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Mabinogion[[@Headword:Mabinogion]]

Mabinogion
A collection of medieval Welsh tales in prose. The word is a derivation of the mab, "son", mabinog, "a student in the bardic case", mabinogi (pl. mabinogion), "a tale belonging to the mabinog's repertoire". The Mabinogion are found in the "Red Book of Hergest", a large fourteenth-century manuscript kept at Jesus College, Oxford. The stories were probably drawn up in their present shape towards the end of the twelfth century, but the legends themselves are of much greater antiquity, some belonging even to the more distant past of Celtic paganism and to the period of Gaelo-Breton unity. Only four of the tales in the collections are properly called Mabinogion, but the name is commonly given to the others as well. The "Four Branches of the Mabinogi" (i.e. the Mabinogion strictly so called), consisting of "Pwyll", "Branwen", "Manawyddan", and "Math", belong to the earliest Welsh cycle and have preserved though in a late a degraded form, a large amount of the mythology of the British Celts. In the "Four Branches" there is no mention of Arthur. Besides these four tales, the Mabinogion includes two from romantic British history, two more interesting ones ("Rhonabwy's Dream" and "Kulhwch and Olwen"), "Taliesin", and, finally, three tales: "Owen and Lunet", "Gereint and Enid", "Peredur ab Evrawc", which, though clearly of Anglo-Norman origin and showing a marked kinship with certain medieval French tales, were undoubtedly worked on a Celtic background. It was formerly believed that the Mabinogion were nothing more than children's stories, but it is now known that they were intended for a more serious purpose and were written by some professional man of letters, whose name we do not know, who pieced them together out of already existing material. They are admirable examples of story-telling and are of the greatest interest to the student or romantic literature and Celtic mythology.
The Welsh text has been printed in a diplomatic edition, "The Red Book of Hergest", by J. Rhys and J. Gwenogfryn Evans (Oxford, 1887), also in the three-volume edition (with English translation) by Lady Charlotte Guest (Llandovery, 1849); the translation alone appeared in an edition of 1879. Lady Guest's translation has been re-edited with valuable notes by Alfred Nutt (London, 1902). This is the most convenient translation; the fullest translation is in French by J. Loth, "Cours de littérature celtique", vols. III and IV (Paris, 1889). The study by I.B. John, "Popular Studies in Mythology, Romance and Folklore", no. 11, 1901, is an excellent introduction to the subject.
JOSEPH DUNN 
Transcribed by Christine J. Murray

Macao[[@Headword:Macao]]

Macao
(MACAOENSIS).
Diocese; suffragan of Goa, founded 23 January, 1575, by the Bull "Super Specula Militantis Ecclesiae", of Gregory XIII, with its see in the Portuguese settlement of Macao (or Macau), on the island of Heung-Shan, adjacent to the coast of the Chinese Province of Kwang-tung (see CHINA, Map). The name by which this settlement has long been currently known is supposed to be of Chinese origin, compounded of Ma, the name of a local divinity, and gau, "harbour"; for this native name the Portuguese vainly attempted to substitute the more Christian, but more unwieldly, form, "A Cidade do Santo Nome de Deus de Macau". The commercial prosperity of Macao, once very considerable, has been almost extinguished in modern times by the rival British settlement of Hong Kong, planted, about 40 miles to the east, in the year 1842. The ecclesiastical jurisdiction of Macao, taken from the earlier Diocese of Malacca, at first included the whole of the Chinese and Japanese Empires. This vast territory was reduced by the creation (1588) of the Diocese of Funay for Japan, and in 1676, after the Dioceses of Peking and Nanking and the Vicariate Apostolic of Tonking had been created, the jurisdiction of Macao did not extend beyond the Chinese Provinces of Kwang-Si and Kwang-Tung. This territory has since been still more curtailed, while the jurisdiction of the see has been extended in Malaysia and Further India. The present effective jurisdiction of Macao comprises (1) the city of Macao and some small islands adjacent to it; (2) the District of Heung-Shan and part of that of San Ui; (3) the Prefecture of Shiu-Heng (twelve districts); (4) part of the Christian populations of Malacca and Singapore; (5) all the Portuguese part of the island of Timor.
At the end of sixteenth century Christianity was making rapid progress at Macao, which city had become an important centre of missionary activity in the Far East. Here the Jesuits, the pioneers in this field, established the two great colleges of St. Paul and St. Joseph; the former -- famous in missionary annals as "a seminary of martyrs" -- was the principal college of the Province of Japan; the latter, of the Vice-Province of China. The Franciscan and Dominican friars, the Poor Clares, and the Augustinians soon had convents at Macao, the last-named founding the hermitage of Nossa Senhora da Penha (Our Lady of the Peak). Other churches dating from this golden age of religion in Macao are the Cathedral, the Santa Casa de Misericordia, the hermitage of Nossa Senhora de Guia, the sanctuary of St. James at the mouth of the harbour, and the parish churches of St. Anthony and St. Lawrence. A severe blow was dealt to missionary enterprise in these regions by the Portuguese expulsion of the Society of Jesus (1762), in spite of which, however, and in the face of bitter persecutions, the Chinese missions, of which Macao had been the original point of departure, still numbered some 100,000 Christians at the end of the eighteenth century. Since that period the Portuguese Government while continuing its padroado, or patronage of the Church, in the Asiatic possessions of Portugal, has at various times adopted a policy hostile to the religious orders in general, which have been, in consequence, expelled from Macao, as from other Portuguese territory (see POMBAL, SEBASTIÃO JOSÉ DE CARVALHO, MARQUES DE; PORTUGAL).
Of the twenty-one bishops of this see, perhaps the most distinguished was the first, Melchior M. Carneiro, who was also one of the earliest fathers of the Society of Jesus. He had been confessor to St. Ignatius Loyola, rector of the college of Evora, and, after holding several other important posts in his order, was made titular Bishop of Nicæa, coadjutor to the Patriarch of Ethiopia, and (1566) administrator of the missions of China and Japan. He occupied the See of Macao from its foundation, in 1575, to 1583, during which period he established the Santa Casa de Misericordia, the hospital of St. Raphael, and the leper-house of St. Lazarus. Among his successors, Dom João de Casal (1690-1735), who lived ninety years and occupied the See of Macao for half his lifetime, assisted in the events which led up to the visit of Tour non, the papal legate, and his death at Macao (see BENEDICT XIV; CHINA, The Question of Rites; REX, MATTHEW). Bishop Francisco Chasm (1805-28), a Franciscan, founded at Macao several important charitable institutions, reformed the capitular statutes of the see, and made a collection of its valuable documents. The cathedral was rebuilt and consecrated by Bishop Jeronymo de Matta (1845-59), who also founded a convent for the education of girls and committed the diocesan seminary to the care of the Jesuits. Manuel B. de S. Ennes, Fellow of the University of Coimbra, Bishop of Macao from 1874 to 1883, was noted in his time for the doctoral thesis in which he refuted the sceptical Christology of Friedrich Strauss; it was his task to execute the Letter Apostolic, "Universis Orbis Ecclesiis", giving new boundaries to the diocese. This bishop did much for the missions in the island of Timor, as did also his successor. José M. de Carvalho (1897-1902), who divided that mission into two vicariates, one of which was entrusted to the Society of Jesus. The present (twenty-first) Bishop of Macao, Dom J.P. d'Azevedo e Castro, formerly vice-rector of the seminary of Angra, was installed in 1902. During his incumbency of the see, the change of territory between his diocese and the Prefecture Apostolic of Kwang-Tung, ordered by the pope, has been accomplished in spite of serious difficulties; the Franciscan Missionary Sisters of St. Mary have been placed in charge of the convent of St. Rose of Lima, the Collegio de Perseverança has been founded for homeless women, under the Canossian Sisters (who have also opened a school for girls at Malacca), and an industrial school for Chinese boys has been opened by the fathers of the Salesian Society. With an aggregate population of about 8,000,000, of whom only about 50,000 are Christians, the spiritual activities of this diocese necessarily take the form, to a great extent, of preaching to the heathen. In the city of Macao, which is divided into three parishes, the diocesan seminary, under the direction of Jesuit fathers, educates some 120 ecclesiastics, Portuguese and natives. The Society of Jesus and the Salesian Society are the only religious institutes for men now (1910) established in the diocese; religious institutes for women are represented by the Franciscan and Canossian Sisters, the total number of sisters being about 100. There are at present 70 priests in the diocese, including, besides Europeans, a certain number of Eurasians, Chinese, and even natives of India. In Macao itself the race most largely represented is still the Chinese; in Malacca and Singapore, also, many Chinese are still to be found side by side with the native Malays and the other races, including Europeans, collected in those great commercial centres. The missionaries in Timor have to deal,mainly, with two races, the Malay and the Papuan. The full-blooded Malay is usually a Mohammedan, and is rarely converted to Christianity; the Papuan is far more tractable in this direction. A serious difficulty for the missionaries is the vast number of languages and dialects spoken in Timor. The Catholic being the state religion of Portugal, the prisons and the five government hospitals at Macao and in Portuguese Timor are all open to the ministrations of Catholic priests and sisters; three of these hospitals have chaplains of their own. The government also maintains on the islands of Coloane and Dom João, near Macao, two leper-houses, which are frequently visited by missionaries and sisters. Besides the "League of Suffrages", to aid the souls of those who have departed this life in the service of the missions, numerous pious associations flourish in the diocese -- the Sodality of Our Lady, for students; the Sodality of Our Lady of Sorrows, for married women; the Confraternities of the Holy Rosary, Nossa Senhora dos Remedios, the Immaculate Conception, St. Anthony, and O Senhor dos Passos; the Third Order of St. Francis. The Apostleship of Prayer has been canonically erected and is busily engaged at Macao and in many of the missions. Lastly, the pious association of the Bread of St. Anthony is devoted to relieving the sufferings of the poor.
JOÃO PAULINO D'AZEVEDO E CASTRO 
Transcribed by Gerald Rossi 
Dedicated to Allen Morrison

Macarius[[@Headword:Macarius]]

Macarius
The name of two celebrated contemporary Nitrian monks of the fourth century:
Macarius the Alexandrian
Also called ho politikos either in reference to his city birth or polished manners; died about 405. He was a younger contemporary of Macarius the Egyptian, but there is no reason for confounding or identifying him with his older namesake. More than any of the hermits of the time he exemplified the spirit of emulation characteristic of this stage of monasticism. He would be excelled by none in his austerities. Palladius asserts "if he ever heard of any one having performed a work of asceticism, he was all on fire to do the same". Because the monks of Tabennisi eschewed cooked food in Lent he abstained for seven years. Once, in expiation of a fault, he lay for six months in a morass, exposed to the attacks of the African gnats, whose sting can pierce even the hide of a wild boar. When he returned to his companions he was so much disfigured that he could be recognized only by his voice. He is credited with the composition of a rule for monks, though his authorship is now generally denied.
Macarius the Egyptian (or "Macarius the Elder")
One of the most famous of the early Christian solitaries, born about A.D. 300; died 390. He was a disciple of St. Anthony and founder of a monastic community in the Scetic desert. Through the influence of St. Anthony he abandoned the world at the age of thirty, and ten years later was ordained a priest. The fame of his sanctity drew many followers, and his monastic settlement at his death numbered thousands. The community, which took up its residence in the Nitrian and Scetic deserts, was of the semi-eremitical type. The monks were not bound by any fixed rule; their cells were close together, and they met for Divine worship only on Saturdays or Sundays. The principle which held them together was one of mutual helpfulness, and the authority of the elders was recognized not as that of monastic superiors in the strict sense of the word but rather as that of guides and models of perfection. In a community whose members were striving to excel in mortification and renunciation the pre-eminence of Macarius was generally recognized. Several monasteries in the Libyan desert still bear the name of Macarius. Fifty homilies have been preserved which bear his name, but these and an "Epistle to the monks", with other dubious pieces, cannot be ascribed to him with absolute certainty.
[Note: Saint Macarius the Younger (the Alexandrian) is named in the Roman Martyrology on 2 January, Saint Macarius the Elder (the Egyptian) on 15 January; in Byzantine liturgical calendars, both Saints are commemorated on 19 January.] Hist. Lausiaca, xvii; Hist. monachorum, xxviii; a Coptic Life was edited by AMELINEAU in Monuments pour servir a l'histoire de l'Egypte chretienne au IVe, Ve, VIe et VIIe siecles (Paris, 1895), Syriac tr. by BEDJAN in Acta sanctorum et martyrum syriace, V, 1895; BUTLER, The Lausiac History of Palladius, II, 193; ZOCKLER, Askese u. Monchthum (Frankfurt, 1897), 226. For the homilies ascribed to MACARIUS see P.L., XXXIV, 409 sqq.; cf. BARDENHEWER, Patrology, tr. SHAHAN (St. Louis, 1908), 266 sqq.
PATRICK J. HEALY 
Transcribed by Herman F. Holbrook 
For Dom Julian Stead, O.S.B., of Portsmouth Abbey, Rhode Island.

Macarius Magnes[[@Headword:Macarius Magnes]]

Macarius Magnes
A Christian apologist of the end of the fourth century. Some authorities regard the words Macarius Magnes as two proper names, while others interpret them to mean either the Blessed Magnes or Macarius the Magnesian, but he is almost generally considered identical with Macarius, Bishop of Magnesia, who at the "Synod of the Oak" (Chalcedon, 403), accused Heraclides, Bishop of Ephesus, or Origenism. He is the author of a work called "Apocritica", purporting to be an account of a dispute between Macarius and a pagan philosopher, who attacks or ridicules passages from the New Testament. There are also extant fragments of an exposition of Genesis which are ascribed to Macarius. Four hundred years after the "Apocritica" was written it was made use of by the Iconoclasts to defend their doctrines. This caused an account of it to be written by Nicephorus (see "Spicilegium Solesmense", I, 305), who until then had evidently never heard of Macarius who until then had evidently heard of Macarius and only secured the work with great difficulty. It developed that the passage quoted by the Iconoclasts had been distorted to serve their ends, Macarius having had in mind only heathen idolatry.
Subsequent to this Macarius was again forgotten until the end of the sixteenth century, when the Jesuit Turrianus quoted from a copy of the "Apocritica" which he had found in St. Mark's Library, Venice, his quotations being directed against the Protestantdoctrines concerning the Holy Eucharist, etc. When this copy was sought it had disappeared from St. Mark's, and it was only in 1867 that it was found at Athens. Blondel, a member of the French school at Athens, prepared it for publication, but he died prematurely, and it was published at Paris in 1876 by Blondel's and it was published at Paris in 1876 by Blondel's friend, Foucart. In 1877 Duchesne published a dissertation on Macarius, to which he added the text Macarius's Homilies on Genesis.
BLANCHE M. KELLY 
Transcribed by Christine J. Murray

Macarius of Antioch[[@Headword:Macarius of Antioch]]

Macarius of Antioch
A Patriarch, deposed in 681. Macarius's dignity seems to have been a purely honorary one, for his patriarchate lay under the dominion of the Saracens, and he himself resided at Constantinople. Nothing is known of him before the Sixth General Council which deposed him on account of his Monothelitism, and after the council he disappeared in a Roman monastery. But he has left his mark on ecclesiastical history by bringing about the condemnation of Honorius. In the first session of the council the Roman legates delivered an address, in the course of which they spoke of four successive patriarchs of Constantinople and others as having "disturbed the peace of the world by new and unorthodox expressions". Macarius retorted, "We did not publish new expressions but what we have received from the holy and œcumenical synods and from holy approved fathers". He then went through the names given by the legates, adding to them that of Pope Honorius. In this and the following session Macarius came to grief over a passage from St. Cyril of Alexandria and St. Leo, in which, after the manner of a man who sees everything through coloured glasses, he tried to find Monothelitism. In the third session some documents which he produced as emanating from Mennas and Pope Vigilius were found to be forgeries, surreptitiously introduced into the Acts of the fifth general council. In the fifth and sixth sessions he and his adherents produced three volumes of patristic testimonies which were sealed up for examination later on. In the eighth session he read his ecthesis, or "profession of faith", in which the authority of Honorius was appealed to on behalf of Monothelitism. In answer to questions put to him by the emperor he declared that he would rather be cut to pieces and thrown into the sea than admit the doctrine of two wills or operations. In this same session and the following one his patristic testimonies were found to be hopelessly garbled. He was formally deposed at the close of the ninth session.
But Macarius had left the council more work to do. The papal legates seemed determined that Monothelitism should be disposed of once and for all, so, when at the eleventh session the emperor inquired if there was any further business, they answered that there were some further writings presented by Macarius and one of his disciples still awaiting examination. Among these documents was the first letter of Honorius to Sergius. The legates, apparently without any reluctance, accepted the necessity of condemning Honorius. They must have felt that any other course of action would leave the door open for a revival of Monothelitism. Their conduct in this respect is the more noteworthy because the Sixth General Council acted throughout on the assumption that (it is no anachronism to use the language of the Vatican Council) the doctrinal definitions of the Roman Pontiff were irreformable. The council had not met to deliberate but to bring about submission to the epistle of Pope St. Agatho — an uncompromising assertion ofpapal infallibility — addressed to it (see Harnack, "Dogmengesch.", II, 408; 2nd edition). At the close of the council Macarius and five others were sent to Rome to be dealt with by the pope. This was done at the request of the council and not, as Hefele makes it appear, at the request of Macarius and his adherents (History of Councils, V, 179; Eng. trans.). Macarius and three others who still held out were confined in different monasteries (see Liber Pontif., Leo II). Later on Benedict II tried for thirty days to persuade Macarius to recant. This attempt was quoted in the first session of the Seventh General Council as a precedent for the restoration of bishops who had fallen from the Faith. Baronius gives reasons for supposing that Benedict's purpose was to restore Macarius to his patriarchal dignity, the patriarch who had succeeded him having just died (Annales, ann. 685). Before taking leave of Macarius we may call attention to the profession of faith in the Eucharist, in his "Ecthesis", which is, perhaps, the earliest instance of a reference to this doctrine in a formal creed. To Macarius the Eucharist was a palmary argument against Nestorianism. The flesh and blood of which we partake in the Eucharist is not mere flesh and blood, else how would it be life-giving? It is life-giving because it is the own flesh and blood of the Word, which being God is by nature Life. Macarius develops this argument in a manner which shows how shadowy was the line which separated the Monothelite from the Monophysite. (See HONORIUS I; CONSTANTINOPLE, COUNCILS OF, A. III.)
See the Acts of the Sixth General Council in HARDOUIN, Conciles, III; MANSI, XI; HEFELE, History of Church Councils, V (Eng. trans.); CHAPMAN, The Condemnation of Pope Honorius, reprinted from Dublin Review, July, 190 (January, 1907), by the English Catholic Truth Society.
F. J. BACCHUS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Mace[[@Headword:Mace]]

Mace
(1) A short, richly ornamented staff, often made of silver, the upper part furnished with a knob or other head-piece and decorated with a coat of arms, usually borne before eminent ecclesiastical corporations, magistrates, and academic bodies as a mark and symbol of jurisdiction.
(2) More properly, the club-shaped beaten silver stick (mazza) carried by papal mazzieri (mace-bearers), Swiss Guards (vergers), in papal chapels, at the consecration of bishops, and by the cursores apostolici (papal messengers). When in use the mace is carried on the right shoulder, with its head upwards. Formerly cardinals had mace-bearers. Mazzieri, once called servientes armorum, or halberdiers, were the bodyguard of the pope, and mazze (clavae, virgae) date back at least to the twelfth century (virgarii in chapter 40 of the Ordo of Cencius).

Macerata and Tolentino[[@Headword:Macerata and Tolentino]]

United Sees of Macerata and Tolentino
Located in the Marches, Central Italy. Macerata is a provincial capital, situated on a hill, between the Chienti and the Potenza rivers, from which there is a beautiful view of the sea. Its name is derived from maceries (ruins), because the town was built on the ruins of Helvia Recina, a city founded by Septimus Severus, and destroyed by Alaric in 408, after which its inhabitants established the towns of Macerata and Recanati. The former is mentioned apropos of the Gothic wars and of Desiderius, King of the Lombards, after which time it fell into decadence. Nicholas IV restored it and, in 1290, established there a university renewed by Paul III in 1540; this pope made Macerata the residence of the governors of the Marches, and thenceforth it was one of the towns most faithful to the papacy. Gregory XI gave the city to Rudolfo Varani di Camerino, a papal general; the people, however, drove him away, wishing to be governed directly by the Holy See. In the fifteenth century, the families of Malatesta of Rimini and Sforza of Milan struggled for the possession of Macerata, from which the latter were definitely expelled in 1441. Later, the town became part of the Duchy of Urbino. In 1797 it was pillaged by the French. It has a fine cathedral, in which there is a mosaic of St. Michael by Calandra and a Madonna by Pinturicchio. There are, also, the beautiful churches of Santa Maria della Pace (1323) and of the Madonna delle Vergini (1550), the latter designed by Galasso da Carpi. The university has only the two faculties of law and medicine.
The episcopal see was created in 1320, after the suppression of that of Recanati, which was re-established in 1516, independently of Macerata, to which last Sixtus V, in 1586, united the Diocese of Tolentino (a very ancient city in the province of Macerata), destroyed by the barbarians. Tolentino had bishops in the fifth century, and the martyrdom of St. Catervus, the apostle of the city, is referred to the time of Trajan. Besides its fine cathedral, this town contains the beautiful church of St. Nicholas of Tolentino, which belongs to the Augustinians, and in which is the tomb of its patron saint (1310). Tolentino is famous as the place where was signed the treaty between Napoleon and Pius VI, which gave Bologna, Ferrara, and Romagna to the Cisalpine Republic. In 1815 was fought between Macerata and Tolentino the battle in which the Austrians defeated Murat and which cost the latter the throne of Naples.
Among the distinguished men of Macerata are G. B. Crescimbeni, a poet of the thirteenth century, and Mario Crescimbeni, a man of letters of the seventeenth century and one of the founders of the Roman Arcadia; Father Matteo Ricci, S.J., astronomer, and missionary to China; the architect Floriani who constructed the fortifications of Malta. The united sees are suffragan of Fermo and contain 25 parishes, with 46,200 inhabitants; within their territory are 4 religious houses of men, and 9 of women; they have 4 educational institutes for male students, and 4 for girls, and a monthly theological publication.
CAPPELLETTI, Chiese d'Italia, III (Venice, 1857); FAGLIETTI, Conferenze sulla storia antica maceratese (Macerata, 1884); Conferenze sulla storia medioevale maceratese (Macerata, 1885).
U. BENIGNI. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Machpelah[[@Headword:Machpelah]]

Machpelah
The burial-place in the vicinity of ancient Hebron which Abraham bought from Ephron the Hethite for the interment of Sara (Gen., xxiii, 9, 17). Sara was buried there in a cave (xxiii, 19), as was later Abraham himself (xxv, 9). The words of the dying Jacob inform us that Rebecca and Lia were also buried in this cave (xlix, 31), and, lastly, Jacob found there his last resting place (l, 13). According to the Hebrew text, which always uses the word Machpelah with the article, the Machpelah is the place in which the field with the cave is to be found. Thus we read "the cave in the field of the Machpelah" in Gen., xxiii, 17, 19; xliv, 30; l, 13, "the cave of the Machpelah" is twice mentioned (xxiii, 9; xxv, 9). But in the Greek text the word is rendered "the double cave"–by derivation from the root kafal, "to double". This meaning is admitted into the Targum, into the Syrian translation and into the Vulgate.
In the later books of the Old Testament Machpelah is not mentioned. Josephus, however, knows the tomb of Abraham and his descendants in the district then known as Hebron (Antiq., I, xiv, 1; xxii, 1; xxi, 3). According to this historian (op. cit., II, viii, 2), the brothers of Joseph were also interred in their ancestral burial-place–a hypothesis for which there is no foundation in Holy Writ. A Rabbinic tradition of not much later date on the strength of a misinterpretation of Jos., xiv, 15 (Hebron-Kiriath Arba–"City of Four") would place the graves of four Patriarchs at Hebron, and, relying on the same passage, declares Adam to be the fourth Patriarch. St. Jerome accepted this interpretation (see "Onomasticon des Eusebius", ed. Klostermann, Leipzig, 1904, p. 7), and introduced it into the Vulgate. According to Rabbinic legends, Esau also was buried in the neighbourhood. Since the sixth century the grave of Joseph has been pointed out at Hebron (Itinerar. Antonini), in spite of Jos., xxiv, 32, while the Mohammedans even today regard an Arabian building joined to the north-west of the Haram as Joseph's tomb. The tomb mentioned by Josephus is undoubtedly the Haram situated in the south-east quarter of Hebron (El-Khalil). The shrine facing north-west and south-east forms a spacious rectangle 197 feet long by 111 feet wide, and rises to a height of about 40 feet. The mighty blocks of limestone as hard as marble, dressed and closely fitted ("beautiful, artistically carved marble", Josephus, "Bell. Jud.", IV, ix, 7) have acquired with age almost the tint of bronze. The monotony of the long lines is relieved by rectangular pilasters, sixteen on each side and eight at the top and bottom. Of the builder tradition is silent; Josephus is ignorant of his identity. Its resemblance in style to the Haram at Jerusalem has led many to refer it to the Herodian period, e.g., Conder, Benzinger. Robinson, Warren, and Heidet regard the building as pre-Herodian.
Since Josephus tradition has no doubt preserved the site correctly. Eusebius merely mentions the burial-place ("Onomasticon", ed. Klostermann, s. v. "Arbo", p. 6); the Pilgrim of Bordeaux (333) speaks explicitly of a rectangular building of magnificent stone ("Itinera Hieros.", ed. Geyer, "Corpus Script. Eccl. Lat.", XXXIX, Vienna, 1898, p. 25). In his version of the "Onomasticon", St. Jerome unfortunately does not express himself clearly; it is doubtful whether the church, which he declares to have been recently built (a nostris ibidem jam exstructa), is to be sought in the mausoleum or at Haram Ramet el Khalil, half an hour's journey north of Hebron. The "Itinerarium" of St. Antoninus (c. 570) mentions a basilica with four halls (perhaps four porches about the walls) at the graves of the Patriarchs, possessing an open court, and equally venerated by Christians and Jews ("It. Hieros.", ed. Geyer, 178 sq.). About 700, Adamnan informs us, on the authority of Arculf, that the burial-place of the Patriarchs is surrounded by a rectangular wall, and that over the graves stand monuments, but there is no mention of a basilica ("De Locis Sanct.", II, x, Geyer, 261 sq.). The following centuries (Mukkadasi, Saewulf, Daniel–985, 1102, 1106) throw no new light on the question. In 1119 aChristian church was undoubtedly to be found there, either the old Byzantine or the Crusader's church, which, to judge from the style, apparently dates from the middle of the twelfth century. Remains from early times are still perceptible, but they do not enable one to form any judgment concerning the old basilica; what still remained of it at the period of the Crusades is uncertain. According to a rather improbable statement of Benjamin of Tudela, a Jewish synagogue stood in the Haram before the reestablishment ofChristian domination. After the downfall of the Frankish kingdom, the Latin church was converted into the present mosque. This is built in the southern section of the Haram in such a position as to utilize three of the boundary walls. The interior is seventy feet long and ninety-three feet wide; four pillars divide it into three aisles of almost the same breadth, but of unequal length. The entrance to the Haram is effected by means of two flights of steps, a specimen of Arabian art of the fourteenth century.
According to a late and unreliable Mohammedan tradition, the tombs of the Patriarchs lie under six monuments; to Isaac and Rebecca are assigned those within the mosque itself; to Abraham and Sara the next two, in front of the north wall of the mosque in two chapels of the narthex; those of Jacob and Lia are the last two at the north end of the Haram. Concerning the subterranean chambers we possess only inexact information. The Jewish accounts (Benjamin of Tudela, 1160-73; Rabbi Petacchia, 1175-80; David Reubeni, 1525) are neither clear nor uniform. An extensive investigation was undertaken by the Latin monks of Kiriath Arba (D. V. Cariath-Arbe-Hebron) in 1119, but was never completed. After several days of laborious work, they disclosed a whole system of subterranean chambers, in which it was believed that at last the much-sought-for "double cave" with the remains of the three Patriarchs had been discovered. In 1859 by means of an entrance in the porch of the mosque between the sarcophagi of Abraham and Sara, the Italian Pierotti succeeded in descending some steps of a stairway hewn in the rock. According to Pierotti's observations, the cavity extends the whole length of the Haram. Owing to the intolerance of the Mohammedans, all subsequent attempts of English and German investigators (1862, 1869, 1882) have led to no satisfactory results. Concerning the plan of and connection between the underground chambers no judgment can be formed without fresh investigation.
     ROBINSON, Biblical Researches in Palestine, II (Boston, 1841), 75 sqq.; Memoirs on the Survey of Western Palestine, III (London, 1883), 333 sqq.; Palestine Exploration Fund, Quarterly Statement (1882), 197 sqq. (1897), 53 sqq.; LE STRANGE, Palestine under the Moslems (London, 1890), 300 sqq.; Acta SS., IV, Oct., 688 sqq.;RIANT, Archives de l'Orient latin, II (Genoa, 1884), 411 sqq.; PIEROTTI, Macpéla ou tombeaux des patriarches (Lausanne, 1869); HEIDET in VIGOUROUX, Dict. de la Bible, s. v. Macpélah.
A. MERK 
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Vicariate Apostolic of Mackenzie
This vicariate which was detached from the Athabaska-Mackenzie Vicariate in 1901 and intrusted to Mgr Gabriel Breynat, Titular Bishop of Adramytus, consecrated 6 April 1902, is bounded on the west by the Rocky Mountains, on the south by 60º latitude, on the east by the water-shed and is unlimited on the north towards the pole. It comprised the Yukon, which was not erected into a prefecture Apostolic until 1908. Through this immense territory, which has an area of over half a million square miles, are scattered six nomad tribes: the Montagnais, the Slave, the Flat-dog-side, the Hare Indian, the Loucheux, and the Eskimo, making a total population of 6000 souls. Leaving out the Eskimo trite which is still pagan and nearly four hundred Protestant red-skins, all the other tribes embraced the Catholic Faith which was introduced by the Oblates, who began mission work here in 1858. The difficulties of Christianizing this land of perpetual snow and long winters, when the thermometer sometimes falls to 68º below zero, are readily understood when one knows that the only means of travel are dogs trained to harness and that the heavens are the only roof. Means of communication are so poor that from September to July there is but one mail delivery in Lower Mackenzie and provisions are brought by steamboat but once a year. Hence the difficulties of travel, the absolute lack of local resources, the severity of the climate contribute to make this vicariate the poorest in the whole world, living on charity, more especially on pecuniary help sent from France by the Propagation of Faith. Owing to this assistance the vicar Apostolic with his twenty Oblate fathers and twenty-one brothers can maintain twelve missions where the Indians gather every year. In 1867 the Montreal Gray Nuns came and shared the hardships of the missionaries, establishing an orphanage at the Providence Mission, where they are now teaching seventy-six children under their care. In 1903 they opened another orphanage at the St. Joseph Mission, Fort Resolution, the vicar Apostolic's residence, where forty-five children are being instructed. There are twenty-one nuns working in the mission.
PIOLET, Les missions catholiques, VI (Paris, 1903), 51-130; TACHÉ, Vingt années de missions dans le Nord-Ouest de l'Amérique (Montreal, 1866); IDEM, Esquisse sur le nord-ouest de l'Amérique (Montreal, 1869), tr. CAMERON (1870); Annales des missions de la congrégation des Oblats de Marie-Immaculée (1862-1910); Catholic Directory (Milwaukee, 1910).
C. H. A. GIROUX. 
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Macri
(or MACRAS?)
A titular see in Mauretania Sitifiensis. This town figures only in the "Notitia Africæ" and the "Itinerarium Antonini". It flourished for a long period, and Arabian authors often mention it in eulogistic terms. It was situated on the Oued-Magra which still bears its name, near the Djebel Magra, in the plain of Bou Megueur, south-west of Setif (Algeria). In 411 Macri had a Donatist bishop, Maximus, who attended the Carthage Conference. In 479 Huneric banished a great many Catholics from this town and from many other regions of the desert. In 484 Emeritus, Bishop of Macri, was one of the members present at the Carthage Assembly; like the others, he was banished by Huneric.
TOULOTTE, Géographie de l'Afrique chrétienne: Mauretanie (Montreuil-sur-mer, 1894), p. 212.
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Mactaris
A titular see of the Byzantine Empire. This town is not spoken of by any ancient geographers; the "Notitia Africæ" mentions it among the towns of the Byzantine Empire. It is now the village of Mactar, headquarters of the civil administration between Kairouan and the Kef, in Tunisia, situated 950 metres above the sea-level, in a well-watered region. Punic civilization long flourished here, as is attested by several interesting inscriptions. It was counted a Roman town until the year 170 at least, having become a colony during the last years of Marcus Aurelius, under the name of Ælia Aurelia Mactaris, as we see from other Latin inscriptions. In the vicinity of Mactaris a number of enormous dolmens may be seen. The remains of the Roman city are very important; among them are two triumphal arches, an amphitheatre, public baths, a temple, an aqueduct, tombs, etc. The ruins of a basilica have furnished several Christian epitaphs, among others those of two bishops. There has also been found an altar covering the remains of two martyrs, one of whom was named Felix. Six bishops are known, from 255 to the sixth century, among them Victor, a contemporary of Cassiodorus, who tells us that this Victor revised the books of Cassian.
TOULOTTE, Géographie de l'Afrique chrétienne, Byzacène et Tripolitaine (Montreuil-sur-Mer 1894), 127-133.
S. PÉTRIDÈS. 
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Madagascar
On the second day of March, 1500, a fleet of thirteen ships, commanded by Pedro Alvarez Cabral, sailed from Lisbon to explore the Indian Ocean. On 10 August, one vessel of this fleet, commanded by Diego Dias, having been parted from the rest by stress of weather, came in sight of a point of land on the east coast of a large island. To this island the name of St. Lawrence was given, the day of its discovery being the feast day of that martyr; it is now the island of Madagascar, situated to the south-east of Africa, between 11 degrees 57 minutes 30 seconds and 25 degrees 38 minutes 55 seconds S. latittude, and between 43 degrees 10 minutes and 50 degrees 25 minutes East longitude. Many small islands of less importance are adjacent to it in the Indian Ocean and the Mozambique Channel, the principal being St. Mary, Mayotte, and Nossi-Be.
The island of Madagascar is, on the whole, very thinly populated, the population averaging little more than thirteen to the square mile; but this population is unevenly distributed, dense in the central regions and sparse in other parts. The principal ethnological divisions are the Hova, the Betsileo, the Sakalava, the Betsimisaraka, the Sihamaka, thee Antaimoro, the Antanosy. Since the French conquest of the island these various peoples, or tribes, have been distributed in provinces, circuits, and districts, all under the administration of a governor-general who resides at the capital, Tananarivo. Divers opinions have been put forward by the learned as to the origin of the peoples of Madagascar. M. Alfred Grandidier, who is an acknowledged authority in such matters, thinks, and the greater number of anthropologists think with him, that this population is of the black Indonesian race, and is therefore one of the chief groups of the Malayo-Polynesian countries. Malagasy (the chief language) seems to be related to the Malayo-Polynesian languages, is, like them, agglutinative, and has a grammar apparently based on general principles analogous to theirs. It is very rich on the material and physical side, and poor in the expression of abstract ideas.
The religion of the Malagasies appears to be fundamentally a kind of mixed Monotheism, under the form of a Fetishism which finds expression in numerous superstitious practices of which these people are very tenacious. Even those who have received Christianinstruction and baptism retain a tendency to be guided, in the various circumstances of their lives, rather by these superstitious prescriptions than by the dictates of reason and faith. They admit the existence of the soul, but without, apparently, forming any very exact notion of it; in their conception, it is not so much a spirit made in the image of the Creator as a double of the man, only more subtile than the visible corporeal man. The Malagasy is naturally prone to lying, cupidity, and sexual immorality, which is for him so far from being a detestable vice that parents are the first to introduce their children to debauchery. This immorality and the lack of stability and fidelity in marriage are the great obstacles to the development of the family and of the Christian religion in Madagascar.
The first priests to bring the Gospel of Jesus Christ to Madagascar after the discovery of the island, came with the Portuguese. Old documents mention religious who, about the year 1540, accompanied a colony of emigrants to the south-eastern part of the island, where they were all massacred together during the celebration of a feast. Then again, about 1585, Frey Joao de S. Thome, a Dominican, appears to have been poisoned on the coast of the island. In the sevententh century two Jesuits came from Goa with Ramaka, the young son of the King of Anosy. This youth had been taken away, in 1615, by a Portuguese ship, to Goa, where the viceroy had entrusted him to the care of the Jesuits; he had been instructed and baptized. Ramaka's father permitted these twoJesuits to preach Christianity in his dominions. But soon, when they were beginning to wield some power for good, the king, instigated by his ombiasy (sorcerers) forbade his subjects to either give or sell anything whatsoever to the fathers. One of the two died, but the other succeeded in returning to India. Some years after this, the Lazarists, sent by St. Vincent de Paul, essayed to conquer Madagascar for the Faith. The Societe de l'Orient had then recently taken possession, in the name of France, of a tract of territory on the south-eastern littoral, and had named its principal establishment Fort-Dauphin. The first superior of this Lazarist mission was M. Nacquart; he left France with the Sieur de Flacourt, who represented the Societe de l'Orient, and one of his associates, M. Gondree. Arriving at Fort-Dauphin in December, 1648, M. Nacquart devoted himself most zealously, amid difficulties of every kind, to the evangelization of the natives, until he was carried off by a fever, 29 May, 1650. M. Gondree had died the year before. During these fourteen months of apostolate seventy-seven persons had received baptism. It was not until four years later that MM. Mounier and Bourdaise came to continue the missionary work which had been initiated at such cost; but they too, succumbed to the severity of their task. A reinforcement of three missionaries sent to their assistance never reached them; one died at sea, the other two on the island of St. Mary, where they had landed. Nevertheless, St. Vincent de Paul was not discouraged.
In 1663 M. Almeras, the successor of St. Vincent de Paul in the government of the Congregation of St. Lazare, obtained the appointment of M. Etienne as prefect Apostolic and sent him to Fort-Dauphin with two of his brethren and some workmen. OnChristmas Day M. Etienne baptized fifteen little children and four adults. But it was not long before he, too, fell a victim to his zeal. On 7 March, 1665, four new missionaries set out, and on 7 January, 1667, they were followed by five priests and four lay brothers, with two Recollet fathers. But in 1671, the Compagnie des Indes, which had succeeded to the Societe de l'Orient, having resolved to quit Madagascar, M. Jolly, M. Almeras' successor, recaled his missionaries. Only two out of thirty-seven who had been sent to theisland, were able to return to France, in June 1676; all the rest had died in harness. From the forced abandonment of the Madagascar mission in 1674 until the middle of the nineteenth century, there were only a few isolated attempts, at long intervals, to resume the evangelization of the great African Island: we may mention those of M. Noinville de Glefier, of the Missions Etrangeres of Paris, and of the Lazarists Monet and Durocher. The last-named even sent some natives to the Propaganda seminary in Rome with the view of training them for the apostolate in their own country.
In 1832 MM. de Solages and Dalmond laid the first foundations of the new Madagascar Mission. But by this time some English Methodists, supported by the Government of their country, had already succeeded in establishing themselves in the centre of the island. The Rev. Mr. Jones had obtained authorization from the Court of Imerina to open a school at Tananarivo, the capital. Other English Protestant missionaries followed him, and by 1830 they had thirty-two schools in Imerina, with four thousand pupils. When, moreover, it was learned at Tananarivo that the new prefect Apostolic, M. de Solages, a Catholic priest, was on his way to the capital, everything was done to arrest his progress, and he died of misery and grief at Andovoranto. M. Dalmond took up the work begun by M. de Solages. After preaching the Gospel in the small island off the coast until about 1843, he returned to France in order to recruit a large missionary force. The aid which he so much needed he obtained from Father Roothan, the general of theJesuits, who authorized him to take six fathers or brothers from the Lyons province. Two priests from the Holy Ghost Seminary went with them. After a fruitless attempt at Saint-Augustin, the Jesuit fathers set themselves to evangelize the adjacent islands of St. Mary, Nosi-Be, and Mayote. Assisted by the Sisters of St. Joseph of Cluny, they also made earnest efforts towards the instruciton and education of the Malagasy boys and girls in the island of Reunion (or Bourbon). They did not, however, by any means lose sight of the great island, and again endeavoured to establish themselves on its littoral, but were once more compelled to abandon their brave enterprise.
It was only in 1855 that Pere Finaz, disguised, and under an assumed name, was able to penetrate as far as the capital. "At last", he exclaimed in the joy of his heart, "I am at Tananarivo, of which I take possession in the name of Catholicism." Waiting for the time when he should be able to freely announce the Gospel to the Hova, he used all his efforts to prolong his stay at the capital without arousing suspicion, making himself useful and agreeable to the queen and the great personages of the realm. He sent up a balloon before the awe-stricken populace assembeld in the holy place of Mahamasina; he contrived theatrical performances on a stage constructed and set by himself; he made them a telegraphic apparatus, a miniature railroad, and other things wonderful in their eyes. Meanwhile, Fathers Jouen and Weber, under assumed names, joined Father Finaz at Tananarivo, coming as assistants to a surgeon, Dr. Milhet-Fontarabie, who had been summoned from Reunion by the Queen of Madagascar, Ranavalona I, to perform a rhinoplastic operation on one of her favourites. But this state of affairs was not to last long; Ranavalona soon grew suspicious and ordered the expulsion of the few Europeans who resided at Tananarivo. The fathers, however, had managed, during their brief stay at the capital, to conciliate the favour of the heir presumptive, Ranavalona's son. And so it was that, in 1861, when this same prince, on the death of his mother, succeeded to the thone as Radama II, Fathers Jouen and Weber could return to Tananarivo, bringing with them a small contingent of Jesuit fathers and Sisters of St. Joseph of Cluny, and without being obliged, this time, to dissembel their object in coming.
Radama II gave full authorization for the teaching of the Catholic religion in his dominions; and this much having been conceded to the French Catholic missionaries, similar concessions had to be made to the English Protestants of the London Missionary Society. What with the large subventions furnished by this organization to its emissaries, and the clever manoeuvres of some of them-particularly of Mr. Ellis-after the tragic death of Radama II, the English missionaries acquired considerable influence with the new queen, Rasoherina, and her chief adviser, Rainilaiarivony, to the detriment of the Catholic missionaries. The latter, moreover, were few in number-six fathers and five lay brothers at Tananarivo, with two small schools for boys and one, under the Sisters of St. Joseph of Cluny, for girls; and at Tamatave, three fathers, one lay brother, and two sisters. Nevertheless, in spite of all difficulties, the number of neophytes increased and, especially after the arrival of the Christian Brothers in 1866, the schools took on fresh vigour. Already four parishes were in operation within the capital city, and the missionaries thought of extending their efforts outside. Father Finaz opened the missionary station at Antanetibe on 12 September, 1868; by the end of 1869, theity-eight gropus of neophytes had been formed, twenty-two chapels built, and twenty-five schools opened. Betsileo was occupied in 1871, then Ampositra and Vakinankaratra. A propaganda periodical, "Resaka", was founded. A leper-house was bilt to receive about one hundred patients. The sisters gave care and remedies to the large numbers who daily applied at their dispensary. A fine large cathedral of cut stone was erected in the centre of Tananarivo. When the war between France and the Hova broke out in 1883, the Catholic mission numbered 44 priests, 19 lay brothers, 8 Brothers of the Christian Schools, 20 Sisters of St. Joseph of Cluny (besides 3 native postulants and 3 novices), 346 native male, and 181 native female, teachers, 20,000 pupils, a laity amounting to 80,000, 152 churches and 120 chapels completed, and 11 churches and 43 chapels in course of construction. In the year ending July, 1882, there were 1161 baptisms of adults, 1882 infant baptisms, 55,406 confessions, 580 first communions, 45,466 ordinary communions, 860 confirmations, and 190 marriages. Sir Gore Jones, a British Admiral, whose testimony cannot be suspected of favourable bias, declared in 1883, in a report to his Government after a visit to the island made by its orders, that the Catholic missionaries, "working silently in Madagascar", were planting in that land "a tree far superior to all others".
On 17 May, 1883, Admiral Pierre took possession of Majunga in the name of France, and on 11 June of Tamatave. A formal order of the queen expelled all the Catholic missionaries and all French citizens. "Do not resist the queen's word", was the answer of the more responsible among the native Catholics when the fathers consulted them as to the course to be pursued. "To do so would be to compromise our future and, perhaps, to bring upon us more serious misfortunes. If you submit now, you will the more easily return later on." They left the centre of the island-at the same time leaving the native Catholics to their own resources-and went down to the coast. For two years, more or les, while hostilities lasted, the Malagasy Catholics, left without priests, were able to maintain their religion-thanks to the devotion and energy of Victoire Rasoamanarivo, a lady related to the prime minister, of the native Brother Raphael of the Congregation of the Christian Schools, and of some members of the Catholic Union. This organization, consisting of young Malagasies, shows a truly wonderful zeal in their efforts to make up for the absence of the fathers. Both in the city parishes and at the country stations, they made themselves ubiquitous, instructing and encouraging the neophytes. At Tananarivo they sang the choral parts of high Mass every Sunday, just as if the priest had been at the altar; and the native Government, compelled to admire their fidelity, permitted this exercise of devotion. On the first Sunday after the departure of the fathers, when the Catholics attempting to enter the cathedral were warned away, Rasoamanarivo said to the guards at the door: "If you must have blood, begin by shedding mine; but fear shall not keep us from assembling for prayer."
PAUL CAMBOUÉ 
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Madame de Sévigné
(Marie de Rabutin-Chantal).
Writer, b. at Paris, 6 Feb., 1626; d. at Grignan, 18 April, 1696. She was the granddaughter of St. Jane Frances de Chantal. Her father died the year after she was born, her mother in 1632. She was placed under the guardianship of her maternal uncle, the Abbé de Coulanges, who placed her education in charge of Messrs. Ménage and Chapelain, who taught her Latin, Italian, and Spanish. At eighteen she married the Marquess Henri de Sévigné, who did not make her very happy, and who was slain in a duel after seven years of marriage. She had a daughter (1646) and a son (1648). In 1669 her daughter married the Count de Grignan, who was afterwards Governor of Provence. The Countess de Grignan went to rejoin her husband in 1671, which was a great sorrow to her mother. It may be said that her love for her daughter filled Mme de Sévigné's life. On four occasions, Mme deGrignan returned to the north (1674, 1676, 1677, and 1680), and three times her mother went to visit her in the south (1672, 1690, and 1694). From this last visit she was not to return. Stricken at the bedside of her sick daughter — although this was disputed at the end of the nineteenth century — she died at Grignan at the age of seventy.
As soon as she became a widow Mme de Sévigné, without favoring them, found numerous aspirants to her hand, among them Turenne, the Prince de Conti, and her cousin, Bussy-Rabutin. She lived mostly at court, visiting her friends Mme de La Fayette, Mme de Larochefoucauld, Mme de Pomponne etc. As early as 1677 she went to reside at the Hotel Carnavalet, of which she remained the lessee until her death, but she often stayed at Livry (Seine et Oise) or at the Château des Rochers (Ille-et-Vilaine).But wherever she was, the memory of her daughter was with her. Her maternal love is unparalleled. Arnaud d'Andilly reproaches the Marchioness with loving "as a lovely pagan" her whom Bussy-Rabutin calls "the prettiest girl in France". As a matter of fact this absorbing and somewhat impassioned affection caused her much suffering owing to the enforced separations, but unlike vulgar passions, it was never egotistical. Naturally it inspired the correspondence of the Marchioness, but this correspondence is also a picture of the lovely-period at which it was written, or rather it is an eloquent echo of what was said and thought at the court and in the distinguished world frequented by its author. Her style is marked by naturalness, movement, and humor, displaying a constant creation of words, not with regard to new terms, but the placing of the old, and the uses to which they were put. The author manifests her gaiety, her natural disposition to look on the best side of things, while her irony and wit, though sometimes light, are always healthy. Exuberant and independent in speech, Mme de Sévigné was always dignified in conduct, with serious tastes beneath her worldly manner. Sincerely religious, she had a special devotion to Divine Providence. She displayed this devotion to her last hour in a manner which impressed the Count de Grignan. "She faced death", he says, "with astonishing firmness and submission".
GEORGES BERTRIN 
Transcribed by Joseph E. O'Connor
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Jeanne-Marie Bouvier de la Motte-Guyon
A celebrated French mystic of the seventeenth century; born at Montargis, in the Orléanais, 13 April, 1648; died at Blois, 9 June, 1717. Her father was Claude Bouvier, a procurator of the tribunal of Montargis. Of a sensitive and delicate constitution, she was sickly in her childhood and her education was much neglected. Incessantly going and coming between her home and the convent, and passing from one school to another, she changed her place of abode nine times in ten years. Her parents, who were very religious people, gave her an especially pious training; while she received and retained profound impressions from her reading of the works of St. Francis de Sales, and her intercourse with certain nuns, her teachers. At one period she desired to become a nun, as one of her elder sisters had, but this desire did not last long. When scarcely sixteen years of age, she accepted the hand of a wealthy gentleman of Montargis, Jacques Guyon, twenty-two years older than herself. After twelve years of a union in which she gave more devotion than it yielded her happiness, Madame Guyon lost in succession two of her children and her husband. Thus, at twenty-eight she was left a widow with three young children.
Her Experiences and Theories
In the meantime Madame Guyon had been initiated into the secrets of the mystical life by Père Lacombe, a Barnabite who very soon acquired a great influence over her. Under his direction she passed through a series of interior experiences which are described in the "Vie de Madame Guyon" written by herself. First she attained a lively sentiment of the presence of God, perceived as a tangible reality. Prayer becomes easy to her; in it she is vouchsafed a savour of God which detaches her from creatures. This is what she calls "the union of the powers". She remains in this state for eight years; it is succeeded by another state in which she loses the sense of God's graces and favours, she has no taste for anything spiritual, is powerless to act, and afraid of her own baseness. This was the state of "mystical death" in which she remained for seven years; from this crisis she passes, as it were re-awakened and transformed, into the state of resurrection and new life. Whereas in the first of the three states she possessed God, in this last state she is possessed by Him; then God was united to the powers of her soul, but now He is united to its substance; it is He who acts in her; she becomes like an automaton in His hands; she writes remarkable things without preparation and without reflection. Her own activity disappears, to be replaced by the action of God which moves her, and she now enters into the "apostolic state". This apostolate she is to exercise not in preaching the Gospel, but in spreading the mystical life, the theory of which she presents in the "Moyen court et facile de faire oraison" (Short and Easy Method of Prayer), a work inspired mostly by her own experiences. In this work she distinguishes three kinds of prayer. The first is meditation properly so-called, the second is "the prayer of simplicity", which consists in keeping oneself in a state of recollection and silence in the presence of God; in the third, which is active contemplation, the soul, conscious that God is taking possession of it, leaves Him to act and remains in repose, abandoning itself to the Divine effluence which fills it -- powerless to ask anything for itself, since it has renounced all its own interests. This last state is pure love. In the "Torrents spirituels", and the commentaries on Holy Scripture, the same theory is presented under very slightly different images and forms.
Proselytism and Trials
Having attained what she called the "apostolic state", Madame Guyon felt herself drawn to Geneva. She left her children and repaired to Annecy, to Thonon, where she was to find Père Lacombe (July, 1681) and again place herself under his direction. She began to disseminate her mystical ideas, but, in consequence of the effects they produced, the Bishop of Geneva, M. D'Aranthon d'Alex, who had at first viewed her coming with satisfaction, asked her to leave his diocese, and at the same time expelled Père Lacombe, who betook himself to the Bishop of Vercelli. Madame Guyon followed her director to Turin, then returned to France and stayed at Grenoble, where she published the "Moyen court" (January, 1685) and spread her doctrine. But here, too, the Bishop of Grenoble, Cardinal Le Camus, was perturbed by the opposition which she aroused. At his request she left the city; she rejoined Père Lacombe at Vercelli and a year later they went back to Paris (July, 1686). Forthwith Madame Guyon set about to gain adherents for her mystical theories. But the moment was ill-chosen. Louis XIV, who had recently been exerting himself to have the Quietism of Molinos condemned at Rome, was by no means pleased to see gaining ground, even in his own capital, a form of mysticism, which, to him, resembled that of Molinos in many of its aspects. By his order Père Lacombe was shut up in the Bastille, and afterwards in the castles of Oloron and of Lourdes. The arrest of Madame Guyon, delayed by illness, followed shortly (9 January, 1688); brought about, she alleged, by her own brother, Père de La Motte, a Barnabite.
She was not set at liberty until seven months later, after she had placed in the hands of the theologians, who had examined her book, a retraction of the propositions which it contained. Some days later (October, 1688) she met, at Beyne, in the Duchess de Béthune-Charrost's country house, the Abbé de Fénelon, who was to be the most famous of her disciples. She won him by her piety and her understanding of the paths of spirituality. Between them there was established a union of piety and of friendship into which no element ever insinuated itself that could possibly be taken to resemble carnal love, even unconscious. Through Fénelon the influence of Madame Guyon penetrated, or was increased in, religious circles powerful at court--among the Beauvilliers, the Chevreuses, the Montemarts--who were under his spiritual direction. Madame de Maintenon, and through her, the young ladies of Saint-Cyr, were soon gained over to the new mysticism. This was the apogee of Madame Guyon's fortune, most of all when Fénelon was appointed (18 August, 1688) tutor to the Duke of Burgundy, the king's grandson. Before long, however, the Bishop of Chartres, in whose diocese Saint-Cyr happened to be, took alarm at the spiritual ideas which were spreading there. Warned by him, Madame de Maintenon sought the advice of persons whose piety and prudence recommended them to her, and these advisers were unanimous in their reprobation of Madame Guyon's ideas. Madame Guyon then asked for an examination of her conduct and her writings by civil and ecclesiastical judges. The king consented that her writings should be submitted to the judgment of Bossuet, of the Bishop of Chblons (afterwards Archbishop of Paris and Cardinal de Noailles), and of M. Tronson, superior of the Society of Saint-Sulpice.
After a certain number of secret conferences held at Issy, where Tronson was detained by a sickness, the commissioners presented in thirty-four articles the principles of Catholic teaching as to spirituality and the interior life (four of these articles were suggested by Fénelon, who in February had been nominated to the Archbishopric of Cambrai). But the Archbishop of Paris, who had been excluded from the conferences at Issy, anticipated their results by condemning the published works of Madame Guyon (10 October, 1694). She, fearing another arrest, took refuge for some months at Meaux, with the permission of Bossuet, then bishop of that see. After placing in his hands her signed submission to the thrity-four articles of Issy, she returned secretly to Paris, where the police, however, arrested her (24 December, 1695) and imprisoned her, first at Vincennes, then in a convent at Vaugirard, and then in the Bastille, where she again signed (23 August, 1696) a retraction of her theories and an undertaking to refrain from further spreading them. From that time she took no part, personally, in public discussions, but the controversy about her ideas only grew all the more heated between Bossuet and Fénelon. The course of that controversy we have traced elsewhere (see FÉNELON). Madame Guyon remained imprisoned in the Bastille until 21 March, 1703, when she went, after more than seven years of captivity, to live with her son in a village in the Diocese of Blois. There she passed some fifteen years in silence and isolation, spending her time in the composition of religious verses, which she wrote with much facility. She was still venerated by the Beauvilliers, the Chevreuses, and Fénelon, who never failed to communicate with her whenever safe and dscreet intermediaries were to be found.
Posthumous Success
Her writings began to be published in Holland in 1704, and brought her new admirers. Englishmen and Germans--among them Wettstein and Lord Forbes--visited her at Blois. Through them Madame Guyon's doctrines became known among Protestants and in that soil took vigorous root. But she did not live to see this unlooked-for diffusion of her writings. She passed away at Blois, at the age of sixty-eight, protesting in her will that she died submissive to the Catholic Church, from which she had never had any intention of separating herself. Her doctrines, like her life, have nevertheless given rise to the widest divergences of opinion. Her published works (the "Moyen court" and the "Règles des assocées à l'Enfance de Jésus") having been placed on the Index in 1688, and Fénelon's "Maximes des saints" branded with the condemnation of both the pope and the bishops of France, the Church has thus plainly reprobated Madame Guyon's doctrines, a reprobation which the extravagance of her language would in itself sufficiently justify. Her strange conduct brought upon her severe censures , in which she could see only manifestations of spite. Evidently, she too often fell short of due reserve and prudence; but after all that can be said in this sense, it must be acknowledged that her morality appears to have given no grounds for serious reproach. Bossuet, who was never indulgent in her regard, could say before the full assembly of the French clergy: "As to the abominations which have been held to be the result of her principles, there was never any question of the horror she testified for them." It is remarkable, too, that her disciples at the Court of Louis XIV were always persons of great piety and of exemplary life.
On the other hand, Madame Guyon's warmest partisans after her death were to be found among the Protestants. It was a Dutch Protestant, the pastor Poiret, who began the publication of her works; a Vaudois pietist pastor, Duthoit-Mambrini, continued it. Her "Life" was translated into English and German, and her ideas, long since forgotten in France, have for generations been in favour in Germany, Switzerland, England, and among Methodists in America.
Œuvres complètes de Madame Guyon (Paris, 1790), this work was really published at Lausanne; COOPER, Poems translated from French of Madame de la Motte Guyon (Newport, 1801); FÉNELON, Œuvres (Versailles, 1820), IV, iv; IDEM, Correspondance (Paris, 1828), VII-XI; BOSSUET, Œuvres (Paris, 1885); PHILIPPEAUX, Relation de l'origine, du progrhs, et de la condamnation du Quiitisme (s. l., 1732); IRONSON, Correspondance (Paris, 1904), III; Vie de Madame Guyon, written by herself (Cologne, 1720); Ger. tr., Frankfort, 1727; tr. BROOKE, London, 1806; UPHAM, Life and religious opinions and experience of Madame de la Motte-Guyone (New York, 1848); GUILLON, Histoire ginirale de l'Eglise pendant le XVIIIe sihcle (Besancon, 1823); GUERRIER, Madame Guyon, sa vie, sa doctrine, et son influence (Orléans, 1881); CROUSLÉ, Fénelon et Madame Guyon (Paris, 1895); MASSON, Fénelon et Madame Guyon (Paris, 1907); DELACROIX, Etudes d'histoire et de psychologic du mysticisme (Paris, 1908).
ANTOINE DEGERT 
Transcribed by Paul T. Crowley 
Dedicated to the Sacred Heart

Maderna, Carlo[[@Headword:Maderna, Carlo]]

Carlo Maderna
(1556-1629) known principally by his extension of St. Peter's, at the command of the pope, from the form of a Greek to that of a Latin cross. Regard for ecclesiastical tradition and other issues made the long nave preferable, notwithstanding that the effect of the cupola was thus much diminished. Maderna began his task in the year 1605, forty years after the death of Michelangelo. By bringing the columns nearer together, be sought to lessen the unfavorable effect produced, but in so doing obstructed the former unbroken vista in the side aisles. However, notwithstanding the extension, the great basilica has not lost its sublime grandeur.
The new façade was widened. It is an ornamental structure independent of the building itself, and its impressive size does not harmonize with the character of the decorations. The length measures 112 metres (367 ft. 4 in.) and the height 44 metres (144 ft. 4 in.). Eight gigantic columns, 27 metres (88 ft. 6 1/2 in.) in height, stand in two divisions, on both sides of which are pillars and embedded pillars. Above these extends an entablature with balustrades, and an arch surmounts the portals. Upon this entablature stand statues of Christ and the Apostles, 5 to 7 metres (16 to 22 ft.) high. Massive corner- pieces were intended for bell-towers, the lack of which at the present day weakens the effect of the façade. In the arrangement of the foreground and background, and in the different effects of intercolumniation much freedom is used not without many happy shadow effects. Between the building, which was itself lengthened by 50 metres (164 ft.), and the façade, there is a vestibule 71 metres (nearly 233 ft.) wide, 13 metres (42 ft. 6 in.) deep, and 20 metres (65 ft. 6 in.) high, leading into the five entrances. The interior of this vestibule is the finest work of the master, and it has even been rated one of the most beautiful architectural works of Rome, on account of the lordly proportions, the symmetrical arrangement, and the simple colouring, the relief on the ceiling being painted in white and dark yellow.
The two fountains in the open space (piazza) before St. Peter's are also much admired. The façade of St. Susanna and that of the Incurabili, as lesser works were better suited to the genius of Maderna. He also provided Sta. Francesca Romana with a façade in the Baroque style. In all these works, the want of harmony between the façade and the main body of the church was an inheritance from the Renaissance. But it was partially through the influence of Fontana, his uncle, that Maderna was even then dominated by the freedom of the Baroque style, which, in its later development, broke loose from all restraint. The serious dignity of the façade of the Gesù is not interfered with by its charming rhythm, varying shadow effects and rich decoration; and there is no lack of harmony of the whole, or of symmetry. The interior of Sant' Andrea della Valle, majestic and rich in tone gives us even now a true idea of the artistic taste of Maderna. He built a part of the Palazzo Mattei (the court, with lofty loggias) and, with Bernini, the Palazzo Barberini (the central building, with three orders of columns and an open arcade). He co-operated, besides, in many works at Rome, for example, the Quirinal Gardens. At Ferrara, he designed the fortifications.
G. GIETMANN 
Transcribed by Michael C. Tinkler

Madianites (Midianites)[[@Headword:Madianites (Midianites)]]

Madianites
(In A.V. MIDIANITES).
An Arabian tribe (Sept. Madienaîoi and Madianeîtai, Lat. Madianitæ). Comparison of Gen., xxxvi, 35, with xxxvii, 28, 36 proves that the Biblical authors employ indifferently the simple form Madian (Sept. Madián, Lat. Madian) instead of the tribal plural. The collective Madian appears in Judges, vi-viii, and seems to have been subsequently preferred (cf. Is., ix, 3; x, 26; Ps. lxxxiii, 10). In I Kings, xi, 18, and Hab., iii, 7, for example, if Madian denotes a country, it is by transposition of the name of the people, which was not the primitive usage. By a specious, but inconclusive, argument, P. Haupt ("Midian und Sinai" in "Zeitschrift der Deutschen morgenländischen Gesellschaft", lxiii, 1909, p. 506) has even recently sought to prove that Madian was an abstract term denoting a religious association such as the Greeks called an Amphictyony (’amphiktuonía). The term Madianites must, in that case, have been used somewhat as we say Mussulmans.
The Madianites were introduced into history in the texts of Gen., xxv, 1-4 and I Chron., i, 32 sq. which assigns as their ancestor an eponym called Madian, the son of Abraham by Qetourah (D. V. Cetura), which signifies "incense" or conveys the idea of incense and aromatics (cf. Deut., xxxiii, 10). Of the five other sons which Abraham had by Cetura the only other one who can now be identified is Shûáh (D. V. Sue). For a long time Delitzsch had suggested a connection between this name and that of Suhu, a country, mentioned in the Assyrian documents ("Wo lag das Paradies", Leipzig, 1881, 297 sq.), which is the desert region between the Euphrates and Syria (see Ed. Meyer "Die Israeliter und ihre Nachbarstämme", Halle, 1906, 314.–Dadan, too, may probably be considered as a geographical name in the region of Teima). The continuation of the genealogy settles its character and permits a better identification of the Madianites: Madian must have had five sons, ‘Êpha, ‘Êphér, Hanok, Abîdâ‘, and ’Éldâh. The last two are used as proper names in the Sabeo-Minean inscriptions, but are otherwise unknown. The first three, which occur in later Israelitish genealogies (see Num., xxvi, 5; I Chron., ii, 47; iv, 17), have been rightly compared with local and ethnological designations in southern Arabia (see the more important citations from Arabian authors collected in Dillmann, "Die Genesis erklärt", 6th ed., Leipzig, 1892, 308 sq.). For ‘Êpha in particular there is the valuable witness of the Assyrian texts. The annals of Tiglath-Pileser (D. V. Theglathphalasar); (d. 727 B.C.) mention among the tribes of Teima and Saba a tribe called Hayapa. It may be inferred from these indications that the genealogy of Madian is a literary process by which the Bible connects with the history of the Hebrew people the Arabian tribes of the regions which we now call Nejd and Jáûf. Madianites is, then, to be regarded as the generic name of an immense tribe divided into several clans of which we know at least some of the names.
This notion established, there will be scarcely any difficulty in tracing through sacred history the rôle played by the Madianites, without having recourse, as has too often been done, to alleged contradictions in the sources. Some of these–e.g., Gen., xxxvii, 28, 36 (cf. Is., lx, 6)–represent them as merchants engaged chiefly in the transportation of aromatics by their camel caravans. Others–e.g., Ex., ii, 15 sq.; iii, 1–depict them as shepherds, but somewhat sedentary. In one place (v.g., Ex., xviii, 76-12, and Judges, i, 16; see the commentaries of Moore, Lagrange, etc., for the exact reading) the Madianites in general, or the special clan of the Qenites (D.V. Cinites), appear as ;the friends and allies of Israel; in another (v.g., Judges, vi-viii, and Num., xxv, xxxii) they are irreconcilable enemies; Hab., iii, 7, manifestly localizes them in southern Arabia, by parallel with a Hebrew name which designates a country of eastern Kish, most certainly distinct from Ethiopian Nubia. (This distinction, first established by Glaser, then by Winckler and Hommel, has been discussed by Lagrange in "Les inscriptions du sud de l'Arabie et l'exégèse biblique" in "Revue Biblique", 1902, 269 sqq. Ed. Meyer, who denies the distinction, in "Die Israeliten", 315 sqq., does not bring forward any solid argument against it.) Num., xxii, 4, and especially Gen., xxxvi, 25, place them beyond contradiction in almost immediate relation with Moab, so that Winckler ("Geschichte Israels in Einzeldarstellungen", I, Leipzig, 1895, 47 sqq.) assigns to them as habitat, according to the most ancient tradition, the country later occupied by the Moabites.
It is evidently a matter for Biblical criticism to examine the particular point of view of the various accounts in which the Madianites occur, and to explain, for instance, why Madianites and Ishmaelites are employed in apparent equivalence in Gen., xxxvii, 25, 28, and Judges, viii, 24, 26. For the rest, much light is shed on the history of this ancient and powerful tribe by analogies with what we know concerning the great Arabian tribes, their consititution, their division, their habitat, their relations with the neighbouring tribes or sedentary peoples. As we find them in the Pentateuch the Madianites were an important tribe in which were gathered the chief clans inhabiting Southern Arabia. The area wherein these nomads moved with their flocks stretched towards the west, probably to the frontiers of Egypt, and towards the north, without well-defined limits to the plateaux east of the Dead Sea, and towards Haurân. (Compare the modern tribe–much less important, it is true–of the Haweitâte.) It was with them that Moses sought refuge when he was fleeing from Egypt (Ex., ii, 15), as did the Egyptian officer in the well-known account of Sinouhit. His welcome to the tribe and the alliance which subsequently resulted therefrom, when Moses and his people were marching towards Sinai, are like common occurrences in the history of modern tribes. But the Madianites were not all, nor exclusively, shepherds. Masters of the eastern desert, if not also of the fertile countries of southern Arabia, they at least monopolized the traffic between Arabia and the Aramean countries, on the north, or Egypt, on the west. Their commercial caravans brought them into contact with the regions of culture, and thus, as always happens with nomads, the spectacle of the prosperity of more settled peoples aroused their covenousness and tempted them to make raids. When Israel was forming its political and religious organizations at Mount Sinai, it was in peaceful contact with one of the Madianite clans, the Cinites. (One considerable school in recent times has even undertaken to prove that the religion of Israel, and especially the worship of Jahwe, was borrowed from the Cinites. Lagrange has shown, in "Revue Biblique", 1903, 382 sqq., that this assumption is without foundation.) It has even been established that a portion of this clan united its fortunes with those of Israel and followed it to Chanaan (cf. Num., xxiv, 21 sq.; Judges, i, 16; iv, 11, 17; v, 24; I Sam., xv, 6 sq.). However, other Madianite clans scattered through the eastern desert were at the same time covetously watching the confines of the Aramean country. They were called upon by the Moabites to oppose the passage of Israel (Num., xxi8i, sqq.). As to these "Mountains of the east", (Hárere Qédem) of Num., xxiii, 7, whence was brought the Madianite diviner Balaam, cf. "the east country" of Gen., xxv, 7, to which Abraham relegated the offspring of his concubine Cetura; cf. also the modern linguistic usage of the Arabs, to whom "the East" (Sherq) indicates the entire desert region where the Bedouin tribes wander, between Syria and Mesopotamia, to the north, and between the Gulf of Akabah and the Persian Gulf to the south.
Nothing is to be concluded from this momentary alliance between the Moabites and a portion of the Madianites, either with regard to a very definite habitat of the great tribe on the confines of Moab, or with regard to a contradiction with other Biblical accounts. In the time of Gedeon, perhaps two centuries after the events in Moab, the eastern Madianites penetrated the fertile regions where Israel was for a long time settled. This was much more in the nature of a foray than of a conquest of the soil. But the Madianite chieftains had exasperated Gedeon by slaying his brothers. The vengeance taken was in conformity with the law of the times, which is to this day the Arabian law. Gedeon, as conqueror, exterminated the tribe after having slain its leaders (Judges, viii). From this time the tribe disappeared almost entirely from the history of Israel and seems never to have regained much of its importance. The installation of the eastern Israelitish tribes forced these Madianites back into the desert; the surviving clans fell back towards the south, to Arabia, which had been their cradle, and where some portions of the tribe had never ceased to dwell. This was their centre in the time of Isaias (lx, 6), probably also in the time of Habacuc (iii, 7; about 600 B.C.); here, at any rate, all the Assyrian documents of Theglathphalasar (745-27) and Sargon (722-05) make mention of one of their clans. However, the conflict between the South-Arabian tribes increased, and new waves of population, flowing northwards to the regions of culture, were to absorb the remains of the ancient decayed tribe. According to the testimony of Greek geographers and, later, of Arabian authors, the Madianites would seem to have taken up their permanent abode on the borders of the Gulf of Akabah, since there existed there a town called Modiána (Ptolemy, "Geogr." VI, vii, 2; but according to Flavius Josephus and Eusebius, Madiané), whose ruins have been described by the explorer Rüppel and, more recently, by Sir R. Burton ("The Gold Mines of Midian" and "The Land of Midian revisited", London, 1878 and 1879), now known as Mûghâir Shuaib, not far from the abandoned harbour of Maqua, on the eastern shore of the Gulf of Akabah. If, as there is every reason to believe, it was the Madianites whom Procopius had in mind under the somewhat distorted name of Maaddenoí (Persian War, I, xix; ed. Niebuhr, Bonn, 1833, p. 100), the tribe still existed exactly in the region mentioned under the reign of Justinian. But this document shows us in a manner the death-throes of the tribe which was then dependent on the Himyarites and doubtless was soon rendered wholly extinct by absorption in the Islamite hordes.
     WINCKLER and BURTON in works cited above in the body of this article. Also BONACCORSI in VIGOUROUX, Dict. de la Bible, x. v.; CHAPMAN in HASTINGS, Dict. of the Bible, s. v. Midian, Midianites.
HUGUES VINCENT 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio
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Madras
(MADRASPATAM; MADRASPATANA)
Archdiocese in India. Its area is about 40,350 square miles, and the population about 50,000 out of a total of over seven millions. The diocese is under the care of secular clergy (European and native) and the missionaries of St. Joseph, Mill Hill. There are in the archdiocese 47 churches and 135 chapels in charge of 59 priests (of whom 39 are Europeans,18 natives and 2 Eurasians), assisted by the Brothers of St. Patrick and of St. Francis of Assisi, Nuns of the Orders of the Presentation and the Good Shepherd, the Sisters of Jesus, Mary and Joseph, and the Native Sisterhoods of St. Anne, of St. Francis of Assisi, of St. Fancis Xavier, numbering in all 262.
From the year 1606 the districts covered by the present Diocese of Madras belonged to the Padroado See of San Thomé. In 1642, however, a Capuchin mission was started at Madras and erected into a prefecture Apostolic under Propaganda. This mission was kept up by the same order until the substitution of a vicariate Apostolic in 1832. The frequent vacancies of the See of San Thomé and other reasons led the Holy See in 1832 to erect a new vicariate Apostolic in place of the old prefecture Apostolic, and, by the brief "Multa Praclare" of 1838, to withdraw entirely the jurisdiction of San Thomé as well as the other Padroado suffragan sees, transferring this portion of it to the new Vicar Apostolic of Madras, the other portions being assigned to the Vicars Apostolic of Madura, of Bengal, and of the Coromandel Coast (Pondicherry), etc. The Vicariate of Madras was at first very extensive, but was reduced by the erection of new vicariates — those of Vizagapatam in 1849 and Hyderabad in 1851. On the establishment of the hierarchy in 1886, Madras was made into an archdiocese, with Vizagapatam and Hyderabad as suffragan dioceses, and the following year a third suffragan see was added at Nagpur by a subdivision of the territory of Vizagapatnam. Subsequently the Doab of Raichur was ceded to Hyderabad, and thus the present boundaries were arrived at. Within the confines of the archdiocese there are five exempted churches in Madras belonging to the jurisdiction of San Thomé, and on the other hand Adyar in the Mylapore confines is under the jurisdiction of Madras.
The list of Capuchin prefects Apostolic from 1642 to 1832 is not accessible. Vicars Apostolic: John Bede Polding O.S.B., nominated in 1832, but declined; Pedro D'Alcantara, O. Carm. Disc.,Vic. Ap. of Bombay, appointed ad interim 1834-35; Daniel O'Connell, O.S. A., 1835-40; Patrick Joseph Carew, 1840-42; John Fennelly, 1842-68; Stephen Fennelly, 1868-80; Joseph Colgan, 1882, became archbishop in 1886, still living; present coadjutor-bishop, John Aelen, since 1892. The Mill Hill Fathers, who first entered the diocese in 1882, have St. Mary's European High School, Madras, founded 1906, with 130 European pupils; St. Gabnel's High School, Madras, founded 1839, with 200 native pupils; St. Joseph's European School, Bellary, with 65 boarders and 20 day-scholars; Native Higher Secondary School, Bellary, with 100 Telugu pupils. The Brothers of St. Patrick, established 1875, have St. Patrick's Orphanage, Adyar, wlth 90 orphans, also European Boarding School with 60 pupils, The Teritary, Brothers of St. Francis of Assisi, founded 1889, established at Bellary, 1899, have a school with 52 boarders and primary school with 117 boys.
The Presentation Nuns, establislied 1842, have the Presentation Convent College, Madras with 225 boarders and 225 day scholars, besides a branch school at Royapuram, with 104 pupils; at Vepery, a. convent school with 40 boarders and 91 day scholars, an orphanage with 22 inmates, and St. Joseph's High School (founded 1884) with 20 pupils. The good Shepherd Nuns, established in 1875 at Bellary noviciate of the order, and also of Native sisters of St. Francis Xavier; St. Philomena's High School for Europeans, with boarders and day-scholars (total 135); military orphanage, St. Joseph's Orphanage for European Girls, with 65 inmates; St. Xavier's Orphanage, for native children, with 28 inmates; Maglalene asylum and widows' home opened in 1896, with 19 inmates. Sisters of Jesus, Mary and Joseph, established m 1904: dispensaries at Guntur and Vetapalem, and schools with ahout 140 pupils, novitiate with 6 novices. Native Sisters of St. Anne, established at Kilacheri in 1863 (Telugu caste nuns): school with 63 pupils; school at Royapuram, founded 1885, with 148 pupils; school at N. George Town, founded 1900, with 150 pupils. Native Sisters of St. Francis Xavier: day-school at Phiranghipuram, with 120 pupils, and primary school, with 180 boys; teachers' training-school, orphanage and widows' home; school at Rentachintla. with 180 pupils, and at Patibandla, with 100 pupils; lower secondary school at Bellary, with 65 pupils; orphanage, with 20 inmates. Native Sisters Vepery, vvtth 250 pupils; orphanage, with 18 inmates, and founding asylum.
Leaving aside the larger high schools, convent schools, and European and native orphanages, there are in the archdiocese 3 English schools for boys, 2 for girls, and 4 mixed; 16 Tamil schools for boys, 6 for girls, and 5 mixed; 38 Telugu schools for boys, 6 for girls, and 15 mixed. The Tamil Catholic population is strong in Madras and neighhourhood, where there are many churches while in the outlying parts there are three Telugu mission groups in the Guntur, Bellary and Chingleput districts. As regards indications of missionary progress, the estimated Catholic population in 1888 was 43, 587, as compared with 49,290 in 1908. The finest building in Madras is the old cathedral, Armenian street, built in 1775; but several fine churches have been erected in the districts.
Local publications include the Madras "Catholic Watchman", a weekly paper started in 1887, the "Madras Catholic directory", published annually since 1851, and covering the whole of India, Burma, Ceylon, and Malacca, with an appendix on Siam and China; the "Nalla Ayan", a Tamil monthly.
Madras Catholic Directory for 1909 and previous years, especially the year 1867, which contains a special historical account of the Capuchin Mission: Bombay Examiner, 11 May 1907, on Bellary district. A history of the Telugu Missions is in preparation by FATHER KROOT.
ERNEST R. HULL 
Transcribed by Joseph P. Thomas 
Dedicated to the Catholics of Madras
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Madrid-Alcalá
(MATRITENSIS -ALACHENSIS, or COMPLUTENSUS: Complutum being the name given by the Romans to the town called in later years Alcalá by the Moors).
Madrid is the name of a province and town in Spain.
PROVINCE
Madrid is one of the five provinces into which New Castile is divided: area 3084 square miles; pop. (in 1900), 775,036. It lies in the basin of the Tagus; other rivers of the province being the Jarama, the Henares, the Logaza and the Manzanares, all tributaries of the Tagus. The soil is clayey and sandy, and on the whole treeless, except along the mountain slopes of the Guadarrama. The quarries of the Guadarrama contain granite, lime, iron, copper, and lead. The chief manufactures are cloth, paper, porcelain, bricks, and glass. In the neighbourhood of Madrid gardening is carried on extensively, and wine and oil are a source of wealth throughout the province. Commerce is mainly carried on with the town of Madrid, and of late years an improved railway system is developing the economical condition of country places. The great plain of Madrid lies in the heart of the province, an immense desert flanked by the Guadarrama mountains, and resembling the wide campagna in which Rome stands.
TOWN
The early history of Madrid is largely conjectural. Roman tablets and remains have been discovered in the neighbourhood, but nothing definite is known until the Moors took possession of the surrounding country and established a fortress called Majrît. Tradition relates that there were Christians in the town and that during the Moorish occupation they concealed an image of the Blessed Virgin, known as Our Lady of the Almudena, in a tower of the city walls, where it was found in after years. The Moors were driven out by Don Ramiro II of Leon in 939, the Moorish Alcázar became a royal palace, and the mosque a Christian church. The new cathedral, begun in 1885, and still unfinished, stands on the site of the mosque. Under the kings of Castile, Madrid attained no great prominence. In the fourteenth century the Cortes met there twice; John II and Henry IV resided occasionally in the royal palace, and Charles V visited it in 1524. In 1525 Francis I of France was imprisoned in Madrid, and in 1526 he signed the Treaty of Madrid by which he abandoned his rights over Italy. On regaining freedom, however, he refused to be bound by its terms. There were two other Treaties of Madrid, that of 1617 between Spain and Venice, and that of 1800 between Spain and Portugal. Philip II by decree dated 1561 declared the town of Madrid to be the unica corte, thereby establishing it as capital of all Spain, over the older and more historic towns of Valladolid, Seville, Toledo, etc., capitals of the kingdoms into which Spain had been divided.
From this time dates the expansion of Madrid; Philip II built the Escorial palace and monastery in the vicinity; Philip III, the Plaza Mayor; Philip IV, the Buen Retiro; Charles III, the Prado Museum and the Alcalá Gateway. In 1789 Madrid had 18 parishes, 39 colleges, 15 gates, and 140,000 inhabitants. In 1808 it raised the standard of independence against the French invaders and the monument of the Dos de Mayo (2 May) commemorates the heroism of the Madrileños when the French assaulted the Puerta del Sol. The Duke of Wellington restored the town to Spain in 1812. In 1878 the walls were taken down and the urban boundaries enlarged and its population in 1900 was 539,835. After the abdication of King Amadeo (1873), of the House of Savoy, who accepted the crown on the assassination of General Prim, the town was for a time in a state of anarchy owing to the rival political passions of Carlists, Republicans, and Socialists. Eventually a republic was instituted which lasted till 1875 when the House of Bourbon returned to Madrid in the person of Alfonso XII, father of the present sovereign Alfonso XIII.
Madrid is built on the Manzanares (a narrow river crossed by imposing bridges, the principal of which are Puente de Toledo and Puente de Segovia), on low irregular sandhills in the centre of a bleak plateau 2150 feet above sea-level to the south of, but unprotected by, the Sierra Guadarrama. The temperature ranges from 18° to 105° F; the climate while not unhealthy is treacherous; the winter cold is intense and the summer heat pitiless. The dust of the sandhills is a source of discomfort to the inhabitants, and baffles all the efforts of the municipality to overcome it. Modern improvements are to be seen everywhere. The streets are a network of electric cars; the telephone system is excellent; transportation facilities are provided for by the railways which give direct communication with Paris, Lisbon, etc.; water is supplied from the Logasa, by an aqueduct 47 miles long conveying 40,000,000 gallons of water daily to Madrid: this aqueduct was erected at a cost of $11,000,000. The working classes are well organized to defend their interests; the masons' and bricklayers' union has 15,000 members. Socialistic ideals find some favour among the working men, and May Day demonstrations are sometimes troublesome. Public peace is looked after by gendarmes and civil guards. The State maintains a savings bank, and the pawnbroking of the town is in Government hands. There are 3 foundling institutions, 6 orphanages, 20 hospitals, including the Princess Hospital, Hospital of St. John of God, military hospital, and a lunatic asylum. The birthrate is 37.5 per 1000; the mortality 37.4. The principal manufactures are tobacco (the tobacco monopoly employs over 4000 women and girls), metal ware, leather, gloves, and fans. It is a town of small traders, a frugal, industrious community reflecting the political ideals of the country. Barcelona, while commercially more important, has strong affinities with France; Burgos, Salamanca, and Cordova live in their past greatness, but Madrid is a thriving stately town, well fitted to be the capital of modern Spain.
The arms of the town are a tree in leaf with a bear climbing the trunk, and the escutcheon is surmounted by a crown. Madrid has never been officially granted the title ciudad or city.
Monuments.–Old Madrid ended on one side at the Puerta del Sol, now the centre of the town, whence the chief thoroughfares radiate: the Calle de Alcalá, the Calle del Arenal, the Calle Mayor, and the Carrera de San Jeronimo, or Fifth Avenue of Madrid. The Buen Retiro and Parque de Madrid are recreation grounds. In the Plaza Mayor is a bronze equestrian statue of Philip III, the work of Juan de Bologna. The Ministry of State dates from Philip IV and the town hall with its fine staircase is a seventeenth-century structure. The Palacio del Congreso, where the deputies meet, is a Corinthian building dating from 1850. The Plaza de Oriente, the largest square in Madrid, has a handsome fountain adorned with bronze lions. This square dates from the reign of Joseph Bonaparte (1808). The Royal Exchange and Bank of Spain are modern but imposing buildings. The Royal Palace, a large rectangular building designed by Sacchetti, overlooks the Manzanares and commands a view of the whole town. Before the twelfth century a Moorish Alcázar stood there and a palace was built on the site by Henry IV from designs by Herrera. This structure was destroyed by fire in 1738, and the present building was then erected at a cost of $15,000,000. It is built of granite and faces the south. The main staircase is of black and white marble; the throne room has paintings by Tiefolo; there is a hall by Gasparini; and the royal chapel has paintings by Mengs and contains the font at which St. Dominic was baptized. Another royal palace is La Granja (4000 feet above sea-level), the grange or farm, a summer residence in view of the Guadarrama mountains. It was built in 1746 by Philip V and is known officially as San Ildefonso. Its park and fountains are famous. El Pardo, a royal shooting box, 6 miles from Madrid, has Gobelin tapestries after designs by Teniers and Goya. Aranjuez, 30 miles from Madrid, is another royal palace, famous for its gardens (Garden of the Primavera) and for its paintings by Mengs, Maella, and Lopez. (See also ESCORIAL.)
In the neighbourhood of the Royal Palace, Madrid, is the upper house of the Cortes, the House of Senators. The Senate consists of 80 members who are senators in their own right, 100 members nominated by the crown, and 180 members elected by state corporations, including ecclesiastical bodies, for 10 years, one half renewable every 5 years. The House of Deputies is nominally composed of one deputy to every 50,000 inhabitants; he must be over 25 years of age, and is elected for a term of 5 years. In all there are 406 deputies. Neither senators nor deputies are paid for their services to the nation. Suffrage is the right of every male adult who has arrived at the age of 25 years (Law of 26 June, 1890), and who has resided within a municipality for at least 2 years. The king's civil list is $1,900,000; and the queen has a state allowance of $90,000 annually.
Adjoining the Royal Palace is the Royal Armoury where the student can view if not the evolution at least the highest expression of the armourer's craft. It contains the masterpieces of the Colmans of Augsburg and the Negrolis of Milan. Historically, perhaps less valuable than that of the Tower of London, in magnificence the Madrid collection is rivalled only by that of the Imperial Armoury at Vienna. The National Museum known as Museo del Prado from designs by Villanueva, dates from the reign of Charles III, and was completed under Ferdinand VII. It is a handsome building, badly lighted, and contains masterpieces of nearly all the schools of painting and sculpture of Europe. The early Spanish School is represented by Gallegos; Pedro Berruguete, Morales, El Greco, and Ribera (predecessor of Velasquez and Murillo) are also represented. Velasquez, a native of Seville, went to Madrid in 1623 where he died in 1660, and his masterpieces are to be seen in a sala of the Prado: "Las Meniñas", "The Forge of Vulcan", "Los Barrachos", "Las Lanzas". The Prado contains Murillo's "Holy Family", "The penitent Magdalen", "The Adoration of the Shepherds", etc. Among Italian painters there are works by Fra Angelico, Mantegna, Raffaele, Del Sarto, Corregio, Tintoretto, Veronese, Titian. There are examples of Van Eyck, a Van der Weyden, a Memlinc, a Holbein, and about 60 paintings by Rubens, who visited Madrid in 1628. The collection of paintings in The Prado rivals even that of The Louvre, and artists from every country are to be seen studying or copying its masterpieces. Its treasures include twoscore Murillos, nine canvases from the brush of El Greco, much of the work of Ribera (a decidedly modern painter, though he lived between 1588-1656), and a whole sala devoted to Velasquez. There too is to be seen the work of Antonio Moro, founder of the Spanish School of portraiture, whose painting of Mary Tudor of England, wife of Philip II of Spain, is of peculiar interest. Among other glories of The Prado are Rubens and Goya. This assemblage of canvases of all the great masters of painting makes The Prado collection one of the most famous and valuable in the world. The Museo de Arte Moderna has many pictures by contemporary artists, and much statuary. The Real Academia de Bellas Artes, built in 1752, has also a valuable picture gallery. There are moreover Academies of History (1738), Science (1847), and Medicine (1732), and a Naval Museum (1856).
The first public library in Madrid was the San Isidro, founded by the Jesuits, and containing 60,000 volumes. The National Library was built in 1712; it has many editions of "Don Quixote", a Visigothic work of the tenth century and the "Siete Partidas" of Alfonso the Wise. The library of the Royal Academy of History has many valuable books and MSS.
Francisco de Quevedo Villegas, poet and prose writer, was born in Madrid in 1580, and studied at Alcalá. His works have been collected in 3 vols in "Biblioteca de Autores Españoles". His "Visions" were translated into English in 1688 and republished in 1715. Calderon lived in the Calle Mayor, or Calle de Almudena, and Lope de Vega was born there (1562). There is a monument to Calderon by Figuéras in the Plaza de Santa Ana. The first part of Cervantes' masterpiece, "Don Quixote", was published in Madrid in 1605. He died in 1616 and there is a monument to him in the Plaza de las Cortes. The first newspaper was the "Gaceta de Madrid" printed in 1661: at first it appeared annually, but in 1667 every Saturday; later it was issued twice a week and in 1808 it was made a daily. The "Diario" was started in 1758, and its title afterwards became "Diario official de Avisos de Madrid". In 1825 it became the government newspaper. "Imparcial" began in 1806; and "El Imparcial", "La Correspondencia", and "El Dia" were published in 1867. "La Epoca" dates from 1848; and "El Universo" is newer in the field. Among the reviews published in Madrid are "Lectura", "Ateneo", "España Moderna", "Nuestra Tiempo", and "Razon y Fe."
The Plaza de Toros or bull ring dates from 1874. It seats about 15,000 persons, and cost 3,000,000 reales. It is in the Moorish style of architecture, with a very imposing arch. Madrid remains the Mecca of the toreros, and the corrida is one of the chief institutions of the national capital.
The national Church of Spain is the Catholic Church. A restricted liberty of worship is allowed to Protestants of whom there are about 3000 in the whole kingdom: statistics for Madrid are lacking. The first Protestant Bishop of Madrid was appointed in 1895. There is a Protestant cemetery, and schools are conducted by Protestants of various denominations in the town. A project of law for extending greater liberty to non-Catholic forms of religion is at present (1910) in contemplation. The total non-Catholic population of the country was 30,000 in 1900, of whom 4000 were Jews, 3000 Protestants, the remainder being Rationalists etc. The chief religious restrictions complained of are the forbidding of the ringing of service bells and the prohibition of non-Catholic houses of worship with doors abutting on to the streets of the town. A letter from Mr. William Collier, U. S. minister at Madrid to the Secretary of State, Washington, 17 February, 1906, contains the following passage: "The study of the statutes [of Spain] which I have made and the advice of counsel lead me to the opinion that non-Catholics who are Spanish subjects may by complying with the provisions of the law, form legal associations vested with a legal personality, subject of course in their ceremonies and religious observances to the restrictions of the constitutional provisions" The province of Madrid is mainly a region of small agriculturists, large towns are few, and the peasant does not love to be taxed for educational purposes. That education is making rapid progress in Spain is proved by statistics. In 1860, about 75 per cent. of the people could neither read nor write; in 1880 the number stood at 68 per cent.; in 1900 the illiterates had been reduced to 30 per cent. In other words the young generation is growing up well educated. The public schools of the country are in the hands of lay teachers appointed after competitive examination, while the teaching orders of the Church conduct private schools and institutos or high schools in which about one-fifth of the children of the country are educated.
Churches.–San Pedro in the Calle de Segovia, is a building in Moorish architecture and dates from the fourteenth century. It is the oldest church in Madrid. San Jerónimo el Real, a handsome Gothic building, dates from 1503 and has been much restored. In this church the heir-apparent takes the Constitutional oath, and in the convent close by, Charles of England stayed when he visited Madrid, in 1623, on the occasion of the contemplated "Spanish Match". San Francisco el Grande, the finest church in Madrid is modelled on the Pantheon at Rome, and was built in 1784. Cervantes, Lope de Vega, and Velasquez are buried there. San Isidro, the church of the patron saint of Madrid, an ornate building, dates from 1626- 51, and has paintings by Rizi and Morales. It serves as pro- cathedral to the diocese. The Ermita de San Antonio de la Florida has a frescoed dome by Goya. Santa Barbara dates from the reign of Ferdinand VI (1746-59), who lies buried in the transept. The Church of the Atocha contains the tombs of Palafox, hero of the war against Napoleon, and of Prim, leader of the insurgents in 1868, who was shot in 1870.
ECCLESIASTICAL HISTORY
The Diocese of Madrid which includes the civil province of Madrid; area 3084 sq. miles; is suffragan of Toledo, and while its foundation dates from the Concordat of 1851, it was not canonically erected until the issuing of the Bull of 7 March, 1885, which united Alcalá and Madrid. The first bishop, Mgr Narciso Martinez Izquierdo, took possession of the see, 2 August, 1885; and the Cathedral chapter, erected 24 November, 1885, consists of 20 canons and 8 beneficed ecclesiastics. The total population of the Diocese in 1900 was 775,034 souls, divided into 240 parishes (of which 21 are in the town of Madrid), containing 776 churches or chapels and the diocesan clergy numbers 664. The principal towns within the Diocese of Alcalá with their populations in 1904, are as follows:–Alcalá (10,300), Colmenar de Oreja (3694), Colmenar Viejo (4758), Chinchon (4200), Escorial (4570), Getafe (3820), Leganes (5412), Morata (4000), Navalcarnero (3788), Pinto (2396), San Martin de Valdeiglesias (3290), San Sebastian de los Reyes (1477), Tetuan (2825), Torrejon (3081), Valdemoro (2726), Vallecas (5625).
In the town of Madrid there are 67 houses of religious women (including 18 homes or institutes for orphans or old and infirm people under the care of the Sisters of St. Vincent of Paul), and 14 monasteries for men, Dominicans (Orator del Olivar; Nuestra Señora de la Rosario), Augustinians (San Roque and Espíritu Santo), Jesuits (San Miguel), Trinitarians (San Ignacio), Redemptorists (San Justo), and Servites (San Nicolás). Besides the Hospital of San Rafael in Madrid, the Brothers of St. John of God have hospitals at Pinto and Ciempozuelos; the Capuchins have a house at El Pardo; the Jesuits a college at Chamartin; the Piarist Fathers a college at Alcalá and another at Getafe, where the Trappists also have a farm; the Augustinians have a college and monastery at Escorial and the Fathers of the Mission a house at Valdemoro. There are Carmelite nuns at Loeches, Boadilla and Alcalá; Dominican nuns at Loeches and Alcalá; Capuchin nuns at Pinto; Franciscan nuns at Valdemoro, Carabanchel Bajo, Cubas, Chinchon, Ciempozuelos, Griñon and Alcalá; Augustinian nuns at Colemar de Oreja and at Alcalá, where the Sisters of St. Vincent of Paul maintain a hospital. The total number of convents, hospices, and hospitals in the hands of religious is 145.
The present bishop, Mgr. Salvador y Barrera was born at Marchena in the Diocese of Seville, 1 October, 1851; appointed Bishop of Tarazona, 16 December, 1901; transferred to Madrid, 14 December, 1905, where he succeeded Mgr Guisasola y Mendez. The holydays of the Diocese are Christmas, Epiphany, Purification, Ash Wednesday, Annunciation, Holy Thursday, Good Friday, Ascension, Corpus Christi, All Saints, and Immaculate Conception.
ALCALÁ on the Henares, 21 miles from Madrid, at a height of 2000 feet above sea level is a town of historic importance and one of the first bishoprics founded in Spain. Cervantes was born there, and baptized in the Church of Santa Maria in 1547, and the unhappy Catherine of Aragon, wife of Henry VIII of England, was a native of the place. The name by which it was known to the Romans was Complutum, but under the Moors it became a fortified town and was known as Alcalá, the stronghold or castle. In theMiddle Ages it was famous for its university founded by Cardinal Ximenez, which stood on the site of the modern Colegio de San Ildefonso. The bishop's residence is now used for preserving historical archives. It was designed by Berruguete, and has a famous staircase. The university chapel dedicated to Saints Just and Pastor has a monument to Cardinal Ximenez by Fancelli, an Italian sculptor. The surroundings of the town are austere and bleak, but it is protected by hills on the north side. The University buildings are in ruins, and the town which at one time had a population of 60,000, numbered in 1900 about 10,000 inhabitants. At Alcalá was printed under Cardinal Ximenez' care the polyglot Bible known as the Complutensian Bible, the first of the many similar Bibles produced during the revival of Biblical studies that took place in the sixteenth century.
UNIVERSITY OF MADRID
A school was founded in Madrid in 1590, known as the College of Doña Maria of Aragon, which may in a sense be considered as the foundation of the modern University of Madrid, but Madrid had no university previous to 1836. A university had been established at Alcalá in 1508 by Cardinal Ximenez, which in 1518, owing to disputes between the students and the townsfolk it was resolved to remove to Madrid. The plan fell through, though it was again discussed in 1623. In 1822 the Alcalá University staff did actually open their lectures in Madrid, but 1823 found them once more at Alcalá. It was not until 1836 that the final transference of the Alcalá University to the Calle de San Bernardo, Madrid, was acomplished (see ALCALÁ, UNIVERSITY OF). At the time of its transference the university included a theological faculty, but this was suppressed in 1868. In 1906 there were 5300 students (550 philosophy; 900 science; 1600 law; 1500 medicine, and 102 professors). The rector is Señor Rafael Conde y Luque. The library contains 204,000 volumes and 5500 MSS. Its endowment in 1906 amounted to $180,000. Affiliated to it is the College of San Isidro founded in 1770.
     SHAW, Spain of to-day (New York, 1909); SEYMOUR, Saunterings in Spain (London, 1906); HUTTON, Cities of Spain (London, 1908); CALVERT, Madrid (London, 1909); Annuaire Pontifical (1910); Gerarchia (1910); Statesman's Year Book (1910); ANGULO in Dicc. di Ciencias Ecles., s. v.; Anuario Eclesiástico de España, 1909.
J. C. GREY. 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio
Fidelis servus et prudens, quem constituit Dominus super familiam suam
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Madura Mission
As shown in the "Atlas Geographicus S.J.", the ancient Jesuit missions in India under the Portuguese were divided into two provinces -- that of Goa comprising the west coast down to Calicut exclusive, and the interior districts of the Deccan and Mysore, while the Malabar province occupied the south of the peninsula, that is the Malabar coast on the west, and the Coromandel coast on the east as far north as the River Vellar, including Cochin, Travancore, Madura, Tanjore, San Thome, and other contiguous districts. The term "Madura Mission" refers to that Jesuit missionary movement which had its starting point at Madura and extended thence over the eastern half of the peninsula. At the outset it may be remarked that the districts comprised under the Madura Mission were totally removed from Portuguese political or state influence, so that even the prestige of the Portuguese name can hardly be regarded as having reached there, to say nothing of the machinery of the State. The fact is a standing refutation of the unhistorical charge that the spread of the gospel in India was due to political influence and the use of coercion, for in no part of the country did the efforts of the missionaries meet with greater success than in Madura.
The Madura mission owes its origin to Robert de Nobili, who commenced at Madura, in 1606, that peculiar method of propagating the faith which has made his name famous.
This policy consisted in conforming to the ways of life in vogue among the Brahmins, in order to remove their prejudices against him, to exhibit himself as noble, as learned, as ascetical as they; by this means to excite their interest and esteem, and to draw them into ready intercourse with himself; then by degrees to progress from indifferent subjects to religious matters, beginning with those points which were common, and gradually passing to those which were distinctively Christian; showing how Christianity offered to Hindus a purified and perfect religion, without requiring the abandonment of native social usages or the loss of racial rank and nobility. ("East and West, Dec., 1904.) (See MALABAR RITES.)
Shortly afterwards Father Antony de Vico, and Father Manoel Martins began imitating his mode of life and working on the same lines with considerable success. Father Vico died in 1638 and was succeeded by Fr. Sebastian de Maya, who in 1640 was imprisoned at Madura in company with de Nobili, while Father Martins remained at Trichinopoli. In 1640 a new departure was made by Father Balthasar da Costa who began working specially for the lower castes. The success was such that in 1644 the total number of converts in the Madura, Trichinopoli, and Satiamangalam districts rose to 3500, that is to say 1000 of the higher castes, and 2500 pariahs. At that time there were five priests working on the mission. Subsequent progress was still more gratifying, for in 1680 the number of converts altogether was reckoned at no less than 8O,000. The number of workers, however, did not increase in proportion; they generally amounted to seven, eight, or ten, and only as late as 1746 reached to fourteen. Among these the most successful were Father Balthasar da Costa and Manoel Martins already mentioned, Andrew Freyre, Bl. John de Britto, Francis Laynes, Venance Bouchet, Peter Martin, and Father Beschi. The last named, who worked from 1711 to 1740, found himself in conflict with the Lutheran pioneers of Protestant missionary enterprise who started work at Tranquebar in 1706, and against whom he wrote several controversial works.
The expulsion of the Jesuit Order from Portuguese territory in the year 1759 put an immediate check on the supply of missionaries, but the fathers already in the mission, being outside the Portuguese dominions, were able to continue their work though wlth diminishing numbers. The entire suppression of the Order in 1773, however, brought the Jesuit regime to an end. Three years later (1776) a new mission of the Karnatic was established by the Holy See, under the Paris Seminary for Foreign Missions, which, taking Pondicherry as its centre, gradually extended its labours inwards as far as Mysore, and to the old Madura session. Under the Foreign Mission Society the remaining Jesuit Fathers continued to work till they gradually died out. Not much in the way of missionary work was done by the Goan clergy, who took the place the Jesuits in certain stations; and the results previously gained were in prospect of being almost totally lost. In the year 1836 the Karnatic mission was erected into the Vicariate Apostolic of the Coromandel Coast; and as the Foreign Mission Society could not for want of men come to the rescue of Madura, they willingly accepted the appointment of the Jesuits in the same year -- the Society having been restored in 1814. In 1846 the Madura Mission was in turn made into a vicariate Apostolic with Mgr Alexis Canoz as its first vicar Apostolic; but the portion north of the Cauvery was retained by Pondicherry. In 1886, on the establishment of the hierarchy, the Madura Vicariate was made the Diocese of Trichinopoly. In 1893 Tanjore was taken away and given to the Padroado Diocese of Mylapore. In the same year the Trichinopoly Diocese was finally made suffragan to Bombay.
BERTRAND, La Mission du Madure, 4 vols. (1847-54); IDEM, Lettres des nouvelles missions du Madure, 4 vols. (1839-47); IDEM, Lettres edifiantes et curieuses de la nouvelle Mission du Madure, 2 vols. (1865); SAINT CYR, Les nouveaux Jesuites dans l'Inde (1865); WHITEHEAD. India. a Sketch of the Madura Mission (London, s.d.); GUCHEN, Cinquante ans au Madure, 2 vols. (1889); LAUNAY, Histoire des Missions de l'Inde. 5 vols. {1898), COUBE, Au pays des Castes (1888): STRICKLAND, The Jesuits in India (Dublin, 1852): IDEM, The Goa Schism (Dublin, 1853); STRICKLAND AND MARSHALL, Catholic Missions in S. India (London, 1865); SUAN, Monseigneur Canoz (1891); DE BUSSIERE, Histoire du Schisme Portuguais dans l'Inde (1856).
ERNEST R. HULL 
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Maelbrighte O'Hussey
(Irish, Maol Brighde ua Heodhusa; Latin, Brigidus Hossæus).
Known also as Giolla-Brigid and as Bonaventura Hussey, a Franciscan Friar, b. In the Diocese of Clogher, Ulster. Little is known of his life. The first definite information about him dates from 1 November, 1607, on which day he became one of the original members of the Irish Franciscans at their college of St. Anthony at Louvain. It seems, however, that he had previously been at Douai. At Louvain, he lectured first in philosophy and afterwards in theology. His fame rests upon his profound knowledge of the history and language of Ireland, for which, according to the chronicles of his order, he was even in his own time held in high esteem. As far as we know, his works were all written in Irish, and one of his writings, "A Christian Catechism" (Louvain, 1608), was the first book printed on the Continent in the Irish character. The book must have met with considerable success, for we find that it was several times reprinted and revised. Among his other works are to be mentioned: a metrical abridgement in 240 verses of the Christian Catechism, a poem for a friend who had fallen into heresy, a poem on the author entering the Order of St. Francis, and three or four poems preserved in manuscript in the British Museum and the Royal Irish Academy. A letter in Irish from him to Father Nugent, the superior of the Irish Jesuits, is printed in Rev. E. Hogan's "Hibernia Ignatiana" (p. 167). O'Hussey remained as guardian of the college at Louvain until his death in 1614.
Irish Ecclesiastical Record, VII (1870), 41; MORAN, Spicilegium Ossoriense, III, 52: WADDING, Scriptores ordinis minorum, 56; WARE-HARRIS, Writers of Ireland, 102; O'REILLY, Irish Writers, 168.
JOSEPH DUNN 
Transcribed by Joseph C. Meyer
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Maestro di Camera del Papa
In former times there were four so-called palace prelates (prelati palatini):
· the Major Domo;
· the Maestro di Camera;
· the Auditor to the pope; and
· the Master of the Sacred Palace.
As the position of auditor had been allowed to remain vacant during the later years of Leo XIII's pontificate, it was abolished as being superfluous at the beginning of Pius X's reign. And when the major domo, Mgr. Cagiano de Azevedo, was raised to the cardinalate on 11 Nov., 1905, the then maestro di camera, Mgr. Gaetano Bisleti, was promoted to the office of major domo; in the "Gerarchia Cattolica" for 1906 the office of maestro di camera is vacant, and a footnote says: "The duties of maestro di camera are temporarily transferred to His Excellency the Monsignor Major Domo". This state of affairs still continues, so that there are now only three palace prelacies and (as one official discharges the duties attached to two of these) only two palatine prelates. All three prelates have the right of residence in the Apostolic palace.
The maestro di camera is the real chief chamberlain. His authority extends over all matters concerning the daily personal service of His Holiness. He is the immediate superior of all the chamberlains, both clerical and lay; he has charge of the service of the Anticamera as regards the four acting clerical privy chamberlains; he informs the orderly officer of the Noble, Swiss, and Palace Guards respectively, of the hours of duty for the next day; he summons the privy and honorary lay chamberlains to their period of weekly service, and dismisses them at the end of it. All petitions for audiences are lodged with him, whether they are presented to him immediately or whether they are presented to him (in diplomatic language) mediately, by the Secretary of State. He issues the summonses to audiences, and regulates all occasional, unusual, or unofficial ceremonies, such as the reception of pilgrimages and the like. Being in daily personal touch with the pope, he receives his orders concerning the Anticamera of the next day, and makes arrangements accordingly. As supernumerary Prothonotary Apostolic he is always at the head of this college of prelates, irrespective of the date of his appointment. At papal audiences and on other occasions when the pope sits upon his throne without pontifical vestments, the major domo stands on the right, the maestro di camera on the left, both on the second step of the throne. The extent of this prelate's jurisdiction is limited exclusively to the reception rooms of the pope. He also has some ancient privileges, which may be read of in Humphrey, "Urbs et Orbis".
See old works on the Roman Curia; also Gerarchia Cattolica; HUMPHREY, Urbs et Orbis (London, 1899), 124-34; Die Katholische Kirche unserer Zeit, I (Berlin, 1889), 278.
PAUL MARIA BAUMGARTEN 
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Maffeo Vegio
(MAPHEUS VEGIUS.)
Churchman, humanist, poet, and educator, b. at Lodi, Italy, 1406; d. at Rome, 1458. The details of his life are gathered chiefly from his writings. Born of distinguished parents, his mother being of the house of Lauteria, Vegio passed his early youth at Lodi and Milan, where he completed his elementary studies under capable teachers. One of them, a great admirer of St. Bernardine of Siena, often took his pupils to hear the sermons of the saint of whom Vegio was later to be the biographer. At his father's direction Vegio undertook the study of philosophy in the University of Pavia, changing later to jurisprudence, and, finally, to letters, to which his tastes had always inclined him. He was passionately devoted to the ancient Latin poets and especially to Virgil. He produced his first volume of poems when sixteen years of age. For about ten years Vegio taught poetry and jurisprudence at the University of Pavia. He became an enthusiastic promoter of the revival of letters. Pope Eugenius IV appointed him Secretary of Papal Briefs, and later Apostolic Datary and a canon of St. Peter's. Vespasiano speaks of him at this time as a secular priest, but the date of his ordination is not known. In the service of the Church, Vegio's studies turned more to the Fathers and sacred sciences than to the classics, to St. Augustine instead of Virgil. Chiefly through his devotion to Augustine, Vegio was attracted to the Augustinians, and joined the order. He was buried in the Chapel of St. Monica, which he had caused to be erected in the Church of St. Augustine, Rome.
Vegio's poetical works are as follows: "Poemata et epigrammata", written about 1422; "De morte Astyanactis", on the death of Hector's son and the grief of Andromache (Cagli, 1475); "Velleris aurei", six books on the quest of the Golden Fleece (Cologne, 1589); "In supplementum Æneidos", which Vegio added to Virgil's "Æneid" to describe the destiny of Æneas, and which became the basis of his fame among later humanists (Paris, 1507); "Antoniados, sive de vita et laudibus S. Antonii" (Deventer, 1490). His prose works are: "De perseverantia religionis" (Paris, 1511); "De quattuor hominis novissimis, morte, judicio, inferno et paradiso meditationes" (Paris, 1511); "Vita Sancti Bernardi Senensis" in "Acta SS.", May, V, 117; "Sanctae Monicae translationis ordo. Item de S. Monicae vita et ejus officium proprium", unedited: "Declamatio seu disputatio inter solem, terram, et aurum, audiente Deo et homine assistente", allegorical dialogue (Milan, 1497); "Philalethes, seu veritas invisa exulans", allegorical dialogue addressed to his brother Eustachius (Brescia, 1496); "De felicitate et miseria" (Milan, 1497); "Liber de significatione verborum in jure civili" (Vicenza, 1477), not extant; "de rebus antiquis memorabilibus Basilicae S. Petri Romae", valuable archaeological study, in four books, of St. Peter's Rome, in "Acta SS.", June, VII, 52; "De educatione liberorum et eorum claris moribus", a treatise, in six books, on the education of children and their moral foundation. The first three treat of the duties of parents and teachers in education; the last three of the duties of the young to God, to their fellow-men, and themselves, of the several virtues, good manners, the use of time, etc. It is his most important work, and was for a long time attributed to Filelfo. It has the distinction of being the most Christian in spirit of all the humanistic educational treatises. It approves the study of pagan literature only in conjunction with sacred learning, the study of the Scriptures and the Fathers, makes provision for the education of girls, and considers the formation of a sound moral andChristian character to be the supreme end of education. Many editions of the work have appeared, the latest at Tournai, 1854 (Fr. tr., 1513; Ger. tr. 1856).
KOPP, Maffeus Vegius Erziehungslehre in Bib. kat. Pad., II (Freiburg, 1889); KOHLER, Padagogik des Marpheus Vegius (Gmund, 1856); TIRABOSCHI, Storia della letteratura italiana, VI; VESPASIANO DA BISTICCI, Vite. . . (Bologna, 1893).
PATRICK J. MCCORMICK 
Transcribed by Michael T. Barrett 
Dedicated to Laura Summers
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Magdala
(Hebr. Migdal = tower, fortress; Aramaic Magdala; Greek Magdala).
It is perhaps the Migdal-El mentioned in the Old Testament (Jos., xix, 38) belonging to the tribe of Nephtali. St. Jerome in his version of Eusebius's "Chronicle" supposes the place to be in the neighbourhood of Dor (Tanturah) on the sea-coast; Kiepert, on the contrary, identifies it with ‘Athlit (Castellum Peregrinorum). The territory of Nephtali, however, never extended so far to the west. According to Matt., xv, 39, after the second multiplication of loaves, Jesus went with His Apostles into the country of Magedan, the name given in various forms (by many of the best authorities, Aleph, B, D, Old Lat., Old Syr., Vulg.). Very many earlier authorities, however, give Magdala instead of Magedan (15 Greek uncials, the Minusculi, 1 Old Lat., Armen., Boh., Æth., Syr., Hex.). The parallel passage in Mark., viii, 10, reads in most recensions Dalmanutha (only D, Syr. Sin. Old Lat. with one exception, Goth., and some Minusculi agree with the name in Matthew). A solution is rendered difficult by the fact that the situation is unknown, and the direction cannot be inferred from the Gospel. The most plausible suggestion is that of van Kasteren who thinks Dalmanutha is the modern El-Delhamiye, about four miles south of the southern end of the lake near the Jordan, north of the influx of the Yarmuk. He also thinks that Magedan is represented by Ma‘ad, still more to the south (the change of ghimel to ayin offers no difficulty). In sound the transition from Magdala to Magadan is not impossible in paleography; it is indeed easily intelligible.
The existence of a Galilean Magdala, the birthplace or home of St. Mary Magdalen (i.e. of Magdala), is indicated by Luke, viii, 2; Mark, xvi, 9; Matt., xxvii, 56, 61; xxviii, 1, and in the parallel passages, John xx, 1, 18. The Talmud distinguishes between two Magdalas only. One was in the east, on the Yarmuk near Gadara (in the Middle Ages Jadar, now Mukes), thus acquiring the name of Magdala Gadar; as a much frequented watering place it was called Magdala Çeba ‘ayya (now El-Hammi, about two hours' journey from the southern end of the lake to the east, near a railway station, Haifa-Dera‘a). According to various passages in the Talmud, there was another Magdala near Tiberias, at a distance from it of about three and three-quarters miles. Only one mile being given in the Palestinian Talmud, several different places have been identified with it; wrongly, however, for according to the parallel passages in the Babylonian Talmud and the context of the passage, the reading must be condemned as an error. This Magdala, perhaps to distinguish it from the place similarly named east of the Jordan, is called Magdala Nunayya, "Magdala of the Fishes", by which its situation near the lake and plentiful fisheries appear to be indicated. According to the Talmud, Magdala was a wealthy town, and was destroyed by the Romans because of the moral depravity of its inhabitants. Josephus gives an account (Bell. jud., III, x) of the taking of a town in Galilee, which was situated on the lake near Tiberias and which had received its Greek name, Taricheæ (the Hebrew name is not given), from its prosperous fisheries. Pliny places the town to the south of the lake, and it has been searched for there. But a due regard for the various references in Josephus, who was often in the town and was present at its capture, leaves no doubt that Taricheæ lay to the north of Tiberias and thirty stadia from it (about three and three-quarters miles). The identity of Taricheæ with Magdala Nunayya is thus as good as established.
After the destruction of the Temple, Magdala Nunayya became the seat of one of the twenty-four priestly divisions, and several doctors of the law sprang from the town. Christian tradition sought there the home of Mary Magdalen. If we are to believe the Melchite patriarch, Euthychius of Alexandria, the brother of St Basil, Peter of Sebaste, knew of a church at Magdala in the second half of the fourth century, which was dedicated to the memory of Mary Magdalen. About the middle of the sixth century, the pilgrim Theodosius reckoned Magdala's distance from Tiberias in the south and Heptapegon (now ‘Ain Tabgha) in the north at two miles. At all events the reckonings as to the relative distance between the two places is approximately right. At the end of the eighth century St. Willibald went as a pilgrim from Tiberias past Magdala to Capharnaum. In the tenth century the church and house of Mary Magdalen were shown. The Russian abbot Daniel (1106) and the Franciscan Quaresimus (1616) give the place the name of Magdalia. The small poverty-stricken village, El-Mejdel, has kept the name and situation to this day. It lies about midway between Tabaryya and ‘Ain Tabgha, at the south end of the little fruitful plain of Genesareth, and rests on the declivities of the mountain which projects over the lake. Towards the west the connection with the inner country of Galilee is effected through Wadi Hamam, past Qarn Hattin. In the caverns of Wadi Haman, about half an hour to the west of Magdala, the Galilean robber bands during the time of the first Herod used to find a safe refuge. Later the caves were occupied by hermits, until finally a stronghold was established there by the Arabs. Mejdel, with its few dirty huts and single palm tree, is all that is left of luxurious Magdala. No ruins of any importance have yet been uncovered.
     Besides kthe usual dictionaries of the Bible, consult OEHLER, Die Ortschaften u. Grenzen Galiläas nach Josephus in Zeitsch. d. deutschen Palästinavereins, XXVIII (1905), 11-20; KLEIN, Beitrage zur Geogr. u. Gesch. Galiläas (Leipzig, 1909), 76-84; VAN KASTEREN in Revue bibl., VI (1897), 93-9.
A. MERK 
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Magdalens
The members of certain religious communities of penitent women who desired to reform their lives. As time went on, however, others of blameless reputation were also admitted, until many communities were composed entirely of the latter, who still retained the name of Magdalens, or White ladies from the colour of their garb. It is not known at what period the first house was established, the date of foundation of the Metz convent, usually given as 1005, being still in dispute. Rudolph of Worms is the traditional founder of the Magdalens in Germany (Mon. Germ. Script., XVII, 234), where they were in existence early in the thirteenth century, as attested by Bulls of Gregory IX and Innocent IV (1243-54), granting them important privileges. Hélyot quotes letters addressed by Otto, Cardinal of the Title of St. Nicholas in Carcere Tulliano, Apostolic Legate in Germany, granting indulgences to those contributing to the support of the German Magdalens. Among the earliest foundations in Germany were those at Naumburg-on-the Queis (1217), and Speyer (1226). Gregory IX, in a letter to Rudolph, prescribed for the penitents the Rule of St. Augustine, which was adopted by most of the Magdalens, though many of the German houses later affiliated themselves to the Franciscan or Dominican Orders. Institutions of Magdalens still exist, e.g. at Lauban (founded 1320) and Studenz, for the care of the sick and old. Few of the German convents survived the Reformation.
Houses of the Magdalens were soon founded in France, Belgium, Italy, Spain, and Portugal. The first foundation in France was made at Marseilles about 1272 by Bertrand, a saintly man who associated with himself in his work of rescuing fallen women other zealous men, later constituted a religious congregation by decree of Nicholas III, under the Rule of St. Augustine. In 1492 the eloquence of the Franciscan Père Jean Tisserand influenced a number of women to turn from evil ways and embrace a life of penitence. Five years later Jean-Simon, Bishop of Paris, prescribed for them the Rule of St. Augustine and drew up special statutes for their direction. From the beginning of the seventeenth century these Magdalens of Rue St-Denis were all women of stainless lives. Among other prominent communities of Magdalens were those at Naples (1324), Paris (1592), Rome, where Leo X established one in 1520, Seville (1550), Rouen, and Bordeaux.
The Madelonnettes, members of another Order of St. Mary Magdalen, were founded in 1618 by the Capuchin Père Athanase Molé, who, assisted by zealous laymen, gathered a number of women who desired to reform their lives. Two years later some of these were admitted to religious vows by St. Francis de Sales, and were placed successively under Religious of the Visitation, Ursulines, and Sisters Hospitallers of the Mercy of Jesus, and from 1720 under Religious of Our Lady of Charity. The constitutions, drawn up in 1637, were approved by the Archbishop of Paris in 1640, and the house was erected by Urban VIII into a monastery. Two branch foundations were made at Rouen and Bordeaux. The order comprised three congregations, (1) the Magdalens proper, who had been deemed worthy of being admitted to solemn vows, (2) the Sisters of Saint Martha, who, for some reason, could not undertake the obligation of solemn vows, and were bound by simple vows only, and (3) the Sisters of St. Lazarus, public sinners confined against their will. Each congregation had a separate building and observed a different rule of life. Sisters of St. Martha were admitted to the ranks of the Magdalens after two years novitiate. This order is no longer in existence.
HÉLYOT, Dict. des ordres rel. (Paris, 1859); FEHR in Kirchenlex., s.v.; WADDING, Annal. Min.
FLORENCE RUDGE MCGAHAN 
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Magdeburg
Capital of the Prussian Province of Saxony, situated on the Elbe; pop. 241,000; it is noted for its industries, particularly the production of sugar, its trade, and its commerce. From 968 until 1552 it was the seat of an archbishopric.
HISTORY
The town was one of the oldest emporia of the German trade for the Wends who dwelt on the right bank of the Elbe. In 805 it is first mentioned in history. In 806 Charlemagne built a fortress on the eastern bank of the river opposite Magdeburg. The oldest church is also credited to the epoch. Magdeburg first played an important part in the history of Germany during the reign of Otto the Great (936-73). His consort Editha had a particular love for the town and often lived there. The emperor also continually returned to it. On 21 September, 937, Otto founded a Benedictine monastery at Magdeburg, which was dedicated to Sts. Peter, Maurice, and the Holy Innocents. The first abbots and monks came from St. Maximin's at Trier. Later on Otto conceived the plan of establishing an archbishopric at Magdeburg, thus making it a missionary centre for the Wends on the eastern bank of the Elbe. He succeeded in carrying out his idea after various changes and difficulties. The glory of the archbishopric increased rapidly, the town also became more important. The so-called Magdeburg Rights were also adopted by many towns in eastern and north- eastern Germany in the thirteenth and fourteenth centuries (in Pomerania, Schleswig, and Prussia). The local tribunal of Magdeburg was the superior court for these towns. Magdeburg was also a member of the Hanseatic league of towns, and as such was first mentioned in 1295. The town had an active maritime commerce on the west (towards Flanders), with the countries of the Baltic Sea, and maintained traffic and communication with the interior (for example Brunswick).
The Reformation found speedy adherents in Magdeburg where Luther had been a schoolboy. The new doctrine was introduced 17 July, 1524, and the town became a stronghold of Protestantism, being know among Protestants as "The Lord God's Chancellery". In 1526 it joined the Alliance of Torgau, and in 1531 the Smalkaldic League, and was repeatedly outlawed by the emperor. Because it would not accept the "Interim" (1548), it was, by the emperor's commands, besieged (1550-51) by the Margrave Maurice of Saxony; it defended itself bravely and retained its religious liberty when peace was declared. Here Flacius Illyricus and his companions wrote their bitterest pamphlets and the great work on church history, "The Magdeburg Centuries", in which they tried to prove that the Catholic Church had become the kingdom of Anti-Christ. The town met with a terrible fate during the Thirty Years' War.
The Elector Christian Wilhelm of Brandenburg, who had been administrator of the archbishopric since 1598, exercised a policy which was hostile to the emperor, and on this account he was deposed by the cathedral chapter in 1628, the latter having remained strictly neutral. He now hoped to regain possession of the country, by means of an alliance with Gustavus Adolphus, and succeeded in forming the alliance 1 August, 1630, with the help of the Evangelical clergy and part of the citizens. Gustavus Adolphus sent his equerry, Colonel. Diedrich von Falkenburg to defend the town against the emperor's army. On 15 December, Tilly, commander-in-chief of the imperial army, ordered Field Marshal Pappenheim to advance upon the town. Tilly himself followed in March. The help which was expected from Sweden, however, was not fothcoming; Falkenburg had 2400 soldiers, and Tilly 24,000. In spite of this the town did not surrender. It was besieged on the morning of 20 March, 1631. Falkenburg was killed. The bloodshed and pillage were frightful; and the misery was only increased by the fire which broke out from some fifty or sixty houses, and which continued to spread on account of the strong north-east wind which was blowing, so that in twelve hours the whole town was in ashes with the exception of the cathedral, the convent of the Blessed Virgin, the parish churches where the fire had been extinguished, and some two hundred small houses. Most of the inhabitants (about 30,000) were smothered in the cellars and granaries where they had taken refuge.
Much has been writtten about the question as to who was responsible for the fire. There was formerly a Protestant tradition that Tilly was responsible for the destruction of the town. It is true that Pappenheim for tactical reasons caused two houses to be set on fire, and it is possible that the soldiers ignited more, in carrying out the order. But for Pappenheim and his soldiers to have deliberately planned to reduce the town to ashes, as has been suggested, would have been downright folly, for it robbed the imperialists of all the profits of thet siege. As opposed to this, Karl Witrich's theory gained many adherents; he held that Falkenburg and his faction set fire to the town to prevent its falling into the hands of the Papists. Von Zwiedineck Sudenhorst is also of this opinion in Ullstein's "Weltgeschichte Pflug", edited by von Harttung (1500-1650, 481 sqq.). This is not absolutely authentic. Recently the opinion has been emphasized that unfortunate circumstances, such as the springing up of the north- east wind, contributed towards it. After 1680 the town belonged to Prussian Brandenburg. In 1806, General v. Kleist in a cowardly manner surrendered the fortress to the French, and it belonged to Westphalia until 1814. Since that time it has belonged to Prussia.
THE ARCHBISHOPRIC
After the wars of the years 940 and 954, when the Slavs, as far as the Oder, had been brought into subjection to German rule, Otto the Great, in 955, set to work to establish an archbishopric in Magdeburg, for the newly acquired territory. He wished to transfer the capital of the diocese from Halberstadt to Magdeburg, and make it an archdiocese. But this was strenuously opposed by the Archbishop of Mainz who was the metropolitan of Halberstadt. When, in 962, John XII sanctioned the establishment of an archbishopric, Otto seemed to have abandoned his plan of a transfer. The estates belonging to the convents mentioned above (founded in 937) were converted into a mensa for the new archbishopric, and the monks transferred to the Berge Convent. The archiepiscopal church made St. Maurice its patron, and in addition received new donations and grants from Otto. The following bishoprics were made suffragans: Havelberg, Brandenburg, Merseburg, Zeitz, and Meissen. Then, on 20 April, 967, the archbishopric was solemnly established at the Synod of Ravenna in the presence of the pope and the emperor. The first archbishop was Adelbert, a former monk of St. Maximin's at Trier, afterwards missionary bishop to the Russians, and Abbot of Weissenburg in Alsace. He was elected in the autumn of 968, received the pallium at Rome, and at the end of the year was solemnly enthroned in Magdeburg.
The Diocese of Magdeburg itself was small; it comprised the Slavonic districts of Serimunt, Nudizi, Neletici, Nizizi, and half of northern Thuringia, which Halberstadt resigned. Posen was added to the suffragan bishoprics later on (from 970 until the twelfth century, when it fell to Gnesen), also Lebus, and, for a time, Kammin. The cathedral school especially gained in importance under Adalbert's efficient administration. The scholasticus Othrich was considered the most learned man of his times. Many eminent men were edudated at Magdeburg. Othrich was chosen archbishop after Adalbert's death (981). Gisiler of Merseburg by bribery and fraud obtained possession of the See of Magdeburg, and also succeeded temporarily in grasping the Bishopric of Merseburg (until 1004). Among successors worthy of mention are: the zealous Gero (1012-23); Werner (1063-78), who was killed in battle with Henry IV (see INVESTITURES, CONFLICT OF); St. Norbert, prominent in the twelfth century (1126-34), the founder of the Premonstratensian order; Wichman (1152-92) was more important as a sovereign and prince of the Holy Roman Empire than as a bishop; Albrecht II (1205-32) quarrelled with the Emperor Otto II (1198-1215), because he had pronounced the pope's ban against the latter and this unfortunate war greatly damaged the archbishopric. In 1208 he began to build the present cathedral, which was only consecrated in 1263, and never entirely finished; Günther I (1277-79) hardly escaped a serious war with the Margrave Otto of Brandenburg, who was incensed because his brother Erich had not been elected archbishop. And the Brandenburegers actually succeeded in forcing Günther and Bernhard (1279-1281) to resign and in making Erich archbishop (1283-1295). Cardinal Albrecht of Brandenburg (1513-45), on account of his insecure position, as well as being crippled by a perpetual lack of funds, gave some occasion for the spread of Lutheranism in his diocese, although himself opposing the Reformation. It is not true that he became a Lutheran and wished to retain his see as a secular principality, and just as untrue that in the Kalbe Parliament in 1541 he consented to the introduction of the Reformation in order to have his debts paid. His successors were the zealous Catholics John Albert of Brandenburg (1545-1550), who however could accomplish very little, and Frederick IV of Brandenburg, who died in 1552.
Administrators who were secular princes now took the place of the archbishop, and they, as well as the majority of the cathedral chapter and the inhabitants of the diocese, had become Evangelical. They belonged to the House of Brandenburg. Christian Wilhelm (see above) was taken prisoner in 1631, and went over to the Catholic Church in Vienna. At the time of the Peace of Prague, this country fell to the share of Prince August of Saxony, and after his death (1680) it was publicly assigned by the Peace of Westphalia to Brandenburg- Prussia (1648), to which it has since belonged, with the exception of the interval of French rule (1807-1814). At the time of the seculariization (1803) there remained only the convent of St. Agnes in the Neustadt Magdeburg, Marienstuhl near Egeln and Mariendorf, and the monastery at Althaldensleben. Catholic parishes took their places. Before the reign of Frederick the Great (1740) no Catholics were admitted to Magdeburg. In modern times the League of St. Boniface has established mission parishes in the suburbs of Magdeburg as well as in other places.
MULVERSTEDT, Regesta archiepiscopatus Magdeburgensis, I-IV (Magdeburg, 1876-1899); UHLIRZ, Geschichte des Erzbistums Magdeburg unter den Kaisern aus dem Sächsischen Hause (Magdeburg, 1887); RATHMANN, Geschichte der Stadt Magdeburg, I, II (2nd ed., ibid., 1885-86); WOLTER, Geschichte der Stadt Magdeburg (ibid., 3rd ed., 1901); HAUCK,Kirchengeschichte Deutschlands, III, IV (Leipzig, 1903-06); Urkundenbuch der Stadt Magdeburg, ed. VON HERTEL, (Halle, 1892-96); TEITGE, Die Frage nach dem Urheber der Zerstörung Magdeburgs (Halle, 1904).
KLEMENS LÖFFLER 
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In memory of Fr. John Hilkert, Akron, Ohio
Fidelis servus et prudens, quem constituit Dominus super familiam suam
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Mageddo
Chanaanite city, called in Hebrew, Megiddo; in Sept., Mageddó(n); in Assyrian, Magiddu, Magaddu; in the Amarna tablets, Magidda and Makida; and in Egyptian, Maketi, Makitu, and Makedo.
Derivation. Gesenius (Thes., p. 265) derives from root GDD which is in Hithpahel–"collect in crowd" (Jer., v, 7), and from which gedud–"troop", is derived. Hence Megiddo–locus turmarum. Others derive from gdd–"cut", and compare with kekoptomenosof Sept. at Zach., xii, 11. This suggests a survival of the name in the NáhrulMúqáttá‘, the ancient Cison (cf. Smith, "Historical Geography of Holy Land", p. 387).
History
Mageddo, situated on the torrent Qina, on the east of the Plain of Esdraelon opposite Jezrahel, commanded the central of the three passes that join the plain with the seaboard. This pass, which offered the best and shortest route from Egypt and the south to Northern Syria, Phœ;necia, and Mesopotamia, was that commonly followed by the Assyrians, Egyptians, Philistines, Greeks, and Romans, and in modern times Napoleon's passage slightly to the north was feasible only because no Mageddo threatened his rear. The same route served for caravans from the days of the "Mohar, the Egyptian traveller" under Rameses II ("Records of the Past", II, 107 sq.; Max Müller, "Asien und Europa", 195 sq.) and of St. Paula, A.D. 382 ("Life" by St. Jerome, IV).
As the key to so important a pass, Mageddo must have been fortified long before the invasion of Thotmes I, about 1600 B.C.. Thotmes III after a vigorous forced march, defeated the Syrian princes rallied there under the prince of Cades, and on the following day they stormed the place, which he declared to be "worth a thousand cities". Traces of his assault are still visible on the ruins of the citadel (Müller, "Asien", 275; "Records", I, II, pp. 35- 47). On the arrival of the Israelites Mageddo had a king of its own; they slew him, but the town proving impregnable was later subjected to tribute (Jos., xii, 21; xvii, 12, Judges, i, 27-28). Though situated in the teritory of Issachar it was assigned to Manasses. The position chosen by Sisara for battle with Barac shows that Mageddo was friendly to him (Jud., v, 19). Solomon, who rebuilt the walls (III Kings, ix, 15; Jos., "Ant.", VIII, vi, 1) assigned this with other cities to Bana, the fifth of his governors (III Kings, iv, 12). In the fifth year of Roboam Mageddo was captured by Sesac (Shoshenq, I-XXII Dyn.), as seen from lists at Karnak (Maspero, "Histoire", II, 774; Winckler, "Geschichte Israels", I, 160, but cf. "Encyc. Bibl.", s. vv. "Egypt" and "Shishak"). Following IV Kings, ix, 27, Ochozias died at Mageddo (but contrast II Par., xxii, 9). Finally early in the seventh century Josias tried to bar near Mageddo the advance of the Pharao Nechao towards Mesopotamia and "was slain when he had seen him" (IV Kings, xxiii, 29-30; II Par., xxxv, 22; Jos., "Ant.", X, v, i; Max Müller, "Mittheil. d. Vorderas. Gesell.", III, 1898, p. 56; but against cf. Zimmern and Winckler, "Die Keilin. und A. T.", 105, who follow Herodotus, II, clix). The mourning for this calamity became proverbial (Zach., xii, 11). The warlike reputation of Mageddo is perhaps confirmed by Apoc., xvi, 16.
Identification
Mageddo is identical with TellelMútesellím at the extremity of a projecting ridge of Carmel, commanding the pass seawards, four miles west of Thanach (for connection of Mageddo and Thanach cf. Jos., xi, 21; xvii, 11; Jud., i, 27; v, 19; III Kings, iv, 12; I Par., vii, 29). The ruins of citadel, gates, and walls may date from 2500-2000 B.C. and are of extraordinary strength. At the foot of the Tell was the Roman fortress of Legio (sixth legion), now Lejjûn. St. Jerome implicitly identifies Legio with Mageddo, for he calls Esdraelon now Campus Legionis (P.L. XXIII, "De Situ et Nom.", s. v. "Arbela", "Gabathon", etc.), now Campus Mageddon (P.L., "In Zac.", xii). Yá‘qût (tenth-eleventh cent.) expressly identifies them [Kítâb Mú‘jám ílBúldân, Wüstenfeld (Leipzig, 1860), 351]. Lastly the stream at elLejjûn is still called "the source (Râs) of Cison" and perhaps is the "Waters of Mageddo" (Pal. Ex. Fund Memoirs, XI, 29; Jud., V, 19; PseudoJerome in P.L. XXIII, 1327).
For strategic position:–SMITH, Historical Geography of the Holy Land, XIX (New York, 1908); NAPOLEON, Mémoires dictées par luimême: Guerre de l'Orient (Paris, 1847); SCHUMACHER in Mitteilungen und Nachrichten des Deut. Paläst. Vereins (1903), 4-10. Identification.–ROBINSON, Biblical Researches, II (Boston, 1841), 329; MOORE, Judges (Edinburgh, 1901), 45, 47; BREASTED, Proceedings of Society of Bib. Archeology (1900, 95-98); Palestine Explor. Fund Quarterly (1880), 223 and pas.; BUHL, Geographie des Alten Palästina (Freiburg im Br., '99); Socin. Zeitsch. des Deut. Paläst. Vereins, IV, 150-151; SCHLATTER, Zur Topographie und Geschichte Palästinas, 295-299. Elsewhere:–RÄUMER, Palästina, 446-448 (4th ed.); Maps of Mari Sanuto in Zeitschr. des D. Paläst. Vereins (1891, 1895, 1898). For excavations at Tell elMútesellím:–SCHUMACHER, Tell elMútesellím, I (Leipzig, 1908).
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Magi
(Plural of Latin magus; Greek magoi).
The "wise men from the East" who came to adore Jesus in Bethlehem (Matthew 2).
Rationalists regard the Gospel account as fiction; Catholics insist that it is a narrative of fact, supporting their interpretation with the evidence of all manuscripts and versions, and patristic citations. All this evidence rationalists pronounce irrelevant; they class the story of the Magi with the so-called "legends of the childhood of Jesus", later apocryphal additions to the Gospels. Admitting only internal evidence, they say, this evidence does not stand the test of criticism.
· John and Mark are silent. This is because they begin their Gospels with the public life of Jesus. That John knew the story of the Magi may be gathered from the fact that Irenaeus (Adv. Haer., III, ix, 2) is witness to it; for Irenaeus gives us the Johannine tradition.
· Luke is silent. Naturally, as the fact is told well enough by the other synoptics. Luke tells the Annunciation, details of the Nativity, the Circumcision, and the Presentation of Christ in the Temple, facts of the childhood of Jesus which the silence of the other three Evangelists does not render legendary.
· Luke contradicts Matthew and returns the Child Jesus to Nazereth immediately after the Presentation (Luke 2:39). This return to Nazareth may have been either before the Magi came to Bethlehem or after the exile in Egypt. No contradiction is involved.
The subject will be treated in this article under the two divisions:
I. Who the Magi were; 
II. The Time and Circumstances of their Visit.
I. WHO THE MAGI WERE
A. Non-Biblical Evidence
We may form a conjecture by non-Biblical evidence of a probable meaning to the word magoi. Herodotus (I, ci) is our authority for supposing that the Magi were the sacred caste of the Medes. They provided priests for Persia, and, regardless of dynastic vicissitudes, ever kept up their dominating religious influence. To the head of this caste, Nergal Sharezar, Jeremias gives the title Rab-Mag, "Chief Magus" (Jeremias 39:3, 39:13, in Hebrew original — Septuagint and Vulgate translations are erroneous here). After the downfall of Assyrian and Babylonian power, the religion of the Magi held sway in Persia. Cyrus completely conquered the sacred caste; his son Cambyses severely repressed it. The Magians revolted and set up Gaumata, their chief, as King of Persia under the name of Smerdis. He was, however, murdered (521 B.C.), and Darius became king. This downfall of the Magi was celebrated by a national Persian holiday called magophonia (Her., III, lxiii, lxxiii, lxxix). Still the religious influence of this priestly caste continued throughout the rule of the Achaemenian dynasty in Persia (Ctesias, "Persica", X-XV); and is not unlikely that at the time of the birth of Christ it was still flourishing under the Parthian dominion. Strabo (XI, ix, 3) says that the Magian priests formed one of the two councils of the Parthian Empire.
B. Biblical Evidence
The word magoi often has the meaning of "magician", in both Old and New Testaments (see Acts 8:9; 13:6, 8; also the Septuagint of Daniel 1:20; 2:2, 10, 27; 4:4; 5:7, 11, 15). St. Justin (Tryph., lxxviii), Origen (Cels., I, lx), St. Augustine (Serm. xx, De epiphania) and St. Jerome (In Isa., xix, 1) find the same meaning in the second chapter of Matthew, though this is not the common interpretation.
C. Patristic Evidence
No Father of the Church holds the Magi to have been kings. Tertullian ("Adv. Marcion.", III, xiii) says that they were wellnigh kings (fere reges), and so agrees with what we have concluded from non-Biblical evidence. The Church, indeed, in her liturgy, applies to the Magi the words: "The kings of Tharsis and the islands shall offer presents; the kings of the Arabians and of Saba shall bring him gifts: and all the kings of the earth shall adore him" (Psalm 71:10). But this use of the text in reference to them no more proves that they were kings than it traces their journey from Tharsis, Arabia, and Saba. As sometimes happens, a liturgical accommodation of a text has in time come to be looked upon by some as an authentic interpretation thereof. Neither were they magicians: the good meaning of magoi, though found nowhere else in the Bible, is demanded by the context of the second chapter of St. Matthew. These Magians can have been none other than members of the priestly caste already referred to. The religion of the Magi was fundamentally that of Zoroaster and forbade sorcery; their astrology and skill in interpreting dreams were occasions of their finding Christ. (See THEOLOGICAL ASPECTS OF THE AVESTA.)
The Gospel narrative omits to mention the number of the Magi, and there is no certain tradition in this matter. Some Fathers speak of three Magi; they are very likely influenced by the number of gifts. In the Orient, tradition favours twelve. Early Christian art is no consistent witness:
· a painting in the cemetery of Sts. Peter and Marcellinus shows two;
· one in the Lateran Museum, three;
· one in the cemetery of Domitilla, four;
· a vase in the Kircher Museum, eight (Marucchi, "Eléments d'archéologie chrétienne", Paris, 1899, I 197).
The names of the Magi are as uncertain as is their number. Among the Latins, from the seventh century, we find slight variants of the names, Gaspar, Melchior, and Balthasar; the Martyrology mentions St. Gaspar, on the first, St. Melchior, on the sixth, and St. Balthasar, on the eleventh of January (Acta SS., I, 8, 323, 664). The Syrians have Larvandad, Hormisdas, Gushnasaph, etc.; the Armenians, Kagba, Badadilma, etc. (Cf. Acta Sanctorum, May, I, 1780). Passing over the purely legendary notion that they represented the three families which are decended from Noah, it appears they all came from "the east" (Matt., ii, 1, 2, 9). East of Palestine, only ancient Media, Persia, Assyria, and Babylonia had a Magian priesthood at the time of the birth of Christ. From some such part of the Parthian Empire the Magi came. They probably crossed the Syrian Desert, lying between the Euphrates and Syria, reached either Haleb (Aleppo) or Tudmor (Palmyra), and journeyed on to Damascus and southward, by what is now the great Mecca route (darb elhaj, "the pilgrim's way"), keeping the Sea of Galilee and the Jordan to their west till they crossed the ford near Jericho. We have no tradition of the precise land meant by "the east". It is Babylon, according to St. Maximus (Homil. xviii in Epiphan.); and Theodotus of Ancyra (Homil. de Nativitate, I, x); Persia, according to Clement of Alexandria (Strom., I xv) and St. Cyril of Alexandria (In Is., xlix, 12); Aribia, according to St. Justin (Cont. Tryphon., lxxvii), Tertullian (Adv. Jud., ix), and St. Epiphanius (Expos. fidei, viii).
II. TIME AND CIRCUMSTANCES OF THEIR VISIT
The visit of the Magi took place after the Presentation of the Child in the Temple (Luke 2:38). No sooner were the Magi departed than the angel bade Joseph take the Child and its Mother into Egypt (Matthew 2:13). Once Herod was wroth at the failure of the Magi to return, it was out of all question that the presentation should take place. Now a new difficulty occurs: after the presentation, the Holy Family returned into Galilee (Luke 2:39). Some think that this return was not immediate. Luke omits the incidents of the Magi, flight into Egypt, massacare of the Innocents, and return from Egypt, and takes up the story with the return of the Holy Family into Galilee. We prefer to interpret Luke's words as indicating a return to Galilee immediately after the presentation. The stay at Nazareth was very brief. Thereafter the Holy Family probably returned to abide in Bethlehem. Then the Magi came. It was "in the days of King Herod" (Matthew 2:1), i.e. before the year 4 B.C. (A.U.C. 750), the probable date of Herod's death at Jericho. For we know that Archelaus, Herod's son, succeeded as ethnarch to a part of his father's realm, and was deposed either in his ninth (Josephus, Bel. Jud., II, vii, 3) or tenth (Josephus, Antiq., XVII, xviii, 2) year of office during the consulship of Lepidus and Arruntius (Dion Cassis, lv, 27), i.e., A.D. 6. Moreover, the Magi came while King Herod was in Jerusalem (vv. 3, 7), not in Jericho, i.e., either the beginning of 4 B.C. or the end of 5 B.C. Lastly, it was probably a year, or a little more than a year, after the birth of Christ.Herod had found out from the Magi the time of the star's appearance. Taking this for the time of the Child's birth, he slew the male children of two years old and under in Bethlehem and its borders (v. 16). Some of the Fathers conclude from this ruthless slaughter that the Magi reached Jerusalem two years after the Nativity (St. Epiphanius, "Haer.", LI, 9; Juvencus, "Hist. Evang.", I, 259). Their conclusion has some degree of probability; yet the slaying of children two years old may possibly have been due to some other reason — for instance, a fear on Herod's part that the Magi had deceived him in the matter of the star's appearance or that the Magi had been deceived as to the conjunction of that appearance with the birth of the Child. Art and archeaology favour our view. Only one early monument represents the Child in the crib while the Magi adore; in others Jesus rests upon Mary's knees and is at times fairly well grown (see Cornely, "Introd. Special. in N.T.", p.203).
From Persia, whence the Magi are supposed to have come, to Jerusalem was a journey of between 1000 and 1200 miles. Such a distance may have taken any time between three and twelve months by camel. Besides the time of travel, there were probably many weeks of preparation. The Magi could scarcely have reached Jerusalem till a year or more had elapsed from the time of the apperance of the star. St. Augustine (De Consensu Evang., II, v, 17) thought the date of the Epiphany, the sixth of January, proved that the Magi reached Bethlehem thriteen days ofter the Nativity, i.e., after the twenty-fifth of December. His argument from liturgical dates was incorrect. Neither liturgical date is certainly the historical date. (For an explanation of the chronological difficulties, see Chronology, Biblical, Date of the Nativity of Jesus Christ.) In the fourth century the Churches of the Orient celebrated the sixth of January as the feast of Christ's Birth, the Adoration by the Magi, and Christ's Baptism, whereas, in the Occident, the Birth of Chirst was celebrated on the twenty-fifth of December. This latter date of the Nativity was introduced into the Church of Antioch during St. Chrysostom's time (P.G., XLIX, 351), and still later into the Churches of Jerusalem and Alexandria.
That the Magi thought a star led them on, is clear from the words (eidomen gar autou ton astera) which Matthew uses in 2:2. Was it really a star? Rationalists and rationalistic Protestants, in their efforts to escape the supernatural, have elaborated a number of hypotheses:
· The word aster may mean a comet; the star of the Magi was a comet. But we have no record of any such comet.
· The star may have been a conjunction of Jupiter and Saturn (7 B.C.), or of Jupiter and Venus (6 B.C.).
· The Magi may have seen a stella nova, a star which suddenly increases in magnitude and brilliancy and then fades away.
These theories all fail to explain how "the star which they had seen in the east, went before them, until it came and stood over where the child was" (Matthew 2:9). The position of a fixed star in the heavens varies at most one degree each day. No fixed star could have so moved before the Magi as to lead them to Bethlehem; neither fixed star nor comet could have disappeared, and reappeared, and stood still. Only a miraculous phenomenon could have been the Star of Bethlehem. it was like the miraculous pillar of fire which stood in the camp by night during Israel's Exodus (Exodus 13:21), or to the "brightness of God" which shone round about the shepherds (Luke 2:9), or to "the light from heaven" which shone around about the stricken Saul (Acts 9:3).
The philosophy of the Magi, erroneous though it was, led them to the journey by which they were to find Christ. Magian astrology postulated a heavenly counterpart to complement man's earthly self and make up the complete human personality. His "double" (thefravashi of the Parsi) developed together with every good man until death united the two. The sudden appearance of a new and brilliant star suggested to the Magi the birth of an important person. They came to adore him — i.e., to acknowledge the Divinity of this newborn King (vv. 2, 8, 11). Some of the Fathers (St. Irenaeus, "Adv. Haer.", III, ix, 2; Progem. "in Num.", homil. xiii, 7) think the Magi saw in "his star" a fulfilment of the prophesy of Balaam: "A star shall rise out of Jacob and a sceptre shall spring up from Israel" (Numbers 24:17). But from the parallelism of the prophesy, the "Star" of Balaam is a great prince, not a heavenly body; it is not likely that, in virtue of this Messianic prophesy, the Magi would look forward to a very special star of the firmament as a sign of the Messias. It is likely, however, that the Magi were familiar with the great Messianic prophesies. Many Jews did not return from exile with Nehemias. When Christ was born, there was undoubtedly a Hebrew population in Babylon, and probably one in Persia. At any rate, the Hebrew tradition survived in Persia. Moreover, Virgil, Horace, Tacitus (Hist., V, xiii), and Suetonius (Vespas., iv) bear witness that, at the time of the birth of Christ, there was throughout the Roman Empire a general unrest and expectation of a Golden Age and a great deliverer. We may readily admit that the Magi were led by such hebraistic and gentile influences to look forward to a Messias who should soon come. But there must have been some special Divine revelation whereby they knew that "his star" meant the birth of a king, that this new-born king was very God, and that they should be led by "his star" to the place of the God-King's birth (St. Leo, Serm. xxxiv, "In Epiphan." IV, 3).
The advent of the Magi caused a great stir in Jerusalem; everybody, even King Herod, heard their quest (v. 3). Herod and his priests should have been gladdened at the news; they were saddened. It is a striking fact that the priests showed the Magi the way, but would not go that way themselves. The Magi now followed the star some six miles southward to Bethlehem, "and entering into the house [eis ten oikian], they found the child" (v. 11). There is no reason to suppose, with some of the Fathers (St. Aug., Serm. cc, "In Epiphan.", I, 2), that the Child was still in the stable. The Magi adored (prosekynesan) the Child as God, and offered Him gold, frankincense, and myrrh. The giving of gifts was in keeping with Oriental custom. The purpose of the gold is clear; the Child was poor. We do not know the purpose of the other gifts. The Magi probably meant no symbolism. The Fathers have found manifold and multiform symbolic meanings in the three gifts; it is not clear that any of these meanings are inspired (cf. Knabenbauer, "in Matth.", 1892).
We are certain that the Magi were told in sleep not to return to Herod and that "they went back another way into their country" (v. 12). This other way may have been a way to the Jordan such as to avoid Jerusalem and Jericho; or a roundabout way south through Beersheba, then east to the great highway (now the Mecca route) in the land of Moab and beyond the Dead Sea. It is said that after their return home, the Magi were baptized by St. Thomas and wrought much for the spread of the Faith in Christ. The story is traceable to an Arian writer of not earlier than the sixth century, whose work is printed, as "Opus imperfectum in Matthæum" among the writings of St. Chrysostom (P.G., LVI, 644). This author admits that he is drawing upon the apocryphal Book of Seth, and writes much about the Magi that is clearly legendary. The cathedral of Cologne contains what are claimed to be the remains of the Magi; these, it is said, were discovered in Persia, brought to Constantinople by St. Helena, transferred to Milan in the fifth century and to Cologne in 1163 (Acta SS., I, 323).
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Magin Catala[[@Headword:Magin Catala]]

Magin Catalá
Born at Montblanch, Catalonia, Spain, 29 or 30 January, 1761; died at Santa Clara, California, 22 Nov., 1830. He received the habit of St. Francis at Barcelona on 4 April, 1777, and was ordained priest probably in 1785. After obtaining permission to devote himself to the missions in America, he sailed from Cadiz in October, 1786, and joined the famous missionary college of San Fernando in the City of Mexico.
In 1793 he acted as chaplain on a Spanish ship which plied between Mexico and Nootka Sound (Vancouver). In the following year he was sent to the Indian mission of Santa Clara, California, where in company with Father Jose Viader he laboured most zealously until his death. All through his missionary life Father Catalá suffered intensely from inflammatory rheumatism, so that in his last years he could neither walk nor stand unassisted. He nevertheless visited the sick, and preached in Indian and Spanish while seated in a chair at the altar-rail. Despite his infirmities he observed the rule strictly, used the discipline and penitential girdle, tasted nothing till noon, and then and in the evening would eat only a gruel of corn and milk. He never used meat, fish, eggs, or vine. The venerable missionary was famed far and wide for his miracles and prophecies, as well as for his virtues. In 1884 Archbishop J.S. Alemany of San Francisco instituted the process of his beatification. This, in 1908-9, was followed by the process de non cultu publico.
ENGELHARDT, The Holy Man of Santa Clara (San Francisco, 1909); Santa Clara Mission Records.
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Magna Carta
The charter of liberties granted by King John of England in 1215 and confirmed with modifications by Henry III in 1216, 1217, and 1225.
The Magna Carta has long been considered by the English-speaking peoples as the earliest of the great constitutional documents which give the history of England so unique a character; it has even been spoken of by some great authorities as the "foundation of our liberties". That the charter enjoyed an exaggerated reputation in the days of Coke and of Blackstone, no one will now deny, and a more accurate knowledge of the meaning of its different provisions has shown that a number of them used to be interpreted quite erroneously. When allowance, however, has been made for the mistakes due to several centuries of indiscriminating admiration, the charter remains an astonishingly complete record of the limitations placed on the Crown at the beginning of the thirteenth century, and an impressive illustration of what is perhaps national capacity for putting resistance to arbitrary government on a legal basis.
The memories of feudal excess during the reign of Stephen were strong enough and universal enough to give Henry II twenty years of internal peace for the establishment of his masterful administration, and, even when the barons tried to "wrest the club from Hercules" in 1173-74, they trusted largely to the odium which the king had incurred from the murder of St. Thomas. The revolt failed and the Angevin system was stronger than ever, so strong indeed that it was able to maintain its existence, and even to develop its operations, during the absence of Richard I. The heavy taxation of his reign and the constant encroachments of royal justice roused a feeling among the barons, which showed itself in a demand for their "rights" put forward at John's accession. It is indeed obvious that, quite apart from acts of individual injustice, the royal administration was attacking in every direction the traditional rights of the barons and not theirs only. St. Thomas had saved the independence of the Church, and it now remained for the other sections of the community to assert themselves.
Historians have probably been over tender to the Angevins, for to them feudalism is the enemy; and the increase of the royal power, to be checked later on by a parliamentary system, is the clear line of constitutional development.; but, however satisfactory we may think the ultimate result, there was the immediate danger of a rule which was arbitrary and might be tyrannical. The king had acquired a power which he might abuse, and the acts of the reign of John are sufficiently on record to show how much a bad king could do before he became intolerable. Those who drew up the Great Charter never pretended to be formulating a syllabus of fundamental principles, nor was it a code any more than it was a declaration of rights. It was a rehearsal of traditional principles and practices which had been violated by John, and the universality of its scope is a measure of the king's misgovernment.
During the early part of John's reign the loss of the greater part of his French possessions discredited him, and led to constant demands for money. Scutage, which had originally been an alternative for military service, occasionally permitted, became practically a new annual tax, while fines were exacted from individuals on many pretexts and by arbitrary means. Any sign of resistance was followed by a demand for a son as a hostage, an intensely irritating practice which continued throughout the reign. The quarrel withInnocent III and the interdict (1206-13) followed hard on the foreign collapse, and during that period John's hand lay so heavily on the churchmen that the lay barons had a temporary respite from taxation, though not from ill government. When peace was finally made with the Pope, the king seems to have thought that the Church would now support him against the mutinous barons of the North; but he counted without the new archbishop. Langton showed from the first that he intended to enforce the clause in John's submission to the pope, which promised a general reform of abuses, and his support provided the cause with the statesmanlike leadership it had hitherto lacked.
The discontented barons met at St. Alban's and St.Paul's in 1213, and Langton produced the Charter of Henry I to act as a model for their demands. Civil war was deferred by John's absence abroad, but the defeat of Bouvines sent him back still more discredited, and war practically broke out early in 1215. Special charters granted to the Church and to London failed to divide his enemies, and John had to meet the "Army of god and Holy Church" on the field of Runnymede between Staines and Windsor. He gave way on nearly every point, and peace was concluded probably on 19 June. The charter which was then sealed was really a treaty of peace, though in form it was a grant of liberties.
The clauses or chapters of the Magna Carta are not arranged on any logical plan, and a number of systems of classification have been suggested, but without attempting to summarize a document so complex, it may be sufficient here to point out the general character of the liberties which it guaranteed. In the opening clause the "freedom" of the Church was secured, and that vague phrase was defined at least in one direction by a special mention of canonical election to bishoprics. Of the remaining sixty clauses the largest class is that dealing directly with the abuses from which the baronage had suffered, fixing the amount of reliefs, protecting heirs and widows from the Crown and from Jewish creditors, preserving the feudal courts from the invasions of royal justice, and securing the rights of baronial founders over monasteries. The clauses enforcing legal reforms were of more general interest, for Henry II's "possessory assizes" were popular among all classes, and all suffered from arbitrary amercements and from insufficiently controlled officials. These assizes were to be held four times a year, and amercements were to be assessed by the oath of honest men of the neighborhood. John had allowed the royal officials a very great and very unpopular latitude, and many clauses of the charter were directed to the control of the sheriffs, constables of royal castles, and especially of the numerous forest officials. The commercial classes were not altogether neglected. London and the other boroughs were to have their ancient liberties, and an effort was made to secure uniformity of weights and measures. The clause, however, which protected foreign merchants, was more to the advantage of the consumer than to that of the English competitor.
There is little in the charter which can be called a statement of constitutional principle; two articles have, however, been treated, not without reason, as such by succeeding generations. Chapter xii, which declares that no extraordinary scutage or aid shall be imposed except by common counsel of the kingdom, may be taken as an assertion of the principle "no taxation without consent". How the counsel of the kingdom was to be taken is explained in chapter xiv which describes the composition of the Great Council. Chapter xxxix prescribes that "no freeman shall be arrested or detained in prison or deprived of his freehold . . .or in any way molested. . .unless by the lawful judgment of his peers and by the law of the land". The chief object of this clause was to prevent execution before trial, and so far as is certainly the assertion of a far-reaching constitutional principle, but the last two phrases have been the subject of much wild interpretation. "Judgment by his peers" was taken to mean "trial by jury", and "the law of the land" to mean "by due process of law"; as a matter of fact both taken together expressed the preference of the barons for the older tradition and feudal forms of trial rather than by judgment of the court of royal nominees instituted by Henry II and abused by john. The principle asserted by this clause was, therefore, of great constitutional importance, and had a long future before it, but the actual remedy proposed was reactionary. The final chapter was in a sense the most important of all for the moment, for it was an effort to secure the execution of the charter by establishing a baronial committee of twenty-five with the admitted right to make war on the king, should they consider that he had violated any of the liberties that he had guaranteed.
Two chief criticisms have been brought against the Magna Carta, that of being behind the times, reactionary, and that of being concerned almost entirely with the "selfish" interests of the baronage. Reactionary the charter certainly was; in many respects it was a protest against the system established by Henry II, and, even when it adopted some of the results of his reign such as the possessory assizes and the distinction between greater and lesser barons, it neglected the latest constitutional developments. It said nothing on taxation of personalty or of the spirituality of the clergy; It gave no hint of the introduction of the principle of representation into the Great Council: yet the early stages of all these financial and constitutional measures can be found in the reign of John.
Bishop Stubbs expressed in a pregnant phrase this characteristic of the charter when he called it "the translation into the language of the thirteenth century of the ideas of the eleventh, through the forms of the twelfth". It is a reproach, however, which it bears in good company, for all the Constitutional documents of English history are in a sense reactionary; they are in the main statements of principles or rights acquired in the past but recently violated. The charge of "baronial selfishness" is a more serious matter, for one of the merits claimed for the charter, even by its more sober admirers, is that of being a national document. It must be admitted that many of the clauses are directed solely to the grievances of the barons; that some of the measures enforced, such as the revival of the baronial courts, would be injurious to the national interests; that, even when the rights of freemen were protected, little security if any was given to the numerous villein class. Nor are these criticisms disallowed by chapter lx, which declares in general terms that liberties granted by the king to his men shall in turn be granted by them to their vassals. Such a statement is so general that it need not mean much. It is more important to notice that all the numerous clauses directed to the controlling of the royal officials would benefit directly or indirectly all classes, that after all what the country had been suffering from was royal and not baronial tyranny, and that it was the barons and the clergy who had been, for the most part, the immediate victims. Finally the word "selfish" must be used cautiously in an age when, by universal consent, each class had its own liberties, and might quite legitimately contend for them.
Though in form a free grant of liberties, the charter had really been won from John at sword's point. It could not in any sense be looked upon as an act of legislation. He had accepted the terms demanded by the barons, but he would do so only so long as he was compelled to. He had already taken measures to acquire both juridical and physical weapons against his enemies by appealing to his suzerain, the pope, and sending abroad for mercenary troops. By a Bull dated 24 August at Anagni, Innocent III revoked the charter and later on excommunicated the rebellious barons. The motive of Innocent's actions are not far to seek. To begin with, he was probably misled as to the facts, and trusted too much to the king's account of what had happened. He was naturally inclined to protect the interests of a professed crusader and a vassal, and he took up the position that the barons could not be judges in their own cause, but should have referred the matter to him, the king's suzerain, for arbitration. But, more than this, he maintained quite correctly that the king had made the concessions under compulsion, and that the barons were in open rebellion against the Crown. It is indeed manifest that the charter could not have been a final settlement; it was accepted as such by neither extreme party, and even before the gathering at Runnymede had separated, the archbishop had grown suspicious of the executive committee of twenty-five. War over the French king's son, and, during the sixteen troubled months that intervened between the signing of the charter and the end of the reign, John had on the whole the advantage.
Shortly after the accession of the young Henry III, the charter was reissued by the regent, William Marshall. This charter of 1216 differed in a good many respects from that accepted by john at Runnymede. To begin with, the clauses dealing with the royal forests were formed into a separate charter, the Charter of the Forests; the other clauses were considerably modified, points were more accurately defined, matters of a temporary nature, including naturally the old executive clause, were left out, but the chief change was to restore to the Crown a number of powers which had been abandoned during the previous year. Amongst these the most important was the right of taxation, chapters xii and xiv being omitted. On the other hand, there is this all-important difference that the new charter was a genuine grant by the Crown. It may be called a piece of honest legislation; and to this charter the papal legate gave the fullest consent. A few further changes were introduced in 1217, and for a third time the Magna Carta was reissued in 1225. The form it then received was final, and the charters which the Crown was so repeatedly asked to confirm for many years to come, meant the Charter of Liberties of 1225 and the Forest Charter.
In time the Charters became almost symbolical; the precise meaning of many of the clauses was forgotten, and much more was read into some of them than their authors had ever intended to imply. They came to represent, like the "Laws of Good King Edward" in an earlier age, the ancient liberties of Englishmen, and in Stuart days when men looked behind the Tudor absolutism to a time of greater independence, lawyers like E. Coke continued the process of idealization which had been begun even in the thirteenth century. This symbolical use of the Great Charter has played a great part in English constitutional history, but it would have been impossible, had not the original document in its original sense been a thorough, an intelligent, and in the main a moderate expression of the determination of Englishmen to be ruled by law and tradition and not by arbitrary will. The most convenient text of the Great charter is that printed in Bemont's Chartes des Libertés anglaises" (Paris, 1892), but, it will also be found in Stubb's "Select Charters" and similar compilations. W.S. McKechnie ("Magna Carta", Glasgow, 1905) has published a very thorough commentary, clause by clause, together with an historical introduction and a discussion of the criticisms brought against the Charter. His book also contains a bibliography.
The ordinary histories of the period naturally contain much on the subject especially Stubbs, Constitutional History (Oxford, 1883); Idem, Introduction to the Rolls Series; Norgate, John Lackland (London, 1905), and Davis, Norman and Angevin England. See also Petit-Dutaillis notes to the French translation of Stubbs, Constitutional History,. These notes have been translated and published separately as Studies Supplementary to Stubbs Constitutional History, I, in Manchester University Historical Series (1908).
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Magnesia
A titular see in Lydia, suffragan of Ephesus, lying about 40 miles north-east of Smyrna and supposed to have been founded by the Magneti of Thessaly in the fifth century B. C. Lucius Scipio defeated Antiochus, King of Syria, there in 190 B. C. It was ruined by an earthquake in the reign of Tiberius, but recovered and prospered. It is now known as Manisa, a flourishing town of 35,000 inhabitants in the sanjak of Sarakhan, containing twenty mosques, and a Greek and an Armenian church. The following bishops are known: Eusebius, at Ephesus (431); Alexander, at Chalcedon (553); Stephen at Constantinople (680); Basil at Nicæa (787); Athanasius at Constantinople (869); Luke at the synod held there in 879.
There was another see in Asia called Magnesia ad Mæandrum, which was situated on the Meander in Ionia. Said to have been built by Leucippus, it was the site of the celebrated temple of Diana Leucophryne, erected by Hermogenes, which was granted the privilege of asylum by Scipio, on account of the fidelity of the inhabitants. Eight of its bishops are known: Damasus (second century); Eusebius at Philoppolis (343); Macarius, contemporary of St. Chrysostom; Daphnus at Ephesus (431); Leontius at the Robber-Council (449); Patritius at the synod in Trullo (692); Basil at Nicæa (787); Theophilus at Constantinople (879); Basil and Eusebius may be those referred to in speaking of the Lydian Magnesia.
LE QUIEN, Oriens Christianus, I, 697, 736.
A. A. MACERLEAN. 
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Alphonse Magnien
An educator of the clergy, born at Bleymard, in the Diocese of Mende, France, 9 June, 1837; died 21 December, 1902. As a student of classics at Chirac, and of philosophy and theology at Orleans (1857-1862), he was distinguished for sound and brilliant talents and a noble, attractive character, he had become affiliated to the Diocese of Orléans in response to Mgr Dupanloup's appeal for clerical recruits. In the seminary he developed a Sulpician vocation; but the bishop postponed the fulfilment of his desire, employing him for two years after his ordination in 1862 as professor in the preparatory seminary of La Chapelle St-Mesmin. He then became successively, under the direction of his Sulpician superiors, professor of sciences at Nantes (1864-65), and professor of theology and Holy Scripture at Rodez (1866-69). At length, in the fall of 1869, Father Magnien began the work at Baltimore which made him so well known to the priests of America. He soon revealed himself at St. Mary's as a born teacher, first in his course of philosophy and, later, of Holy Scripture and dogma. He seemed instinctively to grasp the vital part of a question and rested content only when he had found the truth.
After the death of Dr. Dubreul, superior of the seminary, in 1878, Father Magnien was appointed to the succession. As superior of St. Mary's Seminary during a quarter of a century, Father Magnien exercised the widest influence on the formation of the American clergy. He was richly endowed for his predestined work. He was a naturally upright, frank, manly character; and above all he was a true priest, devoted to the Church and supremely interested in the spread of religion. He spoke to the seminarians out of the abundance of a priestly heart and from a full knowledge of priestly life. Nowhere was he so much at home as on the rostrum. To speak almost daily on spiritual topics without becoming tiresome is a task of rare difficulty; few men, indeed, could stand the test so well as Father Magnien. In the administration of his office there was nothing narrow or harsh. He had a keen knowledge of conditions in this country. He used to say at the close of his life "I have trusted very much and been sometimes deceived; but I know that had I trusted less I would have been still oftener deceived."
This generous and wise sentiment characterizes the man and partially reveals the secret of his influence. Father Magnien was loved and revered. He had strong affections; he had also strong dislikes, but not so uncontrollable as to lead him into an injustice. His personality contributed, in no small degree, to the growth and prosperity of St. Mary's Seminary. Under his administration St. Austin's College was founded at the Catholic University, Washington, for the recruiting of American vocations to St. Sulpice. His abilities as a churchman and a theologian were conspicuously revealed at the Third Plenary Council of Baltimore.
Throughout his life, his wise counsel was frequently sought and highly valued by many members of the hierarchy, and he was a father to many of the clergy. He frequently preached retreats to the clergy; during the retreat at St. Louis in 1897, he was seized with an attack of a disease from which he had suffered for years. Some months later he went to Paris for special treatment, where he underwent a very dangerous operation, and returned to his post at Baltimore. His health, however, was never entirely regained and after two or three years began to fail markedly, and in the summer of 1902 he resigned his burden. The good he wrought in the Church in America can never be told. In my love and veneration for his memory, I may be permitted to add that he was to me, for more than a quarter of a century, a most affectionate, devoted, and faithful friend, and a wise and able counsellor.
DONAHUE, Sermon preached on the day of the funeral; LEBAS, Lettre circulaire à l'occasion de la mort de M. Magnien; FOLEY, Very Rev. Alphonse L. Magnien in The Catholic World (New York, March, 1903), pp. 814-822; Bulletin Trimestriel des Anciens Elèves de S. Sulpice (1903), pp. 160-169; Very Rev. A. L. Magnien, A Memorial.
JAMES CARDINAL GIBBONS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Magnificat[[@Headword:Magnificat]]

Magnificat
The title commonly given to the Latin text and vernacular translation of the Canticle (or Song) of Mary. It is the opening word of the Vulgate text (Luke, i, 46-55): "Magnificat anima mea, Dominum", etc. (My soul doth magnify the Lord, etc.). In ancient antiphonaries it was often styled Evangelium Mariæ, the "Gospel of Mary". In the Roman Breviary it is entitled (Vespers for Sunday) Canticum B.M.V. (Canticle of the Blessed Virgin Mary). The "Magnificat", "Benedictus" (Canticle of Zachary–Luke, i, 68- 79), and "Nunc Dimittis" (Canticle of Simeon–Luke, ii, 29- 32) are also styled "evangelical canticles", as they are found in the Gospel (Evangelium) of St. Luke.
FORM AND CONTENT
Commentators divide it into three or four stanzas, of which easily accessible illustrations may be found in McEvilly, "Exposition of the Gospel of St. Luke" (triple-division: verses 46-49, 50-53, 54-55); in Maas, "Life of Jesus Christ" (also triple, but slightly different: vv. 46-50, 51-43, 54-55); and in Schaff and Riddle, "Popular Commentary on the New Testament" (division into four stanzas: vv. 46-48, 49-50, 51-52, 53-55). The Magnificat is in many places very similar in thought and phrase to the Canticle of Anna (I Kings, ii, 1-10), and to various psalms (xxxiii, 3-5; xxxiv, 9; cxxxvii, 6; lxx, 19; cxxv, 2-3; cx, 9; xcvii, 1; cxvii, 16; xxxii, 10; cxii, 7; xxxii, 11; xcvii, 3; cxxxi, 11). Similarities are found with Hab., iii, 18; Mal., iii, 12; Job, v, 11; Is., xii, 8, and xlix, 3; Gen., xvii, 19. Steeped thus in Scriptural thought and phraseology, summing up in its inspired ecstasy the economy of God with His Chosen People, indicating the fulfillment of the olden prophecy and prophesying anew until the end of time, the Magnificat is the crown of the Old Testament singing, the last canticle of the Old and the first of the New Testament. It was uttered (or, not improbably, chanted) by the Blessed Virgin, when she visited her cousin Elizabeth under the circumstances narrated by St. Luke in the first chapter of his Gospel. It is an ecstasy of praise for the inestimable favour bestowed by God on the Virgin, for the mercies shown to Israel, and for the fulfillment of the promises made to Abraham and to the patriarchs. Only four points of exegesis will be noted here. Some commentators distinguish the meaning of "soul" (or "intellect") and "spirit" (or "will") in the first two verses; but, in view of Hebrew usage, probably both words mean the same thing, "the soul with all its faculties". In v. 48, "humility" probably means the "low estate", or "lowliness", rather than the virtue of humility. The second half of v. 48 utters a prophecy which has been fulfilled ever since, and which adds to the overwhelming reasons for rejecting the Elizabethan authorship of the canticle. Finally the first half of v. 55 (As he spoke to our fathers) is probably parenthetical.
MARIAN AUTHORSHIP
The past decade has witnessed a discussion of the authorship of the Magnificat, based on the fact that three ancient codices (Vercellensis, Veronensis, Rhedigerianus) have: "Et ait Elisabeth: Magnificat anima mea", etc. (And Elizabeth said: My soul doth magnify, etc.); and also on some very slight patristic use of the variant reading. Harnack in "Berliner Sitzungsberichte" (17 May, 1900), 538-56, announced his view of the Elizabethan authorship, contending that the original reading is neither "Mary" nor "Elizabeth", but merely "she" (said). About two years previously, Durand had criticized, in the "Revue Biblique", the argument of Jacobé for a probable ascription to Elizabeth. Dom Morin had called attention ("Revue Biblique", 1897) to the words of Nicetas (Niceta) of Remesiana, in a Vatican MS. of his "De psalmodiæ bono": "Cum Helisabeth Dominum anima nostra magnificat" (With Elizabeth our soul doth magnify the Lord). The works of Nicetas have been edited recently by Burn, and give (De psalmodiæ bono, ix, xi) evidence of Nicetas's view (see note 4, p. 79, ibid.). In the introduction to Burn's volume, Burkit rejects the reading "Et ait Elisabeth" as wholly untenable in view of the contradictory testimony of Tertullian and of all the Greek and Syriac texts, but contends for the original reading "she" (said) and for the Elizabethan authorship. He is answered by the Anglican Bishop of Salisbury, who supports the probability of an original reading "she", but rejects the ascription to Elizabeth (pp. clv-clviii). The witness of the codices and of the Fathers is practically unanimous for the Vulgate reading: "Et ait Maria"; but, apart from this, the attribution of the Magnificat to Elizabeth would, in St. Luke's context, be highly abnormal. Long before the recent discussion, Westcott and Hort, in the appendix (52) to their "Introduction to the New Testament in the Original Greek" (New York, 1882), had briefly discussed and rejected the reading "Elisabeth"; and this rejection is summarily confirmed in their revised text of the "N. T. in the Original Greek" (London, 1895), 523.
LITURGICAL USE
While the canticles taken by the Roman Breviary from the Old Testament are located with the psalms, and are so distributed as to be sung only once a week, the Magnificat shares with the other two "evangelical canticles" the honour of a daily recitation and of a singularly prominent location immediately before the Oratio, or Prayer of the daily Office (or, if there be preces, immediately before these). The "Magnificat" is assigned to Vespers, the "Benedictus" to Lauds, and the "Nunc Dimittis" to Compline. Six reasons are given by Durandus for the assignment of the Magnificat to Vespers, the first being that the world was saved in its eventide by the assent of Mary to the Divine plan of Redemption. Another reason is found by Colvenarius in the probability that it was towards evening when Our Lady arrived at the house of St. Elizabeth. However this may be, in the Rule (written before 502) of St. Cæsarius of Arles, the earliest extant account of its liturgical use, it is assigned to Lauds, as it is in the Greek Churches of today. The ceremonies attending its singing in the choir at solemn Vespers are notably impressive. At the intonation "Magnificat", all who are in the sanctuary arise, and the celebrant (having first removed his birretta "in honour of the canticles") goes with his assistants to the altar, where, with the customary reverences, etc., he blesses the incense and incenses the altar as at the beginning of solemn Mass. In order to permit the elaborate ceremony of incensing, the Magnificat is sung much more slowly than the psalms. A similar ceremony attends the singing of the Benedictus at solemn Lauds, but not of the Nunc Dimittis at Compline.
At the first word of the Magnificat and of the Benedictus (but not of the Nunc Dimittis, save where custom has made it lawful) the Sign of the Cross is made. In some churches the Magnificat is sung at devotions outside of Vespers. Answering a question from Canada, the "Ecclesiastical Review" (XXIII, 74) declares that the rubrics allow such a separation, but forbids the incensing of the altar in such a case. The same review (XXIII, 173) remarks that "the practice of making the Sign of the Cross at the opening of the Magnificat, the Benedictus, and the Nunc Dimittis in the Office is of very ancient usage, and is sanctioned by the very best authority", and refers to the Congregation of Sacred Rites, 20 December, 1861.
MUSICAL SETTINGS
Like the canticles and psalms, the Magnificat is preceeded and followed by an antiphon varying for the feast or ferial Office, and is sung to the eight modes of plain song. The first verse has, however, no mediation, because of the brevity (the one wordMagnificat) of the first half. The Canticles of Mary and of Zachary share (even in the Office of the Dead) the peculiar honour of commencing every verse with an initium or intonation. This intonation varies for the varying modes; and the Magnificat has a special solemn intonation for the second, seventh, and eighth modes, although in this case the usual festive intonation applies, in the second and eighth modes, to all the verses except the first. The "musical", as distinguished from the "plainsong", treating of the canticle has been very varied. Sometimes the chanted verses alternated with harmonized plainsong, sometimes with falso bordone having original melodies in the same mode as the plain song. But there are innumerable settings which are entirely original, and which run through the whole range of musical expression, from the simplest harmony up to the most elaborate dramatic treatment, with orchestral accompaniment of the text. Almost every great church composer has worked often and zealously on this theme. Palestrinapublished two settings in each of the eight modes, and left in manuscript almost as many more. Fifty settings by Orlando di Lasso are in the Royal Library at Munich, and tradition credits him with twice as many more. In our own days, César Franck (1822-90) is said to have completed sixty-three out of the hundred he had planned. In addition to such names as Palestrina, di Lasso, Josquin des Prés, Morales, Goudimal, Animuccia, Vittoria, Anerio, Gabrieli, Suriano, who with their contemporaries contributed innumerable settings, the modern Cecilian School has done much work on the Magnificat both as a separate canticle, and as one of the numbers in a "Complete Vespers" of many feasts. In Anglican services the Magnificat receives a musical treatment not different from that accorded to the other canticles, and therefore quite dissimilar to that for Catholic Vespers, in which the length of time consumed in incensing the altar allows much greater musical elaboration. A glance through the pages of Novello's catalogue of "Services" leads to the estimate of upwards of one thousand settings of the Magnificat for Anglican services by a single publishing house. Altogether, the estimate of Krebbiel that this canticle "has probably been set to music oftener than any hymn in the liturgy" seems well within the truth.
     VIVES, Expositiones SS. Patrum et Doctorum super Canticum "Magnificat", etc. (Rome, 1904), a royal 8vo of 827 double-column pages, containing homilies and commentaries on the Magnificat distributed through every day of the year, prefaced by the Latin paraphrase of URBAN VIII, in thirty-two iambic dimeters; COLERIDGE, The Nine Months (The Life of Our Lord in the Womb) (London, 1885), 161-234, an extended commentary under the title, The Canticle of Mary; NICOLAS, La Vierge Marie d'apres l'Evangile (Paris, 1880), 243-57, argues that the Magnificat alone "proves the divinity of Christianity and even the existence of God"; DEIDIER, L'Extase de Marie, ou le Magnificat (Paris, 1892); M’SWEENY, Translations of the Psalms and Canticles with Commentary (St. Louis, 1901), gives bi columnar trans. from the Vulgate and Peshito, with commentary; A LAPIDE, St. Luke's Gospel, tr. MOSSMAN (London, 1892), 41- 57; MCEVILLY, Exposition of the Gospel of St. Luke (New York, 1888), 27-33; BREEN, A Harmonized Exposition of the Four Gospels, I (Rochester, New York, 1899), 135-45; ARMINIO inEcclesiastical Review, VIII (321-27), a devotional essay; SHEEHAN, Canticle of the Magnificat (Notre Dame, Ind., 1909), a poetic meditation in one hundred six-lined stanzas; BAGSHAWE, The Psalms and Canticles in English Verse (St. Louis, 1903), gives (353) a metrical version of the canticle, and in the preface proposes metrical versions for use by Catholics; ALLAN in SHIPLEY,, Carmina Mariana, 2nd series (London, 1902), 260-63, a poetical commentary on each verse of the Magnificat–this volume gives other poems in English dealing either with the canticles or with the Visitation (17, 321, 490); cf. also Carmina, 1st series (London, 1893), 78, 360. For non-Catholic metrical versions in English, see JULIAN, Dict. of Hymnology, 2nd ed. (London, 1907), 711 (Magnificat); 801, col. 1 (New Version); 1034, col. 1 (Scottish Translations); 1541, col. 1 (Old Version); MARBACH, Carmina Scripturarum, etc. (Strasburg, 1907), 430-33, gives in great detail the antiphons derived from the Magnificat, the feasts to which assigned, etc. For discussion of the Marian authorship and references, see LUKE, GOSPEL OF SAINT, sub- title Who spoke the Magnificat? See also JOHNER, A New School of Gregorian Chant (New York, 1906), 60-69, the various intonations of the Magnificat in the eight modes; ROCESTRO in GROVE, Dict. of Music and Musicians, s. v. Magnificat; SINGENBERGER, Guide to Catholic Church Music (St. Francis, Wis.), gives (148-150) a list of one hundred approved settings; KREHBIEL in New Music Review (Feb., 1910), 147; PIERO, L'Esthétique de JeanSébastien Bach (Paris, 1907), gives various references (519) to author's views of Bach's Magnificat.
H.T. HENRY 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio
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Magnoald Ziegelbauer
Historian, born at Ellwangen, Swabia, 1689; died at Olmütz, 14 January, 1750. He took vows at the Abbey of Zwiefalten 21 November, 1707, was ordained priest, 21 March, 1713, and became professor of theology at his monastery. Soon, however, some of the illiterate monks of Zwiefalten manifested their aversion to the learned and studious Ziegelbauer, who obtained his abbot's permission to reside at another monastery of his order. At first he went to Reichenau, where he taught theology. About 1730 the prior of this imperial monastery sent him to the court of Vienna on business pertaining to the monastery, after the successful accomplishment of which he taught moral theology at Göttweig from 1732-33, then returned to Vienna to devote himself to literary labours. In 1734 he became tutor of the young Barons von Latermann. From 1747 he resided at Olmütz as secretary of the learned club "Societas incognitorum". His chief literary production is "Historia rei literariae ordinis S. Benedicti", which was published posthumously by his friend and collaborator Oliverius Legipontius (4 vols., Augsburg, 1754) and still remains the standard literary history of the Benedictine Order. His other 19 printed works (see list in Lindner, loc. cit. below) include "Mancipatus illibatae virginis deciparae" (Constance, 1726); "Lebengeschichte des ertz-martyrers Stephani" (Vienna, 1736; "Epitome historica regii, liberii et exempti in regno Bohemiae antiquissimi monasterii Brevnoviensis" (Cologne, 1740); and other historical and theological treatises of minor importance. Among his unprinted works are "Olomucium sacrum", an ecclesiastical history of Moravia and its bishops, and "Bibliotheca Bohemica", a collection of writers on Bohemia.
LEGIPONTUS, Elogiuim historicum, prefixed to vol. I. of Hist. rei literariae O.S.B., and reproduced by MONSE, Infulae doctae Morativae (Brunn, 1779), 151-92; LINDNER in Studien und mitteilungen aus dem Ben. Un Cist. Orden, IV (Wurzburg, 1883), I, 70-78; BERLIERE in Revue Benedictine, XV (Maredsous, 1898).
MICHAEL OTT 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Father Magnoald Ziegelbauer
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Magnus Felix Ennodius
Rhetorician and bishop, b. probably at Arles, in Southern Gaul, in 474; d. at Pavia, Italy, 17 July, 521. When quite young he went to Pavia, where he was educated, was betrothed, and eventually became a priest, his fiancee at the same time becoming a nun. It does not appear certain that he ever married. Shortly after the death of his benefactor, Epiphanius (496), he received minor orders at Milan, attracted thither no doubt by his uncle Laurentius, bishop of that city. Soon he was ordained deacon and taught in the schools. About this time (498) two popes were elected simultaneously, the deacon Symmachus and the archpriest Laurentius. King Theodoric was in favour of the former, and convened a council at Rome in 501, the famous Synodus Palmaris, to settle this question and put an end to much scandal. On this occasion Ennodius acted as secretary to Laurentius of Milan, who was the first to sign the decrees of the council. The adherents of the archpriest Laurentius, who was rejected by the council, wrote against the decisions of the latter. Ennodius answered them and defended the synod in a still extant work entitled "Libellus adversus cos qui contra synodum scribere praesumpserunt". After referring to the objections urged against the incompetency and irregularity of the council, he attacks the enemies of Symmachus and proclaims the inability of human judges to decide matters pertaining to popes: "God no doubt consented to the affairs of men being settled by men; He reserved to Himself the passing of judgment upon the pontiff of the supreme see" (Libellus, sect. 93). In 513 Ennodius was still at Milan, but shortly afterwards he was made Bishop of Pavia. In 515 and 517 he headed two successive embassies which Pope Hormisdas sent to Emperor Anastasius at Constantinople, both of which, however, were barren of results. The unrelenting enmity of the emperor endangered the lives of the envoys in 517. Of the remaining years of his episcopate nothing is known. His epitaph, found by accident, gives the date of his death.
The works of Ennodius comprise poems for special occasions and epigrams, particularly inscriptions for churches or other religious monuments. His defence of the synod of 502, often known as "Libellus pro Synodo", his autobiography (Eucharisticum), his panegyric on King Theodoric, and the biographies of his predecessor Epiphanius of Milan, and a monk, Antonius of Lérins, are interesting from an historical point of view; the first four especially. As much can be said of his numerous letters, addressed to various correspondents. Notwithstanding their verbosity, they contain much useful information concerning the addresses and the customs of the time. Ennodius is the last representative of the ancient schools of rhetoric. His "Paraenesis didascalica" (511) celebrates the wonderful power of that foremost of the liberal arts, by which a guilty man is made to appear innocent, and vice versa. He illustrates his own method in a few declamatory exercises called "Dictiones"; they deal with themes once the delight of pagan rhetoricians, e.g. grief of Thetis on beholding the corpse of Achilles; Menclaus contemplating the ruins of Troy; the lament of Dido forsaken by Æneas, etc. Again, with all the resources of his rhetoric he denounces a man who placed a statue of Minerva in a place of ill-repute; a player who gambled away the field in which his parents lay buried; etc. He shared the popular fallacy of his contemporaries who saw in the reign of Theodoric a revival of the Roman Empire under the control of men of letters. Ennodius remained to the end faithful to the academic traditions of the Roman schools, whose mythological apparatus he was the last to retain; thus in an epithalamium he describes the beauty of the nude Venus, and makes love argue against virginity. Nevertheless, he refutes elsewhere the fables of the poets and points out that the understanding of the Christian Scriptures is the highest intellectual ideal. In him are visible the two tendencies whose conflict is never quite absent from Christian life; outwardly he remains true to classic tradition. His diction is exuberant and florid, but occasionally manifests vigour. The best editions of his writings are those of Hartel, in the sixth volume of the "Corpus ecclesiasticorum latinorum" (Vienna, 1881), and of Vogel in "Monumenta Germaniae Hist.: Auct." (Berlin, 1885), VII.
PAUL LEJAY 
Transcribed by Gerald M. Knight
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Magydus
A titular see of Pamphylia Secunda, suffragan of Perga. It was a small town with no history, on the coast between Attaleia and Perga, occasionally mentioned by ancient geographers, and on numerous coins of the imperial era. Its site was probably Laara in the vilayet of Konia, where there are ruins of a small artificial harbour. The See of Magydus figures in the "Notitiae episcopatuum" until the twelfth or thirteenth century. Five bishops are known: Aphrodisius, present at the Nicene Council (325); Macedo, at Chalcedon (451); Conon, at Constantinople (553); Platon at Constantinople (680 and 692); Marinus, at Nicaea (787).
SMITH, Dict. Greek and Roman Geog., s. v.; LE QUIEN, Oriens christ., I, 1025.
S. PÉTRIDÈS 
Transcribed by Joseph P. Thomas
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Maina Indians
(Also MAYNA)
A group of tribes constituting a distinct linguistic stock, the Mainan, ranging along the north bank of the Marañón. Their earlier habitat is supposed to have been the upper waters of the Morona and the Pastaza, Ecuador. Briton gives them six tribes, or dialects, viz: Cahuapana, Chapa, Chayavita, Coronado, Humurano, Maina, Roamaina. Hervas gives them two languages in six dialects, viz: Maina (Chapo, Coronado, Humurano, Maina, Roamaina dialects) and Chayavita (Cahuapano and Paranapuro dialects). The Maina are notable as having been the first tribes of the upper Amazon region to have been evangelized, so that they gave their name to the whole mission jurisdiction of the region, and to the later province of Mainas, which included the larger part of the present Ecuador and northern Peru, east of the main Cordillera, including the basins of the Huallaga and Ucayali. In this missionary province of Mainas, according to Hervas, their labored from 1638 until the expulsion in 1767, 157 Jesuit missionaries of Quito, who founded 152 missions, and eight of whom won the palm of martyrdom. The work was begun in 1638 by Jesuit Fathers Gaspar de Cuxia and Lucas de la Cueva, from Quito, who, beginning their labors from the new town of San Francisco de Borja (now Borja) on the northern bank of the Marañón below the junction of the Santiago, established by themselves and their successors from the Quito province, a series of missions extending down the river on both sides. In 1682 Rodríguez enumerated three missions of the Maina proper, in proximity to Borja, and one each of the Chayavita Coronados, Paranapura, and Roamaina, besides others in the surrounding tribes. In 1798 Hervas names San Ignacio, San Juan, Conceptión, Presentación, and presumably San Borja, as missions occupied by Maina tribes. All the missions were then far on the decline, which he ascribes chiefly to the inroads of the Brazilian slave hunters (see MAMELUCO). The mission population is now either extinct or assimilated with the general civilized population, but a few untamed bands still roam the forests.
RODRÍGUEZ, El Marañón y Amazonas (Madrid, 1864); HERVAS, Catálogo de las Lenguas (Madrid, 1800); BRINTON, The American Race (New York, 1891); HERDON, Exploration of the Valley of the Amazon (Washington, 1853).
JAMES MOONEY 
Transcribed by M. Donahue
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Maine
Maine is commonly known as the Pine Tree State, but is sometimes called the Star in the East.
GEOGRAPHY
It lies between 43°6' and 47°27' N. lat., and 66°56' and 71°6' W. long., bounded on the north by the Provinces of Quebec and New Brunswick; on the east by New Brunswick; on the south-east and south by the Atlantic Ocean; on the west by the State of New Hampshire and the Province of Quebec. It has an area of 33,040 square miles, including some 3000 square miles of water. The coast of Maine has numerous indentations; with a coastline of 218 miles, when measured direct, it has a sea-coast of 2500 miles. As a result, it has beautiful bays such as Penobscot and Pasamaquoddy; a number of fine harbours, Portland harbour on Casco Bay being one of the best on the Atlantic. The islands off the coast of Maine are very numerous. In Penobscot Bay alone there are some five hundred. The principal rivers of Maine are the Saco, Androscoggin, Kennebec, Penobscot, and St. Croix, which flow south, and the St. John, flowing at first northerly and gradually turning and flowing in a south-easterly direction through New Brunswick into the Bay of Fundy. These rivers and their tributaries, which are in general rapid streams, afford many great and valuable sources of water-power, estimated to represent some 3,000,000 available horse-power. By the Treaty of Washington, also called the Ashburton Treaty, made in 1842 to end the dispute relative to the proper location of the north-eastern frontier, the St. John River was constituted the northern boundary of Maine for a distance of 72 miles, and the St. Croix for a distance of 100 miles or more. Unfortunately, it failed in part at least to accomplish its purpose, for at the present time (1910) a Joint International Commission is endeavouring to harmonize the differences concerning the use of the river which have arisen, and are liable to arise in the future between citizens of Maine on the northern border and British subjects living on the lower St. John.
The number of lakes in Maine is about 1580. The largest and most celebrated is Moosehead Lake near the centre of the state, drained by the Kennebec. There are no long mountain ranges in Maine, but there is a general elevation which extends from the northeast boundary at Mars Hill to the sources of the Magalloway River in the west, and constitutes a divide between the streams flowing south, and those flowing north or east. There are several mountain peaks, the principal being Mount Katahdin (5385 feet), near the geographical centre of the state, Saddleback Mountain (4000 feet), Mount Blue (3900 feet), Mount Abraham (3387 feet), and Green Mountain on Mount Desert Island (1800 feet). The soil of Maine is for the most part hard, dry, and rocky, but along the river valleys, and in low lands originally covered by water, there is considerable fertile land, while in the northern portion of the state, in the valleys of the St. John and its tributary, the Aroostook, the soil is equal in fertility to any in the world.
INDUSTRIES
The following compilation will convey a fair idea of the leading industries as they stood in 1905.
[Note: table omitted] No. of Value of pro- Establish- Capital ducts (including) ments custom work and repairing) Boots and shoes 50 $4,450,939 12,351,293 Canning and preserving fish 141 2,144,690 5,055,091 Flour and grist-mill products 161 1,422,671 3,932,882 Foundry and machine shop products 99 5,191,274 4,767,025 Leather tanned curried and finished 27 1,464,735 2,500,146 Lumber and timber products 752 15,053,395 17,937,683 Lumber planing mill products including sash doors and blinds 84 2,003,304 2,223,956 Marble and stone work 42 2,897,215 2,382,180 Paper and wood-pulp 37 41,273,915 22,951,124 Printing and publishing 206 2,107,149 3,372,331 Shipbuilding wooden including boat-building 138 1,221,691 3,038,016 Cotton goods 15 21,642,675 15,405,823 Woollen goods 66 14,990,211 13,969,600 Worsted goods 6 2,562,193 3,609,990 ---- ----------- ----------- 1824 118,456,057 113,497,140 Sixty-eight other industries 1321 25,149,693 30,623,051 ---- ----------- ----------- Total 3145 143,605,750 144,120,191
Besides the above specified industries, large amounts are derived from others of which no accurate report can be readily obtained. A large sum is derived each year from the fisheries, apart from what results from the canning industry. The manufacture of lime in the vicinity of Rockland is carried on a very large scale. The granite quarries at Vinalhaven yield a large return. A very considerable amount is obtained through the mining industries, the numerous mineral springs, located chiefly in Androscoggin County, and numerous lesser industries of which no report is made to the labour commissioner. A very conservative estimate places these at six millions or more.
AGRICULTURE
Finally, and most important by far as the source from which the livelihood of the vast majority of the population is drawn, come the agricultural products. The County of Aroostook was reported a few years since as ranking second in the Union in the value of its agricultural products, and there has been a great increase in the quantity and value of its products since then. The potato crop of that county in 1908 brought nearly $15,000,000. Taking then the state as a whole, and reckoning potatoes, hay, oats, wheat, buckwheat, barley, rye, corn for canning purposes, apples (of which there were grown two million barrels in 1907), vegetables and dairy products (the last a very large and important item), it is safe to estimate the agricultural products, with those mentioned which are akin to them, at more than $50,000,000 in an average year. In brief, Maine produces through its varied industries some $275 to $300 annually for each inhabitant.
FLORA AND FAUNA
The forests of Maine cover the greater part of the state, and the value of its standing woods is immense. Spruce is first in quantity, as it is also in greatest demand. After spruce comes hemlock; next, white birch used in the manufacture of spools; poplar for pulpwood; cedar for shingles, and birch for the manufacture of furniture. The pine is also found, but no longer in large quantities. In addition to these are found the maple, ash, beech, and other varieties. Owing to the large extent of forest, game is so plentiful that Maine is called the "hunter's paradise". During the open or hunting season, which in general covers the period from 1 October to 1 December the woods are filled with hunters from all parts of the Union. The hunter from abroad is in pursuit of the moose, caribou, or deer, but the local hunter adds to these the fox, beaver, marten, sable, mink, and wild cat. Along the coast especially, and to some extent in the lake regions, wild fowl abound. The various lakes, ponds, and streams abound with landlocked salmon, trout, and togue, for which the close time extends from 1 October until the ice has left the pond, lake, or river. Many other varieties of fish are also found, making Maine as attractive to the angler as to the hunter.
CLIMATE
The climate of Maine, as its latitude indicates, is cold during a considerable portion of the year. In the extreme north the ground is covered with snow from the middle of November to the first of April (and even later) in the average year. But the climate is most healthful at all seasons. Tens of thousands of people from all parts of the country have their summer homes in Maine, or at least spend several months of each year in the state. Not at the famous summer resorts of Old Orchard and Bar Harbor only is the summer visitor found, but everywhere along the coast, in the interior of the state in the vicinity of some of its many lakes, and even at the northernmost extremity of the state in the St. John Valley. The marvellously beautiful scenery, which every successive season attracts people in increasing numbers to Maine, enjoys so wide a renown that anything more than a passing reference to it is unnecessary here.
POPULATION
The population of the territory of Maine according to the census of 1790 was 96,540; it was 151,719 in 1800; 228,705 in 1810; 298,269 in 1820, when it became a state (15 March); 399,455 in 1830; 501,793 in 1840; 583,034 in 1850; 628,279 in 1860; 626,915 in 1870; 648,936 in 1880; 661,086 in 1890; 694,480 in 1900. The Catholic population is 123,547. It will be observed that, while the growth of population has not been rapid, it has been steady and regular, one decade only from 1860 to 1870 showing a slight decrease. This is accounted for by the fact that Maine furnished 70,107 soldiers to the Federal army in the Civil War, of whom 9398 died during the war. It is safe to predict that the census now being taken (1910) will add fully ten per cent to the figures of the last census, making the population about 765,000.
CONSTITUTION AND GOVERNMENT
Its constitution was modelled after that of the Federal government. The legislative power is vested in a senate composed of thirty-one members and a house of representatives of one hundred and fifty-one members, both senators and representatives being chosen for a period of two years. The election is held on the second Monday of September in the even years, and the official term begins on the day before the first Wednesday of January following the election. Every bill or resolve passed is submitted to the governor for his approval, but, should he veto it, it may become a law without his approval, if passed by a two-thirds vote of each branch of the legislature.
Initiative and Referendum. An amendment to the Constitution, which came into effect in the first Wednesday of January, 1909, established "a people's veto through the optional referendum and a direct initiative by petition and at general or special elections".
Executive Department. In the executive department of the government, the governor has associated with him seven executive councillors, each representing one of the seven councillor districts into which the state is divided. These are chosen by the legislature in joint convention at the beginning of the session; and to this board the nominations made by the governor are submitted for confirmation. Under the state government, the following are the principal heads of departments: state auditor, chosen by popular vote at the September election; attorney-general; secretary of state; state treasurer; three state assessors, chosen by the legislature; superintendent of public schools; highway commissioner; auditor of state printing; land agent and forest commissioner; insurance commissioner; bank examiner; state liquor commissioner; pension clerk; commissioner of industrial and labour statistics; commissioner of agriculture; inspector of workshops, factories, and mines; three railroad commissioners; three enforcement commissioners; state librarian; three commissioners of inland fisheries and game; three commissioners of sea and shore fisheries; keeper of the state arsenal; three commissioners of harbours and tidal waters; three cattle commissioners; three commissioners of pharmacy; agent of the Penobscot Indians; agent of the Passamaquoddy Indians; three inspectors of prisons and jails; two inspectors of steamboats; inspectors of dams and reservoirs.
There are also appointed eight medical men to constitute a state board of health; six medical men to constitute a board of registration; five lawyers to make up a board of legal examiners; three veterinary surgeons to form a board of veterinary examiners, and five dentists to constitute a board of dental examiners. Besides these there are numerous boards of trustees to supervise the management of state institutions. All of these are nominated by the governor and confirmed by the council. The principal ones are: Maine Insane Hospital at Augusta; Eastern Maine Insane Hospital at Bangor; state prison at Thomaston; State School for Boys at South Portland; Maine Industrial School for Girls at Hallowell; Military and Naval Orphan Asylum at Bath; the University of Maine at Orono; College of Law of the University of Maine at Bangor; state normal schools at Castine, Farmington, Gorham, Presque Isle, and Calais; the Madawaska Training School at Fort Kent and the Maine School for the Deaf at Portland. In this connexion, although not immediately under state authority, may be named certain institutions of a public nature, such as the Maine General Hospital at Portland, Central Maine General Hospital at Lewiston, Eastern Maine General Hospital at Bangor, the Eye and Ear Infirmary at Portland, Maine State Sanitorium Association and Maine Institution for the Blind-all of which have received assistance from the state.
Judicial Department. The judicial department is composed in the first place of a supreme court of eight justices, viz, a chief justice and seven associate justices. These sit individually in the several counties of the state to hear cases at nisi prius, and as a court of law to hear cases brought before them on exceptions at three different places, namely Portland, Bangor, and Augusta. These judges are also vested with full equity powers to hear and determine cases in equity with or without the intervention of a jury. Besides these, superior courts have been established in the counties of Cumberland and Kennebec with a jurisdiction fixed by the acts establishing them, and broad enough to enable them to hear and decide the vast majority of cases arising within their respective counties. Each city and a number of the larger towns have municipal courts of limited jurisdiction in both civil and criminal matters, and finally in every county in the state are trial justices having jurisdiction in petty civil and criminal cases subject to an appeal to a higher court, and authority to issue warrants for the apprehension of offenders in all cases, and to hind over the party accused for trial at the Supreme or Superior Court as the case may be. The municipalities are divided into three classes: cities, towns and plantations. Augusta is the capital of the state. Portland, the largest city in the state, is one of the most beautiful residential cities in the whole country. Maine has 21 cities, 430 towns, and 73 plantations.
RELIGION
The declaration of rights prefixed to the Constitution of Maine, article 1, section 3, reads as follows:--"All men have a natural and unalienable right to worship God according to the dictates of their own consciences, and no one shall be hurt, molested or restrained, in his person, liberty or estate, for worshipping God in the manner and season most agreeable to the dictates of his own conscience, nor for his religious professions or sentiments, provided he does not disturb the public peace nor obstruct others in their religious worship; and all persons demeaning themselves peaceably as good members of the state shall be equally under the protection of the laws and no subordination nor preference of any one sect or denomination to another shall ever be established by law, nor shall any religious test be required as a qualification for any office or trust under the state; and all religious societies in this state whether incorporate or unincorporate shall at all times have the exclusive right of electing their public teachers and contracting with them for their support and maintenance." The fore-going is the only constitutional provision having reference to religious opinions or practices.
Lord's Day. The statute provides penalties for "whoever on the Lord's Day or at any other time, behaves rudely or indecently within the walls of any house of public worship; wilfully interrupts or disturbs any assembly for public worship within the place of such assembly or out of it"; for one "who on the Lord's Day, keeps open his shop, workhouse, warehouse or place of business on that day, except works of necessity or charity"; for an innholder or victualler who, "on the Lord's Day, suffers any person, except travellers or lodgers to abide in his house, yard or field, drinking or spending their time idly at play, or doing any secular business except works of charity or necessity." "No person conscientiously believing that the seventh day of the week ought to be observed as the Sabbath, and actually refraining from secular business and labour on that day, is liable to said penalties for doing such business or labour on the first day of the week, if he does not disturb other persons." Service of civil process on the Lord's Day is also forbidden, and, if in fact made is void.
Administration of Oaths. Oaths may be administered by all judges, justices of the peace, and notaries public in the form prescribed by statute as follows: the person to whom an oath is administered shall hold up his right hand, unless he believes that an oath administered in that form is not binding, and then it may be administered in a form believed by him to be binding; one believing any other than the Christian Religion, may be sworn according to the ceremonies of his religion. Persons conscientiously scrupulous of taking an oath may affirm.
Blasphemy and Profanity. The statutes provide that "whoever blasphemes the Holy Name of God, by denying, cursing or contumeliously reproaching God, His creation, government, final judgment of the world, Jesus Christ, the Holy Ghost, or the Holy Scriptures as contained in the canonical books of the Old and New Testament or by exposing them to contempt and ridicule, shall be punished by imprisonment for not more than two years or by fine not exceeding two hundred dollars". A fine of five dollars is provided for one who "profanely curses or swears."
Use of Prayer in Legislature. There is no statute on this subject, but since Maine became a state it has been customary for the president of the senate and the speaker of the house of representatives to invite in turn the several clergymen of Augusta, Hallowell, and Gardiner, to open each day's session in their respective branches with prayer. Until some twenty years ago, Protestant clergymen alone were invited, but since that time Catholic priests are invited and officiate in their turn.
Recognition of Religious Holidays. The statutes provide that "no person shall be arrested in a civil action, or mesne process or execution or on a warrant for taxes, on the day of annual fast or thanksgiving, the thirtieth day of May, the fourth day of July, orChristmas." The Legislature of 1907 passed an act abolishing the annual fast day and substituting Patriots' Day therefor.
Seal of Confession. There is no record of any attempt to obtain from any priest information acquired by him through the confessional, by any tribunal of this state or by any one practising before the same.
Incorporation of Churches. The statutes provide that "any persons of lawful age, desirous of becoming an incorporated parish or religious society, may apply to a justice of the peace", and full provision is made for their incorporation into a parish, and further that "every parish may take by gift or purchase any real or personal property, until the clear annual income thereof shall amount to three thousand dollars, convey the same and establish by-laws not repugnant to law. By Act of the Legislature approved 27 February, 1887, the Roman Catholic Bishop of Portland was created a corporation sole.
Exemption of Church Property from Taxation. The statutes provide that "houses of religious worship, including vestries and the pews and furniture within the same, except for parochial purposes; tombs and rights of burial; and property held by a religious society as a parsonage, not exceeding six thousand dollars in value and from which no rent is received, are exempt from taxation. But all other property of any religious society, both real and personal, is liable to taxation, the same as other property."
Exemption of Clergy from certain Public Duties. Settled ministers of the gospel are exempt by statute from serving as jurors, and by the constitution 'ministers' are among those entitled to be exempted from military duty.
Marriage and Divorce. The statutes provide that "every justice of the peace, residing in the State; every ordained minister of the gospel and every person licensed to preach by an association of ministers, religious seminary or ecclesiastical body, duly appointed and commissioned for that purpose by the governor may solemnize marriages within the limits of his appointment. The governor with the advice and consent of Council, may appoint women otherwise eligible under the constitution to solemnize marriages." Another section safeguards the rights of those contracting marriage in good faith by making it valid, although not solemnized in legal form, and although there may be a want of jurisdiction or authority in the justice or minister performing the ceremony.
The statutory grounds for divorce are prescribed in the following section: "A divorce from the bonds of matrimony may be decreed by the Supreme Judicial Court in the County where either party resides at the commencement of proceedings for cause of adultery, impotence, extreme cruelty, utter desertion continued for three consecutive years next prior to the filing of the libel, gross and confirmed habits of intoxication, cruel and abusive treatment, or, on the libel of the wife, where the husband being of sufficient ability, grossly or wantonly and cruelly refuses or neglects to provide suitable maintenance for her; provided that the parties were married in this state or cohabited here after marriage; or if the libellant resided here when the cause of divorce accrued or had resided here in good faith for one year prior to the commencement of the proceedings. But when both parties have been guilty of adultery, or there is collusion between them to procure a divorce, it shall not be granted." Either party may be a witness.
EDUCATION
The law makes liberal and ample provision for a system of common schools covering the entire state. The number of school children in the state according to the report of the state superintendent for the year 1909 was 212,329, and the amount expended for school purposes was S2,368,890. The statutes relating to public schools contain no reference to religion or religious teaching. Free high schools are encouraged by reimbursing any town establishing one a certain proportion of the amount expended in connexion therewith. Such schools have been established in all of the cities and in more than half of the towns, and scholars from other towns are admitted without charge for tuition, the amount being charged to the town in which they reside. Under the head of normal schools we find the following statute: "Said schools, while teaching the fundamental truths of Christianity and the great principles of morality, recognized by law, shall be free from all denominational teachings and open to persons of di fferent religious connections on terms of equality." The higher education is furnished by the University of Maine at Orono; Bowdoin College at Brunswick; Bates College at Lewiston; Colby College at Waterville; St. Mary's College at Van Buren. Concerning the Catholic schools, which are attended by 12,274 pupils, see Portland, Diocese of.
CHARITABLE INSTITUTIONS
The statutes provide a method of organizing charitable societies, and there is also a provision exempting them from taxation. "The real and personal property of all literary institutions, and all benevolent, charitable and scientific institutions incorporated by the state, corporations whose property or funds in excess of their ordinary expenses are held for the relief of the sick, the poor or the distressed, or of widows and orphans, or to bury the dead, are benevolent and charitable institutions within the meaning of this specification, without regard to the sources from which such funds are derived, or the limitations in the classes of persons for whose benefit they are applied, except that so much of the real estate of such corporations as is not occupied by them for their own purposes, shall be taxed in the municipality in which it is situated."
SALE OF LIQUOR
On the first Wednesday of January, 1885, the following provision became a part of the constitution: "The manufacture of intoxicating liquors, not including cider, and the sale and keeping for sale of intoxicating liquors, are and shall be forever prohibited, except, however, that the sale and keeping for sale of such liquors for medicinal and mechanical purposes and the arts and the sale and keeping for sale of cider, may be permitted under such regulations as the legislature may provide. The legislature shall enact laws with suitable penalties for the suppression of the manufacture, sale and keeping for sale of intoxicating liquors, with the exceptions herein specified."
Prohibitory Legislation. Beginning with 21 June, 1851, the date of the approval of the first act, the legislature has passed fifty-six acts intended to prevent the sale of intoxicating liquors. The law in its present state covers twenty pages of the Revised Statutes and is in substance as follows: (1) A law prohibiting the manufacture or sale by any one of such intoxicating liquors (except cider); (2) prohibiting peddling intoxicating liquors; (3) against the transportation from place to place of intoxicating liquors with intent to sell; (4) prohibiting any sale of intoxicating liquors by self, clerk, servant, or agent; (5) to punish the offence of being a common seller; (6) to punish the keeping of a drinking house and tippling shop; (7) against keeping intoxicating liquors in one's possession intended for unlawful sale; (8) a law providing for a search and seizure of intoxicating liquors intended for unlawful sale, and for their forfeiture; (9) against advertising sale or keeping for sale of intoxicating liquors in newspapers. The penalties range, according to the gravity of the offence, from a fine of fifty dollars and costs to a fine of $1000 and costs, and imprisonment from thirty days to six months. For a second or subsequent offence the penalties are to be increased. Formerly the duty of enforcing the prohibitory law rested upon certain county officers, such as the sheriff and his deputies and the county attorney, and upon certain municipal officers. In addition to these, by act approved on 18 March, 1905, the governor was authorized to appoint a commission of three persons, who in turn may appoint such number of deputies as in their judgment may be necessary to enforce the laws against the manufacture and sale of intoxicating liquors.
State and Town Agencies. A state agency exists "to furnish municipal officers of towns and cities with pure, unadulterated intoxicating liquors to be kept and sold for medicinal, mechanical and manufacturing purposes". The municipal officers are authorized to appoint "some suitable person, agent of said town or city", who is authorized to purchase liquors from the state agent and "to sell the same, at some convenient place therein, to be used for medicinal, mechanical and manufacturing purposes and no other." "No such agent shall have any interest in such liquors or in the profits of the sale thereof."
PRISONS AND REFORMATORIES
There is a state prison located at Thomaston, the Reform School being situated at Cape Elizabeth. There is a county jail in each county except Piscataquis, which uses the Penobscot jail at Bangor, and every city and large town has its police station or lock-up. There is also the Industrial School for Girls at Hallowell.
WILLS AND TESTAMENTS
The statutes provide that "a person of sound mind and of the age of twenty-one years, may dispose of his real and personal estate by will in writing signed by him, or by some person for him at his request and in his presence, and subscribed in his presence by three credible attesting witnesses not beneficially interested under said will."
Charitable Bequests. There is no statute on this subject, but a bequest, for any purpose not against public policy, will be sustained, provided there be a person or persons or corporation empowered to accept and receive the same.
CEMETERIES
The statutes provide as follows: "Section 1. Towns may raise and assess money, necessary for purchasing and suitably fencing land for a burying ground. Section 2. Persons of lawful age may incorporate themselves for the purpose of purchasing land for a burying ground." Another section requires that ancient cemeteries belonging to any town, parish, or religious society shall be fenced; still another exempts lots in public or private cemeteries from attachments and levy on execution.
HISTORY
So conspicuous were the islands and the coast of Maine, that it is beyond question that they were known to nearly all of the early explorers. In 990 Biarne sailed from Iceland for Greenland and, driven by storms from his course, discovered an unknown land to the south, covered with forests. The account of his voyage leads one to believe that he passed in sight of the Maine coast. After him came other Northmen; the sons of Eric the Red successively made voyages to the coast of New England, Leif in 1000, Thorwald in 1002, and Thornstein in 1004. The last named came in search of the body of his brother Thorwald, slain in battle by the natives in the vicinity of what is now Boston Harbour; he remained through the winter, returning in 1005. After these came Thorfinn Karlsefne in 1006; Thorhall the hunter in 1008, who beyond question was actually upon the coast of Maine, and Thorfinn Karlsefne, who came again in 1009 in search of Thorhall the hunter, but probably did not quite reach the coast of Maine. During the period which elapsed until the time of Columbus (1492), while many voyages were made from Denmark and Iceland to "Vineland", which comprised the coast of Maine and New Hampshire, and to Markland, which was identical with Nova Scotia and New Brunswick of to-day. There is no certainty that any of the vessels of the Northmen landed on the coast of Maine proper. The prevailing opinion was that this region formed a part of Europe, and it is so set down in the maps of that period. Later it was believed to be a part of Asia. Columbus in voyaging westward was in search of a passage to India.
The first voyage of John Cabot and his son Sebastian in 1497, in which the land of North America was observed, left them under the impression that it was the coast of Eastern Asia. In 1498 Sebastian Cabot passed along the entire length of the coast of Maine going and returning. Then for the first time and to his disappointment, Sebastian Cabot discovered that this land stood as an apparently impassable barrier between him and "far-off Cathay". In 1524 the Italian, Verrazano, for the French Government, explored the coast bordering "on the gulf of Maine", and describes it very minutely. In 1525 Estevan Gomez, in behalf of the Spanish Government, made a voyage to the New World, and entered many of the ports and bays of New England. For a long time afterwards, the territory of which Maine forms a part was known on Spanish maps as the "Country of Gomez". In 1527 John Rut, on an English vessel, visited the coast, being the first Englishman to set foot upon American soil. It was at this time that the territory of Maine became known as Norumbega, called after an imaginary city located in the interior on the banks of the Penobscot. All of these expeditions were sent out in the hope of discovering a north-west passage to India. In 1541 Diego Maldonado visited the coast of Maine. He was in charge of a Spanish expedition sent out in search of Ferdinand De Soto, who had explored the southern coast of North America to take possession of it for the Spanish Government.
In 1556. André Thevet, a passenger on board a French vessel, landed with others on the banks of the Penobscot This traveller has given a very complete and interesting account of his visit. In 1565 Sir John Hawkins explored the coast, and Sir Humphrey Gilbert perished on the way to establish an English colony at Norumbega on the Penobscot. In 1602 Bartholomew Gosnold appears to have landed in the vicinity of the city of Portland, and in 1603 Martin Pring entered Penobscot Bay, the mouth of the Kennebec, and Casco Bay.
The first attempt at founding a colony within the territory of Maine was made by Pierre du Guast, Sieur de Monts, who, having received authority from Henry IV of France in 1603 to colonize "Acadia", by which was meant all of the territory between the fortieth and fifty-sixth degrees of north latitude, sailed from Havre in company with the still more famous Samuel de Champlain in the spring of 1604, with two vessels carrying one hundred and twenty persons. After stopping at several places, among others at the mouth of the river which he named and which is still known as the St. John, he sailed into Passamaquoddy Bay, as it is now called, up the St. Croix River, as he named it, and landed on an island to which he gave the same name. This is now known as De Monts Island, and is within the limits of the parish of the Immaculate Conception, which includes the city of Calais. Here, in a small chapel, quickly erected, the Holy Sacrifice of the Mass was offered for the first time on the soil of New England by Rev. Nicholas Aubry of Paris in July, 1604. From this little colony the Gospel spread among the Indians, the Abenakis being the first on the continent to embrace the Faith; this they did in a body, and they have stood steadfast in the Faith to this day. The colony was transferred near the close of the following year to a new location at Port Royal on Annapolis Bay. In July, 1605, Captain George Weymouth landed on the coast of Maine within the limits of the town of St. George.
On 10 April, 1606, James I of England granted a charter, called the Charter of Virginia, providing for two colonies, one between the thirty-fourth and thirty-eighth and the other between the forty-first and forty-fifth degrees of latitude, the latter including substantially the whole of the Maine coast, and extending a considerable distance into the interior. Under this charter a small colony was established in 1607 on the peninsula of Sagadahoc on the spot now commemorated by Fort Popham. This settlement appears to have been broken up. It was renewed, however, after a few years and has continued down to the present time. These settlements, the one made by De Monts on St. Croix Island, and that made at Fort Popham, have formed respectively the basis of the claim made by the French and the English to the territory of Maine -- a controversy long, and bitter, and bloody, in which the religious element was ever present. The French king claimed as far west as the Kennebec; the English claimed as far east as the present line of the state. The English occupancy spread from the mouth of the Sagadahoc in both directions, so that in 1614, when Captain John Smith visited the coast, he found a few settlers on the island of Monhegan and around Pemaquid Bay. The history of the English settlement from 1616 until 1677 consists of the doings of Sir Ferdinando Gorges, his son Robert, and his nephew. Ferdinando Gorges in 1622 received from the English king a patent of the land between the Merrimac and the Kennebec, and in the next year sent his son Robert as governor and lieutenant-general of the Province of Maine. He was accompanied by a minister of the Church of England and several councillors. The first court was convened at Saco on 21 March, 1636. In 1639 he received a charter which made of the Province of Maine a palatinate of which Sir Ferdinando Gorges was lord palatine. This is the only instance of a purely feudal possession on the American continent. In 1641 the first chartered city in the United States, Gorgiana, now York, was established. In that period (1630-2) settlements were begun in Saco, Biddeford, Scarboro, Cape Elizabeth, and Portland, which progressed fairly well until the Indian war in 1675, during which they were almost destroyed.
In 1677 Massachusetts purchased the interest of the Gorges in the Province of Maine, and in 1691 it became definitively part of "The Royal Province of Massachusetts Bay", and so continued until 1820. The Maine men in the Revolutionary War were reckoned as Massachusetts troops, and a regiment of Maine men fought at Bunker Hill. The first naval battle was that at Machias, in which Jeremiah O'Brien and his five sons captured the British ship, Margaretta (11 July, 1775). The French occupancy consisted of a few missions, the principal being the one at Pentagoet (Castine) on the Penobscot and another at Narantsouac (Norridgewock) on the Kennebec. The history of the French occupancy is accordingly the history of the Catholic missions. In 1611 Jean de Biencourt, Sieur de Poutrincourt, having succeeded to the title of De Monts, landed on an island at the mouth of the Kennebec. He was accompanied among others by Father Biard. This is believed to have been the second place in Maine in which the Holy Sacrifice of the Mass was celebrated. In 1613 another attempt was made at founding a Catholic colony on the coast. Antoinette de Pons, Marchioness de Guercheville, sent out under the command of Sieur de ha Saussaye an expedition which sailed from France on 12 March, 1613, and landed on the southeastern shore of Mount Desert. Here the missionaries planted a cross, celebrated Mass, and gave the place the name of St. Sauveur. This settlement was destined to be short-lived. Captain Samuel Argall from Virginia, in a small man-of-war, attacked the colony, took, and destroyed it. Father Masse, with fourteen Frenchmen, was set adrift in a small boat, and the others were carried prisoners to Virginia. Soon after, the governor of Virginia sent Argall to destroy the remnant of the St. Croix and Port Royal colonies, which he did, burning such buildings as had been erected.
In 1619 the Recollects of the Franciscan Order were given charge of the territory, which included Nova Scotia, New Brunswick, and Maine. They ministered to the spiritual wants of Indians and whites alike, and so continued in charge until the year 1630. The Capuchins, another branch of the Franciscan Order, succeeded them three years later. From Port Royal as a centre, they had missions as far as the Penobscot and the Kennebec, the principal one in Maine being that at Pentagoet on the Penobscot. In 1646, at the request of the Indians of the Kennebec, the superior of the Jesuit mission in Canada sent Father Gabriel Druillettes, who founded the mission of the Assumption. He returned to Quebec the following year, but in 1650 was back at his post, being stationed at Norridgewock. He appears to have lived alternately there and at Quebec until 1657, when he returned finally to Quebec. The Capuchin mission at Pentagoet was broken up about this time by an expedition sent by Cromwell, and the missionary, Very Rev. Bernadine de Crespy, was carried off to England. In 1667, Pentagoet having been restored to France by the Treaty of Breda, Catholic worship was restored. Rev. Lawrence Molin, a Franciscan, was placed in charge, and from this point visited all the stations in the state. The Baron de Castine, from whom Castine (Peatagoet) derives its name, was a strong supporter of this mission at this period. After Father Molin came Father Morain in 1677 to minister to the Penobscots and Passamaquoddies. In 1684 Rev. Louis P. Thury was sent by Bishop Laval, and settled at Castine. In 1688 he built the church of St. Ann at Panawaniski (Indian for Oldtown), which exists this day and is the oldest parish in New England Baron de Castine appears to have been the chief promoter of this church, and also offered to maintain the missionary at his own expense. The baron had married the daughter of the Sagamore Modockewando. About 1701 he returned to France; but his half-breed son, Anselme, Baron de Castine, was long a prominent figure in the wars which were continually waged between the French and their Indian allies and the New Englanders, representing British interests. In the same year (1668) Father James Bigot built a chapel at Norridgewock. His brother, Rev. Vincent Bigot, also served the mission for some little time, leaving it in 1699. Besides these, and during the same period, the Jesuit fathers, Peter Joseph de la Chasse, Julien Binnetau, and Joseph Aubery, served the missions in Maine. Rev. Jacques Alexis de Fleury d'Eschambault succeeded Father Thury, who had been called elsewhere. Father d'Eschambault died in 1698, and was succeeded by Rev. Philip Rageot and Rev. Father Guay until 1701, and by Rev. Anthony Gaulin until 1703. Rev. Sebastian Rule was also located at Norridgewock during the same period, and continued there for thirty years.
In 1704-5 expeditions were sent from Massachusetts to destroy the mission stations in Maine. Those on the Penobscot were ravaged, and the church and all of the wigwams were burned. In 1722 another expedition sent out by the Governor of Massachusetts burned the church on the Penobscot. The same expedition in January, 1722, had proceeded to Norridgewock for the purpose of capturing or killing Father Rale. On this occasion, being warned in time, he and his flock escaped by taking to the woods. At last the end came. The frequent attempts, all more or less successful, to destroy the Maine mission stations, forced the Indians to prepare to defend themselves. After several battles between the Massachusetts forces with their Indian allies and the Indians of the Kennebec, a small force attacked the village of Norridgewock on 23 August, 1724. Father Hale well knowing that he was the one whose life was sought, and apparently anxious to divert the attack from his people, went forth to meet the enemy and fell pierced by many bullets. After the death of Father Bale, the only missionaries in Maine appear to have been Fathers De Syresm and Lanverjat, and these remained only until 1731. In 1730 a chapel had been erected on the Kennebec, but for fifty years or more the Indians had to content themselves with occasional pilgrimages to certain places in Canada, notably Becancour and St. Francis on the Chaudière River. They were occasionally visited by Father Charles Germain from St. Anne's mission, now Fredericton, New Brunswick. At the beginning of the Revolutionary War, the Abenakis having taken the side of the patriots, all persecution for religious or other reasons ceased, and the General Council of Massachusetts desired to furnish them a priest, but were unable to obtain one at that time. At the close of the war, Rev. Father Ciquard, a Sulpician, was sent to Old-town and remained there until 1794, whence he went to Fredericton.
The foundation of the Catholic Church in Maine practically dates from the arrival of Father (afterwards Bishop) Cheverus from Boston in July, 1797, to take charge of the two Indian missions at Pleasant Point. The few white Catholics scattered here and there claimed his attention equally with the red men. The progress made was slow, but on 17 July, 1808, he had the satisfaction of dedicating St. Patrick's church at Damariscotta. Fully two-thirds of its cost had been contributed by two gentlemen partners in business, Messrs. Kavanagh and Cottrill. It is a remarkable circumstance that the two most distinguished Catholic laymen of the past century in Maine were of their descendants. Edward Kavanagh, son of the senior partner, represented his native district in the twenty-second and twenty-third congresses, and after his second term was appointed by President Jackson minister to Portugal. In 1842 he was elected to the state senate, and was chosen president of that body. Governor Fairfield having been elected to the United States senate, Kavanagh became acting governor. A monument to the sterling Catholic principles of the Kavanagh family, exists in the splendid "Kavanagh School which stands near the cathedral in Portland, erected with means contributed by a sister of the governor. James C. Madigan (b. in Damariscotta, 22 July, 1821; d. in Houlton, 16 October, 1879) was the grandson of Matthew Cottrill. He was sent by Governor Kavanagh to establish schools in the Madawaska territory in 1843, and made his home for a number of years at Fort Kent. He later removed to Houlton, where he spent the remainder of his days. He was the most conspicuous Catholic in New England for many years. A gentleman of noble presence, of rare culture, elegant manners, and high character, he was well fitted to adorn the highest office in the land. He was one of the five members of the commission appointed in 1875 by Governor Dingley to revise the constitution of the state. He was an able and learned lawyer, and an eloquent and powerful advocate. He was a devout Catholic and probably no lay man in the entire country in his time stood so high in the estimation of the clergy. At Whitefield, Rev, Denis Ryan being pastor, a church was built and dedicated in June, 1822. Rev. Benedict Joseph Fenwick having been chosen to succeed Bishop Cheverus, who had returned to France, he was consecrated Bishop of Boston on 1 Nov., 1825. During his government of the Diocese of Boston, St. Dominic's church in Portland was built, and was dedicated on 11 August, 1833. In 1834 Bishop Fenwick, having secured a half township of land in Aroostook County, established the prosperous Catholic colony of Benedicta. In 1835 St. Joseph's Church in Eastport was dedicated; on 4 Au gust, 1838, one in Gardiner; on 10 Nov., 1839, St. Michael's in Bangor.
Knownothingism. The growth of the Catholic Church in Maine and New Hampshire was such that in 1853, these states were taken out of the Diocese of Boston to form the Diocese of Portland. On 22 April, 1855, Rev. David William Bacon was consecrated bishop. It was just after the outbreak of Knownothingism which resulted in the tarring, feathering, and riding on a rail of the saintly Father John Bapst at Ellsworth. This was on 15 October 1854. On the preceding 8 July, the Knownothings had burned the church at Bath. Subsequent events appear to justify the belief that this persecution was the herald of the remarkable growth and development of the Catholic Church in Maine. It is not easy to foresee to what lengths this anti-Catholic agitation might have gone, had not events of national importance begun to loom on the horizon. The Civil War, in which so many Catholics of Maine and of all parts of the Union took part, and so many greatly distinguished themselves by their courage and valour, put an end to this persecution -- it is to be hoped, for ever. An attempt was made during the period from 1890 to 1895 to establish an order of the same nature, under the name of the "American Protective Association", but it soon died a fitting death.
EARLY CATHOLIC SETTLER
The State of Maine, although settled a few years earlier than Massachusetts, is peopled for the most part by inhabitants who claim descent from settlers from Massachusetts and other parts of New England. The Catholics of Maine are of either Irish or French extraction, the French-Canadians and Acadians constituting a majority. With the possible exception of a few Irishmen to be found here and there within its borders, the Acadians were first in point of time. At the period of the exportation of the Acadians from Grand PrÈ and other places in Acadia, a few escaped and formed the mission of St. Ann, at, above, and below the site of the city of Fredericton, N. B. Here they remained until the close of the Revolutionary War and the arrival of the Loyalists, otherwise called the Tories. Driven out of the United States by the patriots, these latter came to the St. John valley, landing in the city of St. John about 11 May, 1783. Compelled to yield up their possessions to the new-coiners, the Acadians went a second time into exile, and settled in 1784 with the consent of the British authorities, on the upper St. John, occupying the territory now included in Madawaska County, New Brunswick, and so much of Aroostook County as is within the St. John valley. Until 9 August, 1842, the date of the Treaty of Washington, both sides of the St. John were under British rule. Hardly had the Acadians established themselves in their new homes, be fore they were visited by missionary priests, especially by Rev. Father Ciquart from St. Ann's mission, their former pastor. Soon after, in 1791, they applied to the Bishop of Quebec For leave to build a church; the church of St. Basil was built and dedicated on 7 July, 1793.
Rev. Father Paquet was in charge of the parish until the church was dedicated, but was succeeded soon afterwards by Father Ciquart, whose name appears in the parish records until the end of 1798. In 1838 the first church on the American side of the St. John River, St. Bruno's Church in Van Buren, was built and Rev. Antoine Gosselin appointed its first pastor. At this time that region was in the Diocese of Quebec; after 1842 it was in the Diocese of St. John, and in 1870 it became portion of the Diocese of Portland. On the Maine side of the St. John River there are at present eleven churches, a college, seven convents (six with schools), and two hospitals. Soon after the Acadians settled in this region, they were joined by a few Canadians from the province of Quebec, and a few Irish immigrants. The population to-day is made up for the most part of Acadians and Canadians in about equal proportions. By the year 1800 there was a fair sprinkling of Irish immigrants within the borders, and they continued to arrive at intervals and in small numbers during the greater part of the past century. Probably the period of the Irish famine of 1847 would mark the date of the coming of the larger number. The Canadians came, for the most part, to the manufacturing centres during the building up of the manufacturing industries in Lewiston, Biddeford, Brunswick, Augusta, Waterville, Skowhegan, and Westbrook. This was chiefly during the period from 1860 to 1880. A large number had established themselves in Oldtown at an even earlier period.
When one considers the poverty of the Catholic immigrants, their achievements seem truly marvellous. Their zeal and devotion, as evidenced by the churches and religious institutions built up by an able, zealous, and pious clergy with their assistance, are beyond all praise. They have been most fortunate in their bishops and priests, and at no period have the growth and development of the Church and its interests been more rapid than at the present time. During the past century, many Catholics of Maine have ranked among the first in ability, endowments, and character. Several were eminent in the professions, and many in business. But the conditions were such as did not admit of any considerable political advancement. Times have changed, however, and to-day there is no perceptible difference in the support given to Protestant and Catholic candidates for public office.
At the session of 1907, by a unanimous vote, an appropriation to help to erect an additional building for St. Mary's College, was granted by the legislature, showing that in Maine, at least, no trace of the old-time bigotry now exists. That conditions are as they are, is due largely to the high character of the Catholic clergy, aided by many able and zealous laymen.
Collections of Maine Historical Society, I--(Portland, 1869-); Hannay, History of Acadia (St. John. 1879; Young, History of the Cath. Church in the New England States, I. Diocese of Portland (Boston, 1899); Fitton, Sketches of the Establishment of the Church in New England (Boston, 1872); Stetson, History and Government of Maine (New York); Official Cath. Directory and Clergy List for 1910; Maine Register (Portland, 1909); Lyons, Report of Industrial and Labor Statistics (Portland); Statement of the case of the United States in matter referred to King of the Netherlands for Arbitration by Convention of Sept. 29, 1827 (Washington. 1829); Raymond, History of the St. John River (St. John, 1905); Maine Historical Society, Tercentenary of Martin Pring's landing (1903), of De Monts' settlement on De Monts Island (1904), of Weymouth's landing at St. George (1905) (Portland); Gov. Chamberlain's Address at the Centennial Exhibition at Philadelphia, 1876, in Laws of Maine (Portland, 1877); Shea, The Cath. Church in th e United States (New York, 1858); Sprague, Sebastian Rate (Boston); Baxter, Historical Manuscripts.
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Maine de Biran[[@Headword:Maine de Biran]]

François-Pierre-Gonthier Maine de Biran
A philosopher; born at Grateloup near Bergerac, Dordogne, France, 29 November, 1766; died at Paris, 16 July, 1824. He studied at Périgueux, joined the army, but after a few years resigned and entered politics. In April, 1797, he was one of the Conseil des Cinq Cents; however, as he incurred the hostility of the Directory by his royalist sympathies he withdrew to Grateloup, where he devoted himself to philosophy. His constitution was delicate and sensitive and his philosophic bent had already manifested itself by his observations on the influence of the physical state on the moral. As an ideologist he won the prize at the Institut with his essay "Sur l'habitude" (1802); but his "Décomposition de la pensée" (1805) shows him deviating from the theory of that school, and in "La perception immédiate" (1807), and "Rapports du physique et du morale de l'homme" (1811), he is an opponent of the eighteenth-century philosophy. He then re-entered the political arena and was elected to parliament in 1812, 1815, and 1820. In his latter days his tendency to mysticism gradually brought him back towards practical Christianity, and he died a faithful child of the Church. Three stages mark the development of his philosophy. Up to 1804, a stage called by Naville "the philosophy of sensation", he was a follower of Condillac's sensism, as modified by de Tracy, which he soon abandoned in favour of a system based on an analysis of internal reflection. In the second stage — the philosophy of will — 1804-18, to avoid materialism and fatalism, he embraced the doctrine of immediate apperception, showing that man knows himself and exterior things by the resistance to his effort. On reflecting he remarks the voluntary effort which differentiates his internal from his external experience, thus learning to distinguish between the ego and the non-ego. In the third stage — the philosophy of religion — after 1818, we find de Biran advocating a mystical intuitional psychology. To man's two states of life: representation (common to animals), and volition (volition, sensation, and perception), he adds a third: love or life of union with God, in which the life of Divine grace absorbs representation and volition. Maine de Biran's style is laboured, but he is reckoned by Cousin as the greatest French metaphysician from the time of Malebrahche. His genius was not fully recognized till after his death, as the essay "Sur l'habitude" (Paris, 1803) was the only book that appeared under his name during his lifetime; but his reputation was firmly established on the publication of his writings, partly by Cousin ("Œuvres philosophiques de Maine de Biran", Paris, 1834-41), and partly by Naville (Œuvres inédites de Maine de Biran", Paris, 1859).
NAVILLE, Maine de Biran, sa vie et ses pensées (Paris, 1877); COUSIN, Preface to his edition of the works (Paris, 1834-41); TURNER, History of Philosophy (Boston, 1903), 606-7; UEBERWEG, History of Philosophy, tr. MORRIS, II (New York. 1903), 340-1; TRUMAN, Maine de Biran's Philosophy of Will (New York, 1904); GÉRARD, Philosophie de Maine de Biran, an essay with unpublished fragments (Paris, 1876); MAYONADE, Pensées et pages inédites de Maine de Biran (Périgueux, 1896); COUAILHAC, Maine de Biran (Paris, 1905), an excellent study of his philosophy.
A. A. MACERLEAN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Mainz[[@Headword:Mainz]]

Mainz
German town and bishopric in Hesse; formerly the seat of an archbishop and elector.
HISTORY
(1) Until the Suppression of the Former Archdiocese
Near the site of the modern Mainz there existed some centuries before the Christian era a Celtic settlement. Here, about 38 B.C., Agrippa established a Roman camp (Moguntiacum), which, under Drusus, became the centre of the Roman province of Upper Germany. About the camp gradually developed a considerable town. According to St. Irenæus, whose statement received valuable corroboration from the excavations of 1907-8, Mainz possessed a Christian community in the second century. Crescentius, whom legend identifies with the disciple of St. Paul, is mentioned as first bishop. Of the bishops before Boniface, however, little is known. Bothardus built a basilica in honour of St. Nicomedes; Riuthardus was imprisoned, when the Alamannian prince Rando sacked the town in 368, and Bishop Aureus was put to death by the Alamannian Crocus in 406. In 451 Mainz was pillaged by the Huns. Under the Frankish domination the town began again to prosper. Bishop Sidonius, who lived early in the sixth century, restored the old churches and built new ones. The Frankish king Dagobert surrounded Mainz with walls and established his residence there. Under him the Altmünsterkloster was erected by St. Bithildis. Bishop Gerold, who fell in battle against the Saxons, was succeeded in 743 by his son Gewilio.
The ecclesiastical and secular importance of Mainz may fitly be dated from the accession of St. Boniface. Strictly speaking, however, Mainz was not then raised to metropolitan rank; Boniface was himself an archbishop as formerly, before he occupied any see in Germany, but the archiepiscopal dignity did not descend immediately to his successor, St. Lul or Lullus. The long quarrel between Lullus and the Monastery of Fulda ended in the complete exemption of the latter from the episcopal authority. Lullus thereupon built the Monastery of Hersfeld, in which he was later buried. In 780 or 782 Mainz was elevated to metropolitan rank. The dioceses of Lüttuck, Cologne, Worms, Speyer, and Utrecht were first made subject to it, together with the sees of Erfurt, Buraburg, and Eichstätt, as dioceses founded by Boniface; then the Swabian dioceses of Augsburg, Strasburg, Constance, and Chur. The dioceses of Erfurt and Buraburg, however, lapsed on the death of their first occupants, and in 798 Cologne was made a metropolitan see with Lättich and Utrecht among its suffragans (see COLOGNE ). With the spread of Christianity in Saxony, the dioceses of Paderborn, Halberstadt, Hildesheim, and Verden were, on their erection, added to the suffragans of Mainz, and under Archbishop Willigis the newly-created sees of Prague and Olmütz were made subject to it. The ecclesiastical province then possessed fourteen suffragans, and extended from the Elbe to the Grison Alps and from the Vosges to the Thuringian Saale, thus representing the greatest ecclesiastical administration of the Middle Ages after the papacy. The actual power of the archbishops over their suffragans was, however, small. Mainz lost Prague and Olmütz during the fourteenth century, and Halberstadt and Verden through the Peace of Westphalia. In 1752 the addition of the newly-created Diocese of Fulda raised the number of suffragans to eleven.
Among the immediate successors of Lullus, Archbishop Richulf (787-813), who built the Monastery of St. Alban (famous for its school), and especially Rabanus Maurus (847-56) deserve mention. Under Liutbert (863-89) the dignity of Archchancellor of the German Empire was first associated with Mainz. Hatto I (891-913) exercised a great influence on the fortunes of the whole empire. Hildebert (928-37) successfully upheld against Cologne and Trier Mainz's claim to crown the German king. The precedence of Mainz in the German Church was strongly emphasized by Frederick (937-54), when he sought the office of Vicar-Apostolic for Germany. William (954-68), natural son of Otto I, acquired for himself and his successors the office of Archchancellor of the Empire. About Hatto II (968-70) is related the legend of the Mäusethurm near Bingen. Willigis (975-1010), who saved the empire from disintegration during the minority of Otto III, fostered the commerce of Mainz; he built a cathedral, which was burned down on the day of its consecration, and obtained from the pope the right ot presiding over all synods held within the empire and of crowning the newly-elected king. Aribo played the chief rôle in the election of Conrad II. Bardo von Oppertshafen (1031-51) completed the new cathedral by Willigis (1037).
In the investiture strife the archbishops of Mainz, as the foremost spiritual princes of the empire, could not remain neutral. Count Siegfried I von Eppstein (1059-84) espoused the cause of the pope, promulgated the celibacy law of Gregory VII, and crowned Henry's two rivals, Rudolf of Swabia and Hermann of Luxemburg. Wezilo (1084-8), however, supported the emperor and his antipope. In Ruthard (1089-1109) and Adalbert I von Saarbrücken (1109-37) the emperor again found opponents; for his fidelity to the papal cause, the latter was imprisoned by Henry V for three years in the fortress of Trifels, until the citizens of Mainz secured his release by confining the emperor in their town until he guaranteed the archbishop's liberation. In recognition of this assistance, Adalbert granted the town a charter, which was engraved on the bronze doors of the Liebfrauenkirche. At Adalbert's proposal the right to participate in the imperial election was confined to certain princes, the foundation of the college of electors being thus laid. The popularity enjoyed by him and his brother and successor Adalbert II (1138-41) was not shared by Arnold von Selenhofen (1153-60), who alienated the good-will of the citizens by his sternness and his taxation to further Barbarossa's campaign against Italy, and was murdered by them in the Monastery of St. Jacob during a riot. To punish the citizens, Barbarossa deprived the city of its charter and levelled its walls. The rebuilding of the fortifications was begun by Conrad von Wittelsbach (1161-77): although appointed by Barbarossa, he refused to recognize the antipope Pascal, and had in consequence to fly from his see. Count Christian I von Buch (1165-83) was thereupon named archbishop by Barbarossa. On his death, Conrad, who had meanwhile become Archbishop of Salzburg, returned to his old see (1183-1200), now supported the emperor, and, at the Diet of Gelnhausen, persuaded the German bishops to espouse the emperor's cause against Rome. Count Siegfried II von Eppstein (1200-30) received in 1228 the right to crown the King of Bohemia–a right retained by Mainz until 1343. Siegfried exhausted the depleted exchequer of the see, and burdened the territory with a heavy debt. His nephew Siegfried III von Eppstein (1230-49), supported Innocent IIIagainst the Swabians, ratified the deposition of the emperor, and crowned two of his rivals. In 1223 the chapter granted him the twentieth part of the ecclesiastical revenue for the liquidation of the archiepiscopal debts on his swearing in the presence of the clergy to incur no debts thererafter and to impose no further burdens on the clergy. The canons bound themselves by oath never to elect an archbishop who would not take the same oath as Siegfried. Thus originated the election capitulations, which were later used by the chapter to secure new rights and privileges from the candidates for the see. It was also under Siegfried (1244) that the government of the town passed into the hands of a municipal council elected by the citizens.
As a free town of the empire, the prosperity of Mainz steadily increased, its linen and woollen industries being the most important along the Rhine. It thus became known as the "Golden Mainz". Under its leadership was formed in 1254 the "League of the Rhenish Towns", supported by most of the Rhenish towns and princes. A great architectural activity also manifested itself; the glorious cathedral was then built, and numerous monastic institutions were established. The discovery of printing by Gutenberg extended the fame of the town, while the limitation of the right of voting to the seven electors had greatly increased the influence of the archbishops. At the end of the interregnum Werner von Eppstein (1259-84) secured the election of Rudolf of Hapsburg, whose support he hoped for against the Landgrave of Hesse. In the growing power of Hesse, Werner rightly saw the most dangerous menace to the safety of Mainz. Gerhard II von Eppstein (1289-1305) likewise played the chief part in the election of Adolf of Nassau, but, not receiving the expected assistance in his domestic politics, went over with King Wenzel of Bohemia to Adolf's rival, Albert of Austria. Under Peter von Aspelt (1305-20) Mainz attained the pinnacle of its power. In opposition to Count Henry III of Virneburg (1328-46), appointed by John XXII, the chapter unanimously elected Baldwin of Trier, who granted to it or confirmed a series of important privileges. It was only on Baldwin's resignation that Henry could enter on his administration, having previously, in order to secure the chapter's recognition, granted it an important influence in the government of the archdiocese. As a partisan of Louis the Bavarian, he came into sharp conflict with Clement VI, who separated Prague and Olmütz from Mainz (1343), and deposed the archbishop (1346). However, Henry managed to retain the see until 1353, when Gerlach of Nassau (1346-71), appointed by the pope, entered into possession. By means of his personal property Gerlach greatly increased the power of the archdiocese. On his death Charles IV, fearing to see one of the powerful Nassau family in possession of the first see of the empire, secured the appointment of Count John I of Luxemburg in 1371, and of Margrave Louis of Meissen in 1375. The chapter, however, unanimously chose Adolf of Nassau, who took possession of the see. The fiercely contested war which ensued greatly weakened the power of Mainz, and increased the influence of Hesse. In 1381 an agreement was arrived at, Louis abdicating Mainz. Adolf founded the University of Erfurt in 1389. Conrad II von Weinsberg (1390-6) was succeeded by Adolf's brother, John II (1397-1419), who took a prominent part in the deposition of King Wenzel and the elevation of Rudolf of the Palatinate. Under Conrad von Daun (1419-34) Cardinal Branda, commissioned by Martin V, investigated the existing election capitulations, which he ordered to be replaced by a capitulation drafted by himself.
The contest between the rival archbishops, Diether von Isenberg and Adolf II of Nassau (the "Mainzer Stiftsfehde", 1461-3), resulted in great loss of men, money, and territory. To punish the guilds for supporting Diether, Adolf, having captured the town, deprived it of its charter. Diether (1475-82) founded the University of Mainz in 1477, which continued until 1798, but the town never regained its former prosperity. To retrieve the dangerous financial condition of the archdiocese by an alliance with a powerful family, the chapter petitioned the pope in 1480 to appoint Albert of Saxony archbishop. During his short reign (1482-4) Albert brought Erfurt again into submission. However, even Berthold of Henneburg (1484-1504), perhaps the greatest Archbishop of Minz, was unable to stem the decline of its secular power. Under Jacob von Liebenstein (1504-8) the loss of Erfurt to Saxony seemed imminent. In open opposition to the Saxon house, the chapter chose, on the death of Uriel of Gemmingen (1508-14), Albert of Brandenburg archbishop, although he already held the sees of Magdeburg and Halberstadt (see ALBERT OF BRANDENBURG and GERMANY). The indulgent attitude, at first adopted by Albert towards the innovators, allowed the Reformation to spread fairly widely through the archdiocese which was soon convused by this and the Peasants' War. In preserving the Catholic Faith, Lorenz Thuchsess von Pommersfelden, the cathedral dean, performed ever-memorable services. Albert's reign is also important on account of the administrative reforms introduced by him. Electors Sebastian von Hausenstamm (1545-55) and Daniel Brendel of Homburg (1555-82), strove indefatigably to heal the scars of the Reformation; the latter summoned the Jesuits to Mainz. Wolfgang von Dalberg (1582-1601), however, gave such lukewarm support to the Counter-Reformation that he was suspected of conspiring with the Protestants. In the election capitulation the chapter imposed on his successor, John Adam von Bicken (1601-4), the obligation of founding a seminary, which, however, he failed to accomplish during his short reign. John Schweickhard von Cronenberg (1604-26) restored the Catholic religion in Eichsfeld and Bergstrasse, and adjusted the quarrel between Emperor Rudolf and his brother Matthias.
Mainz suffered grievously during the Thirty Years' War. Under George von Greifenklau (1626-9), who had a prominent share in the Restitution Edict, Mainz escaped practically unaffected, but Anselm Casimir von Wambold (1629-45) had to fly before Gustavus Adolphus in 1631. When the imperial troops reoccupied Mainz in 1636, the retiring Swedes committed many atrocities. Frightful ravage was also wrought by the French, when they later occupied the town (1644-8). The very existence, indeed, of the principality seemed threatened, as the Swedes demanded in the peace negotiations the secularization of the archdiocese. Its escape from dissolution was entirely due to the energetic protest of Saxony and the activity of John Philip von Schönborn (1647-73). As its situation left Mainz most exposed, after Cologne, to French attack, Lothaire Frederick von Metternich-Burscheid (1673-5), to save the archdiocese, adopted a friendly attitude towards France during the wars between the emperor and Louis XIV. In 1688 his third successor, Anselm Franz von Ingelheim (1679-95), had to surrender Mainz to the French, who were, however, driven out of the town in the following year. Lothaire Francis von Schönborn (1695-1729), who supported the emperor in the War of the Spanish Succession, reorganized the university, founded the Hospital of St. Roch, and showed himself a cultivated patron of the arts and sciences. Under him the town enjoyed a return of prosperity, testified even to-day by the numerous ecclesiastical and civil buildings dating from that period.
On the death of Franz Ludwig von Pfalz-Neuburg (1729-32), who was also Bishop of Worms and Breslau and Archbishop of Trier, Philip Charles von Eltz-Kempenich (1732-43) was elected hastily to forestall the interference of the ruling houses. During the Seven Years' War, which occurred under Freederick Charles von Ostein (1743-63), the archdiocese was laid waste on various occasions. Emmerich Joseph von Breitbach-Bürresheim (1763-74) associated himself with the "enlightened" movement to found a national German Church, as far as possible independent of Rome. In 1766 he abolished many holy days, and issued decrees concerning the "reform" of the monasteries, the accumulation of real property in the "dead hand", etc. On the suppression of the Jesuits in 1773, he employed their property for the improvement of elementary education. Frederick Charles Joseph von Erthal (1774-1802), the last Elector of Mainz, laboured at first in the spirit of the Church, but later, going over to the Enlightened, formally renounced Austria and associated himself with Prussia. During the French Revolution Mainz encountered varying fortunes. In 1792 the Confederation of the German Princes was founded in the town, which, after the first inglorious campaign of the German army, fell into the hands of the French during the same year. Though recovered by the Germans in 1793, it was ceded to France by the Treaty of Campo-Formio in 1797, and, after the Peace of Lunéville, became the capital of the French Department of Mont Tonnerre. During the negotiations of the Imperial Delegates the elector died on 25 July, 1802. By the Enactment of this assembly of 25 Feb., 1803, the greater part of the electorate was secularized. About five Aemter (administrative districts) remained ecclesiastical property, and were assigned to the coadjutor of the last elector, Theodore von Dalberg, who was named elector, chancellor, metropolitan, and primate of Germany. The primatial see was transferred to Ratisbon. Under French rule, Mainz was changed into a simple diocese in Oct., 1802, and made subject to Mechlin, its jurisdiction being confined to that portion of the old archdiocese which lay on the left bank of the Rhine.
(2) From the Foundation of the Modern Diocese of Mainz to the Present Day
The new diocese corresponded to the Department of Mont Tonnerre, and included portions of the earlier dioceses of Mainz, Worms, Speyer, and Metz. Under Ludwig Colmar (1802-18) was accomplished the delimitation of the diocese. On his death the diocese, which was again under German rule, was left vacant and administered by a vicar general. On the reorganization of ecclesiastical affairs in Germany, which resulted in the erection of the Ecclesiastical Province of the Upper Rhine, the Diocese of Mainz was made conterminous with the Grand Duchy of Hesse, and constituted suffragan of this newly erected province. Joseph Vitus Burg (1830-3), appointed by Pius VIII, had taken a prominent part in the negotiations concerning the erection of the new province; he was, however, affected by Josephism, and defended the ordinances (Kirchenpragmatik), which the Upper Rhine governments, in opposition to their earlier declarations, imposed on the bishops, although they had already been condemned by Rome. Burg also entered a very feeble protest when the seminary, founded by Colmar, was partially suppressed and its theological faculty transferred to the University of Giessen. On the death of John Jacob Humann (1833-4), Peter Leopold Kaiser (1835-48) found himself greatly hampered by government interference; while in the matter of the reopening of the seminary his action in parliament was not sufficiently energetic, he opposed unflinchingly the "German Catholic" movement of the followers of Ronge in his diocese, and was in his later years greatly influenced by the zealous Lennig.
On Kaiser's death the chapter chose Professor Leopold Schmidt of Giessen, but Rome refused to confirm the election on account of the candidate's practically indifferentist religious and philosophical views. As the chapter, dispensing with a new election, then referred the selection to the Holy See, Pius IX appointed Wilhelm Emmanuel von Ketteler, and, after his death, the see was left vacant in consequence of the attitude of the government, the payment of the episcopal dotation was suspended in 1880 and numerous parishes (about one fourth) left without a pastor. The diocese was meanwhile administered by Christopher Monfang. In 1886 an agreement was arrived at, and Paul Leopold Haffner, who had acquired a reputation as a philosopher and apologist, was appointed bishop. The seminary and diocesan colleges were reopened in 1887, and the task of filling the vacant parishes undertaken. In 1895 religious orders, which devoted themselves to education and the care of the sick, were readmitted. Haffner was followed byHeinrich Brück (1899-1903). The present bishop, George Heinrich Maria Kirstein, was elected on 20 Nov., 1903, and consecrated on 19 March, 1904.
STATISTICS
The present Diocese of Mainz coincides territorially with the Grand Duchy of Hesse, except that three places belong to the Diocese of Limburg. Divided into 19 deaneries and 188 parishes, it possesses 186 parish priests and beneficiaries, 1 rector, 80 curates, 43 priests in other positions, 20 on leave or pensioned. The Catholics number 372,000; the non-Catholics 830,000. The chapter consists of the cathedral dean, 7 canons, 3 cathedral prebendaries; the ordinariate of a vicar general and 6 spiritual councillors; theofficialité of the official and 7 counsellors. The bishop is elected by the chapter from a list of candidates, which must first be submitted to the government. The public authorities may erase the names of the less acceptable candidates, provided that enough be left to render a canonical election possible. The members of the chapter are selected alternately by the bishop and the chapter itself. The diocesan institutions include the seminary (8 professors and 50 students); 3 diocesan colleges; 4 episcopal boarding-schools and orphanages. Exclusively Catholic high-schools for boys are forbidden by the Hessian school laws, and the activity of the female orders in instructing girls is very restricted. There are very few houses of the male orders; the Capuchins have 2 monasteries (Mainz and Dieburg) with 12 fathers and 10 brothers; the Brothers of Mercy 1 house with 12 brothers; the Brothers of St. Joseph parent house in Kleinzimmern with 8 brothers; the Schulbrüder 1 house with a middle school in Mainz. The female orders are: the Sisters of Mercy from the mother-house at Trier, 2 houses with 26 sisters; the English Ladies 7 houses with 165 sisters; the Franciscan Sisters from Aachen, 3 houses with 27 sisters; the Franciscan Sisters of the Perpetual Adoration, 1 house with 35 sister; the Sisters of Divine Providence, mother-house at Mainz and 72 filial houses with 534 sisters; the Sisters of the Most Sacred Redeemer from the mother-house at Niederbronn, 19 houses with 66 sisters; the Sisters of St. Vincent de Paul, 8 houses with 120 sisters. Among the Catholic organs of the diocese, the "Katholik" and the "Archiv für katholisches Kirchenrecht" deserve special mention.
The principal churches of the diocese are: the Romanesque Cathedral of St. Martin at Mainz, one of the most interesting monuments for the history of architecture in Germany; the Early Gothic Church of St. Stephen (1257-1328); the Baroque Ignazkirche (1763-74); the cathedral and late Gothic Liebfrauenkirche at Worms; the basilica of the former Benedictine abbey at Seligenstadt (Carlovingian); the former church of the Domicanesses (thirteenth century).
Concerning the town, see SCHUNCK, Beiträge zur M. Gesch. mit Urkunden (3 vols., Mainz and Frankfort, 1788-90); WERNER, Der Dom zu M. (3 vols., Mainz, 1827-36); SCHAAR, Gesch. der Stadt M. (4 vols., Mainz, 1841-51); HEGEL, Chron. der mittelrhein. Städte, II (Leipzig, 1882); BÖRCKEL, M. Geschichtsbilder (Mainz, 1890); SCHNEIDER, Der Dom zu M. u. seine Denkmäler (Mainz, 1903); Beiträge zur Gesch. der Universität M. u. Giessen (Giessen, 1907); NEEB, M. u. Umgebung (3rd ed., Stuttgart, 1908); HÖLER, Das goldene M., I (Mainz, 1910). For the older literature on the See of Mainz, see CHEVALIER, Topo-Bibl., s. v. Mayence; consult also SCHEPPLER, Codex eccles. Mogunt. noviss. (Aschaffenburg, 1862); JAFFÉ, Monum. Mogunt (Berlin, 1866); Regesten zur Gesch. der Erzbischöfe von M., begun by BÖHMER AND WILL (from Boniface to 1280; Innsbruck, 1877-86), and continued by VOGT AND VIGENER (from 1289 to 1396; Marburg, 1907–);HENNES, Die Erzbischöfe von M. (3rd ed., Mainz, 1879); FALK, Heiliges M. (Mainz, 1897); IDEM, Marianum Mogunt.: Gesch. der Marienverehr. im Bistum M. (Mainz, 1906); HERMANN, Die evangel. Bewegung zu M. im Reformationsalter (Mainz, 1907); SIMON, Stand u. Herkunft der Bischöfe der M. Kirchlenprovinz im Mittelalter (Weimar, 1908); HENSLE, Verfassung u. Verwaltung von Kurmainz um 1600 (Strasburg, 1908); GOLDSCHMIDT, Zentralbchörden [sic] u. Beamtentum im Kurfürst. M vom 16. bis zum 18. Jahrh.(Berlin and Leipzig, 1908); STIMMING, Die Wahlkapitul. der Erzb. u. Kurf. von M. (Göttingen, 1909); WENCK, Die Stellung des Erzstiftes M. im Gang der deutschen Gesch. (Kassel, 1909); STUTZ, Die M. Erzbischöfe u. die deutsche Königswahl (Weimar, 1910); Zeitschr. des M. Altertumsvereins (Mainz, 1902–); Schematismus der Diözese M. (Mainz, 1909). See also under HESSE; UPPER RHINE, ECCLESIASTICAL PROVINCE OF THE, and the individual bishops.
JOSEPH LINS. 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio
Fidelis servus et prudens, quem constituit Dominus super familiam suam
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Maipure Indians
(Maypure)
A former important group of tribes on the Upper Orinoco River, from above the Meta to the entrance of the Cassiquiare, in Venezuela and Columbia, speaking dialects of the Arawakan stock. The tribes were the Maipure proper; Meepure; Cavare, or Cabre; Avane, or Abani; Pareni; Guipuñave, or Guaypunave, and Chirupa or Quirupa. The Achagua, on the Middle Meta, Columbia, were sometimes regarded as belonging to the same group. The Maipure tribes remained practically unknown up to the middle of the eighteenth century. Their chief and constant enemies were the cannibal Caribs of the Lower Orinoco. In the early part of the seventeenth century the Portuguese slave hunters of Brazil (see MAMELUCO) extended their inroads into the upper Orinoco region through the assistance of the Guipuñave on the Inirida, who, though ferocious, were superior to the surrounding tribes, having clothes and palisaded forts with stores for extra weapons. These incursions at last became so threatening that Father Roman, superior of the Jesuit missions of the Lower Orinoco, took the desperate resolution of ascending the river, without an escort of soldiers to try and arrange terms with the Guipuñave. Taking a few Indians, with a crucifix erected at the bow of his boat, he advanced to the Atabapo and then to Brazil by the Negro, returning to the Carichana mission after seven month's travel. He was thus the first to discover the connection of the Amazon and the Orinoco by means of the rivers Cassiquiare and Negro. As a result the Guipuñave ceased their inroads, and some of the tribe settled at the cataract of M aipures, in 1744, the new mission being called San José de Maipures. It included Guipuñave and Pareni, with some remotely cognate Guariquena from the Cassiquiare. In 1748 the JesuitFrancisco Gonzales established the mission of San Juan Nepomuceno de los Atures, now Atures, Venezuela, gathering into it Ature (Salavan stock), Maipure proper, Meepure, Abani, and Quirupa. In 1749 arrived Father Gilii, the historian of the Jesuit missions of the Orinoco, to whom, according to Hervás, is due the conversion of the Maipure tribes.
When the Guipuñave ceased their warfare on the missions, another neighbouring cannibal tribe, the Manitivitano, continued the work of destruction for the rewards held out by the Portuguese and Dutch. When in 1756 Solano, commander of the boundary expedition, reached the confluence of the Atabapo with the Orinoco he found there a settlement of Guipuñave, whose chief, won over by Roman years before, not only assented to the establishment of a garrison and mission, San Fernando de Atabapo, but also promised to enter the mission with all his people. This mission, practically of government origin, was placed in charge of the Observatines. About the same time the mission at Atures had 320 Indians, and that at Maipures 600, where Humboldt in 1800 found only 47 and 60 respectively. Besides religion, the Fathers taught their neophytes habits of regularity and industry, suppressed the more barbarous practices and, the Jesuits especially, introduced cattle, goats, and European fruits and vegetables. But notwithstanding the greater security and plenty of the mission, the Venezuelan savage preferred the life of the forest. His superstition also made him fear to stay near the spot where one of his friends had died. Unsanitary habits, secret abortion, and frequent fever epidemics from periodical river floods made a high death rate, especially among children.
The expulsion of Jesuits from Spanish America in 1767 meant the ruin of most of the missions on the Orinoco. The Jesuit establishments were placed under officers who appropriated all movable property, leaving the rest to decay and destruction. In 1785 the missions were placed in the charge of the Observantines. It was too late, however, to repair the ruin. Of the Indians, only a small fraction remained, the rest having return to the forest or perished from disease or starvation. The missionaries themselves were no longer free, but constantly subject to the annoying interference of government officials. In 1800 hardly a hundred Indians were left in the two principal Maipure missions. By the shifting of tribes, the Atures mission was then occupied, not by the descendants of its original inhabitants, but by Guahibo and Maco, of entirely alien stocks. San Fernando de Atabapo had suffered lest that the rest and was still a station of importance with its Indian fields and neat priest's house, although the former herds of cattle had disappeared. To-day the missions are extinct. Of the Maipure proper only a few half-breeds keep the name.
Except for a scant breech cloth, the Maipure went entirely naked, but painted their whole bodies, usually with a bright red obtained from vegetable dyes. Their chief diet was cassava bread, banana, and fish. They used very little meat which they seasoned with a few drops of mineral solution which took the place of salt. Their favorite exhilarant was the chica, or chiza, fermented from corn or bananas. Their huts were open structures roofed with palm or banana leaves, with simple furniture of reed mats, earthen pots, fishing nets and sleeping hammocks. Their weapons were the bow and arrow, and the blowgun with arrows tipped with the deadly curare poison. The men were expert canoeists. All the Maipure tribes were especially noted for the pottery manufactured by their women, which excelled in execution and colour, artistic design and glazing. They were all cannibals. Their government was rather patriarchal than tribal, eight or ten families usually living together, and combining in larger numbers only for war purposes. Polygamy was the rule, and polyandry among brothers was common with the Maipure. They believed in nature gods and ridiculed the idea of churches, saying their gods would not be confined in houses. The missionaries met this by holding services in the open air. Their cult centered around a sacred earthenware trumpet, called botuto, which was periodically sounded in elaborate ceremonial processions under the palm trees to insure abundant fruit, was consulted as an oracle, and for a woman to approach within sight of it, the penalty was death.
GILII, Saggio di Storia Americano (Rome, 1874); GUMILLA, El Orenoco Ilustrado (Madrid, 1745); HUMBOLDT, Travels to the Equinoctial Regions of America (London, 1881); HERVÁS, Catálogo de las Lenguas, I (Madrid, 1800); BRINTON, American Races (New York, 1891).
JAMES MOONEY 
Transcribed by M. Donahue
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Diocese of Maitland
(MAITLANDENSIS)
Located in New South Wales. Maitland, the principal settlement on Hunter River, was chosen as the title for a bishop in 1848, when Dr. William Henry Davis, O.S.B., was sent as coadjutor to the Right Rev. Dr. Polding, O.S.B., Archbishop of Sydney, with the title of Bishop of Maitland. However, it did not become a residential see until some twenty years later, when the first suffragan dioceses of New South Wales were established: Goulburn in 1864, and Bathurst and Maitland in 1865. The Right Reverend James Murray, then secretary to Cardinal Cullen, was appointed Bishop of Maitland, and, after being consecrated in the pro-cathedral of Dublin by Cardinal Cullen on 14 November, 1865, proceeded to his distant diocese, of which he took possession on 1 November, 1866. The Diocese of Maitland, which served as an episcopal title to Bishop Davis, O.S.B., consisted of the borough of East Maitland only. The diocese, as constituted by Papal Brief of 1866, was very extended, and in 1887, at Bishop Murray's request in the first Plenary Council of Sydney, a considerable reduction in its territory was made, bringing it to its present limits. The present Diocese of Maitland comprises that portion of New South Wales, which lies between Camden Haven and Red Head, stretching west as far as Wollar and Cassilis and north as far as Murrurundi. It thus lies between 31º 31' and 33º 7' S. lat., and between 149º 50' and 152º 51' E. long. The area is about 12,000 sq. miles. The rainfall ranges from 30 to 40 inches annually in the parts near the coast, and from 20 to 30 in the other parts. The mean annual temperature is 63º. The diocese contains a large area of coal-measures in the vicinity of Maitland and Newcastle; large stretches of rich arable land lie on the banks of Hunter and Manning Rivers, and fine pastoral tracts throughout.
Among its population of some 150,000, Maitland has a Catholic population of 30,000. The Catholics are for the most part of Irish descent, but in a few places those of German descent are fairly numerous. There are twenty parochial districts, each possessing a church and presbytery with one or more resident secular priests (in all 40), and in nearly every district are one or more convents of teaching sisters (in all 30 convents and 250 sisters). Catholic parochial schools unaided by the state have been established in every district, and are attended by about 4000 children. There is a Redemptorist monastery at Waratah, which is the centre of popular missions. The Marist Brothers have boys' schools at Maitland and Newcastle. The Dominican Nuns from Kingstown, Ireland, have boarding and day schools, and are engaged in both secondary and primary education. The Sisters of Mercy, from Ennis and Callan, Ireland, have a large number of primary schools, besides boarding and select schools. The Sisters of St. Joseph from Bathurst have several day schools and a boarding-school — all for primary education. The only Catholic Institute for Deaf Mutes in Australasia is conducted at Waratah by the Dominican Nuns. The Sisters of Mercy conduct an orphanage for girls at West Maitland. The building and maintenance of the churches is carried on entirely by charitable offerings; schools are also dependent on the small fees paid and on the charitable support of Catholics. Maitland's first bishop, Right Rev. James Murray, died in 1909. He was succeeded by Right Rev. Patrick Vincent Dwyer, the first Australian-born bishop, ordained a priest in 1882, and consecrated coadjutor-bishop in 1897.
P. V. DWYER. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Diocese of Majorca and Iviza
(MAJORICENSIS ET IBUSENSIS)
A suffragan of Valencia, with the episcopal residence at Palma on the Island of Majorca. The see is said to have existed in the fifth century, there being mention of a Bishop Elias of Majorca in 480. The first historical reference is in 898, at which time Pope Rom anus placed Majorca and Minorca under the Jurisdiction of the Bishop of Gyron. The episcopal succession was interrupted by the Moorish invasion, but in the eleventh century the Moorish king, Muggy, authorized the Bishop of Barcelona to exercise jurisdiction over Majorca. Don Jaime I of Aragon overcame the Moors in 1229 and caused Mass to be said in the ancient mosque at Palma. Gregory IX re-established the see in 1230, and the first bishop was Raimundo de Torrelles (1237-66). The cathedral, begun in 1230, is dedicated to the Assumption of the Blessed Virgin. The cathedral chapter dates from 1244, and was confirmed by Innocent IV, 5 April, 1245. By the Bull "Ineffabilis Dei benignitas" (30 April, 1782) Pius VI made Iviza and Majorca a joint diocese. It was suppressed by the Concordat of 1857 and is now governed by a capitular vicar. The present Bishop of Majorca and Iviza is Pedro Campins y Barceló, born at Palma, 14 Jan., 1859, ordained in 1882, appointed Bishop of Majorca 21 April, 1898, and consecrated 7 July following. There are in Majorca and Iviza 326,000 Catholics, 61 parishes, 656 priests, 211 churches and chapels.
BLANCHE M. KELLY. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Majordomo
(Latin, Major domus; Italian, Maggiordomo).
The majordomo or chief steward of the household of the pope is one of the three (formerly four) palatine prelates (prelati palatini), concerning whom particulars have been given in the article MAESTRO DI CAMERA. He belongs also to the four "prelati di fiocchetto", so called because they have the right to ornament the harness of their horses with violet and peacock-coloured feathers. The four prelates di fiocchetto are, first the Governor of Rome in his quality of Vice-Chamberlain, and after him the Auditor and the Treasurer of the Apostolic chamber, and then comes the Major-domo. In the "Introitus et Exitus Cameræ Apostolicæ" of the Vatican Archives, which begins with the year 1295, the officials of the Apostolic Household are given in regular order according to their stipends. But, although even at this date there undoubtedly existed a supreme steward of the papal palace, the name and duties attached to the office of a majordomo were not strictly defined until later. The alterations in the domestic administration of the papal household, necessitated under Clement V and John XXII by the transition from the "natural economy" to the "economy of money", were of a far-reaching nature; but it was only after the return of Martin V from Avignon in 1418 that the present offices were gradually evolved, to attain subsequently during the Renaissance a full developmnent. In the sixteenth century a maestro di casa stood at the head of the whole administration of the papal household. Towards the end of that century the same official was accorded the title of prefetto del Sacro Palazzo Apostolico, and under Urban VIII (1623-44) he was first granted the title of Maggiordomo Pontificio. It was then his duty, on the accession of a new pope, to form the papal famiglia, that is, to suggest candidates for the various household offices and then to direct the whole household. In so far as this duty necessitated expenditure, the Treasurer of the Holy Roman Church, the minister of finance for the time being, exercised sharply defined control over the majordomo and his assistants. This circumstance did not, however, constitute the treasurer a household official, or the Præfectus Sacri Palatii and administrative official; the Majordomo is, and has always been, exclusively a household official. A complete list of the occupants of the office from 1534 is preserved. The general rule recognised by the Curia at the close of the Middle Ages, that the head of any important, department should have jurisdiction over all his assistants, extended to the Majordomo. Not merely in civil matters but likewise in criminal charges, sedebat pro tribunali -- he pronounced judgment on all officials of the papal palace. In the course of time his duties as majordomo were sharply distinguished from those which he performed as Prefect of the Palace, so that the majordomo was said to be simultaneously Prefect of the Palace. To the prefecture belonged the management of the museums and of all establishments of a special kind existing in the palaces--provided they were not autonomous. The keeping of the palace accounts also fell to the prefect.
After 1870 there was a great change in these conditions. The important office of the prefect was separated from that of the majordomo, and entrusted to the commission of cardinals appointed to administer the business affairs of the Holy See. The arrangement of Leo XIII was so far altered by Pius X, that the Secretary of State was made Prefect of the Apostolic Palaces. Subordinate to him are the subprefect, the forriere maggiore, the cavallerizzo maggiore, the segreteria della prefettiora, the computisteria, the architetto and the juristic counsellors, who form in their corporate capacity, the divisional boards of direction of the palace administration. The museums and galleries are also entrusted to this body. The above-mentioned alteration by Leo XIII took place on 29 Dec., 1891, after the prefecture had been separated by a Motus proprius of 7 December. The present rights of the Majordomo are briefy as follows: He enjoys his old privilege of accompanying His Holiness, and remains Governor of the Conclave. In this capacity he has the general control of the personnel of the palaces, and is responsible for the quiet and good order therein during the Conclave. In the Congresso Palatino (Palatine Commission), should it be hereafter convened, he has a seat and a vote. He conducts the Congregation of the Apostolic Hospice, and is director of the Cappella Sistina, the musical direction of which is (1910) entrusted to Maestro Perosi. All ordinary and extraordinary religious functions, in which the pope and papal court participate, are under his arrangement and direction. The appointments of papal chamberlains are forwarded by him at the pope's order, and he distributes the annual medals to the members of the papal household. His earlier duty of issuing cards of admission to the galleries and museums for purposes of study and copying is now withdrawn from him. The Majordomo is the chief Prelate of the Household, has a distinctive dress, and enjoys a free official residence in the papal palace.
In addition to the very numerous references in MORONI, Dizionario di Erudiz. Storico-Eccles., consult GALETTI, Memorie di tre antiche chiese di Rieti (Rome, 1765); SICKEL, Ein Ruolo di Famiglia des Papstes Pius IV in Mitteil. des Instit. Für osterreich. Geschichtsforschung, suppl. vol. IV; Die kathol. Kirche u. ihre Diener in Wort u. Bild, I (Berlin, 1899),277-8. There is a short reference in HUMPHREY, Urbs et Orbis (London, 1899), 122-4. For the officials themselves the various series Gerarchia Cattolica, Notizie di Romo, and the old Relationi della Corte di Roma, should be consulted.
PAUL MARIA BAUMGARTEN 
Transcribed by Wm Stuart French, Jr. 
Dedicated to Wm Stuart French, Sr.
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Majority
(Lat. majoritas)
Majority, the state of a person or thing greater, or superior, in relation to another person or thing. In canon law the expression has three principal acceptations:
· (1) In the elections or deliberations of any assembly, majority signifies a higher number of votes. There is an "absolute majority when the number of votes exceeds half the number of the voters; a "relative majority" when the votes for the one candidate, or party, numerically exceed those given to any other. There are also certain special majorities required in certain cases, such as that of two-thirds required for pontifical elections (see CONCLAVE; ELECTION);
· (2) In reference to persons, majority is the state of persons who have reached the age required for such and such definite acts; in particular for acts of civil life. As a rule, the age of majority is fixed at twenty-one years (see MINORS);
· (3) In the hierarchical sense, majority is the superiority of certain persons over certain others by reason of the charge or dignity held by the former. It connotes authority, or at least precedence; and its correlative is obedience when there is question of jurisdiction, deference and respect when there is question of dignity. Thus, in the Church, the clergy are superior to the laity; among the clergy, individuals are ranked according to their jurisdiction, their Holy orders, etc.
In a certain sense, even church buildings have a hierarchical precedence, the first of churches being St. John Lateran's, the pope's cathedral, "mother and head of all the churches of Rome and of the world"; next come the "major" basilicas, then the primatial churches, the metropolitan, cathedral, collegiate etc. (cf. Decretal, I, tit. xxxiii, "De majoritate et obedientia").
A. BOUDINHON. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Malabar
In its narrower application Malabar was the name of a district of India stretching about 145 miles along the west coast, south of Mangalore, in the general region of present-day Kerala. Its chief towns include Cannanore, Tellicheri, Calicut (Kozhikode), and Palghat.
In its older, wider, and popular significance the Malabar Coast includes the whole southwest corner of India as far back as the ghaut line. The ancient form of the name was Male, "where the pepper grows", whence the name Malayalam for the prevailing language.
Ecclesiastically, British Malabar belongs to the Diocese of Mangalore; the Cochin State comprises the Padroado, Diocese of Cochin, the Archdiocese of Verapoly, and the three Vicariates Apostolic of Trichur, Changanacherry, and Ernaculam; while the Tranvancore State is covered by the Diocese of Quilon, the divisions being in each case approximate. The name Malabar is used in the connection with the "Syrian Christians of Malabar", chiefly found at the present day in the three vicariates just mentioned. The so-called "Malabar Rites" had nothing to do with Malabar proper, since the scene of the dispute was at Madura, on the opposite side of the peninsula. The term seems to have arisen from the fact that the Madura mission was part of the Malabar Province of theSociety of Jesus.
(See MALABAR RITES; THOMAS CHRISTIANS and the various dioceses above mentioned).
ERNEST R. HULL 
Transcribed by Joseph P. Thomas 
In Memory of Fr. Zacharias O.C.D.
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Malabar Rites
A conventional term for certain customs or practices of the natives of South India, which the Jesuit missionaries allowed their neophytes to retain after conversion, but which were afterwards prohibited by the Holy See. The missions concerned are not those of the coast of southwestern India, to which the name Malabar properly belongs, but those of inner South India, especially those of the former "kingdoms" of Madura, Mysore and the Karnatic. The question of Malabar Rites originated in the method followed by theJesuits, since the beginning of the seventeenth century, in evangelizing those countries. The prominent feature of that method was a condescending accommodation to the manners and customs of the people the conversion of whom was to be obtained. But, when bitter enemies asserted, as some still assert, that the Jesuit missionaries, in Madura, Mysore and the Karnatic, either accepted for themselves or permitted to their neophytes such practices as they knew to be idolatrous or superstitious, this accusation must be styled not only unjust, but absurd. In fact it is tantamount to affirming that these men, whose intelligence at least was never questioned, were so stupid as to jeopardize their own salvation in order to save others, and to endure infinite hardships in order to establish among the Hindus a corrupt and sham Christianity.
The popes, while disapproving of some usages hitherto considered inoffensive or tolerable by the missionaries, never charged them having adulterated knowingly the purity of religion. On one of them, who had observed the "Malabar Rites" for seventeen years previous to his martyrdom, the Church has conferred the honour of beatification. The process for the beatification of Father John de Britto was going on at Rome during the hottest period of the controversy upon the famous "Rites"; and the adversaries of theJesuits asserted beatification to be impossible, because it would amount to approving the "superstitions and idolatries" maintained by the missioners of Madura. Yet the cause progressed, and Benedict XIV, on 2 July, 1741, declared "that the rites in question had not been used, as among the Gentiles, with religious significance, but merely as civil observances, and that therefore they were no obstacle to bringing forward the process". (Brief of Beatification of John de Britto, 18 May, 1852.) There is no reason to view the "Malabar Rites", as practised generally in the said missions, in any other light. Hence the good faith of the missionaries in tolerating the native customs should not be contested; on the other hand, they, no doubt, erred in carrying this toleration too far. But the bare enumeration of the Decrees by which the question was decided shows how perplexing it was and how difficult the solution.
Father de Nobili's work
The founder of the missions of the interior of South India, Roberto de Nobili, was born at Rome, in 1577, of a noble family from Montepulciano, which numbered among many distinguised relatives the celebrated Cardinal Roberto Bellarmine. When nineteen years of age, he entered the Society of Jesus; and, after a few years, the young religious, aiming at the purest ideal of self-sacrifice, requested his superiors to send him to the missions of India. He embarked at Lisbon, 1604, and in 1606 was serving his apostolic apprenticeship in South India. Christianity was then flourishing on the coasts of this country. It is well known that St. Francis Xavier baptized many thousands there, and from the apex of the Indian triangle the faith spread along both sides, especially on the west, the Malabar coast. But the interior of the vast peninsula remained almost untouched. The Apostle of the Indies himself recognized the insuperable opposition of the "Brahmins and other noble castes inhabiting the interior" to the preaching of the Gospel (Monumenta Xaveriana, I, 54). Yet his disciples were not sparing of endeavours. A Portuguese Jesuit, Gonsalvo Fernandes, had resided in the city of Madura fully fourteen years, having obtained leave of the king to stay there to watch over the spiritual needs of a few Christians from the coast; and, though a zealous and pious missionary, he had not succeeded, within that long space of time, in making one convert. This painful state of things Nobili witnessed in 1606, when together with his superior, the Provincial of Malabar, he paid a visit to Fernandes. At once his keen eye perceived the cause and the remedy.
It was evident that a deep-rooted aversion to the foreign preachers hindered the Hindus of the interior, not only from accepting the Gospel, but even from listening to its message. But whence this aversion? Its object was not exactly the foreigner, but the Prangui. This name, with which the natives of India designed the Portuguese, conveyed to their minds the idea of an infamous and abject class of men, with whom no Hindu could have any intercourse without degrading himself to the lowest ranks of the population. Now the Prangui were abominated because they violated the most respected customs of India, by eating beef, and indulging in wine and spirits; but much as all well-bred Hindus abhored those things, they felt more disgusted at seeing the Portuguese, irrespective of any distinction of caste, treat freely with the lowest classes, such as the pariahs, who in the eyes of their countrymen of the higher castes, are nothing better than the vilest animals. Accordingly, since Fernandes was known to be a Portuguese, that is a Prangui, and besides was seen living habitually with the men of the lowest caste, the religion he preached, no less than himself, had to share the contempt and execration attending his neophytes, and made no progress whatever among the better classes. To become acceptable to all, Christanity must be presented to all, Christianity must be presented in quite another way. While Nobili thought over his plan, probably the example just set by his countryman Matteo Ricci, in China, stood before his mind. At all events, he started from the same principle, resolving to become, after the motto of St. Paul, all things to all men, and a Hindu to the Hindus, as far as might be lawful.
Having ripened his design by thorough meditation and by conferring with his superiors, the Archbishop of Cranganore and the provincial of Malabar, who both approved and encouraged his resolution, Nobili boldly began his arduous career by re-entering Madura in the dress of the Hindu ascetics, known as saniassy. He never tried to make believe that he was a native of India; else he would have deserved the name of imposter; with which he has sometimes been unjustedly branded; but he availed himself of the fact that he was not a Portuguese, to deprecate the opprobrious name Prangui. He introduced himself as a Roman raja (nobleman), desirous of living at Madura in practising penance, in praying and studying the sacred law. He carefully avoided meeting with Father Fernandes and he took his lodging in a solitary abode in the Brahmins' quarter obtained from the benevolence of a high officer. At first he called himself a raja, but soon he changed this title for that of brahmin, better suited to his aims. The rajas or kshatryas, being the second of the three high castes, formed the military class; but intellectual avocations were almost monopolized by the Brahmins. They held from time immemorial the spiritual if not the political government of the nation, and were the arbiters of what the others ought to believe, to revere, and to adore. Yet, it must be noted, they were in no wise a priestly caste; they were possessed of no exclusive right to perform functions of religious cult. Nobili remained for a long time shut up in his dwelling, after the custom of Indian penitents, living on rice, milk, and herbs with water, and that once a day; he received attendance only from Brahmin servants. Curiosity could not fail to be raised, and all the more as the foreign saniassy was very slow in satisfying it. When, after two or three refusals, he admitted visitors, the interview was conducted according to the strictest rules of Hindu etiquette. Nobili charmed his audience by the perfection with which he spoke their own language, Tamil; by the quotations of famous Indian authors with which he interspersed his discourse, and above all, by the fragments of native poetry which he recited or even sang with exquisite skill.
Having thus won a benevolent hearing, he proceeded step by step on his missionary task, labouring first to set right the ideas of his auditors with respect to natural truth concerning God, the soul, etc., and then instilling by degrees the dogmas of the Christian faith. He took advantage also of his acquaintance with the books revered by the Hindus as sacred and divine. These he contrived, the first of all Europeans, to read and study in the Sanskrit originals. For this purpose he had engaged a reputed Brahmin teacher, with whose assistance and by the industry of his own keen intellect and felicitous memory he gained such a knowledge of this recondite literature as to strike the native doctors with amazement, very few of them feeling themselves capable of vying with him on the point. In this way also he was enabled to find in the Vedas many truths which he used in testmony of the doctrine he preached. By this method, and no less by the prestige of his pure and austere life, the missionary had soon dispelled the distrust and before the end of 1608, he conferred baptism on several persons conspicuous for nobility and learning. While he obliged his neophytes to reject all practices involving superstition or savouring in any wise of idolatrous worship, he allowed them to keep their national customs, in as far as these contained nothing wrong and referred to merely political or civil usages. Accordingly, Nobili's disciples continued for example, wearing the dress proper to each one's caste; the Brahmins retaining their codhumbi (tuft of hair) and cord (cotton string slung over the left shoulder); all adorning as before, their foreheads with sandalwood paste, etc. yet, one condition was laid on them, namely, that the cord and sandal, if once taken with any superstitious ceremony, be removed and replaced by others with a special benediction, the formula of which had been sent to Nobili by the Archbishop of Cranganore.
While the missionary was winning more and more esteem, not only for himself, but also for the Gospel, even among those who did not receive it, the fanatical ministers and votaries of the national gods, whom he was going to supplant, could not watch his progress quietly. By their assaults, indeed, his work was almost unceasingly impeded, and barely escaped ruin on several occasions; but he held his ground in spite of calumny, imprisonment, menances of death and all kinds of ill-treatment. In April, 1609, the flock which he had gathered around him was too numerous for his chapel and required a church; and the labour of the ministry had become so crushing that he entreated the provincial to send him a companion. But then fell on him a storm from a part whence it might least have been expected. Fernandes, the missioner already mentioned, may have felt no mean jealousy, when seeing Nobili succeed so happily where he had been so powerless; but certainly he proved unable to understand or to appreciate the method of his colleague; probably, also, as he had lived perforce apart from the circles among which the latter was working, he was never well informed of his doings. However, that may be, Fernandes directed to the superiors of the Jesuits in India and at Rome a lengthy report, in which he charged Nobili with simulation, in declining the name of Prangui; with connivance at idolatry, in allowing his neophytes to observe heathen customs, such as wearing the insigna of castes; lastly, with schismatical proceeding, in dividing theChristians into separate congregations. This denunciation at first caused an impression highly unfavourable to Nobili. Influenced by the account of Fernandes, the provincial of Malabar (Father Laerzio, who had always countenanced Nobili, had then left that office), the Visitor of the India Missions and even the General of the Society at Rome sent severe warnings to the missionary innovator. Cardinal Bellarmine, in 1612, wrote to his relative, expressing the grief he felt on hearing of his unwise conduct.
Things changed as soon as Nobili, being informed of the accusation, could answer it on every point. By oral explanations, in the assemblies of missionaries and theologians at Cochin and at Goa, and by an elaborate memoir, which he sent to Rome, he justified the manner in which he had presented himself to the Brahmins of Madura; then, he showed that the national customs he allowed his converts to keep were such as had no religious meaning. The latter point, the crux of the question, he elucidated by numerous quotations from the authoritative Sanskrit law-books of the Hindus. Moreover, he procured affidavits of one hundred and eight Brahmins, from among the most learned in Madura, all endorsing his interpretation of the native practices. He acknowledged that the infidels used to associate those practices with superstitious ceremonies; but, he observed, "these ceremonies belong to the mode, not to the substance of the practices; the same difficulty may be raised about eating, drinking, marriage, etc., for the heathens mix their ceremonies with all their actions. It suffices to do away with the superstitious ceremonies, as the Christians do". As to schism, he denied having caused any such thing: "he had founded a new Christianity, which never could have been brought together with the older: the separation of the churches had been approved by the Archbishop of Cranganore; and it precluded neither unity of faith nor Christian charity, for his neophytes used to greet kindly those of F. Fernandes. Even on the coast there are different churches for different castes, and in Europe the places in the churches are not common for all." Nobili's apology was effectually seconded by the Archbishop of Cranganore, who, as he had encouraged the first steps of the missionary, continued to stand firmly by his side, and pleaded his cause warmly at Goa before the archbishop, as well as at Rome. Thus the learned and zealous primate of India, Alexis de Menezes, though a synod held by him had prohibited the Brahmin cord, was won over to the cause of Nobili. And his successor, Christopher de Sa, having thought fit to take a contrary course, remained almost the only opponent in India.
At Rome the explanations of Nobili, of the Archbishop of Cranganore, and of the chief Inquisitor of Goa brought about a similar effect. In 1614 and 1615 Cardinal Bellarmine and the General of the Society wrote again to the missionary, declaring themselves fully satisfied. At last, after the usual mature examination by the Holy See, on 31 January, 1623, Gregory XV, by his Apostolic Letter, "Romanae Sedis Antistes", decided the question provisionally in favour of Father de Nobili. Accordingly, the codhumbi, the cord, the sandal, and the baths were permitted to the Indian Christians, "until the Holy See provide otherwise"; only certain conditions are prescribed, in order that all superstitious admixture and all occasion of scandal may be averted. As to the separation of the castes, the pope confines himself to "earnestly entreating and beseeching (etiam atque etiam obtestamur et obsecramus) the nobles not to despise the lower people, especially in the churches, by hearing the Divine word and receiving the sacraments apart from them". Indeed, a strict order to this effect would have been tantamount to sentencing the new-born Christanity of Madura to death. The pope understood, no doubt, that the customs connected with the distinction of castes, being so deeply rooted in the ideas and habits of all Hindus, did not admit an abrupt suppression, even among the Christians. They were to be dealt with by the Church, as had been slavery, serfdom, and the like institutions of past times. The Church never attacked directly those inveterate customs; but she inculcated meekness, humility, charity, love of the Saviour who suffered and gave His life for all, and by this method slavery, serfdom, and other social abuses were slowly eradicated.
While imitating this wise indulgence to the feebleness of new converts, Father de Nobili took much care to inspire his disciples with the feelings becoming true Christians towards their humbler brethren. At the very outset of his preaching, he insisted on making all understand that "religion was by no means dependent on caste; indeed it must be one for all, the true God being one for all; although [he added] unity of religion destroys not the civil distinction of the castes nor the lawful privileges of the nobles". Explaining then the commandment of charity, he inculcated that it extended to the pariahs as well as others, and he exempted nobody from the duties it imposes; but he might rightly tell his neophytes that, for example, visiting pariahs or other of low caste at their houses, treating them familiarly, even kneeling or siting by them in the church, concerned perfection rather than the precept of charity, and that accordingly such actions could be omitted without any fault, at least where they involved so grave a detriment as degradation from the higher caste. Of this principle the missionaries had a right to make use for themselves. Indeed charity required more from the pastors of souls than from others; yet not in such a way that they should endanger the salvation of the many to relieve the needs of the few. Therefore Nobili, at the beginning of his apostolate, avoided all public intercourse with the lower castes; but he failed not to minister secretly even to pariahs. In the year 1638, there were at Tiruchirapalli (Trichinopoly) several hundred Christian pariahs, who had been secretly taught and baptized by the companions of Nobili. About this time he devised a means of assisting more directly the lower castes, without ruining the work begun among the higher.
Besides the Brahmin saniassy, there was another grade of Hindu ascetics, called pandaram, enjoying less consideration than the Brahmins, but who were allowed to deal publicly with all castes, and even hold intercourse with the pariahs. They were not excluded from relations with the hgher castes. On the advice of Nobili, the superiors of the mission with the Archbishop of Cranganore resolved that henceforward there should be two classes of missionaries, the Brahmin and the pandaram. Father Balthasar da Costa was the first, in 1540, who took the name and habit of pandaram, under which he effected a large number of conversions, of others as well as of pariahs. Nobili had then three Jesuit companions. After the comforting decision of Rome, he had hastened to extend his preaching beyond the town of Madura, and the Gospel spread by degrees over the whole interior of South India. In 1646, exhausted by forty-two years of toiling and suffering, he was constrained to retire, first to Jafnapatam in Ceylon, then to Mylapore, where he died 16 January, 1656. He left his mission in full progress. To give some idea of its development, we note that the superiors, writing to the General of the Society, about the middle and during the second half of the seventeenth century, record an annual average of five thousand conversions, the number never being less than three thousand a year even when the missioners' work was most hindered by persecution. At the end of the seventeenth century, the total number of Christians in the mission, founded by Nobili and still named Madura mission, though embracing, besides Madura, Mysore, Marava, Tanjore, Gingi, etc., is described as exceeding 150,000. Yet the number of the missionaries never went beyond seven, assisted however by many native catechists.
The Madura mission belonged to the Portuguese assistance of the Society of Jesus, but it was supplied with men from all provinces of the Order. Thus, for example, Father Beschi (c. 1710-1746), who won so high a renown among the Hindus, heathen andChristian, by his writings in Tamil, was an Italian, as the founder of the mission had been. In the last quarter of the seventeenth century, the French Father John Venantius Bouchet worked for twelve years in Madura, chiefly at Trichinopoly, during which time he baptized about 20'000 infidels. And it is to be noted that the catechumens, in these parts of India, were admitted to baptism only after a long and a careful preparation. Indeed the missionary accounts of the time bear frequent witness to the very commendable qualities of these Christians, their fervent piety, their steadfastness in the sufferings they often had to endure for religion's sake, their charity towards their brethren, even of lowest castes, their zeal for the conversion of pagans. In the year 1700 Father Bouchet, with a few other French Jesuits, opened a new mission in the Karnatic, north of the River Kaveri. Like their Portuguese colleagues of Madura, the French missionaries of the Karnatic were very successful, in spite of repeated and almost continual persecutions by the idolators. Moreover several of them became particularly conspicuous for the extensive knowledge they acquired of the literature and sciences of ancient India. From Father Coeurdoux the French Academicians learned the common origin of the Sanskrit, Greek, and Latin languages; to the initiative of Nobili and to the endeavours of his followers in the same line is due the first disclosure of a new intellectual world in India. The first original documents, enabling the learned to explore that world, were drawn from their hiding-places in India, and sent in large numbers to Europe by the same missionaries. But the Karnatic mission had hardly begun when it was disturbed by the revival of the controversy, which the decision of Gregory XV had set at rest for three quarters of a century.
The Decree of Tournon
This second phase, which was much more eventful and noisy than the first, originated in Pondicherry. Since the French had settled at that place, the spiritual care of the colonists was in the hands of the Capuchin Fathers, who were also working for the conversion of the natives. With a view to forwarding the latter work, the Bishop of Mylapore or San Thome, to whose jurisdiction Pondicherry belonged, resolved, in 1699, to transfer it entirely to the Jesuits of the Karnatic mission, assigning to them a parochial church in the town and restricting the ministry of the Capuchins to the European immigrants, French or Portuguese. The Capuchins were displeased by this arrangement and appealed to Rome. The petition they laid before the pope, in 1703, embodied not only a complaint against the division of parishes made by the bishop, but also an accusation against the methods of the Jesuit mission in South India. Their claim on the former point was finally dismissed, but the charges were more successful. On 6 November, 1703, Charles -Thomas Maillard de Tournon, a Piedmontese prelate, Patriarch of Antioch, sent by Clement XI, with the power of legatus a latere, to visit the new Christian missions of the East Indies and especially China, landed at Pondicherry. Being obliged to wait there eight months for the opportunity of passing over to China, Tournon instituted an inquiry into the facts alleged by the Capuchins. He was hindered through sickness, as he himself stated, from visiting any part of the inland mission; in the town, besides the Capuchins, who had not visited the interior, he interrogated a few natives through interpreters; the Jesuits he consulted rather cursorily, it seems.
Less than eight months after his arrival in India, he considered himself justified in issuing a decree of vital import to the whole of the Christians of India. It consisted of sixteen articles concerning practices in use or supposed to be in use among the neophytes of Madura and the Karnatic; the legate condemned and prohibited these practices as defiling the purity of the faith and religion, and forbade the missionaries, on pain of heavy censures, to permit them any more. Though dated 23 June, 1704, the decree was notified to the superiors of the Jesuits only on 8 July, three days before the departure of Tournon from Pondicherry. During the short time left, the missionaries endeavoured to make him understand on what imperfect information his degree rested, and that nothing less than the ruin of the mission was likely to follow from its execution. They succeeded in persuading him to take off orally the threat of censures appended, and to suspend provisionally the prescription commanding the missionaries to give spiritual assistance to the sick pariahs, not only in the churches, but in their dwellings.
Examination of the Malabar Rites at Rome
Tournon's decree, interpreted by prejudice and ignorance as representing, in the wrong practices if condemned, the real state of the India missions, affords to this day a much-used weapon against the Jesuits. At Rome it was received with reserve. Clement XI, who perhaps overrated the prudence of his zealous legate, ordered, in the Congregation of the Holy Office, on 7 January, 1706, a provisional confirmation of the decree to be sent to him, adding that it should be executed "until the Holy See might provide otherwise, after having heard those who might have something to object". And meanwhile, by an oraculum vivae vocis granted to the procurator of the Madura mission, the pope decree, "in so far as the Divine glory and the salvation of souls would permit". The objections of the missionaries and the corrections they desired were propounded by several deputies and carefully examined at Rome, without effect, during the lifetime of Clement XI and during the short pontificate of his successor Innocent XIII. Benedict XIII grappled with the case and even came to a decision, enjoining "on the bishops and missionaries of Madura, Mysore, and the Karnatic " the execution of Tournon's decree in all its parts (12 December, 1727). Yet it is doubted whether that decision ever reached the mission, and Clement XII, who succeeded Benedict XIII, commanded the whole affair to be discussed anew. In four meetings held from 21 January to 6 September, 1733, the cardinals of the Holy Office gave their final conclusions upon all the articles of Tournon's decree, declaring how each of them ought to be executed, or restricted and mitigated. By a Brief dated 24 August, 1734, Clement XII sanctioned this resolution; moreover, on 13 May 1739, he prescribed an oath, by which every missionary should bind himself to obeying and making the neophytes obey exactly the Brief of 24 August, 1734.
Many hard prescriptions of Tournon were mitigated by the regulation of 1734. As to the first article, condemning the omission of the use of saliva and breathing on the candidates for baptism, the missionaries, and the bishops of India with them, are rebucked for not having consulted the Holy See previously to that omission; yet, they are allowed to continue for ten years omitting these ceremonies, to which the Hindus felt so strangely loath. Other prohibitions or precepts of the legate are softened by the additions of aQuantum fieri potest, or even replaced by mere counsels or advices. In the sixth article, the taly, "with the image of the idol Pulleyar", is still interdicted, but the Congregation observes that "the missionaries say they never permitted wearing of such a taly". Now this observation seems pretty near to recognizing that possibly the prohibitions of the rather overzealous legate did not always hit upon existing abuses. And a similar conclusion might be drawn from several other articles, e.g. from the fifteenth, where we are told that the interdiction of wearing ashes and emblems after the manner of the heathen Hindus, ought to be kept, but in such a manner, it is added, "that the Constitution of Gregory XV of 31 January, 1623, 'Romanae Senis Antistes', be observed throughout". By that Constitution, as we have already seen, some signs and ornaments, materially similar to those prohibited by Tournon, were allowed to the Christians, provided that no superstition whatever was mingled with their use. Indeed, as the Congragation of Propaganda explains in an Instruction sent to the Vicar Apostolic of Pondicherry, 15 February, 1792, "the Decree of Cardinal de Tournon and the Constitution of Gregory XV agree in this way, that both absolutely forbid any sign bearing even the least semblance of superstition, but allow those which are in general use for the sake of adornment, of good manners, and bodily cleanness, without any respect to religion".
The most difficult point retained was the twelfth article, commanding the missionaries to administer the sacraments to the sick pariahs in their dwellings, publicly. Though submitting dutifully to all precepts of the Vicar of Christ, the Jesuits in Madura could not but feel distressed, at experiencing how the last especially, made their apostolate difficult and even impossible amidst the upper classes of Hindus. At their request, Benedict XIV consented to try a new solution of the knotty problem, by forming a band of missionaries who should attend only to the care of the pariahs. This scheme became formal law through the Constitution "Omnium sollicitudinum", published 12 September, 1744. Except this point, the document confirmed again the whole regulation enacted by Clement XII in 1734. The arrangement sanctioned by Benedict XIV benefited greatly the lower classes of Hindu neophytes; whether it worked also to the advantage of the mission at large, is another question, about which the reports are less comforting. Be that as it may, after the suppression of the Society of Jesus (1773), the distinction between Brahmin and pariah missionaries became extinct with the Jesuit missionaries. Henceforth conversions in the higher castes were fewer and fewer, and nowadays the ChristianHindus, for the most part, belong to the lower and lowest classes. The Jesuit missionaries, when reentering Madura in the 1838, did not come with the dress of the Brahmin saniassy, like the founders of the mission; yet they pursued a design which Nobili had also in view, though he could not carry it out, as they opened their college of Negapatam, now at Trichinopoly. A wide breach has already been made into the wall of Brahminic reserve by that institution, where hundreds of Brahmins send their sons to be taught by the Catholic missionaries. Within recent years, about fifty of these young men have embraced the faith of their teachers, at the cost of rejection from their caste and even from their family; such examples are not lost on their countrymen, either of high or low caste.
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Malacca
(Malacensis)
The Diocese of Malacca comprises the southern portions of the Malay Peninsula, otherwise known as the Straits Settlements. It includes Singapore Island, the Malacca territory proper, Province Wellesley and Penang Island, the Negri Sembilan, Selangor, Perak, Kedah, Pahang, Kelantan, and Trengganu districts -- an area of about 400 miles north to south, and 200 east to west. Although outside India proper, the See of Malacca is suffragan to Pondicherry. The Chatolic population is reckoned at about 28,000, out of a total of about 1,800,000. Both bishop and clergy, as in all the other dioceses of the Pondicherry province, belong to the Paris Society of Foreign Missions. The priests number forty-two, having charge of fifty-seven churches and chapels. Besides these there are five religious communities for men (Brothers of the Christian Schools), and seven for women (Dames de St-Maur). The cathedral is at Singapore (Cathedral of the Good Shepherd). There is a college for the education of native clergy at Penang. The mission possesses 49 schools, in which 6660 children are educated.
History
Malacca was erected by Paul IV into a diocese under the Portuguese Patronage in 1557, and so continued till 1838, when, by the Brief "Multa Praeclare" jurisdiction was withdrawn from the see and transferred to the Vicariate Apostolic of Ava and Pegu (Burma). But the clergy of this vicariate being insufficient to cope with the work, the whole Malay Peninsula was in 1840 placed under the jurisdiction of the Vicar Apostolic of Siam, with a view to its erection into a separate vicariate. This was effected by the Brief "Universi Dominici Gregis" of 10 September, 1841. First called Western Siam, and then the Vicariate Apostolic of the Malay Peninsula, it was on 10 August, 1888, elevated into a diocese, the old See of Malacca being revived by Leo XIII, and by a subsequent decree made suffragan to Pondicherry. Rt. Rev. Edouard Gasnier, who had been vicar Apostolic from 1878, was appointed the first bishop. He was succeeded in 1896 by Rt. Rev. Rene Fee (1896-1904). The present bishop is Rt. Rev. Emil Barrilon.
Madras Catholic Directory (1909); Launay, Hist. generale de la Soc. des Missions-Etrangeres (3 vol., Paris, 1894); Idem, Atlas des Missions (Paris).
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Malachias (Malachi)
(Hebrew Mál'akhî), one of the twelve minor prophets.
I. PERSONAGE AND NAME
It is the last book of the collection of the twelve Minor Prophets which is inscribed with the name of Malachias. As a result, the author has long been regarded as the last of the canonical prophets of the Old Testament. All that is known of him, however, is summed up in the tenor of his preaching and the approximate period of his ministry. The Jewish schools identified him quite early with the scribe Esdras. This identification, which is without historical value and is based according to St. Jerome on an interpretation given to Mal., ii, 7, was at first probably suggested by the tradition which beheld in Esdras the intermediary between the prophets and the "great synagogue", whose foundation was attributed to him and to which he was considered to have transmitted the deposit of doctrine handed down by the prophets (Pirqe Abhôth, I, 2). The position of intermediary fully belonged to Esdras on the hypothesis that he was the last of the prophets and the first member of the "great synagogue". The name Malachias figures at the head of the book in the Septuagint. The Alexandrine translator, however, did not understand Mal., i, 1, to contain the mention of the author's proper name; he translates the passage: "The word of the Lord by the hand of his Angel," so that he has evidently understood the Hebrew expression to be the common noun augmented by the suffix; he has, moreover, read Mál'akhô instead of Mál'akhî. We cannot say whether this reading and interpretation should not be considered as an effect of Jewish speculations concerning the identity of the author of the book with Esdras, or whether an interpretation of this kind was not at the foundation of the same speculation. However that may be, the interpretation of the Septuagint found an echo among the ancient Fathers and ecclesiastical writers, and even gave rise, especially among the disciples of Origen, to the strangest fancies.
A large number of modern authors likewise refuse to see in Mál'akhî the proper name of the author. They point out that in Mal., iii, 1, the Lord announces: "Behold I send my angel (mál'akhî)...". According to them, it is from this passage that the name Mál'akhîwas borrowed by a more recent author, who added the inscription to the book (i, 1). But, in the first place, this epithet Mál'akhî could not have the same value in i, 1, as in iii, 1, where it is the noun augmented by the suffix (my angel). For in i, 1, the Lord is spoken of in the third person, and one would expect the noun with the suffix of the third person, as in fact is given in the Septuagint (his angel). The messenger of the Lord is moreover announced in iii, 1, to arrive thereafter (cf. iv, 5; Hebrew text, iii, 23); consequently no one could have imagined that this same messenger was the author of the book. There would remain the hypothesis that Mál'akhî in i, 1, should be understood as a qualifying word signifying angelicus --- i.e. he who was concerned with the angel, who prophesied on the subject of the angel (iii, 1). This explanation, however, is too far-fetched. It is at least more probable that Mál'akhî in i, 1, should be understood as the proper name of the author, or as a title borne historically by him and equivalent to a proper name. We are no doubt in presence of an abbreviation of the name Mál'akhîyah, that is "Messenger of Yah".
II. CONTENTS OF THE BOOK
The Book of Malachias in the Hebrew comprises three chapters. In the Greek Bible and in the Vulgate in contains four, chapter iii, 19 sqq., of the Hebrew forming a separate chapter. The book is divided into two parts, the first extending from i, 2, to ii, 16, and the second from ii, 17, to the end. In the first the prophet first inveighs against the priests guilty of prevarication in their discharge of the sacrificial ritual, by offering defective victims (i, 6-ii, 4), and in their office of doctors of the Law (ii, 5-9). He then accuses the people in general, condemning the intestine divisions, the mixed marriages between Jews and Gentiles (ii, 10-12), and the abuse of divorce (ii, 13-16). The second part contains a discourse full of promise. To a first complaint concerning the impunity which the wicked enjoy (ii, 17), Yahweh replies that the Lord and the angel of the New Testament are about to come for the purpose of purifying the sons of Levi and the entire nation (iii, 1-5); if the people are faithful to their obligations, especially with respect to the tithes, they will be loaded with Divine blessings (iii, 6-12). To a second complaint concerning the afflictions that fall to the lot of the just, while the wicked succeed in everything (iii, 13), Yahweh gives answer that on the day of his justice the good will take a glorious revenge (iii, 14 sqq.). The book closes with a double epilogue; the first recalls the remembrance of Moses, and the laws promulgated on Mount Horeb (iv, 4; Hebrew text, iii, 22); the second announces the coming of Elias before the day of Yahweh (iv, 5-6; Heb., iii, 23-24). The unity of the book taken as a whole is unquestionable; but many critics consider as the addition of another hand either both the epilogues or at least the second. There is indeed no connexion between these passages and what goes before, but from this consideration alone no certain conclusion can be drawn.
III. DATE OF COMPOSITION
The opinion brought forward some time ago, that the book of Malachias was composed in the second century B. C., has received no support. Critics are practically agreed in dating the book from about the middle of the fifth century B. C. The text itself does not furnish any explicit information, but many indications are in favour of the assigned date:
(a) mention of the Peha (i, 8), as the political head of the people takes us back to the Persian period; the title of Peha was indeed that borne by the Persian governor especially at Jerusalem (Agg., i, 1; I Esd., v, 14; II Esd., v, 14-15);
(b) the book was not composed during the first years that followed the return from the Babylonian captivity, because not only the Temple exists, but relaxation in the exercise of worship already prevails (Mal., i, 6 sqq.);
(c) on the other hand it is hardly probable that the discourses of Malachias are of later date than Nehemias. In the great assembly which was held during the first sojourn of Nehemias at Jerusalem, among other engagements, the people had taken that of paying the tithes regularly (II Esd., x, 38), and history testifies that in this respect the adopted resolutions were faithfully carried out, although in the distribution of the tithes the Levites were unjustly treated (II Esd., xiii, 5, 10, 13). Now Malachias complains not of the injustice of which the Levites were the object, but of the negligence on the part of the people themselves in the payment of the tithes (iii, 10). Again, Malachias does not regard mixed marriages as contrary to a positive engagement, like that which was taken under the direction of Nehemias (II Esd., x, 30); he denounces them on account of their unhappy consequences and of the contempt which they imply for the Jewish nationality (Mal., ii, 11, 12);
(d) it is not even during the sojourn of Nehemias at Jerusalem that Malachias wrote his book. Nehemias was Peha, and he greatly insists upon his disinterestedness in the exercise of his functions, contrary to the practices of his predecessors (II Esd., v, 14 sqq.); but Malachias gives us to understand that the Peha was severely exacting (i, 8);
(e) The date of composition can only fall within some short time before the mission of Nehemias. The complaints and protestations to which this latter gives expression (II Esd., ii, 17; iv, 4 sq.; v, 6, sqq., etc.) are like an echo of those recorded by Malachias (iii, 14, 15). The misfortune that weighted so heavily upon the people in the days of Malachias (iii, 9 sqq.) were still felt during those of Nehemias (II Esd., v, 1 sqq.). Lastly and above all, the abuses condemned by Malachias, namely, the relaxation in religious worship, mixed marriages and the intestine divisions of which they were the cause (Mal., ii, 10-12; cf. II Esd., vi, 18), the negligence in paying the tithes, were precisely the principal objects of the reforms undertaken by Nehemias (II Esd., x, 31, 33, sqq., 38 sqq.). As the first mission of Nehemias falls in the twentieth year of Artaxerxes I (II Esd., ii, 1), that is in 445 B. C., it follows that the composition of the Book of Malachias may be placed about 450 B. C.
IV. IMPORTANCE OF THE BOOK
The importance lies (1) in the data which the book furnishes for the study of certain problems of criticism concerning the Old Testament, and (2) in the doctrine it contains.
(1) For the study of the history of the Pentateuch, it is to be remarked that the Book of Malachias is directly connected with Deuteronomy, and not with any of those parts of the Pentateuch commonly designated under the name of priestly documents. Thus Mal., i, 8, where the prophet speaks of the animals unfit for sacrifice, brings to mind Deut., xv, 21, rather than Lev., xxii, 22 sq.; the passage in Mal., ii, 16, relating to divorce by reason of aversion, points to Deut., xxiv, 1. What is even more significant is that, in his manner of characterizing the Tribe of Levi and its relations with the priesthood, Malachias adopts the terminology of Deuteronomy; in speaking of the priests, he brings into evidence their origin not from Aaron but from Levi (ii, 4, 5 sqq.; iii, 3 sq.). Consequently, it would be an error to suppose that in this respect Deuteronomy represents a point of view which in the middle of the fifth century was no longer held. Let us add that the first of the two epilogues, with which the book concludes (iv, 4; Hebrew text, iii, 32), is likewise conceived in the spirit of Deuteronomy.
The examination of the Book of Malachias may be brought to bear on the solution of the question as to whether the mission of Esdras, related in I Esd., vii-x, falls in the seventh year of Artaxerxes I (458 B. C.), that is to say, thirteen years before the first mission of Nehemias, or in the seventh year Artaxerxes II (398 B. C.), and therefore after Nehemias. Immediately after his arrival in Jerusalem, Esdras undertakes a radical reform of the abuse of mixed marriages, which are already considered contrary to a positive prohibition (I Esd., x). He tells us also that, supported by the authority of the King of Persia and with the co-operation of the governors beyond the river, he laboured with full success to give to religious worship all its splendour (I Esd., vii, 14, 15, 17, 20---viii, 36). And nothing whatever justifies the belief that the work of Esdras had but an ephemeral success, for in that case he would not in his own memoirs have related it with so much emphasis without one word of regret for the failure of his effort. Can data such as these be reconciled with the supposition that the state of affairs described by Malachias was the immediate outcome of the work of Esdras related in I Esd., vii-x?
(2) In the doctrine of Malachias one notices with good reason as worthy of interest the attitude taken by the prophet on the subject of divorce (ii, 14-16). The passage in question is very obscure, but it appears in v. 16 that the prophet disapproves of the divorce tolerated by Deut., xxvi, 1, viz., for cause of aversion.
The Messianic doctrine of Malachias especially appeals to our attention. In Mal. iii, 1, Yahweh announces that he will send his messenger to prepare the way before Him. In the second epilogue of the book (iv, 5, 6; Heb., text, iii, 23 sq.), this messenger is identified with the prophet Elias. Many passages in the New Testament categorically interpret this double prophecy by applying to John the Baptist, precursor of our Lord (Matt., xi, 10, 14; xvii, 11-12; Mark, ix, 10 sqq.; Luke, i, 17). The prophecy of Malachias, iii, 1, adds that, as soon as the messenger shall have prepared the way, "the Lord, whom you seek, and the Angel of the testament, whom you desire," will come to His temple. The Lord is here identified with the angel of the testament; this is evident from the construction of the phrase and from the circumstance that the description of the mission of the angel of the testament (vv. 2 sq.) is continued by the Lord speaking of Himself in the first person in v. 5.
A particularly famous passage is that of Mal., i, 10-11. In spite of a difficulty in the construction of the phrase, which can be avoided by vocalizing one word otherwise than the Massoretes have done (read miqtar, Sept. thymiama, instead of muqtar in verse 11), the literal sense is clear. The principal question is to know what is the sacrifice and pure offering spoken of in v. 11. A large number of non-Catholic exegetes interpret it of the sacrifices actually being offered from east to west at the time of Malachias himself. According to some, the prophet had in view the sacrifices offered in the name of Yahweh by the proselytes of the Jewish religion among all the nations of the earth; others are more inclined to the belief that he signifies the sacrifices offered by the Jews dispersed among the Gentiles. But in the fifth century B. C. neither the Jews dispersed among the Gentiles nor the proselytes were sufficiently numerous to justify the solemn utterances used by Malachias; the prophet clearly wants to insist on the universal diffusion of the sacrifice which he has in view. Hence others, following the example of Theodore of Mopsuestia, think they can explain the expression in v. 11 as referring to the sacrifices offered by the pagans to their own gods or to the Supreme God; those sacrifices would have been considered by Malachias as materially offered to Yahweh, because in fact Yahweh is the only true God. But it appears inconceivable that Yahweh should, by means of Malachias, have looked upon as "pure" and "offered to his name" the sacrifices offered by the Gentiles to this or that divinity; especially when one considers the great importance Malachias attaches to the ritual (i, 6 sqq., 12 sqq.; iii, 3 sq.) and the attitude he takes towards foreign peoples (i, 2 sqq.; ii, 11 sq.). The interpretation according to which chap. i, 11, concerns the sacrifices in vogue among the Gentiles at the epoch of Malachias himself fails to recognize that the sacrifice and the pure offering of v. 11 are looked upon as a new institution succeeding the sacrifices of the Temple, furnishing by their very nature a motive sufficient to close the doors of the house of God and extinguish the fire of the altar (v. 10). Consequently v. 11 must be considered as a Messianic prophecy. The universal diffusion of the worship of Yahweh is always proposed by the prophets as a characteristic sign of the Messianic reign. That the phrase is construed in the present tense only proves that here, as on other occasions, the prophetic vision contemplates its object absolutely without any regard to the events that should go before its accomplishment. It is true that Mal., iii, 3-4, says that after the coming of the angel of the testament the sons of Levi will offer sacrifices in justice, and that the sacrifice of Juda and Jerusalem will be pleasing to the Lord. But the new institutions of the Messianic reign might be considered, either inasmuch as they were the realization of the final stage in the development of those of the Old Testament (and in this case they would naturally be described by the help of the images borrowed from the latter), or inasmuch as they implied the cessation of those of the Old Testament in their proper form. In Mal., iii, 3-4, the religious institutions of the Messianic reign are considered from the former point of view, because the language is consolatory; in Mal, i, 10, 11, they are considered from the latter point of view, because the language here is menacing.
Certain authors, while admitting the Messianic character of the passage, think that it should be interpreted not of a sacrifice in the strict sense of the word, but of a purely spiritual form of devotion. However, the terms employed in v. 11 express the idea of a sacrifice in the strict sense. Moreover, according to the context, the censured sacrifices were not considered impure in their quality of material sacrifices, but on account of the defects with which the victims were affected; it is consequently not on account of an opposition to material sacrifices that the offering spoken of in v. 11 is pure. It is an altogether different question whether or not the text of Malachias alone permits one to determine in a certain measure the exact form of the new sacrifice. A large number of Catholic exegetes believe themselves justified in concluding, from the use of the term minhah in v. 11, that the prophet desired formally to signify an unbloody sacrifice. The writer of the present article finds it so much the more difficult to decide on this question, as the word minhah is several times employed by Malachias to signify sacrifice in the generic sense (i, 13; ii, 12, 13; iii, 3, 4, and in all probability, i, 10). For the rest, the event has shown how the prophecy was to be realized. It is of the Eucharistic sacrifice thatChristian antiquity has interpreted the passage of Malachias (cf. Council of Trent, Sess. XXII, 1).
TORREY, The Prophecy of Malachi in Journal of Soc. for Biblical Lit. (1898), pp. 1 sqq.; PEROWNE, Book of Malachi (Cambridge, 1896); REINKE, Der Prophet Maleachi (1856). Consult also Commentaries on te Minor Prophets by SMITH (1900); DRIVER (Nahum-Malachi; Century Bible); KNABENBAUER (1886); WELLHAUSEN (1898); NOWACK (1904); MARTI (1904); VAN HOONACKER (1908); also Introductions to the Old Testament (see AGGEUS.)
A. VAN HOONACKER 
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Malachias O'Queely[[@Headword:Malachias O'Queely]]

Malachias O'Queely
(Maolsheachlainn O Cadhla).
Archbishop of Tuam, Ireland, b. in Thomond, date unknown; d. at Ballipodare, 27 October, 1645 (N.S.). He studied in Paris at the College of Navarre. Having administered Killaloe as vicar Apostolic, he was consecrated Archbishop of Tuam at Galway, 11 October, 1631. His subjects, who received him unwillingly, soon learned to admire him. He held a provincial synod at Galway in 1632 to promulgate the Tridentine decrees and correct abuses, and his unremittng labours in Tuam provoked a complaint from theProtestant archbishop in 1641. Dr. O'Queely attended the national synod of 1643, by which the Catholic Confederation was organized, and at the first meeting of the General Assembly he was elected to the Supreme Council, being afterwards appointed President of Connaught. He undertook to recover Sligo from the Scottish Covenanters in 1645, but the Scots surprised his camp at Ballysodare, 17-27 October, 1645. Everyone abandoned him but his secretary, Father Thaddeus O'Connell, and another priest. The archbishop was cut down with his companions, and the victors discovered in his carriage a draft of the secret treaty between King Charles and the Confederates, which the English Parliament published to prejudice both parties. His body was redeemed for £30 and buried with solemn ceremonies at Tuam. He wrote an account of the Aran Islands, printed in Colgan's "Acta Sanctorum".
MEEHAN, Irish Hierarchy in the 17th Century (16th edit., Dublin, about 1888); MURPHY, Our Martyrs (Dublin, 1896).
Transcribed by Joseph E. O'Connor
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Malaga
Diocese of Malaga (Malacitana).
Diocese in Spain, by the Concordat of 1851 made a suffragan of Granada, having previously been dependent on Seville. Malaga was the Malaka of Strabo and Ptolemy and the Malaca fæderatorum of Pliny. It was important during the Carthaginian period, because a municipium under Roman rule, and under the Visigoths was made an episcopal see. The earliest known bishop was Patricius, consecrated about 290, and present at the Council of Eliberis. Hostegesis governed the see from 845 to 864. After the battle of Guadalete the city passed into the hands of the Arabs, and the bishopric was suppressed. Malaga then became for a time a possession of the Caliphate of Cordova. After the fall of the Omayyad dynasty, it became the capital of a distinct kingdom, dependent on Granada. In 1487 Ferdinand and Isabella besieged the city, which after a desperate resistance was compelled to surrender; and with the Christian religion, the episcopal see was restored. The first bishop after the restoration was Pedro Diaz. The see was vacant from 1835 to 1848. The present incumbent is Bishop Juan Muñoz y Herrera, born at Antequera, in the Diocese of Malaga, 6 October, 1835.
The city of Malaga is the capital of the maritime province of the same name, and next to Barcelona, is the most important seaport on the Spanish Mediterranean coast. It lies in the southern base of the Axarqua hills, on the left bank of the Guadalmedina. The climate is mild and equable, the mean annual temperature being about 66° Fahrenheit. For its broad sky and broad expanse of bay the city has been compared to Naples. Since 1892 the harbour, which had been obstructed, has been cleared and improved, and from it are shipped the quantities of produce — grapes, oranges, almonds, oil, and wine — for which this district is famous. The cathedral, in the Græco-Roman style, stands on the site of an ancient Moorish mosque. It was begun in 1528 and completed in 1719. Since the concordat of 1851 the Cathedral Chapter has numbered 20 canons and 11 beneficed clerics. There are in the diocese (1910) 520,000 Catholics, a few Protestants: 123 parishes, 481 priests, and 200 churches and chapels. The Augustinian Fathers have a college at Ronda; the Piarists are engaged in teaching at Archidona and the Brothers of St. John of God have schools at Antequera, at which place there is also a Capuchin monastery. In the town of Malaga there are convents for women, including Bernardines, Cisterians, Augustinians, Poor Clares, Carmelites and Dominicans. The Little Sisters of the Poor maintain homes for the aged and infirm at Malaga, Antequera and Ronda.
BLANCHE M. KELLY 
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Malchus
(Málchos).
Greek form of MALLUCH (i.e. counsellor), a name common in the Semitic languages and of special interest as being that borne by the Jewish servant whose ear was struck off by St. Peter.
The incident is described by all the Evangelists (Matthew 26:51; Mark 14:47; Luke 22:50; John 18:10), though St. John alone furnishes us the names of the servant and the disciple, and only St. Luke mentions the miraculous healing of the injury. According to theFourth Gospel, Judas, accompanied by a band of soldiers and servants sent out by the high-priests and Pharisees, set out from the city to apprehend Jesus. After the meeting, when the soldiers were about to seize Jesus, St. Peter drew his sword and cut off the right ear of a servant of the high-priest. We may conclude that Malchus was in the van of the hostile party and showing particular zeal, for St. Peter would hardly have singled him out without reason. Christ at once healed the wound and took occasion to teach His followers a lesson of peace.
Later in the evening a servant, related to Malchus, wrung the second denial from St. Peter (John 18:26-7). Since St. John alone gives the name of the servant, we may conclude that he himself was the disciple known to the high priest (John 18:15). The silence of the other sacred writers with regard to Peter's identity may be ascribed to a motive of prudence, for at the time they wrote the Jews might have punished the disciple, had they known his name.
JOSEPH V. MOLLOY. 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio
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Malediction (in Scripture)
Four principal words are rendered maledictio in the Vulgate, "curse" in Douay Version:
(1) 'rr
The most general term, used more often perhaps of men than of God.
(2) qll
Literally "to treat lightly", but also used in the sense of "cursing", whether of God, Deut., xxi, 23, or of men, Prov. xxvi, 14. It frequently expresses no more than "to revile", II Kings, xvi, 6-13; and also perhaps I Pet., ii, 23, in Septuagint epikataraomai.
(3) 'lh
"To curse", Deut., xxiv, 19-20, more correctly "to take an oath", apparently from the root 'lh and meaning "to call God to witness", Gen. xxvi, 28; Lev., v, 1; Deut., xxiv, 13, also in the sense of "calling God down on any one", Job, xxxi, 30, hence in margin of R.V. "adjuration", in Sept. ara, or horkos.
(4) hrm
"To devote a thing", the thing may be devoted to God, Lev., xxvii, 28, or condemned to destruction, Deut., ii, 34. The Sept. seems from the MSS. to use anathema (spelled with an eta) of the thing devoted to God, but anathema (spelled with an epsilon) of a thing doomed to destruction, cf. Luke, xxi, 5; and Thackeray, "Grammar of the Old Testament in Greek", p. 80. The accepted translation of hrm is "ban", signifying that something is interdicted and hence accursed, cf. Deut., vii, 26; Mal., iii, 24.
Amongst the Semitic peoples cursing was a religious act, and the Sinaitic legislation was rather of the nature of a purification of already existing usages than a newly-bestowed religion; as appears from the Code of Hammurabi. For the Semites the tribal deity was the protector of his people (III Kings, xx, 23, and cf. the the Moabite Stone 11, 4, 5, 14), and to "curse" was but to call down his vengence on their opponents. Again, the Hebrews were a chosen people, they were set apart, and in this seclusion lay their defence; hence at the conquest we find the cities and peoples of Chanaan declared to be hrm, or under a "ban": their religion was to bring salvation to the world, so it required the highest sanction and needed to be hedged about with anathemas against all who infringed its regulation. Again, the curses of the O.T. must be interpreted in the light of the times, and those times were hard "lex talionis" was the rule not only in Palestine but in Babylonia as well, cf. the Code of Hummurabi, nos. 196, 197, 200. It was the special feature of the New Testament that it abolished this spirit of retaliation, Matt., v, 38-45; the abuse of cursing was, however, forbidden by the Old Law as well, Lev., xx, 9, Prov. xx, 20. At the same time there are passages where the use of curses is hard to explain. The so-called comminative psalms must always remain a difficulty, few would be now prepared to defend St. Augustine's view that they expressed not a desire but a real prescience of what would happen ("Contra Faustum" xvi, 22, and "Enarr. in Ps. cix."; see PSALMS). Simularly the curse of Eliseus on the little boys, IV Kings, ii, 23-24, is at first repellent to modern ears, but it is to be viewed "in speculo aeternitatis," as St. Augustine says expressly (Enarr. in Ps. lxxxiii, 2, and in Ps. lxxxiv, 2). But though cursing plays a very prominent part in the Bible, we rarely find irrational curses in the mouths of Biblical characters. Nowhere do we find in the Bible curses on those who shall violate the tombs of the dead, such as we find everywhere in Egypt and Babylonia, or on the sarcophagus of Eshmunazar at Sidon.
We referred above to the hrm, or "anathema". This is the most important of the O.T. curses in its bearing on N.T. doctrines. The doctrine enshrined in this word lies at the root of St. Paul's expressions touching the Atonement, e.g. in Gal., iii, 10-14; and it is the precise meaning of the word "cherem" which enables him to treat of our redemption from sin as he does; cf. II Cor., v, 21. The same idea is manifested in the words of the Apocalypse, xxii, 3: "And there shall be no curse any more." Cf. also I Cor., xii, 3, and xvi, 22.
SCHURER, A History of the Jewish People in the time of Jesus Christ, II, ii, 61; GIRDLESTONE, Synonums of the O.T. (Edinburgh, 1907), 180.
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Maliseet Indians
Also MALECITE, MALESCHITE and AMALECITE, the last being the official Canadian form.
A tribe of Algonquian stock, occupying territory upon the lower St. John River, St. Croix River, and Passamaquody Bay, in western New Brunswick and northeastern Maine, and closely connected linguistically and historically with the Abnaki (Penobscot, etc.) of Maine. Their chief settlement was Medoctec, on the St. John, about ten miles below the present Woodstock, N.B. The name by which they are commonly known is of disputed origin, but may be derived as claimed by one authority, from their Micmac name, meaning "broken talkers". To the French explorers they were known as Etchemin, also of uncertain origin and meaning. Those about the bay are usually distinguished as Passamaquoddies.
The acquaintance of the Maliseet with the French began probably even earlier than the voyage of Cartier in 1535, through the medium of the fishing fleets which to the French as early as 1558, but the tribe is first mentioned, under the name of Etchemin, in 1604, by Champlain, who entered the mouth of the river and was welcomed by the Indians with feasts and dances. They seem at this period to have been enemies to the Abnaki, who were afterward their closest allies. In the same year de Monts made a temporary settlement on an island in the bay and shortly afterward the French fort La Tour was built on the St. John. By this means the Maliseet obtained European goods and firearms, and formed a firm attachment for the French on whose side they fought in all the later colonial wars. In 1646 they were at war with the Gaspesiens, a Micmac band about Cape Gaspe at the mouth of the St. Lawrence, but in general they were in alliance with the Micmac (q.v.) and Abnaki, and like them in deadly hostility with the Iroquois of New York. The first mission teacher among the Maliseet was the Jesuit Pierre Biard, who visited them from his station among the Micmac in Nova Scotia in 1611-12. He estimated them at about 2500 souls.
In 1677-8 the Jesuit father Jean Morain established the mission of Bon Pasteur at Riviere du Loup, on the south bank of the lower St. Lawrence, P.Q., jointly for the Gaspesien Micmac and the Maliseet, who ranged over that territory. The former were already under missionary influence, but the latter, as yet uninstructed were opposed to Christianity and given to drunkenness, superstition, and polygamy. They were nomadic and depended entirely upon hunting and fishing. Their houses were light structures of poles covered with bark, and their beds were skins spread upon the ground. Until the nomad habit was to some extent overcome, the missionaries found it necessary to accompany their flock in its wanderings.
In 1688 the Recollect Fr. Simeon established a mission at Medoctec, which was soon after abandoned, probably in consequence of the outbreak of King William's war. About the same time others of the tribe attended the Abnaki mission at Sillery. In 1701 the Medoctec mission was re-established by the Jesuit Fr. Joseph Aubery, noted for his later work in Abnaki linguistics. Under his successors the tribe has long since been completely Christianized, being all consistent Catholics with a high reputation for morality and law-abiding qualities. Medoctec was finally abandoned about the year 1765. Except about 100 at Viger, P.Q., the Maliseet are all in New Brunswick, distributed upon small reserves, of which the most important is Tobique, with nearly 200 souls. The entire tribe, according to official report for I909, numbers 843, with probably a few others in eastern Maine.
Jes. Rel., ed. THWAITES, especially I (Lescarbot), II and III (Biard), LX (Morain), LXI-LXVI; RAYMOND, Old Medoctc Fort in N.B. Hist. Soc. Colls., I (1896), no. 2 (Saint John); Annual Repts. (Canadian) Dept. Ind, Affs.(Ottawa).
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Malling Abbey
An abbey of Benedictine nuns, at West Malling in the County of Kent, England. The earliest mention of the nunnery occurs in Doomsday book (1080). The church land of Malling having fallen to the share of Bishop Odo of Bayeux at the time of the Norman Conquest, Lanfranc, then Archbishop of Canterbury, succeeded in making him restore them to him in 1076. In the next year Gundulf was appointed Bishop of Rochester; it was he who built the Abbey of Malling. The date of Gundulf's foundation is doubtful; it is given as early as 1078 and as late as 1106. In recognition of its subjection to the See of Rochester the abbey paid the annual tithe of ten pounds of wax and one boar. In the year 1190 a fire broke out which destroyed both the abbey and village, but they were very soon rebuilt. At the dissolution the abbess, Dame Vernon, and her community of eleven nuns, signed the surrender and the abbey with its land fell into the hands of Cranmer. Little of the original building is now standing; the tower is Norman up to the first two stories and Early English above. Attached to the tower are some remnants of the church, one of the transepts and a wall of the nave; the refectory is also standing. The cloisters were re- erected in the fourteenth century. Since the dissolution in 1538 it had been in the hands of private owners until 1893 when it was bought for an Anglican community founded by "Father Ignatius" of Llantony. DUGDALE, Monasticon, III (1846), 381; Downside Review, XVII, 222.
PAUL BROOKFIELD 
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Stephen Russell Mallory
An American statesman; born in the Island of Trinidad, W. I., 1813; died at Pensacola, Florida, United States, 9 Nov., 1873. He was educated at the Jesuit College at Springhill, Mobile, Alabama, then studied law, and was admitted to the Bar of the State of Florida in or about the year 1839. In the Seminole War (1835-42) he served as a volunteer through many arduous campaigns. After serving the State of Florida as probate judge and the United States as collector of customs at Key West, he was elected to the United States Senate from Florida in 1851, and re-elected in 1857. At the breaking out of the Civil War he followed the fortunes of his own state, resigning his seat in the Senate in 1861, and entering actively into the organization of the Southern Confederacy. President Jefferson Davis appointed him Secretary of the Navy of the Southern Confederacy (7 Feb., 1861), and Mallory found himself in the most responsible post of the naval department at the very moment when one of the most bloody wars in history was on the point of breaking out, without any naval stores or even a solitary vessel of war. He was obliged to create his navy literally out of the raw material. History records the success with which this desperate situation was handled (see also SEMMES, RAPHAEL). When the end came, in April, 1865, he accompanied Jefferson Davis in his flight from Richmond. He then went to La Grange, Georgia, where his family were residing, was arrested there (20 May, 1865), and was kept a prisoner for ten months in Fort Lafayette, on a small island in New York harbour. Released on parole in 1866, he returned to Pensacola, Florida, where he practised law until his death.
SEMMES, Memoirs of Service Afloat during the War between the States (Baltimore, 1689); Rebellion Records (Washington, D. C.); The Freeman's Journal (New York, Nov., 1873) files; Encycl. Nat. Biog. s. v.; Appleton's Cyclop. of American Biography, s. v.
THOMAS F. MEEHAN. 
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Mallus
A titular see of Cilicia Prima, suffragan of Tarsus. According to legend, Mallus founded by the soothsayers Amphilochus and Mopsus, sons of Apollo. It was situated at the mouth of the Pyramus, on a hill opposite Magarsus which served as its port. It is to-day the place known as Kara Tash, in the vilayet of Adana. The district was called from it, Mallotis. Alexander built a bridge there and exempted the town from paying taxes. It allied itself with Tarsus against Antiochus IV Epiphanies, who had presented both cities to his concubine Antiochis (II Mach., iv, 30, 31). Numerous coins from Mallus have been preserved, and those of the third century bear the inscription Mallus Colonia or Colonia Metropolis Mallus. The city is mentioned by numerous ancient authors, and in theMiddle Ages by Arabian, Armenian, and Italian writers. It must have disappeared with the Armenian kingdom of Cilicia. It figures in the various revisals of the Antiochene "Notititae Episcopatuum" as suffragan of Tarsus. Six bishops are recorded. Bematius, present at the Council of Antioch (377); Valentine, at Ephesus (431) and at Tarsus (434); Chrysippus at Chalcedon (451). Le Quien (Oriens Christianus. II, 883) confounds Mallus with another bishopric, Mallus or Malus, situated in Pisidia.
SMITH, Dict. of Gr. and Rom. Geogr., s. v,; BEURLIER in VIGOUROUX, Dict. de la Bible, s. v. Mallotes; ALISHAN, Sissouan (Venice., 1899), 420 sq.; VAILHE in Echos d'Orient, X (1907). 90, 139, 363.
S. PÉTRIDÈS 
Transcribed by Joseph P. Thomas

Malmesbury[[@Headword:Malmesbury]]

Malmesbury
A small decayed market town in Wiltshire, England, ninety-five miles west of London, formerly the seat of a mitred parliamentary abbey of Benedictine monks. It owed its origin to Maildubh or Maildulf, an Irish monk and teacher who settled in the place about the middle of the seventh century, Bladon as the British, Inglebourn as the English called it, was then a border settlement between the Welsh and English, and on the confines of the kingdoms of Wessex and Mercia. It was strongly placed on a high bluff almost surrounded by two small rivers, and an ancient stronghold or castle still further defended it. The school which Maildubh opened attracted many pupils, and chief amongst them Ældhelm or Aldhelm (q. v.), son of Kenten, and a near relation of King Ina of Wessex. Aldhelm was sent twice to Canterbury to study under St. Adrian the African, then abbot of the monastery of SS. Peter and Paul (afterwards St. Augustine's). Returning to Malmesbury between 671 and 675, he was placed in charge of the school, and appointed abbot of a monastery founded there by Lothair (Leutherius), Bishop of Dorchester. Under his rule the monastery greatly prospered. On the division of the Wessex Diocese, Aldhelm was made first Bishop of Sherborne, in Dorset, while Daniel, monk of Malmesbury, became Bishop of Winchester. The former retained the management of Malmesbury and the monasteries of Frome and Bradford-on-Avon, which he had founded. The house suffered under Edwy, who in 958 expelled the monks; sixteen years later they were restored by King Edgar (974). Edward the Confessor sanctioned a proposal of Bishop Herman of Wilton to transfer his see to Malmesbury; the monks and Earl Godwin opposed this, and Old Sarum was chosen instead. Like King Athelstan and other Saxon monarchs, so did William the Conqueror, John, Richard II, Henry IV, and Henry V befriend the house in later times.
Under John the place was attacked by Robert, a marauding soldier who had gained possession of Devizes Castle; he slew all the monks who failed to escape (1140). John bestowed on the abbey the site of Malmesbury Castle, which he pulled down to enlarge their enclosure, which covered forty-five acres. The town of Malmesbury was walled and had four gates, all now vanished. A preceptory of Knights of St. John of Jerusalem, three churches, and one or two nunneries, a mint, an important merchant's guild, and a large population marked the prosperity of the place. The abbey church was a vast and noble building with a western tower, and a central tower and spire seven yards higher than that of Salisbury Cathedral. Besides the above-named, the abbey was connected with other celebrated men: Pecthelm, first Bishop of Whithorn (Galloway); Ethelhard, Bishop of Winchester and Archbishop of Canterbury; Ælfric, Bishop of Crediton; John Scotus Erigena; Faricius of Arezzo, physician and monk, later Abbot of Abingdon; Oliver or Elmer, mechanician, astronomer, and aeronaut; an anonymous Greek monk who planted vineyards here; Godfrey, and one or two anonymous writers; and most famous of all, William Somerset, known as William of Malmesbury (died about 1143), who ranks after Bede as the greatest of the English medieval historians. Of the abbots who ruled the house and its dependency, Pilton Priory, Devonshire, in the last four hundred years of its existence, few attained any special celebrity. On the whole they seem to have been good administrators and great builders. One or two came under censure from the English Benedictine general chapters for their negligence in sending the due proportion of their junior monks to the universities. The monastery, which had an annual revenue of £803, was surrendered in 1539 by its last abbot, Robert Selwyn, or Frampton, and twenty-one of the monks, who received pensions. Of the whole abbey only five bays of the nave are standing; the cloisters, etc., which were to the north of the church, have entirely disappeared.
DUGDALE, Monasticon Anglicanum (London, 1846); STEVENS, History of the Ancient Abbeys (London, 1722); REYNER, Apostolatus Benedictinorum in Anglia (Douai, 1626); MOFFAT, History of the town of Malmesbury (Tetbury, 1805); LEE in Dict. Nat. Biog. (London, 1900); BROWNE, St. Aldhelm; His life and Times (London, 1903); WILDMAN, Life of St. Ældhelm(Sherborne, 1905).
GILBERT DOLAN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Malta
The group of Maltese islands, including Malta (91.5 sq. m.), Gozo (24 3/4 sq. m.), Comine (1 sq. m.) and a few inconsiderable islets, lies 58 miles south of Sicily and about 180 miles S.E. by E. of Cape Bon in Tunisia. Malta is the headquarters of the British Mediterranean fleet, and the principal coaling station in the Mediterranean. Owing to the prosperity consequent upon its important position, the island is able to support a population out of all proportion to its size. The estimated civil population of the islands was 205, 059 on 1 April, 1906. If about 18,000 be added for the garrison and the Royal Navy, we reach a total of over 223,000. Without reckoning the fluctuating population of the harbours, the density of the population in Malta itself works out at over 2000 persons per sq. mile. Of the civil population over 99% are Catholics. In 1901 there were in the civil population 696 lunatics, 418 blind, 80 lepers, 211 lawyers, and 190 doctors. In the same year the secular clergy consisted of 698 priests and 251 clerics; the regular clergy of 249 priests, 151 clerics and novices, and 140 lay brothers. There were 470 religious women including novices and lay-sisters. In Malta and Gozo there are 27 religious houses of men and 36 convents and institutes of religious women. There are about 190 schools, in which some 20,000 persons are being educated. Besides the university (about 120 students), the Lyceum (400), and 79 government elementary schools, there are 53 other government schools, 2 seminaries (312), 22 schools under religious direction, the rest under the direction of private individuals. The overflow of the population is mainly to other Mediterranean ports. In 1901, 33,948 Maltese returned as residing in countries bordering on the Mediterranean. Of these, 15,208 were in Tunis and 6984 in Egypt.
The government consists of an Executive Council of eleven members besides the governor, who is usually a distinguished general, and of a Legislative Council consisting of ten official and eight elected members. All the judges and most of the other government officials are Maltese. Italian and English are the languages of the educated in Malta. Both are taught in every school but only a small percentage of the population speak either fluently. The revenue for the year 1903-04 was xxx464,590, of which xxx274,251 came from the customs. Under this latter head the duty on imported grain amounted to xxx97,210. In 1879 proposals were made to reduce the grain duty, which weighs heavily on the poorer classes. Strangely enough, both the people and their representatives stoutly opposed the reduction. There is no direct taxation in Malta and strictly speaking no public debt. The higher education at the university is paid for by public tax. In 1902-3 the total expenditure under this head was xxx3950, of which xxx3674 was paid out of the treasury. In 1904, 38748 acres, i.e. 60.5 sq. miles, were under cultivation in the Maltese islands. Of these 6546 belonged to Government, 6682 to the Church and pious institutions, and 25,520 to private individuals. Wheat and barley, potatoes, cotton, and grapes form the chief produce of the land. The Maltese honey, from the superior quality of which the island was supposed to derive its name of Melita (i.e. Greek meli, gen. melitos = honey), now lives mostly on its reputation. Agriculture in Malta has been starved by trade. A peculiarly national industry is the Maltese lace, chiefly made in Gozo.
CIVIL HISTORY
There can be no doubt that, at a very early date, Malta was colonized by the Phoenicians. Numerous megalithic and other remains, as well as inscriptions, testify to this fact. It is even probable that the Phoenicians gave the island its name, which seems to be derived from the verb "malat", "to take refuge" and to mean, therefore, "the place of refuge". It is often asserted that Malta, during the eighth century B.C., passed into the possession of the Greeks and was held by them for three centuries, but there is little evidence to support this view. It is clear, however, that the Carthaginians became masters of the island, probably in the fifth century B.C., at a time when the weaker Phoenician states united, for mutual protection, under the leadership of Carthage. It is certain, too, that Malta, about the time of the Second Punic war, though the precise date of its capture cannot be fixed (cf. Livy, xxi, 51), became a Roman possession and, after the destruction of the Roman power in the West, remained subject to the Byzantine Empire until 870. In that year the Arabs established themselves in the island where, it appears, they were, as in Sicily and elsewhere, welcomed as deliverers from the hated Byzantine yoke.
The principal and almost the only monument of the Arab dominion is said to be the Maltese language, which is Semitic and has much in common with Arabic. The weight of the best authority seems, however, to incline decidedly to the view that the present Maltese language is directly descended from the Phoenician with but little modification by the Arabic. The Arabs, in fact, seem to have left the Maltese very much to themselves and to have interfered with their language as little as they interfered with their religion and their popular customs. The account of the capture of Malta by the Normans, as given by Mataterra, the secretary of Count Roger, does not, certainly, convey the idea that the Saracens were sufficiently numerous to offer any serious resistance to the invaders. If the Arab influence had prevailed so far as to make a complete change in the language of the islanders, this could only have been the sequel to a process of denationalization which had no counterpart in the neighbouring island of Sicily and which would have implied the presence of a strong army of occupation. History and philology alike point to the conclusion that the Maltese, in spite of powerful outside influences, are still substantially, a Phoenician people. Count Roger of Sicily, who landed in Malta in 1090, was welcomed, it seems, not as a deliverer from an oppressive yoke, but because the islanders naturally preferred a Christian to a Mohammedan rule. The Norman domination established by him lasted about a century. It was probably during this period that the absence of a national literature, the need of employing foreign notaries, and other causes, forced the Maltese to adopt Sicilian as their written language. Later on, when the more fully developed Italian asserted itself in Sicily it naturally became the medium of legal and commercial transactions in Malta. Its influence on the spoken language was confined to the vocabulary, which contains a number of Italian words, the structure remaining unaltered. At least conjointly with Latin and other languages, Italian has remained the literary language of the island right down to our own times.
In 1199 Malta, along with Sicily, passed into the hands of the Swabian emperors, but, after the battle of Beneventum (1266) in which Charles of Anjou put an end to the Swabian rule in Apulia and Sicily, it remained for seventeen years in the possession of the French. In 1283, the year after the "Sicilian Vespers", the island, which had fared badly under the Swabians and worse still under the French, once more changed masters and became the property of King Peter III of Aragon. Under the Spanish rule, which lasted two centuries and a half, Malta made considerable progress in civilization. This was very largely owing to the influence of the religious orders, especially the Franciscans, Dominicans, and Augustinians, but partly also to the influx of foreign beneficiaries who, if they lived on the wealth of the land, made some return in the higher culture which they helped to diffuse. Early in 1523, the Knights of St. John, after the fall of Rhodes, left that island with the honours of war, and being unable, for nearly seven years, to find a lodgment that was convenient to all parties concerned, they were at length established in Malta, which was conferred upon them by the Emperor Charles V in the year 1530. The earlier period of their rule was the golden age of the history of the island, for during that time Malta was one of the chief bulwarks of Christendom against the power of the Turks. The successful defence of the island by the Grand Master La Vallette, in 1565, ranks as high as the Battle of Lepanto among the feats of Christian chivalry. The invaders, numbering over 40,000 men, must have considerably outnumbered the total population of the island which contained but 8500 men bearing arms, including the 592 members of the order. Yet such was the spirit which the brave islanders imbibed from their leaders that they compelled the enemy to retire, with heavy loss, after a siege of nearly four months.
The decline of the Ottoman power meant the decay of the Order of St. John. By the end of the eighteenth century, so rife was the spirit of the Revolution, so powerful the clique of traitors among the Knights, and so great the disaffection of the people, that, whenNapoleon Bonaparte appeared before Malta in June, 1798, he found that there was little left for him to do but to take quiet possession of the island. After a few days' sojourn, during which he drew up a new scheme of government and made French the national language, he departed on his fatal expedition to Egypt, carrying with him a great part of the loot which, to the value of £250,000, had been taken from the churches and palaces of Malta. Shortly after his departure the French garrison, cut off by Nelson's fleet from all chance of reinforcements, was shut up in Valetta by the Maltese who were aided, at the last, by English and Neapolitan troops, and was compelled to surrender in September, 1800, after a siege of two years. Immediately after this event the Maltese, who had no reason for desiring the return of the Knights and still less of falling into the power of France or Russia, offered to place the island under the protection of the British flag. The offer was accepted on the distinct understanding that their religion and institutions should be respected. The British sovereignty was confirmed at the treaty of Paris (1814). The population of Malta and Gozo was over 25,000 in 1535; over 40,000 in 1621; 54,463 in 1632, and 114,000 in 1798. Since this last date it has nearly doubled.
ECCLESIASTICAL HISTORY
The Church in Malta was founded by St. Paul, and St. Publius, whose name is mentioned in the Acts, was its first bishop. After ruling the Maltese Church for thirty-one years he was, we are told, transferred in A.D. 90 to the See of Athens, where he was martyred in 125. Though a complete list of bishops from the days of St. Paul to Constantine has been made out, its authenticity is more than doubtful. Still there seems no reason to suppose that, during the early days of persecution, the flock was long without a shepherd. In 451 there was an Acacius, Melitenus Episcopus, whose name is subscribed to the Acts of the Council of Chalcedon. In 501 Constantinus, Episcopus Melitenensis, was present at the Fifth General Council. In 588 Tucillus, Miletinae civitatis episcopus, was deposed by St. Gregory, and his successor Trajan elected by the clergy and people of Malta in 599. The last bishop before the Saracen conquest was the Greek Manas. After the Council of Chalcedon in 868, he was unable to return to his see, which was being invaded by the Arabs, and not long after we find him in chains in a Saracen prison at Palermo. Of successors of his under the Arabs there are no records, though probably such were appointed. Hence, if probable breaks in the episcopate be no bar to their claim, the Maltese can boast of belonging to the only extant Apostolic see, with the single exception of Rome. Except under Charles of Anjou, who caused Maltese prelates to be appointed, the Bishop of Malta was commonly a Sicilian. There was one Maltese bishop under the Spaniards, one Maltese and one half Maltese under the Knights. Since 1808 all the bishops have been natives of the island. No Maltese was allowed to become a knight of St. John. This arrangement was made with the purpose, among others, of preventing the existence, within the order, of a faction supported by the native population. Ecclesiastical grades, however, were open to natives, and we find the names of three Maltese who were grand priors of the order.
The clergy in Malta have always been the natural leaders of the people. It was a priest, Gaetano Mannarino, who headed an abortive revolt against the government of the Knights in 1775. In 1788 Canon F. X. Caruana acquired a more enviable reputation by accepting the leadership of the people in their insurrection against the French invaders. It was he too who demanded the annexation of Malta to Great Britain. He became bishop in 1831. Since 1864 the island of Gozo has had its own bishop. Hence, with their two bishops and nearly a thousand priests, the Maltese islands are more plentifully provided with pastors than any other country in the world. The place occupied by religion in the life of the people is betokened not only by the large number of the secular clergy and of religious men and women, but also by the frequent festas and processions which stay the traffic of the streets, by the constant ringing of bells, and by the size and beauty of even the village churches. The church of the village of Musta boasts the third largest dome in the world. Canon law prevails in Malta as the law of the land. Hence mixed marriages are illegal unless performed by a Catholic priest. The large number of clerics in Malta is due, in some measure, to the smallness of the patrimony fixed as a condition for receiving the priesthood. The necessary minimum is XX10. Equivalent to this is a benefice of XX5 rental. In 1777 Pius VI, in order to lessen the excessive number of clerics in the island, raised the minimum patrimony from 45 Maltese ducats or scudi (abt. $19) to 80 (abt. $34).
The earlier history of Malta has still to be written, and the materials for it may yet be found among the Sicilian and other archives. The Maltese writers ABELA (Malta Illustrata, 1647) and his successor CIANTAR (Malta Illustrata, 1780) have been, until lately, the commonly accepted authorities. More critical work has been done recently by CARUANA, Sull' Origine della Lingua Maltest (Malta, 1896). Other works are MIEGE, Histoire de Malte (Paris, 1841); VASSALLO, Storia di Malta (Malta, 1854); FERRIS, Storia Ecclesiastica di Malta (Malta, 1877); PANZAVECCHIA, Ultimo periodo della storia di Malta (Malta, 1835); PORTER, Knights of St. John; AZOPARDI, Giornale della Presa di Malta (Malta, 1836); RANSIJAT, Assedio et Blocco di Malta.
JAMES KENDAL 
Transcribed by Judy Levandoski 
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Malvern[[@Headword:Malvern]]

Malvern
Located in Worcestershire, England, a district covered by a lofty range between the Severn and Wye, known as the Malvern Hills. On its eastern side were formerly two houses of Benedictine monks, the priories of Great and Little Malvern.
(1) GREAT MALVERN began soon after the death of St. Werstan, a monk of Deerhurst, who, flying from the Danes and taking refuge in the woods of Malvern, was there slain, and afterwards honoured as a saint. A hermitage was established there before the Norman Conquest; one Aldwyn, who had been made a monk at the cathedral priory of Worcester by St. Wulstan, bishop of that see, and a companion called Guy, were apparently the first to settle here. Aldwyn, by St. Wulstan's advice, gave up his contemplated pilgrimage to Jerusalem and began a monastery at Malvern, the saint promising him that the place would be wonderfully favoured by God. A convent of thirty monks gathered there under Aldwyn's direction (1135); the usual number was twenty-six (and thirty poor men), and four at the dependent cell, Avecot Priory, Warwickshire, established by William Burdet in 1159. Aldwyn was succeeded by Walcher, a Lorrainer, a man celebrated as an astronomer, divine, and philosopher. He was probably one of those sent by Abbot Gilbert of Westminster to establish a regular community at Malvern on land previously given for the purpose by Urso D'Abitot and Edward the Confessor. William the Conqueror confirmed these grants and was himself a benefactor, as also was Henry I. This connexion with Westminster led later on to a famous and protracted conflict between the bishops of Worcester and the Abbot of Westminster. For a long time the bishop's right of visitation over Great Malvern had been unquestioned; on the election however of a prior John in 1242, the abbot opposed the bishop's action in confirming and installing the new superior. Under his successor, William de Ledbury, matters came to a head. Ledbury was accused of serious crimes by some of his monks and was promptly deposed by Bishop Godfrey Giffard. On this the monks chose instead the bishop's nephew, William de Wykewan, prior of Avecot. Wykewan proceeded to Shrewsbury, where the Abbot of Westminster was then on a visit, for confirmation in his new office. The abbot arrested him and his followers and sent them in chains to Westminster. The bishop retaliated by suspending and excommunicating Ledbury and his adherents, and the whole countryside was made to feel the inconveniences of a disputed jurisdiction. Westminster claimed exemption by papal grant for itself and all its dependencies, and in this was supported by the king; the bishop was supported by the Archbishop of Canterbury, and to some extent by other bishops.
An appeal to the Holy See led to fuller enquiry, and for some time things went as the bishop wished; but his harsh dealing with the monks went so far that they, the unfortunate victims of all this litigation, were taken under the king's protection. Finally an end was put to a long and intricate process, wherein all powers and parties in Church and State were involved, by a truce agreed to at Acton Burnell. Ledbury was reinstated and then deposed by his abbot; the monks gave the bishop the manor of Knightwick, and he on his part released them absolutely from his own jurisdiction, "in accordance with privileges heretofore granted by divers Roman pontiffs". The episcopal jurisdiction was retained only over their parish churches. Peace was arrived at, and all was amicably settled in 1314, when Bishop Walter Maydeston gave the monks the church of Powyke to reimburse them for all their losses, and confirmed the grant to them of that of Langley, for the maintenance of the great charity shown by them to the poor and pilgrims. A long period of prosperity followed. The church was magnificently rebuilt (c. 1460); it is cruciform with a central tower — Sir Reginald Bray, designer of Henry VII's chapel, Westminster, is believed to have been the architect. It is 171 feet long, 63 wide and high. Its stained glass is famous, as are its ancient tiles, made at the priory. Both are memorials of many royal and noble benefactors. The church, St. Mary's, was purchased by Richard Berdes and others at the dissolution, and the old parish church (St. Thomas the Apostle) has now disappeared. The priory rental was £308 (Dugdale) or £375 (Speed). Latimer pleaded in vain for the preservation of the monastery as a refuge for learned and studious men.
(2) LITTLE MALVERN PRIORY (Our Lady and St. Giles), three miles south of the former, was a small monastery founded from Worcester cathedral about 1171. The choir and tower of its church alone remain; portions of the monastery are incorporated in The Court, an old Catholic mansion, the seat of the Beringtons.
DUGDALE, Monasticon Anglicanum (London, 1846); THOMAS, Antiquitates Prioratus Majoris Malverniœ (London, 1725); PARSONS, Hist. of the Priory of Little Malvern (London, s. d.); NOAKE, Guide to Worcestershire (London, 1868); GASQUET, Henry VIII and the English Monasteries (London, 1889).
GILBERT DOLAN. 
Transcribed by Douglas J. Potter 
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Mameluco[[@Headword:Mameluco]]

Mameluco
(From the Arabic, memluk, "slave", the household cavalry of the former sultans of Egypt, recruited chiefly from the children of Christian slaves).
The general term applied in South America to designate the mixed European-Indian race, and more specifically applied in the seventeenth and eighteenth centuries to the organized bands of Portuguese slave-hunters who desolated the vast interior of South America from the Atlantic to the slopes of the Andes, and from the Paraguay to the Orinoco. The enslavement of the Indians by the conquerors began almost with the discovery of America, being recommended and put in practice by Columbus himself as early as 1493, occasioning his first serious rebuke by Isabella. In 1511 the Dominicans throughout Hispaniola (Haiti) publicly preached against it, and sent one of their number to Spain to protest against it at court; their actions resulted in a royal edict against the abuse, and the official appointment of the celebrated Dominican father, and later bishop, Bartolome de Las Casas, as "Protector of the Indians". In 1531 Paul III issued Bull restoring liberty to all enslaved Indians. In 1543, largely through the effort of Las Casas, the Spanish Government published a code of new laws for the government of the Indians, limiting the existing power of holding slaves, and prohibiting all future enslavement of Indians. The law applied only to the native Indians, not to negroes. It served as a check upon the worst abuses and was carried out strictly wherever the watchful eye of the viceroy could reach, but elsewhere it was treated with contempt.
The Portuguese who colonized Brazil in the sixteenth century were already the professional slave-dealers of Europe, and their settlements along the coast soon became a rendezvous for a lawless class of slavers, pirates, and other desperadoes. Intermarrying with the women of the wild tribes, they produced the mixed breed of Mamelucos, which combined the courage and persistence of the white race, and the woodcraft and linguistic faculty of the Indian, with a cruelty untempered by any restraining influence whatever. São Paulo on the South Brazilian coast, and Pará at the mouth of the Amazon became their two great headquarters, from which, beginning about 1560, for a period of nearly two centuries, regular armies of slave-hunters, sometimes a thousand strong, fully armed and equipped with horses guns, and blood-hounds, set out periodically, year after year, to slaughter and capture the helpless natives. In this work they were encouraged both by the Brazilian colonists, who wanted slaves for the plantations and the mines, and by the Portuguese Government which favoured them as a formidable barrier to the Spanish colonization, of which the Jesuit missions were considered outposts. Among all the Mamelucos, those of São Paulo, the Paulistas as they were called, were most noted.
The first of the Guaraní missions of the Paraguay territory was established in 1610. In 1629 the Paulista armies invaded the territory, and within two years had destroyed all but two of the twelve prosperous missions, plundering and desecrating the churches, slaughtering thousands of the inhabitants, and carrying off 60,000 Christian Indians for sale at São Paulo and Rio de Janeiro. The result was the entire abandonment of these first missions and the exodus of the survivors, led by Father Montoya, into the remote southern province of Corrientes, Eastern Argentina, where the work was begun anew. The slave-hunters followed and again the outlying missions were abandoned until at last, in 1638, Fathers Montoya and Tano sailed to Europe and personally obtained fromUrban VIII a letter threatening the church penalties upon the enslavers of the mission Indians, and from Philip IV permission for the Indians to be furnished with guns and drilled in their use by Jesuit soldier veterans. This was done and at the next invasion, in 1641, the Christian Guaraní, armed with guns and led by their own chief, inflicted such a defeat on the Mamelucos as kept them aloof for ten years. Then in 1651, taking advantage of the war between Spain and Portugal, the Mameluco army advanced again, but was scattered by the neophytes led by the Fathers themselves. Thenceforth to the close of the Jesuit period the Guaraní missions were protected by an army of drilled and equipped Christian Indians. Defeated in one direction, the Mamelucos turned in another, and began a series of raids upon the flourishing Chiquito missions of Southern Bolivia, of which the first had been established by the Jesuits in 1691. Whole villages were swept away one after another, until Father Arcé gathered his people together, drilled and armed them, and then with a few Spaniards led them against the Mamelucos, whom he defeated and drove across the Paraguay, never to appear again on its western bank. On the Upper Amazon, according to Hervás, the principal cause of the ruin and dispersion of the numerous tribes gathered into the Mainas missions was the repeated raids of the Portuguese slave-hunters, who in several attacks from 1682 to 1710 carried off more than 50,000 Indians, besides the thousands butchered. Of the Omagua alone more than 16,000 were taken. Of those who escaped the majority fled to their original forests and reverted to barbarism. In the Orinoco missions the same destruction was wrought by slavers from Pará, ascending the Rio Negro and engaging the wild cannibal tribes as their allies, until checked by the heroic enterprise of Father Roman in 1744, and finally made impossible by the establishment of Spanish frontier garrisons about 1756. The entire number of Indians slaughtered or enslaved by the Mamelucos from the beginning of their career for a period of about 130 years has been estimated by Father Muratori at two millions. (See also GUARANÍ; MAINA; MAIPURE.)
BANCROFT, Hist. Cent. Am., I (San Francisco, 1886); DORRIZROPER, Hist. Abiponibus (tr. London, 1822); GRAHAM, A Vanished Arcadia (London, 1901). HERVAS, Catalogo de las Lenguas, I (Madrid, 1800); HUMBOLDT, Travels to the Equinoctical Regions of Am. (1799-1804), (London, 1881); PAGE, La Plata, etc. (New York, 1859).
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Mamertine Prison
The so-called "Mamertine Prison", beneath the church of S. Giuseppe dei Falegnami, via di Marforio, Rome, is generally accepted as being identical with "the prison ... in the middle of the city, overlooking the forum", mentioned by Livy (I, xxxiii). It consists of two chambers, one above the other. The lower, known as the Tullianum, was probably built originally as a cistern, whence its name, which is derived from the archaic Latin word tullius, a jet of water -- the derivation of Varro from the name of King Servius Tullius is erroneous. The Tullianum is a circular chamber, partly excavated from the rock, and partly built of tufa blocks, each layer of masonry projecting a little over that immediately below so as to form a conical vault. When the upper chamber was constructed, the top of the cone was probably cut off, and the present roof, consisting of a flat arch of tufa blocks, substituted. The upper chamber is an irregular quadrilateral, and contains an inscription recording a restoration made in A.D. 21. Sallust describes the Tullianum, or lower chamber, as a horrible dungeon, "repulsive and terrible on account of neglect, dampness, and smell" (Cat., lv). In the floor of the Tullianum is a well, which, according to the legend, miraculously came into existence while St. Peter was imprisoned here, enabling the Apostle to baptize his jailers, Sts. Processus and Martinianus. The well, however, existed prior to this date, and there is no reliable evidence that the Chief of the Apostles was ever imprisoned in the Tullianum. The Acts of Sts. Processus and Martinianus are of the sixth century. The two chambers are at present connected by a stairway, but originally there was no means of communication between them save a hole in the floor of the upper chamber, through which such famous prisoners as King Jugurtha and the Catiline conspirators were thrown into the lower dungeon, where they died of starvation or were strangled. The name Mamertine Prison is medieval, and is probably derived from the temple of Mars Ultor in the vicinity. The medieval "Itinerary" of Einsiedeln alludes to the "fountain of St. Peter, where also is his prison". From the eighth century the tradition of the Acts of Sts. Processus and Martinianus relative to the imprisonment of St. Peter in the Tullianum was universally accepted; the earliest allusion to the prison in the character of a church is that of Maffeo Veggio, in the fifteenth century, who speaks of it as "S. Petrus in carcere" (St. Peter in prison).
MIDDLETON, Ancient Rome (Edinburgh, 1885); MARUCCHI, Eléments d'Archéologie chrétienne, III (Rome, 1902).
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Mammon
Mamona; the spelling Mammona is contrary to the textual evidence and seems not to occur in printed Bibles till the edition of Elzevir. The derivation of the word is uncertain, perhaps from mmn as seen in mtmwn, though the Targums, which use the word frequently, never regard it as the equivalent of mtmwn, which the Greek always renders thesauroi, cf. Job, iii, 4; Prov., ii, 4. But cf. also Hebrew Ecclus., xlii, 9, bth l'b mtmnt sqr where the margin reads mtmwn, "to the father his daughter is as ill-gotten treasure." In the New Testament only Matt., vi, 24, and Luke, xvi, 9, 11, 13, the latter verse repeating Matt., vi, 24. In Luke, xvi, 9 and 11 Mammon is personified, hence the prevalent notion, emphasized by Milton, that Mammon was a deity. Nothing definite can be adduced from the Fathers in support of this; most of their expressions which seem to favour it may be easily explained by the personification in Luke; e.g. "Didascalia", "Do solo Mammona cogitant, quorum Deus est sacculus"; similarly St. Augustine, "Lucrum Punice Mammon dicitur" (Serm. on Mt., ii); St. Jerome in one place goes near to such an identification when (Dial. cum Lucif., 5) he quotes the words: "No man can serve two masters", and then adds, "What concord hath Christ with Belial?" But in his "Commentary on Matt," and in Ep. xxii, 31, he lends no countenance to it: "'Ye cannot serve God and Mammon.' Riches, that is; for in the heathen tongue of the Syrians riches are called Mammon." But Mammon was commonly regarded as a deity in the Middle Ages; thus Peter Lombard (II, dist. 6) says, "Riches are called by the name of a devil, namely Mammon, for Mammon is the name of a devil, by which name riches are called according to the Syrian tongue." Piers Plowman also regards Mammon as a deity.
The expression "Mammon of iniquity" has been diversely explained, it can hardly mean riches ill-gotten, for they should of course be restored. If we accept the derivation from 'mn we may render it "riches in which men trust", and it is remarkable that the Sept. of Ps. xxxvii, 3, renders 'mwgh by plouto, or "riches", as though hinting at such a derivation. The expression is common in the Targums, where mmwn is often followed by sqr corresponding to the adikias of Luke, thus see on Prov., xv, 27; but it is noteworthy that Ecclus., v, 8 (10, Vulg.) "goods unjustly gotten" chremasin adikois, reads in Hebrew nks-sqr and not mtmwn. For the various explanations given by the Fathers see St. Thomas, II-II, Q. xxxii, a. vii, ad 3um.
TRENCH, Notes on the Parables of our Lord (15th ed., London, 1886); DALMANN, Die Worte Jesu (tr., Edinburgh, 1902).
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Man
(Anglo-Saxon man=a person, human being; supposed root man=to think; Ger., Mann, Mensch).
I. THE NATURE OF MAN
According to the common definition of the School, Man is a rational animal. This signifies no more than that, in the system of classification and definition shown in the Arbor Porphyriana, man is a substance, corporeal, living, sentient, and rational. It is a logical definition, having reference to a metaphysical entity. It has been said that man's animality is distinct in nature from his rationality, though they are inseparably joined, during life, in one common personality. "Animality" is an abstraction as is "rationality". As such, neither has any substantial existence of its own. To be exact we should have to write: "Man's animality is rational"; for his "rationality" is certainly not something superadded to his "animality". Man is one in essence. In the Scholastic synthesis, it is a manifest illogism to hypostasize the abstract conceptions that are necessary for the intelligent apprehension of complete phenomena. A similar confusion of expression may be noticed in the statement that man is a "compound of body and soul". This is misleading. Man is not a body plus a soul—which would make of him two individuals; but a body that is what it is (namely, a human body) by reason of its union with the soul. As a special application of the general doctrine of matter and form which is as well a theory of science as of intrinsic causality, the "soul" is envisaged as the substantial form of the matter which, so informed, is a human "body". The union between the two is a "substantial" one. It cannot be maintained, in the Thomistic system, that the "substantial union is a relation by which two substances are so disposed that they form one". In the general theory, neither "matter" nor "form", but only the composite, is a substance. In the case of man, though the "soul" be proved a reality capable of separate existence, the "body" can in no sense be called a substance in its own right. It exists only as determined by a form; and if that form is not a human soul, then the "body" is not a human body. It is in this sense that the Scholastic phrase "incomplete substance", applied to body and soul alike, is to be understood. Though strictly speaking self-contradictory, the phrase expresses in a convenient form the abiding reciprocity of relation between these two "principles of substantial being".
Man is an individual, a single substance resultant from the determination of matter by a human form. Being capable of reasoning, he verifies the philosophical definition of a person (q. v.): "the individual substance of a rational nature". This doctrine of St. Thomas Aquinas (cf. I, Q. lxxv, a. 4) and of Aristotle is not the only one that has been advanced. In Greek and in modern philosophy, as well as during the Patristic and Scholastic periods, another celebrated theory laid claim to pre-eminence. For Plato the soul is a spirit that uses the body. It is in a non-natural state of union, and longs to be freed from its bodily prison (cf. Republic, X, 611). Plato has recourse to a theory of a triple soul to explain the union—a theory that would seem to make personality altogether impossible (see MATTER). St. Augustine, following him (except as to the triple-soul theory) makes the "body" and "soul" two substances; and man "a rational soul using a mortal and earthly body" (De Moribus, I, xxvii). But he is careful to note that by union with the body it constitutes the human being. St. Augustine's psychological doctrine was current in the Middle Ages up to the time and during the perfecting of the Thomistic synthesis. It is expressed in the "Liber de Spiritu et Anima" of Alcher of Clairvaux (?) (twelfth century). In this work "the soul rules the body; its union with the body is a friendly union, though the latter impedes the full and free exercise of its activity; it is devoted to its prison" (cf. de Wulf, "History of Philosophy", tr. Coffey). As further instances of Augustinian influence may be cited Alanus ab Insulis (but the soul is united by a spiritus physicus to the body); Alexander of Hales (union ad modum formæ cum materia); St. Bonaventure (the body united to a soul consisting of "form" and "spiritual matter"—forma completiva). Many of the Franciscan doctors seem, by inference if not explicitly, to lean to the Platonic Augustinian view; Scotus, who, however, by the subtlety of his "formal distinction a parte rei", saves the unity of the individual while admitting the forma corporeitatis; his opponent John Peter Olivi's "mode of union" of soul and body was condemned at the Council of Vienne (1311-12).
The theories of the nature of man so far noticed are purely philosophical. No one of them has been explicitly condemned by the Church. The ecclesiastical definitions have reference merely to the "union" of "body" and "soul". With the exception of the words of the Council of Toledo, 688 (Ex libro responionis Juliani Archiep. Tolet.),in which "soul" and "body" are referred to as two "substances" (explicable in the light of subsequent definitions only in the hypothesis of abstraction, and as "incomplete" substances), other pronouncements of the Church merely reiterate the doctrine maintained in the School. Thus Lateran in 649 (against the Monothelites), canon ii, "the Word of God with the flesh assumed by Him and animated with an intellectual principle shall come . . . "; Vienne, 1311-12, "whoever shall hereafter dare to assert, maintain, or pertinaciously hold that the rational or intellectual soul is not per se and essentially the form of the human body, is to be regarded as a heretic"; Decree of Leo X, in V Lateran, Bull "Apostolici Regiminis", 1513, ". . . with the approval of this sacred council we condemn all who assert that the intellectual soul is mortal or is the same in all men . . . for the soul is not only really and essentially the form of the human body, but is also immortal; and the number of souls has been and is to be multiplied according as the number of bodies is multiplied"; Brief "Eximiam tuam" of Pius IX to Cardinal de Geissel, 15 June, 1857, condemning the error of Günther, says: "the rational soul is per se the true and immediate form of the body".
In the sixteenth century Descartes advanced a doctrine that again separated soul and body, and compromised the unity of consciousness and personality. To account for the interaction of the two substances—the one "thought", the other "extension"— "Occasionalism" (Malebranche, Geulincx), "Pre-established Harmony" (Leibniz), and "Reciprocal Influx" (Locke) were imagined. The inevitable reaction from the Cartesian division is to be found in the Monism of Spinoza. Aquinas avoids the difficulties and contradictions of the "two substance" theory and, saving the personality, accounts for the observed facts of the unity of consciousness. His doctrine:
· disproves the possibility of metempsychosis;
· establishes an inferential, though not an apodictic argument, for the resurrection of the body;
· avoids all difficulties as to the "seat of the soul", by asserting formal actuation;
· proves the immortality of the soul from the spiritual and incomplex activity observed in the individual man; it is not my soul that thinks, or my body that eats, but "I" that do both.
The particular creation of the soul is a corollary of the foregoing. This doctrine—the contradiction of Traducianism and Transmigration—follows from the consideration that the formal principle cannot be produced by way of generation, either directly (since it is proved to be simple in substance), or accidentally (since it is a subsistent form). Hence there remains only creation as the mode of its production. The complete argument may be found in the "Contra Gentiles" of St. Thomas, II, lxxxvii. See also Summa Theologica, I, Q. cxviii, aa. 1 and 2 (against Traducianism) and a. 3 (in refutation of the opinion of Pythagoras, Plato and Origen — with whom Leibniz might be grouped as professing a modified form of the same opinion—the creation of souls at the beginning of time).
II. THE ORIGIN OF MAN
This problem may be treated from the standpoints of Holy Scripture, theology, or philosophy.
A. The Sacred Writings are entirely concerned with the relations of man to God, and of God's dealings with man, before and after the Fall. Two accounts of his origin are given in the Old Testament. On the sixth and last day of the creation "God created man to his own image: to the image of God he created him" (Gen., i, 27); and "the Lord God formed man of the slime of the earth: and breathed into his face the breath of life, and man became a living soul" (Gem, ii, 7; so Ecclus., xvii, 1: "God created man of the earth, and made him after his own image"). By these texts the special creation of man is established, his high dignity and his spiritual nature. As to his material part, the Scripture declares that it is formed by God from the "slime of the earth". This becomes a "living soul" and fashioned to the "image of God" by the inspiration of the "breath of life", which makes man man and differentiates him from the brute.
B. This doctrine is obviously to be looked for in all Catholic theology. The origin of man by creation (as opposed to emanative and evolutionistic Pantheism) is asserted in the Church's dogmas and definitions. In the earliest symbols (see the Alexandrian: di ou ta panta egeneto, ta en ouranois kai epi ges, horata te kai aorata, and the Nicene), in the councils (see especially IV Lateran, 1215; "Creator of all things visible and invisible, spiritual and corporeal, who by this omnipotent power . . . brought forth out of nothing the spiritual and corporeal creation, that, is the angelic world and the universe, and afterwards man, forming as it were one composite out of spirit and body"), in the writings of the Fathers and theologians the same account is given. The early controversies and apologetics of St. Clement of Alexandria and Origen defend the theory of creation against Stoics and neo-Platonists. St. Augustine strenuously combats the pagan schools on this point as on that of the nature and immortality of man's soul. A masterly synthetic exposition of the theological and philosophical doctrine as to man is given in the "Summa Theologica" of St. Thomas Aquinas, I, QQ. lxxv-ci. So again the "Contra Gentiles", II (on creatures), especially from xlvi onwards, deals with the subject from a philosophical standpoint — the distinction between the theological and the philosophical treatment having been carefully drawn in chap. iv. Note especially chap. lxxxvii, which establishes Creationism.
C. Scholastic philosophy reaches a conclusion as to the origin of man similar to the teaching of revelation and theology. Man is a creature of God in a created universe. All things that are, except Himself, exist in virtue of a unique creative act. As to the mode of creation, there would seem to be two possible alternatives. Either the individual composite was created ex nihilo, or a created soul became the informing principle of matter already pre-existing in another determination. Either mode would be philosophically tenable, but the Thomistic principle of the successive and graded evolution of forms in matter is in favour of the latter view. If, as is the case with the embryo (St. Thomas, I, Q. cxviii, a. 2, ad 2um), a succession of preparatory forms preceded information by the rational soul, it nevertheless follows necessarily from the established principles of Scholasticism that this, not only in the case of the first man, but of all men, must be produced in being by a special creative act. The matter that is destined to become what we call man's "body" is naturally prepared, by successive transformations, for the reception of the newly created soul as its determinant principle. The commonly held opinion is that this determination takes place when the organization of the brain of the foetus is sufficiently complete to allow of imaginative life; i.e. the possibility of the presence of phantasmata. But note also the opinion that the creation of, and information by, the soul takes place at the moment of conception.
III. THE END OF MAN
In common with all created nature (substance, or essence, considered as the principle of activity or passivity), that of man tends towards its natural end. The proof of this lies in the inductively ascertained principle of finality. The natural end of man may be considered from two points of view. Primarily, it is the procuring of the glory of God, which is the end of all creation. God's intrinsic perfection is not increased by creation, but extrinsically He becomes known and praised, or glorified by the creatures He endows with intelligence. A secondary natural end of man is the attainment of his own beatitude, the complete and hierarchic perfection of his nature by the exercise of its faculties in the order which reason prescribes to the will, and this by the observance of the moral law. Since complete beatitude is not to be attained in this life (considered in its merely natural aspect, as neither yet elevated by grace, nor vitiated by sin) future existence, as proved in psychology, is postulated by ethics for its attainment. Thus the present life is to be considered as a means to a further end. Upon the relation of the rational nature of man to his last end—God—is founded the science of moral philosophy, which thus presupposes as its ground, metaphysics, cosmology, and psychology. The distinction of good and evil rests upon the consonance or discrepancy of human acts with the nature of man thus considered; and moral obligation has its root in the absolute necessity and immutability of the same relation.
With regard to the last end of man (as "man" and not as "soul"), it is not universally held by Scholastics that the resurrection of the body is proved apodictically in philosophy. Indeed some (e. g. Scotus, Occam) have even denied that the immortality of the soul is capable of such demonstration. The resurrection is an article of faith. Some recent authors, however (see Cardinal Mercier, "Psychologie", II, 370), advance the argument that the formation of a new body is naturally necessary on account of the perfect final happiness of the soul, for which it is a condition sine qua non. A more cogent form of the proof would seem to lie in the consideration that the separated soul is not complete in ratione naturæ. It is not the human being; and it would seem that the nature of man postulates a final and permanent reunion of its two intrinsic principles.
But there is de facto another end of man. The Catholic Faith teaches that man has been raised to a supernatural state and that his destiny, as a son of God and member of the Mystical Body of which Christ is the Head, is the eternal enjoyment of the beatific vision. In virtue of God's infallible promise, in the present dispensation the creature enters into the covenant by baptism; he becomes a subject elevated by grace to a new order, incorporated into a society by reason of which he tends and is brought to a perfection not due to his nature (see CHURCH). The means to this end are justification by the merits of Christ communicated to man, co-operation with grace, the sacraments, prayer, good works, etc. The Divine law which the Christian obeys rests on this supernatural relation and is enforced with a similar sanction. The whole pertains to a supernatural providence which belongs not to philosophical speculation but to revelation and theological dogma. In the light of the finalistic doctrine as to man, it is evident that the "purpose of life" can have a meaning only in reference to an ultimate state of perfection of the individual. The nature tending towards its end can be interpreted only in terms of that end; and the activities by which it manifests its tendency as a living being have no adequate explanation apart from it.
The theories that are sometimes put forward of the place of man in the universe, as destined to share in a development to which no limits can be assigned, rest upon the Spencerian theory that man is but "a highly-differentiated portion of the earth's crust and gaseous envelope", and ignore or deny the limitation imposed by the essential materiality and spirituality of human nature. If the intellectual faculties were indeed no more than the developed animal powers., there would seem to be no possibility of limiting their progress in the future. But since the soul of man is the result, not of evolution, but of creation, it is impossible to look forward to any such advance as would involve a change in man's specific nature, or any essential difference in its relation to its material environment, in the physiological conditions under which it at present exists, or in its "relation" to its Divine Creator. The "Herrenmoralität" of Nietzsche—the "transvaluation of values" which is to revolutionize the present moral law, the new morality which man's changing relation to the Absolute may some day bring into existence—must, therefore, be considered to be not less inconsistent with the nature of man than it is wanting in historical probability.
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Man who is composed of a spiritual and a corporeal substance: and in the first place, concerning what belongs to the essence of the soul
1. Is the soul a body?
2. Is the human soul a subsistence?
3. Are the souls of brute animals subsistent?
4. Is the soul man, or is man composed of soul and body?
5. Is the soul composed of matter and form?
6. Is the soul incorruptible?
7. Is the soul of the same species as an angel?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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Man's abode, which is paradise
1. Is paradise a corporeal place?
2. Is it a place apt for human habitation?
3. for what purpose was man placed in paradise?
4. Should he have been created in paradise?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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Manahem
(From a Hebrew word meaning "the consoler"; Septuagint, Manaem; Aquila, Manaen.)
Manahem was king over Israel, according to the chronology of Kautsch (Hist. of O.T. Literature, 185), from 743 B.C.; according to Schrader, from 745-736 B.C. The short reign of Manahem is told in IV Kings, xv, 13-22. He was "the son of Gadi", maybe a scion of the tribe of Gad. Josephus (Antiq. Jud., ix, xi, 1) tells us he was a general of the army of Israel. The sacred writer of IV Kings is apparently synopsizing the "Book of the Words (Hebrew, 'Deeds') of the Days of the Kings of Israel", and gives scant details of the ten years that Manahem reigned. When Sellum conspired against and murdered Zacharias in Samaria, and set himself upon the throne of the northern kingdom, Manahem refused to recognize the usurper; he marched from Thersa to Samaria, about six miles westwards, laid siege to Samaria, took it, murdered Sellum, and set himself upon the throne. He next destroyed Thapsa, which has not been located, put all its inhabitants to death, and treated even pregnant women in the revolting fashion of the time. The Prophet Osee (vii, 1-xiii, 15) describes the drunkenness and debauchery implied in the words "he departed not from the sins of Jeroboam."
The reign of this military adventurer is important from the fact that therein the Assyrian first entered the land of Israel. "And Phul, king of the Assyrians, came into the land, and Manahem gave Phul a thousand talents of silver" (IV Kings, xv, 19). It is now generally admitted that Phul is Tiglath-Pileser III of the cuneiform inscriptions. Phul was probably his personal name and the one that first reached Israel. His reign (745-728 B.C.) had begun at most two years before Manahem's. The Assyrians may have been invited into Israel by the Assyrian party. Osee speaks of the two anti-Israelitic parties, the Egyptian and Assyrian (vii, 11). The result of the expedition of Tiglath-Pileser was an exorbitant tribute imposed upon Rezin of Damascus and Manahem of Samaria (Mi-ni-hi-im-mi Sa-mi-ri-na-ai). This tribute, 1000 talents of silver (about $1,700,000) was exacted by Manahem from all the mighty men of wealth. Each paid fifty shekels of silver -- about twenty-eight dollars. There were, at the time, then, some 60,000 "that were mighty and rich" in Israel. In view of this tribute, Tiglath-Pileser returned to Assyria. Manahem seems to have died a natural death. His son Phaceia reigned in his stead.
KITTEL, History of the Hebrews, II (tr., London, 1896); SCHRADER, Keilinschriften und das Alte Test., II (Berlin, 1902), 264.
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Manasses
The name of seven persons of the Bible, a tribe of Israel, and one of the apocryphal writings.
THE INDIVIDUALS
(1) MANASSES (Heb. ***; Sept. Manassê), eldest son of Joseph and the Egyptian Aseneth (Gen., xli, 50-51; xlvi, 20). The name menas "he that causes to forget"; Joseph assigned the reason for its bestowal: "God hath made me to forget all my toils, and my father's house" (Gen., xli, 51). Jacob blessed Manasses (Gen., xlviii); but gave preference to the younger son Ephraim, despite the father's protestations in favour of Manasses. By this blessing, Jacob put Manasses and Ephraim in the same class with Ruben and Simeon (verses 3-5), and gave foundation for the admission of the tribes of Manasses and Ephraim.
(2) MANASSES, Judith's husband, died of sunstroke in Bethulia (Judith, viii, 2-3).
(3) MANASSES, a character in the story of Ahikar (not in Vulg., but in Sept.) told by Tobias on the point of death. The Vatican MS. mentions Manasses (Manassês) as one "who gave alms and escaped the snare of death"; the Sinaitic MS. mentions no one, but clearly refers the almsgiving and escape to Achiacharus. The reading of the Vatican MS. is probably an error ("Rev. Bibl.", Jan. 1899).
(4) MANASSES, son of Bani, one of the companions of Esdras who married foreign wives (I Esd., x, 30).
(5) MANASSES, son of Hasom, another of the same companions of Esdras (I Esd., x, 33).
(6) MANASSES (according to k’thibh of Massoretic Text and Sept.), ancestor of Jonathan, a priest of the tribe of Dan (Judges, xviii, 30). The Vulgate and k’ri of the Massoretic Text give Moses, the correct reading.
(7) MANASSES, thirteenth King of Juda (692-638 B.C. — cf. Schrader, "Keilinschr. und das A. T."), son and successor to Ezechias (IV Kings, xx, 21 sq.). The historian of IV Kings tells us much about the evil of his reign (xxi, 2-10), and the punishment thereof foretold by the Prophets (verses 10- 15), but practically nothing about the rest of the doings of Manasses. He brought back the abominations of Achaz; imported the adoration of "all the host of heaven", seemingly the astral, solar, and lunar myths of Assyria; introduced the other enormities mentioned in the Sacred text; and "made his son pass through fire" (verse 6) in the worship of Moloch. It was probably in this frenzy of his varied forms of idolatry that "Manasses shed also very much innocent blood, till he filled Jerusalem up to the mouth" (verse 16). The historian of II Par. tells much the same story, and adds that, in punishment, the Lord brought the Assyrians upon Juda. They carried Manasses to Babylon. The Lord heard his prayer for forgiveness and deliverance, and brought him again to Jerusalem, where Manasses did his part in stemming the tide of idolatry that he had formerly forced upon Juda (xxxiii, 11-20). At one time, doubt was cast on the historicity of this narrative of II Par., because IV Kings omits the captivity of Manasses. Schrader (op. cit., 2nd ed., Giessen, 1883, 355) gives cuneiform records of twenty- two kings that submitted to Assurhaddon during his expedition against Egypt; second on the list is Minasii sar ir Yaudi (Manasses, king of the city of Juda). Schrader also gives the list of twenty-two kings who are recorded on a cuneiform tablet as tributaries to Asurbanipal in the land of Hatti; second on this list is Miinsii sar mat Yaudi (Manasses, king of the land of Juda). Since a Babylonian brick confirms the record of the historian of II Par., his reputation is made a little more secure in rationalistic circles. Winckler and Zimmern admit the presence of Manasses in Babylon (see their revision of Schrader's "Keilinschr. und das A. T.", I, Berlin, 1902, 274). Conjectures of the Pan-Babylonian School as to the causes that led to the return of Manasses, the groundwork of the narrative in IV Kings, etc., do not militate against the historical worth of the Inspired Record.
THE TRIBE
Deriving its name from Manasses, son of Joseph, this tribe was divided into two half-tribes — the eastern and the western. The tribe east of the Jordan was represented by the descendants of Machir (Judges, v, 14). Machir was the first-born of Manasses (Jos., xvii, 1). The children of Machir took Galaad (Num., xxxii, 39); Moses gave the land of Galaad to Machir (verse 40). Two other sons of Manasses, Jair and Nobe, also took villages in Galaad, and gave thereto their own names (verses 41-42). The territory of the western half-tribe is roughly sketched in Jos., xvi, 1-3. It was that part of Samaria which lay between the Jordan and the Mediterranean, the plain of Esdrelon and the towns of Jericho, Sichem, and Samaria. The eastern half-tribe occupied north Galaad, all Basan, and Argob (Jos., xiii, 30-31; cf. Deut., iii, 13) — an immense tract of land extending east of Jordan to the present Mecca route (darb elhaj) and far beyond, so as to include the Hauran.
THE WRITING
The Prayer of Manasses is an apocryphal writing which purports to give the prayer referred to in II Par., xxxiii, 13, 18-19. Its original is Greek. Nestle thinks that the prayer and other legends of Manasses in their present form are not earlier than the "Apost. Const.", xi, 22; and that the prayer found its way into some MSS. of the Septuagint as part, not of the Sept., but of the "Apost. Const." (see "Septuaginta Studien", III, 1889). The prayer is not in the canon of Trent, nor has there ever seemed to have been any serious claim to its canonicity.
WALTER DRUM. 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

Manchester, Diocese of[[@Headword:Manchester, Diocese of]]

Diocese of Manchester
(MANCHESTERIENSIS)
A suffragan of the Archdiocese of Boston, U.S.A. The city of Manchester is situated on the Merrimac River, in the State of New Hampshire, and was granted its charter 10 July, 1846. Its population is about 70,000, nearly three-fifths of which is Catholic. There are in the city nine large Catholic churches with flourishing parish schools. There are also two small churches, a succursal chapel of the cathedral, and a Ruthenian Catholic church.
The Diocese of Manchester was established 4 May, 1884, by a division of the Diocese of Portland which had included both Maine and New Hampshire. It comprises the entire State of New Hampshire, an area of 9305 sq. miles. The total population of the diocese is 412,000, of which 126,034 are Catholics.
Much of the early history of Manchester is bound up in the records of the Diocese of Portland, of which it formed a part for twenty-nine years. Mass was first celebrated in New Hampshire as early as 1694, but the real history of Catholicity can hardly be said to begin until a century and a quarter later. So few were Catholics at first, that up to 1822 there were not enough families in the entire state to warrant the appointment of even one resident priest. The first priest to be permanently located in New Hampshire was Rev. Virgil Barber, whom Bishop Cheverus in 1822 sent to Claremont, his native town, there to form the first Catholic parish in the state. Eight years later a small church was built at Dover. Two missionary priests, Fathers Canavan and John B. Daly, cared for the spiritual interests of the Catholics scattered throughout the state. In 1848 Manchester, with a Catholic population of 300, was given its first resident pastor, Rev. William McDonald, notable on account of his personal character and his establishment of religious, charitable, and educational institutions.
Denis Mary Bradley, the first bishop, was born in Castle Island, County Kerry, Ireland, 23 Feb., 1846; died 13 Dec., 1903. At the age of eight he came to the United States, settling at Manchester. His early education was obtained at the parochial schools of Manchester and at Holy Cross College, Worcester, Massachusetts. On the completion of his academic course he entered St. Joseph's Seminary, Troy, New York, where, on 3 June, 1871, he was ordained. He was assigned duties in Portland, Maine, and three years later Bishop Bacon appointed him chancellor of the diocese and rector of the cathedral, which offices he filled until June, 1880, when he came to Manchester as pastor of St. Joseph's Church. This appointment proved to be the first step towards the formation of the Diocese of Manchester, as four years later (4 May, 1884), Father Bradley was appointed Bishop of the newly-erected See of Manchester, and selected his parish church for the cathedral. His consecration took place 11 June, 1884. Bishop Bradley was a man of tireless activity and rare sanctity. For almost twenty years he devoted his best efforts to the cause of religion in New Hampshire, and with wonderful success. At his consecration the diocese comprised a Catholic population of 45,000. The number of priests engaged in parish work and missionary labours was 37, officiating in as many churches. There were 3 orders of women with 89 members. At the bishop's death the Catholic population was 104,000, and the priests numbered 107. There were resident pastors in 65 parishes, 67 missions were regularly attended, and there were 8 orders of women, and 4 of men, engaged in the Christian education of children and in charitable work.
John Bernard Delany, second Bishop of Manchester, born 9 Aug., 1864, in Lowell, Massachusetts; died 11 June, 1906; pursued his classical and philosophical studies at Holy Cross College, Worcester, Massachusetts, and Boston College, from which he was graduated in June, 1887. He studied for the priesthood at St. Sulpice, Paris, where he was ordained 23 May, 1891. He served as curate at St. Anne's Church, Manchester, and the Immaculate Conception Church, Portsmouth, and in 1898 came to the cathedral at Manchester as chancellor of the diocese and secretary to Bishop Bradley. While serving in this capacity he founded the "Guidon", a Catholic monthly magazine and the official organ of the diocese, of which he was editor till his elevation to the episcopate (6 July, 1904). His consecration took place 8 Sept., 1904.
George Albert Guertin, third Bishop of Manchester and present (1910) incumbent of the see, born 17 Feb., 1869, in Nashua, New Hampshire, was educated in the parochial schools of his native city, after which he went to St. Charles College, Sherbrooke, Province of Quebec, and St. Hyacinthe College, Province of Quebec, to pursue his classical studies. He then entered St. John's Seminary, Brighton, Massachusetts, and was the first graduate of that institution who became a bishop. He was ordained on 17 Dec., 1892. Having displayed zeal and ability in parochial work, he was appointed third Bishop of Manchester, 2 Jan., 1907, and consecrated 19 March, 1907. Under his guidance the diocese continues to grow steadily and healthily. It has a well-equipped educational system. There are 38 parochial schools, with a corps of 309 teachers and an enrolment of 13,100 pupils. There are: one boarding school conducted by the Sisters of Mercy, and three academies presided over by the Sisters of Jesus and Mary, Sisters of Providence, and Presentation Nuns respectively. A boarding college for boys and young men is under the supervision of the Benedictine Fathers. There are also five high schools for boys.
There are 4 hospitals; 7 orphan asylums, with 710 orphans; 1 infant asylum; 1 night refuge for girls; 5 homes for working girls; 4 homes for aged women; and l for old men. The Sisters of Mercy do most of this good work, and the Grey Nuns and Sisters of Providence care for three hospitals and orphanages.
There are 118 secular and 19 regular priests labouring in the diocese. The Benedictine Fathers, the Christian Brothers, the Brothers of the Sacred Heart, the Marist Brothers, and the Xaverian Brothers have communities, as have also the Sisters of Mercy, Sisters of Jesus and Mary, Sisters of the Holy Cross, the Grey Nuns, the Benedictine Nuns, Presentation Nuns, Sisters of Providence, Sisters of the Precious Blood, and the Felician Sisters.
Diocesan Archives; History of Catholic Church in New England; Guidon, files: Life of Bishop Bradley, (Manchester, 1905); Life of Rev. Wm. McDonald (Manchester, 1909); Official Catholic Directory (Milwaukee).
THOMAS M. O'LEARY. 
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Manchuria
A north-eastern division of the Chinese Empire and the cradle of the present [1910] imperial dynasty. It lies to the north-east of the Eighteen Provinces of China, and extends from 38º 40' to 49º N. lat. and from 120º to 133º E. long. It is bounded on the north by the Amur and Russian territory, on the east by the Usuri, on the south by Corea (Yalu River), the Gulf of Liao-tung, and the Yellow Sea, and on the west by the Nonni River and the line of palisades (Liuch'êng), running from the sea to the Great Wall of China. On account of its situation, its southern portion is sometimes called Shan-hai-kwan-wai Man-chou san-sheng, that is, the three Manchou provinces beyond Shan-haikwan, and also Kwan-tung, or the Country East of the Pass (Shan-hai-kwan). The markets opened to foreign trade are New-chwang, Ngantung (Japanese Antoken) Dalny (Jap. Dairen), and Harbin: Port Arthur (Liu Shun-k'ou), being the terminus of the Siberian railway, is a port of great importance. Manchuria is divided into three provinces, Tung-san-sheng (the three eastern provinces); Fêng-tien, also known as Sheng-king (Holy Court) from its capital Mukden, with 6 fu and 2 t'ing (prefectures), 4,000,000 inhabitants; Kirin or Ki-lin, with six prefectures, 6,500,000 inhabitants; and He-lung-kiang or Tsitsihar (Amur), with 5 prefectures, 2,000,000 inhabitants. The northern part of the country is watered by the Sungari and its affluent the Nonni, belonging to the Amur region; the southern part is watered by the Liao-ho and its affluent the Kara-muren, which empty themselves into the Gulf of Liao-tung. The country is generally mountainous, but it includes two plains, the Liao-ho and the Central Sungari. The two chief ranges are the Hing-ngan-ling in the west, and the Ch'ang-peshan or Shan-a-lin, the "long white mountain", in the east.
The Chinese administration was reorganized by an Imperial Decree of 20 April, 1907, and, instead of a Tsiang-kiun (military governor), a Tsung-tu (governor general and imperial high commissioner) with residence at Mukden, is placed at the head of the three provinces. The present (1910) occupant of this office is Siu Chih-ch'ang. He is assisted by the three Siun-fu (governors) of the provinces, a senior and a junior secretary to the government (Tso Ts'an-tsan and Yu Ts'an-tsan) and commissioners of education, of justice, for foreign affairs, for banner affairs, for internal affairs, of finance, for Mongolian affairs. The Eight Banners (Pa-k'i) of the Manchu army are divided into two classes, the three superior and five inferior banners, distinguished by their colours:
(1) Bordered yellow; 
(2) plain yellow; 
(3) plain white; 
(4) bordered white; 
(5) plain red; 
(6) bordered red; 
(7) plain blue; 
(8) bordered blue.
There are eight banners of each of the following nationalities: Manchu, Mongolian, Chinese (Han-kiun), consisting of the descendants of the natives of northern China who helped the Manchu invaders in the seventeenth century. Each nationality is called Ku sai(Ku shan), and as each has eight banners or K'i, the whole force thus includes twenty-four banners. At the head of the banners is a Chu-fang Tsiang-kiun or general with an assistant (Ts'an-tsan-ta-tch'en); then come the Tu T'ung, Fu Tu-tung, etc. They are garrisoned not only at Peking, but also in various provincial towns.
HISTORY
The Liao (K'i-tan) and the Kin (Niuchen), two Tatar tribes which governed northern China from the tenth to the thirteenth century, sprang from Manchuria. The present imperial Manchu dynasty of China, the Ts'ing, comes from the Ngai-sin family, and is related closely to the Kiu, both being descended from a common stock, the Su-shen of Kirin. The Manchu chieftains, ancestors of the present dynasty, bear the dynastic title (miao-hao) of Chao Tsu Yuan, Hing Tsu Chih, King Tsu Yih, Hien Tsu Yih, Hien Tsu Siuan (1583), T'ai Tsu Kao, and T'ai Tsung Wen; the two last have the title of reign or nien-hao of T'ien Ming (1616) and T'ien Tsung (1627), the latter changed into Ts'ung Teh (1636). These kings are buried at Mukden. The first emperor at Peking was Shun-che (1644), with the dynastic title of She Tsu Chang. During the war between China and Japan, after the severe engagement at Ping Yang (16 Sept., 1894) and the naval fight at the mouth of the Yalu River (17 Sept., 1894), the Japanese crossed the river, entered Manchuria, and marched on Feng-huang-cheng and Hai-cheng, whilst another army under the command of Count Oyama landed at Kin-chou and captured Ta-Lien-Wan and Port Arthur (21 Nov., 1894). Under Article II of the treaty of peace signed between China and Japan at Shimonoseki on 17 April, 1895, China ceded to Japan in perpetuity full sovereignty over the southern portion of the province of Fêng-tien, including all the islands belonging to it, which are situated in the eastern portion of the Bay of Liao-tung and in the northern part of the Yellow Sea. By a new convention signed at Peking on 8 Nov., 1895, Japan retroceded this portion of Fêng-tien to China for a compensation of 30,000,000 Kuping taels; this gain to China was obtained through the action at Tokio of Russia, France, and Germany. Russia was to reap the benefit of it. By a convention signed at Peking on 27 March, 1898, China agreed to lease to Russia Port Arthur, Ta-Lien-Wan, and the adjacent waters, while an additional agreement, defining the boundaries of leased and neutral territory in the Liao-tung peninsula, was signed at St. Petersburg on 7 May, 1898. Six years later, war broke out between Russia and Japan. In the night of the 8-9 Feb., 1904, the Russian fleet anchored at Port Arthur was attacked by Admiral Togo. The culminating point of the defence was Port Arthur, which surrendered on 2 Jan., 1905. Manchuria was the field of the action between the two contending armies, the chief battles being those of Liao-yang (25 Aug.-3 Sept., 1904) between Kuropatkin and Oyama, of Sha-ho (9-14 Oct.), and of Mukden (1-9 March, 1905). By the Treaty of Portsmouth both Russia and Japan agreed to evacuate simultaneously Manchuria, with the exception of the portion of the Liao-tung peninsula leased to Russia and surrendered to Japan, and to retrocede the administration of the province to China.
RAILWAYS
On 8 Sept., 1896, an agreement was signed between the Chinese Government and the Russo-Chinese Bank for the construction and management of a line called the Chinese Eastern Railway, and running from one of the points on the western borders of the province of Heh Lung Kiang to one of the points on the eastern borders of the province of Kirin; also for the connexion of this railway with those branches which the Imperial Russian Government was to construct to the Chinese frontier from Trans-Baikalia and the Southern Usuri lines. An agreement between Russia and China with regard to Manchuria was signed at Peking on 26 March (8 April), 1902, by which Russia agreed to the re-establishment of the authority of the Chinese Government in that region, which remains an integral part of the Chinese Empire. By the regulations for mines and railways, approved by the Emperor of China on 19 Nov., 1893, it had been stipulated that mining and railway questions in the three Manchurian provinces, in Shan-tung, and at Lung-chou, being affected by international questions, shall not hereafter be invoked as precedents by the Chinese or foreign authorities. The Russian line from the Lake Baikal to Vladivostok passes via Hâilar, Tsitsihar, and Harbin, whence a line branches southwards to Port Arthur via Ch'ang-ch'un and Mukden. A short line runs from Port Arthur to Dalny; another from Tashi-li-k'iao to Yingk'ou (New-chwang) ; another from Liao-yang to the Yen-t'ai mines; another from Mukden to Ngantung at the mouth of the Yalu River. The Peking-T'ientsin line is extended through Shanhai-kwan to Sinmint'un and Mukden, and has a branch line which diverges to New-chwang. Express trains with Pullman cars began running towards the end of October, 1908; a train leaves Dalny every Monday and Friday morning, connecting with the Russian express at Kwan-cheng-tze, and returning on Tuesdays and Saturdays.
TRADE
We give the revenue of the various customs districts according to the statistics of 1908, the last published (1 Haikwan tael = 65 cents): — Gross value of the trade in taels: Ngantung, 6,941,986; Tatungkau, 353,517; Dalny, 32,688,186; Suifenho, 12,754,878; Manchouli, 4,078,788; New-chwang, 41,437,041. Net value of the trade: Ngantung, 6,188,799; Tatungkau, 350,850; Dalny, 32,258,461; Suifenho, 11,985,705; Manchouli, 3,829,785; New-chwang, 41,199,027. Suifenho and Manchouli form the Harbin District. On 11 Sept., 1908, the Japanese and Chinese commissioners signed at Mukden the detailed working regulations of the Sino-Japanese Yalu Timber Company, the re-establishment of which was first provided for by Article X of the Komura Agreement signed at Peking on 22 Dec., 1905, and later made the subject of a more definite compact when the Yalu Forestry Agreement was concluded at Peking on 14 May, 1908.
VICARIATES APOSTOLIC
The Vicariate Apostolic of Manchuria was created in 1838 at the expense of the Bishopric of Peking, and the first vicar Apostolic was Emmanuel-Jean-François Verrolles, of the Society of Foreign Missions, Paris (born 12 April, 1805; created Bishop of Colombia, 8 Nov., 1840; died 29 April, 1878). The names of his successors, who all belonged to the same congregation, are: Constant Dubail, Bishop of Bolina, died 7 Dec., 1837; Joseph André Boyer, Bishop of Myrina, coadjutor to Mgr Dubail, died 8 March, 1887; Aristide Louis Hippolyte Raguit, Bishop of Trajanopolis, died 17 May, 1889; Laurent Guillon, Bishop of Eumenia, died 2 July, 1900. By Decree of 10 May, 1898, Manchuria was divided into two vicariates Apostolic: Northern Manchuria and Southern Manchuria, which Mgr Guillon retained. The present years Apostolic are Pierre Marie Lalouyer, Bishop of Raphanea, for Northern Manchuria (1898), residing at Kirin, and Marie Felix Choulet, Bishop of Zela, for Southern Manchuria (1901), residing at Mukden. This mission suffered dreadfully during the Boxer rebellion; not only missionaries like Emonet were massacred, but Bishop Guillon himself was burnt to death at Mukden. Southern Manchuria (Mukden) includes 32 European and 8 native priests, 23,354 Christians, and 8406 catechumens; 4 churches and 86 chapels; 32 schools for boys and 31 for girls; 11 orphanages; 15 sisters of Providence of Portieux and 30 native sisters. Northern Manchuria (Kirin) includes 25 European and 8 native priests, 19,350 Christians; 21 churches and 66 chapels; 74 schools for boys and 49 for girls; 9 orphanages; 35 native sisters of the Immaculate Heart of Mary and 135 native sisters.
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Mandan Indians
A formerly important, but now reduced, tribe occupying jointly with the Hidatsa (Minitari or Grosventre) and Arikara (Ree) the Fort Berthold reservation, on both sides of the Missouri, near its conjunction with the Knife River, North Dakota. The Mandan and Hidatsa are of Siouan linguistic stock, the latter speaking the same language as the Crows. The Mandan call themselves Numankaki, "people," the name by which they are commonly known — Mawatani in the Sioux form — being said to be of Cree origin. According to the Mandan genesis myth they originally lived underground, beside a subterranean lake. Some of the more adventurous climbed up to the surface by means of a grapevine and were delighted with the sight of the earth, which they found covered with buffalo and rich with every kind of fruits; returning with the grapes they had gathered, their countrymen were so pleased with the taste of them that the whole nation resolved to leave their dull residence for the charms of the upper region; men, women, and children ascended by means of the vine; but when about half the nation had reached the surface, the vine broke, and the light of the sun was lost to the remainder. When the Mandan die they expect to return to the original seats of their forefathers, the good reaching the ancient village by means of the lake, which the burden of the sins of the wicked will not enable them to cross. It is possible that the tradition regarding the "ground-house" Indians who once lived in that section and dwelt in circular earth lodges, partly underground, applies to this tribe. Their traditional migration was up the Missouri, and the remains of their former villages can be traced as far down as White River, S.D. The earliest white explorer to visit them was the French La Verendrye in 1738, but their villages were even then the trading rendezvous and trail centre for all the tribes of the upper Missouri. About the year 1750 they were living about the mouth of Heart River, in the vicinity of the present cities of Mandan and Bismarck, in nine villages, two of which were on the east bank of the Missouri. They probably numbered then about 3600 souls. Between that time and the visit of the American explorers, Lewis and Clark, who wintered among them in 1804-5, they had been reduced by smallpox (1780-2) and wars with the Sioux to about 1200 souls in two villages on opposite sides of the Missouri, below the Knife river. Here they were visited between 1832 and 1837 by the German traveller, Prince Maximilian, and the artist Catlin, both of whom, like Lewis and Clark, have much to say of their peculiar ceremonies, manly character and friendly disposition. In 1837-8 a great epidemic of smallpox which swept the whole northern plains almost exterminated the tribe, leaving alive only about 130 out of 1600 souls. A few years later (1845-1858) the survivors followed the Hidatsa up to a new situation about the former Fort Berthold, where a reservation was later established for the three tribes. The Mandan now number about 260, the Arikara 405, and the Hidatsa 460, a total of about 1125, as compared with perhaps 9000 about 1780. Excepting for some trouble with the Arikara in 1823, all three tribes have maintained friendly terms with the whites.
With the possible exception of the priests who accompanied La Verendrye, the first regular mission teacher among the Mandan and associated tribes was Father Francis Craft, best known for his work among the Sioux, who with the help of some of his Sioux Indian sisterhood, began what is now the Sacred Heart mission, at Elbowoods, McLean Co., N.D., on the east side of the Missouri and within the reservation, which claims now over 500 communicants in the three tribes served by a secular priest. Plans are completed for a Benedictine mission house to be in operation before the close of 1910. The Mandan and associated tribes were equestrian in habit and depended about equally on hunting and agriculture, cultivating large fields of corn, beans, pumpkins, and sunflowers (for the edible seeds), which they traded to the Plains tribes for horses and buffalo robes. According to Maximilian the Mandan were vigorous, well made, rather above medium stature, many of them being broad-shouldered and muscular. They paid the greatest attention to their headdress. Tattooing was practised to a limited extent, mostly on the left breast and arm, with black parallel stripes and a few other figures. Some of the women were robust and rather tall, though usually they were short and broad-shouldered, and were adept potters. Their houses were large circular communal structures of stout logs covered with earth, and their villages were sometimes palisaded. They had the same organization of military societies common to the Plains tribes generally. Polygamy was common. Besides the Sun and the Buffalo, they invoked a number of supernatural personages, among whom was the "Old Woman who Never Dies," who presided over the fields and harvests, and in whose honour they performed ritual dances and sacrifices at planting and gathering. They had numerous shrines and sacred places, and their great palladium was a sacred "ark," which was connected with their genesis myth, and which was carefully guarded in a house by itself. Their great ceremony of the Sun Dance — described by Catlin under the name of Okeepa — exceeded that of all other tribes in the extent of barbarous self-torture practised by the participants. Sketches of the language are given by Hayden and Maximilian. (See also SIOUX.)
CATLIN, North Am. Inds. (New York, 1841); IDEM, Okeepa, a Religious Ceremony of the Mandans (Philadelphia, 1867); Commissioner of Ind. Affairs, Annual Repts. (Washington); DORSEY, Study of Siouan Cults, in 11th Rept.; Bur. Ethnology (Washington, 1894); HAYDEN, Ethnog. And Philology of the Ind. Tribes of the Missouri Valley (Philadelphia, 1862); LEWIS AND CLARK, Explorations, ed. THWAITES (New York, 1904-5); MATTHEWS, Hidatsa Indians (Washington, 1877); MAXIMILIAN, PRINCE OF WIED, Travels (Coblenz, 1839-41); Eng. tr. (London, 1843); Director, Bur. Cath. Ind. Missions, Annual Reports (Washington); MARGRY, Decouveries, etc., VI (Paris, 1886) (La Verendrye report).
JAMES MOONEY

Mandaurus or Madaura[[@Headword:Mandaurus or Madaura]]

Madaurus, or Madaura
A titular see of Numidia. It was an old Numidian town which, having once belonged to the Kingdom of Syphax, was annexed to that of Massinissa at the close of the second Punic War. It became a Roman colony about the end of the first century and was famous for its schools. It was the native town of Apuleius, author of "The Golden Ass", and of the grammarians Nonius and Maximus. St. Augustine studied there; through a letter which he addressed later to the inhabitants we learn that many were still pagans. Madaurus, however, had many martyrs known by their epitaphs; several are named in the Roman martyrology on 4 July. Three bishops are known: Antigonus, who attended the council of Carthage, 349; Placentius, the council of 407 and the Conference of 411; Pudentius, sent into exile by Huneric with the other bishops who had been present at the Conference of 484. The ruins of Madaurus are seen near Mdaouroch, department of Constantine (Algeria); a fine Roman mausoleum, vast baths, a Byzantine fortress, aChristian basilica are noteworthy and have furnished several Christian inscriptions.
SMITH, Dict. of Greek and Roman Geogr. s. v.; TOULOTTE, Géographie de l'Afrique chrétienne: Numidie (Rennes, 1894), 201-206.
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Jean de Mandeville
(MAUNDEVILLE, MONTEVILLA)
The author of a book of travels much read in the Middle Ages, died probably in 1372. The writer describes himself as an English knight born at St. Albans. In 1322, on the feast of St. Michael, he set out on a journey that took him first to Egypt where he participated as mercenary in the sultan's wars against the Bedouins. He next visited Palestine, then, by way of India, also the interior of Asia and China, and served for fifteen months in the army of the Great Khan of Mongolia. After an absence of thirty-four years he returned in 1356, and at the instance and with the help of a physician, whose acquaintance he had made in Egypt at the court of the sultan, he wrote in Lüttich an account of his experiences and observations. In the manuscripts 1372 is given as the year of his death. Later investigation, however, made it clear that the real author was Jean de Bourgoigne, or à la Barbe, a physician from Lüttich, to whom several medical works are also attributed. He really lived for some time in Egypt, and during his sojourn may have conceived the idea of describing a journey to the Orient. Having visited no foreign country except Egypt, he was compelled to make use of the descriptions of others and to publish his compilation under a pseudonym. He discloses, in the situations borrowed often word for word from various authors, an extraordinarily wide range of reading, and he understood how to present his matter so attractively that the work in manuscript and print had a wonderful popularity.
His chief sources are the accounts of the travels of the first missionaries of the Dominican and Franciscan orders (see GEOGRAPHY AND THE CHURCH), who were the first to venture into the interior of Asia. He describes Constantinople and Palestine almost entirely according to the "Itinerarius" of the Dominican William of Boldensele written in 1336; he made use moreover of the "Tractatus de distantiis locorum terræ sanctæ" of Eugesippus, the "Descriptio terræ sanctæ" of John of Würzburg (c. 1165), and the "Libellus de locis sanctis" of Theodoricus (c. 1172). He was able out of his own experiences to give particulars about Egypt. What he has to say about the Mohammedan is taken from the work "De statu Saracenarum" (1273) of the Dominican William of Tripolis. His account of the Armenians, Persians, Turks, etc., is borrowed from the "Historia orientalis" of Hayton, the former Prince of Armenia and later Abbot of Poitiers. For the country of the Tatars and China he made use almost word for word of the "Deseriptio orientalium" of the Franciscan Odoric of Pordenone, and in parts of the "Historia Mongolorum" of the Franciscan John of Plano Carpini. Apart from books of travels he plagiarised from works of a general nature, the old authors Pliny, Solinus,Josephus Flavius, and the comprehensive "Speculum Historiale" of Vincent of Beauvais. The numerous manuscripts and printed editions are enumerated by Röhricht ("Bibliotheca Geographica Palestinæ", Berlin, 1890, pp. 79-85). The oldest impressions are: in French (Lyons, 1480); German (Augsburg, 1481, 1482); English (Westminster, 1499). Modern editions: "The voinge and travaile of Sir Mandeville", with introd. by J. O. Halliwell (London, 1839); "The Buke of John Maundeuill", ed. by G. F. Warner (Westminster, 1889), in Roxburghe Club, Publications, No. 30; "Travels of Mandeville. The Version of the Cotton Manuscript in Modern Spelling" (London, 1900).
Consult SCHÖNBORN, Bibliogr. Untersuchungen über die Reisebeschreibung des Sir John Mandeville (Breslau, 1840); NICHOLSON in The Academy, 11 Nov., 1876, and 12 February, 1881; NICHOLSON AND YULE in Encycl. Brit., s. v. MANDEVILLE, JEHAN DE; NICHOLSON in The Academy, 12 April, 1884; BOVENSCHEN, Untersuchungen über Johann v. Mandeville und die Quellen seiner Reisebeschreibung in Zeitschr. der Ges. E. Erdkunde zu Berlin, XXIII (Berlin. 1888), pp. 177-306; MURRAY, John de Burdeus or John de Burgundia otherwise Sir John de Mandeville and the pestilence (London, 1891).
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Mangalore
(MANGALORENSIS)
Diocese on the west coast of India, suffragan of Bombay. It comprises the whole collectorate of South Canara, and a portion of Malabar from Ponany to Mount Deli; it stretches inland as far as the Ghauts, a distance varying from 40 to 60 miles. The total Catholic population is reckoned at about 93, 028. South Canara is divided into four ecclesiastical districts, each with its Vara (almost equivalent to rural dean), in which there are thirty-three churches with resident priests besides a number of chapels, while in Malabar there are churches at Cannanore, Tellicherry and Calicut. The clergy are partly of the Venetian province of the Society of Jesus, and partly native secular clergy, the former numbering 41and the latter 56. There is also a house of the Convent of the Carmelite Congregation, Syro-Malabar rite, besides Carmelite Tertiaries and Sisters of Charity. The episcopal residence and seminary are at Mangalore.
History
Originally the South Canara portion belonged to the Archdiocese of Goa, while the Malabar portion belonged to the Archbishopric of Cranganore. St. Francis Xavier was at Cannanore for a few hours, but there is no evidence for the popular tradition that he missionised Canara. The pioneer work seems to have been done by the Franciscans, who early in the sixteenth century had founded several stations along the coast; and the member of Christians was augmented by immigrations from Salcete near Goa. In the seventeenth century, on account of the decline of the Portuguese supremacy in India, Canara seems to have become destitute of resident clergy. In consequence the Holy See placed the country under the already existing Carmelite vicar Apostolic of Malabar — an arrangement which soon gave rise to rivalry and disputes with the Goa authorities. Between 1685 and 1712 some Oratorians were working in the districts, of whom the chief was the Ven. Joseph Vas. In 1764 Canara fell under the dominion of Hyder Ali of Mysore, whose attitude towards the Christrians was favourable. But his successor Tipu Sultan (1782-1799) showed himself so fanatical and violent that the Christians were for the most part seized and reduced to captivity. A few were suffered to remain unmolested round about Mangalore, while others escaped to Coorg and certain parts of the Carnatic. Meanwhile the country still remained under the Carmelite Vicar Apostolic of Verapoly (Malabar) whose domain comprised not only South but also North Canara (Sunkery or Carwar mission) while Coorg fell to the lot of the vicar Apostolic of the Great Mugul at Bombay. In 1838, in consequence of the brief "Multa Praeclare", and its definitive restriction of the Padroado jurisdiction, great rivalry and discord was renewed between the Propaganda and Padroado parties. In 1840 the people of Canara hoped to put an end to these dissentions by petitioning for a separate vicariate; but the movement was opposed by the Carmelite vicar Apostolic. In 1845 the Vicariate of Verapoly was divided into three parts (Quilon, Verapoly and Mangalore) and the pro-vicar Apostolic appointed for Mangalore was a Carmelite, Father Bernardine of St. Agnes. In 1853 South Canara was made into a separate vicariate but remained under Italian Carmelite rule until 1858, when it was transferred to the French Carmelites, and finally in 1878 to the Jesuits. On the formation of the hierarchy in 1886 Mangalore became a bishopric, which in 1893, together with Trichinopoly, was made suffragan to Bombay.
Succession of Prelates
· Previous to 1845, see ARCHDIOCESE OF VERAPOLY
· Bernardine of St. Agnes, O.C. Disc., 1845-52 (Pro-Vicar Apostolic)
· Michael Anthony of St. Aloysius, O.C. Disc., 1853-71 (Vicar Apostolic)
· Mary Ephrem Garrelon, O.C. Disc., 1868-73 (Vicar Apostolic)
· Nicholas Pagani, S.J., 1885-95 (became first bishop in 1886)
· Abundius Cavadini S.J., 1885-1910
Institutions
St. Aloysius's College, Mangalore, affiliated to Madras University, the only First Grade College on the Malabar Coast, with 1000 pupils. Classes from elementary to B.A. taught by Jesuit Fathers and lay-teachers; boarding house with 80 boarders, and hostels for Hindu students. About 350 non-Christian pupils of various castes and creeds are among the pupils. St. Joseph's Seminary, Jeppoo, with 43 clerical students under Jesuit professors; Sacred Heart Heart House of students of the Carmelite Congregation; St. Anne's High School under Tertiary Carmelite Sisters, for Eurasian and Indian girls, with 449 pupils, prepares for matriculation and teacher's certificate examination; Victoria Caste Girls' School with 159 pupils, and St. Mary's School, Milagres, with 175 pupils, both conducted by the same Sisters, St. Anthony's Boys' and Girls Schools with 200 pupils; schools at Cannanore with 686 pupils, at Tellicherry with 132 pupils, at Calicut with 139 pupils; European Boys School at Calicut with 164 Pupils, besides 70 other schools scattered over the district. Boarding houses attached to four schools, Catechumenates at Mangalore, Cannanore and Calicut; St. Joseph's Asylum work-shops at Jeppoo, Mangalore; three orphanages at Mangalore, and two at Cannanore and Calicut. Fr. Müller's establishments at Kankanady comprise. (1) Homoeopathic Poor Dispensary, where the medicines dispensed to about 100 out-patients a day are the Soleri-Bellotti specifics, of which Fr. Müller possesses the secret, (2) St. Joseph's Leper Asylum; (3) Our Lady's Home, with male and female wards, each containing 36 beds; (4) Plague Hospital for cases of bubonic plague. Fr. Müller is assisted by a qualified doctor and a number of infirmarians and nurses. There is a hospital at Jeppoo under the Sisters of Charity, and another is situated at Calicut under Carmelite Tertiaries. New mission stations have been opened at Suratkal and Narol, each served by a Jesuit. Other establishments are St. Vincent's Society, Calicut; Catholic Union Club, Milagres; The Provident Fund with its office at Codialbail; Codialbail Press, at which the "Mangalore Magazine" is published and the Cloistered Carmelite Convent at Kankanady with 16 choir-nuns. 5 law-sisters, and 4 tourières. The finest buildings in the diocese are St. Aloysius's college and church, St. Joseph's seminary, and the (Gothic) convent of Cloistered Carmelite nuns.
History of the Diocese of Mangalore, ed. MOORE (1905); Madras Catholic Directory for 1909; Mangalore Magazine; Status Missionis Mangalorensis (1909).
ERNEST R. HULL 
Transcribed by Joseph P. Thomas 
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Manharter
A politico-religious sect which arose in Tyrol in the first half of the nineteenth century. Its founder was a priest, Kaspar Benedict Hagleitner of Aschau, who was the only one of the clergymen of Brixenthal to refuse to take the oath of allegiance prescribed byNapoleon's edict of 30 May 1809, for the ecclesiastical and secular authorities of the province of Salzburg, of which Brixenthal was then a part. His notion was that priests who took this oath were by that act excommunicated jointly with Napoleon. It was not long before zealous supporters rallied to him from among Austrian sympathizers and patriots in the Brixenthal villages of Westendorf, Brixen im Thal, Hopfgarten, Itter, and from Unter-Innthal, principally in the villages of Wörgi and Kirchbichl. There were two laymen also with Hagleitner at the head of this movement, Thomas Mair, a tanner, and Hagleitner's brother-in-law, and Sebastian Manzl, the parish magistrate of Westendorf. The latter was surnamed Manhart after his estate, the "Untermanhartsgut ", and it was from him that the sect derived its name. Hagleitner himself lost his cure, and in 1811 went to Vienna, where he was appointed curate in Wiener-Neustadt. He kept in touch however with his partisans in Brixenthal, and on Tyrol being restored to Austrian rule, he was given once more a cure in Wörgl in November, 1814. But new intrigues again resulted in his removal the following summer. He thenceforth lived a private life in and around Innsbruck until the summer of 1818, when he was ordered by the Government to repair to Vienna. He was named Kaplan shortly after in Kalksburg near Vienna, and died there as parish-priest in 1836.
The schism reached its full development at Easter, 1815, when for the first time Manzl and his household refused to receive the sacraments from the vicar of his home parish of Westendorf. Thenceforth Hagleitner was looked upon by the Manharter as the only priest of that region who "had the power" to confess and to administer Holy Communion. As a rule they no longer attended public Catholic worship, but held independent reunions of their own. They refused even to receive the Last Sacraments. Thus the Manharter first of all cut themselves off from their priests, because they considered them to have been excommunicated. They went further and proclaimed that the majority of French and German bishops and priests, as supporters of Napoleon in the established Church, had severed themselves from the supreme pontiff, and therefore from the Catholic Church itself. Consequently, they were now devoid of sacerdotal powers; all of their ecclesiastical functions were null and void; they could neither consecrate nor absolve validly. The Manharter thus believed themselves to be the only genuine Catholics in the land, and they professed to be true adherents of the pope. As strictly conservative champions of traditional custom, they protested likewise against a series of innovations which had been introduced into the Austrian Church, against the abolition of indulgences and pilgrimages, the abrogation of feast-days, the abolition of the Saturday fast, and the mitigation of that prescribed for the forty days of Lent. They likewise opposed text-books recently brought into the schools, which were not Christian in tone, and finally they combated the vaccination of children, as an offence against faith, and for this additional reason reproached the clergy with countenancing and supporting this state regulation. A spell of apocalyptic extravagance took hold of the Manharter about this period, when they united with the so-called "Michael Confraternity", or the Order of the Knights of Michael. This was a fanatical secret society founded in Carinthia by the visionary, Agnes Wirsinger, and by a priest, Johann Holzer of Gmünd. Its adherents awaited the impending destruction of the wicked by the Archangel Gabriel, at which time they, the undefiled, were to be spared and to receive the earth in heritage. The heads of the Manharter began their relations with this society in the autumn of 1815, and in 1817 Hagleitner secured their formal admittance into it. One phase of this society's apocalyptic expectations led its members to regard Napoleon as Antichrist already come upon the earth.
In vain did the new administrator of the Archdiocese of Salzburg, Count Leopold von Firmian, exert himself on his pastoral visitations during the summer of 1819 to convince the Manharter of their error. The latter questioned the genuineness of his episcopal character and refused to hear anyone but the pope. The efforts of Bernhard Galura, spiritual counsellor to the Government, remained equally fruitless. Even punishments inflicted by the civil authorities for the holding of secret reunions and for continued disobedience failed to accomplish any result. The Manharter persisted in their request that they be permitted to send a deputation to Rome to obtain a decision from the pope in person, but this the Government refused to allow. The majority of the members of the sect were at last brought back into the fold of the Church under the distinguished Archbishop of Salzburg, Augustin Gruber. It is true that his endeavours to correct them in the course of a pastoral tour made through Brixenthal in 1824, and his appeals to them in a pastoral letter of 25 May, 1825, bore no direct fruit; but he obtained their promise to believe in and to obey him, provided the pope himself should declare that he was their lawful bishop. Archbishop Gruber then secured leave from the emperor for Manzl, Mair, and Simon Laiminger, to make the journey to Rome with an interpreter. They started in September, 1825, were received affectionately in the Eternal City, and, by order of the Holy Father, were given a long and exhaustive course of instruction by the Camaldolese abbot, Mauro Capellari (afterwards Gregory XVI). Finally, on 18 December, they were received in private audience by Leo XII, who confirmed everything to them and received their submission. The three deputies returned home in January, 1826, appeared before the archbishop, and declared to him their allegiance. Two canons, sent into Brixenthal as representatives of the archbishop, received the profession of allegiance of the remaining Manharter. however, while this brought back into the Church the majority of the sect, which disappeared entirely from Brixenthal, a certain minority in Innthal, led by a fanatical woman, Maria Sillober of Kirchbichl, refused to submit and continued to persist in their sectarianism. These fanatics extended their opposition even to the pope himself, declaring that Leo XII, having set himself in contradiction to Pius VII, was not a lawful pope, and that the Holy See was for the time vacant. Thus the sect endured still a few dozen years with a restricted following until at last it disappeared completely with the death of its last adherents.
FLIR, Die Manharter. Ein Beitrag zur Gesch. Tirols im 19, Jahrh. (Innsbruck, 1852).
FRIEDRICH LAUCHERT. 
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Manichæism
Manichæism is a religion founded by the Persian Mani in the latter half of the third century. It purported to be the true synthesis of all the religious systems then known, and actually consisted of Zoroastrian Dualism, Babylonian folklore, Buddhist ethics, and some small and superficial, additions of Christian elements. As the theory of two eternal principles, good and evil, is predominant in this fusion of ideas and gives color to the whole, Manichæism is classified as a form of religious Dualism. It spread with extraordinary rapidity in both East and West and maintained a sporadic and intermittent existence in the West (Africa, Spain, France, North Italy, the Balkans) for a thousand years, but it flourished mainly in the land of its birth, (Mesopotamia, Babylonia, Turkestan) and even further East in Northern India, Western China, and Tibet, where, c. A.D. 1000, the bulk of the population professed its tenets and where it died out at an uncertain date.
I. LIFE OF THE FOUNDER
Mani (Gr. Manys, gen. usually Manytos, sometimes Manentos, rarely Manou; or Manichios; Lat. Manes, gen. Manetis; In Augustine always Manichaeus) is a title and term of respect rather than a personal name. Its exact meaning is not quite certain, ancient Greek interpretations were skeuos and homilia, but its true derivation is probably from the Babylonian-Aramaic Mânâ, which, among the Mandaeans was a term for a light-spirit, mânâ rabba being the "Light King". It would therefore mean "the illustrious". This title was assumed by the founder himself and so completely replaced his personal name that the precise form of the latter is not known; two latinized forms, however, are handed down, Cubricus and Ubricus, and it seems likely that these forms are a corruption of the not unusual name of Shuraik. Although Mani's personal name is thus subject to doubt, there is no doubt concerning that of his father and family. His father's name was Fâtâk Bâbâk (Ratekios, or the "well preserved"), a citizen of Ecbatana, the ancient Median capital and a member of the famous Chascanian Gens. The boy was born A.D. 215-216 in the village of Mardinu in Babylonia, from a mother of noble (Arsacide) descent whose name variously is given as Mes, Utâchîm, Marmarjam, and Karossa. The father was evidently a man of strong religious propensities, since he left Ecbatana to join the South Babylonian Puritans (Menakkede) or Mandaeans and had his son educated in their tenets. Mani's father himself must have displayed considerable activities as a religious reformer and have been a kind of forerunner of his more famous son, in the first years of whose public life he had some share. It is not impossible that some of Patekios' writing lies imbedded in the Mandaean literature which has come down to us. Through misunderstandings the Aramaic word for disciple (Tarbitha, stat abs. Tarbi), Greek and Latin sources speak of a certain Terebinthos, Terebinthus of Turbo, as a distinct person, whom they confound partially with Mani, partially with Patekios, and as they also forgot that Mani, besides being Patekios' great disciple, was his bodily son, and that in consequence the Scythian teacher, Scythianus, is but Fatak Babak of Hamadam, the Scythian metropolis, their account of the first origins of Manichæism differs considerably from that given in Oriental sources. Notwithstanding Kessler's ingenious researches in this field, we cannot say that the relation between Oriental and Western sources on this point has been sufficiently cleared up, and it may well be that the Western tradition going back through the "Acta Archelai" to within a century of Mani's death, contains some truth.
Mani's father was at first apparently an idolater, for, as he worshipped in a temple to his gods he is supposed to have heard a voice urging him to abstain from meat, wine, and women. In obedience to this voice he emigrated to the south and joined the Mughtasilah, or Mandaean Baptists, taking the boy Mani, with him, but possibly leaving Mani's mother behind. Here, at the age of twelve Mani is supposed to have received his first revelation. The angel Eltaum (God of the Covenant; Tamiel of Jewish Rabbinical lore?), appeared to him, bade him leave the Mandaeans, and live chastely, but to wait still some twelve years before proclaiming himself to the people. It is not unlikely that the boy was trained up to the profession of painter, as he is often thus designated in Oriental (though late) sources.
Babylon was still a center of the pagan priesthood; here Mani became thoroughly imbued with their ancient speculations. On Sunday, 20 March, A.D. 242, Mani first proclaimed his gospel in the royal residence, Gundesapor, on the coronation day of Sapor I, when vast crowds from all parts were gathered together. "As once Buddha came to India, Zoroaster to Persia, and Jesus to the lands of the West, so came in the present time, this prophecy through me, the Mani, to the land of Babylonia", sounded the proclamation of this "Apostle of the true God". He seems to have had but little immediate success and was compelled to leave the country. For many years he traveled abroad, founding Manichæan communities in Turkestan and India. When he finally returned to Persia he succeeded in converting to his doctrine Peroz, the brother of Sapor I, and dedicated to him one of his most important works, the "Shapurikan". Peroz obtained for Mani an audience with the king and Mani delivered his prophetical message in the royal presence. We soon find Mani again a fugitive from his native land; though here and there, as in Beth Garmia, his teaching seems to have taken early root. While traveling, Mani spread and strengthened his doctrine by epistles, or encyclical letters, of which some four score are known to us by title. It is said that Mani afterwards fell into the hands of Sapor I, was cast into prison, and only released at the king's death in 274. It seems certain that Sapor's successor, Ormuzd I, was favorable to the new prophet; perhaps he even personally released him from his dungeon, unless, indeed, Mani had already effected his escape by bribing a warder and fleeing across the Roman frontier. Ormuzd's favor, however, was of little avail, as he occupied the Persian throne only a single year, and Bahram I, his successor, soon after his accession, caused Mani to be crucified, had the corpse flayed, the skin stuffed and hung up at the city gate, as a terrifying spectacle to his followers, whom he persecuted with relentless severity. The date of his death is fixed at 276-277.
II. SYSTEM OF DOCTRINE AND DISCIPLINE
Doctrine
The key to Mani's system is his cosmogony. Once this is known there is little else to learn. In this sense Mani was a true Gnostic, as he brought salvation by knowledge. Manichæism professed to be a religion of pure reason as opposed to Christian credulity; it professed to explain the origin, the composition, and the future of the universe; it had an answer for everything and despised Christianity, which was full of mysteries. It was utterly unconscious that its every answer was a mystification or a whimsical invention; in fact, it gained mastery over men's minds by the astonishing completeness, minuteness, and consistency of its assertions.
We are giving the cosmogony as contained in Theodore Bar Khoni, embodying the results of the study of Francois Cumont. Before the existence of heaven and earth and all that is therein, there were two Principles, the one Good the other Bad. The Good Principle dwells in the realm of light and is called the Father of Majesty (Grandeur or Greatness, Megethos, Abba D'rabbutha), or the Father with the Four Faces or Persons (tetraprosopon), probably because Time, Light, Force, and Goodness were regarded as essential manifestations of the First Being by the Zervanites (see Cosmogony: Iranian). Outside the Father there are his Five Tabernacles or Shechinatha, Intelligence, Reason, Thought, Reflection, and Will. The designation of "Tabernacle" contains a play on the sound Shechina which means both dwelling or tent and "Divine glory or presence" and is used in the Old Testament to designate God's presence between the Cherubim. These five tabernacles were pictured on the one hand as stories of one building -- Will being the topmost story -- and on the other hand as limbs of God's body. He indwelt and possessed them all, so as to be, in a sense, identical with them, yet again, in a sense, to be distinct from them. They are also designated as aeons or worlds, beata secula, in St. Augustine's writings. In other sources the five limbs are: Longanimity, Knowledge, Reason, Discretion, and Understanding. And again these five as limbs of the Father's spiritual body were sometimes distinguished from the five attributes of His pure Intelligence: Love, Faith, Truth, Highmindedness, and Wisdom. This Father of light together with the light-air and the light-earth, the former with five attributes parallel to his own, and the latter with the five limbs of Breath, Wind, Light, Water, and Fire constitute the Manichæan pleroma. This light world is of infinite exrtent in five directions and has only one limit, set to it below by the realm of Darkness, which is likewise infinite in all directions barring the one above, where it borders on the realm of light. Opposed to the Father of Grandeur is the King of Darkness. He is actually never called God, but otherwise, he and his kingdom down below are exactly parallel to the ruler and realm of the light above. The dark Pleroma is also triple, as it were firmament, air, and earth inverted. The first two (Heshuha and Humana) have the five attributes, members, aeons, or worlds: Pestilent Breath, Scorching Wind, Gloom, Mist, Consuming Fire; the last has the following five: Wells of Poison, Columns of Smoke, Abysmal Depths, Fetid Marshes, and Pillars of Fire. This last five fold division is clearly borrowed from ancient Chaldean ideas current in Mesopotamia.
These two powers might have lived eternally in peace, had not the Prince of Darkness decided to invade the realm of light. On the approach of the monarch of chaos the five aeons of light were seized with terror. This incarnation of evil called Satan or Ur-devil (Diabolos protos, Iblis Kadim, in Arabic sources), a monster half fish, half bird, yet with four feet and lion-headed, threw himself upward toward the confines of light. The echo of the thunder of his onrush went through the blessed aeons until it reached the Father of Majesty, who bethinking himself said: I will not send my five aeons, made for blessed repose, to engage in this war, I will go myself and give battle. Hereupon the Father of Majesty emanated the Mother of Life and the Mother of Life emanated the first man. These two constitute, with the Father, a sort of Trinity in Unity, hence the Father could say: "I myself will go". Mani here assimilates ideas already known from Gnosticism (q.v., subtitle The Sophia Myth) and resembling Christian doctrine, especially when it is borne in mind that "Spirit" is feminine in Hebrew-Aramaic and thus could easily be conceived as a mother of all living. The Protanthropos or "First Man" is a distinctly Irani an conception, which likewise found its way into a number of Gnostic systems (q.v.), but which became the central figure in Manichæism. The myth of the origin of the world out of the members of a dead giant or Ur-man is extremely ancient, not only in Iranian speculations but also in Indian mythology (Rig-Veda, X, 90), Indeed if the myth of giant Ymir in Norse Cosmogonies (see Cosmogony) is not merely a medieval invention, as is sometimes asserted, this legend must be one of the earliest possessions of the Aryan race.
According to Mani the First-Man now emanates sons as a man who puts on his armor for the combat. These five sons are the five elements opposed to the five aeons of darkness: Clear Air, Refreshing Wind, Bright Light, Life-Giving Waters, and Warming Fire. He put on first the aerial breeze, then threw over himself light as a flaming mantle, and over this light a covering of water; he surrounded himself with gusts of wind, took light as his lance and shield, and cast himself downward toward the line of danger. An angel called Nahashbat (?), carrying a crown of victory, went before him. The First-Man projected his light before him, and the King of Darkness seeing it, thought and said: "What I have sought from afar, lo, I have found it near me." He also clothed himself with his five elements, and engaged in combat with the First-Man. The struggle went in favor of the King of Darkness. The First-Man when being overcome, gave himself and his five sons as food to the five sons of Darkness, "as a man having an enemy, mixes deadly poison in a cake, and gives it to his foe." When these five resplendent deities had been absorbed by the sons of Darkness, reason was taken away from them and they became through the poisonous admixture with the sons of Darkness, like unto a man bitten by a wild dog or serpent. Thus the evil one conquered for a while. But the First-Man recovered his reason and prayed seven times to the Father of Majesty, who being moved by mercy, emanated as second creation, the Friend of the Ligh t, this Friend of the Light emanated the Great Ban, and the Great Ban emanated the Spirit of Life. Thus a second trinity parallel to the first (Father of Light, Mother of Light, First-Man) comes into existence. The first two personages of the latter trinity have not yet been explained and particularly the meaning of the Great Ban is a puzzle, but as in the former trinity, it is the third person, who does the actual work, the Spirit of Life (To Zon Pneuma), who becomes the demi-urge or world former. Like the First-Man he emanates five personalities: from his intelligence the Ornament of Splendour (Sefath Ziva, Splenditenens, phegotatochos in Greek and Latin sources), from his reason the Great King of Honour, from his thought Adamas, Light, from his self reflection the King of Glory, and from his will the Supporter (Sabhla, Atlas and Omothoros of Greek and Latin sources). These five deities were objects of special worship amongst Manichæans, and St. Augustine (Contra Faustum, XV) gives us descriptions of them drawn from Manichæan hymns.
These five descend to the realm of Darkness, find the First-Man in his degradation and rescue him by the word of their power; his armour remains behind, by lifting him by the right hand the Spirit of Life brings him back to the Mother of Life. The fashioning of the world now begins. Some of the sons of the Spirit of Life kill and flay the archons or sons of Darkness and bring them to the Mother of Life. She spreads out their skins and forms twelve heavens. Their corpses are hurled on the realm of Darkness and eight worlds are made, their bones form the mountain ranges. The Ornament of splendour holds the five resplendent deities by their waist and below their waist the heavens are extended. Atlas carries all on his shoulders, the Great King of Honour sits on top of the heavens and guards over all. The Spirit of Life forces the sons of Darkness to surrender some of the light which they had absorbed from the five elements and out of this he forms the sun and the moon (vessels of light, lucidae naves in St. Augustine) and the stars. The Spirit of Life further makes the wheels of the wind under the earth near the Supporter. The King of Glory by some creation or other enables these wheels to mount the surface of the earth and thus prevents the five resplendent deities from being set on fire by the poison of the archons. The text of Theodore bar Khoni is here so confused and corrupt that it is difficult to catch the meaning; probably wind, water, air, and fire are considered protective coverings, encircling and enveloping the gross material earth and revolving around it.
At this stage of the cosmogony the Mother of Life, the First-Man, and the Spirit of Life beg and beseech the Father of Majesty for a further creation and for a third creation he emanated the Messenger; in Latin sources this is the so-called Legatus Tertius. This Messenger emanates twelve virgins with their garments, crowns, and garlands, namely, Royalty, Wisdom, Victory, Persuasion, Purity, Truth, Faith, Patience, Righteousness, Goodness, Justice, and Light. The Messenger dwells in the sun and, coming toward these twelve virgin-vessels he commands his three attendants to make them revolve and soon they reach the height of the heavens. All this is a transparent metaphor for the planetary system and the signs of the zodiac. No sooner do the heavens rotate than the Messenger commands the Great Ban to renovate the earth and make the Great Wheels (Air, Fire, and Water) to mount. The great universe now moves but as yet there is no life of plants, beasts, or man. The production of vegetation, animal, and rational life on earth is a process of obscenity, cannibalism, abortion, and prize-fighting between the Messenger and the sons and daughters of Darkness, the details of which are better passed over. Finally, Naimrael, a female, and Ashaklun, a male devil, bring forth two children, Adam and Eve. In Adam's body were imprisoned a vast number of germs of light. He was the great captive of the Power of Evil. The Powers of Light had pity an d sent a Savior, the luminous Jesus. This Jesus approached innocent Adam, awoke him from his sleep of death, made him move, drew him out of his slumber, drove away the seductive demon, and enchained far away from him the mighty female archon. Adam reflected on himself and knew that he existed. Jesus then instructed Adam and showed him the Father's dwelling in the celestial heights, and Jesus showed him his own personality, exposed to all things, to the teeth of the panther, the teeth of the elephant, devoured by the greedy, swallowed by gluttons, eaten by dogs, mixed with and imprisoned in all that exists, encompassed by the evil odours of Darkness. Mani's weird but mighty imagination had thus created a "suffering Savior" and given him the name of Jesus. But this Saviour is but the personification of the Cosmic Light as far as imprisoned in matter, therefore it is diffused throughout all nature, it is born, suffers, and dies every day, it is crucified on every tree, it is daily eaten in all food. This captive Cosmic Light is called Jesus patibilis. Jesus then made Adam stand up and taste of the tree of life. Adam then looked around and wept. He mightily lifted up his voice as a roaring lion. He tore his hair and struck his breast and said, "Cursed be the creator of my body and he who bound my soul and they who have made me their slave." Man's duty henceforth is to keep his body pure from all bodily stain by practicing self-denial and to help also in the great work of purification throughout the universe. Manichæan eschatology is in keeping with its cosmogony. When, mainly through the activity of the elect, all light particles have been gathered together, the messenger, or Legatus Tertius appears, the Spirit of Life comes from the west, the First Man with his hosts comes from north, south, and east, together with all light aeons, and all perfect Manichæans. Atlas, the World Supporter throws his burden away, the Ornament of Splendour above lets go, and thus heaven and earth sink into the abyss. A universal confla gration ensues and burns on till nothing but lightless cinders remain. This fire continues during 1486 years, during which the torments of the wicked are the delights of the just. When the separation of light from darkness is finally completed, all angels of light who had functions in the creation return on high; the dark world-soul sinks away in the depth, which is then closed forever and eternal tranquillity reigns in the realm of light, no more to be invaded by darkness. With regard to the after-death of the individual, Manichæism taught a threefold state prepared for the Perfect, the Hearers, and the Sinners (non-Manichæans). The souls of the first are after death received by Jesus, who is sent by the First-Man accompanied by three aeons of light and the Light Maiden. They give the deceased a water vessel, a garment, a turban, a crown, and a wreath of light. In vain do evil angels lie in his path, he scorns them and on the ladder of praise he mounts first to the moon, then to the First-Man, the Sun, the Mother of Life, and finally the Supreme Light. The bodies of the perfect are purified by sun, moon, and stars; their light-particles, set free, mount to the First-Man and are formed into minor deities, surrounding his person. The fate of the Heavens is ultimately the same as that of the Perfect, but they have to pass through a long purgatory before they arrive at eternal bliss. Sinners, however, must, after death wander about in torment and anguish, surrounded by demons, and condemned by the angels, till the end of the world, when they are, body and soul, thrown into hell.
Discipline
To set the light-substance free from the pollution of matter was the ultimate aim of all Manichæan life. Those who entirely devoted themselves to this work were the "Elect" or the "Perfect", the Primates Manichaeorum; those who through human frailty felt unable to abstain from all earthly joys, though they accepted Manichæan tenets, were "the Hearers", auditores, or catechumens. The former bear a striking similarity to Buddhist monks, only with this difference that they were always itinerant, being forbidden to settle anywhere permanently. The life of these ascetics was a hard one. They were forbidden to have property, to eat meat or drink wine, to gratify any sexual desire, to engage in any servile occupation, commerce or trade, to possess house or home, to practice magic, or to practice any other religion. Their duties were summed up in the three signacula, i.e. seals or closures, that of the mouth, of the hands, and of the breast (oris, manuum, sinus). The first forbade all evil words and all evil food. Animal food roused the demon of Darkness within man, hence only vegetables were allowed to the perfect. Amongst vegetables, some, as melons and fruit containing oil were specially recommended, as they were thought to contain many light particles, and by being consumed by the perfect those light particles were set free. The second forbade all actions detrimental to the light-substance, slaying of animals, plucking of fruit, etc. The third forbade all evil thoughts, whether against the Manichæan faith or against purity. St. Augustine (especially "De Moribus Manich.") strongly inveighs against the Manichæan's repudiation of marriage. They regarded it as an evil in itself because the propagation of the human race meant the continual imprisonment of the light-substance in matter and a retarding of the blissful consummation of all things; maternity was a calamity and a sin and Manichæans delighted to tell of the seduction of Adam by Eve and her final punishment in eternal damnation. In consequence there was a danger that the act of generation, rather than the act of unchastity was abhorred, and that his was a real danger Augustine's writings testify.
The number of the Perfect was naturally very small and in studying Manichæism one is particularly struck by the extreme paucity of individual Perfecti known in history. The vast bulk of Mani's adherents -- ninety-nine out of every hundred -- were Hearers. They were bound by Mani's Ten Commandments only, which forbade idolatry, mendacity, avarice, murder (i.e. all killing), fornication, theft, seduction to deceit, magic, hypocrisy, (secret infidelity to Manichæism), and religious indifference. The first positive duty seems to have been the maintenance and almost the worship of the Elect. They supplied them with vegetables for food and paid them homage on bended knee, asking for their blessing. They regarded them as superior beings, nay, collectively, they were thought to constitute the aeon of righteousness. Beyond these ten negative commandments there were the two duties common to all, prayer and fasting.
Prayer was obligatory four times a day: at noon, late in the afternoon, after sunset, and three hours later. Prayer was made facing the sun or, in the night, the moon; when neither sun nor moon was visible, then the North, the throne of the Light-King. It was preceded by a ceremonial purification with water or for lack of water with some other substance in the Mohammedan fashion. The daily prayers were accompanied by twelve prostrations and addressed to the various personalities in the realm of light: the Father of Majesty, the First-Man, the Legatus Tertius, the Paraclete (Mani), the Five Elements, and so on. They consist mainly of a string of laudatory epithets and contain but little supplication. As time and attitude of prayer were intimately connected with astronomical phenomena, so likewise was the duty of fasting. All fasted on the first day of the week in honor of the sun, the Perfect also fasted on the second day in honor of the moon. All kept the fast during two days after every new moon; and once a year at the full moon, and at the beginning of the first quarter of the moon. Moreover, a monthly fast, observed till sunset, was begun on the eighth day of the month.
Of rites and ceremonies among the Manichæans but very little is known to us. They had one great solemnity, that of the Bema, the anniversary of Mani's death. This was kept with a vigil of prayers and spiritual reading. An empty chair was placed on a raised platform to which five steps led up. Further details are as yet unknown. St. Augustine complains that although Manichæans pretended to be Christians, their feast of the death of Mani exceeded in solemnity that of the Death and Resurrection of Christ.
Manichæans must have possessed a kind of baptism and eucharist. The epistle on baptism, which occurred among the sacred literature of the Manichæans, is unfortunately lost, and in Oriental sources the matter is not referred to, but Christian sources suppose the existence of both these rites. Of greater importance than baptism was the Consolamentum or "Consolation", an imposition of hands by one of the Elect by which a Hearer was received amongst their number. The Manichæan hierarchy and constitution is still involved in obscurity. Mani evidently intended to provide a supreme head for the multitude of his followers. He even decided that his successor in this dignity should reside in Babylon. This high priesthood is known in Arabic sources as the Imamate. In the East it seems to have possessed at least some temporary importance, in the West it seems hardly known or recognized. No list of these supreme Pontiffs of Manichæism has come down to us; hardly a name or two is known to history. It is doubtful even whether the chair of Mani did not remain vacant for long periods. On the duties and privileges of the Imamate we possess at present no information. According to Western and Eastern sources the Manichæan Church was divided into five hierarchical classes; St. Augustine names them magistri, episcopi, presbyteri, electi, and auditores; this Christianized terminology represents in Manichæan mystical language the sons of meekness, of reason, of knowledge, of mystery, and of understanding. Mani's astrological predilections for the number five, so evident in his cosmogony, evidently suggested this division for his Church or kingdom of the light on earth. The Teachers and Administrators (magistri and episcopi) are probably an adaptation of the legontes and drontes, the speakers and the doers, known in Greek and Babylonian mysteries; and the name "priests" is probably taken over from the Sabian Kura.
With regard to the relation of Manichæism to Christianity two things are clear:
(a) Some connection with Christianity was intended from the very first by Mani himself, it was not an after-thought, introduced when Manichæism came in touch with the West, as is sometimes asserted. Christianity was the predominant religion in Osrhoene, and perhaps the principle religion in all Mesopotamia in Mani's time. Mani, whose object was to found a system, comprehensive of all religions then known, could not but try to incorporate Christianity. In the first words of his proclamation on the coronation day of Sapor I, he mentioned Jesus, who had come to the countries of the West.
(b) The connection was purely external and artificial. The substance of Manichæism was Chaldean astrology and folklore cast in a rigid dualistic mould; if Christianity was brought in, it was only through force of historical circumstances. Christianity could not be ignored. In consequence
· Mani proclaimed himself the Paraclete promised by Jesus;
· rejected the whole of the Old Testament, but admitted as much of the New as suited him; in particular he rejected the Acts of the Apostles, because it told of the descent of the Holy Ghost in the past. The gospels were corrupted in many places, but where a text seemed to favor him the Manichee knew how to parade it. One has to read St. Augustine's anti-Manichæan disputes to realize the extreme ingenuity with which scripture texts were collected and interpreted.
· Though Mani called himself the Paraclete he claimed no divinity but with show of humility styled himself "Apostle of Jesus Christ by the providence of God the Father"; a designation which is obviously adapted from the heading of the Pauline Epistles. Mani, however, was the Apostle of Jesus Christ, i.e. the messenger of Christ's promise, that Paraclete whom he sent (apostolos from apostellos, to send) Mani's blasphemous assumption was thus toned down a little to Christian ears.
· Jesus Christ was to Mani but an aeon or persistent personification of Light in the world.; as far as it had already been set free it was the luminous Jesus, or Jesus patibilis.
· The historical Jesus of Nazareth was entirely repudiated by Mani. "The son of a poor widow" (Mary),"the Jewish Messias whom the Jews crucified", "a devil who was justly punished for interfering in the work of the Aeon Jesus", such was, according to Mani, the Christ whom Christians worshipped as God. Mani's Christology was purely Docetic, his Christ appeared to be man, to live, suffer, and die to symbolize the light suffering in this world. Though Mani used the term "Evangel" for his message, hisEvangel was clearly in no real sense that of the Christians.
· Mani finally beguiled the unwary by the use of such apparently Christian terms as Father, Son, and Holy Ghost to designate divine personalities, but a glance at his cosmogony shows how flimsy was the disguise. Nevertheless, spoke so cautiously, urging only faith in god, His light, His power, and His wisdom (in reality" the Father of Majesty"; the sun and moon; the five blessed aeons, his sons, and the Manichæan religion), that they deceived many.
III. HISTORY IN THE EAST
Notwithstanding the bitterest persecution by the Sassanides in Persia as well as by the emperors at Rome, Manichæism spread very rapidly. Its greatest success was achieved in countries to the east of Persia. In A.D. 1000 the Arab historian Al-Beruni wrote: "The majority of the Eastern Turks, the inhabitants of China and Tibet, and a number in India belong to the religion of Mani". The recent finds of Manichæan literature and painting at Turfan corroborate this statement. Within a generation after Mani's death his followers had settled on the Malabar Coast and gave the name to Minigrama, i.e. "Settlement of Mani". The Chinese inscriptions of Kara Belgassum, once thought to refer to the Nestorians, doubtless have reference to the existence of Manichæism. The great Turkish tribe of the Tuguzguz in 930 threatened reprisals on Mohammedans in their power if the Manichæans in Samarcand were molested by the Prince of Chorazan, in whose dominion they were very numerous. Detailed information on the extreme Eastern Manichæans is still lacking. In Persia and Babylonia proper, Manichæism seems never to have been the predominant religion, but the Manichæans enjoyed there a large amount of prosperity and toleration under Mohammedan rule. Some caliphs were actually favorable to Manichæism, and it had a number of secret sympathizers throughout Islam. Though not numerous in the capitol, Bagdad, they were scattered in the villages and hamlets of the Irak. Their prosperity and intimacy of social intercourse with non-Manichæans aroused the indignation of the Puritan party amongst Mani's followers, and this led to the formation of the heresy of Miklas, a Persian ascetic in the eighth century.
As Manichæism adopted three Christian apocrypha, the Gospel of Thomas, the Teaching of Addas, and the Shepherd of Hermas, the legend was soon formed that Thomas, Addas, and Hermas were the first great apostles of Mani's system. Addas is supposed to have spread it in the Orient (ta tes anatoles), Thomas in Syria, and Hermas in Egypt. Manichæism was certainly known in Judea before Mani's death; it was brought to Eleutheropolis by Akouas in 274 (Epiph., "Haer.", LXVI, I). St. Ephrem (378) complained that no country was more infected with Manichæism than Mesopotamia in his day, and Manichæism maintained its ground in Edessa even in A.D. 450. The fact that it was combated by Eusebius of Emesus, George and Appolinaris of Laodicea, Diodorus of Tarsus, John (Chrysostom) of Antioch, Epiphanius of Salamis, and Titus of Bostra shows how early and ubiquitous was the danger of Manichæism in Western Asia. About A.D. 404, Julia, a lady of Antioch, tried by her riches and culture to pervert the city of Gaza to Manichæism, but without success. In Jerusalem St. Cyril had many converted Manichæans amongst his catechumens and refuted their errors at length. St. Nilus knew of secret Manichæans in Sinai before A.D. 430.
In no country did Manichæism enter more insidiously into Christian life than in Egypt. One of the governors of Alexandria under Constantine was a Manichæan, who treated the Catholic bishops with unheard-of severity. St. Athanasius says of Anthony the Hermit (330) that he forbade all intercourse with "Manichæans and other heretics".
In the Eastern roman Empire it came to the zenith of its power about A.D. 375-400, but then rapidly declined. But in the middle of the sixth century it once more rose into prominence. The Emperor Justinian himself disputed with them; Photinus the Manichæan publicly disputed with Paul the Persian. Manichæism obtained adherents among the highest classes of society. Barsymes the Nestorian prefect of Theodora, was an avowed Manichæan. But this recrudescence of Manichæism was soon suppressed.
Soon, however, whether under the name of Paulicians, or Bogomiles, it again invaded the Byzantine Empire, after having lain hidden for a time on Musselman territory. The following are the Imperial edicts launched against Manichæism: Diocletian (Alexandria, 31 March, 296) commands the Proconsul of Africa to persecute them, he speaks of them as a sordid and impure sect recently come from Persia, which he is determined to destroy root and branch (stirpitus amputari). Its leaders and propagators must be burnt, together with their books; the rank and file beheaded, people of note condemned to the mines, and their goods confiscated. This edict remained at least nominally in force under Constantine, and Constantius. Under Julian the Apostate, Manichæism seems to have been tolerated. Valentinian I and Gratian, though tolerant of other sects, made exception of the Manichæans. Theodosius I, by an edict of 381, declared Manichæans to be without civil rights and incapable of testamentary disposition. In the following year he condemned them to death under the name of Encratites, Saccophores, and Hydroparastates. Valentinian II confiscated their goods, annulled their wills, and sent them into exile. Honorius in 405 renewed the edicts of his predecessors, and fined all governors of cities or provinces who were remiss in carrying out his orders; he invalidated all their contracts, declared them outlaws and public criminals. In 445 Valentinian III renewed the edicts of his predecessors; Anastasius condemned all Manichæans to death; Justin and Justinian decreed the death penalty, not only against Manichæans who remained obstinate in their heresy, but even against converts from Manichæism who remained in touch with their former co-religionists, or who did not at once denounce them to the magistrates. Heavy penalties were likewise decreed against all State officials who did not denounce their colleagues, if infected with Manichæism, and against all those who retained Manichæan books. It was a war of extermination and was apparently successful, within the confines of the Byzantine Empire.
IV. HISTORY IN THE WEST
In the West the special home of Manichæism was in Proconsular Africa, where it seems to have had a second apostle inferior only to Mani, a further incarnation of the Paraclete, Adimantus. Previous to 296 Julian the Proconsul had written to the emperor that the Manichæans troubled the peace of the population and caused injury to the towns. After the edict of Diocletian we hear no more of it until the days of St. Augustine. Its most notorious champion was Faustus of Mileve. Born at Mileve of poor parents, he had gone to Rome, and being converted to Manichæism he began to study rhetoric somewhat late in life. He was not a man of profound erudition, but he was a suave and unctuous speaker. His fame in Manichæan circles was very great. He was a Manichæan episcopusand boasted of having left his wife and children and all he had for his religion. He arrived at Carthage in 383, and was arrested, but the Christians obtained the commutation of his sentence to banishment and even that was not carried out. About A.D. 400 he wrote a work in favor of Manichæism, or rather against Christianity, in which he tried to wrest the New Testament to the support of Manichæism. St. Augustine answered him in thirty-three books embodying verbally much of his teaching. On 28 and 29 August 392, St. Augustine had refuted a certain Fortunatus in public discussion held in the Baths of Sossius. Fortunatus acknowledged defeat and disappeared from the town. On 7 Dec., 404, St. Augustine held a dispute with Felix, a Manichæan priest. He convinced him of the error of his ways and he made him say: Anathema to Mani. St. Augustine knew how to use severity to extirpate the heresy. Victorinus, a deacon had become an auditor and propagandist of the Manichæans. He was discovered, upon which he apparently repented and asked for reconciliation, but St. Augustine punished him and banished him from the town, warning all people against him. He would not hear of his repentance unless he denounced all the Manichæans he knew in the province. St. Augustine did not write against Manichæism during the last twenty five years of his life; hence it is thought that the sect decreased in importance during that time. Yet in 420, Ursus, the imperial prefect, arrested some Manichæans in Carthage and made them recant. When the Arian Vandals conquered Africa the Manichæans thought of gaining the Arian clergy by secretly entering their ranks, but Huneric (477-484), King of the Vandals, realizing the danger, burnt many of them and transported the others. Yet at the end of the sixth century Gregory the Great looked upon Africa as the hotbed of Manichæism. The same warning was repeated by Gregory II (701), and Nicholas II (1061).
The spread of Manichæism in Spain and Gaul is involved in obscurity on account of the uncertainty concerning the real teaching of Priscillian.
It is well known how St. Augustine (383) found a home at Rome in the Manichæan community, which must have been considerable. According to the "Liber Pontificalis" Pope Miltiades (311-314) had already discovered adherents to the sect in the city. Valentinian's edict (372), addressed to the city prefect, was clearly launched mainly against Roman Manichæans. The so called "Ambrosiaster" combated Manichæism in a great many of his writings (370-380). In the years 384-388 a special sect of Manichæans arose in Rome called Martari, or Mat-squatters, who, supported by a rich man called Constantius, tried to start a sort of monastic life for the Elect in contravention of Mani's command that the Elect should wander about the world preaching the Manichæan Gospel. The new sect found the bitterest opposition amongst their co-religionists. In Rome they seem to have made extraordinary endeavors to conceal themselves by almost complete conformity with Christian customs. From the middle of the sixth century onward Manichæism apparently died out in the West. Though a number of secret societies and dualistic sects may have existed here and there in obscurity, there is apparently no direct and conscious connection with the Prophet of Babylon and his doctrine. Yet when the Paulicians and Bogomili from Bulgaria came in contact with the West in the eleventh century, and eastern missionaries driven out by the Byzantine emperors taught dualist doctrines in the North of Italy and the South of France they found the leaven of Manichæism still so deeply pervading the minds of the many that they could make it ferment and rise into the formidable Catharist heresies.
V. MANICHÆAN WRITERS
Manichæism, like Gnosticism, was an intellectual religion, it despised the simplicity of the crowd. As it professed to bring salvation through knowledge, ignorance was sin. Manichæism, in consequence, was literary and refined, its founder was a fruitful writer, and so were many of his followers. Of all this literary output only fragments are at present extant. No Manichæan treatise has come down to us in its entirety. Mani wrote in Persian and Babylonian Aramaic, apparently using either language with equal facility. The following seven titles of works of his have come down to us:
· "Shapurakan", I.e. "Princely", because it was dedicated to Peroz, the brother of Sapor I (written in Syrian). It was a kind of Manichæan eschatology, dealing in three chapters with the dissolution of Hearers, Elect, and Sinners. It was written about A.D. 242.
· "The Book of Mysteries", polemical and dogmatic in character.
· "The Book of the Giants", probably about cosmogonic figures.
· "The Book of Precepts for Hearers", with appendix for the Elect.
· "The Book of Life-giving", written in Greek, probably of considerable size.
· "The Book of Pragmateia", contents totally unknown.
· "The Gospel", written in Persian, of which the chapters began with successive letters of the alphabet.
Besides these more extensive works, no less than seventy-six letters or brief treatises are enumerated, but it is not always clear which of these are by Mani himself, which by his immediate successors. The "Epistola Fundamenti", so well known in Latin writers, is probably the "Treatise of the Two Elements", mentioned as first of the seventy-six numbers in Arabic sources. Small and often unintelligible fragments in Pahlevi and in Sogdian(?) have recently been found in Chinese Turkestan by T.W.K. Mueller. The "Epistola Fundamenti" is extensively quoted in St. Augustine's refutation and also in Theodore bar Khoni, and Titus of Bostra, and the "Acta Archelai". Of Manichæan writers the following names have come down to us: Agapius (Photius, Cod. 179), of Asia Minor; Aphthonius of Egypt (Philostorgium, "Hist. Eccl.", III, 15) Photinus refuted by Paul the Persian (Mercati, "Per la vita de Paulo il Persiano"), Adimantus, refuted by Augustine.
VI. ANTI-MANICHÆAN WRITERS
St. Ephraem (306-373); his treatise against the Manichæans was published in poems (59-73) in the Roman edition with Latin translation and again by K. Kessler in his "Mani", I, 262-302; Hegemonius is said by Heracleon of Chalcedon to be the author of the "Acta disputationis Archelai episcopi Mesopotamiae et Manetis haeresiarchae". This important work on Manichæism, written originally in Greek or perhaps in Syriac, between A.D. 300 and 350 has come down to us only in a Latin translation, though small fragments exist in Greek. The most recent edition is that of M. Beeson (Berlin, 1906). It contains an imaginary dispute between Archalaus, Bishop of Charcar, and Mani, himself. The dispute is but a literary device, but the work ranks as the first class authority on Manichæism. It was translated into English in the Ante-Nicene library.
Alexander of Lycopolis published a short treatise against Manichæism, last edited by A. Brinkmann (Leipzig, 1895). Serapion of Thmuis (c. 350) is credited by St. Jerome with an excellent work against Manichæans. This work has recently been restored to its original form by A. Brinkmann "Sitz. ber der Preuss. Acad. Berlin"(1895), 479sqq. Titus of Bostra (374) published four books against the Manichæans, two containing arguments from reason and two arguements from Scripture and theology against the heresy. They have come down to us complete only in a Syriac version (LaGarde, "Tit. Bost. contra Manichaeos Libri IV", Berlin, 1859), but part of the original Greek is published in Pitra's "Analecta sacra. et class." (1888), I, 44-46. St. Epiphanius of Salamis devoted his great work "Adversus Haereses" (written about 374) mainly to refutation of Manichæism. The other heresies receive but brief notices and even Arianism seems of less importance. Theodoret of Cyprus (458), "De haereticorum fabulis", in four books (P.G. LXXXIII), gives an exposition of Manichæism. Didymus the Blind, president of the catechetical school at Alexandria (345-395), wrote a treatise in eighteen chapters against Manichæans. St. John Damascene (c.750) Wrote a "Dialogue against Manichæans" (P.G. XCIV), and a shorter "Discussion of John the Orthodox with a Manichæan" (P.G. XCVI); Photius (891) wrote four books against the Manichæans, and is a valuable witness of the Paulician phase of Manichæism. Paul the Persian (c.529) "Disputation with Photinus the Manichæan" (P.G. LXXXVIII, 528). Zacharias Rhetor (c.536), "Seven theses against Manichæans", fragments in P.G. LXXXV, 1143-. Heraclian (c.510) wrote twenty books against Manichæans (Photius, Cod. 86). Amongst Latin writers St. Augustine is foremost, his works being "De utilitate credendi"; "De moribus Manichaeorum"; "De duabus animabus"; "Contra Fortunatum"; "De actis cum Felice", "De Natura Boni", "Contra Secundinum", "Contra Adversarium Legis et Prophetarum" in "Opera", VIII (Paris, 1837). Some in English. "De Genesi contra Manichaeos lib. II." Ambrosiaster (370-380): for his commentaries on St. Paul's Epistles and his "Quaestiones V. et N. Testamenti" see A. Souter, "A Study of Ambrosiaster" (1907); Marcus Victorinus (380), "Ad Justinum Manichaeum".
SOURCES.--Theodore bar Khoni, Nestorian Bishop of Cascar (c. end of sixth century), wrote a book of "Scholia" or Memoirs. Book XI of this work contains a list of "sects which arose at different times"; among these he gives an account of the Manichæans and relates at length the Manichæan cosmogony. This is especially interesting and valuable as he retains the original Syriac designations of the cosmogonic figures and probably gives Mani's own account verbally from the Fundamental Epistle; in Pognon, Inscriptions mandaites des coupes de Khouabir (Paris, 1898), French tr. (see also M. Noldere Wiener, Zeitsch. Kund. Morg., XII, 355); Abu' Lfaradsh usually called En Nadim ("The Shining One"), an Arab historian who in A.D. 908 wrote his Firhist al'ulum or Compendium of Sciences". The chapters dealing with the Manichæans were published in German tr. by Fluegel in his Mani. Al Biruni, an Arabic chronologist (A.D. 1000), in his Chronology of Eastern Nations, Eng. ed. Sachau, Or transl. Fund (London, 1879), and India, Eng. ed. Sachau, truebn, Or. ser. (London, 1888)
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Manifestation of Conscience
(RATIO CONSCIENTIÆ)
A practice in many religious orders and congregations, by which subjects manifest the state of their conscience to the superior, in order that the latter may know them intimately, and thus further their spiritual progress. This practice has been employed by those devoted to the ascetical life from the early centuries of the Church, and Cassian's "Conferences" make frequent mention of it as in common use among the Fathers of the Desert. It is part of the domestic and paternal government of religious institutes and of itself requires no ecclesiastical jurisdiction in the superiors, and hence such a function may be annexed to the office of a lay, or even female, superior. The knowledge of the state of soul acquired by manifestation of conscience enables the superior to determine the expediency of the frequency of communion, what spiritual reading is to be selected, what penances to be practised, what counsel to be given concerning doubts, difficulties, and temptations. Primarily, the object of this manifestation is the good of the individual subject, though, secondarily, it also affects the good of the whole religious institute. The superior cannot indeed make use of this knowledge for government in such a way as to inflict any loss or grievous inconvenience on the subject, and thus reveal the secret knowledge he has obtained, but he can dispose even external matters for the interior good of the subject, who is presumed to tacitly consent to such arrangement. The secret must, however, be kept inviolably, and hence a subject may object to any external use whatever of the revelations he has made to the superior. He can, likewise, if he wishes, amplify the right of the superior to use it. It is to be noted that this manifestation of conscience differs from sacramental confession both in end and in object, as also from judicial and paternal investigation.
Although, by the nature of things, the power of receiving manifestation of conscience is not incompatible with the state of lay, even female, superiors, yet by the decree "Quemadmodum", of 17 Dec., 1890, Pope Leo XIII considerably limited the powers of the latter. The decree says: "His Holiness annuls, abrogates, and declares of no force whatever hereafter, all regulations whatsoever in the Constitutions of pious societies and institutes of women who make either simple or solemn vows, as well as in those of men of the purely lay order (even though the said constitutions should have received from the Holy See approbation in whatsoever form, even that which is termed most special), in this one point, in which those constitutions regard the secret manifestation of conscience in whatsoever manner or under whatsoever name. He therefore seriously enjoins on all superiors, male and female, of such institutes, congregations, and societies absolutely to cancel and expunge altogether from their respective Constitutions, Directories, and Manuals all the aforesaid regulations." The pope, having thus abolished compulsory manifestation of conscience, goes on to forbid superiors, either directly or indirectly, to induce their subjects to such manifestation, and commands that such superiors be denounced to higher superiors if they violate this decree, or in case of the superior-general to the Sacred Congregation of Bishops and Regulars (now the Congregation of the Religious Orders). The decree states, however, that any voluntary manifestation on the part of subjects, for the purpose of obtaining help in doubts and difficulties, and to further their spiritual progress, is not prohibited. Neither does this decree forbid the ordinary domestic or paternal interrogation which is part of all religious government, nor the solicitude of a superior in inquiring into the manifest troubles or affliction of a subject. The pope commands that the decree "Quemadmodum" be translated into the vernacular and inserted into the Constitutions of those religious institutes which it affects, and that it be read publicly once a year.
VERMEERSCH, De Religiosis Institutis, I (Bruges, 1902); TAUNTON, The Law of the Church (St. Louis, 1906), s. v.
WILLIAM H.W. FANNING 
Transcribed by Douglas J. Potter 
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Manila Observatory
Founded by Father Frederic Faura, S.J., in 1865; constituted officially The Philippine Weather Bureau by decree of the American governor, May, 1901.
The typhoon, known in the Philippines as baguío, is one of the worst enemies with which the islands have to contend. Father Faura, a Jesuit professor at the Ateneo College, spent many years in the study of these dreaded storms, in the hope of one day being able to foretell their coming and thereby avert much of the damage they would otherwise cause. On 7 July, 1879, he predicted that a baguío would pass over northern Luzon; the event justified his warning. It was the first time that the existence, duration, and course of a typhoon had been existed in the Far East. On 18 November of the same year, Fr. Faura predicted a second typhoon, which he said would pass through Manila. The announcement caused great consternation to the city. Proper precautions were take n, and the captain of the port forbade vessels to leave the harbour. Thanks to Father Faura, comparatively little damage was done in Manila, when, two days later, the storm broke in all its fury on the city. At other ports, to which warning of the approaching storm could not be sent for lack of telegraphic communication, the destruction was enormous. Forty-two vessels were wrecked in Southern Luzon alone, and may lives were lost.
These successful predictions aroused the interests of a number of merchants of the city, who subscribed money to enable him to continue his valuable work on a larger scale. In 1880, when cable connections between Hong Kong and Manila were established, the merchants of the former colony requested that Father Faura's prediction be sent to them, and their request was cheerfully granted. For some time the Jesuit meteorologist had been working on a barometer of his own invention, specially designed to foretell the approach of baguíos. In 1886 the "Faura barometer" was offered to the public, and it passed immediately into general use among the navigators of the Philippine waters and the China Sea. In 1884 the government at Madrid declared Father Faura's weather bureau an official institution, to be known as the Manila Observatory. It was then removed from the Ateneo to its present location in the District of Ermita, Manila. Fourteen sub-station, each equipped with suitable meteorological instruments, were now opened in Luzon, and their daily observations were published in a monthly bulletin. In 1890, at the request of the Japanese government, observations began to be exchanged with that country. In 1895, the Manila Observatory was invited to be one of the sixteen observatories in the world to co-operate in the work of cloud-measurement, and it succeeded in making the highest of these measurements. The photographic measurements were carried on by the Rev. José Algué, S. J., who is now director of the Philippine Weather Bureau. Father Algué published a valuable work. "The Clouds in the Philippine Archipelago", as the result of his observations. His "Philippine Cyclones", a volume much prized by navigators, and which has been translated into several languages, was publish ed in 1897. In the same year he gave the public his "barocyclonometer", an improvement on Father Faura's invention, by which storms may be foretold, not only in the Philippines, but throughout the entire Orient.
The meteorological service of the Philippines was reorganized by Father Algué. The observatory at Manila receives observations by telegraph three times a day from eight first-class and nine second-class stations throughout the islands. Eighteen stations of the third class telegraph their observations twice a day, while ten fourth-class stations record observations and telegraph on request. The observatory has a branch at Mt. Mirador, about 5000 feet above sea level, which telegraphs its observations three times a day. Reports are also received twice each day by cable, from ten stations in Japan, from six in Formosa, from four on the Chinese coast, and from three in Indo-China. Whenever there are indications of a typhoon, cablegrams are exchanged with the stations in Guam and Yap, and on such occasions as many as a half-a-dozen or more messages may be cabled on a single day to all the foreign stations. The observatory, besides a rich equipment of the latest meteorological instruments and seismographs, possesses a 19-inch refracting telescope, by far the largest in the Orient. It also has its own private telegraph and cable office. The staff of the observatory at Manila includes five Jesuit fathers and twenty-five well-trained native assistants.
PHILIP M. FINNEGAN 
Transcribed by M. Donahue
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Maniple
Form, Material, and Use
The maniple is an ornamental vestment in the form of a band, a little over a yard long and from somewhat over two to almost four inches wide, which is placed on the left arm in such manner that it falls in equal length on both sides of the arm. It is worn only during Mass, not at the administration of the sacraments, during processions, nor at Benediction, etc.
In order to fasten the maniple on the arm either two strings are placed on the inner side near the middle, or else an elastic band is used, or a loop is formed in the maniple itself by sewing together the two halves which have been laid over each other, at a distance of about six inches from the middle. Another device for securing the maniple is to set a small band a little to one side of the middle and to secure this band with a pin to the alb.
The maniple is made of silk or half-silk material. The colour is in accordance with the liturgical rules. The ends of the maniple are often broader than the upper part, but too great a breadth at the ends, as in the so-called pocket or spade-shaped maniple, is ugly. In the middle and at each end the maniple is ornamented with a small cross; of these crosses that in the middle is always necessary as it is prescribed by the rubrics of the Missal. The maniple is worn by the subdeacon, deacon, priest, and bishop, but not by those who have only received minor orders. For the subdeacon the maniple is the liturgical sign of his rank, and at ordination is placed on his left arm by the bishop himself. A bishop puts on the maniple at the altar after the Confiteor, other ecclesiastics put it on in the sacristy before the service.
Name and Origin
In earlier ages the maniple was called by various names: mappula, sudarium, mantile, fano, manuale, sestace, and manipulus, appellations which indicate to some extent its original purpose. Originally it was a cloth of fine quality to wipe away perspiration, or an ornamental handkerchief which was seldom put into actual use, but was generally carried in the hand as an ornament. Ornamental handkerchiefs or cloths of this kind were carried by people of rank in ordinary life. Ancient remains show many proofs of this: for instance, the mappa with which the consul or praetor gave the signal for the commencement of the games was a similar cloth. The name manipulus was given because it was folded together and carried in the left hand like a small bundle (manipulus).
Antiquity
Without doubt the maniple was first used at Rome. At least it was worn at Rome early in the sixth century even though not by all those ecclesiastics who later used it. The pallialinostima spoken of in the lives of Popes Sylvester and Zosimus, which appeared at this date in the "Liber Pontificalis", can be explained with most probability as references to the ornamental vestment called later mappula and manipulus. About the close of the sixth century under the name of mappula it was also worn by the priests and deacons of Ravenna. (cf. the letters which passed between Gregory the Great and Archbishop John of Ravenna). By the beginning of the ninth century the use of the maniple was almost universal in Western Europe, being customary even at Milan which had otherwise its own peculiar rite. This is shown by the relief work on the celebrated pallioto (antependium) in the Basilica of St. Ambrose at Milan, a fine piece of goldsmith's work of the middle of the ninth century. The use of the maniple in Gaul and Germany is proved by the statements of Amalar of Metz, Rabanus Maurus, Walafried Strabo, By the "Admonitio synodalis" and by other writings, as well as by various miniature paintings. That it was also worn in England is evident from the elaborately worked maniple now in the Museum of Durham cathedral which, according to the inscription embroidered on it, was made by order of Queen Aethelflaed (d. before 916), wife of Edward the Elder for Bishop Frithestan of Winchester. At Rome in the ninth century even the acolytes wore the maniple. In the eleventh and twelfth centuries the singular custom prevailed at Cluny and other monasteries that on the chief feast days all, even the Lay brothers, appeared at Mass in alb and maniple; this practice, however, was forbidden in 1100 by the Synod of Poitiers. When in the eleventh and twelfth centuries the subdiaconate developed into a higher order, the maniple became its distinctive vestment.
Nature and Mode of Wearing
The maniple was originally a folded piece of cloth. It cannot be positively decided when it became a plain band. Probably the change did not occur everywhere at the same time. Maniples made of a fold of material existed at least as early as the beginning of the tenth century; this is proved by the maniple at Durham made for Bishop Frithestan. About the end of the first millenium it was hardly more than an ornamental band. In the twelfth and thirteenth centuries these bands were, as a rule, very long and narrow and had laid on at the ends for ornament squares or rectangular pieces of material; after a while, however, this form of maniple went out of use. In the sixteenth century it began to be customary to broaden the ends, giving them something of the form of a spade, until in the eighteenth century the shape of the ends became completely that of a spade or pocket. For the period up to the twelfth century almost nothing is known as to the material of which the maniple was made. In the later Middle Ages it was generally of silk. As early as the tenth century much importance was attached to its ornamentation. The inventories of this time repeatedly mention costly maniples adorned with gold or silver. In the succeeding centuries even more importance was attached to the rich ornamentation of the maniple. It was enriched, so the inventories inform us, with embroidery, small ornaments of precious metals, precious stones, and pearls. Maniples of this period with costly embroidery are to be found in the cathedral of Sens, in the convent of the Sisters of Notre-Dame at Namur, at Pontigny, in the cathedral of Bayeux, in the Museum of Industrial Art at Berlin, etc. A favourite way to finish the ends was with fringe, tassels, or little bells. The maniple had generally no crosses at the ends or in the middle. Originally it was held in the left hand; from the eleventh century, however, it became customary to carry it on the lower part of the left arm and the usage has remained the same up to the present day. Even in medieval times it was seldom worn except at Mass. The ceremony of giving the maniple to the subdeacon at ordination developed in the tenth to the eleventh century, but it was not until the thirteenth century that the custom became universal.
Symbolism
In the Middle Ages the maniple received various symbolical interpretations. At a later period it was common to connect this vestment with the bonds which held the hands of the Saviour. In the prayer offered by the priest when putting on the maniple are symbolized the cares and sorrows of this earthly life which should be borne with patience in view of the heavenly reward.
EPIGONATION
In the Greek Rite the vestment that corresponds to the maniple is the epigonation. It is a square piece of material often embroidered with a sword and intended as an ornament; it is hung at the right side on the cincture and falls to the knee. The epigonation does not belong to all the clergy but only to the bishop. Originally also an ornamental handkerchief and called at that date encheirion it received its present form in the twelfth century.
SUBCINCTORIUM
Very similar to the maniple in form and nature is the subcinctorium, an ornamental vestment reserved to the pope. It is worn on the cincture; on one end is embroidered a small Agnus Dei and on the other a cross. The pope wears it only at a solemn pontifical Mass. The subcinctorium is mentioned under the name of balteus as early as the end of the tenth century in a "Sacramentarium" of this date preserved in the Bibliotheque Nationale at Paris (f. lat. 12052). It is mentioned under the name proecinctorium about 1030 in what is known as the "Missa Illyrica". Later it was generally called subcinctorium. In the Middle Ages it was worn not only by the pope but also by bishops, and even in a few places by priests. However, it gradually ceased to be a customary vestment of bishops and priests, and in the sixteenth century only the popes and the bishops of the ecclesiastical province of Milan wore it. The original object of the subcinctorium was, as St. Thomas explicitly says, to secure the stole to the cincture. But as early as about the close of the thirteenth century, it was merely an ornamental vestment. According to the inventories, even in the eleventh century much thought was given to its ornamentation. Most probably the subcinctorium was first used in France, whence the custom may possibly have spread to Italy about the close of the first millennium.
BOCK, Geschichte der liturgischen Gewander, II (Bonn, 1866); DUCHESNE, Origines du culte chrétien (Paris, 1903); ROHAULT DE FLEURY, La messe, VII (Paris, 1888); WILPERT, Die gewandung der Christen in den ersten Jahr. (Cologne, 1898); THURSTON, The Vestments of Low Mass in The Month (Sept., Oct., Nov., Dec., 1898); KLEINSCHMIDT, Die priesterl. Gewander in Linzer Quartalschrift, LII (Linz, 1899); BRAUN, Die priesterlichen Gewander des Abendlandes (Freiburg, 1897); IDEM, Die liturgische Gewandung im Occident und Orient (Freiburg, 1907).
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Manitoba
One of the smallest, but economically and historically one of the most important, of the Canadian provinces. Its name is derived from two Sauteux words meaning Manitou Narrows, first applied to the lake of the same name which lies within the present boundaries of that commonwealth. These are: 52° 50' N. lat; 95° W. long.; 101° 20' W. long. and in the south, the American States of North Dakota and Minnesota. From its square and relatively small area, it is sometimes jocularly called the postage-stamp province; yet it is not less than 74,000 square miles in extent, or only 8782 less than England and Scotland combined. Physically it is remarkable for its level plains and the fine, shallow sheets of water it contains: Lake Winnipeg, 270 miles long, with an average width of 30; Lake Winnipegosis, 150 miles by 18; and Lake Manitoba, 130 miles by about 10. The first named is the only lake entirely within the limits of the province. These and other more or less considerable sheets of water, by the immense shoals of white fish they contain, give rise to a remunerative industry. The only rivers worth mentioning are the Red, the Assiniboine, and the Winnipeg. But the principal wealth of the country consists in its fertile plains, which are yearly covered with endless fields of the famous hard Canadian wheat and other cereals. The area under crop in 1909 was somewhat smaller than in preceding years.
The climate of Manitoba is bracing and healthy. Its winters are somewhat long and severe, but the constant dryness of the atmosphere makes them bearable. The total population of the province in Feb., 1910, was computed at 466,368 inhabitants, of whom 8327 were Indians. Among the whites there were in May, 1909, 51,794 Catholics, with, officially, 1734 Indians. Some 25,000 of the Catholics follow the Graeco-Ruthenian rite. The capital, Winnipeg, contains an estimated population of 142,000. Its chief cities are Brandon, pop. 14,000 inhabitants; St. Boniface (the cathedral town), pop. 6700, and Portage la Prairie, pop. 6500. The region which has become the province of Manitoba was discovered and settled in a way by the Sieur de Laverendrye, between 1732 and 1739. Shortly prior to the cession of Canada to Great Britain, the trading posts he had established were abandoned, and English-speaking adventurers from the East for the first time tried their fortunes on the Western plains. These, with their purveyors in Montreal, founded the famous North-west company, which soon became a formidable rival to the long established Hudson Bay Company, the representative of the English interests. Then Lord Selkirk, a Scottish nobleman, and an important shareholder in the latter corporation, who had secured a vast tract of land at the confluence of the Red and Assiniboine Rivers, planted there (1812) a colony of Scotch and Irish settlers, whose presence excited the hostility of the North-west Company and the numerous French Canadians and half-breeds in its employ. This culminated (19 June, 1816) in the Battle of Seven Oaks, wherein Robert Semple, governor for the Hudson Bay Company and twenty of his men fell. The immediate result was the disbanding of the colonists, who, however, were soon recalled by Lord Selkirk at the head of a strong force of hired soldiers (1817). The following year (16 June, 1818) there arrived in the colony the first two resident Catholic priests (see PROVENCHER), and in the fall of 1820 the firstProtestant minister, Rev. John West, similarly reached the Red River Settlement, as the country was long called.
In March, 1821, the two contending companies were united under the name already borne by the English body. Twelve years later, the increase in the population led to the formation of a sort of home government, with a deliberative assembly termed the Council of Assiniboia, the name then assumed by the settlement. Meantime the country was seriously dissatisfied at the severity with which the Hudson Bay Company - still practically the governing body - was asserting its monopoly in the fur trade. In the spring of 1849 the French half-breeds, or Metis, took advantage of the arrest of a few of their number, accused of having infringed on said vested rights, to rise for the purpose of forcibly establishing freedom of commerce. Ten years later whites from Ontario began to arrive in the settlement, established a newspaper, and waged war on the Hudson Bay Company. Immediately on the formation (1867) of the Dominion of Canada steps were taken to acquire the colony and the entire country tributary to Hudson Bay. Without consulting the inhabitants, now numbering 12,000, those immense regions were sold to Canada for the sum of £300,000, and, even before their transfer to the new confederation, surveyors and prospective settlers were dispatched who, by their arrogance, greed, and lack of respect for acquired rights, gave rise to the Red River Insurrection under Louis Riel. The outcome of this was a list of demands from the federal authorities, practically all of which were granted, the concessions being embodied in the Manitoba Act. This Act created a province with, at first (1870), an area of only 14,340 square miles. In 1881 its limits were enlarged.
When, however, settlers form Ontario and English-speaking provinces had outnumbered the Catholics, who were chiefly of the French race, both rights were ignored by the Provincial Legislature in the spring of 1890, despite the unequivocal declarations of the Constitution. The Catholics immediately protested, especially on behalf of their schools, and had recourse to various tribunals in the dominion and even to the Crown. In 1895 the Privy Council admitted that they had a real grievance and that they were entitled to redress at the hands of the Federal Parliament. A sort of compromise was effected which fell short of Catholic aspirations, and at present, as a result of a kindly interpretation of the law birie, those Catholics who have made the greatest pecuniary sacrifices for the education of their children have received absolutely no redress from the unjust burden of taxation for non-Catholic and from the refusal of government or municipal grants for the school which they maintain at great expense.
A.G. MORICE 
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Manius Acilius Glabrio
Consul at Rome during A.D. 91, with Trajan. He belonged to one of the noblest families of Rome, no fewer than nine of his name having held the consular office, the first being that Acilius Glabrio who was consul in A.U.C. 563 (191 B.C.), conquered the Macedonians at the battle of Thermopylae, and in whose honour the Temple of Piety, now the church of S. Nicola in Carcere, was erected. The family attained great wealth and power, and their gardens, in the early imperial period, covered the whole of what is now the Pincian Hill. The subject of the present memoir was put to death by Domitian in the year 95. Suetonius (Domit., c. x) tells us that the emperor caused several senators and ex-consuls to be executed on the charge of conspiring against the empire -- quasi molitores rerum novarum, "as contrivers of novelty" -- and among them he names "Acilius Glabrio, who had previously been banished from Rome". The charge of "contriving novelties" seems in this particular case -- not, however, in the others which are mentioned with it -- to denote adhesion to the Christian religion. Dio Cassius (lxvii, 12, 14) tells us, as also does Juvenal (Sat., iv, 94), that, during his consulship and before his banishment, Glabrio was forced by Domitian to fight with a lion and two bears in the amphitheatre adjoining the emperor's villa at Albanum. This amphitheatre still exists, and was excavated in 1887. It is partly hollowed out of the side of the mountain, and commands a remarkable view. Xiphilinus, speaking of the executions of 95, says that some members of the imperial family and other persons of importance were condemned for atheism, as having embraced "the customs and persuasions of the Jews", that is, of course, the Christian Faith. Among these he mentions Clemens and Domitilla, of whoseChristianity there is no doubt. Glabrio was involved in this trial and suffered under this indictment, so that we could have little doubt that he too was a Christian, even if we had not the archaeological evidence of which we shall now speak.
Glabrio was put to death in his place of exile, concerning the location of which we have no knowledge. But his body was brought to Rome, and buried on the Via Salaria, in the catacomb of Priscilla. Here the crypt, in which he with many of his family and dependents was laid to rest, was discovered in 1888. Henceforth there can be no doubt of his religion, or concerning the cause of his execution. Unfortunately, the crypt had been wrecked by treasure-seekers, the date of whose vandalistic action can be fixed as the time of Clement VIII (1667-70). The hypogaeum was of very unusual form, consisting of a single large ambulacrum or "cryptoporticus in gamma", that is turned at right angles with its own staircase. The places for tombs were all large "arcosolia", or niches for sarcophagi; there was not a single loculus of the usual cemeterial pattern in the walls. At the end of the longer arm of the gamma a passage was opened into a large hall, nine yards by four and a half, barrel-vaulted and with a square "lucernarium", which had apparently originally been a cistern for water. It had contained an altar, raised over a tomb, with spiral columns of giallo antico, and was at one time beautifully decorated, but had been entirely wrecked. In it, however, were found fragments of a marble sarcophagus, with the inscription ACILIO GLABRIO . . . FILIO still legible. Other fragments were afterwards discovered, which placed it beyond doubt that here was a burying-place of the Acilian family, round one of their race who apparently had been a martyr. The lettering of the chief inscription being of the time of Domitian or thereabouts, and the fact that the hypogaeum itself belongs to the earliest age of Christianity, is sufficient to enable us to feel certain that we have here the tomb of the famous consul. The date and the circumstances connected with the translation of his relics to Rome from the place where he suffered are not known.
ARTHUR S. BARNES 
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Manna
(Gr. man, manna; Lat. man, manna).
The food miraculously sent to the Israelites during their forty years sojourn in the desert (Ex., xvi; Num., xi, 6-9). It fell during the night in small white flakes or grains which covered the ground and presented the appearance of hoar frost. These grains are described as resembling coriander seed and bdellium, with a taste like "flour with honey", or "bread tempered with oil" (Ex., xvi, 31; Num., xi, 7-8).
The manna fell for the first time while the Israelites were in the desert of Sin, six weeks after their departure from Egypt, in answer to their murmurs over the privations of desert life (Ex., xvi, 1 sq.) and thenceforth fell daily, except on the Sabbath, till they arrived at Galgal in the plain of Jericho (Jos.., v, 12). During these years the manna was their chief but not their only article of diet. Their herds furnished them some milk and meat; they had oil and flour, at least in small quantities, and at times purchased provisions from neighbouring peoples (Lev., ii, sq.; xvii, 1 sq.; Deut., ii, 6, 28). The manna had to be gathered in the morning, as the heat of the sun melted it. The quantity to be collected was limited to a gomor (omer, between six and seven pints) per person; but on the eve of the Sabbath a double portion was gathered. When kept over night it putrefied and bred worms, except the portion which was reserved for the Sabbath. Though it was probably eatable in the natural state, it was usually ground in a mill or beaten in a mortar and then boiled and made into cakes. As a reminder to future generations, a vessel filled with manna was placed near the Ark of the Covenant. The name is connected with the exclamation "Man hu", which the Israelites uttered on first seeing it. This expression since the time of the Septuagint is generally translated "What is this?", though it should more probably be translated "Is this manna?", or "It is manna". A substance named mannu was known in Egypt at that time, and the resemblance of the newly fallen food to this substance would naturally call forth the exclamation and suggest the name.
Many scholars have identified the Biblical manna with the juice exuded by a variety of Tamarix gallica (Tamarix mannifera) when it is pricked by an insect (Coccus manniparus), and known to the Arabs as mann es-sama, "gift of heaven" or "heavenly manna". But although manna in several respects answers the description of the manna of the Bible, it lacks some of its distinctive qualities. It cannot be ground or beaten in a mortar, nor can it be boiled and made into cakes. It does not decay and breed worms, but keeps indefinitely after it is collected. Besides, being almost pure sugar, it could hardly form the chief nourishment of a people for forty years. But even if the identify were certain, the phenomenon of its fall, as recorded in Exodus, could not be explained except by a miracle. For, although the tamarisk was probably more plentiful in the days of the Exodus than it is now, it could not have furnished the large quantity of manna daily required by the Israelites. Moreover, the tamarisk manna exudes only at a certain season, whereas the Biblical manna fell throughout the year; it exudes every day during its season, while the Biblical manna did not fall on the Sabbath. Most of these objections apply also to the juice exuded by the Camel's Thorn (Alhagi Camelorum), which is sometimes considered identical with Biblical manna.
Others think they have found the true manna in a lichen, Lenora esculenta (also known as Spharothallia esculenta), met with in Western Asia and North Africa. It easily scales off, and being carried away by the wind sometimes falls in the form of a rain. In times of famine it is ground and mixed with other substances to make a kind of bread. But this lichen is dry and insipid, and possesses little nutritive value. The regular fall in this case, too, would be miraculous. The manna may, indeed, have been a natural substance, but we must admit a miracle at least in the manner in which it was supplied. For not only does the phenomenon resist all natural explanation, but the account of Exodus, as well as the designation "bread from heaven", "bread of angels", i.e., sent by the ministry of angels (Ps. lxxvii, 24, 25; Wisd., xvi, 20), plainly represents it as miraculous.
Christ uses the manna as the type and symbol of the Eucharistic food, which is true "bread from heaven":, and "bread of life", i.e., life-giving bread, in a far higher sense than the manna of old (John, vi). St. Paul in calling the manna "spiritual food" (I Cor., x, 3), alludes to its symbolical significance with regard to the Eucharist as much as to its miraculous character. Hence the manna has always been a common Eucharistic symbol in Christian art and liturgy. In Apoc., ii, 17, the manna stands as the symbol of the happiness of heaven.
HUMMELAUER, Com. In Exod. (Paris, 1897), 168 sq.; EBERS, Durch Gosen zum Sinai (Leipzig, 1872), 236; RITTER, Die Erdkunde (Berlin, 1848), xiv, 665 sq.; BURCKHARDT, Travels in Syria (London, 1822), 600 sq.; LESETRE in VIG., Dict de la Bible, s. v.; ZENNER, Man hu in Zeirschr. der Kath. Theol., xxiii (1899), 164; PETERS, Zu Man hu, ibid., 371.
F. BECHTEL 
Transcribed by Thomas M. Barrett 
Dedicated to Jesus Christ, our "Bread of Life from Heaven"

Manoel Alvarez[[@Headword:Manoel Alvarez]]

Manoel Alvarez
Educator, b. on the island of Madeira, 1526; d, at Evora, 30 December 1582. In 1546 he entered the Society of Jesus, taught the classical languages with great success, and was rector of the colleges of Coimbra and Evora. Among the more than three hundredJesuits who have written text-books on different languages, he takes the foremost place. His Latin grammar was adopted as a standard work by the Ratio Studiorum, or Plan of Studies, of the Jesuits. Perhaps no other grammar has been printed in so many editions; Sommervogel, in his "Bibliothèque de la compagnie de Jésus," devotes twenty-five columns to a list of about four hundred editions of the whole work, or parts of it, published in Europe, Asia, and America. There exist aslo numerous translations into various languages: Bohemian, Croatian, Flemish, French, German, Hungarian, Illyrian, Italian, Polish, Spanish. An edition with Chisnese translation appeared in Shanghai in 1869. A very interesting edition is one published in Japan in 1594, with partial translation into Japanese. An English edition, "An Introduction to the Latin Tongue, or First Book of Grammar", appeared in 1686. In many editions the text of Alvarez is changed considerably, others are abridgments. The ordignal work contains many valuable suggestions for the teacher. On this account it is more than a mere grammar; it is also a work on the method of teaching Latin, and gives an insight into the system of the old Jesuit colleges. The book was the subject of several controversies. Even Jesuits, in the "Trial Ratio" of 1586, raised six objections, and desired, particularly, a better arrangement of some parts and greater clearness. After the publication of Latin grammars by De Condren, the Oratorian, and by Lancelot, of Port-Royal, both in French, the work of Alvarez was frequently censured, because it was written in Latin, and "presupposed what was to be learnt". Still, there were advantages in the course followed by Alvarez. To be sure, to beginners everything was explained in the vernacular; but the early use of a grammar written in Latin accustomed the pupils to speaking and writing that language. Without some practice of this kind a thourough knoledge of a language can hardly be obtained, and in former centuries a facility in speaking and writing Latin, which was the universal language of the educated world, was of the greatest importance. At the present day Jesuit colleges use modern grammars, thereby accomodating themselves to new conditions and changed educational ideas.
EMMANUELIS ALVARI, De Institutione Grammatic Grammatica Tres (A good edition fo the complete work is that published in Paris, 1850); SCHWICKERATH, Jesuit Education (St. Louis 1904); Sommervogel, Bibliotheque de la compagnia de Jesus (Brussels and Paris, 1890); PACHTER, Monumenta Germaniae Paedagogica (Berlin, 1887); SCHMID, Geschichte der Erzichung (Stuttgart, 1892). III, part I.
ROBERT SCHWICKERATH 
Transcribed by Dawn Felton Francis

Manoel de Sa (Saa)[[@Headword:Manoel de Sa (Saa)]]

Manoel de Sa
Portuguese theologian and exegete, b. at Villa do Conde (Province Entre-Minho-e-Douro), 1530; d. at Arona (Italy), 30 Dec., 1596. He distinguished himself as a student at the University of Coimbra, and at the age of fifteen joined the Society of Jesus. He soon afterward taught philosophy, first at Coimbra, and next at Gandia, where he also acted as tutor to St. Francis Borgia, then Duke of Gandia. In 1557, he became one of the early professors of the Roman College, and commented for two years on the prophecies of Osee and the "Summa" of St. Thomas. Exhausted by his labours, he discontinued his lectures, and visited the houses of the Society in Tuscany. Restored to health, he returned to the Roman College, where he filled the chair of exegesis, and found time to give missions in various places, preaching with an eloquence truly apostolic. His reputation for scholarship induced Pius V to appoint him as a member of the commission in charge of preparing the authentic edition of the Septuagint. This did not prevent him from continuing his apostolic labours and from founding several houses of his order in Upper Italy. After residing for a time at Genoa, he withdrew to the professed house of Arona (Diocese of Milan), where he died. His exegetical works are: "Scholia in Quatuor Evangelia" (Antwerp, 1596), and "Notationes in totam Scripturam Sacram" (Antwerp, 1598), both of which passed thrrough several editions. However short, Sa's annotations clearly set forth the literal sense of Holy Writ, and bespeak a solid erudition, despite a few inaccuracies which have been sharply rebuked by Protestant critics. His theological treatise entitled "Aphorismi Confessariorum ex Doctorum sententiis collecti" (Venice, 1595), however remarkable, was censured in 1603, apparently because the Master of the Sacred Palace treated some of its maxims as contrary to opinions commonly received among theologians, but it was later corrected and has recently removed from the Roman Index (1900). Sa's life of John of Texeda, the Capuchin confessor of St. Francis Borgia, when Duke of Gandia, has not been published.
DE BACKER, Biblioth. des Ecrivains de la Compagnie de Jésus (Liège, 1853); HURTER, Nomenclator (Innsbruck, 1907).
FRANCIS E. GIGOT 
Transcribed by Marie Jutras

Mansard, Francois[[@Headword:Mansard, Francois]]

François Mansard
(Also spelled Mansart).
French architect, born in Paris, probably of Italian stock, in 1598; died there, 1666. During at least the last thirty years of his life he exercised the greatest influence on the development of architecture. Among his contemporaries only Salomon de Brosse approached him in ability. Defects and oddities, so glaring as even to provoke published satires, for some time prevented him from obtaining commissions. He had so high a sense of true architecture that he hardly ever decided on a plan definitely at the outset, anticipating that improvements on the first conception would be sure to suggest themselves later on. Thus he lost the commission for building the Louvre, because nothing could induce him to submit detailed plans. Having built one wing of the château Maison-Lafitte (1642), he destroyed what had been built so as to rebuild it on what he thought a better plan, the ultimate result being the finest of all his non-ecclesiastical works. After beginning the finely planned abbey church of Val-de-Grâce (1645), his fastidious self-criticism made him leave the work, carried only as far as the ground plan, for others to finish. He is said, however, to have elsewhere executed what had been his design for this church. These two are regarded as his best works. To him are due, also, the design and construction of several châteaux -- Fresnes Berny, Bercy, and others. At Paris he built, wholly or in part, the Hôtels Carnavalet, de La Vrillière, Mazarin, de Conti, and others, and the façade of the Feuillants, Dames de Ste-Marie, and Minimes. His work is characterized rather by the essential beauty of construction than by the adventitious charm of ornamentation, which, indeed, he employed sparingly. His style was influenced by Salomon de Brosse, but he also strove to follow the older Italian masters.
G. GIETMANN 
Transcribed by Michael Tinkler 
In honor of Professor William Crelly

Mansard, Jules[[@Headword:Mansard, Jules]]

Jules Mansard
French architect, grand-nephew of François, was originally Jules Hardouin, but took the name of Mansard; was born in Paris, 1646; died at Marly 1708. He had more apparent success than François, if less ability. He enjoyed in a high degree the favour of Louis XIV, who bestowed on him numerous titles and offices, as well as the dignity of Count and the inspectorship of buildings. Nearly all the architectural undertakings of this king are linked with the name of Jules Mansard, who, indeed, has been blamed, rightly or wrongly, for some of Louis's extravagant expenditures. Few architects have ever received such remunerative, or so many, commissions. He sought to combine the style of his grand-uncle, and of Le Brun, with the extreme classical style so much affected at that time, and thus became in some degree an exponent of the Baroque style. His best work is the church of the Invalides, with its dome and cupola similar to St Paul's in London, which is of the same period, and designed after the plan of St Peter's at Rome. Mansard generally laid more stress on elegance of effect than on monumental grandeur, so that some of his effects tend to triviality. The nave of the Invalides is merely a cubical base for the great dome and its double row of columns, though graceful, has little of imposing grandeur in its effect. The outer shell of the dome is of wood, a feature which this building shares with other French structures of similar character. The decoration between the ribs of the cupola, the pierced tapering lantern, encircled with corbels, and the pointed tip, all contributed to its elegance, so that the cap of the dome seems rather to soar than to rest on its supports. This graceful dome, with its high drum and attic, forms a striking point in the panorama of Paris. In the interior, Mansard made use of a happy artifice in order to secure the illuminating effect of the dome to the full without exposing the painting to the direct glare of day: he built two domes the one over the other, the one above with attic windows so placed as not to be visible from the interior; through an opening in the inner dome one sees the paintings in the outer, but not the windows. In spite of certain faults of detail this structure is, on the whole. one of the finest Baroque buildings in existence. With Leveau, Mansard finished the château of Versailles, which exercised so wide and powerful an influence on the architecture of the Baroque period. In the exterior, an effect of space and sweep was sought rather than pure beauty. The interior more than satisfies the anticipations raised by the exterior. The Grand Trianon and the Colonnades are also Jules Mansard's, as well as many other buildings in and near Versailles. His work, in domestic architecture and public buildings is, indeed, scattered all over France, and what is known as the "Mansard roof" takes its name from him.
G. GIETMANN 
Transcribed by Michael C. Tinkler 
In honor of Professor William Crelly

Mantelletta[[@Headword:Mantelletta]]

Mantelletta
An outer vestment reaching to the knees, open in front, with slits instead of sleeves on the sides. It is worn by cardinals, bishops, and prelates di manteletta. For cardinals the colour is ordinarily red, in penitential seasons and for times of mourning it is violet, on Gaudete and Laetare Sundays rose-colour; for the other dignitaries, the same distinctions being made, the colour is violet or black with a violet border. Cardinals and bishops belonging to orders which have a distinctive dress, also abbots who are entitled to wear the mantelletta, retain for it the colour of the habit of the order. The vestment is made of silk only when it is worn by cardinals or by bishops or prelates belonging to the papal court. The mantelletta is probably connected with the mantellum of the cardinals in the "Ordo" of Gregory X (1271-1276) and with the mantellum of the prelates in the "Ordo" of Petrus Amelius (d. 1401), which was a vestment similar to a scapular.
The mantellone, the outer vestment of the prelates, differs from the mantelletta by being longer and having wing-like sleeves.
JOSEPH BRAUN 
Transcribed by Michael C. Tinkler

Mantua[[@Headword:Mantua]]

Mantua
Diocese of Mantua (Mantuana), in Lombardy.
The city is situated on the Mincio River, which surrounds it entirely, and forms the swampy lowlands that help to make Mantua the strongest fortress in Italy, but infect its atmosphere. Mantua is of Etruscan origin, and preserved its Etruscan character as late as the time of Pliny; even now some ruins of that period are found. The possession of Mantua was contested for a long time by the Byzantines and the Lombards; in 601 the latter, having obtained definite success in that struggle, established the capital of one of their counties at Mantua. From the ninth century, as elsewhere in Northern Italy, the authority of the bishop eclipsed that of the count, and the emperors gave to the bishops many sovereign rights, especially that of coining money. In the eleventh century Mantua was under the Counts of Canossa, and became involved in the wars between the popes and the empire; in 1091 Henry IV took possession of the city, after a siege of seven months. At the death of Countess Matilda (1115), Mantua became a commune, "salva imperiali justitia". In the wars of the Lombard cities against Frederick Barbarossa, Mantua was at first on the side of the empire, led by Bishop Garsendonio, who in consequence was driven from the city and deposed by Alexander III, after which (1161) Mantua formed part of the Lombard League. After the peace of Venice, Garsendonio was allowed to return, and then began a period of economical progress, manifested more especially in the changing of the course of the Mincio, the building of the Palazzo della Ragione (1198), and the construction of the covered bridge (1188). Mantua took part in the second Lombard League against Frederick II, was besieged by him in 1236, and surrendered in the following year. Ezzelino da Romano also besieged the city in 1256, and the Mantuans had a considerable part in the war that overthrew that tyrant in 1259. There followed a period of internal struggle for predominance among the families of Casaloldi, Arlotti, Bonaccorsi, and Zanecalli. In 1275, two captains of the people were created for the administration of justice, but one of them, Pinamonte Bonaccolsi, put to death his colleague, Ottonello Zanecalli, and thereby remained sole master of the city, the government of which he left to his son; the latter, however, was obliged to resign in favour of his cousin Guido, thenceforth known as Signore (lord). Guido was succeeded by his brother Rinaldo, who conquered Modena, but he made himself odious, and was murdered, while the lordship passed to Lodovico Luigi Gonzaga (1328), in whose family it remained until 1708. Luigi became imperial vicar in 1329; he was a protector of letters, especially of Petrarch; like his successors, Luigi II (1360-82), and Gianfrancesco I (1382-1407), he had to contend with the Visconti of Milan. Gianfrancesco II (1407-44), on the other hand, after having commanded the Venetian troops against the Visconti, entered the service of the latter, thereby becoming arbiter of the situation, and assuring great tranquillity to his state, which consequently began to flourish. He was also a friend of letters. In 1423 Vittorino da Feltre established at Mantua the famous school known as "Casa Giocosa". In 1432, Gianfrancesco received the title of marquess from Emperor Sigismund. His son Ludovico III, "il Turco", who reigned from 1444 to 1478, divided the marquessate between his two sons, leaving Mantua to Federigo I (1478-84), and creating the marquessate of Sabbioneta, which became a duchy, and the Principality of Borzolo for Gianfrancesco, whose line became extinct in 1591. The third son Rodolfo was made Prince of Castiglione. Under Ludovico III, in 1459, was held the famous "congress of princes", to consider a common action against the Turks, proposed by Pius II. Francesco Gonzaga (1484-1519) was a captain of the league against Charles VIII (1495), and commanded at the battle of Fornovo. Federigo II (1519-1540) was made Duke of Mantua by Charles V, and received the Marquessate of Casale Monferrato. He was succeeded by his two sons Francesco III (1540-50), and Guglielmo (1550-87); the second sheltered Torquato Tasso. Vincenzo I (1587-1612), in his turn also left the duchy divided between two sons, Francesco III (1612) and Ferdinando (1612-1626), the latter of whom resigned the cardinalate, and was succeeded by his brother Vincenzo II (1626-27), who also was a cardinal, and by whose death the direct line of the Gonzaga of Mantua became extinct; its rights were inherited by Carlo Gonzaga (1627-1637), who was a son of Luigi the brother of Francesco III, and who, having married the heiress of the Duchy of Nevers, was acceptable to the French; but Carlo Emanuele of Savoy was a pretendant to the Marquessate of Casale, while Cesare Gonzaga, Duke of Guastalla, wished to possess the entire duchy; and this situation gave rise to the war of the succession of Monferrato, in which Savoy received the support of Spain and of Austria, and Carlo Gonzaga that of France. The Austrians sacked Mantua in 1629, but the treaty of Cherasco (1630) put an end to the war, and secured the possession of Mantua and of Casale to Carlo of Nevers. The latter was succeeded by his nephew Carlo III (1637-65), who was a son of Carlo II, deceased in 1631; Carlo III sold the Duchy of Nevers to Cardinal Mazarin. Carlo IV (1665-1708) was a libertine; he united the Lordship of Guastalla to Mantua, but sold the marquessate of Casale to France (1681); on account of this transaction, and because Carlo had given assistance to France in the War of the Spanish Succession, Joseph I in 1708 took the Duchy of Mantua and annexed it, together with Milan, to the Austrian states, while Monferrato was given to Piedmont. In 1735, Carlo Emanuele of Savoy besieged Mantua unsuccessfully. Empress Maria Theresa did much for its prosperity. Napoleon took the city on 2 February, 1796, after a siege of eight months, but it was retaken by Kray for Austria in 1799; at the Peace of Lunéville, however, it was annexed to the Italian Republic (1801). From 1814 to 1866, it belonged to Austria, and was besieged in 1848 by the Piedmontese.
The cathedral of Mantua is the ancient church of SS. Peter and Paul transformed, and was begun by Pietro Romano in 1544 by order of Cardinal Ercole Gonzaga, it remained unfinished, but its stucco work by Primaticcio is famous, as are also a statue of Moses and one of Aaron by Bernero and several beautiful pictures, among them a Madonna by Mantegna, whose art is abundantly represented in the other churches and in the palaces of the city. The chapel of the Incoronata is by Leon Battista Alberti; its belfry is Romanesque. The church of Sant' Andrea is by the same architect; it has a single nave over 300 feet in length, while its cupola, by Juvara, is about 250 feet high. The tomb of Mantegna is in this church. Outside the city is the sanctuary of the Madonna delle Grazie, founded by Francesco Gonzaga in 1399. Other fine churches are that of Ognissanti, that of San Barnaba, which contains the tomb of Giulio Romano, the church of San Maurizio, where there are paintings by Ludovico and Annibale Caracci; lastly, the church of San Sebastian.
The secular buildings are the Palazzo della Ragione, which houses the communal government (1198 and 1250); the Ducal Palace, begun in 1302 by the Bonaccolsi, and enlarged at different times by the Gonzaga (ducal apartments, the tapestries of Paradise, of Troy; paintings by Mantegna, Giulio Romano, and others); the Castello, built for the defence of the Ducal Palace, containing archives that date from 1014; the Accademia delle Scienze ed Arti, founded by Maria Theresa; the Palazzo degli Studi, formerly a Jesuitcollege; the "T" palace, a villeggiatura of the dukes, the work of Giulio Romano; the episcopal palace, and several private ones; the ancient synagogue in the ghetto, etc.
Among the famous men of Mantua are: the poets Virgil, Sordello (thirteenth century), G. Pietro Arrivabene, author of the "Gonzagis", Vittorio Vettori (d. 1763), and Folengo, the first of the so-called macaronic writers; the jurist Piacentino (twelfth century), Baldassare Castiglione (il Cortigiano); the philosopher Pomponazzi, the Jesuits Antonio Possevino and Ognibene, the physician Matteo Selvatico (thirteenth century), etc. Among women of letters are Camilla Valenti, Ippolita, Giulia, and Lucrezia Gonzaga.
The Gospel is said to have been brought to Mantua by St. Longinus, the soldier who pierced the side of Our Lord; tradition also says that he brought with him the relic of the Precious Blood, preserved in a beautiful reliquary in the crypt of the church of Sant' Andrea. Originally Mantua formed part of the Diocese of Milan; later it belonged to that of Ravenna (about 585), and in 729 it was attached to the Diocese of Aquileia. In 804 Leo III made Mantua a diocese, of which a certain Gregory was the first known bishop. The relic of the Precious Blood, which had been lost, was found in 1048, and was recognized as authentic by Leo IX in 1053. The Bishops Garsendonio (1165) and Enrico (1193-1225) had the title of imperial vicar in Italy; Guidotto da Corregio (1231) was assassinated by the Avvocati faction in 1235; other bishops of this diocese were Cardinal Martino de Puzolerio (1252); the Blessed Jacopo de' Benfatti, O.P. (1304); Guido d'Arezzo (1366), who died of the plague, which he contracted through his care of the sick. From 1466 to 1584, the See of Mantua was occupied by bishops of the House of Gonzaga: Cardinals Francesco, Ludovico, Sigismondo, Ercole, Federigo, Francesco II, Marco Fedele; only in 1566 was this series interrupted, by the Dominican Gregorio Boldrino. After Alessandro Andreasi (1584-87), who founded a house for Jewish converts and a hospital for sick pilgrims, the diocese was once more governed by a Gonzaga, Cardinal Franceso III (1587-1620), a Franciscan whose secular name was Annibale. Mention should be made also of Mgr Pietro Rota (1871-79), who was the object of much persecution at the hands of the government, and of Guiseppe Sarto (1884-95), now Pius X.
A synod was held at Mantua in 827, to settle a controversy between the metropolitan bishops of Aquileia and of Grado, one in 1053 for disciplinary reform, another in 1064, in relation to the controversy between Alexander II and the antipope Honorius II. At first (1537) it was proposed to hold the Council of Trent at Mantua.
The diocese was once suffragan of Aquileia, but in 1452 it became immediately dependent on the Holy See; in 1803, however, it was made a suffragan of Ferrara, and in 1819 of Milan. It has 153 parishes, and 257,500 inhabitants; there are 3 religious houses of men, and 21 of women; 4 educational establishments for boys, and 10 for girls, and one Catholic daily paper.
Donesmondi, Della istoria eccles. di Mantova (Mantua, 1612-15); Cappelletti, Le Chiese d'Italia, vol. XII; D'Arco, Delle arti e degli artifici di Mantova (Mantua, 1867); Studi intorno al municipio di Mantova (Mantua, 1871-74); Volta, Compendio della storia di Mantova (Mantua, 1807-38), 5 vols.; Davari, Notizie topografiche della città di Mantova nei secoli 13-15 (Mantua, 1903).
U. BENIGNI 
Transcribed by Mary Thomas

Manuel Chysoloras[[@Headword:Manuel Chysoloras]]

Manuel Chysoloras
First teacher of Greek in Italy, born at Constantinople about the middle of the fourteenth century; died at Constance, German, and was buried there, 15 April, 1415. His first visit to Italy was at the time of the siege of Constantinople, when he was sent to Venice by Emperor Palæologus to implore the aid of the Christian princes. He returned to Constantinople. In 1396 he went to Florence at the invitation of the humanists of that city, Salutato, Niccolo de Niccoli, and their friends, as professor of Greek literature. He severed his connection with the Florentine government, however, before the time for the end of the agreement had expired, owing either to intrigues which Bruno and Filelfo attributed to Niccoli, or perhaps to his moody temperament. He was then engaged in teaching at Milan and afterwards at Pavia. In 1404 he was Manual Palæologus's ambassador in Venice and visited Rome and England in the same capacity. He was also actively employed in promoting a union of the Greek with the Latin Church, and with that object in view returned once more to Constantinople. In 1413 John XXIII chose him to accompany the cardinals sent as delegates to the emperor Sigismund to fix a place for the assembling of a general council. Constance was chosen. He is mentioned in the Bull of convocation. He probably accompanied John XXIII to Constance (1414) and died there the following year. His death gave rise to commemorative essays of which Guarino of Verona made a collection in "Chysolorina".
Chysoloras's works include opuscules on the Procession of the Holy Ghost; "Epistolæ tres de comparatione veteris et novæ Romæ"; letters to his brothers, to L. Bruni, to Guauni, to Traversari, to Pallas Strozzi. He also translated Plato's "Republic" into Latin. Finally he is the author of the first modern Greek grammar, the "Erotemeta" printed for the first time at Florence in 1484, and immediately studied by Linacre at Oxford and by Erasmus at Cambridge. He was chiefly influential through his teaching in familiarizing men such as Bruni, Salutato, Giacomo da Scarparia, Roberto de' Rossi, Carlo Marsuppini, Vergerio, Decembrie, Guauni, Poggio, with the masterpieces of Greek literature. As an oral teacher he was too verbose and diffuse. As a man, however, such nobility of character and integrity was rarely met with in the Greek teachers so succeeded him in Italy.
LEGRAND, Bibliographie hellénique (Paris, 1884), I, XIX and 5; SANDYS, A history of classical scholarship, II (Cambridge 1908), 19.
PAUL LEJAY 
Transcribed by Bryan R. Johnson

Manuscripts[[@Headword:Manuscripts]]

Manuscripts
Every book written by hand on flexible material and intended to be placed in a library is called a manuscript. We must therefore set aside from the study of manuscripts (1) books graven on stone or brick (Library of Assurbanipal at Ninive; graven documents discovered at Cnossus or Phæstos in Crete); (2) all public acts (diplomas, charters, etc.), the study of which constitutes the object of diplomatics. Manuscripts have been composed from the most remote antiquity (Egyptian papyri of the memphite epoch) down to the period of the invention of printing. However, Greek manuscripts were still copied until the end of the sixteenth century, and in the monasteries of the East (Mount Athos, Syria, Mesopotamia, etc.), the copying of manuscripts continued well into the nineteenth century. On the other hand the most recent Western manuscripts date from the last years of the fifteenth century.
I. MATERIALS AND FORM OF MANUSCRIPTS
The principal materials employed in the making of manuscripts have been papyrus, parchment, and paper. In exceptional cases other materials have been used (e.g. the linen books of Etruria and Rome, a specimen of which was found on an Egyptian mummy in the museum of Agram; the silken books of China, etc.). Besides, in ancient time and during the Middle Ages tablets dipped in wax on which characters were traced with a stylus were made us of for fugitive writings, accounts, etc.; these might be folding in two (diptychs), or in three (triptychs), etc. Papyrus (charta ægyptica) was obtained from a long-stemmed plant terminating in a large and elegant umbrella; this was the Cyperus Papyrus, which grew in the marshes of Egypt and Abyssinia. The stem was cut in long strips which were placed one beside the other. On the vertical strips others were placed horizontally; then after they had been wet with the water of the Nile they were submitted to strong pressure, dried in the sun, and rubbed with shells to render them solid. To make a book the separate pages (selides, paginæ) were first written on, then they were put end to end, the left margin of each page being made to adhere to the right margin of the preceding page. A roll (volumen) was thus secured, of which the dimensions were sometimes considerable. Some Egyptian rolls are forty-six feet long by nine or ten inches wide, and the great Harris papyrus (British Museum) is one hundred and forty-one feet long. The end of the last page was fastened to a cylinder of wood or bone (omphalos, umbilicus), which gave more consistency to the roll. The page having been ruled, the writing was done with a sharpened reed on the horizontal portion of the fibres. From being almost exclusively used in Egypt, the use of papyrus spread to Greece about the fifth century, then to Rome and throughout the West. Its price remained very high; in 407 B.C. a roll of twenty leaves was worth twenty-six drachmas, or about five dollars (Corp. Insc. Attic., I, 324). Pliny the Elder (Hist. Nat., XIII, 11-13) gives a list of its various grades (charta Augusta, Liviana, etc.). Egypt retained the monopoly of the manufacture, which furthermore belonged to the State. Alexandria was the principal market. In the first centuries of the Middle Ages it was exported to the West by the "Syrians", but the conquest of Egypt by the Arabs (640) stopped the trade. However it still continued to be used for diplomas (at Ravenna until the tenth century; in the papal chancery until 1057). The Arabs had attempted to cultivate the plant in Sicily.
Parchment (charta pergamena), made of the skin of sheep, goats, calves (vellum), asses, etc., was used by the Ionians and the Asiatics as early as the sixth century B.C. (Herodotus, V, 58); the anecdote related by Pliny (Hist. Nat., XIII, 11), according to which it was invented at Pergamus, seems legendary; it would seem that its manufacture was simply perfected there. Imported to Rome in ancient times, parchment supplanted papyrus but slowly. It was only at the end of the third century A.D. that it was preferred to papyrus for the making of books. Once prepared, the parchment (membrana) was cut into leaves which were folded in two; four leaves together formed a book of eight folios (quaternio); all the books formed a codex. There was no paging before the fifteenth century; writers merely numbered first the books (signature), then the folios. The dimensions of the leaves varied; the most in use for literary texts was the large quarto. An Urbino catalogue (fifteenth century) mentions a manuscript so large that it required three men to carry it (Reusens, "Paléographie", 457); and there is preserved at Stockholm a gigantic Bible written on ass-skin, the dimensions of which have won for it the name of "Gigas librorum". The page was ruled in dry point so deeply that the mark was visible on the other side. Parchments were written on both sides (opistographs). As parchment became very rare and costly during the Middle Ages, it became the custom in some monasteries to scratch or wash out the old text in order to replace it with new writing. These erased manuscripts are called palimpsests. With the aid of reacting chemicals the old writing has been made to reappear and lost texts have been thus discovered (the Codex Vaticanus 5757 contains under a text of St. Augustine the "De Republica" of Cicero; recovered by Cardinal Mai). Manuscripts thus treated have been nearly always incomplete or mutilated; a complete work has never been recovered on a palimpsest. Finally, by sewing strips of parchment together, rolls (rotuli) were made similar to those formed of papyrus (e.g. Hebrew Pentateuch of Brussels, ninth century, on fifty-seven sewn skins, forty yards in length; "rolls of the dead", used by the associations of prayer for the dead in the abbeys; administrative and financial rolls used especially in England to transcribe the decrees of Parliament, etc.)
Paper is said to have been invented in China in A.D. 105 by a certain Tsai-Louen (Chavannes, "Jounr. Asiatique", 1905, 1). Specimens of paper of the fourth century A.D. have been found in Eastern Turkestan (expeditions of Stein and Sven Hedin). It was after the taking of Samarkand (704) that the Arabs learned to make paper, and introduced it to Bagdad (795), and to Damascus (charta damascena). It was known in Europe as early as the end of the eleventh century, and at this early date it was used in the Norman chancery of sicily; in the twelfth century it began to be used for manuscripts. It was sold even then in quires and reams (Arabic, razmah) and in the thirteenth century appeared the filigranes or watermarks. According to chemical analyses, the paper of the Middle Ages was made of hempen or linen rags. The expression "charta Bombycina" comes from the Arab manufactory of Bombyce, between Antioch and Aleppo. The copyist of the Middle Ages used chiefly black ink, incaustum, composed of a mixture of gall nuts and vitrol. Red ink was reserved from ancients times for titles. Gold and silver ink were used for manuscripts de luxe (see EVANGELIARIA). The method of binding codices has varied little since ancient times. The books were sewn on ox sinews placed in rows of five or six on the back. These sinews (chordæ) served to attach to the volume wooden covers, which were covered with parchment or dyed skin. Covers of the manuscripts de luxe were made of ivory or brass, ornamented with carvings, precious stones, cut and uncut.
II. PAPYRI
Montfaucon (Palæographia græca, 15) confesses that he never saw a papyrus manuscript. There were such, nevertheless, in some archives, but it was only in the eighteenth century, after the discover of the papyri of Herculaneum (1752) that attention was devoted to this class of documents. The first discovery took place in Egypt at Gizeh in 1778, then from 1815 the discoveries in the tombs have succeeded one another without interruption, especially since 1880. The hieroglyphic, demotic, Greek, and Latin papyri are at present scattered among the great libraries (Turin, Rome, Paris, Leyden, Strasburg, Berlin, London, etc.). The publication of the principal collections has been begun (see below) and the edition of a "Corpus papyrorum" is projected, which my be one of the greatest undertakings of erudition of the twentieth century. The importance of these discoveries may be estimated from the consideration of the chief kinds of papyrus published to-day.
(1) Egyptian Papyri
The greater number are religious documents relating to the veneration of the dead and the future life. The most ancient date from the epoch of Memphis (2500-2000 B.C.), the most recent belong to the Roman period. One of the most celebrated is the "Book of the Dead", of which several copies have been recovered. Moral and philosophical treatises have also been found (the Prisse Papyrus, in the Bibliothèque Nat., Paris) as well as scientific treatises, romances and tales, and popular songs.
(2) Greek Papyri
They are distributed over ten centuries (third century B.C.-seventh century A.D.) and contain registers from archives (giving a very exact idea of the administration of Egypt under the Ptolemies and the Roman and Byzantine emperors; their study has given rise to a new diplomatic science), literary works (the finest discovered are the orations of Hyperides found on papyri in the British Museum in 1847, 1858, 1891, and in the Louvre in 1889; Aristotle's "Republic of Athens" on a papyrus of the British Museum in 1891; the "Mimes" of Herondas, lyric poems of Bacchylides and Timotheus; and lastly, in 1905, 1300 verses by Menander at Kom Ishkaou by G. Lefebvre), and religious documents (fragments of Gospels, of which some remain unidentified, religious poems, hymns, edifying treatises, etc., e.g.: the Greek Psalter of the British Museum, of the third century A.D., which is one of the most ancient Biblical manuscripts we possess; the "Logia" of Jesus, published by Grenfell and Hunt; a hymn in honour of the Holy Trinity similar to the "Te Deum", discovered on a papyrus of the sixth century; etc.).
(3) Latin Papyri
These are rare, at Herculaneum as well as in Egypt, and we possess only fragments. A papyrus of Ravenna dated 551 (Library of Naples) is in Ostragothic writing (Catal. of Latin papyri in Traube, "Biblioth. Ecole des Chartes", LXIV, 455).
Chief Collections
Louvre (Brunet de Presle, "Not. et ext. des MSS.", XVIII), Turin (ed. Peyron, 1826-27); Leyden (ed. Leemans, 1843); British Museum (ed. Kenyon, 1898); Flinders Petrie (ed. Mahaffy, Dublin, 1893-94); University of California (Tebtunis Papyrus, ed. Grenfell and Hunt, London and New York, 1902); berlin (Berlin, 1895-98); Archduke Renier (ed. Wessely, Vienna, 1895); Strasburg (ed. Keil, 1902); Oxyrhyncos excavations (Grenfell and Hunt, London, since 1898); Th. Reinach (Paris, 1905).
III. THE MAKING OF MANUSCRIPTS
In ancient times the copyists of manuscripts were free workmen or slaves. Athens, which was before Alexandria a great library center, had its Bibliographos, copyists, who were at the same time librarians. At Rome Pomponius Atticus thought of competing with booksellers by training slaves, for the most part Greeks, to copy manuscripts, their work to be afterwards sold. Some booksellers were at once copyists, calligraphers, and even painters. to the great libraries founded by the emperors were attached rooms for copyists; in 372 Valens attached to that of Constantinople four Greek and three Latin copyists (Theod. code, XIV, ix, 2). The edict of Diocletian fixing the maxima of prices sets down the monthly salary of the librarius at fifty denarii (Corp. Inscript. Latin, III(2) 831). Unfortunately, except for the Egyptian papyri, none of the works copied in ancient times has come down to us, and our oldest manuscripts date only from the beginning of the fourth century. The copyists of this century, several of whom were Christianpriests, seem to have displayed great activity. It was by transcribing on parchment the works hitherto written on papyrus and in danger of being destroyed (Acacius and Euzoïus at Cæsarea; cf. St. Jerome, "Epist.", cxli), that they assured the preservation of ancient literature and prepared the work of the copyists of the Middle Ages. The most ancient and the most precious manuscripts of our collection date from this period; Biblical manuscripts: Codex Sinaiticus, a Greek fourth century manuscript discovered by Tischendorf at the monastery of St. Catherine of Sinai (1844-59), now at St. Petersburg; Codex Alexandrinus, a Greek Bible executed at Alexandria in the beginning of the fifth century, now in the British Museum; Codex Ephræmi Rescriptus, a palimpsest of the Bibliothèque Nationale of Paris, containing fragments of a New Testament written in the fifth century; Latin Bible of Quedlinburg, fourth century, in the Library of Berlin; Fragments of the Cotton Latin Bible (Brit. Mus.), fifth century. Profane authors: The seven manuscripts of Virgil in capitals [the most famous is that of the Vatican (Lat. 3225), fourth century]; the "Iliad" of the Ambrosian Library, fifth century; the Terence of the Vatican (Lat. 3226) in capitals, fifth century, the "Calendar" of Philocalus written in 354, known only by modern copies (Brussels, Vienna, etc.).
The barbarian invasions of the fifth and sixth centuries brought about the destruction of the libraries and the scattering of the books. However, in the midst of barbarism, there were a certain number of privileged refuges, in which the copying of books went on. It is to these copyists of the Middle Ages that moderns owe the preservation of the Sacred Books as well as the treasures of classical antiquity; they veritably saved civilization. The chief of these copying centres were: Constantinople, where the library and schools continued to exist; the monasteries of the East and West, where the copying of books was regarded as one of the essential labours of monastic life; the synagogues and schools of the Jews, to which we owe the Hebrew manuscripts of the Bible, the most ancient of which date only from the ninth century (British Museum, MSS. Orient, 4445, ninth century; Codex Babylonicaus of St. Petersburg, copied in 916); the Mussulman schools (Medressehs), provided with large libraries (that at Cordova had 400,000 vols.) and copying rooms, in which were transcribed not only the Koran but also theological works and Arabic translations of Greek authors (Aristotle, Ptolemy, Hippocrates, etc.). The most important works undoubtedly was done by the monasteries; its history is identical with the history of the transmission of sacred and profane texts of antiquity.
(1) Oriental Christendom
From the very beginning of Egyptian monasticism copying rooms were installed in the monasteries, as is shown by the Coptic chronicle on papyrus studied by Strzygowski ("Eine Alexandrinische Weltchronik", Vienna, 1905). In Palestine, Syria, Ethiopia, and Armenia, in Melchite, Jacobite, or Nestorian monasteries, the copying of manuscripts was held in esteem. We know the name of one scribe, Emmanuel, of the monastery of Qartamin on the Tigris, who copied with his own hand seventy manuscripts (one of them the Berlin Nestorian Evangeliarium; Sachau, 304, tenth century). At the Nestorian school of Nisibis the students copied the Holy Scriptures, the text of which was afterwards explained to them. Indeed the Bible was copied by preference, hence the numerous Biblical manuscripts, whether Syriac (text of the "Peshitto" preserved at Milan; end of the fifth century), Coptic (fragments discovered by Maspero at Akhmin; see "Journal Asiatique", 1892, 126), Armenian (Gospel in capitals, Institute Lazarev of Moscow, dated 887; the most ancient complete Bible belongs to the twelfth century), Ethiopian, etc. Commentaries on Holy Scripture, liturgical books, translations from the Greek Fathers, theological or ascetical treatises, and some universal chronicles constitute the greater number of these manuscripts, from which the classic writers are excluded.
(2) Greek Church
In the Greek monasteries St. Basil also recommended the copying of manuscripts and his treatise "On the usefulness of reading profane authors" bears sufficient witness that side by side with the religious texts the Basilian monks assigned an important place to the copying of classical authors. That a large number of texts have perished is not the fault of the monks, but is due to the custom of Byzantine scholars of composing "Excerpta" from the principal authors, and afterwards neglecting the originals (e.g. Encyclopedia of Constantine Porphyrogenitus, in the library of Photius. See Krumbacher, "Gesch. der Syzant. litter.", p. 505). Wars, and especially the taking of Constantinople in 1204 also brought about the destruction of a great number of libraries. The work of the Byzantine copyists from the sixth to the fifteenth centuries was considerable; and to convince ourselves it is enough to peruse the list of three thousand names of known copyists recovered by Maria Vogel and Gardthausen from Greek manuscripts ("Beihefte zum Zentralblatt für Bibliothekwesen", XXXIII, Leipzig, 1909). It will be seen that the greater number of copyists are monks; at the end of the manuscript they often place their signature and the name of their monaster. Some of them through humility preserve anonymity: Graphe tis; oide theos ("Who wrote this? God knows"). Others on the contrary inform posterity concerning the rapidity with which they have completed their task. The scribe Theophilus wrote in thirty days the Gospel of St. John (985). A manuscript of St. Basil begun on Pentecost (28 May) of 1105 was ended 8 August of the same year. With the monks there were some secular copyists known as notarii, tabularii, among them a tax collector of the eleventh century (Montfaucon, "Palæog. gr.", 511), a judge of the Morea (Cod. paris, gr. 2005, written at Mistra in 1447), and even emperors. Theodosius II (408-450) had earned the surname of "Calligrapher" (Codinus ed. of Bonn, 151) and John V Cantacuzenus, having in 1355 retired to a monastery, copied manuscripts. Among copyists is also mentioned the Patriarch Methodius (843-847), who in one week copied seven psalters for the seven weeks of Lent (Pat. Gr. G. 1253).
The monasteries of Constantinople remain the chief centres for the copying of manuscripts. From them perhaps proceeded in the sixth century the beautiful Gospels on purple parchment in letters of gold (see MANUSCRIPTS, ILLUMINATED). In the ninth century the reform of the Studites was accompanied by a veritable renascence of calligraphy. St. Plato, uncle and master of Theodore of Studion, and Theodore himself copied many books, and their biographies extol the beauty of their writing. Theodore installed at Studion a scriptorium, at the head of which was a "protocalligrapher" charged with preparing the parchment and distributing to each one his task. In Lent the copyists were dispensed from the recitation of the Psalter, but rigorous discipline reigned in the work-room. A stain on a manuscript, an inexactness in copy was severely punished. All the monasteries which came under the influence of Studion also adopted its method of copying; all had their libraries and their copying rooms. In the eleventh century St. Christodoulos, another monastic reformer, found of the convent of St. John of Patmos, ordained that all monks "skillful in the art of writing should with the authorization of the hegoumenos make use of the talents with which they had been endowed by nature". There has been preserved a catalogue of the library of Patmos, dated 1201; it comprised two hundred and sixty-seven manuscripts on parchment, and sixty-three on paper. The majority are religious works, among them twelve Evangeliaries, nine Psalters, and many Lives of the saints. Among the seventeen profane manuscripts are works on medicine and grammar, the "Antiquities" of Josephus, the "Categories" of Aristotle, etc.
In the monasteries located at the extremities of the Hellenic world are found the same occupations. The monastic colony of Sinai, which has existed since the fourth century, formed an admirable library, of which the present remains (1220 manuscripts) afford but a faint idea. In Byzantine Italy from the tenth to the twelfth century, the Basilian monks also cultivated calligraphy at Grottaferrata, at St. Salvatore at Messina, at Stilo in Calabria, at the monastery of Cassola, near Otranto, at St. Elias at Carbone, and especially at the Patir of Rossano, founded in the eleventh century by St. Bartholomew, who bought books at Constantinople and copied several manuscripts. The library of Rossano became one of the sources from which the manuscripts of the Vatican library were drawn. Besides, from the end of the tenth century the great monasteries of Mt. Athos, the great laura of St. Athanasiu, Vatopedi, Esphigmenou, etc., became most important centres for the copying of manuscripts. Without speaking of the treasures of sacred and profane literature which are still preserved there, there is not a library of Greek manuscripts which does not possess some examples of their work. Finally the monasteries founded in the Slav countries, in Russia, Bulgaria, Servia, on the model of the Greek convents, also had their copying rooms, in which were translated into the Slavonic language, with the help of the alphabet invented in the ninth century by St. Cyril, the Holy Scriptures and the most important works of the ecclesiastical literature of the Greeks. It was also in these monastic study halls that the first monuments of the national literature of the Slavs were copied, such as the "Chronicle of Nestor", the "Song of Igor", etc.
(3) The West
The work of the Western copyists begins with St. Jerome (340-420), who in his solitude of Chalcis and later in his monastery of Bethlehem, copied books and commended this exercise as one most becoming to monastic life (Ep. cxxiii). At the same time St. Martin of Tours introduced this rule into his monastery. The copying of manuscripts appears as one of the occupations of all the founders of monastic institutions, of St. Honoratus and St. Capresius at Lérins, of Cassian at St. Victor's at Marseilles, of St. Patrick in the monasteries of Ireland, of Cassiodorus in his monasteries of Scyllacium (Squillace). In his treatise "De Institutione divinarum litterarum" (543-545) Cassiodorus has left a description of his library with its nine armaria for manuscripts of the Bible; he also describes the copying room, the scriptorium, directed by the antiquarius. He himself set the example by copying the Scriptures and he believed that "each word of the Saviour written by the copyist is a defeat inflicted on Satan" ("De Institut.", I, 30). The work of the copyists was also considered meritorious by St. Benedict. In the sixth century copying rooms existed in all the monasteries of the West.
Since the time of Damasus, the popes had a library which was probably provided with a copying room. The missionaries who left Rome to evangelize the Germanic peoples, such as Augustine in 597, brought with them manuscripts which they were to reproduce in the monasteries founded by them. In the seventh century Benedict Biscop made four journeys to Rome and brought thence numerous manuscripts; in 682 he founded the monastery of Jarrow which became one of the chief intellectual centres of England. Theodore of Tarsus (668-680) accomplished a similar work when he reorganized the Anglo-Saxon Church. The first period of monastic activity (sixth-seventh centuries) is represented in our libraries by a large number of Biblical manuscripts, many of which come from Ireland ("Liber Armachanus" of Dublin), England ("Codex Amiatinus" of Florence, copied at Wearmouth under Wilfred, and offered to the pope in 716; "Harley Evangeliary", Brit. Mus., seventh century), some from Spain ("Palimpsest of Leon", cathedral archives, seventh century). Finally the library of the University of Upsala possesses the "Codex Argenteus", on purple parchment, written in the fifth century, which contains the Bible of Ulphilas, the first translation into a Germanic language of the Holy Scriptures.
At the end of the seventh and during the eighth century Gaul became more and more barbarous; monasteries were destroyed or ravaged, culture disappeared, and when Charlemagne undertook the reorganization of Europe he addressed himself to the countries in which culture was still flourishing in the monasteries, to England, Ireland, Lombardy. The Carolingian renaissance, as the movement has been called, had as its principle, the establishment of copying rooms at the imperial court itself and in the monasteries. One of the most active promoters of the movement was Alcuin (735-804), who after having directed the library and school of York, became in 793 Abbot of St. Martin of Tours. Here he founded a school of calligraphy which produced the most beautiful manuscripts of the Carolingian epoch. Several specimens distributed by Charlemagne among the various monasteries of the empire became the models which were imitated everywhere, even in Saxony, where the new monasteries founded by Charlemagne became the foremost centres of Germanic culture. M.L. Delisle (Mém. de l'Acad. des Inscript., XXXII, 1) has compiled a list of twenty-five manuscripts which proceeded from this school of Tours (Bible of Charles the Bald, Paris, Bib. Nat., Lat. No. 1; Bible of Alcuin, Brit. Mus., 10546; manuscripts at Quedlinburg relating to the life of St. Martin; Sacramentaries of Metz and Tours of the Paris Bibliothèque Nationale, etc.)
Among the works proceeding from the imperial scriptorium attached to the Palatine School is mentioned the Evangeliary copied for Charlemagne by the monk Godescalc in 781 (now at the Bibliothèque Nationale), and the Psalter of Dagulf presented to Adrian I (now at the Imperial Library of Vienna). Other important scriptoria were established at Orléans by Bishop Theodulfe (whence issued the two beautiful Bibles now kept in the treasury of the cathedral of Puy Amand (where the copyist Hucbald contributed eighteen volumes to the library), at St. Gall, under the Abbots Grimaldus (841-872) and Hardmut (872-883), who caused the making of a complete Bible in nine volumes; there are extant ten Biblical manuscripts written or corrected by Hardmut. At St. Gall and in many other monasteries the influence of Irish monks is very marked (manuscripts of Tours, Würzburg, Berne, Bobbio, etc.). Besides numerous Biblical manuscripts there are found among the works of the Carolingian epoch many manuscripts of the classical authors. Hardmut had had copied Josephus, Justin, Martianus Capella, Orosius, Isidore of Seville; one of the most beautiful manuscripts of the school of Tours is the Virgil of the library of Berne, copied by the deacon Bernon. Many of these works were even translated into the vulgar tongue: at St. Gall there were Irish translations of Galen and Hippocrates, and at the end of teh ninth century King Alfred (849-900) translated into English the works of Boethius, Orosius, Bede, etc. At this epoch many monasteries possessed libraries of considerable size; when in 906 the monks of Novalaise (near Susa) fled before the Saracens they carried to Turin a library of six thousand manuscripts.
The period of the eleventh and twelfth centuries may be considered as the golden age of monastic manuscript writing. In each monastery there was a special hall, called the "scriptorium", reserved for the labours of the copyists. On the ancient plan of St. Gall it is shown beside the church. In the Benedictine monasteries there was a special benediction formula for this hall (Ducange, Glossar. mediæ et inf. latin.", s.v. Scriptorium). Absolute silence reigned there. At the head of the scriptorium the bibliothecarius distributed the tasks, and, once copied, the manuscripts were carefully revised by the correctores. In the schools the pupils were often allowed as an honour to copy manuscripts (for instance at Fleury-sur-Loire). Everywhere the monks seem to have given themselves with great ardour to the labour which was considered one of the most edifying works of the monastic life. At St. Evroult (Normandy) was a monk who was saved because the number of letters copied by him equalled the number of his sins (Ordericus Vitalis, III, 3). In the "explicit" which concluded the book the scribe often gave his name and the date on which he wrote "for the salvation of his soul" and commended himself to the prayers of the reader. Division of labour seems as yet not to have been fully established, and there were monks who were both scribes and illuminators (Ord. Vital., III, 7). The Bible remained the book which was copied by preference. The Bible was copied either entire (bibliotheca) or in part (Pentateuch, the Psalter, Gospels and Epistles, Evangeliaria, in which the Gospels followed the order of the feasts). Then came the commentaries on the Scriptures, the liturgical books, the Fathers of teh Church, works of dogmatic or moral theology, chronicles, annals, lives of the saints, histories of churches or monasteries, and lastly profane authors, the study of which never ceased entirely. Rather a large number of them are found among the ne thousand manuscripts in the library of Cluny. At St. Denis even Greek manuscripts were copied (Paris, Bib. Nation., gr. 375, copied in 1033). The newer religious orders, Cistercians, Carthusians, etc., manifested the same zeal as the Benedictines in the copying of manuscripts.
Then beginning with the thirteenth century the labour of copyists began to be secularized. About the universities such as that of Paris were a large number of laymen who gained a livelihood by copying; in 1275 those of Paris were admitted as agents of the university; in 1292 we find at Paris twenty-four booksellers who copied manuscripts or caused them to be copied. Colleges such as the Sorbonne also had their copying rooms. On the other hand at the end of the thirteenth century in the greater number of monasteries the copying of manuscripts ceased. Although there were still monks who were copyists, such as Giles of Mauleon, who copied the "Hours" of Queen Jeanne of Burgundy (1317) at St. Denis, the copying and the illumination of manuscripts became a lucrative craft. At this juncture kings and princes began to develop a taste for books and to form libraries; that of St. Louis was one of the earliest. In the fourteenth and fifteenth centuries these amateurs had in their pay veritable armies of copyists. Thenceforth it was they who directed the movement of the production of manuscripts. The most famous were Popes John XXII (1316-34), Benedict XII (1334-42); the poet Petrarch (1304-74), who was not satisfied with purchasing the manuscripts in convents but himself formed a school of copyists in order to have accurate texts, the King of France, Charles V (1364-1380), who collected in the Louvre a library of twelve hundred volumes, the French princes Jean, Duke of Berry, a forerunner of modern bibliophiles (1340-1416), Louis Duke of Orléans (1371-1401) and his son Charles of Orléans (d. 1467), the dukes of Burgandy, the kings of Naples, and Matthias Corvinus. Also worthy of mention are Richard of Bury, Chancellor of England, Louis of Bruges (d. 1492), and Cardinal Georges d'Amboise (1460-1510).
The copying rooms were made more perfect, and Trithemius, Abbot of Spanheim (1462-1513), author of "De laude scriptorum manualium", shows the well-established division of labour in a studio (preparation and polishing of parchment, ordinary writing, red ink titles, illumination, corrections, revision, each task was given to a specialist). Among those copies religious manuscripts, Bibles, Psalters, Hours, lives of the saints, were always represented, but an increasingly important place was accorded the ancient authors and the works of national literature. In the fifteenth century a great many Greek refugees fleeing before the Turks came to Italy and copied the manuscripts they brought with them to enrich the libraries of the collectors. A number of them were in the service of Cardinal Bessarion (d. 1472), who after collecting five hundred Greek manuscripts, bequeathed them to the Republic of Venice. Even after the invention of printing, Greek copyists continued to work, and their names are found on the most beautiful Greek manuscripts of our libraries, for instance Constantine Lascaris (1434-1501), who lived a long time at Messina; John Lascaris (1445-1535), who came to France under Charles VIII; Constantine Palæocappa, a former monk of Athos, who entered the service of Cardinal de Lorraine; John of Otranto, the most skilful copyist of the sixteenth century.
But the copying of manuscripts had ceased long before in consequence of the invention of printing. The copyists who had toiled for long centuries had completed their tasks in bequeathing to the modern world the sacred and profane works of antiquity.
IV. PRESENT LOCATION OF MANUSCRIPTS
Save for some exceptions, which are becoming more and more rare, the manuscripts copied during the Middle Ages are at present stored in the great public libraries. The private collections which have been formed since the sixteenth century (Cotton, Bodley, Christina of Sweden, Peiresc, Gaignières, Colbert, etc.) have eventually been fused with the great repositories. The suppression of a great number of monasteries (England and Germany in the sixteenth century, France in 1790) has also augmented the importance of storehouses of manuscripts, the chief of which are,
· Italy: Rome, Vatican Library, founded by Nicholas V (1447-55), which has acquired successively the manuscripts of the Elector Palatine (given by Tilly to Gregory XV), of the Duke of Urbino (1655), of Christina of Sweden, of the Houses of Caponi and Ottoboni, in 1856 the collections of Cardinal Mai, and in 1891 of the Borghese library: 45,000 manuscripts (codices Vaticani and according to their particular foundation, Palatini, Urbinates, etc.); Florence: Laurentian Library, ancient collection of the Medici; 9693 manuscripts largely of the Greek and Latin classical authors (Codices Laurentiani); National Library (formerly the Uffizi), founded in 1860, 20,028 manuscripts; Venice, Marcian Library (collection of Petrarch, 1362, of Bessarion, 1468, etc.), 12,096 manuscripts (Codices Marciani); Verona: Chapter Library, 1114 manuscripts; Milan, Ambrosian Library, founded 1609 by Cardinal Federigo Borromeo, 8400 manuscripts (Codices Ambrosiani); Turin, National Library, founded in 1720, collection of the Dukes of Savoy. In Jan. 1904 a fire destroyed most of its 3979 manuscripts, nearly all of them of the first rank (Codices Taurienses); Naples, National Library (ancient collection of the Bourbon family), 7990 manuscripts.
· Spain: Library of the Escorial, founded in 1575 (one of the principal constituents is the collection of Hurtado de Mendoza, formed at Venice by the ambassador of Philip II), 4927 MSS. (Codices Escorialenses).
· France: National Library (had its origin in the royal collections gathered at Fontainebleau as early as Francis I, and contains the libraries of Mazarin, Colbert, etc., and those of the monasteries confiscated in 1790), 102,000 MSS. (Codices Parisini).
· England: British Museum (contains the collections of Cotton, Sloane, Harley, etc.), founded in 1753, 55,000 manuscripts; Oxford, Bodleian Library, founded in 1597 by Sir Thomas Bodley, 30,000 MSS.
· Belgium: Brussels, Royal Library, founded in 1838 (the principal basis is the library of the Dukes of Burgandy), 28,000 MSS.
· Holland: Leyden, Library of the University, founded in 1575, 6400 MSS.
· Germany: Berlin Royal Library, 30,000 manuscripts; Göttingen University, 6000 manuscripts; Leipzig, Albertina Library, founded in 1543, 4000 manuscripts; Dresden, Royal Library, 60,000 MSS.
· Austria: Vienna, Imperial Library, founded in 1440 (collections of Matthias Corvinus and of Prince Eugene), 27,000 MSS.
· Scandinavian countries: Stockholm, royal Library, 10,435 manuscripts; Upsala, University, 13,637 manuscripts; Copenhagen, Royal Library, 20,000 MSS.
· Russia: St. Petersburg, Imperial Library, 35,350 manuscripts; Moscow, Library of the Holy Synod, 513 Greek manuscripts, 1819 Slavic MSS.
· United States: New York Public Library, founded 1850 (Astor collection, 40 manuscripts; Lenox collection 500 manuscripts); Pierpont Morgan collection, 115 manuscripts, illuminated miniatures.
· Orient: Constantinople, Library of the Seraglio (cf. Ouspensky, Bulletin of the Russian Archeological Institute, XII, 1907); Monasteries of Athos (13,000 manuscripts), of Smyrna, of St. John of Patmos at Athens, the Library of the Senate -- at Cairo, the Library of the Khedive (founded in 1870, 14,000 Arabic manuscripts) and the Patriarchal Library (Greek and Coptic manuscripts). The Library of the Monastery of St. Catherine of Sinai, the patriarchal libraries of Etschmaidzin (Armenian manuscripts) and of Mossoul (Syriac manuscripts).
The dangers of all kinds which threaten manuscripts have induced the greater number of these libraries to undertake the reproduction in facsimile of their most precious manuscripts. In 1905 an international congress assembled at Brussels to study the best practical means of reproduction. This is a great undertaking, the accomplishment of which depends on the progress of photography and of colour photography. By this means will the works of the copyists of the Middle Ages be preserved. (See LIBRARIES.)
Revue des bibliothèques (Paris, since 1890), a periodical devoted to bibliography, contains numerous unedited catalogues, and critical studies of manuscripts; Zentralblatt für Bibliothekwesen (Leipzig, since 1884), treats of periodical bibliography in the supplement; GRAESEL, Fr. tr. LAUDE, Manuel de Bibliothéconomie (Paris, 1897) deals with the material arrangements of manuscript cabinets; EHRLE (prefect of the Vatican), Sur la conservation et restauration des anciens MSS. in Rev. des Biblioth.(1898), 152; OMONT, Liste des recueils de fac-similes conservés à la Bibliothèque nationale (Paris, 1903); GILBERT, The National manuscripts of Ireland (Southampton, 1874), 3 vols.; KOENNECKE, Bilderatlas der deutschen Nationalliteratur(Marburg, 1894).
On the history of copyists and the production of MSS.: Bibliothèque de l'Ecole des Chartes (Paris, since 1839), contains numerous bibliographical articles; LECOY DE LA MARCHE, L'art d'écrire et les calligraphes in Revue des questions historiques(1884); DELISLE, Le Cabinet des manuscrits de la Bib. Nat. (Paris, 1868-81), 3 vols. and album, a fundamental work for the history of medieval libraries; GARDTHAUSEN, Griechischen Schreiber des Mittelalters under der Renaissance (Leipzig, 1909); BERGER, Histoire de la Vulgate pendant les premiers siècles du moyen Age (Nancy, 1893); FAUCON, La librairie des papes d'Avignon (Biblioth. Ecole Franc. de Rome, XLIII and L); MÜNTZ, La bibliothèque du Vatican au XVe siècle(ibid., XLVIII). A large amount of information concerning papyri will be found in Archiv für Papyrusforschung (Leipzig, since 1900). See also HOHLWEIN, La papyrologie grècque (Louvain, 1905), Studien zur Palaeographie und papyrusurkunde(Leipzig, since 1901, edited by WESSELY).
LOUIS BRÉHIER 
Transcribed by Bryan R. Johnson

Manuscripts of the Bible[[@Headword:Manuscripts of the Bible]]

Manuscripts of the Bible
Manuscripts are written, as opposed to printed, copies of the original text or of a version either of the whole Bible or of a part thereof. After introductory remarks on manuscripts in general, we shall take up in detail the Hebrew, Greek, Latin, Syriac, Armenian, and Coptic manuscripts of the Bible; manuscripts of other versions are not important enough to come within the scope of this article.
I. IN GENERAL
Manuscripts may be conveniently divided into papyrus and vellum manuscripts.
(1) Papyrus manuscripts
In the Roman Empire of the first three centuries of our era, papyrus was the ordinary writing material. Made out of strips of pith taken from the stem of the Egyptian water-plant of the same name, papyrus was very fragile, became brittle in air, crumbled with use, could not resist the disintegrating force of moisture and was quite impracticable for book-form. All papyrus manuscripts of every sort are lost to us save such as were buried in exceedingly dry soil, like that of Upper and Middle Egypt. Here the ignorant fellaheen at one time wantonly destroyed vast quantities of papyrus manuscripts. Egyptian excavators now prevent such destruction and keep on adding to our very considerable collections of papyri. It is more than likely that the New Testament sacred writers or their scribes used ink and rolls of fragile papyrus for their autographa (II Cor., iii, 3; II John, 12). These original manuscripts probably perished towards the end of the first or the opening of the second century. We find no trace of them in either the Apostolic or the apologetic Fathers, -- unless we except Tertullian's words, "the authentic letters of the Apostles themselves", which are now generally set aside as rhetorical. A significant proof of the early loss of the autograph copies of the New Testament is the fact that Irenæus never appeals to the original writings but only to all the painstaking and ancient copies (en pasi tois spoudaiois kai archaiois antigraphois), to the witness of those that saw John face to face (kai martyrounton auton ekeinon ton katopsin ton Ioannen heorakoton), and to the internal evidence of the written word (kai tou logou didaskontos hemas).
(2) Vellum manuscripts
Egypt clung to her papyrus rolls until the eighth century and even later. Vellum had been used before the time of Christ (cf. Pliny, "Historia Naturalis", xiii, 11), and during the time of the Apostles (II Tim., iv, 13). In the third century, it began, outside of Egypt, to supersede papyrus; in the early part of the fourth century vellum and the codex, or book-form, gained complete victory over papyrus and the roll-form. When Constantine founded his capital of the Byzantine Empire, he ordered Eusebius to have fifty manuscripts of the Bible made on vellum (somatia en diphtherais) for use in the churches of Byzantium (Vita Constant., IV, 36). To the fourth century belong the earliest extant Biblical manuscripts of anything but fragmentary size.
(3) Palimpsests
Some vellum manuscripts of the greatest importance are palimpsests (from Lat. palimpsestum, Gr. palimpsestos, "scraped again"), -- that is, they were long ago scraped a second time with pumice-stone and written upon anew. The discovery of palimpsests led to the reckless of bigoted charge of wholesale destruction of Biblical manuscripts by the monks of old. That there was some such destruction is clear enough from the decree of a Greek synod of A.D. 691, which forbade the use of palimpsest manuscripts either of the Bible or of the Fathers, unless they were utterly unserviceable (see Wattenbach, "Das Schriftwessen im Mittelalter", 1896, p. 299). That such destruction was not wholesale, but had to do with only worn or damaged manuscripts, is in like manner clear enough from the significant fact that as yet no complete work of any kind has been found on a palimpsest. The deciphering of a palimpsest may at times be accomplished merely by soaking it in clear water; generally speaking, some chemical reagent is required, in order to bring back the original writing. Such chemical reagents are an infusion of nutgalls, Gioberti's tincture and hydrosulphuret of ammonia; all do harm to the manuscript. Wattenbach, a leading authority on the subject, says: "More precious manuscripts, in proportion to the existing supply, have been destroyed by the learned experimenters of our time than by the much abused monks of old."
II. HEBREW MANUSCRIPTS
(1) Age
(a) Pre-Massoretic text
The earliest Hebrew manuscript is the Nash papyrus. There are four fragments, which, when pieced together, give twenty-four lines of a pre-Massoretic text of the Ten Commandments and the shema (Ex., xx, 2-17; Deut., v, 6-19; vi, 4-5). The writing is without vowels and seems palæographically to be not later than the second century. This is the oldest extant Bible manuscript (see Cook, "A Pre-Massoretic Biblical Papyrus" in "Proceed. of the Soc. of Bib. Arch.", Jan., 1903). It agrees at times with the Septuagint against the Massorah. Another pre- Massoretic text is the Samaritan Pentateuch. The Samaritan recension is probably pre-exilic; it has come down to us free from Massoretic influences, is written without vowels and in Samaritan characters. The earliest Samaritan manuscript extant is that of Nablûs, which was formerly rated very much earlier than all Massoretic manuscripts, but is now assigned to the twelfth or thirteenth century A.D. Here mention should be made of the non-Massoretic Hebrew manuscripts of the Book of Ecclesiasticus (q.v.). These fragments, obtained from a Cairo genizah (a box for wornout or cast-off manuscripts), belong to the tenth or eleventh century of our ear. They provide us with more than a half of Ecclesiasticus and duplicate certain portions of the book. Many scholars deem that the Cairo fragments prove Hebrew to have been the original language of Ecclesiasticus (see "Facsimiles of the Fragments hitherto recovered of the Book of Ecclesiasticus in Hebrew", Oxford and Cambridge, 1901).
(b) Massoretic text
All other Hebrew manuscripts of the Bible are Massoretic (see MASSORAH), and belong to the tenth century or later. Some of these manuscripts are dated earlier. Text-critics consider these dates to be due either to intentional fraud or to uncritical transcription of dates of older manuscripts. For instance, a codex of the Former and Latter Prophets, how in the Karaite synagogue of Cairo, is dated A.D. 895; Neubauer assigns it to the eleventh or thirteenth century. The Cambridge manuscript no. 12, dated A.D. 856, he marks as a thirteenth-century work; the date A.D. 489, attached to the St. Petersburg Pentateuch, he rejects as utterly impossible (see Studia Biblica, III, 22). Probably the earliest Massoretic manuscripts are: "Prophetarium Posteriorum Codex Bablyonicus Petropolitanus", dated A.D. 916; the St. Petersburg Bible, written by Samuel ben Jacob and dated A.D. 1009; and "Codex Oriental. 4445" in the British Museum, which Ginsburg (Introduction, p. 469) assigns to A.D. 820-50. The text critics differ very widely in the dates they assign to certain Hebrew manuscripts. De Rossi is included to think that at most nine or ten Massoretic manuscripts are earlier than the twelfth century (Variæ Lectiones, I, p. xv).
(2) Number
Kennicott, the first critical student of the Massoretic text, either examined or had others examine 16 Samaritan manuscripts, some 40 printed texts and 638 Massoretic manuscripts (see "Dissertatio Generalis in Vetus Testam. Hebraicum", Oxford, 1780). He numbered these manuscripts in six groups: nos. 1-88, Oxford manuscripts; nos. 89-144, other manuscripts of English-speaking countries; nos. 145-254, manuscripts of continental Europe; nos. 255-300, printed texts and various manuscripts; nos. 301-694, manuscripts collated by Brunsius. De Rossi (Variæ Lectiones Vet. Test.) retained the numeration of Kennicott and added a list of 479 manuscripts, all his own personal property, of which unfortunately 17 had already received numbers from Kennicott. De Rossi later added four supplementary lists of 110, 52, 37, and 76 manuscripts. He brought the number of Massoretic manuscripts up to 1375. No one has since undertaken so colossal a critical study of the Hebrew manuscripts. A few of the chief manuscripts are more exactly collated and compared in the critical editions of the Massoretic text which were done by S. Baer and Fr. Delitzsch and by Ginsburg. To the vast number of Hebrew manuscripts examined by Kennicott and De Rossi must be added some 2000 manuscripts of the Imperial Library of St. Petersburg, which Firkowitsch collated at Tschufut-Kale ("Jews' Rock") in the Crimea (see Strack, "Die biblischen und massoretischen Handschriften zü Tschufut-Kale" in "Zeits. für luth. Theol. und Kirche", 1875).
(3) Worth
The critical study of this rich assortment of about 3400 Massoretic rolls and codices is not so promising of important results as it would at first thought seem to be. The manuscripts are all of quite recent date, if compared with Greek, Latin, and Syriac codices. They are all singularly alike. Some few variants are found in copies made for private use; copies made for public service in the synagogues are so uniform as to deter the critic from comparing them. All Massoretic manuscripts bring us back to one editor -- that of a textual tradition which probably began in the second century and became more and more minute until every jot and tittle of the text was almost absolutely fixed and sacred. R. Aqiba seems to have been the head of this Jewish school of the second century. Unprecedented means were taken to keep the text fixed. The scholars counted the words and consonants of each book, the middle word and middle consonants, the peculiarities of script, etc. Even when such peculiarities were clearly due to error or to accident, they were perpetuated and interpreted by a mystical meaning. Broken and inverted letters, consonants that were too small or too large, dots which were out of place -- all these oddities were handed down as God-intended. In Gen., ii, 4, bebram ("when they were created"), all manuscripts have a small Hê. Jewish scholars looked upon this peculiarity as inspired; they interpreted it: "In the letter Hê he created them"; and then set themselves to find out what that meant.This lack of variants in Massoretic manuscripts leaves us hopeless of reaching back to the original Hebrew text save through the versions. Kittel in his splendid Hebrew text gives such variants as the versions suggest.
III. GREEK MANUSCRIPTS
(1) In General
Greek manuscripts are divided into two classes according to their style of writing -- uncials and minuscules.
(a) Uncials were written between the fourth and tenth centuries, with large and disconnected letters. These letters were not capitals but had a distinctive form: epsilon, sigma, and omega were not written EPSILON, SIGMA, OMEGA, as are those capitals in inscriptions; rho, phi, psi, and at times upsilon were prolonged above or below the line. Words were not separated; neither accents nor punctuation marks were used; paragraphs were marked off only by a very small lacuna; the letters were uniform and artistic; ligatures were used only for the most ordinary words -- IC (Iesous), KC (Kyrios), XC (Christos), ICL (Israel), PNA (pneuma), DLD (David), ANOC (anthropos), PER (pater), MER (mater), OUC (pater), CER (soter), OUNOC (ouranos). In the sixth century, began a decadence of the elegant uncial writing. Twists and turns were given to certain letters. In the seventh century, more letters received flourishes; accents and breathings were introduced; the writing leaned to the right.
(b) Minuscules
While uncials held sway in Biblical manuscripts, minuscules were employed in other works. During the ninth century, both uncial and minuscule manuscripts of the Bible were written. The latter show a form of writing so fully developed as to leave no doubt about its long standing use. The letters are small, connected, and written with a running hand. After the tenth century, minuscules were used until, in the fifteenth century, manuscripts were superceded by print.
(2) Old Testament manuscripts
(a) Septuagint (LXX)
There are three families of Septuagint manuscripts -- the Hexaplaric, Hesychian, and Lucianic. Manuscripts of Origen's Hexapla (q.v.) and Tetrapla were preserved at Cæsarea by his disciple Pamphilus. Some extant manuscripts (v.g. aleph and Q) refer in scholia to these gigantic works of Origen. In the fourth century, Pamphilus and his disciple Eusebius of Cæsarea reproduced the fifth column of the Hexapla, i.e. Origen's Hexaplaric Septuagint text, with all his critical signs. This copy is the source of the Hexaplaric family of Septuagint manuscripts. In course of time, scribes omitted the critical signs in part or entirely. Passages wanting in the Septuagint, but present in the Hebrew, and consequently supplied by Origen from either Aquila or Tehodotion, were hopelessly commingled with passages of the then extant Septuagint. Almost at the same time two other editions of the Septuagint were published -- those of Hesychius at Alexandria and of Lucian at Antioch. From these three editions the extant manuscripts of the Septuagint have descended, but by ways that have not yet been accurately traced. Very few manuscripts can be assigned with more than probability to one of the three families. The Hexaplaric, Hesychian, and Lucianic manuscripts acted one upon the other. Most extant manuscripts of the Septuagint contain, as a result, readings of each and of none of the great families. The tracing of the influence of these three great manuscripts is a work yet to be done by the text-critics.
· Papyrus. -- About sixteen fragments on papyrus are extant. Of these, the most important are:
· Oxyrhyncus Pap. 656 (early third cent.), containing parts of Gen., xiv-xxvii, wherein most of the great vellum manuscripts are wanting.
· British Museum Pap. 37, at times called U (seventh cent.), containing part of Psalms (Hebrew) x-xxxiii.
· A Leipzig Pap. (fourth cent.) containing Psalms xxix-liv. These two Psalters give us the text of Upper Egypt.
· A Heidelberg Pap. (seventh cent.) containing Azch., iv, 6-Mal., iv, 5.
· A Berlin Pap. (fourth or fifth cent.) containing about thirty chapters of Genesis.
· Vellum Uncial. -- Parsons collated 13 uncial and 298 minuscule manuscripts of the Septuagint; the former he designated with Roman numerals, I-XIII, the latter with Arabic numbers, 14-311 (cf., "V.T. Græcum cum Variis Lectionibus", Oxford, 1798). Legarde designated the uncials by Roman and Greek capitals. This designation is now generally accepted (cf. Swete, "Introduction to the Old Testament in Greek", Cambridge, 1902, 148).
· aleph -- S, Cod. Sinaiticus (q.v.) (fourth century; 43 leaves at Leipzig, 156 together with N.T. at St. Petersburg) contains fragments of Gen. and Num.; I Par., ix, 27-xix, 17; Esd. ix, 9-end; Esth.; Tob.; Judith; I and IV Mach.; Isa.; Jer.; Lam., i, 1-ii, 20; Joel; Ab.-Mal.; the Poetical Books; the entire New Testament; the Epistle of Barnabas and part of the "Shepherd" of Hermas. The text is mixed. In Tobias it differs much from A and B. Its origin is doubtful. Two correctors (Ca and Cb) are of the seventh century. Ca tells us at the end of Esth. that he compared this manuscript with a very early copy, which Pamphilus testified had been taken from and corrected according to the Hexapla or Origen.
· A, or Cod. Alexandrinus (fifth century; in British Museum) contains complete Bible (excepting Ps. 1-20-lxxx, 11, and smaller lacunæ) and includes deuterocanonical books and fragments, the apocryphal III and IV Mach., also I and II Clem. Its origin is Egyptian and may be Hesychian. It differs much from B, especially in Judges. Two scribes wrote the manuscript. The corrector belonged to about the same time.
· B, or Cod. Vaticanus (q.v.) (fourth century; in the Vatican) contains complete Bible. The Old Testament lacks Gen., i, 1-xivi, 28; I and II Mach.; portions of II Kings, ii; and Psalms, cv- cxxxvii. The New Testament wants Heb., ix, 14; I and II Tim.; Titus.; Apoc. Its origin is Lower Egyptian. Hort thinks it akin to the text used by Origen in his Hexapla.
· C, or Cod. Ephræmi Rescriptus (q.v.) (fifth century palimpsest, in National Library, Paris) contains 64 leaves of Old Testament; most of Eccl.; parts of Ecclus.; Wisd.; Prov. and Cant.; 145 out of 238 leaves of New Testament.
· D, or The Cotton Genesis (fifth century; in British Museum) contains fragments of Gen.; was almost destroyed by fire in 1731, but had been previously studies.
· E, or Cod. Bodleianus (ninth or tenth century; in Bodl. Libr., Oxford) contains Heptateuch, fragments.
· F, or Cod. Ambrosianus (fifth century; at Milan) contains Heptateuch, fragments.
· G, or Cod. Sarravianus (fifth century; 130 leaves at Leyden; 22 in Paris, one in St. Petersburg) contains the Hexaplaric Octateuch (fragments) with some of the asterisks and obeli of Origen.
· H, or Cod. Petropolitanus (sixth century; in Imperial Libr., St. Petersburg) contains portions of Numbers.
· I, or Cod. Bodleianus (ninth century; in Bodl. Libr., Oxford) contains the Psalms.
· K, or Cod. Lipsiensis (seventh century; in Univ. of Leipzig) contains fragments of Heptateuch.
· L, or The Vienna Genesis (sixth century; in Imperial Libr., Vienna) contains incomplete Genesis, written with silver letters on purple vellum.
· M, or Cod. Coislinianus (seventh century; in National Library, Paris) contains Heptateuch and Kings.
· N-V, or Cod. Basiliano-Venetus (eighth or ninth century; partly in Venice and partly in Vatican) contains complete Gen., Ex., and part of Lev., and was used with B in the critical edition of the Septuagint (Rome, 1587).
· O, or Cod. Dublinensis (sixth century; in Trinity College, Dublin) contains fragments of Isaias.
· Q, or Cod. Marchalianus (sixth century, in Vatican) contains Prophets, complete; is very important, and originated in Egypt. The text is probably Hesychian. In the margins are many readings from the Hexapla; it also gives many Hexaplaric signs.
· R, or Cod. Veronensis (sixth century; at Verona) contains Gr. and Lat. Psalter and Canticles.
· T, or Cod. Zuricensis, the Zürich Psalter (seventh century) shows, with R, the Western text; silver letters, gold initials, on purple vellum.
· W, or Cod. Parisiensis (ninth century; in National Library, Paris) contains fragments of Psalms.
· X, or Cod. Vaticanus (ninth century; in Vatican) contains the Book of Job.
· Y, or Cod. Tauriensis (ninth century; in National Library, Turin) contains Lesser Prophets.
· Z, or Cod. Tischendorf (ninth century) contains fragments of Kings; published by Tischendorf.
· Gamma, or Cod. Cryptoferrantensis (eighth or ninth century; at Grottaferrata) contains fragments of Prophets.
· Delta, or Cod. Bodleianus (fourth or fifth century; Oxford, in Bodl. Libr.) contains a fragment of Daniel.
· Theta, or Cod. Washington (fifth or sixth century, to be in Smithsonian Institution), contains Deut.-Jos., found in Egypt, one of the Freer manuscripts. There are likewise seven uncial Psalters (two complete) of the ninth or tenth century and eighteen rather unimportant fragments listed by Swete (op. cit., p. 140).
· Vellum Minuscule More than 300 are known but unclassified. The Cambridge Septuagint purposes to collate the chief of these minuscules and to group them with a view to discriminating the various recensions of the Septagint. More than half of these manuscripts are Psalters and few of them give the entire Old Testament. In editing his Alcalá Polyglot, Cardinal Ximenes used minuscules 108 and 248 of the Vatican.
(b) Aquila
(See VERSIONS OF THE BIBLE). Manuscript traces of the text of Aquila are found in
· fragments of Origen's third columns, written as marginal notes to some manuscripts, such as Q;
· the Milan palimpsest of the Hexapla, a most important tenth century copy found by Mercati in 1896. It contains about eleven Psalms, has no Hebrew column, and uses the space thereof for variant readings;
· the Cambridge fragment, seventh century, discovered in a Cairo genizah. It contains parts of Ps. xxi (see Taylor, "Cairo Genizah Palimpsests", 1900). The name Jahweh is written in old Hebrew letters.
· The Cairo fragments of the fourth and fifth centuries; three palimpsests (containing III Kings, xx, 7-17; IV Kings, xxiii, 11-27) published by Burkitt in 1897; and four portions of the Psalms (lxxxix, 17-xci, 10; xcv, 7- xcvi, 12; xcviii, 3; ci, 16-cii, 13) published by Taylor (op. cit.).
· The fourth-century papyrus fragments of Gen., i, 1-5, published, 1900, by Grenfell and Hunt.
(c) Theodotion
(See VERSIONS OF THE BIBLE). The Book of Daniel of Theodotion is found in the Septagint manuscripts previously mentioned. The Milan palimpsest contains his text in part.
(d) Symmachus
(See VERSIONS OF THE BIBLE). Manuscript sources are the Milan palimpsest, Cambridge fragment, and Hexaplaric marginal notes, all of which are manuscript sources of Aquila.
(3) New Testament manuscripts
(a) In General
There are, according to the latest authority on this subject, von Soden ("Die Schriften des N.T. in ihrer ältesten erreichbaren Textgestalt", Berlin, 1902), 2328 New Testament manuscripts extant. Only about 40 contain, either entire or in part, all the books of the New Testament. There are 1716 manuscript copies of the Gospels, 531 of the Act, 628 of the Pauline Epistles, 219 of the Apocalypse. The commonly received numeration of the New Testament manuscripts is that of Wettstein; uncials are designated by Roman and Greek capital, minuscules by Arabic numbers. These manuscripts are divided into the above-mentioned four groups -- Gospels, Acts, Pauline Epistles, Apocalypse. In the case of uncials, an exponent is used to designate the group referred to. D or Dev is Cod. Bezæ, a manuscript of the Gospels; D3 or Dpaul is Cod. Claromontanus, a manuscript of the Pauline Epistles; E2 or Eact is Cod. Laudianus, a manuscript of the Acts. The nomenclature is less clear for minuscules. Each group has a different set of numbers. If a minuscule be a complete manuscript of the New Testament, it is designated by four different numbers. One and the same manuscript at Leicester is Evan. 69, Act. 31, Paul. 37, Apoc. 14. Wettestein's lists of New-Testament manuscripts were supplemented by Birch and Schols; later on Scrivener and Gregory continued the lists, each with his own nomenclature. Von Soden has introduced a new numeration, so as to indicate the contents and date of the manuscripts. If the content be more than the Gospels, it is marked delta (that is, diatheke, "testament"); if only the Gospels, eta (i.e., euaggelion, "gospel"); if aught else save the Gospels, alpha (that is, apostolos). B is delta-1; aleph is delta-2; Q is epsilon-4, etc. No distinction is made between uncials and minuscules. Scholars admit the logic and scientific worth of this new numeration, but find it too unwieldy and impracticable.
(b) Payrus
In the Archduke Rainer collection, Vienna, are several very fragmentary bits of New Testament Greek phrases, which Wessely, the curator of that collection, assigns to the second century. The Grenfell and Hunt excavations in Oxyrhyncus brought to light various fragments of the New Testament which Kenyon, the assistant keeper of the manuscripts of the British Museum, assigns to the latter part of the third century. Only one papyrus manuscript of the New Testament is important to the text-critic -- Oxyrhyncus Pap. 657, third-fourth century; it preserves to us about a third of the Epistle to the Hebrews, and epistle in which Codex B is defective.
(c) Vellum Uncials
There are about 160 vellum uncials of the New Testament; some 110 contain the Gospels or a part thereof. The chiefest of these uncials are the four great codices of the entire Greek Bible, aleph, A, B, C, for which, see above. The Vatican (B) is the oldest and probably the best New Testament manuscript.
· D. or Cod. Bezæ (q.v.) (fifth or sixth century; in University Library, Cambridge) contains Gospels and Acts in Gr. and Lat., excepting Acts, xxii, 29 to the end; it is a unique specimen of a Greek manuscript whose text is Western, i.e. that the Old Latin and Old Syriac.
· D3 or Cod. Claromonianus (probably sixth century; in Nat. Libr., Paris) contains Pauline Epistles in Gr. and Lat., each text independent of the other. Before Hebrews is a list of the books of the New Testament and the number of lines (stichoi) in each; this list omits Thess., Heb., and Phil., includes four apocryphal books, and follows an unusual order: Matt., John, Mark, Luke, Rom., I and II Cor., Gal., Eph., I and II Tim., Titus, Col., Philem., I and II Pet., James, I, II and III John, Jude, Barnabas, Apoc., Acts, Hermas, Acts of Paul, Apoc. of Peter.
· E, or Cod. Basileensis (eighth century; in Univ. Libr., Basle) contains the Gospels.
· E2, or Cod. Laudianus (sixth century; Oxford, in Bodl. Library) contains Acts in Gr. and Lat. The former is somewhat like D.
· E3, or Cod. Sangermanensis (ninth century; in Imper. Libr., St. Petersburg) contains Pauline Epistles in Gr. and Lat.; of same family as D3.
· F, or Cod. Boreeli (ninth century; at Utrecht), contains Gospels.
· F3, or Cod. Augiensis (ninth century; in Trinity College, Cambridge), contains Pauline Epp. in Gr. and Lat.; of the same family as D3, E3, and G3.
· G, or Cod. Wolfii A (ninth or tenth century; at Cambridge, and London), contains the Gospels.
· G3, or Cod. Boernerianus (ninth century; at Dresden), contains Paul Epp. in Gr. and Lat.; text of D3 type.
· H, or Cod. Wolfii B (ninth or tenth century; at Dresden), contains Paul Epp. in Gr. and Lat.; text of D3 type.
· H2, or Cod. Mutinensis (ninth century; at Modena), contains Acts.
· H3, or Cod. Coislinianus (sixth century; originally at Mt. Athos where 8 leaves remain. Other parts were used for binding manuscripts; 22 leaves thus reached Paris; 3 which were discovered at St. Petersburg, Moscow and Kieff; 1 in Turin). This manuscript gives us, in great part, a fourth-century text of Euthalius of Sulca.
· K, or Cod. Cyprius (ninth century; in Nat. Libr., Paris), contains the Gospels.
· K2, or Cod. Mosquensis (ninth century; in Holy Synod Library, Moscow), contains Acts, Cath., and Paul. Epp.
· L, or Cod. Regius (eighth century; in Nat. Libr., Paris), contains Gospels.
· L2, or Cod. Angelicus (ninth century; in Rome), contains Acts, Cath., and Paul. Epp.
· M, or Cod. Campianus (ninth century; in Nat. Libr., Paris), contains Gospels.
· M3, or Cod. Campianus (ninth century; in Nat. Libr., Paris), contains Gospels.
· N, or Cod. Purpureus, called also Petropolitanus (sixth century), contains Gospels in silver on purple vellum. About half the manuscript is extant: 182 leaves (found in Asia Minor, 1896) are in St. Petersburg, 33 at Patmos, 6 in the Vatican, 4 in British Museum, and 2 in Vienna.
· P, or Cod. Guelferbytanus A (sixth century; Wolfenbüttel), contains Gosp. fragments.
· P2, or Cod. Porphyrianus (ninth century; in St. Petersburg), contains Acts, Cath. and Paul. Epp.
· Q, or Cod. Guelferbytanus B (fifth century; Wolfenbüttel), contains Gosp. fragments.
· R, or Cod. Nitriensis (sixth century; in British Museum, London), a palimpsest copy of Luke.
· T, or Cod. Borgianus (fifth century; in Vatican), Gr. and Sahidic fragments. One has the double-ending of Mark; another has 17 leaves of Luke and John, and a text akin to B and alpha
· Z, or Cod. Dublinensis (sixth century; in Trinity Col., Dublin), a palimpsest containing 295 verses of Matt.; text probably Egyptian, akin to aleph
· Delta, or Cod. Sangallensis (ninth or tenth century; at Saint-Gall), contains Gospels in Gr. and Lat.
· Lambda, or Cod. Rossanensis (sixth century; at Rossano, in Calabria), contains Matt. and Mark, in silver letters on purple vellum with illustrations. N, Sigma, Sigma-b, and Phi are all akin and were probably produced at Constantinople from a single ancestor.
· Sigma-b, or Cod. Sinopensis (sixth century; in Nat. Libr., Paris), consists of 43 leaves (Matt., vii-xxiv), in gold letters on purple vellum with 5 illustrations; it was bought by a French naval officer for a few francs, at Sinope, in 1899, and is called alsoOmicron and Hê.
· Phi, or Cod. Beratinus (sixth century; at Berat in Albania), contains Matt. and Mark.
· Beth, or Cod. Patirensis (fifth century; in the Vatican), contains Act., Cath. and Paul. Epp.
· The American manuscript of the Gospels (fifth century), found in Egypt, 1907, has not yet been published; nor have the fragments of the Pauline Epistles (sixth century) which were found at the same time.
(d) Vellum minuscules
The vast numbers of minuscule witnesses to the text of the New Testament would seem to indicate a rich field of investigation for the text-critic. The field is not so rich at all. Many of these minuscules have never been fully studies. Ninety-five per cent. of them are witnesses to the same type of text; that of the textus receptus. Only those minuscules interest the text-critic which are distinctive of or akin to one of the great uncials. Among the Gospel minuscules, according to Gregory's numeration, the type of B-aleph is seen more or less in 33; 1, 118, 131, 209; 59, 157, 431, 496, 892. The type of D is that of 235, 431, 473, 700, 1071; and of the "Ferrar group", 13, 69, 124, 346, 348, 543, 713, 788, 826, 828. Among the Acts minuscules, 31 and 61 show some kinship to B; 137, 180, 216, 224 to D. 15, 40, 83, 205, 317, 328, 329, 393 are grouped and traced to the fourth century text of Euthalius of Sulica. Among the Pauline minuscules, this same text (i.e. that of H3) is found in 81, 83, 93, 379, 381.
(e) Lectionaries
There are some 1100 manuscripts of readings from the Gospels (Evangelia or Evangeliaria) and 300 manuscripts of readings from Acts and Epistles (Praxapostoli). Although more than 100 of these lectionaries are uncials, they are of the ninth century or later. Very few of these books of the Epistles and Gospels have been critically examined. Such examination may later on serve to group the New Testament minuscules better and help to localize them.
IV. LATIN MANUSCRIPTS
Biblical manuscripts are far more uniform in Greek than in Latin script. Palæography divides the Greek into uncials and minuscules; the Latin into uncials, semi-uncials, capitals, minuscules and cursives. Even these divisions have subdivisions. The time, place and even monastery of a Latin manuscript may be traced by the very distinct script of its text.
(1) Old Latin
Some 40 manuscripts have preserved to us a text which antedates the translation of St. Jerome; they are designated by small letters. Unfortunately no two of these manuscripts represent to us quite the same text. Corrections introduced by scribes and the inevitable influence of the Vulgate have left it a very difficult matter to group the Old Latin manuscripts. Text-critics now agree upon an African, a European and an Italian type of text. The African text is that mentioned by Tertullian (c. 150-220) and used by St. Cyprian (c. 200-258); it is the earliest and crudest in style. The European text is less crude in style and vocabulary, and may be an entirely new translation. The Italian text is a version of the European and was revised by St. Jerome in parts of the Vulgate. The most important Old Latin manuscripts are the bilingual New Testament manuscripts D, D3, E2, E3, F3, G3, Delta.
· a, or Cod. Vercellensis (fourth century; at Vercelli), containing the Gospels.
· b, or Cod. Veronensis (fifth century; at Verona), containing Gospels on purple vellum. a and b are our chief witnesses to the European text of the Gospels.
· e, or Cod. Palatinus (fifth century; at Vienna, -- one leaf is in Dublin), contains the Gosp. For Acts, e is Lat. of E2; for Paul. Epp., e is Lat. of E3.
· f, or Cod. Brixianus (sixth century; at Brescia), contains Gosp. on purple vellum; Italian type, thought by Wordsworth and White to be the best extant representative of the Old Latin text which St. Jerome used when revising the New Testament.
· ff2, or Cod. Corbeiensis (fifth century; at Paris), contains the Gospels.
· g, or Cod. Gigas (thirteenth century; at Stockholm), a complete Bible; Acts and Apoc. are in Old Latin text and are the chief representative of the European type.
· h, or Palimpsest de Fleury (fourth or fifth century; at Turin), contains Mark, vii-xvi, 8 and Matt., i-xv; earliest form of Old Latin, African type, closely akin to text used by Saint Cyprian.
· q, or Cod. Monacensis (sixth or seventh century; at Munich, contains Gospels; Italian type of text.
(2) Vulgate
It is estimated that there are more than 8000 manuscripts of the Vulgate extant. Most of these are later than the twelfth century and have very little worth for the reconstruction of the text. Tischendorf and Berger designate the chief manuscripts by abbreviations of the names: am. = Amiatinus; fu. or fuld. = Fuldensis. Wordsworth and White, in their critical edition of the Gospel and Acts (1899-1905); use Latin capitals to note the 40 manuscripts on which their text depends. Gregory (Textkritik, II, 634) numbers 2369 manuscripts. The most logical and useful grouping of these manuscripts is genealogical and geographical. The work of future critics will be to reconstruct the text by reconstructing the various types, Spanish, Italian, Irish, French, etc. The chief Vulgate manuscripts are:
· A, or Cod. Amiatinus (q.v.) (eighth century; at Florence), contains complete Bible; text probably Italian, best extant manuscript of Vulgate.
· C, or Cod. Fuldensis (A.D. 541-546; at Fulda, in Germany), a complete New Testament; Gospels are in form of Tatian's "Diatessaron". Bishop Victor of Capua found an Old Latin version of Tatian's arrangement and substituted the Vulgate for the Old Latin.
· Delta, or Cod. Dunelmensis (seventh or eighth century; in Durham Cathedral, England), Gospels; text akin to A.
· F, or Cod. Fuldensis (A.D. 541-546; at Fulda, in Germany), a complete New Testament; Gospels are in form of Tatian's "Diatessaron". Bishop Victor of Capua found an Old Latin version of Tatian's arrangement and substituted the Vulgate for the Old Latin.
· G, or Cod. Sangermanensis (ninth century; at Paris), contains the Bible. In Acts, Wordsworth uses it more than any other manuscript.
· H, or Cod. Hubertianus (ninth century; in British Museum, London), a Bible; Theodulfian type.
· theta, or Cod. Theodulfianus (ninth century; at Paris), a Bible; Theodulfian type.
· K, or Cod. Karolinus (ninth century; in British Museum, London), a Bible; Alcuin's type. See V.
· O, or Cod. Oxoniensis (seventh century; at Oxford, in Bodl.), contains Gosp.; text English, affected by Irish influences.
· O2, or Cod. Oxoniensis, or Selden Acts (eighth century; at Oxford, in Bodleian), contains Acts; Irish type.
· Q, or Cod. Kenanensis, Book of Kells (q.v.) (eighth century; in Trinity College, Dublin), contains Gosp.; Irish type.
· S, or Cod. Stonyhurstensis (seventh century; at Stonyhurst College, England), contains John; text akin to A and probably written near Durham.
· V, or Cod. Vallicellianus (ninth century; at Rome, in Vallicelliana), a Bible; Alcuin's type. See K.
· Y, or Cod. Lindisfarnensis (seventh century; in British Museum, London), Gospels. Liturgical directions in text show it is a copy of a manuscript written in Naples; text akin to A.
· Z, or Cod. Hareianus (sixth or seventh century; in Brit. Mus., London), contains Epist. and Apoc.
V. SYRIAC MANUSCRIPTS
(1) Old Syriac (OS)
The Curetonian and Sinaitic Syriac manuscripts represent a version older than the Peshitto and bear witness to an earlier text, one closely akin to that of which D and the Old Latin are witnesses.
· The Curetonian Syriac (Syr-Cur) manuscript was discovered in 1842, among manuscripts brought to the British Museum from the monastery of S. Maria Deipara in the Nitrian desert in Egypt, and was published by Cureton in 1858. It contains five chapters of John, large portions of Matt. and Luke, and Mark, xvi, 17-20, enough to show that the last twelve verses were originally in the document.
· The Sinaitic Syriac (Syr-Sin) was found by Mrs. Lewis and Mrs. Gibson, during 1892, in the monastery of St. Catherine on Mount Sinai. This palimpsest contains the Four Gospels in great part, though not entire; it is an earlier recension of the same version as Syr-Cur. Both are assigned to the fifth century and represent a Syriac version which cannot be later than A.D. 200.
(2) The Diatessaron
This harmony of the Gospels was written by Tatian, an Assyrian and the disciple of Justin Martyr, about A.D. 170, and was widely used in Syria. Our manuscript records are two Arabic versions, discovered one in Rome the other in Egypt, and published 1888. A Latin translation of an Armenian edition of St. Ephraem's commentary on the Diatessaron is in like manner witness to this early version of the Gospels. Scholars are inclined to make Tatian's to be the earliest Syriac translation of the Gospel.
(3) The Peshitto
The earliest manuscript of this Syriac Vulgate is a Pentateuch dated A.D. 464; this is the earliest dated Biblical manuscripts; it is in the British Museum. There are two New Testament manuscripts of the fifth century. In all, the Peshitto manuscripts number 125 of Gospels, 58 of Acts and the Catholic Epistles, and 67 of the Pauline Epistles.
(4) The Philoxenian Syriac version
The Philoxenian Syriac version of the New Testament has come down to us only in the four minor Catholic Epistles, not included in the original Peshitto, and a single manuscript of the Apoc., now at Trinity College, Dublin.
(5) The Harklean Syriac version
This version of the New Testament is represented by some 35 manuscripts dating from the seventh century and later; they show kinship with a text like to D.
(6) The Palestinian Syriac version
This version of the New Testament has reached us by lectionaries and other fragmentary manuscripts discovered within the past sixteen years. The three principal manuscripts are dated A.D. 1030, 1104, and 1118.
VI. ARMENIAN MANUSCRIPTS
Armenian manuscripts date from A.D. 887, and are numerous.
VII. COPTIC MANUSCRIPTS
(1) Sahidic
The Apocalypse is the only book of the New Testament which has come down to us complete in a single manuscript of this dialect of Upper Egypt. Many isolated fragments have of recent years been recovered by excavation in Egypt; from these it may soon be possible to reconstruct the Sahidic New Testament. The earliest fragments seem to belong to the fifth century. Some of these manuscripts are bilingual (see T of New Testament manuscripts).
(2) Boharic
This version in the dialect of Lower Egypt is well represented by manuscripts of the same character as B-aleph. The Curzon Catena is the earliest extant Boh. manuscript of the Gospels; it is dated A.D. 889 and is in the Parham Library. Others are of the twelfth and thirteenth centuries. None is at all so old as the Sah. fragments.
(3) Middle Egyptian
Middle Egyptian fragments on vellum and papyrus, have been found in Fayum and near to Akhmim and to Memphis. The largest of these fragments is a British Museum sixth-century palimpsest of John, iii and iv.
HEBREW MANUSCRIPTS: STRACK AND HARKAVY, Catalog der hebr. Bibelhandschriften der kaiserlichen Bibliothek (Leipzig 1875); NEUBAUER, Facsimilies of Hebrew manuscripts in the Bodleian Library (Oxford, 1886); NEUBAUER, Catalogue of the Hebrew Manuscripts in the Bodleian Library and in the College Libraries of Oxford (Oxford, 1886); KRAFT AND DEUTSCH, Die handschriftl. hebräischen Werke der K.K. Hofbibliothek (Vienna, 1857); STEINSCHNEIDER, Die hebräisch. Handschriften der K. Hof. und Staatsbibliothek (Munich, 1895); SCHILLER-SZINESSY, Catalogue of the Hebrew manuscripts preserved in the University Library (Cambridge, 1876); ASSEMANI, Bibliothecæ Apostolicæ Vaticanæ codices Orientales(Rome, 1756); MAI, Appendix to Assemani (Rome, 1831). 
GREEK MANUSCRIPTS (OLD TESTAMENT): SWETE, Introduction to the O.T. in Greek; KENYON, Our Bible and the Ancient manuscripts (1898); NESTLE, Septuagintastudien (1886-1907); FIELD, Origenis Hexaplorum quæ supersunt (Oxford, 1875). 
GREEK MANUSCRIPTS (NEW TESTAMENT): SCRIVENER, Introduction to the Criticism of the New Testament (1894); GREGORY, Textkritik des N.T. (1900); Die Griechischen Handschriften des N.T. (1908); HARRIS, Further researches into the history of the Ferrar-group (1900). 
LATIN MANUSCRIPTS: BURKITT, The Old Latin and the Itala (Cambridge, 1896); WORDSWORTH, SANDAY, AND WHITE, Old Latin Biblical Texts (Oxford, 1883-97); GREGORY, Textkritik des N.T. (1900). WORDSWORTH AND WHITE, Edition of the Vulgate (1889-1905) 
SYRIAC MANUSCRIPTS: LEWIS, The Four Gospels translated from the Sinaitic Palimpsest (1894); WOODS AND GWILLIAM in Studia Biblica, vols. I and III. 
COPTIC MANUSCRIPTS: CRUM, Catalogue of Coptic manuscripts in the British Museum (London, 1905); HYVERNAT, Etude sur les versions coptes de la Bible in Rev. Bibl. (1896).
WALTER DRUM 
Transcribed by Bryan R. Johnson

Manuterge[[@Headword:Manuterge]]

Manuterge
The name given to the towel used by the priest when engaged liturgically. There are two kinds of manuterges. One serves the needs of the sacristy. The priest uses this at the washing of hands before mass, before distributing Communion outside of Mass, and before administering baptism. It can also be used for drying the hands after they have been washed on occasions not prescribed by the rubrics, but still customary after Mass. There are no prescriptions as to material and form for the towel used in the sacristy. It is usual to have it hanging over a roller, the two ends being sewn together so as to make it into a circular band. The custom of washing the hands before Mass appears to go back to the early days of Christianity; the ceremony is expressly mentioned in the sacramentaries of the ninth and tenth centuries.
The other manuterge is used in the Mass for drying both the hands at the Lavabo, an action preformed by the priest after the Offertory as he recites the psalm, "Lavabo", and also by the bishop before the Offertory and after the Communion. It is kept on the credence table with the finger-bowl and cruets. There are no ecclesiastical regulations regarding the form and material of this manuterge. The towel, which is used after the Offertory during the recital of the psalm "Lavabo", is usually small (18 in. by 14 in.), only the points of the thumb and two fingers, and not the whole hand, being usually washed (Ritus celebr., VII, n. 6). It usually has lace or embroidery at the ends. This second manuterge is mentioned in chap. v of the "Statuta antiqua" (fifth century): "Subdiaconus cum ordinatur. . . accipiat. . . de manu archidiaconi urceolum, aquamanile et manutergium" (when a subdeacon is ordained he shall receive from the hand of the archdeacon a water-pitcher, a finger-bowl, and a manuterge) is written regarding the rite used in bestowing the subdiaconate, a ceremony in practice, of course, today.
BRAUN, Winke für die Anfertigung der Paramente (Freiburg im Br., 1904), 72, 75; BOCK, Geschichte der liturgischen Gewänder (Bonn, 1871), 23 sq.
JOSEPH BRAUN 
Transcribed by Bryan R. Johnson
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Maphrian
The Syriac word mafriano signifies one who fructifies, a consecrator. It is used to designate the prelate who holds the second rank after the patriarch among the Jacobite Syrians. The ecclesiastical dignity goes back certainly to the seventh century and perhaps to the closing years of the sixth. When the theological school of the Persians at Odessa had been closed, first by Nonnus, successor of Ibas (457), and definitively by the Monophysite, Cyrust (489), Nestorianism triumphed in the Empire of the Sassanides. The few Persian Monophysites, like Xenaias (Philoxenus) of Tahal, were forced to go into exile. Xenaias became Bishop of Mabug (Hieropolis). In Persia, the town of Tagrit alone did not adopt the prevailing religion; it became the centre of the Monophysite missions at the commencement of the sixth century. The energetic James Baradaeus ordained for the Persians a bishop, Ahudenuneh, who died a martyr in 575. But the efforts of the monk Maruthas were to be crowned with greater success. At one time from the monastery of Mar Mattai (near Nineveh), at another from Tagrit itself, he undertook fruitful missionary work among the Arabs and throughout the valley of the Tigris. He relied on the influence of Chosroes II's physician, Gabriel de Shiggar, who had completely won the confidence of the Christian queen, Shirin.
From time to time the Persian armies, which invaded the Roman territories so often at this period would bring back a multitude of captives, Byzantines, Egyptians, Euphratesians or Edessans, mostly Jacobites. So in 628-9 it was judged suitable to organize the Monophysite Church in Persia. The Jacobite Patriarch of Antioch, Athanasius the Chancellor, saw that it would be necessary to grant the Syrians in the Persian Empire a large ecclesiastical autonomy. In fact one of the most serious objections raised by the Nestorians against the Monophysites was that the latter obeyed a spiritual head residing in Byzantine territory and that they were therefore inclined to become the subjects of the Emperor of Constantinople. Hence the Monophysites were frequently denounced at the Court of Seleucia as conspirators favouring the Romans. The Sassanides would then become incensed and persecute the Jacobites. Athanasius moreover knew certain canon which prescribed that the head of the "Oriental" Christians, namely Persians, was alone entitled to consecrate "Oriental" bishops, and he was aware that these canons dated back to the very beginning of Syrian churches. He decided that the metropolitans of Tagrit, when ordained by him, would become autonomous and be sole rulers of the Monophysite churches in Persia. Maruthas had a dozen bishops subject to him. The fall of the Sassanide Empire which soon occurred did not change this arrangement. The Metropolitan of Tagrit received at a time which cannot be definitely fixed the title of "Mafriano".
The relations of the maphrian and the Jacobite Patriarch of Antioch were, despite several schisms, maintained harmoniously. In 869 it was decided that just as the patriarch consecrated the maphrian so the consecration of a new patriarch would be reserved to the maphrian. Within their own circumscriptions the maphrians had often disputes with the metropolitan of the monastery of Mar Mattai (near Nineveh) who was jealous of the preponderating influence of Tagrit. In 1089 the churches of that town having been destroyed by the Mussulmans, the maphrians abandoned it and settled in Mosul. From A.D. 1155 they generally resided at Mar Mattai while retained an immediate jurisdiction over Tagrit and Nineveh. The only maphrian worthy of being specially mentioned as the celebrated Gregory Abulfaradj, surnamed Bar Hebraeus (d. 1286), the most highly cultured man of his age. There has been preserved a history by him of his predecessors. This work was continued by his brother, and later by unscholarly annalists, and stops in the fifteenth century (1496). For a long time past the Jacobite Christians of the valley of Tigris have seriously decreased in numbers. The title of maphrian still exists, but the office has lost all its importance and dignity.
ASSEMANI, Bibliotheca Orientalis, I, 175; II, liv, 209, 214, 215; BAR HEBRAEUS, Chronicon ecclemasticum, ed. ABELOOS AND LAMY, II. part i, pref., p. xviii; part iii, epilogue: Vie de Maruta, ed. by NAU; LABOURT, Le christianisme dans l'empire Perse (Paris, 1904).
J. LABOURT 
Transcribed by Joseph P. Thomas
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Marash
An Armenian Catholic Diocese. The ancient name of this village was most probably Germanicia, the seat of a titular see (see Vol. VI, 475). A patriarch resided here under Alexis Comnenus, shortly after which the country fell into the hands of the Armenian Princes. It then passed into the power of the Crusaders, who established there a countship dependent on that of Edessa. The Seljuks captured it in 1155, and after various changes of masters it belonged from the sixteenth century to the Osmanli Turks. The town, built on the slopes of Ahour-dagh, is watered by numerous water-courses, tributaries of Pyramus. It numbers 52,000 inhabitants, nearly 15,000 of whom are Catholics: Armenians, Chaldeans, Latins, Melchites, and Syrians; there are besides about 10,000 schismatic Christians, the greater number being Armenians. Many of these depend on the American Protestant mission. The Catholic diocese contains 6000 faithful, 12 native priests, 6 parishes or stations, 5 schools. The Armenian Sisters of the Immaculate Conception have an establishment as have the Franciscans for the Latin Catholics. The town which is a sandjak of the vilayet of Aleppo, has a very bad reputation. The Christians suffered particularly at the hands of the Mussulmans in 1895 and 1909.
CUINET, La Turquie d'Asie, II (Paris, 1892) 226-39; DU CANGE, Les familles d'outre-mer (Paris, 1869), 391 sq; Missiones catholicae (Rome, 1907), 755.
S. VAlLHÉ 
Transcribed by Joseph P. Thomas

Marbodius[[@Headword:Marbodius]]

Marbodius
Bishop of Rennes, ecclesiastical writer and hymnologist, b. about 1035 at Angers, France, d. there 11 September, 1123. He received his early education at Angers under Rainaldus, a disciple of Fulbert of Chartres. After teaching some time at the cathedral school of Angers, he was put at the head of the educational system of the city and Diocese of Anvers by Bishop Eusebius Bruno in 1067. Later he became archdeacon and in 1096 Urban II appointed him bishop of Pennes. In his youth he indulged in many excesses, but from the time he became bishop his life was without reproach. In 1104 he was present at the Council of Tours, and in 1109 Bishop Rainaldus of Martigne made him administrator of the Diocese of Angers while he himself made a journey to Rome. At the age of eighty-eight he resigned his diocese and withdrew to the Benedictine monastery of St. Aubin at Angers where he died soon after. His works were first published at Rennes in 1524. A new and enlarged edition was published by Beaugendre (Paris, 1708), reprinted in P.L. They comprise many lives of saints, various epistles and some elegently written hymns. A French translation of his hymns was edited by Ropartz (Rennes, 1873).
ERNAULT, Marbode, eveque de Rennes, sa vie et ses ouvrages (Rennes,1890); FERRY, De Marbodi rhedonensis epicopi vita et carminibus (Paris, 1899); Histoire Litteraire de la France, X. 343-392. Concerning his hymnes see BLUME AND DREVES, Analecta hymnica, I (Leipzig, 1907), 388 sq.
MICHAEL OTT 
Transcribed by Joseph P. Thomas
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Marc Lescarbot
French lawyer, writer, and historian, b. at Vervins, between 1565 and 1570; d. about 1629. curiosity to see the New World and devotion to the public weal prompted him to follow Poutrincourt to Port-Royal, in Acadia, in 1606. His proficiency in Christian doctrine enabled him to instruct the Indians of the neighbourhood of Port-Royal. His rnaterial aid to the settlers was not less efficient: he built a grist-mill for their wheat, a still to produce tar, and ovens for making charcoal. After his return to France (1607), he published (1609), under the title of "Histoire de la Nouvelle-France", a narrative of his voyage which has made his name famous. Lescarbot gives in this work a summary of all the attempts at colonizing made by the French in America, notably in Florida, Brazil, and Acadia, where he himself played an important part. He was long considered an excellent authority, and is still often quoted as an exact, alert, and faithful witness. This work underwent six editions in the beginning of the seventeenth century from 1609 to 1618, and a seventh in 1866. It was first translated into English in 1609, and a translation, by L. W. Grant, was published in 1907. Lescarbot also wrote "Adieux à la France" (1606), "Les Muses de la Nouvelle-France" (1609); "La defaite des sauvages amouchiquois par le Sagamo Membertou" (1609). After a journey in Switzerland, he published (1613), in verse, "Tableau des treize Cantons".
Dictionnaire de Jal; MARCEL, Une lettre inedite de Lescarbot (Paris. 1885); GRANT, The History of New France (Toronto, 1907) (a tr. of Lescarbot's work).
LIONEL LINDSAY 
Transcribed by Joseph P. Thomas
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Marc' Antonio Franceschini
Italian painter; b. at Bologna, 1648; d. there c. 1729; best known for the decorative works he carried out in Parma, Bologna, and Genoa, and for the designs executed for Clement XI for certain mosaics in St. Peter's. He may be regarded as a member of the Eclectic School and a follower of the Carracci, and his chief works consist of the Ranuzzi ceiling in Bologna, two fine pictures in the Bologna Gallery (Annunciation and the Holy Family) and one in the Servite convent depicting the founders of the order. Other less important churches in the same city are adorned with his works and there are five of his paintings at Vienna. He also decorated a church at Crema in 1716, and a few years later painted a fine picture of St. Thomas of Villanova giving alms to the poor, to be seen in the Augustinian church at Rimini. He is believed to have lived to a great age. Historians have stated that he visited Madrid, but the more general opinion is that he declined an invitation to that city, saying that he did not wish to leave his native country. He painted down to the very moment of his death, and on one of his pictures at Venice he declares that he was seventy-eight when he finished it, and on another in Genoa, representing Rebecca, that he was eighty. His drawing was very precise, colouring fresh and vivid, and his shadows were not so intense as those of his predecessors.
GEORGE CHARLES WILLIAMSON 
Transcribed by Gerald M. Knight
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Marc-Antoine Muret
French humanist, b. at Muret, near Limoges, in 1526; d. at Rome, in 1585. He studied at Poitiers and was greatly influenced by Scaliger, whom he twice visited at Agen. He taught successively at Poitiers (1546), Bordeaux (1547), and Paris. Becoming intimate with Dorat, Joachim, du Bellay, and the poets of the Pleiad, he published in French a commentary on the "Amours" of Ronsard (1553) and a collection of Latin verses, the "Juvenilia". His prosperity seemed unclouded, when accusations of heresy and immorality drove him from Paris to Toulouse, and thence to Lombardy. At last he settled in Venice, where he taught for four years (1555-58).
To the Venetian period of Muret's life belong his editions for Paulus Manutius, of Horace, Terence (1555), Catullus, Tibullus, and Propertius (1558), to which must be added the three orations "De studiis litterarum" (1555). It was at Venice that he became connected with Lambinus. In 1559 Muret published the first eight books of his "Variae lectiones", which occasioned Lambinus to accuse him of plagiarism and brought their friendship to an end. With the year 1559 began the insecure period of Muret's life, when he devoted himself to private tuition. He next entered the service of Ippolito d'Este, Cardinal of Ferrara, in whose suite he went to Paris, and thence to Rome, where he spent the remainder of his life (1563-85) expounding Aristotle, Cicero, Plato, Juvenal, and Tacitus, and teaching jurisprudence. In 1576 he received Holy orders.
Muret's editions of Latin authors and translations of Plato and Aristotle, while they hardly entitled him to rank with the great Philologists of his time, show good taste, acumen, and care. As a stylist, he was long esteemed one of the modern masters of Latinity. He succeeded in imitating Cicero rather by a felicitous resemblance between his own temperament and that of his model than by any painfully laborious search for Ciceronian locutions, and he felt compelled to protest against the exaggerations of contemporary Ciceronians. He himself tells of an amusing incident when he purposely employed, in speaking Latin, a word not to be found in Nizolius's Ciceronian Lexicon: some of his hearers exclaimed in horror at the apparent slip, and then, when he showed them the word in Cicero's own text, were equally enthusiastic in their plaudits. His most interesting work "Variae lectiones" (1559, 1580, 1585), contains not only observations on ancient authors, but notes of real value in relation to the history of his own times. Such, for instance, is his account of a conversation with his patron, the Cardinal of Ferrara, about St. Pius V, whose election had put an end to the Cardinal's ambitions (XVI, 4). Muret's works were edited by Ruhnken (Leyden, 4 vols., 1789), and another edition appeared at Verona (5 vols., 1727-30). Besides the editions of authors above mentioned, we are indebted to him for Cicero's Catalinian Orations (Paris, 1581), the first book of his Tusculan Disputations, his Philippics (Paris, 1562), Seneca's "De providentia", and some notes on Sallust and Tacitus. Dejob, Marc-Antoine Muret (Paris, 1881); Sandys, A History of Classical Scholarship, II (Cambridge, 1903), 148.
PAUL LEJAY
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Marcantonio Raimondi
Engraver, b. at Bologna, 1475 (1480?); d. there, 1530 (1534?). He studied under the goldsmith and niellist Francia, and later often signed his work M-A. F., F referring to his teacher. His earliest plate (1505), "Pyramus and Thisbe", shows a goldsmith-like shading. His first artistic stimulation came from seeing plates by Durer, some of which he copied (1506) with such perfection that they sold as originals. When rebuked by the Venetian Senate on Durer's complaint, the young man subsequently added his own to Durer's initials. From Lucas of Leyden Raimondi also learned much; his burin gained in mellowness from engraving Perazzo's work. Rapidly assimilating and always simplifying, Marcantonio's "Mars and Cupid" (1508) finds him master of technic and finished in style.
About this time Raimondi left for Rome, stopping at Florence to sketch Michelangelo's (lost) cartoon "The Climbers", which he afterwards engraved in Rome (1510). Seeing a proof of this Raphael exclaimed: "It is the finest I have ever seen and the finest that can be seen!" The two artists became friends and Raimondi's next work was Raphael's "The Death of Lucretia". This and later plates show the darks becoming less dramatic and the burin work more "open". Raphael left much to Raimondi, never giving him a finished picture but a pencil or pen outline-drawing, knowing that the proper treatment and elaboration would come from his engraver; and hence there is often a marked discrepancy between an oil by Raphael and Raimondi's engraving thereof. Marcantonio's triumphs in Rome equalled those of Raphael; Durer wrote for proofs from his hand, and German engravers flocked to Rome to study under him. Romano and Aretino subsequently induced him to engrave obscene or suggestive plates, for which he was imprisoned by Pope Clement, who, however, freed him several months later at the solicitation of Cardinal de Medici. In 1527, at the sack of Rome, he is said to have escaped, leaving a fortune and his plates in the victors' hands. Some authorities record that he died four years before this, heartbroken at the death of Raphael. Raimondi opened up a new province of the burin — reproduction; he inspired the largest following that ever an engraver had, and he drew as well as da Vinci or Raphael. "His sentiment was noble, his taste pure" (Delaborde); his style, simple and sober, his modelling of figures beautiful, and he was the first engraver who omitted details. Of texture, tone, and local colour of modern engravers he had not a trace. Raimondi engraved about six hundred plates. His best are: "Adam and Eve" (probably the finest); "Virgin with the Bare Arm"; "Massacre of the Innocents"; "The Plague"; "The Judgment of Paris" (with a trace of goldsmith-like shading).
HIND, A Short History of Engraving and Etching (New York, 1908); DELABORDE, La Gravure (Paris, s.d.); LIPPMAN, Engraving and Etching (3rd ed., New York, 1910).
LEIGH HUNT 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory
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Marcelino Menéndez y Pelayo
Poet, historian and literary critic, b. at Santander, Spain, in 1856; d. at Santander in 1912. After having made his first studies in his native town, he went in 1871 to the University of Barcelona, where he passed two years and won the admiration of his fellow- students, his teachers and of the Government, by which he was given extensive means for making literary, critical, and historical researches. At the age of twenty-two he was appointed to the chair of literature in the University of Madrid, and three years later was received into the Spanish Academy. In 1876 he published his "Estudios criticos sobre poetas Montañeses" and in 1880 his "Heterodoxos Españoles". This work, which is a proof of the writer's incomparable knowledge and skill, deals with the political and literary history of Spain in its relation to the Catholic Church from the time of Priscilian down to our age. A new phase of his genius was displayed in "Horacio en España". Himself a lyric poet of no mean ability, as his "Oda a Horacio" and "La galerna del sábado de gloria" bear witness, he was fitted to undertake the task of collecting and criticizing the numerous Spanish translations and imitations of Horace.
His extensive "Historia de las ideas estéticas en España" includes not only a complete exposition of the æsthetic ideas of Spanish writers but also an elaborate and finished treatise on aesthetic ideas in Europe. Four volumes have been published on "Los orígines de la novela en España", a treatise on the origin of the Spanish novel. This is one of the most learned and original of Menéndez y Pelayo's works. From a national as well as from a Catholic viewpoint the "Ciencia española" (1887) is one of the most valuable publications of this writer. The work is chiefly a collection of letters and essays which demonstrate that Spain is one of the richest nations in original and sound philosophy and is endowed with many scientists of remarkable genius. Here also he proves that theInquisition did not hinder culture in Spain, but fostered it. Other works of Menéndez y Pelayo are: "Obras completas de Lope de Vega", "Antología de poetas líricos castellanos", "Crítica literaria" and "Poetas hispaño-americanos". In the five volumes contained in the "Critica literaria" are published his essays on the "Mystic poetry of Spain", "Saint Isidore", "History considered as an Art", "Tirso de Molina", etc. Menéndez y Pelayo was the president of the Academia Real de la Historia, director of the "Revista de archivos", "Bibliotecas y museos", editor of the "Nueva biblioteca de autores castellanos", and member of countless literary and scientific societies both in Spain and in the other European countries.
In point of style Menéndez y Pelayo is regarded as the superior of all writers who have flourished since the Golden Age of Spain. His first essays as well as his last works are composed with all his youthful enthusiasm and poetic taste. Every page of his writings reveals a wealth of strong common sense, clear perception, and a vein of wonderful and ever varying erudition. Thoroughly Catholic in spirit, he found his greatest delight, he declared, in devoting all his work to the glory of God and the exaltation of the name of Jesus. GARCIA ROMERO, Apuntes para la biografia de D. M. Menendez y Pelayo (Madrid, 1879); PIDAL Y MON, Discursos y articulos literarios (Madrid, 1884); VALERA, Homenaje al Sr. Menendez y Pelayo (Madrid, 1899), introduction to volume I; BLANCO GARCIA, Historia de la literatura espanola del siglo XIX (Madrid, 1891), III; BORIS DE TANNENBERG, L'Espagne litteraire (Paris, 1902); DEL VALLE RUIZ, Estudios literarios (Madrid, 1903); DE VASSAL, Menendez y Pelayo (1856-1912) in Etudes, CXXXII (Paris, 20 Aug., 1912), 452-65; MARIN, VASQUEZ MELLA, MARTINEZ, Discursos sobre Menendez y Pelayo (Madrid, 1912); Razon y Fe, XXXIII (Madrid, July, 1912), 277-318 contains four studies on Menendez y Pelayo: PEREZ GOYENA, Biografia de Don M. y P.; PORTILLO, Obras de M. y P.;ASTRAIN, M. y P.; examen critico de sus obras; EGUIA RUIZ, ?M. y P. poeta?
WILLIAM FURLONG 
Transcribed by Herman F. Holbrook 
For the glory of God and the exaltation of the Name of Jesus.
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Marcellinus Comes
Latin chronicler of the sixth century. He was an Illyrian by birth, but spent his life at the court of Constantinople. Under Justin I (518-527) Marcellinus was chancellor to Justinian, the Emperor's nephew already chosen as his successor. When Justinian succeeded to the throne (527-565) his chancellor remained in favor and obtained various high places in the government. Otherwise little or nothing is known of his life. He died apparently soon after 534. The only surviving work of Marcellinus is his chronicle (Annales), one of the many continuations of Eusebius. It covers the period from 379 to 534. First he brought it down to 518, then he added a continuation to 534, as he says himself in the work. An unknown writer added a continuation down to 566. Although the work is in Latin, it describes almost exclusively the affairs of the East. The author says truly that he has "followed only the Eastern Empire". The few facts about Western Europe, taken from Orosius's "Historia adv. paganos" and Gennadius's "De viris illustribus", are introduced only in as much as they relate in some way to Constantinople. On the other hand the chronicle is filled with unimportant details and anecdotes about that city and its court. Contemporary Church history is described fully as far as the East is concerned. Marcellinus is uncompromisingly orthodox and has no good word to say of any of the heretics who appear in his pages. He is often inaccurate. He mentions Theodoret of Cyrus in 466, whereas that person died ten years earlier. Cassiodorus (De Institut. divinis, XVII) mentions two other works of this author, four books "De temporum qualitatibus et positionibus locorum"; and a "most exact description of the cities of Constantinople and Jerusalem in four little books". Both are lost.
Marcellinus's "Annales" were first published at Paris in 1546 (by A. Schonhovius); again by J. Sirmond (Paris, 1619); in the Lyons "Maxima Bibliotheca veterum Patrum" (1677), IV, 517; in Gallandi's "Bibliotheca veterum Patrum", X, 343; and in "P.L.", LI, 917. The best text is that of Mommsen in his "Chronica minora" in "Monum. Germ. hist. auct. antiquiss." (Berlin, 1894), IX, pp. 37 sq. The work is used by Jordanis the Goth (d.c. 560).
HOLDER-EGGER, Die Chronik des Marcellinus comes in Neues Archiv für ältere deutsche Geschichte (1876), 250-253; IDEM, Die Chronik des Marcellinus comes u. die oströmischen Fasten. ib. (1877), 49-109; BURY, Hist. of the Later Roman Empire (London, 1889); KRUMBACHER, Gesch. d. byzant. Lit. (2nd ed., Munich, 1896).
ADRIAN FORTESCUE 
Transcribed by Robert B. Olson
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Marcellinus of Civezza, O.F.M.
(In the world PITRO RANISE)
Modern Franciscan author, born at Civezza in Liguria, Italy, 29 May, 1822; d. at Leghorn, 27 March, 1906. He entered the order of the Friars Minor in the Roman province, receiving the habit at Cori, 1 Feb., 1838. He completed his philosophical-theological studies at Tivoli and Lucca. In 1844 he obtained the degree of Lector (Professor) in philosophy, and in the following year, 17 May, was ordained priest. For some years he taught at Tivoli, Ferentino, Viterbo, Aracoeli in Rome; in 1854 he retired to Recco in his native province of Genoa. By order of Bernardino Trionfetti, minister-general of the Friars-Minor, Marcellinus in 1856 was entrusted with the gigantic task of writing the history of the Franciscan missions to which the greater part of his life was devoted, and for which he undertook great journeys all over Europe, bringing home great literary treasures, especially from the libraries and archives of Spain. Later on he resided mostly at Prato and at Rome, engaged in the publication of his works. From 1881 to 1889 Marcellinus was definitor-general of his order, and finally in 1899 he retired to the convent of Leghorn, where he peacefully died. During his long literary career Marcellinus made the acquaintance of many prominent men, with whom he carried on a large correspondence, preserved in the convent of Leghorn. He enjoyed also the high esteem of Leo XIII, to whom he dedicated some of his works.
The total number of books and brochures published by Marcellinus amounts to between seventy and eighty. Though his method was not always strictly scientific, he has the undeniable merit of having aroused interest in Franciscan history and literature, which of late has spread so widely. Only a few of his most important works can be mentioned here (1) "Storia universale delle Missioni Francescane" (Rome, Prato, Florence, 1857-1895), 11 vols in 8vo. A French version of this work was begun by Victor-Bernardine de Rouen, O. F. M., 4 vols (Paris, 1898-99); (2) "Saggio di Bibliografia geografica, storica, etnografica Sanfrancescana" (Prato, 1879), 8vo; (3) "Epistolae Missionariorum Ordinis S. Francisci ex Frisia et Hollandia" (Quaracchi, 1888), 8vo; (4) two periodicals: (a) "Crocana delle Missioni Francescane", 6 vols. 8vo (Rome, 1860-66; Fr. trans, Louvain, 1861-67); (b) "Le Missioni Francescane in Palestina ed in altre regioni della Terra", 8 vols. 8vo (Rome, Florence, Assisi, 1890-97), (5) ("Il Romano Pontificato nella Storia d' Italia", 3 vols. 8vo (Florence, 1886-87); (6) "Fratris Johannis de Serravalle Ord Min. translatio et commentum totius libri Dantis Aldigherii, cum textu italico Fratris Bartholomaei a Colle eiusdem Ordinis" (Prato, 1891), in fol.; (7) "La Leggenda di San Francesco, scritta da tre suoi Compagni (legenta trium Socioum) pubblicata per la prima volta nella vera sua integrita" (Rome, 1899; Fr. trans. by Arnold Goffin, Brussels, 1902). Numbers (3), (4b), (6), (7) were published with the collaboration of Father Theophil Domenichelli, O.F.M., his inseparable friend.
DOMENICHELLI, In Memoria del P. Marcellino da Civezza (Florence, 1906); Acta Ordinis Fratrum Minorum, XXV (Quaracchi, 1906), 263-64.
LIVARIUS OLIVER 
Transcribed by Joseph P. Thomas
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Marcello Malpighi
Founder of comparative physiology, b. at Crevalcore, 10 March, 1628; d. at Rome, 29 Sept., 1694. The year of his birth was that of the publication of Harvey's book on the circulation of the blood, a work which Malpighi was destined to complete by his observations on the capillaries. Brought up on the paternal farm, he became at the age of about seventeen a student at the University of Bologna. He devoted himself to philosophy, but during the last year of his undergraduate course his father, mother, and paternal grandmother died. As he was the eldest of the children and the next three were girls, he had to leave the university to settle the financial affairs of the family. It was more than two years before he could resume his studies, and then he had to take up a profession that would enable him to help the family. In the medical school Malpighi attracted the attention of Professor Massari, who was not only a teacher but an investigator, and in 1653 obtained the degree of doctor in medicine and philosophy. The following year he married Francesca Massari, younger and favourite sister of his distinguished professor, who died the year after. Malpighi's independence of thought and his refusal to follow Gallen blindly, aroused opposition. Still, he was offered in 1656 the chair of medical practice at the university, and, towards the end of the same year, a special chair of theoretical medicine was created for him at the recently established University of Pisa. After three years' work at Pisa he returned to Bologna, and two years later was called to the University of Messna in Sicily. Here he remained four years, and, on his return to Bologna, was greeted as one of her greatest citizens.
Everything that Malpighi had touched had meanwhile turned to science. He had used the microscope on human tissues with such good effect that one of the lavers of the skin is still called the rete Malpighi; certain bodies in the spleen and in the kidneys are called by his name, and important discoveries in the liver are due to him. The first good comparative study of the liver, from the snail through the fishes, reptiles, and mammaIs up to man, is due to Malpighi, and he was the first to give an adequate description of the formation of the chick in the egg. One day he studied the jagged bark of a green branch, and found little vessels in the wood. His study of the capillary circulation in man gave him an interest in this, and the result was published by Royal Society of England ("Anatome plantarum idea", London, 1675). The Royal Society suggested his study of silk-worms. This book is still consulted, though Malpighi had few aids for such minute anatomy at that time. When he was about sixty-four and at the height of his fame, Pope Innocent XII, who had been his personal friend, invited him to Rome as papal physician and professor of medicine in the Papal Medical School. He was held in high honour during his last years, and died there of apoplexy in the sixty-seventh year of his age.
Notizie Biografiche intorno a Marcello Malpighi, Raccolte dal Dr. Ercole Ferrario (Milan, 1860), JOURDAIN in Biographie Medicale (Paris, 1824); WALSH, Malpighi in The Messenger (New York, Aug., 1905); McCALLUM in Johns Hopkins Bulletin (Aug., 1905). His scientific work is largely contained in Opera (London, 1696), issued at the expense of the Royal Society.
JAMES J. WALSH 
Transcribed by Joseph P. Thomas

Marcellus of Ancyra[[@Headword:Marcellus of Ancyra]]

Marcellus of Ancyra
One of the bishops present at the Councils of Ancyra and of Nicaea, a strong opponent of Arianism, but in his zeal to combat Arius adopting the opposite extreme of modified Sabellianism and being several times condemned, dying deprived of his see c. A.D. 374. A few years after the Council of Nicaea Marcellus wrote a book against Asterius, a prominent Arian. In this work he maintained that the trinity of persons in the Godhead was but a transitory dispensation. God was originally only One Persorality, but at the creation of the universe the Word or Logos went out from the Father and was God's Activity in the world. This Logos became incarnate in Christ and was thus constituted Son of God. The Holy Ghost likewise went forth as third Divine Personality from the Father and from Christ according to St John, xx, 22. At the consummation of all things, however (I Cor., xx, 28), Christ and the Holy Ghost will return to the Father and the Godhead be again an absolute Unity. The bishops at Jerusalem having condemned his works, Marcellus was first deposed at Constantinople in 336 at a council under the presidency of Eusebius of Nicomedia, the Arian, and Basil of Ancyra appointed to his see. Marcellus sought redress at Rome from Julius I, who in the autumn of 340 declared Marcellus innocent of the charges brought against him, and reinstated him in his see. Constantius, when threatened by his brother, allowed the restoration of Athanasius, Marcellus and others to their sees in 348. Marcellus' return was resisted by the populace of Ancyra, but he succeeded in occupying his see for a few years, only to be finally deposed by the Marcedonian faction at Constantinople and succeeded by Basil, c. 353. St. Athanasius himself at last recognized Marcellus' heterodoxy; Pope Damascus likewise, in 380, and the Second General Council pronounced against him. Eusebius of Caesarea wrote against him two works: "Contra Marcellum", an exposition of Marcellus' doctrine, and "On the Theology of the Church", a refutation of Marcellus.
ZAHN, Maecellus of Ancyra (Gotha, 1867); LOOFS, Sitzber. der Berlin. Academie (Berlin, 1902, 764 sqq.).
J.P. ARENDZEN 
Transcribed by Joseph P. Thomas
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Marchese Francesco Scipione Maffei
Italian littérateur and archaeologist, b. at Verona, 1 June, 1675; d. there, 11 Feb., 1755. He sprang from an ancient and illustrious family which came originally from Bologna; his brother was General Alessandro Maffei, whose "Memoirs" he published. He began at an early age to write poetry which, however, was marred by the bad taste of the period, but association with such men as Pastorini and Maggi and the study of the great Italian poets brought about a change in his style. In 1699, during a sojourn in Rome, he became a member of the Accademia degli Arcadi and on his return to Verona established in that city a branch of the Roman Arcadia. In 1703 he enlisted in the Bavarian army, in which his brother held the rank of lieutenant-colonel and in 1704 took part in the battle of Donauworth. In 1709 he went to Padua, where he shared with Apostolo Zeno the editorship of the "Giornale de Letteraria d'Italia", but soon abandoned the work. In 1710 he spent some time at Turin for the purpose of studying the MSS. in the Royal Library, and while there he arranged the collection of objects of art which Charles Emmanuel had brought from Rome. Declining posts proffered by Pope Clement XI and King Victor Amadeus he returned to Verona, where he devoted himself to the study of the Italian drama, with the object of raising it from its state of decadence, and his efforts in this direction may be regarded as the beginning of the rehabilitation of the Italian theatre.
Maffei had already devoted some years to archaeological and artistic studies and in this connection had amassed in his palace a very valuable collection. In particular his scholarly publications on the history of his birthplace aroused such enthusiasm on the part of the Veronese that it was only with difficulty that he prevailed on them not to erect a statue to him during his lifetime. His familiarity with charters and other medieval documents resulted in his "Istoria diplomatica" (Mantua, 1727), a work which added much of importance to the history of diplomatics. In 1732 he went to the south of France for purposes of archaeological research and from there he went to Paris, where he remained four years and was received as member of the Académie des Inscriptions. At this time also the Jesuits requested him to write in defence of the orthodox system of grace against the doctrine of the Jansenists. In compliance he wrote his "Istoria teologica delle doctrine e delle opinione corse ne cinque primo secoli della chiesa in proposito della divina grazia, del libero arbitrio e della predestinazione" (Trent, 1742; Latin tr., Frankfort, 1765). Prior to the appearance of this work he went to London (1736), visited Oxford, where he obtained the degree of doctor, and was received in London by the most noted men of the country. In the same year he returned by way of Holland and Germany to Verona, where he thenceforth remained, save for occasional absences. He built a museum, which together with his valuable collection he bequeathed to his native city. Besides his historical and archaeological studies he interested himself in physics and astronomy, and even built an observatory that he might study the movements of the stars. At the age of eighty he began to study Hebrew and he is said to have learned it in a few months. The following is a list of his most important works: "Per la nascita del principe di Piemonte genetliaco" (Rome, 1699); "Conclusioni di amore" (Verona, 1702); "La prima radunanza della colonia arcadica Veronese" (Cervia, 1705); "La scienza cavalleresca" (Rome, 1710), a treatise against duelling, which was instrumental in diminishing the practice in Italy; "De fabula equestris ordinis Constantiniani" (Zurich, 1712; Paris, 1714), written to prove that all the orders of knighthood date only from the Crusades and affording valuable information concerning the aristocracy of the early Middle Ages; "Merope", a tragedy (Venice, 1714; since published in numerous editions and translations); "Dell' antica condizione di Verona" (Venice, 1719); "Istoria diplomatica" (Mantua, 1727), containing documents not previously published and a discourse on primitive Italy; "Teatro del Marchese Maffei" (Venice, 1730); "Verona illustrata" (2 vols., Verona, 1732; a corrected edition according to the author's notes was issued in 4 vols., Milan, 1825-27); "Galliae antiquitates quaedam selectae" (Paris, 1733), on the inscriptions and monuments observed by Maffei during his sojourn in France and dedicated to Louis XV; "Graecorum siglae lapidariae collectae atque explicatae" (Verona, 1746); "Della formazione dei fulmini" (Verona, 1747); "Il Raguet" (Verona, 1787), a comedy; "Museum Veronense" (Verona, 1749); "Supplemento al Tesoro delle Inscrizioni di Muratori" (Lucca, 1765); this was published by Donati according to notes collected by Maffei for a complete work on the subject. Besides these original works Maffei also collaborated in editions of the works of St. Hilary (Verona, 1730), St. Jerome (1734), and St. Zeno (1739). He bequeathed his collection of MSS. to the canons of the cathedral of Verona. BOUGAINVILLE, Eloge de Maffei in Hist. de l'Acad. des Inscrip., XXVII; PINDEMONTE, Elogio (Verona, 1784).
BLANCHE M. KELLY 
Transcribed by Herman F. Holbrook 
For the glory of God and in honor of Saint Philomena.
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Pompeo Marchesi
A Lombard sculptor of the neoclassic school, born at Saltrio, near Milan, 7 August, 1790; died at Milan, 6 February. 1858. He studied in Rome under Canova and received much encouragement from his master. The greater part of his life was spent in Milan, where for many years he was professor of sculpture at the Academy. He executed a great number of groups in marble and portrait busts. One of his earliest works was a colossal statue of St. Ambrose, patron of the city; for the Arco della Pace (Simplon commemorative arch), completed 1838, he made the reliefs of Terpsichore and Venus Urania. He decorated the façade of the Castello with twelve figures of great Italian captains, and that of the Palazzo Saporiti with reliefs in modern classic style. One of his best-known compositions is the group of the "Mater Dolorosa", in the church of San Carlo, at which he laboured many years. Works outside of Milan are the colossal statue of Charles Emmanuel III at Novara; that of Philibert Emanuel of Savoy at Turin; the sitting figure of Goethe for the library at Frankfort; two statues of the Emperor Francis I of Austria, one made with the assistance of Manfredoni, for Goritz, and another, unassisted, for the Hofburg at Vienna. He also executed the monument to Volta at Como; the monument of the singer Malibran; others to Beccaria and Bellini and a bust of Professor Zuccala for the Atheneum of Bergamo.
BOCCARDO, Nuova Enciclopedia Italiana, XIII (Turin, 1882); BAEDEKER, Guide Book for Italy (New York, 1904).
M. L. HANDLEY. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Marcian
(MARCIANUS, Markiânos)
Roman Emperor at Constantinople, b. in Thrace about 390; d. January, 457. He became a soldier; during his early life he was poor, and it is said that he arrived at Constantinople with only two hundred pieces of gold, which he had borrowed. He served in the army under Ardaburius the Alan and his son Aspar; he distinguished himself in the wars against the Persians and Huns. Aspar was a kind of king-maker, and general- in-chief for the East (magister militum per orientem), also for a time the most powerful man at Constantinople. But since he was a foreigner and an Arian he could not be emperor himself. Instead he placed a succession of his favourites on the throne. On of these was Marcian. At Constantinople Marcian became a senator and was a well-known and popular person. He was a widower; his daughter by the first marriage, Euphemia, afterwards married Anthemius, Emperor in the West (467-472). He was about sixty years old when Theodosius II died (450).
Theodosius II (408-450) had succeeded his father, Arcadius (395-408), as a young child. During the greater part of his reign his elder sister Pulcheria managed the Government. Already during the reign of Theodosius Pulcheria was "Augusta". With her two sisters, Arcadia and Marina, she made a public vow of celibacy. When her brother died all difficulty about the succession was ended by the unanimous choice of her (who had long really guided the State) as empress. Thus began the reign of Pulcheria. Wishing to strengthen her position (it was the first case of a woman succeeding to the Roman throne) she at once made a nominal marriage with Marcian. He seems to have been the best person she could have chosen; the friendship of Aspar as well as his own reputation had long pointed him out for some high place. It is said that Theodosius on his death-bed had told him: "It has been revealed to me that you will succeed me." Marcian was crowned by the patriarch, 25 August, 450. It is the first instance of the religious ceremony of coronation, imitated later in the West, and was to have far-reaching consequences. The first act of the new reign was the trial and execution of Chrysaphius, a eunuch and court favourite long unpopular, who had brought Theodosius to a humiliating apology and the payment of a large fine by an unsuccessful conspiracy to murder Attila. Marcian belonged to the party of reform, of which the founder, under Theodosius, had been Anthemius. As soon as he became emperor he began a policy of moderation, especially in taxation, that made his reign prosperous and himself popular, though he did little by force of arms to repress the ever-encroaching Huns and other enemies of Rome.
He reduced the expenses of the treasury and Court, and did away with the gleba, or follis, an opressive tax on property that was specially obnoxious to the upper classes. There was a harsh system by which any senator might be forced to accept the unwelcome honour of the prætura. As a prætor he was obliged to live at Constantinople during his time of office, and spend large sums on providing games and shows. This was specially hard on senators who lived in the provinces, who had therefore to come to the capital and live for months there at ruinous expense. Marcian modified this law so as to excuse people living away from the city, and he ordered the consuls to take their share of the expenses. He reformed the navy on a more economical basis. There were at that time frequent earthquakes, by which whole cities were destroyed. In these cases Marcian and Pulcheria came to the help of the sufferers generously with supplies from the imperial treasury.
Marcian had a conscientious idea of the responsibilities of his office. In the second novella of his code he defines his view of an emperor's duty: "It is our business to provide for the care of the human race." And he was conscious of the distress caused by the excessive taxation and general maladministration of his predecessors. The first novella announces that complainants have flocked to the Government from all sides, there are "endless crowds of petitioners"; this is because of the want of "integrity and severity" in the judges. Marcian's laws are well-meant and successful attempts to cope with these difficulties. A very popular measure was his refusal to pay to Attila the tribute that had been paid regularly by Theodosius II. This refusal both saved a great expense and restored the dignity of the empire that had been degraded by so great a humiliation. As the Huns were just beginning their quarrel with the Franks, they could not afford to go to war with the empire. No doubt Marcian knew this when he defied them.
But the chief event of this reign was the beginning of the great Monophysite quarrel and the Council of Chalcedon. Marcian was conspicuously pious and orthodox. As soon as he was crowned he wrote a very friendly and respectful letter to Pope Leo I (440-461), whom he calls the guardian of the Faith, asking for his prayers, and declaring himself anxious to support the council proposed by the pope (soû a’uthentoûntos) in order to settle the question raised by Eutyches, Dioscurus, and their friends (ep. lxxiii among St. Leo's letters; Mansi, VI, 99). Pulcheria also wrote; she too says that the council shall be summoned by the pope's authority. Leo had already asked Theodosius II to summon the council (ep. xliv, 3; P. L., LIV, 826); Marcian clearly only meant to carry out this commission as Theodosius's successor. Meanwhile Dioscurus and his party knew quite well that Marcian would not be their friend. They had tried and failed to prevent his recognition in Egypt; the attempt only made their case worse with the Government.
The Eastern Church had been disturbed by the teaching of Eutyches since immediately after the Council of Ephesus (431) and the Nestorian troubles. In 448 Eusebius of Dorylæum had accused Eutyches and his formula "one nature after the union" (metà tèn ‘énosin mía phúsis) at Constantinople. Dioscurus of Alexandria had taken up the cause of Eutyches, and had condemned Dyophysism at the Robber Council of Ephesus in 449 (for all this see MONOPHYSITISM). Pope Leo hoped for a time to restore peace without another general council (his letters to Marcian, lxxviii, to Pulcheria, lxxix, and to the Patriarch Anatolius of Constantinople, lxxx). But meanwhile Marcian, acting on Leo's former proposal, summoned a council on 17 May, 451, by letters addressed to all the metropolitans of the empire. It is clear that he acted on a misunderstanding, and had not yet received the pope's later letter (Hefele-Leclercq, II, 639). Leo then accepted what had happened, and appointed as his legates Paschasius, Bishop of Lilybæum in Sicily, and a priest Boniface (ep. lxxxix; Mansi, VI, 125). The council was to have met at Nicæa; many bishops had already arrived there in the summer of 451, when the emperor wrote to tell them to wait till he could join them (his letter in Mansi, VI, 553). He was busy at the frontier of the empire arranging its defence against the Huns. The bishops wrote to complain of the delay, and Marcian answered their letter telling them to go to Chalcedon, opposite the capital on the other side of the Bosphorus (Mansi, V, 557); in this way he could attend to the council without leaving Constantinople.
The council opened in the church of St. Euphemia at Chalcedon on 8 October, 451, and lasted till 1 November. About 600 bishops attended. The imperial commissioners were present and regulated the exterior business at each session. The papal legate, Paschasius, opened the council. Marcian and Pulcheria assisted at the sixth session (25 October). The emperor opened the proceedings that day with a speech in Latin (Mansi, VII, 129). One notices that what was still the official language of the empire was used on specially solemn occasions. His speech was then repeated in Greek. At this session the decree of the council was read (see CHALCEDON.) On 27 February, 452, Marcian, together with his Western colleague, Valentinian III (423-455), made a law enforcing the decree and canons of the council as the law of the empire, and threatening heavy penalties against all who disputed them. Marcian alone repeated the same law on 13 March (Mansi, VII, 475- 480). The famous twenty-eighth canon (giving Constantinople rank immediately after Rome) and the pope's protest against it caused further correspondence between him and the emperor and empress (Ep. Leonis I., cv, cvi; Mansi, VI, 187, 195), but did not disturb their good relations. Marcian's laws produced uniformity at Constantinople and in the neighbourhood of the Government, but he could not enforce them so successfully in Syria and Egypt. The rest of his reign was troubled by the revolution in these provinces, which remained one of the chief difficulties of the Government under his successors for two centuries. Marcian made no concessions towards the Syrian and Egyptian Monophysites. His Government carried out the deposition of Dioscurus, and an edict of 28 July, 452, insisted under heavy penalties on the recognition of Proterius, the Orthodox Patriarch of Alexandria. A large force (2000 soldiers) was sent to Egypt. It was not until after Marcian's death that a party at Constantinople under Aspar and Anatolius began to compromise with the heretics.
In the year 453 Attila died. It is said that Marcian dreamed, at the moment of Attila's death, that he saw the bow of his great enemy broken. The Empress Pulcheria died in the same year. She is canonized by both Catholics and Orthodox; her feast is on 10 September in both calendars. Marcian survived his wife four years. The end of his reign was occupied by the increasing troubles in Egypt. He was succeeded by Leo I (457-474). Marcian was, by marriage, the last emperor of the House of Theodosius I. The Orthodox have canonized him also, and keep his feast (with Pulcheria) on 17 February.
EVAGRIUS, Hist. Eccl., II; TILLEMONT, Histoire des Empereurs, VI; BURY, History of the Later Roman Empire, I (London, 1889), 135-136; GIBBON, The Decline and Fall of the Roman Empire, with BURY's notes, III (London, 1907), 444-474; HEFELE, tr. LECLERCQ, Histoire des Conciles, II (Paris, 1908).
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Marciane[[@Headword:Marciane]]

Marciane
A titular see of Lycia, suffragan of Myra. It figures in the "Notitiae episcopatuum" from the sixth to the twelfth or thirteenth centuries, but it is not mentioned by any author and its situation remains unknown. Le Quien (Oriens christ., I, 983) cites three bishops: Januarius, who attended in 448 the Council of Constantinople against Eutyches; Augustine, who signed in 459 the synodal decree of Gennadius of Constantinople against simoniacs; Marcian, who signed in 518 the decretal letter of the Council of Constantinople against Severus and other heretics and the report to Pope Hormisdas on the ordination of Epiphanius, Patriarch of Constantinople.
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Marcianopolis
A titular see in Lower Maesia, on the right bank of the Danube, so called by Trajan after his sister Marciana (Amm. Marcellinus, XXVII, 2) and previously known as Parthenopolis. Emperor Claudius II repeatedly repulsed the Goths near this town (Trebellius Pollio, "Claudius", 9; Zosimus, I, 42); Valens made it his winter quarters in 368 and succeeding years (Amm. Marcell., XXVII, 5; Theophanis "Chronographia", A. M. 5859, 5860, 5861). In 587 it was sacked by the king of the Avars, and at once retaken by the Romans (Theophanis, "Chronographia" A. M. 6079). The Roman army quartered therein 596 before crossing the Danube to assault the Avars (op. cit., A. M. 6088). Marcianopolis was the home of many saints or martyrs, e.g., St. Meletina, whose feast is kept on 15 Sept., and whose remains were carried to Lemnos; St. Alexander, martyred under Maximianus, and whose feast is kept on 2 Febr. Saints Maximus, Theodotus, Asclepiodotus, martyred at Adrianople under Maximianus, and whose feast is kept on 15 Sept., were born at Marcianopolis. The "Ecthesis" of the pseudo-Epiphalius (c. 640) gives the Metropolitical See of Marcianopolis in the Balkans five suffragans (Gelzer, "Ungedruckte. . .Texte der Notitiae Episcopatuum" 542). The "Notitia Episcopatuum" of the Armenian cleric, Basil (c. 840) confirms this (Gelzer, "Georgii Cyprii descriptio orbis romani", 25). On the other hand Marcianopolis is not mentioned in the "Notitia" of Leo the Wise (c. 900) nor in that of Constantine Porphyrogenitus (c. 940), because the region had at that time been overrun by the Bulgarians. Le Quien (Oriens Christ., I, 1217-1220) mentions many bishops of Marcianopolis and Preslau, erroneously identifying these two towns. The Preslau of the Middle Ages remains Preslau to this day, and his Marcianopolis is now the village of Devna, a little to the west of Varna in Bulgaria. This name under the form Bulgaria is mentioned by Pachymeros on account of something that took place there in 1280 (De Michaele Palaeologo, VI, 49).
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Marcin Bielski
(Or Wolski)
A Polish chronicler, b. of noble parentage on the patrimonial estate of Biala (whence the family name), in the province of Sieradz, Poland, in 1495; d. there, 1575; the name Wolski is derived from his estate at Wola. One of two Polish writers, of the same name, he was the first to use the Polish language, hence his designation as the father of Polish prose. He was educated in the University of Cracow, founded by Casimir the Great in 1364, and spent some time with the military governor of that city. He served in the army in the wars against the Wallachians and Tatars, and participated in the battle Obertyn (Galicia), 1531. He ranks among Poland's most prolific writers, and the development of historical studies in that country is due to his extensive writings. He is the author of numerous works: "Zywoty Filosofow" (Lives of the Philosophers, 1535); "Kronika Swiata" (Universal Chronicle, 1550-64), from the earliest time down to his day, divided into six periods, was the first important universal history published in the national idiom, and the first attempt at a comprehensive history of Poland, from 550 to 1580; in the second edition (1554) there is a reference to America; after the author's death the work was continued, rearranged, and brought down to the year 1597, under the title of "Kronika Polska" (Chronicle of Poland) by his son Joachim (b. 1540; d. 1599), secretary to King Sigismund III; "Sprawa Rycerskiego", a treatise on military art (1569), according to a Greek science of warfare, in eight parts, contains valuable data about the Polish army, and kindred subjects. After the demise of Bielski several satirical poems were published: "Seym Majowy", (The May Diet, 1590), descriptive of the degradation of Hungary, and an appeal to his countrymen to emulate a higher standard of life: "Seym Niewiesci", (Woman's Council, 1586-95), analytical of the then existing political conditions in Poland: "Sen Maiowy" (Dream of a Hermit, 1586); "Komedia Justina y Konstanciey" (Comedy of Justinian and Constantia, 1557).
Estreicher, Polish bibliography (1800-70); Bohomolec, Collection of Histories (Warsaw, 1764); Idem, Martin Bielski (Warsaw, 1764); Sobieszczanski, Chronicle of Poland (Warsaw, 1851); Sibeneycher, Chronicle of Poland (Cracow, 1597); Turowski, Chronicle of Poland (Cracow, 1855-62).
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Marcionites
Heretical sect founded in A.D. 144 at Rome by Marcion and continuing in the West for 300 years, but in the East some centuries longer, especially outside the Byzantine Empire. They rejected the writings of the Old Testament and taught that Christ was not theSon of the God of the Jews, but the Son of the good God, who was different from the God of the Ancient Covenant. They anticipated the more consistent dualism of Manichaeism and were finally absorbed by it. As they arose in the very infancy of Christianityand adopted from the beginning a strong ecclesiastical organization, parallel to that of the Catholic Church, they were perhaps the most dangerous foe Christianity has ever known. The subject will be treated under the following heads:
I. Life of Marcion; 
II. Doctrine and Discipline; 
III. history; 
IV. Mutilation of the New Testament; 
V. Anti-Marcionite Writers.
I. LIFE OF MARCION
Marcion was son of the Bishop of Sinope in Pontus, born c. A.D. 110, evidently from wealthy parents. He is described as nautes, nauclerus, a ship owner, by Rhodon and Tertullian, who wrote about a generation after his death. Epiphanius (Haeres., XLII, ii) relates that Marcion in his youth professed to lead a life of chastity and asceticism, but, in spite of his professions, fell into sin with a young maiden. In consequence his father, the bishop, cast him out of the Church. He besought his father for reconciliation, I.e. to be admitted to ecclesiastical penance, but the bishop stood firm in his refusal. Not being able to bear with the laughter and contempt of his fellow townsmen, he secretly left Sinope and traveled to Rome. The story of Marcion's sin is rejected by many modern scholars (e.g. G. Krüger) as a piece of malicious gossip of which they say Epiphanius was fond; others see in the young maiden but a metaphor for the Church, the then young bride of Christ, whom Marcion violated by his heresy, though he made great professions of bodily chastity and austerity. No accusations of impurity are brought against Marcion by earlier Church writers, and Marcion's austerity seems acknowledged as a fact. Irenaeus states that Marcion flourished under Pope Anecitus (c. 155-166) [invaluit sub Aniceto]. Though this period may mark Marcion's greatest success in Rome, it is certain that he arrived there earlier, I. c. A.D. 140 after the death of Hyginus, who died that year and apparently before the accession of Pius I. Epiphanius says that Marcion sought admittance into the Roman Church but was refused. The reason given was that they could not admit one who had been expelled by his own bishop without previous communication with that authority. The story has likewise been pointed out as extremely unlikely, implying, as it does, that the great Roman Church professed itself incompetent to override the decision of a local bishop in Pontus. It must be borne in mind, however, that Marcion arrived at Rome sede vacante, "after the death of Hyginus", and that such an answer sounds natural enough on the lips of presbyters as yet without a bishop.
Moreover, it is obvious that Marcion was already a consecrated bishop. A layman could not have disputed on Scripture with the presbyters as he did, nor have threatened shortly after his arrival: "I will divide your Church and cause within her a division, which will last forever", as Marcion is said to have done; a layman could not have founded a vast and worldwide institution, of which the main characteristic was that it was episcopalian; a layman would not have been proudly referred to for centuries by his disciples as their first bishop, a claim not disputed by any of their adversaries, though many and extensive works were written against them; a layman would not have been permanently cast out of the Church without hope of reconciliation by his own father, notwithstanding his entreaties, for a sin of fornication, nor thereafter have become an object of laughter to his heathen fellow townsmen, if we accept the story of Epiphanius. A layman would not have been disappointed that he was not made bishop shortly after his arrival in a city whose see was vacant, as Marcion is said to have been on his arrival at Rome after the death of Hyginus.
This story has been held up as the height of absurdity and so it would be, if we ignored the facts that Marcion was a bishop, and that according to Tertullian (De Praeser., xxx) he made the Roman community the gift of two hundred thousand sesterces soon after his arrival. this extraordinary gift of 1400 pounds (7000 dollars), a huge sum for those days, may be ascribed to the first fervour of faith, but is at least as naturally, ascribed to a lively hope. The money was returned to him after his breach with the Church. This again is more natural if it was made with a tacit condition, than if it was absolute and the outcome of pure charity. Lastly, the report that Marcion on his arrival at Rome had to hand in or to renew a confession of faith (Tert., "De Praeser.," xxx,; "Adv. Mar.", I, xx; "de carne Christi", ii) fits in naturally with the supposition of his being a bishop, but would be, as G. Krüger points out, unheard of in the case of a layman.
We can take it for granted then, that Marcion was a bishop, probably an assistant or suffrigan of his father at Sinope. Having fallen out with his father he travels to Rome, where, being a seafarer or shipowner and a great traveler, he already may have been known and where his wealth obtains him influence and position. If Tertullian supposes him to have been admitted to the Roman Church and Epiphanius says that he was refused admittance, the two statements can easily be reconciled if we understand the former of mere membership or communion, the latter of the acceptance of his claims. His episcopal dignity has received mention at least in two early writers, who speak of him as having "from bishop become an apostate" (Optatus of Mileve, IV, v), and of his followers as being surnamed after a bishop instead of being called Christians after Christ (Adamantius, "Dial.", I, ed. Sande Bakhuysen). Marcion is said to have asked the Roman presbyters the explanation of Matt., ix, 16, 17, which he evidently wished to understand as expressing the incompatibility of the New Testament with the Old, but which they interpreted in an orthodox sense. His final breach with the Roman Church occurred in the autumn of 144, for the Marcionites counted 115 years and 6 months from the time ofChrist to the beginning of their sect. Tertullian roughly speaks of a hundred years and more. Marcion seems to have made common cause with Cerdo (q.v.), the Syrian Gnostic, who was at the time in Rome; that his doctrine was actually derived from that Gnostic seems unlikely. Irenaeus relates (Adv. Haeres., III, iii) that St. Polycarp, meeting Marcion in Rome was asked by him: Dost thou recognize us? and gave answer: I recognize thee as the first born of Satan. This meeting must have happened in 154, by which time Marcion had displayed a great and successful activity, for St. Justin Martyr in his first Apology (written about 150), describes Marcion's heresy as spread everywhere. These half a dozen years seem to many too short a time for such prodigious success and they believe that Marcion was active in Asia Minor long before he came to Rome. Clement of Alexandria (Strom., VII, vii, 106) calls him the older contemporary of Basilides and Valentinus, but if so, he must have been a middle-aged man when he came to Rome, and as previous propaganda in the East is not impossible. That the Chronicle of Edessa places the beginning of Marcionism in 138, strongly favors this view. Tertullian relates in 207 (the date of his Adv. Marc., IV, iv) that Marcion professed penitence and accepted as condition of his readmittance into the Church that he should bring back to the fold those whom he had led astray, but death prevented his carrying this out. The precise date of his death is not known.
II. DOCTRINE AND DISCIPLINE
We must distinguish between the doctrine of Marcion himself and that of his followers. Marcion was no Gnostic dreamer. He wanted a Christianity untrammeled and undefiled by association with Judaism. Christianity was the New Covenant pure and simple. Abstract questions on the origin of evil or on the essence of the Godhead interested him little, but the Old Testament was a scandal to the faithful and a stumbling-block to the refined and intellectual gentiles by its crudity and cruelty, and the Old Testament had to be set aside. The two great obstacles in his way he removed by drastic measures. He had to account for the existence of the Old Testament and he accounted for it by postulating a secondary deity, a demiurgus, who was god, in a sense, but not the supreme God; he was just, rigidly just, he had his good qualities, but he was not the good god, who was Father of Our Lord Jesus Christ. The metaphysical relation between these two gods troubled Marcion little; of divine emanation, aeons, syzygies, eternally opposed principles of good and evil, he knows nothing. He may be almost a Manichee in practice, but in theory he has not reached absolute consistency as Mani did a hundred years later. Marcion had secondly to account for those passages in the New Testament which countenanced the Old. He resolutely cut out all texts that were contrary to his dogma; in fact, he created his own New Testament admitting but one gospel, a mutilation of St. Luke, and an Apostolicon containing ten epistles of St. Paul. The mantle of St. Paul had fallen on the shoulders of Marcion in his struggle with the Judaisers. The Catholics of his day were nothing but the Judaisers of the previous century. The pure Pauline Gospel had become corrupted and Marcion, not obscurely, hinted that even the pillar Apostles, Peter, James, and John had betrayed their trust. He loves to speak of "false apostles", and lets his hearers infer who they were. Once the Old Testament has been completely got rid of, Marcion has no further desire for change. He makes his purely New Testament Church as like the Catholic Church as possible, consistent with his deep seated Puritanism. The first description of Marcion's doctrine dates from St. Justin: "With the help of the devil Marcion has in every country contributed to blasphemy and the refusal to acknowledge the Creator of all the world as God". He recognizes another god, who, because he is essentially greater (than the World maker or Demiurge) has done greater deeds than he (hos onta meizona ta meizona para touton pepikeni) The supreme God is hagathos, just and righteous. The good God is all love, the inferior god gives way to fierce anger. Though less than the good god, yet the just god, as world creator, has his independent sphere of activity. They are not opposed as Ormusz and Ahriman, though the good God interferes in favour of men, for he alone is all-wise and all-powerful and loves mercy more than punishment. All men are indeed created by the Demiurge, but by special choice he elected the Jewish people as his own and thus became the god of the Jews.
His theological outlook is limited to the Bible, his struggle with the Catholic Church seems a battle with texts and nothing more. The Old Testament is true enough, Moses and the Prophets are messengers of the Demiurge, the Jewish Messias is sure to come and found a millennial kingdom for the Jews on earth, but the Jewish messias has nothing whatever to do with the Christ of God. The Invisible, Indescribable, Good God (aoratos akatanomastos agathos theos), formerly unknown to the creator as well as to his creatures, has revealed Himself in Christ. How far Marcion admitted a Trinity of persons in the supreme Godhead is not known; Christ is indeed the Son of God, but he is also simply "God" without further qualification; in fact, Marcion's gospel began with the words; "In the fifteenth year of the Emperor Tiberius God descended in Capharnaum and taught on the Sabbaths". However daring and capricious this manipulation of the Gospel text, it is at least a splendid testimony that, in Christian circles of the first half of the second century the Divinity of Christ was a central dogma. To Marcion however Christ was God Manifest not God Incarnate. His Christology is that of the Docetae (q.v.) rejecting the inspired history of the Infancy, in fact, any childhood of Christ at all; Marcion's Savior is a "Deus ex machina" of which Tertullian mockingly says: "Suddenly a Son, suddenly Sent, suddenly Christ!" Marcion admitted no prophecy of the Coming of Christ whatever; the Jewish prophets foretold a Jewish Messias only, and this Messias had not yet appeared. Marcion used the story of the three angels, who ate, walked, and conversed with Abraham and yet had no real human body, as an illustration of the life of Christ (Adv. Marc., III, ix). Tertullian says (ibid.) that when Apelles and seceders from Marcion began to believe that Christ had a real body indeed, not by birth but rather collected from the elements, Marcion would prefer to accept even a putative birth rather than a real body. Whether this is Tertullian's mockery or a real change in Marcion's sentiments we do not know. To Marcion matter and flesh are not indeed essentially evil, but are contemptible things, a mere production of the Demiurge, and it was inconceivable that God should really have made them His own. Christ's life on earth was a continual contrast to the conduct of the Demiurge. Some of the contrasts are cleverly staged: the Demiurge sent bears to devour children for puerile merriment (Kings)-- Christ bade children come to Him and He fondled and blessed them; the Demiurge in his law declared lepers unclean and banished them -- but Christ touched and healed them. Christ's putative passion and death was the work of the Demiurge, who, in revenge for Christ's abolition of the Jewish law delivered Him up to hell. But even in hell Christ overcame the Demiurge by preaching to the spirits in Limbo, and by His Resurrection He founded the true Kingdom of the Good God. Epiphanius (Haer., xlii, 4) says that Marcionites believed that in Limbo Christ brought salvation to Cain, Core, Dathan and Abiron, Esau, and the Gentiles, but left in damnation all Old Testament saints. This may have been held by some Marcionites in the fourth century, but it was not the teaching of Marcion himself, who had no Antinomian tendencies. Marcion denied the resurrection of the body, "for flesh and blood shall not inherit the Kingdom of God", and denied the second coming of Christ to judge the living and the dead, for the good God, being all goodness, does not punish those who reject Him; He simply leaves them to the Demiurge, who will cast them into everlasting fire.
With regard to discipline, the main point of difference consists in his rejection of marriage, i.e. he baptized only those who were not living in matrimony: virgins, widows, celibates, and eunuchs (Tert., "Adv. Marc.", I, xxix); all others remained catechumens. On the other hand the absence of division between catechumens and baptized persons, in Marcionite worship, shocked orthodox Christians, but it was emphatically defended by Marcion's appeal to Gal., vi, 6. According to Tertullian (Adv. Marc., I, xiv) he used water in baptism, anointed his faithful with oil and gave milk and honey to the catechumens and in so far retained the orthodox practices, although, says Tertullian, all these things are "beggarly elements of the Creator." Marcionites must have been excessive fasters to provoke the ridicule of Tertullian in his Montanist days. Epiphanius says they fasted on Saturday out of a spirit of opposition to the Jewish God, who made the Sabbath a day of rejoicing. This however may have been merely a western custom adopted by them.
III. HISTORY
It was the fate of Marcionism to drift away almost immediately from its founder's ideas towards mere Gnosticism. Marcion's creator or Jewish god was too inconsistent and illogical a conception, he was inferior to the good God yet he was independent; he was just and yet not good; his writings were true and yet to be discarded; he had created all men and done them no evil, yet they had not to worship and serve him. Marcion's followers sought to be more logical, they postulated three principles: good, just, and wicked, opposing the first two to the last; or one principle only, the just god being a mere creation of the good God. The first opinion was maintained by Syneros and Lucanus or Lucianus. Of the first we know nothing beyond the mention of him in Rhodon; of the second we possess more information, and Epiphanius has devoted a whole chapter to his refutation.. Both Origen and Epiphanius, however, seem to know of Lucanus' sect only by hearsay; it was therefore probably extinct toward the end of the third century.Tertullian (De Resur., Carn., ii) says that he outdid even Marcion in denying the resurrection, not only of the body, but also of the soul, only admitting the resurrection of some tertium quid (pneuma as opposed to psyche?). Tertullian says that he had Lucanus' teaching in view when writing his "De Anima". It is possible that Lucanus taught transmigration of souls; according to Epiphanius some Marcionites of his day maintained it. Though Lucanus' particular sect may soon have died out, the doctrine comprised in the three principles was long maintained by Marcionites. In St. Hippolytus' time (c. 225) it was held by an Assyrian called Prepon, who wrote in defense of it a work called "Bardesanes the Armenian" (Hipp., "Adv. Haer.", VII, xxxi). Adamantius in his "Dialogue" (see below) introduces a probable fictitious Marcionite doctrine of three principles, and Epiphanius evidently puts it forward as the prominent Marcionite doctrine of his day (374). The doctrine of the One Principle only, of which the Jewish god is a creature, was maintained by the notorious Apelles, who, though once a disciple of Marcion himself, became more of a Gnostic than of a Marcionist. He was accompanied by a girl called Philumena, a sort of clairvoyante who dabbled in magic, and who claimed frequent visions of Christ and St. Paul, appearing under the form of a boy. Tertullian calls this Philumena a prostitute, and accuses Apelles of unchastity, but Rhodon, who had known Apelles personally, refers to him as "venerable in behavior and age". Tertullian often attacks him in writings ("De Praeser.," lxvii; "Adv. Marc.," III, g. 11, IV, 17) and even wrote a work against him: "Adversus Apelleiacos", which is unfortunately lost, though once known to St. Hippolytus and St. Augustine. Some fragments of Apelles have been collected by A. Harnack (first in "Texte u. Unters.", VI, 3, 1890, and then ibid., XX, or new ser., V, 3, 1900), who wrote, "De Apelles Gnosi Monarchica" (Leipzig, 1874), though Apelles emphatically repudiated Marcion's two gods and acknowledged "One good God, one Beginning, and one Power beyond all description" (akatanomastos).
This "Holy and Good God above", according to him, took no notice of things below, but made another god who made the world. Nor is this creator-god the only emanation of the Supreme God; there is a fire-angel or fire-god ("Igneus Praeses mali" according toTertullian, "De Carne", viii) who tampered with the souls of men; there is a Jewish god, a law-god, who presumably wrote the Old Testament, which Apelles held to be a lying production. Possibly, however, the fire-god and the law-god were but manifestations of the creator-god. Apelles wrote an extensive work called Syllogismoi to prove the untrustworthiness of the Old Testament, of which Origen quotes a characteristic fragment (In Gen., II, ii). Apelles' Antidocetism has been referred to above. Of other followers of Marcion the names only are known. The Marcionites differed from the Gnostic Christians in that they thought it unlawful to deny their religion in times of persecution, nobly vying with the Catholics in shedding their blood for the name of Christ. Marcionite martyrs are not infrequently referred to in Eusebius' "Church History" (IV, xv, xlvi; V, xvi, xxi; VII, xii). Their number and influence seem always to have been less in the West than in the East, and in the West they soon died out. Epiphanius, however, testifies that in the East in A.D. 374 they had deceived " a vast number of men" and were found, "not only in Rome and Italy but in Egypt, Palestine, Arabia, Syria, Cyprus and the Thebaid and even in Persia". And Theodoret, Bishop of Cyrus in the Province of the Euphrates from 423 to 458, in his letter to Domno, the Patriarch of Antioch, refers with just pride to having converted one thousand Marcionites in his scattered diocese. Not far from Theodoret's diocese, near Damascus, and inscription was found of a Marcionite church, showing that in A.D. 318-319 Marcionites possessed freedom of worship (Le Boss and Waddington, "Inscr. Grec.", Paris, 1870). Constantine (Eusebius, "Vita", III, lxiv) forbade all public and private worship of Marcionism. Th ough the Paulicians are always designated by their adversaries as Manichaeans, and though their adoption of Manichaean principles seems undeniable, yet, according to Petrus Siculus, who lived amongst Paulicians (868-869) in Tibrike and is therefore a trustworthy witness, their founder, Constantine the Armenian, on receiving Marcion's Gospel and Apostolicon from a deacon in Syria, handed it to his followers, who at first at least kept it as their Bible and repudiated all writings of Mani. The refutation of Marcionism by the Armenian Archpriest Eznic in the fifth century shows the Marcionites to have been still numerous in Armenia at that time (Eznik, "Refutation of the Sects", IV, Ger. tr., J. M. Schmid, Vienna, 1900). Ermoni maintains that Eznik's description of Marcion's doctrine still represents the ancient form thereof, but this is not acknowledged by other scholars ("Marcion dans la littérat. Arménienne" in "Revue de l'Or. Chrét.", I)
IV. MUTILATION OF THE NEW TESTAMENT
Marcion's name appears prominently in the discussion of two important questions, that of the Apostle's Creed, and that of the Canon of the New Testament. It is maintained by recent scholars that the Apostle's Creed was drawn up in the Roman Church in opposition to Marcionism (cf. F. Kattenbusch, "Das Apost. Symbol.", Leipzig, 1900; A.C. McGiffert, "The Apostle's Creed", New York, 1902). Passing over this point, Marcion's attitude toward the New Testament must be further explained. His cardinal doctrine was the opposition of the Old Testament to the New, and this doctrine he had amply illustrated in his great (lost) work, Antithesis, or "Contrasts". In order, however, to make the contrast perfect he had to omit much of the New Testament writings and to manipulate the rest. He took one Gospel out of the four, and accepted only ten Epistles of St. Paul. Marcion's Gospel was based on our canonical St. Luke with omission of the first two chapters. The text has been as far as possible restored by Th. Zahn, "Geschichte d. N.T. Kanons", II, 456-494, from all available sources especially Epiphanius, who made a collection of 78 passages. Marcion's changes mainly consist in omissions where he modifies the text. The modifications are slight thus: "I give Thee thanks, Father, God of heaven and earth," is changed to "I give thanks, Father, Lord of heaven". "O foolish and hard of heart to believe in all that the prophets have spoken", is changed into, "O foolish and hard of heart to believe in all that I have told you." Sometimes slight additions are made: "We found this one subverting our nation" (the accusation of the Jews before Pilate) receives the addition: "and destroying the law and the prophets." A similar process was followed with the Epistle of St. Paul. By the omission of a single preposition Marcion had coined a text in favor of his doctrine out of Ephes., iii, 10: "the mystery which from the beginning of the world has been hidden from the God who created all things" (omitting en before theo). However cleverly the changes were made, Catholics continued to press Marcion even with the texts which he retained in his New Testament, hence the continual need of further modifications. The Epistles of St. Paul which he received were, first of all, Galatians, which he considered the charter of Marcionism, then Corinthians I and II, Romans I and II, Thessalonians, Ephesians (which, however, he knew under the name of Laodicians), Collosians, Phillipians and Philemon. The Pastoral epistles, the Catholic Epistles, Hebrews, and the Apocalypse, as well as Acts, were excluded. Recently De Bruyne ("Revue Benedictine", 1907, 1-16) has made out a good case for the supposition that the short prefaces to the Pauline epistles, which were once attributed to Pelagius and others, are taken out of as Marcionite Bible and augmented with Catholic headings for the missing epistles.
V. ANTI-MARCIONITE WRITERS
(1) St. Justin the Martyr (150) refers to the Marcionites in his first Apology; he also wrote a special treatise against them. This, however, mentioned by Ireneaus as Syntagma pros Markiona, is lost. Irenaeus (Haer., IV, vi, 2) quotes short passages of Justin containing the sentence: "I would not have believed the Lord Himself if He had announced any other than the Creator"; also, V, 26, 2.
(2) Irenaeus (c. 176) intended to write a special work in refutation of Marcion, but never carried out his purpose (Haer., I, 27, 4; III, 12, 13); he refers to Marcion, however, again and again in his great work against Heresies especially III, 4, 2; III, 27, 2; IV, 38, 2 sq.; III, 11, 7, 25, 3.
(3) Rhodon (180-192) wrote a treatise against Marcion, dedicated to Callistion. It is no longer extant, but is referred to by Eusebius (H. E. V, 13) who gives some extracts.
(4) Tertullian, the main source of our information, wrote his "Adversus Marcionem" (five books) in 207, and makes reference to Marcion in several of his works: "De Praescriptione", "De Carne Christi", "De Resurrectione Carnis", and "De Anima". His work against Apelles is lost.
(5) Pseudo-Tertullian, (possibly Commodian. See H. Waitz, "Ps. Tert. Gedicht ad M.", Darmstadt, 1901) wrote a lengthy poem against Marcion in doggerel hexameters, which is now valuable. Pseudo-Tertullian's (possibly Victorinus of Pettau) short treatise against all heresies (c. A.D. 240) is also extant.
(6) Adamantius -- whether this is a real personage or only a nom de plume is uncertain. His dialogue "De Recta in Deum Fide", has often been ascribed to Origen, but it is beyond doubt that he is not the author. The work was probably composed about A.D. 300. It was originally written in Greek and translated by Rufinus. It is a refutation of Marcionism and Valentinianism. The first half is directed against Marcionism, which is defended by Megethius (who maintains three principles) and Marcus (who defends two). (Berlin ed. of the Fathers by Sande Bakhuysen, Leipzig, 1901).
(7) St. Hippolytus of Rome (c. 220) speaks of Marcion in his "Refutation of All Heresies", book VII, ch. 17-26; and X, 15)
(8) St. Epiphanius wrote his work against heresies in 374, and is the second main source of information in his Ch. xlii-xliv). He is invaluable for the reconstruction of Marcion's Bible text, as he gives 78 and 40 passages from Marcion's New Testament where it differs form ours and adds a short refutation in each instance.
(9) St. Ephraem (373) maintains in many of his writings a polemic against Marcion, as in his "Commentary on the Diatesseron" (J.R. Harris, "Fragments of Com. on Diates.", London, 1895) and in his "Metrical Sermons" (Roman ed., Vol II, 437-560, and Overbeek's Ephraem etc., Opera Selecta).
(10) Eznik, an Armenian Archpriest, or possibly Bishop of Bagrawand (478) wrote a "Refutation of the Sects", of which Book IV is a refutation of Marcion. Translated into German, J.M. Schmid, Vienna, 1900.
Meyboom. Marcion en de Marcioneten (Leyden, 1888); Idem, Het Christendom der tweede Eeuw (Groningen, 1897); Krueger, extensive article in Hauck, Real Encyclop. der Prot. Theol., XII, 1903; s.v.; Harnack, Gescichte der altchrist Lit., I, 191-197, 839-840; Texte und untersuchung, VI, 3 pp., 109-120; XX, 3, pp. 93-100 (1900); 2nd II, 2, 537; Bardenhewer, Gesch. der altkirchl. lit. II (1902); Zahn, Geschichte des N.T. Kanons, I and II (1888); Das Apost. Symbol. (Leipzig, 1893); Hilgenfeld, Ketzergeschichte des Ur-Christenhums (Leipzig, 1884).
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Marco Battaglini[[@Headword:Marco Battaglini]]

Marco Battaglini
A historian of the councils, b. at Rimini, Italy, 25 March, 1645; d. at Cesena, 19 September, 1717. He studied law at Cesena, both civil and ecclesiastical, and at the age of sixteen he obtained the degree of doctor in both branches. After some years of service in the civil administration of the Papal States, he entered the priesthood, was appointed Bishop of Nocera in Umbria, 1690, and in 1716 was transferred to Cesena. He was greatly esteemed for his learning, and for his generous and frank character. His principal works are: (1) "Il legista filosofo" (Rome, 1680), or the man of law as a philosopher; (2) "Istoria universale di tutti i concilii" (Venice, 1686, 1689, 1696, 1714). The first edition contained the history of only 475 councils; in subsequent editions that of 403 more was added. A valuable supplement was the catalogue of all the ancient and contemporary episcopal sees; (3) "Annali del sacerdozio e dell' imperio intorno all' intero secolo decimo settimo" (Venice, 1701-11; Ancona, 1742), or history of the world during the seventeenth century in the form of annals.
Hurter, Nomenclator, II; Bauer in Kirchenlex., II.
FRANCIS J. SCHAEFER 
Transcribed by Susan Birkenseer

Marco d'Oggione[[@Headword:Marco d'Oggione]]

Marco D'Oggione
Milanese painter, b. at Oggionno near Milan about 1470; d. probably in Milan, 1549. This painter was on of the chief pupils of Leonardo da Vinci, whose works he repeatedly copied. He was a hard-working artist, but his paintings are wanting in vivacity of feeling and purity of drawing, while, in his composition, it has been well said "Intensity of color does duty for intensity of sentiment." He copied the "Last Supper" repeatedly, and one of his best copies is in the possession of the Royal Academy of Arts in England. Of the details of his life we know nothing — not even the date of his important series of frescoes painted for the church of Santa Maria della Pace. His two most notable pictures — one in Brera (representing St. Michael), and the other in the private gallery of the Bonomi family (representing the Madonna) — are signed Marcus. Others of his works are to be seen at Berlin, Paris, St. Petersburg, and Turin, the one in Russia being a clever copy of the "Last Supper" by Leonardo. Lanzi gives 1530 as the date of his death, but various writers in Milan say it took place in 1540, and the latest accepted date is the one which we give as 1549. He cannot be regarded as an important artist, or even a very good copyist, but in his pictures the sky and mountains and the distant landscapes are always worthy of consideration, and in these we probably get the painter's best original work.
Lanzi, Storia Pittorica (Bassano, 1509); Agostino Santa Gostini, Descrizione delle Pitture di Milano (Milan, 1671).
GEORGE CHARLES WILLIAMSON 
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Marco Girolamo Vida[[@Headword:Marco Girolamo Vida]]

Marco Girolamo Vida
Italian Humanist, b. at Cremona about 1490; d. in 1566. He came to Rome under Julius II; a priest and canon regular, he presented, in the rather lax Court, the greatest example of severity of morals. The Humanists were called upon to produce a great Christianepic. Vida undertook it, and in order that he might work at it Leo X gave him the priory of St. Sylvester at Frascati. The work, the "Christias", was not finished until after the death of Leo X (Cremona, 1535). The subject goes beyond the life of Christ and is in reality the establishment of Christianity, for Vida accords much space at the end of his poem to the spread of the Gospel. There is no mythological element in the six cantos; hence the unity of tone is more perfect than in Sannazaro's "De partu Virginis". Vida was also the author of short poems, such as "De Bombyce", "De ludo scaccorum" (on chess), and of a second serious and extensive work, "De arte poetica", written before 1520 (published in 1527). This didactic poem is interesting as an expression of the ideas of Humanism concerning poetry and because of its great influence. Vida dealt only with the ancients and their imitators, wholly neglecting writers in the vernacular. The general conception of his "Ars poetica" is inspired by Qunitillian. The writer takes the future poet almost at the cradle, and describes the education and care which he should receive. He instructs him in invention, composition, and especially style, emphasizing particularly the harmony of the verse and defining imitative harmony, examples of which, taken from Virgil, have passed into classical teaching, e.g. "ruit Oceano nox, procumbit-humi bos, conuolsum remis rostrisque stridentibus aequor". While Boileau exaggerates the difficulties of poetry and multiplies the duties of the poet, Vida undertakes to cultivate a taste for poetry and to remove the obstacles from the poet's path. In consequence of his plan Vida treats only of poetry in general. To him the model and prince of poets was Virgil, while he depreciates Homer, criticising his prolixity, repetition, and low style. He was the source of arguments later made use of in France by the partisans of the moderns; Vida was the first to assert that the word "ass" used by Homer did not belong to the noble style. He carried prejudice so far as to congratulate the Latin language for being ignorant of compound words so frequent in Greek. Vida's own style is elegant, clear, harmonious, and ordinarily simple. He was warm in admiration, especially in his eulogies of Virgil, but he is verbose, and if by chance he imitates Horace he dilutes him. The poem is now of interest only as a manifestation of Classicism in modern literature.
SANDYS, Hist. of Classical Scholarship, II (Cambridge, 1908), 117, 133; VISSAC, De Marci Hieronymi Vidae poeticorum libris tribus (Paris, 1862), a thesis.
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Marco Polo
Traveller; born at Venice in 1251; died there in 1324. His father Nicolo and his uncle Matteo, sons of the Venetian patrician, Andrea Polo, had established a house of business at Constantinople and another at Sudak on the shore of the Black Sea, in the southeast of the Crimea. About 1255 they left Constantinople with a consignment of jewels and after reaching Sudak went to the rsidence on the banks of the Volga of Barka (Bereke), Mongol Khan of Kiptchak, who welcomed them and paid them well for their wares. But war having broken out between Bereke and Hulagu, the Mongol conqueror of Persia, and Bereke having been defeated, the Venetians were at a loss how to return to their own country. Leaving Kiptchak they continued their journey towards the east, thus reaching Bokhara, where they stayed three years. Envoys from Hulagu to the Great Khan of Tatary passing through the town and finding these "Latins" who spoke the Tatar language induced them to accompany them to the residence of the great khan, which they reached only after a year's journey. Kublai, the great khan, was the most powerful of the descendants of Jenghiz Khan. While his brother Hulagu had received Iran, Armenia, and Egypt Kublai was master of Mongolia, Northern China, and Tibet, and was to conquer Southern China. This intelligent prince endeavoured to maintain intercourse with the West and favoured the Christians, whether Nestorians or Catholics. Hence Nicolo and Matteo Polo were well received by him, he questioned them with regard to the Christian states, the emperor, the pope, princes, knights, and their manner of fighting and confided to them letters to the pope in which he asked for Christian missionaries.
Accompanied by a Mongol "baron", the two brothers set out in 1266 and after three years of travel reached St.-Jean d'Acre in 1269. There the papal legate, Teobaldo Visconti, informed them that Clement IV was dead and they returned to Venice to await the election of a new pope. The cardinals not having reached a decision at the end of two years the brothers Polo determined to return, but this time they brought with them the youthful Marco, son of Nicolo, then aged eighteen. All three went to Acre to see the legate and request of him letters for the great khan, but they had scarcely left Acre when they learned that this same legate had been elected pope under the name of Gregory X (1 Sept., 1271). Overjoyed, they returned to Acre and the new pope gave them letters and appointed two Friars Preachers to accompany them. But while going through Armenia, they fell amid troops of the Mameluke Sultan Bibara the Arbelester, the monks refused to go further, and the Venetians continued their journey alone. It was only after three years and a half that, after having escaped all kinds of dangers, they reached the dwelling of Kublai, who received them probably at Yen King near the present Peking (1275). The great khan was delighted to see them once more; they presented him with the letters from the pope and some oil from the lamp at the Holy Sepulchre.
Kublai conceived a great affection for the youthful Marco Polo, who readily adopted the Tatar custom and soon learned the four languages as well as the four writings of which they made use (probably Mongolian, Chinese, Persian, and Uighur). The great khan sent him on a mission six months' journey from his residence (probably to Annam) and the information he brought back with regard to the countries he traversed confirmed him in the good will of the sovereign. For three years he was governor of the city of Yang-chow (Janguy), on which twenty-seven cities were dependent. The question of his share in the siege of Siang-yâng and the engines of war constructed under his supervision are much more doubtful. According to Chinese historians the reduction of this city took place in 1273, prior to Marco Polo's arrival in China; on the other hand the details which he gives concerning Kublai's expedition against the Kingdom of Mien (Burma, 1282) leave it to be supposed that he participated therein. He was also charged with several missions to the Indian seas, Ceylon, and Cochin China. At last after having journeyed through almost the whole of Western Asia, the three Venetians obtained, but not without difficulty, the great khan's permission to return to their own country. They set sail with a fleet of fourteen four-masted ships and were charged with the escort of an imperial princess betrothed to Arghun, Khan of Persia. After a perilous voyage through the Sonda Strait and the Indian Ocean, they landed at Ormuz and after having delivered the princess to the son of the lately deceased Arghun they continued their journey by land as far as Trebizond, where they took ship for Constantinople, finally reaching Venice in 1295 after an absence of twenty-four years.
In costume and appearance they resembled Tatars; they had almost forgotten their native tongue and had much difficulty in making themselves recognized by their friends. Their wealth speedily aroused admiration, but their marvellous accounts were suspected of exaggeration. Marco, who was constantly talking of the great khan's millions, was nicknamed "Messer Millioni" and in the sixteenth century their dwelling was still called the "Corte de millioni". War having broken out between Genoa and Venice, Marco Polo was placed in command of a galley (1296), but the Venetian fleet having been destroyed in the Gulf of Lajazzo he was taken prisoner to Genoa. There he became associated with Rusticiano of Pisa, an adapter of French romances, who wrote down at his dictation the account of his travels. On his release from prison Marco Polo became a member of the Great Council of Venice and lived there till his death.
The "Book of Marco Polo" dictated to Rusticiano was compiled in French. A more correct version, revised by Marco Polo, was sent by him in 1307 to Thibaud of Cepoy, the agent of Charles of Valois at Venice, to be presented to that prince, who was a candidate for the Crown of Constantinople and the promoter of a crusading movement. The Latin, Venetian, and Tuscan versions are merely translations which are often faulty, or abridgments of the first two texts. The compilation of his book may be regarded as one of the most important events in the history of geographical discoveries. Hitherto Occidentals knew almost nothing of Asia; in his "Tresor" Brunetto Latini (1230-94) merely reproduces in this respect the compilations of C. Julius Solinus, the abbreviator of Pliny. The "Book of Marco Polo", on the other hand, contains an exact description by an intelligent and well-informed witness of all the countries of the Far East. It is characterized by the exactness and veracity of Venetian statesmen, whose education accustomed them to secure information with regard to various nations and to estimate their resources. This Venetian character extends even to the tone, which modern taste finds almost too impersonal. The author rarely appears on the scene and it is regrettable that he did not give more ample details concerning the missions with which he was charged by the great khan. Otherwise nothing could be more lifelike than the pictures and descriptions which adorn the account, and the naïvete of the old French enhances their literary charm.
In a prologue the author briefly relates the first journey of his father and uncle, their return to Venice, their second journey, their sojourn with the great khan, and their final return. The remainder of the work, which, in the editions is divided into three books, comprises the description of all the countries through which Marco Polo travelled or concerning which he was able to secure information. The first book treats hither Asia, Armenia, Turcomania, Georgia, the Kingdom of Mossul, the Caliphate of Bagdad, Persia, Beluchistan, etc. Curious details are given concerning the City of Bagdad and the fate of the last caliph, who died of hunger amid his treasures, and concerning the Old Man of the Mountain and his Assassins. He mentions the recollections in Bactria of Alexander the Great, whom the kings of the country regarded as their ancestor. Subsequently he describes Kashmir and the deserts of the plateau of Hindu Kush and Chinese Turkestan, "Great Turkey" and its capital, Kashgar. He mentions the Nestorian communities of Samarkand and after crossing the desert of Gobi reaches Karakoram, the old Mongol capital, which affords him the opportunity for an important digression regarding the origin and customs of the Tatars. Book II introduces us to the Court of Kublai Khan and we are given most curious information with regard to his capital, Kambalik (Peking), his magnificence, and the organization of his Government. We are shown with what facility the Mongols adopted Chinese etiquette and civilization. Then follows a description of the provinces of China, first of China north of Hwang-ho or Cathay, where there were stones which burned like wood (coal), then Si-ngan-fu, the ancient capital of Thâng (Shen-si), Tibet, into which he penetrated a distance of five days' walk, Sunnan, the Kingdom of Mien (Burma), Bengal, Annam, and Southeast China.
At the beginning of Book III he relates the great maritime expedition which Kublai Khan attempted against Zipangu (Japan) and which ended in defeat. Then he enters the Indian seas and describes the great island of Java and that of the lesser Java (Sumatra), Ceylon, in connection with which he speaks of the Buddhists and their reformer "Sagamoni Borcam" (Khakamouni). From here he goes to the coast of "Maabar" (Coromandel) and gives a full description of India. He mentions the existence of the island of Socotra and the large island of Madagascar, in connection with which he speaks of the regular currents of the Strait of Mozambique and relates the legend of the roc, the fabulous bird of the voyages of Sinbad the Sailor. He concludes with information concerning Zanzibar, the people of the coast of Zanguebar, Abyssinia, the Province of Aden, and the northern regions where the sun disappears for a period of the year. The "Book of Marco Polo" was soon translated into all European languages and exercised an important influence on the geographical discoveries of the fifteenth century. Christopher Columbus had read it attentively and it was to reach the western route to the lands described by Marco Polo that he undertook the expedition which resulted in the discovery of America.
Eighty-five MSS. of the book showing rather important differences are known. They may be ranged into four types: (1) Paris, Bib. Nat., MS. Tr. 1116, edited by the Societé de Géographie in 1824; it is regarded as the original MS. of Rusticiano of Pisa, at least as its exact copy. (2) Bib. Nat., MS. Tr. 2810. Under the name of "Libre des merveilles du monde" it is a collection of accounts of the Orient compiled in 1351 by the Benedictine Jean Lelong of Ypres and copied at the end of the fourteenth century for Philip the Bold, Duke of Burgundy. It contains the text of Marco Polo according to the copy sent to Thibaud of Cepoy and is enriched with numerous miniatures. To the same family belong MSS. Tr. of the Bib. Nat. 5631, 5649 and the Berne MS. (Bib, canton. 125). (3) Latin version executed in the fourteenth century by Francesco Pipino, a Dominican of Bologna, according to an Italian copy. The Latin version published by Grynæus at Basle in 1532 in the "Novus orbis" is indirectly derived from this version. (4) Italian version prepared for printing by Giovanni Ramusio and published in the second volume of his "Navigazioni e viaggi" (3 vols. fol., Venice, 1539). Chief editions.–There are more than fifty-six of these in various languages. French text, ed. Pauthier (Paris, 1865); Italian version, ed. Baldelli (Florence, 1827); English tr. with commentary by Sir Henry Yule, revised by Henri Cordier (London, 1903).
CAHUN, Introd. à l'histoire de l'Asie (Paris, 1896); CURTIN, The Mongols (Boston, 1908).
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Marcopolis, Titular See of[[@Headword:Marcopolis, Titular See of]]

Marcopois
A titular see of Asia Minor, suffragan of Edessa. The native name of this city is not known, but it owes its Greek name to the Emperor Marcus Aurelius. Marcopolis is described at the beginning of the seventh century by the geographer George of Cyprus ("Descriptio orbis romani", ed. Gelser, 46), and in the "Notitiæ episcopatuum" of Antioch (sixth century) is alluded to as a see of Osrhoene (Echos d'Orient, X, 145). Two of its early bishops are known: Cyrus, who attended the Council of Ephesus in 431 (Mansi, "Conciliorum collectio", IV, 1269; V. 776, 797) and Caioumas, present at the Council of Chalcedon in 451 (Mansi, "Conc. coll.", VI, 572, 944; VII, 148). Eubel ("Hierarchia catholica medii ævi", Munich, I, 341) mentions four other titulars between 1340 and 1400, and a fifth from 1441 to 1453 (ibid., II, 204). The site of this city has not been found.
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Marcosians[[@Headword:Marcosians]]

Marcosians
A sect of Valentinian Gnostics, founded by Marcus (q.v.) and combated at length by Irenaeus (Haer. I, xii-xxiii). In the district of Lyons, the Rhone Valley and Spain, they continued to exist till well into the fourth century. They maintained their Gnostic system not merely in theory but, forming Gnostic communities, they were addicted to Gnostic practices. In their conventicles prophecy was habitually practiced; not only men but women were bidden by their leaders or by lot to stand up in the congregation and prophesy. The incoherent gibberish they uttered was taken for the voice of God. Women were likewise bidden to utter the Eucharistic formula over the elements. The wine was then poured in a larger cup and by a chemical trick increased in volume. Irenaeus scornfully repeats that the sect was an affair of silly women, ruining their souls and their bodies, and narrates that women who repented and returned to the Church confessed their past degradation.
The Marcosian system was a degraded variety of that of Valentinus (q.v.). It retained the 30 Æons, but called them "Greatnesses" and gave them numerical values. It kept the myth of the fall of Sophia but called it a "Divine Deficiency". Peculiar to it was the adaptation of the Pythagorean number theory to Gnosticism. The 30 Æons are obtained by adding the numbers of the Ogdoad together: 1+2+3+4+5+7+8 = 30. The 6 is purposely omitted for it is the episemon and not a letter of the usual Greek alphabet. The fall of Sophia is clearly shown by the fact that Lambda which equals 30, or the complete set of Greatnesses, is really only the eleventh letter of the alphabet, but to make up for this deficiency it sought a consort and so became M (= Lambda Lambda). Theepisemon, or 6, is a number full of potency; the name Iesous consists of six letters, hence the name of the Saviour. When the Propator, who is the Monas, willed the Unspeakable to be spoken, He uttered the Word which has 4 syllables and 30 letters. The plenitude of Greatness is 2 tetrads, a decad and a dodecad (4+4+10+12 = 30); the 2 tetrads are the Unspeakable, Silence, Father and Truth followed by Logos, Life, Man and Church. These form the Ogdoad. The mutes of the Greek alphabet belong to Father and Truth (The Unspeakable, and Silence, of course, do not count); these being mute reveal nothing to man. The semivowels belong to Word and Life, but the vowels to Man and Church, for through Man voice gave power to all. The 7 Greek vowels go through the seven heavens, which thus sing the Great Doxology in harmony. Even numbers are female, odd numbers male, by the union of the first of these, 2 3, was begotten the episemon, or 6, the number of our Salvation. G. Salmon well remarks that Marcus's system is the most worthless of all that passed under the name of knowledge in second century literature. Irenaeus (1. c) is practically our only authority. (See GNOSTICISM.)
J.P. ARENDZEN 
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Marcus[[@Headword:Marcus]]

Marcus
The name of three leading Gnostics.
I. The founder of the Marcosians (q.v.) and elder contemporary of St. Irenaeus, who, c. A.D. 175, in his refutation addresses him as one apparently still living (Adv. Haer., I, xi, 3, where the "clarus magister" is Marcus, not Epiphanes; and I, xiii, 21). Irenaeus, from whom St. Epiphanius (Haer., xxxiv) and St. Hoppolytus (Haer., VI, xxxix-lv) quote, makes Marcus, a disciple of Valentius (q.v.), with whom Marcus's aeonology mainly agrees. St. Jerome (Ep. 75, 3) makes him a follower of Basilides (q.v.), confusing him no doubt with Marcus of Memphis. Clement of Alexandria, himself infected with Gnosticism, actually uses Marcus number system though without acknowledgement (Strom, VI, xvi). Marcus first taught in Asia Minor and possibly later in the West also. His immoralities and juggling tricks (colouring the contents of the cup and increasing the quantity) are described by Iraenus and Hippolytus. (For his system see MARCOSIANS.)
II. One of the two defenders of Marcionism in Adamantius's Dialogue "De Recta in Deum fide", the other is called Megethius; but whether these are fictitious or real personages is uncertain. Marcus's dualism is more absolute than that of Marcion himself: the demiurgus is the absolute evil principle. He inclines further towards Apelles, accepting salvation neither for the body nor the psyche but only for the pneuma.
III. A Manichean Gnostic, a native of Memphis, who introduced dualistic doctrines into Spain about the middle of the fourth century. His precise activity was unknown even to Sulpicius Severus (Hist. Sacr., II, xliv), c. A.D. 400, who only knows that he had two hearers or disciples: Agape, a wealthy matron, and the orator Elpidius, who became the instructors of Priscillian ("ab his Priscillianus est institutus") when still a layman. Elpidius and Priscillian were both condemned by the Council of Saragossa, but Elpidius did not share Priscillian's tragic fate in A.D. 385.
J.P. AREDZEN 
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Marcus Aurelius Antoninus[[@Headword:Marcus Aurelius Antoninus]]

Marcus Aurelius Antoninus
Roman Emperor, A.D. 161-180, born at Rome, 26 April, 121; died 17 March, 180.
HIS EARLY LIFE (121-161)
His father died while Marcus was yet a boy, and he was adopted by his grandfather, Annius Verus. In the first pages of his "Meditations" (I, i-xvii) he has left us an account, unique in antiquity, of his education by near relatives and by tutors of distinction; diligence, gratitude and hardiness seem to have been its chief characteristics. From his earliest years he enjoyed the friendship and patronage on the Emperor Hadrian, who bestowed on him the honour of the equestrian order when he was only six years old, made him a member of the Salian priesthood at eight, and compelled Antoninus Pius immediately after his own adoption to adopt as sons and heirs both the young Marcus and Ceionius Commodus, known later as the Emperor Lucius Verus. In honour of his adopted father he changed his name from M. Julius Aurelius Verus to M. Aurelius Antoninus. By the will of Hadrian he espoused Faustina, the daughter of Antoninus Pius. He was raised to the consularship in 140, and in 147 received the "tribunician power".
HIS REIGN (161-180)
His co-reign with Lucius Verus (161-169). In all the later years of the life of Antoninus Pius, Marcus was his constant companion and adviser. On the death of the former (7 March, 161) Marcus was immediately acknowledged as emperor by the Senate. Acting entirely on his own initiative he at once promoted his adopted brother Lucius Verus to the position of colleague, with equal rights as emperor.
With the accession of Marcus, the great Pax Romana that made the era of the Antonines the happiest in the annals of Rome, and perhaps of mankind, came to an end, and with his reign the glory of the old Rome vanished. Younger peoples, untainted by the vices of civilization, and knowing nothing of the inanition which comes from overefinement and over-indulgence, were preparing to struggle for the lead in the direction of human destiny. Marcus was scarcely seated on the throne when the Picts commenced to threaten in Britain the recently erected Wall of Antoninus. The Chatti and Chauci attempted to cross the Rhine and the upper reaches of the Danube. These attacks were easily repelled.
Not so with the outbreak in the Orient, which commenced in 161 and did not cease until 166. The destruction of an entire legion (XXII Deiotariana) at Elegeia aroused the emperors to the gravity of the situation. Lucius Verus took the command of the troops in 162 and, through the valor and skill of his lieutenants in a war known officially as the Bellum Armeniacum el Parthicum, waged over the wide area of Syria, Cappadocia, Armenia, Mesopotamia, and Media, was able to celebrate a glorious trumph in 166. For a people so long accustomed to peace as the Romans were, this war was wellnigh fatal. It taxed all their resources, and the withdrawal of the legions from the Danubian frontier gave an opportunity to the Teutonic tribes to penetrate into the rich and tempting territory. People with strange-sounding names -- the Marcomanni, Varistae, Hermanduri, Quadis, Suevi, Jazyges, Vandals -- collected along the Danube, crossed the frontiers, and became the advance-guard of the great migration known as the "Wandering of the Nations", which four centuries later culminated in the overthrow of the Western Empire. The war against these invaders commenced in 167, and in a short time had assumed such threatening proportions as to demand the presence of both emperors at the front.
After the death of Lucius Verus (169-180). Lucius Verus died in 169, and Marcus was left to carry on the war alone. His difficulties were immeasurably increased by the devastation wrought by the plague carried westward by the returning legions of Verus, by famine and earthquakes, and by inundations which destroyed the vast granaries of Rome and their contents. In the panic and terror caused by these events the people resorted to the extremes of superstition to win back the favour of the deities through whose anger it was believed these visitations were inflicted. Strange rites of expiation and sacrifice were resorted to, victims were stain by thousands, and the assistance of the gods of the Orient sought for as well as that of the gods of Rome.
The Thundering Legion incident (174). During the war with the Quadi in 174 there took place the famous incident of the Thundering Legion (Legio Fulminatrix, Fulminea, Fulminata) which has been a cause of frequent controversy between Christian andnon-Christian writers. The Roman army was surrounded by enemies with no chance of escape, when a storm burst. The rain poured down in refreshing showers on the Romans, while the enemy were scattered with lighting and hail. The parched and famishing Romans received the saving drops first on their faces and parched throats, and afterwards in their helmets and shields, to refresh their horses. Marcus obtained a glorious victory as a result of this extraordinary event, and his enemies were hopelessly overthrown.
That such an event did really happen is attested both by pagan and Christian writers. The former attribute the occurrence either to magic (Dion Cassius, LXXI, 8-10) or to the prayers of the emperor (Capitolinus, "Vita Marci", XXIV; Themistius, "Orat. XV ad Theod"; Claudian, "De Sext. Cons. Hon.", V, 340 sqq.; "Sibyl. Orac.", ed. Alezandre, XII, 196 sqq. Cf. Bellori, "La Colonne Antonine", and Eckhel, "Doctrina Nummorum", III, 64). The Christian writers attributed the fact to the prayers of the Christians who were in the army (Claudius Apollinaris in Eusebius, "Hist. Eccl.", V, 5; Tertullian, "Apol.", v; ad Seap. c. iv), and soon there grew up a legend to the effect that in consequence of this miracle the emperor put a stop to the persecution of the Christians (cf. Euseb. and Tert. opp cit.). It must be conceded that the testimony of Claudius Apollinaris (see Smith and Wace, "Dict. of Christ. Biogr.", I, 132-133) is the most valuable of all that we possess, as he wrote within a few years of the event, and that all credit must be given to the prayers of the Christians, though it does not necessarily follow that we should accept the elaborate detail of the story as given by Tertullian and later writers [Allard, op. cit. infra, pp. 377, 378; Renan, "Marc-Aurèle" (6th ed., Pari 1891), XVII, pp. 273-278; P. de Smedt, "Principes de la critique hist." (1883) p. 133].
His death (180). The last years of the reign of Marcus were saddened by the appearance of a usurper, Avidius Cassius, in the Orient, and by the consciousness that the empire was to fall into unworthy hands when his son Commodus should come to the throne. Marcus died at Vindobona or Sirmium in Pannonia. The chief authorities for his life are Julius Capitolinus, "Vita Marci Antonini Philosophi" (SS. Hist. Aug. IV); Dion Cassius, "Epitome of Xiphilinos"; Herodian; Fronto, "Epistolae" and Aulus Gellius "Noctes Atticae".
ASSESSMENT
General assessment. Marcus Aurelius was one of the best men of heathen antiquity. Apropos of the Antonines the judicious Montesquieu says that, if we set aside for a moment the contemplation of the Christian verities, we can not read the life of this emperor without a softening feeling of emotion. Niebuhr calls him the noblest character of his time, and M. Martha, the historian of the Roman moralists, says that in Marcus Aurelius "the philosophy of Heathendom grows less proud, draws nearer to a Christianity which it ignored or which it despised, and is ready to fling itself into the arms of the Unknown God." On the other hand, the warm eulogies which many writers have heaped on Marcus Aurelius as a ruler and as a man seem excessive and overdrawn. It is true that the most marked trait in his character was his devotion to philosophy and letters, but it was a curse to mankind that "he was a Stoic first and then a ruler". His dilettanteism rendered him utterly unfitted for the practical affairs of a large empire in a time of stress. He was more concerned with realizing in his own life (to say the truth, a stainless one) the Stoic ideal of perfection, than he was with the pressing duties of his office.
Philosophy became a disease in his mind and cut him off from the truths of practical life. He was steeped in the grossest superstition; he surrounded himself with charlatans and magicians, and took with seriousness even the knavery of Alexander of Abonoteichos. The highest offices in the empire were sometimes conferred on his philosophic teachers, whose lectures he attended even after he became emperor. In the midst of the Parthian war he found time to keep a kind of private diary, his famous "Meditations", or twelve short books of detached thoughts and sentences in which he gave over to posterity the results of a rigorous self-examination. With the exception of a few letters discovered among the works of Fronto (M. Corn. Frontonis Reliquiae, Berlin, 1816) this history of his inner life is the only work which we have from his pen. The style is utterly without merit and distinction, apparently a matter of pride for he tells us he had learned to abstain from rhetoric, and poetry, and fine writing. Though a Stoic deeply rooted in the principles developed by Seneca and Epictetus, Aurelius cannot be said to have any consistent system of philosophy. It might be said, perhaps, in justice to this "seeker after righteousness", that his faults were the faults of his philosophy rooted in the principle that human nature naturally inclined towards evil and heeded to be constantly kept in check. Only once does he refer to Christianity (Medit., XI, iii), a spiritual regenerative force that was visibiy increasing its activity, and then only to brand the Christians with the reproach of obstinacy (parataxis), the highest social crime in the eyes of Roman authority. He seems also (ibid.) to look on Christian martyrdom as devoid of the serenity and calm that should accompany the death of the wise man. For the possible relations of the emperor with Christian bishops see ABERCIUS OF HIEROPOLIS, and MELITO OF SARDES.
His dealings with the Christians. In his dealings with the Christians Marcus Aurelius went a step farther than any of his predecessors. Throughout the reigns of Trajan, Hadrian, and Antoninus Pius, the procedure followed by Roman authorities in their treatment of the Christians has that outlined in Trajan's rescript to Pliny, by which it was ordered that the Christians should not be sought out; if brought before the courts, legal proof of their guilt should be forthcoming. [For the much-disputed rescript "Ad conventum Asiae" (Eus., Hist. Eccl., IV, xiii), see ANTONINUS PIUS]. It is clear that during the reign of Aurelius the comparative leniency of the legislation of Trajan gave way to a more severe temper. In Southern Gaul, at least, an imperial rescript inaugurated an entirely new and much more violent era of persecution (Eus., Hist. Eccl., V, i, 45). In Asia Minor and in Syria the blood of Christians flowed in torrents (Allard, op. cit. infra. pp. 375, 376, 388, 389). In general the recrudescence of persecution seems to have come immediately through the local action of the provincial governors impelled by the insane outcries of terrified and demoralized city mobs. If any general imperial edict was issued, it has not survived. It seems more probable that the "new decrees" mentioned byEusebius (Hist. Eccl. IV, xx-i, 5) were local ordinances of municipal authorities or provincial governors; as to the emperor, he maintained against the Christians the existing legislation, though it has been argued that the imperial edict (Digests XLVIII, xxix, 30) against those who terrify by superstition "the fickle minds of men" was directed against the Christian society. Duchesne says (Hist. Ancienne de l'Eglise, Paris, 1906 p. 210) that for such obscure sects the emperor would not condescend to interfere with the laws of the empire. It is clear, however, from the scattered references in contemporary writings (Celsus "In Origen. Contra Celsum", VIll, 169; Melito, in Eus., "Hist. Eccl.", IV, xxvi; Athenagoras, "Legatio pro Christianis", i) that throughout the empire an active pursuit of the Christians was now undertaken. In order to encourage their numerous enemies, the ban was raised from the delatores, or "denouncers", and they were promised rewards for all cases of successful conviction. The impulse given by this legislation to an unrelenting pursuit of the followers of Christ rendered their condition so precarious that many changes in ecclesiastical organization and discipline date, at least in embryo, from this reign.
Another significant fact, pointing to the growing numbers and influence of the Christians, and the increasing distrust on the part of the imperial authorities and the cultured classes, is that an active literary propaganda, emanating from the imperial surrounding, was commenced at this period. The Cynic philosopher Crescens took part in a public disputation with St. Justin in Rome. Fronto, the precepter and bosom friend of Marcus Aurelius, denounced the followers of the new religion in a formal discourse (Min. Felix, "Octavius", cc. ix, xxxi) and the satirist Lucian of Samosata turned the shafts of his wit against them, as a party of ignorant fanatics. No better proof the tone of the period and of the widespread knowledge of Christian beliefs and practices which prevailed among the pagans is needed than the contemporary "True Word" of Celsus (see ORIGEN), a work in which were collected all the calumnies of pagan malice and all the arguments, set forth with the skill of the trained rhetorician, which the philosophy and experience of the pagan world could muster against the new creed. The earnestness and frequency with which the Christians replied to these assaults by the apologetic works (see ATHENAGORAS, MINUClUS FELIX, THEOPHILUS OF ANTIOCH) addressed directly to the emperors themselves, or to the people at large, show how keenly alive they were to the dangers arising from these literary or academic foes.
From such and so many causes it is not surprising that Christian blood flowed freely in all parts of the empire. The excited populace saw in the misery and bloodshed of the period a proof that the gods were angered by the toleration accorded to the Christians, consequently, they threw on the latter all blame for the incredible public calamities. Whether it was famine or pestilence, drought or floods, the cry was the same (Tertullian, "Apologeticum", V, xli): Christianos ad leonem (Throw the Christians to the lion). The pages of the Apologists show how frequently the Christians were condemned and what penalties they had to endure, and these vague and general references are confirmed by some contemporary "Acta" of unquestionable authority, in which the harrowing scenes are described in all their gruesome details. Among them are the "Acta" of Justin and his companions who suffered at Rome (c. 165), of Carpus, Papylus, and Agathonica, who were put to death in Asia Minor, of the Scillitan Martyrs in Numidia, and the touching Letters of the Churches of Lyons and Vienne (Eus., Hist. Eccl., V, i-iv) in which is contained the description of the tortures inflicted (177) on Blandina and her companions at Lyons. Incidentally, this document throws much light on the character and extent of the persecution of the Christians in Southern Gaul, and on the share of the emperor therein.
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Marcus Aurelius Probus[[@Headword:Marcus Aurelius Probus]]

Marcus Aurelius Probus
Roman Emperor, 276-82, raised to the throne by the army in Syria to succeed Tacitus. Of humble origin, he was born at Sirmium in Illyria; by courage and ability he won the confidence of the soldiers, and during the reign of Marcus Aurelius [should read "Lucius Domitius Aurelianus" -- Ed.] he subdued Palmyra and Egypt. As emperor, he ordained that the imperial edicts must be ratified by the senate, and he returned to the senate the right of appointing the governors of the former senatorial provinces. His reign was passed in wars with the Germans. He personally drove the Alamanni across the Rhine and forced them as far as the fortifications, extending from Ratisbon to Mainz. He made nine German kings tributary to Rome, and distributed sixteen thousand German warriors among the Roman legions. In 278 the emperor re-established peace in Rhaetia, Illyria, and Moesia by campaigns against the Burgundians and Vandals. In the meantime his generals had overcome the Franks on the lower Rhine. The next year the emperor went to Asia Minor where he punished the Isaurians and gained their fortified castle Cremna in Pisidia. His legions advanced as far as Syria and Egypt. Probus settled foreign colonists in all the boundary provinces. In this way, he brought about that the outlying provinces were peacefully settled by German tribes. During his long absence in Asia Minor rival emperors were proclaimed in various provinces; e.g. Saturninus at Alexandria, Proclus at Lyons, who controlled Gaul and Spain, and had a successor at Cologne named Bonosus. All these rivals were vanquished by the imperial troops. Probus celebrated triumphs at Rome over his enemies and even hoped to attain to an era of peace and plenty. In times of peace he employed the soldiers in constructing public works, building temples and bridges, regulation of rivers, digging canals to drain marshes, and planting vineyards, especially in Gaul, Pannonia, and Moesia. By forcing the soldiers, who no longer had any interest in the prosperity of the citizens, to do this work, Probus roused them to revolt; in Rhaetia the prefect of the guard, Marcus Aurelius Carus, was proclaimed emperor. The troops sent against him by Probus joined the rebels, and the emperor himself was killed near his birthplace.
MOMMSEN, Rom. Gesch., V (Berlin, 1885); SCHILLER, Gesch. der rom. Kaiserzeit, II (Gotha, 1887); VON DOMASZEWSKI, Gesch. der rom. Kaiser (2 vols., Leipzig, 1909).
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Marcus Diadochus[[@Headword:Marcus Diadochus]]

Marcus Diadochus
(Markos ho diadochos)
An obscure writer of the fourth century of whom nothing is known but his name at the head of a "Sermon against the Arians", discovered by Wetsten in a manuscript codex of St. Athanasius at Basle and published by him at the end of his edition of Origen: "De oratione" (Basle, 1694). Another version of the same work was lent by Galliciollus to Galland and published in the "Veterum Patrum Bibliotheca", V (Venice, 1765-1781). This is the text in P.G., LXV, 1149-1166. The sermon quotes and expounds the usual texts, John, i, 1; Heb., i, 3; Ps. cix, 3-4; John, xiv, 6, 23, etc., and answers difficulties from Mark, xiii, 32; x, 10; Matt., xx, 23 etc.
A quite different person is Diadochus, Bishop of Photike in Epirus in the fifth century, author of a "Sermon on the Ascension" and of a hundred "Chapters on Spiritual Perfection" (P.G., LXV, 1141-1148, 1167-1212), whom Victor Vitensis praises in the prologue of his history of the Vandal persecution (Ruinart's edition, Paris, 1694, not. 3). The two are often confounded, as in Migne.
P.G. LXV. 1141-1212; JUNGMANN-FESSLER, Institutiones Patrologiae (Innsbruck, 1896), IIb, 147-148; CHEVALIER, bio-Bibl., s.v.
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Marcus Eremita
(Markos ho eremites, or monachos, or asketes).
A theologian and ascetic writer of some importance in the fifth century. Various theories about his period and works have been advanced. These seem now to be supplanted by J. Kunze in his study of thus writer.
According to Kunze, Mark the Hermit was superior of a laura at Ancyra; he then as an old man left his monastery and became a hermit, probably in the desert east of Palestine, near St. Sabas. He was a contemporary of Nestorius and died probably before the Council of Chalcedon (451). Nicephorus Callistus (fourteenth century) says he was a disciple of St. John Chrysostom ("Hist. Eccl." in P G., CXLVI, XlV, 30). Cardinal Bellarmine (de Script. eccl. (1631), p. 273] thought that this Mark was the monk who prophesied ten more years of life to the Emperor Leo VI in 900. He is refuted by Tillemont [Memoires (1705), X, 456 sq.]. Another view supported by the Byzantine "Menaia" Acta Sanct, March 1) identifies him with the Egyptian monk mentioned in Palladius, "Historia Lausiaca", XX (P.G., XXXII), who lived in the fourth century. The discovery and identification of a work by him against Nestorius by P. Kerameus in his Analekta ierosol. stachyologias (St. Petersburg, 1891), I, pp. 89-113, makes his period certain, as defended by Kunze.
Mark's works are: (1) of the spiritual law, (2) Concerning those who think to be justified through works (both ascetic treatises for monks); (3) of penitence; (4) of baptism; (5) To Nicholas on refraining from anger and lust; (6) Disputation against a scholar (against appearing to civil courts and on celibacy); (7) Consultation of the mind with its own soul (reproaches that he makes Adam, Satan, and other men responsible for his sins instead of himself); (8) on fasting and humility; (9) on Melchisedek (against people who think that Melchisedek was an apparition of the Word of God). All the above works are named and described in the "Myrobiblion" (P.G., CIII, 668 sq.) and are published in Gallandi's collection. To them must be added: (10) Against the Nestorians (a treatise against that heresy arranged without order). Mark is rather an ascetic than a dogmatic writer. He is content to accept dogmas from the Church; his interest is in the spiritual life as it should be led by monks. He is practical rather than mystic, belongs to the Antiochene School and shows himself to be a disciple of St. John Chrysostom.
GALLANDI, Bibliotheca veterum Patrum, VIII (Venice, 1788), 1-104, reprinted with Gallandi's prolegomena in P.G., LXV, 893-1140; FABRICIUS-HARLES, Bibliotheca graeca, IX (Hamburg, 1804), 267-269; JUNGMANN-FESSLER, Institutiones Patrologiae, II, (Innsbruck, 1892), 143-146; KUNZE, Marcus Eremita, ein neuer Zeuge fur das altkirchliche Taufbekenntnis (Leipzig, 1896).
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Marcus Salvius Otho[[@Headword:Marcus Salvius Otho]]

Marcus Salvius Otho
Roman emperor, successor, after Galba, of Nero, b. in Rome, of an ancient Etruscan family settled at Ferentinum, 28 April, A.D. 32; d. at Brixellum on the Po, 15 April, 69. He led a profligate life at the court of Nero. As husband of the courtesan Poppæa Sabina he was sent for appearance's sake to Lusitania as governor. When Sulpicius Galba was proclaimed emperor, Otho returned to Rome with him. In contrast to the miserly Galba, he sought to win the affection of the troops by generosity. On 15 January, 69, five days after Galba had appointed Lucius Calpurnius Piso co-emperor and successor, twenty-three soldiers proclaimed Otho emperor upon the open street. As Galba hurried to take measures against this procedure, he and his escort encountered his opponents at the Forum; there was a struggle, and Galba was murdered. Otho was now sole ruler; the senate confirmed his authority. The statues of Nero were again set up by Otho who also set aside an immense sum of money for the completion of Nero's Golden House (Aurea Domus). Meantime Aulus Vitellius, legate under Galba to southern Germany, was proclaimed emperor at Cologne. Alienus Cæcina, who had been punished by Galba for his outrageous extortion, persuaded the legions of northern Germany to agree to this choice; their example was followed by the troops in Britain. In a short time a third of the standing army had renounced the emperor at Rome. In the winter of 69 these troops advanced into the plain of the River Po, stimulated by anticipation of the wealth of Italy and Rome, and strengthened by the presence of German and Belgian auxiliaries. On the march they learned that Galba was dead and Otho was his successor. At first Vitellius entered into negotiations with the new ruler at Rome. Compromise failing, both made ready for the decisive struggle. Otho vainly sought to force the citizens of Rome to take energetic measures for security. To expiate any wrong done he recalled the innocent persons who had been banished by Nero's reign, and caused Nero's evil adviser, Sophonius Tigellinus, to be put to death. Finally he placed the republic in the care of the Senate and started for upper Italy on 14 March, with the main part of his guard, that had been collected in Rome, and two legions of soldiers belonging to the navy, while seven legions were advancing from Dalmatia, Pannonia, and Mœ;sia. A fleet near Narbonensis was to check the hostile troops from Gaul, that would advance from the south. After some favourable preliminary skirmishes near Placentia and Cremona Otho gave the command for a pitched battle before a junction had been effected with the legions from Mœ;sia. While the emperor himself remained far from the struggle at Brixellum on the right bank of the Po, his soldiers were defeated in battle near Cremona, and large numbers of them killed (14 April). The next day the remnant of his army was obliged to surrender. On receiving news of the defeat, Otho killed himself. His body was burned, as he had directed, on the spot where he had so ingloriously ended. Vitellus was recognized as emperor by the Senate.
     S Geschichte der römischen Kaiserzeit, I (Gotha, 1883); VON DOMASZEWSKI, Geschichte der römischen Kaiser, II, (Leipzig, 1909).
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Mardin
A residential Armenian archbishopric, a Chaldean bishopric, and a residential Syrian bishopric; moreover it is the headquarters of the Capuchin mission of Mardin and Amida.
The ancient Syriac name was Marda, which meant fortress. It is mentioned as early as the time of Emperor Constantius (Amm. Marcell. xix, 9, 4) and again in the year 506 (Theophanis, "Chronogr." A. M., 5998). The town became Christian under Tiridates II, King of Armenia, at the close of the third century, and it is probable that the churches, mausoleums, and houses, the ruins of which have been discovered, belong to this period. It played an important part in the religious controversies between the Catholics and Monophysites, who made it one of their principal monasteries. It had a Jacobite bishop in 684 (see the list of Syrian titulars, in Lequien, "Oriens Christ.," II, 1457-1462; also "Revue de l'Orient Chrétien", VI, 200; also the list of Chaldean titulars given in Lequien, op. cit., II, 1321). After 1166 the Jacobite patriarch, who had hitherto resided at Diarbekir, took up his residence in Mardin. During the Middle Ages, thanks to its strong position, the town escaped the attacks of Houlagon, grandson of Genghis Khan, and of Tamerlane. Since 1574 it has belonged to the Ottoman Empire, and is a sanjak in the vilayet of Diarbekir. It is situated at about 3600 feet above sea-level, on a rugged browed and impregnable green hill; the grassy plain in the valley below is known as the Sea of Mardin. The population is computed at 25,000, of whom 15,500 are Mussulmans, the remainder being Christians. The number of Catholics of various rites is about 3000. In the Armenian archdiocese there are 8000 faithful, 16 native priests, 8 churches or chapels, 5 central stations, and 10 chapels of ease. The Syrian Catholic diocese has existed since 1852, and its title has been joined with that of Amida since 1888. The patriarch ought to reside at Mardin, but for some years past he has preferred Beirut on account of facility of communication with Europe. In the Syrian diocese there are 3500 Catholics, 25 priests, 8 churches and chapels, 11 stations, and the monastery of St. Ephraim. The Chaldean diocese, which is limited to the town of Mardin, has 750 faithful, 4 native priests, 1 parish, and 3 stations. The Capuchin mission dates from the seventeenth century, but its headquarters have been changed many times. It consists of 15 religious, of whom 11 are priests, and it has 6 houses (Diarbekir or Amida, Orfa or Edessa, Malatea or Melitene, Kharpout, Mamouret-ul-Aziz or Mozera, and Mardin). The mission owns 6 churches and 5 chapels; it carries on 18 primary schools, a college at Mamouret-ul-Aziz, 2 orphanages. The Franciscan Sisters of Lons-le-Saunier have three establishments for girls, one at Diarbekir, one at Orfa, and one at Mardin. The superior of the mission is Rev. J. Antonius a Mediolano O.M.C. There is moreover a schismatic Armenian archbishop in the town, and an American Protestant mission is in activity.
ASSEMANI, Bibliotheca orientalis, II, 470; CHAPOT, La frontière de l'Euphrate (Paris, 1907), 312; CUINET, La Turquie d'Asie, II, 494-502; PIOLET, Les missions catholiques françaises au XIXe siècle, I (Paris), 274-294; Missiones Catholicœ (Rome, 1907) 161, 756, 805, 810.
S. VAILHÉ. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Marenco, Carlo and Leopoldo[[@Headword:Marenco, Carlo and Leopoldo]]

Marenco
(1), Carlo, Italian dramatist, born at Cassolo (or Cassolnuovo) in Piedmont in 1800; died at Savona in 1846. He studied law for a while, but finally determined to devote himself to literature. To make sure of a competency he applied for and obtained a public post connected with the Treasury Department of Savona. As a writer, Carlo Marenco belongs to the Romantic school, for he rejects the unity of time in his plays and gives to his plots a more ample development than the classic rules allow. In general his characters are lifelike and his style elegant. Perhaps it may be urged against his tragic plots that they tend unduly to the sentimental. For some of his tragedies he derived inspiration from Dante, as in the "Pia de' Tolomei", the "Corso Donati", and the "Conte Ugolino". In the "Pia" we observe traits of the Roman Lucretia and the Susannah of the Bible combined with characteristics of the Dantesque figure. Of other plays bearing upon more or less historical personages there may be listed "Arnoldo da Brescia", "Berengario", "Arrigo di Svevia", and "Corradino" (see his "Tragedie", Turin, 1837-44, and "Tragedie inedite", Florence, 1856).
(2), Leopoldo, Italian dramatic poet, born at Ceva in 1831; died 1899, son of Carlo Marenco. Like his father he held a government post under the Treasury Department, one which took him to Sardinia. In 1860 he became Professor of Latin literature at Bologna and later occupied a similar chair at Milan. In 1871 he retired to Turin. His plays in verse, written after 1860, are more notable for their lyrical qualities than they are for excellence of dramatic technique. Among them are "Celeste", "Tempeste alpine", "Marcellina", "Il falconiere di Pietra Ardena", "Adelasia" "La famiglia", "Carmela" "Piccarda Donati", "Saffo", "Rosalinda", etc. Subjects from modern and medieval history were treated by him, and he followed his father's example in drawing from Dante. See the collection of his plays, "Teatro di L. M." (Turin, 1884).
J. D. M. FORD. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Margaret Hallahan
Foundress of the Dominican Congregation of St. Catherine of Siena (third order); b. in London, 23 January, 1803; d. 10 May, 1868. The parents of this remarkable, holy woman were poor and lowly Irish Catholics, who died when Margaret, their only child was nine years old. She was sent to an orphanage at Somers Town for two years, and then at the age of eleven went out to service, in which state of life she remained for nearly thirty years. In 1826 she accompanied the family in which she was living to Bruges; there she tried her vocation as a lay sister in the convent of the English Augustinian nuns, but only ramained there a week, feeling sure God had other work for her. She became a Dominican tertiary in 1842, and then came to England, proceeding to Coventry where she worked under Dr. Ullathorne, afterwards Bishop of Birmingham, among the factory girls. Presently she was joined by others, and with the consent of the Dominican fathers formed a community of Dominican tertiaries, who were to devote themselves to active works of charity. The rule of the Third Order of St. Dominic, being intended for persons living in the world, was not suited to community life; she therefore drew up, from the rule of the first and second orders, constitutions which she adapted to her own needs. The first professions were made on the feast of the Immaculate Conception, 1845. From Coventry the community moved to Bristol, where several schools were placed under their charge, from there they went to Longton, the last of the pottery towns in Stafford-shire, where a large field of labour was opened to them.
In 1851 her congregation received papal approbation, and in 1852 the foundation stone of St. Dominic's convent was laid at Stone, also in Stafford-shire, but not in the Black Country: this became the mother house and novitiate, and to it the Longton community afterwards rnoved. This stone convent at one time enjoyed the reputation of numbering some of the cleverest women in England its subjects, of whom the late mother provincial, Theodosia Drane, was one. At Stone a church and a hospital for incurables were built; this latter was one of Mother Margaret's dearest schemes, and was begun on a small scale at Bristol. In 1857 she opened another convent at Stoke-on-Trent, a few miles from Stone, and the same year founded an orphanage at the latter place. In 1858 she went to Rome, to obtain the final confirmation of her constitutions, which was granted, and the congregation was placed under the jurisdiction of the master general of the Dominicans, who appoints a delegate, generally the bishop of the diocese, to set for him. New foundations were made at Bow, and at Marychurch, Torquay, before her death. She was a woman of great gifts both natural and supernatural, she had marvellous faith and wonderful determination. She refused to accept government aid for any of her schools, or to place them under government inspection, but since her death her congregation has followed the custom of the country in these respects.
Life of Mother Margaret Hallahan by her religious children (Lordon, 1869); Die Orden und Congregationem der katholischen Kirche II (Paderborn, 1901); STEELE, Convents of Great Britain (London, 1902).
FRANCESCA M. STEELE 
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Margaret Haughery
Margaret Haughery, "the mother of the orphans", as she was familiarly styled, b. in Cavan, Ireland, about 1814; d. at New Orleans, Louisiana, 9 February, 1882. Her parents, Charles and Margaret O'Rourke Gaffney, died at Baltimore, Maryland, in 1822 and she was left to her own resources and was thus deprived of acquiring a knowledge of reading and writing. A kind-hearted family of Welsh extraction sheltered the little orphan in their home. In 1835 she there married Charles Haughery and went to New Orleans with him. Within a year her husband and infant died. It was then she began her great career of charity. She was employed in the orphan asylum and when the orphans were without food she bought it for them from her earnings. The Female Orphan Asylum of the Sisters of Charity built in 184O was practically her work, for she cleared it of debt. During the yellow fever epidemic in New Orleans in the fifties she went about from house to house, without regard to race or creed, nursing the victims and consoling the dying mothers with the promise to look after their little ones. St. Teresa's Church was practically built by Margaret, in conjunction with Sister Francis Regis. Margaret first established a dairy and drove around the city delivering the milk herself; afterwards she opened a bakery, and for years continued her rounds with the bread cart. Although she provided for orphans, fed the poor, and gave enormously in charity, her resources grew wonderfully and Margaret's bakery (the first steam bakery in the South) became famous. She braved General Butler during the Civil War and readily obtained permission to carry a cargo of flour for bread for her orphans across the lines. The Confederate prisoners were the special object of her solicitude.
Seated in the doorway of the bakery in the heart of the city, she became an integral part of its life, for besides the poor who came to her continually she was consulted by the people of all ranks about their business affairs, her wisdom having become proverbial. "Our Margaret" the people of New Orleans called her, and they will tell you that she was masculine in energy and courage but gifted with the gentlest and kindest manners. Her death was announced in the newspapers with blocked columns as a public calamity. All New Orleans, headed by the archbishop, the governor, and the mayor attended her funeral. She was buried in the same grave with Sister Francis Regis Barret, the Sister of Charity who died in 1862 and with whom Margaret had cooperated in all her early work for the poor. At once the idea of erecting a public monument to Margaret in the city arose spontaneously and in two years it was unveiled, 9 July, 1884. The little park in which it is erected is officially named Margaret Place. It has often been stated that this is the first public monument erected to a woman in the United States, but the monument on Dustin Island, N. H., to Mrs. Hannah Dustin who, in 1697, killed nine of her sleeping Indian captors and escaped (Harper's Encyclopedia of American History, New York, 1902) antedates it by ten years.
GRACE KING, New Orleans. the Place and the People (New York, 1899), 272-8; Notable Americans, V (Boston. 1904); Appleton's Cyclopedia of American Biography, s. v.; The Ave Maria, LVI, 7: The files of the New Orleans Picayune and other New Orleans newspapers.
REGINA RANDOLFH 
Transcribed by Marjorie Bravo-Leerabhandh

Margaret of the Blessed Sacrament[[@Headword:Margaret of the Blessed Sacrament]]

Margaret of the Blessed Sacrament
Carmelite nun, b. in Paris, 6 March, 1590; d. there 24 May, 1660. She was the second daughter of the celebrated Madame Acarie, otherwise known as Blessed Marie de l'Incarnation, who introduced the Reformed Carmelites into France. Carefully reared by her mother and directed by M. de Bérulle, she took the religious habit at the first Carmelite convent, Rue St. Jacques, Paris, 15 September, 1605. On 21 November, 1606, she made her vows privately, and on 18 March, 1607, she made them solemnly, under the care of Mother Anne de Saint-Barthélemi. In 1615 she was made sub-prioress, and in 1618, prioress of the convent of Tours. In these offices she showed such ability that she was sent in 1620 to restore harmony in the convent at Bordeaux. Shortly after this she was ordered to the convent of Saintes, where she remained eighteen months, and in 1624 was recalled to Paris, to replace as prioress Mother Madeleine de Saint-Joseph in the convent situated in the Rue Chapon. After having been several times prioress of the convent of the Rue Chapon, where she edified the community by a zeal for bodily mortification that her superiors had sometimes to moderate, she was attacked by dropsy, to which she succumbed. Her heart was taken to the monastery of Pontoise, where her saintly mother had been buried, and her body remained in the convent of the Rue Chapon, where it was kept until 1792.
See bibliography of article MARIE DE L'INCARNATION and BOUCHER, Hist. de la Bienheureuse Marie de l'Incarnation, II, (Paris, 1854), 168-80.
LÉON CLUGNET 
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Margaritae
(DECRETI DECRETORUM DECRETALIUM).
The canonists of the twelfth and thirteenth centuries who taught canon law by commenting on the Decretum of Gratian and on the various collections of the Decretals, gave the most varied forms and diverse names to their treatises. The "Margaritae" are collections specially intended to help the memory. In them are arranged, either in alphabetical order or according to the subject matter, the more important propositions, résumés, and axioms; some of them consisted of more or less felicitous mnemonic verses. A number of these "Margaritae" have been preserved, but not all the authors are known with certainty. Some of the treatises have been printed with the Decretum or the Decretals. Thus several editions of the Decretum contain the "Modus legendi" in verse, beginning:
Collige versibus quid vult distinctio quævis, 
Ut videat quisquis divinum jus hominisque.
Another, as yet unpublished, which may be the "Breviarium pauperum metrice compilatum", contains in verse the five books of the Decretals and ends thus:
"Hos quinque libros metrice conscribere tempto."
SCHULTE, Geschichte der Quellen des canonischen Rechts (Stuttgart, 1875), I, 218; II, 490, 492, 495.
A. BOUDINHON 
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Marguerin de la Bigne
(Binius, Bignaeus)
French theologian and patrologist, b. about 1546 at Bernières-le-Patry, Normandy; d. about 1595. He studied at the College of Caen, and at the Sorbonne in Paris where he received the doctorate. He was named canon of his native Diocese of Bayeux and, later, dean of the church of Mans. At the Provincial Council of Rouen, in 1581, he sustained the rights of his cathedral chapter against Bernadin de St. François, Bishop of Bayeux, and provoked an unfortunate conflict with the latter which ended in de la Bigne's resignation from his canonry. He resumed, then, at the Sorbonne the patristic studies in which he had been long engaged. He had early perceived that Protestant misquotation and misinterpretation of patristic texts was a menace to Catholic interests and resolved to collect and edit the available documents of the Fathers. He published in 1575 his "Sacra Bibliotheca Sanctorum Patrum" (Paris, 8 vols.; additional volume in 1579; later editions, Paris, 1589; Lyons, 27 vols., 1677; Cologne, 1694). It contains the writing, some complete, some fragmentary, of our two hundred Fathers, many published for the first time. Particular care was given to the elucidation of texts corrupted by heretics. This work was the pioneer in the field of critical patristics. He published, also "Statuta Synodalia Parisiensium Episcoporum, Galonis Adonis et Willilmi; item Decreta Petri et Galteri, Senonensium Episcoporum" (Paris, 1578); and an edition of St. Isidore of Seville (Paris, 1580), in which for the first time the latter's works were gathered in one work.
Migne, P.L., LXXXI, 209-212.
JOHN B. PETERSON 
Transcribed by Susan Birkenseer

Maria Alphonse Ratisbonne[[@Headword:Maria Alphonse Ratisbonne]]

Maria Alphonse Ratisbonne
A converted Jew, born at Strasburg on 1 May, 1814; died at Ain Karim near Jerusalem, on 6 May, 1884. He belonged to a wealthy and prominent Jewish family in Alsace. After studying law at Paris he became a member of his uncle's famous banking firm, and in 1841 was betrothed to the daughter of his oldest brother. As she was only sixteen years old, the marriage was postponed, and Ratisbonne entered upon a pleasure trip to the Orient. Though nominally a Jew, he was a radical infidel, a scoffer at religion, and, after the conversion of his brother Theodor, a rabid enemy of everything Catholic. On his intended tour to the Orient, he came to Rome, where on 20 January, 1842, he was miraculously converted to Catholicism in the Church of S. Andrea delle Fratte by an apparition of the Blessed Virgin. After his conversion he assisted his brother, Theodor, in founding the Sisterhood of Our Lady of Sion in 1843, was ordained priest in 1847, and entered the Society of Jesus. Desirous, however, to devote himself entirely to the conversion of the Jews, he left the society with the consent of Pius IX, transplanted the Sisters of Sion to Jerusalem in 1855, and built for them in 1856 the large Convent of Ecce Homo with a school and an orphanage for girls. In 1860 he erected the Convent of St. John on the mountain at Ain Karim, together with a church and another orphanage for girls. Here Alphonse laboured with a few companions (Pères de Sion) for the conversion of Jews and Mohammadens until his death. For boys he erected the orphanage of St. Peter, near the Gate of Jaffa outside of Jerusalem, with a school for mechanical arts in the city.
De Bussière, L'enfant de Marie (Paris, 1859); Hewit, Two miraculous conversions from Judaism in Catholic World, XXXIX New York, 1884), 613-26; Rosenthal, Convertitenbilder aus dem 19, Jahrh.,III,I (Schaffhausen, 1869), 194-237; Narrazione storica della prodigiosa apparizione di Maria SSma Immacolata e istantanea conversione alla fede cattolica dell' ebreo Maria Alfonso Ratisbonne, avvenuta in Roma il 20 gennaio 1842, nela chiesa parrocchiale di S. Andrea delle Fratte, de' PP. Minimi di S. Francesco di Paolo (Rome, Vatican Press, 1892).
MICHAEL OTT 
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Maria Anne Fitzherbert
Wife of King George IV; b. 26 July, 1756 (place uncertain); d. at Brighton, England, 29 March, 1837; eldest child of Walter Smythe, of Bainbridge, Hampshire, younger son of Sir John Smythe, of Eshe Hall, Durham and Acton Burnell Park, Salop, a Catholic baronet. In 1775 she married Edward Weld, of Lulworth, Dorset (uncle of Cardinal Weld), who died before the year was out. Her next husband was Thomas Fitzherbert, of Swynnerton, Staffordshire, whom she married in 1778 and who died in 1781. A young and beautiful widow with a jointure of £2000 a year, she took up her abode in 1782 at Richmond, Surrey, having at the same time a house in town. In or about 1784 happened her first meeting with George, Prince of Wales, then about twenty-two years of age, she about six years older. He straightway fell in love with her. Marriage with her princely suitor being legally impossible, Mrs. Fitzherbert turned a deaf ear to the prince's solicitations, to get rid of which she withdrew to the Continent. However, on receipt of an honourable offer from the prince, she returned after a while to England, and they were privily married in her own London drawing-room and before two witnesses, 15 Dec., 1785, the officiating minister being an Anglican curate.
Thenceforth, though in separate houses, they lived together as man and wife, she being treated on almost every hand with unbounded respect and deference, until 1787, when, upon the prince's application to Parliament for payment of his debts, Fox authoritatively declared in the House of Commons that no marriage between the prince and Mrs. Fitzherbert had ever taken place. However, upon the prince's solemn and oft-repeated assurance that Fox had no authority for this degrading denial, the breach between the offended wife and her husband was healed. So they continued to live together on a matrimonial footing until 1794, when, being about to contract a forced legal marriage with his cousin, Caroline of Brunswick, the prince very reluctantly cast Mrs. Fitzherbert off, at the same time continuing the pension of £3000 a year, which he had allowed her ever since their marriage. Shortly after the birth of Princess Charlotte in 1796, the prince, who hated the Princess of Wales, separated from her and besought the forsaken Mrs. Fitzherbert to return to him. This, after consultation with Rome, she at length did in 1800, and remained with him some nine years more, when they virtually parted. At last, in 1811, because of a crowning affront put upon her on occasion of a magnificent fête given at Carlton House by the prince, lately made regent, at which entertainment no fixed place at the royal table had been assigned her, she broke off connexion with the prince for ever; withdrawing into private life upon an annuity of £6000. Her husband, as King George IV, died in 1830, with a locket containing her miniature round his neck, and was so buried. Mrs. Fitzherbert survived him seven years, dying at the age of eighty, at Brighton, where she was buried in the Catholic church of St. John the Baptist, to the erection of which she had largely contributed, and wherein a mural monument to her memory is still to be seen.
KEBBEL in Dict. Nat. Biog., s. v.; GILLOW, Bibl. Dict. Eng. Cath., s. v.; Annual Register for 1837 (London); LANGDALE, Memoirs of Mrs. Fitzherbert (London, 1856); WILKINS, Mrs. Fitzherbert and George IV (London, 1905).
C.T. BOOTHMAN 
Transcribed by WGKofron 
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Maria Antonio of Vicenza
A Reformed Minorite, b. at Vicenza, 1 March, 1834; d. at Rovigno, 22 June, 1884. After his ordination (1856) he devoted himself to the study of scholastic authors, especially of St. Bonaventure whose "Breviloquium" he published in a new edition (Venice, 1874; Freiburg, 1881). He also edited the "Lexicon Bonaventurianum," (Venice, 1880), in which the terminology of the scholastics is explained. His contributions to hagiography include nineteen studies of the lives of the saints of the Franciscan Order.
E.A. PACE 
Transcribed by John Fobian 
In memory of John Eagan, S.J.

Maria Cosway[[@Headword:Maria Cosway]]

Maria Cosway
Miniature-painter, born in Florence, Italy, 1759; died at Lodi, 5 January, 1535. Her maiden name was Hadfield, her father being an Englishman. She showed great talent in drawing at an early age, and when only nineteen was elected a member of the Academy of Fine Arts in her native city, where she had been educated at a Visitation convent. Her father dying in 1778 she went to England, at the invitation of her friend, Angelica Kauffman, who introduced her to society. She then met Richard Cosway, regarded as one of the most remarkable miniature-painters of the eighteenth century, whom she married in London, 18 January, 1781. In that year she first exhibited at the Academy, continuing to do so down to 1801, but her oil pictures, mythological and allegorical in subject, were not works of specially high merit, although they showed signs of genius. She was no mean exponent of the art of miniature-painting, however, and many of her copies of her husband's works are noteworthy. Her Sunday evening concerts in London are often mentioned by Horace Walpole and other writers of the day. She was passionately attached to her husband, and after his death disposed of his art treasures and went to Italy. Prior to his decease, Mrs. Cosway, bad started in Lyons a school for girls at the earnest request of Cardinal Fesch, but in 1811, owing to the war, this was closed. In the following year she made a similar effort in Italy, acquiring a convent at Lodi, where she established her teachers from Lyons. Cosway repeatedly helped her in her scheme and gave her considerable sums of money towards it. After his decease she made her home in Lodi, bought the buildings outright, attached them to the neighbouring church, and merged the little teaching community she had established in that of the Dames Inglesi, a branch of which Francis I desired to establish in Italy. For her generosity the Emperor in 1834 created her a Baroness of the Austrian Empire and gave her a grant of arms. She devoted the whole of her time and means to her school. She is buried in the neighbouring church. The municipality erected a bust to her memory, and the school which she founded and endowed is still a flourishing institution for the education of girls. In the dining-room of it she erected a replica of the monument to the memory of her husband that she had Westmacott put up in Marylebone Church, London. In the library are preserved many of her husband's works together with books and furniture which had belonged to Cosway, and papers relative to her own and her husband's life. Her sister, Charlotte, married William Combe, the author of the "Tour of Dr. Syntax".
WILLIAMSON, Richard Cosway, R. A., Miniature Painter (London, 1897; new ed. 1905).
GEORGE CHARLES WILLIAMSON. 
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Maria de' Medici
Queen of France; b. at Florence, 26 April, 1573; d. at Cologne, 3 July, 1642. She was a daughter of the Grand Duke Francis I of Tuscany and the Archduchess Joan of Austria, and married Henry IV of France, 5 October, 1600. In March, 1610, Henry IV, who was preparing to lead an expedition into Germany, against the Spaniards and the Imperialists, appointed Maria de' Medici regent, with a council of fifteen; yielding to her insistence, he also caused her to be crowned queen on 13 May, 1610. Two hours after the assassination of Henry IV (14 May, 1610), the Duc d'Epernon went to the Parliament and had Maria de' Medici declared regent, the little Louis XIII being not yet nine years of age. The policy of Henry IV, who, had he lived, would have striven more and more to secure alliances with Protestant powers, was replaced by a Catholic policy, aiming at a Spanish alliance. The first act in this direction was the betrothal of Louis XIII to the Infanta Anna (afterwards known as Anne of Austria), and of Elizabeth of France to the Infant Philip (1612). There was agitation among the princes and the Protestants. The States General, convoked by the queen regent in 1614, as a concession to the princes, was the last attempt under the old monarchy to associate representatives of the nation in the national government, and the attempt succeeded ill. FinalIy, defying the susceptibilities of Condé and the Protestants, Louis XIII married the Infanta Anna on 28 November, 1615, and the revolt of the princes, following on the arrest of Condé (1 Sept., 1616), was the cause of the queen regent's summoning Richelieu, Bishop of Luçon, to her council, as minister of war. Public opinion was aroused by the influence which Maria allowed her lady-in-waiting, Leonora Galigaï, and Leonora's Florentine husband, Concini, Maréchal d'Ancre, to obtain over her; Concini was assassinated, 24 April, 1617, and thenceforward the influence of Albert de Luynes, a favourite of the young king, predominated. Maria de' Medici had to leave Paris, 2 May, 1617, and it was through the intervention of Richelieu that she was allowed to establish her household at Blois.
The regency of Maria de' Medici is interesting from the point of view of religious history because of the Gallican agitation which marked it. After the condemnation by the Parliament of Paris of Bellarmine's treatise on the temporal power of the pope (1610), Edmond Richer, syndic of the faculty of theology, developed, in his "Libellus de Ecclesiastica et Politica Potestate ", the theory that the government of the Church should be aristocratical, not monarchical. Maria de' Medici decidedly opposed Richer, and, when he had been condemned by an assembly of bishops held at Sens under the presidency of Cardinal du Perron, she had him deposed, and a new syndic elected (1612). When Harlay had resigned the presidency of the Parliament, she refused to appoint in his place de Thou, a Gallican, and appointed instead Nicolas de Verdun, an Ultramontane. In the States General of 1614, the Third Estate, through its spokesman, Miron, made a declaration of Gallican principles, and tried, with the support of the Protestant Condé, to introduce into its cahier an article on the power of kings, which aimed at the Ultramontanes; Maria de' Medici ended the business by ordering this article to be taken out of the cahier, and forbidding any further discussion of the question. Another interesting event of this regency was the Assembly of Saumur (1611), in which the Protestants, anxious to preserve and develop the political privileges given them by the Edict of Nantes, set about organizing all over France a vast network of provincial assemblies to watch over the interests of Protestantism, and assemblées de cercles, combining several provinces, which would be able to impose their will on the State. It was thus that, through the initiative of Henri de Rohan, Sully's son-in-law, there began to form within the French State a sort of separate Protestant party, to which Richelieu was to put an end.
After 1617, Maria de' Medici lived, with many vicissitudes, a life full of intrigue, which she sometimes carried to conspiracy. Escaping from Blois, 22 Feb., 1619, she made her way into Angoulême and obtained from Luynes the government of Anjou, which became a rallying-point for malcontents. The troops who supported her met those of the king at Les Ponts de Cé and were beaten (August, 1620). On the death of Luynes (15 December, 1621), she regained some of her influence; she caused Richelieu to be admitted to the council (1624), and was even entrusted with the regency during the war in Italy. But as Richelieu's hostility to Spain became more marked, she sought his dismissal. Allying herself with Gaston d'Orléans, she once -- "the Day of the Dupes", 12 November, 1630 -- thought herself successful in making Louis dismiss the cardinal. She was mistaken. Banished to Compiègne in February, 1631, she vainly endeavoured to obtain admission to the stronghold of La Capelle, whence she might have dictated terms to the king. At last she went into exile, to wait for the triumph of Gaston d'Orléans; but Gaston was beaten, and Maria de' Medici never more set foot in France. From 1631 to 1638 she spent her time in the Low Countries, sending across the French frontier manifestos which no one read. After that, taking refuge in England (1638-41) with her son-in-law Charles I, she was as a Catholic an object of suspicion to the Protestants of that country. Last of all, she betook herself to Germany, where she died, a helpless onlooker at the triumph of that foreign policy of Richelieu which was the exact opposite of what she had followed during her regency. The haughty queen, whose luxury and splendour had been blazoned in Rubens's immense canvases, possessed but a moderate fortune at the time of her death.
ZELLER, La minorité de Louis XIII: Marie de Médicis et Sully (Paris, 1892); IDEM, La minorité de Louis XIII: Marie de Médicis et Villeroy (Paris, 1897); IDEM, Louis XIII, Marie de Médicis chef du conseil (Paris, 1898); IDEM, Louis XIII, Marie de Médicis, Richelieu minister (Paris, 1899); HANOTAUX, Hist. du card. Richelieu, I, II (Paris, 1893, 1896); PICOT, Hist. des =C9tats Généraux, IV (2nd ed., Paris, 1888); PERRENS, L'=C9glise et l'=C9tat en France sous le r=E8gne de Henri IV et la régence de Marie de Médicis (2 vols., Paris, 1873); BATIFFOL, La vie intime d'une reine de France au XVIIe si=E8cle (Paris, 1906); HAYEM, Le Maréchal d'Ancre et Leonora Galiga=EF (Paris, 1910); PARDOE, Life of Mary de Medicis (London, 1852); LORD, The Regency of Marie de Medicis (London, 1904).
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Maria Gaetana Agnesi[[@Headword:Maria Gaetana Agnesi]]

Maria Gaetana Agnesi
Born at Milan, 16 May. 1718; died at Milan, 9 January, 1799, an Italian woman of remarkable intellectual gifts and attainments. Her father was professor of mathematics at Bologna. When nine years old she spoke Latin fluently, and wrote a discourse to show that liberal studies were not unsuited to her sex: "Oratio qua ostenditur artium liberalium studia femineo sexu neutiquam abhorrere". This was printed at Milan in 1727. She is said to have spoken Greek fluently when only eleven years old, and at thirteen she had mastered Hebrew, French, Spanish, German, and other languages. She was called the "Walking Polyglot". Her father assembled the most learned men of Bologna at his house at stated intervals, and Maria explained and defended various philosophical theses. A contemporary, President de Brosses, in his "Lettres sur l'Italie" (I, 243), declares that conversation with the young girl was intensely interesting, as Maria was attractive in manner and richly endowed in mind. So far from becoming vain over her success, she was averse to these public displays of her phenomenal learning, and at twenty years of age desired to enter a convent. Although this desire was not gratified, the meetings were discontinued, and she led a life of retirement, in which she devoted herself especially to the study of mathematics. The 191 these which she defended were published in 1738, at Milan, under the title, "Propositiones Philosophicae". Maria showed a phenomenal aptitude for mathematics. She wrote an excellent treatise on conic sections, and in her thirteenth year her "Instituzioni Analitiche" was published in two volumes (Milan, 1748), the first treating of the analysis of finite quantities; the second, the analysis of infinitesimals. This, the most valuable result of her labours in this field, was regarded as the best introduction extant to the works of Euler. It was translated into English by Colson of Cambridge, and into French by d'Antelmy, with the notes of Abbé Bossuet. The plane curve, known as versiera, is also called "the Witch of Agnesi". Maria gained such reputation as a mathematician that she was appointed by Benedict XIV to teach mathematics in the University of Bologna, during her father's illness. This was in 1750, and two years later her father died. Maria then devoted herself to the study of theology and the Fathers of the Church. Her long aspirations to the religious life were destined to be gratified, for after acting for some years as director of the Hospice Trivulzio of the Blue Nuns in Milan, she joined the order and died a member of it, in her eighty-first year.
JOHN J. A'BECKET 
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Maria Theodor Ratisbonne
A distinguished preacher and writer, and director of the Archconfraternity of Christian Mothers, b. of Jewish parentage at Strasburg, 28 Dec., 1802; d. in Paris, 10 Jan. 1884. He was raised in luxury, was educated at the Royal College of his native city, and at the age of manhood, was considered a leader among his people, who unanimously elected him to replace Samson Libermann when the latter was converted in 1824. The conversion of his three friends, Emile Dreyfus, Alfred Mayer, and Samson Libermann, caused him to study the Bible and the history of the Church. For two years the work of grace went on within him, and finally he was baptized in 1826. He entered the seminary, and received Holy orders in 1830. He worked in his native diocese until 1840, when he became subdirector of the Confraternity of Notre Dame des Victoires at Paris. It was whilst in this city, in 1842, that his brother Alphonse, a free-thinker animated with greatest hatred against Christianity, was miraculously converted at Rome, and suggested to him to secure a home for the education of Jewish children. Providence seemed to design him for the work, and answered his prayer for light by sending him the two daughters of a Jewish lady whom he subsequently converted. During the same summer he went to Rome; Gregory XVI decorated him a Knight of St. Sylvester, complimented him for his "Life of St. Bernard", and granted his request to labour for the conversion of the Jews. Houses were opened under the patronage of "Our Lady of Sion" for the Christianeducation of Jewish boys and girls. Pius IX gave Ratisbonne many marks of his affection, and Leo XIII appointed him prothonotary Apostolic. At his death he received the last Sacraments from the Archbishop of Paris, and the final blessing from Leo XIII. His chief works are: "Essai sur l'Education Morale" (1828); "Histoire de Saint-Bernard" (1841); "Méditations de Saint-Bernard sur le Présent et Futur" (1853); "Le Manuel de la Mère Chrétienne" (1860); "Questions Juives" (1868); "Nouveau Manuel des Mères Chrétiennes" (1870); "Le Pape" (1870); "Miettes Evangéliques" (1872); "Réponse aux Questions d'un Israélite de Notre Temps" (1878).
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Maria Theresa
Queen of Hungary and Bohemia, Archduchess of Austria, Roman-German Empress, born 1717; died 1780.
I. FROM 1717 TO 1745
Maria Theresa was born on 13 May, 1717, the daughter of the German Emperor Charles VI (1711-1740) and his wife Elizabeth von Braunschweig-WolfenbŸttel. Her elder brother Leopold had died a short time before and the emperor was left without male issue. As early as 1713 he had promulgated a family law, the Pragmatic Sanction, by virtue of which the possessions of the Hapsburgs were to remain undivided and, in default of a male heir, fall to his eldest daughter. He was constantly negotiating with foreign powers to secure their recognition of this Pragmatic Sanction. Maria Theresa was endowed with brilliant gifts, with beauty, amiability and intelligence, and was universally admired as a girl. On 14 February, 1736, she married Duke Francis Stephen of Lorraine, who by the Peace of Vienna, in 1738, received Tuscany instead of Lorraine. Charles VI died unexpectedly on 20 October, 1740, at the age of 56, and Maria Theresa came into possession of the territories of Austria without having any political training. Her husband was an amiable man, but of mediocre mental endowments and consequently of little assistance to her. Charles, moreover, left the internal affairs of his monarchy, particularly the finances and the army, in a lamentable condition. His family regarded the future with misgiving and perplexity. Maria Theresa was the first to recover her self-possession and to appreciate the problems before her. On the very day of her father's death, she received the homage of Privy Councillors and nobility as Queen of Hungary, Queen of Bohemia, and Archduchess of Austria, and at her first cabinet meeting expressed her determination to uphold to the full every right she had inherited. All admired her firmness, dignity and strength of spirit. Certainly they were few who believed she would succeed.
At Vienna men were familiarizing themselves with the idea "of becoming Bavarian". The Elector Charles Albert of Bavaria, who had never recognized the Pragmatic Sanction, laid claim to Austria as the descendant of a daughter of Emperor Ferdinand I (1556-1564), and referred to a testament of 1547, in which mention was made however not of the failure of "male" but of "legitimate" issue. He secured the support of France, which induced Spain and Saxony also to lay claims to the succession. A greater peril appeared in a quarter where it was least expected: King Frederick II of Prussia laid claim to Silesia. He promised to help Maria Theresa, provided she ceded to him JŠgerndorf, Brieg, Wohlau and Leignitz, to which he pretended to have hereditary claims. Otherwise he would ally himself with France, Bavaria and Saxony and make war on her. He wanted, like a good merchant, to take advantage of the opportunity, and proposed a deal by which Maria Theresa and himself could settle the account between them. For in case of her acceptance of his proposal, Maria Theresa would have been spared the war arising out of the Austrian succession. Maria Theresa was, however, as convinced of her rights as she was determined to enforce them by action. That Prussia had a right to expect concessions from Austria, since, in 1686, indemnification had been promised her for the Duchies of Silesia, Maria Theresa did not take into account. The king hastily invaded Silesia and dispatched a disagreeable, conceited courtier as his representative. Thus the first Silesian war came about (1740-1742). Frederick II gained a great victory at Mollwitz (10 April, 1741). On 4 June he allied himself with France which now gave its support to the Elector of Bavaria, who aspired to the imperial dignity and won most of the electors to his side. Maria Theresa vainly strove to secure the crown for her spouse Francis Stephen. In her hereditary lands she found her principal support against the threats of her foes. The energetic bearing of the princess roused general enthusiasm. When in Pressburg she appealed to the chivalry of the Hungarians, the nobles cried out that they were ready to give their blood and life for their queen (September, 1741). However, as the Bavarians, French and Saxons were advancing against her, she was compelled to arrange a truce with Prussia in order to avoid danger from that side.
Charles Albert of Bavaria with the French had occupied Passau on 31 July and Linz on 15 September, and had been acknowledged by the Upper Austrian Diet. On 26 November he surprised Prague with Saxon assistance, and had himself crowned King of Bohemia on 7 December. On 24 January, 1742 he was also elected Roman emperor as Charles VII. His success however was short-lived. The queen's forces had already made an entry into his own country. Still, what was most needful was to rid herself of her most dangerous antagonist. Frederick II had broken the truce, had entered Moravia "to pluck the Moravian hens", and won a victory at Chotusitz (17 May, 1742). Maria Theresa concluded the peace of Breslau (6 June, 1742) and ceded to him Silesia except Teschen, Troppau and JŠgerndorf. She now turned against the Bavarians and the French. Bohemia was retaken and Maria Theresa crowned queen (May, 1743). Her ally, King George II of England, marched forward with the "pragmatic army" and defeated the French at Dettingen (27 June, 1743). The emperor became a fugitive in Frankfort. His rival's advantageous position inspired Frederick II with the fear that he might again lose his recent conquests in Silesia. He therefore again allied himself with France and the emperor and broke the peace by invading Bohemia. But as the French failed to send the promised army and Charles VII died on 20 January, 1745, the King of Prussia was compelled to rely upon his own forces and to retreat to Silesia. The Bavarians made peace with Austria and in Dresden (May, 1745) Bavaria, Saxony and Austria agreed to reduce Prussia to its former condition as the Electorate of Brandenburg. The Prussian victories at Hohenfriedberg, Soor-Trautenau and Kesselsdorf (June, September and December, 1745) overthrew the allies, and the second Silesian war had thus to be settled by the Peace of Dresden, where Prussia was confirmed in its possession of Silesia. Meanwhile Maria Theresa's husband, Francis Stephen, was chosen emperor on 4 October, 1745. Prussia acknowledged him. He took the name of Francis I (1745-1765). Thus the high-spirited woman had obtained what it was possible for her to obtain; the imperial dignity remained in her family, and the pragmatic sanction was practically confirmed. War continued to be waged in the Netherlands and Italy, but this conflict was no longer formidable. The conclusion of peace at Aix la Chapelle, in 1748, put an end to the war of the Austrian succession. The relations of the European Powers were not vitally altered. What was important was that Prussia, though not recognized as a great power, had to be tolerated as such.
II. THE PEACE INTERVAL (1746-1756)
Directly after the Peace of Dresden the empress applied herself to the reform of the administration. In a memorandum dated 1751 she herself says: "Since the Peace of Dresden it has been my sole aim to acquaint myself with the condition and strength of my states, and then honestly to become acquainted with the abuses existing in them and in the Dicasteriis (courts of justice) where everything was found to be in the utmost confusion". The initiative came from the queen herself. Her assistant was Count Frederick William von Haugwitz. Finances and the army were in sorest need of reorganization. The greatest necessity was the raising of money needed for a standing army of 108,000 men in the hereditary states and in Hungary. For this purpose 14 millions of gulden were required. The diets were to raise them by regular grants for a number of years, and in return would be free from all taxes in kind. The rights of the several diets were thus restricted for the benefit of the country. Against this opposition arose. Maria Theresa, however, came forth energetically in support of the authority of the government and by her personal influence carried out the project. For the present the people of the several countries made grants for a period of ten years, and when these had passed the new conditions had become habitual and become settled. To the credit of the empress it ought not to be forgotten that in the levying of this contribution for the army she did not permit any oppression of the working class. A much more important measure from the point of view of the well-being of the state was the separation of administration and justice. The Austrian and Bohemian court chancelleries, hitherto separate, were combined into a single supreme administrative office. On the other hand, for the administration of the law, the supreme court was established. In 1753 the empress appointed a commission to compile a new civil code. It was only in 1811, however, that it was published. During her reign (1768) the "Constitutio criminalis Theresiana" was also promulgated for criminal law. Up to that time a heterogeneous procedure prevailed in the different countries. Centralization was also aided by the creation of new district officials who were to carry out the measures of the government in the several countries. As they had often to protect the subjects against the oppression of the lords, the people became much more devoted to the government.
For the promotion of trade and industry a bureau of commerce was established in 1746, but its development was hindered by the internal duties. The oversea trade greatly increased. The army was improved, the Prussian army being taken as a model; in 1752 a military academy, and in 1754 an academy of engineering science were established. The empress also gave her attention to education and especially to the middle and higher schools. The gymnasia received a new curriculum in 1752. The medical faculty of the University of Vienna, after being long neglected, was raised to greater efficiency. The legal faculty also became a strong body. Moreover, the empress founded the academy of the nobles (Theresianum) and the academy for Oriental languages as well as the archives for the imperial family, court and state, which since 1749, had been a model of its kind. In her dealings with Catholicism the empress adopted the principle "cujus regio, ejus religio", and defended unity of faith in the State not only for Christian and religious, but also for political reasons. The Jews were not regarded by her with favour. After 1751 Protestants were not permitted to sell their property and emigrate, but all, who declined solemnly to become Catholics, were required to emigrate to Transylvania where the Evangelical worship was permitted. "Transmigration" took the place of "emigration". Later she came to the conclusion that compulsion ought to be avoided, but that those who had gone astray should be led to conversion by argument and careful instruction. At court she was strict in regard to attendance at church, frequent communion, and fasting. She broke up the Freemason lodges by force in 1743.
III. THE SEVEN YEARS' WAR (1756-1763)
Maria Theresa would have carried out many more useful measures had she not again turned to foreign politics. But she was irresistibly impelled to punish Prussia and to reconquer Silesia. Her court and state chancellor, Count Kaunitz (since 1753) recognized at times that it was better to come to an agreement with Prussia, but he had not the courage to oppose the empress's designs. The opportunity of taking revenge on Prussia came when England and France made war on each other in North America and looked about for European allies. In 1755 England received the assurance of aid from Russia. To make Russia's assistance useless and in fact to paralyze her, Frederick the Great made the Westminster Treaty of Neutrality in January, 1756 with England, by which the two Powers bound themselves to prevent their respective allies, namely France and Russia, from attacking the territory of the Confederates. This allowed the old rivals, Austria and France, to combine. Maria Theresa was annoyed that England had joined Prussia, and France was disgusted with Prussia's independent policy, for she had reckoned on Frederick's help. Thus France and Austria made the defensive treaty of Versailles on 1 May, 1756. As to the origin of the Seven Years' War, whether it was an offensive or defensive war on the part of Frederick the Great, this has been the subject of much debate. It must be granted that Austria called upon France to participate actively in a war against Prussia, and in return had offered concessions in the Low Countries. She had also come to a similar agreement with Russia. The new war was an unfortunate undertaking. The prospects of regaining Silesia were not great, and the hope of weakening Prussia was an absolute chimera. Besides, France had no great interest in weakening Prussia, and her active participation was doubtful from the beginning. In Russia the death of the empress and a consequent change of policy was imminent.
Frederick the Great foresaw the intentions of Maria Theresa in good time, and anticipated her before the preparations of his enemy were completed. As the empress made an evasive reply or no reply at all to his enquiries as to her aims he entered Saxony on 28 August, 1756, and Bohemia in September and defeated the Austrians on 1 October, at Lobositz. The attack, which was clearly a breach of the peace, brought about the immediate conclusion of the alliances. Frederick made an alliance with England in January, 1757. France and Austria came to an agreement (on 1 May, 1757) in regard to the partition of Prussia, after Austria had come to an understanding with Russia in January. Frederick had to defend himself on every side. He was on the offensive only in 1757 and 1758. Later he had to confine himself to acting on the defensive. The Seven Years' War was a long struggle in which fortune alternately favoured either side. In contrast with Frederick the Great's victories at Prague (6 May, 1757), at Rossbach (5 November, 1757), at Leuthen (15 December, 1757), at Torgau (3 November, 1760) stand his serious defeats at Kolin (18 June, 1757), at Hochkirch (14 October, 1758), and at Kunersdorf (12 August, 1759). In the West the allies effected very little against the English. In the East on the other hand, Frederick seemed on the point of succumbing (1761). The English did not renew the agreement to subsidize Frederick. His opponents, it is true, were equally exhausted financially , as well as weary and disappointed. The decisive turn of events was brought about by the death of the Russian Empress Elizabeth (1762). Her successor, Peter III, an admirer of Frederick's, made peace with him and even sought his alliance and sent him 20,000 men. When Peter lost his throne and life, the Empress Catharine, it is true, withdrew from the Prussian alliance, but the last successes of Frederick were largely due to the Russians (Burkersdorf, 21 July; Freiberg, 29 October). As France and England concluded peace in Paris on 10 February, 1763, the empress was compelled to do the same. The Peace of Hubertsburg (15 February, 1763) restored to each belligerent the possessions he had held before the war. But apart from the loss in men and treasure, the war injured the policy of the empress and Count Kaunitz by strengthening the position of Prussia as a great power. Frederick the Great had maintained Prussia's power in a severe ordeal.
IV. THE EVENING OF LIFE (1763-1780)
The empress had still seventeen years to rule. However, this period no longer exclusively bore the impress of her personality. She did not indeed give up the reins, but she could not make headway against the passionate impulses of her son Joseph II, or entirely carry out her own views. Thus the Theresian period gradually became the "Josephine" period. On 27 March, 1763, Joseph was chosen as Roman king. Francis I, to whom Theresa was really devoted, and to whom she had borne sixteen children (eleven daughters and five sons), died suddenly, fifty-seven years old (1765). Joseph II became emperor (1765-1790), and in Austria co-regent with his mother. To her ambitious son, brimful of projects, the liberal-minded autocrat who with the noblest intentions was able to effect nothing, she could not transmit her political talent. In many respects their views differed, particularly on religious affairs. Joseph had entirely different ideas on the treatment of non-Catholics. Indeed even under Maria Theresa the politico-ecclesiastical policy known as "Josephinism" had its rise, though the empress was a pious woman and attended strictly to her religious duties. Papal Bulls were only to be made public with the consent of the government, and intercourse with Rome was to be conducted through the Foreign Office. Festivals were reduced in number. The jurisdiction of the Church over the laity ceased, as well as the immunity from taxes enjoyed by the clergy. The number of monasteries was restricted. The Jesuits lost their standing as confessors at the court, as well as the direction of the theological and philosophical faculties at the University of Vienna, and were confined to the lower schools.
The empress maintained a neutral attitude towards the dissolution of the Jesuit Order. Her fortune was devoted to the care of souls and to education. In foreign politics a conflict of views between mother and son arose on the occasion of the first partition of Poland. The empress not only doubted that the acquisition of Polish territory would be an advantage, but she also recoiled from doing wrong to others. At last she yielded to the pressure of her son and Count Kaunitz, but later she often regretted having given her assent. Nor did she approve of the War of the Bavarian Succession, clearly foreseeing that Prussia would interfere. She could not sufficiently thank Providence for the fortunate issue of the affair. In the last ten years of her life she developed an unremitting activity on behalf of the improvement of the primary schools. The excellent Abbot Felbiger, the father of the Catholic primary schools of Germany, was summoned from Silesia. She also tried to improve the condition of the peasantry, and to put an end to the oppression of the landlords. When she sought to abolish the serfdom in Bohemia she encountered unexpected opposition from the emperor, whom the landlords had caused to hesitate.
She was tireless in her care for the welfare and education of her children. When they were at a distance she carried on a busy correspondence with them and gave them wise instruction and advice. Marie Antoinette, the Dauphiness, and afterwards Queen, of France, with her light and thoughtless temperament, her frivolous disregard of dignity, her love of pleasure and her extravagance, caused her much anxiety. Nearest to her heart was her daughter Maria Christina who was happily married to Prince Albert of Saxony-Teschen. Death was made hard for the courageous woman. On 15 October, 1780, she made her will and in it directed, which was characteristic of her, besides generous bequests to the poor, the granting a month's pay to the soldiers. On 8 November she was present at a hunt and appears to have caught a cold in the pouring rain. Night and day she suffered from a racking cough and choking fits, nevertheless she was but little in bed, but busied herself by putting her papers in order, and consoling her children. On the 25th she received Communion; on the 28th extreme unction was given to her, and with her own hand she put certain bequests on paper, among them, again, characteristic of her disposition, 100,000 florins for the funds of the normal schools. during the night of 29 November, 1780, she died, at the age of sixty-three years.
She was the last and beyond doubt the greatest of the Hapsburgs. She is not only, as Sonnenfels described her as early as 1780, the restorer, but rather the foundress of the Austrian monarchy, which with a skillful hand she built up out of loose parts into a well rivetted whole, while in all essential respects she left the administration radically improved. In her personal character she was a thorough German, always proud of her German descent and nationality, intelligent, affable, cheerful, pleasant, fond of music, and at the same time thoroughly moral and deeply religious. In her character were united, as v. Zwiedineck-SŸdenhorst says, all that was amiable and honourable, all that was worthy and winning, all the strength and gentleness of which the Austrian character is capable. Klopstock was right when he appraised her as "the greatest of her line because she was the most human", and even Frederick the Great recognized her merits when he said: "She has done honour to the throne and to her sex; I have warred with her but I have never been her enemy."
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Maria-Laach
(Abbatia Beatæ Marle Virginis ad lacum, or Beatæ Marle lacensis)
A Benedictine abbey on the southwest bank of Lake Laach, near Andernach in Rhineland, Germany. It was founded in the year 1093 by the Palsgrave Henry II of Lorraine who probably was a descendant from the line of the Counts of Hochstaden (P. Adalbert Shippers, O. S. B, "The Palsgrave Henry II's Charter of Foundation for Laach" in the "Trierisches Archiv", XV, 1909, 53 sq.). The monastery, which was handed over to the Cluniac Benedictines from the Abbey of Afflighem in Belgium, welcomed its first abbot in the accomplished Gilbert, in 1127, and thus became independent. His memorial tablet in mosaic with portrait and epitaph is in the Rhine Provincial Museum at Bonn. A facsimile of the same has found a place in the cloister at Maria-Laach. Until the middle of the fourteenth century, discipline was severe. Abbot Fulbert (1152-1177) did good work for the library, and promoted scientific activity, while Abbots Albert (1199-1217) and Theoderich II (1256-1295) directed their energies toward the structural embellishment and artistic decoration of the monastery. The last named erected the tomb of the founder, one of the finest pieces of thirteenth century sculpture on the Rhine (Hasak, "Gesch. der deutchen Bildhauerkunst im 13. Jahrhundert", Berlin, 1899. page 92 sq.). He also succeeded in tiding over a serious economic crisis.
In the fourteenth century there began in Germany, owing to the unfavourable conditions of the time, a deterioration in the spiritual life of the Benedictine Order. Under the thirteenth abbot, Johannes I (1328-1333), it came gradually to notice in Maria-Laach as well. It was only in the second half of the fifteenth century, through an alliance with the congregation at Bursfeld, that the monastic spirit began once more to flourish. A number of monks held out against the reform, but the sagacity and energy of the celebrated Abbott Johannes V of Deidesheim (1469-1491) prevailed finally on the side of discipline. With improvement in discipline there came a new literary life. The Humanities were ably represented by Siberti, Tilman of Bonn, Benedict of Munstereifel, and above all by Prior Johannes Butzbach (1526). Most of Butzbach's poetical and prose works remain in manuscript in the University Library at Bonn, and have not all been published. His best known work is his "Hodoipsorikon", an account of his years of travel before his entry into the monastery at Laach, issued by D. J. Becker (Ratisbon, 1869), as the "Chronicle of a Travelling Scholar". His "Auctarium in librum Johannes Trithemii de scriptoribus ecclesiasticus", a supplement to the Abbott von Sponheim's "Scholar's Catalogue" is also noteworthy. The abbey chronicle written by Butzbach has unfortunately been lost. The world-famous story of Genevieve, the scene of which is at Laach, goes back, in the oldest form that comes down to us, to Johannes von Andernach, a contemporary monk at Laach (Brull, "Andernach Programme, 1896-97"; Idem, "Prumm Programme 1898-99"). The Abbott Johann Augustine (1552-1568), left behind a book on "The Practices and Customs of Laach" (Rituale monasticæ Hyparchiæ coenobii lacensis) that is now numbered among the manuscripts in the library of Bonn University.
Until the dissolution of the abbey in the great secularizing movement in the year 1802, Maria-Laach remained a center of religious and literary activity. The church and monastery went first to the French, and then in 1815, to the Prussian government. In the year 1820 the monastery became private property, and in 1620 was acquired by the Society of Jesus. The abbey church has remained to this day the property of the Prussian Exchequer. The Jesuits made Maria-Laach a home of learning. It became a place of study for the scholastics, and a meeting place for the leading savants of the Society. Among them P. Schneeman distinguished himself as chief worker on the "Collectio lacensis" ("Acta et decreat sacrorum conciliorum recentiorum", 7 volumes, Freiberg, 1870-1890), which represents a valuable continuation of the older collections of the Councils. P. Schneeman issued vols. I to VI (1682-1870); P. Granderath vol. VII (1870-1882) dealing with the Vatican Council. Here also was begun the "Philosophia lacensis", a collection of learned books on the different branches of philosophy (logic, cosmology, psychology, theodicy, natural law) and published at Freiburg, 1880-1900. The "Stimmen aus Maria-Laach", however, bore the name of the monastery farthest. Under the direction of P. Schneeman, the first series began in 1865, and appeared as occasional pamphlets. They were undertaken at the suggestion of the provincial, P. Anderledy, in defence of the encyclical, "Quanta cura", and the syllabus of Pius IX (1864) against the attacks of Liberalism. P. Florian Riess had a meritorious share in the publication of a second series at the time of the Vatican Council. Since 1871, the "Stimmen" has been a regular periodical dealing with every department of knowledge. The "Stimmen" retained its old name when the Jesuits were banished from Maria-Laach during the Kulturkampf in 1873.
The Benedictines of the Beuron Congregation moved into the monastery in 1892. In 1893 Maria-Laach was canonically raised into an abbey. The first Abbot, Willibrod Benzler, was appointed Bishop of Metz in 1901. Fidelis von Stotzingen succeeded him as second abbot (1901). The community numbers (1910) 41 monks and 74 lay-brothers. The new tenants of the abbey have been allowed the use of the church by the state, but in return have been made responsible for the upkeep and furnishing of the building stripped as it is of all its appointments. The restoration was inaugurated by Kaiser Wilhelm II, in 1897, through the gift of a high altar. At the present time the monks are engaged in decorating the east apse with mosaics. The church is in basilica style with a transept and double choir. The east choir is flanked by two square towers, while the west façade shows a square central tower with a graceful balcony supported on twin columns. This rich group of towers, to which must be added an imposing cupola, gives the church an exceedingly picturesque appearance. The east and west choir as well as the sides of the church end in an apse. Under the east choir lies a crypt; opening on the west choir there lies a vestibule, or a paradisus, with open arcades, the arches resting on slender twin columns. The doors of the church and vestibule are ornamented with sculpture. In the west choir stands the sarcophagus of the founder under a Barocco canopy. Near this on the pillars are several fifteenth century paintings. The abbey church is a masterpiece of Romanesque architecture, and marks a new phase in the history of German architecture, since it is the first columned basilica built with arches (Shippers, in "Christian Art" IV, 1907-1908, 266, in reply to Schmidt, ibid., 1 sq.). Drawings of its architectural features are given in Geier and Gorz, "Monuments of Roman Architecture on the Rhine" (Frankfort, 1874). The St. Nicholas chapel in the monastery garden was built during 1756-1766; its tower belongs, however, to the twelfth century. Several tombstones of earlier abbots grace the cloisters of the monastery. Only the portrait in relief of the Abbot Simon von der Leyen (1491-1512) has however any claim to art.
WEGELER, Das Kloster Laach, Geschicte und Urkunden (Bonn, 1854); RICHTER, Die Benediktiner-Abtei Maria-Laach (Hamburg, 1896); Idem, Die Schriftsteller der Benediktiner-Abtei Maria-Laach in Westdeuscher Zeitschriften XVII (1898), 41 sq., 277 sq.; KNIEL, Der Benediktiner -Abtei Maria-Laach (3rd ed., Cologne, 1902). See also bibliography in Studien und Mitteilungen aus dem Benediktiner- und Cistercienser Ordern, IX (1896), 277 sq.
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Marian Dobmayer[[@Headword:Marian Dobmayer]]

Marian Dobmayer
A distinguished Benedictine theologian, born 24 October, 1753, at Schwandorf, Bavaria; died 21 December, 1805, at Amberg, Bavaria. He first entered the Society of Jesus, and after its suppression in 1773 joined the Benedictines in the monastery of Weissenohe, Diocese of Bamberg, where he was professed in 1775, and in 1778 ordained priest. He was successively professor of philosophy at Neuberg, Bavaria (1781-87), of dogmatic theology and ecclesiastical history at Amberg (1787-94), and of dogmatic theology and patrology at the University of Ingolstadt (1794-99). On the reorganization of the latter school in 1799 he returned his monastery of Weissenohe, where he remained until its secularization. He them retired to Amberg, where he taught theology until his death. In 1789 he published at Amberg a "Conspectus Theologiæ Dogmaticæ". His chief work is the "Systema Theologiæ Catholicæ", edited after his death by Th. P. Senestrey in eight volumes (Sulzbach, 1807-19). The work is very learned and devoid of all harshness in its controversial parts.
FRANCIS J. SCHAEFER 
Transcribed by Christine J. Murray
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Marian Priests
This term is applied to those English priests who being ordained in or before the reign of Queen Mary (1553-1558), survived into the reign of Elizabeth. The expression is used in contradistinction to "Seminary Priests" by which was meant priests ordained at Douai, Rome, or other English seminaries abroad. Shortly after Elizabeth's accession ordinations ceased altogether in England in consequence of the imprisonment of the surviving bishops, and unless the Seminary priests had begun to land in England to take the place of the older priests who were dying off, the Catholic priesthood would have become extinct in England. There was an important distinction between the Marian priests and the Seminary priests in the fact that the penal legislation of the rigorous statute 27 Eliz. c. 2 only applied to the latter who were forbidden to come into or remain in the realm under pain of high treason. Therefore the Marian priests only came under the earlier statutes, e.g. 1 Elizabeth c. 1 which inflicted penalties on all who maintained the spiritual or ecclesiastical authority of any foreign prelate, or 5 Eliz. c. 1 which made it high treason to maintain the authority of the Bishop of Rome, or to refuse the Oath of Supremacy. The recent researches of Dom Norbert Birt have shown that the number of Marian priests who were driven from their livings was far greater than has been commonly supposed. After a careful study of all available sources of information he estimates the number of priests holding livings in England at Elizabeth's accession at 7500 (p. 162). A large number, forming the majority of these, accepted, though unwillingly, the new state of things, and according to tradition many of them were in the habit of celebrating Mass early, and of reading the Church of England service later on Sunday morning. But the number of Marian priests who refused to conform was very large, and the frequently repeated statement that only two hundred of them refused the Oath of Supremacy has been shown to be misleading, as this figure was given originally in Sander's list, which only included dignitaries and was not exhaustive. Dom Norbert Birt has collected instances of nearly two thousand priests who were deprived or who abandoned their livings for conscience' sake. As years went on, death thinned the ranks of these faithful priests, but as late as 1596 there were nearly fifty of them still working on the English mission. Owing to their more favourable legal position they escaped the persecution endured by the Seminary priests, and only one–the Venerable James Bell–is known to have suffered martyrdom.
     BIRT, The Elizabethan Religious Settlement (London, 1907); SANDER, Report to Cardinal Moroni in Cath. Record Soc., I (London, 1905); First and Second Douay Diaries: Appendix LIV (London, 1878).
EDWIN BURTON 
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Marian Wolfgang Koller
Scientist and educator, b. at Feistritz in Carniola, Austria, 31 October, 1792; d. of cholera at Vienna, 19 September, 1866. His education was very thorough; after studying the rudiments at Feistritz he went to Laibach, where he spent nine years (1802-11) in classical, philosophical, and scientific studies, and completed his school life by a course in higher mathematics at Vienna. From 1814 to 1816 he acted as private tutor in a family at Steinbach, and whilst here he was so attracted by the life and work of the Benedictines of Kremsm nster that he finally entered their novitiate on 5 October, 1816, taking the name Marian in place of his baptismal name of Wolfgang. He was ordained priest on 18 August, 1821, and after three years of very successful work in the parish of Sippachzell he was recalled to Kremsm nster to teach natural history and physics. In 1830 he was relieved of the professorship of natural history and appointed director of the astronomical observatory, and during the next seventeen years by his indefatigable labours not only preserved but increased the high repute of the observatory throughout Austria. He continued also to teach physics until 1839, when he was given general charge of the student body. His administrative abilities were so great as to attract the attention of the authorities at Vienna whither he was called in 1847. From this time on he was employed in high offices either in the University of Vienna or in the Department of Education, which was at that time undergoing a process of reconstruction. All matters pertaining to the Realschulen, and to the polytechnic, nautical, and astronomical institutions, were placed under his immediate care, and, as a mark of appreciation for his share in the thorough organization of the Realschulen, the emperor bestowed on him the Cross of the Order of Leopold on 27 May, 1859. In 1848 he was elected member of the Imperial Academy of Sciences, and always took a very active part in its proceedings. He was also an active writer, and contributed to various scientific periodicals many articles on astronomy, physics and meteorology. To his high intellectual abilities was added the charm of a genial character, and he thus won not only the esteem but also the affection of those with whom he came into personal contact. His principal work is the "Berechnung der periodischen Naturerscheinungen", published in the "Wiener Denkschrift" (1850).
FELLÖCKER, Gesch. der Sternwarte der Benedictiner-Abtei Kremsm nster (Linz, 1864-9), 247-98; WURZBACH, Biog. Lex. des Kaiserthums Oesterreich, XII (Vienna, 1864), 346-7.
EDWARD C. PHILLIPS 
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Mariana
Archdiocese of Mariana (Marianensis).
Mariana, situated in the centre of Minas Geraes, the great mining state of Brazil, is bounded on the north, south and west respectively by its suffragan sees, Diamantina, Pouso Alegre, Goyaz, and Uberaba. The city of Mariana, formerly Ribeirão do Carmo (population over 6000), established in 1711, lies about seven miles east of Ouro Preto, the former capital of the state. A bishopric was erected there in December, 1745, by Benedict XIV, the first occupant of the see being Frei Manoel da Cruz (1745-1764), who was translated from the Diocese of Maranhão. For over a century Mariana was the ecclesiastical centre of Minas Geraes. In 1854 some parishes were detached from it to form part of the new Diocese of Diamantina, and others in 1900 on the establishment of that of Pouso Alegre. In May, 1906, Mariana was made an archdiocese, having previously been a suffragan of Rio de Janeiro. It embraces an area of 110,000 square miles, nearly one-half of Minas Geraes, and contains over 2,000,000 Catholics, there being only about 2000 Protestants, mostly foreigners in the Mining centres. It has 311 parishes, and 611 churches or chapels, served by 545 secular and 104 regular priests. The theological seminary is under the care of the Lazarists. The present occupant of the see who is the ninth ordinary of Mariana and the first archbishop, Mgr. Silverio Gomes Pimenta, was born at Congonhas do Campo, near the celebrated shrine of Mattosinhos, on 12 January, 1840; he was ordained on 20 July, 1862, at Sabará, by Bishop Viçoso, and for many years professed history and philosophy in the diocesan seminary; named coadjutor to the Bishop of Mariana, he was consecrated at São Paulo by the Archbishop of Rio de Janeiro on 31 August, 1890, as Titular Bishop of Camachus in Armenia. On 16 April, 1897, he succeeded to the see on the death of Mgr. Corrêa de Sá y Benevides. Mgr. Pimento is the first native of Minas Geraes to rule this bishopric, all his predecessors except Mgr. Benevides, having been Portuguese by birth.
From 1711 till 1897 the capital of the state was at Ouro Preto near Mariana, but it has now been transferred to the new and rapidly growing city of Bello Horizonte, founded in February, 1894. It is situated on the west side of the valley of the Rio das Velhas, and lies 390 miles northwest of Rio de Janeiro. It has a population of about 17,615, of whom 17,490 are Catholics. It has five churches, and a college in charge of nuns for the higher education of women. A large cathedral is being erected there. Many laymen and clerics distinguished in science and literature are natives of or have laboured in the Diocese of Mariana. Among them may be mentioned the following priests: José Basilio da Gama (1740-95), the author of the epic "Uruguay", a work which unfortunately pays no tribute to the labours of the Jesuits, of which body da Gama was a member before the suppression; José da Santa Rita Durão (1737-83), a Jesuit born in Infecçaoado, Minas Geraes, a brilliant novelist and author of the famous poem "Caramurú"; Felix Lisboa, the sculptor; José Mariano da Concecção Velloso (1742-1811), the great botanist, author of "Flora Fluminese"; José Corrêa de Almeida, b. 4 September, 1820, at Barbacena; d. there, 5 April, 1905, poet (23 volumes published) and historian; Bishop de Sousa. Of Diamantina, author of "O Lar Catholico" and other works well known in Brazil, is also a native of the diocese.
Diogo de Vasconellas, Historia antiga das Minas Geraes (Bello Horizonte, 1907); Miguel, Cartas sertanejas (Mariana, 1905); Renault, Indigenas de Minas Geraes (Bello Horizonte, 1904); de Senna, Annuario de Minas Geraes (Bello Horizonte,1906, etc.); Idem, Notas e chronicas (São Paulo, 1907).
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Prefecture Apostolic of Mariana Islands
The Marianas Archipelago (also called the Ladrone Islands) is a chain of fifteen islands in the Northern Pacific, situated between 13° and 21° N. Lat. and 144° and 146° E. long. The islands were first discovered in 1521 by Magellan, who called them Las Islas de los Ladrones (Thieves' Islands) on account of the predilection of the natives for thieving. In 1667 the Spanish established a regular colony there, and gave the islands the official title of Las Marianus in honour of Queen Maria Anna of Austria. They then possessed a population of 40-60,000 inhabitants, but so fierce was the opposition offered to the Spaniards that the natives were almost exterminated before Spanish rule was made secure. The Marianas remained a Spanish colony under the general government of the Philippines until 1898, when, as a result of the Spanish-American War, Guam was ceded to the United States. By Treaty of 12 Feb., 1899, the remaining islands (together with the Carolines) were sold to Germany for about $4,100,000. Guam is 32 miles long, from 3 to 10 miles broad, and about 200 sq. miles in area. Of its total population of 11,490 (11,159 natives), Agana, the capital, contains about 7,000. Possessing a good harbour, the island serves as a United States naval station, the naval commandant acting also as governor. The products of the island are maize, copra, rice, sugar, and valuable timber. The remaining islands of the archipelago belong to the German Protectorate of New Guinea; their total population is only 2,646 inhabitants, the ten most northerly islands being actively volcanic and uninhabited. The prefecture Apostolic was erected on 17 Sept., 1902, by the Constitution "Qum man sinico" of Leo XIII. The islands had previously formed part of the Diocese of Cebu. By Decree of 18 June, 1907, they were entrusted to the Capuchin Fathers of the Westphalian Province, to which order the present prefect Apostolic, Very Rev. Paul von Kirchhausen (appointed August, 1907; residence in Saipan, Carolina Islands), belongs. There are two public schools, but accommodation is so inadequate that the boys attend in the morning and the girls in the evening. The instruction is given in English, and, in addition to the usual elementary subjects, carpentry and other trades are taught. Two priests are stationed at Agana; one in each of the smaller settlements, Agat and Merizo. In addition to the churches at these places, there is a church at Samay and several little chapels in the mountains. A priest from Agana visits each month the colony where the lepers are segregated, to celebrate Mass and administer the sacraments. Catholicism is the sole religion of the islands. Until 1908 the Institute of the Mission Helpers of the Sacred Heart had a house at Agana.
BATTANDIER, Annuaire Pontificale (1910); Report of the Smithsonian Institution (1903); Statesman's Year-Book (1910).
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Congregation of the Missionaries of Mariannhill
Mariannhill is located in Natal, near Pinetown, 15 miles from Durban, and 56 from Pietermaritzburg. In 1882 the Rev. Francis Pfanner, then prior of the Trappist (Reformed Cistercian) Monastery of Mariastern (Bosnia), at the invitation of the late Bishop Ricards, and with the consent of the general chapter of that branch of the order called the Congregation of De Rancé, volunteered to establish a monastery in Cape Colony, in order to try to adapt their rule to the missionary life. He landed at Port Elizabeth with thirty-one companions in July, 1880, and settled in a place he called Dunbrody, after an old Irish monastery. This he had to abandon in 1882; and at the solicitation of the late Bishop Jolivet, O.M.I., transferred his community to Mariannhill. Upon arrival there he set to work with indefatigable energy in the missionary field, and was blessed with such success that in 1885 Mariannhill was erected into an abbey, and Father Pfanner was unanimously elected its first abbot, receiving the abbatial blessing on the third anniversary of the founding of the monastery, 27 Dec., 1885. The same year Abbot Pfanner had started a branch of missionary sisters called "Sisters of the Precious Blood" to take charge of the native children and women; this congregation flourished abundantly, and was approved by Rome in 1907.
Mariannhill was too restricted for the zeal of Abbot Pfanner, so in the course of a few years, he founded seven mission stations, scattered over Natal, from Transvaal (Ratschitz) to Cape Colony (Lourdes) in Griqualand. Each of these stations had a small community of monks, and another of sisters, with church, school, etc., according to the needs of the natives. In 1892 Abbot Pfanner, who was then sixty-seven years of age, resigned and retired to Emmaus, one of the stations, where he died on 24 May, 1909. He was immediately succeeded by Dom Amandus Schoelzig as administrator, and in 1894 as abbot. Under his wise administration nine stations were founded in Natal and Cape Colony, and two houses in German East Africa. Abbot Amandus died in January, 1900, a martyr to the great work and its many cares. In Sept. of the same year he was succeeded by Abbot Gerard Wolpert, who had spent the greater part of his missionary life at the Czenstochau Station. He founded a station in Mashonaland, Rhodesia, and two more in Natal so that his activity was divided between German East Africa, Rhodesia, Natal and Cape Colony. This, however, was too much for his strength; his health gave way, and being anxious to return to his mission life at Czenstochau, he resigned his position in 1904.
During the general chapter of the order held that year at Citeaux, the Rt. Rev. Edmond M. Obrecht, Abbot of the Abbey of Gethsemani, U.S.A., was appointed, with the approbation of the Holy See, Administrator of Mariannhill. His principal labour was to enquire into the adaptability of the Cistercian to the missionary life; after three years of work in Africa the Abbot of Gethsemani submitted his report to Rome and the general chapter, from which it was decided that Mariannhill should become an independent congregation, as otherwise either the monastic observances or the missionary labour had to suffer. Consequently Propaganda delegated Rt. Rev. Bishop Miller, O.M.I., Vicar-Apostolic of Transvaal, to arrange for such independence, according to the wishes of the Reformed Cistercians, and the members of Mariannhill. Finally the Congregation of Regulars, on 2 Feb., 1909, issued a decree separating Mariannhill from the Order of Reformed Cistercians, forming of it the "Congregation of the Mariannhill Missionaries" and erecting their church into a Collegiate Church, under the guidance of a provost. The members of the congregation take simple, but perpetual, vows; and are exempt from the jurisdiction of the Ordinary of the diocese. They at present number about 60 priests, with 260 choir-religious and lay-brothers. From its foundation until 1 Jan. 1910, nearly 20,000 persons, the greater number adults, have been baptized in the 55 churches and chapels scattered throughout the 26 missions and stations.
Trappisten Missions Kloster Mariannhill (Freiburg, 1907); Vergissmeinnicht, Zeitschrift des Mariannhiller Mission, 1883-1910; Mariannhiller Kalender, 1883-1910; Acta S. Sedis, 20 Dec., 1909; Actes du Chapitre Gén. des Cisterciens Réformés (1904-1907); Trappisten und ihre Mission in Mariannhill; Abt Franz Pfanner (1885); BOEKEN, Um und in Afrika (Cologne, 1903).
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Mariano Armellino
Benedictine historian, b. in Rome (according to others, at Ancona) in 1657; d. at Foligno in 1737. At the age of twenty he entered the monastery of St. Paul in Rome, whence he was sent to Monte Cassino to complete his studies. From 1687 to 1695 he taught philosophy at various monasteries of the Cassinese Congregation. From 1697 to 1722 he devoted himself to preaching and became famous throughout Italy for his Lenten sermons. In 1722 Pope Innocent XIII appointed him abbot of the monastery at Sienna; in 1729 he was transferred as abbot to the Monastery of St. Peter at Assisi, and in 1734, to the Monastery at St. Felician, near Foligno. He wrote the "Bibliotheca Benedictino-Cassinensis", a carefully compiled list and sketch of all the authors of the Cassinese Congregation, and a few other historical and hagiographical works concerning the Ccassinese Congregation of Benedictines.
Hurter, Nomenclator (Innsbruck, 1893), I, 1212; Adelung, Supplement zu Jaechers Gelehrten-Lexicon (Leipzig, 1784), I, 1091; Studien und Mittheilungen aus dem Benediktiner-Orden, VIII, 243; Ziegelbauer, Historia rei literariae Ordinis Sancti Benedicti, III, 37.
MICHAEL OTT 
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Mariano Payeras
Born 10 Oct., 1769, at Inca, Island of Majorca; died 28 April, 1823. He received the habit of St. Francis at Palma, 5 Sept., 1784; left Spain in Feb., 1793, to join the College of San Fernando, Mexico, which provided missionaries for the Indian missions in California. He was sent to Monterey and stationed at San Carlos, 1796-1798; at Soledad, 1798-1803; at San Diego, 1803-1804; at Purisima Concepcion, 1804-1823. >From July, 1815, to April, 1820, Father Payeras held the offices of presidente of the missions and vicario foraneo of the Bishop of Sonora, to whose jurisdiction California belonged. In 1819 the College of San Fernando elected him comisario-prefecto of the missions, in which capacity he, at various times, visited the twenty missions then existing from San Diego to San Rafael, a distance of more than six hundred miles. The zealous prelate also headed various expeditions to the territory of the savages for the purpose of finding suitable sites for new missions. Six months before his death he accompanied an expedition to the Russian settlements in the wilds of Sonoma County, and thereby most probably hastened his demise. In 1819, Fr. Payeras received the thanks of the King of Spain for his services during the Bouchard revolt. While in charge of Purisima he compiled a catechism in the language of the Indians, which was put to use but never published. "There was no friar of better and more evenly balanced ability", says H.H. Bancroft. "It was impossible to quarrel with him. He had extraordinary business ability, was a clear and forcible, as well as voluminous writer, and withal a man of great strength of mind and firmness of character".
Santa Barbara Mission Archives; Mission Records of Purisima Concepcion; Engelhardt, The Franciscans in California (Harbor Springs, Mich., 1897); Idem, The Missions and Missionaries of California, II (San Francisco, 1911); Bancroft, History of California, II (San Francisco, 1886).
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Marianus of Florence
A Friar Minor and historian, born at Florence about the middle of the fifteenth century, exact date of birth uncertain; died there, 20 July, 1523. Very little is known of the life and personality of this great chronicler of the Franciscan Order. That his writings should, likewise, share in this general oblivion is due to a number of causes, principal among which is the difficulty of procuring them, not any of his chronicles or other works ever having been published. In his most noted work entitled "Fasciculus Chronicarum", there is contained a history of the Franciscan Order from the beginning up to the year 1486. That Marianus should have written three centuries after the death of St. Francis in no way tells against his trustworthiness as a historian, for he had access to original sources now lost, of which some precious fragments have been passed on to us through him. The crudeness and inelegance of his style of which Wadding complains may, perhaps, have been due to the impatience of the good nun Dorothea Broccardi (Dorothea scripsitappears on all her handiwork), who offered to be his amanuensis and who was continually pressing him for copy. Marianus fell a victim to the plague while engaged in administering the last sacraments to the stricken inhabitants of his native city. Besides the "Fasciculus Chronicarum", he is the author of a "Catalogus seu brevis historia feminarum ordinis Sanctæ Claræ" which contains biographical sketches of more than 150 illustrious women of the Second Order of St. Francis. Among his other writings may be mentioned "Historia Montis Alverniæ", "Historia Provinciæ Etruriæ Ordinis Minorum", "Itinerarium Urbis Romæ", and "Historia Translationis Habitus Sancti Francisci a Monte Acuto ad Florentiam" which has been translated into Italian and published by Fr. Roberto Razzoli in his monograph, "La Chiesa d'Ognissanti in Firenze, Studi storicocritici" (Florence, 1898).
WADDING, Scriptores Ordinis Minorum (Rome, 1907), 167; BARTHOLI, Tractatus de Indulgentia S. Mariœ de Portiuncula, ed. SABATIER (Paris, 1900), 136-164; GOLUBOVICH, Biblioteca Bio-Bibliografica della Terra Santa (Quaracchi, 1906), 77-80; ROBINSON, A Short Introduction to Franciscan Literature (New York, 1907), 17, 42.
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Marianus Scotus
There were two Irish scholars of this name who attained distinction in the eleventh century. Both spent the greater part of their lives in Germany.
(1) MARIANUS SCOTUS, the chronicler, whose Irish name was Maelbrigte, or "Servant of Brigid", born, according to his own "Chronicle", in Ireland in 1028; died at Mainz, 1082. From the same source we learn also that in 1052 he became a monk, assuming the name Marianus, and that in 1056 he went to Cologne, where he entered the Irish monastery of St. Martin. Two years later, he tells us, he went to Fulda, visited Paderborn, and in 1059 was ordained priest at Würzburg. In 1060 he became a hermit, or recluse, at Fulda, whence in 1070 he moved to Mainz in obedience to an order from his former abbot, Siegfried, who was now archbishop of that see. His remains were interred in the monastery of St. Martin at Mainz. The only work which can with certainty be ascribed to Marianus is the "Universal Chronicle" (the incipit has the title "Mariana Scoti cronica clara"), a history of the world, year by year, from the beginning of the Christian era down to 1082. It has been published in various editions, the best of which are the Waitz edition in the "Monumenta Germaniæ" (V, 481 sqq.) and Migne's (P. L., CLXVII, 623 sqq.). It exists in at least two eleventh-century manuscripts, one of which (Vatican, 830) has strong claims to be considered an autograph. The material which Marianus gathered together with a great deal of intelligent industry was used very freely by subsequent chroniclers, such as Florence of Worcester and Siegbert of Gembloux. The chronological system, however, which Marianus defended as preferable, and which was based on his contention that the date of Christ's birth given by Dionysius Exiguus was twenty-two years too late, did not meet with general acceptance. He himself gives both systems. Besides the "Chronicle" several other works were ascribed to Marianus owing to a confusion of his name with that of his countryman, Marianus, Abbot of St. Peter's at Ratisbon.
(2) MARIANUS SCOTUS, Abbot of St. Peter's at Ratisbon, born in Ireland before the middle of the eleventh century; died at Ratisbon towards the end of the eleventh century, probably in 1088. In 1067 he left his native country, intending to make a pilgrimage to Rome. Like many of his countrymen, however, who visited the Continent, he decided to settle in Germany, and did not return to Ireland. At Bamberg he became a Benedictine monk, and thence he went with some companions to Ratisbon (or Regensburg), where he founded the monastery of St. Peter and became its first abbot. After his death he was honoured as a saint, his feast being observed on 17 April, 4 July, or, according to the Bollandists, on 9 February. Marianus devoted himself to transcribing and glossing the text of the Scriptures. His success as a scribe, and the exceptional beauty of his calligraphy may be judged by a specimen of his work which has come down to us. This is Codex 1247 of the Imperial Library of Vienna containing the Epistles of St. Paul with glosses, some of which are in Latin and others in Irish. The latter were collected and published by Zeuss in his "Grammatica Celtica" (p. xxiv). The manuscript ends with the words "In honore individuæ trinitatis Marianus Scotus scripsit hunc librum suis fratribus peregrinis . . ." (the date given is 16 May, 1078). Over the words 'Marianus Scotus" is the gloss: "Muirdach trog macc robartaig, i. e. Marianus miser filius Robartaci." The Irish form of his name was, therefore, Muirdach (from the rootmuir; hence, instead of the Latin form Marianus, there sometimes occurs Pelagius), and his family name was Robartaig, or Rafferty.
(1) P. L., CXLVII, 602 sqq.; Mon. Germ. Hist.: Script., V, 481 sqq.; HAUSSEN, Diss. critica de antiquiss. cod. chronici Mar. Scoti (Frankfort, 1782); WATTENBACH, Deutschlands Geschichtsquellen. II (Berlin, 1874), 83 sqq.
(2) Acta SS., Feb., II, 361 sqq.; Revue celtique, I (1870), 262 sqq.; Proceed., Royal Irish Acad., VII, 290 sqq.; Verhandl. hist. Ver. Oberpfalz-Regensburg (1879), XXVI.
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Marie Antoinette
Queen of France. Born at Vienna, 2 November, 1755; executed in Paris, 16 October, 1793. She was the youngest daughter of Francis I, German Emperor, and of Maria Theresa. The marriage of Louis XVI and Marie Antoinette was one of the last acts of Choiseul's policy (see CHOISEUL); but the Dauphiness from the first shared the unpopularity attaching to the Franco-Austrian alliance. Ambassador Mercy and Abbé de Vermond, the former tutor of the archduchess in Austria and now her reader in France, endeavoured to make her follow the prudent counsels as to her conduct sent by her mother, Maria Theresa, and to enable her thus to overcome all the intrigues of the Court. Marie Antoinette's disdain of Madame du Barry, the mistress of Louis XV, was perhaps, from a political standpoint, a mistake, but it is an honourable evidence of the high character and self-respect of the Dauphiness. Having become queen on 10 May, 1774, she adopted an imprudent course of action, both in her political and private life. In politics she was always so uncompromisingly attached to the Franco-Austrian alliance that she was nicknamed "L'Autrichienne" by Mme Adélaide and the Duc d'Aiguillon's party. Her unpopularity reached a climax when, in 1778, Austria laid claim to the throne of Bavaria and she tried to bring about French mediation between Austria and Prussia. In truth, it was to the interest of France not to permit the indefinite growth of the Prussian power; but the routine diplomats, believing that Austria was to be forever the enemy of France, and the philosophers, who were favourably disposed towards Prussia, as a Protestant nation, abhorred any display of sympathy for Austria.
In her private life, Marie Antoinette may justly be blamed for her prodigality, for having, between 1774 and 1777 -- by certain notorious escapades (sleigh racing, opera balls, hunting in the Bois de Boulogne, gambling) and by her amusements at the Trianon (see VERSAILLES) -- given occasion for calumnious reports. But she confessed to Mercy that she indulged in this dissipation to console herself for having no children; and the tales of Besenval, Lauzun, and Soulavie, about the amours of Marie Antoinette, cannot stand against the testimony of the Prince de Ligne: "Her pretended gallantry was never any more than a very deep friendship for one or two individuals, and the ordinary coquetry of a woman, or a queen, trying to please everyone." De Goltz, the Prussian minister, also wrote that though a malicious person might interpret the queen's conduct unfavourably there was nothing in it beyond a desire to please everybody. Besides, the queen continued to give edification by her regular practice of her religious duties. "If I were only a mother, I should be considered a Frenchwoman", wrote Marie Antoinette to Mercy in 1775. She became the mother of Madame Royale in 1778, in 1781 of a Dauphin who was to die eight years later, and of little Louis XVII in 1785. But the ill-feeling towards "L'Autrichienne" was stirred up by the lamentable "Affair of the Diamond Necklace" (1784-86). Cardinal de Rohan, grand aumônier of France, deceived by an adventuress, who called herself Comtesse de la Motte-Valois, purchased for 1,600,000livres a necklace which he believed the queen wished to have; the lawsuit begun by the unpaid jewellers resulted in the acquittal of Cardinal de Rohan, while the publicity of the allegations of Mme de la Motte, who pretended that the queen was aware of the transaction, and the romantic story of a nocturnal rendezvous at the Tuileries, were exploited by Marie Antoinette's enemies. The Comte d'Artois compromised her by his intimacy, scurrilous pamphlets were circulated, and, particularly in certain court circles, that abominable campaign of mendacity was inaugurated to which the queen fell a victim at a later period.
In 1789, at the opening of the States-General, the crowd, acclaiming the queen's enemy, shouted in her hearing: "Long live the Duc d'Orléans!" The events of October, 1789, which forced the Court to return from Versailles to Paris, were directed especially against her. In June, 179l, the projected flight which she had planned with the assistance of Fersen and Bouillé, failed, the royal couple being arrested at Varennes. Marie Antoinette secretly negotiated with foreign powers for the king's safety; but when, on 27 August, 1791, Leopold of Austria and Frederick William of Prussia bound themselves, by the Declaration of Pillnitz, never to allow the new French Constitution to be established, she wrote to Mercy that "each one is at liberty to adopt in his own country the domestic laws that please him", and she regretted the extravagances of the émigrés. She wished the powers to hold a kind of "armed congress" which, without making war on France, should give moral support to the French king, and inspire the better class of his subjects with courage to rally round him. But the Revolution was hastening: on 13 August, 1792, Marie Antoinette was shut up in the Temple; on 1 August, 1793, she was sent to the Conciergerie; her trial took place on 14 October. Accused by Fouquier-Tinville of having tried to foment both war with foreign nations and civil war, the "Widow Capet" was defended by Chauveau-Lagarde and Tronson Ducoudray, who were forthwith cast into prison. She may have received absolution from the Curé of Ste-Marguerite, who was in a cell opposite to hers; at all events, she refused to make her confession to the Abbé Girard, a "constitutional" priest, who offered her his services. She mounted the scaffold undauntedly. Her historian, M. de la Rocheterie, says of her: "She was not a guilty woman, neither was she a saint; she was an upright, charming woman, a little frivolous, somewhat impulsive, but always pure; she was a queen, at times ardent in her fancies for her favourites and thoughtless in her policy, but proud and full of energy; a thorough woman in her winsome ways and tenderness of heart, until she became a martyr."
DE BEAUCOURT AND DE LA ROCHETERIE, eds., Lettres de Marie-Antoinette (2 vols., Paris, 1895, 1896) (the only edition to oonsult, since Geffroy has convicted Feuillet de Conches' earlier publication of inaccuracies and interpolations); ARNETH AND GEFFROY, eds., Correspondance secrète entre Marie-Thérèse et Mercy Argenteau (Paris, 1874); ARNETH ET FLAMMERMONT, eds., Correspondance de Joseph II avec le prince de Kaunitz (Paris, 1889-91); ARNETH, ed., Marie-Antoinette, Joseph II, und Leopold II., ihr Briefwechsel (Leipzig, 1866); IDEM, ed., Maria-Theresia und Marie-Antoinette, ihr Briefwcehsel (Leipzig, l866); DE LA ROCHETERIE, Histoire de Marie-Antoinette (Paris, 1908); DE NOLHAC, La reine Marie-Antoinette (Paris, 1898); IDEM, Marie Antoinette, the Dauphine, tr. from the French (folio, Paris, 1897); IDEM, Versailles au temps de Marie-Antoinette (Paris, 1892); DE SÉGUR, Au couchant de la monarchie (Paris, 1910); BICKNELL, The Story of Marie Antoinette (London, 1897); BLENNERHASSETT, Marie-Antoinette Königin von Frankreich (Bielefeld, 1903); BOUTRY,Autour de Marie-Antoinette (Paris, 1907); FUNCK-BRENTANO, L'affaire du collier (Paris. 1901); IDEM, La mont de la reine (Paris, 1902). -- An excellent study of the historical sources on Marie-Antoinette is TOURNEUX, Marie-Antoinette devant l'histoire. Essai bibliographique (2nd ed., Paris, 1901).
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Maria de Agreda
(Or, according to her conventual title, Maria of Jesus)
A discalced Franciscan nun; born 1602; died 24 May, 1665. Her family name was Coronel, but she is commonly known as Maria de Agreda, from the little town in Old Castile, on the borders of Aragon, where some ancestor, it is said, had built a convent in obedience to commands conveyed in a revelation. La Fuente, in his Historia eclesiastica de España, says the Coronels were una virtuosa y modesta familia de aquel pueblo. By some writers they are described as noble, but impoverished. Maria is said to have made a vow of chastity at the age of eight, but no importance need be attached to that, as, naturally, she could not have known the character of such an obligation, and we are not compelled to suppose any divine guidance in case the vow was made. She and her mother entered the convent together, January, 1619, and simultaneously her father and two brothers became Franciscan friars. When only twenty-five, in spite of her unwillingness, she was made abbess, by papal dispensation. This was almost eight years after her entrance. With the exception of an interval of three years, she remained superior all her life. Under her administration the convent, which was in a state of decay, rose to great material prosperity, and at the same time became one of the most fervent in Spain. She died with the reputation of a saint; and the cause of her canonization was introduced by the Congregation of Rites, 21 June, 1672, at the request of the Court of Spain. This was only seven years after her death. What has given her prominence, however, is not so much the holiness of her life, about which there seems to be general consent, as the character of one of her writings known as La mística ciudad de Dios, historia divina de la Virgen, Madre de Dios. This "Divine History of the Mother of God" was first conceived in 1627; that is to say, nine years after she became a nun. Ten years later, by the express command of her confessor, she set to work at it, and in twenty days wrote the first part, consisting of 400 pages. Although it was her desire to prevent its publication, a copy of it was sent to Philip IV, to whom she wrote a great number of letters in the course of her life, and who had expressed a desire to have it. Later on, in obedience to another confessor, she threw it and all her other writings, into the fire, without any apparent repugnance. A third command of a spiritual director, in 1655, resulted in her beginning again, and in 1660 she finished the book. It was not, however, given to the world until five years after her death. It was printed in Madrid, in 1670. Its lengthy title contains no less than ninety words. "The Mystical City" purports to be the account of special revelations, which the author declares were made to her by God, Who, after raising her to a state of sublime contemplation, commanded :her to write it, and then revealed to her these profound mysteries. She declares that God gave her at first six angels to guide her, the number being afterwards increased to eight, who, having purified her, led her into the presence of the Lord. She then beheld the Blessed Virgin, as she is described in the Apocalypse, and saw also all the various stages of her life: how when she came into the world God ordered the angels to transport her into the empyrean heaven, appointing a hundred spirits from each of the nine choirs to attend her, twelve others in visible and corporeal form to be always near her, and eighteen of the most splendid to be ambassadors perpetually ascending and descending the Ladder of Jacob. In the twentieth chapter she describes all that happened to the Blessed Virgin during the nine months she was in her mother's womb; and tells how, when she was three years old, she swept the house with the help of the angels. The fifteenth chapter enters into many details, which by some were denounced as indecent. The style, in the opinion of certain critics, is elegant, and the narrative compact. Gorres, on the other hand, while expressing his admiration for the wonderful depth of its speculations, finds that the style is in the bad taste of the period, pompous and strained, and very wearisome in the prolixity of the moral applications appended to each chapter.
The book did not attract much attention outside of Spain until Croset, a Recollect friar, translated and published the first part of it, at Marseilles, 1696. This was the signal of a storm, which broke out especially in the Sorbonne. It had already been condemned in Rome, 4 August, 1681, by the Congregation of the Inquisition, and Innocent XI had forbidden the reading of it, but, at the instance of Charles II, suspended execution of the decree for Spain. But Croset's translation transgressed the order, and caused it to be referred to the Sorbonne, 2 May, 1696. According to Hergenröther, Kirchengeschichte (trad. franc., 1892, V, vi, p. 418), it was studied from the 2d to the 14th of July, and thirty-two sessions were held during which 132 doctors spoke. It was condemned 17 July, 102 out of 152 members of the commission voting against the book. It was found that
it gave more weight to the revelations alleged to have been received than to the mystery of the Incarnation; that it adduced new revelations which the Apostles themselves could not have supported; that it applied the term 'adoration' to Mary; that it referred all her graces to the Immaculate Conception; that it attributed to her the government of the Church; that it designated her in every respect the Mother of Mercy and the Mediatrix of Grace, and pretended that St. Ann had not contracted sin in her birth, besides a number of other imaginary and scandalous assertions.
This censure was confirmed on the 1st of October. The Spanish Cardinal Aguirre, although a friend of Bossuet who fully approved the censure, strove to have it annulled, and expressed his opinion that the Sorbonne could easily do so, as their judgment was. based on a bad translation. Bossuet denounced it as "an impious impertinence, and a trick of the devil." He objected to its title, The Divine Life, to its apocryphal stories, its indecent language, and its exaggerated Scotist philosophy. However, although this appreciation is found in Bossuet's works (Œuvres, Versailles, 1817, XXX, pp. 637-640, and XL, pp. 172 and 204-207), it is of questionable authenticity. As to the reproach of indecency, her defenders allege that, although there may be some crudities of expression Which more recent times would not admit, it is absurd to bring such an accusation against one whose sanctity is generally conceded. Near investigations of the book were made in 1729, under Benedict XIII, when her canonization was again urged. On 16 January, 1748, Benedict XIV, in a letter which La Fuente, in his Historia eclesiástica de España, finds "sumamente curiosa", wrote to the General of the Observantines instructing him as to the investigation of the authenticity of the writings, while conceding that the book had received the approbation of the Universities of Salamanca, Alcalá, Toulouse, and Louvain. It had meantime been fiercely assailed by Eusebius Amort, a canon of Pollingen, in 1744, in a work entitled De revelationibus, visionibus, et apparitionibus privatis, regulae tutae, which, though at first imperfectly answered by Mathes, a Spaniard, and by Maier, a Bavarian, to both of whom Amort replied, was subsequently refuted in another work by Mathes, who showed that in eighty places Amort had not understood the Spanish text of Maria de Agreda. With Mathes, in this exculpation, was P. Dalmatius Kich, who published, at Ratisbon, 1750, his Revelationum Agredanarum justa defensio, cum moderamine inculpatae tutelae.Hergenröther, in his Kirchengeschichte (trad. franc., VI, p. 416 -- V. Palmé, Paris, 1892), informs us that the condemnation of the book by the Roman Inquisition, in 1681, was thought to have come from the fact either that, in its publication, the Decree ofUrban VIII, of 14 March, 1625, had been disregarded, or because it contained apocryphal stories, and maintained opinions of the Scotist school as Divine revelations. Some blamed the writer for having said that she saw the earth under the form of an egg, and that it was a globe slightly compressed at the two poles, all of which seemed worthy of censure. Others condemned her for exaggerating the devotion to the Blessed Virgin and for obscuring the mystery of the Incarnation. The Spaniards were surprised at the reception the book met with in France, especially as the Spanish Inquisition had given it fourteen years of study before pronouncing in its favor. As noted above, the suspension of the Decree of Innocent XI, condemning the book, was made operative only in Spain, and although Charles II asked to have the permission, to read it extended to the whole of Christendom, Alexander VIII not only refused the petition, but confirmed the Brief of his predecessor. The King made the same request to innocent XII, who did nothing, however, except to institute a commission to examine the reasons alleged by the Court of Spain. The King renewed his appeal more urgently, but the Pope died without having given any decision.
La Fuente, in his Historia eclesiástica de España (V, p. 493), attributes the opposition to the impatience of the Thomists at seeing Scotist doctrines published as revelations, as if to settle various Scholastic controversies in the name of the Blessed Virgin and in the sense of the Franciscans, to whose order Agreda belonged. Moreover, it was alleged that her confessors had tampered with the text, and had interpolated many of the apocryphal stories which were then current, but her most bitter enemies respected her virtues and holy life, and were far from confounding her with the deluded illuminatae of that period. Her works had been put on the Index, but when the Franciscans protested they were accorded satisfaction by being assured that it was a trick of the printer (supercheria), as no condemnation appeared there.
The other works of Maria de Agreda are:
1. her letters to Philip IV of Spain edited by Francisco Silvela;
2. Leyes de la Esposa conceptos y suspiros del corazón pars alcanzar el último y verdadero fin del agrado del Esposo y Señor;;
3. Meditaciones de la pasión de nuestro Se oré;
4. Sus exercicios quotidianos;
5. Escala Spiritual pars subir á la perfección.
The Mística ciudad has been translated into several languages; and there are several editions of the correspondence with Philip IV; but the other writings are still in manuscript, either in the convent of Agreda, or in the Franciscan monastery of Quaracchi in Italy.
Sacra Rituum Congregatio, Examen responsionis ad Censuram olim editam super libris misticae civitatis Dei (Rome, 1730); Synopsis observationum et responsionum super libris ven. abbatissae Mariae a Jesu de Agreda (Rome, 1737); Super examine operis a Maria a Jesu de Agreda conscripti (Rome, 1747); DOM GUERANGER, La mystique cite de Dieu, Univers (1858-59); PREUSS, Die romische Lehre von der unbefleckten Empfangnis (Berlin, 1865), 102; ANT. MARIA DE VICENZA, Vita del Ven. S. Maria d Agreda (Bologna, 1870); ID., Della mistica citta di Dio Allegazione storico-apologetica (Bologna, 1873); REUSCH, Der Index der verbotenen B cher (Bonn, 1885), II, 253; Analecta juris pontificii, 1862, p. 1550; MONTUCLA, Histoire des math matiques (Paris, 1758), 1, 44]; MURR, Briefe uber die Jesuiten, 24; BAUMGARTEN, Nachrichten von Merkwurdigen B chern, II, 506, and IV, 208; Vita della Ven. Madre Maria di Gesu, comp. dal R.P. SAMANIEGO, O.S.F. (Antwerp, 1712); VAN DEN GHEYN in Dict. de theol. cath.
T.J. CAMPBELL
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Marie de France
A French poetess of the twelfth century. She has this trait in common with the other trouvères, that she had no biographer; at least no biography of her has come down to us, and it is mostly by inference that scholars have been able to gather the meagre information that we possess about her. In one of her verses, she tells us her name and that of her native country: Marie ai nun, si sui de France (Roquefort, "Poésies de Marie de France", II, p. 401). Her lays are dedicated to a King Henry, and her "Ysopet" to a Count William. Who were this King Henry, and this Count William? This question, which puzzled scholars for a long time, has been settled only recently by a careful philological study of her works. She was a native of Normandy and lived in the second half of the twelfth century, because she uses the pure Norman dialect of that time, and the two personages alluded to in her works were Henry II of England and his son William, Count of Salisbury. Marie was then a contemporary and, very likely, a habitual guest of the brilliant court of troubadours and Gascon knights who gathered in the castles of Anjou and Guyenne around Henry II and Queen Eleanor; a contemporary, too, of Chrétien de Troyes, who, about that time, was writing the adventures of Yvain, Erec and Lancelot for the court of Champagne. Marie's contributions to French literature consist of lays, the "Ysopet", and a romance published by Roquefort under the title, "Legend of the Purgatory of Saint Patrick".
The lays, which number fifteen, belong to the Breton Cycle, or more accurately, to what might be termed the "love group" of that cycle. They are little poems in octosyllabic verses, in which are told the brave deeds of Breton knights for the sake of their lady-love. These little tales of love and knightly adventure show on the part of the writer a sensibility which is very rare among trouvères. The style is simple and graceful, the narrative clear and concise. The "Ysopet" is a collection of 103 fables translated into French from the English translation of Henry Beauclerc. In the "Purgatory of Saint Patrick" the author tells us of the adventures of an Irish knight who, in atonement for his sins, descends into a cavern where he witnesses the torments of the sinners and the happiness of the just.BEDIER, Les lais de Marie de France in Revue des Deux Mondes (Paris, 15 Oct., 1891); Histoire littéraire de la France, XXX (Paris, 1888); PARIS in Romania (Paris, 1872, 1907); ROQUEFORT, Poésies de Marie de France (Paris, 1820); WARNKE, Marie de France und die Anonymen lais (Coburg, 1892).
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Marie Dominique Bouix
One of the best known and most distinguished of modern French canonists, b. 15 May, 1808, at Bagnères-de-Bigorre, in the diocese of Tarbes; d. at Montech, France, 26 December, 1870. In 1825, on the completion of his college course in an institution of his native town, he entered the Society of Jesus at Avignon, with his brother Marcel, and later taught the classics and occupied chairs of philosophy and theology in houses of the order. In 1842, when he was on the eve of his solemn profession, the precarious condition of his health rendered a continuance of the religious life impossible, and he obtained permission to retire from the society. This necessary withdrawal was a great disappointment to Bouix, who to the end of his life maintained the most cordial relations with his former brethren in religion, and received from them many evidences of a reciprocal regard. Father Roothan, General of the Jesuits, created him Doctor of Theology in 1851, in virtue of a power delegated by the Holy See to Jesuit generals; and Bouix's work, "Du Concile Provincial", published in 1850 was dedicated to members of the order with whom he had previously been associated in scholastic work. The first two years of his life as a secular priest were spend in a curacy at the church of Saint Vincent de Paul, in Paris. Here he interested himself especially in the soldiers garrisoned at the capital, and founded in their behalf the society of Saint Maurice, which later spread throughout France. In 1847 he was named to a chaplaincy, and became editor of the "Voix de la VeritÈ", to which he had already been a frequent contributor. In spite of the fact that all self-seeking was entirely foreign to his character, he now became a prominent figure in the political and ecclesiastical life of Paris and was a member of the educational commission with Montalembert and Monsignor Parisis. General Cavaignac, who aspired to the presidency of the republic, thought it wise to endeavour to enlist the sympathies of Bouix. It was at this time, in 1848, that his first book appeared, combating an heretical organization known as the Oeuvre de la MisÈricorde. In 1849 his zeal impelled him to abandon for a time all other pursuits to minister to the victims of the cholera, which was then epidemic in Paris. Up to this time he had stood high in the favour of the ecclesiastical authorities of the diocese, but now an event occurred which was destined to affect seriously his ecclesiastical status and to give a new direction to his life work. Monsignor Fornari, the Nuncio at Paris desiring to further the restoration of provincial councils, held a conference with Bouix and the Bollandist Van Hecke, at which it was decided that the best means of influencing public opinion aright would be the preparation of a book explaining the law of the Church on provincial councils. Bouix was charged with this important work, and first published in the "Univers" four articles, setting forth the salient features of the question and preparing the public for the complete treatise, "Du Concile Provincial", which appeared in 1850. A fifth article in the "Univers", simply reaffirming the canon law on synods and combating therefore, in the judgment of some, the tendencies of Gallicanism, was followed immediately by the loss of this chaplaincy. This event determined him to devote his life to dispelling the prejudices and errors which he believed had largely infected the clergy of France in regard to matters of law and discipline. To equip himself for this work he turned his steps towards Rome, where, with no other means of support than the stipend of his daily Mass, he passed the next four years (1851-55) in study and in the preparation of the several works on canonical topics. In 1854, the degree of Doctor of Both Laws was conferred upon him by order of Pius IX. Returning to Paris in 1855, he continued his studies, and added to the series of treatises which established his fam4e as a canonist. To further the great purpose to which he had consecrated his life, he founded at Arras, in 1860, the "Revue des sciences ecclÈsiastiques", of which he was for one year the editor, and in which during the next nine years many important articles appeared from his pen. In 1864, just as his anti-Gallican opinions were about to subject him to new rigours at the hands of Monseigneur Darboy, Bouix was named Vicar-General of the Diocese of Versailles, a sufficient commentary on the division of opinion in the French episcopate as to the character of his teaching. The next year, when the royal exequatur came up for discussion in the French Senate, and Archbishop Darboy advocated there the Gallican view, Bouix answered with a publication which contested the correctness of the archbishop's contentions. The wonderful activity of his pen continued until 1870. Then, when he was broken by labour and disease and was really too weak to undertake a long journey, he went to the Vatican Council as theologian of the Bishop of Montauban, and was able to witness what appeared to him a signal triumph of the principles to which his life had been devoted. He returned with difficulty to France, where with undaunted spirit he endeavoured to complete a work on the church, which he had already planned. It was while engaged on this work that death overtook him at Montech, in a religious house of which his sister was superior. His life was a long battle with Gallicanism, but always remained singularly free from bitterness and discontent, in spite of the difficulties by which he was beset and the atmosphere of combat which his zeal forced him to breathe. As to his reputation as a canonist, while all must acknowledge his wonderful productivity and his high purpose, and while he has been justly called the restorer of the science of canon law in France, it must nevertheless be said that he falls short of being a great canonist; he is too often compiler rather than a genuine author, and he too frequently betrays a lack of that juridical sense which comes more from practice than from theory, and which begets the ability to pronounce justly on the lawfulness and unlawfulness of existing practices. However, the value of his works cannot be questioned, and is proved by the general favour which they still enjoy. Besides many articles, contributed to newspapers and reviews, especially to the "Revue des sciences ecclÈsiastiques", we owe to the pen of Bouix the following works: "Du concile provincial" (published also in Latin translation, De Concilio Provinciali); "Tractatus de Principiis Juris Canonici"; "Tractatus de Capitulis"; "Tractatus de Jure Liturgico"; "Tractatus de Judiciis Ecclesiasticis", 2 vols; "Tractatus de Parocho"; "Tractatus de Jure Regularium", 2 vols. (An abridged translation of which appeared in German); "Tractatus de Episcopo", 2 vols; "Tractatus de Curiâ Romanâ"; "Tractatus de Papa", 3 vols.; "La veritÈ sur l'assemblÈe de 1682"; "Le prÈtendu droit d'exequatur"; "La vÈrite sur la facultÈ de thÈologie de Paris, de 1663 à 1682"; "L'Oeuvre de la misÈricorde"; "MÈditations pour tous les jours de l'annÈe", 4 vols.; "Le solitaire des rochers"; "Histoire des vingt-six martyrs de Japon," 2 vols. Several of his works were honoured with pontifical letters of commendation, and most of his canonical treatises have gone through three editions.
HURTER, Nomenclatur Literarius, III, 1424; SCHULTE, Geschichte der Quellen, III, 669; WERNZ, Jus Decretalium, I, 454; Revue des Sciences EcclÈsiastiques, XXII, 193, XXIII, 129.
JOHN T. CREAGH 
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Marie Josephine Goetz
Second superior-general of the Society of the Sacred Heart, daughter of Joseph Goetz of Strasburg and Marie Anne Wagner; b. 7 March, 1817; d. 4 January, 1874; her parents dying early, her education was left to the care of an aunt who sent her to school at the Convent of the Sacred Heart, Besancon. At first her silent, observant, and distant attitude showed that she felt herself out of tune with her surroundings, but in the second year she threw herself into school life and carried all before her in lessons and play. At the age of seventeen she entered the novitiate of the Sacred Heart at Montet and took her first vows in 1837. In 1842 she was entrusted with the charge of the school at Besancon, which was going through a difficult phase. Her judicious management showed what might be expected of her in the future, and immediately after profession in 1847 she was appointed mistress of novices at Conflans. She continued in this charge, to which was afterwards added the government of the house as superior, until 1864, when she was named vicar-general. The failing strength of the foundress made it necessary for her to have some one at hand, to whom she could communicate her views for the future. She found a full understanding of them in Mother Josephine Goetz, who was elected superior-general in 1865 after the death of Blessed Madeleine Sophie Barat.
Mother Goetz governed as superior-general for nine years. Her work was principally one of consolidation and development of what had been established or projected by the foundress. She established a training school at Conflans to prepare the young religious for their duties as teachers, and entrusted to a small committee the revision and adaptation of the curriculum of studies to the growing needs of the order. During the Franco-Prussian war and the time of the siege and Commune in Paris, Reverend Mother Goetz was obliged to withdraw to Laval, that communications with her religious might not be cut off. She employed the enforced leisure of those months in collating and revising the summaries of decrees and decisions of the general congregations of the Society of the Sacred Heart. Reverend Mother Goetz made visitations of the houses then existing in Europe, as far as time and health permitted — but her strength rapidly failed and she died from a stroke of paralysis, after a few days' illness. The marking features of her personality were breadth of view and rapid intuition that appeared unerring as an instinct, directness of intention and strength of purpose which lay concealed under a timid exterior, but astonished by their force when circumstances called for prompt decision and action — and a characteristic grace of humility which seemed to be her distinguishing supernatural gift.
J. STUART 
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Marie Lataste
Born at Mimbaste near Dax, France, 21 February, 1822; died at Rennes, 10 May, 1847; was the youngest child of simple pious peasants. According to her own narrative, written under obedience, she was poor, lowly, country girl, knowing nothing but what her mother taught her; hence, in the natural order, all her learning consisted in being able to read, write, sew, and spin. Her knowledge in the supernatural order long embraced merely the principal truths of salvation. Little by little the light grew like a vast furnace on which wood is cast, and towards which a mighty wind blows from all sides. The Lord Jesus, the Light of the World, had been the light of her soul. He had brought her up as a mother does her child, with patience and perseverance; if she knew aught she owed it to Him, she had all from Him. A troublesome child, proud, ambitious, and self-contained, she was the constant subject of her mother's anxious prayer, and her first Communion, made in her twelfth year, was the turning point in her life. A strong impression of the Divine presence on the great day, and confirmation received soon after, strengthened her piety and virtue, which thenceforward never faltered. About a year after Marie saw at Mass, during the Elevation, a bright light which seemed to inflame her love for the Eucharistic Lord and to increase as that love increased. Soon, to prepare her for greater favours, she was cast into the crucible of severe interior trials and temptations, whence docility to her director brought her forth victorious. He allowed her to make a yearly vow of virginity, and the Blessed Sacrament became the central thought of her life. According to her own narrative, towards the end of 1839, when she was seventeen, she saw Christ on the altar. On the Epiphany, 1840, this was repeated, and for three whole years every time she assisted at Mass this grace was granted her. Almost daily she received from the lips of Jesus instructions forming a complete spiritual and doctrinal education. He explained in simple language the principal truths of faith; sometimes he showed her symbolical visions, or taught her in parables. He sent His Mother and angels to her; at times He reproached and humbled her. Her progress in virtue was rapid, her defects disappeared, and she exercised a happy influence on those who approached her. She did not suspect at first thar hers was a singular privilege, yet she never mentioned it except to her confessor.
In 1840 M. l'Abbé Pierre Darbins succeeded M. Farbos as curé of Mimbaste. By Divine command Marie revealed her soul to him. Much surprised, he tested his penitent by trying her obedience and humility; he found her wholly submissive. Then he asked the help of the director of the seminary of Dax. They agreed to order her to put in writing everything supernatural she had heard and seen in the past, and all she might hear and see in the future. In due time this was accomplished; but the true text has been so much interpolated by the editor that the "Works of Marie Lataste" are not considered authentic. The Divine Master had made known to her His will, that she should embrace religious life, and in the Society of the Sacred heart, recently founded and wholly unknown to her and her director. After many objections and delays, she obtained permission and left for Paris, 21 April, 1844, alone, under the guidance of Divine Providence. She was received at the Hôtel Biron by Madame de Boisbaudry, who had her examined by an experienced spiritual guide. She was admitted as laysister on 15 May. With great joy she entered upon this new life. Humility, charity, odedience, and fidelity to common life were her chief characteritics. Her sisters' testmony was : Sister Lataste does everything like every one else, yet no one does anything like her." Still a novice she was sent to Rennes, in the hope that change of air would improve her health. An active life succeeded the quiet of the noviceship; she was infirmarian, refectorian, portress, but her humble virtues shown the more brilliantly; children, strangers, as well as her superiors and her sisters, felt her hidden sanctity. Marie's vows had been postponed in the hope of an improvement in her health. But on Sunday, 9 May, she became suddenly so very ill that the end seemed near. She was allowed to pronounce her vows, just before receiving the last sacraments. Then the pent-up ardours of her soul burst forth in ecstatic joy until her death on 10 May, 1847, at the age of twenty-five. Her memory lives in benediction. Her remains have been secured from desecration and now repose at Roehampton near London.
ALICE POWER 
Transcribed by Joseph P. Thomas 
Dedicated to Sr. Madeline Laroche

Marie-Dominique-Auguste Sibour[[@Headword:Marie-Dominique-Auguste Sibour]]

Marie-Dominique-Auguste Sibour
Born at Saint-Paul-Trois-Chateaux (Drome, France), 4 August, 1792; died in Paris, 3 January, 1857. After his ordination to the priesthood at Rome in 1818, he was assigned to the Archdiocese of Paris. He was named canon of the cathedral of Nîmes in 1822, became favorably known as a preacher, and contributed to "L'Avenir". In 1837, during a vacancy, he was chosen administrator of the Diocese of Nimes, and two years later was raised to the episcopal See of Digne. His administration was marked by his encouragement of ecclesiastical studies, a practical desire to increase the importance of the functions exercised by his cathedral chapter, and a faithful observance of canonical forms in ecclesiastical trials. The same principles actuated him in his rule of the Archdiocese of Paris, to which he was called largely because of his prompt adhesion to the new government after the Revolution of 1848. He held in l849 a provincial council in Paris, and in 1850 a diocesan synod. In 1853 he officiated at the marriage ofNapoleon III, who had named him senator the previous year. Although in his answer to Pius IX he declared the definition of the Immaculate Conception inopportune, he was present at the promulgation of the Decree and shortly afterwards solemnly published it in his own diocese. The benevolent co-operation of the imperial government enabled him to provide for the needs of the poor churches in his diocese and to organize several new parishes. He also aimed at introducing the Roman Rite in Paris and was progressing favorably in this direction when he was killed by an interdicted priest named Verger.
L'episcopat francais, 1802-1905 (Paris, 1907), 215-16; 460-61, passim; MCCAFFREY, History of the Catholic Church in the Nineteenth Century, I (2nd ed., Dublin, 1910), 63, 236, 241, 243-4.
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Marie-Edmé-Patrice-Maurice de MacMahon
Duc de Magenta, Marshal of France, President of the French Republic; born at Sully, Saône-et-Loire, 13 July, 1808; died at Montcresson, Loiret, 16 October, 1893. His ancestors were Irish, and had been settled in France since the time of James II, having applied for naturalization in 1749. MacMahon took part in the expedition to Algiers in 1830 as aide-de-camp to General Achard. His military career in Algeria lasted twenty years (1834 to 1854), and he there gained exceptional distinction in the assault on Constantine. In the Crimean War he led the attack on The Malakoff (8 Sept., 1855); in the Italian War he effected the decisive movement of the victory of Magenta (4 June, 1859), and was created a marshal and Duc de Magenta on the field of battle. On 1 September, 1864, he was appointed Governor-General of Algeria, and in that position became involved in a controversy with Archbishop (afterwards Cardinal) Lavigerie which attracted much attention at the time. Mgr Lavigerie, then Archbishop of Algiers, having just founded the Société des Missionnaires d'Algers, had collected more than a thousand Arab children in his orphanages, to save them from typhus fever and starvation. MacMahon protested publicly against a letter dated 6 April, 1868, in which the archbishop, announcing his intention of founding a nursery of Arab Christians, concluded with the declaration: "France must either let the Gospel be given to this people or drive them into the desert, away from the civilized world." In a letter dated 26 April, 1868, MacMahon accused Lavigerie of wishing to push the Arabs back into the desert. Lavigerie explained that his meaning had been misunderstood, and refused the coadjutorship of Lyons, which the emperor, to satisfy MacMahon, offered him. The incident was closed by a letter from Marshal Niel, the minister of war (28 May, 1868).
At the beginning of the Franco-German War MacMahon's advance guard was beaten at Wissembourg (4 August, 1870), and his own corps was outnumbered at Reischoffen (6 August, 1870); he commanded the retreat on Châlons, and then, obeying the orders of Palikas, the minister of war, led the army to Sedan, where he was wounded, and where Napoleon III was obliged to capitulate (1 September). On 28 May, 1871, MacMahon completed the victory of the Versailles Army over the Paris Commune, and effected the entry of the regular troops into Paris. His splendid military career won general admiration. "A perfect military officer" (offcier de guerre complet), Saint-Arnaud called him; and Thiers, the "chevalier sans peur et sans reproche" (the fearless, blameless knight). Upon the fall of Thiers in the session of 24 May, 1873, the National Assembly elected MacMahon president by a majority of 390 to 2, the Left abstaining from voting. In his message of 26 May he promised to be "energetically and resolutely Conservative" (énergiquement et résolûment conservateur), and to be "the sentinel on guard over the integrity of the sovereign power of the Assembly". These expressions define the spirit in which he exercised his office as president. Being determined to devote himself loyally to "the integrity of the sovereign power of the Assembly", he refused to associate himself with any projects looking to the restoration of the Comte de Chambord and the White Flag.
The Assembly having (9 November, 1873) fixed his term of office at seven years, he declared in a speech delivered 4 February, 1874, that he would know how to make the legally established order of things respected for seven years. Preferring to remain above party, he rather assisted at than took part in the proceedings which, in January and February, 1875, led up to the passage of the fundamental laws finally establishing the Republic as the legal government of France. And yet MacMahon writes in his still unpublished memoirs: "By family tradition, and by the sentiments towards the royal house which were instilled in me by my early education, I could not be anything but a Legitimist." He felt some repugnance, too, in forming, in 1876 the Dufaure and the Jules Simon cabinets, in which the Republican element was represented. When the episcopal charges of the Bishops of Poitiers, Nimes, and Nevers, recommending the case of the captive Pope Pius IX to the sympathy of the French Government, were met by a resolution in the Chamber, proposed by the Left, that the Government be requested "to repress Ultramontane manifestations" (4 May, 1877), MacMahon, twelve days later, asked Jules Simon to resign, summoned to power a Conservative ministry under the Duc de Broglie, persuaded the Senate to dissolve the Chamber, and travelled through the country to assure the success of the Conservatives in the elections, protesting at the same time that he did not wish to overturn the Republic. However, the elections of 14 October resulted in a majority of 120 for the Left; the de Broglie ministry resigned 19 November, and the president formed a Left cabinet under Dufaure. He retained his office until 1878, so as to allow the Exposition Universelle to take place in political peace, and then, the senatorial elections of 5 January, 1879, having brought another victory to the Left, MacMahon found a pretext to resign (30 January, 1879), and Jules Grévy succeeded him.
This soldier was not made for politics. "I have remained a soldier", he says in his memoirs, "and I can conscientiously say that I have not only served one government after another loyally, but, when they fell, have regretted all of them with the single exception of my own." In his voluntary retirement he carried with him the esteem of all parties: Jules Simon, who did not love him, and whom he did not love, afterwards called him "a great captain, a great citizen, and a righteous man" (un grand capitaine, un grand citoyen et un homme de bien). His presidency may be summed up in two words: on the one hand, he allowed the Republic to establish itself; on the other hand, so far as his lawful prerogatives permitted, he retarded the political advance of parties hostile to the Church, convinced that the triumph of Radicalism would be to the detriment of France. The last fourteen years of his life were passed in retirement, quite removed from political interests. In 1893 he was buried, with national honours, in the crypt of the Invalides.
LAFORGE, Histoire complète de MacMahon (3 vols., Paris, 1898); CHEROT, Figures de Soldats (Lille, 1900); LEBRUN, Souvenirs des Guerres de Crimée et d'Italie (Paris, 1890); BANNARD, Le cardinal Lavigerie, I (Paris, 1896), 234-264; DAUDET, Souvenirs de la présidence de MacMahon (Paris, 1880); HANOTAUX, Histoire de la France contemporaine, II, III, IV (Paris, 1904-1908); DE MARCÈRE, L'assemblée Nationale de 1871, II (Paris, 1907); IDEM, Le seize Mai et la fin du Septennat (Paris, 1900); IDEM, Hist. de la République de 1876 à 1879 (2 vols., Paris, 1908 and 1910).
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Marie-Marguérite d'Youville
(née Dufrost de Lajemmerais).
Foundress of the Gray Nuns, or Sisters of Charity, born at Varennes, near Montreal, 15 October, 1701, of Christophe-D. de L. and Renee de Varennes, the sister of Laverendrye, discoverer of the Rocky Mountains; d. 23 December, 1771. After studying two years with the Ursulines at Quebec, she shared, at the age of twelve, in the housework of her widowed mother. She married (1722) M. d'Youville, who treated her with indifference, and eight years later left her a widow with three children and a heavy debt. She was forced to carry on a small trade in order to meet her obligations. The only two of her sons who reached manhood became priests. Out of her own poverty, she helped the needy. Mother d'Youville conceived an ardent devotion to the Eternal Father, which was to be the keynote of her life. Providence destined her to rescue from debt and ruin the hospital, founded (1694) by M. Charon, ad hitherto managed by a brotherhood bearing his name. This undertaking which was to be the cradle and groundwork of a new religious institute, the Grey Nuns, or Sisters of Charity, was destined to flourish under the wise and zealous direction of Mother d'Youville. When, in 1747, the General Hospital was entrusted to her, she had already, with a few companions living under a provisional rule, begun practicing the spiritual and corporal works of mercy. She opened the hospital to disabled soldiers, the aged of either sex, the insane, the incurable, foundlings, and orphans. When, to save the General Hospital of Quebec, the intendant Bigot, with Bishop Pontbriand's assent, decided to transfer to the former institution the property of the Montreal Hospital, Mother d'Youville submitted. The intervention of the Sulpician superior, Cousturier, maintained her rights. In 1755, Mgr. Pontbriand confirmed the rule of the institute drawn up by Father Normant. Mother d'Youville assumed the entire debt, 49,000 livres, and to meet the expense of restoring, rebuilding, and harbouring numerous inmates, increased by the admission of epileptics, lepers, and contagious patients excluded from the Hôtel-Dieu, she made clothing for the king's stores and for the traders of the upper country, which constituted her chief revenue. During the Seven Years War so many English soldiers were treated at the hospital, that one of its wards was called "la salle des Anglais". Mother d'Youville ransomed from the Indians, at a great price, an English prisoner destined to torture, and saved from their fury several fugitives, one of whom, through gratitude, later prevented the bombardment of the fortress-like hospital. Owing to the exorbitant cost of necessaries of life, due to unscrupulous corruption, the hospital was heavily indebted at the time of the conquest. A credit of 100,000 livres, due by the French Government, was redeemed with interest only under Louis XVIII, and the sum applied to the work begun by the foundress. Despite her poverty, Mother d'Youville undertook to rescue all foundlings thrown upon her charity. When, in 1766, the General Hospital was destroyed by fire, fully resigned to her loss, she knelt with her sisters and recited the "Te Deum". Her institute has spread throughout Canada and even to some of the neighbouring states. The Decree introducing the cause of her beatification, and entitling her to be called Venerable, was signed on 28 April, 1890.
FAILLON, Vie de Madame d'Youville (Ville Marie, 1852); JETTE, Vie de la Ven. Mère d'Youville (Montreal, 1900).
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Marie-Marthe-Baptistine Tamisier
(Called by her intimates EMILIA)
Initiator of international Eucharistic congresses, born at Tours, 1 Nov., 1834; died there 20 June, 1910. From her childhood her devotion to the Blessed Sacrament was extraordinary; she called a day without Holy Communion a veritable Good Friday. In 1847 she became a pupil of the Religious of the Sacred Heart at Marmoutier, remaining there four years. Without any special attraction for the life of a religious she made three unsuccessful attempts to enter it; the third was in the Convent of Perpetual Adoration founded by Ven. Père Eymard, who assured her she still belonged to our Lord in the Blessed Sacrament. A lady of wealth sought her aid in establishing a community of perpetual adoration but this plan also came to naught. She then (1871) went to live near the tomb of Blessed Jean Vianney at Ars. Coming under the direction of Abbè Chevrier of Lyons she found her true vocation, at once contemplative and active in the Eucharistic cause. She had been prepared for it by many trials and disappointments. Throughout France and beyond, by extensive correspondence and by travel she spread the devotion. With the help of Mgr de Ségur and Mgr Richard, then Bishop of Belley, pilgrimages were started to sanctuaries where Eucharistic miracles had taken place. Their success led to Eucharistic congresses. At the Lourdes Congress she was called the Jeanne d'Arc of the Blessed Sacrament, but her name was not publicly associated with the congresses until after her death. Canon Vaudon's history of the congresses published just before her death, though giving a detailed account of her apostolic career, calls her only "Mlle . . . ". She lived for some years at Issoudun and ministered there to the Shrine of Our Lady of the Sacred Heart. All her spare means, though often depriving herself, she devoted to the education of poor aspirants to the priesthood.
Mlle Tamisier in The Sentinel of the Blessed Sacrament (New York, July, 1911); VAUDON, L'Œuvre des Congrès Eucharistiques (Paris and Montreal, 1910); L'Idéal (Paris, 1910).
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Marienberg
A Benedictine abbey of the Congregation of St. Joseph near Mals, Tyrol (in Vintschau). The history of the founding goes back to Charlemagne, who established between 780 and 786 a Benedictine monastery near Taufers (Tuberis) in Graubünden (in Upper Vintschau), which later (after 880) was dissolved and then became a convent for both sexes. Two hundred years later there was a reorganization: Eberhard of Tarasp built for the male portion the little monastery of Schuls in the Engadine, consecrated by Cardinal Gregor in 1078 or 1079, while the female inmates remained at Taufers (later called Münster). Destroyed by lightning, Schuls was rebuilt, and consecrated in 1131. Ulrich IV of Tarasp shortly after called monks from Ottobeuern to Schuls to instill new life into the monastery. At the same time the monastery, which till then had been merely a priory, was made an abbey. In 1146 he removed the community to St. Stephen in Vintschgau, and in 1150 to the hill near the village of Burgeis, where the abbey has since continued under the name of Marienberg. Ulrich himself later assumed the habit of the order (about 1164) in Marienberg, and died on 14 December, 1177. Under Abbot Konrad III (1271-98) Marienberg was sacked by two nobles, and in 1304 Abbot Hermann was killed by Ulrich of Matsch. In 1348 the plague carried away every inmate of the monastery except Abbot Wyho, a priest, one lay brother, and Goswin, later a chronicler. Goswin became a priest in 1349, and compiled new choir-books, two estate registers (Urbare), and the chronicle of the monastery. The chronicle, most of which Goswin had finished in 1374, is divided into three books, the first of which gives the story of the founding and donations, the second the history of the abbots, and the third the privileges conferred by popes and princes. It gives an account, without regard for order or chronology, of the founders, fortunes, benefactors, and oppressors of the monastery. Documents take up the greater part, and the narrative is poor. Under Abbot Nicholas (1362-88) Goswin became prior, while in 1374 he was appointed court chaplain to Duke Leopold III of Austria. In 1418 Marienberg was burned down. After a period of decline in the sixteenth century, Abbot Mathias Lang (1615-40), from Weingarten monastery, became the reformer of the abbey. In 1634 Marienberg joined the Benedictine Congregation of Swabia. Lang's successor, Jacob Grafinger (1640-53), enlarged the library, and made the younger members finish their education at schools of repute. In 1656 the abbey was again burned down. Abbot Johann Baptist Murr (1705-32) founded in 1724 the gymnasium at Meran, still administered by the monks of Marienberg. Abbot Pacidus Zobel (1782-1815) compiled a chronicle of the abbots. In 1807 Marienberg was dissolved by the Bavarian government, but was again restored by Emperor Francis II in 1816. In the nineteenth century the following well-known scholars were monks of Marienberg:
· (1) Beda Weber (1798-1858), from 1849 parish-priest in Frankfort and canon of Limburg, not as historian, homilist, gifted poet, and energetic priest; member of the Academy in Munich and Vienna;
· (2) Albert Jäger (1801-91), professor of history at Innsbruck, gymnasium director at Meran, from 1851 professor in Vienna and member of the Academy;
· (3) Pius Zingerle (1801-81), professor in Meran, in 1862 professor at the Sapienza in Rome, later scriptor of the Vatican library, and the greatest authority on Syrian literature.
The monastery has now 52 members (40 priests). Apart from the gymnasium at Meran it has the care of four parishes.
GOSWIN, Chronik des Stiftes M., ed. SCHWITZER in Tirolische Geschichtsquellen, II (Innsbruck, 1880); GOSWIN, Urbare, ed. SCHWITZER, ibid., III (1891); SIDLER, Münster-Tuberis, eine Karolingische Stiftung in Jahrbuch für Schweizerische Gesch., XXXI (Zurich, 1906), 207-348.
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Marin Mersenne
French theologian, philosopher, and mathematician; b. 8 September, 1588, near Oizé (now Department of Sarthe); d. 1 September, 1648 at Paris. He studied at Le Mans and at the Jesuit College of La Flèche, where a lifelong friendship with Descartes, his fellow student, originated. Mersenne entered the novitiate of the Minims at Nigeon near Paris (1611), was sent to Nevers as professor of philosophy (1614-1620), and returned to Paris. His first publications were theological and polemical studies againstAtheism and Scepticism, but later, Mersenne devoted his time almost exclusively to science, making personal experimental researches, and publishing a number of works on mathematical sciences. His chief merit, however, is rather the encouragement which he gave to scientists of his time, the interest he took in their work, and the stimulating influence of his suggestions and questions. Gassendi and Galileo were among his friends; but, above all, Mersenne is known to-day as Descartes's friend and adviser. In fact, when Descartes began to lead a free and dissipated life, it was Mersenne who brought him back to more serious pursuits and directed him toward philosophy. In Paris, Mersenne was Descartes's assiduous correspondent, auxiliary, and representative, as well as his constant defender. The numerous and vehement attacks against the "Meditations" seem, for a moment, to have aroused Malebranche's suspicions; but Descartes's answers to his critics gave him full satisfaction as to his friend's orthodoxy and sincere Christianspirit. Mersenne asked that, after his death, an autopsy be made on his body, so as to serve to the last the interests of science.
Mersenne's works are: "Quæstiones celeberrimæ in Genesim" (Paris, 1623), against Atheists and Deists; a part only has been published, the rest being still in manuscript, as also a "Commentary on St. Matthew's Gospel"; "L'impiété des déistes et des plus subtils libertins découverte et réfutée par raisons de théologie et de philosophie" (Paris, 1624); "La vérité des sciences contre les sceptiques et les pyrrhoniens" (Paris, 1625); "Questions theólogiques, physiques, morales et mathématiques" (Paris, 1634); "Questions inouïes, ou récréations des savants" (Paris, 1634); "Les mécaniques de Galilée" (Paris, 1634), a translation from the Italian; "Harmonie universelle, contenant la théorie et la pratique de la musique" (Paris, 1936-7); "Nouvelles découvertes de Galilée", and "Nouvelles pensées de Galilée sur les mécaniques" (Paris, 1639), both translations; "Cogitata physico-mathematica" (Paris, 1644); "Euclidis elementorum libri, Apollonii Pergæ conica, Sereni de sectione coni, etc." (Paris, 1626), selections and translations of ancient mathematicians, published again later with notes and additions under the title, "Universæ geometriæ mixtæque mathematicæ synopsis" (Paris, 1644).
DE COSTE, Vie du R. P. Mersenne (Paris, 1649); POTÉ Eloge de Mersenne (Le Mans, 1816); BAILLET, Vie de Descartes (Paris, 1691); HAURÉAU, Histoire littéraire de Maine, I, 321.
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Marina
(DE MARINIS)
The name of an ancient and noble family of the Republic of Genoa, distinguished alike in the Island of Chios, one of its dependencies, where it possessed many beautiful and valuable estates. Besides giving to the Church one pope, Urban VII, it adorned the Dominican Order with several eminent theologians and distinguished religious.
(1) LEONARDO MARINI, archbishop, born 1509 on the island of Chios, in the Ægean Sea; died 11 June, 1573, at Rome. He entered the order in his native place, and, after his religious profession, made his studies in the Convent of Genoa with great distinction, obtaining finally the degree of Master of Sacred Theology. He was a man of deep spirituality, and was esteemed the most eloquent of contemporary orators and preachers. Paul III, recognizing his piety and extraordinary executive ability, decided to choose him as coadjutor with the right of succession to the Bishop of Perugia, but death frustrated his plans. On 5 March, 1550, Julius III created him titular Bishop of Laodicea and administrator of the Diocese of Mantua. In 1553 he was appointed papal nuncio to the court of Charles V of Spain, where,by his fearless defence of the rights and authority of the Holy See, he effected a complete adjustment of the religious troubles of the country. On 26 Feb., 1562, Pius IV elevated him to the metropolitan See of Lanciano, and the same year, at the request of Cardinal Hercules Gonzaga, appointed him papal legate to the Council of Trent, in all the deliberations of which he took a prominent part. On the termination of the council, after visiting his archdiocese, he was sent to the court of Maximilian II to adjust certain ecclesiastical matters, and, on his return, the pope determined to raise him to the cardinalate, but death prevented him from carrying out his plans. Marini now resigned his diocesan duties and retired to the castle of his brother to combat by pen and prayer the errors of the reformers. Pius V, however, not slow in recognizing his brilliant talents, appointed him to the See of Alba and made him Apostolic Visitor of twenty-five dioceses, a proof of the anxiety of the pontiff to carry into effect the Tridentine reforms. In 1572 he was sent by Gregory XIII on a mission to Philip II of Spain and Sebastian of Portugal to secure from these monarchs a renewal of their alliance against the Turks. His mission was successful. He returned to Rome to be elevated to the cardinalate, but died two days after his return. By order of the pope and the Council of Trent, Marini, with the assistance of two of his brethren, Egidio Foscarari and Francesco Foreiro, composed the famous Roman Catechism, "Catechismus Romanus vulgo dictus ex decreto Concilii Tridentini compositus et Pii V jussu editus" (Rome, 1566). He was also a member of the commission of theologians appointed by Pius V to prepare a new and improved edition of the Breviary (1568) and of the Missal (1570). By order of Pius IV he revised also the Rules and Constitutions of the Barnabite Order.
(2) TOMMASO MARINI, grand-nephew of the foregoing, date of birth unknown; died 1635 at Naples. He was of an exceptionally religious family, of which three sons entered the Order of St. Dominic and four daughters took the religious habit. Tommaso, the eldest made his novitiate and studies in the Minerva convent at Rome. In 1608 he was made master of sacred theology, and was assigned the chair of that science in his convent. He was secretary at three general chapters of the order. In 1611 he becamesocius to the general with the title of Provincial of the Holy Land. In 1615 and 1622 he was definitor at the chapters of Bologna and Milan respectively, and in 1618 was appointed visitor for the German and Bohemian, and in 1634 for the Sicilian, provinces. In 1623 and 1624 he was vicar of the Roman provinces, in which he succeeded in introducing a severer discipline.
(3) GIOVANNI BAPTISTA MARINI, brother of the foregoing, born 28 Nov., 1597, at Rome; died there, 6 May, 1669. He entered the Dominican order at the age of sixteen, and, after his religious profession, studied philosophy and theology at the universities of Salamanca and Alcalá. On the completion of these he returned to Rome, taught theology at the Minerva convent, obtained the degree of Master of Theology, and was appointed by Urban VIII in 1628 secretary of the Congregation of the Index. In the long conscientious management of this office he received not a little abuse from censured authors, being especially persecuted by the learned but bitter opponent of the Index, Theophilus Raynaud, S.J., who, in the pseudonymous work "De immunitate Cyriacorum (sc. the Dominicans) a censura diatribae Petri a Valleclausa", published a pungent satire replete with personal invectives against the Dominicans, the alleged controlling element of the Inquisition and the Index, but principally against the secretary of the latter. The work was condemned on 20 June, 1662. On 17 Nov., 1664, a similar fate befell two works published by Dominicans in reply to Raynaud and in defence of themselves, the Index, and its secretary. The first of these was that of Vincent Baron, "Apologia pro sacra Congregatione Indicis ejusque secretario ac Dominicanis" (Rome, 1662), the other that of John Casalas, "Candor lilii seu Ordo FF. Prædicatorum a calumniis et contumeliis Petri a Valleclausa vindicatus" (Paris, 1664). During his office as secretary he provided for the publication of "Index librorum prohibitorum cum decretis omnibus a S. Congregatione emanatis post indicem Clementis VIII". In 1650 he was elected general of the order, which office he held till his death. At the request of Alexander VII, he composed also a "Tractatus de Conceptione B. M. Virginis", which still remains unpublished.
(4) DOMENICO MARINI, theologian and brother of the two preceding, born 21 Oct., 1599, at Rome; died 20 June, 1669, at Avignon. On 2 Feb., 1615, he followed his two brothers into the Dominican order, where he soon became noted for his piety and learning. Having finished his academic studies in Rome, he was sent for his theological studies to the universities of Salamanca and Alcalá. On his return to Rome, he was assigned the chair of theology in the Minerva convent, but, learning that a severer discipline prevailed in the convent at Toulouse, he went there, taught theology for some time, and was then appointed to teach the same in the convent of St. Honoré at Paris. Recalled to Rome by the general, Nicolao Ridolphi, he was made master of theology and regens primarius of studies in his former convent. Later he became prior, and in that capacity demolished the old, and in its place erected the present Minerva convent. On 18 Oct., 1648, Innocent X created him Archbishop of Avignon. His attention here was first directed towards providing the university — which, since the return of the popes to Rome, had practically lost all significance — with a representative theological faculty. From his private funds he founded chairs of philosophy and theology and supplied them with professors of his own order thus restoring to the institution the teachings of St. Augustine and Aquinas. He is the author of "Expositio commentaria in I, II et III partem S. Thomæ" (Lyons, 1663-5).
(1) QUÉTIF-ECHARD, Script. Ord. Prœd., II, 228; TOURON, Hommes illustres de l'ordre de S. Dominique, IV, 393-410; THEINER, Acta genuina SS. œcum. Conc. Trid. (Rome, 1874), I, 696; II, 59, 98, 276.
(2) Mon. Ord. Prœd. Hist., XI, 105, 151, 186, 239, 304, 319, 321, 350; XII, 352.
(3) QUÉTIF-ECHARD, Script. Ord. Prœd., II, 561, 615; Mon. Ord. Prœd. Hist., XII, 126, 276, 375; Der Katholik, I (1864), 433.
(4) QUÉTIF-ECHARD, Script. Ord. Prœd., II, 627; HURTER, Nomencl., II (2nd ed.), 15; Mon. Ord. Prœd. Hist., XII, 75, 78, 341; BERTHIER, L'Eglise de la Minerve à Rome (Rome, 1910).
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Mario di Calasio
Friar Minor and lexicographer, born at Calasio in the Kingdom of Naples about 1550; died at Rome, 1 February, 1620. Having entered the Franciscan Order, he devoted himself to the study of Hebrew with such success that the pope called him to Rome, where he taught Hebrew in the Franciscan convents of Ara Coeli and San Pietro in Montorio. Calasio enjoyed the special favour of Paul V who made him his confessor and bestowed upon him all the titles and privileges generally accorded to doctors of theology. When he was dying he caused the Passion to be read to him and expired while chanting the Psalms of David in Hebrew. Calasio's reputation as a scholar in the Semitic languages rests mainly upon his "Concordantiae Sacrorum Bibliorum Hebraicorum" which was published at Rome in 1622, two years after his death. Another, though inferior, edition of the same work appeared at London in 1747. Besides this work Calasio wrote a "Dictionarium Hebraicorum" and "Canones Generales linguae sanctae".
APOLLINAIRE in Vig., Dict. de la Bible (Paris, 1899), II, 54-55.
STEPHEN M. DONOVAN 
Transcribed by Matthew Reak
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Maria Luigi Carlo Zenobio Salvatore Cherubini
Composer, born in Florence, 14 September, 1760; died at Paris, 15 March, 1842. His instruction in music began at the early age of six, his father being a musician, and at thirteen he had composed a Te Deum, a Credo, a Miserere, a Mass, and a Dixit. When he was eighteen he attracted the attention of the Grand Duke, afterwards the Emperor Leopold II of Germany, who allowed him a pension. This enabled Cherubini to study counterpoint and the Roman School under Giuseppe Sarti (1729-1802) in Bologna. Sarti advised his pupil to abandon the Neapolitan School, and take Palestrina and his contemporaries as his models. It was part of Sarti's plan of instruction to have his pupils copy the scores of the masters of the Roman schools, a practice which Cherubini kept up throughout his life and enforced when he became director of the Paris Conservatoire, for he held that, while text books are good, analysis is better. While still under the influence of his master he wrote music to liturgical texts, but soon yielded to the trend of the time by turning his attention to the operatic stage. In 1780 his first opera, "Quinto Fabio", was produced at Alessandria. This was followed by six other operas brought out in various Italian cities. In 1784 Cherubini was invited to visit London, where he composed and had represented two operas, "La Finta Principessa" and "Giulio Sabino", works which brought him the appointment of composer to the Court. The year 1786-87 he spent in Paris, returning to Italy for the winter of 1787-88. He then definitely took up his abode in Paris, at that time the scene of the operatic war between Gluck and Piccini, the former representing the principle that music should be the expression of dramatic truth, and the latter the prevailing notion of the Italian school, that music is mainly an external ornamentation addition to the dramatic situation, an opportunity of display of vocal virtuosi.
From 1788 to 1805 were trying years for Cherubini. All through this period of political change and unrest he underwent many hardships and humiliations and laboured for recognition and an artistic existence in Paris without permanent success. His operas, "Demophon", "Lodoiska", "Elisa", "Medée", "L'hotellerie portugaise", "La Punition", "Emma" (La prisonniere), "Les deux journées", "Epicure", "Anacreon", written during this time, had to be performed in the small Theatre de la Foire Saint-Germain (where he directed the performances from 1789-1792) because the grand opera house was closed to him. When the Conservatoire was organized in 1795, Cherubini was appointed one of the inspectors. This was about the only distinction conferred upon him during all the years he laboured in Paris. His high ideals, his independent disposition, but above all the pure, lofty character of his music, were responsible for his failure to become popular with his contemporaries, and especially with Napoleon I. In 1805 Cherubini received an invitation from Vienna to write an opera and to direct it in person. "Faniska" was produced the following year and received the enthusiastic approbation of the musical world in general, and in particular, of Haydn and Beethoven. The latter especially admired Cherubini, considering him to be the greatest dramatic composer of his time. Napoleon, holding his court at Schonbrunn during Cherubinis's visit to Vienna, pressed him into service and commanded him to take charge of his court concerts. In spite of this, Cherubini could not win the approval of the emperor. The latter preferred the lighter Italian style of Paisiello and Zingarelli, who wrote music to which, in the words of Cherubini, Napoleon might listen without ceasing to think about affairs of state. It was hoped that the opera "Pygmalion", which he brought out after he returned to Paris, would secure for the composer the favour and protection of the head of the State, but in vain.
Disappointed and discouraged by lack of recognition, Cherubini produced scarcely anything in the two years which followed. He was broken-hearted and in ill health. He accepted an invitation from the Prince de Chimay to visit him and recuperate, and then devoted most of his time to drawing and the study of botany. The dedication of a church in the village of Chimay was the circumstance which changed his career. He was requested to write a mass for this occasion, and the great Mass in F was the result. For thirty years he had written for the stage and had failed to find popular favour. His art was too lofty for general appreciation. Although he did not now entirely forsake the dramatic form (five more operas came from his hand after the Mass in F) he was more and more drawn again toward the field of church music, which he had not cultivated for eighteen years. Cherubini's great inventiveness and powers of expression were now at their height. His previous activity and experience had developed and matured him both morally and artistically, fitting him for the creation of works he has left us. In a material sense also there was soon to be a change for the better. In 1815 the London Philharmonic Society commissioned him to write a symphony, an overture, and a composition for chorus and orchestra, the performance of which he went especially to London to conduct. This increased his fame abroad. After the accession of Louis XVIII to the throne, Cherubini's fortunes rose rapidly. He was successively appointed Royal Superintendent of Music and Director of the Conservatoire. He was now at the head of music in France. For the first time in his career he enjoyed the favour and approval of those in power and the recognition of the people in general. His greatest works were written during this period, and as the head of the Conservatoire he influenced the growing generation of musicians, and was an effective barrier against the incipient school of impressionism headed by young Berlioz. Cherubini remained active until 1841, when he resigned his various official positions. Remarkable for organic unity of style, elevation of form, truth of expression and ingenious orchestration as are Cherubini's dramatic works, he became truly himself in his creations for liturgical texts. The sublimity of conception, vividness, and sustained power displayed in his Mass in F, in the Mass in A written for the coronation of Charles X, his two requiems (especially the one in D minor for three men's voices and orchestra, which he wrote for his own funeral), place these works among the greatest in all musical literature. Pathetic tenderness alternates with epical grandeur and brilliancy. They are master- works of religious music but are not available for liturgical purposes. The immoderate length of most of them and their violently dramatic character at times exclude them from use during Divine service. Moreover, he takes liberties with the sacred text. Cherubini's masses, like Beethoven's "Missa Solemnis", are frequently performed in Germany and elsewhere on festival occasions when large vocal and instrumental bodies unite for the interpretation of the loftiest musical productions of the human mind. Cherubini left some 450 works, almost 100 of which have appeared in print. Among them are 11 masses, 2 requiems, motets, litanies, cantatas, and 25 operas.
CHOWEST, Cherubini, A Monograph (London, 1890); BELLASIS, Memorials of Cherubini (London, 1876); URIEL, Vie de Cherubini (Paris, 1842).
JOSEPH OTTEN 
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Mario Pagano
Jurisconsult and man of letters, born in Brienza, Province of Salerno, 8 Dec., 1748; died at Naples, 29 Oct., 1799. At twenty he became special lecturer in moral philosophy at the University of Naples, at the same time practising law. He published various works on criminal jurisprudence, e.g., "Considerazioni sulla procedura criminale". He became professor of law in 1787. He likewise published in 1792 some political essays on barbarian peoples, and the origin and decadence of civilized society and of nations, revealing the idea of Vico. As early as 1768 he had written a political review of the entire Roman legislation, which was much applauded. In this is discerned the influence of Montesquieu and in general of the philosophy then in vogue. The novelty, and in part the audacity, of these theories created some enemies, and, although he enjoyed the favour of the Court, he was imprisoned. His writings, accused of irreligion, were subjected to theological examinations, which resulted in his favour. When in 1799 the French established the republic at Naples, Pagano was one of the most active. He wrote the constitution, built up on the remains of the French Constitution of 1793. On the restoration of the monarchy, Pagano was on the side of those republicans who made the last resistance at the Castel Nuovo. Contrary to the agreement of capitulation, he was imprisoned and condemned. In prison he composed æsthetic discourses and produced a number of lyric and dramatic compositions, of which only two were printed, the tragedy "Gerbino", and the melodrama "Agamemnon".
GIUSTINIANI, Memorie degli scrittori legali del regno di Napoli (Naples, 1787-88); MASSA, Elogio di Pagano.
U. BENIGNI 
Transcribed by Douglas J. Potter
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St. Marius Aventicus
(Or AVENTICENSIS)
Bishop of Avenches (Switzerland) and chronicler, born about 530 in the present Diocese of Autun; died at Lausanne, 31 December, 594. Of the events of his life little is known. From an inscription on his tomb in the church of St. Thyrsius in Lausanne (published in the "Monumenta Germ. Scriptores", XXIV, 795), we learn that he came of a distinguished, rich and probably Roman family, and at an early age embraced the ecclesiastical state. In 574 he was made Bishop of Avenches, took part in the Council of Mâcon in 585, and shortly afterwards transferred his episcopal see from Avenches, which was rapidly declining, to Lausanne. He is extolled as an ideal bishop; as a skilled goldsmith who made the sacred vessels with his own hands; as a protector and benefactor of the poor; as a man of prayer, and as a scholar full of enthusiasm for serious intellectual studies. In 587 he consecrated St. Mary's church at Payerne, which had been built at his expense and through his efforts. After his death he was venerated in the Diocese of Lausanne as a saint, and his feast was celebrated on 9 or 12 February. The church of St. Thyrsius received at an early date the name of St. Marius. A chronicle of his is still preserved, and purports to be a continuation of the chronicle of Prosper Tiro, or rather of the "Chronicon Imperiale". It extends from 455 to 581, and, although consisting only of dry, annalistic notes, it is valuable for Burgundian and Franconian history, especially for the second half of the sixth century. This explains the fact that, notwithstanding its brevity, it has been frequently published — first by Chifflet in André Duchesne's "Historiæ Francorum Scriptores", I (1636), 210-214; again by Migne in P. L., LXXII, 793-802, and finally by Mommsen in "Mon. Germ., Auctores antiqui", XI (1893), 232-9.
ARNDT, Bischof Marius von Aventicum. Sein Leben u. seine Chronik (Leipzig, 1875); MOMMSEN in his edition, Prœfatio, 227-31; POTTHAST, Bibl. hist. med. œvi, I (Berlin, 1896), 667.
PATRICIUS SCHLAGER. 
Transcribed by Douglas J. Potter 
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Marius Mercator
Ecclesiastical writer, born probably in Northern Africa about 390; died shortly after 451. In 417 or 418 he was in Rome where he wrote two anti-Pelagian treatises, which he submitted to St. Augustine (Ep. ad. M.M., no. 193). From 429 till about 448 he was in Constantinople. His works, mostly translations and compilations of excerpts from heretical as well as orthodox Greek theological writers, were edited by Garnier (Paris, 1673), reprinted in Migne (P.L., XLVIII, Paris, 1846). They were also edited by Baluze (Paris, 1684), reprinted with corrections in Galland, "Bibliotheca veterum Patrum", VIII (Venice, 1772), 613-738. His treatises "Commonitorium super nomine Cælestii", and "Commonitorium adversus hæresim Pelagii et Cælestii vel etiam scripta Juliani" are against the Pelagians. The former (in Migne, loc. cit., 63-108) effected the expulsion of Julian of Eclanum and Cælestius from Constantinople and their condemnation at Ephesus in 431. The latter is in Migne, loc. cit., 109-172. Against the Nestorians he wrote "Epistola de discrimine inter hæresim Nestorii et dogmata Pauli Samosateni, Ebionis, Photini atque Marcelli" (Migne, loc. cit., 773) and "Nestorii blasphemiarum capitula XII" (Migne, loc. cit., 907-932). Among his translations are extracts from Cyril of Alexandria, Nestorius, Theodore of Mopsuestia, Theodoret, Pelagius, and others.
MICHAEL OTT 
Transcribed by Ernie Stefanik
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Mark Aloysius Tierney
Born at Brighton, Sept., 1795; died at Arundel, 19 Feb., 1862. After his early schooling with the Franciscans at Baddesley Green, Warwickshire, he was educated at St. Edmund's College, old Hall, which he entered in 1810 and where he was ordained priest, 19 Sept., 1818. He remained at the college as professor and procurator in 1818-19. He then served as assistant priest at Warwick Street, London, and afterwards at Lincoln's-Inn Fields till his ill-health necessitated his removal to the country mission of Slindon in Sussex. In 1824 he was appointed chaplain to the Duke of Norfolk at Arundel, where he spent the rest of his life, devoting himself to historical and antiquarian studies. His chief object was to bring out a new edition of Dodd's "Church History of England", which should incorporate all the documents collected by himself and Kirk. The first volume appeared in 1839, but on the publication of the fifth volume in 1843 the work was unfortunately discontinued, as the revival of the history of the seventeenth-century disputes between seculars and regulars was thought inopportune and gave offence. Meanwhile his position as an antiquarian had received public recognition, for in 1833 he was elected a Fellow of the Society of Antiquaries and in 1841 a Fellow of the Royal Society. He also acted as secretary to the Sussex Archaeological Society. After the restoration of the hierarchy he became the first canon penitentiary of the Diocese of Southwark, having long been a member of the old chapter. Shortly afterwards, his relations with Cardinal Wiseman, whose policy he disliked and mistrusted, became very strained. Arising out of Tierney's biographical sketch of Lingard, a controversy began between them on the well-known question whether Lingard had been created a cardinal in petto, by Leo XII, and Cardinal Wiseman addressed to his chapter a letter complaining of Tierney's criticism of his "Recollections of the last Four Popes". In answer to this Tierney wrote the "Reply to Cardinal Wiseman's Letter to his Chapter" (1858), which was not published. He also wrote "The History and Antiquities of the Castle of Arundel" (London, 1834) and several controversial pamphlets. For a time he acted as editor of the "Dublin Review", succeeding Quin the first editor.
LOWER, Worthies of Sussex (Lewes, 1865), 341; B. WARD, Hist. of St. Edmund's College (London, 1893); IDEM, The Eve of Catholic Emancipation, III (London, 1912), appendix; W. WARD, Life of Cardinal Wiseman (London, 1897); Bibl. Dict. Eng. Cath., S.V.
EDWIN BURTON 
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Mark of Lisbon
(Properly MARCOS DA SILVA).
Friar minor, historian, and Bishop of Oporto in Portugal, b. at Lisbon (date of birth uncertain); d. in 1591. While visiting the principal convents of the Franciscan Order in Spain, Italy, and France, at the instance of the minister general, Fr. Andrea Alvarez, he succeeded in collecting a number of original documents bearing upon the history of the order. Previous to this in 1532 the minister general, Father Paul Pisotti, had instructed all the provincials of the order to collect all documents they could find pertaining to the fifteenth century, for the purpose of continuing the "Conformities" of Bartholomew of Pisa. A great part of the material thus brought together was given to Mark of Lisbon; with the aid of which, and of the Chronicle of Marianus of Florence and what he had himself collected, he compiled in Portuguese his well-known "Chronicle of the Friars Minor", published at Lisbon in 1556-68. This work has gone through several editions; and has been translated into Italian, French, and Spanish, and partly into English. The Italian translation by Horatio Diola, bearing the title "Croniche degli Ordini instituti dal P.S. Francesco" (Venice, 1606) is perhaps the best known of these and the one most often quoted, because it is the most accessible. The work is taken up almost completely with biographies of illustrious men of the order, the title being thus somewhat misleading. It is of great historical value, especially since the original sources to which the author had access, have entirely disappeared. It is worth recording that to Mark of Lisbon we are indebted for the first edition of a grammar of the Bicol language in the Philippine Islands.
WADDING, Scriptores Ordinis Minorum (Rome, 1907), 167; ROBINSON, A Short Introduction to Franciscan Literature (New York, 1907), 17, 42; LE MONNIER, History of St. Francis (London, 1894), 17-18.
STEPHEN M. DONOVAN 
Transcribed by Robert B. Olson 
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Markus Hansiz
Historian, b. at Volkermarkt, Carinthia, Austria, 25 April, 1683; d. at Vienna, 5 September, 1766. He was only fifteen when he entered the Society of Jesus at Eberndorf. He was ordained a priest in 1708 and became on the completion of his studies professor of humanities at Vienna. From 1713 to 1717 he taught philosophy at Graz, and from 1717 devoted himself entirely to the study of history. His interest in the "Anglia Sacra" of Wharton, the "Gallia Christiana" of Sainte-Marthe, Ughelli's "Italia Sacra", and other similar treatises, together with the advice of the scholarly librarian, Bernardo Gentilotti, determined him to execute a comprehensive "Germania Sacra". For this purpose he examined numerous libraries and archives, and published (1727-1729) histories of the Church of Lorch and of the Sees of Passau and Salzburg: "Germaniae Sacrae tomus primus: Metropolis Laureacensis cum episcopatu Pataviensi chronologice proposita" (Augsburg, 1727), and an "Archiepiscopatus Salisburgensis chronologice propositus" (Vienna, 1729). This work took him to Rome, where he profited by his intercourse with Muratori and Maffei.
Despite the composition of divers short treatises, chiefly canonical and dogmatic, he did not lose sight of his main purpose, but gathered assiduously his materials for his history of the Dioceses of Ratisbon, Vienna, Neustadt, Seckau, Gurk, Lavant, and for the secular history of Carinthia. lt is true that the only result of his industry published by him on these subjects was a preliminary inquiry into the earliest periods of the See of Ratisbon: "Germaniae sacrae tomus tortius. De episcopatu Ratisbonensi" (Vienna, 1754). His copious notes are preserved in the Hofbibliothek at Vienna. Contrary to the Salzburg tradition he maintained in his second volume, that St. Rupert first founded this see about the close of the seventh century; this aroused oppositlon. The third volume also involved him in controversy with the canons of St. Emmeram, from which he emerged with honour. With advancing age he ceased personal researches, but induced his younger brethren in the Society, at Graz, and Klagenfurt, to take up and carry on his labours. With the same end in view he communicated, only a short time before his death, with the learned prince abbot, Gerbert of St. Blasien, the result being that the Benedictine Fathers, Emil Usserman, Ambrosius Eichhorn, and Trudpert Neugart, took charge of the work for the Dioceses of Wurzburg, Chur, and Constance. Hansiz was a genuine historian; he combined with great learning and thoroughness of method a discerning mind and an uncompromising love of truth, and he possessed the gift of an attractive style.
PLETZ, Wiener Theologische Zeitschrit (1834, I, 13, sq., 161 sq.; Allg. Deutsche Biographie, X (1879), 541 sq.; Hurter, Nomenclator.
PATRICIUS SCHLAGER 
Transcribed by Joseph P. Thomas
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Marmaduke Stone
Jesuit, b. at Draycot, 28 Nov., 1748; d. at St. Helens, 22 Aug., 1834. He was educated at St. Omers, shared in its historic exodus to Bruges, 10-17 August, 1762 (see SAINT OMER, COLLEGE OF), entered the Society of Jesus in 1767, later became a master at the Liège Academy. In 1790 he succeeded as president to Father William Strickland, who then became procurator at London; with his assistance Father Stone succeeded in peacefully guiding the English ex-Jesuits through more than a score of tempestuous years (see MILNER, JOHN; POYNTER, WILLIAM). Father Stone's confrères, though held together by a common vocation and their still uncancelled vows, were not allowed by the brief of suppression to reunite for purposes of government. He could therefore only rule by appealing to conscience; no easy task when one remembers the exterior difficulties, the adventuresome ardour that animated the young men of his college staff, and the peculiar ways into which the middle-aged missionaries were prone to subside. When dealing with the bishops, he could claim no rights, not even those essential to religious bodies. Fortunately, they were not hostile, though their views on Jesuit property and privileges caused Father Stone much trouble.
On 14 July, 1794, the College at Liège was transferred to Stonyhurst. In spite of the magnitude of the task, it was accomplished in good order; and schools reopened 22 October following. A rescript from Propaganda (14 Feb., 1796) confirmed Stonyhurst in all the privileges of Liège. Though it was impossible to hope for a restoration of the Society during the Revolutionary and Napoleonic wars, it was not impracticable to work for a reunion with the Russian Jesuits, whose corporate existence had lately been recognized at Rome. In this Father Stone was successful. On 19 May, 1803, having made his profession, he was declared provincial, and admitted others to their vows, for England, Ireland, and Maryland; on 29 September a novitiate was opened at Hodder. Rome, however, gave no public recognition of the restored order, though the pope privately expressed his pleasure. When the Bull of Restoration finally came (7 August, 1814), the interpretation was added (2 Dec., 1816), that it was to apply only where the secular government wished; in England, therefore, the Jesuits were to be regarded as still in their old position (see SOCIETY OF JESUS). The college had grown enormously since its transfer to England and the Jesuit missions had prospered steadily. Father Stone, notwithstanding his years, continued to act as college minister till 1827, when he finally retired to St. Helens. Here the good news reached him (1829) that the English Jesuits had at last been formally recognized. Though he might not look an ideal leader, Father Stone was wonderfully adapted to his circumstances; his unfailing kindness, simplicity, sincerity, patience, and self-devotion were irresistible. If he acted slowly, he made no mistakes; he was capable of undertaking great enterprises, and of carrying them through with strong tenacity of purpose.
Correspondence at Stonyhurst and elsewhere; GERARD, Stonyhurst College (1894); FOLEY, Records S. J., vii, 741; WARD, The Dawn of the Catholic Revival (London, 1909); IDEM, The Eve of Catholic Emancipation (London, 1912).
J.H. POLLEN
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Maronia
A titular see in the province of Rhodopis, suffragan of Trajanopolis. The town is an ancient one, said to have been founded by Maron, who was supposed to be the son of Dionysus (Euripides, "Cyclops", V, 100, 141) or companion of Osiris (Diodorus Siculus, I, 20). The probable origin of this legend is the fact that Maronia was noted for its Dionysiac worship, perhaps because of the famous wine grown in the neighbourhood and which was celebrated even in Homer's day (Odyssey IX, 196; Nonnus I, 12, XVII, 6; XIX, 11 etc.). It is mentioned in Herodotus (Vll, 109), and referred to by Pliny under the name Ortagurea (Hist. Nat., IV, 11). The town derived some of its importance from its commanding position on the Thracian Sea, and from the colony from Chios which settled there about 560 B.C. It was taken by Philip V, King of Macedonia (200 B..C.), but straightaway set free at the command of the Romans (Livy, XXXI, 16; XXXIX, 24; Polybius, XXII, 6, 13, XXIII, 11, 13). By the Romans it was given to Attalus, King of Pergamos, but the gift was revoked and the town retained its freedom (Polybius, XXX, 3). Lequien (Oriens Christ. I, 2295-1198) mentions many of its Greek bishops, but none of them was remarkable in any way. Eubel (Hierarchia Catholica medii aevi, I, 341; II, 205) mentions two titular Latin bishops in 1317 and 1449. Originally suffragan of Trajanopolis, Maronia, about 640, became an autocephalous archdiocese, and was raised to metropolitan rank in the thirteenth century under Andronicus II. In our own times, Maronia continues to be a Greek metropolitan see, but its titular resides at Gumuldjina, the chief town of the sandjak. The ancient town on the sea coast has been abandoned, and the name is now given to a village of 2000 inhabitants about three-quarters of an hour inland.
Bulletin de correspondance hellenique (Paris, V, 87-95; CHRISTODOULOU, La Thrace et Quarante-Eglises, 1897 (this work is written in Greek); MELIRRHTOS, Historical and geographical description of the Diocese of Maronia (in Greek), 1871.
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Maronites
This article will give first the present state of the Maronite nation and Church; after which their history will be studied, with a special examination of the much discussed problem of the origin of the Church and the nation and their unvarying orthodoxy.
I. PRESENT STATE OF THE MARONITES
A. Ethnographical and Political
The Maronites (Syriac Marunôye; Arabic Mawarinah) number about 300,000 souls, distributed in Syria, Palestine, Cyprus, and Egypt. Of this number about 230,000 inhabit the Lebanon, forming nearly five-eighths of the population of that vilayet and the main constituent of the population in four out of seven kaïmakats, viz., those of Batrun, Kasrawan, Meten, and Gizzin (the Orthodox Greeks predominating in Koura, the Catholic Greeks in Tahlé, and the Druses in Shûf). They are of Syrian race, but for many centuries have spoken only Arabic, though in a dialect which must have retained many Syriac peculiarities. In the mountain districts manners are very simple, and the Maronites are occupied with tillage and cattle-grazing, or the silk industry; in the towns they are engaged in commerce. Bloody vendettas, due to family and clan rivalries, are still kept up in the mountain districts. The population increases very rapidly, and numbers of Maronites emigrate to the different provinces of the Ottoman Empire, to Europe, particularly France, to the French colonies, but most of all to the United States. The emigrants return with their fortunes made, and too often bring with them a taste for luxury and pleasure, sometimes also a decided indifference to religion which in some instances, degenerates into hostility.
For many centuries the Maronite mountaineers have been able to keep themselves half independent of the Ottoman Empire. At the opening of the nineteenth century their organization was entirely feudal. The aristocratic families -- who, especially when they travelled in Europe, affected princely rank -- elected the emir. The power of the Maronite emir preponderated in the Lebanon, especially when the Syrian family of Benî Shibâb forsook Islam for Christianity. The famous emir Beshîr, ostensibly a Mussulman, was really a Maronite; but after his fall the condition of the Maronites changed for the worse. A merciless struggle against the Druses, commencing in 1845, devastated the whole Lebanon. Two emirs were then created, a Maronite and a Druse, both bearing the title of Kaïmakam, and they were held responsible to the Pasha of Saïda. In 1860 the Druses, impelled by fanaticism, massacred a large number of Maronites at Damascus and in the Lebanon. As the Turkish Government looked on supinely at this process of extermination, France intervened: an expedition led by General de Beaufort d'Hautpoult restored order. In 1861 the present system, with a single governor for all the Lebanon, was inaugurated. This governor is appointed by the Turkish Government for five years. There are no more feudal rights; all are equal before the law, without distinction of race; each nation has its sheik, or mayor, who takes cognizance of communal affairs, and is a judge in the provincial council. Every Maronite between the ages of fifteen and sixty pays taxes, with the exception of the clergy, though contributions are levied on monastic property. In contrast to the rule among the other rites, the Maronite patriarch is not obliged to solicit his firman of investiture from the sultan; but, on the other hand, he is not the temporal head of his nation, and has no agent at the Sublime Porte, the Maronites being, together with the other Uniat communities, represented by the Vakeel of the Latins. Outside of the Lebanon they are entirely subject to the Turks; in these regions the bishops -- e.g., the Archbishop of Beirut -- must obtain their bérat, in default of which they would have no standing with the civil government, and could not sit in the provincial council.
Like the other Catholic communities of the Turkish Empire, the Maronites are under the protection of France, but in their case the protectorate is combined with more cordial relations dating from the connection between this people and the French as early as the twelfth century. This cordiality has been strengthened by numerous French interventions, from the Capitulations of Francis I to the campaign of 1861, and by the wide diffusion of the French language and French culture, thanks to the numerous establishments in the Lebanon under the direction of French missionaries -- Jesuits, Lazarists, and religious women of different orders. It is impossible to foresee what changes will be wrought in the situation of the Maronites, national and international, by the accession to power of the "Young Turks".
B. The Maronite Church
The Maronite Church is divided into nine dioceses: Gibail and Batrun (60,000 souls); Beirut and one part of the Lebanon (50,000); Tyre and Sidon (47,000); Baalbek and Kesraouan (40,000); Tripoli (35,000); Cyprus and another part of the Lebanon (30,000); Damascus and Hauran (25,000); Aleppo and Cilicia (5000); Egypt (7000). The last-named diocese is under a vicar patriarchal, who also has charge of the Maronite communities in foreign parts -- Leghorn, Marseilles, Paris -- and particularly those in America.
(1) The Patriarch
The official title is Patriarcha Antiochenus Maronitarum. The Maronite patriarch shares the title of Antioch with three other Catholic patriarchs -- the Melchite, the Syrian Catholic, and the Latin (titular) -- one schismatical (Orthodox), and one heretical (Syrian Jacobite). The question will be considered later on, whether, apart from the concession of the Holy See, the Maronite patriarch can allege historical right to the title of Antioch. Since the fifteenth century his traditional residence has been the cloister of St. Mary of Kanôbin, where are the tombs of the patriarchs. In winter he resides at Bkerke, below Beirut, in the district of Kesraouan. He himself administers the Diocese of Gibail-Batrun, but with the assistance of the titular Bishops of St-Jean d'Acre, Tarsus, and Nazareth, who also assist him in the general administration of the patriarchate. He has the right to nominate others, and there are also several patriarchal vicars who are not bishops. The patriarch is elected by the Maronite bishops, usually on the ninth day after the see has been declared vacant. He must be not less than forty years of age, and two-thirds of the whole number of votes are required to elect him. On the next day the enthronization takes place, and then the solemn benediction of the newly elected patriarch. The proceedings of the assembly are transmitted to Rome; the pope may either approve or disapprove the election; if he approves, he sends the pallium to the new patriarch; if not, he quashes the acts of the assembly and is free to name a candidate of his own choice. The chief prerogatives of the patriarch are: to convoke national councils; to choose and consecrate bishops; to hear and judge charges against bishops; to visit dioceses other than his own once in every three years. He blesses the holy oils and distributes them to the clergy and laity; he grants indulgences, receives the tithes and the taxes for dispensations, and may accept legacies, whether personal or for the Church. Before 1736 he received fees for ordinations and the blessing of holy oils; this privilege being suppressed, Benedict XIV substituted for it permission to receive a subsidium caritativum. The distinctive insignia of the patriarch are the masnaftô (a form of head-dress), the phainô (a kind of cape or cope), the orarion (a kind of pallium), the tiara, or mitre (other bishops wear only the orarion and the mitre), the pastoral staff surmounted with a cross, and, in the Latin fashion, the pastoral ring and the pectoral cross. To sum up, the Maronite patriarch exercises over his subjects, virtually, the authority of a metropolitan. He himself is accountable only to the pope and the Congregation of Propaganda; he is bound to make his visit ad limina only once in every ten years. The present (1910) occupant of the patriarchal throne is Mgr. Elias Hoysk, elected in 1899.
(2) The Episcopate
The bishops are nominated by the patriarch. The title of Archbishop (metropolitan), attached to the Sees of Aleppo, Beirut, Damascus, Tyre and Sidon, and Tripoli, is purely honorary. A bishop without a diocese resides at Ehden. It has been said above that the patriarch nominates a certain number of titular bishops. The bishop, besides his spiritual functions, exercises, especially outside of the Vilayet of the Lebanon, a judicial and civil jurisdiction.
The bishops are assisted by chorepiscopi, archdeacons, economi, and periodeutes (bardût). The chorepiscopus visits, and can also consecrate, churches. The chorepiscopus of the episcopal residence occupies the first place in the cathedral in the absence of the bishop. The periodeutes, as his name indicates, is a kind of vicar forane who acts for the bishop in the inspection of the rural clergy. The economus is the bishop's coadjutor for the administration of church property and the episcopal mensa.
(3) The Clergy
Of the 300 parishes some are given by the bishops to regulars, others to seculars. Priests without parishes are celibate and dependent on the patriarch. The others are married -- that is to say, they marry while in minor orders, but cannot marry a second time. There are about 1100 secular priests and 800 regulars. The education of the clergy is carried on in five patriarchal and nine diocesan seminaries. Many study at Rome, and a great number in France, thanks to the "Œuvre de St Louis" and the burses supported by the French Government. The intellectual standard of the Maronite clergy is decidedly higher than that of the schismatical and heretical clergy who surround them. The married priests of the rural parishes are often very simple men, still more often they are far from well-to-do, living almost exclusively on the honoraria received for Masses and the presents of farm produce given them by the country people. Most of them have to eke out these resources by cultivating their little portions of land or engaging in some modest industry.
(4) The Religious
These number about 2000, of whom 800 are priests. They all observe the rule known as that of St. Anthony, but are divided into three congregations: the oldest, that of St. Anthony, or of Eliseus, was approved in 1732. It was afterwards divided into Aleppines and peasants, or Baladites, a division approved by Clement XIV in 1770. In the meantime another Antonian congregation had been founded under the patronage of Isaias, and approved in 1740. The Aleppines have 6 monasteries; the Isaians, 13 or 14; the Baladites, 25. The Aleppines have a procurator at Rome, residing near S. Pietro in Vincoli. The lay brothers give themselves up to manual labour; the priests, to intellectual, with the care of souls, having charge of a great many parishes. The monastic habit consists of a black tunic and a girdle of leather, a cowl, mantle, and sandals. -- There are also seven monasteries, containing about 200 religious, under a rule founded by a former Bishop of Aleppo. At Aintoura, also, there are some Maronite sisters following the Salesian Rule.
(5) The Liturgy
The Maronite is a Syrian Rite, Syriac being the liturgical language, though the Gospel is read in Arabic for the benefit of the people. Many of the priests, who are not sufficiently learned to perform the Liturgy in Syriac, use Arabic instead, but Arabic written in Syriac characters (Karshuni). The liturgy is of the Syrian type, i.e., the liturgy of St. James, but much disfigured by attempts to adapt it to Roman usages. Adaptation, often useless and servile, to Roman usages is the distinguishing characteristic of the Maronite among Oriental Rites. This appears, not only in the Liturgy, but also in the administration of all the Sacraments. The Maronites consecrate unleavened bread, they do not mingle warm water in the Chalice, and they celebrate many Masses at the same altar.Communion under both kinds was discouraged by Gregory XIII and at last formally forbidden in 1736, though it is still permitted for the deacon at high Mass. Benedict XIV forbade the communicating of newly baptized infants. Baptism is administered in the Latin manner, and since 1736 confirmation, which is reserved to the bishop, has been given separately. The formula for absolution is not deprecative, as it is in other Eastern Rites, but indicative, as in the Latin, and Maronite priests can validly absolve Catholics of all rites. The orders are: tonsure, psalte, or chanter, lector, sub-deacon, deacon, priest. Ordination as psalte may be received at the age of seven; as deacon, at twenty-one; as priest, at thirty, or, with a dispensation, at twenty-five. Wednesday and Friday of every week are days of abstinence; a fast lasts until midday, and the abstinence is from meat and eggs. Lent lasts for seven weeks, beginning at Quinquagesima; the fast is observed every day except Saturdays, Sundays, and certain feast days; fish is allowed. There are neither ember days nor vigils, but there is abstinence during twenty days of Advent and fourteen days preceding the feast of Sts Peter and Paul. Latin devotional practices are more customary among the Maronites than in any other Uniat Eastern Church -- benediction of the Blessed Sacrament, the Way of the Cross, the Rosary, the devotion to the Sacred Heart, etc.
(6) The Faithful
In the interior of the country the faithful are strongly attached to their faith and very respectful to the monks and the other clergy. Surrounded by Mussulmans, schismatics, and heretics, they are proud to call themselves Roman Catholics; but education is as yet but little developed, despite the laudable efforts of some of the bishops, and although schools have been established, largely through the efforts of the Latin missionaries and the support of the society of the Ecoles d'Orient, besides the Collège de la Sagesse at Beirut. Returning emigrants do nothing to raise the moral and religious standard. The influence of the Western press is outrageously bad. Wealthy Maronites, too often indifferent, if not worse, do not concern themselves about this state of affairs, which is a serious cause of anxiety to the more intelligent and enlightened among the clergy. But the Maronite nation as a whole remains faithful to its traditions. If they are not exactly the most important community of Eastern Uniats in point of numbers, it is at least true to say that they form the most effective fulcrum for the exertion of a Catholic propaganda in the Lebanon and on the Syrian coast.
II. HISTORY OF THE MARONITES
All competent authorities agree as to the history of the Maronites as far back as the sixteenth century, but beyond that period the unanimity ceases. They themselves assert at once the high antiquity and the perpetual orthodoxy of their nation; but both of these pretensions have constantly been denied by their Christian -- even Catholic -- rivals in Syria, the Melchites, whether Catholic or Orthodox, the Jacobite Syrians, and the Catholic Syrians. Some European scholars accept the Maronite view; the majority reject it. So many points in the primitive history of the nation are still obscure that we can here only set forth the arguments advanced on either side, without drawing any conclusion.
The whole discussion gravitates around a text of the twelfth century. William of Tyre (De Bello Sacro, XX, viii) relates the conversion of 40,000 Maronites in the year 1182. The substance of the leading text is as follows: "After they [the nation that had been converted, in the vicinity of Byblos] had for five hundred years adhered to the false teaching of an heresiarch named Maro, so that they took from him the name of Maronites, and, being separated from the true Church had been following their own peculiar liturgy [ab ecclesia fidelium sequestrati seorsim sacramenta conficerent sua], they came to the Patriarch of Antioch, Aymery, the third of the Latin patriarchs, and, having abjured their error, were, with their patriarch and some bishops, reunited to the true Church. They declared themselves ready to accept and observe the prescriptions of the Roman Church. There were more than 40,000 of them, occupying the whole region of the Lebanon, and they were of great use to the Latins in the war against the Saracens. The error of Maro and his adherents is and was, as may be read in the Sixth Council, that in Jesus Christ there was, and had been since the beginning only one will and one energy. And after their separation they had embraced still other pernicious doctrines."
We proceed to consider the various interpretations given to this text.
A. The Maronite Position
Maro, a Syrian monk, who died in the fifth century and is noticed by Theodoret (Religionis Historia, xvi), had gathered together some disciples on the banks of the Orantes, between Emesa and Apamea. After his death the faithful built, at the place, where he had lived, a monastery which they named after him. When Syria was divided by heresies, the monks of Beit-Marun remained invariably faithful to the cause of orthodoxy, and rallied to it the neighbouring inhabitants. This was the cradle of the Maronite nation. The Jacobite chroniclers bear witness that these populations aided the Emperor Heraclius in the struggle against Monophysitism even by force (c. 630). Moreover, thirty years later when Mu‘awyah, the future caliph, was governor of Damascus (658-58), they disputed with the Jacobites in his presence, and the Jacobites, being worsted, had to pay a large penalty. The Emperor Heraclius and his successors having meanwhile succumbed to the Monothelite heresy, which was afterwards condemned in the Council of 681, the Maronites, who until then had been partisans of the Byzantine emperor (Melchites), broke with him, so as not to be in communion with a heretic. From this event dates the national independence of the Maronites. Justinian II (Rhinotmetes) wished to reduce them to subjection: in 694 his forces attacked the monastery, destroyed it, and marched over the mountain towards Tripoli, to complete their conquest. But the Maronites, with the Catholic Patriarch of Antioch, St. John Maro, at their head, routed the Greeks near Amiun, and saved that autonomy which they were able to maintain through succeeding ages. They are to be identified with the Mardaïtes of Syria, who, in the Lebanon, on the frontier of the Empire, successfully struggled with the Byzantines and the Arabs. There the Crusaders found them, and formed very close relations with them. William of Tyre relates that, in 1182, the Maronites to the number of 40,000, were converted from Monothelitism; but either this is an error of information, due to William's having copied, without critically examining, the Annals of Eutychius, an Egyptian Melchite who calumniated the Maronites, or else these 40,000 were only a very small part of the nation who had, through ignorance, allowed themselves to be led astray by the Monothelite propaganda of a bishop named Thomas of Kfartas. Besides, the Maronites can show an unbroken list of patriarchs between the time of St. John Maro and that of Pope Innocent III; these patriarchs, never having erred in faith, or strayed into schism, are the only legitimate heirs of the Patriarchate of Antioch, or at least they have a claim to that title certainly not inferior to the claim of any rival. -- Such is the case frequently presented by Maronites, and in the last place by Mgr. Debs, Archbishop of Beirut (Perpétuelle orthodoxie des Maronites).
B. Criticism of the Maronite Position
(1) The Monastery of St. Maro before the Monothelite Controversy
The existence since the sixth century of a convent of St. Maro, or of Beit-Marun, between Apamea and Elmesa, on the right bank of the Orontes, is an established fact, and it may very well have been built on the spot where Maro the solitary dwelt, of whom Theodoret speaks. This convent suffered for its devotion to the true faith, as is strikingly evident from an address presented by its monks to the Metropolitan of Apamea in 517, and to Pope Hormisdas, complaining of the Monophysites, who had massacred 350 monks for siding with the Council of Chalcedon. In 536 the apocrisarius Paul appears at Constantinople subscribing the Acts of the Fourth Œcumenical Council in the name of the monks of St. Maro. In 553, this same convent is represented at the Fifth Œcumenical Council by the priest John and the deacon Paul. The orthodox emperors, particularly Justinian (Procopius, "De Ædific.", V, ix) and Heraclius, gave liberal tokens of their regard for the monastery. The part played by the monks of St. Maro, isolated in the midst of an almost entirely Monophysite population, should not be underrated. But it will be observed that in the texts cited there is mention of a single convent, and not by any means of a population such as could possibly have originated the Maronite nation of later times.
(2) St. John Maro
The true founder of the Maronite nation, the patriarch St. John Maro, would have lived towards the close of the seventh century, but, unfortunately, his very existence is extremely doubtful. All the Syriac authors and the Byzantine priest Timotheus derive the nameMaronite from that of the convent Beni-Marun. The words of Timotheus are: Maronîtai dè kèklentai àpò toû monasteríon aútôn Marò kalonménou èn Suría (in P.G. LXXXVI, 65 and note 53). Renaudot absolutely denies the existence of John Maro. But, supposing that he did exist, as may be inferred from the testimony of the tenth-century Melchite Patriarch Eutychius (the earliest text bearing on the point), his identity has baffled all researches. His name is not to be found in any list of Melchite Patriarchs of Antioch, whether Greek or Syriac. As the patriarchs of the seventh and eighth centuries were orthodox, there was no reason why St. John Maro should have been placed at the head of an alleged orthodox branch of the Church of Antioch. The episcopal records of Antioch for the period in question may be summarized as follows: 685, election of Theophanes; 686, probable election of Alexander; 692, George assists at the Trullan Council; 702-42, vacancy of the See of Antioch on account of Mussulman persecutions; 742, election of Stephen. But, according to Mgr Debs, the latest Maronite historian, St. John Maro would have occupied the patriarchal See of Antioch from 685 to 707.
The Maronites insist, affirming that St. John Maro must have been Patriarch of Antioch because his works present him under that title. The works of John Maro referred to are an exposition of the Liturgy of St. James and a treatise on the Faith. The former is published by Joseph Aloysius Assemani in his "Codex Liturgicus" and certainly bears the name of John Maro, but the present writer has elsewhere shown that this alleged commentary of St. John Maro is no other than the famous commentary of Dionysius bar-Salibi, a Monophysite author of the twelfth century, with mutilations, additions, and accommodations to suit the changes by which the Maronites have endeavoured to make the Syriac Liturgy resemble the Roman (Dionysius Bar Salibi, "expositio liturgiæ", ed. Labourt, pref.). The treatise on the Faith is not likely to be any more authentic than the liturgical work: it bears a remarkable resemblance to a theological treatise of Leontius of Byzantium, and should therefore, very probably, be referred to the second half of the sixth century and the first half of the seventh -- a period much earlier than that which the Maronites assign to St. John Maro. Besides, it contains nothing about Monothelitism -- which, in fact, did not yet exist. John Maro, we must therefore conclude, is a very problematic personality; if he existed at all, it was as a simple monk, not by any means as a Melchite Patriarch of Antioch.
(3) Uninterrupted Orthodoxy of the Maronites
It is to be remembered that before the rise of Monothelitism, the monks of St. Maro, to whom the Maronites trace their origin, were faithful to the Council of Chalcedon as accepted by the Byzantine emperors; they were Melchites in the full sense of the term -- i.e., Imperialists, representing the Byzantine creed among populations which had abandoned it, and, we may add, representing the Byzantine language and Byzantine culture among peoples whose speech and manners were those of Syria. There is no reason to think that, when the Byzantine emperors, by way of one last effort at union with their Jacobite subjects, Syrian and Egyptian, endeavoured to secure the triumph of Monothelitism -- a sort of compromise between Monophysistism and Chalcedonian orthodoxy -- the monks of St. Maro abandoned the Imperialist party and faithfully adhered to orthodoxy. On the contrary, all the documents suggest that the monks of Beit- Marun embraced Monothelitism, and still adhered to that heresy even after the Council of 681, when the emperors had abjured it. It is not very difficult to produce evidence of this in a text of Dionysius of Tell-Mahré (d. 845) preserved to us in the chronicle of Michael the Syrian, which shows Heraclius forcing most of the Syrian monks to accept his Ecthesis, and those of Beit-Marun are counted among the staunchest partisans of the emperor. One very instructive passage in this same chronicle, referring to the year 727, recounts at length a quarrel between the two branches of the Chalcedonians, the orthodox and the Monothelites, where the former are called Maximists, after St. Maximus the confessor, the uncompromising adversary of the Monothelites, while the latter are described as the "party of Beit-Marun" and "monks of Beit-Marun". We are here told how the monks of St. Maro have a bishop in their monastery, how they convert most of the Melchites of the country districts to Monothelitism and even successfully contend with the Maximists (i.e., the Catholics) for the possession of a church at Aleppo. From that time on, being cut off from communion with the Melchite (Catholic) Patriarch of Antioch, they do as the Jacobites did before them, and for the same reasons: they set up a separate Church, eschewing, however, with equal horror the Monophysites, who reject the Council of Chalcedon, and the Catholics who condemn the Monothelite Ecthesis of Heraclius and accept the Sixth Œcumenical Council. Why the monks of Beit-Marun, hitherto so faithful to the Byzantine emperors, should have deserted them when they returned to orthodoxy, we do not know; but it is certain that in this defection the Maronite Church and nation had its origin, and that the name Maronite thenceforward becomes a synonym for Monothelite, as well with Byzantine as with Nestorian or Monophysite writers. Says the Chronicle of Michael the Syrian, referring to this period: "The Maronites remained as they are now. They ordain a patriarch and bishops from their convent. They are separated from Maximus, in that they confess only one will in Christ, and say: 'Who was crucified for us'. But they accept the Synod of Chalcedon." St. Germanus of Constantinople, in his treatise "De Hæresibus et Synodis" (about the year 735), writes: "There are some heretics who, rejecting the Fifth and Sixth Councils, nevertheless contend against the Jacobites. The latter treat them as men without sense, because, while accepting the Fourth Council, they try to reject the next two. Such are the Maronites, whose monastery is situated in the very mountains of Syria." (The Fourth Council was that of Chalcedon.) St. John Damascene, a Doctor of the Church (d. 749), also considered the Maronites heretics. He reproaches them, among other things, with continuing to add the words staurotheis dì emâs (Who didst suffer for us on the Cross) to the Trisagion, an addition susceptible of an orthodox sense, but which had eventually been prohibited in order to prevent misunderstanding [maronísomen prosthémenoi tô trisagío tèn staúrosin ("We shall be following Maro, if we join the Crucifixion to our Trisagion" -- "De Hymno Trisagio", ch. v). Cf. perì òrthoû phronematos, ch. v.]. A little later, Timotheus I, Patriarch of the Nestorians, receives a letter from the Maronites, proposing that he should admit them to his communion. His reply is extant, though as yet unpublished, in which he felicitates them on rejecting, as he himself does, the idea of more than one energy and one will in Christ (Monothelitism), but lays down certain conditions which amount to an acceptance of his Nestorianism, though in a mitigated form. Analogous testimony may be found in the works of the Melchite controversialist Theodore Abukara (d. c. 820) and the Jacobite theologian Habib Abu-Raïta (about the same period), as also in the treatise "De Receptione Hareticorum" attributed to the priest Timotheus (P.G., 86, 65). Thus, in the eighth century there exists a Maronite Church distinct from the Catholic Church and from the Monophysite Church; this Church extends far into the plain of Syria and prevails especially in the mountain regions about the monastery of Beit-Marun. In the ninth century this Church was probably confined to the mountain regions. The destruction of the monastery of Beit-Marun did not put an end to it; it completed its organization by setting up a patriarch, the first known Maronite patriarch dating from 1121, though there may have been others before him. The Maronite mountaineers preserved a relative autonomy between the Byzantine emperors, on the one hand, who reconquered Antioch in the tenth century, and, on the other hand, theMussulmans. The Crusaders entered into relations with them. In 1182, almost the entire nation -- 40,000 of them -- were converted. From the moment when their influence ceased to extend over the hellenized lowlands of Syria, the Maronites ceased to speak any language but Syriac, and used no other in their liturgy. It is impossible to assign a date to this disappearance of hellenism among them. At the end of the eighth century the Maronite Theophilus of Edessa knew enough Greek to translate and comment on the Homeric poems. It is very likely that Greek was the chief language used in the monastery of Beit-Marun, at least until the ninth century; that monastery having been destroyed, there remained only country and mountain villages where nothing but Syriac had ever been used either colloquially or in the liturgy.
It would be pleasant to be able at least to say that the orthodoxy of the Maronites has been constant since 1182, but unfortunately, even this cannot be asserted. There have been at least partial defections among them. No doubt the patriarch Jeremias al Amshîti visited Innocent III at Rome in 1215, and he is known to have taken home with him some projects of liturgical reform. But in 1445, after the Council of Florence, the Maronites of Cyprus return to Catholicism (Hefele, "Histoire des counciles", tr. Delare, XI, 540). In 1451, Pius II, in his letter to Mahomet II, still ranks them among the heretics. Gryphone, an illustrious Flemish Franciscan of the end of the fifteenth century, converted a large number of them, receiving several into the Order of St. Francis, and one of them, Gabriel Glaï (Barclaïus, or Benclaïus), whom he had caused to be consecrated Bishop of Lefkosia in Cyprus, was the first Maronite scholar to attempt to establish his nation's claim to unvarying orthodoxy: in a letter written in 1495 he gives what purports to be a list of eighteen Maronite patriarchs in succession, from the beginning of their Church down to his own time, taken from documents which he assumes to come down from the year 1315. -- It is obvious to remark how recent all that is. -- The Franciscan Suriano ("Il trattato di Terra Santa e dell' Oriente di fr. Fr. Suriano", ed. Golubovitch), who was delegated to the Maronites by Leo X, in 1515, points out many traits of ignorance and many abuses among them, and regards Maro as a Monothelite. However, it may be asserted that the Maronites never relapsed into Monothelitism after Gryphone's mission. Since James of Hadat (1439-48) all their patriarchs have been strictly orthodox.
C. The Maronite Church since the Sixteenth Century
The Lateran Council of 1516 was the beginning of a new era, which has also been the most brilliant, in Maronite history. The letters of the patriarch Simon Peter and of his bishops may be found in the eleventh session of that council (19 Dec., 1516). From that time the Maronites were to be in permanent and uninterrupted contact with Rome. Moses of Akbar (1526-67) received a letter from Pius IV. The patriarch Michael sought the intervention of Gregory XIII and received the pallium from him. That great pontiff was the most distinguished benefactor of the Maronite Church: he established at Rome a hospital for them, and then the Maronite College to which the bishops could send six of their subjects. Many famous savants have gone out of this college: George Amira, the grammarian, who died patriarch in 1633; Isaac of Schadrê; Gabriel Siouni, professor at the Sapienza, afterwards interpreter to King Louis XIII and collaborator in the Polyglot Bible (d. 1648); Abraham of Hakel (Ecchelensis), a very prolific writer, professor at Rome and afterwards at Paris, and collaborator in the Polyglot Bible; above all, the Assemani -- Joseph Simeon, editor of the "Bibliotheca Orientalis", Stephanus Evodius, and Joseph Aloysius. Another Maronite college was founded at Ravenna by Innocent X, but was amalgamated with that at Rome in 1665. After the French Revolution the Maronite College was attached to the Congregation of Propaganda.
In the patriarchate of Sergius Risius, the successor of Michael, the Jesuit Jerome Dandini, by order of Clement VIII, directed a general council of the Maronites at Kannobin in 1616, which enacted twenty-one canons, correcting abuses and effecting reforms in liturgical matters; the liturgical reforms of the council of 1596, however, were extremely moderate. Other patriarchs were: Joseph II Risius, who, in 1606, introduced the Gregorian Calendar; John XI (d. 1633), to whom Paul V sent the pallium in 1610; Gregory Amira (1633-44); Joseph III of Akur (1644-47); John XII of Soffra (d. 1656). The last two of these prelates converted a great many Jacobites. Stephen of Ehdem (d. 1704) composed a history of his predecessors from 1095 to 1699. Peter James II was deposed in 1705, but Joseph Mubarak, who was elected in his place, was not recognized by Clement XI, and, through the intervention of Propaganda, which demanded the holding of another council, Peter James II was restored in 1713.
Under Joseph IV (1733-42) was held a second national council, which is of highest importance. Pope Clement XII delegated Joseph Simeon Assemani, who was assisted by his nephew Stephanus Evodius, with an express mandate to cause the Council of Trent to be promulgated in the Lebanon. The Jesuit Fromage was appointed synodal orator. According to the letter which he sent to his superiors (published at the beginning of Mansi's thirty-eighth volume), the chief abuses to be corrected by the ablegate were: (1) The Maronite bishops, in virtue of an ancient custom, had in their households a certain number of religious women, whose lodgings were, as a rule, separated from the bishop's only by a door of communication. (2) The patriarch had reserved to himself exclusively the right to consecrate the holy oils and distribute them among the bishops and clergy in consideration of money payments. (3) Marriage dispensations were sold for a money price. (4) The Blessed Sacrament was not reserved in most of the country churches, and was seldom to be found except in the churches of religious communities. (5) Married priests were permitted to remarry. (6) Churches lacked their becoming ornaments, and "the members of Jesus Christ, necessary succour", while, on the other hand, there were too many bishops -- fifteen to one hundred and fifty parishes. (7) The Maronites of Aleppo had, for ten or twelve years past, been singing the Liturgy in Arabic only.
With great difficultly, J. S. Assemani overcame the ill will of the patriarch and the intrigues of the bishops: the Council of the Lebanon at last convened in the monastery of St. Mary of Luweïza, fourteen Maronite bishops, one Syrian, and one Armenian assisting. The abuses enumerated above were reformed, and measures were taken to combat ignorance by establishing schools. The following decisions were also taken: the Filioque was introduced into the Creed; in the Synaxary, not only the first six councils were to be mentioned, but also the Seventh (Nicæa, 787), the Eighth (Constantinople, 869), the Council of Florence (1439), and the Council of Trent; the pope was to be named in the Mass and in other parts of the liturgy; confirmation was reserved to the bishop; the consecration of the holy chrism and the holy oils was set for Holy Thursday; the altar bread was to take the circular form in use at Rome, must be composed only of flour and water, and must contain no oil or salt, after the Syrian tradition; the wine must be mixed with a little water; communion under both species was no longer permitted except to priests and deacons; the ecclesiastical hierarchy was definitely organized, and the ceremonial of ordination fixed; the number of bishoprics was reduced to eight.
The publication of the decrees of this council did not, of course, completely transform Maronite manners and customs. In 1743, two candidates for the patriarchate were chosen. Clement XIV was obliged to annul the election: he chose Simon Euodius, Archbishop of Damascus (d. 1756), who was succeeded by Tobias Peter (1756-66). In the next patriarchal reign, that of Joseph Peter Stefani, a certain Anna Agsmi founded a congregation of religious women of the Sacred Heart; the Holy See suppressed the congregation and condemned its foundress, who, by means of her reputation for sanctity, was disseminating grave errors. Joseph Peter, who defended her in spite of everything, was placed under interdict in 1779, but was reconciled some years later. After him came Michael Fadl (d. 1795), Peter Gemaïl (d. 1797), Peter Thian (1797-1809), and Joseph Dolci (1809-23). The last, in 1818, abolished, by the action of a synod, the custom by which, in many places, there were pairs of monasteries, one for men, the other for women. Under Joseph Habaïsch the struggles with the Druses (see I, above) began, continuing under his successor, Joseph Ghazm (1846-55). Peter Paul Masssaad (1855-90) during his long and fruitful term on the patriarchal throne witnessed events of extreme gravity -- the revolt of the people against the sheiks and the massacres of 1860. The Maronite Church owes much to him: his firmness of character and the loftiness of his aims had the utmost possible effect in lessening the evil consequences and breaking the shock of these conflicts. The immediate predecessor of the present (1910) patriarch, Mgr. Hoyek, was John Peter Hadj (1890-99).
I. For the councils of 1596 and 1736 see MANSI, Sacrarum conciliorum nova et angmplissima collectio (Florence and Venice, 1759-98). For the history of the Maronites, MICHAEL THE SYRIAN, Chronicle, ed. NAU in Opuscules Maronites in Revue de l'Orient Chrétien, IV.
II. ANCIENT WORKS. -- Maronite: NAÏRONI, Dissertatio de origine nomine ac religione Maronitarum (Rome, 1679); IDEM, Evoplia fidei (Rome, 1694); J. S. ASSEMANI, Bibliotheca orientalis, I (Rome, 1719), 496 sqq. Western: DANDINI, Missione apostolica al Patriarrca e Maroniti (Cesena, 1656), French tr., SIMON, Voyage du Mont. Liban (Paris, 1685); LE QUIEN,Oriens Christianus, III: Ecclesia Maronitarum de Monte Libano, 1-100. See also the works of the travellers and missionaries among the Maronites; the chief, besides WILLIAM OF TYRE, are JACQUES DE VITRY; LUDOLF OF SUCHEN, De itinere hierosolymitano; GRYPHONE, SURIANO, FROMAGE.
III. MODERN WORKS. -- Maronite: DEBS, La perpétuelle orthodoxie des Maronites (Beirut, s. d.); CHEBLI, Le patriarcat Maronite d'Antioche in Revue de l'Or. Chrét., VIII, 133 sqq.; for the Maronite theory, NAU, Opuscules maronites in Rev. de l'Or. chrét., IV. Western: LAMMENS, Fr. Gryphon et le Liban au XVIe siècle in Revue de l'Or. Chrét., IV, 68 sqq.; and especially the articles of VAILHÉ in Echos d'Orient, Origines religieuses des Maronites, IV, 96, 154; V, 281; Melchites et Maronites, VI, 271; Fra Suriano et la perpétuelle orthodoxie des Maronites, VII, 99; Le monothélisme des Maronites d'après les auteurs Melchites, IX, 91; L'Eglise Maronite du Ve au IXe siècle, IX, 257, 344; also NEHER, in Kirchenlex., s. v. Maroniten; KESSLER inRealencyc. für prot. theol., s. v. Maroniten.
J. LABOURT 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

Marquesas Islands[[@Headword:Marquesas Islands]]

Vicariate Apostolic of Marquesas Islands
(INSULARUM MARCHESI)
Located in Polynesia, includes all the Marquesas Islands, eleven in number, lying between 7º 50' and 10º 30' S. lat. and between 138º and 141º W. long. The area comprises 480 sq. miles. The islands are mountainous and rocky, but have fertile plains. The aborigines are cannibals who live mainly by fishing, and dwell in huts of wattles and branches. The chief products are the bread-fruit tree, the coconut, the banana, orange, and sugar-cane. Horses, pigs, sheep, cotton, and tobacco have been introduced by the missionaries. The islands were discovered in 1595 by Mendana and named Marquesas after the Marquess de Mendoza, at that time Viceroy of Peru, from which country the expedition had sailed. The first Mass was said there 28 July, 1595. In 1791 the northern islands were visited by Ingraham, an American, and by Marchand, a Frenchman, who took possession of the group in the name of France. On 4 August, 1836, three missionaries of the Congregation of Picpus entered the Bay of Vaithu, Fathers Desvault and Borgella, and Brother Nil. They found the natives given to tattooing, cruel and defective in morals. In 1774 some whaling vessels left the dread disease, phthisis, among the natives, and it has continued to work havoc there. The population in 1804 was reckoned at 17,700; in 1830 it had shrunk to 8000; at the present time it is about half that number. Between 1838 and 1848 there were 216 baptisms of adults; between 1848 and 1856, 986 baptisms. In 1858 the missionaries opened schools at Taiohaé, and in 1900 these schools were instructing 300 children. In 1894 the use of opium by natives was prohibited; in 1895 the selling or possessing of alcohol was made a criminal offence, and in 1896 attendance at school was made obligatory. In 1900, however, in consequence of the passing of the Associations Law in France the schools were closed by the Government. Efforts of the missionaries to enforce attendance at their private schools met with limited success. The present Vicar Apostolic, Mgr. Martin, of the Picpus Congregation, titular Bishop of Uranopolis, arrived in 1890 and took up his residence at Antouna on Hiva-Oa. The residence of the civil governor is at Taiohal on Noukouhiva.
STATISTICS
There are in the islands, 1 Vicar-Apostolic; 9 priests, 5 brothers of the Picpus congregation; 4 brothers of Ploermel; 9 sisters of St. Joseph of Cluny; 10 native catechists; 40 stations scattered over 6 islands; 1 hospital which cares for 160 lepers. Present population, 3300 Catholics, 150 Protestants, about 300 pagans. The Marquesas Islands have been a Vicariate Apostolic since 15 April, 1848.
PIOLET, Les Missions (Paris, s. d.); Gerarchia (1910); Missiones Catholicœ (Rome, 1907); WERNER, Orbis terrarum Catholicus (Freiburg, 1890); STREET, Atlas des Missions Cath. (Steyl, 1906); HAURIGOT, Les établissements français en Océanie (Paris, 1891); TOLNA, Chez les Cannibals (Paris, 1903); MARIN, Au Loin: souvenirs des Iles Marquises (Paris, 1891).
J. C. GREY. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Marquess of Ripon[[@Headword:Marquess of Ripon]]

Marquess of Ripon
George Frederick Samuel Robinson, K.G., P.C., G.C.S.I., F.R.S., Earl de Grey, Earl of Ripon, Viscount Goderich, Baron Grantham, and baronet
Born at the prime minister's residence, 10 Downing Street, London, 24 Oct., 1827; died 9 July, 1909. He was the second son of Frederick John Robinson, Viscount Goderich, afterwards first Earl of Ripon, and Lady Sarah Albinia Louisa, daughter of Robert, fourth Earl of Buckinghamshire; and he was born during his father's brief tenure of the office of prime minister. Before entering public life he married (8 April, 1851) his cousin Henrietta Ann Theodosia, elder daughter of Captain Henry Vyner, and by her had two children, Frederick Oliver, who succeeded to his honours, and Mary Sarah, who died in infancy. Inheriting the principles which were common to the great Whig families, Lord Ripon remained through his long public life one of the most generally respected supporters of Liberalism, and even those who most severely criticised his administrative ability -- and in his time he held very many of the great offices of state -- recognized the integrity and disinterestedness of his aims. He entered the House of Commons as member for Hull in 1852, and after representing Huddersfield (1853-57), and the West Riding of Yorkshire (1857-59), he succeeded his father as Earl of Ripon and Viscount Goderich on 28 Jan., 1859, taking his seat in the House of Lords. In the following November he succeeded his uncle as Earl de Grey and Baron Grantham. In the same year he first took office, and was a member of every Liberal administration for the next half-century. The offices he held were: under secretary of State for war (1859-61); under secretary of State for India (1861-1863); secretary of State for war; (1863-66), all under Lord Palmerston; secretary of State for India (1866) under Earl Russell. In Mr. Gladstone's first administration he was lord president of the council (1868-73) and during this period acted as chairman of the joint commission for drawing up the Treaty of Washington which settled the Alabamaclaims (1876). For this great public service he was created Marquess of Ripon. He also was grand master of the freemasons from 1871 to 1874, when he resigned this office to enter the Catholic Church. He was received at the London Oratory, 4 Sept., 1874. When Gladstone returned to power in 1880 he appointed Lord Ripon Governor-General and Viceroy of India, the office with which his name will ever be connected, he having made himself beloved by the Indian subjects of the Crown as no one of his predecessors had been. He held this office until 1884. In the short administration of 1886 he was first lord of the admiralty, and in that of 1892-1895 he was secretary of State for the Colonies. When the Liberals again returned to power he took office as lord privy seal. This office he resigned in 1908. Ever a fervent Catholic, Lord Ripon took a great share in educational and charitable works. He was president of the Society of St. Vincent de Paul from 1899 until his death; vice-president of the Catholic Union, and a great supporter of St. Joseph's Catholic Missionary Society.
The Tablet (17 July, 1909); Annual Register (London, 1909).
EDWIN BURTON 
Transcribed by Joseph E. O'Connor
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Marquette League
A society founded in New York, in May, 1904, by Rev. H.G. Ganss, of Lancaster, Pa., with a directorate of twenty-five members chosen at first from the councils of the St. Vincent de Paul Society, as a layman's movement to co-operate with the ecclesiastical authorities in helping to preserve the Faith among the Catholic Indians of the United States and convert those still living in paganism; to assist in the support of the mission schools; to supply funds for establishing new missions, building chapels and maintaining trained catechists; and to endeavour in every legitimate way to improve the condition, spiritual and material, of the American Indian. During the first six years of the League's existence (to 1910) it established mission chapels at Holy Rosary and St. Francis missions, South Dakota; for the Moquis Indians of Northern Arizona; for the Winnebagoes of Nebraska; and two chapels on the Fort Berthold Reservation, North Dakota. Several catechists were kept in the mission field, and many gifts of clothing and money were sent each year to the mission schools and almost daily offerings for Masses to the missionary priests, together with vestments and chalices for the different chapels built by the League. The League works in harmony with the Bureau of Catholic Indian Missions, Washington, and its work extends into almost every state in the union. The League is governed by a president and a board of directors, consisting of twenty-five men of New York and Brooklyn, membership in a St. Vincent de Paul Society being no longer a necessary qualification. The principal office is in New York, with organizations in Brooklyn, Washington, Philadelphia, and Worcester.
Annual Reports, Morque League; Catholic News (New York), files; Indian Sentinel (Washington), files.
THOMAS F. MEEHAN 
Transcribed by Joseph P. Thomas 
Dedicated to the memory of Rev. H.G. Ganssue
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Marquette University
Marquette University of Milwaukee, Wisconsin, is an outgrowth of Marquette College, which was opened in 1881, although it had been planned by Right Rev. John Martin Henni as far back as 1850. In 1848, while in Europe, the bishop met the Chevalier J.G. de Boeye, of Antwerp, who gave him $16,000 to help to found an institution under the care of the Jesuits. The foundation was to be made in the bishop's diocese, in the far North-West, a country first visited by the missionaries Allouez and Marquette. In 1855 Rev. P.J. de Smet, S.J., and Rev. F.X. de Coen, S.J., arrived at Milwauke, commissioned by the Provincial of Missouri to co-operate with the bishop in his plans for the proposed institution. St. Gall's parish was placed under the care of the Jesuit Fathers. Two years later, Rev. Stanislaus P. Lalumiere, S.J., commenced the St. Aloysius Academy, which was soon abandoned. It was resuscitated in 1864, under the name of St. Gall's Academy, under the management of Rev. J. T. Kuhlman, S.J. This school existed until 1872, when it was also abandoned. The project of establishing a college had not been relinquished, and in 1864 a charter was obtained by a special act of the legislature. Marquette College was dedicated, 15 Aug., 1881. The degree of bachelor of arts was conferred for the first time in 1887, and when in 1906 Marquette celebrated its silver jubilee, the college had conferred the degree upon 186 students, Master of Arts on 38, and Bachelor of Science upon one.
In 1907, owing to the munificence of the late Robert A. Johnson, of Milwaukee, who built and donated the structure on Grand Avenue, between Eleventh and Twelfth Streets, Marquette College was enabled to enlarge its usefulness. The charter was amended by the legislature, and the college became a university. That year it affiliated temporarily with the Milwaukee Medical College, which comprised a school of medicine, a school of dentistry, and one of pharmacy. In 1908 the Milwaukee Law School became the Marquette University College of Law. In the same year the College of Applied Sciences and Engineering was opened. In 1910 the Robert A. Johnson College of Economics was organized. It consists of two schools; one of business administration, and another of journalism. In 1911 the Marquette Conservatory of Music was established.
J.E. COPUS 
Transcribed by Michael T. Barrett 
Dedicated to the faculty and students of Marquette University
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Marquis de Louis-Joseph Montcalm-Gozon
A French general, born 28 Feb., 1712, at Candiac, of Louis-Daniel and Marie-Thérèse de Lauris; died at Quebec 14 Sept., 1759. He was descended from Gozon, Grand Master of Rhodes of legendary fame, The warlike spirit of his ancestors had given rise to the saying: "War is the tomb of the Montcalms." Though less clever than a younger brother, a prodigy of learning at seven, Louis-Joseph was a classical scholar. A soldier at fifteen, he spent his leisures in camp reading Greek and German. He served successively at the sieges of Kehl and Philipsbourg, and became a knight of St. Louis (1741) after a campaign in Bohemia, and was appointed colonel of the Auxerrois regiment (1743). He received five wounds at the battle of Piacenza. In 1736 he had married Angélique-Louise Talon de Boulay, grand-niece of the famous intendant of that name. Of this union were born ten children. In 1755 he succeeded the ill-fated Dieskau, in the command of the French army in Canada, under governor Vaudreuil. The dissonance of character between the two chiefs was to cause much friction during this trying period. Unlike his superior, Montcalm was quick in conception, fearless, generous and impulsive, self-reliant and decisive in action. Intendant Bigot's unscrupulous dishonesty, the apathy of the French court for the "few arpents of snow", an impoverished colony, an ill-fed, ill-clad and badly provided army, all this enhances Montcalm's heroic courage and faithfulness to duty. He was ably seconded by the skilful, prudent and brave chevalier de Lévis. The disproportion in numbers and resources between the belligerent forces rendered more arduous the problem to be solved. Yet it was only after a record of three brilliant victories that he was to end his glorious career on the Plains of Abraham. First in order of time comes the capture of Chouaguen (Oswego), an undertaking wherein all the odds were against the besiegers. Overcoming all diffidence, Montcalm succeeded (14 Aug., 1756), thereby winning the region of Ontario to the domination of France, and with a few badly armed troops taking 1600 prisoners, 5 flags, 100 guns, at the cost of only 30 killed and wounded. Attributing his success to God, he raised a cross with the inscription: "In hoc signo vincunt." In connexion with a later triumph, the capture of Fort William Henry (9 Aug., 1757), Montcalm has been accused of tolerating the massacre by the Indians of the English prisoners. Yet, even Bancroft admits that he exposed himself to death to stop the savages infuriated by the rum given them by the English contrary to his orders. The last and greatest of Montcalm's victories, shared by Lévis and Bourlamaque, was at Carillon (Ticonderoga), a battle which was to result either in the salvation or destruction of New France. Although a first encounter (5 July, 1758) had proved disastrous to the French, the death of the valiant young Lord Howe, the real head of the English troops, deprived Abercromby of his chief support. On the 8th the onslaught of the entire Anglo-American army was rendered impossible by the earthworks and complicated barricade of felled trees protecting Fort Carillon; while a deadly fire decimated the assailants. When the fray was over 2000 English soldiers lay killed or wounded, while the French losses were only 104 killed and 248 wounded; 3800 men had repulsed 15,000. In thanksgiving to the God of Hosts, Montcaìm raised a cross with an inscription.
After arresting the invasion by land, Montcalm had to face the attack of the naval forces. During the siege of Quebec by Wolfe, Montcalm with Lévis won a first victory at Montmorency Falls, with a loss of 450 to the English (31 July, 1759). But the final act was drawing nigh, which was to seal the fate of New France. On 13 Sept. the enemy stealthily scaled the Heights of Abraham, and at early morn was ranged in battle. Montcalm, thunderstruck by the unexpected tidings, hurried from Beauport and arrayed his troops. Though about equal in numbers, they were doomed to defeat for several reasons, including surprise, hardship, privation, fatigue, and a disadvantageous position. Both generals fell, Wolfe dying on the battle-field, and Montcalm the next morning. This battle, considered in its results, was one of the greatest events of the eighteenth century. It saved Canada from the French Revolution and heralded the dawn of American Independence. Montcalm was a brave and generous commander, a high-minded and disinterested patriot; a faithful Christian giving to God the glory of his victories. His memory is cherished in the Old and the New World. In Canada he shares the honours awarded to his victor, as the following inscription on their joint monument testifies: —
Mortem virtus 
Communem famam historia 
Monumentum posteritas dedit.
—a tribute duly anticipated by the French Academy in the last words of the hero's epitaph in the chapel of the Ursuline monastery:—
Galli lugentes deposuerunt et generosæ hostium fidei commendarunt.
(The French mourned and buried him and commended him to the enemies' generosity).
CASGRAIN, Montcalm et Lévis (Tours, 1898); DOUGHTY. The Siege of Quebec and the Battle of the Plains of Abraham (Quebec, 1901); CHAPAIS, La prise de Chouaguen in La Nouvelle-France (1909); CANDIDE, Au pays de Montcalm in La Nouvelle-France (1909).
LIONEL LINDSAY. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Marquis de Pombal
SEBASTIâO JOSÉ DE CARVALHO E MELLO
The son of a country gentleman of modest means, b. in Lisbon, 13 May, 1699; d. 8 August, 1782. He was said to have been educated at the University of Coimbra and served for a time in the army. After a turbulent life in the capital, he carried off and married the niece of the Conde dos Arcos, and his aversion for the nobility originated perhaps with the opposition offered by her family to what they deemed a mésalliance. Pombal then retired to a country estate near Soure, and in his thirty-ninth year received his first public appointment, being sent as minister to London in 1738. In 1745 he was transferred to Vienna, where his work was to effect a reconciliation between the pope and the empress; there in the same year he married as his second wife the daughter of Field Marshal Daun, a union brought about by the influence of John V's Austrian wife, who befriended him more than once, though the king disliked him and recalled him in 1749. John died 31 July, 1750, and on 3 August, 1750, the new monarch, Joseph, named Pombal Minister of Foreign Affairs. The distinguished diplomat, D. Luiz da Cunha, had recommended Pombal to Joseph when the latter was only prince, but it was the faovur of the queen-mother and perhaps also of a Jesuit, Father Moreira, that secured him the coveted post. His superior intelligence and masterful will enabled him in a short time to dominate his colleagues, who were dismissed or made insignificant, and with the acquiescence of his royal master he became the first power in the State. Some years later the English ambassador said of him, "with all his faults, he is the sole man in this kingdom capable of being at the head of affairs". His energy after the earthquake, 1 Nov., 1755, confirmed his ascendancy over the king, and he became successively first Minister, Count of Oceras in 1759, and Marquis of Pombal in 1770. The mysterious attempt, 3 Sept., 1758, on the king's life gave him a pretext to crush the independence of the nobility. He magnified an act of private vengeance on the part of the Duke of Aveiro into a widespread conspiracy, and after a trial which was a mockery, the duke, members of the Tavora family and their servants were publicly put to death with horrible cruelties at Belem, 13 Jan., 1759. No penalty was considered too severe for lèse majesté amd there is some evidence that Joseph himself ordered the prosecution, indicated the Tavoras for punishment, and charged Pombal to show no mercy. If true, this explains in part the leniency shown him after his fall by Joseph's daughter and successor, Queen Maria. The so-called Pombaline terror dates from these executions. The people were effectively cowed when they saw that perpetual imprisonment, exile, and death rewarded the enemies or even the critics of the dictator.
He was bound to come into conflict with the Jesuits, who exercised no small influence at Court and in the country. They appear to have blocked his projects to marry the heiress presumptive to the Protestant Duke of Cumberland and to grant privileges to the Jews in return for aid in rebuilding Lisbon, but the first open dispute arose over the execution of the Treaty of Limits (13 Jan., 1750), regulating Spanish and Portuguese jurisdiction in the River Plate. When the Indians declined to leave their houses in compliance with its provisions and had to be coerced, Pombal attributed their refusal to Jesuit machinations. Various other difficulties of the Government were laid to their charge and by the cumulative effect of these accusations, the minister prepared king and public for a campaign against the Society in which he was inspired by the Jansenist and Regalist ideas then current in Europe. He had begun his open attack by having the Jesuit confessors dismissed from Court, 20 Sept., 1757, but it was the Tavora plot in which he implicated the Jesuits on the ground of their friendship with some of the supposed conspirators that enabled him to take decisive action. On 19 Jan., 1759, he issued a decree sequestering the property of the Society in the Portuguese dominions and the following September deported the Portuguese fathers, about one thousand in number, to the Pontifical States, keeping the foreigners in prison. The previous year he had obtained from Benedict XIV the appointment of a creature of his, Cardinal Saldanha, as visitor, with power to reform the Society, but events proved that his real intention was to end it. Still not content with his victory, he detrmined to humiliate it in the person of a conspicuous member, and himself denounced Father Gabriel Malagrida to the Inquisition for crimes against the Faith. He caused the old missionary, who had lost his wits through suffering, to be strangled and then burnt. He entered into negotiations with the Courts of Spain, France, and Naples to win from the pope by joint action the suppression of the Society, and having no success with Clement XIII, he expelled the Nuncio 17 June, 1760, and broke off relations with Rome. The bishops were compelled to exercise functions reserved to the Holy See and the Portuguese Church came to have Pombal as its effective head. The religious autonomy of the nation being thus complete, he sought to justify his action by issuing the "Deducçâo Chronologica", in which the Jesuits were made responsible for all the calamities of Portugal. In 1773 Clement XIV, to prevent a schism, yielded to the pressure brought to bear on him and suppressed the Society. As soon as he was sure of success, Pombal made peace with Rome and in June, 1770, admitted a nuncio, but the ecclesiastical system of Portugal remained henceforth a sort of disguised Anglicanism, and many of the evils from which the Church now suffers are a legacy from him.
In the political sphere Pombal's administration was marked by boldness of conception and tenacity of purpose. It differed from the preceding in these particulars: (1) he levelled all classes before the royal authority; (2) he imposed absolute obedience to the law, which was largely decided by himself, because the Cortes had long ceased to meet; (3) he transformed the Inquisition into a mere department of the State. In the economic sphere, impressed by British commercial supremacy, he sought and with success to improve the material condition of Portugal. Nearly all the privileged companies and monopolies he founded ended in financial failure and helped the few rather than the many, yet when the populace of Operto rose in protest against the Alto Douro Wine Company, they were punished with ruthless severity, as was the fishing village of Trafaria, which was burnt by the minister's orders when it sheltered some unwilling recruits. His methods were the same with all classes. Justice went by the board in face of the reason of state; nevertheless he corrected many abuses in the administration. His activity penetrated every department. His most notable legislative work included the abolition of Indian slavery and of the odious distinction between old and new Christians, a radical reorganization of the finances, the reform of the University of Coimbra, the army and navy, and the foundation of the College of Nobles, the School of Commerce, and the Royal Press. He started various manufactures to render Portugal less dependent on Great Britain and his Chartered Companies had the same object, but he maintained the old political alliance between the two nations, though he took a bolder attitude than previous ministers had dared to do, both as regards England and other countries, and left a full treasury when the death of King Joseph, on 24 Feb., 1777, caused his downfall. He died in retirement, having for years suffered from leprosy and the fear of the punishment he had meted out to others. The bishop of Coimbra presided at his funeral, while a well-known Benedictine delivered the panegyric. Even to the end Pombal had many admirers among the clergy, and he is regarded by the Portuguese as one of their greatest statesmen and called the great Marquis.
CARNOTA, Marquis de Pombal (London, 1871); DA LUZ SORIANO, Historia do reinado de el rei D. José (Lisbon, 1867); GOMES, Le Marquis de Pombal Lisbon, 1869); D'AZEVEDO, O Marquez de Pombal e a sua epoca (Lisbon, 1909); DUER, Pombal, Sein Charakter u. seine Politik (Freiburg, 1891); Collecçâo dos Negocios de Roma no reinado de el Rey Dom José I, 3 pts. and supplement (Lisbon, 1874-75); The Bismarck of the Eighteenth Century in Am. Cath. Quart. Rev., II (Philadelphia, 1877), 51; Pombal in Catholic World, XXX (New York), 312; Pombal and the Society of Jesus (London, Sept., 1877), 86.
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Marquise de Maintenon[[@Headword:Marquise de Maintenon]]

Françoise, Marquise de Maintenon
Born at Niort, 28 November 1635; died at Saint-Cyr, 15 April 1719. She was the granddaughter of the celebrated Protestant writer, Agrippa d'Aubigné. Constant d'Aubigné, son of Agrippa, imprisoned in the Château Trompette at Bordeaux on suspicion of intriguing with the English, had married in 1627 Jeanne de Cardillac, daughter of his jailer. Again imprisoned at Niort on a charge of conspiring against Cardinal de Richelieu, he was accompanied into prison by his wife, and it was in this prison at Niort that Françoise was born. She was baptized a Catholic, her father having been already received into the Church. In 1639 the family went to Martinique, but came back to France in 1645. Françoise was then placed under the care of Mme de Villette, a Protestant aunt, who undermined the child's faith. An order of the court transferred Françoise to the care of a Catholic relative, Mme de Neuillant, but for a time neither the kindness nor the subsequent strictness the latter employed, nor the efforts of the Ursulines of Niort, who kept Françoise gratuitously for some time, could counteract the influence of Mme de Villette. She was finally converted at the age of fourteen through the influence of the Ursulines of Rue Saint-Jacques, Paris. In June 1652, Françoise, having lost her mother and finding herself reduced almost to poverty, consented to marry the celebrated burlesque poet, Scarron, who was a cripple. She took great care of him, was faithful to him, and gathered around him a group of celebrated writers. As she read Latin, and spoke Italian and Spanish, she had little difficulty in attaching them to her circle.
Scarron died on 7 October 1660. Françoise, who had preserved her virginity during this odd marriage, was then a pretty widow of twenty-five years; she obtained from the queen-mother a pension of 2700 livres (approximately $540 [1913]), and withdrew to the convent of the Hospitaller Sisters of Our Lady. Having received the entrée into the Albret and Richelieu circles, she there became acquainted with Mme de Sévigné, Mme de La Fayette, and Mme de Montespan. She was called "la charmante malheureuse," and society began to take an interest in her. In March 1670, Mme de Montespan invited her to undertake the education of the children she had borne to Louis XIV. Françoise accepted and undertook the work in a house situated in Rue de Vaugirard, devoting herself enthusiastically to the young children, and the Duke of Maine especially was always very grateful to her. When in July, 1674, the children were legitimized, Françoise followed them to Court: it was the beginning of her fortune. At first, as she herself relates, she displeased the king very much; he considered her as a bel esprit, interested only in sublime things. Soon, however, he gave her 200,000 livres ($40,000 [1913]); with this she bought the lands of Maintenon, and at the end of January 1675, the king in full Court named her Mme de Maintenon, by which title she was thenceforth known. A silent struggle, the details of which may be found in the letters of Mme de Sévigné, began between her and Mme de Montespan. Abbé Gobelin, Mme de Maintenon's confessor, represented to her that the salvation of the king required her to remain at Court.
In 1680 she was appointed lady of the bed-chamber to the Dauphiness. The affection of the king for Mlle de Fontanges showed that Mme de Montespan's influence was waning. The earnest efforts of Mme de Maintenon to reconcile the king and the queen, Marie-Thérèse, were facilitated by the death of Mlle de Fontanges (1681), and brought about the disgrace of Mme de Montespan. The queen died, however, on 30 July 1683, and from that time was verified the witticism of certain courtiers who, speaking of Mme de Maintenon in 1680, called her "Mme de Maintenant." Louis XIV used to say to her: "We address popes as 'Your Holiness,' kings as 'Your Majesty;' of you we must speak as 'Your Firmness' (Votre Solidité)." In the beginning of 1684 Louis XIV married Mme de Maintenon secretly. This marriage is proved, principally: (1) by two letters which Godet des Marais, Bishop of Chartres and spiritual director of Mme de Maintenon, wrote to the king and Mme de Maintenon in 1697; (2) by the marriage contract of the Comte de Choiseul, a contract on which there may be seen, in the corner of the page, where the king and the Grand Dauphin had also signed, the signature "la marquise d'Aubigné."
Mme de Maintenon was to play a prominent part in politics for the next thirty-one years: the king used to come with his ministers to work in her room; she received foreign princes, generals, and ambassadors. It was not unusual for Louis XIV to remain with her from five to ten o'clock in the evening. She did not thrust herself on the public, but the more she endeavoured to efface herself, the more her power grew.
For a long time historians have formed an erroneous opinion of Mme de Maintenon; they judged her solely by the "Mémoires" of Saint-Simon, who hated her, by the letters of the Princess Palatine, which are bitterly antagonistic to her, and by the interpolations and forgeries of La Beaumelle, the first editor of Mme de Maintenon's letters. As a result of the labours of Lavallée, no importance is now attached to La Beaumelle's publications, and history passes on her a more equitable judgment. The letters written to her by Louis XIV during his military campaigns show how ardently and patriotically she was interested in the destinies of France. She supported Marshal de Villars against his enemies, who treated him as a madman, and it was largely owing to the advice of Mme de Maintenon that he was placed at the head of the army, and was thus enabled to save France by the victory of Denain. But Mme de Maintenon's influence was felt most in the matters of religion; and that is why she incurred the hatred of the Protestants and the Jansenists. The extraordinary character of her destiny was represented to her by many of her advisers as a "marvelous vocation," which by "a kind of miracle" had placed her beside the most powerful monarch in the world. She was anxious that the king should not forget his spiritual responsibilities. It may be said that, but for the influence of Mme de Maintenon, the end of Louis XIV's reign would probably have resembled, by its depravity and excesses, the subsequent reign of Louis XV. It was largely owing to her that Louis was brought back to the right path, and it was due to her influence that the courtiers came to recognize that impiety, blasphemy, and licentiousness were obstacles to advancement.
Her great anxiety was for the conversion of the Court. This explains how it happened that, in her zeal for religion, she favoured some of the officials who displayed the greatest severity towards the Protestants; but "it is an error," writes M. Lavisse, "to blame Mme de Maintenon for the revocation of the Edict of Nantes." After having authorized Mme Guyon to come and lecture at Saint-Cyr, Mme de Maintenon, warned by des Marais, tried to arrest the spread of Quietism; the opposition which she met with on the part of Fénelon and Mme de la Maisonfort, was terminated in 1698 by the lettres de cachet, ordering the withdrawal of Mmes de la Maisonfort, du Tour, and de Montaigle to convents. It was Mme de Maintenon, who in August 1695, had Louis-Antoine de Noailles, Bishop of Châlons, appointed to the See of Paris; but from 1699, under the influence of des Marais, she detached herself from Noailles, who was too much inclined to Jansenism. Mme de Maintenon, whose role was oftentimes so difficult and who was not infrequently placed in very delicate situations, was wont to confess that she spent many a wearisome hour; she would compare herself to the fish in the ponds at Marly, which, languishing in the sparkling waters, longed for their muddy homes. But she always tried to shake off this lonesome feeling by engaging in teaching and charitable works. Her charity was celebrated, and at Versailles she was called the "mother of the poor." Of the 93,000 livres ($18,600 [1913]), which the king gave her annually, she distributed from 54,000 to 60,000 in alms. Not only did she not profit by her position to enrich herself, but she did not make use of it to favour her family. Her brother, Comte d'Aubigné and formerly lieutenant-general, never became a marshal of France.
Mme de Maintenon's great glory is her work in the cause of education. She adored children. She brought up her nieces, the Comtesse de Caylus and the Duchesse de Noailles, and attended to the education of the Duchess of Burgundy, who seemed likely to become one day Queen of France. When the Court was at Fontainebleau, Mme de Maintenon loved to go to the little village of Avon to teach catechism to the children, who were dirty, ragged, and covered with vermin. She also organized a school for them. In 1682 she had fifty young girls educated at Rueil by an Ursuline, Mme de Brinon. Her zeal for education increased: the boarding-school at Rueil was transferred in February 1684 to Noisy-le-Sec, where 124 girls were educated; then, in 1686, to Saint-Cyr, to the magnificent buildings which Mansart had begun to construct in June 1685. The house at Saint-Cyr, called the "Institut de Saint-Louis," was intended to receive 200 young ladies, who had to be poor and also able to prove four degrees of nobility on their father's side; on leaving this house each one was to receive a dowry of 3000 crowns. Mme de Maintenon took an active interest in everything at Saint-Cyr; she was the stewardess and the servant of the house, looking after the provisions, knowing the number of aprons, napkins, etc. The primary idea connected with the foundation of Saint-Cyr was very original. "The object of Saint-Cyr," wrote the Jesuit La Chaise, the king's confessor, "is not to multiply convents, which increase rapidly enough of their own accord, but to give the State well-educated women; there are plenty of good nuns, and not a sufficient number of good mothers of families. The young ladies will be educated more suitably by persons living in the world." The constitutions of the house were submitted to Racine and Boileau, and at the same time to Père La Chaise and Abb, Gobelin. Fénelon came to Saint-Cyr to preach; Lulli composed the music for the choirs; Mme de Brinon developed among the pupils a taste for declamation; Racine had the young ladies play Esther (January and February 1689) and Athalie (5 April 1691). But the very success of these pieces, at which Louis XIV and the Court assisted, finally disturbed many minds; both the Jesuits and Jansenists agreed in blaming the development of this taste for the theatre in young girls. At the instigation of des Marais, Mme de Maintenon transformed Saint-Cyr: on 1 December 1692, the pensionnat became a monastic boarding-school, subject to the Order of St. Augustine. This transformation, however, did not change the end for which the house was founded: of the 1121 ladies who passed through Saint-Cyr from 1686 to 1773, only 398 became nuns, 723 remaining in the world. And even after the transformation of Saint-Cyr, the course of instruction remained, in the opinion of M. Gréard, incomparably superior, by its comprehensiveness and duration, to that of any other house of instruction in the eighteenth century. The "Entretiens," the "Conversations," and the "Proverbes" of Mme de Maintenon, by which she formed her students, hold a unique position in the contributions of women to French literature.
Mme de Maintenon left Versailles on the evening of 30 August 1715, thirty-six hours before the death of the king, who recommended her to the Duc d'Orléans, and said of her finally: "She helped me in everything, especially in saving my soul." She went to live at Saint-Cyr in deep retirement, which was interrupted only by the visit paid to her on 10 June 1717 by Tsar Peter the Great of Russia. The news of the imprisonment at Doullens of the Duke of Maine, who was compromised by the conspiracy of Cellamare (1718-19), saddened and perhaps shortened her closing years. In January 1794 her tomb was desecrated by the revolutionaries, who stripped her corpse, mutilated it, and cast it into a large hole in the cemetery. As for the Institut de Saint-Louis, it was closed in 1793.
BIBLIOGRAPHY: Besides the memoirs of the period (see bibliography to Louis XIV), consult Mme de Maintenon, Oeuvres, ed. Lavallée (12 vols., Paris, 1854); Gréard, Extraits de Mme de Maintenon sur l'éducation (Paris, 1884); Godet des Marais, Lettres à Mme de Maintenon, ed. Berthier (Paris, 1907); Souvenirs sur Mme de Maintenon, published by Haussonville and Hanotaux (3 vols., Paris, 1902-04); Duc de Noailles, Hist. de Mme de M. (4 vols., Paris, 1848-59); Lavallée, Mme de M. et la Maison royale de St-Cyr (Paris, 1862); Read, La petite-fille d'Agrippa d'Aubign, in Bulletin de la Soc. de l'hist. du protestantisme, XXXVI-XXXVII; de Boislisle, Scarron et Françoise d'Aubign, (Paris, 1894); Geffroy, Mme de M. d'après sa correspondance (2 vols., Paris, 1887); Baudrillart, Mme de M. et son r"le politique in Revue des Questions histor., XLVIII (1890); Brunetière, Questions de critique (Paris, 1889); D"llinger, Die einflussreichste Frau der franz"sischen Gesch. in Akadem. Vortrége (Munich, 1889); Maintenon, Secret correspondence with the Princess des Ursins (tr., London, 1827); Billington, Mme de Maintenon and St-Cyr in Irish Monthly, XXXVII (Dublin, 1904), 524-31, 608-15; Morrison, Mme de Maintenon, une étude (New York, 1886); Montespan, Triumph of Mme de Maintenon in Classic Memoirs, I (New York, 1901), 180-202; Dyson, Mme de Maintenon (London, 1910).
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Marseilles[[@Headword:Marseilles]]

Marseilles (Massilia)
Diocese of Marseilles (Massiliensis), suffragan of Aix, comprises the district of Marseilles in the Department of Bouches-du-Rhône. Founded about 600 B.C. by a colony of Phoenicians and taken by Cæsar in 49 B.C., Marseilles was captured by the Visigoths in A.D. 480; later it belonged to the Burgundians, afterwards, from 507-537, to the Ostrogoth Theodoric and his successors. In 537 it was ceded to the franks under Childebert and annexed to the Kingdom of Paris. Later the city was divided between Sigebert of Austrasia and Gontran of Burgundy. It had various masters until Boson became of King of Burgundy-Provence (879). The Marseilles of the Middle Ages owed allegiance to three sovereignties. The episcopal town, for which the bishop swore fealty only to the emperor, included the harbour of La Joliette, the fisherman's district, and three citadels (Château Babon, Roquebarbe, and the bishop's palace). The lower town belonged to the viscounts and became a republic in 1214; and the abbatial town, dependent on the Abbey of St. Victor, comprised a few market towns and châteaux south of the harbour. In 1246 Marseilles was subjugated by Charles of Anjou, County of Provence. Finally, in 1481 it was annexed by Louis XI to the crown of France.
Bishops of Marseilles
Mgr Duchesne has proved that the traditions which make St. Lazarus the first Bishop of Marseilles do not antedate the thirteenth century. A document of the eleventh century relative to the consecration of the church of St. Victor by Benedict IX (1040) mentions the existence of relics of St. Lazarus at Marseilles but does not speak of him as a bishop. In the twelfth century it was believed at Autun that St. Lazarus was buried in their cathedral, dedicated to St. Nazarius; that St. Lazarus had been Bishop of Marseilles was yet unknown. The earliest Provençal text in which St. Lazarus is mentioned as Bishop of Marseilles is a passage of the "Otia Imperialia" of Gervase of Tilbury, dating from 1212. Christianity, however, was certainly preached at Marseilles at a very early date. The city was always a great commercial entrepôt, and must have been for Provence what Lyons was for Celtic Gaul, a centre from which Christianity radiated widely. The Christian Museum at Marseilles possesses among other sarcophagi one dating from 273. The epitaph of Volusianus and Fortunatus, two Christians who perished by fire, martyrs perhaps, is one of the oldest Christian inscriptions (Le Blant, "Inscriptions chrétiennes de la Gaule", Paris, 1856-65). The first historically known bishop is Oresius who attended the Council of Arles in 314. Proculus (381-428) was celebrated for his quarrel with Patrocles, Bishop of Arles, as to the limits of their dioceses, and his difference with the bishops of the province of Narbonnensis Secunda concerning the metropolitan rights which Marseilles claimed over that entire region; the Council of Turin, about the year 400, theoretically decided in favour of Narbonne against Marseilles, but allowed Proculus to exercise metropolitan rights until his death. In 418 Pope Zosimus, influenced by Patrocles of Arles, was about to depose Proculus, but Zosimus died and the matter was dropped. To Bishop Venerius (431-452) we owe the so-called "Marseilles Breviary". The Bollandists question the existence of St. Cannat, and the "Gallia Christiana" does not count him among the bishops of the see. Alban's maintains his existence, trusting the eightieth chapter of the "De viris ill." of Gennadius, written towards the close of the sixth century; relying also on the veneration certainly paid to him at Marseilles since 1122, Alban's accepts him as bishop about 485.
Among the noteworthy bishops (following the chronology of Abbé Alban's) are: Honoratus I (about 495) an ecclesiastical writer, approved by Pope Gelasius; St. Theodore (566-91), urged by St. Gregory the Great to use only persuasion with the Jews, and persecuted by King Gontran; St. Serenus (596-601) reproved by the same pope for removing from the churches and destroying certain pictures which the faithful were inclined to worship; St. Abdalong (eighth century); St. Maurontius (780), former Abbot of St. Victor; Honoratus II (948-976), who began the restoration of the Abbey of St. Victor; Pons II (1008-73); Pierre de Montlaur (1214-29), who founded in 1214 the first chapel of Notre-Dame-de-la-Garde; Cardinal William Sudre (1361-66), afterwards Bishop of Ostia, commissioned in 1368 by Urban V to crown the empress, wife of Charles IV, and in 1369 to receive the profession of faith of Johannes Palæologus, Emperor of Constantinople; Cardinal Philippe de Cabassole (1366-68), protector of Petrarch, author of a "Life of St. Mary Magdalen", protector of St. Delphine, governor under Urban V of the Comtat Venaissin, 1367-69: he died in 1372, while legate of Gregory XI at Rome; the preacher and ascetical writer Antoine Dufour (1506-09), confessor of Louis XII; Claude Seyssel (1509-1517), ambassador of Louis XII at the Lateran Council, 1513; Cardinal Innocent Cibò (1517-1530), grandson of Innocent VIII, nephew of Leo X and Clement VII; the preacher and controversialist Nicolas Coëffeteau, 1621-23; the Oratorian Eustace Gault (1639-40) and his brother Jean-Baptiste Gault (1642-43) famed for his charity to the galley slaves; deForbin-Janson (1668-79), sent by Louis XIV to the Diet of Poland (1674) which elected John Sobieski; Belsunce de Castelmoron (1710-55); Jean-Baptiste de Belloy (1755-1801), died almost a centenarian as Archbishop of Paris; Eugène de Mazenod (1837-61) who founded the Congregation of the Oblates of Mary Immaculate; Patrice Cruice (1861-65), of Irish descent, founder and director of the school of higher ecclesiastical studies established at Paris in the former monastery of the Carmelites (Carmes), and well known for his excellent edition of the so-called "Philosophoumena" (see HIPPOLYTUS). The moralist Guillaume du Vair, president of the Parlement of Aix, was named Bishop of Marseilles in 1603 by Henry IV, but the Provincial Estates entreated the king to retain him as head of the administration of justice.
Abbey of St. Victor
About 415, Cassian founded the two monasteries of St. Victor, one for men, the other for women. In the crypt of St. Victor lay formerly the remains of Cassian, also those of Saints Maurice, Marcellinus, and Peter, the body of one of the Holy Innocents, and Bishop St. Mauront. The biography of St. Izarn, Abbot of St. Victor in the eleventh century (Acta SS., 24 Sept.), gives an interesting account of the first visit of St. Izarn to the crypt. All that now remains of the abbey is the Church of St. Victor dedicated by Benedict IX in 1040 and rebuilt in 1200. In the fifth century the Semipelagian heresy, that began with certain writings of Cassian, disturbed greatly the Abbey of St. Victor and the Church of Marseilles (see CASSIAN; AUGUSTINE; HILARY; PROSPER OF AQUITAINE); from Marseilles the layman Hilary and St. Prosper of Aquitaine begged St. Augustine and Pope St. Celestine to suppress this heresy. After the devastations of the Saracens the Abbey of St. Victor was rebuilt in the first half of the eleventh century, through the efforts of Abbot St. Wiffred. From the middle of the eleventh century its renown was such that from all points of the South appeals were sent to the abbots of this church to restore the religious life in decadent monasteries. The abbey long kept in touch with the princes of Spain and Sardinia and even owned property in Syria. The polyptych of St. Victor, compiled in 814, the large chartulary, or collection of charters (end of the eleventh and beginning of the twelfth century), and the small chartulary (middle of the thirteen century) edited by M. Guérard, and containing documents from 683 to 1336, enable the reader to grasp the important economic rôle of this great abbey in the Middle Ages. Blessed Bernard, Abbot of St. Victor 1064-1079 was one of the two ambassadors delegated by Gregory VII to the Diet of Forchheim, where the German princes deposed Emperor Henry IV. He was seized by one of the partisans of Henry IV and passed several months in prison. Gregory VII also sent him as legate to Spain and in reward for his services exempted St. Victor from all jurisdiction other than that of the Holy See.
Blessed William de Grimoard was made Abbot of St. Victor, 2 August, 1361, and became pope in 1362 as Urban V. He enlarged the church, surrounded the abbey with high crenelated walls, granted the abbot episcopal jurisdiction, and gave him as diocese the suburbs and villages south of the city. He visited Marseilles in October, 1365, consecrated the high altar of the church, returned to St. Victor in May, 1367, and held a consistory in the Abbey. What became of the library of St. Victor is still a problem. Its contents are known through an inventory of the latter half of the twelfth century. It was extremely rich in ancient manuscripts, and must have been scattered in the latter half of the sixteenth century, probably between 1579 and 1591; M. Morhreuil conjectures that when Giuliano de' Medici was abbot (1570-88) he scattered the library to please Catherine de' Medici; it is very likely that all or many of the books became the property of the king.Mazarin was Abbot of St. Victor in 1655. Thomas le Fournier (1675-1745) monk of St. Victor, left numerous manuscripts which greatly aided the Maurists in their publications. The secularization of the Abbey of St. Victor was decreed by Clement XII, 17 December, 1739.
Councils were held at Marseilles in 533 (when sixteen bishops of Provence, under the presidency of St. Cæsarius at Arles, passed sentence on Contumeliosus, Bishop of Riez), also in 1040 and in 1103. Several saints belong in a particular way to Marseilles: the soldier St. Victor, martyr under Maximian; the soldier St. Defendens and his companions, martyrs at the same time; the martyrs St. Adrian, St. Clemens, and their twenty-eight companions (end of the third century); St. Cyprian, Bishop of Toulon (fifth-sixth centuries); St. Eutropius, Bishop of Orange, native of Marseilles, celebrated for his conflict with Arianism and Semipelagianism (fifth century); St. Bonet (Bonitus), prefect of Marseilles in the seventh century, brother of Avitus, Bishop of Clermont, and a short while Bishop of Clermont; St. Eusebia, abbess of the monastery of nuns founded by Cassian, and massacred by the Saracens with thirty-nine of her companions, (perhaps in 838); St. Tzarn, Abbot of St. Victor, d. in 1048, at whose instigation Raymond Béranger, Count of Barcelona, compelled the Moors to free the monks of Lérins; St. Louis, Bishop of Toulouse (1274-97), of the family of the counts of Provence and buried with the Friars Minor of Marseilles; St. Elziar de Sabran (1286-1323) a student of St. Victor's, and husband of St. Delphine of Sabran; Blessed Bertrand de Garrigue, (1230), one of the first disciples of St. Dominic, founder of the convent of Friars Preachers at Marseilles; Blessed Hugues de Digne, a Franciscan writer of the thirteenth century, buried at Marseilles (with his sister St. Douceline, foundress of the Béguines) after having founded near the city, about 1250, the Order of Friars of Penance of Jesus Christ. Hughes de Baux, Viscount of Marseilles induced St. John of Manta to found in Marseilles, in 1202, a house of Trinitarians for the redemption of captives; in this house the Trinitarians from Southern France, Spain, and Italy held annually their General Chapter. Near by was founded in 1306 a brotherhood of penitents who collected money in the city for the redemption of captives.
St. Vincent de Paul's first visit to Marseilles, in 1605, on a business matter ended with the saint's captivity in Tunis; his second visit in 1622, as chaplain general was marked by the pious and heroic fraud which led him to take the place of a galley slave. In 1643 he sent Lazarists to attend the hospital for convicts founded by Philippe Emmanuel de Gondi, Chevalier de la Costa, and Bishop Gault. The Jesuit College of St. Régis was founded in 1724, at Camp Major, for missionaries on their way to the East who studied there the various languages spoken in the commercial towns along the Mediterranean coast. The Jesuits also conducted the Royal Marine Observatory and a school of hydrography. The hospital of Marseilles, founded in 1188, is one of the oldest in France. Anne Magdaleine de Remusat (1696-1730), daughter of a rich merchant of Marseilles, who had entered the convent of the Visitation of St. Mary, 2 October, 1711, sent word to Mgr Belzunce that on 17 October, 1713, the twenty-third anniversary of the death of Margaret Mary Alacoque, she had received certain revelations from Christ; in consequence a confraternity of the Sacred Heart was founded, and enriched with indulgences by Clement XI (1717); Anne Magdaleine published in 1718 a small manual of devotion to the Sacred Heart. The Marseilles merchants carried this devotion to Constantinople and Cairo and the society soon comprised 30,000 members. At the time of the plague in Marseilles (39,152 victims out of 80,000 inhabitants), Belzunce, following new revelations received by Anne Magdaleine, instituted in the diocese the feast of the Sacred Heart (22 October, 1720); later, on 4 June, 1722 at his instigation the magistrates consecrated the city to the Sacred Heart, as the first act of consecration formulated to the Sacred Heart by a corporate body.
Marseilles plays also an important part in the history of the devotion to St. Joseph. As early as 1839 Bishop Mazenod decreed that Marseilles was to venerate St. Joseph as the patron of the diocese, and that wherever the churches admitted of three altars one should be dedicated to this saint. The church of Cabot near Marseilles was the first in the Christian world to be consecrated to St. Joseph as patron of the Universal Church. The pilgrimage of Notre-Dame-de-la-Garde dates from 1214. In 1544 a large church was built on the hill overlooking Marseilles; in 1837 a statue of the Madonna was blessed there, and in 1864 was inaugurated a new sanctuary visited daily by numerous pilgrims. In the church of St. Victor is the statue of Notre-Dame-des-Confessions or Notre-Dame-des-Martyrs, said to have been venerated at Marseilles since the end of the second century. The pilgrimage of Notre-Dame-du-Sacré-Coeur, at Château-Gonbert, gave rise to a confraternity which now has almost one million members.
Before the law of 1901 on associations the Diocese of Marseilles counted Benedictines, Capuchins, Jesuits, Dominicans, Franciscans, Lazarists, African Missionaries, White Fathers, Missionaries of the Sacred Heart, Oblates of Mary Immaculate, Redemptorists, Salesians, Brothers of Christian Doctrine of St. Gabriel, Little Brothers of Mary, Brothers of the Sacred Heart, Hospitaller Brothers of St. John of God, Clerks of St. Viateur, Fathers of the Sacred Heart of the Child Jesus. A number of religious congregations for women originated in the diocese; the Capuchins, and Nuns of the Visitation of Saint Mary, contemplative orders founded at Marseilles in 1623; Franciscan Sisters of the Holy Family, founded in 1851 under the name of Soeurs de l'Intérieur de Jésus et Marie; Sisters of Mary Immaculate, who take care of the dumb and the blind; Sisters of Our Lady of Compassion, a teaching order; Sisters of St. Joseph of the Apparition, devoted to nursing and teaching; Sisters of the Holy Names of Jesus and Mary, teachers (mother-houses of all the foregoing are in Marseilles); Sisters of the Holy Name of Jesus, a teaching order founded in 1832 (mother-house at La Ciotat), discalced Trinitarian Sisters, founded in 1845 by Abbé Margalhan-Ferrat, who attend to the sick at home, to hospitals, and until recently to schools (mother-house at Sainte-Marthe). At the beginning of the twentieth century the religious congregations had under their care 5 crêches, 38 day nurseries, 1 asylum for the blind, 3 boys' orphanages, 21 girls' orphanages, 7 industrial work rooms, 4 societies for the prevention of crime, 1 protectory, 1 dispensary, 1 general pharmacy for societies of mutual assistance, 4 houses of retreat and sanitariums, 4 houses for the care of the sick in their own homes, 1 insane asylum, 4 hospitals. In 1905 the Diocese of Marseilles (last year of the Concordat) counted 545,445 inhabitants, 11 parishes, 82 succursal parishes, 9 vicariates paid by the State.
Gallia Christiana I (nova, 1715), 1,627,678; instrum., 106-118; Alban's and Chevalier, Gallia Christiana novissima; Marseille (Valence, 1899); Alban's, Armorial et sigillographie des évêques de Marseille (Marseilles, 1884); Belzunce, L'antiquité de l'église de Marseille et la succession des évêques (ibid., 1747-51); Biscard, Les évêques de Marseille depuis St. Lazare (ibid., 1872); De Vivien, Les origines chrétiennes de la Gaule méridionale, légendes et traditions provençales (Lyons, 1883); Le Blant, Catalogue des monuments chrétienes du musée de Marseille (Paris, 1894); De Roy, Les saints de l'église de Marseille (Marseilles, 1885); Guérard, Cartulaire de l'abbaye de S. Victor (Paris, 1857); Marseille à la fin de l'ancien régime, the ecclesiastical chapters are by Bérengier (Marseilles, 1896); G. de Rey, Les Saints de l'église de Marseille (ibid., 1885); Mortreuil, La bibliothèque de l'abbaye de S. Victor (ibid., 1854); Camau, Les institutions de bienfaisance, de charité et de prévoyance à Marseille (ibid., s.d.); Idem, Marseille au XV siècle (Paris, 1905); Chevalier, Topobibl., 1857-1862).
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Marshall Islands
(Vicariate Apostolic.)
These islands, a German possession since 1885, lying in the Pacific Ocean, east of the Caroline islands, between 4 and 13 N. lat., and 161 and 171 E. longitude, were discovered in 1529 by Saavedra, Villalobos and other Spanish mariners, and explored by Marshall and Gilbert in 1788. They are fifty in number, an archipelago of low-lying atolls, the highest point being only 33 feet above sea-level. Their total area, including Nauru, or Pleasant Island, 385 miles to the south, is about 150 square miles. The population in 1908 amounted to 15,000, of whom 162 were Europeans. Most of the natives are still pagan. In 1891 the Missionaries of the Sacred Heart began work there, but were soon forced to desist by the civil authorities. In 1898 they resumed their labours. The islands were then included in the Vicariate Apostolic of New Pomerania; but in September, 1905, they were erected into a separate vicariate, though it has not yet been invested with an episcopal character. The superior of the mission, Very Rev. Augustus Erdland, resides on the island of Jaluit. He was born, 11 October, 1874; joined the Missionary Fathers of the Sacred Heart, 30 September, 1895; was ordained, 25 July, 1900, and appointed to his present office, 16 September, 1905. In 1907 the mission contained 7 priests and 8 brothers; 13 Sisters of Our Lady of the Sacred Heart (of Hiltrup, Germany); 323 Catholics; 520 catechumens; 6 churches and stations (on Jaluit Likieb, Arno, Mejeru, and Nauru Islands); 8 schools, with 225 pupils.
Missiones Catholicæ (Rome, 1907); GUILLEMARD, Australasia, II (London, 1894), 545-6; Australian Catholic Directory (1910).
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Marsi
(MARSORUM.)
Diocese in the province of Aquila, Central Italy, with its seat at Pescina. With the exception of Sabina, it is the only diocese that receives its name from a people, and not from a city. The Marsi were a warlike people who lived about Lake Fucino. In 325 B.C. they allied themselves with the Romans, revolted in 309 in favour of the Samnites, but in 304 returned to the Roman alliance. The chief divinity of the Marsi was the goddess Angitia. In the time of the Lombards the territory formed a county subject to the Duchy of Spoleto, and the counts gave several popes to the Church -- among them Innocent III. According to legend, the Gospel was preached to the Marsi in Apostolic times by Saint Mark, and Saint Rufinus, their bishop, was martyred about 240. The episcopal see was originally at Santa Savina, but, as this place was isolated and therefore insecure, Gregory XIII permitted, in 1580, the removal of the bishop's residence to Pescina, where the cathedral was completed in 1596. Among the bishops of the diocese was Saint Berardo of the family of the Counts of the Marsi. He was educated at Montecassino, and became pontifical governor of the Campagna. On account of his justice and of his severity in that office, he was imprisoned by Pietro Colonna, but Paschal II made him a cardinal, and bishop of his native town. Other prelates of the Marsi were Bishop Jacopo (1276), during whose government of the diocese dissensions arose between the canons of Santa Savina and those of Celano concerning the right to nominate the bishops; Angelo Maccafani (1445), treasurer general of the Marches; Cardinal Marcello Crescenzi (1533); Matteo Colli (1579), under whom the removal of the bishop's residence to Pescina took place; he was a prisoner for some time in the Castle of Sant'Angelo, but proved his innocence and was liberated; Gian Paolo Caccia (1648), who did much for the public schools; Diego Petra (1664), who restored the seminary, enlarged by Francesco Corradini (1680) and by Nunzio de'Vecchi (1719). The diocese is immediately subject to the Holy See; it has 78 parishes with 146,000 inhabitants, 6 religious houses of men and 9 of women, 2 educational institutes for male students and 5 for girls.
CAPPELLETTI, Chiese d'Italia, XXI, (Venice, 1857).
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Marsico Nuovo and Potenza
(MARSICENSIS ET POTENTINA)
Suffragan diocese of Salerno. Marsico Nuevo is a city of the province of Potenza in the Basilicata (Southern Italy), and is situated on the Agri. Its origin is obscure, but, after the destruction by the Saracens, of the ancient Grumentum, the town grew in importance, and became under the Normans the seat of a county. It became an episcopal seat, when Bishop Grimaldo of Grumentum established his residence there, retaining, however, his former title. There were bishops of Grumentum as early as the sixth century: it is said that a Saint Laberius or Saverius first preached the Gospel there. Other bishops were Enrico (1131), who finished the cathedral; Blessed Reginaldo of Viperno, a Dominican (1275); Pietro (1329), several times papal legate; the friar Paolo Caselli (1614), who restored the cathedral. In 1818 the diocese was united oeque principaliter to that of Potenza. This city is the capital of a fertile province in the Basilicata, over 2400 feet above the sea -- the ancient city of the Lucani was farther down in the valley of La Murata. Potenza was destroyed by Frederick II, and was rebuilt by Bishop Oberto in 1250, to be destroyed again by Charles of Anjou. On 21 December, 1857, it was greatly damaged by an earthquake. The town claims that it was evangelized by Saint Peter; Saint Aruntius and his companions suffered martyrdom there under Maximian. The first known bishop was Amandus (about 500). Other bishops were Saint Gerardo della Porta (1099-1119) -- to whom the above-mentioned cathedral, built by Bishop Oberto and restored by Giovanni Andrea Serra (1783-99), is dedicated -- and Achille Caracciolo (1616), who founded the seminary. Blessed Bonaventure of Potenza (1654-1711), a Franciscan Conventual priest, was from this city. It is to be noted that, in medieval documents, the Bishop of Marsico and the Bishop of the Marsi are both called Marsicanus, a source of some confusion. The united sees have 21 parishes, 96,500 inhabitants, one religious house of men and three of women.
CAPPELLETTI, Le Chiese d'Italia, XX (Venice, 1857).
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Marsilio Ficino
A philosopher, philologist, physician, b. at Florence, 19 Oct., 1433; d. at Correggio, 1 Oct, 1499. Son of the physician of Cosmo de' Medici, he served the Medicis for three generations and received from them a villa at Monte Vecchio. He studied at Florence and at Bologna; and was specially protected in his early work by Cosmo de' Medici, who chose him to translate the works of Plato into Latin. The Council of Florence (1439) brought to the city a number of Greek scholars, and this fact, combined with the founding of the Platonic Academy, of which Ficino was elected president, gave an impetus to the study of Greek and especially to that of Plato. Ficino became an ardent admirer of Plato and a propagator of Platonism, or rather neo-Platonism, to an unwarranted degree, going so far as to maintain that Plato should be read in the churches, and claiming Socrates and Plato as fore-runners of Christ. He taught Plato in the Academy of Florence, and it is said he kept a light burning before a bust of Plato in his room. It is supposed that the works of Savonarola drew Ficino closer to the spirit of the Church. He was ordained priest in 1477 and became a canon of the cathedral of Florence. His disposition was mild, but at times he had to use his knowledge of musle to drive away melancholy. His knowledge of medicine was applied very largely to himself, becoming almost a superstition in its detail. As a philologist his worth was recognized and Renchlin sent him pupils from Germany. Angelo Poliziano was one of his pupils.
As a translator his work was painstaking and falthful, though his acquaintance with Greek and Latin was by no means perfect. He translated the "Argo-nautica", the "Orphic Hymns", Homer's "Hymns", and Hesiod's "Theogony"; his translation of Plato appeared before the Greek text of Plato was published. He also translated Plotinus, Porphyry, Proclus, Iamblichus, Alcinous, Synesius, Psellus, the "Golden Thoughts" of Pythagoras, and the works of Dionysius the Areopagite. When a young man he wrote an "Introduction to the Philosophy of Plato"; his most important work was "Theologia Platonica de animarum lmmortalitate" (Florence, 1482); a shorter form of this work is found in his "Compendium theologiae Platonicae". He respects Aristotle and calls St. Thomas the "glory of theology"; yet for him Plato is the philosopher. Christianity, he says, must rest on philosophic grounds; in Plato alone do we find the arguments to support its claims, hence he considers the revival of Plato an intervention of Providence. Plato does not stop at immediate causes, but rises to the highest cause, God, in Whom he sees all things. The Philosophy of Plato is a logical outcome of previous thought, beginning with the Egyptians and advancing step by step till Plato takes up the mysteries of religion and casts them in a form that made it possible for the neo-Platonist to set them forth clearly. The seed is to be found in Plato, its full expression in the neo-Platonists. Ficino follows this line of thought in speaking of the human soul, which he considered as the image of the God-head, a part of the great chain of existence coming forth from God and leading back to the same source, giving us at the same time a view of the attributes of God of his relations to the world. His style is not always clear. Perhaps his distinctive merit rests on the fact that he introduced Platonic philosophy to Europe. Besides the works already mentioned, he left: "De religione Christiana et fidei pietate", dedicated to Lorenzo de' Medici; "In Epistolas Pauli commentaria", Marsilii Ficini Epistolae (Venice, 1491; Florence, 1497). His collected works: Opera (Florence,1491, Venice, 1516, Basel, 1561).
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Marsilius of Padua
Physician and theologian, b. at Padua about 1270; d. about 1342. Contrary to the assertion of several authors, he was only a layman and neither a religious nor the legitimate Archbishop of Milan, though he was a canon of his native city. He served at first in the army of the emperor, and after wards, on the advice of Mussato, began the study of medicine at the University of Padua. To complete his medical studies he proceeded to Paris, and before 25 December, 1312, became rector of the university there, A little later he went to Avignon and obtained from John XXII letters appointing him to one of the canonries of the Church of Padua (Reg. Vat,, a. I, p. 2, n. 1714). It was at this time that Louis of Bavaria was about to reopen against the pope the struggles of Philippe le Bel against Boniface VIII. John XXII had just denounced Louis as a supporter of heretics, excommunicated him, and ordered him to cease within three months administering the affairs of the Empire. The emperor was looking for help, and Marsilius, who had now begun the study of theology, joined with Jean de Jandun, canon of Senlis, in offering him his assistance. Together they composed the ' Defensor pads" at Paris, and, about 1326, setting out for Germany, presented their work to the emperor. They became his intimate friends, and on several occasions expounded their teaching to him. What were the doctrines of these two Parisian doctors, the very audacity of which at first startled Louis of Bavaria? They recalled the wildest theories of the legists of Philippe le Bel, and Cæsarian theologians like Guilaume Durand and the Dominican John of Paris. The teachings of these last mentioned had been proposed with hesitation, restrictions, and moderation of language which met with no favour before the rigorous logic of Marsilius of Padua. He completely abandoned the olden theocratic conception of society. God, it is true, remained the ultimate source of all power, but it sprang immediately from the people, who had in addition the power to legislate. Law was the expression, not of the will of the prince, as John of Paris taught, but of the will of the people, who, by the voice of the majority, could enact, interpret, modify, suspend, and abrogate it at will. The elected head of the nation was possessed only of a secondary, instrumental, and executive authority. We thus arrive at the theory of the "Contrat Social". In the Church, according to the "Defensor Pacis", the faithful have these two great powers -- the elective and the legislative. They nominate the bishops and select those who are to be ordained. The legislative power is, in the Church, the right to decide the meaning of the old Scriptures; that is the work for a general council, in which the right of discussion and voting belongs to the faithful or their delegates. The ecclesiastical power, the priesthood, comes directly from God and consists essentially in the power to consecrate the Body and Blood of Jesus Christ and remit sins, or, rather, to declare them remitted. It is equal in all priests, each of whom can communicate it by ordination to a subject legitimately proposed by the community. Luther would have recognized his theories in these heretical assertions, and the Gallicans of later times would willingly have subscribed to such revolutionary declarations. The two writers are just as audacious in their exposition of the respective roles of the Empire and the Church in Christian society and of the relations of the two powers.
According to the idea of the State propounded by Marsilius all ecclesiastical power proceeded from the community and from the emperor, its principal representative, there being no limit to the rights of the lay State (cf. Franck, "Journal des savants" March, 1883; Noël Valois, "Histoire littéraire de la France", XXXIII). As to the Church it has no visible head. St. Peter he goes on, received no more power or authority than the other Apostles, and it is uncertain that he ever came to Rome. The pope has only the power of convoking an ecumenical council which is superior to him. His decrees are not binding; he can impose on the people only what the general council has decided and interpreted. The community elects the parish priest and supervises and controls the clergy in the performance of their duties; in a word -- the community or the state is everything, the Church playing an entirely subsidiary part. It cannot legislate, adjudicate, possess goods, sell, or purchase without authorization; it is a perpetual minor. As is clear, we have here the civil constitution of the clergy. Marsilius, moreover shows himself a severe and often unjust censor of the abuses of the Roman curia. Regarding the relations between the emperor and the pope, it is maintained in the "Defensor Pacis", that the sovereign pontiff has no power over any man, except with the permission of the emperor; while the emperor has power over the pope and the general council. The pontiff can act only as the authorized agent of the Roman people; all the goods of the Church belong by right to Cæsar. This is clearly the crudest concept of the pagan empire, an heretical assault on the Church's constitution, and a shame less denial of the rights of the sovereign pontiff to the profit of Cæsar. Dante, the Ghibelline theorist, is surpassed. Arnold of Brescia is equalled. William Occam could never have proposed anything more revolutionary.
The pope was stirred by these heretical doctrines. In the Bull of 3 April, 1327, John XXII reproached Louis of Bavaria with having welcomed duos perditionis filios et maledictionis alumnos (Denifle, "Chart", II, 301). On 9 April he suspended and excommunicated them ("Thesaurus novus anecdotorum", ii, 692). A commission, appointed by the pope at Avignon, condemned on 23 October five of the propositions of Marsilius in the following terms: "1) These reprobates do not hesitate to affirm in what is related of Christ in the Gospel of St. Matthew, to wit that He paid tribute . . . that he did so, not through condescension and liberality, but of necessit -- an assertion that runs counter to the teaching of the Gospel and the words of our Saviour. If one were to believe these men, it would follow that all the property of the Church belongs to the emperor, and that he may take possession of it again as his own; 2) These sons of Belial are so audacious as to affirm that the Blessed Apostle St. Peter received no more authority than the other Apostles, that he was not appointed their chief and further that Christ gave no head to His Church, and appointed no one as His vicar here below -- all which is contrary to the Apostolic and evangelic truth; 3) These children of Belial do not fear to assert that the emperor has the right to appoint, to dethrone, and even to punish the pop -- which is undoubtedly repugnant to all right; 4) These frivolous and lying men say that all priests, be they popes archbishops, or simple priests are possessed of equal authority and equal jurisdiction, by the institution of Christ; that whatever one possesses beyond another is a concession of the Emperor, who can moreover revoke what he has granted,-which assertions are certainly contrary to sacred teaching and savour of heresy; 5) these blasphemers say that the universal Church may not inflict a coactive penalty on any person unless with the emperor's permission." All the pontifical propositions opposed to the declarations of Marsilius of Padua and Jean de Jandun are proved at length from the Scriptures, traditions, and history. These declarations are condemned as being contrary to the Holy Scriptures, dangerous to the Catholic faith, heretical, and erroneous and their authors Marsilius and Jean as being undoubtedly heretics and even heresiarchs (Denzinger, "Enchiridion", 423, ed. Bann wart, 495; Noel Valois, "Histoire littéraire de la France", XXXIII, 592).
As this condemnation was falling on the head of Marsilius, the culprit was coming to Italy in the emperor's train and he saw his revolutionary ideas being put into practice. Louis of Bavaria had himself crowned by Colonna syndic of the Roman people; he dethroned John XXII, replacing him by the Friar Minor, Peter of Corbara, whom he invested with temporal power. At the same time he bestowed the title of imperial vicar on Marsilius and permitted him to persecute the Roman clergy. The pope of Avignon protested twice against the sacrilegious conduct of both. The triumph of Marsilius was, however, of short duration. Abandoned by the emperor in October, 1336, he died towards the end of 1342. Among his principal works, the "Defensor Pacis", which we possess in twenty manuscripts, has been printed frequently and translated into various languages. The "Defensor Minor " a rÈsumÈ of the preceding work compiled by Marsihus himself, has just been recovered in the Bodleian Library, Oxford (Canon. Miscell., 188). It throws light on certain points in the larger work; but has not yet been published. "De translatione Imperii Romani" has been printed four times in Germany and once in England. "De jurisdictione Imperatoris in causa matrimoniali" has been edited by Preher and by Goldast (Monarchia sancti Rom. Imperii, II, c. 1283). The influence of the "Defensor pacis" was disastrous, and Marsilius may well be reckoned one of the fathers of the Reformation.
BAUDRILLART, Revue d'hist. et de Zitt. religieuse, 1898, p. 320; BAYLE, Dict. crit., III (1741), 379-80; BEZOLD in Histor. Zeit chr., XXXVI (1876), 343-7; BIRCK, Marsiglio von Padua und Alvaro Pelayo über Papst und Kaiser Ksrche und Staat in Jahrsber. hoh, Burgerschule, Mulheim a Rb. (1868); BULAEUS, Hist. Univ. Paris, IV (1889), 974-5: CASTELLOTTI, La dottrina dello stato in Marsiglio da Padova (Asti, 1898); DENIFLE, Chart. univers., II (Paris, 1891), 158, 303; DÖLLINGER, Papstfabeln Mittel. (1863), 92-3; DUPIN, B. a. e. XIV (1701), 226-30; FABRICIUS, B. M. as. V (1738), 102-3; FÉRET, Facul. théol., III (Paris 1896), 125-8, 193-200; FRANCE, Reform. et Public. moy. âge (th64). 135-51; GRALSSE, TrÈsor, IV (1863), 418; HURAUT, Etude sur Marsile de Padoue . . . . (Paris, 1892); JOURDAN, Etude sur Marsile de Padoue, Jurisconsulte at théologien du XIVeme siècle, (Montauban, 1892); LABANCA, Marsiglio da Padova riformatore politico a religioso del sec. XIV (Fadua, 1882); Marsiglio da Padova a Martino Lutero in Nuova Antologia, XLI (1883), 209-27; MEYER, Etude sur Marsile de Padouc, theolog. du XIVeme siècle (Strasburg, 1870); NIMIS Marsilius von Padua republikanische Staatslehre (Heidelberg, 1898); RAYNALDUS, Ann. (1652), 1313, 19; 1327, 2737; 1328, 7, 9-10; 1331, 1-2; SCADUTO, Stab e Chiesa negli scritti polit. (1à82), 112-3; THOMAS in Mel. arch. hist. Ècr. francais., II (Rome, 1882), 447- 50; TIRABOSCHI, Stor. leU. Ital., V (1807), i, 172, 8; VALOIS, Hist. littér. de La France, XXXIIi; VILLARI in Nuova Antologia, LV (1881), 553-9; WHARTON in CAVE, 8. v. (1744) II, ii, 26; WURM, Zu Marsilius von Padua in Histor. Jahrb., XIV (1893), 68-9.
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John Martiall
(or MARSHALL)
Born in Worcestershire 1534, died at Lille, 3 April, 1597. He was one of the six companions associated with Dr. Allen in the foundation of the English College at Douai in 1568. He received his education at Winchester (1545-49) and New College, Oxford (1549-56), at which latter place, after a residence of seven years, he graduated as bachelor of civil law in 1556. He next accepted a post as assistant master at his old school at Winchester under Thomas Hyde; but soon after the accession of Elizabeth, both of them found it necessary to quit the country. Marshall retired to Louvain, where a number of English Catholic exiles were residing. Thence he removed to Douai, when he joined the new university recently founded there, and graduated B.D. in 1567. Thus it came about that when Allen arrived to found his new college, Marshall was already in residence, and willingly attached himself to the new foundation, which was destined to play so important a part in English Catholic affairs in the future. He did not, however, remain long, chiefly because of the smallness of the allowance which it was possible to give; later on, he obtained a canonry in the church of St. Peter at the neighbouring city of Lille. Owing to the disturbed state of the country, he was not installed until 1579. He lived to enjoy his dignity for eighteen years. It was during his residence at Louvain that he brought out the two chief literary works for which he is known. The first of these, "Treatise of the Cross" (Antwerp, 1564), was a defence of the honour paid by Catholics to the Cross, and he dedicated it to Queen Elizabeth, being "emboldened upon her keeping the image of a crucifix in her chapel". He was attacked by James Calfhill, the Calvinist, which brought forth his "Reply" (Louvain, 1566). He also wrote a treatise on the "Tonsure of Clerks", which is still in Manuscript.
COOPER in Dict. Nat. Biog., s. v.; GILLOW, Bibl. Dict. Eng. Cath., s. v.; KNOX, Historical Introduction to Douay Diaries; WOOD, Athenœ Oxon., ed. BLISS, I, 658; DODD, Church Hist., II, 113; PITTS, De illust. Ang. script.; HANDECŒUR, Histoire du Collège Anglais à Douai (Reims, 1898); CAMM, Life of Allen (London, 1908).
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Martianus Capella
Roman writer of Africa who flourished in the fifthcentury. His work is entitled: "De nuptiis philologiæ et Mercurii". It was composed after the taking of Rome by Alaric (410) and before the conquest of Africa by the vandals (429). The author, a native of Madaura, Apuelius's birthplace, had settled in Carthage where he earned a precarious living as a solicitor. He proposed to write an encyclopedia of the liberal culture of the time, dedicated to his son Marianius, and this work was planned like the ancient "Satyra", that is a romance which was a medley of prose and verse. The original conception was both bizarre and entertaining. Mercury has grown weary of celibacy but has been refused by Wisdom, Divination and the Soul. Apollo speaks favourably of a charming and wise young maiden named Philologia. The gods give their consent to this union provided that the betrothed be made divine. Philologia agrees. Her mother Reflection, the Muses, the cardinal virtues, the three graces surround her and bedeck her. Philologia drinks the cup of ambrosia which makes her immortal and is introduced to the gods. The wedding gifts are examined. Phœbe offers in her husband's name, a number of young women who will be Philologia's slaves. These women are the 7 liberal arts: Grammar, Dialectics, Rhetoric, Geometry, Arithmetic, Astronomy and Harmony. The first and second books of "De Nupitiis" contain this allegory. Of the remaining books each one treats of an art. Art herself gives an exposition of the principles of science she governs. Finally night has come. Architecture and Medicine are indeed present, but as they care for nothing but earthly things, they are condemned to remain silent. Harmony escorts the bride to the bridal chamber where nuptial songs are sung. Allegory, as we see, predominates this work. In it, Martianus Capella notably departs from his model Apuleius and comes nearer medieval times. While the Psyche of Apueleius is a living person and her story a charming one, the personages of Martianius Capella are cold abstractions. His style often suffers in an attempt to imitate Apueleius, for he exaggerates the defects, in congruities, and pedantry of the latter, and is wanting in his qualities of grace, clearness and brilliancy. His verse is better than his prose, as is generally the case among the decadent writers.
The subject treated belongs to a tradition which goes back to Varro's "Diciplinæ". The allusion to architecture and medicine in Martianius Capella is an idea borrowed from Varro who mentioned these arts in a book in connection with the other seven. And before this, in a celebrated passage in "De Officiis" (I § 161) Cicero opposed medicine and architecture to the precepts which lead to making him an honest man, while placing them among the liberal arts. In Martianus Capella's day architecture and medicine were no longer taught in the schools, the curriculum of which was reduced to rhetoric and its accompanying arts. St. Augustine, broader minded, mentions architecture and medicine but does not group them with the other arts. Moreover, even in Varro, philosophy is represented only by dialectics. There again, St. Augustine attempted, but vainly, to broaden the narrow school plan and to introduce philosophy. The encyclopedia of human knowledge remained in medieval days as it had been represented to be by the Madaura barrister. Each book is an abstract from, or a compilation of, earlier authors: Book V (rhetoric) from Aquila Romanus and Fortunatianus; Book VI (geometry, including geography) from Solinus and in an abridged form, from Pliny the Elder; and Book X (music), from Aristide's "Quintilian". Varro must also largely have drawn upon and possibly, through Varro, Nigidius Figulus, for data of a religious and astrological order. This encyclopedic work of Martianus Capella is one of the books which exercised a lasting influence. As early as the end of the fifth century, another African Fulgentius composed a work modeled on it. In the sixth century Gregory of Tours tells us that it became, in a way, a school manual "Hist. Franc.", X, 449, 14, Amdt). It was commented upon by Scotus Erigena, Hadoard, Alexander Neckham, Remy of Auxerre. Copies of "De Nuptiis" increased in number; as early as the middle of the sixth century Securus Memor Felix, a professor of rhetoric, received the text in Rome. The book, which is thoroughly pagan and in which one vainly seeks any illusion to Christianity, was the mentor of teachers and suggested the figures of the seven arts which adorn the facades of cathedrals of the times. A critical edition was published in Leipzig in 1866.
SANDYS, A history of classical scholarship, I (Cambride, 1903), 228: THULIN, Die götter des Martianius Capella und der Bronzelaber von Piacenza(Giessen, 1906); NORDEN, Die antike Kunstpros, (Liepzig 1898), 11,670; LUEDECKE, De M.C. libro sexto (Göttingen, 1862).
PAUL LEJAY 
Transcribed C.A. Montgomery

Martin (1400-1464)[[@Headword:Martin (1400-1464)]]

Martin
Benedictine Abbot of the Schottenkloster of Vienna, b. about 1400; d. 28 July, 1464 (29 July 1470) Born of wealthy farmers at Leibitz, County of Zips in Hungary, he made his studies at Krakow and Vienna, and in the latter place taught for some time in the faculty of the arts. Accompanying his mother on a pilgrimage to Italy, he visited the ancient monastery of Subiaco and took the habit of St. Benedict about 1425. But he found the climate and discipline too severe for his delicate health, and was transferred to the Schlottenkloster at Vienna. In 1428 he was sent to the council of Basle, and on his return was made prior. After the death of John IV, he was elected abbot on 19 Oct., 1446. He now labored hard and incessantly for the welfare, spiritual and temporal, of the abbey and of the order. To advance the education of his subjects, he secured a library not equaled by many in his days. Cardinal Legate Nicholas of Cusa in 1451 appointed him, with some others, visitors of the Benedictine abbeys of the diocese of Salzburg, with powers to introduce necessary or useful reforms. By authority of Nicholas V, he examined the election of the abbot of Melk and, finding no canonical defect, confirmed the same. He also stood high in the estimation of Pius II and Emperor Frederick IV. Though paying heavy taxes towards a fund against the Turks, Martin placed his abbey on a solid financial basis. For unknown reasons he resigned the abbatial dignity at the close of 1460 or the beginning of 1461 (some say 1455). Only one work of Martin's has appeared in print, called "Senatorium" which gives account of himself, his visitation trip and other matters of interest in Austrian history--complete edition in Pez, "Rerum Austr. Script.", II, 626. In Munich and Vienna there are some smaller copies of works in manuscript.
BRAUNMULLER in Kirchlenlez., s.v.; BRUNNER Benedictinebuch (Wurzburg),390; HAUSWIRTH, Abriss einer Gesch. Der Schlotten(Vienna 27; HURTER, Nomencl., II (1906), 945.
FRANCIS MERSHMAN 
Transcribed by C.A. Montgomery

Martin Alonso Pinzon[[@Headword:Martin Alonso Pinzon]]

Martín Alonso Pinzón
Spanish navigator and companion of Columbus on his first voyage to the New World, b. at Palos de Moguer, 1441; d. there at the convent of La Rábida, 1493. Sprung from a family of seamen, he became a hardy sailor and skilful pilot. According to Parkman and other historians, he sailed under Cousin, a navigator from Dieppe, to the eastern coast of Africa, whence they were carried far to the south-west. They there discovered an unknown land and a mighty river. Pinzón's conduct on this voyage was so mutinous that Cousin entered a complaint to the admiralty on their return home, and had him dismissed from the maritime service of Dieppe. Returning to Spain Pinzón became acquainted with Columbus through Fray Juan Perez de Marchina, prior of the convent of La Rábida, and became an enthusiastic promoter of the scheme of the great navigator. Other historians account differently for the origin of Pinzón's interest in Columbus's project. According to these, he heard of the scheme several years after he had retired from active life as a sailor, and established with his brothers a shipbuilding firm in his native town. During a visit to Rome he learned from the Holy Office of the tithes which had been paid from the beginning of the fifteenth century from a country named Vinland, and examined the charts of the Norman explorers. On his return home he supported the claims of Columbus, when his opinion was sought by Queen Isabella's advisers concerning the proposed voyage. It was he who paid the one-eighth of the expense demanded from Columbus as his share, and built the three vessels for the voyage. Through his influence also Columbus secured the crews for the transatlantic journey. Pinzón commanded the "Pinta", and his brother Vicente Yañez the "Niña". On 21 November, 1492, he deserted Columbus off Cuba, hoping to be the first to discover the imaginary island of Osabeque. He was the first to discover Haiti (Hispaniola), and the river where he landed (now the Porto Caballo) was long called after him the River of Martin Alonso. He carried off thence four men and two girls, intending to steal them as slaves, but he was compelled to restore them to their homes by Columbus, whom he rejoined on the coast of Haiti on 6 January, 1493. It was during this absence that the flagship was driven ashore, and Columbus compelled to take to the "Niña". In excuse for his conduct, Pinzón afterwards alleged stress of weather. Off the coast of the Azores he again deserted, and set sail with all speed for Spain, hoping to be the first to communicate the news of the discovery. Driven by a hurricane into the port of Bayonne in Galicia, he sent a letter to the king asking for an audience. The monarch refusing to receive anyone but the admiral, Pinzón sailed for Palos, which he reached on the same day as Columbus (15 March, 1493). Setting out immediately for Madrid to make a fresh attempt to see the king, he was met by a messenger who forbade him to appear at court. Anger and jealousy, added to the privations of the voyage, undermined his health, and led to his death a few months later.
In addition to the various biographies of Columbus, consult especially ASCENSIO, Martin Alonso Pinzón, estudio historico (Madrid, 1892); FERNANDEZ DURO, Colón, Pinzón (Madrid, 1883).
THOMAS KENNEDY 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

Martin Anton Delrio[[@Headword:Martin Anton Delrio]]

Martin Anton Delrio
Scholar, statesman, Jesuit theologian, born at Antwerp, 17 May, 1551; died at Louvain, 19 October, 1608. He studied at Paris, Douai, Louvain, and Salamanca where he received the degree of Doctor of Law in 1574. Returning to the Low Countries with the reputation of being "the miracle of his age", a title given him by Justus Lipsius, he held the offices of senator, auditor of the army, vice-chancellor, and procurator general. In 1580 he entered the Society of Jesus, made his novitiate at Valladolid, and returned to Louvain for further studies. He afterwards held the chairs of philosophy, moral theology, and Scripture at the Universities of Douai, Liège, Louvain, Graz, and Salamanca. He possessed a speaking-knowledge of at least nine languages, wrote in a pure though somewhat diffuse style, and was careful to the extreme in the preparation of his books, as may be seen from the fact that his second work, published at the age of twenty-three, contains citations from nearly eleven hundred authors. His principal works comprise: Commentaries on Claudius, Ennius, Florus, and Seneca; on the ancient geographer and historian, C. J. Silvius Polyhistor; notes on the Christian poets, St. Orientius and St. Aldhelm; an exhaustive treatise on civil law; a "Historia Belgica", on the contemporary disorders in the Low Countries; some controversial pamphlets written against Joseph Scaliger; commentaries on Genesis, on the Canticle of Canticles, and on the Lamentations of Jeremias; an explanation of various proverbial expressions in the Old Testament called "Adagialia sacra Veteris Testamenti"; panegyrics and other works on the virtues of the Blessed Virgin; and a treatise on magic, called "Disquisitionum magicarum libri sex". This last work, the one by which Delrio is best known, was much praised in its day and went through many editions, but can no longer be accepted in full.
DELAULNAYE in Biog. Univ., s. v.; HURTER, Nomenclator, I, 191; DÜX in Kirchenlex., III, 1493; SOMMERVOGEL, Bibl. de la c. de. J., s. v.; SOMMERVOGEL in Vig., Dict. de la Bible, s. v.
J. H. FISHER. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Martin Aspilcueta[[@Headword:Martin Aspilcueta]]

Martin Aspilcueta
(Also AZPILCOETA.)
Generally known as Navarrus, or Doctor Navarrus, a famous Spanish canonist and moral theologian; b. in the Kingdom of Navarre, 13 December, 1491; d. at Rome, 1 June, 1586. He was a relative of St. Francis Xavier, studied at Alcalá and in France, and became professor of canon law at Toulouse and Cahors. Later, he returned to Spain and occupied the same chair for fourteen years at Salamanca, and for seven years at Coimbra in Portugal. At the age of eighty he went to Rome to defend his friend Bartolomeo Carranza, Archbishop of Toledo, accused before the Tribunal of the Inquisition. Though he failed to exculpate the Archbishop, Aspilcueta was highly honoured at Rome by several popes, and was looked on as an oracle of learning and prudence. His humility, disinterestedness, and charity were proverbial. He reached the patriarchal age of 95, and is buried at Rome in the national Church of San Antonio de' Portoghesi. Among other lives of Aspilcueta there is one by his nephew, prefixed to the Roman edition of his works. His "Manuale sive Enchiridion Confessariorum et Pnitentium" (Rome, 1568) originally written in Spanish, was long a classical text in the schools and in ecclesiastical practice. In his work on the revenues of benefices, first published in Spanish (Salamanca, 1566), translated into Latin (1568), and dedicated to Philip II and St. Pius V, he maintained that beneficed clergymen were free to expend the fruits of their benefices only for their own necessary support and that of the poor. He wrote numerous other works, e.g. on the Breviary, the regulars, ecclesiastical property, the jubilee year, etc. A complete edition of his works was printed at Rome in 1590 (3 vols. fol.); also at Lyons, 1590; Venice, 1602; and Cologne, 1615 (2 vols. fol.). A compendium of his writings was made by J. Dastellanus (Venice, 1598).
GIRAUD, Bibli. Sacr., II 334-336 (gives list of his writings); HURTER, Nomenclator, (1892), I, 124-127.
THOMAS J. SHAHAN 
Transcribed by W.S. French, Jr.

Martin Becan[[@Headword:Martin Becan]]

Martin Becan
(Verbreck, van der Breck).
Controversialist, born at Hilvarenbeck, Brabant, Holland, 6 January, 1563; died at Vienna, 24 January, 1624. He entered the Society of Jesus, 22 March, 1583, taught theology for twenty-two years at Wuerzburg, Mainz, and Vienna, and was confessor to Emperor Ferdinand II from 1620 until the time of his death. He possessed a style clear and dignified, and noticeably free from the bitterness which marked the polemical literature of the day. His writings were directed principally against Calvin, Luther, and theAnabaptists; of these, his "Manuale Controversarium," Mainz, 1623, treating of predestination, free will, the Eucharist, and the infallibility of the Church, passed through several editions. For a complete list, see Sommervogel, Bibliothèque de la Compagnie de Jésus" (I, col. 1091-1111), wherein are mentioned by title forty-six volumes. His chief theological work, "Summa Theologiae Scholasticae (4 vols. 4to, Mainz, 1612) is in great part a compendium of Suarez's Commentary on St. Thomas Aquinas. By a decree of the Congregation of the Index, 3 January, 1613, his book "Controversia Anglicana de postestate regis et pontificis" was put on the Index donec corrigatur, not so much to condemn certain exaggerations it contained as to prevent the faculty of theology at Paris from condemning it and at the same time adding some declarations against papal authority. The "Controversia" was corrected and published somewhat later with a dedication to Pope Paul V. Becan, in 1608, published at Mainz, "Aphorismi doctrinae Calvinistarium ex eorum libris, dictis et factis collecti," in reply to Calvin's "Aphorismi doctrinae Jesuitarum." Aphorismus XV, Jesuiti vero qui se maxime nobis opponunt, aut necandi aut si id commode fier non potest, ejiciendi, aut certe mendaciis ac calumniis opprimendi sunt" (The Jesuits, our chief adversaries, ought to be put to death, or if that cannot easily be done, they ought to be banished, or, at any rate, overwhelmed with lies and calumnies), has been misconstrued so as to make it appear than Becan wished to say that Aphorismus XV contained the very words of Calvin. That such was not Becan's intention is clear from the title of the book, "Aphorismi ex eorum libris dictis et factis collecti" and the development shows that the author was only drawing what he considered to be a logical conclusion from the action of the Calvinists of the time. A lengthy discussion about this aphorism was carried on by A. Sabatier in the "Journal de Genève" (26 January, 1896; 10 May, 1896) and the "Revue Chrétienne" (1 March, 1896; 1 June, 1896), and by J. Brucker in the "Etudes" (15 April, and 15 July, 1896).
Sommervogel, Bibliothèque de la c. de J., I, 1091-1111; De Backer, Bibl. des escriv. la c. de J., I, 56; Bruckner, in Dict. de theol. cath., s. v.; Hurter, Nomenclature, I, 293.
FRANCIS D. O'LAUGHLIN
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Martin Behaim
(Martinus de Bohemia)
A German cartographer and navigator, b. at Nuremberg in 1459; d. at the German hospice of St. Bartholomew in Lisbon, Portugal, 29 July, 1507. Behaim came from a wealthy merchant family which settled in Nuremberg about 1300 and which is still in existence. He received the usual education but, according to his own statement, had among his teachers the celebrated mathematician and astronomer Regiomontanus. Behaim entered business life at an early age and became an agent at Antwerp. In 1481 or 1482 he went to Lisbon on business. Here his reputation as a pupil of Regiomontanus led to his appointment by King John (João) II as a member of a commission, the "junta dos mathematicos", which was to find some improved method for determining latitude. Behaim furnished them with the so-called Jacob's-staff, or cross-staff, and the astronomical tables necessary for ascertaining the declination of the sun. Having in this way become favourably known, Behaim was offered the opportunity of accompanying Diego Cam (Cão) on a voyage of discovery along the west coast of Africa. In the course of his explorations Cam discovered the mouth of the Congo and went as far as Walfisch Bay. After his return Behaim was made a Knight of the Portuguese Order of Christ in 1486, and married a daughter of Jobst von Hurter, hereditary governor of the islands of Fayal and Pico of the Azores group. In 1492, while he was a Nuremberg, Behaim made the well-known globe, probably with the scientific help of Hartmann Schedel, the Nuremberg humanist.
His influence on the great discoverers of his time was formerly much overestimated; at present it is questioned whether he had any such influence at all. It cannot be proved either that Columbus was stimulated by him or that Magellan (Magalhaes) in his search for a southern passage made use of a chart of the world drawn by Behaim, as was once believed. It has even been questioned of late years whether Behaim had any right to call himself a pupil of Regiomontanus or whether he had taken part in the discoveries of Cam. Nevertheless his "apple", the oldest of all existing globes, ensures his lasting fame. The globe is about twenty-one inches in diameter and has no network to mark longitudes and latitudes. It is provided merely with the equator, one meridian, the tropics and the constellations of the zodiac, and is a unique example of miniature painting. There is an unmistakable connection between Behaim's manner of representing the world and the geographical views of Toscanelli whose chart is usually reconstructed with the aid of Behaim's globe. Unfortunately the reproductions of Behaim's globe, so far made, are not satisfactory. The first copy was published by Doppelmayr in his "Historie von den Nurnberger Mathematicis" (1730) and was reproduced by Nordenskjöld in his "Facsimile Atlas to the Early History of Cartography" (1889). Another was drawn in 1847 for Jomard by Jean Muller who gave Dr. Ghillany a copy which the latter used in his biography of Behaim. This drawing is also to be found in Ruge, "Geschichte des Zeitalters der Entdeckungen" (1881), in Gunther's biography of Behaim, and in Kretschmer, "Die Entdeckung Amerikas" (1892).
Von Murr, Diplomatische Geschichte des portugiesischen beruhmten Ritters Martin Behaim (Nuremberg, 1778; Ghillany, Der Erdglobus des Martin Behaim vom Jahre 1492 und der des Johann Schoner vom Jahre 1520 (Nuremberg, 1842); Idem,Geschichte des Seefahrers Ritter Martin Behaim (Nuremberg, 1853); Reichenbach, Martin Behaim, ein deutscher Seefahrer aus dem XV. Jahrhundert (Wurzen-Leipzig, 1889); Guntherh, Martin Behaim, vol. XIII of the Bayerische Bibliothek(Bamberg, 1890); Wagner, Die Rekonstruktion der Toscanelli-Karte vom J. 1474 und die Pseudo-Facsimilie des Behaim-Globus vom J. 1492, in the Nachrichten von der k. Gesellsch. der Wissensch. zu Gottingen, philol.-histor. Division, 1894 (Gottingen, 1895), 208 sqq.; Ravenstein, Martin de Bohemia in Bibiotheca da Ravista Portugueza colonial e maritima (Lisbon, 1900); Stauber, Die Schedelsche Bibliothek in Stud. u. Darstell. aus dem Gebiete der Gesch. (Freiburg im Br., 1907), VI.
OTTO HARTIG 
Transcribed by Susan Birkenseer

Martin Bouquet[[@Headword:Martin Bouquet]]

Martin Bouquet
A learned Benedictine of the Congregation of St.-Maur, b. at Amiens, France, 6 August, 1685; d. at the monastery of Blancs-Manteaux, in Paris, 6 April, 1754. When a boy he resolved to enter the secular priesthood. Subsequently, however, not wishing to expose his soul to the dangers of the world, he determined to become a Benedictine. The Congregation of St.-Maur was then in its most flourishing condition. Bouquet joined this congregation and took vows at the monastery of St.-Faron, at Meaux, 16 August, 1706.
Shortly after his elevation to the priesthood his superiors appointed him librarian at the monastery of St.-Germain-des-PrÈs which at that time possessed a library of 60,000 books and 8,000 manuscripts. Being well versed in the Greek language, Bouquet was of great assistance to his confrère Bernard de Montfaucon, in his edition of the works of St. Chrysostom. He himself was preparing a new edition of the Jewish historian, Flavius Josephus, and had already progressed far in his work when he heard that the Dutch writer, Sigebert Haverkamp, was engaged on a new edition of the same author. He at once sent all the material he had collected to Haverkamp, who embodied it in his edition. Bouquet's greatest work, however, is his collection of the historians of Gaul and France, entitled: "Rerum Gallicarum et Francicarum Scriptores".
Attempts to collect the sources of French history had been made at various times. Thus Pierre Pithou (d. 1596) had collected some material, and AndrÈ Duchesne (d. 1640) had begun a work entitled "Historiæ Francorum Scriptores", to be published in twenty-four volumes, but died before finishing the fifth volume. Colbert, the great French minister of finance, desired to have Duchesne's work continued at the expense of the State, but he died in 1683 without finding a suitable historian to complete what Duchesne had begun. In 1717, D'Aguesseau, who was then chancellor, entrusted to the Benedictine Edmond Martène, the drawing up of a new plan for the work. The design was accepted and the Oratorian LeLong who had just finished his "Bibliothèque historique de la France" was entrusted with the task. He had scarcely begun when death put an end to his labours in 1721.
The Congregation of St.-Maur now undertook the publication of the work of Dionysius de Sainte-Marte, who was then superior-general of the congregation, placed Bouquet in charge of the undertaking. Because Duchene's five volumes had become rare, Bouquet began an entirely new work and had the first two volumes ready for print in 1729, but their publication was delayed. Some monks of the Congregation of St.-Maur refused to submit to the Bull "Unigenitus" which was directed against Quesnel. Bouquet submitted after some hesitation. When, however, Cardinal De Bissy required the monks of St.-Germain-des-PrÈs to sign a formula of submission drawn up by himself, Bouquet and seven others refused their signature because De Bissy, being merely Abbot in commendam of St.-Germain-des-PrÈs, had no spiritual jurisdiction over the monks. Bouquet was banished to the monastery of St.-Jean, at Làon, but in 1735, D'Aguesseau and a few other influential persons succeeded in having him recalled to Argenteuil, and afterwards to Blancs-Manteaux, where he could more easily supervise the publication of his work. He brought out eight volumes between 1738 and 1752. The greater part of the material for the ninth volume was ready when Bouquet died (1754), after receiving the last rites of the Church.
The eight volumes published comprise the sources of the history of France from the earliest days of its existence to the year 987. The work was continued by other members of the Congregation of St.-Maur in the following order: vols. IX-X were published by the two brothers, John and Charles Haudiquier; vol. XI, by Housseau, PrÈcieux, and Poirier; vols. XII-XIII, by ClÈment and Brial; vols. XIV-XVIII, by Brial. The remaining five volumes were published by the AcadÈmie des Inscriptions which completed the work in 1876. A new edition in twenty-five volumes, undertaken by Leopold Delisle, a member of the AcadÈmie des Inscriptions, has reached the twenty-fourth volume.
TASSIN, Histoire littÈraire de la congr. de St. Maur (Brussels, 1770), s.v.; the same work in German, Gelchrtengeschichte der Congregation vol St. Maurus (Franfort and Leipzig, 1774); DE LAMA, Bibliothèque des Ècrivains de la congr. de St. Maur (Munich and Paris, 1882), s. v.; FRANÇOIS, Bibliothèque gÈnÈrale des Ècrivains de l'ordre de St. Benoit (Bouillon, 1777), I, 143; MEUSEL, Bibliotheca Historica (Leipzig, 1793), VI, Part II, 270 sqq.; ZIEGELBAUER, Historia Rei Literariæ O.S.B. (Augsburg and Würzburg, 1754), IV, 348; WEISS, Weltgeschichte (4th ed. Graz and Leipzig, 1898), XI, 396 sqq.
MICHAEL OTT 
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Martin Bucer[[@Headword:Martin Bucer]]

Martin Bucer
(Also called BUTZER.)
One of the leaders in the South German Reformation movement, b. 11 November, 1491, at Schlettstadt, Alsace; d. 28 February, 1551, at Cambridge, England. He received his early education at the Latin School of his native place, where at the age of fifteen (1506) he also entered the Order of St. Dominic. Later he was sent to the University of Heidelberg to prosecute his studies, and matriculated, 31 January, 1517. He became an ardent admirer of Erasmus, and soon an enthusiastic disciple of Luther. He heard the Saxon monk at a public disputation, held at Heidelberg in 1518, on the occasion of a meeting of the Augustinian order, became personally acquainted with him, and was immediately won over to his ideas. Having openly adopted the new doctrine he withdrew from the Dominican order, in 1521, became court chaplain of Frederick the Elector Palatine, and laboured as secular priest at Landstuhl, in the Palatinate (1522), and as a member of the household of Count Sickengen and at Weissenburg, Lower Alsace (1522-23). During his incumbency at Landstuhl he married Elizabeth Silbereisen, a former nun. When, in 1523, his position became untenable at Weissenburg, he proceeded to Strasburg. Here his activity was soon exercised over a large field; he became the chief reformer of the city and was connected with many important religio-political events of the period. His doctrinal views on points controverted between Luther and Zwingli at first harmonized completely with the ideas of the Swiss Reformer. Subsequently he sought to mediate between Lutherans and Zwinglians. The highly questionable methods to which he resorted in the interest of peace drew upon him the denunciation of both parties. In spite of the efforts of Bucer, the Conference of Marburg (1529), at which the divergent views of Luther and Zwingli, especially the doctrine regarding the Eucharist, were discussed, failed to bring about a reconciliation. At the Diet of Augsburg, in the following year, he drew up with Capito the "Confessio Tetrapolitana", or Confession of the Four Cities (Strasburg, Constance, Memmingen, and Lindau). Later on, moved by political considerations, he abandoned this for the Augsburg Confession. In 1536, he brought about the more nominal than real "Concordia of Wittenberg" among GermanProtestants. He gave his own, and obtained Luther's and Melanchthon's approbation for the bigamy of the Landgrave Philip of Hesse, attended in 1540 the religious conference between Catholics and Protestants at Hagenau, Lower Alsace, and in 1541 the Diet of Ratisbon. The combined attempt of Bucer and Melanchthon to introduce the Reformation into the Archdiocese of Cologne ended in failure (1542). Political troubles and the resistance of Bucer to the agreement arrived at by Catholics and Protestants in 1548, and known as the "Augsburg Interim", made his stay in Strasburg impossible. At the invitation of Archbishop Cranmer, he proceeded to England in 1549. After a short stay in London, during which he was received by King Edward VI (1547-53), he was called to Cambridge as Regius Professor of Divinity. His opinion was frequently asked by Cranmer on church matters, notably on the controversy regarding ecclesiastical vestments. But his sojourn was to be of short duration, as he died in February, 1551. Under the reign of Queen Mary (1553-58) his remains were exhumed and burned, and his tomb was demolished (1556), but was reconstructed in 1560 by Queen Elizabeth (1558-1603).
Bucer was, after Luther and Melanchthon, the most influential of German Reformers. For a clear statement of doctrine he was ever ready to substitute vague formulas in the interest of unity, which even his able efforts could not establish among the Reformers. He forms a connecting link between the German and the English Reformation. Of the thirteen children he had by his first marriage, only one, a weak-minded son, survived. Wibrandis Rosenblatt, the successive wife of several Reformers (Cellarius, Oecolampadius, Capito, and Bucer), whom he married after his first wife died from the plague in 1541, bore him three children, of whom a daughter survived. Only one of the ten folio volumes in which his works were to appear was published (Basle, 1577). It is known as "Tomas Anglicanus" because its contents were mostly written in England.
BAUM, Capito und Butzer (Elberfeld, 1860); MENTZ AND ERICHSON, Zur 400 jahrigen Geburtsfeier Martin Butzers (Strasburg, 1891); STERN, Martin Butzer (Strasburg, 1891); PAULUS, Die Strasburger Reformatoren (Freiburg, 1895); SCHAFF, History of the Christian Church (New York, 1904), VI, 571-573 and passim; WARD in Dict. of Nat. Biog., VII, 172-177.
N.A. WEBER 
Transcribed by Benjamin F. Hull

Martin de Barcos[[@Headword:Martin de Barcos]]

Martin de Barcos
French theologian of the Jansenist School, b. at Bayonne, 1600; d. at St. Cyran, 1678. He was a nephew of du Vergier de Hauranne, Abbot of St. Cyran, who sent him to Belgium to be taught by Jansen. When he returned to France he served for a time as tutor to the son of Arnauld d'Andilly and later, 1644, succeeded his uncle at the abbey of St. Cyran. He did much to improve the abbey; new buildings were erected, the library much increased, and the strictest rule enforced. Unlike many commendators of his day who scarcely ever saw the abbeys over which they held authority, Barcos became an active member of St. Cyran, was ordained priest 1647, and gave himself up to the rigid asceticism preached by his sect. His friendship with du Vergier and Arnauld and, through them, with Port-Royal soon brought him to the front in the debates of Jansenism. He collaborated with du Vergier in the "Petrus Aurelius" and with Arnauld in the book on "Frequent Communion".
Of his own treatises, some bear on authority in the Church and some on the then much-mooted questions of grace and predestination. To the first class belong (1) "De l'autorité de St. Pierre et de St. Paul" (1645), (2) "Grandeur de l'Eglise de Rome qui repose sur l'autorité de St. Pierre et de St. Paul" (1645). (3) "Eclaircissements sur quelques objections que l'on a formées contre la grandeur de l'Eglise de Rome" (1646). These three books were written in support of an assertion contained in the book "On Frequent Communion", namely: "St. Peter and St. Paul are the two heads of the Roman Church and the two are one". This theory of dual church authority, implying an equality of the two Apostles, was condemned as heretical by Pope Innocent X, in 1674 (Denzinger, Enchiridion, 965).
To the second class belong (1) A censure of Sirmond's "Praedestinatus" (1644). (2) "Quae sit Saneti Augustini et doctrinae eius auctoritas in ecclesia?" (1650). Barcos holds that a proposition clearly founded on St. Augustine can be absolutely accepted and taught, regardless of a papal Bull. That exaggeration of the African Doctor's authority was, from the beginning of the controversy, the main prop of the Jansenists who read in St. Augustine what they pleased and then claimed immunity from the authority of the Church. This new error was condemned by Pope Alexander VIII, 1690 (Cf. Denzinger, no. 1187). (3) "Exposition de la foy de Eglise romaine touchant la grâce et la prédestinatin" (1696). This book was written at the request of the Jansenist Bishop of Aleth, Pavillon, and may be looked upon as the official exposé of Jansenism. It was condemned by the Holy Office, 1697, and again, 1704, when it was published with the "Instructions sur la grâce" of Antoine Arnauld.
Hurter, Nomenclator, II (Innsbruck, 1893); Migne, Dict. de biog. Chret. (Paris, 1851); Jungmann in Kirchenlex., I, 1894; Beard, Port-Royal (London, 1861); Fuzet, Les Jansenistes (Paris, 1876); Sainte-Beuve, Port-Royal (Paris, 1878).
J.F. SOLLIER 
Transcribed by Susan Birkenseer
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Martin de Bervanger
A French priest, founder of charitable institutions; b. at Sarrelouis, 15 May, 1795; d. at Paris, 1865. After being for some time assistant pastor in his native city, he took part, in 1822, in the foundation of the Association Royale de Saint-Joseph, and later of the Oeuvre de Saint-Henri. These two institutions were destined to give to workingmen free instruction and professional training. To reach this end more effectively, he founded, in 1827, a boarding-school where, besides manual training, poor boys could receive intellectual, religious, and moral education. This is the Oeuvre de Saint-Nicolas. In the beginning only seven children were in the establishment, but it soon developed and was transferred form its poor quarters in the Faubourg Saint-Marceau, to a better location in the Rue Vaugirard. At the time of the Revolution of 1830, the first two institutions disappeared, but the Institution Saint-Nicolas remained. It had many difficulties to overcome; the resources were insufficient; proper instructors could not always be found; suspicions of political intrigues were entertained by the Government, which led to various vexatious inquiries. De Bervanger succeeded in overcoming all obstacles, and the institution became more and more prosperous. Soon a branch establishment was founded at Issy. In 1859 De Bervanger turned over the institution to Cardinal Morlot, Archbishop of Paris, who gave the direction of it to the Christian Brothers. It has since been enlarged. De Bervanger wrote the "Règle de l'oeuvre de Saint Nicolas" (1853).
Dictionnaire de pedagogie (Paris, 1887), I, pt. I, 189.
C.A. DUBRAY 
Transcribed by Susan Birkenseer
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Martin del Barco Centenera
Born 1535, at Logroño, in the Diocese of Plasencia of Estremadura (Spain); died c. 1602. He became a secular priest and in 1572 accompanied, as chaplain, the expedition of Juan Ortiz de Zárate to the Rio de La Plata. For twenty-four years he followed the vicissitudes of Spanish exploration in the Argentine with undaunted courage, and was made archdeacon of the church of Paraguay. In 1582 he went to Lima and acted as secretary to the third council held in that city. He returned to Europe, where he finished his poetical work, known as "La Argentina", which he dedicated to the Viceroy of Portugal (for Philip III of Spain). It appeared in 1602. Soon after, del Barco died. The poetic merit of the "Argentina" is slender, like that of all the epics composed about this time on American subjects. It is a work of ponderous rhyme. But its historical value is considerable. He describes nearly a quarter of a century of Spanish efforts in the Argentine and adjacent countries, of which he was mostly an eyewitness, and thus fills a considerable blank in our knowledge of the history of that period, otherwise but little known. He also alludes to the English piracies committed by Drake and Cavendish, and to events of importance in Peru during the administration of the Viceroy Toledo. Several of the violent earthquakes of the time are also mentioned and described, though not always with correctness in regard to dates.
Leon y Pinelo, Epitome (1629-1738); Nicolas Antonio, Bib. Hisp. Nova (madrid, 1786); Barcia, Historiadores primitivos de Indias, 1749 (reprint of the Argentina; a later reprint appeared in De Angelis's collection); La Argentina, Conquista del Rio de la Plata y Tucuman (in 28 Cantos, Lisbon, 1602); Mendiburu, Diccionario historico biografico (Lima, 1876), II.
AD. F. BANDELIER 
Transcribed by Susan Birkenseer
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Martin Deutinger
Philosopher and religious writer, b. in Langenpreising, Bavaria, 24 March, 1815; d. at Pfäfers, Switzerland, 9 Sept., 1864. He was ordained priest in 1837, and after filling several clerical positions, taught philosophy at Freising (1841), Munich (1846), and Dillingen (1847-52). Like his predecessors, Baader (q. v.) and Anton Günther, he endeavoured to construct a philosophy that should mediate between Catholicism and the idealistic philosophy then prevailing in Germany, and thus conciliate the truths of faith with what he considered the demands of reason. The effort at conciliation, while no more successful than that of his predecessors, involved less sacrifice of the content of Faith and of objective reason. Deutinger's system is based on a scheme of trilogies. He places anthropology at the centre. Starting with universal methodical doubt, he finds in that doubt the Ego revealed as an independent self-conscious person. Further reflection shows the self to be conditioned by the non-self (nature), while both self and nature suppose a supreme, free cause. Hence the first trilogy -- Man, Nature, God. The evolution of the Ego is effected by the interaction of Nature and God, and this results in a triple life. The first element and stage proceeds from nature (the body), the second from God (the spirit), the third, the intermediating ground, is the soul. Hence the second trilogy constituting man's nature and stages of his development -- Body, Soul, Spirit. The attributes of the spirit are being, knowing, willing. But the unity of these attributes is merely subjective; personality is only potentially in them. The spirit comes to actual personality through interaction with nature. The vital process, consisting in the interplay of nature (i.e. the necessitated factor) with the personal (i.e. the free) element, unfolds in three stages: as movement inward from without (thought, Denken); as outward from within (power, Können); and as proceeding from both together (doing, acting, Tun.). Hence the trilogy of human faculty: Thought, Power, Action; and the departments of the philosophical system: science of thought (Denklehre), of art (Kunstlehre) and of conduct (moral philosophy). Outside these departments lie psychology and the philosophy of nature, while on the circumference extend jurisprudence and the philosophy of religion. Sensation and imagination are insufficient to explain the genesis of thought, the concept. The representation wherein the external and the internal factors unite is but one basis of conscious knowledge, the concept; the other lies in the free personal element, inward intuition, the idea. Idea, therefore, and representation must interact in order to engender the concept. Hence cognition is the product of the two opposing factors, representation and idea, between which it intermediates as concept. But just as the antinomy between the free personality and the necessitated outer nature urges to conciliation in action, so the antinomy between subject and object presses towards unification in thought. Now all intermediate unity comes of likeness, unlikeness, and the blending unity. Likeness lies in the subject; unlikeness in the object; unity in the interrelation of these two. From the first we get the principle of identity; from the second that of sequence, or reason; from the third that of disjunction, or exclusion. Hence the final trilogy of the laws of thought.
Each of the foregoing "ternalities" is developed with considerable insight, but with much artificiality and still more mistiness, which is felt at once in the distinction he makes between soul and spirit, and in the genesis of personality by the play of the necessitating nature-object on the free spirit. The similarity to the Hegelian idealism, if not the borrowed influence of that elusive system, is at once apparent.
Deutinger possessed a richly-endowed mind, a soaring, though somewhat exuberant, imagination, an ardent love of the beautiful in nature and in art, and a comprehensive, though not always sufficiently critical, intelligence. He failed in his main purpose not because he lacked philosophical power or energy, but chiefly because he broke with philosophical tradition to go his own way. He is said to have boasted that "he had builded a house of his own in philosophy, regardless of the form and material employed by other builders". "This is all very fine", observes Stöckl, "and it may well be that Deutinger wanted to do perfect justice to the faith which he strove to conciliate with a modernised philosophy. But just because he wrought by himself independently of the claims of the Christian philosophical tradition, his system manifests the characteristic of all other modern systems constructed, in a like spirit. Subjectivism predominates throughout, and therefore it enjoyed but an ephemeral existence." As a critic, Deutinger was brilliant and prolific. His style, though somewhat luxuriant is marked by a sparkling wit and sarcasm that is specially captivating with the young. His works comprise: "Grundlinien der positiven Philosophie" (Ratisbon, 1843-49); "Geschichte der griechischen Philosophie" (Ratisbon, 1852-53); "Bilder des Geistes im Kunst u. Natur" (Augsburg, 1846-49, and Ratisbon, 1851); "Grundriss der Moralphilosophie" (Dillingen, 1847); "Grundriss der Logik" (Dillingen, 1848); "Wallfahrt nach Oberammergau" (Munich, 1851); "Geist der christl. Ueberlieferung" (Augsburg, 1850); "Das Princip der neueren Philosophie und die christl. Wissenschaft" (Ratisbon, 1857); "Ueber das Verhaltniss der Poesie zur Religion" (Augsburg, 1861); "Das Reich Gottes nach dem Apostel Joannes" (Freiburg, 1862); "Renan und das Wunder" (Munich, 1864). Among his posthumous works, edited by his pupil Lorenz Kastner, are: "Der gegenwartige Zustand der deutschen Philosophie"; a third volume of "Das Reich Gottes" (Ratisbon, 1867); and an additional part to the "Bilder des Geistes" (Munich, 1866).
KASTNER, Deutingers Leben und Schriften, (Munich, 1875); STOCKL, Geschichte der neueren Philosophie (Mainz, 1883); NEUDECKER, Das Grundproblem der Erkenntnisstheorie (Nordlingen, l881), favourable to Deutinger; on the opposite side, BECKER, Die Philosophie Deutingers in ihrem Verhältniss zur Scholastik und Philosophie der Neuzeit in the Katholik (1866) I, 693; II, 156; SCHMID in Kirchenlexikon, s. v.; SATTEL, Deutingers Gotteslehre (Ratisbon, 1905).
F.P. SIEGFRIED 
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Martin Dobrizhoffer
Missionary, b. in Graz, Styria, 7 Sept., 1717; d. in Vienna, 17 July 1791. He became a Jesuit in 1736, and twelve years later set out for the missions of South America, where he laboured among the Guaranis and the Abipones for eighteen years. On the expulsion of the Jesuits from the Spanish possessions in 1767, he returned to his native land. The Empress Maria Theresa frequently sent for Dobrizhoffer that she might hear his adventures from his own lips; and she is said to have taken great pleasure in his cheerful and animated conversation. He is the author of a work in three volumes entitled "Historia de Abiponibus, equestri bellicosaque Paraguaina natione" etc. (Vienna, 1783-1784), a German translation of which, by Professor Keil of the University of Pesth, was published in Vienna the same year. This work is of great ethnological value. In the preface he says, "A seven years residence in the four colonies of the Abipones has afforded me opportunities of closely observing the manners, customs, superstitions, military discipline, slaughters inflicted and received, political and economical regulations, together with the vicissitudes of the colonies". He further declares that what he learned amongst the Paraguayans in the course of eighteen years, what he himself beheld in the colonies of the Indians and the Spaniards, in frequent and long journeys, through woods, mountains, plains and vast rivers, he sets forth, if not in an eloquent and brilliant narrative, certainly in a candid and an accurate one, which is at least deserving of credit. In the course of the work, Dobrizhoffer frequently takes occasion to refute and expose the erroneous statements of other writers respecting the Jesuits in Paraguay, and the malicious calumnies by which the ruin of their institutions in that country was unhappily effected. The English translation (An Account of the Abipones, an Equestrian People of Paraguay, London. 1822), commonly ascribed to Southey, is the work of Sara Coleridge, daughter of Samuel Taylor Coleridge, who judged it a performance "unsurpassed for pure mother-English by anything I have read for a long time". Dobrizhoffer in 1733 was appointed preacher to the Court in Vienna, a post which he held till his death.
EDWARD P. SPILLANE 
Transcribed by Gerald M. Knight

Martin Ferdinand Morris[[@Headword:Martin Ferdinand Morris]]

Martin Ferdinand Morris
Lawyer and jurist, b. 3 December, 1834, at Washington, D.C.; d. 12 September, 1909, at Washington, D. C. Descended from an Irish Catholic family, he was educated at Georgetown University, from which he was graduated in 1854. On leaving Georgetown, he entered the Jesuit novitiate at Frederick, Md., to prepare himself for the priesthood, from which high calling his inclinations from early youth had impelled him, and for which, by reason of his studious habits, scholarly taste, and moral standards, he was in every way fitted. His ambition, however, could not be realized, as the death of his father left him the sole support of his mother and sisters. In 1863, he began the practice of law in Baltimore, Maryland, and in 1867 removed to Washington to enter into partnership with the late Richard T. Merrick. He continued a member of the firm Merrick and Morris until the death of Mr. Merrick (1885), when he formed a partnership with George E. Hamilton, and continued actively to practice his profession, being connected with important litigation both in the local courts and in the Supreme Court, until appointed by President Cleveland an associate Justice of the Court of Appeals of the District of Columbia upon the establishment of that Court in 1893. Modest, unassuming, almost diffident in manner, he was best adapted to office practice, and yet, when occasion required it, was forceful and successful in the trial of cases. A skilled lawyer, standing high in his profession, judicial labours did not prevent him from taking an active interest in civic and social conditions, or from broadening the scope of his researches into the fields of science, of literature, and of art. Actively interested in his Alma Mater, and in the growth and development of Catholic education, he was one of the founders of Georgetown Law School (1871), then under the direction of the late P. F. Healy, S.J., to-day one of the largest and most successively conducted law schools in the country. In 1877, he received from Georgetown, in recognition of his nobility of character, his broad scholarship, and achievements as a lawyer and judge, the degree of LL.D. He wrote "Lectures on the History of the Development of Constitutional and Civil Liberty" (1808); also numerous monographs and addresses.
GEORGE E. HAMILTON
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Martín Fernández de Enciso
Navigator and geographer, b. at Seville, Spain, c. 1470; d. probably about 1528 at Seville. It is not known when, why, or with whom he went to America, but in 1508 he was living on the island of Santo Domingo, where he had accumulated a fortune in the practice of law. In 1509 Alonzo de Ojeda (or Hojeda) had been granted the government of Terra Firme (the region about the Isthmus of Darien), but he lacked the funds necessary to colonize the country. He then applied to Enciso, who had the reputation of being rich, able, and adventurous, and the latter agreed to provide a vessel with men and provisions. Ojeda set out in advance in 1509, and it was agreed that Enciso was to equip his vessel and follow him in 1510. When the latter arrived, he found that Ojeda, having been beset by hostile Indians, and having exhausted his supplies and ammunition, had returned in search of him. Taking the survivors of Ojeda's expedition, Enciso founded the town of Santa María la Antigua del Darien (1510). Among his followers was one Vasco Nuñez de Balboa who afterwards became famous for his discovery of the Pacific Ocean, then called the South Sea (Mar del Sur), and who had joined the expedition without Enciso's knowledge or authority, seeking to escape his creditors. Soon after the founding of the new city, Balboa stirred up rebellion among the men, and was able to depose Enciso, whom he banished to Spain. Here, the latter complained to the king of Balboa's arbitrary conduct and injustice, and the king, partly owing to these accusations, sent Pedrarias Dávila to America in 1514 as Governor of Darien, with instructions to have the wrongs of Enciso righted. Enciso accompanied the expedition as "alguacil mayor" and continued to oppose Balboa until the latter's execution by Dávila in 1517. He soon afterwards returned to Spain where he published his "Suma de Geografia que trata de todas las partidas del mundo", the first account in Spanish of the discoveries in the New World. The work was published in 1519 at Seville and was reprinted in 1530 and in 1549. It is dedicated to the Emperor Charles V, and in it, according to Navarrete, Enciso has embodied all that was then known of the theory and practice of navigation. The geographical portion is given with great care, and contains the first descriptions of the lands discovered in the western seas, that is, the results of the explorations of the Spaniards up to 1519. It is, on the whole, a more accurate work than the other early works of its kind.
VENTURA FUENTES 
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Martín Fernández Navarrete
Spanish navigator and writer, b. at Avalos (Logrono), 8 November, 1765; d. at Madrid, 8 October, 1844. He received his early education partly in his native town and partly at the seminary of Vergara. At the age of fifteen he entered the navy and a little later in 1782 served with distinction in the unsuccessful operations against Gibraltar. Through overwork, he became broken down in health and was compelled to withdraw from active service for a time; but during this period of enforced rest, he devoted himself to historical research and in 1789 was commissioned by the Minister of Marine to seach the national archives and to gather all documents and data in connection with the maritime history of Spain. He devoted three years to this work and among the documents he discovered were the diaries of the first and third voyages of Columbus. War having been declared between Spain and France he rejoined the navy in 1792 and took part in the siege of Toulon. Shortly after this he was promoted to the grade of captain in the navy. He was then placed under the orders of Captain General Langara of the Department of Cádiz with whom he afterwards served in various capacities when the latter was made Minister of Marine. While in the Marine Office, he brought about many improvements and reforms among them the planning and organizing of the hydrographical office of which he afterwards became the head (1823). In 1808, he resigned his government charges and retired from public life rather than recognize the claims of Joseph Bonaparte who had been seated upon the Spanish throne. In 1814, he was made secretary of the Academy of St. Ferdinand, and from 1824 until his death, was a director of the Academy of History. Several times he was elected to represent his province as senator, but his career in the senate was not a brilliant one. Most of Navarrete's writing is historical. His best work, and the one which gives him his reputation, is "Colección de los viajes y descubrimientos que hicieron por mar los espanoles desde el fin del siglo XV" (Madrid, 1825-37). This was published at government expense, and has been widely read and quoted. Among his other works is an excellent life of Cervantes, published in 1819 in connection with an edition of "Don Quijote" brought out by the Spanish Academy; "Colección de documentos inéditos" written in collaboration with others; " Disertación sobre la historia de la náutica," and "Biblioteca maritima española". The last two were published after his death, in 1846 and 1851 respectively.
VENTURA FUENTES 
Transcribed by Joseph P. Thomas
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Martin Ignatius Joseph Griffin
Journalist, historian, b. at Philadelphia, 23 Oct., 1842; d. there, 10 Nov., 1911. In early manhood he was associated as contributor and editor with various Catholic publications. Appointed in 1872 secretary of the Irish Catholic Benevolent Union he founded and edited its organ from 1873 to 1894, first with the title the "I.C.B.U. Journal", and then as "Griffin's Journal". His articles on local Catholic history printed in this "Journal" led to the founding, 22 July, 1884, of the "American Catholic Historical Society" of Philadelphia, of which he was librarian at his death. In January, 1887, he began the publication of the "American Catholic Historical Researches", which he continued to edit till he died. An indefatigable delver into the byways of the past, he collected a large amount of original data that will be of much value and assistance to the historian of the development of the Church in the United States. His most important publications are the "History of Commodore John Barry" (Philadelphia, 1903), and "Catholics and the American Revolution" (3 vols., Philadelphia, 1907-1911). Monographs on the history of old St. Joseph's and several other Philadelphia churches (1881-1882), on Bishop Michael Egan, O.S.F. (1885), Thomas FitzSimons (1887), and "The trial of John Ury" (1899) preserve many details otherwise neglected. Mr. Griffin was also very active in the promotion of the cause of total abstinence, and of the building and loan associations that did so much good in the industrial community of his native city.
American Catholic Historical Researches (Philadelphia, April, 1912); American Catholic Who's Who (St. Louis, 1911); Catholic Standard and Times (Philadelphia), files.
THOMAS F. MEEHAN 
Transcribed by Herman F. Holbrook 
O King of the nations, and their desire: Come and save mankind.
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Martin John Spalding
Seventh Archbishop of Baltimore, b. Bardstown, Kentucky, 23 May, 1810; d., at Baltimore, 7 Feb., 1872. His forbears came from England and settled in Maryland about the middle of the seventeenth century; his grandfather removed to Kentucky in 1790. Martin Spalding entered St. Mary's College, Lebanon, Kentucky, in 1821, taught mathematics there at the age of fourteen, was graduated in 1826, and studied philosophy and theology during four years in the seminary at Bardstown. In 1830 he entered the Propaganda, Rome, where after a brilliant course he was ordained 13 Aug., 1834, and received the doctorate in theology at the close of a public defence of 256 theses. Upon his return to Bardstown, he became pastor of the cathedral and editor of the "Catholic Advocate", founded in 1835. After the transfer of the see to Louisville, he was appointed vicar-general (1844), coadjutor cum jure to Bishop Flaget (1848), and Bishop of Louisville (1850). The diocese, which then numbered over 30,000 Catholics, was well provided with schools for girls, but there were comparatively few schools for boys. To supply this need and to recruit the clergy, Bishop Spalding, shortly after the dedication of the cathedral in 1852, went to Europe and secured the services of the Xaverian Brothers who came to Louisville in 1854. During his visit to Belgium, the bishop conceived the idea of founding the American College at Louvain which, mainly through his efforts, was opened in 1857. Much of his time was devoted to lectures and controversial writings in defence of the church, especially against the Know-Nothing movement and the common school system from which religious instruction was excluded. He had already published "Evidences of Catholicity", a series of lectures delivered in 1844-5, and the "Life, Times and Character of Benedict Joseph Flaget" (Louisville, 1852); these were followed by his "Miscellanea" (1853) and his "History of the Protestant Reformation" (1860) in which he enlarged his "Review of D'Aubigné's æHistory of the Reformation'", published in 1840. He also lectured at the Smithsonian Institute, Washington, and in Baltimore, New York, Brooklyn, and other cities. In 1864, on the death of Archbishop Kenrick, bishop Spalding succeeded him in the See of Baltimore. Here he organized the St. Vincent de Paul Society, founded the House of the Good Shepherd and St. Mary's Industrial School, and completed the cathedral. In October, 1866, the Second Plenary Council assembled at Baltimore; Archbishop Spalding arranged the details and presided over the deliberations. He had previously suggested the idea of a Catholic university and it was chiefly due to his efforts that the project was endorsed by the council. In 1867 he again visited Rome and took part in the celebration of the centenary of St. Peter's martyrdom. As the American College in Rome was in need of funds, Archbishop Spalding issued an appeal, which resulted in placing the college on a sound financial basis. His labours in behalf of religion and the spreading of Catholic truth were incessant. In 1868 he consecrated Bishop Becker for the See of Wilmington and Bishop Gibbons for the Vicariate Apostolic of North Carolina. Within one year (1868-9) he administered confirmation a hundred times, one eighth of the recipients being converts. He welcomed the Little Sisters of the Poor to Baltimore (1869), invited Father Herbert Vaughan to evangelize the negroes (1871), and aided Father Hecker in establishing the Catholic Publication Society of New York. At the Vatican Council he was a member of the Commission on Faith and of the Commission on "Postulata" which had to examine all the matters proposed for deliberation before they were presented to the council. He was a strong supporter of the doctrine of papal infallibility and he drew up a postulatum in which he favoured a definition by implication in preference to an explicit affirmation of the dogma. Immediately after the final vote on infallibility, Archbishop Spalding addressed a pastoral letter to the clergy and laity of his archdiocese, in which he set the action of the council in the proper light and cleared away numerous misrepresentations. Shortly after his return to America he spoke at Philadelphia in defence of the temporal power of the pope, and on 18 June, 1871, he commemorated with fitting observance the jubilee of the elevation of Pius IX to the papal chair, the last notable celebration in which he took part. Archbishop Spalding was a fine representative of the type of men who organized and developed the Church in the United States. To a strong faith he added sincere piety and tender devotion, to scholarship a high degree of administrative ability, and to his zeal for Catholicism a loyal interest in the welfare of his country. He enjoyed the esteem of those who were foremost in Church and State, and his death was the occasion of tributes from all classes of his fellow-citizens. His complete works were published at Baltimore in several editions.
J.L. SPALDING, The Life of the Most Rev. M.J. Spalding, D.D. (New York and Baltimore, 1873); CLARKE, Lives of the Deceased Bishops, III (New York, 1888); Archives of the Cathedral(Baltimore).
LOUIS O'DONOVAN 
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Martin Kromer
A distinguished Polish bishop and historian; b. at Biecz in Galicia in 1512; d. at Heilsberg, Ermland (now East Prussia), on 23 March, 1589. He was the son of a substantial citizen who, desirous of a public career for his son, sent him to the University of Cracow where he obtained his degree in philosophy. Afterwards he studied theology at Bologna and at Rome. When he returned to Poland he was appointed secretary to Gamrat, Bishop of Cracow, and shortly afterwards he was made secretary to Prince Sigismund August. The latter was so pleased with him that, when he afterwards ascended the Polish throne, he entrusted Kromer with many high official duties, and in order to enable him to receive promotion to even higher dignities the king elevated him in 1552 to the rank of a nobleman. Kromer was charged with diplomatic missions to Vienna, Rome, and to the Council of Trent. In Poland he had complete charge of the national archives, arranged the various documents and materials in systematic form, and in doing so devoted himself especially to the history of his country. At the suggestion of the king he utilized the studies made in arranging these archives by writing his great historical work, "De origine et rebus gestis Polonorum" in thirty books, which was published at Basle in 1555, and treated of the history of Poland from the earliest times down to the year 1506. It was translated into German by Heinrich Pantaleon and also published at Basle in 1562, and was likewise translated on two different occasions into Polish and published at Cologne in 1589 and at Cracow in 1611. In this history Kromer showed himself a keen critic, with a graceful style and polished Latinity, and he was particularly successful in setting forth clearly and lucidly the intricate political relations of Poland with the neighbouring states. It is to be regretted, however, that his history ended without describing the events of the very epoch which he knew so well from his own participation therein. Following this, he published at Cologne in 1577 his great geographical and descriptive work, "Polonia, sive de situ, populis, moribus, magistratibus et republica regni Polonici," in two books, which still remains an important source of information about contemporary Poland. It was translated into Polish by Kondratowicz and published at Wilna in 1853. He had even turned his attention to music, for in 1534 he had published a volume at Cracow entitled "De musica figurata." He took a very active part in opposing the spread of Protestantism in Poland. His various polemical writings, his sermons, and his catechism were all written in Polish and in a simple style devoted to the enlightenment of the people; they formed an energetic protest against the introduction of the new Lutheran and Calvinistic doctrines. In 1570 he was appointed by Cardinal (then Bishop) Stanislaus Hosius as coadjutor in the Diocese of Ermland, where together with the latter he wrote popular works in explanation and defence of the Catholic Faith. After the death of Hosius in 1579 Kromer was made Bishop of Ermland, and held that see until he died in 1589.
EICHHORN, Der ermlaendische Bischof Martin Kromer (Braunsberg, 1868); WALEWSKI, Martin Kromer (Warsaw, 1874); HIPLER, Die deutschen Predigten und Katechesen der ermlaendischen Bischoefe Hosius und Kromer (Cologne, 1885).
ANDREW J. SHIPMAN 
Transcribed by John Fobian 
In memory of Joseph Bula
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Martin Luther
Leader of the great religious revolt of the sixteenth century in Germany; born at Eisleben, 10 November, 1483; died at Eisleben, 18 February, 1546.
His father, Hans, was a miner, a rugged, stern, irascible character. In the opinion of many of his biographers, it was an expression of uncontrolled rage, an evident congenital inheritance transmitted to his oldest son, that compelled him to flee from Mohra, the family seat, to escape the penalty or odium of homicide. This, though first charged by Wicelius, a convert from Lutheranism, has found admission into Protestant history and tradition. His mother, Margaret Ziegler, is spoken of by Melancthon as conspicuous for "modesty, the fear of God, and prayerfulness" ("Corpus Reformatorum", Halle, 1834). Extreme simplicity and inflexible severity characterized their home life, so that the joys of childhood were virtully unknown to him. His father once beat him so mercilessly that he ran away from home and was so "embittered against him that he had to win me to himself again." His mother, "on account of an insignificant nut, beat me till the blood flowed, and it was this harshness and severity of the life I led with them that forced me subsequently to run away to a monastery and become a monk." The same cruelty was the experience of his earliest school-days, when in one morning he was punished no less than fifteen times. The meager data of his life at this period make it a work of difficulty to reconstruct his childhood. His schooling at Mansfeld, whither his parents had returned, was uneventful. He attended a Latin school, in which the Ten Commandments, "Child's Belief", the Lord's Prayer, the Latin grammar of Donatus were taught, and which he learned quickly. In his fourteenth year (1497) he entered a school at Magdeburg, where, in the words of his first biographer, like many children "of honourable and well-to-do parents, he sang and begged for bread -- panem propter Deum" (Mathesius, op.cit.). In his fifteenth year we find him at Eisenach. At eighteen (1501) he entered the University of Erfurt, with a view to studying jurisprudence at the request of his father. In 1502 he received the degree of Bachelor of Philosophy, being the thirteenth among fifty-seven candidates. On Epiphany (6 January, 1505), he was advanced to the master's degree, being second among seventeen applicants. His philosophical studies were no doubt made under Jodocus Trutvetter von Eisenach, then rector of the university, and Bartholomaus Arnoldi von Usingen (q.v.). The former was pre-eminently the Doctor Erfordiensis, and stood without an admitted rival in Germany. Luther addresses him in a letter (1518) as not only "the first theologian and philosopher", but also the first of contemporary dialecticians. Usingen was an Augustinian friar, and second only to Trutvetter in learning, but surpassing him in literary productivity. Although the tone of the university, especially that of the students, was pronouncedly, even enthusiastically, humanistic, and although Erfurt led the movement in Germany, and in its theological tendencies was supposedly "modern", nevertheless "it nowise showed a depreciation of the currently prevailing [Scholastic] system" (ibid.). Luther himself, in spite of an acquaintaince with some of the moving spirits of humanism, seems not to have been appreciably affected by it, lived on its outer fringe, and never qualified to enter its "poetic" circle.
Luther's sudden and unexpected entrance into the Augustinian monastery at Erfurt occurred 17 July, 1505. The motives that prompted the step are various, conflicting, and the subject of considerable debate. He himself alleges, as above stated, that the brutality of his home and school life drove him into the monastery. Hausrath, his latest biographer and one of the most scholarly Luther specialists, unreservedly inclines to this belief. The "house at Mansfeld rather repelled than attracted him" (Beard, "Martin Luther and the Germ. Ref.", London, 1889, 146), and to "the question 'Why did Luther go into the monastery?', the reply that Luther himself gives is the most satisfactory" (Hausrath, "Luthers Leben" I, Berlin, 1904, 2, 22). He himself again, in a letter to his father, in explanation of his defection from the Old Church, writes, "When I was terror-stricken and overwhelmed by the fear of impending death, I made an involuntary and forced vow". Various explanations are given of this episode. Melancthon ascribes his step to a deep melancholy, which attained a critical point "when at one time he lost one of his comrades by an accidental death" (Corp. Ref., VI, 156). Cochlaeus, Luther's opponent, relates "that at one time he was so frightened in a field, at a thunderbolt as is commonly reported, or was in such anguish at the loss of a companion, who was killed in the storm, that in a short time to the amazement of many persons he sought admission to the Order of St. Augustine". Mathesius, his first biographer, attributes it to the fatal "stabbing of a friend and a terrible storm with a thunderclap" (op.cit.) Seckendorf, who made careful research, following Bavarus (Beyer), a pupil of Luther, goes a step farther, calling this unknown friend Alexius, and ascribes his death to a thunderbolt (Seckendorf, "Ausfuhrliche Historie des Lutherthums", Leipzig, 1714,51). D'Aubigné changes this Alexius into Alexis and has him assassinated at Erfurt (D'Aubigné, "History of the Reformation", New York, s.d., I, 166). Oerger ("Vom jungen Luther", Erfurt, 1899, 27-41) has proved the existence of this friend, his name of Alexius or Alexis, his death by lightning or assassination, a mere legend, destitute of all historical verification. Kostlin-Kawerau (I,45) states that returning from his "Mansfeld home he was overtaken by a terrible storm, with an alarming lightning flash and thunderbolt. Terrified and overwhelmed he cries out: 'Help, St. Anna, I will be a monk'." "The inner history of the change is far less easy to narrate. We have no direct contemporary evidence on which to rely; while Luther's own reminiscences, on which we chiefly depend, are necessarily coloured by his later experiences and feelings" (Beard, op.cit., 146).
Of Luther's monastic life we have little authentic information, and that is based on his own utterances, which his own biographers frankly admit are highly exaggerated, frequently contradictory, and commonly misleading. Thus the alleged custom by which he was forced to change his baptismal name Martin into the monastic name Augustine, a proceeding he denounces as "wicked" and "sacrilegious", certainly had no existence in the Augustinian Order. His accidental discovery in the Erfurt monastery library of the Bible, "a book he had never seen in his life" (Mathesius, op. cit.), or Luther's assertion that he had "never seen a Bible until he was twenty years of age", or his still more emphatic declaration that when Carlstadt was promoted to the doctorate "he had as yet never seen a Bible and I alone in the Erfurt monastery read the Bible", which, taken in their literal sense, are not only contrary to demonstrable facts, but have perpetuated misconception, bear the stamp of improbability written in such obtrusive characters on their face, that it is hard, on an honest assumption, to account for their longevity. The Augustinian rule lays especial stress on the monition that the novice "read the Scripture assiduously, hear it devoutly, and learn it fervently" (Constitutiones Ordinis Fratr. Eremit. Sti. Augustini", Rome, 1551, cap. xvii). At this very time Biblical studies were in a flourishing condition at the university, so that its historian states that "it is astonishing to meet such a great number of Biblical commentaries, which force us to conclude that theres an active study of Holy Writ" (Kampschulte, op.cit., I, 22). Protestant writers of repute have abandoned this legend altogether. Parenthetical mention must be made of the fact that the denunciation heaped on Luther's novice-master by Mathesius, Ratzeberger, and Jurgens, and copied with uncritical docility by their transcribers -- for subjecting him to the most abject menial duties and treating him with outrageous indignity -- rests on no evidence. These writers are "evidently led by hearsay, and follow the legendary stories that have been spun about the person of the reformer" (Oerger, op.cit., 80). The nameless novice-master, whom even Luther designates as "an excellent man, and without doubt even under the damned cowl, a true Christian," must "have been a worthy representative of his order" (Oerger, op.cit.).
Luther was ordained to the priesthood in 1507. The precise date is uncertain. A strange oversight, running through three centuries, placed the date of his ordination and first Mass on the same day, 2 May, an impossible coincidence. Kostlin, who repeated it (Luther's Leben, I, 1883, 63) drops the date altogether in his latest edition. Oerger fixes on 27 February. This allows the unprecedented interval of more than two months to elapse between the ordination and first Mass. Could he have deferred his first Mass on account of the morbid scrupulosity, which played such a part in the later periods of his monastic life?
There is no reason to doubt that Luther's monastic career thus far was exemplary, tranquil, happy; his heart at rest, his mind undisturbed, his soul at peace. The metaphysical disquisitions, psychological dissertations, pietistic maunderings about his interior conflicts, his theological wrestlings, his torturing asceticism, his chafing under monastic conditions, can have little more than an academic, possibly a psychopathic value. They lack all basis of verifiable data. Unfortunately Luther himself in his self-revelation can hardly be taken as a safe guide. Moreover, with an array of evidence, thoroughness of research, fullness of knowledge, and unrivalled mastery of monasticism, scholasticism, and mysticism, Denifle has removed it from the domain of debatable ground to that of verifiable certainty. "What Adolf Hausrath has done in an essay for the Protestant side, was accentuated and confirmed with all possible penetration by Denifle; the young Luther according to his self-revelation is unhistorical; he was not the discontented Augustinian, nagged by the monastic life, perpetually tortured by his conscience, fasting, praying, mortified, and emaciated -- no, he was happy in the monastery, he found peace there, to which he turned his back only later" (Kohler, op.cit., 68-69).
During the winter of 1508-09 he was sent to the University of Wittenberg, then in its infancy (founded 2 July, 1502), with an enrolment of one hundred and seventy-nine students. The town itself was a poor insignificant place, with three hundred and fifty-six taxable properties, and accredited the most bibulous town of the most bibulous province (Saxony) of Germany. While teaching philosophy and dialectics he also continued his theological studies. On 9 March, 1509, under the deanship of Staupitz, he becameBaccalaureus Biblicus in the theological course, as a stepping-stone to the doctorate. His recall to Erfurt occurred the same year.
His mission to Rome, extending over an estimated period of five months, one of which he spent in the city of Rome, which played so important a part in his early biographies, and even now is far from a negligible factor in Reformation research, occurred in 1511, or, as some contend, 1510. Its true object has thus far baffled all satisfactory investigation. Mathesius makes him go from Wittenberg on "monastic business"; Melancthon attributes it to a "monkish squabble"; Cochlaeus, and he is in the main followed by Catholic investigators, makes him appear as the delegated representative of seven allied Augustinian monasteries to voice a protest against some innovations of Staupitz, but as deserting his clients and siding with Staupitz. Protestants say he was sent to Rome as the advocate of Staupitz. Luther himself states that it was a pilgrimage in fulfilment of a vow to make a general confession in the Eternal City. The outcome of the mission, like its object, still remains shrouded in mystery. What was the effect of this Roman visit on his spiritual life or theological thought? Did "this visit turn his reverence for Rome into loathing"? Did he find it "a sink of iniquity, its priests infidels, the papal coutiers men of shameless lives?" (Lindsay, "Luther and the German Reformation", New York, 1900). "He returned from Rome as strong in the faith as he went to visit it. In a certain sense his sojourn in Rome even strengthened his religious convictions" (Hausrath, op.cit., 98), "In his letters of those years he never mentions having been in Rome. In his conference with Cardinal Cajetan, in his disputations with Dr. Eck, in his letters to Pope Leo, nay, in his tremendous broadside of invective and accusation against all things Romish, in his 'Address to the German Nation and Nobility', there occurs not one unmistakable reference to his having been in Rome. By every rule of evidence we are bound to hold that when the most furious assailant Rome has ever known described from a distance of ten years upwards the incidents of a journey through Italy to Rome, the few touches of light in his picture are more trustworthy than its black breadths of shade" (Bayne, "Martin Luther", I, 234). His whole Roman experience as expressed in later life is open to question. "We can really question the importance attached to remarks which in a great measure date from the last years of his life, when he was really a changed man. Much that he relates as personal experience is manifestly the product of an easily explained self-delusion" (Hausrath, op.cit., 79). One of the incidents of the Roman mission, which at one time was considered a pivotal point in his career, and was calculated to impart an inspirational character to the leading doctrine of the Reformation, and is still detailed by his biographers, was his supposed experience while climbing the Scala Santa. According to it, while Luther was in the act of climbimg the stairs on his knees, the thought suddenly flashed through his mind: "The just shall live by faith", whereupon he immediately discontinued his pious devotion. The story rests on an autograph insertion of his son Paul in a Bible, now in possession of the library of Rudolstadt. In it he claims that his father told him the incident. Its historic value may be gauged by the considerations that it is the personal recollections of an immature lad (he was born in 1533) recorded twenty years after the event, to which neither his father, his early biographers, nor his table companions before whom it is claimed the remark was made, allude, though it could have been of primary importance. "It is easy to see the tendency here to date the (theological) attitude of the Reformer back into the days of his monastic faith" (Hausrath, op.cit., 48).
Having acquitted himself with evident success, and in a manner to please both parties, Luther returned to Wittenberg in 1512, and received the appointment of sub-prior. His academic promotions followed in quick succession. On 4 October he was made licentiate, and on 19 October, under the deanship of Carlstadt -- successively friend, rival, and enemy -- he was admitted to the doctorate, being then in his thirtieth year. On 22 October he was formally admitted to the senate of the faculty of theology, and received the appointment as lecturer on the Bible in 1513. His further appointment as district vicar in 1515 made him the official representative of the vicar-general in Saxony and Thuringia. His duties were manifold and his life busy. Little time was left for intellectual pursuits, and the increasing irregularity in the performance of his religious duties could only bode ill for his future. He himself tells us that he needed two secretaries or chancellors, wrote letters all day, preached at table, also in the monastery and parochial churches, was superintendent of studies, and as vicar of the order had as much to do as eleven priors; he lectured on the psalms and St. Paul, besides the demand made on his economic resourcefulness in managing a monastery of twenty-two priests, twelve young men, in all forty-one inmates. His official letters breathe a deep solicitude for the wavering, gentle sympathy for the fallen; they show profound touches of religious feeling and rare practical sense, though not unmarred with counsels that have unorthodox tendencies. The plague which afflicted Wittenberg in 1516 found him courageously at his post, which, in spite of the concern of his friends, he would not abandon.
But in Luther's spiritual life significant, if not ominous, changes were likewise discernible. Whether he entered "the monastery and deserted the world to flee from despair" (Jurgens, op.cit., I,522) and did not find the coveted peace; whether the expressed apprehensions of his father that the "call from heaven" to the monastic life might be a "satanic delusion" stirred up thoughts of doubt; whether his sudden, violent resolve was the result of one of those "sporadic overmastering torpors which interrupt the circulatory system or indicate arterial convulsion" (Hausrath, "Luthers Leben", I, 22), a heritage of his depressing childhood, and a chronic condition that clung to him to the end of his life; or whether deeper studies, for which he had little or no time, created doubts that would not be solved and aroused a conscience that would not be stilled, it is evident that his vocation, if it ever existed, was in jeopardy, that the morbid interior conflict marked a drifting from old moorings, and that the very remedies adopted to re-establish peace all the more effectually banished it. This condition of morbidity finally developed into formal scrupulosity. Infractions of the rules, breaches of discipline, distorted ascetic practices followed in quick succession and with increasing gravity; these, followed by spasmodic convulsive reactions, made life an agony. The solemn obligation of reciting the daily Office, an obligation binding under the penalty of mortal sin, was neglected to allow more ample time for study, with the result that the Breviary was abandoned for weeks. Then in paroxysmal remorse Luther would lock himself into his cell and by one retroactive act make amends for all he neglected; he would abstain from all food and drink, torture himself by harrowing mortifications, to an extent that not only made him the victim of insomnia for five weeks at one time, but threatened to drive him into insanity. The prescribed and regulated ascetical exercises were arbitrarily set aside. Disregarding the monastic regulations and the counsels of his confessor, he devised his own, which naturally gave him the character of singularity in his community. Like every victim of scrupulosity, he saw nothing in himself but wickedness and corruption. God was the minister of wrath and vengeance. His sorrow for sin was devoid of humble charity and childlike confidence in the pardoning mercy of God and Jesus Christ. This anger of God, which pursued him like his shadow, could only be averted by "his own righteousness", by the "efficacy of servile works". Such an attitude of mind was necessarily followed by hopeless discouragement and sullen despondency, creating a condition of soul in which he actually "hated God and was angry at him", blasphemed God, and deplored that he was ever born. This abnormal condition produced a brooding melancholy, physical, mental, and spiritual depression, which later, by a strange process of reasoning, he ascribed to the teaching of the Church concerning good works, while all the time he was living in direct and absolute opposition to its doctrinal teaching and disciplinary code.
Of course this self-willed positiveness and hypochondriac asceticism, as usually happens in cases of morbidly scrupulous natures, found no relief in the sacraments. His general confessions at Erfurt and Rome did not touch the root of the evil. His whole being was wrought up to such an acute tension that he actually regretted his parents were not dead, that he might avail himself of the facilities Rome afforded to save them from purgatory. For religion's sake he was ready to become "the most brutal murderer", "to kill all who even by syllable refused submission to the pope" (Sämmtliche Werke, XXXX, Erlangen, 284). Such a tense and neurotic physical condition demanded a reaction, and, as frequently occurs in analogous cases, it went to the diametric extreme. The undue importance he had placed on his own strength in the spiritual process of justification, he now peremptorily and completely rejected. He convinced himself that man, as a consequence of original sin, was totally depraved, destitute of free will, that all works, even though directed towards the good, were nothing more than an outgrowth of his corrupted will, and in the judgments of God in reality mortal sins. Man can be saved by faith alone. Our faith in Christ makes His merits our possession, envelops us in the garb of righteousness, which our guilt and sinfulness hide, and supplies in abundance every defect of human righteousness. "Be a sinner and sin on bravely, but have stronger faith and rejoice in Christ, who is the victor of sin, death, and the world. Do not for a moment imagine that this life is the abiding place of justice: sin must be committed. To you it ought to be sufficient that you acknowledge the Lamb that takes away the sins of the world, the sin cannot tear you away from him, even though you commit adultery a hundred times a day and commit as many murders" (Enders, "Briefwechsel", III, 208). The new doctrine of justification by faith, now in its inchoate stage, gradually developed, and was finally fixed by Luther as one of the central doctrines of Christianity. The epoch-making event connected with the publication of the papal Bull of Indulgences in Germany, which was that of Julius II renewed in adaptable form by Leo X, to raise funds for the construction of St. Peter's Church in Rome, brought his spiritual difficulties to a crisis.
Albert of Brandenburg was heavily involved in debt, not, as Protestant and Catholic historians relate, on account of his pallium, but to pay a bribe to an unknown agent in Rome, to buy off a rival, in order that the archbishop might enjoy a plurality of ecclesiastical offices. For this payment, which smacked of simony, the pope would allow an indemnity, which in this case took the form of an indulgence. By this ignoble business arrangement with Rome, a financial transaction unworthy of both pope and archbishop, the revenue should be partitioned in equal halves to each, besides a bonus of 10,000 gold ducats, which should fall to the share of Rome. John Tetzel, a Dominican monk with an impressive personality, a gift of popular oratory, and the repute of a successful indulgence preacher, was chosen by the archbishop as general-subcommissary. History presents few characters more unfortunate and pathetic than Tetzel. Among his contemporaries the victim of the most corrosive ridicule, every foul charge laid at his door, every blasphemous utterance placed in his mouth, a veritable fiction and fable built about his personality, in modern history held up as the proverbial mountebank and oily harlequin, denied even the support and sympathy of his own allies -- Tetzel had to wait the light of modern critical scrutiny, not only for a moral rehabilitation, but also for vindication as a soundly trained theologian and a monk of irreproachable deportment. It was his preaching at Juterbog and Zerbst, towns adjoining Wittenberg, that drew hearers from there, who in turn presented themselves to Luther for confession, that made him take the step he had in contemplation for more than a year. It is not denied that a doctrine like that of the indulgences, which in some aspects was still a disputable subject in the schools, was open to misunderstanding by the laity; that the preachers in the heat of rhetorical enthusiasm fell into exaggerated statements, or that the financial considerations attached, though not of an obligatory character, led to abuse and scandal. The opposition to indulgences, not to the doctrine -- which remains the same to this day -- but to the mercantile methods pursued in preaching them, was not new or silent. Duke George of Saxony prohibited them in his territory, and Cardinal Ximenes, as early as 1513, forbade them in Spain.
On 31 October, 1517, the vigil of All Saints', Luther affixed to the castle church door, which served as the "black-board" of the university, on which all notices of disputations and high academic functions were displayed, his Ninety-five Theses. The act was not an open declaration of war, but simply an academic challenge to a disputation. "Such disputations were regarded in the universities of the Middle Ages partly as a recognized means of defining and elucidating truth, partly as a kind of mental gymnastic apt to train and quicken the faculties of the disputants. It was not understood that a man was always ready to adopt in sober earnest propositions which he was willing to defend in the academic arena; and in like manner a rising disputant might attack orthodox positions, without endangering his reputation for orthodoxy" (Beard, op. cit.). The same day he sent a copy of the Theses with an explanatory letter to the archbishop. The latter in turn submitted them to his councillors at Aschaffenburg and to the professors of the University of Mainz. The councillors were of the unanimous opinion that they were of an heretical character, and that proceedings against the Wittenberg Augustinian should be taken. This report, with a copy of the Theses, was then transmitted to the pope. It will thus be seen that the first judicial procedure against Luther dod not emanate from Tetzel. His weapons were to be literary.
Tetzel, more readily than some of the contemporary brilliant theologians, divined the revolutionary import of the Theses, which while ostensibly aimed at the abuse of indulgences, were a covert attack on the whole penitential system of the Church and struck at the very root of ecclesiastical authority. Luther's Theses impress the reader "as thrown together somewhat in haste", rather than showing "carefully digested thought, and delicate theological intention"; they "bear him one moment into the audacity of rebellion and then carry him back to the obedience of conformity" (Beard, 218, 219). Tetzel's anti-theses were maintained partly in a disputation for the doctorate at Frankfort-on-the-Oder (20 Jan., 1518), and issued with others in am unnumbered list, and are commonly known as the One Hundred and Six Theses. They, however, did not have Tetzel for their author, but were promptly and rightfully attributed to Conrad Wimpina, his teacher at Leipzig. That this fact argues no ignorance of theology or unfamiliarity with Latin on the part of Tetzel, as has been generally assumed, is frankly admitted by Protestant writers. It was simply a legitimate custom pursued in academic circles, as we know from Melancthon himself.
Tetzel's Theses -- for he assumed all responsibility -- opposed to Luther's innovations the traditional teaching of the church; but it must be admitted that they at times gave an uncompromising, even dogmatic, sanction to mere theological opinions, that were hardly consonant with the most accurate scholarship. At Wittenberg they created wild excitement, and an unfortunate hawker who offered them for sale, was mobbed by the students, and his stock of about eight hundred copies publicly burned in the market square -- a proceeding that met with Luther's disapproval. The plea then made, and still repeated, that it was done in retaliation for Tetzel's burning Luther's Theses, is admittedly incorrect, in spite of the fact that it has Melancthon as sponsor. Instead of replying to Tetzel, Luther carried the controversy from the academic arena to the public forum by issuing in popular vernacular form his "Sermon on Indulgences and Grace". It was really a tract, where the sermon form was abandoned and twenty propositions laid down. At the same time his Latin defence of the Theses, the "Resolutiones", was well under way. In its finished form, it was sent to his ordinary, Bishop Scultetus of Brandenburg, who counselled silence and abstention from all further publications for the present. Luther's acquiescence was that of the true monk: "I am ready, and will rather obey than perform miracles in my justification."
At this stage a new source of contention arose. Johann Eck, Vice-Chancellor of the University of Ingoldstadt, by common consent acknowledged as one of the foremost theological scholars of his day, endowed with rare dialectical skill and phenomenal memory, all of which Luther candidly admitted before the Leipzig disputation took place, innocently became involved in the controversy. At the request of Bishop von Eyb, of Eichstatt, he subjected the Theses to a closer study, singled out eighteen of them as concealing the germ of the Hussite heresy, violating Christian charity, subverting the order of the ecclesiastical hierarchy, and breeding sedition. These "Obelisci" ("obelisks", the odd printer's device for noting doubtful or spurious passages) were submitted to the bishop in manuscript form, passed around among intimates, and not intended for publication. In one of the transcribed forms, they reached Luther and wrought him up to a high pitch of indignation. Eck in a letter of explanation sought to mollify the ruffled tempers of Carlstadt and Luther and in courteous, urgent tones begged them to refrain from public disputation either by lecture or print. In spite of the fact that Carlstadt forestalled Luther, the latter gave out his "Asterisci" (10 August, 1518). This skirmish led to the Leipzig Disputation. Sylvester Prierias, like Tetzel, a Dominican friar, domestic theologian of the Court of Rome, in his official capacity as Censor Librorum of Rome, next submitted his report "In praesumtuosas M. Lutheri, Conclusiones Dialogus". In it he maintained the absolute supremacy of the pope, in terms not altogether free from exaggeration, especially stretching his theory to an unwarrantable point in dealing with indulgences. This evoked Luther's "Responsio ad Silv. Prierietatis Dialogum". Hoogstraten, whose merciless lampooning in the "Epistolae Obscurorum Vivorum" was still a living memory, likewise entered the fray in defence of the papal prerogatives, only to be dismissed by Luther's "Schedam contra Hochstratanum", the flippancy and vulgarity of which one of Luther's most ardent students apologetically characterizes as being "in tone with the prevailing taste of the time and the circumstances, but not to be commended as worthy of imitation" (Loscher, op.cit., II, 325).
Before the "Dialogus" of Prierias reached Germany, a papal citation reached Luther (7 August) to appear in person within sixty days in Rome for a hearing. He at once took refuge in the excuse that such a trip could not be undertaken without endangering his life; he sought influence to secure the refusal of a safe-conduct through the electorate and brought pressure to bear on the Emperor Maximilian and Elector Frederick to have the hearing and judges appointed in Germany. The university sent letters to Rome and to the nuncio Miltitz sustaining the plea of "infirm health" and vouching for his orthodoxy. His literary activity continued unabated. His "Resolutiones", which were already completed, he also sent to the pope (30 May). The letter accompanying them breathes the most loyal expression of confidence and trust in the Holy See, and is couched in such terms of abject subserviency and fulsome adulation, that its sincerity and frankness, followed as it was by such an almost instantaneous revulsion, is instinctively questioned. Moreover before this letter had been written his anticipatory action in preaching his "Sermon on the Power of Excommunication" (16 May), in which it is contended that visible union with the Church is not broken by excommunication, but by sin alone, only strengthens the surmise of a lack of good faith. The inflammatory character of this sermon was fully acknowledged by himself.
Influential intervention had the effect of having the hearing fixed during the Diet of Augsburg, which was called to effect an alliance between the Holy See, the Emperor Maximilian, and King Christian of Norway, Denmark, and Sweden, in the war against the Turks. In the official instructions calling the Diet, the name or cause of Luther does not figure.
The papal legate, Cajetan, and Luther met face to face for the first time at Augsburg on 11 October. Cajetan (b. 1470) was "one of the most remarkable figures woven into the history of the Reformation on the Roman side...a man of erudition and blameless life" (Weizacker); he was a doctor of philosophy before he was twenty-one, at this early age filling chairs with distinction in both sciences at some of the leading universities; in humanistic studies he was so well versed as to enter the dialectic arena against Pico della Mirandola when only twenty-four. Surely no better qualified man could be detailed to adjust the theological difficulties. But the audiences were doomed to failure. Cajetan came to adjudicate, Luther to defend; the former demanded submission, the latter launched out into remonstrance; the one showed a spirit of mediating patience, the other mistook it for apprehensive fear; the prisoner at the bar could not refrain from bandying words with the judge on the bench. The legate, with the reputation of "the most renowned and easily the first theologian of his age", could not fail to be shocked at the rude, discourteous, bawling tone of the friar, and having exhausted all his efforts, he dismissed him with the injunction not to call again until he recanted. Fiction and myth had a wide sweep in dealing with this meeting and have woven such an inextricable web of obscurity about it that we must follow either the highly coloured narratives of Luther and his friends, or be guided by the most trustworthy criterion of logical conjecture.
The papal Brief to Cajetan (23 August), which was handed to Luther at Nuremberg on his way home, in which the pope, contrary to all canonical precedents, demands the most summary action in regard to the uncondemned and unexcommunicated "child of iniquity", asks the aid of the emperor, in the event of Luther's refusal to appear in Rome, to place him under forcible arrest, was no doubt written in Germany, and is an evident forgery (Beard, op. cit., 257-258; Ranke, "Deutsche Gesch." VI, 97-98). Like all forged papal documents, it still shows a surprising vitality, and is found in every biography of Luther.
Luther's return to Wittenberg occurred on the anniversary of his nailing the Theses to the castle church door (31 October, 1518). All efforts towards a recantation having failed, and now assured of the sympathy and support of the temporal princes, he followed his appeal to the pope by a new appeal to an ecumenical council (28 November, 1518), which, as will be seen later, he again, denying the authority of both, followed by an appeal to the Bible.
The appointment of Karl von Miltitz, the young Saxon nobleman in minor orders, sent as nuncio to deliver the Golden Rose to the Elector Frederick, was unfortunate and abortive. The Golden Rose was not offered as a sop to secure the good graces of the elector, but in response to prolonged and importunate agitation on his part to get it (Hausrath, "Luther", I, 276). Miltitz not only lacked prudence and tact, but in his frequent drinking bouts lost all sense of diplomatic reticence; by continually borrowing from Luther's friends he placed himself in a position only to inspire contempt. It is true that his unauthorized overtures drew from Luther an act, which if it "is no recantation, is at least remarkably like one" (Beard, op.cit., 274). In it he promised:
1. to observe silence if his assailants did the same;
2. complete submission to the pope;
3. to publish a plain statement to the public advocating loyalty to the Church;
4. to place the whole vexatious case in the hands of a delegated bishop.
The whole transaction closed with a banquet, an embrace, tears of joy, and a kiss of peace -- only to be disregarded and ridiculed afterwards by Luther. The nuncio's treatment of Tetzel was severe and unjust. When the sick and ailing man could not come to him on account of the heated public sentiment against him, Miltitz on his visit to Leipzig summoned him to a meeting, in which he overwhelmed him with reproaches and charges, stigmatized him as the originator of the whole unfortunate affair, threatened the displeasure of the pope, and no doubt hastened the impending death of Tetzel (1 August, 1519).
While the preliminaries of the Leipzig Disputation were pending, a true insight into Luther's real attitude towards the papacy, the subject which would form the main thesis of discussion, can best be gleaned from his own letters. On 3 March, 1519, he writes Leo X: "Before God and all his creatures, I bear testimony that I neither did desire, nor do desire to touch or by intrigue to undermine the authority of the Roman Church and that of your holiness" (De Wette, op. cit., I, 234). Two days later (5 March) he writes to Spalatin: "It was never my intention to revolt from the Roman Apostolic chair" (De Wette, op. cit., I, 236). Ten days later (13 March) he writes to the same: "I am at a loss to know whether the pope be antichrist or his apostle" (De Wette, op. cit., I, 239). A month before this (20 Feb.) he thanks Scheurl for sending him the foul "Dialogue of Julius and St. Peter", a most poisonous attack on the papacy, saying he is sorely tempted to issue it in the vernacular to the public (De Wette, op. cit., I, 230). "To prove Luther's consistency -- to vindicate his conduct at all points, as faultless both in veracity and courage -- under those circumstances, may be left to myth-making simpletons" (Bayne, op. cit., I, 457).
The Leipzig disputation was an important factor in fixing the alignment of both disputants, and forcing Luther's theological evolution. It was an outgrowth of the "Obelisci" and "Asterisci", which was taken up by Carlstadt during Luther's absence at Heidelberg in 1518. It was precipitated by the latter, and certainly not solicited or sought by Eck. Every obstacle was placed in the wayof its taking place, only to be brushed aside. The Bishops of Merseburg and Brandenburg issued their official inhibitions; the theological faculty of the leipzig University sent a letter of protest to Luther not to meddle in an affair that was purely Carlstadt's, and another to Duke George to prohibit it. Scheurl, then an intimate of Luther's, tried to dissuade him from the meeting; Eck, in terms pacific and dignified, replied to Carlstadt's offensive, and Luther's pugnacious letters, in fruitless endeavour to avert all public controversy either in print or lecture; Luther himself, pledged and forbidden all public discourse or print, begged Duke Frederick to make an endeavour to bring about the meeting (De Wette, op.cit., I, 175) at the same time that he personally appealed to Duke George for permission to allow it, and this in spite of the fact that he had already given the theses against Eck to the public. In the face of such urgent pressure Eck could not fail to accept the challenge. Even at this stage Eck and Carlstadt were to be the accredited combatants, and the formal admission of Luther into the disputation was only determined upon when the disputants were actually at Leipzig.
The disputation on Eck's twelve, subsequently thirteen, theses, was opened with much parade and ceremony on 27 June, and the university aula being too small, was conducted at the Pleissenburg Castle. The wordy battle was between Carlstadt and Eck on the subject of Divine grace and human free will. As is well known, it ended in the former's humiliating discomfiture. Luther and Eck's discussion, 4 July, was on papal supremacy. The former, though gifted with a brilliant readiness of speech, lacked -- and his warmest admirers admit it -- the quiet composure, curbed self-restraint, and unruffled temper of a good disputant. The result was that the imperturbable serenity and unerring confidence of Eck, had an exasperating effect on him. He was "querulous and censorious", "arbitrary and bitter" (Mosellanus), which hardly contributed to the advantage of his cause, either in argumentation or with his hearers. Papal supremacy was denied by him, because it found no warrant in Holy Writ or in Divine right. Eck's comments on the "pestilential" errors of Wiclif and Hus condemned by the Council of Constance was met by the reply, that, so far as the position of the Hussites was concerned, there were among them many who were "very Christian and evangelical". Eck took his antagonist to task for placing the individual in a position to understand the Bible better than the popes, councils, doctors, and universities, and in pressing his argument closer, asserting that the condemned Bohemians would not hesitate to hail him as their patron, elicited the ungentle remonstrance "that is a shameless lie". Eck, undisturbed and with the instinct of the trained debater, drove his antagonist still further, until he finally admitted the fallibility of an ecumenical council,upon which he closed the discussion with the laconic remark: "If you believe a legitimately assembled council can err and has erred,then you are to me as a heathen and publican" (Köstlin-Kawerau, op. cit., I, 243-50). This was 15 July. Luther returned sullen and crestfallen to Wittenberg, from what had proved to him an inglorious tournament.
The disastrous outcome of the disputation drove him to reckless, desperate measures. He did nnot scruple, at this stage, to league himself with the most radical elements of national humanism and freebooting knighthood, who in their revolutionary propaganda hailed him as a most valuable ally. His comrades in arms now were Ulrich von Hutten and Franz von Sickingen, with the motley horde of satellites usually found in the train of such leadership. With Melancthon, himself a humanist, as an intermediary, a secret correspondence was opened with Hutten, and to all appearances Sickingen was directly or indirectly in frequent communication. Hutten, though a man of uncommon talent and literary brilliancy, a moral degenerate, without conscience or character. Sickingen, the prince of condottieri, was a solid mercenary and political marplot, whose daring deeds and murderous atrocities form a part of German legendary lore. With his three impregnable fastnesses, Ebernburg, Landstuhl, and Hohenburg, with their adventurous soldiery, fleet-footed cavalry, and primed artillery, "who took to robbery as to a trade and considered it rather an honour to be likened to wolves" (Cammbridge Hist., II,154), a menace to the very empire, he was a most useful adjunct. With Luther they had little in common, for both were impervious to all religious impulses, unless it was their deadly hatred of the pope, and the confiscation of church property and land. The disaffection among the knights was particularly acute. The flourishing condition of industry made the agrarian interests of the small landowners suffer; the new methods of warfare diminished their political importance; the adoption of the Roman law while it strengthened the territorial lords, threatened to reduce the lower nobility to a condition of serfdom. A change, even though it involved revolution, was desired, and Luther and his movement were welcomed as the psychological man and cause. Hutten offered his pen, a formidable weapon; Sickingen his fortress, a haven of safety; the former assured him of the enthusiastic support of the national humanists, the latter "bade him stand firm and offered to encircle him with ...swords" (Bayne, op. cit., II,59). The attack would be made on the ecclesiastical princes, as opposed to Lutheran doctrines and knightly privileges. In the meantime Luther was saturating himself with published and unpublished humanistic anti-clerical literature so effectually that his passionate hatred of Rome and the pope, his genesis of Antichrist, his contemptuous scorn for his theological opponents, his effusive professions of patriotism, his acquisition of the literary amenities of the "Epistolae Obscurorum Vivorum", even the bodily absorption of Hutten's arguments, not to allude to other conspicuous earmarks of his intercourse and association with the humanistic-political agitators, can be unerringly traced here. It was while living in the atmosphere surcharged with these influences, that he issued his first epochal manifesto, "Address to the German Nobility". It is in "its form an imitation of Hutten's circular letter to the emperor and German nobility", and the greater part of its contents is an abstract of Hutten's "Vadiscus or Roman Trinity", from his "Lament and Exhortation", and from his letters to the Elector Frederick of Saxony. This seems to be admitted by competent Lutheran specialists. He steps from the arena of academic gravity and verbal precision to the forum of the public in "an invective of dazzling rhetoric". He addresses the masses; his language is that of the populace; his theological attitude is abandoned; his sweeping eloquence fairly carries the emotional nature of his hearers -- while even calm, critical reason stands aghast, dumbfounded; he becomes the hieratic interpreter, the articulate voice of latent slumbering national aspirations. In one impassioned outburst, he cuts from all his Catholic moorings -- the merest trace left seeming to intensify his fury. Church and State, religion and politics, ecclesiastical reform and social advancement, are handled with a flaming, peerless oratory. He speaks with reckless audacity; he acts with breathless daring. War and revolution do not make him quail -- has he not the pledged support of Ulrich von Hutten, Franz von Sickingen, Sylvester von Schaumburg? Is not the first the revolutionary master spirit of his age -- cannot the second make even an emperor bow to his terms? The "gospel", he now sees, "cannot be introduced without tumult, scandal, and rebellion"; "the word of God is a sword, a war, a destruction, a scandal, a ruin, a poison" (De Wette, op.cit., I, 417). As for pope, cardinals, bishops, "and the whole brood of Roman Sodom", why not attack it "with every sort of weapon and wash our hands in its blood" (Walch, XVIII, 245).
Luther the reformer had become Luther the revolutionary; the religious agitation had become a political rebellion. Luther's theological attitude at this time, as far as a formulated cohesion can be deduced, was as follows: The Bible is the only source of faith; it contains the plenary inspiration of God; its reading is invested with a quasi-sacramental character. Human nature has been totally corrupted by original sin, and man, accordingly, is deprived of free will. Whatever he does, be it good or bad, is not his own work, but God's. Faith alone can work justification, and man is saved by confidently believing that God will pardon him. This faith not only includes a full pardon of sin, but also an unconditional release from its penalties. The hierarchy and priesthood are not Divinely instituted or necessary, and ceremonial or exterior worship is not essential or useful. Ecclesiastical vestments, pilgrimages, mortifications, monastic vows, prayers for the dead, intercession of saints, avail the soul nothing. All sacraments, with the exception of baptism, Holy Eucharist, and penance, are rejected, but their absence may be supplied by faith. The priesthood is universal; every Christian may assume it. A body of specially trained and ordained men to dispense the mysteries of God is needless and a usurpation. There is no visible Church or one specially established by God whereby men may work out their salvation. The emperor is appealed to in his three primary pamphlets, to destroy the power of the pope, to confiscate for his own use all ecclesiastical property, to abolish ecclesiastical feasts, fasts, and holidays, to do away with Masses for the dead, etc. In his "Babylonian Captivity", particularly, he tries to arouse national feeling against the papacy, and appeals to the lower appetite of the crowd by laying down a sensualized code of matrimonial ethics, little removed from paganism, which "again come to the front during the French Revolution" (Hagen, "Deutsche literar. u. religiöse Verhaltnisse", II, Erlangen, 1843, 235). His third manifesto, "On the Freedom of a Christian Man", more moderate in tone, though uncompromisingly radical, he sent to the pope.
In April, 1520, Eck appeared in Rome, with the German works, containing most of these doctrines, translated into Latin. They were submitted and discussed with patient care and critical calmness. Some members of the four consisteries, held between 21 May and 1 June, counselled gentleness and forbearance, but those demanding summary procedure prevailed. The Bull of excommunication, "Exsurge Domine", was accordingly drawn up 15 July. It formally condemned forty-one propositions drawn from his writings, ordered the destruction of the books containing the errors, and summoned Luther himself to recant within sixty days or receive the full penalty of ecclesiastical punishment. Three days later (18 July) Eck was appointed papal prothonotary with the commission to publish the Bull in Geramny. The appointment of Eck was both unwise and imprudent. Luther's attitude towards him was that of implacable personal hatred; the dislike of him among the humanists was decidedly virulent; his unpopularity among Catholics was also well known. Moreover, his personal feelings, as the relentless antagonist of Luther, could hardly be effaced, so that a cause which demanded the most untrammelled exercise of judicial impartiality and Christian charity would hardly find its best exponent in a man in whom individual triumph would supersede the pure love of justice. Eck saw this, and accepted the duty only under compulsion. His arrival in Germany was signalized by an outburst of popular protest and academic resentment, which the national humanists and friends of Luther lost no time in fanning to a fierce flame. He was barely allowed to publish the Bull in Meissen (21 Sept.), Merseburg (25 Sept.), and Brandenburg (29 Sept.), and a resistance almost uniform greeted him in all other parts of Germany. He was subjected to personal affronts, mob violence. The Bull itself became the object of shocking indignities. Only after protracted delays could even the bishops be induced to show it any deference. The crowning dishonour awaited it at Wittenberg, where (10 Dec.), in response to a call issued by Melancthon, the university students assembled at the Elster Gate, and amid the jeering chant of "Te Deum laudamus", and "Requiem aeternam", interspersed with ribald drinking songs, Luther in person consigned it to the flames.
The Bull seemingly affected him little. It only drove him to further extremes and gave a new momentum to the revolutionary agitation. As far back as 10 July, when the Bull was only under discussion, he scornfully defied it. "As for me, the die is cast: I despise alike the favour and fury of Rome; I do not wish to be reconciled with her, or ever to hold any communion with hher. Let her condemn and burn my books; I, in turn, unless I can find no fire, will condemn and publicly burn the whole pontifical law, that swamp of heresies" (De Wette, op. cit., 466).
The next step, the enforcement of the provisions of the Bull, was the duty of the civil power. This was done, in the face of vehement opposition now manifesting itself, at the Diet of Worms, when the young newly-crowned Charles V was for the first time to meet the assembled German Estates in solemn deliberation. Charles, though not to be ranked with the greatest characters of history, was "an honourable Christian gentleman, striving in spite of physical defect, moral temptations, and political impossibilities, to do his duty in that state of life to which an unkind Providence had called him" (Armstrong, "The Emperor Charles V", II, London, 1902, 383). Great and momentous questions, national and religious, social and economic, were to be submitted for consideration -- but that of Luther easily became paramount. The pope sent two legates to represent him -- Marino Carricioli, to whom the political problems were entrusted, and Jerome Aleander, who should grapple with the more pressing religious one. Aleander was a man of brilliant, even phenomenal, intellectual and linguistic endowments, a man of the world almost modern in his progressive ideas, a trained statesman, not altogether free from the zeal and cunning which at times enter the game of diplomacy. Like his staunch supporter, the Elector George of Saxony, he was not only open-minded enough to admit the deplorable corruption of the Church, the grasping cupidity of Roman curial procedure, the cold commercialism and deep-seated immorality that infected many of the clergy, but, like him, he was courageous enough to denounce them with freedom and point to the pope himself. His problem, by the singular turn of events, was to become the gravest that confronted not only the Diet, but Christendom itself. Its solution or failure was to be pregnant with a fate that involved Church and State, and would guide the course of the world's history. Germany was living on a politico-religious volcano. All walks of life were in a convulsive state of unrest that boded ill for Church and State. Luther by his inflammatory denunciation of pope and clergy let loose a veritable hurricane of fierce, uncontrollable racial and religious hatred, which was to spend itself in the bloodshed of the Peasant's War and the orgies of the sack of Rome; his adroit juxtaposition of the relative powers and wealth of the temporal and spiritual estates fostered jealousy and avarice; the chicanery of the revolutionary propagandists and pamphleteering poetasters lit up the nation with rhetorical fireworks, in which sedition and impiety, artfully garbed in Biblical phraseology and sanctimonious platitudes, posed as "evangelical" liberty and pure patriotism; the restive peasants, victims of oppression and poverty, after futile and sporadic uprisings, lapsed into stifled but sullen and resentful malcontents; the unredressed wrongs of the burghers and labourers in the populous cities clamoured for a change, and the victims were prepared to adopt any method to shake off disabilities daily becoming more irksome; the increasing expense of living, the decreasing economic advancement, goaded the impecunious knights to desperation, their very lives since 1495 being nothing more than a struggle for existence; the territorial lords cast envious eyes on the teeming fields of the monasteries and the princely ostentation of church dignitaries, and did not scruple in the vision of a future German autonomy to treat even the "Spanish" sovereign with dictatorial arrogance or tolerant complacency. The city of Worms itself was within the grasp of a reign of lawlessness, debauchery, and murder. From the bristling Ebernburg, Sickingen's lair, only six miles fromm the city, Hutten was hurling his truculent philippics, threatening with outrage and death the legate (whom he had failed to waylay), the spiritual princes and church dignitaries, not sparing even the emperor, whose pension as a bribe to silence had hardly been received. Germany was in a reign of terror; consternation seemed to paralyze all minds. A fatal blow was to be struck at the clergy, it was whispered, and then the famished knights would scramble for their property. Over all loomed the formidable apparition of Sickingen. He was in Aleander's opinion "sole king of Germany now; for he has a following, when and as large as he wishes. The emperor is unprotected, the princes are inactive; the prelates quake with fear. Sickingen at the moment is the terror of Germany before whom all quail" (Brieger, "Aleander u. Luther", Gotha, 1884, 125). "If a proper leader could be found, the elements of revolution were already at hand, and only awaited the signal for an outbreak" (Maurenbrecher, op. cit., 246).
Such was the critical national and local ferment, when Luther at the psychological moment was projected into the foreground by the Diet of Worms, where "the devils on the roofs of the houses were rather friendly...than otherwise" (Cambridge Hist., II, 147), to appear as the champion against Roman corruption, which in the prevailing frenzy became the expression of national patriotism. "He was the hero of the hour solely because he stood for the national opposition to Rome" (ibid., 148). His first hearing before the Diet (17 April) found him not precisely in the most confident mood. Acknowledging his works, he met the further request that he recall them by a timid reply, "in tones so subdued that they could hardly be heard with distincness in his vicinity", that he be given time for reflection. His assurance did not fail him at the second hearing (18 April) when his expected steadfastness asserted itself, and his refusal was uttered with steady composure and firm voice, in Latin and German, that, unless convinced of his errors by the Scriptures or plain reason, he would not recant. "I neither can nor will recant anything, for it is neither safe nor right to act against one's conscience", adding in German -- "God help me, Amen." The emperor took action the next day (19 April) by personally writing to the Estates, that true to the traditions of his Catholic forefathers, he placed his faith in the Christian doctrine and the Roman Church, in the Fathers, in the councils representing Christendom, rather than in the teaching of an individual monk, and ordered Luther's departure. "The word which I pledged him", he concludes, "and the promised safe-conduct he will receive. Be assured, he will return unmolested whence he came" (Forstemann, "Neues Urkundenbuch", I, Hamburg, 1842, 75). All further negotiations undertaken in the meantime to bring about an adjustment having failed, Luther was ordered to return, but forbidden to preach or publish while on the way. The edict, drafted (8 May) was signed 26 May, but was only to be promulgated after the expiration of the time allowed in the safe-conduct. It placed Luther under the ban of the empire and ordered the destruction of his writings.
It may not be amiss to state that the historicity of Luther's famed declaration before the assembled Diet, "Here I stand. I cannot do otherwise. So help me, God. Amen", has been successfully challenged and rendered inadmissible by Protestant researches. Its retention in some of the larger biographies and histories, seldom if ever without laborious qualification, can only be ascribed to the deathless vitality of a sacred fiction or an absence of historical rectitude on the part of the writer.
He left Worms 26 April, for Wittenberg, in the custody of a party consisting mainly, if not altogether, of personal friends. By a secret agreement, of which he was fully cognizant, being apprised of it the night before his departure by the Elector Frederick, though he was unaware of his actual destination, he was ambushed by friendly hands in the night of 4 May, and spirited to the Castle of Wartburg, near Eisenach.
The year's sojourn in the Wartburg marks a new and decisive period in his life and career. Left to the seclusion of his own thoughts and reflections, undisturbed by the excitement of political and polemical agitation, he became the victim of an interior struggle that made him writhe in the throes of racking anxiety, distressing doubts and agonizing reproaches of conscience. With a directness that knew no escape, he was now confronted by the poignant doubts aroused by his headlong course: was he justified in his bold and unprecedented action; were not his innovations diametrically opposed to the history and experience of spiritual and human order as it prevailed from Apostolic times; was he, "he alone", the chosen vessel singled out in preference to all the saints of Christendom to inaugurate these radical changes; was he not responsible for the social and political upheaval, the rupture of Christian unity and charity, and the consequent ruin of immortal souls? To this was added an irrepressible outbreak of sensuality which assailed him with unbridled fury, a fury that was all the more fierce on account of the absence of the approved weapons of spiritual defence, as well as the intensifying stimulus of his imprudent gratification of his appetite for eating and drinking. And, in addition to his horror, his temptations, moral and spiritual, becamme vivid realities; satanic manifestations were frequent and alarming; nor did they consist in mere verbal encounters but in personal collision. His disputation with Satan on the Mass has become historical. His life as Juncker George, his neglect of the old monastic dietetic restrictions, racked hsi body in paroxysms of pain, "which did not fail to give colour to the tone of his polemical writings" (Hausrath, op. cit., I, 476), nor sweeten the acerbity of his temper, nor soften the coarseness of his speech. However, many writers regard his satanic manifestations as pure delusions.
It was while he was in these sinister moods that his friends usually were in expectant dread that the flood of his exhaustless abuse and unparalleled scurrility would dash itself against the papacy, Church, and monasticism. "I will curse and scold the scoundrels until I go to my grave, and never shall they hear a civil word from me. I will toll them to their graves with thunder and lightning. For I am unable to pray without at the same time cursing. If I am prompted to say: 'hallowed be Thy name', I must add: 'cursed, damned, outraged be the name of the papists'. If I am prompted to say: 'Thy Kingdom come', I must perforce add: 'cursed, damned, destroyed must be the papacy'. Indeed I pray thus orally every day and in my heart without intermission" (Sammtl. W., XXV, 108). Need we be surprised that one of his old admirers, whose name figured with his on the original Bull of excommunication, concludes that Luther "with his shameless, ungovernable tongue, must have lapsed into insanity or been inspired by the Evil Spirit" (Pirkheimer, ap. *Döllinger, "Die Reformation", Ratisbon, I, 1846-48).
While at the Wartburg, he published "On Confession", which cut deeper into the mutilated sacramental system he retained by lopping off penance. This he dedicated to Franz von Sickingen. His replies to Latomus of Louvain and Emser, his old antagonist, and to the theological faculty of the University of Paris, are characterized by his proverbial spleen and discourtesy. Of the writings of his antagonists he invariably "makes an arbitrary caricature and he belabours them in blind rage...he hurls at them the most passionate replies" (Lange, "Martin Luther, ein religioses Characterbild", Berlin, 1870, 109) His reply to the papal Bull "In coena Domini", written in colloquial German, appeals to the grossest sense of humour and sacrilegious banter.
His chief distinction while at the Wartburg, and one that will always be inseparably connected with his name, was his translation of the New Testament into German. The invention of printing gave a vigourous impetus to the multiplication of copies of the Bible, so that fourteen editions and reprints of German translations from 1466 to 1522 are known to have existed. But their antiquated language, their uncritical revision, and their puerile glosses, hardly contributed to their circulation. To Luther the vernacular Bible became a necessary adjunct, an indispensable necessity. His subversion of the spiritual order, abolition of ecclesiastical science, rejection of the sacraments, suppression of ceremonies, degradation of Christian art, demanded a substitute, and a more available one than the "undefiled Word of God", in association with "evangelical preaching" could hardly be found. In less than three months the first copy of the translated New Testament was ready for the press. Assisted by Melancthon, Spalatin, and others whose services he found of use, with the Greek version of Erasmus as a basis, with notes and comments charged with polemical animus and woodcuts of an offensively vulgar character supplied by Cranach, and sold for a trivial sum, it was issued at Wittenberg in September. Its spread was so rapid that a second edition was called for as early as December. Its linguistic merits were indisputable; its influence on national literature most potent. Like all his writings in German, it was the speech of the people; it struck the popular taste and charmed the national ear. It unfolded the affluence, clarity, and vigour of the German tongue in a manner and with a result that stands almost without a parallel in the history of German literature. That he is the creator of the new High German literary language is hardly in harmony with the facts and researches of modern philological science. While from the standpoint of the philologist it is worthy of the highest commendation, theologically it failed in the essential elements of a faithful translation. By attribution and suppression, mistranslation and wanton garbling, he made it the medium of attacking the old Church, and vindicating his individual doctrines.
A book that helped to depopulate the sanctuary and monastery in Germany, one that Luther himself confessed to be his most unassailable pronouncement, one that Melancthon hailed as a work of rare learning, and which many Reformation specialists pronounce, both as to contents and results, his most important work, had its origin in the Wartburg. It was his "Opinion on Monastic Orders". Dashed off at white heat and expressed with that whirlwind impetuosity that made him so powerful a leader, it made the bold proclamation of a new code of ethics: that concupiscence is invincible, the sensual instincts irrepressible, the gratification of sexual propensities as natural and inexorable as the performance of any of the physiological necessities of our being. It was a trumpet call to priest, monk, and nun to break their vows of chastity and enter matrimony. The "impossibility" of successful resistance to our natural sensual passions was drawn with such dazzling rhetorical fascination that the salvation of the soul, the health of the body, demanded an instant abrogation of the laws of celibacy. Vows were made to Satan, not to God; the devil's law was absolutely renounced by taking a wife or husband. The consequences of such a moral code were immediate and general. They are evident from the stinging rebuke of his old master, Staupitz, less than a year after its promulgation, that the most vociferous advocates of his old pupil were the frequenters of notorious houses, not synonymous with a high type of decency. To us the whole treatise would have nothing more than an archaic interest were it not that it inspired the most notable contribution to Reformation history written in modern times, Denifle's "Luther and Luthertum" (Mainz, 1904). In it Luther's doctrines, writings, and sayings have been subjected to so searching an analysis, his historical inaccuracies have been proved so flagrant, his conception of monasticism such a caricature, his knowledge of Scholasticism so superficial, his misrepresentation of medieval theology so unblushing, his interpretation of mysticism so erroneous, and this with such a merciless circumstantial mastery of detail, as to cast the shadow of doubt on the whole fabric of Reformation history.
In the middle of the summer of this year (4 August) he sent his reply to the "Defence of the Seven Sacraments" by King Henry VIII. Its only claim to attention is its tone of proverbial coarseness and scurrility. The king is not only an "impudent liar", but is deluged with a torrent of foul abuse, and every unworthy motive is attributed to him. It meant, as events proved, in spite of Luther's tardy and sycophantic apologies, the loss of England to the German Reformation movement. About this time he issued in Latin and German his broadside, "Against the falsely called spiritual state of Pope and Bishops", in which his vocabulary of vituperation attains a height equalled only by himself, and then on but one or two occasions. Seemingly aware of the incendiary character of his language, he tauntingly asks: "But they say, 'there is fear that a rebellion may arise against the spiritual Estate'. Then the reply is 'Is it just that souls are slaughtered eternally, that these mountebanks may disport themselves quietly'? It were better that all bishops should be murdered, and all religious foundations and monasteries razed to the ground, than that one soul should perish, not to speak of all the souls ruined by these blockheads and manikins" (Sammtl. W., XXVIII, 148).
During his absence at the Wartburg (3 Apr., 1521-6 March, 1522) the storm centre of the reform agitation veered to Wittenberg, where Carlstadt took up the reins of leadership, aided and abetted by Melancthon and the Augustinian Friars. In the narrative of conventional Reformation history, Carlstadt is made the scapegoat for all the wild excesses that swept over Wittenberg at this time; even in more critical history he is painted as a marplot, whose officious meddling almost wrecked the work of the Reformation. Still, in the hands of cold scientific Protestant investigators, his character and work have of late undergone an astounding rehabilitation, one that calls for a reappraisement of all historical values in which he figures. He appears not only as a man of "extensive learning, fearless trepidity...glowing enthusiasm for the truth" (Thudichum, op. cit., I, 178), but as the actual pathbreaker for Luther, whom he anticipated in some of his most salient doctrines and audacious innovations. Thus, for example, this new appraisal establishes the facts: that as early as 13 April, 1517, he published his 152 theses against indulgences; that on 21 June, 1521, he advocated and defended the right of priests to marry, and shocked Luther by including monks; that on 22 July, 1521, he called for the removal of all pictures and statuary in sanctuary and church; that on 13 May, 1521, he made public protest against the reservation of the Blessed Sacrament, the elevation of the Host, and denounced the withholding of the Chalice from the laity; that so early as 1 March, 1521, while Luther was still in Wittenberg, he inveighed against prayers for the dead and demanded that Mass be said in the vernacular German. While in this new valuation he still retains the character of a disputatious, puritanical polemist, erratic in conduct, surly in manner, irascible in temper, biting in speech, it invests him with a shrinking reluctance to adopt any action however radical without the approval of the congregation or its accredited representatives. In the light of the same researches, it was the mild and gentle Melancthon who prodded on Carlstadt until he found himself the vortex of the impending disorder and riot. "We must begin some time", he expostulates, "or nothing will be done. He who puts his hand to the plough should not look back".
The floodgates once opened, the deluge followed. On 9 October, 1521, thirty-nine out of the forty Augustinian Friars formally declared their refusal to say private Mass any longer; Zwilling, one of the most rabid of them, denounced the Mass as a devilish institution; Justus Jonas stigmatized Masses for the dead as sacrilegious pestilences of the soul; Communion under two kinds was publicly administered. Thirteen friars (12 Nov.) doffed their habits, and with tumultuous demonstrations fled from the monastery, with fifteen more in their immediate wake; those remaining loyal were subjected to ill-treatment and insult by an infuriated rabble led by Zwilling; mobs prevented the saying of Mass; on 4 Dec., forty students, amid derisive cheers, entered the Franciscan monastery and demolished the altars; the windows of the house of the resident canons were smashed, and it was threatened with pillage. It was clear that these excesses, uncontrolled by the civil power, unrestrained by the religious leaders, were symptomatic of social and religious revolution. Luther, who in the meantime paid a surreptitious visit to Wittenberg (between 4 and 9 Dec.), had no words of disapproval for these proceedings; on the contrary he did not conceal his gratification. "All I see and hear", he writes to Spalatin, 9 Dec., "pleases me immensely" (Enders, op. cit., III, 253). The collapse and disintegration of religious life kept on apace. At a chapter of Augustinian Friars at Wittenberg, 6 Jan., 1522, six resolutions, no doubt inspired by Luther himself, were unanimously adopted, which aimed at the subversion of the whole monastic system; five days later the Augustinians removed all altars but one from their church, and burnt the pictures and holy oils. On 19 Jan., Carlstadt, now forty-one years of age, married a young girl of fifteen, an act that called forth the hearty endorsement of Luther; on 9 or 10 Feb., Justus Jonas, and about the same time, Johann Lange, prior of the Augustinian monastery at Erfurt, followed his example. On Christmas Day (1521) Carlstadt, "in civilian dress, without any vestment", ascended the pulpit, preached the "evangelical liberty" of taking Communion under two kinds, held up Confession and absolution to derision, and railed against fasting as an unscriptural imposition. He next proceeded to the altar and said Mass in German, omitting all that referred to its sacrificial character, left out the elevation of the Host, and in conclusion extended a general invitation to all to approach and receive the Lord's Supper, by individually taking the Host in their hands and drinking from the chalice. The advent of the three Zwickau prophets (27 Dec.) with their communistic ideas, direct personal communication with God, extreme subjectivism in Bible interpretation, all of which impressed Melancthon forcibly, only added fuel to the already fiercely burning flame. They came to consult Luther, and with good reason, for "it was he who taught the universal priesthood of all Christians, which authorized every man to preach; it was he who announced the full liberty of all the sacraments, especially baptism, and accordingly they were justified in rejecting infant baptism". That they associated with Carlstadt intimately at this time is doubtful; that he fully subscribed to their teachings improbable, if not impossible (Barge, op. cit., I,402).
What brought Luther in such hot haste to Wittenberg? The character given Carlstadt as an instigator of rebellion, the leader of the devastating "iconoclastic movement", has been found exaggerated and untrue in spite of its universal adoption (Thudichum, op. cit., I,193, who brands it "as a shameless lie"); the assertion that Luther was requested to come to Wittenberg by the town council or congregation, is dismissed as "untenable" (Thudichum, op. cit., I,197). Nor was he summoned by the elector, "although the elector had misgivings about his return, and inferentially did not consider it necessary, so far as the matter of bringing the reformatory zeal of the Wittenbergers into the bouinds of moderation was concerned; he did not forbid Luther to return, but expressly permitted it" (Thudichum, op. cit., I,199; Barge, op. cit., I,435). Did perhaps information from Wittenberg portend the ascendancy of Carlstadt, or was there cause for alarm in the propaganda of the Zwickau prophets? At all events on 3 March, Luther on horseback, in the costume of a horseman, with buckled sword, full grown beard, and long hair, issued from the Wartburg. Before his arrival at Wittenberg, he resumed his monastic habit and tonsure, and as a fully groomed monk, he entered the deserted monastery. He lost no timme in preaching on eight successive days (9-17 March) sermons mostly in contravention of Carlstadt's innovations, every one of which, as is well known, he subsequently adopted. The Lord's Supper again became the Mass; it is sung in Latin, at the high altar, in rubrical vestments, though all allusions to a sacrifice are expunged; the elevation is retained; the Host is exposed in the monstrance; the adoration of the congregation is invited. Communion under one kind is administered at the high altar -- but under two kinds is allowed at a side altar. The sermons characterized by a moderation seldom found in Luther, exercised the thrall of his accustomed eloquence, but proved abortive. Popular sentiment, intimidated and suppressed, favoured Carlstadt. The feud between Luther and Carlstadt was on, and it showed the former "glaringly in his most repellent form" (Barge, I, op. cit., VI), and was only to end when the latter, exiled and impoverished through Luther's machinations, went to eternity accompanied by Luther's customary benediction on his enemies.
Luther had one prominent trait of character, which in the consensus of those who have made him a special study, overshadowed all others. It was an overweening confidence and unbending will, buttressed by an inflexible dogmatism. He recognized no superior, tolerated no rival, brooked no contradiction. This was constantly in evidence, but now comes into obtrusive eminence in his hectiring course pursued to drag Erasmus, whom he had long watched with jealous eye, into the controversial arena. Erasmus, like all devotees of humanistic learning, lovers of peace and friends of religion, was in full and accordant sympathy with Luther when he first sounded the note of reform. But the bristling, ungoverned character of his apodictic assertions, the bitterness and brutality of his speech, his alliance with the conscienceless political radicalism of the nation, created an instinctive repulsion, which, when he saw that the whole movement "from its very beginning was a national rebellion, a mutiny of the German spirit and consciousness against Italian despotism" he, timorous by nature, vacillating in spirit, eschewing all controversy, shrinkingly retired to his studies. Popular with popes, honoured by kings, extravagantly extolled by humanists, respected by Luther's most intimate friends, he was in spite of his pronounced rationalistic proclivities, his withering contempt for monks, and what was a controvertible term, Scholasticism, unquestionably the foremost man of learning in his day. His satiric writings, which according to Kant, did more good to the world than the combined speculations of all metaphysicians and which in the minds of his contemporaries laid the egg which Luther hatched -- gave him a great vogue in all walks of life. Such a man's convictions were naturally supposed to run in the same channel as Luther's -- and if his cooperation, in spite of alluring overtures, failed to be secured -- his neutrality was at all hazards to be won. Prompted by Luther's opponents, still more goaded by Luther's militant attitude, if not formal challenge, he not only refused the personal request to refrain from all participation in the movement, and become a mere passive "spectator of the tragedy", but came before the public with his Latin treatise "On Free Will". In it he would investigate the testimony afforded by the Old and New Testament as to man's "free will", and to establish the result, that in spite of the profound thought of philosopher or searching erudition of theologian, the subject is still enshrouded in obscurity, and that its ultimate solution could only be looked for in the fullness of light diffused by the Divine Vision. It was a purely scholastic question involving philosophical and exegetical problems, which were then, as they are now, arguable points in the schools. In no single point does it antagonize Luther in his war with Rome. The work received a wide circulation and general acceptance. Melancthon writes approvingly of it to the author and Spalatin. After the lapse of a year Luther gave his reply in Latin "On the Servitude of the Will". Luther "never in his whole life had a purely scientific object in view,least of ll in this writing" (Hausrath, op. cit., II,75). It consists of "a torrent of the grossest abuse of Erasmus" (Walch, op. cit., XVIII, 2049-2482 -- gives it in German translation), and evokes the lament of the hounded humanist, that he, the lover of peace and quiet, must now turn gladiator and do battle with "wild beasts" (Stichart, op. cit., 370). His pen portraiture of Luther and his controversial methods, given in his two rejoinders, are masterly, and even to this day find a general recognition on the part of all unbiassed students.
His sententious characterization that where "Lutheranism flourishes the sciences perish", that its adherents then, were men "with but two objects at heart, money and women", and that the "Gospel which relaxes the reins" and allows averyone to do as he pleases, amply proves that something more deep than Luther's contentiousness made him an alien to the movement. Nor did Luther's subsequent efforts to reestablish amicable relations with Erasmus, to which the latter alludes in a letter (11 April, 1526), meet with anything further than a curt refusal.
The times were pregnant with momentous events for the movement. The humanists one after the other dropped out of the fray. Mutianus Rufus, Crotus Rubianus, Beatus Rhenanus, Bonifacius Amerbach, Sebastian Brant, Jacob Wimpheling, who played so prominent a part in the battle of the Obscure Men, now formally returned to the allegiance of the Old Church. Ulrich Zasius, of Freiburg, and Christoph Scheurl, of Nurnberg, the two most illustrious jurists of Germany, early friends and supporters of Luther, with statesmen's prevision detected the political complexion of affairs, could not fail to notice the growing religious anarchy, and, hearing the distant rumblings of the Peasants' War, abandoned his cause. The former found his preaching mixed with deadly poison for the German people, the latter pronounced Wittenberg a sink of error, a hothouse of heresy. Sickingen's last raid on the Archbishop of Trier (27 August, 1522) proved disastrous to his cause and fatal to himself. Deserted by his confederates, overpowered by his assailants, his lair -- the fastness Landstuhl -- fell into the hands of his enemies, and Sickingen himself horribly wounded died after barely signing its capitulation (30 August, 1523). Hutten, forsaken and solitary, in poverty and neglect, fell a victim to his protracted debauchery (August, 1523) at the early age of thirty-five. The loss sustained by these defections and deaths was incalculable for Luther, especially at one of the most critical periods in German history.
The peasant outbreaks, which in milder forms were previously easily controlled, now assumed a magnitude and acuteness that threatened the national life of Germany. The primary causes that now brought on the predicted and inevitable conflict were the excessive luxury and inordinate love of pleasure in all stations of life, the lust of money on the part of the nobility and wealthy merchants, the unblushing extortions of commercial corporations, the artificial advance in prices and adulteration of the necessities of life, the decay of trade and stagnation of industry resulting from the dissolution of guilds, above all, the long endured oppression and daily increasing destitution of the peasantry, who were the main sufferers in the unbroken wars and feuds that rent and devastated Germany for more than a century. A fire of repressed rebellion and infectious unrest burned throughout the nation. This smouldering fire Luther fanned to a fierce flame by his turbulent and incendiary writings, which were read with avidity by all, and by none more voraciously than the peasant, who looked upon "the son of a peasant" not only as an emancipator from Roman impositions, but the precursor of social advancement. "His invectives poured oil on the flames of revolt". True, when too late to lay the storm he issued his "Exhortation to Peace", but it stands in inexplicable and ineffaceable contradiction to his second, unexampled blast "Against the murderous and robbing rabble of Peasants". In this he entirely changes front, "dipped his pen in blood" (Lang, 180), and "calls upon the princes t slaughter the offending peasants like mad dogs, to stab, strangle and slay as best one can, and holds out as a reward the promise of heaven. The few sentences in which allusions to sympathy and mercy for the vanquished are contained, are relegated to the background. What an astounding illusion lay in the fact, that Luther had the hardihood to offer as apology for his terrible manifesto, that God commanded him to speak in such a strain!" (Schreckenbach, "Luther u. der Bauernkrieg", Oldenburg, 1895,44; "Sammtl. W." XXIV, 287-294). His advice was literally followed. The process of repression was frightful. The encounters were more in the character of massacres than battles. The undisciplined peasants with their rude farming implements as weapons, were slaughtered like cattle in the shambles. More than 1000 monasteries and castles were levelled to the ground, hundreds of villages were laid in ashes, the harvests of the nation were destroyed, and 100,000 killed. The fact that one commander alone boasted that "he hanged 40 evangelical preachers and executed 11,000 revolutionists and heretics", and that history with hardly a dissenting voice fastens the origin of this war on Luther, fully shows where its source and responsibility lay.
While Germany was drenched in blood, its people paralyzed with horror, the cry of the widow and wail of the orphan throughout the land, Luther then in his forty-second year was spending his honeymoon with Catherine von Bora, then twenty-six (married 13 June, 1525), a Bernardine nun who had abandoned her convent. He was regaling his friends with some coldblooded witticisms about the horrible catastrophe uttering confessions of self-reproach and shame, and giving circumstantial details of his connubial bliss, irreproducible in English. Melancthon's famous Greek letter to his bosom friend Camerarius, 16 June, 1525 on the subject, reflected his personal feelings, which no doubt were shared by most of the bridegroom's sincere friends.
This step, in conjunction with the Peasants' War, marked the point of demarcation in Luther's career and the movement he controlled. "The springtide of the Reformation had lost its bloom. Luther no longer advanced, as in the first seven years of his activity, from success to success...The plot of a complete overthrow of Roman supremacy in Germany, by a torrential popular uprising, proved a chimera" (Hausrath, op. cit., II,62). Until after the outbreak of the social revolution, no prince or ruler, had so far given his formal adhesion to the new doctrines. Even the Elector Frederick (d. May 5, 1525), whose irresolution allowed them unhampered sway, did not, as yet separate from the Church. The radically democratic drift of Luther's whole agitation, his contemptuous allusions to the German princes, "generally the biggest fools and worst scoundrels on earth" (Walch, op. cit., X, 460-464), were hardly calculated to curry favour or win allegiance. The reading of such explosive pronouncements as that of 1523 "On the Secular Power" or his disingenuous "Exhortation to Peace" in 1525, especially in the light of the events which had just transpired, impressed them as breathing the spirit of insubordination, if not insurrection. Luther, "although the mightiest voice that ever spoke in the German language, was a vox et praeteria nihil", for it is admitted that he possessed none of the constructive qualifications of statesmanship, and proverbially lacked the prudential attribute of consistency. His championship of the "masses seems to have been limited to those occasions when he saw in them a useful weapon to hold over the heads of his enemies". The tragic failure of the Peasants' War now makes him undergo an abrupt transition, and this at a moment when they stood in helpless discomfiture and pitiful weakness, the especial objects of counsel and sympathy. He and Melancthon, now proclaim for the first time the hitherto unknown doctrine of the unlimited power of the ruler over the subject; demand unquestioning submission to authority; preach and formally teach the spirit of servility and despotism. The object lesson which was to bring the enforcement of the full rigour of the law to the attention of the princes was the Peasants' war. The masses were to be laden down with burdens to curb their refractoriness; the poor man was to be "forced and driven, as we force and drive pigs or wild cattle" (Sammtl. W., XV, 276). Melancthon found the Germans such "a wild, incorrigible, bloodthirsty people" (Corp. Ref., VII, 432-433), that their liberties should by all means be abridged and more drastic severity measured out. The same autocratic power was not to be confined to mere political concerns, but the "Gospel" was to become the instrument of the princes to extend it into the domain of religious affairs.
Luther by the creation of his "universal priesthood of all Christians", by delegating the authority "to judge all doctrines" to the "Christian assembly or congregation", by empowering it to appoint or dismiss teacher or preacher, sought the overthrow of the old Catholic order. It did not strike him, that to establish a new Church, to ground an ecclesiastical organization on so precarious and volatile a basis, was in its very nature impossible. The seeds of inevitable anarchy lay dormant in such principles. Momentarity this was clear to himself, when at this very time (1525) he does not hesitate to make the confession, that there are "nearly as many sects as there are heads" (De Wette, op. cit., III, 61). This anarchy in faith was concomitant with the decay of spiritual, charitable, and educational activities. Of this we have a fairly staggering array of evidence from Luther himself. The whole situation was such, that imperative necessity forced the leaders of the reform movement to invoke the aid of the temporal power. Thus "the wholeReformation was a triumph of the temporal power over the spiritual. Luther himself, to escape anarchy, placed all authority in the hands of the princes". This aid was all the more readily given, since there was placed at the disposition of the temporal power the vast possessions of the old Church, and only involved the pledge, to accept the new opinions and introduce them as a state or territorial religion. The free cities could not resist the lure of the same advances. They meant the exemption from all taxes to bishops and ecclesiastical corporations, the alienation of church property, the suspension of episcopal authority, and its transfer to the temporal power. Here we find the foundation of the national enactment of the Diet of Augsburg, 1555, "eternally branded with the curse of history" (Menzel, op. cit., 615) embodied in the axiom Cujus regio, ejus religio, the religion of the country is tetermined by the religion of its ruler, "a foundation which was but the consequence of Luther's well-known politics" (Idem, loc. cit.). Freedom of religion became the monopoly of the ruling princes, it made Germany "little more than a geographical name, and a vague one withal" (Cambridge Hist. II, 142); naturally "serfdom lingered there longer than in any civilized country save Russia" (ibid., 191), and was "one of the causes of the national weakness and intellectual sterility which marked Germany during the latter part of the sixteenth century" (ibid.), and just as naturally we find "as many new churches as there were principalities or republics" (Menzel, op. cit., 739).
A theological event, the first of any real magnitude, that had a marked influence in shaping the destiny of the reform movement, even more than the Peasants' War, was caused by the brooding discontent aroused by Luther's peremptory condemnation and suppression of every innovation, doctrinal or disciplinary, that was not in the fullest accord with his. This weakness of character was well-known to his admirers then, as it is fully admitted now. Carlstadt, who by a strange irony, was forbidden to preach or publish in Saxony, from whom a recantation was forced, and who was exiled from his home for his opinions -- to the enforcement of all which disabilities Luther personally gave his attention -- now contumeliously set them at defiance. What degree of culpability there was between Luther doing the same with even greater recklessness and audacity while under the ban of the Empire -- or Carlstadt doing it tentatively while under the ban of a territorial lord, did not seem to have caused any suspicion of incongruity. However, Carlstadt precipitated a contention that shook the whole reform fabric to its very centre. The controversy was the first decisive conflict that changed the separatists' camp into an internecine battleground of hostile combatants. The casus belli was the doctrine of the Eucharist. Carlstadt in his two treatises (26 Feb. and 16 March, 1525), after assailing the "new Pope", gave an exhaustive statement of his doctrine of the Lord's Supper. The literal interpretation of the institutional words of Christ "this is my body" is rejected, the bodily presence flatly denied. Luther's doctrine of consubstantiation, that the body is in, with, and under the bread, was to him devoid of all Scriptural support. Scripture neither says the bread "is" my body, nor "in" the bread is my body, in fact it says nothing about bread whatever. The demonstrative pronoun "this", does not refer to the bread at all, but to the body of Christ, present at the table. When Jesus said "this is my body", He pointed to Himself, and said "this body shall be offered up, this blood shall be shed, for you". The words "take and eat" refer to the profferred bread -- the words "this is my body" to the body of Jesus. He goes further, and maintains that "this is" really means "this signifies". Accordingly grace should be sought in Christ crucified, not in the sacrament. Among all the arguments advanced none proved more embarrassing than the deictic "this is". It was the insistence on the identical interpretation of "this" referring to the present Christ, that Luther used as his most clenching argument in setting aside the primacy of the pope at the Leipzig Disputation. Carlstadt's writings were prohibited, with the result that Saxony, as well as Strasburg, Basle, and now Zurich forbade their sale and circulation. This brought the leader of the Swiss reform movement, Zwingli, into the fray, as the apologist of Carlstadt, the advocate of free speech and unfettered thought, and ipso facto Luther's adversary.
The reform movement now presented the spectacle of Rome's two most formidable opponents, the two most masterful minds and authoritative exponents of contemporary separatistic thought, meeting in open conflict, with the Lord's Supper as the gage of war. Zwingli shared Carlstadt's doctrines in the main, with some further divergencies, that need no amplification here. But what gave a mystic, semi-inspirational importance to his doctrine of the Lord's Supper, was the account he gave of his difficulties and doubts concerning the institutional words finding their restful solution in a dream. Unlike Luther at the Wartburg, he did not remember whether this apparition was in black or white [Monitor iste ater an albus fuerit nihil memini (Planck, op. cit., II, 256)]. Whether Luther followed his own custom of never reading through "the books that the enemies of truth have written against me" (Mörikofer, "Ulrich Zwingli", II, Leipzig, 1869, 205), whether there was a tinge of jealousy "that the Swiss were anxious to be the most prominent" in the reformm movement, the mere fact that Zwingli was a confederate of Carlstadt and had an unfortunately dubious dream, afforded subject matter enough for Luther to display his accustomed dialectic methods at their best. A "scientific discussion was not to be conducted with Luther, since he attributed every disagreement with his doctrine to the devil" (Hausrath). This poisoned the controversy at its source, because, "with the devil he would make no truce" (Hausrath, op. cit., II, 188-223). That the eyes of the masses were turning from Wittenberg to Zurich, was only confirmatory evidence of devilish delusion. Luther's replies to Zwingli's unorthodox private letter to Alber (16 Nov., 1524) and his nettling treatises came in 1527. They showed that "the injustice and barbarity of his polemics" was not reserved for the pope, monks, or religious vows. "In causticity and contempt of his opponent [they] surpassed all he had ever written", "they were the utterances of a sick man, who had lost all self-control". The politics of Satan and the artful machinations of the Prince of Evil are traced in a chronological order from the heretical incursions into the primitive Church to Carlstadt, Oecolampadius, and Zwingli. It was these three satanic agencies that raised the issue of the Lord's Supper to frustrate the work of the "recovered Gospel". The professions of love and peace held out by the Swiss, he curses to the pit of hell, for they are patricides and matricides. "Furious the reply can no longer be called, it is disgraceful in the manner in which it drags the holiest representations of his opponents through the mire". Indiscriminate and opprobrious epithets of pig, dog, fanatic, senseless ass, "go to your pigsty and roll in your filth" ("Sammtl. W.", XXX, 68) are some of the polemical coruscations that illuminate this reply. Yet, in few of his polemical writings do we find more conspicuous glimpses of a soundness of theological knowledge, appositeness of illustration, familiarity with the Fathers, reverence for tradition -- remnants of his old training -- than in this document, which caused sorrow and consternation throughout the whole reform camp. "The hand which had pulled down the Roman Church in Germmany made the first rent in the Church which was to take its place" (Cambridge History, II, 209).
The attempt made by the Landgrave Philip, to bring the contending forces together and effect a compromise at the Marburg Colloquy, 1-3 October, 1529, was doomed to failure before its convocation. Luther's iron will refused to yield to any concession, his parting salutation to Zwingli, "your spirit is not our spirit" (De Wette, op. cit., IV, 28) left no further hope of negotiations, and the brand he affixed on this antagonist and his disciples as "not only liars, but the very incarnation of lying, deceit, and hypocrisy" (Idem, op. cit.) closed the opening chapter of a possible reunion. Zwingli returned to Zurich to meet his death on the battlefield of Kappel (11 October, 1531). The damnation Luther meted out to him in life "accompanied his hated rival also in death" (Menzel, II, 420). The next union of the two reform wings was when they became brothers in arms against Rome in the Thirty Years' War.
While occupied with his manifold pressing duties, all of them performed with indefatigable zeal and consuming energy, alarmed at the excesses attending the upheaval of social and ecclesiastical life, his reform movement generally viewed from its more destructive side, he did not neglect the constructive elements designed to give cohesion and permanency to his task. These again showed his intuitional apprehension of the racial susceptibilities of the people and his opportune political sagacity in enlisting the forces of the princes. His appeal for schools and education was to counteract the intellectual chaos created by the suppression and desertion of the monastic and church schools; his invitation to the congregation to sing in the vernacular German in the liturgical services in spite of the record of more than 1400 vernacular hymns before the Reformation proved a masterstroke and gave him a most potent adjunct to his preaching; the Latin Mass, which he retained, more to chagrin Carlstadt than for any other accountable reason, he now abandoned, with many excisions and modifications for the German. Still more important and far-reaching was the plan which Melancthon, under his supervision, drew up to supply a workable regulative machinery for the new Church. To introduce this effectively "the evangelical princes with their territorial powers stepped in" (Köstlin-Kawerau, op. cit., II, 24). The Elector of Saxony especially showed a disposition to act in a summary, drastic manner, which met with Luther's full approval. "Not only were priests, who would not conform, to lose their benefices, but recalcitrant laymen, who after instruction were still obstinate, had a time allowed within which they were to sell their property, and then leave the country" (Beard, op. cit., 177). The civil power was invoked to decide controversies among preachers, and to put down theological discussion with the secular arm. The publication of a popular catechism in simple idiomatic colloquial German, had an influence, in spite of the many Catholic catechetical works already in existence, that can hardly be over-estimated.
The menacing religious war, between the adherents of the "Gospel" and the fictitious Catholic League (15 May, Breslau), ostensibly formed to exterminate the Protestants, which with a suspicious precipitancy on the part of its leader, Landgrave Philip, had actually gone to a formal declaration of war (15 May, 1528), was fortunately averted. It proved to be based on a rather clumsily forged document of Otto von Pack, a member of Duke George's chancery. Luther, who first shrank from war and counselled peace, by one of those characteristic reactions "now that peace had been established, began a war in real earnest about the League" (Planck, op. cit., II, 434) in whose existence, in spite of unquestionable exposure, he still firmly believed.
The Diet of Speyer (21 February-22 April, 1529), presided over by King Ferdinand, as the emperor's deputy, like that held in the same city three years earlier, arrived at a real compromise. The two "Propositions" or "Instructions" submitted, were expected to accomplish this. The decree allowed the Lutheran Estates the practice and reform of the new religion within their territorial boundaries, but claimed the same rights for those who should continue to adhere to the Catholic Church. Melancthon expressed his satisfaction with this and declared that they would work no hardship for them, but even "protect us mmore than the decrees of the earlier Diet" (Speyer, 1526; Corp. Ref., I, 1059). But an acceptance, much less an effective submission to the decrees, was not to be entertained at this juncture, and five princes most affected, on 19 April, handed in a protestation which Melancthon in alarm called "a terrible affair". This protest has become historic, since it gave the specific nomenclature Protestant to the whole opposition movement to the Catholic Church. "The Diet of Speyer inaugurates the actual division of the German nation" (*Janssen, op. cit., III,51).
In spite of the successful Hungarian invasion of the Turks, political affairs, by the reconciliation of pope and emperor (Barcelona, 29 June, 1529), the peace with Francis I (Cambrai, 5 August, 1529), shaped themselves so happily, that Charles V was crowned emperor by his whilom enemy, Clement VII (Bologna, 24 Feb., 1530). However, in Germany, affairs were still irritant and menacing. To the hostility of Catholics and Protestants was now added the acrimonious quarrel between the latter and the Zwinglians; the late Diet of Speyer was inoperative, practically a dead letter, the Protestant princes privily and publicly showed a spirit that was not far removed from open rebellion. Charles again sought to bring about religious peace and harmony by taking the tangled skein into his own hands. He accordingly summoned the Diet of Augsburg, which assembled in 1530 (8 April-19 November), presided over it in person, arranged to have the disaffected religious parties meet, calmly discuss and submit their differences, and by a compromise or arbitration, reestablish peace. Luther being under the ban of the Empire, for "certain reasons" (De Wette, op. cit., III,368) did not make his appearance, but was harboured in the fortress of Coburg, about four days journey distant. Here he was in constant touch and confidential relations with Melancthon and other Protestant leaders. It was Melancthon who, under the dominant influence of Luther and availing himself of the previously accepted Articles of Marburg (5 Oct., 1529), Schwabach (16 Oct., 1529), Torgau (20 March, 1530), and the Large Catechism, drew up the first authoritative profession of the Lutheran Church. This religious charter was the Augsburg Confession (Confessio Augustana), the symbolical book of Lutheranism.
In its original form it mmet with Luther's full endorsemment. It consists of an introduction, or preamble, and is in two parts. The first, consisting of twenty-one Articles, gives an exposition of the principal doctrines of the Protestant creed, and aimms at an amicable adjustment; the second, consisting of seven Articles, deals with "abuses", and concerning these there is a "difference". The Confession as a whole is irenic and is more of an invitation to union than a provocation to disunion. Its tone is dignified, moderate, and pacific. But it allows its insinuating concessions to carry it so far into the boundaries of the vague and indefinite as to leave a lurking suspicion of artifice. Doctrinal differences, fundamental and irreconcilable, are pared down or slurred over to an almost irreducible degree. No one was better qualified by temper or training to clothe the blunt, apodictic phraseology of Luther in the engaging vesture of truth than Melancthon. The Articles on original sin, justification by faith alone, and free will -- though perplexingly similar in sound and terminology, lack the ring of the true Catholic metal. Again, many of the conceded points, some of them a surprising and startling character, even abstracting from their suspected ambiguity, were in such diametric conflict with the past teaching and preaching of the petitioners, even in contradiction to their written and oral communications passing at the very moment of deliberation, as to cast suspicion on the whole work. That these suspicions were not unfounded was amply proved by the aftermath of the Diet. The correction of the so-called abuses dealt with in Part II under the headings: Communion under both kinds, the marriage of priests, the Mass, compulsory confession, distinction of meats and tradition, monastic vows, and the authority of bishops, for obvious reasons, was not entertained, much less agreed to. Melancthon's advances for still further concessions were promptly and peremptorily rejected by Luther. The "Confession" was read at a public session of the Diet (25 June) in German and Latin, was handed to the emperor, who in turn submitted it to twenty Catholic theologians, including Luther's old antagonists Eck, Cochlaeus, Usingen, and Wimpina, for examination and refutation. The first reply, on account of its prolixity, and bitter and irritating tone, was quickly rejected, nor did the emperor allow the "Confutation of the Augsburg Confession" to be read before the Diet (3 August) until it had been pruned and softened down by no less than five revisions. Melancthon's "Apology for the Augsburg Confession", which was in the nature of a reply to the "Confutation", and which passes as of equal official authority as the "Confession" itself, was not accepted by the emperor. All further attempts at a favourable outcome proving unavailing, the imperial edict condemning theProtestant contention was published (22 Sept.). It allowed the leaders until 15 April, 1532, for reconsideration.
The recess was read (13 Oct.) to the Catholic Estates, who at the same timme formed the Catholic League. To the Protestants it was read 11 Nov., who rejected it and formed the Smalkaldic League (29 March, 1531), an offensive and defensive alliance of allLutherans. The Zwinglians were not admitted. Luther, who returned to Wittenberg in a state of great irritation at the outcome of the Diet, was now invoked to prepare the public mind for the position assumed by the princes, which at first blush looked suspiciously like downright rebellion. He did this in one of his paroxysmal rages, one of those ruthless outpourings when calm deliberation, religious charity, political prudence, social amenities are openly and flagrantly set at defiance. The three popular publications were: "Warning to his dear German People" (Walch, op. cit., XVI, 1950-2016), "Glosses on the putative Imperial Edict" (Idem, op. cit., 2017-2062), and, far outstripping these, "Letter against the Assassin at Dresden" (Idemm, op. cit., 2062-2086), which his chief biographer characterizes as "one of the most savage and violent of his writings" (Kostlin-Kawerau, op. cit., II, 252). All of them, particularly the last, indisputably established his controversial methods as being "literally and wholly without decorum, conscience, taste or fear" (Mozley, "Historical Essays", London, 1892, I, 375-378). His mad onslaught on Duke George of Saxony, "the Assassin of Dresden", whom history proclaims "the most honest and consistent character of his age" (Armstrong, op. cit., I, 325), "one of the most estimable Princes of his age" (Cambridge Hist., II, 237), was a source of mortification to his friends, a shock to the sensibilities of every honest man, and has since kept his apologists busy at vain attempts at vindication. The projected alliance with Francis I, Charles' deadly enemy, met with favour. Its patriotic aspects need not be dwelt upon. Henry VIII of England, who was now deeply concerned with the proceedings of his divorce from Catherine of Aragon, was approached less successfully. The opinion about the divorce, asked from the universities, also reached that of Wittenberg, where Robert Barnes, an English Augustinian friar who had deserted his monastery, brought every influence to bear to make it favourable. The opinion was enthusiastically endorsed by Melancthon, Osiander, and Oecolampadius. Luther also in an exhaustive brief maintained that "before he would permit a divorce, he would rather that the king took unto himself another queen" (De Wette, op. cit., 296). However, the memorable theological passage at arms the king had had with Luther, the latter's cringing apology, left such a feeling of aversion, if not contempt, in the soul of his rival reformer, that the invitation was to all intents ignored.
In the beginning of 1534, Luther after twelve years of intermittent labour, completed and published in six parts his German translation of the entire Bible.
For years the matter of a general council had been agitated in ecclesiastical ciecles. Charles V constantly appealed for it, the Augsburg Confession emphatically demanded it, and now the accession of Paul III (13 Oct., 1534), who succeeded Clement VII (d. 25 Sept., 1534), gave the movement an impetus, that for once made it loom up as a realizable accomplishment. The pope sanctioned it, on condition that the Protestants would abide by its decisions and submit their credenda in concise, intelligible form. With a view of ascertaining the tone of feeling at the German Courts, he sent Vergerius there as a legate. He, in order to make the study of the situation as thorough as possible, did not hesitate, while passing through Wittenberg on his way to the Elector of Brandenburg, to meet Luther in person (7 Nov., 1535). His description of the jauntily groomed reformer "in holiday attire, in a vest of dark calmet, sleeves with gaudy atlas cuffs...coat of serge lined with fox pelts...several rings on his fingers, a massive gold chain about his neck" shows him in a somewhat unusual light. The presence of the man who would reform the ancient Church decked out in so foppish a manner, made an impression on the mind of the legate, that can readily be conjectured. Aware of Luther's disputatious character, he dexterously escaped discussion, by disclaiming all profound knowledge of theology, and diverted the interview into the commonplace. Luther treated the interview as a comedy, a view no doubt more fully shared by the keen-witted Italian.
The question was raised as to what participation the Protestants should assume in the council, which had been announced to meet at Mantua. After considerable discussion Luther was commissioned to draw up a document, giving a summary of their doctrines and opinions. This he did after which the report was submitted to the favourable consideration of the elector and a specially appointed body of theologians. It contained the Articles of Smalkald "a real oppositional record against the Roman Church" (Guericke), eventually incorporated in the "Concordienformel" and accepted as a symbolical book. It is on the whole such a brusque rejection and coarse philippic against the pope as "Antichrist", that we need not marvel that Melancthon shrank from affixing his unqualified signature to it.
Luther's serious illness during the Smalkaldic Convention, threatened a fatal termination to his activities, but the prospect of death in no way seemed to mellow his feelings towards the papacy. It was when supposedly on the brink of eternity (24 Feb., 1537) that he expressed the desire to one of the elector's chamberlains to have his epitaph written: "Pestis eram vivus, moriens ero mors tua, Papa" [living I was a pest to thee, O Pope, dying I will be thy death (Kostlin-Kawerau, op. cit., II, 389)]. True, the historicity of this epitaph is not in chronological agreement with the narrative of Mathesius, who maintains he heard it in the house of Spalatin, 9 Jan., 1531, or with the identical words found in his "Address to the Clergy assembled at the Augsburg Diet", in which he hurled back the gibes flung at the priests who had enrolled under his banner and married. Nevertheless it is in full consonance with the parting benediction the invalid gave from his wagon, to his assembled friends on his homeward journey: "May the Lord fill you with His blessings and with hatred of the pope", and the verbatim sentiments chalked on the wall of his chamber, the night before his death.
Needless to add, the Protestant Estates refused the invitation to the council, and herein we have the first public and positive renunciation of the papacy.
"What Luther claimed for himself against Catholic authority, he refused to Carlstadt and refused to Zwingli. He failed to see that their position was exactly as his own, with a difference of result, which indeed was all the difference in the world to him" (Tulloch, "Leaders of the Reformation", Edinburgh and London, 1883, 171). This was never more manifest than in the interminable Sacramentarian warfare. Bucer, on whom the weight of leadership fell, after Zwingli's death, which was followed shortly by that of Oecolampadius (24 Nov., 1531), was unremitting in bringing about a reunion, or at least an understanding on the Lord's Supper, the main point of cleavage between the Swiss and German Protestants. Not only religiously, but politically, would this mean a step towards the progress of Zwinglianism. At its formation the Swiss Protestants were not admitted to the Smalkaldic League (29 March, 1531); its term of six years was about to expire (29 March, 1537) and they now renewed their overtures. Luther, who all the time could not conceal his opposition to the Zwinglians, even going to the extent of directing and begging Duke Albrecht of Prussia, not to tolerate any of Munzer's or Zwingli's adherents in his territory, finally yielded to the assembling of a peace conference. Knowing their predicament, he used the covert threat of an exclusion from the league as a persuasive to drive them to the acceptance of his views. This conference which, owing to his sickness, was held in his own house at Wittenberg, was attended by eleven theologians of Zwinglian proclivities and seven Lutherans. It resulted in the theological compromise, reunion it can hardly be called, known as the Concord of Wittenberg (21-29 Mat, 1536). The remonstrants, technically waiving the points of difference, subscribed to the Lutheran doctrine of the Lord's Supper, infant baptism, and absolution. That the Zwinglian theologians "who subscribed to the Concord and declared its contents true and scriptural, dropped their former convictions and were transformed into devout Lutherans, no one who was acquainted with these men more intimately can believe" (Thudichum, op. cit., II, 489). They simply yielded to the unbending determination of Luther, and "subscribed to escape the hostility of the Elector John Frederick who was absolutely Luther's creature, and not to forfeit the protection of the Smalkaldic League; they submitted to the inevitable to escape still greater dangers" (Idem, op. cit.). As for Luther, the "poor, wretched Concord" as he designates it, received little recognition from him. In 1539, he coupled the names of Nestorius and Zwingli in a way that gave deep offence at Zurich. At Wittenberg, Zwingli and Oecolampadius became convertible terms for heretics, and with Luther's taunting remark that "he would pray and teach against them until the end of his days" (De Wette, op. cit., V, 587), the rupture was again commpleted.
The internal controversies of the Lutheran Church, which were to shatter its disjointed unity with the force of an explosive eruption after his death, and which now only his dauntless courage, powerful will, and imperious personality held within the limits of murmuring restraint, were cropping out on all sides, found their way into Wittenberg, and affected even his bosom friends. Though unity was out of the question, an appearance of uniformity had at all hazards to be maintained. Cordatus, Schenck, Agricola, all veterans in the cause of reform, lapsed into doctrinal aberrations that caused him much uneasiness. The fact that Melancthon, his most devoted and loyal friend, was under a cloud of suspicion for entertaining heterodox views, though not as yet fully shared by him, caused him no little irritation and sorrow. But all these domestic broils were trivial and lost sight of, when compared to one of the most critical problems that thus far confronted the new Church, which was suddenly sprung upon its leaders, focussing more especially on its hierophant. This was the double marriage of Landgrave Philip of Hesse.
Philip the Magnanimous (b. 23 Nov., 1504) was married before his twentieth year to Christina, daughter of Duke George of Saxony, who was then in her eighteenth year. He had the reputation of being "the most immoral of princelings", who ruined himself, in the language of his court theologians, by "unrestrained and promiscuous debauchery". He himself admits that he could not remain faithful to his wife for three consecutive weeks. The malignant attack of venereal disease, which compelled a temporary cessation of his profligacy, also directed his thoughts to a more ordinate gratification of his passions. His affections were already directed to Margaret von der Saal, a seventeen-year-old lady-in-waiting, and he concluded to avail himself of Luther's advice to enter a double marriage. Christina was "a woman of excellent qualities and noble mind, to whom, in excuse of his infidelities, he [Philip] ascribed all sorts of bodily infirmities and offensive habits" (Schmidt, "Melancthon", 367). She had borne him seven children. The mother of Margaret would only entertain the proposition of her daughter becoming Philip's "second wife" on condition that she, her brother, Philip's wife, Luther, Melancthon, and Bucer, or at least, two prominent theologians be present at the marriage. Bucer was entrusted with the mission of securing the consent of Luther, Melancthon and the Saxon princes. In this he was eminently successful. All was to be done under the veil of the profoundest secrecy. This secrecy Bucer enjoined on the landgrave again and again, even when on his journey to Wittenberg (3 Dec., 1539) that "all might redound to the glory of God" (Lenz, op. cit., I,119). Luther's position on the question was fully known to him. The latter's opportunism in turn grasped the situation at a glance. It was a question of expediency and necessity more than propriety and legality. If the simultaneous polygamy were permitted, it would prove an unprecendented act in the history of Christendom; it would, moreover, affix on Philip the brand of a most heinous crime, punishable under recent legislation with death by beheading. If refused, it threatened the defection of the landgrave, and would prove a calamity beyond reckoning to the Protestant cause.
Evidently in an embarrassing quandary, Luther and Melancthon filed their joint opinion (10 Dec., 1539). After expressing gratification at the landgrave's last recovery, "for the poor, miserable Church of Christ is small and forlorn, and stands in need of truly devout lords and rulers", it goes on to say that a general law that a "man may have more than one wife" could not be handed down, but that a dispensation could be granted. All knowledge of the dispensation and the marriage should be buried from the public in deadly silence. "All gossip on the subject is to be ignored, as long as we are right in conscience, and this we hold is right", for "what is permitted in the Mosaic law, is not forbidden in the Gospel" (De Wette-Seidemann, VI, 239-244; "Corp. Ref.", III, 856-863). The nullity and impossibility of the second marriage while the legality of the first remained untouched was not mentioned or hinted at. His wife, assured by her spiritual director "that it was not contrary to the law of God", gave her consent, though on her deathbed she confessed to her son that her consent was feloniously wrung from her. In return Philip pledged his princely word that she would be "the first and supreme wife" and that his matrimonial obligations "would be rendered her with more devotion than before". The children of Christina "should be considered the sole princes of Hesse" (Rommel, op. cit.). After the arrangement had already been completed, a daughter was born to Christina, 13 Feb., 1540. The marriage took place (4 March, 1540) in the presence of Bucer, Melancthon, and the court preacher Melander who performed the ceremony. Melander was "a bluff agitator, surly, with a most unsavoury moral reputation", one of his moral derelictions being the fact that he had three living wives, having deserted two without going through the formality of a legal separation. Philip lived with both wives, both of whom bore him children, the landgravine, two sons and a daughter, and Margaret six sons. How can this "darkest stain" on the history of the German Reformation be accounted for? Was it "politics, biblicism, distorted vision, precipitancy, fear of the near approaching Diet that played such a role in the sinful downfall of Luther?" Or was it the logical sequence of premises he had maintained for years in speech and print, not to touch upon the ethics of that extraordinary sermon on marriage? He himself writes defiantly that he "is not ashamed of his opinion" (Lauterbach, op. cit., 198). The marriage in spite of all precautions, injunctions, and pledges of secrecy leaked out, caused a national sensation and scandal, and set in motion an extensive correspondence between all intimately concerned, to neutralize the effect on the public mind. Melancthon "nearly died of shame, but Luther wished to brazen the matter out with a lie" (Cambridge Hist., II, 241). The secret "yea" must for the sake of the Christian Church remain a public "nay" (De Witte-Seidemann, op. cit., VI, 263). "What harm would there be, if a man to accomplish better things and for the sake of the Christian Church, does tell a good thumping lie" (Lenz, "Briefwechsel", I, 382; Kolde, "Analecta", 356), was his extenuating plea before the Hessian counsellors assembled at Eisenach (1540), a sentiment which students familiar with his words and actions will remember is in full agreement with much of his policy and many of his assertions. "We are convinced that the papacy is the seat of the real and actual Antichrist, and believe that against its deceit and iniquity everything is permitted for the salvation of souls" (De Wette, op. cit., I, 478).
Charles V involved in a triple war, with a depleted exchequer, with a record of discouraging endeavours to establish religious peace in Germany, found what he thought was a gleam of hope in the concession half-heartedly made by the Smalkaldic assembly ofProtestant theologians (1540), in which they would allow episcopal jurisdiction provided the bishops would tolerate the new religion. Indulging this fond, but delusive expectation, he convened a religious colloquy to meet at Speyer (6 June, 1540). The tone of theProtestant reply to the invitation left little prospect of an agreement. The deadly epidemic raging at Speyer compelled its transference to Hagenau, whence after two months of desultory and ineffectual debate (1 June-28 July), it adjourned to Worms (28 Oct.). Luther from the beginning had no confidence in it, it "would be a loss of time, a waste of money, and a neglect of all home duties" (De Wette, op. cit., V, 308). It proved an endless and barren word-tilting of theologians, as may be inferred from the fact that after three months constant parleying, an agreement was reached on but one point, and that barnacled with so many conditions, as to make it absolutely valueless. The emperor's relegation of the colloquy to the Diet of Ratisbon (5 April-22 May), which he, as well as the papal legate Contarini, attended in person, met with the same unhappy result. Melancthon, reputed to favour reunion, was placed by the elector, John Frederick, under a strict police surveillance, during which he was neither allowed private interviews, private visits, or even private walks. The elector, as well as King Francis 1, fearing the political ascendancy of the emperor, placed every barrier in the way of compromise, and when the rejected articles were submitted by a special embassy to Luther, the former not only warned him by letter against their acceptance, but rushed in hot haste to Wittenberg, to throw the full weight of his personal unfluence into the frustration of all plans of peace.
Luther's life and career were drawing to a close. His marriage to Catherine von Bora was on the whole, as far as we can infer from his own confession and public appearances, a happy one. The Augustinian monastery, which was given to him after his marriage by the elector, became his homestead. Here six children were born to them:
· John (7 June, 1526),
· Elizabeth (10 Dec., 1527),
· Magdalen (4 May, 1529),
· Martin (9 Nov., 1531),
· Paul (28 Jan., 1533), and
· Margaret (17 December, 1534).
Catherine proved to be a plain, frugal, domestic housewife; her interest in her fowls, piggery, fish-pond, vegetable garden, home-brewery, were deeper and more absorbing than in the most gigantic undertakings of her husband. Occasional bickerings with her neighbours and the enlistment of her husband's intervention in personal interests and biases, were frequent enough to engage the tongue of public censure. She died at Torgau (20 Dec., 1552) in comparative obscurity, poverty, and neglect, having found Wittenberg cold and unsympathetic to the reformer's family. This he had predicted, "after my death the four elements in Wittenberg will not tolerate you after all". Luther's rugged health began to show marks of depleting vitality and unchecked inroads of disease. Prolonged attacks of dyspepsia, nervous headaches, chronic granular kidney disease, gout, sciatic rheumatism, middle ear abscesses, above all vertigo and gall stone colic were intermittent or chronic ailments that gradually made him the typical embodiment of a supersensitively nervous, prematurely old man. These physical impairments were further aggravated by his notorious disregard of all ordinary dietetic or hygienic restrictions. Even prescinding from his congenital heritage of inflammable irascibility and uncontrollable rage, besetting infirmities that grew deeper and more acute with age, his physical condition in itself would measurably account for his increasing irritation, passionate outbreaks, and hounding suspicions, which in his closing days became a problem more of pathological or psychopathic interest, than biographic or historical importance.
It was this "terrible temper" which brought on the tragedy of alienation, that drove from him his most devoted friends and zealous co-labourers. Every contradiction set him ablaze. "Hardly one of us", in the lament of one of his votaries, "can escape Luther's anger and his public scourging" (Corp. Ref., V, 314). Carlstadt parted with himm in 1522, after what threatened to be a personal encounter; Melancthon in plaintive tones speaks of his passionate violence, self-will, and tyranny, and does not mince words in confessing the humiliation of his ignoble servitude; Bucer, prompted by political and diplomatic motives, prudently accepts the inevitable "just as the Lord bestowed him on us"; Zwingli "has become a pagan, Oecolampadius...and the other heretics have in-devilled, through-devilled, over-devilled corrupt hearts and lying mouths, and no one should pray for them", all of them "were brought to their death by the fiery darts and spears of the devil" (Walch, op. cit., XX, 223); Calvin and the Reformed are also the possessors of "in-deviled, over-devilled, and through-devilled hearts"; Schurf, the eminent jurist, was changed from an ally to an opponent, with a brutality that defies all explanation or apology; Agricola fell a prey to a repugnance that time did not soften; Schwenkfeld, Armsdorf, Cordatus, all incurred his ill will, forfeited his friendship, and became the butt of his stinging speech. "The Luther, who from a distance was still honoured as the hero and leader of the new church, was only tolerated at its centre in consideration of his past services" (Ranke, op. cit., II, 421). The zealous band of men, who once clustered about their standard-bearer, dwindled to an insignificant few, insignificant in number, intellectuality, and personal prestige. A sense of isolation palled the days of his decline. It not alone affected his disposition, but played the most astonishing pranks with his memory. The oftener he details to his table companions, the faithful chroniclers who gave us his "Tischreden", the horrors of the papacy, the more starless does the night of his monastic life appear. "The picture of his youth grows darker and darker. He finally becomes a myth to himself. Not only do dates shift themselves, but also facts. When the old man drops into telling tales, the past attains the plasticity of wax. He ascribes the same words promiscuously now to this, now to that friend or enemy" (Hausrath, op.cit., II, 432).
It was this period that gave birth to the incredibilities, exaggerations, distortions, contradictions, inconsistencies, that make his later writing an inextricable web to untangle and for three hundred years have supplied uncritical historiography with the cock-and-bull fables which unfortunately have been accepted on their face value. Again the dire results of the Reformation caused him "unspeakable solicitude and grief". The sober contemplation of the incurable inner wounds of the new Church, the ceaseless quarrels of the preachers, the galling despotism of the temporal rulers, the growing contempt for the clergy, the servility to the princes, made him fairly writhe in anguish. Above all the disintegration of moral and social life, the epidemic ravages of vice and immorality, and that in the very cradle of the Reformmation, even in his very household, nearly drove him frantic. "We live in Sodom and Babylon, affairs are growing daily worse", is his lament (De Wette, op. cit., V, 722). In the whole Wittenberg district, with its two cities and fifteen parochial villages, he can find "only one peasant and not more, who exhorts his domestics to the Word of God and the catechism, the rest plunge headlong to the devil" (Lauterbach, "Tagebuch", 113,114,135; *Dollinger, "Die Reformation", I, 293-438). Twice he was on the verge of deserting this "Sodom", having commissioned his wife (28 July, 1545) to sell all their effects. It required the combined efforts of the university, Bugenhagen, Melancthon, and the burgomaster, to make him change his mind. And again in December, only the powerful intervention of the elector prevented him carrying out his design. Then again came those torturing assaults of the Devil, which left "no rest for even a single day". His nightly encounters "exhausted and martyred him to an intensity, that he was barely able to gasp or take breath". Of all the assaults "none were more severe or greater than about my preaching, the thought coming to me: All this confusion caused by you" (Sammtl. W., LIX, 296; LX. 45-46; 108-109, 111; LXII, 494). His last sermon in Wittenberg (17 Jan.,1546) is in a vein of despondency and despair. "Usury, drunkenness, adultery, murder, assassination, all these cam be noticed, and the world understands them to be sins, but the devil's bride, reason, that pert prostitute struts in, and will be clever and means what she says, that it is the Holy Ghost" (op. cit., XVI, 142-48). The same day he pens the pathetic lines "I am old, decrepit, indolent, weary, cold, and now have the sight of but one eye" (De Wette, op. cit., V, 778). Nevertheless peace was not his.
It was while in this agony of body and torture of mind, that his unsurpassable and irreproducible coarseness attained its culminating point of virtuosity in his anti-Semitic and antipapal pamphlets. "Against the Jews and their Lies" was followed in quick succession by his even more frenzied fusillade "On the Schem Hamphoras" (1542) and "Against the Papacy established by the Devil" (1545). Here, especially in the latter, all coherent thought and utterance is buried in a torrential deluge of vituperation "for which no pen, much less a printing press have ever been found" (Menzel, op. cit., II, 352). His mastery in his chosen method of controversy remained unchallenged. His friends had "a feeling ofsorrow. His scolding remained unanswered, but also unnoticed" (Ranke, op. cit., II,121). Accompanying this last volcanic eruption, as a sort of illustrated commentary "that the common man, who is unable to read, may see and understand what he thought of the papacy" (Forstemann), were issued the nine celebrated caricatures of the pope by Lucas Cranach, with expository verses by Luther. These, "the coarsest drawings that the history of caricature of all times has ever produced" (Lange, "Der Papstesel", Gottingen, 1891,89), were so inexpressibly vile that a common impulse of decency demanded their summary suppression by his friends.
His last act was, as he predicted and prayed for, an attack on the papacy. Summoned to Eisleben, his native place, a short time after, to act as an arbiter in a contention between the brothers Albrecht and Gebhard von Mansfeld, death came with unexpected speed but not suddenly, and he departed this life about three o'clock in the morning, 18 February, 1546, in the presence of a number of friends. The body was taken to Wittenberg for interment, and was buried on the 22 Feb., in the castle church, where it now lies with that of Melancthon.
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Martin of Cochem[[@Headword:Martin of Cochem]]

Martin of Cochem
A celebrated German theologian, preacher and ascetic writer, born at Cochem, a small town on the Moselle, in 1630; died in the convent at Waghäusel, 10 September, 1712. He came of a family devotedly attached to the Faith, and while still young entered the novitiate of the Capuchins, where he distinguished himself by his fervour and his fidelity to the religious rule. After his elevation to the priesthood, he was assigned to a professorship of theology, a position which for several years he filled most creditably. However, it was in another sphere that he was to exercise his zeal and acquire fame. Of the evils which befell Europe in consequence of the Thirty Years War, the plague was by no means the least, and when, in 1666, it made its appearance in the Rhenish country, such were its ravages that it became necessary to close the novitiates and houses of study. Just at this crisis, Father Martin was left without any special charge and, in company with his fellow monks, he devoted himself to the bodily and spiritual comfort of the afflicted. What most distressed him was the religious ignorance to which a large number of the faithful had fallen victims on account of being deprived of their pastors. To combat this sad condition, he resolved to compose little popular treatises on the truths and duties of religion, and in 1666 he published at Cologne a résumé of Christian doctrine that was very well received. It was a revelation to his superiors, who strongly encouraged the author to continue in this course.
Thenceforth Father Martin made a specialty of popular preaching and religious writing and, in the Archdioceses of Trier and Ingelheim, which he traversed thoroughly, multitudes pressed about him, and numerous conversions followed. The zealous priest continued these active ministrations up to the time of his death, and even when he had passed his eightieth year he still went daily to the chapel of his convent, where, with the aid of an ear-trumpet, he heard the confessions of the sinners who flocked to him. The intervals between missions he devoted to his numerous writings, the most voluminous of which is an ecclesiastical history in 2 vols, fol., composed for apologetic purposes and provoked by the attacks made upon the Church by Protestantism. However, the author brought it down only to the year 1100. Father Martin's other works embrace a great variety of subjects: the life of Christ, legends of the saints, edifying narratives, the setting forth of certain points in Christian asceticism, forms of prayer, methods to be followed for the worthy reception of the sacraments, etc. These widely different themes have as points of similarity a pleasing, graceful style, great erudition, and a truly seraphic eloquence. They bespeak for their author sincere piety and deep religious sentiment, coupled with an intimate knowledge of the popular heart and the special needs of the time. But the best known of all the learned Capuchin's works is unquestionably "Die heilige Messe", upon which, according to his own statement, he spent three entire years, perusing Holy Writ, the councils, Fathers and Doctors of the Church, and the lives of the saints, in order to condense into a small volume a properly abridged account of the Holy Sacrifice. As soon as it appeared this book proved a delight to the Catholics of Germany, nor has it yet lost any of its popularity, and, since its translation into several languages, it may be said to have acquired universal renown.
It demanded a great expenditure of energy on the part of the worthy religious to bring these undertakings to a successful issue. Even when in his convent he spent most of the day in directing souls and following the observances prescribed by the Capuchin Rule, hence it was time set aside for sleep that he was wont to give to his literary labours. Sometimes after the Office of Matins he would obtain permission of the superior to go to Frankfort to confer with his publisher and, this accomplished, he would return on foot to his convent at Königstein, catechizing little children, hearing confessions, and visiting the sick along the way. While still in the midst of his labours he was attacked by an illness to which he soon succumbed, at the age of eighty-two. The works published during Father Martin's lifetime are: "Die Kirchenhistorie nach der Methode des Baronius und Raynaldus bis 1100" (Dillingen, 1693): "Die christliche Lehre"; "Heilige Geschichten und Exempel"; "Wohlriechender Myrrhengarten" (Cologne, 1693); "Büchlein über den Ablass" (Dillingen, 1693); "Exorcismen und für Kranke" (Frankfort, 1695); "Goldener Himmelsschlüssel" (Frankfort, 1695); "Gebetbuch für Soldaten" (Augsburg, 1698); "Anmuthungen während der heiligen Messe" (Augsburg, 1697); "Die Legenden der Heiligen" (Augsburg, 1705); "Leben Christi" (Frankfort, 1689; Augsburg, 1708); "Gebete unter der heiligen Messe" (Augsburg, 1698); "Kern der heiligen Messe" (Cologne, 1699); "Liliengarten" (Cologne, 1699); "Gebetbuch für heilige Zeiten" (Augsburg, 1704); "Die heilige Messe für die Weitleute" (Cologne, 1704); "Traktat über die göttlichen Vortrefflichkeiten" (Mainz, 1707); "Geistlicher Baumgarten" (Mainz and Heidelberg, 1709); "Neue mystische Goldgruben" (Cologne, 1709); "Exemepelbuch" (Augsburg, 1712). This list does not include all the author's writings. In 1896 there appeared a small work never before published, "Das Gebet des Herzens", which at the end of its third year went into a seventh edition.
ILG, Geist des heiligen Franciscus Seraphicus (Augsburg, 1883); Etudes franciscaines (Paris), III, 448; Analecta Ord. Min. Cap., XXIII, 279; SISTER MARIA BERNARDINE, Martin von Cochem, sein Leben, sein Wirken, seine Zeit (Mainz, 1886).
F. CANDIDE. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Martin of Troppau[[@Headword:Martin of Troppau]]

Martin of Troppau
A chronicler, date of birth unknown; died 1278. His family name was Strebski, and, being by birth a native of Troppau (Oppavia), he is also known as Martinus Oppaviensis. In his youth he entered the Dominican Order at Prague, and, as the Bohemian monasteries of the Dominicans belonged to the Polish province of the order, he was usually known as Martinus Polonus. After the middle of the thirteenth century he went to Rome, was appointed papal chaplain and penitentiary by Clement IV (1265-8), and retained this position under the succeeding popes. On 22 June, 1278, Nicholas III appointed him Archbishop of Gnesen, and performed in person the episcopal consecration. Shortly afterwards Martin set out on his journey to Poland, but fell so seriously ill on the way that he was compelled to stop at Bologna. He died at this city in the same year, and found interment there. Martin is remembered chiefly for his epitome of the history of the world (Chronica Pontificum et Imperatorum), which was the favourite handbook of the later Middle Ages. The first edition appeared during the pontificate of Clement IV (1265-8); a second recension extends to the death of this pontiff, and a third to 1277. The "Chronicle" was arranged in such a manner that the popes were treated on one side of the codex, and the emperors on the opposite page. As each page contains fifty lines, and each line the historical matter of one year, each page covers a period of fifty years. Alike in matter and in arrangement he followed the old models. The work is entirely uncritical; his sources were to a great extent legendary, and this material is again employed by him in uncritical fashion. The "Chronicle" thus contains little true history, but chiefly a mass of fables and popular legends. He admits, for example, into his third edition the fable of Popess Joan (q. v.), which indeed owes to him its wide dissemination (Chronicle ed. in Mon. Germ., Script., XXII, 397-475). The "Chronicle" was continued by many imitators of Martin. The work printed at Turin in 1477 under the title "Martini Poloni Chronicon summorum Pontificum et Imperatorum" is, however, by a later author, and has no connexion with Martin of Troppau. Besides the "Chronicle", Martin is said to have also written sermons (Sermones de tempore et de Sanctis, Argentorati, 1484), a lexicon of canon law, and a work on the Greek Schism.
WEILAND, Introductia in Mon. Germ. hist. Script., XXII, 377; IDEM, in Archiv der Ges. für aeltere deutsche Geschichtskunde, XII, 1-79; WATTENBACH, Deutschlands Geschichtsquellen, II (6th ed.), 466-71; HURTER, Nomenclator, II (3rd ed), 420-1; MICHAEL, Gesch. des deutschen Volkes, III, 384-8; POTTHAST, Bibl. hist. medii œvi, 2nd ed., I, 771.-2.
J. P. KIRSCH. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Martin of Valencia, O.F.M.[[@Headword:Martin of Valencia, O.F.M.]]

Martin of Valencia, O.F.M.
(Juan Martin de Boil)
Born at Villa de Valencia, Spain, about the middle of the fifteenth century; died in the odour of sanctity at Tlalmanalco, Mexico, 31 August, 1534. He entered the Franciscan Order at Mayorga in the Province of Santiago, built the monastery of Santa Maria del Berrogal, and was the thief founder of the Custody of San Gabriel, for which he visited Rome. In 1523 he was chosen to head a band of twelve Franciscans who were to labour for the conversion of the Mexican natives. They reached their destination on May, 1524, and to the amazement of the Mexican chiefs were received with the most profound veneration by Hernando Cortes shortly after their arrival. (See FRIARS MINOR IN AMERICA.) Fr. Martin, as apostolic delegate, presided at the first ecclesiastical synod in the New World, 2 July, 1524. At the same time he established the Custody of the Holy Gospel, of which he was elected the first custos. After an interval of three years he was re-elected in 1830. He led a most penitential life, and he and his eleven companions the band known as the Twelve Apostles of Mexico, are said to have baptized several million natives.
HAROLD, Epitome Annalium FF. Minorum (Rome, 1672); GONZAGA, De Origine Seraphicae Religionis, II (Rome, 1587); MENDIETA, Historia Eclesiastica Indiana (Mexico, 1870); VETANCURT, Cronica de la Prov. del Santo Evangelo (Mexico, 1697); Menologio Franciscano (Mexico, 1697); TORQUEMADA, Monarquia Indiana, I (Madrid, 1723); PERUSINI, Cronologia, Historico-Legalis, III (Rome, 1752).
ZEPHYRIN ENGELHARDT 
Transcribed by Joseph P. Thomas

Martin Schongauer[[@Headword:Martin Schongauer]]

Martin Schongauer
(Also known as SCHON).
German painter and engraver, b. at Colmar between 1445 and 1450; d. probably in 1491, it is believed at Breisach. He was the son of Caspar Schongauer a goldsmith, who had come from Bavaria, and settled in Colmar about 1445, and who is known to have lived until about 1481. He had four brothers, Ludwig, a painter, Caspar, Georg, and Paul, goldsmiths. By some authors, Martin is said to have been the youngest son, by others, the eldest of the family. He matriculated at the University of Leipzig in 1465, purchased a house in 1477, and founded a Mass for his parents and himself in 1488. These are almost the only facts we know concerning him, and all other information about him is derived from dates on his drawings or engravings. His masterpiece is known as the "Virgin in the Garden of Roses", and is in the Church of St. Martin at Colmar. He has been described as a pupil of Rogier van der Weyden, on the authority of a letter written to Vasari, but although Rogier van der Weyden's influence is to be recognized in Schongauer's work, it seems very doubtful whether he ever entered that painter's studio. Several of his paintings are dated, but with the exception of the one in Colmar, we have no absolute evidence that any one of them is his work, and no documents have yet been discovered enabling us to verify his paintings. We are very much in the same position with regard to his engravings. They bear the signature of his initials, but there is nothing in the statements of his contemporaries to say with absolute certainty that the engravings signed M. S. are his work. There is, however, very tattle doubt in the matter, and they are always accepted as being his work. He is not to be regarded as a great artist or a perfect draughtsman, but in the actual technic of line engraving he is unsurpassed in his period, and is practically the equal of Dürer. About a hundred plates attributed to him are in existence, and there is an almost perfect collection of his prints in Berlin, a collection almost equal to it existing in London.
The standard work upon him is WALTZ, Bibliographie des Ouvrages et Articles concernant Martin Schongauer (Colmar, 1903); HENSLER in Neumann's Archives (1867), 129.
GEORGE CHARLES WILLIAMSON 
Transcribed by Joseph E. O'Connor

Martin Sherson[[@Headword:Martin Sherson]]

Martin Sherson
English priest and confessor, one of the Dilati (see ENGLISH MARTYRS), b. 1563; d. 1588. A native of Yorkshire, he matriculated at Oxford from St. John's College in 1575 at the age of twelve, becoming "a poor scholar of George Mannering who taught Rhetoric there"; arrived at the English College at Reims, 1 April, 1580; was confirmed by Bishop Goldwell, 11 June, 1580; left for Rome, 20 March; and entered the English College, 8 May, 1581,aged eighteen, where "through an over-zealous application to study and prayer he began to spit blood". He returned to Reims, 22 June, 1585; and was ordained sub-deacon in the chapel of the Holy Cross in Reims Cathedral, 21 Sept. by Mgr Louis de Brezé, Bishop of Meaux, deacon at Laon, 14 March, and priest at Laon, 5 April, 1586. He left for England, 16 June, and was imprisoned in the Marshalsea before 22 December, 1586. He was still there in March 1587-8, and died there soon after, aged twenty-five. Fr. Morris is in error in saying he died in February 1587-8, aged twenty-eight. "He was a young man of good abilities and well trained in piety and obedience. He was of moderate height, had a slight beard, a pale, oval face, and a rather large head."
POLLEN, Acts of the English Martyrs (London, 1891), 271; MORRIS, Troubles of our Catholic Forefathers (3rd series, London, 1877), 36; KNOX, Douay Diaries (London, l878); FOLEY, Records Eng. Prov. S.J., VI (London, 1875-83), 125, 147; Catholic Record Society publications, II, V (London, 1905 ); FOSTER, Alumni Oxonienses.
JOHN B. WAINEWRIGHT 
Transcribed by Joseph E. O'Connor

Martin Szentivanyi[[@Headword:Martin Szentivanyi]]

Martin Szentiványi
Born at Szentivàn, 20 October, 1633; died at Nagy-Szombàt (Tyrnau), 5 March, 1708. He entered the Society of Jesus in 1653, and was professor of Scripture for five years at Vienna and Nagy-Szombàt, professor of mathematics and philosophy for nine years, and professor of canon law and theology for seven years. For seven years he filled the office of the chancellor of the University of Nagy-Szombàt, and in addition was for nine successive years governor of the Pasmaneum in Vienna and of the academy at Nagy-Szombàt. His numerous writings appeared in Hungarian, Latin, German, and Slovak, and some were translated in to French. The most important are: "Curiosiora et selectiora variarum scientiarum miscellanea in tres partes divisa" (Tyrnau, 1689); "Dissertationes septem, etc." (Tyrnau, 1689); "Rectus modus interpretandi scripturam sacram" (Tyrnau, 1696); "Summarium chronologiæ Hungariæ" (Tyrnau, 1697); "Hungaria in immaculatum conceptionem b. Mariæ Virginis magnæ dominæ suæ credens et iuvans" (Tyrnau, 1701); "Doctrinæ fidei christianæ" (Louvain, 1708); "Lutheranicum numquam et nusquam" (Tyrnau, 1702); "Relatio satatus futuro vitæ" (Tyrnau, 1699); "Dissertationes hæresiologico-polemicæ de hæresiarchis; hæresibus, et erroribus in fide dogmatibus, hoc sæculo nostro" (Tyrnau, 1701); "Solutiones catholicæ, etc." (Tyrnau, 1701); "Quinquaginta rationes et motiva cur in tanta varietate religionum et confessionum fidei in christianitate moderno tempore vigentium, sola religio Romano-catholica sit eligenda et omnibus aliis preferenda" (Tyrnau, 1701; German and Hungarian, Tyrnau, 1702).
SZINNYEI, Magyar irók (Hungarian Authors), XIII, 741-45, contains a complete list of his works and a bibliography.
A. ALDÁSY

Martin Thomas McMahon[[@Headword:Martin Thomas McMahon]]

Martin Thomas McMahon
Soldier, jurist; born at Laprairie, Canada, 21 March, 1838; died in New York, 21 April, 1906. His parents took him to the United States when he was three weeks old and eventually settled in New York. He attended St. John's College, Fordham, where he was graduated in 1855. To study law he went to Buffalo, thence as a special agent on the post-office to the Pacific coast and was admitted to the bar at Sacramento, Cal., in 1861. When the Civil War broke out he raised the first company of cavalry of the Pacific coast, but resigned its captaincy when he found it would not go to the front and went east to Washington where he was appointed an aide-de-camp to General McClellan. He served with the Army of the Potomac all through the war, and at its close had attained the rank of brevet Major-General of Volunteers. For bravery at the battle of White Oak Swamp he received the medal of honour from Congress. In 1866 he resigned from the army and was appointed corporation counsel for New York City (1866-67) and then was sent as Minister to Paraguay (1868-69). On his return he practised law until 1881, he was made Receiver of Taxes, U.S. Marshal, State Assemblyman and Senator. In 1896 he was elected Judge of the Court of General Session which office he held at his death.
His brothers, John Eugene, and James Power, were also lawyers and soldiers and both held the command as colonels of the 164th New York Volunteers during the Civil War. John was born in Waterford, Ireland, in 1834, was educated at St. John's College, Fordham, and died at Buffalo, New York, in 1863, from injuries received in the army; James was born in Waterford, 1836, and was killed while leading his regiment at the battle of Cold Harbor, Va.
THOMAS F. MEEHAN 
Transcribed by Christine J. Murray

Martin van Cleef[[@Headword:Martin van Cleef]]

Martin Van Cleef
A Flemish painter, born at Antwerp in 1520; died in 1570; was the son of the painter William (the younger William) and was throughout his life closely associated with his brother Henry, who exerted great influence over his artistic career. Deschamps asserts that Martin and Joost were brothers, but the majority of writers on Flemish art agree that Joost was the son of the elder William. Martin studied under Franz Floris, "the incomparable Floris", and at first exhibited a strong predilection for landscape work. Later on, however, persuaded by Henry, devoted himself wholly to figure-painting. Historical subjects were his favourites, but he also achieved great success in genre painting. The latter has been stigmatized as vulgar and suggestive, but while coarse, and reflecting the peasant life of the Flemings, it differed but little in this respect from canvases of the great Dutchmen. After a few early attempts in large compositions after the Italian manner of Floris, he painted small pictures only, and these with great spirit and thorough technic. His work is delicate and refined in treatment, harmonious in colour, and excellent in draughtsmanship.
Martin van Cleef painted in the landscapes the figures of many eminent contemporaries, Gilles and Franz Floris among them, and he continually collaborated with his brother Henry in that way. Henry reciprocated and added to Martin's s figure-pieces landscape backgrounds charming in colour and design, and harmonizing well with the rest of the picture. On many of his works Martin painted, as a mark, a small ape -- playing thus on his name -- and in consequence is frequently called the "Master of the Ape". He was admitted to the Antwerp Academy, and in 1551 became a member of the St. Luke's Guild of Artists. He never travelled from his native Flanders, and died of gout at the age of fifty, leaving four sons -- all of them painters.
LEIGH HUNT 
Transcribed by Joseph P. Thomas

Martin Waldseemuller[[@Headword:Martin Waldseemuller]]

Martin Waldseemüller
(Graecized ILACOMILUS).
Learned Humanist and celebrated cartographer, born at Wolfenweiler near Fribourg, or in Fribourg itself, about 1475; died as a canon of St-Dié in Lorraine, probably at the beginning of 1522. The first authentic information concerning Waldseemüller is to be found in the matriculation register of the University of Fribourg, where his name is entered on 7 December, 1490, as "Martinus Walzenmüller de Friburgo Constantiensis Diocesis." His father moved about 1475 from Wolfenweiler to Fribourg; his mother seems to have been a native of Radolfzell on Lake Constance. There is no documentary evidence as to Martin's course of study at the university; it is plain, however, that he studied theology, for in 1514 he applied as a cleric of the Diocese of Constance for a canonry at St-Dié, and got it. That he began early to devote himself to geographical and chartographical studies is also clear from his great map-making which established his fame as early as 1507: the great map of the world and wall-map containing the name America; the small globe that also gives the name America, and the text to accompany the map and the globe, the much prized Cosmographiae introductio=1F, which among other things gives the reason for the use of the name America in the map and the globe, and contains, as an appendix, a Latin translation of the four journeys of Amerigo Vespucci. The title of this remarkable work, one of so much importance especially for America, is: "Cosmographiae introductio cum quibusdam geometriae ac astronomiae principiis ad eam rem necessariis. Insuper quatuor Americi Vespucii navigationes. Universalis Cosmographiae descriptio tam in solido quam plano, eis etiam insertis, quae Ptholomaeo ignota a nuperis reperta sunt." The map of the world in 1507, entitled "Universalis cosmographia secundum Ptholomaei traditionem et Americi Vespucii aliorumque lustrationes", attracted the same attention upon its rediscovery by the writer of the present article as it did when first published. As Waldseemüller himself states, only a thousand copies of the map were issued. Of these only a single copy seems to have been preserved, and this was found in the library of Prince von Waldburg-Wolfegg-Waldsee in the Castle of Wolfegg in Würtemberg. The map consists of twelve sections engraved on wood, and is arranged in three zones, each of which contains four sections; each section measuring to its edge 18 x 24.5 inches. The map, thus covering a space of about 36 square feet, represents the earth's form in a modified Ptolemaic coniform projection with curved meridians. It produced a profound and lasting impression on chartography, being of a wholly new type and representing the earth with a grandeur never before attempted. The preservation of the single copy of the map is due to the fact that the noted chartographer, Johannes Schöner, bound the different sheets together in a cover.
After completing the great publication of 1507, Waldseemüller and his friend Matthias Ringmann (Philesius) devoted themselves to completing the new Latin edition of the geography of Ptolemy. While Ringmann corrected the texts of the editions of Ptolemy issued at Rome and Ulm by means of a manuscript Greek text borrowed from Italy that is now known as the "Cod. Vatic. Graec. 191", Waldseemüller went over the accompanying maps and supplemented them by the addition of twenty modern ones, "which may be regarded as the first modern atlas of the world" (Nordenskiold, "Facsimile- Atlas"). In these chartographical labours Waldseemüller was aided by the secretary of Duke Rene of Lorraine, Canon Gaulthier Lud, who provided the necessary materials for the maps and the expenses of the printing. Waldseemüller sought in 1511 to interest Rene's son and successor, Duke Antoine, in his chartographical labours by dedicating to him the first printed wall map of Central Eurpoe, the "Carta iteneraria Europae", which has also been preserved in one copy found by Professor Dr. von Wieser. It does not appear, however, that Waldseemüller succeeded in this effort, for the publication of the edition of Ptolemy was not, as intended, at the expense of Lud Oessler and Uebelin, citizens of Strasburg. Waldseemüller's name is not mentioned in this celebrated edition of Ptolemy of 1513, although he seems to have taken part in the production of the work as printer; he calls himself explicitly in a letter written at this date in Strasburg: "clerc du diocese de Constance, imprimeur, demeurant a Strassburg" (cleric of the Diocese of Constance, printer, living at Strasburg).
After the completion of the Strasburg edition of Ptolemy and after he had obtained the canonry at St-Dié, to which Duke Antoine had the right of presentation, Waldseemüller zealously continued his chartographical labours in the little city of the Vosges Mountains. In addition to the map of the world in the "Margarita Philosophica nova" (Strasburg, 1515), issued by Gregorius Reisch, another result of his exhaustive research is the "Carta marina navigatoria" of 1516, which fairly competes in size and value with the great map of the world of 1507. It is markedly superior to the map of 1507 in its artistic ornamentation, and there are many important changes from the former map. It was so favourably received that the celebrated printer of Strasburg, J. Grieniger, applied to Waldseemüller to prepare German inscriptions for the map and to supply it with a fully illustrated German text so as to make it accessible to a greater number of persons. Waldseemüller began at once to make the preliminary prepartions for this task, but death prevented him from completing it, as it also prevented his finishing a new edition of Ptolemy which was to be of a more convenient size and was to have an explanatory text and a large number of illustrations. Both these undertakings were completed by the physician Laurentius Fries; unfortunately, what he produced did not equal the work of his predecessor. Much credit, however, is due the modesty with which Fries, in the Strasburg edition of Ptolemy of 1525, deprecated being praised for simply having reduced in form the work of another to whom the praise is due. Waldseemüller's maps and explanations are retained almost without change in the editions of Ptolemy of the years 1525, 1535, and 1541, while important emendations were made in the text of Ptolemy. Waldseemüller undoubtedly was one of the most distinguished chartographers of his time, and his work made a marked impression upon the development of chartography.
D'AVESAC, Martin Hylacomylus Waltzemuller, ses ouvrages et ses collaborateurs (Paris, 1867); GALLOIS, Les geographes allemands de la Renaissance (Paris, 1890); IDEM, Americ Vespuce et les geographes de Saint-Dié in Bulletin de la societe de geographie de l'Est (Nancy, 1906); FISCHER and VON WIESER, Dié alteste Karte mit dem Namen Amerika aus dem Jahre 1507 u. die Carta Marina aus dem Jahre 1516 des M. Waldseemuller (Ilacomilus) (Innsbruck, 1903); IDEM in the introduction of The Cosmographiae Introductio of Martin Waldseemuller in Martin Waldseemuller in Facsimile, ed HERBERMANN (New York, 1907); FLAMM, Die Herkunft des Cosmographen M. Waldseemuller (Walzenmuller) in Zeitschrift fur die Gesch. Des Oberrheins (Heidelberg, 1912), 42 sq.
JOS. FISCHER 
Transcribed by Michael T. Barrett 
Dedicated to the memory of Martin Waldseemuller

Martinique[[@Headword:Martinique]]

Martinique
(SANCTI PETRI ET ARCIS GALLICAÆ)
Diocese; Martinique is one of the French Lesser Antilles, 380 sq. miles in area; It was discovered by Christopher Columbus in 1493, and colonized by the French about 1625; it was in the hands of the English from 1762-1783, and was again occupied by them in 1792, 1802, 1809, 1815 and again became French territory in 1818. The name Martinique comes from the Carib word Madinima. On Good Friday, 1640, Pères Bouton and Hempteau, Jesuits set out for Martinique, where they founded the celebratedJesuit mission. Pères Ceubergeon and Gueimu, Jesuits were slain there in 1654 by the revolting Caribs. The "Mémoire concernant la Mission des Pères de la Compagnie de Jésus dans les iles françaises de l'Amerique" addressed in 1707 by Père Combaid to Père Tambourini, General of the Jesuits, and published in 1907 by Père Rochemonteix, contains moving details concerning the catechetical instructions of the Negro slaves by the Jesuits. In 1753 Père de Lavalette was named superior general and Prefect Apostolic of the Mission of Martinique; his business transactions were later the cause of very violent attacks on the Society. Père Rochemonteix has proved that Père Lavalette acted thus without the knowledge even of his fellow missionaries of Martinique or his superiors in Paris and Rome; that when at length in 1759 and 1760, the missionaries accused him of taking part in forbidden traffic they had no written proof, and that the superiors were not certain until 1762, after the investigation of Père de la Marche, when Père de Lavalette was deposed, silenced and sent back to Europe. When in 1848 the Second Republic suppressed slavery in the colonies the prefect Apostolic, Castelli, in a public address, hailed the new epoch as "an era of light and evangelical regeneration".
The diocese of Martinique is suffragan of the Archdiocese of Bordeaux, was created 27 Sept. 1850, and by a law of 20 July, and by a decree of 18 December, 1850. At first the see was fixed at Fort de France, was transferred to St. Pierre on 12 Sept., and the bishop took the title of Bishop of St. Pierre and Fort de France. Bishop Le Herpeur (1851-1858), organized the pilgrimage of Notre Dame de la Déliverande . Bishop Fava (1872-1879, founded in 1872, a religious weekly bulletin, which later became the daily "Le Bien Public". Martinique was cruelly tried 8 May, 1902, by the eruption of Mt. Pelée, which had long been considered an extinct volcano. This eruption completely destroyed the town of St. Pierre. The island suffered also from the cyclone of 8 Aug 1902, and the earthquake of 1906. After the catastrophe of 1902, the episcopal residence was again transferred to Fort de France. The diocese of Martinique contains 170,000 inhabitants and 46 priests. There are in the diocese Fathers of the Holy Ghost, Sisters of St. Joseph of Cluny and of St. Paul of Chartres, hospital and teaching sisters. The Congregation of Notre Dame de la Délivrande had its origin in the diocese. The present bishop, Mgr de Cormont, was born at Paris, France, 29 March, 1847. Chosen as bishop 14 December, 1899, in succession to Msgr. Carmené, who resigned.
AUBE, La Martinique (Paris 1882); ROCHEMONTEIX, Antoine Lavalettea à la Martinique (Paris 1907); HESS, La Catastrophe de la Martinique Notes d'un reporter(Paris 1902); LACROIX, La Montagne Pelée et ses eruptions (Paris 1904); L'episcopal français aux xix siècle (Paris 1907), 339-344.
GEORGES GOYAU 
Transcribed by C.A. Montgomery

Martino Martini[[@Headword:Martino Martini]]

Martino Martini
(Chinese name Wei).
Distinguished Austrian Jesuit missionary to the Chinese, in the seventeenth century. He was born at Trent in 1614; and on 8 October 1631, entered the Austrian province of his order; where he studied mathematics under Athanasius Kircher in the Roman College, probably with the intention of being sent to China. He set out for China in 1640, and arrived in 1643. While there he made great use of his talents as missionary, scholar, writer and superior. In 1650 he was sent to Rome as procurator for the Chinese Mission, and took advantage of the long, adventurous voyage (going first to the Philippines, from thence on a Dutch privateer to Batavia, he reached Bergen in Norway, 31 August 1653), to sift his valuable historical and cartographical data on China. During his sojourn in Europe the works were printed that made his name so famous. In 1658 he returned with provisionally favourable instructions on the question of ritual to China, where he laboured until his death in Hangtscheu, 6 June, 1661. According to the attestation of P, Prosper Intorcetta ("Litt. Annuae". 1861); his body was found undecayed twenty years after. Richthofen calls Martini "the leading geographer of the Chinese mission, one who was unexcelled, and hardly equaled, during the eighteenth century . . . There was no other missionary, either before or after, who made such diligent use of his time in acquiring information about the country." (China, I, 674 sq.)
Martini's most important work is his "Novus Atlas Sinensis" (Vienna, 1653), with 17 maps and 171 pages of text, a work which is, according to Richthofen, "the most complete geographical description of China that we possess, and through which Martini has become the father of geographical learning on China". Of the great chronological work which Martini had planned, and which was to comprise the whole Chinese history from the earliest age, one the first part appeared: "Sinicæ Historiæ, Decas I" (Munich, 1658). His "De Bello Tartarico Historiæ" (Cologne, 1654) is also important as Chinese history, for Martini himself had lived through the frightful occurrences which brought about the overthrow of the ancient Ming dynasty. The works have been repeatedly published and translated into different languages (cf. Sommervogel, "Bibliothèque" . . . etc.). Interesting as missionary history is his "Brevis relatione de numero et qualitate Christianorum apud Sinæ" (Rome, 1654; Cologne, 1655; Ger. ed., 1654). Besides these, Martini wrote a series of theological and apologetical works in Chinese. Several works, among them a Chinese translation of the works of Suarez, still exist in his handwriting (cf. Sommervogel and H. Cardier, "Essai d'une bibliographie des ouvrages publiés en Chine parles Européens" Paris, 1882).
The scientific correspondence between Martini and his distinguished teacher. P. ATHANANSIUS KIRCHER, is to be found in his Magnes (3rd ed., Rome, 1654), 316, 318, 348. An excellent appreciation by SCHRAMEIER of Martini is to be found in Peking Society, II, 99-119; cf. also Globus, LXXXVII p. 157.
A. HUONDER 
Transcribed by C.A. Montgomery
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Martinsberg
(Or PANNONHALMA)
An important Benedictine abbey in Hungary about fourteen English miles south of Raab, and sixty west of Buda-Pesth. From an early date the place was traditionally regarded as the scene of the birth and early life of the famous St. Martin of Tours and was held in great veneration by the small Christian population of Hungary. Towards the end of the tenth century the Benedictine monastery was begun by Duke Geysa, and completed by his more celebrated son, St. Stephen, the king. The second Sunday of October, 1001, witnessed the dedication of the church. The site is a pleasant one on a high plateau with extensive views to the north and east, and occupies the ground once covered by a strongly fortified Roman encampment. Almost uninterruptedly from that date the "Holy Mountain of Hungary", as it came to be called, has been the centre of all that is best in the religious and intellectual life of the kingdom. The first Christian school established in Hungary, it soon attracted large numbers of students; popes and kings increased and guaranteed its possessions, and owing to its strongly fortified position it escaped destruction more than once when all around was ruined. The Tartar invasion left it unscathed. It was less fortunate under Archabbot Matthew, who died in 1584, during the disasrous five years in which the Turks were masters of Hungary, though it escaped annihilation till the fall of its fortress in 1594, when the community was scattered. The younger monks were received into various Austrian monasteries and the valuable archives were sacred from destruction. It was not till peace was fully restored in 1683 that St. Martin's Abbey rose from its ashes, the only house of the fifty which had belonged to the Benedictine Order in medieval Hungary. Its schools were reopened in 1724 and flourished till the days of Joseph lI the "Sacristan" (1780-86), whose narrowmindedness could not leave untouched so vigorous a centre of religious feeling and Hungarian sentiment and language.
The eclipse of Martinsberg lasted about sixteen years. In 1802, on 12 March, the abbey and its colleges were reopened in deference to the general desire of the nation, and an archabbot was appointed in the person of Dom Chrysostom Novak. Since that time the fortunes of the community have prospered. The abbey and church have been rebuilt in the Italian style, and form an imposing group of buildings. The house is the centraI home of all the monks of the Hungarian congregation; its superior, the archabbot, is a prelate "nullius", immediately subject to the Holy See, Ordinary of the Diocese, perpetual President of the Benedictine Congregation of Hungary, and a member of the House of Magnates of the kingdom. Subject to his government, besides the actual community at Martinsberg, are the abbeys of St. Maurice and Companions at Bakonybel, of St. Anian at Tihany, of St. Mary at Doemelk, and St. Hadrian at Zalavar, and six residences, with colleges attached, in various parts of the kingdom, Gyor with 448 students, Sopron with 345, Estergom with 366, and three minor gymnasia, Koszeg with 208, Komarom with 144, and Papa with 157 students. The entire congregation of Hungarian Benedictines numbers about 160 priests, with some 40 or 50 clerics and novices. The congregation administers also in 26 incorporated parishes, with seventy-five daughter churches and forty-four chapels; serving a population of nearly 18,000 souls; it has the supervision besides of five convents of nuns; its high schools, "gymnasia majora" are attended by about 1200 boys, its lesser seminaries by over 500. The monks of St. Martin's have contributed largely to the modern theological, scientific and historical literature of their country, and have given many distinguished men to the Church. Cardinal Claud Vaszary, Archbishop of Gran, and Bishop Kohl, his auxiliary, are perhaps the best known representatives of the Hungarian Benedictines at the present day.
Album Benedictinum (St. Vincent's Abbey, Pennsylvania, 1880); SS. Patriarchae Benedicti familiae confaederatae (Rome, Vatican Press, 1905); Scriptores Ord. S. Benedicti, qui 1750-1880 fuerunt in imperio Austriaco-Hungarico (Vienna, 1880).
JOHN GILBERT DOLAN 
Transcribed by Joseph P. Thomas
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Martyr
The Greek word martus signifies a witness who testifies to a fact of which he has knowledge from personal observation. It is in this sense that the term first appears in Christian literature; the Apostles were "witnesses" of all that they had observed in the public life of Christ, as well as of all they had learned from His teaching, "in Jerusalem, and in all Judea, and Samaria, and even to the uttermost part of the earth" (Acts, i, 8). St. Peter, in his address to the Apostles and disciples relative to the election of a successor toJudas, employs the term with this meaning: "Wherefore, of these men who have companied with us all the time that the Lord Jesus came in and went out among us, beginning from the baptism of John until the day he was taken up from us, one of these must be made witness with us of his resurrection" (Acts, i, 22). In his first public discourse the chief of the Apostles speaks of himself and his companions as "witnesses" who saw the risen Christ and subsequently, after the miraculous escape of the Apostles from prison, when brought a second time before the tribunal, Peter again alludes to the twelve as witnesses to Christ, as the Prince and Saviour of Israel, Who rose from the dead; and added that in giving their public testimony to the facts, of which they were certain, they must obey God rather than man (Acts, v, 29 sqq.). In his First Epistle St. Peter also refers to himself as a "witness of the sufferings of Christ" (I Pet., v. 1).
But even in these first examples of the use of the word martus in Christian terminology a new shade of meaning is already noticeable, in addition to the accepted signification of the term. The disciples of Christ were no ordinary witnesses such as those who gave testimony in a court of justice. These latter ran no risk in bearing testimony to facts that came under their observation, whereas the witnesses of Christ were brought face to face daily, from the beginning of their apostolate, with the possibility of incurring severe punishment and even death itself. Thus, St. Stephen was a witness who early in the history of Christianity sealed his testimony with his blood. The careers of the Apostles were at all times beset with dangers of the gravest character, until eventually they all suffered the last penalty for their convictions. Thus, within the lifetime of the Apostles, the term martus came to be used in the sense of a witness who at any time might be called upon to deny what he testified to, under penalty of death. From this stage the transition was easy to the ordinary meaning of the term, as used ever since in Christian literature: a martyr, or witness of Christ, is a person who, though he has never seen nor heard the Divine Founder of the Church, is yet so firmly convinced of the truths of the Christian religion, that he gladly suffers death rather than deny it. St. John, at the end of the first century, employs the word with this meaning; Antipas, a convert from paganism, is spoken of as a "faithful witness (martus) who was slain among you, where Satan dwelleth" (Apoc., ii, 13). Further on the same Apostle speaks of the "souls of them that were slain for the Word of God and for the testimony (martyrian) which they held" (Apoc., vi, 9).
Yet, it was only by degrees, in the course of the first age of the Church, that the term martyr came to be exclusively applied to those who had died for the faith. The grandsons of St. Jude, for example, on their escape from the peril they underwent when cited before Domitian were afterwards regarded as martyrs (Euseb., "list. eccl", III, xx, xxxii). The famous confessors of Lyons, who endured so bravely awful tortures for their belief, were looked upon by their fellow-Christians as martyrs, but they themselves declined this title as of right belonging only to those who had actually died: "They are already martyrs whom Christ has deemed worthy to be taken up in their confession, having sealed their testimony by their departure; but we are confessors mean and lowly" (Euseb., op. cit., V, ii). This distinction between martyrs and confessors is thus traceable to the latter part of the second century: those only were martyrs who had suffered the extreme penalty, whereas the title of confessors was given to Christians who had shown their willingness to die for their belief, by bravely enduring imprisonment or torture, but were not put to death. Yet the term martyr was still sometimes applied during the third century to persons still living, as, for instance, by St. Cyprian, who gave the title of martyrs to a number of bishops, priests, and laymen condemned to penal servitude in the mines (Ep. 76). Tertullian speaks of those arrested as Christians and not yet condemned as martyres designati. In the fourth century, St. Gregory of Nazianzus alludes to St. Basil as "a martyr", but evidently employs the term in the broad sense in which the word is still sometimes applied to a person who has borne many and grave hardships in the cause of Christianity. The description of a martyr given by the pagan historian Ammianus Marcellinus (XXII, xvii), shows that by the middle of the fourth century the title was everywhere reserved to those who had actually suffered death for their faith. Heretics and schismatics put to death as Christians were denied the title of martyrs (St. Cyprian, "De Unit.", xiv; St. Augustine, Ep. 173; Euseb., "Hist. Eccl.", V, xvi, xxi). St. Cyprian lays down clearly the general principle that "he cannot be a martyr who is not in the Church; he cannot attain unto the kingdom who forsakes that which shall reign there." St. Clement of Alexandria strongly disapproves (Strom., IV, iv) of some heretics who gave themselves up to the law; they "banish themselves without being martyrs".
The orthodox were not permitted to seek martyrdom. Tertullian, however, approves the conduct of the Christians of a province of Asia who gave themselves up to the governor, Arrius Antoninus (Ad. Scap., v). Eusebius also relates with approval the incident of three Christians of Cæsarea in Palestine who, in the persecution of Valerian, presented themselves to the judge and were condemned to death (Hist. Eccl., VII, xii). But while circumstances might sometimes excuse such a course, it was generally held to be imprudent. St. Gregory of Nazianzus sums up in a sentence the rule to be followed in such cases: it is mere rashness to seek death, but it is cowardly to refuse it (Orat. xlii, 5, 6). The example of a Christian of Smyrna named Quintus, who, in the time of St. Polycarp, persuaded several of his fellow believers to declare themselves Christians, was a warning of what might happen to the over-zealous: Quintus at the last moment apostatized, though his companions persevered. Breaking idols was condemned by the Council of Elvira (306), which, in its sixtieth canon, decreed that a Christian put to death for such vandalism would not be enrolled as a martyr. Lactantius, on the other hand, has only mild censure for a Christian of Nicomedia who suffered martyrdom for tearing down the edict of persecution (Do mort. pers., xiii). In one case St. Cyprian authorizes seeking martyrdom. Writing to his priests and deacons regarding repentant lapsi who were clamouring to be received back into communion, the bishop after giving general directions on the subject, concludes by saying that if these impatient personages are so eager to get back to the Church there is a way of doing so open to them. "The struggle is still going forward", he says, "and the strife is waged daily. If they (the lapsi) truly and with constancy repent of what they have done, and the fervour of their faith prevails, he who cannot be delayed may be crowned" (Ep. xiii).
LEGAL BASIS OF THE PERSECUTIONS
Acceptance of the national religion in antiquity was an obligation incumbent on all citizens; failure to worship the gods of the State was equivalent to treason. This universally accepted principle is responsible for the various persecutions suffered by Christiansbefore the reign of Constantine; Christians denied the existence of and therefore refused to worship the gods of the state pantheon. They were in consequence regarded as atheists. It is true, indeed, that the Jews also rejected the gods of Rome, and yet escaped persecution. But the Jews, from the Roman standpoint, had a national religion and a national God, Jehovah, whom they had a full legal right to worship. Even after the destruction of Jerusalem, when the Jews ceased to exist as a nation, Vespasian made no change in their religious status, save that the tribute formerly sent by Jews to the temple at Jerusalem was henceforth to be paid to the Roman exchequer. For some time after its establishment, the Christian Church enjoyed the religious privileges of the Jewish nation, but from the nature of the case it is apparent that the chiefs of the Jewish religion would not long permit without protest this state of things. For they abhorred Christ's religion as much as they abhorred its Founder. At what date the Roman authorities had their attention directed to the difference between the Jewish and the Christian religion cannot be determined, but it appears to be fairly well established that laws proscribing Christianity were enacted before the end of the first century. Tertullian is authority for the statement that persecution of the Christians was institutum Neronianum — an institution of Nero — (Ad nat., i, 7). The First Epistle of St. Peter also Clearly alludes to the proscription of Christians, as Christians, at the time it was written (I, St. Peter, iv, 16). Domitian (81-96) also, is known to have punished with death Christian members of his own family on the charge of atheism (Suetonius, "Domitianus", xv). While it is therefore probable that the formula: "Let there be no Christians" (Christiani non sint) dates from the second half of the first century, yet the earliest clear enactment on the subject of Christianity is that of Trajan (98-117) in his famous letter to the younger Pliny, his legate in Bithynia.
Pliny had been sent from Rome by the emperor to restore order in the Province of Bithynia-Pontus. Among the difficulties he encountered in the execution of his commission one of the most serious concerned the Christians. The extraordinarily large number ofChristians he found within his jurisdiction greatly surprised him: the contagion of their "Superstition", he reported to Trajan, affected not only the cities but even the villages and country districts of the province (Pliny, Ep., x, 96). One consequence of the general defection from the state religion was of an economic order: so many people had become Christians that purchasers were no longer found for the victims that once in great numbers were offered to the gods. Complaints were laid before the legate relative to this state of affairs, with the result that some Christians were arrested and brought before Pliny for examination. The suspects were interrogated as to their tenets and those of them who persisted in declining repeated invitations to recant were executed. Some of the prisoners, however, after first affirming that they were Christians, afterwards, when threatened with punishment, qualified their first admission by saying that at one time they had been adherents of the proscribed body but were so no longer. Others again denied that they were or ever had been Christians. Having never before had to deal with questions concerning Christians Pliny applied to the emperor for instructions on three points regarding which he did not see his way clearly: first, whether the age of the accused should be taken into consideration in meting out punishment; secondly, whether Christians who renounced their belief should be pardoned; and thirdly, whether the mere profession of Christianity should be regarded as a crime, and punishable as such, independent of the fact of the innocence or guilt of the accused of the crimes ordinarily associated with such profession.
To these inquiries Trajan replied in a rescript which was destined to have the force of law throughout the second century in relation to Christianity. After approving what his representative had already done, the emperor directed that in future the rule to be observed in dealing with Christians should be the following: no steps were to be taken by magistrates to ascertain who were or who were not Christians, but at the same time, if any person was denounced, and admitted that he was a Christian, he was to be punished — evidently with death. Anonymous denunciations were not to be acted upon, and on the other hand, those who repented of being Christians and offered sacrifice to the gods, were to be pardoned. Thus, from the year 112, the date of this document, perhaps even from the reign of Nero, a Christian was ipso facto an outlaw. That the followers of Christ were known to the highest authorities of the State to be innocent of the numerous crimes and misdemeanors attributed to them by popular calumny, is evident from Pliny's testimony to this effect, as well as from Trajan's order: conquirendi non sunt. And that the emperor did not regard Christians as a menace to the State is apparent from the general tenor of his instructions. Their only crime was that they wereChristians, adherents of an illegal religion. Under this regime of proscription the Church existed from the year 112 to the reign of Septimius Severus (193-211). The position of the faithful was always one of grave danger, being as they were at the mercy of every malicious person who might, without a moment's warning, cite them before the nearest tribunal. It is true indeed, that the delator was an unpopular person in the Roman Empire, and, besides, in accusing a Christian he ran the risk of incurring severe punishment if unable to make good his charge against his intended victim. In spite of the danger, however, instances are known, in the persecution era, of Christian victims of delation.
The prescriptions of Trajan on the subject of Christianity were modified by Septimius Severus by the addition of a clause forbidding any person to become a Christian. The existing law of Trajan against Christians in general was not, indeed, repealed by Severus, though for the moment it was evidently the intention of the emperor that it should remain a dead letter. The object aimed at by the new enactment was, not to disturb those already Christians, but to check the growth of the Church by preventing conversions. Some illustrious convert martyrs, the most famous being Sts. Perpetua and Felicitas, were added to the roll of champions of religious freedom by this prohibition, but it effected nothing of consequence in regard to its primary purpose. The persecution came to an end in the second year of the reign of Caracalla (211-17). From this date to the reign of Decius (250-53) the Christians enjoyed comparative peace with the exception of the short period when Maximinus the Thracian (235-38) occupied the throne. The elevation of Decius to the purple began a new era in the relations between Christianity and the Roman State. This emperor, though a native of Illyria, was nevertheless profoundly imbued with the spirit of Roman conservatism. He ascended the throne with the firm intention of restoring the prestige which the empire was fast losing, and he seems to have been convinced that the chief difficulty in the way of effecting his purpose was the existence of Christianity. The consequence was that in the year 250 he issued an edict, the tenor of which is known only from the documents relating to its enforcement, prescribing that all Christians of the empire should on a certain day offer sacrifice to the gods.
This new law was quite a different matter from the existing legislation against Christianity. Proscribed though they were legally, Christians had hitherto enjoyed comparative security under a regime which clearly laid down the principle that they were not to be sought after officially by the civil authorities. The edict of Decius was exactly the opposite of this: the magistrates were now constituted religious inquisitors, whose duty it was to punish Christians who refused to apostatize. The emperor's aim, in a word, was to annihilate Christianity by compelling every Christian in the empire to renounce his faith. The first effect of the new legislation seemed favourable to the wishes of its author. During the long interval of peace since the reign of Septimius Severus — nearly forty years — a considerable amount of laxity had crept into the Church's discipline, one consequence of which was, that on the publication of the edict of persecution, multitudes of Christians besieged the magistrates everywhere in their eagerness to comply with its demands. Many other nominal Christians procured by bribery certificates stating that they had complied with the law, while still others apostatized under torture. Yet after this first throng of weaklings had put themselves outside the pale of Christianity there still remained, in every part of the empire, numerous Christians worthy of their religion, who endured all manner of torture, and death itself, for their convictions. The persecution lasted about eighteen months, and wrought incalculable harm.
Before the Church had time to repair the damage thus caused, a new conflict with the State was inaugurated by an edict of Valerian published in 257. This enactment was directed against the clergy, bishops priests, and deacons, who were directed under pain of exile to offer sacrifice. Christians were also forbidden, under pain of death, to resort to their cemeteries. The results of this first edict were of so little moment that the following year, 258, a new edict appeared requiring the clergy to offer sacrifice under penalty of death. Christian senators, knights, and even the ladies of their families, were also affected by an order to offer sacrifice under penalty of confiscation of their goods and reduction to plebeian rank. And in the event of these severe measures proving ineffective the law prescribed further punishment: execution for the men, for the women exile. Christian slaves and freedmen of the emperor's household also were punished by confiscation of their possessions and reduction to the lowest ranks of slavery. Among the martyrs of this persecution were Pope Sixtus II and St. Cyprian of Carthage. Of its further effects little is known, for want of documents, but it seems safe to surmise that, besides adding many new martyrs to the Church's roll, it must have caused enormous suffering to theChristian nobility. The persecution came to an end with the capture (260) of Valerian by the Persians; his successor, Gallienus (260-68), revoked the edict and restored to the bishops the cemeteries and meeting places.
From this date to the last persecution inaugurated by Diocletian (284-305) the Church, save for a short period in the reign of Aurelian (270-75), remained in the same legal situation as in the second century. The first edict of Diocletian was promulgated at Nicomedia in the year 303, and was of the following tenor: Christian assemblies were forbidden; churches and sacred books were ordered to be destroyed, and all Christians were commanded to abjure their religion forthwith. The penalties for failure to comply with these demands were degradation and civil death for the higher classes, reduction to slavery for freemen of the humbler sort, and for slaves incapacity to receive the gift of freedom. Later in the same year a new edict ordered the imprisonment of ecclesiastics of all grades, from bishops to exorcists. A third edict imposed the death-penalty for refusal to abjure, and granted freedom to those who would offer sacrifice; while a fourth enactment, published in 304, commanded everybody without exception to offer sacrifice publicly. This was the last and most determined effort of the Roman State to destroy Christianity. It gave to the Church countless martyrs, and ended in her triumph in the reign of Constantine.
NUMBER OF THE MARTYRS
Of the 249 years from the first persecution under Nero (64) to the year 313, when Constantine established lasting peace, it is calculated that the Christians suffered persecution about 129 years and enjoyed a certain degree of toleration about 120 years. Yet it must be borne in mind that even in the years of comparative tranquillity Christians were at all times at the mercy of every person ill-disposed towards them or their religion in the empire. Whether or not delation of Christians occurred frequently during the era of persecution is not known, but taking into consideration the irrational hatred of the pagan population for Christians, it may safely be surmised that not a few Christians suffered martyrdom through betrayal. An example of the kind related by St. Justin Martyr shows how swift and terrible were the consequences of delation. A woman who had been converted to Christianity was accused by her husband before a magistrate of being a Christian. Through influence the accused was granted the favour of a brief respite to settle her worldly affairs, after which she was to appear in court and put forward her defence. Meanwhile her angry husband caused the arrest of the catechist, Ptolomæus by name, who had instructed the convert. Ptolomæus, when questioned, acknowledged that he was a Christian and was condemned to death. In the court, at the time this sentence was pronounced, were two persons who protested against the iniquity of inflicting capital punishment for the mere fact of professing Christianity. The magistrate in reply asked if they also were Christians, and on their answering in the affirmative both were ordered to be executed. As the same fate awaited the wife of the delator also, unless she recanted, we have here an example of three, possibly four, persons suffering capital punishment on the accusation of a man actuated by malice, solely for the reason that his wife had given up the evil life she had previously led in his society (St. Justin Martyr, II, Apol., ii).
As to the actual number of persons who died as martyrs during these two centuries and a half we have no definite information. Tacitus is authority for the statement that an immense multitude (ingens multitudo) were put to death by Nero. The Apocalypse of St. John speaks of "the souls of them that were slain for the word of God" in the reign of Domitian, and Dion Cassius informs us that "many" of the Christian nobility suffered death for their faith during the persecution for which this emperor is responsible. Origen indeed, writing about the year 249, before the edict of Decius, states that the number of those put to death for the Christian religion was not very great, but he probably means that the number of martyrs up to this time was small when compared with the entire number of Christians (cf. Allard, "Ten Lectures on the Martyrs", 128). St. Justin Martyr, who owed his conversion largely to the heroic example of Christians suffering for their faith, incidentally gives a glimpse of the danger of professing Christianity in the middle of the second century, in the reign of so good an emperor as Antoninus Pius (138-61). In his "Dialogue with Trypho" (cx), the apologist, after alluding to the fortitude of his brethren in religion, adds, "for it is plain that, though beheaded, and crucified, and thrown to wild beasts, and chains, and fire, and all other kinds of torture, we do not give up our confession; but, the more such things happen, the more do others in larger numbers become faithful. . . . Every Christian has been driven out not only from his own property, but even from the whole world; for you permit no Christian to live." Tertullian also, writing towards the end of the second century, frequently alludes to the terrible conditions under which Christians existed ("Ad martyres", "Apologia", "Ad Nationes", etc.): death and torture were ever present possibilities.
But the new régime of special edicts, which began in 250 with the edict of Decius, was still more fatal to Christians. The persecutions of Decius and Valerian were not, indeed, of long duration, but while they lasted, and in spite of the large number of those who fell away, there are clear indications that they produced numerous martyrs. Dionysius of Alexandria, for instance, in a letter to the Bishop of Antioch tells of a violent persecution that took place in the Egyptian capital, through popular violence, before the edict of Decius was even published. The Bishop of Alexandria gives several examples of what Christians endured at the hands of the pagan rabble and then adds that "many others, in cities and villages, were torn asunder by the heathen" (Euseb., "Hist. eccl.", VI, xli sq.). Besides those who perished by actual violence, also, a "multitude wandered in the deserts and mountains, and perished of hunger and thirst, of cold and sickness and robbers and wild beasts" (Euseb., l. c.). In another letter, speaking of the persecution under Valerian, Dionysius states that "men and women, young and old, maidens and matrons, soldiers and civilians, of every age and race, some by scourging and fire, others by the sword, have conquered in the strife and won their crowns" (Id., op. cit., VII, xi). At Cirta, in North Africa, in the same persecution, after the execution of Christians had continued for several days, it was resolved to expedite matters. To this end the rest of those condemned were brought to the bank of a river and made to kneel in rows. When all was ready the executioner passed along the ranks and despatched all without further loss of time (Ruinart, p. 231).
But the last persecution was even more severe than any of the previous attempts to extirpate Christianity. In Nicomedia "a great multitude" were put to death with their bishop, Anthimus; of these some perished by the sword, some by fire, while others were drowned. In Egypt "thousands of men, women and children, despising the present life, . . . endured various deaths" (Euseb., "Hist. eccl.", VII, iv sqq.), and the same happened in many other places throughout the East. In the West the persecution came to an end at an earlier date than in the East, but, while it lasted, numbers of martyrs, especially at Rome, were added to the calendar (cf. Allard, op. cit., 138 sq.). But besides those who actually shed their blood in the first three centuries account must be taken of the numerous confessors of the Faith who, in prison, in exile, or in penal servitude suffered a daily martyrdom more difficult to endure than death itself. Thus, while anything like a numerical estimate of the number of martyrs is impossible, yet the meagre evidence on the subject that exists clearly enough establishes the fact that countless men, women and even children, in that glorious, though terrible, first age of Christianity, cheerfully sacrificed their goods, their liberties, or their lives, rather than renounce the faith they prized above all.
TRIAL OF THE MARTYRS
The first act in the tragedy of the martyrs was their arrest by an officer of the law. In some instances the privilege of custodia libera, granted to St. Paul during his first imprisonment, was allowed before the accused were brought to trial; St. Cyprian, for example, was detained in the house of the officer who arrested him, and treated with consideration until the time set for his examination. But such procedure was the exception to the rule; the accused Christians were generally cast into the public prisons, where often, for weeks or months at a time, they suffered the greatest hardships. Glimpses of the sufferings they endured in prison are in rare instances supplied by the Acts of the Martyrs. St. Perpetua, for instance, was horrified by the awful darkness, the intense heat caused by overcrowding in the climate of Roman Africa, and the brutality of the soldiers (Passio SS. Perpet., et Felic., i). Other confessors allude to the various miseries of prison life as beyond their powers of description (Passio SS. Montani, Lucii, iv). Deprived of food, save enough to keep them alive, of water, of light and air; weighted down with irons, or placed in stocks with their legs drawn as far apart as was possible without causing a rupture; exposed to all manner of infection from heat, overcrowding, and the absence of anything like proper sanitary conditions — these were some of the afflictions that preceded actual martyrdom. Many naturally, died in prison under such conditions, while others, unfortunately, unable to endure the strain, adopted the easy means of escape left open to them, namely, complied with the condition demanded by the State of offering sacrifice.
Those whose strength, physical and moral, was capable of enduring to the end were, in addition, frequently interrogated in court by the magistrates, who endeavoured by persuasion or torture to induce them to recant. These tortures comprised every means that human ingenuity in antiquity had devised to break down even the most courageous; the obstinate were scourged with whips, with straps, or with ropes; or again they were stretched on the rack and their bodies torn apart with iron rakes. Another awful punishment consisted in suspending the victim, sometimes for a whole day at a time, by one hand; while modest women in addition were exposed naked to the gaze of those in court. Almost worse than all this was the penal servitude to which bishops, priests, deacons, laymen and women, and even children, were condemned in some of the more violent persecutions; these refined personages of both sexes, victims of merciless laws, were doomed to pass the remainder of their days in the darkness of the mines, where they dragged out a wretched existence, half naked, hungry, and with no bed save the damp ground. Those were far more fortunate who were condemned to even the most disgraceful death, in the arena, or by crucifixion.
HONOURS PAID THE MARTYRS
It is easy to understand why those who endured so much for their convictions should have been so greatly venerated by their co-reigionists from even the first days of trial in the reign of Nero. The Roman officials usually permitted relatives or friends to gather up the mutilated remains of the martyrs for interment, although in some instances such permission was refused. These relics the Christians regarded as "more valuable than gold or precious stones" (Martyr. Polycarpi, xviii). Some of the more famous martyrs received special honours, as for instance, in Rome, St. Peter and St. Paul, whose "trophies", or tombs, are spoken of at the beginning of the third century by the Roman priest Caius (Eusebius, "Hist. eccl.", II, xxi, 7). Numerous crypts and chapels in the Roman catacombs, some of which, like the capella grœca, were constructed in sub-Apostolic times, also bear witness to the early veneration for those champions of freedom of conscience who won, by dying, the greatest victory in the history of the human race. Special commemoration services of the martyrs, at which the holy Sacrifice was offered over their tombs — the origin of the time — honoured custom of consecrating altars by enclosing in them the relics of martyrs — were held on the anniversaries of their death; the famous Fractio Panis fresco of the capella grœca, dating from the early second century, is probably a representation (see s. v. FRACTIO PANIS; EUCHARIST, SYMBOLS OF) in miniature, of such a celebration. From the age of Constantine even still greater veneration was accorded the martyrs. Pope Damasus (366-84) had a special love for the martyrs, as we learn from the inscriptions, brought to light by de Rossi, composed by him for their tombs in the Roman catacombs. Later on veneration of the martyrs was occasionally exhibited in a rather undesirable form; many of the frescoes in the catacombs have been mutilated to gratify the ambition of the faithful to be buried near the saints (retro sanctos), in whose company they hoped one day to rise from the grave. In the Middle Ages the esteem in which the martyrs were held was equally great; no hardships were too severe to be endured in visiting famous shrines, like those of Rome, where their relics were contained.
ALLARD, Ten Lectures on the Martyrs (New York, 1907); BIRKS in Dict. of Christ. Antiq. (London, 1875-80), s. v.; HEALY, The Valerian Persecution (Boston, 1905); LECLERCQ, Les Martyrs, I (Paris, 1906); DUCHESNE, Histoire ancienne de l'église, I (Paris, 1906); HEUSER in KRAUS, Realencyklopädie f. Christlichen Altenthümer (Freiburg, 1882-86), s. v. Märtyrer; BONWETCH in Realencyklopädie f. prot. Theol. u. Kirche (Leipzig, 1903), s. v. Märtyrer u. Bekenner, and HARNACK in op. cit., s. v. Christenverfolgungen.
MAURICE M. HASSATT. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Martyrology
By martyrology is understood a catalogue of martyrs and saints arranged according to the order of their feasts, i. e., according to the calendar. Since the time when the commemorations of martyrs, to which were added those of bishops, began to be celebrated, each Church had its special martyrology. Little by little these local lists were enriched by names borrowed from neighbouring Churches, and when the era of martyrs was definitively closed, those were introduced who had shone in the community by the sanctity of their life and notably by the practice of asceticism. We still possess the martyrology, or ferial, of the Roman Church of the middle of the fourth century, comprising two distinct lists, the "Depositio martyrum" and the "Depositio episcoporum", lists which are elsewhere most frequently found united. Among the Roman martyrs mention is already made in the "Ferial" of some African martyrs (7 March, Perpetua and Felicitas; 14 September, Cyprian). The calendar of Carthage which belongs to the sixth century contains a larger portion of foreign martyrs and even of confessors not belonging to that Church. Local martyrologies record exclusively the custom of a particular Church. The name of calendars is sometimes given to them, but this is a mere question of words. Besides special martyrologies, of which very few types have reached us, there are general martyrologies which are of the nature of a compilation. They are formed by the combination of several local martyrologies, with or without borrowings from literary sources. The most celebrated and important of the representatives of this class is the martyrology commonly called Hieronymian, because it is erroneously attributed to St. Jerome. It was drawn up in Italy in the second half of the fifth century, and underwent recension in Gaul, probably at Auxerre, about A. D. 600. All the MSS. we possess of the "Hieronymian Martyrology" spring from this Gallican recension. Setting aside the additions which it then received, the chief sources of the "Hieronymian" are a general martyrology of the Churches of the East, the local martyrology of the Church of Rome, a general martyrology of Italy, a general martyrology of Africa, and some literary sources, among them Eusebius. The manuscript tradition of the document is in inexplicable confusion, and the idea of restoring the text in its integrity must be abandoned. Of course when any part of the text is restored, there arises the further problem of determining the origin of that portion before pronouncing on its documentary value.
The "Hieronymian Martyrology" and those resembling it in form show signs of hurried compilation. The notices consist mostly of a topographical rubric preceding the name of the saint, e. g. "III id. ian. Romæ, in cymiterio Callisti, via Appia, depositio Miltiadis episcopi". There is another type of martyrology in which the name is followed by a short history of the saint. These are the historical martyrologies. There exists a large number of them, the best known being those of Bede (eighth century), and Rhabanus Maurus, Florus, Adon, and Usuard, all of the ninth century. Without dwelling here on the relations between them, it may be said that their chief sources are, besides the "Hieronymian", accounts derived from the Acts of the martyrs and some ecclesiastical authors. The present Roman Martyrology is directly derived from the historical martyrologies. It is in sum the martyrology of Usuard completed by the "Dialogues" of St. Gregory and the works of some of the Fathers, and for the Greek saints by the catalogue which is known as the "Menologion" of Sirlet (in H. Canisius, "Lectiones Antiquæ", III, Pt. ii, 412, Amsterdam, 1725). The editio princeps appeared at Rome in 1583, under the title: "Martyrologium romanum ad novam kalendarii rationem et ecclesiasticæ historiæ veritatem restitutum, Gregorii XIII pont. max. iussu editum". It bears no approbation. A second edition also appeared at Rome in the same year. This was soon replaced by the edition of 1584, which was approved and imposed on the entire Church byGregory XIII. Baronius revised and corrected this work and republished it in 1586, with the "Notationes" and the "Tractatio de Martyrologio Romano". The Antwerp edition of 1589 was corrected in some places by Baronius himself. A new edition of the text and the notes took place under Urban VIII and was published in 1630. Benedict XIV was also interested in the Roman Martyrology. The Bull addressed to John V, King of Portugal, dated 1748 (it is to be found at the beginning of the modern editions of the "Martyrology"), makes known the importance of the changes introduced in the new edition, which is in substance and except for the changes made necessary by new canonizations, the one in use to-day.
With the historical martyrologies are connected the great Greek synaxaries, the arrangement and genesis of which makes them an inportant counterpart. But the literature of the synaxaries, which comprises also the books of that category belonging to the various Oriental Rites, requires separate treatment (see "Analecta Bollandiana", XIV, 396 sqq.; Delehaye, "Synaxarium ecclesiæ Constantinopolitanæ Propylæum ad Acta Sanctorum novembris", 1902). Worthy of mention, as in some way being included in the preceding categories, are a number of martyrologies or calendars of some special interest, whether considered as documents more or less important for the history of the veneration of saints, or regarded as purely artificial compilations. We may refer to the provisory list drawn up at the beginning of Vol. I for November of the "Acta SS." Particularly interesting, however, is the marble calendar of Naples, at present in the archdiocesan chapel, and which is the object of the lengthy commentaries of Mazocchi ("Commentarii in marmoreum Neapol. Kalendarium", Naples, 1755, 3 vols) and of Sabbatini ("Il vetusto calendario napolitano", Naples, 1744, 12 vols.); the metrical martyrology of Wandelbert of Prûm (ninth century), of which Dümmler published a critical edition (Monumenta Germaniæ, Poetæ lat., II, 578-602); the martyrology which it has been agreed to call the "Little Roman", contemporary with Ado, who made it known, and which must be mentioned because of the importance which was for a long time attached to it, wrongly, as recent researches have proved. Among the artificial compilations which have been given the title of martyrologies may be mentioned as more important the "Martyrologium Gallicanum" of André du Saussay (Paris, 1637), the "Catalogus Sanctorum Italiæ" of Philip Ferrari (Milan, 1613), the "Martyrologium Hispanum" of Tamayo (Lyons, 1651-59); the last-named must be consulted with great caution. The universal martyrology of Chastelain (Paris, 1709) represents vast researches.
The critical study of martyrologies is rendered very difficult by the multitude and the disparate character of the elements which compose them. Early researches dealt with the historical martyrologies. The notes of Baronius on the Roman Martyrology cannot be passed over in silence, the work being the result of vast and solid erudition which has done much towards making known the historical sources of the compilations of the Middle Ages. In 1613 Roswyde published at Antwerp a good edition of Ado, preceded by the "Little Roman" which he called "Vetus Romanum". It was only replaced by that of Giorgi (Rome, 1745), based on new MSS. and enriched with notes. In Vol. II for March of the "Acta SS." (1668) the Bollandists furnished new materials for martyrological criticism by their publication entitled "Martyrologium venerabilis Bedæ presbyteri ex octo antiquis manuscriptis acceptum cum auctario Flori …". The results which seemed then to have been achieved were in part corrected, in part rendered more specific, by the great work of Père Du Sollier, "Martyrologium Usuardi monachi" (Antwerp, 1714), published in parts in Vols. VI and VII for June of the "Acta SS." Although some have criticized Du Sollier for his text of Usuard, the edition far surpasses anything of the kind previously attempted, and considering the resources at his disposal and the methods of the time when it was prepared, it may be regarded as a masterpiece. Quite recently D. Quentin ("Les Martyrologes historiques du moyen âge", Paris, 1908) has taken up the general question and has succeeded in giving a reasonable solution, thanks to a very deep and careful study of the manuscripts.
For a long time the study of the "Hieronymian Martyrology" yielded few results, and the edition of F. M. Fiorentini ("Vetustius occidentalis ecclesiæ martyrologium", Lucca, 1668), accompanied by a very erudite historical commentary, caused it to make no notable progress. It was the publication of the Syriac Martyrology discovered by Wright ("Journal of Sacred Literature", 1866, 45 sqq.), which gave the impetus to a series of researches which still continue. Father Victor De Buck ("Acta SS.", Octobris, XII, 185, and elsewhere) signalizes the relationship of this martyrology to the "Hieronymian Martyrology". This fact, which escaped the first editor, is of assistance in recognizing the existence of a general martyrology of the Orient, written in Greek at Nicomedia, and which served as a source for the "Hieronymian". In 1885 De Rossi and Duchesne published a memoir entitled "Les sources du martyrologe hiéronymien" (in Mélanges d'archéologie et d'histoire, V), which became the starting- point of a critical edition of the martyrology, published through their efforts in Vol. II for November of the "Acta SS." in 1894. But little criticism has been devoted to the Roman Martyrology which has become an official book, its revision being reserved to the Roman Curia. Every effort devoted to the study of the "Hieronymian", the historical martyrologies, and the Greek "Synaxaria" helps the study of this compilation, which is derived from them. Attention may be called to the large commentary on the Roman Martyrology, by Alexander Politi (Florence, 1751). Only the first volume, containing the month of January, has appeared.
Besides the works already quoted see the following: MATAGNE, Le martyrologe romain actuel in DE BACKER, Bib. des écrivains de la Comp. de Jésus, 2nd ed., III (1876), 368 sqq.; DE SMEDT, Introductio generalis ad historiam ecclesiasticam critice tractandam (Ghent, 1876), 127-158; DE BUCK, Recherches sur les calendriers ecclésiastiques in Précis historiques (Brussels, 1877), 12 sqq.; ACHELIS, Die Martyrologien, ihre Geschichte und ihr Wert (Berlin, 1900); DELEHAYE, Le témoignage des martyrologes in Analect. Bolland., XXVI, 78 sqq. A handy edition of the Martyrologium Romanum was published at Turin (1910); there is an English translation, The Roman Martyrology (Baltimore, 1907).
HIPPOLYTE DELEHAYE. 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert, Akron, Ohio
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Martyrology of Usuard
Usuard was a Benedictine monk of the Abbey of St-Germain-des-Prxs, Paris. He seems to have died about the year 875, and the prologue in which he offers to Charles the Bald his most important work, the "Martyrology", which he had undertaken at that monarch's instigation, was apparently written very shortly before the author's death. Usuard was a prominent member of his order and he had been sent on a mission to Spain in 858 to procure certain important relics, of which journey an account is still preserved (see Acta SS., July, VI, 459). The "Martyrologium" which bears his name, a compilation upon which the existing Roman Martyrology depends very closely, remained throughout the Middle Ages the most famous document of its kind, and is preserved to us in innumerable manuscripts, of which Dom Quentin gives a partial list (Martyrologes historiques, 1908, pp. 675-7). The rather complicated history of the evolution of the early medieval martyrologia culminating in Usuard's work has for the first time been accurately told by Dom Quentin in the book just cited. It has, however, long been known that Usuard provided what was substantially an abridgement of Ado's "Martyrology" (see ADO OF VIENNE) in a form better adapted for practical liturgical use. In certain points, however, Usuard reverted to a Lyonese recension of Bede's augmented "Martyrology", which was attributed to the famous archdeacon Florus. But the story of the relation of these texts, unravelled for the first time by Dom Quentin, is too complicated to be detailed here. The text of Usuard's "Martyrologium" was carefully edited by Dom Bouillant (Paris, 1718) from manuscript Latisi 13745 at Paris, which, if not the autograph of the author, dates at any rate from his time. A still more elaborate edition was brought out by the Bollandist Du Sollier in Acta SS., June, VI. It has been reprinted in P.L., CXXIII-CXXIV.
HERBERT THURSTON 
Transcribed by Christine J. Murray
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Martyropolis
A titular see, suffragan of Amida in the Province of Mesopotamia or Armenia Quarta. It was only a small town, named Maipherqat, but was rendered celebrated at the end of the fourth century, by its bishop, St. Maruthas. Enjoying great influence at the Roman and the Persian Courts, Maruthas was sent on several important missions to Seleucia-Ctesiphon or Constantinople and succeeded in obtaining religious liberty for the Persian Christians in 410. On his return from one of the journeys he brought back to Maipherqat from Persia many relics of the martyrs, in consequence of which the town became known as Martyropolis. The emperor Theodosius II aided Maruthas in this work of reconstruction and embellishment. Captured by the Persians under Anastasius I, the town was retaken by the Romans and successfully defended in the time of Justinian (Ahrens and Krüger, "Die sogenannte Kirchengeschichte des Zacharias Rhetor", 171-75; Procopius, "Bellum pers.", I, xxi, xxiii; "De ædificiis", III, 2). Its name was then changed for a short time to Justinianopolis (Malalas, "Chronographia", XVIII; P. G., XCVII, 629). Martyropolis is mentioned very often in the time of the wars between the Romans and the Persians, from 584 to 589 (Theophanis, "Chronographia", anno mundi 6077, 6079, 6080); Heraclius halted there in 624 (op. cit., 6116); in 712, it was in the hands of the Arabs (op. cit., 6204). Lequien (Oriens Christianus, II, 997-1002) mentions several of its Greek bishops, among them being the Metropolitan Basil who assisted at the conciliabulum of Photius in 878. We know, indeed, by a statement in the "Notitia episcopatuum" of Antioch, in the tenth century (Echos d'Orient, X, 93) that Martyropolis had been withdrawn from the jurisdiction of Amida, and become a metropolitan see. This town was one of the principal centres of Monophysitism; the "Revue de l'Orient chrétien", VI, 200, gives a list of twenty-seven Jacobite bishops. At present, Martyropolis is called Mefarkin, or Silvan; it is a caza of the vilayet of Diarbekir. The town, situated 42 miles north-east of Diarbekir, contains 7000 inhabitants, of whom 4000 are Mussulmans, 2000 schismatic Armenians, 430 Catholic Armenians, and about 511 Syrian Jacobites. It possesses 3 churches for these different religious communities.
CUINET, Le Turquie d'Asie, II, 470-72; CHAPOT, Le frontière de l'Euphrate (Paris, 1907), 359-61.
S. VAILHÉ 
Transcribed by Douglas J. Potter 
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Martyrs in China
The first Christian martyrs in China appear to have been the missionaries of Ili Bâliq in Central Asia, Khan-Bâlig (Peking), and Zaitun (Fu-kien), in the middle of the fourteenth century. Islam had been introduced into Central Asia, and in China, the native dynasty of Ming, replacing the Mongol dynasty of Yuan, had not followed the policy of toleration of their predecessors; the Hungarian, Matthew Escandel, being possibly the first martyr.
With the revival of the missions in China with Matteo Ricci, who died at Peking in 1610, the blood of martyrs was soon shed to fertilize the evangelical field; the change of the Ming dynasty to the Manchu dynasty, giving occasion for new prosecution. Andrew Xavier (better known as Andrew Wolfgang) Koffler (b. at Krems, Austria, 1603), a Jesuit, and companion of Father Michel Boym, in the Kwang-si province, who had been very successful during the Ming dynasty, was killed by the Manchu invaders on 12 December, 1651. On 9 May, 1665, the Dominican, Domingo Coronado, died in prison at Peking. Sometime before, a Spanish Dominican, Francisco Fernandez, of the convent of Valladolid, had been martyred on 15 January, 1648. Among the martyrs must be reckoned the celebrated Jesuit Johann Adam Schall von Bell (T'ang Jo-wang), who was imprisoned and ill-treated during the Manchu conquest. They were the first victims in modern times.
After publication by a literato, of a libel against the Christians of Fu-ngan, in Fu-kien, the viceroy of the province gave orders to inquire into the state of the Catholic religion, the result of which was that a dreadful prosecution broke out in 1746, during the reign of Emperor K'ien lung, the victims of which were all Spanish Dominicans; the following were arrested: Juan Alcober (b. at Girone in 1649); Francisco Serrano, Bishop of Tipasa, and coadjutor the vicar Apostolic; and Francisco Diaz (b. in 1712, at Ecija); finally the vicar Apostolic; Pedra Martyr Sanz (b. in 1680, at Asco, Tortosa), Bishop of Mauricastra, and Joachim Royo (b. at Tervel in 1690) surrendered. After they had been cruelly tortured, the viceroy sentenced them to death on 1 November, 1746; Sanz was martyred on 26 May, 1747; his companions shared his fate; the five Dominican martyrs were beatified by Leo XIII, on 14 May, 1893. Shortly after, a fresh prosecution broke out in the Kiang-nan province, and the two Jesuit fathers, Antoine-Joseph Henriquez (b. 13 June, 1707), and Tristan de Attimis (b. in Friuli, 28 July, 1707), were thrown into prison with a great number of Christians, including young girls, who were ill-treated; finally the viceroy of Nan-king sentenced to death the two missionaries, who were strangled on 12 September, 1748. In 1785, the Franciscan brother, Atto Biagini (b. at Pistoia, 1752), died in prison at Peking.
Persecution was very severe during the Kia K'ing period (1796-1820); Louis-Gabriel-Taurin Dufresse (b. at Ville de Lézoux, Bourbonnais, 1751), of the Paris Foreign Missions, Bishop of Tabraca (24 July, 1800, and Vicar Apostolic of Sze ch'wan, was beheaded in this province on 14 September, 1815. In 1819, a new prosecution took place in the Hu-pe Province; Jean-François-Regis Clet (b. at Grenoble, 19 April, 1748), and aged Lazarist, was betrayed by a renegade, arrested in Ho-nan, and thrown in prison at Wu ch'ang in Oct., 1819; he was strangled on 18 Feb., 1820, and twenty-threee Christians were, at the same time, sentenced to perpetual banishment; another Lazarist, Lamiot, who had also been arrested, being the emperor's interpreter, was sent back to Peking; the Emperor Kia K'ing died shortly after; Father Clet was beatified in 1900.
Under the reign of Emperor Tas Kwang, another Lazarist was also the victim of the Mandarin of Hu-pe; also betrayed by a Chinese renegade, Jean-Gabriel Perboyre (b. at Puech, Cahors, on 6 Jan., 1802), was tranferred to Wu ch'ang like Clet; during several months, he endured awful tortures, and was finally strangled on 11 September, 1870; he was beatified on 10 November, 1889. Father d'Addosio has written in Chinese, in 1887, a life of Perboyre; full bibliographical details are given of these two martyrs in "Bibliotheca Sinica".
Just after the French treaty of 1844, stipulating free exercises of the Christian religion, the Franciscan Vicar Apostolic of Hu-pe, Giuseppe Rizzolati, was expelled, and Michel Navarro (b. at Granada, 4 June, 1809, was arrested; a Lazarist missionary, Laurent Carayon was taken back from Chi-li to Macao (June, 1846), while Huc and Gabet were compelled to leave Lhasa, the capital of Tibet, on 26 February, 1846, and forcibly conducted to Canton. The death of Father August Chapdelaine, of the Paris Foreign Missions (b. at La Rochelle, Diocese of Coutances, 6 Jan., 1814, beheaded on 29 Feb., 1856, at Si-lin-hien, in the Kwang-si province), was the pretext chosen by France, to join England in a war against China; when peace was restored by a treaty signed at Tien-tsin in June, 1858, it was stipuated by a separate article that the Si-lin mandarin guilty of the murder of the French missionary should be degraded, and disqualified for any office in the future. On 27 Feb., 1857, Jean-Victor Muller, of the Paris Foreign Missions, was arrested in Kwang-tung; an indemnity of 200 dollars was paid to him; he was finally murdered by the rebels at Hing-yi-fu, on 24 April, 1866. On 16 August, 1860, the T'ai-p'ing rebel chief, the Chung Wang, accompanied by the Kan Wang, marched upon Shanghai; on 17th, his troops entered the village of Tsa ka wei, where the orphanage of the Jesuit Luigi de Massa (b. at Naples, 3 March, 1827) was situated; the father was killed with a number of Christians; they were no less than five brothers belonging to the Napolitan family of Massa, all Jesuit missionaries in China: Augustin (b. 16 March, 1813; d. 15 August, 1856), Nicolas (b. 30 Jan., 1815; d. 3 June, 1876), René (b. 14 May, 1817; d. 28 April, 1853), Gaetano (b. 31 Jan., 1821; d. 28 April, 1850), and Luigi. Two years later, another Jesuit father, Victor Vuillaume (b. 26 Dec., 1818), was put to death on 4 March, 1862, at Ts'ien Kia, Kiangsu province, by order of the Shanghai authorities.
At the beginning of 1861, Jean-Joseph Fenouil (b. 18 Nov., 1821 at Rudelle, Cahors), later Bishop of Tenedos, and Vicar Apostolic of Yun-nan, was captured by the Lolo savages of Ta Leang Shan, and ill-treated being mistaken for a Chinaman. On 1 Sept., 1854, Nicolas-Michel Krick (b. 2 March, 1819, at Lixheim), of the Paris Foreign Missions, missionary to Tibet, was murdered, with Fater Bourry, in the country of the Abors. On 18 Feb., 1862, Jean-Pierre Néel (b. at Sainte-Catherine-sur-Rivérie, Diocese of Lyons, June, 1832), Paris Foreign Missions, was beheaded at Kaichou (Kweichou). Gabriel-Marie Piere Durand (b. at Lunel, on 31 Jan., 1835), of the same order, missionary to Tibet, in trying to escape his prosecutors, fell into the Salwein river and was drowned on 28 Sept., 1865.
On 29 August, 1865, Francois Mabileau (b. 1 March, 1829, at Paimboeuf), of the Paris Foreign Missions, was murdered at Yew yang chou, in Eastern Sze Chw'an; four years later, Jean-Francois Rigaud (b. at Arc-et-Senans) was killed on 2 Jan., 1869, at the same place. Redress was obtained for these crimes by the French Legation at Peking. In Kwang-tung, Fathers Verchére (1867), Dejean (1868), Delavay (1869), were prosecuted; Gilles and Lebrun were ill-treated (1869-1870). Things came to a climax in June, 1870: rumours had been afloat that children had been kidnapped by the missionaries and the sisters at T'ien-tsin; the che-fu, instead of calming the people, was exciting them by posting bills hostile to foreigners; the infuriated mob rose on 20 June, 1870: the French consul, Fontainer, and his chancellor Simon, were murdered at the Yamun of the imperial commissioner, Ch'ung Hou; the church of the Lazarists was pillaged and burnt down: Father Chevrier was killed with a Cantonese priest, Vincent Hu, the French interpreter, Thomassin and his wife, a French merchant, Challemaison and his wife; inside the native town, ten sisters of St. Vincent of Paul were put to death in the most cruel manner, while on the other side of the river, the Russian merchants, Bassof and Protopopoff with his wife, were also murdered.
Throughout China there was an outcry from all the foreign communities. It may be said that this awful crime were never punished; France was involved in her gigantic struggle with Germany, and she had to be content with the punishment of the supposed murderers, and with the apology brought to St-Germain by the special embassy of Ch'ung hou, who at one time had been looked upon as one of the instigators of the massacre. Jean Hue (b. 21 Jan., 1837), was massacred with a Chinese priest on 5 Sept., 1873, at Kien-Kiang in Sze chw'an; another priest of the Paris Foreign Missions, Jean-Joseph-Marie Baptifaud (b. 1 June, 1845), was murdered at Pienkio, in the Yun-nan province during the night of 16-17 September, 1874. The secretary of the French legation, Guilaume de Roquette, was sent to Sze ch'wan, and after some protracted negotiations, arranged that two murderers should be executed, and indemnity paid and some mandarins punished (1875).
In the article CHINA we have related the Korean massacres of 1839, and 1866; on 14 May, 1879, Victor Marie Deguette, of the Paris Foreign Missions, was arrested in the district of Kung-tjyou, and taken to Seoul; he was released at the request of the French minister at Peking; during the preceding year the Vicar Apostolic of Korea, Mgr Ridel, one of the survivors of the massacre of 1866, had been arrested and sent back to China. On Sunday, 29 July, 1894, Father Jean-Moïse Jozeau (b. 9 Feb., 1866), was murdered in Korea. There priests of the Paris Foreign Missions were the next victims: Jean-Baptiste-Honoré Brieux was murdered near Ba-t'ang, on 8 Sept., 1881; in April, 1882, Eugène Charles Brugnon was imprisoned; Jean-Antoine Louis Terrasse (b. at Lantriac, Haute-Loire) was murdered with seven Christians at Chang In-Yun'nan province, during the night of 27-28 March, 1883; the culprits were flogged and banished, and an indemnity of 50,000 taels was paid. Some time before, Louis-Dominique Conraux, of the same order (b. 1852) was arrested and tortured in Manchuria at Hou Lan. On 1 November, 1897, at eleven o'clock in the evening, a troop of men belonging to the Ta Tao Hwei, the great "Knife Association", an anti-foreign secret society, attacked the German mission (priest of Steyl), in the village of Chang Kia-chwang (Chao-chou prefecture), where Fathers Francis-Xavier Nies (b. 11 June, 1859, at Recklinghausen, Paderborn), Richard Henle (b. 21 July, 1863, at Stetten, near Kaigerloch, Sigmaringen), and Stenz were asleep; the latter escaped, but the other two were killed. This double murder led to the occupation of Kiao-chou, on 14 Nov., 1897, by the German fleet: the Governor of Shan-tung, Li Peng-heng was replaced by the no less notorious Yu Hien. On 21 April, 1898, Mathieu Bertholet (b. at Charbonnier, Puy de Dome, 12 June, 1865), was murdered in the Kwang-si province at Tong-Kiang chou; he belonged to the Paris Foreign Missions.
In July, 1898, two French missionaries were arrested at Yung chang in Sza-ch'wan, by the bandit Yu Man-tze already sentenced to death in Jan., 1892, at the request of the French legation; one of the missionaries escaped wounded; but the other, Fleury (b. 1869), was set at liberty only on 7 Jan., 1899. On 14 October, 1898, Henri Chanés (b. 22 Sept., 1865, at Coubon-sur-Loire), of the Paris Foreign Missions, was murdered at Pak-tung (Kwang-tung), with several native Christians; the Chinese had to pay 80,000 dollars. In the same year, on 6 Dec., the Belgian Franciscan, Jean Delbrouck (brother Victorin, b. at Boirs, 14 May, 1870), was arrested and beheaded on 11 Dec., his body being cut to pieces; by an agreement signed on 12 Dec., 1899, by the French consul at Hankou, 10,000 taels were paid for the murder, and 44,500 tales for the destruction of churches, buildings, etc. in the prefectures of I-ch'ang and Sha-nan. The most appalling disaster befell the Christian Church in 1900 during the Boxer rebellion: at Peking, the Lazarist, Jules Garrigues (b. 23 June, 1840), was burnt with his church, the Tung-Tang; Doré (b. at Paris, 15 May, 1862) was murdered, and his church the Si Tang, destroyed; two Marist brethren were killed at Sha-la-eul; Father d'Addosio (b. at Brescia, 19 Dec., 1835), who left the French legation to look after the foreign troops who had entered Peking, was caught by the Boxers, and put to death; another priest, Chavanne (b. at St. Chamond, 20 August, 1862), wounded by a shot during the siege, died of smallpox on 26 July.
In the Chi-li province, the following Jesuits suffered for their faith: Modeste Andlauer (b. at Rosheim, Alsace, 1847); Remis Isoré (b. 22 Jan., 1852, at Bambecque, Nord); Paul Denn (b. 1 April, 1847, at Lille); Ignace Mangin (b. 30 July, 1857, at Verny, Lorraine). In the Hu-nan province, the Franciscan: Antonio Fantosati, Vicar Apostolic and Bishop of Adra (b. 16 Oct., 1842, at Sta. Maria in Valle, Trevi); Cesada; and Joseph: in the Hu-pe province, the Franciscan Ebert; in the Shan-si province, where the notorious Yu hien, subsequently beheaded, ordered a wholesale massacre of missonaries both Catholic and Protestant, at T'ai yuan: Gregorio Grassi (b. at Castellazzo, 13 Dec., 1833, vicar apostolic; his coadjutor, Francisco Fogolla (b. at Motereggio, 4 Oct., 1839), Bishop of Bagi; Fathers Facchini, Saccani, Theodoric Balat, Egide, and Brother Andrew Bauer, all Franciscans. In Manchuria: Laurent Guillon (b. 8 Nov., 1854, at Chindrieux, burnt at Mukden, 3 July, 1900), Vicar Apostolic and Bishop of Eumenia; Nöel-Marie Emonet (b. at Massingy, canton of Rumilly, burnt at Mukden, 2 July, 1900); Jean-Marie Viaud (b. 5 June, 1864; murdered 11 July, 1900); Edouard Agnius (b. at Haubourdin, Nord, 27 Sept., 1874; Murdered 11 July, 1900); Jules-Joseph Bayart (b. 31 March, 1877; murdered 11 July, 1900); Louis-Marie-Joseph Bourgeois (b. 21 Dec., 1863, at La Chapelle-des-Bois, Doubs; murdered 15 July, 1900); Louis Marie Leray (b. at Ligné, 8 Oct., 1872; murdered 16 July, 1900); Auguste Le Guevel (b. at Vannes, 21 March, 1875; murdered, 15 July, 1900); François Georjon (b. at Marlhes, Loire, 3 August, 1869; murdered 20 July, 1900); Jean-Francois Régis Souvignet (b. 22 Oct., 1854, at Monistrol-sur-Loire; murdered 30 July, 1900), all priests of the Paris Foreign Missions.
The Belgian Missions (Congregation of Scheut), numbered also many martyrs: Ferdinant Hamer (b. at Nimegue, Holland, 21 August, 1840; burnt to death in Kan-su), the first Vicar Apostolic of the province; in Mongolia: Joseph Segers (b. at Saint Nicolas, Waes, 20 Oct., 1869); Herman; Mallet; Jaspers; Zylmans; Abbeloos, Dobbe. The cemeteries, at Peking especially, were desecrated, the graves opened and, the remains scattered abroad. Seven cemeteries (one British, five French, and one mission), situated in the neighbourhood of Peking has been desecrated. By Article IV of the Protocol signed at Peking, 7 Sept., 1901, it was stipulated: "The Chinese government has agreed to erect an expiatory monument in each of the foreign or international cemeteries, which were desecrated, and in which the tombs were destroyed. It has been agreed with the Representatives of the Powers, that the Legations interested shall settle the details for the erection of these monuments, China bearing all the expenses thereof, estimated at ten thousand taels for the cemeteries at Peking and in its neighbourhood, and at five thousand taels for the cemeteries in the provinces." The amounts have been paid. Notwithstanding these negotiations, Hippolyte Julien (b. 16 July, 1874) of the Paris Foreign Missions was murdered on 16 Jan., 1902, at Ma-tze-hao, in the Kwang Tung province.
In 1904, Mgr. Theotime Verhaegen, Franciscan Vicar Apostolic of Southern Hu-pe (b. 1867), was killed with his brother, at Li-Shwan. A new massacre of several missionaries of the Paris Foreign Missions including Father Jean-André Soulié (b. 1858), took place in 1905 in the Mission of Tibet (western part of the province of Sze-chw'an). Finally we shall record the death of the Marist Brother, Louis Maurice, murdered at Nan ch'ang on 25 Feb., 1906.
A long and sad list, to which might be added the names of many others, whose sufferings for the Faith of Christ have not been recorded.
HENRI CORDIER 
Transcribed by Listya Sari Diyah
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Martyrs of Cuncolim
On Monday, 25 July, 1583 (N.S.), the village of Cuncolim in the district of Salcete, territory of Goa, India, was the scene of the martyrdom of five religious of the Society of Jesus: Fathers Rudolph Acquaviva, Alphonsus Pacheco, Peter Berno, and Anthony Francis, also Francis Aranha, lay brother.
Rudolph Acquaviva was born 2 October, 1550, at Atri in the Kingdom of Naples. He was the fifth child of the Duke of Atri, and nephew of Claudius Acquaviva, the fifth General of the Society of Jesus, while on his mother's side he was a cousin of St. Aloysius Gonzaga. Admitted into the Society of Jesus 2 April, 1568, he landed in Goa 13 September, 1578. Shortly after his arrival he was selected for a very important mission to the court of the Great Mogul Akbar, who had sent an embassy to Goa with a request that two learned missionaries might be sent to Fatehpir-Sikri, his favourite residence near Agra. After spending three years at the Mogul court, he returned to Goa, much to the regret of the whole Court and especially of the emperor. On his return to Goa, he was appointed superior of the Salcete mission, which post he held until his martyrdom.
Alphonsus Pacheco was born about 1551, of a noble family of New Castile, and entered the Society on 8 September, 1567. In September, 1574, he arrived in Goa, where he so distinguished himself by his rare prudence and virtue that in 1578 he was sent to Europe on important business. Returning to India in 1581, he was made rector of Rachol. He accompanied two punitive expeditions of the Portuguese to the village of Cuncolim, and was instrumental in destroying the pagodas there.
Peter Berno was born of humble parents in 1550 at Ascona, a Swiss village at the foot of the Alps. After being ordained priest in Rome, he entered the Society of Jesus in 1577, arrived in Goa in 1579, and was soon appointed to Salcete. He accompanied the expeditions to Cuncolim, and assisted in destroying the pagan temples, destroyed an ant-hill which was deemed very sacred, and killed a cow which was also an object of pagan worship. He used to say constantly that no fruit would be gathered from Cuncolim and the hamlets around it till they were bathed in blood shed for the Faith. His superiors declared that he had converted more pagans than all the other fathers put together.
Anthony Francis, born in 1553, was a poor student of Coimbra in Portugal. He joined the Society in 1571, accompanied Father Pacheco to India in 1581, and was shortly afterwards ordained priest in Goa. It is said that whenever he said Mass, he prayed, at the Elevation, for the grace of martyrdom; and that on the day before his death, when he was saying Mass at the church of Orlim, a miracle prefigured the granting of this prayer.
Brother Francis Aranha was born of a wealthy and noble family of Braga in Portugal, about 1551, and went to India with his uncle, the first Archbishop of Goa, Dom Gaspar. There he joined the Society of Jesus, 1 November, 1571. Being a skilled draughtsman and architect, he built several fine chapels in Goa.
These five religious met in the church of Orlim on the 15 of July, 1583, and thence proceeded to Cuncolim, accompanied by some Christians, with the object of erecting a cross and selecting ground for building a church. Seeing an opportunity of doing away with these enemies of their pagodas, the pagan villagers, after holding a council, advanced in large numbers, armed with swords, lances, and other weapons, towards the spot where the Christians were. Gonçalo Rodrigues one of the party, levelled his gun, but Father Pacheco stopped hirn, saying: "Come, come, Senhor Gonçalo, we are not here to fight." Then, speaking to the crowd, he said in Konkani, their native language, "Do not be afraid". The Pagans then fell upon them; Father Rudolph received five cuts from a scimitar and a spear and died praying God to forgive them, and pronouncing the Holy Name. Father Berno was next horribly mutilated, and Father Pacheco, wounded with a spear, fell on his knees extending his arms in the form of a cross, and praying God to forgive his murderers and send other missionaries to them. Father Anthony Francis was pierced with arrows, and his head was split open with a sword. Brother Aranha, wounded at the outset by a Scimitar and a lance, fell down a deep declivity into the thick crop of a rice-field, where he lay until he was discovered. He was then carried to the idol, to which he was bidden to bow his head. Upon his refusal to do this, he was tied to a tree and, like St. Sebastian was shot to death with arrows. The spot where this tree stood is marked with an octagonal monument surmounted by a cross, which was repaired by the Patriarch of Goa in 1885.
The bodies of the five martyrs were thrown into a well, water of which was afterwards sought by people from all parts of Goa for its miraculous healing. The bodies themselves, when found, after two and a half days, allowed no signs of decomposition. They were solemnly buried in the church of Our Lady of the Snows at Rachol, and remained there until 1597, when they were removed to the college of St. Paul in Goa, and in 1862 to the cathedral of Old Goa. Some of these relics have been sent to Europe at various times. All the bones of the entire right arm of Blessed Rudolph were taken to Rome in 1600, and his left arm was sent from Goa as a present to the Jesuit college at Naples. In accordance with the request of the Pacheco family, an arm and leg of Blessed Alphonsus were sent to Europe in 1609. The process of canonization began in 1600, but it was only in 1741 that Benedict XIV declared the martyrdom proved. On the 16th of April, 1893, the solemn beatification of the five martyrs was celebrated at St. Peter's in Rome. It was celebrated in Goa in 1894, and the feast has ever since then been kept with great solemnity at Cuncolim, even by the descendants of the murderers. The Calendar of the Archdiocese of Goa has fixed 26 July as their feast day.
Along with the five religious were also killed Gonçalo Rodrigues, a Portuguese, and fourteen native Christians. Of the latter, one was Dominic, a boy of Cuncolim, who was a student at Rachol, and had accompanied the fathers on their expeditions to Cuncolim and pointed out to them the pagan temples. His own heathen uncle dispatched him. Alphonsus, an altar-boy of Father Pacheco had followed him closely, carrying his breviary, which he would not part with. The pagans therefore cut off his hands and cut through his knee-joints to prevent his escape. In this condition he lived till the next day, when he was found and killed. This boy, a native of either Margao or Verna, was buried in the church of the Holy Ghost at Margao. Francis Rodrigues, who was also murdered, used to say, when he was reproached by the fathers for slight faults, that he hoped to atone for them by shedding his blood as a martyr. Paul da Costa, another of those who died at the hands of the pagans, was an inhabitant of Rachol, and had been distinguished by his desire of dying for the Faith. Speaking of these fifteen courageous Christians, Father Goldie says:
For reasons which we have now no means of judging, the Cause of these companions of the five Martyrs was not brought forward before the Archbishop of the time, nor since then has any special cultus, or the interposition of God by miracle, called the attention of the Church to them. But we may hope that their blood was in the odour of sweetness before God.
D' Souza, Oriente Conquistado; Goldie, First Christian Mission to the Great Mogul, The Blessed Martyrs of Cuncolim; Gracias, Uma Donna Portuegueza na Corte do Grao-Mogol (1907).
A.X. D'SOUZA 
Transcribed by Joseph P. Thomas
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Martyrs of Scillium
In the year 180 six Christians were condemned to death by the sword, in the town of Scillium, by Vigellius Saturninus, Proconsul of Africa. The Acts of their martyrdom are of special interest, as being the most ancient Acts we possess for the Roman Province of Africa. Their trial is also notable among the trials of early martyrs inasmuch as the accused were not subjected to torture. The dialogue between the Proconsul and the martyrs shows that the former entertained no prejudices against the Christians. He exhorts them to comply with the law, and when they decline he suggests that they take time to think on the subject. The Christians quietly assure him that their minds are made up, whereupon he pronounces sentence: "Whereas Speratus, Nartallus, Cittimus, Donata, Vestia, Secunda have affirmed that they live after the fashion of the Christians, and when offered a remand to return to the manner of life of the Romans, persisted in their contumacy, we sentence them to perish by the sword".
LECLERQ, Les Martyrs, I (Paris, 1906); ALLARD, Ten Lectures on the Martyrs (New York, 1907).
MAURICE M. HASSETT. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Martyrs of the Paris Commune
The secular priests and the religious who were murdered in Paris, in May 1871, on account of their sacred calling. They may be divided into three groups:
1. those who on the 24th of May were executed within the prison of La Roquette;
2. the Dominican Fathers, who, on the following day, were shot down at the Barrière d' Italie;
3. the priests and religious who, on the 26th of May were massacred at Belleville.
The revolutionary party which took possession of the city after the siege of Paris by the Prussians began, in the last days of March, to arrest the priests and religious to whom personal character or official position gave a certain prominence. No reason was given for these arbitrary measures, except the hatred with which the leaders of the Commune regarded the Catholic Church and her ministers.
(1) At the head of the first group of martyrs is the Archbishop of Paris, Monseigneur Georges Darboy, to whom the discomforts of his prison life were peculiarly trying on account of his feeble health. His fellow sufferers were: the Abbé Duguerry, curé of the important parish of La Madeleine, an old man, well-advanced in years, but bright and vigorous; the Abbé Allard, a secular priest, who had rendered good service to the wounded during the siege, and two Jesuit Fathers Ducoudray and Clerc. The first was rector of the Ecole Sainte-Geneviève, a well known preparatory school for the army: the second had been a distinguished naval officer; both were gifted and holymen. To these five ecclesiastics was added a magistrate, Senator Bonjean. After several weeks of confinement, first in the prison or Mazas, then at La Roquette, these six prisoners were executed on 24 May. There was no pretense made of judging them, neither was any accusation brought against them. This revolutionary party still held possession of the east of Paris, but the regular army, whose headquarters were at Versailles, was fast approaching, and the leaders of the Commune, made desperate by failure, wished to inflict what evil they could on an enemy they no longer hoped to conquer. The priests had, one and all, endured their captivity with patience and dignity the Jesuits, their letters prove it, had no illusions as to their probable fate, Archbishop Darboy and the Abbé Deguerry were more sanguine. "What have they to gain by killing us? What harm have we done them?" often said the latter. The execution took place in the evening. The archbishop absolved his companions who were calm and recollected. They were told to stand against a wall, within the precincts of the prison, and here they were shot down at close quarters by twenty men, enlisted for the purpose. The archbishop's hand was raised to give a last blessing: "Here take my blessing", said one of the murders and by discharging his gun he give the signal for the execution.
(2) The Dominican Fathers, who perished the following day 25 May, belonged to the College of Arcueil, close to Paris. Their superior was Father Captier, who founded the college and under whose government it had prospered. With him were for religious of his order: Fathers Bourard, Delhorme Cottrault, and Chatagneret, and eight laymen, who belonged to the college, either as professors or as servants. They were arrested on the 19th of May and imprisoned in the outlying fort of Bicêtre, where they suffered from hunger and thirst. On the 25th of May they were transferred from Bicêtre to a prison within the city, situated on the Avenue d' Italie. The excitement and anarchy that reigned in Paris, and the insults that were levelled at the prisoners as they were led from one prison to another prepared them for the worst; they made their confession and prepared for death. Towards five in the afternoon, they were commanded to go into the street one by one: Father Captier, whose strong faith sustained his companion's courage, turned to them: "Let us go, my friends, for the sake of God". The street was filled with armed men who discharged their guns at the prisoners as they passed. Father Captier was mortally wounded; his companions fell here and there; some were killed on the spot; others lingered on till their assassins put them out of their pain. Their dead bodies remained for twenty-four hours on the ground, exposed to an insult; only the next morning, when the troops from Versailles had conquered the Commune, were they claimed by the victims' friends and conveyed to Arcuil.
(3) The third group of martyrs perished on the 26th of May; the revolutionists were now driven back by the steady advance of the regular troops, and only the heights of Belleville were still in the possession of the Commune. Over fifty prisoners were taken from the prison of La Roquette and conducted on foot to this last stronghold of the revolution. Among them were eleven ecclesiastics: three Jesuits, four members of the Congregation of the Sacred Heart and Mary, three secular priests, and one seminarist. All displayed heroic courage, the best known among them was Father Olivaint, rector of the Jesuit house of the Rue de Sèvres, who thirsted for martyrdom. After a painful journey through the streets, which were filled with an infuriated rabble, the prisoner were into an enclosure, called the cite Vincennes, on the height os Belleville. Here they were hacked to pieces by a crowd of men, women, and even children. There was no attempt to organize a regular execution like the one at La Raquette; the massacre lasted an hour, and most of the bodies were disfigured beyond recognition. Only a few hours later the regular troops forced their way to La Roquette, delivered the prioners that still remained there, and took possession of Belleville, the stronghold of Commune.
BARBARA DE COURSON 
Transcribed by Joseph P. Thomas
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Mary Agnes Tincker
Novelist, born at Ellsworth, Maine, 18 July, 1833; died at Boston, Massachusetts, 4 December, 1907. At the age of thirteen she began teaching in the public schools. At fifteen her first literary work was printed. At twenty she became a Catholic, and even herProtestant relatives shared in her sufferings from Knownothing bigotry. In 1863 she became a volunteer war nurse, serving in Washington until she grew ill. Boston then became her home. Short stories from her pen appeared in the early numbers of "The Catholic World", where also her first novel "The House of Yorke" was issued as a serial (1871-72). It was followed by "Grapes and Thorns" (1873-74) and "Six Sunny Months" (1876-77). The latter was the first fruit of her sojourn in Italy (1873-87). These three novels sounded a distinctly new note in Catholic literature, and the highest that has ever been struck by an American Catholic novelist. "Signor Monaldini's Niece" (1879), in "No Name" series; "By the Tiber" (1881); "The Jewel n the Lotus" (1884); "Aurora" (1885); "The Two Coronets" (1887); "San Salvador" (1889; were issued by the most prominent literary publshers and won her great fame as works of real art. They reflected for the most part the beauty of Italy. A lapse from the practice of her religion cast its shadow perhaps over a few of her novels written at that time. She returned to her religious duties many years before her death. Her last book, fittingly called "Autumn Leaves" (1898) was issued by a Catholic firm, and contained matter contributed not long before to "The Catholic World".
REGINA RANDOLPH JENKINS 
Transcribed by Shannon Linzer
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Mary Aikenhead
Foundress of the Irish Sisters of Charity, born in Cork, 19 January, 1787; died in Dublin, 22 July, 1858; daughter of David Aikenhead, a physician, member of the Established Church, and Mary Stacpole, a Catholic. She was brought up in the Church of England, but became a Catholic 6 June, 1802, some time after the death of her father who had been received into the Church on his death-bed. Accustomed as she was to an active life of charity, and feeling called to the religious life, she looked in vain for an order devoted to outside charitable work. Against her will she was chosen by Archbishop Murray, Coadjutor of Dublin, to carry out his plan of rounding a congregation of the Sisters of Charity in Ireland, and in preparation for it made a novitiate of three years (1812-15) in the Convent of the Institute of the Blessed Virgin at Micklegate Bar, York, the rule of which corresponded most nearly to the ideas of the Archbishop. She there assumed the name she kept till death, Sister Mary Augustine, though always known to the world as Mrs. Aikenhead. On 1 September, 1815, the first members of the new Order took their vows, Sister Mary Augustine being appointed Superior-General. The following sixteen years were filled with the arduous work of organizing the community and extending its sphere of labor to every phase of charity, chiefly hospital and rescue work. In 1831 overexertion and disease shattered Mrs. Aikenhead's health, leaving her an invalid. Her activity was unceasing, however, and she directed her sisters in their heroic work during the plague of 1832, placed them in charge of new institutions, and sent them on missions to France and Australia. After a long period of trial and suffering she passed away in her seventy-second year, having left her Order in a flourishing condition, in charge of ten institutions, besides innumerable missions and branches of charitable work.
S.A., Mary Aikenhead: her Life, her Work, and her Friends (Dublin, 1882); STEPHEN in Dict. of Nat. Biog.
F.M. RUDGE
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Mary Aloysia Hardey
Of the Society of the Sacred Heart, who established all the convents of her order, up to the year 1883, in the eastern part of the United States, Canada, and Cuba; b. at Piscataway, Maryland, 1809; d. at Paris, France, 17 June. 1886. Both her parents (Frederick Hardey, Sarah Spalding) were descended from old Maryland Catholic families. Mr. Hardey removed to Louisiana, his daughter became (1822) one of the first pupils of the Sacred Heart, Grand Coteau. She entered the order in 1820 and her extraordinary endowments soon justified her appointment (1835) as superioress of St. Michael. Bishop Dubois having invited the society to New York, Mothers Calitzin and Hardey opened in Houston Street the first Eastern convent, this school is now located in Aqueduct Avenue. A visit to Rome, the benediction of Gregory XVI, and a sojourn with Mother Barat in France, prepared Mother Hardey for her future work. Thenceforth she was directed in all by the blessed foundress until the death of that holy guide in 1865. Amidst overwhelming labours she maintained that unalterable serenity which was her distinctive trait. She was gifted by nature and grace for immense undertakings; she was of simple manners, her words were few and kind, and she had great power of organization. When asked on her death-bed the number of her foundations, she replied: "I have never counted them, I went where obedience sent me"; that sentence delineates her character and her career. This alphabetic list of thirty convents, of which a few are now closed, represents the toil of more than forty years (from New York, 1841, to Atlantic City, 1883): Albany (New York), Astoria (New York), Atlantic City (New Jersey), Boston (Massachusetts), Buffalo (New York), Cincinnati (Ohio), Clifton (Cincinnati, Ohio), Detroit (Michigan), Eden Hall (Torresdale, Pennsylvania), Elmhurst (Rhode Island), Grosse Pointe (Michigan), Halifax (Nova Scotia), Havana (Cuba), Kenwood (Albany, New York), London (Ontario), Montreal (Quebec), McSherrystown (Pennsylvania), Manhattanville (New York), New York City (Aqueduct Avenue, and Madison Avenue), Philadelphia (Pennsylvania), Providence (Rhode Island), Rochester (New York), Rosecroft (Maryland), Sancti Spiritus (Cuba), Sandwich (Ontario), Sault-au-Recollet (Montreal), Saint Jacques (Quebec), St. John (New Brunswick), St Vincent (Quebec).
The hardships and perplexities entailed on one woman by all these foundations are hard to realize in these days when travelling is so easy and money so plentiful. Ten voyages to Europe, five to Cuba, and constant journeyings as mother provincial or visitatrix forced her to undergo much fatigue and peril. Her paramount concern was not the erection of convents but the formation of fervent religious as consecrated teachers, and where the world saw an executive and a benefactress, her communities found simply a vigilant but tender mother, an unfailing friend whose memory they bequeathed as a sacred legacy. The Civil war rent her heart, equally bound to North and South: food, money, hospital supplies, provisions for the Holy Sacrifice, went wherever suffering appealed. Her name became a household word. With Northern leaders, her influence was exerted on behalf of Southern convents and she herself, passing through contending armies, brought aid to the southwestern houses. Liberal benefactions went to Cuban homes, 1860-70; to Chicago, after its great fire; to France, 1870-71; to the South, when ravaged with fever; in a word, to sorrow and necessity, always and everywhere. She provided twenty-five free schools in the States and Canada, beyond computing is the number of young girls educated gratuitously in her academies; while she delicately assisted many young aspirants to the priesthood to fulfil their vocations. Kenwood, Albany, became her residence and the novices' home in 1866 when she erected the buildings which now contain the general novitiate for North America.
In 1871 she was appointed assistant general, an office requiring residence in the mother-house, Paris. She inspected first, as visitatrix, all convents of the order in the United States and Canada and embarked for Europe in 1872. In the central government, her wisdom and experience there invaluable, while the example of her self-effacing humility was not less precious. She aided the superiors-general in visitations and foundations of French and Spanish convents, still supervising those of America. She came back to America on her official visits in 1874, 1878, 1882. Her daughters, who treasured her parting counsels as oracles, bade her a last farewell in 1884, when she returned to Paris as member of the general council. She had spent herself for God in the Institute, a severe illness struck her down in 1885, and after months of patient suffering the end came peacefully.
She was buried in Conflans crypt, the tomb of the general administrators; but the persecutions of the French government suggesting removal of the venerated dead, her remains were bestowed on the country she had loved so profoundly and so loyally served. On 12 December, 1900, she was interred at Kenwood, Albany, where, on the tablet from Conflans vault, her own order records its testimony to the work she achieved ". . . late per regiones Americae. . . prudentia virtute".
DUFOUR, Vie la Rererende Mere Aloysia Hardey (Paris, 1890), compiled from original documents in the archives of the mother-house.
MARY BELINDA MCCORMACK 
Transcribed by Joseph P. Thomas
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Mary Anne Madden Sadlier
Authoress, b. at Cootehill, Co. Cavan, Ireland, 30 Dee., 1820; d. at Montreal, Canada, 5 April, 1903. Her father, Francis Madden, a merchant of fine tastes, encouraged her literary aspirations, and her first efforts were printed in a London magazine, while she was still a girl. After the death of her father she emigrated to Montreal (1844). Here, two years later, she became the wife of James Sadlier, member of the firm, and manager of the Montreal branch of the New York publishing house of D. & J. Sadlier & Co. During the fourteen years that followed she continued to live in Montreal, and did most of the literary work that made her name famous. The family then moved to New York, where her husband died nine years later. The Sadliers owned a weekly paper ("The Tablet"), and in it the majority of her stories appeared. She contributed regularly also to its editorial columns. Her stories and translations number more than sixty volumes, and in their day enjoyed a well-deserved popularity among the rapidly-growing Irish-American community, on whose character, in its constructive period, they exerted a powerful influence. Many of them, admirably wrought out in simplicity of style and the naturalness of the characters, were written for a special purpose. "The Blakes and Flanagans" dealt with the school question "Bessy Conway"; with the trials of the Irish immigrant girl; "Aunt Honor's Keepsake" with the saving of the destitute Catholic children of New York for whom the great protectory was then founded. Irish history also supplied her with a constant source of inspiration which resulted in "The Red Hand of Ulster", "The Confederate Chieftains", "Maureen Dhu", "Life in Galway", "MacCarthy More", "The Old House by the Boyne" and other tales. She translated Orsini's "Life of the Blessed Virgin", and de Ligny's "Christ" and other works, and compiled a "Catechism of Sacred History". After her husband's death Mrs. Sadlier remained several years in New York, and then returned to Canada, where she spent the remainder of her days.
ALLIBONE, Dictionary of Authors, s. v.; The Messenger (New York, May, 1903); The Ave Maria (Notre Dame, Indiana), files; The Catholic News (New York), files.
THOMAS F. MEEHAN 
Transcribed by Joseph E. O'Connor
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Mary de Cervellione
(or DE CERVELLO)
Popularly styled "de Socos" (of Help) Saint, born about 1230 at Barcelona; died there 19 September, 1290. She was a daughter of a Spanish nobleman named William de Cervellon. One day she heard a sermon preached by Blessed Bernard de Corbarie, the superior of the Brotherhood of Our Lady of Ransom at Barcelona, and was so deeply affected by his pleading for the Christian slaves and captives in the hands of the Turks that she resolved to do all in her power for their alleviation. In 1265 she joined a little community of pious women who lived near the monastery of the Mercedarians and spent their lives in prayer and good works under the direction of Blessed Bernard de Corbarie. They obtained permission to constitute a Third Order of Our Lady of Ransom (de Mercede) and to wear the habit of the Brotherhood of Our Lady of Ransom. In addition to the usual vows of tertiaries, they promised to pray for the Christian slaves. Mary was unanimously elected the first superior. On account of her great charity towards the needy she began to be called Maria de Socos (Mary of Help) a name under which she is still venerated in Catalonia. Her cult, which began immediately after her death, was approved by Innocent XII in 1692. She is invoked especially against shipwreck and is generally represented with a ship in her hand. Her feast is celebrated on 25 September.
Acta SS., September, VII, 152-171; DUNBAR, Dictionary of Saintly Women, II (London, 1905), 56-7; ULATE, Vita Cathalauniœ virginis Mariœ de Cervellon (Madrid, 1712); AYALA, Vida de s. Maria del Socos de la orden de N. S. de las Mercedes (Salamanca, 1695); CORBERA, Vida y hechos maravillo sas de d. Maria de Cerveilon, clamado Maria Socos (Barcelona, 1639): a Life written by her contemporary JOHN DE LAES is printed in Acta SS., loc. cit.
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Venerable Mary de Sales Chappuis
(MARIE-THÉRÈSE CHAPPUIS)
Belonging to the Order of the Visitation of Holy Mary, born at Soyhières, a village of the Bernese Jura (then French territory), 16 June, 1793; died at Troyes, 6 October, 1875. Her parents were excellent Christians: her father had seen service in the regular Guard (the Cent-Suisses corps) of the King of France. Her mother, née Catherine Fleury, was the sister of the Curé of Soyhières. Out of eleven children born of this union, six entered religion. From infancy Marie Thérèse was remarkable for her piety. She made her First Communion in 1802 and at the age of twelve years entered as an intern pupil in the Visitation Convent at Fribourg, where she remained three years. In June, 1811, she returned to the convent as a postulant, but left it again in three months. Three years later she came back, took the religious habit on 3 June, 1815, and made her profession on 9 June, 1816. A year after taking her vows she was sent to Metz, but reasons of health compelled her to return to Fribourg. In 1826 she became superior of the monastery at Troyes, and in 1833 spent six months in the second monastery in Paris, where she was afterwards to be superior (1838-44). The greater part of her life was spent at Troyes, where she was elected superior eleven times, and where she celebrated in 1866 the golden anniversary of her religious profession. Her last illness attacked her in September, 1875.
Mother Mary de Sales is celebrated chiefly for her zeal in spreading a certain kind of spirituality which she called "The Way" (La Voie). Her principal biographer, Father Brisson, who had been for thirty years confessor to the Visitandines of Trayes, and was her director, writes that by this expression — La Voie — "she understood a state of soul which consisted in depending upon the actual will of God, relishing whatever was His good pleasure, and imitating the life of the Saviour externally" (Vie de la Vénérée Mère, Marie-de-Sales Chappuis, Paris, 1886, p. 591). The English edition of her life (London, 1900), in translating this sentence, overlooks the word actuelle (actual): "What did the good Mother mean by this Word, 'The Way'? She meant a state of soul which consists in an entire dependence on the Will of God, by an interior consent to all that is according to His good pleasure, and an exterior imitation of our Saviour" (p. 261). It adds: "Chosen by God to propagate and spread abroad this Way, the good Mother consecrated her whole life to it" (p. 262). To spread this Way, she, with Father Brisson, founded the Oblates of St. Francis de Sales. — "It was in order to extend this Way that she made choice of others like herself, whom she might inspire with zeal, and point out the means, for attaining the desired end. She solemnly asserted that they would participate in the grace which she had herself received from God, by which they would understand how to deal with souls, and how to lead them to a love of this resemblance to their Saviour. This, she said, would be the characteristic work of their apostleship" (ibid.). She and her disciples proclaimed the marvellous efficacity of "The Way". "She added that this Divine action would not be confined merely to a certain number of privileged souls, but that it would be brought within the reach of the most abandoned. Nor would it be confined to souls who dwell under the light and influence of the Gospel, but would reach those who are the farthest from it, and penetrate even to the uttermost parts of the world" (p. 263). "'Wishing to save the world over again,' says one of the leading oblates, Father Rollin, in giving the ideas of the Good Mother, 'Our Lord had to use means until then unknown' . . ." (Brisson, op. cit., p.661). The English "Life" (p. 275) attenuates this passage: "In His insatiable desire to save the world, He willed to employ a means hitherto unknown; a means by which all the glory would redound unto Himself alone, since, being merely His agents, man would claim no part therein . . ."
For some years past there have been controversies as to the doctrinal value of Venerable Mary de Sales' "Way"; it will be enough to indicate, in the bibliography at the end of this article, some of the various writings which have treated the subject. It seems, indeed, that many of her disciples have exaggerated the purport of the approbation accorded to her writings (2 June, 1892). a approbation is not absolutely definitive, in that it implies many restrictions, and that, even when joined with beatification, it does not forbid the exercise of a respectful criticism. Benedict XIV says (De Serv. Beatif., II, Prato, 1839, p. 312): "This much, it seems, should be added by way of corollary: It can never be said that the doctrine of a servant of God has been approved by the Holy See, but, at the most, that it has not been condemned. There has been controversy also as to the marvellous deeds attributed to Venerable Mary de Sales. This much is certain: that an ecclesiastical commission appointed by the Bishop of Troyes has declared, after canonical investigation, that the facts alleged in the 'Abrégé de la vie', can be explained naturally or in other cases are not sufficiently established" (Rev. des Sciences Ecclés., Sept., 1901, pp. 260-65). Nevertheless, examination of these miracles results in evidence of the personal sanctity of Mother Mary de Sales. The cause of her beatification was introduced at Rome, 27 July, 1897. The Sacred Congregation of Rites will decide as to the doctrine of "The Way", or, at least, as to the miracles, virtues, and perfection of the Venerable Mary de Sales.
Abrégé de la vie et des vertus de notre très-honorée et vénérée Mère Marie de Sales Chappuis (Paris, S. d.); BRISSON, Vie de la vénérée mère Marie de Sales Chappuis (Paris, 1891); Life of the Venerable Mother Mary de Sales Chappuis (London, 1900); Annales salésiennes (Paris), passim; Positia super introductione causœ beatificationis servœ Dei Mariœ Franciscœ Salesiœ Chappuis (Rome, 1897); Positio super fama in genere (Rome, 1902). 
SPIRITUAL TEACHING. — Pensées de la ven. Mère Marie de Sales (Paris, 1897); FRAGNIÈRE, La Voie: sermon preached at Fribourg, 19 November, 1897 (Paris, 1898); WATRIGANT, Une nouvelle école de spiritualité in Etudes religieuses(Paris, June, 1899); FRAGNIÈRE, Réponse au Rd. Watrigant et justification de la voie de charité de la vénérée Mère Marie de Sales Chappuis (Fribourg, 1900); WATRIGANT, Les deux méthodes de spiritualité (Lille, 1900); HAGEN, Die ehw. Mutter Marie von Sales Chappuis in Sendbote des gottlichen Herzens Jesu (Cincinnati, 1900); Méthodes de spiritualité in Ami du clergé (6 February, 1902); GORTET, Lettre sur les vies de la V. Mère Chappuis (12 January, 1887), see Revue des sciences ecclésiastigues (Lille, September, 1900), 260; CHOLLET, La cause de béatification de la Mère Marie de Sales Chappuis (on the decision concerning the Writings of the venerable mother) in the same review (July, 1902); WATRIGANT, L'Ecole de la spiritualité simplifiée (Lille, 1903); Il modernismo ascetico in Civiltà Cattolica (8 May, 1908); CHOLLET, L'ascétique moderniste in Questions ecclesiastigues (Lille, June, July, August, 1909).
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Mary Francis Xavier Warde
Born at Belbrook House, Mountrath, Queen's County, Ireland, 1810; died at Manchester, N.H., 17 September, 1884. Left motherless in infancy, she was confined to the care of a maternal grant-aunt who undertook the formation of her religious character according to the method of Fenelon. Naturally of a gay disposition, she was carried away by the frivolities of fashionable life until her scruples led her to confide in her director. She followed his advice in offering her services to the foundress of the Congregation of the Sisters of Mercy, whom she assisted in instructing the little inmates of the House for Homeless Children recently erected. Assuming the plain black habit of the institution in 1828, she conducted the affairs of the home while Mother McAuley and two foundress companions were making their novitiate in the Presentation Convent of George's Hill preparatory to the founding of the new congregation. After their return as professed Sisters of Mercy she and six companions assumed the garb of the congregation.
In 1837 Sister Mary Francis Xavier was appointed superior of the convent at Carlow, which had been built under her supervision and was the first house of the congregation outside of Dublin. In 1839 she founded the convent of Naas and in 1840 that of Weyford, to which soon after its establishment the public orphan asylum was affiliated. From Wexford foundations have been sent out as far as Australia. The convent of Sligo is perhaps the most noteworthy of her Irish foundations on account of its flourishing training-school for teachers. In 1843 Bishop O'Connor of Pittsburgh applied to Carlow for a foundation for his diocese, and Mother Warde with a band of six left for America. At Pittsburgh the sisters took charge of the cathedral Sunday school and the instruction of adults. Mother Warde's power of language and sympathy allied to ardent zeal won many to the Church. Parochial schools and academies, visitation of the sick poor in their houses and in the poor house, visitation of the penitentiary, and the opening of the first hospital in Pittsburgh followed each other in rapid succession. In 1846 a foundation was made in Chicago in compliance with Mother Warde's promise to Bishop Quarter. In 1848 she opened a second branch house in the Alleghanies on land given by the Reverend Demetrius Gallitzen within the limits of his Catholic settlement of Loretto. In 1850, though the "Knownothings" had recently burned the convent of the Ursulines near Boston, Mother Warde accepted the invitation of Bishop O'Reilly of Hartford to open a house in Providence. After the sisters' installation a mob surrounded the convent, threatening them with death if they would not immediately vacate the premises. Mother Warde exacted a promise from each of their Catholic defenders that no shot would be fired except in self defence, and the sisters held possession of the convent. One of the rioters had remarked to his companions:
We made our plans without reckoning the odds we shall have to contend with in the strong controlling force the presence of that nun commands. The only honourable course for us is to retreat from this ill-conceived fray. I, for one, shall not lift a hand to harm these ladies.
In 1852 Mother Warde opened houses in Hartford and New Haven to which free schools were attached; later on academies were opened and the works of mercy inaugurated. In 1854 Mrs. Goodloe Harper, daughter of Charles Carroll of Carrollton, donated to the congregation a house and some ground at Newport, R.I., for a convent and schools. Her daughter, Miss Emily Harper, was also a generous benefactor. In 1857 free and select schools were opened at Rochester, and later at Buffalo, by desire of Bishop Timon. On 16 July, 1858, Mother Warde and a band of missionaries left Providence for Manchester, by invitation of Bishop Bacon of Portland, and there established night schools for factory children. St. Mary's Academy was opened the same year. In 1861, at the request of Bishop Wood, Mother Warde opened a convent at Philadelphia, where free schools and the works of mercy were instituted. In 1864 a foundation was sent to Omaha; in 1865 a branch house and schools were opened at Bangor, Maine; in 1871 a colony of sisters was sent to Yreka, California, and North Whitefield Mission, Maine, was undertaken by Mother Warde, who likewise sent foundations to Jersey City, Bordentown, and Princeton, N.J. In 1857 Bishop Bacon requested her to open an orphanage in Portland, but a disastrous fire delayed the work until 1872, when the Burlington foundation had been begun. The Kavanagh School was given to the sisters by Miss Winifred Kavanagh; an academy was also opened at Portland. On the feast of the Exaltation of the Holy Cross, 1878, Mother Warde sent the sisters to labour among the Indians of Maine at Old Town, Pleasant Point, and Dana's Point. The Government builds the schools houses and pays the sisters salaries for teaching the Indian children. Mother Warde's last works were the opening of an Old Ladies' Home and a Young Ladies' Academy at Deering, Maine. At the time of her golden jubilee in 1883 Mother Warde was the oldest Sister of Mercy living. Her salient characteristics were great purity of heart, earnestness of purpose, sincerity, and large-mindedness. She was exceedingly reserved, but sympathizing and compassionate towards others. Endowed with rare common-sense, she was an optimist in all things. In appearance she was of medium height, erect, and of commanding presence; her forehead was high, and her blue eyes deeply set.
Life of Mother M. Xavier Warde (Manchester); Annals of Sisters of Mercy, III-IV.
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Mary Jean Stone
Born at Brighton, Sussex, in 1853; died at Battle, Sussex, 3 May, 1908. She was educated at a Calvinist school in Paris and at Aschaffenburg in Germany, where she acquired an intimate knowledge of French, German, and Italian. In Germany Miss Stone was brought into touch with the Catholic religion, and exchanged Protestantism for the "free atmosphere", as she expressed it, of the Catholic Church. She was received into the Church by Monsignor Ketteler, then Bishop of Mainz. Her historical studies, for which, perhaps, she is best known to the public, were, on her return to England, encouraged by the fathers of the Society of Jesus. Her talent and painstaking method of research earned for her a speedy recognition in her "Mary the First, Queen of England" (1901). This is a study of the unhappy queen which takes first rank amongst historical monographs. Miss Stone also wrote "Faithful unto Death", a study of the martyrs of the Order of St. Francis during the Reformation period (1892); "Eleanor Leslie", a memoir of a notable Scottish convert to the Church (1898); "Reformation and Renaissance", a group of studies on the periods indicated (1904); "Studies from Court and Cloister", reprinted essays, of which perhaps the most interesting are those on "Margaret Tudor", "Sir Henry Bedingfeld", and a "Missing Page from the Idylls of the King" (1905); "The Church in English History", a higher textbook for teachers of history (1907). Her "Cardinal Pole", begun for the St. Nicholas Series, was interrupted by her death. She was a frequent contributor to the greater periodicals, the "Dublin Review", "Month", "Blackwood's", "Cornhill", etc., and contributed several articles to THE CATHOLIC ENCYCLOPEDIA.
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Mary Joseph Butler
First Irish Abbess of the Irish Benedictine Abbey of Our Lady of Grace, at Ypres, Flanders, b. at Callan, County Kilkenny, Ireland, in Dec., 1641; d. at Ypres, 22 Dec., 1723. Sent to be educated under the care of her aunt, Lady Abbess Knatchbull of the English Benedictine Dames at Ghent, she petitioned, when twelve years old, to be received into the order, a request granted two years later. She made her religious profession 4 Nov., 1657 at the English Benedictine convent at Boulogne, at the age of sixteen. In 1665 the mother-house of Ghent made another foundation, at Ypres, with Dame Beaumont as abbess, but as the house did not thrive under her auspices, it was decided, upon her death in 1682, to convert the house at Ypres into a national foundation for the Irish Benedictine nuns of the various houses founded from Ghent. Dame Butler accordingly was sent to Ypres in 1683, and, on the death of the second abbess, in 1686, was elected Abbess of the Irish Dames of Ypres, 29 August. Soon after her election she was called upon to take a leading part in a new Benedictine foundation in Dublin, set on foot by King James II. By letters-patent or charter, which is dated in the sixth year of his reign, and still preserved in the convent of Ypres, King James confers upon this his "first and chief Royal Monastery of Gratia Dei", an annuity of one hundred pounds sterling to be paid forever out of his exchequer, and appoints his "well-beloved Dame Mary Butler" first abbess. Her brother was King James's Chief Cupbearer for Ireland, a title hereditary in the Butler family, as their name implies. Having overcome many difficulties Abbess Butler set out for Dublin in the year 1688, and in passing through London was presented with her nuns in the Benedictine habit to the Queen at Whitehall. Towards the end of the year she arrived in the Irish capital, and took up her abode in a house in Great Ship Street. Here the Divine Office and regular observance were at once begun and a school opened. About thirty young girls of the first families were entrusted to the nuns for their education and no less than eighteen of them expressed a wish to become religious. But the good work was rudely interrupted by the entry of the usurper William's forces into Dublin, after the battle of the Boyne (1 or 11 July, 1690). The convent was sacked by his soldiery, and the nuns forced to seek refuge in a neighbouring house, but the church plate and other treasures were saved by the presence of mind of a lay sister, Placida Holmes, who disguised herself in secular clothes, and mingled with the plunderers. On the closing of the Dublin convent, the Duke of Ormonde assured his cousin, Abbess Butler, of his special protection, should she consent to remain in Ireland, but she decided to return to Ypres, upon which the duke procured for her, from the Prince of Orange, a passport (still preserved at Ypres) permitting her and her nuns to leave the country without molestation.
On her arrival at Ypres she resumed conventual life in extreme poverty with only a few lay sisters to assist her. So great indeed was their destitution that the bishop strongly urged her to sell the house and retire whithersoever she pleased, but she would not abandon the work, and her faith was rewarded, for at length in the year 1700, she had the happiness of professing several new subjects (among them two Irish ladies from the French Court) who assisted her in keeping up the choir and regular observance. She continued to govern her flock with much wisdom and discretion until the year 1723, when she died in the sixty-sixth year of her religious profession, and the thirty-sixth year of her abbatial dignity. King James II, and more especially his Queen, Mary of Modena, were great benefactors and friends of Abbess Butler, and of the Irish convent of Ypres, which she saved from extinction and which has survived ever since. It enjoys the distinction of being the only religious house in all the Low Countries which remained standing during the storms of the French Revolution and of being the only Irish Abbey of the Benedictine Order.
NOLAN, Hist. of Royal Irish Abbey of Ypres (from MSS. in Convent archives).
PATRICK NOLAN 
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Mary Juliana Hardman
Known in religion as Sister Mary; b. 26 April, 1813; d. 24 March, 1884; was the daughter of John Hardman, senior, of Birmingham, a rich manufacturer, by his second wife, Lydia Waring. The Hardmans were a stanch old Catholic family, who had suffered for the Faith in penal times; they were also most generous to the Church. Mary Juliana was one of a large family; she was educated in the Benedictine convent at Caverswall, in Staffordshire, and, when she was nineteen, her father founded the convent of Our Lady of Mercy at Handsworth, near Birmingham, spending upwards of 5000 pounds (25,000 dollars) upon it. In 1840 Miss Hardman and three friends offered themselves to Bishop Walsh, to form the nucleus of a new community, and by his advice they went to Dublin to make their novitiate under Mother M. C. McAuley, the holy foundress and first superioress of the Institute of the Sisters of Mercy, Baggot Street, Dublin. The novices made their profession on 19 August, 1841, and a day or two later Mother McAuley accompanied them to the new convent at Handsworth, where they were solemnly received by Bishop, afterwards Cardinal, Wiseman. Shortly afterwards Sister Mary Juliana was appointed first prioress of the community, and held that office off and on for thirty-five years, her first appointment lasting for six. She was then elected for three years, and twice re-elected for the same period, and from 1870 she held the office of superioress till her death. In 1849 she opened another convent at St. Chad's, Birmingham, and also one at Wolverhampton. The next year she built an almonry for the relief of the poor, and opened poor-schools. In 1851 she placed the orphanage founded by her father at Maryvale under the care of Sisters of her community, making her own sister, Mary Hardman, in religion Sister Mary of the Holy Ghost, superioress. In 1858 she built a middle-class boarding-school; twelve years later she erected elementary schools for the working classes at Handsworth; and in 1874 she opened a middle-class day-school for both of boys and girls. She died at Handsworth, at the age of seventy. She is said to have been the personification of the rule of her institute, in her exercise of piety, self-sacrifice, and humility; she was also most wise and prudent, gentle and loving, in her government: she was unassuming and retiring; "deeds not words" was the motto up to which she lived. Her brother, John Hardman, founded the well-known ecclesiastical metal works and stained glass works at Birmingham, and was, like his father, a most generous benefactor of the Church, besides taking an active interest in the Catholic revival of his time.
AMHERST, St. Mary's Convent of Mercy, Handsworth (Birmingham 1891); GlLLOW, Bibl. Dict. Eng. Cath., s.v.
FRANCESCA M. STEELE 
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Mary of Cleophas
This title occurs only in John, xix, 25. A comparison of the lists of those who stood at the foot of the cross would seem to identify her with Mary, the mother of James the Less and Joseph ( Mark, xv, 40; cf. Matt., xxvii, 56). Some have indeed tried to identify her with the Salome of Mark, xv, 40, but St. John's reticence concerning himself and his relatives seems conclusive against this (cf. John, xxi, 2). In the narratives of the Resurrection she is named "Mary of James"; (Mark, xvi, 1; Luke, xxiv, 10) and "the other Mary" (Matt., xxvii, 61; xxviii, 1). The title of "Mary of James" is obscure. If it stood alone, we should feel inclined to render it "wife of (or sister of) James", but the recurrence of the expression " Mary the mother of James and Joseph" compels us to render it in the same way when we only read " Mary of James". Her relationship to the Blessed Virgin is obscure. James is termed ' of Alpheus", i.e. presumably "son of Alpheus". St. Jerome would identify this Alpheus with Cleophas who, according to Hegesippus, was brother to St. Joseph (Hist. eccl., III, xi). In this case Mary of Cleophas, or Alpheus, would be the sister-in-law of the Blessed Virgin, and the term "sister", adelphe, in John, xix, 25, would cover this. But there are grave difficulties in the way of this identification of Alpheus and Cleophas. In the first place, St. Luke, who speaks of Cleophas (xxiv, 18), also speaks of Alpheus (vi, 15; Acts, i, 13). We may question whether he would have been guilty of such a confused use of names, had they both referred to the same person. Again, while Alphas is the equivalent of the Aramaic, it is not easy to see how the Greek form of this became Cleophas, or more correctly Clopas. More probably it is a shortened form of Cleopatros.
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Mary of Romans 16:6
Unknown outside of this single verse (Romans 16:6). She had "laboured much among" the Roman Church, hence St. Paul's salutation to her. It is only a conjecture that she is the same as the mother of John Mark.
HUGH POPE 
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Dedicated to Mary Thomas
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Mary Queen of Scots
Mary Stuart, born at Linlithgow, 8 December, 1542; died at Fotheringay, 8 February, 1587. She was the only legitimate child of James V of Scotland. His death (14 December) followed immediately after her birth, and she became queen when only six days old.
The Tudors endeavoured by war to force on a match with Edward VI of England. Mary, however, was sent to France, 7 August, 1548, where she was excellently educated, as is now admitted by both friend and foe. On 24 April, 1558, she married the dauphin Francis and, on the death of Henri II, 10 July, 1559, became Queen Consort of France.
This apparent good fortune was saddened by the loss of Scotland. Immediately after the accession of Elizabeth, her council made plans to "help the divisions" of Scotland by aiding those "inclined to true religion". The revolution broke out in May, and with Elizabeth's aid soon gained the upper hand. There were dynastic, as well as religious, reasons for this policy. Elizabeth's birth being illegitimate, Mary, though excluded by the will of Henry VIII, might claim the English Throne as the legitimate heir. As the state ofwar still prevailed between the two countries, there was no chance of her being accepted, but her heralds did, later on, emblazon England in her arms, which deeply offended the English Queen. Mary's troubles were still further increased by the Huguenot rising inFrance, called le tumulte d'Amboise (6-17 March, 1560), making it impossible for the French to succour Mary's side in Scotland.
At last the starving French garrison of Leith was obliged to yield to a large English force, and Mary's representatives signed the Treaty of Edinburgh (6 July, 1560). One clause of this treaty might have excluded from the English throne all Mary's descendants, amongst them the present reigning house, which claims through her. Mary would never confirm this treaty. Francis II died, 5 December, and Mary, prostrate for a time with grief, awoke to find all power gone and rivals installed in her place. Though the Scottish reformers had at first openly plotted her deposition, a change was making itself felt, and her return was agreed to. Elizabeth refused a passport, and ordered her fleet to watch for Mary's vessel. She sailed in apprehension of the worst, but reached Leith in safety, 19 August, 1561.
The political revolution, the vast appropriations of church property, and the frenzied hatred of Knox's followers for Catholicism made any restoration of the old order impossible. Mary contented herself with the new and, by her moderation and management, left time for a gradual return of loyalty. But though she ruled, she did not yet govern. She issued, and frequently repeated, a proclamation accepting religion as she had found it -- the first edict of toleration in Great Britain. A slow but steady amelioration of the lot of Catholics took place. At the end of her reign there were no fewer than 12,600 Easter communions at Edinburgh.
In 1562 Father Nicholas de Gouda visited her from Pope Pius IV, not without danger to his life. He reported himself sadly disappointed in the Scottish bishops, but was almost enthusiastic for the "devout young queen", who "numbers scarce twenty summers" and "is without a single protector or good counsellor". Though she still counteracts the machinations of the heretics to the best of her power . . . there is no mistaking the imminent danger of her position". That was true. Mary was a woman who leant on her advisers with full and wife-like confidence. But, living as she did amongst false friends, she became an utterly bad judge of male advisers. All her misfortunes may be traced to her mistaking flashy attractions for solid worth. Other sovereigns have indeed made favourites of objectionable persons, but few or none have risked or sacrificed everything for them, as Mary did, again and again.
Henry Stuart, Lord Darnley, a great-grandson of Henry VII of England, with claims to both English and Scottish crowns, had always a possible candidate for Mary's hand, and, as more powerful suitors fell out, his chances improved. He was, moreover, a Catholic, though of an accommodating sort, for he had been brought up at Elizabeth's court, and she in February, 1565, let him go to Scotland. Mary, at first cool, soon fell violently in love. The Protestant lords rose in arms, and Elizabeth backed up their rebellion, but Mary drove them victoriously from the country and married Darnley before the dispensation required to remove the impediment arising from their being first cousins had arrived from Rome. But she did leave enough time for a dispensation to be granted, and it was eventually conceded in a form that would suffice, if that were necessary, for a sanatio in radice.
As soon as the victory had been won, Darnley was found to be changeable, quarrelsome, and, presumably, also vicious. He became violently jealous of David Rizzio, who, so far as we can see, was perfectly innocent and inoffensive, a merry fellow who helped the queen in her foreign correspondence and sometimes amused her with music. Darnley now entered into a band with the same lords who had lately risen in rebellion against him: they were to seize Rizzio in the queen's presence, put him to death, and obtain the crown matrimonial for Darnley, who would secure a pardon for them, and reward them. The plot succeeded: Rizzio, torn from Mary's table, was poignarded outside her door (9 March, 1566).
Mary, though kept a prisoner, managed to escape, and again triumphed over her foes; but respect for her husband was no longer possible. Her favourite was now James Hepburn, Earl of Bothwell, who had served her with courage and fidelity, in the late crisis. Then a band for Darnley's murder was signed at Ainsley by most of the nobles who had been implicated in the previous plots. Darnley, who had been ill in Glasgow, was brought back to Edinburgh by his wife, and lay that night in her lodgings at Kirk o' Field. At two the next morning (10 February, 1567) the house was blown up by powder, and the boy (he had only just come of age) was killed. Inquiry into the murder was most perfunctory. Bothwell, who was charged with it, was found not guilty by his peers (12 April), and on the 24th he carried Mary off by force to Dunbar, where she consented to marry him. Bothwell thereupon, with scandalous violence, carried a divorce from his wife through both Protestant and Catholic courts, and married Mary (15 May). Exactly a month later the same lords as before raised forces against their whilom confederate and the queen, whom they met at Carberry Hill. Bothwell was allowed to escape, but Mary who surrendered on the understanding that she should be treated as a queen, was handled with rough violence and immured in Lochleven Castle.
The original documents on which a verdict as to her guilt should be formed have perished, and a prolonged controversy has arisen over the evidence still accessible. This confusion, however, is largely due to prepossessions. Of late, with the diminution ofProtestant rancour and of enthusiasm for the Stuarts, the conflict of opinions has much diminished. The tendency of modern schools is to regard Mary as a participant, though in a minor and still undetermined degree, in the above-mentioned crimes. The arguments are far too complicated to be given here, but that from authority may be indicated. There were several well-informed representative Catholics at Edinburgh during the critical period. The pope had sent Father Edmund Hay, a Jesuit; Philibert Du Croc was there for France, Rubertino Solaro Moretta represented Savoy, while Roche Mamerot, a Dominican, the queen's confessor, was also there. All these, as also the Spanish ambassador in London, represent the Bothwell match as a disgrace involving a slur on her virtue. Her confessor only defends her from participation in the murder of her husband. The most perfect documentary evidence is that of the so-called "casket letters", said to have been written by Mary to Bothwell during the fatal crisis. If, on the one hand, their authenticity still lacks final proof, no argument yet brought forward to invalidate them has stood the test of modern criticism.
The defeat at Carberry Hill and the imprisonment at Lochleven were blessings in disguise. The Protestant lords avoided a searching inquiry as much as Mary had done; and she alone suffered, while the others went free. This attracted sympathy once more to her cause. She managed to escape, raised an army, but was defeated at Langside (13 May, 1568) and fled into England, where she found herself once more a prisoner. She did not now refuse to justify herself, but made it a condition that she should appear before Elizabeth in person. But Cecil schemed to bring about such a trial as should finally embroil Mary with the king's lords, as they were now called (for they had crowned the infant James), and so keep the two parties divided, and both dependent on England. This was eventually accomplished in the conferences at York and Westminster before a commission of English peers under the Duke of Norfolk. The casket letters were then produced against Mary, and a thousand filthy charges, afterwards embodied in Buchanan's "Detectio". Mary, however, wisely refused to defend herself, unless her dignity as queen was respected. Eventually an open verdict was found. "Nothing has been sufficiently proved, whereby the Queen of England should conceive an evil opinion of her sister" (10 January, 1569). Cecil's astuteness had overreached itself. Such a verdict from an enemy, was everywhere regarded as one of Not Guilty, and Mary's reputation, which had everywhere fallen after the Bothwell match, now quickly revived. Her constancy to her faith, which was clearly the chief cause of her sufferings, made a deep impression on all Catholics, and St. Pius V wrote her a letter, which may be regarded as marking her reconciliation with the papacy (9 January, 1570).
Even before this, a scheme for a declaration of nullity of the marriage with Bothwell, and for a marriage with the Duke of Norfolk, had been suggested and had been supported by what we should now call the Conservative Party among the English peers, a sign that they were not very much impressed by the charges against the Scottish queen, which they had just heard. Norfolk, however, had not the initiative to carry the scheme through. The Catholics in the North rose in his support, but, having no organization, the rising at once collapsed (14 November to 21 December, 1569). Mary had been hurried south by her gaolers, with orders to kill her rather than allow her to escape. So slowly did posts travel in those days that the pope, two months after the collapse of the rising, but not having yet heard of its commencement, excommunicated Elizabeth (25 Feb., 1570) in order to pave the way for the appeal to arms. Both the rising and the excommunication were so independent of the main course of affairs that, when the surprise they caused was over, the scheme for the Norfolk marriage resumed its previous course, and an Italian banker, Ridolfi, promised to obtain papal support for it. Lord Acton's erroneous idea, that Ridolfi was employed by Pius V to obtain Elizabeth's assassination, seems to have arisen from a mistranslation of Gabutio's Latin Life of St. Pius in the Bollandists (cf. "Acta SS.", May, IV, 1680, pp. 657, 658, with Catena, "Vita di Pio V", Mantua, 1587, p.75). Cecil eventually discovered the intrigue; Norfolk was beheaded, 2 June, 1572, and the Puritans clamoured for Mary's blood, but in this particular Elizabeth would not gratify them.
After this, Mary's imprisonment continued with great rigour for yet fourteen years, under the Earl of Shrewsbury and Sir Amias Paulet, at Sheffield Castle, Tutbury, Wingfield, and Chartley. But she had so many sympathizers that notes were frequently smuggled in, despite all precautions, and Mary's hopes of eventual release never quite died.
The frequent plots of which our Protestant historians so often speak are empty rumours which will not stand historical investigation. Elizabeth's life was never in danger for a moment. Plans for Mary's liberation were indeed occasionally formed abroad, but none of them approached within any measurable distance of realization.
Her eventual fall was due to her excessive confidence in Thomas Morgan, an agent, who had shown great skill and energy in contriving means of passing in letters, but who was also a vain, quarrelsome, factious man, always ready to talk treason against Elizabeth. Walsingham spies therefore frequently offered to carry letters for him, and eventually the treacherous Gilbert Gifford (a seminarist who afterwards got himself made priest in order to carry on his deceits with less suspicion) contrived a channel of correspondence, in which every letter was sent to or from Mary passed through the hands of Elizabeth's decipherer Thomas Phellips, and was copied by him. As Morgan was now in communication with Ballard, the only priest, so far as we know, who fell a victim to the temptation to plot against Elizabeth, Mary's danger was now grave.
In due course Ballard, through Anthony Babington, a young gentleman of wealth, wrote, by Gifford's means, to Mary. It seems that the confederates refused to join the plot unless they had Mary's approval, and Babington wrote to inquire whether Mary would reward them if they "dispatched the usurper", and set her free. As Walsingham had two or three agents provocateurs keeping company with the conspirators, the suspicion is vehement that Babington was persuaded to ask this perilous question, but positive proof of this has not yet been found. Against the advice of her secretaries, Mary answered this letter, promising to reward those who aided her escape, but saying nothing about the assassination (17 July, 1586).
Babington and his fellows were now arrested, tried and executed, then Mary's trial began (14 and 15 October). A death sentence was the object desired, and it was of course obtained. Mary freely confessed that she had always sought and always would seek means of escape. As to plots against the life of Elizabeth, she protested "her innocence, and that she had not procured or encouraged any hurt against her Majesty", which was perfectly true. As to the allegation of bare knowledge of treason without having manifested it, the prosecution would not restrict itself to so moderate a charge. Mary, moreover, always contended that the Queen of Scotland did not incur responsibilities for the plottings of English subjects, even if she had known of them. Indeed, in those days of royal privilege, her rank would, in most men's minds, have excused her in any case. But Lord Burghley, seeing how much turned on this point of privilege, refused her all signs of royalty, and she was condemned as "Mary Stuart, commonly called Queen of Scotland".
During the whole process of her trial and execution, Mary acted with magnificent courage worthy of her noble character and queenly rank. There can be no question that she died with the charity and magnanimity of a martyr; as also that her execution was due, on the part of her enemies, to hatred of the Faith. Pope Benedict XIV gives it as his opinion that on these two heads no requisite seems wanting for a formal declaration of martyrdom, if only the charges connected with the names of Darnley and Bothwell could be entirely eliminated ("Opera omnia", Prato, 1840, III, c.xiii, s. 10).
At first glance the portraits of Mary appear to be inconsistent with one another and with any handsome original. But modern criticism has reduced genuine portraits to a comparatively small number and shown how they may be reconciled, while their stiff appearance is probably only the result of the unskillful painter's endeavour to represent the quality of majesty. Three chalk sketches by Clouet (Jeanet), representing her at the ages of 9, 16, and 19, are the most reliable for outline. The third, "Le Deuil Blanc", has been several times copied in oil or miniature. For her reign in Scotland no picture seems to be known, except, perhaps, Lord Leven and Melville's, which is interesting as the only one that gives us an idea of life. During her captivity it seems she was painted in miniatures only, and that from these descend the so-called "Sheffield" type of portraits. A very valuable picture was painted after her death, showing the execution; this, now at Blairs, and its copies (at Windsor, etc.) are called "memorial pictures".
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Mary Tudor
Queen of England from 1553 to 1558; born 18 February, 1516; died 17 November, 1558. Mary was the daughter and only surviving child of Henry VIII and Catherine of Aragon. Cardinal Wolsey was her godfather, and amongst her most intimate friends in early life were Cardinal Pole and his mother, the Countess of Salisbury, put to death in 1539 and now beatified. We know from the report of contemporaries that Mary in her youth did not lack charm. She was by nature modest, affectionate, and kindly. Like all Tudor princesses she had been well educated, speaking Latin, French, and Spanish with facility, and she was in particular an accomplished musician. Down to the time of the divorce negotiations, Mary was recognized as heir to the throne, and many schemes had been proposed to supply her with a suitable husband. She was indeed affianced for some time to the Emperor Charles V, the father of the man she was afterwards to marry. When, however, Henry VIII became inflexibly determined to put away his first wife, Mary, who was deeply attached to her mother, also fell into disfavour, and shortly afterwards, in 1531, to their great mutual grief, the mother and daughter were forcibly separated. During Anne Boleyn's lifetime as queen, the harshest treatment was shown to "the Lady Mary, the King's natural daughter", and wide-spread rumours affirmed that it was intended to bring both the princess and her mother to the gallows. However, after Queen Catherine's death in January, 1536, and Anne Boleyn's execution, which followed in a few months, the new queen, Jane Seymour, seems to have shown willingness to befriend the king's eldest daughter. Meanwhile very strong pressure was brought to bear by the all-powerful Cromwell, and Mary was at last induced to sign a formal "submission", in which she begged pardon of the king whom she had "obstinately and disobediently offended", renounced "the Bishop of Rome's pretended authority", and acknowledged the marriage between her father and mother to have been contrary to the law of God. It should be noted, however, that Mary signed this paper without reading it, and by the advice of Chapuys, the imperial ambassador, made a private protestation that she had signed it under compulsion. The degree of favour to which Mary was restored was at first but small, and even this was jeopardized by the sympathy shown for her in the Pilgrimage of Grace, but after the king's marriage to his sixth wife, Catherine Parr, Mary's position improved, and she was named in Henry's will, next to the little Edward, in the succession to the throne.
When Henry died it was inevitable that under the influences which surrounded the young king, Mary should retire into comparative obscurity. She chiefly resided at her manors of Hunsdon, Kenninghall, or Newhall, but during Somerset's protectorate she was not ill-treated. When the celebration of Mass was prohibited, she summoned up courage to take a strong line. She wrote to the Council and appealed to the emperor, and it seemed at one time as if Charles V would actually declare war. Throughout, Mary remained firm, and despite repeated monitions from the Council and a visit from Bishop Ridley, she to all intents and purposes set the government at defiance, so far, at least, as regarded the religious observances followed in her own household. At the same time her relations with her brother remained outwardly friendly, and she paid him visits of state from time to time.
At Edwards's death on 6 July, 1553, the news was for some days kept from Mary, Northumberland, the Lord President of the Council, having contrived that the young king should disinherit both his sisters in favour of Northumberland's own daughter-in-law, Lady Jane Grey. The Lord President, backed at first by the Council, made a resolute attempt to secure the succession for Lady Jane, but Mary acted promptly and courageously, setting up her standard at Framingham, where the men of the eastern counties rallied round her and where she was soon joined by some members of the Council. By 19 July Mary had been proclaimed in London, and a few days later Northumberland was arrested.
Mary's success was highly popular, and the friends of the late administration, seeing that resistance was hopeless, hastened to make their peace with her. Her own inclinations were all in favour of clemency, and it was only in deference to the remonstrances of her advisers that she ultimately consented to the execution of the arch-traitor Northumberland with two of his followers. In his hour of distress Northumberland, apparently in all sincerity, professed himself a Catholic. Lady Jane Grey was spared, and even in matters of religion, Mary, perhaps by the advice of Charles V, showed no wish to proceed to extremities. The Catholic bishops of Henry's reign, like Bonner, Tunstall, and Gardiner, were restored to their sees, the intruded bishops were deprived, and some of them, like Ridley, Coverdale, and Hooper, were committed to custody. Cranmer, after he had challenged the Catholic party to meet him and Peter Martyr in disputation, was committed to the tower upon a by no means frivolous charge of having participated in the late futile rebellion. But no blood was shed for religion at this stage.
In September Mary was crowned with great pomp at Westminster by Gardiner, in spite of the excommunication which still lay upon the country, but this act was only due to the constitutional impasse which would have been created had this sanction to the royal authority been longer delayed. Mary had no wish to refuse obedience to papal authority. On the contrary, negotiations had already been opened with the Holy See which resulted in the nomination of Pole as legate to reconcile the kingdom. Parliament met on 5 October, 1553. It repealed the savage Treason Act of Northumberland's government, passed an act declaring the queen legitimate, another for the restitution of the Mass in Latin, though without penalties for non-conformity, and another for the celibacy of the clergy. Meanwhile Mary, owing perhaps partly to the fact that she fell much under the influence of the Spanish ambassador, Renard, had made up her mind to marry Philip of Spain. The suggestion was not very palatable to the nation as represented by the lower house of Parliament, but the queen persisted, and a treaty of marriage was drawn up in which English liberties were carefully safeguarded. All the Spanish influence was exercised to carry this scheme safely through, and at the emperor's instigation Pole was deliberately detained on his way to England under the apprehension that he might oppose the match. The unpopularity of the projected alliance encouraged Sir Thomas Wyatt to organize a rebellion, which at one time, 29 Jan., 1554, looked very formidable. Mary behaved with conspicuous courage, addressed the citizens of London at the Guildhall, and when they rallied round her the insurrection was easily crushed. The security of the state seemed now to require stern measures. The leaders of the revolt were executed and with them the unfortunate Lady Jane Grey. Whether Mary's sister Elizabeth was implicated in this movement has never been made clear, but mercy was shown to her as well as to many others.
Meanwhile the restoration of the old religion went on vigorously. The altars were set up again, the married clergy were deprived, High Mass was sung at St. Paul's, and new bishops were consecrated according to the ancient ritual. In Mary's second Parliament the title of supreme head was formally abrogated, and an attempt was made to re-enact the statutes against heresy, but was defeated by the resistance of the Lords. Somme of this resistance undoubtedly came from the apprehension which prevailed that the complete re-establishment of Catholicism could only be effected at the price of the restitution of the abbey lands to the Church. When, however, the marriage of Mary and Philip had taken place (25 July), and the Holy See had given assurances that the impropriators of Church property would not be molested, Pole towards the end of November was at last allowed to make his way to London. On 30 Nov., he pronounced the absolution of the kingdom over the king and queen and Parliament all kneeling before him. It was this same Parliament which in December, 1554, re-enacted the ancient statutes against heresy and repealed the enactments which had been made against Rome in the last two reigns.
All this seems to have excited much feeling ammong the more fanatical of the Reformers, men who for some years had railed against the pope and denounced Transubstantiation with impunity. Mary and her advisers were probably right in thinking that religious peace was impossible unless these fanatics were silenced, and they started once more to enforce those penalties for heresy which after all had never ceased to be familiar. Both under Henry VIII and Edward VI men had been burned for religion, and Protestantbishops like Cranmer, Latimer, and Ridley had had a principal hand in their burning. It seems to be generally admitted now that no vindictive thirst for blood prompted the deplorable severities which followed, but they have weighed heavily upon the memory of Mary, and it seems on the whole probable that in her conscientious but misguided zeal for the peace of the Church, she was herself principally responsible for them. In less than four years 277 persons were burned to death. Some, like Cranmer, Latimer, and Ridley, were men of influence and high position, but the majority belonged to the lower orders. Still these last were dangerous, because, as Dr. Gairdner has pointed out, heresy and sedition were at that time almost convertible terms. In regard to these executions, a much more lenient and at the same time more equitable judgment now prevails than was formerly the case. As one recent writer observes, Mary and her advisers "honestly believed themselves to be applying the only remedy left for the removal of a mortal disease from the body politic...What they did was on an unprecedented scale in England because heresy existed on an unprecedented scale" (Innes, "England under the Tudors", 232; and cf. Gairdner, "Lollardy", I,327).
Something, perhaps, of Mary's severity, which was in contradiction to the clemency and generosity uniformly shown in the rest of her life, may be attributed to the bitterness which seems to have been concentrated into these last years. Long an invalid, she had had more than one serious illness during the reign of her brother. But the dropsy had now become chronic, and she was in truth a doomed woman. Again it was her misfortune to have conceived a passionate love for her husband. Philip had never returned this affection, and when the hope of her bearing him an heir proved illusory, he treated her with scant consideration and quit England forever. Then in Mary's last year of life came the loss of Calais, and this was followed by misunderstandings with the Holy See for which she had sacrificed so much. No wonder the Queen sank under this accumulated weight of disappointments. Mary died most piously, as she had always lived, a few hours before her staunch friend, Cardinal Pole. Her good qualities were many. To the very end she was a woman capable of inspiring affection in those who came in contact with her. Modern historians are almost unanimous in regarding the sad story of this noble but disappointed woman as one of the most tragic in history.
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Mary Ward
Foundress, born 23 January, 1585; died 23 January, 1645; eldest daughter of Marmaduke Ward and Ursula Wright, and connected by blood with most of the great Catholic families of Yorkshire. She entered a convent of Poor Clares at St.-Omer as lay sister in 1606. The following year she founded a house for Englishwomen at Gravelines, but not finding herself called to the contemplative life, she resolved to devote herself to active work. At the age of twenty-four she found herself surrounded by a band of devoted companions determined to labour under her guidance. In 1609 they established themselves as a religious community at St.-Omer, and opened schools for rich and poor. The venture was a success, but it was a novelty, and it called forth censure and opposition as well as praise. Her idea was to enable women to do for the Church in their proper field, what men had done for it in the Society of Jesus. The idea has been realized over and over again in modern times, but in the seventeenth century it met with little encouragement. Uncloistered nuns were an innovation repugnant to long- standing principles and traditions then prevalent. The work of religious women was then confined to prayer, and such good offices for their neighbour as could be carried on within the walls of a convent. There were other startling differences between the new institute and existing congregations of women, such as freedom from enclosure, from the obligation of choir, from wearing a religious habit, and from the jurisdiction of the diocesan. Moreover her scheme was put forward at a time when there was much division amongst English Catholics, and the fact that it borrowed so much from the Society of Jesus (itself an object of suspicion and hostility in many quarters) increased the mistrust it inspired. Measures recognized as wise and safe in these days were untried in hers, and her opponents called for some pronouncement of authority as to the status and merits of her work. As early as 1615, Suarez and Lessius had been asked for their opinion on the new institute. Both praised its way of life. Lessius held that episcopal approbation sufficed to render it a religious body; Suarez maintained that its aim, organization, and methods being without precedent in the case of women, required the sanction of the Holy See.
St. Pius V had declared solemn vows and strict papal enclosure to be essential to all communities of religious women. To this law the difficulties of Mary Ward were mainly due, when on the propagation of her institute in Flanders, Bavaria, Austria, and Italy, she applied to the Holy See for formal approbation. The Archduchess Isabella, the Elector Maximilian I, and the Emperor Ferdinand II had welcomed the congregation to their dominions, and together with such men as Cardinal Federigo Borromeo, Fra Domenico de Gesù, and Father Mutio Vitelleschi, General of the Society of Jesus, held the foundress in singular veneration. Paul V, Gregory XV, and Urban VIII had shown her great kindness and spoken in praise of her work, and in 1629 she was allowed to plead her own cause in person before the congregation of cardinals appointed by Urban to examine it. The "Jesuitesses", as her congregation was designated by her opponents, were suppressed in 1630.
Her work however was not destroyed. It revived gradually and developed, following the general lines of the first scheme. The second institute was at length approved as to its rule by Clement XI in 1703, and as an institute by Pius IX in 1877.
At the express desire of Pope Urban Mary went to Rome, and there as she gathered around her the younger members of her religious family, under the supervision and protection of the Holy See, the new institute took shape. In 1639, with letters of introduction from Pope Urban to Queen Henrietta Maria, Mary returned to England and established herself in London. In 1642 she journeyed northward with her household and took up her abode at Heworth, near York, where she died. The stone over her grave in the village churchyard of Osbaldwick is preserved to this day.
For the history of the institute subsequent to the death of Mary Ward, see INSTITUTE OF MARY.
CHAMBERS, Life of Mary Ward (London, 1885); SALOME, Mother M. Mary Ward, A Foundress of the Seventeenth Century (London, 1901); MORRIS, The Life of Mary Ward in The Month, LV. The oldest sources for the history of Mary Ward are the MS. lives by WIGMORE (English), PAGETI (Italian, 1662. Nymphenburg Archives). BISSEL (Latin, 1667 or 1668, of which there is a copy in the Westminster Diocesan Archives), LOHNER (German, 1689, Nymphenburg Archives). The most important of printed Lives are: KHAMM (1717); FRIDL (c. 1727), and BUCHINGER.
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Maryland
One of the thirteen English colonies which after the Revolution of 1776 became the original States of the American Union. Its total area is 13,327 square miles, of which 3386 square miles are water. The total population (1906) was 1,275,434; of this total 37.1 per cent was reported in the census as claiming to be church-members (23.7 percent Protestant; 13.1 per cent Catholics; 0.3 per cent all others), and 62.9 per cent not reported as church members. The numerical rank of the state has decreased in every census period, being sixth in 1790 and twenty-sixth in 1900. The foreign population is small, and the negro population about 248,000. Baltimore, the chief city, increased 9 per cent in population during the census decade 1900-1910. The federal census of 1910 gives it 558,485 inhabitants as against 508,957 in 1900.
The state census of 1908 shows 401 church organizations with a membership (communicants) of 473,257. In this enumeration the Catholics are set down at 166,941, which is, owing to the government method of computation, 15 per cent less than the actual claim of the church authorities. Other totals are: Baptists, 30,928; Disciples, or Christians, 2984; Dunkers, 4450; Friends, 2079; German Evangelicals, 8343; Lutheran bodies, 32,246; Methodists, 137,156; Presbyterians, 17,895; Reformed Presbyterians, 13,461; United Brethren, 6541. The total number of church edifices reported was 2814, with a seating capacity of 810,701 and a valuation of $23,765,172.
Colonial Period
"On 25 March, 1634", says the Jesuit Father Andrew White, in his "Relatio Itineris in Marylandiam", or "Narrative of the Voyage of The Ark and The Dove", "we celebrated Mass for the first time in the island (St. Clement's). This had never been done before in this part of the world", and it was the beginning of the Maryland colony. The expedition, the landing of which on the shores of St. Mary's is thus described, was organized and sent out by Cecilius Calvert (q. v.), the second Lord Baltimore, and the first Proprietary of Maryland, under a charter issued to him, 20 June, 1632, by Charles I of England. This charter was the handiwork of George Calvert, the first Lord Baltimore, the father of Cecilius, and was intended to be issued to himself, but, as he died on the fifteenth of the preceding April, the charter went out to his son Cecilius, the heir to his title and estates and to his long-cherished scheme of English Catholic colonization in the Western Hemisphere. The charter contained the grant of an extensive territory, which was set out and defined by clear and explicit metes and bounds, containing nearly double the present land area of Maryland, embracing what is now the State of Delaware, a tract of Southern Pennsylvania, 15 miles wide by 138 miles long, and the fertile valley lying between the north and south branches of the Potomac River. The means by which the lords proprietary were deprived of so large a part of the territory given to them by the express language of the charter does not belong to this article. [See Russell, "Land of Sanctuary" (Baltimore, 1907), passim.] The charter also contained the most comprehensive grant of civil and political authority and jurisdiction that ever emanated from the English Crown. It was a palatinate that was created with all the royal and viceregal rights pertaining to the unique and exceptional kind of government then existing in the Bishopric of Durham. The grantee appointed the governor and all the civil and military officers of the province. The writs ran in his name. He had power of life and death over the inhabitants as regards punishments for crime. He could erect manors, the grantees of which enjoyed all the rights and privileges belonging to that kind of estate in England. Many of them were created. He could confer titles of honour and thus establish a colonial aristocracy. Of all the territory embraced within the boundaries clearly set out in the charter, "the grantee, his heirs, successors and assigns, were made and constituted the true and absolute lords and proprietaries".
Sir George Calvert (q. v.), having become a convert to the Catholic faith in 1625, with his son Cecilius, then nineteen years of age, withdrew from public office, and sailed for Avalon in Newfoundland, a charter for which province had been granted him by King James. He carried with him a secular priest to attend to the spiritual wants of the Catholic colonists, and also a Protestant minister to supply those of the Protestant members of the expedition. In this act Sir George gave practical evidence of his recognition and acceptance of the principle of religious freedom and of the rights of conscience, of which his son Cecilius was to be so illustrious and shining a supporter. After a year's residence in Avalon, Sir George sailed south in quest of a more genial climate and a more kindly soil. He reached Jamestown, Virginia, but the authorities of that English settlement refused him permission to land unless he would take the oath of supremacy as well as that of allegiance. The latter he was willing to take, the former, as a Catholic, he declined. Returning to England he sought and obtained from Charles I the charter of Maryland. Dying before it passed the great seal, the charter was issued to his son Cecilius, the second Lord Baltimore and the first Lord Proprietary of the Province of Maryland.
The charter to Cecilius was opposed by the agents of the Virginia colonists, on the ground that the grant was an encroachment on the territory of Virginia. This contention was untenable. For, by the judgement of the King's Bench in 1624, eight years before the issuing of the Baltimore Charter, in certain quo warranto proceedings instituted in the King's Bench, the Virginia colony was converted into a royal colony, and the king revested with the title to all the territory embraced in the charter of the London or Virginia Company, with full power and authority to grant all or any part of it to whomsoever he pleased, which he subsequently freely exercised without question in the cases of the grants of New Jersey, Pennsylvania, the Carolinas and the northern neck of Virginia. The question was only raised as to the grant of Maryland, and that solely and avowedly because it was a grant to a Catholic nobleman for the purpose of establishing a Catholic colony. The committee of the Privy Council on American plantations, after a full hearing of both parties, unanimously decided "to leave the Lord Baltimore to his charter, and the Protestants to their remedy at law". Not having any such remedy, they did not, as they could not, resort to it. After numerous delays and detentions caused by its enemies, the expedition sailed from Southampton, 22 November, 1633. By an arrangement previously made by Lord Baltimore the expedition stopped at Cowes, in the Isle of Wight, and took on board the Jesuit Fathers Andrew White and John Altham (alias Gravenor) with some lay brothers and servants. The general description of the personnel of the expedition is that it consisted of "twenty gentlemen adventurers", all of whom, with perhaps one exception, were Catholics and of good families. With these were associated a number of artisans, mechanics, and labourers estimated at 250, the greater part of whom, it is said, were Protestants.
Cecilius Calvert carefully prepared and delivered to his brother Leonard (q. v.), whom he appointed governor, and to the two commissioners, Hawley and Cornwaleys, associated with him in the government of his province, a body of instructions for their conduct while on the voyage, and when and after they should reach their destination. In this first article he enjoins, both on shipboard and on land, an abstinence from all religious controversies, "to preserve peace and unity amongst all the passengers and to suffer no scandal or offence, whereby just complaint may be made by them in Virginia or in England. . .and to treat the Protestants with as much mildness and favour as justice will require". During the voyage, among the passengers, embracing men of opposite creeds and separated by widely different social conditions, confined for four tedious months on the crowded decks of the Ark and the Dove, there occurred nothing to mar and disturb its harmony. On landing, the colonists were kindly received by the Indians. Governor Calvert purchased from the tribe of the Piscataways, who occupied this land, the possession of a considerable tract. The aborigines gave to the colonists as a temporary shelter one of their principal villages. The wigwam of the chief was assigned to the two priests as a residence and a chapel, and they immediately began their apostolical labours, first among the Protestant colonists, most of whom in a short time accepted the true Faith. Father White prepared a grammar, a dictionary, and a catechism in the language of the Piscataways which was destroyed at the time of the Ingle invasion (see below). Tayac, the chief of this powerful tribe, was converted, with his wife, his family, and many of his tribe, as well as a princess of the Patuxents, a neighbouring tribe, and a number of her people.
The genial climate, the fertile soil, the liberal conditions of plantation promulgated by the lord proprietary, the security and safety enjoyed by the colonists, the religious freedom and equality secured to the members of every Christian denomination, soon attracted a numerous immigration, and the colony grew apace.
But a change came. The inhabitants of Virginia had abated none of their hostility to a Catholic colony in their neighbourhood and of their determination if possible to break up and destroy it. William Claiborne, a member of the Council of Government of that colony, had, under a licence he had obtained from Governor Harvey of Virginia to trade with the Dutch at Manhattan and the people of Newfoundland, established a trading post on Kent Island in the Chesapeake Bay within the boundaries of Lord Baltimore's grant, for the purpose of carrying on his business as a trader. He had never obtained a grant of any lands whatever. He was a mere squatter on the island, without a title to a single acre of it. He refused to acknowledge Lord Baltimore's charter and rights, and to submit to his authority, referring the matter to the Council of Virginia which upheld him. Governor Calvert thereupon proceeded to reduce the island to submission. Claiborne, with the aid of some of the Virginians, but without any authority of the Virginian government, organized an expedition to recapture the island. He was met by a force of Governor Calvert, commanded by Captain Cornwaleys, and defeated, but escaped capture, to be for the rest of his lawless and incendiary career a thorn in the side of Calvert and the unrelenting foe of the Catholic colonists.
In 1644 Richard Ingle, instigated and aided by Claiborne, made a sudden descent upon the province in a vessel named the Reformation, compelled Governor Calvert and some of the principal persons of the colony, including two of the Jesuit Fathers, to fly to Virginia, captured and burned St. Mary's, destroyed valuable records, plundered and destroyed the residences of many of the inhabitants, especially the houses and chapels of the missionaries, and took Father White a prisoner in chains to London, where he had him indicted as a returned Jesuit priest, an offence for which death was the punishment. Father White pleaded, however, that his return was not voluntary, and escaped.
The avowed object of both these piratical raids was the destruction of the Catholic colony of Maryland. Lord Baltimore, seeing the disturbed condition of things, wrote to his brother the governor to save what he could out of the wreck of his fortunes and retire from the province. Leonard Calvert had, however, already taken steps to recover possession, and, returning with a small force of friends and adherents, drove out the marauders and re-established his authority. While Cecilius Calvert was thus confronting his enemies, who with untiring industry were seeking to involve his charter, his province, his colonists and the Jesuit fathers in a common ruin, he became engaged in an unfortunate controversy with the Jesuits over a tract of land thy had received as a gift from some of their Indian converts without the knowledge or consent of the Proprietary, and the surrender of which the governor demanded. The priests refused to give it up until, after several years of somewhat acrimonious controversy, the father general of the order decided in Lord Baltimore's favour. Lord Baltimore did not object so much to the acquisition of lands by the fathers, but to the method and manner of that acquisition by grants or gifts from the Indians, in derogation of what he regarded his right and his title to these lands, under the express provisions of his charter. In 1651 Cecilius Calvert set apart 10,000 acres of land near Calverton Manor for the benefit of the Indian converts, under the care and direction of the fathers, the first fund established within the English possessions in America for the support of Indian missions.
Peace and order being restored by the return of Governor Leonard Calvert to the province, and the re-establishment of Lord Baltimore's authority, Maryland entered on a brief period of prosperity and began to grow in population and wealth. There are no statistics on which to base an opinion as to the number of the inhabitants of the province at this period (1645), but the best opinion puts it at between four and five thousand. Three-fourths of this number were Catholics. They held most of the offices under the appointment of the proprietary, and constituted a majority of the legislative body, and continued to do so until the Puritan Rebellion. The number of Jesuits serving the Maryland Missions averaged four annually from 1634 to 1650. Among them were Fathers Andrew White, Thomas Copley (alias Philip Fisher), and Ferdinand Poulton (alias John Brock and Morgan). These missionaries converted nearly if not quite all of the Protestant colonists who came out in the Ark and the Dove, and many of those who had come into the province afterwards from England and Virginia. To these were added, pending the difficulty between the fathers and Lord Baltimore, four Franciscans, who soon retired, however, and left the field to the Jesuits.
In 1649 the General Assembly of the province passed the celebrated Toleration Act. From the foundation of the colony, therefore, religious freedom had been the inviolable rule and practice of the provincial government. Under a provision in the charter giving to the Lords Baltimore the initiation of legislation in the province, Cecilius Calvert had drawn up a body of laws, sixteen in number, to be adopted by the Assembly, and among them was this famous Act. It was passed by that body, the majority of whom mere Catholics, without a dissenting voice. "And whereas", it reads, "the enforcing of the conscience in matters of religion hath frequently fallen out to be of dangerous consequence in those commonwealths where it hath been practised, and for the more quiet and peaceable government of the province and the better to preserve mutual love and amity amongst the inhabitants thereof: Be it therefore enacted that noe person or persons whatsoever within this province. . .professing to believe in Jesus Christ, shall henceforth be in any waies troubled, molested or discountenanced for or in respect of his or her religion or in the free exercise thereof within this province nor in anything compelled to the belief or exercise of any other religion against his or her consent." The act then provides penalties for violation of its provisions. In the controversies about this celebrated Act of Toleration, efforts have been made by many Protestant writers to deprive Cecilius Calvert of the merit of its authorship, but the judgment of all fair historians gives to Cecilius Calvert, and to him alone, following the example of his father, the honour of "being the first in the annals of mankind", as Bancroft says in his "History of the United States", "to make religious freedom the basis of the State".
Cecilius Calvert was a conscientious Catholic. Indeed, "it was to that fact that he owed the continuous hostility he had to meet with", says Prof. William Hand Browne of Johns Hopkins University in his "History of a Palatinate": "He had only to declare himself aProtestant and all this hostility would have ceased. This he did not do." In 1643, the House of Burgesses of Virginia passed a stringent law requiring off all persons a strict conformity with the worship and discipline of the Church of England, the established Church of that colony. This act was put into vigorous execution by the governor, and a considerable body of Puritans were driven out of Virginia into Maryland. At their solicitation Governor Stone gave them a large tract of land on the Severn, where they made a settlement, calling it Providence (now Annapolis). Soon they began to complain that their consciences would not allow them to acknowledge the authority of a Catholic proprietary, and in 1650 they started a rebellion, and seized the government of the colony. They convened a General Assembly to which Catholics were declared to be ineligible either as members or electors. The first thing this illegal and revolutionary body did was to repeal the Act of Toleration of 1649, and to enact another "Concerning Religion" which contained this provision: "That none who profess and exercise the Papistic, commonly known as the Roman Catholic religion, can be protected in this province." By this act Catholics and Church of England adherents were expressly proscribed, and the profession of any other religion could be included as the caprice or intolerance of its authors should at any time require.
During the Puritan usurpation the Catholic Church suffered greatly. Swashbucklers paraded the province, breaking into the chapels and mission houses and destroying property. Three of the Jesuit priests fled to Virginia, where they kept themselves in hiding for two or three years, enduring great privations. One only remained in Maryland. In 1658 the government of the province was restored to Lord Baltimore. A General Assembly was convoked which re-enacted the Toleration Act of 1649. This Act remained on the statute book under the Catholic proprietaries until the Protestant Revolution of 1689. Maryland now enjoyed another era of quiet and prosperity, and the Jesuits returning to the province resumed their missionary labours. In 1660 the population of the province numbered 12,000; in 1665, 16,000; and in 1671, 20,000. This rapid increase is a proof of the wisdom and liberality of the proprietary's rule. The Catholic inhabitants during this period, the majority of whom were in St. Mary's and Charles Counties, were estimated to be between 4000 and 5000, served by two, sometimes three, Jesuits and two Franciscans who arrived in 1673.
Philip Calvert, brother of Cecilius, was governor from 1660 to 1662, when he was succeeded by Charles Calvert, the son and heir of Cecilius, who, on the death of his father in 1675, became the third Lord Baltimore and second proprietary of the province. Charles married and settled in the province, and lived there several years, discharging the duties of governor as well as of proprietary according to liberal and enlightened principles and with consideration for the welfare of the inhabitants. In 1683 the General Assembly voted him 100,000 lbs. of tobacco as an expression of "the duty gratitude and affection" of the people of the province. This he declined on the ground that it would impose too great a tax burden on the people.
Puritan Usurpation
Charles was not, however, without his troubles. Attempts were made in 1676 to force him to make public provisions for the clergymen of the Church of England. This, following his father's example, he declined to do, and with the approval of the inhabitants, because of the worthless character and scandalous conduct of most of the ministers of that denomination sent over from England. In 1676 a proclamation was issued by the Protestant malcontents denouncing the government of the Catholic Proprietary, demanding its extinction, and the appointment of a royal governor. They assembled in arms in Calvert County to carry out their programme, but Governor Notley, in the absence of Sir Charles Calvert in England, quickly suppressed the movement and hanged two of the ringleaders. Later on the malcontents availed themselves of the opportunity created by the Revolution in England to raise the standard of revolt against the government of Lord Baltimore, and to call upon all good Protestants to aid in its overthrow. Under the leadership of one John Coode, an apostate Catholic, a Colonel Jowles and others formed "The Protestant Association in arms to defend the Protestant religion". All sorts of lying charges against the Catholics were scattered broadcast through the community. They were accused among other things of forming an alliance with the Indians for the massacre of the Protestants. The Government of the proprietary was overthrown, and a Committee of Public Safety was installed in its place. This Committee appealed to William and Mary for a recognition, and to the discredit of those monarchs it was given.
Lord Baltimore, without the charge of a single offence being brought against him, except that he was a Catholic, without a trial by a jury of his peers, against his earnest protest, and notwithstanding the remonstrances of large numbers of respectable Protestants in several of the counties, was deprived of all the civil and political authority conferred upon him in the charter, and remained so deprived until his death in 1715. William and Mary without scruple took over the province, made it a royal colony, and appointed Lionel Copley governor. And now began the reign of religious intolerance and bigotry. William and Mary, although they deprived Lord Baltimore of his government of the province in violation of the express provisions of the charter, refused to sanction the repeated attempts made by the Maryland usurpers to rob him of his property rights. These rights he retained until his death in 1715, administering his land office, appointing his surveyors, collecting his rents and issuing, as the only recognized source of title, grants and patents for lands to claimants under the conditions of plantation promulgated by his father Cecilius. This retention of his territory enabled the proprietary to save his province and the future State of Maryland from absorption by either Virginia or Pennsylvania colonies. Encouraged by the Government both in England and in the colony, and by the sympathy and support of the Protestant inhabitants of Maryland, the revolutionists began an era of religious persecution.
In 1692 an "Act of Religion" was passed whereby all the penal laws of England existing at that time against the Catholics were declared to be in force in the colony. This Act established the Church of England as the Church of the province, and provided for conformity with its worship and discipline. To Episcopal clergymen was given jurisdiction in testamentary causes. The members of the Church of England at that time constituted but a small minority of the people. To the Dissenters and the Quakers, who together with the Catholics formed a considerable majority of the people, this act was very obnoxious. Under the rule of the Catholic proprietaries there was no Establish Church, no tax imposed for its support, no conformity with its worship and discipline required under penalties for non-compliance. In 1702 an Act was passed exempting Puritans and Quakers and all other kinds of Dissenters from the provisions of this law, except the one imposing an annual tax of 40 pounds of tobacco per poll on all the inhabitants for the support of the Establishment. To the Catholics no relief whatever from these burdens was extended. They and they alone remained subject to the pains, penalties, disabilities, and taxes provided in this Act. By the Test Oath of 1692 Catholic attorneys were debarred from practising in the provincial courts. By the Act of 1704 Catholics were prohibited from practising their religion; priests were debarred from the exercise of their functions; priests and parents forbidden to teach Catholic children their religion, and the children encouraged to refuse obedience to the rule and authority of their parents.
Charles, Lord Baltimore, died 20 February, 1715. His son Benedict Leonard now succeeded to the title and estates. This son, a few years before the death of his father, had renounced the Catholic Faith, and with his family had conformed to the Church of England. His father, incensed by this conduct, had cut off his allowance. To replace this, Queen Anne had, on the petition of Benedict, directed Governor Hart to provide for him an annuity of £500 out of the revenue of the province. This apostasy proved an injury to the Catholics of Maryland. Benedict died 5 April, 1715. His son Charles II, who had conformed with his father, became the fifth Lord Baltimore and the fourth proprietary, and received from Queen Anne the government of the province. In 1718 a more stringent law was passed barring Catholics from the exercise of the franchise and the holding of any office in the province. In 1715 a law was adopted providing that if a Protestant should die leaving a widow and children, and such widow should marry a Catholic, or be herself of that opinion, it should be the duty of the governor and council to remove such child or children out of the custody of such parents and place them where they might be securely educated in the Protestant religion. This Act was amended and re-enacted in 1729 by an Act which in the case mentioned gave the power to take the child to any justice of the county court. Without regard to sex or age the child or children should be put wherever the justice pleased. There was no appeal.
In all this proscriptive legislation there are evidences of a latent ill-concealed purpose which in 1756 was boldly announced in petitions to the Lower House, and in a series of articles from correspondents in the "Maryland Gazette" published in Annapolis.
The Jesuits owned and cultivated several large manors and other tracts of fertile lands, the revenues of which were devoted to religion, charity, education, and their missionary work. The Assembly was therefore prayed to enact that all manors, tenements, etc., possessed by the priests should on 1 October, 1756, be taken from them, and vested in a commission appointed for that purpose and sold, the proceed of the sale to be devoted to the protection of the inhabitants from the French and Indians. Priests were to be required to take all the test oaths and on their refusal banished, and, as "Romish recusants", their lands to be forfeited. In the same year the Upper House, as the Governor's Council was called, framed a bill with the title "To prevent the growth of Popery within this province", which provided that priests were to be made incapable of holding any lands, to be obliged to register their names, and give bond for their good conduct; were prohibited from converting Protestants under the penalty of high treason, and further that any person educated at a foreign Catholic seminary could not inherit or hold lands in the province. There were other equally severe disabilities and penalties imposed. But a controversy arose between the two Houses over the bill during which it was dropped. To render the province no longer a desirable place of residence to the loyal Catholic gentleman and their families was the object of these propositions and laws. Charles Carroll, the father of the signer of the Declaration of Independence, wrote to his son that Maryland was no longer a fit place for a Catholic to reside, and he felt inclined to dispose of his great landed estate and leave the province. Fortunately his son earnestly persuaded him not to do so. Some families sought refuge from these intolerant laws and the more intolerant sentiments of the people under the milder rule of Pennsylvania. In 1752 the same Charles Carroll, after consultation with some of the principal Catholic families of Maryland, went to France to obtain from Louis XV a tract of land in the Louisiana territory for the purpose of transporting the Catholics of the province in a body to that country. He failed in his mission. Maryland Catholics began to emigrate to Kentucky in 1774, and in 1785 twenty-five Catholic families set out from St. Mary's County for Pottinger's Creek (see KENTUCKY).
In the absence of reliable statistics it is difficult to ascertain the growth of the population in the colony during the period elapsing from 1634 to 1690; according to the estimate already given, in 1671, it was 20,000. The Protestant Revolution exercised a deterring influence, so that in 1708, it was only 33,000, of whom 3000 were Catholics. In 1754 the population was placed at 153,000 of whom the Catholics numbered about 8000. During the early part of this period, the number of priests--mostly, sometimes exclusively, Jesuits--serving this Catholic population averaged four or five; during the latter part ten to twelve. In 1759 the estimated Catholic population of the province was 9000, and the number of priests, all Jesuits, eight to fifteen. In 1756 Bishop Challoner, vicar apostolic in England, places the number of priests at twelve. In 1763 the Catholic population was estimated to be between 8000 and 10,000, whose spiritual needs were supplied by fourteen Jesuits. By 1769 this population had increased to 12,000. Numerous conversions had been made. The proclamation of independence and the Revolution which followed it put an end to the royal authority in the American colonies, and to the proprietary rule in Maryland, and struck the shackles from the Catholics of that province. Henceforth a new order of things was to prevail. Daniel Dulany, an eminent lawyer and the attorney general of the province under the last proprietary governor, had addressed a letter to the people of Maryland earnestly urging them to remain steadfast in their loyalty to the King of England and to the provincial authority. He pointed out as a dissuasive to Maryland from joining her sister colonies in the revolt the fact that under Section XX of the Maryland Charter the province enjoyed the right of absolute exemption from all taxation by king or Parliament. The authority of Mr. Dulany was high, and his argument strong. Another letter was calculated to exert an influence unfavourable to the patriot cause. The fact was, the royal authority had been exerted in Maryland only to a limited extent. No royal governors had been appointed except during the usurpation of the Protestant ascendency, when the government of the province, and the appointment of governors, was taken temporarily out of the hands of Charles, Lord Baltimore, because he was a Catholic. The proprietary rule, notwithstanding the clamours of the malcontents and revolutionists of 1689, was acceptable to the people. The only ground of objection, indeed, ever urged against the government of either Cecilius or Charles Calvert was that they were Catholics.
War for Independence
Maryland did not at first contemplate or favour independence, and had so instructed her delegates to the Continental Congress. While the public mind was in this uncertain and unbalanced state, Dulany's letter appeared and produced considerable effect. The patriot cause, the cause of independence, found a champion in the disfranchised Catholic, Charles Carroll of Carrollton (q. v.), the wealthiest landowner in the province. Four letters passed between the controversialists. By general acknowledgment the triumph of Carroll was complete. Carroll's letters met with an enthusiastic reception by the patriots, and the cause of independence was won. Throwing all selfish considerations aside, Maryland, henceforth a state and no longer a province, cast her lot with the other colonies. Subsequently, two other Catholic Carrolls took prominent parts in the revolutionary struggle: Rev. John Carroll, afterwards the first bishop of the United States, and Daniel Carroll of Duddington (q. v.).
The name of Daniel Carroll is little known, and his patriotic services have never been sufficiently recognized. While a member of the Congress from Maryland, he took a leading and prominent part in the settlement of a question of profound significance and importance to his country. Under language of a very vague character in their charters, as colonies, from the king, several of the states laid claim to large stretches of the territory west of the Alleghanies. Virginia asserted a blanket claim to the whole territory under the charter of 1607. Very early in the sessions of the Congress Maryland had introduced through her representatives a resolution to the effect that if, as a result of the war then being waged, these lands should be acquired by the Confederation from Great Britain, they should become the common property of all the states, and regulated and governed by the Congress as the trustee of all the states, and declared she would not sign the Articles of Confederation until the states claiming these lands should make a surrender of them to Congress to become in time independent states and members of the Union. The resolution met with great opposition from the landed states, especially from Virginia. Alone and unsupported by any other state, Maryland remained firm and ultimately triumphed. John Fiske, in his "Critical Period of American History", does not hesitate to say that but for the position taken by Maryland on this question the Union would not have been formed; or, if formed, would soon have been broken in pieces by the conflicting pretensions of the landed states.
The Catholics of Maryland, both clergy and laity, warmly espoused the patriot cause. On the roster of the Maryland Line are to be found the names of representatives of the Catholic families of Maryland. The important services of the Carrolls, the loyalty of the Catholic clergy and laity to the patriot cause, coupled with the fact that the whole body of the Anglican clergy had almost to a man adhered to King George, had somewhat ameliorated the old intolerant sentiments of the people of colonial Maryland towards the Catholic religion and its professors. This change of sentiment found expression in Section XXXIII of the Bill of Rights of the Constitution of the new State of Maryland, adopted in November, 1776. In this article it is declared that all persons professing theChristian religion are equally entitled to protection. . .that no person ought to be compelled to frequent or maintain any particular place of worship or any particular ministry. Still it provided that the legislature might in its discretion lay a general and equal tax for the support of the Christian religion, leaving to each individual taxpayer the right to designate to what particular place of worship or to what particular minister his portion of the tax should be applied. By this article also the churches, chapels, parsonages, and glebe lands of the Church of England in the province were secured to that Church forever. It further provided that all Acts of the General Assembly passed for collecting money for building or repairing of churches or chapels (that is for the Protestant Episcopal Church) shall continue in force until repealed by the legislature. This article, adopted in 1776, fell far short of that full and just measure of religious freedom announced a century and a half before by Cecilius Calvert in his instructions to Governor Leonard Calvert and the Toleration Act of 1649. It remained on the statutes until the first Congress of the United States passed its first amendment, to the effect that "Congress shall make no laws respecting the establishment of religion or prohibiting the free exercise thereof".
The success of the Revolution rendered necessary new arrangements and adjustments of ecclesiastical jurisdiction and authority in the Catholic Church of the United States. In a population of about 200,000, the Catholics of Maryland numbered at the close of the revolution 15,000: 9000 adults, 3000 children, and 3000 slaves. The number of Catholic priests at the same time in Maryland was twenty-one. The vicars Apostolic of London had jurisdiction over the English colonies in America, and this jurisdiction was confirmed to Bishop Challoner on his appointment. Writing to Propaganda in 1759 he urged that a bishop or vicar Apostolic be appointed for the Catholics in our [i.e., British] American settlements. In 1765 he favoured the idea of two or three vicariates and wrote in this sense to his agent in Rome.
In Rome, however, the Cardinal of York, brother of Charles Edward Stuart, pretender to the English throne, was thought to control the nomination of bishops within British dominions. The Catholics of Maryland were not partisans of the House of Stuart, and, furthermore, the sympathies of the Cardinal of York were known to be not on the side of the Society of Jesus, to which the Maryland missionaries almost all belonged. Bishop Challoner then suggested that the Sacrament of Confirmation be conferred on the Catholics of Pennsylvania and Maryland by the Bishop of Quebec, but there is no evidence that this ever took place, or that Confirmation was administered prior to the War of Independence. On 27 June, 1783, a meeting of the Catholic clergy of Maryland was held at White Marsh, Prince George's County, to take into consideration the status and the wants of the Church under the new political order brought about by the war. This meeting addressed a petition to His Holiness Pius VI, requesting the appointment of a prefect Apostolic clothed with episcopal powers. In response to this petition, on 9 June, 1784 a Decree of the Propaganda was issued organizing the Catholic Church in the United States, and appointing the Rev. John Carroll superior of the missions in the thirteen United States of America. Father Carroll at once entered on the duties of his office, but it required but little experience to demonstrate that the appointment of a "Superior of Missions" was wholly inadequate to meet the wants of the Church in the United States, and that a bishop with full authority and jurisdiction was necessary. In 1788 a petition to that effect, signed by John Carroll, Robert Molyneux, and John Ashton, and representing the almost unanimous opinion of the rest of the clergy in Maryland, was presented to Pope Pius VI. His Holiness approved the recommendation, and a Bull was issued on 6 November, 1788, establishing Baltimore as a see and appointing Rev. John Carroll its first bishop. The authority and jurisdiction of the bishop was co-extensive with the limits of the country. (See BALTIMORE, ARCHDIOCESE OF; CARROLL, JOHN.)
In the War of 1812 with England, a number of localities suffered from the attacks of the British fleet. The bombardment of Fort McHenry, Baltimore, 13 Sept., 1814, was the occasion of the composition of the National anthem, "The Star-Spangled Banner". On 12 Sept., 1814, the Maryland troops under General Stricker checked the British forces commanded by General Ross at the Battle of North Point. This victory saved the Republic from being cut in two by the British and resulted in the Treaty of Ghent, which was signed on 2 December, 1814. The defeat and death of General Ross at the Battle of North Point was a vital moment in the history of the United States. During the Civil War, 1861-65, as a border state Maryland had many citizens who favoured secession. In October, 1864, a new constitution abolished slavery and disfranchised all who had aided the rebellion against the United States.
Education
The percentage of illiterate native whites, 4·1, is the lowest, and of negroes, 35·1, the second lowest of any state having a large negro population. From the time of the first Jesuit missionaries Catholic effort for sound education has been constant. To further the organization of a native clergy Bishop Carroll secured the services of a number of Sulpicians, who on 3 October, 1791, began St. Mary's Seminary, Baltimore. In January, 1805, the State legislature gave it the charter of a university. Up to 1910, 1800 priests had been educated there. Many distinguished laymen also studied within its walls. Under the same direction St. Charles College, Ellicott City, was founded in 1830. Georgetown University (q. v.) was founded in 1778, and in its first years some of the Sulpicians assisted as professors in the work of the institution, carried on by the Society of Jesus. Other notable institutions are Mount St. Mary's Seminary and College, Emmitsburg (1808); Loyola College, Baltimore (1852); Rock Hill College, Ellicott City (Christian Brothers, 1865).
For women the most modern educational advantages are supplied by the Sisters of Charity of St. Vincent de Paul in St. Joseph's College, founded by Mother Seton at Emmitsburg in 1808, and in the Academy of Notre Dame of Maryland at Baltimore. The College of the Sacred Heart of Jesus, the philosophical and theological House of Studies of the Society of Jesus, is at Woodstock; the Redemptorist House of Studies is at Illchester, and the normal school and novitiate of the Christian Brothers at Ammendale. Nearly one-half the parishes of the State have Catholic schools. The boys' parochial schools are under the charge of the Christian Brothers and the Xaverian Brothers. The girl's schools are under the charge of the Sisters of Mercy, the Sisters of Charity, and the School Sisters of Notre Dame. The governor, principal of the State Normal School and state superintendent, with four members appointed by the governor, make up the State Board of Education. The governor and Senate name a Board of School Commissioners for each county, and this board selects three school trustees in each district. The law makes the annual school term last ten months.
Charities
A Board of State Aid and Charities appointed by the governor and the Senate receives all applications for state aid, and recommends to the legislature the amount to be granted and its recipient. There are 6 Catholic hospitals; 2 homes for aged poor; 2 industrial and reform schools; 4 homes and 2 orphan asylums in the state; 1 foundling hospital. The property of charitable and religious institutions, as well as churches and cemeteries, is exempt from taxation. Burial plots in cemeteries are not liable for debts, etc.
Laws Affecting Religion
All Sundays, besides New Year's Day, Christmas, and Good Friday, are legal holidays. Incorporation of Catholic churches is made according to a special law by the body composed of the bishop of the diocese, his vicar-general, the pastor of the parish and two other persons elected annually by the male pewholders. The form of the judicial or other oath not provide for in the State Constitution is: "In the presence of Almighty God I do solemnly promise", or "declare", etc. It is not lawful to add to any oath the words "So help me God", or any imprecatory words whatever. Affirmation is sufficient if the conscience of the person is against an oath. The manner is by holding up the right hand, unless this is not practical or some other way is considered more binding.
No one who takes part in, or aids or abets a duel, or sends or accepts a challenge, can hold office. No minister of the Gospel is eligible for election to the Legislature. Murder in the first degree is punishable with death; arson, rape, and treason with death or imprisonment at the discretion of the court. The chief grounds of divorce are adultery, abandonment for three years, impotency at time of marriage, and misconduct of wife before marriage unknown to husband. Separation from bed and board is granted for cruel treatment, excessively vicious conduct, or desertion.
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Masaccio
(TOMMASO).
Italian painter, born about 1402, at San Giovanni di Valdarno, a stronghold situated between Arezzo and Florence; died, probably at Rome, in 1429. His correct name was Tommaso di ser Giovanni di Simone dei Guidi, which may be translated "Thomas, son of Sir John, grandson of Simon, of the Guidi clan." His family had given many magistrates to the Republic of Florence in earlier days, but when Thomas was born prosperity had forsaken them: his father was a poor notary in a small community. His familiar name ofMasaccio is an augmented form of Maso (short for Tommaso) and means "Big Tom", with a shade of depreciation. By this name, if we are to believe Vasari, his Florentine contemporaries indicated after their fashion the oddities of his character—"He was absent-minded, whimsical, as one who, having fastened his whole mind and will upon the things of art, paid little attention to himself and still less to other people."
Masaccio's master was Tommaso di Cristofano di Fino, known as Masolino da Panicale, Masolino meaning "Little Tom" (see MASOLINO). Masaccio was very precocious: we find him at the age of nineteen already enrolled among the Speziali (Grocers, or Spicers), one of the "arts", or guilds. The Speziali included painters among its members. After a few essays which earned him some degree of reputation, he was commissioned to continue the decoration of the Brancacci chapel at Florence, which his master, Masolino, had begun. This was, according to some authorities, in 1424; according to others in 1426; so that he cannot have been more than twenty-four years old. The work did not make him rich. Absorbed in the things that pertain to art, he know nothing about sublunary business matters. The state register of property for the year 1427 shows that Masaccio "possesses nothing of his own, owes one hundred and two lire to one painter, and six florins to another; that nearly all his clothing is in pawn at the Lion and the Cow loan-offices". Suddenly he left Florence, and there is evidence of his presence at Rome in 1428. The cause of this precipitate departure is unknown; in any case, the unhappy man did not succeed in bettering his material condition, for he died of grief and want in 1429 or later.
Many of Masaccio's works are lost. In the Spada chapel, in the Church of Santa Maria Novella at Florence, he painted a "Trinity" between the Virgin and St. John, with kneeling portraits of the two donors at the sides. This grandiose work is, unfortunately, much damaged. In the Academy of Florence is to be seen a "St. Anne with Madonna and Infant Jesus". A.F. Rio discovered in the Naples Museum a small Masaccio which Vasari had heard Michelangelo praise very highly, but of which all trace had been lost. "Here we have Pope Liberius, represented under the lineaments of Martin V, outlining on the snow-covered ground the foundations of the Basilica of Sta. Maria Maggiore, in the midst of an imposing cortège of cardinals and other personages, all painted from life" (Rio, "L'Art chrétien", II, Paris, 1861, p. 13). This picture is known as "The Founding of St. Mary of the Snows at Rome". Some portraits in the Uffizi—notably one of a frail, melancholy youth—which were for a long time attributed to Masaccio, have now, and correctly, been assigned to Filippino Lippi and other later masters. But Masaccio's chief work is the pictorial decoration of the Brancacci chapel, in the south transept of the Church of Sta. Maria del Carmine. In this work, begun by Masolino and finished by Filippino Lippi, the intermediate portion is Masaccio's—"Adam and Eve driven out of Paradise", "Christ ordering St. Peter to pay the Tribute", "St. Peter and St. John healing the Sick", "St. Peter giving Alms", "St. Peter Baptizing", "St. Peter restoring a King's Son to Life". This last fresco was finished by Filippino. While Masaccio worked at the paintings in the Brancacci chapel, the church of which it was a part was consecrated: he "represents this ceremony in chiaroscuro over the door leading from the church to the cloister" (Vasari) and introduces a great many portraits of important persons in the group of citizens who follow the procession. Here, too, he has painted the convent porter, with his bunch of keys. This famous "Procession" perished when the church was reconstructed in 1612, but the old porter has survived, a marvellously executed portrait still to be seen in the Uffizi. It seems that the fashion of painting likenesses of contemporaries was set by Masaccio. He has not forgotten to give his own portrait a good place, in the fresco where St. Peter is paying the tribute.
Moderately esteemed in his own time, Masaccio was accorded enthusiastic admiration only after his death; but—as is only rarely the case—the enthusiasm has not cooled in the duration of five centuries: it has even degenerated into excessive adulation. Masaccio is preached as a "Messias without a Precursor", an "autodidact", a self-teacher, without an ancestor in the past. His insight into nature, his scientific perspective and foreshortening have been loudly acclaimed, and with reason. But Giotto and his faithful disciples, before Masaccio, had given Florentine painting the impulse towards an intelligent representation of nature which necessarily produced great results. His admirers justly vaunt the noble gravity of his figures, the suppleness and simplicity of his draperies, the harmony of his compositions, and his grasp of light and shadow; but the germs of these precious qualities had already existed in the frescoes of Masolino, his master and initiator, and Florentine artists before him had wrought with the double ambition of expressing the real and the ideal—the visible element and the invisible. Between these two opposite aims they were more or less distracted; the difficult thing—and the vital—is to so associate the two that in subordinating the accessory to the principal—the expressive form to the substance it expresses—the union may result in a puissant and well-ordered work of art. It is Masaccio's glory to have succeeded in doing this almost superlatively well; this explains his lasting fame and his unfailing influence. All through the fifteenth century and after it, the Brancacci chapel was the chosen rendezvous of artists: as Ingres said, "It should be regarded and venerated as the paternal mansion of the great schools."
VASARI, Le vite de' piu eccellenti pittori, scultori e architettori, ed. MILANESI, II (Florence, 1878), 287-325; BALDINUCCI, Opere, I (Milan, 1808-12), I, 460 sqq., CROWE AND CAVALCASELLE, A New History of Painting in Italy, I (London, 1864), XXV, 519-50; BLANC, Histoire des peintres des toutes les Ecoles ; Ecole Florentine (Paris, 1865-1877; THAUSING, Zeitschrift für bildende Kunst herausgegeben von Dr. Karl von Lutzoro, XI, 225; XII, 175 sqq.; LAYARD, The Brancaccio Chapel (Arundel Society, 1868; DELABORDE, Des Oeuvres et de la manière de de Masaccio in Gazette des Beaux-Arts (Paris, 1876); L†BKE, Geschichte der italienischen Malerei, I (Stuttgart, 1878), 285 sqq.; M†NTZ, Histoire de l'art pendant la Renaissance, I, Bk. V, ii, 603-19; SCHMARZOW, Masaccio-Studien (Cassel, 1895-1900); Masaccio. Ricordo delle onoranze rese in San Giovanni di Valdarno in occasione del V centenario della sua nascitˆ (Florence, 1904); JODOCO DELLA BADIA, Masaccio e Giovanni suo fratello in Rassegna Nazionale (Nov., 1904), 143-46; SORTAIS, Etudes philosophiques et sociales: L'esthétique de Masaccio, VIII (Paris, 1907), 371-409; VENTURI, Storia dell' Arte italiana; La pittura del Quattrocento, VII, (Milan, 1910).
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Mascoutens Indians
A Wisconsin tribe of Algonquian stock of considerable missionary importance in the seventeenth century, but long since entirely extinct. Their language was a dialect of that common to the Sauk, Fox, and Kickapoo, with whom, as also with the Miami, they were usually in close alliance, while maintaining hereditary warfare with the Iroquois and the Sioux. The Algonquian name by which they are generally known signifies "People of the little prarie". In the earlier french records they are know as the "Fire Nation" (Gens de Feu) from the Huron name Asistazeronon (people of the fireplace), properly a rendering of the tribal name of the Potawatomi. The mistake arose from the fact of the close proximity of the two tribes, and the further fact of the resemblance of the Algonquian roots for fire (ishkoté) and prairie (mashkoté). It is certain, as shown by Hewitt, that the fire nation of some of the earliest notices are the Potawatomi. The confusion persisted until the western tribes became better known. The Mascoutens were first visited by Champlain's venturesome interpreter, Jean Nicolet, in 1634, at their town on upper Fox River. In 1654-55, the explorers Radisson and Groseilliers also stopped at the same town, which, as later, the Mascoutens occupied jointly with the Miami. The location of the town is a matter of dispute, but it is generally agreed to have been near the Fox River, within the present limits of Green Lake County, or the northern parts of Columbia county.
In 1669, the pioneer Jesuit explorer, Father Claude Allouez, established the mission of Saint-François-Xavier, at the rapids of the Fox River, about the present Depere, Wisconsin, as a central station for the evangelization of the tribes between Lake Michigan and the Mississippi. In the spring of the next year, 1670, with two French companions, he visited the "Mahoutensak", partly to compose some differences which the tribe already had with the French traders. He was received as an actual manitou, with cere monial feats, anointing the limbs of himself and his companions, and "a veritable sacrifice like that which they made to their false gods", being invoked at the same time to give them victory against their enemies, abundant crops, and immunity from disease and famine. The missionary at once let them know that he was not a god, but a servant of the True God, proceeding with an explanation of the Christian doctrine, to which they listened with reverence. In September of the same year, in company with the Jesuit FatherClaude Deblon, he made a second missionary visit to the town, preaching to the Indians, who crowded to hear them both day and night, with the greatest eagerness and attention. The teaching was given in the Miami language.
The town was a frequent rendezvous for several tribes, and on some occasion must have had several thousand Indians assembled in its neighbourhood. Its regular occupants were the Mascoutens, and a part of the Miami, estimated by Dablon, in 1670, at about three or four hundred warriors each, or as he says, over three thousand souls. He describes the town as beautifully situated on a small hill in the midst of extensive prairies, interspersed with groves and abounding in herds of buffalo. It was palisaded for defence against the Iroquois, who carried their destructive raids even to the Mississippi. Besides the buffalo, there were fields of corn, squashes, and tobacco, with an abundance of wild grapes, and plums, and probably also stores of wild rice. Notwithstanding all this, their natural improvidence made life an alternation of feasting and famine. Of the two tribes the Miami were the more polished. The houses were light structures covered with mats of woven rushes. The people were given to heathenism, offering almost daily sacrifices to the sun, the thunder, the buffalo, the bear, and to the special manitou which came to them in dreams. Sickness was attributed to evil spirits or witchcraft, to be exorcised by their medicine men. In their cabins they kept buffalo skins to which they made sacrifice, and sometimes the stuffed skin of a bear erected upon a pole. Like the other tribes of the region, they sometimes ate prisoners of war.
In 1672, Allouez established in the town a regular mission which he named Saint-Jacques, building a special cabin for a chapel, and setting up two large crosses, which the Indians decorated with offerings of dressed skins and beaded belts. For lack of missionaries, however, he was only able to serve it through occasional visits from Saint-François-Xavier near Green Bay, in consequence of which its growth was slow. In the next year Marquette and Joliet stopped there and procured guides for their voyage of discovery. In 1678, Allouez was transferred to the Joliet mission, while his assistant, Father Antoine Silvey, was recalled to Canada, his place being filled by Father André Bonnault. Up to this time there had been over five hundred baptisms of various tribes at the Mascoutens mission. In 1692, the heroic Father Sebastian Rasles also stopped on his way to the Illinois station, and reported the mission still dependent on occasional visits from Green Bay. This is apparently the last notice of the Mascoutens mission, which seems to have dwindled out from neglect, and from the growing hostility manifested to the French by the Sauk, Foxes, and Kickapoo, with whom the Mascoutens were so closely connected. In 1702, a band of the tribe had drifted down into Southern Illinois, and had their village on the Ohio near the French post of Fort Massac. Here Father Jean Mermet, stationed at the post, attempted to minister to them, but found them entirely under the influence of their medicine men, and opposed to Christianity. In the meantime an epidemic visited the village, killing many daily. The missionary did what he could to relieve the sick, even baptizing some of the dying at their own request, his only reward being abuse and attempts upon his life. To appease the disease-spirit, the Indians organized dances at which they sacrificed some forty dogs, carrying them at the ends of polls while dancing. They were finally driven to ask the aid and prayers of the priest, but in spite of all more than half the band perished.
In 1712, the Mascoutens, with the Kickapoo and Sauk, joined the Foxes in the war which the latter inaugurated against the French, and continued in desultory fashion for some thirty years. In 1728 Father Michel (or Louis-Ignace) Guignas, while descending the Mississippi, was taken near the mouth of the Wisconsin by a party of Mascoutens and Kickapoo, held for several months, and finally condemned to be burnt, but rescued by being adopted by an old man. Through his mediation they made peace with the French, and afterwards took him to spend the winter of 1729-30 with them (Le Petit). It is evident that by this time the Mascoutens were near their end, reduced partly by wars, but more by the great epidemics which wiped out the tribes of the Illinois country. In 1736 they are officially reported by Chauvignerie as eighty warriors, about three hundred souls, still on the Fox River, in connection with the Kickapoo and Foxes, with whom they were probably finally incorporated. They are not named in Sir William Johnson's list of Western tribes in 1763, and are last mentioned by Hutchins in 1778, as living on the Wabash in company with the Kickapoo, Miami, and Piankishaw.
Jesuit Relations, THWAITES ed., esp. vol. I, V, VII, XXVIII, XLIV, LIV (Allouez), LV (Dablon), LVII (Allouez), LIX (Marquette and Allouez), LX, LXI, LXIV (Marest, Mermet). LXVIII (Le Petit) (Cleveland, 1896-1901); CHAUVIGNERIE's list in SCHOOLCRAFT, Ind. tribes, III (Philadelphia, 1853); HUTCHINS, Typographical Description (London, 1778); SHEA, Catholic Ind. Missions (New York, 1855).
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Masolino da Panicale
Son of Cristoforo Fini; b. in the subrub of Panicale di Valdese, near Florence, 1383; d, c. 1440. It is said that he was a pupil of Starnina, several of whose frescoes in charming taste heralding the Renaissance are in the Cathedral of Prato. Established at Florence Masolino was received in 1423 a member of the corporation of druggists or grocers (speziali) which then included painters of the Brancacci chapel in the Church of Carmelite. Here he was again at work in 1426. In 1427 he was in Hungary in the service of the famous Florentine adventurer, Filipo Scolari (Pippo Spano as he is surnamed). Between 1428 and 1435 he executed near Varese, at Castiglione d'Olona, paintings discovered forty years since in the baptistery and collegiate church. He died four or five years later aged, not 37 as vasari states, but 57 years. Masolino's glory is to have collaborated in the carmine and to be also the master and forerunner of Masaccio. He played an important part in the development of the Renaissance but it is far from being as considerable or as "providential" as ancient historians have claimed.
At the beginning of the fifteenth century the Renaissance was at hand; in all countries simultaneously and nearly everywhere it had the same characteristics. For example the work of the Limbourgs belongs to 1416, and some miniatures of their calendar might almost be mistaken for certain pictures of Gentile da Fabriano, whose "Adoration of the Kings" belongs to 1423. Similar figures are found in Masolino's work in the Brancacci Chapel, such as the pretty group of Florentine gentlemen in the "Preaching of St. Peter". The delicate taste of the architecture, the pleasing sense of the landscape are still general traits of the art of this period. When Masolino came to Florence he was more than forty years old. All agree at present in attributing to him the frescoes in the Church of San Clemente at Rome, which Vasari regards as the work of Masaccio's youth. They may be placed about 1415. They represent scenes from the life of St. Ambrose and the life of St. Catherine. The latter have been often restored. What is remarkable about these frescoes is not that they differ from many Giottesque works (nearly all the traditional ideas and customs have been followed), neither is it that the painter shows great skill, but he has a wholly new sense of grace and beauty, an innate gift of elegance and that inexpressible quality which we call "charm." It seems as though a breath of youth passed over the art of painting and thawed the ancient formulas. There is nothing more ravishing than the figures of the women, especially the young girls. The little Catherine, converting the wife of the Emperor Maxentius, is a virginal vision of childish beauty whose sweetness has only been surpassed by Angelico. It is especially in the large "calvary" and behind the altar that this atmosphere of ingenuousness is felt. The immense landscape of undulating hills, on which is unfolded the feebly composed scene, redeems all the defects of composition such as absence of the pathetic and lack of unity in the grouping. One is conscious only of a peace, an enchantment of nature which resembles the state of grace.
Some of these merits are found in the frescoes in the Carmine. As indicated by its reputation this celebrated work must be its author's most considerable composition. He painted only three of these compositions: on one of the pillars in the entrance the "Temptation of Adam and Eve", and in the chapel itself the "Preaching and the Miracles of St. Peter", which is the best of all, and comprises two distinct episodes: the "Cure of the Paralytic" and the "Resurrection of Tabitha". Deserving of admiration are the figures of the Apostles and the accuracy of observation in the attitude of the cripple and the risen woman. But what constitutes the value of these works, and is also found in the frescoes of San Clemente, is a sober and spiritual grace and a delightful sense, at once, familiar and refined, of life. It is this quality, also, that imparts value to the frescoes at Castiglione d'Olona, the last and most animated of his works. His "Life of St. John the Baptist" abounds in lively traits. The beautiful costumes and portraits, the graceful attire of the women, his Herodiases and Salomes, are charming. At need the painter gives proof of technical knowledge; he develops fair perspectives composed of delicate architecture in the antique manner. But all this for him is but the frame, full of fancy and taste, wherein transpire charming scenes of Florentine life. Thus in the "Baptism of Christ" the group of neophytes robing, the man seated putting on his shoes, and the one who, bare-limbed awaiting his turn, shivers in his cloak, form a genre picture which is full of spirit and charm.
Masaccio treated the same subject at the Carmine with his customary grandeur, Masolino sees in it only a familiar study, similar to the "Baths" or "Studies" of the German prints, but in which only a Florentine could put such a lively sense of beauty. Opposite, the trio of angels bearing the garments of Christ recall the most exquisite figures of the "Life of St. Catherine". But above all there is that general air of spring and adolescence, that unique feeling of youth which is the charm of that age, and which we find in Gentile and Pesellino, but which lasted only a moment and was seen no more. Vasari realized this: "He was the first to impart more sweetness to his figures of women, to give nature graceful demeanour to his young men. . . . He treated skilfully the play of light and shade. . .His pictures are blended with such grace that they have all the suppleness imaginable. . . It is very difficult to say whether Masaccio readily owes anything to Masolino. The genius of this sublime young man transcends ordinary rules; he brought about a revolution in the school and hastened by fifty years the development of the Renaissance. But without the interference of this sudden and tremendous force the Renaissance would have arrived of itself, less great perhaps, less learned, but more gently. Masolino shows us what the blossoming would have been had it not been for Masaccio's coup d'état."
VASARI, ed. MILANESI (Florence, 1778, 1885); CROWE AND CAVALCASALLE, History of painting in Italy (London, 1864-66); LUBKE, Masolino and Masaccio in Jahrbucher fur Kunstwissenschaft (1870), 75-79; 280-286; SCHMARZOW, Masaccio: Studien (Cassel, 1895-1900); WICKOFF, Die Fresken der Katharinekaplle in S. Clemente zu Rom. in Zeitshrift fur Bildende Kunst (1889), 306; MUNTZ, Histoire de l'Art pendant la Renaissance, Vol. I. Les Primitives (Paris, 1888); GUTHMANN, Die Landschaftmalerei. . .von Giotto bis Rafael (Leipzig, 1902); BENRENSON, Florentine Painters of the Renaissance (London, 2nd ed., 1904).
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Masonry (Freemasonry)
The subject is treated under the following heads:
I. Name and Definition; 
II. Origin and Early History; 
III. Fundamental Principles and Spirit; 
IV. Propagation and Evolution; 
V. Organization and Statistics; 
VI. Inner Work; 
VII. Outer Work; 
VIII. Action of State and Church.
I. NAME AND DEFINITION
Leaving aside various fanciful derivations we may trace the word mason to the French maçon (Latin matio or machio), "a builder of walls" or "a stone-cutter" (cf. German Steinmetz, from metzen, "to cut"; and Dutch vrijmetselaar).
The compound term Freemason occurs first in 1375 -- according to a recently found writing, even prior to 1155 [1] -- and, contrary to Gould [2] means primarily a mason of superior skill, though later it also designated one who enjoyed the freedom, or the privilege, of a trade guild. [3] In the former sense it is commonly derived from freestone-mason, a mason hewing or building in free (ornamental) stone in opposition to a rough (stone) mason. [4] This derivation, though harmonizing with the meaning of the term, seemed unsatisfactory to some scholars. Hence Speth proposed to interpret the word freemasons as referring to those masons claiming exemption from the control of local guilds of the towns, where they temporarily settled. [5] In accordance with this suggestion the "New English Dictionary of the Philological Society" (Oxford, 1898) favours the interpretation of freemasons as skilled artisans, emancipated according to the medieval practice from the restrictions and control of local guilds in order that they might be able to travel and render services, wherever any great building (cathedral, etc.) was in process of construction. These freemasons formed a universal craft for themselves, with a system of secret signs and passwords by which a craftsman, who had been admitted on giving evidence of competent skill, could be recognized. On the decline of Gothic architecture this craft coalesced with the mason guilds. [6]
Quite recently W. Begemann [7] combats the opinion of Speth [8] as purely hypothetical, stating that the name freemason originally designated particularly skilled freestone-masons, needed at the time of the most magnificent evolution of Gothic architecture, and nothing else. In English law the word freemason is first mentioned in 1495, while frank-mason occurs already in an Act of 1444-1445. [9] Later, freemason and mason were used as convertible terms. The modern signification of Freemasonry in which, since about 1750, the word has been universally and exclusively understood, dates only from the constitution of the Grand Lodge of England, 1717. In this acceptation Freemasonry, according to the official English, Scottish, American, etc., craft rituals, is most generally defined: "A peculiar [some say "particular" or "beautiful"] system of morality veiled in allegory and illustrated by symbols." Mackey [10] declares the best definition of Freemasonry to be: "A science which is engaged in the search after the divine truth." The German encyclopedia of Freemasonry, "Handbuch" [11] defines Freemasonry as "the activity of closely united men who, employing symbolical forms borrowed principally from the mason's trade and from architecture, work for the welfare of mankind, striving morally to ennoble themselves and others and thereby to bring about a universal league of mankind [Menschheitsbund], which they aspire to exhibit even now on a small scale". The three editions which this "Handbuch" (Universal Manual of Freemasonry) has had since 1822 are most valuable, the work having been declared by English-speaking Masonic critics by far the best Masonic Encyclopedia ever published. [12]
II. ORIGIN AND EARLY HISTORY
Before entering upon this and the following divisions of our subject it is necessary to premise that the very nature of Freemasonry as a secret society makes it difficult to be sure even of its reputed documents and authorities, and therefore we have consulted only those which are acknowledged and recommended by responsible members of the craft, as stated in the bibliography appended to this article. "It is the opprobrium of Freemasonry", says Mackey [13]
that its history has never yet been written in a spirit of critical truth; that credulity . . . has been the foundation on which all masonic historical investigations have been built, . . . that the missing links of a chain of evidence have been frequently supplied by gratuitous invention and that statements of vast importance have been carelessly sustained by the testimony of documents whose authenticity has not been proved.
"The historical portion of old records", he adds [14]
as written by Anderson, Preston, Smith, Calcott and other writers of that generation, was little more than a collection of fables, so absurd as to excite the smile of every reader.
The germs of nearly all these fantastic theories are contained in Anderson's "The Constitutions of Free Masons" (1723, 1738) which makes Freemasonry coextensive with geometry and the arts based on it; insinuates that God, the Great Architect, founded Freemasonry, and that it had for patrons, Adam, the Patriarchs, the kings and philosophers of old. Even Jesus Christ is included in the list as Grand Master of the Christian Church. Masonry is credited with the building of Noah's Ark, the Tower of Babel, the Pyramids, and Solomon's Temple. Subsequent authors find the origin of Masonry in the Egyptian, Dionysiac, Eleusinian, Mithraic, and Druidic mysteries; in sects and schools such as the Pythagoreans, Essenes, Culdees, Zoroastrians, and Gnostics; in the Evangelical societies that preceded the Reformation; in the orders of knighthood (Johannites, Templars); among the alchemists, Rosicrucians, and Cabbalists; in Chinese and Arabic secret societies. It is claimed also that Pythagoras founded the Druidic institution and hence that Masonry probably existed in England 500 years before the Christian Era. Some authors, considering geological finds as Masonic emblems, trace Masonry to the Miocene (?) Period [15] while others pretend that Masonic science "existed before the creation of this globe, diffused amidst the numerous systems with which the grand empyreum of universal space is furnished". [16]
It is not then difficult to understand that the attempt to prove the antiquity of Freemasonry with evidence supplied by such monuments of the past as the Pyramids and the Obelisk (removed to New York in 1879) should have resulted in an extensive literature concerning these objects. [17] Though many intelligent Masons regard these claims as baseless, the majority of the craft [18] still accept the statement contained in the "Charge" after initiation: "Ancient no doubt it is, having subsisted from time immemorial. In every age monarchs [American rituals: "the greatest and best men of all ages"] have been promoters of the art, have not thought it derogatory to their dignity to exchange the sceptre for the trowel, have participated in our mysteries and joined in our assemblies". [19] It is true that in earlier times gentlemen who were neither operative masons nor architects, the so-called geomatic Masons [20] joined with the operative, or dogmatic, Masons in their lodges, observed ceremonies of admission, and had their signs of recognition. But this Masonry is by no means the "speculative" Masonry of modern times, i.e., a systematic method of teaching morality by means of such principles of symbols according to the principles of modern Freemasonry after 1723. As the best German authorities admit [21] speculative Masonry began with the foundation of the Grand Lodge of England, 24 June, 1717, and its essential organization was completed in 1722 by the adoption of the new "Book of Constitutions" and of the three degrees: apprentice, fellow, master. All the ablest and most conscientious investigations by competent Masonic historians show, that in 1717 the old lodges had almost ceased to exist. The new lodges began as convivial societies, and their characteristic Masonic spirit developed but slowly. This spirit, finally, as exhibited in the new constitutions was in contradiction to that which animated the earlier Masons. These facts prove that modern Masonry is not, as Gould [22] Hughan [23] and Mackey [24] contend, a revival of the older system, but rather that it is a new order of no greater antiquity than the first quarter of the eighteenth century.
III. FUNDAMENTAL PRINCIPLES AND SPIRIT
There have been many controversies among Masons as to the essential points of Masonry. English-speaking Masons style them "landmarks", a term taken from Deuteronomy 19:14, and signifying "the boundaries of Masonic freedom", or the unalterable limits within which all Masons have to confine themselves. Mackey [25] specifies no less than twenty-five landmarks. The same number is adopted by Whitehead [26] "as the pith of the researches of the ablest masonic writers". The principle of them are [27]
· the method of recognition by secret signs, words, grips, steps, etc.;
· the three degrees including the Royal Arch;
· the Hiram legend of the third degree;
· the proper "tiling" of the lodge against "raining" and "snowing", i.e., against male and female "cowans", or eavesdroppers, i.e., profane intruders;
· the right of every regular Mason to visit every regular lodge in the world;
· a belief in the existence of God and in future life;
· the Volume of the Sacred Law;
· equality of Masons in the lodge;
· secrecy;
· symbolical method of teaching;
· inviolability of landmarks.
In truth there is no authority in Freemasonry to constitute such "unchangeable" landmarks or fundamental laws. Strictly judicially, even the "Old Charges", which, according to Anderson's "Constitutions", contain the unchangeable laws, have a legal obligatory character only as far as they are inserted in the "Book of Constitution" of each Grand Lodge. [28] But practically there exist certain characteristics which are universally considered as essential. Such are the fundamental principles described in the first and sixth articles of the "Old Charges" concerning religion, in the texts of the first two English editions (1723 and 1738) of Anderson's "Constitutions". These texts, though differing slightly, are identical as to their essential tenor. That of 1723, as the original text, restored by the Grand Lodge of England in the editions of the "Constitutions", 1756-1813, and inserted later in the "Books of Constitutions" of nearly all the other Grand Lodges, is the most authoritative; but the text of 1738, which was adopted and used for a long time by many Grand Lodges, is also of great importance in itself and as a further illustration of the text of 1723.
In the latter, the first article of the "Old Charges" containing the fundamental law and the essence of modern Freemasonry runs (the text is given exactly as printed in the original, 1723):
I. Concerning God and Religion. A Mason is obliged by his Tenure, to obey the moral law: and if he rightly understands the Art, he will never be a stupid Atheist [Gothic letters] nor an irreligious Libertine [Gothic letters]. But though in ancient times Masons were charged in every country to be of the religion of that country or nation, whatever it was, yet 'tis now thought more expedient only to oblige them to that religion in which all men agree, leaving their particular Opinions to themselves: that is, to be good men and true or Men of Honour and Honesty, by whatever Denominations or Persuasions they may be distinguished; whereby Masonry becomes the Centre of Union and the Means of conciliating true Friendship among Persons that must have remained at a perpetual Distance.
Under Article VI, 2 (Masons' behaviour after the Lodge is closed and the Brethren not gone) is added:
In order to preserve peace and harmony no private piques or quarrels must be brought within the door of the Lodge, far less any quarrels about Religion or Nations or State Policy, we being only, as Masons, of the Catholick Religion, above mentioned, we are also of all Nations, Tongues, Kindreds and Languages and are resolved against all Politicks [printed in the original in Gothic letters] as what never yet conduced to the welfare of the Lodge nor ever will. This charge has been always strictly enjoin'd and observ'd; but especially ever since the Reformation in Britain or the dissent and secession of these Nations from the communion of Rome.
In the text of 1738 the same articles run (variation from the edition of 1723 are given in italics):
I. Concerning God and Religion. A Mason is obliged by his Tenure to observe the moral law as true Noahida (sons of Noah, the first name of Freemasons) and if he rightly understands the craft, he will never be a stupid atheist or an irreligious libertine nor act against conscience. In ancient times the Christian masons were charged to comply with the Christian usages of each country where they travelled or worked; but Masonry being found in all nations, even of diverse religions, they are now generally charged to adhere to that religion, in which all men agree, (leaving each Brother his own particular opinion), that is, to be good men and true, men of honour and honesty, by whatever names, religions or persuasions they may be distinguished; for they all agree in the three great articles of Noah, enough to preserve the cement of the lodge. Thus Masonry is the centre of their union and the happy means of conciliating true friendship among persons whootherwise must have remained at a perpetual distance.
VI. 1. Behaviour in the Lodge before closing: . . . No private piques nor quarrels about nations, families, religions or politics must by any means or under any colour or pretence whatsoever be brought within the doors of the lodge; for as Masons we are of the most ancient catholic religion, above mentioned and of all nations upon the square, level and plumb; and like our predecessors in all ages we are resolved against political disputes, as contrary to the peace and welfare of the Lodge.
In order to appreciate rightly these texts characterizing modern "speculative" Freemasonry it is necessary to compare them with the corresponding injunction of the "Gothic" (Christian) Constitutions regulating the old lodges of "operative" Masonry till and after 1747. These injunctions are uniformly summed up in the simple words: "The first charge is this that you be true to God and Holy Church and use no error or heresy". [29] The radical contrast between the two types is obvious. While a Mason according to the old Constitution was above all obliged to be true to God and Church, avoiding heresies, his "religious" duties, according to the new type, are essentially reduced to the observation of the "moral law" practically summed up in the rules of "honour and honesty" as to which "all men agree". This "universal religion of Humanity" which gradually removes the accidental divisions of mankind due to particular opinions "or religious", national, and social "prejudices", is to be the bond of union among men in the Masonic society, conceived as the model of human association in general. "Humanity" is the term used to designate the essential principle of Masonry. [30] It occurs in a Masonic address of 1747. [31] Other watchwords are "tolerance", "unsectarian", "cosmopolitan". TheChristian character of the society under the operative régime of former centuries, says Hughan [32] "was exchanged for the unsectarian regulations which were to include under its wing the votaries of all sects, without respect to their differences of colour or clime, provided the simple conditions were observed of morality, mature age and an approved ballot". [33] In Continental Masonry the same notions are expressed by the words "neutrality", "laïcité", "Confessionslosigkeit", etc. In the text of 1738 particular stress is laid on "freedom of conscience" and the universal, non-Christian character of Masonry is emphasized. The Mason is called a "true Noahida", i.e. an adherent of the pre-Christian and pre-Mosaic system of undivided mankind. The "3 articles of Noah" are most probably "the duties towards God, the neighbour and himself" inculcated from older times in the "Charge to a newly made Brother". They might also refer to "brotherly love, relief and truth", generally with "religion" styled the "great cement" of the fraternity and called by Mackey [34] "the motto of our order and the characteristic of our profession".
Of the ancient Masons, it is no longer said that they were obliged to "be of the religion" but only "to comply with the Christian usages of each Country". The designation of the said "unsectarian" religion as the "ancient catholick" betrays the attempt to oppose this religion of "Humanity" to the Roman Catholic as the only true, genuine, and originally Catholic. The unsectarian character of Masonry is also implied in the era chosen on the title page: "In the year of Masonry 5723" and in the "History". As to the "History" Anderson himself remarks in the preface (1738):
Only an expert Brother, by the true light, can readily find many useful hints in almost every page of this book which Cowans and others not initiated (also among Masons) cannot discern.
Hence, concludes Krause [35] Anderson's "History" is allegorically written in "cipher language". Apart, then, from "mere childish allusions to the minor secrets", the general tendency of this "History" is to exhibit the "unsectarianism" of Masonry.
Two points deserve special mention: the utterances on the "Augustan" and the "Gothic" style of architecture and the identification of Masonry with geometry. The "Augustan" which is praised above all other styles alludes to "Humanism", while the "Gothic" which is charged with ignorance and narrow-mindedness, refers to Christian and particularly Roman Catholic orthodoxy. The identification of Masonry with geometry brings out the naturalistic character of the former. Like the Royal Society, of which a large and most influential proportion of the first Freemasons were members [36] Masonry professes the empiric or "positivist" geometrical method of reason and deduction in the investigation of truth. [37] In general it appears that the founders of Masonry intended to follow the same methods for their social purposes which were chosen by the Royal Society for its scientific researches. [38] "Geometry as a method is particularly recommended to the attention of Masons." "In this light, Geometry may very properly be considered as anatural logic; for as truth is ever consistent, invariable and uniform, all truths may be investigated in the same manner. Moral and religious definitions, axioms and propositions have as regular and certain dependence upon each other as any in physics or mathematics." "Let me recommend you to pursue such knowledge and cultivate such dispositions as will secure you the Brotherly respect of this society and the honour of your further advancement in it". [39] It is merely through inconsistency that some Grand Lodges of North America insist on belief in the Divine inspiration of the Bible as a necessary qualification and that not a few Masons in America and Germany declare Masonry an essentially "Christian institution". According to the German Grand Lodges, Christ is only "the wise and virtuous pure man" par excellence, the principal model and teacher of "Humanity". [40] In the Swedish system, practised by the German Country Grand Lodge, Christ is said to have taught besides the exoteric Christian doctrine, destined for the people and the duller mass of his disciples, an esoteric doctrine for his chosen disciples, such as St. John, in which He denied that He was God. [41] Freemasonry, it is held, is the descendant of the Christian secret society, in which this esoteric doctrine was propagated. It is evident, however, that even in this restricted sense of "unsectarian" Christianity, Freemasonry is not a Christian institution, as it acknowledges many pre-Christian models and teachers of "Humanity". All instructed Masons agree in the objective import of this Masonic principle of "Humanity", according to which belief in dogmas is a matter of secondary importance, or even prejudicial to the law of universal love and tolerance. Freemasonry, therefore, is opposed not only to Catholicism andChristianity, but also to the whole system of supernatural truth.
The only serious discrepancies among Masons regarding the interpretation of the texts of 1723 and 1738 refer to the words: "And if he rightly understands the Art, he will never be a stupid Atheist or an irreligious Libertine". The controversy as to the meaning of these words has been particularly sharp since 13 September, 1877, when the Grand Orient of France erased the paragraph, introduced in 1854 into its Constitutions, by which the existence of God and the immortality of soul were declared the basis of Freemasonry [42] and gave to the first article of its new Constitutions the following tenor: "Freemasonry, an essentially philanthropic, philosophic (naturalist, adogmatic) and progressive institution, has for its object the search after truth, the study of universal morality, of the sciences and arts and the practice of beneficence. It has for its principles absolute liberty of conscience and human solidarity. It excludes none on account of his belief. Its device is Liberty, Equality, Fraternity." On 10 September, 1878, the Grand Orient, moreover, decreed to expunge from the Rituals and the lodge proceedings all allusions to religious dogmas as the symbols of the Grand Architect, the Bible, etc. These measures called out solemn protests from nearly all the Anglo-American and German organs and led to a rupture between the Anglo-American Grand Lodges and the Grand Orient of France. As many freethinking Masons both in America and in Europe sympathize in this struggle with the French, a world-wide breach resulted. Quite recently many Grand Lodges of the United States refused to recognize the Grand Lodge of Switzerland as a regular body, for the reason that it entertains friendly relations with the atheistical Grand Orient of France. [43] This rupture might seem to show, that in the above paragraph of the "Old Charges" the belief in a personal God is declared the most essential prerequisite and duty of a Mason and that Anglo-American Masonry, at least, is an uncompromising champion of this belief against the impiety of Latin Masonry.
But in truth all Masonry is full of ambiguity. The texts of 1723 and 1738 of the fundamental law concerning Atheism are purposely ambiguous. Atheism is not positively condemned, but just sufficiently disavowed to meet the exigencies of the time, when an open admission of it would have been fatal to Masonry. It is not said that Atheists cannot be admitted, or that no Mason can be an Atheist, but merely that if he rightly understands the Art, he will never be a stupid Atheist, etc., i.e., he will not hold or professAtheism in a stupid way, by statements, for instance that shock religious feeling and bring Masonry into bad repute. And even such a stupid Atheist incurs no stronger censure than the simple ascertaining of the fact that he does not rightly understand the art, a merely theoretical judgment without any practical sanction. Such a disavowal tends rather to encourage modern positivist or scientific Atheism. Scarcely more serious is the rejection of Atheism by the British, American and some German Grand Lodges in their struggle with the Grand Orient of France. The English Grand Lodge, it is true, in its quarterly communication of 6 March, 1878 [44] adopted four resolutions, in which belief in the Great Architect of the Universe is declared to be the most important ancient landmark of the order, and an explicit profession of that belief is required of visiting brethren belonging to the Grand Orient of France, as a condition for entrance into the English lodges. Similar measures were taken by the Irish, Scottish, and North American Grand Lodges. But this belief in a Great Architect is so vague and symbolical, that almost every kind of Atheism and even of "stupid" Atheism may be covered by it. Moreover, British and American Grand Lodges declare that they are fully satisfied with such a vague, in fact merely verbal declaration, without further inquiry into the nature of this belief, and that they do not dream of claiming for Freemasonry that it is a "church", a "council", a "synod". Consequently even those are acknowledged as Masons who with Spencer and other Naturalist philosophers of the age call God the hidden all-powerful principle working in nature, or, like the followers of "Handbuch" [45] maintain as the two pillars of religion "the sentiment of man's littleness in the immensity of space and time", and "the assurance that whatever is real has its origin from the good and whatever happens must be for the best".
An American Grand Orator Zabriskie (Arizona) on 13 November, 1889, proclaimed, that "individual members may believe in many gods, if their conscience and judgment so dictate". [46] Limousin [47] approved by German Masons [48] says: "The majority of men conceive God in the sense of exoteric religions as an all-powerful man; others conceive God as the highest idea a man can form in the sense of esoteric religions." The latter are called Atheists according to the exoteric notion of God repudiated by science, but they are not Atheists according to the esoteric and true notion of God. On the contrary, add others [49] they are less Atheists than churchmen, from whom they differ only by holding a higher idea of God or the Divine. In this sense Thevenot, Grand Secretary of the Grand Orient of France, in an official letter to the Grand Lodge of Scotland (30 January, 1878), states: "French Masonry does not believe that there exist Atheists in the absolute sense of the word" [50] and Pike himself [51] avows:
A man who has a higher conception of God than those about him and who denies that their conception is God, is very likely to be called an Atheist by men who are really far less believers in God than he, etc.
Thus the whole controversy turns out to be merely nominal and formal. Moreover, it is to be noticed that the clause declaring belief in the great Architect a condition of admission, was introduced into the text of the Constitutions of the Grand Lodge of England, only in 1815 and that the same text says: "A Mason therefore is particularly bound never to act against the dictates of his conscience", whereby the Grand Lodge of England seems to acknowledge that liberty of conscience is the sovereign principle of Freemasonry prevailing over all others when in conflict with them. The same supremacy of the liberty of conscience is implied also in the unsectarian character, which Anglo-American Masons recognize as the innermost essence of masonry. "Two principles", said the German Emperor Frederick III, in a solemn address to Masons at Strasburg on 12 September, 1886, "characterize above all our purposes, viz., liberty of conscience and tolerance"; and the "Handbuch" [52] justly observes that liberty of conscience and tolerance were thereby proclaimed the foundation of Masonry by the highest Masonic authority in Germany.
Thus the Grand Orient of France is right from the Masonic point of view as to the substance of the question; but it has deviated from tradition by discarding symbols and symbolical formulæ, which, if rightly understood, in no way imply dogmatic assertions and which cannot be rejected without injuring the work of Masonry, since this has need of ambiguous religious formulæ adaptable to every sort of belief and every phase of moral development. From this point of view the symbol of the Grand Architect of the Universe and of the Bible are indeed of the utmost importance for Masonry. Hence, several Grand Lodges which at first were supposed to imitate the radicalism of the French, eventually retained these symbols. A representative of the Grand Lodge of France writes in this sense to Findel: "We entirely agree with you in considering all dogmas, either positive or negative, as radically contradictory to Masonry, the teaching of which must only be propagated by symbols. And the symbols may and must be explained by each one according to his own understanding; thereby they serve to maintain concord. Hence our Grand Lodge facultatively retains the Symbol of the Grand Architect of the Universe, because every one can conceive it in conformity with his personal convictions. [Lodges are allowed to retain the symbols, but there is no obligation at all of doing so, and many do not.] To excommunicate each other on account of metaphysical questions, appears to us the most unworthy thing Masons can do". [53] The official organ of Italian Masonry even emphasizes: "The formula of the Grand Architect, which is reproached to Masonry as ambiguous and absurd, is the most large-minded and righteous affirmation of the immense principle of existence and may represent as well the (revolutionary) God of Mazzini as the Satan of Giosue Carducci (in his celebrated hymn to Satan); God, as the fountain of love, not of hatred; Satan, as the genius of the good, not of the bad". [54] In both interpretations it is in reality the principle of Revolution that is adored by Italian Masonry.
IV. PROPAGATION AND EVOLUTION OF MASONRY
The members of the Grand Lodge formed in 1717 by the union of four old lodges, were till 1721 few in number and inferior in quality. The entrance of several members of the Royal Society and of the nobility changed the situation. Since 1721 it has spread over Europe. [55] This rapid propagation was chiefly due to the spirit of the age which, tiring of religious quarrels, restive under ecclesiastical authority and discontented with existing social conditions, turned for enlightenment and relief to the ancient mysteries and sought, by uniting men of kindred tendencies, to reconstruct society on a purely human basis. In this situation Freemasonry with its vagueness and elasticity, seemed to many an excellent remedy. To meet the needs of different countries and classes of society, the original system (1717-23) underwent more or less profound modifications. In 1717, contrary to Gould [56] only one simple ceremony of admission or one degree seems to have been in use [57] in 1723 two appear as recognized by the Grand Lodge of England: "Entered Apprentice" and "Fellow Craft or Master". The three degree system, first practised about 1725, became universal and official only after 1730. [58] The symbols and ritualistic forms, as they were practised from 1717 till the introduction of further degrees after 1738, together with the "Old Charges" of 1723 or 1738, are considered as the original pure Freemasonry. A fourth, the "Royal Arch" degree [59] in use at least since 1740, is first mentioned in 1743, and though extraneous to the system of pure and ancient Masonry [60] is most characteristic of the later Anglo-Saxon Masonry. In 1751 a rival Grand Lodge of England "according to the Old Institutions" was established, and through the activity of its Grand Secretary, Lawrence Dermott, soon surpassed the Grand Lodge of 1717. The members of this Grand Lodge are known by the designation of "Ancient Masons". They are also called "York Masons" with reference, not to the ephemeral Grand Lodge of all England in York, mentioned in 1726 and revived in 1761, but to the pretended first Grand Lodge of England assembled in 926 at York. [61] They finally obtained control, the United Grand Lodge of England adopting in 1813 their ritualistic forms.
In its religious spirit Anglo-Saxon Masonry after 1730 undoubtedly retrograded towards biblical Christian orthodoxy. [62] This movement is attested by the Christianization of the rituals and by the popularity of the works of Hutchinson, Preston, and Oliver with Anglo-American Masons. It is principally due to the conservatism of English-speaking society in religious matters, to the influence of ecclesiastical members and to the institution of "lodge chaplains" mentioned in English records since 1733. [63] The reform brought by the articles of union between the two Grand Lodges of England (1 December, 1813) consisted above all in the restoration of the unsectarian character, in accordance with which all allusions to a particular (Christian) religion must be omitted in lodge proceedings. It was further decreed "there shall be the most perfect unity of obligation of discipline, or working . . . according to the genuine landmarks, laws and traditions . . . throughout the masonic world, from the day and date of the said union (1 December, 1813) until time shall be no more". [64] In taking this action the United Grand Lodge overrated its authority. Its decree was complied with, to a certain extent, in the United States, where Masonry, first introduced about 1730, followed in general the stages of Masonic evolution in the mother country.
The title of Mother-Grand Lodge of the United States was the object of a long and ardent controversy between the Grand Lodges of Pennsylvania and Massachusetts. The prevailing opinion at present is, that from time immemorial, i.e., prior to Grand Lodge warrants [65] there existed in Philadelphia a regular lodge with records dating from 1731. [66] In 1734 Benjamin Franklin published an edition of the English "Book of Constitutions". The principal agents of the modern Grand Lodge of England in the United States were Coxe and Price. Several lodges were chartered by the Grand Lodge of Scotland. After 1758, especially during the War of Independence, 1773-83, most of the lodges passed over to the "Ancients". The union of the two systems in England (1813) was followed by a similar union in America. The actual form of the American rite since then practised is chiefly due to Webb (1771-1819), and to Cross (1783-1861).
In France and Germany, at the beginning Masonry was practised according to the English ritual [67] but so-called "Scottish" Masonry soon arose. Only nobles being then reputed admissible in good society as fully qualified members, the Masonic gentlemen's society was interpreted as society of Gentilshommes, i.e., of noblemen or at least of men ennobled or knighted by their very admission into the order, which according to the old English ritual still in use, is "more honourable than the Golden Fleece, or the Star or Garter or any other Order under the Sun". The pretended association of Masonry with the orders of the warlike knights and of the religious was far more acceptable than the idea of development out of stone-cutters' guilds. Hence an oration delivered by the Scottish Chevalier Ramsay before the Grand Lodge of France in 1737 and inserted by Tierce into his first French edition of the "Book of Constitutions" (1743) as an "oration of the Grand Master", was epoch-making. [68] In this oration Masonry was dated from "the close association of the order with the Knights of St. John in Jerusalem" during the Crusades; and the "old lodges of Scotland" were said to have preserved this genuine Masonry, lost by the English. Soon after 1750, however, as occult sciences were ascribed to the Templars, their system was readily adaptable to all kinds of Rosicrucian purposes and to such practices as alchemy, magic, cabbala, spiritism, and necromancy. The suppression of the order with the story of the Grand Master James Molay and its pretended revival in Masonry, reproduced in the Hiram legend, representing the fall and the resurrection of the just or the suppression and the restoration of the natural rights of man, fitted in admirably with both Christian and revolutionary high grade systems. The principal Templar systems of the eighteenth century were the system of the "Strict Observance", organized by the swindler Rosa and propagated by the enthusiast von Hundt; and the Swedish system, made up of French and Scottish degrees in Sweden.
In both systems obedience to unknown superiors was promised. The supreme head of these Templar systems, which were rivals to each other, was falsely supposed to be the Jacobite Pretender, Charles Edward, who himself declared in 1777, that he had never been a Mason. [69] Almost all the lodges of Germany, Austria, Hungary, Poland, and Russia were, in the second half of the eighteenth century, involved in the struggle between these two systems. In the lodges of France and other countries [70] the admission of women to lodge meetings occasioned a scandalous immorality. [71] The revolutionary spirit manifested itself early in French Masonry. Already in 1746 in the book "La Franc-Maçonnerie, écrasée", an experienced ex-Mason, who, when a Mason, had visited many lodges in France and England, and consulted high Masons in official position, described as the true Masonic programme a programme which, according to Boos, the historian of Freemasonry (p. 192), in an astonishing degree coincides with the programme of the great French Revolution of 1789. In 1776 this revolutionary spirit was brought into Germany by Weisshaupt through a conspiratory system, which soon spread throughout the country. [72] Charles Augustus of Saxe-Weimar, Duke Ernest of Gotha, Duke Ferdinand of Brunswick, Goethe, Herder, Pestalozzi, etc., are mentioned as members of this order of the Illuminati. Very few of the members, however, were initiated into the higher degrees. The French Illuminati included Condorcet, the Duke of Orleans, Mirabeau, and Sieyès. [73] After the Congress of Wilhelmsbade (1782) reforms were made both in Germany and in France. The principal German reformers, L. Schröder (Hamburg) and I.A. Fessler, tried to restore the original simplicity and purity. The system of Schröder is actually practised by the Grand Lodge of Hamburg, and a modified system (Schröder-Fessler) by the Grand Lodge Royal York (Berlin) and most lodges of the Grand Lodge of Bayreuth and Dresden. The Grand Lodges of Frankfort-on-the-Main and Darmstadt practice an eclectic system on the basis of the English ritual. [74] Except the Grand Lodge Royal York, which has Scottish "Inner Orients" and an "Innermost Orient", the others repudiate high degrees. The largest Grand Lodge of Germany, the National (Berlin), practises a rectified Scottish (Strict Observance) system of seven degrees and the "Landes Grossloge" and Swedish system of nine degrees. The same system is practised by the Grand Lodge of Sweden, Norway, and Denmark. These two systems still declare Masonry a Christian institution and with the Grand Lodge Royal York refuse to initiate Jews. Findel states that the principal reason is to prevent Masonry from being dominated by a people whose strong racial attachments are incompatible with the unsectarian character of the institution. [75]
The principal system in the United States (Charleston, South Carolina) is the so-called Ancient and Accepted Scottish Rite, organized in 1801 on the basis of the French Scottish Rite of perfection, which was established by the Council of the Emperors of the East and West (Paris, 1758). This system, which was propagated throughout the world, may be considered as the revolutionary type of the French Templar Masonry, fighting for the natural rights of man against religious and political despotisms, symbolized by the papal tiara and a royal crown. It strives to exert a preponderant influence on the other Masonic bodies, wherever it is established. This influence is insured to it in the Grand Orient systems of Latin countries; it is felt even in Britain and Canada, where the supreme chiefs of craft Masonry are also, as a rule, prominent members of the Supreme Councils of the Scottish Rite. There are at the present time (1908) twenty-six universally recognized Supreme Councils of the Ancient and Accepted Scottish Rite: U.S. of America: Southern Jurisdiction (Washington), established in 1801; Northern Jurisdiction (Boston), 1813; Argentine Republic (Buenos Aires), 1858; Belgium (Brussels), 1817; Brazil (Rio de Janeiro), 1829; Chile (Santiago), 1870; Colon, for West India Islands (Havana), 1879; Columbia (Cartagena); Dominican Republic (S. Domingo); England (London), 1845; Egypt (Cairo), 1878; France (Paris), 1804; Greece (Athens), 1872; Guatemala (for Central American), 1870; Ireland (Dublin), 1826; Italy (Florence), 1858; Mexico (1868); Paraguay (Asuncion); Peru (Lima), 1830; Portugal (Lisbon), 1869; Scotland (Edinburgh), 1846; Spain (Madrid), 1811; Switzerland (Lausanne), 1873; Uruguay (Montevideo); Venezuela (Caracas). Supreme Councils not universally recognized exist in Hungary, Luxemburg, Naples, Palermo, Rome, Turkey. The founders of the rite, to give it a great splendour, invented the fable that Frederick II, King of Prussia, was its true founder, and this fable upon the authority of Pike and Mackey is still maintained as probable in the last edition of Mackey's "Encyclopedia" (1908). [76]
V. ORGANIZATION AND STATISTICS
The characteristic feature of the organization of speculative Masonry is the Grand Lodge system founded in 1717. Every regular Grand Lodge or Supreme Council in the Scottish, or Grand Orient in the mixed system, constitutes a supreme independent body with legislative, judicial, and executive powers. It is composed of the lodges or inferior bodies of its jurisdiction or of their representatives regularly assembled and the grand officers whom they elect. A duly constituted lodge exercises the same powers, but in a more restricted sphere. The indispensable officers of a lodge are the Worshipful Master [77] the Senior and Junior Warden, and the Tiler. The master and the wardens are usually aided by two deacons and two stewards for the ceremonial and convivial work and by a treasurer and a secretary. Many lodges have a Chaplain for religious ceremonies and addresses. The same officers in large numbers and with sounding titles (Most Worshipful Grand Master, Sovereign Grand Commander, etc.) exist in the Grand Lodges. As the expenses of the members are heavy, only wealthy persons can afford to join the fraternity. The number of candidates is further restricted by prescriptions regarding their moral, intellectual, social, and physical qualifications, and by a regulation which requires unanimity of votes in secret balloting for their admission. Thus, contrary to its pretended universality, Freemasonry appears to be a most exclusive society, the more so as it is a secret society, closed off from the profane world of common mortals. "Freemasonry", says the "Keystone" of Philadelphia [78]
"has no right to be popular. It is a secret society. It is for the few, not the many, for the select, not for the masses."
Practically, it is true, the prescriptions concerning the intellectual and moral endowments are not rigourously obeyed:
"Numbers are being admitted . . . whose sole object is to make their membership a means for advancing their pecuniary interest". [79]
"There are a goodly number again, who value Freemasonry solely for the convivial meetings attached to it."
"Again I have heard men say openly, that they had joined to gain introduction to a certain class of individuals as a trading matter and that they were forced to do so because every one did so. Then there is the great class who join it out of curiosity or perhaps, because somebody in a position above them is a mason."
"Near akin to this is that class of individuals who wish for congenial society". [80]
"In Masonry they find the means of ready access to society, which is denied to them by social conventionalities. They have wealth but neither by birth nor education are they eligible for polite and fine intercourse."
"The shop is never absent from their words and deeds."
"The Masonic body includes a large number of publicans." [81]
Of the Masonic rule -- brotherly love, relief, and truth -- certainly the two former, especially as understood in the sense of mutual assistance in all the emergencies of life, is for most of the candidates the principal reason for joining. This mutual assistance, especially symbolized by the five points of fellowship and the "grand hailing sign of distress" in the third degree, is one of the most fundamental characteristics of Freemasonry. By his oath the Master Mason is pledged to maintain and uphold the five points of fellowship in act as well as in words, i.e., to assist a Master Mason on every occasion according to his ability, and particularly when he makes the sign of distress. In Duncan, "American Ritual" (229), the Royal Arch-Mason even swears:
I will assist a companion Royal Arch-Mason, when I see him engaged in any difficulty and will espouse his cause so as to extricate him from the same whether he be right or wrong.
It is a fact attested by experienced men of all countries that, wherever Masonry is influential, non-Masons have to suffer in their interests from the systematical preferment which Masons give each other in appointment to offices and employment. Even Bismarck [82] complained of the effects of such mutual Masonic assistance, which is detrimental alike to civic equality and to public interests. In Masonic books and magazines unlawful and treacherous acts, performed in rendering this mutual assistance, are recommended and praised as a glory of Freemasonry."The inexorable laws of war themselves", says the official orator of the Grand Orient de France, Lefèbvre d'Aumale [83] "had to bend before Freemasonry, which is perhaps the most striking proof of its power. A sign sufficed to stop the slaughter; the combatants threw away their arms, embraced each other fraternally and at once became friends and Brethren as their oaths prescribed", and the "Handbuch" [84] declares: "this sign has had beneficial effect, particularly in times of war, where it often disarms the bitterest enemies, so that they listen to the voice of humanity and give each other mutual assistance instead of killing each other". [85] Even the widely spread suspicion, that justice is sometimes thwarted and Masonic criminals saved from due punishment, cannot be deemed groundless. The said practice of mutual assistance is so reprehensible that Masonic authors themselves [86] condemn it severely. "If", says Bro. Marbach (23), "Freemasonry really could be an association and even a secret one of men of the most different ranks of society, assisting and advancing each other, it would be an iniquitous association, and the police would have no more urgent duty than to exterminate it."
Another characteristic of Masonic law is that "treason" and "rebellion" against civil authority are declared only political crimes, which affect the good standing of a Brother no more than heresy, and furnish no ground for a Masonic trial. [87] The importance which Masonry attaches to this point is manifest from the fact that it is set forth in the Article II of the "Old Charges", which defines the duties of a Freemason with respect to the State and civil powers. Compared with the corresponding injunction of the "Gothic" constitutions of operative masonry, it is no less ambiguous than Article I concerning God and religion. The old Gothic Constitutions candidly enjoined: "Also you shall be true liegemen to the King without treason or falsehood and that you shall know no treason but you mend it, if you may, or else warn the King or his council thereof". [88] The second article of modern speculative Freemasonry (1723) runs:
Of the civil magistrates, supreme and subordinate. A Mason is a peaceable subject to the Civil Powers, wherever he resides or works, and is never to be concerned in Plots and Conspiracies against the peace and welfare of the Nation, nor to behave himself undutifully to inferior Magistrates; for as Masonry hath always been injured by War, Bloodshed and Confusion so ancient Kings and Princes have been much disposed to encourage the craftsmen, because of their Peaceableness and Loyalty, whereby they practically answer'd the Cavils of their adversaries and promoted the Honour of Fraternity, who ever flourished in Times of Peace. So that if a Brother should be a Rebel against the State, he is not to be countenanc'd in his Rebellion, however he may be pitied as an unhappy man; and, if convicted of no other Crime, though the loyal Brotherhood must and ought to disown his Rebellion, and give no Umbrage or Ground of political Jealousy to the Government for the time being; they cannot expel him from the Lodge and his Relation to it remains indefeasible.
Hence rebellion by modern speculative Masonry is only disapproved when plots are directed against the peace and welfare of the nation. The brotherhood ought to disown the rebellion, but only in order to preserve the fraternity from annoyance by the civil authorities. A brother, then, guilty of rebellion cannot be expelled from the lodge; on the contrary, his fellow Masons are particularly obliged to have pity on his misfortune when he (in prison or before the courts) has to suffer from the consequences of his rebellion, and give him brotherly assistance as far as they can. Freemasonry itself as a body is very peaceable and loyal, but it does not disapprove; on the contrary, it commends those brethren who through love of freedom and the national welfare successfully plot against monarchs and other despotic rulers, while as an association of public utility it claims privilege and protection through kings, princes, and other high dignitaries for the success of its peaceful work. "Loyalty to freedom", says "Freemason's Chronicle" [89] "overrides all other considerations". The wisdom of this regulation, remarks Mackey [90] "will be apparent when we consider, that if treason or rebellion were masonic crimes, almost every mason in the United Colonies, in 1776, would have been subject to expulsion and every Lodge to a forfeiture of its warrant by the Grand Lodges of England and Scotland, under whose jurisdiction they were at the time".
A misleading adage is "once a Mason always a Mason". This is often taken to mean that "the Masonic tie is indissoluble, that there is no absolution from its consequences" [91] or "Obligations" [92] that not even death can sever the connection of a Mason with Freemasonry. [93] But certainly a Mason has the "right of demission" [94] and this right, whatever be the opinion of Masonic jurisprudence, according to the inalienable natural rights of man, extends to a complete withdrawal not only from the lodge but also from the brotherhood. In the scale of Masonic penalties, "expulsion" is the most severe. [95] Besides those who have been expelled or who have resigned there are many "unaffiliated" Masons who have ceased to be "active" members of a lodge, but, according to Masonic law, which, of course, can oblige no more than is authorized by the general rules of morality, they remain subject to the lodge within the jurisdiction of which they reside.
As to unity, Masonic authorities unanimously affirm that Freemasonry throughout the world is one, and that all Freemasons form in reality but one lodge; that distinct lodges exist only for the sake of convenience, and that consequently every regular Mason is entitled to be received in every regular lodge of the world as a brother, and, if in distress, to be relieved. The good understanding among Masons of different countries is furthered by personal intercourse and by correspondence, especially between the grand secretary offices and international congresses [96] which led to the establishment, in 1903, of a permanent international office at Neuchâtel, Switzerland. [97] There is no general Grand Lodge or direction of Freemasonry, though various attempts have been made in nearly every larger state or country to establish one. Incessant dissensions between Masonic systems and bodies are characteristic of Freemasonry in all countries and times. But the federative unity of Freemasonry suffices to prove a true solidarity among Masons and Masonic bodies throughout the world; hence the charge of complicity in the machinations which some of them carry on. This solidarity is openly avowed by Masonic authorities. Pike, for instance, writes [98]
When the journal in London which speaks of the Freemasonry of the Grand Lodge of England, deprecatingly protested that the English Freemasonry was innocent of the charges preferred by the Papal Bull (Encycl. 1884) against Freemasonry, when it declared that English Freemasonry had no opinions political or religious, and that it did not in the least degree sympathize with the loose opinions and extravagant utterances of part of the Continental Freemasonry, it was very justly and very conclusively checkmated by the Romish Organs with the reply, 'It is idle for you to protest. You are Freemasons and you recognize them as Freemasons. You give them countenance, encouragement and support and you are jointly responsible with them and cannot shirk that responsibility'.
As accurate statistics are not always to be had and the methods of enumeration differ in different countries, total numbers can only be approximated. Thus in most of the Lodges of the United States only the Masters (third degree) are counted, while in other countries the apprentices and fellows are added. There are besides many unaffiliated Masons (having ceased to be members of a lodge) who are not included. Their number may be estimated at two-thirds of that of the active Masons. In England a Mason may act as member of many lodges. Confirming our statement as to the active members of the strictly Masonic bodies, which in calendars and year books are registered as such, we may, upon recent and reliable sources [99] estimate the actual state of Freemasonry as follows: Grand Orients, Grand Lodges, Supreme Councils, and other Scottish G. Bodies, 183; lodges 26,500; Masons, about 2,000,000; the number of the Grand Chapters of Royal Arch is: in the United States, 2968 subordinate chapters, under one General Grand Chapter; England, 46 Grand Chapters with 1015 subordinate chapters; English colonies and foreign Masonic centres, 18 Grand Chapters with 150 subordinate chapters. The census of craft masonry is as follows:
· Great Britain and Colonies (excluding Canada): 4,670 lodges; 262,651 members
· Canada: 727 lodges; 60,728 members
· United States (White): 12,916 lodges; 1,203,159 members
· United States (Colored): 1,300 lodges; 28,000 members
· Latin countries: 2,500 lodges; 120,000 members
· Other European countries: 771 lodges; 90,700 members
· Africa: 53 lodges; 2,150 members
· Total: 22,937 lodges; 1,767,388 members
[bookmark: VI]VI. INNER WORK OF FREEMASONRY:
MASONIC SYMBOLISM AND OATHS
"From first to last", says Pike [100] "Masonry is work". The Masonic "work", properly so called, is the inner secret ritualistic work by which Masons are made and educated for the outer work, consisting in action for the welfare of mankind according to Masonic principles. Masons are made by the three ceremonies of initiation (first degree), passing (second degree), and raising (third degree). The symbols displayed in these ceremonies and explained according to the Masonic principles and to the verbal hints given in the rituals and lectures of the third degrees, are the manual of Masonic instruction. The education thus begun is completed by the whole lodge life, in which every Mason is advised to take an active part, attending the lodge meetings regularly, profiting, according to his ability, by the means which Masonry affords him, to perfect himself in conformity with Masonic ideals, and contributing to the discussions of Masonic themes and to a good lodge government, which is represented as a model of the government of society at large. The lodge is to be a type of the world [101] and Masons are intended to take part in the regeneration of the human race. [102] "The symbolism of Freemasonry", says Pike in a letter to Gould, 2 December, 1888 [103] "is the very soul of Masonry." And Boyd, the Grand Orator of Missouri, confirms: "It is from the beginning to the end symbol, symbol, symbol". [104]
The principal advantages of this symbolism, which is not peculiar to Freemasonry but refers to the mysteries and doctrines of all ages and of all factors of civilization, are the following: (1) As it is adaptable to all possible opinions, doctrines, and tastes, it attracts the candidate and fascinates the initiated. (2) It preserves the unsectarian unity of Freemasonry in spite of profound differences in religion, race, national feeling, and individual tendencies. (3) It sums up the theoretical and practical wisdom of all ages and nations in a universally intelligible language. (4) It trains the Mason to consider existing institutions, religious, political, and social, as passing phases of human evolution and to discover by his own study the reforms to be realized in behalf of Masonic progress, and the means to realize them. (5) It teaches him to see in prevailing doctrines and dogmas merely subjective conceptions or changing symbols of a deeper universal truth in the sense of Masonic ideals. (6) It allows Freemasonry to conceal its real purposes from the profane and even from those among the initiated, who are unable to appreciate those aims, as Masonry intends. "Masonry", says Pike, "jealously conceals its secrets and intentionally leads conceited interpreters astray". [105] "Part of the Symbols are displayed . . . to the Initiated, but he is intentionally misled by false interpretations". [106] "The initiated are few though many hear the Thyrsus". [107] "The meaning of the Symbols is not unfolded at once. We give you hints only in general. You must study out the recondite and mysterious meaning for yourself". [108] "It is for each individual Mason to discover the secret of Masonry by reflection on its symbols and a wise consideration of what is said and done in the work". [109] "The universal cry throughout the Masonic world", says Mackey [110] "is for light; our lodges are henceforth to be schools, our labour is to be study, our wages are to be learning; the types and symbols, the myths and allegories of the institution are only beginning to be investigated with reference to the ultimate meaning and Freemasons now thoroughly understand that often quoted definition, that Masonry is a science of morality veiled in allegory and illustrated by symbols."
Masonic symbols can be and are interpreted in different senses. By orthodox Anglican ecclesiastics the whole symbolism of the Old and New Testament connected with the symbolism of the Temple of Solomon was treated as Masonic symbolism and Masonry as the "handmaid of religion" [111] which, "in almost every part of every degree refers distinctly and plainly to a crucified Saviour". [112] Many Masonic authors in the Latin countries [113] and some of the principal Anglo-American authors [114] declare, that Masonic symbolism in its original and proper meaning refers above all to the solar and phallic worship of the ancient mysteries, especially the Egyptian. [115] "It is in the antique symbols and their occult meaning", says Pike [116] "that the true secrets of Freemasonry consist. These must reveal its nature and true purposes." In conformity with this rule of interpretation, the letter G in the symbol of Glory (Blazing Star) or the Greek Gamma (square), summing up all Masonry is very commonly explained as meaning "generation"; the initial letter of the tetragrammaton (Yahweh) and the whole name is explained as male or male-female principle. [117] In the same sense according to the ancient interpretation are explained the two pillars Boaz and Jachin; the Rosecroix (a cross with a rose in the centre); the point within the circle; the "vesica piscis", the well-known sign for the Saviour; the triple Tau; Sun and Moon; Hiram and Christ (Osiris); the coffin; the Middle Chamber and even the Sancta Sanctorum, as adyta or most holy parts of each temple, usually contained hideous objects of phallic worship. [118]
As Masons even in their official lectures and rituals, generally claim an Egyptian origin for Masonic symbolism and a close "affinity" of "masonic usages and customs with those of the Ancient Egyptians" [119] such interpretations are to be deemed officially authorized. Pike says, moreover, that "almost every one of the ancient Masonic symbols" has "four distinct meanings, one as it were within the other, the moral, political, philosophical and spiritual meaning". [120] From the political point of view Pike with many other Anglo-American Scotch Masons interprets all Masonic symbolism in the sense of a systematic struggle against every kind of political and religious "despotism". Hiram, Christ, Molay are regarded only as representatives of "Humanity" the "Apostles of Liberty, Equality, Fraternity". [121] The Cross (a double or quadruple square) is "no specific Christian symbol", "to all of us it is an emblem of Nature and of Eternal life; whether of them only let each say for himself". [122] The Cross X (Christ) was the Sign of the Creative Wisdom or Logos, the Son of God. Mithraism signed its soldiers on the forehead with a cross, etc. [123] I.N.R.I., the inscription on the Cross is, Masonically read: "Igne Natura Renovatur Integra". The regeneration of nature by the influence of the sun symbolizes the spiritual regeneration of mankind by the sacred fire (truth and love) of Masonry, as a purely naturalistic institution. [124] "The first assassin of Hiram is Royalty as the common type of tyranny", striking "with its rule of iron at the throat of Hiram and making freedom of speech treason." The second assassin is the Pontificate (Papacy) "aiming the square of steel at the heart of the victim". [125] Christ dying on Calvary is for Masonry "the greatest among the apostles of Humanity, braving Roman despotism and the fanaticism and bigotry of the priesthood". [126] Under the symbol of the Cross, "the legions of freedom shall march to victory". [127]
The Kadosh (thirtieth degree), trampling on the papal tiara and the royal crown, is destined to wreak a just vengeance on these "high criminals" for the murder of Molay [128] and "as the apostle of truth and the rights of man" [129] to deliver mankind "from the bondage of Despotism and the thraldom of spiritual Tyranny". [130] "In most rituals of this degree everything breathes vengeance" against religious and political "Despotism". [131] Thus Masonic symbols are said to be "radiant of ideas, which should penetrate the soul of every Mason and be clearly reflected in his character and conduct, till he become a pillar of strength to the fraternity". [132] "There is no iota of Masonic Ritual", adds the "Voice" of Chicago, "which is void of significance". [133] These interpretations, it is true, are not officially adopted in Anglo-American craft rituals; but they appear in fully authorized, though not the only ones authorized even by its system and by the first two articles of the "Old Charge" (1723), which contains the fundamental law of Freemasonry. As to the unsectarian character of Masonry and its symbolism, Pike justly remarks: "Masonry propagates no creed, except its own most simple and sublime one taught by Nature and Reason. There has never been a false Religion on the world. The permanent one universal revelation is written in visible Nature and explained by the Reason and is completed by the wise analogies of faith. There is but one true religion, one dogma, one legitimate belief". [134] Consequently, also, the Bible as a Masonic symbol, is to be interpreted as a symbol of the Book of Nature or of the Code of human reason and conscience, while Christian and other dogmas have for Freemasonry but the import of changing symbols veiling the one permanent truth, of which Masonic "Science" and "Arts" are a "progressive revelation", and application. [135]
It should be noted, that the great majority of Masons are far from being "initiated" and "are groveling in Egyptian darkness". [136] "The Masonry of the higher degrees", says Pike [137] "teaches the great truths of intellectual science; but as to these, even as to the rudiments and first principles, Blue Masonry is absolutely dumb. Its dramas seem intended to teach the resurrection of the body". "The pretended possession of mysterious secrets, has enabled Blue Masonry to number its initiates by tens of thousands. Never were any pretences to the possession of mysterious knowledge so baseless and so absurd as those of the Blue and Royal Arch Chapter Degrees". [138] "The aping Christianity of Blue Masonry made it simply an emasculated and impotent society with large and sounding pretences and slender performances. And yet its multitudes adhere to it, because initiation is a necessity for the Human Soul; and because it instinctively longs for a union of the many under the control of a single will, in things spiritual as well as in things temporal, for a Hierarchy and a Monarch". [139] "It is for the Adept to understand the meaning of the Symbols [140] and Oliver declares: "Brethren, high in rank and office, are often unacquainted with the elementary principles of the science". [141] Masons "may be fifty years Masters of the Chair and yet not learn the secret of the Brotherhood. This secret is, in its own nature, invulnerable; for the Mason, to whom it has become known, can only have guessed it and certainly not have received it from any one; he has discovered it, because he has been in the lodge, marked, learned and inwardly digested. When he arrives at the discovery, he unquestionably keeps it to himself, not communicating it even to his most intimate Brother, because, should this person not have capability to discover it of himself, he would likewise be wanting in the capability to use it, if he received it verbally. For this reason it will forever remain a secret". [142]
[bookmark: VII]In view of the fact that the secrets of Masonry are unknown to the bulk of Masons, the oaths of secrecy taken on the Bible are all the more startling and unjustifiable. The oath, for instance, of the first degree is as follows: "I, in the presence of the Great Architect of the Universe, . . . do hereby and hereon solemnly and sincerely swear, that I will always hide, conceal and never reveal any part or parts, any point or points of the secrets or mysteries of or belonging to Free and Accepted Masons in Masonry which may heretofore have been known by, shall now or may at any future time be communicated to me" etc. "These several points I solemnly swear to observe under no less penalty, than to have my throat cut across, my tongue torn out by the root and my body buried in the sands of the sea", "or the more efficient punishment of being branded as a wilfully perjured individual, void of all moral worth". "So help me God", etc. Similar oaths, but with severer penalties attached, are taken in the advanced degrees. The principle contents of the promises are according to Pike: eighteenth degree: "I obligate and pledge myself always to sustain, that it belongs to Masonry to teach the great unsectarian truths, that do not exclusively belong to any religion and acknowledge that I have no right whatever to exact from others the acceptation of any particular interpretation of masonic symbols, that I may attribute to them by the virtue of my personal belief. I obligate and solemnly pledge myself to respect and sustain by all means and under any circumstances Liberty of Speech, Liberty of Thought and Liberty of Conscience in religious and political matters". [143] Thirtieth Degree: A. -- "I solemnly and freely vow obedience to all the laws and regulations of the Order, whose belief will be my belief, I promise obedience to all my regular superiors. . . . I pledge myself to be devoted, soul and body, to the protection of innocence, the vindication of right, the crushing of oppression and the punishment of every infraction against the law of Humanity and of Man's rights . . . never, either by interest or by fear, or even to save my existence, to submit to nor suffer any material despotism, that may enslave or oppress humanity by the usurpation or abuse of power. I vow never to submit to or tolerate any intellectual Despotism, that may pretend to chain or fetter free thought, etc." B. "I solemnly vow to consecrate my life to the ends of the Order of Knights of Kadosh, and to co-operate most efficaciously by all means prescribed by the constituted authorities of the order to attain them. I solemnly vow and consecrate, to these ends, my words, my power, my strength, my influence, my intelligence and my life. I vow to consider myself henceforward and forever as the Apostle of Truth and of the rights of man." C. "I vow myself to the utmost to bring due punishment upon the oppressors, the usurpers and the wicked; I pledge myself never to harm a Knight Kadosh, either by word or deed . . .; I vow that if I find him as a foe in the battlefield, I will save his life, when he makes me the Sign of Distress, and that I will free him from prison and confinement upon land or water, even to the risk of my own life or my own liberty. I pledge myself to vindicate right and truth even by might and violence, if necessary and duly ordered by my regular superiors." D. "I pledge myself to obey without hesitation any order whatever it may be of my regular Superiors in the Order". [144]
VII. OUTER WORK OF FREEMASONRY:
ITS ACHIEVEMENTS, PURPOSES AND METHODS
The outer work of Freemasonry, though uniform in its fundamental character and its general lines, varies considerably in different countries and different Masonic symbols. "Charitable"or "philanthropic" purposes are chiefly pursued by English, German, and American Masonry, while practically at least, they are neglected by Masons in the Latin countries, who are absorbed by political activity. But even in England, where relatively the largest sums are spent for charitable purposes, Masonic philanthropy does not seem to be inspired by very high ideals of generosity and disinterestedness, at least with respect to the great mass of the brethren; the principal contributions are made by a few very wealthy brethren and the rest by such as are well-to-do. Moreover, in all countries it is almost exclusively Masons and their families that profit by Masonic charity. Masonic beneficence towards the "profane" world is little more than figurative, consisting in the propagation and application of Masonic principles by which Masons pretend to promote the welfare of mankind; and if Masons, particularly in Catholic countries, occasionally devote themselves to charitable works as ordinarily understood, their aim is to gain sympathy and thereby further their real purposes. In North America, especially in the United States, a characteristic feature of the outer work is the tendency toward display in the construction of sumptuous Masonic "temples", in Masonic processions, at the laying of cornerstones and the dedication of public buildings and even of Christianchurches. This tendency has frequently been rebuked by Masonic writers. "The Masonry of this continent has gone mad after high degreeism and grand titleism. We tell the brethren, that if they do not pay more attention to the pure, simple, beautiful symbolism of the Lodge and less to the tinsel, furbelow, fire and feathers of Scotch Ritism and Templarism, the Craft will yet be shaken to its very foundations!" "Let the tocsin be sounded". [145] "Many masons have passed through the ceremony without any inspiration; but, in public parades of the Lodges (also in England) they may generally be found in the front rank and at the masonic banquets they can neither be equalled nor excelled". [146]
But the real object of both inner and outer work is the propagation and application of the Masonic principles. The truly Masonic method is, that the lodge is the common ground on which men of different religions and political opinions, provided they accept the general Masonic principles, can meet; hence, it does not directly and actively interfere with party politics, but excludes political and religious discussions from the meetings, leaving each Mason to apply the principles to problems of the day. But this method is openly disowned by contemporaneous Masonry in the Latin countries and by many Supreme Councils of the Ancient and Accepted Scottish system, by the Grand Lodge of Hungary; the Grand Orient of Belgium, etc. It was and is practically rejected also by German and even by American and English Masonry. Thus American Masonic lodges, at least so leading Masonic authors openly claim, had a preponderant part in the movement for independence, the lodges of the "Ancients" in general promoting this movement and those of the "moderns" siding with Great Britain. [147] According to the "Masonic Review" Freemasonry was instrumental in forming the American Union (1776), claiming fifty-two [148] or even fifty-five [149] out of the fifty-six of the "signers of the Declaration of Independence as members of the Order". Other Masonic periodicals, however, claim that only six of the signers [150] and only nine of the presidents of the United States were Freemasons. [151] In the French Revolution (1789) and the later revolutionary movements in France, Italy, Spain, Portugal, Central and South America, Masonic bodies, it is claimed, took a more or less active part, as is stated by prominent representatives of the Grand Lodges in the several countries and in many cases by "profane" impartial historians. [152] In Russia also Freemasonry finally turned out to be a "political conspiracy" of Masonically organized clubs that covered the land.
Even with regard to the most recent Turkish Revolution, it seems certain that the Young Turkish party, which made and directed the Revolution, was guided by Masons, and that Masonry, especially the Grand Orients of Italy and France, had a preponderant rôle in this Revolution. [153] In conducting this work Freemasonry propagates principles which, logically developed, as shown above, are essentially revolutionary and serve as a basis for all kinds of revolutionary movements. Directing Masons to find out for themselves practical reforms in conformity with Masonic ideals and to work for their realization, it fosters in its members and through them in society at large the spirit of innovation. As an apparently harmless and even beneficent association, which in reality is, through its secrecy and ambiguous symbolism, subject to the most different influences, it furnishes in critical times a shelter for conspiracy, and, even when its lodges themselves are not transformed into conspiracy clubs, Masons are trained and encouraged to found new associations for such purposes or to make use of existing associations. Thus, Freemasonry in the eighteenth century, as a powerful ally of infidelity, prepared the French Revolution. The alliance of Freemasonry with philosophy was publicly sealed by the solemn initiation of Voltaire, the chief of these philosophers, 7 February, 1778, and his reception of the Masonic garb from the famous materialist Bro. Helvetius. [154] Prior to the Revolution various conspiratory societies arose in connection with Freemasonry from which they borrowed its forms and methods; Illuminati, clubs of Jacobins, etc. A relatively large number of the leading revolutionists were members of Masonic lodges, trained by lodge life for their political career. Even the programme of theRevolution expressed in the "rights of man" was, as shown above, drawn from Masonic principles, and its device: "Liberty, Equality, Fraternity" is the very device of Freemasonry. Similarly, Freemasonry, together with the Carbonari, cooperated in the Italian revolutionary movement of the nineteenth century. Nearly all the prominent leaders and among them Mazzini and Garibaldi, are extolled by Masonry as its most distinguished members. In Germany and Austria, Freemasonry during the eighteenth century was a powerful ally of the so-called party, of "Enlightenment" (Aufklaerung), and of Josephinism; in the nineteenth century of the pseudo-Liberal and of the anti-clerical party.
In order to appreciate rightly the activity of Freemasonry in Germany, Sweden, Denmark and England, and in France under the Napoleonic regime, the special relations between Freemasonry and the reigning dynasties must not be overlooked. In Germany two-thirds of the Masons are members of the old Prussian Grand Lodges under the protectorship of a member of the Royal Dynasty, which implies a severe control of all lodge activity in conformity with the aims of the Government. Hence German Freemasons are scarcely capable of independent action. But they certainly furthered the movement by which Prussia gradually became the leading state of Germany, considered by them as the "representative and the protector of modern evolution" against "Ultramontanism", "bigotry", and "Papal usurpations". They also instigated the "Kulturkampf". The celebrated jurisconsult and Mason, Grandmaster Bluntschli, was one of the foremost agitators in this conflict; he also stirred up the Swiss "Kulturkampf". At his instigation the assembly of the "Federation of the German Grand Lodges", in order to increase lodge activity in the sense of the "Kulturkampf", declared, 24 May, 1874: "It is a professional duty for the lodges to see to it, that the brethren become fully conscious of the relations of Freemasonry to the sphere of ethical life and cultural purposes. Freemasons are obliged to put into effect the principles of Freemasonry in practical life and to defend the ethical foundations of human society, whensoever these are assailed. The Federation of the German Grand Lodges will provide, that every year questions of actuality be proposed to all lodges for discussion and uniform action". [155] German Freemasons put forth untiring efforts to exert a decisive influence on the whole life of the nation in keeping with Masonic principles, thus maintaining a perpetual silent "Kulturkampf". The principal means which they employ are popular libraries, conferences, the affiliation of kindred associations and institutions, the creation, where necessary, of new institutions, through which the Masonic spirit permeates the nation. [156] A similar activity is displayed by the Austrian Freemasons.
The chief organization which in France secured the success of Freemasonry was the famous "League of instruction" founded in 1867 by Bro. F. Macé, later a member of the Senate. This league affiliated and implied with its spirit many other associations. French Masonry and above all the Grand Orient of France has displayed the most systematic activity as the dominating political element in the French "Kulturkampf" since 1877. [157] From the official documents of French Masonry contained principally in the official "Bulletin" and "Compte-rendu" of the Grand Orient it has been proved that all the anti-clerical measures passed in the French Parliament were decreed beforehand in the Masonic lodges and executed under the direction of the Grand Orient, whose avowed aim is to control everything and everybody in France. [158] "I said in the assembly of 1898", states the deputy Massé, the official orator of the Assembly of 1903, "that it is the supreme duty of Freemasonry to interfere each day more and more in political and profane struggles". "Success (in the anti-clerical combat) is in a large measure due to Freemasonry; for it is its spirit, its programme, its methods, that have triumphed." "If the Bloc has been established, this is owing to Freemasonry and to the discipline learned in the lodges. The measures we have now to urge are the separation of Church and State and a law concerning instruction. Let us put our trust in the word of our Bro. Combes". "For a long time Freemasonry has been simply the republic in disguise", i.e., the secret parliament and government of Freemasonry in reality rule France; the profane State, Parliament, and Government merely execute its decrees. "We are the conscience of the country"; "we are each year the funeral bell announcing the death of a cabinet that has not done its duty but has betrayed the Republic; or we are its support, encouraging it by saying in a solemn hour: I present you the word of the country . . . its satisfecit which is wanted by you, or its reproach that to-morrow will be sealed by your fall". "We need vigilance and above all mutual confidence, if we are to accomplish our work, as yet unfinished. This work, you know . . . the anti-clerical combat, is going on. The Republic must rid itself of the religious congregations, sweeping them off by a vigorous stroke. The system of half measures is everywhere dangerous; the adversary must be crushed with a single blow". [159] "It is beyond doubt", declared the President of the Assembly of 1902, Bro. Blatin, with respect to the French elections of 1902, "that we would have been defeated by our well-organized opponents, if Freemasonry had not spread over the whole country". [160]
Along with this political activity Freemasonry employed against its adversaries, whether real or supposed, a system of spying and false accusation, the exposure of which brought about the downfall of the masonic cabinet of Combes. In truth all the "anti-clerical" Masonic reforms carried out in France since 1877, such as the secularization of education, measures against private Christian schools and charitable establishments, the suppression of the religious orders and the spoliation of the Church, professedly culminate in an anti-Christian and irreligious reorganization of human society, not only in France but throughout the world. Thus French Freemasonry, as the standard-bearer of all Freemasonry, pretends to inaugurate the golden era of the Masonic universal republic, comprising in Masonic brotherhood all men and all nations. "The triumph of the Galilean", said the president of the Grand Orient, Senator Delpech, on 20 September, 1902, "has lasted twenty centuries. But now he dies in his turn. The mysterious voice, announcing (to Julian the Apostate) the death of Pan, to-day announces the death of the impostor God who promised an era of justice and peace to those who believe in him. The illusion has lasted a long time. The mendacious God is now disappearing in his turn; he passes away to join in the dust of ages the divinities of India, Egypt, Greece, and Rome, who saw so many creatures prostrate before their altars. Bro. Masons, we rejoice to state that we are not without our share in this overthrow of the false prophets. The Romish Church, founded on the Galilean myth, began to decay rapidly from the very day on which the Masonic Association was established". [161]
The assertion of the French Masons: "We are the conscience of the country", was not true. By the official statistics it was ascertained, that in all elections till 1906 the majority of the votes were against the Masonic Bloc, and even the result in 1906 does not prove that the Bloc, or Masonry, in its anti- clerical measures and purposes represents the will of the nation, since the contrary is evident from many other facts. Much less does it represent the "conscience" of the nation. The fact is, that the Bloc in 1906 secured a majority only because the greater part of this majority voted against their "conscience". No doubt the claims of Freemasonry in France are highly exaggerated, and such success as they have had is due chiefly to the lowering of the moral tone in private and public life, facilitated by the disunion existing among Catholics and by the serious political blunders which they committed. Quite similar is the outer work of the Grand Orient of Italy which likewise pretends to be the standard-bearer of Freemasonry in the secular struggle of Masonic light and freedom against the powers of "spiritual darkness and bondage", alluding of course to the papacy, and dreams of the establishment of a new and universal republican empire with a Masonic Rome, supplanting the papal and Cæsarean as metropolis. The Grand Orient of Italy has often declared that it is enthusiastically followed in this struggle by the Freemasonry of the entire world and especially by the Masonic centres at Paris, Berlin, London, Madrid, Calcutta, Washington. [162] It has not been contradicted by a single Grand Lodge in any country, nor did the German and other Grand Lodges break off their relations with it on account of it shameful political and anti-religious activity. But though the aims of Italian Masons are perhaps more radical and their methods more cunning than those of the French, their political influence, owing to the difference of the surrounding social conditions, is less powerful. The same is to be said of the Belgian and the Hungarian Grand Lodges, which also consider the Grand Orient of France as their political model.
Since 1889, the date of the international Masonic congress, assembled at Paris, 16 and 17 July, 1889, by the Grand Orient of France, systematic and incessant efforts have been made to bring about a closer union of universal Freemasonry in order to realize efficaciously and rapidly the Masonic ideals. The special allies of the Grand Orient in this undertaking are: the Supreme Council and the Symbolical Grand Lodge of France and the Masonic Grand Lodges of Switzerland, Belgium, Italy, Spain, Hungary, Portugal, Greece; the Grand Lodges of Massachusetts and of Brazil were also represented at the congress. The programme pursued by the Grand Orient of France, in its main lines, runs thus: "Masonry, which prepared the Revolution of 1789, has the duty to continue its work". [163] This task is to be accomplished by the thoroughly and rigidly consistent application of the principles of the Revolution to all the departments of the religious, moral, judicial, legal, political, and social order. The necessary political reforms being realized in most of their essential points, henceforth the consistent application of the revolutionary principles to the social conditions of mankind is the main task of Masonry. The universal social republic, in which, after the overthrow of every kind of spiritual and political tyranny", of "theocratical" and dynastical powers and class privileges, reigns the greatest possible individual liberty and social and economical equality conformably to French Masonic ideals, the real ultimate aims of this social work.
The following are deemed the principal means: (1) To destroy radically by open persecution of the Church or by a hypocritical fraudulent system of separation between State and Church, all social influence of the Church and of religion, insidiously called "clericalism", and, as far as possible, to destroy the Church and all true, i.e., superhuman religion, which is more than a vague cult of fatherland and of humanity; (2) To laicize, or secularize, by a likewise hypocritical fraudulent system of "unsectarianism", all public and private life and, above all, popular instruction and education. "Unsectarianism" as understood by the Grand Orient party is anti-Catholic and even anti-Christian, atheistic, positivistic, or agnostic sectarianism in the garb of unsectarianism. Freedom of thought and conscience of the children has to be developed systematically in the child at school and protected, as far as possible, against all disturbing influences, not only of the Church and priests, but also of the children's own parents, if necessary, even by means of moral and physical compulsion. The Grand Orient party considers it indispensable and an infallibly sure way to the final establishment of the universal social republic and of the pretended world peace, as they fancy them, and of the glorious era of human solidarity and of unsurpassable human happiness in the reign of liberty and justice. [164]
The efforts to bring about a closer union with Anglo-American and German Freemasonry were made principally by the Symbolical Grand Lodge of France and the "International Masonic Agency" at Neuchâtel (directed by the Swiss Past Grand Master Quartier-La Tente), attached to the little Grand Lodge "Alpina" of Switzerland. These two Grand Lodges, as disguised agents of the Grand Orient of France, act as mediators between this and the Masonic bodies of English-speaking and German countries. With English and American Grand Lodges their efforts till now have had but little success. [165] Only the Grand Lodge of Iowa seems to have recognized the Grand Lodge of France. [166] The English Grand Lodge not only declined the offers, but, on 23 September, 1907, through its registrar even declared: "We feel, that we in England are better apart from such people. Indeed, Freemasonry is in such bad odour on the Continent of Europe by reason of its being exploited by Socialists and Anarchists, that we may have to break off relations with more of the Grand Bodies who have forsaken our Landmarks". [167] The American Grand Lodges (Massachusetts, Missouri, etc.), in general, seem to be resolved to follow the example of the English Grand Lodges.
The German Grand Lodges, on the contrary, at least most of them, yielded to the pressure exercised on them by a great many German brothers. Captivated by the Grand Orient party on 3 June, 1906, the Federation of the eight German Grand Lodges, by 6 votes to 2, decreed to establish official friendly relations with the Grand Lodge, and on 27 May, 1909, by 5 votes to 3, to restore the same relations with the Grand Orient of France. This latter decree excited the greatest manifestations of joy, triumph and jubilation in the Grand Orient party, which considered it as an event of great historic import. But in the meantime a public press discussion was brought about by some incisive articles of the "Germania" [168] with the result, that the three old Prussian Grand Lodges, comprising 37,198 brothers controlled by the protectorate, abandoned their ambiguous attitude and energetically condemned the decree of 27 May, 1909, and the attitude of the 5 other so-called "humanitarian" German Grand Lodges, which comprise but 16,448 brothers. It was hoped, that the British and American Grand Lodges, enticed by the example of the German Grand Lodges, would, in the face of the common secular enemy in the Vatican, join the Grand Orient party before the great universal Masonic congress, to be held in Rome in 1911. But instead of this closer union of universal Freemasonry dreamt of by the Grand Orient party, the only result was a split between the German Grand Lodges by which their federation itself was momentarily shaken to its foundation.
But in spite of the failure of the official transactions, there are a great many German and not a few American Masons, who evidently favour at least the chief anti-clerical aims of the Grand Orient party. Startling evidence thereof was the recent violent world-wide agitation, which, on occasion of the execution of the anarchist, Bro. Ferrer, 31, an active member of the Grand Orient of France [169] was set at work by the Grand Orient of France [170] and of Italy [171] in order to provoke the organization of an international Kulturkampf after the French pattern. In nearly all the countries of Europe the separation between State and Church and the laicization or neutralization of the popular instruction and education, were and are still demanded by all parties of the Left with redoubled impetuosity.
The fact that there are also American Masons, who evidently advocate the Kulturkampf in America and stir up the international Kulturkampf, is attested by the example of Bros. J.D. Buck, 33 and A. Pike, 33. Buck published a book, "The Genius of Freemasonry", in which he advocates most energetically a Kulturkampf for the United States. This book, which in 1907, was in its 3rd edition, is recommended ardently to all American Masons by Masonic journals. A. Pike, as the Grand Commander of the Mother Supreme Council of the World (Charleston, South Carolina) lost no opportunity in his letters to excite the anti-clerical spirit of his colleagues. In a long letter of 28 December, 1886, for instance, he conjures the Italian Grand Commander, Timoteo Riboli, 33, the intimate friend of Garibaldi, to do all in his power, in order to unite Italian Masonry against the Vatican. He writes:
The Papacy . . . has been for a thousand years the torturer and curse of Humanity, the most shameless imposture, in its pretence to spiritual power of all ages. With its robes wet and reeking with the blood of half a million of human beings, with the grateful odour of roasted human flesh always in its nostrils, it is exulting over the prospect of renewed dominion. It has sent all over the world its anathemas against Constitutional government and the right of men to freedom of thought and conscience.
Again,
"In presence of this spiritual 'Cobra di capello', this deadly, treacherous, murderous enemy, the most formidable power in the world, the unity of Italian Masonry is of absolute and supreme necessity; and to this paramount and omnipotent necessity all minor considerations ought to yield; dissensions and disunion, in presence of this enemy of the human race are criminal".
"There must be no unyielding, uncompromising insistence upon particular opinions, theories, prejudices, professions: but, on the contrary, mutual concessions and harmonious co-operation".
"The Freemasonry of the world will rejoice to see accomplished and consummated the Unity of the Italian Freemasonry". [172]
Important Masonic journals, for instance, "The American Tyler-Keystone" (Ann Arbor), openly patronize the efforts of the French Grand Orient Party. "The absolute oneness of the Craft", says the Past Grand Master Clifford P. MacCalla (Pennsylvania), "is a glorious thought." "Neither boundaries of States nor vast oceans separate the Masonic Fraternity. Everywhere it is one." "There is no universal church, no universal body of politic; but there is an universal Fraternity, that Freemasonry; and every Brother who is a worthy member, may feel proud of it". [173] Owing to the solidarity existing between all Masonic bodies and individual Masons, they are all jointly responsible for the evil doings of their fellow-members.
Representative Masons, however, extol the pretended salutary influence of their order on human culture and progress. "Masonry", says Frater, Grand Orator, Washington, "is the shrine of grand thoughts, of beautiful sentiments, the seminary for the improvement of the moral and the mental standard of its members. As a storehouse of morality it rains benign influence on the mind and heart". [174] "Modern Freemasonry", according to other Masons, "is a social and moral reformer". [175] "No one", says the "Keystone" of Chicago, "has estimated or can estimate the far reaching character of the influence of Masonry in the world. It by no means is limited the bodies of the Craft. Every initiate is a light bearer, a center of light". [176] "In Germany as in the United States and Great Britain those who have been leaders of men in intellectual, moral and social life, have been Freemasons. Eminent examples in the past are the Brothers Fichte, Herder, Wieland, Lessing, Goethe. Greatest of them all was I.W. von Goethe. Well may we be proud of such a man" [177] etc. German Masons [178] claim for Freemasonry a considerable part in the splendid development of German literature in the eighteenth and nineteenth centuries. These claims, however, when critically examined, prove to be either groundless or exaggerated. English Freemasonry, being then at a low intellectual and moral level and retrograding towards orthodoxy, was not qualified to be the originator or a leading factor in the freethinking "Culture of Enlightenment." German Masonry, then dominated by the Swedish system and the Strict Observance and intellectually and morally degenerated, as Masonic historians themselves avow, was in no better plight. In truth the leading literary men of the epoch, Lessing, Goethe, Herder, etc. were cruelly disabused and disappointed by what they saw and experienced in their lodge life. [179] Lessing spoke with contempt of the lodge life; Goethe characterized the Masonic associations and doings as "fools and rogues"; Herder wrote, 9 January, 1786, to the celebrated philologist Bro. Heyne; "I bear a deadly hatred to all secret societies and, as a result of my experience, both within their innermost circles and outside, I wish them all to the devil. For persistent domineering intrigues and the spirit of cabal creep beneath the cover". [180]
Freemasonry, far from contributing to the literary greatness of these or other leading men, profited by the external splendour which their membership reflected on it. But the advantage was by no means deserved, for even at the height of their literary fame, not they, but common swindlers, like Johnson, Cagliostro, etc., were the centres round which the Masonic world gravitated. All the superior men belonging to Freemasonry: Fichte, Fessler, Krause, Schröder, Mossdorf, Schiffman, Findel, etc., so far as they strove to purge lodge life from humbug, were treated ignominiously by the bulk of the average Masons and even by lodge authorities. Men of similar turn of mind are stigmatized by English and American Masonic devotees as "materialists" and "iconoclasts". [181] But true it is that the lodges work silently and effectually for the propagation and application of "unsectarian" Masonic principles in human society and life. The Masonic magazines abound in passages to this effect. Thus Bro. Richardson of Tennessee avers: "Freemasonry does its work silently, but it is the work of a deep river, that silently pushes on towards the ocean, etc." [182] "The abandonment of old themes and the formation of new ones", explained Grand High Priest, J.W. Taylor (Georgia), "do not always arise from the immediately perceptible cause which the world assigns, but are the culmination of principles which have been working in the minds of men for many years, until at last the proper time and propitious surroundings kindle the latent truth into life, and, as the light of reason flows from mind to mind and the unity of purpose from heart to heart, enthusing all with a mighty common cause and moving nations as one man to the accomplishment of great ends. On this principle does the Institution of Freemasonry diffuse its influence to the world of mankind. It works quietly and secretly, but penetrates through all the interstices of society in its many relations, and the recipients of its many favors are awed by its grand achievements, but cannot tell whence it came". [183] The "Voice" (Chicago) writes: "Never before in the history of ages has Freemasonry occupied so important a position, as at the present time. Never was its influence so marked, its membership so extensive, its teaching so revered." "There are more Masons outside the great Brotherhood than within it." Through its "pure morality" with which pure Freemasonry is synonomous, it "influences society, and, unperceived, sows the seed that brings forth fruit in wholesome laws and righteous enactments. It upholds the right, relieves the distressed, defends the weak and raises the fallen (of course, all understood in the masonic sense above explained). So, silently but surely and continually, it builds into the great fabric of human society". [184]
The real force of Freemasonry in its outer work is indeed, that there are more Masons and oftentimes better qualified for the performance of Masonic work, outside the brotherhood than within it. Freemasonry itself in Europe and in America founds societies and institutions of similar form and scope for all classes of society and infuses into them its spirit. Thus according to Gould [185] Freemasonry since about 1750 "has exercised a remarkable influence over all other oath-bound societies". The same is stated by Bro. L. Blanc, Deschamps, etc. for Germany and other countries. In the United States, according to the "Cyclopedia of Fraternities", there exist more than 600 secret societies, working more or less under the veil of forms patterned on Masonic symbolism and for the larger part notably influenced by Freemasonry, so that every third male adult in the United States is a member of one or more of such secret societies. "Freemasonry", says the "Cyclopedia", p.v., "of course, is shown to be the mother-Fraternity in fact as well as in name." "Few who are well informed on the subject, will deny that the masonic Fraternity is directly or indirectly the parent organization of all modern secret societies, good, bad and indifferent". [186]
Many Anglo-American Freemasons are wont to protest strongly against all charges accusing Freemasonry of interfering with political or religious affairs or of hostility to the Church or disloyalty to the public authorities. They even praise Freemasonry as "one of the strongest bulwarks of religions" [187] "the handmaid of religion" [188] and the "handmaid of the church". [189] "There is nothing in the nature of the Society", says the "Royal Craftsman", New York, "that necessitates the renunciation of a single sentence of any creed, the discontinuance of any religious customs or the obliteration of a dogma of belief. No one is asked to deny the Bible, to change his Church relations or to be less attentive to the teaching of his spiritual instructors and counsellors". [190] "Masonry indeed contains the pith of Christianity". [191] "It is a great mistake to suppose it an enemy of the Church." "It does not offer itself as a substitute of that divinely ordained institution." "It offers itself as an adjunct, as an ally, as a helper in the great work of the regeneration of the race, of the uplifting of man". [192] Hence, "we deny the right of the Romish Church to exclude from its communion those of its flock who have assumed the responsibility of the Order of Freemasonry". [193] Though such protestations seem to be sincere and to reveal even a praiseworthy desire in their authors not to conflict with religion and the Church, they are contradicted by notorious facts. Certainly Freemasonry and "Christian" or "Catholic" religion are not opposed to each other, when Masons, some erroneously and others hypocritically understand "Christian" or "Catholic" in the above described Masonic sense, or when Masonry itself is mistakenly conceived as an orthodox Christian institution. But between "Masonry" and "Christian" or "Catholic" religion, conceived as they really are: between "unsectarian" Freemasonry and "dogmatic, orthodox" Christianity or Catholicism, there is a radical opposition. It is vain to say: though Masonry is officially "unsectarian", it does not prevent individual Masons from being "sectarian" in their non-Masonic relations; for in its official "unsectarianism" Freemasonry necessarily combats all that Christianity contains beyond the "universal religion in which all men agree", consequently all that is characteristic of theChristian and Catholic religion. These characteristic features Freemasonry combats not only as superfluous and merely subjective, but also as spurious additions disfiguring the objective universal truth, which it professes. To ignore Christ and Christianity, is practically to reject them as unessential framework.
But Freemasonry goes farther and attacks Catholicism openly. The "Voice" (Chicago), for instance, in an article which begins: "There is nothing in the Catholic religion which is adverse to Masonry", continues,
for the truth is, that masonry embodies that religion in which all men agree. This is as true as that all veritable religion, wherever found, is in substance the same. Neither is it in the power of any man or body of men to make it otherwise. Doctrines and forms of observance conformable to piety, imposed by spiritual overseers, may be as various as the courses of wind; and like the latter may war with each other upon the face of the whole earth, but they are not religion. Bigotry and zeal, the assumptions of the priestcraft, with all its countless inventions to magnify and impress the world . . . are ever the mainsprings of strife, hatred and revenge, which defame and banish religion and its inseparable virtues, and work unspeakable mischief, wherever mankind are found upon the earth. Popery and priestcraft are so allied, that they may be called the same; the truth being, that the former is nothing more nor less than a special case of the latter, being a particular form of a vicious principle, which itself is but the offspring of the conceit of self-sufficiency and the lust of dominion. Nothing which can be named, is more repugnant to the spirit of masonry, nothing to be more carefully guarded against, and this has been always well understood by all skillful masters, and it must in truth be said, that such is the wisdom of the lessons, i.e. of masonic instruction in Lodges, etc. [194]
In similar discussions, containing in almost every word a hidden or open attack on Christianity, the truly Masonic magazines and books of all countries abound. Past Grand Deacon J.C. Parkinson, an illustrious English Mason, frankly avows: "The two systems of Romanism and Freemasonry are not only incompatible, but they are radically opposed to each other" [195] and American Masons say: "We won't make a man a Freemason, until we know that he isn't a Catholic." [196]
With respect to loyalty towards "lawful government" American Masons pretend that "everywhere Freemasons, individually and collectively, are loyal and active supporters of republican or constitutional governments". [197] "Our principles are all republican". [198] "Fidelity and Loyalty, and peace and order, and subordination to lawful authorities are household gods of Freemasonry" [199] and English Freemasons declare, that, "the loyalty of English Masons is proverbial". [200] These protestations of English and American Freemasons in general may be deemed sincere, as far as their own countries and actual governments are concerned. Not even the revolutionary Grand Orient of France thinks of overthrowing the actual political order in France, which is in entire conformity with its wishes. The question is, whether Freemasons respect a lawful Government in their own and other countries, when it is not inspired by Masonic principles. In this respect both English and American Freemasons, by their principles and conduct, provoke the condemnatory verdict of enlightened and impartial public opinion. We have already above hinted at the whimsical Article II of the "Old Charges", calculated to encourage rebellion against Governments which are not according to the wishes of Freemasonry. The "Freemason's Chronicle" but faithfully expresses the sentiments of Anglo-American Freemasonry, when it writes:
If we were to assert that under no circumstances had a Mason been found willing to take arms against a bad government, we should only be declaring that, in trying moments, when duty, in the masonic sense, to state means antagonism to the Government, they had failed in the highest and most sacred duty of a citizen. Rebellion in some cases is a sacred duty, and none, but a bigot or a fool, will say, that our countrymen were in the wrong, when they took arms against King James II. Loyalty to freedom in a case of this kind overrides all other considerations, and when to rebel means to be free or to perish, it would be idle to urge that a man must remember obligations which were never intended to rob him of his status of a human being and a citizen. [201]
[bookmark: VIII]Such language would equally suit every anarchistic movement. The utterances quoted were made in defence of plotting Spanish Masons. Only a page further the same English Masonic magazine writes: "Assuredly Italian Masonry, which has rendered such invaluable service in the regeneration of that magnificent country", "is worthy of the highest praise". [202] "A Freemason, moved by lofty principles", says the "Voice" (Chicago), "may rightly strike a blow at tyranny and may consort with others to bring about needed relief, in ways that are not ordinarily justifiable. History affords numerous instances of acts which have been justified by subsequent events, and none of us, whether Masons or not, are inclined to condemn the plots hatched between Paul Revere, Dr. J. Warren and others, in the old Green Dragon Tavern, the headquarters of Colonial Freemasonry in New England, because these plots were inspired by lofty purpose and the result not only justified them, but crowned these heroes with glory". [203] "No Freemason" said Right Rev. H.C. Potter on the centenary of the Grand Chapter of Royal Arch, New York, "may honourably bend the knee to any foreign potentate (not even to King Edward VII of England) civil or ecclesiastical (the Pope) or yield allegiance to any alien sovereignty, temporal or spiritual". [204] From this utterance it is evident that according to Potter no Catholic can be a Mason. In conformity with these principles American and English Freemasons supported the leaders of the revolutionary movement on the European continent. Kossuth, who "had been leader in the rebellion against Austrian tyranny", was enthusiastically received by American Masons, solemnly initiated into Freemasonry at Cincinnati, 21 April, 1852, and presented with a generous gift as a proof "that on the altar of St. John's Lodge the fire of love burnt so brightly, as to flash its light even into the deep recesses and mountain fastnesses of Hungary". [205] Garibaldi, "the greatest freemason of Italy" [206] and Mazzini were also encouraged by Anglo-American Freemasons in their revolutionary enterprises. [207] "The consistent Mason", says the "Voice" (Chicago), "will never be found engaged in conspiracies or plots for the purpose of overturning and subverting a government, based upon the masonic principles of liberty and equal rights". [208] "But" declares Pike, "with tongue and pen, with all our open and secret influences, with the purse, and if need be, with the sword, we will advance the cause of human progress and labour to enfranchise human thought, to give freedom to the human conscience (above all from papal 'usurpations') and equal rights to the people everywhere. Wherever a nation struggles to gain or regain its freedom, wherever the human mind asserts its independence and the people demand their inalienable rights, there shall go our warmest sympathies". [209]
VIII. ACTION OF STATE AND CHURCH AUTHORITIES
Curiously enough, the first sovereign to join and protect Freemasonry was the Catholic German Emperor Francis I, the founder of the actually reigning line of Austria, while the first measures against Freemasonry were taken by Protestant Governments: Holland, 1735; Sweden and Geneva, 1738; Zurich, 1740; Berne, 1745. In Spain, Portugal and Italy, measures against Masonry were taken after 1738. In Bavaria Freemasonry was prohibited 1784 and 1785; in Austria, 1795; in Baden 1813; in Russia, 1822. Since 1847 it has been tolerated in Baden, since 1850 in Bavaria, since 1868 in Hungary and Spain. In Austria Freemasonry is still prohibited because as the Superior Court of Administration, 23 January, 1905, rightly declared, a Masonic association, even though established in accordance with law, "would be a member of a large (international) organization (in reality ruled by the 'Old Charges', etc. according to general Masonic principles and aims), the true regulations of which would be kept secret from the civil authorities, so that the activity of the members could not be controlled". [210] It is indeed to be presumed that Austro-Hungarian Masons, whatever statutes they might present to the Austrian Government in order to secure their authorization would in fact continue to regard the French Grand Orient as their true pattern, and the Brothers Kossuth, Garibaldi, and Mazzini as the heroes, whom they would strive to imitate. The Prussian edict of 1798 interdicted Freemasonry in general, excepting the three old Prussian Grand Lodges which the protectorate subjected to severe control by the Government. This edict, though juridically abrogated by the edict of 6 April, 1848, practically, according to a decision of the Supreme Court of 22 April, 1893, by an erroneous interpretation of the organs of administration, remained in force till 1893. Similarly, in England an Act of Parliament was passed on 12 July, 1798 for the "more effectual suppression of societies established for seditions and treasonable purposes and for preventing treasonable and seditious practices". By this Act Masonic associations and meetings in general were interdicted, and only the lodges existing on 12 July, 1798, and ruled according to the old regulations of the Masonry of the kingdom were tolerated, on condition that two representatives of the lodge should make oath before the magistrates, that the lodge existed and was ruled as the Act enjoined. [211] During the period 1827-34, measures were taken against Freemasonry in some of the United States of America. As to European countries it may be stated, that all those Governments, which had not originated in the revolutionary movement, strove to protect themselves against Masonic secret societies.
The action of the Church is summed up in the papal pronouncements against Freemasonry since 1738, the most important of which are:
· Clement XII, Const. "In Eminenti", 28 April, 1738;
· Benedict XIV, "Providas", 18 May, 1751;
· Pius VII, "Ecclesiam", 13 September, 1821;
· Leo XII, "Quo graviora", 13 March, 1825;
· Pius VIII, Encycl. "Traditi", 21 May, 1829;
· Gregory XVI, "Mirari", 15 August, 1832;
· Pius IX, Encycl. "Qui pluribus", 9 November, 1846;
· Pius IX, Alloc. "Quibus quantisque malis", 20 April, 1849;
· Pius IX, Encycl. "Quanta cura", 8 December, 1864;
· Pius IX, Alloc. "Multiplices inter", 25 September, 1865;
· Pius IX, Const. "Apostolicæ Sedis", 12 October, 1869;
· Pius IX, Encycl. "Etsi multa", 21 November, 1873;
· Leo XIII, Encycl. "Humanum genus", 20 April, 1884;
· Leo XIII, "Præclara", 20 June, 1894;
· Leo XIII, "Annum ingressi", 18 March, 1902 (against Italian Freemasonry);
· Leo XIII, Encycl. "Etsí nos", 15 February, 1882;
· Leo XIII, "Ab Apostolici", 15 October, 1890.
These pontifical utterances from first to last are in complete accord, the latter reiterating the earlier with such developments as were called for by the growth of Freemasonry and other secret societies.
Clement XII accurately indicates the principal reasons why Masonic associations from the Catholic, Christian, moral, political, and social points of view, should be condemned. These reasons are:
· The peculiar, "unsectarian" (in truth, anti-Catholic and anti-Christian) naturalistic character of Freemasonry, by which theoretically and practically it undermines the Catholic and Christian faith, first in its members and through them in the rest of society, creating religious indifferentism and contempt for orthodoxy and ecclesiastical authority.
· The inscrutable secrecy and fallacious ever-changing disguise of the Masonic association and of its "work", by which "men of this sort break as thieves into the house and like foxes endeavour to root up the vineyard", "perverting the hearts of the simple", ruining their spiritual and temporal welfare.
· The oaths of secrecy and of fidelity to Masonry and Masonic work, which cannot be justified in their scope, their object, or their form, and cannot, therefore, induce any obligation. The oaths are condemnable, because the scope and object of Masonry are "wicked" and condemnable, and the candidate in most cases is ignorant of the import or extent of the obligation which he takes upon himself. Moreover the ritualistic and doctrinal "secrets" which are the principal object of the obligation, according to the highest Masonic authorities, are either trifles or no longer exist. [212] In either case the oath is a condemnable abuse. Even the Masonic modes of recognition, which are represented as the principal and only essential "secret" of Masonry, are published in many printed books. Hence the real "secrets" of Masonry, if such there be, could only be political or anti-religious conspiracies like the plots of the Grand Lodges in Latin countries. But such secrets, condemned, at least theoretically, by Anglo-American Masons themselves, would render the oath or obligation only the more immoral and therefore null and void. Thus in every respect the Masonic oaths are not only sacrilegious but also an abuse contrary to public order which requires that solemn oaths and obligations as the principal means to maintain veracity and faithfulness in the State and in human society, should not be vilified or caricatured. In Masonry the oath is further degraded by its form which includes the most atrocious penalties, for the "violation of obligations" which do not even exist; a "violation" which, in truth may be and in many cases is an imperative duty.
· The danger which such societies involve for the security and "tranquility of the State" and for "the spiritual health of souls", and consequently their incompatibility with civil and canonical law. For even admitting that some Masonic associations pursued for themselves no purposes contrary to religion and to public order, they would be nevertheless contrary to public order, because by their very existence as secret societies based on the Masonic principles, they encourage and promote the foundation of other really dangerous secret societies and render difficult, if not impossible, efficacious action of the civil and ecclesiastical authorities against them.
Of the other papal edicts only some characteristic utterances need be mentioned. Benedict XIV appeals more urgently to Catholic princes and civil powers to obtain their assistance in the struggle against Freemasonry. Pius VII condemns the secret society of theCarbonari which, if not an offshoot, is "certainly an imitation of the Masonic society" and, as such, already comprised in the condemnation issued against it. Leo XII deplores the fact, that the civil powers had not heeded the earlier papal decrees, and in consequence out of the old Masonic societies even more dangerous sects had sprung. Among them the "Universitarian" is mentioned as most pernicious. "It is to be deemed certain", says the pope, "that these secret societies are linked together by the bond of the same criminal purposes." Gregory XVI similarly declares that the calamities of the age were due principally to the conspiracy of secret societies, and like Leo XII, deplores the religious indifferentism and the false ideas of tolerance propagated by secret societies.Pius IX [213] characterizes Freemasonry as an insidious, fraudulent and perverse organization injurious both to religion and to society; and condemns anew "this Masonic and other similar societies, which differing only in appearance coalesce constantly and openly or secretly plot against the Church or lawful authority". Leo XIII (1884) says: "There are various sects, which although differing in name, rite, form, and origin, are nevertheless so united by community of purposes and by similarity of their main principles as to be really one with the Masonic sect, which is a kind of centre, whence they all proceed and whither they all return." The ultimate purpose of Freemasonry is "the overthrow of the whole religious, political, and social order based on Christian institutions and the establishment of a new state of things according to their own ideas and based in its principles and laws on pure Naturalism."
In view of these several reasons Catholics since 1738 are, under penalty of excommunication, incurred ipso facto, and reserved to the pope, strictly forbidden to enter or promote in any way Masonic societies. The law now in force [214] pronounces excommunication upon "those who enter Masonic or Carbonarian or other sects of the same kind, which, openly or secretly, plot against the Church or lawful authority and those who in any way favour these sects or do not denounce their leaders and principal members." Under this head mention must also be made of the "Practical Instruction of the Congregation of the Inquisition, 7 May, 1884 [215] and of the decrees of the Provincial Councils of Baltimore, 1840; New Orleans, 1856; Quebec, 1851, 1868; of the first Council of the English Colonies, 1854; and particularly of the Plenary Councils of Baltimore, 1866 and 1884. [216] These documents refer mainly to the application of the papal decrees according to the peculiar condition of the respective ecclesiastical provinces. The Third Council of Baltimore, n. 254 sq., states the method of ascertaining whether or not a society is to be regarded as comprised in the papal condemnation of Freemasonry. It reserves the final decision thereon to a commission consisting of all the archbishops of the ecclesiastical provinces represented in the council, and, if they cannot reach a unanimous conclusion, refers to the Holy See.
These papal edicts and censures against Freemasonry have often been the occasion of erroneous and unjust charges. The excommunication was interpreted as an "imprecation" that cursed all Freemasons and doomed them to perdition. In truth an excommunication is simply an ecclesiastical penalty, by which members of the Church should be deterred from acts that are criminal according to ecclesiastical law. The pope and the bishops, therefore, as faithful pastors of Christ's flock, cannot but condemn Freemasonry. They would betray, as Clement XII stated, their most sacred duties, if they did not oppose with all their power the insidious propagation and activity of such societies in Catholic countries or with respect to Catholics in mixed and Protestantcountries. Freemasonry systematically promotes religious indifferentism and undermines true, i.e., orthodox Christian and Catholic Faith and life. Freemasonry is essentially Naturalism and hence opposed to all supernaturalism. As to some particular charges ofLeo XIII (1884) challenged by Freemasons, e.g., the atheistical character of Freemasonry, it must be remarked, that the pope considers the activity of Masonic and similar societies as a whole, applying to it the term which designates the most of these societies and among the Masonic groups those, which push the so-called "anti-clerical", in reality irreligious and revolutionary, principles of Freemasonry logically to their ultimate consequences and thus, in truth, are, as it were, the advanced outposts and standard-bearers of the whole immense anti-Catholic and anti-papal army in the world-wide spiritual warfare of our age. In this sense also the pope, in accordance with a fundamental biblical and evangelical view developed by St. Augustine in his "De civitate Dei", like the Masonic poet Carducci in his "Hymn to Satan", considers Satan as the supreme spiritual chief of this hostile army. Thus Leo XIII (1884) expressly states:
What we say, must be understood of the Masonic sect in the universal acceptation of the term, as it comprises all kindred and associated societies, but not of their single members. There may be persons amongst these, and not a few, who, although not free from the guilt of having entangled themselves in such associations, yet are neither themselves partners in their criminal acts nor aware of the ultimate object which these associations are endeavouring to attain. Similarly some of the several bodies of the association may perhaps by no means approve of certain extreme conclusions, which they would consistently accept as necessarily following from the general principles common to all, were they not deterred by the vicious character of the conclusions.
"The Masonic federation is to be judged not so much by the acts and things it has accomplished, as by the whole of its principles and purposes."
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Historical: ANDERSON, Hist. of Freemasonry in the first edition and translations of the Book of Constitutions (most unreliable, even after 1717); PRESTON, Illustrations of Masonry (1772), ed. OLIVER (1856), though not reliable in some historical particulars, contains much valuable information of historical and ritualistic character; FORT, Early Hist. and Antiquities of Freemasonry (Philadelphia, 1875); ROWBOTTOM, Origin of Freemasonry as manifested by the Great Pyramid (1880); HOLLAND, Freemasonry from the Great Pyramid historically illustrated (1885); CHAPMAN, The Great Pyramid, etc. (1886); WEISSE, The Obelisk and Freemasonry, according to the discoveries of Belzoni and Gorringe (New York, 1880); KATSCH, Die Entstehung und wahre Endzweck der Freimaurerei (1897); FINDEL, History of Freemasonry (1861-2; 1905), translated and revised by LYON, 1869; influential in spreading more accurate historical notions among Masons; GOULD, Hist. of Freemasonry (3 vols., 1883-1887), now reputed the best historical work on Freemasonry; CHETWODE CRAWLEY, Cœmentaria Hibernica(1895-1900); HUGHAN, Origin of the English Rite of Freemasonry (1884); The Old Charges of British Freemasons (London, 1872; 1895); KLOSS, Gesch. der Fr. in Engl., Irland und Schottland 1685-1784 (1847); BOOS, Gesch. der Freimaurerei (1896); HASCALL, Hist. of Freemasonry (1891); Earl Hist. and Transactions of Masons of New York (1876); McCLENACHAN,Hist. of the Frat. in New York (1888-94); ROSS ROBERTSON, Hist. of Freemasonry in Canada (1899); DRUMMOND, Hist. and Bibliogr. Memoranda and Hist. of Symb. and Royal Arch Masonry in the U. S.; Supplement to GOULD, Hist.(1889); THORY, Annales, etc., du Grand Orient de France (1812); KLOSS, Gesch. der Freimaurerei in Frankr. (1852-3); JOUAST, Hist. du Grand Orient Fr. (1865); LEWIS, Gesch. d. Freimaurerei i. Oesterreich (1861); ABAFI, Gesch. d. Freimaurerei in Oesterreich-Ungarn (1890 sqq.), Principles, Spirit, Symbolism of Freemasonry. Chief Sources:-- The Constitutions of the Freemasons, 1723 and 1738; HUTCHINSON, Spirit of Freemasonry (1775); TOWN, System of Spec. Masonry (1822, New York); OLIVER,Antiquities of Freemasonry (1823); The Star in the East (1827); Signs and Symbols (1830, 1857); PIKE, (1) Morals and Dogma of the A. A. Scot. Rite of Freemasonry 5632 (1882); IDEM, (2) The Book of the Words 5638 (1878); IDEM, (3) The Porch and the Middle Chamber. Book of the Lodge 5632 (1872); IDEM, (4) The Inner Sanctuary (1870-79); KRAUSE, Die drei ältesten Kunsturkunden der Frmrei (1810), still much esteemed, in spite of historical errors, as a critical appreciation of Freemasonry; FINDEL (best German authority), Geist und Form der Fr. (1874, 1898); IDEM, Die Grundsötze der Fr. im Volkerleben (1892); IDEM, Die moderne Weltanschauung und die Fr. (1885); IDEM, Der frmische Gedanke (1898); Bauhütte (1858-1891) and Signale(1895-1905).
Anti-masonic publications: From 1723-1743, English Freemasonry and ANDERSON, History, were derided in many publications (GOULD, 2, 294, 327); against French Freemasonry appeared: L'Ordre des Freemasons trahi 1738 (A. Q. C., IX, 85) and Le Secret des Mopses révélé (1745); Sceau romptu (1745); on the occasion of the French Revolution: LEFRANC, Le voile levé (1792). In the United States the anti-Masonic movement began 1783: CREIGH, Masonry and Antimasonry (1854); STONE, Letters on Masonry and Antimasonry (1832); PENKIN, Downfall of Masonry (1838) Catalogue of anti-Masonic books (Boston, 1862); Sechs Stïmmen über geheime Gesellschaften und Frmrei (1824); ECKERT, Der Frmrorden in seiner wahren Bedeutung (1852); HENGSTENBERG, Die Frmrei und das evang. Pfarramt (1854-56); Civiltà Cattolica since 1866; NEGRONI, Storia passata e presente della setta anticristiana ed antisociale (1876); MENCACCI, Memorie documentate della rivoluzione italiana (1882); RINIERI, Cozetti Masonici (1900-01); ENIGMA, La setta verde (1906-7); GRUBER, Mazzini; Massoneria e Rivoluzione (1901), traces the revolutionary work of Italian Masonry from 1870 till 1900; GAUTRELET, La Franc-maçonnerie et la Révolution (1872); JANET, Les sociétés secrètes et la société 3rd ed., 1880-83), best general survey of the revolutionary work of secret societies in all countries; BROWERS, L'Action de la Franc-m. dans l'hist. moderne (1892); LEROUSE, La Franc-m. sous la 3e République (1886); COPIN-ALBANCELLI, La Franc-m. (1892); GOYAU, La Franc-m. en France (1899); NOURRISSON, Le club des Jacobins (1900); IDEM, Les Jacobins au pouvoir (1904); BIDEGAIN, Le Grand Orient de France (1905); NEUT, La F.-m. soumise au grand jour de la publicité (1866), contains valuable documents on French, Belgian, and German Masonry; MALLIE, La Maçonnerie Belge (1906), documents on the most recent political activity of Belgian Masonry; DE LA FUERTE, Historia de las Sociedades secretas antiquas y modernas en España, etc. (1870-71); BRÜCK, Die geheimen Gesellschaften in Spanien (1881); TIRADO Y ROYAS, La Masonería en España (1892- 3); DE RAFAEL, La Masonería pintada por si misma(1883); PACHTLER, Der stille Krieg gegen Thron und Altar (1876); BEUREN (M. RAICH), Die innere Unwahrheit der Frmrei (1884); GRUBER, (4) Die Frmrei und die öffent. Ordnung (1893); IDEM, (5) Einigungsbestrebungen, etc. (1898); IDEM, (6) Der "giftige Kern", etc. (1899); IDEM, (7) Frmrei und Umsturzbewegung(1901); Streifzüge durch das Reich der Frmrei (1897); EWALD, Loge und Kulturkampf (1899); OSSEG, Der Hammer d. Frmrei, etc. (1875); W. B., Beiträge zur Geschichte der F. In Oesterreich (1868); Die Frmrei in Oesterreich Ungarn (1897). In Poland: MICHALOW, Die geh. Werkstätte der Poln. Erhebung (1830; 1877); ZALESKI, O Masonii w Polsce 1738-1820 (Cracow, 1908); for Anglo-Saxon and French Masonry see PREUSS, A Study in American Freemasonry (St. Louis, 1908), a careful discussion on the basis of the standard works of Mackey and Pike.
HERMANN GRUBER 
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Maspha[[@Headword:Maspha]]

Maspha
Name of several places in the Bible. The Septuagint transcribes Masphá, Massephá, Massephát; Vulg.: Maspha and Masphath (once Masphe, Masepha, Mespha); Hebrew: Míçpeh and Míçpah; the latter almost invariably in pause. The word, with many other proper names, is derived from ÇPH=watch, observe, and means "watch- tower" (speculum, skopía), which sense it bears twice in the Bible (Is., xxi, 8; II Par., xx, 24). Josephus interprets by katopteuómenon or (Antt. VI, ii, 1). It is thus a natural name for a town in a commanding position (cf. the Crusading Belvoir, and elMúshrífeh (Palmer, Desert of the Exodus, II, 513). Like the latter it almost invariably has the article.
MASPHA OF GALAAD
History Jacob to ratify his compact with Laban, "took a stone and set it up for a title, and he said to his brethren 'Bring hither stones'. And they, gathering stones together, made a heap and they ate upon it (or by it R. V.). And Laban said, 'This heap (gal) shall be a witness (‘ed) between me and thee this day, and therefore the name thereof was called Galaad (gal‘ed) and Míçpah (so R. V. with Hebrew) for he said 'The Lord watch (yeçef ÇPH) between me and thee when we are absent one from another'" (Gen., XXXI, 45 ff.). Here the Vulgate omits hámMíçpah, the Septuagint translates ‘e ‘óresis, Targums of Onkelos and Sifre, Sekûthâ, i.e. view. The play on the Hebrew words is not unnatural if we suppose that the spot itself or some neighbouring height was already called Maspha. The name seems to have gradually extended from the height to the whole region (Judges, xi, 29). The monument was probably a cairn or a dolmen. While the latter is suggested by the flat surface on which they ate (verse 46; Josephus, "Ant.", I, xix, 11; Conder, "Heth and Moab," 241), the sepulchral destination of the dolmens and the ambiguity of the Hebrew militate against this view (Schumacher, "Across the Jordan pass.").
Around Jacob's monument Israel assembled to repel Ammon (Judges, x,17). Thither they summoned Jephte, "and Jephte spoke all his words before the Lord at Maspha" (Judges, xi, 11). By Maspha of Galaad (a region?) he marched against Ammon, and after victory "to Maspha to his house". The Septuagint translates by skopía the rendezvous of Israel, and the place by which Jephte passed over against Ammon. They thus distinguish between the sanctuary and town, and a watch-tower on the height above (cf. Palmer, op. cit., II, 512-513); but in Osee, v, 1, they likewise use the common noun when parallelism manifestly requires the proper name. At Maspha probably Jephte was buried (Judges, xii, 7, and variants in Kittel, and perhaps Josephus, "Antiquities", V, vii, 12).
Identification
We cannot decide whether the Maspha of Jacob and Jephte is identical with Ramáth hámMiçpéh (Jos., xiii, 26), or both with Râmoth Gil‘ed (III Kings, iv, 13), nor even whether Maspha refers to one or many places. In Jephte's history it seems near the borders of Ammon, in that of Judas Maccabæus far to the N.E., and, if we place here the events of Judges, xxi-xxii, near the Western frontier (G. A. Smith, "Hist. Geog. of H. Land", 586). Jacob was coming from Padan Aram and probably approached Galaad by the Hajj route. Turning westward N. of Jabeor he would traverse the valley of Jerash. About four miles from Jerash, S. E. of Mahneh (before Mahanaim?), on a high mountain overhanging the valley, is the village of Sûf in a locality rich in dolmens. Many identify with Maspha this place whose derivation may be identical with and whose name recalls the Sebeés of Josephus, l. c. But Dr. Schumacher discovered N.E. of Jerash Tell Máspha, whose summit dominating all the surrounding heights is strewn with dolmens and stone-hewn altars. The ideal site, exact preservation of the ancient name and the veneration still attaching to the spot (it is still a ma‘bad) all justify its identification with Maspha.
MASPHA OF BENJAMIN
History
Maspha was assigned to Benjamin by Josue (Jos., xviii, 26). Here, according to many, Israel assembled to avenge the outrage on the Levite's wife, and swore not to give their daughters in marriage to the survivors. But as they would scarcely have gathered in the heart of the enemy's country, others place the events of Judges, xx-xxi, at Maspha of Galaad. Note that Jabes Galaad is mentioned in close connection with the camp of Israel. Further, Judges, xx, 3, implies that Maspha was outside the borders of Benjamin. To Maspha Samuel when Judge convoked all Israel, prayed for them there while they defeated the Philistines, and erected a monument to commemorate the victory between Maspha and Sen (I Kings, vii, 5-12). Here he held some of his chief assizes (Kings, x, 13-16), and his final assembly for the election of Saul (ibid., 17). Two hundred and fifty years later Maspha was fortified by Asa, King of Juda, with the materials left behind at Rama by King Baasa in his hasty march northwards against the Syrians (III Kings, xv, 22; II Par., xvi, 6). Jerusalem destroyed (586 B. C.)Godolias, Governor of Juda, made Maspha his headquarters (Jer., xii, 6; IV Kings, xxv, 23 sq.) and there the tragic events of Jer., xiii, took place. In the rebuilding of the walls of Jerusalem the lords of Maspha took an active part (II Esd., iii, 7, 15, 17). Some infer from verse 7 that Maspha was the seat of government (Holscher, "Palästina in der Pers. und Hellen. Zeit", 29); but this is unlikely (Smith, "Jerusalem", II, 354 n.). Judas Machabeus, preparing for war with the Syrians, gathered his men "to Maspha, over against Jerusalem: for in Maspha was a place of prayer heretofore in Israel" (I Mach., iii, 46), and transported thither the ritualistic observances.
Identification
(a) Many moderns suggest NebîSámwîl, the most striking position around Jerusalem, and identify Maspha with Rama and Ramathaim- Sophim, relying chiefly on the connection with Samuel implied by the modern name. In that case the rendezvous for the Benjaminite war must be sought in Galaad or Ephraim, perhaps near Silo, and the "house of the Lord" (Jer., xii, 6) cannot refer to Jerusalem.
(b) Guérin (Judée, I, 395-402) placed Maspha at Shâfat, a village on high ground overlooking Jerusalem, but his etymology is suspect, and Shâfat suits neither III Kings, xv, 22, nor I Mach., iii, 46. The same objections hold for Tell elFûl only three miles N. of Jerusalem.
(c) Others suggest Tell enNásbeh, which commands a narrow defile on the high road two miles S. of elBîreh.
(d) Perhaps the best conjecture is el-Bîreh, which has a copious water supply, is sufficiently northerly to permit of a camp there against Benjamin, lies on the road from Silo to Jerusalem, and is near Bethel (cf. Josephus, "Antiq.", V, ii, 10). This identification was expressly made by Surius ("Le Pieux Pílerin", III, ii, 547, Brussels, 1660), and by some copies of the map of Sanuto (1306) (Röhricht, "Zeitsch. des deut. paläst. Vereins," 1898, Map 6). Near the village is a large spring, ‘în Mísbâh, whose name may be a modernization of Maspha. Burchard (1283), indeed, identifies elBîreh with Machmas ("Peregrinationes medii ævi quatuor", Leipzig, 1873, p. 56), and similarly others [e.g. Maundrell (1697) in "Pinkerton Voyages", X, 337]; but Machmas was certainly elsewhere, and the identification serves only to show that the homophony of Beroth and Bîreh is not conclusive.
MASPHA OF JUDA
(HamMiçpeh, Masepha, Maspha) is placed in the Sephela, in the second group of towns "in the lot of Juda", between Delea and Jechtel (Jos., xv, 38). Eusebius and Jerome place it in the territory of Eleutheropolis near the road to Elia. William of Tyre mentions a crusading fortress eight miles N. of Ascalon near the frontiers of Palestine and Simeon, called Tell es-Saphi-Blanche Garde-Alba Specula. This is undoubtedly Tell es-Sâfîyeh and is commonly identified with Maspha. Both places served to watch Ascalon. The map of Madaba calls the place Saphitha. As however this can scarcely be other than Sephata (cf. II Par., xiv, 10; List of Thotmos III in "Mittheil. der Deut. Vorderas. Gesell.", 1907 pl.; "Rev. Bib.", 19-8; 516), the question arises whether Masepha and Sepheta can refer to the same place.
LAND OF MASPHA
Near Hermon. "The Hevite, who dwelt at the foot of Hermon in the land of Maspha", was amongst the foes on whom Josue fell at Lake Merom and chased to "the great Sidon and the waters of Maserephoth, and the field of Maspha" eastward (Jos., xi, 8). Probably the two names here mentioned indicate one place despite the variations of the versions (Heb., Miçpah, Miçpeh; LXX, Massuma, Massóch; Alex, Massepháth, Massephá; Vulg., Maspha, Masphe).
Identifications
Suggestions differ according as "eastward" is referred to Sidon or Merom. Hence west of Hermon either (a) the Merj ‘úyûn, a fertile plain, the Litâny, actually called elbuqâ‘. If "eastward" refers to Merom (which is more probable) then Maspha may be the Wâdy el‘ájám, stretching south of Jermon and traversed by the Roman road (Via Maris) from Damascus.
At the western end of the valley is the village of elBúqâ‘ty, perhaps an echo of Bíq‘át Miçpeh.
MASPHA OF MOAB
Whither David fled with his parents from Adullam (I Kings, xxii, 3 sq.). We have no clue to its identification, save that it was, temporarily, at least, a royal residence.
MASPHA OF GALAAD: For identification with Ramath Bilead and es-Salt, cf.:–SCHWARTZ, Tebuoth haArez, 269, 270 (Jerusalem, 1900); V. RIESS, Biblische Geographie (Freiburg im Br., 1872), 64. Against it cf. DRIVER, Commentary on Deuteronomy (Edinburgh, 1902). For Sûf, etc.:–CONDER, Heth and Moab (London, 1889), 181; ARMSTRONG, Names and Places in the Old Testament (London, 1887); OLIPHANT, Land of Galaad (London, 1880), 209-18; BUHL, Geographie des Alten Palästina (Freiburg im Br., '96); MERRILL, East of Jordan, 365-374; SMITH, Historical Geography of the Holy Land, 487, 679 (London, 1907); Mittheilungen und Nachrichten des deut. paläst. Vereins, 1897, 66; 1890, 1f, 66.
MASPHA OF BENJAMIN: For the testimony of Eusebius and the Franks cf. HEIDET in VIGOUROUX, Dict. de la Bible, s. v. For identification with (a) cf. SCHWARTZ, op. cit., 152, 492; ARMSTRONG, op. cit., 127; ROBINSON, Biblical Researches, II (Boston, 1841), 139-149; Survey of Western Palestine, Memoirs, III, 144; BUHL, op. cit., 16l7; FISCHERGUTHE, Map of Palestine; (b) SHÂFAT.–V. RIESS, op. cit., p. 64; GATT in Das heilige Land (Cologne, 1879), 119-126; 15 184-194; STANLEY, Sinai and Palestine (London, 1871), 228; HAGEN, Index Topographicus (Paris, 1908); DE SAUCY, Voyage autour de la Mer Morte I (Paris, 1883), 112-115; (c) VINCENT, Revue Biblique (1898), 630; (1890), 315-316; (1901), 151; (1902), 458; CONDER, Palestine Exploration Fund Quarterly (1898), 169, 251; RABOISSON, Les Mizpeh (Paris, 1897); (d) HEIDET in Revue Biblique, 1894, 321-356, 450; 1895, 97; IDEM in Revue d'Orient, 1898, 295-300; La Palestine, Guide historique et pratique (Paris, 1904), 317 sqq.
MASPHA OF JUDA: Survey of Western Palestine, Memoirs, II, 440; ROBINSON, op. cit., II, 31; GUÉRIN, op. cit., II, 92; DE SAULCY, Dictionaire topographique abrégé 220 (Paris, '71); V. RIESS, op. cit., 64; BUHL, op. cit., 196.
LAND OF MASPHA: ARMSTRONG, op. cit., 127; SCHWARTZ, op. cit., 74; V. RIESS, Bible Atlas, 10, `887;BUHL, op. cit., 240; DILLMANN, Commentarium in Josue.
MASPHA OF MOAB: SCHWARTZ, op. cit., 254. For general reference:–HASTINGS, Dictionary of the Bible, s. v.; VIGOUROUX, Dictionnaire de la Bible, s. v.; BAEDEKER, Syria and Palestine, 4th ed. (Leipzig, 1906).
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Massa Candida[[@Headword:Massa Candida]]

Massa Candida
Under the date 24 August, the "Martyrologium Romanum" records this commemoration:
At Carthage, of three hundred holy martyrs in the time of Valerian and Gallienus. Among other torments, the governor ordering a limekiln to be lighted and live coals with incense to be set near by, said to these confessors of the Faith: "Choose whether you will offer incense to Jupiter or be thrown down into lime." And they, armed with faith, confessing Christ, the Son of God, with one swift impulse hurled themselves into the fire, where in the fumes of the burning lime, they were reduced to a powder. Hence this band of blessed ones in white raiment have been held worthy of the name, White Mass.
The date of this event may be placed between A.D. 253, when Gallienus was associated with his father in the imperial office and A.D. 260 when Valerian was entrapped and made prisoner by Sapor, King of Persia. As to the exact place, St. Augustine [Ser. cccvi (al. cxii), 2] calls these martyrs the "White Mass of Utica", indicating that there they were specially commemorated. Utica was only 25 miles from the city of Carthage, which was the capital of a thickly populated district, and the three hundred may have been brought from Utica to be judged by the procurator (Galerius Maximus).
The fame of the Massa Candida has been perpetuated chiefly through two early references to them: that of St. Augustine, and that of the poet Prudentius (q.v.). The latter, in the thirteenth hymn of his peri stephanon collection, has a dozen lines describing "the pit dug in the midst of the plain, filled nearly to the brim with lime that emitted choking vapours", how the "stones vomit fire, and the snowy dust burns." After telling how they faced this ordeal, he concludes: "Whiteness [candor] possesses their bodies; purity [candor] bears their minds [or, souls] to heaven. Hence it [the "head-long swarm" to which the poet has referred in a preceding line] has merited to be forever called the Massa Candida." Both St. Augustine and Prudentius were at the height of their activity before the end of the fourth century. Moreover, St. Augustine was a native and a resident of this same Province of Africa, while Prudentius was a Spaniard. It is natural to suppose that the glorious tale of the three hundred of Carthage had become familiar to both writers through a fresh and vivid tradition -- no older than the traditions of the Civil War now are in, say, the American South. It is not even probable that either of them originated the metaphor under which the martyrs of the limekiln have been known to later generation: the name Massa Candida had, most likely been long in use among the faithful of Africa and Spain. As Christians, they would have been reminded of Apoc., vii, 13 and 14, by every commemoration of a martyrdom; as Romans -- at least in language and habit of thought -- they were aware that candidates (candidati) for office were said to have been so called in Republican Rome from the custom of whitening the toga with chalk or lime (calx) when canvassing for votes. Given the Apocalyptic image and the Latin etymology (candor -- candidus -- candidatus; cf. in the "Te Deum", "Candidatus martyrum exercitus") , it was almost inevitable that this united body of witnesses for Christ, together winning their heavenly white raiment in the incandescent lime, which reduced their bodies to a homogeneous mass, should, by the peculiar form of their agony, have suggested this name to the African and Spanish Christians.
(For the casuistry of the self-destruction of the Massa Candida, see SUICIDE.)
E. MACPERSON 
Transcribed by Joseph P. Thomas 
In Memory of Fr. Beschi S.J.

Massa Carrara[[@Headword:Massa Carrara]]

Massa Carrara
DIOCESE OF MASSA CARRARA (MASSENSIS).
Diocese in Central Italy (Lunigiana and Garfagnana). The city is located on the Frigido, in a district rich in various mines but especially famous for its pure white marble, which the Romans preferred to those of Paros and Pentelius. Massa Carrara is the "Mansio ad Taberna Frigida" of the "Tabula Peutingeriana". In the ninth century it belonged to the bishops of Luni, and was confirmed to them by Otto I and by Frederick Barbarossa, though really at that time subject to the Malaspina, counts of Lunigiana. It passed from Lucca to Pisa, was held by the Visconti and the Fieschi, again by Lucca, and was later a free commune under the protectorate of Florence. In 1434 it took the marquis Antonio Alberico Malaspina for its lord; in 1548 the marquisate passed to the House of Cybò, through the marriage of Lorenzo of that name with Riccarda Malaspina. In 1568, Carrara became a principality, and in 1664 a duchy. The most famous prince of the house of Cybò was Alberico I, who endowed his little state with a model code of law. The daughter of Alderamo, the last of the Cybòs, married Rinaldo Ercole d'Este, and by this marriage the duchy became united with that of Modena; in 1806 it was given to Elisa Bacchiochi, and in 1814 to Maria Beatrice, daughter of Rinaldo Ercole, at whose death the duchy returned to Modena. The name of Carrara comes from Carraria, a stone quarry. An academy of sculpture founded by Duchess Maria Teresa (1741) has its seat at Carrara in the old but magnificent ducal palace. The fine cathedral dates from 1300. Carrara is the birthplace of the sculptors Tacca, Baratta, Finelli, and Tenerani, and of the statesman Pellegrino Rossi. The see was created in 1822 at the instance of Duchess Maria Beatrice, and its first bishop was Francesco Maria Zappi; it was then suffragen of Pisa, but since 1855 has been suffragen of Modena. The sanctuary of Santa Maria dei Quercioli, founded in 1832, is in the Diocese of Carrera. The latter has 213 parishes, 155,400 inhabitants, one religious house of men, seven of women, and four educational institutes for male students, and as many for girls.
CAPPELLITTI, Le Chiese d'Italia, SV (Venice, 1857); FARSETTI, Ragionamento storico intorno alla citta de Modena; VIANI, Memorie della famiglia Cybò.
U. BENIGNI 
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Diocese of Massa Marittima
(MASSANA)
Massa Marittima, in the Province of Grosseto, in Tuscany, first mentioned in the eighth century. It grew at the expense of Populonia, an ancient city of the Etruscans, the principal port of that people, and important on account of its iron, tin, and copper works. Populonia was besieged by Sulla, and in Strabo's time was already decadent; later it suffered at the hands of Totila, of the Lombards, and in 817 of a Byzantine fleet. After this, the bishops of Populonia abandoned the town, and in the eleventh century, established their residence at Massa. In 1226 Massa became a commune under the protection of Pisa. In 1307 it made an alliance with Siena, which was the cause of many wars between the two republics that brought about the decadence of Massa. The town has a fine cathedral. The first known Bishop of Populonia was Atellus (about 495); another was Saint Cerbonius (546), protector of the city, to whom Saint Gregory refers in his Dialogues. Among the bishops of Massa were the friar Antonio (1430), a former general of the Franciscans, and legate of Boniface IX; Leonardo Dati (1467), author of poetic satires; Alessandro Petrucci (1601), who embellished the cathedral and the episcopal palace; the Camaldolese Eusebio da Ciani (1719), who governed the diocese for fifty-one years. This see was at first suffragan of Pisa, but since 1458 of Siena. It has 29 parishes, 68,200 inhabitants, one religious house of men and four of women.
CAPPELLETTI, Le Chiese d'Italia, XVII (Venice, 1862).
U. BENIGNI. 
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Massachusetts[[@Headword:Massachusetts]]

Massachusetts
One of the thirteen original United States of America. The Commonwealth of Massachusetts covers part of the territory originally granted to the Plymouth Company of England. It grew out of the consolidation (in 1692) of the two original colonies, Plymouth and Massachusetts Bay. The settlement at Plymouth began with the landing of the Pilgrims, 22 December 1620; the Colony of Massachusetts Bay was established under John Endicott at Salem in 1628. The royal province created by this ocnsolidation included also the District of Maine and so remained until the present state of Maine was set off from Massachusetts by Congress, 3 March 1820. No authentic and complete survey of the State of Massachusetts exists, but it is generally believed to include an area of about 8040 square miles, with a population of rather more than three millions. Of this number 1,373,752 are Catholics, distributed among the three Dioceses of Boston (the Archdiocese), Fall River, and Springfield, which are the actual ecclestical divisions of the state. Classified by nationalities, this Catholic population comprises more than 7000 Germans, 50,000 Portuguese, 100,000 Italians 150,000 French Canadians, 10,000 Lituanians, 3000 Syrians, 25,000 Poles, 1000 Negroes, 81 Chinese, 3000 Bravas, the remainder--more than 1,000,000--being principally Irish or of Irish parentage.
I. COLONIAL HISTORY
A. Settlement
The explorations and settlements of the Northmen upon the shores of Massachusetts, the voyages of the Cabots, the temporary settlement (1602) of the Gosnold party on one of the Elizabeth Islands of Buzzard's Bay, and the explorations and the mapping of the New England coast by Captain John Smith are usually passed over as more or less conjectural. The undisputed history of Massachusetts begins with the arrival of the "Mayflower" in December, 1620. Nevertheless the due appreciation of these precious events gives a ready and logical explanation of many acts, customs and laws of the founders of this commonwealth which, in general, are imperfectly understood. The early maps (1582) mark the present territory of New England under the name "Norumbega", and show that the coast had been visited by Christian mariners--whether by fishermen in search of the fisheries set forth by Cabot, or by the daring Drakes, Frosibers, and Hawkinses of Elizabeth's reign, does not seem clear. It is an accepted fact that, when Gosnold set out in 1602, there was not a single English settlement on the Continent. France did not acknowledge the claim of England over the whole territory. A French colony had been established where now is northern Virginia, under the name of "New France." This was after Verazzano's expedition made by order of Francis I. A French explorer, too, the Huguenot Sieur de Monts, had been to Canada, and knew much about the resources of that country, especially the fur trade of the Indian tribes. Henry IV had given De Monts a patent to all the country now included in New England, also a monopoly of the fur trade. All this is important, because it entered into the conditions of the early permanent settlement here.
For a quarter of a century prior to the coming of the Pilgrims, the French and the Dutch resented the encroachments of the English. "The Great Patent for New England", of 1620, granted to Gorges and his forty associates, has been called a "despotic as well as a gigantic commerical monopoly." This grant included the New netherlands of the Dutch, the French Acadia and indeed, nearly all the present inhabited British possessions in North America, besides all New England, the State of New York, half of New Jersey, nearly all of Pennsylvania, and the country to the west--in short, all the territory from the fortieth degree of north latitude to the forty-eighth and from the Atlantic to the Pacific Ocean. The English increased the enmity of the French by destroying the Catholic settlements of St.-Croix and at Port-Royal, and had aroused the suspicion and hostility of the Indians by the treachery of Hunt, an act described by Mather as "one which constrained the English to suspend their trade and abandon their prospects of a settlement in New England."
The religious conditions were no less ominous for the Pilgrims. At the opening of the sixteenth century, all Christian Europe, with slight exceptions, was Catholic and loyal to the papacy; at the close of that century England herself was the mother of three antipapacy sects: the State Church and its two divisions; the Nonconformists, or Puritans; and the Separatists, or Pilgrims. At the time of the sailing of the "Mayflower", the Puritans had become as fully disenfranchised by the Anglican Church as the Pilgrims had estranged themselves from both; each distrusted the others; all three hated the Church of Rome. Gorges and his associated had found the French and their Jesuit missionaries a stumbling-block in the way of securing fur-trading privileges from the Indians. The alleged gold and copper mines of Smith and of Gosnold were now regarded as myths; unless something could be done at once, the opportunities offered by their charter monopoly would be worthless. A permanent English settlement in America was the only sure way of preventing the French and the Dutch from acquiring the Virginia territory. The Gorges company knew of the cherished hopes of the Pilgrims to find a home away from their English persecutors, and, after much chicanery on the part of the promoters, the company agreed to found a home for the Pilgrims in the new world. The articles of agreement were wholly commercial, and the "Mayflower" sailed for Virginia. History differs in its interpretation of the end of that voyage, but all agree that the Pilgrims, in landing at Plymouth, 22 December, 1620, were outside any jurisdiction of their patrons, the Virginia Company. The Pilgrims themselves recognized their difficulty, and the famous "Compact" was adopted, before landing, as a basis of government by mutual agreement. Gorges protected his company's investment by obtaining from James I the new charter of 1620 which controlled, on a commercial basis, all religious colonization in America. The struggle of race against, race, tribe against tribe, neighbour against neighbour were all encouraged so long as the warfare brought gain to the mercenary adventurers at home. The Pilgrims, finding themselves deserted by the instigators of this ill-feeling, were forced by the law of self-preservation to continue religious intolerance and the extermination of the Indians. Thus it is that we find the laws, the customs and the manners of these first English settlers so interwoven with the religio-commercial principle. The coming of the Puritans, in 1629-30, added the factor of politics, which resulted in establishing in America the very thing against which these "Purists" had fought at home, namely, the union of Church and State. Here, again, at Puritan Salem, Gorges and Mason cloaked their commercialism under religion, as the accounts of La Tour and Winslow attest, and so effective were their machinations that, as early as 1635, Endicott's zeal had not left a set of the king's colours intact with the red cross thereon -- that relic of popery insufferable in a Puritan community.
B. Colonial Legislation
The legality of the early acts of the colonists depends, to a great degree, on whether the charters granted to the two colonies were for the purpose of instituting a corporation for trading purposes, or whether they are regarded as constitutions and foundations af a government. This much-controversial point has never been settled satisfactorily. The repeated demands from the king, often with threat of prosecution, for the return of the charters were ignored, so that, until 1684, the colony was practically a free state, independent of England, and professing little, if any, loyalty. Judging from the correspondence, it is more than probable that the intention of the Crown in granting the charter was that the corporation should have a local habitation in England, and it is equally evident that the colony did not possess the right to make its own laws. It is plainly stated, in the patent granted to the Puritans, who the governor and other officials of the colony should be, showing thereby that the Crown retained the right of governing. A new charter was granted in 1692 covering Massachusetts, Plymouth, Maine, Nova Scotia, and the intervening territory, entitled "The Province of Massachusetts Bay in New England"; nevertheless it was not until the Treaty of Utrecht, in 1713, that the proceedings on the part of the home Government, to assert the Crown's rights, abated notably. During the half-century in which the Puritans ignored the terms of their charter, and made laws in accordance with their own selfish interests, many of those acts ocurred which history has since condemned. At the first meeting of the general Court held 30 August, 1630, it was voted to build a house for the minister and maintain it at the state's expense--an act of described by Benedict, in his History of the Baptists, as the first dangerous act performed by the rulers of this incipent government which led to innumerable evils, hardships, and privations to all who had the misfortune to dissent from the ruling power in after times.--The Viper in Embryo; here was an importation and establishment, in the outset of the settlement, of the odious doctrine of Church and State which had thrown empires into convulsions, had caused rivers of blood to be shed, had crowded prisons with innocent victims, and had driven the Pilgrims (he means Puritans) themselves who were now engaged in the mistaken legislation, from all that was dear in their native homes. This union of Church and State controlled the electorate and citizenship of the colony, made the school a synonym of both, excluded Catholic priests and prohibited the entrance of Jesuits, condemned witches to death, banished Roger Williams and the Quakers, established the pillory, and in other ways left to posterity many chapters of uncharitableness intolerance, and curelty. After the War of Independence, the old colonial government took a definite constitutional form under the Union, in 1780, and the first General Court of the sovereign State of Massachusetts convened in October of that year. This constitution was revised in 1820.
C. Catholic Colonization
The Plymouth and Massachusetts Bay Colonies were composed principally of English. Near the close of the reign of Charles I, however, the forced emigration of the Irish brought many of that race to these shores; their number is hard to estimate, first, because the law made it obligatory that all sailings must take place from English ports, so that there are no records of those who came from Ireland with English sailing registry; secondly, because the law, under heavy penalties, obliged all Irishmen in certain towns of Ireland to take English surnames--the names of some small town, of a colour, of a particular trade or office, or of a certain art or craft. Children in Ireland were separated forcibly from their parents and under new names sent into the colonies. Men and women, from Cork and its vicinity, were openly sold into slavery for America. Connaught, which was nine-tenths Catholic, was depopulated. The frequently published statement in justification of Cromwell's persecution, that the victimes of this white slave-traffic were criminals, finds no corroboration in the existence of a single penal colony in this country. In 1634 the General Court of Massachusetts Bay also granted land for an irish settlement on the banks of the Merrimac River. (See ARCHDIOCESE OF BOSTON; IRISH IN COUNTRIES OTHER THAN IRELAND.)
II. MODERN MASSACHUSETTS
A. Statistics of Population
In 1630 the population of Plymouth and Massachusetts Colonies was estimated at 8000 white people; in 1650, at 16,000; in 1700, at 70,000; while in 1750 it was placed at 220,000. In 1790 the population of the State of Massacusetts was 378, 787; in 1905 it was 3,003,680. The density of population increased from 47 to the square mile, in 1790, to 373, in 1905. In 1790 over nine-tenths of the population lived in rural communities, while in 1905 less than one-fourth (22.26 per cent) of the total populatiion lived in communities of 8000 or less. The great tide of Irish immigration began in 1847. This has since conspicously modified the population of Massachusetts. In 1905 the ratio of increase in the native and in the foreign-born of the population was 6.46 per cent and 8.47 per cent respectively; the number of native-born in the total population being 2, 085,636, and that of the foreign-born being 918,044, an increase of the latter of 459.7 per cent since 1850. This foreign-born population is mostly (83.91 per cent) in cities and towns with populations of more than 8000. Ireland has furnished 25.75 per cent of the total foreign-born. Canada (exclusive of New Brunswick, Nova Scotia, and prince Edward Island) is second, with a population of 12.88 per cent of the total foreign-born population. At present Russia supplies the largest increase in foreign-born, having risen fron one-half of one per cent, in 1885, to 6.43 per cent, in 1905. Italy's contribution in the same period rose from 76 per cent to 5.51 per cent. Almost sixty per cent of the entire population of Massachusetts is now of foreign parentage. In the cities of Fall River and Lawrence it runs as high as four-fifths of the entire population, while in Holyoke, Lowell, and Chicopee it is more than three-fourths. In Boston the population of foreign parentage forms 60.03 per cent, while at New Bedford it rises to 72.34 per cent, at Worcester to 65.64 percent, at Cambridge to 65.16 per cent, at Woburn to 63.63 per cent, and at Salem to 61.10 per cent. The Greeks have increased in Massachusetts 1242.7 per cent since 1895, a greater rapidity of increase than all peoples of foreign parentage in the population. Austria comes next, and italy is third. In the city of Boston, Irish parentage gives 174,770 out of a total census of 410,960 persons of foreign parentage, and this nationality predominates in every ward except the eighth, where Russian parentage stands first. The transformation in the racial and national population in Massachusetts has likewise changed the religious prominence of the various denominations. The present order of denominations in this state is: Catholics, 69.2 per cent; Congregationalist, 7.6 per cent, Baptists, 5.2 per cent; Methodists, 4.2 per cent; Protestant Episcopalians, 3.3 per cent.
B. Economic Conditions
Massachusetts was not favoured by nature for an agricultural centre. The soil is sandy in the level areas and clayey in the hill sections. The valleys of the streams are rich in soil favourable to vegetable- and fruit-production. The early industries were cod and mackerel fisheries. At the outbreak of the Revolutiion, commerce was the most profitable occupation, and after the declaration of peace, Massachusetts sent its ships to all parts of the world. The European wars helped this commerce greatly until the War of 1812, with its embargo and non-intercourse laws, which forced the American vessels to stay at home. It had its recompense however, in the birth of manufactures, an industry attempted as early as 1631 and 1644 but subsequently suppressed by the mother country. The first cotton mill was established at Beverly in 1787. It was not until 1840, however, that the cotton and leather industries attained permanent leadership. According to the published statistics of 1908, Massachusetts had 6044 manufacturing establishments, with a yearly product valued at $1,172,808,782. The boot and shoe industry was the leading industry of the State, with a yearly production of $213,506,562. This industry produced 18.2 per cent of the product value of the State, and one-half of all the product in this line in the United States. The cotton manufactures were 13.51 per cent of the State's total product. The total capital devoted to production in the state was $717,787,955. More than 480,000 wage-earners were employed (323,308 males; 156,826 females) in the various manufacturing industries of the State, the two leading industries employing 35.22 per cent of the aggregate average number of all employees. The average yearly earning for each operative is $501.71. The Massachusetts laws prohibit more than fifty-eight hours weekly employment in mercantile establishments, and limit the day's labour to ten hours. No woman or minor can be employed for purposes of manufacturing between the hours of ten o'clock p.m. and six o'clock a.m.; no minor under eighteen years and no woman can be employed in any textile factory between six o'clock p.m. and six o'clock a.m.; no child under fourteen years of age can be employed during the hours when the public schools are in session, nor between seven o'clock p.m. and six o'clock a.m. Children under fourteen years, and children over fourteen years and under sixteen years, who cannot read at sight and write legible simple sentences in the English language, shall be permitted to work on Saturdays between six o'clock a.m. and seven o'clock p.m. only. Transportation facilities have kept pace with the growth of the industries. Two main railroad systems connect with the West, and, by means of the interstate branches, these connect with all the leading industrial cities. One general railroad system with its subdivisions connects witht he South, via New York. The means of transportation by water are no less complete thant hose by rail, and offer every facility to bring coal and other supplies of the world into connection with the various railroad terminals for distribution.
C. Education
All education in Massachusetts was at first religious. We read of the establishment in 1636 of Harvard College, "lest an illiterate ministry might be left to the churches," and "to provide for the instruction of the people in piety, morality, and learning." The union of Church and State was accepted, and the General Court agreed to give 400 pounds towards the establishment of the college. Six years later it was resolved, "taking into consideration the great neglect of many parents and guardians in training up their children in learning and labor and other employment which may be profitable to the Commonwealth . . . that chosen men in every town are to redress this evil, are to have power to take account of parents, masters, and of their children, especially of their ability to read and understand the principles of religion and the capital laws of the country." This was the origin of compulsory education in Massacusetts. In 1647 every town was ordered, under penalty of a fine, to build and support a school for the double purpose of religious instruction and of citizenship; every large town of one hundred families to build a grammar school to fit the youths for the university. Thus was established the common free school. The union of Church and State was as pronounced in education as in civic affairs. When the grants from the legislature--colonial, provincial, and state--failed to meet the expenses of salaries and maintenance, lotteries were employed. The last grant to Harvard College from the public treasury was in 1814. Congregationalism had controlled education and legislation, and the corporation of Harvard College was limited to state officials and a specified number of Congregational clergymen. It was not until 1843 that other than Congregationalists were eligible for election as overseers of the college.
The original system of state education, as outlined above, was uninterrupted until the close of the Revolution. The burdens of the war, with its poverty and taxation, reduced the "grammar school" to a very low standard. Men of ability found a more lucrative occupation than teaching. Private schools sprang into existence about this time, and the legacies of Dummer, Philips, Williston, and others made their foundations the prparatory schools for Harvard. In 1789 the legislature passed an act substituting six months for the constant instruction provided for towns of fifty families; and the law required a grammar-teacher of determined qualifications for towns of 200 families, instead of the similar requirements for all towns of half that population. In 1797 the Legislature formally adopted all the incorporated academies as public state schools, and thus denominational education almost entirely replaced the grammar schools founded in 1647. The act of 1789 was repealed in 1824. This aided greatly the private denominational schools and gave to them a false and fictious social, intellectual, and moral standing. The American Institute of Instruction was formed in 1830 at Boston as a protest against the low standard of teaching in the public schools. Three years prior to this (1827) the Legislature had established the State Board of Education, which remained unchanged in form until 1909. That same year was made historic by the Legislature voting to make it unlawful to use the common schools, or to teach anything in the schools, in order to turn the children to a belief in any particular sect. This was the first show of strength Unitarianism had manifestd in Massachusetts, and it had retained its control of the educational policy of the state since that date. In 1835 the civil authorities at Lowell authorized the establishment of separate Catholic schools with Catholic teachers and with all textbooks subject to the pastor's approval. The municipality paid all the expenses except the rent of rooms. This experiment was a great success. The general wave of religious fanaticism, which swept the country a few years later, was responsible for the acceptance of the referendum vote of 21, May, 1855, which adopted the constitutional amendment that "all moneys thus raised by taxation in town, or appropriated by the state, shall never be appropriated to any religious sect for the maintenance exclusively of its own schools." The Civil War resulted in a saner view of many questions which had ben blurred by by passion and prejudice, and in 1862 (and again in 1880) the statute law was modiefied so that "Bible reading is required, but without written note or oral comment; a pupil is exempt from taking part in any such exercise if his parent or guardian so wishes; any version is allowed, and no committee may purchase or order to be used in any public school books calculated to favor the tenets of any particular sect of Christians." This, in brief, is the process by which the secularization of the public schools came about, a complete repudiation of the law of 1642.
Massachusetts has ten state normal schools with over 2000 pupils and a corps of 130 teachers. In the 17,566 public schools there are 524,319 pupils with an average attendance of 92 per cent. The proportion of teachers is 1281 male and 13, 497 female. The total support of the public schools amounts annually to $14, 697,774. There are forty-two academies with an enrolment of over 6000 pupils, and 344 private schools with a registration of 91,772. The local annual tax for school support per chhild between the ages of five to fifteen years is $26. The total valuation of all schools fifteen years is $26. The total valuation of all schools in Massachusetts is $3, 512, 557,604. There are within the state eighteen colleges or universities, six of them devoted to the education of women only. Massachusetts has also eight schools of theology, three law schools, four medical schools, two dental schools, one school of pharmacy, and three textile schools. The only colleges in Massachusetts (except textile schools) receiving state or deferal subsidies are the State Agricultural Colleges and the Massachusetts Institute of Technology, the latter receiving both. The number of public libraries in Massachusetts exceeds that of any other state. The list includes 2586 libraries with 10,810,974 volumes valued at $12,657,757. There are 623 reading rooms, of which 301 are free. There are thirty schools for the dependent and the afflicted.
The growth of the Catholic schools has been notable. Besides Holy Cross College at Worcester, and Boston College at Boston, there are in the Diocese of Boston seventy-nine grammar schools and twenty-six high schools with a teaching staff of 1075 persons and an enrolment of 52,143. This represents an investment of more than $2,700.000, a yearly interest of $135,000. More than a third of the parishes in this diocese now maintain parochial schools. In the Diocese of Fall River there are over 12,000 pupils in 28 parochial schools, besides a commercial school with 363 pupils. In the Diocese of Springfield there are 24, 562 pupils in 56 parochial schools.
D. Laws affecting Religion and Morals
Elsewhere in this article we have traced colonial laws and legislation. The Constitution of the United States gave religious liberty. The State Constitution of 1780 imposed a religious test as a qualification for office and it authorized the legislature to tax the towns, if necessary "for the support and maintenance of public Protestant teachers of piety, religiion, and morality." The former law was repealed in 1821, and the latter in 1833. Complete religious equality has existed since the latter date. The observance of the Lord's Day is amply safeguarded, but entertainments for charitable purposes given by charitable or religious societies are permitted. The keeping of open shop or engaging in work or business not for charitable purposes is forbidden. Many of the rigid laws of colonial days are yet unrepealed. There is no law authorizing the use of prayer in the Legislature; custom, however, has made it a rule to open each session with prayer. This same custom has become the rule in opening the several sittings of the higher courts. Catholic priests have officiated at times at the former. The present Archbishop of Boston offered prayer at the opening of at least one term of the Superior Court, being the first Catholic to perform this office. The courts and the judiciary have full power to administer oaths.
The legal holidays in Massachusetts are 22 February, 19 April (Patriot's Day), 30 May, 4 July, the first Monday in September (Labor Day), 12 Oct. (Columbus Day), Thanksgiving Day, and Christmas Day. The list does not include Good Friday. The seal of confession is not recognized by law, although in practice sacramental confession is generally treated as a privileged conversation. Incorporation of churches and of charitable institutions is authorized by statute. Such organizations may make their own laws and elect their own officers. Every religious society so organized shall constitute a body corporate with the powers given to corporations, body corporate with the powers given to corporations. Section 44, chapter 36, of the Public Statutes provide that the Roman Catholic archbishop or bishop, the vicar-general of the diocese, and the pastor of the church for the time being, or a majority of these, may associate with themselves two laymen, communications of the church, may form a body corporate, the signers of the certificate of incorporation becoming the trustees. Such corporation may receive, hold, and manage all real and personal property belonging to the church, sell, transfer, hold trusts, bequests, etc., but all property belonging to any church or parish, or held by such a corporation, shall never exceed one hundred thousand dollars, exclusive of church buildings. All church property and houses of religious worship (except that part of such houses appropriated for purposes other than religious worship or instruction) are exempt from taxation. This exemption extends to the property of literary, benevolent, charitable, and scientific institutions and temperance societies; also to legacies, cemeteries, and tombs. Clergymen are exempt from service as constables, from jury service, and service in the militia. Clergymen are permitted by law to have access to prisoners after death sentence, and are among those designated as "officials" who may be present at executions. The statutes prohibit marriage between relatives, and recognize marriage by civil authorities and by rabbis. The statutory grounds for divorce recognized are adulter, impotency, desertion continued for three consecutive years, confirmed habits of intoxication by liquor, opium, or drugs, cruel and abusive treatment; also if either party is sentenced for life to hard labour, or five or more years in state prison, jail, or house of correction. The Superior Court hears all divorce libels. After a decree of divorce has become absolute, either party may marry again as if the other were dead; except that the party from whom the decree was granted shall not marry within two years. The sale of intoxicating liquors is regulated by law. Each community, city or town votes annually upon the question, whether or not licence to sell liquor shall be issued in that municipality. Special boards are appointed to regulate the conditions of such licences. The number of licences that may be granted in each town or city is limited to one to each thousand persons, though Boston has a limitation of one license to five hundred of the population. The hours of opening and closing bars are regulated by law. Any person owning property can object to the granting of a licence to sell intoxicating liquors within twenty-five feet of his property. A licence cannot be granted to sell intoxicating liquors on the same street as or within four hundred feet of a public school.
E. Religious Libery
In the beginning Massachusetts was Puritan against the Catholic first, against all non-conformists to their version of established religion next. The Puritan was narrow in mind and for the most part limited in education, a type of man swayed easily to extremes. England was at that period intensely anti-papal. In Massachusetts, however, the antipathy early became racial: first against the French Catholic, later against the Irish Catholic. This racial religious bigotry has not disappeared wholly in Massachusetts. Within the pale of the Church racial schisms have been instigated from time to time in order that the defeat of Catholicism might be accomplished when open antagonism from without failed to accomplish the end sought. In politics it is often the effective shibboleth. Congregationalism soon took form in the colony and as early as 1631 all except Puritans were excluded by law from the freedom of the body politic. In 1647 the law became more specific and excluded priests from the colony. This act was reaffirmed in 1770. Bowdoin College preserves the cross and Harvard College the "Indian Dictionary" of Sebastian Rasle, the priest executed under the provision of the law. In 1746 a resolution and meeting at Faneuil Hall bear testimony that Catholics must prove, as well as affirm, their loyalty to the colony. Washington himself was called upon to suppress the insult of Pope Day at the siege of Boston. Each of these events was preceded by a wave of either French or Irish immigration, a circumstance which was repeated in the religious fanaticism of the middle of the nineteenth centruy. Cause and effect seem well established and too constant to be incidental. In all the various anti-Catholic uprisings, from colonial times to the present, there is not one instance where the Catholics were the aggressors by word or deed: their patience and forbearance have always been in marked contrast to the conduct of their non-Catholic contemporaries. In every one of the North Atlantic group of states, the Catholics now constitute the most numerous religiious denomination. In Massachusetts the number of the leading denominations is as follows: Catholics 1,373,752; Congregationalists 119,196; Baptists 80,894; Methodists, 6,498; Protestant Episcopalians 51,636, Presbyterians 8559.
F. Catholic Progress
Throughout the account of the doings among the colonists, there are references to the coming, short stay, and departure of some Irish priest or French Jesuit. In the newspaper account of the departure of the French from Boston, in 1782, it is related that the clergy and the selectmen paraded through the streets preceded by a cross-bearer. It was some fifty years later that the prosperity and activity of the Church aroused political demagoguery and religious bigotry. Massachusetts, as well as new York and Philadelphia, experienced the storm: a convent was burned, churches were threatened, monuments to revered heroes of the Church were razed, and cemeteries descrated. The consoling memory, however, of this period, is that Massachusetts furnished the Otises, the Lees, the Perkinses, Everetts, and Lorings--all non-Catholics--whose voices and pens were enlisted heartily in the cause of justice, toleration, and unity.
In 1843, Rhode Island and Connecticut were set off from the original Diocese of Boston. Maine and New Hampshire, also under the jurisdiction of Boston, were made a new diocese ten years later, with the episcopal see at Portland. This was the period of the great Irish immigration, and Boston received a large quota. This new influx was, as in the previous century, looked upon as an intrusion and the usual result followed. New England had now become what Lowell was pleased to call "New Ireland". This religious and racial transformation, made the necessity for churches, academics, schools, asylums, priests, and teachers an imperative one. The work of expansion, both material and spiritual went forward apace. The great influx of Canadian Catholics added much to the Catholic population, which had now reached more than a million--souls over sixty-nine percent of the total religious population of the state. The era was not without its religious strife, this time within public and charitable institutions, state and municipal. This chapter reads like those efforts of proselytizing in the colonial days when names of Catholic children were changed, paternity denied, maternity falsified--all in the hope of destroying the true religiious inheritance of the state wards. The influence of Catholics in the governing of institutions, libraries, and schools has since then increased somewhat. The spiritual necessities of the vast Catholic communities are provided for abundantly; orphans are well housed; unfortunates securely protected; the poor greatly succoured; and the sick have the sacraments at their very door. Schools, academies, colleges, and convents, wherein Catholic education is given, are now within the reach of all. The whole period of Archbishop William's administration (1866-1907) has been appropriately called "the brick and mortar age of the Catholic Church in New England." (See ARCHDIOCESE OF BOSTON.)
Upon the death of Archbiship Williams, in the summer of 1907, his coadjutor, the Most Reverend William H. O'Connell, D.D. (the present archbiship), was promoted to the metropolitan see. This archbiship invited the National Convention of the federation of Catholic Societies to meet in Boston with resulting interest, activity, and strength to that society, in which, indeed, he has shown a special interest. To develop the solidarity of priests and people, of races and nations, of the cultured and the unlettered--a unity of all the interests of the Church, the archbiship needed a free press: he purchased "The Pilot", secured able and fearless writers and placed it at a nominal cost within the reach of all. The dangers to the immigrant in a new and fascination enviroment are all anticipated, and safeguards are being strengthened daily. At the same time, the inherited misunderstanding of Puritan Massachusetts, and the evil machinations of those who would use religion and charity for selfish motives or aggrandizement are still active. The Catholic mind is aroused, however, and the battle for truth is being waged; Catholic Massachusetts moves forward, all under one banner--French Canadian, Italian, Pole, German, Portuguese, Greek, Scandinavian, and Irish--each vying with the other for an opportunity to prove his loyalty to the Church, to its priests, and to their spiritual leader. In every diocese and in each county well-organized branches of the Federation, exist, temperance and church societies flourish, educational and charitable associations are alive and active. The Church's ablest laymen are enlisted, and all are helping mightily to accomplish the avowed intention of the Archbishop of Boston, to make Massachusetts the leading Catholic state in the country. (See also CHEVERUS, JEAN LOUIS DE; FALL RIVER, DIOCESE OF; SPRINGFIELD, DIOCESE OF.)
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Massorah
The textual tradition of Hebrew Bible, an official registration of its words, consonants, vowels and accents. It is doubtful whether the word should be pointed from the New Hebrew verb "to hand down," or from the verb meaning "to bind." The former pointing is seen in Ezech. xx, 37; the latter is due to the fact that in the Mishna, the word's primary meaning is "tradition". Our chief witness to Massorah is the actual text of manuscripts of the Hebrew Bible. Other witnesses are several collections of Massorah and the numerous marginal notes scattered over Hebrew manuscripts. The upper and lower margins and the end of the manuscript contain the Greater Massorah, such as lists of words; the side margins contain the lesser Massorah such as variants. The best collection of Massorah is that of Ginsburg, "The Massorah compiled from manuscripts alphabetically and lexically arranged" (3 vols. London, 1880-85).
This article will treat: (I) the history and (II) the critical value of Massorah. For the number and worth of Massoretic manuscripts, see MANUSCRIPTS OF THE BIBLE.
I. HISTORY OF MASSORAH
Their sacred books were to the Jews an inspired code and record, a God-intended means to conserve the political and religious unity; and fidelity of the nation. It was imperative upon them to keep those books intact. So far back as the first century B.C., copyists and revisers were trained and employed to fix the Hebrew text. All had one purpose, -- to copy, i.e. according to the face-value of the Massorah. To reproduce their exemplar perfectly, to hand down the Massorah -- only this and nothing more was purposed by the official copyist of the Hebrew Bible. Everything new was shunned. There is evidence that false pronunciations were fixed by Massorah centuries before the invention of points such as are seen in our present Massoretic text. At times such early translations as those of Aquila, Theodotion, the Septuagint and the Peshitto give evidence of precisely the same erroneous pronunciation as is found at the pointed Hebrew text of to-day.
(1) The Consonantal Text
Hebrew had no vowels in its alphabet. Vowel sounds were for the most part handed down by tradition. Certain consonants were used to express some long vowels, these consonants were called Matres lectionis, because they determined the pronunciation. The efforts of copyists would seem to have become more and more minute and detailed in the perpetuation of the consonantal text. These copyists (grammateis) were at first called Sopherim (from the Hebrew word meaning "to count"), because, as the Talmud says, "they counted all the letters in the Torah" (Kiddushin, 30a). It was not till later on that the name Massoretes, was given to the preservers of Massorah. In the Talmudic period (c. A.D.300-500), the rules for perpetuating Massorah were extremely detailed. Only skins of clean animals must be used for parchment rolls and fastenings thereof. Each column must be of equal length, not more than sixty nor less than forty-eight lines. Each line must contain thirty letters, written with black ink of a prescribed make-up and in the square letters which were the ancestors of our present Hebrew text letters. The copyist must have before him an authentic copy of the text; and must not write from memory a single letter, not even a yod -- every letter must be copied from the exemplar, letter for letter. The interval between consonants should be the breadth of a hair, between words, the breadth of narrow consonant; between sections, the breadth of nine consonants; between books, the breadth of three lines.
Such numerous and minute rules, though scrupulously observed, were not enough to satisfy the zeal to perpetuate the consonantal text fixed and unchanged. Letters were omitted which had surreptitiously crept in, variants and conjectural readings were indicated inside-margins -- words, "read but not written" (Qere), "written but not read" (Kethibh), "read one way but written another". These marginal critical notes went on increasing with time. Still more was done to fix the consonantal text. The words and letters of each book and of every section of the twenty-four books of the Hebrew Bible were counted. The middle words and rnidddle letters of books and sections were noted. In the Talmud, we see how one rabbi was wont to pester the other with such trivial textual questions as the juxtaposition of certain letters in this or that section, the half-section in which this consonant or that was, etc. The rabbis counted the number of times certain words and phrases occurred in the several books and in the whole Bible; and searched for mystic meanings in that number of times. On the top and bottom margins of manuscripts, they grouped various peculiarities of the text and drew up alphabetical lists of words which occurred equally often -- for instance, of those which appeared once with and once without waw. In Cod. Babylon. Petropolitanus (A.D. 916), we have many critical marginal notes of such and of other peculiarities, v.g. a list of fourteen words written with final He which are to be read with Waw, and of eight words written with final Waw, which are to be read with He. Such were some of the painstaking means employed to preserve the consonantal text of the Massorah.
(2) The Points
Rolls that were destined for use in the synagogue were always unpointed. Rolls that were for other use came in time to receive vowel-points and accents; these latter indicated the interrelation of words and modulation of the voice in public cantillation. One scribe wrote the consonantal text; another put in vowel-points and accents of Massorah. The history of vocalization of the text is utterly unknown to us. It has been suggested that dogmatic interpretation clearly led to certain punctuations; but it is likelier that the pronunciation was part of Massorah long before the invention of punctuation. The very origin of this invention is doubtful. Bleek assigns it to the eighth century (cf. "Introd. to O.T." I, 109, London, 1894). Points were certainly unused in St. Jerome's time; he had no knowledge whatsoever of them. The punctuation of the traditional text was just as certainly complete in the nineth century; for R. Saadia Gaon (d. 942), of Fayum in Egypt, wrote treatises thereon. The work of punctuating must have gone on for years and been done by a large number of scholars who laboured conjointly and authoritatively. Strack (see "Text of O.T.", in Hastings, "Dict. of Bib.") says it is practically certain that the points came into Massorah by Syriac influence. Syrians strove, by such signs, to perpetuate the correct vocalization and intonation of their Sacred text. Their efforts gave an impulse to Jewish zeal for the traditional vocalization of the Hebrew Bible. Bleek ("Introd. to 0.T.", I, 110, London, 1894) and others are equally certain that Hebrew scholars received their impulse to punctuation from the Moslem method of preserving the Arabic vocalization of the Koran. That Hebrew scholars were influenced by either Syriac or Arabic punctuation is undoubted. Both forms and names of the Massoretic points indicate either Syriac or Arabic origin. What surprises us is the absence of any vestige of opposition to this introduction into Massorah of points that were most decidedly not Jewish. The Karaite Jews surprise us still more, since, during a very brief period, they transliterated the Hebrew text in Arabic characters.
At least two systems of punctuation are Massoretic: the Western and the Eastern. The Western is called Tiberian, after the far famed school of Massorah at Tiberias. It prevailed over the Eastern system and is followed in most manuscripts as well as in all printed editions of the Massoretic text. By rather complicated and ingenious combinations of dots and dashes, placed either above or below the consonants, the Massoretes accurately represented ten vowel sounds (long and short a, e, i, o, u) together with four half-vowels or Shewas. These latter corresponded to the very much obscured English sounds of e, a, and o. The Tiberian Massoretes also introduced a great many accents to indicate the tone-syllable of a word, the logical correlation of words and the voice modulation in public reading. The Eastern or Babylonian system of punctuation shows dependence on the Western and is found in a few manuscripts -- chiefest of which is Cod. Babylon. Petropolitanus (A.D. 916). It was the punctuation of Yemen till the eighteenth century. The vowel signs are all above the consonants and are formed from the Matres lectionis. Disjunctive accents of this supralinear punctuation have signs like the first letter of their name; zaqeph; tarha. A third system of punctuation has been found in two fragments of the Bible lately brought to light in Egypt and now in the Bodleian Library (cf. Kahle in "Zeitschrift fur die Alttestam. Wissensehaft", 1901; Friedlander, "A third system of symbols for the Hebrew vowels and accents" in "Jewish Quarterly Review", 1895). The invention of points greatly increased the work of scribes; they now set themselves to list words with a view to perpetuating not only the consonants but the vowels Cod Babyl. Petropolitanus (A.D. 916), for instance, lists eighteen words beginning with Lamed and either Shewa or Hireq followed by Shewa; eighteen words beginning with Lamed and Pathah; together with an alphabetical list of words, which occur only once.
II. CRITICAL VALUE OF MASSORAH
During the seventeenth century, many Protestant theologians, such as the Buxtorfs, defended the Massoretic text as infallible; and considered that Esdras together with the men of the Great Synagogue had, under the inspiration of the Holy Spirit, not only determined the Hebrew canon but fixed forever the text of the Hebrew Bible, its vowel points and accents, its division into verses and paragraphs and books. Modern text critics value Massorah, just as the Itala and Peshitto, only as one witness to a text of the second century. The pointed Massoretic text is witness to a text which is not certainly earlier than the eighth century. The consonantal text is a far better witness; unfortunately the tradition of this text was almost absolutely uniform. There were different schools of Massoretes, but their differences have left us very few variants of the consonantal text (see MANUSCRIPTS OF THE BIBLE). The Massoretes were slaves to Massorah and handed down one and one only text. Even textual peculiarities clearly due to error or accident, were perpetuated by rabbis who puzzled their brains to ferret out mystical interpretations of these peculiarities. Broken and inverted letters, consonants that were too small or too large, dots that were out of place -- all such vagaries were slavishly handed down as if God-intended and full of Divine meaning.
WALTER DRUM 
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Master of Arts
An academic degree higher than that of Bachelor. The conferring of the degree of Master of Arts, as a title invested with certain specific academic privileges, is closely connected in origin with the early history of the University of Paris, which was the mother-university in arts as Bologna was in law. Originally, the degree meant simply the right to teach, the Licentia docendi, and this right could be granted, in Paris, only by the Chancellor of the Cathedral of Notre Dame, or the Chancellor of St. Geneviève. According to the Third Council of Lateran, held in 1179, this Licentia docendi had to be granted gratuitously, and to all duly qualified applicants. It was the Chancellor's right to determine the question of the applicant's fitness. But in time, as the number of candidates for the degree increased, and the university developed, the ceremony of presentation before the Chancellor became more and more of a formality, and the responsibility for the fitness of the candidate devolved upon his teacher, and his teacher's associates. Although, however, the Chancellor's licence unquestionably conferred the right to teach, it did not make the recipient a full Master. For this it was required, in addition, that the faculty in which the Licentia docendi was given, should formally recognize the recipient as a Master, and admit him to a place among themselves. This ceremony, by which the Licentiate became a full Master, was known as Inceptio. As the term implies, the ceremony involved a beginning of actual teaching, the Licentiate delivering a lecture before the faculty. The term "Commencement", as applied to graduation exercises, is but the English equivalent of the medieval Inceptio, and was first used at Cambridge. The ceremony of formally investing the young teacher with the title and insignia of a Master consisted in the bestowal of the biretta, or Master's cap, the open book, and the kiss of fellowship, after which he took his seat in the magisterial chair. Half a year or so elapsed between the granting of the Licence and the Inception. No examination was required before Inception, the candidate's fitness having been tested before the conferring of the Licence. Those who received the Licentia docendi from the Chancellor were admitted to Inception as a matter of course. The candidate for the Licence in Arts had to pass two examinations, a preliminary one, conducted by the Chancellor, and another conducted by the faculty itself. In going to receive the Licence, the candidates were arranged in the order of their academic standing, a custom which developed into the modern system of graduation honours. The ceremony was conducted with great pomp. Part of the proceedings consisted in the "Collations", or the giving of lectures by some of the candidates. The Chartularium of the University of Paris gives the formula used by the Chancellor in conferring the Licence as follows: "Et ego auctoritate apostolorum Petri et Pauli in hac parte mihi commissˆ do vobis licentiam legendi, regendi, disputandi et determinandi ceterosque actus scholasticos seu magistrales exercendi in facultate artium Parisiis et ubique terrarum, in nomine Patris, et Filii, et Spiritus Sancti. Amen." (Chartularium, II, App. 679.)
In medieval times, the title of Master was practically synonymous with that of Doctor, the former being more in favour at Paris and the universities modelled after it, and the latter at Bologna and its derivative universities. At Oxford and Cambridge a distinction came to be drawn between the Faculties of Law, Medicine, and Theology and the Faculty of Arts in this respect, the title of Doctor being used for the former, and that of Master for the latter. In Germany, "Doctor" is exclusively used, but the German university diploma still frequently evidences the original equivalence of the two titles, the recipient being styled Magister Artium et Doctor Philosophiæ. In France the original practical equivalence of the Licentiate and the Mastership, or the Doctorate, developed into a distinction amounting to separate degrees. Under the present university system in France, the Bachelor may attain to the Licence in Arts one year after receiving the Baccalaureate, although generally two years at least are found necessary. After the Licentiate, a considerable period elapses before the Doctorate can be obtained. No set time is required for the Doctorate, but the high standard of qualification prevents candidates from applying for it for several, and sometimes for many, years after the Licentiate is received.
At Oxford, the degree of Master of Arts has retained much the same academic significance it had during the Middle Ages. The degree admits the recipient ipso facto to the Faculty of Arts and to the ancient privilege of "Regency", or the right to teach, though only in the colleges, the university professors being specially appointed. In American universities, which followed here the example of Oxford and Cambridge, the Mastership was, until 1860, the only degree given in Arts after the Baccalaureate and it was usually conferred several years after the Baccalaureate, residence at the institution meanwhile not being requisite. In that year, however, the growing influence of German academic ideals was evidenced in the introduction, by Yale, of the degree of Doctor of Philosophy. Since then one university after another has introduced this degree, until at present, the offering of a course of study and research leading to the Doctorate in Philosophy, has come to be looked upon as a test of the fitness of an institution to be classed as a graduate school or university. Generally speaking, a minimum of three years' time is required for the degree after the Baccalaureate, and a thesis embodying original research on some important subject is, as in Germany, regarded as the most important test of qualification. The development of the Doctorate course in American universities has had important effects on the degree of A.M. It now holds a middle place between the Baccalaureate and the Doctorate, and in order to obtain it in the universities, a minimum residence of one year is required. The bringing together in this way of the historic degrees of Master of Arts and Doctor of Philosophy, although effected somewhat at the expense of the Mastership, is an interesting phenomenon pointing to the two great university types after which the American university has been moulded, the relative positions of the two degrees indicating, at the same time, the predominance at present of the German over the English type.
J.A. BURNS 
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Master of the Sacred Palace
This office (which has always been entrusted to a Friar Preacher) may briefly be described as being that of the pope's theologian. St. Dominic, appointed in 1218, was the first Master of the Sacred Palace (Magister Sacri Palatii). Among the eighty-four Dominicans who have succeeded him, eighteen were subsequently created cardinals, twenty-four were made archbishops or bishops (including some of the cardinals), and six were elected generals of the order. Several are famous for their works on theology, etc., but only Durandus, Torquemada, Prierias, Mamachi, and Orsi can be mentioned here. As regards nationality: the majority have been Italians; of the remainder ten have been Spaniards and ten Frenchmen, one has been a German and one an Englishman (i.e. William de Boderisham, or Bonderish, 1263-1270?). It has sometimes been asserted that St. Thomas of Aquin was a Master of the Sacred Palace. This is due to a misconception. He was Lector of the Sacred Palace. The offices were not identical. (See Bullarium O. P., III, 18.) Though he and two other contemporary Dominicans, namely his teacher Bl. Albert the Great and his fellow pupil Bl. Ambrose Sansedonico (about both of whom the same assertion has been made) held successively the office of Lecturer on Scripture or on Theology in the papal palace school, not one of them was Master of the Sacred Palace. Their names do not occur in the official lists. While all Masters of the Sacred Palace were Dominicans, several members of other orders were Lectors of the Sacred Palace (e.g. Peckham O.S.F., who became Archbishop of Canterbury in 1279).
St. Dominic's work as Master of the Sacred Palace consisted partly at least in expounding the Epistles of St. Paul (Colonna, O.P., c: 1255, who says that the commentary was then extant; Flaminius; S. Antonius; Malvenda, in whose time the MS. of the Epistles used by the Saint as Master of the Sacred Palace was preserved in Toulouse; Echard; Renazzi; Mortier, etc.). These exegetical lectures were delivered to prelates and to the clerical attendants of cardinals who, as the saint observed, had been accustomed to gather in the antechamber and to spend the time in gossip while their masters were having audiences with the pope. According to Renazzi (I, 25), St. Dominic may be regarded as the founder of the papal palace school, since his Biblical lectures were the occasion of its being established. Catalanus, who, however, is not guilty of the confusion alluded to above, says he was the first Lector of the Sacred Palace as well as the first Master of the Sacred Palace. In the thirteenth century the chief duty of the Master of the Sacred Palace was to lecture on Scripture and to preside over the theological school in Vatican: "in scholae Romanae et Pontificiae regimine et in publica sacrae scripturae expositione" (Echard). The Lectores or Magistri scholarum S. Palatii taught under him. It became customary for the Master of the Sacred Palace, according to Cardinal de Luca, to preach before the pope and his court in Advent and Lent. This had probably been sometimes done by St. Dominic. Up to the sixteenth century the Master of the Sacred Palace preached, but after it this work was permanently entrusted to his companion (a Dominican). A further division of labour was made by Benedict XIV (Decree, "Inclyta Fratrum", 1743); at present the companion preaches to the papal household, and a Capuchin preaches to the pope and to the cardinals.
But the work of the Master of the Sacred Palace as papal theologian continues to the present day. As it has assumed its actual form by centuries of development, we may give a summary of the legislation respecting it and the various functions it comprises and also of the honours attaching to it. The "Acta" (or "Calenda") of the Palatine officials in 1409 (under Alexander V) show that on certain days the Master of the Sacred Palace was bound to deliver lectures and on other days was expected, if called upon, either to propose or to answer questions at the theological conference which was held in the pope's presence. On 30 October, 1439, Eugene IV decreed that the Master of the Sacred Palace should rank next to the dean of the Rota, that no one should preach before the pope whose sermon had not been previously approved of by him, and that in accordance with ancient usage no one could be made a doctor of theology in Rome but by him (Bullarium O. P., III, 81). Callistus III (13 November, 1455) confirmed and amplified the second part of this decree, but at the same time exempted cardinals from its operation (ibid., p. 356). At present it has fallen into disuse. In the Fifth Lateran Council (sess. x, 4 May, 1513) Leo X ordained that no book should be printed either in Rome or in its district without leave from the cardinal vicar and the Master of the Sacred Palace (ibid., IV, 318). Paul V (11 June, 1620) and Urban VIII added to the obligations imposed by this decree. So did Alexander VII in 1663 (Bullarium, passim). All these later enactments regard the inhabitants of the Roman Province or of the Papal States. They were renewed by Benedict XIV (1 Sept., 1744). And the permission of the Master of the Sacred Palace must be got not only to print, but to publish, and before the second permission is granted, three printed copies must be deposited with him, one for himself, another for his companion, a third a for the cardinal vicar. The Roman Vicariate never examines work intended for publication. For centuries the imprimatur of the Master of the Sacred Palace who always examines them followed the Si videbitur Reverendissimo Magistro Sacri Palatii of the cardinal vicar; now in virtue of custom but not of any ascertained law, since about the year 1825 the cardinal vicar gives an imprimatur, and it follows that of the Master of the Sacred Palace. At present the obligation once incumbent on cardinals of presenting their work to the Master of the Sacred Palace for his imprimatur has fallen into disuse, but through courtesy many cardinals do present their works. In the Constitution "Officiorum ac munerum" (25 Jan., 1897), Leo XIII declared that all persons residing in Rome may get leave from the Master of the Sacred Palace to read forbidden books, and that if authors who live in Rome intend to get their works published elsewhere, the joint imprimatur of the cardinal vicar and the Master of the Sacred Palace renders it unnecessary to ask any other approbation. As is well known, if an author not resident in Rome desires to have his work published there, provided that an agreement with the author's Ordinary has been made and that the Master of the Sacred Palace judges favourably of the work, the imprimatur will be given. In this case the book is known by its having two title pages: the one bearing the name of the domiciliary, the other of the Roman publisher.
Before the establishment of the Congregations of the Inquisition (in 1542) and Index (1587), the Master of the Sacred Palace condemned books and forbade reading them under censure. Instances of his so doing occur regularly till about the middle of the sixteenth century; one occurred as late as 1604, but by degrees this task has been appropriated to the above-mentioned congregations of which he is an ex-officio member. The Master of the Sacred Palace was made by Pius V (29 July, 1570; see "Bullarium", V, 245) canon theologian of St. Peter's, but this Bull was revoked by his successor Gregory XIII (11 March, 1575). From the time when Leo X recognized the Roman University or "Sapienza" (5 November, 1513; by the decree "Dum suavissimos") he transferred to it the old theological school of the papal palace. The Master of the Sacred Palace became the president of the new theological faculty. The other members were the pope's grand sacristan (an Augustinian), the commissary of the Holy Office (a Dominican), the procurators general of the five Mendicant Orders, i.e. Dominican, Franciscan (Conventual), Augustinian, Carmelite, and Servite, and the professors who succeeded to the ancient Lectors of the Sacred Palace. Sixtus V is by some regarded as the founder of this college or faculty, but he may have only given its definite form. He is said to have confirmed the prerogative enjoyed by the Master of the Sacred Palace of conferring all degrees of philosophy and theology. Instances of papal diplomas implying this power of the Master of the Sacred Palace occur in the "Bullarium" passim (e.g. of Innocent IV, 6 June, 1406). The presidential authority of the Master of the Sacred Palace over this, the greatest theological faculty in Rome, was confirmed by Leo XII in 1824.
Since the occupation of Rome in 1870 the Sapienza has been laicized and turned into a state university, so that on the special occasions when the Master of the Sacred Palace holds an examination, e.g. for the purpose of examining all that are to be appointed to sees in Italy, or again of conferring the title of S.T.D., he does so, with the assistance of the high dignitaries just mentioned, in his apartment in the Vatican. He is also examiner in the concursus for parishes in Rome which are held in the Roman Vicariate. Before Eugene IV issued the Bull referred to above, the Master of the Sacred Palace was in processions, etc., the dignitary immediately under the Apostolic subdeacons, but when this pope raised the auditors of the Rota to the rank of Apostolic subdeacons, he gave the Master of the Sacred Palace the place immediately next to the dean who was in charge of the papal mitre. In 1655, Alexander VII put the other auditors of the Rota above the Master of the Sacred Palace. This was done, according to Cardinal de Luca, solely because one white and black habit looked badly among several violet soutanes. One of the occasional duties of the Master of the Sacred Palace is performed in conjunction with the auditors of the Rota; namely to watch over the three apertures or "drums" through which during a conclave the cardinals receive all communications. In papal processions, the Master of the Sacred Palace walks next to the auditors, immediately behind the bearer of the tiara.
Though he has, as we have seen, gradually lost some of his ancient authority and rank, nevertheless at the present day the Master of the Sacred Palace is a very high official. He is one of the three Palatine prelates (the others being the Maggiordomo and the Grand Almoner) to whom as to bishops, the papal guards present arms. He is always addressed, even by cardinals, as "Most Reverend". In the Dominican Order he ranks next to the general, ex-general, and vicar-general. He is ex-officio consultor of the Holy Office, prelate-consultor of Rites, and perpetual assistant of the Index. He is consultor of the Biblical Commission, and is frequently consulted on various matters by the pope as his theologian. His offical audience occurs once a fortnight. The offical apartment of the Master of the Sacred Palace was in the Quirinal, and until recently it contained the unbroken series of portraits of the Masters of the Sacred Palace, from St. Dominic down. These frescoes have been effaced by the present occupants of the Quirinal, but copies of them are to be seen in the temporary apartment of the Master of the Sacred Palace in the Vatican.
Bullarium O.P., VIII (Rome, 1730-1740); MSS. in Vatican, Dominican Order, and Minerva Archives; ANTONIUS, Chronicon, III (Lyons, 1586); MALVENDA, Annales Ordinis Praedicatorum (Naples, 1627); fontANA, Syllabus Magistrorum Sacri Palatii Apostolici (Rome, 1663); DE LUCA, Romanae Curiae Relatio (Cologne, 1683); CATALANUS, De Magistro Sacri Palatii Apostolici libri duo (Rome, 1761); QUETIF-ECHARD, Scriptor. Ordinis Praedicatorum (Paris, 1719); CARAFFA,De Gymnasio (Rome, 1751), 135-145; RENAZZI, Storia dell' Universita Romana, etc. (Rome, 1803-1806), passim; MORTIER, Histoire des Maitres Generaux de l'Ordre des Freres Precheurs (Paris, 1903, in progress); BATTANDIER, Annuaire Pont. Cath. (1901), 473-482.
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Mataco Indians
(Or Mataguayo).
A group of wide tribes of very low culture, ranging over a great part of the Chaco region, about the headwaters of the Vermejo and the Picomayo, in the Argentine province of Salta and the Bolivian province of Tarija, and noted for the efforts made by Jesuit and Franciscan missionaries in their behalf in the seventeenth and eighteenth centuries. The group consists, or formerly consisted, of about a dozen tribes speaking the same language with slight dialectic differences, and together constituting a distinct linguistic stock, the Matacoan or Mataguayan, which, however, Quevedo suspects to be connected to the Quaycuran stock, to which belong the Toba, Macobí, and the famous Abipon tribes. Of the Matacoan group, the principle tribes were the Mataco, Mataguayo, and Vejoz. At present the names in most general use are Mataco in Argentina and Nocten (corrupted from the Chiriguano name) in Bolivia. From 60,000 (estimated) in the mission period they are now reduced to about 20,000 souls. In 1690, Father Arcé, from the Jesuitcollege of Tarija, attempted the first mission among the Mataguayo and Chiriguano, but with little result, owing to their wandering habit. "Houses and churches were built, but the natives poured in and out, like water through a bottomless barrel", and at last, weary of the remonstrances of the missionaries, burned the missions, murdered several of the priests, and drove the others out of the country. At a later period, in 1756, the Jesuit mission of San Ignacio de Ledesma on the Rio Grande, a southern head stream of the Vermejo, was founded for Toba and Mataguayo, of whom 600 were enrolled here at the time of the expulsion of the order in 1767.
About the end of the eighteenth century, the Franciscans of Tarija undertook to restore the mission work in the Chaco, founding a number of establishments, among which were Selenas, occupied by Mataguayo and Chiriguani, and Centa (now Oran, Salta province), occupied by Mataguayo and the Vejoz, the two missions in 1799 containing nearly 900 Indians, with 7300 cattle. With the decline of the Spanish power these missions also fell into decay, and the Indians scattered to their forests. In 1895 father Gionnecchini, passing by the place of the old Centa mission, found a cattle coral where the church had been. An interesting account of the present condition of the wild Mataco is quoted by Quevedo from a letter by Father Alejandro Corrado, Franciscan, Tarija. Their houses are light brush structures, scattered through the forest, hardly high enough to allow of standing upright, and are abandoned for others set up in another place, as often as insects or accumulation of filth make necessary. The only furniture is a wooden mortar with a few earthen pots and some skins for sleeping. Men and women shave their heads and wear a single garment about the lower part of the body. The men also pluck out the beard and paint the face and body. They live chiefly upon fish and the fruit of the algarroba, a species of mesquit or honey-locust, but will eat anything that is not poisonous, even rats and grasshoppers. From the algarroba they prepare an intoxicating liquor which rouses them to a fighting frenzy. Their principal ceremony is in connection with the ripening of the algarroba, when the priests in fantastic dress go about the trees, dancing and singing at the top of their voices to the sound of a wooden drum, keeping up the din day and night. A somewhat similar ceremony takes place when a young girl arrives at puberty. Everything is in common, and a woman divides her load of fruits or roots with her neighbours without even a word of thanks. They recognize no authority, even of parents over their children. The men occupy themselves with fishing or occasional hunting, their arms being the bow or club. The women do practically all the other work.
Marriage is simple and at the will of the young people, the wife usually going to live with her husband's relatives. Polygamy and adultery are infrequent, but divorce is easy. The woman receives little attention in pregnancy or childbirth, but on the other hand the father conforms to the couvade. Children are named when two or three years old. Abortion is very frequent; infanticide more rare, but the infant is often buried alive on the breast of the dead mother.
Disease is driven off by the medicine men with singing and shaking of rattles. They believe in a good spirit to whom they seem to pay no worship; and, in a malevolent night spirit whom they strive to propitiate. They believe that the soul, after death, enters into the body of some animal. The best work upon the language of the Mataco tribes is the grammar and dictionary of the Jesuit missionary, Father Joseph Araoz, with Quevedo's studies of the Nocten and Vejoz dialects, from various sources.
ARAOZ, Grammar and Dictionary; BRINTON, American Race (New York, 1891); CHARLEVOIX, Hist. du Paraguay, 3 vols. (Paris, 1756), Eng. tr., 2 vols. (London, 1769); HERVAS, Catalogo de la Lenguas, I (Madrid, 1800); LOZANO, Descrepcion Chorographica del Gran Chaco (Cordoba, 1733); PAGE, La Plata, the Argentine Confederation and Paraguay (New York, 1859); PELLESCHI, Otto Mesi nel Gran Ciacco (Florence, 1881), tr., Eight Months on the Gran Chaco (London, 1886); QUEVEDO, Lenguas Argentinas (Dialecto Nocten, Dialecto Vejoz) in Bol. del Instituto Geografico Argentino, XVI-XVII (Buenos Aires, 1896).
JAMES MOONEY 
Transcribed by M. Donahue

Mateo Aimerich[[@Headword:Mateo Aimerich]]

Mateo Aimerich
A learned philologist, born at Bordil, in Spain, 1715; died at Ferrara, 1799. He entered the Society of Jesus at eighteen, and, having finished his studies, taught philosophy and theology in several colleges of his Order. He was subsequently rector of Barcelona and Cervera, and Chancellor of the University of Gandia. He was at Madrid, supervising the printing of some books, when the decree of the expulsion of the Society from Spain was announced. He went on board ship without a murmur, and thought only of consoling his companions, several of whom were old and infirm. He took up his abode at Ferrara, and it was there, in exile, that he composed the works which have won for him a distinguished place among the philologists and critics of the eighteenth century. What is remarkable about his literary labours was that his only help was the public library, and even that his infirmities often prevented him from consulting. He died, at the age of eighty-four, in sentiments of great piety. Gifted with a fine, judicious mind, he united to his vast erudition the faculty of writing Latin with great eloquence and purity. Besides some works of scholastic philosophy, ascetical works, and discourses, we have from his pen, 1st, "Monina et acta Episcoporum Barcinonencium"; 2d, "Quinti Moderati Censorini de vitâ et morte linguae Paradoxa philologica, criticis nonnullis dissertationibus opposite, asserta, et probata", of which there were but a few copies printed; the book is consequently very rare; 3d, a defense of the preceding work; 4th, "Specimen veteris romanae literaturae deperditae vel adhuc latentis;" 5th, "Novum Lexicon historicum et criticum antiquae romanae literaturae. This work, which is the sequel to the preceding, was the one which made Aimerich's reputation. He left also a MS., which was a supplement to his dictionary; and a number of Latin discourses.
Michaud, Biogr. univ.; Guerin, Dictionnaire des dictonaires.
T.J. CAMPBELL

Mateo Realdo Colombo[[@Headword:Mateo Realdo Colombo]]

Mateo Realdo Colombo
Italian anatomist and discoverer of the pulmonary circulation, b. at Cremona in 1516; d. at Rome, 1559. He studied medicine at Padua with Vesalius, became his assistant, and in 1544 his successor as lecturer on surgery and anatomy. In 1545 Cosimo de'Medici, who was reorganizing the University of Pisa, held out such inducements to Colombo that he became the first professor of anatomy there. Colombo occupied this post until 1548, when he received a call to the chair of anatomy in the Papal University at Rome. This he held until his death. During all his years of teaching at Padua, Pisa, and Rome, he continued to make original researches in anatomy. The results of his investigation were published under the title, "De Re Anatomicâ Libri XV" (Venice, 1559). The most important feature of this book is an accurate and complete description of the pulmonary circulation. Colombo say: "The blood is carried by the artery-like vein to the lungs, and being there made thin is brought back thence together with air by the vein-like artery to the left ventricle of the heart." Colombo know that this was an original observation, for he adds: "This fact no one has hitherto observed or recorded in writing; yet, it may be most readily observed by any one." Harvey, in his work, "On the Motion of the Heart and Blood in Animals", quotes Colombo more than once and gives him credit for many original observations in anatomy. Apparently lest there should be any diminution of Harvey's glory, English writers on the history of medicine have, as a rule, failed to give Colombo the credit which he deserves and which Harvey so readily accorded him. Colombo made as many as fourteen dissections in one year at Rome. Several hundred people sometimes attended his anatomical demonstrations, and cardinals, archbishops, and other high ecclesiastics were often present. Colombo is famous as a teacher of anatomy and physiology, and first used living animals to demonstrate various functions, especially the movements of the heart and lungs. He said one could learn more in an hour in this way than in three months from Galen. His book was dedicated to Pope Paul IV, of whom he was an intimate personal friend.
The best authority for Colombo's work in anatomy is his De Re Anatomicâ (Venice, 1559; Paris, 1562). The most complete life is that by TOLLIN in Pflügers Archiv. XXI-XXII. In English there is a good sketch by FISHER, Annals of Anatomy and Surgery (Brooklyn, 1880).
JAMES J. WALSH 
Transcribed by Thomas J. Bress
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Mater
A titular bishopric in the province of Byzantium, mentioned as a free city by Pliny under the name of Matera (Hist. natur., V, iv, 5). Mgr. Toulotte ("Géographie de l'Afrique chrétienne", proconsulaire, 197) cites only two occupants of this see: Rusticianus, who died shortly before 411, and Quintasius, who succeeded him. Gams (Series episcoporum, 467) mentions four: Rusticianus, Cultasius for Quintasius, Adelfius in 484, and Victor about the year 556. Mater is now known as Mateur, a small town of 4000 inhabitants, in great part Christian, and is situated in Tunis. The modern town is encircled with a wall, with three gates; it is situated on the railway from Tunis to Bizerta, not far from the lake to which it has given its name.
S. VAILHÉ 
Transcribed by Kenneth M. Caldwell
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Materialism
As the word itself signifies, Materialism is a philosophical system which regards matter as the only reality in the world, which undertakes to explain every event in the universe as resulting from the conditions and activity of matter, and which thus denies theexistence of God and the soul. It is diametrically opposed to Spiritualism and Idealism, which, in so far as they are one-sided and exclusive, declare that everything in the world is spiritual, and that the world and even matter itself are mere conceptions or ideas in the thinking subject. Materialism is older than Spiritualism, if we regard the development of philosophy as beginning in Greece. The ancient Indian philosophy, however, is idealistic; according to it there is only one real being, Brahma; everything else is appearance, Maja. In Greece the first attempts at philosophy were more or less materialistic; they assumed the existence of a single primordial matter -- water, earth, fire, air -- or of the four elements from which the world was held to have developed. Materialism was methodically developed by the Atomists. The first and also the most important systematic Materialist was Democritus, the "laughing philosopher". He taught that out of nothing comes nothing; that everything is the result of combination and division of parts (atoms); that these atoms, separated by empty spaces, are infinitely numerous and varied. Even to man he extended his cosmological Materialism, and was thus the founder of Materialism in the narrow sense, that is the denial of the soul. The soul is a complex of very fine, smooth, round, and fiery atoms: these are highly mobile and penetrate the whole body, to which they impart life. Empedocles was not a thorough-going Materialist, although be regarded the four elements with love and hatred as the formative principles of the universe, and refused to recognize a spiritual Creator of the world. Aristotle reproaches the Ionian philosophers in general with attempting to explain the evolution of the world without the Nous (intelligence); he regarded Protagoras, who first introduced a spiritual principle, as a sober man among the inebriated.
The Socratic School introduced a reaction against Materialism. A little later, however, Materialism found a second Democritus in Epicurus, who treated the system in greater detail and gave it a deeper foundation. The statement that nothing comes from nothing, he supported by declaring that otherwise everything might come from everything. This argument is very pertinent, since if there were nothing, nothing could come into existence, i.e. if there were no cause. An almighty cause can of itself through its power supply a substitute for matter, which we cannot create but can only transform. Epicurus further asserted that bodies alone exist; only the void is incorporeal. He distinguished, however, between compound bodies and simple bodies or atoms, which are absolutely unchangeable. Since space is infinite, the atoms must likewise be infinitely numerous. This last deduction is not warranted, since, even in infinite space, the bodies might be limited in number -- in fact, they must be, as otherwise they would entirely fill space and therefore render movement impossible. And yet Epicurus ascribes motion to the atoms, i.e. constant motion downwards. Since many of them deviate from their original direction, collisions result and various combinations are formed. The difference between one body and another is due solely to different modes of atomic combination; the atoms themselves have no quality, and differ only in size, shape, and weight. These materialistic speculations contradict directly the universally recognized laws of nature. Inertia is an essential quality of matter, which cannot set itself in motion, cannot of itself fix the direction of its motion, least of all change the direction of the motion once imparted to it. The existence of all these capabilities in matter is assumed by Epicurus: the atoms fall downwards, before there is either "up" or "down"; they have weight, although there is as yet no earth to lend them heaviness by its attraction. From the random clash of the atoms could result only confusion and not order, least of all that far-reaching design which is manifested in the arrangement of the world, especially in organic structures and mental activities. However, the soul and its origin present no difficulty to the Materialist. According to him the soul is a kind of vapour scattered throughout the whole body and mixed with a little heat. The bodies surrounding us give off continually certain minute particles which penetrate to our souls through our sense-organs and excite mental images. With the dissolution of the body, the corporeal soul is also dissolved. This view betrays a complete misapprehension of the immaterial nature of psychical states as opposed to those of the body -- to say nothing of the childish notion of sense-perception, which modern physiology can regard only with an indulgent smile.
Epicurean Materialism received poetic expression and further development in the didactic poem of the Roman Lucretius. This bitter opponent of the gods, like the modern representatives of Materialism, places it in outspoken opposition to religion. His cosmology is that of Epicurus; but Lucretius goes much further, inasmuch as he really seeks to give an explanation of the order in the world, which Epicurus referred unhesitatingly to mere chance. Lucretius asserts that it is just one of the infinitely numerous possibilities in the arrangement of the atoms; the present order was as possible as any other. He takes particular pains to disprove the immortality of the soul, seeking thus to dispel the fear of death, which is the cause of so much care and crime. The soul (anima) and the mind (animus) consist of the smallest, roundest, and most mobile atoms. That "feeling is an excitement of the atoms", he lays down as a firmly established principle. He says: "When the flavour of the wine vanishes, or the odour of the ointment passes away in the air, we notice no diminution of weight. Even so with the body when the soul has disappeared." He overlooks the fact that the flavour and odour are not necessarily lost, even though we cannot measure them. That they do not perish is now certain and, we must therefore conclude, still less does the spiritual soul cease to exist. However, the soul is no mere odour of a body, but a being with real activity; consequently, it must itself be real, and likewise distinct from the body, since thought and volition are incorporeal activities, and not movement which, according to Lucretius at least, is the only function of the atoms.
Christianity reared a mighty dam against Materialism, and it was only with the return to antiquity in the so-called restoration of the sciences that the Humanists again made it a powerful factor. Giordano Bruno, the Pantheist, was also a Materialist: "Matter is not without its forms, but contains them all; and since it carries what is wrapped up in itself, it is in truth all nature and the mother of all the living." But the classical age of Materialism began with the eighteenth century, when de la Mettrie (1709-51) wrote his "Histoire naturelle de l'âme" and "L'homme machine." He holds that all that feels must be material: "The soul is formed, it grows and decreases with the organs of the body, wherefore it must also share in the latter's death" -- a palpable fallacy, since even if the body is only the soul's instrument, the soul must be affected by the varying conditions of the body. In the case of this Materialist we find the moral consequences of the system revealed without disguise. In his two works, "La Volupté" and "L'art de jouer", he glorifies licentiousness. The most famous work of this period is the "Système de la nature" of Baron Holbach (1723-89). According to this work there exists nothing but nature, and all beings, which are supposed to be beyond nature, are creatures of the imagination. Man is a constituent part of nature; his moral endowment is simply a modification of his physical constitution, derived from his peculiar organization. Even Voltaire found himself compelled to offer a determined opposition to these extravagant attacks on everything spiritual.
In Germany Materialism was vigorously assailed, especially by Leibniz (q.v.). As, however, this philosopher sought to replace it with his doctrine of monads, an out-and-out spiritualistic system, he did not give a real refutation. On the other hand, Kant was supposed to have broken definitively the power of Materialism by the so-called idealistic argument, which runs: Matter is revealed to us only in consciousness; it cannot therefore be the cause or the principle of consciousness. This argument proves absolutely nothing against Materialism, unless we admit that our consciousness creates matter, i.e. that matter has no existence independent of consciousness. If consciousness or the soul creates matter, the latter cannot impart existence to the soul or to any psychical activity. Materialism would indeed be thus utterly annihilated: there would be no matter. But, if matter is real, it may possess all kinds of activities, even psychical, as the Materialists aver. As long as the impossibility of this is not demonstrated, Materialism is not refuted. Idealism or Phenomenalism, which entirely denies the existence of matter, is more absurd than Materialism. There is, however, some truth in the Kantian reasoning. Consciousness or the psychical is far better known to us than the material; what matter really is, no science has yet made clear. The intellectual or the psychical, on the other hand, is presented immediately to our consciousness; we experience our thoughts, volitions, and feelings; in their full clearness they stand before the eye of the mind. From theKantian standpoint a refutation of Materialism is out of the question. To overcome it we must show that the soul is an entity, independent of and essentially distinct from the body, an immaterial substance; only as such can it be immortal and survive the dissolution of the body. For Kant, however, substance is a purely subjective form of the understanding, by means of which we arrange our experiences. The independence of the soul would thus not be objective; it would be simply an idea conceived by us. Immortality would also be merely a thought-product; this the Materialists gladly admit, but they call it, in plainer terms, a pure fabrication.
The German Idealists, Fichte, Hegel, and Schelling, seriously espoused the Phenomenalism of Kant, declaring that matter, and, in fact, the whole universe, is a subjective product. Thereby indeed Materialism is entirely overcome, but the Kantian method of refutation is reduced to absurdity. The reaction against this extravagant Spiritualism was inevitable, and it resulted by a sort of necessary consequence in the opposite extreme of outspoken Materialism. Repelled by these fantastic views, so contrary to all reality, men turned their whole energy to the investigation of nature. The extraordinary success achieved in this domain led many investigators to overestimate the importance of matter, its forces, and its laws, with which they believed they could explain even the spiritual. The chief representatives of Materialism as a system during this period are Büchner (1824-99), the author of "Kraft und Stoff"; K. Vogt (1817-95), who held that thought is "secreted" by the brain, as gall by the liver and urine by the kidneys: Czolbe (1817-73); Moleschott, to whom his Materialism brought political fame. Born on 9 August, 1822, at Herzogenbusch, North Brabant, he studied medicine, natural science, and the philosophy of Hegel at Heidelberg from 1842. After some years of medical practice in Utrecht, he qualified as instructor in physiology and anthropology at the University of Heidelberg. His writings, especially his "Kreislauf des Lebens" (1852), created a great sensation. On account of the gross materialism, which he displayed both in his works and his lectures, he received a warning from the academic senate by command of the Government, whereupon he accepted in 1854 a call to the newly founded University of Zürich. In 1861 Cavour, the Italian premier, granted him a chair at Turin, whence fifteen years later he was called to the Sapienza in Rome, which owed its foundation to the popes. Here death suddenly overtook him in 1893, and, just as he had had burnt the bodies of his wife and daughter who had committed suicide, he also appointed in his will that his own body should be reduced to ashes. The most radical rejection of everything ideal is contained in the revised work "Der Einzige und sein Eigentum" (1845; 3rd ed., 1893) of Max Stirner, which rejects everything transcending the particular Ego and its self-will.
The brilliant success of the natural sciences gave Materialism a powerful support. The scientist, indeed, is exposed to the danger of overlooking the soul, and consequently of denying it. Absorption in the study of material nature is apt to blind one to the spiritual; but it is an evident fallacy to deny the soul, on the ground that one cannot experimentally prove its existence by physical means. Natural science oversteps its limits when it encroaches on the spiritual domain and claims to pronounce there an expert decision, and it is a palpable error to declare that science demonstrates the non-existence of the soul. Various proofs from natural science are of course brought forward by the Materialists. The "closed system of natural causation" is appealed to: experience everywhere finds each natural phenomenon based upon another as its cause, and the chain of natural causes would be broken were the same brought in. On the other hand, Sigwart (1830-1904) justly observes that the soul has its share in natural causation, and is therefore included in the system. At most it could be deduced from this system that a pure spirit, that God could not interfere in the course of nature; but this cannot be proved by either experience or reason. On the contrary it is clear that the Author of nature can interfere in its course, and history informs us of His many miraculous interventions. In any case it is beyond doubt that our bodily conditions are influenced by our ideas and volitions, and this influence is more clearly perceived by us than the causality of fire in the production of heat. We must therefore reject as false the theory of natural causation, if this means the exclusion of spiritual causes.
But modern science claims to have given positive proof that in the human body there is no place for the soul. The great discovery by R. Mayer (1814-78), Joule (1818-89), and Helmholtz (1821-94) of the conservation of energy proves that energy cannot disappear in nature and cannot originate there. But the soul could of itself create energy, and there would also be energy lost, whenever an external stimulus influenced the soul and gave rise to sensation, which is not a form of energy. Now recent experiment has shown that the energy in the human body is exactly equivalent to the nutriment consumed. In these facts, however, there is absolutely nothing against the existence of the soul. The law of the conservation of energy is an empirical law, not a fundamental principle of thought; it is deduced from the material world and is based on the activity of matter. A body cannot set itself in motion, can produce no force; it must be impelled by another, which in the impact loses its own power of movement. This is not lost, but is changed into the new movement. Thus, in the material world, motion, which is really kinetic energy, can neither originate nor altogether cease. This law does not hold good for the immaterial world, which is not subject to the law of inertia. That our higher intellectual activities are not bound by the law is most plainly seen in our freedom of will, by which we determine ourselves either to move or to remain at rest. But the intellectual activities take place with the cooperation of the sensory processes; and, since these latter are functions of the bodily organs, they are like them subject to the law of inertia. They do not enter into activity without some stimulus; they cannot stop their activity without some external influence. They are, therefore, subject to the law of the conservation of energy, whose applicability to the human body, as shown by biological experiment, proves nothing against the soul. Consequently, while even without experiment, one must admit the law in the case of sentient beings, it can in no wise affect a pure spirit or an angel. The "Achilles" of materialistic philosophers, therefore, proves nothing against the soul. It was accordingly highly opportune when the eminent physiologist, Dubois Reymond (1818-96), called a vigorous halt to his colleague by his "Ignoramus et Ignorabimus". In his lectures, "Ueber die Grenzen der Naturerkenntniss" (Leipzig, 1872), he shows that feeling, consciousness, etc., cannot be explained from the atoms. He errs indeed in declaring permanently inexplicable everything for which natural science cannot account; the explanation must be furnished by philosophy.
Even theologians have defended Materialism. Thus, for example, F.D. Strauss in his work "Der alte und neue Glaube" (1872) declares openly for Materialism, and even adopts it as the basis of his religion; the material universe with its laws, although they occasionally crush us, must be the object of our veneration. The cultivation of music compensates him for the loss of all ideal goods. Among the materialistic philosophers of this time, Ueberweg (1826-71), author of the well-known "History of Philosophy", deserves mention; it is noteworthy that he at first supported the Aristotelean teleology, but later fell away into materialistic mechanism. There is indeed considerable difficulty in demonstrating mathematically the final object of nature; with those to whom the consideration of the marvellous wisdom displayed in its ordering does not bring the conviction that it cannot owe its origin to blind physical forces, proofs will avail but little. To us, indeed, it is inconceivable how any one can overlook or deny the evidences of design and of the adaptation of means for the attainment of manifold ends.
The teleological question, so awkward for Materialism, was thought to be finally settled by Darwinism which, as K. Vogt cynically expressed it, God was shown the door. The blind operation of natural forces and laws, without spiritual agencies, was held to explain the origin of species and their purposiveness as well. Although Darwin himself was not a Materialist, his mechanical explanation of teleology brought water to the mill of Materialism, which recognizes only the mechanism of the atoms. This evolution of matter from the protozoon to man, announced from university chairs as the result of science, was eagerly taken up by the social democrats, and became the fundamental tenet of their conception of the world and of life. Although officially socialists disown their hatred of religion, the rejection of the higher destiny of man and the consequent falling back on the material order serve them most efficiently in stirring up the deluded and discontented masses. Against this domination of Materialism among high and low there set in towards the end of the nineteenth century a reaction, which was due in no small measure to the alarming translation of the materialistic theory into practice by the socialists and anarchists. At bottom, however, it is but another instance of what the oldest experience shows: the line of progress is not vertical but spiral. Overstraining in one direction starts a rebound in the opposite extreme. The spiritual will not be reduced to the material, but it frequently commits the error of refusing to tolerate the coexistence of matter.
Thus at present the reaction against Materialism leads in many instances to an extreme Spiritualism or Phenomenalism, which regards matter merely as a projection of the soul. Hence also the widely-echoed cry: "Back to Kant". Kant regarded matter as entirely the product of consciousness, and this view is outspokenly adopted by L. Busse, who, in his work "Geist und Körper, Seele und Leib" (Leipzig, 1903), earnestly labours to discredit Materialism. He treats exhaustively the relations of the psychical to the physical, refutes the so-called psycho-physical parallelism, and decides in favour of the interaction of soul and body. His conclusion is the complete denial of matter. "Metaphysically the world-picture changes . . . . The corporeal world as such disappears -- it is a mere appearance for the apprehending mind -- and is succeeded by something spiritual. The idealistic-spiritualistic metaphysics, whose validity we here tacitly assume without further justification, recognizes no corporeal but only spiritual being. 'All reality is spiritual', is its verdict" (p. 479).
How little Materialism has to fear from Kantian rivalry is plainly shown, among others, by the natural philosopher Uexk ll. In the "Neue Rundschau" of 1907, Umrisse einer neuen Weltanschauung, he most vigorously opposes Darwinism and Haeckelism, but finally rejects with Kant the substantiality of the soul, and even falls back into the Materialism which he so severely condemns. He says: "The disintegrating influence of Haeckelism on the spiritual life of the masses comes, not from the consequences which his conception of eternal things calls forth, but from the Darwinian thesis that there is no purpose in nature. Really, one might suppose that on the day, when the great discovery of the descent of man from the ape was made the call went forth: 'Back to the Ape'." The walls, which confine Materialism, still stand in all their firmness: it is impossible to explain the purposive character of life from material forces." "We are so constituted that we are capable of recognizing certain purposes with our intellect, while others we long for and enjoy through our sense of beauty. One general plan binds all our spiritual and emotional forces into a unity." "This view of life Haeckel seeks to replace by his senseless talk about cell-souls and soul-cells, and thinks by his boyish trick to annihilate the giantKant. Chamberlain's words on Haeckelism will find an echo in the soul of every educated person: 'It is not poetry, science, or philosophy, but a still-born bastard of all three'." But what does the "Giant Kant" teach? That we ourselves place the purpose in the things, but that it is not in the things! This view is also held by Materialists. Uexk ll finds the refutation of Materialism in the "empirical scheme of the objects", which is formed from our sense-perceptions. This is for him, indeed, identical with theBewegungsmelodie (melody of motion), to which he reduces objects. Thus again there is no substance but only motion, which Materialism likewise teaches. We shall later find the Kantian Uexk ll among the outspoken Materialists.
Philosophers of another tendency endeavour to refute Materialism by supposing everything endowed with life and soul. To this class belong Fechner, Wundt, Paulsen, Haeckel, and the botanist Franc , who ascribe intelligence even to plants. One might well believe that this is a radical remedy for all materialistic cravings. The pity is that Materialists should be afforded an opportunity for ridicule by such a fiction. That brute matter, atoms, electrons should possess life is contrary to all experience. It is a boast of modern science that it admits only what is revealed by exact observation; but the universal and unvarying verdict of observation is that, in the inorganic world, everything shows characteristics opposite to those which life exhibits. It is also a serious delusion to believe that one can explain the human soul and its unitary consciousness on the supposition of cell-souls. A number of souls could never have one and the same consciousness. Consciousness and every psychic activity are immanent, they abide in the subject and do not operate outwardly; hence each individual soul has its own consciousness, and of any other knows absolutely nothing. A combination of several souls into one consciousness is thus impossible. But, even if it were possible, this composite consciousness would have a completely different content from the cell-souls, since it would be a marvel if all these felt, thought, and willed exactly the same. In this view immortality would be as completely done away with as it is in Materialism.
We have described this theory as an untenable fiction. R. Semon, however, undertakes to defend the existence of memory in all living beings in his work "Die Mneme als erhaltendes Prinzip im Wechsel des organischen Geschehens" (Leipzig, 1905). He says: "The effect of a stimulus on living substance continues after the stimulation, it has an engraphic effect. This latter is called the engram of the corresponding stimulus, and the sum of the engrams, which the organism inherits or acquires during its life, is the mneme, or memory in the widest sense." Now, if by this word the persistence of psychic and corporeal states were alone signified, there would be little to urge against this theory. But by memory is understood a psychic function, for whose presence in plants and minerals not the slightest plea can be offered. The persistence is even more easily explained in the case of inorganic nature. This Hylozoism, which, as Kant rightly declares, is the death of all science, is also called the "double aspect theory" (Zweiseitentheorie). Fechner indeed regards the material as only the outer side of the spiritual. The relation between them is that of the convex side of a curve to the concave; they are essentially one, regarded now from without an again from within -- the same idea expressed in different words. By this explanation Materialism is not overcome but proclaimed. For as to the reality of matter no sensible man can doubt; consequently, if the spiritual is merely a special aspect of matter, it also must be material. The convex side of a ring is really one thing with the concave; there is but the same ring regarded from two different sides. Thus Fechner, in spite of all his disclaimers of Materialism, must deny the immortality of the soul, since in the dissolution of the body the soul must also perish, and he labours to no effect when he tries to bolster up the doctrine of survival with all kinds of fantastic ideas.
Closely connected with this theory is the so-called "psycho-physical parallelism", which most modern psychologists since Fechner, especially Wundt and Paulsen, energetically advocate. This emphasizes so strongly the spirituality of the soul that it rejects as impossible any influence of the soul on the body, and thus makes spiritual and bodily activities run side by side (parallel) without affecting each other. Wundt, indeed, goes so far as to make the whole world consist of will-units, and regards matter as mechanized spiritual activity. Paulsen, on the other hand, endeavours to explain the concurrence of the two series of activities by declaring that the material processes of the body are the reflection of the spiritual. One might well think that there could not be a more emphatic denial of Materialism. Yet this exaggerated Spiritualism and Idealism agrees with the fundamental dogma of the Materialists in denying the substantiality and immortality of the soul. It asserts that the soul is nothing else than the aggregate of the successive internal activities without any psychical essence. This declaration leads inevitably to Materialism, because activity without an active subject is inconceivable; and, since the substantiality of the soul is denied, the body must be the subject of the spiritual activities, as otherwise it would be quite impossible that to certain physical impressions there should correspond perceptions, volitions, and movements. In any case this exaggerated Spiritualism, which no intelligent person can accept, cannot be regarded as a refutation of Materialism. Apart from Christian philosophy no philosophical system has yet succeeded in successfully combatting Materialism. One needs but a somewhat accurate knowledge of the recent literature of natural science and philosophy to be convinced that the "refutation" of Materialism by means of the latest Idealism is idle talk. Thus, Ostwald proclaims his doctrine of energy the refutation of Materialism, and, in his "Vorlesungen ber Naturphilosophie", endeavours "to fill the yawning chasm, which since Descartes gapes between spirit and matter", by subordinating the ideas of matter and spirit under the concept of energy. Thus, consciousness also is energy, the nerve-energy of the brain. He is inclined "to recognize consciousness as an essential characteristic of the energy of the central organ, just as space is an essential characteristic of mechanical energy and time of kinetic energy." Is not this Materialism pure and simple?
Entirely materialistic also is the widely accepted physiological explanation of psychical activities, especially of the feelings, such as fear, anger etc. This is defended (e.g.) by Uexküll, whom we have already referred to as a vigorous opponent of Materialism. He endeavours to found, or at least to illustrate this by the most modern experiments. In his work "Der Kampf um die Tierseele" (1903), he says: "Suppose that with the help of refined röntgen rays we could project magnified on a screen in the form of movable shadow-waves the processes in the nervous system of man. According to our present knowledge, we might thus expect the following. We observe the subject of the experiment, when a bell rings near by, and we see the shadow on the screen (representing the wave of excitation) hurry along the auditory nerve to the brain. We follow the shadow into the cerebrum, and, if the person makes a movement in response to the sound, centrifugal shadows are also presented to our observation. This experiment would be in no way different from any physical experiment of a similar nature, except that in the case of the brain with its intricate system of pathways the course of the stimulus and the transformation of the accumulated energy would necessarily form a very complicated and confused picture." But what will be thereby proved or even illustrated? Even without r ntgen rays we know that, in the case of hearing, nerve waves proceed to the brain, and that from the brain motor effects pass out to the peripheral organs. But these effects are mere movements, not psychical perception; for consciousness attests that sensory perception, not to speak of thought and volition, is altogether different from movements, in fact the very opposite. We can think simultaneously of opposites (e. g. existence and nonexistence, round and angular), and these opposites must be simultaneously present in our consciousness, for otherwise we could not compare them, nor perceive and declare their oppositeness. Now, it is absolutely impossible that a nerve or an atom of the brain should simultaneously execute opposite movements. And, not merely in the case of true opposites, but also in the judgment of every distinction, the nerve elements must simultaneously have different movements, of different rapidity and in different directions.
An undisguised Materialism is espoused by A. Kann in his "Naturgeschichte der Moral und die Physik des Denkens", with the sub-title "Der Idealismus eines Materialisten" (Vienna and Leipzig, 1907). He says: "To explain physically the complicated processes of thought, it is above all necessary that the necessity of admitting anything 'psychical' be eliminated. Our ideas as to what is good and bad are for the average man so intimately connected with the psychical that it is a prime necessity to eliminate the psychical from our ideas of morality, etc. Only when pure, material science has built up on its own foundations the whole structure of our morals and ethics can one think of elaborating for unbiased readers what I call the 'Physics of Thinking'. To prepare the ground for the new building, one must first 'clear away the debris of ancient notions', that is 'God, prayer, immortality (the soul)'." The reduction of psychical life to physics is actually attempted by J. Pikler in his treatise "Physik des Seelenlebens" (Leipzig, 1901). He converses with a pupil of the highest form, at first in a very childish way, but finally heavy guns are called into action. "That all the various facts, all the various phenomena of psychical life, all the various states of consciousness are the self-preservation of motion, has not yet, I think, been explained by any psychologist." Such is indeed the case, for, generally speaking, gross Materialism has been rejected. Materialism refers psychical phenomena to movements of the nerve substance; but self-preservation of motion is motion, and consequently this new psycho-physics is pure Materialism. In any case, matter cannot "self-preserve" its motion; motion persists on its own account in virtue of the law of the conservation of energy. Therefore, according to this theory, all matter ought to exhibit psychical phenomena.
Still more necessary and simple was the evolution of the world according to J. Lichtneckert (Neue wissenschaftl. Lebenslehre der Weltalls, Leipzig, 1903). His "Ideal oder Selbstzweckmaterialismus als die absolute Philosophie" (Ideal or End-in-itself Materialism as the Absolute Philosophy) offers "the scientific solution of all great physical, chemical, astronomical, and physiological world-riddles." Let us select a few ideas from this new absolutist philosophy. "That God and matter are absolutely identical notions, was until to-day unknown." "Hitherto Materialism investigated the external life of matter, and Idealism its internal life. From the fusion of these two conceptions of life and the world, which since the earliest times have walked their separate ways and fought each other, issues the present 'Absolute Philosophy.' Heretofore Materialism has denied, as a fundamental error, teleology or the striving for an end, and hence also the spiritual or psychical qualities of matter, while Idealism has denied the materiality of the soul or of God. Consequently, a complete and harmonious world-theory could not be reached. The Ideal or End-in-itself Materialism, or Monism, is the crown or acme of all philosophies, since in it is contained the absolute truth, to which the leading intellects of all times have gradually and laboriously contributed. Into it flow all philosophical and religious systems, as streams into the sea." "Spirit or God is matter, and, vice versa, matter is spirit or God. Matter is no raw, lifeless mass, as was hitherto generally assumed, since all chemico-physical processes are self-purposive. Matter, which is the eternal, unending, visible, audible, weighable, measurable etc. deity, is gifted with the highest evolutionary and transforming spiritual or vital qualities, and indeed possesses power to feel, will, think, and remember. All that exists is matter or God. A non-material being does not exist. Even space is matter. . ."
One needs only to indicate such fruits of materialistic science to illustrate in their absurdity the consequences of the pernicious conception of man and the universe known as Materialism. But we cite these instances also as a positive proof that the much-lauded victory of modern Idealism over Materialism has no foundation in fact. To our own time may be applied what the well-known historian of Materialism, Friedrich Albert Lange (Geschichte des Materialismus u. Kritik seiner Bedeutung in der Gegenwart), wrote in 1875: "The materialistic strife of our day thus stands before us as a serious sign of the times. To-day, as in the period before Kant and the French Revolution, a general relaxation of philosophical effort, a retrogression of ideas, is the basic explanation of the spread of Materialism." What he says indeed of the relaxation of philosophical effort is no longer true to-day; on the contrary, seldom has there been so much philosophizing by the qualified and the unqualified as at the beginning of the present and the end of the last century. Much labour has been devoted to philosophy and much has been accomplished, but, in the words of St. Augustine, it is a case of magni gressus praeter viam (i.e. long strides on the wrong road). We find simply philosophy, without ideas, for Positivism, Empiricism, Pragmatism, Psychologism, and the numerous other modern systems are all enemies of ideas. Even Kant himself, whom Lange invokes as the bulwark against Materialism, is very appropriately called by the historian of Idealism, O. Willman, "the lad who throws stones at ideas".
The idea, whose revival and development, as Lange expects, "will raise mankind to a new level is, as we have shown, not to be sought in non-Christian philosophy. Only a return to the Christian view of the world, which is founded on Christian philosophy and the teachings of the Socratic School, can prevent the catastrophes prophesied by Lange, and perhaps raise mankind to a higher cultural level. This philosophy offers a thorough refutation of cosmological and anthropological Materialism, and raises up the true Idealism. It shows that matter cannot of itself be uncreated or eternal, which indeed may be deduced from the fact that of itself it is inert, indifferent to rest and to motion. But it must be either at rest or in motion if it exists; if it existed of itself, in virtue of its own nature, it would be also of itself in either of those conditions. If it were of itself originally in motion, it could have never come to rest, and it would not be true that its nature is indifferent to rest and to motion and could be equally well in either of the two conditions. With this simple argument the fundamental error is confuted. An exhaustive refutation will be found in the present author's writings: "Der Kosmos" (Paderborn, 1908); "Gott u. die Sch pfung" (Ratisbon, 1910); "Die Theodizee" (4th ed., 1910); "Lehrbuch der Apologetik", I (3rd ed., Münster, 1903). Anthropological Materialism is completely disproved by demonstrating for psychical activities a simple, spiritual substance distinct from the body -- i.e. the soul. Reason assumes the existence of a simple being, since a multiplicity of atoms can possess no unitary, indivisible thought, and cannot compare two ideas or two psychical states. That which makes the comparison must have simultaneously in itself both the states. But a material atom cannot have two different conditions simultaneously, cannot for example simultaneously execute two different motions. Thus, it must be an immaterial being which makes the comparison. The comparison itself, the perception of the identity or difference, likewise the idea of necessity and the idea of a pure spirit, are so abstract and metaphysical that a material being cannot be their subject.
For a full refutation of anthropological Materialism see Gutberlet, Lehrbuch der Psychologie (4th ed., Munster, 1904); Idem, Der Kampf um die Seele (2 vols., 2nd ed., Mains, 1903). Consult also Fabri, Briefe gegen den M. (Stuttgart, 1864); Prat, L'impuissance du M. (Paris, 1868); Moigno, Le M. et la force (2nd ed., Paris, 1873); Hertling, Ueber d. Grenzen d. mechanischen Naturerkl rung (Bonn, 1875); Flint, Antitheistic Theories (London, 1879); Bowne, Some Difficulties of M. in Princeton Rev. (1881), pp. 344-372; Dressler, Der belebte u. der unbelebte Stoff (Freiburg, 1883); Lilly, Materialism and Morality in Fortnightly Review (1886), 573-94; (1887), 276-93; Bossu, Refutation du mat rialisme (Louvain, 1890); Dreher, Der M. eine Verirrung d. menschlichen Geistes (Berlin, 1892); Corrance, Will M. be the Religion of the Future? In Dublin Review (1899), 86-96; Courbet, Faillete du M. (Paris, 1899); Fullerton, The Insufficiency of M. in Psychol. Review, IX (1902), 156-73; Pesch, Die grossen Weltrathsel (Freiburg, 1883; 3rd ed., 1907); Stockl, Der M. gepruft in seinen Lehrsatzen u. deren Consequenzen (Mainz, 1878). See also bibliography under God, Soul, Spiritualism, World.
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Mathathias[[@Headword:Mathathias]]

Mathathias
The name of ten persons of the Bible, variant in both Hebrew and Greek of Old Testament and in Greek of New Testament; uniform in Vulgate. The meaning of the name is "gift of Jah", or "of Jahweh" (cf. Theódoros). In the Hebrew, the first four of these persons are called Mattith Jah (mtthyh).
(1) MATHATHIAS (B. Thamathía, A. Maththathías), one of the sons of Nebo who married an alien wife (I Est., x, 41) and later repudiated her; he is called Mazitias in III Esd., ix, 35.
(2) MATHATHIAS (Sept. Matthathías), one of the six who stood at the right of Esdras while he read the law to the people (II Esd., viii, 4).
(3) MATHATHIAS (Sept. Matthathías), a Levite of Corite stock and eldest son of Sellum; he had charge of the frying of cakes for the temple-worship (I Par., ix, 31).
(4) MATHATHIAS (Sept. Mattathías), a Levite, one of Asaph's musicians before the ark (I Par., xvi, 5).
(5) MATHATHIAS (I Par., xv, 18, 21; xxv, 3, 21; Heb. Mththyhw; A. Mattathías in first three, Matthías in last; B. Immatathía in first, Mettathías in second, Mattathías in last two), a Levite of the sons of Idithun, one of the musicians who played and sung before the ark on its entrance into Jerusalem, later the leader of the fourteenth group of musicians of King David.
(6) MATHATHIAS (I Mach., ii passim; xiv, 29; Sept. Mattathías), the father of the five Machabees) who fought with the Seleucids for Jewish liberty.
(7) MATHATHIAS (I Mach., xi, 70), the son of Absalom and a captain in the army of Jonathan the Machabee; together with Judas the son of Calphi, he alone stood by Jonathan's side till the tide of battle turned in the plain of Asor.
(8) MATHATHIAS (I Mach., xvi, 14), a son of Simon the high priest; he and his father and brother Judas were murdered by Ptolemee, the son of Abobus, at Doch.
(9 and 10) MATHATHIAS (Matthathías), two ancestors of Jesus (Luke, iii, 25, 26).
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Mathew Carey
Author and publisher, b. in Dublin, Ireland, 28 January, 1760; d. in Philadelphia, U.S.A., 15 September, 1839. He was the first Catholic of prominence in the publishing trade in the United States, and brought out in 1790 the first edition of the Douay Bibleprinted in America. His father was a baker who acquired a small fortune. In early youth Mathew was a dull pupil, but later exhibited remarkable ability in languages and mathematics. When fifteen years of age he disappointed his father by deciding to be a book-seller and printer, and began at once to learn the business as an apprentice. He was an omnivorous reader and acquired a fund of knowledge through persistent application to study. His first article, published in the "Hibernian Journal" in 1777, was on dueling. Aduel fought by one of Carey's friends suggested the article which was a strong argument against this means of settling differences. In 1779 he published a pamphlet on the "Urgent Necessity of an Immediate Repeal of the Whole Penal Code against Roman Catholics". Before its publication the work was advertised and the preface, which was a radical statement of the situation, was printed. The pamphlet was regarded by Parliament as an evidence of the seditious character of the Irish people. The leaders of the Catholic party in Dublin, who hoped for favourable legislation from Parliament at this time, took up the matter, offered forty pounds for the detection of the author and made arrangements for his prosecution in the event of his capture. Carey escaped to France where he remained a year. While there he met Lafayette and worked for a time in the printing office of Franklin at Paris. After his return to Ireland he conducted the Dublin "Freeman's Journal". With funds supplied by his father he founded in 1783 the "Volunteers Journal". "The object of the paper", to use his own words "was to defend the commerce, the manufactures, and the political rights of Ireland against the oppression and encroachment of Great Britain." It was a radical paper suited to the temper of the times, and did much to form public opinion. On 5 April, 1784, an article attacking Parliament and the Premier was published. For this Carey was arrested, tried before Parliament, and sent to Newgate. When Parliament was dissolved he was released. He then accepted the advice of his friends, left Ireland in disguise and emigrated to America, landing in Philadelphia.
Lafayette visited him in Philadelphia and gave him $400 to establish the "Pennsylvania Herald". He began to publish the debates of the House of Assembly in 1785 from notes he took himself, and as this was an innovation in the newspaper business in America, the paper immediately had a large circulation. There was great political bitterness at this time in Pennsylvania, between the Constitutionals and the Republicans. Carey became one of the leading advocates of the Constitutionals, and Oswald, who published the "Independent Gazetteer", was the mouthpiece of the Republicans. The foreigners in America were generally on the side of the Constitutionals. Through his paper Oswald attacked them and Carey became their defender. As a result of a personal attack by Oswald, Carey challenged him to a duel. It was fought in New Jersey, and Carey was seriously wounded. It is strange, as Carey admits in his autobiography, that he should have been led to fight a duel after he had denounced duelling in his earliest essay. In partnership with five others he began the "Columbian Magazine" in 1786. The discordant views of the publishers and the small profits accruing to the proprietors led Carey to withdraw from the enterprise within a year. In January, 1787, he began the publication of the "American Museum" which continued until December, 1792. It was dedicated to "Dr. Carroll, Bishop-elect of the Catholic Church" and contained no essays of the editor, but was filled with valuable articles from papers and documents which were deemed of general interest and worthy of preservation. It was not a financial success. After quitting the "Museum" he began on a small scale the business of book-selling and printing, to which he devoted himself closely for over twenty-five years, abandoning it altogether in 1821. In 1793 the yellow fever epidemic broke out in Philadelphia, and he was appointed a member of the Committee of Health to devise means for the relief of the sufferers. He applied himself in a painstaking way to arrest the spread of the disease and published the results of his investigations in a volume on the "Rise, Progress, Effects, and Termination of the Disease" in 1793. Five editions were published. In 1793 Carey called a meeting of prominent Irishmen in Philadelphia, and with them founded the "Hibernian Society for the Relief of Immigrants from Ireland". In 1796 he was engaged with several others in founding the "Sunday School Society", the first of its kind established in the United States. Becoming involved in a quarrel with a publisher, William Cobbett, he published a scathing reply in a Hudibrastic poem, "The Porcupiniad", in 1799.
In 1810 the question of the re-charter of the first United States Bank came up and Carey, although a Democrat, took sides with those who favoured the bank. At first he published a series of articles in "the Democratic Press", a paper which strongly opposed the bank. Later he went to Washington, took an active part in the discussions there when the question of a re-charter came before Congress, and published two pamphlets favouring the re-charter. In 1814 he published the work for which he is best known, "The Olive Branch". The second war with Great Britain was still in progress, and the country was divided into rival factions, and the aggressions of the party hostile to American interests endangered the success of the war. The work was written in the interests of harmony and was, as stated in the preface, "An Appeal to the patriotism, the honour, the feeling, the self interest of your readers to save a noble nation from ruin". It had a large circulation and exercised a good influence, but was not welcomed in New England. In 1820 a second "Olive Branch" was written to harmonize factional interests.
In his boyhood Carey had read everything published in behalf of the Irish cause, and, aroused by Great Britain's treatment of Ireland, he had resolved to write some day in defence of his native country. In 1818 the famous Godwin wrote "Mandeville", a novel in which the fictions of the massacre of 1641 were exploited. This occasioned the publication by Carey of "Vindiciae Hibernicae" (1818). In it the general unreasoning attitude of Great Britain toward Ireland was discussed, but special emphasis was placed on Catholic emancipation and the legendary massacre of 1641. The plan pursued throughout the work to vindicate Ireland and the Catholics was the use of testimony taken exclusively from Protestant historians. In doing this some of the best material available was excluded. The alleged plots against the Protestants in the so-called massacre of 1641 were shown to be absurd and the number of persons killed greatly exaggerated. The claims of Temple and Clarendon and the assertions of later and uncritical historians were refuted in detail.
Carey began writing on the Tariff question in 1819. In seeking the cause of the financial depression of 1818 and 1819 he was led to believe that the failure to put a high tariff upon goods manufactured in the United States was responsible for the general disaster. Prior to this he found political economy as presented in Adam Smith's "Wealth of Nations" abstruse and uninteresting. He now took up this work again with the purpose of answering the Free Trade arguments, and published in 1822 his "Essays on Political Economy". Subsequently he published and distributed at his own expense numerous pamphlets on the tariff question. His essays had a large circulation and went far towards turning sentiment in the direction of a protectionist policy. In 1820 he founded the "Philadelphia Society for the Promotion of National Industry" which consisted of the leading citizens of Philadelphia. Because the organization was not sufficiently aggressive Carey withdrew from it and it soon ceased to exist. Carey's tariff arguments will not bear the test of scientific criticism, but it must be remembered that he had no economic training. While the soundness of his conclusions cannot be admitted, the policy advocated had much to commend it when Carey wrote.
He was married in 1791 while he was living in very limited circumstances. Later he acquired a considerable fortune, but retained throughout habits of frugality. He was the father of nine children, one of whom was the distinguished economist, Henry C. Carey. In 1833-34 he published his Autobiography in the "New England Magazine". A valuable collection of Carey's letters is in the "records" of the American Catholic Historical Society of Philadelphia for 1898, 1899, 1900, 1902, vols. IX, X, XI, XII, and XIII. Carey took a very active though anonymous part in the disastrous schism occasioned in St. Mary's parish, Philadelphia, by the rebellious priest William Hogan (1819-22). He is credited with writing or inspiring, as well as publishing, many of the pamphlets issued at the time. An extended list of these publications is given in Finotti, "Bibliographia Catholica Americana" (Boston, 1872), 137-172.
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Mathias Casimir Sarbiewski
The Horace of Poland, b. near Plonsk, in the Duchy of Masovia, 24 February, 1595; d. 2 April, 1649. He entered the novitiate of the Jesuits at Vilna on 25 July, 1612; studied rhetoric and philosophy during 1614-17; taught grammar and humanities during 1617-18 and rhetoric at Polotsk during 1618-20; studied theology at Vilna from 1620-22; was sent in 1622 to complete his theology at Rome, and was there ordained priest in 1623. Returning to Poland he taught rhetoric, philosophy, and theology at Vilna from 1626 to 1635, was then made preacher to King Wladislaw, and was for four years companion in his travels. The fame of Sarbiewski is as wide as the world of letters. He was gifted with remarkable general talent, especially in music and the fine arts, but his chief excellence was as a poet versed in all the metres of the ancients. He was especially devoted to Horace, whose odes he knew by heart. He also made the lyrical poetry of Pindar his own. To his familiarity with these great poets he added an industry which has given the splendid yield of his poetic works. The latest edition of these, printed at Starawiés in 1892, embraces four books of lyrics, a book of epodes, his posthumous "Silviludia" (Woodland Notes), and his book of epigrams. Of all these the lyrics furnish the best example of his qualities of mind and heart. All are pitched in a high key of thought, sentiment, or passion. His themes are for the most part love and devotion for Christ Crucified, for Our Blessed Lady, or friendship for a noble patron, such as Bishop Lubienski, Cardinal Francis Barberini, nephew to Urban VIII, and that pontiff himself, whom he hailed as his Maecenas in several odes of exquisite finish. His noblest and most sustained efforts, however, are his patriotic odes upon the fatherland, the Knights of Poland, and kindred subjects. His tenderest pieces are those in praise of the rose, the violet, and the grasshopper, in which he rivals the grace and happy touch of Horace himself. He was crowned with the poet's wreath by King Wladislaw IV. Urban VIII named him one of the revisers of the hymns of the Breviary, and he in particular is credited with having softened their previous ruggedness of metre. Some critics have urged that in his love of Horace he went so far as to become servile in imitating him, while others again have made a very virtue out of this close imitation. As a religious he was noted for his love of solitude, turning from the attractions of court life to solitude, prayer, and useful study and occupation. His prose works are: (1) "De acuto et arguto liber unicus"; (2) "Dii gentium," a speculative work on the ancient arts and sciences; (3) "De perfecta poesi libri quattuor"; (4) "De Deo uno et trino tractatus"; (5) "De angelis"; (6) "De physico continuo"; (7) "Memorabilia"; (8) scattered orations, sermons, and letters.
Select poems of Sarbiewski have been translated from the original Latin into other languages. But his poetical works, as a whole, have found few translators. In Polish may be counted no less than twenty-two versions of the poet; yet, only two of these are in any measure complete, the rest being translations of chosen odes. The most notable Polish version, embracing almost all the poems, is that of Louis Kondratowicz, who also wrote the life of Sarbiewski and translated his letters. There is also a copy in Polish of all the odes extant in manuscript at Starawiés, the work of some few Jesuit fathers of the province of White Russia. Detached translations also exist in Italian, Flemish, and Bohemian. In German there are at least eight or nine translations, principally from the odes, and also incomplete. The French versions are of the same character: they are three or four in number, choice odes or pieces taken from the "Poems." The English translations are fuller and more complete than any others. There are at least four that may be styled integral versions: "Odes of Casimire by G.H.," printed for Humphrey Moseley at the Princes Armes in St. Paul's Church Yard, 1646; "Translations from Casimir with Poems, Odes, and specimens of Latin Prose", J. Kitchener (London and Bedford, 1821); "Wood-notes, the Silviludia Poetica of M.C. Sarbievius with a translation in English verse," by R.C. Coxe (Newcastle-on-Tyne, 1848); "Specimens of the Polish poets, with notes and observations on the Literature of Poland," by John Bowring (printed for the author, London, 1827).
SOMMERVOGEL, Bibl. de lu C. de J., t. VII, vol.II; Mathiae Casimiri Sarbiewski, S.J. Poemata Omnia (Starawies, 1812); Father Prout's Reliques; BAUMGARTNER, Weltlitteratur, IV; KOLANOWSKI, De M.C. Sarbievio Polonia Horatio dissertatio; DIEL in Stimmen aus Maria-Laach (1873); DANIEL, Etudes classiques.
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Mathias Chardon
(His name in religion was Charles.)
A learned French Benedictine of the Congregation of the Saint-Vannes, b. at Yvoi-Varignan in the present department of Ardennes, France, 22 September, 1695; d. at the monastery of St-Arnold in Metz, 21 October, 1771. He took vows in the monastery of St-Vannes (St-Viton) in Verdun in 1712, and soon became famous for his learning. At the general chapter of the Congregation of St-Vannes, held at Toul, in 1730, Chardon was forced to resign his office as a professor because he opposed the Bull "Unigenitus". He is the author of the "Histoire des Sacraments" (Paris, 1745, 6 vols.), an historical treatise refuting the errors of the Sacramentarians by showing how the sacraments were administered in the Church, and how they were used from the time of the Apostles to the present. There is also an Italian translation (Verona, 1754; Brescia, 1758; Capolago, 1835), and it is reprinted in Migne, "Cursus Theologiae" (Paris, 1840), XX, 1-1152.
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Mathias Hauzeur
A Franciscan theologian, b. at Verviers, 1589; d. at Liège 12 November, 1676, for many years professor of theology. He was a prolific writer and left behind twenty works, while, as a keen controversialist, he attained great celebrity in consequence of his disputation with the Calvinist preacher Gabriel Hotton, which continued from 19 to 22 April, 1633, and, was brought by Hauzeur to such a successful conclusion that the Catholics throughout the vicinity lit bonfires to celebrate his triumph. He describes this controversy in his "Accusation et conviction du Sieur Hotton" (Liège, 1633), issued also in Latin under the title "Conferentia publica inter M. Hauzeur et G. Hotton" (ibid., 1633). Other important works of Hauzeur are: "Exorcismes catholiques du maling esprit hérétique etc." (ibid., 1634), directed against the same opponent; "Equulcus ecclesiasticus, aculeatus exorcismis XXlII etc." (ibid., 1635), against the Calvinist Samuel des Maretz; "Praejudicia augustissima D. Augustini pro verâ Christi Ecclesiâ" (ibid. 1634) of which he published a Synopsis in French. He then combined the last-named three works in including in the new volume the "Livre de ce grand Docteur S. Augustine du soing qu'il faut porter pour les morts" (Liège, 1636). He also issued a Flemish translation of Augustin's "De utilitate credendi" (ibid., 1636), but his writings against Jansenism remained unpublished. His chief title to remembrance rests on his two great works, "Anatomia totius Augustissimae Doctrinae S. Augustini, secundum litteram . . . . et spiritum" (2 vols., Augustae Eburonum 1643-45), and "Collatio Totius Theologiae inter Maiores nostros Alexandrum Halensem, S. Bonaventuram, Fr. Joannem Druns Scotum, ad mentem S. Augustini" (2 vols., Liège and Namur, 1652). This work is really a commentary on the second, third, and fourth books of the "Sentences". Like the majority of Hauzeur's works, it was issued from the private press of Franciscans. In reply to Boverius's "Annales Ord. Min. Capucc". Hauzeur wrote the "Apologia Analogica pro vero ordine et successore S. Francisci" (Aug. Eburorum, 1650, and 1653).
SBARALEA, Supplementum ad Scriptores Ord. Min. (Rome, 1806), 531; DIRKS, Histoire litteraire et bibliographique des Freres Mineurs de l'Observance en Belgique (Antwerp, 1885), 246-56.
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Mathieu-Nicolas Poillevillain de Clémanges
(Or CLAMANGES)
A French Humanist and theologian, b. in Champagne about 1360; d. at Paris between 1434 and 1440. He made his studies in the College of Navarre at Paris, and in 1380 received the degree of Licentiate, later on that of Master of Arts. He studied theology under Gerson and Pierre d'Ailly, and received the degree of Bachelor of Theology in 1393. He had begun to lecture at the university in 1391 and was appointed its rector in 1393, a position he filled until 1395. The Church was then agitated by the Western Schism, and three methods were proposed to re-establish peace: compromise, concession, and a general council. From 1380 to 1394 the University of Paris advocated a general council. In 1394 another tendency was manifest; i.e. both Boniface IX and Clement VII were held responsible for the continuance of the schism, and their resignations decreed to be the means of obtaining peace. To this end a letter was written to King Charles VI by three of the most learned masters of the university, Pierre d'Ailly, Gilles des Champs, and Clémanges. The two first prepared the content, to which Clémanges gave a Ciceronian elegance of form. The letter was unsuccessful, and the university was ordered to abstain from further discussion. Clémanges, forced to resign the rectorship of the university, then became canon and dean of Saint-Clodoald (1395), and later on canon and treasurer of Langres. The antipope Benedict XIII, who admired his Latin style, took him for his secretary in 1397, and he remained at Avignon until 1408, when he abandoned Benedict because of the latter's conflict with Charles VI. Clémanges now retired to the Carthusian monastery of Valfonds and later to Fontain-du-Bose. In these two retreats he wrote his best treatises, "De Fructu eremi" (dedicated to Pierre d'Ailly), "De Fructu rerum adversarum", "De novis festivitatibus non instituendis", and "De studio theologico", in which latter work he exhibits his dislike for the Scholastic method in philosophy. In 1412 he returned to Langres, and was appointed Archdeacon of Bayeux. His voice was heard successively at the Council of Constance (1414), and at Chartres (1421), where he defended the "liberties" of the Gallican Church. In 1425 he was teaching rhetoric and theology in the College of Navarre, where, most probably, he died. Clémanges is also credited with the authorship of the work "De corrupto Ecclesiae statu", first edited by Cordatus (possibly Hutten) in 1513, a violent attack on the morality and discipline of the contemporary Church; hence he is sometimes considered a Reformer of the type of Wyclif and Hus. Schubert, however, in his book "Ist Nicolaus von Clémanges der Verfasser des Buches De corrupto Ecclesiae statu?" (Grossenhain, 1882; Leipzig, 1888) has shown that, although a contemporary, Clémanges was not the author of the book. His works were edited in two volumes by J. Lydius, a Protestant minister of Frankfort (Leyden, 1613). His letters are in d'Achery (below) I, 473 sqq.
J.B. DELAUNAY 
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Mathieu-Richard-Auguste Henrion
Baron, French magistrate, historian, and journalist; b. at Metz, 19 June, 1805; d. at Aix, September, 1862. After completing his studies in law, he became a member of the Paris Bar as avocat à la cour royale. Under the July Monarchy he was made assistant librarian at the Bibliothèque Mazarine; Napoleon III appointed him counsellor at the court of appeals of La Guadeloupe, whence he was transferred in the same capacity to the court of Aix, a position which he occupied until his death. An untiring writer, he contributed for the greater part of his life to Catholic and royalist periodicals -- first to the "Drapeau Blanc", then the "Journal de l'Instruction Publique", and to others of lesser importance. Finally, in 1840, he assumed the editorship of "L'Ami de la Religion", which passed in 1848 under the control of Abbe Dupanloup. Besides his numerous articles in periodicals, Henrion wrote many books which breathe all the fervour of his Catholic and royalist convictions, and reveal close observation and extensive learning. They are, however, not sufficiently critical nor are they always remarkable for justice and impartiality, since the baron belonged to the generation of fiery French Ultramontanes of the middle of the nineteenth century, and his judgments are too often biased by his religious and political affiliations. His principal works are: "Histoire des ordres religieux" (Paris, 1831); "Tableau des congrégations religieuses formées en France depuis le XVIIe siècle" (Paris, 1831); "Histoire de la papauté" (Paris, 1832); "Histoire générale de l'Englise pendant les XVIIIe et XIXe siècles" (Paris, 1836; "Histoire littéraire de la France au moyen-age" (Paris, 1837); "Vie et travaux apostoliques de M. de Quélen, archevêque de Paris" (Paris, 1840); "Histoire generale de l'Eglise" (Paris, 1843-); "Vie de M. Frayssinous" (Paris, 1844); "Vie du Père Loriquet" (Paris, 1845).
LAGRANGE, Vie Mgr. Dupanloup (Paris, 1886); L'ami de la Religion, CIII, CIV, CXXXIX, CXL, etc.; HOUTIN, La controverse de l'apostolicite des eglises en France au XIXe siecle (Paris, 1903), 41, 236, 307; ARBELLOT, Documents inedits sur l'apostolat de S. Martial et sur l'antiquite des eglises de France (Paris, 1862); Annales de philosophie chrétienne (March, 1861), III, 5 sqq., 165-82.
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Matilda of Canossa
Countess of Tuscany, daughter and heiress of the Marquess Boniface of Tuscany, and Beatrice, daughter of Frederick of Lorraine, b. 1046; d. 24 July, 1114. In 1053 her father was murdered. Duke Gottfried of Lorraine, an opponent of the Emperor Henry III, went to Italy and married the widowed Beatrice. But, in 1055, when Henry III entered Italy he took Beatrice and her daughter Matilda prisoners and had them brought to Germany. Thus the young countess was early dragged into the bustle of these troublous times. That, however, did not prevent her receiving an excellent training; she was finely educated, knew Latin, and was very fond of serious books. She was also deeply religious, and even in her youth followed with interest the great ecclesiastical questions which were then prominent. Before his death in 1056 Henry III gave back to Gottfried of Lorraine his wife and stepdaughter. When Matilda grew to womanhood she was married to her stepbrother Gottfried of Lower Lorraine, from whom, however, she separated in 1071. He was murdered in 1076; the marriage was childless, but it cannot be proved that it was never consummated, as many historians asserted. From 1071 Matilda entered upon the government and administration of her extensive possessions in Middle and Upper Italy. These domains were of the greatest importance in the political and ecclesiastical disputes of that time, as the road from Germany by way of Upper Italy to Rome passed through them. On 22 April, 1071, Gregory VII became pope, and before long the great battle for the independence of the Church and the reform of ecclesiastical life began. In this contest Matilda was the fearless, courageous, and unswerving ally of Gregory and his successors.
Immediately on his elevation to the papacy Gregory entered into close relations with Matilda and her mother. The letters to Matilda (Beatrice d. 1076) give distinct expression to the pope's high esteem and sympathy for the princess. He called her and her mother "his sisters and daughters of St. Peter" (Regest., II, ix), and wished to undertake a Crusade with them to free the Christians in the Holy Land (Reg., I, xi). Matilda and her mother were present at the Roman Lenten synods of 1074 and 1075, at which the pope published the important decrees on the reform of ecclesiastical life. Both mother and daughter reported to the pope favourably on the disposition of the German king, Henry IV, and on 7 December, 1074, Gregory wrote to him, thanking him for the friendly reception of the papal legate, and for his intention to co- operate in the uprooting of simony and concubinage from among the clergy. However, the quarrel between Gregory and Henry IV soon began. In a letter to Beatrice and Matilda (11 Sept., 1075) the pope complained of the inconstancy and changeableness of the king, who apparently had no desire to be at peace with him. In the next year (1076) Matilda's first husband, Gottfried of Lorraine, was murdered at Antwerp. Gregory wrote to Bishop Hermann of Metz, 25 August, 1076, that he did not yet know in which state Matilda "the faithful handmaid of St. Peter" would, under God's guidance, remain.
On account of the action of the Synod of Worms against Gregory (1076), the latter was compelled to lay Henry IV under excommunication. As the majority of the princes of the empire now took sides against the king, Henry wished to be reconciled with the pope, and consequently travelled to Italy in the middle of a severe winter, in order to meet the pope there before the latter should leave Italian soil on his journey to Germany. Gregory, who had already arrived in Lombardy when he heard of the king's journey, betook himself at Matilda's advice to her mountain stronghold of Canossa for security. The excommunicated king had asked the Countess Matilda, his mother- in-law Adelaide, and Abbot Hugh of Cluny, to intercede with the pope for him. These fulfilled the king's request, and after long opposition Gregory permitted Henry to appear before him personally at Canossa and atone for his guilt by public penance. After the king's departure the pope set out for Mantua. For safety Matilda accompanied him with armed men, but hearing a rumour that Archbishop Wibert of Ravenna, who was unfriendly to Gregory, was preparing an ambush for him, she brought the pope back to Canossa. Here she drew up a first deed of gift, in which she bequeathed her domains and estates from Ceperano to Radicofani to the Roman Church. But as long as she lived she continued to govern and administer them freely and independently. When, soon after, Henry again renewed the contest with Gregory, Matilda constantly supported the pope with soldiers and money. On her security the monastery of Canossa had its treasure melted down, and sent Gregory seven hundred pounds of silver and nine pounds of gold as a contribution to the war against Henry. The latter withdrew from the Romagna to Lombardy in 1082, and laid waste Matilda's lands in his march through Tuscany. Nevertheless the countess did not desist from her adherence to Gregory. She was confirmed in this by her confessor, Anselm, Bishop of Lucca.
In similar ways she supported the successors of the great pope in the contest for the freedom of the Church. When in 1087, shortly after his coronation, Pope Victor III was driven from Rome by the antipope Wibert, Matilda advanced to Rome with an army, occupied the Castle of Sant'Angelo and part of the city, and called Victor back. However, at the threats of the emperor the Romans again deserted Victor, so that he was obliged to flee once more. At the wish of Pope Urban II Matilda married in 1089 the young Duke Welf of Bavaria, in order that the most faithful defender of the papal chair might thus obtain a powerful ally. In 1090 Henry IV returned to Italy to attack Matilda, whom he had already deprived of her estates in Lorraine. He laid waste many of her possessions, conquered Mantua, her principal stronghold, by treachery in 1091, as well as several castles. Although the vassals of the countess hastened to make their peace with the emperor, Matilda again promised fidelity to the cause of the pope, and continued the war, which now took a turn in her favour. Henry's army was defeated before Canossa. Welf, Duke of Bavaria, and his son of the same name, Matilda's husband, went over to Henry in 1095, but the countess remained steadfast. When the new German king, Henry V, entered Italy in the autumn of 1110, Matilda did homage to him for the imperial fiefs. On his return he stopped three days with Matilda in Tuscany, showed her every mark of respect, and made her imperial vice-regent of Liguria. In 1112, she reconfirmed the donation of her property to the Roman Church that she had made in 1077 (Mon. Germ. Hist.: Legum, IV, i, 653 sqq.). After her death Henry went to Italy in 1116, and took her lands -- not merely the imperial fiefs, but also the freeholds. The Roman Church, though, put forward its legitimate claim to the inheritance. A lengthy dispute now issued over the possession of the dominions of Matilda, which was settled by a compromise between Innocent II and Lothair III in 1133. The emperor and Duke Henry of Saxony took Matilda's freeholds as fiefs from the pope at a yearly rent of 100 pounds of silver. The duke took the feudal oath to the pope; after his death Matilda's possessions were to be restored wholly to the Roman Church. Afterwards there were again disputes about these lands, and in agreements between the popes and emperors of the twelfth century this matter is often mentioned. In 1213 the Emperor Frederick II recognized the right of the Roman Church to the possessions of Matilda.
     DONIZO, Vita Mathildis, ed. BETHMANN in Mon. Germ. Hist.: Script., XII, 348-409; Vita alia in MURATORI,Scriptores rer. Italicorum, V, 389-397; Libelli de lite in Mon. Germ. Hist., I-III; HUDDY, Matilda, Countess of Tuscany (London, 1905); FIORENTINI, Memorie di Matilda, la gran contessa di Toscana (Lucca, 1642; new ed., 1756); TOSTI, La contessa Matilde e i Romani Pontefici (Florence, 1859; new ed., Rome, 1886);RENÉE, La grande Italienne, Mathilde de Toscane (Paris, 1859); OVERMANN, Die Besitzungen der Grossgräfin Mathilde von Tuscien (Berlin, 1892); HEFELE, Konziliengeschichte, v (2nd ed., Freiburg im Br., 1886); MEYER VON KNONAU, Jahrbücher des deutschen Reiches unter Heinrich IV. und Heinrich V. (6 vols., Leipzig, 1890-1907); POTTHAST, Bibl. hist. med. ævi, 2nd., II, 1486.
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Matins
I. NAME
The word "Matins" (Lat. Matutinum or Matutinae), comes from Matuta, the Latin name for the Greek goddess Leucothae or Leucothea, white goddess, or goddess of the morning (Aurora): Leucothee graius, Matuta vocabere nostris, Ovid, V, 545. Hence Matutine, Matutinus, Matutinum tempus, or simply Matutinum (i.e. tempus); some of the old authors prefer Matutini Matutinorum, or Matutinae. In any case the primitive signification of the word under these different forms was Aurora, sunrise. It was at first applied to the office Lauds, which, as a matter of fact, was said at dawn (see LAUDS), its liturgical synonym being the word Gallicinium (cock-crow), which also designated this office. The night-office retained its name of Vigils, since, as a rule, Vigils and Matins (Lauds) were combined, the latter serving, to a certain extent, as the closing part of Vigils. The name Matins was then extended to the office of Vigils, Matins taking the name of Lauds, a term which, strictly speaking, only designates the last three psalms of that office, i.e. the "Laudate" psalms. At the time when this change of name took place, the custom of saying Vigils at night was observed scarcely anywhere but in monasteries, whilst elsewhere they were said in the morning, so that finally it did not seem a misapplication to give to a night Office a name which, strictly speaking, applied only to the office of day-break. The change, however, was only gradual. St. Benedict (sixth century) in his description of the Divine Office, always refers to Vigils as the Night Office, whilst that of day-break he calls Matins, Lauds being the last three psalms of that office (Regula, cap. XIII-XIV; see LAUDS). The Council of Tours in 567 had already applied the title "Matins" to the Night Office: ad Matutinum sex antiphonae; Laudes Matutinae; Matutini hymni are also found in various ancient authors as synonymous with Lauds. (Hefele-Leclercq, "Hist. des Conciles", V, III, 188, 189.)
II.ORIGIN (MATINS AND VIGILS)
The word Vigils, at first applied to the Night Office, also comes from a Latin source, both as to the term and its use, namely the Vigiliae or nocturnal watches or guards of the soldiers. The night from six o'clock in the evening to six o'clock in the morning was divided into four watches or vigils of three hours each, the first, the second, the third, and the fourth vigil. From the liturgical point of view and in its origin, the use of the term was very vague and elastic. Generally it designated the nightly meetings, synaxes, of theChristians. Under this form, the watch (Vigil) might be said to date back as early as the beginning of Christianity. It was either on account of the secrecy of their meetings, or because of some mystical idea which made the middle of the night the hour par excellence for prayer, in the words of the psalm: media nocte surgebam ad confitendum tibi, that the Christians chose the night time for their synaxes, and of all other nights, preferably the Sabbath. There is an allusion to it in the Acts of the Apostles (xx, 4), as also in the letter of Pliny the Younger. The liturgical services of these synaxes was composed of almost the same elements as that of the Jewish Synagogue: readings from the Books of the Law, singing of psalms, divers prayers. What gave them a Christiancharacter was the fact that they were followed by the Eucharistic service, and that to the reading from the Law, the apostles and the Acts of the Apostles was very soon added, as well as the Gospels and sometimes other books which were non-canonical, as, for example, the Epistles of Saint Clement, that of Saint Barnabas, the Apocalypse of Saint Peter, etc.
The more solemn watches, which were held on the anniversaries of martyrs or on certain feasts, were also known by this title, especially during the third and fourth centuries. The Vigil in this case was also called pannychis, because the greater part of the night was devoted to it. Commenced in the evening, they only terminated the following morning, and comprised, in addition to the Eucharistic Supper, homilies, chants, and divers offices. These last Vigils it was that gave rise to certain abuses, and they were finally abolished in the Church (see VIGILS). Notwithstanding this, however, the Vigils, in their strictest sense of Divine Office of the Night, were maintained and developed. Among writers from the fourth to the sixth century we find several descriptions of them. The "De Virginitate", a fourth-century treatise, gives them as immediately following Lauds. The author, however, does not determine the number of psalms which had to be recited. Methodius in his "Banquet of Virgins" (Symposion sive Convivium decem Virginum) subdivided the Night Office or pannychis into watches, but it is difficult to determine what he meant by these nocturnes. St. Basil also gives a very vague description of the Night Office or Vigils, but in terms which permit us to conclude that the psalms were sung, sometimes by two choirs, and sometimes as responses. Cassian gives us a more detailed account of the Night Office of the fifth century monks. The number of psalms, which at first varied, was subsequently fixed at twelve, with the addition of a lesson from the Old and another from the New Testament. St. Jerome defended the Vigils against the attacks of Vigilantius, but it is principally concerning the watches at the Tombs of the Martyrs that he speaks in his treatise, "Contra Vigilantium". Of all the descriptions the most complete is that in the "Peregrinatio AEtheriae", the author of which assisted at Matins in the Churches of Jerusalem, where great solemnity was displayed. (For all these texts, see Bäumer-Biron, loc. cit., p. 79, 122, 139, 186, 208, 246, etc.) Other allusions are to be found in Caesaurius of Arles, Nicetiuis or Nicetae of Treves, and Gregory of Tours (see Baumer-Biron, loc. cit., I, 216, 227, 232).
III.THE ELEMENTS OF MATINS FROM THE FOURTH TO THE SIXTH CENTURY
In all the authors we have quoted, the form of Night Prayers would appear to have varied a great deal. Nevertheless in these descriptions, and in spite of certain differences, we find the same elements repeated: the psalms generally chanted in the form of responses, that is to say by one or more cantors, the choir repeating one verse, which served as a response, alternately with the verses of psalms which were sung by the cantors; readings taken from the Old and the New Testament, and later on, from the works of the Fathers and doctors; litanies or supplications; prayer for the divers members of the Church, clergy, faithful, neophytes, and catechumens; for emperors; travellers; the sick; and generally for all the necessities of the Church, and even prayer for Jews and for heretics. [Baumer, Litanie u. Missal, in "Studien des Benediktinerordens", II (Raigern, 1886), 287, 289.] It is quite easy to find these essential elements in our modern Matins.
IV. MATINS IN THE ROMAN AND OTHER LITURGIES
In the modern Roman Liturgy, Matins, on account of its length, the position it occupies, and the matter of which it is composed, may be considered as the most important office of the day, and for the variety and richness of its elements the most remarkable. It commences more solemnly than the other offices, with a psalm (Ps. xciv) called the Invitatory, which is chanted or recited in the form of a response, in accordance with the most ancient custom. The hymns, which have been but tardily admitted into the Roman Liturgy, as well as the hymns of the other hours, form part of a very ancient collection which, so far at least as some of them are concerned, may be said to pertain to the seventh or even to the sixth century. As a rule they suggest the symbolic signification of this Hour (see No. V), the prayer of the middle of the night. This principal form of the Office should be distinguished from the Office of Sunday, of Feasts, and the ferial or week day Office. The Sunday Office is made up of the invitatory, hymn, three nocturns, the first of which comprises twelve psalms, and the second and third three psalms each; nine lessons, three to each nocturn, each lesson except the ninth being followed by a response; and finally, the canticle Te Deum, which is recited or sung after the ninth lesson instead of a response. The Office of Feasts is similar to that of Sunday, except that there are only three psalms to the first nocturn instead of twelve. The week-day or ferial office and that of simple feasts are composed of one nocturn only, with twelve psalms and three lessons. The Office of the Dead and that of the three last days of Holy Week are simpler, the absolutions, benedictions, and invitatory being omitted, at least for the three last days of Holy Week, since the invitatory is said in the Offices of the Dead.
The principal characteristics of this office which distinguish it from all the other offices are as follows:
· The Psalms used at Matins are made up of a series commencing with Psalm i and running without intermission to Psalm cviii inclusive. The order of the Psalter is followed almost without interruption, except in the case of feasts, when the Psalms are chosen according to their signification, but always from the series i-cviii, the remaining Psalms being reserved for Vespers and the other Offices.
· The Lessons form a unique element, and in the other Offices give place to a Capitulum or short lesson. This latter has possibly been introduced only for the sake of symmetry, and in its present form, at any rate, gives but a very incomplete idea of what the true reading or lesson is. The Lessons of Matins on the contrary are readings in the proper sense of the term: they comprise the most important parts of the Old and the New Testament, extracts from the works of the principal doctors of the Church, and legends of the martyrs or of the other saints. The lessons from Holy Scripture are distributed in accordance with certain fixed rules (rubrics) which assign such or such books of the Bible to certain seasons of the year. In this manner extracts from all the Books of the Bible are read at the Office during the year. The idea, however, of having the whole Bible read in the Office, as proposed by several reformers of the Breviary, more especially during the seventeenth and eighteenth centuries, has never been regarded favourably by the Church, which views the Divine Office as a prayer and not as an object of study for the clergy.
· The Invitatory and, on certain days, the Finale or Te Deum also form one of the principal characteristics of this Office.
· The Responses, more numerous in this Office, recall the most ancient form of psalmody; that of the psalm chanted by one alone and answered by the whole choir, as opposed to the antiphonic form, which consists in two choirs alternately reciting the psalms.
· The division into three or two Nocturns is also a special feature of Matins, but it is impossible to say why it has been thought by some to be a souvenir of the military watches (there were not three, but four, watches) or even of the ancient Vigils, since ordinarily there was but one meeting in the middle of the night. The custom of rising three times for prayer could only have been in vogue, as exceptional, in certain monasteries, or for some of the more solemn feasts (see Nocturns).
· In the Office of the Church of Jerusalem, of which the pilgrim Ætheria gives us a description, the Vigils on Sundays terminate with the solemn reading of the Gospel, in the Grotto of the Holy Sepulchre. This practice of reading the Gospel has been preserved in the Benedictine Liturgy. It is a matter for regret that in the Roman Liturgy this custom, so ancient and so solemn, is no longer represented but by the Homily.
The Ambrosian Liturgy, better perhaps than any other, has preserved traces of the great Vigils or pannychides, with their complex and varied display of processions, psalmodies, etc. (cf. Dom Cagin; "Paleographie Musicale", vol. VI, p. 8, sq.; Paul Lejay; Ambrosien (rit.) in "Dictionnaire d'Archeol. Chret. et de Liturgie", vol. I, p. 1423 sq.). The same Liturgy has also preserved Vigils of long psalmody. This Nocturnal Office adapted itself at a later period to a more modern form, approaching more and more closely to the Roman Liturgy. Here too are found the three Nocturns, with Antiphon, Psalms, Lessons, and Responses, the ordinary elements of the Roman Matins, and with a few special features quite Ambrosian. In the Benedictine Office, Matins, like the text of the Office, follows the Roman Liturgy quite closely. The number of psalms, viz. twelve, is always the same, there being three or two Nocturns according to the degree of solemnity of the particular Office celebrated. Ordinarily there are four Lessons, followed by their responses, to each Nocturn. The two most characteristic features of the Benedictine Matins are: the Canticles of the third Nocturn, which are not found in the Roman Liturgy, and the Gospel, which is sung solemnly at the end, the latter trait, as already pointed out, being very ancient. In the Mozarabic Liturgy (q.v.), on the contrary, Matins are made up of a system of Antiphons, Collects, and Versicles which make them quite a departure from the Roman system.
V. SIGNIFICATION AND SYMBOLISM
From the foregoing it is clear that Matins remains the principal Office of the Church, and the one which, in its origin, dates back the farthest, as far as the Apostolic ages, as far even as the very inception of the Church. It is doubtless, after having passed through a great many transformations, the ancient Night Office, the Office of the Vigil. In a certain sense it is, perhaps, the Office which was primitively the preparation for the Mass, that is to say, the Mass of the Catechumens, which presents at any rate the same construction as that Office:--the reading from the Old Testament, then the epistles and the Acts, and finally the Gospel--the whole being intermingled with psalmody, and terminated by the Homily (cf. Cabrol: "Les Origines Liturgiques", Paris, 1906, 334 seq.). If for a time this Office appeared to be secondary to that of Lauds or Morning Office, it is because the latter, originally but a part of Matins, drew to itself the solemnity, probably on account of the hour at which it was celebrated, permitting all the faithful to be present. According to another theory suggested by the testimony of Lactantius, St. Jerome, and St. Isidore, the Christians, being ignorant of the date of Christ's coming, thought He would return during the middle of the night, and most probably the night of Holy Saturday or Easter Sunday, at or about the hour when He arose from the sepulchre. Hence the importance of the Easter Vigil, which would thus have become the model or prototype of the other Saturday Vigils, and incidentally of all the nightly Vigils. The idea of the Second Advent would have given rise to the Easter Vigil, and the latter to the office of the Saturday Vigil (Batiffol, "Hist. du Bréviaire", 3). The institution of the Saturday Vigil would consequently be as ancient as that of Sunday.
BONA, De Divina Psalmodia in Opera Omnia (Antwerp, 1677), 693 sq.; GRANCOLAS, Commentarius historicus in Rom. Breviar., 100; PROBST, Brevier und Breviergebet (Tubingen, 1854), 143 sq.; BAUMER, Histoire du Breviaire, tr. BIRON, I (Paris, 1905), 60 sq.; DUCHESNE, Christian Worship (1904), 448, 449; BATIFFOL, Histoire du Breviaire, 3 sq.; THALHOFER, Handbuch der Katholischen Liturgik, II, 434, 450; GASTOUE, Les Vigiles Nocturnes (Paris, 1908) (Collection Bloud); see HOURS (CANONICAL); LAUDS; VIGILS; BREVIARY.
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Matricula
A term having several meanings in the field of Christian antiquity.
(1) The word is applied first to the catalogue or roll of the clergy of a particular church; thus Clerici immatriculati denoted the elergy entitled to maintenance from the resources of the church to which they were attached. Allusions to matricula in this sense are found in the second and third canons of the Council of Agde and in canon 13 of the Council of Orleans (both of the sixth century).
(2) This term was also applied to the ecclesiastical list of poor pensioners who were assisted from the church revenues; hence the names matricularii, matriculariae, by which persons thus assisted, together with those who performed menial services about the church, were known.
(3) The house in which such pensioners were lodged was also known as matricula, which thus becomes synonymous with xenodochium.
MAURICE M. HASSET 
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Matteo Bandello
Born at Castelnuovo di Scrivia in Piedmont, Italy, in 1480; died Bishop of Agen, France, in 1565. He entered the Order of St. Dominic; but his life and writings bear slight trace of a religious character (3 Vols. Lyons, 1554 passim; Vol. IV appeared in 1573). He is best known by his Novelle, 214 in number. These tales show very considerable literary skill. But they are of no credit to the churchman. In many cases they are perverse descriptions of horrors and wickedness. Many of them were translated into English by Painter, and furnished themes to the dramatists of the Elizabethan period. It is by this means, most likely, that Shakespeare learned the story of Romeo and Juliet. The story of "Parisina" told by Bandello was later taken up by Byron. The best edition of theNovelle is that of Silvestri, Milan, 1813-14, in nine volumes. Some of them are contained in the second volume of the "Tesoro dei Novellieri Italiani", Paris, 1847. Some were translated by Roscoe, in "Italian Novelists", III, (London, 1825).
Quetif and Echard, Script. Ord. Proed., II, 155; Landale, Beitrage zur Gesch. Der ital. Novelle (1875); Symonds, Renaissance in Italy; Dunlock, Hist. of Prose Fiction; Masi in Nuova Antologia, 1892; Spampinato, Matteo Bandello e le sue novelle (Nola, 1896).
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Matteo da Sienna
(Matteo di Giovanni di Bartolo).
Painter, born at Borgo San Sepolcro, c. 1435; died 1495. His common appellation was derived from his having worked chiefly in the city of Siena. In the fourteenth century the masters of the Sienese school rivalled the Florentine painters; in the fifteenth, the former school, resisting the progress achieved at Florence, allowed itself to be outstripped by its rival. Although in this period it gives the impression of a superannuated art, Sienese painting still charms with its surviving line traditional qualities -- its sincerity of feeling, the refined grace of its figures, its attention to minutiae of dress and of architectural background, and its fascinating frankness of execution. Of these qualities Matteo has his share, but he is furthermore dlstinguished by the dignity of his female figures, the gracious presence of his angels, and the harmony of a colour scheme at once rich and brilliant. For this reason critics pronounce him the best of the fifteenth century Sienese painters. The earliest authentic work of Matteo is dated 1470, a Virgin enthroned, with angels, painted for the Servites, and now in the Academy of Siena. In 1487 he executed for the high altar of Santa Maria de' Servi del Borgo -- the Servite church of his native village -- an "Assumption" with the Apostles and other saints looking on; on the predella he has painted the history of the Blessed Virgin. According to G. Milanesi (in his edition of Vasari, II, Florence, 1878, p. 493, note 3), the main portion of this painting is still to be seen in the church, while the lateral portions have been removed to the sacristy. Some other Madonnas of his, deserve particular rnention: one in the Palazzo Tolomei at Siena, the Virgin and Infant Jesus painted, in 1484 for the city palace of Sienna, on a pilaster in the hall decorated by Spinello Aretino; in the duomo of Pienza, a Virgin and Child enthroned between St. Mathew and St. Catherine, St. Bartholomew and St. Luke. On the lunette Matteo painted the Flagellation, and on the predella three medallions -- "Ecce Homo", the Virgin, and an Evangelist. The signature reads : "Opus Mathei Johannis de Senis". As decoration for the pavement of the cathedral of Sienna, he designed three subjects : "The Sibyl of Samos", "The Deliverance of Bethulia", and "The Massacre of the Innocents".
In 1477 he painted his "Madonna della Neve" (Our Lady of Snow), for the church under that invocation at Sienna. On comparing this with the Servite Madonna of 1470, it is seen to surpass the earlier work in beauty of types, symmetry of proportions, and colour-tone. The St. Barbara, a composition made for the church of San Domenico at Siena, is also remarkable work: tvvo angels are gracefully laying a crown on the saint's head, while others, accompanied by St. Mary Magdalen and St. Catherine of Alexandria and playing instruments, surround her. When Matteo treats subjects involving lively action, he loses a great deal of his power. The incidental scenes are combined in a confused way, the expression of feeling is forced, and degenerates into grimace, and the general result is affected and caricature-like.
GASTON SORTAIS 
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Matteo Liberatore
A philosopher, theologian, and writer, born at Salerno, Italy, 14 August, 1810; died at Rome, 18 October, 1892. He studied at the College of the Jesuits at Naples in 1825, and a year later applied for admission into the Society of Jesus, His remarkable innocence, brilliant talents, and strength of character made him a most acceptable candidate, and he entered the novitiate on 9 October, 1826. The long course of studies was completed by him with unusual success, and resulted in his teaching philosophy for the space of eleven years, from 1837 until the Revolution of 1848 drove him to Malta. On returning to Italy he was appointed to teach theology, but gave up his professorship to found and assume charge in 1850 of the "Civiltà Cattolica", a periodical founded by theJesuits to defend the cause of the Church and the papacy, and to spread the knowledge of the doctrine of St. Thomas Aquinas. Indeed it is Liberatore's chief glory to have brought about the revival of the Scholastic philosophy of St. Thomas. This movement he inaugurated by publishing his course of philosophy in 1840, at a time when the prevailing methods of teaching that science, even among certain Catholics, were, to say the least, little calculated to provide solid foundation for Catholic doctrine. This movement he supported to his dying day by his teaching in the class-room, by textbooks on philosophy, by able articles in the "Civiltà Cattolica" and other periodicals, by larger and more extensive works, and also by his work as member of the Accademia Romana by appointment of Leo XIII.
For more than half a century he was the tireless champion of truth in the fields of philosophy and theology, and of the rights of the Church. His pen was constantly at work, analysing the vexed problems of Christian life both theoretical and practical, marking out the relations between Church and State, and the moral and social aspects of life. His watchfulness over the foundations of the faith is attested by his successful struggles with Rationalism, Ontologism, and Rosminianism. His literary activity may be estimated from the fact that Sommervogel records more than forty of his published works, and gives the titles of more than nine hundred of his articles (including reviews) which appeared in the "Civiltà" alone. The most prominent characteristics of his writings are keenness of judgement, strength of argument, breadth of learning, logical sequence of thought, close observation of facts, knowledge of men and of the world, and simplicity and elegance of style. He has been regarded by many as the greatest philosopher of his day. It is a tribute to his holiness of life and deep religious spirit that his brethren of the Society of Jesus were Less impressed by his varied talents and immense learning than by the many virtues displayed during his long and fruitful life as scholar, professor, writer, academician, director of souls, and rector. His name will long be in blessed memory among all those who love the Church. The following are the best known, perhaps, of his works: "Institutiones Philosophicæ"; "Instructiones Ethicæ"; various compendiums of logic, metaphysics, ethics, and natural law; "Della Conoscenza intellettuale"; "Del Composto umano"; "Dell' Anima umana"; "Degli Universali"; "Chiesa e Stato"; "Dialoghi filosofici"; "Il Matrimomo"; "Roma e il mondo"; "Il Matrimonio e lo Stato"; "Le Commedie filosofiche"; and "Spicilegio".
Civiltà Cattolica, series XV, t. IV, 352-380; American Ecclesiastical Review (December, 1892); SOMMERVOGEL, Bibl. de la C. de J., t. IV, c. 1774.
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Matteo Maria Boiardo
An Italian poet, b. about 1434, at, or near, Scandiano (Reggio-Emilia); d. at Reggio, 20 December, 1494. The son of Giovanni di Feltrino and Lucia Strossi, he was of noble lineage, ranking as Count of Scandiano, with seigniorial power over Arceto, Casalgrande, Gesso, and Torricella. Boiardo was an ideal type of the gifted and accomplished courtier possessing at the same time, a manly heart and deep humanistic learning. Up to the year of his marriage to Taddea Gonzaga, gthe daughter of the Count of Novellara (1472), he had received many marks of favour from Borso d'Este, duke of Ferrara, having been sent to meet Frederick III (1469), and afterwards visiting Pope Paul II (1471), in the train of Borso. In 1473 he joined the retinue which escorted Eleonora of Aragon, the daughter of Ferdinand I, to meet her spouse, Ercole, at Ferrara. Five years later he was invested with the governorship of Reggio, an office which he filled with signal success till his death, except for an interval (1481-86) during which he was governor of Modena.
His great poem of chivalry and romance "L'Orlando innamorato" (Scandiano, 1495), cohnsisting of sixty-eight cantos and a half, was begun about his thirty-eighth year, interrupted for a time by the Venetian war, then resumed, to be left unfinished on account of the author's death. To material largely quarried from the Carlovingian and Arthurian cycles the count of Scandiano added a gorgeous superstructure of his own. As the plot is not woven around a single pivotal action, the inextricable maze of most cunningly contrived episodes must be linked, first, with the quest of beautiful Angelica by love-smitten Orlando and the other enamoured knights, then with the defence of Albracca by Angelica's father, the King of Cathay, against the beleaguering Tartars, and, finally, with the Moors' siege of Paris and their struggle with Charlemagne's army. The whole, in spite of a lack of finish and sundry rhythmical deficiencies, formed a magnificent work of art, echoing from every ottava the poet's ardent devotion to Love and Loyalty, shedding warmth and sunshine wherever the lapse of ages had rendered the legends colourless and cold, and opening a path which Ariosto and Tasso were soon to tread. Still, the poem, after sixteen editions, was not to be republished for nearly three centuries. Francesco Berni's rifacimento, or recasting of "L'Orlando" appeared in 1542, and from that date till 1830, when Panizzi revived it, Boi8ardo's name was well-nigh forgotten. A similar fate had befallen the count's "Rime" (Scandiano, 1499), which Panizzi's edition (London, 1835), snatched from oblivion. In his youth Boiardo had been a successful imitator of Petrarca's love strains. Evidence of his more sever attainments is furnished in an 'Istoria Imperiale", some versions from Nepos, Apuleius, Herodotus, Xenophon, etc., and by his Latin Eclogues. A comedy, 'Il Timone" (1487?), adds little to his credit. See BERNI.
SOLERTI, Le Poesie volgari e latine di Matteo Maria Boiardo (Bologna, 1894); SOLERTI, Orlando Fujrioso di Ariosto, ed. ANTONIO PANIZZI (London, 1830); FERRARI, CAMPANINI, AND OTHERS, Studi su Matteo Maria Boiardo (Bologna, 1894); TAPPERT, Bilder und Vergleiche aus dem Orlando innamorato (Marburg, 1886); NEPPI, La pluralità degli amori cantati dal Boiardo nel canzoniere,, in Giornale storico di lett. Ital., XLII, 360-373; RAZZOLI, Per le fonti dell' Orlando innamorato (Milan, 1901), UGO FOSCOLO's views on the poet are found in Q. Rev., n. 62, 527; and LEIGH HUNT'S in Stories from the Italian Poets (London, 1846). ALSOP (New York, 1806) and ROSE (Edinburgh, 1823) have published fragmentary translations of Berni's recast.
EDOARDO SAN GIOVANNI 
Transcribed by Ted Rego

Matteo of Aquasparta[[@Headword:Matteo of Aquasparta]]

Matteo of Aquasparta
A celebrated Italian Franciscan, born at Aquasparta in the Diocese of Todi, Umbria, about 1235; died at Rome, 29 October, 1302. He was a member of the Bentivenghi family, to which Cardinal Bentivenga (d. 1290), also a Franciscan, belonged. Matteo entered the Franciscan Order at Todi, took the degree of Master of Theology at Paris, and taught also for a time at Bologna. The Franciscan, John Peckham, having become Archbishop of Canterbury in 1279, Matteo was in 1280 made Peckham's successor asLecter sacri Patatii apostolici, i.e. he was appointed reader (teacher) of theology to the papal Curia. In 1287 the chapter held at Montpellier elected him general in succession to Arlotto of Prato. When Girolamo Masci (of Ascoli), who had previously been general of the Franciscan Order, became pope as Nicholas IV, 15 Feb., 1288, he created Matteo cardinal of the title of San Lorenzo in Damaso in May of that year. After this Matteo was made Cardinal Bishop of Porto, and p nitentiarius maior (Grand Penitentiary). He still, however, retained the direction of the order until the chapter of 1289. Matteo had summoned this chapter to meet at Assisi, but Nicholas IV caused it to be held in his presence at Rieti; here Raymond Gaufredi, a native of Provence, was elected general. As general of the order Matteo maintained a moderate, middle course; among other things he reorganized the studies pursued in the order. In the quarrel between Boniface VIII and the Colonna, from 1297 onwards, he strongly supported the pope, both in official memorials and in public sermons. Boniface VIII appointed him, both in 1297 and 1300, to an important embassy to Lombardy, the Romagna, and to Florence, where the Blacks (Neri) and the Whites (Bianchi), that is, the Guelphs and Ghibellines, were violently at issue with each other. In 1301 Matteo returned to Florence, following Charles of Valois, but neither peace nor reconciliation was brought about. The Blacks finally obtained the upper hand, and the chiefs of the Ghibelline party were obliged to go into exile; among these was the poet Dante. In a famous passage of the "Divina Commedia" (Paradiso, XII, 124-26), Dante certainly speaks as an extreme Ghibelline against Matteo of Aquasparta. Matteo, however, had died before this. He was buried in the Franciscan church of Ara C li, where his monument is still to be seen.
Matteo was a very learned philosopher and theologian; he was further a personal pupil of St. Bonaventure, whose teaching, in general, he followed, or rather developed. In this respect he was one of what is known as the older Franciscan school, who preferred Augustinianism to the more pronounced Aristoteleanism of St. Thomas Aquinas. His principal work is the acute "Quæstiones disputatæ", which treats of various subjects. Of this one book appeared at Quaracchi in 1903 (the editing and issue are discontinued for the present), namely: "Quæstiones disputatæ selectæ", in "Bibliotheca Franciscana scholastica medii ævi", I; the "Quæstiones" are preceded by a "Tractatus de excellentia S. Scripturæ" (pp. 1-22), also by a "Sermo de studio S. Scripturæ" (pp. 22-36); it is followed by "De processione Spiritus Sancti" (pp. 429-53). Five "Quæstiones de Cognitione" had already been edited in the collection called "De humanæ cognitionis ratione anecdota quædam" (Quaracchi, 1883), 87-182. The rest of his works, still unedited are to be found at Assisi and Todi. Among them are: "Commentarius in 4 libros Sententiarum" (autograph); "Concordantiæ super 4 ll. Sententiarum"; "Postilla super librum Job"; "Postilla super Psalterium" (autograph); "In 12 Prophetas Minores"; "In Danielem"; "In Ev. Matthæi"; "In Apocalypsim" (autograph); "In Epist. ad Romanos"; "Sermones dominicales et feriales" (autograph).
Cf. the editions referred to of the Qu st. disput. (1903), pp. v-xvi, and De Hum. Cognit., pp. xiv-xv; Chronica XXIV Min'str. General O. Min. in Analecta Franciscana, III (Quaracchi, 1897), 406-19, 699, 703; WADDING, Scriptores Ord. Min. (Rome, 1650), 252, (1806), 172, (1906), 269-70; SBARALEA, Suppl. ad Script. O. M. (Rome, 1806), 525; DENIFLE-CHATELAIN,Chartular. Univ. Paris., II (Paris, 1891), 59; EHRLE in Zeitschrift für kathol. Theologie, VII (Innsbruck, 1883), 46; GRABMANN, Die philosophische und theologische Erkenntnislehre des Kardinals Matth us von Aquasparta (Vienna, 1906); Theologische Studien der Leo Gesellschaft, Pt. XIV.
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Matteo Ricci
Founder of the Catholic missions of China, b. at Macerata in the Papal States, 6 Oct. 1552; d. at Peking, 11 May, 1610.
Ricci made his classical studies in his native town, studied law at Rome for two years, and on 15 Aug., 1571, entered the Society of Jesus at the Roman College, where he made his novitiate, and philosophical and theological studies. While there he also devoted his attention to mathematics, cosmology, and astronomy under the direction of the celebrated Father Christopher Clavius. In 1577 he asked to be sent on the missions in Farthest Asia, and his request being granted he embarked at Lisbon, 24 March, 1578. Arriving at Goa, the capital of the Portuguese Indies, on 13 Sept. of this year, he was employed there and at Cochin in teaching and the ministry until the end of Lent, 1582, when Father Alessandro Valignani (who had been his novice-master at Rome but who since August, 1573, was in charge of all the Jesuit missions in the East Indies) summoned him to Macao to prepare to enter China. Father Ricci arrived at Macao on 7 August, 1582.
Beginning of the Mission
In the sixteenth century nothing remained of the Christian communities founded in China by the Nestorian missionaries in the seventh century and by the Catholic monks in the thirteenth and fourteenth (see CHINA). Moreover it is doubtful whether the native Chinese population was ever seriously affected by this ancient evangelisation. For those desiring to resume the work everything therefore remained to be done, and the obstacles were greater than formerly. After the death of St. Francis Xavier (27 November, 1552) many fruitless attempts had been made. The first missionary to whom Chinese barriers were temporarily lowered was the Jesuit, Melchior Nuñez Barreto, who twice went as far as Canton, where he spent a month each time (1555). A Dominican, Father Gaspar da Cruz, was also admitted to Canton for a month, but he also had to refrain from "forming a Christian Christianity". Still others, Jesuits, Augustinians, and Fransciscans in 1568, 1575, 1579, and 1582 touched on Chinese soil, only to be forced, sometimes with ill treatment, to withdraw. To Father Valignani is due the credit of having seen what prevented all these undertakings from having lasting results. The attempts had hitherto been made haphazard, with men insufficiently prepared and incapable of profiting by favourable circumstances had they encountered them. Father Valignani substituted the methodical attack with previous careful selection of missionaries who, the field once open, would implant Christianity there. To this end he first summoned to Macao Father Michele de Ruggieri, who had also come to India from Italy in 1578. Only twenty years had elapsed since the Portuguese had succeeded in establishing their colony at the portals of China, and the Chinese, attracted by opportunities for gain, were flocking thither. Ruggieri reached Macao in July, 1579, and, following the given orders applied himself wholly to the study of the Mandarin language, that is, Chinese, as it is spoken throughout the empire by the officials and the educated. His progress, though very slow, permitted him to labour with more fruit than his predecessors in two sojourns at Canton (1580-81) allowed him by an unwonted complacency of the mandarins. Finally, after many untoward events, he was authorized (10 Sept., 1583) to take up his residence with Father Ricci at Chao-k'ing, the administrative capital of Canton.
Method of the Missionaries
The exercise of great prudence alone enabled the missionaries to remain in the region which they had had such difficulty in entering. Omitting all mention at first of their intention to preach the Gospel, they declared to the mandarins who questioned them concerning their object "that they were religious who had left their country in the distant West because of the renown of the good government of China, where they desired to remain till their death, serving god, the Lord of Heaven". Had they immediately declared their intention to preach a new religion, they would never have been received; this would have clashed with Chinese pride, which would not admit that China had anything to learn from foreigners, and it would have especially alarmed their politics, which beheld a national danger in every innovation. However, the missionaries never hid their Faith nor the fact that they were Christian priests. As soon as they were established at Chao-k'ing they placed in a conspicuous part of their house a picture of the Blessed Virgin with the Infant Jesus in her arms. Visitors seldom failed to inquire the meaning of this, to them, novel representation, and the missionaries profited thereby to give them a first idea of Christianity. The missionaries assumed the initiative in speaking of their religion as soon as they had sufficiently overcome Chinese antipathy and distrust to see their instructions desired, or at least to be certain of making them understood without shocking their listeners. They achieved this result by appealing to the curiosity of the Chinese, by making them feel, without saying so, that the foreigners had something new and interesting to teach; to this end they made use of the European things they had brought with them. Such were large and small clocks, mathematical and astronomical instruments, prisms revealing the various colours, musical instruments, oil paintings and prints, cosmographical, geographical, and architectural works with diagrams, maps, and views of towns and buildings, large volumes, magnificently printed and splendidly bound, etc.
The Chinese, who had hitherto fancied that outside of their country only barbarism existed, were astounded. Rumours of the wonders displayed by the religious from the West soon spread on all sides, and thenceforth their house was always filled, especially with mandarins and the educated. It followed, says Father Ricci, that "all came by degrees to have with regard to our countries, our people, and especially of our educated men, an idea vastly different from that which they had hitherto entertained". This impression was intensified by the explanations of the missionaries concerning their little museum in reply to the numerous questions of their visitors.
One of the articles which most aroused their curiosity was a map of the world. The Chinese had already had maps, called by their geographers "descriptions of the world", but almost the entire space was filled by the fifteen provinces of China, around which were painted a bit of sea and a few islands on which were inscribed the names of countries of which they had heard -- all together was not as large as a small Chinese province. Naturally the learned men of Chao-k'ing immediately protested when Father Ricci pointed out the various parts of the world on the European map and when they saw how small a part China played. But after the missionaries had explained its construction and the care taken by the geographers of the West to assign to each country its actual position and boundaries, the wisest of them surrendered to the evidence, and beginning with the Governor of Chao-k'ing, all urged the missionary to make a copy of his map with the names and inscriptions in Chinese. Ricci drew a larger map of the world on which he wrote more detailed inscriptions, suited to the needs of the Chinese; when the work was completed the governor had it printed, giving all the copies as presents to his friends in the province and at a distance. Father Ricci does not hesitate to say: "This was the most useful work that could be done at that time to dispose China to give credence to the things of our holy Faith. . . . Their conception of the greatness of their country and of the insignificance of all other lands made them so proud that the w hole world seemed to them savage and barbarous compared with themselves; it was scarcely to be expected that they, while entertaining this idea, would heed foreign masters." But now numbers were eager to learn of European affairs from the missionaries, who profited by these dispositions to introduce religion more frequently with their explanations. For example, their beautiful Bibles and the paintings and prints depicting religious subjects, monuments, churches, etc., gave them an opportunity of speaking of "the good customs in the countries of the Christians, of the falseness of idolatry, of the conformity of the law of God with natural reason and similar teachings found in the writings of the ancient sages of China". This last instance shows that Father Ricci already knew how to draw from his Chinese studies testimony favourable to the religion which he was to preach.
It was soon evident to the missionaries that their remarks regarding religion were no less interesting to many of their visitors than their Western curiosities and learning, and, to satisfy those who wished to learn more, they distributed leaflets containing a Chinese translation of the Ten Commandments, an abbreviation of the moral code much appreciated by the Chinese, composed a small catechism in which the chief points of Christian doctrine were explained in a dialogue between a pagan and a European priest. This work, printed about 1584, was also well received, the highest mandarins of the province considering themselves honoured to receive it as a present. The missionaries distributed hundreds and thousands of copies and thus "the good odour of our Faith began to be spread throughout China". Having begun their direct apostolate in this manner, they furthered it not a little by their edifying regular life, their disinterestedness, their charity, and their patience under persecutions which often destroyed the fruits of their labours.
Development of the Missions
Father Ricci played the chief part in these early attempts to make Christianity known to the Chinese. In 1607 Father Ruggieri died in Europe, where he had been sent in 1588 by Father Valignani to interest the Holy See more particularly in the missions. Left alone with a young priest, a pupil rather than an assistant, Ricci was expelled from Chao-k'ing in 1589 by a viceroy of Canton who had found the house of the missionaries suited to his own needs; but the mission had taken root too deeply to be exterminated by the ruin of its first home. Thenceforth in whatever town Ricci sought a new field of apostolate he was preceded by his reputation and he found powerful friends to protect him. He first went to Shao-chow, also in the province of Canton, where he dispensed with the services of interpreters and adopted the costume of the educated Chinese. In 1595 he made an attempt on Nan-king, the famous capital in the south of China, and, though unsuccessful, it furnished him with an opportunity of forming a Christian Church at Nan-ch'ang, capital of Kiang-si, which was so famous for the number and learning of its educated men. In 1598 he made a bold but equally fruitless attempt to establish himself at Peking. Forced to return to Nan-king on 6 Feb., 1599, he found Providential compensation there; the situation had changed completely since the preceding year, and the highest mandarins were desirous of seeing the holy doctor from the West take up his abode in their city. Although his zeal was rewarded with much success in this wider field, he constantly longed to repair his repulse at Peking. He felt that the mission was not secure in the provinces until it was established and authorized in the capital. On 18 May, 1600, Ricci again set out for Peking and, when all human hope of success was lost, he entered on 24 January, 1601, summoned by Emperor Wan-li.
Last Labours
Ricci's last nine years were spent at Peking, strengthening his work with the same wisdom and tenacity of purpose which had conducted it so far. The imperial goodwill was gained by gifts of European curiosities, especially the map of the world, from which the Asiatic ruler learned for the first time the true situation of his empire and the existence of so many other different kingdoms and peoples; he required Father Ricci to make a copy of it for him in his palace. At Peking, as at Nan-king and elsewhere, the interest of the most intelligent Chinese was aroused chiefly by the revelations which the European teacher made to them in the domain of the sciences, even those in which they considered themselves most proficient. Mathematics and astronomy, for example, had from time immemorial formed a part of the institutions of the Chinese Government, but, when they listened to Father Ricci, even the men who knew most had to acknowledge how small and how mingled with errors was their knowledge. But this recognition of their ignorance and their esteem for European learning, of which they had just got a glimpse, impelled very few Chinese to make serious efforts to acquire this knowledge, their attachment to tradition or the routine of national teaching being too deep-rooted. However, the Chinese governors, who even at the present day have made no attempt at reform in this matter, did not wish to deprive the country of all the advantages of European discoveries. To procure them recourse had to be had to the missionaries, and thus the Chinese mission from Ricci's time until the end of the eighteenth century found its chief protection in the services performed with the assistance of European learning. Father Ricci made use of profane science only to prepare the ground and open the way to the apostolate properly so called. With this object in view he employed other means, which made a deep impression on the majority of the educated class, and especially on those who held public offices. He composed under various forms adapted to the Chinese taste little moral treatises, e.g., that called by the Chinese "The Twenty-five Words", because in twenty-five short chapters it treated "of the mortification of the passions and the nobility of virtue". Still greater admiration was aroused by the "Paradoxes", a collection of practical sentences, useful to a moral life, familiar to Christians but new to the Chinese, which Ricci developed with accounts of examples, comparisons, and extracts from the Scriptures and from Christian philosophers and doctors. Not unreasonably proud of their rich moral literature, the Chinese were greatly surprised to see a stranger succeed so well; they could not refrain from praising his exalted doctrine, and the respect which they soon acquired for the Christian writings did much to dissipate their distrust of strangers and to render them kindly disposed towards the Christian religion.
But the book through which Ricci exercised the widest and most fortunate influence was his "T'ien-chu-she-i" (The True Doctrine of God). This was the little catechism of Chao-k'ing which had been delivered from day to day, corrected and improved as occasion offered, until it finally contained all the matter suggested by long years of experience in the apostolate. The truths which must be admitted as the necessary preliminary to faith -- the existence and unity of God, the creation, the immortality of the soul, reward or punishment in a future life -- are here demonstrated by the best arguments from reason, while the errors most widespread in China, especially the worship of idols and the belief in the transmigration of souls, are successfully refuted. To the testimony furnished by Christian philosophy and theology Ricci added numerous proofs from the ancient Chinese books which did much to win credit for his work. A masterpiece of apologetics and controversy, the "T'ien-chu-she-i", rightfully became the manual of the missionaries and did most effacacious missionary work. Before its author's death it had been reprinted at least four times, and twice by the pagans. It led countless numbers to Christianity, and aroused esteem for our religion in those readers whom it did not convert. The perusal of it induced Emperor K'ang-hi to issue his edict of 1692 granting liberty to preach the Gospel. The Emperor Kien-long, although he persecuted the Christians, ordered the "T'ien-chu-she-i" to be placed in his library with his collection of the most notable productions of the Chinese language. Even to the present time missionaries have experienced its beneficent influence, which was not confined to China, being felt also in Japan, Tong-king, and other countries tributary to Chinese literature.
Besides the works intended especially for the infidels and the catechumens whose initiation was in progress, Father Ricci wrote others for the new Christians. As founder of the mission he had to invent formulae capable of expressing clearly and unequivocally our dogmas and rites in a language which had hitherto never been put to such use (except for the Nestorian use, with which Ricci was not acquainted). It was a delicate and difficult task, but it formed only a part of the heavy burden which the direction of the mission was for Father Ricci, particularly during his last years. While advancing gradually on the capital Ricci did not abandon the territory already conquered; he trained in his methods the fellow-workers who joined him and commissioned them to continue his work in the cities he left. Thus in 1601, the mission included, besides Peking, the three residences of Nan-king, Nan-ch'ang, Shao-chow, to which was added in 1608 that of Shang-hai. In each of these there were two or three missionaries with "brothers", ChineseChristians from Macao who had been received into the Society of Jesus, and who served the mission as catechists. Although as yet the number of Christians was not very great (2000 baptized in 1608), Father Ricci in his "Memoirs" has said well that considering the obstacles to the entrance of Christianity into China the result was "a very great miracle of Divine Omnipotence". To preserve and increase the success already obtained, it was necessary that the means which had already proved efficacious should continue to be employed; everywhere and always the missionaries, without neglecting the essential duties of the Christian apostolate, had to adapt their methods to the special conditions of the country, and avoid unnecessary attacks on traditional customs and habits. The application of this undeniably sound policy was often difficult. In answer to the doubts of his fellow-workers Father Ricci outlined rules, which received the approval of Father Valignano; these insured the unity and fruitful efficacy of the apostolic work throughout the mission.
Question of the Divine Names and the Chinese Rites
The most difficult problem in the evangelization of China had to do with the rites or ceremonies, in use from time immemorial, to do honour to ancestors or deceased relatives and the particular tokens of respect which the educated felt bound to pay to their master, Confucius. Ricci's solution of this problem caused a long and heated controversy in which the Holy See finally decided against him. The discussion also dealt with the use of the Chinese terms T'ien (heaven) and Shang-ti (Sovereign Lord) to designateGod; here also the custom established by Father Ricci had to be corrected. The following is a short history of this famous controversy which was singularly complicated and embittered by passion. With regard to the designations for God, Ricci always preferred, and employed from the first, the term T'ien chu (Lord of Heaven) for the God of Christians; as had been seen, he used it in the title of his catechism. But in studying the most ancient Chinese books he considered it established that they said of T'ien (Heaven) andShang-ti (Sovereign Lord) what we say of the true God, that is, they described under these two names a sovereign lord of spirits and men who knows all that takes place in the world, the source of all power and all lawful authority, the supreme regulator and defender of the moral law, rewarding those who observe and punishing those who violate it. Hence he concluded that, in the most revered monuments of China, T'ien and Shang'ti designate nothing else than the true God whom he himself preached. Ricci maintained this opinion in several passages of his T'ien-chu-she-i; it will be readily understood of what assistance it was to destroy Chinese prejudices against the Christian religion. It is true that, in drawing this conclusion, Ricci had to contradict the common interpretation of modern scholars who follow Chu-Hi in referring T'ien and Shang-ti to apply to the material heaven; but he showed that this material interpretation does not do justice to the texts and it is at least reasonable to see in them something better. In fact he informs us that the educated Confucianists, who did not adore idols, were grateful to him for interpreting the words of their master with such goodwill. Indeed, Ricci's opinion has been adopted and confirmed by illustrious modern Sinologists, amongst whom it suffices to mention James Legge ("The Notions of the Chinese concerning God and Spirits", 1852; "A Letter to Prof. Max Muller chiefly on the Translation of the Chinese terms Ti and Chang-ti", 1880).
Therefore it was not without serious grounds that the founder of the Chinese mission and his successors believed themselves justified in employing the terms T'ien and Shang-ti as well as T'ien-chu to designate the true God. However, there were objections to this practice even among the Jesuits, the earliest rising shortly after the death of Father Ricci and being formulated by the Japanese Jesuits. In the ensuing discussion carried on in various writings for and against, which did not circulate beyond the circle of the missionaries only one of those working in China declared himself against the use of the name Shang-ti. This was Father Nicholas Longobardi, Ricci's successor as superior general of the mission, who, however, did not depart in anything from the lines laid down by its founder. After allowing the question to be discussed for some years, the superior ordered the missionaries to abide simply by the custom of Father Ricci; later this custom together with the rites was submitted to the judgment of the Holy See. In 1704 and 1715 Clement XI, without pronouncing as to the meaning of T'ien and Shang-ti in the ancient Chinese books, forbade, as being open to misconstruction, the use of these names to indicate the true God, and permitted only the T'ien-chu. Regarding the rites and ceremonies in honour of ancestors and Confucius, Father Ricci was also of the opinion that a broad toleration was permissible without injury to the purity of the Christian religion. Moreover, the question was of the utmost importance for the progress of the apostolate. To honour their ancestors and deceased parents by traditional prostrations and sacrifices was in the eyes of the Chinese the gravest duty of filial piety, and one who neglected it was treated by all his relatives as an unworthy member of his family and nation. Similar ceremonies in honour of Confucius were an indispensable obligation for scholars, so that they could not receive any literary degree nor claim any public office without having fulfilled it. This law still remains inviolable; Kiang-hi, the emperor who showed most goodwill towards the Christians, always refused to set it aside in their favour. In modern times the Chinese Government showed no more favour to the ministers of France, who, in the name of the treaties guaranteeing the liberty of Catholicism in China, claimed for the Christians who had passed the examinations, the titles and advantages of the corresponding degrees without the necessity of going through the ceremonies; the Court of Peking invariably replied that this was a question of national tradition on which it was impossible to compromise.
After having carefully studied what the Chinese classical books said regarding these rites, and after having observed for a long time the practice of them and questioned numerous scholars of every rank with whom he was associated during this eighteen years of apostolate, Ricci was convinced that these rites had no religious significance, either in their institution or in their practice by the enlightened classes. The Chinese, he said, recognized no divinity in Confucius any more than in their deceased ancestors; they prayed to neither; the made no requests nor expected any extraordinary intervention from them. In fact they only did for them what they did for the living to whom they wished to show great respect. "The honour they pay to their parents consists in serving them dead as they did living. They do not for this reason think that the dead come to eat their offerings [the flesh, fruit, etc.] or need them. They declare that they act in this manner because they know no other way of showing their love and gratitude to their ancestors. . . . Likewise what they do [especially the educated], they do to thank Confucius for the excellent doctrine which he left them in his books, and through which they obtained their degrees and mandarinships. Thus in all this there is nothing suggestive of idolatry, and perhaps it may even be said that there is no superstition." The "perhaps" added to the last part of this conclusion shows the conscientiousness with which the founder acted in this matter. That the vulgar and indeed even most of the Chinese pagans mingled superstition with their national rites Ricci never denied; neither did he overlook the fact that the Chinese, like infidels in general, mixed superstition with their most legitimate actions. In such cases superstition is only an accident which does not corrupt the substance of the just action itself, and Ricci thought this applied also to the rites. Consequently he allowed the new Christians to continue the practice of them avoiding everything suggestive of superstition, and he gave them rules to assist them to discriminate. He believed, however, that this tolerance, though licit, should be limited by the necessity of the case; whenever the Chinese Christian community should enjoy sufficient liberty, its customs, notably its manner of honouring the dead, must be brought into conformity with the customs of the rest of the Christian world. These principles of Father Ricci, controlled by his fellow-workers during his lifetime, and after his death, served for fifty years as the guide of all the missionaries.
In 1631 the first mission of the Dominicans was founded at Fu-kien by two Spanish religious; in 1633 two Franciscans, also Spanish, came to establish a mission of their order. The new missionaries were soon alarmed by the attacks on the purity of religion which they thought they discerned in the communities founded by their predecessors. Without taking sufficient time perhaps to become acquainted with Chinese matters and to learn exactly what was done in the Jesuit missions they sent a denunciation to the bishops of the Philippines. The bishops referred it to Pope Urban VIII (1635), and soon the public was informed. As early as 1638 a controversy began in the Philippines between the Jesuits in defence of their brethren on the one side and the Dominicans and Franciscans on the other. In 1643 one of the chief accusers, the Dominican, Jean-Baptiste Moralez, went to Rome to submit to the Holy See a series of "questions" or "doubts" which he said were controverted between the Jesuit missionaries and their rivals. Ten of these questions concerned the participation of Christians in the rites in honour of Confucius and the dead. Moralez's petition tended to show that the cases on which he requested the decision of the Holy See represented the practice authorized by the Society of Jesus; as soon as the Jesuits learned of this they declared that these cases were imaginary and that they had never allowed the Christians to take part in the rites as set forth by Moralez. In declaring the ceremonies illicit in its Decree of 12 Sept., 1645 (approved by Innocent X), the congregation of the Propaganda gave the only possible reply to the questions referred to it.
In 1651 Father Martin Martini (author of the "Novus Atlas Sienensis") was sent from China to Rome by his brethren to give a true account of the Jesuits practices and permissions with regard to the Chinese rites. This delegate reached the Eternal City in 1654, and in 1655 submitted four questions to the Sacred Congregation of the Holy Office. This supreme tribunal, in its Decree of 23 March, 1656, approved by Pope Alexander VII, sanctioned the practice of Ricci and his associates as set forth by Father Martini, declaring that the ceremonies in honour of Confucius and ancestors appeared to constitute "a purely civil and political cult". Did this decree annul that of 1645? Concerning this question, laid before the Holy Office by the Dominican, Father John de Polanco, the reply was (20 Nov., 1669) that both decrees should remain "in their full force" and should be observed "according to the questions, circumstances, and everything contained in the proposed doubts".
Meanwhile an understanding was reached by the hitherto divided missionaries. This reconciliation was hastened by the persecution of 1665 which assembled for nearly five years in the same house at Canton nineteen Jesuits, three Dominicans, and one Franciscan (then the sole member of his order in China). Profiting by their enforced leisure to agree on a uniform Apostolic method, the missionaries discussed all the points on which the discipline of the Church should be adapted to the exigencies of the Chinese situation. After forty days of conferences, which terminated on 26 Jan., 1668, all (with the possible exception of the Franciscan Antonio de Santa Maria, who was very zealous but extremely uncompromising) subscribed to forty-two articles, the result of the deliberations, of which the forty-first was as follows: "As to the ceremonies by which the Chinese honour their master Confucius and the dead, the replies of the Sacred Congregation of the Inquisition approved by our Holy Father Alexander VII, in 1656, must be followed absolutely because they are based on a very probable opinion, to which it is impossible to offset any evidence to the contrary, and, this probability assumed, the door of salvation must not be closed to the innumerable Chinese who would stray from the Christian religion if they were forbidden to what they may do licitly and in good faith and which they cannot forego without serious injury." After the subscription, however, a new courteous discussion of this article in writing took place between Father Domingo Fernandez Navarrete, superior of the Dominicans, and the most learned of the Jesuits at Canton. Navarrette finally appeared satisfied and on 29 Sept., 1669, submitted his written acceptance of the article to the superior of the Jesuits. However, on 19 Dec. of this year he secretly left Canton for Macao whence he went to Europe. There, and especially at Rome where he was in 1673, he sought from now on only to overthrow what had been attempted in the conferences of Canton. He published the "Tratados historicos, politicos, ethicos, y religiosos de la monarchia de China" (I, Madrid, 1673; of vol. II, printed in 1679 and incomplete, only two copies are known). This work is filled with impassioned accusations against the Jesuit missionaries regarding their methods of apostolate and especially their toleration of the rites. Nevertheless, Naverrette did not succeed in inducing the Holy See to resume the question, this being reserved for Charles Maigrot, a member of the new Société des Missions Étrangères. Maigrot went to China in 1683. He was Vicar Apostolic of Fu-kien, before being as yet a bishop, when, on 26 March, 1693, he addressed to the missionaries of his vicariate a mandate proscribing the names T'ien and Shang-ti; forbidding that Christians be allowed to participate in or assist at "sacrifices or solemn oblations" in honour of Confucius or the dead; prescribing modifications of the inscriptions on the ancestral tablets; censuring and forbidding certain, according to him, too favourable references to the ancient Chinese philosophers; and, last but not least, declaring that the exposition made by Father Martini was not true and that consequently the approval which the latter had received from Rome was not to be relied on.
By order of Innocent XII, the Holy Office resumed in 1697 the study of the question on the documents furnished by the procurators of Mgr Maigrot and on those showing the opposite side brought by the representatives of the Jesuit missionaries. It is worthy of note that at this period a number of the missionaries outside the Society of Jesus, especially all the Augustinians, nearly all the Franciscans, and some Dominicans, were converted to the practice of Ricci and the Jesuit missionaries. The difficulty of grasping the truth amid such different representations of facts and contradictory interpretations of texts prevented the Congregation from reaching a decision until towards the end of 1704 under the pontificate of Clement XI. Long before then the pope had chosen and sent to the Far East a legate to secure the execution of the Apostolic decrees and to regulate all other questions on the welfare of the missions. The prelate chosen was Charles-Thomas-Maillard de Tournon (b. at Turin) whom Clement XI had consecrated with his own hands on 27 Dec., 1701, and on whom he conferred the title of Patriarch of Antioch. Leaving Europe on 9 Feb., 1703, Mgr de Tournon stayed for a time in India (see MALABAR RITES) reaching Macao on 2 April, 1705, and Peking on 4 December of the same year. Emperor K'ang-hi accorded him a warm welcome and treated him with much honour until he learned, perhaps through the imprudence of the legate himself, that one of the objects of his embassy, if not the chief, was to abolish the rites amongst theChristians. Mgr de Tournon was already aware that the decision against the rites had been given since 20 Nov., 1704, but not yet published in Europe, as the pope wished that it should be published first in China. Forced to leave Peking, the legate had returned to Nan-king when he learned that the emperor had ordered all missionaries, under penalty of expulsion, to come to him for a piao or diploma granting permission to preach the Gospel. This diploma was to be granted only to those who promised not to oppose the national rites. On the receipt of this news the legate felt that he could no longer postpone the announcement of the Roman decisions. By a mandate of 15 January, 1707, he required all missionaries under pain of excommunication to reply to Chinese authority, if it questioned them, that "several things" in Chinese doctrine and customs did not agree with Divine law and that these were chiefly "the sacrifices to Confucius and ancestors" and "the use of ancestral tablets", moreover that Shang-ti and "T'ien" were not "thetrue God of the Christians". When the emperor learned of this Decree he ordered Mgr de Tournon to be brought to Macao and forbade him to leave there before the return of the envoys whom he himself sent to the pope to explain his objections to the interdiction of the rites. While still subject to this restraint, the legate died in 1710.
Meanwhile Mgr Maigrot and several other missionaries having refused to ask for the piao had been expelled from China. But the majority (i.e. all the Jesuits, most of the Franciscans, and other missionary religious, having at their head the Bishop of Peking, a Franciscan, and the Bishop of Ascalon, Vicar Apostolic of Kiang-si, an Augustinian) considered that, to prevent the total ruin of the mission, they might postpone obedience to the legate until the pope should have signified his will. Clement XI replied by publishing (March, 1709) the answers of the Holy Office, which he had already approved on 20 November, 1704, and then by causing the same Congregation to issue (25 Sept., 1710) a new Decree which approved the acts of the legate and ordered the observance of the mandate of Nan-king, but interpreted in the sense of the Roman replies of 1704, omitting all the questions and most of the preambles, and concluded with a form of oath which the pope enjoined on all the missionaries and which obliged them under the severest penalties to observe and have observed fully and without reserve the decisions inserted in the pontifical act. This Constitution, which reached China in 1716, found no rebels among the missionaries, but even those who sought most zealously failed to induce the majority of their flock to observe its provisions. At the same time the hate of the pagans was reawakened, enkindled by the old charge that Christianity was the enemy of the national rites, and the neophytes began to be the objects of persecutions to which K'ang-hi, hitherto so well-disposed, now gave almost entire liberty. Clement XI sought to remedy this critical situation by sending to China a second legate, John-Ambrose Mezzabarba, whom he named Patriarch of Alexandria. This prelate sailed from Lisbon on 25 March, 1720, reaching Macao on 26 September, and Canton on 12 October. Admitted, not without difficulty, to Peking and to an audience with the emperor, the legate could only prevent his immediate dismissal and the expulsion of all the missionaries by making known some alleviations of the Constitution "Ex illâ die", which he was authorized to offer, and allowing K'ang-hi to hope that the pope would grant still others. Then he hastened to return to Macao, whence he addressed (4 November, 1721) a pastoral letter to the missionaries of China, communicating to them the authentic text of his eight "permissions" relating to the rites. He declared that he would permit nothing forbidden by the Constitution; in practice, however, his concessions relaxed the rigour of the pontifical interdictions, although they did not produce harmony or unity of action among the apostolic workers. To bring about this highly desirable result the pope ordered a new investigation, the chief object of which was the legitimacy and opportuneness of Mezzabarba's "permissions"; begun by the Holy Office under Clement XII a conclusion was reached only under Benedict XIV. On 11 July, 1742, this pope, by the Bull "Ex quo singulari", confirmed and reimposed in a most emphatic manner the Constitution "Ex illâ die", and condemned and annulled the "permissions" of Mezzabarba as authorizing the superstitions which that Constitution sought to destroy. This action terminated the controversy among Catholics.
The Holy See did not touch on the purely theoretical questions, as for instance what the Chinese rites were and signified according to their institution and in ancient times. In this Father Ricci may have been right; but he was mistaken in thinking that as practised in modern times they are not superstitious or can be made free from all superstition. The popes declared, after scrupulous investigations, that the ceremonies in honour of Confucius or ancestors and deceased relatives are tainted with superstition to such a degree that they cannot be purified. But the error of Ricci, as of his fellow-workers and successors, was but an error in judgment. The Holy See expressly forbade it to be said that they approved of idolatry; it would indeed be an odious calumny to accuse such a man as Ricci, and so many other holy and zealous missionaries, of having approved and permitted their neophytes practices which they knew to be superstitions and contrary to the purity of religion. Despite this error, Matto Ricci remains a splendid type of missionary and founder, unsurpassed for his zealous intrepidity, the intelligence of the methods applied to each situation, and the unwearying tenacity with which he pursued the projects he undertook. To him belongs the glory not only of opening up a vast empire to the Gospel, but of simultaneously making the first breach in that distrust of strangers which excluded China from the general progress of the world. The establishment of the Catholic mission in the heart of this country also had its economic consequences: it laid the foundation of a better understanding between the Far East and the West, which grew with the progress of the mission. It is superfluous to detail the results from the standpoint of the material interests of the whole world. Lastly, science owes to Father Ricci the first exact scientific knowledge received in Europe concerning China, its true geographical situation, its ancient civilization, its vast and curious literature, its social organization so different from what existed elsewhere. The method instituted by Ricci necessitated a fundamental study of this new world, and if the missionaries who have since followed him have rendered scarcely less service to science than to religion, a great part of the credit is due to Ricci.
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Matter[[@Headword:Matter]]

Matter
(Gr. hyle; Lat. materia; Fr. matière; Ger. materie and stoff), the correlative of Form. See HYLOMORPHISM; FORM.
Taking the term in its widest sense, matter signifies that out of which anything is made or composed. Thus the original meaning of hyle (Homer) is "wood", in the sense of "grove" or "forest"; and hence, derivatively, "wood cut down" or timber. The Latin materia, as opposed to lignum (wood used for fuel), has also the meaning of timber for building purposes. In modern languages this word (as signifying raw material) is used in a similar way. Matter is thus one of the elements of the becoming and continued being of an artificial product. The architect employs timber in the building of his house; the shoemaker fashions his shoes from leather. It will be observed that, as an intrinsic element, matter connotes composition, and is most easily studied in a consideration of the nature of change. This is treated ex professo in the article on CAUSE (q. v.). It will, however, be necessary to touch upon it briefly again here, since matter can only be rationally treated in so far as it is a correlate. The present article will therefore be divided into paragraphs giving the scholastic doctrine under the following heads:
(1) Secondary Matter (in accidental change); 
(2) Primordial Matter (in substantial change); 
(3) The Nature of Primordial Matter; 
(4) Privation; 
(5) Permanent Matter; 
(6) The Unity of Matter; 
(7) Matter as the Principle of Individuation; 
(8) The Causality of Matter; 
(9) Variant Theories.
(1) Secondary Matter
Accepting matter in the original sense given above, Aristotle defines the "material cause" hoion ho chalkos tou andriantos kai ho argyros tes phiales. That the form of the statue is realized in the bronze, that the bronze is the subject of the form, is sensibly evident. These two elements of the statue or bowl are the intrinsic "causes" of its being what it is. With the addition of the efficient and final cause (and of privation) they constitute the whole doctrine of its ætiology, and are invoked as a sufficient explanation of "accidental" change. There is no difficulty in understanding such a doctrine. The determinable "matter" (here, in scholastic terminology, more properly substance) is the concrete reality — brass or white metal — susceptible of determination to a particular mode of being. The determinant is the artificial shape or form actually visible. The "matter" remains substantially the same before, throughout, and after its fashioning.
(2) Primordial Matter
The explanation is not so obvious when it is extended to cover substantial change. It is indeed true that already in speaking ot the "matter" of accidental change (substance), we go beyond the experience given in sense perception. But, when we attempt to deal with the elements of corporeal substance, we proceed still farther in the process of abstraction. It is impossible to represent to ourselves either primordial matter or substantial form. Any attempt to do so inevitably results in a play of imagination that tends to falsify their nature, for they are not imaginable. The proper objects of our understanding are the essences of those bodies with which we are surrounded (cf. S. Thomas, "De Principio Individuationis"). We have, however, no intuitive knowledge of these, nor of their principles. We may reason about them, indeed, and must so reason if we wish to explain the possibility of change; but to imagine is to court the danger of arriving at entirely false conclusions. Hence whatever may be asserted with regard to primordial matter must necessarily be the result of pure and abstract reasoning upon the concrete data furnished by sense. It is an inexisting principle invoked to account for substantial alteration. But, as St. Thomas Aquinas remarks, whatever knowledge of it we may acquire is reached only by its analogy to "form" (ibid.). The two are the inseparable constituents of corporeal beings. The teaching of Aquinas may be briefly set out here as embodying that also of Aristotle, with which it is in the main identical. It is the teaching commonly received in the School; though various other opinions, to which allusion will be made later, are to be found advanced both before and after its formulation by Aquinas.
(3) The Nature of Primordial Matter
For St. Thomas primordial matter is the common ground of substantial change, the element of indetermination in corporeal beings. It is a pure potentiality, or determinability, void of substantiality, of quality, of quantity, and of all the other accidents that determine sensible being. It is not created, neither is it creatable, but rather concreatable and concreated with Form, (q. v.), to which it is opposed as a correlate, as one of the essential "intrinsic constituents" (De Principiis Naturæ) of those corporeal beings in whose existence the act of creation terminates. Similarly it is not generated, neither does it corrupt in substantial change, since all generation and corruption is a transition in which one substance becomes another, and consequently can only take place in changes of composite subjects. It is produced out of nothing and can only cease to be by falling back into nothingness (De Natura Materiæ, i). Its potentiality is not a property superadded to its essence, for it is a potentiality towards substantial being (In I Phys., Lect. 14). A stronger statement is to be found in "QQ. Disp.", III, Q. iv., a. 2 ad 4: "The relation of primordial matter . . . to passive potentiality is as that of God . . . to active (potentiam activam). Therefore matter is its passivity as God is His activity". It is clear throughout that St. Thomas has here in view primordial matter in the uttermost degree of abstraction. Indeed, he is explicit upon the point. "That is commonly called primordial matter which is in the category of substance as a potentiality cognized apart from all species and form, and even from privation; yet susceptive of forms and privations" (De spiritual. creat., Q. i, a. 1).
If we were "obliged to define its essence, it would have for specific difference its relation to form, and for genus its substantiality" (Quod., IX, a. 6. 3). And again: "It has its being by reason of that which comes to it, since in itself it has incomplete, or rather no being at all" (De Princip. Naturæ). Such information is mainly negative in character, and the phrases employed by St. Thomas show that there is a certain difficulty in expressing exactly the nature of the principle under consideration. This difficulty evidently arises from the imagination, and with imagination the philosophy of matter has nothing to do. We must begin with the real, the concrete being. To explain this, and the changes it is capable of undergoing, we must infer the coexistence of matter and form determinable and determinant. We may then strip matter, by abstraction, of this or that determination; we may consider it apart from all its determinations. But once attempt to consider it apart from that analogy by which alone we can know it, once strip it mentally of its determinability by form, and nothing — absolute nothing — remains. For matter is neither realizable nor thinkable without its correlative. The proper object of intelligence, and likewise the subject of being, is Ens, Verum. Hence St. Thomas teaches further that primordial matter is "a substantial reality" (i. e., a reality reductively belonging to the category of substance), "potential towards all forms, and, under the action of a fit and proportioned efficient cause, determinable to any species of corporeal substance" (In VII Met., sect. 2); and, again: "It is never stripped of form and privation; now it is under one form now under another. Of itself it can never exist" (Do Princip. Natur.) . What has been said may appear to deny to matter the reality that is predicated of it. This is not the case. As the determinable element in corporeal substance it must have a reality that is not that of the determining form. The mind by abstraction may consider it as potential to any form, but can never overstep the limit of its potentiality as inexistent (cf. Aristotle'sti enyparchontos (Phys., iii, 194b, 16) and realized in bodies without finding itself contemplating absolute nothingness. Of itself matter can never exist, and consequently of itself it can never be thought.
(4) Privation
The use of the term "privation" by Aquinas brings us to an exceedingly interesting consideration. While primordial matter, as "understood" without any form or privation, is an indifferent potentiality towards information by any corporeal form, the same matter, considered as realized by a given form, and actually existing, does not connote this indefinite capacity of information. There is, in fact, a certain rhythmic evolution of forms observable in nature. By electrolysis only oxygen and hydrogen can be obtained from water; from oxygen and hydrogen in definite proportions only water is generated. This fact St. Thomas expresses in the physical terms of his time: "If any particular matter, e. g. fire or air, were despoiled of its form, it is manifest that the potentiality towards other educible forms remaining in it would not be so ample, as is the case in regard to matter (considered) universally" (De Nat. Mat., v). The consideration gives us the signification of "privation", as used in the theory of substantial change. Matter is "deprived" of the form or forms towards which alone it is potential when actually existing in some one or other state of determination. Hence the distinction that is found in the Opuscule "Do Principiis Naturæ".
(5) Permanent Matter
" Matter that does not connote a privation is permanent, whereas that which does is transient". The connotation of a privation limits primordial matter to that which is realized by a form disposing it towards realization by certain other definite forms. "Privation" is the absence of those forms. Permanent matter is matter considered in the highest degree of abstraction, and connoting thereby no more than its correlation to form in general.
(6) The Unity of Matter
Further, this (permanent) matter is said to be one; not however, in the sense of a numerical unity. Every corporeal being is held to result from the union of matter and form. There are in consequence as many distinct individual realized portions of matter as there are distinct bodies (atoms, for example) in the universe. Nevertheless, when the severally determining principles and privations are abstracted from, when matter is cognized in its greatest abstraction, it is cognized as possessing a logical unity. It is understood without any of those dispositions that make it differ numerically with the multiplication of bodies (De Principiis Naturæ).
(7) Matter as the Principle of lndividuation
More important is the doctrine that grounds in matter the numerical distinction of specifically identical corporeal beings. In the general doctrine of St. Thomas, the individual — "this thing" (hoc aliquid) — is a primordial substance, individualized by the fact that it is what it is ("Substantia individuatur per seipsam": Summa, Pars I, Q. xxix, a. 1). It is intrinsically complete, capable of subsisting in itself as the subject of accidents in the ontological order, and of predicates in the logical. It is undivided in itself, distinct from all other, incommunicable (cf. De Principio Individuationis). These characteristic notes are realized in the case of two substances that differ by essence. Thus, for St. Thomas, no two angels (q. v.) are specifically identical (Summa, Pars I, Q. 1, a. 4). More than this, even a corporeal form, however material and low in the hierarchy of forms, would not be other than unique in its species, if it could exist (or be thought), apart from its relation to matter (cf. De Spiritual. Creaturis, Q. i, a. 8). Whiteness, if it could subsist without any subject, would be unique. If a plurality of such accidental forms could subsist they also would differ specifically — as whiteness, redness, etc. But this distinction evidently does not obtain in the case of a number of individuals belonging to one species. They are essentially identical. How is it, then, that they can constitute a plurality? The answer given by St. Thomas to this question is his doctrine of the Principle of Individuation. Whereas the plurality of simple substances, or "forms", is due to a real difference of their essences (as a triangle differs from a circle), the plurality of identical essences, or "forms", supposes an intrinsic principle of individuation for each (as two triangles realized in two pieces of wood) . Thus, simple substances differ by reason of their nature, formally; while composite ones differ by reason of an inherent principle, materially. They are multiplied within a given species by reason of matter.
At this point a peculiarly delicate question arises. The abstract essence of man connotes matter. If, then, primordial matter be the principle of individuation, it would seem that the abstract essence is already individualized. Wherein would lie the admitted difference between the species and the individual? On the other hand, if that be not the case, it would appear equally evident that, in adding to the individual a principle not contained in the abstract essence, it would no longer be an object of classification in the species. It would not be merely the concrete realization of the essence, but something more. In either case the doctrine would seem to be incompatible with modern Realism. St. Thomas avoids the difficulty by teaching that matter is the principle of individuation, but only as correlated to quantity. The expressions that he uses are "materia signata", "materia subjecta dimensioni" (In Boeth. de Trin., Q. iv, a. 2), "materia sub certis dimensionibus" (De Nat. Mat., iii) . This needs some explanation. Quantity, as such, is an accident; and it is evident that no accident can account for the individuality of its own subject. But quantity results in corporeal substance by reason of matter. Primordial matter, then, considered as such, has a relation to quantity consequent upon its necessary relation to form (De Nat. Mat., iv). When actuated by form it has dimensions — the "inseparable concomitants that determine it in time and place" (De Princip. Individ.). The abstract essence, then, embracing matter as it does form, will connote an aptitude or potentiality towards a quantitative determination, necessarily resultant in each concrete subject realized.
Here, as formerly, the fact must not be lost sight of that the reasoning begins with the concrete bodies actually existing in nature. It is by an abstraction that we consider matter without the actual quantity that it always exhibits when realized in corporeal substance. Peter, as a matter of fact, differs from Paul, yet they are specifically identical as rational animals. Peter is "this" man, and Paul is "that", but "this" and "that", because "here" and "there". "Form is not individuated in that it is received in matter, but only in that it is received in this or that distinct matter, and determined to here and now" (In Boeth. de Trin. Q. iv, a. 1). It is evident that "here" and "now" are the immediate and inseparable signs for us of the individual. They indicate "hœc caro et ossa". And they are only possible by reason of (informed) matter, the ground of divisibility and location in space. Still, it must be noted that "materia signata quantitate" is not to be understood as primordial matter having an aptitude towards fixed and invariable dimensions. The determined dimensions that are found in the existing subject are to be attributed, St. Thomas teaches, to matter as "individuated by indeterminate dimensions preunderstood in it" (" In Boeth. de Trin.", Q. iv, a. 2; "De Nat. Mat.", vii). This remark explains how an individual (as Peter) can vary in dimension without varying in identity; and at the same time gives the reply of Aquinas to the difficulty raised above. Primordial matter, as connoted in the essence, has am aptitude towards indeterminate dimensions. These dimensions when realized are the ground of the determined dimensions (ibid.) that make the individual hic et nunc an object of sense-perception (De Nat. Materiæ, iii).
(8) The Causality of Matter
Since Primordial Matter is numbered among the causes of corporeal being, the mature of its causality remains to be considered. (See CAUSE.) All scholastics admit its concurrence with form, as an intrinsic cause; but they are not unanimous as to the precise part it plays. For Suarez it is unitive; for John of St. Thomas receptive. The Conimbricences place its causality in both notes. It would, perhaps, seem more consonant with the doctrine of St. Thomas to adopt Cardinal Mercier's opinion that the causality of matter is first receptive and second unitive; provided always that its essential potentiality be never lost sight of.
(9) Variant Theories of Matter
The teaching of Aquinas has been given as substantially identical with that of Aristotle. The main point of divergence lies in the opinion of Aristotle that the world — and consequently matter — is eternal. St. Thomas, in accepting the doctrine of Creation, denies the eternity of primordial matter. It is interesting to note how this doctrine of matter, as the potential, or determinable, element in change, unites and corrects the views of Heraclitus, Parmenides, and Plato. The perpetual flux of the first is found in the continual transformations that take place in material nature. The changeless "one" of the second is recognized in the abstract essences eternally identical with themselves. And the world of "ideas" of Plato is assigned its place as a world of intellectual abstractions practised upon the bodies that fall under the observation of the senses. The universal is immanent in the individual and multiplied by reason of its matter. In the system of Plato, matter (me on, apeiron: the "formless and invisible") is also the condition under which being becomes the object of the senses. It gives to being all its imperfections. It is by a mixture of being and nothingness, rather than by the realization of a potentiality, that sensible things exist. While for Aristotle matter is a real element of being, for Plato it is not. Of Neoplatonists, Philo (following Plato and the Stoics) also considered matter the principle of imperfection, of limitation and of evil; Plotinus made it empty space, or a pure possibility of Being.
These systems are mentioned here because through them St. Augustine drew his knowledge of Greek philosophy. And in the doctrine of St. Augustine we find the source of an important current of thought that ran through the Middle Ages. He puts forward at different times two views as to the nature of matter. It is first, corporeal substance in a chaotic state; second, an element of complete indetermination, approaching to the me on of Plato. St. Augustine was not directly acquainted with the works of Aristotle, yet he seems to have approached very closely to this thought (probably through the Latin writings of the Neoplatonists) in certain passages of the "Confessions" (cf. Lib. XIII v and xxxiii):
For the changeableness of changeable things is capable of all those forms to which the changeable are changed. And what is this? Is it soul? Or body? If it could be said: 'Nothing: something that is and is not', that would I say . . . 'For from nothing they were made by Thee, yet not of Thee: nor of anything not Thine, or which was before, but of concreated matter, because Thou didst create its informity without any interposition of time.'
St. Augustine does not teach the dependence of quantity upon matter; and he admits a quasimatter in the angels. Moreover, his doctrine of the rationes seminales (of Stoical origin), which found many adherents among later scholastics, clearly assigns to matter something more than the character of pure potentiality attributed to it by St. Thomas. It may noted that Albert the Great, the predecessor of St. Thomas, also taught this doctrine and, further, was of the opinion that the angelic "forms" must be held to have afundamentum, or ground of differentiation, analogous to matter in corporeal beings.
Following St. Augustine, Alexander of Hales and St. Bonaventure, with the Franciscan School as a whole, teach that matter is one of the intrinsic elements of all creatures. Matter and form together are the principles of individuation for St. Bonaventure. Duns Scotus is more characteristically subtle on the point, which is a capital one in his synthesis. Matter is to be distinguished as:
· Materia primo prima, the universalized indeterminate element of contingent beings. This has real and numerical unity.
· Materia secundo prima, united with "form" and quantified.
· Materia tertio prima, subject of accidental change in existing bodies.
For Scotus, who acknowledges his indebtedness to Avicebron for the doctrine (De rerum princip., Q. viii, a. 4), Materia primo prima is homogeneous in all creatures without exception. His system is dualistic. Among later notable scholastics Suarez may be cited as attributing an existence to primordial matter. This is a logical consequence of his doctrine that no real distinction is to be admitted between essence and existence. God could, he teaches, "preserve matter without a form as He can a form without matter" (Disput. Metaph., xv, sec. 9). In his opinion, also, quantified matter no longer appears as the principle of individuation. A considerable number of theologians and philosophers have professed his doctrine upon both these points.
ALBERTUS MAGNUS, Opera (Lyons, 1851); ALEXANDER OF HALES, In duodecim Aristotelis Metaphysicœ libros (1572); IDEM, Universœ Theologiœ Summa (Cologne, 1622): St. THOMAS AQUINAS, Opera (Parma, 1852-72), especially the Opuscula De Natura Materiœ, De Principio Individuationis, De Spiritualibus Creaturis, In Boethium de Trinitate, De Principiis Naturœ, Quodlibet, IX, Q. iv, De Mixtione Elementorum; ARISTOTLE, Opera (Paris, 1619); ST. AUGUSTINE, Opera (Antwerp, 1679-1703); ST. BONAVENTURE, Opera (Paris, 1864-71); CAIETAN, Summa . . . Thomœ a Vio . . . Commentariis illustrata (Lyons, 1562); DE WULF, Histoire de la Philosophie Médiévale (Louvain); FARGES, Matière et Forme en présence des Sciences modernes (Paris, 1892); GROTE, Aristotle (London, 1873); IDEM, Plato and the other companions of Socrates (London, 1865); HARPER, The Metaphysics of the School (London, 1879); LORENZELLI, Philosophiœ Theoreticœ Institutiones (Rome, 1896); MERCIER, Ontologie (Louvain, 1902); NYS, Cosmologie (Louvain, 1904); SCOTUS, Opera (Lyons, 1639); SAINT-HILAIRE, Œuvres d'Aristote (Paris, 1837-92); SUAREZ; Metaphysicarum disputationum (Mainz, 1605); UEREEWEG: History of Philosophy, tr. MORRIS (1872); WINDELBAND, A History of Philosophy, tr. TUFTS (New York, 1893).
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Matthaeus Schinner[[@Headword:Matthaeus Schinner]]

Matthæus Schinner
Bishop, cardinal, and statesman, b. at Muhlbach in the Canton of Valais, Switzerland, about 1470; d. of the plague at Rome, l October, 1522. He was the son of the lord of Martigny; his uncle Nicholas, later Bishop of Sion (Sitter), gave him his early instruction. He embraced the ecclesiastical career, and eventually became parish priest of Aernen (1496), and canon and dean of the cathedral of Sion. When his uncle resigned, he was made Bishop of Sion (20 September, 1499). Schinner's great diplomatic skill and his influence over the other Swiss cantons allied with Valais made him the right hand of Popes Julius II and Leo X in their efforts to unite Italy and expel the French. In 1511, as a result of an alliance brought about by Schinner, the Swiss made two unsuccessful campaigns against Milan. As a reward for securing this alliance, he was made Bishop of Novara and also cardinal in 1511. In 1512, as papal legate for Italy and Germany, he was appointed commander of a Swiss and Venetian army, drove the French from Milan, and established Maximilian Sforza as duke. However, as Louis XII again captured Milan after the death of Julius II, Schinner one more took the field at the head of the Swiss Confederates, and defeated the French in the battle of Novara (1513). The Duke of Milan rewarded Schinner with the margraviate of Vigevano.
When under Francis I the French recrossed the Alps, Schinner led the Swiss troops, part of which had retired, at the unfortunate battle of Marignano (1515). In 1516 he raised another army with the aid of England, but was unable to regain Milan. He now sought to attain his end by an alliance between the pope, the emperor, England, and Spain, for which purpose he went himself in 1516 to London, but the reconciliation of the Swiss Confederation and the emperor with France made the alliance abortive. During his long-absence from home the French party there, under his bitter enemy George Supersax, raised a rebellion and drove him from Sion. He lived for several years at Zurich (1517-19), and thenceforth mostly at the court of the emperor. He supported the election of Charles V as emperor in 1519, for which he was made Bishop of Catania in Sicily (Nov., 1520). In 1521 he led an army of Swiss Confederates in the imperial campaign against Francis I for the possession of Milan. But for his passionate hatred of France, he would have been elected the successor of Leo X; however, Adrian VI called him to Rome as administrator of the States of the Church. He died without having seen his diocese again. His large and widely scattered correspondence is the only literary work he left. The date of his birth has been disputed, as the statements concerning it differ nearly twenty years. The year is unknown, and all direct indications are lacking. We know, however, that he attended the school of Lupulus at Bern, which was not opened until 1493. As Schinner was a priest in 1492, the year of his birth could not be later than 1470.
JOLLER, Kardinal Schinner als kathol. Kirchenfurst in Blatter zur Walliser Gesah., I (1895), IDEM, Kardinal Schinners Beziehungen zur Wahl Kaiser Karls V, 1519 ibid.; LAUBER, Kardinal Schinners Bann u. Interdikt uber seine Gegner, ibid., IV (1909); BLOSCH, Der Kardinal Schinner in Sonntagsblatt des Bund (1890), nos. 14, 15; WIRT, Akten uber die diplomatisch. Beziehungen der romisch. Curie in der Schweiz 1512-1552 in Quellen zur Schweiz. gesch., XVI (l895), xiii-xix.
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Matthew Blastares
A monk of the Order of St. Basil, living in the fourteenth century, who applied himself to the study of theology and canon law. Through the labours of John the Scholastic, Photius, Zonaras, Balsamon, and others the Greek Church possessed some collections of laws and commentaries. There was, however, need of a more comprehensive work, and one better adapted to the needs of the time. It appeared about 1335, in the "Syntagma" of Blastares, a collection of ecclesiastical constitutions in alphabetical order, written in Greek. The full title might be translated into Latin thus: "Syntagma alphabeticum rerum omium, quae in sacris divinisque canonibus comprehenduntur, elaboratum partier et compositum per minimum ex hieromonachis Matthaeum Blastarem". The collection, which contains a long preface, is arranged alphabetically by means of the initial letters of the words which indicate the subject-matter of each chapter; several chapters are thus found under one letter. For example under the Greek Lambda: Thoughts concerning the degrees of relationship in reference to matrimony, concerning marriages permitted and prohibited. Under Delta: Thoughts on last testaments, deacons, justice, ecclesiastical trials, etc.
In each chapter the author first gives the law of the Church on the subject and then, if there be any, the civil law also, setting forth the sense rather than the exact wording of either, and contenting himself with noting where the constitutions referred to may be found. The "Syntagma", commonly called "Nomocanon" or, by metaphor, (pedalion) (rudder), soon became extensively employed, and is still used in the Greek Church, as is evidenced by the fact that an edition of the work in six volumes was published in Athens from 1852 to 1860, under the auspices of the Holy Synod. This edition bears the title: (Syntagma ton Theion kai hieron kanonon). This work is also found in the Synodicon of Beveridge (P.G., CXLIV, CXLV) published at Oxford in 1672. There are also attributed to Blastares a tract on matrimonial cases, and two poems published by Goar in Greek and Latin, one on the offices of the Church of Constantinople, the other on the court. His "Syntagma", like other medieval law-books of the Greeks, breathes a spirit inimical to the Roman Church.
MOHLER in Kirchenlex.; VERING, Lehrbuch des Kirchenr., 17; WALTER, Lehrbuch des Kirchenr., xiv. 79, 80; BEVERIDGE, Prolegom. In Pandecta Canonum, I, 21 sqq.; KRUMBACHER, Gesch. der bysant. Litt. (Munich, 1897), 607.
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Matthew Lang
Cardinal, Bishop of Gurk and Archbishop of Salzburg, b. at Augsburg in 1468; d. at Salzburg, 30 March, 1540.
After receiving a secular education at Ingolstadt, Tübingen, and Vienna, he entered the chancery of Archbishop Berthold von Henneberg of Mainz, became secretary of Emperor Maximilian I in 1494, imperial councillor in 1501, and chancellor in 1508. The emperor esteemed him very highly, and gave him many ecclesiastical benefices. After being raised to the nobility with the title of "von Wellenburg" in 1498, he became provost of the cathedral of Augsburg in 1500, and shortly after also of that of Constance. In 1503 he was appointed coadjutor, and on 5 October, 1505, Prince-Bishop of Gurk. Though bishop, he remained in the imperial chancery as a layman, not even once visiting his diocese as long as he was Bishop of Gurk (from 1505 to 11 March, 1522). As imperial legate he directed the emperor's negotiations with France, Venice, Hungary, and the pope from 1508 to 1515. On 10 March, 1511, Pope Julius II created him cardinal, but kept him in petto until 24 November, 1512. Despite imperial influence he was unsuccessful in his aspirations to the Sees of Mainz, Magdeburg, Halberstadt, and Trent, but was finally appointed coadjutor of the See of Salzburg in 1514, against the express wish of Archbishop Leonard Keutschach of Salzburg. After the death of the latter, on 8 June, 1519, Lang became Archbishop of Salzburg. On 24 September, 1519, he was ordained priest and on the next day consecrated bishop. Though originally a promoter of the schismatic Council of Pisa, he later effected a settlement between the pope and the emperor, and joined the Lateran Council on 3 December, 1512. It was due chiefly to his influence that Charles V was elected emperor in 1519. He also induced Charles V in 1521 to take measures against Luther, suppressed the Peasants' War in his domain between 1525 and 1526, insisted on church reform at the synods which he held in Mühldorf in 1522 and 1537, and joined the league of Catholic princes at Ratisbon on 7 July, 1524. In 1529 he received the title of "Primate of Germany". Cardinal Lang was a friend of letters but a proud and ambitious prince of the Church. His suppression of Protestantism and his ecclesiastical reforms were dictated rather by political than religious motives.
HAUTHALER, Kardinal Matthaus Lang und die religiossoziale Bewegung seiner Zeit, 1517-1540 (Salzburg, 1896); SCHMID, Des Kardinals u. Erzbischofs von Salzburg (1519-40) Matthaus Lang Verhalten zur Reformation (Furth, 1901); LEGERS in Mittheilungen der Gesellschaft fur Salzlburgische Landeskunde, XLVI (Salzburg, 1906), 437-517.
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Matthew Locke
Matthew Locke, composer; born at Exeter, in 1629; died August, 1677. He was a chorister of Exeter Cathedral from 1638 to 1641. His first effort was as part-composer of music for Shirley's masque "Cupid and Death" (26 May, 1653). In 1654, he became a Catholic, and, in 1656, furnished some of the music for Davenant's opera "The Siege of Rhodes". In addition to some minor orchestral works he scored the processional march for the coronation of Charles II, in April, 1661, and was appointed composer to the king's private band at a salary of forty pounds a year. He composed incidental instrumental music for Dryden's and Davenant's version of "The Tempest", produced 7 November, 1667. His "Melothesia" (1673) was a good theoretical treatise. Of greater interest is the "Macbeth" music, composed in 1672, but it is almost certain that the well-known score was really the work of Henry Purcell. The ascription of it to Locke was based on an error due to Dr. Boyce, but it must be noted that Purcell's music — the so-called "Locke's" — was written for a revival of "Macbeth" in 1689. Locke composed the music for Shadwell's "Psyche" in 1673, and several anthems and Latin hymns. From 1672 to 1674 he was engaged in an acrimonious controversy with Thomas Salmon, who advocated the writing of all music on one clef. Locke's views are still upheld, while Salmon's pamphlets are forgotten. He was "Deputy Master of the King's Musick" for the year 1676-77, but his salary at Court was so irregularly paid that on 24 July, 1676, he assigned £174. l0s. 7d. — three years' and three quarters' salary due to him — to one of his creditors. He was buried in the Savoy, in which parish he spent his last years.
HUSK in GROVE, Dict. of Music and Musicians (London, 1906); s. v.; MATTHEW, Handbook of Musical History (London, 1898); WALKER, History of Music in England (Oxford, 1907); DE LAFONTAINE, The King's Musick (London, 1909).
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Matthew of Bassi
Founder and first Superior-General of the Order of Friars Minor Capuchins, the principal branch issued from the Reform of the Observance, b. in 1495, at Bascio, Diocese of Montefeltro, in the Duchy of Urbino; d. at Venice in 1552. At the age of seventeen he entered the Order of the Observants at Montefiorentino. In 1525 he was a priest and missionary, being a member of the Reformed Province of Ancona. Moved by the need for reform which was felt almost all through the Franciscan family, he resolved, in 1525, the year of the Jubilee, to begin a more austere life, choosing a form of garb more resembling that of St. Francis. Clement VII granted his request and also permitted him to preach everywhere and to have a companion. Some other members of the Observance asked and obtained permission to join him, and on the 3d of July, 1528, the pope isue the Bull "Religionis zelus", by which the new Reform was cononically approved and placed under the nominal jurisdiction of the Conventuals. The name "Capuchin", at first given by the people to the new Franciscan monks, was afterwards officially adopted. In the pontifical decrees Bassi's followers are variously style "Capucini", "Capuciati", "Capulati", and "Fratres de Observantiâ Capucinorum".
In April, 1529, the new order held its first chapter at Albacina, where Matthew of Bassi was elected vicar-general by acclamation. A code of constitutions which was to serve as a basis to the Reform was elaborated. But the humble founder did not hold his charge very long. After visiting his brethren, wishing to resume his apostolic career, and perhaps feeling powerless against the difficulties which menaced his disciples, he resigned his office. Thenceforward he took no part in the government of the order. He even decided, about 1537, to return to the obedience of the Observants, through fear of incurring some ecclesiastical censure. As it was, these last had obtained, at different times, Bulls or Decrees against the new Reform. Bassi preached through the whole of Italy and part of Germany. He died at Venice, in the midst of his labours, and was buried in the Church of the Observants of that city in the presence of a vast concourse of people attracted by his reputation as a saint. The following eulogy by Arthur du Monstier is read in the Franciscan Martyrologium under the 3d of August: "There died at Venice, Blessed Matthew, confessor, founder of the congregation of Capuchins. His continual fastings, vigils and prayer, his most high poverty and ardent zeal for souls, lastly his extraordinary holiness and the gift of miracles made his memory glorious".
JOAN, DE TERRANOVA, Chronica de origine fratrum capucinorum s. Francisci, in Acta SS., VIII, 4 Maii, 281-289; DE LISBONNE, Chronica dos Menores (Lisbon, 1615); BOVERIUS, Annales Capucinorum, (Lyons, 1632); WADDING, Annales Minorum (Lyons, 1647); Bullarium Capucinorum (Rome); Chronica historico-legalis seraphici Ordinis FF. Min.(Naples, 1650), I, 258; DA CESINALE, Storia delle Missione dei Cappucincini (Paris, 1867); PATREM, Tableau synoptique de l'histoire de tout l'Ordre séraphique (Paris, 1879); Analecta Ord. Min. Capuc.; PALOMÈS, Des fréres mineurs et de leurs dénominations (Palermo, 1901); DE PAVIE, L'Aquitaine séraphique (Vanves, 1905), II, xi, 183.
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Matthew of Cracow
Renowned scholar and preacher of the fourteenth century, b. at Cracow about 1335, d. at Pisa, 5 March, 1410. The view, once generally held, that he was descended from the Pomeranian noble family of Crakow, is now entirely discredited (cf. Sommererlad, "Matthäus von Krakow", 1891). His father was probably a notary in Cracow. Entering the University of Prague, Matthew graduated bachelor of arts in 1355 and master in 1357, and later filled for several terms the office of dean in the same faculty. In 1387 we first find documentary reference to him as professor of theology, and one manuscript speaks of him as "city preacher of Prague". About 1382 he headed an embassy from his university to Urban VI, before whom he delivered a dissertation in favour of reform. Accepting an invitation from the University of Heidelberg, he joined its professorial staff in 1395, and a year later was appointed rector. In 1395 he was named councillor to Ruprecht II, and the raising of Ruprecht III to the dignity of King of Rome in 1400 marks the beginning of Matthew's career as a statesman. Frequently employed by the king both at court and on embassies, he appeared at Rome in 1403 to solicit Boniface IX's confirmation of Reprechet's claims. On the elevation of Innocent VII to the papal throne in 1404, Matthew greeted him on behalf of Ruprecht. During the same year Matthew was appointed Bishop of Worms, but, beyond his settling of the dispute between the people and clergy of that city, we know little of his episcopal activity.
That he continued to reside in Heidelberg is very probable, and also that he continued to act as professor. Gregory XII wished to name him Cardinal Priest of S. Cyriaci in Thermis, but Matthew declined the honour. As ambassador of Ruprecht to the Council of Pisa, he displayed the greatest zeal on behalf of Gregory XII, whom he regarded as the legitimate occupant of the papal throne. He was a very prolific theological writer. Apart from Biblical commentaries, sermons, and works on current topics, the most important of his writings are: "De consolatione theologiae"; "De modo confitendi"; "De puritate conscientiae"; "De corpore Christi"; "De celebratione Missae". That he wrote "De arte moriendi"—to be distinguished from a similar work by Cardinal Capran—cannot be maintained with certainty, and recent investigation has shown beyond doubt that the work "De squaloribus curiae Romanae" is not from his hands (Scheuffgen, "Beiträge zur Gesch. Des grossen Schismas", 1889, p. 91).
In addition to the works already mentioned, consult SOMMERFELDT, Zu M.' kanzelredner. Schriften in Deutsche Zeitschr. fur Kirchengesch., XXII (Tubingen, 1901), 465-84; XXV (1904), 604-25; LOFFEN, Staat u. Kirche in der Pfalz am Ausgange des M. A. (1907), 45 sqq; BLIEMETZRIEDER, Matthaus v. K., der Verfasser der Postillen in Studien u. Mitteil. aus dem Benediktiner- u. dem Cisterzienerorden, XXV (1904), 544-56; FINKE in Kirchenlex, s.v. Matthaus von Krakau.
THOMAS KENNEDY 
Transcribed by Rita Muller 
Dedicated to my father Joseph Matthews and his brother Gerald Matthews; may you both rest in the eternal peace of God's Love.
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Matthew of Janow
A medieval ecclesiastical author, born in the fourteenth century in Bohemia; died at Prague, 30 Nov., 1394. Son of Wenzel of Janow, a Bohemian knight, he began his studies at Prague and continued them at the University of Paris where he graduated after a residence of nine years. Hence his title of Parisian Master (Magister Parisiensis). In 1381 he was appointed canon and confessor in the cathedral of Prague, offices which he held until his death. He was never a preacher of the first rank, but was conspicuous for his great zeal in the confessional. Between the years 1388 and 1392 he composed several treatises which he later collected under the title "Regulae Veteris et Novi Testamenti" The work has never been published in its entirety, nor is it to be found complete in any one manuscript. Parts of it were wrongly ascribed to John Hus and published with his writings (Nuremberg, 1588, I, 376-471).
Janow attributed the evils in the Church to the contemporary Papal Schism, the large number of papal exemptions and reservations, and the excessive importance attached by some Christians to accidental external practices. Owing to the abuses which at times attended the veneration of saints and relics, he ultimately advocated the removal of such special objects of piety from the churches. He was misled into this extreme view by his desire of promoting an intense interior devotion to the Blessed Eucharist. The frequent and even daily reception of Holy Communion by the laity was, according to him, not only desirable but almost necessary. At the Synod of Prague in 1389 such encouragement of daily Communion was prohibited, and the veneration of images defended. Janow's retraction of his erroneous views and his repeated protestations of never-failing loyalty to the Catholic Church are sufficient evidence that he cannot be styled, as is frequently done, a forerunner of Hus.
N.A. WEBER 
Transcribed by Matthew Dean

Matthew of Westminster[[@Headword:Matthew of Westminster]]

Matthew of Westminster
The name given to the supposed author of a well-known English chronicle, the "Flores Historiarum". The misunderstanding regarding this imaginary personage originated in the title of a rather late manuscript of this history (Cotton, Claudius, E, 8) which describes the work as "liber qui Flores Historiarum intiulatur secundum Matthaeum monachum Westmonasteriensem". This seems to be due to the blunder of some copyist, who, perceiving that the latter part of the chronicle was written at Westminster while the greater portion followed the history of Matthew Paris, concluded that the said Matthew was himself a monk of Westminster. The "Flores Historiarum" in its fullest form extends from the Creation to 1326, but many manuscripts stop short at 1306. From 1259, where Matthew Paris ends, it possesses considerable historical value. he comilation fro 1259-65 was made at St. Albans; from 1265-1325 it bears evident signs that the various writers who contributed to it lived at Westminster. The chronicle was printed for the first time by Archbishop Parker in 1567 and was attributed by him, following Bale and Joscelin, to "Matthew of Westminster". It was re-edited by Luard for the Rolls Series in 1890 with an introduction containing the fullest investigation of the genesis of the work.
MADDEN, Historia Anglorum of Matthew Paris in R.S., III (London, 1866-9); HARDY, Catalogue of Materials for British History in R.S., III (London, 1862-71); HUNT in Dict. Nat. Biog., s.v. Westminster, Matthew, based upon Luard, whose explanations are now generally recognized.
HERBERT THURSTON 
Transcribed by Michael T. Barrett

Matthew Paris[[@Headword:Matthew Paris]]

Matthew Paris
Benedictine monk and chronicler, b. about 1200; d. 1259. There seems no reason to infer from the name by which he was commonly known that this famous English historian was directly connected with Paris either by birth or education. He became a monk at St. Albans on 21 January, 1217, and St. Albans remained his home until his death. We know, however, that on occasion he moved about freely, visiting London and the Court, and one memorable episode of his life took him as visitor with full powers to the Abbey of St. Benet Holm in Norway where he remained nearly a year. Simple monk as he was, Matthew seems always to have been treated as a personage of consideration. In his journey to Norway he was the bearer of letters from St. Louis of France to Haakon IV, inviting the Norwegian king to join the crusade. Haakon subsequently became his personal friend and we have much evidence in Matthew's own writings of the intimate terms upon which he stood with the English king, Henry III, and with his brother Richard, Earl of Cornwall. From them and from the members of their household the chronicler must have derived that wide, if not always quite accurate, acquaintance with the details of foreign contemporary history in which Matthew Paris stands unrivalled among medieval historians. His gifts were not merely those of the student and man of letters. He was famed as an artist and an expert in writing and he probably executed with his own hand many of the telling little drawings which illustrate the margins of his manuscripts.
As an historian Matthew holds the first place among English chroniclers. For his case of style, range of interest and information, vivid though prolix elaboration of detail, he is much more readable than any of those monastic scholars who wrote either before or after him. His great work, the "Chronica Majora", extends from creation until 1259, the year of his death. Down to1235 this is simply an expansion and embellishment of the chronicle of his fellow-monk, Roger of Wendover, but "he re-edited Wendover's work with a patriotic and anti-curialist bias quite alien to the spirit of the earlier writer" (Tout, 451). From 1235 to 1259 Paris is a first-hand authority and by far the most copious source of information we possess. The "Chronica Majora" has been admirably edited, with prefaces and supplements, in seven volumes by Dr. Luard. A compendium of this work from 1067 to 1253 was also prepared by Paris. It is known as the "Historia Minor" and it bears evidence of a certain mitigation of previous judgments which in his later years he deemed over severe. This work has been edited by Sir F. Madden. Other minor works connected especially with St. Albans, and a short "Life of Stephen Langton" (printed by Liebermann in 1870) are also attributed to Paris.
With regard to his trustworthiness as a source of history there seems to be a tendency amongst most English writers, notably for example J. R. Green or Dr. Luard, to glorify him as a sort of national asset and to regard his shortcomings with partisan eyes. There can be no question that Matthew's allegations against the friars and his denunciations of the avarice and tyranical interference of the Roman Court should be received with extreme caution. Lingard perhaps goes too far when, in speaking of his "censorious disposition", he declares, "It may appear invidious to speak harshly of this famous historian, but this I may say, that when I could confront his pages with authentic records or contemporary writers, I have in most instances found the discrepancy between them so great as to give his narrative the appearance of a romance rather than a history" (Lingard, "History", II, 479). But we may rest content with the verdict of a more recent writer, open to no suspicion of religious bias. "Matthew", says Professor Tout, "was a man of strong views, and his sympathies and his prejudices colour every line he wrote. His standpoint is that of a patriotic Englishman, indignant at the alien invasions, at the misgovernment of the King, the greed of the curialists and the Poitevins, and with a professional bias against the mendicant friars" (Polit. Hist. of Eng., III, 452).
The principal sources of information regarding Matthew Paris have all been gathered up in the prefaces of Dr. Luard to his monumental edition of the Chronica Majora in the Rolls Series (1872-83). On the question of Matthew's calligraphy etc., Luard's views should be compared with Sir F. Madden's preface to the Historia Minor in Rolls Series (3 vols., 1866-69) and with Sir T. Duffus-Hardy's preface to his Catalogue of British History, vol. III (1871), equipped with many fascimiles. See also Cambridge History of English Literature, I (Cambridge, 1907), 178-80; TOUT in Political History of England, III (London, 1905), 451-53; GASQUET, Henry III and the Church (London, 1905); BERGER, St. Louis et Innocent IV (Paris, 1894); IDEM, in his preface to the Rigesta Innocentii Papæ Quarti.
HERBERT THURSTON 
Transcribed by Bobie Jo M. Bilz
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Matthew Rader
Philologist and historian, born at Innichen in the Tyrol in 1561; died at Munich, 22 December, 1634. At the age of twenty he entered the Society of Jesus and subsequently taught the humanities for twenty-one years in different Jesuit institutions. He wrote several school dramas, but was particularly known among Catholics and non-Catholics for his scholarly attainments. In 1599 he published an improved and expurgated edition of Martial, and in 1628 one of Quintus Curtius. His edition of the Acts of the Eighth Xcumenical Council was incorporated by Labbe and Cossart in their collection of the Acts of councils; that of the works of St. John Climacus, published in 1614, was reprinted by Migne in his Greek patrology (LXXXVIII, 585 sqq.). More important than the publications just mentioned were his now very rare works: "Bavaria Sancta" (Munich, 7), and "Bavaria Pia" (Munich, 1628). Both were reprinted in 1704 at Dillingen and Augsburg, and the former was partly published in a German translation by Father Rassler at Straubing in 1840.
N.A. WEBER 
Transcribed by Christine J. Murray

Matthias Corvinus[[@Headword:Matthias Corvinus]]

Matthias Corvinus
King of Hungary, son of Janos Hunyady and Elizabeth Szilagyi of Horogssey, was born at Kolozsvar 23 Feb., 1440; d. at Vienna, 6 April, 1490. In the house of his father he received along with his brother Ladislaus, a careful education under the supervision of Gregor Sanocki, who taught him the humanities. Johann Vitez, Bishop of Grosswardein from 1445, the friend of Matthias's father when a boy, and himself an enthusiastic patron and promoter of classical studies, had a decided influence on his education. The checkered career of his father likewise left its imprint on the life of Matthias. On political grounds he was betrothed in 1455 to Elizabeth, the daughter of Count Ulric Czilley, his father's deadly enemy, with the aim of effecting the reconciliation of the two families. The early death of Elizabeth interfered with this plan, and after the death of Janos Hunyady, Czilley's emnity was directed against the sons. At the instigation of Czilley and his accomplices, who accused Ladislaus and Matthias Hunyadi of a conspiracy against King Ladislaus V, both were arrested, Ladislaus being executed, and Matthias being taken to Vienna to the court of the king. Later he followed the king to Prague. After the death of King Ladislaus at Prague, Matthias settled down at the court of the Bohemian king, George Podiebrad, who betrothed him to his daughter Catharine. On 23 Jan., 1458, Matthias was proclaimed King of Hungary at Buda, his uncle Michael Szilagyi at the same time being appointed governor for five years. Matthias soon freed himself, however, from the regency of Szilagyi, and took the reins of government into his own hands. At the very beginning of his reign he had to contend with a movement among discontented Hungarians, who offered the crown to the Emperor Frederick III, who had assumed the title of King of Hungary. The quarrel with Frederick lasted till 1462, when an agreement was made by which, among other things, it was settled that if Matthias should die without leaving an heir, Frederick would be authorized to bear the title of King of Hungary as long as he lived. At the same time, Frederick adopted Matthias as his son, and pledged himself to deliver up the Hungarian crown which he had in his possession. The treaty was confirmed by the Hungarian Reichstag and Matthias was crowned king in 1463. Not long before he had married Catharine, the daughter of the Bohemian king Podiebrad, who, however, died at the beginning of 1464. Relations with the Emperor Frederick again became strained; political conditions and, in particular, the question of the Bohemian crown, affected them considerably. The friction between the Holy See and King Podiebrad led to the deposition of the latter, and Matthias was now called upon by the pope to take up arms against the deposed king. In 1468 came the Bohemian expedition of Matthias, elected king by the Catholics of Bohemia. The war continued till the death of Podiebrad in 1471, when the Bohemians, defeating Matthias, chose Wladislaw, son of Casimir, King of Poland, as king. The years up to 1474 were marked by indecisive battles with the Bohemian king and with the Emperor Frederick. An armistice caused a brief cessation of hostilities, but from 1476 relations with the Emperor Frederick grew continually more strained. In 1477 Matthias, invading Austria, besieged Vienna. Peace was effected between Matthias and Frederick by the intervention of the papal legate in 1477, but war soon broke out again, and in 1485 Matthias took Vienna. In the war with the Emperor Frederick, Matthias had in view the Roman crown. In this connexion he was led not merely by the aim of securing for Hungary a leading position in the West of Europe, but also by the design to unite the powers of Europe in a crusade against the Turks. He was obliged, however, to abandon this scheme. Equally fruitless was the plan of a crusade against the Turks; nevertheless he managed to fix a limit to the advance of the Turks, and to strengthen the supremacy of Hungary over Bosnia. In 1463 Bosnia fell again into the hands of the Turks. The victory of Matthias over the Turks in Servia, Bosnia, and Transylvania resulted in 1483 in a truce with the Sultan Bajazet. Matthias's relations with the Catholic church were good till the year 1471; but the second part of his reign was marked by a series of most serious blunders and acts of violence. In spite of legal enactments, he gave bishoprics to foreigners, and rewarded political services with gifts of church property, which he dealt with as though it were the property of the state. His relations with the Holy See were at first decidedly cordial, but later there was danger of a rupture, which was happily avoided. Under Matthias the humanities made their entry into Hungary. His library in Buda, the Bibliotheca Corviniana, wins just admiration even to-day by virtue of the remnants of it scattered over Europe. During his reign the first printing press in Hungary was established, that at Buda, the first known production of which is the "Chronicle of Buda", printed in 1473. The arts too, found in Matthias a generous Maecenas. Matthias introduced reforms in the army, in finance, and in the administration of the courts and the law. The reorganization of military affairs was based on the principle of a standing army. With this body, the so-called black troops, he defeated the Turks and the Hussite troops of Giskra, which were laying waste Upper Hungary. In financial affairs, a reform in the mode of taxation was introduced, while his enactments in judicial affairs earned for him among the people the title of "The Just". In 1476 he married Beatrice, the daughter of the King of Naples, but the union was childless. His exertions to secure the throne for his illegitimate son, Johann Corvinus, were rendered futile by the opposition of Hungary and the plotting of Beatrice. Matthias was buried at Szekes-Fehervar (Stuhlweissenburg).
TELEKI, A Hunyadyak kora Magyarorszagon (Pesth, 1852), in Hungarian; i. e. The Age of the Hunyadys in Hungary, 9 vols.; CSANKI, Magyarorszag torteneti folrajza a Hunyadyak koraban (Budapest, 1890), i. e. The Historical Geography of Hungary in the Age of the Hunyadys, 3 vols. have appeared; FRAKNOI, A Hunyadyak es Jagellok kora 1440-56 (Budapest, 1896), Hungarian: i. e. The Age of the Hunyadys and Jagellons; IDEM, Matthias Corvinus, Konig von Ungarn Freiburg im Br., 1891). For information as to church conditions in Hungary see the bibliography of HUNGARY. For Matthias's relations with the Holy See, see the Latin introduction to Monumenta Vaticana Hungarica; Mathiae Corvini Hungariae regis epistolae ad Romanos pontifices datae et ab eis acceptae (Budapest, 1891). For the foreign politics of Matthias see Monumenta Hungariae Historica, Acta extera, 1458-90 (Budapest, 1875); Matyas Kiraly levelei Kulugyi osztaly (Budapest, 1893-95), i. e. Letters of King Matthias, foreign section, 2 vols.. For information concerning Joannes Corvinus see SCHONHERR, Corvin Janos (Budapest, 1894); concerning Queen Beatrice see BERZEVICZY, Beatrix kiralyne (Budapest, 1908).
A. ALDASY 
Transcribed by Benjamin F. Hull

Matthias Doering[[@Headword:Matthias Doering]]

Matthias Döring
Historian and theologian, b. between 1390 and 1400, at Kyritz, in Brandenburg; d. there 24 July, 1469. He joined the Friars Minor in his native place, studied at Oxford, was graduated (1424) at Erfurt as doctor of theology, and for some years taught theology and Biblical exegesis. In 1427 he was elected provincial of his order for Saxony. In the disputes between the Conventuals and those of the Observance he took an active part. In 1443 at Berne the Conventuals elected him minister general. This position he held for six years, receiving approbation from the assembly of prelates still posing as the General Council of Basle. In this council he had been prominent since 1432 as an over-zealous reformer and an adherent of the supremacy of a general council over the pope. He was sent by it to Denmark, to win over the king and the people, and assisted in the deposition (1439) of Eugene IV and the election of the antipope, Felix V. Excommunicated by the Archbishop of Magdeburg he appealed to Rome. In 1461 he resigned his office and spent the last years of his life in literary work at the convent of Kyritz.
Döring is said to be the author of the "Confutation primatus Papae", written (1443) anonymously and without title. Name and title were added when the article was edited in 1550 by Matthias Flacius Illyricus. It is in part an extract from the "Defensor pacis" of Marsilius of Padua (printed in Goldast, Monarchia, I, 557 sqq.). Other works attributed to Döring are "Defensorium postillae Nicolai Lyrani", against the Spanish bishop, Paul of Burgos, since 1481 frequently printed with the "Postillae"; "Liber perplexorum Ecclesiae" (lost); continuation (1420 to 1464) of the Chronicle of Dietrich Engelhus. He also wrote on the so-called "Donation of Constantine" and (1444) on the relics of the Precious Blood of Wilsnack.
FRANCIS MERSHMAN 
Transcribed by Gerald M. Knight

Matthias Eberhard[[@Headword:Matthias Eberhard]]

Matthias Eberhard
Bishop of Trier, b. 15 Nov., 1815, at Trier (Germany), d. there 30 May, 1876. After successfully completing the gymnasium course of his native town, he devoted himself to the study of theology, was ordained in 1839, and soon after made assistant at St. Castor's in Coblenz. In 1842 Bishop Arnoldi made him his private secretary, and, at the end of the same year, professor of dogmatics in the seminary of Trier. From 1849 to 1862 he was director of the seminary and also preacher at the cathedral; in 1850 he became a member of the chapter; from 1852 to 1856 he was representative of his fellow-citizens in the Prussian Lower Chamber, where he joined the Catholic section. On 7 April, 1862, he was preconized as auxiliary bishop of Trier; after Arnoldi's death he was proposed for the episcopal see, but the Prussian government acknowledged him only after the death of Arnoldi's successor, Pelldram, 16 July, 1867. Having chosen St. Charles Borromeo for his ideal, he spared no exertion, on the one hand, to make his clergy learned, zealous, devout, and thoroughly cultured, and on the other to cultivate a truly Christian and religious spirit in the people. To attain this double end, he bestowed very great care upon his seminary and demanded a conscientious observation of his rules on the pastoral conferences and the annual retreat. In the parishes he insisted on the instruction in Christian doctrine and on the giving of missions, took care that religious associations were established, especially among the youths and men, and tried to found everywhere good libraries for the people. At the Vatican Council he appeared several times as a speaker; he belonged to the minority of the bishops, who considered the definition of the pope's infallibility as inopportune for the time being; but as soon as the matter had been decided, he published the constitution at once. When, in the beginning of the seventies, the Prussian government wished to fetter bishops and priests by its ecclesiastico-political legislation, Bishop Eberhard unflinchingly defended the rights of the Church and thus became one of the first victims of the so-called Kulturkampf. At first he was fined an exorbitant sum, but since he could not pay it, he was retained in the prison of Trier from 6 March to 31 December, 1874. New persecutions began after he had been dismissed; the flourishing institutions which belonged to the Church were closed and the appointment of priests was made impossible; the grief at the unhappy condition of his diocese accelerated his death. He is the author of a dissertation "De tituli Sedis Apostolicae ad insigniendam sedem Romanam usu antiquo ac vi singulari" (Trier, 1877-1883; Freiburg, 1894-1903).
PATRICIUS SCHLAGER. 
Transcribed by Gerald M. Knight

Matthias Faber[[@Headword:Matthias Faber]]

Matthias Faber
Writer and preacher, born at Altomünster, Germany, 24 February, 1586; died at Tyrnau, 26 April 1653. He embraced the ecclesiastical state, became curé of the parish of St. Maurice at Ingolstadt, and was a professor at the University of that city. His sermons had already won for him a reputation as a sacred orator when he entered the Society of Jesus at Vienna. He was then fifty years old. The sermons which he has left are remarkable for soundness of doctrine, and learning. He is even more a controversialist than orator in the ordinary sense of the word. His object in preaching was, before everything, either to convert heretics, or to safeguard Catholics from the false doctrines of the Reformation. According to the custom of the times he made excessive use of Scriptural text, which crowd his instructive sermons and render the reading of them difficult. They are all written in Latin, and have been published in many edition.
LOUIS LALANDE 
Transcribed by Christine J. Murray

Matthias Joseph Scheeben[[@Headword:Matthias Joseph Scheeben]]

Matthias Joseph Scheeben
Theological writer of acknowledged merit, born at Meckenheim near Bonn, 1 March, 1835; died at Cologne, 21 July, 1888. He studied at the Gregorian University at Rome under Passaglia and Perrone (1852-59), was ordained on 18 December, 1858, and taught dogmatic theology at the episcopal seminary of Cologne (1860-1875).
Scheeben was a mystic. His mind revelled in speculating on Divine grace, the hypostatic union, the beatific vision, the all-pervading presence of God; he had a firm believer in visions granted to himself and others, and his piety was all-absorbing. Very few minds were attuned to his; his pupils were overawed by the steady flow of his long abstruse sentences which brought scanty light to their intellects; his colleagues and his friends but rarely disturbed the peace of the workroom where his spirit brooded over a chaos of literary matters.
The list of Scheeben's works opens with three treatises dealing with grace: (1) "Natur und gnade" (Mainz, 1861); (2) a new edition of "Quid est homo", a book by Ant. Casini, S.J. (d. 1755); (3) "Die Herrlichkeiten der göttlichen gnade" (Freiburg, 1863; eighth ed. by A.M. Weiss, 1908, also translated into English); (4) "Mysterien des Christenthums" (Freiburg, 1865-97); (5-9) five pamphlets in defence of the Vatican Council, directed against Döllinger, Schulte, and other Old Catholics, all of sterling value; (10) "Handbuch der katholischen Dogmatik" (seven parts, Freiburg, 1873-87). The author did not finish this classic work of permanent value; he died whilst working on "Grace". The failing treatises were supplied in German by Dr. Atzberger (Freiburg, 1898), in English, by Wilhelm and Scannel, who whilst strictly adhering to Scheeben's thought, reduced the bulky work to two handy volumes entitled: "A Manual of Catholic Theology based on Scheeben's Dogmatik" (3rd ed., 1906). He founded and edited (1867-88) the Cologne "Pastoralblatt", and edited for thirteen years "Das ökumenische Concil vom Jahre 1869", later (after 1872) entitled, "Periodische Blätter zu wissenschaftlichen Besprechung der grossen religiösen Fragen der Gegenwart".
JOSEPH WILHELM 
Transcribed by Christine J. Murray

Matthias Kessels[[@Headword:Matthias Kessels]]

Matthias Kessels
Sculptor, b. at Maastricht, 1784; d. at Rome, 3 March, 1836. He was first apprenticed to a goldsmith at Venloo, but went early to Paris and studied at the Beaux Arts. In 1806 he found his way to St. Petersburg, and abode there eight years, making silver and was models and sculptures of various kinds. In 1814 he returned to Paris and attached himself to the atelier of Girodet; finally, having decided to go Rome, he was received into the studio of Thorvaldsen; it is of interest to know that he worked on the famous reliefs of "Day" and "Night" (1819). In a competition opened by Canova for young artists, Kessels won the highest award with his "St. Sebastian pierced with arrows", a piece of frank and beautiful workmanship. For the Duke of Alba, Kessels executed his small "Disk-thrower reclining", and the "Cupid whetting his darts", for the Prince of Orange, "Paris resting" a colossal marble placed at Laeken, and which obtained for him the Order of Leopold; for the Duke of Devonshire, the heroic "Disk-thrower in action".
He also made a group in marble of figures in the Deluge, and the tomb in Rome of the Countess de Celles, wife of the Ambassador of the Netherlands. Lesser works are the "Woman weeping over an Urn", the "Genius of Art," and a bust of Admiral Tromp. Kessels excelled particularly in religious subjects: "Christ at the Column", colossal busts of Christ and the Virgin Mary, a low relief of the head of Our Saviour, the Four Evangelists in terra-cotta, and a "Pieta". He was engaged on a "St. Michael overcoming the Hydra of Anarchy", for the church of Ste-Gudule, Brussels, when death claimed him. Kessels is not much known, but he belongs to the Roman School, founded by Canova and Thorvaldsen, which adhered strictly to idealism and to the laws prescribed by the antique. He is one of the group with Schadow, Wolff, and others. He was a member of the Academy of St. Luke and of the Institute of the Netherlands. A "Disk-thrower" by him is in the gardens of the Palais des Academies, Brussels.
LUKE, History of Scutpture, tr. BUNNETT (London, 1872); NAGLER, Neues Alletgemeines Kunstler Lexicon (Munich, 1854).
M.L. HANDLEY 
Transcribed by Joseph P. Thomas
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Matthias of Neuburg
Also NEUENBURG (NEOBURGENSIS).
Chronicler, born towards the close of the thirteenth century, possibly at Neuburg, in Baden; died between 1364 and 1370, probably at Strasburg, in Alsace. He studied jurisprudence at Bologna, and later received minor orders, but never became a priest. In 1327 we meet him as solicitor of the episcopal court at Basle, and shortly after, while clerk to Bishop Berthold von Buchecke, holding a similar position in Strasburg. At present he is generally considered the author of a Latin chronicle from 1243 to 1350, and of its first continuation from 1350 to 1355. Later, three other writers carried on the work to 1368, 1374, and 1378 respectively. It is an important contribution to Alsatian and Habsburg history and for the times in which Matthias lived; indeed, the part covering the period between 1346 and 1350 is one of the best authorities, not only for the history of his own country, but that of the entire empire. It has been attributed to different writers, among them to the Speyer notary, Jacob of Mainz (cf. Wichert, "Jacob von Mainz", Königsberg, 1881), also to Albert of Strasburg, especially by earlier editors, while those of later times attribute it to Matthias of Neuburg. For the voluminous literature on this controversy see Potthast, "Bibliotheca Kin. Med. Aevi." (Berlin, 1896). Among the editions may be mentioned: "Alberti Argentinensis Chronici fragmentum", an appendix to Cuspinian's work "De consulibus Romanorum commentarii" (Basle, 1553), 667-710, very much abridged; G. Studer, "Matthiae Neoburgensis chronica cum continuatione et vita Berchtoldi"; "Die Chronik des Matthias von Neuenburg", from the Berne and Strasburg manuscripts (Berne, 1866); A. Huber, "Mathiae Neuwenburgensis Cronica, 1273-1350" in Bohmer, "Fontes rerum Germanicarum", IV (Stuttgart, 1868), 149-276; "Continuationes", 276-297. It has also been edited from a Vienna and a Vatican manuscript in "Abhandlungen der Gesellschaft der Wissenschaften", xxxvii-viii (Gottingen, 1891-2), and translated into German by Grandaur (Leipzig, 1892).
POTTHAST, Bibliotheca (Berlin, 1896), 780 sq.; WEILAND, Introduction to the above-mentioned German version, pp. i-xxviii
PATRICIUS SCHLAGER 
Transcribed by Benjamin F. Hull

Matthias Tanner[[@Headword:Matthias Tanner]]

Matthias Tanner
Born at Pilsen in Bohemia, 28 Feb., 1630; died at Prague, 8 Feb., 1692. He entered the Society of Jesus in 1646. The greatest part of his life was spent at Prague, where he taught humanities, philosophy, theology, and Scripture, was made rector of the imperial university, and guided for six years the Bohemian province of his order. Not only did Tanner burn to imitate the apostles and martyrs of the society, but, to awaken in his brethren a like desire, he employed his leisure hours in recounting to them the lives and deaths of the most prominent sons of St. Ignatius. His two works, "Societas Jesu ad sanguinis et vitae profusionem militans" (a history of the lives and deaths of those Jesuits who suffered martyrdom for the faith) and "Societas Jesu Apostolorum imitatrix" (describing the heroic deeds and virtues of the Jesuits who laboured in all parts of the world with extraordinary success for the salvation of souls) were written in this spirit. He paid special attention to reverence and devotion during the holy sacrifice of the Mass. According to his biographer, he used to celebrate with such living piety that he was like a lodestone, attracting the faithful to the altar where he offered the sacrifice. To foster this reverence in others, he wrote two other works, "Explanation of the Bloody Sacrifice of Christ in the Unbloody Sacrifice of the Mass", which was re-edited three times, and a pamphlet proclaiming God's wrath against those who should dare to desecrate holy temples by their misbehaviour. His name became more widely known through his work, "Dialogus controversisticus" on the validity of the Holy orders conferred on Andrew Frommens during the lifetime of his wife.
SOMMERVOGEL, Bibl. de la C. de J., VII, 1858-61; DE GUILLEMY, Menologe. Assistance de Germanie, I, 132-34; FELLER, Dict. hist., VIII, 357 -58; HURTER, Nomenclator, I, 254; II, 561.
A.C. COTTER 
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Matthias von Schoenberg[[@Headword:Matthias von Schoenberg]]

Matthias von Schoenberg
Author, b. at Ehingen, in the Diocese of Constance, 9 Nov., 1732; d. at Munich, 20 Apr., 1792. Of his early life little is known; he entered the Society of Jesus on 15 Sept., 1750. From 1766 to 1772 he was in charge of Eleemosyna Aurea, an institution founded for the purpose of spreading among the faithful instructive books written in a style that should prove attractive and intelligible even to the unlettered. Shortly after the suppression of the Society he was chosen by the elector of Bavaria as his ecclesiastical councilor. An untiring champion of Christian morals and the Catholic religion, Schoenberg, besides compiling prayer-books and editing educational works, wrote several treatises on the fundamental truths of religion, and many devotional and meditative books and brochures designed to quicken the devotion of the people to the Blessed Virgin and the sacred Heart. So successful was he in his apostleship of the press that many of his writings -- Sommervogel mentions nearly forty in all -- ran through five and sic editions. The following are perhaps his best known works: "Die Zierde der Jugend"; "Der höfliche Schüler"; "Die Religionsgründe in ihren ordentlichen Zusammenhange"; "Der Santfmuthige Christ"; "Wahrheitsgründe des katholischen Hauptgrundsatzes für die Unfehlbarkeit der Kirche".
Sommervogel, Bibl. de la C. de J., VII, 841; Hurter, Nomenclator, III, 243.
JAMES A. CAHILL 
Transcribed by Ferruccio Germani

Matthieu Ory[[@Headword:Matthieu Ory]]

Matthieu Ory
Inquisitor and theologian, b. at La Caune, 1492; d. at Paris, 1557. Entering the Dominican Order at the age of eighteen, he studied, he studied in the convent of St-Jacques, Paris, and at the Sorbonne, obtaining the licentiate in theology, 6 February, 1527. His reputation for learning and eloquence led to his appointment as grand inquisitor for France (1534), an office which he held until his death. Compelled to pronounce upon false accusations made against Saint Ignatius Loyola and "The Spiritual Exercises", he detected the fraud of the calumniators. Instead of condemning the saint, he praised and assisted him, and kept for himself a copy of the Exercises. He was indefatigable in preaching the Word of God, held several offices in his order, and combated false doctrines and evil-doing. Some writers erroneously call Ory a Spaniard and write his name Ortiz. The only fully authenticated printed work of Ory is his "Alexipharmacum" (Paris, 1544; Venice, 1551-58). In the second part he uses against the heretics five words of St. Paul, viz. grace, justification, sin, liberty, law (no exclusive reference to I Cor., xiv, 19). Other works attributed to him are: "Opusculum de imaginibus", and "Septem scholae contra haereticos", but Echard does not assign the places or dates of their publication.
Quetif and Echard, Sciptores Ord. Proed., II (Paris, 1721), 162; Sixtus Senensis, Bibliotheca Sancta (Venice, 1566; Lyons, 1591); Orlandini, Historioe Societatis Jesu pars prima, sive Ignatius (Rome, 1615); Thompson, Saint Ignatius Loyola (London, 1910), 65; in the alphabetical index to this work Ory is called Ortiz. See Ignatius Loyola.
D.J. KENNEDY 
Transcribed by Jose Miguel D.L. Pinto DosSantos

Matthieu Petit-Didier[[@Headword:Matthieu Petit-Didier]]

Matthieu Petit-Didier
A Benedictine theologian and ecclesiastical historian, born at Saint-Nicolas-du-Port in Lorraine, 18 December, 1659; died at Senones, 15 July (June?), 1728. After studying at the Jesuit college at Nancy he joined the Benedictine Congregation of St-Vannes, in 1675, at the monastery of St-Mihiel. In 1682 he was appointed professor of philosophy and theology. In 1699 he was canonically elected Abbot of Bouzonville, but could not take possession because the Duke of Lorraine had given the abbey in commendamto his own brother. He was elected Abbot of Senones in 1715, but got possession only after a lengthy dispute with another claimant. He became president of his congregation in 1723 and two years later Benedict XIII appointed him Bishop of Acra in partibus infidelium in reward for his opportune "Traits sur l'autorité et l'infaillibilité du pape" (Luxemburg, 1724). The work was forbidden in France and Lorraine by the Parliaments of Paris and Metz; it was translated into Italian (Rome, 1746); and into Latin by Gallus Cartier, O.S.B. (Augsburg, 1727, it is printed also in Migne, "Cursus theol.", IV, 1141-1416). The work was especially pleasing to the pope, because Petit-Didier, misled by the "Declaration of the French Clergy" in 1682, had formerly been an appellant from the Constitution "Unigenitus". The remaining works of Petit-Didier are. "Remarques sur la Bibliothèque ecclésiastique de M. Dupin" (Paris, 1691-93), in which he points out many errors; "Dissertation historique et théologique dana laquelle on examine quel a été le sentiment du Concile de Constance et des principaux Théologiens qui y ont assisté, sur l'autorité du pape et sur son infaillibilité" (Luxemburg, 1724), in which the author defends the opinion that the decree of the Council of Constance concerning the superiority of a general council over the pope was intended only for the time of a schism; "Dissertationes historico-critico chronologicæ in Vetus Testamentum" (Toul, 1699); "Justification de la morale et de la discipline de Rome et de toute l'Italie" (1727), a reply to an anonymous treatise entitled: "La morale des Jésuites et la constitution Unigenitus comparée à la morale des payens".
His brother JEAN-JOSEPH, a Jesuit theologian and canonist, was born at Saint-Nicolas-du-Port in Lorraine, on 23 October, 1664; and died at Pont-à-Mousson, on 10 August, 1756. Entering the Society of Jesus, 16 May, 1683, he was professed 2 February, 1698, and taught belles-lettres, philosophy, and canon law at Strasburg from 1694 to 1701, and theology at Pont-à-Mousson from 1704 to 1708. About 1730 he became the spiritual director of Duchess Elizabeth-Charlotte of Lorraine. A few years later he returned to the Jesuit house at Saint-Nicolas where he spent the remainder of his life. His chief works are: "De Justitia, jure et legibus" (Pont-à-Mousson 1704); "Remarques sur la théologie du R. P. Gaspard Juenin" (1708), a refutation of the Jansenistic errors of Juenin; "Les Saints enlevez et restituez aux Jesuites" (Luxemburg, 1738), concerning Saints Francis Xavier and John Francis Regis; "Traité de la clôture des maisons religieuses de l'un et de l'autre sexe" (Nancy, 1742); "Recueil de Lettres critiques sur les Vies des Saints du Sieur Baillet" (Cologne, 1720); "Les prets par obligation stipulative d'interest usités en Lorraine et Barrois" (Nancy, 1745), a canonical treatise; "Sancti Patris Ignatii de Loyola exercitia spiritualia tertio probationis anno per mensem a Patribus Societatis Jesu obeunda" (Prague, 1755; Paris, 1889).
ZIEGELBAUER, Historia rei literariœ O. S. B. (Augsburg, 1754), III, 455-7, II, 154-5; CALMET, Bibl. Lorraine (Nancy, 1751), 724-35; HURTER, Nomenclator literarius (Innsbruck, 1910), 1108-10; SOMMERVOGEL, Bibl. de la Compagnie de Jésus, IV (Brussels, 1895), 624-7.
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Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Maundy Thursday (Holy Thursday)[[@Headword:Maundy Thursday (Holy Thursday)]]

Maundy Thursday
The feast of Maundy (or Holy) Thursday solemnly commemorates the institution of the Eucharist and is the oldest of the observances peculiar to Holy Week. In Rome various accessory ceremonies were early added to this commemoration, namely the consecration of the holy oils and the reconciliation of penitents, ceremonies obviously practical in character and readily explained by the proximity of the Christian Easter and the necessity of preparing for it. Holy Thursday could not but be a day of liturgical reunion since, in the cycle of movable feasts, it brings around the anniversary of the institution of the Liturgy. On that day, whilst the preparation of candidates was being completed, the Church celebrated the Missa chrismalis of which we have already described the rite (see HOLY OILS) and, moreover, proceeded to the reconciliation of penitents. In Rome everything was carried on in daylight, whereas in Africa on HoIy Thursday the Eucharist was celebrated after the evening meal, in view of more exact conformity with the circumstances of the Last Supper. Canon 24 of the Council of Carthage dispenses the faithful from fast before communion on Holy Thursday, because, on that day, it was customary take a bath, and the bath and fast were considered incompatible. St. Augustine, too, speaks of this custom (Ep. cxviii ad Januarium, n. 7); he even says that as certain persons did not fast on that day, the oblation was made twice, morning and evening, and in this way those who did not observe the fast could partake of the Eucharist after the morning meal, whilst those who fasted awaited the evening repast.
Holy Thursday was taken up with a succession of ceremonies of a joyful character. the baptism of neophytes, the reconciliation of penitents, the consecration of the holy oils, the washing of the feet, and commemoration of the Blessed Eucharist, and because of all these ceremonies, the day received different names, all of which allude to one or another of solemnities.
Redditio symboli was so called because, before being admitted to baptism, the catechumens had to recite creed from memory, either in presence of bishop or his representative.
Pedilavium (washing of the feet), traces of which are found in the most ancient rites, occurred in many churches on Holy Thursday, the capitilavium (washing of the head) having taken place on Palm Sunday (St. Augustine, " Ep. cxviii, cxix", e. 18).
Exomologesis, and reconciliation of penitents: letter of Pope Innocent I to Decentius of Gubbio, testifies that in Rome it was customary "quinta feria Pascha" to absolve penitents from their mortal and venial sins, except in cases of serious illness which kept them away from church (Labbe, "Concilia" II, col. 1247; St. Ambrose, "Ep. xxxiii ad Marcellinam"). The penitents heard the Missa pro reconciliatione paenitentium, and absolution was given them before the offertory. The "Sacramentary" of Pope Gelasius contains an Ordo agentibus publicam poenitentiam (Muratori, "Liturgia romana vetus", I, 548-551).
Olei exorcizati confectio. In the fifth century the custom was established of consecrating on Holy Thursday all the chrism necessary for the anointing of the newly baptized. The "Comes Hieronymi", the Gregorian and Gelasian sacramentaries and the "Missa ambrosiana" of Pamelius, all agree upon the confection of the chrism on that day, as does also the "Ordo romanus I".
Anniversarium Eucharistiae. The nocturnal celebration and the double oblation early became the object of increasing disfavour, until in 692 the Council of Trullo promulgated a formal prohibition. The Eucharistic celebration then took place in the morning, and the bihsop reserved a part of the sacred species for the communion of the morrow, Missa praesanctificatorum (Muratori, "Liturg. rom. Vetus", II, 993).
Other observances. On Holy Thursday the ringing of bells ceases, the altar is stripped after vespers, and the night office is celebrated under the name of Tenebrae.
H. LECLERCQ 
Transcribed by Joseph P. Thomas

Maurice[[@Headword:Maurice]]

Maurice
(Matricius, Maurikios). Roman Emperor, born in 539; died in November, 602.
He sprang from an old Roman (Latin) family settled in Cappadocia, and began his career as a soldier. Under the Emperor Tiberius II (578-582) he was made commander of a new legion levied from allied barbarians, with which he did good service against the Persians. When he returned triumphant to Constantinople, Tiberius gave him his daughter Constantina in marriage and appointed him his successor (578). Almost immediately afterwards (Theophylact, infra, says the next day) Tiberius died and Maurice succeeded peaceably. At his accession he found that through the reckless extravagance of his predecessor the exchequer was empty and the State bankrupt. In order to remedy this Maurice established the expenses of the court on a basis of strict economy. He gained a reputation for parsimony that made him very unpopular and led eventually to his fall. The twenty years of his reign do not in any way stand out conspicuously from early Byzantine history. The forces at work since Justinian, or even Constantine, continued the gradual decay of the Empire under Maurice, as under Tiberius his predecessor and Phocas his successor. For the first ten years the long war with the Persians continued; then a revolution among the enemy brought a respite and the Roman Emperor was invoked by Chosroes II to restore him to his throne. Unfortunately Maurice was not clever enough to draw any profit for the Empire from this situation. The Avars and Slavs continued their invasion of the northern provinces. The Slavs penetrated even to the Peloponnesus. The Lombards ravaged Italy with impunity. As the Empire could do nothing to protect the Italians, they invited the Franks to their help (584). This first invasion of Italy by the Franks began the process that was to end in the separation of all the West from the old Empire and the establishment of the rival line of Emperors with Charles the Great (800). Maurice had to buy of the Avars with a heavy bribe that further reduced his scanty resources and made economy still more imperative. The emperor became more and more unpopular. In 599 he could not or would not ransom 12,000 Roman soldiers taken prisoners by the Avars, and they were all murdered. Further harassing regulation made for the army with a view to more economy caused a revolt that be came a revolution. In 602 the soldiers drove away their officers, made a certain centurion, Phocas, their leader and marched on Constantinople. Maurice, finding that he could not organize a resistance, fled across the Bosporus with his family. He was overtaken at Chalcedon and murdered with his five sons. Phocas then began his tyrannical reign (602-610).
In Church history Maurice has some importance through his relations with Gregory I (590-604). As soon as Gregory was elected, he wrote to the emperor begging him to annul the election. The fact has often been quoted as showing Gregory's acceptance of an imperial right of veto. Later the pope's organization of resistance against the Lombards was very displeasing to the emperor, though the government at Constantinople did nothing to protect Italy. Further trouble was caused by the tyranny of the imperial exarch at Ravenna, Romanus. Against this person the pope took the Italians under his protection. On the other hand the exarch and the emperor protected the bishops in the North of Italy who still kept up the schism that began with the Three Chapters quarrel (Pope Vigilius, 540-555). The assumption of the title of "ecumenical patriarch" by John IV of Constantinople caused more friction. All this explains St. Gregory's unfriendly feeling towards Maurice, and it also helps to explain his ready and friendly recognition of Phocas which has been alleged by some to be a blot in the great pope's career. But it is quite probable that the pope was misinformed and not placed in full possession of all the circumstances attending the change of government in the distant East.
ADRIAN FORTESCUE 
Transcribed by Michael C. Tinkler

Maurice Chauncy[[@Headword:Maurice Chauncy]]

Maurice Chauncy
Prior of the English Carthusians at Bruges, date of birth unknown; died at Bruges, 2 July, 1581. He was the eldest son of John Chauncey, Esq. Wood thinks he studied at Oxford, and afterwards went to Gray's Inn for a course of law. Finally he entered the London Charterhouse. In 1535 the majority of the Carthusians refused to take the oath of supremacy, but Chauncy, on his own confession, consented to take it. After the surrender of the monastery in 1537, Chauncy with a few others joined the Carthusians of Sheen who had settled in Bruges. On the accession of Mary they returned to Sheen, and in 1556 Chauncy was elected prior. In 1558 they retired again to Bruges, living with their Flemish brethren until 1569, when they obtained a house on their own in St. Clare Street. The hostility of the Calvinists compelled them to leave Bruges in 1578. Failing to settle at Douai, they retired to Louvain (May, 1578). Chauncy died at the old house in Bruges. In his history of the Carthusians he frequently laments his weakness in taking the oath of supremacy. He wrote: "Historia aliquot nostri saeculi Martyrun in Angliâ", etc. (Mainz, 1550, and Bruges, 1583); "Commentariolus de vitae ratione et martyrio octodecim Cartusianorum qui in Anglia sub rege trucidati sunt" (Ghent, 1608), a portion of which was reprinted; "Vitae Martyrun Cartusianorum aliquot, qui Londini pro Unitate Ecclesiae adversus haereticos", etc. (Milan, 1606). "The Divine Cloud of Unknowing", in manuscript, is ascribed to him by Anthony a Wood.
Letters and Memorials of Card. Allen (London, 1878), 31; Douai Diaries (London, 1878), 126, 156, 180; WOOD, Athenae Oxoniensis, ed. BLISS (London, 1813), I, 459; MORRIS, Troubles of Our Catholic Forefathers (London, 1872), I, 9, 13, 15, 24, 25; PITS, De Angliae Scriptoribus (Paris, 1619), 775; CHAUNCY, Hertfordshire (London, 1826), I, 116, 117, 121; GILLOW, Bibl. Dict. Eng. Cath. (London, 1885), s.v.
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Maurice Clenock[[@Headword:Maurice Clenock]]

Maurice Clenock
(Or Clynog.)
Date of birth unknown; died about 1580. He was b. in Wales and educated at Oxford, where he was admitted Bachelor of Canon Law in 1548. During Mary's reign he became almoner and secretary to Cardinal Pole, prebendary of York, rector of Orpington (Kent), and dean of Shoreham and Croydon, and chancellor of the prerogative court of Canterbury. In 1556 he was made rector or Corwen in the Diocese of St. Asaph, and on the death of the Bishop of Bangor in 1558 was nominated to the vacant see, but was never consecrated, owing to the change of religion under Elizabeth. Surrendering all his preferments, he accompanied Bishop Goldwell of St. Asaph to Rome, where they resided in the English hospital, of which Clenock was camerarius in 1567. In 1578 he was made its warden. At the sme time Gregory XIII ordered the hospital to be converted into a college until Englad should return to the Church. The warden was made the first rector of the college by the pope; but Cardinal Allen judged him unfit, thought he described him as "an honest and friendly man and a great advancer of the students' and seminaries' cause" (Letter to Dr. Lewis, 12 May 1579). Depsite his personal good qualities he did not prove a competent ruler. He was accused of unduly favouring his fellow-countrymen at the expense of the English students, who numbered thirty-three as against seven Welshmen. Feeling ran so high that, as Allen wrote, "Mischief and murder had like to have been committed in ipso collegio" (letter cited above). The students, having unsuccessfully appealed to the pope, left the college, and finally the pope, in April, 1579, appointed Father Agazzari, S. J., rector, leaving Dr. Clenock still warden of the hospital. He retired, however, in 1580 to Rouen, where he took ship for Spain, but was lost at sea. In contemporary documents he is frequently referred to as "Dr. Morrice".
Dodd, Church History (Brussels, 1737), I, 513, also Tierney's edition (London, 1839), II, 167 sqq.; Kirk, Catholic Miscellany (London, 1826), VI 255; Knox, Historical Introduction to Douay Diaries (London, 1878); Foley, Records Eng. Prov. S.J. (London, 1880), Introduction; Knox Letters and Memorials of Cardinal Allen (London, 1882); Gillow, Bibl. Dict. Eng. Cath. (London, 1885), I, 501; Cooper in Dict. Nat. Biog. (London, 1887), XI 37; Law, Jesuits and Seculars in the Reign of Elizabeth (London, 1889); Sander, Report to Cardinal Moroni in Cath. Record Soc. Miscellanea (London, 1905), I; Parsons, Memoirs in Cath. Record Soc. Miscellanea (London, 1906), II.
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Maurice de Sully[[@Headword:Maurice de Sully]]

Maurice de Sully
Bishop of Paris, born of humble parents at Sully-sur-Loire (Soliacum), near Orléans, at the beginning of the twelfth century; died at Paris, 11 Sept., 1196. He came to Paris towards 1140 and studied for the ecclesiastical state. He soon became known as an able professor of theology and an eloquent preacher. It has been frequently asserted, but without sufficient proof, that he was canon of Bourges. In 1159 he appears as Archdeacon of Paris and on 12 Oct., 1160, largely through the influence of Louis VII, he was elected to succeed Peter Lombard in the episcopal see of that city. The present Cathedral of Notre-Dame stands as a monument to his episcopal administration. Its construction was begun and almost entirely completed under him. Alexander III, in 1163, laid the cornerstone of the magnificent edifice, and in 1185 the Patriarch of Jerusalem, Heraclius, officiated in the completed sanctuary. Maurice de Sully also rebuilt the episcopal palace in which the nobility and clergy met in 1179 at the coronation of Philip Augustus as joint rider with his father Louis VII. He enjoyed in a high degree the confidence of both rulers, accompanied Louis to his meeting with Frederick Barbarossa at Saint-Jean-de-Losne in 1162, and was one of the guardians of the royal treasury during the crusade(1190).
In the controversy between St. Thomas Becket and King Henry II he energetically defended the former and, in three letters still extant, pleaded his cause with Alexander III. He forbade the celebration of the feast of the Immaculate Conception in his diocese, but is said to have strongly supported by appeals to Holy Writ (Job, xix, 25-27) the doctrine of the resurrection of bodies, against some sceptical noblemen. Although he retained the administration of his diocese, he retired, late in life, to the monastery of Saint-Victor, where he died. Maurice de Sully is the author of a treatise on the Canon of the Mass, preserved in manuscript at Bourges. Numerous sermons, some in Latin, others in vernacular, are also attributed to him. Those written in the Latin tongue were not directly destined for the people, bat rather for the use and study of the clergy. The French sermons do not seem to be in their present form the original work of Maurice de Sully; they are more commonly considered as reproductions made by ecclesiastics from his Latin collection. No critical edition of these sermons has yet been published; his three letters to Alexander III are printed in P. L., CC, 1419-22, as are also some of his official documents (CCV, 897-914).
BAUNARD, Maurice de Sully (Orleans, 1862); MORTET, Maurice de Sully, évêque de Paris, 1160-96 (Paris, 1890); MEYER, Les Manuscrits des sermons français de Maurice de Sully in Romania, XXIII (1894); HIATT, Notre-Dame de Paris (London, 1902).
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Maurice Eustace[[@Headword:Maurice Eustace]]

Maurice Eustace
Eldest son of Sir John Eustace, Castlemartin, County Kildars, Ireland, martyred for the Faith, Nov. 1581. Owing to the penal laws he was sent to be educated at the Jesuit College at Bruges in Flanders, where, after the completion of his secular studies, he desired to enter the Society of Jesus. His father, however, wrote the superiors of the college to send him home Maurice returned to Ireland, much against his own inclinations, but in hope of being able, later on, to carry out his desire. After a brief stay, during which he tried to dissuade his father from opposing his vocation, he went back to Flanders. His old masters at the college of Bruges on learning his father's determination advised him to return to Ireland and devote himself in the world to the service of religion. Shortly after his arrival in Ireland he got an appointment as captain of horse, in which position he did much to edify, and even win back to the Faith, those who served under him. He never abandoned the idea of becoming a priest, and secretly took Holy Orders. His servant, who was aware of the fact, told his father, who had his son immediately arrested and imprisoned in Dublin. A younger brother, desiring to inherit the family estates, also reported Maurice to be a priest, a Jesuit, and a friend of the Queen's enemies. As a consequence he was put on trial for high treason. During his imprisonment Adam Loftus, Protestant Archbishop of Dublin, offered him his daughter in marriage, and a large dowry if he would accept the reformed religion. Yielding neither to the bribery nor persecution, Eustace was sentenced to public execution, and hanged.
JOHN B. CULLEN 
Transcribed by C.A. Montgomery

Maurice le Sage d'Hauteroche d'Hulst[[@Headword:Maurice le Sage d'Hauteroche d'Hulst]]

Maurice Le Sage d'Hauteroche d'Hulst
A prelate, writer, orator; born at Paris, 10 Oct., 1841; died there, 6 Nov., 1896. After a distinguished course in the Collège Stanislas, he entered the seminary of Saint-Sulpice and later proceeded to Rome to finish his ecclesiastical studies. There he obtained the doctorate in divinity. On his return he was for some time employed on the mission as curate in the populous parish of St. Ambrose. During the war of 1870 he became a volunteer chaplain in the army. In 1873 Cardinal Guibert called him to take part in the administration of the diocese, but he was engaged principally in founding and organizing the free Catholic University, which the bishops opened at Paris after the passage of the law of 12 July, 1875, allowing liberty of higher education. He became its rector in 1880 and for fifteen years devoted himself to developing it in every branch of learning, and, while concerned for its orthodoxy, was no less anxious that it should meet the needs of scientific progress. In 1891 he succeeded Père Monsabré in the pulpit of Notre-Dame de Paris and preached the Lenten conferences there for six successive years, on the bases of Christian morality and the Decalogue. In 1892 he was elected deputy for Finistère on the death of Mgr Freppel. Although a royalist by family tradition, Mgr d'Hulst did not hesitate to give his loyal support to the republic when Pope Leo XIII requested the French Catholics to do so. In addition to all these labours, he was busily engaged as a spiritual director. He was able to undertake so much on account of his wonderful energy and capacity for work. He died while still active, after a short illness, and his death was a cause of sorrow to the whole French Church.
He was very intellectual and broad-minded, and was naturally inclined to philosophical studies. His word and pen were ever at the service of religion, education, and charity; but his chief efforts were directed towards encouraging higher studies, especially the study of the sacred sciences, among the French clergy. In connexion with this we must recall the great work he did in organizing and carrying out the International Scientific Congresses of Catholics. As an orator, his words were somewhat cold and didactic, but very clear, precise, and pregnant with sense. Besides two biographies, the "Vie de la Mère Marie-Thérèse" (Paris, 1872) and the "Vie de Just de Bretenières" (Paris, 1892), he wrote "L'éducation supérieure" (Paris, 1886); "Le Droit chrétien et le Droit moderne", a commentary on the Encyclical "Immortale" of Leo XIII (Paris, 1886), a volume of "Mélanges philosophiques" (2nd ed., 1903); and also published two volumes "Mélanges oratoires" (Paris, 1891 and 1892) and the six volumes of his "Conférenees de Notre-Dame", enriched with notes and appendixes (Paris, 1891-96). It is impossible to mention the many articles he contributed to the current reviews, but among the more important ones we may cite the "Examen de conscience de Renan"; "Une Ame royale et chrétienne" (a touching necrology of the Comte de Paris), and "La Question biblique". Most of his occasional discourses were collected and published by the Abbé Odelin in the four volumes entitled "Nouveaux Mélanges oratoires" (Paris, 1900-07). Mgr Baudrillart, his successor at the head of the Catholic University, after the rectorship of Mgr Péchenard, published a collection of "Lettres de Direction" of Mgr d'Hulst.
Under the title Recueil de souvenirs à la mémoire de Mgr Le Sage d'Hauteroche d'Hulst the principal discourses and articles on Mgr d'Hulst after his death have been issued in one volume (Paris, 1898).
A. BOUDINHON. 
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Maurice O'Fihely[[@Headword:Maurice O'Fihely]]

Maurice O'Fihely
Archbishop of Tuam, born about 1460; died at Galway, 1513. He was, according to Dr. Lynch, a native of Clonfert in Galway, but, according to Ware and Anthony à Wood, a native of Baltimore in Cork. He is sometimes called Maurice a Portu, Baltimore being situated on the sea coast. Part of his education was received at the University of Oxford, where he joined the Franciscans. Later he studied at Padua, where he obtained the degree of Doctor of Divinity. After his ordination he was appointed professor of philosophy in the University of Padua. He was a student of the works of Duns Scotus, and wrote a commentary on them (published at Venice about 1514). O'Fihely acted for some time as corrector of proofs to two well-known publishers at Venice, Scott and Locatelli--in the early days a task usually entrusted to very learned men. O'Fihely was acknowledged one of the most learned men of his time, so learned that his contemporaries called him Flos Mundi (Flower of the World). In addition, his piety and administrative capacity were recognized at Rome, and in 1506 he was appointed Archbishop of Tuam. He was consecrated at Rome by Julius II. He did not return to Ireland till 1513, meantime attending as Archbishop of Tuam the first two sessions of the Lateran Council (1512). On leaving for Ireland to take formal possession of his see, he procured from the pope an indulgence for all those who would be present at his first Mass in Tuam. He was destined not to reach Tuam, for he fell ill in Galway, and died there in the Franciscan convent.
E.A. D'ALTON 
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Maurice-Jean de Broglie[[@Headword:Maurice-Jean de Broglie]]

Maurice-Jean de Broglie
Born in Paris, 5 September, 1766; d. there, 20 June, 1821. He was the son of the Field-Marshal, Victor-Francois, Duc de Broglie, created, by Emperor Francis I, Prince of the Holy Roman Empire, a title which was to be hereditary in the family. Called to the ecclesiastical state, Maurice pursued his studies at St.-Sulpice. During the Reign of Terror, when persecution drove both his father and him out of France, they went to Berlin. King Frederick William received the duke with marked distinction and granted to the young prince a provostship in the cathedral chapter of Posen. Maurice returned to France in 1803, and the steps he took to recover some family property not yet sold, brought him to the attention of Napoleon, who invited him to his court and named him his almoner. Recognizing in the emperor the restorer and support of order and religion, de Broglie became a devoted follower of the monarch and eulogized him in a pastoral letter issued on the occasion of the victory of Austerlitz. In 1805 Napoleon nominated him to the See of Acqui, Italy, and in 1807 to Ghent, Belgium When it became evident, however, to de Broglie that the pope and clergy were to be mere tools of the despot, and religion the instrument of his ambitious designs, he showed determined opposition toNapoleon. In 1809 the minister of worship wrote in a letter that the sovereign was highly displeased with the bishop because of his lack of devotion to the royal person; in 1810 the bishop refused the Cross of the Legion of Honor, sent to him by the emperor, judging that he could not accept such a distinction at the time when the Papal States had been seized, and he explained his refusal in a memoir, a model of moderation, sent to the minister.
By order of Napoleon, a council was assembled in Paris, 17 June, 1811, under the presidency of Cardinal Fesch, uncle of the emperor and Archbishop of Lyons. The object of Napoleon was to oblige the pope to grant the Bulls of institution to the priests nominated by him to bishoprics; this Pius VII had firmly refused. Napoleon wished, furthermore, to make an arrangement that would force the pope in the future to issue the Bulls within six months, and should His Holiness fail to do so in that time, the metropolitan or the oldest bishop of the ecclesiastical province would then confirm the nominee, the sovereign pontiff's silence being considered as assent. The fathers of the council solemnly assembled in the metropolitan church, there being present six cardinals, nine archbishops, and eighty bishops; this was the first and the last general session. After six preliminary particular sessions, a decree in compliance with the will of Napoleon was proposed to the bishops. At first only two, d'Aviau, Archbishop of Bordeaux, and de Broglie, Bishop of Ghent, rejected it; but subsequently, only four members were for the pure and simple acceptance of the decree. The pope had privately declared that such encroachments on his spiritual power were contrary to the laws of the Church and ecclesiastical discipline, destructive of the authority of the Holy See and of the principles on which depended the lawful mission of bishops.
The anger of Napoleon, provoked by such firm and general opposition, led him to prorogue the council and visit with severe punishments the bishops who had been most prominent in their opposition. Arrested on 12 July, 1811, de Broglie was cast into the dungeon at Vincennes and kept in close confinement for more than four months, without outside communication, and without books or writing materials. He was next sent as an exile to Beaune. On the mere suspicion that he had intercourse with his clergy, he was deported to the island of Ste.-Marguerite on the coast of Provence. De Broglie while in prison signed, under compulsion, his resignation as Bishop of Ghent. Although it was not accepted by the pope and was consequently null, Napoleon named a successor to the see. As the great majority, however, of the clergy and people refused to acknowledge him, they were subjected to vexations and persecution. The fall of Napoleon restored peace, and de Broglie, returning to his diocese, was received amid the rejoicings of his clergy and flock.
The bishop was not to enjoy a long rest. The allied sovereigns of Europe after the overthrow of Napoleon had formed Holland and Belgium, or the Low Countries, into a kingdom and appointed William of Nassau to rule over them. The plenipotentiaries of the powers, assembled in London, l814, made the Dutch Constitution the fundamental law of Belgium, with a proviso that it should be modified according to circumstances. The generality of Belgians are Catholics. On 18 July, 1815, William proposed the Dutch Constitution to the Belgians, and the representatives summoned to vote upon it rejected it by 796 to 527. (See BELGIUM.) The king, disregarding the vote, imposed upon the Belgians a constitution that deprived the Catholics of all their rights. Joseph II by his petty persecutions had lost the Netherlands for Austria; Napoleon, following in the footsteps of the "emperor sexton", lost them for France; William, his imitator, brought about the secession of Belgium from Holland and its independence in 1830. De Broglie with the Bishops of Namur and Tournai, and the Vicars-General of Mechlin and Liege took up the defence of the Catholic cause, and issued a pastoral instruction and, later on, a doctrinal judgment on the required oath to the Constitution.
De Broglie also appealed to Pius VII, and the pontiff, on 16 May, 1816, sent an official note to the minister of the Low Countries residing in Rome, stating that the Belgian Constitution contained statements contrary to the Catholic Faith, that the opposition of the bishops could not in justice be reproved, and that no oath opposed to conscience should be imposed. New difficulties then arose, first when the bishop refused to offer public prayers for the king, and again when at the erection of new universities, de Broglie addressed a representation to the king in which he pointed out the introduction of dangerous books into public institutions, and strongly expressed his fears for the fate of the episcopal seminaries. Cited before the tribunal, he took refuge in France, and the court of Brussels by a judgment, 8 November, 1817, condemned him to deportation. The sentence was posted by the public executioner between the sentences of two public malefactors. The bishop's health broke down under the weight of so many severe trials; succumbing to a short illness, he died in Paris, venerated by all for his sterling qualities and austerity of life. In 1819, de Broglie printed a protest concerning the state of religious affairs in Belgium, which was addressed to the Emperors of Austria and Russia and to the King of Prussia.
ROHRBACHER, Histoire universelle de l'eglise catholique (Paris, 1874); LAROUSSE, Dictionnaire universel du XIXe siecle (Paris, 1867); DE FELLER, Biographie universelle (Paris, 1847).
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Maurus Corker
An English Benedictine, born in 1636 in Yorkshire; died 22 December, 1715, at Paddington near London. His baptismal name, James, he exchanged for Maurus when he entered the order. On 23 April, 1656, he took vows at the English Benedictine Abbey of Lamspringe near Hildesheim, in Germany, and returned to England as missionary in 1665. Being accused by Titus Oates of implication in "the Popish Plot" he was imprisoned in Newgate, but was acquitted of treason by a London jury, 18 July, 1679. Hereupon he was arraigned for being a priest and sentenced to death, 17 January, 1680. Through influential friends he was granted a reprieve and detained in Newgate. While thus confined he is said to have reconciled more than a thousand Protestants to the Faith. One of his fellow-prisoners at Newgate was the saintly Oliver Plunket, Archbishop of Armagh, with whom he formed an intimate friendship, and whom he prepared for his martyrdom, which took place, 15 June, 1681. Some very interesting correspondence which was carried on in prison between these two confessors of the Faith was published in the "Irish Ecclesiastical Record" (Sept., 1883). On the accession of James II in 1685, Father Corker was released and kept at the court as resident ambassador of Prince-Bishop Ferdinand of Bavaria, the Elector of Cologne. In 1687 he erected the little convent of St. John at Clerkenwell, where religious services were held for the public, but which was destroyed by a mob, 11 November, 1688, during the revolt against King James. Father Corker himself was obliged to seek refuge on the continent. In 1691 he was made Abbot of Cismar near Lübeck and, two years later, of Lamspringe, where he had made his religious profession. In 1696 he resigned as abbot and returned to England to continue his missionary labours. He is the author of various pamphlets proving the innocence of those condemned for implication in the fictitious "Popish Plot."
GILLOW, Bibl. Dict. of Eng. Cath. s. v.; WELDON, Chronicle of the English Benedictine Monks (London, 1881), 219, etc.; CHALLONER, Memoirs of Missionary Priests (Derby, 1843) II; MORAN, in Irish Eccl. Record, IV, 613 sq.; TAUNTON, The English Black Monks of St. Benedict (London, 1898), II, passim; SPILLMANN, Die Blutzeugen aus den Tagen der Titus Oates Verschwörung (Freiburg im Br., 1901), 135 sq.
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Maurus Dantine
Benedictine of the Congregation of Saint-Maur, and chronologist, born at Gourieux near Namur, Belgium, 1 April, 1688; died in the monastery of the "Blancs-Manteaux", Paris, 3 November, 1746. Like many of the members of his congregation he was one of the so-called Appelants who in 1713 did not accept the Bull "Unigenitus", but appealed to a general council. Dantine's chief merit is the work he did in chronology; he can, in reality, be called on of the founders of this important branch of history, on account of the carefully elaborated plan he drew up for the great publication: "L'Art de vérifier les dates historiques, des chartes, des chroniques et autres monuments, depuis la naissance de J.-C.". He did most of the preparatory work for this publication, constructing more exact chronological tables and introducing a better method for calculating historical dates. On account of illness, however, he was not able to continue his labours and was obliged to leave their completion to other members of his order, his chief successor beingClémencet. Besides this, he devoted himself to thorough linguistic studies and as a result of these published a translation with commentary of the Psalms under the title: "Les psaumes traduits sur l'hébreu avec des notes" (Paris, 1739). This work attracted so much attention that in the same year a second, and in the following year a third, edition became necessary. In collaboration with Dom Carpentier he prepared a new edition of the great lexicon originally published in 1678 by Du Cange, and afterwards continued by the Maurists, its first Benedictine editor being Dom Guesnié, who was followed by Nicolas Toustain and Louis Le Pelletier. The edition of Dantine and Carpentier, half as large again as that of Du Cange, appeared in six volumes at Paris, 1733-36, under the title: "Glossarium ad scriptores mediæ et infimæ latinitatis, editio locupletior operâ et studio monachorum O.S.B." Dantine's labours greatly increased the value of this admirable work, which is not only of the utmost importance for the knowledge of Latin, but is also a rich source for the study of law and morals in the Middle Ages.
PATRICIUS SCHLAGER 
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Maurus von Schenkl[[@Headword:Maurus von Schenkl]]

Maurus von Schenkl
Benedictine theologian and canonist, b. at Auerbach in Bavaria, 4 January 1749; d. at Amberg, 14 June, 1816. After studying the humanities at the Jesuit college in Amberg (1760-1765), he entered the Benedictine monastery of Prüfening (Priefling) near Ratisbon, took vows on 2 Oct. 1768, and was ordained priest on 27 Sept., 1772. From 1772-7 he held various offices at his monastery; in 1777 he was at first oeconomus at Puch, then pastor at Gelgenbach; from 1778-83 he taught dogmatic, moral and pastoral theology and canon law at the Benedictine monastery of Weltenburg; in 1783 he became librarian at Prüfening where he at the same time taught canon law till 1785, then moral theology till 1790, when with his abbot's consent he accepted a position as professor of canon law, moral, and pastoral theology at the lyceum of Amberg. With his professorial duties was connected the regency of the seminary and, after declining an offer to succeed his confrère, Bede Aschenbrenner, as professor of canon law at the University of Ingolstadt in 1793; he was also appointed rector of the school at Amberg in 1794. Upon his urgent request he was relieved of the rectorship in 1798 and, after refusing another offer as professor of canon law at Aschaffenburg in 1804; he was honored with the title of spiritual councillor of the king. Owing to ill-health he resigned the regency of the seminary and after 1808 he taught only canon law and pastoral theology. He was highly esteemed as a theologian and canonist, and his works were used as texts in many institutions of Germany and Austria. His chief works are (1) "Juris ecclesiastici statu Germaniae maxime et Bavariae adcommodati syntagma" (Ratisbon, 1785). When interpolated editions of this work were published (Cologne, 1787, and Bonn, 1789), he re-edited it under the title "Institutiones juris eccl. etc." (2 vols., Ingolstadt, 1790-1), but it was again reprinted without his consent (Bonn, 1793, and Cologne, 1794). The latest (11th) edition was prepared by Engelmann (Ratisbon, 1853). (2) "Ethica christiana universalis" (3 vols., Ingolstadt 1800-1, 5th ed., Gran, 1830). (3) "Theologiae pastoralis systema" (Ingolstadt, 1815-25).
LINDNER, Die Schriftsteller des Benediktiner-Ordens in Bayern, 1750-1780, I, (Ratisbon, 1880), 250-2; HELDMANN, Memoria Mauri de Schenkl (Ratisbon, 1832); FELDER, Gelehrten-Lexikon II, 277-282.
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Marcus Aurelius Maxentius
Roman Emperor 306-12, son of the Emperor Maximianus Herculius and son-in-law of the chief Emperor Galerius. After his father's abdication he lived in Rome as a private citizen; but when Galerius established in Rome and Italy the new poll and land taxes decreed by Diocletian he was elected (28 October, 306) rival emperor. Maxentius owed his elevation not to personal merit but to the senators and pretorians who, because of the unusual measures of the emperor, feared lest they should lose their privileged position. Maxentius's adherents then summoned his father from Campania to Rome; and the young ruler invested him with the purple as co-regent. Thus the Roman empire had six rulers. Severus, the Augustus of the West, received a commission from Galerius to expel the youthful usurper from Rome; but when he reached the capital, part of his army deserted to their old commander, Maximian. Severus with a few followers escaped to Ravenna so as to maintain military relations with Galerius. He then made terms with Maximian and surrendered to him, expecting honourable treatment, but he was imprisoned soon afterwards and, Galerius approaching from Illyria with an army, he was forced to commit suicide. Alarmed at Galerius's intervention, Maximian on behalf of Maxentius, negotiated with Constantine to whom he gave his daughter Fausta as bride. Meanwhile Galerius with his Illyrian legions pushed forward to the neighbourhood of Rome, but finding that he was unable to occupy it or any of the fortified places, he withdrew his forces. At his suggestion a conference of all the Cæsars took place at Carnuntum on the Danube (306) in which the prestige of Diocletian had great influence. Maxentius retained his imperial dignity. Though it is true that soon after this he put an end to the persecution of the Christians in Italy and Africa, his reign was stained with acts of debauchery and cruelty.
After his father's death, Maxentius and Maximin, Emperor of the East, fearing the political alliance of Constantine and Licinius, came to an understanding unfriendly to Constantine. Maxentius made extensive military preparations, and destroyed the statues and paintings of Constantine. Constantine advanced over what is now Mont Cenis with a comparatively small but well-drilled army and, victorious in several battles, occupied Upper Italy; he then marched against Rome, where his opponent, strongly entrenched behind the Tiber and the walls of Aurelius, hoped to resist him successfully. Thoughtlessly and shortsightedly, Maxentius, abandoning this excellent position, made a bridge of boats across the Tiber (near the Milvian Bridge, now Ponte Molle), and awaited the troops of Constantine on the right bank of the river. It was then that occurred the miracle related by Eusebius (Vita Constant. I, 28-30), that when Constantine implored supernatural aid, a fiery cross appeared over the sun with the legend: toúto níka (conquer with this). Further, he had been advised by Christ, in a dream the previous night, to go into battle armed with this sign. Maxentius's soldiers were thrown into confusion by the impetuosity of the Gallic horsemen, and in the efforts of the retreating masses to escape over the narrow bridge, many were thrown into the river and drowned, among them Maxentius (28 October, 312). His son and counsellors were put to death, but his officials and dependents retained their positions.
SCHILLER, Gesch. d. römischen Kaiserzeit, II (Gotha, 1887); DE WAAL, Roma Sacra (Munich, 1905).
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Maximianopolis[[@Headword:Maximianopolis]]

Maximianopolis
A titular see of Palestina Secunda, suffragan of Scythopolis. Its ancient name, Adad-Remmon, according to the Vulgate (according to the Hebrew, Hadad-Rimmon) is found in Zach., xii, 11: ". . .there shall be a great lamentation in Jerusalem like the lamentation of Adadremmon in the plain of Mageddon," an allusion to the death of Josias, King of Jerusalem, killed by the Pharaoh Nechao in the battle fought near this place (IV Kings, xxiii, 29; II Par. xxxv, 20-25). In the time of the so-called "Pilgrim of Bordeaux" (ed. Geyer, 19, 27) and of St. Jerome ("Comment. In Zachar.", ad cap. xii, 11; "Comment. In Oz.", 5), Adad-Remmon already bore the name of Maximianopolis. Three of its ancient bishops are known: Paul, in 325 (Gelzer, "Patrum Nicaenorum nomina", lxi)--not Maximus, as Le Quien gives it in "Oriens Christianus", III, 703; Megas, in 518, and Domnus, in 536 (Le Quien, op. cit., 703-06). Maximianopolis has resumed its ancient name of Rimmon and is now the almost deserted little village of Roum-meneh, nearly four miles to the south of Ledjun or Mageddo (see LEGIO).
GUERIN, Description de la Palestine: Samarie (Paris, 1875), II, 228-230; GELZER, Georgii Cyprii Descriptio orbis romani (Leipzig, 1890), 193-96; LEGENDRE in VIG., Dict. de la Bible, s.v. Adadremmon.
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Maximianus
(MARCUS AURELIUS VALERIUS MAXIMIANUS, surnamed HERCULIUS.)
Roman Emperor, was adopted by Diocletian and named his co-regent in 285, because by this division of the sovereignty the danger of the warriors' mutiny, the ambitious efforts of the usurpers, and the attacks of foreign enemies seemed to be prevented in the surest way. Diocletian gave him, who had been hitherto his brother-in-arms and was now his fellow regent, the surname Herculius, in remembrance of the help which the mythological Hercules rendered his father Jupiter in the latter's struggle against the giants. Like Diocletian, Maximianus came from Illyria, from the neighbourhood of Sirmium; as the son of a simple peasant, he possessed only very little education; he was violent and brutal, but was a brave fighter. For this reason, when Diocletian was struggling with the Persians in Asia, Maximianus was entrusted with the leadership of the punitive expedition against the peasants and field slaves (Bagaudans) in Gaul who, driven by economical causes, had risen against Diocletian. The new emperor soon restored peace, and received from Diocletian, in token of the latter's gratitude, the title of Augustus on 1 April, 286. However, only the administration of the empire was divided; the sovereignty remained centralized now as ever, and the will of the emperor-in-chief, Diocletian, was absolute. While Maximianus, having established his head-quarters at Mainz, was successful in the struggles with the Burgundians and the Alamanni, who had crossed the frontier and the Rhine, he found many obstacles in repulsing the Menapian pirate chief Carausius. Originally commander-in-chief of the Roman navy, Carausius had pursued and conquered the pirates of the German ocean; then, driven by greed and ambition, he had forced Britain to do homage to him, and seized the whole trade in Gaul and Britain. In 286, he even appropriated the title of Augustus, and caused coins to be struck which bore his own portrait. Even Diocletian, by a compromise in 290, was forced to recognize Carausius as the legal emperor, while the latter agreed to supply Diocletian with corn, as had been the custom.
As Diocletian left Syria to enter the countries of the Lower Danube, he met Maximianus, and both the emperors crossed the Alps in the beginning of 291 in order to attend a conference at Milan, there to discuss the better administration of the empire and the improvement of the constitution. Henceforward two substitutes, called Caesars, were to supplement the two governing emperors. Constantius and Galerius were proclaimed Caesars 1 March, 293; the first was forced to marry the stepdaughter of Maximianus, Theodora, after the exile of his mother Helena. Maximianus now took charge of the administration of Italy, Africa, and Spain. His residence was Milan, where he was surrounded by 6000 Illyrian picked troops, called Herculians. Constantius on his part was now successful in his struggle with Carausius. The war came quickly to an end, as Carausius was assassinated by Allectus, prefect of his guard, in 293. Constantius then reunited Britain with the Roman Empire, while Maximianus protected the frontiers of Gaul against the Teutons on the Upper Rhine. When Constantius had returned from Britain, Maximianus went in 297 to Africa, where he successfully made war upon the rebellious tribes of the Moors, and sent a great many captives into the other provinces. In 302 he celebrated a great triumph with Diocletian in Rome; seventeen times he had borne the title of Imperator. The persecution of the Christians, which Diocletian had conducted with reckless brutality in the East since 303, was also taken up by Maximianus in the western provinces, of which he was governor.
It is said that during these persecution--it is impossible to state the time correctly--the Christian soldiers of the Theban legion also suffered martyrdom in Agaunum (St-Maurice, Canton of Valais, Switzerland) in the then Diocese of Octodurum. The Christiansoldiers of this legion refused to execute his orders when Maximianus, on a march over what is now the Great St. Bernard, commanded them to punish the Christians living in these districts; for this refusal the legion was twice decimated by the sword, and, as the survivors held out to the last, all the soldiers were massacred by order of the emperor. Because Rome was degraded by Diocletian more and more to the position of a provincial town, and because Galerius's new and hard system of taxes was to be extended also to Italy and to Rome, the senators and the pretorians proclaimed as Caesar M. Aurelius Maxentius, the son of Maximianus; the latter laid down the purple at Milan. But the new emperor proved to be incapable of governing, and Maximianus, who was popular with the army, was recalled to restore order for the new Augustus. This he did not accomplish, and the old Diocletian, living as a private person in Salona, called a meeting of all the members of the dynasties at Carnuntum for the end of the year 307. Maximianus had to renounce the purple for the second time. He now went to Gaul, and gave his youngest daughter Fausta in marriage to Constantine. As his hope to regain his former imperial dignity failed here also, he returned to his son Maxentius in Italy. Repulsed by the latter and spurned by Galerius on account of his ambitions, he departed once more for Gaul and donned the imperial purple for the third time. When the news of Constantine's approach reached his own soldiers, they surrendered him to his rival and opponent at Marsilia. Although Constantine in his generosity pardoned him, he returned to the forging of nefarious schemes against his son-in-law, and finally was compelled to take his own life in 310.
SCHILLER, Gesch. d. romischen Kaiserzeit; ALLARD, La persecution de Diocletien et le triomphe de l'eglise (Paris, 1890).
KARL HOEBER 
Transcribed by Benjamin F. Hull

Maximilian[[@Headword:Maximilian]]

Maximilian
The name of several martyrs.
(1) Maximilian of Antioch
A soldier, martyred at Antioch, Jan. 353, with Bonosus, a fellow soldier, of the Herculean cohort; they were standard-bearers, and refused to remove the chrismon (monogram of Christ) from the standard, as had been ordered by Julian the Apostate. Count Julian, uncle of the emperor, commanded them to replace the chrismon with images of idols, and, upon their refusal, had them tortured and beheaded. The Roman martyrology and most other calendars mention them on 21 August, while in a few martyrologies and in the heading which is prefixed to their Acts, 21 Sept. (XII Kal. Oct.) is designated as the day of their martyrdom. Both dates are wrong, as is evident from the Acts of the two martyrs, which represent Count Julian as infected with an ugly disease, contracted at the martyrdom of St. Theodoret 23 Oct., 362.
(2) Maximilian of Celeia
His Acts, composed in the thirteenth century and unreliable, say he was b. at Celeia (Cilli, Styria), made a pilgrimage to Rome, went as missionary to Noricum, became Archbishop of Laureacum (Lorch, near Passau), and suffered martyrdom under Numerianus (283-4). It is historically certain that Maximilian was a missionary in Noricum during the latter half of the third century, founded the church of Lorch, and suffered martyrdom. His cult dates at least from the eighth century. In that century, St. Rupert built a church in his honour at Bischofshofen, and brought his relics thither. They were transferred to Passau in 985. His feast is celebrated 12 Oct., at some places 29 Oct.
(3) Maximilian of Thebeste
Martyred at Thebeste near Carthage, 12 March, 295. Thinking a Christian was not permitted to be a soldier, he refused to enter the army and was beheaded. Since death was not then the legal punishment for those who refused to join the army (Arrius Menander, Digest XLIX, xvi, 4 P. 10), it is probable that he was beheaded because he gave his Christianity as the reason of his refusal. He was buried at Carthage by the noble matron Pompejana.
Acta SS., Aug., IV, 425-430; RUINART, Acta Martyrum (Ratisbon, 1859), 609-12; LECLERCQ, Les Martyrs, III (Paris, 1904), 100-04; TILLEMONT, Memoires pour servir a l'hist. eccles. des six premiers siecles, VII (Paris, 1700), 405-09; TAMAYO, Discursos apologeticos de las reliquias d. S. Bonoso y Maximiliano (Baeza, 1632). (2) Vita ac legenda S. Maximiliani in PEZ,Script. rerum Austr., I, 22-34. Concerning its value see RETTBERG, Kirschengesch. Deutschl., I (Gottingen, 1846), 158 sq. RATZINGER, Forsch. zur Bayr. Gesch. (Kempten, 1898), 325 sq.; KERSCHBAUMER, Gesch. des Bist. St. Poelten (1875), I, 61-78. (3) ALLARD, La persecution de Diocletien, I (Paris, 1908), 99-105; HARNACK Militia Christi (Tubingen, 1905), 114 sq.; RUINART, Acta Martyrum (Ratisbon, 1859), 340-2, Fr. tr. LECLERCQ, Les Martyrs, II (Paris, 1903), 152-5.
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Maximilian Hell
(Höll).
Astronomer, b. at Schemnitz in Hungary, 15 May, 1720; d. at Vienna, 14 April, 1792. He entered the Society of Jesus at Trentschin, 18 October, 1738, and after his novitiate was sent to Vienna, where he made his philosophical studies. From his early years he had shown a strong inclination for scientific pursuits, and in 1744 he devoted himself to the study of mathematics and astronomy, acting at the same time as assistant to Father Joseph Franz, the director of the observatory at Vienna. After teaching with much success for a year at Leutschau, he returned to Vienna to study theology, and in 1751 was ordained priest. He received a professorship of mathematics at Klausenberg in 1752, and remained there until 1755, when he was appointed director of the imperial observatory at Vienna.
Father Hell's most important work was perhaps the annual publication of the "Ephemerides astronomicæ ad meridianem Vindobonensem", which he began in 1757 and continued for many years. These contain a large number of valuable observations and data. He was invited by the King of Denmark to undertake at Vardöhuus, Norway, the observations of the transit of Venus of 1769. The transit observations were successful, and after spending some months in Copenhagen preparing his results for the press, he returned to Vienna in 1770. Owing to delays in publication Hell was afterwards suspected of manipulating his data to make them fit with others taken elsewhere. The suspicion was strengthened by Littrow when director of the Vienna Observatory, after a study of the original manuscripts (cf. Hell's "Reise nach Wardö u. seine Beobachtung des Venus-Durchgangs in Jahre 1769", Vienna, 1835). It was not until 1890 that Father Hell's reputation was cleared of the stain of forgery by Professor Simon Newcomb, who made a critical study of the journal in question, and showed conclusively that Littrow's inferences were entirely at fault. The latter, it appears, had originally been led into error by a defect in his sense of colour. Father Hell was of a gentle disposition and simple in his tastes. His devotion to the Church and to his order often cost him much persecution. Besides his "Ephemerides", he was also the author of "Elementa algebræ Joannis Crivelli magis illustrata" (Vienna, 1745); "Adjumentum memoriæ manuale chronologico-genealogico-historicum" (Vienna, 1750); "De la célébration de la Pâque" (ibid, 1761); "Elementa arithmeticæ numericæ et litteralis' (ibid, 1763); "De satellite Veneris" (ibid, 1765); "De Transitu Veneris" (Copenhagen, 1770), etc.
Schlichtegroll, Nekrolog. (Gotha, 1792), I, 282; Sommervogel, Bibl. de la C. de J., IV, 238; Wolf, Geschicte der Astronomie (Munich, 1877), 645; Newcomb, Month. Notices Royal Astron. soc., XLIII, 371; idem, Reminiscences of an Astronomer (Boston, 1903); Woodstock Letters, XXI, i, 70.
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Maximilian I
Duke of Bavaria, 1598-1622, Elector of Bavaria and Lord High Steward of the Holy Roman Empire, 1623-1651; b. at Munich, 17 April, 1573; d. at Ingolstadt, 27 September, 1651. The lasting services he rendered his country and the Catholic Church justly entitle him to the surname of "Great". He was the son of zealous Catholic parents, William V, the Pious, of Bavaria, and Renate of Lorraine. Mentally well endowed, Maximilian received a strict Catholic training from private tutors and later (1587-91) studied law, history, and mathematics at the University of Ingolstadt. He further increased his knowledge by visits to foreign courts, as Prague and Naples, and to places of pilgrimage including Rome, Loretto, and Einsiedeln. Thus equipped Maximilian assumed (15 Oct., 1597) the government of the small, thinly populated country at his father's wish during the latter's lifetime. Owing to the over-lenient rule of the two preceding rulers the land was burdened with a heavy debt. By curtailing expenditure and enlarging the revenues, chiefly by working the salt-mines himself and by increasing the taxes without regard to the complaints of the powerless estates, the finances were not only brought into a better condition, but it was also possible to collect a reserve fund which, in spite of the unusually difficult conditions of the age, was never quite exhausted. At the same time internal order was maintained by a series of laws issued in 1616. Maximilian gave great attention to military matters. No other German prince of that time possessed an army so well organized and equipped. Its commander was the veteran soldier from the Netherlands Johann Tserclaes, Count of Tilly, who, austere himself, knew how to maintain discipline among his troops. The fortifications at Ingolstadt on the Danube were greatly strengthened, and Munich and other towns were surrounded by walls and moats. Well-filled arsenals were established in different places as preparation for time of need. Opportunity for the use of this armament soon offered itself.
The small free city of Donauwörth fell under the imperial ban for violating the religious peace. In executing the imperial decree Maximilian not only succeeded in bringing this city into subjection to Bavaria but also in re-establishing the Catholic Church as the one and only religion in it. This led to the forming (1608) of the Protestant Union, an offensive and defensive confederation of Protestant princes, in opposition to which arose in 1609 the Catholic League organized by Maximilian. Oddly enough, both coalitions were headed by princes of the Wittelsbach line: Maximilian I as head of the League, Frederick IV of the Palatinate, of the Union. The Thirty Years' War, during which Bavaria suffered terribly, broke out in 1619. Under Tilly's leadership the Bohemian revolt was crushed at the battle of the White Mountain (Weissen Berg) near Prague, 8 November, 1620, and the newly elected King of Bohemia, Frederick V, forced to flee. His allies, the Margrave of Baden and the Duke of Brunswick, were defeated by the forces of Bavaria and the League at Wimpfen and Hochst (1622), as was also at a later date (1626) King Christian of Denmark. Conditions, however, changed when Maximilian, through jealousy of the House of Hapsburgh, was led in 1630 to seek the dismissal of the head of the imperial army, Wallenstein. The youthful Swedish king, Gustavus Adolphus, defeated Tilly, the veteran leader of the army of the League at Breitenfeld (1631), and in a battle with Gustavus Adolphus near the Lech, 16 April, 1632, Tilly was again vanquished, receiving a wound from which he died two weeks later at Ingolstadt. Although the siege of this city by the Swedes was unsuccessful, Gustavus plundered the Bavarian towns and villages, laid waste the country and pillaged Munich.
Maximilian, who since 1623 had been both Elector and ruler of the Upper Palatinate, implored Wallenstein, now once more the head of the imperial forces, for help in vain until he agreed to place himself and his army under Wallenstein's command. The united forces under Wallenstein took up an entrenched position near Nuremberg where Wallenstein repulsed the Swedish attacks; by advancing towards Saxony he even forced them to evacuate Maximilian's territories. The relief to Bavaria, however, was not of long duration. After the death of Gustavus Adolphus at the battle of Lützen (1632) Bernhard of Weimar, unmolested by Wallenstein, ravaged Bavaria until he received a crushing defeat the battle of Nordlingen (6 Sept., 1634). Even in the last ten years of the war the country was not spared from hostile attacks. Consequently Maximilian sought by means of a truce with the enemy (1647) to gain for Bavaria an opportunity to recover. The desired result, however, not being attained, he united his forces to those of the imperial army, but the allied troops were not sufficient to overthrow the confederated French and Swedes, and once more suffered all the terrors of a pitiless invasion. The fighting ended with the capture of the Swedish generals, 6 Oct., 1648, and the Peace of Westphalia was signed at Munster, 24 Oct. of the same year. The material benefits derived by Maximilian from his attitude in politics were meagre: the Electoral dignity, the office of Lord High Steward, and the Upper Palatinate. The abstract gains, on the other hand, appear far greater. Not only since then has Bavaria had the second place among the Catholic principalities of Germany, ranking next to Austria, but for centuries a strong bulwark was opposed to the advance of Protestantism, and the latter was, at times, even driven back. A few years after the Peace of Westphalia and eighteen months after the administration of Bavaria had been transferred to his still minor son Ferdinand Maria, Maximilian's eventful and troublesome life closed. He was buried in the church of St. Michael at Munich. A fine equestrian statue, designed by Thorwaldsen and cast by Stiglmayer, was erected at Munich by King Louis I in 1839.
Although there was almost incessant war during his reign, and Bavaria in the middle of the seventeenth century was like a desert, nevertheless Maximilian did much for the arts, e.g. by building the palace, the Mariensäule (Mary Column), etc. Learning also, especially at the University of Ingolstadt, had in this era distinguished representatives. The Jesuit Balde was a brilliant writer both of Latin and German verse and Father Scheiner, another member of the same order, was the first to discover the spots on the sun; historians also, such as Heinrich Canisius, Matthias Rader, etc., produced important works of lasting merit.
Maximilian, however, gave for more attention to the advancement of religion among the people than to art and learning. He founded five Jesuit colleges: Amberg, Burghausen, Landshut, Mindelheim, and Straubing. Besides establishing a monastery for the Minims and one for the Carmelites at Munich, he founded nine monasteries for Franciscans and fourteen for Capuchins who venerate him as one of their greatest benefactors. He also founded at Munich a home for aged and infirm Court officials, and gave 30,000 guldens for the Chinese missions, as well as large sums to the Scotch-English college of the Jesuits at Liège. His private charities among the poor and needy of all descriptions were unlimited.
Maximilian was endowed with an uncommon ability for work. He was also sincerely religious and rigidly moral in conduct; he even went beyond the permissible in his efforts to uphold and spread the faith. Maintaining like all princes of his time the axiom "Cujus regio ejus religio", he not only put down every movement in opposition to the Church in his country but also exterminated Calvinism and Lutheranism root and branch in the territories he had acquired. Where admonition and instruction were not sufficient the soldier stepped in, and the poor people, who had already been obliged to change their faith several times with change of ruler, had now no choice but return to the Church or exile. Maximilian, in addition, never lost sight of secular advantage, as is shown by his numerous acquisitions of territory. Especially valuable was the purchase of two-thirds of the countship of Helfenstein, now a part of Wurtemberg, which as a Bavarian dependence was preserved to the Church and has remained Catholic up to the present time, notwithstanding its Protestant surroundings. Maximilian was twice married. The first marriage was childless. By his second wife Maria, daughter of the Emperor Ferdinand II, whom he married 15 July, 1635, he had two sons; the elder of these, Ferdinand Maria, as already mentioned, succeeded him.
STIEVE, Maximilian I in Allgem. Deutsche Biog., XXI (1885)21 sq., gives bibliography before 1885; cf. the statements in DOBERL, Entwicklungsgeschichte Bayerns, I (2nd ed., 1908).--HAGL, Die Bekehrung der Oberpfalz (2 vols., 1903); RABEL, Das ehemaliga Benediktiner-Adelstift Weissenohe in Jahrb. des Hist. Vereins Bomberg (1908).--For the founding of monasteries by Maximilian: EBERL, Gesch. d. bay. Kapuzinerodensprovinz 1593-1902 (1902).--DEUTINGER, Beitrage zur Geschichte des Erzbisthums Munchen-Freising, New Series, I (1901).--LAVISSE-RAMBAUD, Histoire generale, V, 508 sqq.; HIMLY, Hist. de la formation territoriale des etats de l'Europe centrale, II (1876), 164 sqq.; CORREARD, Precis d'histoire moderne et contemporaine, 36 sqq.
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Maximilian van Der Sandt[[@Headword:Maximilian van Der Sandt]]

Maximilian Van der Sandt
(SANDAUS).
Born at Amsterdam, 17 April, 1578; d. at Cologne, 21 June, 1656. He entered the novitiate of the Society of Jesus, 21 Nov., 1597; taught philosophy at Würzburg, and Sacred Scripture at Mainz. He became superior of the episcopal seminary at Würzburg. He wrote many works on philosophy and theology, among others a notable controversial reply to the Batavian Calvinist Lawrence in defence of the moral teaching of the Jesuits, "Castigatio conscientiae Jesuiticae cauteriata. . .a Jacobo Laurentio", Würzburg, 1617. It was said of him that he left a book for every one of the seventy-eight years of his life, several devotional treatises on the Blessed Virgin, and many ascetical and mystical treatises.
SOMMERVOGEL, Bibliotheque de la Compagnie de Jesus, XII (Paris, 1896); POULAIN, Des Graces d'orasion (6th ed., Paris); The Graces of Interior Prayer, tr. SMITH (London, 1911).
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Maximinus Thrax[[@Headword:Maximinus Thrax]]

Caius Julius Verus Maximinus Thrax
Roman Emperor 235-8, son of a Goth and an Alanic mother. When the Emperor Septimius Severus was returning through Thrace in 202, Maximinus, a shepherd of enormous stature and strength, distinguished himself in a contest with the soldiers by such Herculean strength and bravery that the emperor enrolled him in the Roman body-guard. Refusing to serve under the worthless emperors, Macrinus and Heliogabalus, he withdrew from the army; but under the righteous Alexander Severus he was entrusted with the command of the newly raised Pannonian troops. These, desiring a real warrior at their head instead of the youthful and timid Alexander, who was entirely subject to his mother Julia Mamaea, invested him with the purple at Mainz, in March, 235, at the same time proclaiming his son Maximus co-regent. The adherents of the former Syrian dynasty and of the senate tried unsuccessfully to overthrow him. Maximinus taking the field with great energy and persistence against the Germans across the Rhine, regained the district of the Agri Decumates and then waged successful war against the Sarmatians and the Dacians on the Danube. Assuming the names of Germanicus and Sarmaticus, he proceeded with sentences of death and confiscation against the patrician Romans, who disliked him as a wild and uncultured barbarian; on the other hand he distributed the State revenues among the soldiers who were devoted to him. He had the bronze statues of the gods and their treasures melted down and coined; he plundered cities and temples, and caused so much discontent that a rebellion broke out in February, 238, among the peasantry in Africa. The procurator and octogenarian consul at Carthage were killed.
M. Antonius Gordianus and his son of the same name, were made co-regent emperors. The Roman senate willingly recognized them, because they promised, like the Antonines in former times, to govern according to its decisions; the people despising Maximinus, who had never once set foot in the capital of the empire, agreed with the senate. Maximinus was outlawed, and his death was rumoured, but he sent Capellianus, Procurator of Numidia, against the adherents of the Gordiani, and in the struggle, the younger Gordian lost his life whereupon the senior hanged himself in despair. Their reign had lasted little more than a month. The senate now decided to elect two emperors with equal authority, M. Clodius Pupienus Maximus who was to exercise the military power de facto, and Decimus Caelius Balbinus who was to direct the civil government in the capital. The Romans dissatisfied with this arrangement, for they had expected great advantages from the rule of the African emperors, raised to the rank of Caesar the elder Gordian's twelve year old grandson (afterwards Gordian III), then residing in Rome. Severe street fighting occurred in Rome between the veterans of Maximinus and the people. Owing to scanty commissariat Maximinus could only move his troops slowly from Pannonia. Meanwhile the senate levied troops, constructed arsenals, and by creating twenty military districts, placed Italy in a satisfactory defensive position. When Maximinus arrived in Upper Italy, he could not at once cross the Isonzo on account of the floods and his attacks on the stronghold of Aquileia were repulsed. Under the foolish impression that his officers were the cause of his misfortunes, he had several of them executed, thereby arousing discontent among the soldiers, especially in the Second Parthian Legion whose wives and children were in the power of the Roman Senate at Albano. A mutiny suddenly occurring, Maximin and his son were murdered. Pupienus, who hastened thither from Ravenna, rewarded the troops liberally and administered to them the oath of fidelity on behalf of the three senator emperors resident in Rome.
MOMMSEN, Romische Geschichte, V (Berlin, 1885); SCHILLER, Gesch. d. rom. Kaiserzeit, vol. I, pt. II (Gotha, 1883); DOMASZEWSKI, Gesch. der rom. Kaiserzeit, II (Leipzig, 1909).
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Maximopolis
A titular see of Arabia, suffragan of Bostra. The true name of the city is Maximianopolis, and so it appears in the "Notitia episcopatuum" of the Patriarch Anastasius in the sixth century ("Echos d'Orient", X, Paris, 1907, 145). Pursuant to a decree of the Propaganda (1885), the title is to be suppressed in future; Torquato Amellini having confounded this town with Maximianopolis in Palestina Secunda ("Catalogo dei vescovati titolari", Rome, 1884, appendix 8). Its last titular was consecrated in 1876. Two ancient bishops of this see are known: Severus, a signatory of the Council of Chalcedon in 451 (Mansi, "Coll. Conc.", VII, 168), and Peter, known by an inscription (Waddington, "Inscriptions grecques et latines de Grece et l'Asie-Mineure", no. 2361). The name which preceded that of Maximianopolis is not known, and we are equally ignorant of its actual identification, though many authorities place it at Sheikh-Miskin, a locality in the Hauran, famous for the extent and beauty of its ruins, where an inscription has been found bearing the name of Bishop Thomas ("Bulletin de corresp. hellenique," Paris, 1897, 52).
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Maya Indians
The most important of the cultured native peoples of North America, both in the degree of their civilization and in population and resources, formerly occupying a territory of about 60,000 square miles, including the whole of the peninsula of Yucatan, Southern Mexico, together with the adjacent portion of Northern Guatemala, and still constituting the principal population of the same region outside of the larger cities. Their language, which is actually supplanting Spanish to a great extent, is still spoken by about 300,000 persons, of whom two-thirds are pure Maya, the remainder being whites and of mixed blood. The Mayan linguistic stock includes some twenty tribes, speaking closely related dialects, and (excepting the Huastec of northern Vera Cruz and south-east San Luis Potosi, Mexico) occupying contiguous territory in Tabasco, Chiapas, and the Yucatan peninsula, a large part of Guatemala, and smaller portion of Honduras and Salvador. The ancient builders of the ruined cities of Palenque and Copan were of the same stock. The most important tribes or nations, after the Maya proper, were the Quiche and Cakchiquel of Guatemala. All the tribes of this stock were of high culture, the Mayan civilization being the most advanced and probably the most ancient, in aboriginal North America. They still number altogether about two million souls.
I. HISTORY
The Maya proper seem to have entered Yucatan from the west. As usual with ancient nations, it is difficult in the beginning to separate myth from history, their earliest mentioned leader and deified hero, Itzamná, being considered by Brinton to be simply the sun-god common to the whole Mayan stock. He is represented as having led the first migration from the Far East, beyond the ocean, along a pathway miraculously opened through the waters. The second migration, which seems to have been historic, was led from the west by Kukulcan, a miraculous priest and teacher, who became the founder of the Maya kingdom and civilization. Fairly good authority, based upon study of the Maya chronicles and calendar, places this beginning near the close of the second century of the Christian Era. Under Kukulcan the people were divided into four tribes, ruled by as many kingly families: the Cocom, Tutul-xiu, Itzá and Chelé. To the first family belonged Kukulcan himself, who established his residence at Mayapan, which thus became the capital of the whole nation. The Tutul-xiu held vassal rule at Uxmal, the Itzá at Chichen-Itzá, and the Chelé at Izamal. To the Chelé was appointed the hereditary high priesthood, and their city became the sacred city of the Maya. Each provincial king was obliged to spend a part of each year with the monarch at Mayapan. This condition continued down to about the eleventh century, when, as the result of a successful revolt of the provincial kings, Mayapan was destroyed, and the supreme rule passed to the Tutul-xiu at Uxmal. Later on Mayapan was rebuilt and was again the capital of the nation until about the middle of the fifteenth century, when, in consequence of a general revolt against the reigning dynasty, it was finally destroyed, and the monarchy was split up into a number of independent petty states, of which eighteen existed on the peninsula at the arrival of the Spaniards. In consequence of this civil war a part of the Itzá emigrated south to Lake Petén, in Guatemala, where they established a kingdom with their capital and sacred city of Flores Island, in the lake.
On his second voyage Columbus heard of Yucatan as a distant country of clothed men. On his fifth voyage (1503-04) he encountered, south-west of Cuba, a canoe-load of Indians with cotton clothing for barter, who said that they came from the country of Maya. In 1506 Pinzon sighted the coast, and in 1511 twenty men under Valdivia were wrecked on the shores of the sacred island of Cozumel, several being captured and sacrificed to the idols. In 1517 an expedition under Francisco de Cordova landed on the north coast, discovering well-built cities, but, after several bloody engagements with the natives, was compelled to retire. Father Alonso Gonzalez, who accompanied this expedition, found opportunity at one landing to explore a temple, and bring off some of the sacred images and gold ornaments. In 1518 a strong expedition under Juan de Grijalva, from Cuba, landed near Cozumel and took formal possession for Spain. For Father Juan Diaz, who on this occasion celebrated Mass upon the summit of one of the heathen temples, the honour is also claimed of having afterwards been the first to celebrate mass in the City of Mexico. Near Cozumel, also, was rescued the young monk Aguilar, one of the two survivors of Valdivia's party, who, though naked to the breech-cloth, still carried his Breviary in a pouch. Proceeding northwards, Grijaba made the entire circuit of the peninsula before returning, having had another desperate engagement with the Maya near Campeche. After the conquest of Mexico in 1521, Francisco de Montejo, under commission as Governor of Yucatan, landed (1527) to effect the conquest of the country, but met with such desperate resistance that after eight years of incessant fighting every Spaniard had been driven out. In 1540, after two more years of the same desperate warfare, his son Francisco established the first Spanish settlement at Campeche. In the next year, in a bloody battle at Tihoo, he completely broke the power of Maya resistance, and a few months later (Jan., 1542) founded on the site of the ruined city the new capital, Mérida. In 1546, however, there was a general revolt, and it was not until a year later that the conquest was assured.
In the original commission to Montejo it had been expressly stipulated that missionaries should accompany all his expeditions. This, however, he had neglected to attend to, and in 1531 (or 1534), by special order, Father Jacobo de Testera and four others were sent to join the Spanish camp near Campeche. They met a kindly welcome from the Indians, who came with their children to be instructed, and thus the conquest of the country might have been effected through spiritual agencies but for the outrages committed by a band of Spanish outlaws, in consequence of which the priests were forced to withdraw. In 1537 five more missionaries arrived and met the same willing reception, remaining about two years in spite of the war still in progress. About 1545 a large number of missionaries were sent over from Spain. Several of these—apparently nine, all Franciscans—under the direction of Father Luis de Villalpando, were assigned to Yucatan. Landing at Campeche, the governor explained their purpose to the chiefs, the convent of St. Francis was dedicated on its present site, and translations were begun into the native language. The first baptized convert was the chief of Campeche, who learned Spanish and thereafter acted as interpreter for the priests.
Here, as elsewhere, the missionaries were the champions of the rights of the Indians. In consequence of their repeated protests a royal edict was issued, in 1549, prohibiting Indian slavery in the province, while promising compensation to the slave owners. As in other cases, local opposition defeated the purpose of this law; but the agitation went on, and in 1551 another royal edict liberated 150,000 male Indian slaves, with their families, throughout Mexico. In 1557 and 1558 the Crown intervened to restrain the tyranny of the native chiefs. Within a very short time Father Villalpando had at his mission station at Mérida over a thousand converts, including several chiefs. He himself, with Father Malchior de Benavente, then set out, barefoot, for the city of Mani in the mountains farther south, where their success was so great that two thousand converts were soon engaged in building them a church and dwelling. All went well until they began to plead with the chiefs to release their vassals from certain hard conditions, when the chiefs resolved to burn them at the altar. On the appointed night the chiefs and their retainers approached the church with this design, but were awed from their purpose on finding the two priests, who had been warned by an Indian boy, calmly praying before the crucifix. After remaining all night in prayer, the fathers were fortunately rescued by a Spanish detachment which, almost miraculously, chanced to pass that way. Twenty-seven of the conspirators were afterwards seized and condemned to death, but were all saved by the interposition of Villalpando. In 1548-49 other missionaries arrived from Spain, Villalpando was made custodian of the province, and a convent was erected near the site of his chapel at Mani. The Yucatan field having been assigned to the Franciscans, all the missionary work among the Maya was done by priests of that order.
In 1561 Yucatan was made a diocese with its see at Mérida. In the next year the famous Diego de Landa, Franciscan provincial, and afterwards bishop (1573-79), becoming aware that the natives throughout the peninsula still secretly cherished their ancient rites, instituted an investigation, which he conducted with such cruelties of torture and death that the proceedings were stopped by order of Bishop Toral Franciscan provincial of Mexico, immediately upon his arrival, during the same summer, to occupy the See of Mérida. Before this could be done, however, there had been destroyed, as is asserted, two million sacred images and hundreds of hieroglyphic manuscripts—practically the whole of the voluminous native Maya literature. As late as 1586 a royal edict was issued for the suppression of idolatry. In 1575-77 a terrible visitation of a mysterious disease, called matlalzahuatl, which attacked only the Indians, swept over Southern Mexico and Yucatan, destroying, as was estimated, over two million lives. This was its fourth appearance since the conquest. At its close it was estimated that the whole Indian population of Mexico had been reduced to about 1,700,000 souls. In 1583 and 1597 there were local revolts under chiefs of the ancient Cocom royal family. By this latter date it was estimated that the native population of Mexico had declined by three-fourths since the discovery, through massacre, famine, disease, and oppression. Up to 1593 over 150 Franciscan monks had been engaged in missionary work in Yucatan.
The Maya history of the seventeenth century is chiefly one of revolts, viz., 1610-33, 1636-44, 1653, 1669, 1670, and about 1675. Of all these, that of 1636-44 was the most extensive and serious, resulting in a temporary revival of the old heathen rites. In 1697 the island capital of the Itzá, in Lake Petén, Guatemala, was stormed by Governor Martín de Ursua, and with it fell the last stronghold of the independent Maya. Here, also, the manuscripts discovered were destroyed. In 1728 Bishop Juan Gomez Parada died, beloved by the Indians for the laws which he had procured mitigating the harshness of their servitude. The reimposition of the former hard conditions brought about another revolt in 1761, led by the chief Jacinto Canek, and ending, as usual, in the defeat of the Indians, the destruction of their chief stronghold, and the death of their leader under horrible torture.
In 1847, taking advantage of the Government's difficulties with the United States, and urged on by their "unappeasable hatred toward their ruler from the earliest time of the Spanish conquest", the Maya again broke out in general rebellion, with the declared purpose of driving all the whites, half-breeds and negroes from the peninsula, in which they were so far successful that all the fugitives who escaped the wholesale massacres fled to the coast, whence most of them were taken off by ships from Cuba. Arms and ammunition for the rising were freely supplied to the Indians by the British traders of Belize. In 1851 the rebel Maya established their headquarters at Chan-Santa-Cruz in the eastern part of the peninsula. In 1853 it seemed as if a temporary understanding had been reached, but next year hostilities began again. Two expeditions against the Maya stronghold were repulsed, Valladolid was besieged by the Indians, Yecax taken, and more than two thousand whites massacred. In 1860 the Mexican Colonel Acereto, with 3,000 men occupied Chan-Santa-Cruz, but was finally compelled to retire with the loss of 1,500 men killed, and to abandon his wounded—who were all butchered—as well as his artillery and supplies and all but a few hundred stand of small arms. The Indians burned and ravaged in every direction, nineteen flourishing towns being entirely wiped out, and the population in three districts being reduced from 97,000 to 35,000. The war of extermination continued, with savage atrocities, through 1864, when it gradually wore itself out, leaving the Indians still unsubdued and well supplied with arms and munitions of war from Belize. In 1868 it broke out again in resistance to the Juarez government. In 1871 a Mexican force again occupied Chan-Santa-Cruz, but retired without producing any permanent result. In 1901, after long preparation, a strong Mexican force invaded the territory of the independent Maya both by land and sea, stormed Chan-Santa-Cruz and, after determined resistance, drove the defenders into the swamps. The end is not yet, however, for, even in this year of 1910, Mexican troops are in the field to put down a serious rising in the northern part of the peninsula.
II. INSTITUTIONS, ARTS, AND LITERATURE
Under the ancient system, the Maya Government was an hereditary absolute monarchy, with a close union of the spiritual and temporal elements, the hereditary high priest, who was also king of the sacred city of Izamal, being consulted by the monarch on all important matters, besides having the care of ritual and ceremonials. On public occasions the king appeared dressed in flowing white robes, decorated with gold and precious stones, wearing on his head a golden circlet decorated with the beautiful quetzalplumes reserved for royalty, and borne upon a canopied palanquin. The provincial governors were nobles of the four royal families, and were supreme within their own governments. The rulers of towns and villages formed a lower order of nobility, not of royal blood. The king usually acted on the advice of a council of lords and priests. The lords alone were military commanders, and each lord and inferior official had for his support the produce of a certain portion of land which was cultivated in common by the people. They received no salary, and each was responsible for the maintenance of the poor and helpless of his district. The lower priesthood was not hereditary, but was appointed through the high priest. There was also a female priesthood, or vestal order, whose head was a princess of royal blood. The plebeians were farmers, artisans, or merchants; they paid taxes and military service, and each had his interest in the common land as well as his individual portion, which descended in the family and could not be alienated. Slaves also existed, the slaves being chiefly prisoners of war and their children, the latter of whom could become freemen by putting a new piece of unoccupied ground under cultivation. Society was organized upon the clan system, with descent in the male line, the chiefs being rather custodians for the tribe than owners, and having no power to alienate the tribal lands. Game, fish, and the salt marshes were free to all, with a certain portion to the lords. Taxes were paid in kind through authorized collectors. On the death of the owner, the property was divided equally among his nearest male heirs.
The more important cases were tried by a royal council presided over by the king, and lesser cases by the provincial rulers or local judges, according to their importance, usually with the assistance of a council and with an advocate for the defense. Crimes were punished with death—frequently by throwing over a precipice— enslavement, fines, or rarely, by imprisonment. The code was merciful, and even murder could sometimes be compounded by a fine. Children were subject to parents until of an age to marry, which for boys was about twenty. The children of the common people were trained only in the occupation of their parents, but those of the nobility were highly educated, under the care of the priests, in writing, music, history, war, and religion. The daughters of nobles were strictly secluded, and the older boys in each village lived and slept apart in a public building. Birthdays and other anniversaries were the occasions of family feasts.
Marriage between persons of the same gen was forbidden, and those who violated this law were regarded as outcasts. Marriage within certain other degrees of relationship—as with the sister of a deceased wife, or with a mother's sister—was also prohibited. Polygamy was unknown, but concubinage was permitted, and divorce was easy. Marriages were performed by the priests, with much ceremonial rejoicing, and preceded by a solemn confession and a baptismal rite, known as the "rebirth", without which there could be no marriage. No one could marry out of his own rank or without the consent of the chief of the district. Religious ritual was elaborate and imposing, with frequent festival occasions in honour of the gods of the winds, the rain, the cardinal points, the harvest, of birth, death, and war, with special honours to the deified national heroes Itzamná and Kukulcan. The whole country was dotted with temples, usually great stone-built pyramids, while certain places—as the sacred city of Izamal and the island of Cozumel—were places of pilgrimage. There was a special "feast of all the gods". The prevailing mildness of the Maya cult was in strong contrast to the bloody ritual of the Aztec. Human sacrifice was forbidden by Kukulcan, and crept in only in later years. It was never a frequent or prominent feature, excepting at Chichen-Itzá, where it at least became customary, on occasion of some great national crisis, to sacrifice hundreds of voluntary victims of their own race, frequently virgins, by drowning them in one of the subterranean rock wells or cenotes, after which the bodies were drawn out and buried.
The Maya farmer cultivated corn, beans, cacao, chile, maguey, bananas, and cotton, besides giving attention to bees, from which he obtained both honey and wax. Various fermented drinks were prepared from corn, maguey, and honey. They were much given to drunkenness, which was so common as hardly to be considered disgraceful. Chocolate was the favourite drink of the upper classes. Cacao beans, as well as pieces of copper, were a common medium of exchange. Very little meat was eaten, except at ceremonial feasts, although the Maya were expert hunters and fishers. A small "barkless" dog was also eaten. The ordinary garment of men was a cotton breechcloth wrapped around the middle, with sometimes a sleeveless shirt, either white or dyed in colors. The women wore a skirt belted at the waist, and plaited their hair in long tresses. Sandals were worn by both sexes. Tattooing and head-flattening were occasionally practised, and the face and body were always painted. The Maya, then as now, were noted for personal neatness and frequent use of both cold and hot baths. They were expert and determined warriors, using the bow and arrow, the dart with throwing-stick, the wooden sword edged with flints, the lance, sling, copper axe, shield of reeds, and protective armour of heavy quilted cotton. They understood military tactics and signalling with drum and whistle, and knew how to build barricades and dig trenches. Noble prisoners were usually sacrificed to the gods, while those of ordinary rank became slaves. Their object in war was rather to make prisoners than to kill. As the peninsula had no mines, the Maya were without iron or any metal excepting a few copper utensils and gold ornaments imported from other countries. Their tools were almost entirely of flint or other stone, even for the most intricate monumental carving. For household purposes they used clay pottery, dishes of shell, or gourds. Their pottery was of notable excellence, as were also their weaving, dyeing, and feather work. Along the coast they had wooden dugout canoes capable of holding fifty persons.
They had a voluminous literature, covering the whole range of native interests either written, in their own peculiar "calculiform" hieroglyphic characters, in books of maguey paper or parchment which were bound in word, or carved upon the walls of their public buildings. Twenty-seven parchment books were publicly destroyed by Bishop Landa at Mani in 1562, others elsewhere in the peninsula, others again at the storming of the Itzá capital in 1697, and almost all that have come down to us are four codices, as they are called, viz., the "Codex Troano", published at Paris in 1869; another codex apparently connected with the first published at Paris in 1882; the "Codex Peresianus", published at Paris in 1869-71; and the "Dresden Codex", originally mistakenly published as anAztec book in Kingsborough's great work on the "Antiquities of Mexico" (London, 1830-48). Besides these pre-Spanish writings, of which there is yet no adequate interpretation, we have a number of later works written in the native language by Christianized Maya, shortly after the conquest. Several of these have been brought together by Brinton in his "Maya Chronicles". The intricate calendar system of the Maya, which exceeded in elaboration that of the Aztec, Zapotec, or any other of the cultured native races, has been the subject of much discussion. It was based on a series of katuns, or cycles, consisting of 20 (or 24), 52, and 260 years, and by its means they carried their history down for possibly thirteen centuries, the completion of each lesser katun being noted by the insertion of a memorial stone in the wall of the great temple at Mayapan.
The art in which above all the Maya excelled, and through which they are best known, is architecture. The splendid ruins of temples, pyramids, and great cities—some of which were intact and occupied at the time of the conquest—scattered by scores and hundreds throughout the forests of Yucatan, have been the wonder and admiration of travellers for over half a century, since they were first brought prominently to notice by Stephens. Says Brinton: "The material was usually a hard limestone, which was polished and carved, and imbedded in a firm mortar. Such was also the character of the edifices of the Quiches and Cakchiquels of Guatemala. In view of the fact that none of these masons knew the plumb-line or the square, the accuracy of the adjustments is remarkable. Their efforts at sculpture were equally bold. They did not hesitate to attempt statues in the round of life size and larger, and the façades of the edifices were covered with extensive and intricate designs cut in high relief upon the stones. All this was accomplished without the use of metal tools, as they did not have even the bronze chisels familiar to the Aztecs." The interior walls were also frequently covered with hieroglyphic inscriptions carved in the stone or wood, or painted upon the plaster. Among the most noted of the Maya ruins are those of Palenque (in Chiapas), Uxmal, Chichen-Itzá, and Maypan.
The Maya language has received much attention from missionaries and scientists from an early period. Of grammars the earliest is the "Arte y Vocabulario de la lengua de Yucatan" of Luis de Villalpando, published about 1555. Others of note are "Arte de la Lengua Maya" by Father Gabriel San Buenaventura (Mexico, 1684), and republished by the Abbé Brasseur de Bourbourg in volume two of the "Mission Scientifique au Mexique" (Paris, 1870); "Arte de el Idioma Maya" by Father Padro de Santa Rosa Maria Beltran, a native of Yucatan and instructor in the Maya language in the Franciscan convent of Mérida (Mexico, 1746, and Mérida, 1859); "Gramática Yucateca" by Father Joaquin Ruz, of the Franciscan convent of Mérida, also a native of Yucatan and "the most fluent of the writers in the Maya language that Yucatan has produced" (Mérida, 1844), and republished in an English translation by the Baptist missionary, Rev. John Kingdom (Belize, 1847). Each of these writers was also the author of other works in the language.
Of published dictionaries may be mentioned: first and earliest, a "Diccionario", credited to Father Villalpando (Mexico, 1571); then "Diccionario de la Lengua Maya", by Juan Perez (Mérida, 1866-77); and "Dictionnaire, Grammaire at Chrestomathie de la langue Maya", by the Abbé Brasseur de Bourgourg (Paris, 1872). The most valuable dictionaries of the language are still in manuscript. Chief is the one known as the Diccionario del Convento de Motul" from the name of the Franciscan convent in Yucatan in which it was found; it is now in the Carter Brown Library at Providence. It is beautifully written and is supposed to be a copy of an original written by a Franciscan priest, who was evidently a master of the language, about 1590. "In extent the dictionary is not surpassed by that of any aboriginal language of America" (Bartlett). Other manuscript dictionaries are those of the Convent of Mérida (about 1640); and one by the Convent of Ticul (about 1690); and one by the Rev. Alexander Henderson, a Methodist missionary of Belize (1859-66), now the property of the Bureau of American Ethnology. (See also Brinton, "Maya Chronicles", and Maya titles in Pilling, "Bibliography, Proofsheets" (Washington, 1885).)
Physically, the Maya are dark, short, muscular, and broad-headed. Intellectually, they are alert, straight-forward, reliable, of a cheerful disposition, and neat and orderly habits. Their wars with Mexico have been waged, however, with the utmost savagery, the provocation being as great on the other side. Their daily life differs little from that of the ordinary Mexican peasant, their ordinary dwellings being thatched huts, their dress the common white shirt and trousers, with sandals and straw hat, for men, and for women white embroidered skirt and sleeveless gown. They cultivate the ordinary products of the region, including sugar and hennequin hemp, while the independent bands give considerable attention to hunting. While they are all now Catholics, with resident priests in all the towns, that fact in no way softens their animosity toward the conquering race. They still keep up many of their ancient rites, particularly those relating to the planting and harvesting of the crops. Many of these survivals are described by Brinton in a chapter of his "Essays of an Americanist". The best recent account (1894) of the independent Maya is that of the German traveler Sapper, who praises in the highest terms their honesty, punctuality, hospitality, and peaceful family life. A translation of it is given in the Bowditch collection. At that time the Mexican government officially recognized three independent Maya states, or tribes in Southern and Eastern Yucatan, the most important being the hostiles of the Chan-Santa-Cruz district, estimated at not more than 10,000 souls as against about 40,000 at the outbreak of the rebellion of 1847. The other two bands together numbered perhaps as many, having decreased in about the same ratio.
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Maynooth College
The National College of Saint Patrick, at Maynooth in County Kildare, about twelve miles from Dublin, founded in the year 1795. Ireland at that date still had her own Parliament; and, although Catholics could not sit in it, the spirit of toleration and liberty which had swept over the United States and France could not be excluded from its debates. Several relaxations had already been granted in the application of the penal laws, and it is to the credit of Irish Protestants that during their short period of Parliamentary liberty (1782-1801), they could have entered so heartily on the path of national brotherhood, and have given to the world two such illustrious names as Edmund Burke and Henry Grattan. It was to these two men, more than to any statesmen of their time, that the foundation of Maynooth College may be ascribed. Other circumstances were also favourable. On the one hand, the programme of the "United Irishmen" (1798) proclaimed the doctrine of universal toleration and liberty of conscience. On the other hand, the British Government was glad of an opportunity to withdraw young Irish ecclesiastics as far as possible from the revolutionary influences to which they were exposed on the Continent. Moreover, soldiers were needed at a time when war was raging or threatening on all sides, and it had become necessary to conciliate the class from amongst whom the best Irish soldiers could be recruited.
In 1794 a memorial was presented to the Irish viceroy by Dr. Troy, Archbishop of Dublin, on behalf of all the Catholic prelates of Ireland. This memorial set forth that the Roman Catholic clergy of Ireland had never been charged with disaffection to the State or irregularity in their conduct; that, on the contrary, they had been complimented more than once for inculcating obedience to the laws and veneration of His Majesty's royal person and government. It was then pointed out that the foreign colleges, in which about 400 students were educated for the Irish mission, had been closed, and their funds confiscated; and that, even had they remained open, it would no longer be safe to send Irish students abroad, "lest they should be contaminated with the contagion of sedition and infidelity" and thus become the means of introducing into Ireland the pernicious maxims of a licentious philosophy. The memorial was favourably received, and, in the following year Mr. Pelham, the Secretary of State, introduced his Bill for the foundation of a Catholic college. The Bill passed rapidly through all its stages and received the royal assent on 5 June, 1795. The management of the institution was given to a Board of Trustees who were to appoint all the officers, the president, masters, fellows, and scholars, to fix their salaries and make all necessary by-laws, rules, and statutes. No Catholic could act as trustee, or fill any other office, or be admitted as a student, who did not first take the oath of allegiance prescribed for Catholics in the thirteenth and fourteenth years of George III. No Protestant or son of a Protestant could be received in the new Academy under the severest pains and penalties. The Lord Chancellor, however, and several judges of the high courts, were to act as Trustees ex officio. The endowment voted by Parliament was £8,000 (about $40,000) year. Dr. Thomas Hussey, a graduate of the Irish College of Salamanca, who had long been chaplain to the Spanish Embassy in London, was appointed first president. The next step was to fix upon the site. At first Dublin, or the suburbs of Dublin, seemed to offer the chief advantages; finally, however, after a variety of proposals had been considered, Maynooth was chosen, because it was considered favourable to the morals and studies of a college; also, because the Duke of Leinster, who had always been a friend of the Catholics, wished to have the new institution on his estate. The money granted by Parliament was voted for a Catholic college for the education of the Irish clergy: that was the express intention of the Government, but, as the Act was drawn in general terms, the trustees proceeded to erect a college for laymen in connection with the ecclesiastical establishment. This college was suppressed by the Government in 1801. Another lay college was then erected in the immediate vicinity of the ecclesiastical college, and was continued up to 1817 under lay trustees. The establishment of various colleges in other parts of the country for the education of laymen made it unnecessary. Not long after the foundation of Maynooth, the whole country being convulsed by the rebellion of 1798, the general disturbance found an echo in the new institution. Of its sixty-nine students no fewer than eighteen or twenty were expelled for having taken the rebel oath.
A valuable endowment was obtained for the new college on the death of John Butler, twelfth Baron Dunboyne, who had been Bishop of Cork from 1763 to 1786. On the death of his nephew, Pierce Butler, the eleventh baron, the bishop succeeded to the title and estates. This temporal dignity, however, proved his undoing; he gave up his bishopric, abjured the Catholic Faith, and took a wife. In his last illness he repented and endeavoured to make reparation for his conduct by willing his property in Meath, valued at about £1,000 (about $5,000) a year, to the newly founded college. The will was disputed at law by the next of kin. The case of the college was pleaded by John Philpot Curran, and a compromise was effected by which about one half of the property was secured to the college. The income from the bequest became the foundation of a fund for the maintenance of a higher course of ecclesiastical studies in the case of such students as should have distinguished themselves in the ordinary course. This is still known as the "Dunboyne Establishment". After the union with England the financial subsidy to Maynooth from the State underwent various changes and gave rise to debates of considerable acrimony in the House of Commons. In 1845, however, the government of Sir Robert Peel raised the grant from £9,500 (about $47,500) to £26,000 ($230,000) a year and placed on the consolidated fund, where it formed part of the ordinary national debt and was free from annual discussion on the estimates. Sir Robert Peel also granted a sum of £30,000 (about $150,000) for suitable buildings; and it was then that the Gothic structure designed by Pugin, one of the handsomest college buildings in Europe, was erected. The disestablishment of the Irish Church by Mr. Gladstone in 1869, had serious financial results for Maynooth which was also disendowed; but a sum of about £370,000 (about $1,850,000) was given once for all to enable the college to continue its work. This sum was invested for the most part in land, and has been very ably managed by the trustees. Some of the most prominent Catholic laymen in the country, such as the Earls of Fingall and Kenmare, had acted as Trustees up to the date of the disendowment; from that time no further lay trustees were appointed.
Among the most distinguished of the past presidents of Maynooth were Hussey, Renehan, and Russell, a full account of whom is to be found the College History by the Most Rev. Dr. Heavy, Archbishop of Tuam. Dr. Hussey was the first president, and to his tact, judgment and skill the success of the original project was mainly due. Dr. Renehan was a distinguished Irish scholar, who did a great deal to rescue Irish manuscripts from destruction. Dr. Russell is chiefly known for his "Life of Cardinal Mezzofanti" and for the part he took in the conversion of Cardinal Newman. Amongst the most distinguished teachers and men of letters who shed lustre on the college during its first century were John MacHale, Paul O'Brien, Daniel Murray, Edmond O'Reilly, Nicholas Callan, Patrick Murray, Mathew Kelly, John O'Hanlon, William Jennings, James O'Kane, and Gerald Molloy. It is interesting to notice that, on the staff of the college in its early years, were four French refugees--the Rev. Peter J. Delort, the Rev. Andrew Darre, the Rev. Louis Delahogue and the Rev. Francis Anglade--all Doctors of the Sorbonne. On the original staff may also be found the name of the Rev. John C. Eustace, author of the well-known "Classical Tour in Italy". Amongst the distinguished personages who have visited the college were Thackeray, Montalembert, Carlyle, Robert Owen, Cardinal Perraud, Huxley, the late Empress of Austria, and King Edward VII. The college possesses several memorials of the Empress of Austria, who lived in the neighbourhood during her visits to Ireland. The Centenary of the foundation of the college was celebrated in 1895, on which occasion congratulations were sent from all the Catholic educational centres in the world. The college library contains upwards of 40,000 volumes. It possesses a great many rare and precious works and some very valuable manuscripts. The Aula Maxima which was opened about the year 1893 was the gift to his Alma Mater of the Right Rev. Mgr. MacMahon of the Catholic University at Washington, D. C., and previously of New York. The chapel which has just been completed is a work of rare beauty both in design and ornamentation. Maynooth has already sent out into the world upwards of 7,000 priests. Her alumni are in all lands and in almost every position that an ecclesiastic could occupy. The average number of students in recent years is about 600. The ordinary theological course is four years, and the extra course of the "Dunboyne Establishment" three years more. Students in arts and philosophy have to graduate in the National University of which Maynooth is now a "recognized College".
HEALY, Maynooth College, Its Centenary History (Dublin, 1895); Calendarium Collegii Sancti Patricii (Dublin); A Record of the Centenary Celebration. . .Maynooth College (Dublin, 1895); Cornwallis Correspondence: Memoirs of Viscount Castlereagh; Life and Times of Henry Grattan; Hansard's Parliamentary Debates; Correspondence of Edmund Burke; GLADSTONE, The State in its Relation to the Church; HOGAN, Maynooth College and the Laity (Dublin).
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Mayo Indians
An important tribe occupying some fifteen towns on Mayo and Fuerte rivers, southern Sonora and northern Sinaloa, Mexico. Their language is known as Cahita, being the same as that spoken, with dialectic differences, by their neighbours, the Tehueco, and Yaqui, and belonging to the Piman branch of the great Shoshonean stock. The name Mayo is said by Ribas to be properly that of their principal river and to signify "boundary". The known history of the tribe begins in 1532 with the naval expedition of Diego Hertado de Mendoza, who landing at the mouth of the Fuerte, went up the river to the villages, where he was killed with his companions while asleep. In 1533 a land expedition under Diego de Guzman crossed through their country and penetrated to beyond the Yaqui river in the north. In 1609-10 they aided the Spaniards against the Yaqui, the two tribes being hereditary enemies, and on the suppression of the revolt, it was made a condition of the agreement that the Yaqui should live at peace with the Mayo. In 1613, at their own request, the first mission was established in their territory by the Jesuit Father Pedro Mendez, who had visited them some years before, over 3000 persons receiving baptism within fifteen days in a population variously estimated at from nine to twenty thousand. Within a short time seven mission churches was built in as many towns of the tribe. This was the beginning of regular mission work in Sonora.
In 1740 the Mayo, hitherto friendly as a tribe, joined the Yaqui in revolt, apparently at the instance of Spanish officials jealous of missionary influence. The churches were burned, priests and settlers driven out of the country; and although the rising w as put down in the following year after hard fighting, it marked the beginning of the decline of the missions which culminated with the expulsion of the Jesuits in 1767. After their departure, the Indians were for some time without religious teachers, but are now served by secular priests. In 1825-7, they again joined the Yaqui, led by the famous Bandera (Juzucanea) in revolt against Mexican aggression, and have several times since taken occasion to show their sympathies with their fighting kinsmen. The Mayo are sedentary and industrious farmers and mine labourers, and skillful artisans in the towns. They cultivate corn, squash, beans, tobacco, cotton and maguey, from which last they distill the mescal intoxicant. Their houses are light structures of cane and poles, thatched with palm leaves. They are all Catholic and very much Mexicanized, though they retain their language, and have many of the old Indian ideas still latent in them. Their principal town is Santa Cruz de Mayo, and they are variously estimated at from 7,000 to 10,000 souls. The most important study of the language, the Cahita, is a grammar (Arte) by an anonymous Jesuit published in Mexico in 1737.
ALEGRE, Hist. de la Compañia de Jesus (Mexico, 1841); BANCRFOFT, North Mexico States (San Francisco, 1886-9); RIBAS, Triumphos de Neustra Santa Fe (Madrid, 1645); Ward, Mexico in 1827 (London, 1828).
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Mayoruna Indians
A noted and savage tribe of Panoan linguistic stock, ranging the forests between the Ucayali, the Yavari and the Marañon (Amazon) rivers in north-east Peru and the adjacent portions of Brazil. From the fact that some of them are of light skin and wear beards, a legend has grown up that they are descended from Spanish soldiers of Ursua's expedition (1569), but it is probable that the difference comes from later admixture of captive blood. As a tribe they are full-blooded and typically Indian. It has been suggested that the story may have originated from the confusion of "Marañones", the name given to the followers of Ursau and Aguirre, with Mayorunas, which seems to be from the Quicha language of Peru. Markham interprets the name as "Men of Muyu" (Muyu-runa), indicating an ancient residence about Moyobamba (Muyubamba), farther to the west. One of their subtribes is known as "Barbudo" (Spanish, Bearded). Other subtribes are Itacule, Musimo or Musquima, Urarina. The Mayoruna tribes were among those gathered into the missions of the Mainas province (see MAINA INDIANS) in the seventeenth and eighteenth centuries, being represented in the missions of San Joaquin (Mayoruna proper), Nuestra Señora del Carmen (Mayoruna proper), and San Xavier (Urarina and Itucale. By the repeated attacks of the Portuguese slave-hunters (see MAMELUCO) between 1680 and 1710, and the revolts of the mission Indians in 1695 and 1767 the Mayoruna were driven to take refuge in their forests and are now wholly savage and particularly hostile to either whites or Indians who enter their territory, even successfully repelling a joint government exploring expedition in 1866. In person they are tall and well-formed, with rather delicate features, going perfectly naked, with flowing hair cut across the forehead. Instead of bows they use spears, clubs, and blowguns, and are famous for the strength of the deadly curari poison with which they tip their arrows. They avoid river banks and do not use canoes. The charge of cannibalism has not been proven. (See also PANO).
RODRIGUEZ, Amazonas y Marañon (Madrid, 1684); HERVAS, Catalogo de las Lenguas (Madrid, 1800); MARKHAM, Tribes in the Valleys of the Amazons in Journ. Anth. Inst., XXIV (London, 1885); BRINTON, The American Race (New York, 1891).
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Mayotte, Nossi-Bé, and Comoro
PREFECTURE APOSTOLIC OF MAYOTTE, NOSSI-BE, AND COMORO (MAYOTTÆ, NOSSIBEÆ, ET COMORÆ).
Mayotte is the farthest south and most important of the group of Comoro Islands: Mayotte (Maote), Anjuan (Inzuani), Mohilla (Moheli), and Great Comoro (Komoro, i.e. where there is fire, or Angazidya). These islands, with Nossi-Bé (large island) and Santa Maria (Nossi Burai, Nossi Ibrahim), form the archipelago known as "the Satellites of Madagascar". The Comoro Islands, with their craggy evergreen shores, look like the cones of submerged groves separated from the mainland by deep abysses. The summits are not all of the same altitude; the highest point of Mayotte is not over 1800 feet, where the highest peak of Anjuan is about 5000 feet, while the central cone of Great Comoro, whose volcanic activity is not yet exhausted, rises to over 7000 feet. Two monsoons, consequently two seasons, alternately affect the climate of the archipelago, which is sometimes visited by cyclones. The soil of these islands is very fertile, and produces in abundance vanilla, cloves, sugar-cane, coffee, etc. The total population is about 80,000, mostly African negroes, often erroneously called Makoas (a Mozambique tribe). There are also some Sakalavas from Madagascar, mostly former slaves freed when the islands were occupied by the French. This Comoro Archipelago was for many centuries an Arabian colony and was once very prosperous. As they navigated along the African coast, the merchants of Idumea and Yemen created a special and interesting type, the Comorinos. Commingled with these Arabian half-breeds, once the sole owners of the country, there are now Banians from Cutch and Hindus from Bombay, who carry on almost the entire commerce. There are also a few European or creole planters and officials from Reunion or Mauritius. In 1843 the French Government, called in by the sultan, took possession of Mayotte, which became, with Nossi-Bé, a post of surveillance over Madagascar. All these islands now form a French colony. In 1844, Mayotte, Nossi-Bé, and the Comoros were made an Apostolic prefecture and confided to the Fathers of the Holy Ghost. In 1898, when the same missionaries were given the ecclesiastical administration of Northern Madagascar, these smaller islands and Santa Maria were attached to the Apostolic Vicariate at Diego Suarez. Santa Maria and Nossi-Bé have resident missionaries; the other islands are regularly visited.
The population of these islands is largely Mohammedan and therefore strongly anti-Christian; for this reason little religious progress is made. In all of the islands there are hardly three or four thousand Catholics. There are no Protestants.
Missiones Catholicæ (Rome, 1907).
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Mazatec Indians
An important Mexican tribe of Zapotecan linguistic stock, occupying the mountain region of north-east Oaxaca, chiefly in the districts of Cuicatlan and Teotitlan, and estimated to number from 18,000 to 20,000 souls. Their chief town, Huantla, with its dependent villages, has a population of about 7,000. Their popular name "Mazateca" is that given them by the Aztec, and is said to mean "Lords of the Deer"; they call themselves Ä-ä, with nasal pronunciation (Bauer). Although closely related to their neighbours, the formerly highly cultured Zapotec and Mixtec, the Mazatec were of ruder habit, as became a race of mountaineers. Like the Zapotec also they maintained their independence against the powerful Aztec empire, with which they maintained almost constant defensive war. The principal portion of the present state of Oaxaca was brought under Spanish dominion by Cortés in 1521. In 1535 it was established as a diocese, with Father Juan Lopez de Barate, of the Dominicans, as its first bishop, through whose influence the conversion of the natives was entrusted to missionaries of that order, by whom it was successfully accomplished despite the extreme devotion of the Indians to their sacred rites, even to secreting their sacred images beneath the very altar that they might unsuspected do reverence to the one while appearing the venerate the other. In 1575 the Jesuits reinforced the Dominicans. Even to-day, while outwardly conforming to the rules of the church and manifesting the greatest deference and affection toward the resident priests, the Mazatec retain most of their ancient beliefs and many of their ceremonies. By tolerance of the Mexican Government they maintained their tribal autonomy under their hereditary chiefs up to 1857, as also a professional keeper of their sacred traditions, the last of whom, a descendant of their ancient kings, died in 1869.
Their native cult, still kept to a large extent in combination with the newer rites, was an animal worship, the snake, panther, alligator, and eagle being most venerated. The soul after death went to the "kingdom of the animals", where for a long time it w andered about being assisted or attacked by the animals, according as the dead person had been kind or cruel to them in life. At one point in the journey the soul was assisted across a wide stream by a black dog. It seems to have been held that the soul was finally reincarnated as an animal. Hence in many villages black dogs are still kept in almost every family and buried in the grave with the owner. The ancient sowing and harvest rites are still kept up, with invocation of the animal gods and spirits of the mountain, and burial of curious sacred bundles in the fields. Marriages and baptisms are solemnized in regular church form by the priest, but the baptism is followed later by a house festival, of which a principal feature is the washing of the godfather's hands in order to cleanse him from the sin which has come to upon him from holding the infant in his arms during the baptism. The occupations of the Mazatec are farming and the simple trades. The women are expert weavers of cotton. The houses are light huts daubed with clay and thatched with palm leaves. Men and women are fully dressed, woman being picturesque in shawls and gowns of their own weaving, decorated with ribbons and worked with human and animal figures, particularly that of the eagle. They have still their own calendar of thirteen months, with days bearing animal names. The second volume of Pimentel's "Cuadro" contains a sketch of the language. See also ZAPOTEC.
BANCROFT, Hist. Mexico, II (San Francisco, 1886); BAUER, Heidentum und Aberglaube, unter den Macateça-Indianern in Zeirschr. für Ethnologie XL (Berlin, 1908); BRINTON, American Race (New York, 1891); PIMENTEL, Cuadro . . . de las Lenguas Indigenas de México (2 vols., Mexico, 1862-5); STARR, In Indian Mexico (Chicago, 1908).
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Charles Joseph Eugene de Mazenod
Bishop of Marseilles, and founder of the Congregation of the Oblates of Mary Immaculate, b. at Aix, in Provence, 1 August, 1782; d. at Marseilles 21 May, 1861. De Mazenod was the offspring of a noble family of southern France, and even in his tender years he showed unmistakable evidence of a pious disposition and a high and independent spirit. Sharing the fate of most French noblemen at the time of the Revolution, he passed some years as an exile in Italy, after which he studied for the priesthood, though he was the last representative of his family. On 21 December, 1811, he was ordained priest at Amiens, whither he had gone to escape receiving orders at the hands of Cardinal Maury, who was then governing the archdiocese of Paris against the wishes of the pope. After some years of ecclesiastical labours at Aix, the young priest, bewailing the sad fate of religion resulting among the masses from the French Revolution, gathered together a little band of missionaries to preach in the vernacular and to instruct the rural populations of Provence. He commenced, 25 January, 1816, his Institute which was immediately prolific of much good among the people, and on 17 February, 1826, was solemnly approved by Leo XII under the name of Congregation of the Oblates of Mary Immaculate.
After having aided for some time his uncle, the aged Bishop of Marseilles, in the administration of his diocese, Father De Mazenod was called to Rome and, on 14 October, 1832, consecrated titular Bishop of Icosium, which title he had, in the beginning of 1837, to exchange for that of Bioshop of Marseilles. His episcopate was marked by measures tending to the restoration in all its integrity of ecclesiastical discipline. De Mazenod unceasingly strove to uphold the rights of the Holy See, somewhat obscured in France by the pretensions of the Gallican Church. He favoured the moral teachings of Blessed (now Saint) Alphonsus Liguori, whose theological system he was the first to introduce in France, and whose first life in French he caused to be written by one of his disciples among the Oblates. At the same time he watched with a jealous eye over the education of youth, and, in spite of the susceptibilities of the civil power, he never swerved from what he considered the path of justice. In fact, by the apostolic freedom of his public utterances he deserved to be compared to St. Ambrose. He was ever a strong supporter of papal infallibility and a devout advocate of Mary's immaculate conception, in the solemn definition of which (1854) he took an active part. In spite of his well-known outspokenness, he was made a Peer of the French Empire, and in 1851 Pius IX gave him the pallium.
Meanwhile he continued as Superior General of the religious family he had founded and whose fortunes will be found described in the article on the Oblates of Mary Immaculate. Such was the esteem in which he was held at Rome that the pope had marked him out as one of the cardinals he was to create when death claimed him at the ripe age of almost seventy-nine.
COOKE, Sketches of the Life of Mgr de Mazenod, Bishop of Marseilles (London and Dublin, 1879); RAMBERT, Vie de Mgr D. J. E. De Mazenod (Tours, 1883); RICARD, Mgr de Mazenod, évêque de Marseille (Paris, n. d.).
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Mazzara del Vallo
DIOCESE OF MAZZARA DEL VALLO (MAZARIENSIS).
The city is situated in the province of Trepani, Sicily, on the Mediterranean, at the mouth of the Mazzara River. It carries on a large lemon trade, has several mineral springs in the vicinity, and occupies the site of the emporium of ancient Silinus. The port very early attracted a Megarian colony (630 B.C.); in 409 B.C. it was taken by the Carthaginians; and in 249 was completely destroyed and its inhabitants deported to Lilybaeum (Marsala). Gradually there arose around the port a new city, captured by Sarcarens in 827. It was later made the capital of one of the three great valli into which the Saracens divided Sicily. In the struggle of the Saracens against the Normans for the possession of the island, Mazzara was hotly contested, especially in 1075 when the Saracens were completely routed by Count Roger. The episcopal See of Lilybaeum was then transferred to Mazzara. Of the bishops of Lilybaeum the best known is Paschasinus, legate of Leo I at the Council of Chalcedon (451). The first Bishop of Mazzara was Stefano de Ferro, a relative of Count Roger (1093). The cathedral was then founded, and later embellished by Bishop Tristiano (1157). Other noteworthy bishops were Cardinal Bessarion (1449); Giovanni de Monteaperto( 1470), who restored the cathedral and founded a library; Bernardo Gasco (1579), of Toledo, founder of the seminary; Cardinal Gian Domenico Spinola (1637); the Franciscan Francesco M. Graffeo (1685). In 1844 the newly erected diocese of Marsala was separated from Mazzara. Mazzara is a suffragan of Palermo, has 23 parishes, 430 priests, 5 religious houses of men and 29 of women, 3 schools for boys and 25 for girls, and a population of 276,000.
CAPPELLETTI, Le Chiese d'Italia, XXI (Venice, 1857).
U. BENIGNI 
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Mbaya Indians
(Guaycurü)
A predatory tribe formerly ranging on both sides of the Paraguay River, on the north and northwestern Paraguay frontier, and in the adjacent portion of the province of Matto Grosso, Brazil. They are one of a group of equestrian warlike and savage tribes, constituting a distinct linguistic stock, the Guaycuran, formerly roving over northern Paraguay and the upper Chaco region, and of which the best known are the Abipon, made famous by the missionary Dobrizhoffer, the Guaycurü proper, or Mbaya, the Macobí, and the still savage and powerful Toba. The Lengua, sometimes included under the same name, are now known to be a branch of the Chiquito of Bolivia. The name, Mbaya, given to them by the more peaceful Guaraní, signified "terrible", "bad", or "savage". The name, Guaycurü, now most commonly used, is said to mean "runner". They have also been called Caballeros by the Spaniards, on account of their fine horsemanship. According to Father Lozano they had three main divisions: Epicua-yiqui (Epiguayegi) in the North, Napin-yiqui in the West, and Taqui-yiqui in the South. Iolis, another authority, gives a different list of six divisions.
The Guaycurü were accustomed to prey upon the more sedentary Guaraní tribes, making sudden raids with quick retreats into their own country, where tangled forests and treacherous swamps made pursuit difficult and subjection almost impossible. In 1542, Alvar Nuñez Cabeça de Vaca, governor of Buenos Aires, with a detachment of Spaniards and and contingent of Guaraní, inflicted upon them a signal defeat, chiefly by the terror of his field guns and horses, with both of which the Guaycurü were still unacquainted. The acquisition of horses soon transformed them into a race of expert and daring equestrians, and for two centuries they continued their raids upon the Spanish settlements on the Paraguay River and the neighbouring missions. As early as 1610 theJesuits unsuccessfully attempted their conversion. About the middle of the eighteenth century a peace was arranged which, according to Dobrizhoffer, was faithfully kept by the Indians. The Jesuit Joseph Sanchez Labrador was then sent, at his own request, to work among these Guaycurü, who had been considered the wildest and most dangerous tribe of the region. Having made good progress in their difficult language, he established for them, in 1670, the mission of Virgen de Belen (now Belen), east of the present Concepción, in Paraguay. They were impatient of restraint, and, although many infants and dying adults received baptism, according to Dobrizhoffer, "the rest did little else than wander over the plains". The mission influence, however, effectually tamed their ferocity. At the expulsion of the Jesuits, in 1767, the Belen mission contained 260 Christian Indians, eight of the nine bands still remaining in the forests.
In this same year was established by Father Manuel Duran the last of the Paraguay Jesuit foundations, the mission of San Juan Nepomucino, on the east bank of the river, among the Guana, or Chana, a numerous agricultural or pedestrian tribe of the same territory, subject to the Mbaya. When the missionaries were driven out, this station contained 600 Indians. The conversion of the Guana had been undertaken more than a century before by Father Pedro Romero, who lost his life in 1645 at the hands of a neighbouring wide tribe. Among the Guana, infanticide, polygamy, and intoxication were unknown, and the men and women worked together in the fields. About the close of the eighteenth century, the Franciscans took up the work begun by the Jesuits, and in the next fifty years gathered a number of Guaycurü and Guana into missions, which continued until the tribes themselves diminished or were assimilated. Lieutenant Page, who commanded a mission sent by the United States Government to explore the Paraguay river, gives an interesting and extended account of his visit to one of these mission, Nossa Senhora de Bon Conselho, near Albuquerque, Brazil, in 1853 (Page, "Report to the Secretary of the Navy", Washington, 1855). Here the Christian Guanas cultivated vegetables for the market afforded by the neighbouring white settlements. Under the care, both temporal and spiritual, of a Franciscan Father, these aborigines who, only a few years earlier, had been wandering savages, now were a remarkably neat, orderly, and thrifty community of husbandmen. Fronting upon a public square, there stood the village church, a school house, and a number of well-constructed thatched dwellings, each dwelling having a frontage of twenty feet, with interiors partitioned with curtains and fitted with raised platforms to serve either as tables or beds. Among the vegetables cultivated was a native rice, which they harvested in canoes. Cotton, too, was grown, spun, dyed, and woven by the women of the settlement. The men wore trousers and ponchos; the women, a chemise girdled at the waist; the boys were exercised in military tactics, and the children in general were not only taught "the rudiments of a general education, but made some progress in music and dancing". A few of the Mbaya proper still exist on the western bank of the Paraguay in the neighbourhood of the town of Concepción. Other bands known as Guaycurü roam over the adjacent districts of Matto Grosso, Brazil and may number perhaps 1500 souls as against and estimated 15,000 or 18,000 a century ago. The Guana, on the Taquari and Miranda Rivers in the same region are now labourers among the whites, although still claimed as dependents by the Guaycurü.
In their primitive condition the men of the Guaycurü went entirely naked, while the women wore only a short skirt. The men trimmed their hair in a circular tuft. Girls had the head closely shaven. The men painted their bodies and wore rings in the lower lip. Boys were painted black until about fourteen years old, then red for two years, when they were subjected to a painful ordeal, before taking their station as warriors. War was their chief business, their weapons being the bow, club, and bone knife. The children born of captives were sold as slaves. Their chief tribal ceremony was in honour of the Pleiades, and was accompanied by a short battle between the men and the women, ending with general intoxication. They buried their dead in the ground, and voluntary human victims were sacrificed when a chief died. Polygamy was unknown, but separation was frequent, and infanticide common. They subsisted by fishing and hunting. Their villages consisted each of a single communal structure in three large rooms, the middle of which was reserved for the chief and head men, and for the storage of weapons. The chief had great authority, and with his head men, seems to have belonged to a different clan, or gens, from the common warriors. Captives and their descendants constituted a permanent slave class. As a people they were tall and strongly built. Those still remaining show the admixture of white captive blood and are gradually assimilating to the settled population.
BRINTON, American Race (New York, 1891); CHARLEVOIX, Hist. of Paraguay, I (London, 1796); DOBRIZHOFFER, Account of the Abipones (London, 1822); HERVÁS, Catálogo de las lenguas. I (Madrid, 1800); LOZANO, Descripcion Chorographica de la Gran Chaco (Cordoba, 1733); PAGE, La Plata, the Argentine Federation, and Paraguay (New York, 1859); RECLUS, South America, II: Amazonia and La Plata (New York, 1897).
JAMES MOONEY 
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James Alphonsus McMaster
An editor, convert, born at Duanesburg, New York, U. S. A., 1 April, 1820; died in Brooklyn, New York, 29 December, 1886. His father, a prominent Presbyterian minister, sent his son to Union College, but he left before graduating and became a private tutor. It was the era of Tractarianism and Brook Farm, and McMaster became a Catholic in 1845. Believing he had a vocation for the priesthood, he was accepted as a novice in the Redemptorist Congregation and sent by his superiors to Belgium. Here he quickly found that the life of a religious was not suitable for him, and returning to the United States he adopted the profession of journalism. His vigorous and prolific pen secured him an opening in several papers and periodicals and his contributions were also printed in "The New York Freeman's Journal", then owned by Bishop John Hughes. In 1848 he thought of starting a semi-monthly magazine and then a semi-weekly independent Catholic paper, but abandoned both ideas, and, with money loaned him by George V. Hecker, bought "The Freeman's Journal" in June, 1848, from Bishop Hughes. He at once assumed its editorial management, which he retained up to the time of his death. Letters he wrote then to Orestes A. Brownson clearly show that even at this early date he was dominated by the aversion to episcopal supervision and a determination to propound his own views which was such a characteristic feature of his later years.
Sound on fundamental issues and principles, fault-finding was one of his weaknesses. He spared no one, high or low, who differed from him, and his invective was as bitter as an unlimited vocabulary could make it. He quarrelled almost immediately with Bishop Hughes on the Irish question and with Brownson on his philosophy. In politics he was a States Rights Democrat and Anti-Abolitionist and took a very active and influential part in the great national controversies that raged before the Civil War. After the conflict began, his editorial assaults on President Lincoln and his administration resulted in his being arrested, in 1861, and confined for eleven months in Fort Lafayette as a disloyal citizen. "The Freeman's Journal" was suppressed by the Government and did not resume publication until 19 April, 1862. In national politics he then adopted a milder tone, but for the rest the old style remained. In European politics Louis Veuillot and his "Univers" were the constant models of "The Freeman's Journal". There is record of his saying of the pope on the outlook in European politics in a letter to Brownson 12 June, 1848: "He may yet in good earnest be imprisoned, but it will not take a whit from his moral power — it will add to it"; but after the events of 1870, in season and out there was no stronger or more valiant champion of the rights of the Holy See. In behalf of Catholic education he was equally strenuous and uncompromising, and waged a long warfare against the attendance of Catholic children at the public schools.
With the advent of modern newspaper methods and the decline of the old-fashioned "personal journalism" a new generation with new ideals tired of McMaster's literary violence, and his once wide-spread prestige and influence waned. The whims and idiosyncrasies of the old man, who grew more and more difficult to manage as the end of his curious and stormy career drew to a close, still cramped and hampered the paper, and when he died it had little influence and scant circulation. Of his three children one daughter became a Carmelite and another a Sister of the Holy Child.
Freeman's Journal (New York), files; Catholic News (New York, April 11, 1908); Catholic Home Almanac (New York, 1888); BROWNSON, Middle Life (Detroit, 1899); ID., Latter Life (Detroit, 1900); Cyc. Am. Biog., s. v.
THOMAS F. MEEHAN. 
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Bernard John McQuaid
The first Bishop of Rochester, U. S. A.; born in New York City, 15 December, 1823; died at Rochester, 18 January, 1909. His father, Bernard McQuaid, from Tyrone, Ireland, settled in Powel's Hook (now Jersey City), New Jersey. It was in the McQuaid home that Mass was first said in Powel's Hook, by Father John Conron, on the first Sunday in Advent, November, 1829. After his college course at Chambly, Quebec, young McQuaid entered St. John's Seminary, at Fordham, and was ordained in old St. Patrick's Cathedral, New York, 16 January, 1848. Most of the State of New Jersey was at that time included in the Diocese of New York, so Father McQuaid was sent as assistant to the pastor at Madison. When the Diocese of Newark was created in 1853, Bishop Bayley made Father McQuaid rector of his cathedral church, and later, in 1866, his vicar-general. With the bishop he founded Seton Hall College, and, without giving up his parochial charge or his diocesan office, was its president for ten years. He helped to establish the Madison, New Jersey, foundation of the Seton Sisters of Charity. When the Civil War broke out he was the first clergyman at Newark to espouse publicly the cause of the Union; he also volunteered as a chaplain and accompanied the New Jersey Brigade to the seat of war, during which service he was captured by the Confederates. On the creation of the Diocese of Rochester in 1868, Father McQuaid was appointed its first bishop and was consecrated in St. Patrick's Cathedral, New York, 12 July, 1868. He was installed in Rochester, on July 16. A man of strong character and untiring as a worker, he especially devoted himself to the cause of Catholic education. In Rochester within ten years he completely organized a splendid parochial school system, taught by nuns, and affiliated it with the State university. Two years after he took charge of the diocese he opened St. Andrew's Preparatory Seminary, the promising students of which he sent to the Roman and other famous European seminaries. Meantime he was constantly extending the parishes throughout the diocese; founding new works of charity, or strengthening those already established; securing freedom of worship and their constitutional rights for the inmates of the state institutions, of which there are four in the diocese. The crowning event of his career was the opening, in 1893, of St. Bernard's Seminary, which he lived to see expanded to an institution patronized by students from twenty-six other dioceses, regarded by the whole country as a model of its kind. Bishop McQuaid attended the Vatican Council in 1870. In 1905 he asked for a coadjutor, and Bishop Thomas F. Hickey was consecrated, 24 May, 1905. (See ROCHESTER, DIOCESE OF.)
The Republic (Boston, 23 January, 1909); Catholic Sun (Syracuse, 22 January, 1909); Catholic News (New York, 23 January, 1909); FLYNN, Catholic Church in New Jersey (Morristown, 1904); REUSS, Biog. Cyclo. Cath. Hierarchy of U. S.(Milwaukee, 1879); Catholic Directory (1849-1909).
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Meath
(MIDENSIS).
Diocese in Ireland, suffragan of Armagh. In extent it is the largest diocese in Ireland, and includes the greater part of the counties Meath, Westmeath, King's, and a small portion of the counties Longford, Dublin, and Cavan. The present Diocese of Meath anciently comprised eight episcopal sees, the chief of which was Clonard, founded in the middle of the sixth century by St. Finian, "Tutor of the Saints of Erin". At the national Synod of Kells, in 1172, over which Cardinal Paparo presided as legate of Eugene III, it was decided that these sees be joined together. The united see was assigned as first suffragan to Armagh, and ranks immediately after the metropolitan sees in Ireland. In his "Hibernia Dominicana" De Burgo says that Meath is the foremost suffragan of Armagh, and has precedence even though its bishop be the youngest of the Irish prelates in order of consecration. Meath being the country of the Pale, many Englishmen were appointed bishops of Meath, among them the notorious Staples who apostatized in the reign of Edward VI, and was deposed in 1554. Dr. Walsh, a Cistercian monk, succeeded, and more than repaired the scandal caused by his recreant predecessor. This noble confessor of the Faith bravely withstood all the threats and blandishments of Queen Elizabeth and her agents. He spent thirteen years in a dungeon in Dublin Castle, and finally died an exile at Alcalá in Spain. His name is reckoned in more than one Irish Martyrology. Like honour is paid to him by his own order, and his Cistercian biographer contends that the martyr's crown is his as truly as if he had died in torments. The succession of bishops in the See of Meath has been continued without interruption to the present day, except during a few brief interregnums in the penal days. It is a noteworthy fact that, omitting Dr. Logan's short reign of a few years, but three bishops ruled the Diocese of Meath from 1779 to 1899, Drs. Plunket, Cantwell, and Nulty. Dr. Plunket, who had been professor and superior in the Irish College of the Lombards, Paris, was consecrated bishop by the papal nuncio at Paris in 1779. The vessel in which he returned to Ireland was attacked and plundered by the famous Paul Jones, the American privateer, who, however, to his credit be it said, afterwards restored the episcopal property. For eight and forty years, with a truly Apostolic spirit, this great bishop traversed the whole diocese yearly, visiting every parish, preaching, catechizing, giving seasonable counsel to the clergy and suitable instruction to the people, so that in his declining years he was fittingly called, by the Primate of Armagh, "the ornament and father of the Irish Church". The catechism compiled by Dr. Plunket cannot easily be improved, and is still used in the schools of the diocese. He died in January, 1827, in his eighty-ninth year. His successor, Dr. Logan, lived only a few years, and was succeeded by Dr. Cantwell, the steadfast friend of Daniel O'ConneII. With great energy Dr. Cantwell gathered the scattered stones of the sanctuary, and re-erected the temples levelled in the penal days. Dr. Nulty became bishop in 1864, and during his episcopate of thirty-four years spent himself in the service of God and his people. A profound theologian and ardent student, he put before his priests a high intellectual standard; at the same time he did much to overthrow landlordism and to root the people firmly in their native soil. The population of the Diocese of Meath at the last census (1901) was 143,164, of whom 132,892 were Catholics. Since 1871 the population of the diocese has decreased 27 per cent.; during the same period the non-Catholic population decreased 35 per cent. There are 144 churches and 66 parishes, 155 secular priests and 12 regulars, 3 monastic houses of men with 17 members, and 13 convents of nuns with 134 members. St. Finian's College, an imposing structure erected in Mullingar and opened in 1908, replaces the old building in Navan, which had held, for more than one hundred years, an honoured place among the schools of Ireland. The new college, which cost over £340,000, has accommodation for 150 students and is intended both as a seminary to prepare priests for the diocese, and to impart a sound Catholic liberal education to those intended for worldly pursuits. There is a Jesuit novitiate and college at Tullamore, and a house of Carmelite Fathers at Moate. The Franciscans of the Irish province have a monastery and preparatory school at Multyfarnham, near the cathedral town of Mullingar. The Abbey of Multyfarnham has been in Franciscan hands since pre-Reformation times, and has witnessed the good and evil fortunes of the friars in Ireland. The Franciscan Brothers have a school at Clara, and the Christian Brothers have a school at Mullingar (500 pupils) and at Clara (200 pupils). At Rochfortbridge, St. Joseph's Institute for the Deaf and Dumb is conducted by the Sisters of Mercy. The Loreto Nuns have educational houses in Navan and Mullingar, which have won favourable recognition. The Presentation Sisters have foundations in Mullingar and Rahan, where they have charge of the primary schools, while the Sisters of Mercy have orphanages at Navan and Kells, take care of the hospitals in Tullamore, Trim, Mullingar, Drogheda, and Navan, and at the same time conduct national schools in the principal towns of the diocese.
The Diocese of Meath, often called the "royal diocese", is rich in historic associations, pagan and Christian. In Meath was Tara "of the kings", the palace of the Ard-righ, whither came the chieftains and princes, the bards and brehons of Erin. The principal cemetery of the pagan kings of Ireland was at Brugh-na-Bóinne. Competent authorities declare that the surrounding tumuli are among the oldest in Europe. Close at hand is Rosnaree, where Cormac Mac Art, the first Christian King of Ireland, who refused to be buried in pagan Brugh, awaits the last summons. Uisneach in Westmeath, Tlachtgha, or the Hill of Ward, and Teltown were celebrated for their royal palaces, their solemn conventions, their pagan games, and their druidic ceremonies, and in Christian times were sanctified by the labours of St. Patrick and St. Brigid. Slane reminds us of St. Patrick's first Holy Saturday in Ireland, when he lit the paschal fire, symbolizing the lamp of Faith which has never since been extinguished. Trim, founded by St. Loman, one of the first disciples of St. Patrick, still retains in its many ruins striking evidences of its departed glories. Kells, with its round tower, its splendid sculptured crosses, and the house of Columcille, reminds us of that "Dove of the Irish Church", whose memory is also cherished in his beloved Durrow. Finally, Meath is the birthplace of the Venerable Oliver Plunket, the martyred Primate of Armagh, the last victim publicly sacrificed in England for the Faith.
[Note: Oliver Plunket was canonized in 1975.]
COGAN, Diocese of Meath (Dublin, 1862); HEALY, Ancient Schools of Ireland (Dublin, 1890); Irish Ecclesiastical Record (June, 1900); Irish Catholic Directory (Dublin, 1910).
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Meaux
(Melsa).
A Cistercian abbey about four miles east of Beverley in the East Riding of Yorkshire. It was founded in the year 1150 by William le Gros, Earl of Albemarle, and was dedicated to Our Lady. The history of the abbey is a sad one. On reading the chronicle compiled by Abbot Burton we see that the abbey was hardly ever free from litigation; three times the monks were forced to disperse through poverty; once, in the year 1349, four-fifths of the monks were carried off by the pestilence; and once by incurring theanger of a king they barely escaped dissolution. Richard Draper, the last abbot, signed the surrender of the abbey, and received a pension from Henry VIII. Chronica monasterii de Melsa in Rolls Series, XLIII; DUGDALE, Monasticon, V (1846), 388; JANAUSCHEK, Orig. Cisterc., I (1877), 124-5.
PAUL BROOKFIELD 
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Mecca
Mecca, the capital of Arabia and the sacred city of the Mohammedans, is situated in the district of Hijaz about 21°30' N. latitude and 40°20' E. longitude, some seventy miles east of the Red Sea. It lies in a sandy valley surrounded by rocky hills from two hundred to five hundred feet in height, barren and destitute of vegetation.
The birthplace of Mohammed and the seat of the famous Kaaba, it was celebrated even in pre-Islamic times as the chief sanctuary of the Arabs, and visited by numerous pilgrims and devotees. The city presents an aspect more pleasing than that of the ordinary Eastern town, with comparatively wide streets and stone houses, usually of three stories, and well aired and lighted. The inhabitants, numbering about 60,000, are with few exceptions Arabians whose chief employment consists in lodging the pilgrims and serving the temple, although no inconsiderable amount of trade is carried on with the Bedouins of the surrounding desert. Mecca, the seat of government during the reign of the first five Khalifs, is now governed by a Sharif, chosen by the people from the Sayyids or the descendants of Mohammed, but under the immediate authority of the Sultan of Turkey (Hughes, "Dictionary of Islam", q.v.). Mecca is annually visited by some 80,000 pilgrims from all over the Mohammedan world. On their way the pilgrims pass through Medina, the second sacred town of Arabia, and on approaching Mecca they undress, laying aside even their headgear, and put on aprons and a piece of cloth over the left shoulder. Then they perform the circuit of the Kaaba, kiss the Black Stone, hear the sermon on Mount Arafât, pelt Satan with stones in the valley of Mina, and conclude their pilgrimage with a great sacrificial feast. In a year or two Mecca will be reached by the Hijaz Railway already completed as far as Medina (about eight hundred and fifty miles from Damascus). From Medina to Mecca the distance is two hundred and eighty miles, and from Mecca to Damascus about one thousand one hundred and ten miles. The railway passes through the old caravan route, Damascus, Mezarib, Maan, Medawara, Tebuk, Madain Saleh, El-Ula, Medina, and Mecca.
The early history of Mecca is shrouded in obscurity, although Mohammedan writers have preserved an abundance of legendary lore according to which the city dates back to Abraham who is said to have there worshipped the true God. It is also stated that after the death of Abraham, the inhabitants of Mecca, owing to the evil influence of the heathen Amalekites, fell into idolatry and paganism, and the Kaaba itself became surrounded with their idols. Hundreds of these idols were destroyed by Mohammed on his entrance into the city at the head of a Moslem army in the eighth year of the Hejira, or A.D. 629. During the century before Mohammed, we find the tribe of Quraish in undisputed possession of the city and the acknowledged guardians of the Kaaba. The leading events in Mecca at that period, such as the Abyssinian expedition against Yemen and the utter defeat of Arabia's army at the hand of the Meccans, have been already discussed in the article CHRISTIANITY IN ARABIA.
See the bibliography appended to the articles ARABIA, MOHAMMED AND MOHAMMEDANISM ; BURKHARDT, Travels in Arabia (London, 1830); BURTON, Personal narrative of a Pilgrimage to El Medina and Mecca (London, 1857); HURGRONJE, SNOUCK, Mecca, mit Bilder Atlas, II (The Hague, 1888); IDEM, Het Mekkanische Feest (Leyden, 1888).
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Mechanism
There is no constant meaning in the history of philosophy for the word Mechanism. Originally, the term meant that cosmological theory which ascribes the motion and changes of the world to some external force. In this view material things are purely passive, while according to the opposite theory (i. e., Dynamism), they possess certain internal sources of energy which account for the activity of each and for its influence on the course of events; These meanings, however, soon underwent modification. The question as to whether motion is an inherent property of bodies, or has been communicated to them by some external agency, was very often ignored. With a large number of cosmologists the essential feature of Mechanism is the attempt to reduce all the qualities and activities of bodies to quantitative realities, i. e. to mass and motion. But a further modification soon followed. Living bodies, as is well known, present at first sight certain characteristic properties which have no counterpart in lifeless matter. Mechanism aims to go beyond these appearances. It seeks to explain all "vital" phenomena as physical and chemical facts; whether or not these facts are in turn reducible to mass and motion becomes a secondary question, although Mechanists are generally inclined to favour such reduction. The theory opposed to this biological mechanism is no longer Dynamism, but Vitalism or Neo-vitalism, which maintains that vital activities cannot be explained, and never will be explained, by the laws which govern lifeless matter. As Mechanism professes to furnish a complete system of the world, its extreme partisans apply it to psychical manifestations and even to social phenomena; but here it is at best only tentative and the result very questionable. Its advocates merely connect, more or less thoroughly, psychological and social facts with the general laws or leading hypotheses of biology. It is preferable, therefore, in the present state of our knowledge, to disregard these features of mechanistic doctrine, which are certainly of a provisional character. In a word then, Mechanism in its various forms shows a tendency to interpret phenomena of a higher order in terms of the Lower and less complex, and to carry this reduction down to the simplest attainable forms, i. e. to those quantitative realities which we call mass and motion. Psychology and sociology derive their explanation from biology; biology derives its explanation from the physical and chemical sciences, while these in turn borrow their explanation from mechanics. The science of mechanics becomes by a very simple process a particular phase of mathematical analysis, so that the ideal of Mechanism is Mathematism, that is to say, the representation of all phenomena by mathematical equations. Hence it is plain that Mechanism tends to eliminate from science and from reality all "qualitative" aspects, all "forms" and "ends". We shall first state the arguments brought forward in support of the theory, and then subject it to criticism.
I. ARGUMENTS
(1) Modem Mechanism, which unquestionably goes back to Descartes, arose, it is said, from a legitimate reaction against the errors of decadent Scholasticism. The latter had abused the old theory of forms and latent qualities. Whenever a phenomenon called for explanation, it was furnished by endowing the substance with a new quality; and, as Molière jestingly puts it, "the poppy made one sleep because it has the sleep-inducing property". Each thing was what it was by virtue of an appropriate form; man by the human form, a pebble by its pebble form; and each thing performed its characteristic functions by some "virtue". Thus, it is alleged, all explanations fell into tautology, and science was doomed a priori to pursue a monotonous round in complete sterility. If Mechanism did nothing more than deliver us from this absurd logomachy, it would possess at least a negative value, emphasizing by its opposition the weakness of qualitative explanations.
(2) The general laws of applied logic are cited in favour of the principles of Mechanism. The scientific fact is not the initial fact of observation. The scientist is not satisfied with seeing, he must understand; and the only way to understand is to explain. Now there is but one conceivable method of explaining the new reality; the things which are not understood must be reduced to known antecedents. The barrenness of formal and final causes is, according to the Mechanists, at once manifest. The form is what makes a thing what it is, but the fact or thing which is to be explained does not become intelligible by reason of its being what it is. Therefore, to allege the form as an explanation is to explain a thing by itself. The interpretations based on "ends" are not more productive of scientific results. Aside from the anthropomorphic illusions to which such interpretations are liable, the ends help us no better than the forms to avoid tautology. The end of a thing is only the action towards which it tends, the term of its development. But this action and this term can be known only through further observation; they constitute new facts which require an explanation of their own. We learn nothing from them as to the nature of the original thing; they do not tell us how or by what internal factors it performs its action or reaches its term. To explain the eye by declaring that it was made to see, is to state that it is an eye but nothing more. To understand the eye it is necessary to know by what internal structure, and under what sort of stimulation the organ performs its visual functions.
Hence, say the Mechanists, all ends and final causes must be banished from scientific systematizations. The unknown can be explained only by reduction, to the known, the new by reduction to the anterior, the complex by reduction to the simple. Now, if we look for the only genuinely scientific explanation, we cannot stop until we reach mass and motion. Such indeed is human intelligence, that we first grasp the most general and the simplest realities, and we grasp these the best. Take for example the very general phenomenon of life. To explain it by a vital force or principle would simply be not to explain it at all. We must, if we would understand life, reduce it to something which is not life, to something simpler and better known. We must therefore, the Mechanist asserts, have recourse to the physical and chemical phenomena, and our understanding of life is measured by the possibilities of this reduction. It may be that we have not explained by this method everything connected with vital phenomena, since their reduction to physical laws is as yet incomplete: but this does not justify the assumption of a latent quality; it only means that our biological knowledge is far from perfect. Chemical phenomena and physical qualities must likewise be accounted for. Under pain of fruitless tautology, we must reduce them to that which is already known. But we find here only quantitative matter and motion, realities which may be reduced to mathematical formulæ, thus bringing us to a practically pure idea of quantity. Beyond this we cannot go, for if we suppress quantity our mind loses all hold on the real. It apparently follows that by the very requirements of logic, Mechanism alone has an indisputable claim to a place in the realm of science. Any other system, the Mechanists claim, must necessarily be provisional, tautological, and therefore misleading.
(3) There is another consideration which is said to outweigh all reasoning a priori: Mechanism succeeds. Its explanations, we are told, are clear and precise to a degree unattainable in any other theory, and they satisfy the mind with a synthetic view of reality. They alone have delivered us from an intolerable pluralism in the cosmic system, secured that unity of thought which seems to be an imperative need of our mind, and brought under control phenomena which had defied all analysis and which had to be accepted as primary data. Furthermore, the doctrines of Mechanism have enabled us to anticipate observation and to make forecasts which facts in nature have actually confirmed. Herein is a guarantee which, for the Mechanists, is well worth all theoretical proofs. Such, in the main, is the line of reasoning followed by the adherents of Mechanism. That it is not conclusive will appear quite clearly from the following examination into its value.
II. CRITICISM
It cannot be denied that mechanistic ideas have played a useful and creditable part in science. Whatever one may think of the Cartesian revolution in the realm of philosophy, it has certainly stimulated research in the scientific field. This service cannot be overlooked, even though one be convinced of the inability of Mechanism to provide us with a formula of the universe. It is none the less true, however, that Mechanism as a cosmic theory must be rejected.
(1) First of all, there is in the progress of natural phenomena a fundamental fact which Mechanism is unable to account for, the irreversibility of cosmic events. All motion is reversible: when a moving object has covered the distance from A to B, we at once understand that it can go back over the path from B to A. If, therefore, everything that happens is motion, it is not clear why events in nature should not at times retrace their march, why the fruit should not return to the flower, the flower to the bud, the tree itself to the plant and finally to the seed. True, it is shown that this reversion, even in the mechanistic hypothesis, is exceedingly improbable, but it would not be impossible. Now such reversion, in the case of certain phenomena at least, is more than improbable; it is inconceivable, for instance, that our limbs should be bruised before the fall which causes the bruise. This irreversibility of cosmic processes is undoubtedly, as the Mechanists themselves admit, the chief difficulty against their system.
(2) When we enter within the field of biology, the difficulties against Mechanism multiply. Granted that this doctrine has served as a guide to many successful investigators, what have they attained in the last analysis? They have not advanced one step nearer to the "formula of life." All the biological facts so far examined and understood have been brought into the category of physico-chemical activities -- indeed, this might have been expected; but that is not life. A particular phase is isolated for examination, and the characteristic mark of life is thereby destroyed. For that which characterizes life experimentally considered, is the unity, the solidarity of all these particular activities; all converge to one common purpose, the constitution of the living being in its undeniable individuality. Its explanation surely cannot be found in disintegrating it by analysis. The conflict with Mechanism has now been carried into the experimental field, and the last few years have yielded an ever increasing number of observations which seem to defy all mechanistic reduction. These are chiefly concerned with abnormal conditions which are brought about during the first stages of individual development. Sea urchin embryos, taken when they have progressed far enough to permit the determination of the normal growth of each part, and divided into two or three segments, produce as many animals as there were artificial segments. Must not the conclusion be that there exists in each embryo a simple principle -- an entelechy as Driesch says, using Aristotle's term -- which is one in the whole organism and is entire within each part? Is not this the very contrary of Mechanism which claims to reduce everything to the movements (interwoven of course, but really independent) of the parts? It is not surprising, therefore, that the adherents of neo-Vitalism should now be numerous, and that their ranks are growing fast.
(3) But it is principally before logical and philosophical criticism, that Mechanism seems to give way completely. Those very ideas on the nature of explanation, according to which it is attempted to reduce all reality to terms of the supposed primary notions of mass and motion, preclude Mechanism from ever attaining the whole of reality. The present must be reduced to the past, the new to that which is already known, the complex to the more simple; but this original datum remains, that the complex and the simple are not identical, that the new fact is not the fact which was already known. If we suppose all that was contained in the complex to have been reduced by analysis to simple elements already known, we have still to explain their combination, their unity in the complex; and it is just these that have been destroyed by the explanatory analysis. Given that there is something to explain, something unknown, it is clear that there is something beyond the known and the old, and there must inevitably be some principle which moulds into unity the numerous elements, and which either for the species or for the individual, may in a very broad sense be called the "form". Explanations based on analysis do not discover the form, because they begin by destroying it. It may be said, in a particular but entirely acceptable sense, that "form" explains nothing, because to explain is to reduce, and form is by its very nature irreducible. But from this to the denial of form is a very far cry. The scholastics of the decadent period erred in regarding forms as explanatory principles, but Mechanism distorts the reality by reducing it to its "matter", by ignoring its specific and its individual unity. For the same reason, the mechanical interpretations of the dynamic aspect of things, that is to say of cosmic evolution, prove futile. It is of course instructive in the highest degree to know what previous state of the universe accounts for the present state of things; but to look on those anterior efficient causes of things as the adequate representations of their effects, is to lose sight of the fact that these latter are effects, while the former were causes; the consequence is an absolute "statism" and a denial of all causality.
Similar observations might be made on the subject of final causes. The meaning itself of the word finality has undergone singular changes since Aristotle and the thirteenth century. Let it suffice to note that finality has its basis in the intellectual nature of an efficient cause, or in the internal tendency of a form viewed from the standpoint of activity, of dynamism. The decadent Scholastics weakened their position when they relied on forms and ends only as means of scientific explanations strictly so called, while Mechanists are clearly in error when they seek in these same scientific explanations for an account of reality to the exclusion of forms and ends. More might be said of the manifest inadequacy of quantitative images, of cosmological Mathematism which reduces all continuity to discontinuity and all time to coincidences without duration, and of the anti-mechanistic reaction which asserts itself under the name of Energism, and with which the researches of Ostwald and of Duhem are associated. But these are complex and general problems. We may now resume and draw our conclusions.
III. CONCLUSION
Mechanism is a cosmological theory which holds that all phenomena in nature are reducible to simple phenomena in such a manner that the ultimate realities of the material world are mass and motion. This system has rendered signal service; it exhibits in great clearness the material causes or phenomena; indeed, this explains why its formulæ may, in exceptional cases, provide a formula applicable to some fact as yet unknown. But it is impossible to regard Mechanism as a real representation of our universe. It wrought its own ruin when it claimed a scope and a significance which are denied it by the reality of things and the exigencies of logic.
All general treatises on philosophy give at least a few pages to Mechanism. See also: MERCIER, Psychologie, I (Louvain, 1905); NYS, Cosmologie (2nd ed., Louvain, 1906); TILMANN PESCH, Die grossen Welträtsel (Freiburg, 1907); GEMELLI, L'Enigma della vita e i nuovi orizzonti della biologia (Florence, 1910); OSTWALD, Vorlesungen über Naturphilosophie (Leipzig, 1905); DRIESCH, Der Vitalismus als Gesch. u. als Lehre (Leipzig, 1905); DE MUNNYNCK, Les bases psychologiques du Mécanisme in Revue des sciences philos. et théol. (Kain, Belgium, 1907); BRUNHES, La Dégradation de l'Energie (Paris, 1908).
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Mechitar
(MECHITHAR, MEKHITAR, MCHITAR or MOCHTOR, a word which means "Comforter")
Mechitar is the name taken by Peter Manuk, founder of the religious order of Mechitarists, when he became a monk. A native of Sebaste (Sivas) in Lesser Armenia, born 7 February, 1676, of parents reputed noble, he was left until the age of fifteen in the care of two pious nuns. Then he entered the cloister of the Holy Cross near Sebaste, and the same year (1691), was ordained deacon by Bishop Ananias. Shortly afterwards, impelled by his thirst for knowledge, he left the cloister—not putting off the habit or infringing his vows (the Eastern monk could, for a proper reason, lawfully leave the enclosure) and set forth, in the company of a doctor of that city, for Etchmiadzin, the capital of Greater Armenia, persuaded that it was the centre of civilization and the home of all the sciences. During the journey he met with a European missionary and a fellow Armenian, whose accounts of the wonders of the West changed the course of his life. Stirred with an admiration of Western culture and the desire to introduce it among his countrymen, he wandered from place to place, earning a scanty living by teaching. After eighteen months he returned to Sebaste where he remained for some time, still ambitious to study Western civilization. Even then he had conceived the idea of founding a religious society—suggested, doubtless, by the well-intentioned but long since suppressed association of the "United Brothers"—which would labour to introduce Western ideas and Western influence into Armenia. This would imply a formal reunion of the Armenian Church with Rome, and there would be an end of that wavering between Constantinople and Rome, so injurious to the spiritual and intellectual welfare of his country. At Sebaste, he devoted himself to the reading of the Armenian sacred writers and the Syrian and Greek Fathers in translations, and, after a vain attempt to reach Europe from Alexandria, he was ordained priest (1696) in his own city, and (1699) received the title and staff of doctor (Vartabed) . Then he began to preach, and went to Constantinople with the intention of founding an Armenian College. He continued his preaching there, generally in the church of St. George, gathered some disciples around him, and distinguished himself by his advocacy of union with the Holy See. Serious trouble ensued with a violent persecution of the Catholics by the Turks excited by the action of Count Ferrol, minister of Louis XIV at Stamboul, who carried off to Paris the anti-Catholic Patriarch of Constantinople. Naturally, the fervour of Mechitar and his disciples in the Catholic cause, and the success of their preaching singled them out for special attention. The two patriarchs, urged by a schismatic, Avedik, led the attack. Mechitar wisely dismissed his disciples and himself took refuge in a Capuchin convent under French protection. Pursued by his enemies, he escaped to the Morea, thence to Venetian territory, finding shelter in a Jesuit house. He attributed his safety to our Blessed Lady, under whose protection, on 8 Sept., the Feast of her Nativity, he had solemnly placed himself and his society.
The Venetians kindly gave him some property at Modon (1701), where he built a church and convent, and laid the foundations of the Mechitarist Order. Clement XI gave it formal approval in 1712, and appointed Mechitar Abbot. Three years later war broke out between Venice and the Porte, and the new abbey was in jeopardy. The abbot, leaving seventy of his monks behind, crossed over to Venice with sixteen companions with the intention of beginning a second foundation. It was well that he did so for the Venetians were defeated and the Morea was regained by the Turks. Modon was taken, the monastery destroyed and the monks dispersed. The house rented at Venice proved too small and Mechitar exerted all his influence to obtain the gift of San Lazzaro, an island about two miles south-east of the city, not far from the Lido. His request granted, he restored the old ruined church, and a second time built a monastery for his monks. This establishment has remained undisturbed in the hands of the Mechitarists to the present day. At S. Lazzaro he devised many schemes for the regeneration of his country. An accusation brought against him at Rome—not a personal charge but one connected with the labours undertaken by the order—resulted in a better understanding with the Holy See, and the personal friendship of the pope. He lived at S. Lazzaro for thirty years, busy with his printing-press and his literary labours, and died at the age of seventy-four, on 16 April, 1749. Since his death he is always spoken of by his children as the Abbas Pater, Abbai hairm (see MECHITARISTS).
The most important of his literary works are the following: "Commentary on the Gospel of St. Matthew" (1737); "Commentary on Ecclesiasticus" (Venice); "Armenian Grammar"; "Armenian Grammar of the Vulgar Tongue"; "Armenian Dictionary" (1744, and in two volumes, Venice, 1749-69); "Armenian Catechism", both in the literary and vulgar tongues; "A Poem on the Blessed Virgin"; "Armenian Bible" (1734).
Vita dell' abbate Mechitar (Venice, 1810); La vie du serviteur de Dieu Mechitar, fondateur de l'ordre des moines arméniens Mechitaristes de Venise, ainsi que La vie des abbés généraux et des moines les plus célébres de la congrégation (Venice, 1901).
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Mechitarists
Armenian Benedictines, founded by Mechitar in 1712. In its inception the order was looked upon merely as an attempted reform of Eastern monachism. P. Filippo Bonanni, S.J., writes at Rome, in 1712 when the order received its approval, of the arrival of P. Elias Martyr and P. Joannes Simon, two Armenian monks sent by Mechitar to Pope Clement XI to offer His Holiness the most humble subjection of himself and convent (Ut ei se cum suis religiosis humillime subjiceret). There is no mention, at the moment, of the Benedictine rule. The monks, such as St. Anthony instituted in Egypt (quos St. Antonius in Aegypto instituerat), have begun a foundation in Modon with Mechitar (Mochtàr) as abbot.
After two years' noviceship, they take the usual vows, with a fourth in addition — "to give obedience to the preceptor or master deputed by their superior to teach them the dogmas of the Catholic Faith". Many of them vow themselves also to missionary work in Armenia, Persia, and Turkey, where they live on alms and wear as a badge, beneath the tunic, a cross of red cloth, on which are certain letters signifying their desire to shed their blood for the Catholic Faith. They promise on oath to work together in harmony so that they may the better win the schismatics back to God. They elect an abbot for life, who has the power to dismiss summarily any of his monks who should prove disorderly. They wear the beard, Oriental fashion, and have a black habit — tunic, cloak and hood. In the engraving attached to the description, the Mechitarist would be undistinguishable from a regular hermit of St. Augustine, except for his beard. When however, Pope Clement XI gave them his approval, it was as monks under the rule of St. Benedict, and he appointed Mechitar the first abbot. This was a great innovation; nothing less than the introduction of Western monasticism into the East. There, up to this time a monk undertook no duties but to fill his place in the monastery. He admitted no vocation but to save his soul in the cloister. He had, in theory, at least, broken off all relations with the outside world. He had no idea of making himself useful to mankind, or of any good works whatsoever save his choir duties, his prayers, his fastings, and the monastic observance. He belonged to no religious order but was simply a monk. Now, as a Benedictine, he would be expected to devote himself to some useful work and take some thought of his neighbour. It is clear, from P. Bonanni's description, that Mechitar and his monks wished this change and had already adopted the Western idea of the monk's vocation. The adoption of the Benedictine rule, therefore, was merely a recognition of their desire to devote themselves to apostolic work among their schismatic brethren, to instruct their ignorance, excite their devotion and bring them back into the communion of the one true Catholic and Apostolic Church. And it was also a security that they would not afterwards lapse into the apathy and inactivity associated in the Eastern mind with the life of the cloister. It is not quite accurate to speak of them as a Benedictine "Congregation", though it is their customary description. They are a new "Order" of monks living under the rule of St. Benedict, as distinct from the parent order as the Cistercians, Camaldolese, Silvestrines, or Olivetans. Hence we do not find them classed among the numerous congregations of the Benedictine order.
Missionaries, writers, and educationists, devoted to the service of their Armenian brethren wherever they might be found, such were and are these Benedictines of the Eastern Church. Their subjects usually enter the convent at an early age, eight or nine years old, receive in it their elementary schooling, spend about nine years in philosophical and theological study, at the canonical age of twenty-five, if sufficiently prepared, are ordained priests by their bishop-abbot, and are then employed by him in the various enterprises of the order. First, there is the work of the mission — not the conversion of the heathen, but priestly ministry to the Armenian communities settled in most of the commercial centres of Europe. With this is joined, where needed and possible, the apostolate of union with Rome. Next there is the education of the Armenian youth and, associated with this, the preparation and publication of good and useful Armenian literature.
The parent abbey is that of St. Lazzaro at Venice; next in importance is that at Vienna, founded in 1810; there is a large convent and college for lay-students at Padua, the legacy of a pious Armenian who died at Madras; in the year 1846 another rich benefactor, Samuel Morin, founded a similar establishment at Paris. Other houses are in Austria-Hungary, Russia, Persia and Turkey — fourteen in all, according to the latest statistics, with one hundred and fifty-two monks, the majority of whom are priests. Not a great development for an order two hundred years old; but its extension is necessarily restricted because of its exclusive devotion to persons and things Armenian. Amongst their countrymen the influence of the monks has been not only directive in the way of holiness and true service to God and His Church, but creative of a wholesome national ambition and self-respect. Apostles of culture and progress, they may be said, with strict justice, to have preserved from degradation and neglect the language and literature of their country, and in so doing, have been the saviours of the Armenian race. Individually, the monks are distinguished by their linguistic accomplishments, and the Vienna establishment has attracted attention by the institution of a Literary Academy, which confers honorary membership without regard to race or religion.
In every one of their many undertakings their founder, Mechitar, personally showed them the way. To him they owe the initiative in the study of the Armenian writings of the fourth and fifth centuries, which has resulted in the development and adoption of a literary 1anguage, nearly as distinct from the vulgar tongue as Latin is from Italian. Thus the modem Armenian remains in touch with a distinguished and inspiring past, and has at his service a rich and important literature which otherwise would have been left, unknown or unheeded, to decay. Mechitar, with his Armenian "Imitation" and "Bible", began that series of translations of great books, continued unceasingly during two centuries, and ranging from the early Fathers of the Church and the works of St. Thomas of Aquin (one of their first labours) to Homer and Virgil and the best known poets and historians of later days.
At one period, in connexion with their Vienna house, there existed an association for the propagation of good books, which is said to have distributed nearly a million volumes, and printed and published six new works each year. To him also they owe the guidance of their first steps in exegesis — the branch of learning in which they have won most distinction — and the kindred studies of the Liturgy and the religious history of their country. At S. Lazzara he founded the printing press from which the most notable of their productions have been issued, and commenced there the collection of Armenian manuscripts for which their library has become famous. To any but members of the order the history of the Mechitarists has been uneventful, because of the quiet, untiring plodding along ancient, traditional paths, and the admirable fidelity to the spirit and ideals of their founder (see MECHITAR).
It has been principally by means of the Mechitarists' innumerable periodicals, pious manuals, Bibles, maps, engravings, dictionaries, histories, geographies and other contributions to educational and popular literature, that they have done good service to the Armenian Church and nation. Following are the most valuable of their contributions to the common cause of learning. First, there is the recovery, in ancient Armenian translations, of some lost works of the Fathers of the Church. Among them may be noted "Letters (thirteen) of St. Ignatius of Antioch" and a fuller and more authentic "History of the Martyrdom of St. Ignatius"; some works of St. Ephrem the Syrian, notably a sort of "Harmony of the Gospels" and a "Commentary on the Epistles of St. Paul"; an exceptionally valuable edition of "Eusebius's History". The publication of these works is due to the famous Mechitarist Dom J. B. Aucher, who was assisted in the last of them by Cardinal Mai. To Aucher also we are indebted for a German translation of the "Armenian Missal" Tübingen, 1845) and "Dom Johannis philosophi Ozniensis Armeniorum Catholici (A. D., 718) Opera" (Venice, 1534). Two original historical works may also be noted: "The History of Armenia", by P. Michel Tschamtschenanz (1784-6) and the "Quadro della storia letteraria di Armenia" by Mgr. Pl. Sukias Somal (Venice, 1829).
TSCHAMTSCHENANZ, Compendiose notizie sulla congregazione dei monachi Armeni Mechitaristici (Venice, 1819) NEUMANN, Essai d'une histoire de la Littérature arménienne (Leipzig, 1836); KALEMKIAR, Une esquisse de l'activité littéraire-typographique de la congrégation méchitariste à Vienne; GOSCHLER, Dictionnaire encyclopédique de la Théol. Cathol., XIV, Art. Mechitaristes.
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Mechtild of Magdeburg
A celebrated medieval mystic, b. of a noble family in Saxony about 1210; d. at the Cistercian nunnery of Helfta near Eisleben, c. 1285. She experienced her first inspirations at the age of twelve, when, as she herself states, she was greeted by the Holy Ghost. From that time, the greeting was repeated daily. Under this inspiration she desired to be despised by all without, however, deserving it, and for this purpose left her home, where she had always been loved and respected, to become a Beguine at Mageleburg in 1230. Here, under the spiritual guidance of the Dominicans she led a life of prayer and extreme mortification. Her heavenly inspirations and ecstatic visions became more frequent and were of such a nature that they dispelled from the mind of her confessor all doubt as to their Divine origin. By his order she reluctantly wrote her visions. Shortly after 1270 she joined the Cistercian nuns at Helfta, where she spent the remaining twelve years of her life, highly respected as one signally favoured by God, especially by her namesake St. Mechtilde of Hackeborn and by St. Gertrude the Great. Mechtild left to the world a most wonderful book, in which she recorded her manifold inspirations and visions. According to her assertion, God ordered the title of the book to be "Vliessende lieht miner gotheit in allu die herzen die da lebent ane valscheit", i.e. "Light of my divinity, flowing into all hearts that live without guile". The work is commonly styled "Das fliessende Licht der Gottheit". She wrote her inspirations on separate sheets of paper, which she handed to the Dominican, Henry of Halle, lector in Rupin. The original, which was written in Low German, is not extant, but a South German translation, which was prepared by Henry of Nordlingen about the year 1344 is still preserved in the original manuscript in the library of Einsiedeln, Codex 277. Mechtild began the work in 1250 and finished the sixth volume at Magdeburg in 1264, to which she added a seventh volume at Helfta. A Latin translation of the six volumes written at Magdeburg was made by a Dominican, about the year 1290, and is reprinted, together with a translation of the seventh volume, in "Revelationes Gertrudianse ac Mechtildianae", II (Paris, 1877), 435-707. The manuscript of Einsiedeln was edited by Gall Morel, O.S.B., who also translated it into modern German (Ratisbon, 1809). Other modern German translations were prepared by J. Muller (Ratisbon, 1881) and Eseherich (Berlin, 1909).
Mechtild's language is generally forcible and often exceedingly flowery. Her prose is occasionally interspered with beautiful original pieces of poetry, which manifest that she had all the natural gifts of a poet. She is never at a loss to give vent to her feelings of joy and grief in the most impressive form. Often also she delights in aphoristic and abrupt sentences. It is sometimes difficult to ascertain just how far her narrations are faithful reproductions of her visions, and how far they are additions made by her own poetic fancy. This is especially true of her realistic description of the hereafter. Writing on hell, she says, "I saw a horrible and wretched place; its name is 'Eternal Hatred'." She then represents Lucifer as chained by his sins in the lowest abyss of hell, all sin, agony, pestilence and ruin, that fill hell, purgatory, and earth, flowing from his burning heart and mouth. She divides hell into three parts; the lowest and most horrible is filled with condemned Christians, the middle with Jews, and the highest with Pagans. Hell, purgatory and heaven are situated one immediately above the other. The lowest portion of purgatory is filled with devils, who torment the souls in the most horrible manner, while the highest portion of purgatory is identical with the lowest portion of heaven. Many a soul in the lowestPurgatory does not know whether it will ever be saved. The last statement was condemned in the Bull "Exsurge Domine", 15 June, 1520, as one of the errors of Luther: "Animae in purgatorio non sunt securae de earum salute, saltem omnes". Mechtild's conception of the hereafter is believed by some to be the basis of Dante's "Divine Comedy", and the poet's Matelda ("Purgatory", Canto 27-33) to be identical with our Mechtild (see Preger, "Dante's Matelda", Munich, 1873). Whatever we may think of these and other statements in the work of Mechtild, much of it no doubt, has all the signs of a special inspiration from above. That she did not seek the favour of man is evident from her fearless denunciation of the vices of the clergy in general and especially the clergy of Magdeburg. Some authors call her saint, though she has not been canonized and apparently has never received any public cult.
MICHAEL, Kulturzustande des deutschen Volkes wahrend des 13. Jahrhunderts, III (Freiburg im Br., 1903), 187-199; IDEM in Zeischrift fur Kath. Theologie XXV (Innsbruck, 1901), 177-180; GREITH, Die deutsche Mystik im Predigerorden (Freiburg, im Br., 1861), 207-277; STRAUCH, Kleine Beitrage zur Geschichte der deutschen Mystik in Zeitschrift fur deutsches Altertum und deutsche Literatur, XXVII (Berlin, 1883), 368-381; PREGER, Geschichte der deutschen Mystik im Mittelater, I (Leipzig, 1874), 91-112; STIERLING, Studien zu Mechtild v. Magd. (Gottingen, 1909).
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Mecklenburg[[@Headword:Mecklenburg]]

Mecklenburg
A division of the German Empire, consists of the two Grand Duchies of Mecklenburg-Schwerin and Mecklenburg-Strelitz.
History
At the beginning of the Christian era, Mecklenburg was inhabited by Germanic tribes, but as early as the second century they began to leave the district; Slavonic tribes poured in, and by about A. D. 600 they had complete possession of the land. These Slavonic tribes were principally Wends, of whom the Obotrites occupied the western parts, the Lusici, or Wilzen, the eastern. Their chief occupations were forestry, cattle-raising, hunting, and fishing. Their religion was a pure worship of nature. The chief god was Radegast Zuarasici, whose sanctuary at Rethra was the centre of his worship for the whole of Mecklenburg until it was destroyed in the twelfth century, and replaced by Svantevit, the "holy oracle", whose temple was at Arkona on the Island of Rügen. After Charlemagne had brought the Saxons into subjection, the tribes of Mecklenburg became the immediate neighbours of the Frankish Empire, with which an active trade soon sprang up. Commerce was still further developed under the Saxon emperors (919-1024), the most important mart for the Slays being Bardowiek.
Charlemagne's conquests in this region were lost soon after his death. Henry I of Germany (916-36) was the first to force the Slavonic territory again to pay tribute (about 928); he also placed it under the jurisdiction of Saxon counts. With the dominion of the Germans, Christianity found ingress into the land. Bishop Adalward of Verden brought the first Obotrite prince into the Church. Otto the Great (936-973) divided the territory of Mecklenburg between the two margravates he had formed. Ecclesiastically, the land belonged partly to the Dioceses of Havelberg and Brandenburg, partly to the Diocese of Oldenburg, that was erected in 968. However, there can hardly be said to have been a systematic attempt at conversion to Christianity, for the German authority had no secure foundation. The early successes in conversion to Christianity were swept away by an insurrection of the Slavs, after the defeat of the Emperor Otto II in Calabria in 928. The Obotrites under Mistiwoi, who had previously accepted Christianity, plundered and burned Hamburg, ravaged the whole of North Albingia (Holstein), crossed the Elbe and advanced as far as Milde. Every trace of Christianity was destroyed. There was much strife between German and Wend in the succeeding decades. It was not until the reign of Henry II (1002-1024) that the Lusici and Obotrites became allies of the German Empire against the Polish Duke Boleslaw. Towards the end of his life Mistiwoi turned in repentance once more to Christianity, and ended his days in the monastery of Bardowiek.
Archbishop Unwanus of Hamburg (from 1013) laboured with energy and success; but the Saxon dukes exacted a heavy tribute, which was the chief reason why the Christian teaching protected by them was regarded with little favour, even though the Wendic rulers Udo and Ratibor became Christians. Udo's son Gottschalk faithfully supported Archbishop Adalbert of Bremen, and frequently explained Christian doctrine at church to his people. Churches and monasteries rapidly appeared. New dioceses were founded in addition to the Diocese of Oldenburg, namely, Ratzeburg under Bishop Aristo, and Mecklenburg under Bishop John, a Scot. The conversion of the entire country to Catholicity seemed assured. But the ferment of the old antagonism to the tribute to the empire and the Saxon dukes led to a heathen reaction. The first victim was Gottschalk himself, in 1066. On 15 July of the same year the twenty-eight monks of the Benedictine monastery at Ratzeburg were stoned to death; in Mecklenburg the aged Bishop John and many other Christians were slain, and in a few months the German supremacy was thrown off. The Wends even plundered the Christian cities of Schleswig and Hamburg, the bishop of the latter being obliged to transfer his see to Bremen. The bloody national god Radegast of Rethra became once more dominant.
Cruto, Prince of the Island of Rügen, ruled the country for nearly thirty years. Finally in 1093, Cruto having been murdered, Gottschalk's son, Henry, was able to gain his inheritance. Although a Christian he never attempted to force Christianity upon the Wends. The only church was in his capital, Lübeck, where St. Vicelin proclaimed the word of God from 1126. Soon after Henry's death (1126) his family became extinct, and the Emperor Lothair granted the vacant territory in fief to Henry's Danish cousin, Knut Laward, Duke of Schleswig. Claims were also made by Henry's nephew Pribislaw, and by Niklot, an Obotrite noble. These two divided the rulerless land between them when in 1131 Knut Laward was killed by his cousin Magnus. Pribislaw, however, could not maintain himself long against the German advance. He was obliged to surrender in 1142 to Count Adolf of Schauenburg, who repeopled the almost desolate territory with colonists from Flanders, Holland, Westphalia, and Frisia. Niklot, on the other hand, preserved his independence until, after a protracted struggle, he was subdued by Henry the Lion, Duke of Saxony. Upon agreeing to accept Christianity and to acknowledge German supremacy, Niklot was allowed to retain his possessions (1147). However, he subsequently headed a revolt, which ended in his overthrow (1160). After Niklot's son, Pribislaw II, the ancestor of the reigning dynasty, had been baptized in the year 1167, he was established as ruler.
Hartwig of Stade, Bishop of Bremen, soon provided for the restoration of the former Wendic dioceses. In 1150 he consecrated Vicelin Bishop of Oldenburg, and Emmehard Bishop of Mecklenburg, Schwerin now becoming the see of the latter. Hartwig had not waited to secure an endowment sufficient for them from the Saxon duke. Henry the Lion, therefore, was soon able to obtain for himself what otherwise only belonged to the emperor, the right of investiture for the Obotrite dioceses. This privilege was granted by the Emperor Frederick Barbarossa (1152-1189), who regarded Henry as one of the most trustworthy supporters of his power. At the same time Henry was empowered to found dioceses and churches in the region on the farther side of the Elbe and to endow them with imperial domains, which was what the conquered Slavonic territory was held to be. In 1154 Henry re-established the Diocese of Ratzeburg, appointing as bishop Evermod, cathedral provost of Magdeburg. A number of Christian Germans came into the region, and the Wends were brought to accept Christianity. The land was rapidly covered with churches, parishes, and monasteries. Besides the Cistercian monastery of Dobberan that Pribislaw endowed largely with lands, there were founded monasteries of Benedictines, Franciscans, Premonstratensians, of the religious orders of Knights Hospitallers, of St. Anthony, etc.
In 1170 Frederick Barbarossa raised Pribislaw to the dignity of a prince of the empire. On Pribislaw's death in 1178, however, domestic disputes broke out, and the overthrow of Duke Henry the Lion of Saxony in 1180 weakened German power in the northern part of the empire. Denmark was thus enabled to bring under its authority large portions of North Germany, Mecklenburg being obliged to recognize Danish supremacy in the reign of Henry Burwy I (1178-1227). In 1227 Henry Burwy, in confederation with the Counts of Schwerin, the Archbishop of Bremen, and the city of Lubeck, cast off the Danish yoke. Thereupon the influx of German colonists received a new impetus, and, in the first half of the thirteenth century, a German municipality had already developed there. After the death of Henry Burwy, the territory was divided (1229) into four principalities: Mecklenburg, Werle, Rostock, and Parchim. The two latter lines died out in 1314 and 1316 respectively; that of Werle flourished until 1430. The main branch of the Mecklenburg line was founded by John II (1226-64). One of its members, Henry the Pilgrim (1264-1302) was captured at Cairo in 1271, while on a crusade, and kept prisoner until 1297. His son, Henry the Lion, obtained the district of Stargard as dowry with his wife, Beatrice of Brandenburg, and, on the Rostock line becoming extinct, forced the Danes to recognize him as the hereditary possessor of the city and territory of Rostock, then under Danish supremacy. Henry's two sons, Albert II (died 1379) and John I (died 1392), were made dukes and princes of the empire by the Emperor Charles IV. The partition of 1352 led to the founding of the Stargard line, which became extinct in 1471.
In 1358 Albert succeeded in obtaining the County of Schwerin by purchase; his scheme to place his eldest son, Henry III, on the Danish throne failed completely, but his second son, Albert III, was elected King of Sweden in 1363. However, soon after Albert III had succeeded his father in the government of Mecklenburg (1383), a rival claimant of the throne of Sweden appeared in the person of Queen Margaret of Denmark. In 1389 Margaret took Albert prisoner, and did not release him until, after six years of captivity, he renounced all claims to the Swedish throne. His son, Albert V (1412-22), was followed by his own cousin, Henry the Fat (1422-77), who, after the Stargard line — to which the foundation of a university at Rostock in 1418 is due — had become extinct, reigned over the whole of Mecklenburg. thus once more united under a single ruler (1471). Henry's successor, Magnus (1477-1503), was a very energetic prince. The cities had, under the weak rule of his predecessor, become insubordinate; Magnus directed his efforts towards bringing them under the control of the ruler and evolving a unified state out of a confused medley of districts, cities, and estates. For a time his sons, Henry V (1503-52) and Albert VII (1503-47), reigned jointly so as to maintain the country undivided. In 1523 the prelates, knighthood, and cities formed a Landesunion, which was the basis of the present constitution, and established a common diet for all the divisions of the territory without regard to any partitions. In 1536 the brothers divided their dominions, Henry becoming Duke of Schwerin and Albert Duke of Güstrow.
The Reformation in Mecklenburg was entirely the work of the two joint rulers, Henry V and Albert VII. Even Protestant historians have testified that before the Reformation the country had excellent bishops, a pious clergy, and a genuinely Catholic population. Both dukes were early won over to Luther's cause by the Humanist Konrad Pegel, whom Henry had called from the University of Rostock as tutor for his son Magnus, the postulated Bishop of Schwerin. The duke had permitted Pegel to go to Wittenberg, whence the latter returned an ardent adherent of Luther. Albert, indeed, soon abandoned the new doctrine and maintained the old faith in his part of the country. On the other hand, from 1524 Henry allowed the new doctrine to be proclaimed in the chapel of the castle at Schwerin, and protected the preachers even in his brother's domains. Henry's chief desire was to obtain the Bishopric of Schwerin. Its administrator, his son Magnus, who had married in 1543, died childless in 1550, and Henry saw to it that the chapter elected as successor his nephew Ulrich.
When after Albert's death in the year 1547 his son John Albert (1547-76) came to power, the Reformation was completely established. John Albert was first sole ruler in is father's dominions, then in 1552 he also succeeded his uncle in Schwerin, but he resigned the latter principality in 1555 to his brother Ulrich. In 1549 the joint diet at Sternberg proclaimed the Lutheran Faith to be the religion of the state, and from 1552 the monasteries were secularized, except Dobbedin, Malchow, and Ribnitz, which in 1572, in exchange for assuming the ducal debts, were kept in existence for the unmarried daughters of the nobility, and have so continued to the present day. The administration of the now Protestant Dioceses of Schwerin and Ratzeburg was carried on by members of the ruling dynasty. The Mass, pilgrimages, vows of religion etc., were forbidden, and by a consistorial decree of 1570 the public profession of the Catholic Faith was prohibited.
After a brief reunion of the two principalities in 1610, they were again divided (1621) into Mecklenburg-Schwerin and Mecklenburg-Güstrow by John Albert's grandsons, Adolf Frederick I and John Albert II. They still retained, however, in common the diet (held now in Sternberg and now in Malchow), the University of Rostock, and the consistory. During the Thirty Years' War both dukes formed a brief alliance with King Christian IV of Denmark. For this they were placed under a ban by the Emperor Ferdinand IV in 1628, and their territories, from which they were expelled, were granted to Wallenstein in 1629 as an imperial fief. In 1631 Gustavus Adolphus restored them their lands, and in 1635, after the fall of Wallenstein, they were again recognized by the emperor. During the war Mecklenburg suffered terribly from the oppression of both the Swedish and the imperial forces, and also from pestilence and famine. The Peace of Westphalia (1648) assigned the Dioceses of Schwerin and Ratzeburg as principalities to Schwerin, in return for which the city of Wismar and the districts of Poel and Neukloster were yielded to Sweden. Adolf Frederick I was succeeded in Mecklenburg-Schwerin by Christian Ludwig (1658-92), who, both before and after his succession, lived mainly at Paris, where he became a Catholic in 1663. Though this step opened Mecklenburg once more to Catholics (see below), it gave them no secure legal footing even in Schwerin, while in Mecklenburg-Güstrow the most bitter intolerance of everything Catholic continued to prevail.
When Christian Ludwig I died childless in 1692, his nephew Frederick William laid claim to the succession, and was opposed by Adolf Frederick II of Strelitz, the only brother of Christian then living. After a long dispute, the Hamburg Compact was made in 1701, through the mediation of the Emperor Leopold. Adolf Frederick II received the Principality of Ratzeburg, and other territories; the remaining territory (by far the greater part) was given to Frederick William. As the latter selected Schwerin for his residence, and Adolf Frederick Strelitz, the two ruling houses have since always been distinguished as Mecklenburg-Schwerin and Mecklenburg-Strelitz.
In Mecklenburg-Schwerin Frederick William and his successor Charles Leopold had to contend with the estates, especially with the landed proprietors (Ritterschaft), who since the Thirty Years' War had secured the farms of most of the peasants for themselves, and by oppression had forced the peasants into serfdom. With the aid of Russia the duke drove the estates out of the country. These applied to the Emperor Charles VI for help; after the Russians withdrew, an imperial commission with an army to execute its demands entered the country, and the duke was forced in 1719 to flee. For many years war was waged in Mecklenburg between the imperial army and the duke, who was supported by Prussia and other powers. The ruler and the estates, in the reign of Charles Leopold's successor Christian Ludwig II (1747-56), finally came to an agreement in 1755; this compact, still essentially the basis of the constitution of the country, gave the estates a large share in the enactment of laws and extensive rights in the voting of supplies. By this agreement feudalism won a complete victory over the power of the prince, in contrast to most of the other divisions of Germany, where at that era the absolutism of the ruler had retained its supremacy.
Christian Ludwig II's son Frederick (1756-85) improved the primary schools, strengthened the University of Rostock, founded the high school at Bützow, and by the Peace of Teschen obtained the Privilegium de non appellando (i. e., there could be no appeal to the imperial courts), against which the landed proprietors vehemently protested. In 1803 his nephew, Frederick Francis I (1785-1835) received the city of Wismar and the counties of Neukloster from Sweden as pledges for a loan of 1,250,000 talers (approximately $937,500); in 1903 Sweden finally relinquished its right of redemption. At the dissolution of the Holy Roman Empire in 1806, the two dukes became independent sovereigns. In 1808 both princes entered the Confederation of the Rhine, but joined the Allies opposed to Napoleon in good time in 1813; in 1815 both took the title of grand duke and entered the German Confederation.
The movement of 1848 spread rapidly in both grand duchies, especially in the cities. A proclamation of 23 March, 1848, of Archduke Frederick Francis I of Mecklenhurg-Schwerin (1842-83) acknowledged the necessity of a reform in the constitution — an example followed by Duke George of Strelits (1816-60). An extraordinary diet (1848-9) drew up a liberal constitution, to which the Grand Duke of Schwerin swore in August, 1849, but against which the Grand Duke of Strelitz, the agnates of both houses, and also Prussia, on account of its rights of inheritance of 1442, protested. In September, 1850, a court of arbitration of the German Confederation decided in favour of the claimants, and on 14 September the Grand Duke of Schwerin annulled the new constitution and the old, semi-feudal constitution came again into force. In the war of 1866 both princes sided with Prussia against Austria; on 21 August of the same year they signed the Prussian draft of the North German Confederation, and in 1867 joined this confederacy. In 1866 both states became members of the Customs Union, and in 1871 they became constituent parts of the German Empire. Since their union with the German Empire in 1871, unceasing efforts have been made for a reasonable reform of their obsolete constitution, which is no longer in accord with the new empire. So far all attempts have failed, owing to the opposition of the estates especially of the landed proprietors (Ritterschaft) who have held to their privileges with unusual obstinacy. The present Grand Duke of Mecklenburg-Schwerin is Frederick Francis IV, succeeded 1897; the Grand Duke of Mecklenburg-Strelitz is Adolf Frederick V, succeeded 1904.
Statistics
Mecklenburg-Schwerin has an area of about 5068 sq. miles. In 1905 it had 625,045 inhabitants, of whom 609,914 were Lutherans, 12,835 Catholics, and 1482 Jews. Mecklenburg-Strelitz has an area of about 1131 sq. miles. In 1905 it had 103,451 inhabitants, of whom 100,314 were Lutherans, 2627 Catholics, and 298 Jews. Both grand duchies are hereditary monarchies; from 1523 they have had a common assembly or diet made up of the landed proprietors (Ritterschaft), and the burgomasters of specified towns (Landschaft). The Ritterschaft consists of about 750 owners, whether noble or not, of about 1200 landed properties which carry with them the right to a vote in the assembly. The Landschaft is composed of the burgomasters of the cities of Rostock and Wismar, and the municipal authorities of the forty inland cities of Schwerin and the seven inland cities of Strelitz. The principality of Ratzeburg, which has an assembly of estates of its own, is not represented in the general estates, neither are the city of Neustrelitz, nor the inhabitants of the crown domain (domanium), that is, the land personally owned by the ruler, in which he is still absolute sovereign in making laws and levying taxes. The crown domain includes about 43 per cent of the area and about 32 per cent of the inhabitants. The estates have an important share in legislation and a deciding vote in questions of taxation, and in all questions pertaining to their rights; in other matters their opinion has to be obtained.
The Lutheran Church has a consistorial constitution. The head of the church is the sovereign, who exercises his rights in Mecklenburg-Schwerin by means of an upper consistory; in Mecklenburg-Strelitz by a consistory. Mecklenburg-Schwerin is divided into 7 superintendencies and 36 provostships or deaneries; Mecklenburg-Strelitz into 1 superintendency and 7 synods.
The Catholic Church in both grand duchies is under the supervision of the Vicar Apostolic of the Northern Missions, the Bishop of Osnabrück. After the Reformation Catholicism was almost extinguished in Mecklenburg, and its public exercise threatened with punishment. For nearly a hundred years it could only be practised in secret. The conversion of Duke Christian Ludwig I in 1663 produced the first change of conditions. Notwitstanding the protests of his ducal brothers and the estates, he called Catholic priests into the country and granted them the castle chapel at Schwerin for the celebration of Mass. The right to do this was confirmed to him in 1666 by the imperial Diet. Many of the chief nobility followed at that time, the example of their ruler, and returned to the Church of their forefathers, as the hereditary Marshal Joachim Christian Hahn, of the same family as that from which the convert Ida, Countess Hahn-Hahn, came.
The Catholic Faith, notwithstanding this, did not attain a legal position, and the duke never permitted a Catholic church to be built, although the Vicar Apostolic of the Northern Missions, Nicholas Steno, who lived in Schwerin from 1685, made every exertion to gain his consent. Consequently, when Christian Ludwig died the Catholic services ceased. The only church services now allowed were held in the private chapel of the chancellor of the next duke, Count Horn, who had become a Catholic. With the death of the count this privilege expired. It was not until 1701 that the free exercise of the Catholic religion was again permitted, this time in the chapel of the imperial ambassador von Egk. In 1702, when the ambassador left Schwerin, Duke Frederick William transferred this right to a Catholic lady, Frau von Bibow. Through her efforts the Jesuits were entrusted with the mission in Schwerin; from 1709 they established themselves here permanently. Father von Stöcken (1730-43) was able to bring it about that in 1731 a house was secured for the mission, and that the church service, which up to then had been private, could be a public one. He also succeeded by unwearied effort in founding a school at Schwerin, where five to seven boys could be prepared for the Collegium Nordicum at Linz in Upper Austria.
From 1764 a priest from Schwerin was able to distribute communion to the Catholic soldiers at Rostock in the hall of the exchange, and to hold Mass for Catholics who attended the market there at Pentecost. Although Christian Ludwig II had granted permission for the building of a church, Frederick, who inclined to a rigorous pietism, forbade its erection. The preparatory school at Schwerin came to an end when the Emperor Joseph II suppressed the Collegium Nordicum. Frederick Francis I, two of whose children became Catholics, gave the money to build the Catholic church at Ludwigslust. On entering the Confederation of the Rhine, Frederick had agreed to place the exercise of the Catholic religion on a legal parity with that of the Lutheran, and in 1811 this was done.
From that time on the Catholics in reality enjoyed complete freedom, and in the year 1842 for the first time since the Reformation a Catholic bishop, Lüpcke of Osnabrück, was able to hold a confirmation at Schwerin. However, the conversion, from 1848 onwards, of many important men, among them von Vogelsang, von Bulow, von der Kettenburg, Professor Maassen, etc., gave an opportunity to the intolerant party to withdraw the freedom granted the Catholics, to which action both estates and Government gave their aid. In 1852 extension to other localities of the Catholic services was forbidden, also the coming into Mecklenburg of priests not natives of the country; these measures were so strictly enforced that the private chaplain of Herr von der Kettenburg was taken over the boundary by gendarmes.
In 1857 permission to bury the dead according to the Catholic ceremonial, and the right to celebrate Mass publicly were limited to Schwerin and Ludwigslust. The Government of Mecklenburg-Strelitz was still more intolerant. For many years, even in the nineteenth century, no priest was permitted to have a permanent residence in its territory; all that was conceded was that the Catholic priest at Wittstock in Brandenburg could stay at Neustrelitz one week of each month for ecclesiastical functions. This persecution of Catholics was kept up, not by the rulers, who were generally well inclined, but by the narrow-minded estates. Public opinion, even outside of Catholic Germany, repeatedly arose against this persecution, and was often expressed in sharp protest in the German Diet.
The Governments of the two duchies were finally forced by pressure from the empire to grant the Catholics a certain, yet still entirely insufficient, amount of freedom. There is however no equality as there should be to bring Mecklenburg into accord with the constitution of the empire or with a modern civilized state. Although an ordinance of 5 January, 1903 granted to Catholics the public exercise of their religion everywhere, nevertheless the permission of the ruler is necessary for the erection and alteration of parishes, the building of churches and chapels, appointment of priests, for the settling in the country of orders and congregations, and for the holding of processions; nor have the Catholics any legal redress if this consent is refused.
Furthermore in regard to educational matters, Catholics are not on an equality with Protestants. They must indeed contribute to the expenses of the schools, but for their purely private Catholic schools they receive no allowance from the civil communes, often indeed they are not allowed to use the state schools for giving instruction. There is no higher Catholic education in either grand duchy. Mecklenburg-Schwerin has two Catholic parishes, one each at Schwerin and Ludwigslust, and dependent churches at Rostock and Wismar; the priests altogether number 8. Mecklenburg-Strelitz has 1 parish with 2 priests. The spiritual care of the summer farm-labourers presents great difficulties. These men, who number about 20,000-22,000 and are chiefly Poles, sojourn in Mecklenburg annually from March until September in order to work on the farms and estates.
BACHMANN, Die landeskundliche Literatur über die Grossherzogtümer Mecklenburg (Wismar, 1890); LISCH, Mecklenburger Urkunden (3 vols., Schwerin, 1837-41); WIGGERS, Kirchengeschichte Mecklenburgs (Parchim and Ludwigslust, 1840); Mecklenburger Urkundenbuch (22 vols., Schwerin, 1863-1907); BOLL, Geschichte Mecklenburgs (2 pts., Neubrandenburg, 1855-56); PENTZ, Geschichte Mecklenburgs (2 pts., Wismar, 1872); LESKER, Aus Mecklenburgs Vergangenheit (Ratisbon, 1880); RAABE. Mecklenburgische Vaterlandskunde (2nd ed., 3 vols., 1893-96); Mecklenburgische Geschichte in Einzeldarstellungen (12 pts., Berlin, 1899-1910); SCHMIDT, Mecklenburgisches Kirchenrecht (Berlin, 1908); SCHLESINGER, Staats- und Verwaltungsrecht des Grossherzogtums Mecklenburg-Schwerin (Hanover, 1909); BRUNSWIG, Staats- und Verwaltungsrecht des Grossherzogtums Mecklenburg-Strelits (Hanover, 1910); WITTE, Mecklenburgische Geschichte (Wismar, 1909); SCHNELL, Das Unterrichtswesen der Grossherzogtümer Mecklenburg-Schwerin und Mecklenburg-Strelitz (3 vols., Berlin, 1907-10);Jahrbücher des Vereins für Geschichte Mecklenburgs (Schwerin, 1836—); SCHLIS, Die Kunst- und Geschichtsdenkmäler des Grossherzogtums Mecklenburg-Schwerin (5 vols., Schwerin, 1896-1902).
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Medal of Saint Benedict[[@Headword:Medal of Saint Benedict]]

Medal of Saint Benedict
A medal, originally a cross, dedicated to the devotion in honour of St. Benedict.
One side of the medal bears an image of St. Benedict, holding a cross in the right hand and the Holy Rule in the left. On the one side of the image is a cup, on the other a raven, and above the cup and the raven are inscribed the words: "Crux Sancti Patris Benedicti" (Cross of the Holy Father Benedict). Round the margin of the medal stands the legend "Ejus in obitu nro praesentia muniamus" (May we at our death be fortified by his presence). The reverse of the medal bears a cross with the initial letters of the words: "Crux Sacra Sit Mihi Lux" (The Holy Cross be my light), written downward on the perpendicular bar; the initial letters of the words, "Non Draco Sit Mihi Dux" (Let not the dragon be my guide), on the horizontal bar; and the initial letters of "Crux Sancti Patris Benedicti" in the angles of the cross. Round the margin stand the initial letters of the distich: "Vade Retro Satana, Nunquam Suade Mihi Vana — Sunt Mala Quae Libas, Ipse Venena Bibas" (Begone, Satan, do not suggest to me thy vanities — evil are the things thou profferest, drink thou thy own poison). At the top of the cross usually stands the word Pax (peace) or the monogram I H S (Jesus).
The medal just described is the so-called jubilee medal, which was struck first in 1880, to commemorate the fourteenth centenary of St. Benedict's birth. The Archabbey of Monte Cassino has the exclusive right to strike this medal. The ordinary medal of St. Benedict usually differs from the preceding in the omission of the words "Ejus in obitu etc.", and in a few minor details. (For the indulgences connected with it see Beringer, "Die Ablässe", Paderborn, 1906, p. 404-6.) The habitual wearer of the jubilee medal can gain all the indulgences connected with the ordinary medal and, in addition: (1) all the indulgences that could be gained by visiting the basilica, crypt, and tower of St. Benedict at Monte Cassino (Pius IX, 31 December, 1877); (2) a plenary indulgence on the feast of All Souls (from about two o'clock in the afternoon of 1 November to sunset of 2 November), as often as (toties quoties), after confession and Holy Communion, he visits any church or public oratory, praying there according to the intention of the pope, provided that he is hindered from visiting a church or public oratory of the Benedictines by sickness, monastic enclosure or a distance of at least 1000 steps. (Decr. 27 February, 1907, in Acta S. Sedis, LX, 246.) Any priest may receive the faculties to bless these medals.
It is doubtful when the Medal of St. Benedict originated. During a trial for witchcraft at Natternberg near the Abbey of Metten in Bavaria in the year 1647, the accused women testified that they had no power over Metten, which was under the protection of the cross. Upon investigation, a number of painted crosses, surrounded by the letters which are now found on Benedictine medals, were found on the walls of the abbey, but their meaning had been forgotten. Finally, in an old manuscript, written in 1415, was found a picture representing St. Benedict holding in one hand a staff which ends in a cross, and a scroll in the other. On the staff and scroll were written in full the words of which the mysterious letters were the initials. Medals bearing the image of St. Benedict, a cross, and these letters began now to be struck in Germany, and soon spread over Europe. They were first approved by Benedict XIV in his briefs of 23 December, 1741, and 12 March, 1742.
GUERANGER, Essai sur l'origine, la signification et les privileges de la medaille ou croix de S. Benoit (Poitiers, 1862; 11th ed., Paris, 1890); CORBIERRE, Numismatique Benedictine (Rome, 1901); KNIEL, Die St. Benediktsmedaille, ihre Geschichte, Bedeutung, Ablasse u. wunderbare Wirkungen (Ravensburg, 1905).
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Sancti Patris Benedicti in obitu nostro praesentia muniamur.

Medea[[@Headword:Medea]]

Medea
A titular see of Thrace, suffragan of Heraclea. This name and the modern name (Midieh) are derived from the ancient Salmydessos or Alydessos, Herodotus (IV, 93) says that the inhabitants yielded to Darius after some resistance; Xenophon and his companions in arms subjugated it with much difficulty (Anab., VII, 5, 12). The city is also mentioned by Sophocles (Antig., 969) by Æschylus (Prom. 726), who places it wrongly in Asia, Diodorus Siculus (XIV 37), Strabo (VII, vi, 1; XII, iii, 3; I, iii, 4, 7), Ptolemy (VII, xi, etc.), who all agree in locating its harbour on the Black Sea and very much exposed to the winds; moreover, the shore was sandy and unfavourable for navigation. Theophanes (Chronogr., an. m. 6255) mentions it under the name Medeia in the year 763. The Emperor Joannes Cantacuzenus, having taken it in 1352, was almost killed there by the Turks (Histor., IV, 10); it is also frequently mentioned in official acts (Miklosich and Muller), "Acta patriarchatus Constantinopolitan", Vienna, II, 600). Medea is mentioned as a suffragan of Heraclea towards 900 in the "Notitia" of Leo the Wise (Gelzer, "Ungedruckte . . . Texte der Notitae episcopatuum", 552); it is mentioned in the same way in the "Notitia" of Manuel Comnenus about 1170 and of Michael VIII about 1270 (Parthey, "Hieroclis Syneedemus", 104, 204). Shortly after, under Andronicus II, Medea was made an autocephalous archbishopric, and towards 1330 a metropolitan see (Gelzer, op. cit., 601). In 1627 the metropolitan sees of Medea and Sozopolis were united, to be again separated in 1715. A little later Medea was united with Bizya, at least among the Orthodox Greeks, and it is so still. Le Quein (Oriens christianus, I, 1143-1146) gives the names of five Greek metropolitans, and Eubel (Hierarchia catholics medii aevi, I, 355) mentions two Latin titularies of the fourteenth century. To-day Medea or Midieh is a part of the sanjak of Kirk-Kélissi in the vilayet of Adrianople; there are two thousand Greeks and some Turks.
PTOLEMY, Geographiia s. v. Sallmydessos, ed. MULLER, I, 475; SMITH, Dictionary of Greek and Roman Geography, II, s. v. Salmydessus.
S. VAILHÉ 
Transcribed by Dennis P. Knight
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Medellín
(MEDELLENSIS).
Archdiocese in the Republic of Colombia, Metropolitan of Antioquia and Manizales, in the Departments of Medellín, Antioquia, and Manizales. Prior to 1908, when a new civil territorial division was adopted, the limits of the archdiocese were conterminous with the former Department of Antioquia (from native words meaning the "hill or mountain of gold") which lay in the basins of the Magdalena, Cauca, and Atrato rivers, had an area of over 22,000 square miles, and was divided into ten civil provinces, Aures (capital, Sonson), Centro (cap., Medellín), Fredonia (cap., Fredonia), Nordeste (cap., Sta Rosa de Osos), Norte (cap., Yarumal), Occidente (cap. Antioquia), Oriente (cap., Maranilla), Sopetran (cap., Sopetran), Sur (cap., Manizales), Uraba (cap., Frontino). The territory of the Diocese is comprised in the Andes region; means of communication are poor, owing to the mountainous nature of the country; a railway, however, is being built from Puerto Berrio to Medellín. The Catholic religion is universally professed, but the exercise of all cults not contrary to Christian morality is permitted. The language is Spanish, and the inhabitants are descendants of the Spanish conquistadores, of the mestizos and negroes. There is no race antagonism, chiefly because of the influence and teaching of the Catholic religion. The Indians of the Cauca valley were originally cannibals.
Education is gratuitous and as far as possible compulsory; there are 400 primary schools with 35,000 pupils, besides many schools conducted by religious. During the civil disturbances of the past, many of the monasteries were confiscated, and are still used as public buildings; but the relations between Church and State were amicably settled by the Concordat of 1887.
Previous to 1804, the region was within the jurisdiction of the Metropolitan of Bogotá. On 31 August, 1804, the See of Antioquia was erected, and on 4 February, 1868, the title of the diocese was removed from Antioquia to the growing town of Medellín. On 29 Jan., 1873, the See of Antioquia (ANTIOQUIENSIS) was re-established, and on 11 April, 1900, a portion of the Diocese of Medellín went to constitute the newly erected See of Manizales (MANIZALENSIS). As the civil districts are now constituted, the Department of Antioquia embraces an area of 11,517 square miles with a population of 160,000; that of Medellín an area of 12,137 with a population of 275,000; that of Manizales an area of 4439 with a population of 242,000 (The Statesman's Year-Book, 1910). There are about 5000 savage Indians scattered in these regions.
MEDELLIN on the River Porce, 147 miles from Bogotá, and 4600 feet above sea-level, is the capital of the Department of Medellín. In 1910 it had a population of 60,000. It was named in 1575 after the Count of Medellín in Spain, but did not begin to prosper until the gold and silver mines were discovered in the neighbourhood early in the nineteenth century. It has 7 churches, 2 chapels, and a pro-cathedral; a new cathedral is being constructed in the Plaza de Bolivar. Among important institutions in the town are a seminary, a university, the College of St. Ignatius, under the Jesuits (founded by Father Friere in the eighteenth century), and the College of St. Joseph, under the Christian Brothers. The Presentation Nuns conduct schools for girls; the Sisters of Charity have charge of a hospital; and the Discalced Carmelites have a convent. Among the periodicals published in Medellín are "Registro Official", "Crónica Judicial", "El Preceptor", "El Elector", and "La Consigna".
The See of Medellín was raised to metropolitan rank on 24 Feb., 1902. The archdiocese has 363,710 inhabitants, 110 priests, 15 regulars, 75 churches and chapels, 141 Catholic schools, in which 16,035 pupils are being educated. The present archbishop is Mgr. Em. José de Cayzedo y Cuero, born in Bogotá, 16 Nov., 1850; chosen Bishop of Pasto, 11 Feb., 1892; transferred to Popayan, 2 Dec., 1895; made archbishop 14 Dec., 1901; and transferred to Medellín 14 Dec., 1905, to succeed Mgr. Pardo Vergara, the first Archbishop of Medellín.
ANTIOQUIA on the Cauca was founded by Jorge Robledo in 1542; until 1826 it was the capital of the Department of Antioquia. Its population is estimated at 10,077. In 1720 a Jesuit college was established at Antioquia under the auspices of Bishop Gomez Friar, of Popayan, and on 5 Feb., 1727, a royal charter was granted to the college, and the fathers were given charge of the church of St. Barbara. A few years later they opened a second college at Buga. Among the more important buildings of the city are the cathedral, the bishop's house, the Jesuit college, and a hospital. On account of malaria the seminary has been removed from Antioquia to San Pedro.
The diocese has a population of 211,315; 75 priests; 80 churches and chapels. The present bishop is Mgr. Em. Ant. Lopez de Mesa, born at Rio Negro in the Diocese of Medellín, 22 March, 1846, and succeeded Mgr. Rueda as Bishop of Antioquia, 2 June, 1902.
MANIZALES is about 100 miles from Bogotá, and 7000 feet above sea-level. Founded in 1848 it has developed rapidly owing to the gold mining operations in the neighbourhood; population in 1905, 20,000. The town suffered severely from earthquakes in 1875 and 1878.
The Diocese of Manizales was created 11 April, 1900, from territory formerly belonging to the archdioceses of Popayan and Medellín. The cathedral is dedicated to the Blessed Virgin. The present and first bishop is Mgr. Gregory Hoyos, born at Vahos, 1 Dec; 1849; appointed 11 May, 1901.
PETRE, The Republic of Colombia (London, 1906); CASSANI, Historia de la Compañía de Jesus; BORDA, Compendio de Historia de Colombia (Bogotá, 1890); HOLTON, Twenty Months in the Andes (New York); NUÑEZ, La République de Colombie (Brussels, 1883); Annuaire Pontifical (1910).
J.C. GREY 
Transcribed by Kenneth M. Caldwell 
Dedicated to Our Lady of Guadalupe, Patroness of the Americas
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Media and Medes
(Medía, Mêdoi).
An ancient country of Asia and the inhabitants thereof. The Hebrew and Assyrian form of the word Media is mdy (Madai) which corresponds to the Mada by which the land is designated in the earliest Persian cuneiform texts. The origin and significance of the word are unknown. In Gen., x, 2, Madai is mentioned among the sons of Japheth, between Magog (probably the Gimirrhi and the Lydians) and Javan, i.e. the Ionians. In IV Kings, xvii, 6 (cf. xviii, 11) we read that Salmanasar, King of the Assyrians "took Samaria, and carried Israel away to Assyria; and he placed them in Hala and Habor by the river of Gozan, in the cities of the Medes". Reference is made to the Medes in Jer., xiii, 17 (cf. xxi, 2) as enemies and future destroyers of Babylon, and again in chapter xxv, verse 25, the "kings of the Medes" are mentioned in a similar connection. The only reference to the Medes in the New Testament is in Acts, ii, 9, where they are mentioned between the Parthians and the Elamites.
The earliest information concerning the territory occupied by the Medes, and later in part by the Persians, is derived from the Babylonian and Assyrian texts. In these it is called Anshan, and comprised probably a vast region bounded on the north-west by Armenia, on the north by the Caspian Sea, on the east by the great desert, and on the south by Elam. It included much more than the territory originally known as Persia, which comprised the south-eastern portion of Anshan, and extended to Carmania on the east, and southward to the Persian Gulf. Later, however, when the Persian supremacy eclipsed that of the Medes, the name of Persia was extended to the whole Median territory.
Ethnological authorities are agreed that the heterogeneous peoples who under the general name of Medes occupied this vast region in historic times, were not the original inhabitants. They were the successors of a prehistoric population as in the case of the historic empires of Egypt and Assyria; and likewise, little or nothing is known of the origin or racial ties of these earlier inhabitants. If the Medes who appear at the dawn of history had a written literature, which is hardly probable, no fragments of it have been preserved, and consequently nothing is directly known concerning their language. Judging, however, from the proper names that have come down to us, there is reason to infer that it differed only dialectically from the Old Persian. They would thus be of Aryan stock, and the Median empire seems to be the result of the earliest attempt on the part of the Aryans to found a great conquering monarchy.
The first recorded mention of the people whom the Greeks called Medes occurs in the cuneiform inscription of Shalmaneser II, King of Assyria, who claims to have vanquished the Madai in his twenty-fourth campaign, about 836 B.C. Whatever may have been the extent of this conquest, it was by no means permanent, for the records of the succeeding reigns down to that of Asshurbanipal (668-625), who vainly strove to hold them in check, constantly refers to the "dangerous Medes" (so they are called in the inscriptions of Tiglath-Pileser IV, 747-727), in terms which show that their aggressive hostility had become a grave and ever-increasing menace to the power of the Assyrians. During that period the power of Anshan was gradually strengthened by the accession and assimilation of new peoples of Aryan stock, who established themselves in the territory once held by the Assyrians east of the Tigris. Thus after the year 640 B. C. the names of the native rulers of Elam disappear from the inscriptions and in their place we find reference to the kings of Anshan. The capital of the kingdom was Ecbatana (the Agamatanu of the Babylonian inscriptions) the building of which is attributed by the author of the Book of Judith (i, 1) to "Arphaxad king of the Medes." Assuming that it is the city called Amadana in an inscription of Tiglath Pileser I, its origin would go back to the twelfth century B. C. At variance with this, however, is the Greek tradition represented by Herodotus, who asciribes the origin of Ecbatana to Deiokes (the Daiukku of the Assyrian inscriptions, about 710 B. C.), who is described as the first great ruler of the Median empire. The "building of the city" is, of course, a rather elastic expression which may well have been used to designate the activities of monarchs who enlarged or fortified the already existing stronghold; and it is scarcely necessary to recall that most of these ancient records, though containing elements of truth, are to a certain extent artificial. At all events, it is with the reign of Deiokes that the Median empire emerges into the full light of history, and henceforward the Greek sources serve to check or corroborate the information derived from the native monuments.
According to the somewhat questionable account of Herodotus, Deiokes reigned from 700 to 647 B. C. and was succeeded by Phraortes (646-625), but of the latter no mention is made in the inscriptions thus far discovered. His successor Cyaxares (624-585), after breaking the Scythian power, formed an alliance with the Babylonians, who were endeavouring to regain their long lost domination over Assyria. In league with Nabopolassar, King of Babylon, he captured and destroyed Ninive (606 B.C.) and conquered all the northern portion of Mesopotamia. Enriched by the spoils of the great Assyrian capital, Cyaxares pushed his conquering armies westward, and soon the dominion of the Medes extended from the confines of Elam to the river Halys in Asia Minor. Astyages (584-550 B. C.), the son and successor of Cyaxares, failed to maintain the friendly relations with Babylon, and when Nabonidus succeeded to the throne of the latter kingdom, the Medes and Babylonians were at war.
In the meantime a great internal movement was preparing the way for a change in the destinies of the empire. It was due to the rising influence of another branch of the Aryan race, and in history it is generally known as the transition from the Median to the Persian rule. At this distance both terms are rather vague and indefinite, but there is no doubt as to the advent of a new dynasty, of which by far the most conspicuous ruler is Cyrus, who first appears as King of Anshan, and who is later mentioned as King of Persia. Doubtless in the earlier part of his reign he was but a vassal king dependent on the Median monarch, but in 549 B. C. he vanquished Astyages and made himself master of the vast empire then comprising the kingdoms of Anshan, Persia, and Media. He is known to Oriental history as a great and brilliant conqueror, and his fame in this respect is confirmed by the more or less fantastic legends associated with his name by the Greek and Roman writers. His power soon became a menace to all western Asia, and in order to withstand it a coalition was formed into which entered Nabonidus, King of Babylonia, Amasis, King of Egypt, and Crœsus, King of Lydia. But even this formidable alliance was unable to check the progress of Cyrus who, after having reduced to subjection the whole of the Median empire, led his forces into Asia Minor. Crœsus was defeated and taken prisoner in 546, and within a year the entire peninsula of Asia Minor was divided into satrapies, and annexed to the new Persian empire. The west being fully subdued, Cyrus led his victorious armies against Babylonia. Belshazzar, the son of the still reigning Nabonidus, was sent as general in chief to defend the country, but he was defeated at Opis. After this disaster the invading forces met with little or no resistance, and Cyrus entered Babylon, where he was received as a deliverer, in 539 B. C. The following year he issued the famous decree permitting the Hebrew captives to return to Palestine and rebuild the temple (I Esd., i). It is interesting to note in this connexion that he is often alluded to in Isaias (xl-xlviii, passim), where according to the obvious literal meaning he is spoken of as the Lord's anointed. With the accession of the Achæmenian dynasty the history of Media becomes absorbed into that of Persia (q. v.), which will be treated in a separate article.
BEURLIER in VIGOUROUX, Dictionnaire de la Bible, s. v. Médie; ROGERS in The New Schaff-Herzog Encyclopedia, s. v. Medo-Persia; JACKSON, Persia Past and Present (New York, 1906); SAYCE in HASTINGS, A Dictionary of the Bible, s. v. Medes.
JAMES F. DRISCOLL 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio
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Mediator (Christ as Mediator)
The subject will be treated under the following heads:
(1) Definition of the word mediator; 
(2) Christ the Mediator; 
(3) Christ's qualifications; 
(4) Performance; 
(5) Results.
(1) Mediator defined
A mediator is one who brings estranged parties to an amicable agreement. In New Testament theology the term invariably implies that the estranged beings are God and man, and it is appropriated to Christ, the One Mediator. When special friends of God -- angels, saints, holy men -- plead our cause before God, they mediate "with Christ"; their mediation is only secondary and is better called intercession (q.v.). Moses, howover, is the proper mediator of the Old Testament (Gal, iii, 19-20).
(2) Christ the Mediator
St. Paul writes to Timothy (I Tim., ii, 3-6) . . . "God our Saviour, Who will have all men to be saved, and to come to the knowledge of the truth. For there is one God, and one mediator of God and men, the man Christ Jesus: Who gave himself a redemption for all, a testimony in due times." The object of the mediatorship is here pointed out as the salvation of mankind, and the imparting of truth about God. The mediator is named: Christ Jesus; His qualification for the office is implied in His being described as man, and the performance of it is ascribed to His redeeming sacrifice and His testifying to the truth. All this originates in the Divine Will of "God our Saviour, Who will have all men to be saved". Christ's mediatorship, therefore, occupies the central position in the economy of salvation: all human souls are both for time and eternity dependent on Christ Jesus for their whole supernatural life. "Who [God the Father] hath delivered us from the power of darkness, and hath translated us into the kingdom of the Son of his love, In whom we have redemption through his blood, the remission of sins; Who is the image of the invisible God, the firstborn of every creature . . . all things were created by him and in him. And he is before all and by him all things consist. And he is the head of the body, the church, who is the beginning the firstborn from the dead; that in all things he may hold the primacy: Because in him, it hath well pleased the Father, that all fulness should dwell; And through him to reconcile all things unto himself, making peace through the blood of his cross, both as to the things that are on earth, and the things that are in heaven". (Col., i, 13-20)
(3) Qualifications
The perfection of a mediator is measured by his influence with the parties he has to reconcile, and this power flows from his connection with both: the highest possible perfection would be reached if the mediator were substantially one with both parties. A mother, for instance, is the best mediator between her husband and her son. But the matrimonial union of "two in one flesh", and the union of mother and child are inferior in perfection to the hypostatic union of the Son of God with human nature. Husband, mother, son, are three persons; Jesus Christ, God and man, is only one person, identical with God, identical with man. Moreover, the hypostatic union makes Him the Head of mankind and, therefore, its natural representative. By His human origin Christ is a member of the human family, a partaker of our flesh and blood (Heb., ii, 11-15); by reason of His Divine Personality, He is "the image and likeness of God" to a degree unapproached by either man or angel. The Incarnation establishing between the First-born and His brethren a real kinship or affinity, Christ becomes the Head of the human family, and the human family acquires a claim to participate in the supernatural privileges of their Head, "Because we are members of his body, of his flesh, and of his bones." (Eph., v, 30.). Such was the expressed will of God: "But when the fulness of the time was come, God sent his Son, made of a woman . . . that we might receive the adoption of sons." (Gal., iv, 4-5; also Rom., viii, 29.) The man Christ Jesus, therefore, who was designed by God to mediate between Him and mankind, and whose mediatorship was not accidental and delegated, but inherent in His very being, was endowed with all the attributes are required in a perfect mediator.
Christ's function as mediator necessarily proceeds from His human nature as principium quo operandi; yet it obtains its mediating efficacy from the Divine nature, i.e. from the dignity of an acting person. Its first object, as commonly stated, is the remission of sin and the granting of grace, whereby the friendship between God and man is restored. This object is attained by the worship of infinite value which is offered to God by and through Christ. Christ, however, is mediator on the side of God as well as on the side of man: He reveals to man Divine truth and Divine commands; He distributes the Divine gifts of grace and rules the world. St. Paul sums up this two-sided mediation in the words: ". . . consider the apostle and high priest of our confession, Jesus" (Heb. iii, I); Jesus is the Apostle sent by God to us, the high priest leading us to God.
(4) Performance
How do we benefit by Christ's mediation? Christ is more than an enlightening teacher and a bright example of holiness; He destroys sin and restores grace. Our salvation is not due exclusively to the Mediator's intercession for us in His heaven; Christ administers in heaven the fruits of His work on earth (Heb., vii, 25). Scripture compels us to regard the work of the Mediator as an efficient cause of our salvation: His merits and satisfaction, as being those of our representative, have obtained for us salvation from God. The oldest expression of the dogma in the Church formularies is in the Nicene Creed: "crucified also for us". "Vicarious satisfaction", a term now in vogue, is not found expressly in the Church formularies, and us not an adequate expression of Christ's mediation. For His mediation partly replaces, partly renders possible and efficacious the saving work of man himself, on the other hand, it is a condition of, and it merits, the saving work of God. It begins with obtaining the goodwill of God towards man, and appeasing the offended God by interceding for man. This intercession, however, differs from a mere asking in this, that Christ's work has merited what is asked for: salvatlon is its rightful equivalent. Further : to effect man's salvation from sin, the Saviour had to take upon Himself the sins of mankind and make satisfaction for them to God. But though His atonement gives God more honour than sin gives dishonour, it is but a step towards the most essential part of Christ's saving work - the friendship of God which it merits for man. Taken together, the expiation of sin and the meriting of Divine friendship are the end of a real sacrifice, i,e. of "an action performed in order to give God the honour due to Him alone, and so to gain the Divine favour" (Summa Theologica III:48:3). Peculiar toChrist's sacrifice are the infinite value of Victim, which give the sacrifice an infinite value of expiation and as merit. Moreover, it consists of suffering voluntarily accepted. The sinner deserves death, having forfeited the end for which he was created; and hence Christ accepted death as the chief feature of His atoning sacrifice.
(5) Results
Christ's saving work did not at once blot out every individual sin and transform every sinner into a saint, it only procured the means thereto. Personal sanctification is effected the special acts, partly Divine, partly human; it is secured by loving God, and man as the Saviour did. Christianus alter Christus: every Christian is another Christ, a son of God, an heir to the eternal Kingdom. Finally, in the fulness of time all things that are in heaven and on earth shall be re-established, restored, in God through Christ (Eph., i, 9-10). The meaning of the promise is that the whole of creation, bound up together and perfected in christ as its Head, shall be led back in the most perfect manner to God, from whom sin had partly led it away. Christ is the Crown the Centre, and the Fountain of a new and higher order of things: "for all are yours; And you are Christ's; and Christ is God's." (I Cor, iii, 22-23).
J. WILHELM 
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Medicine and Canon Law
In the early centuries the practice of medicine by clerics, whether secular or regular, was not treated with disapproval by the Church, nor was it at all uncommon for them to devote a considerable part of their time to the medical avocation. Abuses, however, arose, and in the twelfth century ecclesiastical canons were framed which became more and more adverse to clerics practising the art of medicine. The "Corpus Juris Canonici" contains a decree prohibiting secular clerics and regulars from attending public lectures at the universities in medicine and law (cap. Nam magnopere, 3, Ne clerici aut monachi). The reason adduced is, lest through such sciences, spiritual men be again plunged into world cares. They were not hereby forbidden to make private studies in medicine or to teach it publicly. The Council of Tours (1163), in issuing a similar prohibition, had especially in view monks who left their cloisters under pretext of attending university lectures, and in this were imitated by secular priests, who thus violated their obligations of residence. This law was extended by Honorius III to all clerics having ecclesiastical dignities. It is not binding, consequently, on the lower clergy, or on those clerics who pursue the sciences only as private studies. The penalty imposed for violation was excommunication ipso facto.
As to the practice of medicine by clerics, the Fourth Council of the Lateran (1215) forbade its employment when cutting or burning was involved. In the decree (c. Sententiam 9, Ne cler. vel mon.), it is said: "Let no subdeacon, deacon or priest exercise any art of medicine which involves cutting or burning". This was especially prohibited to regulars (cap. tua nos, 19, De Homicid.), and they are also forbidden to exercise the science of medicine in any form (c. Ad aures, 7, de aet. et qual.). This general prohibition is extended to all clerics, inasmuch as the art of medicine is of its nature secular and, moreover, involves the danger of incurring an irregularity (c. 9, X, V, 12). Canonists, however, generally hold that in case of necessity and where danger to life is not involved, clerics can practise medicine through pity and charity towards the poor, in default of ordinary practitioners. The Sacred Congregations have on several occasions granted permission to priests to make and distribute medical confections, and allowed priests who had formerly been physicians to practise the art, but with the clause "gratis and through love of God towards all and on account of the absence of other physicians". A clause is likewise sometimes added that they may accept recompense if spontaneously offered, but never from the poor. In cases where a cleric had formerly been a physician, he may not practise medicine except through necessity, without obtaining a papal indult, which is generally not granted except for an impelling cause (Bened. XIV, "De Syn. Dioec.", I. 13, c. 10). This has been frequently insisted on in decrees of the Sacred Congregation of the Council. The regulations of some dioceses (e.g. Brixen, 1857) explicitly mention that homoeopathy likewise falls under the prohibition of exercising the medical art. Priests are reminded that it is preferable to study theology and become expert physicians of souls rather than to cure bodies, which is a secular profession. The main reason why clerics should not practice medicine arises form the danger of incurring the irregularity which is caused by accidental homicide or mutilation. Even accidental homicide induces irregularity if the perpetrator be at fault. The decretals give certain rules to determine whether such action is culpable. Thus, if a person in the performance of a licit act does not employ proper diligence and as a consequence the death or mutilation of the patient ensues, he becomes irregular if he could have foreseen the gravity of his act and if his want of diligence was gravely culpable. Again, if a person performs an illicit act from which the death of another follows, he becomes irregular even though he employed all diligence in averting a fatal result, provided there was a natural connection between the illicit act and the danger of death, so that the act was both illicit and imputable. It is to be noted that, according to this first rule, all physicians and surgeons contact irregularity for possible future sacred orders if any of their patients die through want of proper diligence or of due study of the art of medicine on the part of the physician. Hence, Benedict XIV (De Syn. Dioec., I. 13, c. 10) declares that in general when physicians wish to enter the clerical state, a dispensation should be obtained ad cautelam, as they can never certainly know that they have always used all the means prescribed by medical science in behalf of those patients who died under their treatment. According to the second decretal rule, all are irregular who practise medicine or surgery rashly, through want of proper knowledge and experience, if they thus cause the death of another. Particularly as regards clerics, this irregularity is declared to be incurred by regulars who have received tonsure and by seculars in sacred orders who practise medicine in a forbidden manner, with burning and cutting, and thereby bring about a fatal result. Irregularity is also contracted by mutilation, which consists in the severing of any principal member of the body, that is, one having a distinct and peculiar function. Even those who mutilate themselves, even it if be done through indiscreet zeal, incur canonical irregularity. As regards physicians and surgeons who are not clerics, they incur no irregularity for counselling or performing mutilation, because the canonical "defect of mildness" (see IRREGULARITY) does not apply to them. Should they afterwards wish to receive sacred orders, they should be dispensed ad cautelam.
The ecclesiatical canons contain many and various prescriptions concerning lay physicians, which are enumerated at length by Ferraris (op. cit. infra). Thus physicians are warned that they must endeavour to persuade their patients to make sacramental confession of their sins (cap. Cum Infirmitas, 13, depoenit.). St. Pius V decreed that no physician should receive the doctorate unless he took oath not to visit a sick person longer than three days without calling a confessor, unless there was some reasonable excuse. If he violated this oath, he fell under excommunication. Canonist and moralists (among them St. Alphonsus Liguori), however, declare that this is not binding in places where it never became an established usage. They also teach that even where it had been received, it applied only to cases of mortal sickness, or where there was danger that it might become mortal and that it sufficed for the physician to give this warning by means of a third party. The canons also declare that when a physician is paid by the public community, he is bound to treat ecclesiastics gratis, though the bishop may allow them to make voluntary contributions. Likewise, the precept of charity binds medical practitioners to give their services to the poor free of charge. Physicians who prescribe remedies involving infractions of the Decalogue, are themselves guilty of grave sin. This is also the case if they experiment on a sick person with unknown medicines, unless all hope has been given up and there is at least a possibility of doing them good. Physicians are to be reminded that they have no dispensing power concerning the fast and abstinence prescribed by the Church. They may however give their prudent judgment as to whether a sick person, owing to grave danger or inconvenience to his health, is obliged by the ecclesiastical precept. They are warned that, if they declare unnecessarily that a person is not obliged to fast, they themselves commit grave sin. They also sin mortally if the attempt, without being forced bynecessity, to cure a serious illness, when they are aware that through their own culpable ignorance or inexperience, they may be the cause of grave harm to the patient. Physicians who are assigned to the care of convents of nuns should be not less than fifty years of age, and younger practitioners are not to be employed unless those of the prescribed age are not obtainable. When they have the ordinary care of nuns, they are to have general license to enter the cloister, even at night in cases of great urgency. They are not, however, to be alone with the patient. Physicians who are not ordinary require special faculties to enter the cloister.
Regulars living in missionary countries have the privilege, especially by the Bull of Clement XII, "Cum Sicut", of practising medicine. To make use of this privilege, however, they must be skilled in the art of medicine and prescribe their remedies gratuitously. They must also abstain from cutting and burning (citra sectionem et adustionem). It is required, however, that regular missionaries abstain from medical practice where there is a sufficient number of proper physicians. Regulars who according to their institute have care of hospitals may not exercise the art of medicine outside of their own institutions. Indults for clerics to engage in medical practice are not ordinarily conceded until the bishop's testimony concerning the medical skill of the applicant and the want of lay practitioners has been considered. The religious superior of the regular in question must also add his testimonial concerning the moral qualities of the candidate. An indult to practice surgery is much more difficult to obtain than one for practising medicine, and it is granted only when there is no other local surgeon.
AICHNER, Compendium Juris Ecclesiastici (Brixen, 1895); FERRARIS, Bibliothcca Canonica (Rome, 1889), s. v. Clericus and Medicus.
WILLIAM H.W. FANNING 
Transcribed by Phyllis F. Flowers 
Dedicated to my Cohort and Friend on the Journey, Cheryl Ann Strouts Crawford Garrett Calcagno
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Megara
A titular see, suffragan to Corinth, in Achaia. The city, which was built on an arid strip of land between two rocks, had two ports, on the Savonic Gulf and the Gulf of Corinth respectively. In the eighth and seventh centuries, B.C., Megara became the metropolis of flourishing colonies, the chief of which were Megara Hyblaea, and Selinus, in Sicily, Selymbria, Chalcedon, Astakos, Byzantium, and the Pontic Heraclea. The exclusion of Megara from the Attic market by Pericles, in 432, was one cause of the Peloponnesian War. The Megarian territory, already very poor, was then ravaged year after year, and in 427 Nicias even established a permanent post in the island of Minoa over against Nisea. Shortly before this Megara had become the birthplace of the Sophist, Eucleides, a disciple of Socrates, who, about the year 400 B.C., founded the philosophic school of Megara, chiefly famous for the cultivation of dialectic. It subsequently shared the political vicissitudes of the other Greek cities. About the end of the fifth century after Christ, under the Emperor Anastasius I, its fortifications were restored. The names of some early Greek bishops of Megara are given in Le Quien, "Oriens Christianus", II, 205. In the "Notitia episcopatuum" of Leo the Wise (c. 900), the earliest authority of the kind for this region, the name of Megara does not appear. Numerous Latin bishops in the Middle Ages are mentioned in Eubel, "Hierarchia catholica medii aevi", I, 348; II, 208. Megara is now a town of 6500 inhabitants, the capital of a deme of the same name. OnEaster Sunday the women there perform an antique dance which people come from Athens to see. Not a vestige remains of the temples which Pausanias described. Efforts are made to locate the acropoles of Minoa and Nisea on various little eminences along the coast.
REINGANUM, Dasalte Megaris (Berlin, 1825); LEAKE, Northern Greece, II, 388; SMITH, Dict. Greek and Roman Geog., II, 310-17.
S. VAILHÉ 
Transcribed by Dennis P. Knight
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Megarians
The Megarian School is one of the imperfectly Socratic Schools, so called because they developed in a one-sided way the doctrines of Socrates. The Megarians, of whom the chief representatives were Euclid, the founder of the school, and Stilpo, flourished at Athens, during the first half of the fourth century B.C. Borrowing from the Eleatics, especially from Parmenides, the doctrine that there is no change or multiplicity in the world, they combined this principle with the Socratic teaching that knowledge by means of concepts is the only true knowledge. It follows from this that the only reality is the unchangeable essential nature, that the world of our sense experience is an illusion, and that there is nothing possible except what actually exists. The affirmation of the existence of "bodiless forms", which seems to have been the Megarian designation for the unchangeable essential natures of things, is the school's most important contribution to speculative thought. Its analogy with the Platonic doctrine of ideas is evident. In the practical portion of their teaching the Megarians emphasized the supremacy of the notion of goodness. Knowledge, Socrates taught, is the only virtue; it is identical with moral excellence. The highest object of knowledge is the highest good. But, as the Eleatics taught, the highest object of knowledge is the highest reality, being. Therefore, the Megarians conclude, the highest good and the highest reality are one and the same. Whatever Parmenides predicated of being, namely oneness, immutability, etc., may be predicated of the good also. The good is insight, reason, God; it alone exists. In order to defend these tenets, which to the popular mind seemed not only untrue but absurd, the Megarians developed to a high degree the art of disputation. This art (the eristic method, or method of strife, as it was called in contradistinction to the heuristic method, or method of finding, advocated by Socrates), was introduced into philosophy by the Eleatic, Zeno, surnamed the Dialectician. It was adopted by the Megarian School, and carried by the followers of Euclid to a point where it ceased to serve any useful or even serious purpose. To Euclid himself we owe the use of the method of argumentation known as the reductio ad absurdum, which consists in attacking, not the premises, but the conclusion, of the opponent's argument and showing the absurd consequences which follow if his contention is admitted. This method, however, was germinally contained in Zeno's procedure by which, in a series of specious fallacies he had striven to show that motion, change, and multiplicity are illusions.
WILLIAM TURNER 
Transcribed by Rick McCarty
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Mehrerau
Formerly a Benedictine, now a Cistercian Abbey, is situated on Lake Constance, west of Bregenz, in the district of Vorarlberg, Austria. The original monastery was founded by St. Columbanus who, driven from Luxeuil, settled about 611 at this spot and built a monastery after the model of Luxeuil. A convent for women soon arose near the monastery for men. Little has been preserved of the early history of either foundation up to 1079. In this year the monastery was reformed by the monk Gottfried, sent by Abbot William of Hirsau, and the Benedictine rule was introduced. It is probable that when the reform was effected the convent for women was suppressed. In 1097-98 the abbey was rebuilt by Count Ulrich of Bregenz, its secular administrator and protector. During the twelfth and thirteenth centuries the abbey acquired much landed property; up to the middle of the sixteenth century it had the right of patronage for sixty-five parishes. In the era of the Reformation the abbey was a strong support of the old Faith in Vorarlberg. In particular Ulrich Mötz, afterwards abbot, exerted much influence in Bregenzerwald (a mountainous district of northern Vorarlberg) by preaching with great energy against the spread of religious innovations while he was provost of Lingenau (1515-33). During the Thirty Years War the abbey suffered from the devastation wrought by the Swedes, from the quartering upon it of soldiers, and from forced contributions; it was also robbed of nearly all its revenues. Nevertheless, it often offered a free refuge to religious expelled from Germany and Switzerland. At a later date it was once more in a very flourishing condition; in 1738 the church was completely rebuilt, and in 1774-81 the monastic buildings were also entirely reconstructed. The existence of Mehrerau was threatened, as was that of other religious foundations, by the attacks upon monasteries in the reign of the Emperor Joseph II. However, Abbot Benedict was able to obtain the withdrawal of the decree of suppression, although it had already been signed. The Peace of Presburg (1805) gave Vorarlberg, and with it the abbey, to Bavaria, which in April, 1806, took an inventory of the abbey. In reply to the last attempt to save the abbey, namely the offer to turn it into a training-school for male teachers, the State declared in August, 1806, that on 1 September the monastic organization would be dissolved and the monks would have to leave the abbey. The valuable library was scattered, part of it was burnt. The forest and agricultural lands belonging to the monastery were taken by the State; in February, 1807, the church was closed, and the other buildings were sold at auction. In 1808-09 the church was taken down and the material used to build the harbour of Landau. When the district came again under the rule of Austria, the monastic buildings were used for various purposes. In 1853 they were bought from the last owner, along with some pieces of land connected with them, by the abbot of the Cistercian Abbey of Wettingen in Switzerland. This monastery had been forcibly suppressed by the Canton of Aargau in 1841, and for thirteen years the abbot had been seeking a new home; on 18 October, 1854, the Cistercian Abbey of Wettingen-Mehrerau was formally opened. In the same year a monastery school was started. In 1859 a new Romanesque church was built; its greatest ornament is the monument to Cardinal Hergenröther (died 1890), who is buried there. About the middle of the last century, during the fifties and sixties, the buildings were gradually enlarged. In 1910 besides the abbot (from 1902 Eugene Notz) the abbey had 32 priests; including those that had been connected with the abbey but were at that date engaged in work outside, 64 priests; in addition there were 5 clerics, 30 lay brothers, and 4 novices. The monastery has a house of studies, and a college, in which some 200 pupils are taught by the monks of the abbey. The periodical "Cistercienserchronik", edited by Father Gregor Müller, has been issued since 1889.
BERGMANN, Nekrologium Augiœ majoris Brigantinœ Ord. S. Benedicti (Vienna, 1853); BRUNNER, Ein Benediktinerbuch (Würzburg, 1880), 10-18; IDEM, Ein Cistercienserbuch (Würzburg, 1881), 453-97, gives an account of Wettingen-Mehrerau; Cistercienserchronik (1904), 289-313; LINDNER, Album Augiœ Brigantinœ (1904); Schematismus von Brixen (1910).
JOSEPH LINS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Meissen
A former see of north-east Germany. The present city of Meissen, situated in the Kingdom of Saxony on both banks of the Elbe, owes its origin to a castle built by King Henry I about 928 to protect German colonists among the Wends. To insure the success of the Christian missions, Otto I suggested at the Roman Synod of 962 the creation of an archiepiscopal see at Magdeburg. To this proposal John XII consented, and, shortly before the execution of the plan in 968, it was decided at the Synod of Ravenna (967) to create three other sees — namely Meissen, Mersburg, and Zeitz — as suffragans of Magdeburg. The year in which the Diocese of Meissen was established is not known, the oldest extant records being forgeries; however, the record of endowment by Otto I in 971 is genuine. The first bishop, Burchard (died 969), established a foundation (monasterium) which in the course of the eleventh century developed a chapter of canons. In 1346 the diocese stretched from the Erzgebirge in the south to the mouth of the Neisse and to the Queis, on the east to the Oder, on the north to the middle course of the Spree. It embraced the five provostries of Meissen, Riesa, Wurzen, Grossenhain, and Bautzen, the four archdeaneries of Nisani (Meissen), Chemnitz, Zschillen (Wechselburg), and Niederlausitz, and the two deaneries of Meissen and Bautzen. Poorly endowed in the beginning, it appears to have acquired later large estates under Otto III and Henry II.
The chief task of the bishops of the new see was the conversion of the Wends, to which Bishops Volkold (died 992) and Eido (died 1015) devoted themselves with great zeal; but the work of evangelization was slow, and was yet incomplete when the investiture conflict threatened to arrest it effectively. St. Benno (1066-1106), bishop at the time when these troubles were most serious, was appointed by Henry IV and appears to have been in complete accord with the emperor until 1076; in that year, however, although he had taken no part in the Saxon revolt, he was imprisoned by Henry for nine months. Escaping, he joined the Saxon princes, espoused the cause of Gregory VII, and in 1085 took part in the Gregorian Synod of Quedlinburg, for which he was deprived of his office by the emperor, a more imperially disposed bishop being appointed in his place. On the death of Gregory, Benno made peace with Henry, and, being reappointed to his former see in 1086, devoted himself entirely to missionary work among the Slavs. Among his successors, Herwig (died 1119) sided with the pope, Godebold with the emperor. In the thirteenth century the pagan Wends were finally converted to Christianity, chiefly through the efforts of the great Cistercian monasteries, the most important of which were Dobrilugk and Neuzelle. Among the convents of nuns Heiligenkreuz at Meissen, Mariental near Zittau, Marienstern on the White Elster, and Mühlberg deserve mention. Among the later bishops, who were after the thirteenth century princes of the empire, the most notable are Wittigo I (1266-93) and John I of Eisenberg (1340-71). The former began the magnificent Gothic cathedral, in which are buried nine princes of the House of Wettin; the latter, as notary and intimate friend of the Margrave of Meissen, afterwards the Emperor Charles IV, protected the interests of his church and increased the revenues of the diocese. During the latter's administration, in 1344, Prague was made an archiepiscopal see.
In 1365 Urban V appointed the Archbishop of Prague legatus natus, or perpetual representative of the Holy See, for the Dioceses of Meissen, Bamberg, and Regensburg (Ratisbon); the opposition of Magdeburg made it impossible to exercise in Meissen the privileges of this office, and Meissen remained, though under protest, subject to the jurisdiction of the Metropolitan of Magdeburg. John's successor, John II of Jenstein (1376-9), who resigned Meissen on his election to the See of Prague, Nicholas I (1379-92), John III (1393-8), and Thimo of Colditz (1399-1410) were appointed directly from Rome, which set aside the elective rights of the cathedral chapter. Thimo, a Bohemian by birth, neglected the diocese and ruined it financially. Margrave William I of Saxony prevailed on Boniface IX in 1405 to free Meissen from the authority of the metropolitan and to place it directly under the Holy See. The illustrious Bishop Rudolf von der Planitz (1411-27), through wise regulations and personal sacrifices, brought order out of chaos. The Hussite wars caused great damage to the diocese, then ruled over by John IV Hofmann (1427-51); under the government of the able brothers Caspar (1451-63) and Dietrich of Schönberg (1461-76), it soon recovered and on Dietrich's death there was a fund of 8800 gold forms in the episcopal treasury. John V of Weissenbach (1476-87) through his mania for building and his travels soon spent this money, and left a heavy burden of debt on the diocese. John VI of Salhausen (1488-1518) further impoverished the diocese through his obstinate attempt to obtain full sovereignty over his see, which brought him into constant conflict with Duke George of Saxony; his spiritual administration was also open to censure. John VII of Schleinitz (1518-37) was a resolute opponent of Luther, whose revolt began in the neighbouring Wittenberg, and, conjointly with George of Saxony, endeavoured to crush the innovations. The canonization of Benno (1523), urged by him, was intended to offset the progress of the Lutheranteaching. John VIII of Maltitz (1537-49) and Nicholas II of Carlowitz (1549-55) were unable to withstand the ever-spreading Reformation, which, after the death of Duke George (1539), triumphed in Saxony and gained ground even among the canons of the cathedral, so that the diocese was on the verge of dissolution. The last bishop, John of Haugwitz (1555-81), placed his resignation in the hands of the cathedral chapter, in virtue of an agreement with Elector Augustus of Saxony, went over to Protestantism, married, and retired to the castle of Ruhetal near mögeln. The electors of Saxony took over the administration of the temporalities of the diocese which in 1666 were finally adjudged to them. The canons turned Protestant, and such monasteries as still existed were secularized, their revenues and buildings being devoted principally to educational works. (For the present Prefecture Apostolic of Lausitz-Meissen see SAXONY.)
Urkundbuch des Hochstifts Meissen, ed. GERSDORF (3 vols., Leipzig, 1864-67), in the Codex Diplomaticus Saxoniœ Regiœ; MACHATSCHEK, Gesch. der Bischöfe des Hochstifts Meissen (Dresden, 1884); VON BRUN (von KAUFFUNGEN), Das Domkapitel von M. im Mittelalter (Meissen, 1902); Mitteil. des Vereins für Gesch. der Stadt M. (8 vols., Meissen, 1882-1910); Neues Archiv für sächsische Gesch. (Dresden, 1880-).
JOSEPH LINS. 
Transcribed by Douglas J. Potter 
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Meister Johann Eckhart
(Also spelled Eckard, Eccard. Meister means "the Master").
Dominican preacher, theologian and mystic, born about 1260 at Hochheim, near Gotha; died in 1327 at Cologne. He made his philosophical and theological studies in the Dominican Order. Although a profound mystic he was also an able man of affairs, admirably manifesting the spirit of his order by uniting throughout his career great activity with contemplation. After a period of teaching he was made, in 1298, prior of the Dominican convent at Erfurt and vicar-provincial of Thuringia. Two years later he began to lecture at Paris, where in 1302 his order gave him the degree of Master of Sacred Theology. In the following year he was elected provincial of the province of Saxony, to which office he was re-elected in 1307, when he was also appointed vicar-general of Bohemia and charged to reform its convents. His term of office having expired in 1311, he again took a professorial chair at Paris, whence he went in 1314 to teach at Strasbourg. After three years he was made prior at Frankfort. He finally returned to the schools in 1320, when he was made first professor of his order at Cologne, where he remained until his death.
Eckhart's activity was also displayed in the pulpit, of which he was an illustrious ornament, and in his writings in the form of treatises and sayings. As a preacher he disdained rhetorical flourish and avoided oratorical passion; but effectively employed the simple arts of oratory and gave remarkable expression to a hearty sympathy. Using pure language and a simple style, he has left us in his sermons specimens of the beautiful German prose of which he was a master. In these sermons, really short catacheses, we find frequent citations from such writers as Seneca and Avicenna, as well as from the theologians and Fathers. His discourses are directed to the intellect rather than to the will and are remarkable for their depth of mystical teaching, which only those who were advanced in the spiritual life could fully appreciate. His favourite themes are the Divine essence, the relations between God and man, the faculties, gifts, and operations of the human soul, the return of all created things to God. These and kindred subjects he develops more at length in his treatises, which partake of the catechetical character of his sermons. In his sayings he presents them in short and pithy form. Although the writings of Eckhart do not present a connected and studied system, they reveal the mind of the philosopher, the theologian, and the mystic. The studies of Henry Denifle, O.P., while showing Eckhart to have been less of a philosopher than he was supposed to be, show also that he was a Scholastic theologian of very superior merit, although not of the first order. He followed the teaching of St. Albert the Great and of St. Thomas Aquinas, but departed from their Scholastic method and form. Some opponents of Scholasticism, admiring his aphorisms and originality of method, have pronounced him to be the greatest thinker before Luther. And there have been Protestants who called him a Reformer. It was, however, as a mystic that Eckhart excelled. He is held by many to have been the greatest of the German mystics, and by all to have been the father of German mysticism. To Tauler and Suso he gave not only ideas but also a clear, simple style, possessing a heartiness like that of his own. Although he frequently quotes from the writings of the Pseudo-Areopagite and of John Scotus Eriugena, in his mysticism he follows more closely the teaching of Hugh of St. Victor.
The very nature of Eckhart's subjects and the untechnicality of his language were calculated to cause him to be misunderstood, not only by the ordinary hearers of his sermons, but also by the Schoolmen who listened to him or read his treatises. And it must be admitted that some of the sentences in his sermons and treatises were Beghardic, quietistic, or pantheistic. But although he occasionally allowed harmful sentences to proceed from his lips or his pen, he not unfrequently gave an antidote in the same sermons and treatises. And the general tenor of his teaching shows that he was not a Beghard, nor a quietist, nor a pantheist. While at Strasbourg, although he had no relations with the Beghards, he was suspected of holding their mystical pantheism. Later, at Frankfort suspicion was cast upon his moral conduct, but it was evidently groundless; for, after an investigation ordered by the Dominican general, he was appointed to a prominent position at Cologne. Finally the charge was made at a general chapter of his order, held at Venice in 1325, that some of the German brethren were disseminating dangerous doctrine. Father Nicholas, O.P., of Strasburg, having been ordered by Pope John XXII to make investigation, declared in the following year that the works of Eckhart were orthodox. In January, 1327, Archbishop Heinrich of Cologne undertook an independent inquiry, whereupon Eckhart and Father Nicholas appealed to Rome against his action and authority in the matter. But the next month, from the pulpit of the Dominican church in Cologne, Eckhart repudiated the unorthodox sense in which some of his utterances could be interpreted, retracted all possible errors, and submitted to the Holy See. His profession of faith, repudiation of error, and submission to the Holy See were declared by Pope John XXII in the Bull "Dolentes referimus" (27 March, 1329), by which the pontiff condemned seventeen of Eckhart's propositions as heretical, and eleven as ill-sounding, rash, and suspected of heresy (Denzinger, Enchiridion, no. 428 sqq.; Hartzheim, Conc. Germ., IV, 631).
The entire works of Eckhart have not been preserved. Pfeiffer in "Deutsche Mystiker des 14. Jahrhunderts" (1857), II, has given an incomplete version of his sermons. Additions have been made by Sievers in "Zeitschrift für deutsche Alterhümer", XV, 373 sqq., Wackernagelin "Altdeutsche Predigten" (1876), 156 sqq., 172 sqq.; Berlinger in "Alemannia", III, 15 sqq.; Bech in "Germania", VIII, 223 sqq.; X, 391 sqq.; Jundt in "Histoire du Panthéisme" (1875), 231 sqq. There is a translation in High German by Landauer, "Meister Eckharts mystiche Schriften" (1903). Eckhart's Latin works bore the title "Opus Tripartitum". In the first part (Opus propositionum) there are over one thousand theses, which are explained in the second part (Opus quæstionum), and proved in the third part (Opus expositionum). Of these only the three prologues are known. Denifle discovered also a portion of the third part, part of an explanation of Genesis, a commentary on Exodus, Sirach, xxiv, Wisdom, and other fragments.
A.L. MCMAHON 
Transcribed by Paul Knutsen
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Melbourne
Archdiocese of Melbourne (Melburnen)
Located in the state of Victoria, Southeastern Australia. Its history is closely interwoven with the rise and progress of the state of Victoria. When the first Catholic Bishop of Melbourne was consecrated in 1848, the present metropolis, from which the see takes its name, was known as the Port Philip Settlement, and was part of the ecclesiastical province of Sydney. Dr. Polding, the newly consecrated bishop of that see, placed the Rev. Patrick Bonaventure Geoghegan in charge of Port Philip in 1839; and the first Mass was celebrated in Melbourne on Pentecost Sunday, 15 May, of that year. The entire population of Port Philip in 1841 was 11,738, and the Catholics numbered 2411.
(1) Most Rev. James Alypius Goold, the first bishop, an Irishman, journeyed overland from Sydney after his consecration, arriving in Melbourne 4 October, 1848. In April, 1850, he laid the foundation of St. Patrick's cathedral, and this event was followed in a few months by a declaration by the imperial authorities which changed the Settlement of Port Philip into the independent colony of Victoria. The discovery of goldfields at Ballarat, Bendigo, and Castlemaine at this period was responsible for a large increase in the population. Ireland found in Victoria a refuge and a home for many of her exiled children. The Catholic population, in 1851 only 18,000, had by 1857 grown to 88,000.
During the next decade and a half large centres of population had sprung up in places so remote from Melbourne that it was utterly impossible for Bishop Goold to attend to the wants of his widely scattered flock. When at Rome in 1874 he placed his difficulties before the Holy See, and had the northern and western portions of Victoria cut off from Melbourne and formed into the dioceses of Sandhurst and Ballarat, and received the pallium as first archbishop of Melbourne and Metropolitan of Victoria. The strain of getting through ecclesiastical work in the pioneering days of Australia demanded a strength and a mental firmness of no ordinary capacity. The work accomplished by Archbishop Goold from 1848 to 1886 proves him a man of wonderful endurance and great organizing ability. He made five voyages to Rome, and introduced several religious orders devoted to education and works of charity, the Jesuit fathers, the Christian Brothers, Sisters of Mercy, Good Shepherd Nuns, Presentation Order, Faithful Companions of Jesus, and Little Sisters of the Poor. The most important action of Dr. Goold and most far-reaching in its consequences was the determined and consistent fight he made against the state system of purely secular education. The zeal he displayed in the erection of Catholic schools, and the sacrifice he demanded of his people in maintaining them, show how fully convinced he was that religious instruction can never be separated from education. When the denominational system in 1872 gave way to a system from which the name of God was banished, the bishop proclaimed that no matter what the cost, or what the sacrifice involved, the Catholic children of Victoria should be provided with a Catholic education. When Archbishop Goold died, 11 June, 1886, there were 11,661 children receiving Catholic education without costing a penny to the state, while their parents were contributing their share as taxpayers to the state system.
(2) Most Rev. Thomas Joseph Carr, on the solid foundation laid by his predecessor, the first Bishop of Melbourne, has raised a stately and imposing edifice. The present Archbishop was transferred from the ancient see of Galway, and arrived in Melbourne on the first anniversary of Dr. Goold's death, 11 June, 1887. The years after his arrival he undertook the great task of completing St. Patrick's cathedral. For over forty years the building of this magnificent temple absorbed every thought of the first Vicar-General, the Right Rev. John Fitzpatrick, D. D. Yet a sum of one hundred thousand pounds was requested to carry out the original design, exclusive of the towers which are still unfinished. On the death of Dr. Fitzpatrick in 1889 the archbishop enlisted the practical sympathy and hearty co-operation of the clergy and laity of the archdiocese in this large undertaking. On 31 October, 1897, the cathedral was consecrated, entirely free from debt. The total cost from the day the foundation stone was laid in April, 1850, to the day of dedication was two hundred thirty thousand pounds. No modern cathedral in Ireland approaches the Melbourne fane, and even the two ancient cathedrals, Christ's church and St. Patrick's, Dublin, fall far short in seating accommodation and massive beauty. The episcopal silver jubilee of the archbishop was celebrated 26 August, 1907, with unbounded enthusiasm, while 10,000 found standing or sitting room with the walls of the cathedral. The clergy and laity took occasion of this celebration to mark their appreciation of Archbishop Carr's great services to the Church in Australia during the twenty years of his rule. Because of his deeply rooted objection to a personal testimonial, a debt of eight thousand pounds was cleared off the cathedral hall and a thousand pounds over-subscribed handed him for educational purposes. In connection with that event, a review was made, and official statistics compiled, of the growth and progress of the Church in that period. The number of clergy had increased from 66 to 142, 30 new churches had been built, old churches had been replaced by substantial and stately edifices, and the existing ones improved in ornamentation and equipment, and the number of parishes had risen from 26 to 56. The total cost of the erection of the churches, schools, presbyteries, halls, educational and charitable institutions amounted to the enormous sum (considering the population) of £1,272,874.
The development of Catholic education and the increase in the number of schools not only kept pace with the general growth, but led the van of progress. The archbishop adhered religiously to the principles of his predecessor in his endeavour to provide, as far as possible, Catholic education for every Catholic child. To make effective and permanent provision in the department of education, new teaching orders were introduced. In addition to those already fighting the educational battle, the archbishop, within a few years, had the Marist Brothers, the Sisters of Charity, the Sacred Heart Sisters, the Sisters of Loretto, the Sisters of St. Joseph, and the Sisters of the Good Samaritan. £500,679 was expended during these twenty years on school buildings and residence for religious engaged in Catholic education. In 1887 the number of pupils attending the Catholic schools of the archdiocese was 11,661, as compared with 25,369 at the close of 1908. The building and maintaining of a separate school system means a double tax on the Catholic community; as rate payers they contribute their share of State education, and as Catholics they pay for their own; and count the cost as nothing compared with the eternal interests at stake. When the purely secular system of education was introduced into Victoria in 1872, some anti-Catholics leagued together, and declared that the new system would "rend the Catholic church asunder". The opposite had been the result. The very sufferings and disabilities associated with the maintenance of their own schools have united solidly the Catholic body; while the absence of religion from the state schools has "rent asunder" Protestantism in producing a generation of non-believers. No review of the Archdiocese of Melbourne would be complete without reference to the growth of Catholic literature, particularly in recent years. To stem the tide of irreligious reading, splendid efforts have been made in Melbourne to provide Catholic homes with Catholic literature. When the Archbishop came to Melbourne (1887), there was only one Catholic paper, "The Advocate", in Victoria. Since then a monthly magazine, the "Austral Light", under his direction (1892), and the Australian Catholic Truth Society (1904), have come into existence and are doing great apostolic work in diffusing Catholic truth. The Catholics of the archdiocese are almost all Irish or of Irish origin. The priesthood was exclusively Irish till recent years, when vocations among the native born are rapidly on the increase. The religious, teaching in the school or conducting the charitable institutions, were in the early days Irish, but are now largely Australian.
SUMMARY OF THE ARCHDIOCESE OF MELBOURNE
Districts, 57; Churches, 168; Secular Clergy, 113; Regular Clergy, 38; Religious Brothers, 54; Nuns, 851; Superior Schools, for Boys, 8; for Girls, 28; number of pupils, 3443; Parochial Primary Schools, 107; number of pupils, 21,926; Total number of pupils in Parochial and High Schools, 25,369; Orphanages, 4; Industrial Schools for Boys, 1; for Girls, 1; Reformatory School for Girls, 1; Magdalene Asylums for Penitent Women, 2; Home for Neglected Children, 1; Home for the Poor, 1; Home for Women and Girls Out of Employment, 1; Foundling Hospital, 1; Receiving Home in Connection with Foundling Hospital, 1; Catholic population of the archdiocese according to Government census returns of 1901, 145,333.
PATRICK PHELAN

Melchior Cano[[@Headword:Melchior Cano]]

Melchior Cano
Dominican bishop and theologian, b. 1 Jan., 1509, at Tarancón, Province of Cuenca, Spain; d. 30 Sept., 1560, at Toledo.
His father, Ferdinand Cano, a learned jurist, sent him at an early age to the University of Salamanca. There in 1523 he entered the Dominican Order, and was professed at St. Stephen's convent, 12 Aug., 1524. Francis de Victoria, who held the first chair of theology, was his professor from 1527 to 1531. Cano was then sent to St. Gregory's College at Valladolid, where, with Louis of Granada among others, he heard the lectures of Bartholomew of Carranza. After teaching philosophy for a time he became master of students, 1534, and was promoted to the second chair of theology, 1536. The same year the baccalaureate was conferred upon him by a general chapter of the order at Rome. In 1542, while attending another general chapter, he was made master of sacred theology, and on his return to Spain obtained the first chair at Alcalá. After the death of Victoria, 17 Aug., 1546 Cano was a successful competitor for his chair at Salamanca, and he held the title until 1552. Early in 1551 he was sent by the emperor to the Council of Trent. He was accompanied by Dominic Soto, and, like other members of the order, was enabled by his historical erudition and his mastery of scholastic and positive theology to render important service in the deliberations and achievements of the council. Tho following year Charles V presented him for the bishopric of the Canary Islands; but a month after he was preconized he resigned. In 1553 he returned to St. Gregory's College at Valladolid as rector, but was not charged with active professorial duties. In 1557, after being elected prior of St. Stephen's at Salamanca, he was made provincial. This election was contested, and among those who opposed Cano was Carranza, who had become Archbishop of Toledo and Primate of Spain. Another provincial chapter renewed and confirmed the proceedings of the former but the re-election was annulled by Pope Paul IV, who regarded Cano with disfavour for supporting the Spanish Court in some of its disagreements with the Holy See. On this pontiff's death Cano personally repaired to Rome, and obtained the approbation of his election from the new pope Pius IV. He returned to Toledo in the spring of 1560, and died there the same year.
The character of Cano has been assailed by some writers, who represent him as a man of immoderate zeal and sometimes of intemperate action. He is charged among other things with having been a party to the misfortunes of Don Carlos and to the persecutions of Carranza. Against these accusations he is ably defended by Father Touron, the learned Dominican historian and biographer. Cano undoubtedly displayed great energy, vehemence, and determination in the pursuit of his aims. Early in his career at Valladolid he became involved in scholastic controversy with Carranza, and their continuous disputes, besides placing them at the head of rival schools of thought, cast a shadow over all their subsequent relations. Cano is also said to have for some time defeated the wish of the Jesuits to establish themselves in Salamanca. His strictures, which made a great stir were published about the time of the suppression of the Society, but were withdrawn from publication in 1777. They were republished in "Crisis de la Compañía de Jesús" (Barcelona, 1900), 152-159. Cano's advice in important affairs of Church and State was often sought. Though possessing the full confidence of Philip II, he declined in 1554 the position of confessor to the king.
In whatever light his personal traits may appear Cano made an imperishable name for himself in his work, "De Locis Theologicis" (Salamanca, 1563), which in classic elegance and purity of style approaches the great didactic treatises of Aristotle, Cicero, and Quintillian. It certainly ranks with the most lauded productions of the Renaissance not only on account of its fluency and freedom but also for its lucid judgment and profound erudition. In the estimation of some critics this work marking a new epoch in the history of theology has made its author worthy of a place next to St. Thomas Aquinas. The "De Locis" was the outcome of a movement inaugurated by Francis de Victoria to restore the best patristic learning and to give to theological science a purer diction and an improved literary form. Cano took up the work of his master, and after years of labour gave out the production that was worthy of their united aspirations and endeavours. It was Cano's idea to establish scientifically the foundations of theological science, and therefore the "De Locis" is a treatise on theological method. After elucidating the distinction between arguments based on authority and arguments from reason, the author enumerates ten loci, or sources of theology, each the subject of a book. With admirable precision and clearness he treats successively the authority of Holy Writ, oral tradition, the Catholic Church, the Councils, the Fathers the Roman Church, the Scholastic theologians, the value of natural reason as manifested in science, the authority of philosophers, and the authority of history. The twelfth and last book treats of the use and application of these loci, or sources, in scholastic debate or theological polemics. Two further books on the loci as applicable to Scriptural exposition and as employed against various classes of adversaries of the Catholic Church were contemplated by Cano, but he was overtaken by death before he completed his work. A standard quarto edition of the "De Locis Theologicis" (Padua, 1714) was edited by Hyacinth Serry, with a "Prologus Galeatus" defending Cano against his critics. This is followed by most of the subsequent editions, some twenty in all. Two other treatises, "De Sacramentis" and "De Poenitentiâ", are not so well known, but they show the same character of solidity and clearness of method, and the same elegant Latinity.
QUÉTIF-ECHARD, Scriptores Ord. Praed., II, 176; MANDONNET in VACANT, Dict. de théologie catholique (Paris, 1904), col. 1537; TOURON, Hist. des hommes illust. de l'ordre de S. Dominique, IV; CABALLERO, Conquenses illustres, II: Mechior Cano (1871); WERNER, Gesch. d. apolog. u. polem. Litterateur (1889), IV.
JOHN R. VOLZ 
Transcribed by Albert Judy, O.P.

Melchior Carneiro[[@Headword:Melchior Carneiro]]

Melchior Carneiro
(Carnero).
Missionary bishop; b. of a noble family at Coimbra, in Portugal; d. at Macao, 19 August, 1583. He entered the Society of Jesus, 25 April, 1543, was appointed in 1551 the first rector of the College of Evora, and shortly after transferred to the rectorship of the College of Lisbon. When, in 1553, Simon Rodriguez, the first provincial of Portugal, was summoned to Rome to answer charges made against his administration, the visitor, Nadal, assigned him Carneiro as a companion. In the meantime King John of Portugal, the great friend and patron of the Society, had written both to Pope Julius III and to St. Ignatius, requesting the appointment of a Jesuit as Patriarch of Ethiopia. The pope chose John Nugnez, giving him at the same time two coadjutors with the right of succession, Andrew Oviedo, titular bishop of Hieropolis, and Melchior Carneiro, of Nicæa. They were consecrated in 1555, and were the first Jesuits to be raised to the episcopal dignity. The pope had given them an order of obedience to accept consecration, and St. Ignatius acquiesced, considering that the dignity carried with it hardship and suffering rather than honour. Unable to enter his missionary field of Ethiopia, Carneiro set out for the Indies and landed at Goa. He laboured there on the Malabar coast until 1567, when he was appointed first bishop of Japan and China, which office he seems to have renounced soon after, for in 1569 Leonard de Saa succeeded him. He retired to the home of the Society of Jesus at Macao, where he died. Carneiro has written some letters of considerable historical interest, one from Mozambique, one from Goa, and two from Macao. They are printed in various collections.
Mon. Hist. Soc. Jesu. (Madrid, 1894-96); Vita Ignatii Loyolæ, I-IV, passim; Literæ Quadrimestres, I-IV, passim; Sommervogel, Bibl. de la c. de J., II, s.v.
H.M. BROCK 
Transcribed by M. Donahue

Melchior de Polignac[[@Headword:Melchior de Polignac]]

Melchior de Polignac
Cardinal, diplomatist, and writer, b. of an ancient family of Auvergne, at Le Puy, France, 11 October, 1661; d. in Paris, 3 April, 1742. He studied with great distinction at the Collège de Clermont and the Sorbonne. While still a young man, he was present at theconclave which elected Pope Alexander VIII in 1689; and he took part in the negotiations at Rome concerning the Declaration of 1682. In 1691 he assisted at the election of Innocent XII, and in 1693 was appointed ambassador extraordinary to Poland. Here he won the favour of John Sobieski, and succeeded in having the Prince de Conti chosen as Sobieski's successor. Through Conti's dilatoriness, the election proved ineffectual, and Louis XIV, blaming Polignac, ordered him to return to his Abbey of Bon-Port. In 1702, however, he was granted two new abbeys and in 1706 sent to Rome, with Cardinal de la Trémoille, charged to settle the affairs of France with Clement XI. Between 1710 and 1713 he energetically supported French interests at the Conferences of Gertruydenberg and the Congress of Utrecht, and in 1713 was made cardinal. Compromised in Cellamare's conspiracy, he was banished, in 1718, to his abbey of Auchin, in Flanders. In 1724 he was again placed in charge of French interests at Rome and assisted at the conclave which elected Benedict XIII. For eight years he represented his country at the Court of Rome, occupied with the difficulties arising out of the Bull "Unigenitus", and returned to France in 1730, having been Archbishop of Auch since 1724.
Devoted to art and literature, and the collection of medals and antiques, Polignac became a member of the Academy in 1704, succeeding Bossuet. His addresses, sometimes delivered in Latin as correct and fluent as his French, were much admired. His great work, "Anti-Lucretius", a poem in nine books (Paris, 1745), offers a refutation of Lucretius and of Bayle, as well as an attempt to determine the nature of the Supreme Good, of the soul, of motion, and of space. His philosophical views -- generally similar to those of Descartes -- are questionable, but the poem is, in form, the best imitation of Lucretius and Virgil extant.
CHARLEVOIX in Mémoires de Trévoux (June, 1742); FAUCHER, Vie de card. de Polignac (Paris, 1777); DE BOZE, Histoire de l'Académie des inscriptions.
J. LATASTE 
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Melchior Klesl[[@Headword:Melchior Klesl]]

Melchior Klesl
A cardinal and Austrian statesman, b. at Vienna, 19 February, 1552; d. at Wiener-Neustadt, 18 September, 1630. While France was governed by Cardinal Richelieu, Austria also had her cardinal minister of State; but whereas the former had but one journée des dupes, the latter lamented his downfall for years. Klesl's parents were Protestants, and his father was a baker. He studied philosophy at the University of Vienna, and was with his parents brought into the fold of the Church by the court chaplain, Father Georg Scherer, S.J. He received minor orders in 1577, when he was assigned a canonry, and, even while in minor orders, he preached and held conferences at Korneuburg and in the vicinity, making many conversions. In 1579 he became doctor of philosophy and provost of St. Stephen's at Vienna, which dignity carried with it the chancellorship of the university, and was finally ordained to the priesthood. As early as the following year he was appointed councillor of the Bishop of Passau for Lower Austria. Rudolf II, impressed by the vigour and success of his campaign against Protestantism, entrusted him with the work of the counter-Reformation, which became his life work. He brought back into the fold the cities of Baden, Krems, and Stein, though not without great difficulty, nor indeed without actual risk of his life. In 1585 he was made imperial councillor by Rudolf II, who three years later appointed him court chaplain and administrator of the Diocese of Wiener-Neustadt. It took him but a very short time to restore the Catholic rule in this thoroughly disorganized bishopric. He was compelled in doing so to be constantly on his guard against the monastic council, which, in a memorial on the subject, he calls, "the cause of all evil, the champion of godless prelates and priests against their bishop, a parasite".
In 1598 Klesl was named Bishop of the Diocese of Vienna, which was spiritually and materially in a state of degradation. He was not consecrated until 1614, and received the purple from Paul V in 1616. In 1611 Matthias placed Klesl at the head of his privy council. As such he held full sway in the Govermnent. He himself admits that he "spoke, wrote, and negotiated" for the emperor. It was the question of the succession to the throne which caused his downfall. Klesl had every reason to fear that his influence would wane, if Archduke Ferdinand were once formally declared to be the heir apparent. For this reason he delayed the settlement of this question. When the Bohemians, having thrown their governor out of the window of the palace at Prague for the second time, broke out into open rebellion, and Klesl could not be induced to take energetic measures against them, the Archdukes Max of Tyrol and Ferdinand of Steiermark caused the cardinal (20 July, 1618) to be seized in an antechamber of undecided emperor, and had him conveyed to the fortress of Ambra. A few days later he was brought to the castle of Innsbruck, whence he was transferred after a year to the monastery of Georgenberg. In November, 1622, the Castle of Sant' Angelo in Rome became his place of confinement. He was granted his freedom by the emperor in June of the following year, but was to remain in Rome. He lived to enjoy the satisfaction of seeing himself solemnly brought back to Vienna on 25 January, 1628, and reinstated as bishop. He decreed that the Feast of the Immaculate Conception on 8 December be henceforth observed in his dioceses "in the same manner as Sundays and other prescribed holy days", and in spite of the nuncio's protestation, he strove to maintain the peculiarly Viennese custom whereby Holy Communion was distributed on Good Friday. His heart reposes before the high altar of the cathedral of Wiener-Neustadt, while his body rests in the cathedral of St. Stephen's.
C. WOLFSGRUBER 
Transcribed by Joseph P. Thomas

Melchior Lussy[[@Headword:Melchior Lussy]]

Melchior Lussy
Statesman, b. at Stans, Canton of Unterwalden, Switzerland, 1529; d. there 14 Nov., 1606. Even in his youth he filled various offices, took part in the campaigns of 1557 and 1573, and was afterwards ten times high bailiff of his native canton. He was often an emissary of the Confederacy at Stans, as well as in France, Spain, etc. In particular he represented, along with Abbot Joachim Eichhorn of Einsiedeln, the Catholic cantons of Switzerland at the Council of Trent. He arrived there 16 March, 1562, and stayed till June, 1563. He promised on oath, in the name of the Catholic confederates, to adopt and maintain the decisions and regulations of the council. Always mindful of this and filled with zeal for the improvement of the Church's condition, he was from that time tirelessly engaged in bringing about the full accomplishment of the council's decrees in Switzerland. Already in 1564 he resolutely made himself responsible for them; and afterwards he never lost sight of these matters, and never failed to raise a warning voice. Lussy was a friend of St. Charles Borromeo, with whom he had much correspondence, and who also invited him in 1570 to Stans. Lussy zealously arranged the establishment of a papal nunciature to Switzerland, and when bishop Giovanni Francesco Borromeo of Vercelli arrived in 1579 as nuncio and visitator, Lussy vigorously supported him. He also always gave hearty support to subsequent nuncios. In 1583 he made a pilgrimage to Jerusalem, of which he published an account. Lussy founded the Capuchin monastery at Stans. After 1596 he retired from active office and piously prepared himself for death.
F.G. MAYER 
Transcribed by Gerald M. Knight

Melchior, Baron (Freiherr) von Diepenbrock[[@Headword:Melchior, Baron (Freiherr) von Diepenbrock]]

Melchior, Baron (Freiherr) von Diepenbrock
Cardinal and Prince-Bishop of Breslau, b. 6 January, 1798, at Boeholt in Westphalia; d. at the castle of Johannisberg in Upper Silesia, 20 January, 1853. He attended the military academy at Bonn and took part in the campaign against France in 1815 as an officer of the militia. Upon his return he was much attracted by the personality of Johann Michael Sailer, a friend of the family, at that time professor at the University of Landshut in Bavaria, and studied public finance at that institution. When Sailer was made Bishop of Ratisbon, Diepenbrock followed him thither, took up the study of theology, and was ordained priest 27 December, 1823. In 1835 he was made dean of the cathedral and vicar-general by the successor of Bishop Sailer. His knowledge of modern languages and his administrative ability, together with his profound understanding of the interior life and his ascetical character, paved the way for his elevation to the episcopal See of Breslau, to which he was elected 15 January, 1845. He at first declined the honor, but finally accepted out of filial obedience to the mandate of Pope Gregory XVI.
From the beginning of his reign he was called to face difficult problems and momentous political events. Sectarian propagandism was especially aggressive in his diocese and was furthered by state officials as well as by the traditional enemies of the Church. The famine in Upper Silesia appealed to his sympathetic and generous nature. The Revolution of 1848 showed him one of the firmest and most loyal supporters of government, law, and order. The pastoral letter which he issued on this occasion was, by order of the king, read in all the Protestant churches of the realm. He devoted his best energies to the training of the clergy, opened a preparatory seminary, and improved the conditions of the higher seminary. He was a watchful guardian of ecclesiastical discipline and, when necessary, employed severe measures to enforce it. He reintroduced, with great success, retreats for the priests and missions for the people.
In 1849 he was appointed Apostolic delegate for the Prussian army and relieved, to a great extent, the sore needs of the Catholic soldiers. He was created cardinal in the consistory of 20 September, 1850, and received the purple 4 November. This event gave occasion to one of the most magnificent public demonstrations ever witnessed in Germany. It was soon followed by another demonstration, equally striking, but sorrowful in character, on the occasion of the cardinal's death from a disease which had long afflicted him. His will bequeathed his estate to his diocese. Cardinal Diepenbrock's episcopate was fruitful in blessings for Upper Silesia, he was a champion of Catholicity for the whole of Germany and an ornament to the entire Church. In personal appearance he was of dignified presence, but pleasant and affable to all. The cardinal was a noted preacher and poet, and his writings bear evidence to his talents. His principal publications are: "Spiritual Bouquet, Gathered in Spanish and German Gardens of Poesy" (Sulzbach, 1826); "Life and Writings of Heinrich Suso" (Ratisbon, 1829); "Sermons" (Ratisbon, 1841); "Pastoral Letters" (Munster, 1853); "Personal Letters" (Frankfort, 1860).
CHOWANETZ, Life of Cardinal von Diepenbrock (Osnabruck, 1853); FORSTER, Life of Cardinal von Diepenbrock (Ratisbon, 1859); Cardinal von Diepenbrock (Bonn, 1878); KARKER in Kirchenlex., s.v.
B. LUEBBERMANN 
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Melchisedech
[Gr. Melchisedek, from the Hebrew meaning "King of righteousness (Gesenius)] was King of Salem (Gen. xiv, 18-20) who, on Abraham's return with the booty taken from the four kings, "bringing forth bread and wine, for he was the priest of the most high God, blessed him", and received from him "the tithes of all" (v. 20). Josephus, with many others, identifies Salem with Jerusalem, and adds that Melchisedech "supplied Abram's army in a hospitable manner, and gave them provisions in abundance. . .and when Abram gave him the tenth part of his prey, he accepted the gift" (Ant., I, x, 2). Cheyne says "it is a plausible conjecture that he is a purely fictitious personage" (Encyc. Bib., s.v.), which "plausible conjecture" Kaufmann, however, rightly condemns (Jew. Encyc., s.v.). The Rabbins identified Melchisedech with Sem, son of Noe, rather for polemic than historic reasons, since they wished to set themselves against what is said of him as a type of Christ "without father, without mother, without genealogy" (Heb., vii, 3). In the Epistle to the Hebrews the typical character of Melchisedech and its Messianic import are fully explained. Christ is "a priest forever according to the order of Melchisedech" (Heb., vii, 6; Ps., cix, 4); "a high priest forever", etc (Heb., vi, 20), i.e. order or manner (Gesenius), not after the manner of Aaron. The Apostle develops his teaching in Heb., vii: Melchisedech was a type by reason
· of his twofold dignity as priest and king,
· by reason of his name, "king of justice",
· by reason of the city over which he ruled, "King of Salem, that is, king of peace" (v. 2), and also
· because he "without father without mother, without genealogy, having neither beginning of days nor end of life, but likened unto the Son of God, continueth a priest forever." (v. 3).
The silence of Scripture about the facts of Melchisedech's birth and death was part of the divine plan to make him prefigure more strikingly the mysteries of Christ's generation, the eternity of His priesthood. Abraham, patriarch and father of nations, paid tithes to Melchisedech and received his blessing. This was all the more remarkable since the priest-king was a stranger, to whom he was not bound to pay tithes, as were the children of Israel to the priests of the Aaronic line. Abraham, therefore, and Levi "in the loins of his father" (Heb. vii, 9), by acknowledging his superiority as a type of Christ (for personally he was not greater than Abraham), thereby confessed the excellence of Christ's priesthood. Neither can it be fairly objected that Christ was in the loins of Abraham as Levi was, and paid tithes to Melchisedech; for, though descended from Abraham, he had no human father, but was conceived by the Holy Ghost. In the history of Melchisedech St. Paul says nothing about the bread and wine which the "priest of the most High" offered, and on account of which his name is placed in the Canon of the Mass. The scope of the Apostle accounts for this; for he wishes to show that the priesthood of Christ was in dignity and duration superior to that of Aaron, and therefore, since it is not what Melchisedech offered, but rather the other circumstances of his priesthood which belonged to the theme, they alone are mentioned.
MCEVILLY, An Expos. Of the Eps. Of St. Paul (Heb., vii); PICONIO, Triplex Expositio (Heb., vii); HOONAKER, Le Sacerdoce Levitique (1899), 281-287; HASTINGS, Dict. Of the Bible, s.v.; Rabibinic references in Jew. Ency., s.v.; St. Thomas, III, Q. xxii, a. 6; HOMMEL, The ancient Heb. Tradition (tr. From the Ger., 1897), 146.
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Melchisedechians
A branch of the Monarchians, founded by Theodotus the banker. (See MONARCHIANS.) Another quite distinct sect or party is refuted by Marcus Eremita, who seems to have been a disciple of St. John Chrysostom. His book Eis ton Melchisedek, or according to Photius "Against the Melchisedekites" (P.G., lxv, 1117), speaks of these new teachers as making Melchisedech an incarnation of the Logos. They were anathematized by the bishops, but would not cease to preach. They seem to have been otherwise orthodox. St. Jerome (Ep. 73) refutes an anonymous work which identified Melchisedech with the Holy Ghost. About A.D. 600, Timotheus, Presbyter of Constantinople, in his book De receptione Haereticorum (Cotelier, "Monumenta eccles. Graeca", III, 392; P.G., LXXXVI, 34) adds at the end of his list of heretics who need rebaptism the Melchisedechians, "now called Athingani" (Intangibles). They live in Phrygia, and are neither Hebrews nor Gentiles. They keep the Sabbath, but are not circumcised. They will not touch any man. If food is offered to them, they ask for it to be placed on the ground; then they come and take it. They give to others with the same precautions. Nothing more is known of this curious sect.
For the Monarchian Melchisedechians, the ancient authorities are PSEUDO-TERTULLIAN, Praescript., liii; PHILASTRIUS, Haer., lii; EPIPHANUS, Haer., lv; AUGUSTINE, Haer., xxxiv; PRAEDESTINATUS, Haer., xxxiv; THEODORET, Haer. Fab., II, vi. Also see KUNZE, Marcus Eremita (Leipzig, 1896); Idem in Realencycl. S.V. (See MONARCHIANS.)
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Melchites
(Melkites).
ORIGIN AND NAME
Melchites are the people of Syria, Palestine, and Egypt who remained faithful to the Council of Chalcedon (451) when the greater part turned Monophysite.
The original meaning of the name therefore is an opposition to Monophysism. The Nestorians had their communities in eastern Syria till the Emperor Zeno (474-491) closed their school at Edessa in 489, and drove them over the frontier into Persia. The pople of western Syria, Palestine, and Egypt were either Melchites who accepted Chalcedon, or Monophysites (also called Jacobites in Syria and Palestine, Copts in Egypt) who rejected it, till the Monothelete heresy in the seventh century further complicated the situation. But Melchite remained the name for those who were faithful to the great Church, Catholic and Orthodox, till the Schism of Photius (867) and Cerularius (1054) again divided them. From that time there have been two kinds of Melchites in these countries, the Catholic Melchites who kept the communion of Rome, and schismatical (Orthodox) Melchites who followed Constantinople and the great mass of eastern Christians into schism. Although the name has been and still is occasionally used for both these groups, it is now commonly applied only to the Eastern-Rite Catholics. For the sake of clearness it is better to keep to this use; the name Orthodox is sufficient for the others, whereas among the many groups of Catholics, Latin and Eastern, of various rites, we need a special name for this group. It would be, indeed, still more convenient if we could call all Byzantine-Rite Catholics "Melchite." But such a use of the word has never obtained. One could not with any propriety call Ruthenians, the Eastern Catholics of southern Italy or Rumania, Melchites. One must therefore keep the name for those of Syria, Palestine, and Egypt, all of whom speak Arabic.
We define a Melchite then as any Christian of these lands in communion with Rome, Constantinople, and the great Church of the Empire before the Photian schism, or as a Christian of the Byzantine Rite in communion with Rome since. As the word implied opposition to the Monophysites originally, so it now marks the distinction between these people and all schismatics on the one hand, between them and Latins or Catholics of other rites (Maronites, Armenians, Syrians, etc.) on the other. The name is easily explained philologically. It is a Semitic (presumably Syriac) root with a Greek ending, meaning imperialist. Melk is Syriac for king (Heb. melek, Arab. malik). The word is used in all the Semitic languages for the Roman Emperor, like the Greek basileus. By adding the Greek ending -- ites we have the form melkites, equal to basilikos. It should be noted that the third radical of the Semitic root is kaf: there is no guttural. Therefore the correct form of the word is Melkite, rather than the usual form Melchite. The pure Syriac word is malkoyo (Arab. malakiyyu; vulgar, milkiyyu).
II. HISTORY BEFORE THE SCHISM
The decrees of the Fourth General Council (Chalcedon, 451) were unpopular in Syria and still more in Egypt. Monophysism began as an exaggeration of the teaching of St. Cyril of Alexandria (d.444), the Egyptian national hero, against Nestorius. In the Council of Chalcedon the Egyptians and their friends in Syria saw a betrayal of Cyril, a concession to Nestorianism. Still more did national, anti-imperial feeling cause opposition to it. The Emperor Marcian (450-457) made the Faith of Chalcedon the law of the empire. Laws passed on 27 February and again on 13 March, 452, enforced the decrees of the council and threatened heavy penalties against dissenters. From that time Dyophysism was the religion of the court, identified with loyalty to the emperor. In spite of the commpromising concessions of later emperors, the Faith of Chalcedon was always looked upon as the religion of the state, demanded and enforced on all subjects of Caesar. So the long-smouldering disloyalty of these two provinces broke out in the form of rebellion against Chalcedon. For centuries (till the Arab conquest) Monophysism was the symbol of national Egyptian and Syrian patriotism. The root of the matter was always political. The people of Egypt and Syria, keeping their own languages and their consciousness of being separate races, had never been really amalgamated with the Empire, originally Latin, now fast becoming Greek. They had no chance of political independence, their hatred of Rome found a vent in this theological question. The cry of the faith of Cyril, "one nature in Christ", no betrayal of Ephesus, meant really no submissoin to the foreign tyrant on the Bosphorus. So the great majority of the population in these lands turned Monophysite, rose in continual rebellion against the creed of the Empire, committed savage atrocities against the Chalcedonian bishops and officials, and in return were fiercely persecuted.
The beginning of these troubles in Egypt was the deposition of the Monophysite Patriarch Dioscur, and the election by the government party of Proterius as his successor, immediately after the council. The people, especially the lower classes and the great crowd of Egyptian monks, refused to acknowledge Proterius, and began to make tumults and riots that 2000 soldiers sent from Constantinople could hardly put down. When Dioscur died in 454 a certain Timothy, called the Cat or Weasel (ailouros), was ordained by the Monophysites as his successor. In 457 Proterius was murdered; Timothy drove out the Chalcedonian clergy and so began the organized Coptic (Monophysite) Church of Egypt. In Syria and Palestine there was the same opposition to the council and the government. The people and monks drove out the Orthodox Patriarch of Antioch, Martyrius, and set up one Peter the Dyer (gnapheus, fullo), a Monophysite as his successor. Juvenal of Jerusalem, once a friend of Dioscur, gave up his heresy at Chalcedon. When he came back to his new patriarchate he found the whole country in rebellion against him. He too was driven out and a Monophysite monk Theodosius was set up in his place. So began the Monophysite national churches of these provinces. Their opposition to the court and rebellion lasted two centuries, till the Arab conquest (Syria, 637; Egypt, 641). During this time the government, realizing the danger of the disaffection of the frontier provinces, alternated fierce persecution of the heretics with vain attempts to conciliate them by compromises (Zeno's Henotikon in 482, the Acacian Schism, 484-519, etc.) It should be realized that Egypt was much more consistently Monophysite than Syria or Palestine. Egypt was much closer knit as one land than the other provinces, and so stood more uniformly on the side of the national party. (For all this see MONOPHYSISM.)
Meanwhile against the nationalist party stood the minority on the side of the government and the council. These are the Melchites. Why they were so-called is obvious: they were the loyal Imperialists, the emperor's party. The name occurs first in a pure Greek form as basilikos. Evagrius says of Timothy Sakophakiolos (The Orthodox Patriarch of Alexandria set up by the government when Timothy the Cat was driven out in 460) that some called him the Imperialist (on oi men ekaloun basilikon) (H.E., II,11). These Melchites were naturally for the most part the government officials, in Egypt almost entirely so, while in Syria and Palestine a certain part of the native population was Melchite too. Small in numbers, they were until the Arab conquest strong through the support of the government and the army. The contrast between Monophysites and Melchites (Nationalists and Imperialists) was expressed in their language. The Monophysites spoke the national language of the country (Coptic in Egypt, Syriac in Syria and Palestine), Melchites for the most part were foreigners sent out from Constantinople who spoke Greek. For a long time the history of these countries is that of a continual feud between Melchites and Monophysites; sometimes the government is strong, the heretics are persecuted, the patriarchate is occupied by a Melchite; then again the people get the upper hand, drive out the Melchite bishops, set up Monophysites in their place and murder the Greeks. By the time of the Arab conquest the two Churches exist as rivals with rival lines of bishoops. But the Monophysites are much the larger party, especially in Egypt, and form the national religion of the country. The difference by new expresses itself to a great extent in liturgical language. Both parties used the same liturgies (St. Mark in Egypt, St. James in Syria and Palestine), but while the Monophysites made a point of using the national language in church (Coptic and Syriac) the Melchites generally used Greek. It seems, however, that this was less the case than has been thought; the Melchites, too, used the vulgar tongue to a considerable extent (Charon, Le Rite byzantin, 26-29).
When the Arabs came in the seventh century, the Monophysites, true to their anti-imperial policy, rather helped than hindered the invaders. But they gained little by their treason; both churches received the usual terms granted to Christians; they became two sects of Rayas under the Moslem Khalifa, both were equally persecuted during the repeated outbursts of Moslem fanaticism, of which the reign of Al-Hakim in Egypt (996-1021) is the best known instance. In the tenth century part of Syria was conquered back by the empire (Antioch reconquered in 968-969, lost again to the Seljuk Turks in 1078-1081). This caused for a time a revival of the Melchites and an increase of enthusiasm for Constantinople and everything Greek among them. Under the Moslems the characteristic notes of both churches became, if possible, stronger. The Monophysites (Copts and Jacobites) sank into isolated local sects. On the other hand, the Melchite minorities clung all the more to their union with the great church that reigned free and dominant in the empire. This expressed itself chiefly in loyalty to Constantinople. Rome and the West were far off; the immediate object of their devotion was the emperor's court and the emperor's patriarch. The Melchite patriarchs under Moslem rule became insignificant people, while the power of the Patriarach of Constantinople grew steadily. So, looking always to the capital for guidance, they gradually accepted the position of being his dependents, almost suffragans. When the Bishop of Constantinople assumed the title of "Ecumenical Patriarch" it was not his Melchite brothers who protested. This attitude explains their share in his schism. The quarrels between Photius and Pope Nicholas I, between Michael Cerularius and Leo IX were not their affair; they hardly understood what was happening. But naturally, almost inevitably, when the schism broke out, in spite of some protests [Peter III of Antioch (1053-1076?) protested vehemently against Cerularius's schism; see Fortescue, Orthodox Eastern Church, 189-192], the Melchites followed their leader, and when orders came from Constantinople to strike the pope's name from their diptychs they quietly obeyed.
III. FROM THE SCHISM TO THE BEGINNING OF THE UNION
So all the Melchites in Syria, Palestine and Egypt broke with Rome and went into schism at the command of Constantinople. Here, too, they justified their name of Imperialist. From this time to almost our own day there is little to chronicle of their history. They existed as a "nation" (millet) under the Khalifa; when the Turks took Constantinople (1453) they made the patriarch of that city head of this "nation" (Rum millet, i.e., the Orthodox Church) for civil affairs. Other bishops, or even patriarchs, could only approach the government through him. This further increased his authority and influence over all the Orthodox in the Turkish Empire. During the dark ages that follow, the Ecumenical Patriarch continually strove (and generally managed) to assert ecclesiastical jurisdiction over the Melchites (Ort. Eastern Ch., 240, 285-289, 310, etc.). Meanwhile the three patriarchs (of Alexandria, Antioch, and Jerusalem), finding little to do among their diminished flocks, for long periods came to live at Constantinople, idle ornaments of the Phanar. The lists of these patriarchs will be found in Le Quien (loc. cit. Below). Gradually all the people of Egypt, Syria, and Palestine since the Arab conquest forgot their original languages and spoke only Arabic, as they do still. This further affected their liturgies. Little by little Arabic began to be used in church. Since the seventeenth century at the latest, the native Orthodox of these countries use Arabic for all services, though the great number of Greeks among them keep their own language.
But already a much more important change in the liturgy of the Melchites had taken place. We have seen that the most characteristic note of these communities was their dependence on Constantinople. That was the difference between them and their old rivals the Monophysites, long after the quarrel about the nature of Christ had practically been forgotten. The Monophysites, isolated from the rest of Christendom, kept the old rites of Alexandria and Antioch-Jerusalem pure. They still use these rites in the old languages (Coptic and Syriac). The Melchites on the other hand submitted to Byzantine influence in their liturgies. The Byzantine litanies (Synaptai), the service of the Ptoskomide and other elements were introduced into the Greek Alexandrine Rite before the twelfth or thirteenth centuries; so also in Syria and Palestine the Melchites admitted a number of Byzantine elements into their services (Charon, op. Cit., 9-25).
Then in the thirteenth century came the final change. The Melchites gave up their old rites altogether and adopted that of Constantinople. Theodore IV (Balsamon) of Antioch (1185-1214?) marks the date of this change. The crusaders held Antioch in his name, so he retired to Constantinople and lived there under the shadow of the Ecumenical Patriarch. While he was there he adopted the Byzantine Rite. In 1203, Mark II of Alexandria (1195-c.1210) wrote to Theodore asking various questions about the liturgy. Theodore in his answer insists onn; both churches received the usual terms granted to Christians; they became two sects of Rayas under the Moslem Khalifa, both were equally persecuted during the repeated outbursts of Moslem fanaticism, of which the reign of Al-Hakim in Egypt (996-1021) is the best known instance. In the tenth century part of Syria was conquered back by the empire (Antioch reconquered in 968-969, lost again to the Seljuk Turks in 1078-1081). This caused for a time a revival of the Melchites and an increase of enthusiasm for Constantinople and everything Greek among them. Under the Moslems the characteristic notes of both churches became, if possible, stronger. The Monophysites (Copts and Jacobites) sank into isolated local sects. On the other hand, the Melchite minorities clung all the more to their union with the great church that reigned free and dominant in the empire. This expressed itself chiefly in loyalty to Constantinople Rome and the West were far off; the immediate object of their devotion was the emperor's court an the use of Constantinople as the only right one, for all the Orthodox, and Mark undertook to adopt it (P.G., CXXXVIII, 935 sq.) When Thheodosius IV of Antioch (1295-1276) was able to set up his throne again in his own city he imposed the Byzantine Rite on all his clergy. At Jerusalem the old liturgy disappeared at about the same time. (Charon, op. Cit., 11-12, 21, 23).
We have then for the liturgies of the Melchites these periods: first the old national rites in Greek, but also in the languages of the country, especially in Syria and Palestine, gradually Byzantinized till the thirteenth century. Then the Byzantine Rite alone in Greek in Egypt, in Greek and Syriac in Syria and Palestine, with gradually increasing use of Arabic to the sixteenth or seventeenth century. Lastly the same rite in Arabic only by the natives, in Greek by the foreign (Greek) patriarchs and bishops.
The last development we notice is the steady increase of this foreign (Greek) element in all the higher places of the clergy. As the Phanar at Constantinople grew more and more powerful over the Melchites, so did it more and more, inruthless defiance of the feeling of the people, send them Greek patriarchs, metropolitans, and archmandrites from its own body. For centuries the lower married clergy and simple monks have been natives, speaking Arabic and using Arabic in the liturgy, while all the prelates have been Greeks, who often do not even know the language of the country. At last, in our own time, the native Orthodox have rebelled against this state of things. At Antioch they have now succeeded in the recognition of their native Patriarch, Gregory IV (Hadad) after a schism with Constantinople. The troubles caused by the same movement at Jerusalem are still fresh in everyone's mind. It is certain that as soon as the present Greek patriarchs of Jerusalem (Damianos V) and Alexandria (Photios) die, there will be a determined effort to appoint natives as their successors. But these quarrels affect the modern Orthodox of these lands who do not come within the limit of this article inasmuch as they are no longer Melchites.
IV. EASTERN-RITE CATHOLICS
We have said that in modern times since the foundation of Byzantine Catholic churches in Syria, Palestine, and Egypt, only these Uniates should be called Melchites. Why the old name is now reserved for them it is impossible to say. It is, however, a fact that it is so. One still occasionally in a western book finds all Christians of the Byzantine Rite in these countries called Melchites, with a further distinction between Catholic and Orthodox Melchites; but the present writer's experience is that this is never the case among themselves. The man in union with the great Eastern Church in those parts never now calls himself or allows himself to be called a Melchite. He is simply "Orthodox" in Greek or any Western language, Rumi in Arabic. Everyone there understands by Melchite a Uniate. It is true that even for them the word is not very commonly used. They are more likely to speak of themselves as rumi kathuliki or in French Grecs catholiques; but the name Melchite, if used at all, always means to Eastern people these Catholics. It is convenient for us too to have a definite name for them less entirely wrong than "Greek Catholic" for they are Greeks in no sense at all. A question that has often been raised is whether there is any continuity of these Byzantine Catholics since before the great schism, whether there are any communities that have never lost communion with Rome. There are such communities certainly in the south of Italy, Sicily, and Corsica. In the case of the Melchite lands there are none. It is true that there have been approaches to reunion continually since the eleventh century, individual bishops have made their submission at various times, the short-lived unions of Lyons (1274) and Florence (1439) included the Orthodox of these countries too. But there is no continuous line; when the union of Florence was broken all the Byzantine Christians in the East fell away. The present Melchite Church dates from the eighteenth century.
Already in the seventeenth century tentative efforts at reunion were made by some of the Orthodox bishops of Syria. A certain Euthymius, Metropolitan of Tyre and Sidon, then the Antiochene Patriarchs Athanasius IV (1700-1728) and the famous Cyril of Berrhoea (d. 1724, the rival of Cyril Lukaris of Constantinople, who for a time was rival Patriarch of Antioch) approached the Holy See and hoped to receive the pallium. But the professions of faith which they submitted were considered insuffiecient at Rome. The latinizing tendency of Syria was so well known that in 1722 a synod was held at Constantinople which drew up and sent to the Antiochene bishops a warning letter with a list of Latin heresies (in Assemani, "Bibl. Orient.", III, 639). However, in 1724 Seraphim Tanas, who had studied at the Roman Propaganda, was elected Patriarch of Antioch by the latinizing party. He at once made his submission to Rome and sent a Catholic profession of faith. He took the name Cyril (Cyril VI, 1274-1759); with him begins the line of Melchite patriarchs in the new sense (Uniates). In 1728 the schismatics elected Sylvester, a Greek monk from Athos. He was recognized by the Phanar and the other Orthodox churches; through him the Orthodox line continues. Cyril VI suffered considerable persecution from the Orthodox, and for a time had to flee to the Lebanon. He received the pallium from Benedict XIV in 1744. In 1760, wearied by the continual struggle against the Orthodox majority, he resigned his office. Ignatius Jauhar was appointed to succeed him, but the appointment was rejected at Rome and Clement XIII appointed Maximus Hakim, Metropolitan of Baalbek, as patriarch (Maximus II, 1760-1761). Athanasius Dahan of Beruit succeeded by regular election and confirmation after Maximus's death and became Theodosius VI (1761-1788). But in 1764 Ignatius Jauhar succeeded in being re-elected patriarch. The pope excommunicated him, and persuaded the Turkish authorities to drive him out. In 1773 Clement XIV united the few scattered Melchites of Alexandria and Jerusalem to the jurisdiction of the Melchite patriarch of Antioch. When Theodosius VI died, Ignatius Jauhar was again elected, this time lawfully, and took thename Athanasius V (1788-1794).
Then followed Cyril VII (Siage, 1794-1796), Agapius III (Matar, formerly Metropolitan of Tyre and Sidon, patriarch 1796-1812). During this time there was a movement of Josephinism and Jansenism in the sense of the synod of Pistoia (1786) among the Melchites, led by Germanus Adam, Metropolitan of Baalbek. This movement for a time invaded nearly all the Melchite Church. In 1806 they held a synod at Qarqafe which approved many of the Pistoian decrees. The acts of the synod were published without authority from Rome in Arabic in 1810; in 1835 they were censured at Rome. Pius VII had already condemned a catechism and other works written by Germanus of Baalbek. Among his errors was the Orthodox theory that consecration is not effected by the words of institution in the liturgy. Eventually the patriarch (Agapius) and the other Melchite bishops were persuaded to renounce these ideas. In 1812 another synod established a seminary at Ain-Traz for the Melchite "nation." The next patriarchs were Ignatius IV (Sarruf, Feb.-Nov., 1812, murdered), Athanasius VI (Matar, 1813), Macarius IV (Tawil, 1813-1815), Ignatius V (Qattan, 1816-1833). He was followed by the famous Maximus III (Mazlum, 1833-1855). His former name was michael. He had been infected with the ideas of Germanus of Baalbek, and had been elected Metropolitan of Aleppo, but his election had not been confirmed at Rome. Then he renounced these ideas and became titular Metropolitan of Myra, and procurator of his patriarch at Rome. During this time he founded the Melchite church at Marseilles (St. Nicholas), and took steps at the courts of Vienna and Paris to protect the Melchites from their Orthodox rivals.
Hitherto the Turkish government had not recognized the Uniates as a separate millet; so all their communications with the State, the berat given to their bishops and so on, had to be made through the Orthodox. They were still officially, in the eyes of the law, members of the rum millet, that is of the Orthodox community under the Patriarch of Constantinople. This naturally gave the Orthodox endless opportunities of annoying them, which were not lost. In 1831 Mazlum went back to Syria, in 1833 after the death of Ignatius V he was elected patriarch, and was confirmed at Rome fter many dificulties in 1836. His reign was full of disputes. In 1835 he leld a national synod at Ain-Traz, which laid down twenty-five canons for the regulation of the affairs of the Melchite Church; the synod was approved at Rome and is published in the Collectio Lacensis (II, 579-592). During his reign at last the Melchites obtained recognition as a separate millet from the Porte. Maximus III obtained from Rome for himself and his successors the additional titles of Alexandria and Jerusalem, which sees his predecessors had administered since Theodosius VI. In 1849 he held a synod at Jerusalem in which he renewed many of the errors of Germanus Adam. Thus he got into new difficulties with Rome as well as with his people. But these difficulties were gradually composed and the old patriarch died in peace in 1855. He is the most famous of the line of Melchite patriarchs. He was succeded by Clement I (Bahus, 1856-1864), Gregory II (Yussef, 1865-1879), Peter IV (Jeraïjiri, 1897-1902), and Cyril VIII (Jeha, the reigning patriarch, who was elected 27 June, 1903, confirmed at once by telegram from Rome, enthroned in the patriarchal church at Damascus, 8 August, 1903).
V. CONSTITUTION OF THE MELCHITE CHURCH
The head of the Melchite church, under the supreme authority of the pope, is the patriarch. His title is "Patriarch of Antioch, Alexandria, Jerusalem, and all the East." "Antioch and all the East" is the old title used by all patriarchs of Antioch. It is less arrogant than it sounds; the "East" means the original Roman Prefecture of the East (Praefectura Orentis) which corresponded exactly to the patriarchate before the rise of Constantinople (Fortescue, Orth. Eastern Church, 21). Alexandria and Jerusalem were added to the title under Maximus III. It should be noted that these come after Antioch, although normally Alexandria has precedence over it. This is because the patriarch is fundamentally of Antioch only; he traces his succession through Cyril VI to the old line of antioch. He is in some sort only the administrator of Alexandria and Jerusalem until the number of Melchites in Egypt and Palestine shall justify the erection of separate patriarchates for them. Meanwhile he rules equally over his nation in the three provinces. There is also a grander title used in Polychronia and for special solemn occasions in which he is acclaimed as "father of Fathers, Shehpherd of Shepherds, High Priest of High Priests and Thirteenth Apostle."
The patriarch is elected by the bishops, and is nearly always chosen from their number. The election is submitted to the Congregation for Eastern Rites joined to Propaganda; if it is canonical the patriarch-elect sends a profession of faith and a petition for confirmation and for the pallium of the pope. He must also take an oath of obedience to the pope. If the election is invalid, nomination devolves on the pope. The patriarch may not resign without the pope's consent. He must make his visit ad limina, personally or by deputy, every ten years. The patriarch has ordinary jurisdiction over all his church. He confirms the election of and consecrates all bishops; he can translate or depose them, according to the canons. He founds parishes and (with consent of Rome) dioceses, and has considerable rights of the nature of dispensation from fasting and so on. The patriarch resides at the house next to the patriarchal church at Damascus (near the Eastern Gate). He has also residences at Alexandria and Jerusalem, where he spends at least some weeks each year; he is often at the seminary at Ain-Traz, not far from Beirut, in the Lebanon.
The bishops are chosen according to the bull Reversurus, 12 July, 1867. LAll the other bishops in synod with the patriarch choose three names, of which the pope selects one. All bishops must be celibate, but they are by no means necessarily monks. Priests who are notmonks may keep wives married before ordination, but as in all uniate churches celibacy is very common, and the married clergy are looked upon rather askance. There are seminaries at Ain-Traz, Jerusalem (the College of St. Ann under Cardinal Lavigerie's White Fathers), Beirut, etc. Many students go to the Jesuits at Beirut, the Greek College at Rome, or St. Sulpice at Paris. The monks follow the Rule of St. Basil. They are divided into two great congregations, that of St. John the Baptist at Shuweir in the Lebanon and that of St. Saviour, near Sidon. Both have numerous daughter-houses. The Shuweirites have a further distinction, i.e. between those of Allepo and the Baladites. There are also convents of Basilian nuns.
Practically all Melchites are natives of the country, Arabs in tongue. Their rite is that of Constantinople, almost always celebrated in Arabic with a few versicles and exclamations (proschomen sophia orthoi, etc.) in Greek. But on certain solemn occasions the liturgy is celebrated entirely in Greek.
The sees of the patriarchate are: the patriarchate itself, to which is joined Damascus, administered by a vicar; then two metropolitan dioceses, Tyre and Aleppo; two archdioceses, Bosra with Hauran, and Horus with Hama; seven bishoprics, Sidon, Beirut (with Jebail), Tripolis, Acre, Furzil (with Zahle), and the Beqaa, Paneas, and Baalbek. The patriarchates of Jerusalem and Alexandria are administered for the patriarch by vicars. The total number of Melchites is estimated at 130,000 (Silbernagl) or 114,080 (Werner).
For the origin and history see any history of the Monophysite heresy. NEALE, History of the Holy Eastern Church (London, 1848-1850), IV and V: The Patriaarchate of Alexandria supplementary volume: The Patriarchate of Antioch, ed. Williams (London, 1873); Charon, Histoire des Patriarcats Melkites (Rome, in course of publication), a most valuable work; RABBATH, Documents inedits pour servir a l'histoire du christianisme en Orient (3 vols., Paris, 1907); Le Quien, Oriens Christianus (Paris, 1740), II, 385-512 (Alexandrine Patriarchs), 699-730 (Antioch), III, 137-527).
For the present constitution: SILBERNAGL, Verfassung u. gegenwartiger Bestand samtlicher Kirchen des Orients (Ratisbon, 1904), 334-341; WERNER, Orbis Terrarum Catholicus (Freiburg, 1890), 151-155.; Echos d'Orient (Paris, since 1897), articles by Charon and others; Kohler, Die Katholischen Kirchen des Morgenlands (Darmstadt, 1896), 124-1128; Charon, Le Rite byzantin dans les Patriarcats Melkites (extrait de chrysostomika) du Chant dans l'Eglise Grecque (Paris, 1906)
A. FORTESCUE 
Transcribed by John Looby

Meletius of Antioch[[@Headword:Meletius of Antioch]]

Meletius of Antioch
Bishop, b. in Melitene, Lesser Armenia; d. at Antioch, 381. Before occupying the see of Antioch he had been Bishop of Sebaste, capital of Armenia Prima. Socrates supposes a transfer from Sebaste to Berœa and thence to Antioch; his elevation to Sebaste may date from the year 358 or 359. His sojourn in that city was short and not free from vexations owing to popular attachment to his predecessor Eustathius. Asia Minor and Syria were troubled at the time by theological disputes of an Arian, or semi-Arian character. Under Eustathius (324-330) Antioch had been one of the centres of Nicene orthodoxy. This great man was set aside, and his first successors, Paulinus and Eulalius held the see just a short time (330-332). Others followed, most of them unequal to their task, and the Church of Antioch was rent in twain by schism. The Eustathians remained an ardent and ungovernable minority in the orthodox camp, but details of this division escape us until the election of Leonatius (344-358). His sympathy for the Arian heresy was open, and his disciple Ætius preached pure Arianism which did not hinder his being ordained deacon. This was too much for the patience of the orthodox under the leadership of Flavius and Diodorus. Ætius had to be removed. On the death of Leontius, Eudoxius of Germanicia, one of the most influential Arians, speedily repaired to Antioch, and by intrigue secured his appointment to the vacant see. He held it only a short time, was banished to Armenia, and in 359 the Council of Seleucia appointed a successor named Annanius, who was scarcely installed when he was exiled. Eudoxius was restored to favour in 360, and made Bishop of Constantinople, whereby the Antiochene episcopal succession was re-opened. From all sides tbishops assembled for the election. The Acacians were the dominant party. Nevertheless the choice seems to have been a compromise. Meletius, who had resigned his see of Sebaste and who was a personal friend of Acacius, was elected. The choice was generally satisfactory, for Meletius had made promises to both parties so that orthodox and Arians thought him to be on their side.
Meletius doubtless believed that truth lay in delicate distinctions, but his formula was so indefinite that even to-day, it is difficult to seize it with precision. He was neither a thorough Nicene nor a decided Arian. Meanwhile he passed alternately for an Anomean, an Homoiousian, an Homoian, or a Neo-Nicene, seeking always to remain outside any inflexible classification. It is possible that he was yet uncertain and that he expected from the contemporary theological ferment some new and ingenious doctrinal combination, satisfactory to himself, but above all non-committal. Fortune had favoured him thus far; he was absent from Antioch when elected, and had not been even sounded concerning his doctrinal leanings. Men were weary of interminable discussion, and the kindly, gentle temper of Meletius seemed to promise the much- desired peace. He was no Athanasius, nor did unheroic Antioch wish for a man of that stamp. The qualities of Meletius were genuine; a simple life, pure morals, sincere piety and affable manners. He had no transcendent merit, unless the even harmonious balance of his Christian virtues might appear transcendent. The new bishop held the affection of the large and turbulent population he governed, and was esteemed by such men as St. John Chrysostom, St. Gregory Nazianzen, St. Gregory of Nyssa, St. Basil, and even his adversary St. Epiphanius. St. Gregory Nazianzen tells us that he was a very pious man, simple and without guile, full of godliness; peace shone on his countenance, and those who saw him trusted and respected him. He was what he was called, and his Greek name revealed it, for there was honey in his disposition as well as his name. On his arrival at Antioch he was greeted by an immense concourse of Christians and Jews; every one wondered for which faction he would proclaim himself, and already the report was spread abroad that he was simply a partisan of the Necene Creed. Meletius took his own time. He began by reforming certain notorious abuses and instructing his people, in which latter work he might have aroused enmity had he not avoided all questions in dispute. Emperor Constans, a militant Arian, called a conference calculated to force from Meletius his inmost thought. The emperor invited several bishops then at Antioch to speak upon the chief test in the Arian controversy. "The Lord possessed me in the beginning of His way" (Prov., viii, 22).
In the beginning Meletius was somewhat long and tedious, but exhibited a great Scriptural knowledge. He cautiously declared that Scripture does not contradict itself, that all language is adequate when it is a question of explaining the nature of God's only begotten Son. One does not get beyond an approximation which permits us to understand to a certain extent, and which brings us gently and progressively from visible things to hidden ones. Now, to believe in Christ is to believe that the Son is like unto the Father, His image, Who is in everything, creator of all; and not an imperfect but an adequate image, even as the effect corresponds to the cause. The generation of the only begotten Son, anterior to all time, carries with it the concepts of subsistence, stability, and exclusivism. Meletius then turned to moral considerations, but he had satisfied his hearers, chiefly by refraining from technical language and vain discussion. The orthodoxy of the bishop was fully established, and his profession of faith was a severe blow for theArian party. St. Basil wrote the hesitating St. Epiphanius that "Meletius was the first to speak freely in favour of the truth and to fight the good fight in the reign of Constans". As Meletius ended his discourse his audience asked him for a summary of his teaching. He extended three fingers towards the people, then closed two and said, "Three Persons are conceived in the mind but it as though we addressed one only". This gesture remained famous and became a rallying sign. The Arians were not slow to avenge themselves. On vague pretexts the emperor banished Meletius to his native Armenia. He had occupied his see less than a month.
This exile was the immediate cuase of a long and deplorable schism between the Catholics of Antioch, henceforth divided into Meletians and Eustathians. The churches remaining in the hands of the Arians, Paulinus governed the Eustathians, while Flavius and Diodorus were the chiefs of the Meletian flock. In every family one child bore the name of Meletius, whose portrait was engraved on rings, reliefs, cups, and the walls of apartments. Meletius went into exile in the early part of the year 361. A few months later Emperor Constans died suddenly, and one of the first measures of his successor Julian was to revoke his predecessor's decrees of banishment. Meletius quite probably returned at once to Antioch, but his position was a difficult one in presence of the Eustathians. The Council of Alexandria (362) tried to re-establish harmony and put an end to the schism, but failed. Both parties were steadfast in their claims, while the vehemence and injudiciousness of the orthodox mediator increased the dissension, and ruined all prospects of peace. Though the election of Meletius was beyond contestation, the hot-headed Lucifer Cagliari yielded to the solicitations of the opposing faction, and instead of temporizing and awaiting Meletius's approaching return from exile, assisted by two confessors he hastily consecrated as Bishop of Antioch the Eustathian leader, Paulinus. This unwise measure was a great calamity, for it definitively established the schism. Meletius and his adherents were not responsible, and it is a peculiar injustice of history that this division should be known as the Meletian schism when the Eustathians or Paulinians were alone answerable for it. Meletius's return soon followed, also the arrival of Eusebius of Vercelli, but he could accomplish nothing under the circumstances. The persecution of Emperor Julian, whose chief residence was Antioch, brought new vexations. Both factions of the orthodox party were equally harassed and tormented, and both bore bravely their trials.
An unexpected incident made the Meletians prominent. An anti-Christian writing of Julian was answered by the aforesaid Meletian Diodorus, whom the emperor had coarsely reviled. "For many years", said the imperial apologist of Hellenism, "his chest has been sunken, his limbs withered, his cheeks flabby, his countenance livid". So intent was Julian upon describing the morbid symptoms of Diodorus that he seemed to forget Bishop Meletius. The latter doubtless had no desire to draw attention and persecution upon himself, aware that his flock was more likely to lose than to gain by it. He and two of his chorepiscopi, we are told, accompanied to the place of martyrdom two officers, Bonosus and Maximilian. Meletius also is said to have sent a convert from Antioch to Jerusalem. This, and a mention of the flight of all Antiochene ecclesiastics, led to the arbitrary supposition that the second banishment of Meletius came during Julian's reign. Be that as it may, the sudden end of the persecuting emperor and Jovian's accession must have greatly shortened the exile of Meletius. Jovian met Meletius at Antioch and showed him great respect. Just then St. Athanasius came to Antioch by order of the emperor, and expresed to Meletius his wish of entering into communion with him. Meletius, ill-advised, delayed answering him, and St. Athanasius went away leaving with Paulinus, whom he had not yet recognized as bishop, the declaration that he admitted him to his communion. Such blundering resulted in sad consequences for the Meletian cause. The moderation constantly shown by Athanasius, who thoroughly believed in Meletius's orthodoxy, was not found in his successor, Peter of Alexandria, who did not conceal his belief that Meletius was an heretic. For a long time the position of Meletius was contested by the very ones who, it seemed, should have established it more firmly. A council of 26 bishops at Antioch presided over by Meletius was of more consequence, but a pamphlet ascribed to Paulinus again raised doubts as to the orthodoxy of Meletius. Moreover, new and unsuspected difficulties soon arose.
Jovian's death made Arianism again triumphant and a violent persecution broke out under Emperor Valens. At the same time the quiet but persistent rivalry between Alexandria and Antioch helped the cause of Meletius. However illustrious an Egyptian patriarch might be, the Christian episcopate of Syria and Asia Minor was too national or racial, too self-centered, to seek or accept his leadership. Athanasius, indeed, remained an authoritative power in the East, but only a bishop of Antioch could unite all three who were now ready to frankly accept the Nicene Creed. In this way the rôle of Meletius became daily more prominent. While in his own city a minority contested his right to the see and questioned his orthodoxy, his influence was spreading in the East, and from various parts of the empire bishops accepted his leadership. Chalcedon, Ancyra, Melitene, Pergama, Cæsarea of Cappadocia, Bostra, parts of Syria and Palestine, looked to him for direction, and this movement grew rapidly. In 363 Meletius could count on 26 bishops, in 379 more than 150 rallied around him. Theological unity was at least restored in Syria and Asia Minor. Meletius and his disciples, however, had not been spared by the Arians. While Paulinus and his party were seemingly neglected by them, Meletius was again exiled (May, 365) to Armenia. His followers expelled from the churches, sought meeting places for worship wherever they could. This new exile, owing to a lull in the persecution, was of short duration, and probably in 367 Meletius took up again the government of his see. It was then that John, the future Chrysostom, entered the ranks of the clergy. The lull was soon over. In 371 persecution raged anew in Antioch, where Valens resided almost to the time of his death. At this time St. Basil occupied the see of Cæsarea (370) and was a strong supporter of Meletius. With rare insight Basil thoroughly understood the situation, which made impossible the restoration of religious peace in the East. It was clear that the antagonism between Athanasius and Meletius protracted endlessly the conflict. Meletius, the only legitimate Bishop of Antioch, was the only acceptable one for the East; unfortunately he was going into exile for the third time. In these circumstances Basil began negotiations with Meletius and Athanasius for the pacification of the East.
Aside from the inherent difficulties of the situation, the slowness of communication was an added hindrance. Not only did Basil's representative have to travel from Cæsarea to Armenia, and from Armenia to Alexandria, he also had to go to Rome to obtain the sanction of Pope Damasus and the acquiescence of the West. Notwithstanding the blunder committed at Antioch in 363, the generous spirit of Athanasius gave hope of success, his sudden death, however (May, 373), caused all efforts to be abandoned. Even at Rome and in the West, Basil and Meletius were to meet with disappointement. While they wrought persistently to restore peace, a new Antiochene community, declaring itself connected with Rome and Athanasius, increased the number of dissidents, aggravated the rivalry, and renewed the disputes. There were now three Antiochene churches that formally adopted the Nicene Creed. The generous scheme of Basil for appeasement and union had ended unfortunately, and to make matters worse, Evagrius, the chief promoter of the attempted reconciliation, once more joined the party of Paulinus. This important conversion won over to the intruders St. Jerome and Pope Damasus; the very next year, and without any declaration concerning the schism, the pope showed a decided preference for Paulinus, recognized him as bishop, greeted him as brother, and considered him papal legate in the East. Great was the consternation of Meletius and his community, which in the absence of the natural leader was still governed by Flavius and Diodorus, encouraged by the presence of the monk Aphrates and the support of St. Basil. Though disheartened, the latter did not entirely give up hope of bringing the West, especially the pope, to a fuller understanding of the situation of the Antiochene Church. But the West did not grasp the complex interests and personal issues, nor appreciate the violence of the persecution against which the orthodox parties were struggling. In order to enlighten these well-intentioned men, closer relations were needed and deputies of more heroic character; but the difficulties were great and the "statu quo" remained.
After many disheartening failures, there was finally a glimpse of hope. Two legates sent to Rome, Dorotheus and Sanctissimus, returned in the spring of 377, bringing with them cordial declarations which St. Basil instantly proceeded to publish everywhere. These declarations pronounced anathemas against Arius and the heresy of Apollinaris then spreading at Antioch, condemnations all the more timely, as theological excitement was then at its highest in Antioch, and was gradually reaching Palestine. St. Jerome entered into the conflict, perhaps without having a thorough knowledge of the situation. Rejecting Meletius, Vitalian, and Paulinus, he made a direct appeal to Pope Damasus in a letter still famous, but which the pope did not answer. Discontented, Jerome returned to Antioch, let himself be ordained presbyter by Paulinus, and became the echo of Paulinist imputations against Meletius and his following. In 378 Dorotheus and Sanctissimus returned from Rome, bearers of a formal condemnation of the errors pointed out by the Orientals; this decree definitively united the two halves of the Christian world. It seemed as though St. Basil was but waiting for this object of all his efforts, for he died 1 Jan., 379. The cause he had served so well seemed won, and Emperor Valens's death five months earlier warranted a hopeful outlook. One of the first measures of the new emperor, Gratian, was the restoration of peace in the Church and the recall of the banished bishops. Meletius therefore was reinstated (end of 378), and his flock probably met for worship in the "Palaia" or old church. It was a heavy task for the aged bishop to re-establish the shattered fortunes of the orthodox party. The most urgent step was the ordination of bishops for the sees which had become vacant during the persecution. In 379 Meletius held a council of 150 bishops in order to assure the triumph of orthodoxy in the East, and published a profession of faith which was to meet the approval of the Council of Constantinople (382). The end of the schism was near at hand. Since the two factions which divided the Antiochene Church were orthodox there remained but to unite them actually, a difficult move, but easy when the death of either bishop made it possible for the survivor to exercise full authority without hurting pride or discipline. This solution Meletius recognized as early as 381, but his friendly and peace- making proposals were rejected by Paulinus who refused to come to any agreement or settlement. Meanwhile, a great council of Eastern bishops was convoked at Constantinople to appoint a bishop for the imperial city and to settle other ecclesiastical affairs.
In the absence of the Bishop of Alexandria, the presidency rightfully fell to the Bishop of Antioch, whom the Emperor Theodosius received with marked deference, nor was the imperial favour unprofitable to Meletius in his quality of president of the assembly. It began by electing Gregory of Nazianzus Bishop of Constantinople, and to the great satisfaction of the orthodox it was Meletius who enthroned him. The Council immediately proceeded to confirm the Nicene faith, but during this important session Meletius died almost suddenly. Feeling his end was near, he spent his remaining days re-emphasizing his eagerness for unity and peaced. The death of one whose firmness and gentleness had kindled great expectations caused universal sorrow. The obsequies, at which Emperor Theodosius was present, took place in the church of the Apostles. The funeral panegyrics were touching and magnificent. His death blasted many hopes and justified grave forebodings. The body was transferred from Constantinople to Antioch, where, after a second and solemn funeral service, the body of the aged bishop was laid beside his predecessor St. Babylas. But his name was to live after him, and long remained for the Eastern faithful a rallying sign and a synonym of orthodoxy.
ALLARD, Julien l'Apostat (Paris, 1903); HEFELE, Histoire des conciles, ed. LECLERCQ, ii, 1; LOOFS in Realencyk. für prot. Theol. und Kirche, s. v.; CAVALLERA, Le schisme d'Antioche au IV et V siècle (Paris, 1905).
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Meletius of Lycopolis
Meletius, Bishop of Lycopolis in Egypt, gave his name to a schism of short duration. There is uncertainty as to the dates of his birth, his death, and his episcopate. It is known, however, that he was bishop of the above-mentioned city as early as 303, since in a council held about 306 at Alexandria by Peter, archbishop of that city, Meletius was deposed for several reasons, among others for sacrificing to idols. Meagre references by St. Athanasius were our only source of information until important documents were discovered in the eighteenth century by Scipio Maffei at Verona in a manuscript dealing with the Meletian schism in Egypt. The three documents preserved in Latin are undoubtedly authentic. There is first, a letter of protest by four Egyptian bishops, Hesychius, Pachomius, Theodore, and Phileas, dating at the latest from 307, from the very beginning of the schism of Meletius, and before the excommunication of the latter who was termed by the bishops, dilectus comminister in Domino (beloved fellow minister in the Lord). "We have heard", said the bishops, "grievous reports regarding Meletius who is accused of troubling the divine law and ecclesiastical rules. Quite recently, a number of witnesses having confirmed the reports, we feel compelled to write this letter. Meletius is undoubtedly aware of the very ancient law which forbids a bishop to ordain outside his own diocese. Nevertheless, without regard for this law, and without consideration for the great bishop and father, Peter of Alexandria, and the incarcerated bishops, he has created general confusion. To vindicate himself he will perhaps declare that he was compelled to act thus, as the congregations were without pastors. Such a defence however, is worthless, as a number of visitors (circumeuntes) had been appointed. Were they neglectful of their duties, their case should have been presented before the incarcerated bishops. If the latter had been martyred, he could have appealed to Peter of Alexandria, and thus have obtained the authority to ordain". Second, an anonymous note added to the foregoing letter and worded thus: "Meletius having received the letter and read it, paid no attention to the protest and presented himself neither before the incarcerated bishops, nor Peter of Alexandria. After all these bishops, priests, and deacons had died in their dungeons at Alexandria, he immediately repaired to that city. Among other intriguers there were two, a certain Isidore and one Arius, seemingly honourable, both of them desirous of being admitted to the priesthood. Aware of the ambition of Meletius and what he sought, they hastened to him, and gave him the names of the visitors (circumeuntes) appointed by Peter. Meletius excommunicated them and ordained two others, one of them detained in prison, the other in the mines." On learning this, Peter wrote to his Alexandrian flock. Here comes the third document, in which occurs the phrase interpreted as follows: "Having heard", said Peter, "that Meletius, without considering the letter of the blessed bishops and martyrs, has intruded himself into my diocese, and deprived my deputies of their power, and consecrated others, I advise you to avoid all communion with him until I can bring him before me face to face in the presence of prudent men, and investigate this affair".
The conduct of Meletius was all the more reprehensible in as much as his insubordination was that of one in very high office. St. Epiphanius and Theodore tell us that Meletius stood next in rank to Peter of Alexandria, of whom he was jealous and whom he was basely endeavouring to supplant at the moment, when Peter was forced to flee from persecution and live in hiding. It was not only against Peter, but also against his immediate successors, Achillas and Alexander, that Meletius maintained his false position. This we know from St. Athanasius, an authoritative witness. Comparing the information given us by St. Athanasius with that furnished by the documents above, the date of the beginning of the Meletian schism may be determined with fair accuracy. It was evidently during the episcopate of Peter, who occupied the See of Alexandria from 300 to 311. Now St. Athanasius in his "Epistola ad episcopos" states positively that "the Meletians were declared schismatics over fifty-five years ago". Unfortunately the date of this letter is contested; the choice lies between 356 or 361. However, St. Athanasius adds: "The Arians were declared heretical thirty-six years ago", i. e. at the Council of Nicæa (325). Apparently, therefore, Athanasius was writing in 361. If now we deduct fifty-five years, we have the year 306 for the condemnation of the Meletian schism; and as the persecution of Diocletian raged bitterly between 303 and 305, the beginnings of the schism seem to belong to the year 304, or 305. St. Epiphanius, Bishop of Salamis in Cyprus gives a circumstantial account (Haer. lxviii) in contradiction with the foregoing narrative. According to him, the schism arose from a disagreement between Meletius and Peter regarding the reception of certain of the faithful, particularly of ecclesiastics, who had abjured the Faith during the persecution. This account, preferred by some historians to the statement of St. Athanasius, is no longer credible since the discovery of the aforesaid documents by Maffei at Verona. How, then, explain the origin of the account given by Epiphanius? It seems to us it arose in this manner: after Peter's death Meletius was arrested and sent to the mines; on his way, he stopped at Eleutheropolis, and there founded a church of his sect; Eleutheropolis being the native town of Epiphanius, the latter naturally came in contact with Meletians in his early days. They would of course represent in a most favourable light the origin of their sect; and thus their partial and misleading narrative was afterwards inserted by Epiphanius in his great work on heresies. Finally, the references to the Meletian schism by Sozomen and Theodoret quite accord with the original documents discovered at Verona, and more or less with what St. Athanasius has upon the same subject. As to St. Augustine, he merely mentions the schism in passing and very likely follows St. Epiphanius.
The suppression of the Meletian schism was one of the three important matters that came before the Council of Nicæa. Its decree has been preserved in the synodical epistle addressed to the Egyptian bishops. Meletius, it was decided, should remain in his own city of Lycopolis, but without exercising authority or the power of ordaining; moreover he was forbidded to go into the environs of the town or to enter another diocese for the purpose of ordaining its subjects. He retained his episcopal title, but the ecclesiastics ordained by him were to receive again the imposition of hands, the ordinations performed by Meletius being therefore regarded as invalid. Throughout the diocese where they were found, those ordained by him were always to yield precedence to those ordained by Alexander, nor were they to do anything without the consent of Bishop Alexander. In the event of the death of a non-Meletian bishop or eccclesiastic, the vacant preferment might be given to a Meletian, provided he were worthy and the popular election were ratified by Alexander. As to Meletius himself, episcopal rights and prerogatives were taken from him owing to his incorrigible habit of everywhere exciting confusion. These mild measures, however, were in vain; the Meletians joined the Arians and did more harm than ever, being among the worst enemies of St. Athanasius. Referring to this attempt at reunion the latter said: "Would to God it had never happened."
About 325 the Meletians counted in Egypt twenty-nine bishops, Meletius included, and in Alexandria itself, four priests, three deacons, and one army chaplain. Conformably to the Nicene decree, Meletius lived first at Lycopolis in the Thebaid, but after the negotiations which united his party to the Arians. The date of his death is not known. He nominated his friend, John, as his successor. Theodoret mentions very superstitious Meletian monks who practised Jewish ablutions. The Meletians died out after the middle of the fifth century.
CEILLIER, Histoire Générale des auteurs ecclésiastiques, III (Paris, 1732), 678-81), II (1765), 615-16; HEFELE, Meletius in Kirchenlex., ed. KAULEN, VIII (1893), 1221 sq.; ACHELIS, Meletius von Lykopolis in Realencyclopædie, ed. HAUCK, XII (1903), 558-62; HEFELE, Histoire des Conciles, ed. LECLERCQ, (1907), 211-12, 488-503.
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Melfi and Rapolla
DIOCESE OF MELFI AND RAPOLLA (MELPHIENSIS ET RAPOLLENSIS)
Diocese in the province of Potenza, in Basilicata, southern Italy. Melfi is situated on a pleasant hill, on the slopes of Mt. Volture. The origin of the city is not well known; but the town became famous in 1043, when it was chosen capital of the new military state created in southern Italy by the twelve Norman counts, founders of the Kingdom of Naples. Nicholas II made it a diocese immediately dependent on the Holy See, its first bishop was Baldwin. Its beautiful cathedral, a work of Bishop Roger, son of Robert Guiscard (1155), was destroyed by the earthquake of 1851. Among its other bishops, mention should be made of Fra Alessandro de San Elpidio, a former general of the Augustinians (1328), and a learned theologian. In 1528, Clement VII, in view of the scarcity of its revenues, united the Diocese of Rapolla to that of Melfi, "aeque principaliter". Rapolla is a city founded by the Lombards, on the banks of the Olivento River. The Normans took it from the Greeks in 1042, and fortified it with works still to be seen. The town, which has a beautiful cathedral, was an episcopal see, suffragan of Siponto, in the time of Gregory VII. Other bishops were Cardinal Giovanni Vincenzo Acquaviva (1537), who gave a noble organ to the cathedral, and Lazzro Caraffini (1622), founder of the seminary. Several councils were held at Melfi; one in 1048; another 1059, under Nicholas II, important on account of the prohibition of the marriage of priests, the deposition of the Bishop of Trani, promoter of the schism of Cerularius, and the investiture of Robert Guiscard of the Ducy of Apulia and Calabria; the council of 1067, the one of 1089, against simony and the concubinage of priests, and for the freedom of the Church; lastly, the council of 1100. The united sees have 14 parishes, with 40,000 inhabitants, 66 priests, 5 religious houses of women, and 1 school for boys and 1 for girls.
CAPPELLETTI: Le Chiese d'Italia, XXI (Venice, 1857).
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Melissus of Samos
A Greek philosopher, of the Eleatic School, b. at Samos about 470 B C. It is probable that he was a disciple of Parmenides, and that he is identical with the Melissus who, according to Plutarch (Pericles, 26), commanded the Samian fleet which defeated the Athenians off the coast of Samos in 442. He wrote a work which is variously entitled peri tou ontos, peri physeos, etc., and of which only a few fragments have come down to us. In attempting to combine the doctrines of Parmenides with those of the earliest philosophers of Greece (see IONIAN SCHOOL OF PHILOSOPHY), Melissus, through he fell into many contradictions, forestalled, in a sense, Aristotle's more successful effort to define the infinite and the incorporeal. Like Parmenides, he depreciated sense-knowledge, and held that change, motion, and multiplicity are illusions. At the same time, he was influenced by the Ionians, especially by Heraclitus, to attach value to the question of origins. He definitely predicates infinity of being, and assets that reality "has no body". By the infinite he understands "that which has neither beginning nor end", and in his conception of "that which has no body", he does not, as Aristotle points out (Metaph. I, 5, 986 b.) attain a correct understanding of the immaterial. The physical doctrines ascribed to Melissus by Philoponus, Stoboeus, Epiphanius,, and others do not seem to have been held by him. There is, however, a possibility that, as Diogenes Laërtius informs us, Melissus avoided all mention of the gods because we can know nothing about them. Like Plato, Aristotle, and some of the other Greek philosopher, he probably thought it wisest to take refuge in a profession of ignorance regarding the gods, so as to avoid the imputation of hostility to the popular mythology.
FAIRBANKS, First Philosophers of Greece (New York, 1898), 120 sq., gives fragments of Melissus's work, with translations of references to him in Aristotle, Epiphanius, etc.; PABST, De Melissi fragmentis (Bonn, 1880); KERN, Zur Wurdigung des Melissus (Stettin, 1880); ZELLER, Pro-Socratic Philosophy, tr. ALLEYNE, I (Lond., 1881), 627 sq.; TANNERY, Pour l'histoire de la science hellene (Paris, 1887), 262 sq.; TURNER, History of Philosophy (Boston, 1903), 51 sq.
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Melitene
The residence of an Armenian Catholic see, also a titulary archbishopric. According to Pliny (Nat. Hist. VI, 3), the city was founded by Queen Semiramis at a little distance from the Euphrates; the earliest mention of it is found in Tacitus (Annal., XV, 26). A Roman camp was there under Nero, and Trajan made it the principal stronghold of this frontier. Its name is probably derived from the river Melas which empties into the Euphrates. Under Marcus Aurelius the Legio XII fulminata was stationed there (Eusebius, H, E. V, v, 4); to this legion belonged the forty martyrs of Sebaste. Ptolemy (V, vi, 21) and Strabo (XII i, 2, 4; see also XI, xii, 2; XI, xiv, 2) make it one of the ten provinces of Cappadocia. Justinian fortified it and filled it with magnificent monuments (Procopius, De Ædificiis, III, 4), which have all disappeared. In 577 the Romans gained a great victory over the Persians in the vicinity of Melitene; two years before the city had been burned by the Shah Chosroes. Towards the middle of the seventh century Melitene again became Byzantine; it was afterwards taken by the Arabs and later recaptured by Emperor Constantine Copronymus in 751. The latter transported the Christian population to Thrace, dispersed the Mussulmans of the province, destroyed the city and razed the walls. In 760 Caliph Al-Manzur took possession of it and restored to it something of its former importance. In the tenth century the Byzantines re-established their domination and in 965 the Emperor Nicephorus Phocas successfully undertook to colonize the region. The Greek Government had faithfully promised not to molest the Monophysites, whether Armenian or Syrian; but it did not keep its promise. In the eleventh century the city counted no less than fifty-six churches, and was able to furnish 60,000 armed men from among its own citizens and its environs, an index of its great prosperity. The number of suffragan sees increased at this time and was suddenly changed from three to nine (Gelzer, "Ungedruckte . . . Texte der Notitiæ episcopatuum", 579). The Monophysites had at that time seven sees in the vicinity of Melitene (Barhebræus, H. E. II, 460). The city fell afterwards into the power of the Seljuk Turks of Iconium; then of the Mongols in 1235; of the Osmanlis in 1396; of Timur in 1401; then of different Turkish princes. Finally, at the beginning of the sixteenth century it was annexed to the Ottoman Empire, of which it is still a part.
Christianity seems to have reached Melitene very early. The Roman soldier, St. Polyeuctus, immortalized by Corneille, was martyred there in 254 or 259. Another third century martyr is known, St. Eudoxius, whose relics were found in 966, as indicated by an inscription carved on the door of a church. St. Meletius, the celebrated Bishop of Antioch, was a native of Melitene, as was also Saint Euthymius, to whom was chiefly due the organization of monastic life in Palestine during the fifth century. A council against the Arians was held there in 363. Le Quien (Oriens Christianus, I, 439-46) gives a long list of its Greek bishops, the last of whom belongs to the year 1193. Among them are St. Acacius, who died about 438; and Saint Domitian, first cousin to the Emperor Maurice, who played a most important rôle in the religious and political life of the second half of the sixth century. For its Jacobite bishops see Le Quien (II, 1451-58) and "Revue de l'Orient chrétien" (VI, 201). To-day the city of Malatia forms a sanjak of the vilayet of Mamouret-ul-Aziz; it numbers about 30,000 inhabitants of whom 16,000 are Turks; 4500 Kurds; 6500 Kizil Bach (aMussulman sect); and about 3000 Armenians. Among the last mentioned are 800 Catholics. The Capuchins have established there a mission with a church built in 1884 and an orphan asylum. The city, which was disturbed by an earthquake in 1893, was still more sorely troubled by the massacres of 1895, during which 500 houses were burned and 1000 Christians massacred. About five miles from Malatia is the village of Eski-Malatia on the site of the ancient Melitene; a part of the walls is still preserved. The whole region is like an immense fruit garden in a delightful climate and a well-watered land. The Catholic Armenian diocese numbers 5100 souls, 9 priests, 10 churches and chapels, 7 stations, 9 primary schools, and an establishment of Armenian Sisters of the Immaculate Conception. The schismatic Armenian diocese is under the Catholicos of Sis. There is also established there a Protestant mission.
TEXIER, L'Asie Mineure (Paris, 1862), 587-590; CUINET, La Turquie d'Asie, II, 369-375; PIOLET, Les missions catholiques Françaises au XIXe siècle, I (Paris, 285-287); Missiones catholicœ (Rome, 1907), 757.
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Melleray
(MELLEARIUM)
Melleray, situated in Brittany (Loire-Inférieure), Diocese of Nantes, in the vicinity of Chateaubriand, was founded about the year 1134. Foulques, Abbot of Pontron, in Anjou, founded from Loroux (a daughter of Cîteaux), sent monks for the foundation of a monastery in Brittany. They were delighted with the solitude of a place near Old Melleray, shown them by Rivallon, pastor of Auverné, which Alain de Moisdon, proprietor of the place, donated to them. Guitern, the first abbot, erected the original monastery in 1145, but the church was not completed until 1183, under Geffroy, the fourth abbot. Melleray, a small monastery built for about twelve religious, remained regular until during the sixteenth and seventeenth centuries, when relaxation prevailed as a result of the acquisition of great wealth and the introduction of the system of commendatory abbots. Etienne de Brezé (1544) was the first commendatory abbot, and from his time both spiritual and temporal welfare declined, until toward the end of the seventeenth century when, through the efforts of Dom Jouard, vicar-general of the order, the rule of St. Bernard was re-introduced, and the monastic buildings restored. In 1791 it was suppressed, and the few religious were dispersed. This, however, was not the end of Melleray. The Trappists, expelled from France, took refuge at Val Sainte, Switzerland; from there, urged by their rapid increase, and for fear of the spread of the revolution, Dom Augustine de Lestrange established them in various parts of the world. Through the generosity of Sir Thomas Weld, a wealthy English Catholic, the father of Cardinal Weld, they settled (1795) at Lulworth, Dorsetshire, England. Their monastery was soon created an abbey, and Dom Antoine was elected the first abbot (1813). In 1817, with changed conditions and the restoration of the Bourbons, the monks of Lulworth returned to Melleray. The restored abbey flourished, increasing from fifty-seven to one hundred and ninety-two members in twelve years. During the Revolution of 1830 they were again persecuted, especially those of foreign birth, of whom they had a great number. To make homes for these they founded Mount Melleray (1833) in Ireland and Mount Saint Bernard (1835) in England. Dom Antoine (d. 1839) was succeeded first by Dom Maxime, then by a second Dom Antoine, and finally by Dom Eugene Vachette, the present abbot. Under Dom Antoine II several monasteries were established, among them Gethsemani, in the United States. Dom Eugène, elected in 1875, was for many years the vicar-general of the Congregation of La Grande Trappe, and was instrumental in effecting the reunion of the three congregations into one order (1892). Since then he has been vicar to the Most Reverend General of the Reformed Cistercians. Recently he has established an annex to his monastery in Woodbarton, Diocese of Plymouth, England.
Mount Melleray
Situated on the slopes of the Knockmealdown Mountains, near Cappoquin, Diocese of Waterford, Ireland, was founded in 1833. Father Vincent Ryan was chosen leader of the religious sent by Dom Antoine, Abbot of Melleray, for this foundation. After many efforts to locate his community he accepted the offer of Sir Richard Keane, of Cappoquin, to rent a tract of barren mountain waste, some five hundred acres, subsequently increased to seven hundred. In the work of reclaiming the soil, they were assisted by the country folk; entire parishes, led by their pastors, came, each in turn, to give free a full day's work. In 1833 the corner-stone was laid by Sir Richard Keane, in the presence of the bishop and a large concourse of clergy and people. In 1835 the monastery was created an abbey, and Father Vincent, unanimously elected, received the abbatial blessing from Dr. Abraham, bishop of the diocese, this being the first abbatial blessing in Ireland since the Reformation. Abbot Vincent vigorously undertook the work of completing the abbey, but died 9 Dec., 1845. Under the short rule of his successor, Dom M. Joseph Ryan, but little was accomplished, as he resigned after only two years. To Don Bruno Fitzpatrick, who succeeded as abbot in September, 1848, it remained to consolidate and perfect the work so well begun. He also founded, in 1849, the monastery of New Melleray, near Dubuque, Iowa, U.S.A., and, in 1878, Mount Saint Joseph, Roscrea, Co. Tipperary, Ireland. But the most conspicuous of Abbot Bruno's works was the founding of the Ecclesiastical Seminary of Mount Melleray. Originating in a small school formed by Abbot Vincent in 1843, it was developed by Abbot Bruno and his successors, until it attained its present rank. Abbot Bruno died 4 Dec., 1893, and was succeeded by Dom Carthage Delaney, who was blessed 15 Jan., 1894, and presided over Mount Melleray for thirteen years; his successor, Dom Maurus Phelan, solemnly blessed by Dr. Sheahan, Bishop of Waterford, 15 Aug., 1908, is the present abbot. The community numbers thirty-eight choir religious (of whom twenty-nine are priests) and twenty-nine lay brothers.
New Melleray
Mount Melleray having become crowded, it was decided to attempt a new foundation. While plans were being discussed, Bishop Lorans, of Dubuque, Iowa, visited the abbey (1849). He expressed a strong desire to have a colony of Trappists in his diocese, and offered a tract of land about twelve miles from Dubuque. Abbot Bruno immediately sent two of his religious to inspect the land, and receiving a favourable report, he accepted the offer. Later in the same year he laid the foundation of New Melleray Abbey, appointing, as its first superior, Father James O'Gorman (later consecrated first bishop of Omaha, Nebraska). Father Clement Smyth, the third superior, was also elected bishop, being placed in charge of the Diocese of Dubuque. In 1859 the monastery was made an abbey, and Father Ephraim McDonald elected its first abbot. The second abbot, still in office, is Dom Alberic Dunlea, whose community now numbers thirty-six members.
MANRIQUE, "Annales Cistercienses" (Lyons, 1642); JANAUSCHEK, "Originum Cistercienium" (Vienna, 1877); HAUREAU, "Gallia Christiana", XIV (1856); MORICE, "Preuves de l'Histoire de Bretagne"; FELIX, "Notice sur l'Abbaye de Melleray" (Nantes, 1884); DE CORSON, "L'Abbaye de Melleray avant la Revolution" (St. Brieuc, 1895); "Vie du R. P. D. Antoine" (Paris, 1840); GAILLARDIN, "Les Trappistes de l'ordre de Citeaux au XIXe s." (2 vols., Paris, 1845); RICHER, "Voyage par un Trappiste de 7 Fons" (Paris, 1870); "Grandmaison y Bruno" (Paris, 1852); "Archives of Mount Melleray"; RYAN, "Hist. of the Foundation and First Six Years of Mt. Melleray Abbey"; HENNESSEY, "Mellifont Abbey, Its Ruins and Associations" (Dublin, 1897); HAVTRY (1640), "Triumphalia Chronologica Monast. S. Crucis", ed. MURPHY (Dublin, 1891); ROBERT, "Concise Hist. of the Cistercian Order" (London, 1852).
EDMOND M. OBRECHT 
Transcribed by M.E. Smith

Melo, Uruguay[[@Headword:Melo, Uruguay]]

Diocese of Melo
Located in Uruguay. It was decided in 1897 to erect two sees suffragan to Montevideo, one of which was to be Melo, but, owing to political causes, no appointments have been made as yet. However, negotiations for a renewal of diplomatic relations between the Republic and the Holy See are now in progress, and as the recognition of the new dioceses by the State is a condition of their resumption, this probably will be shortly accorded. The Diocese of Melo is to embrace the north-eastern part of Uruguay and so will include, in part or in whole, the Departments of Cerro Largo, Riviera, Tacuarembó, and Treinta y Tres. This region has an area of about 19,600 square miles; the population, practically all Catholic, barely numbers 145,000 (1906). The district is very fertile, but there is little agriculture, most of the inhabitants, a large and the most important element of whom are Brazilians, being engaged in cattle breeding. The town of Melo, founded in 1796, is the capital of Cerro Largo and contains about 7000 persons. It is situated near the Tacumari River about 315 miles north of Montevideo. It has a fine church and also a pretty chapel of our Lady of Mt. Carmel. Artigas (2500 inhabitants) lies 60 miles north of Melo, on the Brazilian frontier. San Fructuoso, the capital of Tacuarembó, has about 3000 inhabitants. The other centres of population are little more than hamlets.
Handbook of Uruguay. Bur. of the Amer. Rep. (Washington, 1892); BRYSSEL. La république orientale de l'Uruguay (1889); Publications of the Dirección de estadística general (Montevideo); MULHALL, Handbook of the River Plate Republics (London, 1895).
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Melos
A titular see, suffragan of Naxos in the Cyclades. The name seems to have been derived from a Phœnician navigator, Melos, though others ascribe it to its rounded or apple shape, Melos. The island has had different names: Zephyria, Memblis, Mimallis, Siphis, Acyton, Byblis, etc. The Phœnicians seem to bave been the first to colonize the island; then came the Dorians from Laconia in the twelfth century B. C. This Dorian colony lasted for seven hundred years, when the Athenians, jealous of their fidelity to the Spartans, took possession of the island in 416 B. C. All the men were massacred and replaced by five hundred Athenian colonists; the women and children were carried captive to Attica. Later on, when these children were grown, they returned to occupy the island. Melos then passed under the domination of the Macedonians, then under that of the Romans, and finally under that of the Byzantines, who retained possession of it until 1207, when Marco Sanudo annexed it to the Italian Duchy of Naxos. In 1537 it was taken by the corsair Barbarossa and joined to the Ottoman Empire. The island continued to prosper, serving as a market and even as a refuge to the corsairs of the West, especially the French; it was so until the eighteenth century, when it began to decline because of a volcano which arose in the vicinity. From 20,000 inhabitants the population decreased to about 2000; united to Greece in 1827 the island now contains 5000 souls. The chief town, called Plaka, possesses a very fine harbour; nearby are the ruins of ancient Melos, with a cemetery, two citadels, a temple of Dionysius, a necropolis, and a theatre. Near the theatre was found in 1820 the celebrated Venus of Melos, now at the Museum of the Louvre at Paris, the work of a sculptor of Antioch on the Meander, in the second century B. C. The earliest known Bishop of Melos, Eutychius, assisted at the Sixth Œcumenical Council in 681. Le Quien (Oriens Christianus, I, 945) mentions a number of Greek titulars, especially at the beginning of the sixteenth century, after the expulsion of the Venetians. The Greek diocese was a suffragan of Rhodes. A very long list of the Latin residential or titular bishops is found in Le Quien, op. cit., III, 1055-58, and in Eubel, "Hierarchia Catholica medii ævi", Munich, I, 355; II, 211. Melos had Latin bishops until 1700, in which year John Anthony de Camillis died. The see was then joined to that of Naxos until 1830, when the island was made a part of the Diocese of Santorin. The Bishop of Santorin now ministers to the few Catholics who live there.
SMITH, Dict. Greek and Roman Geog., II (London, 1870), s. v.; LACROIX, Iles de la Grèce (Paris, 1858), 473-78.
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Melozzo da Forlí
An Italian painter of the Umbrian School, b. at Forlì, 1438; d. there 1494. Lanzi's suggestion that Melozzo studied under Ansuino da Forlì appears to rest on no foundation. Little is known of this Ansuino, save the slight part he took in the frescoes of the Eremitani Chapel at Padua, which were finished prior to 1460. He would thus have brought to his pupil the teachings of Mantegna, but it is more probable that Melozzo fell under no influence other than that of Piero della Francesca. Piero was always engaged engrossed with perspective, and has even left us a treatise on it; therefore it is to him that Melozzo owes his mastery of the subject, as well as his love for large tableaux and the heroic character of his work. Melozzo was one of the artists summoned to the Court of Urbino by the magnificent Signor Federigo da Montefeltro, to whom perhaps he was introduced by Giovanni Santi, the father of Raphael. None of the work he did there has reached us. However, the Barberini Palace (Rome) contains a part of the Urbino series, and among them a few pictures that adorned the duke's study and which, like the incrustations, date from 1476. The "Federigo in armour, with his Son Guidobaldo" is attributed to Melozzo. A charming bust "Guidobaldo, when a child", in the Colonna Palace, is attributed by some to Giovanni Santi, but Berenson thinks it a Melozzo. The famous allegories of the "Arts" and "Sciences" (two paintings in Berlin and two in London) and the busts of the "Philosophers" (in the Louvre and in the Barberini), formerly in Federigo's palace, are probably not by Melozzo but by the Fleming, Justus of Ghent. It was doubtless through Federigo that the artist was recommended to Sixtus IV. The importance of this pope's part in the history of art is well known, for he was the first of theRenaissance popes, the herald of Julius II and Leo X, and the founder of the Sixtine Chapel and the Vatican Library. Melozzo became more or less his official painter. With him he opened the Academy of St. Luke.
The Sixtine chapel was already decorated when Melozzo arrived, but the pope associated him with two other great undertakings. In 1477 he ordered him to paint a picture commemorating the inauguration of the Vatican. This fresco, now in the Pinacoteca of the Vatican, shows the jurisconsult Platina kneeling before the pope and receiving from him the keys of the library. Grouped around are the pope's four nephews, among whom are the prothonotary, Giulio Riario, in a monk's robe, and Cardinal Giuliano della Rovere, the future Julius II. The scene is set in a hall of marvellous Renaissance style. The beauty of the architecture, the splendour of the decoration, the vigour of the portraits, the calm and dignity of the composition, and the importance of the persons it deals with, make this magnificent work an incomparable page of history. Art has no creation of more unconstrained majesty, so realistically and nobly alive. It is a perfect picture of the papacy of those days, a vision of the court life of the pontiff, who was the first to make Rome the capital of the arts, and the intellectual metropolis of the world, to crown it with the sciences and the masterpieces of art and to invent nepotism. Sixtus IV also commanded Melozzo to paint an "Ascension" for the choir of the church of the Apostles. It was a remarkable painting and Vasari speaks admiringly of it, but unfortunately it was destroyed in 1711 when Clement IX enlarged the choir. He was unwilling, however, that such a work of art should be completely lost, so a few detached figures from the group were saved, of which that of "Christ Triumphant" may be seen on the Quirinal staircase. It is one of the earliest known examples of perspective applied to the human figure on roof or ceiling decoration; that is to say, a figure viewed from below. This foreshortened method, a great novelty at that time, has been surpassed a hundredfold, and by third-rate painters, since the day of Correggio.
Melozzo's chief merit is that he created a type of supple and nobly sensuous juvenile beauty, and gave expression to it with inspired ease and lyric swing. This quality stands out more prominently in other fragments of the same fresco, preserved in the larger sacristy at St. Peter's, especially in the choral angels, whose faces are irresistible. No artist of that period, and very few since, would have been able to conceive these poetical and vigorous forms, in which womanly charm blends with virile strength, which are so full of health, joy of life, movement, and passion. This wonderful work was executed in 1482. A less important one (1478), of "Christ as Judge of the World", can be seen in the Minerva. This power of giving pleasing expression to a life full of richness and harmony, this incomparable gift of plasticity, claims for Melozzo a place apart. Not so great and, especially, not so profound as Mantegna or Signorelli, he has nevertheless a truly Italian charm all his own, in which the other two masters are lacking. This charm he knew how to utilize even in depicting the everyday occurrences of life. To illustrate this, Vasari cites in the fresco work of the church of the Apostles a frieze of vine-gatherers which resembles the genre painting of Benozzo Gozzoli (see his fresco in the Campo Santo at Pisa), but which is treated with quite a new power and with all the grace and technique of a painter of genius. This frieze has been lost, but we can imagine what it was like from a little picture in the College of Forlì which shows a druggist's apprentice ("Pesta, Pepe") pounding sugar in a mortar. Never was the joy of living expressed in so bewitching a manner. The paintings in the Treasury Chapel at Loretto were merely outlined and begun by Melozzo; their execution is almost entirely the work of his pupil Palmezzano.
VASARI, ed. MILANESI, III (Florence, 1878); CROWE AND CAVALCASELLE, A new history of painting in Italy (London, 1864-66); BURCKHARDT, Le Cicerone, Fr. tr. (Paris, 1892); SCHMARZOW, Melozzo da Forlì (Berlin, 1886); STEINMANN, Rom in der Renaissance (Leipzig, 1899); BERENSON, The Central Italian painters of the Renaissance (3rd ed., London and New York, 1900); RICCI, Melozzo da Forlì (Rome, in press).
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Abbey of Melrose
Located in in Roxburghshire, founded in 1136 by King David I, was the earliest Cistercian monastery established in Scotland. Its first community came from Rielvaux, the Yorkshire house colonized from Cîteaux. In less than ten years St. Mary's Abbey, Melrose, had been completely built. It stood in a broad glen south of the Tweed, two miles distant from the Celtic monastery of Old Melrose, where St. Cuthbert had lived five centuries before. Melrose Abbey suffered greatly from hostile incursions of more than one English monarch; the soldiers of Edward II desecrated, pillaged, and burned the church; Richard II in 1385 laid waste the surrounding country and set fire to the abbey. Mainly through the generosity of Robert the Bruce, a more stately church was begun in 1326, and scarcely completed by the sixteenth century. Cruciform in shape, built in English Perpendicular, Decorated, and Flamboyant styles, two hundred and fifty feet in length, Melrose was distinguished for the fairy-like lightness of its carvings and window-tracery, finished with exquisite care. Not only the royal founder, but succeeding sovereigns, and countless benefactors, nobles and commoners, so richly endowed Melrose with lands and possessions that its annual revenue is computed at one hundred thousand pounds of present money value. One example of the application of such revenues is told in twelfth century records. During a time of famine four thousand starving people were fed by the monastery for three months. Many of the abbots were men of distinction: Abbot Waltheof (1148), stepson of David I, and honoured as a saint; Abbot Joscelin, afterwards Bishop of Glasgow (1175), took a prominent part in the erection of the fine cathedral of that city, as a shrine for the body of St. Mungo; Abbot Robert (1268) had been formerly Chancellor of Scotland; Abbot Andrew (1449) became Lord High Treasurer; many others were raised to the episcopate. The English troops of Henry VIII burned Melrose in 1544. Although the monks once numbered two hundred, and there were one hundred and thirty as late as twenty years before the Reformation, eleven only received pensions at the dissolution, so quickly must they have been dispersed. After many vicissitudes, the possessions of the abbey came finally to the Buccleuch family. The ruins were further devastated by a fanatical mob in 1569, when statues and carvings were ruthlessly destroyed; but more wanton still was the subsequent carting away of the sacred stones in great numbers to serve as building materials. The result is seen in the carved religious emblems still appearing upon surrounding houses. The ruins of the once noble abbey form a strikingly beautiful picture from the North British Railway, about thirty-seven miles south of Edinburgh.
Liber de Melros, ed. INNES (2 vols., Bannatyne Club, 1837); MORTON, Monastic Annals of Teviotdale (1832); Scottish Cistercian Houses in Dublin Review (April, 1902).
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Chronicle of Melrose
(CHRONICA DE MAILROS)
It opens with the year 735, ends abruptly in 1270, and is founded solely upon the Cottonian Manuscript, Faustina B. ix, in the British Museum, the only ancient copy preserved. All others are transcripts from this one original. The names of its authors are unknown, but some expressions used by them prove this chronicle to have been written in the abbey, whilst evidence from writing shows it to have been the work of monks who were inmates of Melrose in successive periods. The first portion, namely from the commencement to about the year 1140, is a compilation from the Anglo-Saxon Chronicle and other existing histories by Simeon of Durham and Hoveden. This portion should, therefore, be used with caution. The second portion, namely from about the year 1140 to the abrupt termination of the Chronicle in 1270, is considered by historians to be possessed of the highest credibility. The information is then quite original and the numerous and progressive variations in the handwriting show that it is generally, if not always, contemporaneous. The Manuscript, now in the British Museum, was probably carried off from Melrose at the time of the Reformation. It was edited in 1835 by J. Stevenson, S.J., for the Bannatyne Club. The Oxford edition issued in 1684 by Fulman is by no means satisfactory, as the editor had no opportunity of collating the Oxford transcript with the original. Besides its chronicle, Melrose has handed down hundreds of charters and royal writs, dating from the reign of David I to that of Bruce, and forming a most valuable collection, rich in illustrations of the social life and economy of the period. They were edited by Cosmo Innes.
STEVENSON, Chronica de Mailros (Edinburgh, 1835); INNES, Liber de S. Marie de Melros (Edinburgh, 1837); DOUGLAS, History of Roxburghshire.
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Francesco Melzi
Born at Milan, about 1490; died 1568. He was a mysterious personage. He was a friend of Leonardo da Vinci, and Vasari tells us that he was a Milanese nobleman, an exceedingly handsome young man, and that he possessed the principal part of the anatomical drawings of Leonardo. He inherited Leonardo's manuscripts, instruments, books, and drawings; he furnished both Vasari and Lomazzo with notes on the master's life, and to him we are indebted for the preservation of the wonderful collection of the artist's writings. Whether he was a painter, however, we are unable to state. There is not an actual authentic work by him that can be mentioned; Vasari does not say a word about his artistic talent. Lomazzo compliments Melzi in extravagant language, as a wonderful miniature painter, and it was suggested in 1523, in a letter from Bendedei, the ambassador at Milan, to his master Alfonso, Duke of Ferrara, that Melzi was a skilful painter; but the letter only implies that he painted as an amateur or as a dilettante. He has, however, by some writers been exalted into the position of being Leonardo's favourite and best pupil, most eminent and most skilful, and a picture of Vertumnus and Pomona in the Berlin Gallery, a Madonna at Bergamo, another Madonna at Vaprio, and two portraits at Isola Bella have been attributed to him, but all of them without definite authority. He is spoken of as Il Conte, and is mentioned more than once in letters written in France, dealing with Leonardo, as the master's friend, and once as a miniaturist, but in all probability he was merely a skilful amateur, devoted to Leonardo, and perhaps a clever draughtsman, who practised painting occasionally as an amusement.
LOMAZZO, Trallato dell' Arte della Pittura (Milan, l584) IDEM, Grotteschi (Milan, 1587); DOLCE, Dialogo della Pittura (Venice, 1557; Florence, 1735); AMORETTI, Memorie di Leonardo da Vinci (Milan, 1804); MORELLI, Italian Masters in German Galleries (London, 1883); BURCKHARDT, The Cicerone.
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Memberton
Principal chief of the Micmac Indians of Nova Scotia at the time of the establishment of the French colony under de Monts and Poutrincourt in 1605, and noted in mission annals of the first Christian in the tribe. The French form Memberton is a dialectic corruption of the Micmac name Maopeltu, which is itself a contracted form of Maoi-Napeltu, "chief of all, i.e. "principal chief" from maoi (all) and napeltu (chief, or leader). On St. John's Day, 24 June, 1610, he was baptized with twenty others of his family by the secular priest Father Messire Jesse Flèche at Port Royal, now Annapolis, Nova Scotia, Poutrincourt and his son acting as sponsors for the King and Dauphin of France. He was given the name Henry, after Henry IV, he wife was named Marie after the queen regent, while his children and other relatives were called after members of the royal family. Then very old, although vigorous mentally and physically, he claimed to remember the first visit of Cartier to the St. Lawrence in 1534. For many years the acknowledged chief and war captain, medicine man and chief of tribal ceremonies, in the midst of paganism he led a temperate and moral life, even before baptism, limiting himself to one wife, where polygamy was the rule among great men, one chief having as many as eight. On account of their good offices in the serious illness of his son, he became strongly attached to the Jesuit missionaries Biard and Massé, who arrived in June, 1611, and proved an earnest, practical Christian frequently expressing a fervent hope for the conversion of his whole tribe. Towards the end of August, 1611, seized with his last illness, he was brought at his own request to Father Biard's house, where he died a week later having received every attention, and having given consent to be buried in theChristian cemetery as an example to his people, whom he repeatedly exhorted to maintain a friendship with the French, he was buried with full ecclesiastical ceremony, as befitted his rank and character. Father Biard says of him: "This was the greatest. most renown, and most formidable savage within the memory of man; of slender physique, taller and longer-limbed than is usual among them; bearded like a Frenchmen although scarcely any of the others have hair upon their chin; grave and reserved; feeling a proper sense of dignity for his position as commander, God impressed upon his soul a greater idea of Christianity that he had been able to form from hearing about it, and he often said to me in his savage tongue, 'Learn our language quickly, for as soon as thou knowest it and has taught me well I wish to become a preacher like thee.' Even before his conversion he never cared to have more than one living wife." In accordance with a universal Indian dislike to name the dead, his people referred to him after his death simply as the "Great Chief". At the Micmac mission town of Sainte-Anne de Ristigouche, Quebec, a monument was unveiled on the third centenary of his baptism to commemorate the beginnings of the Micmac mission.
Jesuit Relations, ed. THWAITES, I, II, III (Biard, Lescarrot, etc.) (Cleveland, 1896-1897).
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Zenobius Membre
Born 1645 at Bapaume, Department of Pas-de-Calais, France, he was a member of the Franciscan province of St. Antony. He arrived in Canada in 1675, and in 1679 he accompanied Robert de la Salle to the country of the Illinois, of which he wrote a description. Though Membre laboured zealously for the conversion of the natives, owing to their moral degradation the success was small. In 1681 be descended the Mississippi with La Salle to the Gulf of Mexico, returned with the leader of the expedition to Europe by way of Canada, and became superior of the Franciscan monastery in his native city. In 1684 Membre with two Franciscans and three Sulpicians followed La Salle into Texas. The commander erected Fort St. Louis at Espiritu Santo Bay in 1685, but Membre endeavoured to establish a mission among the Cenis Indians. In this he failed. After about two years of toil he was killed by the savages, along with Fr. Maximus Le Cerq, Rev. Chefdeville, and the small garrison which La Salle had left at the settlement.
BARCIA, Ensayo Cronológico (Madrid, 1723); HENNEPIN, Description de la Louisiane (Paris, 1683); THWAITES, A New Discovery of a Vast Country (Chicago, 1903); SHEA, Cath. Church in Colonial Days (New York, 1886); Cath. Missions (New York, 1854); WALLACE, Illinois and Louisiana (Cincinnati, 1893).
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Memorial Brasses
Just when memorial brasses first came into use is not known; the earliest existing dated examples are of the thirteenth century. They apparently originated from a desire to produce memorials of greater durability than the incised stone and marble slabs then in use, and their lasting value has been proved by the fact that they are incomparably in better condition than contemporary incised slabs of the hardest stone. The material of which they were made was principally manufactured at Cologne and thence exported to all parts of Christendom; it is called laton, an alloy of copper, zinc, lead, and tin, beaten into thick plates of various sizes. England was the largest consumer, and in spite of the rapacious plunderers of the Reformation, Puritanic violence, and neglect, between three and four thousand brasses of the thirteenth, fourteenth, fifteenth, and sixteenth centuries have survived. The persons commemorated were as a rule represented upon the plates usually life size, by deeply incised lines with very little attempt at shading, surrounded by architectural and heraldic accessories and inscriptions. In some cases the incisions were emphasized by black and red enamels, while in others the brasses were further embellished by the introduction of many-colored Limoges enamels. These memorials attained their greatest artistic excellency in the fourteenth century, and then slowly deteriorated, becoming very much debased during the reigns of Elizabeth and James I, reaching their lowest type in the eighteenth century, when they ceased to be employed until the Gothic revival brought them again into use. A great deal of time has been given by archaeological investigators to the study of monumental brasses, and many finely illustrated works on the subject have been published; almost every county in England has one or more books upon those with in its borders. Haines's "Manual of Monumental Brasses", with its 200 illustrations, is invaluable to the student; while the magnificent folio volume of colored plates issued in 1864 by J. G. and L.A. B. Waller covers the ground of English brasses, and that of W. F. Creeny (London, 1884), fully describes those on the Continent. Military brasses can be studied in the transactions of the Yorkshire Architectural Society for 1885, and a history of the destruction of all kinds of brasses during the progress of the Reformation in Weever's "Ancient Funeral Monuments" (London, 1731).
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Memory
(Latin memoria)
Memory is the capability of the mind, to store up conscious processes, and reproduce them later with some degree of fidelity. Strictly speaking, however, a revival conscious process is not remembered, unless it is, at the same time, recognized as something which occurred before. Memory therefore, involves a process of recognition. Voluntary reproduction of mental processes is frequently spoken of as recollection, and involuntary, as recall.
DIVISIONS OF MEMORY
St. Thomas distinguishes two kinds of memory, sensory and intellectual. He excludes, however, from the former the function of merely storing up the mental image; this he assigns to imagination. Sensory memory reserves that which can not be received by the special senses and yet is individual, and therefore does not belong to the intellectual memory, which takes cognizance of nothing but the universal. For instance, the utility of an object and its setting in past time; by the utility of an object must not be understood any abstract concept of its but only, the sensory experience which all acquire, that certain things are beneficial or harmful. Sensory memory is located by St. Thomas in the bodily organism (1, lxxviii, a. 4) The intellectual memory receives and stores up the abstract and universal. Its seat is the passive intellect's division,, or perhaps only an aspect of the faculty of understanding. he complement of the passive intellect is the intellectus agens, which is conceived of as actively working over the data of sense, abstracting from them the universal (species intelligibilis) which they contain and impressing it on the passive intellect. St. Thomas argues that there must be an intellectual memory, because that which is acted upon must retain the effect of the agent all the more perfectly in proportion to its own stability. Since the impressions of sense leave lasting traces on the bodily which is subject to decay, — a fortiori the universal must, in some way, be stored up in the passive intellect, which is a spiritual faculty, permanent as the soul itself (I, Q., lxxix, a, 6-7).
This argument assumes that them are cognitive processes specifically different from those of sensation, a doctrine which has received want recognition in modem psychology until quite recently. The tacit or expressed assumption of many experimental psychologists has been the very opposite, viz.: that all our cognitive processes are sensations or sensory complexes. Recently, however, the attempt has been made to demonstrate experimentally the existence of abstract thought, totally distinct from mental imagery (phantasms). Along with this admission of a difference between sensation and thought, experimental psychology is beginning to emphasize the distinction between sensory and intellectual memory.
Sensory memory has long been subdivided by psychologists into several "types", chief among which are the auditory, visual, and motor. Anyone may remember at times by visual, auditory or other sensory images; but the prevailing character of his imagery determines his memory type. To wine extent the type depends on training; but there is evidence to show that it is in part determined by, anatomical or physiological conditions of the brain. This, however, does not exclude the modification of images by any exercise of memory in which they function; for the type is quite elastic (Watt, "Experimentelle Beiträge zu einer Theorie des Denkens" in "Archiv für die Ges. Psychol.", 1905, IV, 367-8).
Besides sensory and intellectual memory, a third division, affective memory is often mentioned Meumann (Vorlesungen zur Einfurhung in die experimentelle Padagogik, I, 174) recognizes it as a distinct form, because in children under thirteen, it is but little developed; whereas other forms of memory are already far advanced. Meumann's view is based on the experiments of Netschajeff and Lobsien. Ribot, who was the first to make a special study of affective memory, maintained that to the visual, auditory, and motor types, we must add another, which is just as well defined, i.e. the affective type ("Affective La Psychologie des sentiments, 166). Titchener "Affective Memory" in "Philos. Review", IV, 1895), objected to the type theory of affective memory, on the ground that affections, unlike mental images, are recalled in company with ideational mental processes. They are not independent but dependent mental processes, and can to, or recalled in company with the ideational mental processes, of which they are but qualities or tones. Conclusive evidence is at present lacking, to decide whether or not feelings are dependent or independent processes. But the settlement of this problem is not necessary for the recognition of an affective memory of some kind. The expression "affective memory" is justified because affective processes are distinct from sensory and intellectual.
THE DEVELOPMENT OF MEMORY
The growth of memory from childhood to maturity is dependent on the development of many mental faculties, and upon the is therefore a very complex affair. It is a growth of many memories, rather than of a single faculty. For purposes of experiment, the following forms of memory have been distinguished: (1) memory for special sensations, (2) for impressions of space and time, (3) for things and events of the outside world, (4) for numbers and abstract concepts, (5) for emotional states of mind. Each shows a period of rapid growth, followed by a standstill or even a retardation. The fourteenth and fifteenth year of childhood is especially unfavourable for the development of all kinds of memory. The order in which these forms of memory undergo their period of rapid development, is, for boys: (1) external objects, (2) words of visual content, (3) words of auditory content, (4) tones, (5) touch and sensations of movement, (6) numbers and abstract ideas, (7) emotions (cf. Meumann, Vorlesungen zur Einfahrung in die experimentelle Padagogik", I, 178).
It is not true that the memory of children is better than that of adults. Except for a retardation at the ages of fourteen and fifteen, memory grows continuously, reaching a maximum between twenty and twenty-five. After that, for those in learned pursuits, it declines very, slowly, until about the fiftieth year, when it commences to fall off more rapidly. Ebbinghaus, who made continual tests of his powers of retention, could say, at the age of fifty-two, that for twenty years his memory remained almost constant. By analogy with the general biological law of exercise, Merman concludes that memory fails more slowly the more frequently it is used.
THE METHOD OF MEMORIZING
The experimental study of memory has, not been barren in results of practical value. It is now possible to give suggestions for the practical work of memorizing that are based upon very definite data. These suggestions refer primarily to the mechanical part of memory. Practical experience tells us that if we want to memorize any kind of connected narrative, we am greatly helped if we first analyse its logical sequence of thought. Memory systems for translating dates into words and memorizing the words which can be retranslated into dates, are so cumbersome that their value is doubtful. The results of experimental work aid us chiefly in the drudgery of memorizing — just where conjecture about the best method is likely to fail. In learning a poem by heart, the usual method would by to read the first few lines several times, then read from the becoming on down a few lines further and so, little by little, commit the whole to memory. Another method would be to read it each, time, from beginning to end, until it was perfectly memorized. Although there is a prejudice in favour of the first method, it is the one that consumes the greatest amount of time.
Several pieces of experimental work have shown that memorizing by reading from beginning to end, is the quicker and more permanent method. The reason is to be sought in the mechanics of association, by which one part of the piece memorized is bound to the other. When a series of words is memorized, it may be shown that a word is not merely associated the one that precedes and the one that follows it, but also with every other word of the series. Consequently the "total" method, avoids the trouble of connecting the separate sections of the partial method, makes the bonds between the divisions more secure, and gives to all the parts a certain equality of value by which the whole is better united. (Steffens, "Experimentelle Beiträge, etc.", Ch. III). One will, of course, combine at times the two methods. When certain portions of a piece present special difficulties, these parts will be more deeply impressed by a few special readings. It has also been found that, in memorizing, it is better to read half aloud than entirely to oneself. In memorizing poetry, it should be read with the rhythmic swing of the metre. As to the rate of reading, it has been found that, if one wants to learn a piece so as to be able to be able to repeat it, as soon as he has memorized it, he will save time by reading rapidly. But he will forget it more quickly than if he reads leisurely. Since one generally wants to remember what he has learned for some hours at least, it is better to read through the material at a leisurely rate. Meumann recommends that in the first part of the memorizing, one should read slowly, and more rapidly later on, as the material becomes familiar.
THEORY OF MEMORY
As a psychological process, memory includes three elements: (1) retention, (2) reproduction, (3) recognition. The process of recognition is usually treated more or less as a separate problem, so that the discussion of the theory of memory has centered around the question, how it is possible for ideas to be retained and reproduced. What becomes of the idea after it leaves the present state of consciousness? Does it continue to exist, preserving its own peculiar being, somewhere in the depths of the mind, and reappear when the occasion is propitious? Such was the opinion of the German philosopher and pedagogue Herbart (1776-1841). This would only be possible, if the idea were a substantial being which rose up from the depths of consciousness whenever the mind became aware of it, disappearing when it was forgotten — a theory more picturesque than true. If the idea is not a substantial entity, it must be a kind of accident — a transient something that continues to exist only in the traces that it leaves in passing. This is the common theory of memory, which takes on many forms, according as the "trace" is located and explained. Descartes located the trace primarily in the bodily organism. In remembering, the soul has to drive the "animal spirits" hither and thither in the brain, till they encounter the trace of the idea it wishes to recall. But, besides the cerebral traces, there are also, according to Descartes, vestiges left in thought itself. Leibnitz located the trace in the monad of the soul and conceived of it as becoming vanishingly small, but never equal to zero. For others again, the trace is entirely material. Some even go so far as to locate each image in a special ganglion cell of the cortex. On account of its definite character and picturesqueness, this theory has found many popular expositions. But there are facts that seem to make it untenable. For instance, disturbances of vision caused by unilateral lesion in one visual area of the cortex of a dog, wear off after about six weeks. This was explained by supposing that new memory images are deposited in the surrounding area. But it was shown by Loeb, that when dogs are kept in complete darkness after the operation (so that the acquisition of new visual images would be impossible), on being released after a period of six weeks, they are, nevertheless, entirely normal (Loeb, op. cit. infra, xvii).
More recently, it has been maintained (Robertson, "Sur la dynamique du Système nerveux etc.", 438), that the trace is a chemical condition left in the brain by the passing activity of the original impression. This contention is not pure speculation, but is based upon experiments which aim to show that sensory processes are connected with the liberation of acids in the cerebral tissues. This leads to the assumption that
the extent of the memory-trace is proportional to the amount of material transformed in a selfcatalysed chemical reaction, that the number of syllables memorized must be connected with the number of repetitions (or time of learning) according to the following function: Log. n=Kr + b; where n is the number of syllables memorized, r is the number of repetitions, and k and b are constants (that is, do not vary when n and r vary).
("Monist" 1909, XIX, 383).
The quantity n also corresponds to the amount of substance transformed in the chemical reaction, and r to the time during which it goes on. Calculations based on this equation, compared with observed results, gave very small percentages of error: 0-46 per cent to 2-5 per cent. Such results seem to indicate that the term "sensory trace" will eventually receive a definite explanation, but they are far from affording us the basis of a complete explanation of memory. The insufficiency lies in the fundamental defect of all materialistic theories. They fall short of that which they start out to explain: the conscious processes of memory. It is not sufficient to show that there are cerebral traces. This has Iong been a priori evident, and it is to be supposed that at such traces will obey a definite law. Over and above this, a complete theory of memory must show how these cerebral traces recall definite conscious processes. This problem remains unsolved. In our haste to find some solution we must neither deny, with the materialist, the first facts known to us, our conscious processes, nor with the idealist refuse to allow one of the primary deductions from these facts, an external something that gives rise to our sensations. Scholastic philosophy has always recognized the fact of man's dual nature — a fact which must be taken account of in any theory of memory. St. Thomas postulated the existence of physiological traces in the organism. But he also pointed out that there must be some kind of residue of the ideas left in the soul itself. Since the ideas are but acts of intelligence, and not intelligent substances — transient activities of the soul itself — and not complete beings on which the mind turns its gaze, they can only live on, as dynamic traces in the passive intellect, awaiting the time when they will exert their influence on some future process of thought — apparently rising from the depths of consciousness, in the act of memory.
The function of memory is further significant as evidence for the substantial nature of the soul. Since ideas are transient processes, there must be a permanent something in the mind to account for their retention and reappearance; and since they are recognized as ideas that were formerly in consciousness there must be something that identifies them and that consequently persists during their absence from consciousness (see SOUL). The attempt to explain retention by means of psychical dispositions distinct from cerebral traces, is obviously futile unless it postulates a substance of mind in which such dispositions are preserved.
St. Thomas Aquinas, I, Q, lxxviii, a. 4; lxxix, a, vi-vii; Expositio in librum Aristotlis De Memoria et Reminiscentia; Dubray, The theory of Psychical dispositions, Diss. (Washington, 1905); Lobsien, Experimentelle Untersuchungen uber die Gedachtnissentwickelung bei Schulkindern in Zeitschrift fur Psychol. (1902), XXVII, 34-76; Loeb, Comparative Physiology of the Brain (New York, 1900); Meumann, Vorlesungenzur Einuhrung in die experimentelle Padagogic (2 vols., Leipzig, 1907); Netsschajeff, Experimentelle Untersuchungen uber die Gedachtnissentwickelung bei Schulkindern in Zeitschrift fur Psychol. (1900) XXIV, 321-351; Ribot, La Psychologie des Sentiments (3rd ed., Paris, 1899), ch., xi; Robertson, Wur la dynamique chimique du systeme nerveux central in Arch. Internationales de physiologie (1908), VI, 388-454; A biochemical conception of the Phenomena of Memory and Sensation in The Monist (1909), XIX, 367-386; Steffens, Experimentelle Beitrage zur Lehre vom okonomichen Lernen. Diss. (Gottingen, Leipzig, 1900); Titchener, Affective Memory in Philos. Review (1895), IV, 65-76; Watt, Experimentelle Beitrage zu einer Theorie des Denkens in Archiv. Fur die Ges. Psychol. (1905), IV, 289-436.
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Memphis
Ancient capital of Egypt; diocese of the province of Arcadia or Heptanomos, suffragan of Oxyrynchus.
Memphis was called in Egyptian Mennophir, "the good place". This name, at first reserved to the pyramid of Pharaoh Pepi I (sixth dynasty) afterward passed to the surrounding quarter, then to the whole city. It is called Aneb or Aneb-u, "the city of the wall" or "of the walls"; Aneb-hadj, "the white wall", an appellation properly signifying the citadel (Herodotus, III, 91); Ha-ka-Ptah, "the dwelling of the person of Ptah", an expression first applied to the temple of Ptah, then to the city and which according to certain authors became in the Greek tongue Aiguptos, Egypt; Kha-nofer, "the god crown"; Khu-to-ui, the "light of the two countries", i.e. of Upper and Lower Egypt; Ha-ka-knum-nuteru, "the house of the worship of the divine architects"; Ma-kha-to-ui, "the balance of the two countries", i.e., the dividing point between Upper and Lower Egypt.
Memphis is considered to have been founded by Menes, a native of Thini (Herodotus, II, 99; Diod. Sic., I, 50, 51, 67). It was the capital of several dynasties (third, fourth, sixth, eighth, twenty-fourth). It was after Thebes, says Brugsch, the city "concerning which the epigraphical monuments and the papyri have most to teach us". Memphis is often mentioned in the Bible under the name of Môf or Nôf (Osee, ix, 6; Is., xix, 13; Jer., ii, 16; xlvi, 14, 19; Ezech., xxx, 13, 16). The Prophets predicted in strong terms the destruction of this city, and the prophecies were so well fulfilled that the scholars of the French expedition could scarcely discover the true site of Memphis. Memphis has often, but incorrectly, been identified with the ancient Cairo, the Babylon of Egypt. It is now certain that Memphis extended into the plain where stand the villages of Bedrashen and Mit-Rahi-net, on the west bank of the Nile, about twelve and a half miles from Cairo. Its size must have been considerable. In this plain are sometimes exhumed colossal statues like that of Rameses II; but there remains none of the monuments of Memphis unless we except the neighbouring tombs of Saqqarah, where its inhabitants were formerly buried. Linant Pacha recovered the great dike built by the founder Menes to turn aside the course of the Nile; this must be the great dike of Cocheiche at present utilized. According to Revillout in "Le Nil" (1880), 19, 25, "terrible floods must have buried the great cities of Thebes and Memphis under enormous masses of clay". The great Egyptologist Mariette sees in this destruction of Memphis the verification of the prophetic predictions. "There is no city", he writes, "whose end was so lamentable as that of Memphis. It was formerly the chief of cities, the pride of Egypt. It astonished the world by the number and the magnificence of its buildings. To-day it is not even a ruin. Thus is fulfilled the word of the prophet (Jer., xlvi, 19): "Furnish thyself to go into captivity, thou daughter inhabitant of Egypt, for Memphis shall be made desolate and shall be forsaken and uninhabited" (Mariette, "Voyage en Haute-Egypte", 1878, I, 31).
See in Le Quien, II, 585-88 (Gams,( 461) the list of the known bishops of Memphis. John, the first on this list, was one of the opponents of St. Athanasius (Athan., "Apol. de fuga sua"; "Apol. contra Arianos"; "Epist. ad solitarios"; Sozomen, II, xxxi). Antiochus of Memphis took part in the Council of Nicæa. Palladius (Hist. laus., LXXVI) and Rufinus (Vit. Patrum, II, v) state that they saw in the neighbourhood of Memphis and Babylon innumerable multitudes of monks. Some Synaxaria mention for 5 Oct., the holy virgin St. Hierais of Memphis (Delehaye, "Synaxarium Eccles. Constantinop., Propylæa ad Acta Sanctor." 112, 8).
PETER MARTYR OF ANGHERA, Legatio babylonica (1577), 434; LE MASCHIER, Description de l'Egypte d'après les mémoires de Maillet (Paris, 1735), 261 sq.; Ægypti historiæ compendium (Oxford, 1789), 199 sq.; Description de l'Egypte, expédition de l'armée française, V; ABD- ALLATIF, Relation de l'Egypte (tr. Paris, 1810), 184-94; BRUGSCH, Dict. géog. de l'Egypte(Leipzig, 1879-80); IDEM, Egypt under the Pharaohs (1881), I, 50; DE ROUGÉ, Géog. ancienne de la Basse-Egypte (1891), 1-7; Annales du musée égyptien (Cairo, 1899), I, 149, 230, 280; II, 97, 240, 244, 285; III, I, 169, 182; IV, 76, etc.; MASPERO, Mission archéol. institut. français, II, ii, 133; DE VIT, Totius latinitatis onomasticon, IV (1887), cites all the passages from ancient authors, Greek and Latin, where mention is made of Memphis; LARRIVAZ in VIG., Dict. de la Bible, s. v. Memphis; LE QUIEN, Oriens christ. (Paris, 1740), II, 585-88; SMITH, Dict. of Greece and Roman Geogr., s. v.
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Men of Understanding
(HOMINES INTELLIGENTIAE).
Name assumed by a heretical sect which in 1410-11 was cited before the Inquisition at Brussels. Its leaders were Egidius Cantoris, an illiterate layman, and the Carmelite William of Hildernissen, near Bergen-op-Zoom. The sect was doctrinally related with the earlier Brethren of the Free Spirit. It taught the eventual salvation of all human beings and even of the demons, maintained that the soul of man cannot be defiled by bodily sin, and believed in a mystical state of illumination and union with God so perfect that it exempted from all subjection to moral and ecclesiastical laws and was an infallible pledge of salvation. Both leaders gloried in the visions with which they claimed to have been favoured. Cantoris in a moment of religious exaltation went so far as to run nude through the streets of Brussels declaring himself the saviour of mankind. About 1410 Peter d'Ailly, Bishop of Cambrai, seems to have taken the first steps towards the suppression of the heresy. William of Hildernissen consented to a retractation, the sincerity of which appeared doubtful. In 1411, a second investigation resulted in another retractation, but also in a sentence compelling William to return permanently to an extra-diocesan Carmelite monastery after three years' detention in one of the episcopal castles. No information has reached us respecting the result of the inquisitorial procedure against the other members of the sect.
FREDERICQ, Corpus documentorum inquisitionis Neerlandicae, I, 267-79 (Ghent, 1889); HAUPT in Realenc. f. prot. Theol., VIII, 311-12; LEA, History of the Inquisition, II, 405-06 (New York, 1888).
N.A. WEBER 
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Menaion
(menaîon from mén, "month")
The Menaion is the name of the twelve books, one for every month, that contain the offices for immovable feasts in the Byzantine rite. As in the West, the Byzantine Calendar consists of two series of offices. First there are the movable days, the days of the ecclesiastical year turning around Easter (proprium de tempore); overlying this, as it were, are the feasts of our Lord, the Blessed Virgin, and the Saints that are fixed to certain days of the month of the civil year. The offices for these feasts are contained in the menaia, which therefore correspond to the proprium sanctorum in the Roman breviary.
The origin and first compilation of the menaia is obscure. Apparently the various elements that make up the collection were put together gradually. It seems that the Synaxarion (now an extract from the menaia) was composed first. The Synaxarion contains only short accounts of the saints' lives, the history of the feast and so on, like the lessons of the second nocturn in the breviary. These lives of saints are attributed to Symeon Metaphrastes. The menaia include the Synaxarion and supply also all the other texts and poems (the Canons with their heirmoi, troparia, stichera, kontakia, and so on) required to complete the office. A great part of these poems are ascribed to Romanos, the chief hymn-writer of the Byzantine Church (fifth century). The menaia do not affect the holy liturgy (which is hardly influenced by the calendar), being used only in the Divine Office. The Byzantine ecclesiastical year begins with September. That month therefore forms the first menaion; there is then one for each month to August. The rules for coincidence of feasts and the manner of saying the office on any day must be sought in the typikon; but extracts from the typikon are printed in the menaia. Each office fills five or six small folio pages, the rubrics being printed in red. The general arrangement is this: first come the verses (stichera) sung at the Hesperinos, then the Biblical lessons with the prokeimena and any troparia that may be wanted. The Canon sung at the Orthros follows with all its odes and their troparia. The Synaxarion of the feast follows the sixth ode. The psalms and other unchanging matter are not given. They are found in the other books (Triodion, Parakletike, Oktœchos). The churches of the Byzantine rite that do not use Greek liturgically have translations of the menaia with additional offices for their special feasts and any other modifications they may have introduced. The Slavonic name for the book is mineja, Arabic minaiun, Rumenian mineiu. Parts of the menaia were translated into Syriac by the Melchites during the time that they used that language (a list in Charon: "Le Rite byzantin dans les Patriarcats melkites", Rome, 1908, pp. 33-44). The whole has not been translated into Arabic. The Orthodox and Melchites of Egypt and Syria use instead a selection from them called in Greek "Anthológion" (but "minaiun" in Arabic). The "Menology" (menológion) is either an ecclesiastical calendar or a kind of Synaxarion. The first printed edition of the menaia was made by Andrew and James Spinelli at Venice (1528-1596), and reprinted (1596-1607). The latest Greek editions were published at Venice, in 1873 (Orthodox), and at Rome, in 1888 (Uniate).
ALLATIUS, De libris eccles. Græcorum (Paris, 1645 and 1646); KRUMBACHER, Gesch. der byzant. Litt. (Munich, 1897), 658-659; NILLES, Kalendarium manuale (2nd ed., Innsbruck, 1896); MALTZEW, Die Nachtwache … der Orth. kath. Kirche (Berlin, 1892); NEALE, Hist. of the Holy Eastern Church, III (London, 1850); Selections from the Russian menaia in English are published by ORLOFF, The General Menaion (London, 1890), and The Ferial Menaion (London, 1900).
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Mencius
(Latinized form of Chinese MENG-TZE, i.e. MENG THE SAGE).
Philosopher, b. 371 or 372 B.C. He was a disciple of the grandson of Confucius, and ranks next to the great master as an expounder of Confucian wisdom. His work, known as the "Book of Mencius", or simply, "Mencius", is one of the four Shuh, or books, given the place of honour in Chinese literature after the King, or classics. Of Mencius' life only a meagre account has been handed down, and this is so like the story of Confucius in its main outlines, that one is tempted to question its strictly historical character. He is said to have lived to the advanced age of eighty-four years, being thus a contemporary of the great Greek philosophers, Plato and Aristotle. His father died when he was very young. The care of his training was thrown upon his mother, and so well did she fulfil her task that she has been honoured ever since, among the Chinese of all classes, as the pattern of the true mother. After a thorough instruction in the doctrine of Confucius, Mencius was honoured with the position of minister of state to one of the feudal princes, Hsüan. But after some years, seeing that the prince was not disposed to follow his counsels, he reigned his charge, and for years went about from state to state, expounding the principles of Confucius. At last he was kindly received by Prince Hui, and was instrumental in promoting the welfare of his people through his wise measures of reform. After the death of the prince he retired to private life, and spent his last years instructing his disciples, and preparing with them the book that bears his name.
The "Book of Mencius" consists of seven parts or books, and treats of the proper regulation of human conduct from the point of view of society and the state. Religion as a motive of right conduct seems to have concerned him much less than it did Confucius. He is interested in human conduct only in so far as it leads to the highest common weal. One of his recorded sayings runs: "The people are of the highest importance; the gods come second; the sovereign is of lesser weight." His work abounds in sententious utterances. If we may trust the records, he knew how to speak plainly and strongly. To Prince Hui, whom he found living in careless luxury, while his people were perishing for lack of economic reforms, he said: "In your kitchen there is fat meat, and in your stables there are sleek horses, while famine sits upon the faces of your people, and men die of hunger in the fields. This is to be a beast and prey on your fellow men." Mencius was a staunch champion of the Confucian principle that human nature tends to what is morally good, and only runs to evil by reason of the perverse influences of external enviroment. His treatise is one of the most noteworthy attempts to teach morality independently of religion. The "Book of Mencius" is generally accepted as genuine, though the evidence of its Mencian authorship is of a kind that would not be judged sufficient if it fell within the scope of modern historic criticism. In a Chinese history dating from 100 B.C., a short account of Mencius is given, in which he is declared to be the author of the work in seven books that bears his name. There are extant portions of literary works composed as early as 186-178 B.C., containing quotations from the "Book of Mencius". There remains still, somewhat more than a century to bridge over, but the reputation for accuracy of the Chinese annals is taken as a warrant that the work goes back to the days of Mencius and issued from his pen.
A partial acquaintance with the teachings of Mencius was obtained by European scholars through the writings of the Jesuit missionaries to China in the eighteenth century. The "Book of Mencius" was translated into Latin by Stanislaus Julien in the early part of the last century. English readers have ready access to the sayings of Mencius in the admirable edition and version of the "Chinese Classics", by J. Legge.
LEGGE, The Works of Mencius, Chinese Classics, II (London, 1861); JULIEN, Meng Tseu (Paris, 1829); FABER, The Mind of Mencius (Boston, 1882); GILES, A History of Chinese Literature (New York, 1901).
CHARLES F. AIKEN 
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Mendel, Mendelism
Gregor Johann Mendel (the first name was taken on entrance to his order), b. 22 July, 1822, at Heinzendorf near Odrau, in Austrian Silesia; d. 6 January 1884, at the Augustinian Abbey of St. Thomas, Brunn.
His father was a small peasant-farmer, and the pecuniary resources of the family were very meagre, as is shown by the fact that a younger sister of Mendel's voluntarily gave up a large part of her dowry in order that the plans which his family had formed for his education might be carried out. The debt was afterwards repaid, and more than repaid, by Mendel. After a period of study at the school of Leipnik, Mendel distinguished himself so much that his parents made a great effort and sent him to the gymnasium at Troppau, and subsequently, for a year, to Olmutz. At the former place one of his teachers was an Augustinian, and, whether post or propter hoc, at the end of his period of study at the gymnasium Mendel applied to be admitted as a novice in the Abbey of St. Thomas at Brunn, commonly known as the "Königskloster". This was in 1843, and in 1847 he was ordained priest and seems to have occupied himself in teaching until 1851, when he was sent, for a two years' course of study in mathematics, physics, and the natural sciences, to the University of Vienna. When this course terminated, in 1853, he returned to his abbey, and was appointed a teacher, principally of physics, in the Realschule. He continued in this position for fifteen years and appears to have been genuinely devoted to teaching and to have gained the reputation of being extraordinarily successful in interesting his pupils in their work. In 1868 he was obliged to relinquish his educational labours on assuming the position of abbot of his monastery, to which office he was then elected.
When appointed to this important post, Mendel, already much engrossed with his biological experiments hoped that he might have more time for his researches than was possible in the midst of his labours at the Realschule. But this was not to be. The jurisdiction and privileges of the abbey are somewhat extensive, and its abbot must, in ordinary times, find himself with plenty of occupation. Mendel, however, in addition to the multiplicity of his duties as abbot, became involved in a lengthy controversy with the Government which absorbed his attention and embittered the last years of his life. The Government had imposed special taxes on religious houses, and these Mendel refused to pay, alleging that, as all citizens were, or should be, equal in the eye of the law, it was unjust to ask one kind of institution to pay a tax from which another kind was free. At the commencement of the struggle several other monasteries sided with him but one by one they submitted, until at last Mendel was left alone in his opposition to the tax. Great efforts were made to induce him to yield but he refused, and even allowed the goods of the abbey to be distrained upon rather than submit. In the end -- though not till after Mendel's death -- the obnoxious tax was repealed. The result of all this strain, as may easily be understood, was a complete cessation in Mendel's scientific work. His appointment as abbot may have been an excellent thing for the monastery, but it cannot be denied that it was a great misfortune for science. The latter years of his life were rendered unhappy, not only by constant strife with the Government, and by the racial controversies which tore that part of Austria at the time in question, but also by constant ill-health due to the chronic nephritis of which he ultimately died. The result of these various troubles was to change that sunny cheerful nature, which had secured Mendel many friends, to a somewhat morose disposition and suspicious attitude of mind. A public monument to his memory was unveiled at Brunn, 2 October 1910.
Mendel's experiments, on which his fame rests, were commenced while he was still a novice, and carried out in the large gardens attached to his monastery. Dissatisfied with the Darwinian views, then commencing to be known, he undertook a series of experiments on peas which occupied his spare time for eight years. The results of these observations were published in the "Transactions" of the Brunn Natural History Society in 1866, and a further paper on Hieracium appeared in the same periodical in 1869. Two short papers of less importance were published during the period of study at Vienna, and this seems to complete the list of the communications which he gave to the world, with the exception of his annual meteorological records, also published by the same society. It is, however, known that he devoted himself to various lines of investigation, bestowing much labour on the heredity of bees. He collected queen bees of all attainable races, European, Egyptian, and American, and made many crosses between the various races. Unfortunately, the notes which he is known to have made on this subject have completely disappeared, and it is not impossible that he may have destroyed them himself in some of the dark hours which he was called upon to endure during the last years of his life.
The Brünn Society was not a wholly unknown organization, but its Journal was scarcely one which could be expected to give the widest publicity to a new discovery or theory. It is perhaps largely on this account that Mendel's views seemed for a third of a century to have been still-born. Bateson, however, thinks that this would not so long have delayed his recognition, but that "the cause is unquestionably to be found in that neglect of the experimental study of the problem of Species which supervened on the general acceptance of the Darwinian doctrines", and Bateson's opinion, as that of the man who has done more than any other to make Mendel's views known, is worthy of all consideration. Whatever may have been the cause, the fact remains that Mendel's work was unrecognized until, in 1899, three men of science -- de Vries in Holland, Correns in Germany, and Tschermak of Austria-almost simultaneously called attention to his publications and started the interest in his line of investigations which has steadily continued to grow and increase since that date. Mendel himself, though grievously disappointed at the neglect of his views, never lost confidence in them, and was wont to exclaim to his friends, "Meine Zeit wird schon kommen". He was abundantly justified in his belief.
It now remains to give some account of the theory put forward by Mendel and the influence of his work during the past ten years. Mendel himself confined his experiments to plants, and his most important observations were made on the garden pea, Pisum sativum. Later observers have dealt, not only with a number of other members of the vegetable kingdom, but also with a variety of animals, using that word in the widest possible sense. With the details of their publications it is not possible here to deal, but a short account of Mendel's own work will suffice to show the lines of his theory. He did not, as others had done and have since done, direct his attention to the entire group of characteristics making up the individual, but concentrated his attention on certain pairs of opposed features observable in certain plants. In the case of the pea, he observed that some were tall, some dwarf in habit; some had round seeds, others wrinkled; some had green endosperm, others yellow. For the purpose of his own observations he selected seven such characters and studied their behaviour under hybridization. From what occurred he was led to believe that the progeny of the various crosses behaved in regard to these characters, not in a haphazard manner, but in one which was reducible to the terms of a so-called "Natural Law". One instance given by Bateson will explain what happens: there are tall and short (or "Cupid") sweet peas, and in them we have plants showing a pair of marked and easily recognizable opposite characters. The tall and short forms are crossed with one another, and the seeds collected and sown. The resultant plants will be found to belong entirely to the tall variety, which has apparently wiped out the short. If, however, this generation of seeds is sown and the flowers of the resultant plants be self-fertilized, the result is that, when their seeds are sown, and have sprung up into plants, it is found that these are mixed, and mixed in definite proportions, for on the average, it will be found that there are three tall forms for every one of the short. It follows that the dwarfishness was not wiped out, but that it was temporarily obscured in the second generation, though present all the time potentially. To the character which alone appears in the first cross is given the name dominant (in this instance tallness is dominant), and to the hidden character that of recessive (dwarfishness, in the example). When the talls and dwarfs of the third generation are allowed to be self-fertilized, it is found that all the recessives (dwarfs) breed true and, what is more, will go on breeding true as long as uninterfered with. Not so the dominants, which, after self-fertilization, produce both talls and dwarfs. Some of the talls of this generation will breed true and continue to breed true; others will not, but will produce a mixed progeny. Hence, out of the first plants, seventy-five will be talls (dominants), and twenty-five dwarfs (recessives), these last being pure.. Of the seventy-five talls, twenty-five will be pure and will go on producing talls; fifty will be mixed, and their progeny will consist of pure dominants, mixed dominants, and recessives, as has been stated above.
Davenport thus enunciates the laws underlying these facts: "Of the two antagonistic peculiarities possessed by two races that are crossed, the hybrid, or mongrel, exhibits only one; and it exhibits it completely, so that the mongrel is not distinguishable as regards this character from one of the parents. Intermediate conditions do not occur. . . . Second: in the formation of the pollen, or egg-cell, the two antagonistic peculiarities re segregated; so that each ripe germ-cell carries either one or the other of these peculiarities, but not both. It is a result of the second law that in the second generation of mongrels each of the two qualities of their grandparents shall crop out on distinct individuals, and that the recessive quality shall appear in twenty-five per cent of the individuals, the remaining seventy-five per cent having the dominant quality. Such recessive individuals, crossed inter se, should never produce anything but recessive offspring."
Such, in brief, are the main outlines of Mendel's theory; but in the few years which have elapsed since it first engaged the attention of the scientific world, there has grown up an enormous literature on the subject which has much added to the complexity of the minor developments of the laws above enunciated, and has still more added to the difficulty of the terminology of Mendelism. With these developments it is imposiible to deal here: they will be found very fully treated in Bateson's work (see below). It would, however, be negligent to omit all mention of the estimation in which the theory itself is held by men of science of the present day. Bateson claims that "his experiments are worthy to rank with those which laid the foundation of the atomic laws of chemistry"; and Lock, that his discovery was "of an importance little inferior to those of a Newton or a Dalton". Punnett also states that, owing to Mendel's labours, "the position of the biologist of today is much the same as that of the chemist a century ago, when Dalton enunciated the law of constant proportions. In either case the keynote has been Discontinuity-the discontinuity of atom and the discontinuity of the variations in living forms". It is a remarkable fact that Mendel's writings never appear to have come under the notice of Charles Darwin and many have speculated as to the effects which they might probably have exercised on that writer had he made their acquaintance. T.H. Morgan does not hesitate to say that Mendel's laws give the final coup de grace to the doctrine of Natural Selection, and others consider that his views, if finally proved to be correct, will at least demand a profound modification in the theories associated with the name of Darwin.
It would not, however, be by any means correct to suppose that Mendel's views have been received with complete acceptance by the scientific world; indeed there is a sharp, and at times even embittered, controversy between the supporters of Mendel and his opponents, amongst whom the late Professor Weldon may perhaps be considered to have been one of the most important. The end of the controversy is not yet in sight, nor is it likely to be for some time, judging by the extraordinarily varied results which observers have drawn from even identical series of facts. For instance, from the same materials afforded by the colours of thoroughbred horses given in the pages of Weatherby's "General Sudbook of Horses", a Mendelian (Mr. Hurst) has deduced evidence in favour of the view which he upholds, and an anti-Mendelian (the late Professor Weldon) has arrived at a diametrically opposite conclusion. This, at least, may safely be said: that Mendel's views have been endorsed by a number -- it would probably be safe to say a steadily increasing number -- of scientific men; that they seem to be likely to exercise a profound influence on agriculture and on the scientific breeding of horses and stock; and that, with such modifications as farther experience may suggest, the main underlying principles of the work will probably become more and more firmly established.
As above stated the papers in which Mendel's theories were made public are contained in the "Proceedings" of the Brünn Society. They have been made available for English readers by the translation which appears in Bateson's work (see bibliography below).
BATESON, Mendel's Principles of Heredity (Cambridge, 1909) (this is the most important work in English, and contains a translation of Mendel's papers and a biography as well as a full account of all recent work on Mendelian lines); PUNNETT, Mendelism (Cambridge, 1905), a good brief account of the subject; LOCK, Recent Progress in the Study of Variation, Heredity and Evolution (London, 1906); WALSH, Catholic Churchmen in Science (Philadelphia, 1906). See also Royal Society Reports on Evolution. In BATESON'S book, and in KELLOG, Darwinism To-Day (New York, 1907), many references to foreign periodical literature on the subject will be found.
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Mendez and Gualaquiza
Vicariate Apostolic, established by Leo XIII on 3 February, 1893, in the southern part of the province of Oriente, Ecuador. It depends directly on the Congregation of Extraordinary Ecclesiastical Affairs. The vicar-Apostolic is Mgr Giacomo Costamagna, Salesian, titular Bishop of Colonia, elected, 18 March, 1895. The mission was entrusted to the Salesians, who sent thither three fathers, two scholastics, and one catechist. They were all expelled under the anti-clerical regime in 1895. The province of Oriente is populated almost exclusively by Indians of the Jibaro (q.v.) stock. In the eighteenth century many of the tribes had been converted by the Jesuits, but on the expulsion of the latter in 1767 the missionaries who replaced them failed in the work of evangelization and the natives relapsed into paganism. Oriente is estimated to contain 150,000 Indians.
Wolf, Geog. y geologia del Ecuador (Leipzig, 1892).
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Mendicant Friars
Mendicant Friars are members of those religious orders which, originally, by vow of poverty renounced all proprietorship not only individually but also (and in this differing from the monks) in common, relying for support on their own work and on the charity of the faithful. Hence the name of begging friars.
There remain from the Middle Ages four great mendicant orders, recognized as such by the Second Council of Lyons, 1274, Sess. 23 (Mansi, XXIV, 96) -- the Order of Preachers, the Friars Minor, the Carmelites, and the Hermits of St. Augustine. Successively other congregations obtained the privilege of the mendicants. The Council of Trent (Sess. XXV, cap. iii) granted all the mendicant orders, except the Friars Minor and the Capuchins, the liberty of corporate possession (see FRIAR). The object of the present article is to outline (I) the origin and characteristics of the mendicants; (II) the opposition which they encountered.
I. ORIGIN
Historical reasons for the origin of the mendicants are obvious. Since the struggle regarding investitures a certain animosity against church property had remained. Arnold of Brescia (q.v.) preached that monks and clerics who possessed property could not a be saved. A little later John Valdes founded the "Poor Men of Lyons", soon followed by similar sects. The movement thus started in France and Italy had spread among the poorer classes at the beginning of the thirteenth century and threatened to become dangerous to the Church. By uniting utter poverty to entire subjection toward, St. Francis became with St. Dominic the bulwark of orthodoxy against the new heretics, and the two orders of Friars Minor and Preachers proved themselves a great help both to the inner and to the external life of the Church. Nor was absolute poverty the only characteristic of the new orders. They did not confine themselves to the sanctification of their own members; their maxim was non sibi soli vivere sed et aliis proficere (not to live for themselves only, but to serve others). At once contemplative and active, to the complete renunciation of all things they joined the exercise of the apostolic ministry , devoting themselves to the evangelization of the masses, and thus introducing another element into monastic life. A necessary consequence of their close contact with the people, the convents of the mendicants, unlike those of the Benedictines, Cistercians and of the monks generally, were situated in the towns, in which, at the beginning of the thirteenth century, communal life was rapidly developing. Now as Brewer (Monumenta Franciscana I, p. xvii) observes, and his words may be applied to al the mendicants, "it was to this class of the population, in first instance, that the attention of the Franciscan was directed; in these wretched localities (suburbs of the towns) his convent and order were seated. A glance at the more important will show the general correctness of this statement. In London, York, Warwick, Oxford, Bristol, Lynn and elsewhere, their convents stood in suburbs and abutted on the city walls". The work of the mendicants in the pulpit, in the confessional, in the service of the sick and the socially weak, in the foreign missions, had no parallel in the Middle Ages.
This same apostolical activity had two consequences, which form further characteristics of the mendicant friars, a new organization of claustrul life and, the adoption of a special means of providing subsistence. The mendicants, unlike the monks, were not bound by a votum stabilatis (vow of permanancy) to one convent but enjoyed considerable liberty. Not only might they be called upon to exercise their ministry within the limits of a province, but, with permission of the general, they could be sent all over the world. The form of government itself was rather democratic, as for the most part the superiors were not elected for life and were subject to the General Chapter. From their apostolical ministry the mendicants derived the right of support from all Christian people: dignus est operarius mercede sua. (The labourer is worthy of his hire.) It was only just that having left everything in the world in obedience to Christ's counsel (Matt., xix, 21; xvi 24; Luke, ix, 1-6) in order to devote themselves to the well-being of the people, they should look to the people for their support. And in fact those alms were regarded as the due of their apostolic work. When later the Apostolici (q.v.) tried to live in the same way as the mendicants, without doing their work, Salimbene rebuked them indignantly: "They wish to live", he writes, "on the charity of the Christian people, although they do nothing for it, they hear no confessions, they do not preach, nor do they give edification, as do the Friars Minor and the Preachers" (Mon. Ger. Hist. Script. XXXII, 255-57, 259, 264). But provision for the necessities of life was not left to chance. Each convent had its limit or district (limes, terminus), in which brothers, generally two and two, made regular visits to solicit alms. This institution still exists in Catholic countries, as in Italy, Spain and some parts of Germany and in the Tyrol, while in others, even Catholic countries, it is forbidden by law, as in some parts of Austria-Hungary.
II. OPPOSITION
This new form of conventual life was not introduced without strong opposition. With what feelings the older orders occasionally regarded the rapid spread of the mendicants may be gathered from the it Chronica majora, ad an. 1243", ed. Luard, IV London., 1877, 279, 80; "ad. an. 1246", ibid.1 511-17. Still it is well known that St. Francis was indebted to the Benedictines for the "Portiuncula", the first church of his order. The chief opposition came from elsewhere; from the universities and from the bishops and secular clergy. The mendicants did not confine themselves to the sacred ministry, but had almost from the beginning learned members who claimed equality with other doctors at the universities. The Dominicans were the first religious order to introduce the higher studies as a special point in their statutes and if they probably owe their mendicancy to the influence of St. Francis over St. Dominic, the Friars Minor are probably indebted for their higher studies to the influence or at least to the example of the Preachers. On the other hand the Church appreciated the work of the new orders and exempted them from the jurisdiction of the bishops, granting them extensive faculties for preaching and hearing, confessions, together with the right of burial in their own churches, rights reserved hitherto to the secular clergy. It should be stated here that this opposition, was not inspired merely by envy or other mean motives, but rather from economical reasons. For the parish priests depended in great part for their income on the offerings of the faithful, which threatened to diminish through the great popularity enjoyed by the mendicants. On the whole it might be said that the Church protected the regulars against unjust attacks, while on the other hand she found means to redress abuses, tending to endanger the legitimate interests of the secular clergy. The opposition to the mendicants was particularly strong at the University of Paris, and in France generally, less violent at the University of Oxford and in England. Isolated cases are to be found also in other countries. As early as 1231-32 Gregory IX had to protect the mendicants against the pretensions, of some prelates, who wanted the friars to be subject to their jurisdiction like the ordinary faithful. See different forms of the Bull "Nimis iniqua" (Bull. Franc. I, 74-77) repeated by Innocent IV, 1245 (op. cit. 368). Although this Bull speaks in a general way and is addressed to different countries the abuses enumerated by it were probably of local character.
The first great storm broke out at Paris, where the Dominicans had opened their schools (1229-30) and erected two chairs of theology; the Friars Minor followed them (1231). At first (1252) the opposition was directed against the Dominicans, the university wishing to grant them only one professorship [Denifle, "Chartularium" (see. below) I, 26]. The university sought allies and so drew the bishops and secular clergy into the struggle (Chartularium I, 252), with the result that Innocent IV, at first favourable to the mendicants (Chartularium 1, 247), took. away their privileges with regard to preaching, confession, and burial rights in the Bull "Etsi animonim" 21 Nov., 1254 (Chartularium 1, 1267). This sudden change of attitude towards the mendicants in Innocent IV has not yet been sufficiently explained. The first step of Alexander IV was to suspend the dispositions of his predecessor , Bull "Nee insolitium", 22 Dec., 1254 (Chartularium I, 1276), in which he promised new dispositions and forbade meanwhile to act against the mendicants. In these critical circumstances it was doubly unfortunate that Gerard di Borgo S. Donnino should publish his book "Introductorius in Evangelium Esternum" (1254), which besides many other Joachimite errors, attributed to the mendicants a special vocation, to take the place of the secular clergy in the near future (1260). The answer was not long delayed. William of St. Amour, the leader of the opposition against the mendicants, publicly attacked the treatise in his sermon "Qui amat (ed. Brown, "Fasciculus rerum expetendarum" . . London, 1690, II, 51; Guil. a S. Amore, "Opera omnia," Constance 1632, 491). It has been made evident of late that the professors extracted from Gerard's treatise and from Joachim's "Concordia" the thirty-one propositions, partly falsifying them (Matt. Parisiensis first ed., London, 1882, 335-39; "Chartularium 1; 1, 272), and denouncing them with the book to Innocent IV. William went farther and wrote his famous treatise against the mendicants, "De periculis novissimorum temporum" ("Opera om.", op. cit., 17-72; Brown, op cit 11, 18-41, here under a false title). The author starts from II Tim., iii sqq., and sees the fulfillment of those words in the rise of the mendicant friars, who however are not specified, though everybody knew the significance. The whole list of vices enumerated by the apostle is applied to the mendicants, whom William blames on all the points which formed their characteristic note. The danger, he goes on, is at our doors, and it is the duty of the bishops to avert it. In order that those impostors and pseudo-preachers, may be the more easily detected, William draws up forty-one signs, by which they are to be recognized. This treatise made an enormous impression.
Alexander IV, however, in the Bull "Quasi lignum vitae", 14 April 1255 ("'Bull. Franc." II; "Bull. Traed." I, 276; "Chartularium" I, 279), settled the questions at issue between the university and the mendicants, independently of the case of Gerard di Borgo S. Donnino. The pope annulled the statutes of the university against the mendicants, who were authorized to continue their public schools, even with the two chairs of the Dominicans, as a part of the university. On the other hand, the Master General of the Dominicans wrote from Milan, May, 1255, to his brethren to be careful and not to provoke the secular clergy against the order ("Chartularium" I, 289; Reichert, "Monumenta Ord. Frat. Praedicatorum", V, Rome, 1900, 21). At the same time the common interests of the Preachers and Friars Minor inspired the beautiful letter of John of Parma (q. v.) and Humbert of Romans, Milan, May, 1255 (Reichert, op. cit., V, 25; Wadding, "Annals Ord=2E Min.", III, 380). The professors and students of Paris nevertheless did not accept the Bull "Quasi lignum vitae": they wrote 2 Oct., 1255 a sharp protest against it (Chartularium I, 292). Alexander IV, 23 Oct., 1255, condemned the "Introductorius in Evangelium aeternum" (Denifle, "Archiv. f. Litt. u Knichengesch.", I, 87 sqq.). Moreover 5 Out. 1256, he condemned the treatise "De Periculis novissimorum temporum" in the Bull "Romanus Pontifex" (Chartarium I, 1531). Reluctantly the university submitted to the orders of the pope. William alone resisted and having been banished from Paris and France, he wrote another attack against mendicants, "Liber de antichristo et eiusdem miristris" (ed. under a false name by Martene-Durand, "Vet. Scriptor. amplissima collectio", IX, Paris, 1733, 1271). This redoubtable attack against the mendicants, conducted by the most famous university, was met by the ablest writers from among the friars. St. Thomas Aquinas wrote " Contra impugnantes Dei cultum"; St. Bonaventure, "Quiestio disputata de paupertate" (Opera omnia, ed. Quaraccehi, V, 125), "Apologia paupernum" a (VII, 233), "De tribus quaestionibus" (VIII, 331). Directly against William's "De periculis" another Franciscan, Bertrand of Bayonne, or perhaps Thomas of York, wrote the treatise, "Manus contra omnipotentem" (Chartularium I, 415). John of Peckham, later Archbishop of Canterbury, took part in the controversy with his "De perfectione evangelica", partly ed. by Little in to Fratris Johannis Pecham. . . . tractatus tres do paupertate" (British Society of Franciscan Studies, II, Aberl 1910). The seculars continued the fight, even with popular compositions, of which the best known is the "Roman de la Rose". At the second Council of Lyons new attempts were made against the mendicants, partly because of the rise of other mendicant bodies, some of which were of objectionable form, as the " Apostolici " and the "Friars of the Sack" (Saccati) (see Salimbene, "Mon. Germ. Hist. Script.", XXXII, 245 sqq) All mendicants were abolished, but the four great orders were excepted on account of the manifest good they wrought. Martin IV, "Ad fructus uberes ", 13 Dec., 1281, and 10 Jan., 1282 (Bull. Franc., 111, 480) extended the privilege of the mendicants with regard to preaching and hearing confessions, a measure which caused much opposition among the bishops and clergy, especially in France. Only in late years have we come to know of the existence of a great transaction on this subject, at Paris 1290, where Cardinal Gaetano, later on Boniface VIII, skillfully defended the regulars (See Bibliography). Boniface VIII revised the legislation regarding the privileges of the mendicants in favour of the clergy. His Bull "Super Cathedram", 18 Feb. 1300 (c. 2 in " Clem." III, 7; "Extravag. Com." cap. 2, III, 6; "Bull Franc.", IV, 498) is in substance even now in force.
The controversies between the mendicants and the secular priests in England and Ireland took an acrimonious form in the fourteenth century. We have a peculiarly interesting instance of this in the case of Richard Fitzralph, Archbishop of Armagh (q.v.), who preached seven or eight times in London against the mendicants and in nine propositions attacked their poverty and their privileges interfering with parochial rights. Denounced at the papal court of Avignon, he was cited by Innocent VI and defended himself in a treatise, which he read in a public consistory, 8 Nov., 1357, printed under the title "Defensorium Curatorum" in Goldast, "Monarchia S. Romani Imperii. . .", II, Frankfort, 1614 , 1391-1410 and in Brown, "Fasciculus rerum", II, 466-487., There is a compendium of the nine propositions in Old English in Howlett, "Monumenta Franciscana" II, 276-77. This curious document might be called a negative exposition of the rule of the Friars Minor. An English Franciscan, Richard Conway, defended the friars against Fitzralph; his treatise is edited by Goldast, op. cit., 11, 1410-44. Innocent VI gave a Bull, 1 Oct., 1358, in which he stated that a commission had been named to examine the differences between the Archbishop of Armagh and the mendicants and forbade meanwhile the prelates of England to hinder the four mendicant orders from exercising their rights (Bull. Franc., VI, 316). In the following year a Bull prescribing the observance of the Decretal "Super Cathedram" of Boniface VIII was directed to different bishops of the continent and to the Arch. bishop of York, 26 Nov., 1359 (Bull. Franc., VI, 322). Towards the end of the fourteenth century the mendicants in England were attacked more fiercely and on a broader scale by the Wicliffites. Wiclif himself at first, was not on bad terms with the friars; his enmity was confined to the last few years of his life. While Wiclif had only repeated the worn-out arguments against the mendicants, his disciples went much farther and accused them of the lowest vices. Nor did they confine their calumnies to learned treatises, but embodied them in popular poems and songs, mostly English, of which we have many examples in the two volumes published by Wright (see bibliography). The chief place of controversy was Oxford, where the friars were accused even of sedition. On 18 Feb., 1382, the heads of the four mendicant orders wrote a joint letter to John of Gaunt, Duke of Lancaster, protesting against the calumnies of the Wicliffites and stating that their chief enemy was Nicholas Hereford, Professor of Holy Scripture, who in a sermon announced that no religious should be admitted to any degree at Oxford. This letter is inserted in Thomas Netter's " Fasciduli Zizaniorum, magistri Job. Wyclif" (ed. Waddington, Rer. Brit. Script., London, 1858, 292-95). There are in the fourteenth and fifteenth centuries many other instances of hostility with which the friars, especially the Minorites, were regarded by the University of Oxford. Though the Black Death and the Great Schism had evil effects on their general discipline, the mendicants, thanks to the rise of numerous branches of stricter observance, on the whole flourished until the Reformation. Notwithstanding the heavy losses sustained during that period, the mendicants have nevertheless continued to take their part, and that a considerable one, in the life of the Church down to the present day.
For full bibliography see the several Mendicant Orders. Ripoll, Bullarium Ordinis FF. Praedicatorum (8 vols., Rome, 1720 sqq); Sbaralea-Eubel, Bullarium Franciscanum (7 vols., Rome, 1759 sqq.); Denifle-Chatelain Chartularium Univeristatis Parisiensis (Paris, 1889 sqq.); WRIGHT, Political Poems and Songs relating to English History in Rer. Brit. Scrtpt., 2 vols. (London. 1859-61); Brewer, Monumenta Franciscana, I (London 1858), II (ed=2E Howlett, London, 1882); Little, The Grey Friars in Oxford (London. 1892); Bryce, The Scottish Grey Friars, 2 vols. (Edinburgh, 1909); Denifle, Die Constitutionen des Prediger-Ordens vom, Jahre 1228 in Archiv fur Litteratur und Kirthengemkinkto, I (Berlin 1885) 165-227, cf. V (Freiberg 1989), 530-64; Mortier, Histoire des Maitres Generaux de l'ordre des Friars Pricheurs, 4 vols. (Paris, 1903-W); Holzapfel, Manuals Hiatoriae Ordinis Fratrum Minorum (Freiburg, .1909); German ed , ibid; Koch, Die fruhesten Niederlassungen der Minoriten im Rheigebiete und ihre Wirkunqen auf d. kirch. u. polit. Leben (Leipzig, 1881); Paulus, Welt und 0rdensklerus beim Ausgang des XIII. Jahrhunderts im Kampfe um die Pfarr Rechte (Essen-Ruhr, 1900); Ott, Thomas von Aquin und das Mendikantentum (Freiburg. 1908); Wiesehoff, Die Stellung der Bettelorden in den deutschen freien Reichsstadten im Mittelalter (Leipzig, 1905); Finke, Das Pariser Nationalkonzil vom Jahre 1290, ein Beitrag zur Geschichte Bonifaz VIII und der Pariser Uinversitat in Romische Quartalschrift, IX (Rome,1895),171-82; Idem, Aus den Tagen Bonifaz VIII - VII (Munster, 1902), 9-24; Mattioli, Antologia Agostiniana, I, Studio critco sopra Egidio Romano Colonna (Rome, 1896), 52-64; Eubel, Zu den Streitigkeiten bezuglich des jus parachiale im Mittelalter in Romische Quartalschrift, XI (Rome, 1895), 395-405; Idem, Die Stellung des Wuzburger Pfarrklerus zu den mendikantenorden wahrend des Mitelalters in Passauer theologish-praktischen Monatschrift, I, 481-94; Bernouilli, Die Kirchemgemeinden Basels vor der Reformation (Basle, 1895); RASHDALL, The Universities of Europe in the Middle Ages, I (Oxford, 1898); Seppelt, Der Kamf der Bettelorden an der Universitat Paris seit der Mitte des 13 Jahrhunderts, part I in Kirchengeschichtliche Abhandlungen, ed: Sdralek, III (Breslau, 1905), 197-244; part II, ibid., VI (Breslau, 1908), 73-140.
LIVARIUS OLIGER 
Transcribed by James Scott

Mendoza, Diego Hurtade De[[@Headword:Mendoza, Diego Hurtade De]]

Diego Hurtade de Mendoza
A Spanish diplomat and writer, and one of the greatest figures in the history of Spanish politics and letters; born in Granada, of noble parentage, about 1503; died in Madrid, 1575. He received his early education under private tutors and later at the University of Salamanca. A powerful personality, he was a man who carried to a successful termination whatever he undertook. He was destined originally for the Church, and acquired much knowledge suited to further his ecclesiastical advancement, both at home, where he learned to speak Arabic fluently, and at Salamanca, where he studied Latin, Greek, philosophy, civil and canon law. But he preferred politics and literature, and attracted the notice of Charles V, who sent him in 1530 as ambassador to the Republic of Venice. In 1543 the emperor sent him as one of his representatives to the Council of Trent, where he successfully sustained the imperial interests. While at the Council he was appointed in 1547 special ambassador to Rome and captain-general of Siena in Tuscany, whence he returned to Spain in 1554.
As a poet Mendoza excelled in both the older Spanish and the new Italian measures, but his specimens of the latter show more richness of thought, and he probably exercised considerable influence in popularizing and securing the triumph of the Italian school of lyric poetry in Spain. In his "Guerra de Granada", published in Lisbon in 1627, he shows himself a master of prose. It was written during his exile at Granada (1568-1571), whither he had been sent by Philip II after some trouble with a noble at court, and is a masterly piece of Spanish prose writing. His "Lazarillo de Tormes" is a work of genius. He is said to have written it while he was at the university or soon after leaving it. It is the autobiography of a boy born on the banks of the Tormes near Salamanca, and its object is to satirize all classes of Spanish society. It is written in rich idiomatic Spanish, and after 1553, when it first appeared, it went through many editions, both in Spain and abroad. Like other books that enjoy great popularity, it led to many imitations.
Just before his death he presented to Philip II for the Escurial library his valuable collection of books and manuscripts including the Arabic ones he had found in Granada, and they remain there to this day. La Biblioteca de Autores Españoles (Madrid, 1848-86) publishes his "Lazarillo" in the third volume, his poems in the thirty-second, and selected works in the twenty-first and thirty-sixth volumes.
TICKNOR, History of Spanish Literat. (Boston, 1866); FITZMAURICE-KELLY, History of Spanish Literat. (New York, 1906).
VENTURA FUENTES. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Mennas
Patriarch of Constantinople from 536 to 552. Early in 536 Pope St. Agapetus came to Constantinople on a political mission forced on him by the Gothic king, Theodahad. Anthimus, Archbishop of Trebizond, had just been transferred to Constantinople through the influence of the Empress Theodora, with whose Monophysite leanings he was in sympathy. Agapetus promptly deposed Anthimus and he consecrated Mennas patriarch. Anthimus was deposed partly because his transfer from one see to another was uncanonical, and partly on account of his doubtful orthodoxy. The question next arose whether he should be allowed to return to his old see. Agapetus was preparing to deal with this question when he died. Mennas proceeded with the affair at a synod held in Constantinople the same year, 536, presiding over it the place of honour on his right hand being assigned to five Italian bishops who represented the Apostolic See. The result was that Anthimus, who failed to appear and vindicate his orthodoxy, was excommunicated together with several of his adherents. In 543 the Emperor Justinian acting with the approval, if not under the prompting of Mennas and the Roman representative, Pelagius, issued his celebrated edict against the teaching of Origen, at the same time directing Mennas to hold a local council to consider the matter. No record of this synod had been preserved, but Hefele demonstrates it to be more than probable that the celebrated Fifteen Anathematisms of Origen, mistakenly ascribed to the Fifth Ecumenical Council, were there promulgated. We now come to the part played by Mennas the initial stage of the Three Chapters controversy (see CONSTANTINOPLE, COUNCILS OF). The first from whom the emperor Justinian demanded subscription to the edict anathematizing the Three Chapters was Mennas. He hesitated, but eventually gave way on the understanding that his subscription should be returned to him if the pope disapproved. Later on he compelled his suffragans to subscribe. Many of them complained to the papal legate Stephen of the constraint put upon them. Stephen broke off communion with Mennas. When Pope Vigilius arrived at Constantinople in 547, he cut Mennas off from Church communion for four months. Mennas retorted by striking the pope's name off the diptychs. When Vigilius issued his "Judicatum", the two were reconciled. In 551 Mennas was again excommunicated. When Vigilius and Justinian came to terms, Mennas once more made his peace with the former, asking pardon for having communicated with those whom the pope had excommunicated. He died in August, 552.
All that is known about Mennas will be found in HEFELE, Councils, IV (Eng. tr.). The most important of the originals sources are the Acta of the synod at Constantinople in 536 HARDOUIN, II, Mansi, VIII, and FACUNDUS, Pro defensione trium Capitulorum (P.L., LXVII, Gallandi, XI).
F.J. BACCHUS 
Transcribed by Joseph P. Thomas
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Mennonites
A Protestant denomination of Europe and America which arose in Switzerland in the sixteenth century and derived its name from Menno Simons, its leader in Holland. Menno Simons was born in 1492 at Witmarsum in Friesland. In 1515 or 1516 he was ordained to the Catholic priesthood and appointed assistant at Pingjum not far from Witmarsum. aater (1532) he was named pastor of his native place, but 12 January, 1536, resigned his charge and became an Anabaptist elder. The rest of his life was devoted to the interests of the new sect which he had joined. Though not an imposing personality he exercised no small influence as a speaker and more particularly as a writer among the more moderate holders of Anabaptist views. His death occurred 13 January, 1559, at Wustenfelde in Holstein. The opinions held by Menno Simons and the Mennonites originated in Switzerland. In 1525 Grebel and Manz founded an Anabaptist community at Zurich. Persecution followed upon the very foundation of the new sect, and was exercised against its members until 1710 in various parts of Switzerland. It was powerless to effect suppression and a few communities exist even at present. About 1620 the Swiss Mennonites split into Amish or Upland Mennonites and Lowland Mennonites. The former differ from the latter in the belief that excommunication dissolves marriage, in their rejection of buttons and of the practice of shaving. During Menno's lifetime his followers in Holland divided (1554) into "Flemings" and "Waterlanders", on account of their divergent views on excommunication. The former subsequently split up into different parties and dwindled into insignificance, not more than three congregations remaining at present in Holland. Division also weakened the "Waterlanders" until in 1811 they united, dropped the name of Mennonites and called themselves "Doopsgezinde" (Baptist persuasion), their present official designation in Holland. Menno founded congregations exclusively in Holland and Northwestern Germany. Mennonite communities existed at an early date, however in South Germany where they were historically connected with the Swiss movement, and are found at present in other parts of the empire, chiefly in eastern Prussia. The offer of extensive land and the assurance of religious liberty caused a few thousand German Mennonites to emigrate to Southern Russia (1788). This emigration movement continued until 1824, and resulted in the foundation of comparatively important Mennonite colonies. In America the first congregation was founded in 1683 at Germantown, Pennsylvania. Subsequently immigration from Germany, Holland, Switzerland, and since 1870 from Russia, considerably increased the number of the sect in North America. There are twelve different branches in the United States in some of which the membership does not reach 1000. Among the peculiar views of the Mennonites are the following: repudiation of infant baptism, oaths, law-suits, civil office-holding and the bearing of arms. Baptism of adults and the Lord's Supper, in which Jesus Christ is not really present, are retained, but not as sacraments properly so-called. Non-resistance to violence is an important tenet and an extensive use is made of excommunication. All these views, however, are no longer universally held, some Mennonites now accepting secular offices. The polity is congregational, with bishops, elders, and deacons. The aggregate membership of the Mennonites is now usually given as about 250,000; of these there are some 60,000 in Holland; 18,000 in Germany; 70,000 in Russia; 1500 in Switzerland; 20,000 in Canada, and according to Dr. Carroll (Christian Advocate, New York, 27 January, 1910), 55,007 in the United States.
CRAMER, Bibliotheca Reformatoria Neerlandica, II and V (The Hague, 1903, sqq.); CARROLL, Religious Forces of the United States (New York, 1896), 206-220; WEDEL, Geschichte der Mennoniten (Newton, Kansas, 1900-1904); SMITH, The Mennonites of America (Goshen, Indiana, 1909); CRAMER and HORSCH in New Schaff-Herzog Encycl. s.v. (New York, 1910).
N.A. WEBER
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Menologium
Although the word Menologium (in English also written Menology and Menologe) has been in some measure, as we shall see, adopted for Western use, it is originally and in strictness a name describing a particular service-book of the Greek Church. From its derivation the term Menologium (menológion, from mén "a month") means "month-set", in other words, a book arranged according to the months. Like a good many other liturgical terms, e.g. lectionary, the word has been used in several quite distinct senses by writers of authority, and the main purpose of the present notice must be to try to elucidate this confusion.
(1) In the first place Menologium is not unfrequently used as synonymous with Menaion (menaîon). The Menaia usually in twelve volumes, one to each month, but sometimes bound in three, form an office-book, which in the Greek Church, corresponds, though very roughly, to the Proprium Sanctorum of the Breviary. They include all the movable parts of the services connected with the commemoration of saints and in particular the canons sung in the Orthros, the office which corresponds with our Lauds, including the synaxaries, i. e. the historical notices regarding the saints of the day, which are always inserted between the sixth and seventh odes of the canon. The Synaxaries are read in this place very much as the Martyrologium for the day is interpolated in the choral recitation of Prime in the offices of Western Christendom.
(2) Secondly and more frequently, the term Menologium is used to denote the bare collection of those historical notices just mentioned, without the odes and the other matter of the canons in which they are inserted. Such a collection, consisting as it does purely of historical matter, bears a considerable resemblance, as will be readily understood, to our Martyrology, although the notices of the saints are for the most part considerably larger and fuller than those found in our Martyrology, while on the other hand the number of entries is smaller. The "Menology of Basil", a work of early date often referred to in connexion with the history of the Greek Offices, is a book of this class.
(3) Thirdly, it frequently happens that the tables of scriptural lessons, arranged according to months and saints' days, which are often found at the beginning of manuscripts of the gospels or other lectionaries, are described as menologia. The saints' days are briefly named and the readings indicated beside each; thus the document so designated corresponds much more closely to a calendar than anything else of Western use to which we can compare it.
(4) Lastly the word Menologium is very widely applied to the collections of long lives of the saints of the Greek Church, whenever these lives, as commonly happens, are arranged according to months and days of the month. This arrangement has always been a favourite one also in the great Legendaria of the West, and it might be illustrated from the "Acta Sanctorum" or the well-known Lives of the Saints by Surius. The Greek compilers however regard September as the first and August as the last month of the ecclesiastical year.
As for propriety of usage it must be confessed that the question is primarily one of convenience; but on the whole it seems desirable that the term Menologium should be limited to the fourth acceptation among those just given. One of the most important collections of this kind is that made by a writer in the second half of the tenth century known to us as Symeon Metaphrastes. Something more than ten years ago Father Delehaye and Professor Albert Ehrhard working independently succeeded for the first time in correctly grouping together the works which are really attributable to this author, but great uncertainty still remains as to the provenance of his materials, and as to the relation between this collection and certain contracted biographies many of which exist among the manuscripts of our great libraries. The synaxaries, or histories for liturgical use, are nearly all extracted from the older Menologia, but Fr. Delehaye who has given special attention to the study of this class of documents, considers that the authors of these compendia have added, though sparsely, materials of their own, derived from various sources. (See Delehaye in his preface to the "Synaxarium Eccles. Cp.", published as a Propylæum to the "Acta SS." for November, lix-lxvi.)
Menologies in the West
The fact that the word Martyrology was already consecrated to a liturgical or quasi-liturgical compilation arranged according to months and days, and including only canonized saints and festivals universally received, probably led to the employment of the term Menologium for works of a somewhat analogous character, of private authority, not intended for liturgical use and including the names and elogia of persons in repute for sanctity but not in any sense canonized Saints. In most of the religious orders it became the custom to commemorate the memory of their dead brethren specially renowned for holiness or learning. In more than one such order during the seventeenth and eighteenth centuries, the collection of these short eulogistic biographies was printed under the name of Menologium and generally so arranged as to form a selection for each day of the year. Since they were made by private authority which could not pronounce judgment on the sanctity of those so commemorated, the Church prohibited the reading of these compilations as part of the Divine Office; but this did not prevent the formation of such menologies for private use or even the reading of them aloud in the chapter-house or refectory. Thus the collection made by the Franciscan Fortunatus Hüber of the abbreviated lives of those of the Friars Minor who had died in the odour of sanctity, printed in 1691 under the title of "Menologium Franciscanum", was evidently intended for public recitation. In lieu of the concluding formula "Et alibi aliorum" etc. of the Roman Martyrology, the compiler suggests (364) as the ferialis terminatio cuiuscumque diei the three verses of the Apocalypse (vii, 9-11) beginning: "Post hæc vidi turbam magnam". The earliest printed work of this kind is possibly that which bears the title "Menologium Carmelitanum" compiled by the Carmelite, Saracenus, and printed at Bologna in 1627; but this is not arrranged day by day in the order of the ecclesiastical year, and it does not include members of the order yet uncanonized. A year or two later, in 1630, Father Henriquez published at Antwerp his "Menologium Cisterciense". That no general custom then existed of reading the Menology at table appears from his remark: "It would not appear unsuitable if it (the Menologium) were read aloud in public or in chapter or at least in the refectory at the beginning of dinner or supper". Again quite a number of works have been printed under the name Menologium by Fathers of the Society of Jesus, one or other of which it has been and still is the custom of the order to read aloud in the refectory during part of the evening meal. Though Fathers Nuremberg and Nadasi compiled collections of a similar character, they did not bear the name Menologium. The earliest Jesuit compilation which is so styled seems to have been printed in the year 1669. A more elaborate Menologium was that compiled by Father Patrignani in 1730, and great collections were made during the last century by Father de Guilhermy for the production of a series of such menologies, divided according to the groups of provinces of the Society called "Assistencies". The author did not live to complete his task, but the menologies have been published by other hands since his death. The term Menologium is also loosely used for any calendar divided into months, as, for example, the "Anglo-Saxon Menologium" first published by Hickes.
The whole subject of the Greek Menologia has been treated in fullest detail by FATHER DELEHAYE in the Anal. Bolland. (1895), 396 sqq., (1897), 311 sqq., (1898), 448 sqq., as well as in the Synaxarium Constantinopolitanum which forms the Propylæum of the Acta SS. for November. Consult also NILLES, Calendarium Utriusque Ecclesiæ (Innsbruck, 1896); MALTZEW, Das Menologion (2 vols., Berlin, 1900); KELLNER, Heortology (Eng. trans., London, 1908).
HERBERT THURSTON 
Transcribed by WGKofron 
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Menominee Indians
A considerable tribe of Algonquian linguistic stock, formerly ranging over north-eastern Wisconsin to the west of Menominee River and Green Bay, and now occupying a reservation in Shawano and Oconto counties within the same territory. The name by which they are commonly known (translated Folles Avoines by the French) is taken from their term for the wild rice, menomin, Lat. Zizania aquatica, which grows abundantly in the small lakes, and forms a staple food of the tribes of that region. Before their first contact with the whites the Menominee may have numbered about 3000 souls; in 1909 they were officially reported at 1487. The earliest known explorer among the Menominee was Champlain's interpreter, Jean nicolet, who visited the tribes about Green Bay in 1634, being probably the first white man within the present State of Wisconsin. In 1640 they are mentioned under the name of Maroumine by the Jesuit Le Jeune, as one of the tribes still without missionaries. In the "Relation" for 1657-8 they are spoken of asMalouminek, allied with the Noukek and Winnebago and "reaping without sowing" a wild rye considered superior to corn, the first notice of the now well-known wild rice.
In May, 1670, the Jesuit explorer Claude Allouez visited them near the mouth of the Menominee River. They were then greatly reduced by wars, probably with their heriditary enemies, the Sioux. They listened to his teaching and asked him to remain. A small mission, St. Michel, was established, and placed under the jurisdiction of the central Potawatomi mission of St. Francis Xavier on Green Bay. In 1673 the Jesuit Louis André arrived and ministered for several years both to the Menominee and to other tribes, travelling in summer by bark canoe and in winter over the ice. Soon after his arrival he found set up an image of the sun, with a number of net floaters attached, as a sacrifice to the sun for a prosperous fishing season, their exertions having been thus far disappointing. After explaining that the sun was not a god, he persuaded them to allow him to substitute a crucifix. The next morning the fish entered the river in such abundance that the Indians, firmly convinced of the efficacy of his teaching, crowded to be instructed every evening on their return from their fishing. Following up this victory, he induced them to abandon their superstitious dream ceremonies on setting out against the Sioux, although apparently he was unable to prevent the expedition. Among his converts was a principal medicine-man, who was accustomed to invoke it with songs and naked antics during storms. Father André was slow to baptize adults, however, and records how one man thus baptized on fervid assurances of change of heart had called in the medicine-man on his death-bed.
In 1673 Father Marquette visited the Menominee on his way to the Mississippi, and describes in detail their manner of gathering and preparing the wild rice. Three years later Father André's cabin, with all that it contained, was burned by an Indian whose two small children, after one had been baptized, had been killed by an enemy, the grief-stricken father, in Indian fashion, attributing his misfortune to the ceremony.
The Menominee mission grew and flourished until the outbreak of the long war inaugurated by the Foxes against the French (1712), which continued some thirty years, and resulted in the almost complete destruction of the Fox tribe and the ruin of the Wisconsin missions. Close upon this came the seven years' French and Indian War (1754-60); the Pontiac war (1763-4); the Revolution and its Indian aftermath (1775-95); and finally Tippecanoe and the War of 1812 (1811-15). In all of these the Menominee, like the other tribes of the central region, had their part, fighting on the French side until the fall of Quebec and afterwards supporting the English against the United States. In 1817 they made their peace with the United States, and by various subsequent treaties, have disposed of all of their ancient territory excepting their present reservation of about 360 square miles.
In 1762 the Jesuit missions had been suppressed by the French Government, and "for thirty years there was no priest west of Detroit" (Shea quoting McCabe). Deprived of their teachers and for sixty years compelled to make almost constant war against the advancing whites, a large part of the former mission Indians in all the tribes relapsed into paganism, while still cherishing an affection for their former friends. In 1823 the Ottawa tribe of lower Michigan addressed to Congress two remarkable petitions asking to have Jesuit missionaries again sent among them. No response came, but in 1825 Father J. V. Badin made a tour of the lake tribes, in 1827 Father Dejean visited the Ojibwa at Mackinaw and in 1829 founded the new Ottawa mission at Arbre Croche (Harbor Springs, Michigan), and in 1830 Father Samuel Mazzuchelli established a school and church among the Menominee at Green Bay, for which the Government, in accordance with the policy of that period, made an appropriation. Soon afterwards Father Mazzuchelli extended his labours to the Winnebago. A church for the few ehite residents had already been begun by Father Gabriel Richard in 1823. Father Mazzuchelli was assisted in the school by two sisters and by Mrs. Rosalie Dousman (1831), who continued in the work for a number of years. Later missionaries of the same period were Father Simon Sänderl, Redemptorist, and T. J. Van den Broeck. In 1827 an Episcopal mission was started, but was discontinued in 1838 owing to non-attendance of the Indians. In 1844 Fr. Van den Broeck established a second mission, St. Francis, at Lake Powahegan on the Wolf River, which within a short time had 400 Indians. In 1847 he succeeded by Father F. J. Bonduel, who added anothe rschool, and who in turn was succeeded in 1852 by Fr. Otho Skolla, the first of the Franciscans, to which order the Menominee work has now been confided for nearly two generations. The present mission of St. Michael's, at Keshena, Wisconsin, in charge of Reverend Blase Krake, assisted by two other Franciscan fathers, counts upon its rolls about two-thirds of the tribe, being the whole Christian body. The attached St. Joseph's industrial school, conducted by eleven Sisters of St. Joseph and three Franciscan brothers, is in a prosperous condition. The official reports of Agent Ellis (1847) and Superintendent Murray (1852) exhibit the high appreciation of the civil authorities.
Physically the Menominee are among the finest of the native tribes of America, being well formed, straight, and of a rathe rlight complexion, with manly, intelligent, and mild expression. In their primitive condition they derived their subsistence chiefly from the wild rice, fishing and hunting, wild berries, and the syrup and sugar prepared according to the Indian method from the maple. WIld rice still constitutes an important part of their diet, being boiled with meat and seasoned with syrup. They do but little farming, and devote their chief energies to lumbering. Their houses were formerly circular frameworks covered with bark or mats or rushes, but log houses are not the rule. The art of making pottery has become extinct among the Menominee, but their women still produce basketware, mats of rushes and cedar bark, and beautifully woven bead and porcupine quill work. The primitive weapons were the bow, knife, and hatchet. They had both bark and dugout canoes. Snowshoes were used for winter travel. Their amusements included the ball game (lacrosse), dice, hunt the button, foot races, and several minor dances. Their dead were usually buried in bark coffins, over which was built a roof, with an opening through which food was inserted for the spirit. The corpse, dressed in its best attire, was sometimes placed in a sitting position facing west, over it being erected a bark shelter on which was carved or painted an inverted figure indicating the totem, or gens, to which the deceased had belonged.
Their mythology and religious belief and ritual closely resembled that of their neighbours, the Ojibwa, centering about Manabush, the "Green Rabbit", or dawn god, and the songs and ceremonies of the secret society of the Midewiwin or "Grand Medicine", which still flourishes among the pagan members of the tribe. They had the clan, or gentile, system, with (as now existing) twenty-four gentes grouped into three phraties, the Bear, Big Thunder, and Wolf. In ancient times, it is said, they had twenty-two gentes in five phratries. The members of the same gens weere considered near relatives, and were not allowed to intermarry. Descent and inheritance were in the female line. The tribe council included a principal chief, a war chief, and a number of subordinate band or gentile chiefs, and chieftainship was usually hereditary. Among distinguished chiefs have been Thomas Carron, a French Canadian half-breed (d. 1780), his son Tomah (i.e. Thomas, d. 1818); Keshena (Swift Flyer); Oshkosh (Claws; d. 1858); and Niopet (Four-in-a-den), his son and successor elected in 1875.
The literature of the Menominee language, which is distinct from all others of its kindred Algonquian stock, consists chiefly of a series of prayer books and hymn collections by Father Zephyrin (Charles Anthony) Engelhardt, former Franciscan missionary in the tribe; these were issued between 1881 and 1884, the hymn book being printed by the author upon a small hand press. Father Engelhardt is also the author of a collection of Menominee translations of the Gospel, a volume of sermons and instructions, an extended vocabulary and several linguistic treatises on the language, all still in manuscript. His present successor at the mission, Father Blase Krake of the same order, is also a master of the language, of which he has written a manuscript grammar and dictionary. A vocubulary of some thirty pages accompanies Hoffman's monograph.
JAMES MOONEY 
Transcribed by Michael Howe 
Dedicated to the Menominee men of K Co 37th Wisconsin Vol Inf who lost their lives on 30 Jul 1864 during the Siege of Petersburg, Virginia, at the "Assault on the crater" during the American Civil War
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Mensa, Mensal Revenue
(Lat., Mensa, table).
The Latin word mensa has for its primitive signification "a table for meals"; it designates by extension the expenses, or better, the necessary resources of sustenance, and generally, all the resources for personal support. He who lives at the expense of another, and at his table, is his "commensal". In ecclesiastical language, the mensa is that portion of the property of a church which is appropriated to defraying the expenses either of the prelate or of the community which serves the church, and is administered at the will of the one or the other. Thus, in a cathedral, to which both the bishop and the chapeter belong, the bishop's mensa is distinct from that of the chapter, the former consisting of property the revenues of which are enjoyed by the prelate, the latter by the chapter. The capitular mensa consists chiefly of individual property, for the primitive mensa of the chapter has almost everywhere been divided among the canons, each of whom has his personal share under the designation of a "prebend". Similarly, in the case of abbeys givenin commendam (cf. c. Edoceri, 21, De rescriptis), the abbatial mensa, which the abbot enjoys, is distinct from the conventual mensa, which is applied to the maintenance of the religious community. The curial mensa, which is of later origin, is of the same nature: the property reserved for the personal maintenance of the parish priest, as distinct from that applied to the expenses of worship or to the support of other clergy, has been regarded as curial mensa. To constitute a mensa in the canonical sense, therefore, it is not enough that a certain portion of church property be appropriated to the maintenance of the clergy (for in that case every benefice would be a mensa, which is untrue); it is necessary that there be a partition made in the property of one particular church so as to appropriate certain property to the maintenance of the prelate or rector, or of the clergy subject to him; it follows, therefore, that the administration of this property belongs to those who enjoy it.
Thus the bishop, the secular abbot, the chapter, the religious community, administer, each within appropriate limits, the property of their respective mensæ, without being liable to any accounting for the employment of its revenues; this is true of the parish priest who has a curial mensa. The other resources of the cathedral or parish church, or monastery, destined for religious worship, pious works, the maintenance of buildings, etc., are subject to the general or special rules for the administration of church property, whether this be done by church committees, trustees, or other administrative organ, or by the rector of the church as sole administrator; in all cases an accounting is due to the bishop and, in general, to the ecclesiastical authorities, for the administration of such property. There are, however, some exceptions to this principle. Since mensæ, particularly episcopal mensæ, are legal entities, property and foundations have in the course of centuries often been annexed to them for purposes other than the maintenance of prelates; these properties or foundations may be real "opera pia" or pious works in the canonical sense. In this way some episcopal mensæ control property and houses for the benefit of aged or infirm priests, also for educational and other establishements; to some curial mensæ schools or hospitals are attached, and for these various good works administrative rules may be provided at the time of their foundation. But such cases it is easily seen are later extensions, foreign to the primary and chief aim of the mensæ. Even in respect to these properties the old rule applies, in the sense that they are not common ecclesiastical possessions and are not administered as such, but after the manner of mensal property.
Although appropriated to the maintenance of certain defininte persons, mensal property is nevertheless church property, and its administrator is bound to observe the canonical rules concerning it. As to the administration strictly speaking, he must keep the property in good condition and execute all works expedient to that end; in short, he must act like a good head of a household. But he cannot do anything that would infringe upon proprietary rights, for he is not the proprietor: any alienation, or any contract which the law regards as similar to alienation, is forbidden him, excepting under prescribed juridical formalities, under pain of excommunication (Extrav. Ambitiosæ, "De reb. eccl. non alienandis"; see also BENEFICE; PROPERTY, ALIENATION OF CHURCH). The chief of these prescribed formalities is the Apostolic authorization, given either directly or by Indult, and that only when the alienation or similar contract is to the advantage of the Church. For the alienation of mensal property, or for making any similar contract, the bishop is, in particular, bound to safeguard himself with the consent of the chapter (S. C. Concilii, 25 July, 1891).
HISTORY
Like all ecclesiastical institutions, the mensa has reached its present juridical status as the result of various modifications. In the first ages, all the church property of a diocese formed but one mass connected, like everything else, with the principal, or cathedral church. The administration of it belonged to the bishop alone, who administered it himself or through his œconomus or his deacons. The clergy received a portion of the revenues of this property, sometimes fixed (one-fourth in Italy, one-third in Spain; see the collected texts, c. 23-30, C., XII, q. ii; c. 1-3, C., X, q. iii), sometimes left to the equitable decision of the bishop. Soon the churches outside of the episcopal city had distinct administrations of their own, and the wealth appropriated to religious worship or to the support of the clergy was regarded as their property. After the fifth century we find bishops granting to certain clerics church property, by way of "præcarium", i. e. property revocable at will, which such clerics used for their own support. So long as the bishop, the abbot, or the rector of the church remained faithfully in residence and discharged his ecclesiastical functions, there was no reason for surrendering to the inferior clergy, or the monks, a part of the ecclesiastical wealth that they might thence draw their support. But when the early Carlovingians, especially Charles Martel, habitually gave abbeys and churches to their companions in arms, and when bishops nominated by royal favour ceased to reside habitually at their sees, there arose a kind of division and opposition between the prelate, abbot, or bishop and the community of monks or clerics, who were on more than one occasion left in want by greedy or negligent superiors. The remedy for this was the institution of mensæ.
To secure what was necessary to the community, the beneficiary was compelled to reserve for its use a sufficient portion of the property of the church or monastery. Thus the superior's administration was made lighter for him, while he could enjoy in peace and quiet the balance of the property reserved for his own proper use (indominicatum); on the other hand the community gained, besides material security, a renovation of religious life, since material privation was inevitably a cause of relaxation of discipline. The Carlovingian reforms, notably those of Louis the Pious, were chiefly responsible for the establishment of mensæ properly imposed and regulated in regard to monasteries; as to cathedrals the mensa was more commonly a benevolent concession on the part of the bishop, who in this way fostered community life (vita canonica) among his clergy. This community life becoming more and more rare after the end of the ninth century, each canon received his own share of the mensal revenues–his "prebend". Later on, indeed, the canons often had the separate administration of their respective properties, either as the result of partition or, more particularly, in pursuance of provisions made in the foundation. The mensæ, of whatever character, were legally capable of acquiring additions. It was through them that church property, intended, as before the division, not only for the support of the clergy, but for all religious and charitable works, was re-established.
LESNE, L'origine des menses dans le temporal des églises et des monastères de France au ixe siecle (Paris, 1910); PÖSCHI, Bischofsgut und Mensa Episcopalis (2 vols., Bonn, 1908-1909); THOMASSIN, Vetus et nova disciplina, pars III, lib. ii; SÄGMÜLLER, Lehrbuch des kathol. Kirchenrechts (Freiburg im Breisgau, 1909), 244, 874; TAUNTON, Law of the Church (London, 1906), s. v.; see BENEFICE; PROPERTY, ECCLESIASTICAL.
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Mensing, John[[@Headword:Mensing, John]]

John Mensing
(MENSINGK)
A theologian and celebrated opponent of Luther, born according to some at Zütphen, Holland, but more probably at Magdeburg, Saxony, date unknown; died about 1541. In 1495 he entered the Dominican Order and made part of his theological studies in thestudium of his province. Matriculating at the university of Wittenberg in 1515, he received there in 1517 the licentiate in theology, and the following year received in Frankfort-on-the-Oder the doctorate in theology from the hands of the general of his order. According to the Dominican historian, Quétif, he taught theology in 1514 in the monastery at Ulm, but it is highly improbable that Mensing, belonging to the province of Saxony, should act as professor in another province which had no studium generale of its own. He lived at a time when controversy was rife, when men, abandoning beaten paths, began to set up systems of their own. The heretical teachings of the reformers spread rapidly throughout Germany. No province seemed exempt from the invasions ofLuther's emissaries. To prevent these doctrinal innovations from gaining a foothold in his province, Mensing zealously entered into all the controversies with the sectaries. From 1522 to 1524 he occupied the pulpit in the cathedral of Magdeburg, where he also composed his first apologetic works on the Sacrifice of the Mass. Notwithstanding his efforts, the boldness of the enemy forced him to leave and seek other fields of labour. Upon the invitation of the Princess Margaretha von Anhalt, who ruled during the minority of her sons, he proceeded to Dessau to support her in her efforts against heresy in her territory. In 1529 he was professor in the University of Frankfort-on-the-Oder and preacher in the cathedral. The following year he attended, as theologian to the Elector Joachim von Anhalt, the Diet of Augsburg, and secured from Charles V a renewal of the letter of protection for the Dominican Order in Germany which Charles IV had granted them in 1355 and 1359. In 1534 he was elected provincial of his own province, but before the termination of his office Paul III made him suffragan Bishop of Halberstadt. In 1540 and 1541 he attended the theological conferences of Worms and Ratisbon, where with Eck, the vice-chancellor of the University of Ingolstadt, and Pelargus, he took a leading part in the deliberations. His vast theological knowledge and remarkable command of the German language made him one of the foremost controversialists of the first half of the sixteenth century. A complete list of his works, all of which bear a polemical tinge, is given by Streber in the "Kirchenlexikon",
QUÉTIF-ECHARD, SS. Ord. Prœd., II, 84; PAULUS, Die deutschen Dominikaner im Kampfe gegen Luther (Freiburg, 1903), 16-45; PAULUS, Katholik (1893), II, 21-36, 120-139.
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Mental Pathology
This subject will be considered under the following headings:
I. Localization of Mental Faculties 
II. Causes of Mental Disturbances 
III. Varieties of Insanity 
1. Melancholia 
2. Mania 
3. General Paresis 
4. Juvenile Insanity (Dementia præcox) 
5. Senile Dementia 
6. Chronic Delusion (Paranoia) 
7. Alcoholic Mental Disease 
8. Epileptic Psychosis 
9. Hysterical Psychosis 
10. Imbecility, Weakmindedness 
11. Compulsory Ideas 
12. Menstrual Psychosis 
13. Impulsive Psychosis 
14. Sexual Psychopathy, Anomalies of the Sexual Life 
IV. Freedom of the Will and Responsibility 
V. Pathological Changes in the Brain Structure
I. LOCALIZATION OF MENTAL FACULTIES
In the cerebral cortex—that is, the thin covering which envelopes the entire surface of the brain—are distinguished various areas, connected by long nerve tracts with the organs of sense, the skin, the muscles, and in fact with the entire surface of the body. These connexions constitute what is known as the Projection System. There are other areas which are not connected with the outer world, but are related in the closest manner by numerous nerve fibres one with another, and with the areas of the projection system. These constitute the Association System. In the former, definite elementary psycho-physiological functions are accurately localized. There are sharply defined centres for the movements of the individual members (the tongue, etc.), for the sensations (taste etc.), for hearing, sight, etc. In the left cerebral hemisphere (in the right for left-handed persons), there is a specifically human centre, that for speech; destruction of this definite portion of the brain cortex causes a loss of the power of speech and of the understanding of spoken words, even though there be no deafness, paralysis of the tongue, mental disorder, or anything of this order.
The higher and specifically psychical functions, and indeed all psychical processes (attention, mental moods, will, etc.) are localized in the association centres, the entire massive frontal lobes serving exclusively as such. Modern attempts to localize the individual mental faculties are as little successful as Gall's endeavours to deduce scientifically defects or developments from the formation of the skull.
The external forms of normal psychical conduct have a normally functioning foundation—a healthy brain cortex; unhealthy changes in this latter disturb the normal psychical processes, that is, they lead to mental disease.
II. CAUSES OF MENTAL DISTURBANCES
The normal mechanism of the cerebral cortex may be impaired in a variety of ways. Impairment may result from the originally insufficient of defective construction of the entire brain (as in congenital dementia, idiocy), or by the destruction of extensive portions of the normally developed brain by injury, inflammation, softening, malignant new growths etc. In very many cases it is due to the action of poisons, which either temporarily or permanently affect the activities of the sound and well-proportioned elements of the cortex. The number and variety of such active poisons is extremely great; among them are alcohol, morphine, cocaine, hashish, lead, poison products of microscopically small organisms or bacteria (fever deleria), abnormal products of metabolism coming from the gastro-intestinal tract (gsatro-intestinal auto-intoxication—hallucinatory confused states), syphilis (in general paresis), poisons from the disturbance of important glandular organs (e. g. disease of the thyroid glands in the dementia of cretinism). In other cases, a disease process of the blood-vessel system affects also the blood vessels of the brain, and thus injures the cerebral cortex (mental diseases due to the calcification of the blood vessels, arterio-scelerotic psychosis).
One and the same poisonous agent (e. g. alcohol) may be taken within definite limits and withstood by one individual, whereas another individual's reaction to the drug may occasion a nervous or mental disease. The personal predisposition plays an important causative factor. This individual constitution (i. e. inferiority, lower capacity of resistance) of the central nervous system is for the most part congenital and hereditary, just as temperament, talent, etc. Mental diseases due to alcoholism or nervousness are doubly severe in persons to whom a corresponding taint has been transmitted by their ancestors. In some instances this inferiority may be induced in previously healthy and normally constituted nervous systems by sunstroke, concussion of the brain etc. Injuries to the head, especially those accompanied by concussion of the brain, cause not only an increased disposition to mental disease, but are not infrequently its direct cause. A chronic state of exhaustion produces psychoses, severe and protracted hæmorrhages, weakness due to chronic purulent disease, malignant new growths, etc. Occasionaly the mental disturbance bears a direct relation to phases of the female sexual life (menstruation, pregnancy, labour, suckling, change of life).
In some markedly predisposed individuals, very intense bodily pain or continuous physical irritations may occasion attacks of mental disturbance (confused states in migraine, toothache, polypi in the ear, worms in the intestines, etc.). In very many instances we are entirely ignorant of any direct cause, and can only interpret the unstable disposition as due to a strong hereditary taint. In many forms of mental disease we know absolutely nothing concerning the causes.
It is striking that psychical factors themselves (worry, care, shock etc.) as sole and direct causes of mental disease play a very minor rôle—a fact in striking contrast to the popular notion. Only in extremely hysterical individuals, i. e. those already disposed to disease, do violent psychical emotions frequently give rise to rapidly-passing attacks of mental disorder. Furthermore, long-continued excitement, trouble, and the like, work only indirectly in the ætiology of the psychoses—e. g. by reducing the power of resistance of the central nervous system, that is, by giving rise to an increased disposition to nervous and mental disease, which itself is transmissible to posterity. Alcoholics make up a third, paretics almost two-thirds of all the mentally diseased. If the teachings of Christianity were to be generally followed, there would very rarely be a paretic, since for the most part syphilis is acquired only from illegitimate intercourse; there would be no alcoholism; and the untold distress caused by mental disturbance would be spared mankind.
With reference to the question whether one may through one's own fault bring on psychoses [as was expressly taught by the Protestant psychiatrist Heinroth (d. 1843)], modern psychiatry teaches as follows: as has been said above, there are many purely bodily causes of mental disease, in connexion with which there can be no question raised as to personal responsibility. In the case of alcoholism the matter is not so simple. While it is certain that the abuse of alcohol is one of the most important causes of mental disease, it is also certain that a great proportion, even the majority, of habitual drinkers are severely burdened by heredity, and start as psychopathic inferiors. They are not degenerate because they drink, but they drink because they are degenerate, and alcoholism merely destroys an already ailing nervous system. The true cause of drunkenness lies primarily in the individual's constitution, and may frequently be traced to the ancestors. The sins of the fathers are visited upon the sons, even to the third and fourth generation. In so far as illegitimate intercourse is a sin, syphilis and its attendant paresis may be regarded as one's own fault. It should not, however, be forgotten that syphilis can be acquired in other ways (e. g. by drinking from an infected glass). One finds the accusations of conscience and self-reproach in wholly irresponsible melancholic patients, and unrepentant criminals often live a long life without developing insanity. In short, the question whether the soul through its passions or burdens can make itself diseased must in general, according to modern experience, be answered negatively, or the possibility of such causative combinations may be acknowledged only with important reservations and the greatest restrictions.
III. VARIETIES OF INSANITY
[bookmark: IIIa]The forms that mental disease may assume, according to their symptoms, their course, and their results, are extraordinarily complex. Only those of most importance will be touched upon.
1. Melancholia
The most important feature here is a primary (sc. not induced by external events), sad, and anxious depression, with retardation of the thought processes. The patients feel themselves deeply unhappy, are tired of life, and overwhelm themselves with self-reproaches that they are unable to work, are lazy, stupid, wicked, or unamiable. In many cases the patients themselves can give no reason for their depression; they often cite in explanation long-forgotten sins of youth, all kinds of more or less unimportant occurrences and circumstances, the cares of daily life which are treated as a matter of course in times of health, or the very symptoms of their illness. Because they take no pleasure in anything, in prayer or in the presence of their families, they accuse themselves of impiety and want of affection. In other instances pure delusions arise. The patients accuse themselves of crimes they never committed: they have made everybody unhappy, have desecrated the Host, and have given themselves up to the Devil. Many cases of dæmonomania of the Middle Ages and of the times of the Reformation belong to this category, as was clearly recognized by many ecclesiastics. Regino, Abbot of Prüm (892-99), Gregory VII (1074) etc. protested energetically against the execution of witches; the Jesuit Friedrich von Spee (d. 1675), in his "Cautio criminalis", condemned the trying of witches as an institution opposed to humanity, science, and the Catholic Church.
[bookmark: IIIb]The patients often feel a terrible anxiety, fear a cruel martyrdom; sleep suffers, bodily nutrition fails, and painful centres of pressure are often found in different nerve tracts. The danger of suicide is extremely great. The greater number of all suicides occurs as a result of recognized melancholia; other conditions, such as an intense state of anxiety, may often render such patients dangerous also to others. The self-accusations are uninfluenced by any words of comfort; a hundred times confessed, they return again and again. The severest cases end in a condition of inability to speak or to move (stupor).
2. Mania
[bookmark: IIIc]By this we understand a primary (i. e. not caused by external influences), happy, elated mood subject to very rapid variations, especially to impulsive, wrathful emotions. Self-consciousness is increased, the flow of ideas is precipitate and rambling; there is over-talkativeness and excessive restlessness. The severest cases end in flighty ideas, confusion, and frenzy. But even the mild cases are disastrous for the patients and for their surroundings. Abnormal sensuality shows itself; individuals of previously high moral standards give themselves up to violent alcoholic excesses, and practise all kinds of sexual crimes. The patients are senselessly lavish, are guilty of deceits and thefts, and, by reason of their irritability, quarrel with their associates, superiors etc., insult them, and disturb the public peace, commit violence, are arrogant, quarrelsome, contentious, and delight in intolerable hair-splitting. Sleep is badly broken, the eyes shine, the play of the countenance is full of expression and vivacious; many patients resemble persons slightly intoxicated. Very frequently maniacal and melancholic states occur with characteristically regular alternations, and repeat themselves in one and the same individual, who during the intervals is mentally normal (circular insanity with lucid intervals).
3. General Paresis
[bookmark: IIId]This disease leads with gradually increasing mental and physical decay to dementia, paralysis, and death. Frequently, in the early stages maniacal states, antecedent to severe dementia, are already observable. The patients are not only distracted and forgetful, but above all irritable, sleepless, brutal, shameless, sensual, lavish, extravagant etc., exactly like true maniacs, only in a still more coarse and unrestrained fashion, because of the simultaneously appearing dementia. Very often one finds the most grotesque and changeable ideas of grandeur (megalomania); the patients believe themselves immeasurably rich, are emperors, opera-singers, even God Himself; they have discovered perpetual motion, know all languages, have thousands of wives, etc. In other cases there are hypochondriacal delusions (the patients complain they are dead, or putrescent, etc.). Not infrequently the delusions are permanent, and the patients simply grow less rational from day to day. On the physical side, one observes most frequently a characteristic difficulty in speech; the speech becomes stuttering, uncertain, and finally an unintelligible babble. The pupils of the eyes lose their circular form, are often unequal (e. g. the right narrow, the left very wide), and do not contract on exposure to light (Argyll-Robertson pupil). Very frequently transitory apoplectic or epileptic attacks occur. In the last stages the patients are quite insane, prostrated, confined to bed, and pass their excretions involuntarily until death intervenes. In the earlier stages, almost at any stage in fact, marked and continued improvement and stationary periods may take place at any moment.
4. Juvenile Insanity (Dementia præcox)
[bookmark: IIIe]This disease process usually sets in after the years of puberty, and gradually leads to a condition of dementia. Quite frequently only the ethical side of the psyche is at first affected. Boys and girls who have been active will suddenly develop a dislike to work, become irritable and headstrong, give themselves up to coarse excesses, go about in bad company, lose every family sense, etc. After a year or more the loss of intelligence becomes unmistakable. At times the initial stages take on a hypochondriacal colouring. Natures previously healthy and full of the joy of life begin to observe themselves with anxiety, go from physician to physician, have recourse to quacks, etc. They found their complaints on all kinds of foolish notions; there must be an animal, or a sore, in their stomachs, etc. Very frequently in the further course of the disease (occasionally at the beginning), hallucinations of hearing and of sight occur. Conditions of confusion, delusions of persecution, of poisoning, of megalomania of varying types occur. Peculiar so-called catatonic states of muscular tension develop, in which the patients remain expressionless and motionless in all sorts of positions. Set forms of speech, certain songs and motions are repeated in a stereotyped manner. All of these states can change with great rapidity. Very often a remarkably sudden improvement sets in, leading one to expect a recovery. Little by little a state of incurable dementia becomes established.
5. Senile Dementia
[bookmark: IIIf]On a basis of a general breakdown due to old age, there develops increasing dementia, chiefly characterized by a disturbance of memory. In the mild cases the patients remember the occurrences, persons, and names from their early years, but cannot retain in their memory anything recent. In the severe cases the patients live entirely in the past, speak of their parents as still living, think themselves from twenty to thirty years old, do not know where they are, nor what is going on about them. As a result such patients are easily led, are suggestible; they do not know, for instance, what they have done in the morning, but declare, on being questioned, that they have been to school. Married women recall only the names of their parents and forget that they have had children. As a result of forgetting many words, their speech also is often very characteristic. Many nouns having escaped them, they help themselves out by frequent repetitions of stop-gap expressions, such as "what-d'ye-call-it", etc., or they use tiresome circumlocutions (e. g. instead of key, they say, "a thing that one opens things with"). The patients are irritable, hypochondriacal, suspicious, believe that their pockets have been picked, or that they have been poisoned. As in general paresis and dementia praecox, it is especially important to remember that marked loss of the moral sense may for some time precede the loss of intelligence. Sexual desire especially mounts up again in unhealthy fashion in these old people, and leads with special frequency to immoral attacks upon small children. Very frequently, in the early stages of senile dementia, there may be observed silly, intense ideas of jealousy, whose object is often the aged wife with whom the patient has lived for many decades in the happiest of wedlock. By reason of the disturbance of memory and the above-mentioned suggestibility, these patients often fall victims to unprincipled scoundrels, who swindle them out of their entire fortunes, induce them to make foolish wills, etc.
6. Chronic Delusion (Paranoia)
Certain patients develop ever-increasing fixed delusions with clear consciousness and without any weakening of the intellect. The individual stages of this disorder may usually be distinguished. At first, these patients believe themselves to be under observation, to be pursued by enemies. Everything that is done has a deliberate reference to themselves; people slander them, spy upon them, or watch them. Hallucinations of hearing develop (e. g. mocking, abusive voices). The circle of their persecutors gradually enlarges; it is no longer a definite person (an enemy, a rival, a business competitor, etc.) who is the originator of this persecution and slander, but entire classes or bodies (Freemasons, Jesuits, political parties, the entire Civil Service, the members of the royal household, etc.). As their grandiose ideas develop, the patients believe themselves the victims of widespread intrigues and persecutions, because others are envious of them, or because of their importance. The concrete content of the delusions varies greatly in different cases, but remains fixed in the same individual. One believes himself to be an important inventor; another, a reformer; a a third, a legitimate successor to the throne; a fourth, the Messias. In addition to the hallucinations of hearing, different bodily hallucinations develop. The patients feel themselves electrified, penetrated with the röntgen rays, etc. In the initial stages the patients are very often well able to hide their delusional ideas in case of necessity, and to pretend that they no longer believe in them (dissimulation). By reason of the obstinacy of the ideas of persecution, and especially because of their clearness of thought in other respects, these patients may become very dangerous, attacking those about them with violence, taking their revenge by killing, or by well-planned murders of their supposed persecutors.
[bookmark: IIIg]In many cases the apparent sanity of these patients, and the fanaticism with which they promulgate their ideas, deceive an uncritical following, so that healthy but undiscriminating people share in their delusions (induced insanity). Many cases of so-called psychic epidemics, of perversely abstruse religious sects, belong to this category. In some cases the ideas of persecution are based on real or imaginary legal injustice suffered by the patient, who then believes that all advocates, judges, and administrative authorities are in league against him (Paranoia querulans, litigious paranoia). Traces of this are seen in the cases of obstinate litigants, who spend large amounts of money on lawyers to recover absurdly insignificant sums. When their complaints are dismissed everywhere, they commit a crime merely in order to come before a jury and thus enabled to renew their old suit.
7. Alcoholic Mental Disease
In addition to what has already been said of alcoholism, it may be added that in chronic drinkers there often arise characteristic, motiveless delusions of jealousy (alcoholic paranoia), which, by reason of the habitual brutality of the drinker, lead to continuous cruelty, and at times to assault and murder of the wife.
[bookmark: IIIh]Pathological intoxication is another important disease, in which the symptoms of ordinary drunkenness do not appear, but which constitutes a true psychosis. This is usually of short duration; the patients are for the most part unusually violent, are entirely confused, and on recovery have no memory whatever of their mental disturbance. In delirium tremens, in addition to the marked tremor, sweating, and absolute sleeplessness, one finds vivid hallucinations of sight (of numberless small animals, mice, vermin, men, fiery devils, etc.), confusion, and feverish activity, during which the patients go about restlessly, working with imaginary tools. In other cases active hallucinations of hearing take place. They hear threatening and abusive voices, which may make the patient so anxious as to lead him to impulsive suicide.
8. Epileptic Psychosis
Mild but permanent psychical anomalies are observed in very many epileptics. These patients are for the most part extremely sensitive and irritable, and, in contrast with this, may often simultaneously show an exaggeratedly tender and pathetic pietism. Not infrequently one observes characteristic periodic variations in the mood. From time to time the patients themselves feel an incomprehensible internal unrest, anxiety, or sadness; some seek to mitigate this condition by taking strong nerve poisons, at times in excessive doses (many cases of dipsomania belong to this class); others have recourse to debauchery; a third class go off like tramps for days; while a fourth attempt suicide. In other cases we meet with moodiness, which is not sad but irritable and angry, and consequently differs from the regular irritability of the epileptic; it frequently leads to most violent attacks upon those about them. Such conditions may often be traced even to earliest childhood.
[bookmark: IIIi]In connexion with eclampsia, or even in its place, there often take place characteristic mental disturbances which begin very suddenly (dream or twilight states), last but a short time and pass, usually leaving no trace in the memory. These attacks show themselves outwardly in characteristic impulsive acts—as for instance in aimless wanderings (many cases of military desertion are due to such attacks), or in delirious confused conditions, mostly of a horrifying nature (fire, blood, ghosts, etc.). Such patients are often very dangerous, for in their blind anxiety they assail those about them, no matter who they may be. The cases among the Malays of "running amuck" are of this nature. In other case of frequent occurrence the patients have visionary, ecstatic deleria; they sing psalms aloud, believe that they see the heavens open, see the Last Judgment, speak with God, etc. (Mohammed was an epileptic). Often the attacks occur only at night (epileptic night-walkers, somnambulists).
9. Hysterical Psychosis
Many hysterical patients are at the same time permanently abnormal from the psychical point of view; they are egregiously selfish, irritable, and untruthful. Conscious simulation and diseased imagination run into one another so as to be indistinguishable. The mental disturbances of the hysterical show many superficial resemblances to those of the epileptic; the latter however are spontaneous, while the former are due to definite psychical causes, fright, anger, and the like; the sexual life also plays here an important rôle. Visionary ecstatic dreamy conditions occur, whereby an hysterical person can psychically infect hundreds of others (cf. the epidemics of the Middle Ages of flagellants, dancers, etc; superstitious "miracles" of modern times; speakers of foreign tongues, and the like, where no sharp boundary exists between conscious swindling and pathological suggestibility).
On the physical side one meets with strange paralyses, cramps, blindness, isolated anæsthetic spots [thus explaining the notorious "mark of the devil" in the "Malleus Maleficarum" (1489), met with in ancient witch trials]. All of these symptoms can disappear just as suddenly as they come. The majority of the wonder-cures by charms or similar superstitions are possible only in the case of hysterical persons, in whom the imagination causes both the disease and the cure.
[bookmark: IIIj]In modern times hysteria plays a large rôle in injuries—traumatic neurosis, "railway spine"—which is a combination of symptoms following a railway collision, or after accidents during employment.
10. Imbecility, Weakmindedness
The severer forms (idiocy) and also those of moderate severity are easily recognized, even by the layman. The milder forms, however, may be overlooked very readily, since the mechanical accomplishments of memory may be very good, although the judgment (i. e. independent critical thought) is lacking. The weak-minded know only what they have committed to memory, but not the why and wherefore; they cannot draw conclusions, cannot adapt acquired knowledge to suit new and unaccustomed circumstances; they are at a loss when confronted by questions demanding intelligence. The weak-minded child, for instance, can learn a poem by heart, but cannot by himself perceive its significance; he can name the holidays, but does not understand their meaning; he can calculate well (i. e. mechanically) 9+3, but does not understand the question: "I think of a number, add 3 to it, and the answer is 12; what is the number I thought of?" By reason of their inability to think independently, such individuals are blindly led by the authority of others for good or evil. Because of the impossibility of reflecting upon anything exactly, they often commit, not only very foolish, but also dangerous criminal acts, to free themselves from a momentarily unpleasant situation. Their emotional life is characterized by unreasonableness and irrepressibility. On the physical side one finds deformations of the skull, defects of the speech, squint-eyes, etc. One of the most important causes is alcoholic excess on the part of the parents; brain disease during childhood or before birth is also sometimes responsible. In many cases the defect involves that side of psychical life which is called the moral or social side, which cannot be acquired by intellectual means but is essentially connected with sentiment. Without moral sensibility, moral conduct is impossible. Hence arises the sad picture of the incorrigible reprobates who cannot be reached by educational influences, who in spite of kindness or sternness, in spite of the best example and breeding at home, are criminally inclined from childhood, and later become lazy vagabonds, prostitutes, or habitual criminals.
[bookmark: IIIk]These children, when hardly past infancy, are conspicuous for their unusual unruliness, selfishness, and lack of family affection. They show a characteristic malice and cruelty, maltreat animals in the most refined ways, and take a truly diabolical delight it tormenting their brothers, sisters, and comrades. They have a kind of explosive irritability and impulsive sensuousness, shown especially in an uncontrollable appetite for sweets, to satisfy which they have recourse even to theft and violence. They take to drinking when very young, and practise various other forms of immorality. Shamelessness, absolute laziness, and an extreme mendacity always characterize these persons. Their mendacity appears not only in lies told to escape punishment or to obtain something desirable, but also in fantastic romancing (pseudologia phantastica). We also usually observe in these patients a variety of bodily malformations and combinations of epilepsy and hysteria. As causes may be mentioned: heredity (especially from alcoholism), infantile brain disease (severe epilepsies), injury to the infantile skull during childbirth, cerebral concussion, etc.
11. Compulsory Ideas
[bookmark: IIIl]Even in patients whose intelligence is intact, certain ideas recur over and over again against their will, cannot be banished, and hinder and cross the normal flow of ideas, in spite of the fact that their folly and senselessness are always clearly recognized. The number of these impulsive ideas is very great. For the clergy the knowledge of certain forms is important, especially those that occur fairly frequently among religious persons, and are highly troublesome and painful. Such people, for instance, although they are believers, are forced to constantly brood over such questions as: "Who is God?" "Is there a God?" Others have fancies of the lowest and most obscene character, which annoy them only during prayer, and return with the greater persistency according as the patient is more anxious to dispel them. Such patients require hours to say a simple Pater noster, because they believe they have profaned the prayer by a sudden obscene fancy and must therefore begin all over again. The reassuring words of the confessor make little impression, save for the moment. Such sufferers torment themselves and their confessor incessantly by the endless repetition of their religious scruples, notwithstanding the fact that they clearly recognize the disordered compulsion (i. e. the involuntary nature of their ideas). But they cannot help themselves; the thoughts return against their will.
12. Menstrual Psychosis
[bookmark: IIIm]A few words may be added about a mental disturbance, which is of importance to jurists and to the clergy. In nervous women a menstrual psychosis occurs, i.e. mental anomalies which appear only at the time of the catamenia (usually a few days earlier) in individuals otherwise healthy. Conditions of confusion, unfounded ideas of jealousy, or excited states with marked excitability or sexual excitement manifest themselves. In women just delivered, excited and confused states occur in which the patient kills the new-born child; afterwards there is complete loss of memory of the deed.
13. Impulsive Psychosis
[bookmark: IIIn]By this is meant the occurrence of an irresistible impulse to steal (kleptomania), to burn (pyromania), to wander about (poriomania), the diseased nature of the action being especially recognizable in the complete lack of motive (no need, no satisfaction, etc.). The stolen articles, for instance, will not be used or sold, but carelessly and immediately thrown away after the theft has been committed; the thief often enjoys good social and material position. Such impulsive inclinations often exist throughout life, but oftener occur at intervals—as for instance during puberty; in women, not infrequently only during menstruation, or during pregnancy. In all these forms, as also in cases of so-called moral insanity, one must be unusually sceptical if one is to avoid favouring the introduction of the most dangerous abuses into the administration of justice.
14. Sexual Psychopathy, Anomalies of the Sexual Life
The pathological abnormalities of the sexual impulse belong to the most melancholy chapters of psycho-pathology, and the horror that arises from the study of these occurrences can only be mitigated by the knowledge that what is so frequent is not always a disgusting vice and depravity, but often a mental disorder. But, as has been already said, we should be exceedingly cautious in assuming the existence of mental disturbance in cases which naturally lead to criminal prosecution, and where there is of course frequently a tendency to simulation.
IV. FREEDOM OF THE WILL AND RESPONSIBILITY
In the question of moral responsibility or liability (from the theological or legal standpoint) a further and very important question arises. Mental soundness implies freedom of the will, while mental disease destroys it. In nature, however, there are no rigid, definite boundaries between disease and health, but only gradual transitions. We meet with so-called "border-land" cases between health and disease, a well-recognized example being weakmindedness. While the difference between the two extremes (an animal-like idiot, on the one hand, and, on the other, a Newton, a Pasteur, etc.) is at once palpable to all, where are the sharp boundaries between the moderately serious and mild forms of imbecility, between these latter and simple, but in no wise pathological, stupidity? The same may be said of moral imbecility, which passes by insensible gradations from the undoubtedly healthy to the irresponsible, superficial, sensual, and violent individual. The same may be said of menstrual psychosis, which shows its physiological roots in the increased general nervousness of every woman at the menstrual period. In short, in the entire domain of psycho-pathology one often meets with these borderland conditions, and the question of freedom of will cannot be answered by a simple yes or no, but requires a strictly individual weighing of all the conditions of the concrete act. Not infrequently the psychopathic changes constitute, not indeed a total exculpation, but a mitigating circumstance. Or the matter may be such that one and the same individual, by reason of his mental abnormality, may be completely responsible for one crime, and irresponsible for another. A kleptomaniac, for instance, certainly commits a theft in a condition of irresponsibility; he must be held to answer, however, for another type of crime, for instance, an act of immorality. Even individuals, who are continuously free from characteristic psychopathic traits of a general nervous order, may by a combination of a number of definite external disturbances develop passing conditions of irresponsibility. The so-called pathological affects belong to this class. By reason of the simultaneous combination of long-continued depressing influences (trouble, care, etc.), of fatigue, sleeplessness, exhaustion, hunger, digestive disturbances, and pain, a normal emotional activity may reach a pathological or diseased height, accompanied by impulsive violence, and followed by dreamy or incomplete memory.
V. PATHOLOGICAL CHANGES IN THE BRAIN STRUCTURE
Constant and definite changes in the brain we know to be proved at the present time only in such forms of mental disease as accompany defective states, either of congenital (e. g. idiocy) or acquired origin (e. g. senility, paresis, etc.). The weight of the brain remains considerably under normal in these conditions. In contrast to the average of 1360 grammes for males, and 1230 grammes for females (the weight of Gauss's brain was 1492 grammes; of Turgenieff's, 2120 grammes), in full-grown idiots we find weights of 417 to 720 grammes (in one case only 200), and in paretics weights of about 1000 grammes. With the naked eye one can see in paresis, in senile dementia etc., the great diminution and disappearance of the cerebral cortex, adhesions between the cortex and the brain coverings, oedema of the ventricles, scars, shrinkages, softenings, changes in the blood-vessels, etc. In idiots one observes in addition the most various congenital malformations (resemblance to lower animals, or persistence of embryonal stages, etc.), the remains of inflammatory processes, etc. The pathological findings by the microscope of fine changes in the brain cortex (in the ganglion cells, nerve fibres, etc.) are even richer.
In all the other forms of mental disease pathological anatomy has failed to give us any information. Autopsy either reveals no abnormal conditions in the brain, or the changes that are found are either inconstant or have no particular relation to the psychosis, as for example the very fine alterations of the cortical cells, which modern microscopy has proved to exist in acute psychosis, can be induced also by other bodily diseases which cause death. Our knowledge in this field is still very hazy.
MARIE, Traité international de psychologie pathologique (Paris, 1910); KRAEPELIN, Lehrbuch de Psychiatrie (8th ed., Leipzig, 1909); PILCZ, Lehrbuch der gerichtlichen Psychiatrie (Vienna, 1908); BESSMER, Störungen im Seelenleben (2nd ed., Freiburg im Br., 1907).
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Mental Reservation
The name applied to a doctrine which has grown out of the common Catholic teaching about lying and which is its complement.
The Catholic Doctrine on Lying
According to the common Catholic teaching it is never allowable to tell a lie, not even to save human life. A lie is something intrinsically evil, and as evil may not be done that good may come of it, we are never allowed to tell a lie. However, we are also under an obligation to keep secrets faithfully, and sometimes the easiest way of fulfilling that duty is to say what is false, or to tell a lie. Writers of all creeds and of none, both ancient and modern, have frankly accepted this position. They admit the doctrine of the lie of necessity, and maintain that when there is a conflict between justice and veracity it is justice that should prevail. The common Catholic teaching has formulated the theory of mental reservation as a means by which the claims of both justice and veracity can be satisfied.
The Doctrine of Wide Mental Reservation
The doctrine was broached tentatively and with great diffidence by St. Raymund of Pennafort, the first writer on casuistry. In his "Summa" (1235) St. Raymund quotes the saying of St. Augustine that a man must not slay his own soul by lying in order to preserve the life of another, and that it would be a most perilous doctrine to admit that we may do a less evil to prevent another doing a greater. And most doctors teach this, he says, though he allows that others teach that a lie should be told when a man's life is at stake. Then he adds:
I believe, as at present advised, that when one is asked by murderers bent on taking the life of someone hiding in the house whether he is in, no answer should be given; and if this betrays him, his death will be imputable to the murderers, not to the other's silence. Or he may use an equivocal expression, and say 'He is not at home,' or something like that. And this can be defended by a great number of instances found in the Old Testament. Or he may say simply that he is not there, and if his conscience tells him that he ought to say that, then he will not speak against his conscience, nor will he sin. Nor is St. Augustine really opposed to any of these methods.
Such expressions as "He is not at home" were called equivocations, or amphibologies, and when there was good reason for using them their lawfulness was admitted by all. If the person inquired for was really at home, but did not wish to see the visitor, the meaning of the phrase "He is not at home" was restricted by the mind of the speaker to this sense, "He is not at home for you, or to see you." Hence equivocations and amphibologies came to be called mental restrictions or reservations. It was commonly admitted that an equivocal expression need not necessarily be used when the words of the speaker receive a special meaning from the circumstances in which he is placed, or from the position which he holds. Thus, if a confessor is asked about sins made known to him in confession, he should answer "I do not know," and such words as those when used by a priest mean "I do not know apart from confession," or "I do not know as man," or "I have no knowledge of the matter which I can communicate."
All Catholic writers were, and are, agreed that when there is good reason, such expressions as the above may be made use of, and that they are not lies. Those who hear them may understand them in a sense which is not true, but their self-deception may be permitted by the speaker for a good reason. If there is no good reason to the contrary, veracity requires all to speak frankly and openly in such a way as to be understood by those who are addressed. A sin is committed if mental reservations are used without just cause, or in cases when the questioner has a right to the naked truth.
The Doctrine of Strict Mental Reservation
In the sixteenth century a further development of this commonly received doctrine began to be admitted even by some theologians of note. We shall probably not be far wrong if we attribute the change to the very difficult political circumstances of the time due to the wars of religion. Martin Aspilcueta, the "Doctor Navarrus," as he was called, was one of the first to develop the new doctrine. He was nearing the end of a long life, and was regarded as the foremost living authority on canon law and moral theology, when he was consulted on a case of conscience by the fathers of the Jesuit college at Valladolid. The case sent to him for solution was drawn up in these terms:
Titius, who privately said to a woman 'I take thee for my wife' without the intention of marrying her, answered the judge who asked him whether he had said those words that he did not say them, understanding mentally that he did not say them with the intention of marrying the woman.
Navarrus was asked whether Titius told a lie, whether he had committed perjury, or whether he committed any sin at all. He drew up an elaborate opinion on the case and dedicated it to the reigning pontiff, Gregory XII. Navarrus maintained that Titius neither lied, nor committed perjury, nor any sin whatever, on the supposition that he had a good reason for answering as he did.
This theory became known as the doctrine of strict mental reservation, to distinguish it from wide mental reservation with which we have thus far been occupied. In the strict mental reservation the speaker mentally adds some qualification to the words which he utters, and the words together with the mental qualification make a true assertion in accordance with fact. On the other hand, in a wide mental reservation, the qualification comes from the ambiguity of the words themselves, or from the circumstances of time, place, or person in which they are uttered.
The opinion of Navarrus was received as probable by such contemporary theologians of different schools as Salon, Sayers, Suarez, and Lessius. The Jesuit theologian Sanchez formulated it in clear and distinct terms, and added the weight of his authority on the side of the defenders. Laymann, however, another Jesuit theologian of equal or greater weight, rejected the doctrine, as did Azor, S.J., the Dominican Soto, and others. Laymann shows at considerable length that such reservations are lies. For that man tells a lie who makes use of words which are false with the intention of deceiving another. And this is what is done when a strict mental reservation is made use of. The words uttered do not express the truth as known to the speaker. They are at variance with it and therefore they constitute a lie. The opinion of Navarrus was freely debated in the schools for some years, and was acted upon by some of the Catholic confessors of the Faith in England in the difficult circumstances in which they were frequently placed. It was, however, condemned as formulated by Sanchez by Innocent XI on March 2, 1679 (propositions 26, 27). After this condemnation by the Holy See no Catholic theologian has defended the lawfulness of strict mental reservations.
T. SLATER 
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Mercedarians
(Order of Our Lady of Mercy).
A congregation of men founded in 1218 by St. Peter Nolasco, born 1189, at Mas-des-Saintes-Puelles, Department of Aude, France. Joining Simon de Montfort's army, then attacking the Albigenses, he was appointed tutor to the young king, James of Aragon, who had succeeded to the throne after the death of his father, Pedro II, killed at the battle of Muret. Peter Nolasco followed his pupil to his capital, Barcelona, in 1215. From the year 1192 certain noblemen of that city had formed a confraternity for the purpose of caring for the sick in hospitals, and also for rescuing Christian captives from the Moors. Peter Nolasco was requested by the Blessed Virgin in a vision to found an order especially devoted to the ransom of captives. His confessor, St Raymond of Pennafort, the canon of Barcelona, encouraged and assisted him in this project; and King James also extended his protection. The noblemen already referred to were the first monks of the order, and their headquarters was the convent St. Eulalie of Barcelona, erected 1232. They had both religious in holy orders, and lay monks or knights; the choir monks were clothed in tunic, scapular, and cape of white. These religious followed the rule drawn up for them by St Raymond of Pennafort. The order was approved, first by Honorius III and then by Gregory IX (1230), the latter, at the request of St Raymond Nonnatus presented by St Peter Nolasco, granted a Bull of confirmation and prescribed the Rule of St. Augustine, the former rule now forming the constitutions (1235). St. Peter was the first superior, with the title of Commander-General; he also filled the office of Ransomer, a title given to the monk sent into the lands subject to the Moors to arrange for the ransom of prisoners. The holy founder died in 1256, seven years after having resigned his superiorship; he was succeeded by Guillaume Le Bas.
The development of the order was immediate and widespread throughout France, England, Germany, Portugal, and Spain. As the Moors were driven back, new convents of Mercy were established. Houses were founded at Montpelier, Perpignan, Toulouse, and Vich. The great number of houses, however, had a weakening effect on the uniformity of observance of the rule. To correct this, Bernard de Saint-Romain, the third commander general (1271), codified the decisions of the general chapters. In the fourteenth century, disputes arose from the rivalry between the convents of Barcelona and Puy, and from the discord between the priests and knights, which ended in the latter's suppression, disturbed the peace of the order. Christopher Columbus took some members of the Order of Mercy with him to America, where they founded a great many convents in Latin America, throughout Mexico, Cuba, Brazil, Peru, Chile, and Ecuador. These formed no less than eight provinces, whereas they only had three in Spain and one in France. This order took a very active part in the conversion of the Indians. At the beginning of the seventeenth century Father Gonzales, who had made his profession in the convent of Olmedo in 1573, conceived the idea of a reform, at that time necessary. The commander-general, Alfonso de Montoy, at first supported this scheme, but ended by opposing it. In this undertaking, Gonzales was assisted by the Countess of Castellan, who obtained for him the necessary authorization from Clement VIII, and presented him with three convents for the reformed monks (at Viso, Diocese of Seville; Almoragha, Diocese of Cadiz; Ribas). The reform was confirmed at the provincial chapter of Guadelajara in 1603. Father Gonzales took the name of John Baptist of the Blessed Sacrament, and died at Madrid in 1618. Paul V approved his reform in 1606; in 1621 Gregory XV declared it independent of the monks of the Great Observance. Their convents formed two provinces,with houses at Madrid, Salamanca, Seville, and Alcalá, with a few foundations in Sicily.
Father Antoine Velasco founded a convent of nuns of Our Lady of Mercy at Seville in 1568, of which the first superioress was Blessed Ann of the Cross. This foundation had been authorized by Pius V. The reformed branch also established houses of barefooted nuns, or Nuns of the Recollection, at Lura, Madrid, Santiago de Castile, Fuentes, Thoro, and elsewhere. The female tertiaries go back to the very beginning of the order (1265). Two widows of Barcelona, Isabel Berti and Eulalie Peins, whose confessor was Blessed Bernard of Corbario, prior of the convent there, were the foundresses. They were joined by several companions, among them St. Mary of Succour (d. 31 Decemb., 1281), the first superior of the community. Blessed Mary Anne of Jesus (d. 1624) founded another community of tertiaries, under the jurisdiction of the reformed branch. The Order of Mercy of late years has much decreased in membership. The restoration of the reformed convent at Thoro, Diocese of Zamora, Spain, is worthy of note (1888). At present the order has one province and one vice-province in Europe, and four provinces and two vice-provinces in America, with thirty-seven convents and five to six hundred members. The Mercedarian convents are in Palermo; Spain; Venezuela (Caracas, Maracaibo); Peru (Lima); Chile (Santiago); Argentina (Cordova, Mendoza); Ecuador (Quito); and Uruguay. The Mercedarians of Cordova publish "Revista Mercedaria".
Besides the founder, St. Peter Nolasco, the following illustrious members of the order may be mentioned: St. Raymond Nonnatus (d. 1240), the most famous of the monks who gave themselves up to the work of ransoming captives; Blessed Bernard of Corbario, already mentioned; St. Peter Paschal, Bishop of Jaen, who devoted all his energies to the ransom of captives and the conversion of the Musselmans, martyred in 1300; St. Raymond was a cardinal, as also were Juan de Luto and Father de Salazar. It is unnecessary to enumerate the archbishops and bishops. Writers were numerous, especially in Spain and Latin America in the seventeenth century. To mention only a few: Alfonso Henriquez de Almendaris, Bishop of Cuba, who founded a college for his order at Seville, and from whom Philip III received an interesting report on the spiritual and temporal condition of his diocese in 1623; Alfonso de Monroy, who drew up the constitutions of the reform, and who was a bishop in America; Alfonso Ramón, theologian, preacher, and annalist of his order; Alfonso Velásquez de Miranda (1661), who took a considerable part in political affairs; Fernando de Orio, general of the order, who translated and learnedly commented on Tertullian's treatise "De Poenitentia"; Fernando de Santiago (1639), one of the favourite preachers of his time; Francisco Henríquez; Francisco de Santa Maria; Francisco Zumel; Gabriel de Adarzo (1674), theologian, preacher, and statesman; Gabreil Tellez (1650), dramatic author; Gaspar de Torrez, Bishop of the Canary Islands; Pedro de Ona, whom Philip III sent on important missions both in America and in the Kingdom of Naples.
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Diocese of Mérida
(EMERITENSIS IN INDIIS)
A suffragan see of Santiago of Venezuela or Caracas, comprises the State of Los Andes, and part of Zulia and Zamora. It lies in the north-western portion of the republic, to the south of Lake Maracaibo. Until 17 Jan., 1905, it included the territory of the Goajira. Mérida was first erected into a bishopric on 17 Feb., 1777. Its first bishop, Juan Ramos de Lora, a Franciscan, born at Palacios y Villafranca, Diocese of Seville, in 1722, was nominated in the consistory of 23 Sept., 1782, and was a suffragan of Santa Fe de Bogotá. His immediate successors were Emanuelo Candido de Terrissos in 1791; and in 1795 Antonio Espinosa, of Corvera in the Diocese of Saragossa. In 1801 Pius VII appointed Jaime Hernández Milanes of Nieza, in the Diocese of Salamanca. By a Bull of the same pontiff, "In Universalis Ecclesiæ", 24 Oct., 1803, Mérida became suffragan to Caracas, which had just been raised to the archiepiscopal rank. In 1816 Rafael Laso de La Vega was elected bishop. Owing to the troubles consequent on the rebellion against Spain, Leo XII nominated Bonaventura Arias in the consistory of 2 Oct., 1826, as auxiliary bishop. When Bishop Laso was transferred to Quito, 15 Dec., 1828, Mgr Arias continued to govern the diocese till Gregory XVI declared him a vicar Apostolic. His successor, José Vicente Unda of Guanara, was nominated in the consistory of 11 July, 1836, and on his death, 27 Jan., 1842, Juan Ilario Boset, of Puerto de Gueya, was elected.
The present occupant of the see is Mgr Antonio Raymondo Silva, born at Caracas, 26 June, 1850, and elected 21 May, 1894. The diocese contains 15 vicariates, 108 parishes, 150 churches and chapels, 100 priests, and a population of about 450,000, all Catholics except about 20,000 pagans, Timotes and Mucuchic Indians, and 300 Protestants and Jews. There are only two religious congregations in the diocese at the present time (1910):
· the Sisters of Saint Rosa of Lima, at Mérida, San Cristóbal, and Rubio, a diocesan order devoted to hospital and orphanage work;
· the Servants of the Holy Family, with houses at La Grita, San Cristóbal, and Táriba. The fine cathedral is dedicated to the Immaculate Conception of Our Lady.
The city of Mérida stands at an elevation of 5500 feet on the right bank of the Rio Chamo in a valley of the Sierra Nevada, which here rises to about 15,000 feet. It is about 60 miles from Lake Maracaibo and 300 from Caracas. The city was founded by Juan Rodríguez Suárez in 1558 under the name of Santiago de los Caballeros. It suffered severely from earthquakes, notably in 1644, 1812, and 1894, notwithstanding which it is a thriving business town with 12,000 inhabitants. The old seminary was changed into a university in 1810, and still flourishes, besides that of Caracas.
Boletin de Estadistica de los Estados Unidos de Venezuela (Caracas, 1905), 224-27.
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Merit
By merit (meritum) in general is understood that property of a good work which entitles the doer to receive a reward (prœmium, merces) from him in whose service the work is done. By antonomasia, the word has come to designate also the good work itself, in so far as it deserves a reward from the person in whose service it was performed.
In the theological sense, a supernatural merit can only be a salutary act (actus salutaris), to which God in consequence of his infallible promise owes a supernatural reward, consisting ultimately in eternal life, which is the beatific vision in heaven. As the main purpose of this article is to vindicate the Catholic doctrine of the meritoriousness of good works, the subject is treated under the four following heads:
· I. Nature of Merit;
· II. Existence of Merit;
· III. Conditions of Merit, and
· IV. Objects of Merit.
I. NATURE OF MERIT
(a) If we analyse the definition given above, it becomes evident that the property of merit can be found only in works that are positively good, whilst bad works, whether they benefit or injure a third party, contain nothing but demerit (demeritum) and consequently deserve punishment. Thus the good workman certainly deserves the reward of his labour, and the thief deserves the punishment of his crime. From this it naturally follows that merit and reward, demerit and punishment, bear to each other the relation of deed and return; they are correlative terms of which one postulates the other. Reward is due to merit, and the reward is in proportion to the merit. This leads to the third condition, viz., that merit supposes two distinct persons, the one who acquires the merit and the other who rewards it; for the idea of self-reward is just as contradictory as that of self-punishment. Lastly, the relation between merit and reward furnishes the intrinsic reason why in the matter of service and its remuneration the guiding norm can be only the virtue of justice, and not disinterested kindness or pure mercy; for it would destroy the very notion of reward to conceive of it as a free gift of bounty (cf. Rom., xi, 6). If, however, salutary acts can in virtue of the Divine justice give the right to an eternal reward, this is possible only because they themselves have their root in gratuitous grace, and consequently are of their very nature dependent ultimately on grace, as the Council of Trent emphatically declares (Sess. VI, cap. xvi, in Denzinger, 10th ed., Freiburg, 1908, n. 810): "the Lord . . . whose bounty towards all men is so great, that He will have the things, which are His own gifts, be their merits."
Ethics and theology clearly distinguish two kinds of merit:
· Condign merit or merit in the strict sense of the word (meritum adœquatum sive de condigno), and
· congruous or quasi-merit (meritum inadœquatum sive de congruo).
Condign merit supposes an equality between service and return; it is measured by commutative justice (justitia commutativa), and thus gives a real claim to a reward. Congruous merit, owing to its inadequacy and the lack of intrinsic proportion between the service and the recompense, claims a reward only on the ground of equity. This early-scholastic distinction and terminology, which is already recognized in concept and substance by the Fathers of the Church in their controversies with the Pelagians and Semipelagians, were again emphasized by Johann Eck, the famous adversary of Martin Luther (cf. Greying, "Joh. Eck als junger Gelehrter," Münster, 1906, pp. 153 sqq.). The essential difference between meritum de condigno and meritum de congruo is based on the fact that, besides those works which claim a remuneration under pain of violating strict justice (as in contracts between employer and employee, in buying and selling, etc.), there are also other meritorious works which at most are entitled to reward or honour for reasons of equity (ex œquitate) or mere distributive justice (ex iustitia distributiva), as in the case of gratuities and military decorations. From an ethical point of view the difference practically amounts to this that, if the reward due to condign merit be withheld, there is a violation of right and justice and the consequent obligation in conscience to make restitution, while, in the case of congruous merit, to withhold the reward involves no violation of right and no obligation to restore, it being merely an offence against what is fitting or a matter of personal discrimination (acceptio personarum). Hence the reward of congruous merit always depends in great measure on the kindness and liberality of the giver, though not purely and simply on his good will.
In applying these notions of merit to man's relation to God it is especially necessary to keep in mind the fundamental truth that the virtue of justice cannot be brought forward as the basis of a real title for a Divine reward either in the natural or in the supernatural order. The simple reason is that God, being self-existent, absolutely independent, and sovereign, can be in no respect bound in justice with regard to his creatures. Properly speaking, man possesses nothing of his own; all that he has and all that he does is a gift of God, and, since God is infinitely self-sufficient, there is no advantage or benefit which man can by his services confer upon Him. Hence on the part of God there can only be question of a gratuitous promise of reward for certain good works. For such works He owes the promised reward, not in justice or equity, but solely because He has freely bound himself, i.e., because of His own attributes of veracity and fidelity. It is on this ground alone that we can speak of Divine justice at all, and apply the principle: Do ut des(cf. St. Augustine, Serm. clviii, c. ii, in P. L., XXXVIII, 863).
(b) There remains the distinction between merit and satisfaction; for a meritorious work is not identical, either in concept or in fact, with a satisfactory work. In the language of theology, satisfaction means:
· atoning by some suitable service for an injury done to another's honour or for any other offence, in somewhat the same fashion as in modern duelling outraged honour is satisfied by recourse to swords or pistols;
· paying off the temporal punishment due to sin by salutary penitential works voluntarily undertaken after one's sins have been forgiven. Sin, as an offence against God, demands satisfaction in the first sense; the temporal punishment due to sin calls for satisfaction in the second sense (see PENANCE).
Christian faith teaches us that the Incarnate Son of God by His death on the cross has in our stead fully satisfied God's anger at our sins, and thereby effected a reconciliation between the world and its Creator. Not, however, as though nothing were now left to be done by man, or as though he were now restored to the state of original innocence, whether he wills it or not; on the contrary, God and Christ demand of him that he make the fruits of the Sacrifice of the Cross his own by personal exertion and co-operation with grace, by justifying faith and the reception of baptism. It is a defined article of the Catholic Faith that man before, in, and after justification derives his whole capability of meriting and satisfying, as well as his actual merits and satisfactions, solely from the infinite treasure of merits which Christ gained for us on the Cross (cf. Council of Trent, Sess. VI, cap. xvi; Sess. XIV, cap. viii).
The second kind of satisfaction, that namely by which temporal punishment is removed, consists in this, that the penitent after his justification gradually cancels the temporal punishments due to his sins, either ex opere operato, by conscientiously performing the penance imposed on him by his confessor, or ex opere operantis, by self-imposed penances (such as prayer, fasting, almsgiving, etc.) and by bearing patiently the sufferings and trials sent by God; if he neglects this, he will have to give full satisfaction (satispassio) in the pains of purgatory (cf. Council of Trent, Sess. XIV, can. xiii, in Denzinger, n. 923). Now, if the concept of satisfaction in its twofold meaning be compared with that of merit as developed above, the first general conclusion will be that merit constitutes a debtor who owes a reward, whilst satisfaction supposes a creditor whose demands must be met. In Christ's work of redemption merit and satisfaction materially coincide almost to their full extent, since as a matter of fact the merits of Christ are also works of satisfaction for man. But, since by His Passion and Death He truly merited, not only graces for us, but also external glory for His own Person (His glorious Resurrection and Ascension, His sitting at the right hand of the Father, the glorification of His name of Jesus, etc.), it follows that His personal merit extends further than His satisfaction, as He had no need of satisfying for Himself. The substantial and conceptual distinction between merit and satisfaction holds good when applied to the justified Christian, for every meritorious act has for its main object the increase of grace and of eternal glory, while satisfactory works have for their object the removal of the temporal punishment still due to sin. In practice and generally speaking, however, merit and satisfaction are found in every salutary act, so that every meritorious work is also satisfactory and vice versa. It is indeed also essential to the concept of a satisfactory work of penance that it be penal and difficult, which qualities are not connoted by the concept of merit; but since, in the present state of fallen nature, there neither is nor can be a meritorious work which in one way or another has not connected with it difficulties and hardships, theologians unanimously teach that all our meritorious works without exception bear a penal character and thereby may become automatically works of satisfaction. Against how many difficulties and distractions have we not to contend even during our prayers, which by right should be the easiest of all good works! Thus, prayer also becomes a penance, and hence confessors may in most cases content themselves with imposing prayer as a penance. (Cf. De Lugo, "De pœnitentia," disp. xxiv, sect. 3.)
(c) Owing to the peculiar relation between and material identity of merit and satisfaction in the present economy of salvation, a twofold value must in general be distinguished in every good work: the meritorious and the satisfactory value. But each preserves its distinctive character, theoretically by the difference in concepts, and practically in this, that the value of merit as such, consisting in the increase of grace and of heavenly glory, is purely personal and is not applicable to others, while the satisfactory value may be detached from the meriting agent and applied to others. The possibility of this transfer rests on the fact that the residual punishments for sin are in the nature of a debt, which may be legitimately paid to the creditor and thereby cancelled not only by the debtor himself but also by a friend of the debtor. This consideration is important for the proper understanding of the usefulness of suffrages for the souls in purgatory (cf. Council of Trent, Sess. XXV, Decret. de purgat., in Denzinger, n. 983). When one wishes to aid the suffering souls, one cannot apply to them the purely meritorious quality of his work, because the increase of grace and glory accrues only to the agent who merits. But it has pleased the Divine wisdom and mercy to accept the satisfactory quality of one's work under certain circumstances as an equivalent of the temporal punishment still to be endured by the faithful departed, just as if the latter had themselves performed the work. This is one of the most beautiful and consoling aspects of that grand social organization which we call the "Communion of Saints", and moreover affords us an insight into the nature of the "heroic act of charity" approved by Pius IX, whereby the faithful on earth, out of heroic charity for the souls in Purgatory, voluntarily renounce in their favour the satisfactory fruits of all their good works, even all the suffrages which shall be offered for them after their death, in order that they may thus benefit and assist the souls in purgatory more quickly and more efficaciously.
The efficacy of the prayer of the just be it for the living or for the dead, calls for special consideration. In the first place it is evident that prayer as a pre-eminently good work has in common with other similar good works, such as fasting and almsgiving, the twofold value of merit and satisfaction. Because of its satisfactory character, prayer will also obtain for the souls in purgatory by way of suffrage (per modum suffragii) either a diminution or a total cancelling of the penalty that remains to be paid. Prayer has, moreover, the characteristic effect of impetration (effectus impetratorius), for he who prays appeals solely to the goodness, love, and liberality of God for the fulfilment of his desires, without throwing the weight of his own merits into the scale. He who prays fervently and unceasingly gains a hearing with God because he prays, even should he pray with empty hands (cf. John, xiv 13 sq.; xvi, 23). Thus the special efficacy of prayer for the dead is easily explained, since it combines efficacy of satisfaction and impetration, and this twofold efficacy is enhanced by the personal worthiness of the one who, as a friend of God, offers the prayer. Since the meritoriousness of good works supposes the state of justification, or, what amounts to the same, the possession of sanctifying grace, supernatural merit is only an effect or fruit of the state of grace (cf. Council of Trent, Sess. VI, cap. xvi). Hence, it is plain that this whole article is really only a continuation and a completion of the doctrine of sanctifying grace (see GRACE).
II. THE EXISTENCE OF MERIT
(a) According to Luther justification consists essentially in the mere covering of man's sins, which remain in the soul, and in the external imputation of Christ's justice; hence his assertion that even "the just sin in every good work" (see Denzinger, n. 771), as also that "every work of the just is worthy of damnation [damnabile] and a mortal sin [peccatum mortale], if it be considered as it really is in the judgment of God" (see Möhler, "Symbolik", 22). According to the doctrine of Calvin (Instit., III, ii, 4) good works are "impurities and defilement" (inquinamenta et sordes), but God covers their innate hideousness with the cloak of the merits of Christ, and imputes them to the predestined as good works in order that He may requite them not with life eternal, but at most with a temporal reward. In consequence of Luther's proclamation of "evangelical liberty", John Agricola (died 1566) asserted that in the New Testament it was not allowed to preach the "Law", and Nicholas Amsdorf (died 1565) maintained that good works were positively harmful. Such exaggerations gave rise in 1527 to the fierce Antinomian controversy, which, after various efforts on Luther's part, was finally settled in 1540 by the recantation forced from Agricola by Joachim II of Brandenburg. Although the doctrine of modem Protestantism continues obscure and indefinite, it teaches generally speaking that good works are a spontaneous consequence of justifying faith, without being of any avail for life eternal. Apart from earlier dogmatic declarations given in the Second Synod of Orange of 529 and in the Fourth Lateran Council of 1215 (see Denzinger, 191, 430), the Council of Trent upheld the traditional doctrine of merit by insisting that life everlasting is both a grace and a reward (Sess. VI, cap. xvi, in Denzinger, n. 809). It condemned as heretical Luther's doctrine of the sinfulness of good works (Sess. VI, can. xxv), and declared as a dogma that the just, in return for their good works done in God through the merits of Jesus Christ, should expect an eternal reward (loc. cit., can. xxvi).
This doctrine of the Church simply echoes Scripture and Tradition. The Old Testament already declares the meritoriousness of good works before God. "But the just shall live for evermore: and their reward is with the Lord" (Wis., v, 16). "Be not afraid to be justified even to death: for the reward of God continueth for ever" (Ecclus., xviii, 22). Christ Himself adds a special reward to each of the Eight Beatitudes and he ends with this fundamental thought: "Be glad and rejoice, for your reward is very great in heaven" (Matt. v, 12) In His description of the Last Judgment, He makes the possession of eternal bliss depend on the practice of the corporal works of mercy (Matt. xxv, 34 sqq.). Although St. Paul insists on nothing more strongly than the absolute gratuitousness ofChristian grace, still he acknowledges merits founded on grace and also the reward due to them on the part of God, which he variously calls "prize" (Phil., iii, 14; I Cor., ix 24) "reward" (Col., iii, 24; I Cor., iii, 8), "crown of justice" (II Tim., iv, 7 sq.; cf. James, i, 12). It is worthy of note that, in these and many others good works are not represented as mere adjuncts of justifying faith, but as real fruits of justification and part causes of our eternal happiness. And the greater the merit, the greater will be the reward in heaven (cf. Matt., xvi, 27; I Cor., iii, 8; II Cor., ix, 6). Thus the Bible itself refutes the assertion that "the idea of merit is originally foreign to the Gospel" (" Realencyklopädie für protest. Theologie," XX, 3rd ed. Leipzig, 1908, p. 501). That Christian grace can be merited either by the observance of the Jewish law or by mere natural works (see GRACE) this alone is foreign to the Bible. On the other hand, eternal reward is promised in the Bible to those supernatural works which are performed in the state of grace, and that because they are meritorious (cf. Matt., xxv, 34 sqq.; Rom., ii, 6 sqq.; II Cor., v, 10).
Even Protestants concede that, in the oldest literature of the Apostolic Fathers and Christian Apologists, "the idea of merit was read into the Gospel," and that Tertullian by defending "merit in the strict sense gave the key-note to Western Catholicism" (Realencykl., pp. 501, 502). He was followed by St. Cyprian with the declaration: "You can attain to the vision of God, if you deserve it by your life and works" ("De op. et elemos.", xiv, ed. Hartel, I, 384). With St. Ambrose (De offic., I, xv, 57) and St. Augustine (De morib. eccl., I, xxv), the other Fathers of the Church took the Catholic doctrine on merit as a guide in their teaching, especially in their homilies to the faithful, so that uninterrupted agreement is secured between Bible and Tradition, between patristic and scholastic teaching, between the past and the present. If therefore "the reformation was mainly a struggle against the doctrine of merit" (Realencyklopädie, loc. cit., p. 506) this only proves that the Council of Trent defended against unjustified innovations the old doctrine of the meritoriousness of good works, founded alike on Scripture and Tradition.
(b) This doctrine of the Church, moreover, fully accords with natural ethics. Divine Providence, as the supreme lawgiver, owes it to itself to give efficacious sanction to both the natural and the supernatural law with their many commandments and prohibitions, and to secure their observance by holding out rewards and punishments. Even human laws are provided with sanctions, which are often very severe. He who denies the meritoriousness of good works performed by the just must necessarily also deny the culpability and demerit of the sinner's misdeeds; must hold that sins remain without punishment, and that the fear of hell is both groundless and useless. If there be no eternal reward for an upright life and no eternal chastisement for sin, it will matter little to the majority of people whether they lead a good or a bad life. It is true that, even if there were neither reward nor punishment, it would be contrary to rational nature to lead an immoral life; for the moral obligation to do always what is right, does not of itself depend on retribution. But Kant undoubtedly went too far when he repudiated as immoral those actions which are performed with a view to our personal happiness or to that of others, and proclaimed the "categorical imperative," i. e., frigid duty clearly perceived, as the only motive of moral conduct. For, though this so-called "autonomy of the moral will" may at first sight appear highly ideal, still it is unnatural and cannot be carried out in practical life, because virtue and happiness, duty and merit (with the claim to reward), are not mutually exclusive, but, as correlatives, they rather condition and complete each other. The peace of a good conscience that follows the faithful performance of duty is an unsought-for reward of our action and an interior happiness of which no calamity can deprive us, so that, as a matter of fact, duty and happiness are always linked together.
(c) But is not this continual acting "with one eye on heaven", with which Professor Jodl reproaches Catholic moral teaching, the meanest "mercenary spirit" and greed which necessarily vitiates to the core all moral action? Can there be any question of morality, if it is only the desire for eternal bliss or simply the fear of hell that determines one to do good and avoid evil? Such a disposition is certainly far from being the ideal of Catholic morality. On the Contrary, the Church proclaims to all her children that pure love of Godis the first and supreme commandment (cf. Mark, xii, 30). It is our highest ideal to act out of love. For he who truly loves God would keep His commandments, even though there were no eternal reward in the next life. Nevertheless, the desire for heaven is a necessary and natural consequence of the perfect love of God; for heaven is only the perfect possession of God by love. As a true friend desires to see his friend without thereby sinking into egotism so does the loving soul ardently desire the Beatific Vision, not from a craving for reward, but out of pure love. It is unfortunately too true that only the best type of Christians, and especially the great saints of the Church, reach this high standard of morality in everyday life. The great majority of ordinary Christians must be deterred from sin principally by the fear of hell and spurred on to good works by the thought of an eternal reward, before they attain perfect love. But, even for those souls who love God, there are times of grave temptation when only the thought of heaven andhell keeps them from falling. Such a disposition, be it habitual or only transitory, is morally less perfect, but it is not immoral. As, according to Christ's doctrine and that of St. Paul (see above), it is legitimate to hope for a heavenly reward, so, according to the same doctrine of Christ (cf. Matt., x, 28), the fear of hell is a motive of moral action, a "grace of God and an impulse of the Holy Ghost" (Council of Trent, Sess. XIV, cap. iv, in Denzinger, n. 898). Only that desire for remuneration (amor mercenarius) is reprehensible which would content itself with an eternal happiness without God, and that "doubly servile fear" (timor serviliter servilis) is alone immoral which proceeds from a mere dread of punishment without at the same time fearing God. But the dogmatic as well as the moral teaching of the Church avoids both of these extremes (see ATTRITION).
Besides blaming the Church for fostering a "craving for reward," Protestants also accuse her of teaching "justification by works". External works alone, they allege, such as fasting, almsgiving, pilgrimages, the recitation of the rosary etc., make the Catholic good and holy, the intenor intention and disposition being held to no account. "The whole doctrine of merit, especially as explained by Catholics is based on the erroneous view which places the essence of morality in the individual action without any regard for the interior disposition as the habitual direction of the personal will" (Realencyklopädie, loc. cit., p. 508). Only the grossest ignorance of Catholic doctrine can prompt such remarks. In accord with the Bible the Church teaches that the external work has a moral value only when and in so far as it proceeds from a right interior disposition and intention (cf. Matt., vi, 1 sqq.; Mark, xii, 41 sqq.; I Cor., x, 31, etc.). As the body receives its life from the soul, so must external actions be penetrated and vivified by holiness of intention. In a beautiful play on words St. Augustine says (Serm. iii, n. xi): Bonos mores faciunt boni amores. Hence the Church urges her children to forming each morning the "good intention", that they may thereby sanctify the whole day and make even the indifferent actions of their exterior life serve for the glory of God; "all for the greater glory of God", is the constant prayer of the faithful Catholic. Not only does the moral teaching of the Catholic Church attribute no moral value whatever to the mere external performance of good works without a corresponding good intention, but it detests such performance as hyprocrisy and pretence. On the other hand, our good Intention, provided it be genuine and deep-rooted, naturally spurs us on to external works, and without these works it would be reduced to a mere semblance of life.
A third charge against the Catholic doctrine on merit is summed up in the word "self-righteousness", as if the just man utterly disregarded the merits of Christ and arrogated to himself the whole credit of his good works. If any Catholic has ever been so pharisaical as to hold and practise this doctrine, he has certainly set himself in direct opposition to what the Church teaches. The Church has always proclaimed what St. Augustine expresses in the words: "Non Dens coronat merita tua tanquam merita tua, sed tanquam dona sua" (De grat. et lib. arbitrio, xv), i. e., God crowns thy merits, not as thine earnings, but as His gifts. Nothing was more strong and frequently inculcated by the Council of Trent than the proposition that the faithful owe their entire capability of meriting and all their good works solely to the infinite merits of the Redeemer Jesus Christ. It is indeed clear that meritorious works, as "fruits of the justification", cannot be anything but merits due to grace, and not merits due to nature (cf. Council of Trent, Sess. VI, cap. xvi). The Catholic certainly must rely on the merits of Christ, and, far from boasting of his own self-righteousness, he must acknowledge in all humility that even his merits, acquired with the help of grace, are full of imperfections, and that his justification is uncertain (see GRACE). Of the satisfactory works of penance the Council of Trent makes this explicit declaration: "Thus, man has not wherein to glory, but all our glorying is in Christ, in whom we live, move, and make satisfaction, bringing forth fruits worthy of penance, which from Him have their efficacy, are by Him offered to the Father, and through Him find with the Father acceptance" (Sess. XIV, cap. viii, in Denzinger, n. 904). Does this read like self-righteousness?
III. CONDITIONS OF MERIT
For all true merit (vere mereri; Council of Trent, Sess. VI, can. xxxii), by which is to be understood only meritum de condigno (see Pallavicini, "Hist. Concil. Trident.", VIII, iv), theologians have set down seven conditions, of which four regard the meritorious work, two the agent who merits, and one God who rewards.
(a) In order to be meritorious a work must be morally good, morally free, done with the assistance of actual grace, and inspired by a supernatural motive. As every evil deed implies demerit and deserves punishment, so the very notion of merit supposes a morally good work. St. Paul teaches that "whatsoever good thing [bonum] any man shall do, the same shall he receive from the Lord, whether he be bond, or free" (Eph. vi, 8). Not only are more perfect works of supererogation, such as the vow of perpetual chastity, good and meritorious but also works of obligation, such as the faithful observance of the commandments. Christ Himself actually made the attainment of heaven depend on the mere observance of the ten commandments when he answered the youth who was anxious about his salvation: "If thou wilt enter into life keep the commandments" (Matt., xix, 17). According to the authentic declaration of the Fourth Lateran Council (1215) the married state is also meritorious for heaven: "Not only those who live in virginity and continence, but also those who are married, please God by their faith and good works and merit eternal happiness" (cap. Firmiter, in Denzinger, n. 430). As to morally indifferent actions (e. g., exercise and play, recreation derived from reading and music), some moralists hold with the Scotists that such works may be indifferent not only in the abstract but also practically; this opinion, however is rejected by the majority of theologians. Those who hold this view must hold that such morally indifferent actions are neither meritorious nor demeritorious, but become meritorious in proportion as they are made morally good by means of the "good intention". Although the voluntary omission of a work of obligation, such as the hearing of Mass on Sundays, is sinful and thereby demeritorious, still, according to the opinion of Suarez (De gratia, X, ii, 5 sqq.), it is more than doubtful whether conversely the mere omission of a bad action is in itself meritorious. But the overcoming of a temptation would be meritorious, since this struggle is a positive act and not a mere omission. Since the external work as such derives its entire moral value from the interior disposition, it adds no increase of merit except in so far as it reacts on the will and has the effect of intensifying and sustaining its action (cf. De Lugo, "De pœnit.", disp. xxiv, sect. 6).
As to the second requisite, i. e., moral liberty, it is clear from ethics that actions, due to external force or internal compulsion, can deserve neither reward nor punishment. It is an axiom of criminal jurisprudence that no one shall be punished for a misdeed done without free will; similarly, a good work can only then be meritorious and deserving of reward when it proceeds from a free determination of the will. This is the teaching of Christ (Matt., xix, 21): "If thou wilt be perfect, go sell what thou hast, and give it to the poor, and thou shalt have treasure in heaven."
The necessity of the third condition, i. e., of the influence of actual grace, is clear from the fact that every act meriting heaven must evidently be supernatural just as heaven itself is supernatural, and that consequently it cannot be performed without the help of prevenient and assisting grace, which is necessary even for the just. The strictly supernatural destiny of the Beatific Vision, for which the Christian must strive, necessitates ways and means which lie altogether beyond what is purely natural (see GRACE).
Finally, a supernatural motive is required because good works must be supernatural, not only as regards their object and circumstances, but also as regards the end for which they are performed (ex fine). But, in assigning the necessary qualities of this motive, theologians differ widely. While some require the motive of faith (motivum fidei) in order to have merit, others demand in addition the motive of charity (motivum caritatis), and thus, by rendering the conditions more difficult, considerably restrict the extent of meritorious works (as distinguished from merely good works). Others again set down as the only condition of merit that the good work of the just man, who already has habitual faith and charity, be in conformity with the Divine law, and require no other special motive. This last opinion, which is in accordance with the practice of the majority of the faithful, is tenable, provided faith and charity exert at least an habitual (not necessarily virtual or actual) influence upon the good work, which influence essentially consists in this, that man at the time of his conversion makes an act of faith and of love of God, thereby knowingly and willingly beginning his supernatural journey towards God in heaven; this intention habitually retains its influence as long as it has not been revoked by mortal sin. And, since there is a grave obligation to make acts of faith, hope, and charity from time to time, these two motives will thereby be occasionally renewed and revived. For the controversy regarding the motive of faith see Chr. Pesch, "Prælect. dogmat.", V, 3rd ed. (1908), 225 sqq.; on the motive of charity, see Pohle, "Dogmatik" II 4th ed. (1909), 565 sqq.
(b) The agent who merits must fulfil two conditions: He must be in the state of pilgrimage (status viœ) and in the state of grace (status gratiœ). By the state of pilgrimage is to be understood our earthly life; death as a natural (although not an essentially necessary) limit, closes the time of meriting. The time of sowing is confined to this life; the reaping is reserved for the next, when no man will be able to sow either wheat or cockle. Comparing the earthly life with day and the time after death with night, Christ says: "The night cometh, when no man can work [operari]" (John, ix, 4; cf. Eccl., xi, 3; Ecclus., xiv, 17). The opinion proposed by a few theologians (Hirscher, Schell), that for certain classes of men there may still be a possibility of conversion after death, is contrary to the revealed truth that the particular judgment (judicium particulare) determines instantly and definitively whether the future is to be one of eternal happiness or of eternal misery (cf. Kleutgen, "Theologie der Vorzeit", II, 2nd ed., Münster, 1872, pp. 427 sqq.). Baptized children, who die before attaining the age of reason, are admitted to heaven without merits on the sole title of inheritance (titulus hœreditatis); in the case of adults, however, there is the additional title of reward (titulus mercedis), and for that reason they will enjoy a greater measure of eternal happiness.
In addition to the state of pilgrimage, the state of grace (i. e., the possession of sanctifying grace) is required for meriting, because only the just can be "sons of God" and "heirs of heaven" (cf. Rom., viii, 17). In the parable of the vine Christ expressly declares the "abiding in him" a necessary condition for "bearing fruit": "He that abideth in me, and I in him, the same beareth much fruit" (John, xv, 5); and this constant union with Christ is effected only by sanctifying grace. In opposition to Vasquez, most theologians are of opinion that one who is holier will gain greater merit for a given work than one who is less holy, although the latter perform the same work under exactly the same circumstances and in the same way. The reason is that a higher degree of grace enhances the godlike dignity of the agent, and this dignity increases the value of the merit. This explains why God, in consideration of the greater holiness of some saints specially dear to Him, has deigned to grant favours which otherwise He would have refused (Job, xlii, 8; Dan., iii, 35).
(c) Merit requires on the part of God that He accept (in actu secundo) the good work as meritorious, even though the work in itself (in actu primo) and previous to its acceptance by God, be already truly meritorious. Theologians, however, are not agreed as to the necessity of this condition. The Scotists hold that the entire condignity of the good work rests exclusively on the gratuitous promise of God and His free acceptance, without which even the most heroic act is devoid of merit, and with which even mere naturally good works may become meritorious. Other theologians with Suarez (De gratia, XIII, 30) maintain that, before and without Divine acceptance, the strict equality that exists between merit and reward founds a claim of justice to have the good works rewarded in heaven. Both these views are extreme. The Scotists almost completely lose sight of the godlike dignity which belongs to the just as "adopted children of God", and which naturally impresses on their supernatural actions the character of meritoriousness; Suarez, on the other hand, unnecessarily exaggerates the notion of Divine justice and the condignity of merit, for the abyss that lies between human service and Divine remuneration is ever so wide that there could be no obligation of bridging it over by a gratuitous promise of reward and the subsequent acceptance on the part of God who has bound himself by His own fidelity. Hence we prefer with Lessius (De perfect. moribusque div., XIII, ii) and De Lugo (De incarnat. disp. 3, sect. 1 sq.) to follow a middle course. We therefore say that the condignity between merit and reward owes its origin to a twofold source: to the intrinsic value of the good work and to the free acceptance and gratuitous promise of God (cf. James, i, 12). See Schiffini, "De gratia divina" (Freiburg, 1901), pp. 416 sqq.
IV. THE OBJECTS OF MERIT
Merit in the strict sense (meritum de condigno) gives a right to a threefold reward: increase of sanctifying grace, heavenly glory, and the increase thereof; other graces can be acquired only in virtue of congruous merit (meritum de conqruo).
(a) In its Sixth Session (can. xxxii), the Council of Trent declared: "If any one saith . . . that the justified man by good works . . . does not truly merit [vere mereri] increase of grace eternal life, and the attainment of that eternal life — if so be, however, that he depart in grace — and also an increase in glory; let him be anathema." The expression "vere mereri" shows that the three objects mentioned above can be merited in the true and strict sense of the word, viz., de condigno. Increase of grace (augmentum gratiœ) is named in the first place to exclude the first grace of justification concerning which the council had already taught: "None of those things, which precede justification — whether faith or works — merit the grace itself of justification" (Sess. VI, cap. viii). This impossibility of meriting the first habitual grace is as much a dogma of our Faith as the absolute impossibility of meriting the first actual grace (see GRACE). The growth in sanctifying grace, on the other hand, is perfectly evident from both Scripture and Tradition (cf. Ecclus., xviii, 22; II Cor., ix, 10; Apoc., xxii, 11 sq.). To the question whether the right to actual graces needed by the just be also an object of strict merit, theologians commonly answer that, together with the increase of habitual grace, merely sufficient graces may be merited de condigno, but not efficacious graces. The reason is that the right to efficacious graces would necessarily include the strict right to final perseverance, which lies completely outside the sphere of condign merit although it may be obtained by prayer (see GRACE). Not even heroic acts give a strict right to graces which are always efficacious or to final perseverance, for even the greatest saint is still obliged to watch, pray, and tremble lest he fall from the state of grace. This explains why the Council of Trent purposely omitted efficacious grace and the gift of perseverance, when it enumerated the objects of merit.
Life everlasting (vita œterna) is the second object of merit; the dogmatical proof for this assertion has been given above in treating of the existence of merit. It still remains to inquire whether the distinction made by the Council of Trent between vita œterna andvitœ œternœ consecutio is meant to signify a twofold reward: "life everlasting" and "the attainment of life everlasting", and hence a twofold object of merit. But theologians rightly deny that the council had this in view, because it is clear that the right to a reward coincides with the right to the payment of the same. Nevertheless, the distinction was not useless or superfluous because, notwithstanding the right to eternal glory, the actual possession of it must necessarily be put off until death, and even then depends upon the condition: "si tamen in gratin decesserit" (provided he depart in grace). With this last condition the council wished also to inculcate the salutary truth that sanctifying grace may be lost by mortal sin, and that the loss of the state of grace ipso facto entails the forfeiture of all merits however great. Even the greatest saint, should he die in the state of mortal sin, arrives in eternity as an enemy of God with empty hands, just as if during life he had never done anything, meritorious. All his former rights to grace and glory are cancelled. To make them revive a new justification is necessary. On this "revival of merits" (reviviscentia meritorum) see Schiffini, "De gratia divina" (Freiburg, 1901), pp. 661 sqq.; this question is treated in detail by Pohle, "Dogmatik", III (4th ed., Paderborn, 1910), pp. 440 sqq.
As the third object of merit the council mentions the "increase of glory" (gloriœ augmentum) which evidently must correspond to the increase of grace, as this corresponds to the accumulation of good works. At the Last Day, when Christ will come with his angels to judge the world, "He will render to every man according to his works [secundum opera eius]" (Matt., xvi, 27; cf Rom., ii, 6). And St. Paul repeats the same (I Cor., iii, 8): "Every man shall receive his own reward, according to his own labour [secundum suum laborem]". This explains the inequality that exists between the glory of the different saints.
(b) By his good works the just man may merit for himself many graces and favours, not, however, by right and justice (de condigno), but only congruously (de congruo). Most theologians incline to the opinion that the grace of final perseverance is among the objects of congruous merit, which grace, as has been shown above, is not and cannot be merited condignly. It is better, however, and safer if, with a view to obtaining this great grace on which our eternal happiness depends, we have recourse to fervent and unremitting prayer, for Christ held out to us that above all our spiritual needs he would infallibly hear our prayer for this great gift (cf. Matt., xxi, 22; Mark, xi, 24; Luke, xi, 9; John, xiv, 13, etc.). For further explanation see Bellarmine, "De justif.", V, xxii; Tepe, "Instit. theol.", III (Paris, 1896), 258 sqq.
It is impossible to answer with equal certainty the question whether the just man is able to merit in advance the grace of conversion, if perchance he should happen to fall into mortal sin. St. Thomas denies this absolutely: "Nullus potest sibi mereri reparationem post lapsum futurum neque merito condigni neque merito congrui" (Summa Theol., I-II, Q. cxiv, a. 7). But because the Prophet Jehu declared to Josaphat, the wicked King of Juda (cf. II Par., xix, 2 sqq.), that God had regard for his former merits, almost all other theologians consider it a "pious and probable opinion" that God, in granting the grace of conversion does not entirely disregard the merits lost by mortal sin, especially if the merits previously acquired surpass in number and weight the sins, which, perhaps, were due to weakness, and if those merits are not crushed, as it were, by a burden of iniquity (cf. Suarez, "De gratia", XII, 38). Prayer for future conversion from sin is indeed morally good and useful (cf. Ps., lxx, 9), because the disposition by which we sincerely wish to be freed as soon as possible from the state of enmity with God cannot but be pleasing to Him. Temporal blessings, such as health, freedom from extreme poverty, success in one's undertakings, seem to be objects of congruous merit only in so far as they are conducive to eternal salvation; for only on this hypothesis do they assume the character of actual graces (cf. Matt., vi, 33). But, for obtaining temporal favours, prayer is more effective than meritorious works, provided that the granting of the petition be not against the designs of God or the true welfare of him who prays . The just man may merit de congruo for others (e. g., parents, relatives, and friends) whatever he is able to merit for himself: the grace of conversion, final perseverance, temporal blessings, nay even the very first prevenient grace (gratia prima prœveniens), (Summa Theol., I-II, Q. cxiv, a. 6) which he can in no wise merit for himself. St. Thomas gives as reason for this the intimate bond of friendship which sanctifying grace establishes between the just man and God. These effects are immeasurably strengthened by prayer for others; as it is beyond doubt that prayer plays an important part in the present economy of salvation. For further explanation see Suarez, "De gratia", XII, 38. Contrary to the opinion of a few theologians (e. g., Billuart), we hold that even a man in mortal sin, provided he co-operate with the first grace of conversion, is able to merit de congruo by his supernatural acts not only a series of graces which will lead to conversion, but finally justification itself; at all events it is certain that he may obtain these graces by prayer, made with the assistance of grace (cf. Ps., l, 9; Tob., xii, 9; Dan., iv, 24; Matt., vi, 14).
For the concept of merit see TAPARELLI, Saggio teoretico del diritto naturale (Palermo, 1842); Summa theol., I-II, Q. xxi, aa. 3-4; WIRTH, Der Begriff des Meritum bei Tertullian (Leipzig, 1892); IDEM, Der Verdienstbegriff in der christl. Kirche nach seiner geschichtl. Entwickelung. II: Der Verdienstbegriff bei Cyprian (Leipzig, 1901). For the Jewish conception of merit see WEBER-SCHNEDEMANN, Jüdische Theol. (2nd ed., Leipzig, 1897). For merit itself cf. Summa Theol., I-II, Q. cix, a. 5; Q. cxiv, aa. 1 sqq.; BELLARMINE, De justific., V, i-xxii; SUAREZ, De gratia, XII, i sqq.; RIPALDA, De ente supernaturali, disp. lxxi-xcvi; BILLUART, De gratia, dissert. viii, aa. 1-5; SCHIFFINI, De gratia divina (Freiburg, 1901), pp. 594 sqq.; PESCH,Prœl. dogmat., V (3rd ed., Freiburg , 1908), 215 sqq.; HEINRICH-GUTBERLET, Dogmat. Theologie, VIII (Mainz, 1897); POHLE, Dogmatik (4th ed., Paderborn, 1909); ATZBERGER, Gesch. der christl. Eschatologie (Freiburg, 1896); KNEIB, Die Heteronomie der christl. Moral (Vienna, 1903); IDEM, Die "Lohnsucht" der christl. Moral (Vienna, 1904); IDEM, Die Jenseitsmoral im Kampfe um ihre Grundlagen (Freiburg, 1906); ERNST, Die Notwendigkeit der guten Meinung. Untersuchungen über die Gottesliebe als Prinzip der Sittlichkeit und Verdienstlichkeit (Freiburg, 1905); STREHLER, Das Ideal der kathol. Sittlichkeit (Breslau, 1907); CATHREIN, Die kathol. Weltanschauung in ihren Grundlinien mit besonderer Berücksichtigung der Moral (2nd ed., Freiburg, 1910).
J. POHLE. 
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Merneptah I (Pharaoh)[[@Headword:Merneptah I (Pharaoh)]]

Merneptah I
(1234?-1214 B.C.), the fourth king of the nineteenth Egyptian dynasty and the supposed Pharaoh of the Exodus, was the thirteenth son of Rameses II whom he succeeded in or about 1234 B.C., being then long past middle age. His rule lasted some twenty years, during which he carried on considerable building operations in the Delta, and notably at Tanis (Zoan), where, indeed as elsewhere, he usurped a number of some of his predecessors' monuments. His original works are comparatively few and insignificant. His name is constantly found on the monuments of his father; it appears also in Nubia, and in the old quarries in the Sinaitic peninsula. In his third year, he quelled a revolt to the northeast, possibly excited by the Hittites' and in his fifth year, he repelled an invasion of Egypt by the Lybians and their allies, which victory is boastfully described on a black granite stela found in 1896 in his funeral temple at Thebes, and bearing the earliest known reference to Israel. He is commonly regarded as the Pharaoh of the Exodus on the following grounds.
· On the one hand, Egyptian discoveries have shown that Rameses II founded the cities represented in Exodus., i, 11, as built by the oppressed Hebrews, and therefore point to him as the Pharaoh of the oppression.
· On the other hand, Ex., ii, 23; iv, 19, imply that the immediate successor of that Pharaoh was on the throne when Moses returned to Egypt where he soon delivered his people. Whence it is not unnaturally inferred that Merneptah I, Rameses son and successor, is the Pharaoh of the Exodus.
The chief objection to this view is that it seems to contradict the final strophe of Merneptah's "Hymn of Victory" over the Lybians inscribed on the granite stela already referred to. After relating the subjection of Chanaan and of Ascalon by the Egyptians, this inscription adds: "Israel is spoiled, his seed is not; Palestine has become a widow for Egypt." How can Merneptah I be the Pharaoh of the Exodus since according to the obvious meaning of this passage, the Israelites when defeated by him were already settled in Palestine, a settlement which as we know from the Bible was effected only after a forty years' wandering and therefore after Merneptah's death? This difficulty has led many scholars to consider an earlier king as the Pharaoh of the Exodus, while others have answered it in various ways.
The following is its most probably solution. Scholars not expecting the exact truth to be told in an Egyptian inscription concerning the Exodus disaster, and noticing that in the final strophe of Merneptah's "Hymn of Victory" an actual boastful misrepresentation of his relation to the Hittittes, precedes almost immediately the distinct reference to Israel as "spoiled", will readily think that the glory therein claimed by Merneptah over the Israelites is to be taken as a boastful misrepresentation of what really happened to him as the Pharaoh of the Exodus. Merneptah's mummy was discovered in 1896 and identified in 1900. The find does not disproved the identity of that monarch with the Pharaoh of the Exodus, for nothing in the Sacred Text requires the admission that Pharaoh pursued the Israelites in person, or was drowned as a result.
FRANCIS E. GIGOT 
Transcribed by Andrew T. Green

Mesa[[@Headword:Mesa]]

Mesa
(Gr. Mosá; Moabite Stone, ms‘; Heb., mys‘, meaning "deliverance" according to Gesenius).
A King of Moab in the ninth century B. C., whose history is given in IV Kings, iii. He paid tribute to Achab, King of Israel, "a hundred thousand lambs and a hundred thousand rams with their fleeces" (verse 4). This seems to have been paid annually, and was possible since Moab was rich in pastures; accordingly Mesa is styled nqd, which, though left untranslated in the Greek text, means "sheep-owner" (Gesenius). After Achab's death Mesa refused to pay tribute, on which account Joram, King of Israel, Josaphat, King of Juda and the King of Edom entered into an alliance against him. They went by the southern route passing through an arid country, where they would have perished of drought, had not the prophet Eliseus miraculously supplied them with water. The ditches they had dug by command of the prophet were filled, and at sunrise the Moabites "saw the waters over against them red, like blood" (verse 22). Thinking their enemies had killed one another, they rushed to the camp with the cry "Moab to the spoils" (verse 23), only to be driven back with great slaughter. The allies followed. Mesa having tried, with seven hundred warriors, to cut his way through the besiegers and failed, took his eldest son, and upon the wall of the city, in sight of all, put him to death. "There was great indignation in Israel", so that for reasons not given in detail, "they departed from him".
The Moabite Stone, perhaps the greatest Biblical discovery of modern times, throws some light on the period referred to. Through the learning and enterprise of M. Clermont-Ganneau, the inscription on the stone was published, and the stone itself is now one of the treasures of the Louvre, Paris. The monument, discovered in 1868 at Khîbán (Dibon) in the land of Moab, is of basalt, about three feet eight inches by two feet three inches and fourteen inches thick. It resembles a head-stone, and is inscribed with thirty-four lines of writing, in which Mesa gives us the chief events of his reign. The stone was unfortunately broken by the Arabs as soon as they saw Europeans taking an interest in it; but squeezes had been taken previously, so that the inscription is almost intact. The fragments were collected, and missing parts supplied by plaster. A writer in Smith's "Dict. of the Bible" (s. v. MOAB), knowing nothing about the Moabite Stone, says: "From the origin of the nation and other considerations, we may perhaps conjecture that their language was more a dialect of Hebrew than a different tongue". This conjecture the Moabite Stone makes a certainty. "The historical allusions and geographical names which we find in this inscription of Mesha tally so well with the O. T. that a suspicion could be aroused as to the genuineness of the stone" (Jour. of the Am. Or. Soc., XXII, 61). Suspicions have been aroused, but scholars almost unanimously set them aside as groundless. From the evidence furnished by the stone, we may conclude that Josaphat, King of Juda, and Mesa, King of Moab, might have conversed, each in his own tongue, and understood each other. The old Phœnician character (found also in the Siloam inscription), the words, the grammatical forms and peculiarities of syntax in the two languages are nearly identical. The difference of pronunciation we cannot, of course, estimate since the vowels were not written. While the stone seems to be somewhat at variance with Scripture, yet the two substantially agree: Mesa says "Omri (Amri) King of Israel oppressed Moab", mentions his own revolt and adds, "Chemosh (Chamos) delivered me from all kings". He also describes his work of fortifying Moab, and as this made the north very strong, we see why the allies took the route south of the Dead Sea to attack him. The Bible hints at some disaster to the invaders, who withdrew suddenly on the very point of taking the city; while Mesa, like all Oriental monarchs in their records, may have magnified his victories, and either omitted or minimized his defeats. The discrepancies therefore are only apparent, and chronological difficulties would be explained with better knowledge of the history of the period.
CLERMONT-GANNEAU, La Stèle de Mésa, Roi de Moab (1870): the first public notice of the stone; GINSBURG, The Moabite Stone (2nd ed., London, 1871); BENNETT in HASTINGS, Dict. of the Bible, s.v. Moab, gives inscription, linguistic features, various readings, etc.; GEIKIE, Hours with the Bible: chap. IV, Rehoboam to Hezekiah; VIGOUROUX, La Bible et les Découvertes Modernes, 3rd ed., IV, Book II, ch. iv; SAYCE, The Higher Criticism and the Verdict of the Monuments (1894); HOMMEL, The Ancient Heb. Trad. (tr. 1897), 273 sq.; 361 sq.; DRIVER in Ency. Bib., s. v. Mesha, gives history of inscription, text, references, etc.; JOSEPHUS, Ant., IX, iii.
JOHN J. TIERNEY 
Transcribed by WGKofron 
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Mesopotamia, Kurdistan, and Armenia[[@Headword:Mesopotamia, Kurdistan, and Armenia]]

Delegation Apostolic of Mesopotamia, Kurdistan, and Armenia
Created by Gregory XVI on 17 Dec., 1832. Mgr. Trioche, Archbishop of Babylon or Bagdad, became its first titular; he resided habitually in Bagdad. Resigning in 1850; Mgr. Trioche returned to France, retaining his title of Archbishop of Bagdad, but losing that of Apostolic delegate which passed to other bishops. These, while having charge of the administration of the Archdiocese of Bagdad, resided at Mosul, where they could better discharge their duties as Apostolic delegates in behalf of the Chaldeans, Syrians, and Armenians. Four out of six, from 1850 to 1887, were Dominicans. When Mgr. Trioche died in France 27 Nov., 1887, the delegate Apostolic, Mgr Altmayer, received the title of Archbishop of Babylon or Bagdad, but continued to reside at Mossul. In 1902 he resigned and was replaced in the See of Bagdad by a Carmelite, Mgr. Drure, who on 5 March, 1904, received the title of delegate Apostolic of Mesopotamia and still bears it. He usually resides at Mossul. The Delegation Apostolic of Mesopotamia has almost the same boundaries as the Archdiocese of Bagdad, but comprises part of the mission of Greater Armenia and the Nestorians of Turkish Kurdistan, which mission is confided to the Dominicans of Mossul. (See BAGDAD; MOSSUL.)
PIOLET, Les Missions, I (Paris, 1900), 236-44.
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Mesrob[[@Headword:Mesrob]]

Mesrob
(Also called MASHTOTS)
One of the greatest figures in Armenian history, he was born about 361 at Hassik in the Province of Taron; died at Valarsabad, 441. He was the son of Vartan of the family of the Mamikonians. Goriun, his pupil and biographer, tells us that Mesrob received a liberal education, and was versed in the Greek, Syriac, and Persian languages. On account of his piety and learning Mesrob was appointed secretary to King Chosroes III. His duty was to write in Greek, Persian, and Syriac characters the decrees and edicts of the sovereign, for, at this time, there was no national alphabet. But Mesrob felt called to a more perfect life. Leaving the court for the service of God, he took Holy orders, and withdrew to a monastery with a few chosen companions. There, says Goriun, he practised great austerities, enduring hunger and thirst, cold and poverty. He lived on vegetables, wore a hair shirt, slept upon the ground, and often spent whole nights in prayer and the study of the Holy Scriptures. This life he continued for a few years, preparing himself for the great work to which Providence was soon to call him. Indeed both Church and State needed his services. Armenia, so long the battle-ground of Romans and Persians, lost its independence in 387, and was divided between the Byzantine Empire and Persia, about four-fifths being given to the latter. Western Armenia was governed by Greek generals, while an Armenian king ruled, but only as feudatory, over Persian Armenia. The Church was naturally influenced by these violent political changes, although the loss of civil independence and the partition of the land could not destroy its organization or subdue its spirit. Persecution only quickened it into greater activity, and had the effect of bringing the clergy, the nobles, and the common people closer together. The principal events of this period are the invention of the Armenian alphabet, the revision of the liturgy, the creation of an ecclesiastical and national literature, and the readjustment of hierarchical relations. Three men are prominently associated with this stupendous work: Mesrob, Patriarch Isaac, and King Vramshapuh, who succeeded his brother Chosroes III in 394.
Mesrob, as we have noted, had spent some time in a monastery preparing for a missionary life. With the support of Prince Shampith, he preached the Gospel in the district of Golthn near the Araxes, converting many heretics and pagans. However, he experienced great difficulty in instructing the people, for the Armenians had no alphabet of their own, but used the Greek, Persian, and Syriac scripts, none of which was well suited for representing the many complex sounds of their native tongue. Again, the Holy Scriptures and the liturgy, being written in Syriac, were, to a large extent, unintelligible to the faithful. Hence the constant need of translators and interpreters to explain the Word of God to the people. Mesrob, desirous to remedy this state of things, resolved to invent a national alphabet, in which undertaking Isaac and King Vramshapuh promised to assist him. It is hard to determine exactly what part Mesrob had in the fixing of the new alphabet. According to his Armenian biographers, he consulted Daniel, a bishop of Mesopotamia, and Rufinus, a monk of Samosata, on the matter. With their help and that of Isaac and the king, he was able to give a definite form to the alphabet, which he probably adapted from the Greek. Others, like Lenormant, think it derived from the Zend. Mesrob's alphabet consisted of thirty-six letters; two more (long O and F) were added in the twelfth century.
The invention of the alphabet (406) was the beginning of Armenian literature, and proved a powerful factor in the upbuilding of the national spirit. "The result of the work of Isaac and Mesrob", says St. Martin (Histoire du Bas-Empire de Lebeau, V, 320), "was to separate for ever the Armenians from the other peoples of the East, to make of them a distinct nation, and to strengthen them in the Christian Faith by forbidding or rendering profane all the foreign alphabetic scripts which were employed for transcribing the books of the heathens and of the followers of Zoroaster. To Mesrob we owe the preservation of the language and literature of Armenia; but for his work, the people would have been absorbed by the Persians and Syrians, and would have disappeared like so many nations of the East". Anxious that others should profit by his discovery, and encouraged by the patriarch and the king, Mesrob founded numerous schools in different parts of the country, in which the youth were taught the new alphabet. But his activity was not confined to Eastern Armenia. Provided with letters from Isaac he went to Constantinople and obtained from the Emperor Theodosius the Younger permission to preach and teach in his Armenian possessions. He evangelized successively the Georgians, Albanians, and Aghouanghks, adapting his alphabet to their languages, and, wherever he preached the Gospel, he built schools and appointed teachers and priests to continue his work. Having returned to Eastern Armenia to report on his missions to the patriarch, his first thought was to provide a religious literature for his countrymen. Having gathered around him numerous disciples, he sent some to Edessa, Constantinople, Athens, Antioch, Alexandria, and other centres of learning, to study the Greek language and bring back the masterpieces of Greek literature. The most famous of his pupils were John of Egheghiatz, Joseph of Baghin, Eznik, Goriun, Moses of Chorene, and John Mandakuni.
The first monument of this Armenian literature is the version of the Holy Scriptures. Isaac, says Moses of Chorene, made a translation of the Bible from the Syriac text about 411. This work must have been considered imperfect, for soon afterwards John of Egheghiatz and Joseph of Baghin were sent to Edessa to translate the Scriptures. They journeyed as far as Constantinople, and brought back with them authentic copies of the Greek text. With the help of other copies obtained from Alexandria the Bible was translated again from the Greek according to the text of the Septuagint and Origen's Hexapla. This version, now in use in the Armenian Church, was completed about 434. The decrees of the first three councils — Nicæa, Constantinople, and Ephesus — and the national liturgy (so far written in Syriac) were also translated into Armenian, the latter being revised on the liturgy of St. Basil, though retaining characteristics of its own. Many works of the Greek Fathers also passed into Armenian. The loss of the Greek originals has given some of these versions a special importance; thus, the second part of Eusebius's "Chronicle", of which only a few fragments exist in the Greek, has been preserved entire in Armenian. In the midst of his literary labours Mesrob did not neglect the spiritual needs of the people. He revisited the districts he had evangelized in his earlier years, and, after the death of Isaac in 440, looked after the spiritual administration of the patriarchate. He survived his friend and master only six months. The Armenians read his name in the Canon of the Mass, and celebrate his memory on 19 February.
SMITH AND WACE, Dict. Christ. Biog., s. v. Mesrobs; LANGLOIS, Collection des Historiens de l'Arménie, II (Paris, 1869); WEBER, Die kathol. Kirche in Armenien (1903); NEUMANN. Versuch einer Gesch, der armen. Litteratur (Leipzig, 1836); GARDTHAUSEN, Ueber den griech. Ursprung der armen. Schrift in Zeitschr. der deutsch. morgenländ. Gesellschaft, XXX (1876); LENORMANT, Essai sur la propagation de l'alphabet phénicien, I (1872).
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Messalians[[@Headword:Messalians]]

Messalians
(Praying folk; participle Pa'el of the Aramaic word meaning "to pray").
An heretical sect which originated in Mesopotamia about 360 and survived in the East until the ninth century. They are also called Euchites from the Greek translation of their Oriental name (euchetai from euchomai, to pray); Adelphians from their first leader; Lampetians from Lampetius, their first priest (ordained about 458); Enthusiasts from their peculiar tenet of the indwelling of the Holy Ghost by Whom they thought themselves inspired or possessed (enthous). The non-Christiansect of the Euphemites were also called Messalians, and Epiphanius (Haer., lxxx), our sole informant about these, considers them the forerunners of the Christian Messalians. The non-Christian Messalians are said to have admitted a plurality of gods, but to have worshipped only one, the Almighty (Pantokrator). They were forcibly suppressed by Christian magistrates and many of them put to death. Hence they became self-styled Martyriani. The Christian Messalians were a kind of Eastern Circumcellions or vagrant Quietists. Sacraments they held to be useless, though harmless, the only spiritual power being prayer, by which one drove out the evil spirit which baptism had not expelled, received the indwelling of the Holy Ghost, and arrived at union with God, becoming so perfect that the passions ceased to trouble. They disregarded discipline in the matter of fasting, wandered from placa to place, and in summer were accustomed to sleep in the streets. To avoid persecution they would conform to ecclesias6tical usages, profess orthodoxy, and deny any heretical doctrines ascribed to them. They engaged in no occupations, were solely occupied in prayer, as they said, or rather in sleep, as Theodoret sarcastically remarks. The intensity of their prayer brought them into immediate communication with the Godhead. When they had reached the passionless state (apatheia, "apathy"), they saw the Trinity, the three Divine Persons becoming one and dwelling within them. They likewise saw the evil spirits that go through the world for the ruin of souls, and trod them under foot. In fact every man had within him a demon, who could only be replaced by the Holy Ghost. Even Christ's body was full of demons once.
Flavian, the Bishop of Antioch, tried to suppress them in his city about 376. By feigning sympathy he made Adelphius disclose his real doctrines; and then he banished him and his followers. They then wandered to the south-east of Asia Minor. Amphilochius of Iconium caused them to be again condemned at the Synod of Side (388 or 390). Letoius, Bishop of Melitene, finding some monasteries tainted with this Quietism, burnt them and drove the wolves from the sheepfold, as Theodoret narrates. The "Asceticus", "that filthy book of this heresy", as it is called in the public acts of the Third General Council (431), was condemned at Ephesus, after it had already been condemned by a Council of Constantinople in 426 and by the local council at which Amphilochius of Side presided. Yet the sect continued to exist. At first it included only laymen. Lampetius, one of the leaders after the middle of the fifth century was a priest, having been ordained by Alypius of Cæsarea. He was degraded from his priesthood on account of unpriestly conduct. He wrote a book called "The Testament". Salmon refers to a fragment of an answer by Severus of Antioch to this work of Lampetius (Wolf, "Anecdota Grfca", III, 182). In Armenia in the middle of the fifth century strict decrees were issued against them, and they were especially accused of immorality; so that their very name in Armenian became the equivalent for "filthy". The Nestorians in Syria did their best to stamp out the evil by legislation; the Messalians ceased to exist under that name, but revived under that of the Bogomili. In the West they seem hardly to have been known; when the Marcianists, who held somewhat the same tenets as the Messalians, were mentioned to Gregory the Great, he professed never to have heard of the Marcian heresy.
Bibliography. EPIPHANICUS, Haer., lxxx; THEODORET, Hist. Ec., IV, x; IDEM, Haer. fab., IV, xi; CYRIL OF ALEX., De Adorat. in Spir. et Verit., III in P.G., LXVIII, 282; TIMOTHEUS in Eccles. Grfc. mon., III, 400 sqq.; TER-MKRTTSCHIAN, Die Paulikianer im byz. Kaiserreich (Leipzig, 1893); PHOTIUS in P.G., CIII, 187 sqq.
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Messene
A titular see, suffragan to Corinth, in Achaia. Under this name at least, the city dates only from the fourth century B.C. When Epaminondas had crushed the Spartans at Leuctra, he recalled the scattered Messenians and caused them to build, on the slopes of Mount Ithome, a new capital which they called Messene (370 B.C.). The fortified walls surrounding this city were over five and a half miles in length, and were accounted the best in Greece. The portion of them which still remains justifies this reputation. Christianity early took root there, though only a few of its bishops are known (Le Quien, "Oriens christianus", II, 195-98). At the beginning of the tenth century the "Notitia episcopatuum" of Leo the Wise gives Messene as an independent archbishopric (Gelzer, "Ungedruckte . . . Texte der Notitiæ episcopatuum", 551); and the same is true for the beginning of the fourteenth century (op. cit., 612). As this diocese does not figure in the "Notitia" of the fifteenth century, it may be assumed that it had then ceased to exist. The little village of Mavromati, with a population of 600, the capital of the Deme of Ithome, now stands upon the ruins of ancient Messene.
LEAKE, Morea, I, 336; MURE, Tour in Greece, II, 264; CURTIUS, Peloponnesos, II, 138; SMITH, Dictionary of Greek and Roman Geography, II, 338-340.
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Messiah
(Or Messias.)
The Greek form Messias is a transliteration of the Hebrew, Messiah, "the anointed". The word appears only twice of the promised prince (Daniel 9:26; Psalm 2:2); yet, when a name was wanted for the promised one, who was to be at once King and Saviour, it was natural to employ this synonym for the royal title, denoting at the same time the King's royal dignity and His relation to God. The full title "Anointed of Jahveh" occurs in several passages of the Psalms of Solomon and the Apocalypse of Baruch, but the abbreviated form, "Anointed" or "the Anointed", was in common use. When used without the article, it would seem to be a proper name. The word Christos so occurs in several passages of the Gospels. This, however, is no proof that the word was generally so used at that time. In the Palestine Talmud the form with the article is almost universal, while the common use in the Babylonian Talmud without the article is not a sufficient argument for antiquity to prove that in the time of Christ it was regarded as a proper name. It is proposed in the present article:
I, to give an outline of the prophetic utterances concerning the Messiah; 
II, to show the development of the prophetic ideas in later Judaism; and 
III, to show how Christ vindicated His right to this title.
I. THE MESSIAH OF PROPHECY
The earlier prophecies to Abraham and Isaac (Genesis 18:17-19; 26:4-5) speak merely of the salvation that shall come through their seed. Later the royal dignity of the promised deliverer becomes the prominent feature. He is described as a king of the line of Jacob (Numbers 24:19), of Juda (Genesis 49:10: "The sceptre shall not pass from Juda until he comes to whom it belongs"), and of David (II Kings 7:11-16). It is sufficiently established that this last passage refers at least typically to the Messiah. His kingdom shall be eternal (II Kings 7:13), His sway boundless (Psalm 71:8); all nations shall serve Him (Psalm 71:11). In the type of prophecy we are considering, the emphasis is on His position as a national hero. It is to Israel and Juda that He will bring salvation (Jeremiah 23:6), triumphing over their enemies by force of arms (cf. the warrior-king of Psalm 45). Even in the latter part of Isaias there are passages (e.g. 61:5-8) in which other nations are regarded as sharing in the kingdom rather as servants than as heirs, while the function of the Messiah is to lift up Jerusalem to its glory and lay the foundations of an Israelitic theocracy.
But in this part of Isaias also occurs the splendid conception of the Messiah as the Servant of Jahveh. He is a chosen arrow, His mouth like a sharp sword. The Spirit of the Lord is poured out upon Him, and His word is put into His mouth (42:1; 49:1 sq.). The instrument of His power is the revelation of Jahveh. The nations wait on His teaching; He is the light of the Gentiles (42:6). He establishes His Kingdom not by manifestation of material power, but by meekness and suffering, by obedience to the command of God in laying down His life for the salvation of many. "If he shall lay down his life for sin, he shall see a posterity and prolong his days" (53:10); "Therefore will I distribute to him very many, and he shall divide the spoils of the strong, because he hath delivered his soul unto death, and was reputed with the wicked" (53:12). His Kingdom shall consist of the multitude redeemed by His vicarious satisfaction, a satisfaction confined to no race or time but offered for the redemption of all alike. (For the Messianic application of these passages, especially Isaiah 52:13 to 53, cf. Condamin or Knabenbauer, in loc.) In spite, however, of Justin's use of the last-mentioned passage in "Dial. cum Tryphone", 89, it would be rash to affirm that its reference to the Messiah was at all widely realized among the Jews. In virtue of his prophetic and priestly offices the title of "the Anointed" naturally belonged to the promised one. The Messianic priest is described by David in Psalm 109, with reference to Genesis 14:14-20. That this psalm was generally understood in a Messianic sense is not disputed, while the universal consent of the Fathers puts the matter beyond question for Catholics. As regards its Davidic authorship, the arguments impugning it afford no warrant for an abandonment of the traditional view. That by the prophet described in Deuteronomy 18:15-22, was also understood, at least at the beginning of our era, the Messiah is clear from the appeal to his gift of prophecy made by the pseudo-Messiah Theudas (cf. Josephus, "Antiq.", XX, v. 1) and the use made of the passage by St. Peter in Acts 3:22-23.
Special importance attaches to the prophetic description of the Messiah contained in Daniel 7, the great work of later Judaism, on account of its paramount influence upon one line of the later development of Messianic Doctrine. In it the Messiah is described as "like to a Son of Man", appearing at the right hand of Jahveh in the clouds of heaven, inaugurating the new age, not by a national victory or by vicarious satisfaction, but by exercising the Divine right of judging the whole world. Thus, the emphasis is upon the personal responsibility of the individual. The consummation is not an earth-won ascendancy of the chosen people, whether shared with otter nations or not, but a vindication of the holy by the solemn judgment of Jahveh and his Anointed One. Upon this prophecy were mainly based the various apocalyptic works which played so prominent a part in the religious life of the Jews during the last two centuries before Christ. Side by side with all these prophecies speaking of the establishment of a kingdom under the sway of a divinely-appointed legate, was the series foretelling the future rule of Jahveh himself. Of these Is., xl, may be taken as an example: "Lift up thy voice with strength thou that bringest good tidings to Sion: lift it up, fear not. Say to the cities of Juda: Behold your God. Behold the Lord your God himself shall come with strength and his arm shall rule." The reconciliation of these two series of prophecies was before the Jews in the passages--notably Ps. ii and Is., vii-xi--which clearly foretold the Divinity of the promised legate. "His name shall be called Wonderful, Counsellor, God the Mighty, the Father of the world to come, the Prince of Peace"--titles all used elsewhere of Jahveh Himself (cf. Davidson, "0.T. Prophecy", p. 367). But there seems to have been little realization of the relation between these two series of prophecy until the full light of the Christian dispensation revealed their reconciliation in the mystery of the Incarnation.
II. MESSIANIC DOCTRINE IN LATE JUDAISM
(See also APOCRYPHA). Two quite distinct and parallel lines are discernible in the later development of Messianic doctrine among the Jews, according as the writers clung to a national ideal, based on the literal interpretation of the earlier prophecies, or an apocalyptic ideal, based principally on Daniel. The national ideal looked to the establishment on earth of the Kingdom of God under the Son of David, the conquest and subjugation of the heathen, the rebuilding of Jerusalem and the Temple, and the gathering in of the Dispersed. The apocalyptic ideal drew a sharp distinction between aion outos and aion mellon. The future age was to be ushered in by the Divine judgment of mankind preceded by the resurrection of the dead. The Messiah, existing from the beginning of the world, should appear at the consummation, and then should be also manifested the heavenly Jerusalem which was to be the abode of the blessed.
National Ideal
The national ideal is that of official Pharisaism. Thus, the Talmud has no trace of the apocalyptic ideal. The scribes were mainly busied with the Law, but side by side with this was the development of the hope of the ultimate manifestation ofGod's Kingdom on earth. Pharisaic influence is clearly visible in vv. 573-8O8 of Sibyl. III, describing the national hopes of the Jews. A last judgment, future happiness, or reward are not mentioned. Many marvels are foretold of the Messianic wars which bring in the consummation--lighted torches falling from heaven, the darkening of the sun, the falling of meteors-but all have for end a state of earthly prosperity. The Messiah, coming from the East, dominates the whole, a triumphant national hero. Similar to this is the work called the Psalms of Solomon, written probably about 40 B.C. It is really the protest of Pharisaism against its enemies, the later Asmoneans. The Pharisees saw that the observance of the law was not of itself a sufficient bulwark against the enemies of Israel, and, as their principles would not allow them to recognize in the secularized hierarchy the promised issue of their troubles, they looked forward to the miraculous intervention ofGod through the agency of a Davidic Messiah. The seventeenth Psalm describes his rule: He is to conquer the heathen, to drive them from their land, to allow no injustice in their midst; His trust is not to be in armies but in God; with the word of his mouth he is to slay the wicked. Of earlier date we have the description of the final glories of the holy city in Tobias (c. xiv), where, as well as in Ecclesiasticus, there is evidence of the constant hope in the future gathering in of the Diaspora. These same nationalist ideas reappear along with a highly developed system of eschatology in the apocalyptic works written after the destruction of Jerusalem, which are referred to below.
Apocalyptic Ideal
The status of the apocalyptic writers as regards the religious life of the Jews has been keenly disputed. Though they had small influence in Jerusalem, the stronghold of Rabbinism, they probably both influenced and reflected the religious feeling of the rest of the Jewish world. Thus, the apocalyptic ideal of the Messiah would seem not to be the sentiment of a few enthusiasts, but to express the true hopes of a considerable section of the people. Before the Asmonean revival Israel had almost ceased to be a nation, and thus the hope of a national Messiah had grown very dim. In the earliest apocalyptic writings, consequently, nothing is said of the Messiah. In the first part of the Book of Henoch (i-xxxvi) we have an example of such a work. Not the coming of a human prince, but the descent of God upon Sinai to judge the world divides all time into two epochs. The just shall receive the gift of wisdom and become sinless. They will feed on the tree of life and enjoy a longer span than the patriarchs.
The Machabean victories roused both the national and religious sentiment. The writers of the earlier Asmonean times, seeing the ancient glories of their race reviving, could no longer ignore the hope of a personal Messiah to rule the kingdom of the new age. The problem arose how to connect their present deliverers, of the tribe of Levi, with the Messiah who should be of the tribe of Juda. This was met by regarding the present age as merely the beginning of the Messianic age. Apocalyptic works of the period are the Book of Jubilees, the Testament of the Twelve patriarchs, and the Vision of Weeks of Henoch. In the Book of Jubilees the promises made to Levi, and fulfilled in the Asmonean priest-kings, outshadow those made to Juda. The Messiah is but a vague figure, and little stress is laid on the judgment. The Testament of the Twelve Patriarchs is a composite work. The foundation portion, conspicuous from its glorification of the priesthood, dates from before 100 B. C.; there are, however, later Jewish additions, hostile in tone to the priesthood, and numerous Christian interpolations, Controversy has arisen as to the principal figure in this work. According to Charles (Testaments of the Twelve Patriarchs, p. xcviii) there is pictured as the Messiah a son of Levi who realizes all the lofty spiritual ideals of the Christian Saviour. La range on the other hand (Le Messianisme chez les Juifs, pp. 69 sqq.) insists that, in so far as this is the case, the portrait is the result of Christian interpolations; these removed, there remains only a laudation of the part played by Levi, in the person of the Asmoneans, as the instrument of national and religious liberation. A conspicuous instance in point is Test. Lev., Ps. xviii. While Charles says this ascribes the Messianic characteristics to the Levite, Lagrange and Bousset deny that it is Messianic at all. Apart from the interpolations, it is merely natural praise of the new royal priesthood. There can be no question indeed as to the pre-eminence of Levi; he is compared to the sun and Juda to the moon. But there is in fact a description of a Messiah descended from Juda in Test. Jud., Ps. xxiv, the original elements of which belong to the foundation part of the book. He appears also in the Testament of Joseph, though the passage is couched in an allegorical form difficult to follow. The Vision of Weeks of Henoch, dating probably from the same period, differs from the last-mentioned work principally in its insistence on the judgment, or rather judgments, to which three of the world's ten weeks are devoted. Messianic times again open with the prosperity of Asmonean days, and develop into the foundation of the Kingdom of God.
Thus the Asmonean triumphs had produced an eschatology in which a personal Messiah figured, while the present was glorified into a commencement of the days of Messianic blessings. Gradually, however, the national and apocalyptic ideals. The Apocalypse of Baruch, written probably in imitation, contains a similar picture of the Messiah. This system of eschatology finds reflection also in the chiliasm of certain early Christian writers. Transferred to the second coming of the Messiah, we have the reign of peace and holiness for a thousand years upon earth before the just are transported to their eternal home in heaven (cf. Papias in Eusebius, "Hist. eccl.", III, xxxix).
III. THE VINDICATION OF THE MESSIANIC DIGNITY BY CHRIST
This point may be treated under two heads (a) Christ's explicit claim to be the Messiah, and (b) the implicit claim shown in His words and actions throughout His life.
Christ's explicit claim to be the Messiah
Under this heading we may consider the confession of Peter in Matthew 16 and the words of Christ before his judges. These incidents involve, of course, far more than a mere claim to the Messiahship; taken in their setting, they constitute a claim to the Divine Sonship. The words of Christ to St. Peter are too clear to need any comment. The silence of the other Synoptists as to some details of the incident concern the proof from this passage rather of the Divinity than of Messianic claims. As regards Christ's claim before the Sanhedrin and Pilate, it might appear from the narratives of Matthew and Luke that He at first refused a direct reply to the high priest's question: "Art thou the Christ?" But although His answer is given merely as su eipas (thou hast said it), yet that recorded by St. Mark, ego eimi (I am), shows clearly how this answer was understood by the Jews. Dalman (Words of Jesus, pp. 309 sqq.) gives instances from Jewish literature in which the expression, "thou hast said it", is equivalent to "you are right"; his comment is that Jesus used the words as an assent indeed, but as showing that He attached comparatively little importance to this statement. Nor is this unreasonable, as the Messianic claim sinks into insignificance beside the claim to Divinity which immediately follows, and calls from the high priest the horrified accusation of blasphemy. It was this which gave the Sanhedrin a pretext, which the Messianic claim of itself did not give, for the death sentence. Before Pilate on the other hand it was merely the assertion of His royal dignity which gave ground for His condemnation.
Christ's implicit claim shown in His words and actions throughout His life
It is in His consistent manner of acting rather than in any specific claim that we see most clearly Christ's vindication of His dignity. At the outset of His public life (Luke, iv, 18) He applies to Himself in the synagogue of Nazareth the words relating to the Servant of Jahveh in Isaiah 61:1. It is He whom David in spirit called "Lord!" He claimed to judge the world and to forgive sins. He was superior to the Law, the Lord of the Sabbath, the Master of the Temple. In His own name, by the word of His mouth, He cleansed lepers, He stilled the sea, He raised the dead. His disciples must regard all as well lost merely to enjoy the privilege of following Him. The Jews, while failing to see all that these things implied, a dignity and power not inferior to those of Jahveh Himself, could not but perceive that He who so acted was at least the Divinely accredited representative of Jahveh. In this connection we may consider the title Christ used of Himself, "Son of Man". We have no evidence that this was then commonly regarded as a Messianic title. Some doubt as to its meaning in the minds of Christ's hearers is possibly shown by John, xii, 34: "Who is this Son of man?" The Jews, while undoubtedly seeing in Daniel, vii, a portrait of the Messiah, probably failed to recognize in these words a definite title at all. This is the more probable from the fact that, while this passage exercised great influence upon the apocalyptists, the title "Son of Man" does not appear in their writings except in passages of doubtful authenticity. Now, Christ not merely uses the name, but claims for Himself the right to judge the world (Matt., xxv 31-46), which is the most marked note of Daniel's Messiah. A double reason would lead Him to assume this particular designation: that He might speak of Himself as the Messiah without making His claim conspicuous to the ruling powers till the time came for His open vindication, and that as far as possible He might hinder the people from transferring to Him their own material notions of Davidic kingship.
Nor did His claim to the dignity merely concern the future. He did not say, "I shall be the Messiah", but "I am the Messiah". Thus, besides His answer to Caiphas and His approval of Peter's affirmation of His present Messiahship, we have in Matt., xi, 5, the guarded but clear answer to the question of the Baptist's disciples: "Art thou ho erchomenos?" In St. John the evidence is abundant. There is no question of a future dignity in His words to the Samaritan woman (John, iv) or to the man born blind (ix, 5), for He was already performing the works foretold of the Messiah. Though but as a grain of mustard seed, the Kingdom of God upon earth was already established; He had already begun the work of the Servant of Jahveh, of preaching, of suffering, of saving men. The consummation of His task and His rule in glory over the Kingdom were indeed still in the future, but these were the final crown, not the sole constituents, of the Messianic dignity. For those who, before the Christian dispensation, sought to interpret the ancient prophecies, some single aspect of the Messiah sufficed to fill the whole view. We, in the light of the Christian revelation, see realized and harmonized in Our Lord all the conflicting Messianic hopes, all the visions of the prophets. He is at once the Suffering Servant and the Davidic King, the Judge of mankind and its Saviour, true Son of Man and God with us. On Him is laid the iniquity of us all, and on Him, asGod incarnate, rests the Spirit of Jahveh, the Spirit of Wisdom and Understanding, the Spirit of Counsel and Fortitude, the Spirit of Knowledge and Piety, and the Fear of the Lord.
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Messina, Antonello Da[[@Headword:Messina, Antonello Da]]

Antonello da Messina
Born at Messina, about 1430; died 1497. After studying for some time in Sicily he crossed over to Naples, where, we are told, he became the pupil of an unknown artist, Antonio Colantonio. It was here, according to Vasari, that Messina, on seeing a painting of John Van Eyck, belonging to Alphonsus of Aragon, determined to devote himself to the study of the Flemish Masters. It would seem too that he set out for Bruges with this purpose; others, however, maintain that he need not have left Italy to ground himself in the new technic as several Flemish artists of renown had already, through the patronage of the princes René of Anjou and Alphonsus of Aragon, won for their pictures no slight reputation. The question will remain a debated point until the discovery of some authentic document shall decide definitively whether the Sicilian painter did or did not sail for Flanders. It is certain, however, that he mastered perfectly the methods followed by the disciples of Van Eyck in oil-painting methods that had eclipsed all the efforts made by the Italian school. On his return to Messina, Antonello evinced remarkable skill in handling oils in a triptych, unfortunately destroyed in the recent earthquake, representing the Blessed Virgin with St. Gregory and St. Benedict on either side and two angels holding a crown over Our Lady's head. Later, Messina went to Venice, where in 1473 he executed an altar screen, no longer extant, for the church of San Cassiano. By making known the secret of the Van Eycks, Antonello quickly won success; for the introduction of the new technic, singularly adapted to bring out brilliant colour effects and at the same time ensure their permanency, suited admirably the tastes of the Venetians "already so richly endowed with a feeling for the charm of colour", and "was destined to make Venice the most renowned school in Italy for the study of colouring" (Le Cicerone, II, 610). The new style was eagerly followed by Bartholomew and Louis Vivarini, John and Gentile Bellini, Carpaccio and Cima. Assailed by homesickness, Antonello returned to Messina to leave it no more until his death (cf. Lionello Venturi, loc. cit. infra).
Messina rivals the Flemings in transparency of colouring, though occasionally he may justly be censured for the use of "a dark brown in his flesh-tints" (Müntz, II, 778). If he imitates their careful execution of details, he surpasses them by the distinction and nobility of his figures, a trait in which one recognizes the Italian. He excels only as a portrait painter, and especially in his portraiture of men. Of his work in this department he has left us some masterpieces that evince in a striking degree truth to nature and strength of conception and execution: in the Academy of Venice, a half-length portrait of a man; in the Museum of Berlin, a head of a young man; in the house of the Marquis Trivulci at Milan, the head of a man in the prime of life; in the Civic Museum of Milan, an excellent bust-painting of a poet with flowing hair crowned by a wreath; above all the painting entitled "Condottiere" preserved in the Louvre. Not so successful in religious paintings, at Venice, he reproduced without conviction and almost slavishly Madonnas of the type of G. Bellini. In the National Gallery there is a half-length portrait of the year 1465 representing Christ with His hand raised in blessing. In conclusion let us call special attention to the large studies, entitled "St. Sebastian", "St. Jerome in his Study", "The Crucifixion". "St. Sebastian", in the Museum of Dresden, represents a beautiful young man, almost life-size, naked, of striking figure, and standing out against a background of a landscape brilliantly illuminated. In accordance with the Venetian or Paduan taste the painter has added a certain number of secondary motives, the better to set off the leading theme. This study in the nude is doubly shocking, since it is out of place in a devotional picture, and is nothing but a pretext for displaying his knowledge of anatomy. "St. Jerome", also preserved in the National Gallery, is a carefully executed picture, pleasing to the eye; the studio is vaulted, the window, set high up in the wall and lighting up the studio, has all the charm of a chapel window. On the side may be seen the outlines of a pleasant cloister; another opening discloses a vista of a distant landscape. The learned Doctor, seated in a wooden armchair on a platform slightly elevated, is absorbed in the reading of a book lying open on a desk before him; in the foreground, a beautiful peacock and a little bird. In "The Crucifixion" of the Museum of Antwerp, we are struck by certain realistic touches which Antonello learned from the Flemish school. Skulls are scattered along the ground; the two thieves, fastened not to crosses but to trees, are writhing in pain. The Italian is discernible in the nobility with which Messina invests the figures of Christ, the Blessed Virgin, and St. John. Antonello has been praised for "a feeling, sometimes quite correct, for large strongly lighted landscapes", and the "Crucifixion" witnesses to the truth of this criticism, for the landscape which forms the setting of this pathetic scene on Calvary, in spite of the multiplicity of details, preserves a harmonious unity.
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Metalwork in the Service of the Church
From the earliest days the Church has employed utensils and vessels of metal in its liturgical ceremonies. This practice increased during the Middle Ages. The history of the metalwork of the Church in the Middle Ages is in fact the history of the art of metalworking in general, and this is not only because the Church was the foremost patron of such works and because almost all the works that have been preserved from the Middle Ages are ecclesiastical in character, but also because until the twelfth century the works of the goldsmith were also almost exclusively manufactured by monks and clerics. But in the period of the Renaissance also the manufacture of church metalwork formed a very important branch of the goldsmith's art, and even in our own day these works are counted among those in the production of which that art can be most profitably developed; but not only the goldsmith's art, that is the artistic treatment of the precious metal, had its growth and development in the service of the Church, the base metals also, especially iron, bronze, and brass, have been largely used. As we are dealing, however, with the historical development of the metalwork in the service of the Church, we shall confine ourselves more particularly to works in the precious metals, without however entirely excluding those in the inferior metals from our consideration.
I. ANTIQUITY
Beginning with antiquity, we must first prove that the Church did in fact make use of valuable works of metal in the most ancient times. Honorius of Autun (d. 1145) makes the remark that the Apostles and their followers had employed woodenchalices in the celebration of the holy Mass, but that Pope Zephyrinus had ordered the use of glass and Pope Urban I of silver and gold vessels (Gemma animae, P. L., CLXXII, 573). This opinion seems to have been widely disseminated during the Middle Ages; it is nevertheless untenable. Recourse to chalices made of wood or some other cheap material was undoubtedly often made necessary in antiquity as the result of a lack of the more valuable materials or during the stormy times of the persecutions, but this custom cannot have been general. If the earliest Christians believed in the real presence of Christ in the Eucharist, and of this there can be no doubt, they assuredly also made offering of their most precious vessels in order that the Sacred Mysteries might be worthily celebrated.
The earliest positive notices of the use of metalwork in the service of the Church date from the third and fourth centuries. It is especially the "Liber pontificalis", which is now accessible in the critical editions of Duchesne and Mommsen from which we derive the most interesting information concerning the subject under discussion. Here we first meet with the statement that Pope Urban had the sacred vessels made of silver, which does not by any means imply that before that time they were all made of glass. Of greater importance are the accounts of the magnificent donations of valuable works in metal made by Emperor Constantine to the Roman basilicas. It would take up too much space to enumerate them all, and we shall content ourselves with mentioning a few examples.
· To the Vatican basilica he presented seven large chalices (scyphi) of the purest gold, each of which weighed ten (Roman) pounds; furthermore forty smaller chalices of pure gold, each weighing one pound.
· The church of St. Agnes received a chalice of solid gold weighing ten pounds, five silver chalices of ten pounds each, and two silver patens (metal plates for the Eucharistic bread) of thirty pounds each.
· The patens are often mentioned in connection with the chalices; thus the Lateran basilica received seven gold and sixteen silver patens of thirty pounds each.
Though not to the same extent, the other churches also were in possession of valuable metalwork for the liturgical service. The Church of Carthage, according to the testimony of Optatus, possessed so many valuables of gold and silver, that it was no easy matter to remove or hide them at the time of the persecutions (Contra Parmen., I, xviii). Ibas, Bishop of Edessa, was accused at the Council of Chalcedon(451) of having purloined a valuable chalice set with precious stones, which a pious man had presented to the church.
As to the various kinds of metalwork used in the Church, the "Liber pontificalis" mentions the following in addition to chalice and paten as in use in the lifetime of Pope Sylvester:
· a silver bowl of ten pounds, which was intended for the reception of the chrism at baptisms and confirmations,
· a silver baptismal vessel of twenty pounds,
· a golden lamb weighing thirty pounds, which was set up in the baptistery beside the Lateran.
· seven silver stags that spouted water, each of which weighed eighty pounds, and especially
· numerous vessels for wine, e.g., in the Vatican basilica two specimens of the purest gold, each of a weight of fifty pounds.
· Of importance to us also is the statement that beside the golden lamb just mentioned there stood silver statues, five feet in height, of the Redeemer and St. John, weighing 180 and 125 pounds respectively.
· Furthermore mention must be made of the metal caskets, crosses, reliquaries, and book-covers, which were likewise made either entirely or in part of precious metal.
With this enumeration the number of metallic utensils employed in Christian antiquity is by no means complete. The centre of Christian worship is the sacrifice and the altar, for this reason it was early made of valuable material or at least covered with it. Metal plates were furthermore used to adorn the confession and the immediate surroundings of the altar. Great wealth of the precious metals was spent upon the superstructure of the altar, or ciborium, which was decorated with metal statues, with chalices and votive crowns. When Leo III had the ciborium, presented by the Emperor Constantine, restored, he employed for that purpose 2704 1/2 pounds of silver. A large amount of metal was also used for theiconostasis, a screen connecting from two to six columns; thus Leo III had the iconostasis in the church of St. Paul recovered at an expenditure of 1452 pounds of silver.
A large amount of metalwork is also required for the illumination of the basilica. Constantine alone presented to the Lateran church 174 separate articles of the greatest variety intended for this purpose. It is sufficient here to make mention merely of the chandeliers or lustres (coronae), the candelabra and lamps; they were made of bronze, silver, or gold. The Lateran church received among the rest a chandelier with fifty lamps of the purest gold, weighing 120 pounds, and a candelabrum of the same material, with eighty lamps. Even the vessels for storing the oil were sometimes made of precious metal. The Lateran basilica was the owner of three such vessels of silver, weighing 900 pounds. Practically nothing however of all these treasures has come down to us only a few small chandeliers of bronze, dating from the fifth to the eighth centuries, have been found, most of them in Egypt. There remains one more article of metal that was much used in the service of the Church from the earliest centuries, the censer. According to the "Liber pontificalis" the baptistery of St. John at the Lateran had a censer of gold weighing fifteen pounds, which was ornamented with green precious stones. If we take account then of all these articles, the conclusion naturally follows that the use of articles of metal in the service of the Church had attained extraordinary proportions in Christian antiquity.
More difficult than the enumeration of the works in metal is the description of their decoration and the technical processes employed in their manufacture, because on this point our literary sources are almost wholly silent, while of the oldChristian works, which might enlighten us, but very few are extant. We must therefore, in this case also, confine ourselves particularly to the statements of the "Liber pontificalis". Here we find numerous references to images (imagines) of Christ, the Blessed Virgin, the Angels, and Apostles; in most cases it is impossible to determine whether the works were carved or cast, certain it is that both methods were employed. The statues of Christ and the Apostles on the ciborium presented by Constantine to the Lateran church were undoubtedly carved. In some cases the core of the statue was of wood which was overlaid or covered with silver or gold. Painted images also were sometimes decorated with reliefs of silver or gold. Gregory III, for example, employed five pounds of pure gold and precious stones in the decoration of a statue of the Madonna in S. Maria Maggiore. Precious stones in particular were a favourite form of decoration for articles made of metal golden statues were at times completely covered with them. When Sixtus I provided the confession of the Vatican basilica with costlier furnishings, Valentinian presented a tablet in relief with the images of Christ and the Apostles which was studded with precious stones. The baptistery too beside the Lateran church possessed a censer which was adorned with precious stones. The works in bronze were often inlaid with silver decorations. Thus the chapels of St. John received doors with silver ornamentation. This was probably a kind of niello. To obtain colour effects enamel and verroterie cloisonee were likewise employed; of these a more detailed account will be given later. We shall call attention here only to the best-known specimen that has been preserved, the pentaptych in the treasury of Milan cathedral the central division of this is ornamented by this process with the paschal lamb and the cross.
Finally, as to the workshops from which the Church derived its metalwork, there can be no doubt that they existed in all the larger cities of the civilized countries of ancient Christendom; but the cities of the Eastern Roman Empire, and especially Byzantium, seem to have been pre-eminent. There is a tendency even at the present day to consider almost all of the larger works that have been preserved as products of Eastern art. In fact a large number of works in metal were brought from the Orient to the Western countries. We mention here only a reliquary cross in St. Peter's at Rome, a present of the Byzantine emperor Justin II.
II. MIDDLE AGES
A. Byzantine metalwork
We begin the Middle Ages with the Byzantine metalwork, in order to remove at the outset the impression that the term Byzantine is used to express a definite period of time; it is used rather to denote a definite geographical circle of art and culture, that is to say, Byzantium with its immediate and more distant surroundings. There were two factors that exerted a powerful influence upon the Byzantine work: first, the almost boundless extravagance which prevailed at the imperial Court, and which, as a result of the intimate relations existing between State and Church, made itself felt also in the latter; second, the close contact with the art of the inland provinces, particularly with Persian art. The Persian, or, to use a more general term, the Oriental, influence gave rise to an extravagant seeking after colour effects in the art of metalworking accompanied by a suppression of the main object, namely the production of plastic works. To understand the latter change, we must briefly explain a few technical terms.
To give artistic form to the shapeless mass of metal the processes employed are casting and hammering or chiselling. In the former process the metal is brought to a liquid state and poured into a hollow form, which has previously been prepared by pressing a solid model into a yielding mass. Although casting must be regarded as the original mode of treating metals, nevertheless, so far as giving artistic form to gold and silver is concerned, hammering was of greater importance. By means of hammers the sheet of metal is hollowed out and in this way given plastic form. Very closely connected with hammering is the art of engraving this consists in directing the blow of the hammer not directly upon the metal but transmitting it by means of small steel chisels. It is these two latter processes that we have chiefly in mind when we speak of the goldsmith's art. By means of these the ancient art of the Occident produced its most beautiful works in metal. A different state of affairs existed in the Orient, and particularly in the home of the Mesopotamio-Persian and Syrian art, where, so to say, the hand had less plastic training than the eye a gift for colour. The glittering gold here received additional decoration by means of coloured enamels. This preference for coloured representation instead of the plastic was transmitted to Byzantium also. But it will always remain to the credit of the Byzantine goldsmith's art that it produced magnificent works in metal for the service of the Church. The process employed in the Orient and Byzantium is known as cloisonne enamel (émail cloisonné); it consists in soldering very thin strips of gold on the gold baseplate so as to form cells into which the coloured enamel paste is pressed and fused in place, the enamel combining with the metal during fusion.
In Byzantium cloisonné enamel forced the art of hammering and chiselling into a very subordinate position; enamel was used to decorate secular articles, such as bowls and swords, but especially the metalwork of the Church. The ornamentation consisted partly of decorative designs partly of figurative representations. Among the works that have come down to us there are many of a miniature- like purity, which in spite of their small size are truly monumental in conception. Of the larger works only a very small number have been preserved, the most famous is the golden altar-front (Pala d'oro) of St. Mark's at Venice. The remaining pieces are for the most part relic-cases which were suspended from the neck or placed upon the altar (examples at Velletri and Cosenza), crosses and book covers (a magnificent specimen in the royal jewel-room at Munich). From the period in which this art reached its highest perfection, the tenth and eleventh centuries, we have the so-called staurotheca (a reliquary tablet) in the cathedral at Limburg on the Lahn the reliquary of Nicephorus Phocas (963-969) in the convent of Lavra (Athos), and the lower band of the so-called crown of St. Stephen in the crown treasures at Budapest (1076-77). The terrible pillaging of the capital by the western crusaders, 1204, dealt the deathblow to this flourishing art.
Although the examples of Byzantine metalwork decorated with enamel are by far the most numerous, specimens of hammered work are not entirely lacking. In the first place we may mention two architectural relic-cases which are in the form of a central structure surmounted by a dome (at Aachen and Venice). The reliquary tablets with carved reliefs are either in the form of a small folding-altar or of a cross, which often bears the portraits of the emperor, Constantine, and his mother on the obverse, and on the reverse, the crucifixion. A distinct type of the Greek goldsmith's art are the icons; one of the most valuable is in the Swenigorodskoi collection (St. Petersburg). A rare specimen with excellent chasing, a gilded silver pyx with the crucifixion of Christ, is in the cathedral at Halberstadt (eleventh century). At only one place in the West is it possible at the present day to get an idea of the magnificence and costliness of the Byzantine metalwork, in the treasures and library of St. Mark's at Venice, which still possesses a portion of the booty of the year 1204.
B. Barbarian metalwork
Though the manufacture of artistic metalwork for the Church was accompanied by no difficulties in the countries of the older civilization conditions were much more unfavourable among the barbarian nations which embraced Christianity. Nevertheless we know that among them articles of metal were much used in the service of the Church. Gregory of Tours in one place speaks of sixty chalices fifteen patens, twenty encolpia of pure gold, which King Childebert took as booty in the year 531 in a campaign against the Visigoths. When St. Patrick came to Ireland, he had in his retinue, among others, three workers in metal namely Mac Cecht, Laebhan, and Fortchern. There are still in existence fifty-three small bells, tubular and box-shaped, which belong to this Irish art of metalworking; among the Franks Saint Eligius of Noyon (588-659), a goldsmith, was even consecrated bishop.
Here the interesting question arises, how these "barbarians" succeeded in producing artistic work in metal. The works themselves that have been preserved alone can answer this question. There are, it is true, but few of these the most important to be considered here are a chalice and a paten which were found near Gourdon (Burgundy) and are now preserved in the National Library of Paris, a relic-case also Burgundian, in St Maurice (Switzerland), the famous votive-crowns of the Visigothic kings from Guarrazar, especially those of Recesvinth and Svintila (631), a Gospel-cover of Queen Theodolinda in Monza, a reliquary in purse form from Hereford (now in Berlin), a Gospel-cover from Lindau (later purchased by J. Pierpont Morgan) and the Tassilo chalice in Kremsmünster (Austria); there may further be assigned to this period, because of their style the St. Cuthbert cross in the cathedral at Durham, the chalice of Ardagh, the shrines of several old Irish bells, and a number of croziers and crosses in the collection of the Royal Irish Academy, Dublin, and in the British Museum, London. When we consider that these works extend over a period of more than four centuries and are the products of several races it is at once apparent that we can give but a faint intimation of the character and decoration of the metalwork of the Church among barbarian nations.
The material used in the manufacture of these works is almost exclusively gold, while their artistic decoration consists for the most part of the so-called verroterie cloisonnée, a glass mosaic. The process employed in this decoration is akin to that of cloisonne enamel; the setting of the semiprecious stones or paste gems is done in one of two ways: they are either bedded between thin bands of metal like cloisonne enamel, or set in openings which are cut into the gold plate itself. At times the gold plate is completely covered with the stones. Chased ornamentation on the other hand is of rarer occurrence it is found in a crude fashion on the Hereford reliquary. That niello was not unknown to the "barbarian" nations is proved by the chalice in Kremsmünster, a present of Tassilo, Duke of Bavaria (about 780). In Irish art filigree also found a very delicate development one of the most valuable examples, one that displays a concentration of all the processes with which the native masters were conversant, is the chalice of Ardagh.
C. Carolingian and Othonian metalwork
The second period embraces the age of the Carolingian and Othonian emperors, i.e., in round numbers a period of 200 years. While it can hardly be said that this period added anything essentially new to the metalwork of the previous centuries, it is nevertheless true that it gave new forms and a further development to many of the articles already in use. We now also more frequently meet with works cast in bronze, whereas in the so-called "style of the period of migrations" of the preceding age it was not necessary even to mention them. With the increase in the wealth of the Church, there arose also the necessity for an increased amount of valuable metalwork, this was especially the case in the large monasteries which counted among their own members metalworkers of great artistic skill. The manufacture of the metalwork for the Church during the tenth and eleventh centuries was in fact so largely in the hands of the monks that this entire period has been designated as the period of monastic art. While France had led in the development during the ninth century, from the tenth century it gradually fell behind Germany. One of the causes that helped to bring about this result was the lively interest which several of the prominent ecclesiastical princes took in the art of metalworking as developed within the Church, the most deserving of mention in this connection is Archbishop Egbert of Trier and after him Bishops Meinwerk of Paderborn and Bernward of Hildesheim. In France the art of metalworking flourished especially in Reims, but also in Corbie Tours, and Metz. In Germany the centres of the goldsmith's art of the Church were, besides Trier, especially the monasteries at Ratisbon, Reichenau, Essen, Hildesheim, and Helmershausen.
The characteristic feature of the art of the period of migrations, the verroterie cloisonnée, gradually disappears and yields precedence to the Byzantine cloisonné enamel which flourished especially at Trier and Reichenau. The revival of the plastic tendency in metalworking was of greater importance. We have from the period under discussion even at this day several altar-decorations and book-covers with figural representations, which reveal a truly amazing skill in metal-hammering; such is the valuable antipendium of Henry II from Basle. The primitive method of covering a wooden core with thin sheets of metal was also still practiced. A Madonna in the collegiate church at Essen (Rheinland) and an image of St. Fides (Foy) at Conques, France, are the two best known examples of this art. In Italy the most important work of this period is the decoration of the high altar in the church of St. Ambrose in Milan the work of Wolvinus, executed under Archbishop Angelbert II (824-66). Prominent examples of the French metal work are the portable altar, shaped like a ciborium, and the binding of a copy of the Gospels in the royal jewel-room at Munich, which were probably made at Reims and were brought to Germany as early as the reign of King Arnulf (d. 899). Germany possesses, as evidence of a more advanced art of metalworking, four crosses in the collegiate church at Essen which reveal the powerful influence of the Byzantine art. Closely connected with Essen are the school of the monastery at Helmershausen, where the monk Rogerus wrote the first handbook of the industrial arts, "Schedula diversarum artium", and the school of Hildesheim, which through the activity of Bishop Bernward became the centre of the metalworker art in Northern Germany; the folding-doors of the cathedral with crude reliefs, a column, which is patterned after Trajan's Column in Rome, and two candle-sticks belong to this period. In France scarcely a single work of any size has been preserved; in Italy several bronze doors, for instance, those of the basilica of St. Paul at Rome (1070) and Monte Gargano (1070), are noteworthy, because they were procured from Byzantium and show the influence of the Byzantine art.
D. Romanesque metalwork
The golden age of the metalwork of the Church is the Romanesque period (1050-1250). We have already, it is true, mentioned above several works belonging to this age, because the various styles of art often overlap, and sharp distinctions can be drawn only by force. The characteristic which at once distinguishes the metalworks of the Romanesque period from the older works is their large size; this distinction is most noticeable in the reliquaries. For, while the receptacles for relicshad up to that time been uniformly of small dimensions, they grew in the Romanesque period into large shrines, for the transport of which three or four men were necessary. Several new varieties of metalwork also were added to the old, especially the aquamanile, i.e., a vessel in the form of an animal, used for washing the hands, and the metal structures placed upon the altar; other articles assumed new forms. These changes are in part due to the evolution of the liturgy. Almost to the close of the tenth century, for instance, neither cross nor candlestick was permitted upon the altar, only small reliquary caskets being tolerated; the altar itself up to this time had preserved the shape of a table or sarcophagus. As soon as these regulations were broken and candlestick, cross, and superfrontal found a place upon the altar. this change necessarily exerted a strong influence upon the manufacture and decoration of the articles mentioned.
The material employed in the manufacture of the metalwork of the Church also experienced a change, as copper took the place of gold. Furthermore the cloisonné enamel was supplanted by the champlevé. The champleve enamel differs from the cloisonné by the small cells intended to receive the enamel not being made in the Byzantine fashion by means of strips of flat gold wire soldered to the gold plate, but by being dug out of the plate with a burin. A peculiarity of the workshops of Limoges (France) was the affixing of the heads of persons or even of the entire figure in high relief. The design in the figures themselves was for the most part filled out with coloured enamel. A second difference consists in the more frequent occurrence of plastic ornamentations in silver. Of course plastic decorations, as we have already seen, were not lacking in the earlier periods, but the Romanesque period gave a mighty impulse to this branch of the metal worker's art and can show many extraordinary productions, for instance on the shrine of the Three Kings at Cologne. Lastly, a third difference is apparent in the ornamentation, in that secular types of decoration are now more and more used on articles intended for the Church. On a reliquary at Siegburg (near Cologne), for example, apes, deer, dogs, and naked men are represented; the well-known fabulous creatures of the Romanesque art also win a place for themselves in the art of metalworking.
The evolution in style may be briefly characterized as follows: the monastic art of the previous period with its Byzantine tendencies is subdued but not entirely supplanted by the popular tendency; the two rather enter into a close union which we designate as Romanesque art. Monuments of the Romanesque art in metals still exist in large numbers, but these are almost exclusively works of ecclesiastical origin. This is due not merely to the fact that the churches, which have been correctly called the oldest museums, have guarded their treasures more carefully than the worldly owners; it is rather to be ascribed to the fact that at that time the metalwork for secular purposes was a practically negligible factor. We must not infer from this, however, that in the Romanesque period, as in the preceding, it was monks and clerics who were the principal manufacturers of the metalwork for the Church. During this period the art of metalworking, as well as the plastic arts in general, gradually passed into the hands of the laity. A number of Benedictine monasteries, it is true, still clung to the old traditions of the order, and remained centres of artistic pursuits
By far the largest amount of ecclesiastical metalwork of the Romanesque period is to be found in Germany, where the art of metalworking created magnificent works in the districts bordering on the Rhine and the Meuse. On the Rhine the Benedictine monks Eilbert (1130) and Friedericus (1180) of the Benedictine monastery of St. Pantaleon produced several reliquaries and portable altars which they decorated for the most part with enamel. They were far surpassed by the laymen Godefroi de Claire and Nicholas of Verdun, who combined plastic ornamentation and enamelling with amazing perfection. They are the creators of the two most beautiful reliquaries of this whole period; Godefroi wrought the shrine of St. Heribert at Deutz (1185), and Nicholas the shrine of the Three Kings at Cologne. In France likewise the art of enamelling was zealously cultivated, especially in Limoges, where small articles of metal for church use were manufactured in large quantities and exported in all directions.
The art of casting also can show several famous names such as Reiner of Huy, who cast the well-known baptismal font at Liège, and Riquinus of Magdeburg in whose workshop the gate of the cathedral at Novgorod was probably manufactured (1150). All these works are surpassed by the beautiful baptismal font at Hildesheim, the work of an unknown master. Italy has almost nothing to show from this period, except a few bronze doors, which enlighten us to the position of casting in bronze; such are the doors of Barifano of Trani in Ravello (1179), and the doors of Monreale (1189) and of Bonano at Pisa (1180).
E. Gothic metalwork
The Gothic epoch (1250-1500) brought numerous changes and new requirements, also in church metal vessels. In this period the feast of Corpus Christi was first introduced (1312), and thereby a new metal vessel, the monstrance or ostensory, made necessary. For this purpose a vessel was employed like those which up to that time had been in general use for exhibiting relics. Another vessel, which came into use at this time and upon whose manufacture great stress was laid, is the "pax", or "osculatorium" (instrumentum pacis). The growing veneration of saints and relics required an increase of reliquaries. One of the results of this was that these were no longer made as large and costly as in the Romanesque epoch. Combined with this was the striving for constantly new forms of reliquaries, among which busts in particular now became very popular. The early Gothic altars with double folds or wings became in fact small galleries of busts of the saints. The number of cast statues of the saints and of the Blessed Virgin also increases very considerably from the fourteenth century. The material as well as the technique and decoration of the works of the goldsmith again experience a change. Copper, which has been almost a necessity for the bulky Romanesque reliquaries, now gives way to silver; this is employed especially for the figures in relief which were then much used, and which served more frequently than in the Romanesque period as statuettes for the decoration of shrines.
Very intimately connected with this change of material was an alternation in the mode of ornamentation. The champlevé enamel had lost its power of attraction, and indeed it could not very well be used upon the thin sheets of silver translucent enamel therefore took its place; this was applied by cutting the relief-like representation in the silver ground and pouring a transparent enamel over the relief, so that the different parts according as they are higher or lower produce the effect of light and shade in their various gradations. Siena has long been regarded as the starting point of this new mode of ornamentation, because a chalice in Assisi made by the Sienese Guccio Manaja about 1290 is the oldest example of this process. From Italy it early spread to Germany, where it flourished especially on the Upper Rhine, and to France.
The features of the religious metalwork of this age that more than any other distinguish it from the earlier productions are the superstructure and construction; the same difference prevails as between a Romanesque and a Gothic church. The ponderous Romanesque style is replaced by a pleasing lightness and mobility of form. However in the art of metalworking as in the other arts we must carefully distinguish within this period between the early Gothic work and the late Gothic. Only the early Gothic work may be described as possessing so to say, an aristocratic character, a certain ideal striving after the sublime; like the fairest period of chivalry, however, this striving lasts but a short time; it soon gives way to the homely and real actuality. The late Gothic metalwork throughout lacks the idealism of the early Gothic. This likewise is connected with the cultural development. The common people, who had grown in power, took pride, as the nobility had done before, in securing for themselves a lasting memorial by means of religious foundations and presents to churches. To dedicate magnificent, artistically executed works, however, their means were in many cases insufficient, thus giving rise to many works in metal of poor workmanship, especially chalices, monstrances, and reliquaries. So far as lightness of the structure in particular is concerned, this peculiarity is again best recognized in the reliquary and also in the monstrance. Very frequently since the fourteenth century the form chosen is that of two angels kneeling upon a base-plate and supporting the reliquary, sometimes holding it in a horizontal position as a casket, sometimes vertically as a tower. In Germany there are two excellent examples of this inverted position, two reliquaries in the cathedral treasures of Aachen which are constructed in the form of chapels with towers abounding in openwork, and are borne by saints. Reliquaries in general assumed the form of churches in miniature; gabled hood-mouldings, pinnacles, finials, crockets, rampant arches and buttresses, in short the whole architectural scaffolding of the early Gothic cathedral are found in the shrines, of which the most important is the reliquary of St. Gertrude in Nivelles, the work of Nicholas in Douai and Jacquemon de Nivelles (1295). The same is true of the remaining works in metal.
The architectural ornaments forced themselves also upon articles on which we would not expect them; thus the knob (nodus) of the chalice often became a small chapel with many sharp corners and edges making the handling of the chalice more difficult. Likewise, the popular plastic figures were placed upon articles of use that require a heavy formation, such as book-covers. A beautiful silver book-cover from the Benedictine convent of St. Blasien in the Black Forest is studded in this way with numerous figures of saints; they are found even upon the smaller articles of use, as upon a cloak-clasp in the cathedral of Aachen. The manufacture of the religious works is taken more and more out of the hands of the monks and clerics, who now furnish only the ideas, and gradually passes altogether into the hands of the lay goldsmiths. By this statement of course we do not wish to imply that there were not individual artists still active in the convents, for that remains true even to the present day, but for the development of an entire period they are of no moment.
Among the few works of France, that have been preserved, the so-called "golden horse of Altötting" attained great fame; it is a half-worldly, half-religious ornament representing the veneration of the Madonna by King Charles VI, whose horse in the lower part of the picture is held by a squire (1404). In Germany we can find no evidence of such exactly defined schools of art as in the Romanesque age; the works still in existence are exceedingly numerous, especially busts of saints and chalices. In contrast with the preceding epochs Italy now took a pronounced lead in the execution of artistic metalwork for the Church; the Italian works are compact, they favour a strong substructure, which permits the application of the favourite translucent enamel; there is evident also a tendency to excessive ornamentation, whereby the fixed forms are almost suffocated. Among the schools of Italy Siena was at first pre-eminent; from this city the goldsmith Boninsegna was called to Venice in 1345 to make repairs there to the Pala d'Oro of St. Mark's. Sienese masters also began in 1287 the silver altar in the cathedral at Pistoia, which was finally completed in 1399 by Florentine goldsmiths and is the largest piece of work of this kind. The masterpiece of the Florentine school, the silver altar of the baptistery, was begun in 1366 by Leonardo di Ser Giovanna and Berto di Geri; this too was not completed until one hundred years later, when the Renaissancehad already fully entered into Italian art.
Bronze casting also continued to produce numerous works for the service of the Church. North Germany and the Netherlands (Dinant) were most prominently active in this field. Here we must mention first of all the numerous baptismal fonts of bronze, which are decorated on their outer sheathing with representations in relief and architectural ornament, next the seven-armed candelabra, door-knobs, water-vessels (aquamanile), lecterns, especially the beautiful eagle-lecterns. In Germany the names of many of the masters have been handed down; in Wittenberg, Wilkin (1342), in Elbing, Bernhuser, and in Lubeck and Kiel, Hans Apengeter. Lastly mention should be made of the bells which were also cast in bronze. While Germany distinguished itself by its religious works cast in bronze, it was surpassed by France in another branch of the metalworker's art. Here in the beginning of the thirteenth century the art of the smith passed through its first period of full vigour. At that time, thanks to the highly developed technical processes, France produced metalwork for the doors of churches such as has never been produced since. Germany, England, and the Netherlands felt the favourable influence of the French art, which produced its magnificent works on the cathedrals at Rouen, Sens, Noyon and especially on the cathedral at Paris. Here every wing of the folding doors has three iron bands, that serve also as hinges, divided into a thousand branches and decorated with birds of every kind and fantastic creatures. In addition to the metalwork of the doors the blacksmith furnished the Church with artistic chandeliers, railings, pedestals for the Easter candle, lamps, and lecterns. The first place in the manufacture of artistic railings undoubtedly belongs to Italy, where the high perfection attained by the art of the Italian blacksmiths may best be seen in Florence (Sta Croce), Verona, and Siena.
III. RENAISSANCE
While the religious metalwork in the Gothic style had increased in quantity often at the expense of quality, a decided retrogression in respect to quantity is noticeable during the Renaissance. This is especially true of Germany. The distressing religious agitations, the defection of many of the faithful from the old religion and the increasing indifference to religious faith had the effect of reducing the production of articles for church use to very small proportions. In Italy, it is true, we know the names of numerous artist goldsmiths -- there are about 1000 of them -- but there also the number of religious works of the Renaissance is very small. At the head of the new movement in metalwork for the Church we find the most distinguished sculptors, in fact the leading masters of the Renaissance preferred to execute their work in metal (bronze); we need mention here only the names of Ghiberti and Donatello, the former the creator of the famous bronze doors of thebaptistery at Florence, the latter the maker of the high altar in bronze in II Santo at Padua as these works however belong to the domain of sculpture we must leave them out of consideration here.
The changes in style follow the course of the general evolution in art. The vertical forms of the Gothic style give way to the horizontal tendency, the forms become more vigorous and compact, the vessels acquire a more flexible silhouette. However, the early Renaissance left the forms of the commonest vessels, the chalices and crosses, almost untouched, inasmuch as the tradition of a thousand years made them appear sacred; we have numerous chalices of the Renaissance the base of which shows the Moorish and Gothic foils and the knob, the Gothic rotuli. Not until the late Renaissance were the circular forms and volutes generally employed. In other respects the customary Renaissance ornaments, which are by no means the least charm of this style, are employed in ecclesiastical and worldly articles indifferently. Putti, hermae, caryatides, garlands, grotesques, acanthus leaves, furthermore the elements taken from architecture, such as columns, pillars, capitals, entablatures, balusters form an inexhaustible source of constant change.
Silver during the Renaissance no longer maintains the position it won for itself during the Gothic period. Several distinguished religious works in silver have been preserved, but they are far surpassed both numerically and artistically by the works in bronze; the latter are often covered with silver or gold. The artistic ornamentation of both ecclesiastical and secular metalwork consists especially of delicately executed representations in relief, which at first appear in moderation at the more important points, but later presumptuously cover the entire surface. At the same time enamel is very frequently employed, sometimes the previously mentioned translucent enamel, which completely covers the portions in relief with a coloured surface, sometimes also the Venetian enamel, which flourished from about 1500-1550. It was used to coat jugs and bowls, candlesticks, candelabra, and ciboria. Another favourite form of decoration consisted in the combination of metals and crystals this type of decoration occurs during the Middle Ages, but was more systematically and artistically carried out in the Renaissance. The art of gem engraving likewise was again practiced after ancient models upon cameos and gems. The ecclesiastical works of the Renaissance therefore often represent an enormous value. We need mention here only the value of a few papal tiaras. A tiara, which Sixtus IV had made by the Venetian goldsmith Bartolomeo di Tomaso, was valued at 110,000 ducats. Julius II confided to the Milanese jeweller Caradossa the making of a tiara valued at 200,000 ducats (nearly 200,000 dollars). Hardly any works of really marked importance, if we except the previously mentioned altars in Florence and Pistoia, the completion of which falls in this period, have been preserved from the Renaissance. We may again mention a few reliquaries at Siena, which reveal a pronounced change compared with the monumental shrines of the Romanesque and Gothic periods. They are silver caskets with sides in openwork, permitting a view of the relics. The use of crystals is exemplified in a beautiful pax from Monte Cassino (now in Berlin).
Elsewhere the influence of the Renaissance upon church metalwork was early apparent. In the beginning only the non-essentials were borrowed from the Italian Renaissance; it was the ornament that was copied; the fundamental forms long remained Gothic. To the above-mentioned types the Germans added especially the scroll work, which was by preference combined with the Moresque and then served as a pattern for the surface; it is not unknown in Italy, but in Germany it held almost undisputed sway for about thirty or forty years. In Germany during the sixteenth and seventeenth centuries the cities of Augsburg and Nuremberg gained extraordinary fame by the manufacture of artistic metalwork; their products were eagerly sought after throughout the entire world. The Augsburg goldsmith, George Seld, in 1492 furnished one of the first Renaissance works in Germany, a silver altar in the Reichen Kapelle at Munich; here we find nude putti, flowers growing out of acanthus calyces, friezes, and panels which breathe wholly the spirit of the Italian Renaissance. A goldsmith of Nuremburg, Melchior Bayo, in 1538, by order of King Sigismund I of Poland, made an altar of chased silver which is in the chapel of the Jagellons in the cathedral at Krakow. Besides these there are no religious works of any importance from this period. As is proved by the "Book of Holy Objects" of Cardinal Albrecht of Mayence, a few prelates indeed were intent on increasing the treasures of their churches in the new style, but as a rule the exigencies of the times did not permit the manufacture of larger works in metal. So far as the smaller utensils are concerned, these, even as late as the middle of the sixteenth century, still show Gothic forms as, for instance, a chalice of the well-known Gebhard von Mansfeld, Archbishop of Cologne, in the "grünen Gewölbe" at Dresden (about 1560). All the works of this period are surpassed by the productions which the goldsmith Anton Eisenhoit made about the year 1590 for Theodor am Fürstenberg, Prince-Bishop of Paderborn; these are a chalice, crucifix, book-cover and a vessel for holy water. The articles are most exquisitely ornamented with noble Renaissance forms done in flat chasing. The most beautiful works of the Renaissance in Southern Germany, reliquaries, chalices, monstrances, etc., are in the Reichen Kapelle at Munich. France, like Italy, has a large amount of documentary evidence of the manufacture of metalwork for the Church, but the endless wars of Louis XIV and the Revolution consigned them almost without exception to the melting-pot. A chalice in the church of St-Jean du Doigt (about 1540), which has a stout knob transformed into a chapel, and the cup and base being covered with clumsy tendrils, is the only work which we are able to name here.
Besides the works of the goldsmith's art, the productions in base metal must not remain entirely unnoticed. These came not rarely from the workshops of the goldsmiths. The most important founderies were in Florence and Padua. It is not always easy to distinguish between the works of sculpture and those of the industrial arts. Certainly a large number of magnificent bronze railings belong to the latter -- the most beautiful is in the cathedral at Prato, the work of Bruno di Ser Lapo Mazzei (1444) -- as do also the candelabra, which, because of their elegance of form and delicate ornamentation, are very effective. The best known specimen is the excessively ornamented candelabrum in Il Santo at Padua, the masterpiece of Riccio (1516). From bronze there were also manufactured for the service of the Church Sanctus bells, candlesticks, vessels for holy water, hanging lamps, about the details of which we need not here concern ourselves. We merely add that the works in iron are confined more particularly to the railings in the side-chapels of the larger churches; they are of no interest, however, from the standpoint of the history of art.
The last periods of church metalwork can be concisely described. Like the whole of the baroque art, the metalwork of the Church of this epoch, when compared with the delicately balanced regularity of the Renaissance, also shows a certain clumsiness and unrest, which in the rococo develops onesidedly into absolute irregularity, to be changed in the Classicism which followed, into the exact opposite, a pedantic, inflexible rigidity. These peculiarities of the new styles do not, of course, find expression in the goldsmith's art to the same extent as in the plastic arts. Nevertheless this evolution is not wholly lacking even in the smaller church utensils it may, for instance, be clearly observed in the chalice, which in the baroque style is overloaded with broad, clumsy ornaments; in the rococo the forms become more delicate, all the parts assumed wavy lines, false and genuine gems and porcelain paintings formed the decoration; Classicism discarded these baubles and produced chalices of the severest forms and with straight lines.
In France, which during this epoch set the fashion in Europe, the Court and a number of prominent individuals devoted enormous sums to provide valuable church furniture, at times in such a way that true art was lost in splendid display. In a completely equipped "chapel", which Cardinal Richelieu presented to the crown in 1636, there was a cross, ornamented with 2516 diamonds of various kinds, a chalice and a paten with 2113 diamonds, a madonna with 1253 diamonds, altogether 9000 diamonds and 224 rubies were employed in furnishing the chapel. The Sainte-Chapelle at Paris was presented by the "Chambres de comptes" with a reliquary one metre in length, for which they paid 13,060 livres. New metalwork was at that time produced in larger quantities in Germany, which in this art especially maintained its pre-eminence. Indeed it is the time of the so-called Counter-Reformation, which in Southern Germany and Austria beheld the erection of so many magnificent churches. The new houses of God, however, required new metal furniture. To the present day the treasure rooms of many a cathedral -- and convent -- church are filled with the crosses, candlesticks, and antipendia that were made at that time; they are remarkable, however, for their size rather than their artistic qualities; the material is mostly silver. But works of art of great excellence are not entirely lacking. The Abbey of St. Blasien formerly owned an antipendium portraying the passage of the imperial army through the Black Forest in the year 1678, a most beautiful piece of work (now in Vienna). Other examples of the zeal employed in the manufacture of precious metalwork are the reliquary shrine of St. Engelbert in Cologne, dating from 1633, which shows the saint lying prostrate on the cover, and statues of bishops on the sides, but otherwise only architectural forms; also the shrine of St. Fridolin at Säckingen (Baden), characterized by the complete mobility of its lines, and furthermore the valuable monstrance in Klosterneuburg near Vienna, which is in the form of an elder-tree (1720).
Probably at no time was so little money expended upon religious furniture as during the period of Classicism; it is the age of barren Rationalism, which was practically devastating in its effect upon the liturgy and religious life. To devote large sums to the acquisition of precious furniture was not in consonance with the spirit of this age. For this reason candlesticks and even monstrances were not infrequently made of tin or wood, but to preserve appearances, often coated with silver or gold. We do not desire, however to leave this period with this gloomy picture. In the baroque period the art of the blacksmith reached its second climax in Germany and France. Under the hammer of the smith the inert mass began to sprout and blossom. The superb choir-railings, lanterns, candle-stands, and chandeliers show to the present day that the art of the blacksmith in the service of the Church was at that time spurred on to the highest endeavours. The revival of the styles of the Middle Ages during the nineteenth century proved beneficial to the religious metalwork also. At the present day candlesticks, chalices, monstrances are manufactured, which in costliness and purity of style are not inferior to the best works of ancient art. Moreover the tendency toward the creation of a new style is noticeable also in the art of metalworking. Whether this is to be crowned with lasting success, is a question for the future to decide.
BEDA KLEINSCHMIDT 
Transcribed by Michael C. Tinkler 
Images scanned by Wm Stuart French Jr.

Metaphysics[[@Headword:Metaphysics]]

Metaphysics
I. The Name.
II. The Definition.
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(1) Hindu philosophy.
(2) Greek philosophy.
(3) Early Christian philosophy.
(4) Medieval philosophy.
(5) Modern philosophy.
VIII. Doctrine of Being.
Metaphysics is that portion of philosophy which treats of the most general and fundamental principles underlying all reality and all knowledge.
I. THE NAME
The word metaphysics is formed from the Greek meta ta phusika, a title which, about the year A.D. 70, was related by Andronicus of Rhodes to that collection of Aristotelean treatises which since then goes by the name of the "Metaphysics".Aristotle himself had referred to that portion of philosophy as "the theological science" (theologikê), because it culminated in the consideration of the nature of God, and as "first philosophy" (prôtê philosophia), both because it considered the first causes of things, and because, in his estimation, it is first in importance. The editor, however, overlooked both these titles, and, because he believed that that part of the Aristotelean corpus came naturally after the physical treatises, he entitled it "after the physics". This is the historical origin of the term. However, once the name was given, the commentators sought to find intrinsic reasons for its appropriateness. For instance, it was understood to mean "the science of the world beyond nature", that is, the science of the immaterial. Again, it was understood to refer to the chronological or pedagogical order among our philosophical studies, so that the "metaphysical sciences would mean, those which we study after having mastered the sciences which deal with the physical world" (St. Thomas, "In Lib, Boeth. de Trin.", V, 1). In the widespread, though erroneous, use of the term in current popular literature, there is a remnant of the notion that metaphysical means ultraphysical: thus, "metaphysical healing" means healing by means of remedies which are not physical.
II. DEFINITION
The term metaphysics, as used by one school of philosophers, is narrowed down to mean the science of mental phenomena and of the laws of mind, In this sense, it is employed, for instance, by Hamilton ("Lectures on Metaph.", Lect. VII) as synonynous with psychology. Hamilton holds that empirical psychology, or the phenomenology of mind, treats of the facts of consciousness, rational psychology, or the nomology of mind, treats of the laws of mental phenomena, and metaphysics, or inferential psychology, treats of the results derived from the study of the facts and laws of mind. This use of the term metaphysics is unfortunate because it rests on Descartes's false assumption that the method in metaphysics is subjective, in other words, that all the conclusions of metaphysics are based on the study of subjective, or mental, phenemona.
Taking a wider view of the scope and method of metaphysics, the followers of Aristotle and many who do not acknowledge Aristotle as a leader in philosophy define the science in terms of all reality, both objective and subjective. Here five forms of definition are offered which ultimately mean one and the same thing:
(1) Metaphysics is the science of being as being.
This is Aristotle's definition (peri tou ontos ê on) -- Met., VI, 1026 a, 31). In this definition metaphysics is placed in the genus "science". As a science, it has, in common with other sciences, this characteristic that it seeks a knowledge of things in their causes. What is peculiar to metaphysics is the difference "of being as being". In this phrase are combined at once the material object and the formal object of metaphysics. The material object is being, the whole world of reality, whether subjective or objective, possible or actual, abstract or concrete, immaterial or material, infinite or finite. Everything that exists comes within the scope of metaphysical inquiry. Other sciences are restricted to one or several departments of being: physics has its limited field of inquiry, mathematics is concerned only with tbose things which have quantity. Metaphysics knows no such restrictions. Its domain is all reality. For instance, the human soul and God, because they have neither colour nor weight, thermic nor electric properties, do not fall within the scope of the physicist's investigation; because they are devoid of quantity, they do not come within the field of inquiry of the mathematician. But, since they are beings, they do come within the domain of metaphysical investigation. The material object of metaphysics is, therefore, alI being. As Aristotle says (Met., IV, 1004 a, 34): "It is the function of the philosopher to be able to investigate all things." Its formal object is also "being", or "beingness." The formal object of any science is that particular phase, quality, or aspect of things which interests that science in a specific way. Man, for instance, is the material object of psychology, ethics, sociology, anthropology, philology, and various other sciences. The formal object, however, of each of these is different. The formal object of psychology is mental phenomena and the subject of them; the formal object of ethics is man's relation to his ultimate destiny; that of sociology is man's relation to his fellow-men in institutions, laws, customs, etc.; that of anthropology is the origin of man, distinction of races, etc.; that of philology is man's use of articulate speech. The formal object of the physical group generally is the so-called physical properties of bodies, such as light, sound, heat, molecular constitution, in general, etc. The formal object of the mathematical group is quantity; what interests the mathematician is not the colour, heat, etc., of an object, but its size or bulk. Similarly the metaphysician is interested in a specific way neither in the physical nor the mathematical qualities of things, but in their entity or beingness. If, then, physics is the science of being as affected by physical properties, and mathematics is the science of being as possessing quantity, metaphysics is the science of being as being. Since the material object of metaphysics is all being, the metaphysician is interested in everything that is or can be. Since the formal object of his study is, again, being, the point of view of metaphysics is different from that of the other sciences. The metaphysician studies all reality; still, the resulting science is not a summing up of the departmental sciences which deal with portions of reality, because his point of view is different from that of the student of the departmental sciences.
(2) Metaphysics is the science of immaterial being.
The first science", says Aristotle (Met., VI, 1026 a, 16), "deals with things which are both separate (from matter) and unmovable". In this connection the scholastics (cf. St. Thom., ibid.), distinguished two kinds of immaterial:
· immaterial quoad esse or immaterial beings, such as God and the human soul, which exist without matter;
· immaterial quoad conceptum, or concepts, such as substance, cause, quality, into the comprehension of which matter does not enter.
Metaphysics, in so far as it treats of immaterial beings, is called special metaphysics and is divided into rational psychology, which treats of the human soul, rational theology, which treats of the existence and attributes of God, and cosmology, which treats of the ultimate principles of the universe. Metaphysics in so far as it treats of immaterial concepts, of those general notions in which matter is not included, is called general metaphysics, or ontology, that is, the science of Being. Taking the term now in its widest sense, so as to include both general and special metaphysics, when we say that metaphysics is the science of the immaterial, we mean that whatever exists whether it is an immaterial being or a material being so long as it offers to our consideration immaterial concepts, such as substance or cause, is the object of metaphysical investigation. In this way, it becomes evident that this definition coincides with that given in the preceding paragraph.
(3) Metaphysics is the science of the most abstract conceptions.
All science, according to the scholastics deals with the abstract. The knowledge of the concrete individual objects of our experience, with their ever changing qualities and the particular individuating characteristics which make them to be individual (for instance, the knowledge of this tree, of that flower, of this particular animal or person) may be very useful knowledge, but it is not scientific. Scientific knowledge begins, when we abstract from what makes the thing to be individual, when we know it in the general principles that constitute it. The first degree of abstraction is found in the physical sciences which abstract merely from the particularizing, individuating characteristics, and consider the general laws, or principles, of motion, light, heat, substantial change, etc. The mathematical sciences ascend higher in the scale of abstraction. They leave out of consideration not only the individuating qualities but also the physical qualities of things, and consider only quantity and its laws. The metaphysical sciences reach the highest point of abstraction. They prescind, or abstract, not only from those qualities physics and mathematics abstract from, but also leave out of consideration the determination of quantity. They consider only Being and its highest determinations, such as substance, cause, quality, action etc. "There is a science", says Aristotle (Met. IV 1003 a, 21) "which investigates being as being, and the attributes which belong to this in virtue of its own nature" (ta toutô huparchonta kath hauto). The objection therefore, that metaphysics is an abstract science would, in the estimation of the scholastics, militate not only against metaphysics but against all the other sciences as well. The peculiarity of metaphysics is not that it is abstract, but that it carries the process of abstraction farther than do the other sciences. This, however, does not make it to be unreal. On the contrary, what is left out of consideration in metaphysics namely individuating qualities, physical movement and specific quantity, derive whatever reality they have as conceptions from the coneept, Being, which is the object of metaphysics. Metaphysics, in fact, is the most real of all the sciences precisely because by abstracting from everything eise, it has centred, so to speak, its thought on Being, which is the source and root of reality everywhere else in the other sciences.
(4) Metaphysics is the science of the most universal conceptions.
This would follow from the consideration offered in the preceding paragraph because, by a well known law of logic, the less the comprehension the greater the extension of a term or concept. The science which deals with the most abstract conceptions must, therefore, be the science of the most universal conceptions. Among our ideas the most universal are Being, and the determinations of it which are called transcendental, namely unity, truth, goodness, and beauty, each of which is coextensive with being itself, according to the formulas, "Every being is one", "Every being is true", etc. Next in universality come the highest determinations of Being in the supreme genera, substance and accident, or, if Being be analyzed in the order of metaphysical constitution, essence and existence, potency and actuality. Very high up in the scale of extension will be cause and effect. All these are included within the range of metaphysical inquiry, and are dealt with in every scholastic manual of metaphysics. "Being in its highest determinations" is, then, another way of describing the object of metaphysics. Where, however, shall we draw the line? What determinations are not highest? For instance, are space and time determinations of Being, which are general enough to be considered in metaphysics? The answer to these questions is to be decided according to the dictates of practical convenience. Many of the problems sometimes included in general metaphysics may conveniently be treated in special parts, such as cosmology and psychology.
(5) Metaphysics is the science of the first principles.
This definition also is given by Aristotle (Met. IV, 1003 a, 26). Every science is an inquiry into the causes and principles of things; this science inquires into the first principles and highest causes, not only in the order of existence, but also in the order of thought. It belongs, then, to metaphysics
· to inquire into the nature of cause and principle in general and to determine the meaning of the different kinds of causality, formal, material, efficient, and final:
· to investigate the first principles in the order of knowledge, and establish the validity, for instance, of the principles of identity and contradiction.
All these definitions are expressions of the Aristotelean doctrine that metaphysics, like physics and mathematics, is a science of reality, it being beyond the scope of metaphysics to inquire whether reality is, or is not, given in experience. This question, which is a fundamentally important one in modern philosophy was discussed by the scholastics in that portion of logic which they called critical, major logic, or applied logic, but which is now generally called epistemology (see LOGIC). Nowadays however, the epistemological problem, by a fatal mistake of method, is assigned to metaphysics, and the result is a confusion between the two branches of philosophy, viz. metaphysics and epistemology. In works like Fullerton's "System of Metaphysics" (New York, 1906) and Hodgson's "Metaphysics of Experience" (London, 1898) no attempt is made to separate the two.
III. THE REJECTION OF METAPHYSICS
The Rejection of Metaphysics, by many schools of philosophy in modern times, is one of the most remarkable developments of post-Cartesian philosophy. A difference in the point of view leads to a very great divergence in the estimate based on metaphysical studies. On the one side we have the verdict that metaphysics is nothing but "transcendental moonshine", on the other, the opinion that it is "organized common sense", or "an unusually obstinate effort to think accurately". Materialism, naturally, objects to the claim of metaphysics to be a science of the immaterial. If nothing exists except matter, a science of the immaterial has no justification. Materialists, however, forget that the assertion, "Nothing exists except matter", is either a summing up of the individual experience of the materialist himself, meaning that he as never experienced anything except matter and manifestations of matter, and then the assertion is merely of biographical interest; or it is an affirmation regarding possible human experience, a declaration of the impossibility of immaterial existence, and in that sense it is a statement which in itself has a metaphysical import. Materialism is, in fact, a metaphysical theory of reality and is a contribution to the science which it professes to reject. Philosophical agnosticism, which is derived ultimately from Kant's doctrine of the unknowableness of noumenal reality (Ding an sich), rejects metaphysics on tbe ground that while the immaterial does, indeed, exist, it is unknown and must remain unknowable to the speculative reason. Kant maintained that all metaphysical reasoning, since it attempts by means of tbe speculative reason to go beyond experience, is doomed to failure, because the a priori forms which the understanding imposes on the empirical data of knowledge modify the quality of that knowledge by making it to be transcendental, but do not extend it beyond the realm of actual sense experience. The followers of Kant stigmatize as intellectual formalism the view that the speculative reason does actually attain ultra-empirical knowledge. This is the contention of the modernists and other Catholic writers who are more or less influenced by Kant. These decry rational metaphysics and offer as a substitute a metaphysics based on sentiment, vital activity, or some other non-rational foundation.
The answer to this line of thought is a denial of its fundamental tenet, the doctrine, namely, that the rational faculty cannot attain a knowledge of the essential or noumenal natures of things. Gratuitous assertion is often best refuted by categorical denial. The rejection of metaphysics by the materialist and the Kantian agnostic does not meet the full approval of the idealist. Instead of banishing metaphysics from the republic of the sciences, the idealist, having deprived it of its scientific character, elevates it to the rank of aesthetic preeminence side by side with poetry. He considers that it furnishes a point of view from which to contemplate the beauty, harmony, and value of those things which science merely explains. He holds that it is not the province of metaphysics to assign reasons or causes, but to furnish motives for action and enhance the value of reality. For him, its uplifting and regenerating function is entirely independent of its alleged ability to explain: he considers metaphysics to be, not an ontology, or science of reality, but a teleology, or application of the principle of purpose. That this is a function of metaphysics no one will deny. It is only one function, however, and unless the doctrine of final causes has its foundation in a doctrine of formal and efficient causes, teleological metaphysics is a castle in the air. Finally, the positivist, and the scientist whom the positivist has influenced, reject metaphysics because all our knowledge is confined to facts and the relations among facts. To attempt to go beyond facts and the succession or concomitance of facts is to essay the impossible. Causes, essences, and so forth, are terms which clothe in fictitious garb our ignorance of the real scientific explanation. The whole gist of positivism is contained in Hume's verdict that "it is impossible to go beyond experience". This psychological dictum is accepted by the philosophical positivist, as the death sentence of metaphysics. With the scientist, however, other considerations weigh more than the psychological argument. The scientist points to the present condition of metaphysics; he calls attention to the fact that, while the physical sciences have advanced by leaps and bounds, metaphysics is still grappling with the most fundamental problems and has not even settled the questions on which its very existence depends. The condition of metaphysics is, indeed, such as to invite the contempt and provoke the disdain of the scientist; the fault, however, may lie not so much in the claims of metaphysics as in the vagaries of the metaphysicians.
IV. RELATION OF METAPHYSICS TO OTHER SCIENCES
The consideration of the relation in which metaphysics stands, or ought to stand, to the other sciences should result in a refutation of the positivist contention that metaphysics is useless. In the first place, metaphysics is the natural co-ordinating science which crowns the unifying efforts of the other sciences. It accomplishes in the highest plane of knowledge that process of unification towards which the human mind tends irresistibly. Without it, the explanations and co-ordinations attained in the lower sciences would be, perhaps, satisfactory within the limits of those sciences, but would fail to meet the requirements of that unifying instinct which the mind tends to apply to knowledge in general. So long as the mind of the knower is one, it is impossible not to attempt to bring under the most general conceptions and principles the conclusions of the various sciences. That is the task of metaphysics. Whenever we look around among the contents of the mind and try to discover order and hierarchical arrangement among them, we are attempting a system of metaphysics. In the next place, the process of explanation which belongs to each of the lower sciences, if pursued far enough, brings us face to face with the demand for a metaphysical explanation. Thus, the chemical problem of atomic or proto-atomic constitution of bodies leads inevitably to the question, "What is matter?" The biological problem of the nature and origin of life brings us to the point where it is imperative to answer the query, "What is life?" The questions: "What is substance? What is a cause? What is quantity?" are additional examples of problems to which physics, mathematics, etc., finally lead. Indeed, the world of science is completely surrounded by the metaphysical world, and every path of investigation brings us to a highroad of inquiry which sooner or later crosses the border and leads us into metaphysics. When therefore, the scientist rejects metaphysics, he suppresses a natural and ineradicable tendency of the individual mind towards unification and, at the same time, he tries to put up in every highway and byway of his own science a barrier against further progress in the direction of rational explanation. Besides, the cultivation of the metaphysical habit of mind is productive of excellent results in the sphere of general culture. The faculty of appreciating principles as well as facts is a quality which cannot be absent from the mind without detriment to that symmetry of development wherein true culture consists. The scientist who objects to metaphysics, rightly condemns the metaphysician who disdains to consider facts. He himself, unless he cultivate the metaphysical powers of his mind, is in danger of reaching the point where he is incapable of appreciating principles. Both the empirical talent for ascertaining facts and the metaphysical grasp of principles and laws are necessary for the rounding out of man's mental powers, and there is no reason why they should not both be cultivated.
V. RELATION OF METAPHYSICS TO THEOLOGY
The nature of metaphysics determines its essential and intimate relation to theology. Theology, it need hardly he said, derives its conclusions from premises which are revealed, and in so far as it does this it rises above all schools of philosophy or metaphysics. At the same time, it is a human science, and, as such, it must formulate its premises in exact terminology and must employ processes of human reasoning in attaining its conclusions. For this, it depends on metaphysics. Sometimes, indeed, as when it deals with the supernatural mysteries of faith, theology acknowledges that metaphysical conceptions are inadequate and metaphysical formulae incompetent to express the truths discussed. Nevertheless, if theology had no metaphysical formularies to rely upon, it could neither express its premises nor deduce its conclusion in a scientific manner. Again, theology relies on metaphysics to prove certain truths, called the preambula, which are not revealed but are nevertheless presupposed before revelation can be considered reasonable or possible. These truths are not the foundation on which we rest our supernatural faith. If they should fail, faith would not suffer, though theology should then be rebuilt on another foundation. Furthermore, metaphysics, as Aristotle pointed out, culminates in the discussion of the existence and nature of God. God is the object of theology. It is only natural, therefore, that metaphysics and theology should have many points of contact, and that the latter should rely on the former. Finally, since all truth is one, both in the source from which it is derived, and in the subject, the human mind, which it adorns, there must be a kinship between two sciences which, like theology and metaphysics, treat of the most important conceptions of the human mind. The difference in the manner of treatment, theology relying on revelation, and metaphysics on reason alone, does not affect the unity of purpose and the final harmony of the conclusions of the two sciences.
But, while theology thus derives assistance from metaphysics, there can be no doubt that metaphysics has derived advantages from its close association with theology. Pre-Christian philosophy failed to arrive at precise metaphysical determinations of the notions of substance and person. This defect was corrected in part by Origen, Clement, and Athanasius, and in part by their successors, the scholastics, the impulse in both cases being given to philosophical definition by the requirements of theological speculation concerning the Blessed Trinity. Pre-Christian philosophy failed to give a coherent, satisfactory account of the origin of the world: Plato's myths and Aristotle's doctrine of the eternity of matter could not long continue to satisfy the Christian mind. It was, once more, the Alexandrian School of Christian metaphysics that, by elaborating the Biblical conception of creation ex nihilo, gave an explanation of the origin of the universe which is satisfactory to the metaphysician as well as to the theologian. Finally, the Catholic doctrine of Transubstantiation, as discussed by the scholastics, gave occasion for a more definite and detailed determination of the metaphysical conception of accident in general and of quantity in particular.
VI. THE METHOD OF METAPHYSICS
Among the objections most frequently urged against metaphysics, especially against scholastic metaphysics, is the unscientific character of its method. The metaphysician, we are told, pursues the a priori path of knowledge; he neglects or even condemns the use of the a posteriori empirical method which is employed with so much profit in the investigation of nature; he spins as Bacon says, the threads of his metaphysical fabric from the contents of his own mind, as the spider spins her web from the substance of her body, instead of gathering from every source in the world around him the materials for his study, and then working them up into metaphysical principles, as the bee gathers nectar from the flowers and elaborates it into honey. In order to clear up the misunderstanding which underlies this objection, it is necessary to remark that there are three kinds of method:
· the a priori, which, assuming certain self-evident postulates, maxims, and definitions to be true, proceeds deductively to draw conclusions implicated in those assumptions;
· The subjective a posteriori method, which, from an examination of the phenomena of consciousness builds up empirically, that is, inductively, conclusions based on those phenomena;
· the objective a posteriori method, which builds on the facts of experience in general in the same way as the subjective method builds on the facts of introspection.
The second method is pre-eminently the method of the Cartesians, who, like their leader, Descartes, strive to build the whole edifice of philosophy on the foundation furnished by reflection on our thought-processes: Cogito, ergo sum. It is also the method of the Kantians, who, rejecting the psychological basis of metaphysics as unsafe, build on the moral basis, the categorical imperative: their line of reasoning is "I ought, therefore I am free", etc. The third is the method of those who, rejecting the Aristotelean conceptions, essence, substance, cause etc., substitute so-called empirical conceptions of force mass, and so forth, under which they attempt to subsume in a system of empirico-critical metaphysics the conceptions peculiar to the various sciences. The first method is admittedly unscientific (in the popular sense of the word) and is adopted only by those philosophers who, like Plato, consider that the true source of philosophical knowledge is above us not in the world around and beneath us. If the formula universalia ante rem (see UNIVERSALS) is taken in the exclusive sense, then we may not look to experience, but to intuition of a higher order of truth, for our metaphysical principles. It is a calumny which originated in ignorance perhaps, more than in prejudice, that the scholastics followed this a priori method in metaphysics. True, the scholastic philosopher often invokes such principles as "Agere sequitur esse" "Quidquid recipitur per modum recipientis recipitur" etc. and therefrom deduces metaphysical conclusions. If, however, we examine more closely, if we go back from the "Summa", or text-book, where the adage is quoted without proof, to the "Commentary on Aristotle" where the axiom is first introduced, we shall find that it is proved by inductive or empirical argument, and is therefore a legitimate premise from which to deduce other truths. In point of fact, the scholastics use a method which is at once a priori and a posteriori, and the latter both in the objective and the subjective sense. In their exposition of truth they naturally use the a priori, or deductive, method, In their investigation of truth they explore empirically both the world of mental phenomena within us, and the world of physical phenomena without us, for the purpose of building up inductively those metaphysical principles from which they proceed. It may be conceded that many of the later scholastics are too ready to invoke authority instead of investigating; it may be conceded, even, that the greatest of the scholastics were too dependent on books, especially on Aristotle's works, for their knowledge of nature. But, in principle, at least, the best representatives of scholasticism recognized that in philosophy the argument from authority is the weakest argument, and if the circumstances in which they lived and wrote made it imperative on them to master the contents of Aristotle's writings on natural science, it must, nevertheless, be granted by every fair minded critic that in metaphysics at least they improved on the doctrines of the Stagyrite.
VII. HISTORY OF METAPHYSICS
[bookmark: 1]The history of metaphysics naturally falls into the same divisions as the history of philosophy in general. In a brief outline of the course which metaphysical speculation has followed, it will be possible to consider only the principal stages, namely(1) Hindu philosophy, (2) Greek philosophy, (3) Early Christian philosophy, (4) Medieval philosophy, (5) Modern philosophy.
(1) Hindu Philosophy
[bookmark: 2]Of all the peoples of antiquity, the Hindus were the most successful in rising immediately from the mythological explanation of the universe to an explanation in terms of metaphysics. Apparently without passing through the intermediary stage of scientific explanation, they reached at once the heights of the metaphysical point of view. From polytheism or monotheism they proceeded very early to pantheism, and from that to a monistic metaphysical conception of reality. Their starting-point was the realization that man is born into a state of bondage and that his chief business in life is to deliver himself from that condition by means of knowledge. The knowledge, they taught, which avails most in the struggle for freedom is this: the world of sense phenomena is an illusion (mâya), all real things are identical in the one supreme substance, the soul is part of this real substance, and will ultimately return to the Whole. The real substance is, as Max Müller remarks, spoken of as a neuter, and in this doctrine "is contained in nuce a whole system of philosophy" ("Six Systems of Indian Philosophy", London, 1899, p. 60). The first, and most important of all truths, then, is that reality is one, and each of us is identical with the All: "That art thou" is the highest expression of self-knowledge, and the gate to all salutary truth. Thus, the Hindus, actuated by an ethical, or ascetic, motive, attained a metaphysical formula to which they reduced all reality.
(2) Greek Philosophy
The first Greek philosophers were students of nature. They were actuated not by an ethical motive, but by a kind of scientific curiosity to know the origins of things. There was no metaphysician among the Ionians (see IONIAN SCHOOL OF PHlLOSOPHY). Out of the problem of origins, however, the metaphysical problem was developed by the Eleatics and Heraclitus. These philosophers considered that the explanations of the Ionians -- that the world originated from water or air -- were too naïve, relied too much on the verdict of the senses. Consequently, they began to contrast the real truth which the mind (nous) sees, and the illusory truth (doxa) which appears to the senses. The Eleatics, on the one hand, asserted that the permanent element, which they called Being, alone exists, and that change, motion, and multiplicity are illusions. Heraclitus, on the other hand, reached the conclusion that what mind reveals is change, which alone is real, while permanency is only apparent, is, in fact, an illusion of the senses. Thus, these thinkers thrust into the foreground the problem of change and permanency. They themselves, were not, however, wholly free from the limitations which confined the earlier Ionians to a physical view of the problems of philosophy. They formulated metaphysical principles of reality, but both in the language which they used and in the mode of thought which they adopted, they seemed to be unable to rise above the consideration of matter and material principles. Nevertheless, they did immense service to metaphysics by bringing out clearly the problem of change.
Socrates was primarily an ethical teacher. Still, in laying the foundation of ethics he formulated a theory of knowledge which had immediate application to the problem of metaphysics. He taught that the contrast and apparently irreconcilable contradiction between the verdict of the mind and the deliverance of the senses disappear if we determine the scientific conditions of true knowledge. He held that these conditions are summed up in the processes of induction and definition. His conclusion, therefore, is, that out of the data of the senses, which are contingent and particular, we may form concepts, which are the elements of true scientific knowledge. He himself applied the doctrine to ethics.
Plato, the pupil of Socrates, carried the Socratic teaching into the region of metaphysics. If knowledge through concepts is the only true knowledge, it follows, says PIato, that the concept represents the only reality, and all the reality, in the object of our knowledge. The sum of the reality of a thing, is therefore the Idea. Corresponding to the internal, or psychological, world of our concepts is not only the world of our sense experience (the shadow-world of phenomena), but also the world of Ideas, of which our world of concepts is only a reflection, and the world of sense phenomena, a shadow merely. That which makes anything to be what it is, the essence, as we should call it, is the Idea of that thing existing in the world above us. In the "thing" itself, the phenomenon presented by the senses, there is a participation of the Idea, limited, disfigured and debased by union with a negative principle of limitation called matter. The metaphysical constituents of reality are, therefore, the Ideas as positive factors and this negative principle. From the Ideas comes all that is positive, permanent, intelligible, eternal in the world. From the negative principle come imperfection, negation, change, and liability to dissolution. Thus, profiting by the epistemological doctrines of Socrates, without losing sight of the antagonistic teachings of the Eleatics and of Heraclitus, Plato evolved his theory of Ideas as a metaphysical solution of the problem of change, which had a baffled his predecessors.
Aristotle also was a follower of Socrates. He was influenced, too, by the theory of Ideas advocated by his master, Plato. For, although he rejected that theory, he did so after a study of it which enabled him to view the problem of change in the light of metaphysical principles. Like Plato, he accepted the Socratic doctrine that the only true knowledge is knowledge of concepts. Like Plato, too, he inferred from this that the concept must represent the reality of a thing. But unlike Plato, he made at this point an important distinction. The reality, he taught, which the concept represents is in the thing which it constitutes, not as an Idea, but as an essence. He considers that the Platonic world of Ideas is a meaningless duplication of things: the world of essences is in, not above, nor beyond, the world of phenomena: there is, consequently, no contradiction between sense experience and intellectual knowledge: the metaphysical principles of things are known by abstraction from those individuating qualities, which are presented in sense knowledge; the knowledge of them is ultimately empirical, and not to be explained by an intuition which we are alleged to have enjoyed in a previous existence. In the essence of material things Aristotle further distinguished a twofold principle, namely the Form, which is the source of perfection, determinateness, activity and of all positive qualities, and the Matter, which is the source of imperfection, indetermination, passivity and of all the limitations and privations of a thing. Coming now to the borderland of metaphysics and physics, Aristotle defined the nature of causality, and distinguished four supreme kinds of cause, Material, Formal, Efficient and Final (see CAUSE). In addition to these contributions to the solution of the problem of change, which had, by historical evolution, become the central problem of metaphysics, Aristotle contributed to metaphysics a discussion of the nature of Being in general, and drew up a scheme of classification of things which is known as his system of Categories. He is least satisfactory in his treatment of the problem of the existence and nature of God, a question in which, as he himself admits, all metaphysical speculation culminates.
[bookmark: 3]After the time of Aristotle, philosophy among the Greeks became centered in problems of human destiny and human conduct. The Stoics and the Epicureans, who were the chief representatives of this tendency, devoted attention to questions of metaphysics, only in so far as they considered that such questions may influence human happiness. As a result of this subordination of metaphysics to ethics, the pantheistic materialism of the Stoics and the materialistic monism of the Epicureans fall far short of the perfection which the doctrines of Plato and Aristotle attained. Contemporaneously with the Stoic and Epicurean schools, a new school of Platonism, generally called Neo-Platonism, interested itself very much in problems of asceticism and mysticism, and, in connection with these problems, gave a new turn to the drift of metaphysical speculation. The Neo-Platonists, influenced by the monotheism of the Orientals, and, later by that of the Christians, took up the task of explaining how the manifold, diversified, imperfect world originated from the One, Unchangeable, and Perfect Being. They exaggerated the Platonic doctrine of matter to the point of maintaining that all evil, moral as well as physical, originates from a material source. At the same time, they ascribed to the spiritualized Ideas which they called daimones (spirits) all actuality, intelligence, and force in the whole universe. These intelligences were derived, they said, from the One by a process of emanation, which is akin to the "streaming forth" of light from the illuminating body. This system of metaphysics teaches, therefore, that the One, and intelligences derived from the One, are the only positive principles, while matter is the only negative principle of things. This is the system which was most widely accepted in pagan circles during the first centuries of the Christian era.
(3) Early Christian Philosophy
[bookmark: 4]The first heretics among the Christian thinkers were influenced in their philosophy by Neo-Platonism. For the most part, they adopted the Gnostic view (see GNOSTICISM) that in the last appeal, the test of Christian truth is not the official teaching of the Church or the exoteric doctrine of the gospels, but a secret gnosis, a body of doctrine imparted by Christ to the chosen few. This body of doctrine was in reality a modified Neo-Platonism. Its most salient point was the theory that evil is not a creation of God but the work of the devil. The problem of evil thus came to occupy an important place in the philosophical systems of orthodox Christian thinkers down to the time of St. Augustine. Other problems, too, claimed special attention, notably the question of the origin of the universe. From the theological controversies concerning the mysteries of the Trinity and the Incarnation, arose the discussion of the meaning of nature, substance, and person. From all these sources sprang the Christian Neo-Platonism of the great Alexandrian School, which included Clement and Origen, and the later phase of Christian Platonism exemplified by St. Augustine. In the philosophy of St. Augustine we have the greatest constructive effort of the Christian mind during the Patristic Era. It is a philosophy which centres in the problems arising from the nature of God, and the nature and destiny of the human soul: The most crucial of these problems is that of the existence of evil. How can evil exist in a world created and governed by a God, Who is at once supremely good and all-powerful? Rejecting the Manichean theory that evil has an origin distinct from God, St. Augustine devotes all his efforts to showing, from the nature of evil, that it does not demand a direct efficient act on the part of God, but only a permissive act and that this toleration of evil is justified by the gradation of beings which results from the existence of imperfection, and which is essential to the harmony and variety of the universe in general. Another question which attains a good deal of prominence in St. Augustine's metaphysics is that of the origin of the world. All things, he teaches, were created at the beginning, material creatures as well as angels, and the subsequent appearance of plants, animals, and men in a chronological series is merely the development in time of those "seeds of things" which were implanted in the material world at the beginning. However, St. Augustine is careful to make an exception in the case of the individual human soul. He avoids the doctrine of preexistence which Origen had taught, and maintains that the individual soul originates at the same time as the body, although he is not prepared to decide definitively whether it originates by a distinct creative act or is derived from the souls of the child's parents (see TRADUCIANISM).
(4) Medieval Philosophy
The first scholastic philosophers devoted their attention to the discussion of logical problems arising out of the interpretation of the texts which were studied in the schools, such as Porphyry's "Isagoge", and Boethius's translation of portions ofAristotle's "Organon". From these discussions they passed to problems of psychology, but it was not until the end of the twelfth century, when Aristotle's metaphysical treatise and his works on psychology became accessible in Latin, that scholastic metaphysics rose to the dignity and proportions of a system. By way of exception, John the Scot (see ERIUGENA), as early as the first half of the ninth century, developed a highly wrought system of metaphysical speculation characterized by idealism, pantheism, and Neo-Platonic mysticism. In the eleventh century the school of Chartres, under the influence of Platonism, discussed in a metaphysical spirit the problems of the nature of reality and the origin of the universe.
[bookmark: 5]The philosophy of the thirteenth century, represented by Alexander of Hales, St. Bonaventure, Roger Bacon, Albert the Great, St. Thomas, and Duns Scotus, accorded to metaphysics its place as the science which completes and crowns the efforts of the mind to attain a knowledge of things human and divine. It acknowledged the importance of the relation which metaphysics bears, on the one hand, to the other portions of philosophy, and, on the other hand, to the science of theology. Fundamentally Aristotelean in its conception of method and scope, the metaphysics of the golden age of scholasticism departed from Aristotle's teaching only to supply the defects and correct the faults which it detected in Aristotle'sphilosophy. Thus, it worked out on Aristotelean lines the problems of person and nature, substance and accident, cause and effect; it took up and carried to higher systematic development St. Augustine's reconciliation of evil with the goodness of God; it elaborated in detail the question of the nature of matter and the origin of the universe by God's creative act. At the same time, the metaphysics of the schools was obliged to face new problems which were thrust on the attention of the schoolmen by the exegetical and educational activity of the Arabians. Thus, it drew the line of distinction between Theism and Pantheism, discussed the question of fatalism and free will, and rejected the Arabian interpretation of Aristotle which jeopardized the doctrine of personal immortality. Towards the end of the scholastic period the appearance of the anti-metaphysicai nominalism of Occam, Durandus, and others had the effect of driving some of the later schoolmen to adopt an extreme a priorism in philosophy, which more than any other single cause contributed to bring about the antagonism between metaphysics and natural science, which marks the era of scientific discovery. This condition, though widespread, was not, however, universal. Men like Suarez and other great commentators continued down to the seventeenth century to present in their metaphysical treatises the best traditions of the scholasticism of the thirteenth century.
(5) Modern Philosophy
At the beginning of the modern era we find a divergence of opinion concerning the scope and value of metaphysical speculation. On the one hand, Bacon, while himself retaining the name metaphysics to designate the science of the essential properties of bodies, is opposed to the metaphysical philosophy of the scholastics, and chiefly because that philosophy gave too much prominence to final causes and the study of the mind. On the other hand, Descartes, while declaring that "philosophy is a tree, which has metaphysics for its root", understands that the science of metaphysics is based exclusively on the data of the subjective consciousness. Spinoza accepts this restriction, implicitly at least, although his explicit main philosophy is ethical, namely to present that view of reality which will lead to the deliverance of the soul from bondage. Leibniz takes a more objective view. He tries to adopt a definition of reality which will reconcile the idealism of Plato with the results of scientific research, and he aims at harmonizing the materialism of the atomists with the spiritualism of the scholastics. Locke, by limiting all our knowledge to the two sources, sensation and reflection precludes the possibility of metaphysical speculation beyond the facts of experience and of consciousness. In fact, he maintains (Essay, IV, 8) that all metaphysical formulae, when they are not merely tautological and, therefore "trifling", have only a hypothetical formulae. This line of thought is taken up by Hume who emphatically declares that "it is impossible to go beyond experience", and by Mill, who maintains the hypothetical nature of all so-called necessary truth, mathematical as well as metaphysical. The same position is taken by the French sensists and materialists of the eighteenth century. Berkeley, although his professed aim was merely "to remove the mist and veil of words" which hindered the clear vision of the truth, passed from empirical immaterialism to a system of Platonic mysticism based on the metaphysical principle of causality.
Beginning with Kant, the question of the existence and scope of metaphysical science assumes a new phase. Metaphysics is now the science which claims to know things in themselves, and as Kant sees it, all post-Cartesian metaphysics is wrong in its starting-point. Kant holds that both the empiricist's rejection of metaphysics and the dogmatist's defence of it are wrong. The empiricist is wrong in asserting that we cannot go beyond experience: the dogmatist is wrong in affirming that we can go beyond experience by means of the theoretical reason. The practical reason, the faculty of moral consciousness, can alone take us beyond experience, and lead us to a knowledge of things in themselves. Practical reason, therefore, or the moral law, of which we are immediately conscious, is the only foundation of metaphysical science. Tbe successors of Kant, namely, Fichte, Schelling, Hegel, Schopenhauer, and Von Hartmann, no matter how much they may differ in other respects, hold that the aim of metaphysics is to attain the ultra-empirical, or absolute, reality, whether this be called self (Fichte), the absolute of indifference (Schelling), the dynamic absolute, spirit or Idea (Hegel), the Will (Schopenhauer), or the Unconscious (Von Hartmann). Another group, the empiro-critics, who also acknowledge their dependence on Kant, assign to metaphysics the task of discussing the fundamental principles of knowledge by means of a critical examination of experience. Finally, there is among German philosophers of our own day an inclination to use the word metaphysics to designate any view of reality which, transcending the limits of the particular sciences, strives to combine and relate the results of those sciences in a synthetic formula (Weltanschauung).
English philosophers either define metaphysics in terms of mental phenomena, as Hamilton does, or restrict its field of inquiry to the problem of the value of knowledge, thus confounding it with epistemology, or go over to the Hegelian point of view that metaphysics is the science of the genesis and development of dynamic categories of reality. The evolutionist school, represented by Herbert Spencer, while they deny the cogency of "metaphysical reasonings", attempt a general synthesis of all truth under the evolutionist formula, which is in reality metaphysics in disguise. Their effort in this direction is, at least, an acknowledgement of the justice of the scholastic claim that there must be a hegemonic science which unifies and co-ordinates in an articulate system the conclusions of the various sciences, and which corrects the tendencies of those sciences towards a specialization which ends in fragmentation.
In so far as pragmatism, represented by James, Dewey, and Schiller, rejects absolute truth, it may he said to cut the ground from under metaphysics. Nevertheless, the latest phase of pragmatism, in which interest is shifted from the epistemological problem to the question, What is reality? is manifestly a step towards a rehabilitation of metaphysics. An analysis of reality is followed inevitably by an attempt to synthesize. The pragmatic synthesis, naturally, will have for its foundation neither the law of entity, as that being is being, nor the law of contradiction, that being is not not-being, but some principle of "value", akin to that of the Werth-Theorie of Lotze. Of quite special interest is the attempt on the part of Professor Royce to interpret reality in terms of loyalty. With the exception, then, of Trendelenburg's "Studies", and critical expositions of the text of Aristotle, the only philosophical literature in recent times which adopts the Aristotelean view of the nature and scope of metaphysics, is that which has come from the pens of the Neo-Scholastics. The Neo-Scholastic doctrine on at least one point in metaphysics is given in the following paragraph.
VIII. DOCTRINE OF BEING
The three ideas which are most important in any system of metaphysics are Being, Substance, and Cause. These have a decisive influence, and may he said to determine the character of a metaphysical system. Substance and Cause are treated elsewhere under separate titles (see CAUSE and SUBSTANCE). It will, therefore, be sufficient here to give the outlines of the scholastic doctrine of Being, which, indeed, is the most fundamental of the three, and decides, so to speak, beforehand, what the scholastics teach regarding Substance and Cause.
(1) Description of Being
Being cannot he defined (a) because a definition, according to tbe scholastic formula, must be "by proximate genus and ultimate difference", and Being, having the widest extension, cannot be included in any genus; (b) because a definition is the analysis of tbe comprehension of a Concept, and Being, having the least comprehension, is, as it were, indivisible in its comprehension, resisting all efforts to resolve it into simpler thought elements. Nevertheless, Being may be described. Tbe word "Being", taken either as a participle or as a noun, has reference to the "act" of existence. Whatever exists, therefore, is a Being, whether it exists in the mind or outside the mind, whether it is actual or only potential, whether it requires a subject in which to inhere or is capable of subsisting without a subject of inherence. Thus, the broadest division of Being is into, notional, which exists only in the mind (ens rationis), and, real, which exists independently of the created world (ens reale). Real Being is further divided into tbe potential and the actual. This is an important point of scholastic teaching, which is sometimes overlooked in the exposition and still more in the criticism of scholasticism. For the scholastics, the real world extends far beyond the actual world of our experience or even of possible experience. Beyond the realm of actually existing things they see a world of tendencies, potencies, and possibilities which are truly real. The oak is really present, though only potentially, in the acorn; the painting is really, though only potentially, present, in the mind of the artist; and so, in every case, before the effect becomes actual it is really present in the cause in the measure in which its actual existence depends on the cause.
(2) Relation of Being to Other Concepts
Scholastic psychology, adopting Aristotle's doctrine that all our ideas are acquired through the senses, teaches that the first knowledge which we acquire is sense-knowledge. Out of the material furnished by the senses the mind elaborates ideas or concepts. The first of these ideas is the most general, the poorest in representative content, namely, the idea of "Being". In this sense, therefore, the idea of being, or, more correctly, perhaps, the idea of "something", is the first of all our ideas.
Turning, now, to the logical relation, how, ask the scholastics, is the idea of Being predicated of the lower or less general concepts, such as substance, accident, body, plant, tree, etc.? In the first place, the predicate being is never univocally affirmed of lower concepts, because it is not a genus. Neither is it predicated equivocally, because its meaning when predicated of substance, for example, is not entirely distinct from its meaning when predicated of accident. The predication is, therefore, analogical. What, then, is the relation, in comprehension, between Being and the lower concepts? It is obvious that the lower concept has greater comprehension than Being. But can it be said that the lower concept adds to the comprehension of Being? Manifestly, that is impossible, because if anything distinct from being is added to being, what is added is nothing, and there is no addition. The schoolmen, therefore, teach that the lower concept simply brings out in an explicit manner a mode or modes of being which are contained implicitly but not expressed in the higher concept, Being. The comprehension, for example, of substance is greater than that of being. Nevertheless it is not correct to say that, Substance = Being + a; for if a is distinct from the term Being, to which it is added, it must be Nothing. The truth, then, is that Substance brings out explicitly a mode (namely the power of existing without a subject in which to inhere) which is neither explicitly affirmed nor explicitly denied but only implicitly contained in the concept of Being.
(3) Being and Nothing
Being, therefore, has a comprehension, which, though it is the least of all comprehensions, is definite. It is not a bare, empty concept, and, therefore, equal to "nothing", as the Hegelians teach. This doctrine of the scholastics is the line of demarcation between Aristoteleanism on the one hand and Hegelianism on the other. Aristotle teaches that being has a definite comprehension, that, therefore, the fundamental law of thought as well as the basic principle of reality is the identity of Being with itself: Being = Being, A is A, or Everything is what it is. Hegel does not deny that this Aristotelean principle is true. He holds, however, that Being has an indeterminate comprehension, a comprehension which is dynamic or, as it were, fluent. Therefore, he says, the principle Being = Being, A is A, or Everything is what it is, is only part of the truth, for Being is also equal to Nothing, A not-A, Everything is its opposite. The full truth is: Being is Becoming; no static or fixed formula is true; everything is constantly passing into its opposite. The consequences which follow from this fundamental divergence of doctrine regarding Being are enormous. Not the least serious of these is the Hegelian conclusion that all reality is dynamic and that God Himself is a process.
(4) Being, Existence, and Essence
As wisdom (sapientia) is that by which a person is wise (sapere), so essence (essentia) is that by which a thing is (esse). If one inquires what is the intrinsic cause of a person being wise, the answer is, wisdom; if one asks what is the intrinsic cause of existence, the answer is, essence. Essence, therefore, is that by which a thing is what it is. It is the source of all the necessary and universal properties of a thing, and is itself necessary, universal, eternal, and unchangeable. The act to which it refers is existence, in the same way as the act to which wisdom refers, is the exercise of wisdom (sapere). Both existence and essence are realities, the one in the entitative order, the other in the quiddative order. Of course, the existence of a notional being (ens rationis) is only notional; its essence, too, is notional. But in the case of a real, created Being, the existence is one kind of reality, a real actuality, and the essence is another kind of reality, a reality in the potential order. This doctrine of the real distinction between essence and existence in real created beings is not admitted by all scholastic philosophers. Suarez, for instance, and his school, hold that the distinction is only logical or notional; the Scotists, too, maintain that the distinction in question is less than real. The Thomists, on the contrary, hold that in God alone essence and existence are identical, that in all creatures there is a real distinction, because in creatures existence is participated, diversified, and multiplied, not by reason of itself but by reason of the essence which it actualizes. There is much controversy not only over the question itself, but also concerning the interpretation of the words of St. Thomas, although there seems very little ground for denying that in the work "De Ente et Essentia" the Angelic Doctor holds a real distinction betwecn essence and existence.
(5) Transcendental Properties of Being
Equally extensive with the concept of Being are the concepts good, true, one, and beautiful. Every being is good, true, one, and beautiful, in the metapysical sense, or as the scholastics expressed it, Being and Good are convertible, Being and True are convertible, etc. (Bonum et ens convertuntur, etc.). Goodness, in this sense, means the fullness of entity or perfection which belongs to each being in its own order of existence; truth means the correspondence of a thing to the idea of it, which exists in the Divine Mind; oneness means the lack of actual division, and beauty means that completeness, harmony or symmetry of essential nature which is only an aspect of truth and goodness. These properties, goodness, trnth, oneness, and beauty, are called transcendental, because they transcend, or exceed in extension, all the lower classes into which reality is divided.
(6) The Categories
Real Being is divided (not by strict logical division, but by a process analogous to it) into Finite and Infinite. Finite Being is divided into the supreme genera, Substance and Accident. Accident is further divided into Quantity, Quality, Relation, Action, "Passion", Place, Time, Posture, and Habit (or possession). These nine Accidents, together with the supreme genus, substance, are the ten Aristotelean Categories into which, as supreme classes, all Being is divided.
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Metcalfe, Edward[[@Headword:Metcalfe, Edward]]

Edward Metcalfe
Born in Yorkshire, 1792; died a martyr of charity at Leeds, 7 May, 1847. He entered the Benedictine monastery at Ampleforth in 1811, and was ordained five years later. He distinguished himself early as a linguist. From 1822 to 1824, he served on the mission at Kilvington. About this time, at the request of Bishop Baines, he and some other members of the community left Ampleforth to establish a monastery at Prior Park, near Bath. On 13 March, 1830, the Holy See authorized them to transfer their obedience to the vicar Apostolic; a little later, owing to some misunderstanding, they were secularized. In 1831 Father Metcalfe was made chaplain to Sir E. Mostyn, of Talacre, Flint, and soon acquired a knowledge of the Welsh language, so as to minister to the Welsh population. After five years he was transferred to Newport, and in 1844 to Bristol. Arrangements were almost completed for his re-admission into the Benedictines in 1847, when an outbreak of fever in Leeds, inspired him to offer his services to the bishop of that city; he hastened to the plague-stricken populace, and in a short time fell a victim to the epidemic. His principal works are: a Welsh translation of Challoner's two works, "Think well on't" and "The Garden of the Soul" (Llyfr Gweddi y Catholig); also "Crynoad o'r Athrawiæth Cristionogol" (Rhyl, 1866).
GILLOW, Biog. Dict. of Eng. Cath.; Dolman's Magazine, V, 65; The Tablet, IV, 790; SHEPHERD, Reminiscences of Prior Park, passim.
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Metellopolis[[@Headword:Metellopolis]]

Metellopolis
A titular see of Phrygia Pacatiana, in Asia Minor. The inscriptions make known a Phrygian town named Motella which name is connected with the Phrygian feminine proper name Motalis and the Cilician masculine Motales, as also with Mutalli, or Mutallu, the name of an ancient Hittite king of Northern Commagene. One of these inscriptions was found in the village of Medele, in the vilayet of Broussa, which evidently preserves the ancient name. Motella seems to be the town which Hierocles (Synecdemus, 668, 6) calls Pulcherianopolis; it may be supposed to have been raised to the rank of a bishopric by the Empress Puleheria (414-53). Shortly before 553, perhaps in 535, Justinian raised Hierapolis to metropolitan rank, and attached to it a certain number of suffragan sees previously dependent on Laodicea. Among these the "Notitiæ Episcopatuum" mention, from the ninth to the twelfth or thirteenth century, this same Motella, which they call Metellopolis, and even once Metallopolis. An inscription informs us of Bishop Michael, in 556; and another, of Bishop Cyriacus, perhaps in 667. At the Council of Nicæa, 787, the see was represented by Eudoxius, a priest and monk. Bishop Michael attended the two councils of Constantinople in 869 and 879.
LE QUIEN, Oriens Christianus, I, 826 (very incomplete); RAMSAY, Cities and Bishoprics of Phrygia, 109, 121, 141, 158, 541.
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Metempsychosis[[@Headword:Metempsychosis]]

Metempsychosis
(Gr. meta empsychos, Lat. metempsychosis: Fr. metempsychose: Ger. seelenwanderung).
Metempsychosis, in other words the doctrine of the transmigration of souls, teaches that the same soul inhabits in succession the bodies of different beings, both men and animals. It was a tenet common to many systems of philosophic thought and religious belief widely separated from each other both geographically and historically. Although in modern times it is associated among civilized races almost exclusively with the countries of Asia and particularly with India, there is evidence that at one period or another it has flourished in almost every part of the world; and it still prevails in various forms among savage nations scattered over the globe. This universality seems to mark it as one of those spontaneous or instinctive beliefs by which man's nature responds to the deep and urgent problems of existence; whilst the numerous and richly varied forms which it assumes in different systems, and the many-coloured mythology in which it has clothed itself, show it to be capable of powerfully appealing to the imagination, and of adapting itself with great versatility to widely different types of mind. The explanation of this success seems to lie partly in its being an expression of the fundamental belief in immortality, partly in its comprehensiveness, binding together, as for the most part it seems to do, all individual existences in one single, unbroken scheme; partly also in the unrestrained liberty which it leaves to the mythologizing fancy.
HISTORY
Egypt
Herodotus tells us in a well-known passage that "the Egyptians were the first to assert the immortality of the soul, and that it passes on the death of the body into another animal; and that when it has gone the round of all forms of life on land, in water, and in air, then it once more enters a human body born for it; and this cycle of the soul takes place in three thousand years" (ii. 123). That the doctrine first originated with the Egyptians is unlikely. It almost certainly passed from Egypt into Greece, but the same belief had sprung up independently in many nations from a very early date. The accounts of Egyptian metempsychosis vary considerably: indeed such a doctrine was bound to undergo modifications according to changes in the national religion. In the "Book of the Dead", it is connected with the notion of a judgment after death, transmigration into infra-human forms being a punishment for sin. Certain animals were recognized by the Egyptians as the abode of specially wicked persons and were on this account, according to Plutarch, preferred for sacrificial purposes. In Herodotus' account given above, this ethical note is absent, and transmigration is a purely natural and necessary cosmic process. Plato's version mediates between these two views. He represents the Egyptians as teaching that ordinary mortals will, after a cycle of ten thousand years, return to the human form, but that an adept in philosophy may hope to accomplish the process in three thousand years. There was also a pantheistic form of Egyptian metempsychosis, the individual being regarded as an emanation from a single universal principle to which it was destined to return after having completed its "cycle of necessity". There are traces of this doctrine of a cosmic cycle in the Fourth Eclogue of Virgil. It has been thought that the custom of embalming the dead was connected with this form of the doctrine, the object being to preserve the body intact for the return of the soul. It is probable, indeed, that the belief in such a return helped to confirm the practice, but it can hardly have provided the sole motive, since we find that other animals were also frequently embalmed.
Greece
Greece, as already stated, probably borrowed the theory of transmigration from Egypt. According to tradition, it had been taught by Musaeus and Orpheus, and it was an element of the Orphic and other mystic doctrines. Pindar represents it in this relation (cf. 2nd Ol. Ode). The introduction of metempsychosis as a philosophical doctrine is due to Pythagoras, who, we are told, gave himself out as identical with the Trojan hero Euphorbos, and added copious details of his subsequent soul-wanderings. Vegetarianism and a general regard for animals was the practical Pythagorean deduction from the doctrine. Plato's metempsychosis was learnt from the Pythagoreans. He gave the doctrine a philosophic standing such as it never before possessed; for Plato exhibits the most elaborate attempt in the history of philosophy to find in the facts of actual experience justification for the theory of the pre-existence of the soul. In particular, sundry arguments adopted later on to prove immortality were employed by him to establish pre-existence. Such were the proofs from universal cognitions and the natural attraction of the soul towards the One, the Permanent, and the Beautiful. Plato ascribes to these arguments a retrospective as well as a prospective force. He seeks to show that learning is but a form of reminiscence, and love but the desire for reunion with a once-possessed good. Man is a fallen spirit, "full of forgetfulness". His sole hope is, by means of education and philosophy, to recover his memory of himself and of truth, and thus free himself from the chains of irrationality that bind him. Thus only can he hasten his return to his "true fatherland" and his perfect assimilation to the Divine. Neglect of this will lead to further and perhaps permanent degradation in the world beyond. The wise man will have an advantageous transmigration because he has practised prudence, and the choice of his next life will be put into his own hands. The vicious, ignorant, and passion-blinded man will, for the contrary reason, find himself bound to a wretched existence in some lower form. Plato's scheme of metempsychosis is conspicuous for the scope it allows to human freedom. The transmigration of the individual soul is no mere episode of a universal world-movement, predestined and unchangeable. Its course is really influenced by character, and character in turn is determined by conduct. A main object of his theory was to guarantee personal continuity of the soul's life, the point in which most other systems of transmigration fail. Besides Plato and Pythagoras, the chief professors of this doctrine among the Greeks were Empedocles, Timaeus of Locri, and the Neoplatonists, none of whom call for detailed notice. Apollonius of Tyana also taught it.
India
The doctrine of transmigration is not found in the oldest of the sacred books of India, viz., the Rig-Veda; but in the later works it appears as an uncontested dogma, and as such it has been received by the two great religions of India.
(1) Brahmanism
In Brahmanism, we find the doctrine of world-cycles, of annihilations and restorations destined to recur at enormous intervals of time; and of this general movement the fortunes of the soul are but an incident. At the same time, transmigrations are determined by moral worth. Every act has its award in some future life. By irreversible law, evil deeds beget unhappiness, sooner or later; these, indeed, are nothing else but the slowly-ripened fruit of conduct, which every man must eat. Thus they explain the anomalies of experience presented in the misfortunes of the good and the prosperity of the wicked: each is "eating the fruit of his past actions ", actions done perhaps in some far-remote existence. Such a belief may tend to patience and resignation in present suffering, but it has s distinctly unpleasant effect upon the Brahmanical out-look on the future. A pious Brahman cannot assure himself of happiness in his next incarnation; there may be the penalty of great unknown sin still to be faced. Beatitude is union with Brahma and emancipation from the series of births, but no degree of actual holiness can guarantee this, since one is always exposed to the danger of being thrown back either by sin past or sin to come, the fruit of which will have to be eaten, and so on, we might be tempted to imagine, ad infinitum. Hence a great fear of re-incarnation prevails.
(2) Buddhism
Brahminism is bound up with caste, and is therefore strongly aristocratic, insisting much on innate superiorities. Buddhism, on the contrary, cuts through caste-divisions and asserts the paramount importance of "works", of individual effort, though always with a background of fatalism which the denial of a personal Providence entails. According to the Buddhist doctrine, the ambition to rise to the summit of existence must infallibly be fulfilled; and the mission of Gautama was to teach the way to its attainment, i.e., to Buddhaship and Nirvana. It is only through a long series of existences that this consummation can be reached. Gautama himself had as many as five hundred and fifty transmigrations in various forms of life.
The characteristic feature in Buddhistic metempsychosis is the doctrine of Karma, which is a subtle substitute for the conception of personal continuity. According to this view it is not the concrete individuality of the soul that survives, and migrates into a new life, but only the karma, or action, i.e., the sum of the man's deeds, his merits, the ethical resultant of his previous life, its total value, stripped of its former individuation, which is regarded as accidental. As the karma is greater or less, so will the next transmigration be a promotion or a degradation. At times the degradation may be so extreme that karma is embodied in an inanimate form, as in the case of Gautama's disciple who, for negligence in his master's service, was reduced after death to the form of a broomstick.
Later Jewish Teaching
The notion of soul-wandering is familiar to the Jewish Rabbins. They distinguish two kinds of transmigrations,
· Gilgul Neshameth, in which the soul was tied down to a life-tenancy of a single body:
· Ibbur, in which souls may inhabit bodies by temporary possession without passing through birth and death.
Josephus tells us that transmigration was a doctrine of the Pharisees, who taught that the righteous should be allowed to return to life, while the wicked were to be doomed to eternal imprisonment. It was their gloomy conception of Sheol, like the gloomy Greek conception of Hades, that forced them to this shift for a compensation to virtue. On the other hand, some of the Talmudists invoke endless transmigration as a penalty for crime. The descriptions of the soul's journeys over land and sea are elaborated with a wealth of imagination, frequently verging on the grotesque. The retributive purpose was rigorously maintained. "If a man hath committed one sin more than his good works, he is condemned to transformation into some shape of lower life." Not only so, but if his guilt had been extreme, he might be doomed to an inanimate existence. The following is a sample of what awaits the "guiltiest of the guilty". "The dark tormentors rush after them with goads and whips of fire; their chase is ceaseless; they hunt them from the plain to the mountain, from the mountain to the river, from the river to the ocean, from the ocean round the circle of the earth. Thus, the tormented fly in terror, and the tormentors follow in vengeance until the time decreed is done. Then the doomed sink into dust and ashes. Another beginning of existence, the commencement of a second trial, awaits them. They become clay, they take the nature of the stone and the mineral; they are water, fire, air; they roll in the thunder; they float in the cloud; they rush in the whirlwind. They change again; they enter into the shapes of the vegetable tribes; they live in the shrub, the flower, the tree. Ages on ages pass. Another change comes. They enter into the shape of the beast, the bird, the fish, the insect. . . . Then at last they are suffered to enter into the rank of human beings once more." After still further probations in various grades of human life, the soul will at length come to inhabit a child of Israel. If in this state it should fall again, it is lost eternally.
How far these and such like descriptions were really believed, how far they were conscious fable, is difficult to determine. That there was a fairly widespread belief in the doctrine of pre-existence in some form, seems likely enough.
Christian Ages
St. Jerome tells us that metempsychosis was a secret doctrine of certain sectaries in his day, but it was too evidently opposed to the Catholic doctrine of Redemption ever to obtain a settled footing. It was held, however, in a Platonic form by the Gnostics, and was so taught by Origen in his great work, Peri archon. Bodily existence, according to Origen, is a penal and unnatural condition, a punishment for sin committed in a previous state of bliss, the grossness of the sin being the measure of the fall. Another effect of that sin is inequality; all were created equal. He speaks only of rational creatures, viz., men and demons, the two classes of the fallen. He does not seem to have considered it necessary to extend his theory to include lower forms of life. Punishment for sin done in the body is not vindictive or eternal, but temporal and remedial. Indeed, Origen's theory excludes both eternal punishment and eternal bliss; for the soul which has been restored at last to union with God will again infallibly decline from its high state through satiety of the good, and be again relegated to material existence; and so on through endless cycles of apostasy, banishment, and return (see ORIGEN). The Manichaeans (q. v.) combine metempsychosis with belief in eternal punishment. After death, the sinner is thrust into the place of punishment till partially cleansed. He is then reclaimed to the light and given another trial in this world. If after ten such experiments he is still unfit for bliss he is condemned forever. The Manichaean system of metempsychosis was extremely consistent and thorough-going; St. Augustine in his "De Moribus Manichaeorum" ridicules the absurd observances to which it gave rise. For traces of the doctrine in the Middle Ages see articles on the Albigensians and the Cathari. These sects inherited many of the cardinal doctrines of Manichaeanism, and may be considered, in fact, as Neo-Manichaeans.
Advocates of metempsychosis have not been wanting in modern times, but there is none who speaks with much conviction. The greatest name is Lessing, and his critical mind seems to have been chiefly attracted to the doctrine by its illustrious history, the neglect into which it had fallen, and the inconclusiveness of the arguments used against it. It was also maintained by Fourier in France and Soame Jenyns in England. Leibnitz and others have maintained that all souls were created from the beginning of the world; but this does not involve migrations.
Savage Races
It remains to touch very briefly on the abundant data furnished by modern anthropological research. Belief in transmigration has been found, as stated above, in every part of the globe and at every stage of culture. It must have been almost universal at one time among the tribes of North America, and it has been found also in Mexico, Brazil, and other parts of the American continent; likewise among the aborigines of Australia and New Zealand, in the Sandwich Islands and many parts of Africa. It often takes the form of a belief in the return of long-departed ancestors, and thus provides a simple explanation of the strange facts of heredity. On the birth of a child the parents eagerly examine it for traces of its identity, which, when discovered, will determine the name of the child and its place in their affections. Sometimes the mother is informed beforehand in a dream which ancestor of the house is about to be born of her. The belief in the soul as an independent reality is common among savage races. The departed soul was thought to hover round the place of burial at least for a time after death. Hence, e.g., among the Algonquins, if a speedy return was desired, as in the case of little children, the body was buried by the wayside that it might find a mother in some of the passers-by. A curious freak of superstition is the belief of many of the dark races, e.g., in Australia, that their fair-skinned brethren from Europe are re-incarnations of people of their own race. Among the uneducated classes of India, as Sir A. Lyall tells us, the notion that witches and sorcerers, living or dead, have the power of possessing the bodies of animals still prevails. A similar idea prompted the Sandwich Islanders to throw the bodies of their dead to the sharks in the hope of thus rendering them less hostile to mankind.
In the face of a belief at first sight so far-fetched and yet at the same time so widely diffused, we are led to anticipate some great general causes which have worked together to produce it. A few such causes may be mentioned: (1) The practically universal conviction that the soul is a real entity distinct from the body and that it survives death; (2) connected with this, there is the imperative moral demand for an equitable future retribution of rewards and punishments in accordance with good or ill conduct here. The doctrine of transmigration satisfies in some degree both these virtually instinctive faiths. (3) As mentioned above, it offers a plausible explanation of the phenomena of heredity. (4) It also provides an explanation of some features of the infra-rational creation which seems to ape in so many points the good and evil qualities of human nature. It appears a natural account of such phenomena to say that these creatures, are, in fact, nothing else than embodiments of the human characters which they typify. The world thus seems to become, through and through, moral and human. Indeed, where the belief in a personal Providence is unfamiliar or but feebly grasped, some form of metempsychosis, understood as a kind of ethical evolutionary process, is almost a necessary makeshift.
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Methodism
A religious movement which was originated in 1739 by John Wesley in the Anglican Church, and subsequently gave rise to numerous separate denominations.
I. DOCTRINAL POSITION AND PECULIARITIES
The fact that John Wesley and Methodism considered religion primarily as practical, not dogmatic, probably accounts for the absence of any formal Methodist creed. The "General Rules", issued by John and Charles Wesley on 1 May, 1743, stated the conditions of admission into the societies organized by them and known as the "United Societies". They bear an almost exclusively practical character, and require no doctrinal test of the candidates. Methodism, however, developed its own theological system as expressed in two principal standards of orthodoxy.
The first is the "Twenty-five Articles" of religion. They are an abridgment and adaptation of the Thirty-nine Articles of the Church of England, and form the only doctrinal standard strictly binding on American Methodists. Twenty-four of these articles were prepared by John Wesley for the Church in America and adopted at the Conference of Baltimore in 1784. The article which recognizes the political independence of the United States (Article XXIII) was added in 1804. The second standard is the first fifty-three of Wesley's published sermons and his "Notes on the New Testament". These writings were imposed by him on the British Methodists in his "Deed of Declaration" and accepted by the "Legal Hundred". The American Church, while not strictly bound to them, highly esteemed and extensively uses them.
More fundamental for all Methodists than these standards are the inspired Scriptures, which are declared by them to be the sole and sufficient rule of belief and practice. The dogmas of the Trinity and the Divinity of Jesus Christ are upheld. The universality of original sin and the consequent partial deterioration of human nature find their efficacious remedy in the universal distribution of grace. Man's free co-operation with this Divine gift is necessary for eternal salvation, which is offered to all, but may be freely rejected. There is no room in Methodism for the rigorous doctrine of predestination as understood by Calvinism. While the doctrine of justification by faith alone is taught, the performance of good works enjoined by God is commended, but the doctrine of works of supererogation is condemned.
Only two sacraments are admitted: Baptism and the Lord's Supper. Baptism does not produce sanctifying grace in the soul, but strengthens its faith, and is the sign of a regeneration which has already taken place in the recipient. Its administration to infants is commanded because they are already members of the Kingdom of God. The Eucharist is a memorial of the Passion and Death of Jesus Christ, who is not really present under the species of bread and wine, but is received in a spiritual manner by believers. The sacrament is administered under both kinds to the laity. The "witness of the Spirit" to the soul of the individual believer and the consequent assurance of salvation are distinctive doctrines of Methodism. This assurance is a certainty of present pardon, not of final perseverance. It is experienced independently of the sacraments through the immediate testimony of the Holy Spirit, and does not preclude the possibility of future transgressions. Transgressions of an involuntary character are also compatible with another characteristic doctrine of Methodism, that of perfection or complete sanctification. The Christian, it is maintained, may in this life reach a state of holiness which excludes all voluntary offence against God, but still admits of growth in grace. It is therefore a state of perfectibility rather than of stationary perfection. The invocation of saints and the veneration of relics and images are rejected. While the existence of purgatory is denied in the Twenty-five Articles (Article XIV), an intermediate state of purification, for persons who never heard of Christ, is admitted today by some Methodists. In its work of conversion Methodism is aggressive and largely appeals to religious sentiment; camp-meetings and revivals are important forms of evangelization, at least in America. Among the practices which Wesley imposed upon his followers were the strict observance of the Lord's Day, the use of few words in buying and selling, and abstinence from all intoxicating drinks, from all purely worldly amusements and from costly apparel. The church service which he prepared for them was an abridgment and modification of the Book of Common Prayer, but it never came into universal use, sentiment among Methodists being rather unfavourable to any set form of liturgy. In America the ministry is divided into two orders; the deacons and the elders or presbyters; in Great Britain and her colonies only one order exists, the elders. The name of bishop used in the episcopal bodies is a title of office, not of order; it expresses superiority to elders not in ordination, but in the exercise of administrative functions. No Methodist denomination recognizes a difference of degree between episcopal and presbyterial ordination. A characteristic institution of Methodism are the love-feasts which recall the agape of Christian antiquity. In these gatherings of believers bread and water are handed round in token of brotherly union, and the time is devoted to singing and the relating of religious experiences.
II. ORGANIZATION
Admission to full membership in the Methodist bodies was until recently usually granted only after the successful termination of a six months' probationary period. The Methodist Episcopal Church, South, has completely done away with this system. Both probationers and full members are divided into small bands known as "classes". These hold weekly meetings under the direction of the "class-leader". They secure for each member individual spiritual care and facilitate the collection of church funds. The financial contributions taken up by the class-leader are remitted to the "stewards" of the" society, which is the next administrative unit. The "society" corresponds to the parish or local church in other denominations. The appropriateness of the term will readily appear, if it be remembered that Methodism was originally a revival movement, and not a distinct denomination. Several societies (or at times only one) form a "circuit". Among the officially recognized officers of this twofold division are: (1) the "exhorters", who are commissioned to hold meetings for exhortation and prayer; (2) the "local preachers", laymen who, without renouncing their secular avocation, are licensed to preach; (3) the "itinerant preachers", who devote themselves exclusively to the ministry. At the head of the circuit is the superintendent. In some American Methodist branches the "circuit", in the sense described, does not exist. But they maintain the division into "districts", and the authority over each of these is vested in a "presiding elder", or "district superintendent". In the Methodist Episcopal Church his appointment is limited to a period not exceeding six years, and is in the hands of the bishop. The latter is the only church official who is named for life. The permanent character of his position is the more remarkable from the fact that "itinerancy" has from the very beginning been a distinctive feature of Methodism. This peculiarity denotes the missionary character of the Wesleyan movement, and calls for the frequent transfer of the ministers from one charge to another by the bishop or the stationing committee. In the English Wesleyan Church ministers cannot be continued for more than three years in the same charge. In the Methodist Episcopal Church the pastoral term, originally for one year in the same place, was successively extended to two years (1804), three years (1864), and five years (1888). In 1900 all limit was removed.
The administrative authority is mainly exercised by a system of assemblies, called meetings or conferences. Among English Methodists they are: (1) "the quarterly meeting of the circuit", composed of all the ministers, local preachers, class-leaders, steward, Sunday-school superintendents of the circuit; (2) "the district meeting", consisting of all the ministers of the subordinate circuits, some lay delegates, and, for financial matters, the stewards and such officials; (3) the "Annual Conference", which in 1874 legally succeeded John Wesley in the direction of the Methodist movement and was originally composed of one hundred itinerant preachers (the Legal Hundred") At present it includes lay delegates and meets in two sections: (a) the "pastoral session", which settles pastoral and disciplinary questions, and from which laymen are excluded; (b) the "representative session" in which clergy and laity discuss financial affairs and external administrative questions. In the American Methodist Episcopal bodies the administrative system is organized as follows: (1) the "Quarterly Conference" similar in composition to the circuit-meeting. It controls the affairs of every individual church, and holds its deliberations under the direction of the "district superintendent" or his representative; (2) the "Annual Conference", at which several "districts" are represented by their itinerant preachers under the presidency of the bishop. It elects preachers, pronounces upon candidates for ordination, and enjoys disciplinary power; (3) the "Quadrennial General Conference", endowed with the highest legislative and judicial authority and the right of episcopal elections. In recent years the holding of Ecumenical Methodist conferences has been inaugurated. They are representative assemblies of the various Methodist denominations, but have no legislative authority. The first conference of this type convened in London in 1881, the second met in Washington in 1891, and the third again in London in 1901. Toronto, Canada, was to be the meeting place of the fourth conference in 1911.
III. HISTORY
(1) In the British Isles
The names of three ordained clergymen of the Anglican Church stand out prominently in the early history of the Methodist movement: John Wesley, its author and organizer, Charles Wesley, his brother, the hymn-writer, and George Whitefield, the eloquent preacher and revivalist. John and Charles Wesley were born at Epworth, Lincolnshire, the former on 17 June, 1703, and the latter on 18 December, 1707 (O.S.). In 1714 John entered the Charterhouse School in London, and in 1720 went to Oxford to continue his studies. He was ordained to the diaconate in 1725, and chosen fellow of Lincoln College, Oxford, in the following year. His ordination on 22 September, 1728, was both preceded and followed by a period of ministerial activity in his father's parish at Epworth. On his return to Oxford (22 November 1729) he joined the little band of students organized by his brother Charles for the purpose of studying the Scriptures, and practising their religious duties with greater fidelity. John became the leader of this group called in derision by fellow-students "the holy club", "the Methodists". It is to this that Methodism owes its name, but not its existence. When in 1735 the association disbanded, John and Charles Wesley proceeded to London where they received a call to repair as missionaries to the Colony of Georgia. They sailed from Gravesend on 21 October, 1735, and on 5 February, 1736, landed at Savannah. The deep religious impression made upon John by some Moravian fellow-voyagers and a meeting with their bishop (Spangenberg) in Georgia were not without influence on Methodism. Returning to England in 1738, whither his brother had preceded him, he openly declared that he who had tried to covert others was himself not yet converted. In London he met another Moravian, Peter Boehler, attended the meetings of the Moravian Fetter Lance Society, and was converted (i.e., obtained and experienced saving faith) on 24 May, 1738. He then proceeded to Herrnhut in Saxony to make a study of the chief settlement of the Moravians.
In 1739 Wesley organized the first Methodist Society, laid the foundation of the first separate place of worship at Bristol, and also opened a chapel (The Foundry) in London. As the pulpits of the Established Church were closed against the Wesleys and Whitefield, the latter took the decisive step of preaching in the open air in the colliery district of Kingswood near Bristol. His success was enormous, and the Wesleys almost immediately followed his example. At the very inception of the Methodist movement an important doctrinal difference arose between Whitefield and John Wesley regarding predestination. The former held Calvinistic views, believing in limited election and salvation, while the latter emphasized the doctrine of universal redemption. The difference in opinion placed a permanent characteristic doctrinal difference between Arminian Methodism and the Calvinistic Lady Huntingdon Connection. Whitefield gave his support to the latter movement which owed it name to the protection and liberal financial assistance of the Countess of Huntingdon (1707-91). Although Wesley always intended to remain within the Church of England, circumstances gradually led him to give his evangelistic movement a separate organization. The exclusion of his followers from the sacraments by the Anglican clergy in 1740 overcame his hesitation to administer them in his own meeting-rooms. The increase in the number of Societies led the following year to the institution of the lay preachers, who became an important factor in the success of the Methodist propaganda. The year 1742 saw the creation of the "class" system, and two years later the first annual conference was held. Desirous of ensuring the perpetuation of his work, he legally constituted it his successor in 1784. By a deed of declaration filed in the High Court of Chancery, he vested the right of appointing ministers and preachers in the conference composed of one hundred itinerant preachers. This "Legal Hundred" enjoyed, in respect to the conference, the power of filling vacancies and of expelling unworthy members. On the refusal of the Bishop of London to ordain two ministers and a superintendent for America, Wesley, convinced that bishop and presbyter enjoyed equal rights in the matter, performed the ordination himself (1784).
Important problems calling for solution arose immediately after Wesley's death. In the first place the want of his personal direction had to be supplied. This was effected in 1791 by the division of the country into districts and the institution of the district committees with full disciplinary and administrative power under the jurisdiction of the conference. As the administration of the sacraments by Methodist clergymen had not yet become the universal rule, the churches that did not enjoy this privilege insisted upon its concession. The question was permanently settled by the "Plan of Pacification" in 1795. It granted the right of administering the sacraments to all churches in which the majority of the trustees, stewards, and leaders pronounced in favour of such practice. The insistent demand of Alexander Kilham (1762-98) and his followers for more extensive rights for the laity received a temporary and partly favourable answer at the important conference of Leeds in 1797. Lay representation in the conference was, however, emphatically refused and Kilham seceded. Since 1878 they have been admitted as delegates.
The spread of liberal opinions was also at the bottom of several controversies, which were intensified by the dissatisfaction of some members with the preponderating influence of Dr. Jabez Bunting (1779-1858) in the denomination. The introduction of an organ in Brunswick Chapel at Leeds (1828) and the foundation of a theological school for the formation of young preachers (1834) were merely occasions which brought to a head the growing discontent with Bunting and the central authority. The controversies which resulted in these two cases were of but minor importance, when compared with the agitation of the years 1849-56. This period of strife witnessed the circulation of the so-called "Fly-Sheets", directed against Bunting's personal rule, the expulsion of the persons responsible for their publication, and the loss of at least 100,000 members to the Wesleyan Methodist Connection. Some of these affiliated with minor branches, but the majority was lost to Methodism. These controversies were followed by a period of more peaceful evolution extending to our own day. The increase in the number of theological seminaries among British Methodists has emphasized the distinction between clergy and laity and points to more complete internal organization. A fact which reveals a similar tendency is the institution of deaconesses. They were introduced in the Wesleyan Methodist Church in 1890.
(2) Methodism in the United States
The history of Methodism in the United States does not date back to the visit of John and Charles Wesley to Georgia, but begins only in 1766. In that year Philip Embury, a local preacher, at the request of Mrs. Barbara Heck, delivered his first sermon in his own house at New York. They had both come to America in 1760 from Ireland, whither their Palatine ancestors had fled from the devastating wars of Louis XIV. Only four persons were present at the first sermon, but the number soon increased, especially after the arrival of Captain Thomas Webb, another local preacher. The latter displayed a stirring zeal, and in 1768 the first Methodist chapel in America was dedicated. Almost simultaneous with this introduction of Methodism into New York was its planting in Maryland. Webb introduced it in Philadelphia, and it spread to New Jersey and Virginia. In 1769 Wesley, in response to repeated appeals for helpers, sent over two preachers, Joseph Pilmoor and Richard Boardman; others followed, among them Francis Asbury (1771) and Thomas Rankin (1772). The first conference convened at Philadelphia in 1773, recognized the authority of John Wesley, and prohibited the administration of the sacraments by Methodist preachers. The total membership reported was 1160. An increase was recorded in the two succeeding conferences, also held at Philadelphia, in 1774 and 1775 respectively. But the Revolution impeded the progress of Methodism. Owing to the nationality of most of its preachers and to the publication of Wesley's pamphlet against the independence of the colonies, it was looked upon as an English product and treated accordingly. When peace was restored, the need of a separate church organization made itself felt. Wesley now heeded Asbury's appeal for an independent ecclesiastical government and the administration of the sacraments by Methodist ministers. In 1784 he ordained the preachers Whatcoat and Vasey as elders, and Dr. Thomas Coke as superintendent for America.
Coke arrived in New York on 3 November, 1784, and that same year what has become known as the Christmas conference was convened at Baltimore. From it dates the organization of the Methodist Episcopal Church. Wesley's plans and instructions were laid before this assembly, and his articles of faith and his liturgy adopted. As Asbury refused to be ordained without previous election he was unanimously chosen superintendent, a title for which, against Wesley's will, that of bishop was substituted in 1788. The rapid increase of the denomination about this time is indicated by the membership of 66,000 reported to the conference of 1792. The growth of the Church continued with the increase in population; but questions of expediency, race, and government caused secessions. The slavery agitation especially resulted in momentous consequences for the denomination. It began at a very early date, but reached a crisis only towards the middle of the nineteenth century. At the general conference held in New York in 1844, Bishop J. O. Andrew was suspended from the exercise of his office owing to his ownership of slaves. This decision met with the uncompromising opposition of the Southern delegates, but was just as staunchly upheld by its supporters. The withdrawal of the slave-holding states from the general body now appeared unavoidable, and a "Plan of Separation" was elaborated and accepted. The Southern delegates held a convention at Louisville, Kentucky, in 1845, at which the "Methodist Episcopal Church, South" was formed. The new organization, after a period of progress, suffered heavily during the Civil War. Since then the relations between the Northern and Southern branches of Episcopal Methodism have assumed a very friendly character. There is a large measure of co-operation particularly in the foreign mission field. A joint commission on federation is in existence and in May, 1910, it recommended the creation of a federal council (i.e., a joint court of last resort) to the general conference of the Methodist Episcopal Church, South.
(3) Methodism in Other Countries
(a) American
The first apostle of Methodism in Newfoundland was Lawrence Coughlan, who began his work there in 1765. It was only in 1785, however, that the country received a regular preacher. The evangelization of Nova Scotia, where the first Methodists settled in 1771, was begun later (1781), but was carried on more systematically. In the year 1786 a provincial conference was held in Halifax. In spite of their early relations with American Methodism, Newfoundland and the eastern provinces of Canada were after 1799 supplied with preachers from England, and came under English jurisdiction. In 1855 they were constituted a separate conference, the Wesleyan Methodist Conference of Eastern British America. The Provinces of Ontario and Quebec received Methodism at an early date from the United States. Philip Embury and Barbara Heck moved to Montreal in 1774, and William Losee was in 1790 appointed preacher to these provinces by the New York Conference. The War of 1812-14 interrupted the work undertaken by the Methodist Episcopal Church in this section. The settlement of numerous English Methodists in these provinces after the restoration of peace brought about difficulties respecting allegiance and jurisdiction between the English and American branches. The result was that the Methodists Episcopal Church organized its congregations into a separate conference in 1824, and two years later granted them complete independence. Immigration also brought members of the minor Methodist bodies to Canada: The Wesleyan New Connection, the Bible Christians, and the Primitive Methodists. But in 1874 the Wesleyan Methodist Church and the Wesleyan New Connection combined. The other separate bodies joined the union a little later (1883-4), thus forming the "Methodist Church of Canada", which includes all the white congregations of the Dominion. The "British Methodist Episcopal Church", which still maintains a separate existence, has only coloured membership. It was formerly a part of the African Methodist Episcopal Church, and gained complete independence in 1864. Bermuda, where George Whitefield preached in 1748 and J. Stephenson appeared as first regular preacher in 1799, forms at present a district of the Methodist Church of Canada. South American was entered in 1835, when the Rev. F. E. Pitts visited Rio de Janeiro, Buenos Ayres, and other places, and organized several societies. The special South American Conference was established in 1893, and supplemented in 1897 by the Western South American Mission Conference. Missionary work was inaugurated in Mexico in 1873 by William Butler.
(b) European
Methodism was introduced into France in 1790, but it has never succeeded in getting a strong foothold there. In 1852 France was constituted a separate conference affiliated to British Methodism. In 1907 the American Church organized a mission there. From France Methodism spread to Italy in 1852. Some years later (1861) two missionaries, Green and Piggot, were sent from England to Florence and founded several stations in Northern Italy. The Methodist Episcopal Church started a missionary enterprise in Italy in 1871, but has never attained great success. The first Methodist missionary to Germany was G. Mueller. He started his preaching in 1830 and gained some adherents mainly in Wurttemberg. Methodist missions are maintained also in Switzerland, Scandinavia, Russia, Bulgaria, Spain, and Portugal.
(c) Australasian, Asiatic and African
Methodism has had considerable success in Australasia. It appeared at an early date, not only on the Australian continent but also in some of the South Sea Islands. The first class was formed in Sydney in 1812, and the first missionary in the country was S. Leigh. Methodism spread to Tasmania in 1820, to Tonga in 1822, to New Zealand in 1823, and in 1835 Cargill and Cross began their evangelistic work in the Fiji Islands. In 1854 Australian Methodism was formed into an affiliated conference of England, and in 1876 became independent.
The foundation of the first Methodist missions in Asia (1814) was due to the initiative of Thomas Coke. Embarking on 30 December, 1813, at the head of a band of six missionaries, he died on the voyage, but the undertaking succeeded. The representatives of English Methodism were joined in 1856 by William Butler of the Methodist Episcopal Church. In 1847 this same Church sent J.D. Collins, M.C. White, and R.S. Maclay to China. Stations have also been founded in the Philippine Islands and in Japan, where the Methodist Church of Japan was organized in 1907.
George Warren left England for Sierra Leone in 1811. The American Church entered the field in 1833. South Africa, where Methodism is particularly well represented, was erected in 1882 into an affiliated conference of the English Wesleyan Church.
IV. OTHER METHODIST BODIES
Secessions from the main bodies of Methodism followed almost immediately upon Wesley's death. The following originated in England:
· The Methodist New Connection was founded at Leeds in 1797 by Alexander Kilham (1762-98); hence its members are also known as "Kilhamites". It was the first organized secession from the main body of English Methodism, and started its separate existence with 5000 members. Its foundation was occasioned by the conference's refusal to grant laymen the extensive rights in church government claimed for them by Kilham. The sect never acquired any considerable importance.
· The Primitive Methodists, who met with greater success than the New Connextion, were organized in 1810. Camp-meetings had been introduced into England from America, but in 1807 the conference pronounced against them. Two local preachers, Hugh Bourne and William Clowes, disregarding this decision, publicly advocated the holding of such meetings and were expelled. They then established this new body , characterized by the preponderating influence it grants laymen in church government, the admission of women to the pulpit, and great simplicity in ecclesiastical and private life. According to the "Methodist Year-book" (1910) it has 219,343 members. The Irish Primitive Wesleyan Methodists must not be confounded with the "Primitive Methodists" just spoken of. The former were founded in 1816 by Adam Averell, and in 1878 again united with the Wesleyan Methodists.
· The Bible Christians, also called Bryanites from the name of their founder William O'Bryan, were organized as a separate sect in Cornwall in 1816. Like the Primitive Methodists, they grant extensive influence in church affairs to laymen and liberty of preaching to women. Although they spread from England to the colonies, their aggregate membership was never very large.
· The Wesleyan Reform Union grew out of the great Methodist disruption of 1850-2, and numbers but 8489 members.
· The United Methodist Free Churches represent the combination of the Wesleyan Association, the Protestant Methodists, and large quota of the secession from the main Methodist body caused by the unpopularity of Dr. Bunting's rule. The Wesleyan Methodist Association was organized in 1836 by Dr. Samuel Warren, whose opposition to the foundation of a theological seminary resulted in his secession from the parent body. At an earlier date opposition to the installation of an organ in a church at Leeds ended in the formation of the "Protestant Methodists" (1828). These were the first to join the Wesleyan Methodist Association, the opponents of Bunting following in 1857.
· The Welsh Calvinistic Methodist Church is Methodist almost solely in name. As an evangelistic movement it chronologically preceded Methodism dating back to the preaching of Howell Harris and Daniel Rowlands in 1735-6; as an organization it was partly established in 1811 by Thomas Charles, and completed in 1864 by the union of the Churches of North and South Wales and the holding of the first General Assembly. Whitefield's influence on Welsh Methodism was not of primary importance. In doctrine the church is Calvinistic and in constitution largely Presbyterian. It is today frequently called the "Presbyterian Church of Wales".
In the United States, besides the Methodist Episcopal Church, the Methodist Episcopal Church, South, and the Primitive Methodists, which have been spoken of above, the following denominations exist:
· The Methodist Protestant Church was founded on 2 November, 1830, at Baltimore by members of the Methodist Episcopal Church who had been expelled or had freely withdrawn from that body. The separation was due to the refusal to extend the governmental rights of laymen. The Methodist Protestant Church has no bishops. It divided in 1858 on the slavery question, but the two branches reunited in 1877 (number of communicants, 188,122). This figure is given by Dr. Carroll (Christian Advocate, 27 January, New York, 1910), whose statistics we shall quote for all the Methodist bodies of the United States.
· The Wesleyan Methodist Connection of America was organized in 1843 at Utica, New York, by advocates of a more radical attitude against slavery in the Methodist Episcopal Church. It has neither episcopate nor itinerancy, and debars members of secret societies (communicants, 19,485).
· The Congregational Methodist Church dates back to 1852; it sprang from the Methodist Episcopal Church, South, and is Methodist in doctrine and congregational in polity (membership, 15,529).
· The Free Methodist Church was organized in 1860 at Pekin, New York, as a protest against the alleged abandonment of the ideals of ancient Methodism by the Methodist Episcopal Church. There are no bishops; members of secret societies are excluded; the use of tobacco and the wearing of rich apparel are prohibited (membership 32,166).
· The New Congregational Methodists originated in Georgia in 1881 and in doctrine and organization closely resemble the Congregational Methodist Church (membership, 1782).
· The Independent Methodists maintain no central government. Each congregation among them enjoys supreme control over its affairs (communicants, 1161).
· The African Methodist Episcopal Zion Church, with which we begin the treatment of the following exclusively coloured denominations, may be traced back to the year 1796. Some coloured Methodists in New York organized themselves at that date into a separate congregation and build a church which they called "Zion". They remained for a time under the pastoral supervision of the Methodist Episcopal Church, but in 1820 formed an independent Church differing but little from the parent body (communicants, 545,681).
· The Union American Methodist Episcopal Church, organized in 1813 at Wilmington, Delaware, had for its founder the coloured preacher, Peter Spencer (membership, 18,500).
· The African Methodist Episcopal Church has existed as an independent organization since 1816. Its foundation was due to a desire for more extensive privileges and greater freedom of action among a number of coloured Methodists of Philadelphia. It does not differ in important points from the Methodist Episcopal Church (membership, 452,126).
· The African Union Methodist Protestant Church also dates back to 1816; it rejects the episcopacy, itinerancy, and a paid ministry (membership, 4000).
· The Zion Union Apostolic Church was founded in Virginia in 1869. In its organization it closely resembles the Methodist Episcopal Church (communicants, 3059).
· The Coloured Methodist Episcopal Church is merely a branch of the Methodist Episcopal Church, South, organized independently in 1870 for negroes (membership, 233,911).
· The Congregational Methodists, Coloured, differ only in race from the Congregational Methodists (communicants, 319).
· The Evangelist Missionary Church was organized in 1886 in Ohio by members of the African Methodist Episcopal Zion Church. It has no creed but the Bible, and inclines to the admission of only one person in God, that of Jesus Christ.
V. EDUCATIONAL AND SOCIAL ACTIVITIES
The founders of Methodism had enjoyed the advantages of a university training, and must have realized the priceless value of education. The fact, however, that John Wesley laid almost exclusive stress on the practical element in religion tended to make a deep and extensive knowledge of doctrinal principles seem superfluous. The extraordinary success of his preaching which urgently demanded ministers for the ever-increasing number of his followers, led to the appointment, in the early history of Methodism, of preachers more commendable for their religious zeal than remarkable for their theological learning. Indeed, for a comparatively long period, the opposition of Methodists to schools of theology was pronounced. The establishment of the first institution of the kind in 1834 at Haxton, England, caused a split in the denomination. At the present day, however, the need of theological training is universally recognized and supplied by numerous schools. In England the chief institutions are located at Richmond, Didsbury, Hedingley, and Handsworth. American Methodists founded their first theological school in 1841 at Newbury, Vermont. It was removed to Concord, New Hampshire, in 1847, and has formed since 1867 part of Boston University. Numerous other foundations were subsequently added, among them Garrett Biblical Institute (1854) at Evanston, Illinois, and Drew Theological Seminary (1867) at Madison, New Jersey. While Methodism has no parochial school system, its first denominational institution of learning dates back to 1740, when John Wesley took over a school at Kingswood. It was not until the beginning of the nineteenth century, however, that a vigorous educational movement set in to continue up the the present day. An idea of the efforts made in this direction by Methodists may be gained by a reference to the statistics published in the "Methodist Year-Book" (1910), pp. 108-13. According to the reports there given, the Methodist Episcopal Church alone (the other branches also support their schools) maintains 197 educational institutions, including 50 colleges and universities, 47 classical seminaries, 8 institutions exclusively for women, 23 theological institutions (some of them forming part of the universities already mentioned), 63 foreign mission schools, and 4 missionary institutes and Bible training schools. An educational project which appeals for support and sympathy to all branches of American Methodism, is the exclusively post-graduate "American University". A site of ninety-two acres was purchased in 1890 in the suburbs of Washington, D.C., and the university was organized the following year. It was not to be opened in any of its departments until its endowment "be not less than $5,000,000 over and above its present real estate" (which happened in 1893, World Almanac, 1997). The dissemination of religious literature is obtained by the foundation of "Book Concerns" (located at New York and Cincinnati for the Methodist Episcopal Church; at Nashville, Tennessee, for the Methodist Episcopal Church South) and a periodical press, for the publications of which the titles of "Advocates" is particularly popular. The young people are banded together for the promotion of personal piety and charitable work in the prosperous Epworth League founded in 1889 at Cleveland, Ohio, for the Methodist Episcopal Church, and organized in the Methodist Episcopal Church , South, in 1891. In the second half of the nineteenth century, the denomination extended its social work considerably by the foundation of orphanages and homes for the aged. Hospitals were introduced in 1881 with the incorporation of the Methodist Episcopal Hospital at Brooklyn.
VI. GENERAL STATISTICS
According to the "Methodist Year-book" (New York, 1910) the Wesleyan Methodists have 520,868 church members (including probationers) in Great Britain, 29,531 in Ireland, 143,467 in their foreign missions, and 117,146 in South Africa. The Australasian Methodist Church ha a membership of 150,751, and the Church of Canada one of 333,692. In the United States Methodism (all branches numbers, according to Dr. Carroll 6,477,224 communicants. Of these 3,159,913 belong to the Methodist Episcopal Church and 1,780,778 to the Methodist Episcopal Church, South.
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Methodius I
Patriarch of Constantinople (842-846), defender of images during the second Iconoclast persecution, b. at Syracuse, towards the end of the eighth century; d. at Constantinople, 14 June, 846. The son of a rich family, he came, as a young man, to Constantinople intending to obtain a place at Court. But a monk persuaded him to change his mind and he entered a monastery. Under the Emperor Leo V (the Armenian, 813-820) the Iconoclast persecution broke out for the second time. The monks were nearly all staunch defenders of the images; Methodius stood by his order and distinguished himself by his opposition to the Government. In 815 the Patriarch Nicephorus I (806-815) was deposed and banished for his resistance to the Iconoclast laws; in his place Theodotus I (815-821) was intruded. In the same year Methodius went to Rome, apparently sent by the deposed patriarch, to report the matter to the pope (Paschal I, 817-824). He stayed in Rome till Leo V was murdered in 820 and succeeded by Michael II (820-829). Hoping for better things from the new emperor, Methodius then went back to Constantinople bearing a letter in which the pope tried to persuade Michael to change the policy of the Government and restore the Patriarch Nicephorus. But Michael only increased the fierceness of the persecution. As soon as Methodius had delivered his letter and exhorted the emperor to act according to it, he was severely scourged (with 70 stripes), taken to the island Antigoni in the Propontis, and there imprisoned in a disused tomb. The tomb must be conceived as a building of a certain size; Methodius lived seven years in it. In 828 Michael II, not long before his death, mitigated the persecution and proclaimed a general amnesty. Profiting by this, Methodius came out of his prison and returned to Constantinople almost worn out by his privations. His spirit was unbroken and he took up the defence of the holy images as zealously as before.
Michael II was succeeded by his son Theophilus (829-842), who caused the last and fiercest persecution of image-worshippers. Methodius again withstood the emperor to his face, was again scourged and imprisoned under the palace. But the same night he escaped, helped by his friends in the city, who hid him in their house and bound up his wounds. For this the Government confiscated their property. But seeing that Methodius was not to be overcome by punishment, the emperor tried to convince him by argument. The result of their discussion was that Methodius to some extent persuaded the emperor. At any rate towards the end of the reign the persecution was mitigated. Theophilus died in 842 and at once the whole situation was changed. His wife, Theodora, became regent for her son Michael III (the Drunkard, 842-867). She had always been an image-worshipper in secret; now that she had the power she at once began to restore images, set free the confessors in prison and bring back everything to the conditions of the Second Nicene Council (787). The Patriarch of Constantinople, John VII (832-842), was an Iconoclast set up by the Government. As he persisted in his heresy he was deposed and Methodius was made patriarch in his place (842-846). Methodius then helped the empress-regent in her restoration. He summoned a synod at Constantinople (842) that approved of John VII's deposition and his own succession. It had no new laws to make about images. The decrees of Nicæa II that had received the assent of the pope and the whole Church as those of an Œcumenical Council were put in force again. On 19 Feb., 842, the images were brought in solemn procession back to the churches. This was the first "Feast of Orthodoxy", kept again in memory of that event on the first Sunday of Lent every year throughout the Byzantine Church. Methodius then proceeded to depose Iconoclast bishops throughout his patriarchate, replacing them by image-worshippers. In doing so he seems to have acted severely. An opposition formed itself against him that nearly became an organized schism. The patriarch was accused of rape; but the woman in question admitted on examination that she had been bought by his enemies.
On 13 March, 842, Methodius brought the relics of his predecessor Nlicephorus (who had died in exile) with great honour to Constantinople. They were exposed for a time in the church of the Holy Wisdom, then buried in that of the Apostles. Methodius was succeeded by Ignatius, under whom the great schism of Photius broke out. Methodius is a saint to Catholics and Orthodox. He is named in the Roman Martyrology (14 June), on which day the Byzantine Church keeps his feast together with that of the Prophet Eliseus. He is acclaimed with the other patriarchs, defenders of images, in the service of the feast of Orthodoxy: "To Germanus, Tarasius, Nicephorus and Methodius, true high priests of God and defenders and teachers of Orthodoxy, R. Eternal memory (thrice)." The Uniate Syrians have his feast on the same day. The Orthodox have a curious legend, that his prayers and those of Theodora saved Theophilus out of hell. It is told in the Synaxarion for the feast of Orthodoxy.
St. Methodius is reputed to have written many works. Of these only a few sermons and letters are extant (in Migne, P.G., C, 1272-1325). An account of the martyrdom of Denis the Areopagite by him is in Migne, P.G., IV, 669-682, two sermons on St. Nicholas in N. C. Falconius, "S. Nicolai acta primigenia" (Naples, 1751), 39-74. For other fragments and scholia, see Krumbacher, "Byzantinische Litteratur" (Munich, 2nd ed., 1897), 167.
Anonymous Life of Methodius in P.G., C, 1244-1261; LOGOTETA, Commentarius critico-theologicus de Methodio Syracusano (Catania, 1786); LEO ALLATIUS, de Methodiorum scriptis diatriba in S. Hippolyti opera (Hamburg, 1718), pp. 89-95; CAVEL Scriptorum eccles. historia literaria, II (London, 1688), 30; FABRICIUS-HARLES, Bibliotheca Græca, VII (Hamburg, 1790-1806), 273-274.
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Methods of Abbreviation
The use of abbreviations is due, in part, to exigencies arising from the nature of the materials employed in the making of records, whether stone, marble, bronze, or parchment. Lapidaries engravers, and copyists are under the same necessity of making the most of the space at their disposal. Such abbreviations, indeed, are seldom met with at the beginning of the Christian era material of all kinds was plentiful and there was consequently, no need to be sparing in the use of it. By the third or fourth century, however, it had grown to be scarce and costly, and it became the artist's aim to inscribe long texts on surfaces of somewhat scanty proportions. We shall not pause here to discuss the use of abbreviations in ordinary writing. The Romans possessed an alphabet known by the name of Notae Tironienses, which served the same purpose as our modern systems of Stenography. Its use necessitated a special course of study and there is still much uncertainty as to the significance of the characters employed.
It is when we come to consider the subject of inscriptions cut in stone that we find the most frequent use of abbreviations. At certain late periods for example, in Spain in the Middle Ages this custom becomes abused to such an extent as to result in the invention of symbols which are undecipherable. In the best period of epigraphy certain rules are strictly observed. The abbreviations in common use fall under two chief heads:
· The reduction of the word to its initial letter;
· The reduction of a word to its first letters in a bunch or to several letters taken at intervals in the body a the word and set side by aide.
This latter arrangement is almost conclusively Christian, whereas in heathen inscriptions the number of letters left in the abbreviation is more or less limited, yet no intermediate letter is omitted. The following readings may be noted: PON., PONT., PONTF., forPontifex; DP., DEP., DPS., for Depositus; MCP for Municipii. Occasionally a phrase which has become stale by constant use and has grown into a formula, is rarely found in any other form than that of its abbreviation e.g. D.M. for Diis Manibus, IHS forJesus, just as we have kept R.I.P. for requiescat in pace. Lastly a whole epitaph is often met with on tombs where the husband's epitaph to his wife takes the following form: DE qua N(ullum) D(olorem) A(cceperat) N(isi) M(ortis).
Another form of Abbreviation consisted in doubling the last consonant of the word to be shortened as many times as there were persons alluded to, e.g. AVG for Augustus, AVGG for Augusti duo. Stone cutters however, soon began to take liberties with this rule, and, instead of Putting COSS for Consulibus duobus, invented the form CCSS. Still, when there was occasion to refer to three or four people this doubling of the last consonant gave way of necessity, in abbreviations, to the simple sign of the plural. A horizontal line over a letter or set of letters was also much used, and was destined indeed, to become almost universal in the Middle Ages. There is never any difficulty in settling the date of monuments where this sign of abbreviation occurs; the undulating line, or one curved at each end and rising in the middle only came into use at a comparatively late period.
Certain marks of Abbreviation have had so widespread a use as to merit special note. The ancient liturgical manuscripts which contain recensions of Masses, and are known as Sacramentaries all have the letters VD at the beginning of the Preface, set side by side and joined by a transverse bar. Mabillon interprets this monogram as being that of the formula, "Vere dignum et justum est, aequum et salutare", an interpretation which is certainly the correct one. According to the various manuscripts, the monogram stands for the words vere dignum, or else for the whole formula; in the majority of instances the letters VD stand for the phrase Vere dignum et Justum est, which is followed by the rest of the context, oequum et, etc. In a large number of manuscripts these letters VD have fired the imagination of illuminators And copyists. It is however, impossible to enter into a general description of the subject. Under a growth of arabesques of foliage, of fancies of all kinds the outline of the two letters is sometimes hard to distinguish. The symbol encroaches more and more, and grows from a mere initial into an ornamental page. The essential type varies little, though variants of some importance are met with. It was inevitable that medieval writers should build a whole system of mysticism and allegory on the VD of the Preface. John Beleth rector of the theological school at Pads, devised an interpretation which found acceptance. The D, he wrote, a letter completely closed, signifies the Godhead, Which has neither beginning nor end; the half open V means the Manhood of Christ, which had a beginning, but has no end; the bar which intersects the upright lines of the VD and forms a cross, teaches us that the cross makes us fit for the life of God. Fancies of the same kind are to be found in Sicardus of Cremona and in Durandus of Mende. Various manuscripts contain hundreds of variable prefaces; the initial letters however are not drawn on a uniform pattern and tie chief attempts at ornamentation are invariably confined to the Praefatio Communisimmediately preceding the Canon of the Mass. The first two letters of the Canon TE have also been made the theme of various decorations, though less curious and less varied than those above referred to.
A word may be said concerning the abbreviation D.O.M., sometimes seen over the doors of our churches and which whatever may be said to the contrary, has never been a Christian symbol. The formula in full is Deo Optimo Maximo and referred originally Jupiter. The abbreviation, IHV, is found on a great number of different objects: ancient gems, coins, epitaphs, dedications and diplomas. The symbol IHS was destined to endure for many ages, but it is only since the time of St. Bernardine of Sienna that it has come into such widespread use. It is impossible, with the information available, to say whether it is of Greek or Latin origin. Lastly, the abbreviation, XM(GAMMA), meaning, Christon Maria genna is often found on monuments of eastern origin.
LECLERCQ, in Dict. d arch ol. chr t. et de liturgie, I, 155-183, s.v.; MURATORI, Novus thesaurus veterum inscriptionum (Milan, 1739); DE ROSSI, Inscr. christ. urb. Romae (Rome, 1861); DUCHESNE, Origines du culte chr tien (Paris, 1898); ZELL, Handbuch der r mischen Epigraphik, 1850-57.
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Methuselah
One of the Hebrew patriarchs, mentioned in Genesis 5. The word is variously given as Mathusale (1 Chronicles 1:3; Luke 3:37) and Mathusala. Etymologists differ with regard to the signification of the name. Holzinger gives "man of the javelin" as the more likely meaning; Hommel and many with him think that it means "man of Selah", Selah being derived from a Babylonian word, given as a title to the god, Sin; While Professor Sayee attributes the name to a Babylonian word which is not understood. The author of Genesis traces the patriarch's descent through his father Henoch to Seth, a son of Adam and Eve. At the time of his son's birth Henoch was sixty-five years of age. When Methuselah had reached the great age of one hundred and eighty-seven years he became the father of Lamech. Following this he lived the remarkable term of seven hundred and eighty-two years, which makes his age at his death nine hundred and sixty-nine years. It follows thus that his death occurred in the year of the Deluge. There is no record of any other human being having lived as long as this for which reason the name, Methuselah, has become a Synonym for longevity.
The tendency of rationalists and advanced critics of different creeds leads them to deny outright the extraordinary details of the ages of patriarchs. Catholic commentators, however, find no difficulty in accepting the words of the Genesis. Certain exegetes solve the difficulty to their own satisfaction by declaring that the year meant by the sacred writer is not the equivalent of our year. In the Samaritan text Methuselah was sixty-seven at Lamech's birth, and 720 at his death.
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Methymna
A titular see in the island of Lesbos. It was once the second city of the island, and enjoyed great prosperity. In the Peloponnesian War it played an important rôle (Thucydides, III, ii, 18; vi, 85; vii, 57; Xenophon, Hellen., I, vi, 14), and in Christian times it similarly distinguished itself in its resistance to the Turks. The ancient poets praise the excellent wine of Methymna (Virgil, Georgics, II, 90; Ovid, Ars Am., I, 57; Horace, Sat., II, 8, 50; Odes, I, 17, 21). Methymna was the birthplace of the poet Arion and probably also of the historian Myrsilus. For a list of the bishops of Methymna see Le Quien, "Oriens Christ.", I, 961-64. One of them, Gabriel, in the seventeenth century united with Rome (Allatius, "De perpetua consensione", II, 7). In 640 it is mentioned by the "Ecthesis" of pseudo-Epiphanius as an autocephalous archdiocese, and about 1084 was made a metropolitan see under Alexius I Comnenus. It has retained this rank in the Orthodox Church, though for Catholics it is now a mere titular archdiocese. To-day it bears the name of Molivo, and with the places dependent upon it numbers 37,000 inhabitants, of whom 29,000 are Orthodox Greeks, 9000 Mussulmans, and 40 Catholics. The last named are dependent on the Diocese of Smyrna. Molivo is a kaza of the sanjak of Metelin in the vilayet of Rhodes. Situated at the southern extremity of the island of Mitylene, nearly thirty miles from Metelin and five naval miles from the Asiatic continent, Molivo occupies a delightful marine site on the slope of a hill formed of basaltic rocks.
LE QUIEN, Oriens Christ., I, 961-64; GAMS, Series episcoporum, 449; CUINET, La Turquie d'Asie, I (Paris, 1872), 469.
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Metrophanes of Smyrna[[@Headword:Metrophanes of Smyrna]]

Metrophanes of Smyrna
A leader of the faithful Ignatian bishops at the time of the Photian schism (867). Baronius (Ann. Ecci., ad an. 843, I) says that his mother was the woman who was bribed to bring a false accusation of rape against the Patriarch Methodius I (842-846) during the Iconoclast troubles. If this be true he was a native of Constantinople. In 857, when Ignatius was deposed, Metrophanes was already Metropolitan of Smyrna. He was strongly opposed to Photius. For a thort time he wavered, as Photius promised not to attack Ignatius' rights, but, as soon as he found how little the intruder kept his word, he went back to his former attitude, from which nothing could make him waver again. Metrophanes was the leader of the bishops who excommunicated Photius in 858; they declared themselves excommunicate if ever they recognized him. This somewhat rash pledge explains his attitude later. He was chained and imprisoned, then sent into exile by the Government. After Photius' first fall (867) Metrophanes came back to his see. He was present at the eighth general council (Constantinople, IV, 869), opened the sixth session with a speech and was one of the judges who condemned Photius. When Ignatius died in 877 and Photius succeeded lawfully with the consent of John VIII, Metrophanes still refused to recognise him, for which conduct he was again banished. At the Photian Synod of 879 a certain Nicetas appears as Metropolitan of Smyrna; meanwhile Metrophanes lay sick at Constantinople. In 880 as he still refused to have anything to do with Photius he was excommunicated by the papal legates. After that he disappears. It is uncertain whether he returned to his see at Photius' second fall or whether he died in exile. A letter of his to a patrician, Manuel, is extant, written in 870, in which he gives his reasons for his opposition to Photius (in Mansi, XIV, 414). Other works attributed to him but strongly Photian in tone ("Against the new Manicheans", i. e., the Latins, and "On the Procession of the Holy Ghost from the Father alone") are certainly spurious. See Fabricius-Harles, Bibliotheca Græca (Hamburg, 1790-1809), XI, 700.
HERGENRÖTHER, Photius (Regensburg, 1867), vols. I and II, passim.
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Metropolis, Titular See of[[@Headword:Metropolis, Titular See of]]

Metropolis
A titular episcopal see and suffragan of Ephesus. Strabo (XIV, 1, 2; XIV, 1, 15), who speaks of its celebrated wines, places this city between Ephesus and Smyrna, at one hundred and twenty stadia (nearly fourteen miles) from the former. It is likewise mentioned in Pliny, "Historia naturalis", V, 29, and in Ptolemy (V, ii, 14) unless here the reference be to Metropolis in Phrygia. A similar allusion is made in "Corpus inscript. Latin." (III, 79, Additam., 59). Le Quien (Oriens chr., I, 709) indicates only two of its bishops: Marcellinus at the Council of Chalcedon in 451 and John at the pseudo-Council of Photius in 878, but from the "Notitiæ episcopatuum" we know that in the fourteenth century the diocese was still in existence. Metropolis is now completely destroyed, its ruins being visible in a place called Tratsa in the nahié of Torbali and the vilayet (Turkish province) of Smyrna, quite close to the river Caystrus. The neighbouring village of Torbali has been built up with stone once used in the structures of ancient Metropolis and, at Tratsa, there may still be seen a portion of its wall, also its theatre and acropolis, the latter formed of huge blocks, while the olive groves are dotted with architectural ruins. This Metropolis, however, must not be confounded with two cities of the same name, one of which was in Phrygia and the other in Thessaly.
SMITH, Dictionary of Greek and Roman Geography (London, 1870), s. v.; TEXIER, Asie Mineure (Paris, 1862), 358.
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Metropolitan
In ecclesiastical language, refers to whatever relates to the metropolis, the principal city, or see, of an ecclesiastical province; thus we speak of a metropolitan church, a metropolitan chapter, a metropolitan official, etc. The word metropolitan, used without any qualificative, means the bishop of the metropolitan see, now usually styled archbishop. The term metropolite (Metropolites, Metropolita) is also employed, especially in the Eastern Churches (see ARCHBISHOP). The entire body of rights and duties which canon law attributes to the metropolitan, or archbishop as such, i.e., not for his own diocese, but for those suffragan to him and forming his ecclesiastical province, is called the metropoliticum.
The effective authority of metropolitans over their provinces has gradually diminished in the course of centuries, and they do not now exercise even so much as was accorded them by the Council of Trent; every bishop being more strongly and more directly bound to Rome is so much the less bound to his province and its metropolitan. The jurisdiction of the latter over his suffragan dioceses is in a sense ordinary, being established by law; but it is mediate and restricted to the objects provided for by the canons. Since the Council of Trent the rights of the metropolitan have been reduced to the following:
· He convokes and presides at the provincial council, at which all his suffragans must appear, saving legitimate excuse, and which must be held every three years (Conc. Trid., Sess. XXIV, c. ii, De ref.). The same holds for other provincial meetings of bishops.
· He retains, in theory, the right of canonical visitation of his suffragan dioceses, but on two conditions which make the right practically inoperative: he must first finish the visitation of his own diocese, and the visitation must be authorized by the provincial council. In the course of this visitation, the metropolitan, like the bishop, has the right of "procuration ", i.e., he and his retinue must be received and entertained at the expense of the churches visited. Moreover, he can absolve "in foro conscientiae" (ibid., iii).
· He is charged with special vigilance over his suffragans in the matter of residence; he must denounce to the pope those who have been twice absent for six months each time, without due cause or permission (Conc. Trid. Sess., vi, c. i). And similarly for the prescriptions relating to seminaries (Sess. XXIII, c. xviii).
· The metropolitan has no judicial authority over his suffragans, major criminal causes of bishops being reserved to the Holy See, and minor ones to the provincial council (Sess. XXIV, c. v.); but he is still the judge of second instance for causes, civil or criminal, adjudicated in the first instance by the officials of his suffragans and appealed to his tribunal. Hence results a certain inequality for matters adjudicated in the first instance in the archdiocese, and to remedy this various concessions have now been provided. But the nomination of two officials by the archbishop, one diocesan, the other metropolitan, with appeal from the one to the other, is not admissible. This practice was used in France under the old regime, but was not general, and even the Gallicans held it to be at variance with canon law (Héricourt, "Les Lois ecclésiastiques de France", E.V, 13). On this principle the nullity of Napoleon's marriage was decided by the diocesan and the metropolitan officials of Paris, 1810 (Schnitzer, "Kathol. Eherecht", Freiburg, 1898, 660). The metropolitan tribunal may also try as at first instance causes not terminated within two years by a bishop's tribunal (Sess. XXIV, c. xx).
· In regard to devolution, the metropolitan may nominate the vicar capitular of a vacant diocese, if the chapter has failed to nominate within eight days (Sess. xxiv, c. xvi). In like manner he has the right to fill open benefices (i.e., those of free collation) which his suffragans have left unfilled after six months; also to canonically institute candidates presented by patrons if the bishop allows two months to pass without instituting.
· Lastly, in the matter of honorific rights and privileges the metropolitan has the pallium as the ensign of his jurisdiction; he takes precedence of all bishops; he may have the archiepiscopal cross (crux gestatoria) borne before him anywhere within his province, except in the presence of a papal legate; he may celebrate pontifically (saving such acts as constitute an exercise of jurisdiction, e.g., ordination), may wear his rochet and mozetta uncovered (not hidden under the mantelletta, like a bishop of another diocese); may bless publicly, and may grant an indulgence of 100 days (S.C. Indulg., 8. Aug., 1903). He ensigns his arms with the double archiepiscopal cross and the hat with ten tassels on either side.
FERRARIS, Prompta Bibliotheca, s. v. Archiepiscopus; SAGMULLER Lehrbuck des kathol. Kirchenrechts (Freiburg, 1909), 391; BOUIX, De Episcopo, I (Paris, 1859), 441.
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Metz
A town and bishopric in Lorraine.
I. THE TOWN OF METZ
In ancient times Metz, then known as Divodurum, was the capital of the Celtic Mediomatrici, and at the beginning of the Christian era was already occupied by the Romans. As the junction of several military roads, and as a well-fortified town, it soon became of great importance. One of the last strongholds to surrender to the Germans, it survived the attacks of the Huns, and finally passed, about the end of the fifth century, through peaceful negotiations into the hands of the Franks. Theodorick of Austrasia chose it in 511 as his residence; the reign of Queen Brunhild reflected great splendour on the town. Though the first Christian churches were to be found outside the city, the existence in the fifth century of the oratory of St. Stephen within the city walls has been fully proved. In the beginning of the seventh century the oldest monastic establishments were those of St. Glossinde and St. Peter. Under the Carlovingians the town preserved the good-will of the rulers, whose family seat was near by; Charles the Bald was crowned in the Basilica, and here Louis the Pious and his son Drogo are buried. In 843 Metz became the capital of the Kingdom of Lorraine, and several diets and councils were held there. Numerous books of Holy Writ, the product of the Metz schools of writing and painting, such as the famous "Trier Ada" manuscript and the Sacramentary of Drogo (now at Paris), are evidence of the active intellectual lives that were led.
In 870 the town became part of the East Frank kingdom, and belonged (911-25) as part of Lorraine to France. The increasing influence of the bishops in the city became greater when Adalbert I (928-62) obtained a share of the privileges of the counts; until the twelfth century, therefore, the history of the town is practically identical with that of the bishops (see below). In 1039 a splendid edifice was built to take the place of the old church of St. Stephen.
In the twelfth century began the efforts of the burgesses to free themselves from the domination of the bishops. In 1180 the burgesses for the first time formed themselves into a close corporation, and in 1207 the Tredecem jurati were appointed as municipal representatives, but they were still nominated directly by the bishop, who had also a controlling influence in the selection of the presiding officer of the board of aldermen, which first appears in the eleventh century. The twenty-five representatives sent by the various parishes held an independent position; in judicial matters they helped the Tredecem jurati and formed the democratic element of the system of government. The other municipal authorities were chosen by the town aristocracy, the so-called Paraiges, 1. e. the five associations whose members were selected from distinguished families to protect the interests of their relatives. The other body of burgesses, called a Commune, also appears as a Paraige from the year 1297; in the individual offices it was represented by double the number of members that each of the older five Paraiges had. Making common cause, the older family unions and the Commune found it advantageous to gradually increase the powers of the city as opposed to the bishops, and also to keep the control of the municipal government fully in their hands and out of that of the powerful growing guilds, so that until the sixteenth century Metz remained a purely aristocratic organization. In 1300 the Paraiges gained the right to fill the office of head-alderman, during the fourteenth century the right to elect the Tredecem jurati, and in 1383 the right of coining. The guilds, which during the fourteenth century had attained great independence, were completely suppressed (1383), and the last revolutionary attempt of the artisans to seize control of the city government (1405) was put down with much bloodshed.
The city had often to fight for its freedom; from 1324-27 against the Dukes of Luxemburg and Lorraine, as well as against the Archbishop of Trier; in 1363 and 1365 against the band of English mercenaries under Arnold of Cervola, in the fifteenth century against France and the Dukes of Burgundy, who sought to annex Metz to their lands or at least wanted to exercise a protectorate. Nevertheless it maintained its independence, even though at great cost, and remained, outwardly at least, part of the German Empire, whose ruler, however, concerned himself very little with this important frontier stronghold. Charles IV in 1354 and 1356 held brilliant diets here, at the latter of which was promulgated the famous statute known as the "Golden Bull". The town therefore felt that it occupied an almost independent position between France and Germany, and wanted most of all to evade the obligation of imperial taxes and attendance at the diet. The estrangement between it and the German States daily became wider, and finally affairs came to such a pass that in the religious and political troubles of 1552 the Protestant party in Germany betrayed Metz to France. By an agreement of the German princes, Moritz of Saxony, William of Hesse, John Albrecht of Mecklenburg, and George Frederick of Brandenburg, with Henry II of France, ratified by the French king at Chambord (15 January), Metz was formally transferred to France, the gates of the city were opened (10 April), and Henry took possession as vicarius sacri imperii et urbis protector (18 April). The Duke of Guise, commander of the garrison, restored the old fortifications and added new ones, and successfully resisted the attacks of the emperor from October to December, 1552; Metz remained French. The recognition by the empire of the illegal surrender came at the conclusion of the Peace of Westphalia. By the construction of the citadel (1555-62) the new government secured itself against the citizens, who were discontented with the turn of events. Important internal changes soon took place. In place of the Paraiges stood the authority of the French king, whose representative was the governor. The head-alderman, now appointed by the governor, was replaced (1640) by a Royalist Mayor. The aldermen were also appointed by the governor and henceforth drawn from the whole body of burgesses; in 1633 the judgeship passed to the Parliament. The powers of the Tredecem jurati were also restricted, in 1634 totally abolished, and replaced by the Bailliage royal.
Among the cities of Lorraine, Metz held a prominent position during the French occupation for two reasons: In the first place it became one of the most important fortresses through the work of Vauban (1674) and Cormontaigne (1730); secondly, it became the capital of the temporal province of the three bishoprics of Metz, Toul, and Verdun, which France had seized (1552) and, by the Peace of Westphalia, retained. In 1633 there was created for this "Province des trois évêchés" (also called "Généralité des trois évêchés" or "Intendance de Metz") a supreme court of justice and court of administration, the Metz Parliament. In 1681 the Chambre Royale, the notorious Assembly chamber, whose business it was to decide what fiefs belonged to the three bishoprics which Louis XIV claimed for France, was made a part of this Parliament, which lasted, after a temporary dissolution (1771-75), until the final settlement by the National Assembly in 1789, whereupon the division of the land into departments and districts followed. Metz became the capital of the Department of Moselle, created in 1790. The revolution brought great calamities upon the city. In the campaigns of 1814 and 1815 the allied armies twice besieged the city, but were unable to take it. During the Franco-Prussian War of 1870-71 Metz was the headquarters and rendezvous of the third French Army Corps under Bazaine. Through the operations of the German army, Bazaine, after the battles of Colombey, Mars-la-Tour, and Gravelotte (14-18 August) was besieged in Metz. The German army of investment was commanded by Prince Frederick Charles of Prussia; as the few sorties of the garrison were unable to break the German lines, Metz was forced to surrender (27 October), with the result that 6000 French officers and 170,000 men were taken prisoners. By the Treaty of Frankfort, Metz became once more a German city, and since then has been made a most important garrison and a first-class fortress. The city, after the levelling of the fortifications on the south and east (1898), secured space for growth and development. In 1905 the city had 60,419 inhabitants, of whom 43,082 were Catholics, 15,556 Protestants, and 1691 Jews; by 1910 the number of inhabitants, through the absorption of several villages, has increased to 68,100.
II. THE SEE OF METZ
The first fully authenticated bishop is Sperus or Hesperus, who took part in the Synod of Clermont (535). The most important of the early bishops is the holy Arnulf (611-27), founder of the race of the Carlovingians. His remains were transferred in 643 by his successor Abbo (627-42) to the church of St. John outside the city and henceforth known as St. Arnulf's church. The bishops were usually abbots of the monastery of St. Arnulf. The boundaries of the diocese stretched originally to the Rhine, but after the See of Strasburg was founded, only to the Vosges mountains; from the top of the northern Vosges mountains the diocese embraced the upper Saar and adjoining districts, and extended to the Moselle and a little beyond Diedenhofen; the southern boundary followed the left tributary of the Moselle, Rupt de Mad, then up the Moselle to the mouth of the Meurthe, and in a slight curve to the upper Meurthe. This district, which is not to be confounded with the temporal province, comprised practically the diocese up to the nineteenth century. Prominent bishops of the eighth century included Chrodegang (742-46), who founded the Abbey of Gorze and gave to his clergy a special rule for a canonical life, modelled after the Benedictine rule, the basis of the vita communis of the regular clergy. Then followed Angilram (768-91), the friend of Charles the Great, who, like his predecessor, received the pallium. Yet the archiepiscopal dignity was not transferred to the see itself; Metz was always regarded as being a suffragan of Trier. Bishop Drogo (823-55), son of the Emperor Charles, remained loyal to his brother Louis the Pious, and exerted considerable influence. In the administration of the dioceses, the suffragan bishops Amalarius and Lantfried supported him. In the important position Metz assumed after the division of the Frankish dominions into West and East Franconia, the German rulers took care that only men who would be loyal to them were appointed to the episcopal see. After the unworthy Wigerich or Witger of Lorraine (917-27), Henry I appointed the Swabian Bruno, who, in the second year of his administration, blinded by the inhabitants of Metz, returned to his hermitage. Adalbert (928-62), although at first an opponent of Otto I, received on the death of the Duke of Metz (945) a portion of the privileges of count, a fact which went far to increase the secular power of the bishops; in 959, through the division of the Duchy of Lorraine into Upper and Lower Lorraine, the diocese was withdrawn from the ducal authority and placed immediately under the imperial. After the death of Adalbert, Otto's brother, Bruno of Cologne, governed the see; then Dietrich II (964-84), a cousin of Otto; Adalbert II (984-1005); Adalbert III (1006); Dietrich III (1006-47), brother of the Empress Kunigunde; Adalbert IV (1047-72), all closely related to the reigning house. In spite of this, however, the choice of bishops was generally an excellent one. The first church reform movement of which the monasteries of St. Clement, St. Arnulf, and St. Glossinde were the focus, originated with Adalbert I and Bruno; under Dietrich I the monastery of St. Symphorus was again restored, and the new cathedral of St. Stephen built by Dietrich III in 1039.
This friendly relation received a serious set-back through the investiture controversy, which many bishops carried on with the assistance of the emperor's adversaries. The Saxon Herman (1073-90) appealed to the pope and was in consequence deposed by the emperor, and two other bishops appointed in his stead. Until the conclusion of the Concordat of Worms a papal and an imperial bishop were continually opposed to each other. Even Stephen of Bar (1120-63), appointed by Calixtus II, only obtained possession of his see after this Concordat. In an endeavour to free themselves from the episcopal power, the inhabitants of Metz sought to make use of these quarrels between the emperor and the bishop, but Stephen once more restored the sovereignty of the bishops. Bishop Bertrand (1179-1212) gave the city the system of government described above. Under his successor Conrad I of Scharfenberg (1212-24) the first settlements of the new orders of Mendicant Friars, the Franciscans, Dominicans, Augustinians, and Carmelites, were made in the diocese. With John of Aspremont (1224-38), the first bishop to be elected solely by cathedral chapter, and Jacob of Lorraine (1239-60), who once more upheld the rights of the bishops against the city, the development of the temporal possessions of the bishopric came to a halt. These temporal possessions were obtained through the gifts of the Carlovingians, always friendly to Metz. In 770 it received full rights over the property of the Senones Abbey under Drogo, over the Maursmünster Abbey, in 923 over Zabern, in 931 over Saarburg, and many others. On the dissolution of the old countships in the tenth century, the bishopric, subject only to the imperial government, enlarged its possessions and acquired sovereignty in the old District of Moselle, in the Saar District, and in the Blies District. The most important acquisitions at that time and later were rémilly (984), Saarbrücken (998), the lordship of Püttlingen (1135), and lützelburg (1143), the fiefs of the countship of Dagsburg (1225), the lordship of Briey (1225), Rixingen and Mörsberg (1255). Throughout the thirteenth and fourteenth centuries began the decline of these possessions, principally on account of the quarrels of almost all the bishops; namely, Rainald of Bar (1302-16), Adhemer of Monteil (1327-61), under whom the present cathedral was begun, Dietrich IV Bayer of Boppard (1365-84) with the Dukes of Lorraine and the Counts of Bar and Luxemburg. During the thirteenth century sovereignty over the city of Metz and its environs (the pays Messin) was lost; the continual need of money by the bishops and the cathedral chapter forced them to pledge the title deeds of their domains, fiefs, and taxes to the Dukes of Lorraine, the Counts of Bar, the city of Metz, and even to the burgesses.
Another element was the fact that during the great Western Schism, for a long time two bishops had made the diocese a scene of strife, until Rudolf of Coucy received general recognition (1387-1415). His successors Conrad II Bayer of Boppard (1415-59), and George I of Bavaria (1459-84) were the last German bishops of the old see to once more work for the maintenance of a loyal sentiment in the city and see. With Henry II of Lorraine (1484-1505) began and continued during the next one hundred and twenty years, the long line of bishops of the ducal house of Lorraine which had incessantly aimed to increase its domains at the expense of the bishopric and was well supported therein by the kindred bishops through the transfer of numerous enfeoffments and mortgages. One benefit, derived through the bishops, was that the Catholic faith was preserved in their diocese and in this they had the powerful support of their house. In this way, Cardinal John IV of Lorraine (1518-43 and 1548-50), who exercised authority over no less than twelve bishoprics withstood the Reformation. Charles I of Guise, appointed by the Cardinal of Lorraine, retained only the temporal administration of the bishopric, and appointed in succession as bishops for the spiritual government, Cardinal Robert of Lenoncourt (1551-55) who after the reversion of the city of Metz to France tried to enforce the bishops' claim to sovereignty over the city and declared himself Prince et Seigneur de la ville, Francis de Beauquerre de Péguillon (1555-68), and Cardinal Louis of Lorraine (1568-78). Others who also worked conscientiously, by furthering the internal reforms in conformity with the decrees of the Council of Trent, were Charles II of Lorraine (1578-1607); Cardinal Annas von Givry (1608-12), and Henry of Bourbon, Marquis of Verneull (1612-52). Under the last bishop the see was transferred to France in accordance with the Peace of Westphalia. Through sales, mortgages, and loans, the temporal property had become very much dismembered; but France wanted as far as possible, to re-establish a complete district out of the transferred districtus Metensis. The Assembly Chamber decided what enfeoffment and dependancies had belonged to the newly acquired district, and confiscated a considerable number owing to the frivolous Assembly quarrel. The Province des Trois évêches (see above) was formed out of the temporal provinces of the bishoprics of Metz, Toul, and Verdun, also out of lands relinquished by the Spaniards.
Under French rule the conflict over the right of filling the episcopal see at once broke out, which right Louis XIV claimed and in 1664 obtained from Alexander VII. As a general rule the crown nominated worthy prelates for the bishopric: George II of Aubusson (1668-97), Henri Charles du Cambout (1697-1732) and Claude de Rouvray Saint-Simon (1733-60) who in 1736 assumed the title of prince bishop. The last prince bishop, Cardinal Louis de Montmorency-Laval (1761-1802) fled to Germany on the outbreak of the French revolution (died 1808 at Altona). The Revolution and the Constitution civile du clergé broke up the old organization of the dioceses and installed a constitutional bishop, who, however, in 1793, was thrown into jail. The Concordat between the pope and Napoleon (1801) restored the bishopric with a different diocese, the three Departments of Moselle, Ardennes, and Forêts were allotted to it, and it was placed under the jurisdiction of the Archbishop of Besançon. Peter Francis Bienaimé (1802-06), the first bishop of the new diocese, divided the territory into 90 proper and 1251 auxiliary parishes. In 1817 that portion of the Departments of Ardennes and Forêts which became Prussian territory was separated (the bishop was Joseph Jauffret, 1806-23) and in 1821 the remainder of Ardennes and Forêts, so that Metz had only 30 parishes and 418 subordinate parishes. After Jauffret, who instituted the yearly diocesan synod, followed Jacob Francis Besson (1824-42), then Paul George Maria Dupont des Loges (1843-86), founder of the boys' training school in Montigny near Metz. In 1871 the diocese became part of the German Empire, and the new boundaries of Lorraine became also the boundaries of the bishopric. In 1874 it was separated from the Metropolitanate of Besançon and placed immediately under the Holy See. The Kulturkampf destroyed many institutions in Metz founded by the Catholics and bishops of that city. On the death of Dupont des Loges, who on account of his outspoken French opinions, was always at loggerheads with the German Government, succeeded in 1886 Ludwig Fleck, coadjutor bishop from 1881, and after him the Benedictine Willibord Benzler, former Abbot of Maria-Laach (born 16 October, 1853).
The present Diocese of Metz comprising the District of Lorraine covers an area of 2400 square miles and on 1 December, 1905, numbered 533,389 Catholics, 74,167 Protestants, 1060 Dissenters, and 7165 Jews. The see is divided into 4 archdiaconates, and 36 archpresbyterates; in 1910 it contained 641 parishes besides 73 missions; 893 secular, and 36 regular, priests. The bishop has 3 vicars-general. The Cathedral Chapter consists of 9 titular and 24 honorary canons. The diocesan institutions are the seminary for priests at Metz with 10 professors, the small seminary at Montigny near Metz, the cathedral school of St. Arnulf at Mets, and St. Augustine's Institute at Bitach. The following orders and congregations had houses in 1910 in the diocese: the Conventuals, 1 house with 7 fathers, and 7 brothers; the Franciscans, 1 house, 4 fathers, and 6 brothers; the Redemptorists, 1 house, 11 fathers, and 4 brothers; the Fathers of the Holy Ghost, 1 house, 5 fathers, and 13 brothers; the Christian Brothers, 2 houses, and 20 brothers; the Brothers of Mercy, 3 houses, and 13 brothers. Orders of nuns: the Benedictine Abbey at Oriocourt, 36 sisters; 21 Barefoot Carmelites of Metz; 37 Sisters of the Visitation of Metz; 554 Sisters of Sainte Chrétienne, the mother-house at Metz, and 25 convents; 715 Sisters of Providence, with the mother-house at Peltre, and 140 branches; 508 Sisters of Divine Providence with the mother-house at Mets, and 116 convents; 96 Sisters of Christian Doctrine, 4 convents; 40 Sisters of Compassion with 1 branch; 62 Sisters of the Good Shepherd, 2 houses; 25 Sisters of the Poor Child Jesus at Plappeville; 14 Sisters of the Sacred Heart of Mary at Vic; 47 Dominicans, 5 houses; 124 Sisters of the Maternity, 6 houses; 144 Sisters of St. Vincent de Paul, 17 branches; 77 Sisters of Charity, the mother-house at Strasburg, 11 houses; 81 Borromeans, 9 convents; 20 Little Sisters of the Poor at Mets; 23 Sisters of Hope at Metz; 18 Sisters of the Divine Saviour, 3 houses; 80 Servants of the Sacred Heart of Jesus, 5 branches; 73 Franciscans of the Holy Hearts of Jesus and Mary, 3 convents; 4 Franciscans from the mother-house at Luxemburg in Rettel; 13 Tertiaries of St. Francis, 3 houses, 2 servants of Mary from the mother-house of St. Firmin at Nancy, 1 house. The most important churches of the dioceses are the cathedral of St. Stephen, a magnificent Gothic structure, the main parts of which were built in the fourteenth century; it was completed in 1546, and in 1875 it was completely restored; the Gothic churches of Metz, St. Vincent (thirteenth and fourteenth centuries), St. Martin (twelfth and thirteenth centuries), St. Segolana (thirteenth and fourteenth centuries), the collegiate church at Gorze (twelfth century), the late Gothic parish church at Mörchingin, the church of St. Peter at Finstingen, etc.
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Mexico
GEOGRAPHY
The Republic of Mexico is situated at the extreme point of the North American continent, bounded on the north by the United States, on the east by the Gulf of Mexico, the Caribbean Sea, British Honduras, and Guatemala, and on the south and west by the Pacific Ocean. It comprises an area of 767,005 square miles, with a population of 13,604,000, of whom 2,062,000 are white or creoles, 7,380,000 half-breeds or mestizos, 4,082,000 Indians, and about 80,000 negroes. Among the whites there are approximately 60,000 foreigners, the greater number being North Americans, Central Americans, Spaniards, French, Italians, etc. The form of government is republican; its head is a president, who is elected every six years; the legislature consists of two bodies, senate and chamber of deputies; and there is a supreme court. The republic is composed of twenty-seven states, three territories, and a federal district. The territory of Quintana Roo, created in 1902, was a part of the State of Yucatan. The names of the states, with populations, area in square miles, capitals and number of people, are given in this table:
· State — Population — Area — Capital — Population
· Jalisco — 1,153,891 — 33,496 — Guadalajara — 101,208
· Guanajuato — 1,068,724 — 10,948 — Guanajuato — 63,263
· Puebla — 1,021,133 — 12,203 — Puebla — 93,521
· Vera Cruz — 983,030 — 29,283 — Jalapa — 20,388
· Oaxaca — 948,633 — 35,382 — Oaxaca — 35,049
· Mexico — 934,643 — 8,849 — Toluca — 25,904
· Michoacan — 930,033 — 22,656 — Morelia — 37,278
· Hidalgo — 605,051 — 8,575 — Pachuca — 37,487
· S. Luis Potosí — 575,432 — 24,000 — San Luis Potosí — 61,019
· Federal District — 541,516 — 579 — Mexico — 344,721
· Guerrero — 479,205 — 24,995 — Chilpancingo — 7,497
· Zacatecas — 462,150 — 24,457 — Zacatecas — 32,856
· Durango — 370,304 — 42,265 — Durango — 31,092
· Chiapas — 360,799 — 27,222 — Tuxtla Gutierrez — 10,982
· Nuevo Leon — 327,937 — 23,678 — Monterey — 62,266
· Chihuahua — 327,784 — 89,974 — Chihuahua — 30,405
· Yucatan — 314,087 — 17,204 — Merida — 43,630
· Coahuila — 296,938 — 63,728 — Saltillo — 23,996
· Sinaloa — 296,701 — 27,552 — Culiacan — 10,380
· Querétaro — 232,389 — 4,492 — Querétaro — 33,152
· Sonora — 221,682 — 76,619 — Hermosillo — 10,613
· Tamaulipas — 218,948 — 31,758 — Cuidad Victoria — 10,086
· Tlaxcala — 172,315 — 1,594 — Tlaxcala — 2,715
· Morelos — 160,115 — 2,733 — Cuervavaca — 9,584
· Tabasco — 159,894 — 10,072 — San Juan Bautista — 10,543
· Ter. Of Tepic — 150,098 — 10,951 — Tepic — 15,488
· Aguascalientes — 102,416 — 2,964 — Aquascalientes — 35,052
· Campeche — 86,111 — 18,086 — Campeche — 17,109
· Colima — 65,115 — 2,172 — Colima — 20,692
· Ter. of Low. Cal. 47,624 — 58,328 — La Paz — 5,046
· Ter. Quintqna Roo 40,000 — 18,000 — Santa Cruz de Bravo — 1,500
The Cordillera of the Andes which crosses the narrow isthmus that unites the Americas, branches out into two ranges when it reaches the peak of Zempoaltepec over (10,000 feet), in the State of Oaxaca; the eastern branch terminates at the Rio Bravo (or Rio Grande), in the state of Coahuila, and the western branch extends through the State of Chihuahua and Sonora and merges into the Rocky Mountain system in the United States. In the Mexican territory the two ranges are so closely united as to form almost a compact whole, occupying nearly all the region from ocean to ocean, forming the vast tablelands that extend from Oaxaca to Chihuahua and Coahuila, and leaving the narrow strip of land along the coast line. On the eastern coast the land slopes almost imperceptibly to the Gulf, whereas on the western the descent is sharp and abrupt. This accounts for the few good ports on the Gulf side, and the abundance of harbours and sheltered bays on the Pacific shore. The highest peaks of these vast mountain ranges are: Popocatepetl (17,800 feet), Citlaltepetl, or Peak of Orizaba (17,000 feet), Ixtacihuatl (16,100 feet). To this physical configuration of the land, the absence in Mexico of any water systems of importance, is to be attributed.
The principal rivers, none of which carries a great volume of water, are the Bravo, Pánuco, and Grijalva, emptying into the Gulf of Mexico, and the Mexcala, Santiago, Mayo, and Yaqui, emptying into the Pacific. Very few islands are to be found on the eastern coast of Mexico, quite unlike the Pacific shore, which along the coast of the peninsula of Lower California is dotted with small islands.
The four seasons of the year, common to most countries, are unknown in Mexico, owing to the entirely different climatic conditions. Common usage has divided the year into two distinct seasons, the rainy and the dry season, the former extending from May to October. During this entire time there are daily showers, which not infrequently are heavy downpours. The other six months are dry, not a drop of rain falling, at least on the tablelands. The climate of the coast regions is always very warm, while that of the tablelands is temperate. The phenomenon of frost in December and January on the tablelands of Mexico, Puebla, and Toluca, situated at an altitude of more than 6000 feet above the sea level, is due not so much to extremes of climate as to the rarity of the air causing a rapid condensation of the vapours.
Many of the native races which inhabited Mexico at the time of the Conquest are still in existence; the principal ones are: the Mexicana, Aztaca, or Nahoa, in the States of Mexico, Morelos, Jalisco; the Tarasca, or Michoacana, in the State of Michoacan; the Otomí in San Luis Potosí, in Guanajuato and Querétaro; the Opata-Pima, in Sonora, Chihuahua, and Durango; the Mexteco-Tzapoteca in Oaxaca; the Mijea, or Zoque, in parts of Oaxaca, Vera Cruz, and Chiapas; the Maya in Yucatan.
Among the less important races are the Huaxteca in the north of Vera Cruz and Southern Tamaulipas, the Totonaca in the centre of the State of Vera Cruz, the Matlalzinca in the State of Mexico, and the Guaycures and Laimones in Lower California.
Remarkable ruins, found in many parts of the republic, bear witness to the degree of civilization to which these nations had attained. Chief among these may be mentioned the ruins of Uxmal and Chichen-Itza in Yucatan (Maya nation), those of Palenque and Mitla in Oaxaca (Tzapotec nation), the baths of Netzahua-coyotl in Texcoco (Chichimeca-Nahoa nation), and the pyramids of Teotihuacan (Toltec nation).
The separation of Church and State has been established by law, but the religion of the country is Catholic, there being actually very few who profess any other.
Railroads, 14,857 miles; telegraph lines, 40,640 miles. In 1907 the product of the mines amounted to $83,078,500, $42,723,500 of this being gold, $19,048,000 silver, and $12,400,000 copper. In 1908 $12,001,000, $8,300,000 gold and $3,701,800 silver, was minted. The principal products besides minerals are corn, cotton, agave plant (henequen), wheat, sugar, coffee, cabinet woods, tobacco, petroleum, etc.
HISTORY
Pre-Cortés Period
The chronology and historical documents of the Aztecs give us a more or less clear account of their history for eight centuries prior to the conquest, but these refer only to their own history and that of the tribes living in close proximity to them, little or nothing being said of the origin of the Otomies, Olenques, Cuitlatecos, and Michoacanos.
According to Clavijero the Toltecs came to Mexico about A.D. 648, the Chichimecs in 1170, and the Aztecs in 1196. That their ancestors came from other lands, is asserted by all these tribes in their traditions, and the north is generally the direction from which they claim to have come. It seems probable that these first immigrants to Mexico came from Asia, either by way of Behring Strait, or across the Pacific Ocean. The theory that these people had some close connextion with the Egyptians and other peoples of Asia and Africa has some substantiating evidence in the ruins still extant, the pyramids, the exact and complicated method of computing time, the hieroglyphics, and the costumes (almost identical with those of the ancient Egyptians), seen in the mural paintings in the ruins of Chichen-Itza. It seems that the Otomies were one of the oldest nations of Anahuac, and the Itzaes of Yucatan. These were followed by the Mayas in Yucatan, and in Anahuac the Toltecs, the Chichimicas, and Nahoas, with their seven tribes, the Xochimilcas, Chalcas, Tecpanecs, Acolhuas, Tlahuicas, Tlaxcaltecs, and Aztecs.
The last-named founded the city of Tenochtitlan, or Mexitli, in 1325, and gradually, overpowering the other tribes, extended their empire north as far as the Kingdom of Michoacan, and the domain of the savage Otomies, east to the Gulf, west to the Pacific, and south to Nicaragua. This was the extent of the Aztec empire at the time of the Spanish invasion in 1519.
Language and religion
Nahuatl, or Aztec, somewhat modified in the region of the central tableland, was the official language of the empire, but many other dialects were in use in other sections. The principal ones were: Tarascan in Michoacan, Mayan in Uycatan, Otomian in the northern limits of the empire, Mixteco-Tzapotecan and Chontal in Oaxaca, and Chiapanecan and Tzendal in Chiapus and Tabasco.
The religion of all these nations was a monstrous polytheism. Human sacrifice was a feature of the worship of nearly all the tribes, but in none did it assume the gigantic proportions that it did among the Aztecs in their great teocalli, or temple, at the capital. Father Motolinia in his letter of 2 January, 1553, to the Emperor Charles V, speaking of the human sacrifices with which the Emperor Ahuitzotl (1486-1502) celebrated the opening of the great temple in Mexico, says: "In
a sacrificial service lasting three or four days 80,400 men were sacrificed. They were brought through four streets walking single file until they reached the idols." Father Durán, speaking of this same sacrifice and of the great number of victims, adds: "Which to me seemed so incredible, that, if history and the fact that I found it recorded in many places outside of history, both in writing and pictorially represented, did not compel me to believe it, I should not dare to assert it". The Vatican and Tellerian manuscripts give the number of victims as 20,000; this number seems more probable.
Upon this occasion victims were simultaneously sacrificed in fourteen principal temples of the city. In the great teocalli, there were four groups of sacrifices, and the same was probably the case in other places; the time for the sacrifices was from sunrise to sunset, about thirteen hours, each victim required about five minutes, so that computing by this standard the number of victims might easily reach the above-mentioned number. Father Mendieta, as well as Father Motolinia and other authorities, agree in affirming that the number of victims annually sacrificed to Huitzilopozotli and other Aztec deities reached the number of 15,000 to 20,000. To the student of Aztec history this will not appear unlikely, for they kept up a continuous warfare with their neighbors, not so much to extend their empire as for the avowed purpose of securing victims for the sacrifices. In battle their idea was not so much to kill as to take their enemies prisoners. To this, in very great measure, the Kingdom of Michoacan and the Republic of Tlaxcala, situated in the very heart of the Aztec empire, only a few miles from the capital, owed their dependence, and the Spaniards many of their victories. Hernán Cortés may for this reason have escaped death at the hands of the Indians in the numerous battles of the siege of the capital.
Notwithstanding the hideous form of worship and the bloody sacrifices, the peoples of ancient Mexico preserved a series of traditions which may be classified as Biblical and Christian; the Biblical traditions are undoubtedly the remnants of the religious beliefs of the first races who migrated to these shores; the probable origin of the Christian traditions will be explained later.
Biblical Traditions
(1) Idea of the Unity of God
The Aztecs gave the name of Teotl to a supreme, invisible, eternal being, whom they never attempted to portray in visible form, and whom they called Tolque-Nahuaque, Creator of all things, Ipalneomani, He by whom we live. The Mayas called the same supreme being, Hunab-ku, and neither does this tribe seem to have ever attempted to give form and personality to their deity. The Michoacans adored Tucupacha, one god and creator of all things.
(2) Creation
Among the Aztecs the idea of the creation had been preserved. They believed that Tloque-Nahuaque had created a man and a woman in a delightful garden; the woman was called Cihuacohuatl, the snake woman.
(3) Deluge
Among the Michoacans we find traditions of the Deluge. Tezpi, to escape from drowning in a terrible deluge that occurred, embarked in a boat shaped like a box, with his wife and children, many species of animals, and provisions of grain and seeds. When the rain had abated, and the flood subsided, he liberated a bird called an aura, a water bird, which did not return. The others were released, and all but the humming bird failed to return.
The illustration on the following page of an Aztec hieroglyphic taken from the Vatican manuscript represents the Deluge as conceived by the Aztecs. The symbol Calli is seen in the water, a house with the head and hand of a woman projecting to signify the submersion of all dwellings and their inhabitants. The two fish swimming in the water signify, besides the fact that they were saved, that all men were transformed into Tlacamichin, fish-people, according to the Aztec tradition. In the midst of the waters floats a hollow wooden canoe, Acalli, occupied by a man and a woman, the only privileged pair to escape the disaster. The goddess Chalchiuhtlique, as though descending from the heavens in a flash of lightning, surrounded by her symbols of rain and water, presides over the scene. The date of the Deluge is marked at the right with the sign Matlactliatl of themonth Atemoztli (3 January); the duration of the flood is marked by the sign to the left. Each major circle finished with a feathered end, equals 400, and each minor circle indicates a unit, so that together they equal 4008 years.
(4) Tower of Babel
In the commentary on the Vatican manuscript mention is made of the epoch after Atonatiuh, that is the Deluge, when giants inhabited the earth, and of the giant Xelhua, who, after the waters had subsided, went to Cholollan, where he began to build the great pyramid out of Hugh bricks of sun-baked clay (adobes), made in Tlalmanalco at the base of the Cocotl muntain, and conveyed to the site of the pyramids by hand. A line of men extended from place to place, and the bricks were passed from hand to hand. The gods, seeing that the pyramid threatened to touch the sky, were displeased and rained down fire from the heavens, destroying many and dispersing the rest.
(5) Confusion of Tongues
Teocipactli and Yochiquetzal, the man and woman who were saved from the flood, according to the Aztec tradition, landed on the mountain of Colhuacan. They had many children, but they were all dumb until a dove from the branches of a tree taught them to speak. Their tongues, however, were so diverse that they could not understand one another.
Christian Traditions
In the history of the nations of ancient Mexico the coming of Quetzalcoatl marks a distinct era. He was said to have come from the Province of Pánuco, a white man, of great stature, broad brow, large eyes, long black hair, rounded beard, and dressed in a tunic covered with black and red crosses. Chaste, intelligent, and just, a lover of peace, versed in the sciences and arts, he preached by his example and doctrine a new religion which inculcated fasting and penance, love and reverence for the Divinity, practise of virtue, and hatred of vice. He predicted that in the course of time white men with beards, like himself, would come from the East, would take possession of their country, overthrow their idols, and establish a new religion. Expelled from Tollan, he sought refuge in Cholollan, but, being pursued even here by the Tollans, he passed on to Yucatan, where, under the name of Kukulcan, he repeated the predictions he had made in Anahuac, introduced the veneration of the Cross, and preached Christian doctrine. Later he set sail from the Gulf of Mexico, going towards the east, to his own land, as he himself said. The opinion of ancient writers that this person was the Apostle Saint Thomas is now universally rejected, and the most probable explanation of the identity of Quetzalcoatl is that he was an Icelandic or Norse priest of the tenth of eleventh century, who, on one of their bold voyages of adventure, accidentally discovered this new land or, shipwrecked in the Gulf, drifted to the coast of Pánuco.
Christian traditions, above all that of the veneration of the Cross, date in Anahuac and Yucatan from the coming of Quetzalcoatl. In Yucatan the followers of Francisco Hernández de Córdoba found crosses which were the object of adoration. With regard to the Cross of Cozumel, the Indians said that a man more resplendent that the sun had died upon it. The Mayas preserved a rite suggestive of baptism and confession, and among the Totonacos an imitation of communion was practised, the bread which was called Toyolliaitlacual, i.e., food of our souls. Crosses were also found in Querétaro, Tepic, Tianguistepec, and Metztitlan.
No better authority can be cited, in connexion with the famous Cross of Palenque, which is herewith reproduced than the learned archæologist, Orozco y Berra. He says: "the civilization indicated by the ruins of Palenque and of Yucatan, differs in every respect, language, writing, architecture, dress, customs, habits, and theogony, from that of the Aztecs. If there are some points of resemblance they can be traced to the epoch of Kukulcan, when there was some intercourse between the two nations. There is also historical proof that the Cross of Palenque is of much more ancient origin than that of the Toltecs. From this it may be inferred that the Cross of Palenque does not owe its origin to the same source as the crosses of Mexico and Cozumel that is, to the coming of Kukulcan, or Quetzalcoatl, and consequently has no Christian significance such as those had. It seems to be of Buddhistic origin." Among the Tzapotecs and Mijes of the State of Oaxaca there is also a very distinct tradition about Pecocha, who came from the West, landing in Huatulco about the sixth century. He is said to have planted a cross there, and to have taught the Indians the veneration they should have for this symbol. This cross is still preserved in the cathedral of Oaxaca, the claims for its authenticity resting on the most thoroughly respectable tradition, and upon documents that have legal as well as canonical weight.
It may not be out of place here to make some mention of the songs and prophecies which existed among the Indians before the coming of the Spaniards. Quetzalcoatl had predicted the coming of a strange race, and when the Spaniards landed the natives received them as the long expected messengers whose coming had been predicted to them. In Yucatan, long before the coming of the Spaniards, the poet Patzin-Yaxun-Chan had thus addressed the people: "O Itzalanos! hate your gods, forget them for they are finite, adore the God of truth, who is omnipotent, and the creator of all things" The high priest of Tixca-cayon, Cauch, said: "There shall come the sign of a god who dwells on high, and the cross which illumined the world shall be made manifest; the worship of false gods shall cease. Your father comes, O Itzalanos! your brother comes, O Itzalanos! receive your bearded guests from the East, who come to bring the sign of God. God it is who comes to us, meek and holy."
Colonial Period
(1) Conquerors and Conquered
When the capture of Cuahutemotzin, 13 August, 1521, the Aztec empire came to an end, and with it Nahoa civilization, if such may be called the attainments of a nation which, although preserving in some of the branches of human knowledge remnants of an ancient culture, lacked nevertheless many of the essentials of civilization, practised human sacrifice, polygamy, and slavery, and kept up an incessant warfare with their neighbours for the avowed purpose of providing victims to be sacrificed in a fruitless endeavour to satiate the thirst for blood of their false gods. Most historians attribute the victories of the Spanish conquerors to the firearms they carried, the horses they rode, the horse being entirely unknown to the Indians, the steel armour they wore, and the help of the Indian allies.
No doubt all these contributed in a measure, but not as much as is represented. Of the 500 or 600 men that composed the first expedition, only thirteen carried firearms, and these were heavy cumbersome pieces, hard to manage as were all the firearms of that time. The artillery train was primitive, and its capacity limited, and always accompanied the main column. The detachments which were sent out to subjugate or pacify the villages, and which had sharp encounters, could not hamper their movements in this way. The horsemen were but sixteen in all, and after their first astonishment, not unmixed with awe, the natives soon learned that they could be felled by a single blow. Except officers, few of the Spaniards wore armour, the majority had quilted cotton suits, and for arms the sword and buckler; the horsemen were armed with lances.
As to weapons, the Indians were quite as well provided as the Spaniards; thick wooden helmets covered with leather protected the head, and all carried the chimalli, a strong shield large enough to almost cover the entire breast. The allies no doubt helped, but in the stubbornly fought battles with the Tlaxcaltecs, the Spaniards won singlehanded; their Indian allies in the very heat of battle thinking more of pillage than fighting, during the siege, when the Spanish cause seemed doomed, the allies forsook them. When later they returned they were such a hindrance on the narrow causeways, that in order to fight freely, the Spaniards were obliged to send them to the rear. The Spanish victories were due more to the mode of Indian warfare and in some cases, as in that of Otumba, to Cortés's indomitable courage and strategy. As has already been said, the Indians did not fight to conquer but to take their enemies prisoners, and the battles after the first assault became a series of confused hand-to-hand fights without order or harmony on the part of the Indians, whereas the Spaniards preserved their unity and fought under the direction of their leader. Valour was not wanting on either side, but the Indians yielded to the temptation of an easy fight, while the Spaniards fought with the courage of desperation; knowing well that the sacrificial stone was the fate that awaited the prisoner, with them it was to conquer or to die.
Historians have been so carried away with the military exploits of Cortés that the men who fought with him, sharing all his dangers, have been overlooked. Greed for gold was not the sole dominant motive of their actions, as has been so persistently asserted; it was a strange mixture of indomitable courage, harshness, tireless energy, cupidity, licentiousness, Spanish loyalty, and religious spirit. Some of those who had fought most valiantly and who received their share of the spoils, judging their gains ill gotten, laid aside their worldly possessions acquired at such a high price, and embraced the religious life. Later they emerged from the cloister transformed into missionaries, full of zeal and bringing to the arduous task of evangelizing the Indians, the same valour, disregard of fatigue, and untiring energy they had previously displayed in the army of discovery and conquest.
With the fall of the great Tenochtitlan, the first period may be said to close. This was followed by many expeditions of discovery and conquest, ending for the most part in the founding of colonies. Alvarado penetrated as far as Guatemala; Cristóbal de Olid reached Honduras, Montejo, father and son, accomplished the conquest of Yucatan; Cortés went as far as Lower California. Nuñode Guzmán, the conqueror of Michoaican (or Tarasco Kingdom) and the founder of the city of Guadalajara, whose career might have been so distinguished for glory, allowed his cruel, avaricious disposition to overrule all his actions. Fleeing from Mexico to avoid the storm that his evil deeds had brought upon him, he encountered Tangoaxan II, alias Caltzontzin, the King of Michoacan; he seized him, plundered his train, tortured and finally put him to death. Pursuing his way he left a trail of ashed and blood through the whole Tarasco Kingdom. The saintly Vasco de Quiroga, first Bishop of Michoacan, with difficulty effaced the traces of this bloody march. Nuño penetrated beyond Sinaloa, suppressing with an iron hand the discontent in his mixed troop. Retracing his steps, he founded the city of Guadalajara. At enmity with Cortès, unrecognized by the Audiencia and the viceroy, cursed by his victims, he returned to Mexico, to be seized, imprisoned, and transported to Spain, where he died in poverty and want. Nuño was succeeded by the mild, winning Cristóbal de Oñate. By the close of the sixteenth century the conquest from Guatamala to New Mexico had been practially accomplished.
In New Spain, no Sayri Tupac nor Tupac Amaru ever arose to attempt to overthrow the Spaniards, as in Peru. The Indians conquered by Cortés and the commanders who followed him remained submissive. There were occasional uprisings among the Northern Indians, but never serious enough to affect the peace of the colony in general. Neither had the Government to contend with any disloyalty among its own subjects; the Spaniards of New Spain never belied the proverbial Spanish loyalty. The king received from the hands of Cortés and those who continued his work a vast empire almost free of expense to the royal exchequer. All that was required seemed to be to take possession of the new territories added to the Crown; but the situation was not without its difficulties. For the conquest a military commander had been sufficient; the new empire would require a Government. In the methods employed to organize this new empire, Spain has frequently been charged with cruelty; that there was cruelty, and at time extreme cruelty, cannot be denied. The execution of Cuahutemotzin and the horrible death of Tangoaxan II will ever disgrace the memory of Cortés and Nuño de Guzmán. The slavery to which the Indians were reduced during the early years of the conquest, their distribution among the plantations, the contemptuous disregard of the conquerors for the lives of Indians, looking upon them at first as irrational beings, are blots which can hardly be effaced from the history of the Spanish conquest in America. But the impartial historian may well call attention to certain facts and thus enable the reader, viewing the question from every aspect, to form a correct historical opinion.
Neither the home Government nor the Spanish nation was ever an accomplice in these deeds of cruelty of the Spaniards in New Spain. Spain, it is true, rewarded the conquerors of Mexico just as nations to-day honour the victorious generals who have left in their wake devastated lands and battlefields strewn with the dead. These expeditions of conquest were the natural outcome of circumstances; they were carried out under royal command, and were no more piratical expeditions then than they would be now. Spain did not fail to demand a strict account from all who, after the submission of the people, exceeded the limits of their authority, and she used every measure within her reach, though not always successfully, to obtain fair treatment for the conquered Indians. Innumerable royal decrees and laws enjoining just and equitable treatment for the Indians, were issued to the viceroys and governors of America. Through the aid of the missionaries, the Spanish Government obtained from Paul III (17 June, 1537), the Bull which gave to the Indians equal rights with the white man, and proclaimed them capable of receiving the Christian faith and its sacraments, thus destroying the pernicious opinion that they were irrational beings. Severe laws were promulgated against those who should attempt to enslave the Indians, and the Government ordered that slaves should be brought from Africa (as was the custom of the period), rather than that Spanish subjects should become slaves.
With regard to encomiendas (a system of patents involving virtual enslavement of the Indians) no one who has read the life of Fray Bartolomé de las Casas can be ignorant of the ernest effort made by the Government to do away with them, but, as this was impossible, and as the attempt was creating disorder (see MOTOLINIA), the Government tried by every means to alleviate the condition of the Indians, and to save them as much as possible from harsh treatment by their masters. If the excesses of some of the conquerors stand out in such bold relief, it is because of the unceasing protests of the many Spaniards who were not their partisans. The most vehement accusers of the Spaniards base their assertions on the writings of Spaniards themselves, particularly those of the fiery Las Casas, to whom the Government appears to have allowed free speech. The missionaries were equally vehement, often making unreasonable demands, and showing themselves more bitter towards their own countrymen than a stranger would have been. Even Philip II suffered in silence this torrent of complaint and abuse of his Government, and tolerated charges which, in similar circumstances, in the realm of the haughty Elizabeth would have been dearly paid by thos complaining. A laudable sentiment of fairness and compassion towards the vanquished race inspired these writings, and their very nature and purpose precluded all mention of any deeds of kindness and humanity. The gruesome picture that has resulted from this makes it appear that in the army of conquerors and colonizers there was not a single one who was a Christian and a man. In their zeal for justice the Spaniards have really cast dishonour on their country, and this must ever redound to their glory.
(2) Evangelization and Conversion of the Indians
In the ranks of the Spaniards there were several priests, but little could be done during the first stormy period. When the conquest had been effected, and order restored, the Franciscans were the first to offer themselves for the work. Three Flemish Franciscans, among them the famous lay brother Peter of Ghent (Pedro de Gante), kinsman of the Emperor Charles V, had preceeded the first twelve Franciscans who formally took possession of the missions in 1524. Upon the arrival of the latter, they joined their ranks, and the superior, Fray Martín de Valencia, appointed them to various places near the City of Mexico, where they began at once, as best they could, to teach and preach. At first, especially among the adults, little could be accomplished, as they did not know the language, so they turned their attention to the children. There their zeal was rewarded with more success, the children being more docile and less imbued with the effects of idolatrous worship. By degrees they gained ground, and before long adults were asking for baptism, the number increasing daily until within a few years the greater portion of the inhabitants of the newly conquered territory had received baptism. The apparition, in 1531, of Our Lady of Guadalupe to the Indian Juan Diego had a powerful effect, the increase in conversions being very noticeable after that time.
The fact that they had found the territory conquered, and the inhabitants pacified and submissive, had greatly aided the missionaries; they could, moreover, count on the support of the Government, and the new converts on its favour and protection. It must, however, be borne in mind that there was no coercion; the Indians did not see in baptism an ægis that would protect them from cruelty and persecution, otherwise they surely would have hastened to be baptized in those early years when the unsettled state of the government exposed them to greater oppression and outrage. The motive must be sought deeper. The Aztec religion, with its human sacrifices, draining constantly the life of the mass of the people, must surely have inclined them to a religion which freed them from such a yoke. Moreover, their religion, though recognizing the immortality of the soul, assigned future happiness, not according to the merits, but according to the worldly condition, of the individual, his profession, and the fortuitous manner of death. This contrasted strongly with the Christian dogma of the immortality of the soul and the power of all, however lowly, to acquire by their merits the right to possess it.
Some have questioned whether or not the lives of the missionaries were a contributing influence in the conversion of the Indians. It is true that the ancient Aztec priests practised severe penances and austerities, but their harshness, haughtiness, and aloofness from the poor formed a sharp contrast with the conduct of the missionaries, who, on the contrary, sought, sheltered, taught, and defended them. The fact that the haughty conquerors, whom the Indians so much admired, showed the missionaries so much outward deference and respect, even kneeling at theirfeet, raised them at once to a higher level.
One of the most eminent Franciscans of this mission, Fr. Sahagún, charges the first missionaries with a lack of worldly sagacity (prudencia serpentina), and says that they did not see that the Indians were deceiving them, to all appearances embracing the Faith, yet holding in secret to their idolatrous practices. This accusation in a measure attacks the memory of these first holy missionaries, and it seems almost outside the range of possibilities that such a multitude could have been in accord to deceive them. The examples of virtuous lives led by several of the caciques (Indian chiefs), prominent personages, and by many of the poor plebeians, the sincere and upright manner in which they received and carried out the severe condition of abandoning their polygamous practices, bear witness to the fact that not all these conversions were feigned. Of course, it does not follow from this that every Indian without exception who embraced Christianity, did so in all sincerity. Doubtless there were not many among them who attained a perfect understanding of the new dogmas, but nearly all preferred the new religion because of the evident advantages it possessed over the ancient doctrines and worship. Their knowledge may not have extended to judging the fixed limits between what was allowed and what was forbidden, but this does not justify the statement that the conversion of the Indians was not sincere. The most notable apostasies occurred at the end of the sixteenth century, when Cosijopii, formerly King of Tehuantepec, was surprised, surrounded by his ancient courtiers and a great number of people, taking part in an idolatrous ceremony, and in the seventeenth century, when the priests of the Province of Oaxaca heard that great numbers of Indians congregated secretly at night to worship their idols. But this occurred when the influence of the missionaries over the Indians had greatly diminished, whether owing to the abandonment of some of the parishes, to disputes with the secular clergy, or because to some extent religious discipline had been relaxed.
In this connexion it may not be without interest to note the particular bias which the religion of the Indians assumed in some respects. Thus, for example, the Christianity of the Indian is essentially sad and sombre. This has been attributed to the occasion on whichChristianity was introduced among them, to racial traits, to the impression indelibly imprinted upon them by their ancient rites, and to the fact that the Indian sees in the crucifix the actual evidences of insult and abuse, of suffering and dejection. The crucifixes in the Indian churches are repulsive, and only in rare instances have the priests succeeded in improving or changing the images.
Devotion to some particular saint, above all to the Apostle St. James, may also be noted. Their ancient polytheism had taught them that the favour of each god who possessed special perogatives was to be sought, which explains the many and varied propitiatory sacrifices of their religion, and the new converts probably did not at first understand the relative position of the saints, nor the distinction between the adoration due to God and the reverence due to the saints. Hearing the Spaniards speak constantly of the Apostle St. James, they became convinced that he was some sort of divine protector of the conquerors, to be justly feared by their enemies, and that it was therefore necessary to gain his favour. Hence the great devotion that the Indians had for St. James, the numerous churches dedicated to him, and the statues of him in so many churches, mounted on a white horse, with drawn sword, in the act of charging.
A much debated question at that time was whether conquest should precede conversion, or whether the efforts of the missionaries alone would suffice to subjugate and bring the Indians to a Christian and civilized mode of life. The former theory had been applied to the first nations, which the missionaries found conquered and pacified when they began their work among them. The question presented itself when expeditions against the Indians of the northern part of Mexico were being planned. The independent state of these tribes was a constant menace to the peace and progress of the colony in the south, and the rich mines known to exist there were also an inducement. The system adopted, which seems to have been enjoined by royal mandate, was to send armed expeditions, accompanied always by several missionaries, to take possession of the territory and to establish garrisons and forts to hold it. By this arrangement the cross and the sword went hand in hand, but the missionaries of the seventeenth and eighteenth centuries, especially the Jesuits, were not satisfied with this method, and attempted the conversion of these tribes without the aid of arms. They left the fortified headquarters occupied by the Spaniards to visit and convert other tribes, and often found among them the martyr's crown. The Tarahumares, Tepehuanes, Papigochic, and the tribes of Sonora and Sinaloa put many Jesuit missionaries to death, but each one who fell was quickly replaced by another, even the horrible spectacle of the bloody and mutilated remains of their companions lying unburied in the smoking ruins of the mission chapel did not daunt their courage. At times formidable rebellions broke out, as in New Mexico in 1680, when, in the general massacre, twenty-one Franciscans perished, and Christianity was all but exterminated.
Towards the middle of the eighteenth century the tribes of the Eastern Coast, inhabiting what is now Tamaulipas, Nuevo León, Coahuila, and Texas, were under the Franciscans; those of the West, the present limits of Durango, Chihuahua, Sinaloa, Sonora, and Lower California, were under the Jesuits. Lower California was acquired for the Spanish Government through the efforts of Father Salvatierra, and to him and the famous Father Kino is due the discovery that Lower California was a peninsula, and not an island, as had been supposed for a century and a half. When the Jesuits were expelled from all the Spanish colonies by Charles III, many of their missions were abandoned, others were taken in charge by the missionaries of the College of Our Lady of Guadalupe in Zacatecas. Towards the close of the eighteenth century the Franciscans, handicapped for so many years by disadvantages and dissensions, returned with renewed life and vigour to the work of the missions, and took charge of many of the deserted missions in California. They sent many worthy successors of the first Franciscans, among them the well-known Fray Junípero Serra, founder of the missions of Upper California.
(3) The Destruction of the Aztec Hieroglyphics
The general opinion of the ordinary student of Mexican history, after reading the works of Prescott, Bancroft, Robertson, and others, is that the first missionaries and the first Bishop of Mexico, Juan de Zumárrage, were responsible for the destruction of the hieroglyphic annals of the Aztecs. Expressions such as the following, occur frequently: "Ignorance and fanaticism of the first missionaries"; "the Omar of the new continent". If we look carefully into the sources from which these opinions have been taken we shall see that these charges are entirely unfounded or, at least, greatly exaggerated. To make this point clear, we shall at the beginning set aside such writers as Prescott, H. H. Bancroft, Lucas Alamán, Humboldt, Cavo, Clavijero, Robertson, Gemelli, Siguenza, Herrera, and others, who, although learned men, from the very circumstances of having written at a time far removed from the era of the conquest and evangelization of Mexico, perhaps never having visited the country itself, have necessarily confined themselves to repeating tales which others have written before them. Setting aside these, there still remain thirteen writers, some of them contemporary with the conquest and others practically contemporaneous, who have seen the work of the missionaries and witnessed the events immediately following the conquest. Of these thirteen, six may still be eliminated as treating purely of the destruction of idols and teocallis, or temples, not having concerned themselves with manuscripts and hieroglyphics. These are Fray Martín de Valencia, Superior of the first Franciscans, Fray Pedro de Gante, Fray Toribio de Benavante, Fray Jerónimo de Mendieta, the letter of the bishops to the Emperor Charles V (1537), and his reply. Of the seven remaining authors five wrote at the end of the sixteenth century and the beginning of the seventeenth, such as Sahagún (1550-80), Torquemada (his works were published in 1615), Durán (1519-80), Ixtlilxochitl (1600-15), and J. B. Pomar (1582). Two authorities of the time of the conquest are the codex called "Libro de Oro" (Golden Book), 1530-34, and the letter of Bishop Zumárraga to the General Chapter of Tolosa, written at the end of the year 1531.
Before treating each of these authorities separately it may be as well to establish some important facts. According to Sahagún, in the time of the native Mexican King Itzocoatl (1427-40) a number of paintings had been burnt to keep them from falling into the hands of the vulgar, who might have treated them with disrespect. This may be called the first distruction. Ixtlilxochitl (Fernando de Alba) asserts that when the Tlaxcaltecs entered Texcoco in company with Cortés (31 December, 1520) they "set fire to everything belonging to King Netzahualpilli, and thus burnt the royal archives of all New Spain" (second destruction). Mendieta says that at the time of the coming of the Spaniards many paintings were hidden and locked up, to save them from the ravages of war; the owners dying or moving away, these papers were lost (third destruction). Hernán Cortés, in order toe take the City of Mexico, had to demolish almost the whole of it, including the teocallis; many writings must have been destroyed then (fourth destruction).
All this was previous to the coming of the first missionaries. No evidence is to be found in any of the writers of the period that either the missionaries or Bishop Zumárraga burnt anything in Mexico, Texcoco, or Atzcapotzalco, that might even remotely be called a literary monument. On the contrary, Fray Jerónimo de Mendieta, one of the first Franciscans, in the prologue of the second volume of his "Historia Eclesiástica Indiana" states that far from the first friars destroying Indian manuscripts, their superior, Fray Martín de Valencia, and the president of the Second Audiencia, D. Sebastian Ramírez de Fuen Leal, commissioned Fray Andrés del Olmo, in 1533, to write a book on Indian antiquities. This he did having seen "all the pictures representing ancient rites and customs, owned by the caciques and other persons of importance in these provinces", and having received ready answers and explanations from all the oldest inhabitants whom he questioned. Moreover, in 1533 or 1534, the painting to which the name of Codex Zumárraga has been given was being studied and explained, notwithstanding the horror it must have inspired from being stained with human blood. As Bishop Zumárraga did not reach Mexico until 1528, he cannot be blamed or held responsible for what had happened previous to this. In the years 1529 and 1530 he had more than enough to do in opposing the excesses of the First Audiencia, and anyone who is familiar with the history of this period will know that he had other matters than the burning of manuscripts -- to say nothing of entire archives, as some writers assert -- to occupy him. At the close of the year 1531 he was recalled to Spain, and did not return until late in the year 1534. At this time no hieroglyphic records were destroyed, but, as we have already stated, they were being collected and interpreted.
This being the case, let us now examine the texts which are quoted against the missionaries and Bishop Zumárraga. J. B. Polmar, who, like Ixtlilxochitl, was a descendant of the kings of Texcoco, may be set aside at once. He states that in Texcoco the Indians themselves burnt the paintings that had earlier escaped the incendiarism of the Tlaxcaltecs, for fear Bishop Zumárrage might attribute to them idolatrous worship, because at that time D. Carlos Ometochtzin, son of Netzahualpilli, was accused of idolatry. It was not, therefore, a question of an act of Bishop Zumárrage, but of a fear, well or ill-founded, on the part of the Indians. The Texcocanos, seeing that their lord was indicted for idolatry, and fearing that the investigations might incriminate others, not altogether faultless, hastened to shield themselves by burning some paintings, the character of which is not known. They may in reality have been representations of idolatrous and superstitious rites, and not annals of historic value. As regards other authors who were almost contemporary with the conquest, it must be noted that within a few years they began investigations concerning Indian antiquities and naturally turned to the hieroglyphics that had been preserved, seeking explanations from the Indians who were most versed in deciphering these. But they had already lost in great part the knowledge of the meaning of these figures, which had been transmitted by tradition only. Ixtlilxochitl asserts that out of a gathering of the principal Indians in New Spain, who had a reputation for knowing their history, he found only two who had full knowledge and understanding of the paintings and signs. Urged by the interpreters to explain certain points which they did not understand, they felt great repugnance in confessing their ignorance, and in order to dissimulate it had recourse to the convenient alternative of laying the blame on the scarcity of pictures. Their desire to shield their ancestors for their failure to r ecord some facts of importance induced them to exaggerate the part taken by Bishop Zumárraga and the missionaries.
Fray Durán, the cautious Fray Sahagún, and Ixtlilxochitl do not accuse Bishop Zumárraga, but attribute everything to the missionaries. Fray Torquemada blames the missionaries and Bishop Zumárraga, pointing to the archives of Atzcapotzalco as destroyed by him. This, however, appears utterly unlikely as no former writer ever mentioned the archives of Atzcapotzalco, and it is quite possible no such archives ever existed. Moreover, had there been any truth in this accusation, Ixtlilxochitl, who was in search of these proofs, would have related it in his works; as it is, he does not even mention it. Finally, it must be borne in mind that Torquemada only gathered together the writings of the early missionaries, and interwove his works with fragments of these writings. He could not find such a charge against Bishop Zumárraga because it was not there.
As regards the first missionaries, we have already mentioned the value they placed upon the pictures and the use they made of the hieroglyphics. Two documents of the time of the Conquest may be cited in this connexion: the "Libro de Oro" (Golden Book) and the letter of Bishop Zumárraga to the Chapter of Tolosa. In the "Libro de Oro", which is the work of the first Franciscans, and which has been very badly edited, some phrases being almost unintelligible, we find the following words: "As we have destroyed and burnt the books and all that pertains to ceremonial or is suspect, and threatened them if they do not reveal them, now when we ask for books, if any have them they tell us they are burnt, and ask why we want them. There are books among them that are not prohibited, such as give the computation of the years, months, and days, and annals, although there is always something that is suspect. Besides, there are others which are prohibited, treating of idolatry and dreams." The only thing that can be proved as certain from this document is that the missionaries burnt books of heathenish and idolatrous ceremonies; the distinction between these and books of annals being clearly drawn; the one prohibited, the other not. As the accusation is principally based on the burning of historical hieroglyphics, we see from this document that there is no foundation for it.
There remains the famous letter of Bishop Zumárraga to the Chapter of Tolosa, written in 1531. As there have been twenty-one editions of this celebrated letter, there are some variations; the quotation is given as it is found in the oldest edition, which says: "Baptizata sunt plusquam ducenta quinquaginta millia hominum, quingenta deorum templa sunt destructa, et plusquam vicesies mille figuræ dæmonum, quas adorabant, fractæ et combustæ." The accusation turns on the words figuræ dæmonum combustæ, i.e., burnt. Critics say that the word burnt should be applied to books and Indian writings which the missionaries took for idols or objects of adoration. Sane criticism, however, induces us to the contrary belief, or at least to attribute less importance to this wordburnt. From the "Libro de Oro", it is evident that the missionaries distinguished from the beginning between prohibited and non-prohibited books; they did not, therefore, take every hieroglyphic for an idol. No writer of that period, and there were many, ever said that the Indians adored the writings, not did the missionaries believe such a thing, for they clearly distinguished between idols and writings. Fray Mendieta mentions certain idols of paper, but he does not call them writings. Dávila Padilla (1596) speaks of another very large idol of paper, filled with smaller idols, but he does not say that there were writings. Besides, there were idols of wood that could be burned, the stone ones could be covered with clothing and so burned, and in the chronicles of the time mention is continually made of the burning of idols. When these were made of stone they were cast into the flames first as a mark of indignity, and then broken up. This, in all probability, is the meaning of the words in Bishop Zumárraga's letter.
Briefly, then, the preceding facts shown: (a) That before the coming of the first missionaries many hieroglyphic paintings had been destroyed. (b) That the missionaries who came in 1524, and who wrote histories, speak of idols and temples destroyed, but say nothing of writings being burnt, and as early as 1530 they began to distinguish between prohibited and non-prohibited paintings; in 1533, by order of the superior, they collected these writings to compile a history of the Indians. (c) That the chage of having destroyed the historical hieroglyphics of the Indians, practically null in the beginning, has grown in proportion as the writers are farther removed from the time of the conquest. (d) That, even granting that there ever was such a destruction, it could not have been so great, for from 1568 to 1580 the viceroy D. Martín Enríquez ordered that the paintings of the Indians be brought together in order to rewrite their history, and many were brought from Tula, Texcoco, and Mexico, and in the eighteenth century the celebrated writer and collector Boturini found many more.
(4) Public Instruction During the Earliest Colonial Period
When the first bank of twelve Franciscans arrived at Tlaxcala in 1524 they found there Father Tecto, who had come two years before. Seeing that he and his companions had not made much progress in the conversion of the natives, Fray Martín de Valencia asked the reason, and what they had been doing in the time they had been in the colony: "Learning a theology unknown to St. Augustine (namely), the language of these Indians", replied Father Tecto. Once established, the missionaries devoted themselves to building churches and convents to which a school was always attached. In the large court of the convent catechism was taught early in the morning to the adults and to the children of the macehuales (workmen), in order that they might then go to their work. The school was reserved for the children of the nobles and persons of prominence. As the Indians did not at first realize the importance of this instruction, the schools were not well attended, and the missionaries had to ask the aid of the civil authorities to compel parents to send their children to be instructed. Many of the nobles, not wishing to entrust their children to the new apostles, but not daring to disobey, sent as substitutes the children of some former dependent, passing them off as their own, but soon seeing the advantages of the education imparted by the friars sent their own children, insisting on their being admitted to the schools. Some of these schools were so large that they accommodated from 800 to 1000 children. The older and more advanced pupils taught the labourers, who came in large numbers in their free hours to be instructed.
At first, when the missionaries were not fully conversant with the language, they taught by means of pictures, and the Indians, accustomed to their own hieroglyphic figures, understood readily. In making copies the Indians inserted Aztec words written in European characters, originating a curious mixed writing of which some examples are still preserved. As soon as the missionaries mastered the language they turned their attention more especially to the children of the nobles, since the children of the working class did not need so thorough an education. According to the custom of the times, they would not be called to rule, and the sooner their course of instruction was completed the sooner they would be free to help their parents. The same reasons did not hold for the girls, and no distinction was made among them, all being taught together, at first in the patios and later in the homes built for them. Bishop Zumárraga founded eight or nine schools for girls in his diocese, and at his urgent solicitation, in 1530, the empress sent six women teachers, and in 1534 he himself brought six more. Later on, the viceroy, D. Antonio de Mendoza, founded an asylum for half-caste girls, which at first was hampered by lack of funds, but the king endowed it and directed that all those who wished to marry the girls should be provided with employment.
When the missionaries landed, in 1524, they did not find a single Indian who could read; nothing had been done in this direction for them by the army of conquest. Twenty years later, 1544, Bishop Zumárraga wanted to have the catechism of Fray Pedro de Córdoba translated into the Indian tongue, which was finally done, as he believed so much good would result from it, "for", as he said, "there are so many who know how to read". Contemporary writers bear witness to the rapid proress of the Indians in writing, music, and even in Latin.
The one who distinguished himself most in teaching the Indians was the lay brother Pedro de Gante, kinsman of the Emperor Charles V. He gathered together about a thousand children in the convent of San Francisco of Mexico and taught them, besides their religion, music, singing, and Latin. He also started a school for adults and founded a school of fine arts and crafts. With no resources but his indomitable energy, born of his ardent charity, he raised from the foundations and sustained for many years, a magnificent church, a hospital, and a great establishment which was at one and the same time a primary school, a college for higher studies, and an academy of fine arts and crafts -- in short, a centre of civilization.
The missionaries spared nothing to unite secular learning with religious instruction, and, having in mind the fondness of the Indians for the frequent solemnities of their bloody worship, introduced religious dramas. Ancient chronicles have preserved excellent accounts of the skill displayed by the Indians acting these dramas.
Bishop Zumárraga, who aspired always to higher things for the Indians, managed to open for them the famous college of Santa Cruz, at Tlaltelolco, on 6 January, 1534. This foundation began with sixty students, the number rapidly increasing. Besides religion and good habits, they were taught reading, writing, Latin grammar, rhetoric, philosophy, music, and Mexican medicine. The college of Tlaltelolco sent forth native governors and mayors for the Indian towns, teachers for the Indians, and at times for the young Spaniards and creoles. Some of them were a great help to the missionaries in their philological work. In 1553 there were in Mexico three principal colleges: the one at Tlaltelolco for the Indians, San Juan de Letrán for the mestizos, both under the care of the Franciscans, and another for the Spaniards and creoles who did not wish to mingle with the others. This last was under teachers with bachelor degrees from Spain, until the Augustinians founded their great college of San Pablo, 1575. They were the first to establish a school to be frequented by both creoles and Spaniards. Shortly afterwards the Jesuits founded the college of San Ildefonso in Mexico with the same idea in view. For all higher studies, however, students had to go to the universities of Spain, as the Mexican schools afforded no facilities for taking university courses. To remedy this the colonial authorities determined to establish a local university.
University of Mexico.— The viceroy, D. Antonio de Mendoza (1535-50), to whom New Spain owed so much for his interest in public instruction, petitioned the Emperor Charles V for the establishment of a university suitably endowed. The petition, supported by the city, the prelates, and the religious orders, was favourably received, and although the prospect was not carried out until after D. Antonio de Mendoza had resigned the governorship of New Spain, in 1550, to assume that of Peru, the credit of having begun the work is due to him. The university was founded during the term of his successor, D. Luis de Velasco (1550-64). The decree of foundation signed by the prince who later reigned as Philip II, was issued by the emperor at Toro on 21 August, 1551, and the university was opened 3 June 1553. A yearly endowment of one thousand dollars in gold from the mines was conferred upon it, and all the faculties and privileges of the University of Salamanca.
The first chairs founded, with their respective professors, were as follows: Theology, Fray Pedro de la Peña, Dominican, afterwards Bishop of Quito, whose successor in the Faculty was the learned Juan Negrete, professor of the University of Paris; Sacred Scripture, Fray Alonso de la Veracruz; Canon Law, Dr. Morones, fiscal of the Audiencia; Civil Law, Dr. Melgarejo; Institutes and Law, Licentiate Frias de Albornoz; Arts, Canon Juan Garcìa; Rhetoric, Dr. Cervantes Salazar; Grammar, Blas de Bustamante. Some years later the chairs of medicine and of the Otomic and Mexican languages were added. At first there was only one chair of medicine, but towards the close of the sixteenth century the division known as prima and vísperas was introduced, the former including anatomy and physiology, the latter, pathology and therapeutics.
The title of Royal and Pontifical was conferred on the new university and all the doctors then in Mexico, including Archbishop Montúfar, were attached to it. The professorships were divided into temporary and perpetual; the first were for four years and were competitive, the second were affected only by the death or resignation of the incumbent. When a chair was won by competition, the recipient paid the fees or dues, swore to fulfil his duties well, and promised to take no part in balls, theatres, or public demonstrations. According to this instructions left by the Duque de Linares to his successor the Marqués de Valero, the award of professorships was voted on by the senior auditor representing the Audiencia, the dean as representatives of the Church, an official of the Inquisition, the dean and the rector of the university, the magister scholarum and the archbishop, who presided and in whose house the voting took place. So much stress was laid upon the study of the Indian language that in the private instructions which the Marqués de las Amarillas brought from Madrid he was directed to consider the advisability of adding to the statutes of the university a clause to the effect that the degree of theology should not be conferred on those who did not know the Mexican language, and fixing a special hour for its study by the students of philosophy, either before or while they were studying classics.
In the famous instructions which the second Conde de Revillagigedo left to his successor the Marqués de Branciforte, we find that by a royal decree of 11 June, 1792, all members of the university were obliged to obtain the viceroy's permission to marry. The viceroy, who was the vice-patron of the university, was to appoint the rector in case the election did not give a decisive plurality to any candidate. Towards the end of the eighteenth century a course of botany was introduced. The viceroy, Conde de Revillagigedo, declared that reforms were needed in the methods of study and in the manner of conferring degrees, that little attention was given to the classics, that there were no apparatus for the study of modern experimental physics, and that there were few modern works in the library. We know, however, that D. Manuel Ignacio Beye de Cisneros, who was rector in 1760, built the library and drew up regulations for it, which were confirmed by the king in 1761. It contained more than 10,000 volumes, many of them rare and valuable, especially regarding the history of Mexico, and it was open to the public morning and afternoon, two librarians with the degree of doctor being in charge.
At first the university was governed by provisional statutes drawn up by the viceroy and the Audiencia, modifying those of Salamanca as the circumstances of the country required. The Auditor Farfan amended these in 1580, and in 1583 still further revision was made by Archbishop Moya de Contreras. In 1645, D. Juan de Palafox, who was appointed visitor, compiled new statutes which, when approved by the king, were to supersede all previous enactments. Nevertheless, in the instructions left by the viceroy D. Antonio Sebastian de Toledo, Marqués de Mancera, to his successor, D. Pedro Nuño de Colón, Duque de Veragua, 22 Oct., 1673, we find the following: "The royal University of Mexico, though richly endowed with brilliant and learned professors in all the branches, was greatly hampered by the multiplicity of statutes by which it was governed. I was informed that the viceroy D. Juan de Palofox had overcome this difficulty by compiling new statutes, and that these were being withheld by some malicious person interested in continuing the disorder. I took the necessary means to have these traced and brought to light, together with the royal decree of 1 May, 1649, confirming them. These were laid before the university, 26 Sept., 1668, were accepted without any difficulty, and since then have been observed with signal benefit to the schools, securing the approbation of his majesty (decree of 17 Jan., 1671), and affording relief to the viceroys who were frequently confronted by doubts and disputes which it was difficult to settle."
The university continued its work until 1833, when it was closed by President Gomez Farias. President Santa Anna re-established it in 1834, with some modifications of the statutes; but during the following years it began gradually to deteriorate, owing chiefly to the instability of its laws, and to the fact that public sentiment was against it. President Comonfort suppressed it in 1857. Zuloaga reopened it on 5 May, 1858, but it was once more closed on 23 Jan., 1861, by Juárez. During the regency of 1863 it revived for a time until the Emperor Maximilian suppressed it definitively on 30 November, 1865.
(5) The Royal Patronage and the Clergy
It is not possible to proceed very far in the history of New Spain, whether civil or ecclesiastical, without taking into account what has been called the royal patronage of the Spanish monarchs. In fact it is hardly possible to conceive a more absolute system of control than that exercised by the kings of Spain, whether in person or through the Council of the Indies and the viceroys and governors in all the ecclesiastical affairs of the Indies. A detailed account of these privileges, which were general throughout all Spanish America, will be given with examples of the practical application of the patronato theory in the colony of New Spain.
By the provisions of the Bull of 4 July, 1508, "Universalis Ecclesiæ regimini", no churches, monasteries, or religious foundations could be erected, in territory already discovered or that should be subsequently discovered, without the consent of the Spanish monarch. It conferred also on the Spanish monarch the power of nominating suitable candidates for the metropolitan and other sees, and any that might be erected in the future. Bishops were obliged to confer canonical institution to ecclesiastical benefices ten days after the royal notification had been made, and in case opposition were offered without legitimate cause any other bishop chosen by the candidate could and should confer such canonical institution. The Bull also conferred the right to present candidates for all the abbacies and prelacies of the regulars and, indeed for every ecclesiastical benefice, large or small.
Beside these privileges the king also had the right of designating the boundaries of all new dioceses, of sending religious to the Indies, of determining their stay there and their removal from one province to another. Religious establishments were under the supervision of the Council of the Indies, and, in order that this might be exercised with all possible thoroughness, the office of commissioner general, for which Father Mendieta worked so earnestly, was established. The provincial or custodian of the regulars was named by their general, but he had to notify the commissioner general of Spain, who communicated with the Council of the Indies, and without its permission the nomination was suspended.
All decrees suppressing provinces or creating new ones, founding of new convents, sending visitors general or provincials, journeys of the religious, naming of presidents for chapters, any instructions given by the superiors not directly connected with the ordinary government of the order, as well as the patents which revoked any concessions previously granted, had to be presented to the Council of the Indies. All Bulls and Briefs from Rome, instructions from generals and other religious superiors, had to go through the Council of the Indies, and without its seal no use could be made of them. The records of provincial councils and synods in the colonies, their constitutions and decrees, and those of the chapters and assemblies of the regulars, could not be published until revised and examined by the Council. The Briefs of the Congregation of the Propaganda appointing missionaries for the Indies carried no weight whatever if unaccompanied by permission from the king or the Council of the Indies.
In order to form a new mission, province, or seminary for missionaries it was necessary to go through all these proceedings. The province or house soliciting this permission appointed a commissioner who personally or through his superiors made his request to the viceroy or governor, to the Audiencia of the place, and to the bishop, all of whom were obliged to submit their respective reports. The commissioner, supplied with the necessary permits of the viceroy or governor and of his superiors, sailed for Spain, and at the Court the matter was laid before the commissioner general of the Indies. When all this was done, and not before, the petition could be presented to the Supreme Council of the Indies, together with the documents which certified to the necessity for the new foundation. The permission having been obtained, the Council named the provinces from which the religious should be drawn, and if the Council failed to do so the commissioner general did it, sometimes leaving it to the choice of the aforesaid religious commissioner. The selection having been made and the new missionaries gathered together, he could now embark with all the necessary authorization of superiors and council, and go to his destination, whence he was obliged to report to the authorities who had given him permission to go to Spain.
If a religious wished to leave the Indies and return to Spain, the permission of the father general, the commissioner general, or of the pope himself (royal decree of 29 July, 1564) did not suffice, it was necessary to obtain the consent of the king or the Council of the Indies. Sometimes the permission of the bishops of the province was sufficient, the viceroy, president, or governor having been first consulted; they were obliged to report to the council the reasons for giving permission.
When the chapters of the religious orders were held in places where the viceroys or governors did not reside, the latter had to write to the assembled religious admonishing them to the strict observance of their rule and constitution; and if the chapter met where the viceroy or governor lived, he was obliged to be present, and in case he noted disorders, relaxation, monopolies, and partnerships indicative of simony and abuse, and fraternal correction proved insufficient to restore order, the culpable ones were sent to Spain. Any visitor, provincial, prior, guardian, or prelate who might be named or elected in the Indies, was obliged before exercising his office to notify the viceroy, president, Audiencia, or governor then in supreme power in the province, showing his letters of nomination and election, in order to obtain the protection and help necessary for the exercise of the duties of his office in the province (royal decree, 1 June, 1654). In the same decree it was ordered that "the provincials of all orders residing in the Indies shall each and every one have always ready a list of the monasteries and houses under their control and the control of their subjects in the province, also all the religious, giving each one's name, age, qualifications, the office or ministry each one exercises; and this shall be given each year to our viceroy, Audiencia, or governor, or to the person who exercises the supreme government of the province, adding or subtracting the names of the religious who have been added to the communities or who have left. The provincials of the orders, each and every one, shall make a list of the religious who are engaged in the work of teaching catechism to the Indians, administering the sacraments, and acting as parish priests where the principal monasteries are situated, and this shall be given ech year to our viceroy, Audiencia, or governor, who will give it to the bishop, so that he may know what persons are engaged in administering the sacraments and doing the work of parish priests. . . ."
From this and much more that might be added if space permitted it may be seen that the civil power had almost complete control in the religious affairs of the colonies, including those of New Spain. Some of these privileges had been usurped by the kings, and others had been granted by the Holy See. To have a proper understanding of the reason of these concessions, which now seem to us excessive, we must bear in mind all that the Spanish kings did for the cause of religion in America. They erected and endowed nearly all the churches in the New World, defrayed the traveling expenses of the religious and bishops until they reached their posts; they had assigned different amounts, by way of alms, to churches of religious orders, in order that these might be supplied with oil, lights, wine, altar breads, and other requisites for Divine worship. The building of new churches and cathedrals, the foundation of missions, depend largely on the royal bounty. When some church, especially in the Indian towns, needed repairing, the citizens could easily, on application, be freed from the tribute which was paid to the king, in order to devote the money to the needs of the church. Although the Bull of Alexander VI conferred the tithes of all the Indies on the king on condition that he should endow the churches and provide an adequate maintenance for their ministers, the kings nevertheless rarely availed themselves of the grant, but donated to the bishops, dioceses, clergy, churches, and hospitals in the Indies a great part of what was due them from this source.
In so far as the royal patronage in New Spain is concerned, it must be admitted, in deference to the truth, that if in some instances royal decisions were oppressive and little in accordance with the liberty of the Church; the royal supervision in many other respects was beneficial. In illustration of the first may be cited the case of the bishop who, without reflecting that he had not the authorization of the Council of the Indies, and that he ought to advise the viceroy, solemnly promulgated the decree which Clement X issued when he ascended the pontifical throne, granting a general jubilee to all the faithful who should pray to the Divine Majesty that he might be granted the light to govern wisely the universal Church. For this the bishop was reproved by the royal decree of 10 June, 1652. As regards the second, it must be admitted that, in the beginning at least, the Spanish monarch made wise selection of the men appointed to the episcopal sees of Mexico. It suffices to mention such men as Fray Julian Garces, first Bishop of Tlaxcala, Fray Juan de Zumárraga, first Bishop of Mexico, D. Vasco de Quiroga, first Bishop of Michoacan; in general, with few exceptions, the bishops of New Spain were scholarly men, zealous for the salvation of souls.
Notwithstanding the many formalities attending the establishment of religious houses in Mexico, there were very many, both men and women, belonging to the contemplative and active orders who succeeded in securing the necessary authorization. Among the religious orders of men established in Mexico during the Spanish occupation may be mentioned the Franciscans, Dominicans, Augustinians, Carmelites, Brothers of St. James (Dieguinos), Jesuits, Mercedarians, Bethlehemites, Benedictines, Oratorians, andBrothers of St. John of God; among women, the Poor Clares, Capuchines, Carmelites, Conceptionists, Cistercians, Augustinians, Dominicans. In another section of this article an account will be given of all the dioceses erected during the colonial period. If, also, account is taken of the almost innumerable hospitals, churches, convents, and monasteries that were built in New Spain, it will be seen that the kings, instead of using their royal prerogatives to hinder these foundations, did all in their power to spread and encourage them.
The much vexed question of alternate rule, which caused much dissension in the religious orders, moved Pope Innocent XI to decree that in the provinces of such religious in America as had Europeans and creoles in the communities, the prelacies should be conferred alternately, some years on the one and some on the others. When the king heard that the papal order was not being carried out in Mexico, he required the viceroy, D. Antonio Sebastian de Toledo, Marqués de Mancera, by official decree of 28 November, 1667, to investigate the matter thoroughly, and to have the orders of the Holy Father carried out. Although at first owing to the scarcity of secular priests, the kings permitted religious to hold parishes, later, learning that it was the cause of relaxed discipline among them, of exemption from episcopal visitation, and sometimes of unfairness and abuse of the Indians, they did everything within their power to have these religious replaced by secular priests. As to the intervention of the viceroys in the chapters of the religious orders, it is known that the part taken by the Conde de Revillagigedo, viceroy from 1746-55, in the chapter of the Carmelites, to settle the question of admitting a visitor, was most beneficial, as well as other regulations among the Franciscans, Augustinians, and Brothers of St. John of God. In the instructions given by Ferdinand VI, in 1755, to D. Agustín de Ahumada y Villalón, Marqués de las Amarillas, who was leaving for his post as Viceroy of New Spain, the following is found: "See that the bishops, the secular and religious clergy, receive all the support they need from the civil courts, to uproot idolatry; that those having Indians, negroes, or mulattoes in their homes as servants send them daily to the Christian doctrine classes, and that those working in the fields be given the same opportunity on Sunday and other days of precept, not occupying them in other things until they have learned the catechism; and if they do not comply they shall be fined. All priests who are to work among the Indians should know their languages, and it is necessary that they should study these languages. The condition of the Indians in all New Spain should be investigated to see if they are oppressed by those whose duty it is to teach them, and in case such conditions are found to exist, they are to be reported to the bishop, and with his help measures must be taken to eradicate the evil."
(6) The Inquisition in New Spain
For some writers the Spanish Inquisition in Mexico has always been a particularly alarming subject, the exaggerated accounts of its atrocities and the number of its victims verging on the ridiculous. It has even been said that if the Spaniards abolished the human sacrifices of the Aztec régime, they more than replaced them with the bonfires of the Inquisition. Fray Martín de Valencia, when he arrived in Mexico in 1524, bore the title of Commissioner General of the Inquisition in New Spain, but judgment of offenses of a grave nature was reserved to the Inquisitor of the Islas y Tierra Firme, who resided in the Island of San Domingo. Fray Martín was to hold this office until some Dominican on whom the official charge of inquisitor had been conferred should arrive in Mexico. And in fact, when the first Dominicans reached Mexico in 1520, their superior, Fray Tomás Ortiz, became commissioner of the Inquisition. He returned almost immediately to Spain, and Fray Domingo de Betanzos succeeded him. In 1528 the new superior of the Dominicans, Fray Vicente de Santa María, succeeded to the title. At the time of the second Audiencia, of which the eminent D. Sebastian de Fuen Leal was president, a meeting was held, attended by Bishop Zumárraga, Cortés, and several of the most influential men of the capital, at which it was decided "that on account of the intercourse with foreigners, and because the many privateers that cruised along the coasts might introduce evil customs and habits among the natives and the Spaniards, who by the grace of Godhad been preserved from the taint of heresy, it was necessary to establish the Holy Office of the Inquisition."
It was no doubt in consequence of this resolution that on 27 June 1535, Bishop Zumárraga was appointed inquisitor, with ample faculties, including that of turning over the offender to the secular arm and of establishing the Holy Office. He did not establish the tribunal, but it is known that he tried and condemned to be burnt a Texcocan noble accused of having sacrificed human beings. After this it was forbidden by the royal decree of Charles V, of 15 October, 1538, to try cases against the Indians before the Holy Office, and that in matters of faith the bishop should be their judge. Since then there is no record of a single Indian having been tried before the tribunal of the Inquisition. In 1554, Archbishop Montúfar, a Dominican and qualificator of the Inquisition in Granada, though not bearing the title of inquisitor, proceeded as though thus empowered, no doubt because of the ordinary jurisdiction possessed by the bishop in matters of faith, and passed the autos of 1555 and 1558. Cardinal Diego de Espinosa, Bishop of Sigüenza, and Grand Inquisitor of Spain, appointed an inquisitor for Mexico D. Pedro Moya de Contreras, also two lawyers, Juan Cervantes and Alonso Fernández de Bonilla. Their jurisdiction extended over all of New Spain, Guatemala, and the Philippines. They royal decree of 10 August, 1570, commanded that the City of Mexico was to aid and respect the inquisitors, and on 2 November, 1571, the tribunal was established with all due solemnity. It exercised its authority in Mexico until 8 June, 1813, when the decree of the Spanish Cortes suppressing it was published. On 21 January, 1814 it was re-established, and in 1820 definitively abolished.
In New Spain the Tribunal of the Inquisition was composed of three Apostolic inquisitors and a treasurer, each with a salary of three thousand pesos, paid three times a year in advance by the canonries of the cathedrals of their respective districts. There was also a head constable, a trustee, treasurer, three secretaries, several consultors, qualificators, and lay officials. The tribunal had authority to pass general and particular autos de fé. What the viceroys of Mexico thought of this tribunal may be gathered from the many instructions which by order of the king each viceroy had to leave for his successor in the government of the colony. And it may be noted that these instructions, coming from men who were laying down the reins of government, speak with perfect freedom, not hesitating to censure what was considered worthy of censure. From these instructions it is evident that the authority of the tribunal was not as absolute as is generally supposed. The Marqués de Mancera, in the instructions left 22 Oct., 1673, for his successor the Duque de Veragua, after saying that the Tribunal of the Inquisition "has been and is feared and respected with all due reverence in these provinces, knowing full well that, owing o its uprightness and vigilance, they find themselves by the grace of God free from the errors and abominations which at different times the common enemy has sought to sow in their midst", adds, "but, as its jurisdiction is so absolute, the tribunal does not always keep as it should within its proper limits, nor do the viceroys, governors, or Audiencias take it upon themselves to hold it within bounds, except in cases of the most urgent necessity; nevertheless, when the excesses are notably prejudicial to the respect due the royal representation, to its jurisdiction, or its exchequer, or when the delay causes irreparable damage, there is special authority for applying a suitable remedy, and I made use of this faculty at the close of the year 1666", etc. The Duque de Linares say in his instruction to the Marqués de Valero, in 1716, speaking of the inquisitors of his time: "Of the inquisitors I should inform Your Excellency that I am indebted to them not only for a just respect, esteem, and appreciation for my official character, but their mildness and prudence have been such that when the apparent zeal of some of the ministers has attempted to enkindle some sparks, I have been able to extinguish them owing to the consultations and the mutual confidence which have always existed between us".
For the sake of clearness, the persons condemned by the Inquisition may be placed under three heads: relajados (delivered to the secular arm for execution of sentence) in person or effigy, reconciliados (reconciled), and penitentes (penitents). The relajadosin person were burnt, either alive or first garroted. On the way to the place of execution they were clothed in the samarra, a sort of scapular of cloth or cotton, yellow or red, upon which dragons, demons, and flames were painted, among which could be seen the picture of the criminal. The head was covered with a species of mitre called coroza, covered with the same devices. The relajados in effigy were those who, having escaped or died, were burned in effigy, sometimes together with their bones and bodies. This was done with those who died or who committed suicide during the process. It sometimes happened that a criminal attempted to commit suicide; if before dying he begged pardon and retracted his errors, he was reconciled in effigy. Such was the case of the French physician, Etienne Morel, whose auto de fé was carried out 9 August, 1795. The reconciliados were those who, recognizing their offences and errors, retracted and asked pardon. They were not condemned to death, but were obliged to submit to various punishments. One was, to wear the San Benito, called fuego revolto or revuelto, a garment similar to that worn by the relajados, with a corresponding coroza, only that in this the flames pointed downwards to show that by their repentance they had escaped the capital punishment. Other forms of punishment were inflicted according to the gravity of the offense -- exile, the galleys, whipping, imprisonment, certain prayers and psalms to be recited on certain days of the year, carrying green candles, confiscation of property, etc.
The ordinary penitents were those whose faults did not merit the death sentence. They wore the plain San Benito, that is, similar in form to the other, but decorated with the cross of St. Andrew, and they wore no coroza. Various punishments were imposed on them, always less than those of the reconciliados, and at times almost grotesque, e.g., the case of the criminal condemned on 7 December, 1664, of whom it is recorded, "The sentence having been read, he was taken out into the court of the convent, placed on a scaffold, and stripped to the waist. Indians then smeared him with honey, feathered him, and left him in the sun for four hours." From the list made by D. José Pichardo of the Oratory of St. Philip Neri, who copied every tablet in the transept of Mexico cathedral, we see that the crimes usually condemned by the Inquisition were heresy and Judaism. Many were condemned for blasphemy, bigamy, perjury, forgery, and witchcraft, as idolators, Illuminati, Freemasons, and apostates; for having heard confessions and said Mass without Holy orders, for having, with intent to deceive, received Holy orders before attaining the prescribed canonical age, for rebaptizing, abetting polygamy, and feigning revelations (autos de fé 21June, 1789 and 8 August, 1795).
A résumé of the autos de fe from the figures of Fr. Pichardo, supplemented by others, gives the following result:
· Auto of Fray Martín de Valencia — 2 reconciled, 1 relajado in person, 0 relajados in effigy
· Fray Juan de Zumárraga — 2 reconciled, 1 relajado in person, 0 relajados in effigy
· Fray Alonso de Montúfar (1555-62) — 12 reconciled, 0 relajados in person, 0 relajados in effigy
· The Inquisition (1574-1803) — 774 reconciled, 49 relajados in person, 109 relajados in effigy
· Total — 790 reconciled, 51 relajados in person, 109 relajados in effigy
The list published by J. García Icazbaleeta, including only the autos providing for capital punishment, is somewhat different:
· Fray Martín de Valencia — 1 relajado in person, 0 relajados in effigy
· Fray Juan de Zumárraga — 1 relajado in person, 0 relajados in effigy
· Inquisition Auto of 1574 — 5 relajados in person, 0 relajados in effigy
· Inquisition Auto of 1596 — 8 relajados in person, 10 relajados in effigy
· Inquisition Auto of 1601 — 3 relajados in person, 16 relajados in effigy
· Inquisition Auto of 1635 — 0 relajados in person, 5 relajados in effigy
· Inquisition Auto of 1649 — 13 relajados in person, 65 relajados in effigy
· Inquisition Auto of 1659 — 7 relajados in person, 1 relajado in effigy
· Inquisition Auto of 1678 — 1 relajados in person, 0 relajados in effigy
· Inquisition Auto of 1688 — 0 relajados in person, 1 relajado in effigy
· Inquisition Auto of 1699 — 1 relajado in person, 0 relajados in effigy
· Inquisition Auto of 1715 — 1 relajado in person, 0 relajados in effigy
· Inquisition Auto of 1795 — 0 relajados in person, 1 relajado in effigy
· Total in 277 years — 41 relajados in person, 99 relajados in effigy
This number can be increased, as the autos from 1703 to 1728 (except 1715) are not included, although during this period cases were rarely turned over to the secular arm. And even allowing for this it is evident that the number of victims commonly attributed to the Inquisition of New Spain is greatly exaggerated.
From this it may be seen how erroneous it is to denounce the Inquisition as one of the greatest blots of the Spanish domination in Mexico. The Inquisition existed in Spain, and it was natural that it should be established in the new colonies. As the Indians were exempt from its jurisdiction, the full measure of its severity fell upon the Spaniards and heretics, pirates or otherwise, of other nations who infested the coasts of New Spain. In fact, in the autos de fé the greater number of the condemned were Portuguese, for Judaizing, and the, in order, Englishmen, Frenchmen, Germans, Spaniards, Mexican creoles, and Swedes. To say that the victims of the Inquisition in New Spain exceeded the number sacrificed by the Aztecs is a gross perversion of the facts. The Aztecssacrificed thousands of victims in one festival alone; the Inquisition, covering a period of three hundred years, and extending its jurisdiction far beyond the confines of the Aztec empire, barely reached fifty victims. The Inquisition pardoned readily, and those who recognized their errors and repented it easily reconciled. When it found, or thought it found (for this tribunal like every other human tribunal made its mistakes) a criminal, he was turned over to the secular courts of justice, which passed and executed the sentence. In fact the Inquisition did no more nor less than the jury of today. It is true that it made use of the torture, but this was a practice common to all tribunals of that time. It also made use of the secret process -- a method not unlikely to be productive of error -- but it was easy to set aside the punishment or at least to mitigate it by repenting if one were guilty, or by frankly professing the Catholic Faith if one were not.
Nor can the Inquisition be blamed for judging heresy a crime punishable by death; it was so held by all the civil courts of the times, and not without reason, because the heretics of those days were the initiators if rebellion in Catholic countries. At that time in England to be a Catholic was a crime punishable by death (see PENAL LAWS). Judged impartially, the Inquisition in New Spain appears as a tribunal which shares, it is true, the defects of contemporary methods, subject to mistakes like all other human institutions, more merciful than any other court under similar circumstances, above all if the relatively small number of death sentences and the large number of reconciled be taken into consideration, as well as the glory of having accomplished at the cost of a small number of lives, what the nations of Europe could not achieve even through the medium of long, bloody, fratricidal wars, the unity of religion and the preservation of the faith. As regards the auto de fe of 27 November, 1815, which condemned D. José Maria Morelos, the principal leader of the war of independence, see MORELOS.
(7) The Spanish Government and the Colony
Mexico having been conquered, Cortés, in virtue of the famous election of Vera Cruz and through force of circumstances, became the ruler. When, however, Charles V realized the importance of the conquest, without deposing Cortés, he began sending over other officials who, it may be said, were not very wisely chosen. Cortés, though outwardly complying, did not receive them well, doubtless because he foresaw that they would be a disturbing element in the recently conquered territories. When, however, he started on his famous expedition of the Hibueras, he showed equally little tack in selecting the men he left to fill his place. In the selection of the first Audiencia (1528-31), composed of Nuño de Guzmán, Juan Ortiz Matienzo, and Diego Degadillo, the emperor was even more tactless. The excesses and injustices of these judges were innumerable, and the entire colony suffered. Everything changed under the government of the second Audiencia (1531-35), composed of Bishop Sebastian Ramírez de Fuen Leal, D. Vasco de Quiroga, D. Francisco Ceinos, and D. Juan Salmerón. Beginning the work of reconstruction with zeal and perfect integrity, they met at the very outset with an obstacle that greatly hampered them. The ancient legislation destroyed by the conquest had not been replaced by any other, while the Spanish code was entirely inadequate for the new dominions. To meet this situation, Spanish kings began formulating and sending over a multitude of royal decrees, applicable sometimes to only one province or relating to some particular question, frequently conflicting and contradictory because the sovereigns were working in the dark, deciding questions as they presented themselves, often without having formed an exact opinion of the matters involved. So numerous were the decrees that the collection formed a library of documents, notwithstanding which many cases remained unprovided for, and could only be settled by special decisions. These, however, ran the risk of royal disapproval, and the viceroys and governors rarely cared to assume the responsibility. To understand the baneful effects of such a system it is only necessary to picture a people ruled by the changeable mind of a sovereign 2000 leagues away, and requiring years to investigate and report on questions submitted. When reference is made to the famous "Recopilación de Indias", many imagine that it was some code of very early date, probably of the sixteenth century, whereas it did not go into effect until the end of the seventeenth century, about midway in the period of Spanish domination. Whatever honour redounds to Spain from this code is diminished by the tardiness of its execution.
The Spanish Government is reproached for having isolated Mexico and hindered foreign commerce. The immense extent of the colony of New Spain, the extensive sea coasts on both sides, the scanty population, the fatal and insupportable climate in certain sections, the deserts, the impenetrable forests, the gigantic mountain ranges, made communication and defense against foreign aggression extremely difficult. The envy and covetousness of other nations, chafing under the sting of having rejected the offer of the discovery, were a constant source of menace to these over-sea possessions. Strangers could select her weakest point of attack; Spain had to defend all sides. Means of communication, established with difficulty, were constantly being interrupted; foreign nations, without distinguishing between times of war and times of peace, kept up a continuous piratical warfare, sacked the coasts, and seized the cargoes of the ships. While this state of continual aggression and menace delayed and impeded the development of the colony, those responsible for it were the very ones to bring forward this charge against Spain. To allow such people to enter freely, even under the pretext of trade, was very dangerous. A foothold once established, it would not have taken long to spread over the entire country, and it was precisely to avoid this that it was necessary to wage incessant war. This is amply proved by the results attending the concession granted the English to cut timber in Yucatan, which ended in the absorption by the English Government of the entire strip of Mexican territory now known as British Honduras. It was therefore imperative to isolate the colony in order to keep it, without, however, for this reason oppressing it.
One cannot brand as stupid and blind a state policy that without any great armed force maintained for three hundred years, submissive and peaceful, extensive distant territories, the object of universal envy. It is true that during the colonial period there was no liberty of the press, but this was the case also in many European countries, and notwithstanding this, in Spain as well as in Mexico and through all America, the writings of Las Casas, which almost questioned the legitimacy of the conquest of the Indies, circulated freely. The first printing machine was brought to the New World not through the personal interest or for the personal advantage of any individual, but through the paternal solicitude of Bishop Zumárraga and the Viceroy D. Antonio de Mendoza. Public instruction, good or bad, according to individual opinion, was on an equality with that of Spain, and to the universities founded in Mexico, which were of the same rank as those of Spain, many noted professors were sent. The taxes were not onerous, and if at times these were excessive it did not arise from insupportable exactions, but from the methods of administration. Many of the mistakes noted today, and so easily censured, were due to the impossibility of one man alone attending to all the details of so complicated a piece of machinery, above all to the great distance of the central government. Scattered through all the ancient documents may be found complaints attributing many of the troubles affecting the Indies to "the cursed distance that prevents their enjoying the presence of their king". The truth, though sought in all earnestness, came to the royal knowledge late and after many difficulties; it was therefore natural that the remedies for evils should be almost always late.
The motives and intentions of the Spanish kings could not have been better; at times they bordered on the Utopian, but it was humanly impossible that among so many officials all should have been exemplary. As the king was obliged to act through them, it was unavoidable that his wishes should often be either intentionally or unintentionally ignored. The wealth of the country excited envy; and its great distance mitigated fear. The Juicio de Residencia, totally unknown today, did not always prove efficacious, yet its establishment shows the earnest desire of restricting the prerogatives of the administration, and at times it proved a strong controlling force that made itself felt. It is, therefore, a vulgar error to believe that the Spanish Government was merciless towards the Colony of Mexico. Like all nations, Spain sought revenue from her colony (disinterestedness and charity are not governmental virtues), but she did not exhaust its resources. If at times special restrictions were imposed, they were the outcome of circumstances and of the not unnatural desire to retain possession of the colony.
Foremost among the public works undertaken by the vice-regal Government was the draining of the Valle of Mexico. The decree authorizing this work is dated 23 October, 1607, and the funds for the work were raised by a tax of 1 per cent, levied on all the residences of the city, seeing that their owners would profit most directly by the improvement. The Indians engaged upon this work were paid 5 reales (63 cents) and an almud (7 quarts) of corn per week, and a daily ration of 1 pound of meat, peppers, wood, and other provisions. A hospital was founded at Huehuetoca for the benefit of disabled workmen, ground being broken on 28 November, 1607, by the Viceroy D. Luis de Valasco, who dug the first sod, after Mass had been said in the village of Nochistongo. Father Juan Sánchez, S.J., and the cosmographer, Enrique Martín (Martínez), were placed in charge of the work. Later Father Sánchez retired, leaving Martín in full charge. This vast work employed the labour of 471,154 men. The Nochistongo tunnel measured over four miles long, with a section measuring 11 feet 6 inches by 13 feet 7 inches. The work was finished on 7 May, 1608, and in a report made by order of the Viceroy Velasco it is stated that only 50 of the workmen had died, and of these 10 were accidentally killed. It is true that this great work did not give the expected results, but it nevertheless remains to the credit of the Government that undertook it for the welfare of the people.
Finally, it may be noted that in examining the list of the viceroys who governed Mexico, the desire of the Spanish monarchs that the persons entrusted with this charge should be persons of importance, is very evident, and if there were some who proved unworthy of the duty entrusted to them, oppressing the people and furthering their own private interests, there were many others, like Mendoza, Velasco, Payo de Rivera, Juan de Acuña, Bucareli, the second Conde de Revillagigedo, and others who proved themselves upright and prudent governors, and merited the gratitude of the colony.
Independent Mexico
The revolt of the English colonies in America, the principles of the French Revolution, the proclamation of Joseph Bonaparte as King of Spain, the uprising of the Spaniards against Napoleon, and old racial antipathies, are the causes to which the independence of Mexico is usually attributed. This was doubtless precipitated by the fact that Miguel Hidalgo y Costilla, parish priest of Dolores, discovered that his plot was on the point of being betrayed, and on 16 September, 1810, raised the standard of revolt against Spain. From the little city of Dolores he marched with an ill-assorted, badly armed company of Indians to the very capital itself, but, not daring to attack it, retraced his steps to Guadalajara. At the bridge of Calderón he was defeated, and pursued as he fled through Acatita de Bajan; he was captured and executed at Chihuahua, 30 July, 1811. His work was taken up and continued by José María Morelos, parish priest of Carácuaro, and upon his death by the Spaniard Mina. When Mina was captured and put to death, almost all hope of gaining independence seemed lost. D. Vicente Guerrero, entrenched in the mountains, kept up a desultory warfare until negotiations were opened with the royalist general, D. Augustín de Iturbide, who had been sent to subdue the insurgents. These negotiations issued in the plan of Iguala, by which Mexico was to be independent, its government a constitutional monarchy, and the Roman Catholic religion the only one recognized and tolerated. Ferdinand VII was chosen as sovereign or, in his default, one of his brothers or some member of the reigning house who should be chosen by the Congress. The secular and regular clergy were to be maintained in all their former privileges and pre-eminence.
Gradually both royalists and insurgents began to support this plan, and on 24 August, 1821, by the Treaty of Cordoba, even the Viceroy D. Juan O'Donoju, who had just landed at Vera Cruz, signified his concurrence. On 27 September of the same year the army of las tres garantias (three guarantees), as it was called, entered the City of Mexico. At the beginning of 1822 it became known that the Spanish Government refused to ratify the treaty, and the partisans of Iturbide, taking advantage of this, proclaimed him emperor. Owing, however, to the difficulties and the opposition he encountered, he resigned the following year, and withdrew to Leghorn, Italy. In 1824, hoping once more to be of service to his country, and without knowing that he was under sentence of death by the Government, he returned to Mexico. He was arrested on his arrival, condemned, and put to death on 19 July, 1824.
Freemasonry, so actively promoted in Mexico by the first minister from the United States, Joel R. Poinsset, began gradually to lessen the loyalty which, in accordance with the plan of Iguala, both the rulers and the government had manifested towards the Church. Little by little laws were enacted against the Church, curtailing her rights, as, for example, in 1833, the exclusion of the clergy from the public schools, notwithstanding the fact that at the time the president, D. Valentín Gómez Farias, claimed for the Republican Government all the privileges of the royal patronage, with the power of filling vacant sees and other ecclesiastical benefices.
General Antonio López de Santa Anna dominated the scene for almost fifty years, but he was a man without principle, and his policy was weak and vacillating. Whatever services he rendered his country were more than outweighed by the many evils of his administration. From 1824 to 1846 the nation was embroiled in an interminable series of revolutions, having to face at the same time some serious national issues. Guatemala, which had cast in her lot with Mexico, separated from her forever; the French invaded the country; Yucatan separated from the central government for several years, and the independence of Texas brought on the war with the United States. The North American troops were in possession of the capital, and to establish peace it was necessary to cede to the conquerors all the territory situated north of the Rio Grande, besides California, Arizona, and New Mexico. And then, when peace was most necessary for the healing of the nation's wounds, there came, instead, civil wars and bloodshed. In 1851,Pius IX sent Monsignor Luis Clementi to settle some religious questions. He was officially received by the president, Señor Arista, but was finally obliged to withdraw and return to Rome the f amou s Const without having accomplished anything. Dissensions continued, and in 1857constitution, which is still in force in the republic, was promulgated by the president, Ignacio Comonfort. His successor, Benito Juárez, issued a series of laws against the Catholic religion. At this time an attempt was made to carry a schismatical movement into effect. Plans were made by the secret societies, as well as other anti-Catholic associations of reformers, to induce President Juárez to declare that the Mexican nation separated herself from communion with Rome, and establish a national religion whose first pontiff, named by the Government, should be Sr. Pardio, formerly parish priest of Zotuta in Yucatan, who had fraudulently obtained a Bull from Gregory XVI consecrating him titular Bishop of Germanicopolis and auxiliary to D. Jose María Guerra, Bishop of Yucatan. The sudden death of Sr. Pardio, in May, 1861, ended this absurd attempt.
This was followed by the French intervention, the empire, and the tragedy of Cerrode Las Campanas in June,1867. In 1864, while Maximilian was emperor, the papal nuncio, Monsignor Meglia, visited Mexico, but he did not obtain anything from the emperor, as Maximilian declared that the "Reform laws", with regard to laicization of church property, would be upheld. Juárez died in 1872, and was succeeded by D. Sebastian Lerdo de Tejada. The latter was overthrown by Porfirio Díaz, who became president. He has filled this office until the present time (1910), with the exception of one term from 1880 to 1884. His conciliatory policy, the encouragement, protection, and support of industries, the opening of ways of communication, have developed the rich resources of the country, and given Mexico an epoch of much needed peace.
Constitution of 1857 and Laws of Reform
From 4 July, 1822, when the law was issued permitting the Government to take possession of the Philippine mission property, and of revenues from pious foundations which were not to be spent within the limits of the Mexican Republic, to the law of 23 November, 1855, Article 42 of which abolished all ecclesiastical jurisdiction in civil matters, a series of laws were enacted by Congress and the legislatures of the states clearly showing the anti-religious spirit of those who framed them. This spirit was at its height from 1857-1874. During the presidency of D. Ignacio Comonfort the famous Constitution of 1857, decreeing the separation of Church and State, was promulgated, and in the years following Benito Juárez framed innumerable laws systematizing the provisions of the Constitution and enforcing the separation, and in 1874 President D. Sebastian Lerdo de Tejada raised many of the Reform Laws framed by Juárez to constitutional statutes.
(A) The Church and her Privileges
Law of 11 August, 1859, Art. 3-- All laws, circulars, and ordinances of any kind whatsoever, established by public authority, by last will and testament, or by custom, which require officials to attend public religious functions, in a body are hereby repealed. Law of 4 December, 1860: Art. 8-- Right of asylum in churches is abolished, and force may and should be employed in whatever measure it may be deemed necessary to arrest and remove according to law a declared or suspected criminal, without the ecclesiastical authorities having a right to intervene. Art. 17-- Official recognition formerly given to various ecclesiastical persons and corporations is withdrawn. Art. 18 -- The use of church bells is to be regulated by police ordinance. Art. 24-- Public officials are forbidden in their official capacity to assist at any religious ceremony, or entertainment in honour of a clergyman, however high in rank he may be. Troops of soldiers are included in the foregoing prohibition.
Law of 13 May, 1873, only article. -- No religious rite or demonstration of any kind whatsoever may take place outside of the church building in any part of the republic. Law of 14 December, 1874, Art. 3-- No official, official corporation, or body of troops may attend in an official capacity religious services of any kind whatsoever, nor shall the Government recognize in any manner whatsoever religious solemnities. All days, therefore, that do not commemorate some exclusively civil event cease to be holidays. Sundays are set apart as days of rest for offices and public institutions. Art. 5-- No religious rite may take place outside the church building, neither shall the ministers of religion or any individual of either sex, of any denomination whatsoever, wear in public a special dress or insignia which would characterize him in any way, under penalty of a fine of ten to two hundred dollars.
(B) Religious Orders
Constitution of 1857, Art.5 -- The State cannot allow any contract, pact, or agreement to go into effect that has for its object the impairment, loss, or irrevocable sacrifice of a man's liberty, whatever the cause may be, work, education, or religious vows. Consequently the law does not recognize monastic orders, nor can it permit their establishment, whatever be their designation or object. Art. 27-- Religious institutions or corporations, whatever their character, name, period of existence, and object, and such civil institutions as are under the patronage, direction, or administration of these, or of the ministers of any religious denomination, shall have no legal right to acquire title to or administer any property, but such buildings as are destined for the immediate and direct use of said corporations and institutions. Neither shall they have the right to acquire or manage revenues derived from real estate.
Law of 12 July, 1859, Art. 5-- All the male religious orders which exist throughout the republic, whatever their name or the purpose of their existence, are hereby suppressed throughout the whole republic, as also all archconfraternities, confraternities, congregations, or sisterhoods annexed to the religious communities, cathedrals, parishes, or any other churches.
Art. 6-- The foundation or erection of new convents of regulars, archconfraternities, confraternities, or sisterhoods, under whatever form or name is given them, is prohibited, likewise the wearing of the garb or habit of the suppressed orders. Art. 7-- By this law the ecclesiastics of the suppressed orders are reduced to the condition of secular clergy, and shall, like these, be subject as regards the exercise of their ministry to the ordinaries of their respective dioceses. Art. 12-- All books, printed or manuscript, paintings, antiquities, and other articles belonging to the suppressed religious communities shall be given to museums, lyceums, libraries, and other public establishments. Art. 13-- All members of the suppressed orders who fifteen days after the publication of this law in their respective localities shall continue to wear the habit or live in community shall forfeit the right to collect their quota as assigned by Article 8, and if after the term of 15 days designated by this Article they should reunite in any place and appear to follow their community life, they shall immediately be expelled from the country. Art. 21-- All novitiates for lay women are perpetually closed. Those at present in novitiates cannot be professed.
Law of 26 Feb., 1863, Art. 1-- All religious communities of women are suppressed throughout the republic. Law of 25 September, 1873, Art. 5-- The law does not recognize monastic orders, nor can it permit their establishment, whatever their name or the object for which they are founded. Law of 4 Dec., 1873, Art. 19-- The State does not recognize monastic orders nor can it permit their establishment, whatever their name or the object for which they are founded. Any orders that may be secretly established shall be considered unlawful assemblies which the authorities may dissolve should the members attempt to live in community, and in all such cases the superiors or heads shall be judged criminals, infringing on individual rights according to Article 973 of the Penal Code of the District, which is declared in force in all the republic.
(C) Church Property
Law of 12 July, 1850, Art. 1-- All property which under different titles has been administered by the secular and regular clergy, whatever kind of property it may be, taxes, shares, or stocks, or the name or purpose it may have had, becomes the property of the State. Law of 5 February, 1861, Art. 100-- The Government hands over all parochial residences, episcopal palaces, and dwellings of the heads of any denomination, declaring them inalienable and free from taxation as long as they are reserved for their own specific purpose. Law of 25 September, 1873, Art. 3-- No religious institution may acquire property nor the revenue derived from property. Law of 10 Oct., 1874, Art. 16-- The direct ownership of the churches nationalized according to the law of 12 July, 1859, and left for the maintenance of Catholic worship, as well as those which have since been turned over to any other institution continues to reside in the nation; but their exclusive use, preservation, and improvement, as long as no decree of consolidation is issued, remains with the religious institutions to which they have been granted. Art. 17-- The buildings mentioned in the preceding article will be exempt from taxation, except when they have actually or nominally passed into the hands of one or more private individuals who hold the title without transmitting it to a religious society; in such cases the property shall be subject to the common law.
(D) Legacies and Wills
Law of 14 December, 1874, Art.8-- Legacies made in favour of ministers of religion, or their relatives to the fourth degree, or of persons living with said ministers when they have rendered any spiritual aid to the testators in their last illness, or when they have been their spiritual directors, are null and void.
(E) Civil Marriage and Divorce
Law of 23 July, 1859, Art. 1-- Marriage is a civil contract that can licitly and validly be contracted before the civil authority. It suffices for its validity that the contracting parties, having complied with the formalities of the law, present themselves before the proper authority, and freely express their desire of being united in marriage. Law of 4 December, 1860, Art. 20-- The civil authorities shall not interfere in the religious rites and practices concerning marriage, but the contract from which this union proceeds remains exclusively subject to the laws. Any other marriage that is contracted in the republic without observing the formalities prescribed by these laws is null, and therefore ineffectual to produce any of the civil ends which the law grants only to a lawfully contracted marriage. Law of 10 December, 1874, Art. 23-- All decisions regarding nullity, validity, divorce, and other questions relative to the marriage state, must be tried before the civil tribunals which will determine the law without taking into consideration any resolutions on this subject that may have been provided by the ministers of religion.
(F) Cemeteries and Graves
Law of 31 July, 1859, Art. 1-- The intervention of the clergy, secular or regular, in the management of cemeteries, vaults, and crypts, which up to the present time has been in force, ceases throughout the republic. Law of 4 December, 1860, Art. 21-- The governors of states, districts, and territories shall exercise the strictest vigilance for the enforcement of the laws in regard to cemeteries and burial grounds, and in no place shall decent burial be refused the dead no matter what may be the decision of the priests or their respective churches.
(G) Hospitals and Charitable Institutions
Law of 2 February, 1861, Art. 1-- All hospitals and charitable institutions which up to the present time have been under ecclesiastical authority and managed by religious corporations are secularized. Law of 5 February, 1861, Art. 67-- Charitable institutions that were managed by ecclesiastical corporations or committees independent of the Government are secularized and placed under the immediate supervision of the civil authorities. Law of 28 February, 1861, Art. 1-- All hospitals, asylums, houses of correction, and charitable institutions which exist at the present time, and which shall be funded in the Federal District, shall be under the protection of the Government. Law of 27 August, 1904, Art. 25-- The ministers of any form of religion cannot act as the directors, administrators, or patrons of private charity; neither can officials, dignitaries, or religious corporations, nor anyone, delegated by them, act in the same capacity.
(H) Oaths
Law of 25 September, 1873, Art. 21-- The simple promise to speak the truth and to fulfil the obligations it entails, shall take the place of the religious oath with its consequences and penalties.
(I) Instruction
Law of 4 December, 1874, Art. 4-- Religious instruction and the exercises of any form of religion are prohibited in all federal, state, and municipal schools. Morality will be taught in any of the schools when the nature of their constitutions permits it, but without reference to any form of religion. The infraction of this article will be punished by a fine of from 25 to 200 pesos, and dismissal from office if the offense is repeated.
(J) Military Service
Law of 4 December, 1860, Art. 19-- The ministers of all forms of religion are exempt from military and coercive personal service, but not from the taxes which the law imposes for this privilege of exemption.
(K) Public Office
Constitution of 1857, art. 56-- No member of the ecclesiastical body can be elected a congressman. Law of 13 November, 1874, Art. 58-- Nominations for senator are subject to the same conditions as those for congressman.
ECCLESIASTICAL ORGANIZATION
There is no doubt that the See of Yucatan, with the title Carolensis, under the patronage of Nuestra Señora de los Remedios, was the first bishopric erected in Mexico; the Bull of Leo X, "Sacri Apostolatus ministerio", issued January, 1518, proves this. The erection of this diocese followed the first reports of the discovery of the peninsula, and by the Bull we see that Yucatan was still thought to be an island. However, as soon as more definite information was received concerning Mexico after the conquest, establishing the fact that Yucatan was part of the mainland, the proceedings for the erection of the diocese were suspended, especially as the Spaniards, diverted by other enterprises, gave little thought to Yucatan, and when it was abandoned by D. Francisco de Montejo, in 1527, they did not return until 1542. It may also be noted that when Clement VII named Fray Julian de Garces first Bishop of New Spain in 1526, the title Episcopus Carolensis was still used, and the Emperor Charles V, using the faculties granted him by the popes of assigning the limits of new dioceses, says in the royal decree which accompanied the Bull: "We declare, assign, and determine as the limits of the Bishopric of Yucatan and Santa María de los Remedios the following lands and provinces; first, the Province of Tlaxcala, inclusive, and S. Juan de Ulúa", etc. As Tlaxcala had a greater population and was nearer the capital, Bishop Garces established the episcopal residence there, from whence it was afterwards moved to Puebla.
Up to 1544 the dioceses in New Spain were:— Puebla, erected in 1526 at Tlaxcala, translated to Puebla, 1539; Mexico, 1530; Guatemala, 1534; Oaxaca, erected with the title of Antequera in 1535; Michoacan, erected in 1536 at Tzintzuntzan, translated later to Patzcuaro, and from there to the new city of Valladolid, now Morelia; Chiapas, 1546. They were all suffragans of the Archdiocese of Seville in Spain. Yucatan, though erected first, never had any resident bishop until 1561. On 31 January, 1545, at the solicitation of Charles V, the Holy Father, Paul III, separated these dioceses from the metropolitan See of Seville and erected the Archdiocese of Mexico, with the above-mentioned dioceses for suffragans. Before the end of the sixteenth century the ecclesiastical Province of Mexico included, besides those already mentioned, the Diocese of Comayagua in Honduras, erected 1539; Guadalajara, 1548; Verapaz in Guatemala, erected in 1556, suppressed 1605; Manila in the Philippine Islands, erected 1581.
At the close of the eighteenth century all the dioceses situated outside Mexican territory had been separated to form new ecclesiastical provinces, and Chiapas, which from 1743 had belonged to the Archdiocese of Guatemala, was not reunited to the ecclesiastical Province of Mexico until the middle of the nineteenth century. Other new dioceses had been founded: Durango, 1620; Monterey, with the title of Linares, 1777; Sonora, 1779 (the episcopal residence in different cities at various epochs, Arispe, Alamos, Culiacan, and at Hermosillo when the Diocese of Sinaloa was erected). In the nineteenth century, Mexico being still the only archdiocese, the Dioceses of S. Francisco de California, erected 1840, and S. Luis Potosí, erected 1854, were added. Pius IX, in the secret consistory of 16 March, 1863, established the Dioceses of Chilapa, Tulancingo, Vera Cruz, Zacatecas, León, Querétaro, Zamora, and the Vicariate Apostolic of Tamaulipas (created a bishopric in 1869), and raised to archiepiscopal rank the episcopal Sees of Guadalajara and Michoacan. From 1869 to 1891 the Vicariate Apostolic of Lower California (1872), the Dioceses of Tabasco (1880) and Colima (1881), were established.
In 1891, Leo XIII, by the Bull "Illud in primis", erected the new Dioceses of Cuernavaca, Tepic, Tehuantepec, Saltillo, and Chihuahua, and raised the Sees of Oaxaca, Monterey, and Durango to archiepiscopal rank. In 1895 the Diocese of Campeche was erected, and in 1899 that of Aguas Calientes. In 1903 the new Diocese of Huajuápan was created, and Puebla raised to the rank of archdiocese, and in 1907 Yucatan was made an archdiocese.
At the present time the ecclesiastical provinces of Mexico are constituted as follows:
· Province of Mexico — Sees of Mexico, Vera Cruz (epis. residence, Jalapa), Tulancingo, Chilapa, Cuernavaca
· Province of Guadalajara — Guadalajara, Zacatecas, Tepic, Colima, Aguas Calientes
· Province of Michoacan — Michoacan (epis. residence, Morelia), Zamora, Leon, Querétaro
· Province of Antequera — Antequera (epis. residence, Oaxaca), Chiapas (epis. residence, S. Cristobal las Casas), Tehuantepec
· Province of Linares — Linares (epis. res., Monterey), S. Luis Potosí, Saltillo, Tamaulipas (epis. res., Ciudad Victoria)
· Province of Durango — Durango, Sonora (epis. res., Hermosillo), Sinaloa (epis. res., Culiacan), Chihuahua, Vic. Apos. Of Lower California (res., La Paz)
· Province of Yucatan — Yucatan (epis. res., Merida), Campeche, with the Territory of Quintana Roo, Tabasco (epis. res., S. Juan Bautista)
· Province of Puebla — Puebla, Huajuápan
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Miami Indians[[@Headword:Miami Indians]]

Miami Indians
An important tribe of Algonquian stock formerly claiming prior dominion over the whole of what is now Indiana and western Ohio, including the territories drained by the Wabash, St. Joseph, Maumee, and Miami rivers. They were closely connected, both linguistically and politically, with their western neighbours, the Illinois, the two tribe-groups speaking dialects of the same language. The Miami, however, were of more independent and warlike character. The tribal name, properly pronounced as in Latin, Me-ah-me (whence Maumee), and in the full plural form Ou-miami-wek, is of uncertain meaning and derivation. They were called by the early English writers Twightwee, a corruption of their Iroquois name, intended to imitate the cry of a crane.
About 1685 the French recognized six bands, or subtribes, in the tribe, consolidated at a later period into three, namely: Atchatchakangouen, "crane people", or Miami proper; Ouiatanon, "whirlpool people", or Wea; and Pianguichia, "separators" (?), or Piankishaw. By the United States Government these were recognized as three distinct tribes. Altogether they may have numbered originally over 4,000 souls. It is possible that Nicolet in 1634, and Radisson and Groseilliers in 1658-60 may have met in their Wisconsin journeyings the Miami, but this is not known. They are first mentioned by the Jesuit Dreuillettes in 1658 as a tribe recently discovered, under the name of Oumamik, living south-west from Green Bay, Wis. The estimate of 24,000 souls is an evident exaggeration. About 1668 and again in 1670 they were visited by Perrot. In the latter year the Jesuit Father Claude Allouez found them, or a part of the tribe, living with the Mascoutens in a palisaded town, in which he established the mission of Saint-Jacques, about the head of Fox river in south-east Wisconsin (see Mascoutens). He describes them as gentle, affable, and sedate, while Dablon, his companion, calls them more civilized then the lake tribes. Apparently these were only a part of the tribe, the main body being further south, although all the bands were represented. They listened eagerly to the missionary's instruction and to satisfy them Allouez was obliged to set up a large cross in their section of the village as well as in that occupied by the Mascoutens.
In 1673 Allouez, who had learned the language, reports good progress, and that they now hung their offerings upon the cross instead of sacrificing to their heathen gods, chief among which was the Sun. There was however a strong opposition party. In June of this same year the noted Fr. Jacques Marquette stopped at the village and procured Miami guides for his voyage down the Mississippi. He describes the Miami as the most civilized, liberal, and shapely of the three tribes then assembled in the town. They wore their hair in two long braids down their breasts, were accounted brave and generally successful warriors, lived in cabins covered with rush mats, and were so eager to listen to Fr. Allouez that they left him little rest even at night. The cross was decorated with Indian offerings, and one chief who had recently died at a distance had asked to have his bones brought for interment beside it, which was done.
But despite their willingness the mission languished and was soon afterwards abandoned, partly on account of lack of missionaries and partly on account of the disturbed conditions growing out of the inroads of the Iroquois, who, having destroyed the Hurons and others in the east, had now turned upon the Illinois and others of the west, and latterly (1682) upon the Miami. The missionary Lamberville, then stationed at Onondaga, gives a graphic account of the wholesale butcheries and horrible tortures of prisoners of which he was witness. The Iroquois, it must be remembered, were well armed with guns from Dutch and English traders, while the remote western tribes had only the bow. Shortly after the building of La Salle's temporary fort on the St. Joseph river, near the present South Bend, Indiana, a band of Miami moved down and formed a village near to the same spot, while some Potawatomi, also settled near them. Allouez followed them and, probably about 1685, established the mission of Saint Joseph, where he continued until his death in 1689. In 1692-3 Fr. Gravier wintered with the Miami, probably in Illinois. In 1694 we find the Wea in a village where Chicago now is. In 1721 Fr. Charlevoix visited the St. Joseph village, where he found nearly all of both tribes nominally Christian, but, from long absence of a missionary, "fallen into great disorders". Soon afterwards this matter was remedied and in 1750 the mission was in flourishing condition. At the same time Fr. Pierre du Jaunay was among the Wea, then residing at Wea creek on the Wabash, near the present Lafayette, Indians.
A third Jesuit mission existed among the Piankishaw, who had their principal village lower down the Wabash, adjoining the present town of Vincennes, founded in 1702. After the suppression of the Jesuits in New France in 1762, the missionaries continued their work, as seculars, as well as was possible, until their deaths, Father Pierre Potier, "the last Jesuit in the west", dying at Detroit in 1781.
Through the influence of English traders a large part of the tribe had become hostile to the French and under the head chief "La Demoiselle" had removed about 1748 from the neighbourhood of the French post at the head of the Maumee (now Fort Wayne, Indians.) to a point on the Miami near the present Piqua, Ohio, and established there a town called Pickawilliny, which grew rapidly in size and importance and became a centre of English trading influence. After repeated refusals to return, a party of northern Indians, led by a French trader, Langlade, in June, 1752, attacked and burned the town, killing and eating La Demoiselle, and carrying the traders to Canada. By this time the whole tribe was settled along the Wabash and the upper Maumee. They generally sided with the French in the French and Indian and Pontiac's wars, and with the English against the Americans in the later wars. Their great chief, Mishikinakwa, or Little Turtle (1752-1812), led the allied Indian forces which defeated Harmar in 1790 and St. Clair in 1791, but was himself defeated by Wayne in 1794, resulting in the famous Treaty of Greenville in the next year, by which the Indians surrendered the greater part of Ohio.
After the close of the war of 1812, in which again they fought on the English side, the Miami began a series of treaty sales culminating in 1840, by which they sold all their territory excepting a small tract of about ten square miles, agreeing to remove west of the Mississippi. The final removal to Kansas was made by the main Miami band under military pressure in 1846, the Wea and Piankishaw having preceded them by a new of years. The main emigration in 1846 numbered about 650. The small reserved tract in Indiana was allotted in severalty to its owners in 1872 and their tribal relations were dissolved. In 1854 the united Wea and Piankishaw were officially consolidated with the Peoria and Kaskaskia, the remnant of the ancient Illinois, and in 1867 they removed altogether to their present lands under the Quapaw agency in north-east Oklahoma (Indian Ter.). In 1873 the remnant of the emigrant Miami, having sold their lands in Kansas, followed their kindred to the same agency.
After the withdrawal of the Jesuits various secular priests ministered as best they could to the Indians within reach of the frontier settlements, notably Fr. Gibault about Detroit and Fort Wayne, and Father Rivet at Vincennes (1795-1804), the latter devoting himself particularly to the Piankishaw, Wea, and Kaskaskia. In 1804 the Friends established an industrial farm on the upper Wabash, where for several years they instructed Miami, Shawnee, and others until forced to withdraw to Ohio by the opposition of the Shawnee prophet, brother of Tecumtha. In 1818 the Baptist minister, Rev. Isaac McCoy, began a work among the Wea and Miami which continued for four years and was then discontinued. In 1833 another Baptist minister, Rev. Jotham Meeker, assisted by Rev. David Lykins, began work among the Wea and Piankishaw, already in Kansas for some years, and built up a flourishing school with corresponding good effect upon the tribe.
The main body of the Miami in Indiana throughout this period and for some years after their removal in 1846 were entirely neglected; without either religious or educational work, they sank to the lowest depths through dissipation, and were rapidly and constantly diminishing by intemperance and drunken murders. In 1841 their agent reports that "more than half the adults who die perish by the hands of their fellow Indians." A notable exception was their chief, Richardville, of mixed blood, who died in the same year, a consistent Catholic, whose "stern honesty and strict punctuality, as well as dignified bearing, commanded universal respect".
In the meantime the restored Jesuits had again taken up the western mission work in 1824. In 1836 Frs. Charles F. van Quickenborne and Hoecken began a series of missionary visits among the Kickapoo, Wea, Piankishaw, Potawatomi, and other removed and native tribes in Kansas which resulted in the establishment of a successful mission among the Potawatomi (St. Mary's) to which the other tribes were contributors. In 1847 a mission was started among the removed Miami, who had made official request for Catholic teachers, but it was discontinued two years later, probably because of the utter unworthiness of the Indians, who are officially described in the same year as "a miserable race of beings, considering nothing but what contributes to the pernicious indulgence of their depraved appetites for whiskey". The picture in 1849 is in even darker colors -- "destroying themselves by liquor and extensively murdering one another", the lowest in condition of all the removed tribes, and reduced in three years by more than one half. In 1855 we hear of the first improvement, through the temperance efforts of the French half- breeds in the tribe. The Quapaw mission of St. Mary's, Okla., in charge of a secular priest assisted by five Sisters of Divine Providence now cares for 276 Indians of the associated remnant tribes, including about 40 of Miami kinship. Of an original 4,000 or more there are left now only about 400, namely -- Indiana, 243; Miami in Okla., 128; Wea and Piankishaw, with Peoria, in Okla., about 40.
Very little has been recorded of the customs or general ethnology of the Miami. They were organized upon the clan system, with, according to Morgan, ten gentes. One of their dances has been described, the feather dance, in which the performers, carrying feathered wands, imitated the movements of birds. They had a cannibal society -- or possibly a clan -- upon which devolved the obligation of eating the body of a prisoner upon occasion of certain great victories. Such ceremonial cannibalism was almost universal among the northern and eastern tribes. Their chief deities seem to have been the Sun and Thunder. They buried in the ground, under small log structures upon the surface of the ground, or in large logs split and hollowed out for the purpose. Of the language nothing of importance has been published beyond a Wea Primer, by the Baptist mission in 1837, although considerable manuscript exists with the Bureau of American Ethnology. It is still spoken by a large proportion of the survivors.
Margry, Découvertes, I-VI (Paris, 1879-1886); Shea, Cath. Indians. Miss (N.Y., 1854); Jesuit Relations, ed. Thwaites, especially XLIV, LIV, LVIII, LIX, LXII (Cleveland, 1896-1901); Parkman, Montcalm and Wolfe (2 vols., Boston, 1884); Morgan, Ancient Society (New York, 1877); Comsner, Of Ind. Affairs, Annual Repts. (Washington); Director Cath. Ind. Miss., Annual Reports (Washington); Kappler, Ind. Affairs: Laws and Treaties (2 vols., Washington, 1904); Craig, Ouiatanon in Ind. Hist. Soc. Pubs., II (Indianapolis, 1893).
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Michael Alford
A Jesuit missionary in England during the persecution, b. in London 1587; d. at St. Omers, 11 August 1652. His real name was Griffith, and he sometimes passed as John Flood, the aliases being used to escape detection. He entered the novitiate at Louvain, in 1607, studied philosophy in the English College at Seville and theology at Louvain, and was made a professed of the four vows (see JESUITS) in 1619. After his ordination, he was sent to Naples to minister to his fellow countrymen there, as well as to the British merchantmen and sailors who frequented that port. From thence he was sent to Rome, where he filled the office of Penitentiary from 1615 to 1620. He then became Socius to the Master of Novices, and, subsequently, rector of the Society's College at Ghent. In 1628, he went over to England and, immediately at his arrival in Dover, was seized as a priest. When restored to liberty he went to Leicestershire, where he laboured for nearly thirty-three years. His principal hiding place was at Combe, in Hereford, where a subsequent search revealed a considerable library, most probably made use of by him in his writings. He was the author of many important works, especially of the famous "Annales Ecclesiastici et Civiles Britannorum, Saxonum, et Anglorum." The "Brittainia Illustrata" is attributed to him. but Sommervogel denies the authenticity of "The Admirable Life of St. Winefride", also ascribed to him. To complete his "Annales", he received permission to pass over to the continent, but on arriving in St. Omers he was attacked by a fever and died.
English Menology; Southwell; Paquot; De Backer, Bibliotheque de la c. de J., I, 71; Foley, Records of the English Province, II, 299-308.
T.J. CAMPBELL
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Michael & Nicetas Akominatos
Michael (d. 1215) and Nicetas (d. 1206); also known as Choniates, from their native city, Chonia (the Colossae of St. Paul).
Two famous Greeks of the later Byzantine period. While studying at Constantinople by their father's wish, Michael acted as tutor to his younger brother Nicetas. Michael became a priest; Nicetas studied history and jurisprudence, in addition to theology, and rose to high honors in the imperial service. As governor of the province of Philippopolis, he witnessed the passage of the Third Crusade under Frederick Barbarossa, in 1189, a march which entailed great hardships and sufferings on the whole Eastern Empire, and which Walter Scott has dealt with, incidentally, in his "Count Robert of Paris." Michael, who, by his brother's influence, had been made Archbishop of Athens in 1175, had a similar experience of "Latin" aggressions, and was even forced to retire to the island of Chios. Nicetas, with his family, fled from Constantinople to Nicaea, where he died. Nicetas is the author of several important works concerning Byzantine theology and history. His "Treasure of Orthodoxy" (Thesauros Orthodoxias) is a historical and polemical work against all anti-Christian heresies, valuable among other reasons for the treatment of contemporary errors, and in a way supplementary to the famous "Armory of Doctrine" (Panoplia Logmatike) of Euthymios Zigabenos. It is also prized for its quotations from the synods of his time and for the fragments it has saved from lost Monophysite and other heretical writings. It has never been printed in its entirety; some portions of it are reprinted from earlier editions in Migne (P.G., CXXXIX, 1101-1444; CXL, 9-281). The work was written probably between 1204 and 1210. His fame as an historian of medieval Constantinople rests on his description in twenty-two books of the period from 1180 to 1206; it is practically an account of the fateful reigns of the last of the Comneni especially the vicissitudes of the royal city during the Fourth Crusade (1204); its siege, capture, and pillage by the Latin Christians (P.G., CXXXIX, 287-1088). Krumbacher vouches for his generally objective temper and equitable treatment of persons and events. The style is bombastic and overladen with rhetorical ornament. His little treatise on the statues destroyed by the Latin "barbarians" (De Signis, P.G., CXXXIX, 287) is highly prized by students of classical antiquities. Michael, of whom Krumbacher says (p. 469) that his tenure of the see of Athens was equivalent to a ray of light amid the obscurity of ages, was a meritorious orator, pastoral writer, poet, and correspondent. His discourses cast a sad light on the wretched conditions of contemporary Attica, as does his iambic elegy "On the City of Athens", described as "the first and only surviving lamentation for the decay and ruin of the ancient and illustrious city." Of his letters 180 have reached us. His character is described as energetic, but gentle and upright. He was too much a Byzantine to denounce the imperial authority in the person of the cruel Andronicus, while that monster lived; but after his death, says Krumbacher, he could not find words enough to depict his iniquities. Many of his writings are in Migne (P.G., CXL, 298-384; 124-1258). The best edition of his works is that of Spiridion Lambros (Athens, 1879-80).
KRUMBACHER, Gesch. d. byzant. Litteratur (2d ed., Munich, 1897), 92 sqq., 281 sqq., 468 sqq.; CARL NEUMANN, Griech. Geschichtschreiber, etc. (Leipzig, 1888); WILKEN, Gesch. der Kreuzz ge V (Leipzig, 1829; for the treatise on the statues). The History of Nicetas was edited by BEKKER for the Corpus Script. Byzant. (Bonn, 1835). The portions relating to the Crusades are found in MILLER, Recueil des historiens grecs des croisades (Paris, 1875). For a comparison between Nicetas and the French "Herodotus of the Crusades", Geoffroy de Villehardouin, see SAINTS BEUVE, Causeries du Lundi (Paris, 1854), IX, 305-40; see also TAFEL, Komnenen und Normannen (1852).
THOMAS J. SHAHAN
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Michael Augustine Corrigan
Third Archbishop of New York, b. 13 August, 1839, at Newark, New Jersey, d. at New York, 5 May, 1900. His parents were natives of Ireland. After graduating at Mt. St. Mary's College, Emmittsburg, Md, in 1859, he entered the College of the Propaganda at Rome, and was one of the twelve students with whom the North American College was opened there, 8 December, 1859. He was ordained priest at Rome, 19 September, 1863, and received there the degree of Doctor of Divinity in 1864. Returning to his native diocese in September, 1864, he was successively professor of dogmatic theology and of Scripture, vice-president and president of Seton Hall College and Seminary, and vicar-general of the diocese until 1873, when on 4 May he was consecrated Bishop of Newark. His administration, during the seven years of its continuance, was characterized by unceasing and successful efforts to bring the regulation of the spiritual and temporal affairs of the diocese into strict accordance with the prescriptions and recommendations of the plenary councils of the Church in the United States that had been held previous to his accession to the episcopacy.
The declining health of Cardinal McCloskey, Archbishop of New York, requiring the appointment of a coadjutor, the young Bishop of Newark was named, 1 October, 1880, titular Archbishop of Petra, with the right of succession for New York, and on the death of Cardinal McCloskey in October, 1885, he assumed charge. Having taken an active part in the proceedings of the Third Plenary Council of Baltimore (1884) as the representative of the cardinal, his first important act as archbishop was to convoke a synod of the diocese, in November, 1886, to carry into effect the decrees of the council. The considerable changes made by the council in the status of the clergy and its provisions for the administration of the dioceses of the United States as to their subordinate officials, were adopted. A new theological seminary, to replace that of St. Joseph's, Troy, was built at Dunwoodie, and opened September, 1896. The unfinished towers of St. Patrick's Cathedral were completed. The Orphan Asylums on Fifth and Madison Avenues were transferred to a new suburban location at Kingsbridge. The construction of the Lady Chapel of the cathedral, through funds donated by a generous Catholic family, was begun.
During the municipal election of 1886 Archbishop Corrigan deemed it his duty to disapprove the socialistic character of the writings and addresses of one of the candidates for the mayoralty. This brought about the most disturbing incident, perhaps, of the archbishop's administration, the difference between himself and a prominent member of his clergy, the Rev. Dr. Edward McGlynn, rector of St. Stephen's Church, New York city, occasioned by the latter's advocacy of opinions which the archbishop believed were not in accord with Catholic teaching on the subject of the rights of property. The controversy began in 1886 with the clergyman's appearance on the public platform, in behalf of one of the candidates for mayor, who stood for certain novel economic theories, and led to the privation of his pastoral office. Not complying afterwards with the order of the Pope, Leo XIII, to proceed to Rome, he incurred the sentence of excommunication.
There resulted some commotion in ecclesiastical and other circles, accentuated later (1892) by a new phase which the Catholic School question assumed in its relation to the State. A period of much public discussion and excitement followed which, however, began to subside rapidly when Dr. McGlynn was relieved of the censure by the Apostolic Delegate, then Archbishop Satolli, and obeyed the summons of the Holy Father. In 1894 Archbishop Corrigan appointed Dr. McGlynn pastor of St. Mary's Church, Newburgh, where he remained until his death in 1901.
On May 4th, 1898, Archbishop Corrigan celebrated the twenty-fifth anniversary of his episcopal consecration. Laymen, priests, and many prominent Catholics assembled to testify to his virtues as an ecclesiastic and as a citizen. He made his last ad limina Apostolorum in 1900. Two years afterwards, returning from a confirmation visit to the Bahamas, he contracted a cold, which, aggravated by an accident, caused his death on May 5th of the same year. The manifestation of sentiments of respect and affection on that event was not only local but national. From the beginning of his episcopate in New York, he was obliged to face the problem of the great influx of foreign, especially Italian, immigration and its religious requirements. He had to guide and direct the charitable and educational interests of his diocese which rapidly and widely expanded during his administration. Through the seventeen years of his rule he was instrumental in the increase of the churches, chapels, and stations of the archdiocese by one hundred and eighty-eight, of the clergy by two hundred and eighty-four, of schools by seventy-five. His scholarship was deep and wide extending to every branch of ecclesiastical learning; his piety marked but unobtrusive; his methods gentle but firm. His devotion, his zeal, and his unceasing labours in behalf of religion make him a conspicuous figure in the history of the American Church of the nineteenth century. The only literary production that his busy life as a priest and bishop permitted him to publish was a "Register of the Clergy laboring in the Archdiocese of New York from early missions to 1885", which he compiled for the "Historical Records and studies" of the United States Catholic History Society (Jan., 1889, sqq.).
Cathedral Library Association, Memorial of Most Rev. Archbishop Corrigan, Third Archbishop of New York (New York, 1902); Flynn, The Cath. Ch. In New Jersey (Morristown, 1904); Smith, The Cath. Ch. In New York (New York, 1908); Reuss, Biog. Cycl. Of the Cath. Hierarchy of U.S. (Milwaukee, 1898) Farley, The History of St. Patrick's Cathedral (New York, 1908).
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Michael Cærularius
(Keroulários).
Patriarch of Constantinople (1043-58), author of the second and final schism of the Byzantine Church, date of birth unknown; d. 1058. After the reconciliation following the schism of Photius (d. 801), there remained at Constantinople an anti-Latin party that gloried in the work of that patriarch, honoured him as the great defender of the Orthodox Church, and waited for a chance of renewing his quarrel. The only explanation of Michael Cærularius's conduct is that he belonged from the beginning to the extreme wing of that party, and had always meant to break with the pope as soon as he could. Belonging to one of the great families of Constantinople, he held in his youth some place at the Court. He began his public career by plotting with Constantine Monomachus, the future emperor, to depose Emperor Michael IV (1034-1041). Both conspirators were banished, and, in their exile, formed the friendship to which Cærularius owed his later advancement. Cærularius was known as a dangerous person, so the Government tried to stop his political career by making him a monk. At first he refused; then suddenly the suicide of his brother caused his conversion, and he voluntarily entered a monastery. In 1042 Monomachus became emperor peaceably by marrying Zoe, a descendant of Basil the Macedonian (Basil I, 867-86) and widow of both Romanus III (1028-34) and Michael IV. He remembered his old friend and fellow-conspirator and gave him an ambiguous place at court, described as that of the emperor's "familiar friend and guest at meals" (Psellus, "Enkomion", I, 324). As Cærularius was a monk, any further advancement must be that of an ecclesiastical career. He was therefore next made syncellus (that is, secretary) of the patriarch, Alexius (1025-34). The syncellus was always a bishop, and held a place in the church second only to that of the patriarch himself. In 1034 Alexius died, and Constantine appointed Cærularius as his successor. There was no election; the emperor "went like an arrow to the target" (Psellus, ibid., p. 326). From this moment the story of Cærularius becomes that of the great schism.
The time was singularly unpropitious for a quarrel with the pope. The Normans were invading Sicily, enemies of both the papacy and the Eastern Empire, from whom they were conquering that island. There was every reason why the pope (St. Leo IX, 1048-56) and the emperor should keep friends and unite their forces against the common enemy. Both knew it, and tried throughout to prevent a quarrel. But it was forced on them by the outrageous conduct of the patriarch. Suddenly, after no kind of provocation, in the midst of what John Beccus describes as "perfect peace" between the two Churches (L. Allatius, "Græcia orthod.", I, 37), Cærularius sent a declaration of war against the pope and the Latins. His agent was Leo, Metropolitan of Achrida in Bulgaria. In 1053 this latter sent a letter to Bishop John of Tranum in Apulia, complaining of certain Latin customs, especially fasting on Saturday and the use of azyme (unleavened) bread for the Holy Eucharist. He says that the letter is meant for "all the bishops of the Franks and for the most venerable pope" (published by Will, "Acta et scripta", 56-60). There is no doubt that it was dictated by Cærularius. John of Tranum sent the letter on to Cardinal Humbert of Silva Candida, who translated it and showed it to the pope. Cærularius then sent to the other patriarchs a treatise written by Nicetas Pectoratus (Niketas Stethatos in Greek), a monk of Studion, against azyme bread, fasting on Saturday, and celibacy. Because of these "horrible infirmities", Nicetas describes Latins as "dogs, bad workmen, schismatics, hypocrites, and liars" (Will, op. cit., 127-36). Cærularius's third move made it plain that he meant war to the knife. Still entirely unprovoked, he closed all the Latin churches at Constantinople, including that of the papal legate. His chancellor Nicephorus burst open the Latin tabernacles, and trampled on the Holy Eucharist because it was consecrated in azyme bread.
The pope then answered the letter of Leo of Achrida. Knowing well whence it came, he addressed his answer in the first place to Cærularius. It is a dignified defence of the customs attacked and of the rights of the Holy See. He points out that no one thought of attacking the many Byzantine monasteries and churches in the West (Will, op. cit., 65-85). For a moment Cærularius seems to have wavered in his plan because of the importance of the pope's help against the Normans. He writes to Peter III of Antioch, that he had for this reason proposed an alliance with Leo (Will, 174). Leo answered this proposal resenting the stupendous arrogance of Michael's tone, but still hoping for peace. At the same time he wrote a very friendly letter to the emperor, and sent both documents to Constantinople by three legates, Cardinal Humbert, Cardinal Frederick (his own cousin and Chancellor of the Roman Church, afterwards Stephen IX, 1057-58), and Archbishop Peter of Amalfi. The emperor, who was exceedingly annoyed about the whole quarrel, received the legates with honour and lodged them in his palace. Cærularius, who had now quite given up the idea of his alliance, was very indignant that the legates did not give him precedence and prostrate before him, and wrote to Peter of Antioch that they are "insolent, boastful, rash, arrogant, and stupid" (Will, 177). Several weeks passed in discussion. Cardinal Humbert wrote defences of the Latin customs, and incidentally converted Nicetas Pectoratus (Will, 93-126, 136-50). Cærularius refused to see the legates or to hold any communication with them: he struck the pope's name from his diptychs, and so declared open schism. The legates then prepared the Bull of excommunication against him, Leo of Achrida, and their adherents, which they laid on the altar of Sancta Sophia on 16 July, 1054. Two days later they set out for Rome. The emperor was still on good terms with them and gave them presents for Monte Cassino. Hardly were they gone when Cærularius sent for them to come back, meaning to have them murdered (the evidence for this is given in Fortescue, "Orthodox Eastern Church", 186-7). Cærularius, when this attempt failed, sent an account of the whole story to the other patriarchs so full of lies that John of Antioch answered him: "I am covered with shame that your venerable letter should contain such things. Believe me, I do not know how to explain it for your own sake, especially if you have written like this to the other most blessed patriarchs" (Will, 190).
After the schism Cærularius became for a time the strongest man at Constantinople. He quarrelled with his former patron, Constantine IX, who appeased him by abject apologies. He became a kind of king-maker. When Theodora succeeded (1055-6), he "tried to rule over the empress" (Psellus, "Enkomion", 357). Michael VI (1056-7) was not sufficiently submissive, so Cærularius worked up a revolution, deposed him, went himself to cut off his hair, and shut him up in a monastery. In his place he set up Isaac Comnenus (Isaac I, 1057-9). Isaac knew well to whom he owed his place and was at first very docile. At this time Cærularius reached the height of his power. He appointed all the officers of state, and was the real sovereign of the empire. So little did he disguise this fact that he began to wear the purple shoes that were always the prerogative of the emperor. "Losing all shame", says Psellus, "he joined royalty and priesthood in himself; in his hand he held the cross while imperial laws came from his mouth" (in Brehier, op. cit., 275). Then Isaac got tired of being the patriarch's puppet and wanted to reign himself. So once again Cærularius worked up a revolution. This time he meant to have himself crowned emperor. But Isaac was too quick for him; Michael Psellus was employed to bring the charge against him. He was accused of treason, paganism, and magic; he was "impious, tyrannical, murderous, sacrilegious, unworthy". He was condemned to banishment at Madytus on the Hellespont. On the way there was a shipwreck from the effects of which he died (1059).
As soon as he was dead his apotheosis began. The emperor professed much regret for what had happened; his body was brought back to Constantinople and buried with great pomp in the church of the Holy Angels. Psellus, who had brought the charges against him, now preached a panegyric in his honour, describing him as the best, wisest, holiest, most misunderstood of men (this "Enkomion" is published by Sathas; see bibliography). It seems that, as soon as he was dead and therefore no longer dangerous, the Government found it more prudent to pretend to share the popular enthusiasm for him. From Psellus's two accounts (the indictment at the trial and the funeral oration) it is not difficult to form an opinion about Cærularius's character. He was by far the strongest man in the Eastern Empire during a time of its general degradation, far more capable than the contemptible emperors he set up and deposed. His life was austere. He had unbounded ambition, pride, and savage vindictiveness. It was said at the time that he never forgave an injury. He was not a scholar, nor in any way so great a man as his predecessor and model, Photius. It seems that his breach with Rome was a part of a general scheme. He wanted to make himself autocrat of at least Eastern Europe. He could easily cow the feeble emperors; he could and did dictate orders overweeningly to the other Eastern patriarchs, but he knew that he could not frighten nor persuade the pope to tolerate such a position. A breach with the West was thus the first necessary step in a career that was meant to end in a combination of patriarchate and empire in his own person. He did not succeed in that plan, but he did something much more momentous; he founded the schismatical Byzantine Church.
     WILL, Acta et Scripta quæ de controversiis ecclesiæ græcæ et latinæ sæculo XI composita extant (Leipzig, 1861); PSELLUS, History, ed. SATHAS, in Byzantine Texts (London, 1898); PSELLUS, Enkomion in SATHAS, Bibl. medii ævi, IV (1875), 326 sqq.; also in P. G., CXXII, 477-1186; BRÉHIER, Le schisme oriental du XIe siecle (Paris, 1899); HERGENRÖTHER,Photius, III (Ratisbon, 1869); PICHLER, Gesch. der kirchl. Trennung zwischen den Orient u. Occident (Munich, 1864-5); NORDEN, Das Papsttum und Byzanz (Berlin, 1903); FORTESCUE, The Orthodox Eastern Church (London, 1907), chap. v, The Schism of Cerularius.
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Michael Corcoran
Soldier, b. at Carrowkeel, County Sligo, Ireland, 21 September, 1827; d. at Fairfax Court House, Virginia, U.S.A., 22 December, 1863. His father was an army pensioner, and he himself joined the Royal Irish Constabulary when nineteen years of age. He resigned after three years' service and emigrated to New York in August, 1849. Here he soon became a leader among his fellow-countrymen. He enlisted as a private in the Sixty-Ninth Regiment of the State Militia, a command composed of Catholics of Irish birth or descent, and rose from rank to rank until he was elected colonel, 25 August, 1859. The next year the Prince of Wales (afterwards King Edward VII of England) visited New York, and in the military parade given in his honour Colonel Corcoran refused to order the Sixty-Ninth Regiment to join. For this act of military disobedience he was placed under arrest by the State authorities and ordered before a court martial. The trial created much excitement all over the country, his Irish countrymen enthusiastically applauding his course, and the case was pending when the Civil War broke out. The proceedings were immediately quashed, and the Sixty-Ninth, with overflowing ranks, was one of the first regiments to march, with Corcoran at its head, 23 April, 1861, to the defence of the Union. It participated with special gallantry in the first Battle of Bull Run, 21 July, 1861, in which action Colonel Corcoran was wounded and taken prisoner. He was kept in the Confederate prisons for thirteen months and then exchanged in August, 1862. His return to the North brought him a series of popular ovations and testimonials. He was commissioned a brigadier-general, at once raised a brigade of four regiments, which was called the Irish Legion, and, taking command of it, rejoined the army in Virginia in November, 1862. During the following year the Legion participated in several minor engagements, and while in camp at Fairfax Court House, Virginia, General Corcoran was thrown from his horse and died the same day from the effects of the accident.
CONYNGHAM, The Irish Brigade and Its Campaigns (Boston, 1869); CRIMMINS, Irish American Historical Miscellany (New York, 1905); The Irish American (New York), The Pilot (Boston); contemporary files; CAVANAGH, Memoirs of Gen. Thomas Francis Meagher (Worcester, 1892).
THOMAS F. MEEHAN 
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Michael de L'Hospital
Born at Aigueperse, about 1504; d. at Courdimanche, 13 March, 1573. While very young he went to Italy to join his father, who had been a follower of the traitor, the Constable of Bourbon, in the camp of Charles V. He acquired his juridical training first as a student at Padua and then as auditor of the Rota at Rome, and in 1537 became a councillor of the Parliament of Paris. In 1547 he was charged by Henry II with a mission to the oecumenical council, which had been transferred from Trent to Bologna, returning after sixteen months to take his seat in the Parliament. He was next appointed chancellor of Berry by Marguerite of France, the daughter of Francis I, in 1554 became the first president of the court of exchequer (chambre des comptes), and, upon the accession of Francis II (1559), entered the privy council through the patronage of the Guises. Catharine de' Medici appointed him chancellor in 1560. On the one hand, L'Hospital had written a eulogy in Latin verse on the Duke of Guise and the Cardinal of Lorraine; on the other hand, he was the husband of a Protestant wife, and had had his children brought up Protestants. At the opening of his career as chancellor his complex personality is thus described by Brantôme: "He was held to be a Huguenot, though he went to Mass; but at court they said, 'God save us from L'Hospital's Mass!'" Théodore de Bèze had had a portrait of L'Hospital made, in which he was represented with a lighted torch behind his back, a way of indicating that the chancellor had known the "light" of the Reformation, but would not look at it. As a matter of fact, the policy of tolerance, of which he was the apostle in France, was, perhaps, inspired by a certain scepticism; the differences of religious belief seemed to him less serious and less profound than they really were; he would have readily classed in the same category the Council of Trent and certain Calvinistic manifestations, as equally embarrassing to the State; and the state of mind of which he was a representative was much nearer to that of the eighteenth-century philosophers than it was to that of men living in his own day, whether Protestants or Catholics.
The Edict of Romorantin (May, 1560) gave to the bishops criminal jurisdiction in cases of heresy, and to the secular courts the function of punishing the offence of holding Protestant meetings. This was L'Hospital's first effort to draw the line between spiritual and temporal -- between the religion of the kingdom and its police regulation. His address at the opening of the States General of Orléans (13 December, 1560) is summed up in these words: "The knife is worth little against the spirit. We must garnish ourselves with virtues and good morals, and then assail the Protestants with weapons of charity, prayers, persuasion, the word of God. Away with those diabolical names -- Lutheran, Huguenot, Papist -- names of factions and seditions. Let us keep to the name of Christian." To this programme of tolerance he added some extremely severe threats against Protestants who should stir up seditions, while, on the other hand, the religious articles of the Ordinance of Orléans (31 January, 1561) essayed to bring back the Church of France to the Pragmatic Sanction of Bourges, to restore to it certain elective franchises, and thus to do away with the exclusive rights which the pope and the king had exercised over it since the concordat of Francis I. On 19 April, 1561, L'Hospital sent to the governors, without previously submitting it to the Parliament, an edict granting to all subjects the right of worshipping as they pleased in their own homes. In July, 1561, he caused all prosecutions for religious opinions to be suspended until a "council" should be assembled. This "council," which was the Colloquy of Poissy, resulted in nothing. By another edict (15 January, 1562) he granted to the Protestants liberty of worship outside of cities, and recognized their right to hold meetings in private houses, even within the limits of cities. This edict the Protestants always regarded as a kind of charter of enfranchisement, and during the religious wars they constantly demanded its restoration.
But other measures touching the Church, taken by L'Hospital at the same time, gave the Holy See good reason for uneasiness. He caused a thesis on the pope to be denounced before the Parliament, because it seemed to him too ultramontane; he opposed the monitorium by which Pius IV had invited Jeanne d'Albret to appear in France before the Inquisition. At last Pius IV in 1562 requested of the French Court that the chancellor be dismissed. L'Hospital, in fact, was not present at the conclusion of the council which decided on war against Condé and the Protestants; he returned to court only after this first war of religion, when the Edict of Amboise (19 March, 1563) restored religious peace by guaranteeing certain liberties to the Protestants. He agreed with Catharine de' Medici that the cause of peace would be served by having Charles IX declared of age, and by letting him make a progress through the country. The declaration of the king's majority took place in 1563, and from 1564 to 1566 L'Hospital caused him to make an extensive journey through France. During this tour the Ordinance of Moulins (February, 1566) was promulgated by the chancellor, to reform the administration of justice. But L'Hospital's plans failed; party violence continued, and the Catholics blamed him for his indulgence towards the Protestants, all the more bitterly because he refused to let the Council of Trent be published in France. In February, 1564, he had declared himself so strongly against the acceptance of the Tridentine decrees that the Cardinal of Lorraine exclaimed: "You should take off your mask and embrace Protestantism." The same cardinal also, when he appeared before L'Hospital at Moulins (February, 1566) to demand the abrogation of the Edict of Amboise, treated him as a worthless fellow (bélître).
Meanwhile, suspicion of him continued to increase in the Catholic camp, and after the Protestants had made an attempt at Meaux (26-28 September, 1567) to get possession of the king's person, thus precipitating the second war of religion, Catharine de' Medici turned against the chancellor with the brutal words: "It is you who have brought us to this pass with your counsels of moderation." From that day the policy of moderation, which had been L'Hospital's dream, was exploded; his repeated assurances of Huguenot loyalty were belied by the conspiracy of Meaux, and he retired, disheartened, to his estate at Vignay. Irremovable as chancellor, he had to give up the seals on 24 May, 1568. He followed from a distance the events which little by little brought Catharine de' Medici to the Massacre of St. Bartholomew. His daughter, who was in Paris at the time of the massacre, was saved through the protection of François de Guise's widow. L'Hospital himself and his wife were threatened by the peasantry of Vignay, and a report was spread that they had been killed; Catharine sent some soldiers to protect him. On 1 February, 1573, the Court compelled L'Hospital to resign the chancellorship, and he died six weeks later. His Latin poems, which in the seventeenth century had passed into the hands of Jan de Witt, grand pensionary of Holland, were published in 1732, in a more complete edition than that of his grandson (1585). His complete works, edited by Dufey, appeared at Paris, in 1824, in five volumes.
Villemain, Etudes d'Histoire moderne (2nd ed., Paris, 1856); Amphoux, Michel de L'Höpital et la libert, de conscience au XVIe siècle (Paris, 1900); Atkinson, Michel de L'Hospital (London, 1900); Dupr,-Lasale, Michel de L'Hospital avant son élévation au poste de chancelier de France (2 vols., Paris, 1875-1899); Shaw, Michel de L'Hospital and His Policy (London, 1905).
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Michael Egan
First bishop of Philadelphia, U.S.A., b. in Ireland, most probably in Galway, in 1761; d. at Philadelphia, 22 July, 1814. Entering the Order of St. Francis he was rapidly advanced to important offices. In his twenty-sixth year he was appointed guardian of St. Isidore's, the house of the Irish Franciscans, at Rome, and held this position for three years, when he was transferred to Ireland. After labouring for several years as a missionary in his native land, he responded to an earnest appeal of the Catholics of Lancaster, Pennsylvania, and went to the United States. Though lacking the constitution demanded by the pastoral duties of that pioneer age, and suffering often from sickness, Father Egan's priestly zeal and his eloquence in the pulpit gained universal recognition, and, in April, 1803, he was appointed by Bishop Carroll one of the pastors of St. Mary's church in Philadelphia. On 8 April, 1808, Pope Pius VII erected this city into an episcopal see, with Michael Egan as first bishop. Archbishop Carroll describes him to the Roman authorities as "a man of about fifty who seems endowed with all the qualities to discharge with perfection all the functions of the episcopacy, except that he lacks robust health, greater experience and a greater degree of firmness in his disposition. He is a learned, modest, humble priest who maintains the spirit of his Order in his whole conduct." Owing to the Napoleonic troubles, the papal Bulls did not reach America until the year 1810. On 28 Oct. Bishop Egan was consecrated by Archbishop Carroll in St. Peter's church, Baltimore. His brief episcopate was embittered and his health shattered by the contumacious behaviour of the lay trustees of St. Mary's church, which he had chosen for his cathedral. These trustees, who were tainted with the irreligious notions of the times, without any legal right, and contrary to the canons of the Church, claimed the privilege of electing and deposing their pastors and of adjusting their salaries. This un-Catholic contention that "the laity own the churches and the clergy are their hired servants" disturbed the peace, retarded the progress, and threatened the existence of the Catholic religion in Pennsylvania during two episcopates. Bishop Egan's troubles were aggravated by the insubordination of two Irish priests whom he had admitted to the diocese, James Harold and his better-known nephew, William Vincent Harold. Bishop Egan died worn out by his struggles to maintain his episcopal authority.
JAMES F. LOUGHLIN. 
Transcribed by Gerald M. Knight
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Michael George Mulhall
Statistician, b. in Dublin, 29 September, 1829; d. there 13 Dec., 1900. He was educated at the Irish College, Rome. Going to Bue=F1os Aires he established there in 1861 the "Standard", the first paper in English published in South America. In 1869 he brought out "The Handbook of the River Plate", the first English book printed in Argentina. This was followed by his "Progress of the World" (1880); "Balance Sheet of the World, 1873-1880" (1881); "Dictionary of Statistics" (1883), a standard work of reference, few modern compilations having been more extensively used; "History of Prices since 1850" (1885). In 1896 he travelled extensively in Europe collecting material for the Committee of the English Parliament reporting on a proposed department of agriculture for Ireland. The pope decorated him in recognition of his literary work, in which his wife, Marion McMurrough Mulhall, who has also written extensively, was his active and practical assistant. Tablet (London, 22 Dec., 1900).
THOMAS F. MEEHAN. 
Transcribed by Anthony J. Stokes
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Michael John Brenan
An ecclesiastical historian, born in Kilkenny, Ireland, in 1780; died at Dublin, February, 1847. He was the son of a stonemason and after his ordination to the priesthood, speedily obtained reputation as a preacher, but, owing to his vanity and pride, came into collision with his bishop, and was suspended. He then left the Church, became a Protestant, and was taken up by the Priests' Protection Society under whose auspices he was announced to preach in St. George's Church, Dublin. In the meantime he reconsidered his position and repented of his folly. He resolved to make public reparation for his fault, and on the Sunday in 1809, when he was announced to commence his campaign against the Church, he ascended the pulpit of St. George's, began by blessing himself most reverently, and then to the relief of his audience took up the Bible, and said "This is the Word of God". After a brief pause, he added deliberately and earnestly, "And I swear by its contents that every word I have uttered against the Catholic Church is a lie", and at once left the building. He went to a neighbouring Capuchin friary, explained what had happened, and begged to be admitted into the order. After some time, his prayers were granted, and he became a Franciscan at Wexford where in later years he wrote (as a penance, it is said) his valuable "Ecclesiastical History of Ireland" (2 vols., Dublin, 1840, revised ed., 1864).
HOGAN, History of Kilkenny (pulpit incident reproduced in Ossory Archoelogical Society Journal, 1879), 423-425; Mirror files (Waterford, 7 November, 1809).
D. J. O'DONOGHUE 
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Michael Joseph Quin
Originator of the "Dublin Review", born at Thurles, Co. Tipperary, Ireland, 1796; died at Boulogne-sur-Mer, 19 Feb., 1843. Coming to London he was called to the Bar at Lincoln's Inn and while waiting for practice devoted himself to journalism. For the "Morning Herald" he wrote an account of his experiences in Spain during the latter part of 1822 and the first four months of 1823. This he published in book-form as "A Visit to Spain" (1823). In the following year he issued two translations, "Memoirs of Ferdinand VII" and "A Statement of some of the principal events in the public life of Don Agustín de Iturbide". He became editor of the "Monthly Review" in 1825 and held that post for seven years. During this period he contributed many articles on foreign policy to the "Morning Chronicle", and edited "The Catholic Journal", a weekly newspaper which ran for one year only. Further travels in Hungary, Wallachia, Servia, and Turkey furnished him with material for a new book in 1835, called "A Steam Voyage down the Danube", which was so successful that it was translated into French and German. But his most lasting work was the "Dublin Review", which has ever since remained the leading Catholic periodical in the British Isles. Of its first beginnings Cardinal Wiseman wrote: "It was in 1836 that the idea of commencing a Catholic Quarterly was first conceived by the late learned and excellent Mr. Quin, who applied to the illustrious O'Connell and myself to join in the undertaking". Quin became the editor and chief contributor, writing five articles in the first number and four in the second. But the enterprise was not remunerative. After two numbers he resigned the editorship, being unable to devote so much time and trouble without financial advantage, but continued to contribute articles to succeeding issues. During 1842 he edited "The Tablet", pending the disputes between Lucas and the publishers. His remaining works are: "The Trade of Banking in England" (1833); a pamphlet on the proposed abolition of local probate courts (1834); "Nourmahal, an Oriental Romance" (1838); "Petra", translated from the French (1839), and "Steam Voyages on the Seine, the Moselle and the Rhine" (1843). He married a daughter of Edward Wallis of Burton Grange, York, and had three daughters by her.
GILLOW, Bibl. Dict. Eng. Cath., s. v.; COOPER in Dict. Nat. Biog., s. v.; RUSSELL in Irish Monthly, XXI, 80; CASARTELLI in Dublin Review (April, 1896), 250 sqq.
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Michael Levadoux
One of the first band of Sulpicians who, owing to the distressed state of religion in France, went to the United States and founded St. Mary's Seminary in Baltimore; born at Clermont-Ferrand, in Auvergne, France, 1 April, 1746; died at Le-Puy-en-Velay, 13 Jan., 1815. He entered the Sulpician Seminary at Clermont, 30 Oct., 1769, where he studied theology, then went to the "Solitude", or Sulpician novitiate, for one year. He was appointed, in 1774, director of the seminary at Limoges, where he remained till 1791. In consequence of the threatening aspect of affairs in France, Rev. J. A. Emery, Superior-General of the Sulpicians, deemed it prudent to found a house of their institute in some foreign country, and at the suggestion of Cardinal Dugnani, nuncio at Paris, the United States was chosen. Negotiations were opened with Bishop Carroll, but lately consecrated, and after some delay Rev. Francis C. Nagot, S.S., was named first director of the projected seminary at Baltimore. With him were associated MM. Levadoux, Tessier, Gamier, and Montdésir, together with several seminarians. Rev. M. Delavau, Canon of St. Martin of Tours, and Chateaubriand joined the party, which sailed from St. Malo, 8 April, 1791, and after a tempestuous and roundabout voyage reached Baltimore 10 July. For one year M. Levadoux, as treasurer, assisted M. Nagot in organizing the Seminary of St. Mary's, and was then sent by the latter to the Illinois mission, for which M. Emery had at first destined M. Chicosneau, deeming M. Levadoux a better administrator of temporal affairs. Empowered as vicar-general by Bishop Carroll, he took his departure for the West on 15 Jan., 1792.
His missionary labours centred around Cahokia and Kaskaskia. The registers of the latter place bear his signature from Dec., 1792, and he seems to have spent most of his time from 1793 to 1796 at Cahokia, though after M. Flaget left Vincennes in 1795 he visited that post also. Meanwhile as the health of M. Nagot, superior of the Sulpicians in the United States, was failing fast, he was desirous of having M. Levadoux near him at Baltimore, that he might be ready to succeed him in office; but Bishop Carroll was no less anxious to secure the services of the zealous missionary for Detroit. The bishop's wishes prevailed, and M. Levadoux became parish priest of St. Anne's in 1796. It was he who performed the obsequies of Rev. F. X. Dufaux, S.S., missionary to the Hurons at the parish of the Assumption opposite Detroit, who died at his post 10 September, 1796. After the demise of the latter, M. Levadoux had frequent occasion to minister to the spiritual wants of the Indians and of other scattered Catholics from Sandusky and Mackinaw to Fort Wayne. In 1801 M. Nagot recalled M. Levadoux to Baltimore, and in 1803 he received orders from M. Emery to return to France, where he was soon appointed superior of the Seminary of St. Flour in Auvergne, and remained there until the dispersion of the Sulpicians by Napoleon I, in 1811. When their institute was revived, in 1814, the Rev. M. Duclaux, successor of M. Emery, placed M. Levadoux at the head of the Seminary of Le-Puy-en-Velay. For years he had been suffering from the stone, which disease was the cause of his death in the following year. He bore the intense pains of his last illness with exemplary fortitude and resignation.
SHEA, Hist. of Cath. Ch. in the U. S., II, 379, 407, 483, 485, 489-490, 606; PHÉPIN DE RIVIÈRE, Vie de M. Richard, S.S., Manuscript in St. Mary's Seminary Archives, Baltimore, 369, note; DILHET, Etat de l'église Catholique ou du diocèse des Etats Unis; Manuscript registers of the Immaculate Conception Church, Kaskaskia, and of Mackinaw.
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Michael Moore
(Or MOOR)
Priest, preacher, and professor, b. at Dublin, Ireland, 1640; d. at Paris, 22 Aug., 1726. Educated at Nantes and Paris, he taught philosophy and rhetoric at the Collège des Grassins. Returning to Ireland, he was ordained priest in 1684, and appointed Vicar-General of the Diocese of Dublin by Archbishop Russell. When the Revolution of 1688 drove James II from his British dominions, Ireland was held for him by Richard Talbot, Earl (afterwards Duke) of Tyrconnell. The provost of Trinity College, Dublin, Dr. Huntingdon, fled to England when James landed in Ireland. The college was seized by the Jacobites, the chapel was made a powder magazine, one portion of the building was turned into a barrack, and another into a gaol for persons suspected of disaffection to the royal cause. Moore was chaplain and confessor to Tyrconnell through whose influence and on the recommendation of the Irish Catholic bishops, he was appointed (1689) by James, provost of Trinity College — the only Catholic who ever held that position. He upheld the rights of the college, secured it from further pillage, and endeavoured to mitigate the treatment of the prisoners. With the librarian, Father McCarthy, he prevented the soldiery from burning the library, and by preserving its precious collections rendered an incalculable service to letters. A sermon which he preached in Christ Church cathedral offended the king so deeply that he was obliged to resign (1690), and retired to Paris. When James, after the battle of the Boyne (1690), fled to Paris, Moore removed to Rome, became Censor of Books, and won the favour of Innocent XII and Clement XI. When Cardinal Barbarigo established his college at Montefiascone, he appointed Moore rector, and professor of philosophy and Greek. The college attracted men of learning, and received from Innocent XII an annual grant of two thousand crowns. After the death of James II (1701), Moore returned to France, where through Cardinal de Noailles, he was appointed Rector of the University of Paris (10 Oct., 1701 to 9 Oct., 1702). He was also made principal of the Collège de Navarre, and professor of philosophy, Greek, and Hebrew in the Collège de France. In 1702 he was selected to deliver the annual panegyric on Louis XIV, founded by the City of Paris. Moore joined Dr. Farrelly (Fealy) in purchasing a house near the Irish College for poor Irish students. Blind for some years he had to employ an amanuensis, who took advantage of his master's affliction to steal and sell many hundred volumes of his choice library. What remained Moore bequeathed to the Irish College. He died in the Collège de Navarre, and was buried in the vault under the chapel of the Irish College. His published works include: "De Existentia Dei, et Humanae Mentis Immortalitate, secundum Cartesii et Aristotelis Doctrinam" (Paris. 1692); "Hortatio ad Studium Linguae Graecae et Hebraicae" (Montefiascone 1700); "Vera Sciendi Methodus" (Paris, 1716). WARE, The Writers of Ireland, ed. HARRIS (Dublin, 1745); MORERI, Morus (Michael) in Le Grand Dictionnaire Historique (1740); TAYLOR, History of the University of Dublin (1845); GILBERT, History of Dublin (1861); JOURDAIN, Histoire de l'Universite de Paris au XVIIe siecle et au XVIIIe siecle (Paris, 1862-66); WEBB, Compendium of Irish Biography; MAUCAULAY, History of England; Dict. of National Biography.
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Michael O'Loghlen
Born at Ennis, Co. Clare, Ireland, in 1789; died 1846. Educated at Ennis Academy, and Trinity College, Dublin, he was called to the Irish Bar in 1811. By force of ability he won a position as a brilliant pleader. His first real success was as a substitute for O'Connell on the day of the memorable duel between O'Connell and D'Esterre (1815); from 1820 to 1830 many cases came from O'Connell through whose influence O'Loghlen was appointed solicitor general for Ireland in 1834, the first Catholic since James II. He was also elected M.P. for Dungarvan, and when Perrin was elevated to the Bench in 1835, he was made attorney general. A year later he succeeded Sir William Cusack Smith as baron of the exchequer -- the first Catholic judge for almost one hundred and fifty years. Finally, in 1837, on the death of Sir William MacMahon he was given the Irish mastership of the rolls, which he held till his death. As master of the rolls he effected many legal reforms.
O'FLANAGAN, Recollections of the Irish Bar (Dublin, 1870).
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Michael of Cesena
(MICHELE FUSCHI)
A Friar Minor, Minister General of the Franciscan Order, and theologian, born at Cesena, a small town in Central Italy, near Forlì, about 1270; died at Munich, 29 Nov., 1342. Of his early life little is known. Having entered the Franciscan Order, he studied at Paris and took the doctor's degree in theology. He taught theology at Bologna and wrote several commentaries on Holy Scripture and the "Sentences" of Peter Lombard. At the general chapter of Naples (31 May, 1316) he was elected minister general and went at once to Assisi, where he convoked a chapter to consider the revision of the Constitutions of the order. Returning to Bologna, he issued the document, "Gravi qua premor" (21 Aug., 1316), which, together with several other ordinances regarding the matter of poverty, induced John XXII to publish the Bull, "Quorumdam exigit" (7 Oct., 1317) whose purpose was to explain the decretals of Nicholas III, "Exiit qui seminat" (13 Aug., 1279), and of Clement V, "Exivi de paradiso" (6 May, 1312). As it concerned the principal chapter of the Franciscan Rule, this action caused no little disturbance within the order. The Bull was warmly opposed by Michael and his party, who claimed that in adopting the strict poverty upon which Michael had insisted in his letters, they were following the example and teaching of Christ and His Apostles. Thus the controversy finally shifted to a speculative theological question: whether or not it was consonant with Catholic Faith to hold that Christ and the Apostles had no property individually or in common; and while in the famous dispute at Narbonne in 1321 the inquisitor, John of Belna, claimed that it was heretical, Berengarius of Perpignan declared it a Catholic dogma in perfect accordance with the decretals of Nicholas III and Clement V. The matter having been brought before John XXII, a further attempt to settle the controversy was made by distinguishing between dominion and simple use, so that both propositions, Christ and the Apostles had no property, i. e., dominion of property, and Christ and the Apostles possessed property, i. e., the use of property, were true. In the Bull "Quia nonnunquam" (26 March, 1322) the pope declared that he intended merely to explain the decrees of his predecessors, and excommunicated anyone who attempted to misconstrue the meaning of the papal Constitution "Quorumdam exigit". In June of the same year a general chapter of the order was convoked at Perugia and decided that to assert that Christ and His Apostles possessed no earthly goods was not only not heretical, but sound and Catholic doctrine. At the same time Bonagratia of Bergamo was commissioned to represent the chapter before the papal Curia at Avignon. The controversy continued unabated until, in 1327, Michael was summoned to appear before the pope. He feigned illness and delayed; but obeyed a subsequent summons and was forbidden by the pope under pain of grave censure to leave Avignon. He was thus unable to attend the chapter held at Bologna in May of the following year (1328); yet despite his absence and the protest of the papal legate, he was reelected minister general, the chapter deeming the charges against him insufficient to deprive him of office. Several prelates and princes wrote to the pope in Michael's behalf; but before these letters or the result of the chapter could reach Avignon, Michael, with William of Occam and Bonagratia of Bergamo, who were also retained by the pope at Avignon, fled by night (25 May) to a galley sent them by Louis of Bavaria.
At Pisa, where they were triumphantly received by the party of Louis and were joined by a number of other schismatics, the deposed minister general published a solemn appeal from the pope to a council (12 Dec., 1328), posted it on the door of the cathedral, and the next day read to the assembled multitude a decree of the Emperor Louis deposing John XXII. The pope issued the Encyclical "Quia vir reprobus", warning the faithful against Michael; and the latter answered in his "Ad perpetuam rei memoriam innotescat quod ego, Fr. Michael" (25 Nov., 1330) and in "Christianæ fidei fundamentum", in which he accused the pope of heresy in the three Bulls, "Ad Conditorem Canonum", Cum inter nonnullos", and "Quia quorumdam". These and "Litteras plurium magistrorum", and "Teste Solomone" which Michael wrote in his own defence, are contained in Occam's Dialogue. The general chapter of Paris (11 June, 1329), at which Cardinal Bertrand presided, condemned the conduct and writings of Michael and all who took part with him against John XXII; and elected Gerard Odon minister general of the order. The next year (1330) Michael and other schismatics followed Louis to Bavaria. The chapter of Perpignan (25 April, 1331) expelled Michael from the order and sentenced him to perpetual imprisonment. During the latter years of his life he was abandoned by nearly all his sympathizers, but it is probable that he died repentant. His remains, with those of his accomplices, William Occam and Bonagratia of Bergamo, lie buried in the Barfüsserkirche at Munich.
WADDING, Annales Minorum, ad an. 1316, nos. 3, 5, 10; ad an. 1328, nos. 6, 13, and passim; Scriptores Ordinis' Minorum, 259; MARCOUR, Antheil der Minoriten am Kampfe zwischen König Ludwig IV. von Bayern und Papst Johann XXII. (Emmerich, 1874); GUDENATZ, Michael von Cœsena (Breslau, 1876); Analecta Franciscana (Quaracchi, 1897), IV, 470, 487, 488, 509, 617, 704, 705.
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Michael Psellus
(Michael ho Psellos), Byzantine statesman, scholar, and author, born apparently at Constantinople, 1018; died probably 1078. He attended the schools, afterwards learning jurisprudence from John Xiphilinos, later patriarch (John VIII, 1064-75). Psellus practised law, was appointed judge at Philadelphia, and under the Emperor Michael V (1041-2) became imperial secretary. Under Constantine IX (Monomachos, 1042-54) he became influential in the state. At this time he taught philosophy at the new Academy at Constantinople arousing opposition among ecclesiastical professors by preferring Plato to Aristotle. Psellus gained a great reputation as a philosopher. His pedagogical career was cut short by his appointment as Secretary of State (protosekretis) to Constantine IX. In 1054 he followed Xiphilinos to the monastery of Olympos, in Bithynia, where he took the name Michael. He soon quarrelled with the monks, however, and returned to the capital. He was one of the ambassadors sent to treat with the rebel Isaac Komnenos after the defeat of the imperial army near Nicaea in 1057. When Isaac I (1057-9) entered Constantinople in triumph Psellus had no scruple against transferring allegiance to him. Psellus drew up the indictment against the Patriarch Michael Caerularius in 1059, and preached the enthusiastic panegyric that the government thought advisable after Caerularius's death. Psellus maintained his influence under Constantine X (Dukas, 1059-67); under Michael VII (1071-8) he became chief Minister of State. Famous for oratory as well as for philosophy and statecraft, he preached the panegyric of the Patriarch John Xiphilinos in 1075. A work written in 1096-7 after Psellus's death has a commendatory preface by him. Krumbacher (Byzant. Litteratur., 434) states that the preface may have been written before the work was begun. That Psellus was able maintain his influence under succeeding governments, through revolutions and usurpations, shows his unscrupulous servility to those in power. Krumbacher characterizes him as "grovelling servility, unscrupulousness, insatiable ambition, and unmeasured vanity" (op cit., 435). Nevertheless his many-sided literary work and the elegance of his style give him a chief place among contemporary scholars. Compared with Abertus Magnus and Roger Bacon, he is to Krumbacher "the first man of his time". His important works are: commentary on Aristotle peri hermeneias; treatises on psychology; works on anatomy and medicine, including a poem on medicine and a list of sicknesses; a fragmentary encyclopedia, called "Manifold Teaching" (Didaskalia pantodape); a paraphrase of the Iliad; a poem on Greek dialects; a treatise on the topography of Athens; a poetic compendium of law and an explanation of legal terms. His speeches are famous as examples of style and contain much historical information. His best known panegyrics are on Caerularius, Xiphilinos, and his own mother. About five hundred letters, and a number of rhetorical exercises, poems, epitaphs and occasional writings are extant. His most valuable work is his history (chronographia) from 976 to 1077, forming a continuation to Leo Diaconus.
ADRIAN FORTESCUE 
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Michael Scotus
(SCOTT or SCOT)
A thirteenth century mathematician, philosopher, and scholar. He was born in Scotland, about the year 1175. The contention that he was an Irishman seems to be disposed of by the fact that when, in 1223, he was offered the Archbishopric of Cashel, he declined on the ground that he was ignorant of the Irish language. It is not clear whether "Scotus" indicates merely a native of Scotland, or one of the clan Scott, or Scot, which was very numerous in the Scottish lowlands. There is a tradition to the effect that he studied first at the cathedral school of Durham, and afterwards at the Universities of Oxford and Paris. At the last mentioned place he was known as "the mathematician", which implies that he studied in the Faculty of Arts. it is probable that he studied theology also. At any rate, he was beyond doubt a cleric. It seems likely that, on leaving Paris, he visited the University of Bologna, before repairing to Sicily, to the Court of Frederick II. This occurred about 1200. At Palermo, he joined the circle of learned men who surrounded the emperor; by some, indeed, he is said to have been elevated to the rank of imperial tutor, although the Manuscripts, as a rule, entitled him "astrologer to the Lord Emperor Frederick". In 1209 he went to Toledo, made the acquaintance of several distinguished Arabian scholars and wrote his "Abbreviatio Avicennæ", the Manuscript, of which bears the date 1210. He also took up the study of astronomy and alchemy, and translated from the Arabic several works on those subjects. That he was interested in the philosophy of the Arabians is evident from the fact that he translated several philosophical commentaries of Averroes.
After his return to Palermo, about 1220, Michael devoted special attention to the science and practice of medicine. He received several signs of pontifical as well as imperial favour. By Pope Honorius III he was offered several ecclesiastical benefices, among them being the Archbishopric of Cashel, in Ireland. He was also offered the Archbishopric of Canterbury both by Honorius in 1223, and by Gregory IX in 1227. In this case, however, it was the unwillingness of the local clergy and not that of the candidate himself that stood in the way of Michael's preferment. His disappointment is, according to his latest biographer, reflected in the gloomy "prophecies" which he composed about this time, and which were so well known during the Middle Ages. According to Roger Bacon, Michael visited Oxford "about the year 1230", bearing with him "certain books of Aristotle and commentaries of learned men concerning physics, and mathematics". The date of his death is uncertain; it is generally given as 1234. The legend which grew up around the name of Michael Scot was due to his extraordinary reputation as a scholar and an adept in the secret arts. He figures as a magician in Dante's "Inferno" in Boccaccio's "Decamerone", in local Italian and Scottish folk-lore, and in Sir Walter Scott's "Lay of the Last Minstrel". The most important of his original works are;
· (1) "Liber Physiognomiæ", first printed in 1477, and since then reprinted eighteen times in various languages;
· (2) "Astronomia", still in Manuscript in the Bodleian Library;
· (3) "Liber Introductorius", also in Manuscript, ibid.;
· (4) "Liber Luminis Luminum", in a Manuscript of the Riciardi coll., Florence;
· (5) "De Alchimia", in Manuscript in Corpus Christi College, Oxford.
Besides the translations mentioned above, a Latin version of Aristotle's "Ethics" made from the Greek text is sometimes attributed to Michael Scot.
BROWN, Life and Legend of Michael Scot (Edinburgh, 1897); JOURDAIN, Recherches sur l'âge et l'origine des traductions latines d'Aristote (Paris, 1843); MILMAN, Michael Scot almost an Irish Archbishop, pub. by Philobiblon Society, 1854; Hist. littér. de lao France, XX, 43-51; HAURÉAU, Notices et extraits, XXI, pt. II, 204; IDEM, Hist. de lao phil. scol. (Paris, 1880) II, pt. I, 124 sqq.; DENIFLE, Chartul. Univ., Paris., I (Paris, 1889), 103.
WILLIAM TURNER. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Michael Sigismund Frank[[@Headword:Michael Sigismund Frank]]

Michael Sigismund Frank
Catholic artist and rediscoverer of the lost art of glass-painting; b. 1 June, 1770, at Nuremberg; d. at Munich, 16 January, 1847. His father was a dealer in provisions, living in comfortable circumstances, who destined his boy to become his successor in business. But these plans were thwarted by Sigismund's passionate fondness for art. The mother, without her hustand's knowledge, had him instructed in drawing in the local academy, an institution of moderate merit. Young Frank's progress was so marked as to astonish his friends.
Having lost his father in early youth, Frank was apprenticed to his godfather Neubert, who carried on at Nuremberg the business of lacquering and decorating wooden boxes and caskets. His progress in this work was rapid, but he stayed less than a year with Neubert. After returning to the house of his mother, who had married a second time, he once more enthusiastically devoted himself to the study of drawing, meantime painting boxes for other manufacturers at Nuremberg and earning enough to pay his expenses. On completing his twenty- first year his parents induced him against his inclination to wed Marie H. Blechkoll, the daughter of an hotel-keeper who brought him as her dowry the inn Zur Himmelsleiter which exists to this day. But Frank was not born to be an innkeeper. He continued his art studies while his wife managed the hotel. However, he now turned his attention to painting porcelain, to which art one of his guests, the skilful porcelain-painter Trost, had introduced him. His success was immediate, and when, after a married life of five years, his wife died, he sold the hotel and established a porcelain factory. The undertaking, which brought him a good income, led him to travel in Austria, Hungary, and Turkey; at Vienna he made the acquaintance of several prominent artists, under whose instruction he perfected himself as a colourist.
At the beginning of the nineteenth century, however, when Western Germany repeatedly became the scene of French invasions, Frank's business interests suffered severely. It was then that his attention was turned in a wholly new direction. At the shop of a business friend named Wirth he met an Englishman to whom Wirth sold some fragments of ancient coloured glass for what seemed to Frank a large sum. On inquiry he found that the high price paid was due to the fact that the art of painting in glass which had been coloured while molten–an art which had produced so many of the magnificent church and palace windows during the Middle Ages and the early Renaissance–had been entirely lost during the eighteenth century. Frank determined to recover the lost secret of this art. Unaided and untaught, he toiled for several years to accomplish his purpose; his savings fast disappeared, and his success seemed more and more doubtful. His friends expressed fears that he would become a financial and mental wreck, and urged him to give up his fruitless efforts. But Frank persevered, and in 1804 there came a turn in his fortunes. He had found at last the method of producing coloured glass which he had so long sought. His first commission was to paint the coat of arms of the Rhenish Count Schenk, for his chapel at Greifenstein in Franconia. When this glass-painting was seen by the travelling agent of a London art house named Rauh, a Nuremberger like Frank himself, he recognized at once that Frank's work was practically the same as the ancient glass-painting the secret of which had been lost. He hastened to Nuremberg, saw Frank, and made business arrangements with him. Frank now made several hundred pieces for the Englsih market, some of which made their way to Philadelphia and Baltimore. But the diappearance of Rauh in 1807 put an end to Frank's prosperity and might have had serious consequences had not King Maximilian I of Bavaria become the artist's patron (1808). So favourable was the impression made on the king by Frank's execution of the royal Bavarian coat of arms that the monarch not only paid him generously, but turned over to him for factory purposes the building called the Zwinger, in Nuremberg. Henceforth Frank produced many works for King Maximilian, such as the "Circumcision", after Heinrich Goltzius; the "Nativity", after Bolzwerth; the "Passion", six parts after Lucas van Leyden; the Mosque of Cordova; "St. Barbara", after Holbein; the "Judgment of Solomon", after Raphael; the "Magi", after Rubens. For King Louis I, also, Frank executed many commissions, especially the glass decorations of the cathedral of Ratisbon.
In 1818 Maximilian appointed Frank painter in glass at the royal porcelain factory in Munich, with a salary of 800 florins annually. When, in 1827, Maximilian's successor established the royal institute for glass-painting, Frank was entrusted with all the arrangements and with the technical management, particularly with the preparation of the colours to be used and the manufacture of the coloured glass plates. He was also charged with instructing assistants in the secrets of his craft. Here he worked until 1840 when he retired with an annual pension of 1200 florins.
He was the father of many children, of whom the most prominent is the well-known historical painter Julius Frank. Among his friends were the great physicist Fraunhofer and the Viennese glass-painter Molin, who bore enthusiastic testimony to the excellence of Frank's colouring, especially his reds and his flesh colour.
     Mitteilungen des Verbandes deutscher Glasmalerei (Munich, 1907); VON SCHADEN in his Skizzen (Munich, 1829).
CHARLES G. HERBERMANN 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio
Fidelis servus et prudens, quem constituit Dominus super familiam suam.

Michael Vehe[[@Headword:Michael Vehe]]

Michael Vehe
Born at Bieberach near Wimpfen; died at Halle, April, 1559. He joined the Dominicans at Wimpfen, and was sent to Heidelberg in 1506, where he taught in 1512 and received the doctorate in theology in 1513. In 1515 he was appointed regent of the Dominican house of studies at Heidelberg; later Cardinal Albert of Mainz chose him as theologian and put him in charge of the Church of Halle, Saxony. He was summoned to Augsburg (1530) to refute the Lutheran Confession of Faith and took a prominent part in a debate against the Lutherans in 1534, at Leipzig. He wrote: "Von dem Gesatz der Niessung des h. hochw. Sacraments" (Leipzig, 1531), and "Errettung der beschuldigten kelchdieb" (Leipzig, 1535) on Communion under one species; "Wie unterschieldlicher wiess Gott und seine heiligen sollen geehret werden" (Leipzig, 1532), a treatise on the veneration of the saints; "Assertio sacrorum quorumdam axiomatum" (Leipzig, 1537), on the point controverted by the Reformers; these writings are the best apologeticaltreatises that appeared in Germany during the sixteenth century. Vehe also published "Ein neue Gesangbuchlein" (Leipzig, 1537; Hanover, 1853), a collection of hymns. He was called to the bishopric of Halberstadt, 21 Feb., 1559.
HURTER, Nomenclator, II, 1249 sqq.; Script. ord. praed., II, 95; Bull. ord. praed., IV, 678; VEESENMEYER, Kleine Beitrage zur Gesch. des Reichstags in Augsburg, 1530 (Nurnberg, 1830), 115; Gaumker, Das kath. deutsche Kirchenlied, I (Freiburg, 1886), 124 sqq.
IGNATIUS SMITH 
Transcribed by Michael T. Barrett 
Dedicated to all who defend the Catholic Faith

Michael Wadding[[@Headword:Michael Wadding]]

Michael Wadding
(GODINEZ).
Mystical theologian, born at Waterford, Ireland, in 1591; died in Mexico, Dec. 1644. At an early age he lost his father, Thomas Wadding, and his mother, Marie Valois. For two years he studied at the Irish seminary of Salamanca, entering the Society of Jesus, 15 April, 1609. After years at the novitiate of Villagarcia he obtained permission to go to the missions of Mexico, where he took the name of Godinez, by which he is best known. He made his profession, 26 Aug., 1626. He devoted several years to the rough mission of Sinaloa, and in 1620 he was among the Mayos and the Tephanes; he also took charge of the Comicaris, and, at the cost of much labour, won over the Basiroas, whom he joined to Christian tribes. He relates in his "Teologia mistica" (I, 3, VIII), as one who endured them himself, the privations and sufferings undergone by the missionaries. He taught for several years in various colleges in Mexico. Father Alegre remarks that according to the archives of his province he died on 18 Dec., and not 12, as is generally stated in agreement with Father La Reguera. Michael Wadding was distinguished by his profound knowledge of the supernatural states and by rare prudence in the direction of souls. His "Practica de la teologia mistica", the fruit of long personal experience rather than of study, was published nearly 40 years after his death (1681), and has gone through 10 editions; but outside of Spanish it is chiefly known by the voluminous commentary of Father Manuel La Reguera (2 vols. in fol., Rome, 1740-45). In his notice of the author La Reguera also ascribes to him a "Life of Sister Mary of Jesus". Godinez certainly left notes on this Servant of God whom he had directed, but it does not seem that they were ever published.
ALEGRE, Hist. de la C. de J. in Neuva Espana, II, 122, 123, 247; LA REGUERA, loc. cit.; SOMMERVOGEL, Bib. S. J.; URIARTE, Catalogo razonado de obras anonimas y seudonimas, n. 4568.
ERNEST M. RIVIERE 
Transcribed by Michael T. Barrett 
Dedicated to Fr. Bernard Sanders

Michael Wolgemut[[@Headword:Michael Wolgemut]]

Michael Wolgemut
Painter and engraver, b. at Nuremberg, 1434; d. there, 1519. He was the most prominent artist of Nuremberg in the fifteenth century, and was selected to paint the great altar-piece for the church of Zwickau. He was the pupil and assistant of Hans Playdenwurff, and, though a very great master, must not be regarded as the equal of Pleydenwurff, whose technique he carefully copied and adopted. Perhaps his greatest claim to immortality is the fact that he was Durer's master, working with him between 1486 and 1490. "At that time the workshop of Wolgemut must have been one of the busiest in the city, frequented", says Mr. Campbell Dodgson, "by all the best painters, carvers, and wood engravers of the day." Whether Wolgemut himself was a wood engraver is not definitely known, but undoubtedly many of the altar-pieces carved in wood were carved in his workshop, and Veitoss the eminent carver, was one of his friends and companions, and worked with him in the production of carved and painted altar-pieces. He was certainly responsible for some wood-cuts, and the designs for several stained glass windows in Nuremberg are also attributed to him. His most important picture after that of Zurcken is in the parish church at Crailsheim; other paintings by him are at Schwaback, Hersbruck, Munich, and Nuremberg. He was an ardent Catholic, and a man of great devotion, praised by his contemporaries for his upright life.
See the works of THODE on Wolgemut and on the painters of Nuremberg; CAMPBELL DODGSON, Catalogue of German and Flemish Wood-cuts; various articles in The Prussian Year-Book by VAN LOGA, LEHRS, THODE, and SCHEIBLER.
GEORGE CHARLES WILLIAMSON 
Transcribed by Michael T. Barrett 
Dedicated to the memory of Michael Wolgemut

Micheas of Ephraim[[@Headword:Micheas of Ephraim]]

Micheas of Ephraim
Also called Michas. In Hebrew the complete form of the name is Mikhayahu or Mikhayehu (contracted into Mikhehu? II Chronicles 18:8, kethibh) or Mikhayah (who is like Yahu, Yehu, Yah?); the shortened form is Mikhah.
The Book of Judges (17-18) contains the history of a certain Michas (Hebrews 17:1 and 4: Mikhayehu; elsewhere Mikhah), a resident of the hill country of Ephraim who founded an idolatrous sanctuary. As he restored to his mother the 1100 pieces of silver which he had stolen from her, she devoted 200 wherewith to make an idol which was set up in the house of Michas. In addition, Michas made an ephod and teraphim. He first appointed as priest his son, but afterwards engaged a Levite of Bethlehem, Jonathan, a descendant of Moses by Gersan. The Danites, passing by whilst on a migration, took with them the Levite Jonathan and the objects of the idolatrous worship belonging to Michas, in spite of the latter's protests, and set them up in the sanctuary which they established in the town of Dan, so called after their name.
A. VAN HOONACKER 
Transcribed by Sean Hyland 
Dedicated to Trish, my dear sister in Christ

Micheas, Son of Jemla[[@Headword:Micheas, Son of Jemla]]

Micheas, Son of Jemla
Also called Michas. In Hebrew the complete form of the name is Mikhayahu or Mikhayehu (contracted into Mikhehu? II Chronicles 18:8, kethibh) or Mikhayah (who is like Yahu, Yehu, Yah?); the shortened form is Mikhah.
Micheas, son of Jemla, was a prophet of the Kingdom of Samaria, contemporary with Elias and Eliseus. It is related in III Kings 22 (cf. II Chronicles 18), that Achab, King of Israel (c. 873-852 B. C.), allied to Josaphat, King of Juda, having obtained from 400 prophets an assurance that his intended expedition against Ramoth-Galaad, a town which he wished to recover from the Syrians, would succeed, summoned at the earnest request of Josaphat the Prophet Micheas, son of Jemla, although the latter, he asserted, had always proved to him a prophet of evil. Micheas, in his first answer, foretold the success of the enterprise, but his words were probably spoken in an ironical tone, for Achab adjured him in the name of the Lord to speak the truth. Micheas then announced the defeat of the two kings. He added that he had seen in a vision a spirit promise Yahweh to deceive Achab by his prophets. Whereupon one of these prophets, Sedecias, son of Chanaana, struck him on the face. Achab ordered the imprisonment of Micheas till the day when he should return in peace. "If thou return in peace", said Micheas, "the Lord hath not spoken by me." In the ensuing battle Achab was severely wounded by a chance arrow and died the same day.
A. VAN HOONACKER 
Transcribed by Sean Hyland 
Dedicated to Trish, my dear sister in Christ

Michel Baudouin[[@Headword:Michel Baudouin]]

Michel Baudouin
Italian missionary, born in Quebec, Canada, 8 March, 1692, entered the Society of Jesus in France at the age of twenty-one, arrived in Louisiana (on his return to America) in 1728; d. at New Orleans in, or after, 1768. Shortly after his arrival in Louisiana, he was sent to the Choctaw Mission, where he labored for eighteen years. When he was on the eve of deriving some fruit from his labors, he was recalled by his superior to New Orleans, owing to the disturbances excited by the English among the Indians and the dangers to which he was exposed. He was Superior-General of the Louisiana mission from 1749 until the expulsion of the Jesuits from that colony in 1763. When that untoward event took place, Father Baudouin was not banished from the country as his fellowJesuits were, but with a pension of three or four hundred francs was allowed to remain in the colony, a planter having offered the aged priest a home on his estate.
Thwaites, Jesuit Relations, Index Vol. LXXII, 78, where full references are given; Kip, early Jesuit Missions in North America (London, 1847), II.
EDWARD P. SPILLANE

Michel Benoit[[@Headword:Michel Benoit]]

Michel Benoît
Born at Autun (or Dijon), France, 8 October, 1715; died at Peking, 23 October, 1774, a Jesuit scientist, for thirty years in the service of Kien Lung, Emperor of China. He studied at Dijon, and at St. Sulpice, Paris, and entered the Jesuit Novitiate at Nancy, 18 March, 1737. After three years of renewed entreaties, he was granted his desire of the Chinese mission, but before his departure completed his astronomical studies at Paris under de l'Isle, de la Caille, and Le Monnierr, who attached much importance to his later correspondence. On his arrival at Peking in 1774 (or 1775), a persecution was raging against the missionaries in the provinces; still, as their scientific ability made them indispensable to the government, Father Benoît was retained at court and entrusted with the task of designing and carrying out a great system of decorative fountains in the royal gardens. He spent many years in this work, for which he evinced rare talent. He built European houses within the enclosures of these gardens and in front of one, in the Italian style of architecture, he constructed a curious water clock. The Manchu characterize the twelve hours of their day (twenty-four hours, European time) by twelve animals of different species. On two sides of a large triangular basin of water father Benoît placed figures of these animals, through the mouths of each of which, successively, for two hours, was forced a jet of water by some ingenuous mechanical device. While applying himself to his astronomical studies, he taught the emperor the use of the reflecting telescope. Among his numerous works were
· a large map of the world (twelve and a half by six and a half feet) to which he added valuable astronomical and geographical details.
· A general chart of the empire and surrounding country, engraved on copper, though at the outset he was little versed in this art as were his Chinese collaborators, whom he had chosen from the best wood-engravers in the country. The work was done on 104 plates (two feet two inches by one foot two inches, Chinese measure).
Sixteen designs of the emperor's battles had been engraved on copper in France, at the expense of Louis XV, and when these were sent to China, with numerous prints made from them, the emperor immediately desired Father Benoît to print further copies. This required new presses for these delicately wrought French plates. new methods of wetting the paper, distributing ink, etc. The result was successful, even rivaling the work done in France, but it was Father Benoît's last service. He died of apoplexy, ripe in religious and apostolic virtues. The emperor said of him, "That was a good man, and generous in his service"; a missionary remarked, on hearing this, that, had the words been said of a Tartar or Chinese, they would have rendered illustrious a long line of descendants. Father Benoît was the author of many letters, preserved in the "Lettres edifiantes"; he translated into Chinese "the Imitation of Christ," while in the "Mémoires sur les Chinois" are many memoirs, descriptions, and sketches ascribed to him, but unsigned.
Sommervogel, Bibl. de la c. de J.; De Feller-Perennis, Biog. univ. (Paris, 1834), II, 217.
WILLIAM DEVLIN

Michel Corneille (The Elder)[[@Headword:Michel Corneille (The Elder)]]

Michel Corneille (the Elder)
French painter, etcher, and engraver, b. in Orléans about 1601; d. at Paris, 1664. He was one of many who studied with that celebrated master, Simon Vouet, who exerted a despotic influence over the French School, and impressed his artistic personality so strongly on all his pupils. Michel devoted himself to historical paintings, and was one of the twelve original members of the Royal Academy at its foundation in 1648. He became its rector in 1656. He was an excellent colourist — in this more Venetian than French — and his early style resembled that of Simon Vouet; later his work had all the merits and all the faults of the post-Raphaelite, or decadent, "sweet", school of Italian art, showing the far-reaching influence of the Carracci. He was long employed in the decoration of churches in Paris, his masterpiece being the celebrated "St. Paul and St. Barnabas at Lystra", painted for the Cathedral of Notre-Dame. His etched and engraved work differed very little from that of the Carracci and of his two sons. It was chiefly reproductive. Notable examples are the "Murder of the Innocents", after Raphael, and the "Virgin Suckling the Infant Jesus", after Lodovico Carracci.
MEYER, Geschichte der französischen Malerei (Leipzig, 1867); see, also, bibliography under CORNEILLE, MICHEL (the Younger).
LEIGH HUNT 
Transcribed by Anthony J. Stokes

Michel Corneille (The Younger)[[@Headword:Michel Corneille (The Younger)]]

Michel Corneille (the Younger)
French painter, etcher and engraver, b. in Paris in 1642; d. at the Gobelins manufactory at Paris, 16 August, 1708. He was the son of an artist, Michel Corneille of Orléans, and on this account is sometimes called the "younger Michel". He is also and more commonly known as the "elder Corneille" (Corneille l'Aîné), to distinguish him from a younger brother, Jean-Baptiste Corneille, also a painter. His father was the first and the most indefatigable of his teachers; his other masters were Mignard and the celebrated Lebrun. Devoting himself wholly to historical painting, Michel won the Academy Prize and went to Rome on the king's pension; but feeling his genius hampered by the restrictions of the prize, he gave up the money so that he might study the antique in his own way. Coming under the then powerful influence of the Eclectics, he studied with the Carracci and modelled his style on theirs. In 1663 he returned to Paris and was elected a member of the Royal Academy, his picture on entering being "Our Lord's Appearance to St. Peter after His Resurrection". In 1673 he became an adjunct, and, in 1690, a full, professor in the Academy.
Corneille painted for the king at Versailles, Meudon, and Fontainebleau, and decorated in fresco many of the great Paris churches, notably Notre-Dame, the church of the Capuchins, and the chapel of Saint-Grégoire in the Invalides. His style, reminiscent of the old masters, is the conventional style of the Eclectics; his drawing is remarkably careful and exact, the expression on the faces of his religious subjects is dignified and noble, the management of chiaroscuro excellent, and the composition harmonious, but suggestive of the Venetian School. From his insufficient knowledge of the composition of pigments, the colour in many of his pictures has suffered such a change that it is to-day disagreeable; but the artist possessed a good colour-sense, and contemporary records go to prove that his colour was refined and pleasing. He etched and engraved over a hundred plates in a bold and free style, for he was a master of the line; but he subsequently spoiled the effect by too much and too precise work with the graver. A dishonest dealer put Raphael's name on some of Michel Corneille's plates, and for a long time no one disputed their attribution to the great master. For many years Corneille resided at the Gobelins manufactory, and was sometimes called "Corneille des Gobelins". Among his paintings are a "Repose in Egypt", now in the Louvre, and a "Baptism of Constantine", in the museum at Bordeaux. Among his more important etched and engraved works are: "The Nativity"; "Flight into Egypt"; "Abraham journeying with Lot" (wrongly ascribed to Raphael), and "Jacob wrestling with the Angel", a plate after Annibale Caracci.
Mémoires inédits sur la vie et les ouvrages de l'Académie royale de peinture (Paris, 1884); Allgemeines Künstlerlexikon (Berlin, 1870); DURRIEN, La peinture à l'exposition de primitifs français (Paris, 1904).
LEIGH HUNT 
Transcribed by Anthony J. Stokes

Michel Le Quien[[@Headword:Michel Le Quien]]

Michel Le Quien
French historian and theologian, b. at Boulogne-sur-Mer, department of Pas-de-Calais, 8 Oct., 1661; d. at Paris, 12 March, 1733. He studied at Plessis College, Paris, and at twenty entered the Dominican convent of St-Germain, where he made his profession in 1682. Excepting occasional short absences he never left Paris. At the time of his death he was librarian of the convent in Rue St-Honoré, a position which he had filled almost all his life, lending kindly assistance to the learned men who sought information on theology and ecclesiastical antiquity. Under the supervision of the celebrated Père Marsollier he mastered the classical languages, Arab, and Hebrew, to the detriment, it seems, of his mother-tongue.
His chief works, in chronological order, are: (1) "Défense du texte hebreu et de la version vulgate" (Paris, 1690), reprinted in Migne, "Scripturae Sacrae Cursus", III (Paris 1861), 1525-84. It is an answer to "L'antiquité des temps rétablie" by the Cistercian Pezron, who took the text of the Septuagint as sole basis for his chronology. Pezron replied, and was again answered by Le Quien. (2) "Johannis Damasceni opera omnia" Greek text with Latin translation (2 vols. fol., Paris, 1712) in Migne "Patrologia Graeca", XCIV-VI. To this fundamental edition he added excellent dissertations; a third volume, which was to have contained other works of the great Damascene and various studies on him, was never completed. (3) "Panoplia contra schisma Graecorum", under the pseudonym of Stephanus de Altimura Ponticencis (Paris, 1718), a refutation of the Peri arches tou Papa of Patriarch Nectarius of Jerusalem, Le Quien maintained, with historical proofs derived chiefly from the Orient, the pimacy of the pope. (4) "La nullité des ordinations anglicanes" (2 vols., Paris, 1725), and "La nullité des ordinationes anglicanes démontrée de nouveau" (2 vols., Paris, 1730), against Le Courayer's apology for Anglican Orders. (5) Various articles on archaeology and ecclesiastical history, published by Desmolets (Paris, 1726-31). (6) "Oriens christianus in quatuor patriarchatus digestus, in quo exhibentur Ecclesiae patriarchae caeterique praesules totius Orientis", published posthumously (3 vols., Paris, 1740). Le Quien contemplated issuing this work as early as 1722, and had made a contract with the printer Simart (Revue de l'Orient latin, 1894, II, 190). In editing it, he used the notes of the Benedictine Sainte-Marthes, who had projected an "Orbis Christianus", and had obligingly handed him over their notes on the Orient and Africa. The "Oriens Christianus", as projected by Le Quien, was to comprise not only the hierarchy of the four Greek and Latin patriarchates of Constantinople, Alexandria, Antioch, and Jerusalem, and that of the Jacobite, Melchite, Nostorian, Maronite, and Armeman patriarchates, but also the Greek and Latin texts of the various "Notitiae episcopatuum" a catalogue of the Eastern and African monasteries, and also the hierarchy of the African Church. The last three parts of this gigantic project were set aside by Le Quien's literary heirs. As to the "Notitiae episcopatuum", the loss is unimportant; the learned Dominican had not a very clear concept of the work called for by the editing of this text. His notes on Christian Africa and its monasteries have never been used at least in their entirety. (7) "Abrege de l'histoire de Boulogne-sur-Mer et ses comtes" in Desmolets, "Memoires de littérature", X (Paris, 1749), 36-112.
QUETIF AND ECHARD, Script. ord. Praed., II, SOS; Journal des Savants, ci; MICHAUD, Biogr. universelle, XXIV, 241; HURTER, Nomenclator, II, 1064-6; STREBER in Kirchenlex, s. v.; ZOCKLER in Realencykl. fur prot. Theol., s. v.
S. VAILHÉ 
Transcribed by Joseph P. Thomas

Michel Le Tellier[[@Headword:Michel Le Tellier]]

Michel Le Tellier
Born 19 April, 1603; died at Paris, 30 Oct., 1685. He was commissioned by Cardinal Mazarin to organize the royal army, and having helped to appease the troubles of the Fronde, he left to his son Louvois in 1666 his duties as secretary of war. After his appointment as chancellor by Louis XIV in 1677 he had a decisive share in the revocation of the Edict of Nantes, which he signed, 2 Oct., 1685, a few days before his death. Before expiring he sang the canticle of Simon "Nunc dimittis", he shared Louis XIV's illusion that there were almost no Protestants left in France, and that the act suppressing the liberty of Protestant worship was no more than the public recognition of an accomplished fact, the disappearance of Protestantism. His eldest son, Michel Le Tellier, Marquis de Louvois (b. at Paris, 18 Jan., 1641; d. 16 July, 1691), noted for the remarkable expedition with which he organized the armies for the wars of Louis XIV, was partly responsible for this false idea, for he led the king to believe that the dragonades, military expedition which Louvois sent into Protestant villages, had finally overcome all resistance. The youngest son of Michel Le Tellier was Charles-Maurice Le Tellier. Michel's funeral oration was delivered by Boussuet and Fléchier.
ANDRE, Michel Le Tellier et l'organisation de l'armee monarchique (Paris, 1906); ROUSSET, Hist. de Louvois (4 vols., Paris, 1861-1863).
GEORGES GOYAU 
Transcribed by Thomas M. Barrett 
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Michel, Jean[[@Headword:Michel, Jean]]

Jean Michel
A French dramatic poet of the fifteenth century, who revised and enlarged the mystery of the Passion composed by Arnoul Gréban. There are three Michels mentioned in connexion with this work. Some consider Bishop Jean Michel of Angers as it author, but this opinion can hardly be maintained. None of his biographers speak of his contributions to the mystery of the Passion; moreover, he died in 1447 and therefore could not have revised the work of Gréban, which first appeared about 1450. A catalogue containing the names of the counsellors of the Paris Parliament mentions a "Maistre Jehan Michel", first physician of King Charles VIII, who was made a counsellor in 1491. We also read in "Le Verger d'Honneur" by André de La Vigne, a contemporary poet, "On 23 August, 1495, there died at Chieri (Pied mont) Maistre Jehan Michel, first physician of the king, most excellent doctor in medicine". The third Jean Michel, also a doctor, was the physician of the young dauphin, son of Charles VIII. His name appears several times in the cartulary of the University of Angers, and in the books of the medical faculty in that city. He died in 1501. Since the Passion was produced for the first time in its new shape at Angers in 1486, it is probable that its author was the third Jean Michel, but the fact has not been proved.
Besides his contributions to Gréban's Passion, Jean Michel composed another mystery, a Resurrection, which was played at Angers on the occasion of King René's visit to that city. Jean Michel has not the dryness of his predecessor; on the other hand he lacks his accuracy. He incorporates into his mysteries the most extravagant legends and the fantastic information found in the apocryphal writers. He delights in pictures of low city life in the fifteenth century, and his language is often realistic in the extreme.
PETIT DE JULLEVILLE, Les mystères (Paris, 1880); CREIZENACH, Geschichte des neueren Dramas (Halle, 1893); JUBINAL, Mystères inÈdits (Paris, 1837).
P. J. MARIQUE. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Michel-Eugene Chevreul[[@Headword:Michel-Eugene Chevreul]]

Michel-Eugène Chevreul
Chemist, physicist, and philosopher, b. at Angers, France, 31 August, 1786; d. at Paris, 9 April, 1889. His father was a physician, who had himself been an investigator and had reached the age of ninety-one years. Educated in his native town at the Ecole Centrale, formerly the university, Chevreul went to Paris at the age of seventeen and obtained a place in the laboratory of Vauquelin, a chemical-manufacturer. Subsequently he became chief of this laboratory. At the age of twenty he began contributing to scientific literature, and at twenty-six had attained the rank of professor at the Lycée Charlemagne. Later he became director of the Gobelins, member of the Academy of Sciences, and was admitted to the Legion of Honour, in which he won every promotion until he ultimately received the Grand Cross. His centennial jubilee in 1886 was a very remarkable demonstration which the Government directed, and in which Chevreul participated with bodily and mental vigour. His funeral, which took place two years and seven months later, was made the occasion of paying great honour to his memory.
Although he is renowned for the extensive range of his work, Chevreul's fame rests chiefly upon two particular and important lines of investigation which he entered upon and followed up with great success: namely, in chemistry, "The Constitution of the Fats", and in physics, "The Harmony of Colours". The former is set forth in his "Recherches chimiques sur les corps gras d'orgine animale" (1823), in which he demonstrated that fats have the constitution of ethereal salts and are neutral glycerine ethers of fatty acids; that is, that they can be separated into their respective fatty acids and glycerine. He demonstrated the reactions occurring when this phenomenon, known as saponification, is brought about by strong bases or strong acids. He distinguished the constituent acids of the common fats and determined their constants. Practical corollaries of this discovery were the establishment of the great industry of stearin candle manufacture and the introduction of glycerine into commerce on a large scale. These researches also led to a broadening amongst chemists of all countries in the study of the theory of the constitution of organic bodies.
Chevreul's position as director of the Gobelins, to which he had been appointed by Louis XVIII, led to his important discoveries, both in the chemistry of dyeing, previously little understood, and in the physics of colour and colour effect. His papers on the latter subject began in 1828, in the "Mémoirs de l'Acadeémie", and his great work, "The Law of Simultaneous Contrast of Colours", was published in 1839. Similar studies had engrossed the attention of Abbé Haüy, the crystallographer, and of Scherffer, a Jesuit(1754); but Chevreul was able to deduce from a vast number of his own observations the laws governing changes in intensity of tone and shade or modification of colour, and particularly the influence of one colour on another in juxtaposition. A practical application of this knowledge, together with practical results from the study of dye-stuffs, and the blending of colours in dyeing, served to bring this art to a perfection which, increased again by the variety of dyes obtainable from benzol, has been of the utmost use industrially.
Chevreul also participated in many of the philosophical debates of his century. He strongly combated scepticism and materialism, and constantly asserted that the harmony of the universe and nature, and of man's life and place in them, demonstrated a wisdom which must be called Divine. To some who had written of him as an advocate of an irreligious science he answered by asserting in an open letter to a friend (published in "Le Bien Public" 17 September, 1886) that he wished to be known as a savant, and at the same time a faithful Catholic: "Those who know me", he wrote, "also know that born a Catholic, the son of Christian parents, I live and I mean to die a Catholic". While Chevreul will not occupy a place in the history of chemistry as high as his fellow-countryman and contemporary, Dumas, he nevertheless suggests one of the best examples of the union of research with technical practice resulting in changes great enough to affect the history of nations. The following are his principal works: "Leçons de chimie appliquée à la teinture" (1828-1831); "De la loi du contraste simultané des couleurs" (1839); "Essai de mécanique chimique" (1854); "De la baguette divinatoire" (1854); "Considérations sur l'histoire de la partie de la médecine qui concerne la prescription des remèdes" (1865); "Histoire des connaissances chimiques" (1866).
FARGE Biographie de Chevreul; HOFFMAN, Nekrolog auf Chevreul, Berichte der deutschen chemischen Gesellschaft XXII, 8, 1163; BOURGOUGNON, M. E. Chevreul in Jour. Amer. Chem. Soc., XI, 71; DENYS COCHIN, Le Doyen des Etudiants, in Le Correspondant (25 August, 1886), 619; BAILLY, M. E. Chevreul, in Cosmos (6 September, 1886), 151; KNELLER, M. E. Chevreul, in Das Christenthum und die Vertreter der neueren Naturwissenschaft, p. 197 (St. Louis, 1904).
CHARLES F. McKENNA 
Transcribed by Thomas J. Bress

Michel-Eyquen de Montaigne[[@Headword:Michel-Eyquen de Montaigne]]

Michel-Eyquen de Montaigne
Writer, b. at the château of Montaigne, in Périgord, France, on 28 Feb., 1533; d. there, 13 Sept., 1592. His great-grandfather had been a Bordeaux merchant of wines, salt fish, etc., and it was he who purchased the estate of Montaigne. His father entered the army and married Antoinette de Louppes or Lopes, of Jewish origin, and for two years was mayor of Bordeaux. At an early age Michel had a German tutor, who was obliged to speak to him in Latin only. At the age of six and a half he was sent to the College of Guyenne at Bordeaux, where he remained seven years. It is believed that he studied logic and dialectics for two years at the Bordeaux Faculty of Arts, with Marc-Antoine de Muret as tutor. He afterwards studied law, possibly at Bordeaux, more probably at Toulouse. Having become counsellor at the Cour des Aides of Périgord, he was soon incorporated like his colleagues in the Parlement of Bordeaux. But the new counsellor had no liking for his profession, and he was often absent from the Parlement. From 1561 to 1563 he attended the court. From 1559 he knew La Boétie, his chosen friend, and like himself a counsellor in the Parlement of Périgord and his elder by six years; but death soon separated them (1563).
Two years later Montaigne married Françoise de la Chassaigne, the daughter of a parliamentary advocate. They had five daughters, only one of whom survived him. In 1570 at the age of thirty-seven he sold his post of counsellor, and in the following year retired to the château de Montaigne. There, from 1571 to 1580, he wrote his "Essays". The first edition of this work contained only two books. He then set out on a journey which lasted a year and a half, of which he has written in his "Journal." He went to Lorraine and Alsace, started for Switzerland, crossed Bavaria and came down to the Tyrol, saw Venice and reached Rome, the end of his journey, where he received letters of citizenship. During his absence he had been made mayor of Bordeaux, which office he held for four years (1581-85), his duties coming to an end when the pest broke out. Montaigne being absent from the town did not feel obliged to return to it. In 1588 he published a new edition of his "Essays", corrected and augmented by a third book. He continued to revise his work until his death. In 1595 Mlle de Gournay, the young woman who at the age of twenty-two became his enthusiastic admirer, and whom he called his daughter, issued a new edition, in which she inserted the revisions and additions when he had indicated in a copy in 1588.
It is impossible to analyse the "Essays". They are a long conversation in which the author sets forth in haphazard fashion his memories and his reflections. His memories are the result of his personal experience and especially of his very extensive reading. According to his own expression he himself is "the subject of his book". But what excuses him is doubtless the fact that in depicting himself he often depicts human nature in general. He is a charming conversationalist, a writer full of pith and colour, artlessness, grace, and life. His literary merits add to the dangers of his book, which is deliberately lascivious and as a whole openly favourable to the Pyrrhonians. He has even written that it is "a slack ear for a shapely head". However, on the other hand, he thanked "our sovereign Creator for having stayed our trust on the everlasting foundation of His holy word". He also said that outside of the path pointed out by the Church reason "is lost, embarrassed, shackled". In a letter he relates in a Christian manner the Christian death of his friend La Boétie. He himself, as soon as he became ill, would not send for a priest, and in his last illness did not depart from this custom. Pasquier relates that he "caused Mass to be said in his chamber and when the priest came to the elevation the poor gentleman raised himself as well as he could in bed with hands joined and thus yielded his soul to God". He died therefore in a supreme act of faith.
Bonnefon, Montaigne et ses essais (1892); Guizot, Montaigne (1899); Champion, Introduction aux Essais de Montaigne (1900).
GEORGES BERTRIN 
Transcribed by Mary Thomas

Michelangelo Buonarroti[[@Headword:Michelangelo Buonarroti]]

Michelangelo Buonarroti
Italian sculptor, painter, and architect, b. at Caprese in the valley of the upper Arno, 6 March, 1475; d. at Rome, 18 February, 1564. Michelangelo, one of the greatest artists of all times, came from a noble Florentine family of small means, and in 1488 was apprenticed to Domenico Ghirlandajo. While apprentice, he excited the admiration of his master by the life-like animation of this drawings, and upon Ghirlandajo's recommendation, and a the wish of Lorenzo the Magnificent, he received further training (1489-92) in the palace of the Medici, at the school of sculpture then under the direction of Bertoldo, one of Donatello's pupils. As student and resident of the palace, Michelangelo lived with Lorenzo's sons in the most distinguished society of Florence, and at this time was introduced by the poet Politian into the circle of the scholars of the Academy and to their learned pursuits. Meanwhile, Michelangelo was studying with marked success the frescoes in the Branacci chapel. After Lorenzo's death he passed his time partly at home, partly at the monastery of Santo Spirito, where he busied himself with anatomical studies, and partly in the house of Pietro de' Medici, who, however, was banished in 1494. About the same time Michelangelo left Florence for Bologna. He returned in 1495, and began to work as a sculptor, taking as his model the works of his predecessors and the masterpieces of classical antiquity, without, however, sacrificing his individuality. In 1496 he went to Rome, whither his fame had preceded him, and remained there working as a sculptor until 1501. Returning to Florence, he occupied himself with his painting and sculpture until 1505, when Pope Julius II called him to enter his service. After this, Michelangelo was employed alternately in Rome and Florence by Julius and his successors, Leo X, Clement VII, and Paul III being his special patrons. In 1534, shortly after the death of his father, Michelangelo left Florence never to return. The further events of his life are closely connected with his artistic labours. Some weeks after his death his body was brought back to Florence and a few months later a stately memorial service was held in the church of San Lorenzo. His nephew, Leonardo Buonarroti, erected a monument over his tomb in Santa Croce, for which Vasari, his well known pupil and biographer, furnished the design, and Duke Cosimo de' Medici the marble. The three arts are represented as mourning over the sarcophagus, above which is a niche containing a bust of Michelangelo. A monument was erected in his memory in the church of the Santi Apostoli, at Rome, representing him as an artist in working garb, with an inscription: Tanto nomini nullum par elogium. (No praise is sufficient for so great a man.)
Michelangelo was a man of many-sided character, independent and persistent in his views and his endeavours. His most striking characteristic was a sturdy determination, guided by a lofty ideal. Untiring, he worked until far advanced in years, at the cost of great personal sacrifices. He was not, however, unyielding to the point of obstinancy. His productions in all departments of art show the great fertility of his mind. In literature he was a devoted student and admirer of Dante. A copy of the "Divine Comedy", ornamented by him with marginal drawings, has unfortunately been lost. Imitating the style of Dante and Petrarch, he wrote verses, "canzoni", and especially sonnets, which are not without value, and excite surprise by their warmth of feeling. Some of his poems give expression to an ideally pure affection. He never married. A stern earnestness is characteristic of the sculptor, but the tenderness of his heart is shown in his touching love and solicitude for his father and brothers. Although seemingly absorbed in his art, and often straitened in circumstances, he was ever ready to aid them by word and deed. "I will send you what you demand of me", he wrote, "even if I have to sell myself as a slave". After the death of his father he conceived a deep affection for a young Roman, Tommaso de' Cavalieri, and also entered into intimate friendship with the noble-minded poetess, Vittoria Colonna, then past her youth. With his pupils, Vasari and Condivi, he was on the most cordial terms, and a servant who was twenty-six years in his employ experienced his bounty. The biographies we have from the pupils just mentiond and the letters of Michelangelo himself testify to the gentler traits of his character. He gave younger artists generous aid by suggestions, sketches, and designs, among others to Sebastiano del Poimbo, Daniele da Volterra, and Jacopo da Pontormo. Michelangelo had few personal wants and was unusually self-denying in dress and diet. Savonarola's sermons, which he recalled even in his old age, probably influenced him in some degree to adopt this austerity of life. Moreover, the seriousness of his own mind caused him to realize the vanity of earthly ideals. His spirit was always absorbed in a struggle to attain perfection. Yet with all this he was not haughty; many of his sayings that have come down to us show him to have been unusually unassuming. The explanation of his unwillingness to have the aid of assistants must be sought in the peculiarity of his artistic methods. Michelangelo's life was one of incessant trials, yet in spite of an imperious temper and many bodily infirmities he showed remarkable composure and forbearance. No matter how much trouble was caused him by his distinguished patrons he seldom failed in loyalty to them. He was equally faithful to his native city, Florence, although the political confusion which reigned there wrung from him many complaints. It obliged him to spend half of his life elsewhere, yet he wished to lie after death in Florentine earth; nor could the most enticing offers induce him to leave Italy. A contemporary bestows praise which seems merited, when he says that Michelangelo in all the ninety years of his life never gave any grounds for suspecting the integrity of his moral virtue.
SCULPTURE
First Period
If the years before 1505, that is, before the summons by Julius II, be taken as Michelangelo's youth, it may be said that, even when a pupil in Bertoldo's school, he attracted attention not only by his work in clay and by the head of a faun in marble after a classical model, but especially by two marble bas-reliefs of his own design. The "Madonna Seated on a Step", pressing the Child to her breast under her mantle, shows, it is true, but little individuality, grace, and tenderness, though perhaps for this very reason all the more dignity. Michelangelo's later style is more easily recognized in the "Battle of the Centaurs", which represents a large group of figures, anatomically well drawn, engaged in a passionate struggle. It is said that in after years the artist, in referring to this group, expressed regret that he had not devoted himself exclusively to sculpture. He appears to have taken the conception for this work from a bronze relief of Bertoldo and to have imitated the style of Donatello. Michelangelo's work certainly recalls Donatello in the drapery of the Madonna above mentioned and in the realistic way in which the sentiment of this composition is expressed. After Lorenzo's death Michelangelo produced a marble Hercules of heroic size that was taken to Fontainebleau and has since disappeared. Thode, however, appears to have found the Crucifix which Michelangelo carved for the church of Santo Spirito. The body in this is almost entirely free from the cross; there is no intense pain expressed on the youthful face, and the hands and hair are not completely worked out. The "St. John in the Wilderness", with the honeycomb, now at Berlin, is probably the San Giovannino that Michelangelo executed in Florence in 1495. The realistic modelling of the head and the beautiful lines of the body show a study of both classic and modern models. Shortly after this Michelangelo completed several figures for the shrine of St. Dominic which Niccolo dell' Arca had left unfinished. A figure of a pagan deity was the occasion of Michelangelo's first visit to Rome, and a statue of Bacchus carved by him on that occasion is extant at Florence. This work, which is the result of study of the antique, is merely a beautiful and somewhat intoxicated youth.
Far more important is the Pieta executed in 1499 for the French chapel in St. Peter's. A calm, peaceful expression of grief rests on all the figures of the group. The face of the mother has youthful beauty; the head is bowed but slightly, yet expressive of holy sorrow. Her drapery lies in magnificent folds under the body of the Saviour. The latter is not yet stiff and reveals but slight traces of the suffering endured, especially the noble countenance so full of Divine peace. Not the lips but the hand shows the intensity of the grief into which the mother's soul is plunged. When sixty years old Michelangelo desired to execute a Pieta, or, more properly, a "Lamentation of Christ" for his own tomb. The unfinished group is now in the Cathedral of Florence, and is throughout less ideally conceived than the Pieta just mentioned. The body of Christ is too limp, and Nicodemus and Mary Magdalen are somewhat hard in modelling. This Pieta was broken into pieces by the master, but was afterwards put together by other hands. Two circular reliefs of the "Virgin and Child", one now in London and one in Florence, belong to the sculptor's youthful period. In the Florentine relief, especially, intensity of feeling is combined with a graceful charm. Mother and Child are evidently pondering a passage in Scripture which fills them with sorrow; the arms and head of the Boy rest on the book. A life-sized group of about the same date in the church of Our Lady (Eglise Notre-Dame) at Bruges shows the Madonna again, full of dignity and with lofty seriousness of mien, while the Child, somewhat larger than the one just mentioned, is absorbed in intense thought. In contrast to Raphael, Michelangelo sought to express Divine greatness and exalted grief rather than human charm. He worked entirely according to his own ideals. His creations recall classical antiquity by a certain coldness, as well as by the strain of superhuman power that characterizes them.
Second Period
To Michelangelo's second creative period (beginning 1505) belongs the statue of Christ which he carved for the church of Santa Maria sopra Minerva. It was sent to Rome in 1521 in charge of an assistant who was to add some last touches to the statue when it was put in position. The Saviour, a life-sized marble figure, holds the cross, sponge, and rod of hyssop. The face, earnest, almost hard, is turned to the left, as if saying: "My people, what have ye done to Me?" Properly however, the figure is not that of the suffering Saviour, but of the risen Saviour and therefore nude, according to the desire of the patron who have the commission. The age of the Renaissance, in its ardour for the nude, paid no regard to decorum. At a later date a bronze loin cloth, unfortunately too long, was placed on the statue. In conformity with the spirit in which the whole composition is conceived, the figure of Christ is not stiff and severe like the statue of an antique god, but expresses a resigned humanity. A youthful Apollo produced at about the same time has also little of the classic in its design. A dying Adonis comes nearer to classic models in its conception. But the gigantic David, the embodiment of fresh young daring, in reality a representation of a noble boy, resembles an antique god or hero. It can hardly be said that the colossal size, over twelve and a half feet, is suitable for a youth; however, the deed for which David is preparing, or more probably, the action which he has just completed, is a deed of courage. The right hand is half closed, the left hand with the sling seems to be going back to the shoulder, while the gaze follows the stone. The figure resembles that of an ancient athlete. The body is nude, and the full beauty of the lines of the human form is strikingly brought out. In 1508 Michelangelo agreed to carve the twelve Apostles in heroic size (about nine and a half feet high) for the church of Santa Maria del Fiore, but of the whole number only the figure of St. Matthew, a great and daring design, was hewn in the rough. Similarly, he executed but four of the saints which were to decorate the memorial chapel to Pius II and left the rest of the work unfinished. A bronze statue of David with the head of Goliath under his feet was sent to France and has since disappeared. A pen-and-ink sketch of this statue is still in the Louvre.
His powers fully matured, Michelangelo now entered the service of the popes and was entrusted with the carrying out of two great undertakings. In 1505 Julius II called him to Rome to design and erect for the pope a stately sepulchral monument. The monument was to be a four-sided marble structure in two curses, decorated with some forty figures of heroic size. Michelangelo spent eight months in Carrara superintending the sending of the marble to Rome. He hoped in carrying out this commission to execute a work worthy of classic times, one containing figures that would bear comparison with the then newly discovered Lacoon. His plans, however, were brought to nought by a sudden change of mind on the part of Julius, who now began to consider the rebuilding of St. Peter's after the designs of Bramante. Julius may be said to have driven Michelangelo from the Roman court. Fearful of the malice of enemies, Buonarroti fled in despair to Florence and, turning a deaf ear to the pope's entreaties to return to Rome, offered to go on with the work for the monument at Florence. To this, however, Julius would not listen. In his exasperation Michelangelo was on the point of going to Constantinople. However, at the invitation of the pope, in the latter part of 1506, he went to Bologna, where, amid the greatest difficulties and in straitened circumstances, he cast a bronze statue of Julius II, of heroic size. This effigy was destroyed during a revolt against Julius in 1511. Once more in Rome, he was obliged for the time being to abandon the scheme for the monument to Julius and, against his will, to decorate the Sistine Chapel with frescoes. Julius II lived only long enough after the completion of the frescoes to arrange for his monument in his will. After his death in 1513 a formal contract was made for the construction of the memorial. According to this new agreement the monument was no longer to be an independent structure, but was to be placed against the church wall in the form of a chapel. The plan for the structure was even more magnificent than the original design, but was in the end abandoned, both on account of its size and of other circumstances which arose. The new pope, Leo X, of the Medici family, was a friend of Michelangelo's youth and looked on him with much favour, but had new designs in reference to him. After Michelangelo had laboured for two years on the monument to Julius, Pope Leo, during a visit to Florence, commanded him, to construct a stately new facade for the church of San Lorenzo, the family burial place of the Medici. With tears in his eyes, Michelangelo agreed to this interruption of his great design. The building of the new facade was abandoned in 1520, but the sculptor returned to his former work for a time only. The short reign of Adrian VI was followed by the election to the papal throne of another early friend of Michelangelo, Giulio de' Medici, who took the name of Clement VII. Since 1520 Giulio de' Medici had desired to erect a family mortuary chapel in San Lorenzo. When be became pope he obliged Michelangelo to take up this task. The new commission was not unworthy of the sculptor's powers, yet an evil fate prevented this undertaking also from reaching its full completion. Michelangelo suffered unspeakably from the constant alteration of his plans; he was, moreover, beset by many detractors; the political disorders in his native city filled him with grief, and the years brought with them constantly increasing infirmities.
In 1545 the designs, some of which still exist, for the monument of Julius II were carried out on a much reduced scale. The monument is in the church of San Pietro in Vincoli; in the centre of the lower course of the monument between two smaller figures is placed the gigantic statue of Moses, which was originally intended for the upper course, where it would have made a much more powerful impression. When seen close by, the criticism may be made that the expression is too violent, there is no sufficient reason for the swollen veins in the left arm, the shoulders are too massive in comparison with the neck, the chin, and the forehead; that even the folds of the robe are unnatural. Yet, seen from a distance, it is precisely these features that produce the desired effect. The great statue, which is double life size, was intended to express the painfully restrained and mighty wrath of the leader of a stiff-necked people. It is plain that an allusion to the warlike prowess of Julius II was intended and that the sculptor here, as in many of his other undertakings, has embodied his own tremendous conception of force. The way in which the Tables of the Law are grasped, the bare arm and right knee, the heavy beard and the "horns" heighten the effect that is aimed at. The flanking figures of Rachel and Leah, symbols respectively of contemplative and active life, were carved by Michelangelo himself, but they are not as satisfactory as the Moses. The monument itself and the figures on the upper course were not executed by the great master, though they were worked out according to his suggestions. On the other hand, two shackled figures out of the series planned by the sculptor are in the Louvre, though incomplete. The "Slaves" were intended to typify the power of the pope in the domains of war and art, and were to stand in front of the hermae pillars, where the inverted consoles now are. In the "Slaves" in the Louvre the antithesis between resistance to the fetters and submission to the inevitable is expressed with remarkable skill. There are also in Florence some unfinished figures belonging to this monument, namely a victor kneeling on a fallen foe, and four other figures, which are merely blocked out. About the time of the completion of this monument Michelangelo carved a striking bust of Brutus as the hero of liberty. Michelangelo regarded the freedom of his native city as lost after the second return of the Medici from exile and the assumption of the control of affairs by Alessandro and Cosmo de' Medici. The sorrow this caused him suggested the bust of Brutus, and cast a shadow on the tombs of Giuliano and Lorenzo de' Medici in the chapel spoken of above. The greater part of the work in the chapel, however, had been done before this time, and so the expression of embittered sorrow must be explained by the general depression of the artist not less than by his failure to realize his highest ideal, which also accounts for the gloom characteristic of his other creations.
Twelve figures included in the original design for the sepulchral monument of the Medici were never carved. According to Vasari's arrangement in 1563, a seated figure of Giuliano is placed in an upper niche of one of the monuments, while symbolical figures representing Day and Night recline on a sarcophagus below. If Michelangelo's words have been rightly understood, these symbolical figures are to be regarded as mourning for the untimely death of the duke, and as grieving that life for him had not been worth the living. "Not to see, nor to hear must be happiness for me", are the words attributed to Night, which is represented as a giantess sunk in heavy and uneasy slumber, and symbolized by a mask, an owl, and a bunch of poppy-heads. The other allegorical figure, Day, a man, is represented as having no desire to rouse himself to action. The plan of the second monument is similar to that of the one just described; the figures of Evening and Dawn make the same impression as those of Night and Day. The two Medicean dukes are ideally treated as ancient warriors, rather than portrayed as in life. In the statue of Giuliano it is the superb modelling of the different parts that delights the eye; in the statue of Lorenzo the charm lies in the pose and the way in which the face is shadowed by the helmet. This figure of Lorenzo bears the name of Il Penseroso (the Meditative). Against the wall of the chapel stands the unfinished and really unsuccessful Madonna and Child; the pose of the Madonna is unique.
PAINTINGS
Michelangelo once said that he was no painter; on another occasion he declared he was no architect, but in reality he was both. About 1503 he painted a Holy Family, now in Florence in which the Madonna holds the Child over her shoulder to St. Joseph who stands behind. In this canvas Michelangelo departs from the traditional representation of the Holy Family, by the quaint grouping of nude figures in the background even more than by the entirely new pose of the Mother and Child. An "Entombment of Christ:, now in London, is unfinished. Like Leonardo da Vinci, the greatest painter of that period, Michelangelo made a large number of sketches. He also entered into competition with that famous artist by undertaking (1504) a battle-piece which was to adorn the wall opposite Leonardo's "Battle of Anghiari" in the great council chamber of the palace of the Signory, called the Palazzo del Priori, and now the Town-hall of Florence. As Michelangelo just at this date entered the service of the popes, the cartoon he prepared was never carried out and is now lost. After years of disagreement with Julius II the painting of the Sistine Chapel was begun in 1508, and in 1512 the ceiling was uncovered. Michelangelo, who was not a fesco-painter, exerted all his powers of mind and body, abandoning his preference for the effects of sculpture in order to express without assistance and in defiance of the envious, the full ideal of his conceptions in this unwonted medium. Creation, the Fall, and the preparation for the coming of the Redeemer form the subject of the fresco. The painter first divided and enclosed the ceiling with painted architecture which formed a fame for the frescoes; the cornice for this frame on the broad side of the chapel is adorned with the figures of naked youths. The nine fields of the smooth vault contain the history of the sinful human race as far as Noe. Around the dome, between the lunettes, are vaulted triangular spaces or pendentives; in these are placed prophets and sibyls, together with boy-angels, all pointing to the approaching redemption. In the lunettes over the windows and in the vaulted triangular spaces over the lunettes are represented the ancestors of Christ. The subject, arrangement, and technical excellence of these frescoes have always excited the greatest admiration. The Divine, the prophetic, and the human are here most happily expressed; the conception of the first is original; the prophets and sibyls have wonderful individuality, and great skill is shown in handling the drapery, while human beings are represented in animated action. The architect created the beautiful division of the space and the exact proportions, the sculptor produced the anatomically correct figures, and the painter knew how to blend forms and colours into perfect harmony. After the completion of the work Michelangelo could no longer regret that it had been forced upon him against his will. Equally famous is the great fresco of the "Last Judgment" which he painted upon the altar-wall of the chapel (1535-41). In this fresco, however, the nudity of the figures aroused objection, and they have been painted over by various hands. The "Last Judgment" has been more blackened and disfigured by time than the painting on the ceiling of the Sistine Chapel.
ARCHITECTURE
The commission given by Leo X for the rebuilding of the facade of the church of San Lorenzo, which has been already mentioned, ended in a bitter disappointment for Michelangelo. He produced very rapidly a fine design for the front and made the first preparations for the work. After four years (in 1520) the contract was rescinded without anything having been accomplished. However, the commission that Michelangelo received from Giulio de' Medidi, afterwards Clement VII, for a mortuary chapel for the Medici family was not revoked, and the chapel was completed in 1524. It is a simple building surmounted by a dome. Its only purpose is to hold the monuments. Michelangelos design for the enlargement of San Giovanni de' Fiorentini at Rome was never used. He also produced designs for the Piazza of the Campidoglio (Capitol) and the Porta Pia. It is a remarkable fact that the citizens of Florence in 1529 appointed him engineer-in-chief of the fortifications of the city. Of more importance was his appointment as chief architect for the reconstruction of St. Peter's by Pope Paul III, after the death of Sangallo (1546). He held this position seventeen years. Michelangelo carried out, with some changes, Bramante's plans for the new building and rejected those of Sangallo. His own work is notably the magnificent dome. He completed the drum, but not, however the upper dome. The clay model made by his own hands is still to be seen at the Vatican.
Death brought to an end a life filled with fame and success, but also replete with suffering and sorrow; a life on which a great genius made demands which could not be satisfied. The ambitions of Michelangelo were insatiable, not so much owing to his desire for renown, as to his almost gigantic striving after the absolute ideal of art. For this reason Michelangelo's creations bear the stamp of his subjectivity and of his restless efforts to attain the loftiest ideals by new methods. He accomplished much that was extraordinary in three or four departments of art, but at the same time broke through many limitations prescribed by the laws of beauty in all arts, wilfully disregarding, at times, in his modelling of the human figure, even that fidelity to nature which he esteemed so highly. The way he pointed was dangerous, inasmuch as it led directly to extravagance, which, though perhaps endurable in Michelangelo obscured even the fame of Raphael; he swayed not only his own age, but succeeding generations.
Monographs by SUTHERLAND-GOWER , HOLYROD, STRUTT (London, 1903); THODE, "Michelangelo und das Ende der Renaissance" (1903, 1904); ROLLAND, "Michelange" (1905).
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Michelangelo Tamburini
Fourteenth General of the Society of Jesus, born at Modena, 27 Sept., 1648; died 28 Feb., 1730. After having taught Scholastic philosophy and theology for twelve years, he was successively made rector of several colleges, was chosen by Cardinal Reynold of Este as his private theologian, held the offices of secretary general and vicar to Thyrsus Gonzalez, and finally, on the latter's death, was elected general on 3 Jan., 1706, a post which he occupied till his death. The reputation for solid virtue, patience, and courage, which he had acquired in the different grades of his order, was by no means dimmed in the long years of his generalate. During Tamburini's superiorship, the apostolic activity of the Society was at its best; but, at the same time, could be seen signs of the storm which was, half a century later, to annihilate it. The Reductions of Paraguay were beginning to bear fruit; missionaries were laying down their lives for the pest-stricken in the Levant or were pushing into the steppes of Tibet amid untold hardships. Peter the Great, desirous of giving his barbarous subjects the benefits of true religion and genuine civilization, admitted the Jesuits into Russia. Jansenism, the Society's bitterest foe, received its death-blow in 1708 by a Bull of Clement XI ordering the suppression of Port-Royal. Three Jesuits, Tolomei, Cienfuegos, and Salerno, were, in short succession, raised to the dignity of the cardinalate. John Francis Regis was beatified, Aloysius of Gonzaga and Stanislaus Kostka were given the honours of the altar. At the same time, future saints (St. Francis de Hieronymo and Bl. Anthony Baldinucci in Italy, Emmanuel Padial in Spain) were labouring with extraordinary success for the salvation of souls. But at this period, too, the debate over the Chinese Rites was at its height. The Jesuit missionaries in China had been accused of not obeying the orders of the Supreme Pontiff, Tamburini, though naturally of a gentle disposition, could be firm when the honour of the Society was at stake. In the name of all the assistants and procurators gathered at Rome, he protested to Clement XI the fidelity and obedience of the whole Society to the Vicar of Christ. Thus ran the finishing sentence of his declaration: "But if, which God forbid, there be anyone among us who should harbour other thoughts or breathe other sentiments -- for, where the number of subjects is so large, human prudence finds it difficult to prevent or hinder all such things -- the General, in the name of the Society, declares, assures and protests that we reprove and reject him even now, that he is worthy of chastisement, and that he cannot be regarded as a true and legitimate son of the Society of Jesus".
CRÉTINEAU-JOLY, Hist. de la Comp. de Jésus, IV-V; DE GUILHERMY, Ménologe, Assistance d'Italie, 266-68; SOMMERVOGEL, Bibl. de la C. de J., VII, 1827-30.
A. C. COTTER. 
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Michelians
A German Protestant sect which derives its name from "Michel", the popular designation of its founder Johann Michael Hahn, b. of peasant parentage, 2 February, 1758, at Altorf near Stuttgart; d. at Sindlingen near Herrenberg in Würtemberg, 20 January, 1819. Naturally of a deeply religious disposition, he claimed to have been favoured at the age of seventeen with a vision lasting for the space of three hours. From that time on he led a strictly retired life and was a regular attendant at the meetings of the Pietists. His peculiarities drew forth the energetic disapproval of his father, who even resorted to physical violence against him. But as parental opposition resulted in driving the son from home without changing his manner of life, it was soon abandoned as useless. After a seven weeks' vision, alleged to have occurred in 1780, Hahn began to proclaim his beliefs through speech and writing. Large audiences flocked to his preaching and both the ecclesiastical and the civil authorities instituted proceedings against him. He sought quiet in foreign lands, notably in Switzerland, where he met Lavater. From 1794 until his death, he devoted his time, undisturbed, to religious propaganda, living on the estate of Duchess Frances at Sindlingen. While he entertained for some time the idea of establishing a distinct community, a plan which was realized at Kornthal near Stuttgart, after his death, neither he nor his followers ever separated completely and permanently from the state Church. The Bible, interpreted not in a literal but a mystical, allegorical sense, occupies, in his religious system, the position of supreme guide in matters of faith. The Trinity of Persons in God is replaced by a threefold manifestation of one and the same deity. A double fall of man is admitted, for Adam fell first in seeking a consort for the multiplication of the human species, and again in yielding to her suggestion of disobedience. Hence the necessity of redemption by Jesus Christ, a redemption which is understood mainly in a physical sense, in as much as the Redeemer exudes, in his bloody-sweat, the coarse, sensual elements in man to whom he restores a spiritualized body. A second and proximate advent of Christ is taught; also the ultimate universal salvation of all beings, the fallen angels included. Among the sources of his belief Hahn mentions only the Bible and special personal illumination; his ideas, however, are undoubtedly related to the views of the theosophists Böhme and Ötinger. His followers, found chiefly among the rural population, are scattered over Würtemberg, Baden, and the Palatinate. Their approximate number is 15,000 souls divided into 26 districts, each of which holds semi-annual conferences. The works of Hahn, comprising 15 volumes, were published posthumously at Tübingen, 1819 sqq.
STAUDENMEYER, Michael Hahn (Wilferdingen, 1893); PALMER, Gemeinschaften und Sekten Wurttembergs (Tübingen, 1877); FUNK in Kirchenlex., VIII, 1501-03; KOLB in New Schaff-Herzog Encycl., V (New York, 1909), 117.
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Edward Michelis
A theologian, born in St. Mauritz, 6 Feb., 1813; died in Luxemburg, 8 June, 1855. After his ordination, in 1836, he was appointed private secretary to the Arehbishop of Cologne, Clemens August von Droste-Vischering, whose imprisonment he shared, first in the fortress of Minden (1837), and later at Magdeburg and Erfurt. On his release in 1841 he returne to St. Mauritz, where, the following year, he established the Sisters of Divine Providence, whom he placed in charge of an orphanage he had also founded. In 1844 he was made professor of dogmatic theology in the seminary at Luxemburg, where he remained until his death. Among his published writings are: "Völker der Südsee u. die Geschichte der protestantischen und katholischen Missionen unter denselben" (Munster, 1847); "Lieder aus Westfalen", edited by his brother Friedrich in 1857; "Das heilige Messopfer und das Frohnleichnamsfest in ihrer welthistorischen Bedeutung" (Erfurt, 1841). He was also the founder of the "Münstersche Sonntagsblatt" and co-founder and editor-in-chief of "Das Luxemburger Wort" (1848).
LAUCHERT in Buchberger, Kirchliches Handlex.; Konversationslex.
FLORENCE RUDGE MCGAHAN. 
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Michelozzo di Bartolommeo
An architect and sculptor, born at Florence circa 1391; died 1472. He exercised a quiet, but far-reaching, influence during the early Renaissance, and for more than a decade worked with Donatello, to whom several of Michelozzo's works have been erroneously attributed. The Aragazzi monument in the cathedral at Montepulciano and the Brancacci tomb at Naples are the work of Michelozzo alone, whilst he assisted Donatello in the execution of the tomb of John XXIII. He also modelled several pieces in brass for Donatello, with whom he collaborated on a pulpit for the cathedral of Prato. Ghiberti received important assistance from him on his "Matthew" and on the bronze sacristy door of the cathedral of Florence. Later on, he made bronze casts of some of Luca della Robbia's designs. Among other works at Florence, a silver figure of St. John, a larger replica of which was afterwards made in clay, is certainly the work of Michelozzo alone, while others again are ascribed to him with more or less probability. In San Giorgio Maggiore, at Venice, there is still preserved a wooden crucifix by him. That Michelozzo was influenced by Donatello in his plastic work, cannot be denied; but hs own style was not devoid of originality.
As an architect, it is sufficient to say of him that he was certainly worthy to be compared with Brunelleschi. Being court architect at Florence after 1435, he built the Medici chapel in the church of Santa Croce and undertook the rebuilding of the convent of San Marco, in which the cloister and the ball of the library are his work. He also built the façade of the church of Sant' Agostino in Montepulciano. In these buildings he manifested a certain preference for antique forms, though there are also traces of the Gothic influence which was then passing away. Probably his greatest work was the palace of the Medici (afterwards in the possession of the Riccardi), which lost much of its fine balance of mass when it was enlarged. Between this edifice and Brunelleschi's Pitti Palace there is a great resemblance, though the Pitti may be a work of later date. Still Brunellesehi retains the superiority by virtue of his Palazzo di Parte Guelfa. A peculiarity of the Riccardi (Medici) Palace is the gradation of bossage from the base upwards through two stories, after which come smooth stone blocks. The plan, moreover, was afterwards generally imitated. Not very large, but imposing in effect, it presents, below, a colonnade, above, between bold cornices, a wall decorated with antique reliefs, and then an upper story with semicircular, double-light, windows similar to those of the façade. The composite capital used here was afterwards generally adopted as a decorative element. To Michelozzo are also due a court in the Palazzo Vecchio and another in the Corsi Palace, as well as a palace built for the Medici in Milan, of which only a small part has been preserved. In this, as also in a palace at Ragusa by the same master, the upper floor had windows with the pointed arches of an earlier style. At Milan his Portinari chapel is still to be seen in Sant' Eustorgio. As compared with Donatello and Brunellesehi, Michelozzo is given the higher place by some critics, though others rank him lower.
WOLFF, Michelozzo di Bartolommeo (Strasburg, 1900); PHILLIPPI, Florenz (Leipzig, 1903); WOERMANN, Kunstgesch., II (Leipzig, 1905).
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Michiel Coxcie
Flemish painter, imitator of Raphael, known as the Flemish Raphael; b. at Mechlin, 1499; d. there 1592. There are several spellings for his name: Cocxie, Coxcie, Coxis, Coxcien, Coxcyen. He was a pupil of his father, and afterwards studied under Van Orley, with whom he visited Rome in 1532, where he made the acquaintance of Vasari. There he married his first wife, Ida van Hasselt, with whom he returned to Mechlin, in 1539, and the same year became a member of the Academy of that place. In 1561 he was in Brussels, and after that back in Mechlin, where, at the age of seventy, in 1569, he married his second wife, Jeanne van Schelle. By his first wife he had three children, Anne, a sculptor, William, and Raphael, painters; by his second, two sons, Michiel, a painter, and Conrad. Coxcie painted several large works for the Emperor Charles V and for Philip II, King of Spain, to whom he was court painter. He designed thirty-two subjects from the fable of Cupid and Psyche, which were engraved, and, in conjunction with Van Orley, he directed the execution of some tapestry made from the designs of Raphael. He copied part of the great Van Eyck altar-piece for Philip II of Spain, and portions of his copy are in Berlin and Munich and the remainder in Ghent. Several of his paintings are to be seen at Brussels, Antwerp, Bruges, Berlin, Madrid, St. Petersburg, and Vienna. In his paintings he bestowed special care on the figures of women, and they are well modelled and invariably graceful. In male figures he too often exaggerated the anatomy and selected awkward and unreasonable attitudes. His composition is very Italian in character, sometimes too academic in line and grouping, but agreeable in effect. His best works are signed and dated and are remarkable for their splendid colouring and harmonious result.
GEORGE CHARLES WILLIAMSON 
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Michigan
The State of Michigan is bounded on the north by Lake Superior, on the east by Canada, Lake Huron and Lake St. Clair, on the south by Ohio and Indiana, and on the west by Lake Michigan and the State of Wisconsin. It has an area of 58,915 square miles.
GEOGRAPHY
Michigan consists of two distinct parts separated by the Strait of Mackinac and known respectively as the Lower and Upper Peninsula. The Lower Peninsula, the most important part, consists of agricultural lands including the "Fruit Belt" about thirty miles wide, extending along the shore of Lake Michigan, in which all fruits of the northern states flourish and all the general farming crops of the northern states are grown. Some large tracts, formerly covered with pine, are sandy and of small value, but the greater part of the land is fertile. There are salt works and gypsum mines and some coal fields in this section, as well as brick-clay. The Upper Peninsula is mountainous and rocky, interspersed with level tracts of good soil. It is rich in iron and copper, furnishing seventy per cent of all the iron produced in the United States and fourteen per cent of the copper of the world. There are still large tracts of virgin forest, and the land suitable for agriculture has not yet been fully settled.
STATISTICS
The population as shown by the last State census taken in 1904 was 2,530,016, of which 2,253,938 were in the Lower Peninsula. It is estimated that the population has increased at least 20 percent since that time.
Agriculture
The agricultural produce for the year 1908 is estimated at 60,420,000 bushels of corn, 15,732,000 bushels of wheat, 41,847,000 bushels of oats, besides large quantities of beans, sugar-beets, potatoes, and other crops. The value of its wool was $2,732,000. It had 2,130,000 sheep, 704,000 horses, 2,451,000 neat cattle, and 1,388,000 swine.
Mining
The value of the output of the mines is estimated at $106,514,000 for the year 1907.
Manufactures
The value of the manufactures for the last statistical year, 1905, is estimated at $429,039,778, consisting of iron works, furniture, and other woodworks, salt works, automobiles, and manufactures of many other descriptions.
Fisheries
Michigan has the largest fresh water fisheries in the United States, the catch for the year amounting to $686,375 in the Great Lakes in the last statistical year 1903.
Commerce
Is carried on by water as well as by railroad, and its volume is very extensive.
Means of Communication
Steam vessels and vessels of all kinds navigate the Great Lakes, except during two or three of the winter months. There are 8723 miles of steam railroads and 930 miles of electric roads exclusive of city street railroads.
EDUCATIONAL SYSTEM
University of Michigan
Founded at Detroit (1817) with Rev. John Monteith and Father Richard as its entire faculty. Its present organization and location at Ann Arbor, date from 1837. It has a collegiate staff of 409 professors, instructors, assistants and administrative officers and (1908) had 5,188 enrolled students. Besides the classical course it has schools of medicine and law. Students of both sexes are admitted and residents of Michigan have tuition free. It is supported by three-eighths of a mill tax on all property in the state an interest on original endowment fund and students' fees and appropriations by legislature, and is governed by a board of eight regents, two being elected every second year who hold office eight years. State Agricultural College, founded in 1855, located at Lansing, besides scientific and practical agriculture has technological classes. It has 90 instructors, had 1191 students in 1908, and is supported by interest on endowment fund, one-tenth of a mill tax and appropriations from U.S. Treasury and by state Legislature, students' fees, and receipts from produce. College of Mines, opened in 1886, located at Houghton in the Upper Peninsula in the midst of copper mines, has 32 instructors, had 266 students in 1908, and is supported by legislative appropriations and students' fee.
Normal Schools
There are four in the state, located at Ypsilanti, Mount Pleasant, Marquette, and Kalamazoo. They employ in all 170 instructors, have an average attendance of 6,281 pupils, and are supported by legislative appropriations and student' fees.
Special Schools
A school for the deaf, established in 1854, located at Flint, has 48 instructors, an average attendance of 320 pupils, and is supported by legislative appropriations. A school for the blind was established (1881) at Lansing, and has 15 instructors, an average of 131 pupils, and is supported by legislative appropriations. The Employment Institute for the Blind, established 1903, located at Saginaw, has 7 instructors and 102 pupils, and is also supported by legislative appropriation. The State Public School for Destitute and Ill-treated Children was opened in 1874 at Coldwater. Instruction is given in manual labour and primary school grades. It has 5 teachers, 8 cottage managers, average of inmates 526, average age of children 6.9 years. Supported by legislative appropriation.
Public School System
Each township and city is divided into school districts of convenient size, each which has its school house and teacher or teachers. In cities, villages and such townships as so determine by vote, graded and high schools are maintained as well as the primary schools, and all are supported by taxation of the property in each school district. There are 17,286 teachers in the public schools and 743,630 pupils, the total appropriation from all sources was $19,202,449.61 in the last fiscal year. This does not include the private or denominational schools. All children between the ages of seven and fifteen years are compelled by law to attend some school, either public, parochial, or private at least four months in each year, unless shown to be properly taught at home.
HISTORY
The first settles of Michigan (about 1641) were the hardy and adventurous French Canadians who established trading posts at Sault Ste. Marie and Michillimackinac (now "Mackinac"), which they reached by way of the Ottawa River, thence by portage to Lake Nipissing and so by Georgian Bay to their destination. This route was evidently selected through fear of the Iroquois, usually hostile to Canada, on the shores of Lakes Erie and Ontario. These pioneers were soon followed and aided by the Jesuit Fathers Allouez, Marquette, and others. Detroit was first settled by Antoine De La Motte Cadillac (1701) and the French Canadians who followed him formed the earliest farming population, settling on the shores of Detroit River. Until the country fell into the hands of the British (1760) there were no settlers of any other nationality, and during the British occupation and afterward, until after the close of the war of 1812, there were but few. Indian troubles and the unsettled stated caused by war were so prejudicial to immigration that when Michigan was organized as a territory (1805) its population did not exceed 4,000 persons. But when the public lands were offered for sale (1818) a tide of settlers at once set in from New England, New York, Ohio, and other states, besides emigrants from Ireland, Great Britain, and Germany. Later there was also large emigration from Holland, and later still from Poland, Sweden, Italy, and in short from every European nation, as well as some from Turkey, Syria, Armenia, and China. Michigan was admitted as the twenty-sixth state of the Union, 26 January, 1837. It adopted a constitution on being admitted as a state. In 1850 a second constitution materially changing the former one was framed and adopted, and (1909) a third constitution, better suited to the needs of the state, was prepared, adopted by popular vote, and went into effect January, 1910. Formal possession of the entire region was taken in the name of the King of France at Sault Ste. Marie (1672). In 1701 Antoine De La Motte Cadillac founded Detroit, naming it Fort Pontchartrain. In 1760 Michigan came under British rule. In 1796 the United States took possession, and Michigan became a part of the Northwest Territory. Michigan (without the Upper Peninsula) became an organized territory in 1805. Father Gabriel Richard of Detroit was elected territorial delegated to Congress (1823), being the only Catholic priest who ever had a seat in that assembly.
There arose a dispute with Ohio as to the boundary line near Toledo. Michigan adopted a constitution and took all necessary steps for admission into the Union, but was prevented from doing so by reason of the Ohio dispute, which was settled by the boundary line being determined in favour of Ohio, and by Michigan obtaining instead the Upper Peninsula. It was then allowed to enter the Union (1837). The capital was removed from Detroit to Lansing (1847), then a small village in a dense forest, now a city of 24,000 inhabitants. A colony of Mormons took possession of Beaver Island in Lake Michigan, from which they were forcibly expelled by armed fishermen from the mainland in 1856.
The Republican party was organized "under the oaks" at Jackson, Michigan. Up to that time the Democratic party had been in power in the state, but ever since the Republicans have had a large majority of the voters. This state sent 93,700 men to the Civil, of who 14,855 died in the service.
Michigan furnished five regiments, of 1026 officers and men each, for the Spanish War (1898), of which three regiments went to Cuba.
LAWS AND RELIGION
The constitution provides that "Every person shall be at liberty to worship God according to the dictates of his own conscience. No person shall be compelled to attend, or against his consent, to contribute to the erection or support of any place of religious worship, or to pay tithes, taxes, or other rates for the support of any minister of the gospel or teachers of religion. No money shall be appropriated or drawn from the treasury for the benefit of any religious sect or society, theological or religious seminary; nor shall property belonging to the state be appropriated for any such purpose. The evil and political rights, privileges and capacities of no person shall be diminished or enlarged on account of his religious belief." The statues prohibit under penalty of a fine of $10 the keeping open of any workshop or place of business; the transaction of any business; all work and labour, attendance at dance, public diversion; show or entertainment; taking part in any sport, game, or play, on Sunday: works of necessity and charity are excepted. All persons are also prohibited from attending any public assembly, except for religious services or concerts of sacred music. The sale of intoxicating liquors on Sunday is made a misdemeanour, punishable by fine and imprisonment. Oaths are administered by the person who swears holding up his right hand, except in cases where the affiant has any particular mode which he considers more binding. The form in general use is "You do solemnly swear that ... So help you God." Blasphemy and profanity are punished by fine and imprisonment. There are now laws concerning the use of prayer in the Legislature. The custom is that at the first session of each house some minister of the Gospel is invited to offer prayer. Christmas Day and New Year's Day are recognized as holidays, but business and work are not prohibited on those days, which are on a par with Independence Day, etc.
Seal of confession
"No minister of the Gospel or priest of any denomination whatsoever shall be allowed to disclose any confessions made to him in his professional character, in the course of discipline enjoined by the rules or practice of such denomination." And all ministers of the Gospel are exempt from serving on juries, and from military duty.
Church Property
Any five adult persons may become incorporated as a religious society by executing and acknowledging Articles of Association in triplicate, stating the name and purpose of the corporation, the names and residence of the original incorporators, and the period for which it is incorporated. One of the triplicates must be filed with the Secretary of State, and one with the County Registrar of Deeds. Such corporation may make its own by-laws, which must be recorded by the Registrar of Deeds, and is entitled to receive and hold real and personal property by purchase, gift, or bequest and may sue or be sued. There is no restriction as to number or nomenclature of officers. Religious bodies such as dioceses, synods, conferences, and the like may obtain corporate powers to hold property, sue and be sued, etc., by elected not less than three or more than nine trustees and filing certificates of such election and the corporate name by which there are to be known with the Secretary of State and County Clerk. Religious corporations organized without capital stock are not limited as to duration of time. All houses of public worship with their furniture and pews and parsonages owned by religious societies are exempt. Also all property occupied by charitable, educational, and scientific institutions incorporated under laws of the state.
Sales of Liquor
A tax of $500 per year is imposed. Dealers must furnish bonds in not less than $3000. Selling to minors, intoxicated persons, or habitual drunkards is prohibited, also selling Sundays, holidays, and election days. Dealers and their bondsmen are liable to wives and families for injuries caused by intoxication by liquors furnished by them. Saloons must be closed at certain hours. Heavy penalties are provided for infraction of the law. Any county may be a majority vote absolutely prohibit the manufacture and sale of liquor within its limits.
Wills and Testaments
Wills and Testaments may be made by any one of full age and sound mind, must be in writing and executed in presence of two witnesses who must sign at request and in presence of the testator. Bequests to a witness are void. A widow may elect to take her statutory allowance and dower instead of a bequest. There is no limitation as to charitable bequests.
PUBLIC INSTITUTIONS
Aside from the state institutions already mentioned, there are four insane asylums, a home for the feeble-minded and epileptic, and a sanatorium for tuberculosis. Every county has its poor farm for the indigent, and all charities are under the supervision of the State Board of Corrections and Charities.
Prisons and Reformatories
There are two state prisons, at Jackson and at Marquette, a reformatory for male offenders at Ionia, and a house of correction for males and females at Detroit. the Industrial School for Boys at Lansing and the Industrial School for Girls at Adrian are reformatories.
Cemeteries
Cemeteries may be established by municipalities or by private corporations or private citizens. The only limitation as to locality is in cases where it would create a nuisance.
Marriage and Divorce
Marriage is a civil contract in law; males of the age of eighteen and females of the age of sixteen are competent to contract. First cousins as well as nearer relatives are forbidden to marry. Females under eighteen must have written consent of one parent or of a guardian. A license is required which is issued by the county clerk. Marriages may be solemnized by justices of the peace, judges of probate and of municipal courts, and by resident ministers of the Gospel. All marriages must be recorded by the county clerk. No particular form is prescribed, but the parties must take each other as husband and wife. Two witnesses are required besides the magistrate or minister. Divorce from the bonds of matrimony is grated for adultery, impotency, imprisonment for three years or over, desertion for two years habitual drunkenness. Divorce "from bed and board" is granted for extreme cruelty, and where the husband being of sufficient ability fails to provide a suitable maintenance for his wife; but the court may grant an absolute divorce for either of these causes. A sentence to the state prison for life dissolves the marriage without any judicial divorce.
ECCLESIASTICAL STATISTICS
This state comprises the Dioceses of Detroit, Grand Rapids, Sault Sainte Marie, and Marquette. It has 3 bishops, 466 priests, 412 ecclesiastical students, 306 churches, 193 missions, 208 stations and chapels, 2 seminaries, 8 orphan asylums, infant asylum, 48,059 young people under Catholic care as pupils, orphans and dependents, 2 industrial schools for girls, 13 hospitals, 1 home for feeble-minded, 1 home for aged poor, and a Catholic population of 489,451. Michigan was under the control of the See of Quebec until the formation of the Diocese of Baltimore (1789), under which it remained until it was included in the Diocese of Bardstown (1808), and later, when the new Diocese of Cincinnati was created, Michigan was made a part of its territory. The descendants of the original French Canadians are numerically inferior to the descendants of the later Irish immigrants, who form the largest part of the Catholic population. There are also many Germans, Poles, some Lithuanians, Bohemians, Flemings, Italians, Syrians, and a few Indians. When Bishop Fenwick of Cincinnati visited Michigan in 1838 he confirmed 142 Indians at L'Arbre Croche. These now belong to the Diocese of Grand Rapids, which contains in all eighteen Indian missions with a population of 378 families, and three schools, two of which are taught by religious, the third by a lay teacher, The Diocese of Sault Sainte Marie and Marquette contains about 2000 Catholic Indians in 12 Indian missions, attended by the Jesuit Father at Sault Sainte Marie. L'Anse, and elsewhere. There are few Catholic Indians left in the Diocese of Detroit. About thirty families of the once powerful Pottawatomies at Rush Lake in Berrien County are all that remains of the old mission of St. Joseph.
Catholics distinguished in Public Life
Reverend Gabriel Richard and Timothy E. Tarsney were representatives in Congress. The following were members of the Territorial Legislative Council: Laurent Durocher, Henry Connor, John McDonnell, Charles Moran.
State Senators: Edward Bradley, Laurent Durocher, John McDonnell, Bernard O'Reilly. Circuit Judges O'Brien, J. Atkinson, James B. McMahon, and Robert J. Kelley.
Prominent Members of the State House of Representatives were: John Atkinson, Theodore J. Campau.
Catholics at present [1913] living who have distinguished themselves publicly are: Thomas Weadock and John Corliss, both of whom were members of Congress; James Caplis, Peter Doran, Joseph Nagel, and Michael Moriarty, state senators; Circuit Judge Alfred J. Murphy; members of the state House of Representatives John C. Donnelly, John Donovan, Nicholas Whelan; and William T. McGurrin, Brigadier General of the Michigan National Guards; also Judge of Recorder's Court in Detroit, James Phelan, and Probate Judge of Ottawa County, Edward P. Kirby.
FRANCIS A. STACE 
Transcribed by Christine J. Murray

Michoacan[[@Headword:Michoacan]]

Archdiocese of Michoacan
(MICHOACANENSIS)
Located in Mexico, the Diocese of Michoacan was established in 1536 by Pope Paul III at the instance of the Emperor Charles V, its boundaries to coincide with those of the ancient Kingdom of Michoacan. In 1863 it became an archdiocese, with LÈon, QuerÈtaro, and Zamora for suffragans, its limits being at the same time greatly reduced. Its population is about one million, and the principal cities are Morelia, Zitácuaro, Maravatío, Pátzcuaro, Puruándiro, and Piedad in the State of Michoacan, and Acámbaro, Salvatierra, Celaya, Salamanca, and PÈnjamo in the State of Guanajuato. The first bishop was the eminent Spaniard D. Vasco de Quiroga (1538-65), one of the greatest missionaries to the Mexican aborigines. Among other bishops of the Spanish period, the following were distinguished for their learning and virtue: Ramírez del Prado, who has been compared to St. Charles Borromeo; Sánchez de Tagle, who founded the conciliar seminary (seminario tridentino) for the diocese in 1770; Fray Antonio de San Miguel, builder of the great aqueduct of Morelia and commonly spoken of as the father of his people. Of the bishops who have governed the Diocese of Michoacan only two have been natives of Mexico, Portugal and Munguía. The latter was named archbishop in 1863. Portugal was the first American ecclesiastic to be named a cardinal by the pope, although he died before receiving the cardinal's hat. Munguía was the author of some very excellent books on law and philosophy, and lived up to his motto: "Lose wealth, but save principles". D.Ignacio Arciga and D. Atenogenes Silva succeeded Archbishop Munguía and, in the epoch of peace which the republic has since enjoyed, have achieved some notable results.
The library of the Seminary of Morelia numbers 76,000 volumes; there is also a physical laboratory and valuable astronomical apparatus. In every one of the 64 parishes and the 18 succursal parishes of the archdiocese there is at least one school for boys and another for girls. At Morelia the schools are very numerous, the attendance being over three thousand, boys and girls. Celaya, Salvatierra, and Piedad have four parochial schools each, and several other parishes have two. Several charitable institutions are admirably maintained by the clergy. In times of scarcity, when the price of corn goes up, the diocesan authorities follow the example of the great Bishop San Miguel, who, in 1785, with the consent of the cathedral chapter, expended 280,000 pesos for the relief of the people — an enormous sum for those days. During the two last episcopates the improvement has been notable, the number of priests increasing to 348. Hidalgo, Morelas, Iturbide, heroes of the war of Independence, the learned Munguía, the poet Navarrete, and the philosopher Abarca were all born within the limits of the Archdiocese of Michoacan. Morelia, the capital, has some notable buildings, among which may be mentioned the beautiful cathedral, the government buildings, the seminary, the art school (formerly a Jesuit college), and the college of the Teresianas. In the same city the Christian Brothers, the Salesians, and the Servants of Mary conduct institutions. The classes in the various schools are taught principally by French and Italian professors and Spanish nuns.
ROMERO, Historia del Obispado de Michoacán; LEÓN, Fray Antonio de San Miguel; Diccionario de Geografía y Estadística; MORENO, Vasco de Quiroga; Míxico á travÈs de Los siglos; Archivos de la Secretaria Arzobispal.
FRANCISCO ELGUERO. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Micmacs
(Souriquois of the early French)
The easternmost of the Algonquin tribes and probably the first visited by a white man, formerly occupied what is now Nova Scotia, Prince Edward Island, and Cape Breton, as well as part of New Brunswick, Quebec, and south-western Newfoundland. According to their traditions, they held third rank in the original distribution of the land among the confederation of the eastern Algonquins. The first place belonged to the "father" of that nation, namely the Ottawa tribe, which received as its share the "land of origins"; the second, called the Wapanakiag, the "country of the dawn", fell to the lot of the Abenakis, while the third province, known as Migmagig, was allotted to the Micmacs. Until the arrival of the white man, an annual ceremony long recalled this compact. There is a probability that the Micmacs were visited by Sebastian Cabot (1497) and by Cortereal (1501). They welcomed the French and their religion, preached to them by secular priests and Jesuits, as well as by Recollects and by Capuchins. Father Biard (1611) has left us an interesting account of this tribe, which he characterized as mild and peaceful in temperament. He estimated its numbers at three thousand or three thousand five hundred. The Capuchins even opened for it and the white settlers the first high school within the limits of New France, and a report of the Micmac missions sent to Rome (1633) located one of them in Portu Regio. Father Leclerq, a French Recollect who did much for their instruction, called them Gaspesians, probably because he had first landed (1675) on the Gaspé peninsula, where he successfully laboured for about twelve years. It was not until 1693 that these aborigines became officially known by their true name. Quick to appreciate the religion of the French, the Micmacs were no less faithful to the flag which to them symbolized it. Though not given to the cruel practices of the Iroquois and other eastern tribes, they proved their bravery by an active share in the French and English wars, and their lasting hostility to the colonization schemes of England. The erection of forts on the coast, especially the one at Halifax, exasperated them, but on the fall of Canada, Abbé Maillard (1735-62) succeeded in reconciling them to a new order. Sev eral chiefs made their formal submission (1761) and ever since, though more in sympathy with the French, the Micmacs have remained loyal to the British Crown. In 1778 the United States endeavoured to incite them to revolt, but Father Bourg, at the request of the colonial authorities, restrained them from the war-path.
The Micmacs originally dwelt in the ordinary conical wigwams common to most Algonquin tribes; their garments were of dressed leather and ornamented with an abundance of fringe; their government resembled that of the New England aborigines; and their main occupation was fishing. Except in the case of the chiefs, polygamy was not general. There is an old tradition, related by an Abanki of Old Town (Nicolar, "Life and Traditions of the Red Man, 1893) that the Indians came from the West while the white man originated in the East. The Micmacs are remarkable for the fact that they are the only Canadian tribe which ever used hieroglyphs, or ideograms, as a means of acquiring religious and secular knowledge. These were invented in 1677 by Father Leclerq, who took the idea from the rude signs he one day some some children draw on birch bark with coal, in their attempts to memorize the prayers he had just taught them. They consisted of more or less fanciful characters, a few of which, such as a star for heaven and an orb for the earth, bore some resemblance to the object represented. A number of manuals were composed which remained in manuscript until 1866, when Father Kauder, a Redemptorist who for some time ministered to them, had type bearing the ideograms cast in Au stria, with which he printed a catechism and a prayer book. Though the hieroglyphs are still known by the Micmacs, for all general purposes Roman type has been substituted, in which a little newspaper is published monthly at Restigouoche, Quebec. In the autumn of 1849 the Protestants formed a Micmac Missionary Society, which commenced work in the vicinity of Charlottetown. Rev. Silas Rand, a great linguist and prolific writer, was the principal agent. The Indians, almost without exception, have remained steadfast in their fidelity to the Church of their first missionaries. Another point in which the Micmacs may be said to be remarkable is the manner in which their population holds its own in spite of many difficulties, such as the bad example given by the whites, and the facility with which they can procure intoxicants. In 1891 they had increased to 4180; and later, a careful census taken by one of the Capuchins , living among them since 1894, showed that they numbered 3850 in Canada and 200 in Newfoundland. The Blue Book of the Canadian Government for 1909 sets down their numbers at 3961 within the Dominion alone, practically all of whom are Catholics. All the Indians of Nova Scotia and Prince Edward Island (respectively 2073 and 274) are Micmacs.
LECLERQ, Nouvelle Relation de la Gaspésie (Paris, 1691); Idem, First Establishment of the Faith in New France, II (New York, 1881); MAILLARD, An Account of the Customs and Manners of the Mikmakis and Maricheets (London, 1758); Lettre de l'Abbé Maillard sur les missions de l'Acadie et particulièrement sur les missions micmaques (Quebec, 1863); PACIFIQUE, Quelques Trails caractéristiques de la Tribu les Micmacs in Congrès International des Américanistes, 15th session (Quebec, 1907).
A.G. MORICE 
Transcribed by M. Donahue
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Micrologus
Either a "synopsis" or a "short explanation", and in the Middle Ages used as an equivalent for "Manual". The best known of several is "Micrologus de ecclesiasticis observationibus", an explanation of the liturgy of the Holy Sacrifice of the Mass, and of the ecclesiastical year; first edited at Paris, in 1510, and handed down in a number of manuscripts (P.L., CLI sqq.). This comprehensive work, of importance for both the history and the adequate understanding of the liturgy of the Mass and of the ecclesiastical year, is divided into three parts. The author treats first of the Mass (chap. i-xxiii) in relation to its historical development; second, of the liturgy of the ember days (chap. xxiv-xxix); and third, of the whole of the ecclesiastical year, with observations of the offices of the feasts and holidays (chap. xxx-lxii). In chapters xxiv-xxv the writer emphasizes the authority of the Apostolic See in liturgical questions, and mentions Gregory VII in such a manner as to show that he was an adherent of the pope, although Gregory was dead at the time the author wrote; he also refers to Anselm of Lucca in such a way as to infer Anselm's being still alive at that time (chap. xvii), hence we may conclude the work to have been composed between 23 May, 1085, date of the death of Gregory VII, and March, 1086, the death of Anselm of Lucca. Ivo of Chartres was generally held to be the author of the "Micrologus", but investigations of Dom Morin and Dom Bäumer point to Bernold of Constance, a monk of the abbey of St. Blasien (d. 1100), as the author.
Another well-known treatise, edited under the title "Micrologus de disciplina artis musicae", is by the famous Guido of Arezzo, and is one of the most important writings of the teacher of ecclesiastical music (P.L., CXLI, 379 sqq., ed. Hermersdorff, Trier-1876).
Morin, Que l'auteur du Micrologue est Bernold de Constance in Revue Benedictine (1891), 385-95; Baumer, Der Micrologus ein Werk Bernolds von Konstanz in Neus Archiv, XVIII (1893), 429-46: Thalhofer, Handbuch der katholischen Liturgik, I (2nd ed., Freiburg, 1894). 80-81.
J.P. KIRSCH 
Transcribed by Ferruccio Germani
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Middle Ages
A term commonly used to designate that period of European history between the Fall of the Roman Empire and about the middle of the fifteenth century. The precise dates of the beginning, culmination, and end of the Middle Ages are more or less arbitrarily assumed according to the point of view adopted. The period is usually considered to open with those migrations of the German Tribes which led to the destruction of the Roman Empire in the West in 375, when the Huns fell upon the Gothic tribes north of the Black Sea and forced the Visigoths over the boundaries of the Roman Empire on the lower Danube. A later date, however, is sometimes assumed, viz., when Odoacer deposed Romulus Augustulus, the last of the Roman Emperors of the West, in 476. Others, again, begin the Middle Ages with the opening years of the seventh century and the death (609) of Venantius Fortunatus, the last representative of classic Latin literature. The close of the Middle Ages is also variously fixed; some make it coincide with the rise of Humanism and the Renaissance in Italy, in the fourteenth century; with the Fall of Constantinople, in 1453; with the discovery of America by Columbus in 1492; or, again, with the great religious schism of the sixteenth century. Any hard and fast line drawn to designate either the beginning or close of the period in question is arbitrary. The widest limits given, viz., the irruption of the Visigoths over the boundaries of the Roman Empire, for the beginning, and the middle of the sixteenth century, for the close, may be taken as inclusively sufficient, and embrace, beyond dispute, every movement or phase of history that can be claimed as properly belonging to the Middle Ages.
A great part of THE CATHOLIC ENCYCLOPEDIA is devoted to the movements, ecclesiastical, intellectual, social, political, and artistic, which made up European history during this period so fertile in human activities, whether sacred or profane. Under the titles covering the political divisions of Europe, past and present (e.g., ALSACE-LORRAINE; ANHALT; AUSTRO-HUNGARIAN MONARCHY; BADEN; BAVARIA; BELGIUM; BOHEMIA; BREMEN; BULGARIA; CASTILE AND ARAGON;CROATIA; DENMARK; ENGLAND; FRANCE; GERMANY; GREECE; HAMBURG; HESSE; HUNGARY; IRELAND; ITALY; KARINTHIA; KRAIN; LEÓN; LIPPE; LÜBECK; LUXEMBURG; MECKLENBURG; MONACO;MONTENEGRO; NAVARRE; NETHERLANDS; NORWAY; OLDENBURG; PAPAL STATES; PORTUGAL; REUSS; ROME; RUMANIA; RUSSIA; SAXE-ALTENBURG; SAXE-COBURG AND GOTHA; SAXE-MEININGEN; SAXE-WEIMAR; SAXONY; SCHAUMBURG-LIPPE; SCHWARZBURG; SCOTLAND; SERVIA; SICILY; SPAIN; SWEDEN; SWITZERLAND; VENICE; WALDECK; WALES; WÜRTEMBERG), are given in detail their respective political and religious developments throughout the Middle Ages. Under articles of a wider scope (e.g. EUROPE; CHRISTENDOM; POPE) is found a more general and synthetic treatment. Particular aspects and movements peculiar to different portions of it are found in such articles as CHIVALRY; CRUSADES; ECCLESIASTICAL ART; FEUDALISM; GOTHIC ARCHITECTURE; INQUISITION; CONFLICT OF INVESTITURES; LAND-TENURE IN THE CHRISTIAN ERA; MONASTICISM; ECCLESIASTICAL MUSIC; PAINTING; PILGRIMAGES; SCULPTURE; in the articles upon the great religious orders, congregations, and institutions which then came into existence; in the biographies of the popes, rulers, historical personages, scholars, philosophers, poets, and scientists whose lives fall within this period; in the accounts of the universities, cities, and dioceses which were founded and developed throughout Europe from the fall of the Roman Empire to the time of the Reformation, and in innumerable minor articles throughout the work.
Transcribed by Steve Fanning
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Midrashim
The term commonly designates ancient rabbinical commentaries on the Hebrew Scriptures. It is the plural form of the word Midrash which is found only twice in the Old Testament (II Par. [Chronicles], xiii, 22; xxiv, 27), where it is rendered by liber (book) in the Vulgate, and by "commentary" in the Revised Version. In rabbinical parlance, Midrash has the abstract and general sense of study, exposition of Scripture, while Midrashim are primarily the free and artificial explanations of the Sacred Text given by its ancient expositors, and secondarily the collections of such explanations in the shape of commentaries on Holy Writ.
ORIGINS AND KINDS OF MIDRASHIM
After the return from Babylon, the Law was the centre of the life of the Jews at home and abroad. Henceforth, the one concern of the Jewish authorities was to make sure that the Mosaic precepts be accurately complied with by all, and under all circumstances, and it is from this practical standpoint that the Scribes and after them the Rabbis studied and expounded the contents of their sacred writings. A part of these contents, viz., the enactments of the Mosaic Law, made of course directly for the purpose of promoting legal righteousness in Israel; yet, as these laws had been framed in view of concrete circumstances of the past, they had to be explained in a more or less artificial way to make them fit the altered circumstances of Jewish life, or serve as Scriptural basis or support of the various traditional observances which made up the oral law. All such artificial explanations of the terms of the Mosaic legislation are legal, or Halahcic, Midrashim. Distinct from this general kind of Midrashim are those called homiletical, or Hagadic, which embrace the interpretation, illustration, or expansion, in a moralizing or edifying manner, of the non-legal portions of the Hebrew Bible. As the object of this latter kind of Midrashim was not to determine the precise requirements of the Law, but rather to confirm in a general manner Jewish hearers in their faith and its practice, Hagadic explanations of the non-legal parts of Scripture are characterized by a much greater freedom of exposition than the Halachic Midrashim; and it may be truly said that Hagadic expositors have availed themselves of whatever material -- sayings of prominent Rabbis (e.g., philosophical or mystical disquisitions concerning angels, demons, paradise, hell, Messias, Satan, feasts and fasts, parables, legends, satirical assaults on the heathen and their rites, etc.) -- could render their treatment of those portions of the Sacred Text more instructive or edifying. Both kinds of Midrashim were at first preserved only orally; but their writing down commenced with the second century of our era, and they now exist in the shape chiefly of exegetical or homiletical works on the whole or parts of the Hebrew Bible.
PRINCIPAL MIDRASHIM
The three earliest and in several respects most important Midrashic collections are: (1) the Mechilta, on a portion of Exodus, and embodying the tradition mainly of the School of Rabbi Ishmael (first century); (2) the Siphra, on Leviticus, embodying the tradition of rabbi Aqiba with additions from the School of rabbi Ishmael; (3) the Siphre on Numbers and Deuteronomy, going back mainly to the schools of the same two Rabbis. These three works are used in the Gemaras. (4) The Rabboth (great commentaries), a large collection of ten Midrashim on the Pentateuch and Megilloth, which bear the respective names of: (a) Bereshith Rabba, on Genesis (mainly from the sixth century); (b) Shemoth Rabba, on Exodus (eleventh and twelfth century); (c) Wayyiqra Rabba, on Leviticus (middle seventh Century); (d)Bamidbar Rabba, on Numbers (twelfth century); (e) Debarim Rabba, on Deuteronomy (tenth century); (f) Shir Ashshirim Rabba, on Canticle of Canticles (probably before the middle of ninth century); (g) Ruth Rabba, on Ruth (same date as foregoing); (h) Echa Rabba, on Lamentations (seventh century); (i) Midrash Qoheleth, on Ecclesiastes (probably before middle of ninth century); (j) Midrash Esther, on Esther (A.D. 940). Of these Rabboth, the Midrashim on Exodus, Leviticus, Numbers, and Deuteronomy are chiefly made up of homilies on the Scripture sections for the Sabbath or festival, while the others are rather of an exegetical nature. (5) The Pesiqta, a compilation of homilies on special Pentateuchal and Prophetic lessons (early eighth century); (6) Pirqe Rabbi Eliezer (not before eighth century), a Midrashic narrative of the more important events of the Penteteuch; (7) Tanchuma or Yelammedenu (ninth century) on the whole Pentateuch; its homilies consist of a Halachic introduction, followed by several proems, exposition of the opening verses, and the Messianic conclusion; (8) Midrash Shemuel, on the first two Books of Kings (I, II Samuel); (9) Midrash Tehillim, on the Psalms; (10) Midrash Mishle, on Proverbs; (11)Yalqut Shimeoni, a kind of catena extending over all the Hebrew Scriptures.
IMPORTANCE OF MIDRASHIM
At first sight, one might think that such farrago as the Midrashic literature could be of interest and value only to a Jew as Jew, inasmuch as the Midrashim are thoroughly steeped in the spirit of Judaism, bear distinct witness to the laws, customs, doctrines, aspirations of the Jewish race, and record the noblest ideas, sayings, and teachings of the Jewish sages in early times. The more, however, he examines the contents of these ancient expository works, the more he discovers that they are an invaluable source of information to the Christian apologist, the Biblical student, and the general scholar as well. In this body of ancient literature there is much in the line of ideas, expressions, reasonings, and descriptions, which can be used to illustrate and confirm the inspired records of Christianity and the traditional teachings of the Church, notably concerning the passages of the Old Testament to be regarded as Messianic. The Biblical student will at times notice in the oldest parts of the Midrashim, Scriptural readings anterior to those embodied in the Massoretic text. Again, "when it is borne in mind that the annotators and Punctuators of the Hebrew text, and the translators of the [most] ancient versions, were Jews impregnated with the theological opinions of the nation, and prosecuted their Biblical labours in harmony with these opinions. . . .the importance of the Halachic and Hagadic exegesis to the criticism of the Hebrew text, and to a right understanding of the Greek, Chaldee, Syriac, and other versions, can hardly be overrated." (Ginsburg, in Kitto's "Cyclop. Of Biblical Liter.", III, 173). Lastly the Philologist, the historian, the philosopher, the jurist, and the statesman, will easily find in the Midrashim remarks and discussions which have a direct bearing on their respective branches of study.
UGLINI, Thesaurus Antiquitatum Sacrarum, vols XIV-XVI (Venice, 1752-1754); JELLINECK, Bet Ha-Midrasch (Leipzig, and Vienna, 1853-1877); SCHURER, The Jewish People in the Time of Christ (New York, 18910; ZUNE, die gottesdienstlichen Vortrage d. Juden (Frankfort, 1892); WUNSCHE, Bibliotheca Rabbinica (Leipzig, 1880-1885); Trier, 1892, 1893); GRUNHUT, Sofer Ha Likkutim (Jerusalem, (1898-1901); STRACK, Einl. i. d. Talmud (Leipzig, 1900); OESTERLEY AND BOX, The Religion and Worship of the Synagogue (New York, 1907).
FRANCIS E. GIGOT 
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Midwives
Midwives come under the canon law of the Church in their relation towards two of the sacraments, baptism and matrimony. As regards marriage, their testimony is frequently required in cases de non consummato matrimonio, whether owing to the impediment of impotency or because a dispensation is asked super matrimonio rato tantum. In such cases, the testimony of three midwives is held sufficient in practice, since the number seven mentioned in the "Corpus Juris Canonici" (c. 4, de Probat) is not considered to be obligatory in law, though some older canonists insisted on the necessity of having the testimony of seven midwives. As regards the sacrament of baptism the office of midwives is of the highest importance. On them frequently devolves the duty of conferring this sacrament, under circumstances where no other person's ministration is possible. Hence, the Church has always been most solicitious concerning the character of midwives and their instruction in this religious duty. Canonists teach that women who undertake the office of midwife are bound under mortal sin to learn the methods and requirements of valid baptism, as in case of necessity this duty frequently devolves upon them. There has been much legislation on this subject in various diocesan synods, whose canons place special obligations on parish priests and midwives. The former are reminded that, as midwives in conferring baptism act in place of the parish priest, he is strictly bound to in form himself whether they have sufficient knowledge to administer the sacrament validly. Some diocesan synods require that midwives, before being approved for duty, take an oath that they will labor to procure the spiritual safety of infant and mother. When a new-born child has been baptized by a midwife, the parish priest must inquire carefully whether she had the proper intention and administered the rite according to the prescriptions of the Church. If there is any reason to doubt, the baptism is to be repeated conditionally (Catch. Rom., II, ii, § 43); but if it be certain that the sacrament was properly conferred it may not be repeated (c. Majores, 3 de bapt; Conc. Trid. Sess. VI, can. ix), and only the other ceremonies are to be supplied by the parish priest. Finally, it is likewise necessary that midwives be well informed on the Church's teaching concerning the performance of abortion.
Ferraris, Bibl. Can., V (Rome, 1889), s.v. Obstetrices; Taunton, The Law of the Church (London, 1906), s.v. Baptism.
WILLIAM H.W. FANNING 
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Miecislas Halka Ledochowski
Count, cardinal, Archbishop of Gnesen-Posen, b. at Gorki near Sandomir in Russian Poland, 29 October, 1822; d. at Rome, 22 July, 1902. After studying at Radom and Warsaw, he entered the Accademia dei Nobili Ecclesiastici in Rome in 1842, and was ordained priest 13 July, 1845. He became domestic prelate of Pius IX in 1846, auditor of the papal nunciature at Lisbon in 1847, Apostolic delegate to Colombia and Chile in 1856, nuncio at Brussels and titular Archbishop of Thebes in 1861, and finally Archbishop of Gnesen-Posen in December, 1865. He was preconized on 8 January, 1866, and enthroned on 22 April of the same year. Being on friendly terms with the King of Prussia, he was sent to Versailles by Pius IX in November, 1870, to ask the services of Prussia for the reestablishment of the Pontifical States, and to offer the services of the pope as mediator between France and Germany, but his mission proved fruitless.
Shortly after the outbreak of the German Kulturkampf, the Prussian Government, without the knowledge or cooperation of Ledochowski, passed an ordinance that, after Easter, 1873, all religious instruction in Posen should be imparted in the German language only. It was but natural that the Polish people should object to such an unjust ordinance, especially since most of the children were either entirely ignorant of the German language or understood it only with difficulty. When the Government ignored the urgent request of the archbishop to revoke the ordinance, he issued a circular on 22 February, 1873, to the teachers of religion at the higher educational institutes, ordering them to use the vernacular in their religious instructions in the lower classes, but permitting the use of the German language in the higher classes, beginning with the secunda. Pius IX approved this act of the archbishop in a Brief dated 24 March, 1873. All the teachers of religion were obedient to their archbishop and, in consequence, the Government deprived them of their positions. Religion being thus no longer taught at many institutions, the archbishop erected private religious schools, but in an ordinance of 17 September, 1873, the Government forbade all pupils of the higher institutions to obtain religious instruction at those private schools. As all protests of the archbishop proved useless, he disregarded the unjust ordinances of the Government, and, after being fined repeatedly, he was finally ordered on 24 November, 1873, to present his resignation. The archbishop's answer was that no temporal court had the right to deprive him of an office which God had imposed upon him through His visible representative on earth. Before he was formally deposed, he was arrested between 3 and 4 o'clock in the morning of 3 February, 1874, and carried off to the dungeon of Ostrowo, because he refused to pay the repeated fines imposed upon him. While in prison, he was created cardinal by Pius IX on 13 March, 1874. The Prussian Government declared him deposed on 15 April, 1874. On 3 February, 1876, he was released from prison, but was ordered to leave Prussia. He continued to rule his diocese from Rome, and was sentenced to imprisonment for "arrogating episcopal rights" on three occasions, viz., 9 Feb. and 26 May, 1877, and 7 Nov., 1878. After being appointed secretary of papal Briefs in 1885 he voluntarily resigned his archdiocese in the interests of peace. In 1892 he became Prefect of the Propaganda, an office which he held until his death. An official reconciliation between the cardinal and the Prussian Government took place when Emperor William II visited Rome in 1893.
BRÜCK, Geschichte der katholischen Kirche in Deutschland im 19. Jahrhundert, IV (Mainz, 1901), 147-50 et alibi; HOGAN in The Irish Ecclesiastical Review, fourth series, XII (Dublin, 1902), 289-301.
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Christoph Anton Migazzi
Cardinal, Prince Archbishop of Vienna, b. 1714, in the Tyrol, d. 14 April, 1803, at Vienna. At nine years of age he entered the school for pages at the residence of Prince Bishop Lamberg at Passau, who later proposed him for admittance to the Collegium Germanicum in Rome. At the age of twenty-two he returned to the Tyrol and devoted himself to the study of civil and canon law. Cardinal Lamberg took him as conclavist to the conclave of 1740, whence Benedict XIV came forth pope, and to him Cardinal Lamberg earnestly recommended his favourite Migazzi. The latter remained at Rome "in order to quench my thirst for the best science at its very source". By this he meant philosophy as proved by his words spoken about this time: "Without a knowledge of philosophy wit is merely a light fragrance which is soon lost, and erudition a rude formless mass without life or movement, which rolls onward unable to leave any mark of its passage, consuming everything without itself deriving any benefit therefrom." In 1745 he was appointed auditor of the Rota for the German nation. Owing to the special friendship of Benedict XIV, he was able to conclude several difficult transactions to the entire satisfaction of the Empress Maria Theresa, who in return appointed him in 1751 coadjutor to the aged Archbishop of Mechlin. Thereupon consecrated bishop, he was soon removed to Madrid as ambassador. A treaty which he concluded pleased the empress so much that she appointed him coadjutor of Count Bishop Althan of Waitzen (1756); but as Althan died before his arrival, and six months later Prince Archbishop Trantson also died in Vienna, the empress named Migazzi his successor. In 1761 Maria Theresa made him administrator for life of the See of Waitzen, and at the same time obtained the purple for him from Clement XIII. It is true that Migazzi was now in possession of two sees, the revenues of which he applied to their improvement. In Waitzen he erected the cathedral and episcopal palace and founded the "Collegium pauperum nobilium" and the convent. Indeed he built almost an entire new quarter in that town; it was therefore, to say the least, hard and mortifying when, after twenty-five years of administration the "Concilium locum tenens regium" asked him if there was any priest in his diocese in possession of two benefices or offices, as in that case it was the emperor's pleasure (Joseph II) that one of them should be given up. Migazzi was forced to resign from Waitzen.
As Archbishop of Vienna time brought him many sorrows. Pious and devoted to the Church as Maria Theresa undoubtedly was, yet during her reign in Austria the so-called Enlightenment era (Aufklärung) developed inevitably. Its followers imagined that they could remedy all the evils of the time and promote in every way the prosperity of mankind. The representatives and the literature of the new movement were everywhere in evidence. Its opponents were denounced as stupid obscurantists and simpletons. "The Masonic lodge of the Three Canons" was printed at Vienna in 1742, and at Prague in 1749 that of the "Three Crowned Stars and Honesty". In a memorial to the empress written in 1769 the archbishop designated as the primary causes of current evils the spirit of the times, atheistic literature, the pernicious influence of many professors, the condition of the censorship, contemporary literature, the contempt of the clergy, the bad example of the nobility, the conduct of affairs of state by irreligious persons, and neglect of the observance of holy days. Upon each of these disorders he spoke in noble terms of profound truth. The situation was all the more critical for the Church since while her means of resistance were diminished, her enemies were gaining adherents. Meanwhile Clement XIV suppressed the Society of Jesus, but Migazzi endeavoured to save it for Austria. He wrote to the empress, "If the members of the order are dispersed, how can their places be so easily supplied? What expense will be entailed and how many years must pass before the settled condition broken up by the departure of these priests can be restored?" Just twenty years later the cardinal wrote to Emperor Francis, "Even the French envoy who was last here, did not hesitate, as I can prove to your Majesty, to say that if the Jesuits had not been suppressed, France would not have experienced that Revolution so terrible in its consequences." The archbishop opposed as far as they were anticlerical, the government monopoly of educational matters, the "enlightened" theology, the "purified" law, the "enlightenment" literature, "tolerance", and encroachment on purely religious matters. He also founded the "Priesterseminar", an establishment for the better preparation of young priests for parochial work. At Rome he was influential enough to obtain for the Austrian monarch the privilege of being named in the Canon of the Mass. Migazzi lived to see the election of three popes. Maria Theresa and Kaunitz took a lively interest in his accounts of what transpired in the conclave (23 Nov., 1775-16 Feb., 1776) which elected Pius VI, who subsequently visited Vienna during the reign of Joseph II. He owed his election to Migazzi, leader of the Royalist party. How the empress appreciated Migazzi is sufficiently proved in a letter she wrote to him during the conclave, "I am as ill-humoured as though I had been three months in conclave. I pray for you; but I am often amused to see you imprisoned."
When Frederick II heard of the death of the empress he wrote, "Maria Theresa is no more. A new order of things will now begin." Joseph II during his ten years' reign published 6200 laws, court ordinances, and decrees affecting the Church. Even what is judicious in them generally bears the stamp of haste. The first measures, levelled against ecclesiastical jurisdiction, created dissatisfaction as encroachments on the rights of the Church. The number of memorials addressed by Cardinal Migazzi to Joseph II and the government was astonishingly large. He opposed all the Josephist reform decrees injurious to the Church. The "simplified and improved studies", the new methods of ecclesiastical education (general seminaries), interference with the constitutions of religious orders, the suppression of convents, and violations of her rights and interference with the matrimonial legislation of the Church, called for vigorous protests on the cardinal's part; but though he protested unceasingly, it was of no avail. To be sure, matters did not culminate in a rupture with Rome, and by his visit to Vienna Pius VI made some impression on the emperor, and the Holy See pronounced no solemn condemnation of Josephism. On 12 March, 1790, Leopold, Grand Duke of Tuscany, arrived in Vienna, as successor of his brother Joseph, and as early as 21 March, Migazzi presented him with a memorial concerning the sad condition of the Austrian Church. He mentioned thirteen "grievances" and pointed out for each the means of redress: laxity in monastic discipline, the general seminaries, marriage licenses, and the "Religious Commission", which assumed the position of judge of the bishops and their rights. Finding his wishes only partly fulfilled, Migazzi repeatedly expressed his dissatisfaction.
Emperor Francis II, a Christian whose faith and conscience were sincere, ruled his people with fatherly care. In spite of this he confirmed the Josephist system throughout his reign. For nearly a generation the French wars absorbed his attention, during which time the aforesaid "Religious Commission" paid little heed to the representations of the bishops. The cardinal insisted on its abolition. "I am in all things your Majesty's obedient subject, but in spiritual matters the shepherd must say fearlessly that it is a scandal to all Catholics to see such fetters laid upon the bishops. The scandal is even greater when such power is vested in worldly, questionable, even openly dangerous and disreputable men". Age did not diminish his interest even in matters apparently trivial, nor lessen the virile strength of his speech. "The dismal outlook of the Church in your Majesty's dominion is all the more grievous from the fact that one must stand by in idleness, while he realizes how easily the increasing evils could be remedied, how easily your Majesty's conscience could be calmed, the honour of Almighty God, respect for the Faith and the Church of God be secured, the rightful activities of the priesthood set free, and religion and virtue restored to the Catholic people. All this would follow at once, if only your Majesty, setting aside further indecision, would resolve generously and perseveringly to close once for all the sources of so great evils". The emperor in fact made henceforth greater and more numerous concessions, each of which was greeted by Migazzi with satisfaction. When the pilgrimage to Maria Zell, the most famous shrine in Austria, was once more permitted, the cardinal in person led the first procession. During his long life Migazzi strove with unceasing activity for the welfare of the Church; and he died full of years and of merits. He lies buried in the church of St. Stephen.
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Migration
The movement of populations from place to place is one of the earliest social phenomena history records. The earliest migration recorded in the Bible was when, after the confusion of tongues, men wandered over the face of the earth (Gen., xi, 8) under conditions only vaguely known to-day. The Book of Exodus more clearly describes the withdrawal of the Hebrew tribes from the land and rule of ancient Egypt. A typical illustration of tribal migration was the separation of Abraham and Lot, when the latter gathered his substance and set his face towards Sodom, while Abraham took his way to the plains, founded a nation and went into history as the Father of the Mighty. Of the Greeks too, it may be said that the dominant fact of their leading epoch was the wandering of the race, until its narrow borders widened out into Magna Græcia. Throughout early Latin literature runs the same story of the migrations and conquests of the Latin race, reaching a climax in the colossal structure of the Roman Empire. Modern writers have discussed the fall of that structure and the building of that strange conglomerate of Asiatic and European, of Germanic and Romance elements, till a new, and greater, Europe arose from the old.
General movements of population are termed migrations. It is a general term indicating a permanent change of habitat, i. e. a more or less serious intent to take up permanent residence in the new country. The terms immigration and emigration denote respectively the entry into and the departure from any given country. Generally speaking, immigration presents more serious problems than emigration, though certain dangers do arise from an excess of emigration. Many problems grow out of immigration, and to these, legislators and rulers have turned their attention.
Migrations have taken place under a variety of conditions. In general they have been voluntary: peoples have come and gone of their own free will. But forced migrations have not been unknown in history, as when a conquering people has expelled, killed, or sold the conquered into slavery. The rule, however, has been to leave the population on the soil under conditions more or less severe. The latest principle, dominant among Western nations is to disturb the population as little as possible, either in their person or property. The right to exile a people has been abandoned, and the noted case when England transported the Acadians in 1755 marks the date when sentiment turned against it and practice rapidly followed; transferred to a new authority as the Filipinos were, the people do not migrate. Indeed, in the treaties transferring territory to new hands, the inhabitants are sometimes expressly guaranteed against expulsion, as in the Louisiana Purchase Treaty of 1803. Enforced migration has taken other forms. It has shown itself in the organization of criminal colonies, as seen in Tasmania. It has been practised by Russia in the attempt to settle Siberia. While compulsory migration has not played a great part, assisted migration has been a large factor in either inducing or directing the movement of population. Assistance may be given either by the land which gives or that which receives the emigrant. An illustration of the former is the aid given to emigrants from Prussia to Argentine and to the Kamerun region. In times of colonial expansion this method has been especially effective. Prospective colonists have been given bonuses in the form of tax-exemptions and liberal grants of land; the last mode is best illustrated in the grants in the London charter of 1609-12. Liberation from civil and criminal prosecution was also an effective means to induce migration; this was used in England when the jails were emptied, and debtors flocked to Georgia, and when the courts offered the choice of self-imposed exile to accused and condemned persons. Cases are not wanting where countries have attracted immigrants to themselves in various ways. Conspicuous as an example was the United States, where for decades "contract labour" supplied the market and made it possible for absolutely impecunious labourers to migrate to America. So extensive had this assistance become that Congress has for many years legislated with the view of preventing further aid of this kind.
Migration today differs in many important particulars from that of earlier times. Down to a quite recent date peoples moved as tribes, nations, or races, moving and settling en masse. Taking forceful possession of extended areas, they maintained their individuality either under colonial systems or as separate groups; they finally established nations. With these migrating groups went their own institutions, language, religion, industrial methods, and political and legal systems. Usually they moved into uninhabited or sparsely settled areas, where no question of amalgamation could arise. With certain exceptions, the Roman Empire being the most noted, migrations have entailed the settling of a highly cultured people among those of a lower culture. In all such cases of migration en masse the native habitat was forever abandoned, and the migrating tribes, thoroughly equipped, entered a new environment and yielded entirely to new influences. In these particulars different conditions now obtain: migration is effected by families and individuals. These go from dense and highly cultured populations where free opportunity is usually closed, taking few possessions with them; their language survives during their own generation, and in the succeeding one is exchanged for the language of the adopted country, though they usually retain their religion. They must fit into a new industrial system, however, unlike their own. As a rule, they renounce their natural political allegiance and assume a new political status, abandoning the relations attaching to their former status and assuming new political and contractual relations. Such migration means to the emigrants the death of a nation, so far as concerns them, while to their new country it brings a serious modification, the extent of which depends upon the relative virility of the newly added national element.
These characteristics of modern migrations have given rise to a threefold movement. In certain lands, as Germany, where migration to America means a loss to German citizenship, attempts have been made to colonize, and thus save the migrating persons to German citizenship and culture. Those nations, moreover, which they enter look with increasing caution and suspicion on the numbers and character of the incoming population. When once admitted, the problem presents itself of granting them citizenship. To what extent shall the immigrant assume the rights and duties of an acquired nationality? The problem of migration is thus inextricably bound up with a political one.
CAUSES OF MIGRATION
The primary cause of the migration of peoples is the need for larger food supplies. From the time when nomadic peoples were constantly migrating down to the present westward movements, one principle has been uniformly followed — they have gone from areas of low, to areas of high food-supply. This has been a constant impelling and expelling power. In the last analysis, migration results when the forces of increasing population and decreasing food supply are not in equilibrium, and it tends to equilibration of forces among societies of men: equilibration of food in relation to population; equilibration of rights as related to authority; equilibration of industrial energy as between labour and capital. These express in the most general terms the meaning of migration. First came the tribal migrations, such as the exodus of Lot and Abraham towards Zoar and their subsequent separation in search of richer pastures. The nomad tribes on the steppes of Asia take up the journey to the waterways to find richer pastures for their herds. The migration of Germans, Slavs, and similar nations came later, and, pushed on by the same inexorable necessity, they moved south from the Caspian and Baltic regions, overrunning Rome, and taking possession of Gaul and Britain. With the industrial changes in England, when the modern age dawned, lessening supplies of food pushed men beyond the sea. In more modern times the hunger-stricken peoples of European lands have come to the new parts of the world, to America, North and South; to Australia and South Africa; from Russia they have pushed into Asia, while Japan lays hold of outlying islands where congested population may find room for expansion. Moreover, there are secondary causes which play back and forth with varying degrees of force and effectiveness. These causes operate temporarily though powerfully. They usually act reciprocally in the different countries, and, like the sun and moon affecting the tides, now oppose each other, now act in conjunction.
At the close of the eighteenth century a change in the attitude of the principal governments resulted in greater freedom for those who wished to migrate. During the first half of the nineteenth century the laws limiting or prohibiting emigration were gradually modified or repealed. At this time most countries, especially those of the Western world, favoured immigration, and few limitations existed checking the flow of population; free action was thus secured to social, political, and economic causes. The variations in the flow of immigrants to the United States illustrate with special clearness the operation of these causes. From 1820 to 1833 the number of immigrants gradually increased, but as hard times began here, culminating in the panic of 1837, immigration fell off. More marked still were the effects of economic conditions from 1846 till 1857. During this period unusual activity showed itself in the United States. Under the influence of Clay's tariff measures, manufactures had grown, creating an enlarged demand for labour, which was not forthcoming from the native population. The opening of Western lands absorbed much of the labour that otherwise would have gone into industry, and also drew on foreign sources for increased supply. The greatest impulse, however, was given by the discovery of gold in California in 1848. Not only was there a great demand for labour on the Pacific Coast; the effects of the discovery of gold were more far-reaching. Prices were high, money plentiful, business, so sensitive to these influences, was greatly stimulated, and a heavy demand for labour was created. By an interesting coincidence European economic conditions also favoured a heavy migration. With bad crops and sunless summers throughout Europe, the climax was reached in the potato famine of 1847 in Ireland. This destructive calamity occasioned a heavy migration from Ireland to the United States, where abundant and increasing opportunity was to be found. At the same time certain political causes operated in Europe. Notable among these causes was the overthrow of the attempted revolutions in the German states, especially Prussia; large numbers of the Liberal Party left Germany. The results of the Crimean War are less easily measured, though it probably sent a certain number to our shores. The operation of these causes may be read clearly in the following statistics: in 1844, 78,615 persons came to our shores; in 1845, 114,371; in 1846, 154,416; in 1847, 234,968; in 1848, 226,527; in 1854 the high-water mark was reached when 427,833 immigrants landed here.
Equally forceful were the causes of immigration which manifested themselves at the close of the Civil War. Checked by the war, industry advanced by leaps and bounds at its conclusion, and men and capital were in abnormal demand. Immigration increased from 72,183 in 1862, when the national disaster was at its worst, to 459,403 in. 1873. During the misfortunes following the panic of 1873 the number fell (in 1878) to 138,469. In the eighties bad economic conditions again somewhat influenced migration to the United States, when it fell from 788,992 in 1882 to 334,203 in 1886. The panic of 1907 and the subsequent hard times are clearly recorded in the attenuated immigration to this country in 1908; whereas in 1907 it had received nearly a million and a quarter, in 1908 and 1909 the figures amounted to only three quarters of a million.
Among the motives other than economic which prompt emigration is the desire to escape military service. This has been especially operative in such military countries as Germany. This cause is much more powerful during, or just after, a war. In 1872-73 there were 10,000 processes for desertion on this account alone and in great part due to emigration. Again migration because of religious persecution has been historically of great importance. In past centuries thousands went from the Continent to England, from Ireland and England to the Continent and to the New World, that they might enjoy freedom of worship. In recent years these influences have been most powerful in Russia and Turkey, whence persecutions affecting the Jews and the Greek Christians have sent large numbers of refugees, especially of the former class, to the United States. Another cause, difficult to measure, but of great influence, is the solicitation of relatives and friends. Once in the new country, in many instances relatives plan to bring those left behind, secure places for them, aid them in coming, and in general form a centre of attraction in the new land, drawing powerfully on those beyond the sea. Along with this is the fear, periodically recurring with the agitation for restriction, that further immigration may be cut off, and at such times considerable increase is seen. This was particularly noticeable before the American legislation of 1903.
A phase of this subject which cannot be overlooked and which is of increasing importance in the United States is the commercial. On the one hand is an employing class, eager for cheap foreign labour; on the other hand are various agencies whose business is the transportation of goods and people. As the main profits of, say, the steamship companies come from the immigrants who travel in the steerage, the reasoning is clear to the line of action which they follow. Everywhere, in lands where migration originates, is the ubiquitous immigration agent. His business is to induce people to migrate. Exaggerated reports, sometimes amounting to actual misrepresentation, are too often resorted to. On this legislation has had its important bearing. The greatest influence exerted by the employing class is by means of contract labour. At first generally desirable, when labour was scarce, this has since become most unpopular, and through law and adverse popular opinion is now of comparatively little importance.
IMMIGRATION TO TUE UNITED STATES
The many varied problems of immigration are best illustrated by its history in the United States. Perhaps no more composite nation has existed since the Roman Empire engulfed the various nationalities of Western Europe. At a very early period in the history of the American Colonies, the Negro was introduced — a race so remote anthropologically, from the first colonists as to be impossible of assimilation. The American Indians, isolated from the first, have ever since been tending to extinction, and hence need not be considered as a possibility in the problem of national and social composition. As time passed, other races came to still further complicate the problem. Besides these distinct racial elements must be reckoned an infinite number and variety of nationalities marked by lesser differences and capable of assimilation.
The settlers of the original Thirteen Colonies, while fairly homogeneous, yet presented some diversity. There were English, at first the dominant element, Irish, and Scotch, and persons of mixed British origin. There were a goodly number of Germans in Pennsylvania. and remnants of the Dutch settlement in New York and New Jersey. A few Swedes had come to Delaware and a sprinkling of Finns. The French were represented by the Huguenots in Georgia and in the Carolinas. It has been estimated that the population of one million in 1750 had developed from an original migration of 80,000. Additional racial modification resulted from the annexation of new territories of alien population. In 1803, by the treaty with France, Louisiana was added, with some accession of population and a considerable effect upon the customs and ideas of the nation as a whole. This addition was chiefly French, though a few Spaniards were included. The acquisition of Florida in 1821 brought a few Spaniards, although their influence is negligible. The enlargement westward, from 1845, when Texas was admitted, till 1848, when the Mexican Treaty added an extensive cession, brought a number of Spaniards, Mexicans, and half-breeds. Following upon the Spanish War of 1898, which resulted in an accession of nearly 8,000,000 of alien, mainly Far-Eastern, races, the extension of American dominion into the Pacific has vastly complicated the problem of nationalization, at the same time rendering more difficult the control of immigration from the Orient.
The beginning of migration to the English Colonies in America was the Jamestown settlement of 1607. In New England the first real migration of any extent was the company that reached Salem, Massachusetts, under John Endicott in 1628. Figures on the subsequent arrivals, while not certainly accurate, are nevertheless very interesting. The diversity of religion was not so marked, though there was some variation. The early German immigrants were mostly Protestants. Maryland was settled by Catholics. Into the South drifted a large number of Huguenots. In New England there was a strong Separatist element. The formation of the State of Pennsylvania by Quakers gave them a stronghold in that commonwealth.
The beginning of immigration into the United States (i. e. of post-Revolution immigration) dates from 1789. Before that time it is more proper to speak of colonists than of immigrants. Statistics as to the aliens coming to, or returning from, the United States are inaccurate and incomplete from 1789 till 1820. Not only are the absolute figures unsatisfactory, but no distinction was made between newcomers and returning Americans; nor was any attention paid to the returning immigrant. Roughly speaking, about 250,000 immigrants landed here from 1789 to 1820. From the meagre figures recorded any analysis is imperfect. The dominant elements were English, Scotch, and Irish. There came to the United States as immigrants, from 1820 to 1910, a grand total of more than 28,000,000. The numbers by decades were as follows: —
	Decade
	Immigrants

	1821-1830
	143,439

	1831-1840
	599,125

	1841-1850
	1,713,251

	1851-1860
	2,598,214

	1861-1870
	2,314,824

	1871-1880
	2,812,191

	1881-1890
	5,246,613

	1891-1900
	3,682,864

	1901-1910
	8,938,470


The figures given for the last decade are, of course, partly conjectural. The statistics recently issued for the year ending 30 June, 1910, give a total of 1,041,570 immigrants to the United States for that year: 736,038 males, 305,532 females. These included 192,673 Italians; 128,348 Poles; 84,260 Jews; 71,380 Germans; 53,498 English. These are the largest numbers of immigrants known for any year so far except the years 1907 (1,285,349) and 1906 (1,100,735). It will be seen, too, that the last decade shows a very large number of immigrants as contrasted with any previous decade. These figures are only absolute. It is in relative statistics that meaning lies. From the standpoint of social significance the relation between the influx of population and the native population is the important concern. This is true, considered from the country giving or the country receiving the immigrants. The following figures show the percentages of the native and of the alien population for a series of decades: —
	Decade
	Native Percentage
	Alien Percentage

	1850
	90.3
	9.7

	1860
	86.8
	13.2

	1870
	85.6
	14.4

	1880
	86.7
	13.3

	1890
	85.2
	14.8

	1900
	86.3
	13.7


In 1890 there were 17,314 foreign born to each 100,000 native; in 1900 the proportion was 15,886 to 100,000. The largest proportion of foreign-born is in North Dakota, which in 1890 had 42.7 per cent; in 1900, 35.4 per cent foreign-born. In 1900 there were seven states with more than 25 per cent foreign-born. North Carolina had in 1900 the lowest percentage of foreigners, two-tenths of one per cent, the average in the Southern States being below 5 per cent. From these relative figures it is clear that the effect of immigration is not materially changing.
So also as regards emigration. Not the absolute numbers leaving, but the migration relative to the total, and again to the annual excess of births over deaths, is significant. A very large migration from a country with a very high birth-rate probably has no effect, or only a slight effect. When a million a year leave a country like China, it merely means that famine, disease, infanticide, etc., are less important factors in keeping down population; the greater the migration, the less burden the remaining population must bear. In many Western countries this is not the case, and when heavy emigration takes place the nation may be materially weakened either for war or peace. The following figures illustrate this condition: out of every 1000 inhabitants of Italy 6.87 migrated in 1888; from Great Britain and Ireland, 7.46; from Scotland 8.88; from Ireland 15.06; from Sweden 9.86; from Germany only 2.10. Most remarkable has been the effect upon Ireland, where so great has been the emigration since the potato famine that the population is now little more than half what it then was, this being about the decrease which would be produced by an emigration of 15 in 1000 during a generation.
Statistics require analysis. Immigration statistics are no exception to the rule, and much meaning may be drawn from them by proper analysis. Immigrants are not merely so many units, so many homogeneous things to be blocked off in columns of hundreds, thousands, and millions, and then abandoned. Immigrants are human beings, statistics must be dealt with in the light of that fact, and careful account must be taken of all the conditions to which their lives are subject. These cover age, sex, training, traditions, and property. Of these the most obvious and significant are age and sex. As to age, immigration to the United States has always drawn heavily upon adult life, the mass of immigrants coming to the United States during their productive period. Of German immigrants up to 1894, upwards of 60 per cent were between the ages of fifteen and forty-five. Of all immigrants to the United States in 1887, 70.51 per cent were between fifteen and forty. In 1909, out of 751,786 immigrants admitted, 624,876 were between 14 and 44 years of age; 88,393 were under 14, and 18,517 were 45 or over. These figures indicate about the normal age conditions of immigrants coming to the United States, serving to emphasize the large amount of ready labour brought in, and the large addition to the labour force of the country at a very slight cost. Caution is needed, however, in calculating the value of this influx of foreign labour. Some have taken the average cost of raising a labourer to the productive stage; others have estimated what value of goods this foreign labour would produce. The better way is to reckon the profits attributable to immigrant labour in excess of their expense. to the new country; this would give the actual value accruing from the immigration.
As regards sex among immigrants, males have always far exceeded females. This is illustrated by the statistics of 1909: out of the total arrivals of 751,786 during that year, 519,969 were males and 231,817 (somewhat less than one-third) were females; again, in 1910, out of 1,041,570 immigrants, 736,038 were males. This tends to destroy the equilibrium between the sexes in the countries concerned. It leads in many instances to a large withdrawal of money from the United States to the home land. It retains the interest of the immigrant in his native land, and leads many to return to families from which they have only temporarily separated. It increases that shifting population, especially in the large cities, and greatly augments the numbers of the "birds of passage". On the whole, the results are unfortunate. The condition is far more marked with certain nationalities. The characteristic feature of Chinese immigration to the United States has been the absence of women. The tendency among Italians to leave their families at home is strong. Of 165,248 immigrants from the South of Italy in 1909, there were 135,080 males and 30,168 females. From Northern Italy the proportion was less marked: 18,844 males to 6,306 females. From Ireland came 15,785 males and 15,400 females. In the case of the Japanese more women than men immigrated to the United States.
Statistics of departing emigrants have not been kept with accuracy and completeness; hence it is difficult, if not impossible, to know just how many foreigners actually reside in the United States. In 1908 there entered the country 782,870 immigrant aliens. The same year saw 395,072 depart. These figures for that year show a net gain of 387,797, a rather small number. Of course, this number of departures was exceptional — resulting from the panic of 1907. Out of a total of 751,786 landing in 1909, as many as 225,802 departed, leaving a net increase of 525,984.
The study of illiteracy in connexion with immigration reveals the foreigners to us, enlarges our knowledge of the countries from which they come, and helps to explain the conditions of literacy or illiteracy in the United States. Moreover, as it is strongly urged that illiteracy should exclude immigrants, existing conditions as to foreign education will help to set the limits to this form of regulation. The statistics on this phase of the subject are kept fairly constant by the shifting of the sources of migration from the north to the south of Europe. As education of the masses has not advanced as rapidly in the countries now supplying the immigrant as in countries farther north, so the percentage of illiteracy does not fall with the general advance of education. In 1909, out of a total immigration of 751,786, the totally illiterate numbered 191,049. This number takes in only those over 14 years of age; but, as the great majority of those coming are over 14, and those under that age are, probably, more generally educated, they may be neglected. The percentage of illiteracy of all over 14 years in 1909 was 29; in 1907 it was 30; in 1906 it was 28. There is, then, no general diminution in illiteracy among immigrants to the United States. The degree of illiteracy among those from Southern Europe is considerably above the average; among those from northern Europe a good deal below.
MIGRATION AS AFFECTING OTHER COUNTRIES
The last quarter of the nineteenth century saw a large migration to South America. The Argentine Republic has presented interesting phases of the subject. For half a century immigration has been an object of public attention and statistical record. There are about 200,000 immigrants annually, and about 80,000 emigrants. In 1907 there were 209,103 immigrants and 90,190 emigrants. Of the immigrants there were 90,282 Italians, 86,606 Spaniards, and sprinklings of other nationalities. In 1909 there entered Argentina 125,497 Spaniards and 93,479 Italians, with small numbers of Russians, Germans, etc. Since 1857 the balance of immigrants against emigrants has been 2,550,197. There have migrated to Brazil since the records were kept, 2,723,964. In 1908 Brazil received 94,695 immigrants. In 1909 there migrated from the German Empire 24,921, of whom 19,930 came to the United States. Italy in 1908 lost 486,674 emigrants and received back 281,000. Austria-Hungary sent out 386,528 in 1907, of whom 352,983 went to the United States. In 1902, 55,368 Russians emigrated to the United States; in 1903, 68,105; in 1904, 80,892; in 1905, 72,475; in 1906, 112,764.
LEGAL CONTROL OF MIGRATION
The legal control of migration began when it ceased to be collective and began to be individual. Laws have been passed preventing people from leaving their native land, and also, by the country of destination, forbidding or regulating entrance thereto. Extensive regulation has been found necessary applying to transportation companies and their agents, the means of transportation, treatment en route and at terminal points. The justification of public interference is to be found in the right of a nation to control the variations of its own population. The highest necessity is that arising from war: on this ground nations almost universally regulate very closely the movements of population, forbidding emigration, that they may not lose their soldiers, and guarding immigration as a military precaution. Restrictive measures are also justified on grounds of health and morals, and on the general ground that a national family has a right to say who shall join it. Historically speaking, the right of the individual to emigrate is of rather recent date. The old theory was that a man may not leave his native 1and without the consent of the ruler. This situation arose from a variety of causes. After the dissolution of the feudal system, the population carried some of the advantages and some of the incumbrances of that system over into the monarchic state. One of its leading principles was the fixedness of the mass of the people to the soil. Again, in England, after the ravages of the Great Plague in 1351, laws were enacted requiring people to remain in their own parish or town. As time passed, and the industrial revolution brought its changes, this legislation still farther limited freedom of movement. Furthermore, when the patriarchal idea of the State gave way to the military, the personal bond of national unity yielded to the impersonal, but the obligation of the subject as a member of this new national family did not weaken, the presumption being that no one could abrogate this allegiance. The opposition to emigration was based upon military necessity, upon the desire to maintain a strong industrial population at home, upon the jealousy existing among the nations, and upon the desire to keep the nation intact.
Gradually this attitude toward migration was abandoned. The Treaty of Westphalia extended the right to migrate for religious reasons. The great migrations westward, as discovery and the settlement of new lands became a dominant interest, did much to break the crust of conservatism and allow life to operate in all ways more freely. The development of means of transportation made transoceanic voyages possible, leading immigrants into new and unoccupied areas. The growth of a colonial system under which the mother country reaped large profits broke down the narrow policies and removed the old prejudices, and migration to the colonies was encouraged — in some instances enforced. Along with these changed conditions came the radical philosophy of the eighteenth century, the teaching of natural rights and an insistence upon the individual's privilege to go to, and remain in, that part of the world which best suited his fancy. Thus was a condition reached when limitations could be removed. In England, in 1824, the law limiting emigration was repealed. In Continental countries the same liberal policy has obtained. In Russia, in European Turkey, and in certain Oriental lands the old policy is still partially prevalent, though in these countries more liberal measures are being adopted. But, generally, there is no longer question of prohibiting emigration, but rather of encouraging it, and always of making regulations for the arrival and departure of emigrants. European governments have undertaken this control partly on their own account, partly in co-operation with the United States. The fortunate sentiment constantly grows stronger that joint action is necessary to successful regulation.
France is the country where emigration plays the smallest part. With a birth-rate in some years above, in others slightly below the death-rate, she has no surplus population. It has been truly said that Germany has population to spare, but no territory; England has an excess of both people and territory; but France has no surplus people and little vacant land. The annual emigration from France is 6000. The total since 1860, probably not more than 300,000. The regulations in France deal almost exclusively with the means of transportation, the condition of ships, waiting-room inspection, the health and morals of the emigrant, etc. There are no general legal barriers to free migration. The same thing may be said of Belgium and Holland. The emigration law of Italy of 1901 is the most thorough enactment among the laws of the European states: it places matters concerning emigration under the Foreign Office; all persons leaving Italy must register with the Government; persons under 14 years may not leave alone; parents and guardians must leave their children or wards in competent hands. Strict care is taken that persons shall not take passage who will be liable to return under foreign immigration tests. A fund has been created with which to care for those who are forced to return.
These countries, constantly losing population, have so far had few problems connected with immigration. Immigration into them is practically unrestricted. In Germany, on the contrary, very minute and effective control is exercised. Besides its conformity to their general practice of close public regulation, certain special conditions urge such a course. Germany is, of all lands, most completely organized for military purposes; a vigorous attempt is constantly made, therefore to prevent desertion from the military forces, whether with the colours or in the Reserves. Hence their laws touching the emigration of eligibles are very strict; and treaty rights for such persons who go to foreign countries are very uncertain and imperfect. Again, up to a recent date Germany has been of all lands the point of departure, not only of her own, but of the emigrants of other European states. This has been true, not merely because, geographically, she lies in the pathway of commerce, but also because for a long time the traffic went out from German ports and over German steamship lines. Germany has been compelled to guard, not only her own emigrants, but, what has perhaps been a more pressing necessity and more difficult task, the inspection of the alien emigrant. The many trans-German emigrants are subjected to two, and often to three, inspections before they finally embark. Of such persons the Russians are the most rigorously dealt with: they must have Russian passports and tickets through to their destination and their baggage must be examined and disinfected.
In the United States immigration problems have developed, demanding, and finally receiving, minute and comprehensive regulation. As the subject has such important international bearings the treaties covering the subject demand attention. The most noted of these, dealing with the immigration of Chinese, was the famous Burlingame Treaty of 1868, between the United States and China. In this treaty the contracting parties freely and fully recognize the inalienable right of people everywhere to migrate. They also recognize that migration should be voluntary, and they agree to allow such migration to their respective countries. In 1880 a second treaty between the United States and China reversed the previous policy, and allowed each country at its option to prohibit further immigration, a provision upon which the United States acted in 1882. The last treaty (upon which subsequent legislation touching Chinese immigration has been based) was signed in 1894. A treaty similar to the Burlingame Treaty was concluded between the United States and Japan in 1894. This agreement gives to the subjects of either contracting power the right to enter, and reside in, the country of the other power. A treaty granting privileges of immigration to Italians was signed by the United States and Italy in 1871. This treaty marks the beginning of extensive emigration from that country to the United States. Thus, through treaties a certain amount of control has been exercised over immigration. But the problem of controlling immigration into the United States has been complicated by the dual system of government, state and national. Until the adoption of the Constitution of 1787 the matter rested entirely with the state governments. In that instrument no direct grant of power is made to the Federal Congress for the exclusive control of immigration. It was only after considerable litigation, and several decisions by the Supreme Court, that Congress was, in 1876, given exclusive jurisdiction. Among the earlier attempts to regulate the matter were laws passed by some of the states, particularly New York and Massachusetts. In 1824 New York passed a law covering many details of registration, reports, head tax, etc. This act went on appeal to the Supreme Court, which voided the law as conflicting with the authority of Congress to control international relationships. Other acts touching certain phases of immigration were all declared null by the court, and the exclusive jurisdiction lies to-day in the Federal Congress.
The activity of the Federal Congress dates from 1819, and was called forth, not by any desire to limit the quantity or quality of the immigration, but by the necessity of checking the brutal agencies engaged in transportation. The first statute covering this was passed by Congress in 1819. It limited the number of persons any one ship could bring; at first only two persons per ton, and later only one person per two tons, of the ship's displacement. Subsequent acts made provision for more sanitary ships, better food, and more space to each immigrant. During the first half of the century no serious opposition arose to the immigrant as such. Beginning with 1844, at the rise of the Knownothing Party, a new attitude was taken by many. This party grew strong, especially in the South, and from 1844 to 1856 it carried many states. It elected members to Congress and to local assemblies, and governors of states. One of its tenets was opposition to immigration, and as a party strong in the Southern states it did much to determine that antipathy of the South to immigration which was maintained for many years. The close of the Civil War marks a new attitude towards the immigrant. It was a period of rapidly expanding industries and there was an increased, indeed an abnormal, demand for labour. An Act was passed by Congress, in 1864, which greatly encouraged the importation of labour, really authorizing contract labour. This Act was operative till 1868. Under its influence and other favourable conditions there was a vast increase in immigration by 1866. From 72,183 in 1862, the numbers sprang up to 332,577 in 1866.
In the early seventies sentiment began rapidly to form against certain types of immigrant. This was partly due to the organization of the labour movement. It was more largely due to a vast increase of Oriental migration. Acts were passed prohibiting the equipping of ships to carry on the trade in coolies. A system of coolie labour had developed amounting practically to slavery. In 1875 any person contracting for coolie labour was liable to indictment for felony. From 1877 on, an opposition, centred on the Pacific Coast, developed against the further immigration of Chinese labour, and this first took shape in the treaty of 1880 mentioned above. On 6 May, 1882, an Act was passed by Congress forbidding the admission of Chinese labour for ten years. This Act, with certain changes, has been continued to the present day. No Chinese labourer may now enter the United States. No Chinese may become a citizen unless he be born here, in which case citizenship is secured to him by the Fourteenth Amendment of the Constitution. These restrictions, both as to entry and naturalization, have been from time to time extended till they now apply to nearly all Orientals. The following table shows the growth of Chinese immigration to the United States in sixteen typical years: —
	Year
	Immigrants
	Year
	Immigrants

	1857
	4,524
	1881
	11,890

	1858
	7,183
	1882
	39,579

	1859
	3,215
	1885
	22

	1860
	6,117
	1890
	1,716

	1865
	3,702
	1895
	975

	1870
	15,714
	1900
	1,247

	1875
	16,437
	1906
	1,544

	1880
	5,502
	1910
	1,770


It will thus be seen that the Chinese Immigration Law has been fairly successful as a measure of exclusion.
The first statute covering the general question of immigration was enacted by Congress on 3 August, 1882. The purpose of this and subsequent legislation has been threefold. It was necessary to provide for a more effective administration of matters of immigration. This involved the concentration of authority in federal hands and the creation of a fund for this purpose. The Act of 1891 gave the control of immigration to the Federal Government exclusively, doing away with concurrent administration. The Act of 1882 had begun the formation of a fund by imposing a head-tax of 50 cents on each alien immigrant entering a port of the United States; this tax was afterwards (1903) raised to $2 per head, and it now produces enough to carry on the department and leave a slight surplus. The law of 1891 created the office of superintendent of immigration, later changed to commissioner-general of immigration. The Act of 1903 added much to the needed control. It created a number of excluded classes, which may be grouped under three general heads: those physically, those mentally, and those morally diseased. Under the general head of physically unsound are many excluded classes, the most stringent rules covering those having loathsome and contagious diseases, especially trachoma and tubercular affections. Idiots and lunatics are excluded. Among those regarded by the Act as morally unfit, or "the anti-social class", are Anarchists and those accused of plotting against government, all criminals and fugitives from justice, all women immigrating for immoral purposes, all prostitutes and procurers of girls or women for purposes of prostitution. There is provision excluding paupers and those who are likely to become a public charge. All those are excluded who have come under contract to labour, or who have their expenses paid by another, except that immigrants' relatives may send money to aid them. Certain of these cases are made criminal: importation of Women for lewd purposes, prepaying passages under contract to labour, promising employment to aliens through advertising, bringing diseased aliens in by other than regular routes — all these are constituted criminal offences against the United States.
The Act of 20 February, 1907, is the latest statute of the United States dealing comprehensively with immigration. It constitutes the proceeds of the head-tax a permanent immigrant fund (changed by the Act of 1909), formed so that these moneys go to the general fund. This law of 1907 still further extends the limits of the excluded classes. It makes the prohibition of contract labour stricter, as well as the exclusion of lewd women and girls, and of the procurers of such. It forbids the advertising by anyone for purposes of securing labour to come to this country; limiting such advertisement to furnishing necessary data of sailing, rates, etc. This Act also requires that a list and full descriptions of the aliens coming with each ship shall be furnished. Provision is also made for deporting such persons as may be illegally landed, the time for legal deportation being extended from one year to three years. The Circuit and District Courts are given full jurisdiction in all matters arising under the immigration laws. The Act furthermore makes provision for the calling of an international conference to discuss matters relating to immigration. Some details are relegated to be dealt with by the Department of Commerce and Labor.
EFFECTS OF LEGISLATION IN THE UNITED STATES
Restrictive legislation shows its results in three ways; the number of immigrants debarred and returned immediately on attempting to land; the number subsequently apprehended and deported; the number of those stopped at the port of departure. Figures are obtainable on the first and second of these classes; they are only conjectured as to the last. it is, however, unfair to measure the effects of legislation by these tests alone; the deterrent influences are also powerful. During the past seventeen years about one per cent of all those coming to the ports of the United States have been either debarred from or deported after, entering. The following table shows approximately the percentage of immigrants debarred or deported for all reasons in certain typical years during that period: —
	Year
	Gross
Immigration
	Debarred
	Deported
	Total
Excluded
	Percentage
Excluded

	1892
	579,663
	2,164
	637
	2,801
	.483

	1895
	258,536
	2,419
	177
	2,596
	1.004

	1900
	448,572
	4,246
	356
	4,602
	1.025

	1905
	1,026,499
	11,879
	845
	12,724
	1.239

	1906
	1,100,735
	12,432
	676
	13,108
	1.190

	1907
	1,285,349
	13,064
	995
	14,059
	1.093

	1908
	782,870
	10,902
	2,069
	12,971
	1.656

	1909
	751,786
	10,411
	2,124
	12,535
	1.667


Of the 10,411 excluded in 1909, 4401 were likely to become public charges; 2084 had trachoma; 1172 were contract labourers, while 402 were sent back as immoral. Although a larger number of Chinese have been admitted in recent years, a larger number has also been deported. There are, of course, many obvious difficulties in the way of enforcement. Many of the reasons for debarring are difficult to establish — such as many forms of disease, various types of immorality, and weak physical condition with no real organic ailment. Again, the contract labour law is hard to enforce because of so many effective means of evasion. Among these the most serious has been the increased immigration through Canada, which results either in smuggling pure and simple — or by means of a year's residence in Canada — in the evasion of certain regulations — e. g. the head-tax. However, the laws as at present administered, especially with the Co-operation of foreign governments, are at least pointing in the right direction and supplying the country with a better selected body of immigrants.
DISTRIBUTION OF IMMIGRANTS IN THE UNITED STATES
A. As to Origin
There have been several changes in the origin of migration to the New World. From southern Europe — Italy, Spain, and Portugal — it began when the Americas were new, and migration was a hardy venture. It then shifted northward till the peoples of northern countries began to send many colonists out to America. After the formation of the Republic, its immigrant population came chiefly from northern Europe and so continued well into the nineteenth century. One of the most striking features of migration to America has been the latest change in the sources of the stream, which now flows more strongly from the South and East. This change has been very marked. From 1841 to 1850 45.57 per cent of the immigration to the United States was from Ireland; from 1871 to 1880 only 15.1 per cent. From Germany between 1841 and 1850 there came 25.37 per cent; from 1861 to 1870, 36.63 per cent; from 1871 to 1880, 25.74 per cent, while in 1909 Germany furnished only 8.5 per cent, and Ireland 4.3 per cent of the immigration. From 1820 to 1902 Germany sent 24.98 per cent of all the immigrants, and Italy had sent 66.6 per cent; in 1903 Italy sent 26.91 per cent. In 1907 Italy sent 285,731, while Germany, Scandinavia, and the United Kingdom combined sent 201,337. In 1910 Italy sent 223,431 immigrants; Germany, 71,380; England, 53,498; there were also 128,348 Poles and 52,037 Scandinavians. In 1880 Italy and Austria-Hungary sent 11,765 immigrants; in 1907 these two countries sent 624,184, about one-third more than the total immigration in 1880. From 1872 to 1890 there came to the United States 356,062 Italian immigrants; from 1890 to 1900, 655,888. These figures illustrate what might be much further amplified; the change in source of the immigration to the United States in the last few decades. Further analysis would show many minor divergencies. From Italy come two different types: northern Italy furnishes one; southern Italy and Sicily another. These vary widely in mental characteristics, in industrial habits, and in wealth. They furnish needed elements to our population, lending colour and vivacity to the American nationality. Equally clear are the types of Jews now coming in such numbers. In earlier times there were the Spanish and Portuguese Jews. Later, the migration of Jews had its origin in Germany, and the German Jew was the rule. The great majority of Jews who now migrate to the United States are of Russian origin; There has also been a change in the Irish immigrant. At first the Irish migration was largely from the North, contained a large admixture of Scotch blood, was Protestant in religion, and agricultural in pursuits. The centre of emigration has since then shifted to the South, the emigrants are more largely Catholic in religion, and they settle in the cities.
A variety of causes affecting both northern and southern Europe help to explain these changes. During the period of the greatest German migration the interests of that nation were changing from agrarian to industrial. During this transition a large number of persons were left without occupation, as the older order broke up, and many of these migrated. The stream of migration from Ireland was necessarily checked as that population became more and more seriously depleted, falling to about one-half its number in 1846. During this same time there was a marked increase of population in the southern and southeastern countries, and owing to various causes a high birth-rate has been accompanied by a low death-rate. A surplus of population resulted, and migration from those countries was the consequence. Low industrial organization there, high industrial demand here, and labour naturally flowed into the area of high demand. A feature less fundamental is the development of the means of transportation to and from southern ports. In interesting contrast to the earlier domination of the sea by the Romance nations was the transfer of maritime power in the sixteenth and seventeenth centuries into Dutch and English, and, later, into German, hands. This led to a marked neglect of southern ports, and not till a generation ago did the merchantmen begin to reorganize the lines to tap southern countries and call at southern ports. The Italian lines sailing from southern ports doubled in tonnage, and the construction of ships in those ports, for Italian and Austrian trans-Atlantic traffic, became a flourishing industry. Gradually the southern harbours became active in a trade the most important item of which was the transportation of immigrants to the United States. Typical of this change was the growth of the cities of Genoa, Naples, and Trieste. The growth also of the German lines must also be considered. These, together with the extension of railway lines leading to the harbours, have done much to develop the migration from southern and southeastern countries. From 1880 to 1890, Germany sent to the United States 1,452,977 persons; during the same period Italy sent but 307,309. In the year 1909 Germany sent 58,534, while Italy sent 190,498. Germany formerly supplied one-third of the immigration to the United States; now, less than one-tenth is from that source. Between 1860 and 1870, the British Isles, Germany, Scandinavia, and Canada together supplied 90 per cent of the total immigration to the United States; between 1890 and 1900, only 41 per cent. In 1869 Austria-Hungary, Italy, Poland, and Russia together supplied only 1 per cent; in 1902, the same group of countries supplied 70 per cent.
B. As to Destination
The distribution of the immigrant population in the United States may be considered (1) Geographically, (2) As to Occupation.
(1) Geographically
The most obvious distinction is between North and South. From the beginning of the Republic until 1866 there was practically no immigration into the southern States. While slavery existed, the South had no immigrant problem, the only foreigners entering that section being those brought in by the illicit slave trade. The North being considered as the home of the immigrant, the North Atlantic States stood first in percentage of foreign-born. In 1903, according to Dr. Hall, 22.6 per cent of the population in the North Atlantic States were aliens; 15.8 per cent in the North Central; 20.7 per cent in the Western; only 4.6 per cent in the South Central and South Atlantic. In 1909, more than 50 per cent of all the aliens in the country resided in the North Atlantic States; of these, New York was the choice of 220,865; Pennsylvania of 112,402; Massachusetts of 61,187; New Jersey of 41,907. New York received 75,988 Italians — somewhat less than one-half their total number; Pennsylvania took 33,000 Italians. The marked changes in percentages since 1850 are in the North Atlantic States, which received 59 per cent of the immigration then and now receive about 50 per cent; and in the Western States, which in 1850 had 1.2 per cent, 8.2 per cent in 1900, and in 1909 6.5 per cent of all the new arrivals. In 1900, one-eighth of the whole population was foreign-born; in 1909, aliens formed one-tenth of the rural and one-fourth of the urban population.
(2) As to Occupation
The rapid development of industrialism in the United States has a marked selective effect on a population that is unsettled. That it should act with increasing power on a drifting immigrant population is to be expected; as the century advances, the effect is shown in a great increase of urban immigration. A corresponding lessened interest in agriculture is due partly to the growth of manufactures, partly to the changed nature of population. On the other hand, the important mining industries still draw very heavily on the immigrant for their labour. The tendency, therefore, is for an ever-increasing percentage of the immigrants to settle in the large cities. According to Professor Smith, in 1880 the cities took 45 per cent of the Irish immigrants; 38 per cent of the German, 30 per cent of the English and Scotch, and 60 per cent of the Italian. In Fall River 80 per cent of the population are foreigners; New Britain shows even a larger percentage. The figures for New York, Boston, Milwaukee, and Chicago show still more impressive contrasts. In 1900 the total population of the principal cities of the United States was 19,757,618, leaving in the remainder of the country 56,541,769. In 70 leading cities of the North Atlantic section there were 3,070,352 foreign-born; outside these cities were 1,685,544 foreign-born, or 30.5 per cent of the aliens were in the cities, and 15.4 per cent of all of the foreign-born lived outside the cities. In the South Atlantic States 9.2 per cent of the urban population and 1.1 per cent of the rural were foreign-born; in the North Central, 25.4 per cent of the urban and 12.9 per cent of the rural; in the Western, the percentages were 27.2 and 18.5 per cent. There are 86 cities in which at least 20 per cent of the population is foreign-born and 27 cities in which they form more than one-third of the total population.
The attitude of the United States at the present time (1910) towards foreign immigration is one of caution. Actual and projected legislation aims, not at exclusion, but at selection. it is recognized that the assimilative power, even of America, has its limits. Legislation must, by the application of rational principles, eliminate those incapable of assimilation to the general culture of the country. Great care is, of course, necessary in determining and applying these principles of selection: an educational test, for instance, while it would exclude much ignorance, would also exclude much honesty, frugality, industry, and solid worth. It is probable that a more vigorous system of inspection of immigrants at ports of entry will be put in force, while a stricter control will be exercised over the steamship companies. At the same time, the co-operation of foreign governments is needed, if the exclusive measures designed for the protection of the United States against undesirable immigration are to be made thoroughly effective.
Official Sources. — Decennial Census of the United States, 1790-1900; Annual Reports of the Bureau of Immigration; Treaties in Force of the United States: 1904; Revised Statutes of the United States; Special Consular Report, XXX. 
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Miguel Cabello de Balboa[[@Headword:Miguel Cabello de Balboa]]

Miguel Cabello de Balboa
A secular priest, born at Archidona in Spain, dates of birth and death unknown. In 1566 he emigrated to Peru in South America; from here he went to Quito, Ecuador, where he began to write the "Miscelánea Antárctica", finishing it at Lima in 1586. Nothing else is known of him except that, in the years 1602-1603, he wrote a letter giving valuable details concerning the regions of Pelechuco and Apolobamba in eastern Bolivia, between the Andes and the Beni River. In this letter he does not explicitly state that he visited those districts, but the information imparted is such as to imply this. The letter is taken from a book written by Father Cabello of which nothing else is known.
The "Miscelánea Antárctica", however, is an important source. Unfortunately, most of it remains in manuscript. Only the third part has been published in French by Ternaux Compans. The original was (1853) in possession of the celebrated historiographer Don Joaquin Garcia Ycazbalceta at Mexico. A complete copy also exists at the Lenox Branch of the New York Public Library. It contains Indian traditional records of the coming to South America of white men who are said to have preached the Gospel to the aborigines; also a theory that the Indians of Patagonia and Chile are the descendants of pirates of Macassar. The legendary history of the Inca tribe is expounded at length, and the origin of the Inca given in a manner somewhat at variance with the accounts of other Spanish authors.
TERNAUX COMPANS, Histoire du Pérou (tr. of part of CABELLO'S book) furnishes a few biographical data. More is told in the Diccionario universal de Historia (Mexico, 1853); LEóN Y PINELO, Epítome (1737-1738), has a short notice of the work. 
On the missions to the Bolivian Andes and Apolobamba, see the letter by CABELLO in Relaciones geográficas de Indias (Madrid, 1885), II; MENDIBURú, Diccionario etc. (Lima, 1876), II, gives only meagre information.
AD. F. BANDELIER 
Transcribed by Matthew Reak

Miguel de Cervantes Saavedra[[@Headword:Miguel de Cervantes Saavedra]]

Miguel de Cervantes Saavedra
A Spanish author, born at Alcála de Henares, Spain, in 1547; died at Madrid, 23 April, 1616. Of Cervantes it may be most truly said that the narrative of his life is no less fraught with interest than the most exciting novel of adventure. He received the best part of his early training in a school at Madrid conducted by the cleric, Juan Lopez de Hoyos. Despite sundry affirmations to the contrary effect by this or that biographer he does not seem to have attended any of the universities then flourishing in Spain. However, as was the case with many of the leading Spanish spirits of the age, he had early an opportunity to perfect his training by a sojourn in the land where the movement of the Renaissance had begun, for when but twenty-one years of age, he became attached to the suite of an Italian prelate who was on a mission to the Spanish Courts. With this eccelesiastic, later Cardinal Acquaviva, he went to Rome. Once in Italy he doubtless began straightway to familiarize himself with Italian literature, a knowledge of which is so readily discernible in his own productions. He did not find the service of the cardinal to his liking, for in a short time he was figuring as a simple volunteer among the Spanish troops that played a part in the campaign against the Turks. He fought bravely on board a vessel in the great battle of Lepanto in 1571, and was shot through the left hand in such a way that he never after had the entire use of it.
When his wound was healed he engaged in another campaign, one directed against the Moslem in Northern Africa, and then after living a while longer in Italy he finally determined to return home. But the ship on which he was making the trip back to Spain was captured by Corsairs, who took him, with his fellow captives, to Algiers. There he spent five years, undergoing great sufferings, some of which seem to be reflected in the episode of the "Captive" in "Don Quixote", and in scenes of the play, "El trato de Argel". Unsuccessful in several attempts at an escape, he was at last ransomed just when he was in great danger of being sent to Constantinople. Had he really been taken there the world would probably be now without its greatest novel, the imperishable story of the Knight of La Mancha. Back once more in Spain Cervantes is said but on no too certain evidence, to have spent a year or two in military service. However that may be, he was certainly engaged in literary pursuits from 1582 on; for about this time, a love affair--his attachment to Catalina de Palacios whom he soon made his wife--gave the impulse to the first literary work to bring him public notice. This was the "Galatea" a pastoral romance after the manner already established in the peninsula by the "Menina e moca" in Portuguese of Bernardim Ribeiro and the "Diana enamorada" of Jorge de Montemayor. It is inferior to the "Diana" and as artificial as most works of its kind, still it exhibits a certain power of inventiveness and some depth of real emotion on the part of its author.
Cervantes next turned his attention to the drama, hoping to derive an income from that source, but the plays which he composed failed to achieve their purpose. In the main they show that he was out of his element in purveying for the stage, that he lacked dramatic instinct, and had never mastered the details of the technic of dramatic art. He is least infelicitous in two of his plays, the "Trato de Argel", already mentioned, and impassioned tragedy, "Numancia". This latter is the best of all his dramas and yet, correctly appreciated, it is rather a powerful patriotic declamation than a piece of real scenic excellence. It was not printed until 1784.
What he did in the years directly following the time when he renounced the hope of becoming a great dramatic poet is hardly clear. It is safe to assume that he was in sore straits, or he would not have been content to earn his livelihood as a collector of taxes in the province of Granada. An irregularity in his accounts, one due rather to some subordinate than to himself, led to his incarceration for a while during 1597 at Seville. If a remark which Cervantes himself makes in the prologue of "Don Quixote" is to be taken literally, the idea of the work, though hardly the writing of its "First Part", as some have maintained, occurred to him in prison. At all events, during this period of tribulation he must have been evolving in his mind the great work of fiction soon to be published as "El ingenioso hidalgo Don Quijote de La Mancha", whereof the first part was printed in 1605. (The English spelling, "Quixote" transliterates an early Spanish spelling with "x", current at a time when "x" and "j" were still frequently interchanged. On etymological grounds the "x" represents the original sound.)
The vogue obtained by Cervantes's story led to the publication of a continuation of it by an unknown who masquerades under the name of Fernandez Avellaneda. In self-defence Cervantes produced his own continuation, or "Second Part", of "Don Quixote", which made its appearance some ten years after the first part. Two years before this event, that is, in 1613, he put forth a collection of tales, the "Novelas ejemplares", some of which had been written earlier. Not included in the original form of the "Exemplary Tales" is the novelette, "La tía fingida" (The Fictitious Aunt), now often printed with them. Some critics would deny it to Cervantes, and it appears not to have been printed until 1814. On the whole, the "Novelas ejemplares" are worthy of the fame of Cervantes; they bear the same stamp of genius as the "Don Quixote". The picaroon strain, already made familiar in Spain by the "Lazarillo de Tormes" and its successors, appears in one or another of them especially in the "Rinconete y Cortadillo", which is the best of all. The remaining works of our author embrace his "Entremeses" (Interludes), little dramatic trifles not wholly negligible; the "Viaje del Parnaso", a rhymed review of contemporary poets written terza rima; and the "Persiles y Sigismunda", a novel of adventurous travel completed just before his death.
For the world at large interest in Cervantes centres particularly in "Don Quixote", and this has been regarded chiefly as a novel of purpose. It is stated again and again that he wrote it in order to ridicule the romances of chivalry and to destroy the popularity of a form of literature which for much more than a century had engrossed the attention of a large proportion of those who could read among his countrymen and which had been communicated by them to the ignorant. Byron has taken a very tragic view of the results wrought by the Spanish romancer, according to him:
Cervantes smiled Spain's chivalry away, 
And therefore have his volumes done such harm 
That all their glory, as a composition 
Was dearly purchased by his land's perdition. (Don Juan, XIII, 11.)
There is a grain of truth, and much exeggeration in Byron's statement. It is true that the Spanish writer set out with the purpose of assailing the books of chivalry; the friend whom he introduces into the prologue of the work asserts that from the beginning to end it is an attack upon them. Moreover, these works had long called for attack. The countless novels of knightly daring which had followed in the wake of the very worthy "Amadis de Gaula" had obtained an unwonted vogue and had created an air of false idealism which tended to leave Spain unduly in the rear of advancing civilization, for, cherishing them, she clung too closely to the medieval past. Serious historians had cried out against them, so had scholars, theologians, preachers and mystics, and yet many, even the greatest in the land, continued to be no less ardent admirers of them than the innkeeper in the first part of "Don Quixote". For administrative reasons, the Emperor Charles V felt compelled in 1553 to forbid the introduction of the chivalrous romances into the American Indies, and this law the Spanish Parliament would fain have extended to Spain itself in 1558, in order to penalize the further publication of works of the class. But, up to 1602, the novels of knight-errantry continued to appear in constantly new although weaker forms, for this was the date of the "Don Policisne de Beocia" of Juan de Silva. Three years later, Cervantes's book was published, and it instantly accomplished what all previous agitation had failed to achieve, for after its appearance no new chivalresque romance was issued, and the reprinting of the old ones practically ceased.
Now, granting that Cervantes gave the coup de grace to the books of chivalry, we must not overlook the consideration that the lasting value of "Don Quixote" is not to be sought in the fact that it killed the taste for the medieval stories of chivalrous adventure, which parodied with fatal efficiency, but rather in the fact that the author achieved something immeasurably greater than what he had premeditated. He wrote a novel which as a social document has never been surpassed in the annals of narrative fiction, one in which the main interest is found in the behaviour of the two contrasting yet mutually complementary, figures of Don Quixote and his squire, Sancho Panza, thrown by their creator into contact with a world of materialism, where but scanty respect is entertained for the idealistic past. To say that the decline of Spain is in any way attributable to the success of "Don Quixote" is only Byronic hyperbole; independently of the existence of this marvellous product of the fancy of the genius named Miguel de Cervantes, Spain's loss of its former power is amply explained by political, social, and moral phenomena of various kinds.
From time to time there come forward those who persist in believing that "Don Quixote" was intended to satirize certain important noble personages of the time. It was aimed at the Duke of Lerma, say some; at the Duke of Medina Sidonia, say others. This latter idea was echoed in England by Defoe in the Preface to his "Serious Reflections during the Life, and Surprising Adventures of Robinson Crusoe" (1720). The sober fact is that no foundation exists for any such interpretations of the author's purpose. In the episodical by-plays, in one or another intercalated tale such as that of Lucinda and Cardenio there may be veiled references, satirical or not, to noted characters of the time but we have no reason to suppose that underlying "Don Quixote" as awhole there is any serious satirical purpose other than to attack the pseudo-chivalry. The book was probably intended by Cervantes chiefly as a work of entertainment; as such it succeeded in his time and as such it still elicits the enthusiatic interest of constantly increasing generations of readers. The many attempts that have been made to detect didactic purposes of different kinds in this or that by-factor of the novel may be regarded as futile. Those persons are far astray who suppose that Cervantes meant to assail the Inquisition, to attack the firmly rooted devotion to the Blessed Virgin, or to deride the clergy as a class.
During its author's lifetime, the first part of the novel passed through at least nine editions in Spanish. The edition of Brussels, 1607, went all over Northern Europe. By that date it was known in England, and it was promptly placed under contribution by the English playwrights. Thus Middleton utilized it, Ben Jonson and Fletcher drew matter from it, and there is even a tradition that Shakespeare collaborated with Fletcher in the composition of a play based on tale of its episodes. That a stranger should, in view of the success achieved by the book, conceive the idea of writing a sequel to it is not surprising; Cervantes, in fact, invited a continuation of it in the closing words of his first part. Notwithstanding this, he became indignant when the so-called "Avellaneda" published his prolongation of the adventures of Don Quixote and Sancho Panza, and he bestirred himself to furnish his own rounding out of the story and to make all other spurious sequels impossible by killing off his hero. As to the personality back of the pseudonym "Avellaneda" many surmises have been made Lope de Vega has been suggested, so have Tirso de Molina and Juan Ruiz de Alarcon, but all proposed identifications have to be rejected. Whoever in "Avellaneda" was, it must be said in simple justice to him that his literary merits are not slight, and that those critics err who seek to minimize them. He certainly reveals much narrative power, considerable humour, a mastery of dialogue, and a forcible style. Of the two parts written by Cervantes, the first has ever remained the favourite. The second part is inferior to it in humorous effect; but, nevertheless, the second part shows more constructive insight, better delineation of character, an improved style, and more realism and probability in its action. The influence exerted by the glorious work has been enormous, for what modern man of genius has not read it? Among the more immediately imitative writings may be mentioned: in French Charles Sorel's "Berger extravagant" and Marivaux's "Phasimond"; in English, Butler's "Hudibras", Mrs. Charlotte Lennox's "The Female Quixote", and Smollett's "Sir Launcelot Greaves"; in German, Wieland's "Don Silvio Rosala". English and French playwrights have borrowed liberally also from the "Exemplary Tales", Hardy, Fletcher, Massinger, and Rowley, to mention but a few, are much indebted to them.
As a story, the "Persiles y Sigismunda", just completed at the time of Cervantes's death, and published posthumously, is less interesting than his other narrative works. The element of adventurous travel by sea and land, of which much is made in the late Greek romances, is prominent here; it contains a bewildering entanglement of love episodes, and the characters are always narrating interminable tales which delay the progress of the action. As a result the work is too prolix and becomes somewhat tedious despite the exuberance of fancy and fertility of resource that characterize it. Its rhetoric is more pompous, and in general there is in it greater elaboration of style than Cervantes was wont to show in his compositions.
J.D.M. FORD 
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Miguel de Medina[[@Headword:Miguel de Medina]]

Miguel de Medina
Theologian, born at Belalcazar, Spain, 1489; died at Toledo, May, 1578. He entered the Franciscan order in the convent of S. Maria de Angelis at Hornachuelos, in the Sierra Morena. After his profession he went to the college of SS. Peter and Paul at Alcalá. He received the doctor's degree from the city of Toledo; and in 1550 he was unanimously elected to the chair of Holy Scripture in the University of Alcalá. In 1560 Philip II sent him to the Council of Trent; on his return he became superior of St. John's of the Kings at Toledo. In 1553 the "Commentaries" of John Ferus were published in Rome after a strict examination. Dominicus a Soto published at Salamanca a work censuring Ferus's commentaries, selecting sixty-seven passages as deserving censure, and dedicated them to Valdés, Archbishop of Seville. Medina took up the defence of Ferus, which was published at Alcalá (1567, 1578), and Mainz (1572). This literary controversy -- for no doubts were entertained of the orthodoxy of Medina --agitated the Spanish people. A process was instituted against Medina in the tribunal of the Inquisition at Toledo. He was cast in prison, where for more than five years he was subjected to great suffering and privations. His temporal afflictions and the rigour of his life brought on a severe illness and the inquisitor-general gave orders that Modina was to be conveyed to the Convent of St.John's of the Kings, where everything possible was to be done to preserve his life. Before the Blessed Sacrament, he made his profession of faith, calling God to witness that he never believed anything or taught anything opposed to the doctrines of the Church "the pillar and the ground of truth". His last words were: "In te Domine speravi non confundar in aeternum"
Soon after his death, the supreme tribunal of the Inquisition issued a decree declaring that the accusations brought against Medina were without foundation. His principal works are: "Christianae paraenesis sive de recta in Deum fide libri septem" (Venice, 1564); "Disputationes de indulgentiis adversus nostri temporis haereticos ad PP. s. Concilii Trident." (Venice, 1564); "De sacrorum hominum continentia libri V" (Venice, 1569j, written against those who advocated the necessity of permitting the German priests to follow the example of the Greeks in this matter; "De igne purgatorio" (Venice, 1569), "De la verdadera y cristiana humilidad" (Toledo, 1559).
GREGORY CLEARY 
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Miguel de Molinos[[@Headword:Miguel de Molinos]]

Miguel de Molinos
Founder of Quietism, born at Muniesa, Spain, 21 December, 1640; died at Rome, 28 December, 1696. In his youth he went to Valencia, where, having been ordained priest and received the degree of doctor, he held a benefice in the church of Santo Tomas and was confessor to a community of nuns. He pretended to be a disciple of the Jesuits and quoted them as his authority in his differences with the university. In 1662 he went to Rome as procurator in the cause of the beatification of Venerable Jerónimo Simón. Here, after residing in various other places, he finally took up his abode at the church of Sant' Alfonso which belonged to the Spanish Discalced Augustinians. The Jesuits and Dominicans having accused him of pernicious teachings, the Inquisition ordered his books to be examined. He defended himself well and was acquitted; but again Cardinal d'Estrées, French ambassador at Rome, acting on instructions from Paris, denounced him to the authorities In May, 1685, the Holy Office formulated charges against him and ordered his arrest. The report of the process was read on 3 September, 1687, in the Dominican church of Santa Maria sopra Minerva, in the presence of an immense concourse of people gathered for the occasion by means of grants of indulgences; he was declared a dogmatic heretic, sentenced to life imprisonment, to be perpetually clothed in the penitential garb, to recite the Credo and one-third of the Rosary, and to make confession four times every year. He received the sacraments on his death bed. He taught interior annihilation, asserting that this is the means of attaining purity of soul, perfect contemplation, and the rich treasure of interior peace: hence follows the licitness of impure carnal acts, inasmuch as only the lower, sensual man, instigated by the demon, is concerned in them. In the cases of seventeen penitents he excused their lascivious acts, and claimed that those committed by himself were not blameworthy, as free will had no part in them.
Innocent XI, in the Bull "Coelestis Pastor" (2 November, 1687), condemned as heretical, suspect, erroneous, scandalous, etc., sixty-eight propositions which Molinos admitted to be his, being convicted of having asserted them in speech and in writing, communicated them to others, and believed them--propositions which are not those of the "Guía Espiritual" alone. Moreover, the pope prohibited and condemned all his works, printed or in manuscript. Molinos had followers in abundance; when he was arrested, it is said that twelve thousand letters from persons who consulted him were found in his possession. More than two hundred persons at Rome found themselves implicated in the affair; several communities of nuns practised the "prayer of quiet", while the inquisitorial proceedings in Italy lasted until the eighteenth century. In Spain, the Bishop of Oviedo, taken to Rome and imprisoned in the Castle of Sant' Angelo, the priest Juan de Causadas, and the Carmelite lay brother Juan de Longas, who corrupted a convent of religious women, were all punished as disciples of Molinism. In France, the semiquietism of Fénelon and Jeanne Guyon took from Molinos only the teaching of "pure love".
Among the writings of Molinos may be mentioned the following:
· "La devoción de la buena muerte" (published at Valencia, 1662, under the name of Juan Bautista Catalá);
· "La Guía espiritual" (published first in Italian, at Rome, 1675, then, in Spanish at Madrid, 1676), approved by various theologians and by ecclesiastical authority, so much so that twenty editions appeared in twelve years, in Latin (1687), French, English (1685), German (1699), etc.;
· "Tratado de la Comunión cuotidiana" (1687).
ANTONIO PIREZ GOYENA 
Transcribed by Paul T. Crowley 
Dedicated to the Sacred Heart

Miguel Hidalgo[[@Headword:Miguel Hidalgo]]

Miguel Hidalgo
Born on the ranch of San Vicente in the district of Guanajuato, 8 May, 1753; executed at Chihuahua, 30 July, 1811.
Hidalgo studied in the city of Valladolid, the present Morelia, and was ordained priest in 1778. He occupied the chair of theology and was later named rector of the College of San Nicholas, and finally appointed parish priest of Dolores in the state of Guanajuato. The town is now known as Dolores Hidalgo. He was a good French scholar and had read Rousseau, Beccaria, and Montesquieu. Manuel Abad y Queipo, afterwards canon and Bishop-elect of Michoacan, also an admirer of the French writers, was his warm friend, and, owing to their partiality for these writers, the Inquisition instituted secret proceedings against them in 1800, but they were not pressed. While Hidalgo was parish priest of Dolores he encouraged the cultivation of the grape vine and silk worm.
In 1810 a general wave of unrest swept over the whole of New Spain. Napoleon's invasion of Spain had fired the patriotism of the Spaniards, revealing to the creoles the meaning of patriotism and love of country. The taxes levied on the colonies for the benefit of the mother country also bred discontent. These were the impelling forces that led to Mexican independence. A committee was organized under the name of Academia Literaria, whose secret plan was to work to obtain independence from Spain, and after some hesitation on his part the Cura Hidalgo was induced to join it. Through the treachery of one of the members the committee and its workings were exposed to the colonial Government and the order was issued to seize all those connected with the plot. Hidalgo was warned by Doña Josefa Ortiz of the betrayal of the committee, and without further delay he declared openly for independence on 16 Sept., 1810, the day upon which Mexico celebrates the anniversary of the Declaration of Independence. Augmenting his forces by recruits, mostly Indians, who joined him along the line of march, and selecting the banner of the Virgin of Guadalupe for his standard, Hidalgo marched to the important city of Guanajuato. After a brief struggle, the Alhóndiga de Granaditas, where the municipal authorities and the Spanish citizens had taken refuge, was captured. Acts of violence and unwarranted pillage were committed which will ever remain a stain upon the memory of the perpetrators. Hidalgo then turned toward Valladolid. Manuel Abad y Queipo, Bishop-elect of Michoacán and former friend of Hidalgo, published an edict of excommunication against him and threatened with the same penalty, ipso facto incurred, all those who should follow him. Several of the bishops followed his example. The historian, Miguel Miguélez, O.S.A., remarks that "the intention was to discredit Hidalgo by whatever means possible, and if the latter erred in making use of religion to further the work of independence, the former were equally guilty in employing the same means to suppress it". The fact remains that these edicts were most unfavourably received, as the official deposition of Fray Simon de Mora, Mercedarian, made before the Inquisition, 20 Dec., 1810, amply bears witness.
From Valladolid Hidalgo turned his army towards the capital, and vanquished the colonial forces, commanded by Trujillo and Iturbide (the future emperor), on the mount of Las Cruces, a short distance from the City of Mexico. Notwithstanding this victory Hidalgo did not dare march on to the capital, but returned to Querétaro. He was overtaken and vanquished at Aculco by Calleja, who had come from San Luis Potosi at the urgent call of the Viceroy Venegas. The movement he had initiated had, however, spread throughout a greater part of the colonial possessions. After the defeat of Aculco Hidalgo went first to Valladolid and then to Guadalajara, where he established his headquarters. On 14 Jan. he was defeated by Calleja in the battle of Puente Grande near Guadalajara, and he surrendered the command of the army and retired to Zacatecas, and afterwards to Saltillo. He was captured on the charge of treason at Acatita de Baján and taken to Chihuahua with his followers, the principal ones being Allende, Aldama, and Jimenez, and after being degraded was shot.
MIGUELEZ, La independencia de Mexico (Madrid, 1910); ALAMAN, Historia de Mexico (Mexico, 1849); PEREZ VERDIA, Compendio de la historia de Mexico (Mexico, 1911); ZARATE, Mexico a traves de los siglos, III (Barcelona).
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Et iterum venturus est cum gloria iudicare vivos et mortuos.
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Miles Gerard Keon
Journalist, novelist, colonial secretary, lecturer, last descendent of the Keons, of Keonbrooke, County Leitrim, Ireland; b. 20 February, 1821; d. at Bermuda, 3 June, 1875. He was the only son of Myles Gerard Keon, barrister, and on his mother's side was descended from the Fallons of Runnymede, County Roscommon. Both parents dying in his infancy, Keon was left to the care of his maternal grandmother and, later, to that of his uncle, Francis Philip, Count Magawly. He studied at the Jesuit college at Stonyhurst, where he wrote the prize poem on Queen Victoria's accession (Stonyhurst Magazine, no. 32). An adventurous pedestrian tour across the Continent followed graduation, terminating in a brief service in the French army in Algeria. On his return to England he studied law at Gray's Inn, abandoning it shortly for literary pursuits. In 1843 he published "The Irish Revolution, or What can the Repealers do? And what shall be the New Constitution?" ("Tablet", IV, 532), and, in 1845, a vindication of the Jesuits(Oxford and Cambridge Review, September, 1845), a controversial article that provoked more than passing interest. The results of his pedestrian tour and military service were apparent in a series of contributions to Colburn's "United Service Magazine" (from September, 1845, to October, 1846). For a few months in 1846 he became editor of "Dolman's Magazine", and on 21 November of that year, married Anne de la Pierre, daughter of an English army officer. In 1847 appeared his "Life of Saint Alexis, the Roman Patrician". For the next twelve years he served on the staff of the "Morning Post", becoming its representative at St. Petersburg in 1850. In 1852 his first novel, "Harding, the Money-Spinner", appeared, serially, in the "London Journal", and, in 1856, on the occasion of the coronation of Alexander II, he was again at St. Petersburg representing the "Morning Post". It was on this occasion that he met Boucher de Perthes, in whose reminiscences Keon is pleasantly appreciated. On his return in 1859 from Calcutta, where he had been sent "under a mistaken arrangement" to edit the "Bengal Hurkaru", he was appointed colonial secretary at Bermuda, a position which he held until his death. In 1866 appeared "Dion and the Sibyls, a romance of the First Century". The year following, at Mechanics' Hall, Hamilton, he gave a course of lectures on "Government, its Source, its Form, and its Means", declining, subsequently to lecture in the United States on account of his official position. He attended the opening of the Council of the Vatican at Rome in 1869.
KENT in Dict. Nat. Biog., s.v.; GILLOW, Bibl. Dict. Eng. Cath., s.v.; HEWITSON, Stonyhurst Present and Past, 244 sqq.; BOUCHER DE PERTHES, Voyage en Russie en 1856 (1859), passim; Burke's Peerage; Stonyhurst Magazine (March and June, 1886).
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Mileto, Diocese of[[@Headword:Mileto, Diocese of]]

Diocese of Mileto
(MILETENSIS)
Located in Calabria, in the province of Reggio, southern Italy. According to tradition, the city was founded, not far from the site of the ancient Medama by fugitives from Miletus in Asia Minor, destroyed by Darius. It suffered much from earthquakes, especially from those of 1905 and 1906, and, although in a less degree, from that of 28 December, 1908, which destroyed Reggio and Messina. Mileto was made an episcopal see by Gregory VII in 1073. The earthquake of 1783 destroyed the cathedral, built by Count Roger, who also built the monastery of the Most Holy Trinity and St. Michael for Greek Basilian monks. Callistus II united this diocese with those of Tauriana and Vibona, the latter destroyed by the Saracens. The first bishop was Arnolfo; after him were Godfrey (1094), under whom the see became immediately subject to Rome; Cardinal Corrado Caracciolo (1402); Cardinal Astorgio Agnensi (1411); Antonio Sorbilli (1435), who founded the seminary in 1440; Felice Centini (1611), afterwards a cardinal; Gregorio Ponziani (1640), charged with a mission to England by Urban VIII. The present incumbent (since 1898), Mgr. Morabito, has been a charitable father to the sufferers from the recent earthquakes. The diocese has 124 parishes, containing 220,000 souls; 2 convents of men, and 12 houses of nuns, 2 schools for boys, and 7 for girls.
CAPPELLETTI, Le chiese d'Italia, XXI (Venice, 1870).
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Miletopolis
A titular see of Asia Minor, suffragan of Cyzicus. Miletopolis was a town north of Mysia, at the confluence of the Macestus and the Rhyndacus, west of Lake Miletopolitis Limne. There seems to have been a tribe there, called Milatæ, of which Miletopolis was the chief town and whose name was hellenized in order to suggest a colony from Miletus. Nothing is known of the history of Miletopolis except that its inhabitants served to colonize the city of Gargara. It has been identified with Bali-Kesser, Manias, Mikhalitch; but the first two identifications are certainly erroneous and the third doubtful. It was more probably located at Hammamli, in the vilayet of Brusa, where the remains of an ancient town can be seen. Miletopolis figures in the "Notitiæ episcopatuum" among the suffragan sees of Cyzicus until the twelfth or thirteenth century; toward the end of the twelfth it was united with the See of Lopadium, as an archbishopric and later as metropolis. Le Quien (Oriens Christ., I, 779) gives the names of some twelve bishops of Miletopolis; the first is Philetus, a contemporary of St. Parthenius, Bishop of Lampsacus, born at Miletopolis, in the beginning of the fourth century.
HAMILTON, Researches, I, 81; II, 91; SMITH, Dictionary of Greek and Roman Geography, s. v.; RAMSAY, Asia Minor, 159.
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Miletus
A titular see of Asia Minor, suffragan of Aphrodisias, in Caria. Situated on the western coast of Caria near the Latmic Gulf at the mouth of the Mæander and the terminus of several of the great roads of Asia Minor, Miletus was for a long period one of the most prosperous cities of the ancient world. At first inhabited by the Leleges and called Lelegeis or Pityussa, it was rebuilt under the name of Miletus by the Cretans (Strabo, XIV, i, 3). It is mentioned by Homer (Iliad, II, 868). About the tenth century B. C. the Ionians occupied it, and made it a maritime and commercial power of the first rank. From it numerous colonies were founded along the Hellespont, the Propontis, and the Black Sea, among others Cyzicus and Sinope. Miletus also had its period of literary glory with the philosophers Thales, Anaximander, and Anaximenes, the historians Hecatæus and Cadmus, the rhetorician Æschines, and the writer of tales, Aristides. After the sixth century B. C., it passed successively under the domination of the Persians, Alexander, the Seleucides, and the Romans, and finally lost its splendour to such an extent as to become for the Greeks and Romans the symbol of vanished prosperity. It is, nevertheless, often mentioned by Strabo (XII, viii, 16; XIV, i, 3, 6) and by Pliny (Hist. nat., IV, xi; V, xxxii etc.). St. Paul landed there from Samos, and there bade farewell to the ancients of the Church of Ephesus. On another occasion, doubtless after his first captivity, he left here his companion Trophimus, who was ill (II Tim., iv, 20). In the Acts of St. Thyrsus and his companions, martyred at Miletus under Decius, mention is made of a Bishop Cæsarius who gave them burial (Acta SS., III, Jan., 423). Eusebius, Bishop of Miletus, assisted at the Council of Nicæa (325). For the list of the other known bishops see Le Quien (I, 917-20) and Gams (448). Mention may be here made of St. Nicephorus in the tenth century (Anal. Bolland., XIV, 129-66). At first a suffragan of Aphrodisias, Miletus afterwards became an autocephalous archdiocese and even a metropolis. Among those who brought fame to the city during Byzantine times must be mentioned the architect Isidore, who, with Anthemius of Tralles, built St. Sophia at Constantinople. The ancient city is now buried under the alluvium of the Mæander, which has also filled up the Latmic Gulf. Near its site, about four and a half miles from the sea, is the village which since the medieval times has been called Palatia or Palatscha. Recent excavations have brought to light other ruins, the remains of a temple of Apollo Didymæus. GreekChristian inscriptions have also been found there, among others one mentioning the martyr Onesippus, and another, probably of the fourth century, containing an invocation to the seven archangels, guardians of the city (Corp. inscr. gr., 2892, 8847).
LE QUIEN, Oriens christ., I, 917-20; RAYET AND THOMAS, Milet et le golfe Latinique (Paris, 1877); TEXIER, Asie Mineure (Paris, 1862), 331-6; RAMSAY, Hist. Geog. of Asia Minor (London, 1890), 37, 40, 58-60, 62, 422; PERROT AND CHIPIEZ, Hist. de l'art dans l'antiquitÈ, VIII (Paris, 1904), 268-70.
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Milevum, Titular See of[[@Headword:Milevum, Titular See of]]

Milevum
A titular see of Numidia. In Ptolemy's "Geography", IV, iii, 7, the city is mentioned under the name of Mileum or Mireon. During the Roman era it was called Colonia Sarnensis Milevitana, after the River Sarnus in Campania, whence the colonists had emigrated. This name is often found in the inscriptions of the city. Together with Cirta, Collo, and Rusicade, Milevum formed the confederation known as the Four Colonies, the territory of which was very extensive. In the sixth century the Emperor Justinian had Milevum enclosed by a fortified wall, which still stands and forms a rampart for the Arabian city of Milah (Diehl, "L'Afrique byzantine", Paris, 1896, 603 sq.). Two councils were held at Milevum, one in 402 and the other in 416; the second appealed to Pope Innocent Ifor the repression of the Pelagian heresy. Among the bishops of this titular see were Pollianus, present at the Council of Carthage in 255 and martyred two years later; St. Optatus, noted for his work against the Donatists, died circa 385, and commemorated on 4 June; Honorius; Severus, fellow-countryman and friend of St. Augustine Benenanus (484); Restitutus, who attended the Fifth Œcumenical Council in 553. Milevum, now Milah, is a city in the department of Constantine in Algeria, with 8000 inhabitants, 400 of whom are Europeans. We have quite a number of Latin inscriptions from this city and a colossal statue of Saturn.
TOULOTTE, GÈographiede de l'Afrique chrÈtienne: Numidie (Paris, 1894), 222-27
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Military Order of Alcántara
Alcántara, a town on the Tagus (here crossed by a bridge--cantara, whence the name), is situated in the plain of Estremadura, a great field of conflict for the Moslems and Christians of Spain in the twelfth century. First taken in 1167 by the King of Leon, Fernando II, Alcántara fell again (1172) into the hands of the fierce Jussuf, the third of the African Almohades; nor was it recovered until 1214, when it was taken by Alonzo of Leon, the son of Fernando. In order to defend this conquest, on a border exposed to many assaults, the king resorted to military orders. The Middle Ages knew neither standing armies nor garrisons, a deficiency that the military orders supplied, combining as they did military training with monastic stability. Alcántara was first committed (1214) to the care of the Castilian Knights of Calatrava, who had lately given many proofs of their gallantry in the famous battle of Las Navas de Tolosas against the Almohades (1212). Alonzo of Leon wished to found at Al cantara a special branch of this celebrated order for his realm. But four years later these Knights felt that the post was too far from their Castilian quarters. They give up the scheme and transferred the castle, with the permission of the king, to a peculiar Leonese order still in a formative stage, known as "Knights of St. Julian de Pereiro". Their genesis is obscure, but according to a somewhat questionable tradition, St. Julian de Pereiro was a hermit of the country of Salamanca, where by his counsel, some knights built a castle on the river Tagus to oppose the Moslems. They are mentioned in 1176, in a grant of King Fernando of Leon, but without allusion to their military character. They are first acknowledged as a military order by a privilege of Pope Celestine III in 1197. Through their compact with the Knights of Calatrava, they accepted the Cistercian rule and costume, a white mantle with the scarlet overcross, and they submitted to the right of introspection and correction from the Master of Calatrava. This union did not list long. The Knights of Alcántara, under their new name, acquired many castles and estates, for the most part at the expense of the Moslems. They amassed great wealth from booty during the war and from pious donations. It was a turning point in their career. However, ambitions and dissensions increased among them. The post of grand master became the aim of rival aspirants. They employed against one another swords which had been vowed only to warfare against the infidels. In 1318, the castle of Alcántara presented the lamentable spectacle of the Grand Master, Ruy Vaz, besieged by his own Knights, sustained in this by the Grand Master of Calatrava. This rent in their body showed no less than three grand masters in contention, supported severally by the Knights, by the Cistercians, and by the king. Such instances show sufficiently to what a pass the monastic spirit had come. All that can be said in extenuation of such a scandal is that military orders lost the chief object of their vocation when the Moors were driven from their last foothold in Spain. Some authors assign as causes of their disintegration the decimation of the cloisters by the Black Death in the fourteenth century, and the laxity which recruited them from the most poorly qualified subjects. Lastly, there was the revolution in warfare, when the growth of modern artillery and infantry overpowered the armed cavalry of feudal times, the orders still holding to their obsolete mode of fighting. The orders, nevertheless, by their wealth and numerous vassals, remained a tremendous power in the kingdom, and before long were involved deeply in political agitations. During the fatal schism between Peter the Cruel and his brother, Henry the Bastard, which divided half Europe, the Knights of Alcántara were also split into two factions which warred upon each other.
The kings, on their side, did not fail to take an active part in the election of the grand master, who could bring such valuable support to the royal authority. In 1409, the regent of Castile succeded in having his son, Sancho, a boy of eight years, made Grand Master of Alcantara. These intrigues went on till 1492, when Pope Alexander VI invested the Catholic King, Ferdinand of Aragon, with the grand mastership of Alcántara for life. Adrian VI went farther, in favour of his pupil, Charles V, for in 1522 he bestowed the three masterships of Spain upon the Crown, even permitting their inheritance through the female line. The Knights of Alcántara were released from the vow of celibacy by the Holy See in 1540, and the ties of common life were sundered. The order was reduced to a system of endowments at the disposal of the king, of which he availed to himself to reward his nobles. There were no less than thirty-seven "Commanderies", with fifty-three castles or villages. Under the French domination the revenues of Alcántara were confiscated, in 1808, and they were only partly given back in 1814, after the restoration of Ferdinand VII. They disappeared finally during the subsequent Spanish revolutions, and since 1875 the Order of Alcántara is only a personal decoration, conferred by the king for military services. See MILITARY ORDERS.
DE ROBLES, Privilegia militiae de Alcantará a pontificibus (Madrid, 1662); DE VALENCIA, Definiciones y establecimientos de la Orden de Alcántara (Madrid, 1602); MANRIQUE, Annales cistercienses (till 1283) (Lyon, 1642), 4 vols. fol.; RADES Y ANDRADA, Cronicón de las tres órdenes y caballerías (Toledo, 1572); ARAUJO Y CUELLAS, Recopilación histórica de las cuatro ordenes militares (Madrid, 1866); HÉLYOT, Histoire des ordres religieux et militaires, 6 vols. (Tours, 1718); DE LA FUENTE Historia ecl. de Españna, 4 vols. (Madrid, 1874).
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Military Order of Calatrava
Founded in Castile, in the twelfth century, as a military branch of the great Cistercian family.
In the Cistercian Order, then only recently formed (1098), there had been a large number of knights or sons of knights. In Calatrava, on the contrary, those who had been monks became knights. Monastic life has been called "a warfare", and it would be a mistake to suppose those rough medieval warriors sought in the cloister only a comfortable asylum after a troublous career. In both lives there was an heroic struggle to sustain, whether against one's passions or against the Moslems, and the austerities of an ascetic life could not have been more dreadful to them than the privations of camp life and the wounds of battle. These impetuous natures, who did nothing by halves, were eager to take Heaven, as they took earthly strongholds, by storm (Matt., xi, 12). However, the Order of Calatrava owes its origin not to any deliberately prepared plan, but to fortuitous circumstances, the recital of which would seem to be mere romance if the teller, Rodrigo of Toledo, did not add that he himself had known in his youth the hero of the story. It runs as follows:
Calatrava is the Arabic name of a castle recovered from the Moslems, in 1147, by the King of Castile, Alfonso VII, called el Emperador. Situated on the extreme southern borders of Castile, this conquest was more difficult to keep than to make, at a time when neither standing armies nor garrisons were known. It was this deficiency that the military orders, and first of all the Knights Templars, intended to supply by fulfilling their vow of perpetual war against the Moslem. To the Templars the king had recourse, but after a vain attempt to defend Calatrava they abandoned it, and the king was looking in vain for another defender when Raymond, Abbot of the Cistercian monastery of Fitero, offered himself. This step is said to have been suggested to the abbot by Diego Valasquez, a simple monk, but one who had been a knight, was well acquainted with military matters, and was inspired with the idea of employing the lay brothers of the abbey to defend Calatrava. These Cistercian lay brothers--at that time a recent innovation in religious life--not being in Holy orders, were variously employed as herdsmen, as labourers, as husbandmen, and so on; Diego employed them as soldiers of the Cross. They laid down the hammer and the shepherd's crook, and took up the sword. Thus a new order was created, which received the name of Calatrava from the castle given up by the king (1157).
Once provided with arms, these brethren, filled with warlike enthusiasm, were eager to take the offensive against the Moors. With this end in view, they chose, when the Abbot Raymond died (1163), a certain Don García to lead them in battle as their first grand master. At the same time, the choir monks, not without protest, left Calatrava to live under an abbot whom they had chosen, in the monastery of Cirvelos. Only Velasquez and a few other clerics, to act as chaplains, remained in Calatrava with the knights, Velasquez becoming prior of the whole community. This somewhat revolutionary arrangement was approved by the general chapter at Cîteaux, and by Pope Alexander III (1164). A general chapter held at Cîteaux in 1187 gave to the Knights of Calatrava their definitive rule, which was approved in the same year by Pope Gregory VIII. This rule, modeled upon the cistercian customs for lay brothers, imposed upon the knights, besides the obligations of the three religious vows, the rules of silence in the refectory, dormitory, and oratory; of abstinence on four days a week, besides several fast days during the year; they were also obliged to recite a fixed number of paternosters for each day Hour of the Office; to sleep in their armour; to wear, as their full dress, the Cistercian white mantle with the scarlet cross fleurdelisée. Calatrava was subject not to Cîteaux, but to Morimond in Burgundy, the mother-house of Fitero, from which Calatrava had sprung. Consequently, the Abbot of Morimond possessed the right of visiting the houses and of reforming the statutes of Calatrava, while the highest ecclesiastical dignity of the order, that of grand prior, could be held only by a monk of Morimond.
The first military services of the Knights of Calatrava had been brilliant, and in return for the great services they had rendered they received from the King of Castile new grants of land, which formed their first commanderies. They had already been called into the neighbouring Kingdom of Aragon, and been rewarded by a new encomienda (landed estate), that of Alcañiz (1179). But these successes were followed by a series of misfortunes, due in the first instance to the unfortunate partition which Alfonso had made of his possessions, and the consequent rivalry which ensued between the Castilian and Leonese branches of his dynasty. On the other hand, the Moors of Spain, wishing to recover their lost dominions, called to their aid the Moors of Africa, thus bringing on the new and formidable invasion of the Almohades. The first encounter resulted in a defeat for Spain. In the disasterous battle of Alarcos, the knights were overpowered and, in spite of splendid heroism, were obliged to leave their bulwark of Calatrava iin the power of the Moslem (1195). Velasquez lived just long enough to be the sorrowful witness of the failure of his daring scheme. He died the next year in the monastery of Gumiel (1196). It seemed as if the order was ruined in Castile, and this opinion so far prevailed that the branch of Aragon regarded itself as having succeeded the other. The Knights of Alcañiz actually proceeded to elect a new grand master, but the grand master still living in Castile claimed his right. Finally, by a compromise, the master of Alcañiz was recognized as second in dignity, with the title of Grand Commander for Aragon.
The scattered remains of Calatrava had meanwhile found a common shelter in the Cistercian monastery of Cirvelos, and there they began to repair their losses by a large accession of new knights. They soon felt themselves strong enough to erect a new bulwark against the Moslems at Salvatierra, where they took the name, which they kept for fourteen years, of Knights of Salvatierra (1198). But in the course of a fresh invasion of the Almohades, Salvatierra, in spite of a desperate defence, shared the fate of Calatrava (1209). Upon the fall of this Castilian stronghold dismay spread from Spain throughout Western Europe. Summoned by the voice of the great Pope Innocent III, foreign crusaders hatened from all sides to help the Spanish Christians. The first event in this holy war, now a European one, was the reconquest of Calatrava (1212), which was given back to its former masters. In the same year the famous victory of Las Navas de Tolosa marked the incipient decline of Moslem domination in Western Europe. Having thus recovered possession of the stronghold, and resumed the title of Calatrava (1216), the order nevertheless removed to more secure quarters of Calatrava la Nueva, eight miles from old Calatrava (1218). From his centre their influence spread to the remotest parts of the Peninsula; new orders sprang up--Alcántara (q.v.) in the Kingdon of Leon, Avis (q.v.) in Portugal, both begun under Calatrava's protection and the visitation of its grand master. This spirit of generous emulation, spreading among all classes of society, marks the climax of Spanish chivalry: it was then that King Ferdinand the Saint, after the definitive coalition of Castile and Leon (1229) dealt a mortal blow to the Moslem power in the conquest (1235) of their capital city, Cordova, soon followed by the surrender of Murcia, Jaen, and Seville. The European crusade seemed at an end. Encouraged by these victories, Ferdinand's successor, Alfonso X, the Wise, planned a crusade in the East and contemplated marching, with his Spanish chivalry, to restore the Latin Kingdom of Jerusalem (1272). But the Moors still held out in their little Kingdom of Grenada, which was to remain for two centuries longer an open door, exposing Western Europe to the constant danger of African invasion. For the perpetuation of this menace, Christendom had to thank its own dissentions--not only international, but personal and dynastic. Into these factious quarrels the Knights of Calatrava, like other knights of the Cross, were unhappily drawn.
Calatrava, with its abundant resources of men and wealth, had by this time become a power in the State. It had lands and castles scattered along the borders of Castile. It excercised feudal lordship over thousands of peasants and vassals. Thus, more than once, we see the order bringing to the field, as its individual contributions, 1200 to 2000 knights, a considerable force in the Middle Ages. Moreover, it enjoyed autonomy, being by its constitutions independent in temporal matters and acknowledging only spiritual superiors--the Abbot of Morimond and, in appeal, the pope. These authorities interfered, in consequence of a schism which first broke out in 1296 through the simultaneous election of two grand masters, García Lopez and Gautier Perez. Lopez, dispossessed a first time by a delegate of Morimond, appealed to Pope Boniface VIII, who quashed the sentence and referred the case to the general chapter at Cîteaux, where Lopez was re-established in his dignity (1302). Dispossessed a second time, in consequence of a quarrel with his lieutenant, Juan Nuñez, Lopez voluntarily resigned in favour of Nuñez, who had taken his place (1328), on condition that he should keep the commandery of Zurita; as this condition was violated, Lopez again, for the third time, took the title of Grand Master in Aragon, where he died in 1336.--These facts sufficiently prove that after the fourteenth century the rigorous discipline and fervent observance of the order's earlier times had, under the relaxing influence of prosperity, given place to a spirit of intrigue and ambition.
With the accession of Pedro the Cruel began a conflict between the Crown and the order. That prince caused three grand masters in succession to be put to death, as having incurred his suspicion: the first of these was beheaded (1355) on a charge of having entered into a league with the King of Aragon; the second Estevañez, having competed for the grand mastership with the king's candidate, García de Padilla, was murdered in the royal palace, by the king's own treacherous hand; lastly García de Padilla himself, a brother of the royal mistress, fell into disgrace, upon deserting the king's party for that of his half brother, Henry the Bastard, and died in prison (1369). Amid all these troubles the war against the Moslem, which was the very reason of the order's existence, was reduced to a mere episode in its history. The greater part of its activities were employed in purely political conflicts, and its arms, consecrated to the defence of the Faith, were turned against Christians. An even more pitiable spectacle was that of the knightsdivided among themselves into rival and mutually hostile factions. At the same time began the encroachments of royal authority in the election of the grand master, whose power was a check upon that of the king. For instance, in 1404, Henry of Villena was elected 24th grand master merely through the favour of Henry III of Castile, although Villena was married, a stranger to the order, and by papal dispensation entered upon his high functions without even the preliminary of a novitiate. A schism in the order ensued and was healed only after the king's death, in 1414, when a general chapter, held at Cîteaux, cancelled the election of Villena and acknowledged his competitor, Luis Guzman, as the only legitimate master. After the death of Guzman, a new encroachment of King John II of Castile gave rise to a new schism. He had succeeded in forcing upon the electors his own candidate, Alfonso, a bastard, of the royal stock of Aragon (1443); but Alfonso having joined a party formed against him, the king sought to have him deposed by the chapter of the order. This time the electors divided, and a double election issued in not fewer than three grand masters: Pedro Giron, who took possession of Calatrava; Ramirez de Guzman, who occupied the castles of Andalusia; and the bastard Alfonso of Aragon, who continued to be recognized by the knights of the Aragonese branch. At last, through the withdrawl of his rivals one after the other, Pedro Giron remained the only grand master (1457). Giron belonged to an eminent Castilian family; an ambitious intriguer, more anxious about his family interests than about those of his order, he played an important part as a leader in the factions which disturbed the wretched reigns of John II and Henry IV, the last two lamentably weak descendants of St. Ferdinand of Castile.
By turns, Giron sustained first Henry IV, in a war against his father, John II, then Alfonso, who pretended to the throne, against Henry IV. Such was Giron's importance that Henry IV, in order to attach him to his cause, offered him the hand of his own sister, the famous Isabella of Castile. Giron had already had his vow of celibacy annulled by the pope, and as on his way to the court, when he died, thus saving the future Queen of Castile from an unworthy consort (1466). The same pope, Pius II, granted to Pedro Giron the extravagant privilege of resigning his high dignity in favour of his bastard, Rodrigo Telles Giron, a child eight years old. Thus the grand mastership fell into the hands of guardians--an unheard of event. The Abbot of Morimond was called upon to devise a temporary administration, untill Telles should reach his majority. The administration was entrusted to four knights elected by the chapter, and from this period date the definitive statutes of the order known as "Rules of Abbot William III" (1467). These statutes recognized in the order seven high dignitaries: the grand master; the clavero (guardian of the castle and lieutenant of the grand master); two grand comendadores, one for Castile and the other for Aragon; the grand prior, representing the Abbot of Morimond in the spiritual government; the sacrista (guardian of the relics); the obrero (supervisor of buildings).
The order, having reached its apogee of prosperity, now held sway over fifty-six commanderies and sixteen priories, or cures, distributed between the Diocese of Jaen and the Vicariate of Ciudad Real. Its lordships included sixty-four villages, with a population of 200,000 souls, and produced an annual income which may be estimated at 50,000 ducats. The kings whose fortune the mismanagement of the late reigns had depleted could not but covet these riches, while such formidable military power filled with distrust the monarchs who were obliged to tolerate the autonomous existence of the order. During the struggle between Alfonso V of Portugal and Ferdinand of Aragon for the right of succession to Henry IV of Castile, the last male of his house (1474), much depended upon the attitude of Calatrava. The knights were divided. While the grand master, Rodrigo Giron, supported Portugal, his lieutenant, Lopez de Padilla, stood by Aragon. The battle of Toro (1479), where the pretensions of Portugal were annihilated, ended this schism, the last in the history of the order. The grand master, reconciled with Ferdinand of Aragon, fell, during the war against the Moors, at the seige of Loja (1482). His lieutenant, Lopez de Padilla, succeeded him and, as the last of the twenty-seven independent grand masters of Calatrava, revived for a season the heroic virtues of his order's better days. A mortified monk in his cell, a fearless warrior on the battlefield, the glory of Padilla shed its last rays in the war of the conquest of Grenada, which he did not live to see completed. At his death (1487), Ferdinand of Aragon exhibited to the chapter, assembled for the election of a new grand master, a Bull of Innocent VIII which invested him with authority to administer the order, and to this decree he compelled the electors to submit. Thus ended the political autonomy of the Order of Calatrava. The reason of its being--the struggle against the Moors--seemed, indeed, to end with the fall of Grenada (1492).
The canonical bond between Calatrava and Morimond had been relaxing more and more. The King of Spain was too jealous of his authority to tolerate any foreign--especially French--intervention in the affairs of his kingdom. The canonical visits of the Abbot of Morimond ceased; difficulties were raised when the grand prior came from Morimond to take possession of his dignity. The last French prior was Nicholas of Avesnes, who died in 1552. After a long contest, a compromise was effected in 1630, leaving to Morimond its right of electing the grand prior, but limiting its choice to Spanish Cistercians. Moreover, the knights of the order were virtually secularized: Pope Paul III commuted their vow of celibacy to one of conjugal fidelity (1540). As members of the order were allowed to found families, and were authorized by Julius III (1551) to make free use of their personal property, the vow of poverty also passed into virtual desuetude. In 1652, under Philip IV, the three Spanish orders took a new vow: that of defending the doctrine of the Immaculate Conception. This was the last manifestation of any religious spirit in the orders. The military spirit, too, had long since disappeared. The orders had, in fact, fallen into a state of utter inactivity. The commanderies were but so many pensions at the king's free disposal, and granted by him rather to the high-born than to the deserving. In 1628 the Order of Calatrava was declared to be inaccessible not only to tradesmen, but even to sons of tradesment. The last attempt to employ the knights of the three orders for a military purpose was that of Philip IV, in quelling the rebellion of the Catalans (1640-50), but the orders restricted their efforts to the complete equipment of one regiment, which has since been known in the Spanish army as "The Regiment of the Orders".
When the Bourbon dynasty occupied the throne, Charles III, having founded the personal order of his name, levied upon the old orders a contribution of a million reals to pension 200 knights of the new order (1775). Their revenues being the only remainingraison d'être of the order, confiscation necessarily led to dissolution. Confiscated by King Joseph (1808), re-established by Ferdinand VII at the Restoration (1814), the possessions of Calatrava were finally dissipated in the general secularization of 1838. (See ALCÁNTARA; MILITARY ORDERS.)
Definiciones de la Orden y Cavallería de Calatrava (Valladolid, 1600); MANRIQUE, Series praefectorum militiae Calatravae, in his Annales, III, Appendix; JONGELINUS, Origines equestrium militarium ordinis cisterciensis (Cologne, 1640); ZAPATER, Cister militante (Saragossa, 1662); DUBOIS, Histoire de l'abbaye de Morimond avec les principaux ordres militaires d'Espagne et de Portugal (Paris, 1851).
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Military Order of Montesa
This order was established in the Kingdom of Aragon to take the place of the Order of the Temple, of which it was in a certain sense the continuation. It derived its title from St. George of Montesa, its principal stronghold. The Templars were received with enthusiasm in Aragon from their very foundation (1128). Berenger III, Count of Barcelona, wished to die in the habit of a Templar (1130). King Alfonso I, "The Fighter", having no direct heir, bequeathed his dominions to be divided among the Templars, the Hospitallers, and the Canons of the Holy Sepulchre, but naturally this bequest was annulled by his subjects (1131). The Templars had to be contented with certain castles, the chief of which was Monzon. Although the Aragonese branch of the order was pronounced innocent at the famous trial of the Templars, Clement V's Bull of suppression was applied to them in spite of the protests of King James II (1312). By way of compensation, however, this monarch obtained from Pope John XXII authority to dispose of the possessions of the Templars in his Kingdom of Valencia in favour of a military order not essentially differing from that of the Templars, which should be charged with the defence of his frontier against the Moors and the pirates. It was affiliated to the Order of Calatrava, from which its first recruits were drawn, and it was maintained in dependence upon that order. The first of the fourteen grand masters, who ruled the Order of Montesa until the office was united with the Crown by Philip II in 1587, was Guillermo d'Eril.
LAMPER, Montesa illustrata (Valencia, 1669); Definiciones de la orden y cavalleria de Montesa (Valencia, 1573); LAFUENTE, Hist. Ecl. de Espana (Madrid, 1874).
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Military Orders of St. Hubert
I. The highest order of Bavaria, founded in 1444 or 1445 by Gerhard V, Duke of Jülich, in commemoration of a victory gained on St. Hubert's day (3 Nov.); some, however, date the establishment as late as 1473 and 1475. After being held by collateral branches of the family, and passing through many political changes, the Duchy of Jülich, at the beginning of the eighteenth century, was under the jurisdiction of the Electoral Prince Johann Wilhelm, Duke of Neuberg. In 1708 he restored the Order of St. Hubert, which has fallen into desuetude, vesting the grandmastership in his own person, and conferred the cross of the order on a number of his courtiers, together with generous pensions, on condition that the tenth part of these monies be set aside for the poor, and a goodly sum be distributed on the day of their reception into the order. The order was confirmed (30 March, 1800), by Maximilian, King of Bavaria, who stipulated that each capitular should have filled for at least six years the post of commander in the Order of the Crown of Bavaria, which he himself had instituted. The chapter was assigned for 12 October, and the number of capitulars fixed at twelve. According to Schoonebeck the original collar of the order was composed of small horns obtained in the chase; later it was of gold, the forty-two links bearing alternately the representation of the conversion of St. Hubert and I. T. V., the initials of the device of the order. The cross is of gold enamelled in white and surmounted by a crown; on one side is represented the conversion of St. Hubert, with the Gothic legend In traw vast (firm in fidelity); on the other the imperial orb and the inscription In memoriam recuperatæ dignitatis avitæ 1708.
II. An order instituted in 1416 under the name of the Order of Fidelity by the principal lords of the Duchy of Bar, for the purpose of putting an end to the perpetual conflicts between the Duchies of Bar and Lorraine, and uniting them under René of Anjou. The order, which was to last for five years, was made perpetual in 1422 and placed under the patronage of St. Hubert. On the cession of the Duchies of Bar and Lorraine to France, Louis XV confirmed the knights in their ancient privileges. During the Revolution the order was maintained at Frankfort, but was reorganized in France in 1815, and formally recognized by Louis XVIII the following year. It did not survive the Revolution of 1830. The cross of the order bore on one side the image of St. Hubert kneeling before a cross visible between the horns of a stag; and on the other the insignia of the Duchy of Bar, with the inscription: Ordo nobilis s. Huberti Barensis, institutus anno 1416.
Almanach de Gotha (—1837); HÉLYOT, Dict. des ordres relig.
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Military Orders of St. Michael
(1) A Bavarian Order, founded in 1721 by Elector Joseph Clemens of Cologne, Duke of Bavaria, and confirmed by Maximilian Joseph, King of Bavaria, 11 September 1808. Pius VII, 5 Feb. 1802 granted to priests decorated with this order all the privileges of domestic prelates. Under Louis I it was made an order of merit (1837), and under Otto I was reorganized (1887).
(2) An order founded in 1469 by Louis XI, the chief military order of France until the institution of the Knights of the Holy Ghost, after which the two together formed the ordres du roi, the reception of the cross of the former being made a condition to membership in the other. After the Revolution the order was revived, in 1816, as a distinction to be conferred on those who had accomplished notable work in art or science or who had performed extraordinary services for the state. In 1825 there was a solemn reception into the ordres du roi, which did not, however, survive the Revolution of 1830.
(3) Knights of St. Michael's Wing, founded in the Cistercian monastery of Alcobaza about 1171, by Alfonzo I, King of Portugal, in commemoration of victory over the Moors, in which, according to tradition, he was assisted by St. Michael in person. The knights were placed under the jurisdiction of Abbot of Alcobaza and were pledged to recite the same prayers as the Cistercian lay brothers. The order was in existence but a short time.
FLORENCE RUDGE McGAHAN 
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Millennium and Millenarianism
The fundamental idea of millenarianism, as understood by Christian writers, may be set forth as follows: At the end of time Christ will return in all His splendour to gather together the just, to annihilate hostile powers, and to found a glorious kingdom on earth for the enjoyment of the highest spiritual and material blessings; He Himself will reign as its king, and all the just, including the saints recalled to life, will participate in it. At the close of this kingdom the saints will enter heaven with Christ, while the wicked, who have also been resuscitated, will be condemned to eternal damnation. The duration of this glorious reign of Christ and His saints on earth, is frequently given as one thousand years. Hence it is commonly known as the "millennium", while the belief in the future realization of the kingdom is called "millenarianism" (or "chiliasm", from the Greek chilia, scil. ete).
This term of one thousand years, however, is by no means an essential element of the millennium as conceived by its adherents. The extent, details of the realization, conditions, the place, of the millennium were variously described. Essential are the following points:
· the early return of Christ in all His power and glory,
· the establishment of an earthly kingdom with the just,
· the resuscitation of the deceased saints and their participation in the glorious reign,
· the destruction of the powers hostile to God, and,
· at the end of the kingdom, the universal resurrection with the final judgment, after which the just will enter heaven, while the wicked will be consigned to the eternal fire of hell.
The roots of the belief in a glorious kingdom, partly natural, partly supernatural, are found in the hopes of the Jews for a temporal Messiah and in the Jewish apocalyptic. Under the galling pressure of their political circumstances the expectation of a Messiah who would free the people of God had in the Jewish mind, assumed a character that was to a great extent earthly; the Jews longed above all for a saviour who would free them from their oppressors and restore the former splendour of Israel. These expectations generally included the belief that Jehovah would conquer all powers hostile to Himself and to His chosen people, and that He would set up a final, glorious kingdom of Israel. The apocalyptic books, principally the book of Henoch and the fourth book of Esdras, indicate various details of the arrival of the Messiah, the defeat of the nations hostile to Israel, and the union of all the Israelites in the Messianic kingdom followed by the renovation of the world and the universal resurrection.
The natural and the supernatural are mingled in this conception of a Messianic kingdom as the closing act of the world's history. The Jewish hopes of a Messiah, and the descriptions of apocalyptic writers were blended; it was between the close of the present world-order and the commencement of the new that this sublime kingdom of the chosen people was to find its place. That many details of these conceptions should remain indistinct and confused was but natural, but the Messianic kingdom is always pictured as something miraculous, though the colours are at times earthly and sensuous. The evangelical accounts clearly prove how fervently the Jews at the time of Christ expected an earthly Messianic kingdom, but the Saviour came to proclaim the spiritual kingdom of God for the deliverance of man from his sins and for his sanctification, a kingdom which actually began with His birth. There is no trace of chiliasm to be found in the Gospels or in the Epistles of St. Paul; everything moves in the spiritual and religious sphere; even the descriptions of the end of the world and of the last judgment bear this stamp. The victory over the symbolical beast (the enemy of God and of the saints) and over Antichrist, as well as the triumph of Christ and His saints, are described in the Apocalypse of St. John (Apoc., 20-21), in pictures that resemble those of the Jewish apocalyptic writers, especially of Daniel and Henoch. Satan is chained in the abyss for a thousand years, the martyrs and the just rise from the dead and share in the priesthood and kingship of Christ. Though it is difficult to focus sharply the pictures used in the Apocalypse and the things expressed by them, yet there can be no doubt that the whole description refers to the spiritual combat between Christ and the Church on the one hand and the malignant powers of hell and the world on the other. Nevertheless, a large number of Christians of the post-Apostolic era, particularly in Asia Minor, yielded so far to Jewish apocalyptic as to put a literal meaning into these descriptions of St. John's Apocalypse; the result was that millenarianism spread and gained staunch advocates not only among the heretics but among the Catholic Christians as well.
One of the heretics, the Gnostic Cerinthus, who flourished towards the end of the first century, proclaimed a splendid kingdom of Christ on earth which He would establish with the risen saints upon His second advent, and pictured the pleasures of this one thousand years in gross, sensual colours (Caius in Eusebius, "Hist. Eccl.", III, 28; Dionysius Alex. in Eusebius, ibid., VII, 25). Later among Catholics, Bishop Papias of Hierapolis, a disciple of St. John, appeared as an advocate of millenarianism. He claimed to have received his doctrine from contemporaries of the Apostles, and Irenaeus narrates that other "Presbyteri", who had seen and heard the disciple John, learned from him the belief in millenarianism as part of the Lord's doctrine. According to Eusebius (Hist. Eccl., 111, 39) Papias in his book asserted that the resurrection of the dead would be followed by one thousand years of a visible glorious earthly kingdom of Christ, and according to Irenaeus (Adv. Haereses, V, 33), he taught that the saints too would enjoy a superabundance of earthly pleasures. There will be days in which vines will grow, each with 10,000 branches, and on each branch 10,000 twigs, and on each twig 10,000 shoots, and in each shoot 10,000 clusters, and on each cluster 10,000 grapes, and each grape will produce 216 gallons of wine etc.
Millenarian ideas are found by most commentators in the Epistle of St. Barnabas, in the passage treating of the Jewish sabbath; for the resting of God on the seventh day after the creation is explained in the following manner. After the Son of God has come and put an end to the era of the wicked and judged them, and after the sun, the moon, and the stars have been changed, then He will rest in glory on the seventh day. The author had premised, if it is said that God created all things in six days, this means that God will complete all things in six millenniums, for one day represents one thousand years. It is certain that the writer advocates the tenet of a re-formation of the world through the second advent of Christ, but it is not clear from the indications whether the author of the letter was a millenarian in the strict sense of the word. St. Irenaeus of Lyons, a native of Asia Minor, influenced by the companions of St. Polycarp, adopted millenarian ideas, discussing and defending them in his works against the Gnostics (Adv. Haereses, V, 32). He developed this doctrine mainly in opposition to the Gnostics, who rejected all hopes of the Christians in a happy future life, and discerned in the glorious kingdom of Christ on earth principally the prelude to the final, spiritual kingdom of God, the realm of eternal bliss. St. Justin of Rome, the martyr, opposes to the Jews in his Dialogue with Tryphon (ch. 80-1) the tenet of a millennium and asserts that he and the Christians whose belief is correct in every point know that there will be a resurrection of the body and that the newly built and enlarged Jerusalem will last for the space of a thousand years, but he adds that there are many who, though adhering to the pure and pious teachings of Christ, do not believe in it. A witness for the continued belief in millenarianism in the province of Asia is St. Melito, Bishop of Sardes in the second century. He develops the same train of thought as did St. Irenaeus.
The Montanistic movement had its origin in Asia Minor. The expectation of an early advent of the celestial Jerusalem upon earth, which, it was thought, would appear in Phrygia, was intimately joined in the minds of the Montanists with the idea of the millennium.Tertullian, the protagonist of Montanism, expounds the doctrine (in his work now lost, "De Spe Fidelium" and in "Adv. Marcionem", IV) that at the end of time the great Kingdom of promise, the new Jerusalem, would be established and last for the space of one thousand years. All these millenarian authors appeal to various passages in the prophetic books of the Old Testament, to a few passages in the Letters of St. Paul and to the Apocalypse of St. John. Though millenarianism had found numerous adherents among theChristians and had been upheld by several ecclesiastical theologians, neither in the post-Apostolic period nor in the course of the second century, does it appear as a universal doctrine of the Church or as a part of the Apostolic tradition. The primitive Apostolic symbol mentions indeed the resurrection of the body and the return of Christ to judge the living and the dead, but it says not a word of the millennium. It was the second century that produced not only defenders of the millennium but pronounced adversaries of the chiliastic ideas. Gnosticism rejected millenarianism. In Asia Minor, the principal seat of millenarian teachings, the so-called Alogi rose up against millenarianism as well as against Montanism, but they went too far in their opposition, rejecting not only the Apocalypse of St. John, alleging Cerinthus as its author, but his Gospel also. The opposition to millenarianism became more general towards the end of the second century, going hand in hand with the struggle against Montanism. The Roman presbyter Caius (end of the second and beginning of the third century) attacked the millenarians. On the other hand, Hippolytus of Rome defended them and attempted a proof, basing his arguments on the allegorical explanation of the six days of creation as six thousand years, as he had been taught by tradition.
The most powerful adversary of millenarianism was Origen of Alexandria. In view of the Neo-Platonism on which his doctrines were founded and of his spiritual-allegorical method of explaining the Holy Scriptures, he could not side with the millenarians. He combatted them expressly, and, owing to the great influence which his writings exerted on ecclesiastical theology especially in Oriental countries, millenarianism gradually disappeared from the idea of Oriental Christians. Only a few later advocates are known to us, principally theological adversaries of Origen. About the middle of the third century, Nepos, bishop in Egypt, who entered the lists against the allegorism of Origen, also propounded millenarian ideas and gained some adherents in the vicinity of Arsino . A schism threatened; but the prudent and moderate policy of Dionysius, Bishop of Alexandria, preserved unity; the chiliasts abandoned their views (Eusebius "Hist. Eccl.", VII, 14). Egypt seems to have harboured adherents of millenarianism in still later times Methodius, Bishop of Olympus, one of the principal opponents of Origen at the beginning of the fourth century, upheld chiliasm in his Symposion (IX, 1, 5). In the second half of the fourth century, these doctrines found their last defender in Apollinaris, Bishop of Laodicea and founder of Apollinarism (q.v.). His writings on this subject, have been lost; but St. Basil of Caesarea (Epist. CCLXIII, 4), Epiphanius (Haeres. LXX, 36) and Jerome (In Isai. XVIII) testify to his having been a chiliast. Jerome also adds that manyChristians of that time shared the same beliefs; but after that millenarianism found no outspoken champion among the theologians of the Greek Church.
In the West, the millenarian expectations of a glorious kingdom of Christ and His just, found adherents for a long time. The poet Commodian (Instructiones, 41, 42, 44) as well as Lactantius (Institutiones, VII) proclaim the millennial realm and describe its splendour, partly drawing on the earlier chiliasts and the Sybilline prophecies, partly borrowing their colours from the "golden age" of the pagan poets; but the idea of the six thousand years for the duration of the world is ever conspicuous. Victorinus of Pettau also was a millenarian though in the extant copy of his commentary on the Apocalypse no allusions to it can be detected. St. Jerome, himself a decided opponent of the millenial ideas, brands Sulpicius Severus as adhering to them, but in the writings of this author in their present form nothing can be found to support this charge. St. Ambrose indeed teaches a twofold resurrection, but millenarian doctrines do not stand out clearly. On the other hand; St. Augustine was for a time, as he himself testifies (De Civitate Dei, XX, 7), a pronounced champion of millenarianism; but he places the millennium after the universal resurrection and regards it in a more spiritual light (Sermo, CCLIX). When, however, he accepted the doctrine of only one universal resurrection and a final judgment immediately following, he could no longer cling to the principal tenet of early chiliasm. St. Augustine finally held to the conviction that there will be no millennium. The struggle between Christ and His saints on the one hand and the wicked world and Satan on the other, is waged in the Church on earth; so the great Doctor describes it in his work De Civitate Dei. In the same book he gives us an allegorical explanation of Chapter 20 of the Apocalypse. The first resurrection, of which this chapter treats, he tells us, refers to the spiritual rebirth in baptism; the sabbath of one thousand years after the six thousand years of history is the whole of eternal life -- or in other words, the number one thousand is intended to express perfection, and the last space of one thousand years must be understood as referring to the end of the world; at all events, the kingdom of Christ, of which the Apocalypse speaks, can only be applied to the Church (De Civitate Dei, XX 5-7). This explanation of the illustrious Doctor was adopted by succeeding Western theologians, and millenarianism in its earlier shape no longer received support. Cerinthus and the Ebionites are mentioned in later writings against the heretics as defenders of the millennium, it is true, but as cut-off from the Church. Moreover, the attitude of the Church towards the secular power had undergone a change with closer connection between her and the Roman empire. There is no doubt that this turn of events did much towards weaning the Christians from the old millenarianism, which during the time of persecution had been the expression of their hopes that Christ would soon reappear and overthrow the foes of His elect. Chiliastic views disappeared all the more rapidly, because, as was remarked above, in spite of their wide diffusion even among sincereChristians, and in spite of their defence by prominent Fathers of the early Church, millenarianism was never held in the universal Church as an article of faith based on Apostolic traditions.
The Middle Ages were never tainted with millenarianism; it was foreign both to the theology of that period and to the religious ideas of the people. The fantastic views of the apocalyptic writers (Joachim of Floris, the Franciscan-Spirituals, the Apostolici), referred only to a particular form of spiritual renovation of the Church, but did not include a second advent of Christ. The "emperor myths," which prophesied the establishment of a happy, universal kingdom by the great emperor of the future, contain indeed descriptions that remind one of the ancient Sybilline and millenarian writings, but an essential trait is again missing, the return of Christ and the connection of the blissful reign with the resurrection of the just. Hence the millennium proper is unknown to them. The Protestantismof the sixteenth century ushered in a new epoch of millenarian doctrines. Protestant fanatics of the earlier years, particularly the Anabaptists, believed in a new, golden age under the sceptre of Christ, after the overthrow of the papacy and secular empires. In 1534 the Anabaptists set up in Münster (Westphalia) the new Kingdom of Zion, which advocated sharing property and women in common, as a prelude to the new kingdom of Christ. Their excesses were opposed and their millenarianism disowned by both the Augsberg (art. 17) and the Helvetian Confession (ch. 11), so that it found no admission into the Lutheran and Reformed theologies. Nevertheless, the seventeenth and eighteenth centuries produced new apocalyptic fanatics and mystics who expected the millennium in one form or another: in Germany, the Bohemian and Moravian Brethren (Comenius); in France, Pierre Jurien (L'Accomplissement des Propheties, 1686); in England at the time of Cromwell, the Independents and Jane Leade. A new phase in the development of millenarian views among the Protestants commenced with Pietism. One of the chief champions of the millennium in Germany was I.A. Bengel and his disciple Crusius, who were afterwards joined by Rothe, Volch, Thiersch, Lange and others.Protestants from Wurtemberg emigrated to Palestine (Temple Communities) in order to be closer to Christ at His second advent. Certain fantastical sects of England and North America, such as the Irvingites, Mormons, Adventists, adopted both apocalyptic and millenarian views, expecting the return of Christ and the establishment of His kingdom at an early date. Some Catholic theologians of the nineteenth century championed a moderate, modified millenarianism, especially in connection with their explanations of the Apocalypse; as Pagani (The End of the World, 1856), Schneider (Die chiliastische Doktrin, 1859), Rohling (Erklärung der Apokalypse des hl. lohannes, 1895; Auf nach Sion, 1901), Rougeyron Chabauty (Avenir de l'Eglise catholique selon le Plan Divin, 1890).
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Milo Crispin
Monk, and cantor of the Benedictine Abbey of Bec, wrote the lives of five of its abbots: Lanfranc, Archbishop of Canterbury, Gulielmus de Bellomonte, Boso, Theobaldus, and Letardus. His life of Lanfranc is printed in the "Acta Sanctorum" of the Bollandists (May 28). The other four (those of Theobaldus and Letardus being mere summaries) are included in P.L. (Vol. CL). Milo must have been an old man when he wrote them, for in the last chapter of his life of Lanfranc he relates something which he himself heard St. Anselm say. As St. Anselm died in 1109, and Letardus did not die till 1149, Milo Crispin shows here incidentally that his own religious life had lasted more than forty years. He came of the noble race of Crispin descended from the Neustrian, Gislebert, who first received the name Crispin because of his erect curly hair. All Gislebert's sons distinguished themselves, and the family proved generous benefactors to the Abbey of Bec. Two of his descendants subsequently became monks there--Gilbert, afterwards Abbot of Westminster, who wrote the life of St. Herluin, founder and first Abbot of Bec, and Milo himself. No details of the latter's career have been preserved, nor is it known when he died.
EDWIN BURTON 
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Milopotamos
A titular see of Crete, suffragan of Candia. Certain historians and geographers identify this locality with the ancient Pantomatrion mentioned by Stephanus of Byzantium, by Ptolemy (III, xv, 5), who places it between Rhethymnos and the promontory of Dium, and by Pliny (IV, xx, 3), who places it elsewhere. If Milopotamos is identical with Avlopotamos, this Greek see is alluded to for the first time towards 1170 (Parthey, "Hieroclis Synecdemus", 118); it is spoken of again in another undated "Notitia episcopatuum" (Gelzer, "Ungedruckte . . . Texte der Notitiæ episcop.", 627). As to the Latin residential see, its first titular, Matthew, is mentioned about 1212, shortly after the conquest of the island by the Venetians. From 1538 to 1549 the Diocese of Cheronesus was joined to it; on the other hand, in 1641, the Diocese of Milopotamos was united with Rhethymnos and after the conquest of the island by the Turks in 1670, became merely titular. We know the names of about twenty residential Latin bishops. Among the schismatic Greeks the See of Aulopotamos is united with that of Rhethymnos. The ruins of the city may be seen along the sea-shore at Castel Mylopotamo, about twelve miles from Rhethymnos.
LE QUIEN, Oriens christianus, III, 935-938; CORNELIUS, Creta sacra, II (Venice, 1755), 173-180; GAMS, Series episcoporum, 403; EUBEL, Hierarchia catholica medii œvi, I, 357; II, 212; III, 261.
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Milwaukee
(MILWAUKIENSIS)
Established as a diocese, 28 Nov., 1843; became an archbishopric, 12 February, 1875, comprises seventeen counties of the State of Wisconsin: Columbia, Dane, Dodge, Fond du Lac, Green, Green Lake, Jefferson, Kenosha, Marquette, Milwaukee, Ozaukee, Racine, Rock, Sheboygan, Walworth, Washington, Waukesha, an area of 9321 square miles. The metropolitan city of Milwaukee is picturesquely situated on Milwaukee Bay, on the eastern shore of Lake Michigan. Its name is derived from the Algonquin family of Indian dialects and means Good Land. In the history of Catholicism it is first mentioned in the "Catholic Almanac" of 1840: "Milvakie, Rev. Mr. Kelly who visits alternately Racine, Rochester, Burlington, Southpost (Kenosha), etc." The first Mass, however, was celebrated in Milwaukee as early as 1837 by Rev. J. Bonduel, a missionary from Green Bay, in the home of the "founder of Milwaukee," Solomon Juneau. In the same year Rev. Patrick Kelly came to the city and held services in the court-house till, in 1839, he erected the first Catholic church, dedicated to St. Peter, for several years the bishop's cathedral. It was afterwards removed to its present site near St. Peter and Paul's Church by Msgr. Leonard Batz, V.G. Northwest territory, of which the present State of Wisconsin forms a part, belonged to the Diocese of Quebec and afterwards to Bardstown, Ky., till it was affiliated to the newly created See of Cincinnati in 1821. In 1833, when Detroit was made a see, it became a dependency of that see. It was in 1841 that the first bishop visited Milwaukee in the person of Rt. Rev. P. Lefevre of Detroit, accompanied by one of his zealous priests, Rev. Martin Kundig, later vicar-general, whose name is inseparably linked with the early history and subsequent growth of the diocese. In 1843, the Fathers of the Fifth Provincial Council of Baltimore petitioned the Holy See to make Milwaukee a see and to appoint the Rev. John Martin Henni as its first bishop.
Episcopal Succession
John Martin Henni, first Bishop of Milwaukee, was born at Obersaxen, Switzerland, 13 June, 1805. He studied philosophy and theology in Rome, where he met the Very Rev. Frederic Rese, Vicar-General of Cincinnati (later Bishop of Detroit), who had come there in quest of priests for the American missions. Together with his fellow student M. Kundig, he landed in New York, in 1828. Having been ordained priest at Cincinnati, 2 Feb., 1829, he laboured with the zeal and enthusiasm of an apostle for the scattered Catholics of Ohio, traversing the state in all directions, baptizing, preaching, and building churches. Later on he was appointed vicar-general of the diocese and pastor of the church of the Holy Trinity. He also was the founder of the Catholic weekly, "Der Wahrheitsfreund," for some time the only German Catholic paper in the United States. On 19 March, 1844, Henni was consecrated Bishop of Milwaukee by Bishop Purcell of Cincinnati, and soon after started for his new field of labour. He came accompanied by the Rev. Michael Heiss, who for some time acted as his secretary. The prospects of the new diocese were far from encouraging. He found only four priests in the whole extent of his diocese, a few Catholics scattered over the territory, and a small frame church encumbered with a heavy debt. But undaunted by these difficulties the youthful bishop set to work with apostolic zeal, and, thanks to his untiring efforts, the number of Catholics, mostly immigrants from Germany and Ireland, increased from year to year, so that after three years the number of priests had risen from four to thirty. But a rich share of this phenomenal progress is due to the arduous labours and sacrificing spirit of his priests, the pioneers of the North-west, men like Mazuchelli, the founder of Sinsinawa, Morrissey, C. Rehrl, Wisbauer, Beitter, Inama, Gaertner, Gernbauer, Holzhauer, Conrad, and others.
In 1847 there arrived from Austria Dr. Joseph Salzmann, founder of St. Francis Seminary (Salesianum). In the same year Henni laid the foundation of his new cathedral, dedicated to St. John the Evangelist. To raise funds for the building, he made extensive journeys to Cuba and Mexico. The cathedral was consecrated by Archbishop (afterwards Cardinal) Bedini, 31 July, 1853. Owing to the large influx of Germans at that time, St. Mary's church, for the spiritual wants of the German Catholics, was erected in 1846. In the same year the first hospital was opened under Catholic auspices in charge of the Sisters of Charity of St. Vincent de Paul. In 1856 the Seminary of St. Francis of Sales, destined to become the fertile nursery of priests for the North-west, was erected and in the course of years became one of the most flourishing institutions of the country. Its first rector was the Rev. Michael Heiss, while its founder, the Rev. Dr. Salzmann, acted as procurator. On the elevation of Father Heiss to the episcopal dignity, Salzmann was appointed his successor, a position which he held to the time of his death which occurred, 17 January, 1874. Salzmann was also the founder of the first Catholic normal school in the United States and of the Pio Nono College. Both institutions were opened in 1871, and have to this day faithfully carried out the intentions of their founder. In 1866 two new dioceses were established in Wisconsin with episcopal sees in La Crosse and Green Bay. In 1875 Milwaukee was made an archiepiscopal see, with Msgr. Henni as first archbishop. During the last years of his administration, his burden was considerably lightened by the appointment of Rt. Rev. M. Heiss as coadjutor, with the right of succession, and titular Archbishop of Adrianople. Archbishop Henni who is rightly called the Patriarch of the North-west, was called to his reward, 7 Sept., 1881.
Michael Heiss was born at Pfahldorf, Bavaria, 12 April, 1818. Having finished his theological studies at the famous University of Munich, he spent the first two years of his priesthood in his home diocese of Eichstaett, and then offered his services to the American mission. He first had charge of St. Mary's church in Covington, Ky., where he remained till 1844, when he consented to accompany Bishop Henni of Milwaukee to his new see. Having filled the office of secretary for some years, he was appointed pastor of St. Mary's church, Milwaukee. In 1856 he was appointed first rector of St. Francis Seminary, an office which he held till his elevation to the episcopal dignity as first Bishop of La Crosse, in 1868. On the death of Archbishop Henni, in 1881, he succeeded him as archbishop. Archbishop Heiss was known and esteemed as one of the most learned theologians of the country, a reputation which secured to him a place among the members of the dogmatic commission at the Vatican Council. His works "De Matrimonio" (Munich, 1861) and "The Four Gospels Examined and Vindicated [on Catholic Principles]" (Milwaukee, 1863), hold a prominent place in theological literature. In 1883 he was invited to Rome to take part in the deliberations preparatory to the Third Plenary Council of Baltimore, which he also attended in 1884. In 1886 he convoked the First Provincial Council of Milwaukee, which opened its sessions on 23 May, in St. John's cathedral. Bishops Flasch of La Crosse, John Ireland of St. Paul, Seidenbusch of St. Cloud, Marty, Vicar Apostolic of Dakota, and Katzer, administrator of Green Bay, took part in its deliberations.
During the last years of Archbishop Heiss's wise and peaceful administration, the ecclesiastical horizon was somewhat darkened by the plot of the American Protective Association, a new phase of defunct Know-nothingism (q.v.). In their bigotry and hatred of everything Catholic, they aimed their first blow at the Catholic schools by the "Bennett Law" which seriously interfered with the rights of Catholic parents. But the timely and united action of the bishops of Wisconsin, and their vigorous protest, by which they branded the bill as "unnecessary, offensive, and unjust," effectively defeated the iniquitous scheme. In 1888 the Diocese of St. Paul was separated from Milwaukee and made an archbishopric. Three suffragan sees were thenceforth subject to Milwaukee: La Crosse and Green Bay in the State of Wisconsin and Marquette in Upper Michigan. The Diocese of Superior was added in 1905. Archbishop Heiss died at St. Francis Hospital, La Crosse, 26 March, 1890. His mortal remains rest beneath the sanctuary, of the seminary chapel at St. Francis, at the side of his faithful friend and co-labourer, Joseph Salzmann.
Frederic Xavier Katzer was born at Ebensee, Upper Austria, 7 February, 1844. His preparatory studies he completed at Linz, the capital of Upper Austria, under the direction of the Jesuit Fathers. He came to America in 1864. Having finished his theological studies at the Salesianum, he was ordained priest, 21 December, 1866. After his ordination he remained at the seminary where he taught mathematics and, later on, philosophy and dogmatic theology. In 1875 he followed Fr. Krautbauer, the newly appointed Bishop of Green Bay, to his see, where he acted as secretary, and afterwards as vicar-general. Upon the death of Bishop Krautbauer, in 1885, he was appointed administrator of the diocese; and on 31 May, 1886, he was chosen Bishop of Green Bay and consecrated in St. Francis Xavier's cathedral, 21 September of the same year. After the death of Archbishop Heiss he was promoted to the archiepiscopal dignity as third Archbishop of Milwaukee in December, 1890. Archbishop Katzer was a man of profound learning and a thorough theologian. His poetical talent is evidenced by an allegorical drama, entitled, "Der Kampf der Gegenwart," (The Combat of the Present Age). His administration was marked by a uniform regard for justice and strict adherence to the laws of the Church. He died at Fond du Lac, 4 August, 1903, on the same day on which the great pontiff Leo XIII breathed his last. His earthly remains found their last resting place in the little cemetery near the "chapel in the woods" at St. Francis.
Sebastian Gebhard Messmer was born at Goldach, Switzerland, 29 August, 1847. Having finished his theological studies at the University of Innsbruck he was ordained priest in the same city, 23 July, 1871. In the same year he came to the United States, where he joined the Diocese of Newark. For several years he taught canon law, Scripture, and dogmatic theology in Seton Hall. For a short time he also had charge of St. Peter's, Newark, N.J. In 1889 he was called to the chair of canon law in the Catholic University at Washington, but first went to Rome to study Roman civil law. After his return he entered upon his duties as professor and kept this position till his elevation to the episcopal dignity. On 27 March, 1892, he was consecrated Bishop of Green Bay in St. Peter's Church, Newark, by his former classmate, Bishop Zardetti of St. Cloud. On the death of Archbishop Katzer he succeeded him as archbishop, 28 November, 1903. Archbishop Messmer is honourably known as a very able and prolific contributor to Catholic literature, and his name is intimately linked with the principal religious movements in the country. Together with Bishop Augustine McFaul of Trenton he has been chiefly instrumental in inaugurating the American Federation of Catholic Societies.
Religious Orders in the Diocese
Orders of Men
The rapid, almost miraculous growth of Catholicism in the State of Wisconsin is chiefly due to the apostolic zeal of the pioneer priests of the secular priesthood; but the labours and trials of the early missionaries belonging to religious orders ought not to be forgotten. In 1857 the first Capuchin convent was erected at Mount Calvary, Wisconsin. It has been asserted, not without reason, that the foundation of the Calvary Province is a fact unprecedented in the history of the Catholic Church in this country, in as far as the order of Capuchins was introduced into Wisconsin, not by religious, but by two secular priests, Rev. Francis Haas and Rev. Bonaventure Frey. The opposition which they met on all sides, the trials which they had to endure, and the undaunted courage with which they met them, border on the miraculous. Today the order possesses a flourishing community with convent and college at Calvary, a convent and two parishes in Milwaukee, not to speak of the numerous religious houses and communities in other dioceses. The Society of Jesus was established in Milwaukee in 1856, and St. Gall's church, erected in 1849, was placed in charge of the Society. In 1880 the Jesuit college known as Marquette College was opened, and has lately developed into the flourishing Marquette University. The Jesuits, also have charge of the Gesu church, one of the finest religious edifices in the Northwest. The Fathers of the Holy Cross conduct the College of the Sacred Heart at Watertown; the Servite Fathers, a monastery and novitiate at Granville Center; and the Discalced Carmelites, lately arrived from Ratisbon, Bavaria, attend to the chapel on "Holy Hill," a well-known place of pilgrimage.
Orders of Women
The School Sisters of Notre Dame came to Milwaukee in 1855, on the invitation of Bishop Henni, who showed himself their generous friend and protector, especially during the first years when they had to struggle with poverty and violent opposition. To Mother Caroline Friess, who brought the first band of sisters from, Munich to Milwaukee, and who for forty-two years stood at the helm, is principally due the present flourishing condition of the community. The sisters have their mother-house and novitiate in Milwaukee. In 1876 the community was divided into two provinces, with the second mother-house in Baltimore; and in 1895, a third province was formed with a mother-house at St. Louis, Mo. The Sisters of St. Francis have two mother-houses in the diocese, one at St. Francis, where they built their first convent in 1847, near the present site of St. Francis Seminary, the other in Milwaukee (St. Joseph's Convent and the Sacred Heart Sanatorium). The Sisters of St. Agnes have their mother-house at Fond du Lac, where they also have charge of a hospital, a home for the aged, and an academy. The Sisters of St. Dominic have their mother-house at Racine, and an academy at Corliss. The sisters of these communities teach in the numerous parochial schools of Wisconsin and other states. The Sisters of Mercy, too, have a mother-house in Milwaukee. Other communities which have no mother-house in the diocese, but are in charge of some charitable or educational establishment are: the Sisters of Charity of St. Vincent of Paul, Sisters of Charity of the Blessed Virgin Mary, Franciscan Sisters of St. Louis, Mo., Polish Sisters of St. Joseph, Hospital Sisters of St. Francis, Little Sisters of the Poor, Society of the Divine Saviour, Dominican Sisters of the Perpetual Rosary, Sisters of the Third Order of St. Dominic (Sinsinawa), Sisters of the Good Shepherd, Felician Sisters, and Sisters de Misericorde.
Statistics
The official reports for 1910 give the following figures: There are in the archdiocese 377 priests (303 secular and 74 regulars). The city of Milwaukee counts 38 churches; outside of Milwaukee there are 169. Besides there are 65 mission churches without a resident priest and 41 chapels. In the seminary of St. Francis de Sales there are 150 students of philosophy and theology studying for the different dioceses of the province and other dioceses. There is one university, one Catholic normal school, and five colleges with 770 students; six academies for young ladies; 142 parish schools with 33,279 pupils, four orphan asylums with 401 orphans, one infant asylum, one industrial school for girls, one deaf-mute asylum, one home for boys, one school for feeble-minded, nine hospitals and sanatoriums, two homes for aged poor, and one home for girls. The Catholic population of the archdiocese is estimated at about 238,000.
The Metropolitan Catholic Almanac and Laity's Directory (Baltimore); WILTZIUS, Catholic Directory (Milwaukee); The Catholic Church in Wisconsin (Milwaukee, 1895); Memoirs of Milwaukee County (Madison, 1909); MARTY, Johann Martin Henni, erster Bischof und Erzbischof von Milwaukee (New York, 1888); RAINER, A Noble Priest, Joseph Salzmann, Founder of the Salesianum, tr. from the German by BERG (Milwaukee, 1903); ABBELEN, Die Ehrwuerdige Mutter Caroline Fries (St. Louis, 1892).
J. RAINER 
Transcribed by John Fobian 
In memory of Robert and Evelyn Fobian

Mind[[@Headword:Mind]]

Mind
(Greek nous; Latin mens, German Geist, Seele; French ame esprit).
The word mind has been used in a variety of meanings in English, and we find a similar want of fixity in the connotation of the corresponding terms in other languages. Aristotle tells us that Anaxagoras, as compared with other early Greek philosophers, appeared like one sober among drunken men in that he introduced nous, mind, as efficient cause of the general order in the universe. In treating of the soul, Aristotle himself identifies nous with the intellectual faculty, which he conceives as partly active, partly passive (see INTELLECT). It is the thinking principle the highest and most spiritual energy of the soul, separable from the body, and immortal. The Latin word, mens, was employed in much the same sense. - St. Thomas, who represents the general scholastic usage, derivesmens from metior (to measure). He identifies mens with the human soul viewed as intellectual and abstracting from lower organic faculties. Angels, or pure spirits, may thus be called minds (De Veritate, X, a. 1). For Descartes the human soul is simply mens, res cogitans, mind. It stands in complete opposition to the body and to matter in general. The vegetative faculties allotted to the soul by Aristotle and the Schoolmen are rejected by him, and those vital functions are explained by him mechanically. The lower animals do not possess minds in any sense; they are for him mere machines. An early usage in English connects the word mind closely with memory, as in the sentence "to bear in mind". Again it has been associated with the volitional side of our nature, as in the phrases "to mind" and "to have a mind to effect something". Still when restricted to a particular faculty the general tendency has been to identify mind with the cognitive and more especially with the intellectual powers. In this usage it more closely corresponds to the primary meaning of the Latin mens, understood as the thinking or judging principle. Mind is also conceived as a substantial being, equivalent to the scholastic mens, partly identified with, partly distinguished from the soul. If we define the soul as the principle within me, by which I feel, think, will, and by which my body is animated, we may provide a definition of mind of fairly wide acceptance by merely omitting the last clause. That is, in this usage mind designates the soul as the source of conscious life, feeling, thought, and volition, abstraction being made from the vegetative functions. On the other hand the term soul emphasizes the note of substantiality and the property of animating principle.
In the English psychological literature of the last century there has indeed been exhibited a most remarkable timidity in regard to the use of the term "soul". Whilst in German at all events the word seele has been in general acceptance among psychologists, the great majority of English writers on mental life completely shun the use of the corresponding English word, as seemingly perilous to their philosophical reputation. Even the most orthodox representatives of the Scotch school rigorously boycotted the word, so that "the nature and attributes of the Human Mind", came to be recognized as the proper designation of the subject matter of psychology, even amongst those who believed in the reality of an immaterial principle, as the source of man's conscious life. However, the spread of the positivist or phenomenalist view of the science of psychology has resulted in a very widely adopted identification of mind merely with the conscious states, ignoring any principle or subject to which these states belong. The mind in this sense is only the sum of the conscious processes or activities of the individual with their special modes of operating. This, however, is a quite inadequate conception of the mind. It may, of course, be convenient and quite legitimate for some purposes to investigate certain activities or operations of this mind or soul, without raising the ultimate question of the metaphysical nature of the principle or substance which is the basis and source of these phenomena; and it may also serve as a useful economy of language to employ the term mind, merely to designate mental life as a stream of consciousness. But the adoption of this phraseology must not cause us to lose sight of the fact that along with the action there is the agent, that underlying the forms of mental behaviour there is the being which behaves. The connection of our abiding personal identity, nay the simplest exercise of self-conscious memory, compels us to acknowledge the reality of a permanent principle, the subject and connecting bond of the transitory states. Mind adequately conceived must thus be held to include the subject or agent along with states or activities, and it should be the business of a complete science of mind to investigate both.
All our rational knowledge of the nature of the mind must be derived from the study of its operations. Consequently metaphysical or rational psychology logically follows empirical or phenomenal psychology. The careful observation, description, and analysis of the activities of the mind lead up to our philosophical conclusions as to the inner nature of the subject and the source of those activities. The chief propositions in regard to the human mind viewed as a substantial principle which Catholic philosophers claim to establish by the light of reason are, its abiding unity, its individuality, its freedom, its simplicity, and its spirituality (see CONSCIOUSNESS; INDIVIDUALITY; INTELLECT; SOUL).
MIND AND CONSCIOUSNESS
In connection with the investigation of our mental operations there arises the question, whether these are to be deemed coextensive with consciousness. Are there unconscious mental processes? The problem under different forms has occupied the attention of philosophers from Leibniz to J. S. Mill, whilst in recent years the phenomena of hypnotism, "multiple personality", and abnormal forms of mental life have brought the question of the relation between the unconscious and the conscious processes in the human organism into greater prominence. That all forms of mental life, perception thought, feeling, and volition are profoundly affected in character by nervous processes and by vital activities, which do not emerge into the strata of conscious life, seems to be indisputably established. Whether however, unconscious processes which affect conclusions of the intellect and resolutions of the will, but are in themselves quite unconscious, should be called mental states, or conceived as acts of the mind, has been keenly disputed. In favour of the doctrine of unconscious mental processes have been urged the fact that many of our ordinary sensations arise out of an aggregate of impressions individually too faint to be separately perceivable, the fact that attention may reveal to us experiences previously unnoticed, the fact that unobserved trains of thought may result in sudden reminiscences, and that in abnormal mental conditions hypnotized, somnambulistic, and hysterical patients often accomplish difficult intellectual feats whilst remaining utterly unaware of the rational intermediate steps leading up to the final results. On the other side it is urged that most of those phenomena can be accounted for by merely subconscious processes which escape attention and are forgotten; or, at all events, by unconscious cerebration, the working out of purely physical nervous processes without any concomitant mental state till the final cerebral situation is reached, when the corresponding mental act is evoked. The dispute is probably, at least in part, grounded on differences of definition. If, however, the mind be identified with the soul, and if the latter be allowed to be the principle of vegetative life, there can be no valid reason for denying that the principle of our mental life may be also the subject of unconscious activities. But if we confine the term mind to the soul, viewed as conscious, or as the subject of intellectual operations, then by definition we exclude unconscious states from the sphere of mind. Still whatever terminology we may find it convenient to adopt, the fact remains, that our most purely intelectual operations are profoundly influenced by changes which take place below the surface of consciousness.
ORIGIN OF MENTAL LIFE
A related question is that of the simple or composite character of consciousness. Is mind, or conscious life, an amalgam or product of units which are not conscious? One response is offered in the "mind-stuff" or "mind-dust" theory. This is a necessary deduction from the extreme materialistic evolutionist hypothesis when it seeks to explain the origin of human minds in this universe. According to W. K. Clifford, who invented the term "mind-stuff", those who accept evolution must, for the sake of consistency, assume that there is attached to every particle of matter m the universe a bit of rudimentary feeling or intelligence, and "when the material molecules are so combined as to form the film on the under-side of a jelly fish, the elements of mind-stuff which go along with them are so combined as to form the faint beginnings of sentience. When the matter takes the complex form of the living human brain, the corresponding mind-stuff takes the form of human consciousness, having intelligence and volition" (Lectures and Essays, 284). Spencer and other thorough-going evolutionists are driven to a similar conclusion. But the true inference is rather, that the incredibility of the conclusion proves the untenableness of the materialistic form of evolution which these writers adopt. There is no evidence whatever of this universal mind-stuff which they postulate. It is of an inconceivable character. As Professor James says, to call it "nascent" consciousness is merely a verbal quibble which explains nothing. No multiplicity and no grouping or fusing of unconscious elements can be conceived as constituting an act of conscious intelligence. The unity and simplicity which characterize the simplest acts of the mind are incompatible with such a theory.
MIND AND MATTER
The opposition of mind and matter brings us face to face with the great controversy of Dualism and Monism. Are there two forms of being in the universe ultimately and radically distinct? or are they merely diverse phases or aspects of one common underlying substratum? Our experience at all events appears to reveal to us two fundamentally contrasted forms of reality. On the one side, there is facing us matter occupying space, subject to motion, possessed of inertia and resistance permanent indestructible, and seemingly independent of our observation. On the other, there is our own mind, immediately revealing itself to us in simple unextended acts of consciousness, which seem to be born and then annihilated. Through these conscious acts we apprehend the material world. All our knowledge of it is dependent on them, and in the last resort limited by them. By analogy we ascribe to other human organisms minds like our own. A craving to find unity in the seeming multiplicity of experience has led many thinkers to accept a monistic explanation, in which the apparent duality of mind and matter is reduced to a single underlying principle or substratum. Materialism considers matter itself, body material substance, as this principle. For the materialist, mind, feelings, thoughts, and volitions are but "functions" or "aspects" of matter; mental life is an epiphenomenon, a by-product in the working of the Universe, which can in no way interfere with the course of physical changes or modify the movement of any particle of matter in the world; indeed, in strict consistency it should be held that successive mental acts do not influence or condition each other, but that thoughts and volitions are mere incidental appendages of certain nerve processes in the brain; and these latter are determined exclusively and completely by antecedent material processes. In other words, the materialistic theory, when consistently thought out, leads invariably to the startling conclusion that the human mind has had no real influence on the history of the human race.
On the other hand, the idealistic monist denies altogether the existence of any extra-mental, independent material world. So far from mind being a mere aspect or epiphenomenon attached to matter, the material universe is a creation of the mind and entirely dependent on it. Its esse is percipi. It exists only in and for the mind. Our ideas are the only things of which we can be truly certain. And, indeed, if we were compelled to embrace monism, it seems to us there can be little doubt as to the logical superiority of the idealistic position. But there is no philosophical compulsion to adopt either a materialistic or an idealistic monism. The conviction of the common sense of mankind, and the assumption of physical science that there are two orders of being in the universe, mind and matter, distinct from each other yet interacting and influencing each other, and the assurance that the human mind can obtain a limited yet true knowledge of the material world which really exists outside and independently of it occupying a space of three dimensions, this view, which is the common teaching of the Scholastic philosophy and Catholic thinkers, can be abundantly justified (see DUALISM; ENERGY, CONSERVATION OF).
MIND AND MECHANISM
Mind is also contrasted with mechanical theories as cause or explanation of the order of the world. The affirmation of mind in this connection is equivalent to teleologism, or idealism in the sense of there being intelligence and purpose governing the working of the universe. This is the meaning of the word in Bacon's well-known statement: "I had rather believe all the fables in the Legend and the Alcoran than that this universal frame is without a mind" (Essays: Of Atheism). It is, in fact, the doctrine of theism. The world as given demands a rational account of its present character. The proximate explanations of much, especially in the inorganic and non-living portion of it, can be furnished by material energies acting according to known laws. But reason demands an account of all the contents of the universe-living and conscious beings as well as lifeless matter- and, moreover, it insists on carrying the inquiry back until it reaches an ultimate explanation. For this, Mind, an Intelligent Cause, is necessary. Even if the present universe could be traced back to a collection of material atoms, the particular collocation of these atoms from which the present cosmos resulted, would have to be accounted for- because in the mechanical or materialistic theory of evolution, that original collocation contained this universe and no other, and that particular collocation clamours for a sufficient reason just as inevitably as does the present complex result. If we are told that the explanation of a page of a newspaper is to be found in the contact of the paper with a plate of set types, we are still compelled to ask haw the prticular arrangement of the types came about, and we are certain that the sufficient explanation ultimately rests in the action of mind or intelligent being.
MICHAEL MAHER 
Transcribed by Tomas Hancil and Joseph P. Thomas

Minden[[@Headword:Minden]]

Minden
Diocese of Minden (former see of Westphalia).
Minden on the Weser is first heard of in 798, and in 803 in the Treaty of Salz, made with the Saxons, it is spoken of as a see. The first bishop was Erkambert (Herumbert), probably a Saxon, who was appointed in 780 and died in 813. The third bishop, Dietrich I (853-80) fell in battle against the Northmen: the fifth, Drogo (887-902), founded a convent at Möllenbeck. The diocese gradually developed until it extended on the east across the Aller to Celle, on the west to Hunte, embracing the districts of Lidbekegowe, Enterigowe, Loingo, Merstem, Buki, and Tilithi. From the beginning the bishops of Minden were suffragans of Cologne. The later estates of the bishops comprised about a fourth of the diocese; it extended from Porta Westfalica, on both sides of the river, to Schlüsselburg, and on the north-west across to Hunte. The most important places were Minden, Lübbecke, Petershagen, Schlüsselburg, Reineberg, and Rahden. The see suffered in the tenth century from the Hungarians, but began to flourish under the Saxon dynasty.
Bishop Landward (956-69) obtained from Otto I immunity from all foreign jurisdiction, and also obtained the revenues derived from the administration of justice; Milo (969-96) on account of his loyalty to Otto II received important privileges, among others the right to elect the bailiff who represented the bishop in the imperial court, in 977 penal jurisdiction, the Weser toll, the right of coinage and of conducting a cattle market. The bishop became so important that he was almost an independent prince. The cathedral canons obtained in 961 the right to choose the bishop, provided a worthy man was chosen. Bishops Dietrich II (1002-22), Sigebert (1022-36), and Bruno (1037-55) were in the emperor's favour and consequently added to their church property. During the reign of Henry IV the bishops were caught in the Investitures conflict, and more than once papal and imperial sympathizers contended for the see. After the Concordat of Worms the bishopric under Sigward (1120-40) and Heinrich I (1140-53) made great strides. Werner (1153-70) and Anno (1170-85) guided the see safely through the struggle between Frederick Barbarossa and the Saxon Duke Henry the Lion. The episcopal dependence on the ducal power, and the prelates of Minden were henceforth subject to the emperor.
Continuous conflict with encroaching nobles brought a load of debt and forced many bishops to pledge or sell the diocesan estates. The town of Minden profited by the financial embarrassment of its episcopal lords, gradually acquired more rights, and partially freed itself from the overlordship of the bishops; on the other hand, the authority of bishop was restricted by the cathedral chapter which, in Minden as in other dioceses, acquired the right of choosing the provost and dean and made all important matters of administration subject to its consent. Bishop Gottfried von Waldeck (1304-24), to evade the oppression of the burgesses, moved his residence to the castle of Petershagen. With the papal nomination of Louis of Brunswick (1324-46) began the unedifying and detrimental series of conflicts between pope and chapter as to the nomination to the see. Louis involved the see in the feuds of neighbouring nobles. The town acquired the administration of Justice, the right to levy customs duties, and the right of coinage. Some energetic bishops followed: Gerhard I (1346-53); Gerhard II von Schauenburg (1361-66); Wedekind vom Berge (1369-83); Otto III (1384-97.
In the fifteenth century more than one double election took place. Wulbrand, Count of Hallermund (1406-36), endeavoured to bring order out of confusion; his successor, Albert II von Hoya, as coadjutor and as bishop (1436-73), was involved in a long dispute with Osnabrück and the Duke of Brunswick. His successor, Heinrich III von Schauenburg (1473-1508), sought better relations with his neighbours, but episcopal authority was so weakened that a return to former conditions was impossible. The power of the bishop was now so restricted by the chapter and the town, that he was unable to take any important step; without their consent; indeed a complete co-regency of the chapter was set up. Almost all the castles were in the hands of the aristocratic canons, and the revenues of the bishop were extremely limited. The lives of the clergy did not in many cases conform to the canonical rules; concubinage was quite general, monastic discipline had relaxed, and the faith of the laity had grown cold. For these reasons the Reformation spread rapidly in the town and the diocese under Bishop Franz I of Brunswick-Wolfenbüttel (1508-29), who involved the see in the Hildersheim chapter feuds, and died as the result of his excesses. His successor, Franz II von Waldeck, also Bishop of Münster and Osnabrück from 1532, led a dissolute life, and was an adherent of the new religious teachings, which he privately furthered with all his power. In 1553 he was forced to resign in favour of Julius of Brunswick-Wolfenbüttel (1553-54), who soon resigned in favour of his uncle, Georg (1554-66).
Under his successor Hermann von Schauenberg (1567-82), Protestantism spread rapidly; Hermann accepted the Council of Trent, it is true, but governed as a Protestant prince. Heinrich Julius of Brunswick-Wolfenbuttel (1582-85) declared the Confession of Augsburg the only authorized creed in his diocese. Otto von Schaunberg (1587-99) was a devoted Catholic, but, owing to disputes with the cathedral chapter and the estates, accomplished little for Catholicism. The last bishop but one, Christian of Brunswick (1599-1633, a Protestant), troubled himself little about his diocese, and ruled it from his paternal estates. By the terms of his election he had to allow the free exercise of both creeds. The attempt of the cathedral chapter to turn over the church of St. John at Minden to the Jesuits (1604) was frustrated by the opposition of the citizens. By the Edict of Restitution (1629) the Catholics of Minden obtained the churches of St. Martin and St. Simeon; the Franciscans in 1630 established themselves in the cathedral until 1651, and even the Jesuits, though for only a short time, were welcomed to the city. Franz von Wartenberg (1633-48), last Bishop of Minden, endeavoured to restore the Catholic faith in his Sees of Minden, Osnabrück, and Verden; but in 1633 he was obliged to flee before the Swedes, and after the Treaty of Prague (1635) was unable to return.
By the Peace of Westphalia the diocese was suppressed, Franz Wilhelm retained the title of Bishop of Minden, but its temporal possessions, embracing more than twenty-two square miles, were awarded to the Electorate of Brandenburg. It was only in 1649 that Brandenburg was able to obtain possession; in 1650 the Elector Frederick William received the oath of allegiance from the town and the nobility at the episcopal castle of Petershagen. The "principality" of Minden remained at first a special jurisdiction, until in 1729 it was united to the Countship of Ravensberg. The Catholics retained only the cathedral with eleven canonries, all of which were suppressed early in the nineteenth century; but the cathedral is still in Catholic hands. After the suppression of the see, its territory was administered for ecclesiastical purposes by the Northern Mission. In 1821 most of it fell to Paderborn, and a small remnant to Hildesheim.
Chronicon Episcoporum Mindensium in Pistorius, Scriptores Rerum Germanicarum, III (Ratisbon,1726), 807-41; Culemann, Mindische Geschichte Minden, 1747-48); Schlichthaber, Mindische Kirchengeschichte (Mindem, 1753-55); Holscher, Beschreibung des vormaligen Bistums Minden (Münster,1877); Schröder, Chronik des Bistums und der Stadt Minden (Minden, 1886); Idem, Die Einführung der Reformation in Westfalen (Minden, 1883), Protestant standpoint; Westfälisches Urkundenbuch, VI: Die Urkunden des Bistums Minden 1201-1300,ed. Hoogeweg (Münster, 1898); Die Bau- und Kunstdenkmäler des Kreises Minden (Münster, 1902); Frie, Die Entwicklung der Landeshoheit der Mindener Bisch fe (M nster, 1908); Zeitschr, des hist. Vereins für Niedersachsen (L neburg. 1835--).
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John Ming
A philosopher and writer, born at Gyswyl, Unterwalden, Switzerland, 20 Sept., 1838; died at Brooklyn, Ohio, U. S. A., 17 June, 1910. He was educated at the Benedictine College, Engelburg, Switzerland, and entered the German Jesuit novitiate in 1856. He studied philosophy at Aachen (1861-64), and theology at Maria-Laach (1865-69). After a year's tertianship in Westphalia he was sent to Kreuzberg, near Bonn, as a preacher, and in 1871 became lecturer in theology at Görz, Austria. In 1872 he came to the United States, where, after two years devoted to pastoral ministry, he professed theology at Milwaukee. He was transferred two years later to Spring Hill, Alabama, where he taught philosophy, in which work he was afterwards engaged for twenty-one years, mainly at Buffalo, Prairie du Chien, and St. Louis. When once he had acquired English, Father Ming began to write for the leading Catholic magazines, especially the "Messenger" and the "American Catholic Quarterly Review", in which his first article appeared in 1879. His contributions deal mainly with evolution and socialism, the two most important questions confronting Catholics in the United States in his day. After the publication of a short but instructive treatise on the "Temporal Power of the Pope", he undertook a more ambitious work in his "Data of Modern Ethics Examined". The prominence of the labour question led him to engage in a deep study of that problem. To this we owe "The Characteristics and the Religion of Modern Socialism", and "The Morality of Modern Socialism". These two works supply Catholic students with not only an unprejudiced exposition of the Socialistic movement as propounded by its leading advocates, but a critical refutation of the erroneous theories on which it is based.
HUSSLEIN in America, III (2 July, 1910), 307-308.
A. A. MACERLEAN. 
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Minimi
Minimi (or MINIMS) are the members of the religious order founded by St. Francis of Paula. The name is an allusion to Friar Minor, or to Matt., XXV, 40: "Quamdiu fecistis uni ex his fratribus meis minimis, mihi fecistis", and suggests, as Leo X in the Bull of canonization of the holy founder says, the great humility which should characterize the religious of this order, and by reason of which, they ought to consider themselves as the least of all religious. With the first Order of the Minims are connected a second and a third order. In this article we are concerned principally with the first.
I. ORIGIN AND RULE
St. Francis of Paula, having in his youth lived one year in a Franciscan convent at S. Marco (Calabria), dedicated himself to solitary life in a hermitage near Paula. In 1435 some disciples joined him, and after a few years he founded convents at Paterno, 1444, and at Milazzo in Sicily, 1469. The new society was "Hermits of St. Francis of Assisi". The Archbishop of Cosenza granted them of his own accord, in 1471, exemption from his jurisdiction (Lanovius, "Bullarium", 9), which privilege was confirmed by Sixtus IV, 1473 (Lanovius, "Bull.", 11). The same pontiff gave them the privileges of mendicant friars (q. v.). For 57 years (1435-93) the new foundation had no written rule, but in 1493 the first rule, containing 13 chapters, which was almost a faithful copy of that of St. Francis of Assisi, was confirmed by Alexander VI. (See text Lanovius, ad ann. 1493, and Bull. Rom., V, 352.) A second version of the rule in 10 chapters, which showed more independence of the Rule of St. Francis, was approved by Alexander VI in 1501. Here the fourth solemn vow of vita quadragesimalis appears, which forms the distinctive character of the Minims. In the same Bull of confirmation is inserted the rule of the third order in 7 chapters, for seculars of both sexes. (Text Lanovius ad ann. 1501; Bull. Rom., V, 385.) Hardly different from this second version is the rule confirmed in 1502. (Lanovius, ad ann. 1502.) Finally a third definite text of the rule of the first order, which is still observed by the Minims, was confirmed by Julius II, "Dudum ad sacrum ordinem", 28 July, 1506. (Bull. Rom., V, 421.) The rule of the second order, which is for sisters and which originated in Spain, appears for the first time in the same Bull. It is almost a literal adoption of the rule of the first order, while the rule of the third order here inserted is the same as that confirmed in 1501. The spirit which permeates these rules, especially those of the first and second orders, is that of great penance and abnegation. The fourth vow imposes perpetual abstinence from all flesh and white meats, and only in case of grave sickness by order of the physician may it be dispensed with. The Order of Minims is founded on the same principle of organization as that of all mendicants. The superiors are called correctors. At the head is the corrector general, who formerly was elected every three years, but since 1605 every six years. The corrector provincial is elected for three years, while the local superior is elected by each convent for only one year. The habit of the Minims is made of coarse black wool, has broad sleeves, and is girded by a thin black cord. The mozzetta of the capuce reaches below the cord, almost in the form of a scapular. To ensure the stricter observance of the rules of the first and second orders, Francis of Paula drew up a "Correctorium", consisting of ten chapters corresponding to the number of chapters in the rule, which determines the penance to be inflicted on those who transgress its precepts. This "Correctorium" was approved by Julius II in 1506 and by Leo X in 1517 (Digestum, see below, I, 55).
II. PROPAGATION AND ACTIVITIES
The Order of the Minims, propagated at first in Italy was introduced by special royal favour into France, whither the holy founder was called in 1482. There the earliest convents were at Plessis-les-Tours, Amboise, and Nigeon, near Paris. On account of their great simplicity the Minims in France received the appellation of bons hommes. In 1495 Charles VIII of France founded in Rome the convent of Trinita dei Monti, which, by Bull of Innocent X (1645), was exclusively reserved to the French fathers. From France the Minims spread to Spain, where they were called "Fathers of the Victory", owing to the victory of King Ferdinand over the Moors of Malaga. In 1497 the Emperor Maximilian introduced the new order into Germany (Bohemia). At the death of St. Francis of Paula, 1507, there existed five provinces spread over Italy, France, Spain, and Germany.
A little later the order counted 450 convents. In 1623 Dony d'Attichi gives the number of members as 6430, convents 359, and provinces 30, distributed in the principal Catholic countries of Europe. Lanovius in 1635 adds to the number of provinces three commissariates, of which one was in the West Indies. In 1646 the Propaganda approved the foundation of a mission in Canada, but it is not known if this plan was ever carried out (Roberti, II, 688). In England the Minims seem not to have had any convents, still some illustrious English members are recorded, as Thomas Felton, martyred in 1588, Henry More, nephew of the chancellor, Blessed Thomas More, d. at Reims, 1587; Andrew Folere, d. at Soissons, 1594. The second order was never very widely propagated. In 1623 there existed 11 convents with 360 sisters. The third order, on the contrary, found many adherents among the faithful in the countries where convents of the first order existed.
To give some indication of its activity we mention some of its most distinguished members. The first to be named is Bernard Boil (see BUIL, BERNARDO), the first vicar Apostolic in America, appointed 1493, who, as the documents published by Fita certainly indicate, belonged at that time to the Minims, although the papal Bull of appointment (see reproduction in this ENCYCLOPEDIA, I, 414) used the words ordinis Minorum. See Roberti, op. cit. below, I, 89-102. Distinguished theologians were: Lalemandet, d. 1647; Salier, d. 1707; Boucat, d. 1718; Palanco, d. 1720; Perrimezzi, d. 1740; historians (see bibliography), Giry, d. 1688; Marin, d. 1767; mathematicians, Maignan, d. 1676; Mersenne, d. 1648; philosophers, Saguens, d. about 1718, and some of the previously mentioned theological authors. For the bishops chosen from this order see Roberti, op. cit. below, I, 377, II, 681). The cause for beatification of two Minims has been introduced.
III. PRESENT STATE
Since the French Revolution the Minims are greatly reduced in number. At present there are 19 convents with about 330 friars. There are 15 convents in Italy, 2 in Sicily, 1 in Sardinia, and 1 in Spain. The corrector general resides at St. Andrea delle Fratte, Rome. There are two other convents at Rome, S. Francesco di Paola and S. Maria della Luce. The second order is spread especially in Spain, where it has 10 convents. There are single convents at Marseille, Rome, and Todi. The third order is spread in Latin countries and also in South America, where secular priests are delegated and authorized to receive members.
ROBERTI (O. Minim.), Disegno storio dell' Ordine de' Minimi dalla morte del santo Institutore fino ai nostri tempi, I, 1507-1600 (Rome, 1902), II, 1600-1700 (Rome, 1909); FRANCISCUS LANOVIUS (O. Minim.), Chronicon generale Ordinis Minimorum . . . accedit Registrum Pontificium seu Bullarium a Sixto IV ad Urbanum VIII (Paris, 1635); DONY D'ATTICHI (O. Minim.), Histoire Generale de l'Ordre des Minimes (2 vols., Paris, 1624); JACOBUS LADORE-FRANC. A LONGOBARDIS (O. Minim.), Digestum Sapientioe Minimitanoe tripartitum, complectens regulas S. Francisci de Paula, Statua Capitulorum Generalium . . . 3 pts. (Rome, 1664); TOSCANO (O. Minim.), Della vita di S. Francesco di Paola (Venice, 1691). The rules of the three orders also in HOLSTENIUS, Codex Regularium, ed. BROCKIE, III (Augsburg, 1759), 84-100, and in Bullarium Romanum, V (Turin, 1860), passim. On the relation of the first redaction of the rule (1493) with the Rule of St. Francis, see MAZARRA, Legendario Francescano, IV (Venice, 1721), 441-60; MONTOIA (O. Minim.), Cronica general de la Orden de los Minimos de S. Francisco de Paula (Madrid, 1619); ANNIBALI DA LATERA (O. Minim.), Compendio della Storia degli Ordini regolari esistenti, pt. II, vol. II (Rome, 1791), 351; HEIMBUCHER, Die Orden und Kongregationen der katolischen Kirche, 2nd ed., II (Paderborn, 1907), 527. For full bibliography see ROBERTI, I, 17-22, HEIMBUCHER, loc. cit. The information concerning the present state of the order was furnished by the present corrector general.
LIVARIUS OLIGER 
Transcribed by Mark S. Calvert, OCDS (Albert of Jesus and Mary) 
Dedicated to Dario Antonucci and all the people of San Marco, Calabria

Minister[[@Headword:Minister]]

Minister
The term minister has long been appropriated in a distinctive way to the clergy. The language of I Cor., iv, 1-2; Heb., viii, 2; Matt., xx, 26, etc. must have helped to familiarize the thought that those charged with spiritual functions in the Christian Church were called upon to be the servants (ministri) of their brethren. Even before the Reformation the word minister was occasionally used in English to describe those of the clergy actually taking part in a function, or the celebrant as distinguished from the assistants, but it was not then used sine addito to designate an ecclesiastic. This employment of the term dates from Calvin, who objected to the name priest etc. as involving an erroneous conception of the nature of the sacred office. These Calvinistic views had some influence in England. In the Book of Common Prayer the word minister occurs frequently in the sense of the officiant at a service, and in the thirty-second of the Canons Ecclesiastical (1603) we read "no bishop shall make a person deacon and minister both upon one day", where clearly minister stands as the equivalent of priest. As regards modern usage the Hist. Eng. Dictionary says: "The use of minister as the designation of an Anglican clergyman (formerly extensively current, sometimes with more specific application to a beneficed clergyman) has latterly become rare, and is now chiefly associated with Low Church views; but it is still the ordinary appellation of one appointed to spiritual office in any non-Episcopal communion, especially of one having a pastoral charge".
As regards Catholic use, minister is the title of certain superiors in various religious orders. The head of the Franciscan Order is known as the minister general, and the superior of the different provinces of the various branches is called minister provincial. The same is true of the Order of the Trinitarians for the Redemption of Captives and of some other orders. In the Society of Jesus the second in command in each house, who is usually charged with the internal discipline, the commissariat, etc., is called minister. The statement made in Addis and Arnold's "Catholic Dictionary" and thence incorporated into the great Hist. Eng. Dictionary that each of the five assistants of the General of the Jesuits is called minister is without foundation.
HERBERT THURSTON 
Transcribed by Bruce C. Berger

Minnesota[[@Headword:Minnesota]]

Minnesota
One of the North Central States of the American Union, lies about midway between the eastern and western shores of the continent, and about midway between the gulf of Mexico and Hudson's Bay.
GEOGRAPHY
Minnesota extends from 43°30' to 49°N lat. and from 89°29' to 97°5' W. long. Its length from north to south is about 400 miles, and its greatest breadth is about 354 miles. Of its total area of 84,287 sq. miles, no less than 5637 are water surface, owing to the great number of inland lakes (numbering about 10,000), and watercourses, large and small. Minnesota is bounded on the north by Canada, on the east by Lake Superior and Wisconsin, on the south by Iowa, and on the west by North and South Dakota. Within the wide domain of the State originate the three principal water systems of North America: those of the Mississippi and Red River of the North, and the St. Lawrence system, beginning with the St. Louis River, which rises in the north-east part of Minnesota and flows into the western end of Lake Superior.
SOIL AND GEOLOGY
A large portion of the state was originally prairie, but along the rivers a dense growth of trees has always extended, while, between the Minnesota river and the Mississippi, and extending north-westerly, almost to the Red River, is the great forest of hardwood trees, commonly known as the "Big Woods". The northern part of the state was formerly covered with a dense growth of pine, and has supplied a large portion of the white pine utilized throughout the United States in various industries. Aside from the districts originally covered by pine and rocky ridges near Lake Superior, the state possesses a warm, dark soil of great fertility. Its geological formations vary from the Laurentian traprock, granite, and basalt along the shores of Lake Superior and the banks of the St. Croix, with outcrops of similar formations in various portions of the state, to the soft limestone of a later period. The granite is of various colours, ranging from dark brown to light grey, and is highly valued for building purposes. Another excellent building material is the Kasota limestone, which has been largely used in the construction of the new and magnificent state capitol. In the north-eastern, and to a considerable part throughout the northern part of the state, are found extensive beds of iron ore of excellent quality. Shipments of this ore have been so great in recent years as to render Minnesota the greatest iron producing state of the federal union. No less than 150,000,000 tons of ore have been mined and shipped, and the amount still underground is estimated at fully one thousand million tons, a supply that will not be exhausted for fifty years.
SURFACE AND CLIMATE
The fact that the state is the source of three continental river systems suggests its high elevation. The Mississippi, which has its chief source in Lake Itasca at an elevation of 1466 feet, leaves the state at 620 feet above sea-level. The Red River of the North rises near Itasca Lake at an altitude of 1600 feet, and, after a circuitous route south and east to Breckenridge in Wilkin County, turns north and enters Canada at an elevation of 750 feet. The Minnesota shore of Lake Superior is 692 feet above sea-level. The average elevation of the state is given as about 1275 feet, the highest elevation being the Misquah Hills in Cook County (2230 feet). Its elevation above the sea, its fine drainage, and the dryness of its atmosphere gives Minnesota an unusually salubrious and most agreeable climate. The mean annual temperature is 44°; the mean summer temperature 70°. Owing to its higher latitude, Minnesota enjoys correspondingly longer days in summer than states farther south, and during the growing season there are two and a half hours more sunshine than (e.g.) in Cincinnati. This fact, taken in connection with the abundant rainfall of early summer, accounts for the rapid and vigorous growth of crops in Minnesota and their early maturity. The winter climate is one of the attractive features of the state. Its uniformity, its general freedom from thaws, excessive periods of cold, severe weather, or heavy snowstorms, and its dryness, together with the bright sunshine and the full supply of ozone in the atmosphere, all tend to make the winters of Minnesota very delightful. It is asserted by labourers from abroad that they can work out-of-doors on more days of the year in Minnesota than in any other region in which they have lived.
NAME
The name of the state is derived from the Dakota language. Before the white men came to their hunting grounds, the Dakotas called the river which rises on the western border of the state and flows into the river near the site of St. Paul the Minisotah (mini, water, sotah, sky-coloured), and, when the region between the western border of Wisconsin and the Mississippi was organized by Congress into a territory, it was given the name of this river in a slightly modified form — the name which the state bears at present.
HISTORY
At the time when explorations by white men began, the region now known as Minnesota was inhabited by people of two great divisions of the American race. From the southern boundary of the state as far north as latitude 46°30' the land was inhabited by theDakotas, while the shores of Lake Superior and the northern portion of the state were occupied by the Ojibways. Many places in Minnesota bear Indian names, and those derived from the respective languages of these two aboriginal nations show very clearly at the present time the areas which they respectively occupied. The French came into contact, first with the Ojibways and the other kindred Indian nations of the Algonquin family, who in their language designated the Dakotas the Nadouessioux (Ojibway for "enemies"). The French soon abbreviated this long word into its final syllable, and called the Dakotas the Sioux, under which title they have been commonly known since the days of Marquette and Allouez.
The real history of the state may be said to begin in 1680 with the visit to the Falls of St. Anthony and adjacent regions by Rev. Louis Hennepin and his companions, Accault and Augelle. During the same year Sieur Daniel Greyolson du Lhut explored the northern part of the state, and, in July, joined Father Hennepin at the lake now known as Mille Lacs. Late in the autumn du Lhut and Hennepin departed from the land of the Dakotas and returned to eastern Canada. From the time of these explorations to the English conquest of Canada in 1760, France held sway over the Upper Mississippi region. Formal assertion of sovereignty was made in 1689, as appears from a document drawn up at Green Bay on the western shore of Lake Michigan, in which Nicholas Perrot, commanding for the king at that post, and holding a commission from Marquis Denonville, Governor of New France, issued a declaration in these words:
"We this day, the 8th day of May, 1869, do in the presence of Rev. Father Marest of the Society of Jesus, missionary among the Nadouessioux; of Monsieur de Borieguillot, commanding the French in the neighbourhood of the Ouiskonche of the Mississippi; Augustine Legardeur, Sieur de Caumont, and of Messieurs Le Sueur, Herbert Lemire, and Blein:
"Declare to all whom it may concern that, being come to the Bay des Puants [Green Bay], and to the Lake of Ouiskonches, and to the River Mississippi, we did transport ourselves to the country of the Nadouessioux, on the border of the River St. Croix, and to the mouth of the River St. Pierre, on the bank of which were the Mantantans; and further up to in interior of the north-east of the Mississippi, as far as the Menchokatonx, with whom dwell the majority of the Songeskitons, and otherNadouessioux, who are to the north-east of the Mississippi, to take possession for, and in the name of, the King, of the countries and rivers inhabited by the said tribes, and of which they are the proprietors. The present act done in our presence, and signed with our hand, and subscribed."
Without delay, practical measures were taken to secure the rights of France. A map of the year 1700 shows a fort on the west side of Lake Pepin. In 1695 a second post was established by Le Sueur on an island above the lake. Thus, in the beginning of the ei ghteenth century, what was officially termed "La Baye Department", consisting of a line of military and trading posts, was organized to command the waterways from Green Bay to the Falls of St. Anthony. Not until 1727, however, were systematic efforts made to establish permanent military garrisons north of the mouth of the Wisconsin River.
In the spring of 1685 Governor De La Barre of New France sent from Quebec to the west twenty men under the command of Nicholas Perrot to establish friendly alliances with the Dakotas. Proceeding to the Mississippi he established a post near the outlet of Lake Pepin, which was known as Fort Perrot. War having been declared in 1687 between the French and the Indians, Perrot and his followers left the Mississippi River and repaired to Mackinac. Early in 1689, however, he returned with a party of forty men to his post on Lake Pepin, and re-established trade with the Dakotas. On a map published in 1700 this fort is denominated Fort Bon Secours; three years later it was marked Fort Le Sueur, but it was in that year abandoned. In a much later map it is correctly called Fort Perrot. In 1700, acting upon the recommendation of the Governor of Louisiana, Pierre Le Sueur, a native of Artois, France, came to the area now known as Minnesota with an intelligent ship carpenter named Penicaut and about twenty others, in search of copper which, according to earlier explorers, existed in the Sioux country. Le Sueur and his company spent the winter of that year in the neighbourhood of the great bend of theMinisotah, and there gathered a large quantity of green earth which was supposed to contain copper in the crude state. From the circumstance that this earth is sometimes described by Le Sueur and his contemporaries as "blue earth", that name has been given to the tributary of the Minnesota River at the mouth of which Le Sueur spent a winter and built a fort, and also to the country within which the site of the fort is situated. The Dakota word Mahkahto means blue or green earth, and that word, corrupted in the course of time to Mankato, is the name of the county seat of Blue Earth County.
A trading company, formed in Montreal to carry on traffic in furs with the Indians of the Baye Department, dispatched on 16 June, 1727, an expedition under René Boucher to the land of the Sioux. The expedition arrived at its destination on the shore of Lake Pepin on 17 September. Two Jesuit missionaries, Michel Guignas and Nicholas de Gonnor, accompanied Boucher and his small command. Before the end of October a small fort, called Beauharnois as a compliment to the Governor of New France, was built in the low lands opposite the towering cliff, which now bears the name of Maiden Rock. A chapel was erected within the enclosure of Fort Beauharnois, and was dedicated to St. Michael the Archangel. This was the firstChristian temple to cast its beneficent shadow upon the soil of Minnesota. The first ceremony of note in the new chapel was the celebration of the feast of St. Charles of which Father Guignas writes: "We did not forget that the fourth day of the month [November] was the saint's day of the general. Holy Mass was said for him in the morning, and we were well prepared to celebrate the event in the evening, but the slowness of the pyrotechnists and the variableness of the weather led to the postponement of the celebration to the fourteenth of the same month, when some very beautiful rockets were shot off, and the air was made to resound with a hundred shouts of 'Vive le Roy' and 'Vive Charles de Beauharnois' . . . . What contributed very much to the merry-making was the fright of some Indians. When these poor people saw fireworks in the air and the stars falling from the sky, the women and children fled, and the more courageous men cried out for mercy, and earnestly begged that we should stop the astonishing play of the terrible medicine." It may be stated in explanation that, among all the American Indians, any phenomenon which exerted a powerful influence upon the physical and nervous system was designated by a term corresponding to the term medicine in other languages.
In a report made in October, 1728, by the Governor of Canada to the Government of France, Fort Beauharnois was said to be badly situated on account of freshets "and, therefore," as the report says, "this fort could be removed four or five arpents from the lake shore without prejudice to the views entertained in building it on its present site." The report declares that the interests of religion, of the service, and of the colony demand that the fort on the banks of Lake Pepin be permanently maintained. In S eptember, 1730, Fort Beauharnois was rebuilt on a plot of higher ground near the old establishment. Upon this lofty site, surrounded by some of the most beautiful scenery in America, now stands the Ursuline convent, Villa Maria. The convent chapel very properly bears the same name as its historic predecessor, St, Michael the Archangel. Sieur Linctot was made commandant of the new fort in July, 1731, and in 1735 was succeeded by St. Pierre. The Dakotas having shown a very hostile spirit, St. Pierre decided to abandon Fort Beauharnois, and accordingly, on 17 May, 1737, the post was burned. In 1743, and again in 1746, representative chiefs of the Dakota nation made a journey to Quebec and presented to the Government of New France a petition for the re-establishment of the fort and for the restoration of trade relations. Their request was not granted until 1750, when Pierre Marin was commissioned to rebuild the little fortress. Fort Beauharnois was retained until the outbreak of the war between the English and the French, but it was never occupied after the surrender which followed the defeat of Montcalm in the famous battle of Quebec (1759).
About one-third of the state, compromising its north-eastern part to the east of the Mississippi was included in the territory surrendered by Great Britain under the treaty of 1783, at the end of the War of Independence. The greater portion (about two-thirds) of the territory embraced within the boundaries of Minnesota, however, was included in the Louisiana Purchase, ceded to the United States by France in 1803. In 1805, a grant of land nine miles square, at the confluence of the Mississippi and St. Peter (now Minnesota) Rivers, was obtained from the Sioux Indians. A military post was established on the grant in 1819, and in 1820 arrangements were made for the erection of a fort, which was completed in 1822 and named, at first Fort St. Anthony, but later Fort Snelling after the commanding officer. The grant has ever since been known as the Fort Snelling Reservation. In 1823 the first steam boat ascended the Mississippi as far as Fort Snelling, and annually thereafter one or two trips were made by steamboats to this isolated post for a number of years.
From the date of the English victory over the French to the establishment of Fort St. Anthony by the Government of the United States, conditions were unfavourable for the establishment of Catholic missions in the upper Mississippi country. However, some colonists from Switzerland, who possessed the true Faith and spoke the French language, having migrated from their original settlements near Fort Garry in Canada to a place seven or eight miles below the Falls of St. Anthony, Bishop Mathias of Dubuque, whose diocese included the entire region now called Minnesota, visited Fort Snelling and the adjacent Swiss settlement in 1839, and in the following year sent a missionary to Minnesota, Father Lucien Galtier. The latter established himself upon the present site of the metropolitan city of St. Paul, and in the following year built a log chapel which he called by the name of the great Apostle of the Gentiles. The gradual increase of population about the chapel, the development of the community into a village, and finally into a large city under the name of St. Paul, constitute an important material monument to the missionary work of Father Galtier, and for ever associate the name and fame of the capital city of Minnesota with the glories of the Catholic Faith. Minnesota was organized as a Federal territory by Act of Congress of 1849, and, on 11 May, 1858, its territorial existence terminated and it became a state.
POPULATION
The population of the state has shown a rapid increase. According to the successive census returns, the population was: 172,023 in 1860; 250,099 in 1865; 439,706 in 1870; 780,773 in 1850; 1,117,798 in 1885; 1,301,826 in 1890; 1,997,912 in 1905. In that year the population of the five largest cities was: Minneapolis, 261,874; St. Paul, 197,023; Duluth, 64,942; Winona, 20,334; Stillwater, 12,435. The population of Minnesota according to the nationalities was thus classified by the census of the year, 1905:
Native born — 366,767 
Minnesota born — 1,057,566 
Germany — 119,868 
Sweden — 126,283 
Norway — 111,611 
Canada — 47,211 
Ireland — 19,531 
Denmark — 16,266 
England — 11,598 
Bohemia — 8,403 
Poland — 7,881 
Finland — 19,847 
Austria — 14,403 
Russia — 8,835 
Scotland — 4,651 
France — 1,277 
Wales — 1,035 
All Other Countries — 18,345
This makes a total foreign born population of 537,041. The inmates of state institutions, and the 10,225 Indians in the state at the time of taking the census, are not included in the above figures.
The progress of the Catholic Faith in Minnesota has been marvelous. In 1841 the mission of Father Galtier included some twenty families, and in 1851, when Father Joseph Crétin was named first bishop of St. Paul, the number of Catholics in Minnesota was estimated to have been about 1000. In 1888 the see of St. Paul was raised to archiepiscopal rank, the dioceses of St. Cloud, Winona, Duluth, Fargo, Sioux Falls, and Lead becoming its later suffragans. As each of these diocese is treated in a special article, it will be sufficient to quote here some general statistics for the state of Minnesota, which includes the Archdiocese of St. Paul and the first three of the above-named suffragans: 1 archbishop; 4 bishops; 602 priests (476 secular); 406 churches with resident priests; 168 missions with churches; 67 missions without churches; 67 chapels; 1 university; 6 orphan asylums; 14 hospitals; 32,426 children in parochial schools; 427,627 Catholics. The recently established Diocese of Crookston, separated from Duluth, with constitute an additional suffragan of St. Paul.
LIBERTY OF CONSCIENCE
The Constitution provides expressly for religious liberty by declaring that "the right of every man to worship God according to the dictates of his own conscience shall never be infringed nor shall any man be compelled to attend, erect or support any place of worship, or to maintain any religious or ecclesiastical ministry, against his consent, not shall any control of or interference with the rights of conscience be permitted, or any preference be given by law to any religious establishment or mode of worship." It further provides: "No religious test or amount of property shall ever be required as a qualification for any office of public trust under the State. No religious test or amount of property shall ever be required as a qualification of any voter at any election of this state; nor shall any person be rendered incompetent to give evidence in any court of law or equity in consequence of his opinion upon the subject of religion." This constitution has been interpreted by the legislature in the most liberal manner, and Minnesota has led all the other states in the Union in providing liberty of conscience and the free exercise of religion in favour of the inmates of penal, correctional, and eleemosynary institutions. The general statutes now in force contain these provisions: "Religious Instruction. — Said Board [The State Board of Control] shall provide at least one hour, on the first day of each week, between nine o'clock a. m. and five o'clock p. m., for religious instruction to inmates of all prisons and r eformatories under its control, during which clergymen of good standing in any church or denomination may freely administer and impart religious rites and instruction to those desiring the same. It shall provide a private room in which instruction may be given by clergymen of the denomination desired by the inmate, or in case of minors by the parent or guardian, and, in case of sickness, some other day or hour may be designated; but all sectarian practices are prohibited, and no officer or employee of the institution shall attempt to influence the religious belief of any inmate, and none shall be required to attend religious services against his will" (revised Laws, 1905, chap. 25, sec. 1903). As to the state prison, the laws provide: "Visitors. — Fees. — The members of the state board of control, the governor, lieutenant governor, the members of the legislature, state officers, and regularly authorized ministers of the Gospel may visit the prisoners at pleasure, but no other persons, without special permission of the warden, under rules prescribed by said board. A moderate fee may be required of visitors, other than those allowed to visit at pleasure. Such fees shall be used to defray the expense of ushers for conducting such visitors, for maintenance of the prison library, the prison band, and other entertainments of the inmates" (Chap. 105, sec. 5434).
REGULATIONS CONCERNING PROPERTY
The Constitution of Minnesota provides security for private rights in the declaration that "every person is entitled to a certain remedy in the laws for all injuries or wrongs which he may receive in his person, property, or character; he ought to obtain j ustice freely and without purchase; completely and without denial; promptly and without delay; conformably to the laws", and by the further provision that, "private property shall not be taken, destroyed or damaged for public use without compensation therefor first paid or secured". To prevent any revival of abuses and monopolies such as grew up under the feudal system, the constitution contained this provision: "All lands within this state are declared to be allodial, and feudal tenures of every description, with all their incidents, are prohibited. Leases and grants for agricultural land for periods longer than twenty-one years , hereafter made, in which shall be reserved any rent or service of any kind, shall be void."
The statutes of Minnesota provide for the free and untrammeled acquisition of real property, and also for abundant security for its possessor. Estates in lands are divided by statute into estates of inheritance, estates for life, estates for years, and estates at will and by sufferance. The decisions of the Supreme Court establish the principle that tenancies from year to year are estates at will. The laws further provide that every estate of inheritance shall continue to be termed a fee simple, or fee; and every such estate when not defeasible or conditional, shall be a fee simple absolute. All estates which would be considered at common law as estates tail are adjudged to be fee simple estates in the person who would, otherwise, be seized thereof in fee tail. Every future estate is void in its creation, which suspends the absolute power of alienation by any limitation for a longer period than the continuance of two lives in being at the creation of the estate, except that a contingent remainder in fee may be created on a prior remainder in fee, to take effect in the event that the persons to whom the first remainder is limited, die under the age of twenty-one years, or under any other contingency which the estate of such persons may be determined before they attain their full age. The rule in Shelley's case has been abolished. With a few express exceptions, no corporation, unless orgaiznized for the construction or operation of a railway, canal, or turnpike, may acquire more than five thousand (5000) acres of land. Uses and trusts, with few exceptions, have been abolished.
RELIGIOUS CORPORATIONS
In furtherance of the liberal principles regarding the exercise of religion contained in the state constitution the laws of Minnesota provide for the creation of religious corporations and special statutory provisions enable a bishop of the Catholic Church, in association with the vicar-general and chancellor of the diocese, to create such diocese a corporate body. The bishop and vicar general, in association with the pastor of any parish, are likewise authorized to create parochial corporations. The corporations have the right to acquire and to hold land to the same extent as have individuals. Every person (and the term include married women) may dispose of his estate, real and personal, or any part thereof, or right or interest therein, by a last will and testament, in writing. There is no limitation on religious bequests, and full force and effect have been given thereto by the decisions of the courts.
CHARITABLE SOCIETIES AND INSTITUTIONS
The laws of Minnesota contain the most liberal provisions for the founding and incorporation of charitable societies. Under these provisions, many Catholic hospitals, orphanages, refuges and reformatories have been established. The public charitable institutions of the state are various and manifold. Provision is made for the care and treatment of all insane persons, not only in great general hospitals, but also in institutions equipped with buildings on the "cottage group" plan for the custody of the harmless and incurable insane. The state prison is situated at Stillwater and is a most admirably conducted penitentiary. The state reformatory is at St. Cloud, and receives for correction, rather than for punishment, offenders whose ages range from sixteen to thirty years. This institution is managed upon the benevolent plan of instruction of the mind and the rehabilitation of character. For boys of wayward tendencies who have repeatedly violated the laws of the state, is provided the training school, at Red Wing, which is not only a school of moral and mental discipline, but also a manual training school. Wayward girls are accommodated and placed under moral restraint at a similar institution. Each county provides for paupers in a county alms-house, and also distributes out-door relief to the poor. All public charitable institutions and agencies are under the watchful care of the state board of control, consisting of three members appointed by the Governor. The board of control not only has visitoral powers, but is also invested with administrative functions. It is highly efficient. The public charities of Minnesota are famous throughout the world for their advanced humanitarianism and general excellence.
MARRIAGE AND DIVORCE
The statutes of Minnesota declare that marriage, so far as its validity in law in concerned, is a civil contract, to which the consent of the parties capable in law of contracting is essential. Every male person who has attained the full age of eighteen years, and every female person who has attained the full age of fifteen years, is capable in law of contracting marriage, if otherwise competent. No marriage may be contracted while either of the parties has a husband or wife living; nor within six months after either has been divorced from a former spouse; nor between parties who are nearer of kin than first cousin, whether of the half or full blood, computed by the rules of the civil law; nor between persons either one of whom is epileptic, imbecile, feeble-minded, or insane. Marriage may be solemnized by any justice of the peace in the county in which he is elected, and throughout the state by any judge of a court of record, the superintendent of the department for the deaf and dumb (in the state school for the deaf and dumb), or by any licensed and ordained minister of the gospel in regular communion with a religious society. Before any persons are joined in marriage a license must be obtained from the clerk of the district court of the county in which the woman resides, or, if not a resident of the state, then from such clerk in the county in which the marriage is to take place.
The statutes of Minnesota are liberal with regard to divorce. A divorce from the bonds of matrimony may be adjudged by the district court for any of the following causes: (1) adultery; (2) impotence; (3) cruel and inhuman treatment; (4) sentence to imprisonment in any state prison or state reformatory subsequent to the marriage, and in such case a pardon will not restore conjugal rights; (5) willful desertion for one year next following the filing of the complaint; (6) habitual drunkenness for one year preceding the filing of the complaint. Limited divorces, extending to a separation a mensa et toro permanently or for a limited time, may be adjudged by the district court, in the complaint of a married women, between any husband and wife who are inhabitants of the state, or in cases where the marriage has taken place within the state and the wife is an actual resident at the time of filing her complaint, in cases where the marriage has taken place outside the state and the parties have been inhabitants of the state for at least one year, and the wife shall be an actual resident at the time of filing her complaint. The grounds upon which limited divorces may be granted are: (1) cruel and inhuman treatment by the husband; (2) such conduct on the part of the husband toward his wife as may render it unsafe and improper for her to cohabit with him; (3) the abandonment of the wife by the husband and his refusal or neglect to provide for her.
PUBLIC EDUCATION
The public property of the state consists of realty used in connection with the various public institutions, and also of a large public domain consisting of lands granted to the State Government by the General Government of the United States at the time when the State of Minnesota was admitted to the Union; such grants having been made for the benefit of the state university, for the support of the common school system, and for the purpose of making internal improvements. The title to such lands is vested in the state of Minnesota, and the care and control of such lands is vested in the auditor of the state, who is ex officio Land Commissioner of Minnesota. The portion of the grant assigned to public education has been estimated by competent authority to be sufficient to yield ultimately a fund of $250,000,000. The educational system of the state is organized as follows: School districts are divided into common, independent, and special. Among schools are distinguished state rural schools, state semi-graded schools, state graded schools, state high schools, normal schools, and university. A common school district is controlled by a board of three members; an independent one by one of six members; a special, by a board of six or more members. Common schools are supervised by a common superintendent; independent and special districts have their own superintendents, and in the main are not subject to the county superintendents. The state graded and state high schools are subject to a board of five members; the president of the state university, the superintendent of public instruction, and the president of normal school board are ex officio members, a city superintendent or high school principal and a fifth member are appointed by the governor. The normal schools are controlled by a board of nine members; five of these are resident directors; three are appointed for the state at large, and one, the superintendent of public instruction, serves ex officio. The state university is situated in Minneapolis and is in a most flourishing condition. Its enrollment for the year 1909-10 includes 5000 students. The university is controlled by a board of twelve regents; the governor, the president of the university and the superintendent of public instruction are ex officio members and nine are appointed by the governor.
The public schools of the state are supported by a direct tax on the property of the school districts, by a county one-mill ($.001) tax, by a state mill tax, and by the income from the permanent school fund, together with small fines that are accredited to this fund. No religious school receives any subsidy direct or indirect. The educational institutions established by the Catholic church have exhibited wonderful vitality and increase. The seminary of St. Paul, a monument to the zeal of Archbishop Ireland, is the leading institution of theological instruction in the Northwest. A university is conducted by the Benedictines at Collegeville, in the Diocese of St. Cloud, Minnesota, and is well supplied with all the facilities for modern education, including laboratory equipment and scientific collections. The College of St. Thomas at St. Paul has not only acquired a reputation as a seat of learning and sound instruction in the classics, but also as a military school of the first rank. It is attended by six hundred cadets and is constantly expanding both in educational facilities and in attendance. The College of St, Catherine at St. Paul is the leading Catholic institution for the education of women, but the education of girls and women is provided for in many other excellent institutions in the Archdiocese of St. Paul and other parts of the state.
BANCROFT, Hist of the U.S.A., II (Boston, 1879); NEILL, Hist, of Minnesota (Minneapolis, 1882); Diocese of St. Paul, Golden Jubilee (St. Paul, 1901); SHEA, Hennepin's Description of Louisiana; Jesuits Relations LXVIII, 207; Annals of the Faith (Dublin, 1840); Memoirs of Rev. A. Ravoux (St. Paul, 1900).
JOHN W. WILLIS
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Mino di Giovanni
(Called DA FIESOLE.)
Born 1431; died 1484. He is inscribed in the "Libro della Matricola" of the Florentine masters of stone and woodwork as "Minus Johannis Mini de Pupio", whence some have concluded he was born at Poppi, Casentino; elsewhere he is "Mino di Giovanni di Mino da Firenze". As a sculptor he is noted for the delicate fineness and finish of his handicraft. A large number of portraits and subjects in low-relief are attributed to him: the circular Madonna and Child on a bracket (Bargello, Florence); the busts of Piero and Giovanni de'Medici (Bargello); that of Rinaldo della Luna, dated 1461; a remarkable portrait of Isotta da Rimini (Camposanto, Pisa); an open-air relief of the Madonna and Child (Via Zannetti, Florence). Two important works are in the cathedral at Fiesole: an altar-piece with figures of the Madonna and Child, an infant St. John, St. Leonard, and St. Remigius, the architectural setting surmounted by a bust of the Saviour; and in a side chapel the monument of Bishop Salutati, with a portrait bust (1464-66). Equally important, in the Church of the Badia, Florence, is the monument to its founder, the famous Margrave Hugo of Andeburg (finished 1481), and an earlier work, the tomb of Bernardo Giuigni (1466); here also is a relief of the Madonna and saints. In the sacristy of Santa Croce there is a marble ciborium with angels. Mino worked with Antonio Rosellino on the pulpit in the cathedral at Prato, contributing two reliefs from the life of theBaptist. In 1473 he went to Rome where he remained apparently about six years. It is doubtful if all the monuments there attributed to him are of his own hands; there is no question about the tomb of the Florentine Francesco Tornabuoni in the Church of Santa Maria sopra Minerva, the remains of the monument to Paul II in the crypt of St. Peter's, and the tabernacle in S. Maria in Trastevere bears the inscription "Opus Mini". Monuments attributed to him, noted for purity and elegance of design, are those of Cristoforo della Rovere (S. Maria del Popolo); Cardinal Niccolo Forteguerra (S. Cecilia); and Pietro Riario (SS. Apostoli). Further attributions are the tomb of Bartolomeo Roverella (S. Clemente); that of the Scotch Bishop Alan (S. Prassede); and the Piccolomini tomb (S. Agostino). Other works are the ciborium in the cathedral at Volterra; a marble bust of the Baptist (Louvre, Paris); Madonna and Child, a bust of a young Florentine woman, and a portrait of Niccolo Strozzi dated 1454, in the museum, Berlin. PERKINS, Tuscan Sculptors (London, 1864); MUNTZ, Hist. de l'art pendant la Renaissance (Paris, 1895); BODE, Denkmaler der Renaissance Sculptur Toscanas (Munich, 1905); SEMPER AND BARTH, Hervorragende Bildhauer-Architekten der Renaissance (Dresden, 1880).
M.L. HANDLEY 
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O Wisdom, come and teach us the way of prudence.
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Minor
(Lat. minor), that which is less, or inferior in comparison with another, the term being employed as well of things as of persons. To glance rapidly at its application to things, we may mention causae minors, matters of lesser importance, as opposed to causae majores, those more important; minor benefices as opposed to the major benefices, which imply jurisdiction and are confirmed in papal consistory; minor churches or those of inferior rank; the minor excommunication (now out of use), as opposed to the major excommunication. In reference to persons, certain uses of the word minor may also be mentioned which depend upon usage rather than upon law: the younger of two persons of the same name is sometimes called minor (or "the less") as St. James the Less. Through humility St. Francis of Assisi gave his religious the name of "Friars Minor", that is, less than other friars.
But in its most frequent and most strictly judicial acceptation, the word designates a person who, having passed his infancy, has not yet reached the age required by law for the performance of certain acts of the exercise of certain rights; in practice the utmost limit is considered, and beyond it there exists no restriction; those are called minors who have not yet reached the age at which the law makes them capable of performing all civil acts whatever, especially the administration of their property. This age being fixed by most modern laws at twenty-one years, everyone is a minor until the age of majority. As the matter is primarily one of civil rights, the Church leaves distinctions to the civil law. In what concerns canon law andChristian acts, no uniform limit of minority has ever been established; for given acts and rights the canon law and ecclesiastical usage have established the necessary and sufficient age. In the first place children are not considered as minors; it is presumed that until the age of reason, legally fixed at seven years, a child possesses neither the intelligence nor the experience to commit sin or to exercise any rights whatsoever. When no longer a child a person becomes a minor. Minors are either under or over the age of puberty, which is fixed by the Roman law at fourteen full years for boys and twelve full years for girls; between the age of seven years and that of puberty they are said to be nearer, or les near to infancy or puberty, as the case may be. For those under puberty, there begins with the age of reason the obligation of observing the moral law and those precepts of the Church from which they are not exempt by their age, notably the obligation to receive the Sacraments; such minors therefore are capable of sinning although their responsibility is less in proportion as they are nearer childhood; for this reason they are not liable to the penalties of the forum externum, except where this is specially provided. It is presumed that with puberty the Christian begins to enjoy the plentitude of his intelligence and liberty in spiritual matters and purely personal rights: the minor of the age of puberty can contract marriage, he can receive minor orders and be nominated to and administrate a benefice (Conc. Trid., Sess. XXII, c. vi, "De ref."; c. iii, "De judic." in 6). There are, however, acts binding his future which he cannot perform until at a more advanced age; he cannot make a religious profession until the age of sixteen is completed (Conc. Trid., Sess. XXV. "De regular", c. xv)); he cannot receive the sub-diaconate before his twenty-first year (Sess. XXIII. c. vii). At the age of twenty-one, too, he begins to be subject to the law of fasting. (For more ample developments see Age, Canonical.)
A leading characteristic in all legislation on minors is the protection afforded them in regard to the administration of property and the obligations which they can assume in reference to third parties. As a general rule the liberty of minors is unrestrained as to contracts which are to their advantage, but they cannot make any contracts which are burdensome to themselves except under certain determined formalities, and with the required authorization. Still more, if they consider themselves as suffering by such contracts they may, by the terms of the Roman Law ("De minorib., xxv, ann." ff., IV, iv), for four years after their majority of twenty-five years, obtain the "restitutio in integrum", i.e. a judicial decree restored the condition of things which existed before the contract by which the minor suffered. These provisions have been more or less completely embodied in the modern laws of various countries, the discussion of which would be out of place here. It is enough to say that the canon law has accepted them (Decret., lib. I, tit. xli, "De in integrum restitutione"), and applied them to churches and other juridical entities which it was expedient to protect against maladministration. When it is said that churches are assimilated to minors (c. vii, 3, 8, "De in integrum restit.") the meaning is that, in respect to burdensome contracts, churches and other ecclesiastical establishments are subject to the same protective measures, and enjoy the same privileges, as minors.
D'annibale, Summula, I, n. 33; Ferraris, Prompta Bibliotheca, s.v. Aetas; the Canonists on lib. I, Decret, tit. lxi. See also bibliography to Age, Canonical.
A. BOUDINHON 
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Minor Orders
(Lat. Ordines Minores).
The lower degrees of the hierarchy are designated by the name of minor orders, in opposition to the "major" or "sacred" orders. At the present time the ranks of the clergy are entered by the tonsure, after which all the orders without omission are received in succession. Moreover, ecclesiastics, as a general rule, no longer remain in the lower orders, the liturgical functions of which are discharged either by the clergy in the higher orders, as in exorcism, or by the laity, as in singing and serving at the altar. Formerly one entered the clergy by being appointed to discharge any of the functions reserved to ecclesiastics. Such functions were of two kinds. The liturgical ones constituted orders, though of a lower rank; by ordination the recipients of the minor orders received official authority to perform these functions. The other ecclesiastical functions were rather offices, entrusted to clerics, whether ordained or not. Thus in the first centuries there figured in the ranks of the clergy notaries,defensores ecclesiae, oeconomi, catechists, cantors, fossores (for the cemeteries), etc., to say nothing of deaconesses. But these various offices did not constitute orders, and those who filled them formed part of the clergy without having been ordained, like tonsured clerics and lay-brothers of today. As to the liturgical functions attached to the various minor orders, they are really but a participation, originally rather indefinite, in the liturgical ministry formerly confided entirely to the deacons. This explains why minor orders differ in the Latin Church and in the various Eastern Churches.
In the East, though at an early date we hear of porters and exorcists (never of acolytes), after the Trullan Synod in 692, in accordance with its sixth canon, only lectors and cantors are known, and often even these orders coalesce, or are conferred at the same time; the three other minor orders of the Latin Church (porter, exorcist, acolyte) are held to be included in the subdiaconate. In the East, moreover, the subdiaconate has remained a minor order; in the West it was gradually detached from the minor orders, on account of its higher liturgical functions and also because of the vow of celibacy it called for. Finally, Innocent III definitively included it in the major orders, and made the subdeacon, as well as the deacon and priest, eligible for the episcopate (c. 9, "De aetate et qualit.," I, tit. 14, an. 1207). There are, then, in the Western Church four minor orders: porter, lector, exorcist, and acolyte; the cantors merely exercise an office and are not an order. These four orders are all mentioned about the year 252 in the famous letter of Pope Cornelius to Fabius of Antioch (Euseb., "Hist. Eccl.," I, vi, 43): "He (Novatian) knew that there were in this Church (of Rome) 46 priests, 7 deacons, 7 subdeacons, 42 acolytes, and 52 exorcists, lectors, and porters." This quotation shows that besides the acolytes, who were enumerated separately and were at Rome almost assimilated with the subdeacons, there was a kind of indefinite class formed by the clerics of the three latter orders. This seems to indicate that all clerics did not necessarily pass through the four lower orders; as a matter of fact the Council of Sardica (can. xiii) mentions only the lectorate as obligatory before receiving the diaconate. Pope Siricius (Ad Himerium, nn. 9-10) and Pope Zosimus (Ad Hesychium, nn. 1 and 3) describe for us the ordinary career of Roman clerics: from boyhood or youth they are lectors; about the age of twenty, acolytes or subdeacons; those who enter the clergy when already grown up are first exorcists or lectors, after a certain time acolytes or subdeacons. Briefly, it appears that the obligation of receiving all the minor orders without exception is a law dating from the time when the minor orders ceased to be exercised in the original way. Moreover, there is no longer any fixed age at which the minor orders may be received. Canon law is silent on the subject. Canonists, including Benedict XIV (Constitution, "Eo quamvis," 4 May, 1745), admit that minor orders may be conferred not only on those who have reached the age of puberty, but on boys over seven years. In fact, minor orders are usually conferred on ecclesiastical students during their seminary studies. The Council of Trent requires merely that the candidates understand Latin (Sess. XXIII, e. xii).
Although several medieval theologians regarded minor orders as sacramental, this view is no longer held, for the fundamental reason that minor orders, also the subdiaconate, are not of Divine or Apostolic origin. The rites by which they are conferred are quite different from ordination to holy orders. Minor orders are conferred by the presentation to the candidate of the appropriate instruments, in accordance with the ritual given in the "Statuta Ecclesiae antiqua," a document which originated in Gaul about the year 500. We do not know how even in Rome the porters and exorcists were ordained in former times. Lectors received a simple benediction; acolytes were created by handing them the linen bag in which they carried the Eucharist; subdeacons by the reception of the chalice. Moreover, while deacons and priests could be ordained only on the four Ember Saturdays and on two Saturdays in Lent, minor orders could be conferred on any day. Even at the present time the latter may be conferred, apart from general ordinations, on all Sundays and on Holy Days of obligation, not necessarily at Mass. The usual minister of these orders as of the others, is a bishop; but regular abbots who have received episcopal benediction may give the tonsure and minor orders to their subjects in religion. By papal privilege several prelates Nullius (i.e., exempt) can confer these orders. It is an almost universal custom now to confer the four minor orders at, one time, and the Council of Trent (loc. cit.) leaves the bishop quite free to dispense with the interstices (q.v.).
Clerics in minor orders enjoy all ecclesiastical privileges. They may be nominated to all benefices not major, but must receive within a year the major orders necessary for certain benefices. On the other hand, they are not bound to celibacy, and may lawfully marry. Marriage, however, causes them at once to forfeit every benefice. Formerly it did not exclude them from the ranks of the clergy, and they retained all clerical privileges, provided they contracted only one marriage and that with a virgin, and wore clerical costume and the tonsure (c.unic., "de cler. conjug." in VI); they might even be appointed to the service of a church by the bishop (Conc. Trid., Sess. XXIII, c. vi). This earlier discipline, however, is no longer in accordance with modern custom and law. A minor cleric who marries is regarded as having forfeited his clerical privileges. (See ORDERS; ACOLYTE; EXORCIST; LECTOR; PORTER; SUBDEACON; ABBOT; TONSURE.)
MANY, Praelect. de sacra ordinatione (Paris, 1905), 29, 127, 265, etc.; GASPARRI, De sacra ordinatione (Paris, 1893); FERRARIS, Prompta bibliotheca, s.v. Ordo. See also commentaries of various canonists on the Decretals, De clericis conjugatis, I, tit. 11-14; III, tit. 3.
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Diocese of Minorca
(Minoricensis).
Suffragan of Valencia, comprises the Island of Minorca, the second in size of the Balearic Islands, which are possessions of Spain. The civil capital is Port Mahon; the ecclesiastical, Ciudadela. The origin of the Diocese of Minorca is not known, but it certainly existed in the fifth century, as its bishop Macarius, together with Elias and Opilio, Bishops of Majorca, rector of Felanitx, published in 1787 a Latin treatise commenting upon it and defending its authenticity. But the account of the expedition undertaken, under the direction of a certain Theodore, to convert the Jews who were in possession of Minorca, and the events therein related, are of a legendary character.
The Vandals took possession of Minorca, as well as of Corsica, Sardinia, and Sicily, and during their dominion the Diocese of Minorca was under the jurisdiction of the metropolitan See of Sardinia. The Bull of Pope Romanus, dated 897, in which among other territories assigned to the Bishop of Gerona we find the islands of Majorca and Minorca, shows that the invasion of Spain by the Mohammedans brought the existence of the Diocese of Minorca to an end. It was not re-established until the eighth century. When Minorca was recovered, in 1783, from the English, who obtained possession of it in the War of the Spanish Succession (1701-14), the re-establishment of the diocese was considered. Pius VI by the Bull of 23 July, 1795, erected the new Diocese of Minorca. Its first bishop, Antonio Vila, a native of Minorca, too possession of the see on 2 September, 1798. He was a man of learning, and the author of "El noble bien educado" (Madrid, 1776), "Viday Virtudes del invicto mártir . . . S. Juan Nepomuceno" (Madrid, 1777), and "El Vasallo instruido" (Madrid, 1792). The last-named won for its author his canonry in the cathedral of Minorca. He also worked on an encyclopedic dictionary of which twenty volumes in folio are still preserved in the cathedral of Albarracín. On 25 July, 1802, Bishop Vila was transferred to the Diocese of Albarracín, where he died 30 October, 1809. D. Pedro Antonio Juano was appointed to succeed him in 1814, and was followed by the famous D. Jaime Creus y Martí, canon of Urgel, president of the Junta Suprema of Catalonia during the War of Independence, deputy in the Cortes of Cadiz, and a member of the Royal Council. Having been raised to the dignity of Archbishop of Tarragona, he was succeeded by D. Antonio de Ceruelo and the Dominican Fray Antonio Diaz Merino, who, since 1825, had been an active collaborator in the "Biblioteca de Religiòn". In 1837 Fray Antonia was exiled first to Cadiz and then to France, and died at Marseilles in 1844. His successor, D. Mateo Jaume was present at the Vatican Council. Since then the see has been filled in succession by D. Manuel Mercador, (1875)-90), D. Juan Comes y Vidal, founder of the Academia de la Juventud Catòlica (26 July, 1906), D. Salvador Castellote y Pinazo (1901-6), and D. Juan Torres y Ribas, the present bishop.
The capital, Port Mahon, which has a population of 18,445, is on the east coast and had the best port in the Mediterranean. The saying, "Junio, Julio, Agosto y Puerto Mahòn, Los mejores puertos del Mediterraneo son" (June, July, August, and Port Mahon are the best harbors in the Mediterranean), is attributed to the famous Andrea Doria. At the entrance stand the fortresses of San Felipe, built by Philip II, la Mola, and Isabel II. The Isla del Rey (Island of the King), so called from the fact that Aldonso III landed there when he visited Minorca in 1287, is in the centre. In the thirteenth century the famous military hospital was built on this island. Port Mahon has a school for secondary instruction and a custom-house of the first order.
Among the public buildings the most noteworthy are the court-house and the parish church built by order of Alfonso III. The latter has a magnificent organ. A handsome facade ornaments the entrance to the cemetery. Ciudadela, the episcopal city, is believed to be the Jamnona of the Carthaginians, founded by their captain Jamna, or Jama. Many traces of an earlier Celtic civilization are to be found here, among which may be mentioned the talayots (Cyclopean constructions of huge blocks of stone in the shape of a tower with a high entrance), obelisks, dolmens, covered galleries, and corneillons, or Celtic cemeteries. Many Roman inscriptions, vases, and coins are also to be found. The city is fairly well laid out and well kept, and has a population of 8,000. It has a fortress and other defensive works. On the Paseo del Borne there is an obelisk about 72 feet in height, erected to the memory of the heroes of 9 July, 1558, when they Turks attacked Ciudadela. The defenders of the city on this occasion were commanded by Negrete y Arquimbau, and the monument was erected on the initiative of the Franciscan, José Niu, who died caring for the victims of the cholera epidemic of 1865.
The cathedral of Minorca had, from the time of its foundation in 1287, all the magnificence requisite for the only parish church of Ciudadela, then the capital of the island. A memorial tablet of the year 1362 says that Juan Corca held a benefice in this church. Constructed in the Gothic style of architecture, with a single nave, it presents an imposing appearance. The belfry is square, finished with an octagonal spire. In the beginning of the last century the main entrance was enriched with a mass of Græco-Roman architecture, but the original Gothic portal is still preserved behind this. When the Turks attacked the city they fired the church. Bishop Comes y Vidal restored it, adding numerous small windows, and restoring the main altar. Other church buildings of note are the chapel of the convent of the Poor Clares (ogival style) and the church of San Agustín, very spacious and elegant. The latter has two towers on each side of the portico, colossal frescoes, now in a bad state of preservation, and rich gildings; it is used at present for the chapel of the diocesan seminary which was installed by Bishop Jaume in the ancient convent del Socorro. This seminary (San Ildefonso) was founded by the learned Franciscan Niu, in 1858. Lastly, there may be mentioned the church of San Francisco, in the Gothic style.
Crònica general de España; Fulgosio, Crònica de las islas Baleares (Madrid, 1867); Biografia eclesiástica de España (Barcelona, 1855), III; Piferrer and Cuadrado, España, sus monumentos y artes: Islas Baleares (Barcelona, 1888).
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Diocese of Minsk
(MINCENSIS)
A suffragan of Mohileff, in Western Russia. The city of Minsk is situated on the Swislotsch, a tributary of the Beresina, which, again, flows into the Dnieper. In 1879 it numbered 91,500 inhabitants, of whom 27,280 were Catholics. It is the nominal see of a Roman Catholic, a Græco-Ruthenian Uniat, and a Russian Orthodox bishop. After the suppressidn of the Sees of Smolensk and Livland, Catherine II sought and obtained from the pope the establishment of the metropolitan See of Mohilew, at the same time arbitrarily abolishing the See of Kieff. To make amends for this suppression, Paul I, with the concurrence of Pius VI, established, 17 Nov., 1798, the Latin See of Minsk, and it under the Metropolitan of Mohileff. The first bishop was Jacob Ignatius Dederko, formerly a canon of Wilna (died 1829). After his resignation (1816), the see remained vacant until 1831. In 1839 Pope Gregory XVI appointed Mathias Lipski, after whose death the see again remained for some time without an occupant, the pope and the Russian Government being unable to agree as to a successor. Like the other dioceses of Western Russia and of Poland, Minsk suffered much from the violent attempts at proselytism on the part of Emperors Nicholas I and Alexander II, by whom the Uniat Lithuanians and Ruthenians were driven out. After the death of Bishop Hermann Woitkiewicz (1852-69) no successor was appointed, owing to governmental opposition, and since then the diocese has been administered by the Archbishop of Mohileff. According to the census of the Archdiocese of Mohileff for 1910, the Diocese of Minsk contained 51 parishes, with 77 priests and 262,374 faithful. The Uniat Ruthenian See of Minsk was erected by Pius VI, 9 August, 1798, but has been left vacant on account of the opposition of the Russian Government. (See RUSSIA.)
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Minucius Felix
Christian apologist, flourished between 160 and 300; the exact date is not known. His "Octavius" has numerous points of agreement with the "Apologeticum" of Tertullian, similarities that have been explained by the theory of a common source -- an apology written in Latin, and which is supposed to have disappeared without leaving any trace, not even in the name of its author. This hypothesis is now generally abandoned. It seems improbable that such a work, from which Minucius andTertullian might have drawn, would have so thoroughly disappeared. Lactantius (Div. Inst., V, i, 21) enumerates the apologists who preceded him and does not even suspect the existence of such a writer. The most natural supposition is that one of the two writers, Minucius or Tertullian, is directly dependent on the other. Formerly, Minucius was regarded as posterior to Tertullian. The first doubts in this respect were expressed in France by Blondel in 1641, by Dallaeus in 1660, and in England by Dodwell. The theory of the priority of Minucius was defended by van Hoven in the second edition of Lindner in 1773. In modern times it was most ably defended by Ebert. The priority of Tertullian has been chiefly defended by Ad. Harnack, who has been refuted by A. Krueger. M. Waltzing, the scholar best acquainted with Minucius Felix and what has been written about him:, is inclined to think him anterior to Tertullian. The arguments in favour of one or the other of these theories are not decisive. However, it may be said that in the passages taken from the ancient authors, such as Seneca, Varro, and especially Cicero, Minucius seems to be more exact and closer to the original; consequently he seems to be intermediary between them and Tertullian. The ecclesiastical authors were probably not better informed than we are with regard to Minucius. Lactantius puts him before Tertullian (Div. Inst., I, xi, 55; V, i, 21), and St. Jerome after; but, St. Jerome contradicts himself by putting him after St. Cyprian (Ep. lxx, (Ixxxiii); v; lx; xlviii; "In Isaiam", VIII, praef.), and elsewhere putting him between Tertullian and St. Cyprian (De Viris, lviii). Fronto (d. about 170) is mentioned by Minucius. If the treatise, "Quod idola non dii sint" is by St. Cyprian (d. about 258) there is no need of going beyond that date, for this treatise is based on the "Octavius". It is true that the attribution of the aforesaid treatise to St. Cyprian has been contested, but without serious reason. If this be rejected there is no period ante quem before Lactantius.
The birthplace of the author is believed to be Africa. This is not proved by Minucius's imitation of African authors, any more than it is by the resemblance between Minucius and Tertullian. At this period the principal writers were Africans, and it was natural that a Latin, of whatever province he might be, would read and imitate them. The allusions to the customs and belief of Africa are numerous, but this may be explained by the African origin of the champion of paganism. The "Octavius" is a dialogue of which Ostia is the scene. Caecilius Natalis upholds the cause of paganism, Octavius Januarius that of Christianity; the author himself is the judge of the debate. Caecilius Natalis was a native of Cirta; he lived at Rome and attentively followed Minucius in his activity as an advocate. Octavius had just arrived from a foreign country where he had left his family. Minucius lived at Rome. All three were advocates. The name Minucius Felix has been found on inscriptions at Tebessa and Carthage (Cor. Inscrip. Lat. VIII, 1964 and 12499); that of Octavius Januarius at Saldae (Bougie; ib., 8962); that of Caecilius at Cirta itself (ib., 7097-7098, 6996). The M. Caecilius Natalis of the inscriptions discharged important municipal duties and gave pagan festivals with memorable prodigality. He may have belonged to the same family as the interlocutor of the dialogue. Attempts have been made to make them identical or to establish family relationship between them. These are pure hypotheses subordinate to the opinion entertained regarding the date of the dialogue.
The persons are real. The dialogue may likewise be so, despite the fact that Minucius has transformed into an almost judicial debate what must have been a mere conversation or series of conversations. Owing to the adjournment of the courts during the vintage time, the three friends went for rest to Ostia. Here they walked on the sea-shore, and when they passed before a statue of Serapis, Caecilius saluted it with the customary kiss. Octavius thereupon expressed his indignation that Minucius should allow his daily companion to fall into idolatry. They resume their walk while Octavius gives an account of his voyage; they go to and fro on the shore and the quay; they watch children jumping about in the sea. This beginning is charming; it is the most perfect portion of the work. During the walk Caecilius, silenced by the words of Octavius, has not spoken. He now explains himself and it is agreed to settle the debate. They seat themselves on a lonely pier; Minucius seated in the centre is to be the arbitrator. Thereupon Caecilius begins by attacking Christianity; Minucius says a few words, and then Octavius replies. At the end Minucius and Caecilius express their admiration and the latter declares that he surrenders. Fuller explanations of the new religion are postponed until the next day. The dialogue therefore consists of two discourses, the attack of Caecilius and the refutation of Octavius.
The discussion bears on a small number of points: the possibility of man arriving at the truth, creation, Providence, the unity of God, the necessity of keeping the religion of one's ancestors and especially the advantage to the Romans of the worship of the gods, the low character of Christians, their tendency to conceal themselves, their crimes (incest, worship of an ass's head, the adoration of the generative organs of the priest, prayers addressed to a criminal, sacrifice of chiIdren) their impious and absurd conception of the Divinity, their doctrine of the end of the world and the resurrection of the dead, the hardships of their life, threatened, and exposed without remedy to all sorts of dangers, cut off from the joys of life. In this debate the conception of Christianity is very limited, and is reduced almost solely to the unity of God, Providence, the resurrection, and reward after death. The name of Christ does not appear; among the apologists of the second century Aristides, St. Justin, and Tertullian are the only ones who pronounced it. But Minucius omits the characteristic points of Christianity in dogma and worship; this is not because he is bound to silence by the discipline of the secret, for St. Justin and Tertullian do not fear to enter into these details. Moreover in the discussion itself Octavius ends abruptly. To the accusation of adoring a criminal he contents himself with replying that the Crucified One was neither a man nor guilty (xxix, 2) and he is silent with regard to the mysteries of the Trinity, the Incarnation, and the Redemption which would have made clear his reply. He merely repels the accusation of incest and infanticide without describing the agape or the Eucharist (xxx and xxxi). He does not quote Scripture, or at least very little; and he does not mention the fulfilment of the prophecies. On the other hand he makes only a brief aIlusion to the manner of proceeding against the Christians (xxiii, 8). He does not speak of the loyalty of the Christians towards the state and the emperors. Political and judicial considerations, which are given so much space in Tertullian, are almost entirely absent here. These omissions are explained by a voluntary limitation of the subject. Minucius wished only to remove the prejudices of the pagans, to prepossess his readers by a pleasant discussion, and to show them the possibility of Christianity. He himself indicated this intention by putting off until the next day a more profound discussion (xl, 2). He addressed himself chiefly to the learned, to sceptics, and to the cultured; and wished to prove to them that there was nothing in the new religion that was incompatible with the resources of dialectics and the ornaments of rhetoric. In a word his work is an introduction to Christianity, a Protrepticon.
It is a mosaic of imitations, especially of Cicero, Seneca, and Virgil. The plan itself is that of the "De natura deorum" of Cicero, and Caecilius here plays the role of Cotta. However the personages have their peculiar characteristics: Caecilius is a young man, presumptuous, somewhat vain, sensitive, yielding to his first impression. Octavius is more sedate, but provincial life seems to have made him more intolerant; his pleading is hot and emotional. Minucius is more indulgent and calm. These learned men are charming friends. The dialogue itself is a monument of friendship. Minucius wrote it in memory of his dear Octavius, recently deceased. In reading it one thinks of Pliny the Younger and his friends. These minds exhibited the same delicacy and culture. The style is composite, being a harmonious combination of the Ciceronian period with the brilliant and short sentences of the new school. It sometimes assumes poetic tints, but the dominating colour is that of Cicero. By the choice of subjects treated, his ease in reconciling very different ideas and styles, the art of combinations in ideas as well as in language, Minucius Felix belongs to the first rank of Latin writers whose talent consisted in blending heterogeneous elements and in proving themselves individual and original in imitation.
MINUCIUS FELIX, Octavius, ed. WALTZING, (Louvain, 1903); WALTZING, Studia minuciana, I and II (Louvain, 1906); IDEM, Octavius de Minucius Felix, introduction, texte, commentaire, traduction, langue et syntase, appendice critique (2 vols., Bruges, 1909); IDEM, Lexicon Minucianum in Bib. de la faculte de philosophie et lettres de l'Universite de Liege, fasc. iii (Liege and Paris, 1909). A complete bibliography will be found in the first three works, with analyses and discussion. Recently ELTER in his Prolegomena zu Minucius Felix (Bonn,:1909), has attempted to show the Octavius to be a "consolation" intended exclusively for Christian readers; this theory is without probability.
PAUL LEJAY 
Transcribed by Kenneth M. Caldwell 
Dedicated to the Rev. Eugene Hruska

Mirabilia Urbis Romae[[@Headword:Mirabilia Urbis Romae]]

Mirabilia Urbis Romæ
The title of a medieval Latin description of the city of Rome, dating from about 1150. Unhampered by any very accurate knowledge of the historical continuity of the city, the unknown author has described the monuments of Rome, displaying a considerable amount of inventive faculty. From the pontificate of Boniface VIII (1294-1303) to that of John XXII (1316-34) it was revised and attained unquestioned authority, despite the increase in the already large number of misconceptions and errors. Attention was first called to these different recensions by de Rossi in the first volume of his "Roma Sotterranea" (158 sqq.). Almost simultaneously appeared two editions of the text, by Parthey ("Mirabilia Romæ e codicibus Vaticanis emendata", Berlin, 1869) and by Jordan ("Topographie der Stadt Rom im Altertum", II, Berlin, 1871, 605-43), respectively. In the third section Jordan discusses at some length the Mirabilia and its redactions (357 sqq.), in the fourth, the earlier divisions of the work (401 sqq.), and in the fifth, the topography of the Mirabilia (421 sqq.), presenting most valuable information, the result of much research on all the questions involved. The latest edition is that of Duchesne in the "Liber Censuum de l'Eglise Romaine" (I, Paris, 1905, 262-73), being the text of the original of Cencius Camerarius with the variants of four other manuscripts. Especially valuable for a proper conception of the Mirabilia are the 125 notes appended by Duchesne on pp. 273-83, many of them of considerable length. (The concordance with the text in the "Excerta politici a presbitero Benedicto compositi de ordinibus Romanis et dignitatibus Urbis et Sacri Palatii" may be found in the "Liber Censuum", vol. II, 91, 92, n. 5.) A critical edition of the "Mirabilia Urbis" is still lacking. The contents of the Mirabilia fall into the following sections, the titles being taken from the "Liber Censuum": (1) De muro urbis (concerning the wall of the city); (2) De portis urbis (the gates of the city); (3) De miliaribus (the milestones); (4) Nomina portarum (the names of the gates); (5) Quot porte sunt Transtiberim (how many gates are beyond the Tiber); (6) De arcubus (the arches); (7) De montibus (the hills); (8) De termis (the baths); (9) De palatiis (the palaces); (10) De theatris (the theatres); (11) De locis qui inveniuntur in sanctorum passionibus (the places mentioned in the "passions" of the saints); (12) De pontibus (the bridges); (13) De cimiteriis (the cemeteries); (14) De iussione Octaviani imperatoris et responsione Sibille (the demand of the Emperor Octavian and the Sibyl's response); (15) Quare facti sunt caballi marmorei (why the marbles horses were made); (16) De nominibus iudicum et eorum instructionibus (the names of the judges and their instructions); (17) De columna Antonii et Trajani (the column of Antony and Trajan); (18) Quare factus sit equus qui dicitur Constantinus (why the horse was made, which is called of Constantine); (19) Quare factum sit Pantheon et postmodum oratio B. (why the pantheon was built and later oration B.); (20) Quare Octavianus vocatus sit Augustus et quare dicatur ecclesia Sancti Petri ad vincula (Why Octavianus was called Augustus, and why the church of St. Peter ad Vincula was so called); (21) De vaticano et Agulio; (22) Quot sunt templa trans Tiberim (how many temples are beyond the Tiber); (23) Predicatio sanctorum (the preaching of the saints).
The reader may consult in addition to the above-mentioned authors, the Monatsberichte of the Berlin Academy (1869), 681 sqq.; GRÄSSE, Beiträge zur Litteratur und Sage des Mittelalters; [NIBBY], Effemeridi letterarie di Roma (1820), 63 sqq. part of this was reprinted without alteration under the title of Mirabilia ossia le cose maravigliose di Roma (Rome, 1864). In editing the second of the two recensions mentioned above JORDAN (II, 33, 357) calls attention to the Sant' Isidro manuscript, in the collection of Cardinal Nicholas of Aragon (1356-62), on which are based the Graphia aureæ urbis Romæ edited by OZANAM, and the Chronicle of MARTINUS POLONUS. Notwithstanding the learned notes of DUCHESNE and the comprehensive commentary of JORDAN, already referred to (in which must be included section 3, vol. 1, pt. I, 37-74, on topographical research since the fifteenth century), many questions concerning the text of the Mirabilia still remain to be cleared up or are still in dispute. The authorship of the Mirabilia, which had never been discussed by any recognized authority, is treated in a most satisfactory manner by Duchesne in the sixth fascicule of the Liber Censuum (97-104), which has just appeared. He adduces numerous arguments to prove that the above-mentioned BENEDICT (Canonicus Sancti Petri de Urbe, cantor Romanæ Ecclesiæ, the compiler of the Ordo Romanus) was also the author of the Mirabilia, "Who, if not the indulgent author, would have wished to create a future for it by incorporating it with the Liber Censuum?" Duchesne's theory also explains the curious fact that the Mirabilia should be found in the Liber Censuum, with which it is in no way connected.
PAUL MARIA BAUMGARTEN 
Transcribed by Gerald Rossi

Miracle[[@Headword:Miracle]]

Miracle
(Latin miraculum, from mirari, "to wonder").
In general, a wonderful thing, the word being so used in classical Latin; in a specific sense, the Latin Vulgate designates by miracula wonders of a peculiar kind, expressed more clearly in the Greek text by the terms terata, dynameis, semeia, i.e., wonders performed by supernatural power as signs of some special mission or gift and explicitly ascribed to God. These terms are used habitually in the New Testament and express the meaning of miraculum of the Vulgate. Thus St. Peter in his first sermon speaks of Christ as approved of God, dynamesin, kai terasin kai semeiois (Acts 2:22) and St. Paul says that the signs of his Apostleship were wrought, semeiois te kai terasin kai dynamesin (II Cor. 12:12). Their united meaning is found in the term erga i.e., works, the word constantly employed in the Gospels to designate the miracles of Christ. The analysis of these terms therefore gives the nature and scope of the miracle.
I. NATURE
(1) The word terata literally means "wonders", in reference to feelings of amazement excited by their occurrence, hence effects produced in the material creation appealing to, and grasped by, the senses, usually by the sense of sight, at times by hearing, e.g., the baptism of Jesus, the conversion of St. Paul. Thus, though the works of Divine grace, such as the Sacramental Presence, are above the power of nature, and due to God alone, they may be called miraculous only in the wide meaning of the term, i.e., as supernatural effects, but they are not miracles in the sense here understood, for miracles in the strict sense are apparent. The miracle falls under the grasp of the senses, either in the work itself (e.g. raising the dead to life) or in its effects (e.g., the gifts of infused knowledge with the Apostles). In like manner the justification of a soul in itself is miraculous, but is not a miracle properly so called, unless it takes place in a sensible manner, as, e.g., in the case of St. Paul. The wonder of the miracle is due to the fact that its cause is hidden, and an effect is expected other than what actually takes place. Hence, by comparison with the ordinary course of things, the miracle is called extraordinary. In analyzing the difference between the extraordinary character of the miracle and the ordinary course of nature, the Fathers of the Church and theologians employ the terms above, contrary to, and outside nature. These terms express the manner in which the miracle is extraordinary.
A miracle is said to be above nature when the effect produced is above the native powers and forces in creatures of which the known laws of nature are the expression, as raising a dead man to life, e.g., Lazarus (John, xi), the widow's son (III Kings, xvii). A miracle is said to be outside, or beside, nature when natural forces may have the power to produce the effect, at least in part, but could not of themselves alone have produced it in the way it was actually brought about. Thus the effect in abundance far exceeds the power of natural forces, or it takes place instantaneously without the means or processes which nature employs. In illustration we have the multiplication of loaves by Jesus (John, vi), the changing of water into wine at Cana (John, ii) -- for the moisture of the air by natural and artificial processes is changed into wine -- or the sudden healing of a large extent of diseased tissue by a draught of water. A miracle is said to be contrary to nature when the effect produced is contrary to the natural course of things.
The term miracle here implies the direct opposition of the effect actually produced to the natural causes at work, and its imperfect understanding has given rise to much confusion in modern thought. Thus Spinoza calls a miracle a violation of the order of nature (proeverti, "Tract. Theol. Polit.", vi). Hume says it is a "violation" or an "infraction", and many writers -- e.g., Martensen, Hodge, Baden-Powell, Theodore Parker -- use the term for miracles as a whole. But every miracle is not of necessity contrary to nature, for there are miracles above or outside nature. Again, the term contrary to nature does not mean "unnatural" in the sense of producing discord and confusion. The forces of nature differ in power and are in constant interaction. This produces interferences and counteractions of forces. This is true of mechanical, chemical, and biological forces. So, also, at every moment of the day I interfere with and counteract natural forces about me. I study the properties of natural forces with a view to obtain conscious control by intelligent counteractions of one force against another. Intelligent counteraction marks progress in chemistry, in physics -- e.g., steam locomotion, aviation -- and in the prescriptions of the Physician. Man controls nature, nay, can live only by the counteraction of natural forces. Though all this goes on around us, we never speak of natural forces violated. These forces are still working after their kind, and no force is destroyed, nor is any law broken, nor does confusion result. The introduction of human will may bring about a displacement of the physical forces, but no infraction of physical processes. Now in a miracle God's action relative to its bearing on natural forces is analogous to the action of human personality. Thus, e.g., it is against the nature of iron to float, but the action of Eliseus in raising the axe-head to the surface of the water (IV Kings, vi) is no more a violation, or a transgression, or an infraction of natural laws than if he raised it with his hand. Again, it is of the nature of fire to burn, but when, e.g., the Three Children were preserved untouched in the fiery furnace (Dan., iii) there was nothing unnatural in the act, as these writers use the word, any more than there would be in erecting a dwelling absolutely fireproof. In the one case, as in the other, there was no paralysis of natural forces and no consequent disorder.
The extraordinary element in the miracle -- i.e. an event apart from the ordinary course of things; enables us to understand the teaching of theologians that events which ordinarily take place in the natural or supernatural course of Divine Providence are not miracles, although they are beyond the efficiency of natural forces. Thus, e.g., the creation of the soul is not a miracle, for it takes place in the ordinary course of nature. Again, the justification of the sinner, the Eucharistic Presence, the sacramental effects, are not miracles for two reasons: they are beyond the grasp of the senses and they have place in the ordinary course of God's supernatural Providence.
(2) The word dynamis, "power" is used in the New Testament to signify:
· the power of working miracles, (en dymamei semeion -- Rom., xv, 19);
· mighty works as the effects of this power, i.e., miracles themselves (al pleistai dynameis autou -- Matt., xi 20) and expresses the efficient cause of the miracle, i.e., Divine power.
Hence the miracle is called supernatural, because the effect is beyond the productive power of nature and implies supernatural agency. Thus St. Thomas teaches: "Those effects are rightly to be termed miracles which are wrought by Divine power apart from the order usually observed in nature" (Contra Gent., III, cii), and they are apart from the natural order because they are "beyond the order or laws of the whole created nature" (ST I:102:4). Hence dynamis adds to the meaning of terata by pointing out the efficient cause. For this reason miracles in Scripture are called "the finger of God" (Exod., viii, 19, Luke, xi, 20), "the hand of the Lord" (I Kings, v, 6), "the hand of our God" (I Esdras viii, 31). In referring the miracle to God as its efficient cause the answer is given to the objection that the miracle is unnatural, i.e., an uncaused event without meaning or place in nature. With God as the cause, the miracle has a place in the designs of God's Providence (Contra Gent. III, xcviii). In this sense -- i.e., relatively to God -- St. Augustine speaks of the miracle as natural (De Civit. Dei, XXI, viii, n. 2).
An event is above the course of nature and beyond its productive powers:
· with regard to its substantial nature, i.e., when the effect is of such a kind that no natural power could bring it to pass in any manner or form whatsoever, as e.g., the raising to life of the widow's son (Luke, vii), or the cure of the man born blind (John, ix). These miracles are called miracles as to substance (quoad substantiam).
· With regard to the manner in which the effect is produced i.e., where there may be forces in nature fitted and capable of producing the effect considered in itself, yet the effect is produced in a manner wholly different from the manner in which it should naturally be performed, i.e., instantaneously, by a word, e.g., the cure of the leper (Luke, v). These are called miracles as to the manner of their production (quoad modum).
God's power is shown in the miracle:
· directly through His own immediate action or
· mediately through creatures as means or instruments.
In the latter case the effects must be ascribed to God, for He works in and through the instruments; "Ipso Deo in illis operante" (Augustine, "De Civit. Dei", X, xii). Hence God works miracles through the instrumentality
· of angels, e.g., the Three Children in the fiery furnace (Dan., iii), the deliverance of St. Peter from prison (Acts, xii);
· of men, e.g., Moses and Aaron (Exod., vii), Elias (III Kings, xvii), Eliseus (IV Kings, v), the Apostles (Acts, ii, 43), St. Peter (Acts, iii, ix), St. Paul (Acts, xix), the early Christians (Galat., iii, 5).
· In the Bible also, as in church history, we learn that animate things are instruments of Divine power, not because they have any excellence in themselves, but through a special relation to God. Thus we distinguish holy relics, e.g., the mantle of Elias (IV Kings, ii), the body of Eliseus (IV Kings xiii), the hem of Christ's garment (Matthew, ix), the handkerchiefs of St. Paul (Acts, xix, 12); holy images, e.g., the brazen serpent (Num., xxi) holy things, e.g., the Ark of the Covenant, the sacred vessels of the Temple (Dan., v); holy places, e.g., the Temple of Jerusalem (II Par., vi, vii), the waters of the Jordan (IV Kings, v), the Pool of Bethsaida (John, v).
Hence the contention of some modern writers, that a miracle requires an immediate action of Divine power, is not true. It is sufficient that the miracle be due to the intervention of God, and its nature is revealed by the utter lack of proportion between the effect and what are called means or instruments.
The word semeion means "sign", an appeal to intelligence, and expresses the purpose or final cause of the miracle. A miracle is a factor in the Providence of God over men. Hence the glory of God and the good of men are the primary or supreme ends of every miracle. This is clearly expressed by Christ in the raising of Lazarus (John, xi), and the Evangelist says that Jesus, in working His first miracle at Cana, "manifested his glory" (John, ii, 11). Therefore the miracle must be worthy the holiness, goodness, and justice of God, and conducive to the true good of men. Hence they are not performed by God to repair physical defects in His creation, nor are they intended to produce, nor do they produce, disorder or discord; do they contain any element which is wicked, ridiculous, useless, or unmeaning. Hence they are not on the same plane with mere wonders, tricks works of ingenuity, or magic. The efficacy, usefulness, purpose of the work and the manner of performing it clearly show that it must be ascribed to Divine power. This high standing and dignity of the miracle is shown, e.g., in the miracles of Moses (Exod., vii-x), of Elias (III Kings, xviii, 21-38), of Eliseus (IV Kings, v). The multitudes glorified God at the cure of the paralytic (Matt., ix, 8), of the blind man (Luke, xviii, 43), at the miracles of Christ in general (Matt. xv, 31, Luke, xix, 37), as at the cure of the lame man by St. Peter (Acts, iv, 21). Hence miracles are signs of the supernatural world and our connection with it.
In miracles we can always distinguish secondary ends, subordinate, however, to the primary ends. Thus
· they are evidences attesting and confirming the truth of a Divine mission, or of a doctrine of faith or morals, e.g., Moses (Exod., iv), Elias (III Kings, xvii, 24). For this reason the Jews see in Christ "the prophet" (John, vi, 14), in whom "Godhath visited his people" (Luke, vii, 16). Hence the disciples believed in Him (John, ii, 11) and Nicodemus (John, iii, 2) and the man born blind (John, ix, 38), and the many who had seen the raising of Lazarus (John, xi, 45). Jesus constantly appealed to His "works" to prove that He was sent by God and that He is the Son of God, e.g., to the Disciples of John (Matt., xi, 4), to the Jews (John, x, 37). He claims that His miracles are a greater testimony than the testimony of John (John, v, 36), condemns those who will not believe (John, xv, 24), as He praises those who do (John, xvii, 8), and exhibits miracles as the signs of the True Faith (Mark, xvi, 17). The Apostles appeal to miracles as the confirmation of Christ'sDivinity and mission (John, xx, 31; Acts, x, 38), and St. Paul counts them as the signs of his Apostleship (II Cor., xii, 12).
· Miracles are wrought to attest true sanctity. Thus, e.g., God defends Moses (Num., xii), Elias (IV Kings, i), Eliseus (IV Kings, xiii). Hence the testimony of the man born blind (John, ix, 30 sqq.) and the official processes in the canonization of saints.
· As benefits either spiritual or temporal. The temporal favours are always subordinate to spiritual ends, for they are a reward or a pledge of virtue, e.g. the widow of Sarephta (III Kings, xvii), the Three Children in the fiery furnace (Dan., iii), the preservation of Daniel (Dan., v), the deliverance of St. Peter from prison (Acts, xii), of St. Paul from shipwreck (Acts, xxvii). Thus semeion, i.e., "sign", completes the meaning of dynamis, i.e., "[Divine] power". It reveals the miracle as an act of God's supernatural Providence over men. It gives a positive content to teras, i.e., "wonder", for, whereas the wonder shows the miracle as a deviation from the ordinary course of nature, the sign gives the purpose of the deviation.
This analysis shows that
· the miracle is essentially an appeal to knowledge. Therefore miracles can be distinguished from purely natural occurrences. A miracle is a fact in material creation, and falls under the observation of the senses or comes to us through testimony, like any natural fact. Its miraculous character is known:
· from positive knowledge of natural forces, e.g., the law of gravity, the law that fire burns. To say that we do not know all the laws of nature, and therefore cannot know a miracle (Rousseau, "Lett. de la Mont.", let. iii), is beside the question, for it would make the miracle an appeal to ignorance. I may not know all the laws of the penal code, but I can know with certainty that in a particular instance a person violates one definite law.
· From our positive knowledge of the limits of natural forces. Thus, e.g., we may not know the strength of a man, but we do know that he cannot by himself move a mountain. In enlarging our knowledge of natural forces, the progress of science has curtailed their sphere and defined their limits, as in the law of abiogenesis. Hence, as soon as we have reason to suspect that any event, however uncommon or rare it appear, may arise from natural causes or be conformable to the usual course of nature, we immediately lose the conviction of its being a miracle. A miracle is a manifestation of God's power; so long as this is not clear, we hould reject it as such.
· Miracles are signs of God's Providence over men, hence they are of high moral character, simple and obvious in the forces at work, in the circumstances of their working, and in their aim and purpose. Now philosophy indicates the possibility, and Revelation teaches the fact, that spiritual beings, both good and bad, exist, and possess greater power than man possesses. Apart from the speculative question as to the native power of these beings, we are certain
· that God alone can perform those effects which are called substantial miracles, e.g., raising the dead to life,
· that miracles performed by the angels, as recorded in the Bible, are always ascribed to God, and Holy Scripture gives Divine authority to no miracles less than Divine;
· that Holy Scripture shows the power of evil spirits as strictly conditioned, e.g., testimony of the Egyptian magicians (Exod., viii, 19), the story of Job, evil spirits acknowledging the power of Christ (Matt., viii, 31), the express testimony of Christ himself (Matt., xxiv, 24) and of the Apocalypse (Apoc., ix, 14). Granting that these spirits may perform prodigies -- i.e., works of skill and ingenuity which, relatively to our powers, may seem to be miraculous -- yet these works lack the meaning and purpose which would stamp them as the language of God to men.
II. ERRORS
Deists reject miracles, for they deny the Providence of God. Agnostics also, and Positivists reject them: Comte regarded miracles as the fruit of the theological imagination. Modern Pantheism has no place for miracles. Thus Spinoza held creation to be the aspect of the one substance, i.e., God, and, as he taught that miracles were a violation of nature, they would therefore be a violation of God. The answer is, first that Spinoza's conception of God and nature is false and, secondly, that in fact miracles are not a violation of nature. To Hegel creation is the evolutive manifestation of the one Absolute Idea, i.e., God, and to the neo-Hegelians (e.g., Thos. Green) consciousness is identified with God; therefore to both a miracle has no meaning. Erroneous definitions of the supernatural lead to erroneous definitions of the miracle. Thus
· Bushnell defines the natural to be what is necessary, the supernatural to be what is free; therefore the material world is what we call nature, the world of man's life is supernatural. So also Dr. Strong ("Baptist Rev.", vol. I, 1879), Rev. C.A. Row ("Supernat. in the New Test.", London, 1875). In this sense every free volition of man is a supernatural act and a miracle.
· The natural supernaturalism proposed by Carlyle, Theodore Parker, Prof. Pfleiderer, and, more recently, Prof. Everett ("The Psychologic Elem. of Relig. Faith", London and New York, 1902), Prof. Bowne ("Immanence of God" Boston and New York, 1905), Hastings ("Diction. of Christ and the Gospels", s. v. "Miracles"). Thus the natural and the supernatural are in reality one: the natural is its aspect to man, the supernatural is its aspect to God.
· The "Immediate theory", that God acts immediately without second causes, or that second causes, or laws of nature, must be defined as the regular methods of God's acting. This teaching is combined with the doctrine of evolution.
· The "relative" theory of miracles is by far the most popular with non-Catholic writers. This view was originally proposed to hold Christian miracles and at the same time hold belief in the uniformity of nature. Its main forms are three.
(1) The mechanical view of Babbage (Bridgewater Treatises)
In Babbage's view, which was later advanced by the Duke of Argyll (Reign of Law), nature is presented as a vast mechanism wound up in the beginning and containing in itself the capacity to deviate at stated times from its ordinary course. The theory is ingenious, but it makes the miracle a natural event. It admits the assumption of opponents of miracles, viz., that physical effects must have physical causes, but this assumption is contradicted by common facts of experience, e.g., will acts on matter.
(2) The "unknown" law of Spinoza
Spinoza taught that the term miracle should be understood with reference to the opinions of men, and that it means simply an event which we are unable to explain by other events familiar to our experience. Locke, Kant, Eichhorn, Paulus Renan hold the same view. Thus Prof. Cooper writes "The miracle of one age becomes the ordinary working of nature in the next" ("Ref. Ch. R.", July, 1900). Hence a miracle never happened in fact, and is only a name to cover our ignorance. Thus Matthew Arnold could claim that all Biblical miracles will disappear with the progress of science (Lit. and Bible) and M. Muller that "the miraculous is reduced to mere seeming" (in Rel., pref., p. 10). The advocates of this theory assume that miracles are an appeal to ignorance.
(3) The "higher law" theory of Argyll of "Unseen Universe"
Trench, Lange (on Matt., p. 153), Gore (Bampton Lect, p. 36) proposed to refute Spinoza's claim that miracles are unnatural and productive of disorder. Thus with them the miracle is quite natural because it takes place in accordance with laws of a higher nature. Others -- e.g., Schleiermacher and Ritschl -- mean by higher law, subjective religious feeling. Thus, to them a miracle is not different from any other natural event; it becomes a miracle by relation to the religious feeling. A writer in "The Biblical World" (Oct., 1908) holds that the miracle consists in the religious significance of the natural event in its relation to the religious appreciation as a sign of Divine favour. Others explain higher law as a moral law, or law of the spirit. Thus the miracles of Christ are understood as illustrations of a higher, grander, more comprehensive law than men had yet known, the incoming of a new life, of higher forces acting according to higher laws as manifestations of the spirit in the higher stages of its development. The criticism of this theory is that miracles would cease to be miracles: they would not be extraordinary, for they would take place under the same conditions. To bring miracles under a law not yet understood is to deny their existence. Thus, when Trench defines a miracle as "an extraordinary event which beholders can reduce to no law with which they are acquainted", the definition includes hypnotism and clairvoyance. If by higher law we mean the high law of God's holiness, then a miracle can be referred to this law, but the higher law in this case is God Himself and the use of the term is apt to create confusion.
III. ANTECEDENT IMPROBABILITY
The great problem of modern theology is the place and value of miracles. In the opinion of certain writers, their antecedent improbability, based on the universal reign of law is so great that they are not worthy of serious consideration. Thus his conviction of the uniformity of nature led Hume to deny testimony for miracles in general, as it led Baur, Strauss, and Renan to explain the miracles of Christ on natural grounds. The fundamental principle is that whatever happens is natural, and what is not natural does not happen. On belief in the uniformity of nature is based the profound conviction of the organic unity of the universe, a characteristic trait of nineteenth-century thought. It has dominated a certain school of literature, and, with George Eliot, Hall Came, and Thomas Hardy, the natural agencies of heredity environment, and necessary law rule the world of human life. It is the basic principle in modern treatises on sociology. Its chief exponent is science philosophy, a continuation of the Deism of the eighteenth century without the idea of God, and the view herein presented, of an evolving universe working out its own destiny under the rigid sway of inherent natural laws, finds but a thin disguise in the Pantheistic conception, so prevalent among non-Catholic theologians, of an immanent God, who is the active ground of the world-development according to natural law -- i.e., Monism of mind or will. This belief is the gulf between the old and the modern school of theology. Max Muller finds the kernel of the modern conception of the world in the idea that "there is a law and order in everything, and that an unbroken chain of causes and effects holds the whole universe together" ("Anthrop. Relig.", pref., p. 10). Throughout the universe there is a mechanism of nature and of human life, presenting a necessary chain, or sequence, of cause and effect, which is not, and cannot be, broken by an interference from without, as is assumed in the case of a miracle. This view is the ground of modern objections to Christianity, the source of modern scepticism, and the reason for a prevailing disposition among Christian thinkers to deny miracles a place in Christian evidences and to base the proof forChristianity on internal evidences alone.
Criticism
(1) This view ultimately rests upon the assumption that the material universe alone exists. It is refuted:
· by proving that in man there is a spiritual soul totally distinct from organic and inorganic existence, and that this soul reveals an intellectual and moral order totally distinct from the physical order;
· by inferring the existence of God from the phenomena of the intellectual, the moral, and the physical order.
(2) This view is also based on an erroneous meaning of the term nature. Kant made a distinction between the noumenon and the phenomenon of a thing, he denied that we can know the noumenon, i.e., the thing in itself; all we know is thephenomenon, i.e., the appearance of the thing. This distinction has profoundly influenced modern thought. As a Transcendental Idealist, Kant denied that we know the real phenomenon; to him only the ideal appearance is the object of the mind. Thus knowledge is a succession of ideal appearances, and a miracle would be an interruption of that succession. Others, i.e., the Sense-School (Hume, Mill, Bain Spencer, and others), teach that, while we cannot know the substance or essences of things, we can and do grasp the real phenomena. To them the world is a phenomenal world and is a pure coexistence and succession of phenomena, the antecedent determines the consequent. In this view a miracle would be an unexplained break in the (so-called) invariable law of sequence, on which law Mill based his Logic. Now we reply that the real meaning of the word nature includes both the phenomenon and the noumenon. We have the idea of substance with an objective content. In reality the progress of science consists in the observation of, and experimentation upon, things with a view to find out their properties or potencies, which in turn enable us to know the physical essences of the various substances.
(3) Through the erroneous conception of nature, the principle of causality is confounded with the law of the uniformity of nature. But they are absolutely different things. The former is a primary conviction which has its source in our inner consciousness. The latter is an induction based upon a long and careful observation of facts: it is not a self-evident truth, nor is it a universal and necessary principle, as Mill himself has shown (Logic, IV, xxi). In fact uniformity of nature is the result of the principle of causation.
(4) The main contention, that the uniformity of nature rules miracles out of consideration, because they would imply a break in the uniformity and a violation of natural law, is not true. The laws of nature are the observed modes or processes in which natural forces act. These forces are the properties or potencies of the essences of natural things. Our experience of causation is not the experience of a mere sequence but of a sequence due to the necessary operation of essences viewed as principles or sources of action. Now essences are necessarily what they are and unchangeable, therefore their properties, or potencies, or forces, under given circumstances, act in the same way. On this, Scholastic philosophy bases the truth that nature is uniform in its action, yet holds that constancy of succession is not an absolute law for the succession is only constant so long as the noumenal relations remain the same. Thus Scholastic philosophy, in defending miracles, accepts the universal reign of law in this sense, and its teaching is in absolute accord with the methods actually pursued by modern science in scientific investigations. Hence it teaches the order of nature and the reign of law, and openly declares that, if there were no order, there would be no miracle. It is significant that the Bible appeals constantly to the reign of law in nature, while it attests the actual occurrence of miracles. Now human will, in acting on material forces, interferes with the regular sequences, but does not paralyze the natural forces or destroy their innate tendency to act in a uniform manner. Thus a boy, by throwing a stone into the air, does not disarrange the order of nature or do away with the law of gravity. A new force only is brought in and counteracts the tendencies of the natural forces, just as the natural forces interact and counteract among themselves, as is shown in the well-known truths of the parallelogram of forces and the distinction between kinetic and potential energy. The analogy from man's act to God's act is complete as far as concerns a break in the uniformity of nature or a violation of its laws. The extent of the power exerted does not affect the point at issue. Hence physical nature is presented as a system of physical causes producing uniform results, and yet permits the interposition of personal agency without affecting its stability.
(5) The truth of this position is so manifest that Mill admits Hume's argument against miracles to be valid only on the supposition that God does not exist for, he says, "a miracle is a new effect supposed to be produced by the introduction of a new cause . . . of the adequacy of that cause, if present, there can be no doubt" (Logic, III, xxv). Hence, admitting the existence of God, Hume's "uniform sequence" does not hold as an objection to miracles. Huxley also denies that physicists withhold belief in miracles because miracles are in violation of natural laws, and he rejects the whole of this line of argument ("Some Controverted questions", 209; "Life of Hume", 132), and holds that a miracle is a question of evidence pure and simple. Hence the objection to miracles on the ground of their antecedent improbability has been abandoned. "The Biblical World" (Oct., 1908) says "The old rigid system of 'Laws of Nature' is being broken up by modern science. There are many events which scientists recognize to be inexplicable by any known law. But this inability to furnish a scientific explanation is no reason for denying the existence of any event, if it is adequately attested. Thus the old a priori argument against miracles is gone." Thus in modern thought the question of the miracle is simply a question of fact.
IV. PLACE AND VALUE OF MIRACLES IN THE CHRISTIAN VIEW OF THE WORLD
As the great objection to miracles really rests on narrow and false philosophical views of the universe, so the true world-view is necessary to grasp their place and value. Christianity teaches that God created and governs the world. This government is His Providence. It is shown in the delicate adjustment and subordination of the tendencies proper to material things, resulting in the marvellous stability and harmony which prevail throughout the physical creation, and in the moral order, which through conscience, is to guide and control the tendencies of man's nature to a complete harmony in human life. Man is a personal being, with intelligence and free-will, capable of knowing and serving God, and created for that purpose. To him nature is the book of God's work revealing the Creator through the design visible in the material order and through conscience, the voice of the moral order based in the very constitution of his own being. Hence the relation of man to God is a personal one. God's Providence is not confined to the revelation of Himself through His works. He has manifested Himself in a supernatural manner throwing a flood of light on the relations which should exist between man and Himself. The Bible contains this revelation, and is called the Book of God's Word. It gives the record of God's supernatural Providence leading up to the Redemption and the founding of the Christian Church. Here we are told that beyond the sphere of nature there is another realm of existence -- the supernatural, peopled by spiritual beings and departed souls. Both spheres, the natural and the supernatural, are under the overruling Providence of God. Thus God and man are two great facts. The relation of the soul to its Maker is religion.
Religion is the knowledge, love, and service of God; its expression is called worship, and the essence of worship is prayer. Thus between man and God there is constant intercourse, and in God's Providence the appointed means of this intercourse is prayer. By prayer man speaks to God in acts of faith, hope, love, and contrition and implores His aid. In answer to prayer God acts on the soul by His grace and, in special circumstances, by working miracles. Hence the great fact of prayer, as the connecting link of man to God, implies a constant interference of God in the life of man. Therefore in the Christian view of the world, miracles have a place and a meaning. They arise out of the personal relation between God and man. The conviction that the pure of heart are pleasing to God, in some mysterious way, is worldwide; even among the heathens pure offerings only are prepared for the sacrifice. This intimate sense of God's presence may account for the universal tendency to refer all striking phenomena to supernatural causes. Error and exaggeration do not change the nature of the belief founded in the abiding conviction of the Providence of God. To this belief St. Paul appealed in his discourse to the Athenians (Acts, xvii). In the miracle, therefore, God subordinates physical nature to a higher purpose, and this higher purpose is identical with the highest moral aims of existence. The mechanical view of the world is in harmony with the teleological, and when purpose exists, no event is isolated or unmeaning. Man is created for God, and a miracle is the proof and pledge of His supernatural Providence. Hence we can understand how, in devout minds, there is even a presumption for and an expectation of miracles. They show the subordination of the lower world to the higher, they are the breaking in of the higher world on the lower ("C. Gent.", III, xcviii, xcix; Benedict XIV, 1,c,1,IV,p. l.c.I).
Some writers -- e.g., Paley, Mansel, Mozley, Dr. George Fisher -- push the Christian view to the extreme, and say that miracles are necessary to attest revelation. Catholic theologians, however, take a broader view. They hold
· that the great primary ends of miracles are the manifestation of God's glory and the good of men; that the particular or secondary ends, subordinate to the former, are to confirm the truth of a mission or a doctrine of faith or morals, to attest the sanctity of God's servants, to confer benefits and vindicate Divine justice.
· Hence they teach that the attestation of Revelation is not the primary end of the miracle, but its main secondary end, though not the only one.
· They say that the miracles of Christ were not necessary but "most fitting and altogether in accord with His mission" (decentissimum et maximopere conveniens) -- Bened. XIV, IV, p. 1, c. 2, n. 3; ST III:43) as a means to attest its truth. At the same time they place miracles among the strongest and most certain evidences of Divine revelation.
· Yet they teach that, as evidences, miracles have not a physical force, i.e., absolutely compelling assent, but only a moral force, i.e. they do no violence to free will, though their appeal to the assent is of the strongest kind.
· That, as evidences, they are not wrought to show the internal truth of the doctrines, but only to give manifest reasons why we should accept the doctrines. Hence the distinction: not evidenter vera, but evidenter credibilia. For the Revelation, which miracles attest, contains supernatural doctrines above the comprehension of the mind and positive institutions in God's supernatural Providence over men. Thus the opinion of Locke, Trench, Mill, Mozley, and Cox, that the doctrine proves the miracle not the miracle the doctrine, is not true.
· Finally, they maintain that the miracles of Scripture and the power in the Church of working miracles are of Divine faith, not, however the miracles of church history themselves. Hence they teach that the former are both evidences of faith and objects of faith, that the latter are evidences of the purpose for which they are wrought, not, however, objects of Divine faith. Hence this teaching guards against the other exaggerated view recently proposed by non-Catholic writers, who hold that miracles are now considered not as evidences but as objects of faith.
V. TESTIMONY
A miracle, like any natural event, is known either from personal observation or from the testimony of others. In the miracle we have the fact itself as an external occurrence and its miraculous character. The miraculous character of the fact consists in this: that its nature and the surrounding circumstances are of such a kind that we are forced to admit natural forces alone could not have produced it, and the only rational explanation is to be had in the interference of Divine agency. The perception of its miraculous character is a rational act of the mind, and is simply the application of the principle of causality with the methods of induction. The general rules governing the acceptance of testimony apply to miracles as to other facts of history. If we have certain evidence for the fact, we are bound to accept it. The evidence for miracles, as for historical facts in general, depends on the knowledge and veracity of the narrators, i.e., they who testify to the occurrence of the events must know what they tell and tell the truth. The extraordinary nature of the miracle requires more complete and accurate investigation. Such testimony we are not free to reject; otherwise we must deny all history whatsoever. We have no more rational warrant for rejecting miracles than for rejecting accounts of stellar eclipses. Hence, they who deny miracles have concentrated their efforts with the purpose of destroying the historical evidence for all miracles whatsoever and especially the evidence for the miracles of the Gospel.
Hume held that no testimony could prove miracles, for it is more probable that the testimony is false than that the miracles are true. But
· his contention that "a uniform experience", which is "a direct and full proof", is against miracles, is denied by Mill, provided an adequate cause -- i.e., God -- exists.
· Hume's "experience" may mean: (a) the experience of the individual, and his argument is made absurd (e.g., historic doubts about Napoleon) or (b) the experience of the race, which has become common property and the type of what may be expected. Now in fact we get this by testimony; many supernatural facts are part of this race experience; this supernatural part Hume prejudges, arbitrarily declares it untrue, which is the point to be proved and assumes that miraculous is synonymous with absurd. The past, so expurgated, is made the test of the future, and should prevent the consistent advocates of Hume from accepting the discoveries of science.
· Hard-pressed, Hume is forced to make the distinction between testimony contrary to experience and testimony not conformable to experience, and holds that the latter may be accepted -- e.g., testimony of ice to the Indian prince. But this admission is fatal to his position.
· Hume proceeds on the supposition that, for practical purposes, all the laws of nature are known, yet experience shows that this is not true.
· His whole argument rests upon the rejected philosophical principle that external experience is the sole source of knowledge, rests upon the discredited basis that miracles are opposed to the uniformity of nature as violations of natural laws, and was advanced through prejudice against Christianity. Hence later sceptics have receded from Hume's extreme position and teach, not that miracles cannot be proved, but that as a matter of fact they are not proved.
The attack by Hume on miracles in general has been applied to the miracles of the Bible, and has received added weight from the denial of Divine inspiration. Varying in form, its basic principle is the same, viz., the humanism of the Renaissanceapplied to theology. Thus we have:
(1) The interpretation theory
The old rationalism of Semler Eichhorn, de Wette, and Paulus, who held the credibility of the Bible records, but contended that they were a collection of writings composed by natural intelligence alone, and to be treated on the same plane with other natural productions of the human mind. They got rid of the supernatural by a bold interpretation of miracles as purely natural facts. This is called the "interpretation" theory, and appears today under two forms:
Modified rationalism, which teaches that we are warranted in accepting a very considerable portion of the Gospel narratives as substantially historical, without being compelled to believe in any miracles. Hence they give credence to the accounts of the demoniacs and healings, but allege that these wonders were wrought by, or in accordance with, natural law. Thus we have the electric theory of M. Corelli, the appeal to "moral therapeutics" by Matthew Arnold, and the psychological theory advanced by Prof. Bousset of Gottingen, in which he claims that Christ performed miracles by natural mental powers of a superior kind (cf. "N. World", March 1896). But the attempt to explain the miracles of the Gospel either by the natural powers of Christ, i.e., mental or moral superiority, or by peculiar states of the recipient, faith cure, and allied psychic phenomena, is arbitrary and not true to facts. In many of the miracles faith is not required, and is in fact absent this is shown, in the miracles of power, by the expressed fear of the Apostles, e.g., at Christ stilling the tempest (Mark, iv, 40), at Christ on the waters (Mark vi, 51), at the draught of fishes (Luke, v, 8), and in the miracles of expelling demons. In some miracles Christ requires faith, but the faith is not the cause of the miracle, only the condition of His exercising the power.
Others, like Holstein, Renan, and Huxley, follow de Wette, who explains the miracles as the emotional interpretation of commonplace events. They claim that the facts which occurred were substantially historical, but in the narrating were covered over with the interpretations of the writers. Hence, they say that, in studying the Gospels, we must distinguish between the facts as they actually took place and the subjective emotions of those who witnessed them, their strong excitement, tendency to exaggeration, and vivid imagination. Thus they appeal not to the "fallacies of testimony" so much as to the "fallacies of the senses". But this attempt to transform the Apostles into nervous visionaries cannot be held by an unbiased mind. St. Peter clearly distinguished between a vision (Acts, x, 17) and a reality (Acts, xii), and St. Paul mentions two cases of visions (Acts, xxii, 17; II Cor., xii), the latter by way of contrast with his ordinary missionary life of labours and sufferings (II Cor., xi). Renan even goes so far as to present the glaring inconsistency of a Christ remarkable, as he says, for moral beauty of life and doctrine, who nevertheless is guilty of conscious deception, as, e.g., in the make-believe raising of Lazarus. This teaching is in reality a denial of testimony. The miracles of Christ must be taken as a whole; and in the Gospel setting where they are presented as a part of his teaching and his life. On the ground of evidence there is no reason to make a distinction among them or to interpret them so that they become other than they are. The real reason is prejudgment on false philosophical grounds with a view to get rid of the supernatural element. In fact the conjectures and hypotheses proposed are far more improbable than the miracles themselves. Again, how thus explain the great miracle that the hero of a baseless legend, the impotent and deceitful Christ, could be come the founder of the Christian Church and of Christian civilization? Finally, this method violates the first principles of interpretation; for the New Testament writers are not allowed to speak their own language.
(2) The theory of Biblical Humanism
The fundamental idea of Hegel's metaphysic (viz., that existing things are the progressive manifestation of the idea, i.e., the absolute) gave a philosophical basis for the organic conception of the universe, i.e., the Divine as organic to the human. Thus revelation is presented as a human process, and history -- e.g., the Bible -- is a record of human experience, the product of a human life. This philosophy of history was applied to explain the miraculous in the Gospels and appears under two forms: the Tubingen School and the "Mystical" School.
(a) the Tubingen School
Baur regards the Hegelian process in its objective aspect, i.e., the facts as things. He held the books of the New Testament to be states through which the human life and thought of early Christianity had passed. He attempted to do with reference to the origin what Gibbon tried with reference to the spread of Christianity -- i.e., get rid of the supernatural by the tacit assumption that there were no miracles and by the enumeration of natural causes, chief of which was the Messianic idea to whichJesus accommodated Himself. The evolution element in Baur's Humanism, however, constrained him to deny that we possess contemporaneous documents of our Lord's life, to hold that the New Testament literature was the result of warring factions among the early Christians, and therefore of a much later date than tradition ascribes to it, and that Christ was only the occasional cause of Christianity. He accepted as genuine only the Epistles to the Galatians, Romans, I and II Corinthians, and the Apocalypse. But the Epistles admitted by Baur show that St. Paul believed in miracles and asserted the actual occurrence of them as well-known facts both in regard to Christ and in regard to himself and the other Apostles (e.g., Rom., xv, 18; I Cor., i, 22; xii, 10, II Cor., xii, 12, Gal., iii, 5, especially his repeated references to the Resurrection of Christ, I Cor., xv). The basis on which the Tubingen School rests, viz., that we possess no contemporaneous records of Christ's life, and that the New Testament writings belong to the second century, has been proved to be false by the higher criticisms. Hence Huxley admits that this position is no longer tenable (The Nineteenth Century, Feb., 1889), and in fact there is no longer a Tubingen School at Tubingen. Harnack says: "As regards the criticisms of the sources of Christianity, we stand unquestionably in a movement of return to tradition. The chronological framework in which tradition set the earliest documents is to be henceforth accepted in its main outlines" (The Nineteenth Cent., Oct., 1899). Hence Romanes said that the outcome of the battle on the Bible documents is a signal victory for Christianity (Thoughts on Religion, p. 165). Dr. Emil Reich speaks of the bankruptcy of the higher criticism ("Contemp. Rev.", April, 1905).
(b) The "Mythical" School
Strauss regarded the Hegelian process in its subjective aspect. The facts as matters of consciousness with the early Christians concerned him exclusively. Hence he regarded Christ within the Christian consciousness of the time, and held that Christ of the New Testament was the outcome of this consciousness. He did not deny a relatively small nucleus of historical reality, but contended that the Gospels, as we possess them, are mythical inventions or fabulous and fanciful embellishments and are to be regarded only as symbols for spiritual ideas, e.g., the Messianic idea. Strauss thus attempted to remove the miraculous -- or what he considered the unhistorical matter -- from the text. But this view was too fanciful long to hold currency after a careful study of the truthful, matter-of-fact character of the New Testament writings, and a comparison of them with the Apocrypha. Hence it has been rejected, and Strauss himself confessed to disappointment at the result of his labours (The Old and New Faith).
(3) The Critical Agnostic School
Its basis is the organic idea of the universe, but it views the world process apart from God, because reason cannot prove the existence of God, and therefore, to the Agnostic, He does not exist (e.g., Huxley); or to the Christian Agnostic, His existence is accepted on Faith (s.g., Baden-Powell). To both there is no miracle, for we have no way of knowing it. Thus Huxley admits the facts of miracles in the New Testament, but says that the testimony as to their miraculous character may be worthless, and strives to explain it by the subjective mental conditions of the writers ("The Nineteenth Cent.", Mar., 1889). Baden-Powell (in "Essays and Reviews"), Holtzmann (Die synoptischen Evangelien), and Harnack (The Essence of Christianity) admit the miracles as recorded in the Gospels, but hold that their miraculous character is beyond the scope of historical proof, and depends on the mental assumptions of the readers.
Criticism
The real problem of the historian is to state well-authenticated facts and give an explanation of the testimony. He should show how such events must have taken place and how such a theory only can explain them. He takes cognizance of all that is said about these events by competent witnesses, and from their testimony he draws the conclusion. To admit the facts and to deny an explanation is to furnish very great evidence for their historical truth, and to show qualities not consistent with the scientific historian.
(4) The theory of liberal Protestantism
(a) Older form
In its older form, this was advocated by Carlyle (Froude's "Life of Carlyle"), Martineau (Seal of Authority in Religion), Rathbone Greg (Creed of Christendom), Prof. Wm. H. Green (Works, III pp. 230, 253), proposed as a religious creed under the title of the "new Reformation" ("The Nineteenth Cent.", Mar., 1889) and popularized by Mrs. Humphry Ward in "Robert Elsmere." As the old Reformation was a movement to destroy the Divine authority of the Church by exalting the supernatural character of the Bible, so the new Reformation aimed at removing the supernatural element from the Bible and resting faith in Christianity on the high moral character of Jesus and the excellence of His moral teaching. It is in close sympathy with some writers on the science of religion who see in Christianity a natural religion, though superior to other forms. In describing their position as "a revolt against miraculous belief", its adherents yet profess great reverence for Jesus as "that friend of God and Man, in whom, through all human frailty and necessary imperfection, they see the natural head of their inmost life, the symbol of those religious forces in man which are primitive, essential and universal" ("The Nineteenth Cent.", Mar., 1889). By way of criticism it may be said that this school has its source in the philosophical assumption that the uniformity of nature has made the miracle unthinkable -- an assumption now discarded. Again, it has its basis in the Tubingen School which has been proved false, and it requires a mutilation of the Gospels so radical and wholesale that nearly every sentence has to be excised or rewritten. The miracles of Jesus are too essential a part of His life and teaching to be thus removed. We might as well expurgate the records of military achievements from the lives of Alexander or of Caesar. Strauss exposed the inconsistencies of this position, which he once held (Old Faith and the New), and von Hartmann considered the Liberal theologians as causing the disintegration of Christianity ("Selbstersetzung des Christ", 1888).
(b) Newer form
In its recent form, it has been advocated by the exponents of the psychological theory. Hence, where the old school followed an objective, this pursues a subjective method. This theory combines the basic teaching of Hegel, Schleiermacher, and Ritschl. Hegel taught that religious truths are the figurative representation of rational ideas; Schleiermacher taught that propositions of faith are the pious states of the heart expressed in language; Ritschl, that the evidence of Christian doctrine is in the "value judgment", i.e., the religious effect on the mind.; On this basis Prof. Gardner ("A Historical View of the New Test.", London, 1904) holds that no reasonable man would profess to disprove the Christian miracles historically; that in historical studies we must accept the principle of continuity as set forth by evolution, that the statements of the New Testament are based mainly on Christian experience, in which there is always an element of false theory; that we must distinguish between the true underlying fact and its defective outward expression; that this expression is conditioned by the intellectual atmosphere of the time, and passes away to give place to a higher and better expression. Hence the outward expression of Christianityshould be different now from what it was in other days. Hence, while miracles may have had their value for the early Christians, they have no value for us, for our experience is different from theirs. Thus M. Réville ("Liberal Christianity", London, 1903) says: "The faith of a liberal Protestant does not depend upon the solution of a problem of historical criticism. It is founded upon his own experience of the value and power of the Gospel of Christ", and "The Gospel of Jesus is independent of its local and temporary forms" (pp. 54, 58). All this, however, is philosophy, not history, it is not Christianity, but Rationalism. So it inverts the true standard of historical criticism -- viz., we should study past events in the light of their own surroundings, and not from the subjective feeling on the part of the historian of what might, could, or would have occurred. There is no reason to restrict these principles to questions of religious history; and if extended to embrace the whole of past history, they would lead to absolute scepticism.
VI. THE FACT
The Bible shows that at all times God has wrought miracles to attest the Revelation of His will.
(1) The miracles of the Old Testament reveal the Providence of God over His chosen people. They are convincing proof for the commission of Moses (Exod., iii, iv), manifest to the people that Jehovah is Sovereign Lord (Exod., x, 2, Deut., v, 25), and are represented as the "finger of God" and "the hand of God." God punishes Pharaoh for refusing to obey His commands given by Moses and attested by miracles, and is displeased with the infidelity of the Jews for whom He worked many miracles (Num., xiv). Miracles convinced the widow of Sarephta that Elias was "a man of God" (III Kings, xvii, 24), made the people cry out in the dispute between Elias and the prophets of Baal, "the Lord he is God" (III Kings xviii, 39), caused Naaman to confess that "there is no other God in all the earth, but only in Israel" (IV Kings, v, 15), led Nabuchodonosor to issue a public decree in honour of God upon the escape of the Three Children from the fiery furnace (Dan., iii), and Darius to issue a like decree on the escape of Daniel (Dan., v). The ethical element is conspicuous in the miracles and is in consonance with the exalted ethical character of Jehovah, "a king of absolute justice, whose love for his people was conditioned by a law of absolute righteousness, as foreign to Semitic as to Aryan tradition", writes Dr. Robertson Smith ("Religion of the Semites", p. 74, cf. Kuenen, Hibbert Lect., p. 124). Hence the tendency among recent writers on the history of religion to postulate the direct intervention of God through revelation as the only explanation for the exalted conception of the Deity set forth by Moses and the prophets.
(2) The Old Testament reveals a high ethical conception of God who works miracles for high ethical purposes, and unfolds a dispensation of prophecy leading up to Christ. In fulfillment of this prophecy Christ works miracles. His answer to the messengers of John the Baptist was that they should go and tell John what they had seen (Luke, vii, 22; cf. Isa., xxxv 5). Thus the Fathers of the Church, in proving the truth of the Christian religion from the miracles of Christ, join them with prophecy (Origen, "C. Celsum" I, ii, Irenaeus, Adv. haer. L, ii, 32; St. Augustine, "C. Faustum", XII). Jesus openly professed to work miracles. He appeals repeatedly to His "works" as most authentic and decisive proof of His Divine Sonship (John, v, 18-36; x, 24-37) and of His mission (John, xiv, 12), and for this reason condemns the obstinacy of the Jews as inexcusable (John, xv, 22, 24). He worked miracles to establish the Kingdom of God (Matt., xii, Luke, xi), gave to the Apostles (Matt., x, 8) and disciples (Luke, x, 9, 19) the power of working miracles, thereby instructing them to follow the same method, and promised that the gift of miracles should persist in the Church (Mark, xvi, 17). At the sight of His marvellous works, the Jews (Matt., ix, 8), Nicodemus (John, iii, 2), and the man born blind (John, ix, 33) confess that they must be ascribed to Divine power. Pfleiderer accepts the second Gospel as the authentic work of St. Mark, and this Gospel is a compact account of miracles wrought by Christ. Ewald and Weiss speak of the miracles of Christ as a daily task. Miracles are not accidental or external to the Christ of the Gospels; they are inseparably bound up with His supernatural doctrine and supernatural life -- a life and doctrine which is the fulfillment of prophecy and the source of Christian civilization. Miracles form the very substance of the Gospel narratives, so that, if removed, there would remain no recognizable plan of work and no intelligent portrait of the worker. We have the same evidence for miracles that we have for Christ. Dr. Holtzmann says that the very traits whose astonishing combination in one person presents the highest kind of historical evidence for His existence are indissolubly connected with miracles. Unless we accept miracles, we have no Gospel history. Admit that Christ wrought many miracles, or confess that we do not know Him at all -- in fact, that He never existed. The historical Christ of the Gospels stands before us remarkable in the charm of personality, extraordinary in the elevation of life and beauty of doctrine, strikingly consistent in tenor of life, exercising Divine power in varied ways and at every turn. He rises supreme over, and apart from, His surroundings and cannot be regarded as the fruit of individual invention or as the product of the age. The simplest clearest, only explanation is that the testimony is true. They who deny have yet to offer an explanation strong enough to withstand the criticism of the sceptics themselves.
(3) The testimony of the Apostles to miracles is twofold:
· They preached the miracles of Christ, especially the Resurrection. Thus St. Peter speaks of the "miracles, and wonders, and signs" which Jesus did as a fact well-known to the Jews (Acts, ii, 22), and as published through Galilee and Judea (Acts, x, 37). The Apostles profess themselves witnesses of the Resurrection (Acts, ii, 32), they say that the characteristic of an Apostle is that he be a witness of the Resurrection (Acts, i, 22), and upon the Resurrection base their preaching in Jerusalem (Acts, iii, 15; iv, 10; v, 30, x, 40), at Antioch (Acts, xiii, 30 sqq.), at Athens (Acts, xvii, 31), at Corinth (I Cor., xv), at Rome (Rom., vi, i), and in Thessalonica (I Thess., i 10).
· They worked miracles themselves, wonders and signs in Jerusalem (Acts, ii, 43), cure the lame (Acts, iii, xiv), heal the sick, and drive out demons (Acts, viii, 7, 8), raise the dead (Acts, xx, 10 sqq.). St. Paul calls the attention of the Christiansat Rome to his own miracles (Rom., xv, 18,19), refers to the well-known miracles performed in Galatia (Gal., iii, 5), calls the Christians of Corinth to witness the miracles he worked among them as the signs of his apostleship (II Cor., xii, 12), and gives to the working of miracles a place in the economy of the Christian Faith (I Cor., xii). Thus the Apostles worked miracles in their missionary journeys in virtue of the power given them by Christ (Mark, iii 15) and confirmed after HisResurrection (Mark xvi, 17).
(4) Dr. Middleton holds that all miracles ceased with the Apostles. Mozley and Milman ascribe later miracles to pious myths, fraud, and forgery. Trench admits that few points present greater difficulty than the attempt to determine the exact period when the power of working miracles was withdrawn from the Church. This position is one of polemical bias against the Catholic Church, just as presumptions of various kinds are behind all attacks on the miracles of scripture. Now we are not obliged to accept every miracle alleged as such. The evidence of testimony is our warrant, and for miracles of church history we have testimony of the most complete kind. If it should happen that, after careful investigation, a supposed miracle should turn out to be no miracle at all, a distinct service to truth would be rendered. Throughout the course of church history there are miracles so well authenticated that their truth cannot be denied. Thus St. Clement of Rome and St. Ignatius of Antioch speak of the miracles wrought in their time. Origen says he has seen examples of demons expelled, many cures effected, and prophecies fulfilled ("C. Celsum", I, II, III, VII). Irenaeus taunts the magic-workers of his day that "they cannot give sight to the blind nor hearing to the deaf, nor put to flight demons; and they are so far from raising the dead as Our Lord did, and the Apostles, by prayer, and as is most frequently done among the brethren, that they even think it impossible" (Adv. haer., II). St. Athanasius writes the life of St. Anthony from what he himself saw and heard from one who had long been in attendance on the saint. St. Justin in his second apology to the Roman Senate appeals to miracles wrought in Rome and well attested.Tertullian challenges the heathen magistrates to work the miracles which the Christians perform (Apol., xxiii); St. Paulinus, in the life of St. Ambrose, narrates what he has seen. St. Augustine gives a long list of extraordinary miracles wrought before his own eyes, mentions names and particulars, describes them as well known, and says they happened within two years before he published the written account (De civit. Dei., XXII, viii; Retract., I, xiii). St. Jerome wrote a book to confute Vigilantius and prove that relics should be venerated, by citing miracles wrought through them. Theodoret published the life of St. Simon Stylites while the saint was living, and thousands were alive who had been eyewitnesses of what had happened. St. Victor, Bishop of Vita, wrote the history of the African confessors whose tongues had been cut out by command of Hunneric, and who yet retained the power of speech, and challenges the reader to go to Reparatus, one of them then living at the palace of the Emperor Zeno. From his own experience Sulpicius Severus wrote the life of St. Martin of Tours. St. Gregory the Great writes to St. Augustine of Canterbury not to be elated by the many miracles God was pleased to work through his hands for the conversion of the people of Britain. Hence Gibbon says, "The Christian Church, from the time of the Apostles and their disciples, has claimed an uninterrupted succession of miraculous powers, the gift of tongues, of visions and of prophecy, the power of expelling demons, of healing the sick and of raising the dead" (Decline and Fall, I, pp. 264, 288), thus miracles are so interwoven with our religion, so connected with its origin, its promulgation its progress and whole history, that it is impossible to separate them from it. The existence of the Church, the kingdom of God on earth, in which Christ and His Holy Spirit abide, rendered illustrious by the miraculous lives of saints of all countries and all times, is a perpetual standing witness for the reality of miracles (Bellar., "De notis eccl.", LIV, xiv). The well-attested records are to be found in the official Processes for the canonization of saints. Mozley held that an enormous distinction exists between the miracles of the Gospel and those of church history, through the false notion that the sole purpose of miracles was the attestation of revealed truth: Newman denies the contention and shows that both are of the same type and as well-authenticated by historical evidence.
VII. PLACE AND VALUE OF THE GOSPEL MIRACLES
In studying the Gospel miracles we are impressed by the accounts given of their multitude, and by the fact that only a very small proportion of them is related by the Evangelists in detail; the Gospels speak only in the most general terms of the miracles Christ performed in the great missionary journeys through Galilee and Judea. We read that the people, seeing the things which He did, followed Him in crowds (Matt., iv., 25), to the number of 5000 (Luke, ix, 14) so that He could not enter the cities, and His fame spread from Jerusalem through Syria (Matt., iv, 24). His reputation was so great that the chief priests in council speak of Him as one who "doth many miracles" (John, xi, 47), the disciples at Emmaus as the "prophet, mighty in work and word before God and all the people" (Luke, xxiv, 19), and St. Peter describes Him to Cornelius as the wonder-working preacher (Acts, x, 38). Out of the great mass of miraculous events surrounding our Lord's person, the Evangelists made a selection. True, it was impossible to narrate all (John, xx, 30). Yet we can see in the narrated miracles a twofold reason for the selection.
(1) The great purpose of the Redemption was the manifestation of God's glory in the salvation of man through the life and work of His Incarnate Son. Thus it ranks supreme among the works of God's Providence over men. This explains the life and teaching of Christ; it enables us to grasp the scope and plan of His miracles. They can be considered in relation to the office and person of Christ as Redeemer. Thus
· they have their source in the hypostatic union and follow on the relation of Christ to men as Redeemer. In them we can see references to the great redemption work He came to accomplish. Hence the Evangelists conceive Christ's miraculous power as an influence radiating from Him (Mark, v, 30; Luke, vi 19), and theologians call the miracles of Christ theandrical works.
· Their aim is the glory of God in the manifestation of Christ's glory and in the salvation of men, as e.g. in the miracle of Cana (John, ii, 11), in the Transfiguration (Matt., xvii), the Resurrection of Lazarus (John, xi, 15), Christ's last prayer for the Apostles (John, xvii), the Resurrection of Christ (Acts, x, 40). St. John opens his Gospel with the Incarnation of the Eternal Word and adds, "we saw his glory" (John i, 14). Hence Irenaeus (Adv. haer., V) and Athanasius (Incarn.) teach that the works of Christ were the manifestations of the Divine Word who in the beginning made all things and who in the Incarnation displayed His power over nature and man, as a manifestation of the new life imparted to man and a revelation of the character and purposes of God. The repeated references in the Acts and in the Epistles to the "glory of Christ" have relation to His miracles. The source and purpose of the miracles of Christ is the reason for their intimate connection with His life and teaching. A saving and redeeming mission was the purpose of the miracles, as it was of the doctrine and life of the eternal Son of God.
· Their motive was mercy. Most of Christ's miracles were works of mercy. They were performed not with a view to awe men by the feeling of omnipotence, but to show compassion for sinful and suffering humanity. They are not to be regarded as isolated or transitory acts of sympathy, but as prompted by a deep and abiding mercy which characterizes the office of Saviour. The Redemption is a work of mercy, and the miracles reveal the mercy of God in the works of His Incarnate Son (Acts, x, 38).
· Hence we can see in them a symbolical character. They were signs, and in a special sense they signified by the typical language of external facts, the inward renewal of the soul. Thus, in commenting on the miracle of the widow's son at Naim, St. Augustine says that Christ raised three from the death of the body, but thousands from the death of sin to the life of Divine grace (Serm. de verbis Dom., xcviii, al. xliv).
The relief which Christ brought to the body represented the deliverance He was working on souls. His miracles of cures and healings were the visible picture of His spiritual work in the warfare with evil. These miracles, summarized in the answer of Jesus to the messengers of John (Matt., xi 5), are explained by the Fathers of the Church with reference to the ills of the soul (ST III:44). The motive and meaning of the miracles explain the moderation Christ showed in the use of His infinite power. Repose in strength is a sublime trait in the character of Jesus; it comes from the conscious possession of power to be used for the good of men. Rousseau confesses "All the miracles of Jesus were useful without pomp or display, but simple as His words, His life, His whole conduct" (Lettr. de la Montag., pt. I, lett. iii). He does not perform them for the sake of being a mere worker of miracles. Everything He does has a meaning when viewed in the relation Christ holds to men. In the class known as miracles of power Jesus does not show a mere mental and moral superiority over ordinary men. In virtue of His redeeming mission He proves that He is Lord and Master of the forces of nature. Thus by a word He stills the tempest, by a word He multiplied a few loaves and fishes so that thousands feasted and were filled, by a word He healed lepers, drove out demons, raised the dead to life, and finally set the great seal upon His mission by rising from death, as He had explicitly foretold. Thus Renan admits that "even the marvellous in the Gospels is but sober good sense compared with that which we meet in the Jewish apocryphal writings or the Hindu or European mythologies" (Stud. in Hist. of Relig., pp. 177 203).
· Hence the miracles of Christ have a doctrinal import. They have a vital connection with His teaching and mission, illustrate the nature and purpose of His kingdom, and show a connection with some of the greatest doctrines and principles of His Church. Its catholicity is shown in the miracles of the centurion's servant (Matt., viii) and the Syro-phoenician woman (Mark, vii). The Sabbatical miracles reveal its purpose, i.e., the salvation of men, and show that Christ's kingdom marks the passing of the Old Dispensation. His miracles teach the power of faith and the answer given to prayer. The central truth of His teaching was life. He came to give life to men, and this teaching is emphasized by raising the dead to life, especially in the case of Lazarus and His own Resurrection. The sacramental teaching of the miracles is manifested in the miracle of Cana (John, ii), in the cure of the paralytic, to show he had the power to forgive sins [and he used this power (Matt., ix) and gave it to the Apostles (John, xx, 23) ], in the multiplication of the loaves (John, vi) and in raising the dead. Finally, the prophetic element of the fortunes of the individual and of the Church is shown in the miracles of stilling the tempest, of Christ on the waters, of the draught of fishes, of the didrachma and the barren fig tree. Jesus makes the miracle of Lazarus the type of the General Resurrection, just as the Apostles take the Resurrection of Christ to signify the rising of the soul from the death of sin to the life of grace, and to be a pledge and prophecy of the victory over sin and death and of the final resurrection (I Thess., iv).
(2) The miracles of Christ have an evidential value. This aspect naturally follows from the above considerations. In the first miracle at Cana He "manifested His glory", therefore the disciples "believed in Him" (John, ii, 11). Jesus constantly appealed to His "works" as evidences of His mission and His divinity. He declares that His miracles have greater evidential value than the testimony of John the Baptist (John, v, 36); their logical and theological force as evidences is expressed by Nicodemus (John, iii, 2). And to the miracles Jesus adds the evidence of prophecy (John v, 31). Now their value as evidences for the people then living is found not only in the display of omnipotence in His redeeming mission but also in the multitude of His works. Thus the unrecorded miracles had an evidential bearing on His mission. So we can see an evidential reason for the selection of the miracles as narrated in the Gospels.
· This selection was guided by a purpose to make clear the main events in Christ's life leading up to the Crucifixion and to show that certain definite miracles (e.g., the cure of the lepers, the casting out of demons in a manner marvelously superior to the exorcisms of the Jews, the Sabbatical miracles, the raising of Lazarus) caused the rulers of the Synagogue to conspire and put Him to death.
· A second reason for the selection was the expressed purpose to prove that Jesus was the Son of God (John, xx, 31).
Thus, for us, who depend on the Gospel narratives, the evidential value of Christ's miracles comes from a comparatively small number related in detail, though of a most stupendous and clearly supernatural kind, some of which were performed almost in private and followed by the strictest injunctions not to publish them. In considering them as evidences in relation to us now living, we may add to them the constant reference to the multitude of miracles unrecorded in detail, their intimate connection with our Lord's teaching and life, their relation to the prophecies of the Old Testament, their own prophetic character as fulfilled in the development of His kingdom on earth.
VIII. SPECIAL PROVIDENCES
Prayer is a great fact, which finds expression in a persistent manner and enters intimately into the life of humanity. So universal is the act of prayer that it seems an instinct and part of our being. It is the fundamental fact of religion, and religion is a universal phenomenon of the human race. Christian philosophy teaches that in his spiritual nature man is made to the image and likeness of God, therefore his soul instinctively turns to his Maker in aspirations of worship, of hope, and of intercession.
The real value of prayer has been a vital subject for discussion in modern times. Some hold that its value lies only in its being a factor in the culture of the moral life, by giving tone and strength to character. Thus Professor Tyndall, in his famous Belfast address, proposed this view, maintaining that modern science has proved the physical value of prayer to be unbelievable (Fragments of Science). He based his contention on the uniformity of nature. But this basis is now no longer held as an obstacle to prayer for physical benefits. Others, like Baden-Powell (Order of Nature) admit that God answers prayer for spiritual favours, but denies its value for physical effects. But his basis is the same as that of Tyndall, and besides an answer for spiritual benefits is in fact an interference on the part of God in nature.
Now Christian philosophy teaches that God, in answer to prayer confers not only spiritual favours but at times interferes with the ordinary course of physical phenomena, so that, as a result, particular events happen otherwise than they should. This interference takes place in miracles and special providences.
When we kneel to pray we do not always beg God to work miracles or that our lives shall be constant prodigies of His power. The sense of our littleness gives an humble and reverential spirit to our prayer. We trust that God, through His Infinite knowledge and power, will in some way best known to Him bring about what we ask. Hence, by special providences we mean events which happen in the course of nature and of life through the instrumentality of natural laws. We cannot discern either in the event itself or in the manner of its happening any deviation from the known course of things. What we do know, however, is that events shape themselves in response to our prayer. The laws of nature are invariable, yet one important factor must not be forgotten: that the laws of nature may produce an effect, the same conditions must be present. If the conditions vary, then the effects also vary. By altering the conditions, other tendencies of nature are made predominant, and the forces which otherwise would work out their effects yield to stronger forces. In this way our will interferes with the workings of natural forces and with human tendencies, as is shown in our intercourse with men and in the science of government.
Now, if such power rests with men, can God do less? Can we not believe that, at our prayer, God may cause the conditions of natural phenomena so to combine that, through His special agency, we may obtain our heart's desire and yet so that, to the ordinary observer, the event happens in its ordinary place and time. To the devout soul, however, all is different. He recognizes God's favour and is devoutly thankful for the fatherly care. He knows that God has brought the event about in some way. When, therefore, we pray for rain or to avert a calamity, or to prevent the ravages of plague, we beg not so much for miracles or signs of omnipotence: we ask that He who holds the heavens in His hands and who searches the abyss will listen to our petitions and, in His own good way, bring about the answer we need.
JOHN T. DRISCOLL 
Transcribed by Don Ross

Miracle Plays and Mysteries[[@Headword:Miracle Plays and Mysteries]]

Miracle Plays and Mysteries
These two names are used to designate the religious drama which developed among Christian nations at the end of the Middle Ages. It should be noted that the word "mystery" has often been applied to all Christian dramas prior to the sixteenth century, whereas it should be confined to those of the fifteenth century, which represent the great dramatic effort anterior to the Renaissance. Before this period dramatic pieces were called "plays" or "miracles". The embryonic representations, at first given in the interior of the churches, have been designated as liturgical dramas.
LITURGICAL DRAMA
The origin of the medieval drama was in religion. It is true that the Church forbade the faithful during the early centuries to attend the licentious representations of decadent paganism. But once this immoral theatre had disappeared, the Church allowed and itself contributed to the gradual development of a new drama, which was not only moral, but also edifying and pious. On certain solemn feasts, such as Easter and Christmas the Office was interrupted, and the priests represented, in the presence of those assisting, the religious event which was being celebrated. At first the text of this liturgical drama was very brief, and was taken solely from the Gospel or the Office of the day. It was m prose and in Latin. But by degrees versification crept m. The earliest of such dramatic "tropes" (q.v.) of the Easter service are from England and date from the tenth century. Soon verse pervaded the entire drama, prose became the exception, and the vernacular appeared beside Latin. Thus, in the French drama of the "Wise Virgins" (first half of the twelfth century), which does little more than depict the Gospel parable of the wise and foolish virgins, the chorus employs Latin while Christ and the virgins use both Latin and French, and the angel speaks only in French. When the vernacular had completely supplanted the Latin, and individual inventiveness had at the same time asserted itself, the drama left the precincts of the Church and ceased to be liturgical without, however, losing its religious character. This evolution seems to have been accomplished in the twelfth century. With the appearance of the vernacular a development of the drama along national lines became possible. Let us first trace this development in France.
PLAYS AND MIRACLES OF THE TWELFTH AND THIRTEENTH CENTURIES
The first French drama offered by the twelfth century is called "Adam", and was written by an Anglo-Norman author whose name is unknown. The subject extends from the Fall in the terrestrial Paradise to the time of the Prophets who foretell the Redeemer, relating in passing the history of Cain and Abel. It is written in French, though the directions to the actors are in Latin. It was played before the gate of the church. From the thirteenth century we have the "Play of St. Nicholas" by Jean Bodel, and the "Miracle of Theophilus" by Rutebeuf. Jean Bodel was a native of Arras, and followed St. Louis on the crusade to Egypt. He lays the scene of his play in the East, and mingles with heroic episodes of the crusades realistic pictures taken from taverns. His drama concludes with a general conversion of the Mussulmans secured through a miracle of St. Nicholas. Rutebeuf, who flourished in the second half of the thirteenth century, was born in Champagne but lived in Paris. Though at first a gambler and idler, he seems to have ended his days in a cloister. His miracle depicts the legend, so famous in the Middle Ages, of Theophilus, the oeconomus of the Church of Adana in Cilicia, who on losing his office bartered his soul to the devil for its recovery, but, having repented, obtained from the Blessed Virgin the miraculous return of the nefarious contract.
MIRACLES OF OUR LADY
Save for the play of Griseldis, whose heroine, a poor shepherdess, married to the Marquis de Saluces, is subjected to cruel trials by her husband, and through the protection of St. Agnes triumphs over all obstacles, the entire dramatic activity of the fourteenth century was devoted to the miracles of Our Lady. Forty-two specimens of this style of drama are extant. Herein the Blessed Virgin saves or consoles through marvellous intervention those who are guiltless and unfortunate and sometimes great sinners who have confidence in her. The author or authors of these works are unknown.
THE MYSTERIES
The fifteenth century is the century of the "mysteries". The word is doubtless derived from the Latin ministerium and means "act." In the Middle Ages sacred dramas were also called by other names, in Italy funzione, in Spain autos (acts). Even today we say "drama", a word of analogous signification. But the dramatic and the dogmatic mysteries were soon confused, and it was thought that the former derived their name from the latter because the plays frequently took for subject the mysteries of Christian belief. However, the mysteries were often devoted to a saint, and, in exceptional cases, even represented matters which were not religious. Thus we have the "Mystery of the Siege of Orleans", and even the "Mystery of the Destruction of Troy", the only two profane mysteries which have been preserved. The mysteries may be grouped under three cycles, that of the Old Testament, that of the New Testament, and that of the saints. It must be borne in mind that in all these the authors mingled truth and legend without distinction. The most celebrated of these were the passion plays, by which must be understood not only the plays devoted to the Passion properly so called, but also those which set forth the complete history of the Saviour. From 1400 to 1550 the authors were numerous, about a hundred of them are known, many of them priests.
At first somewhat short, the dramas eventually became very long. Thus Arnoul Greban, canon of the church of Le Mans, wrote about 1450 a "Passion" consisting of about 35,000 verses. This play was still further developed more than thirty years later by a physician of Angers, Jean Michel, whose work was the most famous and the best of its kind. The same Greban and his brother Simon, a monk of St. Riquier, composed together an enormous mystery of the "Acts of the Apostles", consisting of nearly 62,000 verses, which was played in its entirety at Bourges, the performance lasting forty days. The number of verses of mysteries still extant exceeds 1,000,000, and an equally large number may have been lost. These pieces were not played by professional actors, but by dramatic associations which were formed in all large towns for the purpose of representing them. Some were permanent, such as the "Confrerie de la Passion", which in 1402 secured the monopoly of the representations in Paris. For the people of the middle classes, artisans, and priests (all ranks in this matter being equal), it was an enviable honour to take part in this religious performance. To play it they condemned themselves to a labour to which few of our contemporaries would care to submit. In some "passions" the actor who represented Christ had to recite nearly 4000 lines. Moreover, the scene of the crucifixion had to last as long as it did in reality. It is related that in 1437 the curé Nicolle, who was playing the part of Christ at Metz, was on the point of dying on the cross, and had to be revived in haste. During the same representation another priest, Jehan de Missey, who was playing the part of Judas, remained hanging for so long that his heart failed and he had to be cut down and borne away.
As regards the aesthetic side of this drama, modern standards should not be applied. This theatre does not even offer unity of action, for the scenes are not derived from one another: they succeed one another without any other unity than the interest which attaches to the chief personage and the general idea of eternal salvation, whether of a single man or of humanity, which constitutes the common foundation of the picture. Moreover, side by side with pathetic and exalted scenes are found others which savour of buffoonery. The plays used as many as one, two, and even five hundred characters, not counting the chorus, and they were so long that they could not be played on one occasion. This is true at least of the mysteries dating from the middle of the fifteenth century; on the other hand, the oldest of them and the miracles were rather short. Two faults have at every period characterized this dramatic style--weakness and wordiness. The poets said things as they occurred to them, without display of selection, gradation, or taste. They had facility, but they abused it and never amended. Furthermore, in the drawing of character there was no art whatever. The dramas of the Middle Ages are simply grand and animated spectacles. Doubtless their authors sometimes, though rarely, succeeded in fittingly depicting the patience and meekness of the august Victim of the Passion. In this they were assisted by recollections of the Gospel. More often they succeeded in attractively interpreting the complex emotions experienced by the soul of the Blessed Virgin, but as a definite object the analysis of the soul did not occupy them at all.
A few words may be said as to the manner of representation and technic. Places were indicated by vast scenery, rather than really represented. Two or three trees, for example, represented a forest, and although the action often changed from place to place the scenery did not change, for it showed simultaneously all the various localities where the characters successively appeared in the course of the drama, and which were thus in close proximity, even though in reality they were often far removed from each other. For the rest nothing was neglected to attract the eye. If the scenery was immovable, it was very rich and secrets of theoretical mechanism often produced surprising and fairy-like effects. The actors were richly dressed, each defrayed the cost of his own costume and looked more for beauty than for truth. The subject-matter admitted of the marvellous and was borrowed from religion. For the rest there was some difference between the miracles and the mysteries. The miracles emphasized the supernatural intervention of a saint or the Blessed Virgin the events might be infinitely varied, and this afforded the authors a wide field of which, however, they did not take full advantage, though they incidentally supply us a host of details regarding the manners of the times which are not found elsewhere.
The mysteries, at least in the Old and New Testament cycles, followed a previously traced out path from which they could with difficulty depart since the foundation was borrowed from Holy Scripture. The traditional doctrine and the august characters of the chief personages had to be respected. But, to offset this handicap, what exalted, dramatic, and affecting subjects were theirs! These poets recalled not only the events of this world, but depicted before their audience the terrors and the hopes of the next. They set forth at the same time heaven, earth, and hell, and this enormous subject gave occasion for scenes of powerful interest. The scenes of the Passion are surely the most wonderful the most moving, and the most beautiful that can be enacted on earth. The poet lacked art, but he was saved by his subject, as Sainte-Beuve himself has observed, and from time to time he became sublime despite himself. And what the spectator saw represented was not fiction, but the holy realities which from his childhood he had learned to venerate. What was put before his eyes was most calculated to affect him, the doctrines of his faith the consolations it afforded in the sorrows of this life, and the immortal joys it promised in the next. Hence the great success of these religious performances. The greatest celebration a city could indulge in on a solemn occasion was to play the Passion. On this occasion the entire populace crowded into the enormous theatre, the city was deserted, and it was necessary to organize bands of armed citizens to protect the deserted houses against robbery. This custom endured until 1548, when the Parliament of Paris forbade the Confreres de la Passion to play thenceforth "the Sacred mysteries". The prohibition was due to the opposition of the Protestants against the mixing of comedy and fabulous traditions with Biblical teachings. These attacks aroused the scruples of some Catholics, and the judiciary considered it time to interfere. The mysteries perished; for the example of Paris, where they were forbidden to be played, was by degrees followed by the provinces Thus the religious drama of the Middle Ages disappeared in France at the height of its success.
ENGLAND
There is no record of any religious drama in England previous to the Norman Conquest. About the beginning of the twelfth century we hear of a play of St. Catharine performed at Dunstable by Geoffroy, later abbot of St. Albans, and a passage in Fitzstephen's "Life of Becket" shows that such plays were common in London about 1170. These were evidently "miracle plays",though for England the distinction between miracles and mysteries is of no importance, all religious plays being called "miracles". Of miracle plays in the strict sense of the word nothing is preserved in English literature. The earliest religious plays were undoubtedly in Latin and French. The oldest extant miracle in English is the "Harrowing of Hell" (thirteenth century). Its subject is the apocryphal descent of Christ to the hell of the damned, and it belongs to the cycle of Easter-plays. From the fourteenth century dates the play of "Abraham and Isaac". A great impetus was again given to the religious drama in England as elsewhere by the institution of the festival of Corpus Christi (1264; generally observed since 1311) with its solemn processions. Presently the Eastern and Christmas cycles were joined into one great cycle representing the whole course of sacred history from the Creation to the Last Judgment. Thus arose the four great cycles still extant and known as the Towneley, Chester, York, and Coventry plays, the last three designated from the place of their performance. The Towneley mysteries owe their name to the fact that the single manuscript in which they are preserved was long in the possession of the Towneley family. They were performed, it seems, at Woodkirk, near Wakefield. These cycles are very heterogeneous in character, the plays being by different authors. In their present form the number of plays in the cycles is: Towneley 30 (or 31), Chester 24, York 48 Coventry 42. Four other plays are also preserved in the Digby codex at Oxford. The so called "moralities" (q. v.) are a later offshoot of the "miracles". These aim at the inculcation of ethical truths and the dramatis personae are abstract personifications, such as Virtue, Justice, the Seven Deadly Sins, etc. The character called "the Vice" is especially interesting as being the precursor of Shakespeare's fool. After the Reformation the miracle plays declined, though performances in some places are on record as late as the seventeenth century.
GERMANY
In Germany the religious drama does not show a development on as grand a scale as in France or England. The oldest extant plays hail from Freisingen and date from the eleventh century. They are in Latin and belong to the Christmas cycle. Religious dramas were early taken up by the schools and performed by travelling scholars, and this tended to secularize them. The great Tegernsee play of "Antichrist" (about 1160) shows this influence. It is in Latin, but is pervaded by strong national feeling and devoted to the glorification of the German imperial power. German songs interspersed in the Latin text are found in a Passion play preserved in a manuscript Of the thirteenth century from Benedictbeuren. The oldest Easter-play wholly in German dates from the beginning of the thirteenth century and hails from Muri, Switzerland. Unfortunately, it is preserved only in fragmentary form. During the fourteenth and fifteenth centuries the religious drama flourished greatly, and specimens are extant from all parts of German territory, in High as well as Low German dialects. We also meet with attempts at a comprehensive representation of the whole of sacred history in the manner of the great English cycles--e.g., in the Corpus Christi plays of Eger and Kunzelsau in Swabia (both from fifteenth century). Subjects taken from Old Testament history are not frequently met with. Of dramatic versions of New Testament parables the "Play of the Wise and Foolish Virgins", performed at Eisenach in 1322, is particularly famous on account of its tragic outcome. Landgrave Frederick of Thuringia, who was a spectator, was plunged into despair over the failure of the Blessed Virgin to save the foolish virgins, and brooding over this is said to have brought on a stroke of apoplexy, to which he succumbed in 1324. Of German miracles dealing with legend few are preserved. Of miracles in praise of Our Blessed Lady we have a Low German play of Theophilus and the well-known play of "Frau Jutten" (1480) by a cleric of Mülhausen named Theoderich Schernberg. It is the story of an ambitious woman who assumes man's disguise and attains to high ecclesiastical office, finally to the papacy itself; but her crimes are at last discovered, whereupon she submits to the most rigorous penance and is ultimately saved through the intercession of the Blessed Virgin. In Germany, as in England and France the Reformation sapped the life of the medieval religious drama. Plays continued to be produced, but the drama was often used for polemical purposes. In Catholic parts of the country the traditional performances of passion plays have been kept up even to the present. (See article on PASSION PLAYS.)
NETHERLANDS
Of miracle plays and mysteries in the Netherlands few have been preserved. One of the best-known is the miracle "Van Sinte Trudo", written about 1550 by Christian Fastraets. The performance of such plays in the Netherlands was undertaken by associations formed for that purpose, especially the Rederijkerskamers (Rederijker corrupted from Rhetorica), which sprang into existence at the end of the fourteenth century. Besides the mysteries and miracles, the Netherlands also have "Spelen van Sinne", symbolical plays corresponding to the moralities.
EDITIONS OF TEXTS
A. French
Monmerqué et Michel, "Le Théâtre français au moyen âge" (Paris 1839); de Montaiglon, "Ancien théâtre français" (3 vols., Paris, 1854); Fournier, "Le théâtre francais avant la Renaissance" (Paris, 1872!; G. Paris et U. Robert, "Miracles de Notre-Dame" (8 vols. Paris 1876-93)- Rotschild et Picot, "Le Mistère du Vieil Testament" (6 vols., Paris, 1888-91), Paris et Raynaud, "Le Mystère de la Passion d'A. Greban" (Paris, 1878).
B. English
Towneley plays, edited by Paine and Gordon (London, 1836), Coventry, ed. by Halliwell (London, 1841) - Chester, by Wright (2 vols., London, 1843 47)- York Plays, by L. T. Smith (Oxford, 1885). Selections in Manly, "Specimens of Preshakespearean Drama" (3 vols., Boston and London, 1900), and Pollard, "English Miracle Plays, Moralities and Interludes" (Oxford, 1895).
C. German
Mone, "Altdeutsche Schauspiele" (Quedlinburz-Leipzig, 1841) and "Schauspiele des Mittelalters" (Karlsruhe, 1846); Froning "Das Drama des Mittelalters" in Kürschner's "Deutsche Nationalliteratur", XIV (Stuttgart, 1891).
GEORGES BERTRIN & ARTHUR F.J. REMY 
Transcribed by Tomas Hancil

Miraculous Medal[[@Headword:Miraculous Medal]]

Miraculous Medal
The devotion commonly known as that of the Miraculous Medal owes its origin to Zoe Labore, a member of the Daughters of Charity of St. Vincent de Paul, known in religion as Sister Catherine [Note: She was subsequently canonized], to whom the Blessed Virgin Mary appeared three separate times in the year 1830, at the mother-house of the community at Paris. The first of these apparitions occurred 18 July, the second 27 November, and the third a short time later. On the second occasion, Sister Catherine records that the Blessed Virgin appeared as if standing on a globe, and bearing a globe in her hands. As if from rings set with precious stones dazzling rays of light were emitted from her fingers. These, she said, were symbols of the graces which would be bestowed on all who asked for them. Sister Catherine adds that around the figure appeared an oval frame bearing in golden letters the words "O Mary, conceived without sin, pray for us who have recourse to thee"; on the back appeared the letter M, surmounted by a cross, with a crossbar beneath it, and under all the Sacred Hearts of Jesus and Mary, the former surrounded by a crown of thorns, and the latter pierced by a sword.
At the second and third of these visions a command was given to have a medal struck after the model revealed, and a promise of great graces was made to those who wear it when blessed. After careful investigation, M. Aladel, the spiritual director of Sister Catherine, obtained the approval of Mgr. de Quelen, Archbishop of Paris, and on 30 June, 1832, the first medals were struck and with their distribution the devotion spread rapidly. One of the most remarkable facts recorded in connection with the Miraculous Medal is the conversion of a Jew, Alphonse Ratisbonne (q.v.) of Strasburg, who had resisted the appeals of a friend to enter the Church. M. Ratisbonne consented, somewhat reluctantly, to wear the medal, and being in Rome, he entered, by chance, the church of Sant' Andrea delle Fratte and beheld in a vision the Blessed Virgin exactly as she is represented on the medal; his conversion speedily followed. This fact has received ecclesiastical sanction, and is recorded in the office of the feast of the Miraculous Medal. In 1847, M. Etienne, superior-general of the Congregation of the Mission, obtained from Pope Pius IX the privilege of establishing in the schools of the Sisters of Charity a confraternity under the title of the Immaculate Conception, with all the indulgences attached to a similar society established for its students at Rome by the Society of Jesus. This confraternity adopted the Miraculous Medal as its badge, and the members, known as the Children of Mary, wear it attached to a blue ribbon. On 23 July, 1894, Pope Leo XIII, after a careful examination of all the facts by the Sacred Congregation of Rites, instituted a feast, with a special Office and Mass, of the Manifestation of the Immaculate Virgin under the title of the Miraculous Medal, to be celebrated yearly on 27 November by the Priests of the Congregation of the Mission, under the rite of a double of the second class. For ordinaries and religious communities who may ask the privilege of celebrating the festival, its rank is to be that of a double major feast. A further decree, dated 7 September, 1894, permits any priest to say the Mass proper to the feast in any chapel attached to a house of the Sisters of Charity.
JOSEPH GLASS 
Transcribed by Michael T. Barrett 
Dedicated to the past and present members of the Children of Mary

Miserere[[@Headword:Miserere]]

Miserere
The first word of the Vulgate text of Psalm 1 (Hebrew, li). Two other Psalms (lv and lvi) begin with the same word, and all three continue with mei, Deus (Have mercy on me, O God). In alphabetical indexes to the (Latin) Psalms they are inter-distinguished by the fourth word, which in Ps. 1 is secundum, Ps. 1v, quoniam, in Ps. lvi, miserere: so that Ps. l will appear as "Miserere . . . secundum". So liturgically and musically pre-eminent is Ps. 1, however, that it is commonly referred to as the Miserere, without further qualification. The psalm has a title which is one of the best authenticated of all, as it is found in the Hebrew, the Greek, and the Latin, and which in the Vulgate reads: "In finem, Psalmus David, Cum venit ad eum Nathan propheta, quando intravit ad Bethsabee." This title forms vv. 1 and 2 of the psalm, and refers to the sin of David (II Kings, xi) and to the reproaches and warnings of the prophet Nathan (II Kings, xii). Some commentators think that the last two verses of the psalm were added in the time of the Captivity. Delitzsch nevertheless considers them quite admissible in the mouth of David, arguing that the Hebrew word for "build" means not only "to rebuild", but "to complete what is being built", and that Solomon's wall (III Kings, iii, 1) can be regarded as a fulfilment of David's prayer "that the walls of Jerusalem may be built up". (Cf. the appended bibliography, which gives the suffrages of some recent Catholic commentators to the traditional ascription, in addition to the opinions of several of the more recent non-Catholic commentators.)
The Miserere has a most prominent place in the Divine Office and in various ceremonies. It is the first psalm at Lauds in all the ferial (week-day) Offices throughout the year, outside of Paschal Time, and in the Sunday Offices from Septuagesima to Palm Sunday inclusive. It holds the same place in the Office of the Dead. It is the psalm chosen for the preces feriales at Vespers for all the weekdays in Lent with the exception of the triduum of Holy Week, for those in Advent, for the ember-days except those of the Pentecostal season, and for all vigils, except those of Christmas, Epiphany, the Ascension, and Pentecost. In addition it is said just before the oratio, or prayer, in all the Canonical Hours in the triduum of Holy Week, except the Vespers and Compline of Holy Saturday. As it is also the fourth in order of the seven penitential psalms (q.v.), its times of recitation will be governed by the appropriate rubric in the Breviary. It (or, as alternative, Ps. cxvi, "Laudate . . . omnes") is said daily in the prayers after dinner (post prandium), except on days when only one meal is taken (in which case the prayers are those styled post caenam, "after supper") and also except the times from Christmas to the Octave of the Epiphany, from Holy Saturday until Low Sunday exclusively, and from Ascension Thursday to the Octave of Pentecost exclusively. It is very prominent in the ceremony of the Asperges, during which the choir sings the antiphon "Asperges me, Domine, hyssopo", etc. (i.e. Ps. 1, verse 8; Vulg., 9), then the verse "Miserere mei, Deus", etc. (i.e. Ps. 1, 1; Vulg., 3), then the Gloria Patri, and finally the antiphon "Asperges me", the celebrant meanwhile reciting, either alone or alternately with the sacred ministers, the entire Miserere. On Passion and Palm Sundays the Gloria Patri is omitted, and during Paschal Time the antiphon and psalm are "Vidi aquam" and "Confitemini" (Ps. cxvii) respectively.
The Miserere is found in many other ceremonial functions; at the Burial of the Dead, with the antiphon "Exultabunt Domino ossa humiliata", taken from the 9th (Vulg., 10th) verse of the psalm; at the episcopal visitation of parishes, the blessing of a bell; the consecration of an altar-stone; the laying of the corner-stone of a church; the blessing of a church, of a cemetery, of a house, of congregations, and fields; the reconciliation of a profaned church (whether consecrated or merely blessed) or of a profaned cemetery. It is especially prominent in the consecration of a church, when it is first said like other psalms, and afterwards in a more solemn manner, with the antiphon "Asperges" repeated after each group of three verses, during the sprinkling of the altars with holy water. It is said by the penitent who is to be absolved from excommunication (in foro externo), and by the absolving priest in the case of a deceased excommunicate who had given some sign of contrition before death, the ceremony entitling to ecclesiastical burial. At the Visitation of the Sick the priest may say the Miserere or any other of the first three penitential psalms. While carrying the Blessed Sacrament to the sick, the priest is to say the Miserere ("which is the best suited for obtaining divine mercy for the sick" - de Herdt, "Praxis") and other psalms and prayers. In monasteries it is said during the customary "discipline". It figured prominently in the ancient ceremony of the Reconciliation of Penitents on Maundy Thursday, both as one of the seven penitential psalms recited by the bishop in the sanctuary, and as one of the three psalms commencing with Miserere during the prostration of clergy and laity (including the penitents). For an interesting description of this ancient function, cf. the volume entitled "Passiontide and Holy Week", of Gueranger's "Liturgical Year."
In some Jewish rituals the Miserere is recited on the Day of Atonement. It is also found in the Anglican Commination Service. In a fragmentary form it is also prominent, in the selection of some of its most searching verses, for the preces of Prime in the Divine Office; in the verse "Domine labia mea aperies", etc., with which the Office commonly opens at Matins and Prime; in the use of the antiphon "Asperges", and the verse "Miserere" in the Communion of the Sick, and of the antiphon alone at Extreme Unction (de Herdt, "Praxis"); in the selection of various verses for use as antiphons in the Office, and for an Offertory, a Communion, and an Alleluia-verse at Mass. The partial use made of it at Mass and Office has been minutely detailed in Bishop Marbach's exceedingly elaborate work, "Carmina Scripturarum" (Strasburg, 1907), 134-36.
As remarked above. the Miserere is not only the first psalm at Lauds in the ferial Office, but is also repeated just before the oratio at the end of Lauds in the triduum of Holy Week. The thought of giving to this second Miserere a musical treatment more elaborate than the ordinary plain-song used for the psalms in general, and of making it serve as a climax to the dramatic ceremonial of the Tenebrae, is probably due to Leo X. In 1514 the Miserere was sung to a falsobordone. The oldest example extant is that of Costanzo Festa (1517), which alternated verses in plain-song with verses in falsibordoni of four and five voices. This interestingly contrasted setting or method of treatment formed the type for imitation ever since.
The musical settings of the Miserere are very many. Three of them (Baini's on Wednesday, Bai's on Thursday, and Allegri's on Friday afternoons) are especially famous because of their yearly repetition in the pope's chapel during the Tenebrae. Among the numerous estimates recorded by musicians and travellers on these three settings, mention may be made of Mendelssohn's, Cardinal Wiseman's, Madame de Stael's (in "Corinne"), Mr. Rockstro's (in Grove, Dictionary of Music), and especially of the young Mozart's sincerest tribute in the famous copy of it made by him at one hearing of Allegri's Miserere (with corrections made at a subsequent hearing). In the second of his "Four Lectures on the Offices and Ceremonies of Holy Week", Cardinal Wiseman gives a comparative estimate of these settings and, in accord with all who have heard them, awards the palm of supremacy to Allegri's. His description is glowing and vivid; but that of Mr. Rockstro is equally appreciative and musically more precise and detailed in respect of Allegri's Miserere, of which he gives many illustrations, and which he defends against certain criticisms. (Cf. in the same dictionary articles on Bai, Baini.)
M'SWINEY, Translation of the Psalms and Canticles with Commentary (St. Louis, 1901), 186-90, gives a bi-columnar translation from the Vulgate and the Hebrew Massoretic text, 186-190: "With the exception of the two last verses, probably added to the Psalm during the Babylonian captivity, there is no valid reason for assigning this Psalm to a poet of a later age, who undertook to set forth the thoughts and emotions of David, on the occasion mentioned in the title". D'EYRAGUES, Les Psaumes traduits de l'hebreu (Paris, 1904), 146-51, ascribes it to David: "Verses 20-21 were doubtless added after the return from captivity in the time of Esdras when he again raised the walls of the temple. The congregation sing the verses." VIGOUROUX praises the work as one of irreproachable learning. 
Against the Davidic authorship: CHEYNE, The Book of Psalms (New York, 1892), 144-149, BRIGGS, A Critical and Exegetical Commentary on the Book of Psalms (New York, 1907), II, 3-12: "Ps. 51 is a penitential prayer of the congregation in the time of Nehemiah." 
Neutral: KIRKPATRICK, The Book of Psalms (Cambridge, 1901), bks. II, III. 284-95, briefly disposes of some objections to the Davidic authorship and allows weighs to others: LESETRE, Le Livre de Psaumes (Paris, 1883). a very extended commentary; KENRICK, The Psalms, etc. (Baltimore, 1861), very condensed, but satisfactory; WOLTER, Psallite Sapienter (Psallieret weise) (Freiburg im Br, 1905), II, 294-331, an extensive account of the mystical and liturgical uses of the Miserere. 
Metrical translations into English: BAGSHAWE, The Psalms and Canticles in English Verse (St. Louis, 1903), proposes the use of metrical versions of the Psalms by Catholics and gives (106) his metrical version of Ps. 1; MILBOURNE, The Psalms of David in English Metre (London, 1698), 105-08, gives two translations into English verse; The Psalter, a revised Ed. of the Scottish Metrical Version of the Psalms set to suitable music (Dublin,1880), 68. 
Latin metrical versions: GEORGII BUCHANANI SCOTTI, Paraphrasis Psalmorum Davidis Poetica (Edinburgh, 1737), 161-63, a version in nineteen Sapphic stanzas; Poetarum Scotorum Musae Sacrae (Edinburgh, 1739), 44 a version into thirty-nine elegiac couplets. 
MATHESON, The Psalmist and the Scientist (New York, 1894), 253-89, takes Ps. 1 to represent "the Psalmist's view of sin" as being "infranatural", "a life of disorder existing in the midst of order". TAYLOR, David, King of Israel (New York, 1894), 272-73, argues for the sincerity of the Psalmist and includes the anecdote of Voltaire's attempt to parody tile Miserere; SCHULTE, Consecranda, Benedicenda (New York, 1907), two volumes giving in English all the ceremonial and rubrical details of many functions in which the Miserere is used; SINGENBERGER, Guide to Catholic Church Music (St. Francis, Wis., 1905), gives (202) author, voices, and grade of twenty-four settings for Burials of the Dead, and (200-01) of twenty-eight settings for Lauds of Holy Week.
H.T. HENRY 
Vernon Bremberg 
Dedicated to the Cloistered Dominican nuns of the Monastery of the Infant Jesus, Lufkin, Texas

Missal[[@Headword:Missal]]

Missal
(Latin Missale from Missa, Mass), the book which contains the prayers said by the priest at the altar as well as all that is officially read or sung in connection with the offering of the holy Sacrifice of the Mass throughout the ecclesiastical year.
The present Roman Missal, now almost universally used in the Catholic Church wherever the Latin Rite prevails, consists essentially of two parts of very unequal length. The smaller of these divisions containing that portion of the liturgy which is said in every Mass, the "Ordo Missae" with the prefaces and the Canon, is placed, probably with a view to the more convenient opening of the book, near the centre of the volume immediately before the proper Mass for Easter Sunday. The remainder of the book is devoted to those portions of the liturgy which vary from day to day according to feast and season. Each Mass consists usually of Introit, Collect, Epistle, Gradual and Alleluia or Tract, Gospel, Offertory, Secret, Communion, and Post-Communion, the passages or prayers corresponding to each of these titles being commonly printed in full. The beginning of the volume to the "Ordo Missae" is devoted to the Masses of the season (Proprium de Tempore) from Advent to the end of Lent, including the Christmas cycle. After the "Ordo Missae" and Canon follow immediately the Masses of the season from Easter to the last Sunday after Pentecost. Then come the proper Masses of the separate festivals (Proprium Sanctorum) for the ecclesiastical year; while these are often printed in full, it may also happen that only a reference is given, indicating that the larger portion of each Mass (sometimes everything except the collect) is to be sought in the Common of Saints (Commune Sanctorum), printed at the conclusion of the Proprium Sanctorum (Proper of Saints). This is supplemented by a certain number of votive Masses, among the rest Masses for the dead, and a collection of sets of collects, secrets and post-communions for special occasions. Here also are inserted certain benedictions and other miscellaneous matter, while appendixes of varying bulk supply a number of Masses conceded for use in certain localities or in certain religious orders, and arranged according to the order of the calendar. To the whole book is prefixed an elaborate calendar and a systematized collection of rubrics for the guidance of priests in high and low Mass, as also prayers for the private use of the celebrant in making his preparation and thanksgiving. It may be mentioned here once for all that the collection of rubrics now printed under the respective headings "Rubricae generales Missalis", "Ritus celebrandi Missam", and "De Defectibus circa Missam occurrentibus" are founded upon a tractate entitled "Ordo Missae" by John Burchard, master of ceremonies to Innocent VIII and Alexander VI, at the close of the fifteenth century. They are consequently absent from the first printed edition of the "Missale Romanum" (1474).
ORIGIN OF THE MISSAL
The printed Missal of the present day, reproducing in substance the manuscript forms of the latter part of the Middle Ages, has resulted from the amalgamation of a number of separate service books. In the early centuries, owing to the lack of competent scribes, the scarcity of writing materials, and various other causes, economy had greatly to be studied in the production of books. The book used by the priest at the altar for the prayers of the Mass usually contained no more than it belonged to him to say. It was known commonly as a "Sacramentary" (Sacramentarium) because all its contents centred round the great act of the consecration of the sacrifice. On the other hand those portions of the service which, like the Introit and the Gradual, the Offertory and the Communion, were rendered by the choir, were inscribed in a separate book, the "Antiphonarium Missae" or "Graduale" (q.v.). So again the passages to be read to the people by the deacons or rectors m theambo (pulpit) -- the Epistle and Gospel, with lessons from the Old Testament on particular occasions -- were collected in the "Epistolarium" or "Apostolus", the "Evangeliarium", and other lectionaries (q. v.). Besides this an "Ordo" or "Directorium" (q. v.) was required to determine the proper service. Only by a slow process of development were the contents of the sacramentary, the gradual, the various lectionaries, and the "Ordo" amalgamated so that all that was needed for the celebration of Mass was to be found within the covers of one volume. The first step in this evolution seems to have been furnished by the introduction of certain smaller volumes called "Libelli Missae" intended for the private celebration of Masses of devotion on ordinary days. In these only one, or at most two or three Masses, were written; but as they were not used with choir and sacred ministers, all the service had to be said by the priest and all was consequently included in the one small booklet. A typical example of such a volume is probably furnished by the famous "Stowe Missal". This little book of Irish origin of which the leaves measure only five and a half by four inches, is nevertheless one of our most priceless liturgical treasures. The greater part is devoted to a single Mass of the Blessed Sacrament, in which the Epistle and Gospel are inserted entire as well as a number of communion anthems, the private preparation of the priest, and other matter including rubrical directions in Irish. Thus, so far as Mass was concerned, it was in itself a complete book and is prolix ably the type of numberless others -- fragments of similar Irish "libelli Missae" are preserved among the manuscripts of St. Gall -- which were used by missionaries in their journeys among peoples as yet only half christianized.
The convenience of such books for the private celebration of Mass where sacred ministers and choir were wanting, must soon have made itself felt. When one thinks of the many hundreds and even thousands of Masses which in the eighth and ninth centuries every large monastery was called upon to say for deceased brethren in virtue of its compacts with other abbeys (see details in Ebner, "Gebets -- Verbrudernugen", Ratisbon, 1890), it appears obvious that there must have been great need of private Mass-books. Consequently it soon became common to adapt even the larger sacramentaries to the use of priests celebrating privately by inserting in some of the "missae quotidianae votivae et diversae", or sometimes again in the "commune sanctorum" such extracts from the "Graduale", "Epistolare", and "Evangeliarium" as made these particular Masses complete in themselves. Examples of Sacramentaries thus adapted may be found as early as the ninth century. Ebner for instance, appeals to a manuscript of this date in the capitular library of Verona (No. 86) where in the "Missae votivae et diversae" the choral passages are written as well as the prayers. Whether the word Missalis liber was specially employed for service books thus completed for private use there seems no evidence to determine. Alcuin writing in 801 certainly seems to contrast the term "Missalis libellus" with what he calls "libelli sacratorii" and with "sacramentaria maiora" (see Mon. Germ. Hist. Epist., IV, 370); but the phrase was older than Alcuin, for Archbishop Egbert of York in his "Dialogus" speaks of the dispositions made by St. Gregory for the observance of the ember-days in "Antiphonaria cum missalibus suis" which he had consulted at Rome (Haddan and Stubbs, "Councils", III, 421), where certainly the language used seems to suggest that the "Missalia" and "Antiphonaria" were companion volumes separately incomplete. Certainly it may be affirmed with confidence that what was afterwards known as the "Missale plenum", a book like our present Missal, containing all the Epistles, Gospels, and the choral antiphons as well as the Mass prayers, did not come into existence before the year 900. Dr. Adalbert Ebner, who spent immense labour in examining the liturgical manuscripts of the libraries of Italy, reports that the earliest example known to him was one of the tenth century in the Ambrosian Library at Milan; but although such books are of more frequent occurrence from the eleventh century onwards, the majority of the Mass-books met with at this period have still only an imperfect claim to be regarded as "Missalia plena".
We find instead a great variety of transition forms belonging to the eleventh, twelfth, and thirteenth centuries which may be referred in particular to two distinct types. In the first place the sacramentary, lectionary, and antiphonary were sometimes simply bound up together in one volume as a matter of convenience. Codex lot in the library of Monza offers an example of this kind in which the three component elements are all of the ninth or tenth century, but even earlier than this in an extant notice of the visitation of the Church of Vicus (Vieil-St-Remy) in 859 by Bishop Hincmar of Reims we find mention of a "Missale cum evangeliis et lectionibus seu antiphonario volumen 1". As a rule, however, the fusion between the original sacramentary and the books used by the readers and the choir was of a more intrinsic nature and the process of amalgamation was a very gradual one. Sometimes we find sacramentaries in which a later hand has added in the margin, or on any available blank space, the bare indication, consisting of a few initial words, of the Antiphons, the Epistles, and the Gospels belonging to the particular Mass. Sometimes the "Commune Sanctorum" and the votive Masses have from the beginning included the passages to be sung and read written out in full, though the "Proprium de Tempore" and "de Sanctis" show nothing but the Mass prayers. Sometimes again, as in the case of the celebrated Leofric Missal in the Bodleian, the original sacramentary has had extensive later supplements bound up with it containing new Masses which include the parts to be read and sung. In one remarkable example, the Canterbury Missal (MS. 270 of Corpus Christi, Cambridge), a number of the old prefaces of the Gregorian type have been erased throughout the volume and upon the blank spaces thus created the proper Antiphons from the Graduale, and sometimes also the Epistles and Gospels for each Mass, have been written entire. In not a few instances the Gospels may be found included in the Mass-book but not the Epistles, the reason probably being that the latter could be read by any clerk, whereas a properly ordained deacon was not always available, in which case the priest at the altar had himself to read the Gospel. Regarding however this development as a whole it may be said that nearly all the Mass-books written from the latter half of the thirteenth century onwards were in the strict sense Missalia plenariaconforming to our modern type. The determining influence which established the arrangement of parts, the selection of Masses, etc., with which we are familiar in the "Missale Romanum" today, seems to have been the book produced during the latter half of the thirteenth century under Franciscan auspices and soon made popular in Italy under the name "Missale secundum consuetudinem Romanae curiae" (see Radulphus de Rivo, "De Canonum Observatione", in La Bigne, "Bib. Max. PP.", XI, 455).
VARIETIES OF MISSALS
Although the "Missale secundum consuetudinem Romanae curiae" obtained great vogue and was destined eventually to be officially adopted and to supplant all others, throughout the Middle Ages every province, indeed almost every diocese, had its local use, and while the Canon of the Mass was everywhere the same, the prayers in the "Ordo Missae", and still more the "Proprium Sanctorum" and the "Proprium de Tempore", were apt to differ widely in the service books. In England espe-cially the Uses of Sarum and York showed many distinctive characteristics, and the Ordinary of the Mass in its external features resembled more the rite at present followed by the Dominicans than that of Rome. After the invention of printing a great number of Missals were produced both in England itself and especially at Paris and other French cities for use in England. Of the Sarum Missal alone nearly seventy different editions were issued between that of 1487 (printed for Caxton in Paris), and that of 1557 (London). After Elizabeth's accession no more Missals were published, but a little book entitled "Missale parvum pro Sacerdotibus in Anglia, Scotia, et Ibernia itinerantibus" was printed two or three times towards the beginning of the seventeenth century for the use of missionary priests. Its size allowed it to be carried about easily without attracting observation, and as it contained relatively few Masses, only those for the Sundays and the principal feasts, it recalled in a measure the "libelli Missae" of the Anglo-Saxon and Irish missionaries nine centuries earlier. Even at this date the peculiarities of the Sarum Rite were not retained and the Canon and Masses of this "Missale parvum" were all Roman with the exception of one special Mass of the Holy Name of Jesus which is described in the 1616 edition as "taken from the Missal according to the Use of Sarum". Moreover, just as the Roman liturgy came in this way to prevail In England, so in France and throughout the rest of Europe the local uses have for the most part been surrendered by degrees, two of the principal influences at work being no doubt the advantage of uniformity and the authority and relative purity of the Roman Missal, as authoritatively revised and improved after the Council of Trent.
The first printed edition of the "Missale Romanum" lately republished by the Henry Bradshaw Society in two volumes (1899 and 1907), was produced at Milan in 1474. Numerous editions followed, but nothing authoritative appeared until the Council of Trent left in the hands of the pope the charge of seeing to the revision of a Catechism, Breviary, and Missal. This last, committed to the care of Cardinals Scotti and Sirlet with Thomas Goldwell (an Englishman, Bishop of St. Asaph, deprived of his see upon the accession of Elizabeth), and Julius Poggio, was published in 1570. St. Pius V published a Bull on the occasion, still printed at the beginning of the Missal, in which he enjoined that all dioceses and religious orders of the Latin Rite should use the new revision and no other, excepting only such bodies as could prove a prescription of two hundred years. In this way the older orders like the Carthusians and the Dominicans were enabled to retain their ancient liturgical usages, but the new book was accepted throughout the greater part of Europe. A revised edition of the "Missale Romanum" appeared in 1604 accompanied by a brief of Clement VIII in which the pontiff complained among other things that thevetus Itala version of the Scripture which had been retained in the antiphonal passages of the Pian Missal had been replaced, through the unauthorized action of certain printers, by the text of the newly edited Vulgate. Another revision bearing more especially upon the rubrics followed under Urban VIII in 1634. In the early part of the nineteenth century, owing largely to the exertions of Dom Gueranger, the Benedictine liturgist, a number of the dioceses of France which had up to this persistently adhered to their own distinctive uses upon a more or less valid plea of immemorial antiquity, made a sacrifice to uniformity and accepted the "Missale Romanum". The last authoritative revision of the Missal took place in 1884 under Leo XIII. It should be noticed finally that the term Missal has been applied by a loose popular usage to a number of books which, strictly speaking, have no right to the name. The "Missale Francorum", the "Missale Gothicum", the "Missal of Robert of Jumièges", etc., are all, properly speaking, Sacramentaries.
The most important contribution to the subject is EBNER Quellen und Forschungen zur Gesch. und Kunstgesch. des Missale Romanum in Mittelalter (Freiburg, 1896), a monograph in which special attention is paid to the peculiarities of the pictorial decoration of ancient Missals. Another valuable work which has at least an indirect bearing on early missals is DELISLE, Memoire sur les anciens Sacramentaires (Paris, 1886); SCHROD in Kirchenlex., s.v. Missale; KLEINSCHMIDT in Theologischpraktische Quartalschr. (Linz, 1907), LIPPE AND LEGG, The Missale Romanum of 1474, III (2 vols., Henry Bradshaw Society, 1907). To give a list of the more famous published Missals such as the Missale ad usum ecclesiae Sarum (London, 1861, etc.), the Verk Missal, the Ambrosian Missal, the Mozarabic Missal, etc., would be superfluous. On the rubrics of the Missal the reader may be referred, besides such Catholic works as MERCATI, GAVANTI and VAN DER STAPPEN, to WICKAM LEGG, Tracts on the Mass (Henry Bradshaw Society, 1904).
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Missal of Arbuthnott[[@Headword:Missal of Arbuthnott]]

Missal of Arbuthnott
A manuscript Scottish missal or mass-book, written in 1491 by James Sibbald, priest of Arbuthnott, in Scotland, for use in that church. After the Reformation, it, together with two other MSS. written by the same hand, became the property of the family of Arbuthnott, in whose possession it remained until 1897, when it was purchased by Mr. Archibald Coats of Paisley, who presented it to the museum of that town. The MS. is written on vellum, in large Gothic characters, with numerous miniatures, illuminated capitals and borders. It consists of 244 leaves, and is complete. It contains also a full-length painting of St. Ternan, the apostle of the Picts, and patron saint of the church of Arbuthnott. It is of unique historical and liturgical interest, as being the only missal of the Scottish Use now extant. It commences with a leaf of "Prayers before Mass," then follows a "Form of Excommunication" in Scottish and Latin, succeeded by three leaves of rubrics and the calendar. The Mass itself is mainly that of Sarum with some variations, and of the typical editions of the Sarum missal, that of 1498 agrees most closely with it. The Sarum Rite, as emended by St. Osmund of Salisbury in the eleventh century, after having been adopted in most of the English dioceses, penetrated into Scotland early in the twelfth century, and continued in use there up to the Reformation. The differences between the Arbuthnott and the Sarum missals lie chiefly in the Sanctorale, Masses for certain saints being found in the one which are not in the other. The Arbuthnott missal contains also a number of Sequences, not to be found in either the Sarum, York, or Hereford missals, nor yet in the MS. troparium in the Bodleian Library at Oxford.
FORBES (ed.), Liber Ecclesioe Beati Terrenani de Arbuthnott (Burntisland, 1864); Kalendars of Scottish Saints (Edinburgh, 1872); INNES, Civil and Ecclesiastical History of Scotland (Aberdeen, 1853); SPALDING, Of the Salisbury Liturgy used in Scotland in Miscellany (Edinburgh), II.
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Transcribed by John Fobian 
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Mission Indians (Of California)[[@Headword:Mission Indians (Of California)]]

Mission Indians (of California)
A name of no real ethnic significance, but used as a convenient popular and official term to designate the modern descendants of those tribes of California, of various stocks and languages, evangelized by the Franciscans in the latter part of the eighteenth and early part of the nineteenth centuries, beginning in 1769. The historic California missions were twenty-one in number, excluding branch foundations, extending along the coast or at a short distance inland from San Diego in the south, to Sonoma, beyond San Francisco Bay, in the north. Besides these, two others, established in 1780 in the extreme south-eastern corner of the present state, had a brief existence of less than a year when they were destroyed by the Indians. As their period was so short, and as they had no connexion with the coast missions, they will be treated in another place (see YUMA INDIANS).
I. MISSION SITES
The following are the twenty-one missions in order from south to north, with name of founder, location, and date of founding. In several cases the mission was removed from the original site to another more suitable at no great distance. It will be noticed that the northward advance does not entirely accord with the chronological succession:--
· 1. San Diego (de Alcalá): founder, Fr. Junípero Serra, 1769. Indian name of site, Cosoy. At Old Town, suburb of present San Diego, in county of same name. Removed 1774 to Nipaguay (Indian name), north bank of San Diego, six miles above present city.
· 2. San Luis Rey (de Francia): Fr. Fermin Francisco Lasuen, 1798. Indian name, Tacayme. Four miles up San Luis Rey River, south side, San Diego Co. (a) San Antonio de Pala, branch mission: Fr. Antonio Peyrá, 1816. At Pala, about 20 miles above, north side of same river, in same county.
· 3. San Juan Capistrano: Serra, Nov., 1776. Indian name, Sajirit or Quanis-savit. At present San Juan, Orange Co.
· 4. San Gabriel (Arcangel): Serra, Sept., 1771. Indian name, Sibagna, or Tobiscagna. San Gabriel River, about ten miles east of Los Angeles, Los Angeles Co.
· 5. San Fernando (Rey de España): Lasuen, Sept., 1797. Indian name, Pashecgna. At present Fernando, Los Angeles Co.
· 6. San Buenaventura: Serra, 1782. Indian name, Miscanaga. Ventura, Ventura Co.
· 7. Santa Barbara: Palou, 1786. Indian name, Taynayan. Santa Barbara, Santa Barbara Co.
· 8. Santa Inés: Tapis, 1804. Indian name, Alajulapu. North side Santa Inez River, about present Santa Inez, Santa Barbara Co.
· 9. Purísima Concepción: Palou, 1787. Indian name, Algsacupí. Near present Lompoc, Santa Barbara Co.
· 10. San Luis Obispo (de Tolosa): Serra, 1892. Indian name, Tishlini. In present San Luis Obispo town and county.
· 11. San Miguel: Lasuen, July, 1797. Indian name Vahiá (Vatica), or Chulam (Cholame). West bank Salinas River, at present San Miguel, San Luis Obispo Co.
· 12. San Antonio (de Padua): Serra, July, 1771. Indian name, Teshhaya, or Sextapay. East side San Antonio River, about six miles from present Jolon, Monterey Co.
· 13. (Nuestra Señora de la) Soledad: Palou, Oct., 1791. Indian name, Chuttusgelis. East side Salinas River, about four miles from present Soledad, Monterey Co.
· 14. San Carlos (Borromeo, de Monterey), alias Carmelo: Serra, 1770. Indian name (second site), Eslenes (Esselen?). First at present Monterey, but removed in same year to Carmelo River, a few miles distant, Monterey Co.
· 15. San Juan Bautista: Lasuen, 24 June, 1797. Indian name, Popelout, or Popeloutchom. West side San Benito River, about present San Juan and six miles from Sargent, in San Benito Co.
· 16. Santa Cruz: Palou, Sept., 1791. Indian name, Aulintac. Present Santa Cruz, Santa Clara Co.
· 17. Santa Clara (de Asís): Serra, 1777. Indian name, Thamien. First established near Guadalupe River, about head of San Francisco Bay. Removed in 1781 three miles to present site of Santa Clara, Santa Clara Co.
· 18. San José: Lasuen, 11 June, 1797. Indian name, Oroysom. East of San Francisco Bay, about fifteen miles north of San José City near present Irvington, in Alameda Co.
· 19. San Francisco (de Asís), alias Dolores: Serra, Oct., 1776. Within present limits of San Francisco City.
· 20. San Rafael (Arcangel): Payeras, 1817. Indian name Awániwi (Nanaguami). North of San Francisco Bay, at present San Rafael, Marin Co.
· 21. San Francisco Solano, alias Sonoma: Altimira, 1823. Indian name, Sonoma (?). North of San Francisco Bay, at present Sonoma, Sonoma Co.
II. TRIBES AND LANGUAGES
Nowhere in North or South America was there a greater diversity of languages and dialects than in California. Of forty-six native linguistic stocks recognized within the limits of the United States by philologists, twenty-two, or practically one-half, were represented in California, of which only six extended beyond its borders. Seven distinct linguistic stocks were found within the territory of actual mission colonization, from San Diego to Sonoma, while in the border territory north and east, from which recruits were later drawn, at least four more were represented. As most of the dialects have perished without record, it is impossible to say how many there may have been originally, or to differentiate or locate them closely. As tribal organization such as existed among the Eastern Indians was almost unknown in California, where the ranchería, or village hamlet, was usually the largest political unit, the names commonly used to designate dialectic or local groups are generally merely arbitrary terms of convenience. For the linguistic classification the principal authorities are Kroeber, Barrett, and other experts of the University of California.
1. Pomo, or Kulanapan, Stock
The Indians of this stock bordered on the northern frontier of the mission area, and although no mission was actually established in their territory in the earlier period, numbers of them were brought into the missions of San Rafael and San Francisco Solano. Broadly speaking, the Pomo territory included the Russian River and adjacent coast region with all but a small portion of the Clear Lake basin. Barrett has classified their numerous local bands and rancherías into seven dialectic divisions, but all probably mutually intelligible. Of their southern bands, some of the Gallinomero (or Kainomero), of lower Russian River, were brought into San Rafael mission and the Gualala also were represented either there or at Sonoma. The so-called "Diggers" of the present mission schools at Ukiah and Kelseyville are chiefly Pomo.
2. Yukian Stock
The Yuki tribes were in four divisions, two of which were north of the Pomo territory and therefore beyond the sphere of mission influence. The two southern bodies, originally one, speaking one language with slight dialectic variations, and commonly known as Wappo (from Spanish guapo), occupied;
· (a) a small territory south of Clear Lake and east from the present Kelseyville;
· (b) a larger territory including upper Napa River and a portion of Russian River, and extending approximately from Geyserville to Napa.
They were probably represented at Sonoma mission, as they probably are also under the name of "Diggers" in the present mission school at Kelseyville.
3. Wintun, or Copehan, Stock
This stock held all (excepting the Wappo projection) between the Sacramento River and the main Coast Range from San Pablo (San Francisco) and Suisun Bays northwards to Mount Shasta, including both banks of the river in its upper course. The various dialects are grouped by Kroeber into three main divisions or languages, of which the southern, or Patwin, includes all south from about Stony Creek, and possibly also those of Sonoma Creek on the bay. Indians of these southern bands were brought into the missions of Sonoma, San Rafael, and even San Francisco (Dolores) across the bay. At Sonoma mission, among others, we find recorded the Napa and Suisun bands. According to Kroeber the whole region of Putah Creek was thus left vacant until repopulated after 1843 by Indians who had originally been taken thence to Sonoma mission.
4. Moquelumnan, or Miwok, Stock
The numerous bands of this stock occupied three distinct areas, viz.,
· (a) Northern: A very small territory south-east of Clear Lake and about the heads of Putah Creek, in Lake Co., occupied by a band known as Oleomi, or Guenock (?), speaking a language apparently distinct from the others of the stock. They seem mostly to have been gathered into Sonoma mission.
· (b) Western: A larger territory lying north of San Francisco Bay to beyond Bodega Bay, and extending from the coast eastwards to beyond Sonoma, included within the present Marin and lower Sonoma Counties. The various bands of this area spoke the same language in two slightly different dialects (three, according to Merriam) and were gathered into the two missions of San Rafael and Sonoma, both of which were established within their territory. In 1824 nearly 500 Indians of this group were brought back from San Francisco and San José to reside in the new mission of Sonoma. The whole group was known as Olamentke by the Russians. Among the principal bands or villages were Bolina, Tamal, Chokuyem, Licatuit, Petaluma, Sonoma, Soclan, Olompali, Cotati, Guymen, with others of less note. The celebrated fighting chief, Marin, was of the Licatuit band.
· (c) Eastern: The main area, occupying nearly the whole region east of San Joaquin River to the heads of the tributary streams from Cosumnes River on the north to Fresno River on the south. Their numerous bands, collectively known usually as Miwok, spoke four different dialects, of which that of the north-western plains section may be considered a distinct language. Although no missions were established in the territory of the Miwok, large numbers of them were brought into San Juan Bautista, Santa Clara, and San José.
5. Costanoan Stock
The territory of this linguistic group extended from the coast inland to the San Joaquin River, and from San Francisco and Suisun Bays on the north southwards to about the line of Point Sur, including the seven missions of San Francisco (Dolores), San José, Santa Clara, Santa Cruz, San Juan Bautista, San Carlos, and Soledad. Although there was no true tribal organization, a number of divisional names are recognized, probably corresponding approximately to dialectic distinctions. On the peninsula, and later gathered into San Francisco mission were the Romonan (at present San Francisco), Ahwaste, Altahmo, Tulomo, and Olhone, or Costano proper, all apparently of one language in different dialects. The Saclan, about Oakland, were in the same mission. The Karkin along Carquinez straits and the Polye further south were gathered into San José. Santa Clara had two native dialects, while Santa Cruz apparently had another. About San Juan Bautista was spoken the Mutsun dialect, known through a grammar and phrase book written by the resident missionary, Father Arroyo de la Cuesta, in 1815, and published in Shea's "American Linguistics" in 1861. Eastward were the Ansaima and about the mouth of the Salinas were the Kalindaruk. At San Carlos the principal band was the Runsen, of which a remnant still exists, and at Soledad were Chalone, besides others of Esselen, Salinan, and Yokuts lineage.
6. Esselen Stock
The Esselen, or Ecclemach, constituting a distinct stock in themselves, occupied a small territory on Carmel and Sur rivers, south of Monterey Bay, until gathered into San Carlos, and perhaps into Soledad mission.
7. Salinan Stock
This stock centred upon the waters of the Salinas, chiefly in Monterey and San Luis Obispo Counties, from the seacoast to the Coast Range divide, and from the head streams of the Salinas down (north) nearly to Soledad. San Antonio and San Miguel missions were within their territory. Nothing definite is known of their divisions, excepting that there seem to have been at least three principal dialects or languages, viz., of San Miguel, of San Antonio, and of the Playanos, or coast people. Besides those native to the region, there were also Yokuts from the east and Chumash from the south in the same missions.
8. Yokuts, or Mariposan, Stock
The Indians of this stock had true tribal divisions, numbering about forty tribes, and holding a compact territory from the Coast Range divide to the foothills of the Sierras, including the upper San Joaquin, Kings River, Tulare Lake, and most of Kern River, besides a detached tribe, the Cholovone, about the present Stockton. Together with the Miwok and eastern Costanoan tribes, they were known to the Spaniards under the collective name of Tulareños, from their habitat about Tulare lake and along San Joaquin River, formerly Rio de los Tulares. Their numerous dialects varied but slightly, and may have been all mutually intelligible, the principal difference being between those of the river plains and of the Sierra foothills. Although outside of the mission territory proper, the Yokuts area was a principal recruiting ground for the missions in the later period, hundreds of Indians, and even whole tribes, being carried off, either as neophyte subjects or as military prisoners of war, to San José, San Juan Bautista, Soledad, San Antonio, San Miguel, San Luis Obispo (?), and probably other neighbouring missions. One Spanish expedition, about 1820, carried off three hundred men, women, and children from a single ranchería to San Juan Bautista, where their language was afterwards recorded by Father La Cuesta. The Tachi and Telamni from Tulare lake and eastward were brought into San Antonio. A few are now gathered upon Tule River reservation, while a few others still remain in their old homes.
9. Chumashan Stock
The Indians of this stock held approximately the territory from San Luis Obispo Bay south to Point Mugu, including the Santa Maria, Santa Inés, and Santa Clara Rivers, the adjacent eastern slope of the Coast Range divide and the islands of Santa Cruz, Santa Rosa, and San Miguel. The missions San Luis Obispo, Purísima, Santa Inés, Santa Barbara, and San Buenaventura were all within this area. They seem to have been represented also at San Miguel. There were at least seven dialects, viz., at each mission, on Santa Cruz, and on Santa Rosa. That of San Luis Obispo was sufficiently distinct to be considered a language by itself.
10. Shoshonean Stock
This is the first stock within the mission area which extended beyond the limits of California, the cognate tribes within the state being an outpost of the same great linguistic group which includes the Piute, Ute, Comanche, and Pima of the United States, the Yaqui, Tarumari, and famous Aztec of Mexico. The five missions of San Fernando, San Gabriel, San Juan Capistrano, San Luis Rey, and its branch mission of San Antonio de Pala, were all in Shoshonean territory, and the great majority of the Mission Indians of to-day are of this stock. Those within the mission sphere were of five languages, each with minor dialectic differences, nearly equivalent to as many tribes, as follows:-
· (a) Gabrielino: from about Santa Monica southward nearly to San Juan Capistrano, and from the coast back to the foothills of the San Bernardino range, together with Santa Catalina island. It was spoken in slightly different dialects at San Fernando (Fernandeño) and San Gabriel. The names Kij, Kizh, and Tobikhar have been used to designate the same group.
· (b) Luiseño: from the Gabrielino border about Alisos creek southwards along the coast to the Yuman frontier beyond Escondido, including lower San Luis Rey River, Temecula, Santa Rosa, San Jacinto, and probably the islands of San Nicolas and San Clemente. Spoken in slightly different dialects at missions of San Luis Rey (Luiseño, Kechi) and San Juan Capistrano (Juaneño, Gaitchim, Netela, Acagchemem).
· (c) Panakhil, or Agua Caliente, occupied a limited territory on the heads of San Luis Rey River, and now at Pala and Los Coyotes reserves.
· (d) Cahuilla, or Kawia: the eastern slopes of the San Jacinto Range from about Salton northwards to Banning, together with the head waters of Santa Margarita River. First visited by Father Francisco Garcés in 1776.
· (e) Serrano: in San Bernardino mountains and valley on Mohave River and northwards to Tejon and Paso Creeks of San Joaquin Valley; the Beñeme of Father Garcés in 1776 and the Takhtam of Gatschet. Some of them were gathered into San Gabriel. Three dialects.
11. Yuman Stock
This stock also has its main home beyond the eastern boundaries of the state, and includes the Mohave, Walapai, and others. San Diego mission was within its territory, as also the two short-lived missions on the Colorado. Nearly all the present Mission Indians not of Shoshonean stock are Yuman. Those within the mission sphere were of two languages, viz., Yuma in the east, about the junction of the Gila and Colorado rivers; and Diegueño in the west, in two main dialect groups:
· (a) Diegueño proper, along the coast, including San Diego, and
· (b) Comeya, farther inland.
Very Little is in print concerning the languages of the mission territory. For vocabularies and grammatic analysis the reader may consult Bancroft's volume on "Myths and Languages", Power's "Tribes of California", Gatschet in "Wheeler's Rept.", and above all, Barrett and Kroeber in the University of California publications (see bibliography), with other works and collections therein noted. Among the important single studies are a "Grammar of the Mutsun Language" by Fr. Arroyo de la Cuesta, published in Shea's "American Linguistics", IV (1861); a Chumashan (?) catechism and prayer manual by Fr. Mariano Payeras of Purísima, about 1810, noted by Bancroft; and a Manuscript grammar and dictionary of the Luiseño language, by Sparkman, now awaiting publication by the University of California. The missionaries were more than once urged in prefectual letters to acquire the native languages in order better to reach the Indians, and in 1815 the official report states that religious instruction was given both in Indian and Spanish.
III. ARTS, CUSTOM, AND RITUAL
The Indians of California constituted ac ulture body essentially distinct from all the tribes east of the Sierras. The most obvious characteristic of this culture was its negative quality, the absence of those features which dominated tribal life elsewhere. There was practically no tribal organization and in most cases not even a tribal name, the ranchería, or village settlement, usually merely a larger family group, being the ordinary social and governmental unit, whose people had no common designation for themselves, and none for their neighbours excepting directional names having no reference to linguistic or other affiliation. Chiefs were almost without authority, except as messengers of the will of the priests or secret society leaders. The clan system is held by most investigators to have been entirely wanting, although Merriam claims to have found evidence of it among the Miwok and Yokuts. Excepting basketry, all their arts were of the crudest development, pottery being found only in the extreme south, while agriculture was entirely unknown. Both mentally and physically they represented one of the lowest types on the continent. The ordinary house structure throughout the mission area was a conical framework of poles thatched with rushes and covered with earth, built over a circular excavation of about two feet deep. The fire was built in the centre, and the occupants sat or lay about it, upon skins or sage hushes, without beds or other furniture. The Gallinomero, north of San Francisco Bay, built a communal house of L shape, with a row of fires down the centre, one for each family. The "sweat-house", for hot baths and winter ceremonies, was like the circular lodge, but much larger. The dance place or medicine lodge was a simple circular inclosure of brushwood open to the sky, with the sacrifice poles and other ceremonial objects.
Agriculture being unknown, the food supply was obtained in part by hunting and fishing, but mostly by the gathering of wild seeds, nuts, and berries. The islanders lived almost entirely by sea-fishing, while about San Francisco they depended mainly on the salmon. The Chumashan coast tribes fished from large dugout canoes. Hunting was usually confined to small game, particularly rabbits and jack rabbits, the larger animals being generally protected by some religious taboo. On account of a prevalent ritual idea which forbade the hunter to eat game of his own killing, men generally hunted in pairs and exchanged the result. Grasshoppers were driven into pits and roasted as a dainty. Among vegetable foods the acorn was first in importance, being gathered and stored in large quantities, pounded into meal in stone mortars or ground on metates, leached with water to remove the bitterness, and cooked as mush (porridge) or bread. Wild rice was also a staple in places, while in the blossom season whole communities lived for weeks upon raw clover tops. The men went nearly or entirely naked, excepting for a skin robe over the shoulders in cold weather. Women usually wore a short skirt with fringes of woven or twisted bark fibre. Both sexes commonly kept their hair at full length, but bunched up behind. Some bands shaved one side of the head. Tattooing was practised by both sexes to some extent. Shell beads were used for necklace purposes, and eagle and other feathers for head adornments. Dance-leaders and priests at ceremonial functions wore feather crowns and short skirts trimmed with feathers. Light sandals were sometimes worn. Musical instruments were the rattle, flute, and bone whistle. The drum was unknown. Weapons were the bow and arrow, wooden club, stone knife, and a curved throwing stick for hunting rabbits. Cremation was universal, excepting in the Chumashan. Marriage and divorce were simple, and polygamy was frequent.
Of the mythology and ceremonial of the coast tribes of the mission area northwards from Los Angeles we know almost nothing, as the Indians have perished without investigation, but the indications are that they resembled those of the known interior and southern tribes. For these our best authorities are the missionary Boscana, Powers, Merriam, and especially the ethnologists of the University of California. The southern tribes -- Juaneño, Luiseño, Diegueño, etc. -- base their ritual and ceremonial upon a creation myth in which Ouiot, or Wiyot, figures as the culture hero of an earlier creation in which mankind is not yet entirely differentiated from the animals, while Chungichnish (Chinigchinich of Boscana) appears as the lord and ruler of the second and perfected creation, which, however, is a direct evolution from the first. The original creators are Heaven and Earth, personified as brother and sister. The rattlesnake, the tarantula, and more particularly the lightning and the eagle, are the messengers and avengers of Chungichnish. In the Diegueño myth the whole living creation issues from the body of a great serpent.
The principal ceremonies, still enacted within recent memory, were the girls' puberty ceremony, the boys' initiation, and the annual mourning rite. In the puberty ceremony the several girls of the village who had attained the menstrual age at about the same time were stretched upon a bed of fresh and fragrant herbs in a pit previously heated by means of a large fire, and, after being covered with blankets and other herbs, were subjected to a sweating and starving process for several days and nights while the elders of the band danced around the pit singing the songs for the occasion. The ordeal ended with a procession, or a race, to a prominent cliff, where each girl inscribed symbolic painted designs upon the rock. The boys' initiation ceremony was a preliminary to admission to a privileged secret society, the officers of which constituted the priesthood. A principal feature was the drinking of a decoction of the root of the poisonous toloache, or jimson-weed (datura meteloides), to produce unconsciousness, in which the initiate was supposed to have communication with his future protecting spirit. Rigid food taboos were prescribed for a long period, and a common ordeal test was the lowering of the naked initiate into a pit of vicious stinging ants. A symbolic "sand painting", with figures in vari-coloured sand, was a part of the ritual.
The corpse was burned upon a funeral pile immediately after death, together with the personal property, by a man specially appointed to that duty, the bones being afterwards gathered up and buried or otherwise preserved. Once a year a great tribal mourning ceremony was held, to which the people of all the neighbouring rancherías were invited. On this occasion large quantities of property were burned as sacrifice to the spirits of the dead, or given away to the visitors, an effigy of the deceased was burned upon the pyre, and the performance, which lasted through several days and nights, concluded with a weird night dance around the blazing pile, during which an eagle or other great bird, passed from one to another of the circling dance priests, was slowly pressed to death in their arms, while in songs they implored its spirit to carry their messages to their friends in the other world. The souls of priests and chiefs were supposed to ascend to the sky as stars, while those of the common people went to an underworld, where there was continual feasting and dancing, the idea of future punishment or reward being foreign to the Indian mind. The dead were never named, and the sum of insult to another was to say "Your father is dead."
In connexion with childbirth most of the tribes practised the couvade, the father keeping his bed for some days, subjected to rigid diet and other taboos, until released by a ceremonial exorcism. Besides the great ceremonies already noted, they had numerous other dances, including some of dramatic or sleight-of-hand character, and, among the southern tribes, a grossly obscene dance which gave the missionaries much trouble to suppress. Among the Gallinomero, and perhaps others, aged parents were sometimes choked to death by their own children by crushing the neck with a stick. Ordinary morality could hardly be said to exist even in theory. Infanticide and abortion were so prevalent that even the most strenuous efforts of the missionaries hardly succeeded in checking the evil. In this and certain other detestable customs the coast tribes were like the California Indians generally, whom Powers characterizes, in their heathen condition, as perhaps the most licentious race existent. Even before the arrival of the missionaries, their blood, like that of all the coast tribes as far north as Alaska, had been so poisoned by direct or transmitted contact with dissolute sealing and trading crews, that the race was already in swift decline. The confiscation of the missions and the subsequent influx of the gold-hunters doomed the race to extinction.
IV. VITAL STATISTICS
By the confiscation of the missions (1834-38) the Indians lost their protectors together with their stock and other movable property, and by the transfer of California to the United States in 1848 they were left without legal title to their lands, and sank into a condition of homeless misery under which they died by thousands and were fast approaching extinction. With the exception of occasional ministrations by secular priests or some of the few remaining missionaries, they were also left entirely without spiritual or educational attention, notwithstanding which the Christian Indians continued to keep the Faith and transmitted the tradition to their children. At last, as the result of a governmental investigation in 1873, a number of village reservations were assigned by executive proclamation in 1875 to the southern remnant, the northern bands being already extinct. By subsequent legislation there are now established some thirty small "Mission Indian" reservations, all in western and central San Diego and Riverside Counties, California, with a total population, in 1909, of 2775 souls, representing five tribes and languages, viz., Luiseño, Serrano, Cahuilla, Agua Caliente, and Diegueño. The largest groupings are at Monongo adjoining Banning (chiefly Cahuilla) 238; Pala (Luiseño and Agua Caliente) 226; Pechanga (Luiseño) 170; and Santa Ysabel No. 3 (Diegueño) 165. They are practically all Catholics and besides twelve government day-schools with a total enrolment of 286 there are 17 Catholic schools served by secular priests under the diocese of Los Angeles, with a total enrolment in 1909 of 1894 pupils. Of these the largest are at Pala (260), La Jolla (195), Pauma (180), Soboba, or San Jacinto (163), Campo (125), and Martinez (125). All are day-schools, excepting St. Boniface boarding-school at Banning with 100 pupils. About the same time Catholic mission work was begun among the remnant tribes on the northern border of the original mission territory. In 1870 the mission of St. Turibius was founded by Father Luciano Osuna, north of Kelseyville in Lake County. In 1889 Saint Mary's mission was established near Ukiah in Mendocino County. The Indians of both stations are locally called "Diggers", but are properly Pomo and Yukai and some of the older ones still have recollection of the early mission fathers. They are in charge of the Friars Minor and Capuchins. All these northern missions are in the Archdiocese of San Francisco.
According to a careful estimate made by Merriam, the original Indian population of the mission territory, eastwards to the San Joaquin and lower Sacramento rivers, was approximately 50,000 souls. About 30,000 were domiciled in the missions at the time of confiscation. Following the ruin of the missions and the invasion of the Americans, they died in such thousands that of all those north of the present Los Angeles, comprising perhaps four-fifths of the whole, not 300 are believed to survive to-day. The southern tribes, being of manlier stock and in some degree protected by their desert environment, have held themselves better, and number to-day on the "Mission Indian" reservations, as already stated, 2,775 souls, a decrease, however, of 152 in nine years. The Mission Indians of California have dwindled to fewer than one-sixteenth of their original number, and indications point to their extinction. (See CALIFORNIA.)
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Mission of San Xavier del Bac
One of the eight missions founded by the Spanish Padres between 1687 and 1720 in the Pimeria Alta, within the present limits of the State of Arizona, viz. Guevavi, San Xavier del Bac (of the water), Tumacacuri (San Jose, which has been reserved by Act of Congress as a national monument), Tubac (Santa Gertrudis), Sonoitag (San Miguel), Arivaca, Santa Ana, and Calabasas (San Cayetano). Of these only Tumacacuri and San Xavier del Bac are extant: the former, situated forty five miles south of Tucson, is in a ruinous condition, the latter, nine miles south of Tucson, in the fertile Santa Cruz valley and close to the Papago village, has remained in a remarkable state of preservation and is visited annually by a great number of pilgrims, tourists and students of art and history. Founded in 1699 by the Jesuit missionary Eusebius Kino (Kuhne), a native of the Austrian Tyrol who resigned the chair of mathematics at the University of Ingolstadt to evangelize the aborigines of the New World, the Church of San Xavier del Bac was completed by the Spanish Franciscans at a later date, with the exception of one of the towers, which remained unfinished. It is built of stone and brick, with a mortar the process of which is now lost and which has retained to this day the consistency of cement. Its inside dimensions are 105 feet by 70 in the transept and 27 in the nave. It has the form of the Latin cross. Experts have been at variance regarding the style of architecture at San Xavier, some pronouncing it Moorish, others Byzantine, others again describing it as a mixture of both. It seems now established that it may not be called Moorish, as it has nothing in common with the Moorish architecture as exemplified in the Orient and Southern Spain, although it bears traces of the influence exercised by Moorish art over the Renaissance in Spain. The proper denomination should be the Spanish Mission style, viz. Spanish Renaissance as modified by local conditions in the Spanish colonies of the New World.
Directly in front of the church is an atrium, enclosed by a fence wall, where the Indians used to hold their meetings. The façade, profusely adorned with arabesques of varied colors and bearing the coat-of-arms of St. Francis, is flanked by two towers 80 feet high. From the top, made accessible by easy winding stairs cut in the thickness of the walls, a comprehensive view may be obtained over the verdant Santa Cruz valley, the distant city of Tucson and the circle of lofty, pinnacled mountains.
The interior is frescoed throughout, and contains a great number of artistic statues made of wood. The reredos of the main altar and of the side chapels are elaborately decorated in bas-relief with scroll work covered with gold leaf, and are supported by columns of unique designs. Above the centre of the transept a cupola rises to a height of 55 feet. Six minor domes divide the remaining space. Two figures of lions carved in wood guard the access to the sanctuary. The terraced roof is surrounded by a balustrade in masonry, each baluster tapering into a cement finial and supporting on either side a lion's head, reminiscent of the escutcheon of Castile and Leon. To the west of the church is an open cortile, the ancient burying ground, with fourteen pillars in the wall bearing niches for the Stations of the Cross worked in high-relief. At the west end of the cortile stands a domed chapel with a belfry, used formerly as a mortuary chapel, since dedicated to Our Lady of Sorrows.
Adjacent to the church are gathered the mission buildings, surrounding a spacious patio lined with arcades and a monumental entrance consisting of seven arches. As it now stands, San Xavier del Bac is considered the most remarkable relic of the Spanish period north of Mexico; many important features which had gradually disappeared were replaced during the years 1906-10 by the Bishop of Tucson on his own responsibility, in an effort to restore the ancient and venerable pile to its pristine grandeur and to preserve it for future generations.
From 1827, the date of the expulsion of the Spanish missionaries, to 1866, when the Rev. J. B. Salpointe (later Archbishop of Santa Fé) came to Tucson, the mission of San Xavier del Bac was completely abandoned and left to the care of the Papago Indians, who saved it from destruction by the Apaches. Since 1868, when the Vicariate Apostolic of Arizona was erected, the bishops of Tucson have, by unremitting care and frequent outlay, warded off decay and ultimate ruin from the precious monument, constantly devoting at the same time especial and personal attention to the spiritual welfare of the Papago Indians gathered around the mission. For the past thirty-five years a school has been maintained by the clergy of the parish of Tucson for the benefit of the Papago children. It is located in the mission buildings and is conducted by the Sisters of Saint Joseph of Carondelet.
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Missionaries of La Salette
The Missionaries of La Salette were founded in 1852, at the shrine of Our Lady of La Salette, where some priests banded together to care for the numerous pilgrims frequenting the mountain. In 1858 these priests formed a little community with temporary constitutions, under the immediate charge of the Bishop of Grenoble. In 1876 Right Rev. Mgr Fava gave them more complete rules, and in May, 1890, the Institute was approved by Rome.
Finding it hard to recruit their number from the secular clergy, the fathers founded an "Apostolic school" or missionary college in 1876. After a six-year classical course in their novitiate, they were to go to the scholasticate in Rome, to complete their philosophical and theological course in the Gregorian University. In 1892 five of the missionaries arrived in the United States with fifteen students. Bishop McMahon of Hartford, Connecticut, welcomed them into his diocese, and they established themselves in the episcopal city, occupying the former bishop's residence on Collins Street. In 1895 they moved to new quarters at 85 New Park Avenue, Hartford, Connecticut, close to the church of Our Lady of Sorrows. Hitherto a mission church of the cathedral, it was made a parish and given in charge of the fathers, who began to tend it on Ascension Day of the same year. In 1894, having established themselves in the Springfield Diocese, the fathers received the French parish of St. Joseph, Fitchburg, Massachusetts, from Rev. Thomas Beaven. In 1895 Rt. Rev. Michael Tierney, successor to Bishop McMahon, requested the fathers to take charge of the mixed parish of St. James, Danielson, Conn. In 1901, at the suggestion of Bishop Beaven of Springfield, the Very Rev. Superior General sent a few students to Poland to prepare themselves for Polish parishes in the Springfield Diocese, and the parish at Ware and that of Westfield were given over to their care. in 1902 they were received into the Diocese of Sherbrooke, Canada, with a parish at Stanstead, Quebec, Canada, and also into the Archdiocese of New York, with a parish at Phoenicia, in Ulster County. At the request of Archbishop Langevin of St. Boniface, Canada, a few fathers were sent from the mother-house in Hartford to establish themselves in West Canada. They became a separate province with headquarters at Forget, Saskatchewan. They tended four flourishing parishes, Forget, Esteven, Ossa, and Weyburn. In 1909, the missionaries deeming their order sufficiently developed, owing to additional foundations in Belgium, Madagascar, Poland, and Brazil, the Very Rev. Superior General petitioned the Holy See to approve their constitutions. The request was granted 29 January, 1909. The students of the Apostolic schools are trained chiefly to combat the great crimes of the day, especially those denounced in the discourse of the Blessed Virgin at La Salette. The spirit of the community is that which pervades the whole apparition of Mary on the Mountain of La Salette--a spirit of prayer and sacrifice.
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Missionaries of St. Francis de Sales of Annecy
Amid the many activities to which St. Francis devoted himself, he long had the desire to found a society of missionary priests. This wish, however, was not to find its realization until nearly two centuries after his death. At that time Monsignor Riley, a successor of the Saint in the See of Annecy, broached the subject of such a society to Father Mermier, who had been considering the same idea. Accordingly, Father Mermier put the design into execution. In 1830 the institute was formed with La Feuillette as the site for the mother-house. This was solemnly blessed by the bishop on 8 August, 1837, and the congregation canonically instituted by him on 8 October, 1838. The society was not to be a mere association of priests, but a new religious congregation, bound by simple vows. Hence Father Mermier, the first superior-general, offered himself and his companions to the pope for foreign missions. In 1845 his offer was accepted by the Propaganda, and the first missionaries of St. Francis de Sales set out for India. The work has prospered and since that time more than 100 priests and seminarians have been sent out by the congregation, besides many lay brothers. More than 200 nuns of different orders have gone out at the call of the missionaries to help them. The dioceses of Nagpur and Vizagapatam have always been governed by prelates belonging to this institute. At Vizagapatam the first vicar Apostolic was Mgr Neyret (1850); he was succeeded by Mgr Tissot, first bishop of the diocese. The present occupant of the see is Mgr Clerc. The first bishop of Nagpur was Mgr Riccaz; after him came Mgrs Pelvat, Crochet, Bonaventure, and Coppel. In England the fathers have three missions in the Diocese of Clifton. Since the persecution of 1903, the congregation has been obliged to leave Savoy for England, where the juvenate, the novitiate, and the house of studies are successfully carried on. The superiors-general since the foundation are: the Very Rev. Fathers Mermier, Gaiddon, Clavel, Tissot, Gojon, and Bouvard.
Echos Sal=E9siens. Revue mensuelle (Fribourg, 1908-10); Almanach de St. Francis de Sales (Lyons, 1900).
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Missionaries of the Company of Mary
The Company of Mary was founded by Blessed Louis-Marie Grignion de Montfort in 1713. As early as 1700 Montfort had conceived the idea of founding a society of missionaries. Five months after his ordination, Nov., 1700, he wrote: "I am continually asking in my prayers for a poor and small company of good priests to preach missions and retreats under the standard and protection of the Blessed Virgin". For many years he prayed, fasted and caused others to pray for the realization of his project. In 1713 he went to Paris with a view to recruit members for his community. The director of the seminary Du St-Esprit promised to send him such young priests as would feel called to do missionary work. During the intervals between his missions Montfort wrote the Rule of the Company of Mary (1713). When he died in 1716, two young priests, Father Vatel and Father Mulot, and a few lay-brothers whom Montfort had associated with himself during his missions, were the only tangible result of his prayers, travels and austerities. Nevertheless the founder felt confident that his company was to develop at the time marked by Divine Providence, and addressing his little flock, he bade them not to fear or lose courage.
From 1718 till 1781 the "Montfortists", although few in number, gave over 430 missions, most of which lasted a month. Continuing their founders fight against Jansenism, they preached the tender mercies of the Divine Heart, and the love of JesusCrucified. They exhorted people to renew their baptismal vows. Above all, they strove to draw the faithful to Jesus Christ through devotion to the Blessed Virgin. They promoted everywhere the daily recital of the Rosary. Through their preaching, La Vendée and Brittany were kept free from heresy and the hearts of the brave Vendeans were strengthened for their heroic struggle, as has been asserted by the fathers of the Provincial Council of Poitiers (1868). Three priests and four brothers of the Company of Mary shared the martyr's death with the Vendean heroes. Montfort's community, debilitated by the Revolution, was reorganized by Father Deshayes, elected general in 1821. He received from Leo XII a brief of praise for the Company of Mary and for the Daughters of Wisdom. Père Dalin (1837-1855) obtained canonical approbation of both congregations. Hitherto the missionaries had but one residence, the mother-house at St Laurentsur-Sêvre. During Père Dalin's administration as general, several establishments were made in France. Under Père Denis (1855-1877) the community accepted at Pont-Château, Diocese of Nantes, the direction of a seminary destined to furnish priests to Haiti. Père Denis also sent several of his missionaries and brothers to Haiti. This was the company's first attempt at foreign missions.
So far the missionaries had been recruited from the secular clergy. This mode being too uncertain, too slow and more or less prejudicial to that unity of spirit which ought to characterize a religious family, Père Denis established a school in which boys, called to the missionary life, should be educated by and for the company. Together with the foreign missions and the foundation of mission schools, what hastened the spreading of the company was the expulsion of the religious from France in 1880 and 1901. In 1880 the French novices took refuge in the Netherlands, where a novitiate and a scholasticate were established. In 1883, a school was also begun at Schimmert. The year 1883 saw the establishment of the first house in Canada. After the election of Père Maurille as general, in 1887, the membership of the community doubled. The Beatification of Montfort, in 1888, gave a new stimulus to the company's expansion. In Canada a novitiate and a scholasticate were founded near Ottawa (1890); a mission school at Papineauville (Quebec), in 1900; in Rome, a scholasticate; several missions in Denmark. In 1901 the company took charge of the Vicariate Apostolic of Nyassa Land (Africa), which numbers at present 1 vicar Apostolic, 20 missionaries and 600 converts.
Père L'Houmeau's (1903) administration as general has been marked by the foundation of two residences in the Diocese of Brooklyn: Port Jefferson and Ozone Park (1904); the foundation of the Vicariate Apostolic of San Martino (Columbia, South America) having 1 vicar Apostolic, 12 fathers and a few brothers; the sending to Iceland of 2 priests and 2 brothers (1903), the only Catholic missionaries now evangelizing that country; several establishments in British Columbia; the definite approbation of the Constitutions in 1904; the division of the congregation into provinces; the acquisition of the Diocese of Port de Paix (Haiti), and the transfer of the French mission school to Romsey, England (1910). The company actually numbers about 500 members. The provincial of the American province resides in Montreal. The initials S. M. M. which the missionaries affix to their signature are an abbreviation of "Societatis Mariæ a Montfort", of the Company of Mary (founded) by Montfort.
Blessed Louis-Marie G. de Montfort, by a secular priest (London, 1860); PAUVERT, Vie du vénérable Louis Marie Grignion de Montfort (Paris and Poitiers, 1875) ; LAVIELLE, Le Bienheureux L. M. Gregnion de Montfort (Paris, 1907). See Iceland.
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Missionaries of the Sacred Heart of Jesus
(Issoudun).
A religious congregation of priests and lay brothers with the object of promoting the knowledge and practice of devotion to the Heart of Jesus as embodied in the revelations of Our Lord to Blessed Margaret Mary Alacoque, and of offering personal reparation to the Divine Heart. The society's motto is, "Ametur ubique terrarum Cor Jesu Sacratissimum" (May the most Sacred Heart of Jesus be loved everywhere). It was founded at Issoudun, in the Archdiocese of Bourges, France, by the Abbe Jules Chevalier. Until very recent years the mother house was in the above-named town, but since the separation of Church and State in France the society has its headquarters in Rome. The origin of the Missionaries of the Sacred Heart is closely connected with the Papal definition of the dogma of the Immaculate Conception of the B. V. M., the means to lay their foundation being the outcome of special prayers addressed to the Mother of God during the nine days preceding the great religious event of 8 Dec., 1854. The founder had pledged himself to honor the Blessed Virgin in a special manner. He redeemed his promise the following year by erecting a shrine dedicated to the honor of the Blessed Virgin under the title of "Our Lady of the Sacred Heart ".
In 1864 an association of prayer was founded which has since been honored with the official title of Universal Archconfraternity of Our Lady of the Sacred Heart, and enriched with numerous indulgences. The central governing body is at Rome, with local directors in various countries. The official centre for the United States is at Watertown, New York; those for other English-speaking countries are at Glastonbury, Somerset, England; Sydney, New South Wales, and Cork, where the society's first house in Ireland was founded, and an ecclesiastical college opened, in 1909.
On 2 Oct. 1867, an apostolic school was founded by Father Vandel at Chezal-Benoit in France, with twelve pupils. It grew and prospered, and in course of time other similar institutions arose in different countries. From these the priests of the society are chiefly recruited. The work is represented in the United States by St. Joseph's Apostolic School at Watertown, N. Y.
The personnel of the society is composed of 825 professed religious, with provincial houses in Italy, Germany, Holland, Australia, and a Provincial Superior residing in Paris, who rules over the dispersed members of the French Province, and its establishments in Switzerland; Belgium; Canada -- Quebec; Beauport, Province of Quebec; South Qu'Appelle, Medicine Hat, Saskatchewan, and North Cobalt, Ont.
The Fathers at Quebec direct the Archconfraternity of Our Lady of the Sacred Heart, publish the Annals, its monthly bulletin, and conduct five missions and retreats. They also have a public chapel. The novitiate for Canada and the States is at Beauport. The other Canadian communities are engaged in parochial and missionary work. In England, besides Glastonbury, the Missionaries of the Sacred Heart have communities at St. Albans, Herfordshire, and at Braintree, Essex. They engage in parish work and act as chaplains.
In the United States the Society has communities at Watertown, N. Y.; Natick, R. I.; Onawa and Sioux City, Iowa; Cazenovia, Wis., this last being a dependency of the German Province; the first four form an American Quasi-Province with headquarters at Natick. In all these places the Fathers have charge of parishes, except those at Sioux City, who preach missions, supply the places of absent priests, and assist the clergy. The Natick community supplies chaplains to St. Joseph's Hospital for tubercular patients at Hills Grove, and to the Rhode Island State charitable and correctional institutions at Howard, Cranston, and Sackanosset.
For the past quarter of a century the efforts of the Missionaries of the Sacred Heart have been expended chiefly in foreign mission fields. On 1 Sept., 1881, three Fathers set out from Barcelona for the South Sea Islands at the request of Leo XIII, and established a station in New Britain -- now New Pomerania. To-day the priests and brothers doing missionary work in divers islands and archipelagoes of the South Pacific number upward of 300, exclusive of the new mission lately opened in Mindanao, Philippine Islands -- where thirty or more apostolic laborers from the Dutch Province are already employed -- and the vast territory comprised in the diocese of Port Victoria and Palmerston, South Australia, in charge of Father F. X. Gsell as Administrator Apostolic, with residence at Port Darwin. The Bishop of Ponso-Alegre has just entrusted the direction of his episcopal college to the congregation.
CHEVALIER, Le Sacre-Coeur de Jesus dans ses rapports avec Marie, ou Notre Dame du Sacre-Coeur (Paris, 1884); VAUDON, Mgr Henry Verjus (Paris, 1899); CARRIERE, Le P. Jean Vandel (Issoudun, 1908); Album societatis missionariorum SSmi Cordis Jesu (ROME, 1911).
ZÉPHYRIN PÉLOQUIN 
Transcribed by Joseph E. O'Connor

Missionary Sisters of the Sacred Heart of Jesus[[@Headword:Missionary Sisters of the Sacred Heart of Jesus]]

Missionary Sisters of the Sacred Heart of Jesus
A religious congregation having its general mother house at Rome, founded in 1880 by Mother Francis Xavier Cabrini, who is still living. The aim of the institute is to spread devotion to the Heart of Jesus by means of the practice of spiritual and corporal works of mercy. The sisters conduct homes for the aged and the sick, orphanages, industrial schools, sewing classes; they visit hospitals and prisons, and give religious instruction in their convents, which are open to women desirous of making retreats. The congregation has spread rapidly in Europe and America. In 1899, at the suggestion of Leo XIII, the sisters came to New York, and have since opened convents in the Dioceses of Brooklyn, Chicago, Denver, Los Angeles, Newark, Scranton, and Seattle. At the beginning of 1911 the institute had in the United States: 253 sisters; 11 schools with 4850 pupils; 6 orphanages with 713 orphans; 2 hospitals with about 3520 patients annually; and 1 dispensary where 21,630 persons were treated during the preceding years.
This congregation is to be distinguished from the Missionary Sisters of the Sacred Heart of Jesus, founded by Father Hubert Linckens, provincial of the Missionaries of the Sacred Heart, Hiltrup, near Munster, on 3 August, 1899, and approved episcopally in 1900. The latter sisters are engaged teaching in New Guiana, New Pomerania, and the Marshall Islands, in the districts confided to the care of the Missionaries of the Sacred Heart.
A.A. MACERLEAN 
Transcribed by Joseph E. O'Connor
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Mississippi
Mississippi, one of the United States of America, takes its name from the Mississippi River that forms its western boundary from 35° to 31° N. lat.
The Act of Congress of 1 March, 1817, creating the state, fixed its boundaries as follows: "Beginning on the Mississippi River at a point where the southern boundary of the State of Tennessee strikes the same, thence west along the said boundary line to the Tennessee River, thence up the same to the mouth of Bear Creek, thence by a direct line to the north-west corner of the County of Washington, thence due south to the Gulf of Mexico, thence westwardly, include all of the island within six leagues of the shore, to the most eastern junction of Pearl River with Lake Borgne, thence up said River to the thirty-first degree of North latitude, thence west along said degree of latitude to the Mississippi River, thence up the same to the beginning." The state in its extreme length is 330 miles; its greatest width is 188 miles; its area 46,340 square miles. It has a coast-line on the Gulf of Mexico of about 75 miles. By government surveys begun in 1803, the state is divided into sections and townships.
TOPOGRAPHY
It contains no mountains, but there is a decided difference of levels between the alluvial lands lying between the Mississippi and Yazoo Rivers and the other sections of the state, which may be generally characterized as the uplands of the state. The latter comprises approximately five-sixths of the entire area of the state, constituting a plateau of an undulating character, the level of which gently descends in a general southerly direction to the coast.
Its general elevation above the level of the Gulf of Mexico near the coast-line is about 150 feet, and the middle northern and north-eastern portions are from about 150 to 500 and 600 feet above the level of the Gulf of Mexico. The drainage on the west is the Mississippi River and its principal tributaries the Yazoo, Tallahatchie, Coldwater, Sunflower, Big Black, and Womochitto Rivers; in the middle part the Pearl, which empties into Lake Borgne, and in the eastern part, the Tombigbee River, the Chicksawha River, and the Escatawpa River, and in the south the Wolf, Pascagoula, Biloxie, Abolochitto, and Catahoula Rivers. The upland sections of the state are undulating, and successive ridges divide the area between the water courses. The north-eastern portion contains a large area of prairie formation which overlies a cretaceous sub-stratum, commonly known as rotten limestone.
The middle comprises a large area of uplands with a sub-stratum of clay formation. The southern portion is generally sandy and loamy. The Yazoo-Mississippi Delta constitutes the cotton-producing region of the state, the finest and most fertile cotton lands in the world, not excepting the valleys of the Nile and the Ganges. It begins at the Tennessee line and follows on its eastern boundary a line of hills or bluffs to Vicksburg, and is bounded on the west by the Mississippi River. It lies low and its general average level is not higher than the high-water level of the Mississippi.
It comprises an estimated area of 4,480,000 acres or 6480 square miles. It is now protected by a scientifically constructed system of levees extended on the Mississippi River from the Tennessee line to the hills at Vicksburg, and up the Yazoo River and its tributaries above the danger points. The levees are maintained by local assessments by the two levee boards in the delta and by appropriations from the Federal Government, made for the improvement of the rivers and for the maintenance of the levees. The cost of maintaining this levee system is great, but is far more than compensated for by the protection secured for this large area of cotton lands. These levees are substantially constructed of earth from 15 to 30 feet high with bases broad in proportion. With the levee system, it is the general opinion of levee engineers that any general overflow of the delta is impossible. In very high water an occasional break in a levee, call a "crevasse", may overflow a small local area, but with the present scientific skill and equipment, these breaks are generally closed promptly, with but little damage to land affected. The water level in the Mississippi and in the rivers of the delta varies very much during the year. The highest water is from January to April, followed often, in the Mississippi, by what is termed the June rise which is caused by the melting of the snow and ice in the upper Mississippi and in its tributaries. There are good landings at various points on the Mississippi River, among them being Greenville, Vicksburg, and Natchez.
CLIMATIC CONDITIONS
The climate is mild and temperate. In the summer, breezes from the Mexican Gulf in the middle and southern portions, and variable winds elsewhere in the state, render the heat moderate and tolerable. In the southern potion the temperature rarely falls as low as +32° Fahr., and generally does not exceed 95° Fahr. In the middle part the maximum is about 98° and the lowest is rarely lower than +20°. In the northern portion the temperature rarely falls to +10°, and for a few days, in an exceptionally cold winter, may go to +5°. There is a fair and moderate rainfall extended through the year, with a greater fall during the winter and spring. Near the coast the fall is about 65 inches per annum, and elsewhere it averages about 50 inches annually. The state is as healthy in all of its climatic and other conditions as any of the adjacent states. In the low-lying portions that are not well drained there are some malarial fevers, but these conditions are being steadily improved. The death rate for the state does not exceed, annually, 1.20 per cent. Yellow fever, that was the scourge of the state for years in recurring epidemics, no longer exists, since the discovery of the mosquito theory, except in rare and sporadic form. The yellow fever experts are unanimous in the opinion that with ordinary precautionary measures there can never be another yellow fever epidemic in the South.
GEOLOGY
The geology of the state is not complicated and is similar to that of adjacent states. There are four groups of cretaceous strata: (1) The Entaw or Coffee group; (2) The Tombigbee group; (3) The Rotten Limestone group; (4) The Ripley group. Seven groups of the Tertiary strata have been distinguished as follows; (1) The Flat Woods group; (2) The La Grange group; (3) the Buhrstone group; (4) The Claiborne group; (5) The Jackson group; (6) The Vicksburg group; (7) The Grand Gulf group.
FAUNA AND FLORA
In Mississippi we meet with all the different animals that are found in the gulf states. There are about forty different species of mammalia in the state. Among them is the American opossum, which is abundant, and is highly prized as an article of food. The deer and the black bear, that once existed in great numbers, are disappearing owing to the clearing up of the country and the inefficient enforcement of the game laws. About one hundred and fifteen varieties of birds are found, about twenty of which are migratory, coming from the north during the fall and winter months. The mocking bird, exclusively a southern bird, and the most remarkable songster in the world, is found in the state, especially in the middle and southern portions, in great numbers. The wild turkey, a native of this country, is found in nearly all parts of the state. Quail are also very abundant. The game laws are more effective and are more vigorously enforced than heretofore. more than fifty species of reptilia are found here, prominent among them being the alligator (A. Mississippiensis), existing mainly in the middle and southern portions of the state on the rivers and lakes. It attains a maximum length of from 14 to 15 feet. There are at least sixty species of fish, the majority of which are edible. The oysters and crustaceans of the gulf exist in great quantities and are of the finest quality for food. The state, in almost its entire area, was covered originally with a magnificent growth of forest trees. More than one hundred and twenty species exist at present. Among them are fifteen varieties of oak, including live oak and white and red oaks which are the most valuable. Cypress is still abundant in the river bottoms and on the lakes. Besides several species of hickory, the black walnut, chestnut, sweet gum, red cedar, red gum, elms of various varieties, maple, ash, sycamore exist here, among many other valuable varieties, all of large growth and valuable as timber. The long-leaf pine, the most valuable tree for timber for various uses, abounds in the southern portions of the state. The short-leaf pine, not quite so valuable, is widely distributed throughout the middle and northern sections. Next to cotton, timber is the most valuable product of the state. The value of the pine timber in the state was estimated in 1880, approximately, at $250,000,000. Allowing for the cutting since that time and also for the increase in the price of lumber, a conservative approximate estimate of its value should not be less than $300,000,000 at the present time.
AGRICULTURE
This is the principal industry in the state; of the male population 77.7% and of the female 71.8% are engaged in agricultural pursuits. Fully one half of the state is of extraordinary fertility. The only portion that is unproductive is the small strip of territory known geographically as Flat Woods, where only the bottom lands are fertile. Cotton is the principal product, being probably three times greater than the other industries of the state combined. The value of the cotton crop as shown by the census of 1900 was $54,032,341. The crop of 1879-1880 was valued at $46,000,000, showing an increase during that period of over $8,000,000. Among other minor products are Indian corn, oats, hay, peas of every variety, wheat, cane, sorghum, rice, potatoes, and almost every variety of orchard and garden product. In the southern part of the state, sub-tropical and several varieties of tropical fruits are successfully cultivated. The Yazoo-Mississippi Delta is the most remarkable agricultural section of the state. Its area is 6480 square miles, or 4,147,200 acres. With an alluvial soil that is practically inexhaustible, its cotton production exceeds that of any other land in the world. Its land produces from three quarters to a bale and a half an acre, and with careful tillage and in a good cotton year as much as a bale and three quarters to two bales to the acre. The increase in the value of the lands in the Delta, both timber and cultivated, is remarkable. In 1881 the state sold 1,500,000 acres of timber lands, by levee tax titles, which have been held valid, for six and one half cents per acre. These lands are now worth, on an average, $20 per acre. Twenty years ago, cotton lands could be bought for from $15 to $25 an acre that are now worth from $50 to $75 per acre.
The population of the delta is 195,346; of this number 24,137 are white and 171,209 are negroes. The negroes generally cultivate the cotton farms, and the large cotton plantations of the state, while the small farms are cultivated by white labour.
POPULATION
The population of the state, as shown by the census of 1900, is 1,551,270, of which 641,200 are white and 907,630 are negroes, with 2203 Indians and 237 Chinese. A small percentage of the population is foreign born. There are 5345 males and 2536 females foreign born; total, 7981. Of these 7625 are white. The total number of males of voting age is 349,179. Of these 150,530 are whites and 197,936 are negroes. There are 118,0577 illiterate males of voting age, and of these 105,331 are negroes and 12,293 are whites. Illiteracy in the total population amounts to 32%. The illiteracy of the entire white population is 8% and of the total negro population, 49.2%. Under the influence of the extensive school facilities provided at the expense of the state, the percentage of illiteracy is steadily decreasing.
ADMINISTRATION
The civil government of the state is structurally similar to that of the other states. There are three departments---executive, legislative, and judicial. The state officers and members of the legislature are elected by the people every four years. There are three supreme court judges, thirteen circuit court judges and eight chancellors, all appointed by the governor with the approval of the senate. The elective franchise contains the following conditions, viz: a voter must be twenty-one years old, he must be able to read or to understand the state Constitution when read to him (that is, a layman's and not an academician's understanding of the Constitution); he must have resided in the state two years and in the precinct one year, and have paid all taxes, including an annual poll tax of $2 for two years preceding the election. Conviction of certain crimes against honesty entails the disfranchisement of a voter. This qualified suffrage has given the state a large white majority in its electoral body. The validity of these suffrage qualifications has been sustained by the Supreme Court of the United States in the case of Williams vs. The State of Mississippi, decided by a unanimous court in 1896. The state maintains institutions for the insane, the blind, and the deaf and dumb, affording ample facilities for both races. There is also a state hospital at Natchez and one at Vicksburg.
EDUCATION
The public educational system of the state consists of a common school system in which each county is a school-district, and in which many of the municipalities constitute separate school-districts. This system is maintained at the public expense, by state, county, and school district; and separate education facilities are extended to all of the educable children of both races in the state. In addition, the state maintains the Industrial Institute and College for girls, at Columbus, and maintains, in large part, the University at Oxford, the Agricultural and Mechanical College at Starkville. For coloured students the state maintains the Alcorn Agricultural and Mechanical College near Brunisburg and Rodney College near Rodney, both in Claiborne County.
The total number of children enrolled during 1906-1907 was 482,208, and the average attendance for the same period was 285,047. The total average attendance in 1905-1906 was 267,898, showing an increase in 1906-1907 of 17,149. There are 7241 schools in the school districts, and 117 schools in the separate school districts. In the session of 1906-1907, there was a larger attendance of negro pupils than white pupils by 15,335. For the session of 1906-1907, $2,631,790.35 of public money went to the support of schools, as compared with $2,432,426.33 for 1905-1906. There are the following private institutions for white students: Jefferson College, near Natchez; Rust University, Holly Spring; Millsaps College and Bellehaven College, Jackson; Blue Mountain College, Blue Mountain; Mississippi College, Clinton; East Mississippi College, Meridian; Stanton College, Natchez. There are other private schools of lesser prominence.
PENITENTIARY SYSTEM
During the period of military government in the South, a prison system known as convict leasing was established in this and other southern states, and was continued in Mississippi until 1890, when it was abolished and the present system was adopted of working the prisoners on state lands at agricultural pursuits for the exclusive benefit of the state, and under exclusive official control. The state owns 20,900 acres of cotton and farm lands upon which the entire prison population of about 1200 prisoners are worked. The penitentiary lands cost originally $145,600 and are now worth at least $600,000. The annual cash income to the state from the labour of the prisoners is not less than $150,000. In addition to this, valuable improvements are constantly being made on the property by the prisoners. The present system is a satisfactory solution of the convict problem, in which all conditions, moral and sanitary, are obtained. Alabama, Georgia, South Carolina, and Louisiana have adopted this system.
TRANSPORTATION
The railroad mileage in the state amounts to 3759 miles, according to the Report of the State Railroad Commission in 1908. The state is well supplied with water transportation, having the following navigable rivers: Mississippi, Yazoo, Tallahatchie, Sunflower, Pearl, Pascagoula, Big Black, Tombigbee, and some minor streams that are navigable during a portion of the year. There are deep-water harbours on the gulf coast at Horn Island opposite Pascagoula, and Ship Island opposite Gulf Port. There is a depth of water at the pier of the Gulf and Ship Island Railroad at Gulf Port of 23 feet at low tide, and 30 feet in the protected roadstead inside of Ship Island, which is accessible by tugs and lighters through a deep-water channel. There are also harbours at Bay of St. Louis and Biloxi.
HISTORY
In 1540 Hernando De Soto, one of the most adventurous of the Spanish explorers, discovered the Mississippi River, and his expedition reached the present limits of this state, and remained until his death in 1542. The expedition, under the leadership of Moscoes, was withdrawn in 1543, descending the river to the sea and thence along the coast to Mexico. It is difficult to trace the exact route of De Soto. It is known, however, that he passed through Florida and Georgia as high as 35° N. lat., then went to the vicinity of Mobile and then north-west to the Mississippi River. In 1682 La Salle and Fonti descended to the mouth of the Mississippi River and claimed the entire region for the King of France. In 1698 D'Iberville came to Mississippi, authorized by the French king to colonize the lower Mississippi. He went to Ship Island and Cat Island, to the mainland on Biloxi Bay, to Bay of St. Louis, and to Mobile. The colony did not prosper. D'Iberville returned to France, leaving his two brothers, Sauvolle and Bienville, in charge of the country. In 1699 D'Iberville returned and built a fort on the Mississippi about 400 miles below Natchez. He sent Fonti on an expedition to Natchez, who built Fort Rosalie near Natchez. At that time Louisiana belonged to France, and Florida to Spain by claim of discovery. In 1763 Spain ceded Florida to Great Britain. The northern line of Florida was claimed by Spain from the mouth of the Yazoo River east to the Chattahouchie River, a claim that was not conceded north of 31° N. lat. In 1772 Richard and Samuel Swaze of New Jersey formed a permanent settlement on the Homochitto River in Adams County. In 1781 Spain, then at war with England, expelled the English from Florida, and took possession of that country. Florida was conceded to extend to 31° N. lat. and westward to the Perdido River. All south of that parallel and west of the Perdido River belonged to France. All east of the Mississippi River and north of 31° N. lat. was territory of the United States and was claimed by the State of Georgia. In 1798 the Territory of Mississippi, established by Act of Congress, was bounded as follows: On the west by the Mississippi River, on the south by parallel 31° N. lat., on the north by a line running east from the mouth of the Yazoo River to the Chattahouchie River and along the latter river on the east. In 1802 the State of Georgia ceded to the United States its claim to all territory north of 31° N. lat. as far as the Tennessee line, and in 1804 Congress attached all north of 31° N. lat. and south of the Tennessee line to the Territory of Mississippi. In 1803 the Louisiana Purchase was effected. In 1812 Congress added what was then termed the District of Mobile to the Territory of Mississippi, being all that territory extending from the Pearl to the Perdido rivers, bounded on the north by 31° N. lat. and on the south by the Mexican Gulf. By the treaty of Madrid of 27 October, 1795, Spain had conceded that the southern boundary of the United States should extend to the parallel 31° N. lat., thereby waiving all claim north of that line.
By the treaty of 22 February, 1819, Spain ceded all Florida, including the whole territory south of parallel 31° N. lat. and east of the Mississippi River, to the United States. But the United States was then in possession of Florida east of the Perdido River, by conquest; General Jackson, having in 1818 invaded east Florida, conquered the Indians and expelled the Spaniards. Before that time the United States claimed de jure all west of the Perdido under the Louisiana Purchase. The present territory of Mississippi was acquired and claimed as follows: That portion south of 31° N. lat. and west of the Perdido River, and extending to Pearl River, was claimed by original title under the Louisiana Purchase. From parallel 31° N. lat. to the line from the mouth of Pearl River, east to the present Alabama line, by occupancy and proprietary right, and all north of parallel 31° N. lat. to the Tennessee line was territory of Georgia, and was ceded by that state to the United States. This is thede jure derivation of the titles of the United States Government. The State of Mississippi was created by Act of Congress of 1 March, 1817. On 9 January, 1861, Mississippi passed the Ordinance of Secession and joined the Southern Confederacy immediately upon its establishment. The state furnished 80,000 troops to the Confederacy during the war, with a total population of 70,295 white males between the ages of eighteen and forty-five years. There were 545 whites and 79,000 negroes from the state enlisted in the Federal Army. Upon the surrender of the Confederacy the state was placed under military rule. In June, 1865, a provisional government was established by president Johnson, with William L. Sharkey as provisional governor. A civil state government was established by an election of the people in October, 1865, under the auspices of President Johnson's plan of Reconstruction, with Benjamin G. Humphreys as governor. Under the Reconstruction Acts of Congress of March, 1867, the Humphreys government was abolished and a temporary military government established in its place until the Reconstruction government was established, under the Acts of Congress, with James L. Alcorn as governor, who was inaugurated 10 March, 1870. This Reconstruction period, with unlimited negro suffrage, lasted until 1876, when the white man regained control of the state. The ordinary annual expenses of the state government increased from $463,209.71 in 1869, to $1,729,046.34 in 1871, under negro rule. In 1876, under white rule the expenses of the state were reduced to $591,709.00 per annum. During the Reconstruction period taxation had reached the point of confiscation, and one-fifth of all the lands in the state had been forfeited to the state for taxes. >From 1876 to 1890, by various extra-legal methods the white men managed to maintain control of the state, and the constitutional convention of 1890 enacted a constitution that placed limitations on the elective franchise. The state suffered severely during the Civil War, being the theatre of extensive military operations. during the Reconstruction period there was an enormous loss in property values. At present the state is in a highly prosperous condition, and each year witnesses its steady improvement and development. The Diocese of Natchez includes the entire state; the Catholic population in 1910 amounted to 25,701, including 2017 coloured and 233 Indian Catholics.
LAWS OF THE STATE AFFECTING RELIGION
The State Constitution of 1890 provides that no testamentary bequests of any property, real or personal, can be made to any religious or charitable uses. The statutes regulate by limitations the character of property that religious societies or associations, or ecclesiastical bodies, may own and hold, viz.: a church, a residence for a priests or minister, and a school or seminary each for male and female scholars, and also a cemetery; and a religious denomination may, in addition, own such colleges or seminaries of learning as it may deem proper, and also a place of residence for its superior clergymen. These limitations apply to all religious denominations, societies and ecclesiastical bodies, without discrimination. All divorce and marriage laws, and cognate laws, apply without discrimination to all citizens of the state irrespective of their religious beliefs and affiliations. All qualifications of the elective franchise and for office are of uniform character. So also are all laws regulating grand and petit jury duty, and road and street duty, and military service, and exempting all ministers of the Gospel from these duties. The State Constitution of 1890 provides that no religious tests as a qualification for office shall be required, and that no preference shall be given by law to any religious denominations or mode of worship. Absolute freedom in all matters of religion, or modes of worship, it is declared by the Constitution, "shall be held sacred". The Bible is not to be excluded from the public schools, meaning the schools maintained by the state. Secular and business pursuits, not of a necessary character, are prohibited on Sunday. Blasphemy and profanity in any public place is prohibited. The Senate and the House, as a matter of custom, are opened with prayer by some minister of the Gospel, on the invitation of the presiding officer of the body. The following legal holidays are designated by the statutes of the state, viz.: 1 January, 22 February (Washington's Birthday), 26 April, Memorial Day, 3 June, Jefferson Davis Day, 4 July, and Christmas Day. The laws of the state do not preserve the inviolability of the confessional as matter of evidence. The only privileged communications are those between a client and his lawyer. There is a general law by which the governor may grant charters of incorporation to religious congregations or societies. All property owned by religious denominations is exempt from taxation. The only Catholic who has held a state office in Mississippi is the Hon. Frank Johnston, who was attorney-general in the years 1893, 1894, 1895 under appointment by the governor to fill an unexpired term. (See DIOCESE OF NATCHEZ.)
CLAIBORNE, Mississippi as a Province, Territory and State (1880); ROWLAND, Official and Statistical Register (1904); GOODSPEED, Memoirs of Mississippi (1891); RILEY, Publications of Mississippi Historical Society (1898-1909); JOHNSTON, Suffrage and Reconstruction in Mississippi, Vol. VI. in Miss. His. Soc. Pub. (1902); LYNCH, Bench and Bar of Mississippi (1881); GARNER, Reconstruction in Mississippi (1901); GAZARRE, History of Louisiana; LOWRY AND MCCARDLE, Mississippi; ROWLAND, Mississippi Territory Archives, 1798-1803 (1905); MONETTE, Valley of the Mississippi; JENKINS, Mississippi River, Vol. VI, in Miss. Hist. Soc. Pub. (1902).
For an elaborate citation of various printed works on Mississippi as a province and territory, see ROWLAND, Mississippi, I (1907); STONE, Studies on the American Race Problem (1908).
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Missouri
The State of Missouri was carved out of the Louisiana Territory, and derives its name from the principal river flowing through its centre. The name (pronounced Miz-zoo'ri) signifies "big muddy" in the Indian language. Geographically, Missouri is the central commonwealth of the Federal Union.
BOUNDARIES AND AREA
The boundaries are the State of Iowa on the north; Arkansas on the south; on the east the Mississippi River separates it from Illinois, Kentucky, and Tennessee; on the west it is bounded by Nebraska, Kansas, and the new State of Oklahoma. It lies between 40°30' and 36°30' N. lat., except that a small projection, between the Rivers St. Francis and Mississippi, extends about 34 miles farther south between Tennessee and Arkansas. The area of the state is 69,415 square miles.
PHYSICAL CHARACTERISTICS
The Missouri River follows the western boundary of the state as far south as Kansas City; then turning east, it flows across the state and empties itself into the Mississippi about twelve miles above St. Louis. The portion of the state lying north of the Missouri is a great extent of gently rolling prairie, intersected here and there by streams which are lined with timber and flow south into the Missouri or east into the Mississippi. The western portion of the state, north of the Missouri River, is generally level, but rises to about one thousand feet above sea-level in the northwestern corner of the state. The eastern portion, north of the Missouri River, is more broken, with some hilly land bordering the Mississippi and Missouri rivers. The portion of the state south of the Missouri is more rolling; it is well wooded, especially in the south-east, with some swamp lands in the extreme south-eastern section. The Ozark Mountains break into the south central part of the state, but rise to no considerable height (highest elevation 1600 feet). West of these mountains the land is rolling, but arable and fertile, being especially adapted to fruit-growing. It is in this section that the famous Missouri red apples are grown in the greatest quantities.
POPULATION
According to the first federal census of Missouri; taken in 1810, the state had then 20,845 inhabitants. The census of 1910 places the population at 3,293,335. According to the Missouri Bureau of Labor Statistics for 1909, the population of the state at the beginning of that year was 3,925,335.
RESOURCES
Agricultural and Farm Products
The value of the output of farm crops alone for the year 1908 was $171,815,553. Of the total crop valuation $98,607,605 consisted of Indian corn, in the production of which Missouri is the first state in the Union. The greater portion of the crop is consumed by live stock within the state; this portion is not estimated in the surplus given below. The surplus in livestock for the year ending 31 December, 1908, consisting of cattle, horses, hogs, mules, and sheep, was 7,097,055 head,; valued at $112,535,494. Missouri is constantly gaining as a wool-producing state; in 1908 there was $1,306,922 worth of wool sold. The farm-yard products are important items in the agricultural statistics; the surplus of poultry, eggs, and feathers for the year 1908 was $44,960,973. Missouri has never been considered an important dairying state, but since 1904 there has been a remarkable growth in this industry. The statistics in 1904 show an estimated total value from the dairies of $4,900,783, while the statistics of 1908 give a total value of $20,651,778. The cotton crop of 1908 brought, $3,723,352.
Mines and Timber
In 1907 the Federal authorities ranked Missouri the chief lead-producing state of the Union. The returns from the smelters for 1908 show that the state mined enough lead ore to produce 122,451 tons of primary lead. The total valuation of the lead produced in 1908 was $8,672,873. For 1908 the State Mining Department placed the production of zinc ore at 197,499 tons, and its value at $6,374,719. Nickel, copper, and cobalt are among the valuable minerals produced in Missouri. According to the United States geological survey of 1907, Missouri and Oregon were the only states producing nickel: 400 tons of metallic nickel, 200 tons of metallic cobalt, and 700 tons of metallic copper were produced in 1908. Iron ore to the value of $218,182 was produced in the year 1908. There was an output of $26,204 in silver. In the production of clay and shale goods Missouri held seventh rank in 1908. In cement the state also held seventh place. The total output in lime, cement, brick, and tiling for 1908 aggregated a value of $8,904,013. Petroleum wells exist in one or two counties close to the Kansas border, and some natural gas has been found in the state. Coal exists in abundance, the value of the output in 1908 being $5,644,330. The products of the forests of Missouri produced in 1908 over 450,000,000 feet of assorted lumber with an estimated valuation of $8,719,822, while over $4,000,000 worth of railroad ties were also produced in that year.
COMMERCE
The following table of surplus products, given out by the Bureau of Labour Statistics in 1909, is a concise statement of the surplus of the state which was added to the commerce of the world during 1908.
RÉSUMÉ OF VALUATIONS BY GROUPS
· Live stock: $112,535,494
· Farm crops: 34,991,518
· Mill products 30,283,689
· Farmyard products 44,960,973
· Apiary and cane products 117,694
· Forest products 22,958,014
· Dairy products 8,260,711
· Missouri "Meerschaum" products 424,449
· Nursery products 1,061,173
· Liquid products 1,210,739
· Fish and game products 636,629
· Packing-house products 1,872,318
· Cotton products 3,723,352
· Medicinal products 95,398
· Vegetable and canned goods 6,692,426
· Fresh fruit 5,089,384
· Wool and mohair 1,308,812
· Mine and quarry products 24,992,789
· Stone and clay products 8,904,013
· Unclassified products: 4,623,953
· Total value: $314,743,528
MEANS OF COMMUNICATION
Although the Mississippi River runs the full length of the eastern boundary of the state, and the Missouri flows directly through the state, neither of these streams is of any considerable commercial value as a means of communication or transportation. Railroad facilities, however, are ample, there being 7991 miles of main line with about 3000 miles of sidings. There are 63 steam systems operating in the state. There are one railroad bridge, one street-car bridge, and one combination railroad, street-car, and passenger bridge across the Mississippi River at St. Louis, and a municipal free bridge for the accommodation of railroads, electric roads, wagons, and foot traffic, is in process of construction.
EDUCATIONAL SYSTEM
State University
The State University of Missouri was established by legislative act approved on 11 February, 1839, and the university was located at Columbia, Boone County, on 24 June, 1839. The corner-stone of the main building was laid on 4 July, 1840. Courses of instruction in academic work were begun on 14 April, 1841, and a Normal Department was established in 1867 and opened in September, 1868. The College of Agriculture and Mechanic Arts and the School of Mines and Metallurgy were made departments of the university in 1870, the School of Mines and Metallurgy being located at Rolla. The law department was opened in 1872, the medical department in 1873, the engineering department in 1877, and the department of journalism in 1908. In 1888 the Experiment Station was established under Act of Congress, and the Missouri State Military School in 1890. For the scholastic year 1908 there were enrolled in the entire university 3033 students. The officers of instruction and administration consisted of 104 professors, 64 instructors, and 54 assistants. Apart from the above-mentioned institutions, which are all under the supervision of the University of Missouri proper, the state maintains the Lincoln Institution at Jefferson City for the education of negro children in agriculture and mechanic arts.
Public Schools
The state is divided into 10,053 school districts. The total number of teachers in the public schools in the year 1908 was 17,998, the total number of pupils being 984,659. For the year ending 1 July, 1908, the public schools cost the tax-payers $12,769,689.93. The law requires that every child with sound body and mind, from six to fourteen years of age, attend either a public or private school during each school year. Missouri has the largest permanent interest-bearing school-fund of any state in the Union. This fund in 1908 amounted to $14,014,335.45. Apart from the primary and high schools there are six state normal institutions, of which one is located in each of the following cities: Columbia (Teachers' College), Kirksville, Warrensburg, Cape Girardeau, Springfield, and Maryville.
FIRST SETTLERS
The first settlement was made at Ste. Genevieve in 1735 by the French, and the second by the French at St. Louis in 1764. The Spanish also came up the river in search of gold, and St. Louis was soon a busy trading centre for the citizens and the Indians inhabiting the surrounding territory. From the eastward soon came emigrants from other states - especially Kentucky, Tennessee, and the Virginias - and later came the emigrants from foreign shores, particularly the Germans, Irish, and some Scotch. The later growth of the state has been made up of settlers from almost all of the states lying to the eastward, but more particularly from those mentioned, with many from Maryland and the Carolinas. There are settlements of Italians, Hungarians, and Bohemians, but on the whole these nationalities make up only a small part of the population. St. Louis is a cosmopolitan city, but the predominant strains of foreign blood are German and Irish.
ADMISSION TO THE UNION
Missouri was admitted into the Union conditionally on 2 March, 1820, and was formally admitted as a state on 10 August, 1821, during the presidential administration of James Monroe. At a convention held at St. Louis on 19 July, 1820, the people passed on the Act of Congress, which was approved in March of the same year, and a constitution was drawn up and a new state established. Under this constitution, in August, 1820, the people held a general election, at which state and county officers were chosen and the state government organized. The constitution now in force was adopted by vote of the people on 30 October, 1875, and came into operation on 30 November of the same year.
NOTABLE EVENTS IN POLITICAL HISTORY
The admission of Missouri as a state provoked much bitter discussion in Congress, and terminated in what has since been known as "The Missouri Compromise". This bill provided that Missouri should be admitted as a slave state, but forever prohibited slavery in the remainder of the Louisiana Territory lying north of 36°30' N. lat., which line is the southern boundary of Missouri. The matter of slavery was the cause of many controversies during the early history of the state, and during the Civil War over 100,000 soldiers were contributed to the Union army and 50,000 to the Confederacy.
MATTERS DIRECTLY AFFECTING RELIGION
Freedom of Worship
Section 5, Article 2, of the Constitution of 1875 provides "that all men have a natural and indefeasible right to worship Almighty God according to their own conscience; that no person can, on account of his religious opinions, be rendered ineligible to any office of trust or profit under this State, nor be disqualified from testifying, or from serving as a juror; that no human authority can control or interfere with the rights of conscience; that no person ought, by any law, to be molested in his person or estate, on account of his religious persuasion or profession; but the liberty of conscience hereby secured shall not be so construed as to excuse acts of licentiousness, nor to justify practices inconsistent with the good order, peace or safety of this State, or with the rights of others. "The recognition of a God herein manifested does not in any way prejudice the interests of atheists. That a man is an atheist or has peculiar religious opinions does not prejudice him as a witness (11 Mo. App. 385). Sunday regulations are not void on account of peculiar religious opinions of certain citizens (20 Mo. 214); nor can a contract be voided by one voluntarily entering into it on the ground that it requires him to live up to certain religious beliefs (Franta v. Bohemian Roman Catholic C. U., 164 Missouri, 304). The Constitution also provides that no person can be compelled to erect, support, or attend any place or system of worship, or to maintain or support any priest, minister, preacher, or teacher of any sect, church, creed, or denomination of religion; but if any person shall voluntarily make a contract for any such object, he shall be held to the performance of the same; that no money shall ever be taken from the public treasury directly or indirectly, in aid of any church, sect, or denomination of religion, or in aid of any priest, preacher, minister, or teacher thereof as such; and that no preference shall be given to nor any discrimination made against any church, sect, or creed of religion, or any form of religious faith or worship; that no religious corporation can be established in this state, except such as may be created under a general law for the purpose only of holding the title to such real estate as may be prescribed by law for church edifices, parsonages, and cemeteries.
Sunday Observance
The law provides that the Sabbath shall not be broken by the performance of any labour, other than works of necessity, on the first day of the week, commonly called Sunday, and the master is held to account for compelling or permitting his servants or apprentices to labour on that day. But any member of a religious society which observes any other day than Sunday as the Sabbath, is not bound to observe Sunday as such. Horse-racing, cock-fighting, and playing games, as well as hunting game, are forbidden on Sunday. The selling of any wares or merchandise, the opening of any liquor saloon, and the sale of fermented or distilled liquors are forbidden on Sunday.
Administering of Oaths
Every public official is required to take an oath to perform the duties of his office and to support the Constitution of the United States and of the State of Missouri, and all witnesses in every court are required to give their testimony "under oath"; however, any person who declares that he has conscientious scruples against taking any oath or swearing in any form, is permitted to make his solemn declaration or affirmation concluding with the words "under the pain and penalty of perjury". Where it appears that the person to be sworn has any particular mode of swearing in addition to or in connexion with the usual form of administering oaths, which to him is a more solemn and binding obligation, the court or officer administering the oath is required to adopt the form most binding on the conscience of the person to be sworn. Any person believing in any other than the Christian religion, is sworn according to the prescribed ceremonies of his own religion, if there be any such (sec. 8840 to 8845 R. S. 1899).
Use of Prayer in Legislature
There is no statutory provision for a chaplain for either branch of the legislature, but the rules of these bodies provide for a chaplain for each, who is paid out of a contingency fund. The chaplain is elected by the legislative body for each session. No Catholic priest has ever been elected to this position.
Seal of Confession
Section 4659 R. S. 1899 provides that a minister of the Gospel or a priest of any denomination shall be incompetent to testify concerning the confession made to him in his professional character in the course of discipline enjoined by the rules or practice of such denomination.
MATTERS AFFECTING RELIGIOUS WORK
Incorporation of Churches
No religious corporation can be established in this state except such as may be created under the general law for the purpose only of holding the title of such real estate as may be necessary for churches, schools, parsonages, and cemeteries. There is no constitutional or statutory recognition, as in some states, of any churchman in his official capacity. The property of a diocese, for example, is vested in the individual and not in the bishop as such.
Exemption from Taxes and Public Duties
The constitution of the state exempts from taxation church property to the extent of one acre in incorporated cities or towns, or within one mile from such cities or towns. Church property to the extent of five acres more than one mile from incorporated cities or towns is exempt from taxation. These exemptions are subject to the provision that such property is used exclusively for religious worship, for schools, or for purposes purely charitable.
The law also provides that no clergyman shall be compelled to serve on any jury. Ministers of the Gospel may select such books as are necessary for the practice of their profession, and the same are exempt from attachment under execution. It is not lawful for any city or municipality to exact a tax or licence fee from any minister of the Gospel for authorizing him to follow his calling.
Marriage and Divorce
Marriages are forbidden and void between first cousins, or persons more nearly related than first cousins, such as uncles and nieces, etc. Any judge of a court of record or justice of the peace, or any ordained or licensed preacher of the Gospel, who is a citizen of the United States, may perform a marriage ceremony. A licence of marriage is required, and no licence will be issued to a male under the age of twenty-one or to a female under eighteen without the consent of the father of the minor or if the father cannot act, of the mother or guardian. The law requires that the person performing the marriage ceremony shall return a certificate of the service to the state authorities. The causes for divorce are enumerated in the statute, and, besides the usual clause, it is provided that a divorce may be granted when it is proved that the offending person "has been guilty of conduct that makes the condition of the complaining party intolerable". This clause makes it possible to secure a divorce on any grounds that the judge considers sufficient, and is thought to be the source of some abuse. Residence of one year in the state is required before a petition for divorce may be filed. There is no statutory prohibition against divorced persons marrying at any time after a decree of divorce has been granted.
CATHOLIC EDUCATION
Every parish of any considerable size in the state maintains a parochial school. There are 228 parochial schools in the state with 38,098 children in attendance. Each diocese has its own school-board, and a uniform system of text-books is used throughout the diocese. There are eight colleges and academies for boys with 1872 students in attendance, and 38 academies and institutions of higher education for girls with 4480 pupils in attendance. The St. Louis University, conducted by the Jesuit Fathers, is one of the leading educational institutions of the country. It conducts a school of divinity, a school of philosophy and science, a school of medicine, a school of dentistry, an institute of law, and an undergraduate and academic department. There is a total of 950 lay students in attendance. No parochial or private schools receive any assistance or support from the state, and all citizens are required to contribute to the support of the public schools regardless of whether their children attend a private or a public institution.
CHARITABLE INSTITUTIONS
There are in the state 10 orphan asylums with 1248 inmates; 25 hospitals; 2 deaf-mute institutions with 60 inmates; 3 homes for aged persons; 1 industrial and reform school; 1 foundling asylum, and 1 newsboys' home - all under Catholic auspices. The state does not contribute anything to the Catholic orphanages, but the foundling asylum in St. Louis receives some remuneration for keeping waifs who are found by the police and intrusted to that institution.
There is a State Board of Charities and Corrections, of which the governor is a member ex officio. This board has general supervision over the charitable institutions conducted by the state. There is a state hospital at Fulton, at St. Joseph, at Nevada, and at Farmington. There is a state Confederate Soldiers' Home at Higginsville, and a State Federal Soldiers' Home at St. James. A school for the deaf is maintained at Fulton, a school for the blind at St. Louis, and a colony for the feeble-minded and epileptic at Marshall. The Missouri State Sanitarium for the treatment of tuberculosis is located at Mt. Vernon on the crest of the Ozark.
SALE OF LIQUOR
Intoxicating liquors may be sold only by licensed saloon-keepers. In cities of two thousand or more inhabitants the application for licence must be accompanied by a petition asking that the licence be granted. This petition must be signed by a majority of the tax-paying citizens owning property on the block or square in which the saloon is to be kept. In cities or towns of less than two thousand inhabitants the petition must be signed by a majority of the tax-paying citizens, and a majority in the block where the saloon is to be kept. The law provides that the licence may be revoked upon the application of any person showing to the county court that the licence-holder does not keep an orderly house, and it is provided that one (1) whose licence has been revoked, (2) who has violated any of the provisions of the licence law, (3) who has sold liquors to any minor, (4) who has employed in his business of saloon-keeper any person whose licence has been revoked, shall not be entitled to a licence. The law prohibits (1) the sale of intoxicating liquors to habitual drunkards, minors, or Indians, (2) the keeping of female employees in saloons, and (3) the keeping, exhibiting, or using of any piano, organ, or any other musical instrument in a saloon. These laws are generally enforced. The law provides that upon application by petition to the county court signed by one-tenth of the qualified voters of any county, who shall reside outside of the cities or towns having a population of 2500 or more, an election shall be held to determine whether or not spirituous liquors shall be sold within the limits of such county. In cities or towns with a population of 2500 or more, the petition is made by one-tenth of the qualified voters to the body having legislative functions therein. If a majority of the qualified voters at such election vote against the sale of intoxicating liquors, no licence can be issued for the sale of liquor within such jurisdiction. Section 3034 R. S. of 1899 provides among other things that nothing in the law shall be so construed as to prevent the sale of wine for sacramental purposes.
PRISONS AND REFORMATORIES
The state penitentiary is at Jefferson City; there is a reformatory for boys at Booneville and an industrial home for girls at Chillicothe. The law provides for the appointment of a chaplain for the penitentiary by the warden and the board of inspectors, consisting of the state treasurer, auditor, and attorney-general. The law makes no reference to the religious denomination of the chaplain, but provides that his selection shall be governed by his special qualifications for the performance of the duties devolving upon him. He is required to conduct at least one service each Sunday; to visit convicts in their cells at least once a month, when practicable; to visit the sick in the hospital at least once a day; to hold religious services in the hospital once a week. He shall have charge of the prison library and the purchase of books; he shall officiate at the funeral of each convict, and be present at his burial; he is paid the salary of $1200 per annum. The law further provides that clergymen of every denomination of the City of Jefferson shall at all times have free access to the prison, or may visit any convict confined therein - subject only to such rules as may be necessary for the good government and discipline of the penitentiary - and may administer rites and ceremonies of the Church to which such convict belongs, if it be so desired. There is no statutory provision for a chaplain at the reformatory or the industrial home. Such religious ceremonies as are held at these institutions are conducted by those interested in the work through arrangements made with the officials in charge. Such ceremonies are largely within the discretion of the officials, but the spirit of the law as laid down for the penitentiary prevails. This is also true of the state insane asylum and the reform schools and jails of the cities. In a majority of these institutions religious services are held by Catholic priests at regular intervals, and accommodations are provided for the celebration of Mass and the administration of the sacraments.
CHARITABLE BEQUESTS
The courts are accustomed to permit every charitable use to stand, which comes fairly within the Statute of Elizabeth. While this statute has not been incorporated in the state laws, its general provisions have been followed by the decisions. A case involving the Mullanphy will, which left a fund to furnish relief "to all poor emigrants and travellers coming to St. Louis on their way bona fide to settle in the West", reported in 29 Mo. 543, brought out an early discussion of charitable bequests; this provision was declared valid, and, as a precedent, has been generally followed. There is no statutory limitation, as in some states, upon the amount that may be bequeathed or devised to charity. The Constitution of 1865 prohibited all bequests and devises of land for religious purposes. A bequest for Masses was held void under this section of the constitution. An outright gift to the Archbishop of St. Louis was also held void because it was shown there was an understanding that the money was to be used for religious purposes (Kenrick vs. Cole, 61 Missouri, 572). This section was omitted from the Constitution of 1875, and the courts have been liberal since in construing such bequests as charitable and therefore valid.
DIOCESES AND CATHOLIC POPULATION
The state is divided into three dioceses those of St. Louis, Kansas City, and St. Joseph. The Diocese of St. Louis comprises all of the eastern half of the state; that of Kansas City the western portion of the state, south of the Missouri River, and the Diocese of St. Joseph the western portion of the state, north of the Missouri River. The Catholic population in 1909 was 452,703. There are about 3000 Catholic negroes in the state, with one church in St. Louis and one coloured priest. There is one coloured Catholic school with 110 pupils, and one orphan-asylum for coloured children, conducted by the Oblate Sisters of Providence.
FIRST CATHOLIC MISSIONS
The Cross was planted among the Indians who inhabited the region now known as Missouri during the first half of the sixteenth century by De Soto, who was buried in the waters of the Mississippi in May, 1542. Marquette descended the Mississippi as far south as the thirty-fourth degree in 1673, more than a century and a quarter after De Soto had marched northward, and tells us that he preached the Gospel to all of the nations he met. It is thought by some that there was a white settlement at the mouth of the River Des Pères in Missouri, a few miles south of St. Louis, even before the historical settlement of Cahokia, Illinois (the sole centre of civilization in the Mississippi Valley for some time), but the first permanent settlement of which we have any record was made at Ste. Geneviève about 1734. Among the oldest records in the state are those of the Catholic church at Ste. Geneviève. There was also a mission in 1734 at Old Mines, which was a military station in Missouri. Ste. Geneviève and Old Mines were attended by priests from Cahokia. The first mission was established in St. Louis in 1764, and the first church was built in 1770. A mission was established at Carondelet in 1767. Fredericktown, New Madrid, St. Charles, and Florissant were missionary points during the last half of the eighteenth century. The Lazarist Fathers were established at Perryville in 1818, and theJesuits at Florissant in 1823. The early settlements were made up of French, many of them coming from Canada. A great many German Catholics came to the state during the first part of the nineteenth century, but the first German sermon of which we have any record was preached by Rev. Joseph A. Lutz at St. Louis in 1832. During this same period a large portion of the immigration was made up of Irish Catholics. The names of many of the early settlement's bear evidence of the Catholicism of those who were first established there. The later immigration into the state has been made up of almost every nationality, and almost all of the Catholic countries are represented. A famous episode in the state's history was Archbishop Kenrick's successful resistance to the test oath required by the Drake Constitution of 1865. He finally won the case in the Supreme Court of the United States (see OATH, MISSOURI TEST).
PRINCIPAL RELIGIOUS DENOMINATIONS
According to the Bulletin issued by the Department of Commerce and Labour Bureau of the Census concerning religious bodies in 1906, the total population of church members in the State of Missouri was 1,199,239, and the principal religious denominations were as follows: Roman Catholics, 382,642; Baptists, 218,353; Congregationalists, 11,048; Disciples or Christians, 166,137; German Evangelical, 32,715; Lutherans, 46,868; Methodists, 214,004; Presbyterians, 71,999; Episcopalians, 13,328; Reformed Bodies, 1284; United Brethren bodies, 3316; other Protestant bodies, 23,166; Latter-day Saints, 8042; all other bodies, 6439. Thus, 33.9 per cent of the total number of church-going people in the state are Catholics, the Baptists having the next highest percentage (18.2), and the Methodists being third (17.8).
HOUCK, Hist. of Missouri (Philadelphia, 1908); WILLIAMS, Hist. of the State of Missouri (Columbia, 1904); BILLON, Annals of St. Louis (St. Louis, 1880); SCHARF, St. Louis City and County (Philadelphia, 1883); Jesuit Relations; BECK, Gazetteer of Missouri (St. Louis; 1875); IRVING, Conquest of Florida (New York, 1851); Constitution of Missouri; Revised Statutes (1899); Red Book; Bureau of Labour Statistics (Jefferson City, 1909); Manual of the State of Missouri, 1909-10; Bulletin No. 103, Religious Bodies, 1906, Bureau of the Census (Washington).
JOHN L. CORLEY 
Transcribed by Kenneth M. Caldwell 
Dedicated to the citizens of the Show-Me State
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Missouri Test-Oath
In January, 1865, there assembled in St. Louis, Missouri, a "Constitutional Convention" composed of individuals, most of whom were unknown outside of the localities in which they claimed to reside. They had been chosen by a fraction of the voters, as people of voting age were generally in either the Confederate or Federal Army, or in the guerilla companies then abounding, or were fugitives from their homes, in order to save their lives. The "Constitution" made by this convention was put in force on July, 1865, no one being allowed to vote on it unless he first took the test oath it provided. A reign of terror, accompanied by arson, robbery, and murder, in many parts of the state followed. Certain classes of persons, including bishops, priests, or other clergymen "of any religious persuasion, sect or denomination", and teachers in any educational institution, were by the provisions of this Constitution allowed sixty days, after 4 July, 1865, in which "to take, subscribe, and file", the oath prescribed by it. Those who failed to file it, and continued to preach, solemnize marriage, or teach, were subject to fine and imprisonment. The terms of the oath, according the Justice Field of the Supreme Court of the United States, required amongst other things, the affiant to deny, not only that he had ever been in armed hostility to the United States, or to the lawful authorities thereof, but that he had ever "by act or word", manifested his adherence to the cause of the enemies of the United States, foreign or domestic, or his desire for their triumph, over the arms of the United States; or his sympathy with those engaged in rebellion, or had ever harboured, or aided, any person engaged in guerilla warfare against the loyal inhabitants of the United States. About the last of July, 1865, a pastoral letter, in Latin, of which the following is a translation, was sent by the Most Rev. Peter Richard Kenrick, Archbishop of St. Louis, to every priest in his diocese, which was then coextensive with the state.
St. Louis, July 28th, 1865.
Reverend Sir: Since under the new Constitution, a certain oath is to be exacted of Priests, that they may have leave to announce God's word, and officiate at marriage, which oath, they can in no wise take, without a sacrifice of ecclesiastical liberty, I have judged it expedient, to indicate to you my opinion in the matter, that you may have before your eyes, a rule to be followed, in this extraordinary matter. I hope, that the civil power will abstain from exacting such an oath. But, should it happen otherwise, I wish you to inform me of the particular circumstances of your position, that I may be able to give you counsel and assistance. I am, Revered Sir,
Your servant in the Lord,
Peter Richard,
Archbishop of St. Louis.
The state officials ignored the letter, but their party newspaper organ in St. Louis referred to it, "as important in view of the large number of person whom the Archbishop of St. Louis in one sense, may be said to represent; and further because of the fact that at least three-fourths of such persons, have, throughout the war, been disloyal men". The opposition press was largely silent.
At that time, Rev. John A. Cummings, a young priest, was in charge of St. Joseph's Church at Louisiana, Pike County, Missouri. He had not taken the oath, and he said Mass and preached as usual, on Sunday, 3 September, 1865. The court having jurisdiction of crimes committed in this county was held at Bowling Green some twelve miles distant, and convened with its accompanying grand jury on Monday, 4 September. Father Cummings was indicted by a grand jury composed of men who had taken the infamous oath, promptly, on the first day of the court, and the charge was, that he acted as a priest and minister of the Catholic religious persuasion without having first taken, subscribed, and filed the oath of loyalty. He was arrested a few days afterwards, and brought into court in the custody of the sheriff on the 8th. When asked to say whether he was guilty or not guilty, he declined to answer, but recited the Apostles' Creed. Hon R.A. Campbell, subsequently lieutenant-governor of the state, then took charge of his defence at the instance of some of Father Cummings' parishioners, and made the same defense which was afterwards successful in the Supreme Court of the United States. He was tried on the 9th, found guilty, and in default of payment of a fine of $500, committed to jail, and placed in confinement with three persons of the most degraded type, charged with felonies. On 15 September he gave bond, being directed to do so by Archbishop Kenrick, who caused an appeal to be taken to the Supreme Court of Missouri. That court had been, a few months before, reorganized by military force, and its bench filled with men committed to upholding the oath. Father Cummings' appeal was promptly denied in the following month of October, and then his case was appealed to the Supreme Court of the United States. Pending his appeal, many priests and religious were indicted and arrested; amongst others, the saintly Bishop Hogan, of the diocese of Kansas City, Missouri, yet living at the age of 82 years, then a priest at Chilicothe in Livingston County. He made the oath as odious as possible by accompanying the arresting officer to the court-house, dressed in soutane, surplice, stole, and biretta, carrying in his right hand a crucifix, and in his left a large Bible. He took a change of venue, gave bond, and was finally discharged by the effect of the decision in the Cummings case. In an address to some of his parishioners, referring to his arrest and the oath, he said: "The civil authority has been, ever from the days of Herod, the enemy of Christ. The question, now pending, is not merely of loyalty or disloyalty, past, present, or prospective. The issue is, whether the Church shall be free or not to exercise her natural and inherent right of calling into, or rejecting from, her ministry whom she pleases; or whether, yielding to the dictation of official power, she shall admit those only, who, according to its judgment, are fit for the office."
In Cape Girardeau County, the fanatics did not stop with priests, but indicted eight Sisters of Loretto for teaching. Sisters Augusta and Margaret were arrested by the sheriff, but the others could not be found, and probably fled from their persecutors.
When the case of Father Cummings was heard in the Supreme Court of the United States in March, 1866, there appeared for him, David Dudley Field, Reverdy Johnson, and Montgomery Blair, all three lawyers of national reputation. Notwithstanding the sanctity of the principles involved, the Supreme Court, on 14 January, 1867, by only one majority declared the oath void, and thus relieved the priests and nuns of Missouri from further persecution. The effect of the decision in Father Cummings' case is best summarized by Justice Miller in his dissenting opinion in ex parte A.H. Garland (4 Wall 333) where he says of it: "in this case, the Constitution of the State of Missouri, the fundamental law of the people of that state, adopted by their popular vote, declares that no priest of any church shall exercise his ministerial functions, unless he will show, by his own oath, that he has borne a true allegiance to his government. This court now holds this constitutional provision void on the ground that the Federal Constitution forbids it". Father Cummings' health was seriously injured by his brutal treatment, and a few years afterwards he lost his mind, and died a martyr to the cause of civil and religious liberty.
Constitution of Missouri of 1865, Art. II, Sections 3, 6, 7, 9, 14; Mo. Sup. Ct. Reports, XXXVI-CLI, Cummings v. Missouri; Vol. 71 U.S. Sup. Ct. Reports, LCCI, 277.
WILLIAM T. JOHNSON 
Transcribed by Michael T. Barrett 
Dedicated to the memory of Fr. John Cummings
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Mithraism
A pagan religion consisting mainly of the cult of the ancient Indo-Iranian Sun-god Mithra. It entered Europe from Asia Minor after Alexander's conquest, spread rapidly over the whole Roman Empire at the beginning of our era, reached its zenith during the third century, and vanished under the repressive regulations of Theodosius at the end of the fourth century. Of late the researches of Cumont have brought it into prominence mainly because of its supposed similarity to Christianity.
ORIGIN
The origin of the cult of Mithra dates from the time that the Hindus and Persians still formed one people, for the god Mithra occurs in the religion and the sacred books of both races, i.e. in the Vedas and in the Avesta. In Vedic hymns he is frequently mentioned and is nearly always coupled with Varuna, but beyond the bare occurrence of his name, little is known of him (Rigveda, III, 59). It is conjectured (Oldenberg, "Die "Religion des Veda," Berlin, 1894) that Mithra was the rising sun, Varuna the setting sun; or, Mithra, the sky at daytime, Varuna, the sky at night; or, the one the sun, the other the moon. In any case Mithra is a light or solar deity of some sort; but in vedic times the vague and general mention of him seems to indicate that his name was little more than a memory. In the Avesta he is much more of a living and ruling deity than in Indian piety; nevertheless, he is not only secondary to Ahura Mazda, but he does not belong to the seven Amshaspands or personified virtues which immediately surround Ahura; he is but a Yazad, a popular demigod or genius. The Avesta however gives us his position only after the Zoroastrian reformation; the inscriptions of the Achaemenidae (seventh to fourth century B.C.) assign him amuch higher place, naming him immediately after Ahura Mazda and associating him with the goddess Anaitis (Anahata), whose name sometimes precedes his own. Mithra is the god of light, Anaitis the goddess of water. Independently of the Zoroastrian reform, Mithra retained his place as foremost deity in the north-west of the Iranian highlands. After the conquest of Babylon this Persian cult came into contact with Chaldean astrology and with the national worship of Marduk. For a time the two priesthoods of Mithra and Marduk (magi and chaldaei respectively) coexisted in the capital and Mithraism borrowed much from this intercourse. This modified Mithraism traveled farther north-westward and became the State cult of Armenia. Its rulers, anxious to claim descent from the glorious kings of the past, adopted Mithradates as their royal name (so five kings of Georgia, and Eupator of the Bosporus). Mithraism then entered Asia Minor, especially Pontus and Cappadocia. Here it came into contact with the Phrygian cult of Attis and Cybele from which it adopted a number of ideas and practices, though apparently not the gross obscenities of the Phrygian worship. This Phrygian-Chaldean-Indo-Iranian religion, in which the Iranian element remained predominant, came, after Alexander's conquest, in touch with the Western World. Hellenism, however, and especially Greece itself, remained remarkably free from its influence. When finally the Romans took possession of the Kingdom of Pergamum, occupied Asia Minor and stationed two legions of soldiers on the Euphrates, the success of Mithraism in the West was secured. It spread rapidly from the Bosporus to the Atlantic, from Illyria to Britain. Its foremost apostles were the legionaries; hence it spread first to the frontier stations of the Roman army.
Mithraism was emphatically a soldier religion: Mithra, its hero, was especially a divinity of fidelity, manliness, and bravery; the stress it laid on good fellowship and brotherliness, its exclusion of women, and the secret bond amongst its members have suggested the idea that Mithraism was Masonry amongst the Roman soldiery. At the same time Eastern slaves and foreign tradesmen maintained its propaganda in the cities. When magi, coming from King Tiridates of Armenia, had worshipped in Nero an emanation of Mithra, the emperor wished to be initiated in their mysteries. As Mithraism passed as a Phrygian cult it began to share in the official recognition which Phrygian worship had long enjoyed in Rome. The Emperor Commodus was publicly initiated. Its greatest devotee however was the imperial son of a priestess of the sun-god at Sirmium in Pannonia, Valerian, who according to the testimony of Flavius Vopiscus, never forgot the cave where his mother initiated him. In Rome, he established a college of sun priests and his coins bear the legend "Sol, Dominus Imperii Romani". Diocletian, Galerius, and Licinius built at Carnuntum on the Danube a temple to Mithra with the dedication: "Fautori Imperii Sui". But with the triumph of Christianity Mithraism came to a sudden end. Under Julian it had with other pagan cults a short revival. The pagans of Alexandria lynched George the Arian, bishop of the city, for attempting to build a church over a Mithras cave near the town. The laws of Theodosius I signed its death warrant. The magi walled up their sacred caves; and Mithra has no martyrs to rival the martyrs who died for Christ.
DOCTRINE
The first principle or highest God was according to Mithraism "Infinite Time"; this was called Aion or Saeculum, Kronos or Saturnus. This Kronos is none other than Zervan, an ancient Iranian conception, which survived the sharp dualism of Zoroaster; for Zervan was father of both Ormuzd and Ahriman and connected the two opposites in a higher unity and was still worshipped a thousand years later by the Manichees. This personified Time, ineffable, sexless, passionless, was represented by a human monster, with the head of a lion and a serpent coiled about his body. He carried a sceptre and lightning as sovereign god and held in each hand a key as master of the heavens. He had two pair of wings to symbolize the swiftness of time. His body was covered with zodiacal signs and the emblems of the seasons (i.e. Chaldean astrology combined with Zervanism). This first principle begat Heaven and Earth, which in turn begat their son and equal, Ocean. As in the European legend, Heaven or Jupiter (Oromasdes) succeeds Kronos. Earth is the Speñta Armaiti of the Persians or the Juno of the Westerns, Ocean is Apam-Napat or Neptune. The Persian names were not forgotten, though the Greek and Roman ones were habitually used. Ahura Mazda and Spenta Armaiti gave birth to a great number of lesser deities and heroes: Artagnes (Hercules), Sharevar (Mars), Atar (Vulcan), Anaitis (Cybele), and so on. On the other hand there was Pluto, or Ahriman, also begotten of Infinite Time. The Incarnate Evil rose with the army of darkness to attack and dethrone Oromasdes. They were however thrown back into hell, whence they escape, wander over the face of the earth and afflict man. It is man's duty to worship the four simple elements, water and fire, air and earth, which in the main are man's friends. The seven planets likewise were beneficent deities. The souls of men, which were all created together from the beginning and which at birth had but to descend from the empyrean heaven to the bodies prepared for them, received from the seven planets their passions and characteristics. Hence the seven days of the week were dedicated to the planets, seven metals were sacred to them, seven rites of initiation were made to perfect the Mithraist, and so on. As evil spirits ever lie in wait for hapless man, he needs a friend and saviour who is Mithra. Mithra was born of a mother-rock by a river under a tree. He came into the world with the Phrygian cap on his head (hence his designation as Pileatus, the Capped One), and a knife in his hand. It is said that shepherds watched his birth, but how this could be, considering there were no men on earth, is not explained. The hero-god first gives battle to the sun, conquers him, crowns him with rays and makes him his eternal friend and fellow; nay, the sun becomes in a sense Mithra's double, or again his father, but Helios Mithras is one god. Then follows the struggle between Mithra and the bull, the central dogma of Mithraism. Ahura Mazda had created a wild bull which Mithra pursued, overcame, and dragged into his cave. This wearisome journey with the struggling bull towards the cave is the symbol of man's troubles on earth. Unfortunately, the bull escapes from the cave, whereupon Ahura Mazda sends a crow with a message to Mithra to find and slay it. Mithra reluctantly obeys, and plunges his dagger into the bull as it returns to the cave. Strange to say, from the body of the dying bull proceeds all wholesome plants and herbs that cover the earth, from his spinal marrow the corn, from his blood the vine, etc. The power of evil sends his unclean creatures to prevent or poison these productions but in vain. From the bull proceed all useful animals, and the bull, resigning itself to death, is transported to the heavenly spheres. Man is now created and subjected to the malign influence of Ahriman in the form of droughts, deluges, and conflagrations, but is saved by Mithra. Finally man is well established on earth and Mithra returns to heaven. He celebrates a last supper with Helios and his other companions, is taken in his fiery chariot across the ocean, and now in heaven protects his followers. For the struggle between good and evil continues in heaven between the planets and stars, and on earth in the heart of man. Mithra is the Mediator (Mesites) between God and man. This function first arose from the fact that as the light-god he is supposed to float midway between the upper heaven and the earth. Likewise a sun-god, his planet was supposed to hold the central place amongst the seven planets. The moral aspect of his mediation between god and man cannot be proven to be ancient. As Mazdean dualists the Mithraists were strongly inclined towards asceticism; abstention from food and absolute continence seemed to them noble and praiseworthy, though not obligatory. They battled on Mithra's side against all impurity, against all evil within and without. They believed in the immortality of the soul, sinners after death were dragged off to hell; the just passed through the seven spheres of the planets, through seven gates opening at a mystical word to Ahura Mazda, leaving at each planet a part of their lower humanity until, as pure spirits, they stood before God. At the end of the world Mithra will descend to earth on another bull, which he will sacrifice, and mixing its fat with sacred wine he will make all drink the beverage of immortality. He will thus have proved himself Nabarses, i.e. "never conquered".
WORSHIP
There were seven degrees of initiation into the mithraic mysteries. The consecrated one (mystes) became in succession crow (corax), occult (cryphius), soldier (miles), lion (leo), Persian (Perses), solar messenger (heliodromos), and father (pater). On solemn occasions they wore a garb appropriate to their name, and uttered sounds or performed gestures in keeping with what they personified. "Some flap their wings as birds imitating the sound of a crow, others roar as lions", says Pseudo-Augustine (Quaest. Vet. N. Test. In P.L., XXXIV,2214). Crows, occults and soldiers formed the lower orders, a sort of catechumens; lions and those admitted to the other degrees were participants of the mysteries. The fathers conducted the worship. The chief of the fathers, a sort of pope, who always lived at Rome, was called "Pater Patrum" or Pater Patratus." The members below the degree of pater called one another "brother," and social distinctions were forgotten in Mithraic unity. The ceremonies of initiation for each degree must have been elaborate, but they are only vaguely known -- lustrations and bathings, branding with red-hot metal, anointing with honey, and others. A sacred meal was celebrated of bread and haoma juice for which in the West wine was substituted. This meal was supposed to give the participants super-natural virtue. The Mithraists worshipped in caves, of which a large number have been found. There were five at Ostia alone, but they were small and could perhaps hold at most 200 persons. In the apse of the cave stood the stone representation of Mithra slaying the bull, a piece of sculpture usually of mediocre artistic merit and always made after the same Pergamean model. The light usually fell through openings in the top as the caves were near the surface of the ground. A hideous monstrosity representing Kronos was also shown. A fire was kept perpetually burning in the sanctuary. Three times a day prayer was offered the sun toward the east, south, or west according to the hour. Sunday was kept holy in honour of Mithra, and the sixteenth of each month was sacred to him as mediator. The 25 December was observed as his birthday, the natalis invicti, the rebirth of the winter-sun, unconquered by the rigours of the season. A Mithraic community was not merely a religious congregation; it was a social and legal body with its decemprimi, magistri, curatores, defensores, and patroni. These communities allowed no women as members. Women might console themselves by forming associtions to worship Anaitis-Cybele; but whether these were associated with Mithraism seems doubtful. No proff of immorality or obscene practices, so often connected with esoteric pagan cults, has ever been established against Mithraism; and as far as can be ascertained, or rather conjectured it had an elevating and invigorating effect on its followers. From a chance remark of Tertullian (De Praescriptione, xl) we gather that their "Pater Patrum" was only allowed to be married once, and that Mithraism had its virgines and continentes; such at least seems the best interpretation of the passaage. If, however, Dieterich's Mithras's liturgy be really a liturgy of this sect, as he ably maintains, its liturgy can only strike us as a mixture of bombast and charlatanism in which the mystes has to hold his sides, and roar to the utmost of his power till he is exhausted, to whistle, smack his lips, and pronounce barbaric agglomerations of syllables as the different mystic signs for the heavens and the constellations are unveiled to him.
RELATION TO CHRISTIANITY
A similarity between Mithra and Christ struck even early observers, such as Justin, Tertullian, and other Fathers, and in recent times has been urged to prove that Christianity is but an adaptation of Mithraism, or at most the outcome of the same religious ideas and aspirations (e.g. Robertson, "Pagan Christs", 1903). Against this erroneous and unscientific procedure, which is not endorsed by the greatest living authority on Mithraism, the following considerations must be brought forward. (1) Our knowledge regarding Mithraism is very imperfect; some 600 brief inscriptions, mostly dedicatory, some 300 often fragmentary, exiguous, almost identical monuments, a few casual references in the Fathers or Acts of the Martyrs, and a brief polemic against Mithraism which the Armenian Eznig about 450 probably copied from Theodore of Mopsuestia (d. 428) who lived when Mithraism was almost a thing of the past-these are our only sources, unless we include the Avesta in which Mithra is indeed mentioned, but which cannot be an authority for Roman Mithraism with which Christianity is compared. Our knowledge is mostly ingenious guess-work; of the real inner working of Mithraism and the sense in which it was understood by those who professed it at the advent of Christianity, we know nothing. (2) Some apparent similarities exist; but in a number of details it is quite probable that Mithraism was the borrower from Christianity. Tertullian about 200 could say: "hesterni sumus et omnia vestra implevimus" ("we are but of yesterday, yet your whole world is full of us"). It is not unnatural to suppose that a religion which filled the whole world, should have been copied at least in some details by another religion which was quite popular during the third century. Moreover the resemblances pointed out are superficial and external. Similarity in words and names is nothing; it is the sense that matters. During these centuries Christianity was coining its own technical terms, and naturally took names, terms, and expressions current in that day; and so did Mithraism. But under identical terms each system thought its own thoughts. Mithra is called a mediator; and so is Christ; but Mithra originally only in a cosmogonic or astronomical sense; Christ, being God and man, is by nature the Mediator between God and man. And so in similar instances. Mithraism had a Eucharist, but the idea of a sacred banquet is as old as the human race and existed at all ages and amongst all peoples. Mithra saved the world by sacrificing a bull; Christ by sacrificing Himself. It is hardly possible to conceive a more radical difference than that between Mithra taurochonos and Christ crucified. Christ was born of a Virgin; there is nothing to prove that the same was believed of Mithra born from the rock. Christ was born in a cave; and Mithraists worshipped in a cave, but Mithra was born under a tree near a river. Much as been made of the presence of adoring shepherds; but their existence on sculptures has not been proven, and considering that man had not yet appeared, it is an anachronism to suppose their presence. (3) Christ was an historical personage, recently born in a well known town of Judea, and crucified under a Roman governor, whose name figured in the ordinary official lists. Mithra was an abstraction, a personification not even of the sun but of the diffused daylight; his incarnation, if such it may be called, was supposed to have happened before the creation of the human race, before all history. The small Mithraic congregations were like masonic lodges for a few and for men only and even those mostly of one class, the military; a religion that excludes the half of the human race bears no comparison to the religion of Christ. Mithraism was all comprehensive and tolerant of every other cult, the Pater Patrum himself was an adept in a number of other religions; Christianity was essential exclusive, condemning every other religion in the world, alone and unique in its majesty.
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Mitre
Form, Material, and Use
The mitre is a kind of folding-cap. It consists of two like parts, each stiffened by a lining and rising to a peak; these are sewn together on the sides, but are united above by a piece of material thet can fold together. Two lappets trimmed on the ends with fringe hang down from the back. The mitre is, theoretically, always supposed to be white. The official "Cæremoniale Romanum" distinguishes three kinds of mitres: the mitra pretiosa, auriphrygiata, and simplex. The first two differ from each other only in the greater or less richness of the ornamentation; the mitra simplex, or simple mitre, is one of white silk or white linen entirely without ornament. The fringe on the lappets at the back should be red. The bishop must wear the mitra pretiosa on those days on which the hymn Te Deum is used in the Office, the mitre auriphrygiata in the seasons of Advent and Lent, on fast days and during penitential processions, the mitra simplexon Good Fridays, at funerals, and at the blessing of the candles on Candlemas-day. When bishops attend a general council, or are present at solemn pontifical acts of the pope, they wear a plain linen mitre, while the cardinals on occasions wear a simple mitre of silk damask. The right to wear the mitre belongs by law only to the pope, the cardinals, and the bishops. Others require for its use a special papal privilege. This privilege is possessed, for example, by numerous abbots, the dignitaries of many cathedral chapters, and by certain prelates of the papal Curia, but, as a rule, the right is more or less limited: for instance, such prelates can only use a simple mitre of white linen, unless the contrary is expressly granted them. The mitre is distinguished from the other episcopal vestments in that it is always laid aside when the bishop prays; for example, at the orationes of the Mass, of the Office, in conferring Holy Orders, at the Canon of the Mass, etc. The reason for this is to be found in the commandment of the Apostle that a man should pray with uncovered head (I Cor., xi, 4). The giving of the mitre is a ceremony in the consecration of a bishop. It occurs at the close of the Mass after the solemn final blessing, the consecrator having first blessed the mitre.
Antiquity
From the seventeenth century much has been written concerning the length of time the mitre has been worn. According to one opinion its use extends back into the age of the Apostles; according to another, at least as far back as the eighth or ninth century while a further view holds that it did not appear until the beginning of the second millennium, but that before this there was an episcopal ornament for the head, in form like a wreath or crown. In opposition to these and similar opinions, which cannot all be dis- cussed here, it is, however, to be held as certain that an episcopal ornament for the head in the shape of a fillet never existed in Western Europe, that the mitre was first used at Rome about the middle of the tenth century, and outside of Rome about the year 1000. Exhaustive proof for this is given in the work (men- tioned in bibliography below), "Die liturgische Gewandung im Occident und Orient" (pp. 431-48), where all that has been brought forward to prove the high antiquity of the mitre is exhaustively discussed and refuted. The mitre is depicted for the first time in two miniatures of the beginning of the eleventh century; the one is in a baptismal register, the other in Exultet-roll of the cathedral at Bari, Italy. The first written mention of it is found in a Bull of Leo IX of the year 1049. In this the pope, who had formerly been Bishop of Toul, France, confirmed the primacy of the Church of Trier to Bishop Eberhard of Trier, his former metropolitan who had accompanied him to Rome. As a sign of this primacy, Leo granted Bishop Eberhard the Roman mitre, in order that he might use it according to the Roman custom in performing the offices of the church. By about 1100-50 the custom of wearing the mitre was general among bishops.
Origin
The pontifical mitre is of Roman origin: it is derived from a non-liturgical head-covering distinctive of the pope, the camelaucum, to which also the tiara is to be traced. The camelaucum was worn as early as the beginning of the eighth century, as is shown by tho biography of Pope Constantine I (708- 815) in the "Liber Pontificalis". The same headcovering is also mentioned in the so-called "Donation of Constantine". The Ninth Ordo states that the camelaucum was made of white stuff and shaped like a helmet. The coins of Sergius III (904-11) and of Benedict VII (974-83), on which St. Peter is portrayed wearing a camelaucum, give the cap the form of a cone, the original shape of the mitre. The camelaucum was worn by the pope principally during solemn processions. The mitre developed from the camelaucum in this way: in the course of the tenth century the pope began to wear this head-covering not merely during processions to the church, but also during the subsequent church service. Whether any influence was exerted by the recollection of the sacerdotal head-ornament of the high-priest of the Old Testament is not known, but probably not--at least there is no trace of any such influence. It was not until the mitre was universally worn by bishops that it was called an imitation of the Jewish sacerdotal head-ornament.
Granting of the Mitre to Dignitaries other than Bishops
The Roman cardinals certainly had already the right to wear the mitre towards the end of the eleventh century. Probably they possessed the privilege as early as in the first half of the century. For if Leo IX granted the privilege to the cardinals of the cathedral of Besançon (see CARDINAL: I. Cardinal Priests) in 1051, the Roman cardinals surely had it before that date. The first authentic granting of the mitre to an abbot dates from the year 1063, when Alexander II conferred the mitre upon Abbot Egelsinus of the Abbey of St. Augustine at Canterbury. From this time on instances of the granting of the mitre to abbots constantly increased in number. At times also secular princes were granted permission to wear the mitre as a mark of distinction; for example, Duke Wratislaw of Bohemia received this privilege from Pope Alexander II, and Peter of Aragon from Innocent III. The right also belonged to the German emperor.
Development of the Shape
As regards shape, there is such difference between the mitre of the eleventh century and that of the twentieth that it is difficult to recognize the same ornamental head-covering in the two. In its earliest form the mitre was a simple cap of soft material, which ended above in a point, while around the lower edge there was generally, although not always, an ornamental band (circulus). It would also seem that lappets were not always attached to the back of the mitre. Towards 1100 the mitre began to have a curved shape above and to grow into a round cap. In many cases there soon appeared a depression in the upper part similar to the one which is made when a soft felt hat is pressed down on the head from the forehead to the back of the head. In handsome mitres an ornamental band passed from front to back across the indentation; this made more prominent the puffs in the upper part of the cap to the right and left sides of the head. This calotte-shaped mitre was used until late in the twelfth century; in some places until the last quarter of the century. From about 1125 a mitre of another form and somewhat different appearance is often found. In it the puffs on the sides had developed into horns (cornua) which ended each in a point and were stiffened with parchment or some other interlining. This mitre formed the transition to the third style of mitre which is essentially the one still used today: the third mitre is distinguished from its predecessor, not actually by its shape, but only by its position on the head. While retaining its form, the mitre was henceforth so placed upon the head that the cornua no longer arose above the temples but above the forehead and the back of the head. The lappets had naturally, to be fastened to the under edge below the horn at the back. The first example of such a mitre appeared towards 1150. Elaborate mitres of this kind had not only an ornamental band (circulus) on the lower edge, but a similar ornamental band (titulus) went vertically over the middle of the horns. In the fourteenth century this form of mitre began to be distorted in shape. Up to then the mitre had been somewhat broader than high when folded together, but from this period on it began, slowly indeed, but steadily, to increase in height until, in the seventeenth century, it grew into an actual tower. Another change, which, however, did not appear until the fifteenth century, was that the sides were no longer made vertical, but diagonal. In the sixteenth century it began to be customary to curve, more or less decidedly, the diagonal sides of the horns. The illustration gives a summary of the development of the shape of the mitre. It should, however, be said thet the changes did not take place everywhere at the same time, nor did the mitre everywhere pass through all the shapes of the development. A large number of mitres of the later Middle Ages have been preserved, but they all belong to the third form of mitre. Many have very costly ornamentation. For even in medieval times it, was a favourite custom to ornament especially the mitre with embroidery, rich bands (aurifrisia), pearls, precious stones, small ornamental disks of the precious metals; and even to use painting. Besides several hundred large and small pearls, a mitre of the lateMiddle Ages in St. Peter's at Salsburg is also ornamented with about five hundred more or less costly precious stones; it weighs over five and a half pounds. Similar mitres are also mentioned in the inventory of 1295 of Boniface VIII. Eight medieval mitres are preserved in the cathedral of Halberstadt. In the seventeenth and eighteenth centuries the mitre was ornamented with rich, heavy embroidery in gold, which gave it a still more imposing appearance. A mitre of the eighteenth century preserved in the cathedral treasury at Limburg-on-the-Lahn is remarkable for the large number of precious stones that adorn it. The original material of the mitre appears to have been white linen alone, but as early as the thirteenth century (with the exception of course of the simple mitre) it was generally made of silk or ornamented with silk embroidery.
The Liturgical Head-Covering in the Greek Rite
In the Orthodox Greek Rite (the other Greek Rites need not here be considered) a liturgical head-covering was not worn until the sixteenth century. Before this only the Patriarch of Alexandria, who wore one as early as the tenth century, made use of a head-covering, and his was only a simple cap. The Greek pontifical mitre is a high hat which swells out towards the top and is spanned diagonally by two hoops; on the highest point of thc dome-shaped top is a cross either standing upright or placed flat.
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Mitylene
A titulary archbishopric in the island of Lesbos. Inhabitated, first by the Pelasgians, then by the Æolians, it was ruled in turn by the Persians, the Athenians, the Macedonians, the Seleucidæ, and the Romans. Included in the empire of the East after the time of Theodosius it suffered much from the different invasions of the Scythians in 376, the Slavs in 769, the Arabs in 821, 881, 1035, the Russians in 864 And 1027. In 1204 after the foundation of the Latin empire, the city became a possession of the French, only to be reconquered in 1248 by John Ducas Vatatzes. It belonged to the Genoese when the sultan, Mahomet II, conquered it in 1462. The home of many famous persons, among them Sappho, Alcæus, and the sage Pittacus, Mitylene was famous for its beauty and for the strength of its walls. St. Paul stopped there during his third journey (Acts, xx, 14). Among its bishops, whose names will be found in part in Le Quien, "Oriens christianus", I, 953-962, are Zacharias Rhetor, or the Scholastic, author of an Ecclesiastical History about the year 536; Saint George who died in exile at Cherson before 821 and whose feast occurs on 7 April and 16 May; another Saint George who died in 843 and is venerated by the Greeks on 1 February with his two brothers, Saint Simeon and Saint David (Analecta bollandiana XVIII, 209 sq.). Until this time Mitylene was only an autocephalous archbishopric; the "Notitia" of Leo the Wise about 900 describes it as a metropolitan see with five suffragans. Dorotheus of Mitylene stands out among the friends of the Union at the Council of Florence of which he wrote a history in Greek (Mansi, XXXI, 463 sq., 997, 1009). The list of the Latin titularies of 1205 to 1412 may be found in Le Quien, III, 991-994; Eubel, I, 370; Gams, 449. The present city of Metilin numbers 15,000 inhabitants, the greater number schismatic Greeks; the 760 Catholics of the island are chiefly grouped about Metilin and are included in the archbishopric of Smyrna. The parish is directed by the Franciscans; the Marist Brothers have a school for boys.
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Mixe Indians
(Also Mije, Latin Mi-she)
A mountain tribe in southern Mexico, noted for their extreme conservatism, constituting together with the neighbouring Zoque, a distinct linguistic stock, the Zoquean. The Mixe occupy a number of towns and villages in the village of Yautepec, Villa Alta, and Tehuantepec in southern Oaxaca and number altogether about 25,000. They maintained their independence against both the Aztec Empire and the powerful Zapotec with whom they are still at enmity and even yet can hardly said to have been subdued by the Spaniards, as they hold themselves aloof from the whites, maintaining their own language almost to the exclusion of Spanish, keeping their own customs and adhering to many of their ancient rights and superstitions even while giving ostensible obedience to the Church and manifesting a docile attachment to their resident priests. With the other tribes of the Oaxaca, the Mixe were brought under subjection by the Spaniards in 1521-4. In 1526 the work of evangelization was done by the Dominicans under Father Gunzalo Lucero and continued with them, shared after 1575 by the Jesuits, until turned over to secular priests under later settled conditions. The work of conversion was slow and unsettled for many years in consequence of the exceptional attachment of these tribes to their ancient religion. Idols were frequently discovered buried under the cross in front of the chapel, so that they might be worshiped in secret under the pretense of devotion to the Christian symbol, and heathen sacrifices were even offered up secretly from the very altars, under the impression, intelligible enough to the Indian, that the sacredness attaching to the Christian environment enhanced the efficacy of the pagan rite. This prevails to a great extent to-day.
Physically the Mixe are of good height and strongly built, not handsome in features, but hardy and active, and notable burden carriers. Many wear beards. Although described in ancient times as savage and warlike and addicted to cannibalism, they are commonly regarded to-day as timid, stupid, and suspicious, although industrious. It is probable, however, that the apparent stupidity is rather indifference and studied reserve, and Starr, their most recent visitor, expresses his surprise at their industry, neatness, and general prosperity, in view of what he had been previously told. It is characteristic of their stubborn disposition that their roads almost invariably run straight up and down the mountains instead of zigzagging to lessen the difficulties of the ascent. In the same way they still keep their villages upon the heights, while the other tribes, under Spanish influence, have generally moved their settlements down into the valleys. Their houses vary from light thatched structures in the country districts to well-built log or adobe, roofed with tile, in the towns. They are good farmers, producing corn, sugar, coffee, and bananas, and the women are noted for their pottery and weaving arts, producing beautiful fabrics in silk and cotton, with interwoven animal and bird designs, and dyed in fadeless colours. From Starr we have an interesting account of their present day customs and beliefs, including many pagan survivals, particularly bird and animal sacrifices. Food is still buried with the dead, and libations made to the earth, while offerings are made secretly before heathen shrines and before idols hidden away in secret caves. One of these was discovered by the parish priest of their principal town a few years ago, and according to reliable testimony instances of cannibal sacrifice have occurred within living memory. Among their numerous dances is a dramatic performance based upon the story of the Conquest, with characters representing Montezuma, Cortés, and Malinche.
The Mixe language is particularly harsh in sound and is spoken in several dialects. Its chief monument is the "Institución Cristiana, que contiene el Arte de la lengua Mije" of the Dominican Father Agustin Quintana (c. 1660-1734). It was published at Puebla in 1729 and reprinted at Oaxaca in 1891.
BANCROFT, Native Races, I-III (San Francisco, 1882); idem, Hist. of Mexico (San Francisco, 1886-8); BARNARD, Isthmus of Tehuantepec (New York, 1852); BRINTON, American Race (New York, 1891); PIMENTEL, Lenguas Indigenas de Mexico, II (Mexico, 1865); STAR, Ethnography of Southern Mexico in Proc. Davenport Acad. Sciences, VIII (Davenport, 1901); Idem, Recent Mexican study of the native languages of Mexico in Bulletin IV, Dept. Anthropology, Univ. of Chicago (Chicago, 1900); Idem, In Indian Mexico (Chicago, 1908).
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Mixed Marriage
(Latin Matrimonia mixta).
Technically, mixed marriages are those between Catholics and non-Catholics, when the latter have been baptized in some Christian sect. The term is also frequently employed to designate unions between Catholics and infidels. From the very beginning of its existence the Church of Christ has been opposed to such unions. As Christ raised wedlock to the dignity of a Sacrament, a marriage between a Catholic and a non-Catholic was rightly looked upon as degrading the holy character of matrimony, involving as it did a communion in sacred things with those outside the fold. The Apostle St. Paul insists strongly on Christian marriage being a symbol of the union between Christ and His Church, and hence sacred. The very intimacy of the union necessarily established between those joined in wedlock requires a concordance above all in their religious sentiments. Holding this doctrine, it was but natural and logical for the Church to do all in her power to hinder her children from contracting marriage with those outside her pale, who did not recognize the sacramental character of the union on which they were entering (see Marriage). Hence arose the impediments to a marriage with a heretic (mixta religio) and with an infidel (disparitas cultus). As regards marriage with an infidel, the early Church did not consider such unions invalid, especially when a person had been converted to the faith after such marriage. It was hoped that the converted wife or husband would be the means of bringing the other party to the knowledge of the true faith, or at least safeguarding the Catholic upbringing of the children of the union. This held even for Jews, though the Church was naturally more opposed to wedlock between them and Christians, even than with pagans, owing to the intense Jewish hatred for the sacred name of Christ. By degrees, however, the objection to a marriage between a Catholic and an infidel grew stronger as the necessity for such unions decreased, and so in the course of time, more by custom than by positive enactment, the impediment of disparitas cultus making such marriages null and void began to have force. When the Decretum of Gratian was published in the twelfth century, this impediment was recognized as a diriment one and it became part of the canon law of the Church. (Decretum Grat., c. 28, q. 1.) From that time forward, all marriages contracted between Catholics and infidels were held to be invalid unless a dispensation for such union had been obtained from the ecclesiastical authority. Marriages, however, between Catholics and heretics were not subject to the same impediment. They were held as valid, though illicit if a dispensation mixtæ religionis had not been obtained. The opposition of the Church to such unions is, however very ancient, and early councils, legislated against marriages of this character. Such enactments are found in the fourth century Councils of Elvira (can. 16) and of Laodicea (can. 10, 31.). The General Council of Chalcedon (can. 14) prohibits such unions especially between members of the lower ecclesiastical grades and heretical women. While the Western Church forbade these marriages, it did not declare them invalid. In the Eastern Church, however, the seventh century Council in Trullo, declared marriages between Catholics and heretics null and devoid (can. 72), and this discipline has since been maintained in the Greek Schismatical Church. The latter has also shown itself opposed to marriages between members of the Orthodox Church and Catholics, and in Russia various laws were passed ordering that such marriages be not permitted unless the children of the union are to be brought up as schismatics.
The advent of Protestantism in the sixteenth century renewed the problem of mixed marriages in a heightened degree. The danger of perversion for the Catholic party or for the children, and the almost certain unhappiness awaiting the members of such unions caused more stringent legislation on the part of the Church. This was emphasized by the impediment of clandestinity enacted by the Council of Trent. We say enacted by the Council of Trent, because from the twelfth century the validity of clandestine marriages had been recognized by the Church. This was not, however, the original discipline, for it had anciently been looked on as proper for Christians to contract marriages only in facie Ecclesiae (Tertullian, De Pudic. c. 4). Marriages contracted otherwise were held as null and void by various decrees of the Roman Emperors of the East and capitularies of French Kings, and the same is evident from the False Decretals. The Council of Trent therefore in declaring all matrimonial unions between Catholics and non-Catholics null and void, unless entered into before the ecclesiastical authority, was rather inaugurating a return to the old discipline existent before the twelfth century than making an entirely new law. By its decree the Council requires the contract to be entered into before the parish priest or some other priest delegated by him, and in the presence of two or three witnesses under penalty of invalidity. Marriages otherwise contracted are called clandestine marriages. The Church did not find it possible, however, to insist on the rigour of this legislation in all countries owing to strong Protestantopposition. Indeed, in many countries, it was not found advisable to promulgate the decrees of the Council of Trent at all, and in such countries the impediment of clandestinity did not obtain. Even in countries where the Tametsi (q.v.) decree had been published, serious difficulties arose. As a consequence Pope Benedict XIV, choosing the lesser of two evils, issued a declaration concerning marriages in Holland and Belgium (Nov. 4, 1741), in which he declared mixed unions to be valid, provided they were according to the civil laws, even if the Tridentine prescriptions had not been observed. A similar declaration was made concerning mixed marriages in Ireland by Pope Pius, in 1785, and gradually the "Benedictine dispensation" was extended to various localities. The object of the Council of Trent in issuing its decree had been partly to deter Catholics from such marriages altogether, and partly to hinder any communion in sacred things with heretics. By degrees, however, the Popes felt constrained to make various concessions for mixed marriages, though they were always careful to guard the essential principles on which the Church found her objections to such unions. Thus Pius VI allowed mixed marriages in Austria to take place in the presence of a priest, provided no religious solemnity was employed, and with the omission of public banns, as evidence of the unwillingness of the Church to sanction such unions. Similar concessions were later made, first for various states of Germany, and then for other countries.
Another serious difficulty arose for the Church where the civil laws prescribed that in mixed marriages the boys born of the union should follow the religion of the father and the girls that of the mother. Without betraying their sacred trust, the popes could never sanction such legislation, but in order to avoid greater evils they permitted in some states of Germany a passive assistance on the part of the parish priest at marriages entered into under such conditions. As to a mixed marriage contracted before a non-Catholic minister, Pope Pius IX issued an instruction, 17 Feb., 1864. He declared that in places where the heretical preacher occupied the position of a civil magistrate and the laws of the country required marriages to be entered into before him in order that certain legal effects may follow, it is permitted to the Catholic party to appear before him either before or after the marriage has taken place in prescence of the parish priest. If, however, the heretical minister is held to be discharging a religious duty in such witnessing of a marriage, then it is unlawful for a Catholic to renew consent before him as this would be a communion in sacred things and an implicit yielding to heresy. Parish priests are also reminded that it is their strict duty to tell Catholics who ask for information that such going before a minister in a religious capacity is unlawful and that they thereby subject themselves to ecclesiastical censure. Where, however, the priest is not asked, and he has reason to fear that his admonitions will prove unavailing, he may keep his peace provided there be no scandal and the other conditions required by the Church be fulfilled. When a Catholic party has gone before an heretical minister before coming to the parish priest, the latter cannot be present at the marriage until full reparation has been made. For the issuing of a dispensation for a mixed marriage, the Church requires three conditions; that the Catholic party be allowed free exercise of religion, that all the offspring are to be brought up Catholics and that the Catholic party promise to do all that is possible to convert the non-Catholic. It is not to be supposed, however, that even when these precautions have been taken, this is all the suffices for the issuance of a dispensation. In an instruction to the Bishops of England, 25 March 18698, the Congregation of the Propaganda declared that the above conditions are exacted by the natural and divine law to remove the intrinsic dangers in mixed marriages, but that in addition there must e some grave necessity, which cannot otherwise be avoided, for allowing the faithful to expose themselves to the grave dangers inherent in these unions, even when the prescribed conditions have been fulfilled. The bishops are therefore to warn Catholics against such marriages and not to grant dispensations for them except for weightly reasons and not at the mere will of the petitioner. The latest legislation affecting mixed marriages is that of the decree Ne temere which went into effect 18 April, 1908. By this decree all marriages everywhere in the Latin Church between Catholics and non-Catholics are invalid unless they take place in the presence of an accredited priest and two witnesses, and this even in countries where the Tridentine law was not binding. By a later decree, Provida, the Holy See exempted Germany from the new legislation. (See Clandestinity: Disparity of Worship; Dispensation; Sacrament of Marriage).
APPENDIX: LATER DECISIONS OF THE HOLY OFFICE
Since the article on this subject was written, the following decisions have been issued by the Congregation of the Holy Office, 21 June, 1913. The dispensation from the impediment of disparity is never to be granted except with all the explicit guarantees or safeguards. If granted, it is not valid, and the ordinary can declare the nullity in such cases, without recourse to the Holy See for a definitive sentence. The prescription of the Decree "Ne Temere" on the asking and receiving by the parish-priest, for the validity of marriage, of the consent of the parties, in mixed marriages in which due guarantees are obstinately refused by them, henceforth does not apply, but strict observance is to be paid to preceding concessions and instructions of the Holy See on the subject, especially of Pope Gregory XVI, Apostolical Letter, 30 April, 1841, to the Bishops of Hungary.
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Mixteca Indians
(Also Misteca, Latin Mish-te-ka)
One of the most important civilized tribes of southern Mexico, occupying an extensive territory in western and northern Oaxaca and extending into Guerrero and Puebla. They number in all about 250,000 souls, or somewhat more than the whole Indian population of the United States together. Their eastern and southern neighbours are the rude Mixe and cultured and powerful Zapotec, with the last named of whom they constitute a distinct linguistic stock, designated as the Zapotecan. The ancient culture and governmental forms of the Mixteca were practically the same as those of the Zapotec. They are now industrious farmers, weavers, and potters, the pottery manufacture, contrary to the Indian custom generally, being in the hands of men. They stand high for industry and ingenuity, dignified and reliable disposition, hospitality and love of liberty. They were brought under Spanish dominion about the same time as the Zapotec and Mixe, in 1521-4, shortly after which the work of their conversion was begin by the Dominicans and prosecuted with such success that the whole nation may now be considered as Christian, notwithstanding some survivals from pagan times. They are active and enterprising, and have taken prominent part in Mexican politics, being particularly devoted to the Revolutionary cause in 1811. President Díaz of Mexico is one-forth Mextica blood.
San Bartolo, one of their towns, is described by Starr as a delightful place, large and strung along two or three long, straight streets. The houses were of poles set upright, with thick thatchings of palms, in yards completely filled with fruit trees, and garden beds of spinach, lettuce, and onions. Beehives in quantity were seen at nearly every house. Almost every woman was clad in native garments, many of which were beautifully decorated. The men wore brilliant sashes, woven in the town. At Teposcolula, "the great convent church historically interesting, is striking in size and structure. The priest, an excellent man, is a pure-blooded Mixteca Indian, talking the language as his mother tongue. With great pride he showed us about the building, which was once a great Dominican monastery. . . . The cura had ten churches in his charge. He seemed a devout man, and emphasized the importance of his preaching to his congregation in their native tongue and his. So convinced is he that the native idiom of the pe ople is the shortest road to their heart and understanding, that he has prepared a catechism of Christian doctrine in the modern Mixtec, which has been printed. The Mixteca language is spoken in a number of dialects, and in spite of its peculiarly difficult character, it has been much studied on account of the importance of the tribe. The standard authority is the "Arte en lengua Mixteca" of Fr. Antonio de las Reyes (Mexico, 1593, and reprinted at Mexico in 1750). The Indian priest author noted by Starr is Fr. Casiano Palacios, whose "Catechismo" was published at Oaxaca in 1896. Pimentel also devotes a chapter to the language (See Zapotec).
BANCROFT, Native Races, I-III (San Francisco, 1882); Idem, Hist. of Mexico (San Francisco, 1886-8); BRINTON, American Race (New York, 1891); PIMENTEL, Lenguas indigenas de México I (Mexico, 1862); STARR, Ethnography of Southern Mexico in Proc. Davenport Acad. Sciences VIII (Davenport, 1901); Idem, Recent Mexican study of the native language of Mexico in Bulletin IV, Dept. Anthropology, Univ. of Chicago (Chicago, 1900); Idem, In Indian Mexico (Chicago, 1908).
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Moab, Moabites
In the Old Testament, the word Moab designates (1) a son of Lot by his elder daughter (Gen., xix, 37); (2) the people of whom this son of Lot is represented as the ancestor (Ex., xv, 15, etc.), and who are also called "the Moabites" (Gen., xix, 37); and possibly (3) the territory occupied by the Moabites (Num., xxi, 11). Its etymology: "from my father", which is added by the Septuagint to the Hebrew text in Gen., xix, 37, is more probable than any derivation suggested by modern scholars. The origin and race of the Moabites need not be discussed here, since according to Gen., xix they are the same as those of the Ammonites, which have been examined in the article AMMONITES.
From the mountainous district above Segor (Zoar), a town which lay in the plain near the south-eastern end of the Dead Sea (cf. Gen., xix, 30), Lot's children forcibly extended themselves in the region of eastern Palestine. Ammon settled in the more distant northeast country, Moab in the districts nearer to the Dead Sea. These were inhabited by the Emims, a gigantic people, whom, however, the Moabites succeeded in expelling. (Deut., ii, 9, 10). Moab's territory was at first of considerable extent, some fifty miles long by thirty broad. It comprised the highlands east of the Dead Sea and the Jordan as far as the mountains of Galaad, together with the level stretch between the highlands and the river, and the well-watered and fertile land at the south end of the Dead Sea. On three sides, it had natural boundaries: on the west, the Dead Sea and the southern section of the Jordan; on the south, the Wady el-Hasy, separating the uplands of Moab from those of Edom; on the east, the Arabian desert. Only on the north, were there no natural features conspicuous enough to form a fixed boundary, and hence Moab's northern frontier fluctuated at different periods between the Arnon, and a diagonal running south-east from the torrent now called Wady Nimrin to the Arabian desert.
The highlands are the great bulk of this territory. They form a table-land about 3000 feet above the Mediterranean, or 4300 feet above the Dead Sea, rising slowly from north to south, having steep western slopes, and separated eastward from the desert by low, rolling hills. The geology of this almost treeless plateau is the same as that of the range of western Palestine; but its climate is decidedly colder. In spring, its limestone hills are covered with grass and wild flowers, and parts of the plateau are now sown with corn. It is traversed by three deep valleys, the middle of which, the Arnon, is the deepest, and it abounds in streams. It is dotted with dolmens, menhirs, and stone circles, and also with ruins of villages and towns, mostly of the Roman and Byzantine periods. In Old Testament times, Moab was an excellent pasture land (IV Kings, iii,4), and its population was much more considerable than at the present day, as is proved by the numerous cities, such as Ar Moab, Gallim, Kir Moab, Luith, Nemrim, Segor, Nophe, Oronaim, Qiriat Hussot (A.V. Kiriath-husoth), Aroer, Baalmeon, Beer Elim, Bethgamul, Bethsimoth, Bethphogor, Bosor, Cariath, Dibon, Eleale, Helon, Hesebon, Jasa, Medaba, Mephaath, Sabama etc., which the Bible mentions as at one time or another Moabite.
Shortly before Israel's final advance towards Palestine, the Moabites had been deprived of their territory north of the Arnon by the Ammorrhites, coming probably from the west of the Jordan (Num., xxi, 13, 26). Moab's king at the time was Balaac who, in his unfriendlness towards the Hebrew tribes, hired Balaam to curse them, but who failed in this attempt, the expected curses being divinely changed into blessings (see BALAAM). Another fiendish attempt in a different direction was only too successful; the daughters of Moab enticed the Israelites into their idolatry and immorality, and thereby brought upon them a heavy retribution (Num., xxv). Moab's subsequent relations with the Hebrew tribes (Ruben, Gad) who had settled in its ancient territory north of the Arnon, were probably those of a hostile neighbour anxious to recover his lost territory. In fact, in the early history of the Judges, the Moabites had not only regained control of at least a part of that land, but also extended their power into western Palestine so as to oppress the Benjamites. The Moabite yoke over Benjamin was finally put an end to by Aod, the son of Gera, who assassinated Eglon, Moab's king, slaughtered the Moabites, and recovered the territory of Jericho to Israel (Judges, iii, 12-30). To this succeeded a period of friendly intercourse, during which Moab was a refuge for the family of Elimelech, and the Moabitess Ruth was introduced into the line from which David was descended (Ruth, I, 1; iv, 10-22). Saul again fought against Moab (1 Kings, xiv, 47), and David, who, for a while confided his parents to a Moabite king (xxii, 3, 4), ultimately invaded the country and made it tributary to Israel (II Kings, viii,2). The subjugation apparently continued under Solomon, who had Moabite women in his harem and "built a temple for Chamos the idol of Moab" (III Kings, xi, 1, 7). After the disruption, the Moabites were vassals of the northern kingdom; but on the death of Achab, they broke into an open revolt the final result of which was their independence, and the full circumstances of which are best understood by combining the data in IV Kings, i, 1 and iii, 4-27, with those of the "Moabite Stone", an inscription of Mesa, King of Moab, found in 1868 at the ancient Dibon, and now preserved in the Louvre.
It seems that after this, they made frequent incursions into Israel's territory (cf. IV Kings, xiii, 20), and that after the captivity of the trans-Jordanic tribes, they gradually occupied all the land anciently lost to the Amorrhites. Their great prosperity is frequently referred to in the prophetical writings, while their exceeding pride and corruption are made the object of threatening oracles (Is., xv-xvi; xxv, 10; Jer., xlvii; Ezech., xxv, 8-11; Amos, ii, 1-3; Soph., ii, 8-11; etc.) In the cunieform inscriptions, their rulers are repeatedly mentioned as tribute-payers to Assyria. This was indeed the condition of their continuous prosperity. It can hardly be doubted, however, that they sided at times with other Western countries against the Assyrian monarchs (Fragment of Sargon II; opening chapters of Judith). In the last days of the Kingdom of Juda, they transferred their allegiance to Babylon, and fought for Nabuchodonosor against Joakim (IV Kings, xxiv, 2). Even after the fall of Jerusalem, Moab enjoyed a considerable prosperity under Nabuchodonosor's rule; but its utter ruin as a state was at hand. In fact, when the Jews returned from Babylon, the Nabathean Arabs occupied the territory of Moab, and the Arabians instead of the Moabites were the allies of the Ammonites (cf. II Est., iv, 7; I Mach., ix, 32-42; Josephus, "Antiq.", xiii, 13, 5, xiv, 1, 4)
As is shown by the Moabite Stone, the language of Moab was "simply a dialect of Hebrew". Its use of the waw consecutive connects most intimately the two languages, and almost all the words, inflections, and idioms of this inscription occur in the original text of the Old Testament. The same monument bears witness to the fact that while the Moabites adored Chamos as their national god, they also worshipped Ashtar as his consort. Besides these two divinities, the Old Testament mentions another local deity of the Mobaites, viz. Baal of Mount Phegor (Peor: Beelphegor) (Num., xxv, 3; Deut., iv, 3 Osee, ix, 10; etc.). The Moabites were therefore polythiests. And although their religion is not fully known, it is certain that human sacrifices and also impure rites formed a part of their worship (IV Kings, iii, 27; Num., xxv; Osee, ix, 10).
TROSTRAM, "Land of Moab" (London, 1874); CONDER, "Heth and Moab" (London, 1884); BAETHGEN, "Beitrage x. semitischen Relitionsgeschicte" (Berlin, 1888); W. R. Smith, "Religion of the Semites" (London, 1894); BLISS, "Narrative of an expedition to Moab and Gilead" (London, 1895); G. A. Smith, "Historical Geography of the Holy Land" (New York, 1897); LAGRANGE, "Etudes sur les Religions Semitiques" (Paris, 1903).
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Mobile
DIOCESE OF MOBILE (Fr. MOBILE, Sp. MAUBILA, Lat. MOBILIENSIS).
Suffragan of New Orleans, comprises the State of Alabama (51,540 sq. miles) and western Florida (7281 square miles), and derives its name from Mauvila, the fort and chief city of the Gulf Indians, who with their "emperor", Tuscaloosa, "black warrior", were conquered by the Spanish soldier and explorer, Hernando de Soto, in 1540.
EARLY HISTORY
De Soto's expedition was accompanied by "twelve priests, eight ecclesiastics and four religious". Mass was certainly offered near the present city of Mobile as early as 1540. From 1540 to 1703 Dominican, Capuchin, and Jesuit missionaries went from post to post along the Mississippi Valley, ministering to the wants of the scattered Spanish, French, and English settlers and to the native Indian converts. The published records of their heroism, sealed at times with the martyrs' blood, are very meagre, their names even, in great part, being lost in the obscurity of that long and troublous period. Not until the beginning of the eighteenth century, have we anything like a historical account of this diocese. "Fort St. Louis de la Mobile" was founded by Iberville, the illustrious French-Canadian explorer (1702), at some distance from the present city of Mobile, the site of which was selected (1710) by Iberville's brother, Bienville. Mobile was formally erected into a parish (20 July, 1703), subject to the Seminary of Foreign Missions in Paris and Quebec.
The Rev. Henry Roulleaux de la Vente was the first parish priest (July, 1704), his curate, the Rev. Alexander HuvÈ. The first entry found in the records of the new parish is that of the baptism of an Apalache girl (6 September, 1703), by the Rev. A. Davion. The Rev. J. B. de St. Cosme was murdered by savages on his way to Mobile from Natchez late in 1706. The last record of the secular clergy (13 January, 1721), that of the Rev. Alexander HuvÈ, appears in the ancient register of Mobile. The work was resumed by the religious orders. The Quebec Act of 1774 conferred on the parish priest of Mobile among others, legal title to his tithes. With the surrender of Mobile to Spain (12 March, 1780), the records are kept in Spanish, and the church in Mobile is definitely known as the church of the Immaculate Conception. Pius VII erected the diocese of St. Louis of New Orleans (25 April, 1793), usually styled Louisiana and the Floridas. The jurisdiction, therefore, of the ordinaries of Quebec and Santiago de Cuba over that immense territory ceased with the selection of its first bishop, the Right Rev. Luis Peñalver y Cardenas, who arrived in New Orleans 17 July, 1795. From 1792 to 1800 the parish priest of Mobile was the Rev. Constantine McKenna, and its last incumbent under Spanish rule, the Rev. Vincent Genin.
BISHOPS
(1) MICHAEL PORTIER, b. at Montbrison, France, 1795: d. at Mobile, 4 May, 1859. He came to the United States 4 September, 1817. Completing his studies at St. Mary's Seminary, Baltimore, Md., he was ordained priest by Bishop Dubourg at St. Louis (1818), and eight years later, in the same city was consecrated titular Bishop of Oleno by Bishop Rosati, and became first vicar Apostolic of the new Vicariate of Alabama and the Floridas. At the time of his accession he was the only clergyman in the vicariate and had practically only three congregations with churches, Mobile, Ala., and the old Spanish cities of St. Augustine, Fla. (founded 1565), and Pensacola, Fla. (founded 1696). The first priest who came to his assistance was the Rev. Edward T. Mayne, a student of Mt. St. Mary's College, Emmitsburg, Md., sent by Bishop England of Charleston, to take charge of the deserted church of St. Augustine. Bishop Portier began his administration by riding through his vicariate and visited Pensacola, Tallahassee, a nd St. Augustine, offering the Holy Sacrifice, preaching, and administering the Sacraments as he went. He sailed for Europe (1829) in quest of assistants, and returning with two priests and four ecclesiastics, found the vicariate raised to the Diocese of Mobile. His cathedral was a little church twenty feet wide by fifty feet deep, his residence a still smaller two-roomed frame structure. By 1850 there were churches and congregations in Mobile, Spring Hill, Summerville, Mount Vernon, Fish River, Pensacola, Tuscaloosa, and Montgomery. He was somewhat relieved in the same year by the detachment of the eastern portion of Florida and its annexation to the newly-created See of Savannah, Ga. To add to his relief the new cathedral of the Immaculate Conception, built mainly through the untiring efforts of the Rev. J. McGarahan, was finished at a cost of over eighty thousand dollars, and consecrated 8 December, 1850. About 1830 Bishop Portier established Spring Hill College and Seminary, at the head of which was the Rev. Mathias Loras until he was consecrated Bishop of Dubuque (10 December, 1837) by Bishop Portier, who also consecrated another president of Spring Hill, the Rev. John S. Basin, third Bishop of Vincennes, 24 October, 1847. Spring Hill College, for a time in charge of the Eudist Fathers, was taken over by the Jesuit Fathers (1846) and has since been managed successfully by them. Bishop Portier held there a diocesan synod (19 January, 1835). In 1833 he secured from the Visitation convent, Georgetown, a colony of nuns who established in Mobile a house and academy, which is in a very flourishing condition. He brought the Brothers of the Sacred Heart from France (about 1847), and the Sisters of Charity from Emmitsburg, Md., to manage orphan asylums for boys and girls respectively. One of his last acts was the foundation of an infirmary at Mobile conducted by the Sisters of Charity.
(2) JOHN QUINLAN second Bishop of Mobile, b. in County Cork, Ireland, 19 October, 1826; d. at Mobile, 9 March 1883. He came to the United States, 1844, studied' for the priesthood in Mt. St. Mary's College, Emmitsburg, Md., and was ordained by Archbishop Purcell (1853), with a fellow student, Richard Gilmour, afterwards second Bishop of Cleveland. He was consecrated Bishop of Mobile, 4 Dec., 1859, by Archbishop Blanc in St. Louis' cathedral, New Orleans, La. In his diocese he found twelve churches and fourteen schools for which he had only eight secular priests and he therefore brought from Ireland eleven young candidates for the priesthood. Two of the priests who came to Bishop Quinlan at this time are zealous workers in the diocese to-day, the Very Rev. C. T. O'Callaghan, D.D., V.G., pastor of St. Vincent's church, Mobile, several times administrator of the diocese, and the Very Rev. D. Savage, D.D., pastor of St. Peter's church, Montgomery, a member of the bishop's council. Bishop Quinlan's administration fell upon the storm days of internecine strife. After the battle of Shiloh, he hastened on a special train to the blood-stained battle-ground and ministered to the temporal and spiritual wants of North and South. After the war diocesan activities were crippled. Nevertheless, besides repairing ruined churches, Bishop Quinlan built the portico of the Mobile cathedral, founded St. Patrick's and St. Mary's churches in the same city, and established churches in Huntsville, Decatur, Tuscumbia, Florence, Cullman, Birmingham, Eufaula, Whistler, and Toulminville. April, 1876, Bishop Quinlan invited the Benedictines from St. Vincent's Abbey, Pa., to the dioc ese, and they settled at Cullman. The first abbot of the new settlement was the Rt. Rev. Benedict Menges, O.S.B., succeeded (1905) by Rt. Rev, Bernard Menges, O.S.B., under whose capable management the monastery and college are progressing and extending their influence considerably.
(3) DOMINIC MANUCY, third Bishop of Mobile, b. in St. Augustine, Fla., 20 December, 1823; d. at Mobile, 4 December, 1885. He was educated at Spring Hill College, and ordained (1850) by Bishop Portier, and for twenty-four years laboured in Montgomery and Mobile. He was consecrated at Mobile (8 Dec., 1874), Bishop of Dulma, and appointed vicar Apostolic of Brownsville, Tex., and was transferred to the Diocese of Mobile (9 March, 1884), without being relieved, however, from his duties as vicar Apostolic, but finding the burden too great he resigned and was appointed to the titular see of Maronea.
(4) JEREMIAH O'SULLIVAN, fourth Bishop of Mobile, b. in County Cork, Ireland, 1844; d. at Mobile, 10 August, 1896. He came to the United States, 1863, entered St. Charles College, Ellicott City, Md., whence he proceeded to St. Mary's Seminary, Baltimore, Md., was ordained priest (June, 1868) by Archbishop Spalding, and consecrated Bishop of Mobile (20 Sept., 1885), by Cardinal, then Archbishop, Gibbons. The present towers of the Mobile cathedral were built by Bishop O'Sullivan, who successfully strove to restore the mined financial status of the diocese. A gifted administrator, an admired orator, an extremely zealous and holy bishop, Bishop O'Sullivan travelled and laboured unceasingly in the diocese, and left to posterity a monument of noble results, temporal and spiritual, quietly and unostentatiously achieved.
(5) EDWARD PATRICK ALLEN, fifth and present Bishop of Mobile, was born in Lowell, Mass., 17 March, 1853, and educated at Mt. St. Mary's College, Emmitsburg, Md., where he was ordained priest by Bishop Becker, 17 Dec., 1881. He was appointed president of Mt. St. Mary's (1884), and filled that office most acceptably until his consecration as Bishop of Mobile, by Cardinal Gibbons, in the cathedral, Baltimore, Md. (16 May, 1897). Under the able and prudent management of Bishop Allen, the diocese has advanced with great strides, and is still developing at a rapid growth. Many churches and missions have been erected, hospitals, orphanages, and schools established, the number of priests more than doubled, and considerable property acquired with a view to the further development of his rapidly increasing charge. The diocese was sorely tried by a fearful storm and tidal wave (Sept., 1906). Many churches either totally or partially destroyed have been rebuilt or repaired. But the complete results of Bishop Allen's pro sperous administration are best noticed by a comparison between the standing of the diocese when he assumed control and its existing admirable state.
STATISTICS
1897 (year of Bishop Allen's arrival).--Churches with resident priests, 22; parishes with parochial schools, 15; children under Catholic care in colleges, academies; and schools, 2526; hospitals, 2; orphanages, 2; baptisms, infants, 820, converts, 60; marriages, 163; Catholic population, 17,000; priests, secular and religious, 48.
1910.--Priests, secular, 49, religious, 52, total, 101; churches with resident priests, 43; missions with churches, 31; total churches, 74; stations, 149; chapels, 25; brothers, 41; religious women, 274; children under Catholic care, 5039; colleges, 3; high school, 1; academies; 7, schools, 31, and orphanages, 3; hospitals, 4; home for aged poor, 1; baptisms, infants, 1478, converts, 552; marriages, 302; Catholic population, 38,000.
Bishop Allen takes a lively interest in the Negro Missions, and is largely responsible for the good work being done by the Josephite Fathers in Mobile and vicinity, Birmingham, and Montgomery. Near the latter city is St. Joseph's College, founded (1901) by the Very Rev. T. B. Donovan, lately deceased, the primary object of which "is to educate young colored men to be catechists and teachers." With Bishop Allen's sanction a colored fraternal organization was instituted in Mobile, 1909, by the Rev. C. Rebescher, which gives promise of universal good.
Benefactors. The chief benefactors of the diocese were Messrs. Felix and Arthur McGill -- the McGill Institute, a high school for boys, bears their name. The Hannan Home for the aged poor is a tribute to the generosity of Major P. C. Hannan, who built it along the lines of Bishop Allen's choosing.
Religious Orders. In the Diocese of Mobile are the Jesuits, Benedictines, Josephite Fathers, and Brothers of the Sacred Heart. Also the Sisters of the Visitation, Sisters of Charity, Sisters of Mercy, Sisters of Loretto, Sisters of St. Joseph, Sisters of St. Benedict, Little Sisters of the Poor, and Sisters of Perpetual Adoration. There are three Catholic cemeteries, one in Mobile, one in Birmingham, and one in Montgomery. The intrepid Admiral Semmes and Father Ryan, the poet-priest, are buried in the Catholic Cemetery, Mobile. By a singular coincidence the first priest who came to labour in the new Diocese of Mobile and the last and ruling Bishop of Mobile were students of Mt. St. Mary's College, Emmitsburg, Md., while the first Bishop of San Antonio, Tex., the Rt. Rev. Anthony D. Pellicer, and its present coadjutor, the Rt. Rev. John W. Shaw, were native priests of the diocese, both having been consecrated in its cathedral (the former, 8 Dec., 1874, the latter, 14 April, 1910), of which each in turn was pastor.
HAMILTON, Colonial Mobile (Boston and New York, 1897); SHEA, History of the Catholic Church in the United States (Akron, O., New York. Chicago, 1886. 1892); IDEM, Defenders of Our Faith (New York, Chicago, 1886, 1893); MOTHER AUSTIN, A Catholic History of Alabama and the Floridas, I (New York, 1905); Metropolitan Catholic Almanac and Laity's Directory (Baltimore, 1850 sqq.); Official Catholic Directory (Milwaukee, New York, 1910); REGER, Die Benedictiner im Staate Alabama (Baltimore, 1898).
THOMAS J. EATON 
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Mocissus[[@Headword:Mocissus]]

Mocissus
A titular metropolitan see of Cappadocia. Procopius (De ædif., V, iv) informs us that this fortified site, in north-western Cappadocia, was constituted metropolis of Cappadocia Tertia by Justinian, when he divided that province into three parts. The emperor gave it the name of Justinianopolis. Nothing is known of its history, and its name should perhaps be written Mocessus. There is no doubt that the site of Mocissus, or Mocessus, is that occupied by the modern town of Kir-Sheir, chief town of a sanjak in the vilayet of Angora, which possesses 8000 inhabitants, most of them Mussulmans. In the neighbourhood of Kir-Sheir there are some important ancient ruins. This metropolis figures in the "Notitiæ episcopatuum" until the twelfth or thirteenth century. Only a few of its titulars are known: the earliest, Peter, attended the Council of Constantinople (536); the last, whose name is not known, was a Catholic, and was consecrated after the Council of Florence by Patriarch Metrophanes of Constantinople.
LE QUIEN, Oriens christ., I, 407; SMITH, Dict. of Greek and Roman Geog., s. v.; RAMSAY, Asia Minor, 300.
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Mocovi Indians[[@Headword:Mocovi Indians]]

Mocoví Indians
The name is also written Macobio, Mbocobi, Mocobio. They are a warlike and predatory tribe of the Guaycuran stock, and are closely related linguistically to the Toba, Mbaya, and Abipon, their usual allies, settled principally along the middle and upper Vermejo River, in the Chaco region of northern Argentina, although the formerly extended their forays as far south as Santa Fé and even to the gates of Buenos Aires. In habits of life and general characteristics they resembled the rest of the tribes just mentioned, but were distinguished even beyond them, as Dobrizhoffer says, "in atrocity and steady hatred to the Spaniards. They seemed to conspire to ruin Tucuman, proving themselves formidable, not to solitary estates merely, but to whole cities". They entirely destroyed the town of Concepcion and massacred its inhabitants.
This special hostility to the people of Tucuman was due to the fact that years before a large number of Mocoví, who had been introduced through the efforts of the Jesuit Fathers Altamirano and Díaz to come in from the war-path and had been organized into the mission of San Xavier, had been treacherously seized and distributed as slaves by the governor of that province. They received a temporary check in 1710 from Governor Urizar, who lead a great expedition of over three thousand men against the Chaco tribes, with the result that several tribes made peace while the Mocoví retired to the south-west and continued their raids in that quarter. Thirty years later during a period of truce, some of the Mocoví became acquainted with the Jesuits of the College of Sante Fé, through whose influence they were won to friendship with the Spaniards, and the chiefs Aletin and Chitalin consented to receive Christian instruction together with their people. As a result the Mocoví mission colony of San Xavier was established in 1743 by Father Francisco Burges Navarro, thirty leagues from the city, and from a small beginning increased rapidly by accessions from the roving bands of the tribes, who were, from time to time, won over by the persuasions of the new converts. Prisoners captured in the various expeditions were also brought into the new mission, while many voluntarily took refuge there to escape pursuit.
The Mocoví proved devout, tractable, and willing workers, and particularly competent musicians under the instruction of German Father Florian Pauke, who organized a band and chorus whose services were in demand on church occasions even in Buenos Aires. With bell in hand, the chief himself, Aletin, acted as crier to call his people to Mass, and took the lead in every task of difficulty. A third chief who had long held out against the Spaniards and made war against his mission kinsmen in revenge for their aba ndonment of the old life, finally came in voluntarily. In 1765 a second Mocoví mission, San Pedro y Pablo, was established by Father Pauke with another portion of the tribe which had until then continued hostile.
At the time of the expulsion of the Jesuits in 1767 the two missions contained about 1200 Mocoví, of whom all but a few were Christians. Deprived of their accustomed teachers, most of them finally rejoined their wild kinsmen in the forest of the Chaco. In 1800 the tribe was still loosely estimated at 2000 warriors or over 6000 souls. They are now reduced far below that number but retain their tribal organization and habits, though no longer hostile, and range generally along the western banks of the Parana. The best study of their language is Father Tavolini's "Introducción al Arte Mocoví". (See also TOBA).
BRINTON, American Race (New York, 1891); CHARLEVOIX, Hist. of Paraguay, tr. (2 vols., London, 1769); DOBRIZHOFFER, Account of the Abipones (3 vols., London, 1822); HERVÁS, Catalogo de las Lenguas, I (Madrid, 1800); d'ORBIGNY, L'Homme Américain (2 vols., Pa ris, 1839); TAVOLINI, Introducción al Arte Mocoví in Biblioteca Linguistica del Museo de la Plata: Seccion del Chaco, I (La Plata, 1893).
JAMES MOONEY 
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Modena
ARCHDIOCESE OF MODENA (MUTINENSIS)
Located in central Italy, between the rivers Secchia and Panaro. The city contains many fine buildings. The Romanesque cathedral, begun in 1099, consecrated by Lucius III in 1184, bears on its interior façade scenes from the Old and from the New Testament sculptured in white marble, and the high altar possesses a Purification by Guido Reni; the inlaid work of the choir, by the Lendinara brothers (1465), is very beautiful; in the belfry, called the Ghirlandina, is kept the famous wooden pail taken from the Bolognese after the battle of Zappolino (1325); this pail is the subject of the heroic-comic epic of Tassoni, "La Secchia Rapita"; the pulpit is a noteworthy work of Arrigo del Campione. Notable churches of Modena are San Agostino, which contains the tombs of the historians Sigonius and Muratori; San Pietro, with its beautiful specimens of the art of Giambellini, Dossi, and Francia; San Stefano della Pomposa, of which Muratori was provost, and others, all rich in works of art. The magnificent Ducal palace, built in 1635 by Duke Francesco I, according to the plans of Avanzini, besides a valuable gallery of pictures, contains frescos by Franceschini, Tintoretto, Dossi, and others, and a library with more than three thousand manuscripts. The Royal, Communal, and Capitular archives possess many important documents. The university was founded by Duke Francesco III in 1738, but Modena, as early as 1182, had a studium generale which rivalled that of Bologna. The citadel, pentagonal in shape, dates from 1635; its walls and bastions were transformed into a public promenade in 1816. There has been a military school for infantry and for cavalry in the royal palace of Modena since 1859; it was established by the last duke, Francesco V. The various beneficent institutions of this city are united in the Opera Pia Generale.
At the time of the Gallic War, Mutina, the Latin name of Modena, was already in the power of the Romans, who were besieged there in 223 B. C. A Roman colony was taken from Modena, 234 B. C., and a decade later, the town was in the power of the Ligurians for a year. It was there, also, that Spartacus defeated the consul Cassius in 71 B. C. The famous bellum Mutinense (42 B.C.) decided the fate of the republic at Rome. During the Empire Modena was one of the most prosperous cities in Italy, but in the war between Constantine and Maxentius, the city was besieged, and fell into great decadence until 698, when it was revived by King Cunibert.
Charlemagne made it the capital of a line counts, whose authority, however, was before long eclipsed by that of the bishops, one of whom, St. Lodoinus, in 897 surrounded the city with walls, to protect it against Hungarian incursions, while Bishop Ingone was formally invested with the title of count by Emperor Conrad I. Later, Modena was a possession of the Countess Matilda, after whose death (1115) the city became a free commune, and in time joined the Lombard League against Barbarossa. In the stuggle between the popes and Frederick II Modena was Ghibelline, and in conflict with the Guelph cities; nevertheless, it harboured a strong Guelph party, under the leadership of the Aigoni family, while the Ghibellines were led by the Grasolfi. In 1288, to put an end to internal dissensions, Modena gave its allegiance to Obizzo II of Este, Lord of Ferrara, who also became master of Reggio in 1291. After the death of his son Azzo VIII (1308), Modena became free again, but lost a part of its territory. On the arrival of Henry VII, the town received an imperial vicar; in 1317, it welcomed a pontifical legate, choosing later for its lord John of Bohemia, while, in 1336, it was ceded by Manfredo Pio of Carpi to Obizzo III of Este and Ferrara in whose family it remained until 1859. Among his successors were Nicolò III, who recovered Reggio and the Garfagnana for Modena. Borso, a natural son of Nicolò III, received the title of Duke of Modena from the emperor in 1452, and later that of Duke of Ferrara, from Paul II. In the sixteenth century, in the palace of the Grillenzoni family, there flourished an academy of letters. The city submitted to Julius II in 1510, but was restored to the Duke of Parma in 1530 by Charles V at the death of Alfonso II; however, in 1597 Ferrara returned to immediate dependency upon the Holy See, but Modena, with Reggio and its other lands, as a fief of the Empire, passed to Cesare, cousin of Alfonso II.
From that time a new era began for Modena, henceforth the home of a court devoted to the arts and letters, and solicitous for the public weal. The son of Cesare, Alfonso III, after a reign of only one year (1529), became a Capuchin monk in the convent of Castelnuovo di Garfagnana, founded by him, and died in 1614. Alfonso IV, in 1662, was succeeded by the young Francesco II, whose regents were his mother Laura and his great-uncle Cardinal Rinaldo. He built the Ducal Palace and the citadel and added Coreggio to his territory. As Francesco II died without progeny (1658), Modena came into the possession of his uncle Rinaldo, a cardinal also, who married Carlotta of Brunswick, and after a reign frequently troubled by French incursions, left the ducal throne to his son Francesco III in 1737, when the latter was fighting against the Turks in Hungary. Francesco III also governed Milan for Maria Theresa. Ercole III, who by his marriage acquired the duchy of Massa and Carrara, succeeded to that of Modena in 1780, and at the approach of Napoleon, sought refuge at Venice. Modena became the capital of the Cispadan, united later to the Cisalpine republic, and eventually was incorporated into the Kingdom of Italy. In 1803 Ercole received, as compensation for the loss of Modena, Breisgau and Ortenau. His daughter and only child, Maria Beatrice, married the Archduke Ferdinand of Austria, and their son Francesco IV, in 1814 received the Duchy of Modena, while Maria Beatrice governed Massa and Carrara until her death. In 1831 occurred the famous conspiracy of Ciro Menotti on the night of the third and fourth of February; it was discovered, and Menotti was imprisoned, taken to Milan by the duke, who had been constrained to flee to that city by the revolt of Bologna, and was hanged on 16 May, after the duke's return to Modena. In 1846 Francesco V succeeded to the duchy, and in the troubles of 1848 was compelled to seek refuge in Austria, but returned in the following year. In 1859, however, having declared for Austria, he was again obliged to leave his states, and the provisional government, under Carlo Farini, decreed the annexation of Modena to the Kingdom of Italy.
Among the famous men of Modena are the astronomer Geminiano Montanari, the anatomist Gabriele Falloppio, the great Austrian general Montecucoli, Cardinal Savoleto, Sigonius, Muratori, Tiraboschi, and the poet Tassoni. According to local tradition, the first Bishop of Modena was St. Cletus -- probably sent there by Pope Dionysius about 270. After him, there is mention of another bishop, Antonius or Antoninus, to whom reference is made in the life of St. Geminianus his predecessor; this great bishop and protector of the city sheltered in 334 St. Athanasius and died in 349. Other bishops of Modena were St. Theodulus (about 398), formerly a notarius or secretary of St. Ambrose; St. Geminianus II (III according to Cappelletti) who is said to have induced Attila to spare Modena (452); St. Lupicinus (749); in whose time the famous abbey of Nonantola was founded by Duke Anselm of Friuli; and Ægidius (1097), who began the construction of the cathedral. In 1148 the Diocese of Modena was suppressed for a time on account of discord with the Abbots of Nonantola. William, bishop in 1221, frequently served the popes, Honorius III and Gregory IX, as legate, especially among the Prussians, the Livonians, the Esthonians, etc.; eventually he resigned his see to devote himself to the conversion of those peoples (cf. Balan, "Sulle legazioni compiute nei palsi nordici da Guglielmo vescovo di Modena," ibid, 1872). Bonadaneo Boschetti, bishop in 1311, was driven from his diocese by the Ghibellines; Nicolò Boiardo (1401) did much for ecclesiastical discipline; Nicolò Sandonnino (1479) was pontifical legate in Spain; Giovanni Morone (1529) founded the seminary, and is famous for missions on which he was sent to Germany in the beginnings of Lutheranism. Under him, through the "Accademia", Protestantism obtained a footing in Modena, and was eradicated with difficulty; Ægidio Foscarari (1550), to whom the Council of Trent entrusted the correction of the Roman Missal and the preparation of its Catechism for Parish Priests; Roberto Fontana (1646) and Giuseppe M. Folignano (1757) both restorers of the episcopal palace, while the second did much for the endowment of the seminary.
In 1821 the Abbey of Nonantola, a prælatura nullius dioeceseos, was united to the Diocese of Modena; and the latter, a suffragan of Milan until 1852, was then raised to the dignity of a metropolitan see, with Carpi, Guastalla, Massa, and Reggio Emilia for its suffragans. The Abbey of Nonantola was famous, once, as a center of discipline and ecclesiastical learning, and through it a great impetus was given to agriculture in the surrounding country. Politically, Nonantola entered into an alliance with Bologna to preserve its independence, especially against Modena, but like the latter it became a possession of the house of Este in 1411. Until 1449 the administration of Nonantola was confided to commendatory abbots, one of whom was St. Charles Borromeo. The literary treasures of the abbey gradually found their way into the various libraries of Italy.
The Archdiocese of Modena, with Nonantola, contains 179 parishes, in which there are 220,400 faithful, with 455 secular and 50 regular priests; 8 religious houses of men, and 13 of women; 5 schools for boys and 7 for girls; 60 seminarians; 450 churches or chapels.
UNIVERSITY OF MODENA
At the end of the twelfth century there existed at Modena in Italy, a flourishing school of jurisprudence. Pilius, who established himself there as a teacher in 1182, compares its renown to that of Bologna. During the whole of the thirteenth century professors of great repute taught there, with only a brief interruption between 1222 and 1232, though even during that interval Albertus Papiensis and Hubertus de Bonaccursis still lectured. Other famous professors of this period were Martinus de Fano, Guilelmus Durantis, Albertus Galeottus, Guido de Suzaria, Nicolaus Matarellus, and, probably, Bonifacius a Mutina, who afterwards became Bishop of Modena (1337) and of Bergamo (1340). In the fourteenth century the Studium fell into decay, in spite of the efforts which the commune of Modena put forth to maintain it. A communal enactment provided, in 1328, that three professors -- one each for law, medicine, and the training of notaries -- were to be engaged by contract every year; this statute is the only extant documentary evidence that medicine as well as law was taught at Modena, and the Modenese School was never called a Studium Generale. Its decay was hastened, not only by political vicissitudes, but by the creation of other universities in the neighbouring states. With the restitution of Ferrara to the Papal States (1597), Modena became the capital of the House of Este, and once more there was a possibility of reviving the extinct Studium. This was not realized, however, until a century later (1678).
This new university, which owed much to the priest Cristoforo Borghi, was joined to the college (convitto) of the Congregation of St. Charles. It was inaugurated in 1683 by Duke Francis II. In 1772, Francis III increased the number of chairs, took steps to secure able professors, and endowed it with the property of the suppressed Society of Jesus. His most important service was the drafting of a constitution for the university. With the French invasion of 1796 the University of Modena was reduced to the rank of a lyceum, and in 1809 nothing remained of it but the faculty of philosophy. When Francis IV recovered his throne (1815) he restored the university, but the disturbances of 1821 caused him to modify its organization by distributing the students in various convitti scattered through his states. In 1848, however, the earlier organization was revived. In 1859 the provisional Government suppressed the theological faculty, and in 1862 the courses in philosophy and literature disappeared. The university now has faculties of jurisprudence, medicine, surgery, science (mathematics, natural sciences, and chemistry), schools of pharmacy, of veterinary medicine, and of obstetrics.
It numbers 51 instructors with 12 assistants, who treat 95 different subjects; the attendance in 1908, was 431; in 1909, 422. Annexed to the university are the museum of experimental physics, founded, in 1760, by Fra Mario Morini; the chemical laboratory and cabinet founded by Michele Rosa; the museum of natural history founded, in 1786, by a bequest of Giuseppe M. Fogliani, Bishop of Modena; the museum of anatomy founded by Torti in 1698, and Ant. Scarpa in 1774; the cabinet of materia medica founded in 1773 by Gius. M. Savanti; the laboratories of pathological anatomy, experimental physics, and pharmaceutical chemistry; the botanical garden founded by Francis III in 1765; an observatory, a veterinary institute and museum, clinics, and a library. Besides those already mentioned, the following professors of this university have attained high distinction: Virginio Natta, O.P., O. Gherli, O.P., Scozia (afterwards minister to Francis IV), Girolamo Tiraboschi (historian of Italian letters), Agostino Paradisi, Guiliano Cassiani, Padre Pompilio Pozzetti, the Abbate Spallanzani, Bonaventura Curti, G. B. Venturi, Bernardino Ramazzini (seventeenth century), Gio. Cinelli, Luigi Emiliani, Paolo Gaddi, and the later deceased Galvagni.
ARCHDIOCESE: CAPPELLETTI, Le Chiese d'Italia, XV; TIRABOSCHI, Memorie storiche modenesi (Modena, 1793-94); IDEM, Storia della Badia di Nonantola (Modena, 1784); also Biblioteca modenese (1781-86); BARALDI, Compendio storia della città di Modena (Modena, 1846); SCHARFENBERG, Geschichte der Herzogtümer Modena und Ferrara (Mainz, 1859); SANDONINI, Modena sotto il governo dei papi (Modena, 1879); Monumenti di storia patria per le provincie modenesi (Parma, 1861--).
UNIVERSITY: VACCA, Cenno storica della R. Università di Modena (Modena, 1872); Annuario della R. Univ. di Modena (Modena, 1865); CAMPORI, Informazioni della R. Univ. di Modena (Modena, 1861); Notizie storiche circa l'Univ. di M. in Opuscoli religiosi, letterari e morali (July, August, 1863); DENIFLE, Die Universitäten des Mittelalters bis 1400 , I (Berlin, 1885), 296 sqq.
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Modern Diocese of Athens
The Greeks have long regarded their religion as a national affair. This notion is so deep-rooted that they cannot understand how a citizen can well be a true Greek if he gives his allegiance to any religion which is not that of the Greek Church. At the present time the majority of Catholics who live within the Diocese of Athens are therefore foreigners, or of foreign descent. Of the foreigners who are Catholics, the greater part are of Italian nationality. Most of those who are of foreign descent have come into Athens and other portions of this diocese from the islands of the Aegean and Ionian seas. The Catholics of these islands are largely descendants of the Western conquers who held possession of the islands for two or three centuries, or even longer, beginning with the Fourth Crusade. As a rule, they are of Venetian and Genoese descent. In these islands some of the native Greeks, on account of the higher social and political standing of the foreign element, accepted the Catholic Faith and obedience. From these converted Greeks some Catholics in the Diocese of Athens are now descended. On three or four of the islands, outside of the Diocese of Athens, there are many such Catholics who are pure Greeks, being descended from converts to Catholicism in the time of the foreign feudal governments. These Catholics from the islands are the nucleus of the future prosperity of Catholicism in Greece, for gradually they are identifying themselves with the good of the country and its worthier ideals. Although they are still conscious of their foreign extraction, or former foreign sympathies, they now feel that their residence of centuries in Greek territory has made them Greeks. The real foreign element is made up of those Catholics who have migrated into Greece since it has become a free country. These are chiefly Italians and Maltese. Most of them are laborers who came to find employment on the railroads and other public works, or to live as fishermen or boatmen in the larger seaport towns. The exact number of Catholics cannot easily be estimated. Possibly in the entire Diocese of Athens there are about 10,000, of whom about one fourth attend church regularly. From amongst the members of the Greek Church no converts are made to Catholicity. At least, they are extremely rare. It is against the positive and explicit law of the State for any other church to make proselytes from the established Greek or Orthodox Church. In the first National Assembly, which was held at Epidavros in 1822, it was declared that the Orthodox Church is the State Church. This declaration was repeated in the Assembly at Troezen in 1827. Such has been the strict law ever since. But, except that propagandism is severely prohibited, the Catholic Church is perfectly free, it is fairly treated, and highly respected.
Otho of Bavaria, the first king of regenerated Greece, was a Catholic. In his reign the Catholics were few. But arrangements were made that the Catholics could have a place of worship wherever they existed in sufficient numbers. After Athens became the seat of government, in 1834, an abandoned Turkish mosque was given to the Catholics as a place of worship. It is still used as a church, and is attended chiefly by Maltese and Italians who live in and around the Old Market, near the Tower of the Winds. Mass is said there on Sundays and Holy Days by a priest from the cathedral. After the lapse of some years, in 1876, an archbishopric was established in Athens. Those who have occupied this see are Archbishops Marangos, Zaffino, De Angelis, and Delendas. De Angelis was an Italian; Zaffino a native of Corfu; all the other archbishops were born in the Aegean Islands. Within the Diocese of Athens there are now eight churches. Of these two are in Athens, and there is one In each of the towns of Peiraevs (the harbor of Athens); Patrae, the chief town of the Peloponnesos; Volos, the seaport of Thessaly; Lavrion (Ergasteria), in the silver mines of Attica; Herakleion, a Bavarian settlement in Attica; and Navplion in the Argolid. Most of the Catholics, however, are concentrated at Athens, Peiraevs, and in Athens, one is the ancient mosque which Otho donated to the Catholics, and the other is the cathedral of St. Dionysios. It is a stone structure in basilica style, with a portico in front supported by marble columns. The interior is divided into three naves separated from each other by rows of columns of Tenian marble. The apse has been frescoed. This cathedral was built with money sent from abroad, especially from Rome. Besides the regular parishes there are missions here and there. Some years ago there were missions at Kalamata, Pyrgos, and Kalamaki. The only considerable one at present is at Lamis. Within the Diocese of Athens there are at present eleven priests engaged in parochial work: four at the cathedral in Athens, two at Patrae, and one at each of the churches of Peiraevs, Lavrion, Volos, Herskleion, and Navplion. All of them are secular priests.
French sisters conduct schools for girls in Athens and at the Peiraevs, and Italian sisters have schools for girls at Patrae. They have boarders as well as day scholars. In the town of the Peiraevs there is a good school for boys conducted by French Salesian Fathers. Boarders and day scholars are accommodated, and both classical and commercial courses are given. But the most important school of the diocese is the Leonteion at Athens, founded by Pope Leo XIII, to supply ordinary and theological education for all Greek-speaking Catholics. It embraces a preparatory department, an intermediate or "hellenic" school a gymnasium or college, and an ecclesiastical seminary. The average number of pupils and students for the past five years is about 175. The faculty consists of both priests and laymen. In its character as seminary, the Leonteion receives students from other dioceses as well as from that of Athens. Previous to the establishment of the Leonteion, candidates for the priesthood were educated chiefly in the Propaganda, at Rome, and in a diocesan seminary which existed in the Aegean town of Syra. The seminary at Syra has been closed, and it is now intended that all clerical training be given in the Leonteion and the Propaganda.
The only publication of note for the Catholics of this diocese is the "Harmonia," a periodical devoted to catholic interests. The "Harmonia"is supported chiefly by a subsidy from Rome. One does not expect to find a large number of noted scholars in so small a Catholic community. But all the clergy are men of wide education. Every one of them, with other accomplishments, speaks two or three other languages as well as the vernacular Greek of the country. Amongst the laymen special mention should be made of the brothers Kyparissos Stephanos and Klon Stephanos. Kyparissos, a mathematician whose fame extended far beyond the confines of Greece, was made a professor in the National University. His brother Klon, an anthropologist of repute, engaged in special historical, archeological, and anthropological researches, became director of the Anthropological Museum of Athens. There are in Greece no Uniat Greek Catholics. All are of the Latin Rite. This is because most of these Catholics are from the West, either by descent or by birth, and they have kept their own Western rite. It might be better for Catholicism in Greece if the Catholics were to adopt the native rite, and to have their liturgy in the liturgical language of the country. But many of the Catholics of Athens would never willingly accept such a change, which they would regard rather from a national than from a religious point of view, and would consider a denial of their Italian, or other Western, origin.
DANIEL QUINN 
Transcribed by Dick Meissner
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ORIGIN OF THE WORD
Etymologically, modernism means an exaggerated love of what is modern, an infatuation for modern ideas, "the abuse of what is modern", as the Abbé Gaudaud explains (La Foi catholique, I, 1908, p. 248). The modern ideas of which we speak are not as old as the period called "modern times". Though Protestantism has generated them little by little, it did not understand from the beginning that such would be its sequel. There even exists a conservative Protestant party which is one with the Church in combating modernism. In general we may say that modernism aims at that radical transformation of human thought in relation to God, man, the world, and life, here and hereafter, which was prepared by Humanism and eighteenth-century philosophy, and solemnly promulgated at the French Revolution. J.J. Rousseau, who treated an atheistical philosopher of his time as a modernist, seems to have been the first to use the word in this sense ("Correspondance à M. D.", 15 Jan. 1769). Littré (Dictionnaire), who cites the passage; explains: "Modernist, one who esteems modern times above antiquity". After that, the word seems to have been forgotten, till the time of the Catholic publicist Périn (1815-1905), professor at the University of Louvain, 1844-1889. This writer, while apologizing for the coinage, describes "the humanitarian tendencies of contemporary society" as modernism. The term itself he defines as "the ambition to eliminate God from all social life". With this absolute modernism he associates a more temperate form, which he declares to be nothing less than "liberalism of every degree and shade" ("Le Modernisme dans l'Eglise d'après les lettres inédites de Lamennais", Paris, 1881).
During the early years of the present century, especially about 1905 and 1906, the tendency to innovation which troubled the Italian dioceses, and especially the ranks of the young clergy, was taxed with modernism. Thus at Christmas, 1905, the bishops of the ecclesiastical provinces of Turin and Vercelli, in a circular letter of that date, uttered grave warnings against what they called "Modernismo nel clero" (Modernism among the clergy). Several pastoral letters of the year 1906 made use of the same term; among others we may mention the Lenten charge of Cardinal Nava, Archbishop of Catania, to his clergy, a letter of Cardinal Bacilieri, Bishop of Verona, dated 22 July, 1906 and a letter of Mgr Rossi, Archbishop of Acerenza and Matera. "Modernismo e Modernisti", a work by Abbate Cavallanti which was published towards the end of 1906, gives long extracts from these letters. The name "modernism" was not to the liking of the reformers. The propriety of the new term was discussed even amongst good Catholics. When the Decree "Lamentabili" appeared, Mgr Baudrillart expressed his pleasure at not finding the word "modernism" mentioned in it (Revue pratique d'apologetique, IV, p. 578). He considered the term "too vague". Besides it seemed to insinuate "that the Church condemns everything modern". The Encyclical "Pascendi" (8 Sept., 1907) put an end to the discussion. It bore the official title, "De Modernistarum doctrinis". The introduction declared that the name commonly given to the upholders of the new errors was not inapt. Since then the modernists themselves have acquiesced in the use of the name, though they have not admitted its propriety (Loisy, "Simples réflexions sur le decret 'Lamentabili' et sur l'encyclique 'Pascendi' du 8 Sept., 1907", p. 14; "Il programma dei modernisti": note at the beginning).
THEORY OF THEOLOGICAL MODERNISM
The essential error of Modernism
A full definition of modernism would be rather difficult. First it stands for certain tendencies, and secondly for a body of doctrine which, if it has not given birth to these tendencies (practice often precedes theory), serves at any rate as their explanation and support. Such tendencies manifest themselves in different domains. They are not united in each individual, nor are they always and everywhere found together. Modernist doctrine, too, may be more or less radical, and it is swallowed in doses that vary with each one's likes and dislikes. In the Encyclical "Pascendi", Pius X says that modernism embraces every heresy. M. Loisy makes practically the same statement when he writes that "in reality all Catholic theology, even in its fundamental principles the general philosophy of religion, Divine law, and the laws that govern our knowledge of God, come up for judgment before this new court of assize" (Simples réflexions, p. 24). Modernism is a composite system: its assertions and claims lack that principle which unites the natural faculties in a living being. The Encyclical "Pascendi" was the first Catholic synthesis of the subject. Out of scattered materials it built up what looked like a logical system. Indeed friends and foes alike could not but admire the patient skill that must have been needed to fashion something like a coordinated whole. In their answer to the Encyclical, "Il programma dei Modernisti", the Modernists tried to retouch this synthesis. Previous to all this, some of the Italian bishops, in their pastoral letters, had attempted such a synthesis. We would particularly mention that of Mgr Rossi, Bishop of Acerenza and Matera. In this respect, too, Abbate Cavallanti's book, already referred to, deserves mention. Even earlier still, German and French Protestants had done some synthetical work in the same direction. Prominent among them are Kant, "Die Religion innerhalb der Grenzen der reinen Vernunft" (1803); Schleiermacher, "Der christliche Glaube" (1821-1822); and A. Sabatier, "Esquisse d'une philosophie de la religion d'aprè la psychologie et l'histoire" (1897).
The general idea of modernism may be best expressed in the words of Abbate Cavallanti, though even here there is a little vagueness: "Modernism is modern in a false sense of the word; it is a morbid state of conscience among Catholics, and especially young Catholics, that professes manifold ideals, opinions, and tendencies. From time to time these tendencies work out into systems, that are to renew the basis and superstructure of society, politics, philosophy, theology, of the Church herself and of the Christian religion". A remodelling, a renewal according to the ideas of the twentieth century -- such is the longing that possesses the modernists. "The avowed modernists", says M. Loisy, "form a fairly definite group of thinking men united in the common desire to adapt Catholicism to the intellectual, moral and social needs of today" (op. cit., p. 13). "Our religious attitude", as "Il programma dei modernisti" states (p. 5, note l), "is ruled by the single wish to be one with Christians and Catholics who live in harmony with the spirit of the age". The spirit of this plan of reform may be summarized under the following heads:
· A spirit of complete emancipation, tending to weaken ecclesiastical authority; the emancipation of science, which must traverse every field of investigation without fear of conflict with the Church; the emancipation of the State, which should never be hampered by religious authority; the emancipation of the private conscience whose inspirations must not be overridden by papal definitions or anathemas; the emancipation of the universal conscience, with which the Church should be ever in agreement;
· A spirit of movement and change, with an inclination to a sweeping form of evolution such as abhors anything fixed and stationary;
· A spirit of reconciliation among all men through the feelings of the heart. Many and varied also are the modernist dreams of an understanding between the different Christian religions, nay, even between religion and a species of atheism, and all on a basis of agreement that must be superior to mere doctrinal differences.
Such are the fundamental tendencies. As such, they seek to explain, justify, and strengthen themselves in an error, to which therefore one might give the name of "essential" modernism. What is this error? It is nothing less than the perversion of dogma. Manifold are the degrees and shades of modernist doctrine on the question of our relations withGod. But no real modernist keeps the Catholic notions of dogma intact. Are you doubtful as to whether a writer or a book is modernist in the formal sense of the word? Verify every statement about dogma; examine his treatment of its origin, its nature, its sense, its authority. You will know whether you are dealing with a veritable modernist or not, according to the way in which the Catholic conception of dogma is travestied or respected. Dogma and supernatural knowledge are correlative terms; one implies the other as the action implies its object. In this way then we may define modernism as "the critique of our supernatural knowledge according to the false postulates of contemporary philosophy".
It will be advisable for us to quote a full critique of such supernatural knowledge as an example of the mode of procedure. (In the meantime however we must not forget that there are partial and less advanced modernists who do not go so far). For them external intuition furnishes man with but phenomenal contingent, sensible knowledge. He sees, he feels, he hears, he tastes, he touches this something, this phenomenon that comes and goes without telling him aught of the existence of a suprasensible, absolute and unchanging reality outside all environing space and time. But deep within himself man feels the need of a higher hope. He aspires to perfection in a being on whom he feels his destiny depends. And so he has an instinctive, an affective yearning for God. This necessary impulse is at first obscure and hidden in the subconsciousness. Once consciously understood, it reveals to the soul the intimate presence of God. This manifestation, in which God and man collaborate, is nothing else than revelation. Under the influence of its yearning, that is of its religious feelings, the soul tries to reach God, to adopt towards Him an attitude that will satisfy its yearning. It gropes, it searches. These gropings form the soul's religious experience. They are more easy, successful and far-reaching, or less so, according as it is now one, now another individual soul that sets out in quest ofGod. Anon there are privileged ones who reach extraordinary results. They communicate their discoveries to their fellow men, and forthwith become founders of a new religion, which is more or less true in the proportion in which it gives peace to the religious feelings.
The attitude Christ adopted, reaching up to God as to a father and then returning to men as to brothers -- such is the meaning of the precept, "Love God and thy neighbour" -- brings full rest to the soul. It makes the religion of Christ the religion par excellence, the true and definitive religion. The act by which the soul adopts this attitude and abandons itself to God as a father and then to men as to brothers, constitutes the Christian Faith. Plainly such an act is an act of the will rather than of the intellect. But religious sentiment tries to express itself in intellectual concepts, which in their turn serve to preserve this sentiment. Hence the origin of those formulae concerning God and Divine things, of those theoretical propositions that are the outcome of the successive religious experiences of souls gifted with the same faith. These formulae become dogmas, when religious authority approves of them for the life of the community. For community life is a spontaneous growth among persons of the same faith, and with it comes authority. Dogmas promulgated in this way teach us nothing of the unknowable, but only symbolize it. They contain no truth. Their usefulness in preserving the faith is their only raison d'être. They survive as long as they exert their influence. Being the work of man in time, and adapted to his varying needs, they are at best but contingent and transient. Religious authority too, naturally conservative, may lag behind the times. It may mistake the best methods of meeting needs of the community, and try to keep up worn-out formulae. Through respect for the community, the individual Christian who sees the mistake continues in an attitude of outward submission. But he does not feel himself inwardly bound by the decisions of higher powers; rather he makes praiseworthy efforts to bring his Church into harmony with the times. He may confine himself, too, if he cares, to the older and simpler religious forms; he may live his life in conformity with the dogmas accepted from the beginning. Such is Tyrrell's advice in his letter to Fogazzaro, and such was his own private practice.
Catholic and Modernist Notions of Dogma Compared
The tradition of the Catholic Church, on the other hand, considers dogmas as in part supernatural and mysterious, proposed to our faith by a Divinely instituted authority on the ground that they are part of the general revelation which the Apostles preached in the name of Jesus Christ. This faith is an act of the intellect made under the sway of the will. By it we hold firmly what God has revealed and what the Church proposes to us to believe. For believing is holding something firmly on the authority of God's word, when such authority may be recognized by signs that are sufficient, at least with the help of grace, to create certitude.
Comparing these notions, the Catholic and the modernist, we shall see that modernism alters the source, the manner of promulgation, the object, the stability, and the truth of dogma. For the modernist, the only and the necessary source is the private consciousness. And logically so, since he rejects miracles and prophecy as signs of God's word (Il programma, p. 96). For the Catholic, dogma is a free communication of God to the believer made through the preaching of the Word. Of course the truth from without, which is above and beyond any natural want, is preceded by a certain interior finality or perfectibility which enables the believer to assimilate and live the truth revealed. It enters a soul well-disposed to receive it, as a principle of happiness which, though an unmerited gift to which we have no right, is still such as the soul can enjoy with unmeasured gratitude. In the modernist conception, the Church can no longer define dogma in God's name and with His infallible help; the ecclesiastical authority is now but a secondary interpreter, subject to the collective consciousness which she has to express. To this collective consciousness the individual need conform only externally; as for the rest he may embark on any private religious adventures he cares for. The modernist proportions dogma to his intellect or rather to his heart. Mysteries like the Trinity or the Incarnation are either unthinkable (a modernist Kantian tendency), or are within the reach of the unaided reason (a modernist Hegelian tendency). "The truth of religion is in him (man) implicitly, as surely as the truth of the whole physical universe, is involved in every part of it. Could he read the needs of his own spirit and conscience, he would need no teacher" (Tyrrell, "Scylla and Charybdis", p. 277).
Assuredly Catholic truth is not a lifeless thing. Rather is it a living tree that breaks forth into green leaves, flowers, and fruits. There is a development, or gradual unfolding, and a clearer statement of its dogmas. Besides the primary truths, such as the Divinity of Christ and His mission as Messias, there are others which, one by one, become better understood and defined, eg. the dogma of the Immaculate Conception and that of the Infallibility of the Pope. Such unfolding takes place not only in the study of the tradition of the dogma but also in showing its origin in Jesus Christ and the Apostles, in the understanding of the terms expressing it and in the historical or rational proofs adduced in support of it. Thus the historical proof of the dogma of the Immaculate Conception has certainly been strengthened since the definition in 1854. The rational conception of the dogma of Divine Providence is a continual object of study the dogma of the Sacrifice of the Mass allows the reason to inquire into the idea of sacrifice. It has always been believed that there is no salvation outside the Church, but as this belief has gradually come to be better understood, many are now considered within the soul of the Church who would have been placed without, in a day when the distinction between the soul and the body of the Church had not generally obtained. In another sense, too dogma is instinct with life. For its truth is not sterile, but always serves to nourish devotion. But while holding with life, progress and development, the Church rejects transitory dogmas that in the modernist theory would be forgotten unless replaced by contrary formulae. She cannot admit that "thought, hierarchy, cult, in a word, everything has changed in the history of Christianity", nor can she be content with "the identity of religious spirit" which is the only permanency that modernism admits (Il programma dei Modernisti).
Truth consists in the conformity of the idea with its object. Now, in the Catholic concept, a dogmatic formula supplies us with at least an analogical knowledge of a given object. For the modernist, the essential nature of dogma consists in its correspondence with and its capacity to satisfy a certain momentary need of the religious feeling. It is an arbitrary symbol that tells nothing of the object it represents. At most, as M. Leroy, one of the least radical of modernists, suggests, it is a positive prescription of a practical order (Leroy, "Dogme et critique", p. 25). Thus the dogma of the Real Presence in the Holy Eucharist means: "Act as if Christ had the local presence, the idea of which is so familiar to you". But, to avoid exaggeration, we add this other statement of the same writer (loc. cit.), "This however does not mean that dogma bears no relation to thought; for (1) there are duties concerning the action of thinking; (2) dogma itself implicitly affirms that reality contains in one form or another the justification of such prescriptions as are either reasonable or salutary".
VARIOUS DEGREES OF MODERNISM AND ITS CRITERION
Modernist attacks on dogma, as we have already remarked, vary according to the degree in which its doctrines are embraced. Thus, in virtue of the leading idea of their systems, Father Tyrrell was an agnostic modernist, and Campbell (a Congregationalist minister) is a symbolic modernist. Again the tendency to innovation is at times not at all general, but limited to some particular domain. Along with modernism in the strict sense, which is directly theological, we find other kinds of modernism in philosophy, politics, and social science. In such cases a wider meaning must be given to the term.
Here, however, it is needful to speak a word of warning against unreasonable attacks. Not every novelty is to be condemned, nor is every project of reform to be dubbed modernist because it is untimely or exaggerated. In the same way, the attempt fully to understand modern philosophic thought so as to grasp what is true in such systems, and to discover the points of contact with the old philosophy, is very far from being modernism. On the contrary, that is the very best way to refute modernism. Every error contains an element of truth. Isolate that element and accept it. The structure which it helps to support, having lost its foundation, will soon crumble. The name modernist then will be appropriate only when there is question of opposition to the certain teaching of ecclesiastical authority through a spirit of innovation. The words of Cardinal Ferrari. Archbishop of Milan, as cited in "La Revue Pratique d'Apologétique" (VI, 1908, p. 134), will help to show the point of our last remark. "We are deeply pained", he says, "to find that certain persons, in public controversy against modernism, in brochures, newspapers and other periodicals, go to the length of detecting the evil everywhere, or at any rate of imputing it to those who are very far from being infected with it". In the same year, Cardinal Maffei had to condemn "La Penta azurea", an anti-modernist organ, on account of its exaggeration in this respect. On the other hand, it is regrettable that certain avowed leaders of modernism, carried away perhaps by the desire to remain within the Church at all costs -- another characteristic of modernism -- have taken refuge in equivocation, reticence, or quibbles. Such a line of action merits no sympathy; while it explains, if it does not altogether justify, the distrust of sincere Catholics.
PROOFS OF THE FOREGOING VIEWS
But does the principle and the quasi-essential error of modernism lie in its corruption of dogma? Let us consult the Encyclical "Pascendi". The official Latin text calls the modernist dogmatic system a leading chapter in their doctrine. The French translation, which is also authentic, speaks thus: "Dogma, its origin and nature, such is the ground principle of modernism." The fundamental principle of modernism is, according to M. Loisy, "the possibility, the necessity and the legitimacy of evolution in understanding the dogmas of the Church, including that of papal infallibility and authority, as well as in the manner of exercising this authority" (op. cit., p. 124). The character and leaning of our epoch confirm our diagnosis. It likes to substitute leading and fundamental questions in the place of side issues. The problem of natural knowledge is the burning question in present-day metaphysics. It is not surprising therefore that the question of supernatural knowledge is the main subject of discussion in religious polemics. Finally, Pius Xhas said that modernism embraces all the heresies. (The same opinion is expressed in another way in the encyclical "Editae" of 16 May, 1910.) And what error, we ask, more fully justifies the pope's statement than that which alters dogma in its root and essence? It is furthermore clear -- to use a direct argument -- that modernism fails in its attempt at religious reform, if it makes no change in the Catholic notion of dogma. Moreover, does not its own conception of dogma explain both a large number of its propositions and its leanings towards independence, evolution, and conciliation?
MODERNIST AIMS EXPLAINED BY ITS ESSENTIAL ERROR
The definition of an unchangeable dogma imposes itself on every Catholic, learned or otherwise, and it necessarily supposes a Church legislating for all the faithful, passing judgment on State action -- from its own point of view of course -- and that even seeks alliance with the civil power to carry on the work of the Apostolate. On the other hand, once dogma is held to be a mere symbol of the unknowable, a science which merely deals with the facts of nature or history could neither oppose it nor even enter into controversy with it. If it is true only in so far as it excites and nourishes religious sentiment, the private individual is at full liberty to throw it aside when its influence on him has ceased; nay, even the Church herself, whose existence depends on a dogma not different from the others in nature and origin, has no right to legislate for a self-sufficing State. And thus independence is fully realized. There is no need to prove that the modernist spirit of movement and evolution is in perfect harmony with its concept of ever-changing dogma and is unintelligible without it; the matter is self-evident. Finally, as regards the conciliation of the different religions, we must necessarily distinguish between what is essential to faith regarded as a sentiment, and beliefs which are accessory, mutable, and practically negligible. If therefore you go as far as making the Divinity a belief, that is to say, a symbolical expression of faith, then docility in following generous impulses may be religious, and the atheist's religion would not seem to differ essentially from yours.
[bookmark: XVII]MODERNIST PROPOSITIONS EXPLAINED BY ITS ESSENTIAL ERROR
We make a selection of the following propositions from the Encyclical for discussion:
· the Christ of faith is not the Christ of history. Faith portrays Christ according to the religious needs of the faithful; history represents Him as He really was, that is, in so far as His appearance on earth was a concrete phenomenon. In this way it is easy to understand how a believer may, without contradiction, attribute certain things to Christ, and at the same time deny them in the quality of historian. In the "Hibbert Journal" for Jan., 1909, the Rev. Mr. Robert wished to call the Christ of history "Jesus" and reserve "Christ" for the same person as idealized by faith;
· Christ's work in founding the Church and instituting the sacraments was mediate, not immediate. The main point is to find supports for the faith. Now, as religious experience succeeds so well in creating useful dogmas, why may it not do likewise in the matter of institutions suited to the age?
· The sacraments act as eloquent formulae which touch the soul and carry it away. Precisely; for if dogmas exist only in so far as they preserve religious sentiment, what other service can one expect of the sacraments?
· The Sacred Books are in every religion a collection of religious experiences of an extraordinary nature. For if there is no external revelation, the only substitute possible is the subjective religious experience of men of particular gifts, experiences such as are worthy of being preserved for the community.
THE MODERNIST MOVEMENT
The late M. Périn dated the modernist movement from the French Revolution. And rightly so, for it was then that many of those modern liberties which the Church has reproved as unrestrained and ungoverned, first found sanction. Several of the propositions collected in the Syllabus of Pius IX, although enunciated from a rationalist point of view, have been appropriated by modernism. Such, for example are, the fourth proposition which derives all religious truth from the natural force of reason; the fifth, which affirms that revelation, if it joins in the onward march of reason, is capable of unlimited progress; the seventh, which treats the prophecies and miracles of Holy Scripture as poetical imaginings; propositions sixteen to eighteen on the equal value of all religions from the point of view of salvation; proposition fifty-five on the separation of Church and State; propositions seventy-five and seventy-six, which oppose the temporal power of the pope. The modernist tendency is still more apparent in the last proposition, which was condemned on 18 March, 1861: "The Roman Pontiff can and ought to conform with contemporary progress, liberalism, and civilization."
Taking only the great lines of the modernist movement within the Church itself. we may say that under Pius IX its tendency was politico-liberal, under Leo XIII and Pius X social; later, under Pius X, its tendency became avowedly theological.
[bookmark: IX]It is in France and Italy above all that modernism properly so-called, that is, the form which attacks the very concept of religion and dogma, has spread its ravages among Catholics. Indeed, some time after the publication of the Encyclical of 8th September, 1907 the German, English, and Belgian bishops congratulated themselves that their respective countries had been spared the epidemic in its more contagious form. Of course, individual upholders of the new error are to be found everywhere, and even England as well as Germany has produced modernists of note. In Italy, on the contrary, even before the Encyclical appeared, the bishops have raised the cry of alarm in their pastoral letters of 1906 and 1907. Newspapers and reviews, openly modernist in their opinions, bear witness to the gravity of the danger which the Sovereign Pontiff sought to avert. After Italy it is France that has furnished the largest number of adherents to this religious reform or ultra-progressive party. In spite of the notoriety of certain individuals, comparatively few laymen have joined the movement; so far it has found adherents chiefly among the ranks of the younger clergy. France possesses a modernist publishing house (La librairie Nourry). A modernist review founded by the late Father Tyrrell, "Nova et Vetera", is published at Rome. "La Revue Moderniste Internationale" was started this year (1910) at Geneva. This monthly periodical calls itself "the organ of the international modernist society"= It is open to every shade of modernist opinions, and claims to have co-workers and correspondents in France, Italy, Germany, England, Austria, Hungary, Spain, Belgium, Russia, Rumania and America. The Encyclical "Pascendi" notes and deplores the ardour of the modernist propaganda. A strong current of modernism is running through the Russian Schismatic Church. The Anglican Church has not escaped. And indeed liberal Protestantism is nothing but a radical form of modernism that is winning the greater number of the theologians of the Reformed Church. Others who oppose the innovation find refuge in the authority of the Catholic Church.
THE PHILOSOPHICAL ORIGIN AND CONSEQUENCES OF MODERNISM
[bookmark: X]1. The Origin
Philosophy renders great service to the cause of truth; but error calls for its assistance too. Many consider the philosophic groundwork of modernism to be Kantian. This is true, if by Kantian philosophy is meant every system that has a root connection with the philosophy of the Koenigsberg sage. In other words, the basis of modernist philosophy isKantian if, because Kant is its father and most illustrious moderate representative, all agnosticism be called Kantism (by agnosticism is meant the philosophy which denies that reason, used at any rate in a speculative and theoretical way, can gain true knowledge of suprasensible things). It is not our business here to oppose the application of the name Kantian to modernist philosophy. Indeed if we compare the two systems, we shall find that they have two elements in common, the negative part of the "Critique of Pure Reason" (which reduces pure or speculative knowledge to phenomenal or experiential intuition), and a certain argumentative method in distinguishing dogma from the real basis of religion. On the positive side, however, modernism differs from Kantism in some essential points. For Kant, faith is a really rational adhesion of the mind to the postulates of practical reason. The will is free to accept or reject the moral law; and it is on account of this option that he calls its acceptance "belief". Once it is accepted, the reason cannot but admit the existence of God, liberty, and immortality. Modernist faith, on the other hand, is a matter of sentiment, a flinging of oneself towards the Unknowable, and cannot be scientifically justified by reason. In Kant's system, dogmas and the whole positive framework of religion are necessary only for the childhood of humanity or for the common people. They are symbols that bear a certain analogy to images and comparisons. They serve to inculcate those moral precepts that for Kant constitute religion. Modernist symbols, though changeable and fleeting, correspond to a law of human nature. Generally speaking, they help to excite and nourish the effective religious sentiment whichKant (who knew it from his reading of the pietists) calls schwärmerei. Kant, as a rationalist, rejects supernatural religion and prayer. The modernists consider natural religion a useless abstraction; for them it is prayer rather that constitutes the very essence of religion. It would be more correct to say that modernism is an offshoot of Schleiermacher (1768-1834), who though he owed something to Kant's philosophy, nevertheless built up his own theological system. Ritschl called him the "legislator of theology" (Rechtf. und Vers., III, p. 486). Schleiermacher conceives the modernist plan of reforming religion with the view of conciliating it with science. Thus would he establish an entente cordiale among the various cults, and even between religion and a kind of religious sentimentality which, without recognizing God, yet tends towards the Good and the Infinite. Like the modernists, he has dreams of new religious apologetics; he wants to be a Christian; he declares himself independent of all philosophy; he rejects natural religion as a pure abstraction, and derives dogma from religious experience. His principal writings on this subject are "Ueber die Religion" (1799: note the difference between the first and the later editions) and "Der Christliche Glaube" (1821-22). Ritschl, one of Kant's disciples, recognizes the New Testament as the historical basis of religion. He sees in Christ the consciousness of an intimate union with God, and considers the institution of the Christian religion, which for him is inconceivable without faith in Christ, as a special act of God's providence. Thus has he prepared the way for a form of modernism more temperate than that of Schleiermacher. Though he predicted a continual development of religion, Schleiermacher admitted a certain fixity of dogma. For this reason it seems to us that modernists owe their radical evolutionary theory to Herbert Spencer (1820-1903). It was through the writings of A. Sabatier (18391901), a French Protestant of the Broad Church type) that the religious theories we have spoken of, spread among the Latin races, in France and in Italy. It is in these countries, too, that modernism has done greatest harm among the Catholics. Sabatier is a radical modernist. He has especially drawn upon Schleiermacher for the composition of his two works on religious synthesis ("Esquisse d'une philosophie de la religion d'aprè la psychologie et l'histoire", Paris, 1897; "Les religions d'autorité et la religion de l'esprit", Paris, 1902).
[bookmark: XI]The fundamental error of the modernist philosophy is its misunderstanding of the scholastic formula which takes account of the two aspects of human knowledge. Doubtless, the human mind is a vital faculty endowed with an activity of its own, and tending towards its own object. However, as it is not in continual activity, it is not self-sufficient; it has not in itself the full principle of its operations, but is forced to utilize sensible experience in order to arrive at knowledge. This incompleteness and falling short of perfect autonomy is due to man's very nature. As a consequence, in all human knowledge and activity, account must be taken both of the intrinsic and of the extrinsic side. Urged on by the finality that inspires him man tends towards those objects which suit him, while at the same time objects offer themselves to him. In the supernatural life, man acquires new principles of action and, as it were, a new nature. He is now capable of acts of which God is the formal object. These acts, however, most be proposed to man, whether Goddeigns to do so by direct revelation to man's soul, or whether, in conformity with man's social nature, God makes use of intermediaries who communicate exteriorly with man. Hence the necessity of preaching, of motives of credibility, and of external teaching authority. Catholic philosophy does not deny the soul's spontaneous life, the sublimity of its suprasensible and supernatural operations, and the inadequacy of words to translate its yearnings. Scholastic doctors give expression to mystical transports far superior to those of the modernists. But in their philosophy they never forget the lowliness of human nature, which is not purely spiritual. The modernist remembers only the internal element of our higher activity. This absolute and exclusive intrinsecism constitutes what the Encyclical calls "vital immanence". When deprived of the external support which is indispensable to them, the acts of the higher intellectual faculties can only consist in vague sentiments which are as indetermined as are those faculties themselves. Hence it is that modernist doctrines, necessarily expressed in terms of this sentiment, are so intangible. Furthermore, by admitting the necessity of symbols, modernism makes to extrinsecism a concession which is its own refutation.
2. The Consequences
The fact that this radically intrinsic conception of the spiritual or religious activity of man (this perfect autonomy of the reason vis-à-vis of what is exterior) is the fundamental philosophical conception of the modernists, as the alteration of dogma is the essential characteristic of their heresy, can be shown without difficulty by deducting from it their entire system of philosophy. First of all, of their agnosticism: the vague nature which they attribute to our faculties does not permit them, without scientific observation, to arrive at any definite intellectual result. Next, of their evolutionism: there is no determined object to assure to dogmatic formulae a permanent and essential meaning compatible with the life of faith and progress. Now, from the moment that these formulae simply serve to nourish the vague sentiment which for modernism is the only common and stable foundation of religion, they must change indefinitely with the subjective needs of the believer. It is a right and even a duty for the latter freely to interpret, as he sees fit, religious facts and doctrines. We meet here with the a priorisms to which the Encyclical "Pascendi" drew attention.
[bookmark: XII]We wish to insist a little on the grave consequence that this Encyclical puts especially before our eyes. In many ways, modernism seems to be on the swift incline which leads to pantheism. It seems to be there on account of its symbolism. After all, is not the affirmation of a personal God one of these dogmatic formulae which serve only as symbolic expressions of the religious sentiment? Does not the Divine Personality then become something uncertain? Hence radical modernism preaches union and friendship, even with mystical atheism. Modernism is inclined to pantheism also by its doctrine of Divine Immanence that is, of the intimate presence of God within us. Does this God declare Himself as distinct from us? If so, one must not then oppose the position of modernism to the Catholic position and reject exterior revelation. But if God declares Himself as not distinct from us, the position of modernism becomes openly pantheistic. Such is the dilemma proposed in the Encyclical. Modernism is pantheistic also by its doctrine of science and faith. Faith having for object the Unknowable cannot make up for the want of proportion that modernists put between the intellect and its object. Hence, for the believer as well as for the philosopher, this object remains unknown. Why should not this "Unknowable" be the very soul of the world? It is pantheistic also in its way of reasoning. Independent of and superior to religious formulae, the religious sentiment on the one hand originates them and gives them their entire value, and, on the other hand, it cannot neglect them, it must express itself in them and by them; they are its reality. But we have here the ontology of pantheism, which teaches that the principle does not exist outside of the expression that it gives itself. In the pantheist philosophy, Being or the Idea, God, is before the world and superior to it, He creates it and yet He has no reality outside the world; the world is the realization of God.
THE PSYCHOLOGICAL CAUSES OF MODERNISM
Curiosity and pride are, according to the Encyclical "Pascendi", two remote causes. Nothing is truer; but, apart from offering an explanation common to all heretical obstinacy, we ask ourselves here why this pride has taken the shape of modernism. We proceed to consider this question. In modernism we find, first of all, the echo of many tendencies of the mentality of the present generation. Inclined to doubt, and distrustful of what is affirmed, men's minds tend of their own accord to minimize the value of dogmatic definitions. Men are struck by the diversity of the religions which exist on the face of the earth. The Catholic religion is no longer, in their eyes, as it was in the eyes of our ancestors, the morally universal religion of cultured humanity. They have been shown the influence of race on the diffusion of the Gospel. They have been shown the good sides of other cults and beliefs. Our contemporaries find it hard to believe that the greater part of humanity is plunged in error, especially if they are ignorant that the Catholic religion teaches that the means of salvation are at the disposal of those who err in good faith. Hence they are inclined to overlook doctrinal divergencies in order to insist on a certain fundamental conformity of tendencies and of aspirations.
Then again they are moved by sentiments of liberalism and moderation, which reduce the importance of formal religion, as they see in the various cults only private opinions which change with time and place, and which merit an equal respect from all. In the West where people are of a more practical turn, a non-intellectual interest explains the success of heresies which win a certain popularity. Consider the countries in which modernism is chiefly promulgated: France and Italy. In these two countries, and especially in Italy, ecclesiastical authority has imposed social and political directions which call for the sacrifice of humanitarian and patriotic ideas or dreams. That there are important reasons for such commands does not prevent discontent. The majority of men have not enough virtue or nobility to sacrifice for long, to higher duties, a cause which touches their interest or which engages their sympathy. Hence it is that some Catholics, who are not quite steady in their faith and religion, attempt to revolt, and count themselves fortunate in having some doctrinal pretexts to cover their secession.
[bookmark: XIII]The founder of the periodical "La Foi Catholique", a review started for the purpose of combating modernism, adds this explanation: "The insufficient cultivation of Catholic philosophy and science is the second deep explanation of the origin of modernist errors. Both have too long confined themselves to answers which, though fundamentally correct, are but little suited to the mentality of our adversaries, and are formulated in a language which they do not understand and which is no longer to the point. Instead of utilizing what is quite legitimate in their positive and critical tendencies, they have only considered them as so many abnormal leanings that must be opposed . . ." (Gaudeau, "La Foi Catholique", I, pp. 62-65). Another point is that the intrinsic nature of the movement of contemporary philosophy has been too much despised or ignored in Catholic schools. They have not given it that partial recognition which is quite consonant with the best scholastic tradition: "In this way, we have failed to secure a real point of contact between Catholic and modern thought" (Gaudeau, ibid.). For lack of professors who knew how to mark out the actual path of religious science, many cultured minds, especially among the young clergy, found themselves defenseless against an error which seduced them by its speciousness and by any element of truth contained in its reproaches against the Catholic schools. It is scholasticism ill-understood and calumniated that has incurred this disdain. And for the pope, this is one of the immediate causes of modernism. "Modernism", he says "is nothing but the union of the faith with false philosophy". Cardinal Mercier, on the occasion of his first solemn visit to the Catholic University of Louvain (8 December, 1907), addressed the following compliment to the professors of theology: "Because, with more good sense than others, you have vigorously kept to objective studies and the calm examination of facts, you have both preserved our Alma Mater from the strayings of modernism and have secured for her the advantages of modern scientific methods." ("Annuaire de l'Université Catholique de Louvain", 1908, p. XXV, XXVI.) Saint Augustine (De Genesi contra Manicheos, I, Bk. I, i) in a text that has passed into the Corpus Juris Canonici (c. 40, c. xxiv, q. 3) had already spoken as follows: "Divine Providence suffers many heretics of one kind or another, so that their challenges and their questions on doctrines that we are ignorant of, may force us to arise from our indolence and stir us with the desire to know Holy Scripture." From another point of view, modernism marks a religious reaction against materialism and positivism, both of which fail to satisfy the soul's longing. This reaction however, for reasons that have just been given, strays from the right path.
PONTIFICAL DOCUMENTS CONCERNING MODERNISM
The semi-rationalism of several modernists, such as Loisy for instance, had already been condemned in the Syllabus; several canons of the Vatican Council on the possibility of knowing God through his creatures, on the distinction between faith and science, on the subordination of human science to Divine revelation on the unchangeableness of dogma, deal in a similar strain with the tenets of modernism.
The following are the principal decrees or documents expressly directed against modernism.
· The pope's address on 17 April, 1907, to the newly-created cardinals. It is a résumé which anticipates the Encyclical "Pascendi".
· A letter from the Congregation of the Index of 29 April, 1907, to the Cardinal Archbishop of Milan with regard to the review "Il Rinnovamento". In it we find more concrete notions of the tendencies which the popes condemn. The letter even goes so far as to mention the names of Fogazzaro, Father Tyrrell, von Hügel and the Abbate Murri.
· Letters from Pius X, 6 May, 1907, to the archbishops and bishops and to the patrons of the Catholic Institute of Paris. It shows forth clearly the great and twofold care of Pius X for the restoration of sacred studies and Scholastic philosophy, and for the safeguarding of the clergy.
· The decree "Lamentabili" of the Holy Office, 3-4 July, 1907, condemning 65 distinct propositions.
· The injunction of the Holy Office, "Recentissimo", of 28 August, 1907, which with a view to remedying the evil, enjoins certain prescriptions upon bishops and superiors of religious orders.
· The Encyclical "Pascendi", of 8 September, 1907, of which we shall speak later on.
· Three letters of the Cardinal Secretary of State, of 2 and 10 October, and of 5 November, 1907, on the attendance of the clergy at secular universities, urging the execution of a general regulation of 1896 on this subject. The Encyclical had extended this regulation to the whole Church.
· The condemnation by the Cardinal-Vicar of Rome of the pamphlet "Il programma dei modernisti", and a decree of 29 October, 1907, declaring the excommunication of its authors, with special reservations.
· The decree Motu Proprio of 18 November, 1907, on the value of the decisions of the Biblical Commission, on the decree "Lamentabili", and on the Encyclical "Pascendi". These two documents are again confirmed and upheld by ecclesiastical penalties.
· The address at the (Consistory of 16 December, 1907.
· The decree of the Holy Office of 13 February, 1908, in condemnation of the two newspapers, "La Justice sociale" and "La Vie Catholique". Since then several condemnations of the books have appeared.
· The Encyclical "Editae" of 26 May, 1910, renewed the previous condemnations.
· Still stronger is the tone of the Motu Proprio "Sacrorum Antistitum", of 1 September, 1910, declared:
· by a decree of the Consistorial Congregations of 25 September, 1910. This Motu Proprio inveighs against modernist obstinacy and specious cunning. After having quoted the practical measures prescribed in the Encyclical "Pascendi", the pope urges their execution, and, at the same time, makes new directions concerning the formation of the clergy in the seminaries and religious houses. Candidates for higher orders, newly appointed confessors, preachers, parish priests, canons, the beneficed clergy, the bishop's staff, Lenten preachers, the officials of the Roman congregations, or tribunals, superiors and professors in religious congregations, all are obliged to swear according to a formula which reprobates the principal modernist tenets.
· The pope's letter to Prof. Decurtins on literary modernism.
These acts are for the most part of a disciplinary character (the Motu Proprio of September, 1910, is clearly of the same nature); the decree "Lamentabili" is entirely doctrinal; the Encyclical "Pascendi" and the Motu Proprio of 18 March, 1907, are both doctrinal and disciplinary in character. Writers do not agree as to the authority of the two principal documents; the decree "Lamentabili" and the Encyclical "Pascendi". In the present writer's opinion, since the new confirmation accorded to these decrees by the Motu Proprio, they contain in their doctrinal conclusions the infallible teaching of the Vicar of Jesus Christ. (For a more moderate opinion cf. Choupin in "Etudes", Paris, CXIV, p. 119-120.) The decree "Lamentabili" has been called the new Syllabus, because it contains the proscription by the Holy Office of 65 propositions, which may be grouped under the following heads: Prop. 1-8, errors concerning the teaching of the Church; Prop. 9-19, errors concerning the inspiration, truth, and study of Holy Writ, especially the Gospels; Prop. 20-36, errors concerning revelation and dogma; Prop. 37-38, Christological errors; Prop. 39-51, errors relative to the sacraments; Prop. 52-57, errors concerning the institution and organization of the Church; Prop. 58-65, errors on doctrinal evolution. The Encyclical "Pascendi" in the introduction laid bare the gravity of the danger, pointed out the necessity of firm and decisive action, and approved of the title "Modernism" for the new errors. It gives us first a very methodical exposition of modernism; next follows its general condemnation with a word as to corollaries that may be drawn from the heresy. The pope then goes on to examine the causes and the effects of modernism, and finally seeks the necessary remedies. Their application he endeavors to put into practice by a series of energetic measures. An urgent appeal to the bishops fittingly closes this striking document.
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Modeste Demers
An apostle of the Pacific Coast of North America, and the first Catholic missionary among most of the Indian tribes of Oregon, Washington, and British Columbia; born at St. Nicholas, Quebec, 11 Oct., 1809; died at Victoria, B. C., 21 July, 1871. His father, Michel Demers, and his mother, Rosalie Foucher were two worthy representatives of the French Canadian farmer class. Endowed with a delicate conscience and a distinctly religious disposition, young Demers resolved to enter the ecclesiastical state, and studied first privately and then at the seminary of Quebec. He was ordained 7 Feb., 1836, by Bishop Signay, and after fourteen months passed as assistant priest at Trois-Pistoles, he volunteered for the far-off mission of Oregon, where the white population, made up mostly of French Canadian employés of the Hudson Bay Company, was clamouring for the ministrations of a priest. Having crossed the American continent in the company of the Rev. F. N. Blanchet, his superior, he reached Walla-Walla, on the lower Columbia, 18 Nov., 1838, and immediately applied himself to the care of the lowliest, that is the Indian tribes, which were then very numerous and not any too meek. He studied their languages and visited their homes regularly, preaching, catechizing the adults, and baptizing the children, especially those whose habitat lay to the north of the Columbia. His apostolic zeal even led him on along the coast of British Columbia, and in 1842 he proceeded inland as far north as Stuart Lake, evangelizing as he went all the interior tribes of that province.
His companion, the Rev. F.N. Blanchet, having been elevated to the episcopate, Demers had to submit to what he considered a burden beyond his strength. He was consecrated bishop on 30 Nov., 1847, and appointed to the spiritual care of Vancouver Island, making the incipient town of Victoria his headquarters. As a bishop he continued his favourite work among the Indians, though he soon had to give his best attention to the rough and cosmopolitan element which now formed his white flock. For its benefit he procured in 1858 the services of the Sisters of St. Anne, who established schools at Victoria and elsewhere, and of the Oblate Fathers, who took in hand the evangelization of the natives and also founded a college in his cathedral city. In 1866 he assisted at the Second Plenary Council of Baltimore, and shortly afterwards he was one of the fathers of the cumenical Council of the Vatican. He died soon after his return, beloved alike by Protestants and Catholics, and revered for his gentleness and his apostolic zeal on behalf of the poor and lowly.
Historical Sketches of the Catholic Church in Oregon (Portland, 1878); PAQUET, Fragments de l'histoire de la paroisse de Saint-Nicolas (Lévis, 1894).
A.G. MORICE 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Modesto Lafuente y Zamalloa
Spanish critic and historian, b. at Ravanal de los Caballeros, 1 May, 1806; d. at Madrid, 25 Oetober, 1866. He received his early education in his native town, but later took courses at the Universities of Santiago, Astorga, and Valladolid, receiving at the last institution the degree of Bachelor of Theology in 1832. He was appointed to the chair of philosophy and later to that of theology at the University of Astoria, but he remained only a short time, for he decided to devote himself to journalism. He moved to Madrid where he published with success a critical and satirical newspaper under the title of "Fray Gerundio", a name which, according to Ferrer del Rio, he borrowed from the work of Father Isla. Under the pseudonyms of Fray Gerundio and Tirabeque, he wrote many capilladas or essays on a great variety of subjects, including the political questions of the day. His articles became so popular that it was not long before his paper was read in every corner of Spain. Lafuente's chief work, however, and the one by which he is best known, is his "Historia general de España", which he published in Madrid (1850-1869, 30 vols.). A second edition (13 vols.) was published in 1874-1875. Among his other works may be mentioned his "Teatro social del siglo XIX" (1846), dealing with the manners and customs of the day; "Viaje aerostático del Fray Gerundio y Tirabeque". The latter is divided into two parts, the first being a review of aerial navigation, and the second, a satire on the political situation in Europe. The important events of 1848 caused him to write his "Revista Europea" which he published as a periodical for about one year. His works are all written in an easy, flowing, popular style.
FERRER DEL RIO in LAFUENTE Y ZAMALLOA, Historia general de Espana (Madrid, 1874-75).
VENTURA FUENTES 
Transcribed by Joseph E. O'Connor
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Modigliana
DIOCESE OF MODIGLIANA (MUTILIANENSIS)
Located in the Province of Florence, in Tuscany. The city is situated on the banks of the Tramazzo, and is the Castrum Mutilum of Livy. In the ninth century it was owned by the counts of Ravenna; later it was ruled by the Guidi until 1377, when it owed allegiance to the Florentines. The academy of the Incamminati flourished there in the sixteenth century. The episcopal see dates only from 1850 and was at first suffragan of Faenza. The cathedral, originally a collegiate church, was rebuilt in the sixteenth century and was dedicated by Julius II. The first bishop was Mario Melini. The diocese is now suffragan of Florence; has 84 parishes, 46,200 parishioners; two religious houses of men, and seven of women; one school for boys, and three for girls.
CAPPELLETTI, Le Chiese d'Italia, XVII (Venice, 1857).
U. BENIGNI. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Modra[[@Headword:Modra]]

Modra
A titular see of Bithynia Secunda, suffragan of Nicæa. The city of Modra figures only in Strabo (XII, 543), who places it in Phrygia Epicteta, at the sources of the Gallus. It was probably situated at or near Aine Gueul, in the vilayet of Broussa. The region is called Medrena by Theophanes the Chronographer and Constantine Porphyrogenitus (De themat., vi). Several "Notitiæ episcopatuum" mention the See of Medrena, or Mela. The name of this second place is also written Melina, and was called for a time Justinianopolis Nova in honour of Justinian. As from the twelfth century we find only Melagina, Melangeia, or Melania, it is evident that the earlier Mela is the Malagina often mentioned by Byzantine historians as the first large station of the imperial armies in Asia Minor on the road from Constantinople to Dorylæum, and an important strategic point. This city must have been located between Lefke and Vezirkhan, two railway stations on the Constantinople-Bagdad line. The bishops recorded are: Macedonius of Justinianopolis Nova, present at the Council of Constantinople (555); Theodorus of Justinianopolis Nova or Mela, present at Constantinople (680); Nectarius, or Nicetas of Mela, present at Nicæa (787); Constantius of Mela, present at Constantinople (869); Paul of Mela, present at Constantinople (879); John of Malagina (1256); Constantine of Melangeia (thirteenth century); N. of Melaneia (1401).
RAMSAY, Asia Minor, 202 sq. See also XANTHOPOULOS in Echos d'Orient, V (1901-2), 161 sq.
S. PÉTRIDÈS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Mohammed and Mohammedanism (Islam)[[@Headword:Mohammed and Mohammedanism (Islam)]]

Mohammed and Mohammedanism
I. THE FOUNDER
Mohammed, "the Praised One", the prophet of Islam and the founder of Mohammedanism, was born at Mecca (20 August?) A.D. 570. Arabia was then torn by warring factions. The tribe of Fihr, or Quarish, to which Mohammed belonged, had established itself in the south of Hijas (Hedjaz), near Mecca, which was, even then, the principal religious and commercial centre of Arabia. The power of the tribe was continually increasing; they had become the masters and the acknowledged guardians of the sacred Kaaba, within the town of Mecca — then visited in annual pilgrimage by the heathen Arabs with their offerings and tributes — and had thereby gained such preeminence that it was comparatively easy for Mohammed to inaugurate his religious reform and his political campaign, which ended with the conquest of all Arabia and the fusion of the numerous Arab tribes into one nation, with one religion, one code, and one sanctuary. (See ARABIA, Christianity in Arabia.)
Mohammed's father was Abdallah, of the family of Hashim, who died soon after his son's birth. At the age of six the boy lost his mother and was thereafter taken care of by his uncle Abu-Talib. He spent his early life as a shepherd and an attendant of caravans, and at the age of twenty-five married a rich widow, Khadeejah, fifteen years his senior. She bore him six children, all of whom died very young except Fatima, his beloved daughter.
On his commercial journeys to Syria and Palestine he became acquainted with Jews and Christians, and acquired an imperfect knowledge of their religion and traditions. He was a man of retiring disposition, addicted to prayer andfasting, and was subject to epileptic fits. In his fortieth year (A.D. 612), he claimed to have received a call from the Angel Gabriel, and thus began his active career as the prophet of Allah and the apostle of Arabia. His converts were about forty in all, including his wife, his daughter, his father-in-law Abu Bakr, his adopted son Ali Omar, and his slave Zayd. By his preaching and his attack on heathenism, Mohammed provoked persecution which drove him fromMecca to Medina in 622, the year of the Hejira (Flight) and the beginning of the Mohammedan Era. At Medina he was recognized as the prophet of God, and his followers increased. He took the field against his enemies, conquered several Arabian, Jewish, and Christian tribes, entered Mecca in triumph in 630, demolished the idols of the Kaaba, became master of Arabia, and finally united all the tribes under one emblem and one religion. In 632 he made his last pilgrimage to Mecca at the head of forty thousand followers, and soon after his return died of a violent fever in the sixty-third year of his age, the eleventh of the Hejira, and the year 633 of the Christian era.
The sources of Mohammed's biography are numerous, but on the whole untrustworthy, being crowded with fictitious details, legends, and stories. None of his biographies were compiled during his lifetime, and the earliest was written a century and a half after his death. The Koran is perhaps the only reliable source for the leading events in his career. His earliest and chief biographers are Ibn Ishaq (A.H. 151=A.D. 768), Wakidi (207=822), Ibn Hisham (213=828), Ibn Sa'd (230=845), Tirmidhi (279=892), Tabari (310-929), the "Lives of the Companions of Mohammed", the numerous Koranic commentators [especially Tabari, quoted above, Zamakhshari 538=1144), and Baidawi (691=1292)], the "Musnad", or collection of traditions of Ahmad ibn Hanbal (241=855), the collections of Bokhari (256=870), the "Isabah", or "Dictionary of Persons who knew Mohammed", by Ibn Hajar, etc. All these collections and biographies are based on the so-called Hadiths, or "traditions", the historical value of which is more than doubtful.
These traditions, in fact, represent a gradual, and more or less artificial, legendary development, rather than supplementary historical information. According to them, Mohammed was simple in his habits, but most careful of his personal appearance. He loved perfumes and hated strong drink. Of a highly nervous temperament, he shrank from bodily pain. Though gifted with great powers of imagination, he was taciturn. He was affectionate and magnanimous, pious and austere in the practice of his religion, brave, zealous, and above reproach in his personal and family conduct. Palgrave, however, wisely remarks that "the ideals of Arab virtue were first conceived and then attributed to him". Nevertheless, with every allowance for exaggeration, Mohammed is shown by his life and deeds to have been a man of dauntless courage, great generalship, strong patriotism, merciful by nature, and quick to forgive. And yet he was ruthless in his dealings with the Jews, when once he had ceased to hope for their submission. He approved of assassination, when it furthered his cause; however barbarous or treacherous the means, the end justified it in his eyes; and in more than one case he not only approved, but also instigated the crime.
Concerning his moral character and sincerity contradictory opinions have been expressed by scholars in the last three centuries. Many of these opinions are biased either by an extreme hatred of Islam and its founder or by an exaggerated admiration, coupled with a hatred of Christianity. Luther looked upon him as "a devil and first-born child of Satan". Maracci held that Mohammed and Mohammedanism were not very dissimilar to Luther and Protestantism. Spanheim and D'Herbelot characterize him as a "wicked impostor", and a "dastardly liar", while Prideaux stamps him as a wilful deceiver. Such indiscriminate abuse is unsupported by facts. Modern scholars, such as Sprenger, Noldeke, Weil, Muir, Koelle, Grimme, Margoliouth, give us a more correct and unbiased estimate of Mohammed's life and character, and substantially agree as to his motives, prophetic call, personal qualifications, and sincerity. The various estimates of several recent critics have been ably collected and summarized by Zwemer, in his "Islam, a Challenge to Faith" (New York, 1907). According to Sir William Muir, Marcus Dods, and some others, Mohammed was at first sincere, but later, carried away by success, he practised deception wherever it would gain his end. Koelle "finds the key to the first period of Mohammed's life in Khadija, his first wife", after whose death he became a prey to his evil passions. Sprenger attributes the alleged revelations to epileptic fits, or to "a paroxysm of cataleptic insanity". Zwemer himself goes on to criticize the life of Mohammed by the standards, first, of the Old and New Testaments, both of which Mohammed acknowledged as Divine revelation; second, by the pagan morality of his Arabian compatriots; lastly, by the new law of which he pretended to be the "divinely appointed medium and custodian". According to this author, the prophet was false even to the ethical traditions of the idolatrous brigands among whom he lived, and grossly violated the easy sexual morality of his own system. After this, it is hardly necessary to say that, in Zwemer's opinion, Mohammed fell very far short of the most elementary requirements of Scriptural morality. Quoting Johnstone, Zwemer concludes by remarking that the judgment of these modern scholars, however harsh, rests on evidence which "comes all from the lips and the pens of his own devoted adherents. . .And the followers of the prophet can scarcely complain if, even on such evidence, the verdict of history goes against him".
II. THE SYSTEM
A. Geographical Extent, Divisions, and Distribution of Mohammedans
After Mohammed's death Mohammedanism aspired to become a world power and a universal religion. The weakness of the Byzantine Empire, the unfortunate rivalry between the Greek and Latin Churches, the schisms of Nestoriusand Eutyches, the failing power of the Sassanian dynasty of Persia, the lax moral code of the new religion, the power of the sword and of fanaticism, the hope of plunder and the love of conquest — all these factors combined with the genius of the caliphs, the successors of Mohammed, to effect the conquest, in considerably less than a century, of Palestine, Syria, Mesopotamia, Egypt, North Africa, and the South of Spain. The Moslems even crossed the Pyrenees, threatening to stable their horses in St. Peter's at Rome, but were at last defeated by Charles Martel at Tours, in 732, just one hundred years from the death of Mohammed. This defeat arrested their western conquests and saved Europe. In the eighth and ninth centuries they conquered Persia, Afghanistan, and a large part of India, and in the twelfth century they had already become the absolute masters of all Western Asia, Spain and North Africa, Sicily, etc. They were finally conquered by the Mongols and Turks, in the thirteenth century, but the new conquerors adopted Mohammed's religion and, in the fifteenth century, overthrew the tottering Byzantine Empire (1453). From that stronghold (Constantinople) they even threatened the German Empire, but were successfully defeated at the gates of Vienna, and driven back across the Danube, in 1683.
Mohammedanism now comprises various theological schools and political factions. The Orthodox (Sunni) uphold the legitimacy of the succession of the first three caliphs, Abu Bakr, Omar, and Uthman, while the Schismatics (Shiah) champion the Divine right of Ali as against the successions of these caliphs whom they call "usurpers", and whose names, tombs, and memorials they insult and detest. The Shiah number at present about twelve million adherents, or about one-twentieth of the whole Mohammedan world, and are scattered over Persia and India. The Sunni are subdivided into four principal theological schools, or sects, viz., the Hanifites, found mostly in Turkey, Central Asia, and Northern India; the Shafites in Southern India and Egypt; the Malikites, in Morocco, Barbary, and parts of Arabia; and the Hanbalites in Central and Eastern Arabia and in some parts of Africa. The Shiah are also subdivided into various, but less important, sects. Of the proverbial seventy-three sects of Islam, thirty-two are assigned to the Shiah. The principal differences between the two are:
· as to the legitimate successors of Mohammed;
· the Shiah observe the ceremonies of the month of fasting, Muharram, in commemoration of Ali, Hasan, Husain, and Bibi Fatimah, whilst the Sunnites only regard the tenth day of that month as sacred, and as being the day on which God created Adam and Eve;
· the Shiah permit temporary marriages, contracted for a certain sum of money, whilst the Sunnites maintain that Mohammed forbade them;
· the Shi'ites include the Fire-Worshippers among the "People of the Book", whilst the Sunnites acknowledge only Jews, Christians, and Moslems as such;
· several minor differences in the ceremonies of prayer and ablution;
· the Shiah admit a principle of religious compromise in order to escape persecution and death, whilst the Sunni regard this as apostasy.
There are also minor sects, the principal of which are the Aliites, or Fatimites, the Asharians, Azaragites, Babakites, Babbis, Idrisites, Ismailians and Assassins, Jabrians, Kaissanites, Karmathians, Kharjites, followers of the Mahdi, Mu'tazilites, Qadrains, Safrians, Sifatians, Sufis, Wahabis, and Zaidites. The distinctive features of these various sects are political as well as religious; only three or four of them now possess any influence.
In spite of these divisions, however, the principal articles of faith and morality, and the ritual, are substantially uniform.
According to the latest and most reliable accounts (1907), the number of Mohammedans in the world is about 233 millions, although some estimate the number as high as 300 millions, others, again, as low as 175 millions. Nearly 60 millions are in Africa, 170 millions in Asia, and about 5 millions in Europe. Their total number amounts to about one-fourth of the population of Asia, and one-seventh that of the whole world. Their geographical distribution is as follows:
Asia
India, 62 millions; other British possessions (such as Aden, Bahrein, Ceylon, and Cyprus), about one million and a half; Russia (Asiatic and European), the Caucasus, Russian Turkestan, and the Amur region, about 13 millions; Philippine Islands, 350,000; Dutch East Indies (including Java, Sumatra, Borneo, Celebes, etc.) about 30 millions; French possessions in Asia (Pondicherry, Annam, Cambodia, Cochin-China, Tonking, Laos), about one million and a half; Bokhara, 1,200,000; Khiva, 800,000; Persia, 8,800,000; Afghanistan, 4,000,000; China and Chinese Turkestan, 30,000,000; Japan and Formosa, 30,000; Korea, 10,000; Siam, 1,000,000; Asia Minor; Armenia and Kurdistan, 1,795,000; Mesopotamia, 1,200,000; Syria, 1,100,000; Arabia, 4,500,000. Total, 170,000,000.
Africa
Egypt, 9,000,000; Tripoli, 1,250,000; Tunis, 1,700,000; Algeria, 4,000,000; Morocco, 5,600,000; Eritrea, 150,000; Anglo-Egyptian Sudan, 1,000,000; Senegambia-Niger, 18,000,000; Abyssinia, 350,000; Kamerun, 2,000,000; Nigeria, 6,000,000; Dahomey, 350,000; Ivory Coast, 800,000; Liberia, 600,000; Sierra Leone, 333,000; French Guinea, 1,500,000; French, British, and Italian Somaliland, British East African Protectorate, Uganda, Togoland, Gambia and Senegal, about 2,000,000; Zanzibar, German East Africa, Portuguese East Africa, Rhodesia, Congo Free State, and French Congo, about 4,000,000; South Africa and adjacent island, about 235,000.-Approximate total, 60,000,000.
Europe
Turkey in Europe, 2,100,000; Greece, Servia, Rumania, and Bulgaria, about 1,369,000. Total, about 3,500,000.
America and Australia
About 70,000.
About 7,000,000 (i.e., four-fifths) of the Persian Mohammedans and about 5,000,000 of the Indian Mohammedans are Shiahs; the rest of the Mohammedan world — about 221,000,000 — are almost all Sunnites.
B. Tenets
The principal tents of Mohammedanism are laid down in the Koran. As aids in interpreting the religious system of the Koran we have: first, the so-called "Traditions", which are supposed to contain supplementary teachings and doctrine of Mohammed, a very considerable part of which, however, is decidedly spurious; second, the consensus of the doctors of Islam represented by the most celebrated imâms, the founders of the various Islamic sects, the Koraniccommentators and the masters of Mohammedans jurisprudence; third, the analogy, or deduction form recognized principles admitted in the Koran and in the Traditions. Mohammed's religion, known among its adherents as Islam, contains practically nothing original; it is a confused combination of native Arabian heathenism, Judaism, Christianity, Sabiism (Mandoeanism), Hanifism, and Zoroastrianism.
The system may be divided into two parts: dogma, or theory; and morals, or practice. The whole fabric is built on five fundamental points, one belonging to faith, or theory, and the other four to morals, or practice. All Mohammedan dogma is supposed to be expressed in the one formula: "there is no God but the true God; and Mohammed is His prophet." But this one confession implies for Mohammedans six distinct articles: (a) belief in the unity of God; (b) in Hisangels; (c) in His Scripture; (d) in His prophets; (e) in the Resurrection and Day of Judgment; and (f) in God's absolute and irrevocable decree and predetermination both of good and of evil. The four points relating to morals, or practice, are: (a) prayer, ablutions, and purifications; (b) alms: (c) fasting; and (d) pilgrimage to Mecca.
(1) Dogma
The doctrines of Islam concerning God — His unity and Divine attributes — are essentially those of the Bible; but to the doctrines of the Trinity and of the Divine Sonship of Christ Mohammed had the strongest antipathy. As Noldeke remarks, Mohammed's acquaintance with those two dogmas was superficial; even the clauses of the Creed that referred to them were not properly known to him, and thus he felt that it was quite impossible to bring them into harmony with the simple Semitic Monotheism; probably, too, it was this consideration alone that hindered him from embracing Christianity (Sketches from Eastern History, 62).
The number of prophets sent by God is said to have been about 124,000, and of apostles, 315. Of the former, 22 are mentioned by name in the Koran — such as Adam, Noe, Abraham, Moses, Jesus.
According to the Sunni, the Prophets and Apostles were sinless and superior to the angels, and they had the power of performing miracles. Mohammedan angelology and demonology are almost wholly based on later Jewish and earlyChristian traditions. The angels are believed to be free from all sin; they neither eat nor drink; there is no distinction of sex among them. They are, as a rule, invisible, save to animals, although, at times, they appear in human form. The principal angels are: Gabriel, the guardian and communicator of God's revelation to man; Michael, the guardian of men; Azrail, the angel of death, whose duty is to receive men's souls when they die; and Israfil, the angel of theResurrection.
In addition to these there are the Seraphim, who surround the throne of God, constantly chanting His praises; the Secretaries, who record the actions of men; the Observers, who spy on every word and deed of mankind; the Travellers, whose duty it is to traverse the whole earth in order to know whether, and when, men utter the name of God; the Angels of the Seven Planets; the Angels who have charge of hell; and a countless multitude of heavenly beings who fill all space. The chief devil is Iblis, who, like his numerous companions, was once the nearest to God, but was cast out for refusing to pay homage to Adam at the command of God. These devils are harmful both to the souls and to the bodies of men, although their evil influence is constantly checked by Divine interference.
Besides angels and devils, there are also jinns, or genii, creatures of fire, able to eat, drink, propagate, and die; some good, others bad, but all capable of future salvation and damnation.
God rewards good and punishes evil deeds. He is merciful and is easily propitiated by repentance. The punishment of the impenitent wicked will be fearful, and the reward of the faithful great. All men will have to rise from the dead and submit to the universal judgment. The Day of Resurrection and of Judgment will be preceded and accompanied by seventeen fearful, or greater, signs in heaven and on earth, and eight lesser ones, some of which are identical with those mentioned in the New Testament. The Resurrection will be general and will extend to all creatures — angels, jinns, men, and brutes. The torments of hell and the pleasures of Paradise, but especially the latter, are proverbially crass and sensual. Hell is divided into seven regions: Jahannam, reserved for faithless Mohammedans; Laza, for the Jews; Al-Hutama, for the Christians; Al-Sair, for the Sabians; Al-Saqar, for the Magians; Al-Jahim, for idolaters; Al-Hawiyat, forhypocrites. As to the torments of hell, it is believed that the damned will dwell amid pestilential winds and in scalding water, and in the shadow of a black smoke. Draughts of boiling water will be forced down their throats. They will be dragged by the scalp, flung into the fire, wrapped in garments of flame, and beaten with iron maces. When their skins are well burned, other skins will be given them for their greater torture. While the damnation of all infidels will be hopeless and eternal, the Moslems, who, though holding the true religion, have been guilty of heinous sins, will be delivered from hell after expiating their crimes.
The joys and glories of Paradise are as fantastic and sensual as the lascivious Arabian mind could possibly imagine. "As plenty of water is one of the greatest additions to the delights of the Bedouin Arab, the Koran often speaks of the rivers of Paradise as a principal ornament thereof; some of these streams flow with water, some with wine and others with honey, besides many other lesser springs and fountains, whose pebbles are rubies and emeralds, while their earth consists of camphor, their beds of musk, and their sides of saffron. But all these glories will be eclipsed by the resplendent and ravishing girls, or houris, of Paradise, the enjoyment of whose company will be the principal felicity ofthe faithful. These maidens are created not of clay, as in the case of mortal women, but of pure musk, and free from all natural impurities, defects, and inconveniences. They will be beautiful and modest and secluded from public view in pavilions of hollow pearls. The pleasures of Paradise will be so overwhelming that God will give to everyone the potentialities of a hundred individuals. To each individuals a large mansion will be assigned, and the very meanest will have at his disposal at least 80,000 servants and seventy-two wives of the girls of Paradise. While eating they will be waited on by 300 attendants, the food being served in dishes of gold, whereof 300 shall be set before him at once, containing each a different kind of food, and an inexhaustible supply of wine and liquors. The magnificence of the garments and gems is conformable to the delicacy of their diet. For they will be clothed in the richest silks and brocades, and adorned with bracelets of gold and silver, and crowns set with pearls, and will make use of silken carpets, couches, pillows, etc., and in order that they may enjoy all these pleasures, God will grant them perpetual youth, beauty, and vigour. Music and singing will also be ravishing and everlasting" (Wollaston, "Muhammed, His Life and Doctrines").
The Mohammedan doctrine of predestination is equivalent to fatalism. They believe in God's absolute decree and predetermination both of good and of evil; viz., whatever has been or shall be in the world, whether good or bad, proceeds entirely from the Divine will, and is irrevocably fixed and recorded from all eternity. The possession and the exercise of our own free will is, accordingly, futile and useless. The absurdity of this doctrine was felt by later Mohammedan theologians, who sought in vain by various subtile distinctions to minimize it.
(2) Practice
The five pillars of the practical and of the ritualistic side of Islam are the recital of the Creed and prayers, fasting, almsgiving, and the pilgrimage to Mecca. The formula of the Creed has been given above, and its recital is necessary for salvation. The daily prayers are five in number: before sunrise, at midday, at four in the afternoon, at sunset, and shortly before midnight. The forms of prayer and the postures are prescribed in a very limited Koranic liturgy. All prayers must be made looking towards Mecca, and must be preceded by washing, neglect of which renders the prayers of no effect. Public prayer is made on Friday in the mosque, and is led by an imâm. Only men attend the public prayers, as women seldom pray even at home. Prayers for the dead are meritorious and commended. Fasting is commended at all seasons, but prescribed only in the month of Ramadan. It begins at sunrise and ends at sunset, and is very rigorous, especially when the fasting season falls in summer. At the end of Ramadan comes the great feast-day, generally called Bairam, or Fitr, i.e., "Breaking of the Fast". The other great festival is that of Azha, borrowed with modifications from the Jewish Day of Atonement. Almsgiving is highly commended: on the feast-day after Ramadan it is obligatory, and is to be directed to the "faithful" (Mohammedans) only. Pilgrimage to Mecca once in a lifetime is a duty incumbent on every free Moslem of sufficient means and bodily strength; the merit of it cannot be obtained by deputy, and the ceremonies are strictly similar to those performed by the Prophet himself (see MECCA). Pilgrimages to the tombs of saints are very common nowadays, especially in Persia and India, although they were absolutely forbidden by Mohammed.
(2) Morals
It is hardly necessary here to emphasize the fact that the ethics of Islam are far inferior to those of Judaism and even more inferior to those of the New Testament. Furthermore, we cannot agree with Noldeke when he maintains that, although in many respects the ethics of Islam are not to be compared even with such Christianity as prevailed, and still prevails, in the East, nevertheless, in other points, the new faith — simple, robust, in the vigour of its youth — far surpassed the religion of the Syrian and Egyptian Christians, which was in a stagnating condition, and steadily sinking lower and lower into the depths of barbarism (op. cit., Wollaston, 71, 72). The history and the development, as well as the past and present religious, social, and ethical condition of all the Christian nations and countries, no matter of what sect or school they may be, as compared with these of the various Mohammedan countries, in all ages, is a sufficient refutation of Noldeke's assertion. That in the ethics of Islam there is a great deal to admire and to approve, is beyond dispute; but of originality or superiority, there is non. What is really good in Mohammedan ethics is either commonplace or borrowed from some other religions, whereas what is characteristic is nearly always imperfect or wicked.
The principal sins forbidden by Mohammed are idolatry and apostasy, adultery, false witness against a brother Moslem, games of chance, the drinking of wine or other intoxicants, usury, and divination by arrows. Brotherly love is confined in Islam to Mohammedans. Any form of idolatry or apostasy is severely punished in Islam, but the violation of any of the other ordinances is generally allowed to go unpunished, unless it seriously conflicts with the social welfare or the political order of the State. Among other prohibitions mention must be made of the eating of blood, of swine's flesh, of whatever dies of itself, or is slain in honour of any idol, or is strangled, or killed by a blow, or a fall, or by another beast. In case of dire necessity, however, these restrictions may be dispensed with. Infanticide, extensively practiced by the pre-Islamic Arabs, is strictly forbidden by Mohammed, as is also the sacrificing of children to idols in fulfilment of vows, etc. The crime of infanticide commonly took the form of burying newborn females, lest the parents should be reduced to poverty by providing for them, or else that they might avoid the sorrow and disgrace which would follow, if their daughters should be made captives or become scandalous by their behaviour.
Religion and the State are not separated in Islam. Hence Mohammedan jurisprudence, civil and criminal, is mainly based on the Koran and on the "Traditions". Thousands of judicial decisions are attributed to Mohammed and incorporated in the various collections of Hadith. Mohammed commanded reverence and obedience to parents, and kindness to wives and slaves. Slander and backbiting are strongly denounced, although false evidence is allowed to hide a Moslem's crime and to save his reputation or life. As regards marriage, polygamy, and divorce, the Koran explicitly (sura iv, v. 3) allows four lawful wives at a time, whom the husband may divorce whenever he pleases. Slave-mistresses and concubines are permitted in any number. At present, however, owing to economic reasons, concubinage is not as commonly practiced as Western popular opinion seems to hold. Seclusion of wives is commanded, and in case of unfaithfulness, the wife's evidence, either in her own defense or against her husband, is not admitted, while that of the husband invariably is. In this, as in there judicial cases, the evidence of two women, if admitted, is sometimes allowed to be worth that of one man. The man is allowed to repudiate his wife on the slightest pretext, but the woman is not permitted even to separate herself from her husband unless it be for ill-usage, want of proper maintenance, or neglect of conjugal duty; and even then she generally loses her dowry, when she does not if divorced by her husband, unless she has been guilty of immodesty or notorious disobedience. Both husband and wife are explicitly forbidden by Mohammed to seek divorce on any slight occasion or the prompting of a whim, but this warning was not heeded either by Mohammed himself or by his followers. A divorced wife, in order to ascertain the paternity of a possible or probable offspring, must wait three months before she marries again. A widow, on the other hand, must wait four months and ten days. Immorality in general is severely condemned and punished by the Koran, but the moral laxity and depraved sensualism of the Mohammedans at large have practically nullified its effects.
Slavery is not only tolerated in the Koran, but is looked upon as a practical necessity, while the manumission of slaves is regarded as a meritorious deed. It must be observed, however, that among Mohammedans, the children of slaves and of concubines are generally considered equally legitimate with those of legal wives, none being accounted bastards except such as are born of public prostitutes, and whose fathers are unknown. The accusation often brought against the Koran that it teaches that women have no souls is without foundation. The Koranic law concerning inheritance insists that women and orphans be treated with justice and kindness. Generally speaking, however, males are entitled to twice as much as females. Contracts are to be conscientiously drawn up in the presence of witnesses. Murder, manslaughter, and suicide are explicitly forbidden, although blood revenge is allowed. In case of personal injury, the law of retaliation is approved.
In conclusion, reference must be made here to the sacred months, and to the weekly holy day. The Arabs had a year of twelve lunar months, and this, as often as seemed necessary, they brought roughly into accordance with the solar year by the intercalation of a thirteenth month. The Mohammedan year, however, has a mean duration of 354 days, and is ten or eleven days shorter than the solar year, and Mohammedan festivals, accordingly, move in succession through all the seasons. The Mohammedan Era begins with the Hegira, which is assumed to have taken place on the 16th day of July, A.D. 622. To find what year of the Christian Era (A.D.) is represented by a given year of the Mohammedan Era (A.H.), the rule is: Subtract from the Mohammedan date the product of three times the last completed number of centuries, and add 621 to the remainder. (This rule, however, gives an exact result only for the first day of a Mohammedan century. Thus, e.g., the first day of the fourteenth century came in the course of the year of Our Lord 1883.) The first, seven, eleventh and twelfth months ofthe Mohammedan year are sacred; during these months it is not lawful to wage war. The twelfth month is consecrated tothe annual pilgrimage to Mecca, and, in order to protect pilgrims, the preceding (eleventh) month and the following (first of the new year) are also inviolable. The seventh month is reserved for the fast which Mohammed substituted for a month (the ninth) devoted by the Arabs in pre-Islamic times to excessive eating and drinking. Mohammed selected Friday as the sacred day of the week, and several fanciful reason are adduced by the Prophet himself and by his followers for the selection; the most probable motive was the desire to have a holy day different from that of the Jews and that of the Christians. It is certain, however, that Friday was a day of solemn gatherings and public festivities among the pre-Islamic Arabs. Abstinence from work is not enjoined on Friday, but it is commanded that public prayers and worship must be performed on that day. Another custom dating from antiquity and still universally observed by all Mohammedans, although not explicitly enjoined in the Koran, is circumcision. It is looked upon as a semi-religious practice, and its performance is preceded and accompanied by great festivities.
In matters political Islam is a system of despotism at home and aggression abroad. The Prophet commanded absolute submission to the imâm. In no case was the sword to be raised against him. The rights of non-Moslem subjects are of the vaguest and most limited kind, and a religious war is a sacred duty whenever there is a chance of success against the "Infidel". Medieval and modern Mohammedan, especially Turkish, persecutions of both Jews and Christians are perhaps the best illustration of this fanatical religious and political spirit.
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Mohammedan Confraternities
The countries where Mohammedanism prevails are full of religious associations, more or less wrapped in secrecy, which are also political, and which may prove troublesome at some future time. The oldest of them, the Kadriya, dat es from the twelfth century of our era, having been called into existence by the necessity of united counsels in order to make head against the Crusades. The name given to it was that of its founder, the Persian Sidi-abd-el-Kader-el-Djilani, who died at Bagdad in 1166. His disciples speak of him as "The Sultan of the Saints". One of the more recent associations, and a very aggressive one, is that of the Senoussiya, founded by an Algerian, Sheikh Senoussi (d. 1859). In contrast to the exclusive spirit of the other orders, this one has opened its doors to all of them, allowing them to keep their own names, doctrines, usages, and privileges. The rallying principle of this combination is hatred of Christians; it isolates them in anticipation of the uprising which, on the appointed day of the Lord, will drive them out of "the Land of Islam" (dar el Islam, as opposed to dar el harb. "Land of the Infidels", or literally, "Land of the Holy War"). Its motto is: "Turks and Christians, I will break them all with one blow". Those affiliated to the confraternities are called khouans (brethren) in North Africa; dervishes (poor men) in Turkey and central Asia; fakirs (beggars) in India;mourids (disciples) in Egypt, Arabia, and Syria. Since the conquest of Algeria by the French (1830) the reaction has resulted in an immense development of confraternities in all Mohammedan countries. Except among the wealthy and sceptical in the great cities, very few Mussulmans escape the infection of this movement, and M. Pommerol numbers the total membership at 170,000,000. Leaving aside the excellent administrative and financial organization of the confraternities, we will here discuss only their religious side.
As is well known, at the call of the muezzins every Mohammedan is bound to recite daily certain prayers at stated hours. The khouans are also bound to follow these prayers with others, peculiar to their association. Among the chief of these is a kind of litany called the dikr (repeated utterance), for which a chaplet is used. Fundamentally, it is the same for all the orders, but with slight variations, by which the initiated are enabled to recognize each other easily. In general it contains the Mohammedan symbol or Credo: "There is no god but the true God" (La ilaha ill' Allah, literally, "No god except God"), which is repeated, say a hundred times. Other terse phrases or invocations are added, such as: "God sees me", "God pardon", part of a verse of the Koran, or names of the Divine attributes, as "O Living One" a hundred times, or simply the syllable Houa (Him). When the recitation in chorus becomes accelerated, the syllables of La ilaha ill' Allah are gradually reduced to la hou, la ha, la hi, or even hou, ha, hi, or hou-hou. The phrase La ilaha, etc. must be repeated by the Kadriya one hundred sixty-five times after each of the five daily prayers; by the Kerzazya, five hundred times; for the Aissaoua, the daily total of repetitions is thirteen thousand and six hundred. Many of the confraternities have mystical tendencies, and make it their object to attain, on certain days and during certain moments, a profound union with God. This union (ittisâl), which is described by the Persian and Hindu sufi of the ninth century, resembles the Nirvana of the Buddhists. It is the annihilation of the personality by the identification (djam or ittihâd) of the subject with God. Sidi-abd-el-Kader-el-Djilani proclaimed that "happiness is in unconsciousness of existence". Sheikh Senoussi defined ecstasy as "the annihilation of a man's individuality in the divine essence" and Abd-el-Karim summed it up in two words, "unconsciousness and insensibility". Such teaching cannot shock Mussulmans, for they venerate madmen as saints, and believe that God dwells in empty brains, which explains why they allow demented persons a liberty which, to us, seems excessive. Sometimes the initiated person endeavours to obtain union with the founder of his order, whom he regards as a superior emanation of the Godhead and His all-powerful intermediary. In this way Refaya are made.
As to the method of arriving at this pseudo-ecstatic union: Sufism, which preceded the confraternities, and from which many of them are derived, was content to teach the moral method of renunciation-detachment carried as far as possible. This was the essence of primitive Sufism, which was simply a way (tariqâ), a method of sanctification, not a dogmatic system or an organization. The confraternities added special exercises, and in this lies the great difference from Christian mysticism. The latter confesses the impossibility of attaining a true mystical state by one's own efforts; God must produce it, and then it comes unexpectedly, whether during prayer or in the midst of some indifferent occupation. The Mussulman thinks otherwise; there is a physical process which consists in the manner of reciting the dikr in common, and which takes effect especially on Friday, the weekly holy day of Islam. There are various prescriptions as to how the breath should be held and its respiration prolonged. A more important detail is the exhausting bodily exercise which is enjoined to induce a kind of vertigo or hysterical intoxication, followed either by convulsions or by extreme weakness. Thus, among the Kadriya, says Le Chatelier, "the kouans give themselves up to a rhythmical and gradually accelerating swaying of the upper part of the body which superinduces congestion of the cerebro-spinal system. Under the double influence of this purely physical cause and the concentration of all the intellectual faculties upon the same idea, that of the majesty of God, the phenomena of religious hysteria are produced in many of the adepts. . . . They are much in evidence in the convents of that order" (p. 29). The founder had prescribed that the faithful should confine their recitation to "ha, turning the head to the right, hou, turning the head to the left, hi, bowing it, and prolonging each sound as much as the breath permits. It is easy to imagine the effect that may be produced on the most soundly constituted temperament by the repetition of these syllables accompanied with violent movements of the head" (ibid, p. 33). At the present time the Zaheriya go through the same movements with the formula, La ilaha ill' Allah, spoken in one breath, and sometimes as often as twenty-one times without a respiration. The Sarehourdiya, founded in the thirteenth century, repeat an indefinite number of times without interruption the phase La ilaha, etc., while raising the head from the navel to the right shoulder, and thus they fall into a dumb state of unconsciousness. The Zaheriya add the left shoulder. The Nakechabendiya sometimes help the process with opium and similar drugs. Among the Beioumiya the body is bent, at each invocation, down to the waist, while the arms are crossed; they are uncrossed while the body is raised again, and then the hands are clapped together at the level of the face.
Some confraternities deserve special mention for the intense nervous paroxysms attained by their members. First, among the Kheluoatiya, founded in the fourteen century, the members from time to time retire into deep solitude (whence their name, from kheluoa, retreat); thus separated from the world the disciple can communicate with others only by signs or in writing; he fasts from sunrise to sunset and takes only such nourishment as is strictly necessary. By the use of coffee, he reduces his sleep to two or three hours. He recites certain sacred words, such as Houa (Him), Qayyoum (Immutable), Haqq (truth), which have to be repeated from 10,000 to 30,000 times a day, according to the directions of the initiator. "The upper eyelid is briskly pressed down on the lower, to produce a titillation of the organ of sight which acts on the optic nerve, and, through it, on the cerebral system. . . . The word Qayyoum is recited, say, 20,000 times, while the disciple sways and bows the head, with closed eyes. The rapidity of repetition cannot exceed once in every second, and the duration of such a prayer is from five to six hours. Supposing that the candidate is given three names to repeat in this way, it must take him eighteen hours a day. . . . The teachers of the order compare the Kheluoa initiation to a deadly poison when taken in too large doses at first, and which can be assimilated by progressive use. . . . All the members who make frequent retreats, even if the duration is not prolonged, are seriously affected in mind. Emaciated, haggard-eyed, they return to ordinary life still retaining the traces of their harsh trials. . . . An extreme exaltation, then, is the characteristic of this order, and it, more than any other, may be regarded as the focus of an intense fanaticism" (ibid, 62 sqq.). Another very remarkable confraternity is that of the Aïssaoua, founded in the fifteenth century by Sidi-Mohammed-ben-Aïssa. The dikr takes the shape of raucous cries, "to the cadence of a muffled music in rapid time. Inclinations of the body down to the hips, increasing in rapidity, accompany each of these cries, or circular movements of the head, which are also calculated to shake the nervous system. The nervous crises thus superinduced are soon expressed in cerebral intoxication and anæsthesia variously localized in different subjects. As these phenomena are progressively recognized by the practiced eye of the presiding sheikh, the khouans, at a given signal, pierce their hands, arms, and cheeks with darts. Others slash their throats or bellies with sabres. Some crush pieces of glass between their teeth, eat venomous creatures, or chew cactus leaves bristling with thorns. All, one after another, fall exhausted, into a torpor which a touch from the moqaddem (presiding initiator) transforms, in certain cases, into hypnosis" (ibid., 101).
In another confraternity, that of the Refaya, founded in the twelfth century by Refai, a nephew of Sidi-abd-el-Kader, most of the devotees faint when the hysterical intoxication intervenes; others "eat serpents or live coals, or roll themselves about in burning braziers. They accustom themselves, moreover, to casting themselves down on the points of darts, to piercing their arms and cheeks, and to being trodden under foot by their sheikh" (ibid., 204, 206). The howling and the whirling dervishes, who give public exhibitions at Constantinople and Cairo, belong to the Refaya. Their ceremony begins with shouting accompanied by oscillations and leaps keeping time to the beating of drums. "Forming a chain", writes Théophile Gautier, "they produce, from deep down in their chests, a hoarse and prolonged howling: Allah hou! which seems to have nothing of the human voice in it. The whole band, acting under a single impulse, springs forward, simultaneously, uttering a hoarse, muffled sound, like the growling of an angry menagerie, when the lions, tigers, panthers and hyenas think that their feeding-time is being delayed. Then, by degrees, the inspiration comes, their eyes shine like those of wild beasts in the depths of a cave; an epileptic froth comes at the corners of their mouths; their faces become distorted and livid, shining through the sweat; the whole line lies down and rises up under an invisible breath, like blades of wheat under a storm, and still, with every movement, that terrible Allah-hou is repeated with increasing energy. How can such bellowings be kept up for more than an hour without bursting the osseous frame of the breast and spilling the blood out of the broken vessels?" (Constantinople, xii). The whirling dervishes, founded in the thirteenth century , are Mauolaniya, also called Mevlevis. "They waltz with arms extended, head inclined on the shoulder, eyes half-closed, mouth half-opened, like confident swimmers who are letting themselves be borne away on the stream of ecstasy. . . . Sometimes the h ead is thrown back, showing the whites of their eyes, and lips flecked with alight foam" (Constantinople, xi). At last they fall on their knees, exhausted, face to the earth, until the chief touches them, sometimes having to rub their arms and legs. No beholder, without previous information, would suspect the religious significance of their physical exercises of the howling and whirling dervishes, or that they constitute a process for arriving at union with God. This union does not consist, as with the saints ofChristianity, in a higher knowledge and love of God, attained in silence and repose. In the orders which affect ecstasy, the khouan, on the contrary, is satisfied with the preposterous notion of using violent means to produce physiological effects which bring on intoxication to the point of unconsciousness.
RINN, Marabouts et Khouan (Algiers, 1884); LE CHATLIER, Les confréries musulmanes (Paris, 1887); DE PONT and CAPPOLANI, Les confréries religieuses musulmanes (Algiers, 1897); POMMEROL, Chez ceux qui guettent (Paris, 1902); PETIT, Les confréries musulmanes, an excellent summary (PARIS, 1902).
AUG. POULAIN
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Mohileff
(Mohyloviensis)
Latin Catholic archdiocese and ecclesiastical province in Russia. For the few Catholics in Russia before the partition of Poland, some mission stations sufficed. The Jesuits, who came in ambassadorial suites, laboured in Moscow from 1648, and in 1691 built the first Catholic church there. The free exercise of the Catholic religion, granted in 1706 by Peter the Great, was also allowed by his immediate successors, on condition that the missionaries did not attempt to secure converts. The Capuchins, Franciscans, and Dominicans also laboured among the immigrant Catholics with fruitful results. When the Jesuits were suppressed in 1773, many of them found a refuge in Russia. However, no special diocese for Catholics was erected. The partitions of Poland brought under Russian sway many hundred thousand Catholics, whose treatment was in striking contrast to that meted out to the Uniats. While Uniate churches and monasteries were confiscated and delivered to the Orthodox, and such Uniats as refused to join the Orthodox Church were subjected to flogging, imprisonment, and confiscation of property, policy and shrewdness led the empress to treat the Latin Church very differently. Wishing to attach it to herself, she entrusted the Franciscans with the parishes of St. Petersburg and the neighbourhood, permitted the foundation of schools, and released churches and schools from all taxes.
As in the first partition of Poland none of the old Polish sees fell to Russia, the empress decided to found a diocese for her Latin Catholic subjects, and to exclude all foreign priests from Russia. Without consulting the pope, she erected the Diocese of White Russia with Mohileff as its see (1772), and appointed as first bishop Stanislaus Siestrzencewicz Bohusz, Auxiliary Bishop of Vilna (1773). At first Pius VI refused to recognize this see, mainly on account of the empress's arbitrary action and her persecution of the Uniats, but finally appointed the bishop vicar Apostolic of the new diocese. In 1782 Catharine arbitrarily raised the bishopric to an archdiocese. After some negotiations, the pope recognized the new Archdiocese of Mohileff by the Bull "Onerosa pastoralis officii" of 15 April, 1783, which reserved to the pope the foundation of other dioceses in the territory of the archdiocese, extending from the Baltic to the Pacific Ocean. At the second partition of Poland (1793) five Latin sees fell to Russia, Kamenetz, Kieff, Livonia, Lutzk, and Vilna. Although Catharine had promised in the Treaty of Grodno (1793) to maintain the status quo as regards the Catholic Church, she arbitrarily suppressed these dioceses and founded two new ones in places with hardly any Catholics. Part of the property of the suppressed bishoprics was confiscated by the State and the rest given to favourites of the empress.
Catharine's son and successor, Paul I, began, directly after his accession, negotiations with Pius VI, with a view to reorganizing the Latin and Uniat Churches. Four of the five suppressed dioceses (Kamenetz, Vilna, Lutzik, and Livonia, the last under the title of Samogitia) were restored, and the new Diocese of Minsk was founded to replace Kieff. Part of the confiscated property was restored to the Church. The four old dioceses, with the new Diocese of Minsk, were made suffragans of Mohileff, which now became a proper ecclesiastical province. Pius VI confirmed this arrangement on 15 November, 1798, by the Bull "Maximis undique pressi", which forms the substantial basis of the constitution of the Latin Church in Russia to-day. The Archdiocese of Mohileff did not escape the persecutions to which both the Latin and Uniat Churches were almost constantly exposed, especially during the reigns of Nicholas I and Alexander II (see RUSSIA). In the hope of weakening the Catholic religion, which it hated and barely tolerated, the Government regularly selected aged or compliant men for Mohileff, leaving the pope no option but to confirm its choice. The first archbishop, Siestrzencewicz (b. 1730; d. 1 Dec., 1826), was one of its most pliable tools. Sprung from a noble but impoverished family of Lithuanian Calvinists, Siestrzencewicz, after serving in the army, became acquainted with Bishop Mussalki of Vilna, and through his influence entered the Catholic Church and became a priest. Mussalki, who never recognized Siestrzencewicz's lack of character, made him a canon and Auxiliary Bishop of Vilna.
Ambitious, uninfluenced by motives of honour or conscientious scruples, and greedy for power, Siestrzencewicz's sole aim was to curry favour with the secular authorities and thus secure despotic power over the Catholic Church in Russia. To limit as far as possible the power of his clergy, he persuaded Tsar Paul I to establish the "College of the Roman Catholic Church", to decide, as final court of appeal, all important matters concerning the Catholic dioceses. Its decisions had to receive the approval of the ruling senate, and it was furthermore declared the duty of the clergy to submit unconditionally to the will of the emperor in all matters, secular or ecclesiastical. The presiding officer of the college was Siestrzencewicz, who now established an absolute ecclesiastical despotism, appointing to the council only unworthy and subservient men. He granted unlawful divorces for money, induced Alexander I, Paul's successor, to expel the nuncio (who had reported to Rome the archbishop's unscrupulous conduct), and did not enter the feeblest protest against the expulsion of the Jesuits from the capital in 1815, and from Russia in 1820. Casper Casimir Kolumna Cieciszewski (b. 1745), Bishop of Lutzk, succeeded Siestrzencewicz (28 February, 1827; d. 16 April, 1831). His great age prevented him from doing much in face of the series of oppressive measures of Nicholas I, a fanatical adherent of the Orthodox Church. These measures which were intended to reduce the Catholic Church to a condition of servitude, and if possible to exterminate it completely in Russia, were furthered by the practice of leaving the archdiocese vacant for long periods–e.g. after the death of Cieciszewski and his successor, Ignaz Ludwig Pawlowski (1841-42; b. 1775).
An expostulatory address presented by Pope Gregory XVI to the tsar during his visit to Rome in 1845 led to a Concordat, ratified by Russia in 1848 and promulgated by Pius IX, in accordance with which the Diocese of Tiraspol, with Saratoff as its see, was founded for the Catholic colonists in Southern Russia and made a suffragan of Mohileff. In December, 1848, Casimir Dmochowski (b. 1772; d. 11 January, 1851) was appointed archbishop. He was succeeded by Ignaz Holowin'ski (1851-5) and Wenceslaus Zylin'ski (1856-63), a tool of the government. Persecution, suppression, and confiscation continued, even after the Concordat, especially under Alexander II. The Diocese of Kamenetz was arbitrarily suppressed in 1855, and Minsk has been vacant since 1869. Under Nicholas II free exercise of religion was granted in 1905, while the edicts of toleration of 17 April and 17 October, 1905, weakened in some measure the privileged position of the Orthodox Church. These alleviations have, however, been since whittled down by the arbitrary conduct of subordinate officials, acting with the tacit approval of the government. The recent archbishops are: Antonius Fialkowski (1871-83); Alexander Casimir Dziewaltowski Gintowt (1883-9); Simon Martin Kozlowski (1891-9); Boleslaw Hieronymous Klopotowskli (1901-03); George Joseph Elesäus a Slupóff Szembek (1903-5); Appolinaris Waukowski (1909), and Vincentius Kluczn'ski (appointed 5 June, 1910).
STATISTICS
The suffragans of Mohileff are: Samogitia, Lutzk-Zhitomir, Vilna, and Tirasopol. From 1866 Kamenetz has been administered by the Bishop of Lutzk, and from 1869 Minsk by the archbishop. The ecclesiastical province is the largest in the world, including three-fourths of European (the ecclesiastical province of Warsaw is excluded) and the whole of Asiatic Russia (5,400,000 sq. miles). According to the diocesan statistics for 1910 the archdiocese contains 28 deaneries, 245 parish churches, 399 priests, 1,023,347 Catholics. The administrators of thirty-four other parishes and chapels are immediately under the jurisdiction of the archbishop. Among these the most important are: Chernigoff (10,600), Tashkent (15,000); and in Siberia: Krasnoyarsk (13,000), Tomsk (10,000), Vladivostok (10,500), etc. The see of the archdiocese is St. Petersburg. The archbishop presides over the Roman Catholic Collegium, which regulates the relations between the respective dioceses and the Department of Public Worship, and administers the property of the Catholic Church. The Metropolitan Curia consists of a secretary and four other members; the archdiocesan chapter of a provost, dean, archdeacon, and six canons; the General Consistory of an official (secular administrator for the bishop), vice-official, three assessors, visitor of monasteries, Defensor matrimoniorum, and twelve lay members. The Roman Catholic ecclesiastical academy at St. Petersburg has a rector, spiritual director, sixteen clerical and seven secular professors, and 58 students. The seminary has 2 provisors, a rector, spiritual director, inspector, 14 clerical and 5 secular professors, 33 theological students, 59 philosophical, and 31 in the preparatory course. There are no statistics as to the monasteries of the diocese. From 1908 a Catholic monthly has been published at St. Petersburg.
THEINER, Die neuesten Zustände der kathol. Kirche beider Ritus in Polen u. Russland (Augsberg, 1841); LESC•UR, L'église cathol. en Pologne sous le gouvernement russe 1778-1876 (Paris, 1876); PIERLING, La Russie et le Saint-Siège (4 vols., Paris, 1896-1907); GODLEWSKI, Monumenta ecclesiastica Petropolitana (3 vols., St. Petersburg, 1906-9); Elenchus omnium ecclesiarum et universi cleri archidiœceseos Mohylovicensis pro anno Domini 1910 conscriptus (St. Petersburg, 1910).
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Diocese of Molfetta, Terlizzi, and Giovinazzo
(MELPHICTENSIS, TERLITIENSIS ET JUVENACENSIS)
Molfetta is a city of the province of Bari, in Apulia, southern Italy, on the Adriatic Sea; its origin is unknown, but many objects of the neolithic, bronze, and the Mycenæan epoch have been found at a place called Pulo, which shows that the site of Molfetta was inhabited in prehistoric times. The town has a beautiful cathedral, and beyond its limits is the sanctuary of the Virgin of the Martyrs containing an image brought to it by some Crusaders in 1188. The first bishop of this city of whom there is any record was John, whose incumbency is referred to the year 1136. The see was at first suffragan of Bari, but in 1484 it became immediately dependent upon Rome. In 1818, it was enlarged with the territory of the suppressed sees of Giovinazzo and Terlizzi, which were re-established in 1835, remaining united, œque principaliter. In the opinion of some people, Giovinazzo is the ancient Egnatia; it has been an episcopal see since 1071. Terlizzi was a city in the Diocese of Giovinazzo, and in 1731, to put an end to certain questions of its independence, it was declared an episcopal see, but united with Giovinazzo. The city was a fortress of the Hohenstaufens and of the Aragonese.
The Diocese of Molfetta contains 4 parishes; 80 secular and 6 regular priests; 42,000 Catholics. Terlizzi contains 3 parishes; 40 secular and 6 regular priests; 24,100 Catholics. Giovinazzo contains 2 parishes; 37 secular and 3 regular priests; 12,150 Catholics. In the united dioceses there are 6 convents for women, 4 for men, 2 schools for boys, and 4 for girls.
CAPPELLETTI, Le Chiese d'Italia, XXI.
U. BENIGNI. 
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Antonio De Molina
A Spanish Carthusian and celebrated ascetical writer, born about 1560, at Villanueva de los infantes; died at Miraflores, 21 September, 1612 or 1619. In 1575 he entered the Order of Augustinian Hermits, was elected superior at one of their houses in Spain, and for some time taught theology. But wishing to join an order of stricter discipline, he became a Carthusian at Miraflores, where he died prior of the monastery. He wrote in Spanish a few ascetical works, especially adapted for priests, which became the most popular books of their kind in Spain, and were translated into various foreign languages. The most famous of these is a manual for priests and bears the title: "Instruccion de Sacerdotes, en que se dá doctrina muy importante para conocer la alteza del sagrado oficio Sacerdotal, y para exercitarle debidamente". Twenty editions of this work are known to have been published, among them a Latin translation by the Belgian Dominican Nicolas Jaussen Boy, which received five editions (Antwerp, 1618, 1644; Cologne, 1626, 1711, and 1712), and an Italian translation (Turin, 1865). It was severely attacked by the Jansenist Antoine Arnauld (De la fréquente Communion, 1643) but ably defended against him by Petavius ("Dogmata theologica, De Pœnitentia", lib. III, cap. vi; new ed., Paris, 1865-7, VIII, 286-8). He is also the author of two ascetical works adapted for laymen. The one, "Exercicios espirituales para personas ocupadas de cosas de su salvacion", was published at Burgos in 1613; the other, "Exercicios espirituales de la excelencias, provecho y necesidad de la oracion mental", etc., was first published at Burgos in 1615, and was translated into Latin.
ANTONIO, Bibliotheca hispana nova (Madrid, 1783-8). I, 145; HURTER, Nomenclator, 3rd ed., 111, 608-9.
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Molinism
The name used to denote one of the systems which purpose to reconcile grace and free will. This system was first developed by Luis de Molina, and was adopted in its essential points by the Society of Jesus. It is opposed by the Thomistic doctrine of grace -- the term Thomism has a somewhat wider meaning -- whose chief exponent is the Dominican Bañez. Along lines totally different from those of Molina, this subtile theologian endeavours to harmonize grace and free will on principles derived from St. Thomas. Whereas Molinism tries to clear up the mysterious relation between grace and free will by starting from the rather clear concept of freedom, the Thomists, in their attempt to explain the attitude of the will towards grace, begin with the obscure idea of efficacious grace. The question which both schools set themselves to answer is this: Whence does efficacious grace (gratia efficax), which includes in its very concept the actual free consent of the will, derive its infallible effect; and how is it that, in spite of the infallible efficacy of grace, the freedom of the will is not impaired? It is evident that, in every attempt to solve this difficult problem, Catholic theologians must safeguard two principles: first, the supremacy and causality of grace (against Pelagianism and Semipelagianism), and second, the unimpaired freedom of consent in the will (against early Protestantism and Jansenism). For both these principles are dogmas of the Church, clearly and emphatically defined by the Council of Trent. Now, whilst Thomism lays chief stress on the infallible efficacy of grace, without denying the existence and necessity of the free cooperation of the will, Molinism emphasizes the unrestrained freedom of the will, without detracting in any way from the efficacy, priority, and dignity of grace. As in the tunnelling of a mountain, galleries started by skilful engineers from opposite sides meet to form but one tunnel, thus it might have been expected that, in spite of different and opposite starting-points, the two schools would finally meet and reach one and the same scientific solution of the important problem. If we find, however, that this is not the case, and that they passed each other along parallel lines, we are inclined to attribute this failure to the intricate nature of the subject in question, rather than to the inefficiency of the scholars. The problem seems to lie so far beyond the horizon of the human mind, that man will never be able fully to penetrate its mystery. In the following we shall first consider Molinism as it came from its author's hands, and then briefly review the phases of its later historical development.
I. MOLINISM IN ITS ORIGINAL FORM
Molinism combats the heresy of the Reformers, according to which both sinners and just have lost freedom of will. It maintains and strenuously defends the Tridentine dogma which teaches:
1. that freedom of will has not been destroyed by original sin, and
2. that this freedom remains unimpaired under the influence of Divine grace (Cf. Sess. VI, can iv-v in Denzinger, "Enchiridion", ed. Bannwart, Freiburg, 1908, nn. 814-15).
Freedom is the power of the will to act or not to act, to act this or that way; whereas it is the characteristic of necessary causes, as animals and inanimate beings, to produce their effects by an intrinsic necessity. Freedom of the will is a consequence of intelligence, and as such the most precious gift of man, an endowment which he can never lose without annihilating his own nature. Man must of necessity be free in every state of life, actual or possible, whether that state be the purely natural (status purœ naturœ), or the state of original justice in paradise (status justitiœ originalis), or the state of fallen nature (status naturœ lapsœ), or the state of regeneration (status naturœ reparatœ). Were man to be deprived of freedom of will, he would necessarily degenerate in his nature and sink to the level of the animal. Since the purely natural state, devoid of supernatural grace and lacking a supernatural justice, never existed, and since the state of original justice has not been re-established by Christ's Redemption, man's present state alone is to be taken into consideration in solving the problem of the relation between grace and free will. In spite of original sin and concupiscence man is still free, not only with reference to ethical good and evil in his natural actions, but also in his supernatural salutary works in which Divine grace co-operates with his will. Molinism escaped every suspicion of Pelagianism by laying down at the outset that the soul with its faculties (the intellect and will) must be first constituted by prevenient grace a supernatural principle of operation in actu primo, before it can, in conjunction with the help of the supernatural concursus of God, elicit a salutary act in actu secundo. Thus, the salutary act is itself an act of grace rather than of the will; it is the common work of God and man, because and in so far as the supernatural element of the act is due to God and its vitality and freedom to man. It must not be imagined, however, that the will has such an influence on grace that its consent conditions or strengthens the power of grace; the fact is rather that the supernatural power of grace is first transformed into the vital energy of the will, and then, as a supernatural concursus, excites and accompanies the free and salutary act. In other words, as a helping or co-operating grace (gratia adiuvans seu cooperans), it produces the act conjointly with the will. According to this explanation, not only does Divine grace make a supernatural act possible, but the act itself, though free, is wholly dependent on grace, because it is grace which makes the salutary act possible and which stimulates and assists in producing it. Thus the act is produced entirely by God as First Cause (Causa prima), and also entirely by the will as second cause (causa secunda). The unprejudiced mind must acknowledge that this exposition is far from incurring the suspicion of Pelagianism or Semipelagianism.
When the Thomists propound the subtler question, through what agency does the will, under the influence and impulse of grace, cease to be a mere natural faculty (actus primus) and produce a salutary act (actus secundus), or (according to Aristotelean terminology) pass from potency into act, the Molinists answer without hesitation that it is no way due to the Thomistic predetermination (prœdeterminatio sive prœmotio physica) of the will of God. For such a causal predetermination coming from a will other than our own, is a denial of self-determination on the part of our own will and destroys its freedom. It is rather the will itself which by its consent, under the restrictions mentioned above, renders the prevenient grace (gratia prœveniens) co-operative and the completely sufficient grace (gratia vere sufficiens) efficacious; for, to produce the salutary act, the free will need only consent to the prevenient and sufficient grace, which it has received from God. This theory reveals forthwith two characteristic features of Molinism, which stand in direct opposition to the principles of Thomism. The first consists in this, that the actus primus (i. e. the power to elicit a supernatural act) is, according to Molinism, due to a determining influx of grace previous to the salutary act (influxus prœvius. gratia prœveniens), but that God enters into the salutary act itself (actus secundus) only by means of a concomitant supernatural concursus (concursus simultaneus, gratia cooperans). The act, in so far as it is free, must come from the will; but the concursus prœvius of the Thomists, which is ultimately identical withGod's predestination of the free act, makes illusory the free self-determination of the will, whether in giving or withholding its consent to the grace. The second characteristic difference between the two systems of grace lies in the radically different conception of the nature of merely sufficient grace (gratia sufficiens) and of efficacious grace (gratia efficax). Whereas Thomism derives the infallible success of efficacious grace from the very nature of this grace, and assumes consequently the grace to be efficacious intrinsically (gratia efficax ab intrinseco), Molinism ascribes the efficacy of grace to the free co-operation of the will and consequently admits a grace which is merely extrinsically efficacious (gratia efficax ab extrinseco). It is the free will that by the extrinsic circumstance of its consent makes efficacious the grace offered by God. If the will gives its consent, the grace which in itself is sufficient becomes efficacious; if it withholds its consent, the grace remains inefficacious (gratia inefficax), and it is due -- not to God, but -- solely to the will that the grace it reduced to one which is merely sufficient (gratia mere sufficiens).
This explanation gave the Molinists an advantage over the Thomists, not only in that they safeguarded thereby the freedom of the will under the influence of grace, but especially because they offered a clearer account of the important truth that the grace, which is merely sufficient and therefore remains inefficacious, is nevertheless always really sufficient (gratia vere sufficiens), so that it would undoubtedly produce the salutary act for which it was given, if only the will would give its consent. Thomism, on the other hand, is confronted by the following dilemma: Either the grace which is merely sufficient (gratia mere sufficiens) is able by its own nature and without the help of an entirely different and new grace to produce the salutary act for which it was given, or it is not: if it is not able, then this sufficient grace is in reality insufficient (gratia insufficiens), since it must be supplemented by another; if it is able to produce the act by itself, then sufficient and efficacious grace do not differ in nature, but by reason of something extrinsic, namely in that the will gives its consent in one case and withholds it in the other. If then, when possessed of absolutely the same grace, one sinner is converted and another can remain obdurate, the inefficacy of the grace in the case of the obdurate sinner is due, not to the nature of the grace given, but to the sinful resistance of his free will, which refuses to avail itself of God's assistance. But for Thomism, which assumes an intrinsic and essential difference between sufficient and efficacious grace, so that sufficient grace to become efficacious must be supplemented by a new grace, the explanation is by no means so easy and simple. It cannot free itself from the difficulty, as is possible for Molinism, by saying that, but for the refractory attitude of the will, God would have bestowed this supplementary grace. For, since the sinful resistance of the will, viewed as an act, is to be referred to a physical premotion on the part of God, as well as the free co-operation with grace, the will, which is predetermined ad unum, is placed in a hopeless predicament. On the one hand the physical premotion in the form of an efficacious grace which is necessary to produce the salutary act, is lacking to the will, and, on the other, the entity of the sinful act of resistance is irrevocably predetermined byGod as the Prime Mover (Motor primus). Whence then is the will to derive the impulse to accept or to reject the one premotion rather than the other? Therefore, the Molinists conclude that the Thomists cannot lay down the sinful resistance of the will as the cause of the inefficacy of the grace, which is merely sufficient.
At this stage of the controversy the Thomists urge with great emphasis the grave accusation that the Molinists, by their undue exaltation of man's freedom of will, seriously circumscribe and diminish the supremacy of the Creator over His creatures, so that they destroy the efficacy and predominance of grace and make impossible in the hands of God the infallible result of efficacious grace. For, they argue, if the decision ultimately depends on the free will, whether a given grace shall be efficacious or not, the result of the salutary act must be attributed to man and not to God. But this is contrary to the warning of St. Paul, that we must not glory in the work of our salvation as though it were our own (I Cor., iv, 7), and to his teaching that it is Divine grace which does not only give us the power to act, but "worketh" also in us "to will and to accomplish" (Phil., ii, 13); it is contrary also to the constant doctrine of St. Augustine, according to whom our free salutary acts are not our own work, but the work of grace.
The consideration of these serious difficulties leads us to the very heart of Molina's system, and reveals the real Gordian knot of the whole controversy. For Molinism attempts to meet the objections just mentioned by the doctrine of the Divine scientia media. Even Molinism must and does admit that the very idea of efficacious grace includes the free consent of the will, and also that the decree of God to bestow an efficacious grace upon a man involves with metaphysical certainty the free co-operation of the will. From this it follows that God must possess some infallible source of knowledge by means of which he knows from all eternity, with metaphysical certainty, whether in the future the will is going to co-operate with a given grace or to resist it. When the question has assumed this form, it is easy to see that the whole controversy resolves itself into a discussion on the foreknowledge which God has of the free future acts; and thus the two opposing systems on grace are ultimately founded upon the general doctrine on God and His attributes. Both systems are confronted with the wider and deeper question: What is the medium of knowledge (medium in quo) in which God foresees the (absolute or conditioned) free operations of His rational creatures? That there must be such a medium of Divine foreknowledge is evident. The Thomists answer: God foresees the (absolute and conditioned) free acts of man in the eternal decrees of His own will, which with absolute certainty produce prœmovendo as definite prœdeterminationcs ad unum, all (absolute and conditional) free operations. With the same absolute certainty with which He knows His own will, He also foresees clearly and distinctly in the decrees of His will all future acts of man. However, the Molinists maintain that, since, as we remarked above, the predetermining decrees of the Divine Will must logically and necessarily destroy freedom and lead to Determinism, they cannot possibly be the medium in which God infallibly foresees future free acts. Rather these decrees must presuppose a special knowledge (scientia media), in the light of which God infallibly foresees from all eternity what attitude man's will would in any conceivable combination of circumstances assume if this or that particular grace were offered it. And it is only when guided by His infallible foreknowledge that God determines the kind of grace He shall give to man. If, for example, He foresees by means of the scientia media that St. Peter, after his denial of Christ, shall freely co-operate with a certain grace, He decrees to give him this particular grace and none other; the grace thus conferred becomes efficacious in bringing about his repentance. In the case of Judas, on the other hand, God, foreseeing the future resistance of this Apostle to a certain grace of conversion, decreed to allow it, and consequently bestowed upon him a grace which in itself was really sufficient, but remained inefficacious solely on account of the refractory disposition of the Apostle's will. Guided by this scientia media God is left entirely free in the disposition and distribution of grace. On His good pleasure alone it depends to whom He will give the supreme grace of final perseverance, to whom He will refuse it; whom He will receive into Heaven, whom He will exclude from His sight for ever. This doctrine is in perfect harmony with the dogmas of the gratuity of grace, the unequal distribution of efficacious grace, the wise and inscrutable operations of Divine Providence, the absolute impossibility to merit final perseverance, and lastly the immutable predestination to glory or rejection; nay more, it brings these very dogmas into harmony, not only with the infallible foreknowledge of God, but also with the freedom of the created will. The scientia media is thus in reality the cardinal point of Molinism; with it Molinism stands or falls. This doctrine of the scientia media is the battlefield of the two theological schools; the Jesuits were striving to maintain and fortify it, while the Dominicans are ever putting forth their best efforts to capture or turn the position. The theologians who have come after them, unhampered by the traditions of either order, have followed some the doctrine of the Jesuits, some the Dominican system.
The chief objection directed against Molinism at its rise was, that its shibboleth, the scientia media, was a sheer invention of Molina and therefore a suspicious innovation. The Molinists on the other hand did not hesitate to hurl back at the Thomists this same objection with regard to their prœmotio physica. In reality both accusations were equally unfounded. As long as there is an historical development of dogma, it is natural that, in the course of time and under the supernatural guidance of the Holy Ghost, new ideas and new terms should gain currency. The deposit of faith, which is unchangeable in substance but admits of development, contains these ideas from the beginning, and they are brought to their full development by the tireless labours of the theological schools. The idea of the scientia media Molina had borrowed from his celebrated professor, Pedro da Fonseca, S.J. ("Commentar. in Metaphys. Aristotelis", Cologne, 1615, III), who called it scientia mixta. The justification for this name Molina found in the consideration that, in addition to the Divine knowledge of the purely possible (scientia simplicis intelligentiœ) and the knowledge of the actually existing (scientia visionis), there must be a third kind of "intermediate knowledge", which embraces all objects that are found neither in the region of pure possibility nor strictly in that of actuality, but partake equally of both extremes and in some sort belong to both kinds of knowledge. In this class are numbered especially those free actions, which, though never destined to be realized in historical fact, would come into existence if certain conditions were fulfilled. A hypothetical occurrence of this kind the theologians call a conditional future occurrence (actus liber conditionate futurus seu futuribilis). In virtue of this particular kind of Divine knowledge, Christ, for example, was able to declare with certainty to His obstinate hearers that the inhabitants of Tyre and Sidon would have done penance in sackcloth and ashes, if they had witnessed the signs and miracles which were wrought in Corozain and Bethsaida (cf. Matt., xi, 21 sq.). We know, however, that such signs and miracles were not wrought and that the inhabitants of Tyre and Sidon were not converted. Yet God had infallibly foreseen from all eternity that this conversion would have taken place if the condition (which never was realized) of Christ's mission to these cities had been fulfilled. Who will doubt that God in His omniscience foresees distinctly what any inhabitant of New York would do throughout the day if he were now in London or Paris instead of America? It is true that a number of Thomists, for example Ledesma ("De div. gratia auxil.", Salamanca, 1611, pp. 574 sqq.), denied, if not the existence, at least the infallibility of God'sknowledge concerning the conditioned free future, and attributed to it only great probability. But, from the time that such eminent theologians as Alvarez, Gonet, Gotti, and Billuart succeeded in harmonizing the infallibility of this Divine knowledge with the fundamental tenets of Thomism by the subtle theory of hypothetical Divine decrees, there has been no Thomist who does not uphold the omniscience of God also with regard to conditioned events. But have they not then become supporters of the scientia media? By no means. For it is precisely the Molinists who most sternly repudiate these Divine predetermining decrees, be they absolute or conditioned, as the deathknell of man's freedom. For the very purpose of securing the freedom of the will and in no way to do violence to it by a physical premotion of any sort, the Molinists insisted all along that the knowledge of God precedes the decrees of His will. They thus kept this knowledge free and uninfluenced by any antecedent absolute or conditioned decree of God's will. Molinism is pledged to the following principle: The knowledge of God precedes as a guiding light the decree of His will, and His will is in no way the source of His knowledge. It was because by their scientia media they understood a knowledge independent of any decrees, that they were most sharply assailed by the Thomists.
II. LATER DEVELOPMENT OF MOLINISM
Thus far we have learned that the central idea of Molinism lies in the principle that the infallible success of efficacious grace is not to be ascribed to its own intrinsic nature, but to the Divine scientia media. The Society of Jesus has ever since clung tenaciously to this principle, but without considering itself bound to maintain all the assertions and arguments of Molina's "Concordia"; on many points of secondary importance its teachers are allowed perfect freedom of opinion.
First of all it was clear to the Jesuits from the beginning and the disputations before the Congregatio de Auxiliis (q. v.) did but strengthen the conviction, that a more perfect, more fully developed, and more accurate exposition of the Molinistic system on grace was both possible and desirable. As a modification of Molinism we are usually referred in the first place to that expansion and development, which afterwards took the name of Congruism (q. v.), and which owes its final form to the joint labours of Bellarmine, Suarez, Vasquez, and Lessius. As the article on Congruism shows in detail, the system received its name from the gratia congrua, i. e. a grace accommodated to circumstances. By such is understood a grace which, owing to its internal relationship and adaptation to the state of the recipient (his character, disposition, education, place, time, etc.), produces its effect in the light of the scientia media with infallible certainty, and thus is objectively identical with efficacious grace. The expression is borrowed from St. Augustine, as when he says: "Cujus autem miseretur, sic eum vocat, (quomodo scit ei congruere, ut vocantem non respuat" (Ad Simplicianum, I, Q. ii, n. 13). Consistently then with this terminology, the grace which is merely sufficient must be called gratia incongrua, i. e. a grace which has not a congruity with the circumstances, and is therefore inefficacious. This term also is sanctioned by St. Augustine (I. c.), for he says: "Illi enim electi, qui congruenter vocati; illi autem, qui non congruebant neque contemperabantur vocationi, non electi, quia non secuti, quamvis vocati". This doctrine seems to have advanced beyond "extreme Molinism" to this extent, that inefficacious grace and merely sufficient grace are made to differ even in actu primo -- not indeed in their internal nature and physical entity, but in their moral worth and ethical nature -- inasmuch as the bestowal of an ever so weak gratia congrua is an incomparably greater benefit of God than that of an ever so powerful gratia incongrua, the actual inefficacy of which God foresaw from all eternity. Though Molina himself had taught this doctrine ("Concordia", Paris, 1876, pp. 450, 466, 522, etc.), it seems that among his followers some extreme Molinists unduly emphasized the power of the will over grace, thus drawing upon themselves the suspicion of Semipelagianism. At least Cardinal Bellarmine attacks some who propagated such one-sided Molinistic views, and who cannot have been mere imaginary adversaries; against them he skilfully strengthened the tenets of Congruism by numerous quotations from St. Augustine.
As was natural the later Molinism underwent considerable changes, and was improved by the unwearying labours of those who sought to establish the scientia media -- the most important factor in the whole system -- on a deeper philosophical and theological basis, and to demonstrate its worth from a dogmatic point of view. The task was a very difficult one. The theory of the Thomistic decrees of the Divine will having been eliminated as the infallible source ofGod's knowledge of free acts belonging to the conditional future, some other theory had to be substituted. Molina's doctrine, which Bellarmine and Becanus had made their own, was soon abandoned as savouring of Determinism. Molina (Concordia, pp. 290, 303) transferred the medium of God's infallible knowledge to the supercomprehensio cordis (kardiognosia, the searching of hearts). In virtue of this supercomprehension, God knows the most secret inclinations and penetrates the most hidden recesses of man's heart, and is thus enabled to foresee with mathematical certainty the free resolves latent in man's will. This unsatisfactory explanation, however, met with the natural objection that the mathematically certain foreknowledge of an effect from its cause is nothing more or less than the knowledge of a necessary effect; consequently the will would no longer be free (cf. Kleutgen, "De Deo Uno", Rome, 1881, pp. 322 sqq.). Therefore, the opinion, gradually adopted since the time of Suarez (but repudiated in Molina's work), maintains that, by the scientia media, God sees the conditioned future acts in themselves, i. e. in their own (formal or objective) truth. For, since every free act must be absolutely determined in its being, even before it becomes actual or at least conditionally possible, it is from all eternity a definite truth (determinata veritas), and must consequently be knowable as such by the omniscient God with metaphysical certainty. Ruiz ("De scientia Dei", Paris, 1629), with a subtlety beyond his fellows, laid a deeper foundation for this theory, and succeeded in getting it permanently adopted by the Molinists. Further proofs for the scientia media may be found in Pohle's "Dogmatik", I (4th ed., 1908), pp. 206 Sq. However, when further investigations were made, so great and well-nigh insurmountable were the difficulties which arose against the establishing of the absolute independence of the scientia media in regard to the Divine Will, that the greater number of the modern Molinists either give up the attempt to indicate a medium of Divine knowledge (medium in quo), or positively declare it to be superfluous; nevertheless, there are a few (e. g. Kleutgen, Cornoldi, Régnon) who make a sharp distinction between the question of the actual existence of the scientia media and that of its process. While vigorously maintaining the existence of the scientia media, they frankly acknowledge their ignorance with regard to its process of operation. Thus, the scientia media, which was meant to solve all the mysteries concerning grace, seems to have become itself the greatest mystery of all. The most favourable statement that may be made in its favour is that it is a necessary postulate in any doctrine of grace in which the freedom of the will is to be safeguarded; in itself it is but a theologoumenon. If we then consider that the Thomists also, with Billuart (De Deo dissert., VIII, art. iv, §2 ad 6) at their head, call the reconciliation of their prœmotio physica with the freedom of the will a "mystery", it would seem that man is not capable of solving the problem of the harmony between grace and free will.
Another phase in the development of this system is the fact that, in the course of time, some of the Molinists have made concessions to the Thomists in the question regarding predestination, without however abandoning the essentials of Molinism. The theory of the prœmotio physica agrees admirably with the idea of an absolute predestination to glory irrespective of foreseen merits (prœdestinatio ante prœvisa merita). This is the reason why this theory appears, except in the case of a few theologians, as a characteristic feature of the Thomistic doctrine on grace. Now, absolute predestination to glory necessarily involves the rather harsh doctrine of reprobation, which, though only negative, is nevertheless equally absolute. For, if God determines to bestow efficacious graces only upon those whom He has from all eternity predestined to glory, then those not contained in his decree of predestination are a priori and necessarily damned.
Some leading Molinists like Bellarmine and Suarez may possibly have been tempted to show the practical possibility of reconciling Molinism with the eternal and unchangeable decree of predestination by siding with the Thomists in this question of secondary consideration, without, however, sacrificing their allegiance to the scientia media. But the majority of Molina's followers, under the lead of Lessius and Vasquez, most consistently held to the opposite view. For they admitted only a conditioned predestination to glory which becomes absolute only consequent upon the foreseen merits of man (prœdestinatio post -- et propter -- prœvisa merita), and roundly condemned negative reprobation on the ground that it not only limited but even ran counter to the salvific will of God. To-day there is scarcely a convinced Molinist who does not take alone this reasonable standpoint. A modification of Molinism of minor importance arose with regard to the so-called predefinition of good works (prœdefinitio bonorum operum). By predefinition, in contradistinction to predestination to glory, theologians understand the absolute, positive, and efficacious decree ofGod from all eternity, that certain persons shall at some time in the future perform certain good works (cf. Franzelin, "De Deo Uno" Rome, 1883, pp. 444 sqq.). This predefinition to good works is either formal or virtual, according asGod's decree governing these works and the bestowal of efficacious grace is either formal or merely virtual: Molina, Vasquez, and Gregory de Valentia defended virtual, while Suarez, Tanner, Silvester Maurus, and others upheld formal predefinition. (See CONGRUISM; GRACE, CONTROVERSIES ON.)
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Wilhelm Molitor
(pseudonyms, ULRIC RIESLER and BENNO BRONNER)
A poet, novelist, canonist and publicist, born at Zweibruecken in the Rhine Palatinate, 24 August, 1819; died at Speyer, 11 January, 1880. After studying philosophy and jurisprudence in Munich and Heidelberg (1836-40), he held various juridical positions in the service of the State from 1843-9. But feeling himself called to the priesthood, the pious young jurist studied theology at Bonn (1849-51) and was ordained priest on 15 March, 1851. In the same year he became secretary to Bishop Weis of Speyer; on 11 November, 1857, he was elected canon of the cathedral chapter and, soon after, appointed custos of the cathedral, and professor of archæology and homiletics at the episcopal seminary. He took part in the consultations of the German bishops at Bamberg (1867), Würzburg (1868), and Fulda (1869). In 1868 Pius IX summoned him to Rome as a consultor in the labours preparatory to the Vatican Council. From 1875-7 he was a member of the Bavarian Landtag. He was the chief promoter of the Catholic movement in the Palatinate, and advanced the Catholic cause especially by founding the "Pfälzicher Pressverein", the daily paper "Rheinpfalz" and the "Katholische Vereinsdruckerei". His pronounced ultramontane principles made him unacceptable to the Bavarian Government, which in consequence repeatedly prevented his election to the See of Speyer. He is the author of numerous poems, dramas, novels, sketches on the questions of the day, and a few juridical treatises. A collection of his poems was published in 1884; his "Domlieder" in 1846. His dramas are: "Kynast" (1844); "Maria Magdalena" (1863, 1874); "Das alte deutsche Handwerk" (1864); "Die Freigelassene Neros" (1865); "Claudia Procula" (1867); "Julian der Apostat" (1867); "Des Kaisers Guenstling", a tragedy of the times of the martyrs (1874); "Die Blume von Sicilien" (1880, 1897); "Dramatische Spiele", containing the dramatic legend "Sankt Ursulas Rheinfahrt", the comedy "Die Villa bei Amalfi", and the dramatic tale "Schön Gundel" (1878); and his three festive plays, — "Weihnachtsbaum" (1867), "Das Hans zu Nazareth" (1872), and "Die Weisen des Morgenlands" (1877). His novels are: Die schöne Zweibrückerin", 2 vols. (1844); "Der Jesuit" (1873); "Herr von Syllabus" (1873); "Memoiren eines Todtenkopfs", 2 vols. (1875); "Der Caplan von Friedlingen" (1877); "Der Gast im Kyffhäuser" (1880). His juridical works are: "Ueber kanonisches Gerichtsverfahren gegen Cleriker" (1856); "Die Immunität des Domes zu Speyer" (1859); "Die Decretale Per Venerabilem" (1876). He also wrote three volumes of sermons (1880-2); "Das Theater in seiner Bedeutung und in seiner gegenwärtigen Stellung" (1866); "Ueber Goethes Faust" (1869); "Brennende Fragen" (1874); "Die Grossmacht der Presse" and "Die Organisation der Katholischen Presse" (1866); and a few other works of minor importance. In collaboration with Huelskamp he wrote "Papst Pius IX in seinem Leben und Wirken", 4th ed. (1875) and in collaboration with Wittmer "Rom, Wegweiser durch die ewige Stadt" (1866, 1870).
BRUMMER in Allgemeine Deutsche Biographie, LII (Leipzig, 1906), 438-40; KEHREIN, Biographisch-litterarisches Lexikon der katholischen Dichter, 2nd ed., I (Würzburg, 1872), 266-68; Alte und Neue Welt, XV (New York, 1880), 408-11.
MICHAEL OTT. 
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Molloy, Francis[[@Headword:Molloy, Francis]]

Francis Molloy
(O'MOLLOY)
A theologian, grammarian born in King's County, Ireland, at the beginning of the seventeenth century; died at St. Isidore's, Rome, about 1684. At an early age he entered the Franciscan Order, and in the year 1642 he was appointed lecturer in philosophy at the college of Klosterneuberg, near Vienna, and in 1645 passed to the chair of theology at Gratz. Here he published a Scotist work on the Incarnation.
About 1650 he was called to Rome and appointed primary professor of theology in the College of St. Isidore. During his residence in Rome he wrote several works on theological subjects and a long Latin poem on Prince Prosper Philip of Spain. In 1676 he published an Irish catechism under the title of "Lucerna Fidelium seu Fasciculus decerptus de Doctrina Christiana". This work, in the Irish language and characters, was printed at the office of the Congregation of the Propaganda, and was dedicated to Cardinal Altieri, Protector of Ireland. Father Molloy is best known as the author of the first Latin-Irish printed grammar (Grammatica Latino-Hibernica). This book also came from the press of the Propaganda (1677), and is dedicated to Cardinal Massimi, a great friend of the Irish. It is highly esteemed by writers on the Celtic languages, and is largely drawn upon by modern writers on Irish grammar.
WADDING-SBARALEA, Scriptores Ord. Min. (Rome, 1806); O'REILLY, Irish Writers (Dublin, 1820); BRENNAN, Eccl. History of Ireland; RYAN, Worthies of Ireland (London, 1821); ANDERSON, Historical Sketches of the Native Irish (London, 1846); DOUGLAS HYDE, Literary History of Ireland (London, 1903); O'MOLLOY, Irish Prosody, tr. O'FLANNGHAILE (Dublin, 1908).
GREGORY CLEARY. 
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Moloch[[@Headword:Moloch]]

Moloch
(Hebrew Molech, king).
A divinity worshipped by the idolatrous Israelites. The Hebrew pointing Molech does not represent the original pronunciation of the name, any more than the Greek vocalization Moloch found in the LXX and in the Acts (vii, 43). The primitive title of this god was very probably Melech, "king", the consonants of which came to be combined through derision with the vowels of the word Bosheth, "shame". As the word Moloch (A.V. Molech) means king, it is difficult in several places of the Old Testament to determine whether it should be considered as the proper name of a deity or as a simple appellative. The passages of the original text in which the name stands probably for that of a god are Lev., xviii, 21; xx, 2-5; III (A. V. I) Kings, xi, 7; IV (II) Kings, xxiii, 10; Is., xxx, 33; lvii, 9; Jer., xxxii, 35. The chief feature of Moloch's worship among the Jews seems to have been the sacrifice of children, and the usual expression for describing that sacrifice was "to pass through the fire", a rite carried out after the victims had been put to death. The special centre of such atrocities was just outside of Jerusalem, at a place called Tophet (probably "place of abomination"), in the valley of Geennom. According to III (I) Kings, xi, 7, Solomon erected "a temple" for Moloch "on the hill over against Jerusalem", and on this account he is at times considered as the monarch who introduced the impious cult into Israel. After the disruption, traces of Moloch worship appear in both Juda and Israel. The custom of causing one's children to pass through the fire seems to have been general in the Northern Kingdom [IV (II) Kings, xvii, 17; Ezech. xxiii, 37], and it gradually grew in the Southern, encouraged by the royal example of Achaz (IV Kings, xvi, 3) and Manasses [IV (II) Kings, xvi, 6] till it became prevalent in the time of the prophet Jeremias (Jerem. xxxii, 35), when King Josias suppressed the worship of Moloch and defiled Tophet [IV (II) Kings, xxiii, 13 (10)]. It is not improbable that this worship was revived under Joakim and continued until the Babylonian Captivity.
On the basis of the Hebrew reading of III (I) Kings, xi, 7, Moloch has often been identified with Milcom, the national god of the Ammonites, but this identification cannot be considered as probable: as shown by the Greek Versions, the original reading of III (I) Kings, xi, 7, was not Molech but Milchom [cf. also III (I) Kings, xi, 5, 33]; and according to Deut., xii, 29-31; xviii, 9-14, the passing of children through fire was of Chanaanite origin [cf. IV (II) Kings, xvi, 3]. Of late, numerous attempts have been made to prove that in sacrificing their children to Moloch the Israelites simply thought that they were offering them in holocaust to Yahweh. In other words, the Melech to whom child-sacrifices were offered was Yahweh under another name. To uphold this view appeal is made in particular to Jer., vii, 31; xix, 5, and to Ezech., xx, 25-31. But this position is to say the least improbable. The texts appealed to may well be understood otherwise, and the prophets expressly treat the cult of Moloch as foreign and as an apostasy from the worship of the true God. The offerings by fire, the probable identity of Moloch with Baal, and the fact that in Assyria and Babylonia Malik, and at Palmyra Malach-bel, were sun-gods, have suggested to many that Moloch was a fire- or sun-god.
BAUDISSIN, Jahve et Moloch (Leipzig, 1874); SMITH, Religion of the Semites (London, 1894); SCHULTZ, Old Testament Theology, I (tr., Edinburgh, 1898); LAGRANGE, Etudes sur les Religions Semitiques (Paris, 1903).
FRANCIS E. GIGOT 
Transcribed by Kenneth M. Caldwell 
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Molokai[[@Headword:Molokai]]

Molokai
An interesting island, one of the North Pacific group formerly known as the Sandwich Islands, or as the Kingdom of Hawaii, then as the Republic of Hawaii, and since annexation by the United States of America as the Territory of Hawaii. This annexation was determined by joint resolution of Congress, signed by the President 7 July, 1898, the completed organization taking effect 14 June, 1900. Of the eight principal islands, Molokai is fifth in size, 261 sq. miles; also fifth in population (2504, Census of 1900). Its location is between the islands of Oahu and Maui, separated from the latter by a channel only eight miles in width, and having no great depth. Molokai is about thirty-eight miles in length from east to west, and its average width is about seven miles. The island, however, was larger in its original volcanic formation. The mountain backbone was split or displaced, the northern part being submerged in the ocean; and there now remains a line of majestic cliffs and noble headlands that for unique grandeur can hardly be surpassed, the great ocean beating at their base except where the few valleys or gulches form open places and where the cliffs recede. This somewhat irregular line of bold mountain face varies in height from 2200 feet in the central part of the island to 3500 feet towards the east. Some higher peaks lie farther back in the eastern part, the highest being almost 5000 feet. All of these highlands are strangely seamed by erosion; verdure has crept in, covering the protected parts, and in some places good sized trees are growing. Except in the very dry times, many rivulets appear, disappear, come again to the surface or in the open places in kaleidoscopic variety. After heavy rains these little streams become torrents and from overhanging places leap into the open, and are caught and carried away by the winds. In the mountains back of the open-faced northern coast, many wild deer are found. A coral reef, about half a mile in width, fringes the southern coast. The slopes to the south and lower-lying parts are used for grazing. Owing to the uncertainty of the supply of water, the island is not well adapted to agriculture. Honey is an important export. Some attempt has been made at sugar planting, without much success. This picturesque group of islands is favoured in being out of the cyclone belt, and in having no snakes.
LEPER SETTLEMENT
The entire northern coast of Molokai has but one projection of land. The gulches are merely open places, like the mouth of a pocket, but just about in the central part of the coast, where the cliff is 2200 feet, there is at its base the Leper Settlement Peninsula (52 miles from Honolulu), somewhat of a horseshoe shape, about two miles wide near the cliff (pali), and projecting about two miles into the ocean. Around the extreme point this new coast line is from 100 to 150 feet high; nearer the pali it is not so much; at Kalawao, the eastern side, about fifty feet only; and at Kalaupapa, the western side, it is even less. An old and very difficult trail over the pali has been improved so that carrying the mails twice a week to and from the steamer landing of Kuanakakai, on the southern side of the island, is practicable, and occasionally a passenger (usually an official) comes or goes that way. The steamer comes around to the landing at Kalaupapa once a week. This peninsula has been formed by the action of a local volcano long since the main island was formed. The dead crater, Kauhako, occupies a central part of the peninsula, and has a well of brackish water, the surface keeping on a level with the ocean, its greatest depth being 750 feet. The entire formation is very porous, with many caverns and crevices. Just off Kalawao, and fronting the mouth of Waikalo Valley, are two masses of rock projecting from the sea, one known as Mokapu, one as Okala.
Leprosy first appeared in the Hawaiian Islands in 1853. In 1864 its spread had become so alarming that 3 Jan., 1865, in the reign of Kamehameha V, the Legislature passed "An act to prevent the spread of leprosy", the execution of the law being in the hands of the Board of Health. In 1865-6, there were 2764 persons on the islands reported to be lepers. Under the act of 3 Jan., 1865, segregation was begun, and plans were made for a separate hospital. Land was purchased for this in Palolo Valley, Island of Oahu, but when it became known in the neighbourhood, objections were so strong that the effort was abandoned. A site was then secured at Kalihi, near Honolulu, well separated from the other habitations, and in November, 1865, the hospital was established there. This was for retention, examination, and to some extent medical treatment of the lepers or suspects. This was indeed good; but the need was felt of a larger and more permanent settlement, isolated for those declared to be lepers, to be operated in connexion with the Kalihi Hospital, where efforts would continue for the cure of cases in the early stages. In locating a leper settlement the search was soon directed to the Molokai Peninsula, so well protected by the sea in front and by the towering cliff behind. Favoured as it is by the wholesome trade-winds from the north- east, a place better adapted could hardly have been found. The Board of Health established its authority here on 6 Jan., 1866. Waikalo Valley, connected with the peninsula on the eastern side, and not accessible from other directions, was first selected, as the rich land there could be cultivated, and the little colony might become self-supporting. This attempt did not succeed, the deep valley being rather moist for habitation. Therefore, a good part of the holdings upon the eastern and middle portions of the peninsula were secured, and improvements were begun. Waikalo Valley has not been useless, however, but has been used for cultivation of taro. The non-leper residents still remained at Kalaupapa, the steamer landing. In the time of these beginnings (1865-68) Dr. F. W. Hutchinson was President of the Board of Health, and was Minister of the Interior from 26 April, 1865, until 11 Dec., 1872. Mr. R. W. Meyer, a resident of the mountain-top above the settlement, was Board of Health Agent and attended to the business. He continued as agent, the practical and very efficient business manager of the Leper Settlement until his death, 12 June, 1897.
The physician at Kalihi Hospital reported 2 March, 1866, having received 158 lepers, 57 of whom were sent to Molokai Asylum, 101 remaining at Kalihi Hospital for treatment. In sending to Molokai, some difficulty attended the separating of relatives. Therefore, a few non-leper relatives were allowed to go along as helpers or Kokuas. Some cattle and sheep were also sent to Molokai. For Kalihi Hospital, and Molokai Asylum (or Settlement, as it generally became known later), the total amount of expenses in 1866 was $10,012.48.
Matters went on pretty well at first, but after some time an ugly spirit developed at Molokai. Drunken and lewd conduct prevailed. The easy-going, good-natured people seemed wholly changed. Thus the President of the Board of Health reported at some length in 1868; but he was able to state that a change for the better had come. Improvements had been made at Molokai, including the building of an hospital. Mr. and Mrs. Walsh had been employed to take charge in February, 1867, relieving Mr. Leparat, who had resigned, Mr. Walsh to act as schoolmaster and magistrate, Mrs. Walsh as nurse. This 1868 report gives the number of lepers received at Molokai as 179, the number remaining at the Kalihi Hospital as 43, the number total amount of expenses for Kalihi Hospital and Molokai Settlement since 1866 amounting to $24,803.60. From this time on, efforts were continually made to render the segregation and treatment of lepers more effective. Many difficulties were met and overcome. To keep good order in these earlyl years was always difficult. The lepers were increasing in number. Nearly all who came to the settlement were located at Kalawao, on the eastern side of the peninsula, the leper settlement practically continuing there for many years. In 1890 a better supply of water was brought from Waikalo Valley; the pipe was soon extended to Kalaupapa, the steamer landing. A reservoir was constructed midway on the ridge between Kalawao and Kalaupapa. Previous to that time a pipe was laid from a small reservoir in Waialeia Valley, between Waikalo and Kalawao, and extended only partly through Kalawao. At Kalaupapa two miles distant, the people brought their water from Waihanau Valley in containers upon horses and donkeys. The poeple at Kalaupapa were chiefly non-lepers who lived there before settlement times. Their holdings (kuleanas) had not yet been secured for the lepers as those at Kalawao had been. This was done, however, in 1894, since, after the waterpipe was laid to Kalaupapa, the people had begun to drift that way, and the public buildings also, the shops, etc., had gradually been moved to that place. Therefore it was wisely determined that, in the interest of good order, as well as for convenience, the Government should own and control the entire peninsula and all of its approaches, the non-lepers being sent away. This was quite thoroughly accomplished in 1894.
FATHER DAMIEN AND THE FRANCISCAN SISTERS
It is the name of Father Damien, however, that has made Molokai known throughout the whole world. He came to the Molokai Settlement to remain, 11 May, 1873. Good order in the settlement was somewhat precarious. Damien's determined character proved to be of great value. Besides his priestly offices, there was opportunity for his efforts at every turn. With a hungry zeal for work, he accomplished many things for the good of the place; he helped the authorities, and brought about a good spirit among the people. Ten years later (1883) the Franciscan Sisters came to Honolulu from Syracuse, N. Y., having been engaged by the Hawaiian Government. They expected coming to the settlement at once, but the authorities concluded that conditions there were unsuitable, that better order must be secured, and some improvements made in buildings, etc. So the sisters remained at Kakaako Branch Hospital, near Honolulu, for about six years, a certain number of newly gathered lepers being retained there. The hospital was given up when the sisters came to Molokai. At the settlement in 1883 conditions would indeed have been intolerable for the sisters, and the same was true in 1886 when the writer joined Father Damien; but matters were being gradually improved. At last three sisters came to Kalaupapa 15 Nov., 1888. Bishop Home for girls and women had been built. Two more sisters came 6 May, 1880, Robert Louis Stevenson coming by the same boat for a visit. Father Damien died 15 April, 1889. His death, after such a life, arrested the world's attention. A spontaneous outburst of applause from everywhere at once followed. The sixteen years of labour on Molokai made a recored that seemed unique to the world at large. The world knew very little about lepers, and Father Damien's life came as a startling revelation of heroic self-sacrifice. He is acknowledged the Apostle of the lepers, and whatever others may do in the same field will help to perpetuate his fame and honour. A monument was offered by the people of England, and accepted by the Hawaiian Board of Health. It was given a place at Kalaupapa, not far from the steamer landing, near the public road now called "Damien Road", adjoining the sisters' place at Bishop Home. The monument in itself is interesting, being an antique cross, fashined and adapted from stone cutting of about the sixth century, such as was found in the ruins of the Seven Churches of Clonmacnoise on the river Shannon, Ireland. It was transferred by the Board of Health to the Catholic Mission on 11 Sept., 1893, the Bishop coming to receive and bless it. Two miles away, at the other end of the Damien Road, in Kalawao, the body of Father Damien lies, close by the church, where the Pandanus tree stood that sheltered him on his arrival in 1873. Over this grave stands a simple cross with the inscription on one side, "Father Damien", on the other, "Damien Deveuster". The strong wooden coffin was placed in an excavation, and imbedded in a solid block of concrete. Since Father Damien's time, two priests have usually been on duty at the settlement, one at Kalawao, the other at Kalaupapa. Father Pamphile Deveuster, Damien's brother, was here in 1895-7; he returned to Belgium and died there 29 July, 1909.
GOVERNMENT AND THE LEPERS
Public sentiment over the islands has always supported the Government in carrying out the law concerning lepers; official activity, although somewhat varying, has one the whole made fair progress; at times political interests have not been entirely favourable. The first home at Kalawao, for orphan boys and helpless men, was begun in 1886 under Father Damien, with a few old cabins at first, two large buildings being added in 1887-8, all irregular and provisional. The Government, however, recognized it as a home 1 January, 1889. Three Franciscan Sisters came to this Kolawao Home, 15 May, 1890, and the mother-superior visited it occasionally. In 1892-4 the present Baldwin Home was constructed, and put into use in May and June, 1894. The sisters were replaced 1 December, 1895, by four Brothers of the Picpus Order. Up to the present time (1910) the home has had, including those still living, 976 inmates. The Board of Health has always employed an experienced physician and other officials for the settlement. For many years the Hawaiians had strong ideas about regular physicians. Very few would call for one, and this continued at the settlement up to about 1902. They would, however, always take medicine from the brothers or sisters, and have had a friendly feeling for the Japanese treatment. It has been put in use, dropped, and revived many times. The elder Dr. Goto introduced it at Kakaako in 1886. Good order and favourable conditions in general were specially noteworthy from 1893. A glance over the records of the next ten years shows continued improvements in the water supply, enlarging of medical service, etc. Total expenses for segregation, support, and treatment of lepers for six years, ending 31 December, 1903, were $876,888.86. In 1906 the buildings owned by the Government numbered 298; those owned by private parties numbered 150. In 1908 the lepers at Molokai numbered 791: of these, 693 were Hawaiians, 42 Chinese, 26 Portuguese, 6 Americans, 5 Japanese, 6 Germans, 2 South Sea Islanders, 1 Dane,1 French Canadian, 1 Swede, 2 Porto Ricans, 1 Filipino, 1 Tahitian, 1 Russian, 1 Corean, 1 British Negro, 1 Hollander. In 1866 the total number of lepers at the settlement on 31 December was 115; it kept increasing until in 1890 the number reached 1213. Since then there has been a decrease until, 31 December, 1908, the number was 771. In 1908 the plan adopted in the earliest days (1865-69), of attempting to cure new cases, or any that seemed promising, before being sent to Molokai, has been revived. The renewal should be more effective than in the early time because of the great advances science has made in the past forty years. This new work is now carried on at Kalihi as it was over forty years ago, but in better buildings and under far greater advantages. The general outfit at the Molokai Settlement is about complete: establishments for the medical department, hospital, dispensary, nursery, etc. There are bath houses and drug departments at the homes, and special houses for the sick. At Kalaupapa there are the poi factory, the shops, and warehouses, and the residences of the officials pleasantly located and well supplied with conveniences. A large building is under construction for white lepers, the funds being furnished by generous friends throughout the islands. There are two Catholic churches, and several of other denominations. At Kalawao the most prominent features are Baldwin Home and the U.S. Leprosarium. This leprosarium is probably the greatest institution of its kind in the world. The appropriation by Congress was generous. The buildings are extensive, and supplied with a very elaborate outfit of the best quality and latest invention, and everything in fact that present-day science can provide. Another new addition recently added by the U. S. Government is a fine lighthouse, a pyramidal concrete structure, the light of which is visible for about twenty-four miles.
     QUINLAN, Damien of Molokai (New York, 1900); LINDGREN, The Water Resources of Molokai (Govt. Printing Office, Wash., D.C., 1903); MALO, Hawaiian Antiquities (Honolulu, 1903); DUTTON, Earthquake Science Series (New York and London, 1904); IDEM, Hawaiian Volcanoes (London, 1904); ALEXANDER, A Brief History of the Hawaiian People (New York, 1891- 1899); THRUM, Hawaiian Annual (Honolulu, 1906-10); HITCHCOCK, Hawaii and Its Volcanoes (Honolulu, 1910); BLACKMAN, The Making of Hawaii (London, 1906); SENN, Around the World via India (Chicago, 1905); CARTER, Report to Secretary of Interior (Honolulu, 1904); FREAR,Report to Sec. of Int. (Honolulu, 1909); Official Reports of the Hawaiian Board of Health (Honolulu, 1866, 1868, 1894, 1902-1909); BOEYNAEMS, art. DAMIEN in THE CATHOLIC ENCYCLOPEDIA.
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Molyneux, Sir Caryll[[@Headword:Molyneux, Sir Caryll]]

Sir Caryll Molyneux
Baronet of Sefton, and third Viscount Molyneux of Maryborough in Ireland, born 1624; died 1699. He joined the Royalist army at the outbreak of the civil war, and served with his brother, the second viscount, in the Lancashire Regiment, which was mostly Catholic, through almost all the fighting from Manchester (1642) to Worcester (1651). After succeeding to the title he, as a well-known Catholic cavalier, experienced very harsh treatment from the victors; and the family estates suffered severely. It was not until the reign of James II that his fortunes improved. He was then made Lord Lieutenant of Lancashire, and was one of the few who fought with any success on James's side against the Prince of Orange, for he seized and held the town of Chester, until all further resistance was in vain. Some years later he was arrested on a fictitious charge of treason, called "The Lancashire plot", was imprisoned in the Tower with other Catholics, but upon trial was victoriously acquitted (1694).
Many other members of this notable and conspicuously Catholic family deserve mention. John Molyneux, of Melling, was a constant confessor for the Faith under Queen Elizabeth, and his son and grandson both died in arms fighting for King Charles at Newbury. Father Thomas Molyneux, S.J., probably of Alt Grange, Ince Blundell, was a confessor of the Faith at the time of Oates's Plot, meeting death from ill-treatment in Morpeth gaol, 12 January, 1681. The family is of itself exceedingly interesting. It came from Moulineaux in Seine Inferieure about the time of the Conquest, and can be shown to have held the manor of Sefton without interruption from about 1100 to the present day, while other branches of the family (of which those of Haughton in Nottinghamshire and Castle Dillon in Ireland are the most conspicuous) have spread all over the world. The main stem remained staunch through the worst times. William, seventh viscount, was a Jesuit, and there were in his time not less than seven Molyneux in the Society of Jesus alone. Arms: azure, a cross moline, or.
Victoria County Histories, Lancashire, III (London, 1907), 67-73; FOLEY, Records S.J., VII (London, 1882), 513-516; Catholic Record Society, V (London, 1909), 109, 131, 218, etc.; PHILLIPPS, The family of Sir Thomas Molyneux (Middlehill. 1820); MOLINEUX, Memoir of the Molineux Family (London, 1882).
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Mombritius, Bonino[[@Headword:Mombritius, Bonino]]

Bonino Mombritius
A philologist, humanist, and editor of ancient writings, born 1424; died between 1482 and 1502. He was descended from a noble but not very wealthy family of Milan, and studied the Latin and Greek classics at Ferrara, with zeal and success. Later he became a teacher of Latin at Milan, and was highly esteemed, not only for his extensive knowledge and his literary works, but also for his earnest religious life, as may be gleaned from the letters of his contemporaries. He suffered many misfortunes, which, however, did not affect his industry. His literary importance lies especially in his editions of ancient writings. The following may be mentioned: "Chronica Eusebii, Hieronymi, Prosperi et Matthæi Palmerii" (Milan, 1475); "Scriptores rei Augustæ" (1475); "Papiæ Glossarium" (1476): "Mirabilia mundi" of Solinus (s. l. a.). A very notable contribution to hagiography is his collection of records of the martyrdom and lives of saints, which appeared under the title: "Sanctuarium" (2 folio vols., s. l. a.), probably printed in 1480, and recently edited (Paris, 1910) by the Benedictines of Solesmes (Boninus Mombritius, Sanctuarium seu vitæ Sanctorum. Novam editionem cur. monachi Solesmenses. 2 tomi). He also composed poems, some of which were published in his editions of the ancient writings, and some printed separately. Of the latter may be particularly mentioned "De passione Domini" (reprinted, Leipzig, 1499).
De vita et operibus Bonini Mombritii testimonia selecta in the above-mentioned new edition of the Sanctuarium, I (Paris, 1910). xiii-xxix; FABRICIUS, Bibl. lat., V (Hamburg, 1736), 257; Bibl.-script. Mediolan., I (Milan, 1754), cxlvi-cliii; HURTER, Nomenclator, II (3rd ed., Innsbruck, 1906), 1055.
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Monad[[@Headword:Monad]]

Monad
(From the Greek monas, monados).
Monad, in the sense of "ultimate, indivisible unit," appears very early in the history of Greek philosophy. In the ancient accounts of the doctrines of Pythagoras, it occurs as the name of the unity from which, as from a principle (arche), all number and multiplicity are derived. In the Platonic "Dialogues" it is used in the plural (monades) as a synonym for the Ideas. In Aristotle's "Metaphysics" it occurs as the principle (arche) of number, itself being devoid of quantity, indivisible and unchangeable. The word monad is used by the neo-Platonists to signify the One; for instance, in the letters of the Christian Platonist Synesius, God is described as the Monad of Monads. It occurs both in ancient andmedieval philosophy as a synonym for atom, and is a favourite term with such writers as Giordano Bruno, who speak in a rather indefinite manner of the minima, or minutely small substances which constitute all reality. In general, it may be affirmed that while the term atom, not only in its physical, but also in its metaphysical meaning, implies merely corporeal, or material attributes, the monad, as a rule, implies something incorporeal, spiritual, or, at least, vital. The termmonad is, however, generally understood in reference to the philosophy of Leibniz, in which the doctrine of monadism occupies a position of paramount importance. In order to understand his doctrine (see LEIBNIZ) on this point, it is necessary to recall that he was actuated by a twofold motive in his attempt to define substance. He wished, in accordance with his general irenic plan, to reconcile the doctrine of the atomists with the scholastic theory of matter and form, and besides he wished to avoid on the one hand the extreme mechanism of Descartes, who taught that all matter is inert; and on the other the monism of Spinoza, who taught that there is but one substance, God. All this he hoped to accomplish by means of his doctrine of monads. Descartes had defined substance in terms of independent existence, and Spinoza was merely inferring what was implicitly contained in Descartes' definition when he concluded that therefore there is only one substance, the supremely independent Being, who is God. Leibniz prefers to define substance in terms of independent action, and thus escapes Descartes' doctrine that matter is by nature inert. At the same time, since the sources of independent action may be manifold, he escapes Spinoza's pantheistic monism. The atomists had maintained the existence of a multiplicity of minute substances, but had invariably drifted into a materialistic denial of the existence of spirits and spiritual forces. The scholastics had rejected this materialistic consequence of atomism and, by so doing, had seemed to put themselves in opposition to the current of modern scientific thought. Leibniz thinks he sees a way to reconcile the atomists with the scholastics. He teaches that all substances are composed of minute particles which, in every case, in the lowest minerals as well as in the highest spiritual beings, are partly material and partly immaterial. Thus, he imagines, the sharp contrast between atomistic materialism and scholastic spiritualism disappears in presence of the doctrine that all differences are merely differences of degree.
The monads are, therefore, simple, unextended substances, if by substance we understand a centre of force. They cannot begin or end except by creation or annihilation. They are capable of internal activity, but cannot be influenced in a physical manner by anything outside themselves. In this sense they are independent. Moreover, each monad is unique; that is, there are no two monads alike. At the same time the monads must have qualities; "otherwise", says Leibniz (Monadol., n. 8), "they would not even be entities". There must, therefore, be in each monad the power of representation, by which it reflects all other monads in such a manner that an all-seeing eye could, by looking into one monad, observe the whole universe mirrored therein. This power of representation is different in different monads. In the lowest kind of substances it is unconscious - Leibniz finds fault with the Cartesians because they overlooked the existence of unconscious perception. In the highest kind it is fully conscious. We may, in fact, distinguish in every monad a zone of obscure representation and a zone of clear representation. In the monad of the grain of dust, for example, the zone of clear representation is very restricted, the monad manifesting no higher activity than that of attraction and repulsion. In the monad of the human soul the region of clear representation is at its maximum, this kind of monad, the "queen monad", being characterized by the power of intellectual thought. Between these two extremes range all the monads, mineral, vegetable, and animal, each being differentiated from the monad below it by possessing a larger area of clear representation, and each being separated from the monad above it by having a larger area of obscure representation. There is then in every created monad a material element, the region of obscure representation, and an immaterial element, the area of clear representation. Everything in the created world is partly material and partly immaterial, and there are no abrupt differences among things, but only differences in the extent of the immaterial as compared with the material. Minerals shade off insensibly (in the case of crystals) into living things, plant life into animal life, and animal sensation into human thought. "All created monads may be called souls. But, as feeling is sometimes more than simple perception, I am willing that the general name monads, or entelechies, shall suffice for those simple substances which have perception only, and that the term souls shall be confined to those in which perceptions are distinct, and accompanied by memory" (Monadol., n. 19). "We ascribe action to the monad in so far as it has distinct perceptions, and passivity, in so far as its perceptions are confused" (ibid., n. 49). If this is the only kind of activity that the monad possesses, how are we to account for the order and harmony everywhere in the universe? Leibniz answers by introducing the principle of Pre-established Harmony. There is no real action or reaction. No monad can influence another physically. At the beginning, however, God so pre-arranged the evolution of the activity of the myriads of monads that according as the body evolves its own activity, the soul evolves its activity in such a way as to correspond to the evolution of the activity of the body. "Bodies act as if there were no souls, and souls act as if there were no bodies; and yet both act as if one influenced the other" (Ibid., n. 81). This pre-established harmony makes the world to be a cosmos, not a chaos. The principle extends, however, beyond the physical universe, and applies in a special manner to rational souls, or spirits. In the realm of spirits there is a subordination of souls to the beneficent rule of Divine Providence, and from this subordination results the "system of souls", which constitutes the City of God. There is, therefore, a moral world within the natural world. In the former God is ruler and legislator, in the latter He is merely architect. "God as architect satisfies God as legislator" (ibid., n. 89), because even in the natural world no good deed goes without its recompense, and no evil deed escapes its punishment. Order among monads is thus ultimately moral.
Since Leibniz' time the term monad has been used by various philosophers to designate indivisible centres of force, but as a general rule these units are not understood to possess the power of representation or perception, which is the distinguishing characteristic of the Leibnizian monad. Exception should, however, be made in the case of Renouvier, who, in his "Nouvelle monadologie", teaches that the monad has not only internal activity but also the power of perception.
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Monarchia Sicula[[@Headword:Monarchia Sicula]]

Monarchia Sicula
A right exercised from the beginning of the sixteenth century by the secular rulers of Sicily, according to which they had final jurisdiction in purely religious matters, independent of the Holy See. This right they claimed on the ground of a papal privilege. The oldest document advanced in support of their claim is a Bull of 5 July, 1098, addressed by Urban II to Count Roger I of Sicily (Jaffé, "Regista Rom. Pont.", I, 2nd ed., n. 5706; latest edition of the text in "Quellen und Forschungen aus italien. Archiven und Bibliotheken", VII, 1904, pp. 214-9). The pope agreed not to appoint a papal legate for Sicily against the count's will, and declared his intention of getting executed by the count the ecclesiastical acts, usually performed by a legate (quinimmo quæ per legatum acturi sumus, per vestram industriam legati vice exhiberi volumus). Paschal II in a Bull of 1 October, 1117, addressed to Count Roger II of Sicily (Jaffé, loc. cit., 6562), confirmed this privilege and defined it more clearly. He bestowed upon Roger II the same power, "in the sense that if a papal legate be sent thither, that is a representative of the pope, you in your zeal shall secure the execution of what the legate is to perform" (ea videlicet ratione, ut si quando illuc ex latere nostro legatus dirigitur, quem profecto vicarium intelligimus, quæ ab eo gerenda sunt, per tuam industriam effectui mancipentur). Urban II had thus granted Apostolic legatine power to the secular rulers; according to the Bull of Paschal II this meant that, when a papal legate was sent to Sicily to exercise jurisdiction in certain ecclesiastical matters as the pope's representative, he must communicate the nature of his commission to the secular ruler, who would then execute in person the pope's order in place of the legate (legati vice). In both instances it was a question not of a jurisdiction of the princes of Sicily independent of the Holy See, but only of the privilege of the secular rulers to execute the precepts of the supreme Church authorities; in other words, the sovereign of Sicily was privileged, but also bound, to carry out papal regulations in his land.
As a result of the feudal relationship between the princes of Sicily and the pope, ecclesiastical matters here took on a more pronouncedly political character than elsewhere, and the Church in Sicily was reduced to the greatest dependence upon the secular power. However, up to the beginning of the sixteenth century, the privilege bestowed by Urban II was never invoked or even mentioned. When Ferdinand II of Aragon became King of Sicily, his secretary, Luca Barberi of Noto in Sicily, undertook to collect the official documents by which the rights of the kings of Sicily, both in ecclesiastical and in secular matters, were clearly determined. To this collection (Capibrevio) was joined a collection of documents under the title "Liber Monarchiæ", meant to prove that the secular rulers of Sicily had always exercised the spiritual power. In this "Liber Monarchiæ" the privilege conferred by Urban II in regard to the legatine power was first published. The kings urged it to give a legal basis to the authority they had long exercised over the local Church. They also used it to extend their pretensions that, by virtue of an old papal privilege, they possessed ecclesiastical authority in spiritual matters to be exercised independently of the pope. Despite doubts expressed concerning the genuineness of the Urban document, Ferdinand declared on 22 January, 1515: "As for the Kingdom of Sicily, where we exercise the supervision of spiritual as well as of secular affairs, we have made sure that we do so legitimately". In consequence of such exorbitant demands, disputes arose between the popes and the rulers of the island. Clement VII negotiated with Charles V concerning the Monarchia Sicula, but without success. In 1578 Philip II tried vainly to obtain a formal confirmation of the right from Pius V. In 1597 the king appointed a special permanent judge (Judex Monarchiœ Siculœ), who was to give final decisions in the highest ecclesiastical causes, an appeal from his judgment to the pope's being forbidden. The Judex Monarchiœ Siculœ claimed the general right to visit the convents, supreme jurisdiction over the bishops and the clergy, and the exercise of a number of ecclesiastical rights belonging to the bishops, so that papal jurisdiction was almost wholly excluded.
When Baronius, in an excursus on the year 1097 in the eleventh volume of his "Annales ecclesiastici" (Rome, 1605), produced solid reasons against the genuineness of Urban II's Bull and especially against the legality of the Monarchia Sicula, a violent feud arose, and the Court of Madrid prohibited the eleventh volume from all countries of the Spanish Empire. Baronius omitted the excursus in the second edition of the "Annales" (Antwerp, 1608), but published instead a special "Tractatus de Monarchia Sicula". During the War of the Spanish Succession another serious conflict arose between the Papal Curia and the Spanish court in regard to this alleged legatine power. The occasion of the dispute was a question of ecclesiastical immunity, and the differences continued after Count Victor Amadeus had been made King of Sicily by the Peace of Utrecht and had been crowned at Palermo (1713). On 20 February, 1715, Clement XI declared the Monarchia Sicula null and void, and revoked the privileges attached to it. This edict was not recognized by the monarchs of Sicily, and, when a few years later the island came under the rule of Charles VI, Benedict XIII entered into negotiations with him with the result that the Decree of Clement XI was withdrawn, and the Monarchia Sicula restored, but in an altered form. The king, through the concession of the pope could now appoint the Judex Monarchiœ Siculœ, who was at the same time to be the delegate of the Holy See and empowered to decide in the last instance upon religious matters. On the basis of this concession the kings of Sicily demanded more and more far reaching rights in ecclesiastical affairs, so that fresh struggles with the Holy See constantly arose. The situation grew ever more unbearable. Pius IX tried in vain by amicable adjustments to enforce the essential rights of the Holy See in Sicily. Garibaldi, as "Dictator" of Sicily, claimed the rights of the papal legate, and, during the service in the cathedral at Palermo, caused legatine honours to be shown him. In the Bull "Suprema" of 28 January, 1864, which was not published with the prescriptions for its execution until 10 October, 1867, Pius IX revoked the Monarchia Sicula finally and forever. The government of Victor Emanuel protested, and the Judex Monarchiœ Siculœ, Rinaldi, refused to submit, for which he was excommunicated in 1868. Article 15 of the Italian law of guarantees (13 May 1871) explicitly revoked the Monarchia Sicula, and the question was thus finally disposed of.
SENTIS, Die Monarchia Sicula. Eine historisch-canonistische Untersuchung (Freiburg, 1869), which contains the older literature (pp. 4-6); FORNO, Storia della apostolica legazione annessa alla corona di Sicilia (2nd ed., Palermo, 1869); SCADUTO, Stato e chiesa in Sicilia (Palermo, 1887); GIANNONNE, Il tribunale della Monarchia Sicula (Rome, 1892); CASPAR, Die Legatengewalt der normannischsizilischen Herrscher im 12. Jahr. in Quellen u. Forschungen aus italien. Archiven u. Bibliotheken, VII (1904), 189-219.
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Monarchians
Heretics of the second and third centuries. The word, Monarchiani, was first used by Tertullian as a nickname for the Patripassian group (adv. Prax., x), and was seldom used by the ancients. In modern times it has been extended to an earlier group of heretics, who are distinguished as Dynamistic, or Adoptionist, Monarchians from the Modalist Monarchians, or Patripassians [Sabellians].
I. DYNAMISTS, OR ADOPTIONISTS
All Christians hold the unity (monarchia) of God as a fundamental doctrine. By the Patripassians this first principle was used to deny the Trinity, and they are with some reason called Monarchians. But the Adoptionists, or Dynamists, have no claim to the title, for they did not start from the monarchy of God, and their error is strictly Christological. An account of them must, however, be given here simply because the name Monarchian has adhered to them in spite of the repeated protests of historians of dogma. But their ancient and accurate name was Theodotians. The founder of the sect was a leather-seller of Byzantium named Theodotus. He came to Rome under Pope Victor (c. 190-200) or earlier. He taught (Philosophumena, VII, xxxv) that Jesus was a man born of a virgin according to the counsel of the Father, that He lived like other men, and was most pious; that at His baptism in the Jordan the Christ came down upon Him in the likeness of a dove, and therefore wonders (dynameis) were not wrought in Him until the Spirit (which Theodotus called Christ) came down and was manifested in Him. They did not admit that this made Him God; but some of them said He was God after His resurrection. It was reported that Theodotus had been seized, with others, at Byzantium as a Christian, and that he had denied Christ, whereas his companions had been martyred; he had fled to Rome, and had invented his heresy in order to excuse his fall, saying that it was but a man and not God that he had denied. Pope Victor excommunicated him, and he gathered together a sect in which we are told much secular study was carried on. Hippolytus says that they argued on Holy Scripture in syllogistic form. Euclid, Aristotle, and Theophrastus were their admiration, and Galen they even adored. We should probably assume, with Harnack, that Hippolytus would have had less objection to the study of Plato or the Stoics, and that he disliked their purely literal exegesis, which neglected the allegorical sense. They also emended the text of Scripture, but their versions differed, that of Asclepiodotus was different from that of Theodotus, and again from that of Hermophilus; and the copies of Apolloniades did not even tally with one another. Some of them "denied the law and the Prophets", that is to say, they followed Marcion in rejecting the Old Testament. The only disciple of the leather-seller of whom we know anything definite is his namesake Theodotus the banker (ho trapezites). He added to his master's doctrine the view that Melchisedech was a celestial power, who was the advocate for the angels in heaven, as Jesus Christ was for men upon earth (a view found among later sects). (See MELCHISEDECHIANS). This teaching was of course grounded on Hebrews, vii, 3, and it is refuted at length by St. Epiphanius as Heresy 55, "Melchisedechians", after he has attacked the leather-seller under Heresy 54, "Theodotians". As he meets a series of arguments of both heretics, it is probable that some writings of the sect had been before Hippolytus, whose lost "Syntagma against all heresies" supplied St. Epiphanius with all his information. After the death of Pope Victor, Theodotus, the banker, and Asclepiodotus designed to raise their sect from the position of a mere school like those of the Gnostics to the rank of a Church like that of Marcion. They got hold of a certain confessor named Natalius, and persuaded him to be called their bishop at a salary of 150denarii (24 dollars) a month. Natalius thus became the first antipope. But after he had joined them, he was frequently warned in visions by the Lord, Who did not wish His martyr to be lost outside the Church. He neglected the visions, for the sake of the honour and gain, but finally was scourged all night by the holy angels, so that in the morning with haste and tears he betook himself in sackcloth and ashes to Pope Zephyrinus and cast himself at the feet of the clergy, and even of the laity, showing the weals of the blows, and was after some difficulty restored to communion. This story is quoted by Eusebius II (VI, xxviii) from the "Little Labyrinth" of the contemporary Hippolytus, a work composed against Artemon, a late leader of the sect (perhaps c. 225-30), whom he did not mention in the "Syntagma" or the "Philosophumena". Our knowledge of Artemon, or Artemas, is limited to the reference to him made at the end of the Council of Antioch against Paul of Samosata (about 266-268), where that heretic was said to have followed Artemon, and in fact the teaching of Paul is but a more learned and theological development of Theodotianism (see Paul of Samosata).
The sect probably died out about the middle of the third century, and can never have been numerous. All our knowledge of it goes back to Hippolytus. His "Syntagma" (c.205) is epitomized in Pseudo-Tertullian (Praescript., lii) and Philastrius, and is developed by Epiphanius (Haer., liv. lv); his "Little Labyrinth" (written 139-5, cited by Eusebius, V, 28) and his "Philosophumena" are still extant. See also his "Contra Noetum" 3, and a fragment "On the Melchisedechians and Theodotians and Athingani", published by Caspari (Tidskr. für der Evangel. Luth. Kirke, Ny Raekke, VIII, 3, p. 307). But the Athingani are a later sect, for which see MEDCHISEDECHIANS. The Monarchianism of Photinus (q. v.) seems to have been akin to that of the Theodotians. All speculations as to the origin of the theories of Theodotus are fanciful. At any rate he is not connected with the Ebionites. The Alogi have sometimes been classed with the Monarchians. Lipsius in his "Quelenkritik des Epiphanius" supposed them to be even Philanthropists, on account of their denial of the Logos, and Epiphanius in fact calls Theodotus an apopasma of the Alogi; but this is only a guess, and is not derived by him from Hippolytus. As a fact, Epiphanius assures us (Haer. 51) that the Alogi (that is, Gaius and his party) were orthodox in their Christology (see MONTANISTS).
II. MODALISTS
The Monarchians properly so-called (Modalists) exaggerated the oneness of the Father and the Son so as to make them but one Person; thus the distinctions in the Holy Trinity are energies or modes, not Persons: God the Fatherappears on earth as Son; hence it seemed to their opponents that Monarchians made the Father suffer and die. In the West they were called Patripassians, whereas in the East they are usually called Sabellians. The first to visit Rome was probably Praxeas, who went on to Carthage some time before 206-208; but he was apparently not in reality a heresiarch, and the arguments refuted by Tertullian somewhat later in his book "Adversus Praxean" are doubtless those of the Roman Monarchians (see PRAXEAS).
A. History
Noetus (from whom the Noetians) was a Smyrnaean (Epiphanius, by a slip, says an Ephesian). He called himself Moses, and his brother Aaron. When accused before the presbyterate of teaching that the Father suffered, he denied it; but after having made a few disciples he was again interrogated, and expelled from the Church. He died soon after, and did not receive Christian burial. Hippolytus mockingly declares him to have been a follower of Heraclitus, on account of the union of the opposites which he taught when he called God both visible and invisible, passible and impassible. His pupil Epigonus came to Rome. As he was not mentioned in the "Syntagma" of Hippolytus, which was written in one of the first five years of the third century, he was not then well known in Rome, or had not yet arrived. According to Hippolytus (Philos., IX, 7), Cleomenes, a follower of Epigonus, was allowed by Pope Zephyrinus to establish a school, which flourished under his approbation and that of Callistus. Hagemann urges that we should conclude that Cleomenes was not a Noetian at all, and that he was an orthodox opponent of the incorrect theology of Hippolytus. The same writer gives most ingenious and interesting (though hardly convincing) reasons for identifying Praxeas with Callistus; he proves that the Monarchians attacked in Tertullian's "Contra Praxean" and in the "Philosophumena" had identical tenets which were not necessarily heretical; he denies that Tertullian means us to understand that Praxeas came to Carthage, and he explains the nameless refuter of Praxeas to be, not Tertullian himself, but Hippolytus. It is true that it is easy to suppose Tertullian and Hippolytus to have misrepresented the opinions of their opponents, but it cannot be proved that Cleomenes was not a follower of the heretical Noetus, and that Sabellius did not issue from his school; further, it is not obvious that Tertullian would attack Callistus under a nickname.
Sabellius soon became the leader of the Monarchians in Rome, perhaps even before the death of Zephyrinus (c. 218). He is said by Epiphanius to have founded his views on the Gospel according to the Egyptians, and the fragments of that apocryphon support this statement. Hippolytus hoped to convert Sabellius to his own views, and attributed his failure in this to the influence of Callistus. That pope, however, excommunicated Sabellius c. 220 ("fearing me", says Hippolytus). Hippolytus accuses Callistus of now inventing a new heresy by combing the views of Theodotus and those of Sabellius, although he excommunicated them both (see CALLISTUS I, POPE). Sabellius was apparently still in Rome when Hippolytus wrote the Philosophumena (between 230 and 235). Of his earlier and later history nothing is known. St. Basil and others call him a Libyan from Pentapolis, but this seems to rest on the fact that Pentapolis was found to be full of Sabellianism by Dionysius of Alexandria, c. 260. A number of Montanists led by Aeschines became Modalists (unless Harnack is right in making Modalism the original belief of the Montanists and in regarding Aeschines as a conservative). Sabellius (or at least his followers) may have considerably amplified the original Noetianism. There was still Sabellianism to be found in the fourth century. Marcellus of Ancyra developed a Monarchianism of his own, which was carried much further by his disciple, Photinus. Priscillian was an extreme Monarchian and so was Commodian ("Carmen Apol.", 89, 277, 771). The "Monarchian Prologues" to the Gospels found in most old manuscripts of the Vulgate, were attributed by von Dobschütz and P. Corssen to a Roman author of the time of Callistus, but they are almost certainly the work of Priscillian. Beryllus, Bishop of Bostra, is vaguely said by Eusebius (H. E., VI, 33) to have taught that the Saviour had no distinct pre-existence before the Incarnation, and had no Divinity of His own, but that the Divinity of the Father dwelt in Him. Origen disputed with him in a council and convinced him of his error. The minutes of the disputation were known to Eusebius. It is not clear whether Beryllus was a Modalist or a Dynamist.
B. Theology
There was much that was unsatisfactory in the theology of the Trinity and in the Christology of the orthodox writers of the Ante-Nicene period. The simple teaching of tradition was explained by philosophical ideas, which tended to obscure as well as to elucidate it. The distinction of the Son from the Father was so spoken of that the Son appeared to have functions of His own, apart from the Father, with regard to the creation and preservation of the world, and thus to be a derivative and secondary God. The unity of the Divinity was commonly guarded by a reference to a unity of origin. It was said that God from eternity was alone, with His Word, one with Him (as Reason, in vulca cordis,logos endiathetos), before the Word was spoken (ex ore Patris, logos prophorikos), or was generated and became Son for the purpose of creation. The Alexandrians alone insisted rightly on the generation of the Son from all eternity; but thus the Unity of God was even less manifest. The writers who thus theologize may often expressly teach the traditional Unity in Trinity, but it hardly squares with the Platonism of their philosophy. The theologians were thus defending the doctrine of the Logos at the expense of the two fundamental doctrines of Christianity, the Unity of God, and the Divinity of Christ. They seemed to make the Unity of the Godhead split into two or even three, and to makeJesus Christ something less than the supreme God the Father. This is eminently true of the chief opponents of the Monarchians, Tertullian, Hippolytus, and Novatian. (See Newman, "The Causes of Arianism", in "Tracts theol. and eccles.") Monarchianism was the protest against this learned philosophizing, which to the simplicity of the faithful looked too much like a mythology or a Gnostic emanationism. The Monarchians emphatically declared that God is one, wholly and perfectly one, and that Jesus Christ is God, wholly and perfectly God. This was right, and even most necessary, and whilst it is easy to see why the theologians like Tertullian and Hippolytus opposed them (for their protest was precisely against the Platonism which these theologians had inherited from Justin and the Apologists), it is equally comprehensible that guardians of the Faith should have welcomed at first the return of the Monarchians to the simplicity of the Faith, "ne videantur deos dicere, neque rursum negare salvatoris deitatem" ("Lest they seem to be asserting two Gods or, on the other hand, denying the Saviour's Godhead". - Origen, "On Titus", frag. II). Tertullian in opposing them acknowledges that the uninstructed were against him; they could not understand the magic word oikonomia with which he conceived he had saved the situation; they declared that he taught two or three Gods, and cried "Monarchiam tenemus." So Callistus reproached Hippolytus, and not without reason, with teaching two Gods.
Already St. Justin knew of Christians who taught the identity of the Father and the Son ("Apol.", I, 63; "Dial.", cxxviii). In Hermas, as in Theodotus, the Son and the Holy Ghost are confused. But it was reserved for Noetus and his school to deny categorically that the unity of the Godhead is compatible with a distinction of Persons. They seem to have regarded the Logos as a mere name, or faculty, or attribute, and to have made the Son and the Holy Ghost merely aspects of modes of existence of the Father, thus emphatically identifying Christ with the one God. "What harm am I doing", was the reply made by Noetus to the presbyters who interrogated him, "in glorifying Christ?" They replied: "We too know in truth one God; we know Christ; we know that the Son suffered even as He suffered, and died even as He died, and rose again on the third day, and is at the right hand of the Father, and cometh to judge the living and the dead; and what we have learned we declare" (Hippol.; "Contra Noetum", 1). Thus they refuted Noetus with tradition - the Apostles' Creed is enough; for the Creed and the New Testament indeed make the distinction of Persons clear, and the traditional formulas and prayers were equally unmistakable. Once the Monarchian system was put into philosophical language, it was seen to be no longer the old Christianity. Ridicule was used; the heretics were told that if the Father and the Son were really identified, then no denial on their part could prevent the conclusion that the Father suffered and died, and sat at His own right hand. Hippolytus tells us that Pope Zephyrinus, whom he represents as a stupid old man, declared at the instance of Callistus: "I know one God Christ Jesus, and besides Him no other Who was born and Who suffered"; but he added: "Not the Father died, but the Son". The reporter is an unsympathetic adversary; but we can see why the aged pope was viewing the simple assertions of Sabellius in a favorable light. Hippolytus declares that Callistus said that the Father suffered with the Son, and Tertullian says the same of the Monarchians whom he attacks. Hagemann thinks Callistus-Praxeas especially attacked the doctrine of the Apologists and of Hippolytus and Tertullian, which assigned all such attributes as impassibility and invisibility to the Father and made the Son alone capable of becoming passible and visible, ascribing to Him the work of creation, and all operations ad extra. It is true that the Monarchians opposed this Platonizing in general, but it is not evident that they had grasped the principle that all the works of God ad extra are common to the Three Persons as proceeding form the Divine Nature; and they seem to have said simply that God as Father is invisible and impassible, but becomes visible and passible as Son. This explanation brings them curiously into line with their adversaries. Both parties represented God as one and alone in His eternity. Both made the generation of the Son a subsequent development; only Tertullianand Hippolytus date it before the creation, and the Monarchians perhaps not until the Incarnation. Further, their identification of the Father and the Son was not favourable to a true view of the Incarnation. The very insistence on the unity of God emphasized also the distance of God from man, and was likely to end in making the union of God with man a mere indwelling or external union, after the fashion of that which was attributed to Nestorius. They spoke of the Father as "Spirit" and the Son as "flesh", and it is scarcely surprising that the similar Monarchianism of Marcellus should have issued in the Theodotianism of Photinus.
It is impossible to arrive at the philosophical views of Sabellius. Hagemann thought that he started from the Stoic system as surely as his adversaries did from the Platonic. Dorner has drawn too much upon his imagination for the doctrine of Sabellius; Harnack is too fanciful with regard to its origin. In fact we know little of him but that he said the Son was the Father (so Novatian, "De. Trin." 12, and Pope Dionysius relate). St. Athanasius tells us that he said the Father is the Son and the Son is the Father, one is hypostasis, but two in name (so Epiphanius): "As there are divisions of gifts, but the same Spirit, so the Father is the same, but is developed [platynetai] into Son and Spirit" (Orat., IV, c. Ar., xxv). Theodoret says he spoke of one hypostasis and a threefold prosopa, whereas St. Basil says he willingly admitted three prosopa in one hypostasis. This is, so far as words go, exactly the famous formulation of Tertullian, "tres personae, una substantia" (three persons, one substance), but Sabellius seems to have meant "three modes or characters of one person". The Father is the Monad of whom the Son is a kind of manifestation: for the Father is in Himself silent, inactive (siopon, hanenerletos), and speaks, creates, works, as Son (Athan., 1. c., 11). Here again we have a parallel to the teaching of the Apologists about the Word as Reason and the Word spoken, the latter alone being called Son. It would seem that the difference between Sabellius and his opponents lay mainly in his insisting on the unity of hypostasis after the emission of the Word as Son. It does not seem clear that he regarded the Son as beginning at the Incarnation; according to the passage of St. Athanasius just referred to, he may have agreed with the Apologists to date Sonship from the creative action of God. But we have few texts to go upon, and it is quite uncertain whether Sabellius left any writings. Monarchianism is frequently combated by Origen. Dionysius of Alexandria fought Sabellianism with some imprudence. In the fourth century the Arians and Semi-Arians professed to be much afraid of it, and indeed the alliance of Pope Julius and Arhanasius with Marcellus gave some colour to accusations against the Nicene formulas as opening the way to Sabellianism. The Fathers of the fourth century (as, for instance, St. Gregory of Nyssa, "Contra Sabellium", ed. Mai) seem to contemplate a more developed form than that known to Hippolytus ("Contra Noetum" and "Philosophumena") and through him, to Epiphanius: the consummation of creation is to consist in the return of the Logos from the humanity of Christ to the Father, so that the original unity of the Divine Nature is after all held to have been temporally compromised, and only in the end will it be restored, that God may be all in all.
Our chief original authorities for early Monarchianism of the Modalist type are Tertullian, "Adversus Praxean", and Hippolytus, "Contra Noetum" (fragment) and "Philosophumena". The "Contra Noetum" and the lost "Syntagma" were used by Epiphanius, Haer. 57 (Noetians), but the sources of Epiphanius's Haer. 62 (Sabellians) are less certain. The references by Origen, Novatian, and later Fathers are somewhat indefinite.
JOHN CHAPMAN 
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Monastery of Corbie[[@Headword:Monastery of Corbie]]

Monastery of Corbie
(Also CORBEY)
A Benedictine abbey in Picardy, in the Diocese of Amiens, dedicated to Sts. Peter and Paul. It was founded in 657 by Saint Bathilde, widow of Clovis II, and both she and her son Clotaire III endowed it richly with lands and privileges. The latter were subsequently confirmed by Popes Benedict III and Nicholas I. The first monks came from Luxeuil, Theodefrid being the first abbot. Under St. Adelhard, the ninth abbot, the monastic school of Corbie attained great celebrity and about the same time it sent forth a colony to found the abbey of Corvey in Saxony. In 1137 a fire destroyed the monastic buildings but they were rebuilt on a larger scale. Commendatory abbots were introduced in 1550, amongst those that held the benefice being Cardinal Mazarin. The somewhat drooping fortunes of the abbey were revived in 1618, when it was one of the first to be incorporated into the new Congregation of Saint-Maur. At its suppression in 1790 the buildings were partly demolished, but the church remains to this day, with its imposing portal and western towers. One of the most famous scholars produced by Corbie was Paschasius Radbert (d. 865), the first to write a comprehensive treatise on the Blessed Sacrament. In the controversy to which this work gave rise, his chief opponent was Ratramnus, one of his own monks, whose views, however, are at variance with Catholic teaching; both treatises are printed in Migne, P. L., CXX-CXXI. The library of Corbie, rich and extensive, was removed to Saint-Germain-des-Prés in 1624.
MABILLON, Lives of St. Bathilde and Bl. Theodefrid in Acta Sanctorum O.S.B sæc. II. (Venice, 1733); SAINTE-MARTHE, Gallia Christiana (Paris, 1728), X, 1263; MIGNE, Dict. des abbayes (Paris, 1856); SEITERS in Kirchenlex, III, 1088-89; CHEVALIER, Topo-bibliogr. (Paris, 1894-99), 793-94, good bibliography. A view of the abbey, as it was before suppression, is given in DELACOURT AND DELISLE, Monasticon Gallicanum (Paris, 1871), II, pl. 76.
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Monastery of Obazine[[@Headword:Monastery of Obazine]]

Monastery of Obazine
Located in the Diocese of Tulle; founded by St. Stephen of Obazine about 1134. After his ordination St. Stephen, with another priest, Pierre, began the eremitical life. They attracted a number of followers and with the sanction of Eustorge, Bishop of Tulle, built a monastery on a site granted them by the Viscount Archambault.
Before 1142 they had no established rule; however, in this year, St. Stephen was clothed with the regular habit. He had Cistercian monks train his followers in their mode of life, and affiliated his abbey to Citeaux (1147). The number increasing, several foundations were made. Among the most illustrious abbots of Obazine were François d'Escobleau (d. 1628), Archbishop of Bordeaux, and Charles de la Roche-Aymon (d. 1777), Cardinal Archbishop of Rennes. The monastery was confiscated by the Government during the Revolution (1791). The abbatial church, partly restored, now serves as a parish church.
EDMOND OBRECHT 
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Monastery of Saint Lucius[[@Headword:Monastery of Saint Lucius]]

Monastery of Saint Lucius
(LUZI)
Located in Chur, Switzerland. The Church of St. Lucius was built over the grave of this saint, whose relics were preserved in it until the sixteenth century. Originally the church was the cathedral. St. Valentinian enlarged it in the first half of the sixth century and built the crypt which is still in existence. In the ninth century a new cathedral was built by Bishop Tello in a former Roman fortress and St. Luzi was temporarily a branch of the Benedictine Abbey of Pfäfer. About 1140 it became a Premonstratensian abbey. At the time of the schism of the sixteenth century Theodore Schlegel, Abbot of St. Luzi, was especially energetic and skillful in defending the Catholic Faith. He was executed by theProtestants after terrible torture on 23 January, 1529. The monks were driven out and the monastery remained empty for a hundred years, the relics of St. Lucius being taken to the cathedral. Community life was continued at Bendern in Liechtenstein. In 1624 the monastery was restored and continued to exist until the beginning of the nineteenth century. By the decision of the Imperial Delegates at Ratisbon the possessions of the monastery in Liechtenstein and Vorarlberg were given in 1802 to the Prince of Orange. Consequently the monastery had no further means of existence. In 1806, therefore, the abbot and community transferred the monastery and all its rights to the episcopal seminary; this transfer was confirmed in the same year by Pius VII. The seminary was transferred to the former monastery, where it still exists; it has four courses of theology and seven professors.
MAYER, St. Luzi bei Chur (Einsiedeln, 1907).
J.G. MAYER 
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Monastery of St. Catherine[[@Headword:Monastery of St. Catherine]]

Monastery of St. Catherine
Situated on Mount Sinai, at an altitude of 4854 feet, in a picturesque gorge below the Jebel-Musa, the reputed Mountain of the Law. This Byzantine convent, perhaps the most interesting of the Christian Orient, is under the Rule of St. Basil, and is well-known for its hospitality. It is chiefly famous, however, on account of its library, in which was discovered the Codex Sinaiticus, a valuable Biblical manuscript dating from the fourth century. Although now in a state of decay, the Monastery of St. Catherine is still held in great veneration by the Orthodox Greeks, both because it is believed to contain the remains of the famous virgin of Alexandria, and because of its intimate connection with some of the most sublime events recorded in Holy Scripture. In a little oratory where a lamp is kept always burning, and which is only to be entered unshod, the monks show the supposed location of the Burning Bush. The earliest known historical fact is the erection of a church by Emperor Justinian about A.D. 550. A Byzantine mosaic, which is still in existence, shows that this was formerly called the church of the Transfiguration; here were gathered the hermits who had previously lived in separate cells and caves among the rocks of Mount Sinai. It is not known when or how the monastery obtained possession of the remains of St Catherine of Alexandria and adopted her name. According to legend her body was transported thither by the hands of angels. The name, however, does not appear in literature before the tenth century. To protect the monks and pilgrims against the Saracens the monastery was fortified like a castle, the exterior wall of which forms a quadrangle resting on solid rock. The fact that a castle presupposes a military force accounts for the mention some authors make of a military order of St. Catherine, founded in 1063, which would thus antedate any other military order. No trace has been found, however, of the rule of any such order, or of a list of its grand masters. From the Crusades the monastery of St. Catherine attracted many Latin pilgrims, who gradually formed a brotherhood, the members of which pretended to the knighthood. In return for a vague promise to protect sacred shrines and pilgrims, they were granted the coveted St. Catherine's Cross, a cross inserted in the wheel of St. Catherine. See Catherine of Alexandria; Sinai; MSS. of the Bible.
Palmer, Sinai to the Present Day (London, 1878); Wilson and Palmer, Ordnance Survey of Sinai (London, 1872); Roehrichts and Meisner, Deutsche Pilgerreise nach dem heiligen Lande (Berlin, 1880); Stanley, Sinai and Palestine (London, 1882); Julian, Sinai et Syrie (Lille, 1903).
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Transcribed by Carolyn Hust

Monastery of Tallagaht[[@Headword:Monastery of Tallagaht]]

Monastery of Tallagaht
The name Tallaght (Irish Tamlachta), derived from tam, plague, and lecht, stone monument, records the burial place of some of the earliest inhabitants of Ireland, the Parthalonians, who were swept off by a plague about A.M. 2600. Tallaght is situated in the barony of Uppercross, 5 miles south of Dublin. The monastery was founded by St. Maelruain (d. 7 July, 792), the site having been given in honour of God and St. Michael by Cellach (d. 18 July, 771) of the Ui Donnchada, grandson of a Leinster king, Donogh (d. 726). One of Maelrain's companions was St. Aengus the Culdee, who with him compiled the "Martyrology of Tallaght". Other saints associated with Tallaght were Airennan (10 February), second abbot; Eochaid (28 January), second bishop; Joseph (5 January); and Dichull (d. 889). In 1179 Tallaght, with its subsidiary chapels of Killohan and St. Bride's, was united to the Archdiocese of Dublin by a Bull of Alexander III (20 April, 1179). In 1223 the deanery of Tallaght was annexed to St. Patrick's Cathedral by Archbishop Henry de Loundres. In 1324 Alexander de Bicker built or restored an archiepiscopal manor at Tallaght, which was fortified later to protect the English in Dublin from the attacks of the O'Byrnes. At the Reformation it passed into the hands of the Protestant Archbishops; its ruins and grounds were acquired in 1812 by the Dominicans, who have erected a novitiate and church there.
ARCHDALL, Monasticon hibernicum, ed. MORAN (Dublin, 1873); FITZGERALD in Journ. Kild. Archaeol. Soc., V (Dublin, 1908); D'ALTON, Hist. of Co. Dublin, 761 sqq.
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Monastery of Weissenau[[@Headword:Monastery of Weissenau]]

Monastery of Weissenau
(Originally OWE_AUGIA, then MINDERLAU-AUGIA MINOR, and finally WEISSEN AU-AUGIA ALBA or CANDIDA).
A suppressed Premonstratensian house near Ravensburg in Wurtemberg, founded in 1145 by Gebizo of Ravensburg, a Guelphic ministerial, and his sister Luitgarde. Its first monks and their provost Herman (1145-75) came from the monastery of Rot (Monchsrot), near Memmingen. The monastery was completed in 1156, and in 1172 the church was dedicated to Our Lady and St. Peter by Bishop Otto of Constance, to whose diocese it then belonged. The number of canons at Weissenau increased so rapidly that in 1183 the newly founded monastery of Schussenried was recruited from there. In 1257 Weissenau was raised to the rank of an abbey, with Henry I (1257- 66) as its first abbot. From the time of its foundation in 1145 till its secularization in 1802, Weissenau continued uninterruptedly as a Premonstratensian monastery. During the first few years of its existence it had a nunnery attached, but this was transferred to the neighbouring Weissenthal by Provost Herman and existed there until the fifteenth century. In the thirteenth and fourteenth centuries Weissenau was repeatedly pillaged by feudatories and passing military troops; its most severe trial came during the Peasants' War, when the canons were temporarily driven from the monastery and the abbot, Jacob Murer (1523-33), replaced by the peasant, Johann Wetzel. Abbot Leopold Mauch (1704-22) began the rebuilding of the monastery in 1708 and of the church in 1717. The church, which is in the Barocco style, was completed in 1724 by his successor, Michael Helmling (1722-4), and the monastery by Anton Unold (1724-65). In all, Weissenau had eight provosts and forty-one abbots. Its last abbot, Bonaventure Brem (1794-1802), died on 4 August, 1818. At the time of its secularization (1802) it had twenty-seven canons, who administered the parishes of Weissenau, St. Jodock, Bodnegg, Grunkraut, Thaldorf, St. Christian, Gornhofen, Obereschach, and Obereisenbach. Its possessions comprised 198 estates and its jurisdiction extended over 137 villages. After its secularization it became the property of the Count of Sternberg-Manderscheid, upon whose death it was bought back by the Government of Wurtemberg in 1835, but resold and turned into a dressmaking and bleaching concern. Since 1892 the buildings are used as an asylum for the insane.
Weissenau acquired considerable fame on account of the reputed relic of the Precious Blood which it received from Rudolph of Habsburg in 1283. Up to 1783 the famous Blutritt, similar to that of the neighbouring monastery of Weingarten, took place every year. It consisted in a solemn procession during which the relic was borne by a priest on horseback, accompanied by many other riders and a large crowd of people. The relic is still preserved in the old abbey church, which now serves as the parish church of Weissenau. References to this relic is made in "Lohengrin" (ed. Gorres, p. 84).
BUSL, Zur Gesch. des Pramonstratenser Klosters u. der Kirche Weissenau (Ravensburg, 1883); IDEM, Neues zur Baugesch. Von Weissenau in Archiv fur christl. Kunst, XII (Stutgart, 1894), 32 sq.; Acta S. Petri in Augia, ed. BAUMANN, which contains three MSS. of the thirteenth, and one of the fourteenth, century (Karlsruhe, 1877).
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Monasticism
Monasticism or monachism, literally the act of "dwelling alone" (Greek monos, monazein, monachos), has come to denote the mode of life pertaining to persons living in seclusion from the world, under religious vows and subject to a fixed rule, as monks, friars, nuns, or in general as religious. The basic idea of monasticism in all its varieties is seclusion or withdrawal from the world or society. The object of this is to achieve a life whose ideal is different from and largely at variance with that pursued by the majority of mankind; and the method adopted, no matter what its precise details may be, is always self-abnegation or organized asceticism. Taken in this broad sense monachism may be found in every religious system which has attained to a high degree of ethical development, such as Brahmin, Buddhist, Jewish, Christian, and Moslem religions, and even in the sytem of those modern communistic societies, often anti-theological in theory, which are a special feature of recent social development especially in America. Hence it is claimed that a form of life which flourishes in environments so diverse must be the expression of a principle inherent in human nature and rooted therein no less deeply than the principle of domesticity, though obviously limited to a far smaller portion of mankind. This article and its two accompanying articles, EASTERN MONASTICISM andWESTERN MONASTICISM, deal with the monastic order strictly so called as distinct from the "religious orders" such as the friars, canons regular, clerks regular, and the more recent congregations. For information as to these see RELIGIOUS ORDERS, and the article on the particular order or congregation required.
I. ITS GROWTH AND METHOD
(1) Origin
Any discussion of pre-Christian asceticism is outside the scope of this article. So too, any question of Jewish asceticism as exemplified in the Essenes or Therapeutae of Philo's "De Vita Contemplativa" is excluded.
It has already been pointed out that the monastic ideal is an ascetic one, but it would be wrong to say that the earliest Christian asceticism was monastic. Any such thing was rendered impossible by the circumstances in which the earlyChristians were placed, for in the first century or so of the Church's existence the idea of living apart from the congregation of the faithful, or of forming within it associations to practise special renunciations in common was out of the question. While admitting this, however, it is equally certain that monasticism, when it came, was little more than a precipitation of ideas previously in solution among Christians. For asceticism is the struggle against worldly principles, even with such as are merely worldly without being sinful. The world desires and honours wealth, so the ascetic loves and honours poverty. If he must have something in the nature of property then he and his fellows shall hold it in common, just because the world respects and safeguards private ownership. In like manner he practises fasting and virginity that thereby he may repudiate the licence of the world.
Hereafter the various items of this renunciation will be dealt with in detail, they are mentioned at this time merely to show how the monastic ideal was foreshadowed in the asceticism of the Gospel and its first followers. Such passages as I John, ii, 15-17: "Love not the world, nor the things that are in the world. If any man love the world, the charity of the Father is not in him. For all that is in the world is the concupiscence of the flesh, and the concupiscence of the eyes, and the pride of life, which is not of the father but is of the world. And the world passeth away and the concupiscence thereof. But he that doeth the will of God abideth forever" -- passages which might be multiplied, and can bear but one meaning if taken literally. And this is precisely what the early ascetics did. We read of some who, driven by the spirit of God, dedicated their energies to the spread of the Gospel and, giving up all their possessions passed from city to city in voluntary poverty as apostles and evangelists. Of others we hear that they renounced property and marriage so as to devote their lives to the poor and needy of their particular church. If these were not strictly speaking monks and nuns, at least the monks and nuns were such as these; and, when the monastic life took definite shape in the fourth century, these forerunners were naturally looked up to as the first exponents of monachismm. For the truth is that theChristian ideal is frankly an ascetic one and monachism is simply the endeavour to effect a material realization of that ideal, or organization in accordance with it, when taken literally as regards its "Counsels" as well as its "Precepts" (see ASCETICISM; COUNSELS, EVANGELICAL).
Besides a desire of observing the evangelical counsels, and a horror of the vice and disorder that prevailed in a pagan age, two contributory causes in particular are often indicated as leading to a renunciation of the world among the early Christians. The first of these was the expectation of an immediate Second Advent of Christ (cf. I Cor., vii, 29-31; I Pet., IV,7,etc.) That this belief was widespread is admitted on all hands, and obviously it would afford a strong motive for renunciation since a man who expects this present order of things to end at any moment, will lose keen interest in many matters commonly held to be important. This belief however had ceased to be of any great influence by the fourth century, so that it cannot be regarded as a determining factor in the origin of monasticism which then took visible shape. A second cause more operative in leading men to renounce the world was the vividness of their belief in evil spirits. The first Christians saw the kingdom of Satan actually realized in the political and social life of heathendom around them. In their eyes the gods whose temples shone in every city were simply devils, and to participate in their rites was to join in devil worship. When Christianity first came in touch with the Gentiles the Council of Jerusalem by its decree about meat offered to idols (Acts, xv,20) made clear the line to be followed. Consequently certain professions were practically closed to believers since a soldier, schoolmaster, or state official of any kind might be called upon at a moment's notice to participate in some act of state religion. But the difficulty existed for private individuals also. There were gods who presided over every moment of a man's life, gods of house and garden, of food and drink, of health and sickness. To honour these was idolatry, to ignore them would attract inquiry, and possibly persecution. Ans so when, to men placed in this dilemma, St. John wrote, "Keep yourselves from idols" (I John,v,21) he said in effect "Keep yourselves from public life, from society, from politics, from intercourse of any kind with the heathen", in short, "renounce the world".
By certain writers the communitarian element seen in the Church of Jerusalem during the years of its existence (Acts, iv, 32) has sometimes been pointed to as indicating a monastic element in its constitution, but no such conclusion is justified. Probably the community of goods was simply a natural continuation of the practice, begun by Jesus and the Apostles, where one of the band kept the common purse and acted as steward. There is no indication that such a custom was ever instituted elsewhere and even at Jerusalem it seems to have collapsed at an early period. It must be recognized also that influences such as the above were merely contributory and of comparatively small importance. The main cause which begot monachism was simply the desire to fulfill Christ's law literally, to imitate Him in all simplicity, following in His footsteps whose "kingdom is not of this world". So we find monachism at first instinctive, informal, unorganized, sporadic; the expression of the same force working differently in different places, persons, and circumstances; developing with the natural growth of a plant according to the environment in which it finds itself and the character of the individual listener who heard in his soul the call of "Follow Me".
(2) Means to the End
It must be clearly understood that, in the case of the monk, asceticism is not an end in itself. For him, as for all men, the end of life is to love God. Monastic asceticism then means the removal of obstacles to loving God, and what these obstacles are is clear from the nature of love itself. Love is the union of wills. If the creature is to love God, he can do it in one way only; by sinking his own will in God's, by doing the will of God in all things: "if ye love Me keep my commandments". No one understands better than the monk those words of the beloved disciple, "Greater love hath no man than this that a man lay down his life", for in his case life has come to mean renunciation. Broadly speaking this renunciation has three great branches corresponding to the three evangelical counsels of poverty, chastity, and obedience.
(a) Poverty
There are few subjects, if any, upon which more sayings of Jesus have been preserved than upon the superiority of poverty over wealth in His kingdom (cf. Matt.,v,3; xiii,22; xix,21 sq.; Mark,x,23 sq.; Luke,vi,20; xviii,24 sq., etc.), and the fact of their preservation would indicate that such words were frequently quoted and presumably frequently acted upon. The argument based on such passages as Matt.,xix,21 sq., may be put briefly thus. If a man wish to attain eternal life it is better for him to renounce his possessions than to retain them. Jesus said, "How hardly shall they that have riches enter into the kingdom of God", the reason being no doubt that it is difficult to prevent the affections from becoming attached to riches, and that such attachment makes admission into Christ's kingdom impossible. As St. Augustine points out, the disciples evidently understood Jesus to include all who covet riches in the number of "the rich", otherwise, considering the small number of the wealthy compared with the vast multitude of the poor, they would not have asked, "Who then shall be saved"? "You cannot serve God and Mammon" is an obvious truth to a man who knows by experience the difficulty of a whole-hearted service of God; for the spiritual and material good are in immediate antithesis , and where one is the other cannot be. Man cannot sate his nature with the temporal and yet retain an appetite for the eternal; and so, if he would live the life of the spirit, he must flee the lust of the earth and keep his heart detached from what is of its very nature unspiritual. The extent to which this spiritual poverty is practised has varied greatly in the monachism of different ages and lands. In Egypt the first teachers of monks taught that the renunciation should be made as absolute as possible. Abbot Agathon used to say, "Own nothing which it would grieve you to give to another". St. Macarius once, on returning to his cell, found a robber carrying off his scanty furniture. He thereupon pretended to be a stranger, harnessed the robber's horse for him and helped him to get his spoil away. Another monk had so stripped himself of all things that he possessed nothing save a copy of the Gospels. After a while he sold this also and gave the price away saying, "I have sold the very book that bade me sell all I had".
As the monastic institute became more organized legislation appeared in the various codes to regulate this point among others. That the principle remained the same however is clear from the strong way in which St. Benedict speaks of the matter while making special allowance for the needs of the infirm, etc. (Reg. Ben., xxxiii). "Above everything the vice of private ownership is to be cut off by the roots from the monastery. Let no one presume either to give or to receive anything without leave of the abbot, nor to keep anything as his own, neither book, nor writing tablets, nor pen, nor anything whatsoever, since it is unlawful for them to have their bodies or wills in their own power". The principle here laid down, viz., that the monk's renunciation of private property is absolute, remains as much in force today as in the dawn of monasticism. No matter to what extent any individual monk may be allowed the use of clothing, books, or even money, the ultimate proprietorship in such things can never be permitted to him. (See POVERTY; MENDICANT FRIARS; VOW.)
(b) Chastity
If the things to be given up be tested by the criterion of difficulty, the renunciation of material possessions is clearly the first and easiest step for man to take, as these things are external to his nature. Next in difficulty will come the things that are united to man's nature by a kind of necessary affinity. Hence in the ascending order chastity is the second of the evangelical counsels, and as such it is based upon the words of Jesus, "If any man come to me and hate not his father and mother and wife and children and brethren and sisters yea and his own soul also, he cannot be my disciple" (Luke, xiv, 26). It is obvious that of all the ties that bind the human heart to this world the possession of wife and children is the strongest. Moreover the renunciation of the monk includes not only these but in accordance with the strictest teaching of Jesus all sexual relations or emotion arising therefrom. The monastic idea of chastity is a life like that of the angels. Hence the phrases, "angelicus ordo", "angelica conversatio", which have been adopted from Origen to describe the life of the monk, no doubt in reference to Mark, xii, 25. It is primarily as a means to this end that fasting takes so important a place in the monastic life. Among the early Egyptian and Syrian monks in particular fasting was carried to such lengths that some modern writers have been led to regard it almost as an end in itself, instead of being merely a means and a subordinate one at that. This error of course is confined to writers about monasticism, it has never been countenanced by any monastic teacher. (See CELIBACY OF THE CLERGY; CHASTITY; CONTINENCE; FAST; VOW.)
(c) Obedience
"The first step in humility is obedience without delay. This benefits those who count nothing dearer to them than Christ on account of the holy service which they have undertaken...without doubt such as these follow that thought of the Lord when He said, I came not to do my own will but the will of Him that sent me" (Reg. Ben.,v). Of all the steps in the process of renunciation, the denial of a man's own will is clearly the most difficult. At the same time it is the most essential of all as Jesus said (Matt., xvi, 24), "If any man will come after me, let him deny himself and take up his cross and follow me". The most difficult because self-interest, self-protection, self-regard of all kinds are absolutely a part of man's nature, so that to master such instincts requires a supernatural strength. The most essential also because by this means the monk achieves that perfect liberty which is only to be found where is the Spirit of the Lord. It was Seneca who wrote, "parere deo libertas est", and the pagan philosopher's dictum is confirmed and testified on every page of the Gospel. In Egypt at the dawn of monasticism the custom was for a young monk to put himself under the guidance of a senior whom he obeyed in all things. Although the bond between them was wholly voluntary the system seems to have worked perfectly and the commands of the senior were obeyed without hesitation. "Obedience is the mother of all virtues": "obedience is that which openeth heaven and raiseth man from the earth": "obedience is the food of all the saints, by her they are nourished, through her they come to perfection": such sayings illustrate sufficiently the view held on this point by the fathers of the desert. As the monastic life came to be organized by rule, the insistence on obedience remained the same, but its practice was legislated for. Thus St. Benedict at the very outset, in the Prologue to his Rule, reminds the monk of the prime purpose of his life, viz., "that thou mayest return by the labour of obedience to Him from whom thou hast departed by the sloth of disobedience". Later he devotes the whole of his fifth chapter to this subject and again, in detailing the vows his monks must take, while poverty and chastity are presumed as implicitly included, obedience is one of the three things explicitly promised.
Indeed the saint even legislates for the circumstance of a monk being ordered to do something impossible. "Let him seasonably and with patience lay before his superior the reasons of his incapacity to obey, without showing pride, resistance or contradiction. If, however, after this the superior still persist in his command, let the younger know that it is expedient for him, and let him obey the law of God trusting in His assistance" (Reg. Ben.,lxviii). Moreover "what is commanded is to be done not fearfully, tardily, nor coldly, nor with murmuring, nor with an answer showing unwillingness, for the obedience which is given to superiors is given to God, since He Himself hath said, He that heareth you heareth Me" (Reg. Ben., v). It is not hard to see why so much emphasis is laid on this point. The object of monasticism is to love God in the highest degree possible in this life. In true obedience the will of the servant is one with that of his master and the union of wills is love. Wherefore, that the obedience of the monk's will to that of God may be as simple and direct as possible, St. Benedict writes (ch. ii) "the abbot is considered to hold in the monastery the place of Christ Himself, since he is called by His name" (see OBEDIENCE; VOW). St. Thomas, in chapter xi of his Opusculum "On the Perfection of the Spiritual Life", points out that the three means of perfection, poverty, chastity, and obedience, belong peculiarly to the religious state. For religion means the worship of God alone, which consists in offering sacrifice, and of sacrifices the holocaust is the most perfect. Consequently when a man dedicates to God all that he has, all that he takes pleasure in, and all that he is, he offers a holocaust; and this he does pre-eminently by the three religious vows.
(3) The Different Kinds of Monks
It must be clearly understood that the monastic order properly so-called differs from the friars, clerks regular, and other later developments of the religious life in one fundamental point. The latter have essentially some special work or aim, such as preaching, teaching, liberating captives, etc., which occupies a large place in their activities and to which many of the observances of the monastic life have to give way. This is not so in the case of the monk. He lives a special kind of life for the sake of the life and its consequences to himself. In a later section we shall see that monks have actually undertaken external labours of the most varied character, but in every case this work is extrinsic to the essence of the monastic state. Christian monasticism has varied greatly in its external forms, but, broadly speaking, it has two main species (a) the eremitical or solitary, (b) the cenobitical or family types. St. Anthony (q.v.) may be called the founder of the first and St. Pachomius (q.v.) of the second.
(a) The Eremitical Type of Monasticism
This way of life took its rise among the monks who settled around St. Anthony's mountain at Pispir and whom he organized and guided. In consequence it prevailed chiefly in northern Egypt from Lycopolis (Asyut) to the Mediterranean, but most of our information about it deals with Nitria and Scete. Cassian (q.v.) and Palladius (q.v.) give us full details of its working and from them we learn that the strictest hermits lived out of earshot of each other and only met together for Divine worship on Saturdays and Sundays, while others would meet daily and recite their psalms and hymns together in little companies of three or four. There was no Rule of Life among them but, as Palladius says, "they have different practices, each as he is able and as he wishes". The elders exercised an authority, but chiefly of a personal kind, their position and influence being in proportion to their reputation for greater wisdom. The monks would visit each other often and discourse, several together, on Holy Scripture and on the spiritual life. General conferences in which a large number took part were not uncommon. Gradually the purely eremitical life tended to die out (Cassian, "Conf.", xix) but a semi-eremitical form continued to be common for a long period, and has never ceased entirely either in East or West where the Carthusians and Camaldolese still practise it. It is needless here to trace its developments in detail as all its varieties are dealt with in special articles (see ANCHORITES; ANTHONY,ST.; ANTHONY, ORDERS OF ST.; CAMALDOLESE; CARTHUSIANS; HERMITS; LAURA; MONASTICISM, EASTERN; STYLITES OR PILLAR SAINTS; PAUL THE HERMIT, ST.).
(b) The Cenobitical Type of Monasticism This type began in Egypt at a somewhat later date than the eremitical form. It was about the year 318 that St. Pachomius, still a young man, founded his first monastery at Tabennisi near Denderah. The institute spread with surprising rapidity, and by the date of St. Pachomius' death (c. 345) it counted eight monasteries and several hundred monks. Most remarkable of all is the fact that it immediately took shape as a fully organized congregation or order, with a superior general, a system of visitations and general chapters, and all the machinery of a centralized government such as does not again appear in the monastic world until the rise of the Cistercians and Mendicant Orders some eight or nine centuries later. As regards internal organization the Pachomian monasteries had nothing of the family ideal. The numbers were too great for this and everything was done on a military or barrack system. In each monastery there were numerous separate houses, each with its own praepositus, cellarer, and other officials, the monks being grouped in these according to the particular trade they followed. Thus the fullers were gathered in one house, the carpenters in another, and so on; an arrangement the more desirable because in the Pachomian monasteries regular organized work was an integral part of the system, a feature in which it differed from the Antonian way of life. In point of austerity however the Antonian monks far surpassed the Pachomian, and so we find Bgoul and Schenute endeavouring in their great monastery at Athribis, to combine the cenobitical life of Tabennisi with the austerities of Nitria.
In the Pachomian monasteries it was left very much to the individual taste of each monk to fix the order of life for himself. Thus the hours for meals and the extent of his fasting were settled by him alone, he might eat with the others in common or have bread and salt provided in his own cell every day or every second day. The conception of the cenobitical life was modified considerably by St. Basil. In his monasteries a true community life was followed. It was no longer possible for each one to choose his own dinner hour. On the contrary, meals were in common, work was in common, prayer was in common seven times a day. In the matter of asceticism too all the monks were under the control of the superior whose sanction was required for all the austerities they might undertake. It was from these sources that western monachism took its rise; further information on them will be found in the articles BASIL THE GREAT; BASIL,RULE OF SAINT; BENEDICT OF NURSIA, SAINT; PACHOMIUS, SAINT; PALLADIUS, SAINT.
(4) Monastic Occupations It has already ben pointed out that the monk can adopt any kind of work so long as it is compatible with a life of prayer and renunciation. In the way of occupations therefore prayer must always take the first place.
(a) Monastic PrayerFrom the very outset it has been regarded as the monk's first duty to keep up the official prayer of the Church. To what extent the Divine office was stereotyped in St. Anthony's day need not be discussed here, but Palladius and Cassian both make it clear that the monks were in no way behind the rest of the world as regards their liturgical customs. The practice of celebrating the office apart, or in twos and threes, has been referred to above as common in the Antonian system, while the Pachomian monks performed many of the services in their separate houses, the whole community only assembled in the church for the more solemn offices, while the Antonian monks only met together on Saturdays and Sundays. Among the monks of Syria the night office was much longer than in Egypt (Cassian, "Instit.", II,ii; III,i,iv,viii) and new offices at different hours of the day were instituted. In prayer as in other matters St. Basil's legislation became the norm among Eastern monks, while in the West no changes of importance have taken place since St. Benedict's rule gradually eliminated all local customs. For the development of the Divine office into its present form see the articles, BREVIARY; HOURS, CANONICAL; and also the various "hours", e.g., MATINS; LAUDS,etc.; LITURGY, etc. In the east this solemn liturgical prayer remains today almost the sole active work of the monks, and, though in the west many other forms of activity have flourished, the Opus Dei or Divine Office has always been and still is regarded as the preeminent duty and occupation of the monk to which all other works, no matter how excellent in themselves, must give way, according to St. Benedict's principle (Reg.Ben., xliii) "Nihil operi Dei praeponatur" (Let nothing take precedence of the work of God). Alongside the official liturgy, private prayer, especially mental prayer, has always held an important place; see PRAYER; CONTEMPLATIVE LIFE.
(b) Monastic labours
The first monks did comparatively little in the way of external labour. We hear of them weaving mats, making baskets and doing other work of a simple character which, while serving for their support, would not distract them from the continual contemplation of God. Under St. Pachomius manual labour was organized as an essential part of the monastic life; and since it is a principle of the monks as distinguished from the mendicants, that the body shall be self-supporting, external work of one sort or another has been an inevitable part of the life ever since.
· Agriculture, of course, naturally ranked first among the various forms of external labour. The sites chosen by the monks for their retreat were usually in wild and inaccessible places, which were left to them precisely because they were uncultivated, and no one else cared to undertake the task of clearing them. The rugged valley of Subiaco, or the fens and marshes of Glastonbury may be cited as examples, but nearly all the most ancient monasteries are to be found in places considerable uninhabitable by all except the monks. Gradually forests were cleared and marshes drained, rivers were bridged and roads made; until, almost imperceptibly, the desert place became a farm or a garden. In the later Middle Ages, when the black monks were giving less time to agriculture, the Cistercians reestablished the old order of things; and even today such monasteries as La Trappe de Staoueli in northern Africa, or New Nursia in western Australia do identically the same work as was done by the monks a thousand years ago. "We owe the agricultural restoration of a great part of Europe to the monks" (Hallam, "Middle Ages", III,436); "The Benedictine monks were the agriculturists of Europe" (Guizot, "Histoire de la Civilisation", II,75); such testimony, which could be multiplied from writers of every creed, is enough for the purpose here (see Cistercians).
· Copying of Manuscripts
Even more important than their services to agriculture has been the work of the monastic orders in the preservation of ancient literature. In this respect too the results achieved went far beyond what was actually aimed at. The monks copied the Scriptures for their own use in the Church services and, when their cloisters developed into schools, as the march of events made it inevitable they should, they copied such monuments of classical literature as were preserved. At first no doubt such work was solely utilitarian, even in St. Benedict's rule the instructions as to reading and study make it clear that these filled a very subordinate place in the disposition of the monastic life. Cassiodorus was the first to make the transcription of MSS. and the multiplication of books an organized and important branch of monastic labour, but his insistence in this direction influenced western monachism enormously and is in fact his chief claim to recognition as a legislator for monks. It is not too much to say that we today are indebted to the labours of the monastic copyists for the preservation, not only of the Sacred Writings, but of practically all that survives to us of the secular literature of antiquity (see MANUSCRIPT; CLOISTER; SCRIPTORIUM).
· Education
At first no one became a monk before he was an adult, but very soon the custom began of receiving the young. Even infants in arms were dedicated to the monastic state by their parents (see Reg. Ben., lix) and in providing for the education of these child-monks the cloister inevitably developed into a schoolroom (see Oblati). Nor was it long before the schools thus established began to include children not intended for the monastic state. Some writers have maintained that this step was not taken until the time of Charlemagne, but there is sufficient indication that such pupils existed at an earlier date, though the proportion of external scholars certainly increased largely at this time. The system of education followed was that known as the "Trivium" and "Quadrivium" (see ARTS, THE SEVEN LIBERAL), whih was merely a development of that used during classical times. The greater number of the larger monasteries in western Europe had a claustral school and not a few, of which St. Gall in Switzerland may be cited as an example, acquired a reputation which it is no exaggeration to call European. With the rise of the universities and the spread of the mendicant orders the monastic control of education came to an end, but the schools attached to the monasteries continued, and still continue today, to do no insignificant amount of educational work (see ARTS, THE SEVEN LIBERAL; CLOISTER; EDUACTION; SCHOOLS).
· Architecture, painting, sculpture and metal work
Of the first hermits many lived in caves, tombs, and deserted ruins, but from the outset the monk has been forced to be a builder. We have seen that the Pachomian system required buildings of elaborate plan and large accommodation, and the organized development of monastic life did not tend to simplify the buildings which enshrined it. Consequently skill in architecture was called for and so monastic architects were produced to meet the need in the same almost unconscious manner as were the monastic schoolmasters. During the medieval period the arts of painting, illuminating, sculpture, and goldsmiths' work were practised in the monasteries all over Europe and the output, must have been simply enormous. We have in the museums, churches, and elsewhere such countless examples of monastic skills in these arts that it is really difficult to realize that all this wealth of bountiful things forms only a small fraction of the total of artistic creation turned out century after century by these skilful and untiring craftsmen. Yet it is cetainly true that what has perished by destruction, loss and decay would outweigh many times the entire mass of medieval art work now in existence, and of this the larger portion was produced in the workshop of the cloister (see ARCHITECTURE; ECCLESIASTICAL ART; PAINTING; ILLUMINATION; RELIQUARY; SHRINE; SCULPTURE).
· Historical and patristic work
As years passed by the great monastic corporations accumulated archives of the highest value for the history of the countries wherein they were situated. It was the custom too in many of the lager abbeys for an official chronicler to record the events of contemporary history. In more recent times the seed thus planted bore fruit in the many great works of erudition which have won for the monks such high praise from scholars of all classes. The Maurist Congregation of Benedictines (q.v.) which flourished in France during the seventeenth and eighteenth centuries was the supreme example of this type of monastic industry, but similar works on a less extensive scale have been undertaken in every country of western Europe by monks of all orders and congregations, and at the present time (1910) this output of solid scholarly work shows no signs whatever of diminution either in quality or quantity.
· Missionary work
Perhaps the mission field would seem a sphere little suited for monastic energies, but no idea could be more false. Mankind is proverbially imitative and so, to establish a Christianity where paganism once ruled, it is necessary to present not simply a code of morals, not the mere laws and regulations, nor even the theology of the Church, but an actual pattern of Christian society. Such a "working model" is found preeminently in the monastery; and so it is the monastic order which has proved itself the apostle of the nations in western Europe. To mention a few instances of this -- Saints Columba in Scotland, Augustine in England, Boniface in Germany, Ansgar in Scandinavia, Swithbert and Willibrord in the Netherlands, Rupert and Emmeran in what is now Austria, Adalbert in Bohemia, Gall and Columban in Switzerland, were monks who, by the example of a Christian society, which they and their companions displayed, led the nations among whom they lived from paganism to Christianity and civilization. Nor did the monastic apostles stop at this point but, by remaining as a community and training their converts in the arts of peace, they established a society based on Gospel principles and firm with the stability of the Christian faith, in a way that no individual missionary, even the most devoted and saintly, has ever succeeded in doing.
It must be clearly understood however, that monasticism has never become stereotyped in practice, and that it would be quite false to hold up any single example as a supreme and perfect model. Monasticism is a living thing and consequently it must be informed with a principle of self-motion and adaptability to its environment. Only one thing must always remain the same and that is the motive power which brought it into existence and has maintained it throughout the centuries, viz., the love of God and the desire to serve Him as perfectly as this life permits, leaving all things to follow after Christ.
G. ROGER HUDDLESTON 
Transcribed by Marie Jutras

Moncada, Francisco De[[@Headword:Moncada, Francisco De]]

Francisco De Moncada
Count of Osona, Spanish historian, son of the Governor of Sardinia and Catalonia, born at Valencia, 29 December, 1586; died near Goch, Germany, 1635. He entered the army at a very early age, and in 1624, was appointed by King Philip IV ambassador to the imperial court at Vienna, where he soon succeeded in acquiring the esteem of Ferdinand II and his ministers. In 1629 he was recalled from Vienna and sent to Brussels in place of Cardinal de la Cueva, ambassador to the Infanta Isabella. His chief duty there consisted in keeping the king posted in regard to the conditions in the Netherlands, in supervising the royal officials, and in watching over the disbursements of Spanish funds. He soon discovered the chief fault of the preceding administration and endeavoured to concede to the Belgians a much larger share in the administration of their country's affairs, for he realized that only by such a show of confidence could they be kept loyal to the empire. He also proposed, though without success, to transfer the general management of Belgian affairs from Madrid to Brussels. In 1630 he was appointed commander-in-chief of the navy, in 1632 of the entire army, and in 1634, after the death of the Infanta, governor of Belgium, until relieved by the arrival of Prince Cardinal Ferdinand. His crowning and final achievement as military commander was the liberation of Breda, the citizens of which ordered memorial coins struck in his honour. The following year he accompanied the cardinal on an expedition into the Duchy of Cleves, where he died after a short illness at the siege of Goch. He had an amiable character, knew how to guide men according to his own desires, and combined great shrewdness and firmness with wise moderation. He wrote a valuable history of the expedition of the Catalonians and Aragonians against the Turks and Greeks (Barcelona, 1623; Madrid, 1777, 1805, 1883; Paris, 1841, in "Tesoro de los historiadores espanoles"). We furthermore possess from his pen the "Vida de Anicio Manlio Torquato Severino Boecio", which was printed (Frankfort 1642) seven years after his death.
Biog. Nat., I (Brussels, 1866), 578-590.
PATRICIUS SCHLAGER. 
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Mondino dei Lucci
Mondino (a diminutive for Raimondo; Mundinus) dei Lucci.
Anatomist, b. probably at Bologna, about 1275; d. there, about 1327. Mondino performed a series of public dissections at the University of Bologna in the early part of the fourteenth century. He is sometimes said to have performed only two or three dissections, but his own writings refute this. He is often proclaimed the first to have performed dissections in modern times, but Haeser says that many anatomists dissected before his time, and that we have even a manual of dissection written before this, by one Ricardus. Mondino systematized dissection, and wrote a manual called "Anathomia", which was used in nearly all medical schools for three centuries after his time. Its popularity can be judged from the editions issued after the invention of printing. There is one at Pavia (1478), Bologna (1482), and Padua (1484); there are Venice editions of 1494, 1498, 1500, and 1507; Leipzig (1505), Strasburg (1509), and Marburg and Lyons shortly afterwards. His book was considered such an authority that an old teacher declared that medical students for centuries worshipped him as a god. If something found in a dissection were not described in Mondino's "Anathomia", constantly open before them while dissecting, it was considered an anomaly. The work of course has been superseded by progress in the science of anatomy, but it is easy to understand from it how much practical anatomy for surgical purposes the medieval physicians were taught.
HAESER in Biographisches Lexicon der hervorragenden Aerzte; Bibliographie médicale (Paris, 1826) for the question of dissection before and by Mondino, see PILCHER, The Mondino Myth in Medical Library and Historical Journal (Brooklyn, Dec., 1906); WALSH, The Popes and Science (New York, 1908).
JAMES J. WALSH 
Transcribed by Thomas J. Bress

Mondonedo, Diocese of[[@Headword:Mondonedo, Diocese of]]

Diocese of Mondoñedo
(Lat. MONDUMETUM, or MINDON, MINDONIENSIS, also BRITONIENSIS, DUMIENSIS, and VILLABRIENSIS)
It comprises the civil Provinces of Lugo and Corunna, and is bounded on the north by the Bay of Biscay, on the east by the Austurias, on the south by the Diocese of Lugo, and on the west by the Archdiocese of Compostela (or Santiago de Galicia), of which it has been a suffragan since 1114. Some authorities have sought to fix the date of the foundation of this diocese (under its primitive name of Britonia) earlier than the second half of the sixth century, but the later date seems the more probable when we consider that, at the Second Council of Braga (572), Mailoc, Bishop of Britonia, was ranked lowest because of the more recent origin of his see. It seems to have been founded by the Suevian king, Theodomir, converted to Catholicism by St. Martin of Dumio (see MARTIN oF BRAGA, SAINT) and to have included in its jurisdiction the Churches of the Britones (a territory coinciding with that of Mondoñedo) and some of those of the Asturias. In the beginning it was a suffragan of Lugo, until the Goths placed Lugo under the jurisdiction of Braga. After Mailoc no mention is found of the bishops of Britonia for a long time, doubtless because the great distance from Toledo made it impossible for them to assist at the councils. In 633 Metopius, Bishop of Britonia, assisted at the Fourth Council of Toledo, presided over by St. Isidore. Sonna, his successor, was one of the bishops who signed at the Seventh Council of Toledo (646) and sent a representative to the Eighth Council of Toledo (16 December, 653). When Britonia was invaded and destroyed by the Saracens, the bishop and priests took refuge in Asturias. In 899, during the reign of Alfonso III, Theodesimus, Bishop of Britonia assisted with other prelates at the consecration of the church of Santiago. It may also be noted that, in the repartition of the parishes, the church of San Pedro de Nova was assigned as the residence of the bishops of Britonia and Orense, when they should come to assist at the councils of Oviedo. By that time, however, the See of Britonia had been translated to the town of Mondumetum and the church of St. Martin of Dumio, or Mondoñedo. The diocese has since been most generally known by this name, although the episcopal residence has again changed. After the time of St. Martin it was transferred to Villamayor de Brea, from which it derived the name of Villabriensis, and afterwards to Ribadeo, but it was nevertheless known as Mindoniense, as a document of the year 1199 bears witness. At first, its patron was St. Martin of Tours, but St. Martin of Dumio was afterwards chosen patron.
The church of St. Martin of Mondoñedo, one of the best of the ancient churches of this region. had been the cathedral church since 866. The present parochial house is a part of the old episcopal palace, connected with the church by a gallery from what seems to have been one of the episcopal chambers. In 1112 the queen, Doña Urraca, transferred the episcopal residence to Brea, a valley about seven and a half miles from St. Martin of Mondoñedo, in the midst of which is Villamayor de Brea, where the cathedral church of Santa María Vallibriense was built. The Blessed Virgin, under her title of the Assumption, was the patroness of this church. Alfonso VII gave a charter to the town, and the bishop resided there until Ferdinand II of León transferred the episcopal residence to Ribadeo. In 1233 Don Martín, successor to Don Pelayo, transferred it to its present location, Mondoñedo, now a town of 10,590 inhabitants. To appease the discontent occasioned in Ribadeo by this change, Bishop Nuño II and his chapter established a collegiate church in Ribadeo with a canon and four prebendaries (racioneros).
Many of the bishops of Mondoñedo were noted for their sanctity and learning. First among these is St. Rosendus, who, in consideration of his eminent virtue, was created a bishop when he was very young, and governed the diocese from 928 to 942. He founded the monastery of Celanova, to which he afterwards retired to live the life of a monk. Of another abbot of Celanova, Gonzalvo, a legend has been preserved which attributes to his prayers the repulse of the Northmen who were devastating the coasts of Galicia. His sepulchre is in the church of St. Martin of Mondoñedo, and on the spot on the shore where he prayed a chapel has been erected to which people come in great numbers, especially at Pentecost. Don Martín, bishop from 1219 to 1248, built the present cathedral of Mondoñedo, except for the present façade and four chapels, which form an additional nave behind the principal one. Towards the end of his life he resigned his see and withdrew to St. Martin of Mondoñedo to prepare for death. Don Pedro Enríquez de Castro (1426-45) is credited with having built the ancient cloister, where the coat of arms of his family was emblazoned. Don Fadrique de Guzmán (1462-92) made notable repairs in the cathedral; Don Alfonso Suárez de la Fuente del Salce (1493-96) was named inquisitor general by Pope Alexander VI; Don Pedro Pacheco, son of the Conde de Montalban (1533-37) was created a cardinal; Fray Antonio de Guevara, a classical writer, preacher and chronicler for Charles V shed lustre on the See of Mondoñedo. Don Diego de Soto (1546-49) completely renovated the cathedral.
In the church at Villamayor de Brea, which was formerly the cathedral of the diocese, there are some notable frescoes, entirely covering the walls of the interior. Those on the Gospel side represent, in three large panels, the slaughter of the Innocents; those on the Epistle side, four scenes from the life of St. Peter. Other paintings, the work of the Asturian painter, Terán, decorate the domes of the transept and the main chapel. The present cathedral of Mondoñedo, built in the thirteenth century (see above), is one of the best examples of ogival art in Galicia. The Romanesque portal is, as in many of the churches of that period, the most ancient portion. In the seventeenth century a façade in the Baroque style was added. The church is in the form of a Latin cross, with three naves; it has fine altars, choir stalls in the Flemish style, mural paintings of the fifteenth century, interesting for the history of art, and two organs in the over-decorated style of the eighteenth century, while the sacristy is richly decorated with pictures of the Flemish school. The Capilla de los Remedios, built in 1738, by Bishop Sarmiento de Sotomayor also deserves mention, The monastery of San Salvador de Lorenzana, formerly belonging to the Benedictines, and so called from its proximity to the river Lorenzana, is one of the most notable in Galicia. It was founded on 17 June, 969, during the episcopate of Theodomir, by the saintly Conde Osorio Gutiérrez, and was richly endowed. The remains of the founder, who became a member of the community, are interred in the monastery. A very beautiful monument constructed of rare marbles, such as are not to be found in any other part of Spain, has been erected over his grave. His memory is venerated, and the faithful visit his tomb. The convent of the Alcantarines (Franciscans of the reform of St. Peter of Alcántara), founded in 1731, is now used as barracks. The court-house (1584) and the seminary are among the principal buildings of Mondoñedo.
The present seminary building, in the Huertas del Torrillón, was built by Bishop José Francisco de Losada in 1770-75. Mondoñedo, which until 1836, was the capital of the province, numbers among her distinguished sons the teacher Pacheco Febrero, author of "Galería de Escribanos", José Cayetano Suaces, Bishop of Palencia; Lucas Miranda, author of the "Teatro de Prelados de la Iglesia de Mondoñedo", and the sculptor Castro, designer of the inspiring figure of Saint Francis in the cathedral. Bishop Manuel Navarrete wrote a long history of Mondoñedo and its bishops. The present (1910) Bishop of Mondoñedo, Don Juan José Solés y Fernández, born at Oviedo, 1848, was consecrated on 26 May 1907.
FLÓREZ, España Sagrada, XVIII (2nd ed., Madrid, 1789); VILLAMIL, Crónica de la Provincia de Lugo (Madrid, 1867); MURGUÍA, España, sus monumentos y artes: Galicia (Barcelona, 1888); DE LA FUENTE, Historia eclesiástica de España (Barcelona, 1855).
RAMÓN RUIZ AMADO. 
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Franz Mone
A historian and archeologist, born at Mingolsheim near Bruchsal, Baden, 12 May, 1796; died at Karlsruhe, 12 March, 1871. He attended the gymnasium at Bruchsal and in 1814 entered Heidelberg,, where in 1817 he was appointed tutor (Privatdozent) in history, in 1818 secretary of the university library, in 1819 extraordinary, and in 1822 ordinary, professor, and in 1825 head of the university library. From 1827 to 1831 he was professor at Louvain. On his return to Baden he edited for a period the "Karlsruher Zeitung"; he became in 1835 archivist and director of the General National Archives at Karlsruhe, and retired in 1868. By his great diligence and tireless energy he acquired extensive knowledge. His works on early history ("Urgeschichte des badischen Landes", 2 vols., 1845; "Untersuchungen über die gallisch Sprache", 1851; "Celtische Forschungen", 1857) suffer from his tendency to trace everything possible to a Celtic origin. More important are his works on literary history, which include: "Einleitung in das Nibelungenlied" (1818); "Geschichte des Heidentums im nördlichen Europa" (2 vols., 1822-3); "Otnit" (1821); "Quellen und Forschungen zur Geschichte der deutschen Literatur und Sprache" (1830) "Untersuchungen zur Geschichte der deutschen Heldensage" (1836);" Uebersicht der niederländischen Volksliteratur älterer Zeit" (1838). In the "Anzeiger für Kunde des deutschen Mittelalters" (1835-9), he calls attention to a great mass of unknown materials. Of great value for the history of the drama are his editions of "Altdeutsche Schauspiele" (1841) and "Schauspiele des Mittelalters" (2 vols., 1846). His works, "Lateinische und griechische Messen" (1850) and "Lateinische Hymnen" (3 vols., 1853-5), advanced the knowledge of liturgy and ecclesiastical poetry, and offer important liturgical documents not published elsewhere. For the history of his native country the following are useful: "Badisches Archiv" (2 vols., 1826-7); "Quellensammlung der badischen Landesgeschichte" (4 vols., 1848-67); the second volume of the "Episcopatus Constantiensis" of Neugart (1862), and, most particularly, the extraordinarily rich and varied "Zeitschrift für die Geschichte des Oberrheins" (21 vols., 1850-68), which was founded by Mone, and in which most of the articles during these early years were from his pen. It has been continued since then by the General Archives and by the Historical Commission of Baden. His industry and zeal in collecting were very praiseworthy, although he was sometimes deficient in accuracy and critical judgment; in his works the economico-historical interest is always in the foreground. He was an earnest and pious Catholic, and took part in the Baden ecclesiastical-political strife during the forties, publishing the two aggressive anonymous pamphlets, "Die katholischen Zustände in Baden" (1841-3).
VON WEECH, Badische Biographien, II (Heidelberg, 1875), 88-9; IDEM in Allg. deutsche Biogr., XXII (Leipzig, 1885), 165-6. Portions of Mone's correspondence were edited by VON WEECH in Zeitschr. für die Gesch. des Oberrheins, LV (1901), 422 sqq., 650 sqq.; LVII (1903), 458 sqq.
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Moneta[[@Headword:Moneta]]

Moneta
(MONETUS)
A theologian, born at Cremona, Italy, date unknown; died at Bologna, 1240. He was one of the first disciples of St. Dominic. Previous to his entrance into the order in 1220, he was professor of philosophy in the university of Bologna, where his rare erudition and depth of thought as well as his clearness of exposition won for him a wide reputation. The eloquence of Bl. Reginald, the superior of the local community, attracted to the order so many renowned doctors and students that Moneta began to fear for his own prestige, to insure which, he carefully avoided the preacher and exhorted his pupils, by word and example, to do likewise. But yielding to his pupils' wishes one day he accompanied them to a sermon and was so deeply moved by it that he resolved to become a religious. He was later noted for his sanctity no less than for his eloquent and learned controversies with the heretics. His intense devotion to study caused him to lose his sight in the latter days of his life. He is the author of "Summa contra Catharos et Waldenses", a widely read work during his time. It was first edited in 1743 by a religious of his order, Thomas Aug. Ricchini, who supplied the work with copious notes. In a biographical sketch of the author with which he prefaced the work, we are informed that Moneta wrote also a commentary on Aristotle's logic and a "Summa casuum conscientiæ".
QUÉTIF-ECHARD, SS. Ord. Prœd., I, 122; Mon. Ord. Prœd. Hist., I, 169; DENIFLE, Archiv. für Lit. u. Kirchgesch., II, 282; ST. GILES, Life of Bl. Reginald, Eng. tr. (New York, 1877), 56-9.
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Mongolia
The name used to designate an immense uneven plateau, part of the Chinese Empire, extending, roughly speaking, from the Tarbagatal to the great K'ingan chains.
GEOGRAPHY
Mongolia is bounded on the north by the Siberian provinces of Tomac, Irkutsk, Yeniseisk, and Transbaikalia, as defined by the Russo-Chinese treaties of 1689 and 1727; on the east, by Manchuria, the frontier crossing the Nonni River; on the south, the frontier, after following the Shara Muran, which separates it from the Chinese provinces of Chi-li, Shan-si, Shen-si, and crossing the bend of the Hwang-ho (Ordor Country), Kan-su, includes Alashan, following part of the Great Wall; on the southwest and west it bounded by the New Dominion (Sin Kiang) and the Siberian province of Semipalatinsk to Mount Kaldar (Altaï). The population of Mongolia is estimated variously at 2,600,000 (Statesman's Year Book, 1910), 2,580,000 or nearly 2 to the square mile, and 5,000,000. Its area of 1,357,953 square miles may be divided into three regions: the central region, known as the Mongolian Sha-mo, in contradistinction to the great Sha-mo. or desert of Gobi; the north-west region, a plateau connected with the Great Altaï, including Kobdo and Urga, and bounded on the S. E. by the Ektagh Altaï, (or Mongolian, or southern Altaï); the southwestern region of the great K'ingan, a long chain of mountains stretching from the Shara Muren to the Argún River, separating the plateau of Gobi from the Manchurian plains.
The climate is extremely dry, and varies abruptly with the season of the year and even the hour of the day. An idea of the severity of a Mongolian winter may be gathered from the following description of conditions in the month of October: "The cold by this time was almost Arctic. All our provisions were frozen through and through; potatoes were like lumps of iron; meat had to be broken rather than cut; and some eggs which we had brought with us were frozen so hard that, in spite of a preliminary thawing, the yolks were still solid lumps of ice when the whites were perfectly fried. Tea left in the bottom of a cup in the tent was frozen solid in a very few minutes. The ink froze on one's pen as one wrote, and one had to blow on it after writing every two or three words, and each page had to be thawed over the lamp before it could be blotted. In the morning we woke up with our moustaches fringed with lumps of ice and a coating of ice along the fringe of the bed-clothes where the breath had fallen" (Kidston, "China", no. 3, 1904, 21).
The Kerulon, or Kerélon, River, "though an inconsiderable river, is the longest of the vast arid east Mongol upland, and the permanence of the pastures along its banks has always attracted a large share of the nomad population; many of the Tsentsen princes keep their headquarters on or close to the Kerulon" (Campbell, 24). This river rises on the southern slopes of the Kental Mountains, near Mount Burkhan Kalduna and enters the Dalai Nor, five or six miles south-west of the Altan Emûl (Golden Saddle) a pair of brown hills, famous in Mongol legend, between which the river flows. The Dalaï, or Kulun Nor, is a lake in the Manchurian region, sixteen miles from north-east to south-west. and about ten miles from east to west, near the Transbakalian frontier of Russia; it was visited in 1689 by Father Gerbillion. This lake receives on the north the waters of the Dalaï Gal, which, united to the Khailar River, form the Argún River, and this in turn joins the Shilka. The Argúb and Shilka being united, take the name of Amúr, or He-lung-kiang, the great river which runs into the Okhotsk Sea. The Ursan Gol carries the overflow of the Buyr, or Bur, Nor, to the Kulun Nor; the Khalka Gol, which rises in Lake Galba, on the western slope of the great K'ingan range, flows into the Buyr Nor; near its south bank, stands the Ikhe Boshan Sume (Monastery of the Large Buddha). The Selenga River which rose into Lake Baikal, rises in the Ulan Taïga and Khan Taïga Mountains; its main tributaries are, on the left, the Eke Gol flowing from the Kosso Gol in the middle of which is the Buddhist sacred island of Dahlai Kui; on the right to Orkhun, which springs from the Khangai chain, receiving on the left the waters of the Tamir and on the right those of the Tola.
THE PEOPLE
Organization
With regard to the word Mongol, Mr. E. H. Parker (Asiatic Quart. Rev., July, 1910) writes: "It is usually believed that the Jenghiz Khan gave the name Mung-Ku (the present Chinese name for 'Mongol') to his people, and the word is said to mean "silver", just as the Liao (Kitan) dynasty is said to mean 'iron' and the Kin (Niuchen) dynasty means 'gold' . . . . In the same way, I suspect the various forms, Mungu or Mungut, which have an unbroken descent from A.D. 600 to A.D. 1200 (before Jenghiz rose to power), must refer to some ancient stream or typographical peculiarity in the Onon region, near where Jenghiz arose." In the History of the Ming Dynasty (Ming Shi) the Mongols are styled tata (Tatars) and also Men-gu. The Mongol tribes are divided unto Nui Mung-ku (Inner Mongols) and Wai Mung-ku (Outer Mongols). The Nui Mung-ku, including forty-nine banners (ho shun) arose out of the organization formed by the descendants of Jenghiz Khan, which has continued to the present time. Under the Yuan dynasty they were organized in six divisions (Djirgughan Tuman, or "Six Ten Thousands"), forming two wings, the right occupying the western portion of the Mongolian territory, the left the eastern portion. The Inner Mongols are now divided into six meng (Chinese) or chogolgán (Mongol), including twenty-four pu (Chinese) or aimak (Mongol) as follows: I. Cherim Meng, or League, comprising the following pu, or tribes: (1) Khorch'in, 6 banners; (2) Djalaid, 1 banner; (3) Turbet, 1 banner; (4) Ghorlos, 2 banners. II. Chosoy'u League: (5) Kharach'in, 3 banners; (6) T'umed, 2 banners. III. Chao Uda League: (7) Ao-Khan, 1 banner; (8) Naiman, 1 banner; (9) Barin, 2 banners; (10) Djarud, 2 banners; (11) Aru'Khorch'in, 2 banners; (12) Ongniod, 1 banner; (13) Keshkhteng, 1 banner; (14) Khalka of the Left, 1 banner. IV. Silinghol League: (15) Uchumuch'in, 2 banners; (16) Kaochid, 2 banners; (17) Sunid, 2 banners; (18) Abaga, 2 banners; (19) Abaganur, 2 banners. V. Ukan Ch'ap League: (20) Sze Tze Pu Lo, or Durban Keuked, 1 banner; (21) Mou Mingan, 1 banner; (22) Urad, 3 banners; (23) Khalka of the Right, 1 banner. VI. Ikh Chao League: (24) Ordos, 7 banners. W. F. Mayers who gives these particulars (Chinese Government) adds that with the tribes of the Ordos there are amalgamated certain fragments of the T'umed tribe, occupying the region adjacent to Kwei Hwa Ch'êng, to the north-east of the Great Bend of the Yellow River.
Inner Mongolia is broadly speaking "what is to the south of the Great Desert": it extends over the plateau beyond the K'ingan Mountains into the Upper Valley of the Manchurian rivers, the Liao and the Sungari; it includes part of Outer Chi-li. With the exception of the Ch'ahar and the T'umed, placed under the government of Manchu generals, each Mongolian banner is ruled by an hereditary chieftain or noble (Dzassak or Jassak). These nobles are classed in six ranks from ts'in wang, "prince of the first order, to taichi, or daidji, "noble". They are controlled by the Li fan Yuan. Campbell writes (op. cit. supra) "The descent and honours of every noble are registered in the Li Fan Yuan, in Peking, and the bearers of hereditary titles indicate their successors, who must be confirmed in their succession by decree of the Chinese Emperor. On succeeding to a title, a Jassak is summoned to Peking for audience. All the nobility of the Inner Mongol tribes pay their visits to the Chinese court at New Year by roster, a cycle of three years completing the roster, and those who do not go to court are required to attend at the local Jassak's residence on New Year's Day in full court dress and perform the proper obeisances in the direction of Peking. A jassak presents a sheep and a bottle of milk spirit to the emperor on these occasions and a taichi gives a 'scalded sheep'. Such as visit Peking are banqueted and receive presents of silk, and they attend in the suite of the Chinese Emperor when he goes to offer the seasonable sacrifices."
The Wai Mung-ku, or Outer Mongols, comprise the Khalkhas and the Kalmuks, or Western Mongols. The country stretches "along the Siberian frontier from near Lake Kulun to the Altai, and includes the four Aimak, or Khanates, of the Khalkas, and the west Mongol territories under the jurisdiction of the Chinese military government at Ulaisut'ai, Kobdo, Tarnagatai, and Uriankhai. In the term Outer Mongolia may also be included the Mongols of Kokonor and Tsaidam, who are under the control of an imperial agent stationed at Si-ning Fu", (Cambell, op, cit.). The Khalkas constitute four great pu: (1) the T'ushsét'u Khanate, 20 banners; (2) Tsetsen Khanate, 23 banners; (3) Dzassakt'u Khanate, 18 banners; (4) Sain-noin Tribe, 22 banners. Urga (Ta-kuren) is the administrative center of the east Khalka Khanates, within the territory of the T'ushét'u Khan. Its name represents the Russian pronunciation of the Mongol word örgo (residence). According to C. W. Campbell, the full native name is Bogdo Lamain Kuhre (The God-Lama's Encampment); shorter names are Da Kuhre, or Ikhe Kure (Great Encampment) and simply Kure; the Chinese call the place K'u-lun, or K'ulien, or Ta K'u-lien. Urga includes three towns lying to the north of the Tola River: Urga proper, the Mongol quarters; the Russian consulate and settlement, a mile and a half to the east; and farther east, Mai-mai chên, the Chinese Urga, the commercial town. There is a population of 25,000, half of whom are lamas. There is a Chinese commissioner, styled K'u-lun pan shi ta ch'en (incumbent in 1910, Yen Chi) and an assistant commissioner, styled Pang pan ta ch'en (incumbent in 1910, Pêng-ch'u-k'o-ch'ê-lin). Urga is also the residence of the cheptsundampa hut'ukat'u, or patriarch of the Khalka tribes, ranking, in the Lamaist Church, next to the Dalaï and the Panshen erdeni lamas; this title was conferred in the middle of seventeenth century by the Dalaï Lama on a son of the T'ushet'u'khan, known in Mongol history as Undur Gegen. When the British troops entered Lhasa, the Dalaï lama fled to Urga, where he arrived on the 27 Nov., 1904. Uliasut'ai, in the territory of San Noin Khalkas, is the seat of a tsiang kiun, or military governor (in 1910, K'un siu), and the two ts'an tsan ta ch'en, or military assistant governors (in 1910, Ch'ê-têng so no mu and K'uei Huan). Kobdo, on the Bayantu, has, subject to Uliasut'ai, a military assistant governor (in 1910, P'u Jun), and a commissioner, or pan shi ta ch'ên (in 1910 Si Hêng). At Si-ning there is a pan shi ch'en (in 1910, Ch'ing Shu).
The Kalmuks, or Western Mongols, next in importance to the Khalkas, include six tribes: (1) Oelöt (Eleuths) Kalmuks; (2) Turbet; (3) Turgut; (4) Khoshoit; (5) Khoit; (6) Ch'oros. To these should be added the T'sing Hsi Mung-ku, Mongols of Kokonor, including 29 banners, all Kalmuk, 21 banners being Khoshoit; the Alashan Mung-ku, Mongols of Alashan, of Kalmuk descent, with Ning hia as their chief centre; the Yeo Muh, nomadic tribes, including the Ch'ahar, near the Great Wall, the Bargu tribe, controlled by Je-hol and Kalgan, the Uriangshi, Min-gad, and Djakch'in under the Governor of Uliasut'ai. The Buriat are subject to Russia, and the Dam Mongols live in Tsaidam between Kokonor and Tibet.
As a result of the recent Russo-Japanese agreement, the Chinese Imperial Grand council studied the means of preserving the integrity of Mongol territory; it was resolved that two divisions of modern troops should be sent to this country, that education should be established according to Chinese methods, and that a railway should be built across Mongolia with its terminus at Peking.
Religion
The religion of the Mongols is Buddhism under the Lamaist form, introduced from Tibet at the end of the Ming dynasty. The lamas like the cheptsundampa hut'uknt'u at Urga, have their heads clean shaven. Large monasteries exist at Je-hol and Dolan-nor (Lama-miao) and at Wu T'al shan, in the Shan-si province. The Lamaist organization in and near Peking is named Chu-King Lama; the metropolitan Chang-chia Hut'uknt'u lives at Dolan-nor -- or rather at Yung Ho Kung -- and controls the Mongols of Ch'ahar. Lamaism has certainly altered the warlike character of the followers of Jenghiz, who are now a peaceful population of herdsmen. "The Lamas", writes Kidsman (op. cit., 19) exercise enormous influence; every tent has its altar, every high ridge on the plain has its sacred cairn; the repetition of prayers and the telling of beads is repetitious and incessant, and almost every collection of 'yerts' has its prayer flags fluttering conveniently easy petitions with every breeze that blows. Belief in the transmigration of souls and in the utter unimportance of the mere body is so strong that the bodies of laymen are not buried at all, but simply thrown out on the plain, where the dogs make short work of them.The taking of life is regarded with horror, though sheer necessity makes an exception and provides quibbling excuses for the slaughter of sheep. On the whole journey we only saw one fire-arm, and that was evidently intended for show rather than use. It was carried by one of the escorts provided for us by Prince Ha-la-han, and from inquiries, I believe that it represented the entire armament of the Principality."
Customs, Languages, etc.
The typical Mongol is short and stumpy; the head is shaven, with the exception of a tuft of hair, a souvenir of the Manchu conquest. Family ties are very loose; marriage being a civil contract the binding force of which is the mere will of the parties. Stock-breeding is the occupation of practically all Mongols. They are remarkable horsemen, and their ponies which are excellent, are branded. They have herds of camel, and yaks are to be seen in the mountainous parts of northern Mongolia. Mr. George J. Kidston (China, no.3, 1940) observes, "both in features and in character they are less foreign to the European than the Chinese. They often have almost ruddy complexions; they laugh more heartily, have none of the endless formalities and (to us) crooked ways of thought that distinguish the Chinese, and they have even certain customs that strike one as being distinctly Western. The women, for instance, when they meet, embrace one another and kiss both cheeks, while the men shake both hands. . . . perhaps the first thing that strikes a stranger about the Mongols, after their exceeding filthiness, is their love of talking. . . . Hospitality is a universal virtue, and one may enter any 'yurt' on the plain and be sure of a welcome. . . .They are excitable, but courage is not their strong point, and disputes die out in lengthy warfare of words." They are also lazy and voracious. They live on mutton, milk, and brick tea; they have neither flour, vegetables, or eggs. "They have one very excellent preparation which the Chinese call 'milk skin'; it is made by boiling milk until the cream settles in a thick skin on the top, and it much resembles Devonshire cream. The only native strong drink is made from fermented mare's milk. We are told that it is intoxicating if partaken of in large quantities. The Mongols, however, have a decided weakness for Chinese wine and spirits, and the Chinese always speak of them as a drunken race" (op. cit., 19). The Mongol tent (gher, or yurt) is made of a trellis of wooden staves neatly fastened together with strings of hide, the whole being covered with felt, the best of which comes from Russian Turkistan.
The Mongol language belongs to the Ural-Altaic family, the Kalmuk dialect, though containing a number of Turkish words, being the purer. The Uighúr is the basis of the modern Mongol and Manchu characters; it is of Syriac origin, introduced in eastern Turkistan by the early Nestorian missionaries. There is a dialect poem in Uighúr, the "Kudatku bibk", dating from A.D. 1069, which was published in 1870 by Armenius Vambery, and in 1891 by W. Radloff.
HISTORY
When Jenghis Khan died on 18 Aug., 1227, his dominions were divided among his four sons. Juji, the eldest son, died before his father, and was replaced by his own son Batu, who had for his share the plains of Kipchak, the lower course of the Syr-Daria, the Aral and Caspian seas, the valleys of the Don and the Vulga, and northward beyond the Ural River; Chagatai had the kingdom of Mávará-un-Nahr, or Transoxiana, and also what is not chinese Turkestan, Ferghána, Badakshan, etc., and his capital was Amalik; Okkodai, the third son, had the Mongol country with the capital Karákorum; lastly, Tu-li had the territory between the Karákorum mountains and the sources of the Onon River. Karákorum (kara, black; kuren, a camp) was called by the Chinese Ho-lin, and was chosen for his capital by Jenghiz Khan in 1206. iys ful name, Ha-la Ho-lin, was taken from a river to the west. In the spring 1235, Okodai had a wall built around Ho-lin. After the death of Kúblái, Ho-lin was latered to Ho-Ning, and in 1320 the name of the province was changed to Lingpe ("mountainous north", i.e., the Ying-shan chain, separating china poper from mongolia. Recent researches have fully confirmed the belief that the Erdeni Tso, or Erdeni Choa, monastery, founded in 1586, occupies the site of Karákorum, near the bank of the Orkhon, between this river and the Kokchin (old) Orkhon. In 1256, Mangku Khan decided to transfer the seat of government to Kaiping fu, or Shang-tu, near the present Dolon nor, north of Peking. In 1260, Kúblái transferred his capital to Ta-tu (Peking), and it was called Khan-baligh. The second Supreme Kahn was Okkodai (1229-41), replaced by his son Kuyuk (third Great Khan) (1246-48), Turakina being regent (1241-46); Ogugalmish was regent (1248-51). The title was then transferred to the Tu-li branch of Jenghiz family, and the fourth great Khan was Mangku, who was killed at the siege of Ho-chou in Sze-ch'uan (1251-57).
Kúblái, brother of Mangku, who succeeded him in 1260, was the fifth great Khan and the first real Emperor China of the Yuan Dynasty (1280). His ancestors have the following dynastic titles or miao hao: T'ai Tsu (Jenghiz), T'ai Tsung (Okkodai), Ting Tsung (Kuyuk), Hien Tsung (Mangku). Kúblái himself has the miao hao of She Tsu and the two reign-titles (nien hao) of Chung T'ung (1260) and Che Yuan (1264). The list of his successors according to their miao hao, with nien hao in parentheses, is as follows: Ch'êng Tsung, 1295 (Yuan Chêng, 1295; Ta Teh, 1297); Wu Tsung, 1308 (Che Ta, 1308); Jên Tsung, 1312 (Hwang K'ing, 1312; Yen Yew, 1314); Ying Tsung, 1321 (Che Che, 1321); Tai Ting Ti, 1324; (Tai Ting, 1324; Che Ho, 1328); Ming Tsung, 1329 (T'ien Li, 1329); Wen Ti, 1330 (T'ien Li, 1330, Che Shup, 1330); Shun Ti, 1333 (Yuan Tung, 1333; Che Yuan, 1335; Che Chêng, 1341). The misconduct of the emperors led a Chinese priest, Chu Yuan-chang, to raise the standard of rebellion and expel the Mongols, in 1368. The priest ascended to the throne under the title of Hung Wu, and established his dynasty, the Ming, at Nan-king. Of the Court of Kúblái Khan the Venetian traveller Marco Polo has left us a glorious account. China was then divided into twelve sheng, or provinces: Cheng Tung, Liao Yang, Chung Shu, Shen-si, Ling Pe (Karákorum), Kan Su, Sze-ch'wan, Ho-nan, Kiang-Pe, Kiang-che, Hiang-se, Hu-Kwang, and Yun-Nan.
The younger brother of Kúblái, Hulaku, captured Bagdad, on 5 Feb., 1258; and the Khalif Mostásim Billah, the last of the Abbasid sovereigns, surrendered to the Mongol chief on 10 February. Hulaku was thus the founder of the dynasty of the Ilkhans of Iran, which included the following princes: Hulaku, until 1265; Abaka (1265-81); Nikudar Ahmed (1281-84); Arghún (1284-91); Gaikhatu (1291ï); Baïdu (1295); Ghazan Mahmud (1295-1304); Ghivas eddin Oljaitu Khudabendeh Mohammed (1304-16); Abusaïd Bahadur (1316-35); Moïzz ed-dunia we'd-din Arpa (1335-36); Musa (1336); Mohammed (1336-38); Toogha Timur (1338-39); Izz ed-din Djehan-Timur (1339); Satibeg (1339); Suleimen (1339-44); Adil Anushirwan (1344-53). After the death of Abusaïd all these princes were but nominal sovereigns, overruled by five small dynasties: (1) Ilkhanian-Jelaïrid, at Bagdad (1336-1432); (2) Beni Kurt, in Khorasan and Herat (1248-1383); (3) Modhafferian, in Irak, Fars, and Kerman (1335-92); (4) Serbedarian, in Khorasan (1335-81); (5) Jubanian, in Azerbaidjan (1337-1355). They were all destroyed by Timur or his successors. Among the first Ilkhans, Arghún and Oljaitu had relations with the king of France; two letters are preserved in the French Archive, one from Arghún Khan (1289), brought by Buscarel, and the other from his son Oljaitu (May, 1305) to Philip the Fair. These letters are both in the Mongol language, and, according to Abel Rémusat and other authorities, in the Uighúr character, the parent of the present Mongol writing; facsimiles of them are given in Prince Roland Bonaparte's "Recueil des documents de l'epoque mongole". Under this dynasty, in 1318, Pope John XXII had created an archbishopric at Sulthanyeb. of which Franco of Perugia, William Adam (1 June, 1323), John of Cora (1329), and others were the incumbents, down to Thomas de Abaraner (19 Dec., 1425).
Chagasti died in 1241, and was replaced by his grandson Kara Hulaku. About 1321, under Kabak, the realm of the Chagatai was divided into two parts; Mávará-un-Nahr, or Transoxiana, and Moghulistan, or Jatah. About fifteen khans ruled Transoxiana, while confusion and discord were prevalent, until the great Timur conquered the land and restored order in 1370 (A. H. 771). The first ruler of Moghulistan (1321) was Isán Bugha Khán; after the death of Sultan Ahmed Khan (1504) a state of anarchy prevailed in the country until Sultan Mansur, the eldest son of Ahmed, established his authority at Aksu, Turfan, etc., and created the Khanate of Uighuristán, while the Kirghiz in the steppes, having elected khans, formed the Confederation of Kazák-Uzbegs, and Sultan Said Khan, third son of Ahmed, established a Khanate in Kashgar and the western provinces (see TURKESTAN).
From Juji, the eldest son of Jenghiz Khan, descended the following dynasties of khans: (1) Kipchak, 1224-1502; (2) Astrakhan, 1466-1554; (3) Great Bulgaria, 1224-1438; (4) Kazan, 1438-1552; (5) Kasimof, 1450-1681; (6) Crimea, 1420-1783; (7) Nogaïs, 1224-1301; (8) Kazák-Uzbegs, 1427-1830; (9) Turan and Tiumenm, 1225-1659; (10) Tiumen and Sibir, 1301-1588; (11) Kjarezen, 1515-1805; (12) Mávará-un-Nahr, 1500-1796.
CATHOLIC MISSIONS
In 1838, the Vicariate Apostolic of Liao-tung was detached from the Diocese of Peking. It included both Manchuria and Mongolia. Emmanuel-Jean-François-Verrolles, of the Paris Missions Etrangeres, was the first vicar Apostolic. Five years later (28 August, 1840), the new vicariate was divided into three vicariates Apostolic: (1) Liao-tung and Manchuria; (2) Mongolia; (3) Kan su. Mongolia had been a dependence of the Diocese of Peking from 1690 to 1838, and after 1783 had been administered by the Lazarists; the Paris Missions Etrangeres kept it only two years, and when it was made a separate vicariate Apostolic (28 August, 1840) at the head of it was placed Joseph Martial Mouly, titular Bishop of Fussola, who, on his transfer to Peking (1857), was replaced by Florent Daguin, titular Bishop of Troas, who died 9 May, 1859. François Tagliabue was then appointed pro-vicar and superior of the mission. On 7 Sept., 1864, the Lazarists surrendered Mongolia to the Belgian missionaries and Theophilus Verbiest (b. at Antwerp in 1823) was the first superior and pro-Vicar Apostolic; he died 23 Feb., 1868, and was succeeded as pro-vicar by Edward Smorembourg. Jacques Bax (b. 1824) was appointed vicar Apostolic 22 October, 1874, was consecrated titular bishop of Adran, 6 Jan., 1875, and died 4 Jan., 1895, at Si-wan-tze. On 21 Dec., 1883, Leo XIII divided Mongolia into three vicariates Apostolic, Eastern, Central, and Western and Southern Mongolia, all in the hands of the Belgian missionaries (Congr. Imm. Cordis B. M. V. de Scheutveld). (1) The first vicar Apostolic of Eastern Mongolia was Conrad Abels, b. at Weest, Limburg, Holland, 31 Jan., 1856, consecrated titular Bishop of Laganis, 31 Oct., 1897; residence at Sung shu tsuei tze (Notre Dame des Pins). He was by succeeded by Theodore Herman Rutjes, titular Bishop of Eleuteropolis, who died 4 August, 1896. There are in Eastern Mongolia 30 European and 12 native priests; 19,864 Christians; 18 churches. (2) Central Mongolia, after the partition in 1883, remained under Mgr. Bax, who was succeeded as vicar Apostolic by Jerome Van Aertselaer (b. 1 Nov., 1845), consecrated titular bishop of Zarai, 24 July, 1898, with residence at Siwan tze. There are 46 European and 23 native priests; 25,775Christians; 37 churches. (3) Western-Southern Mongolia.--To the vicariate created in 1883 were added by decree of 12 Oct., 1886, the Prefecture of Ning hia from the Kan-su vicariate and the Sub-prefecture K'u-luan. The residence is at Eul she sze k'ing ti. Vicar Apostolic Alphonsus Bermyn (b. 2 Aug., 1853) was consecrated 15 April, 1901, titular bishop of Stratonicea. He replaced Alphonse de Vos, titular bishop of Abdera, d. 21 July, 1888, and Ferdinand Hamer, who was transferred from Kan-su, 30 Aug., 1888, and martyred August, 1900. There are 45 European and 1 native priests; 13,896 Christians; 30 churches. This vicariate is the Ordos country.
BERNH. JÜLG has translated Mongolian legends and tales into German, especially Die Märchen des Siddhi Kúr (1866-1868) and I. J. SCHMIDT has translated the great work of SANANG SETZEN under the title, Geschichte der Ost Mogolen und ihres Fúrstenhauses (St. Petersburg, 1829). The latter author has also published Grammatik der Mongolischen Sprache (St. Petersburg, 1831) and Mongolisch-deutsch-russisches Wörterbuch (St. Petersburg, 1835). J. E. KOVALEVSKI, Dictionnaire mongol-russe-français (3 vols., quarto, Kasan, 1844-49). Other Mongolian scholars worthy of mention are: VON DER GABELENTZ, BOBROVNIKOV, GOLDSTUNSKY, POZDNIEV. See also CAMPBELL, Journey in Mongolia in China (1904), no. 1; KIDSTON, Journey in Mongolia in China (1904), no. 3 -- both parliamentary papers; CORDIER, Bibliotheca Sinica, chapter Mongolia.
HENRI CORDIER 
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Monism[[@Headword:Monism]]

Monism
(From the Greek monos, "one", "alone", "unique").
Monism is a philosophical term which, in its various meanings, is opposed to Dualism or Pluralism. Wherever pluralistic philosophy distinguishes a multiplicity of things, Monism denies that the manifoldness is real, and holds that the apparently many are phases, or phenomena, of a one. Wherever dualistic philosophy distinguishes between body and soul, matter and spirit, object and subject, matter and force, the system which denies such a distinction, reduces one term of the antithesis to the other, or merges both in a higher unity, is called Monism.
I. IN METAPHYSICS
The ancient Hindu philosophers stated as a fundamental truth that the world of our sense-experience is all illusion (maya), that change, plurality, and causation are not real, that there is but one reality, God. This is metaphysical Monism of the idealistic-spiritual type, tending towards mysticism.
Among the early Greek philosophers, the Eleatics, starting, like the Hindus, with the conviction that sense-knowledge is untrustworthy, and reason alone reliable, reached the conclusion that change, plurality, and origination do not really exist, that Being is one, immutable, and eternal. They did not explicitly identify the one reality with God, and were not, so far as we know, inclined to mysticism. Their Monism, therefore, may be said to be of the purely idealistic type.
These two forms of metaphysical Monism recur frequently in the history of philosophy; for instance, the idealistic-spiritual type in neo-Platonism and in Spinoza's metaphysics, and the purely idealistic type in the rational absolutism of Hegel.
Besides idealistic Monism there is Monism of the materialistic type, which proclaims that there is but one reality, namely, matter, whether matter be an agglomerate of atoms, a primitive, world-forming substance (see IONIAN SCHOOL OFPHILOSOPHY), or the so-called cosmic nebula out of which the world evolved.
There is another form of metaphysical Monism, represented in these days by Haeckel and his followers, which, though materialistic in its scope and tendency, professes to transcend the point of view of materialistic Monism and unite both matter and mind in a higher something. The weak point of all metaphysical Monism is its inability to explain how, if there is but one reality, and everything else is only apparent there can be any real changes in the world, or real relations among things. This difficulty is met in dualistic systems of philosophy by the doctrine of matter and form, or potency and actuality, which are the ultimate realities in the metaphysical order. Pluralism rejects the solution offered by scholastic dualism and strives, with but little success, to oppose to Monism its own theory of synechism or panpsychism (see PRAGMATISM). The chief objection to materialistic Monism is that it stops short of the point where the real problem of metaphysics begins.
II. IN THEOLOGY
The term Monism is not much used in theology because of the confusion to which its use would lead. Polytheism, the doctrine that there are many gods, has for its opposite Monotheism, the doctrine that there is but one God. If the term Monism is employed in place of Monotheism, it may, of course, mean Theism, which is a monotheistic doctrine, or it may mean Pantheism, which is opposed to theism. In this sense of the term, as a synonym for Pantheism, Monism maintains that there is no real distinction between God and the universe. Either God is indwelling in the universe as a part of it, not distinct from it (pantheistic Immanentism), or the universe does not exist at all as a reality (Acosmism), but only as a manifestation or phenomenon of God. These views are vigorously combated by Theism, not only on considerations of logic and philosophy, but also on considerations of human life and conduct. For the ethical implications of pantheism are as detrimental to it as its shortcomings from the point of view of consistency and reasonableness. Theism does not deny that God is indwelling in the universe; but it does deny that He is comprised in the universe. Theism does not deny that the universe is a manifestation of God; but it does deny that the universe has no reality of its own. Theism is, therefore, dualistic: it holds that God is a reality distinct from the universe and independent of it, and that the universe is a reality distinct from God, though not independent of Him. From another point of view, theism is monistic; it maintains that there is but One Supreme Reality and that all other reality is derived from Him. Monism is not then an adequate equivalent of the term Theism.
III. IN PSYCHOLOGY
The central problem of rational psychology is the question of the relation between soul and body. Scholastic dualism, following Aristotle, maintains, that man is one substance, composed of body and soul, which are respectively matter and form. The soul is the principle of life, energy, and perfection; the body is the principle of decay, potentiality, and imperfection. These two are not complete substances: their union is not accidental, as Plato thought, but substantial. They are, of course, really distinct, and even separable; yet they act on each other and react. The soul, even in its highest functions, needs the co-operation, at least extrinsic, of the body, and the body in all its vital functions is energized by the soul as the radical principle of those functions. They are not so much two in one as two forming one compound. In popular imagination this dualism may be exaggerated; in the mind of the extreme ascetic it sometimes is exaggerated to the point of placing a too sharp contrast between "the flesh" and "the spirit", "the beast" and "the angel", in us.
Psychological Monism tends to obliterate all distinction between body and soul. This it does in one of three ways.
· (A) Monism of the materialistic type reduces the soul to matter or material conditions, and thus, in effect, denies that there is any distinction between soul and body. The Stoics described the soul as a part of the material world-substance; the Epicureans held that it is a compound of material atoms; modern Materialism knows no substantial soul except the nervous system; Cabanis, for instance, proclaims his materialism in the well-known Crude formula: "The brain digests impressions, and organically secretes thought." Psychological materialism, as metaphysical materialism, closes its eyes to those phenomena of the soul which it cannot explain, or even denies that such phenomena exist.
· (B) Monism of the idealistic type takes an entirely opposite course. It reduces the body to mind or mental conditions. Some of the neo-Platonists held that all matter is non-existent, that our body is, therefore, an error on the part of our minds, and that the soul alone is the personality.
John Scotus Eriugena, influenced by the neo-Platonists, held the body to be a resultant from incorporeal qualities which the soul, by thinking them and synthesizing them, creates into a body for itself. In modern times, Berkeley included the human body in his general denial of the reality of matter, and maintained that there are no substances except the soul and God. The grounds for this belief are epistemological. Psychological Monism runs counter to common sense and experience. Historically, it is a reaction against materialism. To refute materialism it is not necessary to deny that the body is a reality. The unreflecting dualism of common sense and the scientific dualism which the Scholastics built on the facts of experience steer a safe and consistent course between the hasty generalization of the Materialist, who sees nothing but body, and the bold paradox of the Idealist, who recognizes no reality except mind.
· (C) A third kind of psychological Monism goes by the name of psychophysical parallelism. It maintains two principles, the one negative and the other affirmative. First, it denies categorically that there is, or can be, any direct causal influence of the soul on the body or of the body on the soul: our thoughts cannot produce the movements of our muscles, neither can the action of light on the retina produce in us the "thought" of a colour. Secondly, it affirms in some shape or form that both the body and the soul are phases of something else, that this something evolves its activities along two parallel lines, the physical and the psychical, so that the thought, for instance, of moving my hand is synchronous with the motion of my hand, without one in any way influencing the other. This is the doctrine of Occasionalists who, like Malebranche, (q. v.), maintain that the union of the soul and body "consists in a mutual and natural correspondence of the thoughts of the soul with the processes of the brain, and of the emotions of the soul with the movements of the animal spirits" (Rech. de la Vérité, II, v). It is the doctrine of Spinoza, whose metaphysical Monism compelled him to hold that body and soul are merely aspects of the one substance, God, under the attributes extension and thought, but that they unfold their modes of activity in a manner preordained to correspondence (Eth., II, ii, schol.). Leibniz meets the difficulty in his own characteristic way by teaching that all monads are partly material and partly immaterial, and that among all monads and their activities there exists a pre-established harmony (see LEIBNIZ; MONAD). In the so-called Identitätsphilosophic of some German Transcendentalists, such as Schelling, reality is mind in so far as it is active, and matter in so far as it is passive; mind and matter are, therefore, two harmonious, but independent, series of phases of reality. Fechner's view is similar: he holds that the reality pervading the whole universe is at once physical and psychical, that the physical is the "exterior" and the psychical the "interior", or "inner", side of reality, and that the body and soul in man are but one instance of a parellelism which prevails everywhere in nature. Paulsen ("Introd. to Phil.", tr. Thilly, 87 sqq.) holds that "two propositions are contained in the theory of parallelism: (I) Physical processes are never effects of psychical processes; (2) Psychical processes are never effects of physical processes." He adopts Fechner's panpsychism, maintaining that "everything corporeal points to something else, an inner, intelligible element, a being for itself, which is akin to what we experience within ourselves". Both the corporeal and the "inner" are parts of the universal system, which is the body of God, and, though they do not interact, they act in such a way that harmony results.
Herbert Spencer uses the word parallelism in a slightly different sense: the separate impressions of the senses and the stream of inner conscious states must be adjusted by the activity of the mind, if the two series are to be of any use to the developing or evolving animal or man; that is, there must be a parallelism between a certain physical evolution and the correlative psychical evolution" (Principles of Psych., n. 179), while both mind and matter are mere "symbols of some form of Power absolutely and forever unknown to us" (op. cit., n. 63). This idea finds favour among the evolutionists generally, and has one distinct advantage: it obviates the necessity of explaining many phenomena of mind which could not be accounted for by the principles of materialistic evolution. Thus, under the name "double-aspect theory" it is adopted by Clifford, Bain, Lewes, and Huxley. Among empirical psychologists parallelism has been found satisfactory as a "working hypothesis". Experience, it is maintained, tells us nothing of a substantial soul that acts on the body and is acted upon. It does tell us, however, that psychical states are apparently conditioned by bodily states, and that states of body apparently influence states of mind. For the purposes of science, conclude the empiricists, it is enough to maintain as an empirical formula that the two streams of activity are, so to speak, parallel, though never confluent. There is no need to ground the formula on any universal metaphysical theory, such as the pan-psychism of Fechner and Paulsen. lt is enough that, as Wundt points out, the facts of experience establish a correspondence between physical and psychical, while the dissimilarity of the physical and the psychical precludes the possibility of one being the cause of the other. To all these parallelistic explanations of the relations between soul and body the Scholastic dualists take exception. First, the scholastics call attention to the verdict of experience. Up to a certain point, the facts of experience are capable of a parallelistic, as well as of a dualistic, explanation. But when we come to consider the unity of consciousness, which is a fact of experience, we find that the theory of parallelism breaks down, and the only explanation that holds is that of dualists, who maintain the substantiality of the soul. Secondly, if the parallelistic theory be true, what, ask the Scholastic dualists, becomes of the freedom of the will and moral responsibility? If our mental and bodily states are not to be referred to an immediate personal subject, but are considered phases or aspects of a universal substance, a cosmic soul, mind-stuff, or unknown "form of Power", it is not easy to see in what sense the will can be free, and man be held responsible for his mental or bodily acts.
In a minor sense the word monism is sometimes used in psychology to designate the doctrine that there is no real distinction between the soul and its faculties. Psychological dualism holds that soul and body are distinct, though incomplete, substances. But how about the soul itself? Plato's doctrine that it has three parts has had very little following in philosophy. Aristotle distinguished between the substance of the soul and its powers (dynameis), or faculties, and bequeathed to the Schoolmen the problem whether these faculties are really, or only notionally, distinct from the soul itself. Those who favour the real distinction are sometimes called pluralists in psychology, and their opponents, who say that the distinction is nominal or, at most, notional, are sometimes called psychological Monists. The question is decided by inferences from the facts of consciousness. Those who hold real distinction of function argue that this is sufficient ground for a real distinction of faculties.
IV. IN EPISTEMOLOGY
As in psychology, Monism is used in various senses to signify, in a general way, the antithesis of dualism. The Dualist in epistemology agrees with the ordinary observer, who distinguishes both in theory and in practice between "things" and "thoughts". Common sense, or unreflecting consciousness, takes things generally to be what they seem. It acts on the conviction that the internal world of our thoughts corresponds with the external world of reality. The philosophical dualist questions the extent and accuracy of that correspondence; he learns from psychology that many instances of so-called immediate perception have in them a large share of interpretation, and are, in so far, referable to the activity of the mind. Nevertheless, he sees no reason to quarrel with the general verdict of common sense that there is a world of reality outside us, as well as a world of representation within us, and that the latter corresponds in a measure to the former. He distinguishes, therefore, between subject and object, between self and not-self, and holds that the external world exists. The Monist in one way or another eliminates the objective from the field of reality, obliterates the distinction between self and not-self, and denies that the external world is real. Sometimes he takes the ground of idealism, maintaining that thoughts are things, that the only reality is perception, or rather, that a thing is real only in the sense that it is perceived, esse est percipi. He scornfully rejects the view of naïve realism, refers with contempt to the copy-theory (the view that our thoughts represent things) and is rather proud of the fact that he is in conflict with common sense. Sometimes he is a solipsist, holding that self alone exists, that the existence of not-self is an illusion, and that the belief in the existence of other minds than our own is a vulgar error. Sometimes, finally, he is an acosmist: he denies that the external world exists except in so far as it is thought to exist: or he affirms that we create our own external world out of our own thoughts.
However, the classical forum of epistemological Monism at the present time is known as Absolutism. Its fundamental tenet is metaphysical monism of the purely idealistic type. It holds that both subject and object are merely phases of an abstract, unlimited, impersonal consciousness called the Absolute; that neither things nor thoughts have any reality apart from the Absolute. It teaches that the universe is a rational and systematic whole, consisting of an intellectual "ground" and multiform "appearances" of that ground, one appearance being what the Realist calls things, and another what the Realist calls thoughts. This is the doctrine of the Hegelians, from Hegel himself down to his latest representatives, Bradley and McTaggart. All these forms of epistemological Monism — namely, idealism, solipsism, acosmism, and absolutism — have, of course, metaphysical bearings, and sometimes rest on metaphysical foundations. Nevertheless, historically speaking, they are traceable to a psychological assumption which is, and always will be, the dividing line between Dualism and Monism in epistemology. The Dualists, in their analysis of the act of knowing, call attention to the fact that in every process of perception the object is immediately given. It seems like emphasizing the obvious to say so, yet it is precisely on this point that the whole question turns. What I perceive is not a sensation of whiteness but a white object. What I taste is not the sensation of sweetness but a sweet substance. No matter how much the activity of the mind may elaborate, synthesize, or reconstruct the data of sense-perception, the objective reference cannot be the result of any such subjective activity; for it is given originally in consciousness. On the contrary, the Monist starts with the idealistic assumption that what we perceive is the sensation. Whatever objective reference the sensation has in our consciousness is conferred on it by the activity of the mind. The objective is, therefore, reducible to the subjective; things are thoughts; we make our world. In the dualist's analysis there is immediate, presentative contact in consciousness between the subject and the object. In the Monist's account of the matter there is a chasm between subject and object which must be bridged over somehow. The problem of Dualism or Monism in epistemology depends, therefore, for solution on the question whether perception is presentative or representative; and the dualist, who holds the presentative theory, seems to have on his side the verdict of introspective psychology as well as the approval of common sense.
In recent Pragmatist contributions to epistemology there is presented a different view of epistemological Monism from that given in the preceeding paragraphs, and a solution is offered which differs entirely from that of traditional dualism. In William James's works, for instance, Monism is described as that species of Absolutism which "thinks that the all-form or collective-unit form is the only form that is rational", while opposed to it is Pluralism, that is, the doctrine that "the each-form is an eternal form of reality no less than it is the form of temporal appearance" (A Pluralistic Universe, 324 sqq.). The multitude of "each-forms" constitute, not a chaos, but a cosmos, because they are "inextricably interfused" into a system. The unity, however, which exists among the "each-forms" of reality is not an integral unity nor an articulate or organic, much less a logical, unity. It is a unity "of the strung-along type, the type of continuity, contiguity, or concatenation" (op. cit., 325). Into this unfinished universe, into this stream of successive experiences, the subject steps at a certain moment. By a process which belongs, not to logic, but to life, which exceeds logic, he connects up these experiences into a concatenated series. In other words, he strings the single beads on a string, not of thought, but of the practical needs and purposes of life. Thus the subject makes his own world, and, really, we are not any better off than if we accepted the verdict of the intellectualistic Idealist. We have merely put the practical reason in place of the theoretical: so far as the value of knowledge is concerned the antithesis between Monism and Pluralism is more apparent than real, and the latter is as far from the saneness of realistic Dualism as the former. It is true that the Pluralist admits, in a sense, the existence of the external world; but so also does the Absolutist. The trouble is that neither admits it in a sense which would save the distinction between subject and object. For the Pluralist as well as the Monist is entangled in the web of subjective Idealism as soon as he favours the doctrine that perception is representative, not presentative.
V. IN COSMOLOGY
The central question is the origin of the universe. The early Ionian philosophers assigned, as the cause or principle (arche is the Aristotelian word) of the universe, a substance which is at once the material out of which the universe is made and the force by which it was made. As Aristotle says, they failed to distinguish between the material cause and the efficient cause. They were, therefore, dynamists and hylozoists. That is, they held matter to be of its nature active, and endowed with life. Without the aid of any extrinsic force, they said, the original substance, by a process of thickening and thinning, or by quenching and kindling, or in some other immanent way, gave rise to the universe as we now see it. This primitive cosmothetic Monism gradually gave way to a dualistic conception of the origin of the world. Tentatively at first, and then more decisively, the later Ionians introduced the notion of a primitive force, distinct from matter, which fashioned the universe out of the primordial substance. Anaxagoras it was, who, by clearly defining this force and describing it as mind (nous), earned the encomium of being the "first of the ancient philosophers who spoke sense". Dualism, thus introduced, withstood the onslaughts of materialistic Atomism and Epicureanism, pantheistic Stoicism and emanationistic neo-Platonism. It was developed by Socrates, Plato, and Aristotle, who brought to their description of the world-forming process a higher notion of cosmothetic mind than the pre-Socratic philosophers possessed. It was left for the Christian philosophers of Alexandria and their successors, the Scholastics of medieval times, to elaborate the doctrine of creation ex nihilo, and thus bring out more clearly the rôle played by the Divine Power and Will in the formation of the universe. The order, harmony, and purposiveness evident everywhere in nature are cited by the creationists as evidence to show that mind must have presided at the origination of things. Furthermore, the question of dynamism or mechanism hinges on the problem of the nature of matter. This phase of the question has been developed especially in post-Cartesian philosophy, some maintaining that matter is essentially inert and must, therefore, have acquired force and activity from without, while others as stoutly maintain that matter is by nature active and, consequently, may have developed its own force from within. Evolution of the thorough going type takes the latter view. It holds that in the primitive cosmic matter was contained "the power and potency" of all life and movement, in such a way that no external agent was required in order to bring it to actual existence. Here, as in the question of Theism, Christian philosophy is frankly dualistic, although it acknowledges that, since actuality antecedes potency by nature and, as a matter of fact, the world originated in time, while God is eternal, there was, before creation, but One Reality.
VI. IN ETHICS
The word Monism is very little used. In some German works it is employed to designate the doctrine that the moral law is autonomous. Christian ethics is essentially heteronomic: it teaches that all law, even natural law, emanates fromGod. Kantian ethics and Evolutionistic ethics hold that the moral law is either self-imposed or emanates from the moral sense which is a product of the struggle for existence. In both the Kantian and the Evolutionistic systems there is only one source of the power of moral discrimination and approval. For this reason the word Monism is here used in its generic sense. In English philosophical literature, however, the word has no such signification. In accounting for the origin of evil, a problem which, though it belongs to metaphysics, has important bearings on ethical questions, some philosophers have adopted a Dualistic doctrine and explained that good and evil originate from two distinct principles, the one supremely good, the other completely and absolutely evil. This was the doctrine of the ancient Persians, from whom it was borrowed by Manes, the founder of the Manichean sect. Opposed to this is the Monistic view, that Godis indeed the cause of all that is good in the universe, and that evil is not to be assigned to any supreme cause distinct from God. Whatever explanation be given of the existence of evil in the world, it is maintained that a supreme principle of evil is utterly impossible and even inconceivable.
VII. CONTEMPORARY MONISTIC MOVEMENTS AND SCHOOLS
In current philosophical literature, whenever no special qualification is added, Monism generally means the modified materialistic monism of Haeckel. Modern materialistic Monism in Germany begins with Feuerbach, a disciple of Hegel. Feuerbach was followed by Vogt and Moleschott. To these succeeded Haeckel, who combines Darwinian evolution with a materialistic interpretation of Spinoza and Bruno. Haeckel's works, both in the original and in English translations, have had a wide circulation, their popularity being due rather to the superficial manner in which Haeckel disposes of the most serious questions of metaphysics than to any intrinsic excellence of content or method. Haeckel is honorary president of the Monistenbund (Society of Monists), founded at Jena in 1906, for the purpose of propagating the doctrines of Monism. The society is openly anti-Christian, and makes active warfare against the Catholic Church. Its publications, "Der Monist" (a continuation of the "Freie Glocken" — first number, 1906), "Blätter des deutschen Monistenbunds" (first number, July, 1906), and various pamphlets (Flugblätter des Monistenbunds), are intended to be a campaign against Christian education and the union of Church and State.
The group of writers in America who, under the editorship of Dr. Paul Carus, have been identified with the "Monist" (Chicago, monthly, first number, Jan., 1891) are not, apparently, actuated by the same animosity against Christianity. Nevertheless, they hold Haeckel's fundamental tenet that Monism as a system of philosophy transcends Christianity as a form of belief, and is the only rational synthesis of science and religion. "Religious progress no less than scientific progress", writes Carus, "is a process of growth as well as a cleansing from mythology. . . . Religion is the basis of ethics. . . . The ideal of religion is the same as that of science, it is a liberation of the mythological elements and its aim is to rest upon a concise but exhaustive statement of facts" (Monism, Its Scope and Import, 8, 9). This "concise but exhaustive statement of facts" is positive Monism, the doctrine, namely, that the whole of reality constitutes one inseparable and indivisible entirety. Monism is not the doctrine that one substance alone, whether it be mind or matter, exists: such a theory, says Dr. Carus, is best designated as Henism. True Monism "bears in mind that our words are abstracts representing parts or features of the One and All, and not separate existences" (op. cit., 7). This Monism is Positivistic, because its aim is "the systematisation of knowledge, that is, of a description of facts" (ibid.). "Radical free thought" is the motto of this school of Monism; at the same time, it disclaims all sympathy with destructive Atheism, Agnosticism, Materialism, and Negativism in general. Nevertheless, the untrained student of philosophy will be likely to be more profoundly influenced by the Monistic criticism of Christianity than by the constructive effort to put something in place of the errors referred to.
All Monism may be described as resulting from the tendency of the human mind to discover unitary concepts under which to subsume the manifold of experience. So long as we are content to take and preserve the world of our experience as we find it, with all its manifoldness, variety, and fragmentation, we are in the condition of primitive man, and little better than brute animals. As soon as we begin to reflect on the data of the senses, we are led by an instinct of our rational nature to reduce manifold effects to the unity of a causal concept. This we first do in the scientific plane. Afterwards, carrying the process to a higher plane, we try to unify these under philosophical categories, such as substance and accident, matter and force, body and mind, subject and object. The history of philosophy, however, shows with unmistakable clearness that there is a limit to this unifying process in philosophy. If Hegel were right, and the formula, "The rational alone is real", were true, then we should expect to be able to compass all reality with the mental powers which we possess. But, Christian philosophy holds, the real extends beyond the domain of the (finite) rational. Reality eludes our attempt to compress it within the categories which we frame for it. Consequently, Dualism is often the final answer in philosophy; and Monism, which is not content with the partial synthesis of Dualism, but aims at an ideal completeness, often results in failure. Dualism leaves room for faith, and hands over to faith many of the problems which philosophy cannot solve. Monism leaves no room for faith. The only mysticism that is compatible with it is rationalistic, and very different from that "vision" in which, for the Christian mystic, all the limitations, imperfections, and other shortcomings of our feeble efforts are removed by the light of faith.
See works referred to under METAPHYSICS; also, VEITCH, Dualism and Monism (London, 1895): WARD, Naturalism and Agnosticism (2 vols., London, 1899); ROYCE, The World and the Individual (New York, 1901); BAKEWELL, Pluralism and Monism in Philos. Rev., VII (1898), 355 sqq.; BOWEN, Dualism, Materialism or Idealism in Princeton Rev., I (1878), 423 sqq.; GURNEY, Monism in Mind, VI (1881), 153 sqq.; Articles in Monist (1891-); ADICKES, Kant contra Haeckel (Berlin, 1901); GUTBERLET, Der mechanische Monismus (Paderborn, 1893); ENGERT, Der naturalistiche Monismus Haeckels (Berlin, 1907); DREWS, Der Monismus (Leipzig, 1908); Articlesby KLINIKE in Jahrbuch für Phil. u. Spek. Theol. (1905, 1906); MALTESE, Monismo e nichilismo (2 vols., Vittoria, 1887); ABATE, Il monismo nelle diverse forme (Catania, 1893); HAECKEL, Der Monismus als Band zwischen Religion und Wissenschaft, tr, GILCHRIST (London, 1894); IDEM, Die Welträthsel, tr. McCABE (London, 1900). On Carus's School of Monism, besides The Monist (1891-) and The Open Court (pub. fortnightly, first number, Feb. 17, 1887), cf. CARUS, Primer of Philosophy (Chicago. 1896); IDEM, Fundamental Problems (Chicago, 1894); IDEM, Monism, Its Scope and Import (Chicago. 1891).
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Monita Secreta
A code of instructions alleged to be addressed by Acquaviva, the fifth general of the Society, to its various superiors, and laying down the methods to be adopted for the increase of its power and influence. According to them, every means is to be employed of acquiring wealth for the order, by enticing promising young men to enter it and endow it with their estates; rich widows are to be cajoled and dissuaded from remarriage; every means is to be used for the advancement of Jesuits to bishoprics or other ecclesiastical dignities and to discredit the members of other orders, while the world is to be persuaded that the Societies animated by the purest and least interested motives: the reputation of those who quit it is to be assailed and traduced in every way.
That the "Monita" are in reality what they pretend, cannot possibly be maintained. They are known to be the work of one Jerome Zahorowski, a Pole, who, having been a member of the Society, had been discharged in 1611. They first appeared at Cracow in 1612 in MS., purporting to be a translation from the Spanish, and were printed in the same city in 1614. Various stories were told, however, as to the mode in which these secret instructions were originally discovered; the credit being most commonly assigned to Duke Christian of Brunswick who, having been born in 1599, was a mere boy when they first saw the light. The place where they were found was variously set down as Paderborn, Prague, Liège, Antwerp, Glatz, and on board a captured East Indianman. Attempts were likewise made at various times, as late even as 1783, to excite interest in the work as the result of a new discovery; to say nothing of an undated edition, in the early nineteenth century, which professes to issue from the Propaganda Press, and to be authenticated by the testimonies of various Jesuit authorities. These, however, are manifestly nothing but impudent and malignant fabrications, the general, "Felix Aconiti", being utterly unknown in the Annals of the Society, and the censor who approves the publication bearing the ominous name "Pasquinelli", while the titles which, it is alleged, should ensure the esteem of men in general for the Society, include all the crimes and abominations of every kind -- immoralities, conspiracies, murders, and regicides -- which their bitterest enemies have ever attributed to the Society.
In looking for more authentic evidence as to the true character of the "Monita", it is unnecessary to cite any to whose testimony a suspicion of partiality might attach -- from Bishop Lipski of Cracow (1616), through the long list of Jesuitwriters who have from the first denounced the fabrication, and who are quoted by Father Bernard Duhr in his "Jesuiten Fablen". Witnesses beyond any such exception are for example, the famous Fra Paolo Sarpi, the historian of the Council of Trent, the Jansenist Henri de Saint-Ignace, as well as Arnauld and the "Nouvelles Ecclesiastiques", to whom may be added Pascal himself, whose negative testimony is sufficient to show what he thought on the subject.
To these witnesses may be added such pronounced anti-Jesuits as von Lang, Döllinger, Friedrich (the author of Janus), Huber, and Reusch, as well as the Protestant historian Gieseler. In the British House of Commons, during the debates on Catholic Emancipation, the fraudulent character of the "Monita" was fully acknowledged by more than one speaker, while the authorities of the British Museum and likewise the French bibliographer M. Barbier, agree in describing the work as "apocryphal".
The only defence seriously attempted on the other side is that offered by the late Dr. Littledale in his notorious article "Jesuits", in the "Encyclopaedia Britannica". He acknowledges, indeed, that the work is in reality "both caricature and libel", but pleads nevertheless that it is substantially true, since its author, "a shrewd and keen observer", having noticed how Jesuits actually worked, deduced from his observations the rules by which they were guided. As to this remarkable example of "jesuiti cal" argumentation, it is sufficient to inquire upon what solid foundation Dr. Littledale's basal assumption rests. Where is the evidence that the principles of the "Monita" animate Jesuit practice? The official rules and constitutions of the order plainly contradict I every respect these supposed instructions, for they expressly prohibit the acceptance of ecclesiastical dignities by its subjects, unless compelled by papal authority, and from the days of the founder, St. Ignatius himself, it is known that every obstacle has been thrown by the Society in the way of such promotion. Moreover, in many cases, genuine private instructions from the general to subordinate superiors have fallen into hostile hands, but while in many cases they are found to give instructions directly contrary to those we have heard, it is not even alleged that in any instance they corroborate them.
Duhr, Die Monita Secreta order die geheimen Verordnungen der Gesellschaft Jesu; Saint-Helier, Les Monita Secreta des Jesuites, devant l'Historie; Huber, Der Jesuitenorden, p. 106; Reusch, Der Index der Verbotener Bucher, p. 281; Parkinson in the Month (July-August, 1873; March, 1902); Gerard, The Secret Instructions of the Jesuits (Catholic Truth Society Pamphlet).
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Monk
A monk may be conveniently defined as a member of a community of men, leading a more or less contemplative life apart from the world, under the vows of poverty, chastity, and obedience, according to a rule characteristic of the particular order to which he belongs. The word monk is not itself a term commonly used in the official language of the Church. It is a popular rather than a scientific designation, but is at the same time very ancient, so much so that its origin cannot be precisely determined. So far as regards the English form of the word, that undoubtedly comes from the Angle-Saxon munuc, which has in turn arisen from the Latin monachus, a mere transliteration of the Greekmonachos. This Greek form is commonly believed to be connected with monos, lonely or single, and is suggestive of a life of solitude; but we cannot lose sight of the fact that the word mone, from a different root, seems to have been freely used, e.g. by Palladius, as well as monasterion, in the sense of a religious house (see Butler, "Palladius's Lausiac History" passim). Be this as it may, the Fathers of the fourth century are by no means agreed as to the etymological significance of monachus. St Jerome writes to Heliodorus (P.L., XXII, 350), "Interpret the name monk, it is thine own; what business hast thou in a crowd, thou who art solitary?" St. Augustine on the other hand fastens on the idea of unity (monas) and in his exposition of Ps. cxxxii, extols the appropriateness of the words "Ecce quam bonum et quam jucundum habitare fratres in unum" when chanted in a monastery, because those who are monks should have but one heart and one soul (P.L., XXXVII, 1733). Cassian (P.L., XLIX, 1097) and Pseudo-Dionysius (De Eccl. Hier., vi) seem to have thought monks were so called because they were celibate.
In any case the fact remains that the word monachus in the fourth century was freely used of those consecrated to God, whether they lived as hermits or in communities. So again St. Benedict a little later (c. 535) states at the beginning of his rule that there are four kinds of monks (monachi):
· cenobites who live together under a rule or an abbot,
· anchorites or hermits, who after long training in the discipline of a community, go forth to lead a life of solitude (and of both of these classed he approves; but also
· "sarabites" and
· "girovagi" (wandering monks), whom he strongly condemns as men whose religious life is but a pretence, and who do their own without the restraint of obedience.
It is probably due to the fact that the Rule of St. Benedict so constantly describes the brethren as monachi and their residence as monaslerium, that a tradition has arisen according to which these terms in Latin and English (though not so uniformly in the case of the corresponding German and French works) are commonly applied only to those religious bodies which in some measure reproduce the conditions of life contemplated in the old Benedictine Rule. The mendicant friars, e.g. the Dominicans, Franciscans, Carmelites, etc., though they live in community and chant the Divine Office in choir, are not correctly described as monks. Their work of preaching, mixing with their fellow men in the world, soliciting alms, and moving from place to place, is inconsistent with the monastic ideal. The same is to be said of the "clerks regular", like the Jesuits, in whose rule the work of the apostolate is regarded as so important that it is considered incompatible with the obligation of singing office in choir. Again members of the religious congregations of men, which take simple but not solemn vows, are not usually designated as monks. On the other hand it should be noted that in former days a monk, even though he sang office in choir, was not necessarily a priest, the custom in this respect having changed a good deal since medieval times. Besides the Benedictines with their various modifications and offshoots, i.e. the Cluniacs, Cistercians, Trappists etc., the best known orders of monks are the Carthusians, the Premonstratensians, and the Camaldolese. The honorary prefix Dom, and abbreviation of Dominus is given to Benedictines and Carthusians.
HEIMBUCHER, Die Orden und Kongregationen (Paderborn, 1907 sqq.); HELYOT, Histoire des Ordres Religieux (Paris, 1743); SCHIEIETZ, Vorgesch. des Monchthums in the Archiv f. kath. Kirchenrecht (Mainz, 1898), 3 sqq. and 305 sqq.
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Monk of Heilsbronn
This name indicates the unknown author of some small mystical treatises, written about the beginning of the fourteenth century at the Cistercian Abbey of Heilsbronn (between Ansbach and Nuremberg; not to be confounded with Heilbronn on the Neckar). The Monk cites St. Bonaventure and Albert the Great (d.1280) and draws largely on the works of Conrad of Brundelsheim (Soccus), Abbot of Heilsbronn in 1303 (d. 1321), whose preaching was so efficacious in the diffusion of the spiritual doctrines of St. Bernard. The date of the composition of the treatises is determined by these borrowings and quotations; they are written in Middle German with some traces of the Bavarian dialect. The first, in verse, is "The Book of the Seven Degrees" (Das Buch der siben Grade), which comprises 2218 lines, and has only been preserved in one manuscript—that of Heidelberg, transcibed in 1390 by a priest, Ulric Currifex of Eschenbach. In it the author, taking as his starting point the vision of Ezechiel (xl, 22) describes the seven degrees which make the pure soul mount up to the realms of heaven: prayer, penitence, charity, the habitual thought ofGod, with the devotion, which purifies and which ravishes, union and conformity with God, contemplation of God. Has the author utilized a treatise of the same nature attributed to David of Augsburg? This question is still under discussion; in any case, however, his originality is undeniable.
The other work is in prose with a prologue and and epilogue in verse and it is in this prologue that the author was himself the "Monk of Heilsbronn" (einem Muniche von Hailsprunne) and asks the prayers of the reader. The title of the treatise is the "Liber de corpore et sanguine Domini" (or "Das Puch on den VI namen des Fronleichnams", or also the "Goldene Zunge"). In it the author sets himself to give us a collection of the flowers gathered by the Fathers from the broad meadows of Scripture with the purpose of teaching us how to receive and how to conduct ourselves towards the Sacred Flesh of the Saviour. He then passes in review six different names given to the Blessed Sacrament: Eucharist, Gift, Food, Communion, Sacrifice, Sacrament; he gives the reasons for these names and suggests considerations on the Divine love, union with God, etc. (cf. supra), especially when speaking of the second and the sixth names. He cites St. Bernard, "his father", very frequently, while much less frequently Augustine and Gregory are quoted. We find the same work also in Latin translations. A third work "On Love" (Das Puch von der Minne), if it ever existed, has not been recovered. Two other treatises which are found in the manuscript of Heidelberg have been attributed to the same author, they are "The Daughter of Sion" (Tochter Syon), a short poem of 596 lines, in the Alamannian dialect, rich in matter and full of emotion; it treats of the mystical union of the soul with God, a theme frequently dealt with in the poetry of the thirteenth and fourteenth centuries. The second work (von Sante Alexis) gives us in 456 lines the well-known legend of St. Alexis. However, peculiarities of language, rhyme, and verse, coupled with an original fashion of conceiving things (e.g. the idea of soul and spirit), forbid us to consider the "Monk of Heilsbronn" as the author of these two poems. In his writings, the Monk of Heilsbronn shows a very great humility, an attractive simplicity which draws us towards him, and a really practical good sense; his poetry is full of imagery and rich in comparisons which render the Latin of the Bible very happily. His mystical conceptions, which by no means betray the influence of Eckhart, show a close relation to St. Bernard and to Hugo of St. Victor.
MERZDORF, Der Monch von Heilsbronn (Berlin, 1870); WAGNER, Ueber den M. von H. (Strasburg, 1876); DENIFLE in Anzeiger fur deutsches Altherthum und deutsche Litteratur, II (1876), 300-313; BIRLINGER in Alemannia, III (1875), 105 sqq.; WIMMER, Beitrage zur Kritik und Erklarung der Werke des Monchs von Heilsbronn (Kalksburg, 1895).
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Monogram of Christ
By the Monogram of Christ is ordinarily understood the abbreviation of Christ's name formed by combining the first two letters of the Greek form (see Greek word 1, in table above) thus (see Monogram a); this monogram was also known as the Chrismon. There are, however, besides this type of monogram, two other monograms of Christ -- one of His name, Jesus, the other of both His names together. The most common form (that first alluded to), was adopted by Constantine the Great on his military standards. The monogram of the famous labarum (q. v.), as described by Eusebius (Vita Const., I, xxxi), is that given above. Lactantius (De mont. persec., xliv) describes it as "transversa X littera summo capite circumflexo", a somewhat obscure expression interpreted by Hauck ("Realencyk. für prot. Theol", s. vv. Monogramm Christi) as a X with one of its strokes perpendicular (see Monogram b) and the upper arm of this stroke rounded to form a P (see Monogram c). Many variants of these two forms exist in the monuments of the fourth and fifth centuries. The Greek letters XP combined in a monogram occur on pre-Christian coins (e. g. the Attic tetradrachma and some coins of the Ptolemies), and in some Greek manuscripts of the Christian period they are employed as an abbreviation of such words as (see Greek words 2, 3, 4). Lowrie remarks, however, that when employed as an abbreviation the X stands upright, whereas in the monogram of Christ it lies on its side (see Monogram d), thus appearing more symmetrical. The form (see Monogram c), is of Christian origin; it came into use in the course of the fourth century, and represents a stage in the development of the monogram into the cross.
The opinion of Hauck that the monogram, in the form in which it appears on the labarum, was well known in Christian society before Constantine would seem, from the circumstances of the case, to be well founded; for otherwise how would the emperor have recognized it as a Christian symbol? Yet, at the same time it must be said that it appears only rarely on pre-Constantinian monuments, and then generally as an abbreviation (compendium scriptur ) rather than as an emblem; as, for instance, in a third century inscription in the Catacomb of St. Priscilla (see Greek words 5 & Monogram a). The adoption of the monogram by Constantine for use on the imperial military standards and on the shields of the soldiers, as a symbol of Christianity, was the beginning of its popularity in the empire; During the fourth century it was represented on all manner of monuments: on public edifices, churches, sarcophagi, lamps, vestments, clothing, household utensils, etc. It appears frequently in association with inscriptions on tombs, sometimes in relation with the apocalyptic letters A and (see Greek letter 8), or with the symbolic fish, doves, palm branches, and the like. It rarely appears on Roman monuments, however, after the fatal year 410, when the Eternal City fell into the hands of Alaric, but in the East it long continued to enjoy its popularity; In the course of the fifth century, in the West, the (seeMonogram c) form became the more common, but in the East the earlier form continued in favour.
MONOGRAMS OF JESUS CHRIST
A monogram formed of the initial letters of both Christ's names appears in a Roman monument of the year 268 or 279 as part of the inscription on a tomb: BENEMERENTI (in) (see Monogram e) Domi No. Two Gallic monuments with this monogram, bearing the dates 491 and 597, are noted by Le Blant, and once it occurs on an ancient lamp, in association with the apocalyptic letters A and (See Greek letter 8). In a somewhat different form it occurs in several monuments of the cemetery of St. Callistus: in these the I crosses the X horizontally instead of perpendicularly (see Monogram f). The IX monogram (for Greek words 6 the table above), also appears on some sarcophagi of Provence enclosed in a circle, thus forming a star: the star that guided the Wise Men to Bethlehem. The monogram IC XC occurs in manuscripts of the Scriptures (the Codex Alexandrinus and the Codex Claromontanus) as early as the fifth and sixth centuries. Peculiar to the Latin Church is the monogram (see Greek word 7), which occurs in the sixth century Greek-Latin Codex Claramontanus, as an abbreviation of both Our Lord's Greek names. The Greeks also employed the letters IH as an abbreviation for the name of Jesus, with a peculiar symbolic meaning. According to the Epistle of pseudo-Barnabas the circumcision by Abraham of 318 men of his household had a mystic signification. The Greek letters I E T, used as numerals, amount to 318, and at the same time the first two of these letters are abbreviations of the Name of Jesus, while the third represents the cross (Pseudo-Barnabas, c. ix). The meaning was adopted by the Greek Church, and from them it was borrowed by the Latins. The familiar monogram I H S was first popularized by St. Bernardine of Siena in the early fifteenth century and later, with the addition of a cross over the central letter, by the Society of Jesus. (See article I.H.S.).
TYRWHITT in Dict. Christ. Antiq. (London, 1875-80), s. v. Monogram; LOWRIE, Monuments of the Early Church (New York, 1901); PIPER HAUCK in Realencyk. f. prot. Theol., s. vv. Monogramm Christi (Leipzig. 1903); KRAUS in Real-encyklopädie der christlichen Alterthümer s. v. (Freiburg, 1886).
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Monomotapa
Whatever may be the etymological meaning of the word Monomotapa, the origin of which is much disputed, it is certain, at any rate, that the Portuguese of the sixteenth century employed it to denote the paramount chief of the Makaranga, a powerf ul South African tribe dwelling between the Zambesi and Limpopo rivers and extending westward from the Indian Ocean probably as far as the twenty-fifth parallel of east longitude. "Some interest" says Mr. Theal, "is attached to this word Monomotapa, inasmuch as it was placed on maps of the day as if it were the name of a territory, not the title of a ruler, and soon it was applied to the entire region from the Zambesi to the mouth of the Fish River. Geographers, who knew nothing of the country, wrote the word upon their charts and one copied another until the belief became general that a people far advanced in civilization, and governed by a mighty emperor, occupied the whole of southeastern Africa. . . . Such an empire never existed. The foundation upon which imagination constructed it is nothing more than a Bantu tribe." The empire of Monomotapa was called Mokaranga. In the fifteenth century it was united and powerful, but, when the Portuguese arrived in 1505 it was in a state of disruption, as the reigning Monomotapa, Makomba by name, had delegated his authority over the more distant part of his dominions to members of his family who soon asserted their independence. The Makaranga still live scattered in different parts of Rhodesia over a territory which was once their own. In the matter of civilization they never had much to lose, but their warlike qualities have disappeared, so that the word Makaranga is used by their neighbours as a term of reproach and a synonym for coward. The word Monomotapa is no longer known among them. They are, at any rate, more intelligent and docile than their neighbours, while their features and many of their customs point to an infusion of Semitic blood. The theory has lately obtained in some quarters, that they built the Great Zimbabwe and other ruins scattered over their country. It is far more probable, however, that these, as well as the numerous rock mines found in the gold area of Rhodesia and Portuguese East Africa, were the work of some Semitic people who occupied the country as gold seekers long before the arrival of the Bantu. The Makaranga were evangelized in 1561 by the Ven. Father Gonçalo da Silveira, S. J., who baptized the Monomotapa and many of his people. But within three months of his arrival the converted chief, instigated by some Mohammedan refugees from Mozambique, turned against the missionary and had him strangled on 16 March, 1561.
JOÃO DOS SANTOS, Ethiopia Oriental (Evora, 1609), tr. THEAL in Records of South-Eastern Africa, VII, printed for the Government of Cape Colony, 1901; THEAL, Hist. and Ethnogr. of South Africa before 1795 (London, 1970); BENT, The Ruined Cities of Mashonaland (London, 1896); HALL, Prehistoric Rhodesia (London, 1909); Wilmot, Monomotapa (London, 1906).
JAMES KENDAL 
Transcribed by M. Donahue

Monophysites and Monophysitism[[@Headword:Monophysites and Monophysitism]]

Monophysites and Monophysitism
The history of this sect and of its ramifications has been summarized under EUTYCHIANISM (the nickname somewhat unfairly given by Catholic controversialists). The theology of Monophysitism has also been described under the same heading. Two points are discussed in the following article: first, the literary activity of the Monophysites both in Greek and Syriac; secondly, the question whether they can be exculpated from material heresy in their Christology.
LITERARY HISTORY
From many points of view the Monophysites are the most important of early heresies, and no heresy or related group of heresies until the sixteenth century has produced so vast and important a literature. A large portion of this is lost; some remains in manuscript, and of late years important publications have brought much of this material to the light of day. Nearly all the Greek literature has perished in its original form, but much of it survives in early Syriac translations, and the Syriac literature itself is extant in yet greater amount. The scientific, philosophical, and grammatical writings of Monophysites must for the most part be passed over here. Ecclesiastical history and biography, as well as dogmatic and polemical writings will be described for the fifth and sixth centuries, together with a few of the chief works of the centuries immediately following.
Dioscurus has left us but a few fragments. The most important is in the "Hist. Misc.", III, i, from a letter written in exile at Gangra, in which the banished patriarch declares the reality and completeness of our Lord's Human Body, intending evidently to deny that he had approved the refusal of Eutyches to admit Christ's consubstantiality with us.
Timothy Ælurus (d. 477) who had been ordained priest by St. Cyril himself, and preserved a profound attachment to that saint, published an edition of some of his works. He accompanied Dioscurus to the robber Council of Ephesusin 449, as he says himself "together with my brother the blessed priest Anatolius" (the secretary of Dioscurus, promoted by him to the See of Constantinople). It is not necessary to infer that Timothy and Anatolius were brothers. When the death in exile of Dioscurus (September 454) was known, Timothy assumed the leadership of those who did not acknowledge the orthodox Patriarch Proterius, and demanded a new bishop. He had with him four or five deprived bishops. The riots which followed were renewed at the death of the Emperor Marcian, and Proterius was murdered. Even before this, Timothy had been consecrated patriarch by two bishops. Eusebius of Pelsium and the famous Peter the Iberian, Bishop of Maïuma, the latter not even an Egyptian. At Constantinople Anatolius was scarcely his enemy; the minister Aspar was probably his friend; but the Emperor Leo certainly desired to acquiesce in the demands for Timothy's deposition addressed to him by the orthodox bishops of Egypt and by Pope St. Leo, and he punished the murderers of Proterius at once. Meanwhile Ælurus was expelling from their sees all bishops who accepted the Council of Chalcedon. it was not, however, till Anatolius was dead (3 July, 458) and had been succeeded by St. Gennadius, that the Emperor put into effect the opinion he had elicited from all the bishops of the East in the "Encyclia", by exiling Ælurus first to Gangrus in Paphlagonia, and then in 460 to the Cheronesus. During the reign of Basilicus he was restored, at the end of 475, and Zeno spared his old age from molestation.
Under EUTYCHIANISM something has been said of his theology, and more will be found below. Of his works a fragment on the Two Natures, is in Migne (P.G., LXXXVI, 273). The unpublished Syriac collection of his works (in British Mus., MS. Addit. 12156, sixth cent.) contains
· a treatise against the "Dyophysites" (Catholics) which consists mainly of a collection of extracts from the Fathers against the Two Natures, the last of the citations being from letters of Dioscurus. This is, however, but a summary of a larger work, which has recently been published entire in an Armenian translation under the title of "Refutation of the Council of Chalcedon". We learn from Justinian that the original was written in exile.
· Extracts from a letter written to the city of Constantinople against the Eutychianizers Isaias of Hermopolis and Theophilus, followed by another florigeium from "the Fathers" (almost entirely from Apollinarian forgeries). This letter is preserved entire by Zacharias (in Hist. Misc., IV, xii, where it is followed by the second letter) and also in the "Chronicle" of Michael the Syrian.
· A second letter against the same.
· Extracts from two letters to all Egypt, the Thebaid, and Pentapolis on the treatment of Catholic bishops, priests, and monks who should join the Monophysites.
· A refutation of the Synod of Chalcedon and of the Tome of Leo, written between 454 and 460, in two parts, according to the title, and concluding with extracts from the "Acts" of the Robber Synod and four documents connected with it.
· A short prayer which Blessed Timothy used to make over those who returned from the communion of the Dyophysites.
· Exposition of the faith of Timothy, sent to the Emperor Leo by Count Rusticus, and an abridged narration of what subsequently happened to him. A similar supplication of Ælurus to Leo, sent by the silentiary Diomede, is mentioned by Anastasius Sin. The contents of this manuscript are largely cited by Lebon.
A translation into Latin of patristic testimonies collected by Ælurus was made by Gennadius Massil, and is to be identified with the Armenian collection. A Coptic list of Timothy's works mentions one on the Canticle of Canticles. The "Plerophoria" (33, 36) speak of his book of "Narrations", from which Crum (p. 71) deduces an ecclesiastical history by Timothy in twelve books. Lebon does not accept the attribution to Timothy of the Coptic fragments by which Crum established the existence of such a work, but he finds (p. 110) another reference to a historical work by the patriarch in MS. Addit. 14602 (Chabot, "Documenta", 225 sqq.).
Peter Mongus of Alexandria was not a writer. His letters in Coptic are not genuine; though a complete Armenian text of them has been published, which is said to be more probably authentic. Peter Fullo of Alexandria similarly left no writings. Letter addressed to him exist, but are certainly spurious.
Timothy IV, Patriarch of Alexandria (517-535), composed "Antirrhetica" in many books. This polemical work of his was lost; but a homily of his remains and a few fragments. Theodosius, Patriarch of Alexandria (10-11 February, 535, and again July, 535- 537 or 538) has left us a few fragments and two letters. The Severians of Alexandria were called Theodosians after him, to distinguish them from the Gaianites who followed his Incorruptibilist rival Gaianus. The latter left no writings.
Severus: The most famous and the most fertile of all the Monophysite writers was Severus, who was Patriarch of Antioch (512- 518), and died in 538. We have his early life written by his friend Zacharias Scholasticus; a complete biography was composed soon after his death by John, the superior of the monastery where Severus had first embraced the monastic life. he was born at Sozopolis in Pisidia, his father being a senator of the city, and descended from the Bishop of Sozopolis who had attended the Council of Ephesus in 431. After his father's death he was sent to study rhetoric at Alexandria, being yet a catechumen, as it was the custom in Pisidia to delay baptism until a beard should appear. Zacharias, who was his fellow-student, testifies to his brilliant talents and the great progress he made in the study of rhetoric. He was enthusiastic over the ancient orators, and also over Libanius. Zacharias induced him to read the correspondence of Libanius with St. Basil, and the works of the latter and of St. Gregory of Nazianzus, and he was conquered by the power of Christian oratory. Severus went to study law at Berytus about the autumn of 486, and he was followed thither by Zacharias a year later. Severus was alter accused of having been in youth a worshiper of idols and a dealer in magical arts (so the libellus of the Palestinian monks at the council of 536), and Zacharias is at pains to refute this calumny indirectly, though at great length, by relating interesting stories of the discovery of a hoard of idols in Menuthis in Egypt and of the routing of necromancers and enchanters at Berytus; in both these exploits the friends of Severus took a leading part, and Zacharias asks triumphantly whether they would have consorted with Severus had he not agreed with them in the hatred of paganism and sorcery. Zacharias continued to influence him, by his own account, and induced him to devote the free time which the students had at their disposal on Saturday afternoons and Sundays to the study of the Fathers. Other students joined the pious company of which an ascetic student named Evagrius became leader, and every evening they prayed together in the Church of the Resurrection. Severus was persuaded to be baptized. Zacharias refused to be his godfather, for he declared that he did not communicate with the bishops of Phoenicia, so Evagrius stood sponsor, and Severus was baptized in the church of the martyr, Leontius, at Tripolis.
After his baptism Severus renounced the use of baths and betook himself to fasting and vigils. Two of his companions departed to become monks under Peter the Iberian. When the news of the death of that famous monk (488) arrived, Zacharias and several others entered his monastery of Beith-Aphthonia, at the native place of Zacharias, the port of Gaza (known also as Maïuma), where Peter had been bishop. Zacharias did not persevere, but returned to the practice of the law. Severus intended to practise in his own country, but he first visited the shrine of St. Leontius of Tripolis, the head of St. John Baptist at Emea, and then the holy places of Jerusalem, with the result that he joined Evagrius who was already a monk at Maïuma, the great austerities there did not suffice for Severus, and he preferred the life of a solitary in the desert of Eleutheropolis. Having reduced himself to great weakness he was obliged to pass some time in the monastery founded by Romanus, after which he returned to the laura of the port of Gaza, in which was the convent of Peter the Iberian. Here he spent what his charities had left of his patrimony in building a monastery for the ascetics who wished to live under his direction. His quiet was rudely disturbed by Nephalius, a former leader of the Acephali, who was said to have once had 30,000 monks ready to march on Alexandria when, at the end of 482, Peter Mongus accepted the Henoticon and became patriarch. Later on Nephalius joined the more moderate Monophysites, and finally the Catholics, accepting the council of Chalcedon. About 507-8 he came to Maïuma, preached against Severus, and obtained the expulsion of the monks from their convents. Severus betook himself to Constantinople with 200 monks, and remained there three years, influencing the Emperor Anastasius as far as he could in the support of the Henoticon, against the Catholics on the one hand and the irreconcilable Acephali on the other. He was spoken of as successor to the Patriarch Macedonius who died in August 511. The new patriarch, Timotheus, entered into the views of Severus, who returned to his cloister. In the following year he was consecrated Patriarch of Antioch, 6 November 512, in succession to Flavian, who was banished by the emperor to Arabia for the half-heartedness of his concessions to Monophysitism. Elias of Jerusalem refused to recognized Severus as Patriarch, and many other bishops were equally hostile. However, at Constantinople and Alexandria he was supported, and Elias was deposed. Severus exercised a most active episcopacy, living still like a monk, having destroyed the baths in his palace, and having dismissed the cooks. He was deposed in September, 518, on the accession of Justin, as a preparation for reunion with the West. He fled to Alexandria.
In the reign of Justinian the patronage accorded to the Monophysites by Theodora raised their hopes. Severus went to Constantinople where he fraternized with the ascetical Patriarch Anthimus, who had already exchanged friendly letters with him and with Theodosius of Alexandria. The latter was deposed for heresy by Pope Agapetus on his arrival in Constantinople in 536. His successor Mennas held a great council of sixty-nine bishops in the same year after the pope;s departure in the presence of the papal legates, solemnly heard the case of Anthimus and reiterated his deposition. Mennas knew Justinian's mind as was determined to be orthodox: "We, as you know", said he to the council, "follow and obey the Apostolic See, and those with whom it communicates we have in our communion, and those whom it condemns, we condemn." The Easterns were consequently emboldened to present petitions against Severus and Peter of Apamea. It is from these documents that we have our main knowledge of Severus from the point of view of his orthodox opponents. One petition is from seven bishops of Syria Secunda, two others are from ninety-seven monasteries of Palestine and Syria Secunda to the emperor and to the council. Former petitions of 518 were recited. The charges are somewhat vague (or the facts are supposed known) of murders, imprisonments, and chains, as well as of heresy. Mennas pronounced the condemnation of these heretics for contemning the succession from the Apostles in the Apostolic See, for setting at nought the patriarchal see of the royal city and its council, the Apostolic succession from our Lord in the holy places (Jerusalem), and the sentence of the whole Diocese of Oriens. Severus retired to Egypt once more and to his eremitical life. He died, 8 February, 538, refusing to take a bath even to save his life, though he was persuaded to allow himself to be bathed with his clothes on. Wonders are said to have followed his death, and miracles to have been worked by his relics. He has always been venerated by the Jacobite Church as one of its principal doctors.
His literary output was enormous. A long catalogue of works is given by Assemani. Only a few fragments survive in the original Greek, but a great quantity exists in Syriac translations, some of which has been printed. The early works against Nephalius are lost. A dialogue, "Philalethes", against the supporters of the Council of Chalcedon was composed during the first stay of Severus at Constantinople, 509-11. It was a reply to an orthodox collection of 250 extracts from the works of St. Cyril. An answer seems to have been written by John the Grammarian of Caesarea, and Severus retorted with an "Apology for Philalethes" (remains of the attack and retort in Cod. Vat. Syr. 140 and Cod. Venet. Marc. 165). A work "Contra Joannem Grammaticum" which had a great success, and seems to have long been regarded by the Monophysites as a triumph, was probably written in exile after 519. Severus was not an original theologian. He had studied the Cappadocians and he depended much on the Apollinarian forgeries; but in the main he follows St. Cyril in every point without conscious variation.
A controversy with Sergius the Grammarian, who went too far in his zeal for the "One Nature", and whom Severus consequently styles a Eutychian, is preserved in MS. Addit. 17154. This polemic enabled Severus to define more precisely the Monophysite position, and to guard himself against the exaggerations which were liable to result from the habit of restricting theology to attacks on Chalcedon. In his Egyptian exile Severus was occupied with his controversy with Julian of Halicarnassus. We also hear of works on the two natures "against Felicissimus", and "Against the Codicils of Alexander". Like all Monophysites his theology is limited to the controversial questions. Beyond these he has no outlook. Of the numerous sermons of Severus, those which he preached at Antioch are quoted as "Homilae cathedrales". They have come down to us in two Syriac translations; one was probably made by Paul, Bishop of Callinicus, at the beginning of the sixth century, the other by Jacob Barandai, was completed in 701. Those which have been printed are of astonishing eloquence. A diatribe against he Hippodrome may be especially noted, for it is very modern in its denunciation of the cruelty to the horses which was involved in the chariot races. A fine exhortation to frequent communion is in the same sermon. The letters of Severus were collected in twenty-three books, and numbered no less than 3759. The sixth book is extant. It contains theological letters besides many proofs of the varied activities of the patriarch in his episcopal functions. He also composed hymns for the people of Antioch, since he perceived that they were fond of singing. His correspondence with Anthimus of Constantinople is found in "Hist. Misc.", IX, xxi-xxii.
Julian, Bishop of Halicarnassus, joined with Severus in the intrigue by which Macedonius was deposed from the Patriarchate of Constantinople in 511. He was exiled on the accession of Justin in 518, and retired to the monastery of Enaton, nine miles from Alexandria. He was already of advanced age. Here he wrote a work "Against the Diphysites" in which he spoke incorrectly according to Severus, who nevertheless did not reply. But Julian himself commenced a correspondence with him (it is preserved in the Syriac translation made in 528 by Paul of Callinicus, and also partially in the "Hist. Misc.", IX, x-xiv) in which he begged his opinion on the question of the incorruptibility of the Body of Christ. Severus replied, enclosing an opinion which is lost, and in answer to a second letter from Julian wrote a long epistle which Julian considered to be wanting in respect, especially as he had been obliged to wait for it for a year and a month. Parties were formed. The Julianists upheld the incorruptibility of the Body of Christ, meaning that Christ was not naturally subject to the ordinary wants of hunger, thirst, weariness, etc., nor to pain, but that He assumed them of His free will for our sakes. They admitted that He is "consubstantial with us", against Eutyches, yet they were accused by the Severians of Eutychianism, Manichaeism, and Docetism, and were nicknamed Phantasiasts, Aphthartodocetae, or Incorrupticolae. They retorted by calling the Severians Phthartolotrae (Corrupticolae), or Ktistolatrae, for Severus taught that our Lord's Body was "corruptible" by its own nature; that was scarcely consistent, as it can only be of itself "corruptible" when considered apart from the union, and the Monophysites refused to consider the Human Nature of Christ apart from the union. Justinian, who in his old age turned more than ever to the desire of conciliating the Monophysites (in spite of his failure to please them by condemning the "three chapters"), was probably led to favour Julian because he was the opponent of Severus, who was universally regarded as the great foe of orthodoxy. The emperor issued in edict in 565 making the "incorruptibility" an obligatory doctrine, in spite of the fact that Julian had been anathematized by a council of Constantinople in 536, at which date he had probably been dead for some years.
A commentary by Julian on the Book of Job, in a Latin version, was printed in an old Paris edition of Origen (ed. Genebrardus, 1574). A MS. of the original Greek is mentioned by Mai. It is largely quoted in the catena on Job of Nicetas of Heraclea. The great work of Julian against Severus seems to be lost. Ten anathematisms remain. Of his commentaries, one on Matthew is cited by Moses Barkepha (P.G., CXI, 551). It is to be hoped that some of Julian's works will be recovered in Syriac or Coptic translations. An anti-Julianist catena in the British Museum (MS. Addit. 12155) makes mention of Julian's writings. We hear of a treatise by him, "Against the Eutychianists and Manichaens", which shows that Julian, like his great opponent Severus, had to be on his guard against extravagant Monophysites. Part of the treatise which Peter of Callinicus, Patriarch of Antioch (578-591), wrote against the Damianists is extant in Syriac MSS. (See Assemani's and Wright's catalogues).
The writers of the Tritheist sect next demand our attention. The chief among them John Philoponus, of Caesarea, was Patriarch of the Tritheists at Alexandria at the beginning of the sixth century, and was the principal writer of his party. He was a grammarian, a philosopher, and an astronomer as well as a theologian. His principal theological work, Diaitetes e peri henoseos, in ten books, is lost. It dealt with the Christological and Trinitarian controversies of his age, and fragments of it are found in Leontius (De sectis, Oct. 5) in St. John Damascene (De haer., I, 101-107, ed. Le Quien) and in Niceph. Call., XCIII (see Mansi, XI, 301). A complete Syriac translation is in Brit. Mus. and Vat. manuscripts. Another lost theological work, peri anastaseos, described the writer's theory of a creation of new bodies at the general resurrection; it is mentioned by Photius (cod. 21-23), by Timotheus Presbyter and Nicephorus. As a philosopher Philoponus was an Aristotelian, and a disciple of the Aristotelian commentator Ammonius, son of Hermeas. His own commentaries on Aristotle were printed by Aldus at Venice (on "De generatione et interitu", 1527; "Analytica posteriora", 1534; "Analytica priora", 1536; "De nat. auscult.", I-IV, and "De anima", 1535; "Meteorologica", I, 1551; "Metaphysica", 1583). He also wrote much against the Epicheiremata of Proclus, the last great Neoplatonist: eighteen books on the eternity of the world (Venice, 1535), composed in 529, and peri kosmopoitas (printed by Corderius, Vienna, 1630, and in Gallandi, XII; new ed. by Reichert, 1897), on the Hexaemeron, in which he follows St. Basil and other Fathers, and shows a vast knowledge of all the literature and science accessible in his day. The latter work is dedicated to a certain Sergius, who may perhaps be identified with Sergius the Grammarian, the Eutychianizing correspondent of Severus. The work was possibly written as early as 517 (for 617 in the editions is evidently a clerical error). A "Computatio de Pascha", printed after this work, argues that the Last Supper was on the 13th of Nizan, and was not a real passover. A lost theological work (entitled tmemata is summarized by Michael the Syrian (Chronicle, II, 69). A book against the Council of Chalcedon is mentioned by Photius (cod. 55). A work "Contra Andream" is preserved in a Syriac manuscript. Another work "Against the Acephali" exists in manuscript, and may be the work Philoponus is known to have written in controversy with Severus. In grammar his master was Romanus, and his extant writings on the subject are based upon the katholike of Herodian (tonika paraggelmata, ed. Dindorf, 1825; peri ton diaphoros tonoumenon, ed. Egenolff, 1880).
This sixth century Monophysite is to be distinguished from an earlier grammarian, also called Philoponus, who flourished under Augustus and Tiberius. Of his life little is known. On account of his Tritheistic opinions he was summoned to Constantinople by Justinian, but he excused himself on account of his age and infirmity. He addressed to the emperor a treatise "De divisione, differentia, et numero", which seems to be the same as a treatise spoken of as "De differentia quae manere creditur in Christo post unionem"; but it is lost. He addressed an essay on Tritheism to Athanasius Monachus, and was condemned on this account at Alexandria. At a disputation held by the emperor's order before the Patriarch of Constantinople John Scholasticus, Conon, and Eugenius represented the Tritheists; John condemned Philoponus, and the emperor issued an edict against the sect (Photius, cod. 24). In 568 Philoponus was still alive, for he published a pamphlet against John, which Photius describes with great severity (cod. 75). The style of Philoponus, he says, is always clear, but without dignity, and his argumentation is puerile. (For the theological views of the sect, seeTRITHEISTS).
Conon, Bishop of Tarsus, though a Tritheist and, with Eugenius, a supporter of John Philoponus before the emperor, disagreed with that writer about the equality of the three Persons of the Holy Trinity (see TRITHEISTS), and together with Eugenius and Themistius wrote a book, kata Ioannou, against his views on the Resurrection. Eugenius is called a Cilician bishop by John of Ephesus, but Bar Habraeus makes him Bishop of Selucia in Isauria (see TRITHEISTS). Themistius, surnamed Calonymus, was a deacon of Alexandria, who separated from his patriarch, Timothy IV (517-535), and founded the sect of Agnoetae. He wrote against Severus a book called "Apology for the late Theophobius", to which a Severian monk named Theodore replied; the answer of Themistus was again refuted by Theodore in three books (Photius, cod. 108). Other works of Themistius are referred to by St. Maximus Confessor, and some fragments are cited in Mansi, X, 981 and 1117. Stephen Gobarus the Tritheist is known only by the elaborate analysis of his book given by Photius (cod. 232); it was a "Sic et Non" like that of Abelard, giving authorities for a proposition and then for the contrary opinion. At the end was were some remarks on curious views of a number of Fathers. It was evidently, as Photius remarks, a performance of more labour than usefulness.
HISTORY
We now turn to the historians. Zacharias of Gaza, brother of Procopius of Gaza, the rhetorician, Zacharias Scholasticus, Zacharias the Rhetorician, Zacharias of Mitylene, are all apparently the same person (so Kugener's latest view, Kruger, and Brooks). Of his early life we have a vivid picture in his memoirs of Severus, with whom he studied at Alexandria and at Berytus. His home was at the port of Iberian. To the latter he was greatly devoted, and believed that Peter had prophesied his unfitness for the monastic life. He in fact did not become a monk, when his friends Evagrius, Severus, and others did so, but practised law at Constantinople, and reached eminence in his profession. Of his writings, a dialogue "that the world did not exist from eternity" was probably composed in youth while he lived at Berytus. His "Ecclesiastical History" is extant only in a Syriac epitome which forms four books (III-VI) of the "Historia Miscellanea". It begins with a short account from a Monophysite point of view of he Council of Chalcedon, and continues the history, mainly of Palestine and Alexandria, until the death of Zeno (491). From the same history is derived a curious statistical description of Rome in "Hist. Misc.", X, xvi. The very interesting life of Severus carries the author's recollections up to the accession of his hero to the See of Antioch in 512. It was written subsequently to the history, as the cubicularius Eupraxius, to whom that work was dedicated, was already dead. His recollections of Peter the Iberian and of Theodore, Bishop of Antinoe, are lost, but his biography of Isaias, an Egyptian ascetic, is preserved in Syriac. A disputation against the Manichaeans, published by Cardinal Pitra in Greek, was probably written after the edict of Justinian against the Manichaeans in 527. He seems to have been still a layman. Up to the time he wrote the life of Severus he was a follower of the Henoticon; this was the easy course under Zeno and Anastasius. It would seem that he found it paid to revert to orthodoxy under Justin and Justinian, for he was present as Bishop of Mitylene at the Council of Mennas at Constantinople in 536, where he was one of the three metropolitans who were sent to summon Anthimus to appear. His name does not appear in the incomplete printed list of subscriptions to that patriarch's deposition, but Labbe testifies that it is found in some MSS. (Mansi, VIII, 975); it is absent from the condemnation of Severus in a later session. Zacharias was dead before the ecumenical council of 553.
An important historical work in anecdotal form in the "Plerophoria" of John of Maïuma, composed about 515; it contains stories of Monophysite worthies up to date, especially of Peter the Iberian, whose life was also written by Zacharias, but is now lost. A later life of Peter has been printed, which contains curious information about the Iberian princes from whom the Monophysite bishop descended. The life of the ascetic Isaias by Zacharias accompanies it.
The interesting "Historia Miscellanea", often referred to as Pseudo-Zacharias, was composed in Syriac in twelve books by an unknown author who seems to have lived at Amida. Though the work was completed in 569, he seems to have used part of the history of John of Ephesus, which was finished only in 571. Certain parts were written earlier (or are borrowed from older writers), VII, xv before 523; X, xii in 545; XII, vii in 555; XII, iv in 561. The first book contains a quantity of legendary matter form Greek sources which are still extant; a few words are added on the Syriac doctors Isaac and Dodo. Book II has the story of the Seven Sleepers. History begins in II, ii, with an account of Eutyches, and the letter of Proclus to the Armenians follows. The next four books are an epitome of the lost work of Zacharias Rhetor. The seventh book continues the story from the accession of Anastasius (491), and together with general ecclesiastical history it combines some interesting details of wars with the Persians in Mesopotamia.
A curious chapter gives the Prologue of Moro, or Mara, Bishop of Amida (a Syriac writer whose works appear to have been lost), to his edition of the four Gospels in Greek, to which the writers appends as a curiosity the pericope of the woman taken in adultery (John, viii) which Moro had inserted in the 89th canon; "it is not founded in other MSS." Book VIII, iii, gives the letter of Simeon of Beit-Arsham on the martyrs of Yemen, perhaps an apocryphal document. Book XI is lost, with most of X and XII. Some of X has been restored by Brooks from the "Chronicle" of Michael the Syrian (died 1199). It is necessary to mention the "Chronicle of Edessa", from 495 to 506, which is embedded in the "chronicle" attributed to Joshua the Stylite (who seems to have been a Catholic); this latter is included in the second book of the "Chronicle" attributed to the Patriarch of Antioch, Dionysius of Tell-Mahre, a compilation which has a fourth book (from the end of the sixth century to 775) which is an original work by the compiler, who was in reality a monk of Zonkenin (north of Amida), possibly Joshua the Stylite himself.
Some small chronicles of the sixth, seventh, eighth, and ninth centuries have been published as "Chronica minora" in the "Corpus Script. Or." Of later histories, those of Bar Hebraeus (died 1286) must be noted. His "Chronicon Syriacum" is an abridgment of Michael with a continuation; the "Chronicon ecclesiasticum" contains the ecclesiastical history first of Western Syria and then of Eastern Syria, with lives of the patriarchs of Antioch, of the Jacobite missionary bishops (called maphrians) and of the Nestorian patriarchs. The "Chronicle" of Elias of Nisibis to 1008 is important because it mentions its sources, but it is very defective in the early period through the loss of some pages of the manuscript. Masil the Cilician and John of \Ægea are counted as Monophysite writers by Ehrhard (in Krumbacher, p. 53), but Photius clearly makes them out Nestorians (cod. 41, 55, 107), and it is by a slip that he conjectures Basil to be the author of a work against Nestorius.
Syriac Writers
Of the Syriac Monophysite writers none is more important than Philoxenus, otherwise Xenaias, who was Bishop of Mabug (Hierapolis) from 485. For his life and the version of Scripture which was made by his order, see PHILOXENUS. His dogmatic writings alone concern us here. His letter to the Emperor Zeno, published by Vaschalde (1902) is of 485, the date of his episcopal consecration and of his acceptance of the Henoticon. His treatises on the Incarnation date perhaps before 500; to the same period belong two short works, "A Confession of Faith" and "Against Every Nestorian". He wrote also on the Trinity. A letter to Marco, lector of Anazarbus, is attributed to 515-518. After he had been exiled by Justin to Philippolis in Thrace in 518, he attacked the orthodox patriarch, Paul of Antioch, in a letter to the monks of Teleda, and wrote another letter of which fragments are found in MS. Addit. 14533, in which he argues that it is sometimes wise to admit baptisms and ordinations by heretics for the sake of peace; the question of sacramental validity does not seem to have occurred to him. Fragments of his commentaries on the Gospel are found in MSS. Thirteen homilies on religious life have been published by Budge. They scarcely touch upon dogma. Of his three liturgies two are given by Renaudot. Out of the great mass of his works in MS. at Rome, Paris, Oxford, Cambridge, London, only a fraction has been published. He was an eager controversialist, a scholar, and an accomplished writer. His Syriac style is much admired. His sect had no more energetic leader until Jacob Baradaeus himself. He was president of the synod which elevated Severus to the See of Antioch, and he had been the chief agent in the extrusion of Flavian. He was an energetic foe of Catholicism, and his works stand next in importance to those of Severus as witnesses to the tenets of their party. He was exiled by Justin in 519 to Philippolis and then to Gangra, where he died of suffocation by smoke in the room in which he was confined.
James of Sarugh(451-521) became periodeutes, or visitor, of Haura in that district about 505, and bishop of its capital, Batnan, in 519. Nearly all his numerous writings are metrical. We are told that seventy amanuenses were employed to copy his 760 metrical homilies, which are in Wright's opinion more readable than those of Ephraem or Isaac of Antioch. A good many have been published at various times. In the Vatican are 233 in MSS., in London 140, in Paris, 100. They are much cited in the Syriac Liturgy, and a liturgy and baptismal rite are ascribed to him. Numerous letters of his are extant in Brit. Mus., MSS. Addit. 14587 and 17163. Though his feast is kept by Maronites and even by some Nestorians, there is no doubt that he accepted the Henoticon, and was afterwards in relation with the leading Monophysites, rejecting the Council of Chalcedon to the end of his life. Stephen bar Soudaili was an Edessene Monophysite who fell into Pantheism and Origenism. He was attacked by Philoxenus and James of Sarugh, and retired to Jerusalem. The confession of faith of John of Tella (483-538; bishop, 519-521) is extant, and so is his commentary on the Trisagion, and his canons for the clergy and replies to the questions of the priest Sergius-all in MSS. in the British Museum. The great James Baradaeus, the eponymous hero of the Jacobites, who supplied bishops and clergy for the Monophysites when they were definitively divided from the Eastern Catholics in 543, wrote but little; a liturgy, a few letters, a sermon, and a confession of faith are extant. Of Syriac translators it is not necessary to speak, nor is there need to treat of the Monophysite scientist Sergius of Reschaina, the writer on philosophy, Ahoudemmeh, and many others.
John of Ephesus, called also John of Asia, was a Syrian of Amida, where he became a deacon in 529. On account of the persecution of his sect he departed, and was made administrator of the temporal affairs of the Monophysites in Constantinople by Justinian, who sent him in the following year as a missionary bishop to the pagans of Asia Minor. He relates of himself that he converted 60,000, and had 96 churches built. He returned to the capital in 546, to destroy idol worship there also. But on the death of Justinian he suffered a continual persecution, which he described in his "History", as an excuse for its confusion and repetitions. What remains of that work is of great value as a contemporary record. The style is florid and full of Greek expressions. The lives of blessed Easterns were put together by John about 565-566, and have been published by Land. They include great men like Severus, Baradaeus Theodosius, etc. (For an account of these works and for bibliography see JOHN OF EPHESUS.)
George, bishop of the Arabians (b. about 640; d. 724) was one of the chief writers of the Assyrian Jacobites. He was a personal follower of James of Edessa, whose poem on the Hexameron he completed after the death of James in 708. In this work he teaches the Apocatastasis, or restoration of all things, including the destruction of hell, which so many Greek Fathers learned from Origen. George was born in the Tehouma in the Diocese of Antioch, and was ordained bishop of the wandering Arabs in November, 686; his see was at Akoula. He was a man of considerable learning. His translation, with introduction and commentary, of part of the "Organon" of Aristotle ("Catagories", "De Interpretatione", and "Prior Analytics") is extant (Brit. Mus., MS. Addit. 14659), as is the collection he made of scholia on St. Gregory of Nazianzus, and an explanation of the three Sacraments (Baptism, Holy Communion, and consecration of chrism, following Pseudo-Dionysius). His letters of 714 till 718 are extant in the same MS. as this last work (Brit. Mus., MS. Addit. 12154). They deal with many things; astronomical, exegetical, liturgical questions, explanations of Greek proverbs and fables, dogma and polemics, and contain historical matter about Aphraates and Gregory the Illuminator. His poems included one in dodecasyllables on the unpromising subject of the calculations of movable feasts and the correction of the solar and lunar cycles, another on the monastic life, and two on the consecration of the holy chrism. His works are important for our knowledge of Syriac Church and literature. His reading was vast, including the chief Greek Fathers, with whom he classes Severus and Pseudo-Dionysius the Areopagite; he knows the Pseudo-Clementines and Josephus, and of Syriac writers he knows Bardesanes, Aphraates, and St. Ephraem. His correspondence is addressed to literary monks of his sect. The canons attributed to George in the "Nomocanon" of Bar Hebraeus are apparently extracts from his writings reduced to the form of canons.
James of Edessa (about 633-708) was the chief Syriac writer of his time, and the last that need be mentioned here. His works are sufficiently described in a separate article. The Syriac literature of the Monophysites, however, continued throughout the middle ages. Their Coptic, Arabic, and Armenian literature is large, but cannot be treated in an article like the present one.
ORTHODOXY
Were the Monophysites really heretics or were they only schismatics? This question was answered in the affirmative by Assemani, more recently by the Oriental scholar Nau, and last of all by Lebon, who has devoted an important work, full of evidence from unpublished sources, to the establishment of this thesis. It is urged that the Monophysites taught that there is but one Nature of Christ, mia physis, because they identify the words physis and hypostasis. But in just the same way the Nestorians have lately been justified. A simple scheme will make the matter plain:
Nestorians: One person, two hypostases, two natures. 
Catholics: One person, one hypostasis, two natures. 
Monophysites: One person, one hypostasis, one nature.
It is urged by Bethune-Baker that Nestorius and his friends took the word hypostasis in the sense of nature, and by Lebon that the Monophysites took nature in the sense of hypostasis, so that both parties really intended the Catholic doctrine. There is a prima facie argument against both these pleas. Granted that for centuries controversialists full of odium theologicum might misunderstand one another and fight about words while agreeing as to the underlying doctrines, yet it remains that the words person, hypostasis, nature (prosopon, hypostasis, physis) had received in the second half of the fourth century a perfectly definite meaning, as to which the whole Church was at one. All agreed that in the Holy Trinity there is one Nature (physia or physis) having three Hypostases of Persons. If in Christology the Nestorians used hypostasis and the Monophysites physis in a new sense, not only does it follow that their use of words was singularly inconsistent and inexcusable, but (what is far more important) that they can have had no difficulty in seeing what was the true meaning of Catholic councils, popes, and theologians, who consistently used the words in one and the same sense with regard both to the Trinity and the Incarnation. There would be every excuse for Catholics if they misunderstood such a strange "derangement of epitaphs" on the part of the schismatics, but the schismatics must have easily grasped the Catholic position. As a fact the Antiochene party had no difficulty in coming to terms with St. Leo; they understood him well enough, and declared that they had always meant what he meant. How far this was a fact must be discussed under NESTORIANISM. But the Monophysites always withstood the Catholic doctrine, declaring it to be Nestorian, or half Nestorian, and that it divided Christ into two.
Lebon urges that Severus himself more than once explains that there is a difference in the use of words in "theology" (doctrine of the Trinity) and in "the economy" (Incarnation): "admittedly hypostasis and ousia or physis are not the same in theology; however, in the economy they are the same" (P.G., LXXXVI, 1921), and he alleges the example of Gregory of Nazianzus to show that in a new mystery the terms must take new significations. But surely these very passages make it evident that Severus distinguished between physis and hypostasis. Putting aside the Trinity and the Incarnation, every physis is a hypostasis, and every hypostasis is a physis -- in this statement all Catholics and Monophysites agree. But this means that the denotation of the words is the same, not that there is no difference of connotation. Physis is an abstraction, and cannot exist except as a concrete, that is to say, as a hypostasis. But "admittedly" in the Trinity the denotation as well as the connotation of the words is diverse, it is still true that each of the three Hypostases is identified with the Divine Nature (that is, each Person is God); but if each Hypostasis is therefore still a physis (the one physis) yet the physis is not one by three Hypostases. The words retain their old sense (connotation) yet have received a new sense in a new relation. It is obvious that this is the phenomenon to which Severus referred. Catholics would add that in the Incarnation conversely two natures are one hypostasis. Thus the meanings of physis (abstract=ousia) and hypostasis (subsistent physis, physis hyphestosa or enhypostatos) in the Holy Trinity were a common possession; and all agreed further that in the created universe there cannot exist a nature which does not subsist, there is no such thing as a physis anhypostatos.
· But Catholics hold the Human Nature of Christ considered in itself to be anhypostatos, but that the second Person of the Holy Trinity is its hypostasis. As the infinity of the Divine Nature is capable of a threefold subsistence, so the infinity of the Hypostasis of the Word is able to be the Hypostasis of the Human Nature assumed as well as of the Divine. The union in Christ is not a union of two natures directly with one another, but a union of the two in one hypostasis; thus they are distinct yet inseparable, and each acts in communion with the other.
· The Nestorians argued thus: There are, according to the Fathers, two natures in Christ; but since every nature is a hypostasis, the Human Nature in Christ is a hypostasis. In order to make one Christ, they tried (in vain) to explain how two hypostases could be united in one person (prosopon). They did not mean to divide Christ, but their prosopic union leaked at every seam; it was difficult to express it or argue about it without falling into heresy. The Antiochenes were glad to drop such inadequate formulae, for it was certain that "person" in the Holy Trinity was only another name for "hypostasis". The Cyrillians were shocked, and could not be induced to believe (though St. Cyril himself did) that the Nestorianizers did not really mean two Christs, two Sons.
· Conversely, starting from the same proposition that every physis is a hypostasis, the Monophysites argued that a Christ is one Person, one Hypostasis, so He is one Nature, and they preferred "is one nature" to the equivalent "has one nature". They alleged high authority for their formula, not only St. Cyril, but behind him St. Athanasius, Pope St. Julius, and St. Gregory the Wonderworker. These authorities, however, were but Apollinarian forgeries; the favourite formula of St. Cyril, the mia physis sesarkomene, had been borrowed unwitting from an Apollinarian source, and had been meant by its original inventor in a heretical sense. Nay, the "one nature" went back to theArians, and had been used by Eudoxius himself to express the incompleteness of the Human Nature of Christ.
Yet the Monophysites were far from being Apollinarians, still less were they Arians; they were careful from the beginning that Christ is perfect Man, and that He assumed a complete Human Nature like ours. Dioscurus is emphatic on this point in his letter to Secundinus (Hist. Misc., III, i) and with need, since he had acquitted Eutyches who had denied our Lord's "consubstantiality with us". Ælurus is just as clear in the letters by which he refuted and excommunicated Isaias of Hermopolis and Theophilus as "Eutychians" (hist. Misc., IV, xii), and Severus had an acute controversy with Sergius the Grammarian on this very point. They al declared with one voice that Christ is mia physis, but ek duo physeon, that His Divine Nature is combined with a complete Human Nature in one hypostasis, and hence the two have become together the One Nature of that one hypostasis, howbeit without mixture or confusion or diminution. Ælurus insists that after union the properties of each nature remain unchanged; but they spoke of "the divine and human things", divina et humana, not natures; each nature remains in its natural state with its own characteristics (en idioteti te kata physin) yet not as a unity but as a part, a quality (poiotes physike), nor as a physis. All the qualities of the two natures are combined into one hypostasis synthetos and form the one nature of that one hypostasis. So far there is no heresy in intention, but only a wrong definition: that one hypostasis can have only one nature.
But however harmless the formula "one nature" might look at first sight, it led in fact immediately to serious and disastrous consequences. The Divine Nature of the Word is not merely specifically but numerically one with the Divine Nature of the Son and the Holy Ghost. This is the meaning of the word homoousios applied to the Three Persons, and if Harnack were right in supposing that at the Council of Constantinople in 384 the word was taken to imply only three Persons of one species, then that Council accepted three Gods, and not three distinct but inseparable Persons in one God. Now if the Divine and Human Natures are united in the Word into one Nature, it is impossible to avoid one of two conclusions, either that the whole Divine Nature became man and suffered and died, or else that each of the three Persons had a Divine Nature of His own. In fact the Monophysites split upon this question. Ælurus and Severus seem to have avoided the difficulty, but it was not long before those who refused the latter alternative were taunted with the necessity of embracing the former, and were nicknamed Theopaschites, as making God to suffer. Vehemently Severus and his school declared that they made the Divinity to suffer not as God, but only as man; but this was insufficient as a reply. Their formula was not "The Word made flesh", "the Son of God made man", but "one Nature of the Word made flesh";-the Nature became flesh, that is the whole Divine Nature. They did not reply: "we mean hypostasis when we say nature, we do not mean the Divine Nature (which the Word has in common with the Father and the Holy Ghost) but His Divine Person, which in the present case we call His physis", for the physis tou Theou Logou, before the word sesarkomene has been added, is in the sphere of "theology" not of "the economy", and its signification could not be doubted.
Just as there were many "Eutychians" among the Monophysites who denied that Christ is consubstantial with us, so there were found many to embrace boldly the paradox that the Divine Nature has become incarnate. Peter Fullo added to the praise of the Trinity the words "who was crucified for us", and refused to allow the natural inference to be explained away. Stephen Niobes and the Niobites expressly denied all distinction between the Human and the Divine Natures after the union. The Actistetae declared that the Human Nature became "uncreated" by the union. If the greatest theologians of the sect, Severus and Philoxenus, avoided these excesses, it was by a refusal to be logically Monophysite.
It was not only the orthodox who were scandalized by these extreme views. An influential and very learned section of the schism rebelled, and chose the second of the two alternatives — that of making the Divine Nature threefold, in order to ensure that the Human Nature in Christ was made one with the Nature of the Son alone and not with the whole Divine Nature. John Philoponus, the Aristotelian commentator, therefore taught that there are in the Trinity three partial substances (merikai ousiai) and one common substance (mia koine), thus falling into Polytheism, with three, or rather four gods. This Tritheistic party was treated with leniency. It split into sections. Though they were excommunicated at Alexandria, the Patriarch Damian held a view not far different. He so distinguished between the Divine ousia and the three Hypostases which partake (metechousin) in it, that he conceded the ousia to be existent of Itself (enyparktos), and his followers were nicknamed Tetradatites. Thus Peter Fullo, the Actistetae, and the Niobites on the one hand, and the Tritheists and Damianists on the other, developed the Monophysite formulae in the only two possible directions. It is obvious that formulae which involved such alternatives were heretical in fact as well as in origin. Severus tried to be orthodox, but at the expense of consistency. His "corruptibilist" view is true enough, if the Human Nature is considered in the abstract apart from the union (see EUTYCHIANISM), but to consider it thus as an entity was certainly an admission of the Two Natures. All change and suffering in Christ must be (as the Julianists and Justinian rightly saw) strictly voluntary, in so far as the union gives to the Sacred Humanity a right and claim to beatification and (in a sense) to deification. But Severus was willing to divide the Natures not merely "before" the union (that is, logically previous to it) but even after the union "theoretically", and he went so far in his controversy with the orthodox John the Grammarian as to concede duo physeis en theoria. This was indeed an immense concession, but considering how much more orthodox were the intentions of Severus than his words, it is scarcely astonishing, for St. Cyril had conceded much more.
But though Severus went so far as this, it is shown elsewhere (see EUTYCHIANISM, MAXIMUS CONFESSOR, and especially MONOTHELITISM) that he did not avoid the error of giving one activity to our Lord, one will, and one knowledge. It is true enough that he had no intention of admitting any incompleteness in the Humanity of Christ, and that he and all the Monophysites started merely from the proposition that all activity, all will, and intelligence proceed from the person, as ultimate principle, and on this ground alone they asserted the unity of each in Christ. But it was on this ground that Monothelitism was condemned. It was not supposed by the best Catholic theologians who attacked the doctrine that the Monophysites denied Christ to have exercised human activities, human acts of the will, human acts of cognition; the error was clearly recognized as lying in the failure to distinguish between the human or the mixed (theandric) activity of Christ as Man, and the purely Divine activity, will, knowledge, which the Son has in common with the Father and the Holy Spirit, and which are in fact the Divine Nature. In speaking of one activity, one will, one knowledge in Christ, Severus was reducing Monophysitism to pure heresy just as much as did the Niobites or the Tritheists whom he certainly held in horror; for he refused to distinguish between the human faculties of Christ-activity, will, intellect-and the Divine Nature itself. This is no Apollinarianism, but is so like it that the distinction is theoretical rather than real. It is the direct consequence of the use of Apollinarian formulae. St. Cyril did not go so far, and in this Monothelite error we may see the essence of the heresy of the Monophysites; for all fell into this snare, except the Tritheists, since it was the logical result of their mistaken point of view.
For general literature see EUTYCHIANISM. In P.G. there are more fragments than complete writings. Important collections are ASSEMANI, Bibliotheca Orientalis (Rome, 1719-28); CHABOT and others, Corp. Script. Christ. Orient., Script. Syri; GRAFFIN and NAU, Patrologia Orient. (1905-, in progress); also DE LAGARDE, Analecta Syriaca (Leipzig, 1858); LAND, Anecdota Syriaca (Leyden, 1870). For the very numerous Monophysite writings contained in Syriac MSS. see especially the following catalogues: ASSEMANI, Bibl. Medicaeae Laurentianae et Palatinae MS. Orient. catal. (Florence, 1742); IDEM, Bibl. Apost. Vatic. catal., part I, vol. II-III (Rome, 1758-9); WRIGHT, Catal. of the Syriac MS. in the Brit. Mus. acquired since 1838 (London, 1870-2); WRIGHT AND COOK, Catal. of Syriac MSS. of the Univ. of Cambridge (Cambridge, 1901); SACHAU, Handschrift- Verzeichnisse der K. Bibl. zu Berlin, XXIII, Syrische MSS. (Berlin, 1899), etc. On the literature in general see ASSEMANI, op. cit., II, Dissertatio de Monophysitis: GIESELER, Commentatio qua Monophysitarum veterum errores ex corum scriptis recends editis illustrantur (Gottingen, 1835-8); WRIGHT, Syriac literature (Encyclop. Brit., 9th ed., 1887; published separately as A Short History of Syriac Lit., London, 1894); DUBAL, La litterature Syriaque (3rd ed., Paris, 1907); many excellent articles by KRUEGER in Realencyclopadie.
On TIMOTHY ÆLURUS see CRUM, Eusebius and Coptic Church Hist. in Proc. of Soc. of Bibl. Arch. (London, 1902); TER-MEKERTTSCHIAN and TER-MINASSIANTZ, Tim. AElurus' des Patriarchen von Alexandrien, Widerlegung der auf der Synode zu Chalcedon festgesetzten Lehre, Armenian text (Leipzig, 1908); LEBON, La Christologie de Tim. Ælure in Revue d'hist. ecc. (Oct. 1908); IDEM, Le Monophysisme severien (Louvain, 1909), 93-111.
For French tr. of the letters of PETER FULLO se REVILLOUT in Revue des Questions Hist., XXII (1877), 83, and (in Coptic and French) AMELINEAU, Mon pour servir a l'hist. de l'Egypte chret. (Paris, 18888); the Armenian text in ISMEREANZ, The book of Letters, Armenian only (Tiflis, 1901); the letters to Peter Mongus are in Mansi, VII, 1109 sqq.; in favour of their genuineness see PAGI's notes to BARONIUS, ad ann. 485, No. 15; against, VALESIUS, Observ. eccles., 4 (in his edition of EVAGRIUS, Paris, 1673; P.G., LXXXVI), and TILLEMONT, XVI. Greek fragments from the homilies of TIMOTHY IV in Cosmas Indicopleustes (P.G., LXXXVII), an entire homily in MAI, Script. vet. nova coll., V (1831), and P.G. LXXXVI. Fragments of THEODOSIUS in Cosmas (ibid.), and of letters to Severus in P.G., LXXXVI; se also Mansi, X, 1117 and 1121. A letter from Theodosius to Severus and one to Anthimus in Hist. Misc., IX, 24, 26.
On SEVERUS see ASSEMANI; KRUGER in Realencycl. s.v.; VENABLES in Dict. Christ. Biog.; SPANUTH, Zacharias Rhetor, Das Leben des Severus (Syr. text, Gottingen, 1893); lives by ZACHARIAS and JOHN OF BEITH-APHTHONIA, followed by a collection of documents concerning Severus, edited by KUGENER in Patrol. Orient., II; The Conflict of Severus, by ATHANASIUS, Ethiopic text with English transl., ed. by GOODSPEED, together with Coptic fragments of the same work, edited by CRUM, in Patrol. Orient., III; DUVAL, Homelies cathedrales de Severe, 52-7, Syriac and French, in Patr. Orient., II; BROOKS, Sixth book of select letters of Severus in the Syriac version of Athanasius of Nisibis (Text and Transl. Soc., London, 1904); EUSTRATIOS, Seuneos ho Monophysites (Leipzig, 1894); PEISKER, Severus von Antiochien, ein Kritischer Quellenbetrag zur Geschichte des Monophysismus (Halle, 1903); and especially LEBON, Le Monophysisme severien, largely founded on the study of unpublished Syriac MSS. in the Brit. Mus. (Louvain, 1909).
On JULIAN see FABRICIUS, CAVE, GIESELER, DORNER, HARNACK; also DAVIDS in Dict. Christ. Biog. (1882); KRUGER in Realencycl. (1901); LIETZMANN, Catenen (Freiburg, 1897); IDEM, Aus Julian von Hal. in Rheinisch. Mus., LV (1900), 321. ON JOHN PHILOPONUS see CAVE, FABRICIUS, ASSEMANI, DORNER, etc.; SCHARFENBERG, Dissert. de Joanne Philop. (Leipzig, 1768); DAVIDS in Dict. Christ. Biog.; NAUCK in Allgemeine Encycl.; STOCKL in Kirchenlex., s.v. Joannes Philoponus; GASS and MEYER in Realencyckl.; RITTER, Gesch. der Philos., VI; KRUMBACHER, Gesch. der byz. Litt. (2nd ed., 1897), 53 and 581, etc.; LUDWICH, De Joanne Philopono grammatico (Konigsberg, 1888-9). On ZACHARIAS see KUGENER, La compilation historique de Ps.-Zach. le rheteur in Revue de l'Orient Chret., V (1900), 201; IDEM, Observations sur la vie de l'ascete Isaie et sur les vies de Pierre l'Iv. et de Theodore d'Antinoe par Zach. le Schol. in Byzant. Zeitschr., IX (1900), 464; in these articles KUGENER distinguishes the Rhetor from the Scholastic, whom he identifies with the bishop; but he has changed his mind acc. to KRUGER, Zach. Schol., in Realencycl. (1908). See also below under Historia Miscellanea.
The Plerophoria of JOHN OF MAIUMA are preserved in an abridgement in the Chronicle of MICHAEL SYR. A French translation by NAU, Les Plerophories de Jean, eveque de Maiouma in Revue de l'Orient chret. (1898-9, and separately, Paris, 1899). The life of PETER THE IBERIAN, RAABE, Petrus der Iberer (Leipzig, 1895); BROOKS, Vitae virorum apud Monophysitas celeberrimorum in Corp. Script. Orient., Script. Syri, 3rd series, 25, including the life of Isaias, which is also in LAND, III (Paris, 1907); a Georgian version of the biography publ. by MARR (St. Petersburg, 1896); KUGENER in Byzant. Zeitschr., IX (Leipzig, 1900), 464; CHABOT, Pierre l'Iberien d'apres une recente publication in Revue de l'Orient latin, III (1895), 3.
The Historia Miscellanea of PSEUDO-ZACHARIAS was published by LAND, loc. cit., III, in Syriac; German tr. by AHRENS and KUGLER, Die sogennante Kirchengeschichte von Zach. Rh. (Leipzig, 1899); HAMILTON and BROOKS, The Syriac chronicle known as that of Zach. of Mitylene (London, 1899, English only); See KUGENER, op. cit. For MICHAEL THE SYRIAN, CHABOT, Chronique de Michel le Syrien (Paris, 1901-2, in progress). THere is an abridged Latin translation of the Chronicle of JOSHUA in ASSEMANI, loc. cit., I, 262-283; Syriac and French by MARTIN, Chronique de Josue le St. in Abhandlungen fur die kunde des Morgenlandes, VI (Leipzig, 1876), 1; in Syriac and English by WRIGHT, The Chronicle of J. the St. (Cambridge, 1882); Syriac and Latin (Chronicle of Edessa only) in Corpus Script. Orient., Chronica minora (Paris, 1902); HALLIER, Untersuchungen uber die Edessenische Chreonik in Texte und Unters., IX (Leipzig, 1892), 1; NAU in Bulletin critique, 25 Jan., 1897; IDEM, Analyse des parties inedites de la chronique attribuee a Denys de Tell-mahre in Suppl. to Revue de l'Orient chret. (1897); TULLBERG, Dionysii Tellmahrensis chronici lib. I (Upsala, 1851); CHABOT, Chronique de Denys de T., quatreme partie (Paris, 1895); BEDJAN, Barhebraei Chronicon syriacum (with Latin tr., Paris, 1890); ABBELOOS and LAMY, Barhebraei Chron. eccles. (With Latin tr., Louvain, 1872-7); LAMY, Elie de Misibe, sa chronologie (earlier portion, with French tr., Brussels, 1888).
On PHILOXENUS see ASSEMANI, WRIGHT, DUVAL; KRUGER's good article in Realencycl.; BUDGE, The Discourses of Philoxenus, Bishop of Mabbogh, Syriac and English, with introduction containing many short dogmatic writings, and a list of the works of Philoxenus, in vol. 2 (London, 1894); VASCHALDE, Three letters of Philoxenus Bishop of M., Syr. and Eng. (Rome, 1902); IDEM, Philoxeni Mabbugensis tractatus de Trinitate et Incarnatione in Corpus Script. Or., Scriptores Syri, XXVII (Paris and Rome, 1907); DUVAL, Hist. politique, religieuse et litteraire d'Edesse (Paris, 1892); GUIDI, La lettera de Filosseno ai Monaci di Tell Adda in Mem. dell' Acad. dei Lincei (1886); see especially LEBON, op. cit., 111-118, and passim. On JAMES OF SARUG see ABBELOOS, De vita et scriptis S. Jacobi (with three ancient Syriac biographies, Louvain, 1867); ASSEMANI, WRIGHT, DUVAL, loc. cit.; Acta SS., 29 Oct.; BARDENHEWER in Kirchenlex.; NESTLE in Realencycl.; MARTIN, Un eveque poete au xxx et xxxx siecles in Revue des Sciences eccl. (Oct., Nov., 1876); IDEM, Correspondance de Jacques de Saroug avec les moines de Mar Bassus in Zeitschr. der deutschen Morganlandl. Gesellsch., XXX (1876), 217; Liturgy in Latin in RENAUDOT, Liturg. Or. coll., II, 356; ZINGERLR, Sechs homilien des h. Jacob von S. (Bonn, 1867); BEDJAN, 70 Homiliae selectae Mar Jacobi S. (Paris and Leipzig, 1905-6); single homilies are found in various publications; several in CURETON, Ancient Syriac Documents (1864).
FROTHINGHAM, Stephen Bar Sudaili, the Syrian mystic, and the book of Hierotheos (Leyden, 1886). On JOHN OF TELLA, KLEYN, Het leven van Johannes van Tella (Leyden, 1882); another life in BROOKS, Vitae virorum, loc. cit.; his confession of faith is cited by LEBON, loc. cit. On GEORGE THE ARABIAN see ASSEMANI, WRIGHT, DUVAL, a good article by RYSSEL in Realencycl. (1899); IDEM, Ein Brief Georgs, Bischop der Ar. an den Presb. Josua aus dem Syrischen ubersetzt and erlautert, mit einer Einleitung uber sein Leben und seine Schriften (Gotha, 1888); IDEM, Georges des Araberbischofs Gedichte und Briefe (Leipzig, 1891), this work gives a German translation of all George's authentic works, apart from the commentaries; Syriac of the letter to Josua in LAGARDE, Analecta; part of poem on chrism in CARDAHI, Liber thesauri de arte poetica Syrorum (1875); the whole, with that on the monastic life, ed. by RYSSEL in Atti della R. Acad. dei Lincei, IX (Rome, 1892), 1, who edited the astronomical letters also, ibi d., VIII, 1.
On the question of orthodoxy, see ASSEMANI, II; NAU, Dans quelle mesure les Jacobites sont-ils Monophysites? in Revue de L'Orient chretien, 1905, no. 2, p. 113; LEBON, op. cit., passim.
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Monopoli
(MONOPOLITANA).
A diocese in the Province of Bari, in Apulia, southern Italy. The city has a small but good harbour on the Adriatic. It succeeded the ancient Egnatia, the ruins of which are not far from the modern town. In the eighth and ninth centuries, Monopoli was often ravaged by the Saracens. After the advent of the Norman counts, it became (1042) the seat of Hugues. During the war between France and Spain for the possession of the Kingdom of Naples Monopoli was taken twice by the Venetians (1495 and 1528), and on the second occasion was sacked. In 1552 Charles V surrounded the town with walls and towers that still exist. The episcopal see was created in 1062, and its first prelate was Deodatus. The cathedral was erected by the second bishop, Romualdus, in 1073. In 1118 Polignano, a small town situated on a high promontory along the Adriatic, was united to this diocese. The diocese is immediately subject to theHoly See; it has eight parishes, 65,000 inhabitants, and three educational institutes for girls.
CAPPELLETTI, Le Chiese d'Italia, XXI (Venice, 1887).
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Monotheism
Monotheism (from the Greek monos "only", and theos "god") is a word coined in comparatively modern times to designate belief in the one supreme God, the Creator and Lord of the world, the eternal Spirit, All-powerful, All-wise, and All-good, the Rewarder of good and the Punisher of evil, the Source of our happiness and perfection. It is opposed to Polytheism, which is belief in more gods than one, and to Atheism, which is disbelief in any deity whatsoever. In contrast with Deism, it is the recognition of God's presence and activity in every part of creation. In contrast with Pantheism, it is belief in a God of conscious freedom, distinct from the physical world. Both Deism and Pantheism are religious philosophies rather than religions.
On the other hand, Monotheism, like Polytheism, is a term applying primarily to a concrete system of religion. The grounds of reason underlying monotheism have already been set forth in the article GOD. These grounds enable the inquiring mind to recognize the existence of God as a morally certain truth. Its reasonableness acquires still greater force from the positive data associated with the revelation of Christianity. (See REVELATION.)
PRIMITIVE MONOTHEISM
Was monotheism the religion of our first parents? Many Evolutionists and Rationalist Protestants answer No. Rejecting the very notion of positive, Divine revelation, they hold that the mind of man was in the beginning but little above that of his ape-like ancestors, and hence incapable of grasping so intellectual a conception as that of Monotheism.
They assert that the first religious notions entertained by man in his upward course towards civilization were superstitions of the grossest kind. In a word, primitive man was, in their opinion, a savage, differing but little from existing savages in his intellectual, moral, and religious life. Catholic doctrine teaches that the religion of our first parents was monotheistic and supernatural, being the result of Divine revelation. Not that primitive man without Divine help could not possibly have come to know and worship God. The first man, like his descendants to-day, had by nature the capacity and the aptitude for religion. Being a man in the true sense, with the use of reason, he had the tendency then, as men have now, to recognize in the phenomena of nature the workings of a mind and a will vastly superior to his own. But, as he lacked experience and scientific knowledge, it was not easy for him to unify the diverse phenomena of the visible world. Hence he was not without danger of going astray in his religious interpretation of nature. He was liable to miss the important truth that, as nature is a unity, so the God of nature is one. Revelation was morally necessary for our first parents, as it is for men to-day, to secure the possession of true monotheistic belief and worship.
The conception that Almighty God vouchsafed such a revelation is eminently reasonable to everyone who recognizes that the end of man is to know, love, and serve God. It is repugnant to think that the first generations of men were left to grope in the dark, ignorant alike of the true God and of their religious duties, while at the same time it was God's will that they should know and love Him. The instruction in religion which children receive from their parents and superiors, anticipating their powers of independent reasoning, and guiding them to a right knowledge of God, being impossible for our first parents, was not without a fitting substitute. They were set right from the first in the knowledge of their religious duties by a Divine revelation. It is a Catholic dogma, intimately connected with the dogma of original sin and with that of the Atonement, that our first parents were raised to the state of sanctifying grace and were destined to a supernatural end, namely, the beatific vision of God in heaven. This necessarily implies supernatural faith, which could come only by revelation.
Nor is there anything in sound science or philosophy to invalidate this teaching that Monotheistic belief was imparted by God to primitive man. While it may be true that human life in the beginning was on a comparatively low plane of material culture, it is also true that the first men were endowed with reason, i.e., with the ability to conceive with sufficient distinctness of a being who was the cause of the manifold phenomena presented in nature. On the other hand, a humble degree of culture along the lines of art and industry is quite compatible with right religion and morality, as is evident in the case of tribes converted to Catholicism in recent times; while retaining much of their rude and primitive mode of living, they have reached very clear notions concerning God and shown remarkable fidelity in the observance of His law. As to the bearing of the Evolutionistic hypothesis on this question, see FETISHISM.
It is thus quite in accordance with the accredited results of physical science to maintain that the first man, created by God, was keen of mind as well as sound of body, and that, through Divine instruction, he began life with right notions of God and of his moral and religious duties. This does not necessarily mean that his conception of God was scientifically and philosophically profound. Here it is that scholars are wide of the mark when they argue that Monotheism is a conception that implies a philosophic grasp and training of mind absolutely impossible to primitive man.
The notion of the supreme God needed for religion is not the highly metaphysical conception demanded by right philosophy. If it were, but few could hope for salvation. The God of religion is the unspeakably great Lord on whom man depends, in whom he recognizes the source of his happiness and perfection; He is the righteous Judge, rewarding good and punishing evil; the loving and merciful Father, whose ear is ever open to the prayers of His needy and penitent children. Such a conception of God can be readily grasped by simple, unphilosophic minds -- by children, by the unlettered peasant, by the converted savage.
Nor are these notions of a supreme being utterly lacking even where barbarism still reigns. Bishop Le Roy, in his interesting work, "Religion des primitifs" (Paris, 1909), and Mr. A. Lang, in his "Making of Religion" (New York, 1898), have emphasized a point too often overlooked by students of religion, namely, that with all their religious crudities and superstitions, such low-grade savages as the Pygmies of the Northern Congo, the Australians, and the natives of the Andaman Islands entertain very noble conceptions of the Supreme Deity. To say, then, that primitive man, fresh from the hand of God, was incapable of monotheistic belief, even with the aid of Divine revelation, is contrary to well-ascertained fact. From the opening chapters of Genesis we gather that our first parents recognized God to be the author of all things, their Lord and Master, the source of their happiness, rewarding good and punishing evil. The simplicity of their life made the range of their moral obligation easy of recognition. Worship was of the simplest kind.
MOSAIC MONOTHEISM
The ancient Hebrew religion, promulgated by Moses in the name of Jehovah (Jahweh), was an impressive form of Monotheism. That it was Divinely revealed is the unmistakable teaching of Holy Scripture, particularly of Exodus and the following books which treat explicitly of Mosaic legislation. Even non-Catholic Scriptural scholars, who no longer accept the Pentateuch, as it stands, as the literary production of Moses, recognize, in great part, that, in the older sources which, according to them, go to make up the Pentateuch, there are portions that reach back to the time of Moses, showing the existence of Hebrew monotheistic worship in his day. Now, the transcendent superiority of this Monotheism taught by Moses offers a strong proof of its Divine origin. At a time when the neighbouring nations representing the highest civilization of that time -- Egypt, Babylonia, Greece -- were giving an impure and idolatrous worship to many deities, we find the insignificant Hebrew people professing a religion in which idolatry, impure rites, and a degrading mythology had no legitimate place, but where, instead, belief in the one true God was associated with a dignified worship and a lofty moral code. Those who reject the claim of Mosaic Monotheism to have been revealed have never yet succeeded in giving a satisfactory explanation of this extraordinary phenomenon. It was, however, pre-eminently the religion of the Hebrew people, destined in the fullness of time to give place to the higher monotheistic religion revealed by Christ, in which all the nations of the earth should find peace and salvation. The Jewish people was thus God'schosen people, not so much by reason of their own merit, as because they were destined to prepare the way for the absolute and universal religion, Christianity. The God of Moses is no mere tribal deity. He is the Creator and Lord of the world. He gives over to His chosen people the land of the Chanaanites. He is a jealous God, forbidding not only worship of strange gods, but the use of images, which might lead to abuses in that age of almost universal idolatry. Love of God is made a duty, but reverential fear is the predominant emotion. The religious sanction of the law is centred chiefly in temporal rewards and punishments. Laws of conduct, though determined by justice rather than by charity and mercy, are still eminently humane.
CHRISTIAN MONOTHEISM
The sublime Monotheism taught by Jesus Christ has no parallel in the history of religions. God is presented to us as the loving, merciful Father, not of one privileged people, but of all mankind. In this filial relation with God -- a relation of confidence, gratitude, love -- Christ centres our obligations both to God and to our fellow-men. He lays hold of the individual soul and reveals to it its high destiny of Divine sonship. At the same time, He impresses on us the corresponding duty of treating others as God's children, and hence as our brethren, entitled not simply to justice, but to mercy and charity. To complete this idea of Christian fellowship, Jesus shows Himself to be the eternal Son of God, sent by His heavenly Father to save us from sin, to raise us to the life of grace and to the dignity of children of God through the atoning merits of His life and death. The love of God the Father thus includes the love of His incarnate Son. Personal devotion to Jesus is the motive of right conduct in Christian Monotheism. Co-operating in the sanctification of mankind is the Holy Ghost, the Spirit of truth and life, sent to confirm the faithful in faith, hope, and charity. These three Divine Persons, distinct from one another, equal in all things, Father, Son, and Holy Ghost, are one in essence, a trinity of persons in the one, undivided Godhead (see TRINITY). Such is the Monotheism taught by Jesus. The guaranty of the truth of His teaching is to be found in His supreme moral excellence, in the perfection of His ethical teaching, in His miracles, especially His bodily resurrection, and in His wonderful influence on mankind for all time. (Cf. John, xvii, 3; I Cor., viii, 4.) As Christianity in its beginnings was surrounded by the polytheistic beliefs and practices of the pagan world, a clear and authoritative expression of Monotheism was necessary. Hence the symbols of faith, or creeds, open with the words: "I [we] believe in God [theon, deum]" or, more explicitly, "I [we] believe in one God [hena theon, unum deum]". (See Denziger-Bannwart, "Enchiridion", 1-40; cf. APOSTLES' CREED; ATHANASIAN CREED; NICENE CREED.) Among the early heresies, some of the most important and most directly opposed to Monotheism arose out of the attempt to account for the origin of evil. Good they ascribed to one divine principle, evil to another. (See GNOSTICISM; MANICHÆISM; MARCIONITES.) These dualistic errors gave occasion for a vigorous defence of Monotheism by such writers as St. Irenæus, Tertullian, St. Augustine, etc. (see Bardenhewer-Shahan, "Patrology", St. Louis, 1908).
The same doctrine naturally held the foremost place in the teaching of the missionaries who converted the races of Northern Europe; in fact, it may be said that the diffusion of Monotheism is one of the great achievements of the Catholic Church. In the various conciliar definitions regarding the Trinity of Persons in God, emphasis is laid on the unity of the Divine nature; see, e.g., Fourth Council of Lateran (1215), in Denziger-Bannwart, "Enchiridion", 428. The medieval Scholastics, taking up the traditional belief, brought to its support a long array of arguments based on reason; see, for instance, St. Thomas, "Contra Gentes", I, xlii; and St. Anselm, "Monol.", iv. During the last three centuries the most conspicuous tendency outside the Catholic Church has been towards such extreme positions as those of Monism (q.v.) and Pantheism (q.v.) in which it is asserted that all things are really one in substance, and that God is identical with the world. The Church, however, has steadfastly maintained, not only that God is essentially distinct from all things else, but also that there is only one God. "If any one deny the one true God, Creator and Lord of all things visible and invisible, let him be anathema" (Conc. Vatican., Sess. III, "De fide", can. i).
MOHAMMEDAN MONOTHEISM
Of Mohammedan Monotheism little need be said. The Allah of the Koran is practically one with the Jehovah of the Old Testament. Its keynote is islam, submissive resignation to the will of God, which is expressed in everything that happens. Allah is, to use the words of the Koran, "The Almighty, the All-knowing, the All-just, the Lord of the worlds, the Author of the heavens and the earth, the Creator of life and death, in whose hand is dominion and irresistible power, the great all-powerful Lord of the glorious throne. God is the mighty . . . the Swift in reckoning, who knoweth every ant's weight of good and of ill that each man hath done, and who suffereth not the reward of the faithful to perish. He is the King, the Holy, . . . the Guardian over His servants, the Shelterer of the orphan, the Guide of the erring, the Deliverer from every affliction, the Friend of the bereaved, the Consoler of the afflicted, . . . the generous Lord, the gracious Hearer, the Near-at-hand, the Compassionate, the Merciful, the Forgiving" (cited from "Islam", by Ameer Ali Syed). The influence of the Bible, particularly the Old Testament, on Mohammedan Monotheism is well known and need not be dwelt on here.
MONOTHEISM AND POLYTHEISTIC RELIGIONS
What has thus far been said leads to the conclusion that Christian Monotheism and its antecedent forms, Mosaic and primitive Monotheism, are independent in their origin of the Polytheistic religions of the world. The various forms of polytheism that now flourish, or that have existed in the past, are the result of man's faulty attempts to interpret nature by the light of unaided reason. Wherever the scientific view of nature has not obtained, the mechanical, secondary causes that account for such striking phenomena as sun, moon, lightning, tempest, have invariably been viewed either as living beings, or as inert bodies kept in movement by invisible, intelligent agents. This personalizing of the striking phenomena of nature was common among the highest pagan nations of antiquity. It is the common view among peoples of inferior culture to-day. It is only since modern science has brought all these phenomena within the range of physical law that the tendency to view them as manifestations of distinct personalities has been thoroughly dispelled. Now such a personalizing of nature's forces is compatible with Monotheism so long as these different intelligences fancied to produce the phenomena are viewed as God's creatures, and hence not worthy of Divine worship. But where the light of revelation has been obscured in whole or in part, the tendency to deify these personalities associated with natural phenomena has asserted itself.
In this way polytheistic nature-worship seems to have arisen. It arose from the mistaken application of a sound principle, which man everywhere seems naturally to possess, namely, that the great operations of nature are due to the agency of mind and will. Professor George Fisher observes: "The polytheistic religions did not err in identifying the manifold activities of nature with voluntary agency. The spontaneous feelings of mankind in this particular are not belied by the principles of philosophy. The error of polytheism lies in the splintering of that will which is immanent in all the operations of nature into a plurality of personal agents, a throng of divinities, each active and dominant within a province of its own" ("Grounds of Christian and Theistic Belief", 1903, p. 29). Polytheistic nature-worship is to be found among practically all peoples who have lacked the guiding star of Divine revelation. Such history of these individual religions as we possess offers little evidence of an upward development towards Monotheism: on the contrary, in almost every instance of known historic development, the tendency has been to degenerate further and further from the monotheistic idea. There is, indeed, scarcely a Polytheistic religion in which one of the many deities recognized is not held in honour as the father and lord of the rest. That this is the result of an upward development, as non-Catholic scholars very generally assert, is speculatively possible. But that it may as well be the outcome of a downward development from a primitive monotheistic belief cannot be denied. The latter view seems to have the weight of positive evidence in its favour. The ancient Chinese religion, as depicted in the oldest records, was remarkably close to pure Monotheism. The gross Polytheistic nature-worship of the Egyptians of later times was decidedly a degeneration from the earlier quasi-Monotheistic belief. In the Vedic religion a strong Monotheistic tendency asserted itself, only to weaken later on and change into Pantheism. The one happy exception is the upward development which the ancient Aryan Polytheism took in the land of the Iranians. Through the wise reform of Zoroaster, the various gods of nature were subordinated to the supreme, omniscient spirit, Ormuzd, and were accorded an inferior worship as his creatures. Ormuzd was honoured as the creator of all that is good, the revealer and guardian of the laws of religious and moral conduct, and the sanctifier of the faithful. The sense of sin was strongly developed, and a standard of morality was set forth that justly excites admiration. Heaven and hell, the final renovation of the world, including the bodily resurrection, were elements in Zoroastrian eschatology. A nobler religion outside the sphere of revealed religion is not to be found. Yet even this religion is rarely classed by scholars among monotheistic religions, owing to the polytheistic colouring of its worship of the subordinate nature-spirits, and also to its retention of the ancient Aryan rite of fire-worship, justified by Zoroastrians of modern times as a form of symbolic worship of Ormuzd.
The so-called survivals in higher religions, such as belief in food-eating ghosts, pain-causing spirits, witchcraft, the use of amulets and fetishes, are often cited as evidence that even such forms of Monotheism as Judaism and Christianityare but outgrowths of lower religions. The presence of the greater part of these superstitious beliefs and customs in the more ignorant sections of Christian peoples is easily explained as the survival of tenacious customs that flourished among the ancestors of European peoples long before their conversion to Christianity. Again, many of these beliefs and customs are such as might easily arise from faulty interpretations of nature, unavoidable in unscientific grades of culture, even where the monotheistic idea prevailed. Superstitions like these are but the rank weeds and vines growing around the tree of religion.
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Monothelitism and Monothelites
(Sometimes written MONOTHELETES, from monotheletai, but the eta is more naturally transliterated into late Latin by i.)
A heresy of the seventh century, condemned in the Sixth General Council. It was essentially a modification of Monophysitism, propagated within the Catholic Church in order to conciliate the Monophysites, in hopes of reunion.
THE THEOLOGICAL QUESTION
The Monophysites were habitually represented by their Catholic opponents as denying all reality to the human nature of Christ after the union. This was perhaps a logical deduction from some of their language, but it was far from being the real teaching of their chief doctors.
Yet at least it is certain that they made the unity of Christ (on which they insisted against real and supposed Nestorianizers) imply only one principle of intention and will, and only one kind of activity or operation (energeia). Personality seemed to them to be manifested in will and action; and they thought a single personality must involve a single will and a single category of action. The Person of Christ, being divino-human, must therefore involve one divino-human will and one divino-human activity (see EUTYCHIANISM; MONOPHYSITES AND MONOPHYSITISM).
A. The two Wills.
The Catholic doctrine is simple, at all events in its main lines. The faculty of willing is an integral part of human nature: therefore, our Lord had a human will, since He took a perfect human nature. His Divine will on the other hand is numerically one with that of the Father and the Holy Ghost. It is therefore necessary to acknowledge two wills in Christ.
But if the word will is taken to mean not the faculty but the decision taken by the will (the will willed, not the will willing), then it is true that the two wills always acted in harmony: there were two wills willing and two acts, but one object, one will willed; in the phrase of St. Maximus, there were duo thelemata though mia gnome. The word will is also used to mean not a decision of the will, but a mere velleity or wish, voluntas ut natura (thelesis) as opposed tovoluntas ut ratio (boulesis). These are but two movements of the same faculty; both exist in Christ without any imperfection, and the natural movement of His human will is perfectly subject to its rational or free movement. Lastly, the sensitive appetite is also sometimes entitled will. It is an integral part of human nature, and therefore exists in the perfect human nature of Jesus Christ, but without any of the imperfection induced by original or actual sin: He can have no passions (in that sense of the word which implies a revolt against the reason), no concupiscence, no "will of the flesh". Therefore this "lower will" is to be denied in Christ, in so far as it is called a will, because it resists the rational will (it was in this sense that Honorius was said by John IV to have denied that Christ had a lower will); but it is to be asserted in Him so far as it is called will, because it obeys the rational will, and so is voluntas per participationem: in fact in this latter sense the sensual appetite is less improperly called will in Christ than in us, for quo perfectior est volens, eo magis sensualitas in eo de voluntate habet. But the strict Sense of the word will (votuntas, thelema) is always the rational will, the free will. It is therefore correct to say that in Christ there are but two wills: the Divine will, which is the Divine nature, and the human rational will, which always acts in harmony with and in free subjection to the Divine will. The denial of more than one will in Christ by the heretics necessarily involved the incompleteness of His human nature. They confounded the will as faculty with the decision of the faculty. They argued that two wills must mean contrary wills, which shows that they could not conceive of two distinct faculties having the same object. Further, they saw rightly that the Divine will is the ultimate governing principle, to hegemonikon, but a free human will acting under its leadership seemed to them to be otiose. Yet this omission prevents our Lord's actions from being free, from being human actions, from being meritorious, indeed makes His human nature nothing but an irrational, irresponsible instrument of the Divinity — a machine, of which the Divinity is the motive power. To Severus our Lord's knowledge was similarly of one kind — He had only Divine knowledge and no human cognitive faculty. Such thoroughgoing conclusions were not contemplated by the inventors of Monothelitism, and Sergius merely denied two wills in order to assert that there was no repugnance in Christ's human nature to the promptings of the Divine, and he certainly did not see the consequences of his own disastrous teaching.
B. The two operations
Operation or energy, activity (energeia, operatio), is parallel to will, in that there is but one activity of God, ad extra, common to all the three Persons; whereas there are two operations of Christ, on account of His two natures. The word energeia is not here employed in the Aristotelean sense (actus, as opposed to potentia, dynamis), for this would be practically identical with esse (existentia), and it is an open question among Catholic theologians whether there is one esse in Christ or two. Nor does energeia here mean simply the action (as Vasquez, followed by de Lugo and others, wrongly held) but the faculty of action, including the act of the faculty. Petavius has no difficulty in refuting Vasquez, by referring to the writers of the seventh century; but he himself speaks of duo genera operationum as equivalent to duo operationes, which introduces an unfortunate confusion between energeia and praxeis orenergemata, that is between faculty of action and the multiple actions produced by the faculty. This confusion of terms is frequent in modern theologians, and occurs in the ancients, e.g. St. Sophronius. The actions of God are innumerable in Creation and Providence, but His energeia is one, for He has one nature of the three Persons. The various actions of the incarnate Son proceed from two distinct and unconfused energeiai, because He has two natures. All are the actions of one subject (agent or principium quod), but are either divine or human according to the nature (principium quo) from which they are elicited. The Monophysites were therefore quite right in saying that all the actions, human and divine, of the incarnate Son are to be referred to one agent, who is the God-man; but they were wrong in inferring that consequently His actions, both the human and the Divine, must all be called "theandric" or "divino-human", and must proceed from a single divino-human energeia. St. Sophronius, and after him St. Maximus and St. John Damascene, showed that the two energeia produce three classes of actions, since actions are complex, and some are therefore mingled of the human and the divine.
· (1) There are Divine actions exercised by God the Son in common with the Father and the Holy Ghost (e.g. the creation of souls or the conservation of the universe) in which His human nature bears no part whatever, and these cannot be called divino-human, for they are purely Divine. It is true that it is correct to say that a child ruled the universe (by the communicatio idiomatum), but this is a matter of words, and is an accidental, not a formal predication — He who became a child ruled the universe as God, not as a child, and by an activity that is wholly Divine, not divino-human.
· (2) There are other Divine actions which the Word Incarnate exercised in and through His human nature, as to raise the dead by a word, to heal the sick by a touch. Here the Divine action is distinguished from the human actions of touching or speaking, though it uses them, but through this close connexion the word theandric is not out of place for the whole complex act, while the Divine action as exercised through the human may be called formally theandric, or divino-human.
· (3) Again, there are purely human actions of Christ, such as walking or eating, but these are due to the free human will, acting in response to a motion of the Divine will. These are elicited from a human potentia, but under the direction of the Divine. Therefore they are also called theandric, but in a different sense — they are materially theandric, humano-divine. We have seen therefore that to some of our Lord's actions the word theandric cannot be applied at all; to some it can be applied in one sense, to others in a different sense. The Lateran Council of 649 anathematized the expression una deivirilis operatio, mia theandrike energeia, by which all the actions divine and human are performed. It is unfortunate that the respect felt for the writings of Pseudo-Dionysius Areopagita has prevented theologians from proscribing the expression deivirilis operatio altogether. It has been shown above that it is correct to speak of deiviriles actus or actiones or energemata. The kaine theandrike energeia, of Pseudo-Dionysius was defended by Sophronius and Maximus as referring to the Divine energeia when producing the mixed (formally theandric) acts; theandric thus becomes a correct epithet of the Divine operation under certain circumstances, and that is all.
Though the Monophysites in general spoke of "one theandric operation", yet a speech of St. Martin at the Lateran Council tells us that a certain Colluthus would not go even so far as this, for he feared lest "theandric" might leave some operation to the human nature; he preferred the word thekoprepes, Deo decibilis (Mansi, X, 982). The denial of two operations, even more than the denial of two wills, makes the human nature of Christ an inanimate instrument of the Divine will. St. Thomas points out that though an instrument participates in the action of the agent who uses it, yet even an inanimate instrument has an activity of its own; much more the rational human nature of Christ has an operation of its own under the higher motion it receives from the divinity. But by means of this higher motion, the two natures act in concert, according to the famous words of St. Leo's Tome: "Agit enim utraque forma cum alterius communione quod proprium est; Verbo scilicet operante quod Verbi est, et carne exsequente quod carnis est. Unum horum coruscat miraculis, aliud succumbit injuriis" (Ep. 28, 4). These words were quoted by Cyrus, Sergius, Sophronius, Honorius, Maximus, etc., and played a large part in the controversy. This intercommunication of the two operations follows from the Catholic doctrine of the perichoresis, circuminsessio, of the two unconfused and inseparable natures, as again St. Leo: "Exprimit quidem sub distinctis actionibus veritatem suam utraque natura, sed neutra se ab alterius connexione disjungit" (Serm. liv, 1). St. Sophronius (Mansi, XI, 480 sqq.) and St. Maximus (Ep. 19) expressed this truth at the very outset of the controversy as well as later; and it is insisted upon by St. John Damascene. St. Thomas (III, Q. xix, a. 1) well explains it: "Motum participat operationem moventis, et movens utitur operatione moti, et sic utrumque agit cum communicatione alterius". Krüger and others have doubted whether it could be said that the question of two operations was already decided (as Loofs held), in Justinian's time. But it seems that St. Leo's words, yet earlier, were clear enough. The writings of Severus of Antioch assumed that his Catholic opponents would uphold two operations, and an obscure monk in the sixth century, Eustathius (De duabus naturis, P. G., LXXXVI, 909) accepts the expression. Many of the numerous citations from the Greek and Latin Fathers adduced at the Lateran Council and on other occasions are inconclusive, but some of them are clear enough. Really learned theologians like Sophronius and Maximus were not at a loss, though Cyrus and Honorius were puzzled. The Patriarch Eulogius of Alexandria (580-607) had written against those who taught one will, but his work was unknown to Cyrus and Sergius.
HISTORY
The origin of the Monothelite controversy is thus related by Sergius in his letter to Pope Honorius. When the Emperor Heraclius in the course of the war which he began about 619, came to Theodosiopolis (Erzeroum) in Armenia (about 622), a Monophysite named Paul, a leader of the Acephali, made a speech before him in favour of his heresy. The emperor refuted him with theological arguments, and incidentally made use of the expression "one operation" of Christ. Later on (about 626) he inquired of Cyrus, Bishop of Phasis and metropolitan of the Lazi, whether his words were correct. Cyrus was uncertain, and by the emperor's order wrote to Sergius the Patriarch of Constantinople, whom Heraclius greatly trusted, for advice. Sergius in reply sent him a letter said to have been written by Mennas of Constantinople to Pope Vigilius and approved by the latter, in which several authorities were cited for one operation and one will. This letter was afterwards declared to be a forgery and was admitted to be such at the Sixth General Council. Nothing more occurred, according to Sergius, until in June, 631, Cyrus was promoted by the emperor to the See of Alexandria. The whole of Egypt was then Monophysite, and it was constantly threatened by the Saracens. Heraclius was doubtless very anxious to unite all to the Catholic Church, for the country was greatly weakened by the dissensions of the heretics among themselves, and by their bitterness against the official religion. Former emperors had made efforts for reunion, but in the fifth century the Henoticon of Zeno had been condemned by the popes yet had not satisfied all the heretics, and in the sixth century the condemnation of the Three Chapters had nearly caused a schism between East and West without in the least placating the Monophysites. Cyrus was for the moment more successful. Imagining, no doubt, as all Catholics imagined, that Monophysitism involved the assertion that the human nature of Christ was a nonentity after the Union, he was delighted at the acceptance by the Monophysites of a series of nine Capitula, in which the Chalcedonian "in two natures" is asserted, the "one composite hypostasis", and physike kai kath hypostasin enosis, together with the adverbs asygchytos, atreptos, analloiotos. St. Cyril, the great doctor of the Monophysites, is cited; and all is satisfactory until in the seventh proposition our Lord is spoken of as "working His Divine and His human works by one theandric operation, according to the divine Dionysius". This famous expression of the Pseudo-Dionysius the Areopagite is taken by modern critics to show that he wrote under Monophysite influences. But Cyrus believed it to be an orthodox expression, used by Mennas, and approved by Pope Vigilius. He was triumphant therefore at the reunion to the Church of a large number of Theodosian Monophysites, so that, as Sergius phrases it, all the people of Alexandria and nearly all Egypt, the Thebaid, and Libya had become of one voice, and whereas formerly they would not hear even the name of St. Leo and of the Council of Chalcedon, now they acclaimed them with a loud voice in the holy mysteries. But the Monophysites saw more clearly, and Anastasius of Mount Sinai tells us that they boasted "they had not communicated with Chalcedon, but Chalcedon with them, by acknowledging one nature of Christ through one operation".
St. Sophronius, a much venerated monk of Palestine, soon to become Patriarch of Jerusalem, was in Alexandria at this time. He strongly objected to the expression "one operation", and unconvinced by Cyrus's defence of it, he went to Constantinople, and urged on Sergius, upon whose advice the expression had been used, that the seventh capitulum must be withdrawn. Sergius thought this too hard, as it would destroy the union so gloriously effected; but he was so far impressed that he wrote to Cyrus that it would be well for the future to drop both expressions "one operation" and "two operations", and he thought it necessary to refer the whole question to the pope. (So far his own story.) This last proceeding must warn us not to judge Sergius too harshly. It may be invention that he was born of Monophysite parents (so Anastasius of Sinai); at all events he was an opponent of the Monophysites, and he based his defence of "one operation" on the citations of Fathers in the spurious letter of his orthodox predecessor Mennas, which he believed to have had the approval of Pope Vigilius. He was a politician who evidently knew little theology. But he had more to answer for than he admits. Cyrus had not really been doubtful at first. His letter to Sergius with great politeness explains that he had said the emperor was wrong, and had quoted the famous words of St. Leo's Tome to Flavian: "Agit utraque natura cum alterius communione quod proprium est" as plainly defining two distinct but inseparable operations; Sergius was responsible for leading him into error by sending him the letter of Mennas. Further, St. Maximus tells us that Sergius had written to Theodore of Pharan asking his opinion; Theodore agreed. (It is probable that Stephen of Dora was mistaken in making Theodore a Monothelite before Sergius.) He also worked upon the Severian Paul the one-eyed, the same with whom Heraclius had disputed. He had requested George Arsas, a Monophysite follower of Paul the Black of Antioch, to furnish him with authorities for the "one operation", saying in his letter that he was ready to make a union on this basis. The Alexandrian St. John the Almsgiver (609 or 619) had taken this letter from Arsas with his own hand, and was only prevented by the irruption of the Saracens (619) from using it to obtain the deposition of Sergius.
In the letter to Honorius, Sergius unwittingly develops another heresy. He admits that "one operation", though used by a few Fathers, is a strange expression, and might suggest a denial of the unconfused union of two natures. But the "two operations" are also dangerous, by suggesting "two contrary wills, as though when the Word of God wished to fulfil His saving Passion, His humanity resisted and contradicted His will, and thus two contrary wills would be introduced, which is impious, for it is impossible that in the same subject there should be two wills at once, and contrary to one another as to the same thing". So far he is right; but he continues: "For the saving doctrine of the holy Fathers clearly teaches that the intellectually animated flesh of the Lord never performs its natural movement apart from, and by its own impetus contrariwise to, the direction of the Word of God hypostatically united to it, but only at the time and in the manner and to the extent that the Word of God wishes," just as our body is moved by our rational soul. Here Sergius speaks of the natural will of the flesh, and of the Divine will, but makes no mention of the higher free will, which indeed is wholly subject to the Divine will. He may indeed be understood to include this intellectual will in "the intellectually animated flesh", but his thought is not clear, and his words simply express the heresy of one will. He concludes that it is best simply to confess that "the only begotten Son of God, who is truly both God and Man, works both the Divine and the human works, and from one and the same incarnate Word of God proceed indivisibly and inseparably both the Divine and the human operations as St. Leo teaches: Agit enim utraque, etc." If these words and the quotation from St. Leo mean anything, they mean two operations; but Sergius's error lies precisely in deprecating this expression. It cannot be too carefully borne in mind that theological accuracy is a matter of definition, and definition is a matter of words. The prohibition of the right words is always heresy, even though the author of the prohibition has no heretical intention and is merely shortsighted or confused. Honorius replied reproving Sophronius, and praising Sergius for rejecting his "new expression" of "two operations". He approves the recommendations made by Sergius, and has no blame for the capitula of Cyrus. In one point he goes further than either, for he uses the words: "Wherefore we acknowledge one Will of our Lord Jesus Christ." We may easily believe the testimony of Abbot John Symponus, who wrote the letter for Honorius, that he intended only to deny a lower will of the flesh in Christ which contradicted His higher will, and that he was not referring at all to His Divine will; but in connexion with the letter of Sergius such an interpretation is scarcely the more obvious one. It is clear that Honorius was not any more a wilful heretic than was Sergius, but he was equally incorrect in his decision, and his position made the mistake far more disastrous. In another letter to Sergius he says he has informed Cyrus that the new expressions, one and two operations, are to be dropped, their use being most foolish.
In one of the last four months of 638 effect was given to the pope's letter by the issue of an "Exposition" composed by Sergius and authorized by the emperor; it is known as the Ecthesis of Heraclius. Sergius died 9 Dec., a few days after having celebrated a council in which the Ecthesis was acclaimed as "truly agreeing with the Apostolic teaching", words which seem to be a reference to its being founded on the letter of Honorius. Cyrus received the news of this council with great rejoicings. The Ecthesis itself is a complete profession of Faith according to the five General Councils. Its peculiarity consists in adding a prohibition of the expression one and two operations, and an assertion of one will in Christ lest contrary wills should be held. The letter of Honorius had been a grave document, but not a definition of Faith binding on the whole Church. The Ecthesis was a definition. But Honorius had no cognizance of it, for he had died on 12 Oct. The envoys who came for the emperor's confirmation of the new Pope Severinus refused to recommend the Ecthesis to the latter, but promised to lay it before him for judgment (see MAXIMUS OF CONSTANTINOPLE). Severinus, not consecrated until May, 640, died two months later, but not without having condemned the Ecthesis. John IV, who succeeded him in December, lost no time in holding a synod to condemn it formally. When Heraclius, who had merely intended to give effect to the teaching of Honorius, heard that the document was rejected at Rome, he disowned it in a letter to John IV, and laid the blame on Sergius. He died Feb., 641. The pope wrote to the elder son of Heraclius, saying that the Ecthesis would doubtless now be withdrawn, and apologizing for Pope Honorius, who had not meant to teach one human will in Christ. St. Maximus Confessor published a similar defence of Honorius, but neither of these apologists says anything of the original error, the forbidding of the "two operations, which was soon to become once more the principal point of controversy. In fact on this point no defence of Honorius was possible. But Pyrrhus, the new Patriarch of Constantinople, was a supporter of the Ecthesis and confirmed it in a great council, which St. Maximus, however, reproves as irregularly convoked. After the death of Constantine and the exile of his brother Heracleonas, Pyrrhus himself was exiled to Africa. Here he was persuaded in a famous controversy with St. Maximus (q. v.) to renounce the appeal to Vigilius and Honorius and to condemn the Ecthesis; he went to Rome and made his submission to Pope Theodore, John IV having died (Oct., 642).
Meanwhile protests from the East were not wanting. St. Sophronius, who, after becoming Patriarch of Jerusalem, died just before Sergius, had yet had time to publish at his enthronization a formal defence of the dogma of two operations and two wills, which was afterwards approved by the sixth council. This remarkable document was the first full exposition of the Catholic doctrine. It was sent to all the patriarchs, and St. Sophronius humbly asked for corrections. His references to St. Leo are interesting, especially his statement: "I accept all his letters and teachings as proceeding from the mouth of Peter the Coryphæus, and I kiss them and embrace them with all my soul". Further on he speaks of receiving St. Leo's definitions as those of Peter, and St. Cyril's as those of Mark. He also made a large collection of testimonies of the Fathers in favour of two operations and two wills. He finally sent to Rome Stephen, Bishop of Dora, the first bishop of the patriarchate, who has given us a moving description of the way in which the saint led him to the holy place of Calvary and there charged him, saying: "Thou shalt give an account to the God who was crucified for us in this holy place, in His glorious and awful advent, when He shall come to judge the living and the dead, if thou delay and allow His Faith to be endangered, since, as thou knowest, I am myself let, by reason of the invasion of the Saracens which is come upon us for our sins. Swiftly pass, then, from end to end of the world, until thou come to the Apostolic See, where are the foundations of the holy doctrines. Not once, not twice, but many times, make clearly known to all those holy men there all that has been done; and tire not instantly urging and beseeching, until out of their apostolic wisdom they bring forth judgment unto victory." Urged by almost all the orthodox bishops of the East, Stephen made his first journey to Rome. On the death of St. Sophronius, his patriarchal see was invaded by the Bishop of Joppa, a supporter of the Ecthesis. Another heretic sat in the See of Antioch. At Alexandria the union with the Monophysites was shortlived. In 640 the city fell into the hands of the Arabians under Amru, and the unfortunate heretics have remained until today (save for a few months in 646) under the rule of the infidel. Thus the whole of the Patriarchates of Constantinople, Antioch, Jerusalem, and Alexandria were separated from Rome. Yet no doubt, except in Egypt, the great number of the bishops and the whole of their flocks were orthodox and had no wish to accept the Ecthesis.
The bishops of Cyprus, independent of any patriarch, held a synod 29 May, 643, against the Ecthesis. They wrote to Pope Theodore a letter of entreaty: "Christ, our God, has instituted your Apostolic chair, O holy head, as a God-fixed and immovable foundation. For thou, as truly spake the Divine Word, art Peter, and upon thy foundation the pillars of the Church are fixed, and to thee He committed the keys of the kingdom of Heaven. He ordered thee to bind and loose with authority on earth and in heaven. Thou art set as the destroyer of profane heresies, as Coryphæus and leader of the orthodox and unsullied Faith. Despise not then, Father, the Faith of our Fathers, tossed by waves and imperilled; disperse the rule of the foolish with the light of thy divine knowledge, O most holy. Destroy the blasphemies and insolence of the new heretics with their novel expressions. For nothing is wanting to your orthodox and pious definition and tradition for the augmentation of the Faith amongst us. For we — O inspired one, you who hold converse with the holy Apostles and sit with them — believe and confess from of old since our very swaddling clothes, teaching according to the holy and God-fearing Pope Leo, and declaring that 'each nature works with the communion of the other what is proper to it'", etc. They declare themselves ready to be martyred rather than forsake the doctrine of St. Leo: but their Archbishop Sergius, when the persecution arose, was found on the side of the persecutors, not of the martyrs. It is abundantly clear that St. Maximus and his Constantinopolitan friends, St. Sophronius and the bishops of Palestine, Sergius and his suffragans, had no notion that the Apostolic See had been compromised by the letters of Honorius, but they look to it as the only port of salvation. Similarly in 646 the bishops of Africa and the adjoining islands held councils, in the name of which the primates of Numidia, Byzacene and Mauritania sent a joint letter to Pope Theodore, complaining of the Ecthesis: "No one can doubt that there is in the Apostolic See a great and unfailing fountain pouring forth waters for all Christians", and so forth. They enclose letters to the emperor and to the patriarch Paul, to be sent to Constantinople by the pope. They are afraid to write directly, for the former governor, Gregory (who had presided at the disputation of his friend St. Maximus with Pyrrhus) had revolted and made himself emperor, and had just been defeated; this was a blow to orthodoxy, which it brought into discredit at Constantinople. Victor, elected primate of Carthage after the letters were written, added one of his own.
Paul the patriarch whom the Emperor Constans had substituted for Pyrrhus, had not been acknowledged by Pope Theodore, who demanded of him that Pyrrhus should first be tried by a council before two representatives of the Holy See. Paul's reply is preserved: the views he exposes are those of the Ecthesis, and he defends them by referring to Honorius and Sergius. Theodore pronounced a sentence of deposition against him, and Paul retaliated by destroying the Latin altar which belonged to the Roman See in the palace of Placidia at Constantinople, in order that the papal envoys might be unable to offer the Holy Sacrifice; he also persecuted them, together with many orthodox laymen and priests, by imprisonment, exile, or stripes. But Paul, in spite of this violence, had no idea of resisting the definitions of Rome. Until now, Honorius had not been disowned there, but defended. It was said that he had not taught one will; but the prohibition in the Ecthesis of two operations was but an enforcement of the course Honorius had approved, and nothing had as yet, it seems, been officially published at Rome on this point. Paul, somewhat naturally, thought it would be sufficient if he dropped the teaching of one will, and prohibited all reference to one will or two wills as well as to one operation or two operations; it could hardly be urged that this was not in accordance with the teaching of Pope Honorius. It would be a measure of peace, and East and West would be again united. Paul therefore persuaded the emperor to withdraw the Ecthesis, and to substitute for that elaborate confession of Faith a mere disciplinary measure forbidding all four expressions under the severest penalties; none of the emperor's orthodox subjects have any longer permission to quarrel over them, but no blame is to attach to any who may have used either alternative in the past. Transgression of this law is to involve deposition for bishops and clerics, excommunication and expulsion for monks, loss of office and dignity for officials, fines for richer laymen, corporal punishment and permanent exile for the poorer. By this cruel law heresy is to be blameless and orthodoxy forbidden. It is known as the Type of Constans. It is not a Monothelite document, for it forbids that heresy just as much as the Catholic Faith. Its date falls between Sept. 648 and Sept. 649. Pope Theodore died 5 May of the latter year, and was succeeded in July by St. Martin I. In October St. Martin held a great council at the Lateran, at which 105 bishops were present. The pope's opening speech gives a history of the heresy, and condemns the Ecthesis, Cyrus, Sergius, Pyrrhus, Paul, and the Type. John IV had spoken of Sergius with respect; and Martin does not mention Honorius, for it was obviously impossible to defend him if the Type was to be condemned as heresy. Stephen of Dora, then on his third visit to Rome, presented a long memorial, full of devotion to the Apostolic See. A deputation followed, of 37 Greek abbots residing in or near Rome, who had apparently fled before the Saracens from their various homes in Jerusalem, Africa, Armenia, Cilicia, etc. They demanded the condemnation of Sergius, Pyrrhus, Paul, and Cyrus and the anathematizing of the Type by the Apostolic and head See. The heretical documents read were part of a letter of Theodore of Pharan, the seventh proposition of Cyrus, the letter of Sergius to Cyrus, excerpts from the synods held by Sergius and Pyrrhus (who had now repented of his repentance), and the approval of the Ecthesis by Cyrus. The letter of Sergius to Honorius was not read, nor was anything said about the correspondence of the latter with Sergius. St. Martin summed up; then the letter of Paul to Pope Theodore and the Type were read. The council admitted the good intention of the latter document (so as to spare the emperor while condemning Paul), but declared it heretical for forbidding the teaching of two operations and two wills. Numerous excerpts from the Fathers and from Monophysite writers were read, and twenty canons were agreed to, the eighteenth of which condemns Theodore of Pharan, Cyrus, Sergius, Pyrrhus, Paul, the Ecthesis, and the Type, under anathema. A letter to the emperor was signed by all. An encyclical letter was sent throughout the Church in the name of St. Martin and the council, addressed to all bishops, priests, deacons, abbots, monks, ascetics, and to the entire sacred fulness of the Catholic Church. This was a final and complete condemnation of the Constantinopolitan policy. Rome had spoken ex cathedra.
Stephen of Dora had been before appointed papal vicar in the East, but he had by error been informed only of his duty to depose heretical bishops, and not that he was authorized to substitute orthodox bishops in their place. The pope now gave this commission to John, Bishop of Philadelphia in Palestine, who was ordered to appoint bishops, priests, and deacons in the patriarchates of Antioch and Jerusalem. Martin also sent letters to these patriarchates, and to Peter, who seems to have been governor, asking him to support his vicar; this Peter was a friend and correspondent of St. Maximus. The pope deposed John, Archbishop of Thessalonica, and declared the appointments of Macarius of Antioch and Peter of Alexandria to be null and void. Constans retaliated by having St. Martin kidnapped at Rome, and taken a prisoner to Constantinople. The saint refused to accept the Ecthesis, and after sufferings, many of which he has himself related in a touching document, he died a martyr in the Crimea in March, 655 (see MARTIN I, POPE). St. Maximus (662), his disciple the monk Anastasius (also 662), and another Anastasius, a papal envoy (666), died of ill-treatment, martyrs to their orthodoxy and devotion to the Apostolic See.
While St. Martin was being insulted and tortured at Constantinople, the patriarch Paul was dying. "Alas, this will increase the severity of my judgment", he exclaimed to the emperor, who paid him a visit; and Constans was induced to spare the pope's life for the moment. At Paul's death Pyrrhus was restored. His successor Peter sent an ambiguous letter to Pope Eugenius, which made no mention of two operations, thus observing the prescription of the Type. The Roman people raised a riot when it was read in Sta. Maria Maggiore, and would not permit the pope to continue his Mass until he promised to reject the letter. Constans sent a letter to the pope by one Gregory, with a gift to St. Peter. It was rumoured at Constantinople that the pope's envoys would accept a declaration of "one and two wills" (two because of the natures, one on account of the union). St. Maximus refused to believe the report. In fact Peter wrote to Pope Vitalian (657-672) professing "one and two wills and operations" and adding mutilated quotations from the Fathers; but the explanation was thought unsatisfactory, presumably because it was only an excuse for upholding the Type. In 663 Constans came to Rome, intending to make it his residence, on account of his unpopularity at Constantinople, for besides putting the pope to death and proscribing the orthodox faith, he had murdered his brother Theodosius. The pope received him with all due honour, and Constans, who had refused to confirm the elections of Martin and Eugenius, ordered the name of Vitalian to be inscribed on the diptychs of Constantinople. No mention seems to have been made of the Type. But Constans did not find Rome agreeable. After spoiling the churches, he retired to Sicily, where he oppressed the people. He was murdered in his bath in 668. Vitalian vigorously opposed rebellion in Sicily, and Constantine Pogonatus, the new emperor, found the island at peace on his arrival. It does not seem that he took any interest in the Type, which was doubtless not enforced, though not abolished, for he was fully occupied with his wars against the Saracens until 678, when he determined to summon a general council to end what he regarded as a quarrel between the Sees of Rome and Constantinople. He wrote in this sense to Pope Donus (676-78), who was already dead. His successor St. Agatho thereupon assembled a synod at Rome and ordered others to be held in the West. A delay of two years was thus caused, and the heretical patriarchs Theodore of Constantinople and Macarius of Antioch assured the emperor that the pope despised the Easterns and their monarch, and they tried, but unsuccessfully, to get the name of Vitalian removed from the diptychs. The emperor asked for three representatives at least to be sent from Rome, with twelve archbishops or bishops from the West and four monks from each of the Greek monasteries in the West, perhaps as interpreters. He also sent Theodore into exile, probably because he was an obstacle to reunion.
The first session of the Sixth Œcumenical Council took place at Constantinople (7 Nov., 680), Constantine Pogonatus presiding and having on his left, in the place of honour, the papal legates. Macarius of Antioch was the only prelate who stood up for Monothelitism, and he was in due course condemned as a heretic (see MACARIUS or ANTIOCH). The letters of St. Agatho and of the Roman Council insisted on the decisions of the Lateran Council, and repeatedly affirmed the inerrancy of the Apostolic See. These documents were acclaimed by the council, and accepted by George, the new Patriarch of Constantinople and his suffragans. Macarius had appealed to Honorius; and after his condemnation a packet which he had delivered to the emperor was opened, and in it were found the letters of Sergius to Honorius and of Honorius to Sergius. As these were at best similar to the Type, already declared heretical, it was unavoidable that they should be condemned. The fifth council had set the example of condemning dead writers, who had died in Catholic communion, but George suggested that his dead predecessors might be spared, and only their teaching anathematized. The legates might have saved the name of Honorius also had they agreed to this, but they evidently had directions from Rome to make no objection to his condemnation if it seemed necessary. The final dogmatic decree contains the decisions of the five preceding general councils, condemns the Ecthesis and the Type, and heretics by name, including Honorius, and "greets with uplifted hands" the letters of Pope Agatho and his council (see HONORIUS I, Pope). The address to the emperor, signed by all the bishops, declares that they have followed Agatho, and he the Apostolic teaching. "With us fought the prince of the Apostles, for to assist us we had his imitator and the successor to his chair. The ancient city of Rome proffered you a divinely written confession and caused the daylight of dogmas to rise by the Western parchment. And the ink shone, and by Agatho, Peter spoke; and you, the autocrat king, voted with the Almighty who reigns with you." A letter to the pope was also signed by all the Fathers. The emperor gave effect to the decree in a lengthy edict, in which he echoes the decisions of the council, adding: "These are the teachings of the voices of the Gospels and the Apostles, these are the doctrines of the holy synods and of the elect and patristic tongues; these have been preserved untainted by Peter, the rock of the faith, the head of the Apostles; in this faith we live and reign." The emperor's letter to the pope is full of Such expressions; as for example: "Glory be to God, Who does wondrous things, Who has kept safe the Faith among you unharmed. For how should He not do so in that rock on which He founded His Church, and prophesied that the gates of hell, all the ambushes of heretics, should not prevail against it? From it, as from the vault of heaven, the word of the true confession flashed forth," etc. But St. Agatho, a worker of many miracles, was dead, and did not receive the letter, so that it fell to St. Leo II to confirm the council. Thus was the East united again to the West after an incomplete but deplorable schism.
It would seem that in 687 Justinian II believed that the sixth council was not fully enforced, for he wrote to Pope Conon that he had assembled the papal envoys, the patriarchs, metropolitans, bishops, the senate and civil officials and representatives of his various armies, and made them sign the original acts which had recently been discovered. In 711 the throne was seized by Philippicus Bardanes, who had been the pupil of Abbot Stephen, the disciple "or rather leader" of Macarius of Antioch. He restored to the diptychs Sergius, Honorius, and the other hereties condemned by the council; he burned the acts (but privately, in the palace), he deposed the Patriarch Cyrus, and exiled some persons who refused to subscribe a rejection of the council. He fell, 4 June, 713, and orthodoxy was restored by Anastasius II (713-15). Pope Constantine had refused to recognize Bardanes. The intruded patriarch, John VI, wrote him a long letter of apology, explaining that he had submitted to Bardanes to prevent worse evils, and asserting in many words the headship of Rome over the universal Church. This was the last of Monothelitism.
The chief ancient authorities for our knowledge of the Monothelites are the acts of the Lateran synod and of the sixth council, the works of ST. MAXIMUS CONFESSOR and ANASTASIUS SINAITA, and the Collectanea of ANASTASIUS BIBLIOTHECARIUS. Of modern works only a few need be specially mentioned: COMBÉFIS, Auctarium novum, II (Historia Monothelitarum et Dissertatio apol. pro actis VI synodi (Paris, 1648); PETAVIUS, De Incarnatione, VIII, IX; HEFELE, Hist. of Councils, V (Eng. tr.); BARDENHEWER, Ungedruckle Excerpte aus einer Schrift des Patriarchen Eulogius von Alexandria (in Theolog. Quartalschrift, 1896, no. 78); OWSEPIAN, Die Entstehungsgeschichte des Monotheletismus nach ihren Quellen geprüft (Leipzig, 1897). See also HONORIUS I, POPE, and MAXIMUS OF CONSTANTINOPLE.
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Monseigneur[[@Headword:Monseigneur]]

Monseigneur
(From mon, "my" and seigneur, ("elder" or "lord," like Lat. senior)
A French honorific appellation, etymologically corresponding to the English "my lord," and the Italian monsignore. It is, after all, nothing but the French monsieur; but, while the latter has become current as applied to every man who is in good society, Monseigneur has retained its honorific force. In ecclesiastical usage it is reserved for bishops and archbishops, and is chiefly employed when speaking or writing to them. It is used before the name (thus abridged: Msgr. Dupanloup). Formerly it was not prefixed to the title of dignity, but it is now, as "Mgr l'évêque N. . . ." The term Monseigneur is also used as the equivalent of the Italian Monsignore, and as the latter title is given to Roman prelates, some confusion results; in Italy, however, no inconvenience arises from this usage as in that country bishops have the title of Eccellenza, i.e., Excellency. In France, only the Archbishop of Reims, as legatus natus, has the title of Excellency (See MONSIGNOR).
HERICOURT, Les lois ecclesiastiques de France, E.V., 22.
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Monsignor[[@Headword:Monsignor]]

Monsignor
(Dominus meus; monseigneur, My Lord).
As early as the fourteenth century it was the custom to address persons high in rank or power with the title Monseigneur or Monsignore. In the intercourse of seculars, either of equals or of superiors with inferiors, there was no fixed rule. Until the seventeenth century French nobles demanded from their subjects and dependents the title of Monseigneur. In international intercourse two titles gradually won general recognition, "Monsieur" as the title of the eldest brother of the King of France (if not heir presumptive) and "Monseigneur" for the Dauphin, or eldest son of the French king, who was also the crown prince, or for whatever male member of the family was recognized as heir presumptive to the throne. Actually all Bourbon pretenders assume this title as a matter of course, e.g. the late Don Carlos Duke of Madrid, his son Don Jaime, the Count of Caserta, the Duke of Orléans, etc. Moreover, the custom often obtains, especially in Spain, France, and Italy, of extending by courtesy the title Monseigneur to the adult members of the Bourbons and closely allied families usually addressed as "Your Royal Highness". In official usage, however, this would scarcely be permissable. At present the title is no longer borne by other persons of civil rank, and, so far as the author of this article is aware, no one else lays claim to it. Among ecclesiastics the title Monsignore implies simply a distinction bestowed by the highest ecclesiastical authority, either in conjunction with an office or merely titular. In any case it bears with it a certain prescribed dress. To counteract a widely spread misconception we may state here that the pope does not bestow the title Monsignore, but a distinction of some sort to which this title is attached. Accordingly it is quite incorrect to say that any one has been appointed a Monsignor by the pope. If we may be permitted to use a comparison, Monsignor in the spiritual order corresponds to the word officer in the military. The highest general and the youngest lieutenant are equally officers, and the most venerable patriarch bears the title Monsignor as well as the simplest honorary chaplain. Thus among prelates, both higher and lower, it is no badge of distinction except as it denotes in a very general way an elevation above the ranks of the clergy. Those only bear the title of Monsignor, who are familiares summi pontificis, those who, by virtue of some distinction bestowed upon them, belong as it were to the family and the retinue of the Holy Father. These familiares are entitled to be present in thecappella pontificia (when the pope celebrates solemn Mass), and to participate in all public celebrations purely religious or ecclesiastical in character, at which the pope, the cardinals, and the papal retinue assist. it is assumed that they will appear in the robes corresponding to their respective offices.
Up to 1630, when Urban VIII reserved the title Eminence (Eminentissimus) for the exclusive use of cardinals, the latter bore the title of Monsignor in common with the other prelates of high rank, and in France it is still customary to address a cardinal as Monseigneur. In all other languages this usage has completely disappeared, so that, practically speaking, cardinals are no longer counted among the Monsignori. All other prelates, from patriarchs down, who have received a papal distinction or are archbishops, bishops, or mitred abbots (among the secular clergy only), have a right to this title. The fact that it lapsed in usage in many countries, so far as these are concerned, does not affect the question. Instead of addressing patriarchs as "Vostra Beatitudine", archbishops as "Your Grace", bishops as "My Lord", abbots as "Gracious Lord" one may without any breach of etiquette salute all equally as Monsignor. Following is a list of official and honorary prelates exclusive of those already mentioned:
· the college of the seven official prothonotaries Apostolic de numero participantium (of the number of participants);
· the supernumerary prothonotaries (supra numerum), including, (a) the prelate canons of the three patriarchal basilicas of Rome, (b) the prelate canons of certain cathedral churches, while in office;
· prothonotaries Apostolic ad instar participantium (after the manner of participants), including, (a) prelate canons of certain cathedral churches, as above, (b) prothonotaries appointed ad personam (individually);
· the College of Auditors of the prelates;
· the college of official clerics of the Apostolic Camera;
· all other prelates not members of any of the above named colleges, the numerous domestic prelates scattered throughout the world. All the above-mentioned prelates are entitled to wear the mantelletta and rochet;
· the private chamberlains constituting the official college of pontifical masters of ceremonies;
· the official private chamberlains known as participantes;
· the super-numerary private chamberlains (camerieri segreti soprannumerari), of whom there are several hundred in various parts of the Catholic world;
· the honorary chamberlains in violet;
· the honorary chamberlains extra urbem (outside the city), who are not received in their official capacity in the papal court when held at Rome;
· the official college chaplains;
· the honorary private chaplains;
· the honorary chaplains extra urbem (see 11);
· the private clerics; and
· the official college of papal chaplains.
In the case of certain of the above-mentioned classes the honorary office (together with the corresponding title and distinctive dress) lapses at the death of the pope. This is particualarly true with regard to the supernumerary private and honorary Chamberlains. The reason for this is self-evident. It is possible to be prothonotary of the Holy Roman Church or cleric of the Apostolic Camera, etc.; but one cannot be chamberlain to the Holy Roman Church, but simply chamberlain to a particular pontiff, whose death dissolves the relation between the two. Unless the newly elected pontiff renews the appointment the former chamberlain returns permanently to the general ranks of the clergy. Nor is there inconsistency in the fact that certain lay chamberlains continue in the papal service immediately after a papal election. Their services are necessary to the new pontiff and he naturally recognizes such persons, which amounts practically to a tacit appointment. It is regrettable that occasionally persons thus distinguished by the pope either assume a dress arranged according to their own notions or, being dissatisfied with dress conceded, appropriate that of a higher office. The farther a country is from Rome, the more apt are such things to occur. It should be noted that members of religious orders may use the title "Monsignor" only if they are bishops or archbishops. All other ranks of the prelacy are of course closed to them, if we except the Master of the Sacred Palace, who being always a Dominican, is one of the prelates, but may not be addressed as Monsignor. The custom introduced in the sixteenth century of giving the generals of religious orders the title "Monsignor" was of short duration.
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Mont-St-Michel[[@Headword:Mont-St-Michel]]

Mont-St-Michel
A Benedictine Abbey, in the Diocese of Avranches, Normandy, France. It is unquestionably the finest example both of French medieval architecture and of a fortified abbey. The buildings of the monastery are piled round a conical mass of rock which rises abruptly out of the waters of the Atlantic to the height of 300 feet, on the summit of which stands the great church. This rock is nearly a mile from the shore, but in 1880 a causeway was built across the dangerous quicksand that occupies this space and is exposed at low water, so that there is now no danger in approaching the abbey. The monastery was founded about the year 708 by St. Aubert, Bishop of Avranches, and according to the legend, by direct command of the Archangel Michael himself, who appeared to the bishop in a dream on three separate occasions. About 966, Richard the Fearless, third Duke of Normandy, finding the community in a relaxed condition, installed Benedictines from Monte Cassino at Mont-St-Michel. A few years later, in 1017, Abbot Hildebert II began the colossal scheme of buildings all round the rock which should form a huge platform level with the summit, on which the abbey church might stand. In spite of the enormous difficulties involved in the design, difficulties increased by fire and the collapse of portions of the edifice, the great scheme was persevered in during five centuries and crowned by the completion of the flamboyant choir in 1520. Even among religious communities, such an instance of steadfast purpose and continuity of plan stands unrivalled; but the completion was only just in time. In 1523 the abbey was granted in commendam to Cardinal Le Veneur and the series of commendatory Abbots continued until 1622 when the abbey, its community reduced almost to the vanishing point, was united to the famous Congregation of St-Maur. At the French Revolution the Maurist monks were ejected and the splendid building became a prison for political offenders while, with unconscious irony, the name of the place was changed from Mont St-Michel to Mont Libre. In 1863 the prison was closed and for a few years the abbey was leased to the Bishop of Avranches, but in 1872 the French Government took it over as a national monument and undertook, none too soon, the task of restoration. The work has gone on almost continually ever since, and the restorers must be praised for the skill with which the great pile has been saved from ruin, and the good taste with which the whole has been done.
This vast group of buildings has been the subject of several important monographs. Speaking generally, the monastic buildings consist of three main stories. Of these, the two lower take the form of vast irregular rings completely enclosing the natural rock, which forms a core to the whole edifice. The third story rests partly on the two lower stories and partly on the apex of the rock which is found immediately beneath the pavement of the church. The most remarkable part of all is the mass of buildings known as "la merveille" (the marvel) on the north side of the rock facing the ocean. This vast structure, half military, half monastic, is built wholly of granite quarried on the mainland, and was entirely constructed between the years 1203 and 1228. Its foundations are one hundred and sixty feet above the sea level, and it consists of three stories of which two are vaulted. The lowest contains the almonry and cellar; above these come the refectory and "hall of the knights", on which again rest the dormitory and the cloister. The last named building, which is perhaps the finest gem of all, has a double arcade so planned that the columns in one row are opposite the centre of the arches in the other--a unique arrangement of wonderful beauty. The church is cruciform with a Norman nave which was formerly seven bays in length, but the three western bays were destroyed in 1776. The central tower has lately been restored and crowned with a copper-covered spire surmounted by a gilded statue of St. Michael by M. Frémiet. The choir is apsidal and has a chevet of chapels with a crypt or lower church beneath.
The position of the abbey rendered it of the highest strategic importance especially during the wars with England, and both it and the little town that had grown up at the foot of the rock on the land side, were enclosed by strong fortifications during the fourteenth and fifteenth centuries. So impregnable was the rock made in this way that, although frequently attacked by superior forces, it was never captured. The abbot was also commandant of the place by appointment of the King of France, and he was empowered to bestow feoffs on the nobles of the province who bound themselves in return to guard the abbey in time of war. In 1469 King Louis XI founded the Order of St. Michael, and held the first chapter of its knights in the "salle des chevaliers." It is said that the cockle shell, horn, and staff, which became the recognized insignia of a pilgrim from the thirteenth century onwards, take their origin from Mont-St-Michel. The staff was used to test the path across the treacherous quicksand, the horn served to summon aid should tide or fog surprise the pilgrim; while the cockle shell was fixed in the hat as a souvenir to show that the pilgrim had accomplished his journey in safety. The abbey bore as its arms a cockle shell and fleurs-de-lis with the significant motto "Tremor immensi Oceani". HUYNES, Histoire generale du Mont-St-Michel (Rouen, 1872-73); BEAUREPAIRE,Curieuses recherches sur le Mont-St.M. (Rouen, 1873); GOUT, L'Histoire et l'Architecture Francaise au M.-St-M. (Paris, 1899); CORROYER, Description de l'Abbaye du M.-St-M. (Paris, 1877); IDEM,L'Architecture Romane (Paris, 1888), tr. ARMSTRONG, Gothic Architecture (London, 1893); BRIN, St. Michel et le M.-St-M. dans l'histoire et la litterature (Paris, 1880); BOUILLET, La Normandie monumentale et pittoresque, Le M.-St-M. (Paris, 1896); DE POTICHE, La Baie du M.-St-M. et ses approches (Paris, 1891); DUBOUCHET, L'Abbaye du M.-St-M. (Paris, 1895); FEVAL, Les merveilles du M.-St-M. (Paris, s. d.); GIRARD,Histoire du M.-St-M. comme prison d'Etat (Paris, 1849); DAVID, Les Grands Abbayes d'Occident (Paris, 1907), 359-378.
G. ROGER HUDLESTON 
Transcribed by Benjamin F. Hull

Montagnais Indians (Chippewayans)[[@Headword:Montagnais Indians (Chippewayans)]]

Montagnais Indians (Chippewayans)
A name given in error to the CHIPPEWAYANS, owing to a fancied resemblance to the Montagnais Indians of Quebec. above. The Chippewayans are really a Déné tribe, and derive their name from the Cree words chipwaw (pointed) andiveyan (skin or blanket), alluding to the original form of the main article of their dress. Their habitat is Lakes Cold, Ile-à-la-Crosse, Heart, and Caribou, and the elevated land in the vicinity of Methy Portage and the English River. To the natives frequenting these localities may be added the Athabascans, who have for habitat Lake Athabasca, the basin of the Slave River, and the outlying lands to the east of the Great Slave Lake. The total population of the two divisions is about 4000, the majority of whom are nomadic hunters, though not a few have of late taken to a more settled life and cultivate potatoes. The tribe eagerly welcomed the first Catholic missionaries in 1845, and ever since have been noted for their attachment to the Faith. They are practically all Catholics.
The Chippewayans, or Montagnais, are practically the prototype of the entire Déné family, in that sense that they have given it their own name (déné, "men"). They were the first of the northern Dénés to come under the notice of the whites, through the travels and journal of Samuel Hearne. At the present day, the flourishing mission of Ile à la Crosse, where about one thousand Montagnais live happy and contented under the ægis of religion, is one of the best evidences of the civilizing power of the Catholic Church.
HEARNE, A Journey from Prince of Wales Port to the Northern Ocean (Dublin, 1796); RICHARDSON, Arctic Searching Expedition (London, 1851). See also Father Petitot's works enumerated after the article on the DÉNÉS.
A.G. MORICE 
Transcribed by M. Donahue

Montagnais Indians (Quebec)[[@Headword:Montagnais Indians (Quebec)]]

Montagnais Indians (Quebec)
French for "Mountaineers".
The collective designation of a number of bands speaking dialects of a common language of Algonquian stock, and ranging over the sores of the St. Lawrence River and Gulf, from about the St. Maurice River to Cape Whittle, and inland to about the main divide at the heads of the rivers. They are closely allied and considerably intermixed with the cognate Nascapee who wander generally farther inland in the interior of the Labrador Peninsula but frequent the same mission and trading stations along the St. Lawrence. Among the Montagnais bands or tribes, when Champlain first met them at the mouth of the Saguenay, in 1603, were the Attikamegue, or "Whitefish", about the head of the St. Maurice; the Kakouchac, or "Porcupine" on Lake St. John; the Tadousac about the mouth of the Saguenay; the Bersamite, farther east; the Papinchois, north of the last-named; the Oumamiwek, father east, along the St. Lawrence; the Chisedec, about the Bay of Seven Islands. They were without agriculture or pottery, subsisting entirely by hunting and fishing. Polygamy was common, with divorce at will, descent being held in the female line. Their dwellings, as well as their canoes, were of birchbark or brushwood. They were good tempered, patient, peaceable, honest, and musical under instruction.
The Montagnais obtained their first knowledge of Christianity at Tadousec, a French trading post. Regular missionary work was begun among them by the Recollet, Fr. Jean d'Albeau, in 1615. Ten years later the Jesuits were invited to help. Fr. Jean de Quen, S. J., established the mission at Tadousec in 1640; later, stations were erected by the Jesuits at Gaspé and Trois-Rivières. The Iroquois raids drove them from the St. Lawrence, and a smallpox epidemic, in 1670, greatly reduced them, practically destroying the Attikamegue. In consequence, the Montagnais began to resort to the mission at Sillery, near Quebec. The whole tribe is now civilized and Catholic, except for forty-eight officially reported (1909) as Anglican. They still depend mainly on fur trade for subsistence, but also work at lumbering, and the making of canoes, snow-shoes, and moccasins. A few of them are successful farmers. Apart from drunkenness, they are moral, devout, industrious, and said to be "improving every year". Their largest settlements are at Point Bleue, on the west shore of St. John, Bersimis, Seven Islands, Romain, and Mingan. Their total number is probably at least 2500. Father Pierre Laure, S.J. (d. 1738), compiled a grammar, dictionary, and other works on the Montagnais language, most of which are still in manuscript.
Dept. Ind. Affairs, Canada, annual repts. (Ottawa); HIND, Labrador Peninsula, II (London, 1863); PILLING, Bibliog. of the Algonquian Language (Washington, 1891); SPECK, The Montagnais in Southern Workman, XXXVIII (Hampton, Va., March, 1909); Jes. Relations , THWAITES ed., (Cleveland, 1896-1901).
JAMES MOONEY 
Transcribed by M. Donahue

Montalcino[[@Headword:Montalcino]]

Montalcino
DIOCESE OF MONTALCINO (ILCINENSIS)
Montalcino is a small town about twenty miles from Siena, some 1900 feet above sea-level and overlooking the valley of the Ombrone. In the neighbourhood are mineral springs and chalk quarries. In the ninth century it belonged to the abbey of San Antonio. In 1212 it was taken by the Sienese, but soon afterwards the inhabitants declared themselves in favour of Florence. In 1260, after the battle of Montaperti, it once more fell into the hands of the Sienese, who made it a stronghold. In 1525 it was besieged by the imperial troops; in 1555, when Siena was annexed by Tuscany, Pietro Strozzi with the aid of French troops endeavoured to set up a free republic at Montalcino, but in 1556 the French were obliged to retreat and the town submitted to Cosimo I. Earthquakes have not been unfrequent, the last being in 1909. Montalcino belonged originally to the Diocese of Arezzo; in the eleventh century the abbots of San Antonio had quasi-episcopal jurisdiction over it; in 1462 it was made a diocese and united with the See of Pienza, which, however, became in 1563 a separate diocese. Its first bishop was Giovanni Cinughi; Francesco Piccolomini (Pius III) administered the see at one time. The diocese is directly subject to the Holy See; it has 34 parishes and 39,130 souls, 1 convent for men and two for women.
CAPPELLETTI, Le Chiese d'Italia, XVIII (Venice, 1857).
U. BENIGNI. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Montalto, Diocese of[[@Headword:Montalto, Diocese of]]

Montalto
DIOCESE OF MONTALTO (MONTIS ALTI)
Located in Ascoli Piceno. The situation of the little town of Montalto is very attractive. Originally (1074) under the jurisdiction of the abbots of Farfa it was annexed in 1571 by Pius V to the Diocese of Ripatransone. In 1586 Sixtus V, a native of Montalto, made it an episcopal see. The first bishop was Paolo Emilio Giovannini; other bishops were Orazio Giustiniani (1640), later a cardinal, and Francesco Saverio Castiglioni (1800), who became pope under the name of Pius VII. The diocese has 33 parishes with 29,000 inhabitants; 79 secular and 4 regular priests; 1 religious house of men, and 1 of sisters.
CAPPELLETTI, Chiese d'Italia, III (Venice, 1887).
U. BENIGNI. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Montana[[@Headword:Montana]]

Montana
The third largest of the United States of America, admitted to the Union 8 November, 1889; called the "Treasure State".
BOUNDARIES AND AREA
Its northern boundary line, which divides it from Canada, extends along the forty-ninth parallel from meridian 27 west of Washington (104 west of Greenwich), its eastern boundary, to meridian 39 -- that is, 549 miles. Starting from the east, the forty-fifth parallel marks its southern boundary as far as meridian 34, where the line drops south to the crest of the main range of the Rocky Mountains, which, with the extreme summits of the Bitter Root and the Coeur d'Alene Mountains, divides it from Idaho on the southwest and west until meridian 39 is reached. This last meridian then becomes the western dividing line to the international boundary. The area of the state is 146,080 square miles.
PHYSICAL CHARACTERISTICS
As its name suggests, the state is mountainous in character, being crossed from north to south by the system known collectively as the Rocky Mountains. Yet it would be erroneous to regard the state as everywhere mountainous. The eastern half of the state is an expanse of plain and prairie, though there are few places within it which do not reveal on the horizon elevations sufficiently imposing to be called mountains. The highest mountain in the state is Granite Peak, the elevation of which is 12,600 feet. The Northern Pacific railroad crosses the continental divide twenty miles west of Helena, at an elevation of 5573 feet; the Great Northern main line crosses at an elevation of 5202, and the Montana Central, a branch of the last-named system, near Butte, at an elevation of 6343. The eastern portion of the state has a mean elevation of from 2000 to 3000 feet. The state is blessed with many magnificent river systems. The Missouri and its tributaries drain the eastern portion, and the confluents of the Columbia the western. The former is formed by the junction of the Jefferson, Madison, and Gallatin, the two last-named having their source in the Yellowstone National Park and the other in the mountains in the extreme south-western part of the state. The main tributary of the Missouri, the Yellowstone, likewise takes its rise in the park, in a lake of the same name. Another tributary of the Missouri, the Milk River, has its origin in the north-western section of the state, which is noted for its scenic beauty. From the summit of the mountains there one may overlook a country within which are the head-waters of three great continental river systems -- the Mississippi-Missouri, the Saskatchewan, and the Columbia. This region has lately been made a national reservation under the name of Glacier Park. The Missouri traverses the state from Three Forks, named from its location at the confluence of the three rivers mentioned above, a distance of approximately 550 miles. The Yellowstone, following a course roughly parallel to the main stream, makes a waterway within Montana's borders 450 miles long. The Kootenai drains a portion of the extreme northwestern part of the state, but the great bulk of the western waters in that region comes south, by the Flathead, to meet with those from the southern portion which flow north and west to make the Missoula. These two streams unite to form the Clark's Fork of the Columbia. The Flathead feeds and empties, in its course, Flathead Lake, the largest fresh-water lake between the Mississippi and the Pacific.
The climate is very similar in character throughout the state, except, of course, on the lofty mountains, where snow lies perpetually or far into the summer -- a providential condition, in consequence of which water for irrigation is supplied in comparative abundance in the period of drought. The extremes of temperature are not quite so great and rain falls somewhat more abundantly on the western slope of the mountains. The climate, except for brief periods in the winter season, is mild and agreeable. In the northern part of the state the severity of the colder months is tempered by an occasional warm west wind, known as the chinook, which tempers the climate without bringing excessive moisture. A very low temperature is endured with much less discomfort than in regions where the atmosphere is more dense, the humidity greater, and the sunshine less abundant. The mean temperature at Helena is 65° (Fahr.) for the months of June, July, and August; 44° for September, October, and November; 22° for December, January, and February, and 41° for March, April, and May. The mean annual rainfall for the entire state, based on reports for ten years, is 15.57 inches.
HISTORY
The state has an interesting history. About a third of a century before the Revolution, in 1742, it was visited by a party of French explorers headed by two young sons of Pierre Gauthier de Varennes de la Vérendrye, on a quest for a river leading to the Pacific. They started from Fort La Reine, one of the most remote of a chain of posts, which the elder de la Vérendrye had established in the wilderness north and west of Lake Superior in an effort to reach the western sea. The wanderings of the youthful adventurers led them from Fort La Reine on the Assiniboine, west of Winnipeg, to the village of the Mandans on the Missouri River, near the present city of Bismarck, North Dakota, whither their father had preceded them four years before. Thence proceeding in a general southwesterly direction through the counties of Custer and Rosebud, they crossed the rivers falling into the Yellowstone until they reached the Big Horn Mountains, near or across the Wyoming line. Sixty-two years later, the expedition of Lewis and Clark gave to the world authentic information of the country. It followed the Missouri to the Three Forks, then ascended the Jefferson to its source in the Bitter Root range, and crossed the mountain barrier. Returning, the leaders travelled together until they reached the Big Blackfoot, a tributary of the Missoula. Here they parted, Lewis ascending that stream to its source and reaching the Missouri in the neighbourhood of Great Falls, whence he returned by the route the party had come. Guided by the Shoshone woman Sacajawea, whom the expedition picked up on the outward journey among the Mandans, whither she had been carried as a captive when a child, Clark pursued the route later followed in the construction of the Northern Pacific Railroad to the Yellowstone near Livingston, and, descending that stream, rejoined his companion at its mouth.
The Astor expedition, which set out for the mouth of the Columbia in 1811, purposed following the route which had been opened up by the Lewis and Clark party. But the fierce Blackfeet being on the warpath, they abandoned the river near the mouth of the Cheyenne and set out over the plains with the aid of horses purchased from the Indians. After proceeding some distance to the northwest, doubtless into Montana, they pursued a more southerly route and reached the headwaters of the Columbia as they issue from the Yellowstone National Park. The Astor project, in its commercial aspect, took form later in the organization of the American Fur Company. But it was anticipated by the daring Manuel Lisa of St. Louis, who as early as 1807 established a fort at the mouth of the Big Horn River. Clark the explorer, the brothers Chouteau, and others united with him in the organization of the Missouri Fur Company. In 1832 the steamboat "Yellowstone," owned by the American Fur Company, which had absorbed its rival, ascended the Missouri to Fort Union, near the mouth of the river after which the craft was named. The region east of the mountains was a part of the Louisiana Purchase, over which the United States acquired dominion by the treaty with Napoleon in 1803. The western slope constituted a part of that ill-defined district known as the "Oregon Country". The conflicting claims of the United States and Great Britain to this country were not settled until 1846. Meanwhile hunters and trappers bearing allegiance to both nations overran the country. A few homebuilders established themselves within the borders of the State in the late fifties, but the history of the development of the commonwealth begins with the discovery of gold at Gold Creek and Bannack in 1862. The Alder Gulch placers were discovered in 1863, giving rise to Virginia City, and those of Last Chance Gulch in 1864, bringing Helena into existence. The story of the fabulous wealth of these deposits attracted a great multitude, who made the journey either by ox-teams from Omaha, or came up the river by boat to Fort Benton, which was established in 1846. Every promising gulch in the state was quickly prospected, many of them proving very remunerative. The source of the placer deposits was soon sought in the ledges, and quartz-mining speedily began. The enormous price which food-stuffs commanded operated as an incentive to those having some skill in agriculture to engage in ranching, and the fertile valleys of the Gallatin, the Deer Lodge, the Bitter Root, and the Prickly Pear were subjected to tillage. The abundant nutritious grasses of the plains, that had supported immense numbers of buffalo and antelope, and of the parks in the mountains, where deer and elk abounded, invited the pursuit of raising cattle, sheep, and horses.
Long before this period, however, as early as 1840, Father Peter J. De Smet, S.J., had come from St. Louis in response to an invitation conveyed by a deputation from the Flathead Indians to Christianize that tribe. He established St. Mary's Mission in the Bitter Root valley near the present town of Stevensville. In 1844 he founded the Mission of St. Ignatius in the midst of a beautiful valley, within what is now the Flathead Reservation. Father Nicholas Point preached to the Blackfeet in the winter of 1846-7, laying the foundations of St. Peter's Mission which however was not permanently established until 1859. Father A. Ravalli, who shares the veneration in which the memory of the founder of St. Mary's is held, came to that mission in 1845. The county in which it was located is named in his honour. The western part of the state was successively a part of Oregon Territory, Washington Territory, and Idaho Territory. The eastern portion became a part of the Louisiana Territory on the cession of the latter to the United States, and was attached to various territories organized out of that region. But there was no organized government anywhere. Even after the rush consequent upon the gold discoveries, though nominally subject in those parts to the government of Idaho Territory, the constituted authorities were so remote that the people themselves administered a rude but effective justice through miners' courts and vigilance committees. In 1864 the Territory of Montana was organized with boundaries identical with those which now define the limits of the state. Hon. Sidney Edgerton was appointed governor. The first legislative assembly convened at Bannack on 12 December, 1864. The next session was held at Virginia City in 1866, from which place the capital was moved to Helena in 1874, the migrations of the seat of government indicating to some extent the variations in the centres of population. General Thomas Francis Meagher was appointed secretary of the territory in 1865 and, in the absence of the governor, assumed, under the law, the duties of that office, which he continued to discharge until his unfortunate death by drowning in 1867. Samuel McLean was the first delegate to Congress from the territory. The state was admitted to the Union by proclamation of President Harrison on 8 November, 1889, pursuant to an Act of Congress approved on 22 Feb., 1889, the constitution having been meanwhile framed and adopted.
In 1880 the Utah and Northern Railroad Company, subsequently merged in the Union Pacific system, built into Butte from Ogden. Three years later the Northern Pacific completed its line across the territory aided by a grant made by Congress in 1864, by which it acquired every alternate section of land within forty miles of its line. The Great Northern was completed to the coast across Montana in 1891, and the year 1909 witnessed the construction of another transcontinental line crossing the state from east to west -- that of the Chicago, Milwaukee, and Puget Sound Railway Company. The Montana Central, since a part of the Great Northern system, was built in the very heart of the mountain country in 1887, to connect the mines at Butte with the smelters at Great Falls. Since the opening of the railroads, resulting in the extinction of the buffalo, the main reliance of the Indians for subsistence, the task of keeping them in check on the reservations has become comparatively simple. In the struggle with them theretofore, three events attain special prominence -- the brush with General Sully at the Bad Lands in 1864, while escorting a party of 250 emigrants from Minnesota bound for the mines of Montana; the Custer Massacre in 1876, and the raid of Chief Joseph after the Battle of the Big Hole and his masterly retreat, followed by his capture in the Bear Paw Mountains in 1877 by General Miles.
RESOURCES
The industry which gave rise to the original settlement of Montana was mining. In 1863 gold valued at $8,000,000 came from the sluices. The next year produced double that amount. The total production of gold up to and including the year 1876 is conservatively estimated at $140,000,000. At about that time silver mining began to assume paramount importance, but about 1890 it yielded preeminence to copper, which is at present the chief metal produced. The copper mines are at Butte, while the smelters are located at Anaconda and Great Falls. A silver and lead smelter is in operation at East Helena. In 1907 there was produced copper to the value of $44,021,758, silver $6,149,619, and gold $3,286,212. Montana's stores of coal are very great. Estimates made by the authorities of the United States Geological Survey give the area of bituminous and lignitic-bituminous coal at 13,000 square miles, and the lignite areas at from 25,000 to 50,000 square miles. Coalmining is extensively carried on in the counties of Carbon, Gallatin, Cascade, and Fergus. Lumbering is an industry of the western portion of the state, where there are dense forests of pine, fir, larch, cedar, and hemlock. It is, however, by no means confined to that region, as all the mountains of any considerable height bear a more or less abundant growth of timber. Nearly 20,000,000 acres of the public lands within the state, of which there are about 50,000,000, are included within the national forest reserves.
Stock-raising early assumed an important place in the business life of the state. Vast herds of cattle, horses, and sheep were reared and matured on the open range with little or no provision for feeding even in the depth of winter. The appropriation of the public domain by settlers has progressed to such an extent, however, as to enforce a radical change in the method by which the business is carried on. Provision for feeding is now almost universally made, but, except in stormy weather, sheep especially thrive without much regard to temperature on the native grasses that cover the plains and foot-hills, cured by the hot sun of the summer season when comparatively little rain falls. The annual production of wool in the state is about 40,000,000 pounds, the clip of approximately five and a half million sheep. The number of cattle in the state is in excess of 600,000. Agriculture is undergoing a marvellous development, both as to the area under cultivation and the methods of farming. All the cereals yield bountifully. Recent immigration to the state has been markedly to the more promising agricultural sections which, within the past two years, have received an influx hitherto unknown. In earlier years irrigation was universally resorted to, but more recently great areas have been cultivated with marked success by the "dry farming" system. Eight great works of irrigation are being carried on, or have been completed by the government reclamation service. The state is directing others under the Carey Land Act, and private corporations are engaged in many similar enterprises. Montana produced in 1908: 8,703,000 bushels of wheat on 153,000 acres; 10,556,000 bushels of oats on 254,000 acres; and 875,000 bushels of barley on 25,000 acres. Fruit-raising is a profitable business in many parts of the state, particularly in the counties of Ravalli, Missoula, and Flathead, where it is extensively carried on. Apples are the staple fruit crop, the quality being excellent and the yield large. The culture of sugar beets has been stimulated by the construction of a factory at Billings, which has been in operation since 1896. It will be supplied (in 1910) with over 115,000 tons of beets. The abundance of sunshine and the character of the soil gives to the Montana beet an exceptionally high percentage of saccharine matter. Manufacturing is still in its infancy, but is destined to a great growth owing to the extent of available water-power. Three power dams now turn the flow of the Missouri River, and three more are in process of construction. Another large dam utilizes in part the energy of the Madison River. The Flathead River tumbles over seven miles of cascades, as it issues from Flathead Lake, offering stupendous opportunities for power development.
STATE INSTITUTIONS
The capitol at Helena was erected in 1900 at a cost of $350,000. The growth of the state is shown by the fact that additions were authorized by the last session of the legislature to cost half a million dollars. The funds for the original construction, as well as the work now to be undertaken, are derived from lands donated to the state on its admission to the Union by the general government. The state maintains a university at Missoula, an agricultural college at Bozeman, a school of mines at Butte, a normal school at Dillon, a soldiers' home at Columbia Falls, a deaf, dumb, and blind asylum at Boulder, a reform school at Miles City, and a penitentiary at Deer Lodge. The insane are cared for at a private institution at Warm Springs. The usual system of public schools prevails, and nearly all the towns of consequence maintain public libraries.
EDUCATION
In 1908 there were enrolled 61,928 of the 77,039 children of school age. The total expense for all school purposes was $2,178,322.90. The average monthly salary paid to male teachers was $99, and to female teachers $60. The educational interests of the state are under the direction of a state superintendent and a state board of education, consisting of that officer, the governor and the attorney-general, and eight other members appointed by the governor. County superintendents supervise the administration of the school system in the rural communities, and city superintendents in the municipalities. The chief revenues are derived from taxes collected by the county treasurer. The school fund consists of the revenues from grants of lands made by the general government and other grants from the federal authority, the avails of escheated estates, and fines for violations of various laws. The fund must be kept intact and only the income used. The state university has a grant of 45,000 acres from the nation, which may be sold at not less than $10 per acre. The avails constitute a fund the income of which only is subject to use. For the year 1909 there were appropriated for its support $67,500, and it has other revenues amounting to about $75,000 in all. Its corps of professors numbers twenty. In 1908 it had 184 students, exclusive of those doing special work and not including those taking the course at the biological station, which is maintained in connection with it.
EARLY MISSIONARIES AND MISSIONS
It is not improbable that Father C. G. Coquart, S.J., accompanied the Vérendrye brothers on their expedition into Montana. He was a member of the party when they set out from Montreal on their great enterprise and is quoted as saying that the Vérendryes on some of their excursions went beyond the great falls of the Missouri, and as far as the Gate of the Mountains near Helena. The establishment of the early missions has been mentioned. Besides those referred to, the Holy Family Mission among the Blackfeet, originally a dependency of St. Peter's, became a fixed establishment in 1885. St. Paul's, another offspring of St. Peter's, was established about the same time among the Gros Ventres and Assiniboines on the Fort Belknap Indian Reservation. St. Labre, the mission among the Cheyennes, dates from 1884, when Rev. Joseph Eyler came from Cleveland with six members of the Ursuline Sisterhood, with Mother Amadeus at their head in response to a call issued by Bishop Gilmore at the appeal of Bishop Brondel, lately appointed to the newly created See of Montana. St. Xavier's, among the Crows, dates from 1887. Schools, as a matter of course, are maintained at all the missions, those at St. Ignatius particularly being models. The Ursulines have a convent at St. Peter's. The Jesuits were the pioneer missionaries to both Indians and whites in Montana. The ministrations of Father De Smet extended to all the tribes that have been mentioned, and he, as well as all of his associate "black robes ", was held in the highest reverence by them. His labours were prodigious. In 1869 he induced five sisters of the community of Leavenworth to come to Helena, where they founded St. Vincent's Academy.
DIOCESES
In the earlier territorial days, the western part of the state was included in the Vicariate of Idaho, and the eastern part in that of Nebraska. An episcopal visit was made to these then remote regions by Bishop James O'Connor of Omaha in 1877, and by Archbishop Charles J. Seghers of the Province of Oregon in 1879 and again in 1882. Upon the urgent recommendation of the last-named prelate, Montana was made a vicariate on 7 April, 1883, and the Rt. Rev. John B. Brondel, then Bishop of Victoria, Vancouver Island, was appointed administrator. On 7 March, 1884, the Diocese of Helena was created, embracing the whole of Montana, and Bishop Brondel was appointed to the see. He was at the head of its affairs until his death in 1903, when the diocese was divided, the eastern part of the state becoming the Diocese of Great Falls and the remainder continuing as the Diocese of Helena. The Rt. Rev. John P. Carroll, D.D., was then appointed bishop of the latter, and the Rt. Rev. Mathias Lenihan, D.D., of the former diocese.
CATHOLIC POPULATION
The Catholic population of the Great Falls diocese is about 15,000; of the Helena diocese about 50,000. Thirty priests minister to the people of the new, fifty-three to those of the old diocese. No statistics are available giving the nationality or ancestry of either the Catholic population or that of the whole people of the state. Among the former, the dominant blood is probably Irish, a very large percentage of the adults being native Americans. But almost every Catholic country of Europe has contributed to the truly cosmopolitan citizenship of Montana. China and Japan have added to some extent to the population. In recent years Italians, Austrians, Bulgarians, and Serbians have come in considerable numbers. Most of these are more or less closely attached to the ancient Faith.
CHARITABLE INSTITUTIONS
Hospitals are conducted by sisters of various orders at Great Falls, Billings, Fort Benton, Lewistown, Helena, Anaconda, Butte, and Missoula. There are a House of the Good Shepherd and an orphanage at Helena, and academies at Lewistown, Miles City, St. Peter's, Helena, and Deer Lodge. The parochial schools enrolled 5536 pupils in 1908, not including those attending the mission schools on the reservations.
DISTINGUISHED CATHOLICS
The spirit of religious intolerance has had scant encouragement in Montana, and many Catholics have occupied prominent positions in her industrial development and political history. Among those who have served in high official station are General Thomas Francis Meagher, acting governor from 1865 to 1867; Hon. James M. Cavanaugh, delegate in Congress from 1867 to 1872; Hon. Martin Maginnis, delegate in Congress from 1873 to 1885; Hon. Thomas H. Carter, delegate in Congress from March to November, 1889, and representative from the admission of the state to 1891; afterwards, from 1895 to 1901 United States Senator, and now serving his second term, having been again elected in 1905; and Hon. Thomas C. Power, United States Senator from 1889 to 1895. Among those who have written their names large in the industrial history of the state are Marcus Daly, Thomas Cruse, Peter Larson, and John D. Ryan, the latter being at present at the head of the Amalgamated Copper Company.
FREEDOM OF WORSHIP
Freedom of religion is guaranteed by the following provision of the constitution: "Art. III, Sec. 4. The free exercise and enjoyment of religious profession and worship, without discrimination, shall forever hereafter be guaranteed, and no person shall be denied any civil or political right or privilege on account of his opinions concerning religion, but the liberty of conscience hereby secured shall not be construed to dispense with oaths or affirmations, excuse acts of licentiousness, by bigamous or polygamous marriage, or otherwise, or justify practices inconsistent with the good order, peace or safety of the state, or opposed to the civil authority thereof, or of the United States. No person shall be required to attend any place of worship or support any ministry, religious sect or denomination, against his consent; nor shall any preference be given by law to any religious denomination or mode of worship." The diversion of the public funds to the promotion of sectarian purposes is forbidden by the following: "Art. V, Sec. 35. No appropriation shall be made for charitable, industrial, educational or benevolent purposes to any person, corporation or community not under the absolute control of the state, nor to any denominational or sectarian institution or association."
OATHS
Every court or officer authorized to take testimony or decide on evidence may administer oaths or affirmations, the witness being entitled to elect whether he shall be sworn or shall simply affirm.
SUNDAY OBSERVANCE, ETC.
Sunday is a holiday, as is Christmas, New Year's, and Columbus Day (12 October). If Christmas or New Year's Day falls on Sunday, the day following is a holiday. Whenever any secular act, other than a work of necessity or mercy, is appointed by law or contract to be done on a certain day, and it so happens that such a day is a holiday, it may be done on the day following with like effect as if done on the day appointed. It is a misdemeanour to keep open or maintain on Sunday any barber-shop, theatre, play-house, dance-house, racetrack, concert saloon, or variety hall. It is likewise a misdemeanour to disturb any assembly of people met for religious worship by profane discourse or in any other manner. Neither blasphemy nor profanity is otherwise made punishable.
PRAYER IN THE LEGISLATURE
The law provides for the election of a chaplain of each house of the legislature and the daily sessions are opened with prayer by that officer. The Bannack session seems to have had no chaplain, but Rev. Joseph Giorda, S.J., officiated in that capacity for both houses, apparently, at the second session held at Virginia City in 1866. Rev. L. Palladino, S.J., the historian of the Montana Missions, universally revered for his saintly life, who came to Saint Ignatius in 1867, acted in the same capacity at the ninth session.
SEAL OF CONFESSION
Disclosures made in the confessional are held sacred by express statute. A clergyman will be neither compelled nor permitted to testify as to them.
INCORPORATION OF CHURCHES
Special provision is made for the incorporation of religious bodies and congregations. The method is simple. At a meeting, trustees are elected and they are authorized by resolution to file articles with the county clerk or the secretary of state, according as the organization is to be local or general in its nature. The articles state the name of the corporation, its purpose, and the number of trustees. It then has continual succession, and the usual powers of a corporation. Another act provides for the organization of corporations sole "whenever the rules, regulations or discipline, of any religious denomination, society or Church, permit or require the estate, property, temporalities, and business thereof, to be held in the name of, or managed by a bishop, chief priest, or presiding elder, of such religious denomination, society or church." The passage of this act was procured by Bishop Brondel who incorporated under the name of the "Roman Catholic Bishop of Helena".
EXEMPTION OF CLERGYMEN AND CHURCH PROPERTY
All clergymen are exempt from jury duty. The constitution declares that "such property as may be used exclusively for agricultural and horticultural societies, for educational purposes, places for actual religious worship, hospitals and places of burial not used or held for private or corporate profit, and institutions of purely public charity may be exempt from taxation" (Art. XII, Sec. 2), and the statutes declare the exemptions in the same terms.
MARRIAGE AND DIVORCE
Marriage may be contracted by mutual consent followed by a solemnization or public assumption of the marital relation. The marriageable age is eighteen in the case of males, and sixteen in females. Marriages between ancestors and descendants of every degree, between brothers and sisters of the half as well as the whole blood, and between aunts and nephews or uncles and nieces, are declared void ab initio. So likewise are marriages between a white person on one side, and a negro or a person part negro, or a Chinese or Japanese, on the other side. Marriages contracted without the state and valid where contracted are valid within the state. Licences are required to be issued by the clerk of the court of the county where the marriage is to be solemnized, and a return must be made by the officiating clergyman or officer. Licences cannot be granted to minors without the written consent of the parents or guardian. Marriage may be solemnized by a justice of the Supreme Court, judge of the district court, justice of the peace, priest or minister of any denomination, or mayor of the city, or by religious societies. It need not be solemnized at all if the parties make and file a joint declaration giving their names, the fact of marriage, the date of marriage, and that it has not been solemnized. Marriages licensed and not solemnized as provided by law are forbidden, but are expressly declared not to be void. Divorces are authorized for six causes, viz. adultery, extreme cruelty, willful desertion, willful neglect, habitual intemperance, and conviction of felony. The constitution forbids the passage by the legislature of any special law granting divorce, or separation a mensa et toro, or decrees for separate maintenance, a power the early territorial legislatures freely exercised. Residence in the state one year by the plaintiff is a requisite of jurisdiction.
LIQUOR
The sale of liquor is permitted under licences issued by counties and cities. Local option is authorized by law, but the traffic is not prohibited in any county. The employment of women in places where liquor is sold is forbidden, as is its sale in places of public amusement, or at any camp meeting, or near any cemetery. A law, known as the "Wine Room Law", makes it punishable to have in connection with a saloon any room or apartment into which females are permitted to enter.
WILLS AND TESTAMENTS
Wills may be made by any person over eighteen. If in his own handwriting it need be neither witnessed nor attested; if not, it must bear the signatures of two witnesses. A nuncupative will may be made orally disposing of an estate less than $1000 in value, when the testator is in actual military service in the field, or doing duty on shipboard and in peril or fear of death, or when he is expecting death from injury received the same day. A wife has a dower right in her husband's real estate, but he has no interest in her property except that she cannot without his written consent deprive him by will of more than two-thirds of her estate. The will of an unmarried woman is revoked by her subsequent marriage, as is that of a man made before he marries by his subsequent marriage, unless his wife is provided for by contract or in the will, or unless the will expressly excludes her from taking.
CHARITABLE BEQUESTS
Charitable bequests contained in wills made within thirty days of the death of the testator are void. If the aggregate of such bequests in any will exceed in amount one-third the value of the estates, and the testator have legal heirs they are scaled down until their sum does not exceed such amount.
CEMETERIES
A law applicable specially to that subject authorizes the incorporation of cemetery associations. Burial without a certificate of death is made punishable, as is violation of sepulture, defacing of graves or monuments, or neglecting to bury the bodies of dead kindred.
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Montanists[[@Headword:Montanists]]

Montanists
Schismatics of the second century, first known as Phrygians, or "those among the Phrygians" (oi kata Phrygas), then as Montanists, Pepuzians, and (in the West) Cataphrygians. The sect was founded by a prophet, Montanus, and two prophetesses, Maximilla and Prisca, sometimes called Priscilla.
CHRONOLOGY
An anonymous anti-Montanist writer, cited by Eusebius, addressed his work to Abercius Marcellus, Bishop of Hieropolis, who died about 200. Maximilla had prophesied continual wars and troubles, but this writer declared that he wrote more than thirteen years after her death, yet no war, general or partial, had taken place, but on the contrary the Christians enjoyed permanent peace through the mercy of God (Eusebius, "Hist. eccl.", V, xvi, 19). These thirteen years can be identified only with the twelve and a half years of Commodus (17 March, 180--31 December, 192). The wars between rival emperors began early in 193, so that this anonymous author wrote not much later than January, 193, and Maximilla must have died about the end of 179, not long before Marcus Aurelius. Montanus and Priscilla had died yet earlier. Consequently the date given by Eusebius in his "Chronicle"--eleventh (or twelfth) year of Marcus, i.e. about 172--for the first appearance of Montanus leaves insufficient time for the development of the sect, which we know further to have been of great importance in 177, when the Church of Lyons wrote to Pope Eleutherius on the subject. Again, the Montanists are co-ordinated with the martyr Thraseas, mentioned chronologically between Polycarp (155) and Sagaris (under Sergius Paulus, 166-7) in the letter of Polycrates to Pope Victor; the date of Thraseas is therefore about 160, and the origin of Montanism must be yet earlier. Consequently, Zahn, Harnack, Duchesne, and others (against Völter and Voigt, who accept the late date given by Eusebius, regard St. Epiphanius (Hær., xlviii, 1) as giving the true date of the rise of the sect, "about the nineteenth year of Antoninus Pius" (that is, about the year 156 or 157).
Bonwetsch, accepting Zahn's view that previously (Hær., xlvi, 1) Epiphanius had given the twelfth year of Antoninus Pius where he should have said M. Aurelius, wishes similarly to substitute that emperor here, so that we would get 179, the very date of the death of Maximilla. But the emendation is unnecessary in either case. In "Hæreses", xlvi, 1, Epiphanius clearly meant the earlier date, whether right or wrong; and in xlviii, 1, he is not dating the death of Maximilla but the first appearance of the sect. From Eusebius, V, xvi, 7, we learn that this was in the proconsulship of Gratus. Such a proconsul of Asia is not known. Bonwetsch accepts Zahn's suggestion to read "Quadratus", and points out that there was a Quadratus in 155 (if that is the year of Polycarp's death, which was under Quadratus), and another in 166, so that one of these years was the real date of the birth of Montanism. But 166 for Quadratus merely depends on Schmid's chronology of Aristides, which has been rejected by Ramsay and others in favor of the earlier chronology worked out by Waddington, who obtained 155 for the Quadratus of Aristides as well as for the Quadratus of Polycarp. Now it is most probable that Epiphanius's authority counted the years of emperors from the September preceding their accession (as Hegesippus seems to have done), and therefore the nineteenth year of Piuswould be Sept., 155-Sept., 156. Even if the later and Western mode of reckoning from the January after accession is used, the year 157 can be reconciled with the proconsulship of Quadratus in 155, if we remember that Epiphanius merely says "about the nineteenth year of Pius", without vouching for strict accuracy. He tells us further on that Maximilla prophesied: "After me there shall be no prophetess, but the end", whereas he was writing after 290 years, more or less, in the year 375 or 376. To correct the evident error Harnack would read 190, which brings us roughly to the death of Maximilla (385 for 379). But ekaton for diakosia is a big change. It is more likely that Epiphanius is calculating from the date he had himself given, 19th of Pius=156, as he did not know that of Maximilla's death; his "more or less" corresponds to his former "about". So we shall with Zahn adopt Scaliger's conjecture diakosia enneakaideka fordiakosia enenekonta, which brings us from 156 to 375!9 years. As Apollonius wrote forty years after the sect emerged, his work must be dated about 196.
MONTANISM IN ASIA MINOR
Montanus was a recent convert when he first began to prophesy in the village of Ardabau in Phrygia. He is said by Jerome to have been previously a priest of Cybele; but this is perhaps a later invention intended to connect his ecstasies with the dervish-like behavior of the priests and devotees of the "great goddess". The same prophetic gift was believed to have descended also upon his two companions, the prophetesses Maximilla and Prisca or Priscilla. Their headquarters were in the village of Pepuza. The anonymous opponent of the sect describes the method of prophecy (Eusebius, V, xvii, 2-3): first the prophet appears distraught with terror (en parekstasei), then follows quiet (adeia kai aphobia, fearlessness); beginning by studied vacancy of thought or passivity of intellect (ekousios amathia), he is seized by an uncontrollable madness (akousios mania psyches). The prophets did not speak as messengers of God: "Thus saith the Lord," but described themselves as possessed by God and spoke in His Person. "I am the Father, the Word, and the Paraclete," said Montanus (Didymus, "De Trin.", III, xli); and again: "I am the Lord God omnipotent, who have descended into to man", and "neither an angel, nor an ambassador, but I, the Lord, the Father, am come" (Epiphanius, "Hær.", xlviii, 11). And Maximilla said: "Hear not me, but hear Christ" (ibid.); and: "I am driven off from among the sheep like a wolf [that is, a false prophet--cf. Matt., vii, 15]; I am not a wolf, but I am speech, and spirit, and power." This possession by a spirit, which spoke while the prophet was incapable of resisting, is described by the spirit of Montanus: "Behold the man is like a lyre, and I dart like the plectrum. The man sleeps, and I am awake" (Epiphanius, "Hær.", xlviii, 4).
We hear of no false doctrines at first. The Paraclete ordered a few fasts and abstinences; the latter were strict xerophagioe, but only for two weeks in the year, and even then the Saturdays and Sundays did not count (Tertullian, "De jej.", xv). Not only was virginity strongly recommended (as always by the Church), but second marriages were disapproved. Chastity was declared by Priscilla to be a preparation for ecstasy: "The holy [chaste] minister knows how to minister holiness. For those who purify their hearts [reading purificantes enim corda, by conjecture for purificantia enim concordal] both see visions, and placing their head downwards (!) also hear manifest voices, as saving as they are secret" (Tertullian, "Exhort." X, in one MS.). It was rumored, however, that Priscilla had been married, and had left her husband. Martyrdom was valued so highly that flight from persecution was disapproved, and so was the buying off of punishment. "You are made an outlaw?" said Montanus, "it is good for you. For he who is not outlawed among men is outlawed in the Lord. Be not confounded. It is justice which hales you in public. Why are you confounded, when you are sowing praise? Power comes, when you are stared at by men." And again: "Do not desire to depart this life in beds, in miscarriages, in soft fevers, but in martyrdoms, that He who suffered for you may be glorified" (Tertullian, "De fuga", ix; cf. "De anima", lv). Tertullian says: "Those who receive the Paraclete, know neither to flee persecution nor to bribe" (De fuga, 14), but he is unable to cite any formal prohibition by Montanus.
So far, the most that can be said of these didactic utterances is that there was a slight tendency to extravagance. The people of Phrygia were accustomed to the orgiastic cult of Cybele. There were doubtless many Christians there. The contemporary accounts of Montanism mention Christians in otherwise unknown villages: Ardabau on the Mysian border, Pepuza, Tymion, as well as in Otrus, Apamea, Cumane, Eumenea. Early Christian inscriptions have been found at Otrus, Hieropolis, Pepuza (of 260), Trajanopolis (of 279), Eumenea (of 249) etc. (see Harnack, "Expansion of Christianity", II, 360). There was a council at Synnada in the third century. The "Acta Theodoti" represent the village of Malus near Ancyra as entirely Christian under Diocletian. Above all we must remember what crowds of Christians were found in Pontus and Bithynia by Pliny in 112, not only in the cities but in country places. No doubt, therefore, there were numerous Christians in the Phrygian villages to be drawn by the astounding phenomena. Crowds came to Pepuza, it seems, and contradiction was provoked. In the very first days Apollinarius, a successor of St. Papias as Bishop of Hierapolis in the southwestern corner of the province, wrote against Montanus. Eusebius knew this letter from its being enclosed by Serapion of Antioch (about 191-212) in a letter addressed by him to the Christians of Caria and Pontus. Apollinarius related that Ælius Publius Julius of Debeltum (now Burgas) in Thrace, swore that "Sotas the blessed who was in Anchialus [on the Thracian coast] had wished to cast out the demon from Priscilla; but thehypocrites would not allow it." Clearly Sotas was dead, and could not speak for himself. The anonymous writer tells us that some thought Montanus to be possessed by an evil spirit, and a troubler of the people; they rebuked him and tried to stop his prophesying; the faithful of Asia assembled in many places, and examining the prophecies declared them profane, and condemned the heresy, so that the disciples were thrust out of the Church and its communion.
It is difficult to say how soon this excommunication took place in Asia. Probably from the beginning some bishops excluded the followers of Montanus, and this severity was growing common before the death of Montanus; but it was hardly a general rule much before the death of Maximilla in 179; condemnation of the prophets themselves, and mere disapproval of their disciples was the first stage. We hear of holy persons, including the bishops Zoticus of Cumana and Julian of Apamea, attempting to exorcise Maximilla at Pepuza, doubtless after the death of Montanus. But Themison prevented them (Eusebius, V, xvi, 17; xviii, 12). This personage was called a confessor but, according to the anonymous writer, he had bought himself off. He published "a catholic epistle, in imitation of the Apostle", in support of his party. Another so- called martyr, called Alexander, was for many years a companion of Maximilla, who, though a prophetess, did not know that it was for robbery, and not "for the Name", that he had been condemned by the proconsul Æmilius Frontinus (date unknown) in Ephesus; in proof of this the public archives of Asia are appealed to. Of another leader, Alcibiades, nothing is known. The prophets are accused of taking gifts under the guise of offerings; Montanus sent out salaried preachers; the prophetesses painted their faces, dyed their eyelids with stibium, wore ornaments and played at dice. But these accusations may be untrue. The great point was the manner of prophesying. It was denounced as contrary to custom and to tradition. A Catholic writer, Miltiades, wrote a book to which the anonymous author refers, "How a prophet ought not to speak in ecstasy". It was urged that the phenomena were those of possession, not those of the Old Testament prophets, or of New Testament prophets like Silas, Agabus, and the daughters of Philip the Deacon; or of prophets recently known in Asia, Quadratus (Bishop of Athens) and Ammia, prophetess of Philadelphia, of whom the Montanist prophets boasted of being successors. To speak in the first person as the Father or the Paraclete appeared blasphemous. The older prophets had spoken "in the Spirit", as mouthpieces of the Spirit, but to have no free will, to be helpless in a state of madness, was not consonant with the text: "The spirits of the prophets are subject to the prophets." Montanus declared: "The Lord hath sent me as the chooser, the revealer, the interpreter of this labor, this promise, and this covenant, being forced, willingly or unwillingly, to learn the gnosis of God." The Montanists appealed to Gen., ii, 21: "The Lord sent an ecstasy [ektasin] upon Adam"; Ps. cxv, 2: "I said in my ecstasy"; Acts, x, 10: "There came upon him [Peter] an ecstasy"; but these texts proved neither that an ecstasy of excitement was proper to sanctity, nor that it was a right state in which to prophesy.
A better argument was the declaration that the new prophecy was of a higher order than the old, and therefore unlike it. It came to be thought higher than the Apostles, and even beyond the teaching of Christ. Priscilla went to sleep, she said, at Pepuza, and Christ came to her and slept by her side "in the form of a woman, clad in a bright garment, and put wisdom into me, and revealed to me that this place is holy, and that here Jerusalem above comes down". "Mysteries" (sacraments?) were celebrated there publicly. In Epiphanius's time Pepuza was a desert, and the village was gone. Marcellina, surviving the other two, prophesied continual wars after her death--no other prophet, but the end.
It seems on the whole that Montanus had no particular doctrine, and that his prophetesses went further than he did. The extravagances of his sect were after the deaths of all three; but it is difficult to know how far we are to trust our authorities. The anonymous writer admits that he has only an uncertain report for the story that Montanus and Maximilla both hanged themselves, and that Themison was carried into the air by a devil, flung down, and so died. The sect gained much popularity in Asia. It would seem that some Churches were wholly Montanist. The anonymous writer found the Church at Ancyra in 193 greatly disturbed about the new prophecy. Tertullian's lost writing "De Ecstasi", in defense of their trances, is said by Prædestinatus to have been an answer to Pope Soter (Hær., xxvi, lxxxvi), who had condemned or disapproved them; but the authority is not a good one. He has presumably confounded Soter with Sotas, Bishop of Anchialus. In 177 the Churches of Lyons and Vienne sent to the Churches of Asia and Phrygia their celebrated account of the martyrdoms that had been taking place. Eusebius tells us that at the same time they enclosed letters which had been written in prison by the martyrs on the question of the Montanists. They sent the same by Irenæus to Pope Eleutherius. Eusebius says only that they took a prudent and most orthodox view. It is probable that they disapproved of the prophets, but were not inclined to extreme measures against their followers. It was not denied that the Montanists could count many martyrs; it was replied to their boast, that all the heretics had many, and especially the Marcionites, but that true martyrs like Gaius and Alexander of Eumenea had refused to communicate with fellow martyrs who had approved the new prophecy (Anon. in Eusebius, V, xvi, 27). The acts of Carpus, Papylus, and Agathonice (the last of these threw herself into the fire), martyrs of Thyatira under Marcus Aurelius (about 161-9), may exhibit an influence of Montanism on the martyrs.
MONTANISM IN THE WEST
A second-century pope (more probably Eleutherius than Victor) was inclined to approve the new prophecies, according to Tertullian, but was dissuaded by Praxeas (q.v.). Their defender in Rome was Proclus or Proculus, much reverenced by Tertullian. A disputation was held by Gaius against him in the presence of Pope Zephyrinus (about 202-3, it would seem). As Gaius supported the side of the Church, Eusebius calls him a Churchman (II, xxv, 6), and is delighted to find in the minutes of the discussion that Gaius rejected the Johannine authorship of the Apocalypse, and attributed it to Cerinthus. But Gaius was the worse of the two, for we know from the commentary on the Apocalypse by Bar Salibi, a Syriac writer of the twelfth century (see Theodore H. Robinson in "Expositor", VII, sixth series, June, 1906), that he rejected the Gospel and Epistles of St. John as well, and attributed them all to Cerinthus. It was against Gaius that Hippolytus wrote his "Heads against Gaius" and also his "Defense of the Gospel and the Apocalypse of John" (unless these are two names for the same work). St. Epiphanius used these works for his fifty-first heresy (cf. Philastrius, "Hær." lx), and as the heresy had no name he invented that of Alogoi, meaning at once "the unreasoning" and "those who reject the Logos". We gather that Gaius was led to reject the Gospel out of opposition to Proclus, who taught (Pseudo-Tertullian, "De Præsc.", lii) that "the Holy Ghost was in the Apostles, but the Paraclete was not, and that the Paraclete published through Montanus more than Christ revealed in the Gospel, and not only more, but also better and greater things"; thus the promise of the Paraclete (John, xiv, 16) was not to the Apostles but to the next age. St. Irenæus refers to Gaius without naming him (III, xi, 9): "Others, in order that they may frustrate the gift of the Spirit, which in the last days has been poured upon the human race according to the good pleasure of the Father, do not admit that form [lion] which corresponds with the Gospel of John in which the Lord promised to send the Paraclete; but they reject the Gospel and with it the prophetic Spirit. Unhappy, indeed, in that, wishing to have no false prophets [reading with Zahn pseudoprophetas esse nolunt for pseudoprophetoe esse volunt], they drive away the grace of prophecy from the Church; resembling persons who, to avoid those who come in hypocrisy, withdraw from communion even with brethren." The old notion that the Alogi were an Asiatic sect (see ALOGI) is no longer tenable; they were the Roman Gaius and his followers, if he had any. But Gaius evidently did not venture to reject the Gospel in his dispute before Zephyrinus, the account of which was known to Dionysius of Alexandria as well as toEusebius (cf. Eusebius, III, xx, 1, 4). It is to be noted that Gaius is a witness to the sojourn of St. John in Asia, since he considers the Johannine writings to be forgeries, attributed by their author Cerinthus to St. John; hence he thinks St. John is represented by Cerinthus as the ruler of the Asiatic Churches. Another Montanist (about 200), who seems to have separated from Proclus, was Æschines, who taught that "the Father is the Son", and is counted as a Monarchian of the type of Noetus or Sabellius.
But Tertullian is the most famous of the Montanists. He was born about 150-5, and became a Christian about 190-5. His excessive nature led him to adopt the Montanist teaching as soon as he knew it (about 202-3). His writings from this date onwards grow more and more bitter against the Catholic Church, from which he definitively broke away about 207. He died about 223, or not much later. His first Montanist work was a defense of the new prophecy in six books, "De Ecstasi", written probably in Greek; he added a seventh book in reply to Apollonius. The work is lost, but a sentence preserved by Prædestinatus (xxvi) is important: "In this alone we differ, in that we do not receive second marriage, and that we do not refuse the prophecy of Montanus concerning the future judgment." In fact Tertullian holds as an absolute law the recommendations of Montanus to eschew second marriages and flight from persecution. He denies the possibility of forgiveness of sins by the Church; he insists upon the newly ordained fasts and abstinences. Catholics are the Psychici as opposed to the "spiritual" followers of the Paraclete; the Catholic Church consists of gluttons and adulterers, who hate to fast and love to remarry. Tertullian evidently exaggerated those parts of the Montanist teaching which appealed to himself, caring little for the rest. He has no idea of making a pilgrimage to Pepuza, but he speaks of joining in spirit with the celebration of the Montanist feasts in Asia Minor. The Acts of Sts. Perpetua and Felicitas are by some thought to reflect a period a Carthage when the Montanist teaching was arousing interest and sympathy but had not yet formed a schism.
The following of Tertullian cannot have been large; but a Tertullianist sect survived him and its remnants were reconciled to the Church by St. Augustine (Hær., lxxxvi). About 392-4 an African lady, Octaviana, wife of Hesperius, a favorite of the Duke Arbogastes and the usurper Maximus, brought to Rome a Tertullianist priest who raved as if possessed. He obtained the use of the church of Sts. Processus and Martinianus on the Via Aurelia, but was turned out by Theodosius, and he and Octaviana were heard of no more. Epiphanius distinguished a sect of Montanists as Pepuzians or Quintillians (he calls Priscilla also Quintilla). He says they had some foolish sayings which gave thanks to Eve for eating of the tree of knowledge. They used to sleep at Pepuza in order to see Christ as Priscilla had done. Often in their church seven virgins would enter with lamps, dressed in white, to prophesy to the people, whom by their excited action they would move to tears; this reminds us of some modern missions rather than of the Irvingite "speaking with tongues", with which the Montanist ecstasies have often been compared. These heretics were said to have women for their bishops and priests, in honor of Eve. They were called "Artotyrites", because their sacrament was of bread and cheese. Prædestinatus says the Pepuzians did not really differ from other Montanists, but despised all who did not actually dwell at the "new Jerusalem". There is a well-known story that the Montanists (or at least the Pepuzians) on a certain feast took a baby child whom they stuck all over with brazen pins. They used the blood to make cakes for sacrifice. If the child died it was looked upon as a martyr; if it lived, as a high-priest. This story was no doubt a pure invention, and was especially denied in the "De Ecstasi" of Tertullian. An absurd nickname for the sect wasTascodrugitoe, from Phrygian words meaning peg and nose, because they were said to put their forefinger up their nose when praying "in order to appear dejected and pious" (Epiphanius, Hær., xlviii, 14).
It is interesting to take St. Jerome's account, written in 384, of the doctrines of Montanism as he believed them to be in his own time (Ep., xli). He describes them as Sabellians in their idea of the Trinity, as forbidding second marriage, as observing three Lents "as though three Saviours had suffered". Above bishops they have "Cenones" (probably not koinonoi, but a Phrygian word) and patriarchs above these at Pepuza. They close the door of the Church to almost every sin. They say that God, not being able to save the world by Moses and the Prophets, took flesh of the Virgin Mary, and in Christ, His Son, preached and died for us. And because He could not accomplish the salvation of the world by this second method, the Holy Spirit descended upon Montanus, Prisca, and Maximilla, giving them the plenitude which St. Paul had not (I Cor., xiii, 9). St. Jerome refuses to believe the story of the blood of a baby; but his account is already exaggerated beyond what the Montanists would have admitted that they held. Origen ("Ep. ad Titum" in "Pamph. Apol.", I fin.) is uncertain whether they are schismatics or heretics. St. Basil is amazed that Dionysius of Alexandria admitted their baptism to be valid (Ep., clxxxii). According to Philastrius (Hær., xlix) they baptized the dead. Sozomen (xviii) tells us that they observed Easter on 6 April or on the following Sunday. Germanus of Constantinople (P.G., XCVIII, 44) says they taught eight heavens and eight degrees of damnation. The Christian emperors from Constantine onwards made laws against them, which were scarcely put into execution in Phrygia (Sozomen, II, xxxii). But gradually they became a small and secret sect. The bones of Montanus were dug up in 861. The numerous Montanist writings (bibloi apeiroi, "Philosophumena", VIII, xix) are all lost. It seems that a certainAsterius Urbanus made a collection of the prophecies (Euseb., V, xvi, 17).
A theory of the origin of Montanism, originated by Ritschl, has been followed by Harnack, Bonwetsch, and other German critics. The secularizing in the second century of the Church by her very success and the disappearance of the primitive "Enthusiasmus" made a difficulty for "those believers of the old school who protested in the name of the Gospel against this secular Church, and who wished to gather together a people prepared for their God regardless alike of numbers an circumstances". Some of these "joined an enthusiastic movement which had originated amongst a small circle in a remote province, and had at first a merely local importance. Then, in Phrygia, the cry for a strict Christian life was reinforced by the belief in a new and final outpouring of the Spirit. . .The wish was, as usual, father to the thought; and thus societies of 'spiritual' Christians were formed, which served, especially in times of persecution, as rallying points for all those, far and near, who sighed for the end of the world and the excessus e soeculo, and who wished in these last days to lead a holy life. These zealots hailed the appearance of the Paraclete in Phrygia, and surrendered themselves to his guidance" (Harnack in "Encycl. Brit.", London, 1878, s.v. Montanism). This ingenious theory has its basis only in the imagination, nor have any facts ever been advanced in its favor.
TILLEMONT, Mémoires, II; SCHWEGLER, der Montanismus (Tübingen, 1841); RITSCHL, Entstehung der Altkatholischenkirche (2nd ed., Bonn, 1857); BONWETSCH, Gesch. des Montanismus (Erlangen, 1881); IDEM, Die Prophetie im apost. u. nachapost. Zeitalter in Zeitschr. für kirchl. Wissenshaft u. Leben (1884), 460; IDEM in Realencyclop. für prot. Theol. (1903), s.v. Montanismus; WEIZSÄCKER in Theol. litt. Zeitung (1882), 74; SALMON in Dict. Christ. Biog., s.v. Montanus; DESOYRES, Montanism and the primitive Church (London, 1880); VÖLTER, Der Ursprungsjahr des Mont. in Zeitschr. für wiss. Theol., XXVII, 23; HARNACK in Encycl. Britannica (9th ed., 1878), s.v. Montanism; IDEM, Gesch. der altchr. Litt., I, 114; II, 363; ZAHN, Gesch. des N.T. Kanons, I, iv (Erlangen, 1888); IDEM, Forschungen, V, 3-57: Die Chronologie des Mont. (Erlangen, 1893); VOIGT, Eine verschollene Urkunde des antimont. Kampfes (Leipzig, 1891); FRIEDRICH, Ueber die Cenones der M. bei Hieronymus in Sitzungsber. Akad. München (1895), 207; A.H., Die Cenonen der Mont. in Zeitschr. für wiss. Theol., III (1895), 480; FUNK in Kirchenlex. (1893), s.v. Montanismus; JULICHER, Ein gall. Bischofschreiben des 6. Jahrh. als Zeuge für die Verfassung der Montanistenkirche in Zeitschr. für Kirchengesch., XVI (1896), 664; WEINEL, Die Wirkungen des Geistes und der Geister im nachapost. Zeitalter bis auf Irenäus (Freiburg, 1899); SELWYN, The Christian prophets and the prophetic Apocalypse (London, 1900); ERMONI, La crise montaniste in Revue des questions hist., LXXII (1902), 61; TIXÉRONT, Hist. des dogmes, I, 210; BATIFFOL, L'église naissante (3rd ed., 1909), 261; DUCHESNE, Hist. ancienne de l'Eglise, I, 270.
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Montefeltro, Diocese of[[@Headword:Montefeltro, Diocese of]]

Diocese of Montefeltro
(FERETRANA)
Located in the province of Urbino, in the Marches, Central Italy. The earliest mention of it, as Mona Feretri, is in the diplomas by which Charlemagne confirmed the grants of Pepin the Short to the Holy See. Montefeltro was then the seat of counts, who became imperial vicars in 1135, and Counts of Urbino in 1213. Their rule was interrupted from 1322 to 1375, when Ederigo I of Montefeltro and Urbino lost possession of the city. This prince and his successors made several attempts to recover Montefeltro, from which Cardinal Albornoz (1359) again expelled them in the person of Nolfo. The elder Guido of Montefeltro, a famous Ghibelline captain, finally became a Franciscan, and died in 1298.
The first known bishop of Montefeltro was Agatho (826), whose residence was at San Leo; other bishops were Valentino (1173), who finished the cathedral; Benvenuto (1219), deposed as a partisan of Count Ederigo; Benedetto (1390), a Benedictine monk, rector of Romagna and Duke of Spoleto; the Franciscan Giovanni Seclani (1413), who built the episcopal palace of Calamello; Cardinal Ennio Filonardi (1549); Giovanni Francesco Sarmani (1567), founder of the seminary of Pennabilli, thenceforth residence of the bishops, the episcopal see having been transferred to that town from San Leo, an important fortress of the Pontifical States. Under Bishop Flaminios Dondi (1724) the see was again transferred to San Leo, but later it returned to Pennabilli. This diocese is suffragan of Urbino, and has 120 parishes, 173 secular priests, 30 regulars, 60,350 Catholics, 91 religious houses of men, 9 of women, 2 educational institutes for male students, and 3 for girls.
CAPPELLETTI, Le Chiese d'Italia, III (Venice, 1857).
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Montenegro[[@Headword:Montenegro]]

Montenegro
A kingdom in the Balkan Peninsula, on the east coast of the Adriatic Sea; the territory was in ancient times a portion of the Roman province of Dalmatia. Emperor Diocletian made Southern Dalmatia a separate province, Praevalis (Dioclea, Dioclitia) with Dioclea as its capital. From the seventh century the north-western portion of the peninsula began to be invaded by Slav tribes; one of these, the Serbs, settled in the territory which they still possess, and founded there several principalities (Zupanate), the most southern of which was called Zeta, or (after the ancient Dioclea) Duklja. From Zeta sprang the Nemanjiden family, under whose autocracy the Servian Empire attained its greatest power. Stefan I Nemanja was recognized as Chief Zupan by Emperor Manuel I, in 1165; having reduced into submission the stubborn lesser Zupans, he embraced the Orthodox Faith, and then began to organize the Servian Church. His youngest son, Sawa, or Sabas, after being appointed first Orthodox Archbishop of Servia in 1221, founded a see for Zeta in the monastery of St. Michael near Cattaro. In the Empire of the Serbs, each heir apparent to the throne was first appointed administrator of the Province of Zeta. However, under King Stefan Dusan (1331-55) a member of the Balscicz family was named Governor of Zeta. From 1360 to 1421 this family ruled in Zeta, notwithstanding the constant opposition of the Cernojevic family, settled in Upper Zeta. On the destruction of the Great Servian Empire by the Turks after the battle of Amsfeld in 1389 Zeta became the refuge of the most valiant of the Serbs, who refused to submit to the Turkish yoke.
At the beginning of the fifteenth century, the Venetians established a settlement on the eastern coast of the Adriatic, and conquered a portion of the Servian Empire in spite of the opposition of the people. As vassal of the Venetians, Iwan Cernojewic, the son of Stefan (brother-in-law of Skanderbeg), secured for himself sovereign authority. He founded the monastery of Cetinje about 1478 or 1485. It was during this period that the land received the name of Crnagora, or Montenegro. Under Iwan's son, George (1490--), the first Slav liturgical books were printed at Obod (1493-5). In 1516 he abdicated and the people invested the bishop (vladika), who was also superior of the monastery at Cetinje, with supreme secular authority. Subsequently the bishop, who until 1697 was always chosen by the National Assembly was both spiritual and temporal ruler of the little state, although he named a secular governor to conduct war and administer justice. The Turks made repeated attacks during the fifteenth century on the freedom of the mountain kingdom. The Montenegrins, notwithstanding their heroic opposition, were finally forced to make their submission, and from about 1530 had to pay tribute to the Sanjak of Scutari. In domestic affairs, however, they remained independent, and the sovereignty of the Porte was mostly of a purely nominal character. Frequently the little nation, which (according to the description of the Italian Mariano Bolizza in 1611) then contained 90 settlements and 8027 armed men, engaged in war with the Turks, being often assisted with money and arms by the Venetians.
In 1696 Danilo Petrovic, of the Njegos family, was elected vladika, and made the episcopal dignity hereditary in his house, the vladika, who as bishop could not marry, being succeeded on his death by his nephew or brother. As prince of a nation recognizing the Orthodox Church, Danilo inaugurated closer relations with Russia, which held the same religious beliefs, and Peter the Great undertook the protectorate of Montenegro in 1710. Since that date the Montenegrins have always shown themselves the faithful allies of Russia in its wars against the Turks; although at the end of these wars they usually reaped no advantages. The Russians, however, often made large contributions of money to their poor allies: in 1714 Peter I contributed 10,000 rubles towards the relief of those whose property had been burnt and for the rebuilding of the destroyed monasteries; in 1715 he assigned an annual contribution of 500 rubles and other presents to the monastery of Cetinje; and in 1837 Emperor Nicholas I assigned to the prince a fixed annual income of 9000 ducats.
The most prosperous era of Montenegro opened with the reign of Vladika Peter I Petrovic (1777-1830), who repelled unaided a fierce attack of the Turks in 1796 and rendered valuable aid to the Russians against the French during the Napoleonic wars. Because of his glorious reign, Peter was proclaimed a saint by the people in 1834. He was succeeded by Peter II Petrovic (1830-51), who was educated at St. Petersburg; this monarch, who was a distinguished poet, rendered valuable services to his country by raising its intellectual and commercial condition. Having abolished the office of governor, which had been too frequently the occasion of strife, he took into his own hands the secular administration, founded schools, instituted a system of taxation, organized a guard as the nucleus of a standing army, and established a senate of twelve members. His successor and nephew, Danilo (1851-60), changed Montenegro into a secular state, dispensed with episcopal consecration, and undertook the administration as a secular prince. At a national assembly held at Cetinje on 21 March, 1852, the separation of the spiritual and secular powers of the vladika was decreed, and the supreme ecclesiastical authority entrusted to the archimandrite of the monastery of Ostrog. In the same year Russia and Austria recognized Montenegro as an hereditary, secular, and independent state. The Porte, however, which still regarded the country as "a portion of its Rajahs temporarily in revolt," refused its recognition and sent an expedition of 60,000 men against it. When the land seemed about to be overwhelmed by such huge forces, Austria interfered in its behalf, and compelled the Porte to discontinue the war. The political position of the land, however, remained still undefined. In 1858, when the Turks attacked Montenegro without any declaration of hostilities, the European Great Powers, especially France and Russia, came forward as its protectors, and a commission of the Powers fixed the frontiers of the country, whose territory was increased by a few districts.
In 1860 Danilo was shot by a Montenegrin deserter, and, as he left behind only a daughter two years old, his widow secured on 14 August, 1860, the election of the youngest son of Danilo's brother, who still reigns. Montenegro's participation in the insurrection of Herzegovina led in 1862 to a war with Turkey, during which the Turks invaded the land and occupied Cetinje. The Peace of Scutari conceded to the Turks various fortresses along the road leading from Herzegovina through Montenegro to Scutari. In 1870, however, the Porte surrendered its right to occupy these fortresses. In 1875, when the insurrection occurred in Bosnia, Nikita, who controlled an army of 15,000 well-armed troops, formed an alliance with the Bosnians against the Turks, and prosecuted the war with success until 1878. Not only did he repel all the Turkish attacks, but he even succeeded in capturing Antivari (thus securing a long-desired maritime outlet for his country) and Dulcigno in 1878. At the Congress of Berlin Turkey recognized the political independence of Montenegro (13 July, 1878), the territory of which was now more than doubled. According to Article 29 of the Treaty of Berlin, however, Montenegro might neither keep ships of war, nor fortify the coast, and was obliged to recognize the right of Austria to police the coast. It was only in 1909 that the country secured a release from these conditions. When Austria-Hungary annexed Bosnia and Herzegovina in October, 1908, and thereby annihilated the dreams of Montenegro and Servia of a United Servian Empire, Montenegro protested in common with Servia and, encouraged by Russia, demanded from Austria the annulment of Article 29 of the Treaty of Berlin and the evacuation of Spizza. In April, 1909, Austria agreed to the abrogation of Article 29, but refused to surrender Spizza, and secured the retention of that portion of the Berlin Treaty, which forbade the transformation of Antivari into a naval station. In 1905 Nikita granted the country a constitution and a national assembly elected by popular suffrage. Although the economical resources of the land are small, and its cultural conditions, notwithstanding the great progress made in the last fifty years, leave much to be desired, it occupies a position of increased consideration and importance with regard to the Balkan politics of the European powers on account of the ability of its ruler and its intimate relations with Russia, Italy, and Servia. In 1900 Prince Nikita received the title of Royal Highness, and in August, 1910, with the consent of all the powers he had himself crowned king. On that occasion Russia gave expression to the ancient friendship existing between the countries by naming the new king General Field-Marshal, the heir- apparent Major General, and Prince Mirleo Lieutenant Colonel of the Russian Army.
Montenegro has an area of 3630 sq. miles and a population of 250,000 inhabitants, of whom the great majority are of unmixed Serb stock. About 223,500 belong to the Greek Orthodox Church; 12,900 are Catholics (mostly Albanians), and about 14,000 are Mohammedans. The capital is Cetinje. The earlier plenary power of the prince has not been substantially lessened by the Constitution of 6 (19) December, 1906. The members of the popular assembly (Skupschtina) are elected by public direct suffrage every four years; the assembly includes twelve ex-officio members, among whom are the Orthodox metropolitan, the Catholic Archbishop of Antivari, the Mufti of Montenegro, the president of the Supreme Court of Justice, etc. The state religion is the Greek Orthodox; all other religious bodies recognized by the State are at liberty to practice their religion, but every attempt on their part to gain converts from among the Orthodox is forbidden. The Orthodox Church of Montenegro is autocephalous, i.e., independent of the Patriarch of Constantinople; its spiritual head, who bears the titles of Metropolitan of Skanderia and Parathalassia, Archbishop of Tsetinia, etc., is chosen by the National Assembly from the ranks of the native unmarried secular clergy or monks, and is consecrated by the Russian Holy Synod at St. Petersburg. He resides at the monastery of St. Peter at Cetinje. In 1877 a second see, that of Brda and Ostrog, was erected. The protopresbyterates number 17, and the parishes about 160. The priestly office is as a rule hereditary, since each priest trains his son for the priesthood: the office of protopresbyter is similarly in the possession of certain families.
Since the convention between the Holy See and the Prince of Montenegro of 18 August (ratified 8 October), 1886, the Catholic Church enjoys the official recognition of the State. Its head is the Archbishop of Antivari, who is immediately subject to the Holy See. There are 13 secular priests, 10 regular priests, 27 churches and chapels, and eleven elementary schools. The number of parishes is thirteen, but a law recently passed by the Skupschtina, in contravention of the Convention and without consulting the Roman authorities, reduced the number to seven. The archiepiscopal see is at present (1910) vacant, its administration being carried on by Don Metodio, O.S.F. Negotiations concerning the filling of the see and the alteration of the Convention are being carried on between the Holy See and the Montenegrin Government (1910).
The earlier literature will be found in VALENTINELLI, Bibliografia della Dalmatia e del Montenegro (Zagabria, 1855; Supplement, 1862). Consult ANDRIC, Gesch. des Fuerstentums Montenegro bis 1852 (Vienna, 1853); LENORMANT, Turcs et Montenegrins (Paris, 1866); DENTON, Montenegro, its People and History (London, 1877); CHIUDINA, Storia del Montenero da' tempi antichi fino a'nostri (Spalato, 1882); COQUELLE, Histoire du Montenegro et de la Bosnie (Paris, 1895); CAPPELLETI, Il Montenegro ed i suoi principi (Livorno, 1896); MACSWINEY DE MASHANAGLASS, Le Montenegro et la Saint-Siege (Rome, 1902); ROVINSKY, Montenegro in Vergangenheit und Gegenwart (St. Petersburg, 1905), in Russian; SCHWARZ, Montenegro (Leipzig, 1888); HASSERT, Beitraege zur physischen Geographie von Montenegro (Gotha, 1895), with bibliography; MARTINI, Il Montenegro (Rome, 1897); WYON AND PRANCE, The Land of the Black Mountain (London, 1903); PASSARGE, Dalmatien und Mont. (Leipzig, 1904); Montenegro und sein Herrscherhaus (1906); PAGLIANO, La constituzione del Mont. (Rome, 1906); NOLTE, Essai sur le Mont. (Paris, 1907).
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Montepulciano
DIOCESE OF MONTEPULCIANO (MONTIS POLITIANI)
Diocese in the province of Siena, in Tuscany. The city is built on the summit of Monte Poliziano. It is the ancient Etruscan city of Nocera Alfaterna, which in 308 B.C. made an alliance with Rome against the Samnites. In the Middle Ages it acknowledged the suzerainty of Florence, but was conquered by Siena in 1260. The cathedral was built in 1619, from plans by Scalzo; until the eighteenth century it held the tomb of Bartolomeo Arragazzi, secretary of Martin V, a work of Michelozzo. The church of the Madonna di San Biagio is a notable structure planned by Antonio da Sangallo (1518-37). The façades of the church of Saint Agostino and of the Oratorio della Misericordia are worthy of mention. Among the civic buildings are notable the Tarugi palace, like the Mercato a work of Pignola; the Contucci palace designed by Sangallo, and the fourteenth-century Palazzo Municipale, which contains a small gallery of Sienese and of Umbrian art. The most famous men of Montepulciano are Cardinal Bellarmine, Pope Marcellus II, Cervini, Angelo Ambrogini, better known as Poliziano (1454-1494), and the humanist Bartolomeo of Montepulciano. St. Agnes of Montepulciano died in 1137.
The city belonged originally to the Diocese of Arezzo, and had a collegiate church, whose archpriest became a mitred abbot in 1400; in 1480 it became a prælatura nullius, and in 1561 was made the seat of a bishop. Its first bishop was Spinello Benci (1562); among the others the following are well known: Talento de' Talenti (1640), a great savant; Antonio Cervini (1663), who did much for the cathedral and the episcopal palace; Pietro Francesi (1737) opposed the novelties of the Council of Florence in 1787; Pellegrino Maria Carletti (1802), author of several works and of eighteen letters on the National Council of Paris of 1810, at which he assisted. The diocese is immediately dependent on the Holy See, and has 18 parishes, 15,879 inhabitants, two religious houses of men, and two of women.
CAPPELLETTI, Le Chiese d'Italia, XIII (Venice, 1857).
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Monterey and Los Angeles
DIOCESE OF MONTEREY AND LOS ANGELES (MONTEREYENSIS ET ANGELORUM).
Comprises that part of the State of California which lies south of 37 deg. 5 min. N. lat. and covers an area of 80,000 square miles. It thus embraces eighteen of the twenty-one Indian missions which made California famous. Originally the whole state with the peninsula of Lower California formed the Diocese of Both Californias whose first bishop was the Rt. Rev. Francisco Garcia Diego y Moreno. On his arrival in Upper California he established his residence at Santa Barbara Mission. On 1 May, 1850, the pope organized the Diocese of Monterey and named Rt. Rev. Joseph Sadoc Alemany, O.P., its first bishop, but Lower California was not withdrawn from his jurisdiction until 21 Dec., 1851. In 1853 the peninsula was placed under the administration of the Metropolitan of Mexico. When on 29 July, 1853, the Archdiocese of San Francisco was erected, the boundaries of the Monterey Diocese were drawn, as they exist at present. Archbishop Alemany on 29 July, 1853, was promoted to the See of San Francisco, and on the same date Rt. Rev. Thaddeus Amat, C.M., was appointed Bishop of Monterey. The new bishop resided at Santa Barbara, however, until 9 July, 1859, on which date the pope permitted him to remove his residence to Los Angeles, but with instructions to retain the old title.
Around the former missions and the four military garrisons in the course of time immigrants from almost every part of the world took up their abode and founded cities, but the names of the saints under whose invocation the Indian missions had been established were retained, and thus it is that so many of the towns, rivers, and mountains still bear the names of various saints. The most noted among the early missionaries were the holy and energetic Fr. Junipero Serra, the founder of the missions; Fr. Francisco Palou, his biographer and the historian of the early missionary period; Fr. Fermin de Lasuen, the wise and firm successor of Fr. Serra; Fr. Luis Jayme, the first martyr; Fr. Juan Crespi, one of the discoverers of San Francisco and Monterey Bays and author of a lengthy description of the expedition; Fr. Buenaventura Sitjar, author of a dictionary of the Telame language (New York, 1861); Fr. Geronimo Boscana, author of "Chinigchinig," an account of the Indian character and customs (New York, 1846); Fr. Felipe Arroyo de la Cuesta, author of a dictionary of 2884 words and expressions in the Mutsun language (New York, 1862); Fr. Vincente de Sarriá, first comisario-prefecto and eminent for learning and piety; Fr. Mariano Payeras, author of an Indian catechism; Fr. Narciso Duran; Fr. Magin Catalá; Fr. Francisco Dumetz; Fr. José Señan; Fr. Estévan Tapis; and Fr. José Maria Gonzalez Rúbio, administrator of the diocese after Bishop Diego's death. The first bishop of both Californias, Rt. Rev. Francisco García Diego y Moreno, O.F.M., was consecrated, 4 October, 1840, and died 30 April, 1846, at Santa Barbara Mission, where his remains were interred on the Epistle side of the altar. During his administration the first seminary for the education of secular priests on the western coast was opened, 4 May, 1844, at Mission Santa Inez; Fr. José Joaquin Jimeno, O.F.M., was the first rector. Very Rev. José Maria Gonzalez Rúbio, O.F.M., was administrator from 1846 to 1851 when Bishop Alemany arrived. Fr. Rúbio was later proposed for a diocese but declined the mitre. While in charge of the See of Monterey, which included both Californias, he enjoyed the privilege of administering the sacrament of Confirmation. Unable to procure priests to replace the old missionaries who were fast dying away, Fr. Rúbio in 1849 invited the Jesuit Fathers to come to California and found a college in the territory. They consented and opened their college in 1851. He was born at Guadalajara, Mexico, in 1804, and entered the Franciscan Order at Zapópan in 1824. In 1833 he arrived in California and was given charge of Mission San Jose. In 1842, at the request of the bishop, he removed to Santa Barbara, and lived there continuously until his death, 2 November, 1875. His remains were buried in the vaults of the mission church.
Rt. Rev. Thaddeus Amat, C.M. (q.v.), after his consecration at Rome, 12 March, 1854, reached California in 1855. In 1856 he called the Sisters of Charity (Vincentians) to the diocese. They founded and still conduct the orphan asylums at Los Angeles, Santa Barbara, and Santa Cruz, and an academy at Hollister. He also brought the Lazarists or Vincentian Fathers to Los Angeles where they erected St. Vincent's College. At his request the Sisters of the Immaculate Heart of Mary came from Spain to California, 30 August, 1871, and opened schools for girls at Los Angeles, San Luis Obispo, and San Bernardino. In 1871 Bishop Amat laid the cornerstone for the cathedral at Los Angeles, and placed it and the diocese under the patronage of St. Vibiana (Bibiana), virgin and martyr. The building was completed and dedicated, 30 June, 1876. In 1870 he attended the Vatican Council. Owing to constant ill-health he asked for a coadjutor who was given him in the person of Rt. Rev. Francis Mora. Bishop Amat died, 12 May, 1878. His remains lie buried in the cathedral which he erected.
Rt. Rev. Francis Mora was born at Vich, Catalonia, Spain, 25 Nov., 1827; he attended the seminary of his native city; in 1855 he accompanied Bishop Amat to California, and was ordained priest at Santa Barbara, 19 March, 1856. From July of that year to the end of 1860 he was stationed at the Indian mission of San Juan Bautista, and from September, 1861, to July, 1866, he had charge of Mission San Luis Obispo. After that he resided at Los Angeles. On 20 May, 1873, Father Mora was consecrated Bishop of Mosynopolis in partibus infidelium and made coadjutor of Bishop Amat. At the death of the latter he succeeded to the See of Monterey and Los Angeles. In 1894 he asked for a coadjutor, who was appointed in the person of Rt. Rev. George Montgomery. On 1 February, 1896, Bishop Mora resigned, and when Rome, 20 June, accepted his resignation he returned to Spain. He died at Sarria, Catalonia, 3 August, 1905. During his administration the Sisters of St. Joseph and of St. Dominic were invited into the diocese to open schools. Bishop Mora was remarkable for his financial ability, and succeeded in paying off many of the important debts of the diocese, and by his careful investments left it in a splendid financial condition.
Rt. Rev. George Montgomery was born in Daviess County, Kentucky, 30 December, 1847, and was ordained priest at Baltimore, 20 December, 1879. He held the post of Chancellor of the Archdiocese of San Francisco until his consecration as titular Bishop of Tumi, 8 April, 1894, when he became coadjutor to Bishop Mora. Two years later he succeeded to the see and at once displayed remarkable energy. At this period immigrants from the eastern States began to flock to southern California in great numbers. Los Angeles more than doubled its population. New needs arose which it was the endeavour of the bishop to meet by building churches and schools, and by calling to his aid more priests and religious. In season and out of season Bishop Montgomery insisted on the necessity of educating children in Catholic schools. It was his fearless attitude which compelled the Commissioner of Indian Affairs to recognize the right of Indian parents and guardians to send their children to the schools of their choice independent of the reservation agent. Subsequently this same view was adopted by the Government, and made the rule for all the Indians in the United States. The bishop thus in every way manifested a watchful solicitude for the spiritual and temporal welfare of the diocese. His personality won friends for the Church on all sides, whilst his vigorous defence of Catholic doctrine, as well as his clean-cut, outspoken advocacy of American rights and duties, gave to the Church in southern California a great onward movement and prepared the way for Bishop Conaty's administration. In 1903 Bishop Montgomery was appointed Archbishop of Osino in partibus and made coadjutor to the Archbishop of San Francisco. He died, 10 January, 1907, sincerely lamented by all classes, especially by the poor. During his administration the following congregations of religious were received into the diocese: Christian Brothers, Sisters of Mercy, Sisters of the Holy Cross, Sisters of the Holy Names, Sisters of Notre Dame, Sisters of the Presentation, and the Ursuline Sisters.
Rt. Rev. Thomas James Conaty was born in Kilnaleck, County Cavan, Ireland, 1 August, 1847, and came to America with his parents in 1850. He attended the home schools of Taunton, Mass., graduated from Holy Cross College, Worcester, Mass., in 1869, was ordained priest at Montreal Seminary, 21 December, 1872, was made assistant at St. John's Church, Worcester, Mass., 1 January, 1873, and pastor of the church of the Sacred Heart, Worcester, 10 January, 1880. During these years he was actively engaged in the cause of total abstinence and education. He was president of the Total Abstinence Union of America, and for several years president of the Catholic Summer School at Cliff Haven. At different times he was elected to public positions of trust in the city of Worcester. On 10 January, 1897, he was appointed Rector of the Catholic University, Washington, D.C., by Leo XIII. On 1 November, 1897, he was made domestic prelate, and 14 July, 1901, named titular Bishop of Samos, and was consecrated at the cathedral, Baltimore, 21 November, 1901, by Cardinal Gibbons. On 27 March, 1903, he was appointed Bishop of Monterey and Los Angeles to succeed Bishop Montgomery. The influx of immigrants from the East, especially into the city of Los Angeles, has been phenomenal. From his arrival in the latter part of 1903 to the latter part of 1910 twelve new parishes have been added to the episcopal city, and nine parish schools have been erected in various parts of the diocese for 2500 additional pupils. The number of priests has increased from 101 in 1903 to 206 in 1910, 73 of whom belong to eight different religious orders. The character of the Catholic population numbering 100,000, of whom 60,000 live in Los Angeles, is cosmopolitan. The percentage of Catholics to the inhabitants of the diocese is about one-sixth. Beside the English-speaking races, there are large colonies of Spaniards and Mexicans, Germans, Portuguese, Poles, Slavonians French, Basques, Lithuanians, and Syrians. Churches and priests are caring for the Spiritual interests of these different nationalities. One feature of the diocesan work is the care of the Indians, most of whom are descendants of the former Mission Indians. About 4000 are cared for by seven priests who devote themselves entirely or to a great extent to their spiritual needs, speaking to the young people in English and their elders in Spanish, which is generally understood by the natives. Churches have been built for them at all reservations. A church and parochial residence have also been erected near the Government Indian School at Sherman, and a priest acts as chaplain for the Catholic children of that institution. The Catholic Indian Bureau maintains a large boarding school for Indian children at Banning which is in charge of the Sisters of St. Joseph. As the diocese annually receives its share of the Pious Fund of Mexico, it has been able to provide for many of the religious necessities of the Indians, but there are many demands calling for diocesan help. The rapidly growing population of the diocese impelled Bishop Conaty to call to his assistance the following additional religious orders and congregations: Benedictine Fathers for the Basques, Fathers of the Society of the Divine Saviour for the Poles, Sons of the Immaculate Heart of Mary for the Mexicans, Jesuit Fathers, Redemptorist Fathers, Sisters of the Good Shepherd, Little Sisters of the Poor, Missionary Sisters of the Immaculate Heart (Italian), and Sisters of St. Francis.
STATISTICS
Besides the items already mentioned above, there are 166 churches and chapels, 43 stations without churches, 33 ecclesiastical students, 1 seminary for Franciscan Fathers, 2 colleges for young men with 407 students, 1 college and 16 academies for girls and young ladies, 29 parochial schools with (including the pupils of the academies) 5424 children, 9 orphan asylums with 1048 inmates, 1 Catholic Indian boarding school with 118 pupils, 2 Government Indian schools with 355 Catholic pupils, 5 hospitals and 3 homes for the aged. A new cathedral is contemplated which will be worthy of the city of Los Angeles.
Santa Barbara Mission Archives; Bishop's Archives (Los Angeles); ENGELHARDT, The Franciscans in California (Harbor Springs, Mich., 1897); REUSS, Biogr. Cyclop. of the Hierarchy of the U.S. (Milwaukee, 1898); Catholic Directory.
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Montes Pietatis[[@Headword:Montes Pietatis]]

Montes Pietatis
Montes Pietatius are charitable institutions of credit that lend money at low rates of interest, or without interest at all, upon the security of objects left in pawn, with a view to protecting persons in want from usurers. Being charitable establishments, they lend only to people who are in need of funds to pass through some financial crisis, as in cases of general scarcity of food, misfortunes, etc. On the other hand, these institutions do not seek financial profit, but use all profits that may accrue to them for the payment of employees and to extend the scope of their charitable work.
Formerly there were not only pecuniary montes (numarii) which lent money, but also grain montes (grantatici), flour montes, etc. In the history of these establishments it may be observed that the word mons, even in ancient Latin (Plautus, Prudentius), was used to signify a "great quantity", or heap, with reference to money, while the juridic term for a monetary "fund" was rather massa; and long before the creation of the montes pietatis the word mons (in Italian,monte) was used to designate collected funds, destined to various ends, which in time came to be called montes profani. Thus the public debt that was contracted by the Republic of Venice between 1164 and 1178 was called Mons or Imprestita, and similar montes were created by Genoa (1300) and by Florence (1345); the stock companies of the Middle Ages, also, were called montes, as, for example, the "mons aluminarius", which operated the alum deposits of Tolfa. The same was true of insurance societies and of the banks of exchange or of credit that for the greater part were in the hands of Jews or of the so-called Lombards. As these banks often lent money on objects delivered to them in pawn, the charitable institutions which were created for transactions of that class also took the name of mons, pietatis being added to express the fact that the establishments in question were beneficent and not speculative.
In the Middle Ages it was very difficult to obtain money, as much on account of its scarcity as of the prohibitions by which Christians were bound in relation to usury, which second condition gave a species of monopoly of the credit business to the Jews, who were excluded from all other kinds of trade or industry, and who were often accorded great privileges by the towns, on condition of the establishment of pawn banks. They lent money at excessive rates of interest–as much as 60 per cent–or, when that was prohibited, as at Florence, where they were not allowed to charge more than 20 per cent, they resorted to subterfuges that made it possible for them to obtain as high rates as elsewhere. And in this way, they soon became rich and hated. Not less hated, however, were the so-called coarsini (named not after the city of Cahors in France, but after that of Cavour in Piedmont); likewise the Lombards, who were a kind of travelling bankers, and whose extortions were often even greater than those of the Jews, their usual rate of interest being 43½ per cent, and frequently as high as 80 per cent. It was often a question, during the Middle Ages, of finding a remedy for this exploitation of the misfortune of others; although it is not true that St. Anthony of Padua founded a mons pietatis. The celebrated Doctor Durand de Saint Pourçain, Bishop of Mende, proposed that the magistrates of cities be compelled to lend money at low rates of interest. It is not known whether this proposition was accepted or not, but, in either event, it did not suggest the idea of the monte, for there lacked the condition of objects pawned, which was the case, also, in the institution of the "Mont de Salins", established later than 1350. The first true mons pietatis was founded in London, where Bishop Michael Nothburg, in 1361, left 1000 marks of silver for the establishment of a bank that should lend money on pawned objects, without interest, providing that the expenses of the institution be defrayed from its foundation capital. In this way, of course, the capital was eventually consumed, and the bank closed. In 1389 Philippe de Maizières published his project for the establishment of an institution that should lend money without interest, but should receive remuneration from those who might profit by its loans; this project, however, was not realized. Finally (1462), the first mons pietatis was established at Perugia, and in a few years there were similar institutions throughout Italy. The establishment and dissemination of montes pietatis is one of the brightest glories of the followers of the "Poverello" of Assisi, for the mons pietatis of Perugia was founded in consequence of the preaching at that city of the Franciscan Michele Carcano of Milan, who inveighed against the usury of the Jews (1641). The fund for that charitable establishment was made up in part by voluntary contributions and in part by money lent by the Jews themselves. But the idea of the mons pietatis was devised by the Franciscans Barnabò da Terni and Fortunato Coppoli of Perugia. In fact it seems that for a long time the preachers of the Franciscan Order had considered the problem of applying an effectual remedy to the evils of usury (cf. Holzapfel, 32 sq.). The assistance and the influence of the Apostolic delegate to Perugia, Ermolao Barbaro, Bishop of Verona, greatly facilitated the work at the former town, and it was soon repeated at Orvieto (1463) through the action of the Franciscan Bartolommeo da Colle, and also at Gubbio and at other towns of Umbria. In the Marches the first mons was established at Monterubbiano, in 1465, through the efforts of the Franciscan Antonuzzo and the Dominican Cristoforo; the first city of the Papal States that established a mons pietatis was Viterbo (1469); in Tuscany, Siena (1472); in Liguria, Savona, and Genoa (1480), and in the Milanese territory, Milan (1483); everywhere it was the Franciscan Observants who took the initiative. But the greatest development was given to this work by Blessed Bernardino da Feltre, whose apostolic journeys were marked by montes pietatis, either instituted or re- established; he introduced them at Mantua (1484) and at various cities of the Venetian Republic, where they had to struggle against the ill-will of the Government; he carried them also the the Abruzzi, to Emilia, and to Romagna.
The montes pietatis were either autonomous establishments, or, as at Perugia, municipal corporations; they had a director, called depositarius, an appraiser, a notarius or accountant, salesmen, and other employees; and all were paid either with a fixed salary or with a percentage in the profits of the establishment. It should be noted that in the beginning the montes did not lend money gratuitously, but, on the contrary, the expressed intention of the founders was that the money should be lent at interest, varying from 4 to 12 per cent. After opposition had been shown to these establishments montes gratuiti were instituted in some places, especially in Lombardy, but as these charities were not self-supporting they were altered to establishments that lend with interest, for Blessed Bernardino da Feltre always insisted on the necessity of interest to ensure the permanency of the institution. At the end of each month or of each year the net profits were applied to the capital, and if they were considerable, the rate of interest was lowered. In order to increase the funds of these institutions in some cities, collections were regularly taken on appointed days–at Padua onEaster day–or boxes were set up for contributions as at Gubbio and Orvieto. At Gubbio there was a tax of 1 per cent on all property bequeathed by will, and at Spello the notary was required to remind the testator that he should leave something to the monte.
At first the sums loaned were very small, the maximum limit at Perugia being six florins, and at Gubbio four. Thus it was hoped that speculation and extravagance would be avoided, but little by little the limit was increased in some places to 100 and even to 1000 ducats. The amount of a given loan was equal to two-thirds the value of the object pawned, which, if not redeemed within the stipulated time, was sold at public auction, and if the price obtained for it was greater than the loan with the interest, the surplus was made over to the owner.
The opposition to the montes which has been referred to came in the first place from those whose interests were affected, the Jews and the Lombards, who were able to prevent the introduction of these charities into some cities, as Venice and Rome, until 1539. At Florence their efforts were directed to the same end, but the people rising in tumult obtained the recall of Blessed Bernardino da Feltre to the city. At Aquila the Jews sent a commission to Blessed Bernardino to ask him not to appear in the pulpit. But the most serious opposition the montes encountered was from certain theologians and canonists, who censured these establishments because they lent money at interest, which in those times was considered illicit even by the promoters of the montes. The controversy was long and bitter. The opposition was not directed against the montes pietatis as such, but merely against the condition of requiring interest. It was not admitted that the use of the interest to maintain the charity justified the usury, since a good end could not justify evil means, and it was held that lending money at interest was intrinsically bad, money being unfruitful by its nature, and since Christ expressly forbids the practice (Luke, vi, 33). The term interest was not readily admitted by the friends of the montes, who replied that there were in reality two contracts between the montes and the borrower: one that of the loan, which should be gratuitous, the other implying the custody of the object pawned, therefore, the use of space and personal responsibility, which should not be gratuitous; and it was precisely on account of these two conditions that interest was charged. The loan, therefore, was regarded merely as a conditio sine qua non, and not as a direct cause of the interest. On the other hand, even the adversaries of the montes admitted that the damnum emergens or the lacrum cessans were legitimate titles upon which to require interest; and these two principles may be applied to the mons pietatis. Many other objections to which it was easy to reply were adduced, and in these disputations the friends of the montes were victorious. Only at Fænza, in 1494, was the defender of the montes unable to answer the objections of the Augustinian Bariano, who is the author of a work entitled "De Monte Impietatis". It was among the Dominicans, however, that the montes found a greater number of antagonists, notably the young Tommaso de Vio, who became Cardinal Cætano. It cannot be said that the order as a whole was opposed to these institutions, for several of its members favoured the establishment of the montes as has been seen in the case of Monterubbiano, and as was the case at Florence, where Savonarola (1495) reopened the montes which had been established in 1484. Meanwhile other Dominicans, e. g. Annio da Viterbo and Domenico da Imola, wrote juridical opinions in favour of the montes, but the writer who most exerted himself in their defence was the Franciscan Bernardino de Bustis (Defensorium Montis Pietatis). The legal and theological faculties of the universities, as well as individual jurists, gave opinions favourable to the montes. The popes had approved of several of these institutions that appealed to the Holy See, either for its sanction, in general, or for special concessions; Holzapfel (10 sq.) refers to sixteen of these acts, anterior to the Bull "Inter multiplicis" of Leo X (4 May, 1515). By this Bull the pope and the Lateran Council, which took up the case of the montes in its tenth session, declared the institutions in question in no way illicit or sinful, but on the contrary meritorious, and that whosoever preached or wrote against them in the future, incurred excommunication. This Bull also provided that montes established thereafter should obtain the Apostolic approbation. The Bishop of Trani was the only member of the council who spoke against the montes, and Cardinal Cætano, general of the Dominicans, who was absent at that session, subsequently abandoned his position on the subject of these establishments.
The question of moral right having been determined in their favour, the montes pietatis spread rapidly, especially in Italy, where, in 1896 there were 556 of them, with a combined capital of nearly 72,000,000 lire. Outside of Italy the first mons pietatis to be established was at Ypres in Belgium (1534), but the institution did not develop in that country until 1618, when the Lombards were forbidden to receive objects in pawn; since 1848 the law has transformed the montes into municipal establishments. In France the first mons pietatis appeared at Avignon, then a papal possession (1577); the next at Beaucaire (1583); and in 1626, an ordinance prescribed the creation of montes pietatis in all the cities that might need them. However, they were not merely charitable institutions, because they were bound to lend money to all applicants, whether in need or not, while not infrequently the rate of interest was high. They were reorganized by the law of 1851, with the special feature that their directors be appointed by the Government. In Germany and in Austria the montes pietatis were introduced at the end of the fifteenth century. At present they are municipal establishments–although some of them belong to the Government–and their net profits are applied to the account of public charities. The first mons pietatis in Spain was created in 1702 at Madrid. In England this form of charity never obtained a foothold, on the contrary it was held in aversion on account of its connexion with the papacy; an attempt to establish such an institution at London in 1797 failed in less than twenty years, through default on the part of its managers.
The aversion in which montes pietatis are held by many, even in our own day, leads to the question of the advantages and of the defects of these institutions; it is held that they promote carelessness in contracting debts, that they destroy love for labour, incite to theft, are often the cause of financial ruin, and, lastly, that they are contrary to the principle of free competition. On the other hand, they are a necessity; for without them the needy would be exposed either to the extortions of private lenders or to ruin, into which they might be plunged by some misfortune from which a momentary loan might save them. Their disadvantages are undeniable, but disadvantages are common to all human contrivances. For the rest the montes pietatis, besides the relief that they brought to the poor, exerted great influence upon the ideas concerning interest on loans; for the rigid views of the theologians of the Middle Ages in that connexion underwent a first modification, which prepared the way for a generalization of the principle that moderate interest might justly be charged, and also the mere existence of the montes pietatis compelled private speculators to reduce their rates of interest from the usurious rates that had hitherto prevailed.
     HOLZAPFEL, Die Anfänge der montes Pietatis (Munich, 1903); ARNOULT, Avantages et inconvénients des Monts de Piété (Namur, 1831); BEYERLINK, Magnum Theatrum vitæ humanæ, Mons Pietatis (Lyons, 1656); BLAIZE, Des Monts de Piété etc. (Paris, 1856); CERETTI, Storia dei Monti di Pietà (Padua, 1752), Fr. tr. (Padua, 1772); DE BESSE, La bienheureux Bernardin de Feltre et son œuvre (Tours and Paris, 1902); FUNK, Gesch. des kirchl. Zinsverbots (Tübingen, 1876); JANNET, Le crédit populaire et les banques en Italie du XVe au XVIIIe siècle (Paris, 1885); MANASSEI, Barnabò da Terni e i suoi Monti di Pietà in Bull. Storia Patria per l'Umbria, VIII. fasc. iii (Perugia, 1902); SCALVANTI, Il Mons Pietatis di Perugia (Perugia, 1892); IDEM, Il Mons Pietatis di Gubbio (Perugia, 1896); VANLAER, Les Monts de Piété en France (Lille, 1895); TAMILIA, Il Sacro Monte di Pietà di Roma (Rome, 1900); WADDING, Annales Minorum, XIII-XVI passim.
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Montesino, Antonio[[@Headword:Montesino, Antonio]]

Antonio Montesino
A Spanish missionary, date of birth unknown; died in the West Indies, 1545. Of his early life little is known. He entered the Order of St. Dominic and made his religious profession in the convent of St. Stephen, Salamanca, where in all probability he studied. He was noted for his exemplary piety, his love of strict observance, his eloquence, and moral courage. In September, 1510, under the leadership of Pedro de Cordova, he landed with the first band of Dominicans in Hispaniola. He was the first, in 1511, to denounce publicly in America the enslavement and oppression of the Indians as sinful and disgraceful to the Spanish nation. Being censured for this, he was cited to Spain in 1512, where he pleaded the cause of the Indians so successfully that the king took immediate measures towards ameliorating their condition. In June, 1526, with Father Anthony de Cervantes, he accompanied several hundred colonists under the leadership of Ayllon to Guandape, probably where the English subsequently founded Jamestown; or, as some are inclined to think, proceeded even as far as New York. In either case, however, we are safe in asserting that Holy Mass was celebrated for the first time in the present territory of the United States by these Dominicans. On the death of Ayllon (Oct., 1526) the colony abandoned the country and returned to San Domingo. According to Helps, "Spanish Conquest in America", he went to Venezuela about 1528 with twenty of his brethren. Nothing more is known of him except the slight information furnished by a note in the margin of the registry of his profession in the convent of St. Stephen at Salamanca, which says: "Obiit martyr in Indiis". He is the author of "Informatio juridica in Indorum defensionem".
QUÉTIF-ECHARD, SS. Ord. Prœd., II, 123; HELPS, Spanish Conquest in America (New York), passim; MACNUTT, Life of Las Casas (New York), passim; TOURON, Hom. ill. de l'ordre S. Dominique, IV (Paris, 1747), 245-48; SHEA, History of the Catholic Church in the United States, I (New York, s. d.), 101-08.
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Montevideo, Archdiocese of[[@Headword:Montevideo, Archdiocese of]]

Archdiocese of Montevideo
(MONTISVIDEI)
Located in Uruguay, comprises the whole of the republic. This territory was under the jurisdiction of the Paraguayan Church till 1620, when it became subject to Buenos Aires. In 1828 the Holy See erected it into a vicariate Apostolic. On 15 July, 1878, it was raised to episcopal rank, Mgr. Hyacinth Vera being first bishop; on 19 April, 1897, it was made an archdiocese. It was decided at that time to erect two suffragan sees, Melo and Saltó, but no appointments have yet been made (1910). Since colonial days ended, the Church has been persecuted at times, especially between 1880 and 1890 under Santos, who forbade religious under forty to make vows, instituted civil marriage, and made it a crime to baptise a child before its birth was registered civilly. To-day, however, the Church is flourishing, and the archdiocese contains many congregations of men (Jesuits, Capuchins, Redemptorists, Salesians, etc.), and over 300 nuns engaged in teaching and charitable work. The diocese contains 72,210 square miles, and about 1,103,000 inhabitants (in 1906), almost all Catholics, of whom 308,000 were in the Department of Montevideo. There are 46 parishes, 7 filial cures, 122 priests, and about 100 chapels and churches. The present occupant of the see is Mgr. Mariano Soler, born at San Carlo, Uruguay, 25 March, 1846; elected bishop, 29 June, 1891; consecrated archbishop, 19 April, 1897; he has two auxiliary bishops: Mgr. Ricardo Isasa (titular Bishop of Anemurium), born at Montevideo, 7 February, 1847; elected, 15 February, 1891; and Mgr. Pio Gaetano Secondo Stella (titular Bishop of Amizona), born at Paso del Molino, Uruguay, 7 August, 1857; elected, 22 December, 1893. Almost all the inhabitants are Catholics, there is, however, a small Piedmontese Waldensian agricultural colony in the East of Colonia.
Among the noteworthy buildings of the City of Montevideo may be mentioned the cathedral, begun in 1803, completed and restored in 1905; and the Jesuit, Redemptorist, and Franciscan churches. Within recent years conferences of St. Vincent de Paul have been established in all the city parishes; likewise an excellent Catholic club; and an institute for Catholic working-men. The city dates back to early in the seventeenth century; a small fort, San José, was built there in 1724; in January, 1728, the town was founded by Bruno de Zabala with the name San Felipe y Santiago; in 1807 it was captured by the British; in 1828 it became the capital of the republic; from 1842 to 1851 it withstood the nine years' siege by Oribe and his Argentine allies. Montevideo has within recent years grown to be one of the seven greatest seaports in the world (see URUGUAY). San José de Mayo (9000) contains a magnificent church, more massive than the cathedral; and also the college of the Sisters of Nuestra Señora del Huerto, which has a very pretty chapel attached. (For the early Uruguayan missions among the Indians see REDUCTIONS OF PARAGUAY.)
ARAÚJO, Geografia nacional (Montevideo, 1892); MULHALE, Handbook of the River Plate Republics (Buenos Aires, 1892); KEANE, Central and South America, I (London, 1809).
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Montfort, Simon De[[@Headword:Montfort, Simon De]]

Simon de Montfort
An Earl of Leicester, date of birth unknown, died at Toulouse, 25 June, 1218. Simon (IV) de Montfort was descended from the lords of Montfort l'Amaury in Normandy, being the second son of Simon (III), and Amicia, daughter of Robert de Beaumont, third Earl of Leicester. Having succeeded his father as Baron de Montfort in 1181, in 1190 he married Alice de Montmorency, the daughter of Bouchard (III) de Montmorency. In 1199 while taking part in a tournament at Ecry-sur-Aisne in the province of Champagne he heard Fulk de Neuilly preaching the crusade, and in company with Count Thibaud de Champagne and many other nobles and knights he took the cross. Unfortunately, thecrusade got out of control, and the French knights, instead of co-operating with the pope, decided on a campaign in Egypt, and on their arrival at Venice entered on a contract for transport across the Mediterranean. Being unable to fulfil the terms of the contract, they compounded by assisting the Venetians to capture Zara in Dalmatia. In vain the pope urged them to set out for the Holy Land. They preferred to march on Constantinople, though Simon de Montfort offered energetic opposition to this proposal. Notwithstanding his efforts, the expedition was undertaken and the pope's plans were defeated.
In 1204 or 1205 Simon succeeded to the Earldom of Leicester and large estates in England, for on the death of the fourth Earl of Leicester in that year, his honour of Leicester devolved on his sister Alicia, Simon's mother; and as her husband, Simon (III), and her eldest son were already dead, the earldom devolved on Simon himself. But though he was recognized by King John as Earl of Leicester, he was never formally invested with the earldom, and in February, 1207, the king seized all his English estates on pretext of a debt due from him. Shortly afterwards they were restored, only to be confiscated again before the end of the year. Simon, content with the Norman estates he had inherited from the de Montforts and the de Beaumonts, remained in France, where in 1208 he was made captain-general of the French forces in the Crusade against the Albigenses. At first he declined this honour, but the pope's legate, Arnold, Abbot of Cîteaux, ordered him in the pope's name to accept it, and he obeyed.
Simon thus received control over the territory conquered from Raymond (VI) of Toulouse and by his military skill, fierce courage, and ruthlessness he swept the country. His success won for him the admiration of the English barons, and in 1210 King John received information that they were plotting to elect Simon King of England in his stead. Simon, however, concentrated his fierce energies on his task in Toulouse, and in 1213 he defeated Peter of Aragon at the battle of Muret. The Albigenses were now crushed, but Simon carried on the campaign as a war of conquest, being appointed by the Council of Montpellier lord over all the newly-acquired territory, as Count of Toulouse and Duke of Narbonne (1215). The pope confirmed this appointment, understanding that it would effectually complete the suppression of the heresy. It is ever to be deplored that Simon stained his many great qualities by treachery, harshness, and bad faith. His severity became cruelty, and he delivered over many towns to fire and pillage, thus involving many innocent people in the common ruin. This is the more to be regretted, as his intrepid zeal for the Catholic faith, the severe virtue of his private life, and his courage and skill in warfare marked him out as a great man.
Meanwhile the pope had been making efforts to secure for him the restitution of his English estates. The surrender of his lands by John was one of the conditions for reconciliation laid down by the pope in 1213; but it was not till July, 1215, that John reluctantly yielded the honour of Leicester into the hands of Simon's nephew, Ralph, Earl of Chester, "for the benefit of the said Simon". Simon's interest in England was shown by his efforts to dissuade Louis of France from invading England in July, 1216, in which matter he was seconded, though fruitlessly, by the legate Gualo. Having at this time raised more troops in Paris, Simon returned to the south of France, where he occupied himself in waging war at Nîmes, until in 1217 a rebellion broke out in Provence, where Count Raymond's son re-entered Toulouse. Simon hastened to besiege the city, but was hampered by lack of troops. On 25 June, 1218, while he was at Mass he learned that the besieged had made a sortie. Refusing to leave the church before Mass was over, he arrived late at the scene of action only to be wounded mortally. He expired, commending his soul to God, and was buried in the Monastery of Haute-Bruyère. He left three sons, of whom Almeric the eldest ultimately inherited his French estates; the youngest was Simon de Montfort, who succeeded him as Earl of Leicester, and who was to play so great a part in English history.
CANET, Simon de Montfort et la croisade contre les Albigeois (Lille, 1891); DOUAIS, Soumission de la Vicomté de Carcassonne par Simon de Montfort (Paris, 1884); L'HERMITE, Vie de Simon, Comte de Montfort (s. l. a.); MOLINIER, Catalogue des actes de Simon el d'Amauri de Montfort in Biblioth. de l'école des Chartes (1873), XXXIV (Paris, 1874); NORGATE in Dict. Nat. Biog., s, v. Simon (V) de Montfort.
EDWIN BURTON. 
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Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Montpellier[[@Headword:Montpellier]]

Montpellier
The Diocese of Montpellier (Montis Pessulani) comprises the department of Hérault, and is a suffragan of Avignon. When the Concordat of 1802 reestablished this diocese, it accorded to it also the department of Tarn, which was detached from it in 1822 by the creation of the Archdiocese of Albi; and from 1802 to 1822, Montpellier was a suffragan of Toulouse. A Brief of 16 June, 1877, authorized the bishops of Montpellier to call themselves bishops of Montpellier, Béziers, Agde, Lodève, and Saint-Pons, in memory of the different dioceses united in the present Diocese of Montpellier.
(A) Diocese of Montpellier
Maguelonne was the original diocese. Local traditions, recorded in 1583 by Abbé Gariel in his "Histoire des évêques de Maguelonne", affirm that St. Simon the Leper, having landed at the mouth of the Rhône with St. Lazarus and his sisters, was the earliest apostle of Maguelonne. Gariel invokes in favour of this tradition a certain manuscript brought from Byzantium. But the chronicler, Bishop Arnaud de Verdale (1339-1352) was ignorant of this alleged Apostolic origin of Maguelonne. It is certain that the tombstone of a Christian woman named Vera was found at Maguelonne; Le Blant assigns it to the fourth century. The first historically known Bishop of Maguelonne was Boetius, who assisted at the Council of Narbonne in 589. Maguelonne was completely destroyed in the course of the wars between Charles Martel and the Saracens. The diocese was then transferred to Substantion, but Bishop Arnaud (1030-1060) brought it back to Maguelonne which he rebuilt. Near Maguelonne had grown up by degrees the two villages of Montpellier and Montpellieret. According to legend, they were in the tenth century the property of the two sisters of St. Fulcran, Bishop of Lodève. About 975 they gave them to Ricuin, Bishop of Maguelonne. It is certain that about 990 Ricuin possessed these two villages; he kept Montpellieret and gave Montpellier in fief to the family of the Guillems. In 1085 Pierre, Count of Substantion and Melgueil, became a vassal of the Holy See for this countship, and relinquished the right of nomination to the Diocese of Maguelonne. Urban II charged the Bishop of Maguelonne to exercise the papal suzerainty, and he spent five days in this town when he came to France to preach the Crusade. In 1215 Innocent III gave the countship of Melgueil in fief to the Bishop of Maguelonne, who thus became a temporal lord.

CATHEDRALMONTPELLIER
From that time the Bishop of Maguelonne had the right of coinage. Clement IV reproached (1266) Bishop Bérenger de Frédol with causing to be struck in his diocese a coin called "Miliarensis", on which was rend the name ofMahomet; in fact at that date the bishop, as well as the King of Aragon and the Count of Toulouse, authorized the coinage of Arabic money, not intended for circulation in Maguelonne, but to be sold for exportation to the merchants of the Mediterranean.
In July, 1204, Montpellier passed into the hands of Peter of Aragon, son-in-law of the last of the Guillems; Jaime I, son of Peter II, united the city to the Kingdom of Majorca. In 1282 the King of Majorca paid homage to the King of France for Maguelonne. Bérenger de Frédol, Bishop of Maguelonne, ceded Montpellier to Philip IV (1292). Jaime III of Majorca sold Montpellier to Philip VI (1349); and the city, save for the period from 1365 to 1382, was henceforth French. Urban V (Guillaume de Grimoard) had studied theology and canon law at Montpellier and was crowned pope by Cardinal Ardouin Aubert, nephew of Innocent VI, and Bishop of Maguelonne from 1352 to 1354; hence the attachment of Pope Urban for this diocese which he favoured greatly. In 1364 he caused the foundation at Montpellier, of a Benedictine monastery under the patronage of St. Germain, and came himself to Montpellier to see the new church (9 Jan.-8 March, 1367). He caused the city to be surrounded by ramparts, in order that the scholars might work there in safety; and finally he caused a large canal to be begun by which Montpellier might communicate with the sea. At the request of King Francis I, who pleaded the epidemics and the ravages of the pirates which constantly threatened Maguelonne, Paul III transferred the see to Montpellier (27 March, 1536). Montpellier, into whichCalvinism was introduced in Feb., 1560, by the pastor, Guillaume Mauget, was much troubled by the wars of religion. Under Henry III a sort of Calvinistic republic was installed there. The city was reconquered by Louis XIII (October, 1622).
Among the 54 bishops of Maguelonne, and the 18 bishops of Montpellier, may be mentioned: Blessed Louis Aleman (1418-23), later Bishop of Arles; Guillaume Pellicier (1527-68), whom Francis I sent as an ambassador to Venice, and whose leaning as a humanist and naturalist made him after Scévole de Sainte-Marthe, "the most learned man of his century"; the preacher Pierre Fenouillet (1608-52); François de Bosquet (1657-76), whose historical labours were very useful to the celebrated Baluze; the bibliophile Colbert de Croissy (1696-1738), who induced the Oratorian Pouget to compose in 1702 the famous "Catechism of Montpellier", condemned by the Holy See in 1712 and 1721 for Jansenistic tendencies; Fournier (1806-34), who in 1801 was confined for a time in the madhouse at Bicêtre at the command of Napoleon, for a sermon against the Revolution. Among the numerous councils and synods held at Montpellier, the following merit mention: the council of 1162 in which Alexander III excommunicated the antipope, Victor; the provincial synod of 1195, which was occupied with the Saracens of Spain and the Albigenses; the council of 1215, which was presided over by Peter of Benevento, legate of the Holy See and passed important canons concerning discipline, and declared also that subject to the approval of the pope, Toulouse and all the other towns taken from the Albigenses should be given to Simon de Montfort; the council of 1224, which rejected the request of Raymond, Count of Toulouse. who promised to protect the Catholic Faith and demanded that Amaury de Montfort withdraw his claims to the countship of Toulouse; the council of 1258, which by permitting the seneschal of Beaucaire to arrest ecclesiastics taken in the act of crime, in order to hand them over to the bishop, made way for royal magistrates to exercise a certain power within the limits of ecclesiastical jurisdiction and thus inaugurated the movement as a result of which, under the name of "privileged cases", a certain number of offences committed by ecclesiastics became amenable to lay justice.
(B) Diocese of Agde
Local traditions designate as the first Bishop of Agde, St. Venustus, said to have suffered martyrdom during the legendary invasion of the barbarian, Chrocus, about 407 or 408. The first historically known bishop of Agde is Sophronius who assisted at the Council of Agde in 506.
(C) Diocese of Béziers
Local traditions assign as the first Bishop of Béziers the Egyptian saint, Aphrodisius, said to have sheltered the Holy Family at Hermopolis and to have become a disciple of Christ, also to have accompanied Sergius Paulus to Gaul when the latter went thither to found the Church of Narbonne, and to have died a martyr at Béziers. The first historically known bishop is Paulinus mentioned in 418; St. Guiraud was Bishop of Béziers from 1121 to 1123; St. Dominic refused the See of Béziers to devote himself to the crusade against the Albigenses.
Among the fifteen synods held at Béziers must be mentioned that of 356 held by Saturninus of Arles, Arian archbishop, against St. Hilary; those of 1233, 1246 and 1255 against the Albigenses.
Local traditions made St. Aphrodisius arrive at Béziers mounted on a camel. Hence the custom of leading a camel in the procession at Béziers on the feast of the saint; this lasted until the Revolution.
(D) Diocese of Lodève
Since the fourteenth century local tradition has made St. Florus first bishop of Lodève, and relates that as a disciple of St. Peter, he afterwards evangelized Haute-Auvergne and died in the present village of St-Flour. It is historically certain that bishops of Lodève have existed since 421; the first historically known bishop is Maternus, who was present at the Council of Agde in 506. Among the bishops of Lodève are: St. George (863-884), previously a Benedictine monk; St. Fulcran (949-1006), who in 975 dedicated the cathedral of St. Genès and founded the Abbey of St. Sauveur; the Dominican Bernard Guidonis (1324-1331); Cardinal Guillaume d'Estouteville (1450-1453), who played an important part as papal legate, also in the rehabilitation of Joan of Arc; the brothers Guillaume Briçonnet (1489-1516) and Denis Briçonnet (1516-1520).
(E) Diocese of Saint-Pons-de-Thomières
The Abbey of St-Pons was founded in 936 by Raymond, Count of Toulouse, who brought thither the monks of St. Géraud d'Aurillac. By a Bull of 18 Feb., 1318, John XXII raised the abbey to a see.
Special honour is paid in the present Diocese of Montpellier to St. Pons (Pontius) de Cimiez, martyr under Valerian, patron of St-Pons-de-Thomières; Sts. Tiberius and Modestus and St. Florence, martyrs at Agde under Diocletian; St. Severus, Abbot of St. André, at Agde (d. about 500); St. Maxentius, a native of Agde and founder of the Abbey of St-Maixent, in Poitou (447-515); St. Benedict of Aniane, and his disciple and first historian, Saint Ardo Smaragdus (d. in 843); St. Guillem, Duke of Aquitaine, who in 804, founded near Lodève, on the advice of St. Benedict of Aniane, the monastery of Gellone (later St-Guillem du Désert), died there in 812, and under the name of "Guillaume au Court Nez" became the hero of a celebrated epic chanson; St. Etienne, Bishop of Apt (975-1046), born at Agde; Blessed Guillaume VI, Lord of Montpellier from 1121 to 1149 and who died a Cistercian at Grandselve; Bl. Peter of Castelnau, Archdeacon of Maguelonne, inquisitor (d. in 1208); St. Gérard (or Géri), Lord of Lunel (end of thirteenth century); the celebrated pilgrim, St. Roch, who was born at Montpellier about the end of the thirteenth century, saved several cities of Italy from the pest, and returned to Montpellier to live as a hermit, where he died in 1325. The Benedictine Abbey of Aniane (see BENEDICT OF ANIANE) was in the ninth century a centre of monastic reform. The Benedictine Abbey of Valmagne was founded in 1138 by Raymond of Trencavel, Viscount of Béziers. As early as 1180 the Hospital of the Holy Ghost at Montpellier received exposed or abandoned children.
The chief pilgrimages of the diocese are: Notre Dame de l'Ermitage at St-Guillem du Désert (fourteenth century); Notre Dame de Grâce at Gignac, on the site of a sanctuary built by St. Flour, first Bishop of Lodève; Notre Dame de Grau near Agde, on the site of an oratory built in 456 by St. Severus; Notre Dame de Mougères at Mougères (fifteenth century); Notre Dame de Montaigu at Ceyras, a pilgrimage founded by the Franciscans in the first half of the seventeenth century; Notre Dame de Roubignac (dating from the tenth century); Notre Dame du Suc at Brissac, established by the Benedictines; Notre Dame de Trédos, a pilgrimage already in existence in 1612; Notre Dame des Tables at Montpellier, dating from the ninth century, and particularly developed after miracles in 1189. The Church of Notre Dame des Tables disappeared after the Revolution; but the cult transferred to the chapel of the Jesuits is still in vogue, and in 1889, Mgr de Cabrières crowned the statue in the name of the pope. Before the application of the Law of 1901 there were in the diocese, Carthusians, Jesuits, Franciscans, Lazarists, Missionaries of la Salette, Carmelites, Salesians of Don Bosco, and various orders of teaching brothers. Congregations of women native to the diocese are: The Augustinian Sisters of Charity of Our Lady, hospitallers, founded at Béziers in 1646; Sisters of Christian Doctrine, founded in 1853 (mother-house at Ceilhes); Dominican religious founded in 1855 (mother-house at Cette); the Nursing Sisters of Notre Dame auxiliatrice, founded 1845 by the Abbé Soulas (mother-house at Montpellier). At the beginning of the twentieth century the congregations directed in the diocese 2 crèches, 53 infant schools, 1 school for the blind, 1 school for deaf mutes, 8 orphanages for boys, 15 orphanages for girls, 1 institution of preservation,1 establishment for correction, 1 institution of rehabilitation, 8 houses of mercy, 15 establishments for nursing the sick in their homes, 1 hospital for the insane, 6 hospitals or infirmaries. In 1908 the diocese numbered 482,779 inhabitants, 43 parishes, 310 chapels, 27 vicariates.
UNIVERSITY OF MONTPELLIER
It is not known exactly at what date the schools of literature were founded which developed into the Montpellier faculty of arts; it may be that they were a direct continuation of the Gallo-Roman schools. The school of law was founded by Placentinus, a doctor from Bologna, who came to Montpellier in 1160, taught there during two different periods, and died there in 1192. The school of medicine was founded perhaps by a graduate of the Spanish medical schools; it is certain that, as early as 1137, there were excellent physicians at Montpellier. The statutes given in 1220 by Cardinal Conrad, legate of Honorius III, which were completed in 1240 by Pierre de Conques, placed this school under the direction of the Bishop of Maguelonne. Nicholas IV issued a Bull in 1289, combining all the schools into a university, which was placed under the direction of the bishop, but which in fact enjoyed a large measure of autonomy. Theology was at first taught in the convents, in which St. Anthony of Padua, Raymond Lullus, and the Dominican Bernard de la Treille lectured. Two letters of King John prove that a faculty of theology existed at Montpellier independently of the convents, in January, 1350. By a Bull of 17 December, 1421, Martin V granted canonical institution to this faculty and united it closely with the faculty of law.
In the sixteenth century the faculty of theology disappeared for a time, when Calvinism, in the reign of Henry II, held complete possession of the city. It resumed its functions after Louis XIII had reestablished the royal power at Montpellier in 1622; but the rivalries of Dominicans and Jesuits interfered seriously with the prosperity of the faculty, which disappeared at the Revolution. The faculty numbered among its illustrious pupils of law Petrarch, who spent four years at Montpellier, and among its lecturers Guillaume de Nogaret chancellor to Philip the Fair, Guillaume de Grimoard, afterwards pope under the name of Urban V, and Pedro de Luna, antipope as Benedict XIII. But after the fifteenth century this faculty fell into decay, as did also the faculty of arts, although for a time, under Henry IV, the latter faculty had among its lecturers Casaubon. The Montpellier school of medicine owed its success to the ruling of the Guilhems, lords of the town, by which any licensed physician might lecture there; there was no fixed limit to the number of teachers, lectures were multiplied, and there was a great wealth of teaching. Rabelais took his medical degrees at Montpellier. It was in this school that the biological theory of vitalism, elaborated by Barthez (1734-1806), had its origin. The French Revolution did not interrupt the existence of the faculty of medicine. The faculties of science and of letters were re-established in 1810; that of law in 1880. It was on the occasion of the sixteenth centenary of the university, celebrated in 1889, that the Government of France announced its intention -- which has since been realized -- of reorganizing the provincial universities in France. DIOCESE.--Gallia Christiana, VI (nova, 1739), 223-256,293-383, 525-579, 664-706, 727-831, 1123; and instrumenta, 73-102, 127-166, 263-94, 311-40, 341-411; FISQUET, France pontificale: Montpellier (2 vols., Paris, 1868.); DUCHESNE, Fastes épiscopaux, I; GROUSSET, Hist. du diocèse de Montpellier dans les premiers siècles (Montpellier, 1903); CHARLES D'AIGREFEUILLE, Hist. de la ville de Montpellier, ed. LA PIJARDIÈRE (4 vols., Montpellier, 1875-82); ARNAUD DE VERDALE, Catalogus Episcoporum Magalonensium, ed. GERMAIN (Montpellier, 1881); FABRÈGE,Hist. de Maguelonne (2 vols., Montpellier, 1894-1900); CARTIER, Notice sur la monnaie frappée au XIIIe siècle par les évêques de Maguelonne avec le nom de Mahomet in Revue numismatique, XX (1855),199-227: GUIRAUD, Les fondations du pape Urbain V à Montpellier (3 vols., Montpellier, 1889-91); Cartulaire des abbayes d'Aniane et de Gellone, ed. ALAUS, CASSAN, and MEYNIAL (Montpellier, 1898); SABATIER, Hist. de la ville et des évêques de Béziere (Béziers, 1854); PARIS, Hist. de la ville de Lodève, de son ancien diocèse et de son établissement actuel (Montpellier, 1851); MARTIN, Hist. de la villes de Lodève (2 vols., Montpellier, 1900) SOUPAIRAC, Petit dict. géog. et hist. du diocèse de Montpellier: arrondissement de Saint-Pons-de-Thomières (Montpellier, 1880); BONNET, Bibl. du diocèse de Montpellier in Mélanges de litt. et d'hist. religieuse publiés à l'occasion du jubilé de Mgr de Cabrières, III (Paris, 1899).
Cartulaire de l'Université de M., I (Montpellier, 1890); FOURNIER, Statuts et privilèges des universités, II (Paris, 1891), 1-300: III (1892), 541-5; BOISSIER, Le sixième centenaires de l'univ. de M. in Revues des Mondes(July, 1890); GERMAIN, La faculté de Théol. de M. (Montpellier, 1883); ASTRUC, Mém. pour l'hist. de la faculté de médecine de M. (Paris, 1767).
GEORGES GOYAU 
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Montreuil[[@Headword:Montreuil]]

Montreuil
Charterhouse of Notre-Dame-des-Pres, at Montreuil, in the Diocese of Arras, Department of Pas-de-Calais, France, founded by Robert, Count of Boulogne and Auvergne. The charter of foundation is dated from the chateau d'Hardelot on 15 July, 1324; the church was consecrated in 1338. The foundation, being close to Calais, was liable to disturbance in time of war. Thus it was often sacked by the English during the wars of the fourteenth and fifteenth centuries, and was for a time abandoned. The religious returned when peace was restored. In 1542 the monastery was again wrecked by the Imperial troops and in the wars of religion fresh troubles attended the community. Finally the house was rebuilt by Dom Bernard Bruyant in the latter part of the seventeenth century and remained undisturbed until the Revolution. In 1790 the monastery was suppressed and its property sold by auction the following year. Eighty-two years later the Carthusians repurchased a portion of their old estate and the first stone of the new monastery was laid on 2 April, 1872. The work was pushed forward with such energy by the Prior, Dom Eusèbe Bergier, that the whole was finished in three years. The monastery contains twenty-four cells in its cloister. Montreuil has taken a special position among Carthusian houses, owing to the establishment there of a printing press from which has been issued a number of works connected with the order. Dom le Couteulx's "Annales" (in eight vols.) and the edition of Denys the Carthusian may be quoted as examples of the fine printing done by the monks. By the recent "Association Laws" the community of Montreuil has been once more ejected. The monks are now lodged in the Charterhouse of Parkminster, England; the printing works have been transferred to Tournai in Belgium. TROMBY, Storia. . .dell' ordine cartusiano (Naples, 1773); LE COUTEULX, Annales ordinis Cartusiensis (Montreuil, 1901); LEFEBVRE, S. Bruno et l'ordre des Chartreux (Paris, 1883).
G. ROGER HUDLESTON 
Transcribed by Herman F. Holbrook 
O all ye holy Monks and Hermits, pray for us.

Montreuil Abbey[[@Headword:Montreuil Abbey]]

Montreuil Abbey
A former convent of Cistercian nuns in the Diocese of Laon, now Soissons, France. Some incorrectly claim that it was the first convent of Cistercian nuns. It was founded in 1136 by Bartholomew, Bishop of Laon, and within a few years it numbered nearly three hundred. In early days the community busied themselves not merely in weaving and embroidery, but also in tilling the fields, clearing the forest, and weeding the soil. So large a number in one community had its disadvantages, for within a century of its foundation the convent was forbidden by the Abbot of Clairvaux to take novices until the number of nuns at Montreuil was reduced to one hundred, which figure was not in future to be exceeded. In the seventeenth century the convent was so much disturbed by the wars which raged in the neighbourhood that the nuns abandoned it and settled in the hospital of St-Lazare close to the city. The list of abbesses is in Gallia Christiana (IX, 639); the convent was suppressed at the French Revolution.
Throughout the Middle Ages Montreuil was a place of pilgrimage, being famous for the "Sainte Face" or Veil of St. Veronica. This picture, which was regarded by many as the original relic, was really a copy of the "Vera Effigies" in St. Peter's at Rome. It was presented in 1249 to the Abbess of Montreuil by her brother Jacques Pantaleon, afterwards Urban IV. The painting, apparently of Eastern origin and already ancient when it came into the hands of the nuns, bore an inscription that seemed undecipherable, even Mabillon being completely baffled by it. Subsequently, however, some Russian savants declared the words to be Slavonic, and to read "Obraz gospoden na-oubrouse" or "Imago Domini in linteo". It seems to have perished with the convent in the French Revolution. BEAUNIER, Receuil Historique . . . des Abbayes et Prieurez de France (Paris, 1726), 605-07; Gallia Christiana (Paris, 1751), IX, 639; MIGNE, Dictionnaire des Abbayes (Paris, 1858), 561; JANAUSCHEK, Origines Cisterciensium (Vienna, 1877), p. lix.
G. ROGER HUDLESTON. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Mopsuestia[[@Headword:Mopsuestia]]

Mopsuestia
A titular see of Cilicia Secunda in Asia Minor and suffragan of Anazarbus. The founding of this city is attributed to the soothsayer, Mopsus, who lived before the Trojan war, although it is scarcely mentioned before the Christian era. Pliny calls it the free city of Mopsos (Hist. nat., V, 22), but the ordinary name is Mopsuestia or better Mompsuestia, as found in all the Christian geographers and chroniclers. At one time the city took the name of Seleucia, but gave it up at the time of the Roman conquest; under Hadrian it was called Hadriana, under Decius Decia, etc., as we know from the inscriptions and the coins of the city. Constantius built there a magnificent bridge over the Pyramus (Malalas, "Chronographia", XIII; P.G., XCVII, 488) afterwards restored by Justinian (Procopius, "De Edificiis", V. 5) and still to be seen in a very bad state of preservation. Christianity seems to have been introduced very early into Mopsuestia and during the third century there is mention of a bishop, Theodorus, the adversary of Paul of Samosata. Worthy of mention are Saint Auxentius, who lived in the fourth century and whose feast is kept on 18 December, and Theodore, the teacher of Nestorius. The Greek diocese which depended on the Patriarch of Antioch, still existed at the beginning of the fourteenth century (Le Quien "Oriens Christianus", II, 1002). At first a suffragan of Anazarbus, Mopsuestia was an autocephalous archbishopric in 879 (Mansi, "Concil. Collectio", XVII, XVIII, 472, 476-480, etc.), and perhaps it was already so in 713 (Le Quien, Il, 1000). The city was taken by the Arabs at the very beginning of Islamism; in 686 we find all the surrounding forts occupied by them and in 700 they fortified the city itself (Theophanes, "Chronogr.", A. M. 6178, 6193). Nevertheless because of its position on the frontier, the cify fell naturally from time to time into the hands of the Byzantines, about 772 its inhabitants killed a great member of Arabs (op. cit., A. M. 6264). Being besieged in vain by the Byzantine troops of John Tzimisces in 964, Mopsuestia was taken the following year after a long and difficult siege by Nicephorus Phocas. The city then numbered 200,000 inhabitants, some of whom were killed, some transported elsewhere and replaced by a Christian population. Its river, the Pyramus, formed a great harbour extending twelve miles to the sea.
In 1097 the Crusaders took possession of the city and engaged in a fratricidal war under its walls; it remained in the possession of Tancred who annexed it to the Principality of Antioch. It suffered much from Crusaders, Armenians, and Greeks who lost it and recaptured it alternately notably in 1106, in 1152, and in 1171. The Greeks finally abandoned it to the Armenians. Set on fire in 1266, Mamissa, as it was called in the Middle Ages, became two years afterwards the capital of the Kingdom of Lesser Armenia, at the time that a council was held there. Although it was by this time in a state of decline it still possessed at least four Armenian churches. In 1322, the Armenians suffered a great defeat under its walls, in 1432 the Frenchman, Bertrandon, found the city occupied by the Mussulmans and largely destroyed. Since then it has steadily declined and today, under the name of Missis, is a little village of about 800 inhabitants, partly Armenians, partly Mussulmans; it is situated in the sanjak and the vilayet of Adana. The list of its Latin bishops may be found in Le Quien, III, 1197-200; in Ducange, "Les families d'outre-mer", 770; in Eubel. "Hierarchia catholica medii aevi", I, 338; that of the Armenian bishops in Alishan, "Sissouan", 290. ALISHAN, Sissouan (Venice, 1899), 284-291; LANGLOIS, Voyage dans la Citicie (Paris, 1861), 446-463: SCHLUMBERGER, Nicephore Phocas (Paris, 1890), 402-404, 480-488.
S. VAILHÉ 
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Moral and Canonical Aspect of Marriage
Marriage is that individual union through which man and woman by their reciprocal rights form one principle of generation. It is effected by their mutual consent to give and accept each other for the purpose of propagating the human race, of educating their offspring, of sharing life in common, of supporting each other in undivided conjugal affection by a lasting union.
I. MARRIAGE INSTITUTED BY GOD
Marriage is a contract and is by its very nature above human law. It was instituted by God, is subject to the Divine law, and cannot for that reason be rescinded by human law. Those who contract marriage do so indeed by their own free wills, but they must assume the contract and its obligations unconditionally. Marriage is natural in purpose, but Divine in origin. It is sacred, being intended primarily by the Author of life to perpetuate His creative act and to beget children of God; its secondary ends are mutual society and help, and a lawful remedy for concupiscence. Human law certainly takes cognizance of marriage, but marriage not having been established by man, its essential properties cannot be annulled by such law. Marriage is monogamic and indissoluble; death alone dissolves the union when consummated.
When men pretend to be the final arbiters of the marriage contract, they base their claim on the assumption that this contract is merely of human institution and is subject to no laws above those of man. But human society, both in its primitive and organized form, originated by marriage, not marriage by human society. Marriage was intended by the Creator for the propagation of the human race and for the mutual help of husband and wife. The monogamic and indissoluble properties of marriage were for a time dispensed by Divine permission. Thus in the patriarchal times of the Old Testament polygamous marriage was tolerated. The right of dismissal also by the bill of divorce was legal (Deut., xxiv sqq.; Matt., xix, 3-12). Still, marriage never lost its sacred character in the Old Dispensation. It continued a type and figure of marriage in the New Law. Other nations besides the Jews treated marriage with such regard and ceremony as betoken their belief in its superhuman character. Evolutionists, indeed, account for marriage by the gregarious habits of human beings. They consider it a developed social instinct, a matter of utility, convenience, and decency, a consequence of sexual intercourse, which human society decided to regulate by law, and thus encourage a state of affairs conducive to the peace and happiness of the race. They do not deny that the religious feeling latent in the human heart regarding marriage and the religious ceremonies attendant on its celebration have their utility, but they insist that marriage is entirely a natural thing. Socialists entertain this same view of marriage; they deprecate excessive state control of the marriage contract, but would impose the duty of providing for, and educating, children on the State. The ethical value of marriage is certainly lowered by such views. Marriage, though contracted to preserve order, would still remain subject to human caprice. It would not bind the couple to an inseparable union. It would exclude polyandry, but not polygamy or divorce. By principles borrowed from Christian tradition, polygamy, strange to say, is proscribed even by those whose ethics of marriage are naturalistic, evolutionary and socialistic.
II. MARRIAGE IN THE CHRISTIAN DISPENSATION
Christ revoked the dispensation granted in the Mosaic law. He promulgated the original Divine law of monogamic and indissoluble marriage; in addition, He raised marriage to the dignity of a sacrament (Gen., ii, 24; Matt., xix, 3 sqq.; Luke, xvi, 15 sqq.; Mark, x, 11 sqq.; I Cor., vii, 2 sqq.). "If any one should say, matrimony is not truly and properly one of the seven sacraments of the Gospel law, instituted by Christ, but an invention of man, not conferring grace, let him be anathema" (Council of Trent, Sess. XXI, can. 1). Under the Christian law, therefore, the marriage contract and the sacrament are inseparable and indivisible; for, in virtue of Christ's legislative act, the consent in marriage produces, besides sanctifying grace, its peculiar sacramental grace. Whenever the marriage contract is duly made, the sacrament is truly effected. That is undoubtedly the case when both parties to marriage are by baptism members of the mystical body of Christ, for "This is a great sacrament; but I speak in Christ and in the church" (Ephes., v, 32). Hence the moral and canonical aspect of matrimony in the Christian dispensation is necessarily determined by the sacramental character of the marriage contract.
A. The Church being the Divinely appointed custodian of all sacraments, it belongs to her jurisdiction to interpret and apply the Divine law of marriage. She cannot repeal or change that law. Marriage is, in its essential requirements, ever the same, monogamic and indissoluble. The contract validly made and consummated is dissolved by death alone. However, the Church must determine what is required for a valid and licit marriage contract. Doubt in so grave a matter, or uncertainty as to the form and duties of marriage, would be disastrous for the temporal and spiritual good of individuals and of society. The Church safeguards the sacramental contract by unremitting solicitude and directs the consciences and conduct of those who marry by moral teaching and canonical legislation. The procedure of her courts in cases where the validity or legality of a marriage is involved, is ordered by admirable insight. The Church derives her power to legislate in matrimonial affairs, not from the State, but from Christ; and acts, not on sufferance, but by Divine right. She recognizes the duty of the State to take cognizance of Christian marriage, in order to insure certain civic effects, but her jurisdiction is superior and of Divine origin.
B. The laws of the Church governing Christian marriage are fundamental and unchangeable laws; or accidental, circumstantial, and changeable laws. The natural law, Divine revealed law, and the Apostolic law of marriage are interpreted by the Church, but never repealed or dispensed from. Circumstantial laws are enacted by the Church, and may vary or be repealed. Hence disciplinary laws, regulating solemnities to be observed in marriage, and laws defining qualifications of parties to marry, are not so rigid as to admit of no change, if the Church sees fit to change them, owing to difference of time and place; the change too may affect the validity or the legality of a marriage. The Church, therefore, has laid down the conditions requisite for the validity of the matrimonial consent on the part of those who marry, and has legislated on their respective rights and duties. The marriage bond is sacred; married life symbolizes the union between Christ and His Church (Ephes., v 22 sqq) and the Church protects both by such rules as will maintain their Christian characteristics under all circumstances.
C. The moral law looks to the conduct of those who marry; canon law regulates matrimonial courts of the Church. There is no marked point of difference between them; they rather form a complete system of legislation concerning the Sacrament of Marriage. Of course baptized persons alone receive the sacraments. Some theologians regard a marriage in which only one party is baptized as a sacrament. Whether those who have been baptized, but are not members of the body of the Church, or unbaptized persons are exempt from all purely Church matrimonial law is a disputed question.
D. As citizens of the State, Christians should certainly comply with the civil laws regulating marriage for certain civil effects, though they must not consider the marriage contract as something distinct from the sacrament, for the two are inseparable. One result of the defection from the Church in the sixteenth century was a belief that marriage is a civil ceremony. The opinion of several canonists, who, wishing to justify this view taught that the contract of marriage might possibly be separated from the sacrament, was condemned in the syllabus of Pius IX in 1864 (numbers 65 and 66). It is likewise erroneous to consider the priest the minister of the sacrament; he is the authorized witness of the Church to the contract. The parties contracting really administer the sacrament to themselves.
E. It is historical fact that the Church always recognized the right of the State to legislate in certain respects concerning marriage, on account of its civil effects. The enactment of laws fixing the dowry, the right of succession, alimony and other like matters, belongs to the secular authorities according to the common teaching of canonists. When, however, the State enacts laws inimical to the marriage laws of the Church, practically denying her right to protect the sacred character of matrimony, she cannot allow her children to submit to such enactments. She respects the requirements of the State for the marriages of its citizens as long as those requirements are for the common good, and in keeping with the dignity and Divine purpose of marriage. Thus, for instance, she recognizes that a defect of mind or a lack of proper discretion is an impediment to matrimony. Certain defects of body, particularly impotency, disqualify likewise. The Church, on the other hand, justly expects the State to treat her laws, such as those of celibacy, with respect (see Schmalzgrüber, vol. IV, part I, sect. 2; and vol. IX, part II, title 22, for obsolete canonical rules). A marriage is said to be canonical or civil: canonical, when contracted in accordance with Church law; civil, if the ordinances of civil law are observed. In addition, we sometimes speak of a secret marriage, or a marriage of conscience, that is, a marriage of which the banns have not been published, celebrated by the parish priest and witnesses under bond of secrecy, with the bishop's permission. A true marriage is one duly contracted and capable of being proved in the ordinary way; a presumptive marriage, when the law presumes a marriage to exist; a putative marriage, when it is believed to be valid, but is in reality null and void, owing to the existence of a hidden diriment impediment.
There is, again, a special kind of marriage which needs explanation here. When a prince or a member of a ruling house weds a woman of inferior rank, especially if her family is plebeian, the marriage is generally known as a morganatic marriage. In this case it is as valid and licit before the Church as any other lawful marriage, but there are certain civil disabilities. First, the children born in such wedlock have no right to the title or crown of their father, since those who are to succeed him ought not to suffer from the social disadvantages arising from the inferior rank of their father's morganatic wife. In some countries, however, the law concedes a hope of succession to such children if all the direct heirs should die. The morganatic wife and her children receive, by agreement or stipulation, a dowry and means of support, the amount being in some countries at the discretion of the king or prince, in others fixed by law.
III. MATRIMONIAL COURTS IN THE CHURCH
Doubtful marriage cases are decided in courts provided by the canon law for that purpose. The doubt may arise from a supposed hidden or occult impediment or from a public impediment. In the former case (occult impediment) the question is decided pro foro interno in the tribunal of penance or by the penitentiary Apostolic at Rome. In such cases strict secrecy, similar to that of the confessional, is observed, particularly with regard to names and places of residence. In the latter case (public impediment) the doubt has always to be settled pro foro externo in the matrimonial courts; for no general laws can be made to cover all possible circumstances, and the practical application of the canonical and moral laws of marriage to actual cases, just as happens with civil laws, involves at times questions de jure and de facto, which must be settled by competent judges. In every diocese presided over by a bishop and especially in every metropolitan see, the canon law requires a matrimonial court. Such a court has no power to legislate, but adjudicates according to the laws and the precedents of the Roman courts. Bishops of dioceses, national and provincial councils may, however, enforce stricter observance of the general laws in their respective jurisdictions; if peculiar circumstances require it, they can legislate against abuses and insist on special points of law; for instance, they may demand certain qualifications in witnesses to marriage, and prescribe certain preliminaries for mixed marriages, binding on priest and people under pain of sin. From the decisions of the diocesan and the metropolitan courts, particularly in questions involving nullity of marriage, appeal can be taken to the courts of the Holy See. the decisions of these courts are final, especially when the Holy Father approves them. In rare cases a reopening is allowed, and then, usually, because new evidence is offered. Since Pius X reorganized the Roman Curia by the Constitution "Sapienti consilio" (29 June, 1908), such appeals must be made to the congregation, tribunal or office specified in that Constitution to deal with them: For the future every question regarding mixed marriages is to be brought before the Congregation of the Holy Office; likewise, all points which either directly or indirectly, in fact or in law, refer to the Pauline Privilege" (Answer of the Congregation of the Consistory to letter of Holy Office, 27 March, 1909). (For the procedure in case of appeals from countries under the jurisdiction of Propaganda, see PROPAGANDA.)
IV. THE NEW MARRIAGE LEGISLATION
The marriage law, known by its initial words, "Ne temere", went into force on Easter Sunday, 18 April, 1908. The principal changes it made in the Church's matrimonial legislation relate to clandestine marriages (which it makes null and void for all Catholics of the Latin Rite) and to questions incidental thereto. The law enacts that a marriage of Catholics of the Latin Rite is licit and valid only if contracted in the presence of the ordinary, or the parish priest, or a priest delegated by either, and at least two witnesses. Any priest may revalidate a sinful or an invalid marriage of those who, through sickness, are in serious danger of death, unless their case is such as admits of no revalidation — as for instance, if they are in holy orders. Again, in the case of those who live in districts where no priest resides, and who cannot without serious hardship go to one, the new law provides that, if such condition has lasted a month, they may marry without a priest, but in the presence of two witnesses, the record of their marriage being properly made as prescribed. The law makes no exception in favour of mixed marriages, not even when one party is a Catholic of an Eastern Rite. By a special dispensation, mixed marriages — i. e., both parties being baptized, one a Protestant, the other a Catholic — of Germans marrying within the boundaries of the German Empire are valid, though clandestinely contracted. A like dispensation has been granted to Hungarians marrying within the boundaries of Hungary; and according to the Secretary of the S. Congregation of Sacraments (18 March, 1909), Croatians, Slavonians, inhabitants of Transylvania, and of Fiume enjoy a similar dispensation. Catholics of the various Eastern rites, who are in union with the Holy See, are exempt from the law; likewise all non-Catholics, except those who have been baptized in the Church, but have fallen away.
The law is not retroactive. Marriages contracted before its promulgation will be adjudicated, in case of doubt, according to the laws in force at the time and place of marriage. It simplifies procedure. Former difficulties arising from quasi-domicile are done away with by a month's residence even when taken in fraudem legis; the ordinary or the parish priest is the authorized witness of the Church, and he or a priest delegated by him by name, can assist validly at any marriage within his territory, even though the parties come from without it; though, of course, such ordinary or parish priest needs, and should ask for, letters of permission from the proper authority to assist licitly at such a marriage. The local authorities may increase the punishment assigned in the text of the law for any infraction of this provision. By a decree of the Sacred Congregation of the Sacraments (7 March, 1910), the power to dispense kings or royal princes from impediments, diriment or impedient, is henceforth reserved in a special manner to the Holy See, and all faculties granted heretofore in such cases to certain ordinaries are revoked. In the peculiar circumstances of certain Indian dioceses (see INDIA, Double Jurisdiction), the question has been asked: Whether for persons residing in India within a double jurisdiction, it is sufficient, in order to a valid and licit marriage, to stand before the personal parish priest of one or both; or whether they must also stand before the territorial parish priest. The question having been referred to the Holy Father, the Congregation of the Sacraments replied, with the approbation of His Holiness, in view of the peculiar circumstances, affirmatively to the first part; negatively to the second part.
V. MARRIAGE INDISSOLUBLE EXCEPT BY DEATH
It must again be repeated here that the Church teaches, and has always taught, that death alone can dissolve a ratified and consummated Christian marriage. When the death of either party is not proved by such evidence as is required by canon law, there is no permission to re-marry. The instruction "Matrimonii vinculo" (1868) is still strictly followed, as appears from an answer of the Sacred Congregation of the Sacraments to cases that arose in the earthquake district in Southern Italy in March, 1910. Marriages ratified but not consummated by sexual intercourse are sometimes dissolved by the Roman Pontiff in virtue of his supreme power; sometimes they are dissolved by entrance into the religious life and by actual profession of solemn vows. Such dissolutions of marriages that are merely ratified are in no sense subversive of "what God hath joined let no man put asunder" (Matt., xix, 6). Again the matrimonial courts may find on the evidence adduced that a marriage is null and void; there may have been a known or a hidden diriment impediment when the marriage was contracted. In some instances such a marriage is revalidated after securing the required dispensation, if such be possible, by a renewal of consent in proper form, or, accepting the previous consent, which was never actually retracted, by remedying the defect in radice. In other instances, the marriage being by juridical sentence declared null and void, the parties to it are free to enter new alliances. But that is quite different from granting a divorce in the case of a valid consummated marriage.
VI. MATRIMONIAL CONSENT
Those who marry do so by signifying their consent to be man and wife. Consent is of the very essence of marriage, and it is in consequence of their free, deliberate consent that a man and a woman become husband and wife. Marriage being a contract forming essentially an indissoluble union, it is important to know whether the consent can be so defective as to make a marriage morally and canonically invalid.
A. (1) The act of being married is the mutual consenting of the parties, the giving and accepting of each other. "Thus the wife hath not power of her own body, but the husband. And in like manner the husband also hath not power of his own body, but the wife" (I Cor., vii, 4). It is not sufficient to give the consent internally only, it must be signified by some outward sign. Canon law does not absolutely require the personal presence of both parties to marriage; but, one being present, giving his consent to marry the absent party, the absent party must signify her consent by proxy or by letter. The Sacred Congregation of the Rota recently decided a marriage to be valid at which the consent of one party was given verbally, and that of the other by letter. "Now although matrimony was raised to the dignity of a sacrament by Christ, it did not lose the nature of a contract; hence, like other contracts, it is perfected by consent of both parties. There is no obstacle, consequently, to contracting marriage by letter" (see Acta Apostolicæ Sedis, year 2, vol. II, no. 7, 30 April, 1910, p. 300). The consent, however, must be signified in such a manner as to make the consent of both parties clear and unmistakable to the priest and witnesses. The nature of the contract as well as its consequent duties and properties are independent of the will of the parties contracting. Hence, if by any implied or expressed condition one or both parties qualify the contract in its essentials, the contract itself would be vitiated and nullified.
(2) The consent must be free and deliberate. Violence or coercion by fear in a degree so great as to deprive either party of his freedom to dissent would invalidate the consent given. The motives that prompt consent may be improper, but still they are compatible with the freedom required, and hence do not nullify the contract. The fear need not be absolute but if it be relatively so strong as to prompt external consent while the party dissents internally, canon law considers the requisite freedom wanting, and the contract null and void (see "Acta Apostolicæ Sedis", vol. II, nº 8, p. 348, 26 Feb., 1910).
(3) The party or parties giving consent in the act of marriage might be in error as to the person or quality of person whom they are actually marrying. An error is an impediment based on natural law. Natural law protects the marriage contract; it requires that the object of the consent shall be, not only naturally capable of the contract, but personally intended. The marriage contract requires that the persons contracting should be definite. Ecclesiastical law confirms this, and even extends its natural limits: if the error is as to the person, the contract is null and void — e. g., if, instead of the girl he consents to marry, her sister were given in marriage by some accident or fraud. If the error is as to a personal quality, then the law, to recognize a plea of non-consent, requires that the quality should have been absolutely intended by the party contracting, and it must be shown that such quality was a condition sine qua non of the marriage. Thus, in ancient canon law, if a freeman married a woman whom he believed to be free while in fact she was a bondwoman, his marriage was null and void, unless, after discovering his error, he continued to live and cohabit with her.
B. A condition expressed or implied in the marriage contract may regard the past, the present, or the future. It must be noted, however, that canon law, in foro externo, takes into account such conditions only as are definitely expressed — "De internis non judicat". Conditions or intentions implied by both or either party consenting in marriage may establish a case of conscience to be settled in the tribunal of conscience; but the courts take no cognizance of it. Before the law a marriage is valid until the vitiating condition or intention is established by certain proof. Hence a possible anomaly: a marriage invalid in reality, yet valid before the law. In general, conditional consent in marriage is forbidden. A parish priest may not permit it on his own authority. Parties to a marriage, however, might, when they make the compact, put conditions, implied or expressed. Would that vitiate the contract of marriage? If the condition concern the past or the present, the contract is valid if the condition is verified at that moment, thus: "I take you for my husband, if you are the man to whom I was betrothed." If the condition regard the future, it must be noted that, if it frustrates any essential property of marriage, it nullifies the act of marriage; if it postulates an act against the very nature of marriage, the marriage is null. Again, the mutual rights acquired and given in marriage being exclusive and perpetual, any condition added by both or one party to frustrate marriage in its natural consequences nullifies the contracts. A resolve or intention, however, to sin against the nature of marriage, or to prove unfaithful, is, of course, no such condition. But a consent in marriage qualified by conditions such as to avoid procreation or birth of children, to have other wives or husbands — conditions excluding conjugal fidelity, denying the sacrament or perpetuity of the marriage bond — is a radically vitiated consent, and consequently of no value. Thus: "I marry, but you must avoid having children"; or, "I marry you until I find someone to suit me better." The condition must be actual, predominant in the will of one or both, denying perpetual union or interchange of conjugal rights, or at least limiting them, to make the marriage null and void (Decretals, IV, tit. v, 7).
There might be a sinful agreement between those contracting marriage which likewise nullifies their marriage — e. g., not to have more than one or two children, or not to have any children at all, until, in the judgment of the contracting parties, circumstances shall enable them to be provided for; or to divorce and marry someone else whenever they grow tired of each other. Such an agreement or condition denies the perpetual duties of matrimony, limits matrimonial rights, suspends the duty consequent on the use and exercise of those rights; if really made a sine qua non of marriage, it necessarily annuls it; the parties would wish to enjoy connubial intercourse, but evade its consequences. The agreement to abstain from the use of conjugal rights is, however, quite different, and does not nullify the marriage contract. The parties to the marriage fully consent to transfer to each other the conjugal rights, but, by agreement or vow, oblige themselves to abstain from the actual use of those rights. Now, if, contrary to their agreement or vow, either party should demand the actual use of his or her right, it would not be fornication, though a breach of promise or vow. Such a condition, though possible, is not frequent nor even permissible except in cases of rare virtue.
Again, Christian marriage being a sacrament as well as a contract, can matrimonial consent be such as to exclude the sacrament and intend only the contract? Christian marriage being essentially a sacrament, as we have seen, any condition made to exclude the sacrament from the contract would nullify the latter.
Besides innumerable Latin text-books on moral and canon law in which marriage is discussed, and many treatises in other languages on the same subject, the following are mentioned as being more accessible to English and American readers: SLATER, A Manual of Moral Theology, with notes by MARTIN on American legislation, II (New York, Cincinnati, Chicago, 1909), v, vii, xii; DEVINE, The Law of Christian Marriage (New York 1908), 47-127; CRONIN, The New Matrimonial Legislation; LECKY, History of European Morals, II (London, 1877); BISHOP, Commentaries on the Law of Marriage and Divorce, I (Boston, 1881); AMRAN, The Jewish Law of Divorce according to Bible and Talmud; BEBEL, Die Frau und Sozialismus (50th ed.).
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Moral Aspect of Bankruptcy
Bankruptcy must be considered not only from the legal but also from the moral point of view; for sound morality prescribes that debts must be paid. But a man who becomes bankrupt proclaims his inability to pay his debts in full as they become due. Such an acknowledgement does not now entail the penalty of slavery or of imprisonment as of old; the law takes possesion of his property and divides it among his creditors. If it suffices after all to pay his creditors in full, there is an end of the matter, justice and conscience are satisfied. If, however, as is usually the case, the creditors only receive a portion of what is due to them, they have suffered loss through the action of the bankrupt, and if he is the voluntary cause of that loss, he is morally to blame as the cause of injustice to his neigbour. There is no moral blame attributable to a man who through misfortune and by no fault of his own has become bankrupt and unable to pay his debts. But if bankruptcy has been brought about by the debtor's own fault, he must be condemned in the court of morals, even if he escape without punishment in the court of law. Bankruptcy may be the result of one's own fault in a great variety of ways. Living beyond one's means, negligence or imprudence in the conduct of business, spending in betting and gambling money which is due to creditors are frequent causes of debtors appearing in the bankruptcy court. All such causes are accompanied with more or less of moral quilt, in proportion to the bankrupt's advertence to their probable consequences, and the voluntariness of his action.
Breaches of the moral law are also committed in a great variety of ways in connection with the bankruptcy itself. The benefit of the law is extended to the bankrupt debtor if he faithfully complies with all its just requirements. To do this then is a matter of conscience. He is bound to make a full disclosure of all his property, and to surrender it all for the benefit of his creditors. He may indeed retain what the law allows him to retain, but nothing else, unless the law makes no provision at all for him, and the result of surrendering everything would be to reduce himself and those dependent on him to destitution. Such a result, however, must not be readily presumed in the case of modern bankruptcy law which is humane in its treatment of the unfortunate debtor and makes what provision is necessary for him. It is obvious that it is against the rights of creditors and against justice for an insolvent debtor to transfer some of his property to his wife or to a friend, who will keep if for him till the storm blows over, so that the creditors cannot get at it. In the same way a debtor is quilty of dishonesty and fraud if he hide or remove some of his property, or if he allows a fictitious debt to be proved against the estate.
Loss is caused the creditors and injustice is committed by an insolvent debtor who continues to trade after the time when he fully recognizes that he is insolvent, and that there is no reasonable hope of recovering himself. He may continue to pay what debts he can as they become due if payment is demanded by his creditors, and he may make current payments for value received. But if in contemplation of bankruptcy he pays some creditor in full with a view of giving that creditor preference over the others, he becomes quilty of a fraudulent preference. Bankruptcy law indeed prescribes that certain privileged debts should be paid in full, but it lays down that the rest must be paid rateably among the creditors without favour to any. If a bankrupt through favour pays a creditor in full, while the others have in consequence to be satisfied with less than their just share, he is quilty of fraud. This is not only the case if such payment is made after the petition in bankruptcy has been presented, but also if it is done within a certain period, fixed by law, before the presentation of a petition. In Great Britain this period is three months, in the United States it is four months previous to the adjudication. Laws forbidding such preferential payments are just, and they should be observed. If they have been violated, and such fact becomes known, the payments may be removed by the trustee in bankruptcy or the official receiver. However, although fraudulent preferences are contrary to positive law, it is not clear that they are against natural justice so as to impose on the quilty parties an obligation in conscience apart from any order of the court to make restitution. The question is disputed among theologians, and some maintain that no obligation to make such restitution can be imposed, apart from a positive order of the court, inasmuch as after all the preferred creditor has only got what belonged to him.
If the conduct of the bankrupt with reference to his bankruptcy has been such as the law requires, the court grants him a discharge; otherwise he will be subject to certain disabilities as an undischarged bankrupt. Some special debts and obligations are not affected by the discharge, and the question arises whether an absolute discharge extinguishes the debt, or merely releases the bankrupt from legal liability. The effect of such a judicial act depends on the law of the country. If that law expressly provides that a bankrupt who has obtained his discharge is not thereby freed from his former obligations, but merely protected against legal proceedings of debt, there is an end of the question. On the other hand, it cannot be denied that the law of a country may release an honest and unfortunate debtor from his load of indebtedness, and make him free to start business afresh. In commercial societies especially such an enactment might conduce to the public good, since it is not granted to fraudulent debtors but only to such as are honest and fulfil the rigorous requirements of the law. It is merely a question of fact as to what is the effect of the law of any particular country. Lawyers and theologians are agreed that in most countries the effect of a discharge is merely to bar legal proceedings for debt against the bankrupt. His moral obligation to pay all his debts in full when he is able to still remains; he may put off payment till such time as he can conveniently fulfil his obligations, and in the meanwhile he is guaranteed freedom from molestation. This seems to be the effect of the National Bankruptcy Law of the United States. "Since the discharge is personal to the bankrupt, he may waive it, and since it does not destroy the debt but merely releases him from liability, that is, removes the legal obligation to pay the debt, leaving the moral obligation unaffected, such moral obligation is a sufficient consideration to support a new promise" (Brandenburg, The Law of Bankruptcy, 391).
On the contrary, an absolute discharge, when granted to the honest bankrupt according to English law, frees the bankrupt from his debts, with certain exceptions, and makes him a clear man again. This is admitted by English lawyers and by theologians who treat of the effect of the English law of bankruptcy. When, therefore, an honest bankrupt has obtained his absolute discharge in an English court, he is under no strict obligation, legal or moral, to pay his past debt in full, though if he choose to do so, his scupulous rectitude will be much appreciated. What has been said about bankruptcy applies also to compositions or schemes of arrangement with one's creditors when they have received the sanction of the court.
LUGO, De Justitia et Jure (Paris, 1869), disp. XX; LEHMKUHL, Theologia Moralis (Freiburg, 1898), I, nn, 1026, 1035; CORLLY, De Justitia et Jure (Dublin, 1870-77), III, n, 1232; Am Eccl. Review (Philadelphia) XXXI, 348.
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Moral Aspect of Divine Law
Divine Law is that which is enacted by God and made known to man through revelation. We distinguish between the Old Law, contained in the Pentateuch, and the New Law, which was revealed by Jesus Christ and is contained in the New Testament. The Divine Law of the Old Testament, or the Mosaic Law, is commonly divided into civil, ceremonial, and moral precepts. The civil legislation regulated the relations of the people of God among themselves and with their neighbours; the ceremonial regulated matters of religion and the worship of God; the moral was a Divine code of ethics. In this article we shall confine our attention exclusively to the moral precepts of the Divine Law. In the Old Testament it is contained for the most part and summed up in the Decalogue (Ex., xx, 2-17; Lev., xix, 3, 11-18; Deut., v, 1-33).
The Old and the New Testament, Christ and His Apostles, Jewish as well as Christian tradition, agree in asserting that Moses wrote down the Law at the direct inspiration of God. God Himself, then, is the lawgiver, Moses merely acted as the intermediary between God and His people; he merely promulgated the Law which he had been inspired to write down. This is not the same as to say that the whole of the Old Law was revealed to Moses. There is abundant evidence in Scripture itself that many portions of the Mosaic legislation existed and were put in practice long before the time of Moses. Circumcision is an instance of this. The religious observance of the seventh day is another, and this indeed, seems to be implied in the very form in which the Third Commandment is worded: "Remember that thou keep holy the sabbath day." If we except the merely positive determinations of time and manner in which religious worship was to be paid to God according to this commandment, and the prohibition of making images to represent God contained in the first commandment, all the precepts of the Decalogue are also precepts of the natural law, which can be gathered by reason from nature herself, and in fact they were known long before Moses wrote them down at the express command of God. This is the teaching of St. Paul — "For when the Gentiles, who have not the law, do by nature those things that are of the law; these having not the law [of Moses], are a law to themselves: who shew the work of the law written in their hearts, their conscience bearing witness to them" (Rom., ii, 14, 15). Although the substance of the Decalogue is thus both of natural and Divine law, yet its express promulgation by Moses at the command of God was not without its advantages. The great moral code, the basis of all true civilization, in this manner became the clear, certain, and publicly recognized standard of moral conduct for the Jewish people, and through them for Christendom.
Because the code of morality which we have in the Old Testament was inspired by God and imposed by Him on His people, it follows that there is nothing in it that is immoral or wrong. It was indeed imperfect, if it be compared with the higher morality of the Gospel, but, for all that, it contained nothing that is blameworthy. It was suited to the low stage of civilization to which the Israelites had at the time attained; the severe punishments which it prescribed for transgressors were necessary to bend the stiff necks of a rude people; the temporal rewards held out to those who observed the law were adapted to an unspiritual and carnal race. Still its imperfections must not be exaggerated. In its treatment of the poor, of strangers, of slaves, and of enemies, it was vastly superior to the civilly more advanced Code of Hammurabi and other celebrated codes of ancient law. It did not aim merely at regulating the external acts of the people of God, it curbed also licentious thoughts and covetous desires. The love of God and of one's neighbour was the great precept of the Law, its summary and abridgment, that on which the whole Law and the Prophets depended. In spite of the undeniable superiority in this respect of the Mosaic Law to the other codes of antiquity, it has not escaped the adverse criticism of heretics in all ages and of Rationalists in our own day. To meet this adverse criticism it will be sufficient to indicate a few general principles that should not be lost sight of, and then to treat a few points in greater detail.
It has always been freely admitted by Christians that the Mosaic Law is an imperfect institution; still Christ came not to destroy it but to fulfil and perfect it. We must bear in mind that God, the Creator and Lord of all things, and the Supreme Judge of the world, can do and command things which man the creature is not authorized to do or command. On this principle we may account for and defend the command given by God to exterminate certain nations, and the permission given by Him to the Israelites to spoil the Egyptians. The tribes of Chanaan richly deserved the fate to which they were condemned by God; and if there were innocent people among the guilty, God is the absolute Lord of life and death, and He commits no injustice when He takes away what He has given. Besides, He can make up by gifts of a higher order in another life for sufferings which have been patiently endured in this life. A great want of historical perspective is shown by those, critics who judge the Mosaic Law by the humanitarian and sentimental canons of the twentieth century. A recent writer (Keane, "The Moral Argument against the Inspiration of the Old Testament" in the Hibbert Journal, October, 1905, p. 155) professes to be very much shocked by what is prescribed in Exodus, xxi, 5-6. It is there laid down that if a Hebrew slave who has a wife and children prefers to remain with his master rather than go out free when the sabbatical year comes round, he is to be taken to the door-post and have his ear bored through with an awl, and then he is to remain a slave for life. It was a sign and mark by which he was known to be a lifelong slave. The practice was doubtless already familiar to the Israelites of the time, as it was to their neighbours. The slave himself probably thought no more of the operation than does a South African beauty, when her lip or ear is pierced for the lip-ring and the ear-ring, which in her estimation are to add to her charms. It is really too much when a staid professor makes such a prescription the ground for a grave charge of inhumanity against the law of Moses. Nor should the institution of slavery be made a ground of attack against the Mosaic legislation. It existed everywhere and although in practice it is apt to lead to many abuses, still, in the mild form in which it was allowed among the Jews, and with the safeguards prescribed by the Law, it cannot be said with truth to be contrary to sound morality.
Polygamy and divorce, though less insisted on by Rationalist critics, in reality constitute a more serious difficulty against the holiness of the Mosaic Law than any of those which have just been mentioned. The difficulty is one which has engaged the attention of the Fathers and theologians of the Church from the beginning. To answer it they take their stand on the teaching of the Master in the nineteenth chapter of St. Matthew and the parallel passages of Holy Scripture. What is there said of divorce is applicable to plurality of wives. The strict law of marriage was made known to our first parents in Paradise: "They shall be two in one flesh" (Gen., ii, 24). When the sacred text says two it excludes polygamy, when it says one flesh it excludes divorce. Amid the general laxity with regard to marriage which existed among the Semitic tribes, it would have been difficult to preserve the strict law. The importance of a rapid increase among the chosen people of God so as to enable them to defend themselves from their neighbours, and to fulfil their appointed destiny, seemed to favour relaxation. The example of some of the chief of the ancient Patriarchs was taken by their descendants as being a sufficient indication of the dispensation granted by God. With special safeguards annexed to it Moses adopted the Divine dispensation on account of the hardness of heart of the Jewish people. Neither polygamy nor divorce can be said to be contrary to the primary precepts of nature. The primary end of marriage is compatible with both. But at least they are against the secondary precepts of the natural law: contrary, that is, to what is required for the well-ordering of human life. In these secondary precepts, however, God can dispense for good reason if He sees fit to do so. In so doing He uses His sovereign authority to diminish the right of absolute equality which naturally exists between man and woman with reference to marriage. In this way, without suffering any stain on His holiness, God could permit and sanction polygamy and divorce in the Old Law.
Christ is the author of the New Law. He claimed and exercised supreme legislative authority in spiritual matters from the beginning of His public life until His Ascension into heaven. In Him the Old Law had its fulfilment and attained its chief purpose. The civil legislation of Moses had for its object to form and preserve a peculiar people for the worship of the one true God, and to prepare the way for the coming of the Messias who was to be born of the seed of Abraham. The new Kingdom of God which Christ founded was not confined to a single nation, it embraced all the nations of the earth, and when the new Israel was constituted, the old Israel with its separatist law became antiquated; it had fulfilled its mission. The ceremonial laws of Moses were types and figures of the purer, more spiritual, and more efficacious sacrifice and sacraments of the New Law, and when these were instituted the former lost their meaning and value. By the death of Christ on the Cross the New Covenant was sealed, and the Old was abrogated, but until the Gospel had been preached and duly promulgated, out of deference to Jewish prejudices, and out of respect for ordinances, which after all were Divine, those who wished to do so were at liberty to conform to the practices of the Mosaic Law. When the Gospel had been duly promulgated the civil and ceremonial precepts of the Law of Moses became not only useless, but false and superstitious, and thus forbidden.
It was otherwise with the moral precepts of the Mosaic Law. The Master expressly taught that the observance of these, inasmuch as they are prescribed by nature herself, is necessary for salvation — "If thou wouldst enter into life keep the commandments", — those well-known precepts of the Decalogue. Of these commandments those words of His are especially true — "I came not to destroy the law but to fulfil it." This Christ did by insisting anew on the great law of charity towards God and man, which He explained more fully and gave us new motives for practising. He corrected the false glosses with which the Scribes and Pharisees had obscured the law as revealed by God, and He brushed aside the heap of petty observances with which they had overloaded it, and made it an intolerable burden. He denounced in unmeasured terms the externalism of Pharisaic observance of the Law, and insisted on its spirit being observed as well as the letter. As was suited to a law of love which replaced the Mosaic Law of fear, Christ wished to attract men to obey His precepts out of motives of charity and filial obedience, rather than compel submission by threats of punishment. He promised spiritual blessings rather than temporal, and taught His followers to despise the goods of this world in order to fix their affections on the future joys of life eternal. He was not content with a bare observance of the law, He boldly proposed to His disciples the infinite goodness and holiness of God for their model, and urged them to be perfect as their heavenly Father is perfect. For such as were specially called, and who were not content to observe the commandments merely, He proposed counsels of consummate perfection. By observing these His specially chosen followers, not only conquered their vices, but destroyed the roots of them, by constantly denying their natural propensities to honours, riches, and earthly pleasures. Still it is admitted by Catholic theologians that Christ added no new merely moral precepts to the natural law. There is of course a moral obligation to believe the truths which the Master revealed concerning God, man's destiny, and the Church. Moral obligations, too, arise from the institution of the sacraments, some of which are necessary to salvation. But even here nothing is added directly to the natural law; given the revelation of truth by God, the obligation to believe it follows naturally for all to whom the revelation is made known; and given the institution of necessary means of grace and salvation, the obligation to use them also follows necessarily.
As we saw above, the Master abrogated the dispensations which made polygamy and divorce lawful for the Jews owing to the special circumstances in which they were placed. In this respect the natural law was restored to its primitive integrity. Somewhat similarly with regard to the love of enemies, Christ clearly explained the natural law of charity on the point, and urged it against the perverse interpretation of the Pharisees. The Law of Moses had expressly enjoined the love of friends and fellow-citizens. But at the same time it forbade the Jews to make treaties with foreigners, to conclude peace with the Ammonites, Moabites, and other neighbouring tribes; the Jew was allowed to practise usury in dealing with foreigners; God promised that He would be an enemy to the enemies of His people. From these and similar provisions the Jewish doctors seem to have drawn the conclusion that it was lawful to hate one's enemies. Even St. Augustine, as well as some other Fathers and Doctors of the Church, thought that hatred of enemies, like polygamy and divorce, was permitted to the Jews on account of their hardness of heart. It is clear, however, that, since enemies share the same nature with us, and are children of the same common Father, they may not be excluded from the love which, by the law of nature, we owe to all men. This obligation Christ no less clearly than beautifully expounded, and taught us how to practise by His own noble example. The Catholic Church by virtue of the commission given to her by Christ is the Divinely constituted interpreter of the Divine Law of both the Old and the New Testament.
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Moral Aspect of Vivisection
Defined literally the word vivisection signifies the dissection of living creatures; ordinarily it means any scientific experiment on animals involving the use of the scalpel; incorrectly it is used for any experimental observations of animals under abnormal conditions. The literal dissection of living animals is practised nowhere, as it is much more convenient to study the structure of man's body in the cadaver. According to Aulus Cornelius Celsus, who lived in the reign of Tiberius, and Tertullian (about 160-240) living criminals were dismembered at Alexandria in the reigns of Ptolemy II (285-247 B.C.) and Ptolemy III (247-221 B.C.). The same act was maliciously attributed to Jacobus Berengarius, Andreas Vesalius, and Gabriel Fallopius, celebrated anatomists of the sixteenth century. The history of scientific observation of and experimentation upon animals, both bloodless and bloody, began at the moment when it was perceived that the processes of nature could be discovered only by the exact observation of nature and not by philosophical methods. For physiological and pathological research experimentation with animals is an indispensable aid, while for medical science it is of much value. It gives a view of the working processes of the living organism, permits us to produce diseases artificially, and to investigate the organic changes produced by these diseases in each stage of their course.
Before William Harvey (1578-1657) could announce his discovery of the circulation of the blood he was obliged, as he confesses, to make for years innumerable vivisections of animals of all kinds, for he could investigate the mechanism of the circulation only in the living animal. He was thus able to reach the conclusion that the arteries which are empty in the corpse are filled with blood during life and not with air, as was believed until then. The Jesuit Jaspar Schott (1608-66), professor of mathematics and physics at Würzburg, put animals into an enclosure where the air was rarefied and described the phenomena of death by suffocation on the basis of his experiments. He injected solutions of drugs into the veins of dogs, and proved that medicines administered in this manner produce effects more quickly than when taken into the stomach. Christopher Wren made similar experiments at Oxford in 1656. Thomas Willis (1622-75) propounded, after numerous experiments, the theory of the localization of the different faculties in the several parts of the brain, and all our knowledge as to the functions of the brain has been acquired almost entirely in the same way. Albrecht von Haller (1708-77), the founder of modern physiology, repeatedly emphasizes in his works the importance of experiments on animals. Observation and reflection led Alexander Walker to the conclusion that the nerves arising from the anterior spinal ganglion serve to convey sensation, and those from the posterior convey motor impulses. Charles Bell (1774-1842) proved the opposite to be the fact by simply cutting through the anterior roots. The experiments made on animals by Claude Bernard (1813-78) yielded information concerning the use of the pancreas in the digestion of fats, concerning the morbid process of forming glucose or sugar in the liver, the origin of diabetes, etc. Our knowledge concerning assimilation and digestion, the appearance of emboli or obstructions in blood-vessels, the effects of poisons, and of modern drugs is derived from similar sources. The treatment of hydrophobia and the whole of serum therapeutics rest on almost endless and laborious experiments on animals. It was proved by feeding animals with trichiniferous meat that parts of the body are first and preferably attacked by trichinae. The experiments led to the establishment of careful inspection of meat by which thousands of people have been preserved from the danger of trichinosis. Before the attempt could be made to excise a degenerated thyroid gland the larynx,.or a kidney in human beings, the operation had to be made on innumerable mammals and the processes of the cure observed. How can a surgeon make a practical test of a theoretically established new method of sewine UP a wound if not on animals? There is no branch of medical science that cannot be essentially benefited by experiments on animals. In the last instance the results of the experiments do good to humanity. Consequently it appears inadmissible to declare vivisection a means morally forbidden and to characterize experiments on animals as the torture of animals.
About 1870 the societies for the protection of animals, especially those in England, began a violent agitation against vivisection, which led in 1876 to a bill entitled "Cruelty to Animals Act." In this way vivisection was essentially restricted. The agitation spread later to Germany and Austria and in 1885 led in both countries to legislation which permitted vivisection under conditions that did not prevent experiments for research. The opponents of vivisection claim that experiments on animals have no direct value for medical science, that it is an aimless torture, brutalizing the mind, and that distinguished scholars have denounced it. Compassion for the defenseless animal plays a large part in the opposition. It is just at this point, however, that an incongruity becomes evident between the feeling for the human being and for the animal, as the instances cited above show that experiments on animals are undertaken for the benefit of suffering humanity. Rudolf von Ihering remarks very appositely: "The sympathy with the animal that is shown in each attack is in reality disregard of man, a confusion of moral feeling that sacrifices the human being in order to protect the animal" ("Zweck im Recht", II, 141). Windthorst, the leader of the Centre party, said in the German Reichstag on 23 January, 1882: "There is absolutely no doubt that we should not try to prevent what is really necessary for science. I am certainly of the opinion that an animal can in no way be placed on an equality with man; it is created to serve him, and when necessary it must serve him in this manner." It is unjust to accuse vivisectors of cruelty, for in operations causing blood every investigator, to avoid being disturbed while at his work, uses narcotics if possible. It has also been asserted that the customary curare, which is an arrow-poison, paralyzes only the motor nerves and not those of sensation. Besldes curare, however, other poisons are used, as ether, chloroform, and morphine. Far more painful and morally impeachable are those operations on animals which spring from a perverted taste or fashion, as the castration of mammals and birds, the scaling of living fishes, the cooking of live crustacea, and the clipping of the tails and ears of pet dogs
There may be a few physicians among the opponents of vivisection, yet these are always men who have no interest in scientific investigation and who are often not able to comprehend an investigator's method of thinking. Even were there among the opponents of vivisection actual scientific investigators, the judgment of so small a number should not be taken into consideration in view of the numberless declarations made by all the medical faculties of Austria, Germany, and Switzerland, as well as by large numbers of medical societies throughout the civilized world, that experiments on animals are absolutely essential for investigation, and cannot be replaced by any other method. The celebrated anatomist of Vienna, Josef Hyrtl, was frequently called an opponent of vivisection. This error arose from quoting as proof sentences torn from their context. Hyrtl was only an enemy of excesses, and made many experiments on animals himself. He wrote: "Every thoughtful physician will acknowledge that the science of medicine owes great and important discoveries to vivisection. But for it, what would we know of the lacteals, of the functions of the nervous system, of fecundation and embryological development?" The objection that experimentation on animals is inadmissible as a means of instruction, because the pupil ought to believe the teacher, is just as false as if it were asserted that physics could be taught without experiments. It is certain, however, that limitations are possible for the lecture room. A legislative body exceeds its authority when it wishes to prescribe to the investigator the methods and means to be used in investigation. But it may have the right to prescribe certain conditions. Thus, in the nineteenth century, Austria adopted the following rational regulations: Experiments on living animals can be made only in government institutions, only by the heads of the institutions or instructors, or under their supervision by other persons. They were also permitted in exceptional cases for purposes of instruction. When possible, the animals were to be thoroughly anaesthetized. Higher animals were to be used only when it is absolutely necessary. In England an Act relating to vivisection was passed in 1876. It placed various restrictions upon the practice of experiments on animals. A license was required, besides one or more certificates setting forth the conditions under which the experiment was to be made. The Home-Secretary was empowered by the Act to issue such additional regulations as he saw fit. (See also CRUELTY TO ANIMALS.)
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Moral Aspects of Monopoly
According to its etymology, monopoly (monopolia) signifies exclusive sale, or exclusive privilege of selling. Present usage, however, extends the term to any degree of unified control over a commodity sufficient to enable the person or corporation in control to limit supply and fix price. The proportion of the supply of an article that must be controlled in order to attain these ends, depends upon many factors, and differs considerably in different industries. In the majority of monopolized businesses, it is somewhere between 70 and 90 per cent, although there are cases in which the unified control of a little more than one half the supply of the commodity seems to suffice. In most of the cases in which the monopoly controls less than three-fourths of a business, the independent dealers seem to have the power to overthrow the monopoly but prefer to take advantage of the higher prices and steadier market conditions established by the dominant concern. They are, consequently, passive factors in the monopolized condition of the trade. No matter how great the degree of control which the monopoly enjoys, its power over supply and prices is not absolute. Many economic and prudential considerations will restrain a monopoly from exercising this power to the extent that it might desire -- for example, the fear of potential competition, the discovery of a substitute for the monopolized article, or the possibility that people may get on without either the article or a substitute. But in all cases monopoly implies the ability deliberately to regulate supply and prices beforehand, and to fix both at some other point than that which would have been reached by the natural action of the market under normal competition. However inexpedient a monopoly may be, it is not in itself immoral. Its moral character depends entirely upon its actions and its effects. More specifically, its morality is determined by the prices that it establishes, and the methods that it employs toward actual or potential competitors.
I. MONOPOLISTIC PRICES
According to the older moral theologians, monopoly prices were unjust when they were higher than the prices that would have prevailed under competition (cf. Lugo, "De Justitia et de Jure", disp. xxvi, n. 72). While this rule was substantially correct for the Middle Ages, when the competitive, or rather the customary, price was generally fair to both producers and consumers, it is far from acceptable to-day, when the competitive price is often too low to provide a just return to the agents of production. For competitive prices, as well as for monopoly prices, the objective rule of justice is that a thing should be sold at a price sufficiently high to remunerate fairly all who have contributed to the production of the thing; the subjective rule of justice is the social estimate, the price approved by competent and fair-minded men (cf. Tanquerey, "De Justitia", 776). If the monopoly price does not exceed these limits, it is not unjustly high, even though it be higher than the price that had obtained or would have obtained under the stress of competition. Since the different classes that help to produce a socially useful commodity have a right to a fair return for their services, and since this return can come only from the price at which the commodity is sold, the latter is unjustly low unless it is sufficient for this purpose. There is no hidden force in competition by which an unjust price can be made just. On the other hand, there is no secret virtue in monopoly to justify a selling price that is more than sufficient to render fair returns to the different agents of production. These propositions are accepted by the overwhelming majority of persons, whether experts or not: the practical, and the only serious difficulty is to determine precisely what is a fair return to each of the different agents.
Putting the matter as briefly and as summarily as possible, we may say that a just remuneration to the agents of production comprises: (1) a living wage for all labourers, and something more than this for those workers who possess exceptional ability or skill, who put forth unusual efforts, who perform disagreeable tasks, or who turn out exceptionally large products; (2) fair profits for the business man, on account of his activities as director of industry; (3) a fair rate of interest on the actual capital invested in the business. Fair recompense for the captain of industry in a monopoly will generally mean the amount that he could obtain in return for the same services in a competitive business. Although competition is not of itself a determinant of fair wages in the case of ordinary labour, inasmuch as it often forces remuneration below the level of decent living, it is generally fair to the director of industry, inasmuch as it enables him not merely to obtain a decent livelihood, but to maintain himself in accordance with that higher standard of living to which he has a reasonable claim. And it yields even more than this to those business men whose ability is exceptional. A fair rate of interest on monopoly capital will be the rate that prevails in competitive businesses that are subject to a like amount of risk. The capitalist or interest receiver as such, does not work, but is free to earn his livelihood by his labour from other sources. Thus, since interest is not his sole means of livelihood, the just rate of interest is not determined by, nor does it bear any definite relation to, the content of a decent livelihood in the individual case. Consequently, competition may be the proper rule of justice for the interest receiver, as well as for the director of industry, although it is not always a just rule for the ordinary wage-earner.
What are the grounds for the assertion that the investor in a monopoly has no right to more than the competitive or prevailing rate of interest? The answer to this question is bound up with the more fundamental question concerning the basis of the right of any investor to receive any interest at all. But, no matter what answer we give to this latter question, no matter what justification of interest we may adopt, we cannot prove, we can have no ground upon which to erect the beginnings of a proof, that the capitalist has a right, as capitalist, to more than the prevailing or competitive rate of interest. If we assume that interest is justified as the product or fruit of capital, we have no reason to assert that the so-called product has a higher value than men attribute to it in the open market under competitive conditions. If we regard interest as the due reward of the capitalist's sacrifices in saving, we have no ground for maintaining that these are not fully remunerated in the current rate. If we adopt the theory that seems to be most satisfactory and least assailable, namely that interest is chiefly justified on grounds of social utility, inasmuch as the community would probably not have sufficient capital unless men were encouraged to save by the hope of interest, we must likewise conclude that the current competitive rate is sufficiently high, since it brings forth sufficient saving and sufficient capital for society's needs. The argument based upon this theory may be stated summarily as follows: Since interest on capital cannot be shown to be unjust on individual grounds, that is as a payment from the purchaser of the product of capital to the owner of capital (for it must be remembered that the consumer is the real and final provider of interest on capital), it will be justified on social grounds if it is necessary in order to evoke sufficient social capital; and there is an overwhelming probability that it is necessary for this purpose. Since interest is justified only for this purpose and to this extent, the just rate of interest cannot be higher than the rate that attains this end, which in our time is the competitive rate.
The doctrine that capital has no right to more than the competitive rate of interest is accepted by the social estimate everywhere (see Final Report of the U.S. Industrial Commission, p. 409). It is implicitly asserted in the teaching of the theologians that the competitive rate is the just rate in the case of money loaned (cf. Tanquerey, "De Justitia", n. 906). Where the risk and other circumstances are the same, men do not value an investment any higher than a loan; they will put their money into the one or the other indifferently; consequently, it would seem clear that, when the circumstances just referred to are the same, a fair return on invested money need not exceed a fair return on loaned money. To be sure, investors and business men do obtain more than the competitive rate of interest in some years and in some enterprises, even where competition is active and constant; but this advantage is either offset by exceptionally low rates in other years, or it is due to unusual business ability, or it arises from an increase in the value of the land connected with the enterprise. In all these cases the exceptionally high rate is undoubtedly lawful morally, but the excess is due to other factors than the capital pure and simple. Since the prevailing or competitive rate is sufficiently high to satisfy the demands of justice in businesses that are subject to competition, there seems to be no good reason why it is not, generally speaking, sufficiently high in monopolistic concerns. The owner of a monopoly has no more right to take advantage of the helplessness of the consumer in order to extort an exceptionally high rate of interest on his investment than the money-lender has to exploit the distress of the borrower in order to exact an exorbitant rate of interest on the loan. It would seem that the only exception to this rule would occur when the monopoly, while paying a fair wage to labour and a fair price to those from whom it buys materials, introduces economies of production which enable it to sell its goods at less than the prices charged by its competitors, and yet make unusual profits and interest on its investment. In such a case it seems reasonable that a monopolistic concern (more properly, its active directors, who alone have effected the productive economies) should receive some of the benefits of the cheaper methods of production. On the other hand, there is no good reason why the monopoly should appropriate all the benefits of the improvement. If it does not share them with the consumer by reducing prices below the competitive level, it renders no social service to compensate for the social danger which is inherent in every monopolistic enterprise. As a matter of fact, the great majority of existing monopolies do not pay higher wages nor higher prices for material than competitive concerns, and yet they charge the consumer higher prices than would have prevailed under competition (cf. Final Report of the Industrial Commission, pp. 621, 625, 660).
In the preceding paragraphs reference is had to monopolistic concerns that fix prices without any supervision or restriction by the State. When the public authority exercises adequate control over the charges of public service monopolies, such as gas and street-railway companies, and determines these freely and honestly, it would seem that the monopolistic corporation has a right to collect the full amount of the charges established by the public authorities, even though they should yield unusual profits on the investment, for the presumption is that such charges are fair to both producer and consumer. No such presumption extends to those cases in which the state control over charges is only mildly corrective and partial, instead of fundamental and thorough.
II. MONOPOLISTIC METHODS
The methods and practices employed by monopolies in dealing with their rivals did not occupy the attention of the older moral theologians who wrote on the subject of monopoly. Nor have recent writers given this phase of the subject the attention that it deserves. As a consequence, authoritative ethical teaching is as yet silent, whereas public opinion regards as immoral most of the practices by which monopolistic concerns harass and eliminate their competitors. Among the most notable of these methods are discriminative underselling, the factor's agreement, and railway favouritism.
Discriminative underselling occurs when the monopoly sells its goods at unprofitably low prices in the territory in which it wishes to destroy competition, while imposing unreasonably high prices elsewhere. While the independent dealer who is driven out of business by this device has no strict right to the patronage of the customers who are drawn away from him through the low prices established by the monopoly, he has a right not to be deprived of that patronage by unjust methods. According to a general and far-reaching moral principle, a man is unjustly treated when he is prevented by unjust means from obtaining an advantage which he has a right to pursue (cf. Lehmkuhl, "Theologia Moralis", I, n. 974; Tanquerey, "De Justitia", n. 588). Among the unjust means enumerated by the moral theologians are: force, fraud, deception, falsehood, intimidation, and extortion. Now when a manufacturer or a merchant is deprived of the patronage of his customers through ruinously low prices, which the monopoly is enabled to maintain by means of the exorbitantly high prices that it establishes at another place or time, he is deprived of this advantage by unjust means. The unjustly high prices are as truly the means by which the independent dealer is injured, as the lying reports brought to a would-be benefactor are the means by which his intended beneficiary is deprived of a legacy. This is the stock example used by the moral theologians to illustrate the general principle stated above. When, however, a business concern eliminates a competitor by lowering prices universally, and keeping them low even after the latter has gone out of business, no injustice is done, because no unjust means are employed. Even when a monopolistic concern lowers prices everywhere at the same time, and raises them to an unjust level only after its competitors have been driven from the field, the latter would seem to be victims of injustice. For, although the unjust prices do not come into existence until after the injury has been accomplished, they are as certainly the means whereby the injury was done, as though they had been established simultaneously with the ruinously low prices. In both cases the exorbitant prices operate as the moral cause of the act by which the unprofitably low prices are established.
The factor's agreement is exemplified when a merchant engages to handle no goods, or no goods of a certain kind, except those manufactured by a monopoly; should the merchant decline to enter into this agreement, the monopolistic concern will refuse to sell him any goods at all. If the agreement is established, the result is that the rivals of the monopolistic manufacturing concern are deprived of the patronage of the merchant through intimidation. It is a species of secondary boycott, inasmuch as the monopoly refuses to have business intercourse with the merchant, unless the latter refuses to do business with the independent manufacturer. It seems sufficiently clear that boycotts of this kind are unreasonable and unjust whenever, as in this instance, there exists no sufficient reason for the intimidation and the refusal of intercourse (see LABOUR UNIONS, MORAL ASPECTS OF). Indeed, the motive of the monopoly is, as a rule, not merely lacking in reasonableness, but positively unjust; for its ultimate aim is not simply to acquire the patronage that now goes to its rivals, but in addition to raise prices to the consumer after its rivals have been eliminated.
Railway favouritism is the most important of all the methods of monopoly. It has in all probability been as effective in creating and maintaining monopolies as all the other methods combined. It appears under many forms, but its essence is found in the fact that the goods dealt in by a monopoly are carried by the railroad at a rate so much below that charged to independent dealers that the latter must either go out of business or be content with insufficient profits. This practice is undoubtedly immoral: (1) because it is forbidden by the civil law; (2) because the railroad, as a quasi-public agency, is under obligation to treat all its patrons with the same distributive justice that the state itself would be obliged to accord them if it were the owner of the railroads; (3) because the lower charges collected from the monopoly imply unjustly high charges extorted from the independent shippers. As a violation of the civil law, railway favouritism is against legal justice; as unequal treatment of different patrons, it is a violation of both distributive and commutative justice, precisely as the unequal imposition of taxes violates both these forms of justice. If the rate accorded to the monopoly for carrying its goods is sufficiently high to be just, the higher rate imposed upon its rivals exceeds the limits of justice. If the former rate is so low as to be unremunerative to the railroad, the injustice done to the independent dealers is still greater, inasmuch as they are compelled to bear a part of the charges that should be defrayed by the monopoly. The favours accorded to the latter are not deducted from the normal revenues and profits of the railway company.
As a matter of purely natural justice, a railroad might concede somewhat lower carrying rates to a monopolistic concern because the monopoly ships goods in larger lots. The cost of such transportation is always smaller than when the same volume of goods is carried in separate lots for several different concerns. Nevertheless, even this degree of favouritism is a violation of legal justice, and frequently a violation of charity as regards the smaller shipping concerns. Inasmuch as the practice of railway favouritism to monopolies is seldom confined within these narrow limits, the question raised in this paragraph is not of much practical importance. Again, the railroad might be absolved from the charge of violating natural justice if the lower rates which it extended to the monopoly did not fall below the lowest level (pretium infimum) of justice, while the charges exacted from the independent shippers did not exceed the highest level (pretium summum) sanctioned by justice. A private enterprise, such as a mercantile concern, could probably be absolved from the stigma of injustice if it indulged in this practice toward its different customers. But, as we have seen above, a railway is not a purely private concern. Since it performs a quasi-public function, it would seem to be bound by the same rules of distributive justice that would govern the State, if the latter were operating the business of transportation. The share of the monopoly in the immorality and injustice connected with railway favouritism consists in the fact that it requests, urges, and sometimes intimidates the railway to indulge in the practice. The monopoly is therefore a co-operator. In the language of the moral theologians, it is a mandans, or principaI, and likewise a participans, or beneficiary (frequently the only beneficiary) of the injustice done to its rivals through overcharges for transportation.
While monopoly is not necessarily unjust, and while any particular monopoly may be free from unjust practices, experience shows that the power to commit injustice which is included in monopoly cannot be unreservedly entrusted to the average human being or group of human beings. Consequently, it is the duty of public authority to prevent the existence of unnecessary monopolies, and to exercise such supervision over necessary monopolies as to render impossible monopolistic injustice, whether against the independent business man through unjust methods, or the consumer through unjust prices. Many of the moral judgments enunciated in this article will perhaps strike the reader as lacking in positiveness, inasmuch as they are modified by such phrases as "it would seem," "it is probable," "it is reasonable". Yet no other course was possible. Concerning most of the specific questions discussed in the foregoing pages, there exists no specific teaching by the Church, or even by the unanimous voice of theologians. There are not even well-defined bodies of theological opinion. All that can be done is to draw conclusions from, and make specific applications of, the more general principles of justice as found in approved Catholic sources.
ELY, Monopolies and Trusts (New York, 1900); RIPLEY, Trusts, Pools, and Corporations (New York, 1905); Reports of U. S. Industrial Commission, I; IX (Washington, 1903); HOWE, Privilege and Democracy in America (New York, 1910); BLISS, New Encyclopedia of Social Reform, s. v. Trusts; SLATER in Irish Theological Quarterly (July, 1906); RYAN, ibid. (July, 1908); LUGO, De Justitia et de Jure (Lyons, 1670); TANQUEREY, De Justitia, (New York, 1904); LEHMKUHL, Theologia Moralis, I (Freiburg, 1893); VERMEERSCH, Quaestiones de Justitia (Bruges, 1901); . JANNET, Le Capital, la Speculation et la Finance (Paris, 1892).
JOHN A. RYAN 
Transcribed by Kenneth M. Caldwell 
Dedicated to the memory of Don McGonigle
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Moral Theology
Moral theology is a branch of theology, the science of God and Divine things. The distinction between natural and supernatural theology rests on a solid foundation. Natural theology is the science of God Himself, in as far as the human mind can by its own efforts reach a definite conclusion about God and His nature: it is always designated by the adjective natural. Theology, without any further modification, is invariably understood to mean supernatural theology, that is, the science of God and Divine things, in as far as it is based on supernatural Revelation. Its subject-matter embraces not only God and His essence, but also His actions and His works of salvation and the guidance by which we are led to God, our supernatural end. Consequently, it extends much farther than natural theology; for, though the latter informs us of God's essence and attributes, yet it can tell us nothing about His free works of salvation. The knowledge of all these truths is necessary for every man, at least in its broad outlines, and is acquired by Christian faith. But this is not yet a science. The science of theology demands that the knowledge won through faith, be deepened, expanded, and strengthened, so that the articles of faith be understood and defended by their reasons and be, together with their conclusions, arranged systematically.
The entire field of theology proper is divided into dogmatic and moral theology, which differ in subject-matter and in method. Dogmatic theology has as its end the scientific discussion and establishment of the doctrines of faith, moral theology of the moral precepts. The precepts of Christian morals are also part of the doctrines of faith, for they were announced or confirmed by Divine Revelation. The subject-matter of dogmatic theology is those doctrines which serve to enrich the knowledge necessary or convenient for man, whose destination is supernatural. Moral theology, on the other hand, is limited to those doctrines which discuss the relations of man and his free actions to God and his supernatural end, and propose the means instituted by God for the attainment of that end. Consequently, dogmatic and moral theology are two closely related parts of universal theology. Inasmuch as a considerable number of individual doctrines may be claimed by either discipline, no sharp line of demarcation can be drawn between the subject-matter of dogma and morals. In actual practice, however, a division and limitation must be made in accordance with practical needs. Of a similar nature is the relation between moral theology and ethics. The subject-matter of natural morals or ethics, as contained in the Decalogue, has been included in positive, Divine Revelation, and hence has passed into moral theology. Nevertheless, the argumentative processes differ in the two sciences, and for this reason a large portion of the matter is disregarded in moral theology and referred to ethics. For instance, the refutation of the false systems of the modern ethicists is generally treated under ethics, especially because these systems are refuted by arguments drawn not so much from faith, as from reason. Only in as far as moral theology requires a defence of revealed doctrines, does it concern itself with false systems. However, it must discuss the various requirements of the natural law, not only because this law has been confirmed and defined by positive revelation, but also because every violation of it entails a disturbance of the supernatural moral order, the treatment of which is an essential part of moral theology.
The field of moral theology, its contents, and the boundaries which separate it from kindred subjects, may be briefly indicated as follows: moral theology includes everything relating to man's free actions and the last, or supreme, end to be attained through them, as far as we know the same by Divine Revelation; in other words, it includes the supernatural end, the rule, or norm, of the moral order, human actions as such, their harmony or disharmony with the laws of the moral order, their consequences, the Divine aids for their right performance. A detailed treatment of these subjects may be found in the second part of St. Thomas's "Summa theologica", a work still unrivalled as a treatise of moral theology.
The position of moral theology in universal theology is briefly sketched by St. Thomas in the "Summa theol.", I, Q. i, a. 7 and Q. ii in the proemium and in the prologus of I-II; likewise by Fr. Suàrez in the proemium of his commentaries on the I-II of St. Thomas. The subject-matter of the entire second part of the "Summa theol." is, man as a free agent. "Man was made after the image of God, by his intellect, his free will, and a certain power to act of his own accord. Hence, after we have spoken of the pattern, viz. of God, and of those things which proceeded from His Divine power according to His will, we must now turn our attention to His image, that is, man, inasmuch as he also is the principle or his actions in virtue of his free will and his power over his own actions." He includes all this in theology, not only because it is viewed as the object of positive Divine Revelation (I, Q. i, a. 3), but also because God always is the principal object, for "theology treats all things in their relation to God, either in as far as they are God Himself or are directed towards God as their origin or last end" (I, Q. i, a. 7). "Since it is the chief aim of theology to communicate the knowledge of God, not only as He is in Himself but also as the beginning and end of all things and particularly of rational creatures . . . , we shall speak first of God, secondly of the tendency of the rational creature towards God", etc. (I, Q. ii, proem.). These words point out the scope and the subject-matter of the moral part of theology. Suárez, who pregnantly calls this tendency of the creatures towards God "the return of the creatures to God", shows that there is no contradiction in designating man created after the image of God, endowed with reason and free will and exercising these faculties, as the object of moral theology, and God as the object of entire theology. "If we are asked to name the proximate object of moral theology, we shall undoubtedly say that it is man as a free agent, who seeks his happiness by his free actions; but if we are asked in what respect this object must be treated chiefly, we shall answer that this must be done with respect to God as his last end."
A detailed account of the wide range of moral theology may be found in the analytical index of Pars Secunda of St. Thomas's "Summa theologica". We must confine ourselves to a brief summary. The first question treats of man's last end, eternal happiness, Its nature and possession. Then follows an examination of human acts in themselves and their various subdivisions, of voluntary and involuntary acts, of the moral uprightness or malice of both interior and exterior acts and their consequences; the passions in general and in particular; the habits or permanent qualities of the human soul, and the general questions about virtues, vices, and sins. Under this last title, while enquiring into the causes of sin, the author embodies the doctrine on original sin and its consequences. This portion might, however, be with equal right assigned to dogmatic theology in the stricter meaning of the word. Although St. Thomas regards sin chiefly as a transgression of the law, and in particular of the "lex æterna" (Q. ii, a. 6), still he places the chapters on the laws after the section on sin; because sin, a free human act like any other human act, is first discussed from the standpoint of its subjective principles, viz. knowledge, will, and the tendency of the will; only after this are the human actions viewed with regard to their objective or exterior principles, and the exterior principle, by which human actions are judged not merely as human, but as moral actions, either morally good or morally bad, is the law. Since morality is conceived by him as supernatural morality, which exceeds the nature and the faculties of man, Divine grace, the other exterior principle of man's morally good actions, is discussed after the law. In the exordium to Q. xc, St. Thomas states his division briefly as follows: "The exterior principle which moves us to good actions is God; He instructs us by His law and aids us with His grace. Hence we shall speak first of the law, secondly of grace. "
The following volume is wholly devoted to the special questions, in the order given by St. Thomas in the prologue: "After a cursory glance at the virtues, vices, and the moral principles in general, it is incumbent on us to consider the various points in detail. Moral discussions, if satisfied with generalities, are of little value, because actions touch particular, individual things. When there is question of morals, we may consider individual actions in two ways: one, by examining the matter, i. e., by discussing the different virtues and vices; another, by inquiring into the various avocations of individuals and their states of life." St. Thomas then goes on to discuss the whole range of moral theology from both these standpoints. First, he closely scrutinizes the various virtues, keeping in view the Divine aids, and the sins and vices opposed to the respective virtues. He examines first the three Divine virtues which are wholly supernatural and embrace the vast field of charity and its actual practice; then he passes to the cardinal virtues with their auxiliary and allied virtues. The volume concludes with a discussion of the particular states of life in the Church of God, including those which suppose an extraordinary, Divine guidance. This last part, therefore, discusses subjects which specifically belong to mystical or ascetical theology, such as prophecy and extraordinary modes of prayer, but above all the active and the contemplative life, Christian perfection, and the religious state in the Church. The contents of a modern work on moral theology, as, for instance, that of Slater (London, 1909), are: Human acts, conscience, law, sin, the virtues of faith, hope, charity; the precepts of the Decalogue, including a special treatise on justice; the commandments of the Church; duties attached to particular states or offices; the sacraments, in so far as their administration and reception are a means of moral reform and rectitude; ecclesiastical laws and penalties, only in so far as they affect conscience; these laws forming properly the subject-matter of canon law, in so far as they govern and regulate the Church as an organization, Its membership, ministry, the relations between hierarchy, clergy, religious orders, laity, or of spiritual and temporal authority.
One circumstance must not be overlooked. Moral theology considers free human actions only in their relation to the supreme order, and to the last and highest end, not in their relation to the proximate ends which man may and must pursue, as for instance political, social, economical. Economics, politics, social science are separate fields of science, not subdivisions of moral science. Nevertheless, these special sciences must also be guided by morals, and must subordinate their specific principles to those of moral theology, at least so far as not to clash with the latter. Man is one being, and all his actions must finally lead him to his last and highest end. Therefore, various proximate ends must not turn him from this end, but must be made subservient to it and its attainment. Hence moral theology surveys all the individual relations of man and passes judgment on political, economical, social questions, not with regard to their bearings on politics and economy, but with regard to their influence upon a moral life. This is also the reason why there is hardly another science that touches other spheres so closely as does moral theology, and why its sphere is more extensive than that of any other. This is true inasmuch as moral theology has the eminently practical scope of instructing and forming spiritual directors and confessors, who must be familiar with human conditions in their relation to the moral law, and advise persons in every state and situation.
The manner in which moral theology treats its subject-matter, must be, as in theology generally, chiefly positive, that is, drawing from Revelation and theological sources. Starting from this positive foundation, reason also comes into play quite extensively, especially since the whole subject-matter of natural ethics has been raised to the level of supernatural morals. It is true reason must be illumined by supernatural faith, but when illumined its duty is to explain, prove, and defend most of the principles of moral theology.
From what has been said it is manifest that the chief source of moral theology is Sacred Scripture and Tradition together with the teachings of the Church. however, the following points must be observed regarding the Old Testament. Not all precepts contained in it are universally valid, as many belong to the ritual and special law of the Jews. These statutes never obliged the non-Jewish world and have simply been abrogated by the New Covenant, so that now the ritual observances proper are illicit. The Decalogue, however, with the sole change in the law enjoining the celebration of the Sabbath, has passed Into the New Covenant a positive Divine confirmation of the natural law, and now constitutes the principal subject matter of Christian morality. Moreover, we must remember that the Old Covenant did not stand on the high moral level to which Christ elevated the New Covenant. Jesus Himself mentions things which were permitted to the Jews "on account of the hardness of their hearts", but against which He applied again the law at first imposed by God. Hence, not everything that was tolerated in the Old Testament and its writings, is tolerated now; on the contrary, many of the usages approved and established there would be counter to Christian perfection as counselled by Christ. With these limitations the writings of the Old Testament are sources of moral theology, containing examples of and exhortations to heroic virtues, from which the Christian moralist, following in the footsteps of Christ and His Apostles, may well draw superb models of sanctity.
Apart from Sacred Scripture, the Church recognizes also Tradition as a source of revealed truths, and hence of Christian morals. It has assumed a concrete shape chiefly in the writings of the Fathers. Furthermore, the decisions of the Church must be regarded as a source, since they are based on the Bible and Tradition, they are the proximate source of moral theology, because they contain the final judgment about the meaning of Sacred Scripture as well as the teachings of the Fathers. These include the long list of condemned propositions, which must be considered as danger signals along the boundary between lawful and illicit, not only when the condemnation has been pronounced by virtue of the highest Apostolic authority, but also when the congregation instituted by the pope has issued a general, doctrinal decision in questions bearing on morals. What Pius IX wrote concerning the meetings of scholars in Munich in the year 1863 may also be applied here: "Since there is question of that subjection which binds all Catholics in conscience who desire to advance the interests of the Church by devoting themselves to the speculative sciences; let the members of this assembly recall that it is not sufficient for Catholic scholars to accept and esteem the above-mentioned dogmas, but that they are also obliged to submit to the decisions of the papal congregations as well as to those teachings which are, by the constant and universal consent of Catholics, so held as theological truths and certain conclusions that the opposite opinion even when not heretical, still deserves some theological censure." If this is true of the dogmatic doctrines in the strict sense of the word, we might say that it is still more true of moral questions, because for them not only absolute and infallibility certain, but also morally certain decisions must be accounted as obligatory norms.
The words of Pius IX just quoted, point to another source of theological doctrines, and hence of morals, viz., the universal teachings of the Catholic schools. For these are the channels by which the Catholic doctrines on faith and morals must be transmitted without error, and which have consequently the nature of a source. From the unanimous doctrine of the Catholic schools follows naturally the conviction of the universal Church. But since it is a dogmatic principle that the whole Church cannot err in matters of faith and morals, the consent of the various Catholic schools must offer the guarantee of infallibility in these questions.
Moral theology, to be complete in every respect, must accomplish in moral questions what dogmatic theology does in questions pertaining to dogma. The latter has to explain clearly the truths of faith and prove them to be such; it must also, as far as possible, show their accordance with reason, defend them against objections, trace their connection with other truths, and, by means of theological argumentation, deduce further truths. Moral theology must follow the same processive questions of morals. -- It is evident that this cannot be done in all branches of moral theology in such a way as to exhaust the subject, except by a series of monographs. It would take volumes to sketch but the beauty and the harmony of God's dispositions, which transcend the natural law, but which God enacted in order to elevate man to a higher plane and to lead him to his supernatural end in a future life -- and yet all this is embraced in the subject of supernatural morals. Nor is moral theology confined to the exposition of those duties and virtues which cannot be shirked if man wishes to attain his last end; it includes all virtues, even those which mark the height of Christian perfection, and their practice, not only in the ordinary degree, but also in the ascetical and mystical life. Hence, it is entirely correct to designate asceticism and mysticism as parts of Christian moral theology, though ordinarily they are treated as distinct sciences.
The task of the moral theologian is by no means completed when he has explained the questions indicated. Moral theology, in more than one respect, is essentially a practical science. Its instructions must extend to moral character, moral behaviour, the completion and issue of moral aspirations, so that it can offer a definite norm for the complex situations of human life. For this purpose, it must examine the individual cases which arise and determine the limits and the gravity of the obligation in each. Particularly those whose office and position in the Church demand the cultivation of theological science, and who are called to be the teachers and counsellors, must find in it a practical guide. As jurisprudence must enable the future judge and lawyer to administer justice in individual cases, so must moral theology enable the spiritual director or confessor to decide matters of conscience in varied cases of everyday life; to weigh the violations of the natural law in the balance of Divine justice; it must enable the spiritual guide to distinguish correctly and to advise others as to what is sin and what is not, what is counselled and what not, what is good and what is better; it must provide a scientific training for the shepherd of the flock, so that he can direct all to a life of duty and virtue, warn them against sin and danger, lead from good to better those who are endowed with necessary light and moral power, raise up and strengthen those who have fallen from the moral level. Many of these tasks are assigned to the collateral science of pastoral theology; but this also treats a special part of the duties of moral theology, and falls, therefore, within the scope of moral theology in its widest sense. The purely theoretical and speculative treatment of the moral questions must be supplemented by casuistry. Whether this should be done separately, that is, whether the subject matter should be taken casuistically before or after its theoretical treatment, or whether the method should be at the same time both theoretical and casuistical, is unimportant for the matter itself; the practical feasibility will decide this point, while for written works on moral theology the special aim of the author will determine it. However, he who teaches or writes moral theology for the training of Catholic priests, would not do full justice to the end at which he must aim, if he did not unite the casuistical with the theoretical and speculative element.
What has been said so far, sufficiently outlines the concept of moral theology in its widest sense. Our next task is to follow up its actual formation and development.
Moral theology, correctly understood, means the science of supernaturally revealed morals. Hence, they cannot speak of moral theology who reject supernatural Revelation; the most they can do is to discourse on natural ethics. But to distinguish between moral theology and ethics is sooner or later to admit a science of ethics without God and religion. That this contains an essential contradiction, is plain to everyone who analyzes the ideas of moral rectitude and moral perversion, or the concept of an absolute duty which forces itself with unrelenting persistency on all who have attained the use of reason. Without God, an absolute duty is inconceivable, because there is nobody to impose obligation. I cannot oblige myself, because I cannot be my own superior; still less can I oblige the whole human race, and yet I feel myself obliged to many things, and cannot but feel myself absolutely obliged as man, and hence cannot but regard all those who share human nature with me as obliged likewise. It is plain then that this obligation must proceed from a higher being who is superior to all men, not only to those who live at present, but to all who have been and will be, nay, in a certain sense even to those who are merely possible, This superior being is the Lord of all, God. It is also plain that although this Supreme lawgiver can be known by natural reason, neither He nor His law can be sufficiently known without a revelation on His part. Hence if is that moral theology, the study of this Divine law is actually cultivated only by those who faithfully cling to a Divine Revelation, and by the sects which sever their connection with the Church, only as long as they retain the belief in a supernatural Revelation through Jesus Christ.
Wherever Protestantism has thrown this belief overboard, there the study of moral theology as a science has suffered shipwreck. Today it would be merely lost labour to look for an advancement of it on the part of a non-Catholic denomination. In the seventeenth and eighteenth centuries there were still men to be found who made an attempt at it. J. A. Dorner states in Herzog, "Real-Encyklopädie", IV, 364 sqq. (s. v. "Ethik"), that prominent Protestant writers upholding "theological morals" have grown very scarce since the eighteenth century. However, this is not quite correct. Of those who still cling to a positive Protestantism, we may name Martensen, who recently entered the lists with deep conviction for "Christian Ethics"; the same, though in his own peculiar manner, is done by Lemme in his "Christliche Ethik" (1905); both attribute to it a scope wider and objectively other than that of natural ethics. A few names from the seventeenth and eighteenth centuries may here suffice: Hugo Grotius (d. 1645), Pufendorf (d. 1694) and Christian Thomasius (d. 1728), all see the difference between theological and natural morals in that the former is also positive, i. e. Divinely revealed, but with the same subject matter as the latter. This last assertion could spring only from the Protestant view which has staked its all on the "fides fiducialis"; but it can hardly acknowledge a range of duties widened by Christ and Christianity. Other writers of a "theologia moralis" based on this "fides fiducialis", are Buddeus, Chr. A. Crusius, and Jerem. Fr. Reuss. A logical result of Kantianism was the denial of the very possibility of moral theology, since Kant had made autonomous reason the only source of obligation. On this point Dorner says (loc. cit.): "It is true that the autonomy and the autocracy of the moral being separates morals and religion"; he would have been nearer the mark, had he said: "they destroy all morals". Generally speaking the modern Liberal Protestants hardly know any other than autonomous morals; even when they do speak of "religious" morals, they find its last explanation in man, religion, and God or Divine Revelation being taken in their Modernistic sense, that is subjective notions of whose objective value we have no knowledge and no certainty.
This being the case, there remains only one question to be discussed: What has been the actual development and method of moral theology in the Church? and here we must first of all remember that the Church is not an educational institution or a school for the advancement of the sciences. True, she esteems and promotes the sciences, especially theology, and scientific schools are founded by her; but this is not her only, or even her chief task. She is the authoritative institution, founded by Christ for the salvation of mankind; she speaks with power and authority to the whole human race, to all nations, to all classes of society, to every age, communicates to them the doctrine of salvation unadulterated and. offers them her aids. It is her mission to urge upon educated and uneducated persons alike the acceptance of truth, without regard to its scientific study and establishment. After this has been accepted on faith, she also promotes and urges, according to times and circumstances, the scientific investigation of the truth, but she retains supervision over it and stands above all scientific aspirations and labours. As a result, we see the subject matter of moral theology, though laid down and positively communicated by the Church, treated differently by ecclesiastical writers according to the requirements of times and circumstances.
In the first years of the early Church, when the Divine seed, nourished by the blood of the martyrs, was seen to sprout in spite of the chilling frosts of persecution, when, to the amazement of the hostile world, it grew into a mighty tree of heavenly plantation, there was hardly leisure for the scientific study of Christian doctrine. Hence morals were at first treated in a popular, parenetic form. Throughout the Patristic period, hardly any other method for moral questions was in vogue, though this method might consist now in a concise exposition, now in a more detailed discussion of individual virtues and duties. One of the earliest works of Christian tradition, if not the earliest after the Sacred Scripture, the "Didache" or "Teaching of the Apostles", is chiefly of a moral-theological nature. It Is hardly more than a code of laws, an enlarged decalogue, to which are added the principal duties arising from the Divine institution of the means of salvation and from the Apostolic institutions of a common worship -- in this respect valuable for dogmatic theology in its narrow sense. The "Pastor" of Hermas, composed a little later, is of a moral character, that is, it contains an ascetical exhortation to Christian morality and to serious penance if one should have relapsed into sin.
There exists a long series of occasional writings bearing on moral theology, from the first period of the Christian era; their purpose was either to recommend a certain virtue, or to exhort the faithful in general for certain times and circumstances. Thus, from Tertullian (d. about 240) we have: "De spectaculis", "De idololatria", "De corona militis", "De patientia", "De oratione", "De poenitentia", "Ad uxorem", not to take into consideration the works which he wrote after his defection to Montanism and which are indeed of interest for the history of Christian morals, but cannot serve as guides in it. Of Origen (d. 254) we still possess two minor works which bear on our question, viz., "Demartyrio", parenetic in character, and "De oratione", moral and dogmatic in content; the latter meets the objections which are advanced or rather reiterated even today against the efficacy of prayer. Occasional writings and monographs are offered to us in the precious works of St. Cyprian (d. 258); among the former must be numbered: "De mortalitate" and "De martyrio", in a certain sense also "Delapsis", though it bears rather a disciplinary and judicial character; to the latter class belong: "De habitu virginum", "De oratione", "De opere et eleemosynis", "De bono patientiæ", and "De zelo et livore". A clearer title to be classed among moral-theological books seems to belong to an earlier work, the "Pædagogus" of Clement of Alexandria (d. about 217). It is a detailed account of a genuine Christian's daily life, in which ordinary and everyday actions are measured by the standard of supernatural morality. The same author touches upon Christian morals also in his other works, particularly in the "Stromata"; but this work is principally written from the apologetic standpoint, since it was intended to vindicate the entire Christian doctrine, both faith and morals, against pagan and Jewish philosophies.
In subsequent years, when the persecutions ceased, and patristic literature began to flourish, we find not only exegetical writings and apologies written to defend Christian doctrine against various heresies, but also numerous moral-theological works, principally sermons, homilies, and monographs. First of these are the orations of St. Gregory of Nazianzus (d. 391), of St. Gregory of Nyssa (d. 395), of St. John Chrysostom (d. 406), of St. Augustine (d. 430), and above all the "Catecheses" of St. Cyril of Jerusalem (d. 386). Of St. John Chrysostom we have "De sacerdotio"; of St. Augustine, "Confessiones", "Soliloquia", "De cathechizandis rudibus", "De patientia", "De continentia", "De bono coniugali", "De adulterinis coniugiis", "De sancta virginitate", "De bono viduitatis", "De mendacio", "De cura pro mortuis gerenda", so that the titles alone suffice to give an intimation of the wealth of subjects discussed with no less unction than originality and depth of thought. A separate treatment of the supernatural morality of Christians was attempted by St. Ambrose (d. 397) in his books "De officiis", a work which, imitating Cicero's "De officiis", forms a Christiancounterpart of the pagan's purely natural discussions. A work of an entirely different stamp and of larger proportions is the "Expositio in Job, seu moralium lib. XXV", of Gregory the Great (d. 604). It is not a systematic arrangement of the various Christian duties, but a collection of moral instructions and exhortations based on the Book of Job; Alzog (Handbuch der Patrologie, 92) calls it a "fairly complete repertory of morals". More systematic is his work "De cura pastorali" which was intended primarily for the pastor and which is considered even today a classical work in pastoral theology.
Having broadly outlined the general progress of moral theology during the Patristic era proper, we must supplement it by detailing the development of a very special branch of moral theology and its practical application. For moral theology must necessarily assume a peculiar form when its purpose is restricted to the administration of the Sacrament of Penance. The chief result to be attained was a clear notion of the various sins and their species, of their relative grievousness and importance, and of the penance to be imposed for them. In order to ensure uniform procedure, it was necessary for ecclesiastical superiors to lay down more detailed directions; this they did either of their own accord or in answer to inquiries. Writings of this kind are the pastoral or canonical letters of St. Cyprian, St. Peter of Alexandria, St. Basil of Cappadocia, and St. Gregory of Nyssa; the decretals and synodal letters of a number of popes, asSiricius, Innocent, Celestine, Leo I, etc.; canons of several oecumenical councils. These decrees were collected at an early date and used by the bishops and priests as a norm in distinguishing sins and in imposing ecclesiastical penance for them.
The ascendancy of the so-called "penitential books" dated from the seventh century, when a change took place in the practice of ecclesiastical penance. Till then it had been a time-honoured law in the Church that the three capital crimes: apostasy, murder, and adultery, were to be atoned for by an accurately determined penance, which was public at least for public sins. This atonement, which consisted chiefly in severe fasts and public, humiliating practices, was accompanied by various religious ceremonies under the strict supervision of the Church; it included four distinct stations or classes of penitents and at times lasted from fifteen to twenty years. At an early period, however, the capital sins mentioned above were divided into sections, according as the circumstances were either aggravating or attenuating;, and a correspondingly longer or shorter period of penance was set down for them. When in the course of centuries, entire nations, uncivilized and dominated by fierce passions, were received into the bosom of the Church, and when, as a result, heinous crimes began to multiply, many offences, akin to those mentioned above, were included among sins which were subject to canonical penances, while for others, especially for secret sins, the priest determined the penance, its duration and mode, by the canons. The seventh century brought with It a relaxation, not indeed in canonical penance, but in the ecclesiastical control; on the other hand, there was an increase in the number of crimes which demanded a fixed penance if discipline was to be maintained; besides, many hereditary rights of a particular nature, which had led to a certain mitigation of the universal norm of penance, had to be taken into consideration; substitutes and so-called redemptiones, which consisted in pecuniary donations to the poor or to public utilities, gradually gained entrance and vogue; all this necessitated the drawing up of comprehensive lists of the various crimes and of the penances to be imposed for them, so that a certain uniformity among confessors might be reached as to the treatment of penitents and the administration of the sacraments.
There appeared a number of "penitential books" Some of them, bearing the sanction of the Church, closely followed the ancient canonical decrees of the popes and the councils, and the approved statutes of St. Basil, St. Gregory of Nyssa, and others; others were merely private works, which, recommended by the renown of their authors, found a wide circulation, others again went too far in their decisions and hence constrained ecclesiastical superiors either to reprehend or condemn them. A more detailed account of these works will be found in another article.
These books were not written for a scientific, but for a practical juridical purpose. Nor do they mark an advance in the science of moral theology, but rather a standing-still, nay, even a decadence. Those centuries of migrations, of social and political upheavals, offered a soil little adapted for a successful cultivation of the sciences, and though in the ninth century a fresh attempt was made to raise scientific studies to a higher level, still the work of the subsequent centuries consisted rather in collecting and renewing treasures of former centuries than in adding to them. This is true of moral-theological questions, no less than of other scientific branches. From this stagnation theology in general and moral theology in particular rose again to new life towards the end of the twelfth and the beginning of the thirteenth century. A new current of healthy development was noticeable in moral theology and that in two directions: one in the new strength infused into the practice of the confessors, the other in renewed vigour given to the speculative portion.
With the gradual dying out of the public penances, the "penitential books" lost their importance more and more. The confessors grew less concerned about the exact measure of penances than about the essential object of the sacrament, which is the reconciliation of the sinner with God. Besides, the "penitential books" were by far too defective for teaching confessors how to judge about the various sins, their consequences and remedies. In order to meet this need, St. Raymond of Penafort wrote towards the year 1235 the "Summa de poenitentia et matrimonio". Like his famous collection of decretals, it is a repertory of canons on various matters, i. e. important passages from the Fathers, councils, and papal decisions. More immediately adapted for actual use was the "Summa de casibus conscientiæ", which was written about 1317 by an unknown member of the Order of St. Francis at Asti in Upper Italy, and which is, therefore, known as "Summa Astensana" or "Summa Astensis". Its eight books cover the whole subject matter of moral theology and the canonical decrees, both indispensable for the pastor and confessor: Book I, the Divine commandments; II, virtues and vices; III, contracts and wills; IV-VI, sacraments, except matrimony; VII, ecclesiastical censures; VIII, matrimony. The fourteenth and fifteenth centuries produced a number of similar summoe for confessors; all of them, however, discarded the arrangement in books and chapters, and adopted the alphabetical order. Their value is, of course, widely different. The following are the most important and most popular among them: The "Summa confessorum" of the Dominican Johannes of Freiburg (d. 1314) which was published a few years previous to the "Summa Astensis"; its high reputation and wide circulation was due to its revision by another member of the Dominican Order, Bartholomæus of Pisa (d. 1347) who arranged it alphabetically and supplemented its canonical parts; it is commonly known as the "Summa Pisana". This work served as the foundation for the "Summa. angelica", a clear and concise treatise, composed about 1476 by the Franciscan Angelus Cerletus, called "Angelus a Clavasio" after his native city, Chiavasso. Its great popularity is attested by the fact that it went through at least thirty-one editions from 1476 to 1520. A like popularity was enjoyed by the "Summa casuum" of the Franciscan, J. B. Trovamala, which appeared a few years later (1484) and, after being revised by the author himself, in 1495, bore the title of "Summa rosella". One of the last and most renowned of these summoe was probably the "Summa Silvestrina" of the Dominican Silvester Prierias (d. 1523), after which moral theology began to be treated in a different manner. The summoe here mentioned, being exclusively written for the practical use of confessors, did not spurn the more elementary form; but they represented the results of a thorough, scientific study, which produced not only writings of this kind, but also other systematic works of a profound scholarship.
The twelfth century witnessed a busy activity in speculative theology, which centered about the cathedral and monastic schools. These produced men like Hugh and Richard of St. Victor, and especially Hugh's pupil, Peter the Lombard, called the Master of the Sentences, who flourished in the cathedral school of Paris towards the middle of the century, and whose "Libri sententiarum" served for several centuries as the standard text-book in theological lecture-halls. In those days, however, when dangerous heresies against the fundamental dogmas and mysteries of the Christian faith began to appear, the moral part of the Christian doctrine received scant treatment; Peter the Lombard incidentally discusses a few moral questions, as e. g., about sin, while speaking of creation and the original state of man, or more in particular, while treating of original sin. Other questions, e. g., about the freedom of our actions and the nature of human actions in general, are answered in the doctrine on Christ, where he discusses the knowledge and the will of Christ. Even the renowned commentator of the "Sentences", Alexander of Hales, O. Min., does not yet seriously enter into Christian morals. The work of constructing moral theology as a speculative science was at last undertaken and completed by that great luminary of theology, St. Thomas of Aquin, to whose "Summa theologica" we referred above. Aside from this masterpiece, of which the second part and portions of the third pertain to morals, there are several minor works extant which bear a moral and ascetical character; the last-named branch was cultivated with extraordinary skill by St. Bonaventure of the Franciscan Order, though he did not equal the systematic genius of St. Thomas.
This and the subsequent centuries produced a number of prominent theologians, some of whom contested various doctrines of Aquinas, as Duns Scotus and his adherents, while others followed in his footsteps and wrote commentaries on his works, as Ægidius Romanus and Capreolus. Nevertheless, purely moral-theological questions were rarely made the subject of controversy during this time; a new epoch in the method of moral theology did not dawn until after the Council of Trent. However, there are two extremely fertile writers of the fifteenth century who not only exerted a powerful influence on the advancement of theology but raised the standard of practical life. They are Dionysius the Carthusian and St. Antoninus, Bishop of Florence. The former is well known for his ascetical works, while the latter devoted himself to the practice of the confessional and the ordinary work of the pastor. His "Summa theologica" belongs specially to our subject. It went through several editions, and A. Ballerini's revision of it, which appeared in 1740 at Florence, contains four folios. The third volume treats chiefly of ecclesiastical law; it discusses at great length the legal position of the Church and its penal code. A few chapters of the first volume are devoted to the psychological side of man and his actions. The remainder of the whole work is a commentary, from the purely moral standpoint, on the second part of St. Thomas's "Summa theologica", to which it constantly refers. It is not a mere theoretical explanation, but is so replete with juridical and casuistical details that it may be called an inexhaustible fountain for manuals of casuistry. How highly the practical wisdom of Antoninus was esteemed even during his lifetime is attested by the surname "Antoninus consiliorum", Antoninus of good counsel, given to him in the Roman Breviary.
A new life was breathed into the Catholic Church by the Council of Trent. Reformation of morals gave a fresh impetus to theological science. These had gradually fallen from the high level to which they had risen at the time of St. Thomas; the desire of solid advancement had frequently given place to seeking after clever argumentations on unimportant questions. The sixteenth century witnessed a complete change. Even before the council convened, there were eminent scholars of a serious turn of mind as Thomas of Vio (usually called Cajetanus), Victoria, and the two Sotos, all men whose solid knowledge of theology proved of immense benefit to the Council itself. Their example was followed by a long series of excellent scholars, especially Dominicans and members of the newly-founded Society of Jesus. It was above all the systematic side of moral theology which was now taken up with renewed zeal. In former centuries, Peter the Lombard's "Sentences" had been the universal text-book, and more prominent theological works of subsequent ages professed to be nothing else than commentaries upon them; henceforth, however, the "Summa theologica" of St. Thomas was followed as guide in theology and a large number of the best theological works, written after the Council of Trent, were entitled "Commentarii in Summam Sti. Thomæ''. The natural result was a more extensive treatment of moral questions, since these constituted by far the largest portion of St. Thomas's "Summa". Among the earliest classical works of this kind is the "Commentariorum theologicorum tomi quattuor" of Gregory of Valentia. It is well thought out and shows great accuracy; vols. III and IV contain the explanation of the "Prima Secundæ" and the "Secunda Secundæ" of St. Thomas. This work was succeeded, at the end of the sixteenth and the beginning of the seventeenth century, by a number of similar commentaries; among them stand out most prominently those of Gabriel Vásquez", Lessius, Suárez, Becanus, and the works of Thomas Sanchez "In decalogum" as well as "Consilia moralia", which are more casuistical in their method; the commentaries of Dominic Bánez, which had appeared some time before; and those of Medina (see MEDINA, BARTHOLOMEW, PROBABILISM).
Prominent among all those mentioned is Francis Suárez, S. J., in whose voluminous works the principle questions of the "Seounda" of St. Thomas are developed with great accuracy and a wealth of positive knowledge. Almost every question is searchingly examined, and brought nearer its final solution; the most varied opinions of former theologians are extensively discussed, subjected to a close scrutiny, and the final decision is given with great circumspection, moderation, and modesty. A large folio treats the fundamental questions of moral theology in general:
· (1) De fine et beatitudine;
· (2) De voluntario et involuntario, et de actibus humanis;
· (3) De bonitate et malitia humanorum actuum;
· (4) De passionibus et vitiis.
Another volume treats of "Laws": several folio volumes are devoted to treatises which do indeed belong to morals, but which are inseparably connected with other strictly dogmatic questions about God and His attributes, viz., "De gratia divina"; they are today assigned everywhere to dogma proper; a third series gives the entire doctrine of the sacraments (with the exception of matrimony) from their dogmatic and moral side. Not all of the various virtues were examined by Suárez; besides the treatise on the theological virtues, we possess only that on the virtue of religion. But if any of Suárez's works may be called classical it is the last-named, which discusses in four volumes the whole subject "De religione" Within the whole range of "religio", including its notion and relative position, its various acts and practices, as prayers, vows, oaths, etc., the sins against it, there can hardly be found a dogmatic or casuistic question that has not been either solved or whose solution has not at least been attempted. Of the last two volumes one treats of religious orders in general, the other of the "Institute" of the Society of Jesus.
In the course of the seventeenth and eighteenth century, there appeared a number of similar, though conciser, works which treat moral-theological questions as a part of universal theology with the genuine spirit of Scholastic science. There are those of Tanner, Coninck, Platel, Gotti, Billuart, and many others, the mere enumeration of whom would lead us too far afield. We must, however, mention one to whom nobody can deny the honour of having advanced both speculative and practical theology, and especially practical morals, John de Lugo. Endowed with uncommon, speculative genius and clear, practical judgment, he in many instances pointed out entirely new paths towards the solution of moral questions. Speaking of his moral theology, St. Alphonsus styles him "by all odds leader after St. Thomas". The works that have come down to us are: "De fide", "De Incarnatione", "De justitia et jure", "De sacramentis", viz., "De sacramentis in genere", "De baptismo et eucharistia", and "De poenitentia". It is above all the volume "De poenitentia" which, through its sixteenth disputation, has become the classical handbook for casuistical moral theology and particularly for the specific distinction of sins; to the same subject belong the posthumous "Responsa moralia", a collection of answers given by de Lugo in complicated cases of conscience. This is not the place to point out his eminence as a dogmatist; suffice it to say that many far-reaching questions receive original solutions, which, though not universally accepted, have yet shed considerable light on these subjects.
The method which Lugo applies to moral theological questions, may well be called mixed, that is, it is both speculative and casuistical. Such works of a mixed character now grow common, they treat the whole subject-matter of moral theology, in as far as it is serviceable for the confessor and the pastor, in this mixed manner, though they insist more on casuistry than did Lugo. A type of this kind is the "Theologia moralis" of Paul Laymann (d. 1635); in this category may also be numbered the "Theologia decalogalis" and "Theologia sacramentalis" of Sporer (d. 1683), the "Conferentiæ" of Elbel (d. 1756), and the "Theologia moralis" of Reuter (d. 1762). Almost numberless are the manuals for confessors, written in a simple casuistical form, though even these justify their conclusions by internal reasons after legitimatizing them by an appeal to external authority. They are not unfrequently the fruit of thorough, speculative knowledge and extensive reading. One of the most solid is probably the "Manuale confessariorum et poenitentium" of Azpilcueta (1494-1586), the great canonist, commonly known as "Doctor Navarrus"; furthermore, the "Instructio sacerdotum" or "Summa casuum conscientiæ" of Cardinal Tolet (d. 1596), which was highly recommended by St. Francis of Sales. One other work must also be mentioned, viz., the so-called "Medulla theologiæ moralis" of Hermann Busenbaum (d. 1688), which has become famous on account of its very extensive use (forty editions in less than twenty years during the lifetime of the author) and the number of its commentators. Among these are included Claude Lacroix, whose moral theology is considered as one of the most valuable of the eighteenth century, and St. Alphonsus Liguori, with whom, however, an entirely new epoch of moral theology commences.
Before entering upon this new phase, let us glance at the development of the so-called systems of morals and the controversies which sprang up among Catholic scholars, as well as at the casuistical method of treating moral theology in general. For it is precisely the casuistry of moral theology around which these controversies centre, and which has experienced severe attacks in our own day. These attacks were for the most part confined to Germany. The champions of the adversaries are J. B. Hirscher (d. 1865), Döllinger, Reusch, and a group of Catholic scholars who, in the years 1901 and 1902, demanded a "reform of Catholic moral theology", though all were not moved by the same spirit. In Hirscher it was the zeal for a supposedly good cause, though he was implicated in theological errors; Döllinger and Reusch attempted to cover their defection from the Church and their refusal to acknowledge the papal infallibility by holding up to the ridicule of the world ecclesiastical conditions and affairs which they thought militated against that infallibility; the latest phase of this opposition is mainly the result of misunderstandings. In order to elucidate the accusations brought against casuistry, we use the wholly unjustifiable criticism which Hirscher launched against Scholastic theology in general in his work of 1832, "On the Relation between the Gospel and Theological Scholasticism"; it is quoted approvingly by Döllinger and Reusch (Moralstreitigkeiten, 13 sqq.):
(1) "Instead of penetrating into the spirit which makes virtue what it is and underlies everything that is good in this world, in other words, instead of beginning with the one indivisible nature of all goodness, they begin with the material of the various moral precepts and prohibitions without adverting to where these originate, on what foundation they rest, and what is their life-giving principle." This means that Scholastics and casuists know only individual things, see nothing universal and uniform in the virtues and duties.
(2) "Instead of deriving these precepts and prohibitions from the one, individual essence of all goodness and thereby creating certainty in the moral judgments of their audience, they, rejecting principles, string 'shalt' to 'shalt', provide them with innumerable statutes and clauses, confuse and oppress the hearer by the overflowing measure of duties, half-duties, non-duties." In other words, the Scholastics oppress and confuse by an unnecessary multiplication of duties and non-duties.
(3) "It is more in accordance with the spirit of Mosaism than with that of Christianity when Christian morality is treated less as a doctrine of virtues than of laws and duties, and when by adding commandment to commandment, prohibition to prohibition, it gives us a full and shaken measure of moral rules instead of building up on the Christian spirit, deriving everything from it and pointing out all particular virtues in its light." Or briefly, casuistry promotes exterior sanctimoniousness without the interior spirit.
(4) "Those who treat morals from the standpoint of casuistry, assign an important part to the distinction between grave and light laws, grave and light duties, serious and slight transgressions, mortal and venial sins. . . . Now, the distinction between grievous and venial sins is not without a solid foundation, and if it is chiefly based on the different qualities of the will, and if, besides, the various degrees of goodness and malice are measured by the presence, e. g., of a purely good and strong will, of one less pure and less strong, of a weak, inert, impure, malicious, perverted will, then nobody will raise his voice against it. But it is wholly different when the distinction between mortal and venial sins is taken objectively, and based on the gravity and lightness of the commandments. . . . Such a distinction between mortal and venial sins, founded on the material differences of the commandments and the prohibitions, is a source of torment and anxiety for many. . . . True morality cannot be advanced through such an anxiety. . . . The mass of the people will derive only this one profit from such a method: many will refrain from what is forbidden under pain of mortal sin and will do what is commanded under the same penalty, but they will care little for what is commanded or forbidden under pain of venial sin only; on the contrary they will seek a compensation in the latter for what they sacrificed to the grave commandments. But can we call the lives of such men Christian?" In other words, casuistry falsifies the consciences by distinguishing objectively between mortal and venial sins, leads to a contempt of the latter, and renders a genuinely Christian life impossible.
It is not difficult to refute all these accusations. One glance at the "Summa theologica" of St. Thomas will prove how incorrect is the first charge that Scholasticism and casuistry know only individual good acts and individual virtues, without inquiring into the foundation common to all virtues. Before treating the individual virtues and the individual duties, St. Thomas gives us a whole volume of discussions of a general nature, of which we may note the profound speculations on the last end, the goodness and malice of human actions, the eternal law.
The second accusation, that the Scholastic casuistry confuses the mind by its mass of duties and non-duties, can only mean that the Scholastic casuistry sets these up arbitrarily and contrary to truth. The complaint can only refer to those works and lectures which aim at the instruction of the clergy, pastors, and confessors. The reader or hearer who is confused or oppressed by this "mass of duties etc." shows by this very fact that he has not the talent necessary for the office of confessor or spiritual guide, that he should therefore choose another vocation.
The third charge, directed against Judaical hypocrisy which neglects the fostering of the interior life, is refuted by every work on casuistry, however meagre, for every one of them states most emphatically that, without the state of grace and a good intention, all external works, no matter how difficult and heroic, are valueless in the sight of God. Can the necessity of the internal spirit be brought out more clearly? And even if, in some cases, the external fulfilment of a certain work is laid down as the minimum demanded by God or the Church, without which the Christian would incur eternal damnation, yet this is not banishing the internal spirit, but designating the external fulfilment as the low-water mark of morality.
Lastly, the fourth charge springs from a very grave theological error. There can be no doubt that, in judging the heinousness of sin and in distinguishing between mortal and venial sins, the subjective element must be taken into consideration, However, every compendium of moral theology, no matter how casuistical, meets this requirement. Every manual distinguishes sins which arise from ignorance, weakness, malice, without, however, labelling all sins of weakness as venial sins, or all sins of malice as mortal sins; for there are surely minor acts of malice which cannot be said to cause the death of the soul. Every manual also takes cognizance of sins which are committed without sufficient deliberation, knowledge, or freedom: all these, even though the matter be grave, are counted as venial sins. On the other hand, every manual recognizes venial and grievous sins which are such by the gravity of the matter alone. Or who would, abstracting from everything else, put a jocose lie on a par with the denial of faith? But even in these sins, mortal or venial according to their object, the casuists lay stress on the personal dispositions in which the sin was actually committed. Hence, their universal principle: the result of a subjectively erroneous conscience may be that an action which is in itself only venial, becomes a mortal sin, and vice versa, that an action which is in itself mortally sinful, that is, constitutes a grave violation of the moral law, may be only a venial sin. Nevertheless, all theologians, also casuists, consider a correct conscience a great boon and hence endeavour, by their casuistic discussions, to contribute towards the formation of correct consciences, so that the subjective estimate of the morality of certain actions may coincide, as far as possible, with the objective norm of morality.
When, lastly, various opponents of the casuistical method object that the moralist occupies himself exclusively with sins and their analysis, with the "dark side" of human life, let them remember that it is physically impossible to say everything in one breath, that, just as in many other arts and sciences, a division of labour may also be advantageous for the science of moral theology, that the particular purpose of manuals and lectures may be limited to the education of skilled confessors and that this purpose may very well be fulfilled by centering attention on the dark side of human life. Nevertheless, it must be granted that this cannot be the only purpose of moral theology: a thorough discussion of all Christian virtues and the means of acquiring them is Indispensable. If at any time this part of moral theology should be pushed to the background, moral theology would become one-sided and would need a revision, not by cutting down casuistry, but by devoting more time and energy to the doctrine of virtues in their scientific, parenetical, and ascetical aspect.
In all these branches of moral theology, a great advance was noticeable at the time of the Council of Trent. That more stress was laid on casuistry in particular, finds its explanation in the growing frequency of sacramental confession. This is freely conceded by our adversaries. Döllinger and Reusch say (op. cit., 19 sqq.): "The fact that casuistry underwent a further development after the sixteenth century, is connected with further changes in the penitential discipline. From that time on the custom prevailed of approaching the confessional more frequently, regularly before Communion, of confessing not only grievous, but also venial sins, and of asking the confessor's advice for all troubles of the spiritual life, so that the confessor became more and more a spiritual father and guide." The confessor needed this schooling and scientific training, which alone could enable him to give correct decisions in complex cases of human life, to form a correct estimate of moral goodness or defect, duty or violation of duty, virtue or vice. Now, it was inevitable that the confessor should meet cases where the existence or exact measure of the obligation remained obscure even after careful examination, where the moralist was therefore confronted by the question what the final decision in these cases should be: whether one was obliged to consider oneself bound when the duty was obscure and doubtful, or how one could remove this doubt and arrive at the definite conclusion that there was no strict obligation. That the former could not be the case, but that an obligation, to exist, must first be proved, had always been known and had been variously expressed in practical rules: "In dubiis benigniora sequenda", "odiosa sunt restringenda", etc. The basic principle, however, for solving such dubious cases and attaining the certitude necessary for the morality of an action was not always kept clearly in view. To establish this universal principle, was equivalent to establishing a moral system; and the various systems were distinguished by the principle to which each adhered.
The history of Probabilism is given under this title, suffice it to say here that from the middle of the seventeenth century when the violent discussion of this question begins, the development of moral theology coincides with that of Probabilism and of other Probabilistic systems; although these systems touch only a small portion of morals and of moral truths and nothing is farther from the truth than the opinion, so wide-spread among the adversaries of Catholic morals, that Probabilism gave a new shape and a new spirit to the whole of moral theology. Probabilism and the other systems of morals are concerned only about cases which are objectively doubtful; hence they abstract entirely from the wide sphere of certain, established truths. Now, the latter class is by far the larger in moral theology also; were it not so, human reason would be in a sorry plight, and Divine providence would have bestowed little care on the noblest of its visible creatures and on their highest goods, even in the supernatural order, in which a full measure of gifts and graces was showered upon those ransomed in Christ. The certain and undoubted portion includes all the fundamental questions of Christian morals; it comprises those principles of the moral order by which the relations of man to himself, to God, to his neighbour, and to the various communities are regulated; it embraces the doctrine of the last end of man and of the supernatural means of attaining this end. There is only a comparatively small number of objectively obscure and doubtful laws or duties that appeal to Probabilism or Antiprobabilism for a decision. However, as has been said, since the middle of the seventeenth century, the interest of moral theologians centered in the question about Probabilism or Antiprobabilism.
Just as far from the truth is the second opinion of the adversaries of Probabilism, vix., that this system induces people to evade the laws and hardens them into callousness. On the contrary, to moot the question of Probabilism at all, was the sign of a severely conscientious soul. He who proposes the question at all knows and confesses by that very fact: first, that it is not lawful to act with a doubtful conscience, that he who performs an action without being firmly convinced of its being allowed, commits sin in the sight of God; secondly, that a law, above all the Divine law, obliges us to take cognizance of it and that, therefore, whenever doubts arise about the probable existence of an obligation we must apply sufficient care in order to arrive at certainty, so that a frivolous disregard of reasonable doubts is in itself a sin against the submission due to God. In spite of all this, it may happen that all our pains and inquiries do not lead us to certainty, that solid reasons are found both for and against the existence of an obligation: under these circumstances, a conscientious man will naturally ask whether he must consider himself bound by the law or whether he can, by further reflections -- reflex principles, as they are called -- come to the plain conclusion that there is no obligation either to do or to omit the act in question. Were we obliged to consider ourselves bound in every doubt, the result, obviously, would be an intolerable severity. But since before performing an action the final verdict of our conscience must be free from doubt, the necessity of removing in one way or another such doubts as may have arisen, is self-evident.
At first there was a lack of clearness with regard to Probabilism and the questions connected with it. Conflicting definitions of opinion, probability, and certitude, could not but cause confusion. When works on moral theology and practical manuals began to multiply, it was inevitable that some individuals should take the word "probable" in too wide or in too lax a sense, although there can be no doubt that in itself it means "something acceptable to reason", in other words, since reason can accept nothing unless it has the appearance of truth, "something based on reasons which generally lead to the truth". Hence it is that opinions were actually advanced and spread as practicable which were little in accord with the demands of the Christian Faith, and which brought down upon them the censure of the Holy See. We refer particularly to the theses condemned by Alexander VII on 24 Sept., 1665, and on 18 March, 1666, and by Innocent XI on 2 March, 1679. It is not Probabilism that must be made responsible for them, but the vagaries of a few Probabilists.
As a result of these condemnations, some theologians thought themselves obliged to oppose the system itself and to side with Probabiliorism. Previous to this turn of affairs, the Jansenists had been the most pronounced adversaries of Probabilism. But they, too, had received a setback when Innocent X condemned (31 May, 1653) in the "Augustinus" of Jansenius, then recently deceased, the proposition: "Just men, with the strength now at their disposal, cannot keep certain commandments of God even if they wish and endeavour to do so; besides, they are without the help of grace which might make it possible for them", was taken from the work and rejected as heretical and blasphemous. Now Probabilism was least reconcilable with this Jansenistic thesis, which could be maintained the easier, the stricter the moral obligations laid upon man's conscience were and the severer the system proclaimed as solely justified was. Consequently, the adherents of the Jansenistic doctrine endeavoured to attack Probabilism, to throw suspicion on it as an innovation, to represent it even as leading to sin. The exaggerations of a few Probabilists who went too far in their laxity, gave an opportunity to the Jansenists to attack the system, and soon a number of scholars, notably among the Dominicans abandoned Probabilism, which they had defended till then, attacked it and stood up for Probabiliorism; some Jesuits also opposed Probabilism. But by far, the majority of the Jesuit writers as well as a vast number of other orders and of the secular clergy, adhered to Probabilism. An entire century was taken up with this controversy, which probably has not its equal in the history of Catholic theology.
Fortunately, the works on either side of this controversy were not popular writings. Nevertheless, exaggerated theories caused a glaring inequality and much confusion in the administration of the Sacrament of Penance and in the guidance of souls. This seems to have been the case particularly in France and Italy; Germany probably suffered less from Rigorism. Hence it was a blessing of Divine Providence that there arose a man in the middle of the eighteenth century, who again insisted on a gentler and milder practice, and who, owing to the eminent sanctity which he combined with solid learning, and which raised him soon after his death to the honour of the altar, received the ecclesiastical approbation of his doctrine, thereby definitively establishing the milder practice in moral theology.
This man is Alphonsus Maria Liguori, who died in 1787 at the age of 91, was beatified in 1816, canonized in 1839, and declared Doctor Ecclesiæ in 1871. In his youth Liguori had been imbued with the stricter principles of moral theology; but, as he himself confesses, the experience which a missionary life extending over fifteen years gave him, and careful study, brought him to a realization of their falseness and evil consequences. Chiefly for the younger members of the religious congregation which owed its existence to his fervent zeal, he worked out a manual of moral theology, basing it on the widely used "Medulla" of the Jesuit Hermann Busenbaum, whose theses he subjected to a thorough examination, confirmed by internal reasons and external authority, illustrated by adverse opinions, and here and there modified. The work, entirely Probabilistic in its principles, was first published in 1748. Received with universal applause and lauded even by popes, it went through its second edition in 1753; edition after edition then followed, nearly every one showing the revising hand of the author; the last, ninth, edition, published during the lifetime of the saint, appeared in 1785. After his beatification and canonization his "Theologia moralis" found an even wider circulation. Not only were various editions arranged, but it almost seemed as though the further growth of moral theology would be restricted to a reiteration and to compendious revisions of the works of St. Alphonsus. An excellent critical edition of the ''Theologia moralis Sti. Alphonsi" is that of Léonard Gaudé, C.SS.R. (Rome, 1905), who has verified all the quotations in the work and illustrated it with scholarly annotations.
No future work on practical moral theology can pass without ample references to the writings of St. Alphonsus. Hence it would be impossible to gain a clear insight into the present state of moral theology and its development without being more or less conversant with the system of the saint, as narrated in the article PROBABILISM. The controversy, which is still being waged about Probabilism and Æquiprobabilism, has no significance unless the latter oversteps the limits set to it by St. Alphonsus and merges into Probabiliorism. However, though the controversy has not yet been abandoned theoretically, still in everyday practice it is doubtful if there is any one who follows other rules in deciding doubtful cases than those of Probabilism. This ascendancy of the milder school in moral theology over the more rigorous gained new impetus when Alphonsus was canonized and when the Church pointed out in particular that Divine Providence had raised him up as a bulwark against the errors of Jansenism, and that by his numerous writings he had blazed a more reliable path which the guides of souls might safely follow amid the conflicting opinions either too lax or too strict. During his lifetime the saint was forced to enter several literary disputes on account of his works on moral theology; his chief adversaries were Concina and Patuzzi, both of the Dominican Order, and champions of Probabiliorism.
The last decades of the eighteenth century may well be called a period of general decadence as far as the sacred sciences, moral theology included, are concerned. The frivolous spirit of the French Encyclopedists had infected, as it were, the whole of Europe. The Revolution, which was its offspring, choked all scientific life. A few words about the state of moral theology during this period may suffice. Italy was torn asunder by the dispute about Rigorism and a milder practice; in France, Rigorism had received the full rights of citizenship through the Jansenistic movement and held its own till late in the nineteenth century; Germany was swayed by a spirit of shallowness which threatened to dislodge Christian morals by rationalistic and natural principles. The "general seminaries" which Joseph II established in the Austrian states, engaged professors who did not blush to advance heretical doctrines and to exclude Christianself-restraint from the catalogue of moral obligations. Other German institutions, too, offered their chairs of theology to professors who had imbibed the ideas of "enlightenment", neglected to insist on Catholic doctrines of faith and putting aside the supernatural life, sought the end and aim of education in a merely natural morality. But in the second decade of the nineteenth century the French Revolution had spent itself, quiet had again followed the turmoil, the political restoration of Europe had been begun. A restoration also of the ecclesiastical spirit and learning was also inaugurated and the gradual rise of moral theology became noticeable. Apart from the purely ascetical side there are three divisions in which this new life was plainly visible: catechism, popular instruction, pastoral work.
Though it is the purpose of catechetical teaching to instruct the faithful in the entire range of Christian religion, in the doctrines of faith no less than in those of morals, yet the former may also be conceived and discussed with respect to the duties and the way by which man is destined to obtain his last end. Hence, the catechetical treatment of religious questions may be regarded as a portion of moral theology. During the period of "enlightenment", this branch had been degraded to a shallow moralizing along natural lines. But that it rose again in the course of the past century to a lucid explanation of the sum-total of the Christian doctrine, is attested by numerous excellent works, both catechisms and extensive discussions. To these may be added the more thorough manuals of Christian doctrine intended for higher schools, in which the apologetical and moral portions of religious instruction are treated scientifically and adapted to the needs of the time. There is nothing, however, which prevents us from placing these writings in the second of the above-mentioned classes, since their aim is the instruction of the Christian people, though principally the educated laymen. It is true these works belong exclusively, even less than the catechetical, to moral theology, since their subject-matter embraces the whole of the Christian doctrine, yet the morally destructive tendencies of Atheism and the new moral questions brought forward by the conditions of our times, impressed upon writers the importance of moral instruction in manuals of Catholic faith. The last decades in particular prove that this side of theology has been well taken care of. Various questions bearing on Christian morals were extensively treated in monographs, as e. g., the social question, the significance of money, the Church's doctrine on usury, the woman question, etc. To quote single works or to enter on the different subjects in detail would exceed the limits of this article.
The third line along which we noted an advance was called the pastoral, that is, instruction which has as its special aim the education and aid of pastors and confessors. That this instruction is necessarily, though not exclusively, casuistic, was mentioned above. The scarcity of priests, which was keenly felt in many places, occasioned a lack of time necessary for an all-round scientific education of the candidates for the priesthood. This circumstance explains why scientific manuals of moral theology, for decades, were merely casuistic compendia, containing indeed the gist of scientific investigations, but lacking in scientific argumentation. The correctness of ecclesiastical doctrine had been insured and facilitated by the approbation with which the Church distinguished the works of St. Alphonsus. Hence, many of these compendia are nothing else than recapitulations of St. Alphonsus's "Theologia moralis", or, if following a plan of their own, betray on every page that their authors had it always ready at hand. Two works may here find mention which enjoyed a wider circulation than any other book on moral theology and which are frequently used even today: the Scavini's "Theologia moralis universa", and the shorter "Compendium theologiæ moralis" by Jean-Pierre Gury, together with the numerous revisions which appeared in France, Germany, Italy, Spain, and North America.
We must not, however, deceive ourselves by concluding that, owing to the ecclesiastical approbation of St. Alphonsus and his moral writings, moral theology is now settled forever and, so to speak, crystallized. Nor does this approbation assure us that all individual questions have been solved correctly, and therefore the discussion of certain moral questions remains still open. The Apostolic See itself, or rather the Sacred Penitentiary, when asked, "Whether a professor of moral theology may quietly follow and teach the opinions which St. Alphonsus Liguori teaches in his Moral Theology", gave indeed an affirmative answer on 5 July, 1831; it added, however, "but those must not be reprehended who defend other opinions supported by the authority of reliable doctors". He who would conclude the guarantee of absolute correctness from the ecclesiastical approbation of the saint's works, would make the Church contradict herself. St. Thomas of Aquin was at least as solemnly approved for the whole field of theology as St. Alphonsus for moral theology. Yet, e. g, on the subject of the efficacy of grace, which enters deeply into morals, St. Thomas and St. Alphonsus defend wholly contradictory opinions; both cannot be right, and so may be freely discussed. The same may be said of other questions. In our own days, Antonio Ballerini above all made a simple use of this freedom of discussion, first in his annotations to Gury's "Compendium", then in his "Opus theologicum morale", which was recast and edited after his death by Dominic Palmieri. It rendered an eminent service to casuistry; for though we cannot approve of everything, yet the authority of various opinions has been carefully sifted and fully discussed.
Lately, attempts have been made to develop moral theology along other lines. The reformers assert that the casuistical method has choked every other and that it must give place to a more scientific, systematic treatment. It is evident that a merely casuistical treatment does not come up to the demands of moral theology, and as a matter of fact, during the last decades, the speculative element was more and more insisted on even in works chiefly casuistic. Whether the one or the other element should prevail, must be determined according to the proximate aim which the work intends to satisfy. If there is question of a purely scientific explanation of moral theology which does not intend to exceed the limits of speculation, then the casuistical element is without doubt speculative, systematic discussion of the questions belonging to moral theology; casuistry then serves only to illustrate the theoretical explanations. But if there is question of a manual which is intended for the practical needs of a pastor and confessor and for their education, then the solid, scientific portion of general moral-theological questions must be supplemented by an extensive casuistry. Nay, when time and leisure are wanting to add ample theoretical explanations to an extensive casuistical drill, we should not criticize him who would under these circumstances insist on the latter at the expense of the former; it is the more necessary in actual practice.
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Moralities
(Also: MORALITY PLAYS or MORAL PLAYS).
Moralities are a development or an offshoot of the Miracle Plays and together with these form the greater part of Medieval drama. They were popular in the fifteenth and early sixteenth centuries and existed side by side with the Miracle Plays of that date. A Morality has been defined by Dr. Ward as "a play enforcing a moral truth or lesson by means of the speech and action of characters which are personified abstractions -- figures representing vices and virtues, qualities of the human mind, or abstract conceptions in general", and, on the whole, that definition comprehends the main features of the Morality proper in its most characteristic form. Miracle Plays and Moralities existed throughout Europe, especially in France, and had various features in common while the manner of their presentation, at least in the early stages of the Morality, differed hardly at all -- the performance being out of doors upon movable scaffolds with all the usual "properties". The aim of both was religious. In the Miracle Play the subject-matter is concerned with Bible narrative, Lives of Saints, the Apocryphal Gospels, and pious legends, a certain historical or traditional foundation underlies the plot, and the object was to teach and enforce truths of the CathoIic faith. In the Morality the matter was allegorical rather than historical, and its object was ethical; the cultivation of Christian character. The intention of both Miracle Plays and Moralities, as we have said, was religious; in the one it aimed at faith, the teaching of dogma, in the other morals, the application of Christian doctrine to conduct. In the one medieval morality at all well known to the general public, that of "Everyman", this is clearly illustrated -- a human life is brought face to face with the imperative facts of the Christian faith. It is not difficult, therefore, to see that the Morality is not only a development from the Miracle play but also its complement.
It is the custom with many dramatic and literary historians to decry the Moralities, especially in comparison with the Miracle plays, as unutterably dull, and, to place them in the lowest rank of dramatic art; yet that does not seem to have been contemporary opinion, for the multitude of extant printed editions of Moralities is stated by Mantzius to exceed by far that of the Miracles and farces. Mr. Pollard is, moreover, of the opinion that in its earlier days the Morality was not wholly unworthy to be ranked with the Miracle Play. It is, of course, clear that the substitution in the moralities of abstract ideas (Love, Friendship, etc.) in place of the human personalities of the Bible or legendary narrative, would tend to produce a less real effect if acted carelessly, or if the audience did not thoroughly comprehend, or was out of sympathy with, the meaning of the play (and this is practically the position of the modern reader, especially if non-Catholic). But the abstract ideas, after all, were represented as human beings (though typical human beings) on the stage, and if we put ourselves even slightly into the Catholic, religious, and moral atmosphere of the medieval audience (to which the ethical bearing of the play was not naturally dull but vivid, because of the tremendous human issues it was concerned with), we should be able to understand why the Moralities were popular not only in the Middle Ages but on into the time of the Renaissance. Besides this, in many Moralities the characters were not all abstract qualities -- there were angels and devils, priests, doctors, and, especially in English plays, the fool, under various names, chiefly that of the "Vice". The versification of the Moralities was, too, on the whole, more varied than that of the Miracle Plays. One of the latest and most thorough of English writers upon this stage of the drama points out that four main plots can be distinguished in the earlier Moralities, sometimes occurring alone and sometimes in combination: the Debate of the Heavenly Graces; the Coming of Death; the Conflict of Vices and Virtues; and the Debate of the Soul and the Body.
In England, however, we have not extant examples of all the four, though the Morality Play is well represented in our literature. The earliest English Morality of which we hear is a play of the "Lord's Prayer" of the latter half of the fourteenth century "in which all manner of vices and sins were held up to scorn and the virtues held up to praise". This play is lost, but it must have been much thought of, for a Guild was formed in York (where it was played) with the special object of maintaining it. Also lost is another early and highly interesting Morality of the "Creed". The earliest complete Moral play extant, leaving out the still earlier fragment of the "Pride of Life" (ed. Waterhouse, see below), is the "Castell of Perseverance", 3650 lines long, and written perhaps in the early fifteenth century. This "traces (to quote Mr. Pollard's skilful summary) the spiritual history of Humanum Genus [Mankind or the typical man] from the day of his birth to his appearance at the Judgment Seat of God, personifying the foes by whom his pathway is beset, the Guardian Angel by whose help he resists them, and the ordinances of Confession and Penance by which he is strengthened in his conflict". Dramatic power is shown in this Morality; the plot forms a unity, and is developed in logical sequence. It must have been a thrilling moment for the audience when Humanum Genus after hearing the persuasive arguments of his Good and his Bad Angels, hesitates which to follow:
"Whom to folowe, wetyn I ne may; 
I stonde in stodye, and gynne to rave; 
I wolde be ryche in gret aray, 
And fayn I wolde my sowle save 
As wynde in water I wave. 
Thou (to Bad Angel) woldyst to the world I me toke; 
And he wold that I it forsoke. 
Now so God me helpe, and the holy boke 
I not (know not) wyche I may have."
Other early Moralities approaching the same type are "Mind, Will, and Understanding"; "Mankind" (these, with the "Castell of Perseverance", included in one manuscript and named in modern times after a former owner, the "Macro Moralities ", ed. Pollard and Furnivall, see below); "Everyman" (London, 1902), a translation from a Dutch original; the "World and the Child" (Mundus et Infans; ed. Manly, see below). All the above plays are lengthy and belong almost certainly to the fifteenth century. About the same date we may place two plays which though not pure Moralities are yet much influenced by the Moralities, "St. Mary Magdalene" (ed. Furnivall, see below), and what is known as the Croxton Play of the "Sacrament" (ed. Waterhouse, see below).
About the end of the fifteenth century a new kind of Morality play appeared. In the earlier Moralities of which we have been speaking, time was not an object, nor was there need to limit the number of actors, but little by little, as performances began to take place indoors, in the hall of a king or a noble, and as they passed into the hands of professional actors, compression began to be necessary both in time and in the number of personages introduced. The aim of the play, also, became gradually more secular. The result was a modified and shortened Morality known as an Interlude. The meaning of this term is not yet clearly defined. Its primary meaning according to Mr. Chambers is that of a play in dialogue between two or more performers, but its secondary meaning, that of a dramatic diversion in the pause or interlude between the parts of a banquet or other entertainment, which has been generally given to it, may still stand. The nature of the Moral Interlude and its close connection with the earlier Morality proper is, however, clear. It deals with portions only of a man's life; and the ethical teaching, in some Interludes, is mainly limited to warnings against certain sins (especially those of youth) and in others to exhortations to learning and study. "Hick Scorner". (ed. Manly, see below) and the Interlude of the "Four Elements" (Hazlitt, "Dodsley's Old Plays", London, 1874) are early examples. This type of play was often used as a means of asserting Protestantism against Catholicism. Among the writers of this later type of Morality we find John Skelton in his "Magnyfycence" (ed. Ramsay, see below), and John Heywood, the dramatist, who was especially noted for his Interludes, some of which, however, are more like plays proper having a satirical rather than a definite moral aim, and leading to another development of the drama. Some of the Interludes are lively enough, but in others there appears something of the dramatic lifelessness which has been, perhaps rashly, attributed to Moralities in general. When we find an Interlude on the subject of Love, in which the characters are named "Loving not Loved", "Loved not Loving", "Both Loving and Loved", "Neither Loved nor Loving", it is plain that this type of work is reaching its end, or if it is to continue must take on a more living character. John Heywood's work, however, on the whole, brings us, in Interludes such as "The Four P's" and "The Pardner and the Frere" (both plays to be found in Hazlitt's "Dodsley"), to the threshold of real drama. Allegory has passed away, together with the recognized Moral plot, and the characters are drawn from contemporary life. This "transformed morality takes its place as one of the threads which went to make up the wondrous web of the Elizabethan drama". CHAMBERS, The Medieval Stage (Oxford, 1903); POLLARD, English Miracle Plays (Oxford, 1909); RAMSAY, Preface to Skelton's Magnyfycence in Early Eng. Text. Socy. Publications (London,. 1906); POLLARD AND FURNIVALL, Preface to Macro Plays in Early Eng. Text Socy. Publications (London, 1904); WATERHOUSE, Preface to Non-Cycle Mystery Plays in Early Eng. Text Socy. Publications (London, 1909); FURNIVALL, Preface to Digby Mysteries in Early Eng. Text Socy. Publications (London, 1882); TEN-BRINK, English Literature, II (London, 1893); WARD, English Dramatic Literature, I (London, 1899); COURTHOPE, History of Eng. Poetry, I (London, 1895); FURNIVALL AND MUNRO, Shakspere: Life and Work, Ch. xii (London, 1908); MANTZIUS, History of Theatrical Art, tr. GOSSEL, II (London, 1903); GAYLEY, Representative English Comedies (New York, 1903); IDEM, Plays of Our Forefathers (London and New York, 1908); MANLY, Specimens of Pre-Shaksperian Drama (Boston and London, 1897).
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Morality
It is necessary at the outset of this article to distinguish between morality and ethics, terms not seldom employed synonymously. Morality is antecedent to ethics: it denotes those concrete activities of which ethics is the science. It may be defined as human conduct in so far as it is freely subordinated to the ideal of what is right and fitting.
This ideal governing our free actions is common to the race. Though there is wide divergence as to theories of ethics, there is a fundamental agreement among men regarding the general lines of conduct desirable in public and private life. Thus Mr. Hobhouse has well said:
"The comparative study of ethics, which is apt in its earlier stages to impress the student with a bewildering sense of the diversity of moral judgments, ends rather by impressing them with a more fundamental and far-reaching uniformity. Through the greatest extent of time and space over which we have records, we find a recurrence of the common features of ordinary morality, which to my mind at least is not less impressive than the variations which also appear" (Morals in Evolution, I, i, n. 11).
Plainly this uniformity regards principles rather than their application. The actual rules of conduct differ widely. While reverence to parents may be universally acknowledged as obligatory, certain savage tribes believe that filial piety requires them to despatch their parents when the infirmities of old age appear. Yet making allowance for all such diversities, it may be said that the common voice of the race proclaims it to be right for a man to reverence big parents; to care and provide for his children; to be master of his lower appetites; to be honest and just in his dealings, even to his own damage; to show benevolence to his fellows in time of distress; to bear pain and misfortune with fortitude. And only within comparatively recent years has anyone been found to deny that beyond this a man is bound to honour God and to prefer his country's interests to his own. Thus, indeed, the advance of morality lies not so much in the discovery of new principles as in the better application of those already accepted, in the recognition of their true basis and their ultimate sanction, in the widening of the area within which they are held to bind, and in the removal of corruptions inconsistent with their observance.
The relation of morality to religion has been a subject of keen debate during the past century. In much recent ethical philosophy it is strenuously maintained that right moral action is altogether independent of religion. Such is the teaching alike of the Evolutionary, Positivist, and Idealist schools. And an active propaganda is being carried on with a view to the general substitution of this independent morality for morality based on the beliefs of Theism. On the other hand, the Church has ever affirmed that the two are essentially connected, and that apart from religion the observance of the moral law is impossible. This, indeed, follows as a necessary consequence from the Church's teaching as to the nature of morality. She admits that the moral law is knowable to reason: for the due regulation of our free actions, in which morality consists, is simply their right ordering with a view to the perfecting of our rational nature. But she insists that the law has its ultimate obligation in the will of the Creator by whom our nature was fashioned, and who imposes on us its right ordering as a duty; and that its ultimate sanction is the loss of God which its violation must entail. Further, among the duties which the moral law prescribes are some which are directly concerned with God Himself, and as such are of supreme importance. Where morality is divorced from religion, reason will, it is true, enable a man to recognize to a large extent the ideal to which his nature points. But much will be wanting. He will disregard some of his most essential duties. He will, further, be destitute of the strong motives for obedience to the law afforded by the sense of obligation to God and the knowledge of the tremendous sanction attached to its neglect -- motives which experience has proved to be necessary as a safeguard against the influence of the passions. And, finally, his actions even if in accordance with the moral law, will be based not on the obligation imposed by the Divine will, but on considerations of human dignity and on the good of human society. Such motives, however, cannot present themselves as, strictly speaking, obligatory. But where the motive of obligation is wanting, acting lacks an element essential to true morality. Moreover, in this connection the Church insists upon the doctrine of original sin. She teaches that in our present state there is a certain obscurity in reason's vision of the moral law, together with a morbid craving for independence impelling us to transgress it, and a lack of complete control over the passions; and that by reason of this inherited taint, man, unless supported by Divine aid, is unable to observe the moral law for any length of time. Newman has admirably described from the psychological point of view this weakness in our grasp of the moral law:
"The sense of right and wrong . . . is so delicate, so fitful, so easily puzzled, obscured, perverted, so subtle in its argumentative methods, so impressionable by education, so biassed by pride and passion, so unsteady in its course, that in the struggle for existence amid the various exercises and triumphs of the human intellect, the sense is at once the highest of all teachers yet the least luminous" (Newman, "Letter to the Duke of Norfolk", in section on conscience).
In dealing with this subject, however, it is further necessary to take account of the historical argument. Various facts are adduced, which, it is alleged, show that morality is, in point of fact, capable of dissociation from religion. It is urged (1) that the most primitive peoples do not connect their religious beliefs with such moral code as they possess; and (2) that even where the moral consciousness and the religious system have reached a high degree of development, the spheres of religion and morality are sometimes regarded as separate. Thus the Greeks of classical times were in moral questions influenced rather by non-religious conceptions such as that of aidos (natural shame) than by fear of the gods; while one great religious system, namely Buddhism, explicitly taught the entire independence of the moral code from any belief in God. To these arguments we reply, first: that the savages of to-day are not primitives, but degenerates. It is the merest superstition to suppose that these degraded races can enlighten us as to what were the beliefs of man in his primitive state. It is among civilized races, where man has developed normally, that we must seek for knowledge as to what is natural to man. The evidence gathered from them is overwhelmingly in favour of the contention that human reason proclaims the essential dependence of morality on religious belief. In regard to the contrary instances alleged, it must be denied that the morality of the Greeks was unconnected with religion. Though they may not have realized that the laws prescribed by natural shame were derived from a divine command, they most certainly believed that their violation would be punished by the gods. As to Buddhist belief, a distinction must be drawn between the metaphysical teaching of the Buddha or of some of his disciples, and the practical interpretation of that teaching as expressed in the lives of the great mass of the adherents of the creed. It is only the Buddhist monks who have really followed the speculative teaching of their master on this point and have dissociated the moral law from belief in God. The mass of adherents never did so. Yet even the monks, while denying the existence of a personal God, regarded as a heretic any who disputed the existence of heaven and hell. Thus they too help to bear witness to the universal consensus that the moral law is based on supernatural sanctions. We may, however, readily admit that where the religious conceptions and the moral code were alike immature and inadequate, the relation between them was less clearly grasped in thought, and less intimate in practice, than it became when man found himself in possession of a fuller truth regarding them. A Greek or a Buddhist community may have preserved a certain healthiness of moral tone even though the religious obligation of the moral law was but obscurely felt, while ancestral precept and civic obligation were viewed as the preponderating motives. A broad distinction must be made between such cases and that of those nations which having once accepted the Christian faith with its clear profession of the connection between moral obligation and a Divine law, have subsequently repudiated this belief in favour of a purely natural morality. There is no parity between "Fore-Christians" and "After-Christians". The evidence at our command seems to establish as certain that it is impossible for these latter to return to the inadequate grounds of obligation which may sometimes suffice for nations still in the immaturity of their knowledge; and that for them the rejection of the religious sanction is invariably followed by a moral decay, leading rapidly to the corruptions of the most degraded periods of our history. We may see this wherever the great revolt from Christianity, which began in the eighteenth century, and which is so potent a factor to-day, has spread. It is naturally in France, where the revolt began, that the movement has attained its fullest development. There its effects are not disputed. The birth-rate has shrunk until the population, were it not for the immigration of Flemings and Italians, would be a diminishing quantity; Christian family life is disappearing; the number of divorces and of suicides multiplies annually; while one of the most ominous of all symptoms is the alarming increase of juvenile crime. But these effects are not peculiar to France. The movement away from Christianity has spread to certain sections of the population in the United States, in England, in Germany, in Australia, countries providing in other respects a wide variety of circumstances. Wherever it is found, there in varying degrees he same results have followed, so that the unprejudiced observer can draw but one conclusion, namely: that for a nation which has attained maturity, morality is essentially dependent on the religious sanction, and that when this is rejected, morality will soon decay.
Granting religion to be the essential basis of moral action, we may further inquire what are the chief conditions requisite for the growth and development of morality in the individual and in the community. Three such may be singled out as of primary moment, namely: (1) a right education of the young, (2) a healthy public opinion, (3) sound legislation. It will be unnecessary for us to do more than touch in the briefest manner on these points.
(1) Under education we include the early training of the home as well as the subsequent years of school life. The family is the true school of morality, a school which nothing can replace. There the child is taught obedience, truthfulness, self-restraint, and the other primary virtues. The obligation to practise them is impressed upon him by those whose claim on him he at once recognizes, and whose word he does not dream of doubting; while the observance of the precept is made easy by the affection which unites him with those who impose it. It is, therefore, with reason that the Church has ever declared divorce to be fatal to the truest interests of a nation. Where divorce is frequent, family life in its higher form disappears and with it perishes the foundation of a nation's morality. Similarly the Church maintains, that during the years of school life, the moral and religious atmosphere is of vital importance, and that apart from this the possession of intellectual culture is a danger rather than a safeguard.
(2) It is hardly necessary to do more than call attention to the necessity of a sound public opinion. The great mass of men have neither opportunity nor leisure to determine a standard of morals for themselves. They accept that which prevails around them. If it is high, they will not question it. If it is low, they will aim no higher. When the nations were Catholic, public opinion was predominantly swayed by the teaching of the Church. In these days it is largely formed by the press; and since the press as a whole views morality apart from religion, the standard proposed is inevitably very different from what the Church would desiderate. Hence the immense importance of a Catholic press, which even in a non-Catholic environment will keep a true view before the minds of those who recognize the Church's authority. But public opinion is also largely influenced by voluntary associations of one form or another; and of recent years immense work has been done by Catholics in organizing associations with this purpose, the most notable instance being the German Volksverein.
(3) It may be said with truth that the greater part of a nation's legislation affects its morality in some way or other. This is of course manifestly the case with all laws connected with the family or with education; and with those, which like the laws regarding the drink traffic and the restriction of bad literature, have the public morals for their immediate object. But it is also true of all legislation which deals with the circumstances of the lives of the people. Laws, for instance, determining the conditions of labour and protecting the poor from the hands of the usurer, promote morality, for they save men from that degradation and despair in which moral life is practically impossible. It is thus evident how necessary it is, that in all such questions the Church should in every country have a definitely formed opinion and should make her voice heard. (See ETHICS; LAW.) Cathrein, Religion und Moral (Freiburg, 1900); Fox, Religion and Morality (New York, 1899); Devas, Key to the World's Progress (London, 1906); Idem, Studies of Family Life (London, 1886); Balfour, Foundations of Belief (London, 1895), Part I, i; Catholic Truth Society's Lectures on the History of Religions (London, 1910).
G.H. JOYCE 
Transcribed by Robert H. Sarkissian

Moravia[[@Headword:Moravia]]

Moravia
(German MÄHREN).
Austrian crown land east of Bohemia. In the century before the Christian era the Germanic Quadi (a tribe closely related to the Macromanni, who had just driven the Celtic Boii from Bohemia) took possession of the modern Moravia. Of these two tribes settled in Bohemia and Moravia we know nothing beyond their collisions with the Romans e.g., their wars with Marcus Aurelius in A.D. 165 and 181 and with Valentinian I (364-75). The invasion of the Huns underAttila drove the majority of the Marcomanni and Quadi from their settlements. In the fifth century the deserted territory was occupied by Slav tribes. About the middle of the sixth century, these were conquered by the Atars, who advanced as far as Thuringia. The Slavs were delivered from the Avar yoke temporarily (622-58) by Samo, who was perhaps of Frankish parentage, and finally by Charlemagne, whose defeat of the Avars in 796 enabled the Moravians to recover the territory extending from Mannhartsberg to the mouth of the Gran. During this period a uniform principality had developed on Moravian soil, and received the name of the Kingdom of the Moimorides from the founder of the dynasty, Moimir. Moravia stood towards the Frankish Empire in relations of dependence; at least, the "Maharaner" brought presents to Emperor Louis at the Diet of Ratisbon in 822. When Moimir sought to assert his independence of the empire, he was deposed by the Germans and his nephew Wratislaw appointed prince. The latter's struggle for complete freedom ended in his betrayal into the hands of Louis the German by his nephew Swatopluk, who then attained to power under German protection.
In the ecclesiastical domain Wratislaw had also desired independence of the German Empire. Christianity had already been preached in Moravia, but had failed to reach the great mass of the people, as the German and Italian missionaries were ignorant of the vernacular speech. In 863 Wratislaw asked the Greek emperor to send new apostles acquainted with the Slav tongue. This monarch dispatched the brothers of Constantine (afterwards called Cyril) and Methodius in 864. Having only minor orders, the missionaries confined themselves to the training of the youth and the translation of a portion of the Bible into the Slav language, for which purpose they invented special Slav characters. In 867 they set out for Rome to seek papal permission to conduct the Divine Service in the vulgar tongue. Pope Adrian II, who consecrated both brothers bishops, is said to have acceded to their petition. While Constantine, having a presentiment of his approaching end (869), remained in Rome, Methodius returned to Moravia and there resumed his work of evangelization, in opposition to the German clergy. After the fall of Wratislaw, Methodius had to submit to the German spiritual authorities, was confined for two and half years in a German monastery, and was freed only at the strict command of the pope in 873. His activity was, however, even now narrowly restricted by the Bavarian bishops, although the use of the Slav Liturgy was expressly recognized by the pope in 880.
The understanding between Swatopluk and the Frankish Empire was of short duration. From 882 Swatopluk was engaged in fierce conflict with Arnulf, who administered Carinthia and Pannonia. In 885, however, a complete reconciliation took place, and the Moravian prince lent Arnulf his zealous support until the latter successfully established his claim to the German Crown. But the energetic Arnulf was not likely to tolerate any longer the growth of Swatopluk's power, so dangerous to his empire. In 892 war again broke out, and Swatopluk died in 895 before any decisive result had been reached. Subsequently the Moravian Kingdom was rent asunder by the struggle of various claimants for the throne, and in the first decade of the tenth century succumbed to the attack of Hungary at the battle of Presburg. The country remained in the hands of Hungary until the battle of Lechfeld in 955, when it was united with Bohemia by the Bohemian Duke Boleslaw of the Premysl family, the confederate of Emperor Otto I. Towards the end of the tenth century Moravia was conquered by the Polish duke, Boleslaw Chrobry (992-1025), but, when domestic disturbances broke out in Poland after his death, Duke Udalrich of Bohemia, with the assistance of his son Bretislaw, recovered Moravia from the Poles. Bretislaw administered the land as Duke of Moravia, and established his residence at Olmütz. With the booty from his campaigns against the Poles, he founded the first Moravian monastery, that of Raigern near Brünn (1048). The strife, caused by the law establishing in Bohemia the right of succession by seniority (1054), extended also to Moravia (which would have been divided to provide petty principalities for the younger sons of the ducal house), especially to the principalities of Brünn, Olmütz, and Znaim. The suzerainty of the Bohemian duke was however maintained. In 1063 Duke Wratislaw (1061-92) gave the land its own ecclesiastical centre by establishing the Diocese of Olmütz, which was placed under Mainz.
The Moravian petty princes repeatedly rebelled against the sovereignty of the Bohemian duke; thus when, on the death of Wratislaw II, Bretislaw II appointed his brother his successor in contravention of the law regulating succession by seniority, long wars were waged against him by the rightful heir, Duke Udalrich of Brünn (1101, 1105, and 1107). These wars reached their climax in 1125, when Prince Otto of Olmütz rose against Duke Sobeslaw, the youngest son of Wratislaw II, and was supported by Lothair of Supplinburg. Lothair led an army in person for his confederate Otto, but was defeated in a decisive battle near Kulm (1126). Sobeslaw (1125-40) and his nephew and successor, Wladislaw II, energetically maintained the Bohemian supremacy over Moravia; during the reign of the latter the Moravian branch of the Premysl family became extinct, where-upon Prince Conrad Otto of Znaim, who probably belonged to the collateral line of the Bohemian Premysls, united the three divisions of the Moravain kingdom (1174). On his attempting also to annex Bohemia (from which, on the death of Wladislaw, his son Frederick had been expelled by his barons), Barbarossa, to whom Frederick had fled, summoned both the Premysl nobles to appear before his tribunal at Ratisbon, and decided (29 Sept., 1182) that Frederick should rule in Bohemia, but that thenceforth Conrad Otto should hold Moravia as an immediate margraviate, independent of Bohemia. After Conrad Otto's death in Sicily (1191), a new war of succession broke out between the brothers Ottokar and Henry Wladislaw: to avoid bloodshed, the latter renounced in 1197 his claims to Bohemia, accepting Moravia as a margraviate feudatory to the Bohemian crown. Thenceforth, this was the political condition of Moravia.
The German colonization of Moravia, begun under Henry Wladislaw, greatly increased under his successors Henry Wladislaw II and Premysl, as the invasions of the Mongols in 1241 and the Cumans in 1252 had swept away numbers of the inhabitants into captivity. This immigration of Germans led to the formation of German townships, the development of which was encouraged by the Premysl family, especially by Ottakar II. The privileges, accorded to these towns, were based generally on those of Magdeburg and Nuremberg. After Ottakar had fallen in the battle of Marchfeld fighting against Rudolf of Hapsburg (1278), Moravia remained for five years as a pledge in Rudolf's hands, but was then under Ottakar's successor, Wenceslaus II, reunited with Bohemia, though its area was somewhat reduced. With Wenceslaus III the ruling line of the Premysls became extinct in 1306. Moravia at first fell with Bohemia to Albert I of Hapsburg; then on Albert's death in 1307 to Henry of Carinthia, and in 1309 to John of Luxemburg, son of Emperor Henry VII. In the Privilege of 1311 John granted the country important liberties, which formed the foundation of the subsequently augmented rights of the estates. Under the provincial governor Henry of Lipa and Margrave Charles (1333), later Emperor Charles IV, a new period of prosperity began. In 1349 Charles enfeoffed his brother John in the margraviate. In 1371 John divided the country among his three sons, Jobst (Jodocus) receiving the title of Ancient Margrave and Overlord; his two younger sons were also given the title of Margrave, but they were to hold their lands in fief from Jobst. This partition and the great Western Schism, which evoked two ecclesiastical parties in Moravia as elsewhere, gave rise to much discord and disturbances between 1380 and 1405. On the death of the childless Jobst, Moravia, as a vacant fief, reverted to the Bohemian Crown, and its administration was entrusted to certain district governors by Wenceslaus IV.
As in Bohemia, where similiar political and ecclesiastical conditions prevailed, Hussitism made rapid and great progress in Moravia under the feeble rule of Wenceslaus, especially among the nobility and peasantry; the Bishop of Olmütz and almost all the imperial cities inhabited by Germans, however, remained true to the Catholic cause. On Wenceslau's death his brother, Emperor Sigismund, was recognized in Moravia as margrave, although the Bohemians refused to recognize him as king. Against the Hussites, who, under the leadership of two apostate priests, had established a fortified camp in the neighbourhood of Ungarisch-Hradisch (Neu Tabor), the emperor received vigorous support from Duke Albert of Austria. In 1423 Albert received for these services the Margraviate of Moravia in fief. After the chief power of the fanatical Hussites in Bohemia had been crushed in the battle near Lipau (1434), a treaty of peace was also arranged in Moravia, according to which the Hussites were allowed to receive Communion under both species, these Compactata, as they were called, being published at the Diet of Iglau (1436). Under Albert's son, Wladislaw Posthumus (1449), began the first attempts to stem Utraquism and to restore to the Catholic Church its earlier dominant position. Especially efficacious towards this end was the missionary activity of St. John Capistran, whose ignorance of the native speech, however, prevented him from attaining complete success. George of Podiebrand, who became King of Bohemia on Wladislaw's death in 1457, had to resort to arms to secure recognition in Moravia from the German and Catholic towns. In 1464 he promised the Moravian Estates that the margraviate should never be separated from the Crown of Bohemia by sale, exchange, or mortgage. After his death, however, the strife between Matthias Corvinus and Wladislaw of Poland for the Bohemian Crown resulted in the peace of 1478, according to which Corvinus received Moravia for life and Wladislaw Bohemia. On the death of Corvinus, Moravia also fell under the sway of Wladislaw (1490). Thanks to the excellent administration of the governor Ctibor of Cymburg (1469-94), who, although a Utraquist, enjoyed the confidence of both princes, Wladislaw was able to leave to his son Louis II in 1516, considering the troubled era, a splendidly ordered land. Louis was slain in the Battle of Mohács against the Turks (1526). As he was childless, Ferdinand of Hapsburg, husband of Anna Jagellon, the sister of Louis, claimed Moravia with Bohemia and Hungary. His claim was admitted by the assembly of the Moravian Estates, who did homage to Ferdinand at Brünn and Olmütz in 1527.
Turning to ecclesiastical affairs, there was in Moravia in the fifteenth century, besides the Catholics and Utraquists, a third confession, the so-called "Brethren's Union". This body had spread widely, thanks mainly to the patronage of certain influential nobles, who could defy all decrees of banishment. Luther's teaching thus found a favourable soil in Moravia, and spread rapidly, especially in the cities of Olmütz, Znaim, and Iglau. From 1526 Moravia was also the refuge and new home of the Anabaptists, the adherents of Hubmaier, the Gabrielists, and the Moravian Brethren, who later emigrated to Russia and thence to the United States. The friendly attitude of Emperor Maximilian II (1564-76) towards Protestantism favoured the growth of all these non-Catholic movements. With the foundation of the Jesuit Colleges of Brünn and Olmütz (1574) the Catholic Counter-Reformation set in, its direction being undertaken by Franz von Dietrichstein, Bishop of Olmütz (1599-1636). The Bohemian rising against the emperor in 1618 extended for a short time to Moravia, and on 19 August, 1619, the opposition party of the Moravian Estates voted in common with the Bohemian Estates at Prague for the deposition of Ferdinand and the election of Frederick of the Palatinate as King of Bohemia. In Feb., 1620, the latter succeeded in making his entry into Brünn as Margrave of Moravia, but the Battle of the White Mountain gave victory to the cause of the emperor and Catholicism, and the imperial generals occupied the land. Sharp punishment was meted out to the leaders of the rebellion and the revolting cities; in 1622 theAnabaptists were compelled to leave the land, and in 1623-8 the Brethren's Union.
An imperial edict of 9 March, 1628, ordered the return to the Catholic Church, and compelled all recusants to emigrate. The Protestant religion, however, continued under the surface, especially in the German townships. From 1642 Moravia was the theatre of the devastating wars between the imperial forces and the Swedes, who maintained a foothold in the land until the Peace of 1648 (in Olmütz 1650). Sixty-three castles, twenty-two large towns, and three hundred and thirty villages were destroyed, and the plague swept away thousands of the inhabitants whom the war had spared. On the conclusion of the Thirty Years' War the Catholic restoration was actively resumed. From Olmütz, Brünn, Iglau, Znaim, and Hradisch outwards, the Jesuits displayed a fruitful activity by holding missions far and wide, while the Piarists performed valuable service by establishing schools in numerous places. The lack of secular clergy, however, continued for a long time an obstacle to complete Catholicization. Under Leopold I, Joseph I, and Charles VI, Moravia enjoyed as a rule peaceful conditions, although in 1633 the Turks and Tatars penetrated as far as Olmütz and Brünn, devastating the land. The wars begun by Frederick II of Prussia for the possession of Silesia reduced Moravia to a piteous state, especially northern Moravia and Olmütz. Maria Theresa and Joseph II introduced extensive alterations in almost all branches of the administrative system. The administration was greatly centralized, the autonomy of the estates and the Diet was abolished, and in 1782 Moravia was united with Silesia for purposes of administration. In favour of the Protestants a patent of tolerance was issued, while on the other hand thirteen monasteries for men and six for women were suppressed. The University of Olmütz, deserted after the suppression of the Jesuit Order, was transferred in 1778 to Brünn, where a bishopric had been founded in 1777, Olmütz being simultaneously raised to an archdiocese. Emperor Leopold restored to the estates a certain independence.
The Napoleonic era did not pass by without leaving a landmark in Moravia, for at Austerlitz, in the centre of the land, was fought the decisive battle of the Third Coalition War, and the subsequent contest between Austria and Napoleontook place partly in Moravia (Battle of Znaim). The Restoration was followed by many years of peace. The Austrian Revolution of 1848 gave Moravia and the other crown lands of Austria a constitution, substantially unaltered today, and admitted the co-operation of the people in the making of laws. In 1866 Moravia was the scene of the latest war between Austria and Prussia, which was decided at the Battle of Königgrätz, and a Moravian town, Nikolsburg, witnessed the preliminary negotiations which resulted in the Peace of Prague. In the subsequent era of peace Moravia made great strides in cultural and economical development. The national quarrels between the Germans and Czechs, which even to-day (1910) convulse Austria and especially the portion of Bohemia bordering on Moravia, found a friendly settlement in Moravia in 1905. The electoral conditions were altered so as to include in addition to the three electoral classes of the landed interests, the cities, and the rural districts a fourth general electoral class consisting of every qualified voter; separate German and Czech electoral districts were established according to the national land registers, and curiæ of the separate nationalities were instituted to settle all disputes involving the question on nationality. The question of language in the case of the autonomous national and district authorities has been settled on a bilingual basis, and the division of the school board according to nationality accomplished. Although, by the acceptance of this franchise reform, the Germans lost their previous majority in the Diet, they gave their consent to the change in the interests of public peace.
Politically speaking the Margraviate of Moravia is an Austrian crown land, the highest administrative authority being vested in the governor at Brünn. The Diet consists of 149 deputies: 2 members with individual vote, the Archbishop of Olmütz and the Bishop of Brünn; 30 members of the landed interests (10 German, 20 Czech); 3 deputies fromt he Chamber of Commerce of Olmütz and from that of Brünn; 40 representatives of the towns (20 German, 20 Czech); 51 representatives of the rural communes (14 German); 20 deputies from the electoral curiæ (6 German). In the Imperial Diet of the Austrian Crownlands Moravia is represented by 49 deputies. Ecclesiastically, the land is divided into the dioceses of Olmütz and Brünn, which are treated in separate articles. The Protestants have 1 Superintendentur, 14 Seniorate, and 45 parishes; the Jews 50 cultural districts. The area of Moravia is 8573 square miles. According to the census of 1900 the population of Moravia was 2,437,706 inhabitants, including 2,325,574 Catholics, 185 Uniats, 66,365 Protestants, 44,255 Jews; and, according to nationality, 695,492 Germans and 1,727,270 Czechs. At the beginning of 1909 the population was estimated at 2,591,980. PITTER, Monasticon histor. diplomat. omnium Moravi monasteriorum (11 vols., 1760); Codex diplomat. et epist. Moravi (15 vols., Olmütz and Brünn, 1836-1903); ERBEN AND EMLER, Regesta diplomat. necon epist. Bohemi et Moravi (19 vols., Prague, 1855); A. WOLNY, Die Markgrafschaft Mähren (6 vols., Brünn, 1835); G. WOLNY, Kirchl. Topographie von Mähren (8 vols., Brünn, 1855); DUDIK, Mährens allg. Gesch. (12 vols. and index, Brünn, 1860-88); WEINBRENNER, Mähren u. das Bistum Brünn (Vienna, 1877); BRETHOLZ, Gesch. Mährens (2 vols., Brünn, 1893-5); TRAUTENBERGER, Chronik der Landeshauptstadt Brünn (5 vols., Brünn, 1892-8); Die österreich. Monarchie in Wort u. Bild, XVII: Mähren u. Schlesien (Vienna, 1897); PROKOP, Mähren in kunstgeschichtl. Beziehung (4 vols., Brünn, 1904); DVORAK, Gesch. der Markgrafschaft Mähren (Brünn, 1906); Zeitschr. des deutschen Ver. für Gesch. Mährens u. Schlesiens (1897).
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Moritz Gudenus[[@Headword:Moritz Gudenus]]

Moritz Gudenus
A German convert to the Catholic faith from the Protestant ministry; b. 11 April, 1596, at Cassel; d. February, 1680, at Treffurt near Erfurt. He was a descendant of a Calvinist family which had removed from Utrecht to Hesse. After attending school at Cassel he continued his studies at the University of Marburg, in which city he subsequently acted as deacon of the reformed church. He had held this position for less than two years, when a change of civil rulers resulted in the official substitution of Lutheranism for Calvinism at Marburg. Gudenus lost his office because of his refusal to adopt the Augsburg Confession. He returned to Cassel, was appointed assistant at Abterode, and in 1625 became pastor there. The reading of Bellarmine's works revealed to him the Catholic doctrine in its true light, and after careful study he and his family were received into the Church in 1630. The conversion was made at the cost of considerable personal sacrifices. After a time of need and trials Gudenus was named high bailiff at Treffurt, a position which he held until his death. His funeral panegyric was delivered by Herwig Boning, representative of the Archbishop of Mainz in the district of Eichsfeld and parish priest of Duderstadt. Boning included the panegyric in his edition of the works of Gudenus, which comprised a treatise on the Eucharist and two letters on the history of his conversion, one addressed to the Jesuits of Heiligenstadt, the other to his brother-in-law, Dr. Paul Stein: "Mensa Neophyti septem panibus instructa a cl. viro Dno. Mauritio Gudeno, electorali Moguntino praefecto in Trefurt p.m. sive ejusdem de sua ad fidem romano-catholicam conversione et divina erga se providentia narratio" (Duderstadt, 1686). Gudenus was survived by five sons, some of whom achieved distinction in ecclesiastical and academic circles. John Daniel became Auxiliary Bishop of Mainz; John Maurice, electoral and imperial counsellor and praetor at Erfurt, wrote a history of that city, "Historia Erfurtensis" (Duderstadt, 1675); Dr. John Christopher, who was diplomatic representative of the Archdiocese of Mainz at Vienna, and Dr. Urban Ferdinand, who occupied a university chair, became the founders of the two noble branches of the Gudenus family, which still flourish in Austria.
RASS, Convertiten, V (Freiburg, 1867), 366-81; BINDER in Kirchenlex., s. v.; Universal Lexikom, XI (Halle and Leipzig, 1735), 1212-13; KNESCHKE, Neues Allg. Deutsch. Adels-Lexikon, IV (Leipzig, 1863), 86-87.
N.A. WEBER 
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Moritz von Aberle[[@Headword:Moritz von Aberle]]

Moritz von Aberle
Catholic theologian, b. at Rottum, near Biberach, in Swabia, 25 April, 1819; d. at Tübingen, 3 November, 1875. He became professor in the Obergymnasium, at Ehingen, in 1845; director of the Wilhelmstift, in 1848; professor of moral theology and New Testament exegesis in the university at Tübingen, in 1850, a position he retained till the day of his death. He had a considerable number of pupils in both branches, but he was especially devoted to Scriptural studies. He emphasized the activity of the human bearers of revelation, without changing it into a purely natural process. The results of his investigations he published in a series of articles contributed to the Tübingen theol. Quartalschrift, 1851-72, and to the Bonner theol. Lit.-Blatt. The main thoughts of these articles were collected and published under the title, Introduction to the New Testament, by Dr. Paul Schanz (Freiburg, 1877). Aberle's view that the Gospels and the Book of Acts are apologetic writings, meeting certain needs of the Apostolic times, cannot be sustained. He took also an active part in the struggle for ecclesiastical liberty in Würtemberg, and his strong newspaper articles forced the State to arrange Church matters on a tolerable basis.
HIMPEL, Theologische Quartalschrift, 1876, 177-228; WERNER, Geschichte der neuzeitl. christlich-kirchl. Apologetik (Schaffhausen, 1867).
A.J. MAAS
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Moritz von Schwind
Born at Vienna, 1804; died at Munich, 1871. A painter possessing an inexhaustible wealth of ideas, specially gifted for incisive individualization, and perfectly familiar with the entire range of tones and the power of expression by mien, movement, pose, and costume, he was one of the ornaments of the Munich school of art. He was above all a draughtsman and painter of small details, understanding how to make small pictures harmonious both in colour and composition. He was by nature inclined to the Romantic school of thought and feeling and this tendency, much developed in the studio of Ludwig Schnorr von Caroldfeld, was still more so by his Catholic education. After a journey to Rome, the painting of frescoes at Carlsruhe, and a short stay at Frankfort, he came in 1847 to Munich where Cornelius gained great influence over him. The spirit of his art is that of the minnesingers, of Eichendorff, and of Bretano. The material upon which he worked was nature and life, especially child-life, lyrically and poetically conceived, drawing and painting in water-colours being the mediums in which he best expressed his thoughts. Among his fellow artists Richter and Steinle stand probably in the closest relation to him. He set a high value on religious painting, and though he thought it less suited to his talents, he did not neglect it altogether. In the castle on the Wartburg he painted fine frescoes of the works of mercy and the life of St. Elizabeth, which recall the early Renaissance; he also painted there the history of the Thuringian rulers and the Sängerkrieg. The work for the altar of the Church of Our Lady at Munich is splendid in tone and the coloured cartoons for painted windows which were executed at Oxford and London are also greatly esteemed. At Carlsruhe he adorned the academy of art with entertaining frescoes characterizing art. The easel-picture "Ritter Kurts's Search for a Wife" had gained the commission for him, for the delightful humor of his popular creations is not spoiled by flippancy. Other excellent easel pictures are in the Schack gallery at Munich. In his oil-paintings, however, the harmonious combination of the parts with the whole and of the colour with the drawing are often lacking. In the frescoes the professional water-colour painter is evident. As a water-colour painter he attained his greatest triumphs in the cyclus of the Seven Ravens, and in that of the legend of Melusine.
WEIGMANN, Klassiker der Kunst (1906); Schwindalbum (Munich, 1880); Schwindmappe zum Kunstwart (1902-04); SCHWIND, Lukas von Fuhrich (Leipzig, 1871); HAACK, Moritz von Schwind (Leipzig, 1898); MUTHER, Geschichte der Malerei im XIX. Jahrh., I (Munich, 1893).
G. GIETMANN 
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Moriz Lieber
Politician and publicist, b. at the castle of Blankenheim in the Eifel, 1 Oct., 1790, d. at Kamberg, in Hesse-Nassau, 29 Dec., 1860; a man of eminent ability, great learning, and the highest culture, from his youth to his death a trueChristian and a faithful son of the Church, and an intrepid champion of her rights and interests. His earliest literary activity was the translation of prominent Catholic works from foreign tongues, seeking thus to combat the spirit of "enlightenment" and rationalism which had been rampant in Germany since the days of Joseph II. He first published under the title "Die Werke des Grafen Joseph von Maistre" (5 vols., Frankfort-on-the-Main, 1822-24), the three principal works of de Maistre: "Du pape", "De l'Eglise gallicane dans son rapport avec le souverain pontife, and "Les soirées de Saint-Pétersbourg". He also translated John Milner's "The End of Religous Controversy" under the title "Ziel und Ende religiöser Kontroversen" (Frankfort 1828; new ed., Paderborn, 1849), and Thomas Moore's "Travels of an Irish Gentleman in Search of a Religion": "Reisen eines Irländers um die wahre Religion zu suchen" (Aschaffenburg, 1834; 6th ed, 1852). In answer to the pamphlet "Bruchstück eines Gespräches über die Priesterehe" (Hadamar, 1831), in which an anonymous "friend of the clergy and of women" attacked the celibacy of the Catholic priesthood, Lieber wrote "Vom Cölibat" (Frankfort, 1831). As a member of the Lower Chamber of Nassau, he published "Blick auf die jüngste Session der Landesdeputierten zur Ständeversammlung des Herzogthums Nassau" (Franfort, 1832). Lieber's name became known, however, throughout Germany by his manly championship of the Archbishop of Cologne, Clemens August von Droste-Vischering, who had been imprisoned by the Prussian Government. In his defence he issued under the pseudonym of "A Practical Jurist" the powerful polemic, "Die Gefangennehmung des Erzbischofs von Köln und ihre Motive" (3 parts, Frankfort, 1837-38) Effective as were his published writings for the liberties and interests of the Church, even more valuable were his professional opinions and advice. Thus he was entrusted by the assembly of bishops at Würzburg in 1848 and by the first conference of the bishops of the ecclesiastical Province of the Upper Rhine held at Freiburg in 1851, with the commission to draw up a memorial to the Government. His greatest services, however, were rendered in the cause of Catholic association and the catholic press. He took a prominent part in the founding of "Der Katholische Verein Deutschlands". He presided at its sessions held in 1849 at Breslau, and in 1867 at Salzburg, the predecessors of the great Catholic congresses, and as president of the Breslau Congress he drew up the protest of the "Katholische Verein Deutschlands" against the proposals for reform made by the Freiburg professor, J.B. Hirscher, in his work "Erörterungen über die grossen religiösen Fragen der Gegenwart" (3 parts, Freiburg im Br., 1846-55). In the conflict between the ecclesiastical Province of the Upper Rhine and the Government, Lieber interposed with a second pamphlet, "In Sachen der oberrheinischen Kirchen-provinz" (Freiburg im Br., 1853); and, especially in his last years, as a member of the Upper Chamber of Nassau he was an energetic champion of the interests of the Church, for which he also used his personal influence with his duke, who had appointed him counsellor of legation. His philanthropy is evidenced by his erection of a hospital at Kamberg, towards the foundation of which his father had left a rich bequest.
BRUCK, Geschichfe der katholischen Kirche im 19. Jahrhundert, 2nd. ed. prepared by KISSLING, III, (Munster, 1905), passim; MAY, Geschschte der Generalversammlungen der Katholiken Deutschlands (Cologme, 1903) 52 sq., 106 sq. and passim ; Historisch-politische Blatter XXIII (1849), 785 sq.; XXIV, 118 sq.; Der Katholik, XLI (1861), I, 127 sq.
GREGOR REINHOLD 
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Mormonism[[@Headword:Mormonism]]

Mormons
(Also called the Church of Jesus Christ of Latter-Day Saints.)
This religious body had its origin during the early part of the nineteenth century.
Joseph Smith, the founder and first president of the sect, was the son of a Vermont farmer, and was born in Sharon township, Windsor County, in that state, on 23 December, 1805. In the spring of 1820, while living with his parents at Manchester, Ontario (now Wayne) County, New York, he became deeply concerned upon the subject of his salvation, a condition partly induced by a religious revival which proselytized a few of his relatives to the Presbyterian Faith. Joseph himself was inclined toward Methodism; to satisfy his mind as to which one of the existing sects he should join, he sought Divine guidance, and claimed to have received in answer to prayer a visitation from two glorious beings, who told him not to connect himself to any of these Churches, but to bide the coming of Church of Christ, which was about to be re-established.
According to his own statement, there appeared to him on the night of 21 September, 1823, a heavenly messenger, who gave his name as Moroni, and revealed the existence of an ancient record containing the fullness of the Gospel of Christ as taught by the Saviour after his Resurrection to the Nephites, a branch of the House of Israel which inhabited the American continent ages prior to its discovery by Columbus. Moroni in mortal life had been a Nephite prophet, the son of another prophet named Mormon, who was the compiler of the record buried in a hill situated about two miles from the modern village of Manchester.
Joseph Smith states that he received the record from the Angel Moroni in September, 1827. It was, he alleges, engraved upon metallic plates having the appearance of gold and each a little thinner than ordinary tin, the whole forming a book about six inches long, six inches wide, and six inches thick, bound together by rings. The characters engraved upon the plates were in a language styled the Reformed Egyptian, and with the book were interpreters -- Urim and Thummim -- by means of which these characters were to be translated into English. The result was the "Book of Mormon", published at Palmyra, New York in March, 1830; in the preface eleven witnesses, exclusive of Joseph Smith, the translator, claim to have seen the plates from which it was taken. On renouncing Mormonism subsequently, Cowdery, Whitmer, and Harris -- the three principal witnesses -- declared this testimony false.
The "Book of Mormon" purports to be an abridged account of God's dealings with the two great races of prehistoric Americans -- the Jaredites, who were led from the Tower of Babel at the time of the confusion of the tongues, and the Nephites who came from Jerusalem just prior to the Babylonian captivity (600 B.C.). According to this book, America is the "Land of Zion", where the New Jerusalem will be built by a gathering of scattered Israel before the second coming of the Messiah. The labours of such men as Columbus, the Pilgrim Fathers, and the patriots of the Revolution, are pointed out as preparatory to that consummation. The work of Joseph Smith is also prophetically indicated, he being represented as a lineal descendant of the Joseph of old, commissioned to begin the gathering of Israel foretold by Isaias (11:10-16) and other ancient prophets.
In another part of his narrative Joseph Smith affirms that, while translating the "Book of Mormon", he and his scribe, Oliver Cowdery, were visited by an angel, who declared himself to be John the Baptist and ordained them to the Aaronic priesthood; and that subsequently they were ordained to the priesthood of Melchisedech by the Apostles Peter, James and John. According to Smith and Cowdery, the Aaronic priesthood gave them authority to preach faith and repentance, to baptize by immersion for the remission of sins, and to administer the sacrament of the Lord's Supper; the priesthood of Melchisedech empowered them to lay on hands and bestow the Holy Ghost.
The "Book of Mormon" being published, its peculiar doctrines, including those just set forth, were preached in western New York and northern Pennsylvania. Those who accepted them were termed "Mormons", but they called themselves "Latter-Day Saints", in contradistinction to the saints of former times. The "Church of Jesus Christ of Latter Day Saints" was organized on 6 April, 1830, at Fayette, Seneca County, New York; Joseph Smith was accepted as first elder, and prophet, seer, and revelator.
The articles of faith formulated by him are as follows:
"(1) We believe in God, the Eternal Father, and in His Son, Jesus Christ, and in the Holy Ghost. 
"(2) We believe that men will be punished for their own sins, and not for Adam's transgression. 
"(3) We believe that through the atonement of Christ all men may be saved, by obedience to the laws and ordinances of the Gospel. 
"(4) We believe that these ordinances are: First, faith in the Lord Jesus Christ; second, repentance; third, baptism by immersion for the remission of sins; fourth, laying on of hands for the gift of the Holy Ghost 
"(5) We believe that a man must be called of God by prophecy, and by the laying on of hands by those who are in authority, to preach the Gospel and administer the ordinances thereof. 
"(6) We believe in the same organization that existed in the primitive church, viz. apostles, prophets, pastors teachers, evangelists, etc. 
"(7) We believe in the gift of tongues, prophecy, revelation, visions, healing, interpretation of tongues, etc. 
"(8) We believe the Bible to be the word of God, as far as it is translated correctly; we also believe the 'Book of Mormon' to be the word of God. 
"(9) We believe all that God has revealed, all that He does now reveal, and we believe that he will yet reveal many great and important things pertaining to the Kingdom of God. 
"(10) We believe in the literal gathering of Israel and in the restoration of the Ten Tribes. That Zion will be built upon this continent. That Christ will reign personally upon the earth, and that the earth will be renewed and receive its paradisaic glory. 
"(11) We claim the privilege of worshipping Almighty God according to the dictates of our conscience, and allow all men the same privilege; let them worship how, where, or what they may. 
"(12) We believe in being subject to kings, president, rulers and magistrates, in obeying. honouring and sustaining that law. 
"(13) We believe in being honest, true, chaste, benevolent, virtuous, and in doing good to all men; indeed we may say that we follow the admonition of Paul, 'We believe all things, we hope all things' we have endured many things, and hope to be able to endure all things. If there is anything virtuous, lovely or of good report, or praiseworthy, we seek after these things."
Six months after its inception, the Mormon Church sent its first mission to the American Indians -- called in the "Book of Mormon" the Lamanites, "the degenerate remnants of the Nephite nation." Oliver Cowdery was placed at the head of this mission, which also included Parley P. Pratt, a former preacher of the Reformed Baptists, or Campbellites. The missionaries proceeded to northern Ohio, then almost a wilderness, where Elder Pratt presented to his former' pastor, Sidney Rigdon, a copy of the "Book of Mormon", published several months before. Up to that time Rigdon had never seen the book, which he was accused of helping Smith to write. The Mormons are equally emphatic in their denial of the identity of the "Book of Mormon" with Spaulding's "Manuscript Story", now in Oberlin College; they quote in this connection James H. Fairchild that institution, who, in a communication to the "New York Observer" (5 February, 1885), states that Mr. L.L., Rice and he, after comparing the "Book of Mormon" and the Spaulding romance, "could detect no resemblance between the two, in general or detail".
Elder Cowdery and his companions, after baptizing about one hundred persons in Ohio went to western Missouri, and, thence crossing over at Independence into what is now the State of Kansas, laboured for a time among the Indians there. Meanwhile the Mormons of the East, to escape the opposition awakened by their extraordinary claims, and to be nearer their proposed ultimate destination, moved their headquarters to Kirtland, Ohio, from which place, in the summer of 1831, departed its first colony into Missouri -- Jackson County in that state having been designated as the site of the New Jerusalem.
Both at Kirtland and at Independence efforts were made to establish "The United Order", a communal system of an industrial character, designed to make the church members equal in things spiritual and temporal. The prophet taught that a system had sanctified the City of Enoch, whose people were called "Zion, because they were of one heart and one mind, and dwelt in righteousness," with "no poor among them". He also declared that the ancient Apostles had endeavoured to establish such an order at Jerusalem (Acts 4:32-37), and that, according to the "Book of Mormon", it had prevailed among the Nephites for two centuries after Christ.
In the latter part of 1833 trouble arose between the Mormons and the Missourians, based largely, say Mormon writers, upon a feeling of apprehension concerning the aims and motives of the new settlers. Coming from the north and the east, they were suspected of being abolitionists, which was sufficient of itself to make them unpopular in Missouri. It was also charged that they intended to unite with the Indians and drive the older settlers from the land. The Mormons asserted their innocence of these and other charges, but their denial did not avail. Armed mobs came upon them, and the whole colony -- twelve hundred men, women, and children -- were driven from Jackson County, and forbidden on pain of death to return.
In Ohio the Mormons prospered, though even there they had their vicissitudes. At Kirtland a temple was built, and a more complete organization of the priesthood effected. Mormonism's first foreign mission was opened in the summer of 1837, when Heber C. Kimball and Orson Hyde, two of the "twelve apostles of the Church", were sent with other elders to England for that purpose. While this work of proselytizing was in progress, disaffection was rife at Kirtland, and the ill-feeling grew and intensified until the "prophet" was compelled to flee for his life. It is of importance to bear in mind that the opposition to the Mormons in the localities where they settled is, from the contradictory and divergent statements made by the Latter-Day Saints and the neighbours not of their belief, difficult of explanation. It is safe to assume that there was provocation on both sides. The main body of the Mormons, following their leader to Missouri, settled in and around Far West, Caldwell County, which now became the chief gathering place. The sect had been organized by six men, and a year later was said to number about two thousand souls. In Missouri it increased to twelve thousand. A brief season of peace was followed by a series of calamities, occasioned by religious and political differences. The trouble began in August, 1838, and during the strife considerable blood was shed and much property destroyed, the final act in the drama being the mid-winter expulsion of the entire Mormon community from the state.
In Illinois, where they were kindly received, they built around the small village of Commerce, in Hancock County, the city of Nauvoo, gathering in that vicinity to the number of twenty thousand. Another temple was erected, several towns founded, and the surrounding country occupied. Up to this time there had been no Mormon recruiting from abroad, all the converts to the new sect coming from various states in the Union and from Canada. In 1840-1 Brigham Young and other emissaries visited Great Britain, preaching in all the principal cities and towns. Here they baptized a number of people, published a new edition of the "Book of Mormon", founded a periodical called the "Millennial Star", and established a permanent emigration agency. The first Mormon emigrants from a foreign land -- a small company of British converts -- reached Nauvoo. by way of New York, in the summer of 1840. Subsequently the emigration came via New Orleans.
The Legislature of Illinois granted a liberal charter to Nauvoo, and, as a protection against mob violence and further drivings and spoliations, the Mormons were permitted to organize the "Nauvoo Legion", an all but independent military body, though part of the state militia, commanded by Joseph Smith as lieutenant-general. Moreover, a municipal court was instituted, having jurisdiction in civil cases, as a bar to legal proceedings of a persecuting or vexatious character.
Similar causes to those which had resulted in the exodus of the Mormons from Missouri brought about their expulsion from Illinois, prior to which a tragic event robbed them of their prophet, Joseph Smith, and their patriarch, Hyrum Smith, who were killed by a mob in Carthage jail on 27 June, 1844. The immediate cause of the murder of the two brothers was the destruction of the press of the Nauvoo Expositor, a paper established by seceders from Mormonism to give voice to the wide indignation caused by the promulgation of Smith's revelation of 12 July, 1843, establishing polygamy, which had been practised personally by the prophet for several years. Another avowed purpose of this paper was to secure the repeal of the Nauvoo Charter, which the Mormons looked upon as the bulwark of their liberties. The "Expositor" issued but once, when it was condemned as a public nuisance by order of the city council, its printing-office being destroyed and its editor, Foster, expelled. This summary act of anti-Mormon sentiment, and, on Smith's preparing to resist by force the warrant procured by foster for his arrest, the militia were called out and armed mobs began to threaten Nauvoo.
At Carthage was a large body of militia, mustered under Governor Thomas Ford to compel the surrender of Nauvoo. Smith submitted and repaired to Carthage, where he and his brother Hyrum, with others, were placed in jail. Fearful of a bloody collision, the governor disbanded most of his force, and with the remainder marched to Nauvoo, where the Mormons laid down their arms. During the governor's absence, a portion of the disbanded militia returned to Carthage and assaulted the jail in which the Mormon leaders were imprisoned, shooting Joseph and Hyrum Smith, and all but fatally wounding John Taylor; Willard Richards, their fellow-prisoner, escaped unhurt.
In the exodus that ensued, Brigham Young led the people westward. Passing over the frozen Mississippi (February, 1846), the main body made their way across the prairies of Iowa, reaching the Missouri River about the middle of June. A Mormon colony, sailing from New York, rounded Cape Horn, and landed at Yerba Buena (San Francisco) in July, 1846. Prior to that time only a few thousand Americans had settled on the Pacific Coast, mostly in Oregon, which was then claimed both by Great Britain and the United States. So far as known, no American had then made a permanent home in what was called "The Great Basin". The desert region, now known as Salt Lake Valley, was then a part of the Mexican province of California, but was uninhabited save by Indians and a few wandering trappers and hunters.
The Mormon pioneers, marching from the Missouri River in April, 1847, arrived in Salt Lake Valley on 24 July. This company, numbering 143 men, 3 women, and 2 children, was led by Brigham Young. Most of the exiles from Nauvoo remained in temporary shelters on the frontier where they entered into winter quarters in what is now Nebraska. Well-armed and disciplined, they accomplished the journey of over a thousand miles to Salt Lake Valley without one fatality. A few days after their arrival they laid out Salt Lake City.
The people left upon the Missouri migrated in the autumn of 1848, and after them came yearly to the Rocky Mountains, generally in Church wagons sent to the frontier to meet them, Mormon emigrants from the States, from Europe, and from other lands to which missionaries continued to be sent. Most of the converts were drawn from the middle and working classes, but some professional people were among them.
While awaiting the time for the establishment of a civic government, the Mormons were under ecclesiastical rule. Secular officers were appointed, however, to preserve the peace, administer justice, and carry on public improvements. These officers were often selected at church meetings, and civil and religious functions were frequently united in the same person. But this state of affairs did not continue long. As soon as a civic government was organized, many of the forms of political procedure already in use in American commonwealths were introduced, and remained in force till statehood was secured for Utah.
In March, 1849 thirteen months after the signing of the treaty by which Mexico ceded this region to the United States, the settlers in Salt Lake Valley founded the provisional Government of the State of Deseret, pending action by the American Congress upon their petition for admission into the Union. Deseret is a word taken from the "Book of Mormon", and signifies honey-bee. Brigham Young was elected governor, and a legislature, with a full set of executive officers, was also chosen. Congress denied the petition for statehood, and organized the Territory of Utah, naming it after a local tribe of Indians. Brigham Young was appointed governor by President Millard Fillmore (September 1850) and four years later was reappointed by President Franklin Pierce. The period between 1850 and 1858, during which the Mormons defied the authority of the Federal Government, is one of the least creditable chapters of their history.
One reason given for the persistent hostility to the Mormons was the dislike caused by the acrimonious controversy over polygamy or plural marriage. Joseph Smith, the founder of Mormonism, claimed to have received a revelation and a command ordering him to re-introduce plural marriage and restore the polygamous condition tolerated among the pre-Judaic tribes. Polygamy now became a principle of the creed of the Latter-Day Saints, and, though not enforced by the laws of the Mormon hierarchy, was preached by the elders and practised by the chiefs of the cult and by many of the people. The violation by the Mormons of the monogamous law of Christianity and of the United States was brought to the attention of Congress, which prohibited under penalty of fine and imprisonment the perpetuation of the anti-Christian practice, refusing, however, to make the prohibition retroactive. The Mormons appealed to the Supreme Court, which sustained the action of Congress, and established the constitutionality of the anti-polygamy statutes.
The Latter-Day Saints, strangely enough, submitted to the decrees of Congress, unwittingly admitting by their submission that the revelation of their founder and prophet, Joseph Smith, could not have come from God. If the command to restore polygamy to the modern world was from on High, then, by submitting to the decision of the Supreme Court, the Mormon hierarchy reversed the apostolic proclamation and acknowledged it was better "to obey man than to obeyGod".
So long as Utah remained a territory there was much bitterness between her Mormon and non-Mormon citizens, the latter termed "Gentiles". The Mormons submitted, however, and their president, Wilford Woodruff, issued a "Manifesto" which, being accepted by the Latter-Day Saints in General Conference, withdrew the sanction of the Church from the further solemnization of any marriages forbidden by the law of the land. One of the results of this action was the admission of Utah into the Union of States on 6 January, 1896.
Instances of the violation of the anti-polygamy laws subsequent to the date of the "Manifesto" having been brought to light, the present head of the Church (1913), President Joseph F.Smith, in April, 1904, made the following statement to the General Conference assembled at Salt Lake City, and it was endorsed by resolution and adopted by unanimous vote:
OFFICIAL STATEMENT
Inasmuch as there are numerous reports in circulation, that-plural marriages have been entered into, contrary to the official declaration of President Woodruff, of September 24th, 1890, commonly called the 'Manifesto', which was issued by President Woodruff and adopted by the Church at its General Conference October 6th 1890, which forbade any marriages violative of the law of the land; I, Joseph F. Smith, President of the Church of Jesus Christ of Latter-day Saints, hereby affirm and declare that no such marriages have been solemnized with the sanction, consent or knowledge the Church of Jesus Christ of Later-day Saints; and I hereby announce that all such marriages are prohibited, and if any officer or member of the Church shall assume to solemnize or enter into any such marriage, he will be deemed in transgression against the Church he will be liable to be dealt with according to the rules and regulations thereof, and excommunicated therefrom.
Joseph F. Smith, 
President of the Church of Jesus Christ of Latter-Saints.
In an "Address to the World", adopted at the General Conference of April, 1907, President Smith and his counsellors, John R. Winder and Anthon H. Lund, in behalf of the Church, reaffirmed its attitude of obedience to the laws of Congress. The practice of plural marriage is indeed fast becoming a thing of the past.
Mormonism announces as one of its principal aims the preparation of a people for the coming of the Lord; a people who will build the New Jerusalem, and there await His coming. The United Order, the means of preparation, is at present in abeyance, but the preliminary work of gathering Israel goes on, not to Zion proper (Jackson County, Missouri) but to the Stakes of Zion, now numbering sixty-one, most of them in Utah; the others are in Idaho, Arizona,Wyoming, Colorado, Oregon, Canada and Mexico. A stake is a division of the Mormon Church, organized in such a way as to constitute almost a "church" in itself; in each stake are subdivisions called wards, also fully organized. The area of a stake is usually that of a county, though the extent of territory differs according to population or other conditions. Each stake is presided over by three high-priests, who, with twelve high councilors, constitute a tribunal for the adjudication of differences among church members within their jurisdiction. Each ward has a bishopric of three, a lower tribunal, from whose decisions appeals may be taken to the high council. The extreme penalty inflicted by the church courts is excommunication. In each stake are quorums of high-priests, seventies, and elders, officers and callings in the Melchisedech priesthood: and in each ward, quorums of priests, teachers, and deacons, who officiate in the Aaronic priesthood. This lesser authority ministers in temporal things, while the higher priesthood ministers in things spiritual, which include the temporal.
Presiding over the entire Church is a supreme council of three high-priests, called the First Presidency, otherwise known as the president and his counsellors. Next to these are the twelve apostles, equal in authority to the First Presidency, though subject to and acting under their direction. Whenever the First Presidency is dissolved, which occurs at the death of the president, the apostles take the government and reorganize the supreme council -- always, however, with the consent of the Church, whose members are called to vote for or against this or any other proposition submitted to them. The manner of voting is with the uplifted right hand, women voting as well as men. Besides the general conference held semi-annually and the usual Sabbath meetings, there are stake and ward conferences, in which the consent of the people is obtained before any important action is taken. The special function of the apostles is to preach the Gospel, or have it preached, in all nations, and to set in order, whenever necessary, the affairs of the entire Mormon Church.
Among the general authorities there is also a presiding patriarch, who, with his subordinates in the various stakes, gives blessings to the people and comforts them with sacred ministrations. The first council of the Seventies, seventy in number, assist the twelve apostles, and preside over all the quorums of seventies. Upon a presiding bishopric of three devolves the duty of receiving and disbursing the revenues of the Church, and otherwise managing its business, under the general direction of the first presidency.
The Mormon Church is supported by the tithes and offerings of its members, most of whom reside in the Stakes of Zion, though a good number remain in the several missions, scattered in various countries of the globe. About two thousand missionaries are kept in the field; while they consider themselves under the Divine injunction to "preach the Gospel to every creature", they have special instructions to baptize no married woman without the consent of her husband, and no child under age without the consent of its parents. The tithes are used for the building of temples and other places of worship, the work of the ministry, the furtherance of education and indigent, and for charitable and philanthropic purposes in general. Nearly every male member of the Church holds some office in the priesthood, but only those who devote their entire time to its service receive support.
In every stake are institutions known as auxiliaries, such as relief societies, sabbath schools, young men's and young ladies' mutual improvement associations, primary associations, and religious classes. The Relief Society is a woman's organization, having a special mission for the relief of the destitute and the care of the sick. An "Old Folks committee" is appointed to care for the aged. The Church school system comprises the Brigham Young University at Provo, the Brigham Young College at Logan, and the Latter-Day Saints University at Salt lake City. There are also nearly a score of stake academies. There are four Mormon temples in Utah, the principal one being at Salt Lake City. It was begun in April, 1853, and completed in April, 1893, costing, it is said, about $4,000,000. In these temples ordinances are administered both for the living and the dead. It is held that vicarious work of this character, such as baptisms, endowments etc., will be effectual in saving souls, once mortal, who believe and repent in the spiritual state. The Mormons claim a total membership of 584,000. According to the United States Census Report of 21 May 1910, there are 256,647 Mormons within the Federal Union.
ROBERTS, Joseph Smith: History of the Church, personal narrative, with introduction and notes, 5 vols. Already issued (Salt Lake City, 1902-9); PRATT, Autobiog. (S.L. City, 1874); FORD, Hist. Of Illinois (Chicago 1854); KANE, The Mormons, a Lecture before the Hist. Soc. Of Philadelphia (Philadelphia, 1852); GREELY, Overland Journey, (New York, 1860); BURTON, City of the Saints (New York, 1862); TULLIDGE, Life of Joseph the Prophet (S.L. City, 1878); IDEM, The Women of Mormondom (S.L. City, 1877); IDEM, Hist. Of S.L. City (S.L. City, 1886); ROBINSON, Sinners and Saints, (Boston, 1883); BANCROFT, Hist. Of Utah (San Francisco, 1890); CANNON, Life of J. Smith the Prophet (S.L. City, 1888); WHITNEY, Hist. Of Utah (4 vols., S.L. City, 1892-1904); IDEM, Life of H. C. Kimball (S.L. City, 1888); IDEM, Making of a State (S.L. City, 1908); ROBERTS, Life of John Taylor (S.L. City, 1892); IDEM, Hist. Of the M. Church in Americana, IV-VI (New York, 1909-10); IDEM, Outlines of Ecclesiastical Hist. (S.L. City, 1893); STENHOUSE, The Rocky Mountain Saints (New York, 1873); COWLEY, Life and Labors of Wilfred Woodruff (S.L. City, 1909); JENSON, Historical Record (S.L. City, 1889); IDEM, Latter-Day Saints, Biogr. Encycl. (S.L. City, 1901).
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Morocco[[@Headword:Morocco]]

Morocco
(Prefecture Apostolic of Morocco).
The country known as Morocco (from Marrakesh, the name of one of its chief cities) forms the northwest corner of the Continent of Africa, being separated from French Algeria by an imaginary line, about 217 miles in length, running from Nemours to Tenish es Sassi. It is the Gatulia or Mauretania Tingitana (from Tingos = Tangier) of the ancient Romans. The natives call it Gharb (West), or Magreb el Aksa (Extreme West). The total area is a little more than 308,000 square miles; the population, about 10,000,000. Excepting Abyssinia, it is now the only independent native state in Africa, and is one of the most difficult countries for Europeans to penetrate. Though Morocco is often spoken of as an empire, the authority of the sovereign is a mere fiction throughout the greater part of its territory, which is, on this account, divided, more or less precisely, into the Bled el Maksen, or "country subject to taxes", and Bled es Siba, or "unsubdued country". Physically, the surface is broken up into three parallel mountain-chains: the most important of these, the Great Atlas, forms a plateau, forty to fifty miles in width, from which rise peaks, often snow-clad, 10,000 to 13,000 feet high. Facing the Mediterranean are the mountains of the Riff, below which stretches the well-watered and fertile range of the Tell. On the other side, to the extreme south lies the arid Sahara, broken only by a few oases. Between the Mediterranean littoral and the Sahara, the Atlas Plateau, broken by ravines and valleys, rivers and smaller streams, contains many tracts of marvellously fertile country. The sea-coast of Morocco is for the most part dangerous, and offers few advantages for commerce. The best harbours are those of Tangier, Mogador, and Agadir. El Araids, or Larache, and Tangier are the maritime outlets for Fez, which is one of the three capitals of Morocco, the other two being Marrakesh and Meknes. Owing to the high mountains, the sea breezes and the openness of the country, the climate is healthy, temperate, and equable. The temperature is much higher in the south than in the north, the heat, in certain districts, becoming at times insufferable. The soil is adapted to every kind of crop, and sometimes yields three harvests a year. Cattle-breeding is also carried on. There is very little industry, and commerce is chiefly in the hands of Europeans and Jews.
From the earliest period known to history, Morocco has been inhabited by the Berbers (whence the name Barbary). These people were known to the Romans as Numidae, but to the Phoenicians as Mahurin(Westerners); from the Phoenician name the Greeks, and, after them, Latin writers, made Mauri, whence the English Moors. These Moors, Numidians, or Berbers, were subjugated by the Romans, then by the Vandals, the Byzantines, the Visigoths, and, lastly, the Arabs, whose political and religious conquest began in 681. Arabs and Berbers together crossed over into Spain, and thence into France, where their progress was stopped at Poitiers (732) by Charles Martel. Not until 1492, when Granada fell, were the Christians of the Iberian Peninsula definitively rid of the Moors on European soil, and able to carry the war against them into Africa. Portugal no longer retains any of her possessions in Morocco; but Spain still holds eight ports, known as the presidios, one on the Atlantic Coast and seven on the Mediterranean. Besides the Berbers, the population of Morocco includes Jews, who in all the cities are confined to separate quarters (mellah), Sudanese negroes, mostly slaves, and Europeans engaged in commerce on the coast, chiefly at Tangier and Mogador. For two hundred years Morocco has been ruled by a dynasty of Arab sherifs, who claim descent from Ali, the uncle and son-in-law of Mohammed. The sherif, or sultan, is theoretically supreme in both temporal and spiritual affairs, his wishes being carried out by viziers, or secretaries, in the various branches of the administration (maghzen). As a matter of fact, the normal condition of the country is revolution and anarchy. In 1906 the International Conference of Algeciras provided for a combined French and Spanish system of police, but the Morocco question is still (1910) unsettled.
With the exception of the European residents, the segregated Jews mentioned above, and a body of aborigines (Berbers), living in the Atlas, who have proved refractory to Islam, the whole population of Morocco isMohammedan, and is inaccessible to Christian propaganda. The first Catholic mission to this country was organized in 1234, when Father Angelo, a Franciscan friar and papal legate, was appointed Bishop of Morocco. The succession lasted until 1566, when the see was suppressed, and its jurisdiction given to the Archbishop of Seville. In 1631 the Prefecture Apostolic of Morocco was founded; its first incumbent, Blessed Giovanni da Prado, O.F.M., was martyred at Marrakesh in that year, and his feast is kept by the Franciscan Order on 29 May. Other missionaries continued to exercise their ministry through trials and persecutions of every kind until 1859, when the prefecture was reorganized on its present basis. It is administered by the Franciscans of the College of Compostela. There are in Morocco about 10,000 Catholics, nearly all Europeans; 24 missionaries, 8 stations (in the leading ports), 16 schools, with 1200 children, and a hospital at Tangier, where the prefect Apostolic resides. Statesman's Year Book (London, 1910); Missiones Catholicae (Rome, 1907), 372.
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Morse[[@Headword:Morse]]

Morse
(Lat. morsus).
Also called the MONILLE, FIRMULA, FIRMULE, PECTOIRALE, originally the rectangular ornamented piece of material attached to the two front edges of the cope near the breast to prevent the vestment from slipping from the shoulders. Morses were provided with hook and eye, and were often richly ornamented with embroidery or precious stones. The name was also applied to metal clasps used instead of such pieces of woven fabric. As early as the eleventh century such metal clasps are found represented in miniatures and mentioned in inventories. These clasps, however, gradually lost their practical use and became were ornaments, which were sometimes sewn firmly to the flaps that served to fasten the cope, sometimes only attached to the flaps by hooks, so that, after the vestment had been worn, the clasps could be removed and cared for separately. This latter was especially the case when, as frequently happened at least in the later Middle Ages, the clasp was very heavy or very valuable. As early as the thirteen century inventories clasps which formed distinct ornaments in themselves. Many churches had a large number of such morses. They were generally made of silver covered with gold, and were ornamented with pearls, precious stones, enamel, niello-work, architectural designs, small, figures of saints, ornamental work in flowers and vines and similar designs. Such clasps were frequently the finest products of the goldsmith's art; they were generally either round, square, quatrefoil, or like a rosette in form; yet there were also more elaborate and at times peculiar shapes. Abundant proof of the desire for costly clasps for the cope is shown by the old inventories and by the numerous medievalmorses preserved (especially in Germany) in churches and museums. According to present Roman usage the morse is reserved to cardinals and bishops ("Caer. episc.", I, c. vii, n. 1; S. R. C:., 15 September, 1753). BOCK, Gesch. der liturg. Gewander des M. A. II (Bonn, 1866), 304 sq., BRAUN, Die liturg. Gewandung im. Occident u. Orient (Freiburg, 1907), 321 sqq.
JOSEPH BRAUN 
Transcribed by Joseph P. Thomas
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Mortification
One of the methods which Christian ascesticism employs in training the soul to virtuous and holy living. The term originated with St. Paul, who traces an instructive analogy between Christ dying to a mortal and rising to an immortal life, and His followers who renounce their past life of sin and rise through grace to a new life of holiness. "If you live after the flesh", says the apostle, "you shall die, but if through the spirit you mortify the deeds of the flesh, you shall live" (Rom., viii, 13; cf. also Col., iii, 5, and Gal., v, 24). From this original use of the term, we see that mortification, though under one aspect it is a law of death, under another and more fundamental aspect it is a law of life, and does not destroy but elevates nature. What it slays is the disease of the soul, and by slaying this it restores and invigorates the soul's true lief.
Of the diseases it sets itself to slay, sin, the one mortal disease of the soul, holds the first place. Sin committed it destroys, by impelling to true penitence and to the use of those means of forgiveness and restoration which our Lord has confided to His Church. Temptations to sin it overcomes by inducing the will to accept hardships, however grace, rather than yield to the temptations. To this extent, mortification is obligatory on all, but those who wish to be more thorough in the service of Christ, carry it further, and strive with its aid to subdue, so far as is possible in this life, that "rebellion" of the flesh against the spirit which is the internal incentive to sin. What is needed to achieve this victory is that the passions and sensual concupiscences, which when freely indulged exercise so pernicious an influence on human conduct, should be trained by judicious repression to subordinate and conform their desires to the rule of reason and in faith, as discerned by the mind. But for this training to be effectual it is not sufficient to restrain these desires of the flesh only when their demands are unlawful. They represent a twist in the nature, and must be treated as one treats a twisted wire when endeavouring to straighten it, namely, by twisting it the opposite way. Thus in the various departments of ascetic observance, earnest Catholics are constantly found denying themselves even in matters which in themselves are confessedly lawful.
Mortification, viewed thus as a means of curing bad habits and implanting good ones, has its recognized place in the methods even of those who are engaged in pursuing purely natural ends. What is peculiar to Christianmortification is, that it relies for the attainment of its spiritual objects, not merely on this natural efficacy of its methods, but still more on the aids of divine grace, for which, by its earnestness in self-discipline and the Christianmotive which inspires it, it can plead so powerfully with God. And here, as further contributing to increase it spiritual efficacy, another motive for which it is practiced comes in. It is practiced likewise as an expiation for past sins and shortcomings, for it is the belief of the Catholic Church, that, although only the Atonement of Christ can offer adequate expiation for the ins of men, men ought not to make that an excuse for doing nothing themselves, but should rather take it as an incentive to add their own expiations to the extent of their power, and should regard such personal expiations as very pleasing to God. This explains why many of the mortifications practiced by devout persons are not directly curative of evil propensities, but take the form of painful exercise and privations self-inflicted because they are painful, e.g., fastings, hard beds, abstention from lawful pleasures, etc. Not that these external mortifications are of themselves available, for spiritual writers never tire of insisting that the internal mortification or pride and self-love in their various forms are essential, but that external penances are good only so far as they spring from this internal spirit, and react by promoting it (see ASCETICISM). ALVAREZ DE PAZ, De mortifications virium animae in Opera, t. III (Paris, 1875), 1. II; BAKER, Holy Wisdom, ed, SWEENY (London, 1905); RODRIGUEZ, Christian and Religious Perfection LE GAUDIER, De perfectione vitae spiritualis (Paris, 1856); SCARAMELLI, Directorium ASceticum (London, 1897); MATURIN, Self-knowledge and Self-discipline (London, 1905); CHABOT, La mortification chretienne et la vie in Science et Religion series (Paris, 1903).

Mortmain[[@Headword:Mortmain]]

Mortmain
(Old Fr., morte meyn), dead-hand, or "such a state of possession of land as makes it inalienable" (Wharton, "Law Lexicon", 10th ed., London, 1902, s. v.), is "the possession of land or tenements by any corporation" (Bouvier, "Law Dictionary", Boston, 1897, s. v.), or "where the use came ad manum mortuam, which was when it came to some corporation" (Lord Bacon, "Reading on the Statute of Uses"), alienation of lands or tenements to a corporation being termed alienation in mortmain (Stephen, "New Commentaries on the Laws of England", 15th ed., London, 1908, I, 296). The alienation was formerly expressed by the now obsolete words amortization and amortisement, the person so alienating being said to amortize (Murray, "New English Dictionary", Oxford and New York, 1888), a verb used by Chaucer in connexion with good works "amortised by some following" (The Persones Tale). In Old French amortissement was used in connexion with licences termed chartes d'amortissement, validating an alienation, amortir being defined éteindre en tout ou en partie les droits de la seigneurie féodale ("La Grande Encyclopédie", Paris, s. d.; "Century Dictionary", New York, s. d., s. v. amortization; cf. the same use of the English word in statute 15 Richard II, c. 5).
These associations "of many individuals united into one body, under a special denomination having perpetual succession under an artificial form" (Shelford, "A practical treatise on the Law of Mortmain, &c.", Philadelphia 1842, 22) had become established for purposes which, in respect to any property they were allowed to acquire or to retain, implied an ownership free from the vicissitudes and limited duration of ownership by natural persons.
The Catholic Church, having been recognized "since the time of the Emperor Constantine" in the countries which adopted the feudal system "as possessing a legal personality and the capacity to take and acquire property" (Ponce vs. Roman Catholic Church, 210 United States Supreme Court Reports, 311), feudalism recognized not only the Church, but its religious communities, as spiritual corporations. Such a community has been thought to be appropriately described to be "gens æterna eadem perpetuo permanens quasi in ea nemo uniquam moritur (an everlasting body continuing perpetually the same as if in it no one may ever die). The communities might consist of men, each of whom was deemed, because of his vows, civilly dead. But to the communities themselves, viri religiosi, "people of religion", gens de main morte, the law attributed a perpetual existence and perpetual ownership of property.
English Law, admitting the corporate existence of associations, which were corporations aggregate, and also allowing of such an artificial existence in an official individual, considered not only the king, but each bishop, parson, and vicar as a corporation sole. And such might be a chantry priest, to whom land had been given by its owner, subject to a perpetual service a chaunter par ly e par ces heyrs a tou jours (see Year Books of the reign of King Edward the First, Years XX-XXI, London, 1866, 265.)
Corporate ownership of land, however, by subjects of the realm was repugnant to feudal theory. According to this theory all land of subjects was deemed to have been acquired, immediately or mediately, by grant of the king. Of land directly acquired from the king, the person to whom the grant or feoffment was made, the feoffee, held as tenant in capite of the Crown. If the tenant in capite made a feoffment, he became immediate lord of his feoffee, and as to the king a mediate lord. And thus from successive feoffments there might result a long succession of lords, mediate and immediate, the king being ultimate lord of all land in the kingdom which was held by feudal tenure. A freeman who became a landowner was bound in many instances to render military service to his immediate lord, and liable to forfeit the land for cirime. Should he die without a proper heir, the land escheated. If he left a male heir under age, the lord was entitled to his guardianship. In the case of a female heir, the lord was entitled to her disposal in marriage (Stephen, op. cit., I, 103-140).
The Magna Carta of King Henry III (9 Henry III, c. 32; 1224), afterwards repealed as to this provision by implication (Shelford, op. cit., 15), prohibited the giving or selling by a freeman of so much of his land as that the unsold residue should be insufficient to render to the lord of the fee the services due to him.
Feudal theory, therefore, favoured ownership of land by some natural person liable to death and capable of committing crime, or according to the Norman expression, homme vivant, mourant et confiscant (Thornton vs. Robin, I, Moore's Privy Council Reports, 452). An artificial being, existing in contemplation of law, not competent to render military service, incapable of crime, and not subject to death, was thus not possessed of the attributes which, according to feudal polity, became a landowner.
In France a custom arose of the gens de main morte supplying as knight to fulfil the services of a feudal vassal. As early, however, as 1159 this custom began to be superseded by chartes d'amortissement, and these licences became, in the course of time, an important fiscal resource of the Crown. Of the conferring of relief from feudal obligations a notable instance was the exemption given in 1156 by Frederick Barbarossa to the Dukles of Austria from all service, except almost nominal military service. Land held by individuals free from feudal liabilities was designated as allodial (Fr. alleu), or a fief de Dieu, or in Germany as Sonnenlehn.
A third of the value of property is said to have been sometimes the price of its amortissement (Littré, "Dictionnaire de la langue française", Paris, 1889, s. f.).
William the Conqueror sought to promote in England holding of land by feudal tenure. That allodial holdings were known in 'England at the time of the Conquest seems quite possible (see "La Grande Encyclopédie", s.v. Alleu). And many of the holders would doubtless consent to change to the feudal tenure, which implied feudal protection.
But there appears to have arisen a somewhat widespread repugnance on the part of landowners to hold land subject to the faith and homage which accorded with the law doctrines of the Norman feudists. A method of escape was resorted to, which the Magna Carta of King Henry III indicates. Owners availed themselves of the property rights of the religious communities in order to hold land under these communities. For to contrivances of this kind the Charter evidently alludes, prohibiting the same land being given to and taken again from any religious house, and forbidding any house of religion to take land under an agreement of returning it to its former owner, terram alicujus sic accipere quod tradat illam ei a quo ipsam recepit tenendam (see c. 36).
This early statute of mortmain applies only to action by religious houses in the way of enabling lay owners to hold their lands. The statute does not seem directed against the holding by the houses of land in their own possession. The correctness of Sir William Blackstone's surmise that even before the Conquest licences in mortmain had become necessary "among the Saxons" (Commentaries, B. 11, c. 18, 269) does not appear to be confirmed by this Magna Carta, nor, in any general sense, by the fact that the allusion in the Constitutions of Clarendon (1164) to mortmain was confined to advowsons (ibid.).
The mortmain statute of Edward I, known as "Statutum de viris religiosis", 7 Edward I, enacted in 1279, and so often referred to by writers on English real property law, recites that religious men have entered into their own fees as well as into the fees of other men, and that those services due "and which at the beginning were provided for the defence of the Realm" are wrongfully withdrawn and the escheats lost to the chief lords (Duke, "The Law of Charitable Uses", London, 1805, 193).
The statute thereupon ordains that "no person, religious or other", nullus religiosus aut alius quicumque, shall buy or sell lands or tenements or receive them, or appropriate them (under pain of forfeiture) so as to cause the land to come into mortmain, per quod ad manum mortuam terræ et tenementa hujusmodi deveniant quoque modo.
A violation of the statute renders lawful to the king "and other chief lords of the fee immediate", nobis et aliis immediatis capitalibus dominis fœdi, to enter and hold the land. The chief lord immediate is afforded a year to enter, the next chief lord immediate the half-year next ensuing, and so every lord immediate may enter into such land, if the next lord be negligent in entering. If all the chief lords who are "of full age, within the four seas and out of prison be negligent or slack", "we", the king, namely, "shall take such lands and tenements into our own hands", capiemus in manum nostram.
The term manus mortua is not applied to the sovereign, yet land so taken "in manum nostram" is not to be retained. Such a retaining would be in mortmain. And the king promises to convey the land to other persons subject to services from which ownership by the "religious men" or others had withdrawn it, services for the defence of the realm, alios inde feoffabimus per certa servitia nobis inde ad defensionem regni nostri facienda, saving to the lords "their wards and escheats and other services". A statute of 1290 permits any freeman to part with his land, the feoffee to hold of the same lord and by the same services as his feoffor held. But the statute cautiously adds that in no wise are the lands to come into mortmain against the statute (see 18 Edward I, c. I, c. II, c. III).
Where churches stood "the ground itself was hallowed" (see Ponce vs. Roman Catholic Church, 210 United States Supreme Court Reports, 312). And a statute of Richard II (15 Richard II, c. V; 1391) recites that "some religious persons, parsons, vicars and other spiritual persons have entered in divers lands and tenements, which be adjoining to their churches and of the same by sufferance and assent of the tenants, have made churchyards and by bulls of the bishop of Rome [(sic)–the French and more authoritative text reads: par bulles del appostoill] have dedicated and hallowed the same" and in these make "parochial burying". Therefore all persons possessed of land "to the use of religious people or other spiritual persons", of which these latter take the profits, are required upon pain of forfeiture to procure licence of amortization within a time limited, or to "sell and aliene" to some other use.
This statute does not confine its operation to "spiritual persons" and churchyards, but enacts that the statute of 1279 shall "be observed of all lands, tenements, fees, advowsons, and other possessions purchased or to be purchased to the use of guilds and fraternities" and "Mayors, Bailiffs and Commons of Cities, Boroughs and other towns that have a perpetual commonalty", all of whom are forbidded to purchase.
Licences allowing, in particular instances, transfers into mortmain, notwithstanding the statute, were issued from time to time. The text of a licence of Edward I himself has been preserved, permitting a certain person to give a parcel of land to a certain prior and convent to be held sibi et successoribus suis in perpetuum, but subject to the due and accustomed services to the capitalibus dominis fœdi, illius (Year Books of the reign of King Edward I, years XXXII-XXXIII, London, 1864, 499). This licence recites that it is given ob affectionem et benevolentiam towards the religious order. Nor do licences in mortmain seem to have ever become in England, as in France, recognized sources of royal revenue.
Legal devices, too, as in the times before the Magna Carta of Henry III, were resorted to for the purpose of escaping the operation of the statute, such as purchases alluded to in the statute of Richard II "to the use" of persons other than those to whom the legal title was transferred. These devices have produced far-reaching and enduring influence on the development of English jurisprudence. Concerning English aggregate ecclesiastical bodies of former times, Sir Edward Coke observes in language which we might imagine to be applied to modern "trusts" and combinations of capital, that those bodies "in this were to be commended, that they ever had of their counsel the best learned men that they could get" (Blackstone, "Commentaries", B. 11, c. 18, 270).
Before the coming of the Conqueror and his feudal lawyers much land in England had been acquired to be held by the spiritual tenure of frankalmoign, a tenure subjecting the holders to what was termed the trinoda necessitas f(or threefold obligation) of repairing highways, building castles, and repelling invasions, but otherwise to no service other than praying for the souls of the donor and his heirs, dead or alive (Stephen, op. cit., I, 139, 140). To such pious foundations already established none of the mortmain legislation applied.
When Henry VIII commenced his ecclesiastical alterations, the general body of the parochial clergy holding, in a corporate way, their lands by this tenure (ibid.) "acknowledged", to quote Sir Edward Coke (1 Reports, 24, a), "King Henry VIII to be supreme head of the church of England", and thus continued to hold their lands by the Saxon tenure, by which "the parochial clergy and very many ecclesiastical and eleemosynary foundations", observes Sergeant Stephen, "hold them at this day" (op. cit., I, 139).
Land held in mortmain by some of the religious corporations were confiscated by the statute 27 Henry VIII, c. 28 (1535), and thus, according to Lord Bacon (Reading on the Statute of Uses), "The possessions that had been in mortmain began to stir abroad", a "stir" extended by the statute 37 Henry VIII, c. 4 (1545), to other religious houses and to chantries, this statute transferring their lands to the sovereign's possession in consideration of His Majesty's great costs and charges in his then wars with France and Scotland.
During the brief period of reaction after the death of King Edward VI, the statutes of mortmain, in so far as they applied to future conveyances to spiritual corporations, were suspended (1554) for twenty years (1 and 2 Philip and Mary, c. 8, sec. LI).
The expressions quoted from Lord Bacon, and an allusion of his to "plenty and purchasing", suggest the view that holding of land in mortmain, being opposed to land stirring abroad and its ready purchase, was in the nature of a public inconvenience or mischief. Similar views had not actuated the English kings and barons previous to Henry VIII, who (to quote Barrington, "Observations on the more ancient Statutes", London, 1796, 113), "had no notion of an inconvenience or mischief to the public from a stagnation of property", realizing, however, that, "as the land was given to God, the king and the barons lost all the usual profits of what was held under them" (ibid.).
But opposition to mortmain holdings as being perpetuities appears in a statute of Henry VIII, which preceded the confiscating statutes. This is the statute 23 Henry VIII, c. X (1531), directed against holding of lands, "to the use of parish churches, chapels, churchwardens, guilds, fraternities, commonalties, companies, or brotherhoods", purposes previously acknowledged as charitable and religious.
Excluding from its operation cities and towns corporate, having, by their ancient customs, power to "devise into mortmain", the statute alluded to declares trusts or assurances to the uses just mentioned "erected and made of devotions or by common assent of the people without any corporation", or "to the uses and intents to have obites perpetual or a continual service of a priest forever", or for sixty or eighty years, to be within the mischiefs of alienation "into mortmain", and as to future gifts void except for terms not exceeding twenty years (cf. I Edward VI, c. XIV).
Sir Edward Coke explains this statute to have been directed against some purposes which were thenceforth to be condemned as superstitious, although formerly approved as charitable, "such superstitious uses", he points out, "as to pray for souls supposed to be in purgatory, and the like". Not long before the date of the statute Coke observes "by the light of God's word", "diverse superstitions and errors in the Christian religion which had a pretence and semblance of charity and devotion were discovered". With true charity, he claims, the statute was not intended to interfere. For, he observes, "no time was so barbarous as to abolish learning and knowledge nor so uncharitable as to prohibit relieving the poor" (op. cit., 24 a). And he allows us to infer such to be the fact, even though the charity might constitute a perpetuity.
Dispositions for charity, which the law would specially commend, a statute of Queen Elizabeth mentions (43 Elizabeth, c. IV, 1601). Dispositions in aid of "superstitions" were not to be deemed charitable, and these the courts were to ascertain and condemn, in the varying light of English Statutes, as evils like to alienations in mortmain.
An authority on the law of charitable uses (Duke, op. cit., 125) states that "religion being variable, according to the pleasure of succeeding princes, that which at one time is held for orthodoxy may at another be accounted superstitious". And accordingly the Englsih courts even condemned as superstitious the charge on land of an annual sum for education of Scotchmen to propagate in Scotland the doctrines of the Church of England. For, by statute, presbyteries had been settled in that portion of the United Kingdom [Methodist Church vs. Remington, 1 Watts (Pa.), Reports, p. 224].
The manner of establishing a charity was in the course of time restricted by "the statute of mortmain commonly so called", remarks the Master of the Rolls in Corbyn vs. French, 4 Vesey's Reports, 427, "but", he adds, "very improperly, for it does not prevent the alienation of land in mortmain, nor was that the object of the Act".
Reciting that gifts of lands in mortmain are restrained by Magna Cata, and other laws as against the public utility, but that "nevertheless this public mischief has of late greatly increased by many large and improvident alienations or dispositions to uses called charitable uses", this statute (9 George II, c. XXXVI, 1736) provides that thenceforth such dispositions shall be "null and void", unless executed with certain prescribed solemnities, and not less than twelve months before the death of the donor.
The statutes 23 Henry VIII and this statute of George II, in their effect on the dispositions of land, which they prohibit, differ from the old mortmain acts. The statutes referred to render such dispositions void, that is, of no effect whatsoever. But alienations in mortmain properly so termed were not mere nullities, but were effectual to transfer ownership of land to a corporation by which the land might be retained until its forfeiture.
Enforcement of a forfeiture and the declaring void a charge on, or use of, land are in their nature and result very different.
Notwithstanding the statements in the cases cited from Vesey's Reports that devises for charitable uses are not in themselves alienations in mortmain, the latter word's meaning has yet been claimed to embrace any perpetual holding of land "in a dead or unserviceable hand". And such, it is claimed, "is the characteristic of alienations to charitable uses". Land dedicated to the service of charity and religion is said to be "practically inalienable", because any disposition of it, which is incompatible with the carrying out or continuity of the benevolent purposes of the conveyance, will be restrained by Courts of Equity (Lewis, "A practical treatise on the Law of Perpetuity", Philadelphia, 1846, 689), in England the Court of Chancery.
For, notwithstanding mortmain statutes, and as if to protect the sovereign from the reproach which, according to Coke, he might otherwise have incurred, the lord chancellors seem, from a period long previous to that ofKing Henry VIII, to have protected and guarded trusts or uses in favour of charity. The chancellors seem to have administered this duty in their capacity as guardians of the king's conscience, and by force of an assumed, if not expressed, delegation of the royal prerogative and sovereign will.
We cannot here consider the subject of royal prerogative, nor how the modern differs from the ancient theory concerning it. Whether modern legislation against perpetual holdings of land is to be deemed to prohibit by implication trusts for charity, because they imply perpetual ownership, has been the subject of extensive legal discussion and of discordant judicial decisions.
But according to the existing law of England we learn from Sergeant Stephen (op. cit., III, 174) that "there is now practically no restraint whatsoever on gifts of land by will for charitable purposes. Pure personal estate", he adds, "may, of course, be freely bequeathed for these purposes". All corporations, however, are yet precluded by English law from purchasing land "except by licence in mortmain from the Crown" (ibid., 16).
As to what dispositions of property which otherwise would be charitable are to be deemed legally superstitious, the modern law of England is less narrow and rigid than the law was formerly interpreted to be (ibid., 180).
The statutes of mortmain themselves were not extended to the colonies. And respecting the United States Chancellor Kent observes, "We have not in this country re- enacted the Statutes of Mortmain or generally assumed them to be in force; and the only legal check to the acquisition of lands by corporations consists in those special restrictions contained in the acts by which they are incorporated … and in the force to be given to the exception of corporations out of the Statute of Wills" (Commentaries on American law, 14th ed., Boston, 1896, II, 282). The commentator states, by way of exception, that the statutes of mortmain are in force in the State of Pennsylvania. The supreme court of that State, in 1832, stated that these statutes had been extended to the State "only so far as they prohibit dedications of property to superstitious uses and grants to corporations without a statutory licence" (1 Watts Reports, 224). The court had in mind, but seemed reluctant to follow, the "Report of the Judges" made in 1808, and which is to be found in 3 Binney's Reports. The "Report" almost follows the statute of Henry VIII, in declaring all conveyances "void made either to an individual or to any number of persons associated, but not incorporated, if the said conveyances are for uses or purposes of a superstitious nature, and not calculated to promote objects of charity or utility".
Notwithstanding this early declaration, no such doctrine as that of the English courts on the subject of superstitious uses or trusts can well have a place in the jurisprudence of the United States, where "all religious beliefs, doctrines and forms of worship are free" (Holland vs. Alcock, 108 New York Court of Appeals Reports, 329).
The people of the States made known their sovereign will by enactments of the State legislatures, to which bodies the prerogatives of sovereignty have been delegated. And, therefore, the validity of dispositions of land in favour of charity is controlled by the law of the State where the land is situated, and without any implied delegation of prerogative to any judicial officer. And the same remark applies to the general power of corporations to acquire and to hold land in the several States. (See PROPERTY, ECCLESIASTICAL.)      PICKERING, The Statutes at Large (Cambridge, 1800); STUBBS, Select Charters and other illustrations of English Constitutional History (5th ed., Oxford, 1884); BURGE, Commentaries on Colonial and Foreign Laws generally (London, 1838), 11, 546, 548; Vidal vs. Girard's Executors, 2 Howard, United States Supreme Court Reports, v, 194, 195; Fountain v. Ravenel, 17 do., v, 384, 385, 389; DILLON, Bequests for Masses for the Souls of deceased persons (Chicago, 1896); Holmes vs. Mead, 52 New York Court of Appeals Reports, 332; Allen vs. Stevens, 161 do., 122; THOMPSON, Commentaries on the laws of Private Corporations (Indianapolis, 1909), sections 2365-2400; HALSBURY, The Laws of England (London, 1909), s. v. Corporations.
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Mosaic Legislation
The body of juridical, moral, and ceremonial institutions, laws, and decisions comprised in the last four books of the Pentateuch, and ascribed by Christian and Hebrew tradition to Moses.
Name
As early as the Davidic era, the name torah was popularly used to designate this compilation, which, however, might not then have embraced all the enactments it now contains. After the captivity, the term became synonymous with the Pentateuch, and this usage has obtained ever since. Side by side with these meanings are others less comprehensive and more ancient. If, as is generally admitted, yarah (to cast) be the root, there would be a peculiar historic interest attaching to the word, because of the implication that the first toroth, or decisions, of whatever kind, were arrived at chiefly, or at least in important cases, by the casting of lots. The diety would then be regarded as the author of them. More developed than these are the first available historic toroth, such as were pronounced in cases of private litigation at Raphidim (Ex., xvii, 13 sq.) by Moses, relying for his direction on the analogies of precedent or custom. On the lips of the priests and prophets torah was sometimes referred to the moral and religious prescriptions of the Law alone, or again, to the ceremonial part of it, whether in theory or practice; in short, to any direction written or oral, given in Yahweh's name by one enjoying an official capacity.
Quite naturally, when the period of formal codification set in, each new code was styled a torah, and these separate toroth were the stepping-stones to, and afterwards the constituent parts of, the "Torah" or Corpus, which has always been identified with the name of Moses.
More restricted in their signification are the following Biblical terms: piqqudim, precepts; micwah, commandment; ed(w)oth, testimonies, i.e. expressions of God's will to man, chiefly in moral and religious matters;mishpat, a judgment, usually though not exclusively relating to civil or criminal law, and, eventually, implying an obligatory force arising from the nature of moral rectitude, which is enhanced, not obscured, by the notion of theocratic economy; and hoq, huqqah (root, to engrave), statute, or thing engraved (e.g. on stone), thereby becoming fixed, so to speak, as an ordinance. From this varied terminology, however indiscriminate the use made of it may have been as time went on, it seems right to conclude that its originators had more than a faint perception of the distinction between the different classes of law, and of their respective binding force. If in given cases, equal penalties were meted out for delinquencies from the moral and ceremonial laws, it was because the nearness of the latter to the national God by reason of their universal character, seemed to give offences against them a peculiar heinoussness, not found in other crimes. The legislators understood well that when monotheistic ceremonies declined, polytheistic institutions would supplant them, and then there would be no morality left to guard.
Origin
The Torah, as a whole, was neither miraculously communicated from heaven, nor was it laboriously thought out and put together by Moses independently of external influences. It is sometimes hazardously asserted that it antedated Moses by a thousand years or more, since much that is in the Torah is found also in the Code of Hammurabi. Indeed, certain decrees in the Babylonian code are more excellent than their Mosaic parallels; in more important ones, however, the Torah takes precedence. It was the primitive condition of Hebrew society that dictated Israel's first laws, by leading to the establishment of family and tribal customs. Yet it would be wrong to maintain with too much assurance that the same or a similar collection of laws would have resulted spontaneously and independently from the same natural conditions in any other period or clime. There had been precedents of just such customs and practices as Israel adopted, among other races with which the founders of Israel's laws had come in contact, and it seems an irresistible conclusion that, since Israel borrowed its language from its neighbours and could be so easily won over to heathen rites as to defy the vigilance of judges, priests, and prophets, it could not but be influenced by the social and political life of the neighbouring peoples.
The possibilities then, are the following: the migration of Abraham from Chaldea would be responsible for the nucleus of Mosaic Legislation, which is peculiarly Semetic. The sojourn of the patriarchs among the Canaanites, coupled with their relations with the Pharaohs, would impart a foreign coloring, with a slight strengthening of the original stock during Jacob's retreat to Mesopotamia. The Egyptian oppression would certainly elicit some well-defined views regarding justice and right. The education of Moses by Pharaoh's daughter would prepare a master-mind for tribal unification, while his experiences among the Semitic Midianites would teach him the necessity of certain institutions peculiar to desert life, with a due respect for established usages, such as must be taken into account even today in dealing with the Sinaitic tribes. Any real influence from the Code of Hammurabi would have to operate, as it likely did, through one or other of these channels. The direct result of these antecedents would be a transmission of principles through the knowledge of concrete examples illustrating them, the primitive mind not being capable of grasping or forming bare abstractions. What these traditionary laws were, and how they were reduced to practice in domestic and political life, is set forth at large in the article on BIBLICAL ANTIQUITIES.
No matter how much, or how little can be explained in this way, room must always be left for direct, external, and Divine intervention, that is for an historic revelation made by God of Himself to the chosen people, in such a way as to guarantee them a special Providence and direction in working out their high destiny. Since such direction could be secured to future generations only through the Law by which they would be governed, the Sinaitic manifestations must be explained as placing a Divine seal upon existing laws, which they did not abrogate, and upon any normal development of them in the future which would be calculated to carry out the designs of Yahweh more efficiently. Then, too, there must have been something settled and fixed on the spot, as a norm to which subsequent prophets might appeal in their judgments of future laws and contingencies. It would be strange if some such remote preparation had not been made for a stupendous event like the Incarnation. Hence it is that the more reflecting among Christian critics, whatever be their views as to the literary composition of the Pentateuch, are at one in asserting that the Pentateuchal laws, even those of a ceremonial character, are traceable back to Moses as their founder; hence, too, the peculiar psychological phenomenon all through Israel's history, that observance of the law or any of its parts was superior to (non-compulsory) sacrifice, because it was a homage of obedience paid directly to the nation's God.
Codification
In its present form the Mosaic Legislation appears without logical order, and interspersed with historical reminiscences. It is largely casuistic, as might be expected from the manner of its early transmission. (1) The Decalogue, with its two versions (Ex., xx,2-17; Deut., v, 6-21) is basic, setting forth, as it does, the sovereignty and spirituality of God, together with the sacredness of His and the neighbour's rights. (2) The "Book of the Covenant", so called in Ex., xxiv, 7, embraces Ex., xxi-xxiii, 19 (or xx, 20-xxiii,33), and contains judicial, moral, and religious regulations for people living in primitive agricultural conditions. It is remarkable for its humanitarian character. (3) The Deuteronomic code amplifies the preceding and adapts it to new conditions. (4) The "Law of Holiness" as contained in Lev., xvii-xxvi has reference chiefly to holiness of a moral and ceremonial nature. It forms a small part of what is now critically styled the (5) "Priest's Code". This last group abounds in ceremonial enactments, and comprises nearly all Leviticus and Numbers, with a few chapters of Exodus. In the light of criticism there is no need of abandoning the traditional belief that Moses compiled, under the influence of inspiration, any or all of these codes as they stood originally, or in that stage of development they had attained in his time. The literary peculiarities of the Pentateuch merely entitle us to assert that these various divisions were by later writers revised, enlarged, and brought up to date, while the changes in Israel's life, from a nomadic to a sedentary state, from a dispersed to a king-ruled nation, explain full well the appearance, as time went on, of a limited amount of new legislation quite consonant with the soul and spirit of the old. Common Law, as it were, grew and developed, but the statutory enactments remained inviolable.
Contents
Abstracting from the distinction of codes, the Torah exhibits a dogmatic system that is rigorously monotheistic. A moral standard issues from this, having as its peculiar feature the identification of civil, social, and religious observance, with service performed directly and immeditely for Yahweh, and at His bidding. A ceremonial characterized by its picturesqueness and wealth of detail follows, the evident purpose of which was to keep the people constantly in mind of the Covenant into which they or their ancestors had entered, and to assure them of God's fidelity to His promises, if only they would do their part. The civil and criminal enactments are sufficiently well explained elsewhere. The article on BIBLICAL ANTIQUITIES dispenses us from treating in detail any of these topics save the ceremonial. Even that is largely dealt with in the paragraph on Sacred Antiquities (loc. cit.) and the articles ATONEMENT, DEDICATION, JUBILEES, PASCH, PENTECOST, PURIM, SABBATH, TABERNACLES, TRUMPETS.
The Tabernacle was the centre of public worship. This was a portable tent measuring fifty-two by seventeen feet, and divided by a veil into two unequal parts, the Holy Place and the smaller Holy of Holies. The latter contained only the Ark of the Covenant, and might be entered by no one but Moses and the high priests. Any priest might enter the Holy Place. This was furnished with a table for the Loaves of Proposition, a seven-branched golden candlestick, and the Altar of Incense. Outside, in the surrounding court, were the Altar of Holocausts and the brazen laver for priestly ablutions. The tribe of Levi furnished the priests, and the remaining majority, Levites properly so called. The priests were consecrated, wore special vestments, offered sacrifice, attended to the Holy Place, and acted as judges and teachers. For the peculiar distinction of highpriesthood, see the article AARON (section II). The Levites were the priests' assistants. They carried the Tabernacle whenever it was moved. Bloody and unbloody sacrifices were prescribed. The former class embraced the Holocaust, in which the entire victim was consumed on the altar by fire and the Expiatory and Pacific sacrifices, when only the fat was burned on the altar. The rest was either burned elsewhere or given to the priest as in the first instance, but divided between priest and offerer as in the second. And followed by a sacrificial meal. The Unbloody sacrifices included first-fruits, tithes, meat and drink offerings, and incense. Both oblations and sacrifices were seasoned with salt.
The most striking feature of the ceremonial legislation is the distinction between legal cleanness and uncleanness, with its concomitant provision for numerous external purifications. The faithful Hebrew had always to abstain from blood. He might not use for food any quadruped that did not divide the hoof and chew the cud, nor any fish that did not have both fins and scales, nor birds of prey, nor water fowl, nor reptiles, nor insects, the locust excepted. To do so would make him unclean. The use of marriage, childbirth, and leprosy also induced uncleanness. It is true that this legislation is largely hygienic, but the Hebrews did not commonly conceive of it in that light. As diseases were regarded as direct from Yahweh, precautions against them were designed primarily to avert them by appeasing the sender. Those, therefore, who failed to take such precautions, either necessarily or otherwise, were displeasing to Yahweh, and legal defilement was the result. How effectually the Torah prepared the Hebrews for the acceptance of the New Law is attested by the work of Christ, who came not to destroy but to perfect it. It was only those who, while sitting in the chair of Moses preferred for their personal guidance the traditions of men, who proved inimical to our Saviour's work. GIGOT, Outlines of Jewish History (New York, 1897); HOTTINGER, Goodwini Moses et Aaron, seu Civiles et Ecclesiastici Ritus (Frankfort, 1716); EWALD, Antiquities of Israel, tr. SOLLY (London, 1876); SAYCE, Early History of the Hebrews (New York, 1897); Invaluable for thoroughness and concentrated form are tables XXIX-XXXIX and XLII-LVI in Concordantiarum U.S. S. Thessaurus, Auctoribus P.P., S.J. (Paris, 1897) sect. I.
THOS. A.K. REILLY 
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Mosaics
Mosaics, as a term, according to the usual authorities is derived through generations of gradual change from the Greek mouseion, "appertaining to the Muses." In the later Latin there are the terms opus musivum "mosaic work," musivarius, "mosaic worker," but probably the English word "mosaic" is derived immediately from the French mosaique, which with its earlier form mousaique can only be borrowed from the Italian or Provençaland cannot be the descendant of the earlier French form musike. It is, however, questionable if these terms were applied to all the different species of work which may now be classed as "mosaic", and it is probable that they were only properly applied to the products of the worker in opus tessellatum or vermiculatum, formed of small cubes of glass, marble or other material. If we define mosaic as a collocation of pieces of marble, glass, ceramic material, or precious stone embedded in some species of cement so as to form an ornamental entity, we should have to include the opus Alexandrinum, and other ordinary paintings such as were used for the less dignified portions of Roman houses. The term mosaic would also be made to apply to the opus sectile (Vitruvius, VII, i) made of pieces of marble and glass forming geometrical or foliated patterns, each piece being ground exactly to fit into the design or in the case of pictures, ground to make the shapes necessary for the completion of the subject. We also apply the term to the pavement work of later date, like that in St. Mary Major's in Rome, and that in Canterbury Cathedral and in the sanctuary of Westminster Abbey in England, as well as to mosaics of a miniature species used for jewellery and small pictures such as the Head of Our Lord which was presented by Pope Sixtus IV to Philip de Croy in 1475 and is now in the Treasury of Sts. Peter and Paul's, Chimay. This latter tradition of work still exists, and every visitor to Rome or southern Italy is acquainted with the cheap but wonderfully executed mosaic jewellery which is sold in most of the shops, and even in the streets of Rome. There is little doubt but that mosaic in jewellery is of considerable antiquity.
History
In passing these various species in historical review, the earliest to be mentioned is that in Exodus, a pavement (xxiv, 10) "a work of sapphire stones", and the pavement of Ahasuerus at Susa "paved with porphyry and white marble, and embellished with painting of wonderful variety", which here, probably, means varied inlaid colour since surface painting would be out of place on a pavement. And we may well believe that the Persians knew of tessellated work when we consider the enamelled bricks, which may be called a large kind of "tessellatum," now in the Louvre from this same palace at Susa. This is the only record earlier than the existing examples in the Roman pavements of the Republic and Empire such as remain in the Regia, the Temple of Castor, the House of Livia, Pompeii, etc. Suetonius says that Caesar was accustomed to carry in his campaign both tessellated and sectile pavements. It appears according to Pliny (XXXVI, i) that in the theatres and basilicas, as well as in certain palaces of noble Romans, the pavements were in tessellate work or in marble sectile, and the walls decorated with marble or glass by subjects and pattern; here is the passage from Holland's quaint translation: "Scaurus when he was Edile caused a wonderfull piece of worke to be made, and exceeding all that had ever been knoune wrought by man's hand . . . and a theatre it was: the stage had three lofts one above another . . . the base or nethermost part of the stage was all of marble, the middle of glass, an excessive superfluitie never heard of before or after." Signor Luigi Visconti informed Herr von Minutoli (Ueber die Anfertigung und die neu-Anwendung der färbigen Gläser bei den Alten, p. 13 Berlin, 1836) that the walls of a chamber in a palace between the gate of St. Sebastian and that of St. Paul at Rome were found covered up to five or six feet from the pavement with beautiful marbles and above that with coloured glass plaques and patterns. Some existing examples appear to have been of curious structure, the pieces of coloured glass were laid upon a flat surface and a sheet of glass laid over these and melted to a sufficient heat to join them together.
Concerning the method called "tessellatum" we have existing remains to prove the perfection to which the art was carried by the Romans in the pavements, and in remains of wall glass mosaic at Pompeii. One of the finest examples of pavements is the representation of the "Battle of Issus" from the Casa del Fauno at Pompeii, now in the Naples Museum. Many of the pictures and mosaics in Pompeii are supposed to be traditional copies of celebrated antique paintings; and it is suggested that this "Battle" is a traditional copy of a celebrated picture by Helen, a daughter of Timon, of the Egyptian Hellenic school. From Pompeii came further the very beautiful columns in glass mosaic now in the Naples Museum. Pompeii, as we know, was destroyed on 24 August, A.D. 79, so that these works precede the Christian Era. Their perfection argues a development of considerable antiquity, the genesis of which is at present unknown. Of the subsidiary works in mosaic of Roman pavements, mention has already been made -- it consists of patterns in black and white, plain floors with ornamental borders; groups of still life festoons of flowers, and other designs. These exist in sufficient quantity to show how general was their use. That mosaic pavements continued in use during the Christian era is proved by the numerous examples that have been discovered, apparently of Roman origin, at places as distant from one another as Carthage, Dalmatia, German, France, and England. In England a great variety have been found in London and in all parts of the country dominated by the Romans. The British Museum contains many mosaic fragments; amongst these is the fine specimen of work from Carthage. Some of the earlier Carthaginian pavements have glass tesserae; the later ones are of marble or ceramic cubes.
Entirely different in method from the work formed of cubes was the opus sectile, where, as already described. the ornament or picture was formed of pieces of marble, stone, or glass of different colours cut to a required shape, in the same way that a painted glass window is now made. The manufacture of the necessary opaque glass was carried to a very great perfection by the Romans, as is testified by the multitude of fragments that have been found in mounds of rubbish or in the Tiber. Opus sectile as a wall decoration seems to have been very subject to decay, the pieces of glass becoming detached by their own weight, on the wall becoming damp, decayed, or shaken. There are some very fine specimens in the Naples Museum; others have been found in the church of St. Andres in Catabarbara, Rome, which is supposed to have been originally the basilica of the house of the Bassi on the Esquiline dating from about A. D. 317. From this house comes the spirited work of the "Tiger and Heifer." now preserved in the church of St. Antonio Abbate. The background and stripes of the tiger are in green porphyry the rest of the tiger's skin of giallo antico; the heifer is pale fawn marble, and its eyes of mother-of-pearl. Other decorations of the same house showed that the walls had opus sectile in glass ornament and figures, much in the manner described in the quotation from Pliny, already given. Sectile work in glass is found in some examples of Christian art, but marble is more common, although the tessellated work in the same buildings may be of glass. This use of marble probably arose from the decay in the manufacture of the special glass and the difficulty of cutting and grinding it exactly to the forms. Sectile in marbles is found in Santa Sabina, Rome (425-450), in the baptistery of the cathedral, Ravenna; in San Vitale Ravenna (sixth century); at Parenzo (sixth century); in Sancta Sophia at Constantinople and at Thessalonica (sixth century); its use thus has been continuous ever since, and was an especial feature of the Renaissance.
The portion of this theme of the greatest importance in the present article is that concerned with the glass mosaic of Christian churches. The initial steps by which it gradually emerged from Pagan art are in a measure lost, for it rises suddenly like a phoenix from the ashes, complete, entire in its manipulation, whilst the character of the subjects and designs represented bespeak the traditions adopted by the artists of the catacombs. Mosaic, as far as one can at present ascertain, became a vehicle of Christian art in the fourth century. The earliest examples, such as those of the first basilica of St. Peter and St. Paul are all destroyed. In the church of St. Costanza on the Via Nomentana there still remains interesting work. We have also preserved in the Chigi Library some mosaic from the catacomb of Cyriacus. A mosaic of St. Agnes in the catacomb of St. Callistus was, however, so decayed, that the existing picture was painted over it in the sixth century. Other mosaics have been found on sarcophagi in the catacombs. The most interesting early works, however, that now existing in the apse of the church of St. Pudentiana (398). It has been much restored in parts and was added to in 1588, but the design remains. Of the same period is the mosaic in the baptistery at Naples. It is uncertain whether the apse of St. Rufinus's is of the fourth or fifth century, but it is interesting as early work.
A great impetus to the art occurred when Constantine, in establishing himself on the throne of Byzantium, commenced to give his capital an imperial appearance as far as art was concerned. He gathered together artists from all celebrated centres, and gave to them special legal and civil or civic favours. Of the works carried out by them, the mosaics of the church of St. George at Thessalonica in many cases yet occupy their original position. The nave of St. Mary Major's in Rome still retains some of the fine mosaics placed there in the fifth century (430-440) and the churches of St. Sabina (422- 433), of St. Paul without the walls, and of St. John Lateran were also so decorated in the same era (446-462). St. Paul's, destroyed by fire in 1823, has since been restored and little of the original remains. What remains of the original mosaics of St. John Lateran's dates from 432-440. The mosaics of the church of Saints Cosmas and Damian (532-530) were restored in 1660. At Ravenna the mosaic work in the various churches is the finest of its period. That in the baptistery of the cathedral dedicated to St. John the Baptist is an especially good example, the church being originally built at the end of the fourth century but burnt in 434. The mosaics of the Mausoleum of Galla Placidia (450) are also of excellent design and workmanship. Unfortunately some of these have been restored with painted stucco. Those in the chapel of the archiepiscopal palace and of the church of St. John the Evangelist are too of this period. The mosaics of the cathedrals of Novara and Aosta and the chapel of St. Satira in St. Ambrose's, Milan, are also of the fifth century. In France at Nantes, Clermont, and Toulouse historians record the placing of mosaics which no longer remain.
The greatest works of the sixth century, and perhaps the greatest of all mosaic works in extent, were those carried out under the Emperor Justinian in Sancta Sophia, Constantinople. In 533, a fire destroyed what then existed, but in a quarter of a century the restoration was commenced under Anthemios and Isidore, who, it is recorded, employed ten thousand builders, craftsmen, and artists. The colour is subdued, and the design and execution good of its period. Justinian also caused the church of Sancta Sophia at Thessalonica to be built, and decorated with mosaic. Further great works were executed at Ravenna at the same period. After the conquest by Belisarius in 539, it became the residence of the exarchs in 552, and S. Apollinare Nuovo, S. Maria in Cosmedin (553-566), S. Vitale (524-534), and S. Apollinare-in-Classe (534-549) were built and filled with mosaics. It will be observed that these churches were commenced under the Ostrogoths and finished under Justinian, who probably had the mosaics executed by local artists. The names of Euserius, Statius, Stephano, etc. are recorded. Greeks may have worked with them. The design of the work in S. Apollinare Nuovo is new to Western art and consists of two processions of figures very similar, which extend along the whole of the nave over the arches. It is curious that in the mosaics of the Adoration of the Magi the Magi wear the same Persian costume we find worn by Persians in the Pompeiian mosaic of the "Battle of Issus" which is not unlike that in the painting of the three children in the furnace in the catacomb of St. Priscilla, and that in the mosaic of the prophet Daniel at Daphne. The mosaic from S. Michele-in-affrisco at Ravenna was taken to Berlin in 1847 and Pope Adrian I permitted Charlemagne to take what he chose of marble and mosaic for his cathedral at Aachen. In Rome the church of Saints Cosmas and Damian (526-530 ) has mosaics of an entirely different character from those at Ravenna and of a ruder type. In Rome also the basilica of St. Lawrence was decorated with mosaic (577-590). These have been restored. In Paris the church of the Apostles which occupied the site where the Panthéon now is was decorated with mosaic about this period.
Notwithstanding the deplorable condition of Rome in the seventh century, the arts were still kept alive and Pope Honorius decorated the tribune of the apse of St. Agnes's with a beautifully designed mosaic which still remains. The composition represents in the centre St. Agnes, above her the Divine Hand blessing, and the popes Honorius and Symmachus on each side. The work appears to be Greek. In the chapel of St. Venantius at St. John Lateran's, and at St. Stephen's on the Coelian Hill some mosaics were placed by John IV; other works were done at St. Peter's and at St. Costanza's on the Via Nomentana. Mosaics were also executed for Autun and Auxerre in France. An immense and very fine pavement of this period was found by M. Renan in ancient Tyre, but it is not Christian art. Of the eighth century very little mosaic remains. Considerable work was done in the old basilica of St. Peter of which only a fragment, which came from one of the chapels, exists. It is in S. Maria in Cosmedin and represents part of the "Adoration of the Wise Men" and strikingly resembles the design of same subject in enamel on the "Chasse de Huy". The mosaic was commissioned by John VII in 705-8. In the apse of St. Theodore's, restored in the last quarter of the eighth century, there is a "majesty": Christ is seated on an orb with Sts. Peter, Paul, and Theodore. The triclinium of the Lateran Palace was ornamented with a mosaic of Christ appearing to the Apostles. On the sides were the groups of Christ and St. Sylvester, Constantine, Copronicus, and St. Peter with Leo III and Charlemagne -- all these mosaics, never of high class, were injured by removal and restoration in the eighteenth century. The cathedral of Aachen executed from the orders of Charlemagne at this period was injured by fire in 1650, and utterly destroyed soon afterwards. Certain mosaics are known to have existed in Picardy and were eventually destroyed by fire in the twelfth century. Some good fragments of interesting mosaic of the early ninth century remain at Germingy-des-Prés, Loiret, France.
In the ninth century, although the decadence in mosaic work was complete, there was however an attempt at a slight revival. In Rome mosaics were placed in the churches of Sts. Nereus and Achilles (795-816), S. Maria (817-24), S. Prassede, S. Cecilia, St. Mark, Sts. Sylvester and Martin (844-847), and portions of St. Peter's and of S. Maria in Trastevere (885-888). Mosaic was placed in S. Margaretta in Venice (837), in St. Ambrose's Milan, and in Sancta Sophia at Constantinople, and some subjects were inserted in the cathedrals of Capua and Padua. Probably the most interesting of the period are those in S. Prassede, where that in the apse appears to be an adaptation of an older design in Saints Cosmas and Damian. In the tenth and eleventh centuries some mosaics were placed in St. Mark's Venice, one subject representing Christ, with the Blessed Virgin and St. John on each side, and in 1071-1084 the Doge Domenico Selvo had other mosaics executed, notably in the grand dome, and portions of the pavement. It is likely that the smalti were made by the Greeks, who were also probably the designers and executants.
A comparison of the western works of this period with those in the east is very unfavourable to the former. The art had been degenerating in the West, and in certain instances, such as that of Sancta Maria Antiqua, painting, on the wall had taken its place. Evidence of this decay, both in design and practice is shown in the fact that when Abbot Desiderius, formerly legate at Constantinople and who became pope as Victor III, wished to decorate the monastery of Monte Cassino with mosaics, he brought artists and workmen from Constantinople in 1066 for that purpose. These mosaics are lost or decayed, but it is not unlikely that the artists so engaged, designed and worked on the wall paintings of Sant' Angelo-in-formis, a subsidiary church of the monastery near Capua. These most interesting paintings are still in a fair state of preservation. It is probable that this action of Desiderius had a far- reaching influence in importing fresh energy especially when he came to occupy the papal chair. The schools of Paulus Laurentius and Rainerius were founded, which were ultimately influenced by the Cosmos, and all the work of this character was at one time erroneously called cosmati work. The generation of these schools is of considerable interest in the history of mosaic and is given by Mr. A. L. Frothingham, in the "American Journal of Archeology", I, 182. The main features of the decorative mosaic of the Roman School were derived from southern Italy, indirectly from Byzantium, in the eleventh century. The mosaics of the twelfth century are remarkable both for their number and the development of design in Christian art. A new period was inaugurated in Rome under Innocent II. In Italy, in Greece, in Arabia, as well as in Germany and France, important examples are preserved. In Rome, S. Maria in Trastevere (where the design and execution of the mosaic in the apse is extremely grand), S. Crisogono, S. Maria, and S. Francesca Romana were also so decorated.
The Roman artists exerted great influence in Umbria, and the Abruzzi, including the Marches. These men were at times both architects, mural painters, and mosaic workers. From the Roman centre their works went west to considerable distances. Other great works in Italy of this period are in the cathedral of Torcello, in the chapel of St. Zeno, and in the apse of St. Mark's at Venice, 1159; in the Palatine chapel, in S. Maria Martorana or S. Maria dell' Ammiraglio in Palermo, in other Sicilian churches both of Monreale and of Cefal` (1140) in the Palace chapel Arab workmen assisting the Greeks both in the design and execution. The Mohammedansthemselves, notwithstanding the order of the prophet, had occasionally figure design in the mosaic of their mosques; that of Abd-el-Melik at Jerusalem has figures of prophets in the porch, and on the walls inside an Infernoand a Mohammedan Paradiso. The mosaic ornamentation in the mosques of Seville, Cordova, and Granada are well-known to travellers. In Greece there still remain most interesting mosaics of the churches of Daphne, and of St. Luke of Stiris in Phocis. In Syria, there remain the celebrated series of mosaics in the church of the Nativity, Bethlehem; those in the Church of the Holy Sepulchre, and the Mosque of Omar. The mosaics of this period in the churches of Mount Athos are all lost excepting a few figures at Vatopedi. In France, Abbot Suger had mosaics executed for the church of Saint Denis, and there are records of such work at Lyons and Troyes.
The great period of Christian mosaic was probably in the thirteenth century. Rome, Florence, Pisa, Venice, Parenzo, and Spoleto still possess great works of this era, and the names of Cimabue, Giotto, P. Cavallini, Gaddo Gaddi, Jacobus Torriti, Tafi, Apollonio, and others are connected with the craft. Torriti did important work in St. Mary Major's and St. John Lateran's; Pietro Cavallini designed the subjects under the apse of S. Maria in Trastevere; important mosaics were done in St. Peter's, St. Clement's, and other churches. In 1298 the great Giotto was called to Rome to design the "navicella" for the Porch of St. Peter's; that now in situ is a restoration. In Florence the mosaics of the baptistery commenced in 1225 by Jacobus, a Franciscan, were continued at the end of the century by Andrea Tafi, Gaddo Gaddi, Apollonio, and afterwards by Agnolo Gaddi. Gaddo Gaddi also did the beautiful "Madonna" at Santa Maria del Fiore, and the "majesty" at San Miniato is also attributed to him, but it is so much restored that it is difficult to pass judgement upon it. At the end of the century (1298-1301) there was executed the celebrated "majesty" in the apse of the cathedral at Pisa. This has generally been attributed to Cimabue and the side figures to Vicino. To this opinion Venturi adheres with strong evidence (Storia dell'Arte Italiana V, 239-240). Gerspach, however, will not have Cimabue amongst the mosaicists (La Mosaique, 127). At Cività Castelana there is a considerable work by the Cosmati, who possessed a school of architects, artists, and mosaicists. They not only did mosaic pictures or subjects, but enriched the altars, pulpits, columns, pavements, and other portions of the architecture with geometrical mosaic patterns.
The earliest Christian mosaics in England are of this century, when the beautiful pavement placed before the shrine of St. Thomas in Canterbury cathedral, and that of the sanctuary of Westminster Abbey was laid, and the shrine of St. Edward the Confessor with its inlaid mosaic, was executed. Concerning this last, Robert de Ware was sent by the king to Rome in 1267 to procure workmen for the ornamentation of Westminster Abbey and to erect a new monument to St. Edward the Confessor, that made in 1241 not being good enough. The abbot brought back with him one "Petrus", who laid the mosaic pavement before the high altar and executed the tomb for the golden shrine of St Edward. That this Petrus was an eminent person is without doubt. There are recorded many artists of this name, but he who, in the opinion of Mr. Frothingham (American Journal of Archeology, 1889, 186), did the work in St. Edward's Chapel was Petrus Orderisi, son of Andreas. Horace Walpole (History of Painting in England, I, 17) considers that the artist so called was Pietro Cavallini; both these artists may be termed Cosmateschi. A portion of the inscription reads: HOC OPUS EST FACTUM QUOD PETRUS DUXIT IN ACTUM ROMANUS CIVIS.
The work of the fourteenth century in Rome and in Italy generally was a continuation of that of the thirteenth, the design towards the end of the era becoming influenced by the rising art of the more western styles. In St. Mary Major's the "Coronation of The Blessed Virgin" was commenced at the conclusion of the thirteenth and completed early in the fourteenth century it is signed by the celebrated artist and mosaicist Jacobus Torriti. Gaddo Gaddi designed the smaller subjects underneath, soon afterwards. The same artist is said to have completed the work in St. Peter's left by Torriti. He was then called to Arezzo to do the vault of the cathedral, which fell away before the end of the century. Torriti also did the apse of St. John Lateran's; Filippo Rusuti designed the "majesty", and Gaddo Gaddi the lower subject of the facade of St . Mary Major's, Rome. A mosaic by Munio de Zamaro, a Dominican who died in 1300, is on the floor of St. Sabina's. At the beginning of the century the work in St. Mark's, Venice, was continued. A mosaicist, Solferino, did the dome at Spoleto; and the apse at Parenzo was filled with mosaic. Perhaps the most important developments of the art are shown in the subjects decorating the lower part of the apse of S. Maria in Trastevere; in 1291 these subjects were commenced by Pietro Cavallini, who is said by Vasari to have been a pupil of Giotto, although this is questioned by modern critics on fairly substantial evidence. He was the most celebrated Roman artist of his time and his designs, while adhering more to the Byzantine than those of Giotto did, show a tendency that may be called Gothic development. His accessories show his cosmatesque affinity. This is very noticeable in the throne of the Blessed Virgin in S. Crisogono.
Mosaic work of the period remains at Salerno, Naples, and Ravello; at Feranio there are mosaics by Deodato Cosmos (1332); at Orvieto by two religious Ceco Vanni and Francesco; at Pisa (in 1321 ) by Vicino, who finished that commenced by Cimibue from the designs of Gaddo Gaddi. Andrea di Nino and Michele worked in the cathedral of Sienna, and Deodato Cosmos worked at Teramo. Charles IV called Italian mosaicists to Prague; they also worked at Marienweide and Marienburg, but the art did not apparently thrive in Germany. Mosaic was, however, being rapidly superseded by fresco, which as a primary art giving the sentiment and character of the artists immediately, was of course much more esteemed by persons of discrimination than a mere copy in tesserae, or slabs of opaque glass. Hence in the fifteenth century the cessation of mosaic work in Italy generally was very notable, except in the case of churches in which it had been commenced. Some little was done in St. Peter's, and the work in St. Mark's, Venice, was continued in 1430, when in the chapel of the Mascoli the "Life of the Blessed Virgin" was designed and executed by Crambono. Mosaicists named Petrus. Lazarus, Sylvester, and Antonius also worked there. In Florence, Alessandro Baldovinetti (1425-1450) did a mosaic for St. John's and restored that in San Miniato; he studied the making of smalti, etc. from a German and wrote a work on the technique of the art. He was the master of Domenico Ghirlandajo, who not only did the mosaic of the "Assumption" over a porch of the cathedral and those unfinished in the chapel of St. Zenobius, but also designed some of the painted windows in S. Maria Nuova, and whose brother David also followed the same vocation and in 1497, worked at Orvieto and Siena. A specimen of David's work is in the Musée de Cluny. Ridolfo Ghirlandajo, son of Domenico and a friend of Raphael, has certain later mosaics attributed to him.
In the sixteenth century the work of St. Mark's was still carried on and a great many artists of reputation were engaged on the designs. The mosaics executed in this cathedral commencing in 1530, are far too numerous to recapitulate here, and are perhaps less fitted to the building than any hitherto placed; in fact, that greatest of painters, Titian when rendered in mosaic, becomes coarse, heavy, and, on occasions grotesque. Other works were desig;ned by Tintoretto, Salviati, and the best Venetian artists of the day and rendered in mosaic by Zuccati, Rizo, Mariano and others. Unfortunately many of the earlier mosaics were destroyed by the senate, it is said, on the advice of Titian, to make room for the new work. The condition of many of them was bad. Amongst his many other works, Raphael designed for mosaic. The "Creation of the World" in the Chigi Chapel Santa Maria del Popolo, Rome, from his design, is very fine. It was done in mosaic by Luigi di Pace, who came from Venice for the purpose. Baldasare Peruzzi also designed mosaic for Santa Croce in Gerusalemme, and F. Zucchio executed a mosaic in Santa Maria Scala-Caeli, whilst the work in St. Peter's was commenced under Muziano da Brescia. That the mosaic art had degenerated altogether and lost its vitality is evidenced by the work done in St. Peter's, Rome, from the seventeenth century under this same Muziano da Brescia (1528-1592) and other artists.
The establishment of the pontifical works commenced in 1727 when the Cristoferi were appointed superintendents by order of Benedict XIII. After occupying various localities these mosaic works were finally settled in a cortile of the Vatican in 1825. In the first half of the seventeenth century the painting and frescoes of the basilica began to be imitated in mosaic. The quality of the work errs on the side of excessive smoothness, as much as some modern workers on that of excessive and affected roughness. Other work of the eighteenth and nineteenth centuries and great restorations kept the art alive, notably those of St. John Lateran's and St. Mark's, Venice, by the Italian mosaicists. The "Last Judgments" on the facade of St. Mark's designed by Latanzio Querano in 1836. In 1839 a school of mosaicists arose in Russia, its primary object being the restoration of the mosaics of Sancta Sophia in Kieff, and eventually Pius IX allowed certain of the pontifical mosaicists in 1850 to go to St. Petersburg and join the Russian mosaicists. An example of their work was shown in the international exhibition held in Hyde Park London. The mosaics of the Russian church, London, are not, however, very successful.
Numerous mosaics have been executed in England during the last half century notably the figures of great painters in the Museum of South-Kensington. The earliest of these were done by Venetians, but some of the more recent figures were executed at the works of South- Kensington itself. Many mosaics were done in St. Paul's cathedral, London; those in the choir were designed by Sir W. B. Richmond and under the dome some strong figures were designed by Mr. Watts, R.A. The mausoleum at Frogmore is also elaborately decorated with mosaic, as is the monument of Prince Albert in Hyde Park, both designed by John Clayton, who is also responsible for the Brampton chapel in Westminster cathedral. Mr. W. C. Symons designed the mosaics for the chapel of the Holy Souls of Westminster cathedral in which mosaic work is still being inserted in the various chapels. The writer of the present article designed a mosaic of the "Last Judgment" for the church of the Annunciation, Chiselhurst; a figure of Blessed Giacomo di Ulma for South-Kensington, and an "Epiphany" for the frontal of an altar at the Assumption Church Warwick Street, with other works elsewhere.
In Aachen the mosaic of the dome of Charlemagne was restored, or rather redone, in 1869. In France various mosaics of fair excellence have been executed but unfortunately the grand style of the early centuries so exceptionally suitable to the art, has not been attempted. The modern French mosaic appears to have been initiated by Signor Bellini, one of the Vatican mosaicists, at the close of the eighteenth century who became the principal of the "manufacture royale" -- one of its productions is in the Salle de Melpomène in the Louvre; the design was by Baron Gérard and M. Baudry Garnier, and the mosaic by Curzon Facchino. The mosaics at the Opera are of Italian execution. In 1876 a national school of mosaic was formed. When M. Gerspach was sent to Rome and obtained, with the consent of the pope, the services of Signor Poggesi of the Vatican works. The execution of the apse of the Panthéon from designs of M. Herbert was the principal work that followed, but the design is moderate. although considered good in its time. This national school soon became extinct, and the mosaics since done have been by private enterprise. Amongst these is that in the apse of the Madeleine and that over the grand staircase of the Louvre. M. Ravoli has designed some mosaics for the new cathedral of Marseilles.
Technique
The making of a mosaic picture has differed in various periods and under various manufacturers, and the cements into which the tesserae were fixed have been the subject of discussion and in some medieval examples, of secrecy. Historically no cement has effected a permanent mosaic, as nearly every ancient example not destroyed is partially restored. The following interesting account is from the personal examination by Messrs. Schultz and Barnsley of the old work at St. Luke's of Stiris:
"The method of fixing the mosaic was as follows: -- over the structural brick work of the surfaces to be covered, a coat of plaster was spread; this, like the first coat of plaster in ordinary wall coverings was roughened on the face in order to make a second coat of finer stuff adhere. On the surface of this second coat, which was evidently of a very slow-setting nature, the main lines of the mosaic figure or composition were sketched on in tone with a brush and the mosaic cubes were then pressed into this from the face, forcing up the stuff between the cubes in order to act as a key. We are inclined to think that at any rate in the case of the single figures, the first cubes put in position were the double or treble row of gold tesserae which enclosed the subject; we have found in many cases that these do not correspond with the lines of the figures was executed, odd spaces between the lines and the final outline of the figure having been filled up with further gold cubes after the mosaics of the figure have been finished in position. The backgrounds are universally formed of gold tesserae, while the figures of subjects are composed of cubes of many colours and gradations of tone. The principle coloured cubes are cut out of sheets of opaque coloured glass, while the lighter ones, such as the flesh tints, etc., are of marble. The gold mosaics are formed in the usual manner; a piece of gold leaf, having been laid on glass, a thin transparent film was then spread over the same, and the whole afterwards annealed to a solid mass. The cubes do not vary greatly in size, the average being about three-eighths of an inch. They are, however, slightly larger in the main outlines of the draperies, etc., and smaller in the delicate gradations of the face and hands The main portion of the gold background laid fairly regulary in horizontal lines up the rows enclosing the subjects" (Schultz and Barnsley, "The Monastery of St Luke in Stiris", 43).
N.H.J. WESTLAKE 
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Moscow[[@Headword:Moscow]]

Moscow
(Russian Moskva).
The ancient capital of Russia and the chief city of the government (province) of Moscow, situated in almost the centre of European Russia. It lies on both sides of the River Moskva, from which it derives its name; another small stream called the Yauza, flows through the eastern part of the city. Moscow was the fourth capital of Russia--the earlier ones being Novgorod, Kieff, and Vladimir--and was the residence of the Tsars from 1340 until the time of Peter the Great in 1711. It is the holy city of Russia, almost surpassing in that respect the city of Kieff, and is celebrated in song and story under its poetic name Bielokamennaya, the "White-Walled". The population, according to the latest (1907) available statistics, is 1,335,104, and it is the greatest commercial and industrial city of Russia. It is the see of a Russian Orthodox metropolitan with three auxiliary or vicar bishops, and has 440 churches, 24 convents, over 500 schools (with high schools, professional schools, and the university besides), some 502 establishments of charity, mercy, and hospital service, and 23 cemeteries. The population is composed of 1,242,090 Orthodox, 26,320 Old Ritualists, 25,540 Catholics, 26,650 Protestants, 8905 Jews, and 5336 Mohammedans, together with a small scattering of other denominations.
Historically, the city of Moscow, which has grown up gradually around the Kremlin, is divided into five principal parts or concentric divisions, separated from one another by walls, some of which have already disappeared and their places been taken by broad boulevards. These chief divisions are the Kremlin, Kitaigorod (Chinese town), Bielygorod (white town), Zemlianoigorod (earthwork town), and Miestchanskygorod (the bourgeois town). The actual municipal division of the city is into seventeen chasti or wards, each of which has a set of local officials and separate police sections. The city hall or Duma is situated on Ascension Square near the Kremlin. The Kremlin itself is a walled acropolis and is the most ancient part of Moscow, the place where the city originated; it is situated in the very center of the present city, some 140 feet above the level of the River Moska. The Kitaigorod, or Chinese town, is situated to the north-east and outside of the Kremlin, and is in turn surrounded by a wall with several gates. It is irregularly built up, contains the Stock Exchange, the Gostinny Dvor (bazaars), the Riady (great glass enclosed arcades), and the printing office of the Holy Synod. Just why it was called the Chinese town is not known, for no Chinese have ever settled there. The allusion may be to the Tatars, who besieged and took Moscow several times, camping outside the Kremlin.
The Kremlin and Kitaigorod are considered together and known as the "City" (gorod), much as the same word is applied to a part of London. The enormous walls surrounding them were originally whitewashed and of white stone, and are even yet white in places, thus giving rise to the poetic name. Just outside of it lies the Bielygorod, or white town, extending in a semicircle from the Moskva on the one side until it reaches the Moskva again. The Bielygorod is now the most elegant and fashionable part off the city of Moscow. Containing as it does, beautiful and imposing palaces, many fine public monuments and magnificent shops, theaters, and public buildings, it presents a splendid appearance worthy of its ancient history. Around this, in a still wider semicircle, is the Zemlianygorod, or earthwork town, so called because of the earthen ramparts which were constructed there by Tsar Michael Feodorovich in 1620 to protect the growing city in the Polish wars. They have been levelled and replaced by the magnificent boulevards known as the Sadovaya (Garden Avenues).
The wealthy merchants and well-to-do inhabitants dwell here, and fine buildings are seen on every side. The remainder of the city is given over to the industrial and poor classes, railway stations, and factories of all kinds. In addition, there is that part of the city which lies on the south side of the Moskva, the so-called Zamoskvarechie (quarter beyond the Moskva) where the Tatars dwelt for a long time after they had been driven from Moscow proper. Now it is the Old Russian quarter, where old-fashioned merchants dwell in state and keep up the manners and customs of their fathers, The famous Tretiakoff art galleries are situated here. There are six bridges across the River Moskva connecting both parts of the city.
The name Moscow is mentioned in Russian chronicles for the first time in 1147. In March of that year Yuri Dolgoruki (George the Long-armed), Grand Duke of Kieff and son of Vladimir Monomachus, is said to have met and entertained his kinsmen there at the village on the Moskva. So pleased was he with the reception which he had received and so impressed by the commanding location of the situation that he built a fortified place on the hill where the meeting took place, just where the present Kremlin is situated. The word Kremlin (Russian Kreml) seems to be of Tatar origin, and means a fortified place overlooking the surrounding country. Many other Russian cities dating from Tatar times have kremlins also, such as Nizhni-Novgorod, Vladimir, Kazan, and Samara.
In the beginning of its early history Moscow was nothing but a cluster of wooden houses surrounded by palisades; in 1237 the Tatar Khan laid siege to it, and his successors for several centuries were alternately victors and vanquished before it. In 1293 Moscow was besieged and burned by the Mongols and Tatars, but under the rule of Daniel, son of Alexander Nevsky, its fame increased and it became of importance. He conquered and annexed several neighbouring territories and enlarged his dominions to the entire length of the River Moskva In 1300 the Kremlin was enclosed by a strong wall of earth and wooden palisades, and it then received its appellation. In 1316 the Metropolitan of Kieff changed his see from that city to Vladimir, and in 1322 thence to Moscow. The first cathedral of Moscow was built in 1327. The example of the metropolitan was followed in 1328 by Grand Duke Ivan Danilovich, who left Vladimir and made Moscow his capital. In 1333 he was recognized by the Khan of Kazan as the chief prince of Russia, and he extended the fortifications of Moscow. In 1367 stone walls were built to enclose the Kremlin. Notwithstanding this, the city was again plundered by the Tatars two years later. During the rule of Dimitri Donskoi in 1382 the city was burned and almost entirely destroyed. Vasili II was the first, Russian prince to be crowned at Moscow (1425).
The city, although still the greatest in Russia, began to decline until the reign of Ivan III (1462-1505). He was the first to call himself "Ruler of all the Russias" (Hospodar vseya Rossii), and made Moscow pre-eminently the capital and centre of Russia, besides constructing many beautiful monuments and buildings.
His wife, who was Sophia Palæologus, was a Greek princess from Constantinople, whose marriage to him was arranged through the pope, and who brought with her Greek and Italian artists and architects to beautify the city. But even after that the Tatars were often at the gates of Moscow, although they only once succeeded in taking it. Under Ivan IV, surnamed the Terrible (Ivan Grozny), the development of the city was continued. He made Novgorod and Pskoff tributary to it, and subdued Kazan and Astrakhan. He was the first prince of Russia to call himself Tsar, the Slavonic name for king or ruler found in the church liturgy, and that name has survived to the present time, although Peter the Great again changed the title and assumed the Latin name Imperator (Emperor). This latter name is the one now commonly used and inscribed on public monuments and buildings in Russia. Moscow was almost completely destroyed by fire in 1547; in 1571 it was besieged and taken by Devlet-Ghirei, Khan of the Crimean Tatars, and again in 1591 the Tatars and Mongols under Kara-Ghirei for the last time entered and plundered the city, but did not succeed in taking the Kremlin. During the reign of Ivan the Terrible the adventurer Yermak crossed the Ural Mountains, explored and claimed Siberia for Russia; the first code of Russian laws, the Stoglav (hundred chapters), was also issued under this emperor, and the first printing-office set up at Moscow. Ivan was succeeded by Feodor I, the last of the Rurik dynasty, during whose reign (1584-98) serfdom was introduced and the Patriarchate of Moscow established. During the latter part of the reign of Ivan the Terrible, Boris Godunoff, a mall of high ambitions who had risen from the ranks of the Tatars, attained to great power, which was augmented by the marriage of his sister to Feodor. To ensure his brother-in-law's succession to the throne, he is said to have caused the murder of Ivan's infant son, Demetrius, at Uglich in 1582. When Feodor I died, Boris Godunoff was made Tsar, and ruled fairly well until 1605. The year before his death the "False Demetrius" (Lzhedimitri) appeared. He was said to have gone under the name of Gregory Otrepieff, a monk of the Chudoff monastery (Monastery of the Miracles) in the Kremlin, who fell into disgrace, escaped to Poland, gave himself out as Demetrius, the son of Ivan the Terrible, who had in some way escaped Boris Godunoff, another child having been murdered. King Sigismund of Poland espoused his claims, furnished him an army, with which and its Russian accessions the pretender fought his way back to Moscow, proclaiming himself the rightful heir to the throne. All who looked on Boris Godunoff as a usurper flocked to his standard, the widow of Ivan, then a nun, recognized him as her son, and he was crowned in the Kremlin as the Tsar of the Russias. For ten months he ruled, but, as he was too favourable to the Poles and even allowed Catholics to come to Moscow and worship, the tide then turned against him, and in 1606 he was assassinated at his palace in the Kremlin by the Streltsi or sharpshooters who formed the guard of the Tsars of Russia.
After seven years of civil war and anarchy Michael Romanoff, the founder of the present dynasty, was elected Tsar in 1613. But Moscow never regained its earlier pre-eminence, although it became a wealthy commercial city, until the first part of the reign of Peter the Great (1689-1725). He sent persons abroad, and, having observed the advancement and progress of Western Europe, determined to improve his realm radically by introducing the forms of western civilization. All the earlier part of his life was spent in war with the Swedish invaders and the Polish kings. In 1700 he abolished the Patriarchate of Moscow, left the see vacant, and established the Holy Synod. These acts set Moscow, the old Russians and the clergy against him, so that in 1712 he changed the imperial residence and capital from Moscow to St. Petersburg, which he had caused to be constructed for the new capital on the banks of the Neva. After the departure of the Tsars from Moscow, it diminished in political importance, but was always regarded as the seat and centre of Russian patriotism. In 1755 the University of Moscow was founded. In 1812 during the invasion of Russia by Napoleon, the Russians determined after the Battle of Borodino to evacuate Moscow before the victorious French, and on 14 September, 1812, the Russian troops deserted the city, followed by the greater part of the inhabitants. Shortly afterwards the French entered, and Napoleon found that he had no submissive citizens to view his triumphal entry, but that the inhabitants were actually burning up their entire city which was even then built largely of wood. He revenged himself by desecrating churches and destroying monuments. The Russian winter begins in October, and, with a city in smoking ruins and without supplies or provisions, Napoleon was compelled on 19-22 October, to evacuate Moscow and retreat from Russia. Cold and privation were the most effective allies of the Russians. The reconstruction of the city commenced the following year, and from that time hardly any wooden buildings were allowed. In May, 1896, at the coronation of Nicholas II, over 2000 persons were crushed and wounded in a panic just outside the city. In 1905 the Grand Duke Sergius was assassinated in the Kremlin and revolutionary riots occurred throughout the city. Although Moscow is no longer the capital, it has steadily grown in wealth and commercial importance, and, while second in population to St. Petersburg, it is the latter's close rival in commerce and industry, and is first above all in the heart of every Russian.
In the religious development of Russia Moscow has held perhaps the foremost place. In 1240 Kieff was taken by the Tatars, who in 1299 pillaged and destroyed much of that mother city of Christian Russia. Peter, Metropolitan of Kieff, who was then in union with Rome, in 1316 changed his see from that city to the city of Vladimir upon the Kliazma, now about midway between Moscow and Nizhni-Novgorod, for Vladimir was then the capital of Great Russia. In 1322 he again changed it to Moscow. After his death in 1328 Theognostus, a monk from Constantinople, was consecrated Metropolitan at Moscow under the title "Metropolitan of Kieff and Exarch of all Russia", and strove to make Great Russia of the north ecclesiastically superior to Little Russia of the south. In 1371 the South Russians petitioned the Patriarch of Constantinople: "Give us another metropolitan for Kieff, Smolensk, and Tver, and for Little Russia." In 1379 Pimen took at Moscow the title of "Metropolitan of Kieff and Great Russia ", and in 1408 Photius, a Greek from Constantinople, was made "Metropolitan of all Russia" at Moscow. Shortly afterwards an assembly of South Russian bishops was held at Novogrodek, and, determined to become independent of Moscow, sent to the Patriarch of Constantinople for a local metropolitan to rule over them. In 1416 Gregory I was made "Metropolitan of Kieff and Lithuania", independently of Photius who ruled at Moscow. But at the death of Gregory no successor was appointed for his see. Gerasim (1431-5) was the successor of Photius at Moscow, and had correspondence with Pope Eugene IV as to the reunion of the Eastern and Western Churches. The next Metropolitan of Moscow was the famous Greek monk, Isidore, consecrated under the title of "Metropolitan of Kieff and Moscow". When the Council of Florence for the reunion of the East and the West was held, he left Moscow in company with Bishop Abraham of Suzdal and a large company of Russian prelates and theologians, attended the council, and signed the act of union in 1439. Returning to Russia, he arrived at Moscow in the spring of 1441, and celebrated a grand pontifical liturgy at the cathedral of the Assumption in the Kremlin in the presence of Grand Duke Vasili II and the Russian clergy and nobility. At its close his chief deacon read aloud the decree of the union of the churches. None of the Russian bishops or clergy raised their voices in opposition, but the grand duke loudly upbraided Isidore for turning the Russian people over to the Latins, and shortly afterwards the Russian bishops assembled at Moscow followed their royal master's command and condemned the union and the action of Isidore. He was imprisoned, but eventually escaped to Lithuania and Kieff, and after many adventures reached Rome.
From this time the two portions of Russia were entirely distinct, the prelates of Moscow bearing the title "Metropolitan of Moscow and all Russia" and those of Kieff, "Metropolitan of Kieff, Halich, and all Russia". This division and both titles were sanctioned by Pope Pius II. But, Kieff continued Catholic and in communion with the Holy See for nearly a century, while Moscow rejected the union and remained in schism. After Isidore the Muscovites would have no more metropolitans sent to them from Constantinople, and the grand duke thereupon selected the metropolitan. Every effort was then made to have the metropolitans of Moscow independent of the Patriarch of Constantinople. After the Turks had captured Constantinople, the power of its patriarch dwindled still more. When the Bishop of Novgorod declared in 1470 for union with Rome, Philip I, Metropolitan of Moscow, frustrated it, declaring that, for signing the union with Rome at Florence, Constantinople had been punished by the Turks. This hatred of Rome was fomented to such a point that, rather than have one who favoured Rome, a Jew named Zozimas was made Metropolitan of Moscow (1490-4); as, however, he openly supported his brethren, he was finally deposed as an unbeliever. Yet in 1525 the metropolitan Daniel had a correspondence with Pope Clement VII in regard to the Florentine Union, and in 1581 the Jesuit Possevin visited Ivan the Terrible and sought to have him accept the principles of the Union. In 1586, after the death of Ivan, the archimandrite Job was chosen Metropolitan of Moscow by Tsar Feodor under the advice of Boris Godunoff. Just at that time Jeremias II, Patriarch of Constantinople, who was fleeing from Turkish oppression, visited Russia and was received with all the dignity due to his rank. In 1589 he arrived at Moscow and was fittingly received by Boris Godunoff, who promised to take his part against the Turks if possible, and who requested him to create a patriarch for Moscow and Russia, so that the orthodox Church might once more count its five patriarchs as it had done before the break with Rome. Jeremias consented to consecrate Job as the Patriarch of Moscow and all Russia, and actually made him rank as the third patriarch of the Eastern Church, preceding those of Antioch and Jerusalem. This patriarchate was in fact a royal creation dependent upon the Tsar, its only independence consisting of freedom from the sovereignty of Constantinople.
In 1653 the Patriarch Nikon corrected the Slavonic liturgical books of the Eastern Rite by a comparison with the Greek originals, but many of the Russians refused to follow his reforms, thus beginning the schism of the Old Believers or Old Ritualists, who still use the uncorrected books and ancient practices. The Patriarchate of Moscow lasted until the reign of Peter the Great (that is 110 years), there being ten patriarchs in all. When Patriarch Adrian died, in 1700, Peter abolished the office at once, and allowed the see to remain vacant for twenty years. He then nominally went back to the old order of things, and appointed Stephen Yavorski "Metropolitan of Moscow", but made him merely a servant of the Holy Synod. To emphasize the new order of things more strongly, it is related that Peter himself sat on the patriarch's throne saying in grim jest: "I am the patriarch". Not until 1748 was the Eparchy or Metropolitanate of Moscow canonically established by the Holy Synod under the new order of things. In 1721 Peter published the "Ecclesiastical Regulations" (Dukhovny Reglament), providing for the entire remodelling of the Russian Church and for its government by a departmental bureau called the Holy Governing Synod. This body, usually known as the Holy Synod, has existed ever since. Its members are required to swear fidelity to the Tsar by an oath which contains these words: "I confess moreover by oath that the supreme judge of this ecclesiastical assembly is the Monarch himself of all the Russias, our most gracious Sovereign" (Reglament, Prisiaga, on p. 4, Tondini's edition). The Holy Governing Synod is composed of the Metropolitans of St. Petersburg, Moscow, and Kieff, several other bishops, and certain priests, but its active affairs are carried on by lay government officials (the bishops act rather as consultors or advisors), and the Chief Procurator, a layman, directs its operations, while none of its acts are valid without the approval (Soizvoleniya) of the Tsar. No church council or deliberative church organization has been held in Russia since the establishment of the Holy Synod.
The chief and most historic buildings in Moscow are situated in the Kremlin, which is a triangular enclosure upon a hill or eminence on the north bank of the Moskva. It is surrounded by a high wall of brick and stone, provided with high towers at intervals, and has five gates, one (for pedestrians only) in the wall on the riverside and two in each of the other walls of the triangle. The most celebrated gate is the Spassakaya Vorota, or Gate of the Saviour, opening out upon the Red Square. It contains a venerated image or icon of Christ, and all persons passing through the gate must remove their hats in reverence. Inside the Kremlin are churches, palaces, convents, a parade ground, a memorial to Alexander II, also the Senate (or law courts building), the arsenal, and the great Armoury. Directly inside the Gate of the Saviour is the convent of the Ascension for women, founded in 1389 by Eudoxia, wife of Dimitri Donskoi. The present stone convent building was erected in 1737. Just beyond it stands the Chudoff monastery, founded in 1358 by the Metropolitan Alexis, and here in 1667 the last Russian church council was held. The present building dates from 1771. Next to it is the Nicholas or Minor Palace built by Catherine II and restored by Nicholas I. In front of this and across the parade ground near the river wall of the Kremlin is the memorial of Alexander II, very much in the style of the Albert Memorial in London. A covered gallery surrounds the monument on three sides, and on it are mosaics of all the rulers of Russia. To the west of the Minor Palace is the church and tower of Ivan Veliky (great St. John) with its massive bells. At the foot of the tower is the famous Tsar Kolokol (king of bells), the largest bell in the world. It was east in 1734, and weighs 22 tons, is 20 feet high and nearly 21 feet in diameter. A triangular piece nearly six feet high was broken out of it when it fell from its place in 1737 during a fire. Towards the north of the great bell in front of the barracks at the other end of the street, is the Great Cannon, cast in 1586, which has a calibre one yard in diameter, but has never been discharged. Behind Ivan Veliky stands the Cathedral of the Assumption, the place of coronation of all the emperors of Russia, and the place where all the patriarchs of Moscow are entombed. The present cathedral was restored and rebuilt in part after Napoleon's invasion. Across a small square is the Cathedral of the Archangel Michael. Here lie buried all the Tsars of the Rurik and Romanoff dynasties down to Peter the Great. He and his successors lie entombed in the cathedral in the Fortress of Sts. Peter and Paul in St. Petersburg. To the west lies the Cathedral of the Annunciation, in which all the Tsars before Peter were baptized and married, still used for royal baptisms and marriages.
Towards the westerly end of the Kremlin is the Great Palace in which all the history of Moscow was focussed until after the time of Peter the Great. It is the union and combination of all the ancient palaces, and contains the magnificent halls of St. George and St. Alexander and also the ancient Terem or women's palace, which is now completely modernized. In the centre of the courtyard of the palace stands the church of Our Saviour in the Woods (Spass na Boru). It was originally built here at the beginning of the thirteenth century, when the Kremlin was but a hill still covered with forest trees, and hence its name. Ivan I, in 1330, tore down the primitive wooden church and replaced it by a church of stone. Outside the Great Palace is the Armoury, one of the finest museums of its kind in Europe, being particularly rich in collections of Russian weapons and armour. The building towards the north of the palace, known as the Synod, was the residence of the patriarchs of Moscow and the first abiding-place of the Holy Synod. To the east of the Kremlin, outside the gates of the Saviour and of St. Nicholas, is the well-known Red Square, where much of the history of Moscow has been enacted. At the end of it towards the river stands the bizarre church of St. Basil the Blessed, of which Napoleon is said to have ordered: "Burn that mosque!" The Historical Museum is at the other end. At the east side of the Red Square is the Lobnoe Miesto or Calvary, to which the patriarchs made the Palm Sunday processions, and where proclamations of death were usually read in olden times. Behind it are the magnificent Riady or glass-covered arcades for fine wares, while at the northern entrance of the square behind the Museum is the chapel of the Iberian Madonna (Iverskay a Bogoroditza), the most celebrated icon in all Russia. It was sent to Moscow in 1648 from the Iberian monastery on Mount Athos.
One of the most celebrated modern churches in Moscow is the Temple of Our Saviour and Redeemer, built as a memorial and thanks offering in commemoration of the retreat of the French from Moscow. It was consecrated in 1883, is probably the most beautiful church in Russia and is filled with modern art adapted to the requirements of the Greek Rite. There are two Arches of Triumph in Moscow--one celebrating 1812, near the Warsaw station, and the other called the Red Gate, commemorating Empress Elizabeth. At Sergievo, about forty miles to the east of Moscow, is the celebrated Trinity Monastery (Troitsa-Sergievskaya Lavra), which is intimately bound up with the history of Moscow, and is one of the greatest monasteries and most celebrated places of pilgrimage in Russia; it played a great part in the freeing of Russia from the Tatar yoke. There are three Roman Catholic churches in Moscow: the large church of St. Louis on the Malaya Lubianka, the church and school of Sts. Peter and Paul in the Milutinsky Pereulok, and another small chapel. There is also a Greek Catholic chapel recently founded by a priest converted from the Old Believers with a handful of worshippers. GERRAREE, Story of Moscow (London, 1903); MORFILL., Hist. of Russia (New York, 1902); MEAKIN, Russia (Philadelphia, 1906); LEROY-BEAULIEU, Empire of the Tsars, I (New York, 1902); FABRICIUS, Le Kremlin de Moscou (Moscow, 1883); ZABEL, Moskau(Leipzig, 1902); BRUGGEN, Das heutige Russland (Leipzig, 1902); PELESZ, Gesch. der Union (Vienna, 1880); SEMENOV, Rossiya (St. Petersburg, 1900); GOLUBINSKI Istoriya Russkoi Tserkvi (Moscow, 1904); Raspredeleniya naseleniya Imperii (St. Petersburg, 1901); URBAN, Statystyka Katolicyzmu w Panstwie Rosyjskiem in the Przeglad Powszechny (Cracow, Aug. and Sept., 1906).
ANDREW J. SHIPMAN 
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Moses[[@Headword:Moses]]

Moses
Hebrew liberator, leader, lawgiver, prophet, and historian, lived in the thirteenth and early part of the twelfth century, B. C.
NAME
Moshéh (M. T.), Mouses, Moses. In Ex., ii, 10, a derivation from the Hebrew Mashah (to draw) is implied. Josephus and the Fathers assign the Coptic mo (water) and uses (saved) as the constituent parts of the name. Nowadays the view of Lepsius, tracing the name back to the Egyptian mesh (child), is widely patronized by Egyptologists, but nothing decisive can be established.
SOURCES
To deny or to doubt the historic personality of Moses, is to undermine and render unintelligible the subsequent history of the Israelites. Rabbinical literature teems with legends touching every event of his marvellous career: taken singly, these popular tales are purely imaginative, yet, considered in their cumulative force, they vouch for the reality of a grand and illustrious personage, of strong character, high purpose, and noble achievement, so deep, true, and efficient in his religious convictions as to thrill and subdue the minds of an entire race for centuries after his death. The Bible furnishes the chief authentic account of this luminous life.
BIRTH TO VOCATION (EXODUS 2:1-22)
Of Levitic extraction, and born at a time when by kingly edict had been decreed the drowning of every new male offspring among the Israelites, the "goodly child" Moses, after three months' concealment, was exposed in a basket on the banks of the Nile. An elder brother (Ex., vii, 7) and sister (Ex., ii, 4), Aaron and Mary (AV and RV, Miriam), had already graced the union of Jochabed and Amram. The second of these kept watch by the river, and was instrumental in inducing Pharaoh's daughter, who rescued the child, to entrust him to a Hebrew nurse. The one she designedly summoned for the charge was Jochabed, who, when her "son had grown up", delivered him to the princess. In his new surroundings, he was schooled "in all the wisdom of the Egyptians" (Acts, vii, 22). Moses next appears in the bloom of sturdy manhood, resolute with sympathies for his degraded brethren. Dauntlessly he hews down an Egyptian assailing one of them, and on the morrow tries to appease the wrath of two compatriots who were quarrelling. He is misunderstood, however, and, when upbraided with the murder of the previous day, he fears his life is in jeopardy. Pharaoh has heard the news and seeks to kill him. Moses flees to Madian. An act of rustic gallantry there secures for him a home with Raguel, the priest. Sephora, one of Raguel's seven daughters, eventually becomes his wife and Gersam his first-born. His second son, Eliezer, is named in commemoration of his successful flight from Pharaoh.
VOCATION AND MISSION (EXODUS 2:23-12:33)
After forty years of shepherd life, Moses speaks with God. To Horeb (Jebel Sherbal?) in the heart of the mountainous Sinaitic peninsula, he drives the flocks of Raguel for the last time. A bush there flaming unburned attracts him, but a miraculous voice forbids his approach and declares the ground so holy that to approach he must remove his shoes. The God of Abraham, Isaac, and Jacob designates him to deliver the Hebrews from the Egyptian yoke, and to conduct them into the "land of milk and honey", the region long since promised to the seed of Abraham, the Palestine of later years. Next, God reveals to him His name under a special form Yahwehas a "memorial unto all generations". He performs two miracles to convince his timorous listener, appoints Aaron as Moses's "prophet", and Moses, so to speak, as Aaron's God (Ex., iv, 16). Diffidence at once gives way to faith and magnanimity. Moses bids adieu to Jethro (Raguel), and, with his family, starts for Egypt. He carries in his hand the "rod of God", a symbol of the fearlessness with which he is to act in performing signs and wonders in the presence of a hardened, threatening monarch. His confidence waxes strong, but he is uncircumcised, and God meets him on the way and fain would kill him. Sephora saves her "bloody spouse", and appeases God by circumcising a son. Aaron joins the party at Horeb. The first interview of the brothers with their compatriots is most encouraging, but not so with the despotic sovereign. Asked to allow the Hebrews three days' respite for sacrifices in the wilderness, the angry monarch not only refuses, but he ridicules their God, and then effectually embitters the Hebrews' minds against their new chiefs as well as against himself, by denying them the necessary straw for exorbitant daily exactions in brick making. A rupture is about to ensue with the two strange brothers, when, in a vision, Moses is divinely constituted "Pharaoh's God", and is commanded to use his newly imparted powers. He has now attained his eightieth year. The episode of Aaron's rod is a prelude to the plagues. Either personally or through Aaron, sometimes after warning Pharaoh or again quite suddenly, Moses causes a series of Divine manifestations described as ten in number in which he humiliates the sun and river gods, afflicts man and beast, and displays such unwonted control over the earth and heavens that even the magicians are forced to recognize in his prodigies "the finger of God". Pharaoh softens at times but never sufficiently to meet the demands of Moses without restrictions. He treasures too highly the Hebrew labour for his public works. A crisis arrives with the last plague. The Hebrews, forewarned by Moses, celebrate the first Pasch or Phase with their loins girt, their shoes on their feet, and staves in their hands, ready for rapid escape. Then God carries out his dreadful threat to pass through the land and kill every first-born of man and beast, thereby executing judgment on all the gods of Egypt. Pharaoh can resist no longer. He joins the stricken populace in begging the Hebrews to depart.
EXODUS AND THE FORTY YEARS (EXODUS 12:34 AND AFTER)
At the head of 600,000 men, besides women and children, and heavily laden with the spoils of the Egyptians, Moses follows a way through the desert, indicated by an advancing pillar of alternating cloud and fire, and gains the peninsula of Sinai by crossing the Red Sea. A dry passage, miraculously opened by him for this purpose at a point to-day unknown, afterwards proves a fatal trap for a body of Egyptian pursuers, organized by Pharaoh and possibly under his leadership. The event furnishes the theme of the thrilling canticle of Moses. For upwards of two months the long procession, much retarded by the flocks, the herds, and the difficulties inseparable from desert travel, wends its way towards Sinai. To move directly on Chanaan would be too hazardous because of the warlike Philistines, whose territory would have to be crossed; whereas, on the south-east, the less formidable Amalacites are the only inimical tribes and are easily overcome thanks to the intercession of Moses. For the line of march and topographical identifications along the route, see ISRAELITES, subsection The Exodus and the Wanderings. The miraculous water obtained from the rock Horeb, and the supply of the quails and manna, bespeak the marvellous faith of the great leader. The meeting with Jethro ends in an alliance with Madian, and the appointment of a corps of judges subordinate to Moses, to attend to minor decisions. At Sinai the Ten Commandments are promulgated, Moses is made mediator between God and the people, and, during two periods of forty days each, he remains in concealment on the mount, receiving from God the multifarious enactments, by the observance of which Israel is to be moulded into a theocratic nation (cf. MOSAIC LEGISLATION). On his first descent, he exhibits an all-consuming zeal for the purity of Divine worship, by causing to perish those who had indulged in the idolatrous orgies about the Golden Calf; on his second, he inspires the deepest awe because his face is emblazoned with luminous horns.
After instituting the priesthood and erecting the Tabernacle, Moses orders a census which shows an army of 603,550 fighting men. These with the Levites, women, and children, duly celebrate the first anniversary of the Pasch, and, carrying the Ark of the Covenant, shortly enter on the second stage of their migration. They are accompanied by Hobab, Jethro's son, who acts as a guide. Two instances of general discontent follow, of which the first is punished by fire, which ceases as Moses prays, and the second by plague. When the manna is complained of, quails are provided as in the previous year. Seventy elders- a conjectural origin of the Sanhedrin- are then appointed to assist Moses. Next Aaron and Mary envy their brother, but God vindicates him and afflicts Mary temporarily with leprosy. From the desert of Pharan Moses sends spies into Chanaan, who, with the exceptions of Joshue and Caleb, bring back startling reports which throw the people into consternation and rebellion. The great leader prays and God intervenes, but only to condemn the present generation to die in the wilderness. The subsequent uprising of Core, Dathan, Abiron, and their adherents suggests that, during the thirty-eight years spent in the Badiet et-Tih., habitual discontent, so characteristic of nomads, continued. It is during this period that tradition places the composition of a large part of the Pentateuch (q.v.). Towards its close, Moses is doomed never to enter the Promised Land, presumably because of a momentary lack of trust in God at the Water of Contradiction. When the old generation, including Mary, the prophet's sister, is no more, Moses inaugurates the onward march around Edom and Moab to the Arnon. After the death of Aaron and the victory over Arad, "fiery serpents" appear in the camp, a chastisement for renewed murmurings. Moses sets up the brazen serpent, "which when they that were bitten looked upon, they were healed". The victories over Sehon and Og, and the feeling of security animating the army even in the territory of the hostile Balac, led to presumptuous and scandalous intercourse with the idolatrous Moabites which results, at Moses's command, in the slaughter of 24,000 offenders. The census, however, shows that the army still numbers 601,730, excluding 23,000 Levites. Of these Moses allows the Reubenites, Gadites, and the half-tribe of Manasses to settle in the east-Jordan district, without, however, releasing them from service in the west-Jordan conquest.
DEATH AND POSTHUMOUS GLORY
As a worthy legacy to the people for whom he has endured unparalleled hardships, Moses in his last days pronounces the three memorable discourses preserved in Deuteronomy. his chief utterance relates to a future Prophet, like to himself, whom the people are to receive. He then bursts forth into a sublime song of praise to Jahweh and adds prophetic blessings for each of the twelve tribes. From Mount Nebo -- on "the top of Phasga" -- Moses views for the last time the Promised Land, and then dies at the age of 120 years. He is buried "in the valley of Moab over against Phogor", but no man "knows his sepulchre". His memory has ever been one of "isolated grandeur". He is the type of Hebrew holiness, so far outshining other models that twelve centuries after his death, the Christ Whom he foreshadowed seemed eclipsed by him in the minds of the learned. It was, humanly speaking, an indispensable providence that represented him in the Transfiguration, side by side with Elias, and quite inferior to the incomparable Antitype whose coming he had predicted.
THOMAS A K. REILLY 
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Moses Bar Cephas
A Syriac bishop and writer, b. at Balad about 813; d. 12 Feb., 903. He is known through a biography by an anonymous Syriac writer and from references in the writings of Bar Hebraeus. He embraced early the monastic life, and was later bishop over a territory including Beit-Ramman, Beit-Kiyonnaya, and Mossul. On his elevation to the episcopate he received the name Severus. For ten years he also performed the duties of overseer of the neighbouring Diocese of Tagrita. He belonged to the Jacobitic branch of the Monophysites, and he was in his day the most voluminous writer of his sect. His works comprise a complete commentary on the Old and New Testaments, frequently quoted by Bar Hebraeus in his "Auçár Râzê" (Storehouse of Mysteries). Of this nothing has come down to us save fragments pertaining to Genesis, the Gospels, and the Pauline Epistles. He also wrote a treatise in four books on predestination and free will, of which a manuscript copy is preserved in the British Museum. Through a citation in Bar Hebraeus (Chron. eccl., ii, 215) we learn that Bar Cephas composed an otherwise unknown commentary on Aristotle's "Dialectica". A manuscript copy of his "Hexameron", or treatise on the six days of creation in five books with a curious geographical drawing, is one of the treasures in the Bibliotheque Nationale in Paris. Other works of his are a treatise on paradise, of which there exists a Latin translation published by Masius in 1569; a treatise on the soul in forty chapters with a supplement on the utility of offerings for the dead, a book of controversy against heretics; homilies for the feasts of the liturgical year; a commentary on the works of Gregory Nazianzen; sermons on various subjects; and a history of the Church. DUVAL, La Litterature Syriaque (Paris, 1899), 78, 252, 259, 283, 391.
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Moses Bar-Kepha
One of the most celebrated Jacobite bishops and writers of the ninth century, born at Balad, about the year 813; died at the age of ninety, in 903. A biography of him, written by an anonymous Syriac writer, is preserved in one of the Vatican manuscripts, extracts from which are given by Asemani in his "Bibliotheca Orientalis" (II, 218f.). He was a monk and afterwards became bishop of three cities, Beth-Ramman, Beth-Kionaya and Mossoul on the Tigris, assuming the name of Severus. For ten years he was the patriarchal "Periodeutes", or visitor, of the Diocese of Tagrit where, by his wise administration and learning, he acquired a great fame and reputation. He was buried in the monastery of St. Sergius, situated on the Tigris, near his native city.
The works of Moses Bar-Kepha are very numerous, and deal with many theological, philosophical, controversial, exegetical, and liturgical subjects. The principal are: (1) A Commentary on the Old and New Testaments, often quoted by Bar Hebraeus, and most of it still extant in manuscript form; (2) a treatise on predestination and free will, preserved in a MS. in the British Museum (Add. 14,731); (3) a commentary on Aristotle's"Dialectics", mentioned by Bar Hebraeus; (4) a commentary on the Hexameron in five books, preserved in the Bibliothèque Nationale at Paris (Syr. 241), a passage of which is translated into French by Abbé Nau in his "Bardésane l'astrologue" (Paris, 1899), p. 59; (5) a "Tractatus de Paradiso", in three parts, dedicated to his friend Ignatius. [The Syriac original of this work is lost, but a Latin version of it was published by Masius (Antwerp, 1569) under the title "De Paradiso Commentarius".] (6) A treatise on the soul, in forty chapters, with a supplementary essay on the utility of offering prayers and sacrifices for the dead. [This treatise is preserved in the Vatican Library; a German translation of it is given by O. Braun in his "Moses Bar-Kepha und sein Buch von der Seele" (Freiburg, 1891).] (7) A "Tractatus de sectis", or, "Liber disputationum adversus haereses" (see Assemani, B.O. II, 57); (8) a treatise on the Sacraments; (9) a commentary on the Liturgy; (10) an ecclesiastical history. His other works comprise discourses, homilies, and a commentary on the writings of St. Gregory Nazianzen.
BRAUN, Moses Bar-Kepha; BAR HEBRAEUS, Chronicon Ecclesaisaticum, ed. LAMY (Louvain, 1872-77) I, 394-395; II, 217; ASSEMANI, Bibliotheca Orientalis, II, 218f.; WRIGHT, A Short History of Syriac Literature (London, 1894), 207-211; Kirchenlex., s. v.; DUVAL, La Littérature Spriaque (Paris, 1907), 391-392.
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Moses of Chorene
(MOSES CHORENENSIS)
Perhaps the best known writer of Armenia, called by his countrymen "the father of history" and the "father of scholars", and celebrated as a poet, or hymn writer, and a grammarian. A native of Choren or Chorni in the province of Darou, when young, he was sent by Mesrop, the founder of Armenian literature, to study in Edessa, Constantinople, Alexandria, Athens, and Rome. Upon his return, he is said to have assisted Mesrop (407-433), in the translation of the Bible into Armenian. The date of his birth is unknown, but the above fact would indicate that he was born towards the end of the fourth century, and his death is generally placed about the end of the fifth. The following works are attributed to him: "Treatise on Rhetoric"; "Treatise on Geography"; "Letter on Assumption of B. V. M."; "Homily on Christ's Transfiguration"; "Oration on Hripsinia, an Armenian Virgin and Martyr"; "Hymns used in Armenian Church Worship"; "Commentaries on the Armenian Grammarians"; and "Explanations of Armenian Church Offices". The most celebrated work, however, is the "History of Armenia Major", practically the only work preserving the early history and traditions of pre-Christian Armenia, but like other histories of this kind abounding in legendary and fictitious narratives, historical inaccuracies, etc. It is divided into three parts:
· (1) "Genealogy of Armenia Major", embracing the history of Armenia from the beginning down to the foundation of the Arsacide dynasty (149 B. C.);
· (2) "History of the middle period of our ancestors", extending from 149 B. C. to the death of St. Gregory the Illuminator and the reign of King Terdat (A. D. 149-332);
· (3) the third part brings the history down to the overthrow of the Arsacide dynasty (A. D. 428).
A fourth part was added to the work by another and later writer who brought the history down to the time of the Emperor Zeno (474-491). Recent researches, however, have shown that this famous "History of Armenia" is not the work of Moses of Chorene.
The reasons for discarding the traditionally received attribution have been ably summarized by Dr. Bardenhewer as follows. The author of the "History of Armenia Major" calls himself Moses of Chorene and pretends to belong to the fifth century, to be a disciple of Saint Mesrop, and to have composed his work at the request of Isaac (Sahak), the Bagratunid prince who fell in battle in 482. These personal statements are shown to be untrustworthy for internal and external reasons. In his account of his own life the author contradicts such fifth-century writers as Koriun and Lazarus of Pharp. Carrière has shown recently that he makes use of historical sources posterior to the sixth and even the seventh century, e. g. Armenian versions of the "Vita St. Silvestri" and the "Church History" of Socrates. Only since the ninth century have traces of his work been found in Armenian literature. This, however, does not dispose of the historical personality of Moses of Chorene, who is one of the venerable fathers of the Armenian Church, and who really lived in the fifth century. Lazarus of Pharp hears witness to the existence in the fifth century of an Armenian bishop named Moses and a distinguished writer. We do not know the reason why this eighth- or ninth-century writer assumed the name of Moses of Chorene. He makes it clear that he intends to glorify the Bagratunid dynasty which from the end of the seventh century surpassed in splendour all the other noble houses of Armenia. In 885 Aschot I, a descendant of that house, was recognized by the Caliph as King of Armenia. Vetter conjectures that the secret aim of the pseudo-Moses of Chorene was to prepare the way for the accession of this house. In spite of its really late date, the author's narrative is generally speaking, trustworthy. He draws largely on ancient authorities, though occasionally modifying them in a capricious way, and embodies his own ideas in their context; but it cannot be maintained, as some have done, that he invented these authorities. His witnesses for the ancient history of Armenia, even as late as the second or third century after Christ, were principally legends and folk-song, and it is precisely this legendary element that lends to the work its special charm and value. The "Geography" and "Rhetoric" mentioned above are of course no more genuine works of Moses of Chorene than the "History". All three works are by the same author, as is evident both from the testimony of the manuscripts and from intrinsic criteria. The author's own statement leads us to believe that the "Geography" is an extract from the description of the world by Pappus, an Alexandrine author of the fourth century of our era. The "Rhetoric" is entitled "Chria" in the Greek manuscripts, and follows such Greek models as Aphthonius and Theon. The minor writings mentioned above await a more thorough examination into their genuineness (Patrology, Shahan, 1908, pp. 595-6). The first edition of the "History of Armenia" was published at Amsterdam, 1695; the second at London, with a Latin translation, 1736; the third at Venice, 1752; it was translated into French (Venice, 1841), and Italian (ibid.). The best translation is that made by Langlois in his "Historiens Anciens de l'Armenie" (Paris, 1867), II, 47, 175. The Armenian Mechitarist Fathers of Venice have issued several editions of the work in 1827, 1843-64, etc. SMITH AND WACE, Dictionary of Christian Biography; VETTER in Kirchenlex., VIII, 1855-63; CHEVALIER, Répertoire des sources historiques du Moyen Age (Paris, 1907), s. v.
GABRIEL OUSSANI. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Mossul[[@Headword:Mossul]]

Mossul
The seat of a Chaldean archdiocese, a Syrian diocese, and an Apostolic Mission. The origin of the town is unknown. It is not the Mosel of Ezechiel, xxvii, 19, which is but a mistranslation of Uzzal, a town in the north of Arabia. It is probable that there always has been on the right bank of the Tigris a small town named Mossul, which grew in importance as Nineveh on the left bank decayed and finally disappeared. In Arabic Mossul is called El-Mosil, the junction. Perhaps the name was originally Motsal, a cotton or muslin thread. Near Mossul at the gates of Nineveh took place in 627 the great battle in which Heraclius finally broke the power of the Persians. Then the town passed into possession of the Arab caliphs, afterwards to the Hamdanids, the Beni-Okaïl (991), the Beni-Mervan (1102), and eventually to the Seljuk Turks. Melek-Shah, known also as Djelal-Eddin, built schools and academies there. His successors fought against the Franks of the First Crusade, and Kerboga was conquered 28 June, 1098, with an army of 200,000 men, under the walls of Antioch. Five years later (1103) Baldwin, Count of Edessa, was defeated and led prisoner to Mossul. In December, 1144, the famous Zenki took possession of Edessa; his son Nour ed-Din continued his conquests, and built many fine edifices at Mossul. On his death in 1174, Saladin was driven from Mossul, but it soon after yielded to him. In the middle of the thirteenth century, when the Mongolian Houlagou took the town, the Sultan Loulou, of the Zenki family and famous for his generosity and justice, was living there. Subsequently Mossul was taken and sacked by Timur (Tamerlane), the Turkomans, the Shah of Persia Ismail, and the Turkish Sultan Selim I (1516). Idris, the historiographer of this Sultan, was afterwards charged with the reorganization of the province. The Persians under Nadir Shah vainly attempted to recapture the town in 1733; but they were driven back, as tradition says, by the Blessed Virgin, and in consequence the Turks allowed the Chaldeans and Syrians to build in her honour two churches which are still standing. It was once a busy and prosperous town, trading in woollen goods and morocco leather, but during the nineteenth century, owing to lack of communications with the outside world and also to the opening of the Suez canal which changed the caravan route, It has decayed. At the present time it is the capital of a vilayet and has 70,000 inhabitants. Its girdle of wall more than six miles in circumference, has become too large for it. The town has sulphur springs and many very fine mosques and churches. Among its more famous citizens were Baha ed-Din, Ibn el-Athir, and Ibn Khallikan, Mussulmans; Thomas of Marga, Isaac of Nineveh, Hanna of Adiabene, etc. Christians.
In 410, at the council of Seleucia-Ctesiphon, the Metropolitan of Adiabene had the united titles of Arbela, Hazza, Assyria, and Mossul (Chabot, "Synodicon orientale", 265, 619). This is the earliest mention of the See of Mossul. It continued under the same style up to the seventh century. Soon after the Arab invasion the title of Adiabene was replaced by that of Assyria and Mossul. Le Quien (Oriens christ., II, 1215-1220) gives a long list of titulars from the seventh to the sixteenth century. Many of the Nestorian patriarchs of Mossul became converts and resided there, beginning with Elias Denham in 1751. As there was already a Catholic Chaldean patriarch at Diarbekir, Rome in 1828 and especially in 1830 brought about the union of the two Churches and Mar Elias. also known as John VIII, was recognized as the only patriarch. He transferred the residence of the see to Bagdad, and since that time the Chaldean patriarchs have again taken up their residence at Mossul. The Chaldean archdiocese numbers 20,000 souls; 45 secular priests; 12 parishes; and 13 churches. In the neighbourhood of Alkosh is the convent of Rabban Hormuz, the home of the Antonian Congregation of St. Hormisdas of the Chaldean rite, who have two other convents in the diocese. The congregation numbers in all 63 religious of whom 30 are priests. The Jacobites took up their residence at Mossul at an early date, especially at the Convent of Mar Mattaï, the principal centre of their activity. There also since 1089 dwells the "Maphrian" or delegate of the patriarch for the ecclesiastical provinces in Persia, a title or office now purely honorary. The Monophysites are very numerous in the city and the diocese. The Syrian Catholic diocese numbers 6,000 souls; 20 priests; 7 parishes and 10 churches. Le Quien (Oriens christ., II, 1559-1564) gives a list of Jacobite titularies of Mossul.
The Apostolic Mission of Mossul was founded in 1750 by Benedict XIV as a Prefecture Apostolic and entrusted to the Italian Dominicans who had repeatedly laboured in the province from the thirteenth century onwards. Thanks to them, a Syrian Catholic diocese was erected at Mossul in that same year. In 1780, the Nestorian patriarch Mar Yohannan, who resided at Alkosh, 25 miles north-east of Mossul, became a Catholic together with five bishops of his nation, the greater part of the inhabitants of his town, and of six villages in the vicinity. The French monks who replaced the Italians were able in 1856, thanks to M. Boré, and to the French Consul, the Assyriologist Botta, to open boys' and girls' schools, and to found a printing press for Arabic and Syriac works, and finally a college at Mossul. The Apostolic Mission at the present day is bounded by three other French Missions, those of the Capuchins at Mardin, the Carmelites at Bagdad, and the Lazarists in Persia. It includes the south-east of Mesopotamia, Kurdistan, and the north-east of Armenia Major, a stretch of territory covering the vilayets of Mossul, Bitlis, Van, and a part of Diarbekir. Besides the Arabs, Kurds, and Mussulman Turks (about 3,000,000), and the Yezidis or Devil-worshippers (about 30,000), the Mission numbers 300,000 schismatic Armenians; 70,000 Jacobites; 30,000 Nestorians; 5000 Protestants; and 10,000 Jews. The Catholics of all the rites scattered through the territory amount to 80,000. The Mission has 23 Latin priests, all Dominicans, and 15 native priests who assist them in teaching. There are 9 Latin churches, 5 residential stations (Mossul, founded in 1750; Mar-Yakoub in 1847; Van in 1881; Seert in 1882; Djezireh in 1884), and 98 secondary stations visited by the missionaries. In 1910 a station was founded in the heart of the Nestorian patriarchate. The Syro-Chaldean Seminary, founded at Mossul in 1882, has educated more than 60 priests; it has between 50 and 60 students. There are 50 parochial schools for boys; 8 for girls; 1 Normal School for Chaldean Catholic teachers at Mar-Yakoub; 3 colleges for boys; 4 boarding schools for girls; 4 orphanages opened in consequence of the massacres of 1895. The Dominicanesses of the Presentation have houses at Mossul, Seert, and Van. CUINET, La Turguie d'Asie, II (Paris, 1892), 818-827; PIOLET, Les Missions, I (Paris), 256-271; Missiones Cath. (Rome, 1907), 162, 806-8.
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Dioceses of Mostar and Markana-Trebinje
(MANDATRIENSIS, MARCANENSIS ET TRIBUNENSIS)
When at the Berlin Congress (1878) Austria-Hungary was allowed to occupy Bosnia and Herzegovina, the religious situation was at once regulated. The religious hatred existing until then between the Orthodox (673,000, 43 per cent), Mohammedans (549,000, 35 per cent), Catholics (330,000, 21 per cent), and Jews (8000, 0.5 per cent), was moderated. In 1881 the Emperor Francis Joseph formed the ecclesiastical province of Sarajevo (Bosna-Serai; Sarahimur) with the three sees of Banjaluka (Banialucus), Mostar, and Markana-Trebinje as suffragans. The Bishop of Mostar, through his pro-vicar, administers Markana-Trebinje, in which there are only eight secular priests and 20,000 Catholics.
Mostar is the capital of Hersegovina, and numbers 15,000 inhabitants, among whom there are 3500 Catholics. Herzegovina, which lies east of southern Dalmatia, received its name from the title of Herzog (duke) conferred by the Emperor Frederick IV (1448) on the Grand Waywode Stephan Vukcic. In 1463 Stephan Tomasevic, the last King of Bosnia, was made a prisoner by the Turks and beheaded, in defiance of a promise to spare him. Twenty years later Herzegovina came under the rule of Turkey. With Bosnia it received Christianity from the Romans. In the first half of the seventh century the Slavs took possession. In the eleventh century the Eastern Schism and the sect of the Bogomili did the Catholic Church great and unrepaired harm. National writers trace this sect to a Bulgarian priest, Jeremias, who was also called Bogomil. His followers were called Patarenes; they rejected matrimony, allowed no intercourse with those of other religions, unconditionally forbade war and taking of oaths, and wished to yield obedience to no authority but God. In 1483, during the Turkish occupation of the country, the majority of the Bogomili, those of the upper classes, went over to Mohammedanism. Those who remained faithful to Christianity became outlaws (Kajaks). After the siege of Vienna and the retreat of the Turks in 1683, the poor peasants repeatedly took up arms, but only made their condition worse. During this unhappy time the Franciscans, unaided and with great difficulty, preserved the life of the Catholic Church in the country. Not seldom they celebrated Divine service amid the cold and snow in the open air. They lived in the most wretched poverty, and many became martyrs.
The Franciscans deserved that one of their order should be chosen Bishop of Mostar and Markana-Trebinje in 1881. The order maintains two schools and six classes for the education of the rising generation. There are 12 secular priests and 64 Franciscans in the diocese, and the number of Catholics is estimated at 130,000. STRAUSS, Bosnien, Land und Leute (2 vols., Vienna, 1882, 1884); KLAIC, Geschichte Bosniens (Leipzig, 1885); NIKASCHINOWITSCH, Bosnien und die Herzegowina (Berlin, 1901); SCHMID, Kulturmission Oesterreichs in Bosnien und in der Herzegowina in An Ehren und Siegen reich (Vienna, 1908), 351-355 sq.
C. WOLFSGRUBER. 
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Mosynoupolis
Titular see, suffragan of Trajanopolis in Rhodope. A single bishop is known, Paul, who assisted at the council of 878, which re-established Photius (Le Quien, "Oriens christ.", I,1205). The see is mentioned in the "Notitia" of Leo the Wise, about 900 (Gelzer, Ungedruckte . . . . Notitiæ episcopatuum, 558); in that for 940 (Gelzer, "Georgii Cyprii Descriptio orbis Romani", 79); in that for 1170 under the name of Misinoupolis (Parthey, "Hierocles Synecdemus", 122). The monk Ephrem (Cæsares, V. 5695, in P. G, CXLIII, 216) says that the city was taken in 1190 by the Emperor Frederick of Swabia; and that Calojan, Tsar of the Bulgarians, ravaged it about 1206 (Cæsares, V. 7816). It is not known exactly where this town of Macedonia was situated nor what name it bears today.
S. VAILHÉ 
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Motet
A short piece of music set to Latin words, and sung instead of, or immediately after, the Offertorium, or as a detached number in extra-liturgical functions. The origin of the name is involved in some obscurity. The most generally accepted derivation is from the Latin motus, "movement"; but the French mot, "word", or "phrase", has also been suggested. The Italian mottetto was originally (in the thirteenth century) a profane polyphonic species of music, the air, or melody, being in the Tenor clef, taking the then acknowledged place of the canto fermo or plainchant, theme. Philip de Vitry, who died Bishop of Meaux, wrote a work entitled "Ars compositionis de motetis", the date of which was probably 1320. This volume (now in the Paris Bibliothèque Nationale) contains our oldest specimens of sacred motets, and these continued in vogue for over two centuries. Gerbert prints some other motets of the first half of the fourteenth century, but they are not of any particular interest, and are mostly in two parts. It was not until the commencement of the following century, especially between the years 1390 and 1435, that a number of distinguished composers--e.g. Dunstable Power, Dufay, Brasart, and Binchois --produced polyphonic motets that are still worthy of attention.
Dunstables "Quam pulchra es" is a charming specimen of a three-part motet, the concluding Alleluia being far in advance of any similar work during the first quarter of the fifteenth century, betraying a genuinely artistic style. Equally beautiful are the motets of Lionel Power, the manuscripts of which are at Vienna, Bologna, and Modena. One of his happiest efforts is a four-part motet in which the treatment is peculiarly melodious and of an Irish flavour. Dufay, who was a Walloon, composed numerous motets, including "Salve Virgo", "Flos forum", "Alma Redemptoris", and "Ave Regina cælorum"; and by his will he ordered the last named exquisite composition to be sung by the altar boys and choristers of Cambrai cathedral at his death-bed. Brasart, also a Walloon, whose name appears among the pontifical singers in 1431, composed motets, including a four-part "Fortis cum quevis actio" and a very pretty "Ave Maria". Binchois, another native of Flanders has left some motets in three parts, including "Beata Dei Genitrix", but the treatment is archaic, and not at all comparable to the work of Power or Dufay. He died in 1460. Like Dufay, he was a priest and canon of Mons. From 1435 to 1480 the motet was treated by such masters as Caron, Okeghem, and Obrecht, and though the style is far in advance of similar compositions of the mid-fifteenth century, not many of the surviving specimens can compare with the best efforts of Power and Dufay. Okeghem was a priest, and was principal chaplain to Charles VII of France and to Louis XI, being subsequently made canon and treasurer of St. Martins at Tours. His motet, "Alma Redemptoris", displays much contrapuntal ingenuity, and he also wrote a motet for thirty-six voices, probably performed by six choirs of six voices each.
But it is between the years 1480 and 1520 that the motet as an art-form progressed, favoured by the nascent devices of the modern school, with Josquin Després as leader. The outstanding feature of time motets of this period is the extraordinary skill displayed in weaving melodious counterpoint around a short phrase of plainchant or secular melody. Josquin (Canon of St-Quentin) stands head and shoulders over his fellows, and his motets were among the earliest printed by Petrucci, in 1502-05. In all, one hundred and fifty of his motets have been printed, the best known being the beautiful one, founded on the plain-chant theme of "Requiem æternam", on the death of his master Okeghem, and the settings of the genealogies in the Gospels of St. Matthew and St. Luke. His fellow-pupil, Pierre de la Rue, also composed some charming motets, of which twenty-five have been printed. One of the best known is founded on a theme from the Lamentations of Jeremias. Another famous motet-writer of this period was Eleazar Genet, better known as Carpentras (from the place of his birth), a priest and papal nuncio. His "Motetti della corona" were published by Petrucci, in 1514 but he is best known for his "Lamentations", which continued to be sung by the pontifical choir at Rome until 1587. A third motet-writer was Jean Mouton, canon of St-Quentin, whose "Quam pulchra es" has often been ascribed to Josquin. A fourth is Jacques Clément (Clemens non Papa), who issued seven books of motets, published by Phalèse (Louvain, 1559) Three typical specimens have been reprinted by Proske in his "Musica divina". Jacob Vaett composed a motet on this French composers death in 1558. John Dygon, Prior of St. Augustines, Canterbury, was a composer of motets, one of which was printed by Hawkins. Other English composers who cultivated this art-form in the sixteenth century were: Fayrfax, Tallis (who wrote one in forty parts), Whyto, Redford, Taverner, and Shepherd. Many of the Latin motets by these musicians were subsequently adapted to English words. Arcadelt, a pontifical singer, composed an eight-part Pater Noster; his better known Ave Maria is of doubtful authenticity. Willaert, maestro di cappella at St. Mark's, Venice, and "father of the madrigal", published three collections of motets for four, five, and six voices not a few of which are extremely inventive and melodious though intricate.
The acme of motet composition was reached in the period from 1560 to 1620, when Orlandus Lassus (Roland de Lattre), Palestrina, Morales, Anerio, Marenzio, Byrd, de Rore, Suriano, Nanini, Gabrieli, Croce, and Monteverde flourished, not forgetting English Catholic composers like Bevin, Richard Dering, and Peter Philips. Palestrina, who has been aptly styled Princeps Musicæ, composed over 300 motets, some for twelve voices, but mostly for from four to eight voices, of which seven books were printed. One of his exquisite motets is, "Fratres, ego enim accepi", for eight voices, while another is the much simpler "Sicut cervus desiderat". Lassus composed 180 Magnificats, and 800 motets. The other masters quoted above have left us beautiful specimens. However, in the case of Monteverde (1567-1643), he broke away from the old traditions and helped to create the modern school of music, employing unprepared discords and other harmonic devices. Croce, who was a priest, published many beautiful motets, including "O sacrum convivium". In the mid-seventeenth century, owing to the conflict between the older and the newer schools, no appreciable advance was made in motet-writing. The only two composers who nobly upheld the true polyphonic school were Allegri and Casciolini. Allegri was a priest amid a pontifical singer, and he is best known by his famous Miserere for nine voices in two choirs. A few of Cascolinis motets are still sung. From 1660 to 1670 the modern type of motet, with instrumental accompaniment, came into vogue, and the ancient ecclesiastical "modal" treatment was superseded by the prevalent scale-tonality. The masters of this epoch were Leo, Durante, Scarlatti, Pergolesi, Carissimi, Stradella, and Purcell. During the eighteenth century the motet received adequate treatment at the hands of Johann Sebastian Bach, Keiser, Graun, Hasse, Handel, and Bononcini. A further development, but on different lines, took place during the nineteenth century, specimens of which may be found in the published works of Mozart, Haydn, Cherubini, and Mendelssohn. However, the motu proprio of Pope St. Pius X has had the happy effect of reviving the polyphonic school of the sixteenth and early seventeenth centuries, when the motet in its truest form was at the height of perfection. EITNER, Quellenlexikon (Leipzig. 1900-04); GROVE,Dict. of Music and Musicians (now ed., London, 1904-10); WALKER, Hist. of Music in England (London, 1907); DUNSTAN, A Cyclo pædic Dict. of Music (2nd ed., London, 1909).
W.H. GRATTAN-FLOOD
Transcribed by W.S. French, Jr.

Mother Frances Mary Teresa Ball[[@Headword:Mother Frances Mary Teresa Ball]]

Mother Frances Mary Teresa Ball
Born in Dublin 9 January, 1794; died 19 May, 1861; foundress of the Irish Branch of the Institute of the Blessed Virgin Mary. (See Sisters of Loreto.) She was a daughter of John Ball and Mabel Clare Bennet. At the age of nine years, Frances was sent to the convent school at the Bar, York, England, conducted by the English Ladies of the Institute of the Blessed Virgin Mary. She remained here until the death of her father, in 1808, and then spent some time with her mother at home. In 1814, under the direction of Dr. Daniel Murray, Archbishop of Dublin, Frances returned to York and entered the novitiate of the Institute of the Blessed Virgin Mary. There she received her religious training, and made her profession in 1816, taking, in religion, the name of Mary Teresa. Recalled by Archbishop Murray, she returned to Dublin with two novices, in 1821, to establish the Irish Branch of the Institute of the Blessed Virgin Mary for the instruction of children. In 1822 she opened the first institution of the order in Ireland, in Rathfarnam House, four miles from Dublin. Mother Frances was a woman of great piety and administrative ability. Her energies were devoted to the establishment of schools and to the development of the sisterhood which now has members in many countries.
Coleridge, The Life of Mother Frances Mary Teresa Ball (London, 1881).
EDWIN DRURY 
Transcribed by Susan Birkenseer
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Motu Proprio
The name given to certain papal rescripts on account of the clause motu proprio (of his own accord) used in the document. The words signify that the provisions of the rescript were decided on by the pope personally, that is, not on the advice of the cardinals or others, but for reasons which he himself deemed sufficient. The document has generally the form of a decree: in style it resembles a Brief rather than a Bull, but differs from both especially in not being sealed or countersigned. It issues from the Dataria Apostolica, and is usually written in Italian or Latin. It begins by stating the reason inducing the sovereign pontiff to act, after which is stated the law or regulation made, or the favour granted, It is signed, personally by the pope, his name and the date being always in Latin. A Motu Proprio was first issued by Innocent VIII in 1484. It was always unpopular in France, where it was regarded as an infringement of Gallican liberties, for it implied that the sovereign pontiff had an immediate jurisdiction in the affairs of the French Church. The best-known recent example of a Motu Proprio is the instructions issued by Pius X on 22 November, 1903, for the reform of church music.
The phrase motu proprio is frequently employed in papal documents. One characteristic result of its use is that a rescript containing it is valid and produces its effect even in cases where fraud would ordinarily have vitiated the document, for the words signify that the pope in granting the favour does not rely on the reasons alleged. When the clause is used in dispensations, the latter are given a broad interpretation; a favour granted motu proprio is valid even when counter to ecclesiastical law, or the decisions of the pope himself. Consequently, canonists call the clause the "mother of repose": "sicut papaver gignit somnum et quietem, ita et hæc clausula habenti eam." (See RESCRIPTS.) REBUF, Tract. concordatorum: De forma mandati apostol. (Paris, 1538), s.v.; RIGANTI, Comment, in regul. cancellariæ apost. (Rome, 1744), , s.v. Gratia moto proprio; GIRAUD, Bibl. sacra (Milan, 1535).
A.A. MACERLEAN
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Moulins
DIOCESE OF MOULINS (MOLINENSIS).
Suffragan of Sens -- comprises the entire department of Allier. Under the old regime Moulins did not even have a parish, the churches which served as parishes were succursal churches of two neighbouring country parishes, Yseure and St-Bonnet. In 1788 a see was created at Moulins; and des Gallois de la Tour, who exercised in that city the functions of vicar-general to the Bishop of Autun, was appointed bishop, but had not beenpreconized when the Revolution broke out in 1789. The See of Moulins was re-established by the Concordat of 1817, and had titulars from 1822. This new diocese was formed of dismembered parts of the Dioceses of Autun, Bourges, and Clermont-Ferrand. In this diocese the cantonal districts do not bear their geographical names, as in all other dioceses, but the name of a saint which becomes the patron of the deanery: the Vichy deanery, for instance, is called the deanery of St-Raphael. Joan of Arc came to Moulins in November, 1429, and from there wrote letters to all the important surrounding towns, asking for assistance. In 1604 Henry IV authorized the Jesuits to found a college at Moulins. The devotion to the Sacred Heart of Jesus was inaugurated in 1676 at the Visitation monastery of Moulins; St. Jane Frances de Chantal died in this convent in 1641. The monastery of Saint Lieu Sept Fons, in the present territory of the diocese, was founded in 1132 by monks of Cîteaux on a site where there were seven springs (septem fontes) and a sanctuary of the Blessed Virgin; it was reformed in 1663 by Dom Eustache de Beaufort, abbot from 1656 to 1709, a friend of de Rancé. In 1845 the monastery was restored by the Trappist Dom Stanislaus Lapierre. St. Benoît Labre passed two months there in 1769. The Benedictine monastery of Souvigny, founded in 916, had a fine Gothic church, where even yet the tombs of many Seigneurs de Bourbon can be seen. Saint Mayeul (Majolus), second abbot of Cluny, died at Souvigny in 994, and St. Odilo, third abbot of Cluny, died there in 1049. The town of Gannat arose about an ancient abbey of Augustinians; the town of St. Pourçain owes its origin to the monastery founded in the sixth century by the slave St. Pourçain (Portianus) who put a stop to the devastations of Thierry, King of Austrasia, during his campaign against Auvergne. The preacher Jean de Lingendes (1595-1665) and the schismatic Abbé Chatel, founder of the "French Catholic Church" (1795-1857), were born in the territory of the present Diocese of Moulins.
The principal pilgrimages of the diocese are: Notre-Dame de St. Germain des Fossés; the body of the hermit St. Patroclus (sixth century) at Colombier; the relics of St. Mayeul at Souvigny; and the church of St. George at Bourbon l'Archambault, which possesses one of the largest known fragments of the Holy Cross, a relic given by St. Louis to his son Robert of Clermont. Before the application of the Associations Law of 1901 there were Benedictines, Jesuits, Marists, Lazarists, Redemptorists, Missionary Fathers of the Sacred heart, and several orders of School Brothers in the Diocese of Moulins. At the beginning of the twentieth century the religious congregations of the diocese had charge of: 1 crèche, 15 day nurseries, 2 boys' orphanages, 10 girls' orphanages, 5 industrial rooms, 1 Magdalen hospital, 6 "houses of mercy" for the relief of the poor, 13 hospitals or asylums, 3 houses for the care of the sick in their own homes.
In 1908 the Diocese of Moulins counted 390,812 inhabitants, 31 parishes, 281 succursal parishes, 55 vicariates. ALARY, Histoire de l'établissement de l'évêché de Moulins (Moulins, 1854); FISQUET, France pontificale, évêchés de Troyes et Moulins (Paris, 1867); FAURE, Histoire de Moulins (2 vols., Moulins, 1900); MONTÉGUT, En Bourbonnais et en Forez (Paris, 1875); Sept-Fons, études historiques sur l'abbaye de Notre Dame Saint Lieu Sept Fons, by a monk of the abbey (Moulins, 1872); CHEVALIER, Topobibl., 2028.
GEORGES GOYAU 
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Mount Athos
Athos is a small tongue of land that projects into the Aegean Sea, being the eastern-most of the three strips in which the great mountainous peninsula of Chalcidice ends. It is almost cut off from the mainland, to which it is bound only by a narrow isthmus dotted with lakes and swamps interspersed with alluvial plains. It has been well called "a Greece in miniature", because of the varied contour of its coasts, deep bays and inlets, bold cliffs and promontories, steep wooded slopes, and valleys winding inland. Several cities existed here in pre-Christian antiquity, and a sanctuary of Zeus (Jupiter) is said to have stood on the mountain. The isthmus was famous for the canal (3,950 feet in length) which Xerxes had dug across it, in order to avoid the perilous turning of the limestone peak immemorially known as Mount Athos, in which the small peninsula ends, and which rises to a height of some 6,000 feet. From the summit of this peak on a clear day are visible the coasts of Macedonia and Thrace, even the entire Aegean from Mount Olympus in Thessaly to Mount Ida in Asia Minor. It is the mountain that the architect Dinocrates offered to turn into a statue of Alexander the Great with a city in one hand and in the other a perennially flowing spring. Medieval Greek tradition designated it as the "high mountain" from which Satan tempted Our Lord. Its chief modern interest lies in the fact that at least from the beginning of the Middle Ages it has been the home of a little monastic republic that still retains almost the same autonomy granted a thousand years ago by the Christian emperors of Constantinople. In 1905 the many fortified monasteries and hermitages of Athos contained 7,553 monks (including their numerous male dependents), members of the Orthodox Greek Church: Greeks, 3,207; Russians, 3,615; Bulgarians, 340; Rumanians, 288; Georgians, 53; Servians, 18; other nationalities 32. The principal monasteries bear the following names: Laura, Iviron, Vatopedi, Chilandarion, St. Dionysius, Coutloumousi, Pantocrator, Xiropotamos, Zographu, Docheiarion, Caracalla, Philotheos, Simopetra, St. Paul, Stauroniceta, Xenophon, Gregorios, Esphigmenon, St. Panteleimon, St. Anna (Rossicon), and Karyses.
HISTORY
The origins of monastic life on Mount Athos are obscure. It is probable that individual hermits sought its lonely recesses during the fourth and fifth centuries, and were numerous in the ninth century at the time of the first certain attempts at monastic organization. The nearest episcopal see was that of Hierissus, and in conformity with ancient law and usage its bishop claimed jurisdiction over the monks of the little peninsula. In 885 Emperor Basil the Macedonian emancipated them from the jurisdiction of the monastery of St. Colobos near Hierissus, and allotted to them Mount Athos as their property. Soon after, the oldest of the principal monasteries, Xiropotamos, was built and adopted the rule of St. Basil. Saracen pirates disturbed the monks in the ninth and tenth centuries, but imperial generosity always came to the aid of this domestic "holy land" of the Greeks. About 960 a far-reaching reform was introduced by the Anatolian monk Athanasius of Trebizond, later known as Athonites. With several companions from Asia Minor he founded by the seashore the monastery since known as Laura, where he raised the monastic life to a high degree of perfection. Eventually the new settlement was accepted as a model. With the help of the imperial authority of John Tzimisces (969-976) all opposition was set aside and the cenobitic or community life imposed on the hermits scattered in the valleys and forests. Athanasius was made abbot general or superior (Protos) of the fifty-eight monastic communities then on the mountain. From this period date the monasteries known as Iviron (Iberians), Vatopedi, and Esphigmenon. At this time, also, there arose a cause of internal conflict that has never been removed. Hitherto only one nationality, the Greek, was represented among the monks. Henceforth, Slavic faith and generosity, and later on Slavic interests, had to be considered. The newly converted Slavs sought and obtained admission into the recently opened monasteries; before long their princes in the Balkan Peninsula began to found independent houses for Slavic monks. In this way arose during the reign of Alexius I (1081-1118) the strictly Slavic monasteries of Chilandarion and Zographu. The Byzantine emperors never ceased to manifest their interest in the little monastic republic and even profited politically by the universal esteem that the religious brotherhood enjoyed throughout the Christian world.
With the aid of the Patriarch of Constantinople, in 1046, Constantine Monomachos regulated the domestic government of the monastery the administration of their temporal possessions, and their commercial activity. By the imperial document (typicon) which he issued, women are forbidden the peninsula, a prohibition so strictly observed since that time that even the Turkish aga, or official, who resides at Karyaes (Cariez) may not take his harem with him. About the year 1100 the monasteries of Mount Athos were 180 in number, and sheltered 700 monks, with their dependents. At this time there came into general use the term Hagion Oros (Holy Mountain, hagion oros, Monte Santo). Alexius I granted the monasteries immunity from taxation, freed them from all subjection to the Patriarch of Constantinople, and placed them under his immediate protection. They still depended, however, on the neighboring Bishop of Hierissus for the ordination of their priests and deacons. Alexius also chose to be buried on the Holy Mountain among the brethren (1118). A century later, after the capture of Constantinople (1204), the Latin Crusaders abused the monks, who thereupon appealed to Innocent III; he took them under his protection and in his letters (xiii, 40; xvi, 168) paid a tribute to their monastic virtues. However, with the restoration of Greek political supremacy the monks returned (1313) to their old allegiance to Constantinople.
In the fourteenth century a pseudo-spiritualism akin to that of the ancient Euchites or Messalians, culminating in the famous Hesychast controversies (see HESYCHASM; PALAMAS), greatly disturbed the mutual harmony of Greek monasteries, especially those of Mount Athos, one of whose monks, Callistus, had become Patriarch of Constantinople (1350-54) and in that office exhibited great severity towards the opponents of Hesychasm. Racial and national discord between the Greeks and the Servians added fuel to the flames, and for a while the monks were again subjected to the immediate supervision of the Bishop of Hierissus. In the meantime the Palaeologi emperors at Constantinople and the Slav princes and nobles of the Balkan Peninsula continued to enrich the monasteries of Mount Athos, which received the greater part of their landed wealth during this period. Occasionally a Byzantine emperor took refuge among the monks in the hope of forgetting the cares and responsibilities of his office. Amid the political disasters of the Greeks, during the fourteenth century, Mount Athos appears as a kind of Holy Land, a retreat for many men eminent in Church and State, and a place where the spirit of Greek patriotism was cherished when threatened elsewhere faith ruin (Krumbacher, 1058-59). This period was also marked by the attempts of the monastery of Karyaes to secure a pre-eminence over the others, the final exclusion of the Bishop of Hierissus from the peninsula, fresh attacks from freebooters of all kinds, and the foundation of several new monasteries: Simopetra, Castamonitu, St. Paul and St. Dionysius. The Fall of Constantinople (1453) brought no modification of the conditions on the Holy Mountain. The monks, who had stubbornly opposed all attempts at reunion with the Apostolic See, submitted at once to the domination of the Osmanli, and, with rare exceptions, have never been interfered with by the Turkish authorities. The hospodars of Wallachia remained as ever their friends and benefactors. Though the monks sympathized with the Greeks in the War of Independence (1822-30), their estates on the Greek mainland were secularized by Capo d'Istria and a similar fate has overtaken their properties in the Danubian principal cities. They still hold numerous farms and properties in certain islands of the Archipelago and on the mainland (Kaulen in Kirchenlex., I, 1557-59; Bayet in Grande Encycl., s. v. Athos).
CONSTITUTION AND GOVERNMENT
This monastic republic is governed by an assembly of 20 members one representative from each of the 20 principal monasteries; from among these is elected annually, and in due rotation, a committee of 4 presidents. The great seal of the united monasteries is in four pieces and is divided among the members of this committee. One of the members is chosen as chairman, or Protos. Meetings of the assembly are held weekly (Saturday), at Karyaes, and the assembly acts as a supreme parliament and tribunal, with appeal, however, to the patriarch at Constantinople.
The Turkish Government is represented by an agent at Karyaes, the diminutive capital of the peninsula and the landing-place for visitors. A detachment of Christian soldiers is usually stationed there, and no one may land without permission of the monastic authorities. The monks have also an agent at Saloniki and another at Constantinople. Almost the only source of contention among them is the rivalry between the Greeks, inheritors of old traditions and customs, and the Russians of the great monastery of Rossicon (St. Anna), representative of the wealth, power, and interests of their church and country, and generously supported from St. Petersburg. In its present form the constitution of the monasteries dates from 1783.
MONASTIC LIFE
Each of the twenty great monasteries (twenty-one, including Karyaes) possesses its own large church and numerous chapels within and without its enclosure, which is strongly fortified, recalling the feudal burgs of theMiddle Ages. The high walls and strong towers are reminders of the troubled times of the fourteenth and fifteenth centuries when corsairs abounded and self-defense was imperative. All of the great monasteries are on the Holy Mountain proper, and are most picturesquely situated from sea to summit, amid dense masses of oak, pine, and chestnut, or on inaccessible crags. To each of these monasteries is attached a certain number of minor monasteries (sketai, asceteria), small monastic settlements (kathismata), and hermitages (kellia, cellae). Every monastic habitation must be affiliated to one or the other of the great monasteries and is subject to its direction or supervision. All monasteries are dedicated to the Mother of God, the larger ones under some specially significant title. The ancient Greek Rule of St. Basil is still followed by all.
In the observance of the Rule, however, the greater monasteries are divided into two classes, some following strictly the cenobitic life, while others permit a larger personal freedom. The latter are called "idiorhythmic"; in them the monks have a right of personal ownership and a certain share in the government of the monastery (Council of Elders); they take their meals apart, and are subject to less severe regulations. In the former, known as "cenobitic" (koinobion, coenobium, common life), there is a greater monastic rigor. The superior, or hegoumenos, has absolute authority, and all property is held in common. The chief occupation of the monks is that of solemn public prayer, by night and by day, i.e. recitation of the Divine Office, corresponding to the solemn choir-service of the Latin Church. (See GREEK RITE, BREVIARY, PSALMODY.) This leaves little time for agricultural, industrial, or intellectual labor. Some fish, or practice minor industries in aid of the common support, or administer the monastic estates located elsewhere; others go abroad occasionally to collect a part of the yearly tribute (about two dollars and a half) that each monk must pay to the Turkish Government. A portion of this is collected from the monks themselves; the rest is secured by the revenue of their farms or other possessions, and by contributions from affiliated monasteries in the Balkan Peninsula, Georgia, and Russia. The generosity of the Greek faithful is also a source of revenue, for Mount Athos is one of the most sacred pilgrimage sites of the entire Greek Church, and the feasts of the principal monasteries are always celebrated with great pomp. It may be added that the monks practice faithfully the monastic virtue of hospitality. The usual name for the individual monk here, as elsewhere in the Greek Orient, is Kalogeros (good old man). In their dress the monks do not differ from other communities of Greek Basilians.
ARCHITECTURE AND THE ARTS
Most of the buildings of Mount Athos are comparatively modern. Yet, because of the well-known conservative character of the monks, these edifices represent with much fidelity the Byzantine architecture, civil and religious, of the tenth to the fourteenth century. The churches are very richly adorned with columns and pavements of marble, frescoed walls and cupolas, decorated screens, etc.; there are not many mosaics. Some of the smaller oratories are said to be the oldest extant specimens of private architecture in the West, apart from the houses of Pompeii. The ecclesiastical art of the Greek Orient is richly represented here, with all its religious respect, though also with all its immobile conservatism and its stern refusal to interpret individual feeling in any other forms than those made sacred by a long line of almost nameless monastic painters like Panselinos and confided by his disciples to the famous "Painters' Book of Mount Athos" (see Didron, Manuel d'iconographie chrétienne, Paris, 1858). Though there is not in the 935 churches of the peninsula any art-work older than the sixteenth century (Bayet) their frescoes, small paintings on boards, gilt and jeweled metal work, represent with almost unswerving accuracy the principles, spirit, and details of medieval Byzantine art as applied to religious uses.
LIBRARIES
Each monastery possesses its own library, and the combined treasures make up a unique collection of ancient manuscripts (Montfaucon, Palaeographia Graeca, Paris, 1748, 441 sqq.). By far the richest in this respect is the Russian monastery of Saint Anna (Rossicon). Some of the more valuable classical Greek manuscripts have been purchased or otherwise secured by travelers (Neumann, "Serapeum", X, 252; Duchesne, "Mémoire sur une mission au Mont Athos", Paris, 1876; Lambros, "Catalogue of the Greek Manuscripts on Mount Athos", Cambridge, 1895, 1900). It was in this way that the text of Ptolemy first reached the West. Similarly, the oldest manuscript of the second-century Christian text known as "The Shepherd of Hermas" came from Mount Athos. The manuscripts now in possession of the monks have chiefly an ecclesiastical value; their number is said to be about 8,000. There are also in the library and archives of each monastery a great many documents (donations, privileges, charters) in Greek, Georgian, and Old-Slavonic, beginning with the ninth century, some of which are important for the historian of Byzantine law and of the medieval Greek Church (Miklosich and Müller, Zachariä von Linenthal, Uspenskij). The monks of Mount Athos are somewhat indifferent towards these treasures; nothing has been done to make them accessible, except the unsuccessful attempt of Archbishop Bulgaris of Corfu to found at Mount Athos, towards the close of the eighteenth century, a school of the classical languages. The monasteries conduct a few elementary schools for the teaching of reading and writing; nowhere, perhaps, is the intellectual stagnation of the Greek Schism more noticeable. The monks are chiefly devoted to the splendor of their religious services; the solitaries still cherish Hesychast ideas and an apocalyptic mysticism, and the whole monastic republic represents just such an intellectual decay as must follow on a total exclusion of all outside intercourse and a complete neglect of all intellectual effort (Kaulen).
ATHELSTAN RILEY, Athos, the Mountain of the Monks (London, 1887); CURZON, Monasteries of the Levant (6th ed., London, 1881), LANGLOIS, Le Mont Athos et ses monastères (Paris, 1867); DE VOGÜÉ, Syrie, Palestine et Mont Athos (Paris, 1878), NEYRAC, L'Athos (Paris, 1880); KAULEN in Kirchenlex., I, 1555-63; MEYER in Zeitschr. f. Kirchengesch. (1890), XI, 395-435; KRUMBACHER, Gesch. der byzant Litt. (2nd ed., Munich, 1867), 511-515, 1058-59, SCEMIDTKE, Das Klosterland des Athos (1903); among older works, FALLMERAYER, Fragments aus dem Orient (2d ed., Stuttgart, 1877). For the art-treasures of Mount Athos see BROCKHAUS, Die Kunst in den Athos-Klötern (Leipzig, 1891); and for photographs of the principal sites, besides the above quoted works, Vom Fels zum Meer (1892), 19-20.
THOMAS J. SHAHAN 
Transcribed by the Cloistered Dominican Nuns of the Monastery of the Infant Jesus, Lufkin, Texas 
Dedicated to the flourishing of monastic life

Mount Calvary[[@Headword:Mount Calvary]]

Mount Calvary
The place of the Crucifixion of Jesus Christ.
NAME
Etymology and Use
The word Calvary (Lat. Calvaria) means "a skull". Calvaria and the Gr. Kranion are equivalents for the original Golgotha. The ingenious conjecture that Golgotha may be a contraction for Gol Goatha and may accordingly have signified "mount of execution", and been related to Goatha in Jer., xxi, 39, has found scarcely any supporters. The diminutive monticulus (little mount) was coupled with the name A.D. 333 by the "Pilgrim of Bordeaux".
Towards the beginning of the fifth century Rufinus spoke of "the rock of Golgotha". Since the sixth century the usage has been to designate Calvary as a mountain. The Gospel styles it merely a "place", (Matt. xxvii, 33; Mark xv, 22; Luke, xxiii, 33; John, xix, 17).
Origin of the Name
The following theories have been advanced:
· Calvary may have been a place of public execution, and so named from the skulls strewn over it. The victims were perhaps abandoned to become a prey to birds and beasts, as Jezabel and Pharao's baker had been (IV K., ix, 35; Gen., xl, 19, 22).
· Its name may have been derived from a cemetery that may have stood near. There is no reason for believing that Joseph's tomb, in which the body of Christ was laid, was an isolated one, especially since it was located in the district later on described by Josephus as containing the monument of the high-priest John. This hypothesis has the further advantage of explaining the thinness of the population in this quarter at so late a period as that of the siege of Jerusalem (Jos., Bell. jud., V, vi, 2). Moreover, each of the rival Calvaries of to-day is near a group of ancient Jewish tombs.
· The name may have been occasioned by the physical contour of the place. St. Luke (loc. cit.) seems to this by saying it was the place called "a skull" (kranion). Moreover, Golgotha (from a Hebrew root meaning "to roll"), which borrows its signification from the rounded or rolling form of the skull, might also have been applied to a skull-shaped hillock.
· There was a tradition current among the Jews that the skull of Adam, after having been confided by Noah to his son Shem, and by the latter to Melchisedech, was finally deposited at the place called, for that reason, Golgotha. The Talmudists and the Fathers of the Church were aware of this tradition, and it survives in the skulls and bones placed at the foot of the crucifix. The Evangelists are not opposed to it, inasmuch as they speak of one and not of many skulls. (Luke, Mark, John, loc. cit.)
The curious origins of many Biblical names, the twofold and sometimes disagreeing explanations offered for them by the Sacred Writers (Gen., passim) should make us pause before accepting any of the above theories as correct. Each of them has its weak points: The first seems to be opposed to the Jewish law, which prescribed that the crucified should be buried before sundown (Deut., xxi, 23). Josephus intimates that this enactment was scrupulously observed (Bell. jud., IV, v, 2). The executions cited in support of the opinion are too few, too remote, and too isolated to have the force of proof. Moreover, in this supposition Calvary wold have been called more correctly a place "of skulls" but the Evangelists nowhere use the plural. In the first tow theories no sufficient reason is assigned for selecting the skull in reference to any other member of the body, or the corpse itself, as a name-giver. The third theory is plausible and more popular. Yet it may not be urged a priori, as indicating a requisite for a Calvary otherwise unauthenticated. The Evangelists seem to have been more intent upon giving an intelligible equivalent for the obscure name, Golgotha, than upon vouching for its origin. The fourth theory has been characterized as too absurd, though it has many serious adherents. It was not absurd to the uncritical Jew. It would not seem absurd to untaught Christians. Yet it is among the untaught that names arise spontaneously. Indeed Christians embellished the legend, as we shall see.
DESCRIPTIVE DATA
The New Testament
The only explicit notices are that the Crucifixion took place outside the city (Heb., xiii, 12), but close to it; a newly-hewn tomb stood in a garden not far away (John, xix, 20, 41); the spot was probably near a frequented road, thus permitting the passers-by to revile the supposed criminal. That the Cyrenian was coming from the country when he was forced into service seems to exclude only two of the roads entering Jerusalem, the one leading from Bethlehem and the one from Siloe (Matt., xxvii, 30; Mark, xv, 24, 29; Luke, xxiii, 26). Any other road entering Jerusalem might fulfil the condition. The incidents recorded along the sorrowful journey are so few that the distance from the praetorium is left a matter of conjecture.
Early Medieval Narratives
After the Apostolic Age no more is heard of Calvary until the fourth century. Under pagan rule an idol had been place there, and had been later embraced within the same enclosure as the crypt of the Resurrection(Sozomen, Hist. Eccl., II, 1, 2). Eustachius, Constantine's architect, separated it from the latter by hewing away a great mass of stone. It was St. Melania the Younger who first adorned Mount Calvary with a chapel (436).
The place is described as a "knoll of scanty size" (deficiens loci tumor -- Eucherius, 427-440), apparently natural, and in the sixth century approached by steps. It was fifteen paces from the Holy Sepulchre. It was encircled with silver railings and contained a cell in which the Cross was kept, and a great altar (Theodosius, 530). Two years after the ravages of the Persians (614), a large church replaced the ruined chapel (Arculfus, 680). From its roof a brazen wheel adorned with lamps was suspended over a silver cross that stood in the socket of Our Saviour's gibbet. This Church was destroyed in 1010, but was restored in 1048. The rock beneath is spoken of by Soewulf (1102) as being "much cracked near the fosse of the Cross". In the traditions, Adam's burial and Abraham's sacrifice are repeatedly located there.
By 1149 the Calvary chapel had been united by the crusaders with the surrounding oratories into a vast basilica. The part of the rock believed to have held the Cross is said to have been removed and lost in a shipwreck on the coast of Syria while being transported to Constantinople (1809). Another fragment is shown in the chapel of Longinus, one of many in the basilica.
Contemporary Sources
Wilson, Warren, Fraas, and other eminent topographers engaged in the interests of the English Ordinance Survey (1864-5), declare that the lower part of this traditional Calvary is natural, and that the upper part "may very likely be so". The knoll is of soft white limestone (nummulitic) containing nodules, and occupies a position normally required for such a bed in Palestine, viz. above the Missae and Malaki strata respectively. These last beds are seen on lower levels in the basilica. The direction taken by the rent in the rock, 96 degrees east of north, is practically the same as that of the veining of the rocks roundabout. Other points of similarity have been observed. The fissure broadens eastwards. The rock has been cut away on the side of the Holy Sepulchre, thus bearing out the architectural datum afforded by the period of Constantine. Calvary is 140 feet south- east of the Holy Sepulchre and 13 feet above it. The early traditions mentioned at the beginning of this article still cling to it. The chapel of Adam beneath that of Calvary stands for the first. A picture in it represents the raising of Adam to life by the Precious Blood trickling down upon his skull. An altar is there dedicated to Melchisedech. A vestige of the second tradition subsists in a scraggy olive tree a few yards away, religiously guarded, which the Abyssinians still claim to have been the bush in which the ram's horns were caught when the angel stayed the hand of Abraham.
Calvary Chapel
The small, low, poorly lighted oratory, built upon the traditional Calvary, is divided into two sections by a pair of massive pillars. The chapel of the Exaltation of the Cross comprises the section on the north and belongs to the Orthodox Greeks. That of the Crucifixion on the south is in possession of the Latins. At the eastern end, behind a thickly-set row of sanctuary lamps kept constantly burning, there are three altars of the eleventh, twelfth, and thirteenth stations of the Way of the Cross. That of the twelfth station is in the Greek chapel, and marks the position of Our Saviour's Cross. It is near the rent made in the rock by the earthquake. Two black marble discs at its sides indicate the presumed positions of the malefactors' crosses. Behind it, among numerous icons, stands a large painted image of the Crucified Saviour.
The altars of the Crucifixion and Mater Dolorosa (eleventh and thirteenth stations) belong to the Latins. The image on the latter, or middle, altar is screened, and incased with a profusion of votive offerings. The floor of the chapel, which is on a level with the top of the rock, is covered with coarse mosaics. A round stone in the pavement on the Latin side, near the eleventh station, marks the place of the tenth. In the roof, there is a mosaic representation of Christ. Entrance to the chapel is obtained by the stairways. The two most frequently used are at the west end. The eighteen steps in each stairway, which are narrow, steep and much worn, are mostly of pink Santa Croce marble commonly quarried in Palestine.
AUTHENTICITY
It is beyond doubt that the Calvary we have been considering is the same as that of the Middle Ages, but is it correct to identify it with that of the Gospels? It has long been far within the city walls. But did the city wall which has enclosed it for so many centuries enclose it when Christ was crucified? That is, did the present city wall exist when the Saviour was put to death? If so, this could not have been the place of the crucifixion; for Christ was crucified outside the walls (Heb., xiii, 12), St. Willibald (eighth century), Soewulf (twelfth century), and many others asked themselves this question. But it was not until two centuries ago that an affirmative answer was ventured by Korte, a German bookseller (see below). Not, however, until the last century did the new opinion obtain supporters. Then a school sprang up which first rejected the old side and eventually set about seeking new ones. Catholics, as a class, with many leading Anglicans support the traditional claims.
The authenticity of Calvary is intimately bound up with that of the Holy Sepulchre. Relative to the authenticity of the sites of both, the ecclesiastical writers who are the first to break silence after the Evangelists seem to leave no room for doubt. Now it is not easy to see how these, the chief representatives of an apologetical age, could have overlooked the above difficulty advanced by modern writers, especially since simple pilgrims are known to have advanced it. The spirit of investigation had awakened in the Church long years previous to them; and the accredited custodians of the tradition, the Jerusalem community, had been ruled by a continuous succession of bishops since Apostolic times. Under these circumstances, our first available witnesses tell us that a remembrance of the site had actually been transmitted. As a telling testimony to the confidence they merit herein, it need only be remarked that of sixteen modern charts of the Holy City collated by Zimmermann (Basle, 1876) only four place Golgotha within the second or outermost wall in the time of Christ. Moreover, Dr. Schick, the author of one of these, accepted the traditional view before his death. Dr. Reiss, in his "Bibel-Atlas" (Freiburg im Breisgau, 1895), also agrees with the majority. (See JERUSALEM; HOLY SEPULCHRE.)
MODERN CALVARIES
The most popular of several sites proposed is that of Otto Thenius (1849), better known as Gordon's Calvary, and styled by the latter, "Skull Hill", because of its shape. Conder is the chief supporter of this view. This site is the elevation over Jeremiah's Grotto, not far from the Damascus Gate. In default of an historic basis, and owing to the insufficiency of the Gospel data -- which may be verified equally well on any side of the city -- the upholders of the new theories usually take for granted one or other of the following statements, viz: that Christ should have been immolated north of the altar, like the typical victims (Lev., i, 10, 11); that Calvary was a place of public execution; that the place reserved for crucifixion, if there was one, was identical with a presumed stoning-place; that a modern Jewish tradition as to a fixed stoning-place could be substantiated in the time of Christ; and that the violent mob to which Christ was delivered would have conformed to whatever custom prescribed for the occasion. These affirmations all bear the mark of fitness; but until documents are produced to confirm them, they must inevitably fall short as proof of facts.
For Fathers, see article, HOLY SEPULCHRE. 
Pilgrims.-GLYER, Itinera Hierosolymilana; TOBLER, Descriptions Terrae Sanctae (1874). 
General Treatment.-Dictionaries of the Bible; Quarterly statement P.E.F. (passim, especially 1902-1903); WARREN, Ordinance Survey of Jerusalem in Notes (London, 1865); WARREN and CONDER in Jerusalem (1881). 
Controversial (authors marked with an asterisk * oppose the traditional view):- BREEN*, Harm. Expos. of the Four Gospels (Rochester, New York), IV; FERGUSSON*, Essay on Ancient Topography of Jerusalem (London, 1847); FINDLAY, On the Site of the Holy Sepulchre (London, 1847); LEWIN, Siege of Jerusalem (London, 1863); REILLY, Authenticity, etc. in Ecclesiastical Review (Philadelphia), NXXVI, nn. 6 sqq; ROBINSON*, Biblical Researches (Boston, 1840), I; SANDAY, Sacred Sites of the Gospels (Oxford, 1903); THRUPE, Ancient Jerusalem (Cambridge, 855); WILLIAMS, The Holy City (London, 1845); CHATEAUBRIAND, Itineraire de Paris a Jerusalem (Paris, 1811), II;p KORTE*, Reise nach dem gelolden Laude Aeg. Syr. tr. Mea (Halle, 1751); KRAFFT, Die Topographie Jerusalems (Bonn, 1846); TOBLER*, Topographic von Jerusalem a. Seinen Ungebungen (Berlin, 1853), I.
THOMAS À K. REILLY 
Transcribed by Michael T. Barrett 
Dedicated in memory of the Passion of Our Lord
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Mount Carmel
A well-known mountain ridge in Palestine, usually called in the Hebrew Bible Hakkarmel (with the definite article), "the garden" or "the garden-land." In later Hebrew it is known simply as Karmel, and in modern Arabic as Kurmul, or more commonly as Jebel Mar Elias (Mountain of St. Elias). At its extremity, near the sea, Mount Carmel looks like a bold promontory which all but runs into the waves of the Mediterranean. This northwestern end of Carmel is about nine miles southwest of Acre, and in 32°50' N. lat. And 35° E. long. From this point, the ridge gradually retires from the coast and stretches southeast, ascending for about ten miles to its highest point and then sinking for nearly three miles more. Like its northern, its southern end is marked by a bold bluff above Wady el-Milh. This is the range of mountains which is usually designated under the name of Mount Carmel. The name is also applied at times to the lower hills which, for another twelve or thirteen miles, form the prolongation of the main range and extend to the southeast as far as the neighbourhood of Jenin. These lower hills, however, are of a softer formation than the main range of Carmel, and really separate it from the Hill Country, or central longitudinal section of Western Palestine. Hence they should rather be considered as forming a chain of heights distinct from Carmel, and be simply spoken of as hills of Samaria. The three principal summits of the main range of Carmel are far inferior in altitude to those of the mountains of either Galilee or Judea. Its highest peak, a little to the south of the Druse village of Esfiyeh, is only 1810 feet. Next in altitude comes the southeastern summit of Carmel, near the ruins called El Mahraka, and some 1700 feet high; and last, the northwestern promontory or cape of Carmel, where the Carmelite monastery is situated 560 feet above the sea. The general shape of the range is that of a triangle, the apex of which is near the Mediterranean, while the sides, to the east and west, look very different from each other. The western side sinks slowly by long ridges and dales upon that part of the sea-coast which is known as the plain of Saron. The eastern side, on the contrary, is abrupt above the plains of Haifa and Esdrelon, and in many places descends almost by precipices to the River Cison, which flows at the foot of the mountain and is generally parallel to its axis. Its geological structure is no other tan that of the central longitudinal section of Palestine, west of the Jordan. It is made up of the same hard limestone. In it there are numerous caves, and it abounds in flints, geodes, and fossils. On the northeast, igneous rocks break out from a basalt formation which runs through the plain of Esdrelon and extends to the Sea of Galilee. As nearly the whole range of Carmel is covered with abundant and rich vegetable earth, it has still much of that appearance which no doubt was the origin of its name: "the garden" or "the garden land." Most of the ridge is covered with thickets of evergreens. Besides the pine, its most common trees are the prickly oak, myrtle, lentisk, carob and olive. Carmel is also remarkable for its profusion of aromatic plants and wild flowers. Its woody heights are tenanted chiefly by the roebuck, leopard, and wild cat. In various places of the range, ancient wine presses can still be pointed out; but the vine is almost entirely extinct except in the neighbourood of Esfiyeh and of the German colony which was established in 1869 near Haifa. Of its former numerous villages but a few are at present inhabited, and only small patches of land around these and near the sea-coast are now cultivated. Besides Esfiyeh, its principal extant villages are Et Tireh, Daliet El Kurmul, and Um Ez Zeinat. Most of the villagers are Druses and Christians. In the present day, Carmel belongs to the pashalic of Acre.
Mt. Carmel is never mentioned in the New Testament; but it is oftentimes spoken of in the Old Covenant. Its conquest is referred to the time of Josue (xii, 22), and its territory is given as forming the southern boundary of the tribe of Aser (xix, 26). Its luxuriant verdure, chiefly caused by the vicinity of the Mediterranean Sea and by abundant dew, was regarded as singularly beautiful; hence the poetical comparison, "thy head is like Carmel", found in the Canticle of Canticles (vii, 5; Heb., vii, 6), and the distinct reference to the "beauty of Carmel" in Isaias (xxxv, 2). As Nabuchodonosor towered proudly above the kings of the earth, so Carmel was prominent above the sea (Jer., xlvi, 18). Its great fertility made it the type of a country which was favoured with the Divine blessing (Jer., 1, 19; Mich., vii, 14); and its devastation was conceived as the surest sign of God's severe punishment of His people (Is., xxxiii, 9; Jer., iv, 26; Amos, I, 2; Nah., I, 4). Its woody summits and its tortuous caverns formed a secure hiding place for a fugitive [Amos, ix, 3. See also III (A.V., I) K., xviii, 4, 13]. The sacredness of its heights was well known in ancient Israel. Apparently long before Elias' time -- how long before cannot now be made out -- an altar had been erected in honour of Yahweh on Mt. Carmel, and its ruins were repaired by that prophet as soon as this could be done with safety (III K., xviii, 30). It was the ridge of Carmel that the same Prophet Elias chose for the assembly of the people, such assemblies being usually held at some holy place (III K., xviii, 19 sq.). Again, in IV K., iv, 23, there is a manifest allusion to the custom or resorting to Carmel for the celebration of the new moon and of the sabbath. From various passages of Holy Writ it has been inferred that this sacred mountain was the actual place of residence of both Elias and Eliseus (Cf. IV K., ii, 25; iv, 25, 27, etc.); and, as a matter of fact, Elias grotto and the cavern known as the School of the Prophets are still pointed out. There is likewise some reason to believe that the incident tole of Elias in IV K., I, 9-15, took place on the mountain of Carmel. In this passage our English translation speaks indeed of the prophet as sitting down on "a hill", when he caused fire to come down from heaven on the two "fifties" and their respective captains who had been sent by King Ochosias to put him under arrest. But the rendering of the original Hebrew word by "a hill", which would naturally suggest a place different from the mountain range of Carmel, is very probably a defective one. The Hebrew expression rather means "the mountain" with an implicit reference to Mt. Carmel, since that expression, in connection with Elias, is used for that range only, with the exception of Sinai, which, of course, is not intended in IV K., I, 19-15.
However this may be, there is another incident in Elias' life which Holy Writ distinctly places on the ridge of Carmel, and on account of which that mountain has been, and will ever be, particularly renowned. The event is narrated in detail in III K., xviii. It was that of a public contest between Elias, the great champion of Yahweh worship, and the prophets of Baal, the Phoenician deity whose cult had lately been fully organized by the wicked Achab in the new capital of the Northern Kingdom. For two years a severe drought, foretold by Elias, had prevailed in Israel. Yet it had not sufficed to convince the people that Yahweh, not Baal, was indeed the true God. In the third year, when the drought was about to be broken, Elias, according to the Lord's command, met King Achab, and obtained from him that all the people be gathered together with the prophets of Baal unto Mt. Carmel. There, in the presence of all, he, the only surviving prophet of the Lord, proposed that the God who would consume by fire a bullock laid upon wood and with no fire under it be alone recognized as God. The challenge was accepted. In vain did the four hundred and fifty prophets of Baal call upon their sun-god till noon, nay even till the time of the evening sacrifice. It was now the turn of Elias. Having repaired an ancient altar of Yahweh by means of twelve stones, the prophet disposed the wood, laid a bullock upon it, and got filled with water the trench which he had dug around the whole. His prayer to Yahweh was heard. The fire from heaven consumed all, to the very water in the trench, and all the people seeing this worshipped, saying: "Yahweh is God. Yahweh is God." Then followed in rapid succession, the slaying of all the prophets of Baal who had been brought down to the brook Cison; Elias' prayer on the top of Carmel for rain and his repeated bidding to his servant: "Go up and look toward the sea"; the arising of a cloud, the forerunner of a violent storm; the king's prompt departure for Jezrahel, lest he should be stopped by the rain; and lastly, Elias' swift running before Achab to the entrance of Jezrahel. The scene marked out alike by tradition and by natural features as the place of this glorious victory of Yahweh and Elias over Baal and his prophets is the south-eastern extremity of Mt. Carmel, the part of the mountain nearest to, and most accessible from Jezrahel. The place now known as El Marahka, "the burning" or "the sacrifice", is very probably the spot on which stood the altar of Yahweh which Elias repaired. It is marked by shapeless ruins whither Druses of neighbouring villages come to perform a yearly sacrifice. Its position, at the south-eastern point of the ridge, easily allowed the altars thereon erected to be seen by Achab and the priests of Baal and the multitude who stood on a wide upland sweep close beneath it. Not far from it there is a well always supplied with water even in the driest seasons, from which Elias could draw the water with which he could fill the trench around his altar. On the lower declivities of the mountains is a mound called Tell El Kassis, which means "the hill of the priest", or "of the priests", which may mark the place where the prophets of Baal were put to death. The brook Cison which runs at the foot of Carmel was no doubt absolutely dry after the two years' drought, so that the multitude could easily go across its bed to witness Yahweh's victory on Mt. Carmel, and King Achab hasten across it to Jezrahel before the threatening storm should fill it with water and render it impassable. The corpses of the slain prophets of Baal were hurled down into the Cison, and when the brook was changed by the storm into an impetuous torrent, they were carried swiftly to the Mediterranean Sea. From the slaughter by the side of the river, the prophet of the Lord "went up" again to El Marahka, and there prayed fervently for the breaking of the drought. There, too, he naturally bade his servant to "go up and look toward the sea" for while from the place where he prayed the view of the Mediterranean is intercepted by an adjacent height, the height itself may be ascended in a few minutes and a full view of the sea be obtained from the top. Finally, both Achab and Elias having rushed down to the plain, safely crossed the Cison before the rain could interfere with them, because at this point the river is very close to Mt. Carmel.
Thus it can readily be seen that the traditional site of the public contest between Elias and the prophets of Baal fulfils all the conditions required by the sacred narrative. The last Scriptural reference to the Carmel range is found in the opening chapter of the deutero-canonical book of Judith. There we find stated that the inhabitants of Carmel were numbered among the peoples of the Western districts whom Nabuchodonosor threatened with destruction, should they venture to deny him help in his present conflict with powerful enemies (Judith, I, 8, in Vulgate and in Septuagint). There also we are told that despite his menaces, they all, "with one mind", refused to obey his orders, whereupon the Assyrian king swore to avenge himself of them (Judith, I, 11, 12). In ancient times the sacredness of Carmel seems to have been known to other nations besides Israel. Thus in the list of places conquered by the Egyptian King Thothmes II, there is a probable reference at No. 48 to the "holy headland" of Carmel (See also Nos. 49, 96, in "Records of the Past", new series, V, 47, 50). In the fourth century B.C. the neo-Platonic philosopher Iamblicus, in his life of Pythagoras, speaks of Mt. Carmel as "sacred above all mountains and forbidden of access to the vulgar". The great Roman historian, Tacitus, mentions an altar as erected there without temple or image: "tantum ara et reverentia"; and Suetonius, in his "Lives of the Caesars", narrates that before making war against the Jews Vespasian went to Carmel and consulted the oracle of its god. After the destruction of Jerusalem by Titus (A.D. 70), the Jews did not lose sight of the mountain of Carmel and of its connection with Elias. In the twelfth century of our era Rabbi Benjamin of Tudela writes as follows in the narrative of his journey to Palestine: "Under the mountain of Carmel are many Jewish sepulchres, and near the summit is the cavern of Elias upon whom be peace. . . . On the summit of the hill, you may still trace the site of the altar which was rebuilt by Elias of blessed memory, in the time of King Achab, and the circumstances of which is about four yards". Rabbis of the thirteenth and following centuries make similar references to Elias in connection with Mt. Carmel; and it is well known that in the eighteenth century the Jews used to join with the Mohammedans and the Christians to celebrate the feast of that holy prophet on the mountain which bears his name, "Jebel Mâr Elîas". As we have seen, the traditional site of Elias' contest is still held sacred by the Druses. But it is Christianity which, through its pious pilgrims and its Carmelite monks, has chiefly contributed to preserve the sacred memories of Mt. Carmel. The best positions from which to view the extensive prospect are furnished by the flat roof of the Carmelite monastery at the north-western end of the mountain, and by the platform of the chapel recently erected by the Carmelites at its south-eastern extremity.
WRIGHT, "Early Travels in Palestine" (London, 1848); ROBINSON, "Biblical Researches" (Boston, 1841), III; GUERIN, "Description de la Palestine, etc." (Paris, 1876), II; CONDER, "Tent Work in Palestine" (London, 1889); THOMSON, "The Land and the Book" (New York, 1882), II; SMITH, "Hist. Geogr. Of the Holy Land" (New York, 1906).
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Mount Nebo[[@Headword:Mount Nebo]]

Mount Nebo
(Septuagint: Nabau).
A mountain of the Abarim (q. v.) range east of Jordan and the Dead Sea, from which Moses surveyed the Promised Land (Deut., xxxii, 49), and where he died (ibid., xxxiv, 1, 5). The same is probably mentioned in the wanderings in Num., xxxiii, 47: "And departing from Helmondeblathaim, they came to the mountains of Abarim over against Nabo" (Heb. Nebo), though here the reference may be to the town (see NABO). The location of Mount Nebo is doubtful. A comparison of Deut., iii, 27 (cf. Num., xxvii, 12) with Deut., xxxii, 49 indicates that the "top of Phasga" and Nebo were variant names referring to the same spot. Difficulty arises in that from no point of the Abarim range does it seem possible to behold all the territory mentioned in Deut., xxxiv, 1-3, especially if the "furthermost sea" means the Mediterranean, as in Deut., xi, 24. By some Nebo is identified with the modern Jebel Neba, an oblong ridge on an elevated plateau five miles south-west of Hesebon, 2700 feet above sea level.
HUMMELAUER, Comment. in Deut. (Paris, 1901), 211, 533, 560 sqq.; GEIKIE, Hours with the Bible, VI (New York, 1899); 150; DRIVER in Internat. Crit. Comment. (New York, 1895), Deuteronomy, Chap. xxxiv.
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Mount of Beatitudes[[@Headword:Mount of Beatitudes]]

Mount of Beatitudes
This name is given to the place where Our Saviour delivered the "Sermon on the Mount", beginning with the Beatitudes. The scene of this discourse is traditionally located on Karn Hattin (or Kurun Hattîn), the Horns of Hattin, a mountain which receives its name from the little village at its northern base and from the two cones or horns which crown its summit. Karn Hattin is inGalilee in easy distance of Nazareth, Cana, and Mt. Tabor to the southwest, of Tiberias and Lake Gennesaret (the Sea of Galilee) to the east, and of Capharnaum to the northeast, in the centre, therefore, of much of the ministry of Jesus. It lies 1, 816 feet above the lake and 1,135 feet above the sea level (according to Baedeker, Palestine and Syria, Leipzig, 1898, pp. 285, 288, which has the high authority of Socin and Benzinger). This mountain, rising above the hills that skirt the lake, is the onl height to the west that can be seen from its shores. It consists of a low ridge about one-quarter of a mile long extending east and west, and rising at each extremity into a cone or horn. The horn, which is the taller, is only sixty feet above the ridge. Between the horns lies an uneven platform which could easily accomodate the crowd that followed Jesus; but it is believed that the spot on which the discourse was given is lower down, on a level place on the southern side of the mountain, corresponding with St. Luke's description (topou pedinou), vi. 17, which may mean a level place, as well as a "plain". From the eastern slope of the hill there is a beautiful view, to the east, of the lake with the Jôlan (Gaulanitis) mountains beyond, to the south, the plateau of Ard el-Hamma and Mt. Tabor, and to the north the snowy height of Mt. Hermon. The tradition that there was a village on the mountain top, if true (the only proof being the remains of a wall which served as defence to a camp), might lend point to the reference in the sermon to the city which was seated on a hill and could not be hid (Matt., v, 14); and the beautiful flowers that abound there might include the unindentified "lilies of the field" (vi, 28). Bishop Le Camus (Notre Voyage aux Pays Bibliques, II, pp. 220-222) thought he never saw elsewhere and never imagined so lovely a variety and harmony in the beauty of flowers; other travellers are scarcely so enthusiastic, but all agree the spot has a charm of its own. The Horns of Hattin are mentioned by a feeble and late tradition as the site of the second multiplication of loaves. the Jews of the locality point out here also the tomb of Jethro, father-in-law of Moses. During the Crusades the plain below was the scene of the battle in which Saladin dealt the death-blow to French power in Palestine (3-4 July, 1187).
The tradition regarding the scene of the Sermon on the Mount, though usually received with a certain degree of favour by Scriptural scholars, apparently does not go back beyond the crusaders. St. Jerome, the best informed man of his day on points of this nature, knew of no such tradition and merely conjectured that the scene was on Mt. Tabor or some other high mountain of Galilee (Comm. in Ev. S. Matt. in Cap. v). The Gospels, in fact, afford but little help in determining the site. Matt., v, 1, locates the sermon on the mountain (to oros), and Luke, vi. 12, uses the same expression for the spot from which Our Lord descended before He preached on the "level place", vi, 17. The expression most naturally "suggests that the sermon had long been traditionally connected with a mountain and seems to mean the mountain on which the sermon was delivered" (Allen, St. Matthew, New York, 1907).Some scholars even see in the definite article the indication of a particular mountain which the Evangelists suppose known to the reader; but popular curiosity concerning the scene of particular Gospel events is a growth of later date. Some interpret it as "the mountain that was at hand". Others refuse to see in the mountain a reference to any particular mountain at all, but interpret the word as meaning "the tableland, the mountainous district". To oros is used in this sense in the Septuagint translation of Gen., xix, 17, 19, 30, xxxi, 23, 25, xxxvi, 8, 9. and appears to have the same meaning in Matt., xiv, 23, xv, 29, mark, vi, 46, Luke, ix, 28, John, vi, 3. Possibly the word is to be thus interpreted here also, but St. Luke more probably refers (vi, 12) to a particular mountain on which Our Lord spent the night in prayer and from which he descended to the level place or tableland to preach the discourse.
According to another opinion recently put forth by certain critics, the mountain is purely ideal in Matthew, while Luke a plain is the place on which the Beatitudes were spoken. The author of the First Gospel, in the opinion of Loisy (Le Discours sur la Montagne) "desires to have for the publication of the New Law, a setting analogous to that which is described in Exodus (xx, 18-22) for the Old Law. The mountain of Matthew is the Sinai of the Gospel where Jesus speaks as the prince of the kingdom of God and shows himself greater than Moses . . . To seek an exact geographical determination here is no more expedient than in the case of the mountain of the temptation", which was purely, being represented as high enough to afford a view of all the kingdoms of the world. There is probably an element of truth in this opinion; nearly all the Fathers seek a symbolic meaning in the mountains (v. St. Thomas Aquinis, Catena Aurea, loc. cit.) and are probably right in attributing it to Matthew. But his account and that of St. Luke have too matter-of-fact an air to allow us to believe that either intended the mountain to be regarded as purely ideal. Matthew, believed then, that the New Law, just as the Old, was really given on a mountain. We are assuming here, of course, that the Sermon on the Mount was a genuine discourse by Our Lord, not a mere rearrangement of His sayings made by Matthew.
If we seek to determine the particular mountain to which the Evangelists allude, we cannot advance with anything like certainty beyond the ancient opinion of St. Jerome (Comm. in Ev. Matt.) that the events before and after the discourse show that it was given on some mountain in Galilee. It is not unlikely that the locality was not far distant from Capharnaum, into which Our Lord entered after finishing his discourse (Matt., viii., 5; Luke, vii, 1); but the Evangelists do not say how soon after the discourse he entered Capharnaum. We know from their literary methods that it may have been a day, a week, or even more, for they had little interest in the chronological sequence of events, and the attempt to press details of this sort only results in interminable contradictions. Besides, the site of Capharnaum itself is uncertain. Neither Evangelist gives us a hint as to what vicinity Jesus set out from to ascend the mountain, except that it was somewhere in Galilee; how can the mountain be determined? It is true many (e.g. Stanley) assume it must have been from the lakeside or its neighbourhood; but no word in the Gospel warrants the assumption though it is the most likely one.
In favor of Karn Hattin, it is said, is the fact that it is accesible from all sides, which is thought to be demanded by the narratives of Matthew ( iv, 25, v, 1) and Luke (vi, 17). But this argument, although it is accepted by Dean Stanley (Sinai and Palestine, London, 1883, p. 369) who is usually quite rigorous in requiring proof, has little force, since the multitude did not flock to the mountain from all sides, but, according to Matthew, at least, first gathered together and followed Jesus up the mountainside. (Cf. iv, 25, v, 1, with vii, 28, where the multitude, not merely the disciples, are found on the spot where the sermon was delivered). There is little but negative evidence in favour of Karn Hattin; Edersheim (Life and Times of Jesus, New York, 1896) says there are several reasons which make it unsuitable, but gives none. It is near the scenes of Our Lord's greatest activity and fulfills all the requirements of the narrative. We must add, however, that so great an authority as Robinson ( Biblical Researches in Palestine, III, 487) says there are a number of hills to the west of the lake equally suitable as Karn Hattin; but this hardly gives its proper force to the word, the mountain, which seems to mark the place as distinct from the hills of almost uniform height in the vicinity.
LEGENDRE in VIG., Dict. de la Bible, 1528, s.v. Beatitudes, Mont des; FOUARD, The Christ (New York, 1891); ANDREWS, The Life of Our Lord (New York, 1901); THOLUCK, Die Bergrede, tr. The Sermon on the Mount (Philadelphia, 1860); VOTAW in HAST., Dict. of the Bible, Extra Volume, s.v. Sermon on the Mount; LE CAMUS, The Life of Christ (tr. New York). II; MAAS, The Gospedl according to St. Matthew (St. Louis, 1896), 57, 58.
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Mount Olivet
(Latin, Mons Olivertus.)
Occurring also in the English Bibles as the Mount of Olives (Mons Olivarum), is the name applied to "the hill that is over against Jerusalem" (III Kings, xi, 7), that is, "on the east side of the city" (Ezech., xi, 23), beyond the torrent Cedron (II Kings, xv, 23, 30), "a sabbath day's journey" from the city (Acts, i, 12). The passages of the books of the Kings show the high antiquity of the name, undoubtedly suggested by the groves of olive trees which flourished there, traces of which still remain. In the Middle Ages it was called by Arabic writers: Tur ez-Zeitun, Tur Zeita, or Jebel Tur Zeitun, of which the modern name, Jebel et-Tur, appears to be an abbreviation. Mt. Olivet is not so much a hill as a range of hills separated by low depressions. The range includes, from N. to S., the Ras el-Musharif (Scopus; 2686 ft. above the sea-level), Ras el-Madbase (2690 ft.) and Ras et-Te la cah (2663 ft.); south of the latter, between the old and the new road from Jerusalem to Jericho, is the Jebel et-Tur, or Mt. Olivet proper, rising in three summits called by Christians, respectively: the Men of Galilee (Karem es-Sayyad, "the vineyard of the hunter", 2732 ft.), the Ascension (on which the village Kafr et-Tur is built), and the Prophets, a spur of the preceding owing its name to the old rock-tombs known as the Tombs of the Prophets; south-west of the new road to Jericho, the range terminates in the Jebel Batn el-Hawa, called by Christians the Mount of Offence, tradition locating there Solomon's idolatrous shrines (IV Kings, xxiii, 13).
Mt. Olivet has been the scene of many famous events of Biblical history. In David's time there was there a holy place dedicated to Yahweh; its exact location is not known; but it was near the road to the Jordan, possibly on the summit of the Karem es-Sayyad (II Kings, xv, 32). The site of the village of Bahurim (II Kings, iii, 16) lay no doubt on the same road. We have already mentioned the tradition pointing to the Jebel Batn el-Hawa as the place where Solomon erected his idolatrous shrines destroyed by Josias (III Kings, xi, 7; IV Kings, xxiii, 13); this identification is supported by the Targum which suggests in IV Kings, xxiii, 13, the reading "Mount of Oil", a good synonym of Mt. Olivet, instead of the traditional "Mount of Offence", found nowhere else. Accordingly the idolatrous sanctuaries were on the south side of Mt. Olivet proper. Finally we learn from the Jewish rabbis that the Mount of Oil was the traditional place for sacrificing the red heifer (Num., xix.; cf. Maimon., "Treat. of the red heifer", iii, 1). But to Christians especially is Mt. Olivet a most hallowed place, because it was, during the last days of Our Lord's public life, the preferred resort of the Saviour. In connection therewith several spots are singled out in the Gospels: Bethania, the home of Lazarus and of Simon the Leper (Mark, xiv, 3; Matt., xxvi, 6); Bethphage, whence started the triumphal procession to Jerusalem (Matt., xxi, 1), identified with some probability by Federlin with the ruins called Habalat el-Amira or Kehf Abu Layan; the site of the Franciscan Chapel of Bethphage, about 1 mile west of El-Azariyeh, is not well chosen; the place where the fig-tree cursed by Our Lord stood (Matt., xxi, 18-22; Mark, xi, 12-14; 20-21); the spot where Jesus wept over Jerusalem (Luke, xix, 41); the site where He prophesied the destruction of the Temple, the ruin of the city and the end of the world (Matt., xxiv, 1 sqq.); the Garden of Gethsemani; lastly the place where the Lord imparted His farewell blessing to the Apostles and ascended into heaven (Luke, xxiv, 50- 51). All these spots the piety of Christian ages has, with more or less success, endeavoured to locate and to consecrate by erecting sanctuaries thereon.
THOMSON, The Land and the Book, I (London, 1881), 415 sqq.; WARREN, Mount of Olives in HASTINGS, Dict. of the Bible, s. v.; FEDERLIN, Quelques localites anciennes situees sur la Montagne des Oliviers in La Terre sainte, 15 Jan., 1901, pp. 21 sqq.; HEIDET in VIGOUROUX, Dict. de la Bible, s. v. Oliviers (Mont des); LIEVIN DE HAMME, Guide-indicateur de la Terre Sainte (Jerusalem, 1887); NEUBAUER, La geographie du Talmud (Paris, 1868).
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Mount St. Mary's College
Mount St. Mary's College, the second oldest among the Catholic collegiate institutions in the United States, is located near Emmitsburg, Maryland, within the limits of the Archdiocese of Baltimore. Its situation on high ground at the foot of the Maryland range of the Blue Ridge Mountains is remarkable for beauty and healthfulness while it affords ample opportunity for physical exercise. Mount St. Mary's Theological Seminary has been maintained in connection with the college since the foundation of the latter.
The institution is directed by an association of secular clergymen who, with several lay professors, compose its faculty. Its material interests are controlled by a board of directors of which the Archbishop of Baltimore is, ex officio, the president. For the academic year 1909-10 the teaching corps included sixteen professors, besides assistant instructors in the various branches, with 298 students in the college and 54 in the seminary. Instruction is given in four departments: collegiate, academic, commercial, and modern languages. The degrees conferred are those of bachelor of arts and master of arts.
Mount St. Mary's College was founded in 1808 when the preparatory seminary established by the Sulpicians at Pigeon Hill, Pa., was transferred to Emmitsburg. Eight students formed the nucleus, out of which the college developed. Its first president was Rev. John Dubois who had been labouring for some years in the neighbouring missions and had built a brick church on the slope above the present site of the college. He had been, led to secure this site by Father (afterwards Bishop) Dubourg, who directed Mother Seton also to Emmitsburg for the establishment of St. Joseph's Academy. Father Dubois had as his assistant Father Bruté who was consecrated first Bishop of Vincennes in 1834.
Father Dubois himself became in 1826 Bishop of New York and was succeeded in the presidency by Rev. Michael de Burgo Egan (1826-28), Rev. J.F. McGerry (1828-29), and Rev. John B. Purcell (1830-33), later Archbishop of Cincinnati. In January, 1830, Father Purcell obtained from the General Assembly of Maryland a charter of incorporation for the college. This document prohibited the requiring of any religious test from students or professors, and limited the tenure of land to 1000 acres and the total value of the college property to $25,000: all gifts or revenues in excess of this amount, after the payment of necessary debts, were to be held for the use of the State of Maryland.
After the brief (five months) incumbency of Rev. F. Jamison during the latter half of 1833, Rev. Thomas R. Butler was chosen president (1834-38). During his administration, a new charter, still in force, was granted on 4 April, 1836, wherein the college authorities are empowered to confer all collegiate honours and degrees except that of doctor of medicine.
Father Butler's successor was Rev. John J. McCaffrey, a man of great energy and zeal, whose long term as president (1838-1872) was marked on one hand by the growth and prosperity of the college, on the other by reverses that threatened its very existence. He was the builder of the new church at Emmitsburg which was dedicated in June, 1842. The comer-stone of Bruté Hall, for which $12,000 had been appropriated, was laid on 2 May, 1843, and, in 1852, the foundation of McCaffrey Hall. On 25 June, 1857, Archbishop Purcell laid the corner-stone of the church which was to replace the structure on the hill. In 1858 the college celebrated its semi-centennial with appropriate exercises in which many distinguished alumni took part. The "Mountain" already counted among its graduates such men as John Hughes, later Archbishop of New York; William Quarter, first Bishop of Chicago; John McCloskey, afterwards Archbishop of New York and Cardinal William Henry Elder, Archbishop of Cincinnati; William George McCloskey, president of the American College, Rome, and later Bishop of Louisville; Francis S. Chatard, president of the American College, Rome, and later Bishop of Vincennes; Michael Augustine Corrigan, later Archbishop of New York; Richard N. Whelan, first Bishop of Wheeling; Francis X. Gartland, first Bishop of Savannah; Francis P. McFarland, third Bishop of Hartford.
Within three years after the celebration of its golden jubilee, the college was confronted by difficulties due to the outbreak of the war between the States. Though both North and South had strong partisans in the faculty as well as in the student body, the college as a whole remained neutral. But shortly after the beginning of hostilities, an exodus of students representing each section took place in such numbers that only seven were left for the graduating class of 1863, and only two for that of 1864. Moreover as parents were unable to meet tuition fees and other expenses of the pupils whom the college maintained during the four years of war, the financial standing of the institution was seriously compromised, and as a result the college at the end of the conflict was overwhelmed with debt.
In June, 1872, Dr. J.J. McCaffrey, in consequence of failing health, withdrew from the residency after thirty-four years of arduous and devoted service. Father John McCloskey was elected to the office with Rev. H.S. McMurdie as vice-president. Under their administration, the student body varied from 130 to 165. In 1877 Rev. John A. Watterson became president, and retained the office until his promotion to the See of Columbus(1880). He introduced a thorough system of retrenchment in all departments; but the bulk of the debt remained. After his departure, Father John McCloskey once more took up the burden of the presidency, but only for a short time, as he died towards the close of 1880.
In January, 1881, Rev. Wm. J. Hill, of Brooklyn, came to the college and petitioned to have a receiver appointed. The appointee was James McSherry, later Chief Justice of the Court of Appeals of Maryland. He turned over the affairs of the institution in June, 1881, to Very Rev. William M. Byrne, Vicar-General of Boston, whose firmness, prudence, and wise economy restored prosperity to the college. His policy was continued by Rev. Edward P. Allen, who held office from 1884 until he became Bishop of Mobile in 1897. During his administration, McCaffrey Hall was completed (1894); and under his successor, Rev. Wm. L. O'Hara (1897-1905), Dubois Hall was completed, improvements were continued to accommodate the increasing number of students.
The presidency of his successor, Very Rev. Dennis J. Flynn (1905--), has been marked by the celebration in October, 1908, of the centenary of the college. This occasion brought to the "Mountain" a large number of men prominent in ecclesiastical, professional, and public life who claim the college as their Alma Mater (for full account, see "The Mountaineer," Oct. and Nov., 1908). It may indeed be said that the highest tribute to the college and the best proof of its efficiency is found in the careers of those whom it educated. Its service to the Church is shown by the fact that among its officers and graduates at least twenty-five have been bishops, including one cardinal and five archbishops -- hence its well deserved title, "Mother of Bishops." But it has also given to the State and to every department of useful citizenship a large number of men distinguished by ability and integrity (see partial list in "The Mountaineer," Oct., 1908, 34-43).
Among the causes which explain this success, the most important is doubtless the united work of clergy and laity in building up the college, controlling its discipline, and conducting its courses. Scarcely less efficacious have been the relations between clerical and law students which, continued beyond the years at college, have resulted in hearty cooperation for the highest civic, moral, and religious purposes, and have bound all the alumni in loyal devotion to the venerable institution which gave them their early training. This harmonious spirit found its latest expression at the dedication of the new college church on 12 Oct., 1910, which called together former graduates, both lay and clerical, from all parts of the United States (see "The Mountaineer," Nov., 1910). BAILEY, Memoirs of Bishop Bruté (New York, 1865); Jubilee of Mt. St. Mary's, 1858; HERBERMANN in U.S. Cath. Hist. Soc. Historical Studies and Records, I (New York, 1900); The Story of the Mountain (Mt. St. Mary's, 1910).
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Mount Thabor
The name of Mount Thabor, , is rendered in the Septuagint as , and in Jeremias and Osee as . It is under this last form (Itabyrion or Atabyrion) that the mount figures in the historical works of the ancients. The Arabs call it Jebel et Tur (mountain of mountains), a name which they give likewise to Mounts Garizim, Sinai, and Olivet. Mount Thabor is distinguished among the mountains of Palestine for its picturesque site, its graceful outline, the remarkable vegetation which covers its sides of calcareous rock, and the splendour of the view from its summit. Nearly isolated on all sides and almost hemispherical in shape it rises in a peak 1650 feet above the Plain of Esdraelon, which it bounds on the north and east, about five miles south-east of Nazareth. It attains a height of 1843 feet above the level of the Mediterranean and of 2540 feet above that of the Lake of Tiberias. Josephus(Bell. Jud., IV, i, 8) gives it a height of thirty stadia, or 18,201 feet, but he doubtless made use of the figure (four stadia or 2427 feet), which the copyist must have replaced by (thirty). The summit forms an oblong plateau about 3000 feet long, from north-west to south-east, by 1000 wide. The eye is immediately attracted to the north-east by the gigantic masses of Great Hermon, then to the Valley of the Jordan, the Lake of Tiberias and the mountain chains of Hauran, Basan, and Galaad. To the south are Naim and Endor at the foot of Jebel Daby or Mount Moreh (Judges, vii, 1), wrongly identified by Eusebius and St. Jerome with Little Hermon (Ps. xli, 7); somewhat farther off is seen Mount Gelboe. Westward the rich plain of Esdrelon stretches as far as Mount Carmel and innumerable Biblical and historical localities stir thoughts of the past.
Mount Thabor is the object of poetical comparisons on the part of the Psalmist (Ps. lxxxviii, 13), the Prophet Jeremias (xlvi, 18), and the Prophet Osee (v, 1). The beautiful mountain also played an important part in history. There the Prophetess Debbora secretly assembled 10,000 Israelites under the command of Barac, who subsequently swept down upon the army of Sisara and put it to flight at the torrent of Cison (Judges, vi, 2-vii, 18-19). At the division of the Promised Land, Thabor formed the boundary between Isachar and Zabulon (Jos., xix, 22). Within the tribe of Zabulon, but near Dabereth, a city of Isachar, the Book of Josue (xix, 12) mentions the city of Coseleththabor, in Hebrew Chisloth-Thabor, which means "slope or side of Thabor". I Par. (vi, 77) also speaks of a city of Zabulon called simply Thabor and assigned to the Levites descended from Merari. This is an abbreviated form of the name of the same city, and is probably the same as that which as Dabour figures among the Galilean cities conquered by Rameses II, according to the "Papyrus Anastasii" (I, xxii, 2). Polybius (Hist., V, lxx, 6) relates that in 218 B. C. Antiochus the Great captured by stratagem the city of Atabyrion in Galilee. History makes no further mention of this city, not even in connexion with the bloody battles fought at the foot of Mount Thabor in 53 B. C. between Alexander, the son of Aristobulus, and Gabinius, the lieutenant of Pompey ("Ant. Jud.", XIV, vi, 3; "Bell. Jud.", I, viii, 7). Eusebius alone again refers to it in the words "Dabira … a village of the Jews on Mount Thabor" ("Onom.", ed. Klostermann, 78). Dabereth (Jos., xix, 12; xxi, 28) is indisputably the modern village of Dabûriyéh, at the foot of Mount Thabor towards the west.
A ten minutes' ascent northward from Nazareth brings one to the ruins of a Hebrew place called by the natives Khirbet Daboura (ruins of Daboura) and also Abu Amoûd (father of columns). This is the site of the Biblical Ciseleth Thabor, of the Daboura of the Egyptians, and the Atabyrion of the Greeks. It commanded the road of caravans and armies. During the revolt of the Jews against the Romans, Josephus surrounded "the plateau of Thabor" with a wall of circumvallation twenty-six stadia or about two miles in circumference, which task was accomplished in forty days. This formed a kind of entrenched camp where the rebels, pursued from all directions, sought refuge in order to organize their last stand. Vespasian's lieutenant, Placidus, marched against them with a force of 600 horsemen, enticed them into the plain by stratagem, and completely defeated them ("Vita", 37; "Bell. Jud.", II, iv, xx, 6; i, 8). In the fourth century of our era Mount Thabor, which was acknowledged as the scene of Christ's Transfiguration, became a place of pilgrimage and was surmounted by a basilica and several churches and chapels. In 1101 the Benedictine monks rebuilt the sacred edifices and erected a fortified abbey, where they withstood several attacks by the Saracens, but after the battle of Hattin (1187) they had to abandon the mountain. Melek el Adel built there (1210-12) a large and solid fortress which the Crusaders attacked in vain in 1217; in the following year Melek el Adel caused it to be dismantled. The plateau of Mount Thabor is now occupied by Franciscans and Schismatic Greek monks.
ROBINSON, Biblical Researtches in Palestine, III (Boston, 1841); Survey of W. Pal. Memoirs, (London, 1881); GUÉRIN, Description de la Palestine: Galilée (Paris, 1880); MEISTERMANN, Le mons Thabor (Paris, 1900).
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Moxos Indians
(MOYOS INDIANS).
According to one authority, they are named from Musu, their Quichua name; according to others, from the Moxos word, muha, erroneously thought by the Spaniards to be the tribal name. This collective designation is that of a group of tribes famous in the mission annals of South America, originally ranging through the forests and prairies of the upper Mamoré, extending east and west from the Guapure (Itenes) to the Beni, and centering in the present Province of Mojos, Department of Beni, Bolivia. They numbered altogether at least 50,000 souls, in perhaps a hundred small tribes or sub tribes, speaking at least thirteen distinct languages, each with dialects, viz., Moxo, spoken with dialectic variation by the Moxos proper, Baure, Taicomeri, and several small tribes), Paicone, Mopeciana, Icabicici, Mapiena, Movima, Cayubaba, Itonama, Sapibocona, Cheriba, Rocotona, Mure, Canichana. Of these, the Moxos and Paicone, with all their dialects, belong to the widespread Arawakan stock of eastern and central Brazil; the Movima, Cayubaba, Itonama, Canichana, and Rocotona (Ocorona) represent each a distinct stock; while the others remain unclassified. Besides all these, there were gathered in by the Jesuits some immigrant Chiquito, Siriono, and Chiriguano, each of different language, from the southern Bolivian missions. Of them all, the Moxos proper were the most important.
The mode of life of the Moxos, in their primitive condition, was determined by their environment. During the rainy season, lasting four months, the whole country is inundated, excepting certain elevated places, where the scattered bands made their temporary villages. As the water retreats, the hot sun generates pestilence in the low grounds around the rivers, while the prevailing oppressive heat is varied by spells of piercingly cold winds from the mountains which prevent the ripening of corn. The native therefore were generally without agriculture, but subsisted chiefly upon fish and roots during the greater part of the year, and upon the wild game of the mountains when driven from the low grounds by the floods. They were thus compelled to a wandering habit, as the same time that they were skillful fishers and river men. The constant shifting also brought the bands into collision, so that each tribe was constantly making war on its neighbours.
Their houses were low huts, occupied each by a single family, instead of being communal as in so many tribes. The larger villages had also well-built "town houses" for the celebration of tribal functions. They slept upon mats upon the ground, or in hammocks, with a smoldering fire close at hand to drive away swarms of mosquitoes and other insects. They ate when they could find food, without regard to time, feasting equally upon putrid fish in stagnant pools, and upon human flesh of prisoners taken in war, for all or nearly all the tribes were cannibal. Of game, the monkey was their favorite food. They used dogs in hunting. They were greatly addicted to drunkenness, brought about by a fermented liquor of their own manufacture, and their frequent dance festivals always ended in general intoxication, frequently with bloody encounters in revenge for old injuries. Notwithstanding the general rude culture, the Moxos proper and Baure excelled in hammock-weaving, boat-making, pottery, and music, their favorite musical instrument being a sort of pan-pipes sometimes six feet in length. The Moxos also had a method of picture writing. This superiority may have been due, in a measure, to Peruvian influence, the Incan emperor Yupanqui having temporarily subdued the Moxos about 1460.
In most of the tribes both men and women went about entirely naked, but painted their faces in different colours, wore labrets, nose pendants, and necklaces — particularly of the teeth of slain enemies — and various decorations of feathers. One of their tribes, the Tiboi, had heads of pyramidal shape, produced by pressure upon the skull in infancy. Their weapons were the bow, with poisoned arrows, and a javelin with which they could kill at one hundred paces. They were very cruel in war, being addicted to the torture of prisoners — a practice rare in South America — as well as to cannibalism. The Canichana even fattened prisoners for their cannibal feasts, and afterwards fashioned their skulls into drinking cups. In some cases prisoners were held as slaves. Unlike the Iroquois, who exorcised the ghosts of their murdered victims, the Moxos moved away from the spot of the sacrifice to escape the vengeance of the dead. The savage Canichana in particular were so persistent in cannibalism that after coming into the missions they would sometimes steal children secretly for this purpose, even casting lots among themselves to decide who should give up a child, until the missionaries took steps to note each birth immediately upon delivery.
Marriages were arranged between the parents, usually without consulting the young people, and polygamy was permitted, though not common, but adultery was considered disgraceful. The wife was the mistress of the household and always chose the camping place. If the mother died the infant was buried alive with her, and if twins were born, one also was always buried. The woman who suffered miscarriage was killed by her own husband. The helpless aged were put to death by their children, and orphaned children were sometimes killed by the elders. The authority of the village chiefs was absolute. Internment was in the ground, and the property, instead of being destroyed as in most tribes, was divided among the relatives. In several tribes the bones were dug up after a time, reduced to powder and mixed with powdered corn to form a cake, which was given to friends to eat as the strongest bond and token of friendship. Some of this bread was thus partaken of by the first missionaries before they knew its composition.
Their religion was a pure nature worship, special reverence being paid to the River, the Thunder, and the jaguar. Their tribal ceremonials and religious rituals were in the keeping of their priests, who were put through a severe course of training and initiation involving a year's abstention from all animal food, together with a battle with a jaguar — regarded as an embodied god — until wounded, and thus marked, by the divinity. Their principal festivals were regulated by the new moon, beginning with a day's fast and ending with a night's dance and drinking orgy.
The earlier attempts to missionize the tribes of central Bolivia met with no success. About the year 1673 the Moxos province was brought to the attention of the Jesuits of the college at Lima by José del Castillo, a lay brother, author of the valuable "Relación", who had accompanied some traders into that region and had been greatly impressed by the apparent docility of the natives. Father Cipriano Baraza, afterwards so noted as a missionary, asked at once and obtained the permission to undertake their conversion. In 1674, accompanied only by Brother Castillo and some Indian guides, he entered their country from Santa Cruz by way of a twelve days' canoe voyage down the Mamoré river. In four years he had won their love and nearly mastered the language, when serious illness compelled his return to the healthier climate of Santa Cruz. He employed his convalescence in learning weaving, in order to induce them to clothe themselves, as a beginning in civilization. In the meantime, however, he was assigned to labour among the Chiriguano, among whom he spent five years before he was permitted to return to his first choice, the Moxos. In 1686, he founded the first mission, Loreto, followed in rapid succession by Trinadad (1687), San Ignacio (1689), San Xavier (1690), San José (1691), San (Francisco de) Borja (1693), the six missions soon containing all together nearly 20,000 Indians, Loreto alone in 1641 having nearly 4,000. Later missions were San Pedro (the capital, 1698), Santa Ana, Exaltación, Magdalena (alias San Ramón), Concepción, San Simón, San Joaquín, San Martín, San Luís, San Pablo, San Juan, San Nicolas, Santa Reyes, San Judas, San Rosa I (del Itenes), San Miguel, Patrocinio, Santa Rosa II, Desposorios, Santa Cruz. Of these, the two missions of Santa Rosa del Itenes and San Miguel, occupied chiefly by the Muré, Meque, and Mocatona tribes, were entirely broken up by the raids of the Portuguese slave-hunters (see GUARANÍ INDIANS; MEMELUCO) subsequent to 1742, and the survivors removed to other foundations. Wars, epidemics, and removals lead the the abandonment also of San Luís, San José, San Pablo, Patrocinio, and San Juan. Santa Rose II (1765), Desposorios, and Santa Cruz (de la Sierra) were the latest, and were occupied by Seriono, Chiriguano, and Chiquito, south of the Moxos province proper. The whole number of missions at one time was about twenty, containing in 1736 about 30,000 converts, increased to nearly 50,000 before the close of the Jesuit period, but again reduced to 20,345 souls in eleven missions in 1797, thirty years after the expulsion of the Jesuits.
Baraza himself was their great apostle and civilizer. Besides learning the principal languages and adapting himself to the Indian life so that he was able to penetrate every part of the province and thus make successful discovery of a shorter mountain passage to Peru, he introduced cattle, weaving, agriculture, carpentry, and brick-making. The mission churches reared by the Indians under his supervision rivalled those of Peru. At last after twenty-seven years of labour he was treacherously murdered at the age of sixty-one, on 16 September, 1702, among the then unconverted Baure, a tribe of considerably higher native culture than the others, living in palisaded villages on the eastern border of the province.
On the expulsion of the Jesuits from Spanish America in 1767 the Moxos missions were turned over to the Franciscans, under whom they continued into the modern period. The population has been greatly reduced, first by the slave-raids and epidemic fever of earlier times, and more lately by the constant drain of able-bodied men to the rubber forests of Brazil, whence few of them ever return, their superiority as boatmen rendering their services in demand as far as the Amazon. They are comfortably dressed in clothing made by themselves from bark fibre. In physique they are robust, and taller than most of the Bolivian tribes. "They are distinguished by a remarkably equable disposition, a frank and upright character, and great industry. They give up less time in merry-making than their southern kinsfolk, and are generally of more laborious habits, hence their industries are greatly developed, and although living far from the large towns and markets the Moxos excel all the other Indians as weavers, builders, and wood carvers" (Reclus). They are zealous Catholics, entirely under the spiritual authority of their priests, and noted for their voluntary penances, as were their convert forefathers two centuries ago. Under the two principal names of Moxos and Baure, they number now about 30,000, not including several tribes — as the Canichana, Movima, etc. — included in the Moxos missions, but still retaining their distinct name and language. For all that relates to the primitive condition and early missionary history of the Moxos tribes, our principal authorities are the valuable writings of the Jesuits, CASTILLO, EDER, and EQUILUX. For the language of the Moxos and its cognate dialects, both grammar and vocabulary, our principal source is the Arte of the Jesuit MARBAN. BALLIVIAN, Documentos para la Historia Geográfica de la República Bolivia I: La Provincias de Moyos y Chiquitos (La Paz, 1906); BRINTON, The American Race (New York, 1891); CASTILLO, Relación de la Provincia de Moyos in BALLIVIAN, supra; EDER, Descriptio Provinciæ Maxitarum in Regno Peruano (Buda, 1791). EQUILUZ, Relación de la Misión de la Moxos (1696); GIBBON, Exploration of the Valley of the Amazon, part II (Washington, 1854); smaller tribes, HEATH in Kansas City Review of Science, VI (Kansas City, 1883); HERVAS, Catalogo de las Lenguas I (Madrid, 1800); Lettres Edifiantes et Curieuses I-II (Paris, 1807), especially letter of ARLET on the Canichana tribe and mission in vol. II; MARBAN, Arte de la Lengua Moxa, con vocabularia y catechismo (1701; reprinted, Leipzig, 1894); MARKHAM, Tribes in the Valley of the Amazon in Jour. Anthrop. Institute XXIV (London, 1895), a brief notice; MORENO, Biblioteca Boliviana: Catálogo del Archivo de Moyos y Chiquitos (Santiago de Chile, 1888); d'ORBIGNY, L'Homme de Américain II (Paris, 1839); PAGE, La Plata, the Argentine Confederation, and Paraguay (New York, 1859); Reclus, The Earth and Its Inhabitants: South America, I, The Andes Region (New York, 1894); SOUTHEY, History of Brazil, III (London, 1819); Sinópsis estadistica y geográfica de la república de la Bolivia (La Paz, 1903); PORTER in Bolivia, published by the International Bureau of the American Republics (Washington, D.C., 1904).
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Francis Moylan
Bishop of Cork, born at Cork, 1739; died in 1815. He was the son of a rich merchant. As the penal laws made it impossible for him to obtain a suitable education at home, he was sent to Paris, and educated there. His father desired that he should adopt a mercantile calling; but young Moylan's vocation being for a religious life he wished to join the Carthusians. Delicate health, however, stood in his way, and after finishing his course at the University of Toulouse, where he was graduated as doctor of theology, he was ordained priest in 1761 and for some years laboured in Paris. Returning to Cork he was appointed pastor of St. Finbarr's in the city, and remained there till 1775, when he became Bishop of Kerry. In 1787 he was transferred to the See of Cork and continued to rule that diocese till his death. Like Dr. Troy of Dublin, Dr. Moylan had no sympathy with violence as a means of redressing wrong, and therefore he condemned the Whiteboys; and, in 1796, he urged his flock to resist the French, when Hoche's fleet was in Bantry Bay. Dr. Moylan had a share in the establishment of Maynooth College and was one of its first trustees. He also supported the Union, and was one of the bishops who agreed to the "veto" in 1799. He regretted, however, having done this, for he found that he had been tricked by Pitt and Castlereagh, and when the veto question was revived (1814) he opposed it. During his time in Cork, the Christian Brothers were introduced and also the Ursuline and Presentation Nuns. He was indeed for many years the trusted friend and adviser of Nano Nagle. HUTCH, Life of Nano Nagle (Dublin, 1875).
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Mozambique
(Mocambique)
The former official and still usual name given to the Portuguese possessions on the eastern coast of Africa opposite the island of Madagascar. Portuguese East Africa extends from Cape Delgado (10° 41' S. lat.) to the south of Delagoa Bay (25° 58'), that is about twelve hundred miles. It is bounded on the north by German East Africa; on the east by the Mozambique Channel; on the south by the Indian Ocean, and on the west by British South and Central Africa. It is the second largest Portuguese colony, its area approximating 293,000 square miles (that of Portuguese Angola is about 400,000); its population is between two and three millions. The coasts, in general low and marshy, are intersected here and there by rivers which terminate in almost every instance in muddy deltas or estuaries choked with sand. The low-lying tract between the Limpopo River and the delta of the Zambesi is barren, sprinkled with lagoons, malarial, and infested by the terrible tsee-tsee fly, which renders cattle-raising, the one industry otherwise suited to parts of this area, impossible. Between the Zambesi and the Rovuma the soil is very fertile, especially in the basin of the former river, where the land is fertilized by periodical inundations and produces abundant crops. The climate of the regions along the coast is torrid, unhealthy, and subject to sudden and great variations; the mean annual temperature is very high (76° at Beira). As one proceeds inland, the soil rises gradually, terrace over terrace, attaining a great altitude in the mountains which border on Lake Shirwa. In the interior both soil and climate are favourable to cultivation and European life; the chief crops are millet, maize, rice, wheat, sesame, earth-nuts, sugar-cane, cocoa, and tobacco. The largest forests of the interior yield ebony, sandalwood, a number of other valuable timbers, and india-rubber. Besides an unusual variety of game, the fauna include the elephant, antelope, buffalo, lion, leopard, and, in certain districts, the rhinoceros and the hippopotamus. The mineral deposits, include coal, iron, and gold, are of exceptional importance, but not yet fully investigated.
Long before the arrival of the first European explorers, the Arabs, taking advantage of the regularity of the monsoons which greatly facilitated their voyages, carried on a brisk commerce with this portion of East Africa, and were in possession of the island of Mozambique when it was discovered by Vasco de Gama in 1498. Sofala had been already discovered by Covilham, another Portuguese, in 1489. The Portuguese had at first to contend with the fierce opposition of the Arabs who dominated all the adjacent country. In 1505 Alburquerque established at the mouth of the Sofala River the first European settlement. Vasco de Gama captured the island of Mozambique in 1506, and thanks to his exertions and those of other Portuguese captains (Saldanha, Almeida, and Tristão da Cunha) the neighbouring country was quickly brought under Portuguese rule. Although the Portuguese sent an expedition up the Zambesi about 1565 and occupied Tete in 1632, they seem to have paid scant attention to the interior. In 1607 and 1608 the Dutch made unsuccessful attempts on Mozambique, but in 1698 the resumed attacks of the Arabs, supported by the Sultan of Mascote, reduced the Portuguese territory to the country south of Cape Delgado. The waning political importance and power of Portugal rendered efficient colonization and control impossible. To the great feebleness of the authorities at home is due the late continuation of the slave trade between Mozambique and Madagascar, which was carried on surreptitiously until 1877. The discovery of gold in the interior of Africa about 1870 turned the tide of prosperity again in favour of Mozambique, as its ports were the natural outlets for the Transvaal and the more northern territories.
The explorations of Serpa Pinto in 1877 and subsequent years also led Portugal to take a keener interest in its possessions. In 1875 the dispute between England and Portugal for the possession of Delagoa Bay was decided by the arbitrator Mac Mahon, in favour of Portugal. The result of a subsequent collision between English and Portuguese claims was less favourable to Portugal. According to the modern theory of hinterland, Portugal claimed dominion over the territory situated between her possessions on the east and west coasts of Africa; but when in 1889 England proclaimed its protectorate over Matabeleland, Mashonaland, Nyassaland etc., Portugal, notwithstanding the immense indignation aroused by the occurrence at Lisbon, had to acquiesce. In 1891 lack of capital compelled the Portuguese government to lease with administrative authority a large portion of the colony to the Mozambique and Nyassa Companies; the former controls the Manica and Sofala regions, and the latter the territory enclosed between the Rovuma, Lake Nyassa, and the Lurio River. It is generally accepted that the Anglo-German Secret Treaty of 1898 dealt with the partition of Mozambique in the event that Portugal should be unable to extricate itself from its financial difficulties. The chief exports of Mozambique are rubber, sugar, various ores, wax, and ivory; it imports mainly cottons, hardware, spirits, beer, and wine. Lourenco Marques (9849 inhabitants), the capital of the colony, and Beira are thriving ports. The town of Mozambique (properly San Sebastian of Mozambique), situated on the island of the same name, has diminished greatly in importance since the abolition of the slave trade. The college built by the Jesuits in 1670, which was made the governor's residence after the suppression of the order, is one of the very few buildings of importance.
The early explorers were accompanied on their voyages by Franciscan fathers who founded under Alvarez of Coimbra the first mission in Mozambique in 1500. In 1560, after the arrival of the Jesuits, a glorious future seemed to await the mission, the King of Inhambane and the Emperor of Monomotapa being baptized with numbers of their subjects. The Dominicans also laboured for a period in this colony, their most illustrious representative being João dos Santos (d. 1622), whose work, "L'Ethiopia oriental e varia historia de cousas notaveis do Oriente", was long authoritative on the geography and ethnology of the country. The Jesuits returned in 1610 and were followed by the Carmelites. The work of evangelization was, however, attended with great difficulties owing to the fickleness of the natives, the opposition of the Mohammedans, the insalubrity of the climate, and the irregular communications with Europe. The powerlessness of Portugal to exercise a firm control and the demoralizing effects of the slave trade resulted in an equally low standard of morals in the case of both the whites and the natives. In recent years the missionaries were still further hampered by the anti-Catholic policy of the Government. Ecclesiastically speaking, Mozambique is an exempt prelature belonging to the ecclesiastical province of Goa. The prelature formerly included all the territory as far as the Cape, but is now confined to the Portuguese possessions. In 1898 it was entrusted to the Portuguese branch of the Friars Minor. According to the latest statistics it contains: 12 priests (4 Friars Minor), 13 Sisters, 3500 native Catholics, 11 churches and chapels, 10 stations. João dos Santos, L'Ethiopia oriental e varia historia de cousas notaveis do Oriente (Evora, 1609), French tr. Charpy (Paris, 1684, 1688); Kulb, Missionereisen nach Afrika, III (1862); Spillmann, Rund um Afrika (3rd. ed., 1897), 284 sqq.; Negreiros, Le Mozambique (Paris, 1904); Pinon, La Colonie du Mozambique in Revue des Deux Mondes, II, 5th period (Paris, 1901), 56-86. Concerning the natives see Bourquin, Usos e costumes dos indigenas de Mocambique in Soc. de geog. de Lisboa (Lisbon, 1909), 420 sqq.
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Mozarabic Rite
This subject will be treated under the following heads: I. History and Origin; II. MSS. and Editions; III. The Liturgical Year; IV. The Divine Office; V. The Mass; VI. The Occasional Services.
I. HISTORY AND ORIGIN
The name "Mozarabic Rite" is given to the rite used generally in Spain and in what afterwards became Portugal from the earliest times of which we have any information down to the latter part of the eleventh century, and still surviving in the Capilla Muzárabe in Toledo cathedral and in the chapel of San Salvador or Talavera, in the old cathedral of Salamanca. The name is not a good one. It originated in the fact that, after its abolition inChristian Spain, the rite continued to be used by the Christians in the Moorish dominions who were known as Mazárabes or Muzárabes. The form Mostárabes is also found. The derivation of the word is not quite certain, but the best theory seems to be that it is musta’rab, the participle of the tenth form of the verb ’araba, and that it means a naturalized Arab or one who has adopted Arab customs or nationality, an Arabized person. Some, with less probability, have made it a Latin or Spanish Compound, Mixto-Arabic. The meanings, which are not far apart, applied entirely to the persons who used the rite in its later period, and not to the rite itself, which has no sign of any Arab influence. The names Gothic, Toledan, Isidorian, have also been applied to the rite–the first referring to its development during the time of the Visigothic kingdom of Spain, the second to the metropolitan city which was its headquarters, and the third to the idea that it owed, if not its existence, at any rate a considerable revision to St. Isidore of Seville. Dom Férotin (Liber Ordinum) prefers Rite Wisigothique.
Its origin is still discussed, and the various theories have been already set forth under AMBROSIAN RITE, CELTIC RITE, and GALLICAN RITE. Suffice it to say that whatever theory applies to the Gallican Rite applies equally to the Mozarabic, which is so nearly identical with it in construction as to leave no doubt of a common origin. The theory of Pinius (op. cit. in bibliography) to the effect that the Goths brought with them from Constantinople and Asia Minor a Greek Liturgy, which, combined with the already existing Romano-Spanish Rite, formed the new rite of Spain, is not founded on more than conjecture. There is no definite information concerning the Spanish variety of the Hispano-Gallican Rite until the end of the sixth and beginning of the seventh century (that is to say, until the period of transition from Arianism to Catholicism in the Visigothic kingdom), and, since the whole of Spain, including the Suevic kingdom in Galicia which had been annexed by the Visigothic king Leovigild, was then under the ecclesiastical jurisdiction of Toledo, it may be presumed that the Toledo Rite was used throughout the whole peninsula. This had not been the case somewhat earlier. In 538 Profuturus, Bishop of Braga and Metropolitan of the Suevic kingdom, had consulted Pope Vigilius on liturgical matters. Vigilius sent him rather full information concerning the Roman usages in the Mass and in baptism. The Council of Braga (561), held at the time of the conversion of the Arian Suevi to Catholicism, decided (cc, iv, v) that the orders of Mass and baptism obtained from Rome by Profuturus should be exclusively used in the kingdom. This probably continued as long as the Suevi remained independent, and perhaps until the conversion of the Visigothic king Recared to Catholicism in 589. Though until this date the kings and the Teutonic ruling class were Arians, the native Spanish population was largely Catholic, and the rite–which was possibly revised and added to by St. Leander of Seville and the first Council of Toledo in 589, described and perhaps arranged by his brother and successor, St. Isidore (d. 636), and regulated by the Fourth Council of Toledo in 633–was no doubt that previously in use among the Spanish Catholics. This is confirmed by the scanty liturgical decrees of the various Spanish councils of the sixth century. What the Arians used we have no means of knowing, and there is no reason to suppose that, whatever it was, its influence continued after the conversion of Recared and the submission of the Arian bishops. But the rite described by St. Isidore, allowing of course for the modifications and variations of many centuries, is substantially that now know as the Mozarabic.
Dom Marius Férotin, O.S.B. (to whom the present writer is indebted for much help), in his edition of the Mozarabic "Liber Ordinum", dismisses the idea of any Oriental origin, and describes it as a purely Western rite, "the general framework and numerous ceremonies of which were imported from Italy (probably from Rome)", while the remainder (lessons, prayers, hymns, etc.) is the work of Spanish bishops and doctors, with additions from Africa and Gaul. Without accepting the Italian or Roman origin as more than a very reasonable conjecture, we may take this as an excellent generalization. There was a period of development during the seventh century under St. Isidore, who was the moving spirit of the Council of Toledo (657-67), to whom certain masses are attributed, and St. Julian (680-90), who, according to his biographer and successor, Felix, wrote a Mass-book "de toto circulo anni", and a book of collects, as a revision of the old books with additions of his own. But after the Moorish invasion, which began in 710, the Spanish Christians had little leisure for improving their liturgies, and, except for some prayers, hymns, and masses attributed to Abbot Salvus of Albelda (tenth century), nothing seems to have been added to the rite from the eighth to the eleventh century. In 870 Charles the Bald, King of the Franks, and afterwards emperor, wishing to see what the ancient Gallican Rite had been like, had priests sent from Spain to say the Toledan Mass before him. In the latter part of the eighth century, the Spanish Rite had fallen under some suspicion owing to quotations cited by Elipandus of Toledo in support of his Adoptionist theories, and the Council of Frankfort (794) spoke somewhat disparagingly of possible Moslem influence on it. Some of the passages still remain, in spite of Alcuin's suggestion that the original and proper readings must have been assumptio and assumptus, not adoptio and adoptatus (or adopticus); but they all can bear an orthodox explanation. It was in consequence of this suspicion that in 924 John X sent a legate (Zanedo, Zannello, or Jannello) to Santiago to examine the Spanish Rite. He reported favourably upon it, and the pope gave it a new approbation, changing only, as Sr. Moraleda y Estaban says (El Rito Mozárabe), the Words of Consecration to the Roman Use. This condition is still observed, but whether that has always been the case since 924 or not, there is no evidence to show. The old Spanish formula is given in the modern books–"ne antiquitas ignoretur", as Leslie says in his notes to the Mozarabic Missal–but the Roman is used in actual practice.
Of the existing manuscripts of the rite, though a very few may possibly be of the ninth century, almost all are of dates between the ratification by John X and the introduction of the Roman Rite in the second half of the eleventh century, during which period the old Spanish Rite held undisturbed possession of the whole of Spain, whether under Christian or Moorish rule. During these centuries the Christian kingdoms were gradually driving back the Moors. Besides Asturias and Navarre, which had never been quite conquered, Galicia, Leon, and Old Castile had been regained, and the Kingdom of Aragon had been formed. In 1064 Cardinal Hugo Candidus was sent from Rome by Alexander II to abolish the Spanish Rite, some vague attempts in that direction having been already made by his predecessor Nicholas II, who had also wished to abolish the Ambrosian Rite at Milan. The centralizing policy of the popes of that period included uniformity of liturgical practice. The Spanish kings and clergy were against the change then, and Bishops Munio, of Calahorra, Eximino of Oca, and Fortuno of Alava were sent to Italy with Spanish office-books, including a Liber Ordinum from Albelda, and a Breviary from Hirache, to defend the rite. The books were carefully examined by the Council of Mantua (1067), and were pronounced not only free from heresy but also worthy of praise. But in Aragon King Sancho Ramirez was in favour of the change, and on 22 March, 1071, the first Roman Mass was sung in the presence of Cardinal Hugo Candidus and the king in the Monastery of San Juan de la Peña (near Jaca, at the foot of the Pyrenees and the burial place of the early kings of Aragon). The Roman Rite was introduced into Navarre on the accession of Sancho of Aragon to the throne in 1074, and into Cataluña a little later. Meanwhile Alfonso VI became King of Castile and Leon, and St. Gregory VII became pope. Alfonso, influenced by the pope, by St. Hugh of Cluny, and by his first wife Agnes, daughter of William, Duke of Gascony and Guienne and Count of Poitiers, introduced the Roman Rite into Castile and Leon in 1077. This was resisted by his subjects, and on Palm Sunday, 1077, according to the "Chronicon Burgense", occurred the incident of "El Juicio de Dios". Two knights–"one a Castilian and the other a Toledan", says the chronicle–were chosen to fight "pro lege Romana et Toletana". The champion of the Spanish Rite, Juan Ruiz de Matanzas, who was the victor, was certainly a Castilian, but it is improbable that the champion of the Roman Rite, whose name is not recorded, was a Toledan, and the Annals of Compostella say that one was a Castilian and the other of the king's party. The "Chronicon Malleacense", which alleges treachery, calls the latter "miles ex parte Francorum", and at the later ordeal by fire in 1090 the Roman Rite is called impartially "romano", "frances", or "gallicano". It is said that two bulls, one named "Roma" and the other "Toledo", were set to fight, and there also the victory was with Toledo.
But, in spite of the result of the trials by battle, Alfonso continued to support the Roman Rite, and a Council of Burgos (1080) decreed its use in Castile. In 1085 Toledo was taken and the question of rites arose again. TheMozarabic Christians, who had many churches in Toledo and no doubt in the country as well, resisted the change. This time another form of ordeal was tried. The two books were thrown into a fire. By the time the Roman book was consumed, the Toledan was little damaged. No one who has seen a Mozarabic manuscript with its extraordinarily solid vellum, will adopt any hypothesis of Divine Interposition here. But still the king, influenced now by his second wife Constance, daughter of Robert, Duke of Burgundy and son of King Robert the Pious of France, and by Bernard, the new Archbishop of Toledo, a Cistercian, insisted on the introduction of the Roman Rite, though this time with a compromise. All new churches were to use the Roman Rite, but in the six old churches, Sts. Justa and Ruffina, St. Eulalia, St. Sebastian, St. Mark, St. Luke, and St. Torquatus, the Mozárabes might continue to have their old rite, and might hand it on to their descendants. Flores mentions also the Ermita de S. Maria de Alficen, which is probably the church of St. Mary which Neale says "disappeared, we know not how, some centuries ago." But the rite still continued in the Moorish dominions, as well as in certain monasteries, apparently, according to Rodrigo Ximenes, Archbishop of Toledo (1210-49), even in theChristian kingdoms.
When King James of Aragon conquered Valencia in 1238, he found there Mozarabic Christians using the old rite, and the same apparently happened when Murcia and all Andalusia except Granada were conquered by Ferdinand III in 1235-51. When Ferdinand and Isabella took Granada in 1492, there were certainly some Mozarabic Christians there, as well as Christian merchants and prisoners from non-Moorish countries, but whether the Mozarabic Rite was used by them does not appear. With the discouragement which began with Alfonso VI came the period of decadence. The civil privileges (fueros) of the Toledo Mozárabes, which, though in 1147 Pope Eugene III had definitely put them under the jurisdiction of the bishop of the diocese, included a certain amount of independence, were confirmed by Alfonso VII in 1118, by Peter in 1350, by Henry II in 1379, and by Ferdinand and Isabella in 1480 (later also by Philip II in 1564, by Charles II in 1699, and by Philip V in 1740). But in spite of this the "Roman Rite prevailed so much that it was introduced even into Mozarabic churches, which only used the old rite for certain special days, and that in a corrupted form from old and imperfectly understood MSS. This and the dying out of many Mozarabic families gradually brought the rite very low. There was a spasmodic attempt at a revival, when in 1436 Juan de Todesillas, Bishop of Segovia, founded the college of Amiago (originally a Benedictine house, a little to the south-west of Valladolid), where the priests were to use the Gothic Rite. The foundation lasted five years and then became Carthusian. Thus, when Francisco Ximenes de Cisneros became Archbishop of Toledo in 1495, he found the Mozarabic Rite in a fair way to become extinct. He employed the learned Alfonso Ortiz and three Mozarabic priests, Alfonso Martinez, parish priest of St. Eulalia, Antonio Rodrigues of Sts. Justa and Ruffina, and Jeronymo Guttierez of St. Luke, to prepare an edition of the Mozarabic Missal, which appeared in 1500, and of the Breviary, which appeared in 1502. He founded the Mozarabic Chapel in Toledo cathedral, with an endowment for thirteen chaplains, a sacristan and two mazos sirvientes, and with provision for a sung Mass and the Divine Office daily. Soon afterwards, in 1517, Rodrigo Arias Maldonado de Talavera founded the Capilla de San Salvador, or de Talavera, in the Old Cathedral of Salamanca, where fifty-five Mozarabic Masses were to be said yearly. They were later reduced to six, and now the rite is used there only once or twice a year.
When the church of St. Mary Magdalene at Valladolid was founded by Pedro de la Gasca in 1567, an arrangement was made for two Mozarabic Masses to be said there every month. This foundation was in existence when Flores wrote of it in 1748, but is now extinct. At that time also the offices of the titular saints were said according to the Mozarabic Rite in the six Mozarabic churches of Toledo, and in that of Sts. Justa and Ruffina the Mozarabic feast of the Samaritan Woman (first Sunday in Lent) was also observed. Except for the Capilla Mozárabe in the cathedral, all else was Roman. In 1553 Pope Julius III regulated mixed marriages between Mozarabic and Roman Christians. The children were to follow the rite of the father, but, if the eldest daughter of a Mozarab married a Roman, she and her husband might choose the rite to which she and her children should belong, and if she became a widow she might return to the Mozarabic Rite, if she had left it at her marriage. These rules are still in force, and the writer is informed by Don Férotin that the present Mozárabes are so proud of their distinctive rite, involving, as it does, pedigrees dating back to the eleventh century at least, that no Mozarabic heiress will ever consent to desert her own rite if she should marry a member of the Roman Rite. In the seventeenth and eighteenth centuries the Mozarabic Rite attracted some attention among the liturgical scholars of the period, and certain dissertations were written and texts published, of which more will be said in the section on MSS. and editions. In 1842 all the Mozarabic parishes in Toledo except two, Sts. Justa and Ruffina and St. Mark, were suppressed, and their parishioners, something under a thousand in number, were added to those of the two surviving parishes. By the Concordat of 1851 the chaplains of the Capilla Mozárabe were reduced from thirteen to eight, but the continuance of the above two parishes was provided for, and at that time the parochial Mass in these was always Mozarabic. It has almost entirely ceased to be so now, and it is only in the Capilla Muzárabe in the cathedral and in the Capilla de Talavera at Salamanca that the rite can be seen at present–in the former daily (in a High Mass at nine a.m.), and in the latter once or twice a year. Only the Missal and Breviary were published by Ximenes, and only four manuscripts of the "Liber Ordinum" (which contains the services of the Ritual and Pontifical) are known to exist. Hence it is that in all the sacraments except the Eucharist, and in all the occasional offices the Mozárabes now follow the Roman Rite. One effect of the Mozarabic Rite yet remains in the cathedral services of the Roman Rite. According to Simonet (Historia de los Mozárabes de España), the Canto Melódico or Eugeniano, attributed to Eugenius II, Archbishop of Toledo (647-57), is still alternated with the Gregorian plain chant in all the Graduals of the Mass except on ferials, and certain hymns are still sung to the Eugenian melodies. When Jeronimo Romero, choirmaster of Toledo cathedral, wrote his note on the Canto Melódico in Lorenzana's edition of the Mozarabic Breviary of 1775, it seems to have been still more extensively used, but in the specimens which he gives (the beginning of the Gradual for Sts. Peter and Paul) the textus or canto firmo is only a variety of the ordinary plain chant, and the glossa duplex and glossa simplex, which he calls "Eugenian", seem rather too modern counterpoints for the seventh century.
II. MANUSCRIPTS AND EDITIONS
Of the existing MSS. of the Mozarabic Rite many, as might be expected, are in the cathedral chapter library at Toledo, but until quite recent times the Benedictine Abbey of Silos, between thirty and forty miles to the south of Burgos, possessed nearly as many. Most of these are now elsewhere, some having been purchased in 1878 by the British Museum, and others by the Paris Bibliothèque Nationale. There are other MSS. in the Royal Library, in the Library of the Royal Academy of History, and in the Biblioteca Nacional at Madrid, in the Cathedral Library at Leon, in the University Library at Santiago de Compostela, and in the chapter library at Verona. It will be seen from the list which follows that nearly all the existing MSS. come either from Toledo or from the neighbourhood of Burgos. There is also an interesting collection of transcripts, made from 1752 to 1756 under the direction of the Jesuit Father, A. M. Burriel, from Toledo MSS. in the Biblioteca Nacional at Madrid. All the original MSS. are anterior to the conquest of Toledo in 1085, most of them being of the tenth or eleventh century. The arrangement of the books of that period was peculiar. The variable parts of the Mass and the Divine Office, whether sung by the choir or said by the celebrant or the deacon, were usually combined in one book, a sort of mixed sacramentary, antiphonary, and lectionary, usually with musical neumes to the sung portions. Most of the MSS. are very imperfect, and it is not quite clear under what name this composite book was known. Probably it was called "Antiphonarium" or "Antiphonale". But such books existed also as antiphoners with choir parts only and sacramentaries with the priest's part only, and the usual modern practice is to call the composite books by the descriptive name of "Offices and Masses". They contain under each day the variables of Vespers and Matins and of the Mass. Sometimes one Mass is made fuller by the addition of some of the invariables, as a model of a complete Mass. The Missale Omnium Offerentium, the separate book answering to the Ordinary of the Mass (see Section V, THE MASS), does not exist in any early MS., but there is a Missa Omnimoda in the principal Silos MS. of the "Liber Ordinum", which is a model Mass of the type found in that book. The book of "Offices and Masses" was supplemented for the Divine Office by the Psalter, which in its fullest form (as in the British Museum Add. MS. 30851) contained the whole book of Psalms, the Canticles, chiefly from the Old Testament, sixty- seven to a hundred in number, the Hymns for the year, and the "Horæ Canonicæ." For the Mass it would seem to require no supplement, but the Prophecies, Epistles, and Gospels are found also in a separate book known as "Liber Comitis", "Liber Comicus" or "Comes". The Prayers of Vespers and Matins and the Prayers which follow the Gloria in Excelsis at Mass are also found combined in the "Liber Orationum", and the Homilies read at Mass are collected in the "Homiliarum", though some are also given in the composite "Offices and Masses". The occasional services of the Ritual and Pontifical are found in the "Liber Ordinum", which contains also a number of Masses. There is one MS. (at Silos) which contains the Lessons of the now obsolete Nocturnal Office.
The following are the MSS. of the several books:
Office and Masses.–(a) Toledo, Chapter Library, 35.4, eleventh century. Contains from Easter to the twenty-second Sunday after Pentecost. Belonged to the parish of St. Olalla (Eulalia) at Toledo. (b) 35.5, tenth or eleventh century, 194 ff. Contains from the first Sunday of Lent to the third day of Easter week. (c) 35.6, eleventh century, 199 ff. Contains from Easter to Pentecost and feasts as far as SS. Just and Pastor (6 Aug.). (d) Madrid, Royal Academy of History, F. 190, tenth or eleventh century, 230 ff. Belonged to the Monastery of San Milan (St. Æmilianus) de la Cogolla in the Rioja. (e) Madrid, Biblioteca Nacional, formerly at Toledo (35.2), eleventh century, 121 ff. Contains the Lenten Offices up to Palm Sunday. Colophon "Finitur deo gratias hic liber per manus ferdinandi johannis presbiteri eglesie sanctarum juste et rufine civitatis Toleti in mense Aprilis." (f) Silos, eleventh century, paper octavo, 154 ff. (g) British Museum, Add. 30844, tenth century. Contains Offices and Masses for the Annunciation (18 Dec.), St. Thomas, Christmas, St. Stephen, St. Eugenia (27 Dec.), St. James the Less (28 Dec.), St. James the Great (30 Dec., but called St. John), St. Columba (31 Dec.), the Circumcision, Epiphany, St. Peter's Chair (22 Feb.), the Ascension, and the Sunday after theAscension. The Mass for the Annunciation is a model Mass with some of the invariable parts inserted. Homilies are inserted in some of the Masses, and the liturgical part is preceeded by a collection of Homilies. Belonged to the Abbey of Silos. (h) British Museum, Add. 30845, tenth century. Contains Offices and Masses for the Feast of St. Quiriacus (4 or 20 May), and of Feasts from St. John Baptist (24 June) to St. Emilian (12 Nov.), thirty-seven in all, though not all in their proper order. Belonged to the Abbey of Silos. (i) British Museum, Add. 30846, tenth century. Contains Offices and Masses for Easter Week, followed by the Canticles for the same period, and the Hymns for Eastertide to Pentecost, including the Feasts of Sts. Engratia (16 April), Torquatus and Philip (1 May), and the Invention of the Cross (3 May).
Antiphoners.–There is one MS. which describes itself as "Antiphonarium de toto anni circulo, a festivitate S. Aciscli [17 Nov.] usque ad finem", containing the choir parts, but not the priest's part of the Offices and Masses. This is the book known, quite erroneously, as the "Antiphoner of King Wamba", preserved in the Cathedral Library at Leon. It is a vellum MS. of the eleventh century (Era 1107 = A. D. 1069), 200 ff., transcribed by one Arias, probably from a much older book, which perhaps did belong to King Wamba (672-80). Dom Férotin describes it as very complete.
Sacramentaries.–(a) Toledo Chapter Library, 35.3, late tenth century, 177 ff. Contains Masses for the year. In the initial of that for St. Peter's Chair (22 Feb.) are the words "Elenus Abbas Acsi indignus scripsit". It belonged to the parish of St. Olalla (Eulalia) at Toledo. Dom Férotin describes it as a Sacramentary, and says that it is complete. An edition by him will soon be published. (b) There is another MS. at Toledo mentioned but with no identifiable number by Burriel, Eguren, and Simonet, which is said by them to contain "Missas omnes tam de tempore quam de sanctis per totum anni circulum". There is a copy of it among the Burriel manuscripts at Madrid, and Eguren ascribes the original to the ninth century.
Psalters.–(a) Madrid, Biblioteca Nacional, formerly at Toledo (35.1), tenth century, 174 ff. Contains the Psalter with antiphons, the Canticles, and the Hymnal. On f. 150 are the words "Abundantius presbyter librum mauro presbytero scriptor" (sic). The prologue of the Hymnal is an acrostic in verse which reads (Mavricvs obtante Veraniano edidyt". This MS. was used by Cardinal Lorenzana for the Psalter, Canticles, and Hymnal in his edition of the Mozarabic Breviary. There is a copy among the Burriel MSS. (b) British Museum, Add. 30851, eleventh century. Contains Psalter, Canticles, Hymnal, and "Horæ Canonicæ", the last (though imperfect) being much fuller than the printed Breviary and containing the now obsolete Night Offices, as well as the other Hours and a number of offices for special occasions. It has been edited by J. P. Gilson for the Henry Bradshaw Society. (c) Santiago de Compostela, University Library, Cabinete de Reservados No. 1, dated Era 1093 (= A. D. 1055), "Petrus erat scriptor, Frictosus denique pictor." Contains Psalter, 100 Canticles, and the Night Offices, but not the Hymnal. The Psalter is preceded by a poem addressed by Florus of Lyons to Hyldradus (here called Ysidorus Abbas), Abbot of Novalese near Susa in Piedmont (825-7). There is a full description of this MS. in Férotin's "Deux Manuscrits wisigothiques de la Bibliothèque de Ferdinand I". (d) Royal Library, Madrid, 2. J. 5, dated Era 1097 (= A. D. 1059). Contains ninety-nine Canticles nearly agreeing with the Compostela Psalter. There is a formula of confession, in which the names of Queen Sancia and the Infanta Urraca appear, and which contain an extraordinary list of sins. The MS. belonged in the fourteenth century to the Benedictine monastery of St. Maria de Aniago near Simancas, which in 1436 became for a time a Mozarabic chapter (see Section I. HISTORY AND ORIGIN), then to the Colegio de Cuenca at Salamanca. It is fully described in Férotin's "Deux Manuscrits wisigothiques". (e) A Psalter and Canticles of the tenth century, 122 ff., sold at the Silos sale in 1878, present owner unknown.
Liber Comicus, Liber Comitis, Comes, containing the Prophecies, Epistles, and Gospels used at Mass. (a) Paris, Bibliothèque Nationale, Nouv. Acquis. Lat. 2171, eleventh century. Belonged to Silos from 1067, when it was given to the abbey by Sancho de Tabatiello to 1878. Edited by Dom Morin (Maredsous, 1893). (b) Toledo, Chapter Library, 35.8, ninth or tenth century. Imperfect, containing only from "Dominica post infantum" to the Saturday of the fourth week of Lent. (c) Leon, Cathedral Library. A little earlier than 1071, when it was given to the cathedral by Bishop Pelagius. Begins with the first Sunday of Advent and ends with what it calls "the twenty-fourth Sunday". According to Dom Férotin it is rich in Votive Masses, but incomplete in much else. (d) Madrid, Royal Academy of History, No. 22 (old number F. 192), dated Era 1111 (= A. D. 1073). Written by Petrus Abbas. Belonged to the Benedictine abbey of San Milan de la Cogolla.
Homiliarium.–(a) Toledo Chapter Library, 131 ff., mentioned by Burriel and Simonet. A copy of 1753 is among the Burriel MSS. at Madrid. (b) Paris, Bibliothèque Nationale, Nouv. Acquis. Lat., 2176, eleventh century, 390 ff. Contains Homilies from Christmas onward. Formerly belonged to Silos. (c) Nouv. Acquis. Lat. 2177, eleventh century, 770 ff. Contains homilies from Epiphany to Christmas. Belonged to Silos. (d) British Museum, Add. 30853, eleventh century, 324 ff. Contains Homilies and a Penitentiale.
Liber Ordinum.–(a) Silos, dated Era 1090 (= A. D. 1052), 344 ff. Copied by Bartolomæus Presbyter for Domingo, Abbot of San Prudentio de Laturce in the Rioja. Dom Férotin conjectures that it is the very copy sent in 1065 to Alexander II. San Prudentio was a cell of Albelda. Of the four books sent to Rome one was "Liber Ordinum majoris Albaldensis Cenobii", and one of the deputation, Eximino of Oca, was a personal friend of St. Dominic of Silos. The MS. contains a very full collection of the Ritual and Pontifical Offices and a large number of votive and other Masses. Fully edited and described by Dom Férotin in his "Liber Ordinum". (b) Silos, dated Era 1077 (= A. D. 1039). Written by Joannes Presbyter. Contains Calendar, Baptism, Visitation etc. of the Sick. Commendation of the Deaf, Matrimony, a large collection of prayers and blessings, and Votive Masses. Edited by Dom Férotin. (c) Silos, eleventh century, 142 ff. Contains also Hours, which are offices for every hour of the twelve, as well as Ordo Peculiaris (Aurora), ante Completa, ad Completa, post Completa, ante lectulum, and in nocturnis. Edited, except the Hours, by Dom Férotin. (d) Madrid, Royal Academy of History, No. 56 (old number F. 224), eleventh century, 155 ff. Belonged to San Milan de la Cogolla in the Rioja. Contains a Ritual and a number of Masses. Edited by Dom Férotin.
The descriptions of all the above MSS. (except those in the British Museum, which the writer has examined for himself) are worked out from those given by Férotin, Ewald and Loewe, Simonet, Eguren, and the list of the Burriel transcripts in Fernandez de Navarrete's "Coleccion de Documentos" (see bibliography). Very full descriptions of the principal MSS. will appear in Dom Férotin's forthcoming edition of the Mozarabic Sacramentary. The lists of Toledo MSS. given by Lorenzana and Pinius are too vague for purposes of identification. The four MSS. (Add. 30847-30850), described in the Catalogue of Additional Manuscripts of the British Museum for 1878 as Mozarabic, are all Roman, three being Romano-monastic and one secular.
Printed Editions: Missale Mixtum or Complete Missal.–Cardinal Ximenes's edition, Toledo, 1500, fol. Alexander Leslie's edition, Rome, 1755, 4to. Caridinal Lorenzana's edition, with Leslie's notes and additional notes by F. Arevalo, Rome, 1804, fol. Reprint of Leslie's edition in Migne, P. L., LXXXV, Paris, 1850.
Missale Omnium Offerentium, containing, besides the "Missa Omnium Offerentium", the Lesser Hours and the Commons. Edition by Lorenzana and F. Fabian y Fuero. Angelopoli (Los Angeles, Mexico), 1770, fol. Reprint, Toledo, 1875, fol. The "Missa Omnium Offerentium" is given also in La Bigne's "Bibliotheca Veterum Patrum", 1609, 1618, 1654; in J. M. Neale's "Tetralogia Liturgica", 1849; in Hammond's "Ancient Liturgies", 1878; translated and edited by T. Kranzfelder in Reithmayer's "Bibliothek der Kirchenväter", No. 215, 1869, and in J. Perez's "Devocionario Mozárabe", Toledo, 1903.
Breviary.–Cardinal Ximenes's edition, Toledo, 1502, fol. Cardinal Lorenzana's edition, Madrid, 1775, fol. Reprint in Migne (P. L., LXXXVI), Paris, 1850.
Liber Ordinum. Edited by Dom M. Férotin in Cabrol and Le Clerc's "Monumenta Ecclesiæ Liturgica", V, Paris, 1904, quarto.
Liber Orationum.–Printed in Bianchini's edition of the works of Cardinal Tommasi, Rome, 1741, fol.
Psalter, Canticles, Hymnal, and Hours.–In Lorenzana's Breviary of 1775 and the Migne reprint, from the Toledo manuscript. In the Henry Bradshaw Society's Publications, vol. XXX, edited by J. P. Gilson, London, 1905, from the British Museum MS.
Liber Comicus.–Edited by Dom G. Morin from the Paris MS. in "Anecdota Maredsolana", I, Maredsous, 1893.
III. THE LITURGICAL YEAR
In the present printed books, the offices are divided after the Roman fashion into "Officium Canonicum per Annum" (answering to the "Officium de Tempore") and the "Sanctorale". As in the Roman books, the fixed feasts from Christmas Eve to the Epiphany (except that the Breviary puts two in the "Sanctorale") come in the "de Tempore", and the Missal, but not the Breviary, includes also St. Clement (23 Nov.), St. Saturninus (29 Nov.), St. Andrew (30 Nov.), St. Eulalia (10 Dec.), the Annunciation (18 Dec.), and St. Thomas the Apostle (21 Dec.) in the same part, though several intermediate feasts come in the "Sanctorale". In the manuscripts (e. g. in the two Libri Orationum, Add. MS. 30852 and the Verona MS. printed in Bianchini's edition of Thomasius, which has a very complete sequence of the year) the two parts are not distinguished, and the whole set of days, fixed and moveable, are given in one series. The "Officium per Annum" of the modern books begins with the first Sunday of Advent, as in the Roman, but the "Sanctorale" begins with Sts. Julianus and Basilissa (7 Jan.), and ends in the Missal with St. Eugenia (12 Dec.), while the Breviary includes in it also Sts. Justus and Abundus (16 Dec.), the Annunciation (18 Dec.), St. Thomas the Apostle (21 Dec.), the Translation of St. James the Great (30 Dec.), and St. Columba (31 Dec.). There are six Sundays of Advent, as there were in the Gallican and are now in the Ambrosian. The key day for Advent Sunday is therefore St. Martin (11 Nov.), as it is in the Ambrosian Rite, and, as according to the Council of Mâcon (581), it was in the Gallican, but Advent Sunday is that next after, not, as in the Roman, that nearest to the key day. Thus Advent Sunday may be on any day from 12 to 18 Nov.
The four feasts which follow Christmas Day are now the same as in the Roman Rite, including St. Thomas of Canterbury. The next day is the Translation of St. James the Great and the last day of the year is St. Columba, Virgin and Martyr, though the Calendar of the Missal includes also St. Sylvester. But, according to the Calendar of the Breviary, the twenty-ninth is "Jacobi Fratris Domini", and there is an office for his feast, as well as a direction to use the Common of one pontiff martyr for St. Thomas of Canterbury, and for the thirtieth there is an Office for the feast (translation) "Sancti Jacobi Fratris Sancti Joannis". In the Missal St. James the Less is not mentioned here in the Calendar, but the Mass of the twenty-ninth is his; there is nothing of St. Thomas, and the table of contents of the Ximenes Missal refers to the Mass of that day as "in translatione Jacobi Zebedei", which it certainly is not. There is no Mass for the Translation of St. James the Great in the printed book , though that for his martyrdom (25 July) is given as the specimen full Mass "Omnium Offerentium" instead of the Ordinary; but in Add. MS. 30844 (tenth century) there is one which follows the Mass of St. James the Less, though by mistake it is called by the name of St. John the Evangelist. In that MS. the days after Christmas are St. Stephen, St. Eugenia, St. James (Frater Domini), St. James the Great, St. Columba, leaving one day unoccupied. In Add. 30850, a tenth- century Liber Orationum, "De Alisione Infantum", which according to the present calendars would occupy that day (28 or 29 December), is given next after the Epiphany. In the Hymnal printed with Lorenzana's Breviary, the vacant day is occupied by St. John the Evangelist, and the rest are as in Add. 30844. The Circumcision is on 1 January. If a Sunday occurs between that day and the Epiphany it is "Dominica ante Epiphaniam". The Mass is that of the Kalends of January (i. e. New Year's Day). The three days before the Epiphany are "Jejunia in Kalendis Januarii", said to have been set apart as fasts in contemptum superstitionis gentilium, just as fasts were forbidden during Advent ob impietatem Priscillianistarum,who, denying the Incarnatiion, fasted at that season. There are analogous instances of this sort of fasting (or not fasting) ad lites et contentiones in the Byzantine practice of not fasting on certain days before Lent begins because of the Artziburion fast of the Armenians and the Ninevite Fast of the Jacobites and Nestorians. After the Epiphany (called also "Apparitio Domini') to Lent nine Sundays are given, the last being "Dominica ante Cineres", the rest being numbered one to eight "Post octavam Epiphaniæ".
Ash Wednesday (Feria quarta in capite jejunii) is an evident late Roman borrowing, rather clumsily inserted, for the Sunday that follows, though called "Dominica prima Quadragesimæ", has a Mass and an Office in which Alleluia is used, and at Vespers there is the well- known "Endless Alleluia" (Alleluia Perenne) hymn. In the Hymnal this hymn is entitled "Ymnus in carnes tollendas". The true liturgical Lent does not begin till the Monday after Ash Wednesday. The old Mass Lections of the Sundays in Lent have been disturbed in their order in consequence of the Gospel for the first Sunday (Christ in the Wilderness) being given to Ash Wednesday, and that of the second (The Samaritan Woman) is given to the first, that of the third (The Healing of the Blind Man) to the second, while, so as to keep the Gospel "Jam autem die festo mediante" for Mid-Lent Sunday, that of the fifth (the Raising of Lazarus) is given to the third and a new Gospel (The Good Shepherd) is given to the fifth. The sixth is Palm Sunday, called only "Dominica in Ramis Palmarum", but including, between the Prophecy and Epistle at Mass, the Traditio Symboli in the form of a "Sermo ad Populum". On Maundy Thursday there occurs the same process of removing one of two consecrated Hosts to the Altar of Repose (calledmonumentum and Sepulchrum) as in the Roman Rite, and there is a service ad lavandos pedes, in both cases with different words. The Washing of the Feet takes place "clausis ostiis et laicis omnibus foris projectis", and the feet of certain priests are washed by the bishop and dried by the archipresbyter. "Postea ad cenam conveniunt." On Good Friday there is a penitential service "ad Nonam pro indulgentia", which consists largely ofpreces interspersed with cries of various cases of the word "indulgentia" many times repeated, and contains passages similar to the Improperia of the Roman Rite, as well as lections, including the Passion according to St. Matthew. It is the remains of the solemn reconciliation of penitents, and is mentioned by the fourth Council of Toledo (633), canon vi. This is followed by the Adoration of the Cross and the Procession and Communion of the Presanctified. The Easter Eve services are similar to those of the Roman Rite: the New Fire, the Easter Candle, the Prophecies (of which there are only ten, seven of which agree more or less with those of the Roman Rite, though not all in the same order), and the Blessing of the Font. But the words used throughout are very different. Even the "Exultet" is not used, but another hymn of similar import. Before the "Benedictio Cerei" there is a "Benedictio Lucernæ", and the Litany is used for the two processions, to the Font before the Blessing and back again after it.
From Easter to Pentecost there is no peculiarity except that the numbering of the Sundays includes Easter Day and that the four days before Whit-Sunday are fasts. Formerly (e. g. in the time of St. Isidore) these fasts came after Pentecost, though they answered to rogation or litany days. Leslie conjectures that the alteration was made because of the Whit-Sunday baptisms. There is no Blessing of the Font on the vigil of Pentecost, but there are allusions to baptism in the services of the vigil and the day itself. The following Sunday only commemorates the Holy Trinity in certain of the prayers at Mass (for which there is a direction to use those of Palm Sunday which have allusions to the Trinity, instead of those for the Sunday, which are to be transferred to the following Tuesday), in the title "in die Sanctissime Trinitatis", and in the hymns in the Breviary Office. Otherwise the day, as far as there is anything defininte about it, is treated as the Octave of Pentecost and the allusions are to the Holy Spirit. Corpus Christi is kept on the following Thursday, and the Mass and Office, though naturally enough influenced by the Roman propers, are composed on a purely Mozarabic plan. In the Missal seven Sundays after Pentecost have Masses, as well as the Sunday before the fast of the Kalends of November. In the Breviary the Sundays after Pentecost are only three. There is a direction in the Breviary that if there is no Feast on any Sunday during that season, one of these three offices must be used. Two sets of three-day fasts occur in this season, one before the Feast of St. Cyprian (13 Sept.) and one before that of St. Martin (11 Nov.). They have nothing to do with either St. Cyprian or St. Martin, whose days only serve as key-days to them (cf. Holy Cross and St. Lucy, as key-days to the September and December ember-days). The November fast is called "jejunia Kalendarum Novembrium". They are really days of Litany or Rogation, and are both mentioned by St. Isidore; the September fast is evidently mentioned by the fifth Council of Toledo (can. i), though obviously by a mistake it calls it "dies Iduum Decembrium", and the November one by the Council of Gerona. In theSanctorale there are of course a large number of Spanish saints who either do not occur at all or receive only cursory mention in the Roman Calendar, but there are also many that are common to the whole Church, and in the modern books a number of feasts, some of which were instituted after the period of the MSS., have been added.
There are two modern forms of the Calendar. In that prefixed to the Breviary a rather small number of days are marked, hardly any (as in the Ambrosian Calendar) during the possible Lenten period, but offices of references to the Common are given in a large appendix for a great number of other saints. In that perefixed to the Missal all these days are put in one series, as their Masses are in the body of the book. There are a good many discrepancies in the existing MS. calendars, and it is not always quite easy to determine the exact day of some of the older feasts, but now most of the days which are common to both have been assimilated to the Roman. The Annunciation is kept twice, on 25 March and on 18 December. The last, called "Annunciatio S. Mariæ Virginis de la O", is really the "Expectatio Partus B. M. V." Its name is referred to a curious custom in the Toledan Use, according to which the whole choir sing a loud and prolonged O at Vespers on that day, to signify, it is said, the eager desire of the saints in Limbo, the Angels in Heaven, and of all the world for the birth of the Saviour. This or the Antiphons known as the "Great O's" may be the cause of the name, which is known outside Spain. The tenth Council of Toledo (656) ordered the Annunciation to be kept on that day, because 25 March came either in the Lenten or Easter period, and thus was unsuitable, and shortly afterwards St. Ildefonsus, with reference to this decree, calls it "Expectatio Puerperii Deipare". In the printed Missal the same Mass is ordered also for 25 March, but no Office is given in the Breviary. (Cf. the Ambrosian custom of keeping the Annunciation on the sixth Sunday of Advent for the same reason.) Sometimes there are other disagreements between the modern Missal and Breviary. Thus, the Decollation of St. John Baptist is given for 29 Aug. (the Roman, and also the Byzantine day) in the Missal, but for 24 Sept. (the old Mozarabic day, as appears from the MSS.) in the Breviary. In both, 1 May is Sts. Philip and James, and the Mass is the same, mutatis nominibus, as that of Sts. Peter and Paul, while the Office is similar to that of Sts. Simon and Jude. But in the MSS. St. Philip alone is mentioned, St. James the Less being, as we have seen, already provided with a day in Christmastide, not only in them but also in the printed books. But 1 May is also the feast of St. Torquatus and his companions, the Apostles of Spain, who naturally eclipse the other Apostles. The Sunday before the Nativity of St. John Baptist is kept as "Dominica pro adventu St. Joannis Baptistæ". As its position with regard to the general sequence of Sundays is variable, its Mass and Office are given in the Sanctorale. The classification of feasts is very simple. There are Principal Sundays, which are those of Lent and Advent, and of course Easter Day and Whit-Sunday. Feasts are "sex capparum", "quatuor capparum", and "novem lectionum", the last being also called "duarum capparum". The distribution of these titles is occasionally rather arbitrary, and the Missal and Breviary do not always agree. If a feast comes on a Principal Sunday it is transferred to the next day, unless that is a greater feast, when it is put off to the next free day. If two equal feasts fall on the same day (the example given is Sts. Philip and James and St. Torquatus), the office is that of the saint who has a proprietas (proper), unless the other is the Vocatio (patronal feast) of the church, in which case the one with a proper is transferred. If a feast comes on an ordinary Sunday, the Sunday is omitted (quia satis habebit locum per annum) and the feast is kept. During the Octaves which are kept "secundum Regulam Gregorianum", any vacant day is of the Octave, but the Office is not said solemniter except on the Octave day. If a greater feast is followed by a lesser one, the Vespers is of the greater but the last Lauda, with its prayer, is of the lesser. These rules, which do not differ in principle from those of the Roman Rite, are prefixed to the printed Breviary. Their comparative simplicity is probably more apparent than real.
IV. THE DIVINE OFFICE
The present Mozarabic Divine Office differs from all others in several points. As a general rule, which applies to every other rite, Eastern or Western, the Divine Office may be defined as the recitation of the Psalter with accompanying antiphons, lections, prayers, canticles, etc., and the nucleus is the more or less regular distribution of the Psalter through the Canonical Hours, generally of one week. In the Mozarabic Rite there is now no such distribution of the Psalter. Psalms are used at all the Hours except Vespers–when, except in fasting time, there are none–but they are as a rule fixed psalms. In the first three weeks of Lent and during the three-day fasts before the Epiphany, St. Cyprian's Day, and St. Martin's Day, and the four- day fast before Pentecost, there are three selected psalms (or sometimes one or two psalms divided into three) at Matins, Terce, Sext, and generally at None, and usually one selected psalm at Vespers, but there is no consecutive order; some psalms are repeated many times, while others are omitted altogether. In the week after the first Sunday after the Epiphany, psalms i … xxi, xxiii, xxiv are said consecutively at Matins and Terce, three psalms or divisions of psalms at each until the Thursday, two at Terce on the Friday, and none except the usual fixed psalms on the Saturday. In the MSS. (e. g. in the Psalter in Add. MS. 30851) there are indications of a more regular distribution of the psalms. At Matins, which is a morning and not a night Office, there are no lessons like that of the roman Rite and its variants, but a certain similarity of construction exists in the sets of three Antiphonæ followed by a responsory, which sets, though normally there is only one, are increased to two, three, four, and even five on certain days, though this increase is rather capricious and inconsistent. The Silos Lectionary of 1059 consists of lessons for the now obsolete Night Office; such lessons as there are now occur at Lauds, where there is one variable with the day, which is sometimes called Prophetia, and at Prime, Terce, Sext, and None, where there are two short Lessons, a Prophetia from one of the Prophets or from the Apocalypse and an Epistolafrom one of the Epistles. These have about four variations with the seasons, except during the fasts, when there are long, additional lessons at Terce, Sext, and None (cf. the lessons at Terce during Lent in the Ambrosian Rite), varying every day and also of varying number. Another peculiarity is the existence of an extra hour, called Aurora (also Ordo Peculiaris), before Prime. In a Liber Ordinum at Silos, besides the usual Hours and thisOrdo Peculiaris, Offices are given for all the intermediate hours of the twelve, as well as ante Completa, post Completa, and ante Lectulum. Vespers, Matins, and Lauds are very variable, but there is much less variability in the Lesser Hours and Compline. A considerable part of the Office is made up of responsoria, constructed on similar principles to those of the Roman Rite, but called by the various names of Antiphona, Lauda, Sono (or Sonos), or Matutinarium according to their position in the Office. (Antiphona also means the antiphon of a psalm or canticle, which is of the same form as in the Roman Rite.) They vary in form, but the general plan is: Verse, Response, Verse, repetition of first Response, Gloria, second repetition of Response or of first Verse and Response. The first Lauda at Vespers and the Sono are generally without the Gloria and the second repetition of the Response. These various responsories and also the psalms, canticles, etc. are generally followed by Orationes, which are usually founded on them, with or without special reference to the day or season.
The construction of the Hours is as follows: Before every Hour except Lauds, which follows on after Matins: Kyrie eleison, Christe eleison, Kyrie eleison; Pater Noster; Ave Maria, are said secretly, kneeling. Then, standing, In nomine D. N. J. C. lumen cum pace. R. Deo Gratias. V. Dominus sit semper vobiscum. R. Et cum spiritu tuo. This elongated form of the Dominus vobiscum is said very frequently after collects and responsories and in various other places. The form of the Gloria, which also occurs very frequently, is: Gloria et honor Patri et Filio et Spiritui Sancto in sæcula sæculorum. Amen.
Vespers (Ad Vesperos).–(1) Lauda followed by its oratio. Alternative names are psalmus and vespertinum, and the words are nearly always from the psalms. This form of Lauda has no Gloria. (2) Sono on Sundays and feasts, but not on fearials except in paschal time. This is also without Gloria. (3) Alleluia, followed by an antiphona with Gloria. Sometimes there are two antiphona with Gloria. Sometimes there are two antiphona,each followed by its oratio. In Lent, on the fasts, and in the week after the Octave of the Epiphany, a selected psalm with the Octave of the Epiphany, a selected psalm with its antiphon takes the place of this antiphona. (4) Second Lauda, with Alleluias interspersed in rather variable fashions, with Gloria. The Regula in the beginning of the Breviary has this definition: "Antiphona est quæ dicitur sine Alleluia; et Lauda quæ cum Alleluia dicitur", but this is not an exhaustive definition, and, as in the Roman Rite, Alleluia is not used in Lent. (5) Hymn. This of course varies with the day. There is a great wealth of hymns in the Mozarabic Breviary. (6)Supplicatio, a Bidding Prayer generally beginning "Oremus Redemptorem mundi D. N. J. C., cum omni supplicatione rogemus", and continuing with a clause applicable to the day, with response: "Præsta æterne omnipotens Deus", and Kyrie eleison, Christe eleison, Kyrie eleison. (7) Capitula, a prayer of the diffuse Gallican type, often embodying the idea of the Supplicatio. (8) Pater noster, divided into petitions with a response of Amen to each except "Panem nostrum etc." when it is "Quia Deus es", and followed by an occasionally varying Embolismus. (9) Benedictio in four clauses with Amen after each, and preceded by "Humiliate vos ad benedictionem". (10) Third Lauda, with Gloria. Sometimes there are more than one of these, each followed by an oratio. On feasts sex capparum the altar is censed while this Lauda is sung. (11) Then follow Commemorations which are in the form of a short Lauda and oratio. (12) Dismissal: "In nomine D. N. J. C. perficiamus in pace. R. Deo Gratias." The orationes at Vespers, unlike those at Matins and Lauds, begin immediately without "Dominus sit semper vobiscum". Each has two Amens, one before and one after the final clause, "Per misericordiam etc."
Compline (Completoria).–(1) Ps. iv, 7-10, followed by three Alleluias. (2) Ps. cxxxiii, followed by three Alleluias. (3) Six selected psalms and other verses. (4) Hymn, "Sol Angelorum respice", with Ps. xii, 4, as versicle and response. (5) Ps. xc. (6) Ps. xc, 5, and Ps. cxxxiii, 3-5, with "Memor esto mei Domine" as response to each verse, and Gloria. (7) Hymn, "Cultor Dei memento". (8) Three Supplicationes of similar form to that at Vespers. (9) Pater noster, with Embolismus. (10) Benedictio. (11) Dismissal, as at Vespers. (12) Commemoratio. Ps. xvi, 8, 9, as Lauda, followed by an oratio. (13) "In nomine D. N. J. C. in hac nocto dormiamus et requescamus in pace. R. Deo Gratias". There are a few additions on Saturdays, the principal Feasts, in Lent (when there is also a short "Ordo ante Completoria"), and "De traditione Domini" (Passiontide) after the psalms, some variant hymns, and "Miserationes" with variant capitulæ and Benedictiones for each day of the week, and for the "Traditio Domini".
Matins (Ad Matutinum).–The week-day form is: (1) Antiphon of Our Lady, Ave Regina Cœlorum. (2) In nomine D. N. J. C. etc., as before the other Hours. (3) Generally Ps. l with a variable antiphon (in the Roman sense) before and after it, and an oratio. Sometimes Ps. iii is used here (e. g. during Lent and on other fasts and during Paschal time), and sometimes Ps. lvi. (4) The Antiphonæ. These are in sets of three antiphonæ and a responsorium. The last only differs from the antiphonæ in name. To each is appended its oratio. During the first three weeks of Lent and the fasts of Epiphany, Pentecost, St. Cyprian, and St. Martin, and on four days of the week after the Octave of the Epiphany, three varying psalms with antiphons and orationes followed by a responsorium and oratio take the place of the antiphonæ. There is usually only one set of Antiphonæ etc., but there may be (e. g. on the Feast of Sts. Fructuosus, Augurius, and Eulogius) as many as five. On Sundays Matins begins with the hymn "Æterne rerum conditur", and except during Paschal time (when only Ps. iii is said), there are three psalms (iii, l, and lvi) with their orationes, instead of only one of these.
Lauds (In Laudibus) follows immediately on Matins with no preliminary except "Dominus sit semper vobiscum". Its order is: (1) A variable Canticle from the Old and occasionally from the New Testament, with an antiphon before and after it. Sometimes an oratio follows. On Christmas Day the Magnificat is said in addition to the first Canticle and on the Annunciation instead of it. (2) On Sundays and feasts, the Canticle "Benedictus es Domine Deus Patrum nostrorum" (Daniel, iii, 52 sq.), which includes a very much compressed form of the Benedicite. It is sometimes followed by an oratio. On ferials an antiphona or responsorium,called Matutinarium, takes the place of this canticle. (3) The Sono, generally the same as that at Vespers. This, as at Vespers, is not used on ferials, except in Paschal time. (4) The Laudate Psalms (cxlviii, cxlix, cl) preceded by a variable Lauda. On some ferials only Ps. cl is ordered. (5) The Prophetia, a lection from the Old Testament, or in Paschal time from the Apocalypse. (6) The Hymn of the day. (7) Supplicatio, as at Vespers. (8) Capitula, as at Vespers. (9) Pater noster and Embolismus, as at Vespers. (10) Lauda, as at Vespers. (11) Benedictio, as at Vespers. The Vesper order of these last two is reversed. The last six are as a rule a different set from those at Vespers. (12) Commemorationes, as at Vespers. (13) Dismissal, as at Vespers. In Lent and in the other fasts, Lauds begins with Psalm l and its antiphon. On these occasions Ps. iii is used at Matins.
Aurora.–A very simple office, without variations, said before Prime only on ferials. (1) Ps. lxix, cxviii, pts. 1-3, under the one antiphon, "Deus in adjutorium etc." (2) Lauda. (3) Hymn "Jam meta noctis transiit", with its versicle, of which there are three variants. (4) Kyrie eleison etc. (5) Pater noster with Embolismus, said as at Vespers. (6) Preces, a short litany for all sorts and conditions of men. There are two forms of this.
Prime, Terce, Sext, None.–These are constructed on the same plan, and may be taken together. The order is: (1) The Psalms. At Prime, seven (lxvi; cxliv, 1-12; cxliv, 13-21; cxii; cxviii, pts. 4-6); at Terce, four (xciv, cxviii, pts. 7-9); at Sext, four (liii; cxviii, pts. 16, 17, 18); at None, four (cxlv; cxxi; cxxii; cxxiii), in each case under one antiphon. (2) Responsorium, varying with the day. These variations are chiefly "commons" of classes of saints and for Lent, Advent, Christmas, and Easter. The Psalms and Responsoria are without orationes. (3) Prophetia, a lection from the Old Testament or Apocalypse. (4) Epistola, a lection from the Epistles. At Prime these lections do not vary and are very short; at Terce, Sext, and None there is more variety, and during Lent and on the fasts, when these Hours are differently arranged, there are very long lections. (5) Lauda, with Alleluias or "Laus tibi etc." (6) Hymn. There are a few variants for different seasons in each hour. (7) At Prime on Sundays and Feasts here follow the Te Deum, Gloiria in Excelsis, and Credo; on ferials, instead of the first two, the Benedictus es Domine Deus (Dan., iii) and the Miserere (Ps. l) are said. At the other three Hours the Clamores, short supplications for mercy and pardon (a different set for each Hour), are said here. (8)Supplicatio, as at Vespers. (9) Capitula, as at Vespers. (10) Pater noster etc., as at Vespers. (11) Benedictio, as at Vespers. The last four have only a few variants, and generally have reference to the usual events commemorated at the Hours. On the fasts and in the week after Epiphany there are special lessons varying in number, and these are generally followed by three psalms, with their antiphons and orationes and aresponsorium with its oratio, as at the Matins of those seasons. Then follow Preces, the Hymn, Capitula, and the rest as on the other days.
At the end of Vespers, Compline, and Lauds certain fixed Commemorationes, appropriate to the Hour, are said, and after Compline and the Lesser Hours, Salve Regina is said throughout the year, but after Lauds,Salve Regina, Alma Redemptoris Mater, Ecce Maria genuit Salvatorem, Sub tuum præsidium, and Regina cœli according to the season. There are many other variations, for at Vespers, Matins, and Lauds nearly everything is variable according to the day and the season, and a good deal is so at the Lesser Hours. Some few things may have been altered and added since, but the Divine Office as described above, which is that in the present use, does not seem to differ materially in structure from that indicated in the tenth and eleventh century MSS. in the British Museum, except that there were formerly also certain Night Offices–"Ordo ante Lectulum", "Ad Nocturnos", "Ad Medium Noctis" etc.–which are given in Add. 30851 and elsewhere. Possibly these were only for monastic use.
V. THE MASS
In the present Mozarabic Mass two books are used, the Missale Omnium Offerentium and the complete Missal. The Missale Omnium Offerentium contains what in the Roman Rite would be called the Ordinary and Canon. As nearly the whole Mass varies with the day, this book contains a specimen Mass (that of the Feast of St. James the Great) set out in full with all its component parts, variable or fixed, in their proper order. On all other days the variables are read from the complete Missal. The reason of the name Omnium Offerentium has not been very satisfactorily determined. It would naturally mean "of all who offer", and the phrase "et omnium offerentium … peccata indulge" occurs at the oblation of the chalice. There does not seem to be any reason why this one phrase, which is not in a very striking position, should give its name to the whole service, unless those are right who (like Perez in his "Devocionario Mozárabe") apply the name only to the Missa Catechumenorum. There are indeed quite as improbable origins as this in liturgical nomenclature. But it is possible to conjecture another origin. In the Celtic languages the word for Mass is derived from some Latin word whose origin was the verb offero. The Cornish, Welsh, and Breton have offeren; the Gaelic aifrionn or aifreann. These are generally referred to offerendum, and in support of this we find the French offrande and Spanish ofrenda, both in the sense of a religious offering, equivalent to the Welsh offrwm and Cornish offryn. But the Celtic words are more probably derived from offerentia, a word which is used by Tertullian (Adv. Marc., xxiv) in the general sense of the act of presenting an offering, but which was perhaps used for a time in Celtic countries in the special sense of the Holy Offering. Thus it may be conjectured that the Spanish expression was originally "Missale Omnium Offerentiarum", "Missal of all Masses", which is just what it is. It has been suggested that offerens may have been used in very debased Latin in the sense of an act of offering as well as of one who offers. This would explain the Mozarabic phrase still better.
The Order of the Mass is as follows:
(1) The Preparation.–This consists of prayers during vesting, which for the most part resemble those of the Roman Rite in meaning and sometimes in actual wording. These are followed by a responsory and oratio for pardon and purity, after which the priest goes to the altar and says Ave Maria, In nomine D. N. J. C., Sancti Spiritus adsit nobis gratia, Judica me, with the Antiphon Introibo, Confiteor, with the absolution and the subsequent versicles and responses. The Confiteor differs from the Roman form and there are versicles and responses before it. Then Aufer a nobis, a longer form than the Roman. Then follows the Salutation of the Cross. The priest makes the sign of the cross on the altar, kisses the altar and says a responsory "Salve crux pretiosa" and an oratio. A good deal of this preliminary matter was borrowed by Cardinal Ximenes from the Toletan (Roman) Missal, and is not Mozarabic. On great feasts the priest directly he enters sings to a rather florid piece of plain chant a prayer "Per gloriam nominis tui etc." for help.
(2) The Preparation of the Chalice and Paten.–The corporal is unfolded, the chalice and paten are ceremonially purified, the wine is poured in, and the bread is placed on the paten. To each of these acts there is a prayer or a blessing. A preparation of the chalice before Mass, instead of at the Offertory, is to be inferred from the Irish tracts (see CELTIC RITE). It is still the Byzantine practice, and is retained by the Dominicans at low mass. Yet in the Mozarabic Missa Omnium Offerentium there is a direction to put wine into the chalice during the Epistle, but it is not done.
(3) Ad Missam Officium.–This is the Introit. Officium is a common alternative name, used, among other places, in the Sarum Missasl. The old Mozarabic term (see Add. MS. 30844) was Prœlegendum orProlegendum. Anatiphona ad Prœlegendum is the name given by St. Germanus of Paris. It is in the form of a responsory, with Alleluias and Gloria.
(4) The Canticle or Canticles.–This is now Gloria in Excelsis, omitted in Advent (except on Feasts) and Lent. On Easter Day a Latin farced Trisagion, "Sanctus Deus, qui sedes super cherubim, etc.", with optionally also the Benedicite in its abridged form, and on the Sunday in Adventu S. Joannis Baptistæ the Benedictus are sung as well. In Add. MS. 30844 the Trisagion (‘ágios ‘o theós, k.t.l.) is given in Greek (transliterated) and Latin in this place on the Annunciation (18 Dec., the Mass for which day is in that manuscript a fuller one than the others, and like the Mass for Advent Sunday in the printed Missal is given by way of an Ordinary of the Mass) and the Circumcision, and the Latin farced Trisagion now used on Easter Day is given for Christmas Day. This shows that the Ajus of St. Germanus and the Bobbio Missal was certainly the Trisagion.
(5) Oratio.–Though this takes the position of the Roman Collect, it is really a supplementary prayer to the Gloria in excelsis. It is the usual practice (though like most things Mozarabic, not invariable) for psalms, hymns, canticles, and every sort of responsory to be followed by prayers which more or less sum up the leading ideas of what they follow. This is why so many Mozarabic, Gallican, and Celtic prayers are named with reference to what they follow–post Ajus, post Prophetiam, post Nomina, post Pacem etc. This Oratio on a considerable number of days merely continues the idea of the Gloria with little or no reference to the day, even on the Sundays of Advent, when the Gloria itself is omitted. These are mostly in the Temporale, and there are nine Orationes of frequent use; but on certain days (e. g. Christmas Day, the Sunday before the Epiphany, Epiphany, Ascension, Pentecost, Corpus Christi, all the Commons, and between thirty and forty days in the Sanctorale) this Oratio refers to the day and not to the Gloria.
(6) The Prophecy.–This is a lection usually from the Old Testament, except in Paschal time, when it is from the Apocalypse. (See AMBROSIAN RITE.) During Lent and other Fasts, there are two of these lections, one from one of the books of Solomon and the other from the Pentateuch or one of the Historical Books.
(7) The Hymnus Trium Puerorum occasionally follows the Prophecy. This is the Benedictus es (Dan., iii, 52-5) with an abridged form of the Benedicite, the whole preceded by Dan., iii, 49-51, rather freely quoted. The fourth Council of Toledo (can. xiv) ordered this "in omnium missarum solemnitate". It occurs in the MSS. on days when it is not given in the printed books. It used to be followed by Ps. cv, Confitemini, but now this is reduced to one verse.
(8) Psallendo (a responsory).–On the second and third Sundays and on weekdays in Lent it is a Tractus, which consists of psalm verses without repetitions, as in the Roman Rite. The Tract or Psallendo on Sundays ofLent, except Palm Sunday when the Traditio Symboli comes here, is followed by the Preces, a short penitential litany, differing each Sunday. Neale points out that these are in verse, though not written so.
(9) The Epistle, or in Paschal time a lection from the Acts of the Apostles, preceded by "silentium facite", proclaiimed by the deacon.
(10) The Gospel, preceded only by a short prayer "Comforta me Rex Sanctorum" and the "Munda cor meum corpusque ac labia" (the rest as in the Roman Rite), followed by the Blessing, which is not in the Roman form. These of course are said secretly. The giving out of the Gospel and the response and the censing are similar to the Roman. After the reading the priest signs the Gospel with the cross and kisses it, saying: "Ave Verbum Divinum: reformatio virtutum; restitutio sanitatum."
(11) The Offertory.–This consists of (a) The Lauda, a verse between two Alleluias. It is what St. Germanus calls the Sonus, sung during the procession of the Oblation. There is now no procession, but while it is being sung the Oblation ceremonies go on. (b) The oblation of the bread and wine with prayers resembling but not identical with the Roman. It is at the covering of the chalice with the filiola (pall) that the prayer containing the words "omnium offerentium" (see above) is said. (c) The Blessing of the Oblation, for which two alternative prayers are given, one of which, that generally used, is the "In spiritu humilitatis" and "Veni sanctificator" of the Roman Rite. (d) The censing, with a blessing similar to the Roman blessing at the beginning of Mass, but a different prayer. (e) "Adjuvate me fratres", with response–the Mozarabic form of the "Orate fratres". (f) TheSacrificium, which is what St. Germanus calls Laudes. This with the Lauda forms the equivalent of the Roman Offertorium, here divided in the books by the ceremonies of the Oblation, though in practice there is very little division. (g) When there are offerings, the priest is directed to receive them and say to the offerer: "Centuplum accipias et vitam possideas in Regno Dei." This is the remains of the Offering by the people. (SeeAMBROSIAN RITE.) The words are retained, but the offering is no longer made. This is followed in the books by the Benedictio Panis (cf. the Pain Bénit still used in France, and formerly in England). The form of this is nearly identical with the first of those given in the Roman and Sarum Missals. But it is now no longer used. (h) The Lavabo, with only the first three verses of the psalm. It is followed by a final blessing "super oblationem cum tribus digitis".
(12) The Prayer of Humble Access, said with bowed head by the priest.
St. Isidore in his "Etymologies" (vi, 19) mentions a dismissal of catechumens with a deacon's Proclamation as occurring at this point.
Here begins the Missa Fidelium, which contains the Seven Prayers spoken of by St. Isidore. These seven prayers are:–
(13) Ad Missam Oratio, Oratio Missæ or simply Missa.–This is often, but not always, a Bidding Prayer. The Gallican name is Præfatio. It is followed in the Mozarabic by "Agios, Agios, Agios, Domine Rex æterne, tibi laudes et gratias" sung by the choir, preceded by Oremus (one of the only two instances of this word), and followed by a short invitation to intercessary prayer, a very much compressed form of the Prex (see CELTIC RITE;GALLICAN RITE) sung by the priest.
(14) Alia Oratio.–This, in the Gallican books, is generally headed "Collectio sequitur". The Reichenau fragments (see GALLICAN RITE) are not always quite clear as to whether there are one or two prayers here, and whether this is to be identified with the Collectio or the Ante Nomina of those leaves, but neither of these have reference to the Nomina which follow, nor has the Mozarabic Alia Oratio, except in the unvarying ending "Per misericordiam tuam, Deus noster, in cujus conspectu sanctorum Apostolorum et Martyrum, Confessorum atque Virginum nomina recitantur." This is followed by another fixed passage reciting how "Sacerdotes nostri [here, according to Leslie, the Deacon recited the names of the Archbishop of Toledo and other metropolitans of Spain] Papa Romensis [here the name of the reigning pope was inserted] et reliqui [i. e. according to Leslie's conjecture, the Bishops of Carthage, Milan, Lyons etc.]," and all priests, deacons, clerks, and surrounding peoples offer the oblation for themselves and for all the brotherhood with a response: "Offerunt pro se et pro universa fraternitate". Then follow the Diptychs or lists of names commemorated, which are in two parts, Apostles and Martyrs, a list consisting of Our Lady, St. Zachary, St. John (Baptist), the Innocents, the Apostles and St. Mark and St. Luke. To this there is a response "et omnium Martyrum". The second list is "Item pro spiritibus pausantium", with forty-seven names, beginning with Sts. Hilary, Athanasius, Martin, Ambrose, and Augustine, and going on with a list of Spanish persons, many of them archbishops of Toledo, both before and after the Conquest. To this the response, as in the Stowe Missal (see CELTIC RITE), is "et omnium pausantium".
(15) The Oratio Post Nomina continues the intercession. This, the third prayer of St. Isidore's list, is variable with the day, except for the ending, "Quia tu es vita vivorum, sanitas infirmorum et requies omnium fidelium defunctorum in æterna sæcula sæculorum."
(16) The Pax, with the prayer Ad Pacem, St. Isidore's fourth prayer. The prayer is variable, with a fixed ending, "Quia tu es vera pax nostra etc." After the prayer the priest pronounces the benediction, "Gratia Dei Patris omnipotentis, pax et dilectio D. N. J. C. et communicatio Spiritus Sancti sit semper cum omnibus nobis." In all the principal Eastern liturgies except that of St. Mark, this passage from II Cor., xiii, is separated from the Paxand comes immediately before the Sursum corda dialogue, its place before the Pax being taken by e’iréne pâsin or its equivalent. In St. Mark and in the Roman it does not occur, but in the latter ever since the late fourth, or early fifth century at least, the Pax has been associated with the Communion, not with the beginning of the Missa Fidelium. In the Gallican the Pax came as in the Mozarabic. The Ambrosian now follows the Roman, but probably did not always do so. (See AMBROSIAN RITE ; CELTIC RITE; GALLICAN RITE.) In the Mozarabic Mass, the priest says "Quomodo adstatis pacem facite," and the choir sing a responsory, "Pacem meam do vobis etc.", "Novum mandatum do vobis, etc.", during which "accipiat Sacerdos pacem de patena", saying "Habete osculum dilectionis et pacis ut apti sitis sacrosanctis mysteria Dei", and gives the kiss of peace to the deacon (vel puero), who passes it on to the people.
(17) The Illatio or Inlatio.–This is called Præfatio in the Roman and Conftestatio or Immolatio in the Gallican. With the Post-Sanctus it forms St. Isidore's fifth prayer. There are proper Illationes to every Mass. The form is similar to the Roman Preface, but generally longer and more diffuse, as in the Gallican. It is preceded by a longer dialogue than the usual one: "Introibo ad altare Dei mei. R. Ad Deum qui lætificat juventutem meam. V. Aures ad Dominum. R. Habemus ad Dominum. V. Sursum Corda. R. Levemus ad Dominum. V. Deo ac D. N. J. C. qui est in cœlis dignas laudes, dignasque gratias referamus. R. Dignum et justum est. V. Dignum et justum est, etc." The Illatio ends in all manner of ways, but always leading by way of the angels to the Sanctus. This is "Sanctus, Sanctus, Sanctus, Dominus Deus Sabaoth. Pleni sunt cœli et terra gloria majestatis tuæ. Osanna filio David. Benedictus etc. Agyos, Agyos, Agyos, Kyrie o Theos."
(18) The Post-Sanctus, part of St. Isidore's fifth prayer, is variable, according to the day, but almost always begins "Vere sanctus, vere benedictus D. N. J. C.", and generally ends "Ipse Dominus ac Redemptor æternus". All liturgies except the Roman and the Romanized Celtic have some form of a very similar Post-Sanctus, which leads up to the Recital of the Institution. Even the Ambrosian has one for Easter Eve. The occurrence of a part of the Intercession after the Sanctus in the Roman makes a great difference here. The last words of the Mozarabic Post-Sanctus ought to anticipate "Qui pridie etc.", as in the Gallican, but there is an interpolation–"more suo adeo imperite ut interpolatio manifesta est", as Leslie says–as follows: "Adesto, adesto, Jesu bone Pontifex in medio nostri sicut fuisti in medio discipulorum tuorum, et sancti † fica hanc oblationem † ut sanctificata sumamus per manus sancti Angeli tui [cf. the clause "Supplices te rogamus" of the Roman Canon] sanctæ Domine et Redemptor æterne." The age of the interpolation is unknown, but it is probably much older than the Ximenian Missal, though it does not occur in the Missa Omnimoda in the Silos Liber Ordinum of 1052. It may have originated as a sort of parenthetical ejaculation (influenced by the Roman Canon) said secretly by the priest with bowed head before beginning the Recital of the Institution, which, like the Post- Sanctus, was possibly then said aloud. The present printed form of the Recital is that of I Cor., xi, 23-6: "D. N. J. C. in qua nocte tradebatur etc." This agrees with the principal Eastern liturgies, but the Gallican had "Qui pridie quam pateretur" or some variant thereof, and the Mozarabic must once have had the same, possibly (as Leslie suggests) combining both datings with "Qui pridie quam pateretur" and "in ipsa nocte qua tradebatur etc." The form in the Silos Liber Ordinum of 1052 begins as at present, and in Toledo 35.6 it begins "Quoniam Dominus Jesu in qua nocte." It is certain that the Roman form of the Words of Institution was not used by the Spanish Church before the mission of Zannello (see above) in 924. It was then that the practice arose of saying the Roman form, instead of what was written, and that is what is done now. In the Ximenian edition the Roman Words were not printed at first, but later were printed on separate slips and gummed on to the margin. In the later editions they appear as footnotes. Elevation is ordered in the printed Missal after the Consecration of each species.
(19) The Post-Pridie.–St. Isidore calls it confirmatio sacramenti, "ut oblatio quæ Deo offertur sanctificata per Sanctum Spiritum corpori Christi et sanguine confirmetur", which seems as if he took it to be an Epiklesis, needed to complete the consecration, but (in Ep. vii ad Redemptorem, sect. 2) he speaks also of "verba Dei … scilicet, Hoc est corpus meum", being the "substantia sacramenti". In the Gallican books there are several of these prayers with some sort of Invocation of the Holy Spirit, some quite unmistakable, others quite vague. The majority have no sign of any Epiklesis, and this is the case with the Mozarabic, perhaps fourteen or fifteen Masses have either a definite Epiklesis or what with some ingenuity and emendation can be made to look like one, while in the rest it is generally the Great Oblation, often with allusions to the day. It is followed by a fixed prayer resembling the clause Per quem hæc omnia in the Roman Canon, and a second elevation preceded by "Dominus sit semper vobiscum etc." and "Fidem quam corde credimus ore autem dicamus". On Sundays and most feasts sex capparum and quatuor capparum the Creed is recited; this has several verbal differences from the Roman form, among others, credimus, confitemur and expectamus, vivificantorem, adorandum et conglorificandum, Omousion Patri, hoc est ejusdem cum Patre substantiæ etc. St. Isidore (De Eccl. Off., I, xvi) mentions the recitation of the Creed "tempore sacrificii", but with him sacrificium sometimes means the offertory, sometimes the whole Mass. On certain days, chiefly in Lent and in votive Masses, there is an Antiphona ad Confractionem Panis (cf. the Confractorium of the Ambrosian Rite), said instead of the "Fidem quam corde credimus etc." During it or the Creed the Fraction takes place. The Host is first divided into two halves, then one half is divided into five and the other into four parts. Seven of these particles are arranged in the form of a cross, five, named Corporatio (Incarnation), Nativitas, Circumcisio, Apparitio (Epiphany), and Passio forming the upright part, and two, named Mors and Resurrectio, the arms. These last are arranged on either side of the Particle Nativitas with the Gloria and Regnum, placed together on one side. (For instances of complicated Fractions, see CELTIC RITE; GALLICAN RITE.) Then the priest washes his fingers, "purget bene digitos", and the chalice being covered, says aloud "Memento pro vivis".
(20) The Ad Orationem Dominicam, St. Isidore's seventh and last prayer, varies with the day, and, like the Agyos after the Ad Missam Oratio is preceded by Oremus. It ends introducing the Pater Noster, sung by the priest, the choir responding Amen to each clause except "Panem nostrum quotidianum da nobis hodie" when the response is "Quia Deus es". The invariable Embolismus is a long intercessory prayer followed by the Commixture. The particle Regnum is held over the chalice, during Paschal time and on Corpus Christi, with the words "Vicit Leo ex tribu Juda, radix David, Alleluia. Qui sedes super cherubim, radix David, Alleluia", and then dropped into the chalice, with the words "Sancta Sanctis et conjunctio Corporis D. N. J. C. sit sumentibus et potantibus nobis ad veniam et defunctis fidelibus præstetur ad requiem."
(21) The Benediction.–The deacon proclaims "Humiliate vos ad Benedictionem", and the priest pronounces a Blessing in three, four, or five clauses, variable according to the day, with a response of Amen to each clause. In the Gallican Rite the long Benediction was reserved for bishops only, a short form (Pax et caritas D. N. J. C. et communicatio sanctorum omnium sit semper nobiscum) being said by priests. The Benedictions continued in France long after the extinction of the Gallican Rite (see GALLICAN RITE) and in England. In the Sarum Manual of 1554 directions are given for Episcopal Benedictions, with the same preliminary proclamation as in the Mozarabic.
(22) The Communion.–The choir sing a fixed responsory called Ad Accidentes, beginning "Gustate et videte", composed of Ps. xxxiii, 8, 1, 22, with Alleluias after each verse. There are variations in Lent and Eastertide(cf. CELTIC RITE; GALLICAN RITE). The same verses are mentioned by St. Cyril of Jerusalem and occur in some Eastern liturgies. Then follows the antiphon which answers to the Roman Communio which is usually "Refecti Christi Corpore et Sanguine, te laudamus, Domine. Alleluia (3)", with a variant in Lent "Repletum est gaudio os nostrum, etc." This is followed by the Post-Communion, a prayer or a Bidding Prayer variable with the day, but with a rather small selection, only a few days having separate proper Post-Communions of their own, four or five being used over and over again, one for Feasts of our Lord and another for saints' days, varied only in the name of the feast. During the singing of the Ad Accidentes and Communio the priest makes his communion, with private devotions not unlike those of the Roman Rite, but including the two "Ave in avum, etc.", passages which are found also in the Sarum and other local Missals. Just before his communion the priest holds the particle Regnum over the chalice saying aloud "Memento pro mortuis" (or "pro defunctis", for both forms are found).
(23) The Dismissal.–Of this there are two forms, that for ordinary days being "Missa acta est in nomine D. N. J. C. perficiamus cum pace. R. Deo gratias", and that for greater feasts, "Solemnia completa sunt in nomine D. N. J. C. votum nostrum sit acceptum cum pace. R. Deo gratias". Then follows "Salve Regina" with versicle and responses and the collect, "Concede nos famulos tuos etc.", which of course is not Mozarabic, and after that the Blessing "In unitate Sancti Spiritus benedicat vos Pater et Filius".
It will be seen that the fixed elements of this Mass are very few. These are: the Preparations; generally the Gloria; the Prayers etc. of the Offertory; the Nomina; the Pax, but not its prayer; the Sursum Corda; theSanctus; the Recital of the Institution with its preliminary prayer; a prayer following the Post-Pridie; the Creed; the priest's part of the Fraction, Commixture, and Communion; the Lord's Prayer and Embolismus, but not its introduction; and the Salve Regina and Blessing. The variables, which in point of time and written space take up by far the larger proportion of the Mass, are: The Officium (Introit); the Oratio after the Gloria, the Prophecy, the Psallendo; the Epistle; the Gospel; the Lauda; the Sacrificium; Ad Missam Oratio; Alia Oratio; Post Nomina; Ad Pacem; Illatio; Post-Sanctus; Post-Pridie; Antiphona ad Confractionem Panis; Ad Orationem Dominicam; the Benediction; Ad Accidentes; Communio; Post-Communion; the Dismissal. To these may be added the additional Canticles on certain days.
VI. THE OCCASIONAL SERVICES
At the present day those who belong to the Mozarabic Rite use the Roman Ritual, and, as their bishop is the Archbishop of Toledo, who is of the Roman Rite, the Roman Pontifical is also used for them. The date at which the old Spanish Ritual and Pontifical services ceased to be used is not known. The four existing MSS. of the Liber Ordinum, which contains these services, are all of the eleventh century, and belonged either to Silos or to San Millan de la Cogolla. There are none at or from Toledo, and, when Cardinal Ximenes had the Missal and Breviary parinted, there was evidently no need to print a Ritual and Pontifical, as they were probably no longer used. Of the eleventh century MSS. of the Liber Ordinum published by Dom Férotin, one (the Silos MSS. of 1052) contains a very complete set of occasional services. They consist of: (1) The Blessing of Oil, Salt, and Water; (2) Baptism; (3) Ordinations; (4) The Unction and Visitation of the Sick; (5) The Blessing of Virgins, Abbesses, Widows, and Conversi; (6) The Order of Penance and Reconciliation of heretics and schismatics and for the conversion of Jews; (7) The Order of Death and Burial; (8) Ritus pro Rege observandus; (9) Various Blessings; (10) Orders for Holy Week and Easter; (11) The Order of Matrimony. These are followed by a large number of Masses, chiefly votive. Of these services the following may be noted:–
(1) Baptism.–The order is:–(a) Insufflation. The priest breathes thrice, with the words "Exorcizo te immunde spiritus hostis humani generis". (b) Insignation. The sign of the Cross on the forehead, and exorcism towards the west. (c) Unction with oil on mouth and ears, with "Effeta, effeta, effeta cum sancto spiritu in odorem suavitatis. Bene omnia fecit et surdos fecit audire et mutos loqui". (d) Imposition of hands. (e) Traditio symboli. (f) Blessing of the font preceded by exorcism. (g) Interrogations and Renunciations. (h) Baptism, with "Ego te baptizo in Nomine etc., ut habeas vitam æternam." (i) Chrismation on forehead, with "Signum vitæ æternae quod dedit Deus Pater Omnipotens per Jesum Christum Filium suum credentibus in salutem." (k) Imposition of hands, with prayer. (l) "Post hæc velantur a sacerdote infantes ipsi qui baptizati sunt caput: quo peracto communicat eos" (i. e. the Vesting and Communion). On the third day the children are brought to the priest, who says over them the "Benedictio de Albis". Except in the case of converts from Arianism, no separate order of Confirmation is given. The Chrismation and Imposition of hands after Baptism, followed as it was by Communion, was evidently the only normal form of Confirmation. In the case of Arian converts the words are: "Et ego te chrismo in Nomine etc., in remissionem omnium peccatorum ut habeas vitam æternam", followed by the imposition of hands and a prayer. The ceremony of feet-washing, retained in the Celtic and Gallican Baptisms, does not appear in the Spanish Liber Ordinum, though mentioned by the Council of Elvira in 305 (see GALLICAN RITE).
(2) Ordinations.–The minor ordinations are those of clericus, sacrista, and custos librorum. These orders are preceded by "Oratio super eum qui capillos in sola fronte tondere vult"–which looks like a relic of the Celtic tonsure (see CELTIC RITE), but, as Dom Férotin conjectures, is probably of the nature of an offering "des prémisses de la chevelure" (cf. the Trichokouría, seven days after Baptism, in the Byzantine Rite)–by "Orate super parvulum quem parentes ad doctrinam offerunt" and "Benedictio super parvulum qui in ecclesia ad ministerium Dei detonditur". The "clericus" of the next section is evidently also "parvulus". The sacrista has a ring given to him with the words: "Esto ianitor adituum et præpositus ostiariorum". The custos librorum receives "anulum de scriniis", and is also appointed "senior scribarum". Then follows a curious "Ordo super eum qui barbam tangere cupit". The priest takes wax from a taper and puts a crumb of it on the right, left, and middle of the chin. Prayers are said alluding to the anointing of Aaron's beard. Then "Ista explicita intromittit in anulo barbam cum cera, et in anulo barbam et ceram capulat qui barbam tangit dicens, In Nomine etc. et accipit in linteo nitido. Peracta ista omnia absolvit diaconus dicens, Missa acta est. Et post hæc si est monachus radit barbam". The ordinations of subdeacon, deacon, archdeacon, priest, archpriest, and abbot are very simple. To the subdeacon is given by the archdeacon the "ministerium ad manus lavandos" and a chalice and paten. The bishop gives him the book of St. Paul's Epistles. The bishop puts the stole (orarium) on the left shoulder of a deacon, and delivers a "ferula" to an archdeacon and archpriest, a "manuale" (book of sacraments) to a priest, and a staff and book of the Rule to an abbot. In each case these are accompanied by prayers, and a confirmatio addressed to the newly ordained, which is more or less an explanation of his duties and status. In the case of a priest the assistant priests are directed to lay their hands on him as, vested in stole and chasuble, he kneels before the altar, and, though there is no direction for the bishop to do so, it is evident from the wording of his "Benedictio" that he lays his hands on him also. There is no order given for the consecration of a bishop. The blessings of nuns and other religious are quite simple, veiling with prayer and benediction, and for an abbess the delivery of a staff and the putting on of a mitre.
(3) The Unction of the Sick is given together with an order for the blessing of the unguent. This was done on the Feast of Sts. Cosmas and Damian, the physician-martyrs (27 Sept.), not, as elsewhere in the West, on Maundy Thursday. The bishop makes a cross (a cross pattée with a pendant and the A and O[mega] is figured in the book) with a graphium (style), saying an antiphon "Sicut unguentum in capite etc.", and a prayer and benediction, both referring to the healing of the sick. The Unction of the sick was on the head only, with the sign of the Cross and the words "In Nomine Patris etc." Antiphons referring to sickness and its healing are then said. There is provision for anointing many sick persons at the same time.
The rest of the occasional services do not call for much remark. They are for the most part very simple blessings and prayers, not unlike those found in the Roman Ritual. They include, however, a few of a type found also in the Greek Euchologion for the cleansing of any polluted person, place, or thing, e. g. "super his qui morticinum comedunt vel suffocatum", "super vas in quo (sic) aliquid immundum ceciderit", etc., and the Orders when the king goes out to battle with his army, and when he returns, have a considerable historical interest. PINCUS, De Liturgia Antiqua Hispanica in Acta SS., July, VI, 1-122, reprinted in Bianchini's edition of Thomasius; THOMASIUS, Opera omnia, ed. BIANCHINI, I (Rome, 1741); FLOREZ, España Sagrada (Madrid, 1748); FÉROTIN, Liber Ordinum in CARROL AND LECLERCQ, Monum. Eccles. Liturg., V (Paris, 1904); FÉROTIN, Hist. de l'Abbage de Silos (Paris, 1897); IDEM, Deux Manuscrits wisigothiques de la Bibliothèque de Ferdinand I in Revue de l'Ecole de Chartes, LXII (1901); P. L.: vol LXXXIII, ST. ISIDORE; vol. LXXXV, Mozarabic Missal, ed. LESLIE; vol. LXXXVI, Mozarabic Breviary, ed LORENZANA; vol XCVI, ST. ILDEPHONSUS and ST. JULIAN OF TOLEDO; MORALEDA Y ESTABAN, El Rito Mozárabe (Toledo, 1857); HERNANDEZ DE VIERA, Rubricas generales de la Misa Gothica Mozárabe (Salamanca, 1772); PEREZ,Devocionario Mozárabe (Toledo, 1903); NEALE, The Mozarabic Liturgy in his Essays on Liturgiology (London, 1863); W. C. B ISHOP, The Mozarabic Rite in Church Quarterly (Oct., 1906; Jan., 1907); SIMONET, Historia de los Mozárabes in Memorias de la Real Academia de la Historia, XIII (Madrid, 1903); BULDU, Historia de la Iglesia de España (Barcelona, 1856-7); PARRO, Toledo en la mano (Toledo 1857); GAMERO, Historia de la ciudad de Toledo (Toledo, 1862); PISA, Descripcion de la imperial ciudad de Toledo (Toledo, 1605); BURRIEL, Correspondencia, etc. in vol. XIII (1848) of FERNANDEZ DENAVARRETTE, ETC. Collección de documentas inéditos para la historia de España (Madrid, 1842–); IDEM, Paleografía española (Madrid, 1758); EGUREN, Memoria descriptiva de los códices notables conservados en los archivos ecclesiásticas de España (Madrid, 1859); RIAÑEZ, Critical and bibliographical notes on early Spanish music (London, 1887); EWALD AND LOEWE, Exempla scriptura Visigotica (Heidelberg, 1883); BEER, Handschriftenschätze Spaniens in Sitzungsberichte, Philosophisch-Historische Classe der kaisrl. Akad. der Wissenschaften Wiens, CXXI-CXXIV; AUDRY, Iter Hispanicum (Paris, 1902; tr London, 1904); PROBST, Die abendland. Messe von fünften bis zum achten Jahrh. (Münster, 1896); MABILLON, De Liturg. Gallicana (Paris, 1685); MURATORI, Liturgie Romnana Vetus (Venice, 1748); NEALE AND FORBES, Ancient Liturgy of the Gallican Church (Burntisland, 1855-67); LUCAS, Early Gallican Liturgies in Dublin Review (July, 1893 Jan., 1894); MOYES, Mozarabic Rite and Anglican Orders in The Tablet (15, 22, 29 Jan., 1910), 86-8, 123-4, 163-5; HAMMUND, Ancient Liturgies (Oxford, 1878); BÄUMER, Gesch. des Breviers (Freiburg, 1895; French tr., Paris, 1905); E. BISHOP, Kyrie Eleison in Downside Review, XIX (1900); LABBÉ Sacrorum Conciliorum nova et amplissima collectio (Florence, 1759–); ANTONIO, Bibliotheca Hispana Vetus (Madrid, 1788); IDEM, Bibliotheca Hispana Nova (Madrid, 1783-88). Cf. also the various editions of the service-books mentioned in the section of this article on manuscripts and editions.
HENRY JENNER 
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Mozetena Indians[[@Headword:Mozetena Indians]]

Mozetena Indians
A group of some half dozen tribes constituting a distinct linguistic stock upon the headwaters of the Beni river, Department of Beni, in northwestern Bolivia. Among their peculiar customs is the couvade. In the early part of the eighteenth century, through the efforts of the Jesuits, a part of them were Christianized. They now live in three mission towns -- Muchanes (founded 1725), Santa Ana, and Magdalena, all on the Beni river, near the confluence of the Mapisi.
JAMES MOONEY 
Transcribed by Andrew T. Green

Mozzetta[[@Headword:Mozzetta]]

Mozzetta
A short, cape-shaped garment, covering the shoulders and reaching only to the elbow, with an open front, which may be fastened by means of a row of small buttons; at the neck it has a very small and purely ornamental hood. The privilege of wearing the mozzetta belongs properly to no one but the pope, cardinals, exempt abbots, abbots general, and the four prelates di fiochetti; only through a special privilege may it be worn by other ecclesiastics, abbots, canons, etc. Cardinals wear the mozzetta over the mantelletta, but bishops wear it without the mantelletta; the latter, however, may wear the mozzetta only within their own jurisdiction, outside of which the mantelletta must be worn instead of the mozzetta, Canons who have the privilege of wearing the mozzetta, may not use it outside of the church, save when the chapter appears in corpore (as a corporate body). The pope's mozzetta, is always red, except that, in Easterweek, he wears a white one. As regards material, his mozzetta, during the winter half-year, that is, from the feast of St. Catherine to Ascension Day is made of velvet or of cloth according to the character of the day or ceremony; in the summer half-year it is made of satin or fine woolen material (merino). It is edged with ermine only in the winter half-year. A cardinal's mozzetta is generally red; the colour is pink on Gaudete and Laetare Sundays, and violet in penitential seasons and for mourning. According to the time of year, it is made of silk or wool. When worn by bishops, prelates, canons, etc., the mozzetta is violet or black in colour; the material for these dignitaries is properly not silk but wool (camlet). Cardinals and bishops who belong to an order wearing a distinctive religious habit (e. g. the Benedictines, Dominicans, etc.) retain for the mozzetta the colour of the outer garment of the habit of the respective order. This also applies to abbots and Reformed Augustinian canons who have the privilege of wearing the mozzetta. The mozzetta is not a liturgical vestment, consequently, for example, it cannot be worn at the administration of the sacraments. Sometimes it is traced back to the cappa, this making it merely a shortened cappa; sometimes to the almutia. From which of the two it is derived, is uncertain. The name mozzetta permits both derivations. In all probability the garment did not come into use until the latter Middle Ages. It was certainly worn in the latter half of the fifteenth century as is proved by the fresco of Melozzo da Forli painted in 1477: "Sixtus IV giving the Custody of the Vatican Library to Platina". From the beginning the mozzetta has been a garment distinctive of the higher ecclesiastical dignitaries, the pope, cardinals, and bishops. (See HOOD.) BRAUN, Die liturg. Gewandung im Occident u. Orient (Freiburg, 1907), 357 sq.: BARBIER DE MONTAULT, Traite pratique de la construction des eglises, II (Paris, 1878), 506, 519, 541, 561: Caeremon. episc., I, i, n. 3; iii, nn. 1-4.
JOSEPH BRAUN 
Transcribed by Wm. S. French, Jr. 
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Mrak, Ignatius[[@Headword:Mrak, Ignatius]]

Ignatius Mrak
The second Bishop of Marquette, U. S. A., born 16 October, 1818, in Hotovle, in the Diocese of Laibach (Carinthia), Austria; died at Marquette, 2 Jan., 1901. He made his classical studies in the gymnasium of Laibach and his theology in the local diocesan seminary. On 13 August, 1837, Prince-Bishop Anton Aloys Wolf raised him to the priesthood. To qualify for a tutorship in the house of Field-Marshal Baron Peter Pirquet, the young priest passed a rigorous state examination, and sojourned two years at Legnago near Verona, Italy, then an Austrian possession. In 1840 he returned to his native diocese, and occupied several positions as assistant before emigrating to the United States five years later. Bishop Lefebre of Detroit received him cordially, and sent him immediately to Arbre Croche to assist the celebrated Indian missionary, Father Francis Pierz. For two years the missionaries worked fruitfully together, and, when in 1851 Pierz removed to Minnesota, Mrak retained charge of the Indian mission. For his devotion to the red race Baraga appointed him his vicar-general, and upon the death of Baraga he was created second Bishop of Marquette. For a long time he refused to accept, but, finally yielding to the urgency of Archbishop Purcell, he was consecrated at Cincinnati on 9 February, 1869. After ten years' devotion to the administration of the diocese, although he was not unaccustomed to hardships, his health began to fail, and he was permitted to resign in 1879, and was made titular Bishop of Antinoe. For some years he remained with his successor, Bishop Vertin, and, when necessity required, performed the duties of an ordinary pastor. With the return of his health, his love for the Indians awoke, and he returned to the Indian missions, which he had left so reluctantly to accept the episcopate. Bishop Richter of Grand Rapids most cordially welcomed him, and at his own request gave him the Indian mission at Eagle Town, Leeland County. Here he lived a simple life sharing his small annuity of eight hundred dollars with the two Dominican Sisters whom he had induced to open a school for his charges. In his eighty-first year he retired to Marquette, and filled thenceforth a chaplaincy at St. Mary's Hospital to the last day of his life. His charity was as proverbial as his humility. He outlived his successor in the episcopate, and saw the election of the fourth bishop, whom he himself had raised to the priesthood. His body rests in the vault under the cathedral beside those of his predecessors, Baraga and Vertin. REZEK, History of the Diocese of Sault Ste. Marie and Marquette (Houghton, Michigan. 1906); VERWYST, Life of Bishop Baraga (Milwaukee, 1900); Berichte der Leopoldinen Stiftung im Kaiserthume Oesterreich (Vienna, 1832-65); Diocesan Archives (Marquette).
ANTOINE IVAN REZEK. 
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Mrs. Augustus Craven[[@Headword:Mrs. Augustus Craven]]

Mrs. Augustus Craven
(PAULINE-MARIE-ARMANDE-AGLAE-FERRON DE LA FERRONNAYS).
Born 12 April, 1808, in London; died in Paris, 1 April, 1891. Her parents, Comte Auguste-Marie de la Ferronnays, of old Breton stock, and Marie-Charlotte-Albertine de Sourches de Montsoreau, likewise of ancient family, had undergone all the miseries attendant on the emigration during the French Revolution, including the loss of estates. Their attachment to the Duc de Berri brought about their return to France, followed shortly afterwards by the appointment of M. de la Ferronnays as ambassador to St. Petersburg, where he continued for eight years. In 1827 he returned to France as Minister of Foreign Affairs to Charles X, and Pauline was introduced into the brilliant society of the Restoration. In 1830 her father was given the post of ambassador to Rome, where he was accompanied by his family. It was probably in Naples that she met Augustus Craven, son of Keppel Craven and grandson of the Margravine of Anspach, who in 1830 had been appointed attaché to the British Legation at Naples. Their marriage was celebrated 24 August, 1834, in the chapel of the Acton Palace, Naples, and a few days afterwards Augustus Craven was received into the Church. In 1836 Mr. and Mrs. Craven returned to England, whence they went successively to Lisbon, Brussels (1838), and Stuttgart (1843), where Mr. Craven held diplomatic appointments. Up to this time Mrs. Craven's life had been intimately bound up with those of her immediate family, whom the world has come to know and love in the pages of "Le Récit d'une Soeur". She took a keen interest in English politics, and in 1851 wrote a protest against an attack in the House of Commons on conventual life as it was being revived in England.
In 1851 Mr. Craven made an unsuccessful stand for Parliament, which caused him severe financial losses. In 1853 the Cravens took up their residence at Naples in the Palazzino Chiatamone, or as it came to be called, the Casa Craven, formerly occupied by Mr. Craven's father, who had died in 1851. During the years that followed, this became the centre of the brilliant Neapolitan society depicted in Mrs. Craven's "Le mot de l'énigme". By 1864 she had arranged the mass of materials for "Le Récit d'une Soeur", and had begun "Anne Severin". "Le Récit" appeared in January, 1866. In March, 1868, the first part of "Anne Severin" began in "Le Correspondant", and Lady Fullerton commenced the translation.
The winters of 1868-69 and 1869-70 were spent in Rome, and at the Craven apartments numbers of distinguished people met, among them many of the prelates present at the Vatican Council. Mrs. Craven's best known novel, "Fleurange", appeared in 1872 simultaneously at Paris in "Le Correspondant" and at New York in English through the efforts of Father Hecker in "The Catholic World". This work was crowned by the Academy. It was followed in 1874 by "Le mot de l'énigme". In the same year Mrs. Craven's answer to Gladstone's article in the "Contemporary Review", entitled "Ritualism and Ritual", and his subsequent pamphlet, appeared in "Le Correspondant" on the same day as Cardinal Newman's "Letter to the Duke of Norfolk".
After 1870 Mrs. Craven's life was spent chiefly in Paris, varied by lengthy visits to English friends, and more particularly to Monabri, the beautiful chalet of Princess Sayn Wittgenstein, between Lausanne and Ouchy, where the Empress Augusta was also a frequent guest. The life of Natalie Narischkin, on which Mrs. Craven had long been at work, appeared in 1876. Mr. Craven died at Monabri, 4 October, 1884, and was buried at Boury. During the remaining seven years of Mrs. Craven's life she was busy with various articles for reviews, but chiefly with her last novel, "Le Valbriant", and the life of her friend, Lady Georgiana Fullerton, published in 1888, and adapted by Father Coleridge in his life. On 5 June, 1890, she was attacked by a species of paralysis, which after ten months, during which she was deprived of speech, resulted in her death.
F.M. RUDGE 
Transcribed by Gerald M. Knight

Muchar, Albert Anton Von[[@Headword:Muchar, Albert Anton Von]]

Albert Anton Von Muchar
An historian, born at Linez, Tyrol, 22 Nov., 1781; died at Graz, Styria, 6 June, 1849. He was descended from the noble and ancient family of the Muchars of Bied and Rangfeld, studied at the lyceum in Graz, entered the Benedictine Order, and made his vows on 16 Oct., 1808, at Admont. Ordained a priest shortly afterwards, he devoted himself entirely to the study of the oriental languages, became librarian and keeper of the archives in 1813, and later on professor of Greek and Oriental languages at the theological school of his monastery. From 1823 to 1825 he was supplementary professor of Biblical science, becoming afterwards professor of æsthetics and classical philology at the University of Graz. Pure philological studies, however, did not suit his taste, and in this branch we possess from him only a somewhat mediocre edition of Horace with German translation, which appeared in 1835 at Graz. His researches dealt chiefly with the history of Austria, for which purpose he made extensive visits to the libraries of Austria, Bavaria, and Upper Italy; thus, nearly all his historical works are based upon careful examination of the original sources. In 1829 the Academy of Sciences in Vienna elected him a member in recognition of his important contributions to national history, and he was one of the founders of the Historical Society for Inner Austria. Of his more important works may be mentioned: "Das römische Norikum" (2 vols., Graz, 1825-6); "Geschichte des Herzogtums Steiermark" (Graz, 1845-74) in nine volumes, of which the first four were edited by himself, the following two by his colleagues, Prangner and von Gräfenstein, and the last three by the Historical Society of Styria. Beside this he wrote numerous excellent essays for historical periodicals, e. g. Hormayr's "Archiv", the "Steiermarkische Zeitschrift", and the "Archiv für Kunde österreichischer Geschichtsquellen" (in which he published his valuable "Urkundenregesten für die Geschichte Innerösterreichs vom Jahre 1312-1500" (Vienna, 1849). The library of Admont possesses in manuscripts some still more extensive works, which show Muchar's great diligence as a compiler. ILWOLF,Albert von Muchar in Mitteil. des histo. Vereins Steiermark, fasc. xiv (Graz, 1866); Allg. Deutsche Biogr., XXII (Leipzig, 1885), 436-8.
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Münster
DIOCESE OF MÜNSTER (MONASTERIENSIS).
Diocese in the Prussian Province of Westphalia, suffragan of Cologne.
I. SECULAR HISTORY
The earliest name of Münster was Mimegerneford, the later form being Mimigardeford, while from 1076 it was called by the Latin name Monasterium. It is first mentioned in 795, when St. Ludger founded a monastery here, and the place became his see when he was consecrated bishop. Even at this early date it must have been a place of some importance. Among the earliest possessions of the Church at Münster were three large landed estates, apparently the gift of Charlemagne. These lands, at least in part, lay within the area of the later city. They were called the Brockhof, the Kampwordeshof, and the Bispinghof. The last-named belonged to the bishop and, probably for this reason, bore his name. The Brockhof was owned by the cathedral chapter, the Kampwordeshof belonged later to the collegiate church of St. Moritz, to which it was apparently assigned when the church was founded. The fourth great estate, and one that is mentioned from the earliest days, the Judefelderhof, appears to have belonged originally to the Church, by which it was given in fief to a family called Jüdefeld. In 1386 the cathedral chapter obtained it by purchase. Near these four estates were quite a number of farms owned independently by free peasants; many of these in the course of time came into the possession of the Church. The monastery of St. Ludger was placed in the centre of these properties on the ground now surrounding the cathedral. From the beginning the monastery was independent of the jurisdiction of the count. How large a district enjoyed this immunity cannot now be ascertained. Neither, for lack of original authorities, can the extent of the guild in which the free peasants were united be positively settled, nor the earliest state of the community and the legal jurisdiction exercised in it. In regard to the public administration of justice, Münster was from the earliest times under the authority of the Counts of Dreingau until, on account of the privileges granted by Otto I, the rights of the count were transferred to the bishop, who exercised them, especially the higher jurisdiction, through governors. The relation of the bishop to the commune in the early period is not entirely clear, though it is evident that he exercised a certain influence over the affairs of the community.
At first the population was very small: there appears to have been a large increase in the eleventh century, when, in addition to the cathedral, the churches of Ueberwasser (1040), St. Moritz (about 1070), and St. Lambert (after 1085) were built. Münster at this time offered great advantages to merchants and mechanics, besides being the see of a bishop, with a chapter and cathedral school. Thus, close to the episcopal castle, that had been built near the minster, there arose an outlying city in which commerce and trade were fairly prosperous, as early as the twelfth century. In 1115 the castle was provided with walls, gateways, and a moat. In the twelfth century three more parish churches were built, those of St. Ludger, mentioned in 1173, St. Ægidius (1181), and St. Martin (before 1199). By the end of the twelfth century the place was virtually a city, although it cannot be ascertained when the distinctive municipal privileges were secured by it. From not later than 1168 the city formed a separate judicial district, and with this the development into a municipality was essentially complete. Yet Münster was not a free imperial city; it was always dependent on the bishop. In 1173 the right of administering the city passed to the bishop and the cathedral chapter. From the thirteenth century these two powers entrusted the exercise of legal jurisdiction to officials (ministerialen) of the bishop. From the thirteenth century, in addition to the judge appointed by the bishop, there were city judges, who are first mentioned in 1255. They were appointed by the burgomasters from the members of the city council. When court was held they sat by the judge, who was the bishop's appointee in order to guard the interests of the city, but outside of this had not much influence. The city council acted as a board of assessors in the city court. The extensive commerce of the city rapidly increased its importance. As early as 1253 it formed a defensive alliance with the neighboring cities of Osnabrück, Dortmund, Soest, and Lippstadt, and one with the cathedral chapter in 1257. At a later date it joined the confederation of the cities of the Rhine, and about 1368 entered the Hanseatic League. In this period the commercial relations of Münster extended as far as England and Flanders, and eastwards to Livonia and Novgorod.
During the fourteenth and fifteenth centuries important changes appeared in the government of the city. In medieval times the population consisted of citizens and non-citizens. The citizen body was divided into the ruling patricians, who from the sixteenth century were also called "hereditary proprietors", and the commonalty. A body of city patricians can be proved to have existed at Münster from the thirteenth century. At least the burgomasters and the members of the city council were chosen from a limited number of families. From the fourteenth century the patricians had control of the court of the city; they maintained themselves in the sole ownership of the city government up into the fifteenth century. The representatives of the city were the burgomasters, first mentioned in 1253, and the assessors, mentioned in 1221. Besides its judicial authority, the body of assessors performed the duties of a city council. It was presided over by the burgomasters, who, from 1268, were not appointed by the bishop, but by those citizens (guden luden) who had the right of voting. Taking advantage of the bishop's pecuniary needs, the municipality gradually obtained large rights and privileges. Thus, besides its own autonomy, it acquired the military authority, the administration of a number of church prebends, and supreme jurisdiction in certain courts in the neighbouring towns and villages. In the fourteenth century it had a court formed from its own council. After 1309 it was represented in the diet of the diocese along with the cathedral chapter and the lower nobility.
Nevertheless, the bishop always appointed the judges and reserved to himself the confirmation of sentence in important cases. He levied the town-taxes which, however, he generally mortgaged; he owned the mint, and claimed certain rights at the death of every citizen. The guilds formed by the leading trades in the fourteenth century (in the sixteenth century seventeen guilds are mentioned) originally exercised no control over the city government; in the second half of that century they formed a confederation. Thus confederated, the guilds were able to influence both the internal and external affairs of the city, working apparently in amicable agreement with the Council. In 1447 the confederated guilds were regarded as a ruling corporation co-ordinate and acting in union with the Council. Their veto could stop any proceedings of the Council, which was still chosen from the patrician body. On the other hand, the Council retained a certain right of supervision over the internal affairs of the guilds. A good understanding between Council and guilds was, therefore, the primary condition for a prosperous development of the city. As a matter of fact the two bodies worked harmoniously together until the outbreak of the diocesan feud which split the city into two armed camps (see below, under II). In 1454, after the close of this feud, it was decided to choose the burgomasters and members of the Council thenceforward from both the patricians and mass of the citizens. This arrangement was maintained until the Anabaptistoutbreak. Internal peace promoted prosperity and schools and learning flourished greatly. Münster was regarded as the leading commercial city between the Rhine and the Weser, and the school conducted by the Canon Rudolf of Langen had a great reputation.
In 1533-35, however, Münster was the scene of the wild excesses of the Anabaptists. During the episcopate of Bishop Frederick III, brother of Hermann of Wied, Archbishop of Cologne, the doctrines of Luther spread widely in the Diocese of Münster. In his agreement with the city (14 February, 1533) Bishop Franz of Waldeck ceded to it full religious liberty and granted the six parish churches to the adherents of the new doctrine, in return for which the city promised him obedience and support against the cathedral chapter. From 1533 the city undertook the preparation of new church ordinances. The drawing up of a form of worship was assigned to Bernt Rothmann, a preacher of Anabaptist proclivities. Supported by some preachers from Wassenberg in Jülich and by the Melchiorites (followers of Melchior Hoffmann), he began to spread his views. The strength of theAnabaptist party was steadily increased by accessions from Holland, until, in February, 1534, their leaders, John of Leyden, a tailor, and Jan Matthiesen, a baker, came to Münster from Haarlem, when the sect gained complete control of the city, and the peaceable minority either left the city voluntarily or were expelled. The Anabaptists now indulged in the wildest orgies in "the New Jerusalem", as they called Münster, introducing polygamy and communism, plundering and selling churches and monasteries.
Notwithstanding his inclination to Protestantism, the bishop was now obliged to go to war with the city in order to maintain his secular authority. In alliance with Philip of Hesse, he began (28 February, 1534) a siege of the city in which John of Leyden, as king of the New Zion, had established a reign of terror. After a siege of sixteen months the city was taken in a bloody assault (25 June, 1535). The leaders of the insurrections were executed with horrible tortures and their bodies were exposed in three cages hung on the tower of St. Lambert's Church. The return of the expelled citizens and the restoration of the Catholic Church proceeded slowly. A small Protestant community was still maintained. In 1553 the city regained its old privileges and rights. Trade, commerce, and learning once more flourished. Although disputes now arose between the guilds and the town council, and these two combined against the growing importance of the bishop, Münster enjoyed general peace and prosperity until the Thirty Years' War. Several times during that war the city was obliged to pay heavy contributions, but it was not utterly impoverished like so many other cities.
The peace negotiations carried on at Münster by the Catholic Powers, beginning in 1643, led to the neutralization of the city and its substantial benefit. Thus encouraged, the Council, a few years after the Peace of Westphalia, persuaded the citizens to make a bold attempt to throw off the sovereignty of the bishop and raise Münster to the rank of a free city of the empire. In the struggle with the Prince-Bishop Christopher Bernhard of Galen, Münster was defeated in March, 1661. It lost its privileges, and an episcopal citadel, the Paulsburg, was erected in the western part of the city. Never, while the prince-bishops remained rulers, did Münster regain its full civic liberty. After the Seven years' War, during which Münster was not able to hold out against a second siege, in 1759, the fortifications were turned into promenades, and the citadel razed. In place of the latter a castle was built in 1768 as a residence for the prince-bishop. In 1780 a university was founded with the property of the suppressed Jesuits and of the Abbey of Ueberwasser. A circle of learned men gathered at Münster around the Princess Galitzin, among them being Frederick Leopold Count zu Stolberg and Overbeck.
By the Imperial delegate's enactment, the city of Münster and a part of the diocese fell to Prussia, which had already (23 May, 1802) made an agreement concerning it with the Consul Bonaparte. The Prussian troops under Blücher entered the city, 3 August. A commission accompanied the army to shape the constitution and administration of the newly-acquired district conformably with the Prussian model. Although the president of the commission, Freiherr von Stein, showed a very friendly spirit towards the city, yet the suppression of its independence and the overbearing behaviour of the Prussian officers disgusted the citizens with Prussian supremacy. Münster joyfully welcomed the French, who entered it in 1806, after the defeat of Prussia at Jena and Auerstädt. In 1808 the city was assigned to the Grand Duchy of Berg, in 1810 to Holland, and in 1811 to France, as capital of the Department of Lippe. The old city-government was dissolved and replaced by the French municipal organization. Many good measures of administration were introduced, but the enthusiasm for them was rapidly chilled by the extensive billeting of soldiers upon the citizens, and by arbitrary action, especially in ecclesiastical matters. When, therefore, after the overthrow of the Napoleonic power at the battle of Leipzig, the Prussians again entered Münster, they, in turn, were greeted with great joy. The Prussian Government was wise enough to retain many improvements made by the French, which they further developed, so that the city quickly reached an unprecedented prosperity. In 1836 the Prussian municipal ordinance was applied to Münster. The population, 13,000 at the beginning of the nineteenth century, rapidly increased with the growth of commerce and traffic, and, as capital of the Province of Westphalia, the quiet cathedral city developed into an important centre of traffic for North-Western Germany.
According to the census taken at the close of 1905, Münster had 81,468 inhabitants, of whom 67,221 were Catholics, 13,612 Protestants, and 555 Jews; in 1910 the population was about 87,000, including 72,800 Catholics. The city has 25 Catholic churches and chapels, including 12 parish churches. Catholic institutions of learning are: the theological faculty of the university with (in the summer of 1910) 316 students; the seminary for priests; 2 preparatory seminaries, namely, the Collegium Borromæum and the Collegium Ludgerianum; a Catholic state gymnasium; a seminary for teachers; a high school for girls.
II. DIOCESAN HISTORY
Towards the end of the Saxon War, Charlemagne founded, about 795, several Saxon dioceses, all suffragans of Cologne, among them Münster, or Mimigerneford. The first bishop was Ludger, who, since the year 787, had been a zealous missionary in five Frisian "hundreds", or districts. The territory of the Diocese of Münster was bounded on the west, south, and north-west by the Dioceses of Cologne and Utrecht, on the east and north-east by Osnabrück. The diocese also included districts remote from the bulk of its territory, namely, the five Frisian hundreds on the lower Ems (Hugmerki, Hunusgau, Fivelgau, Federitgau, and Emsgau), also the island of Bant, which has disappeared, leaving behind it the islands of Borkum, Juist, and Norderney. Mention has already been made above (see I) of the earliest landed estates of the see. Most of the territory over which the bishop eventually exercised sovereign rights lay north of the River Lippe, extending as far as the upper Ems and the Teutoburg Forest. The most important accession was in 1252, when the see purchased the Countship of Vechta and the district of Meppen. The country between these new districts was acquired later: in 1403 the district about Cloppenburg and Oyte was gained, in 1406 the manorial domain of Ahaus and the castle of Stromberg with its jurisdiction; and in 1429 Wideshausen in pledge from the Archdiocese of Bremen. This last addition made the new territory, which was entirely separate from the southern part of the diocese, a compact body subsequently known as "the lower diocese"; it remained an integral part of the Diocese of Münster until the Reformation, which somewhat reduced its size; what was left was retained until the secularization.
St. Ludger established his see as Mimegerneford and founded there a monastery, following the rule of Bishop Chrodegang of Metz, bishop and clergy living in community. But the most important monastery founded by St. Ludger was the Benedictine Abbey of Werden, which became a nursery for the clergy of the diocese. He also assisted in founding the convent of Nottuln, under his sister Heriburg. He was succeeded in the administration of the diocese by two nephews, Gerfrid (809-39) and Altfrid (839-49), both of whom also presided over the monastery of Werden. The special connexion of Werden with the diocese ceased on the appointment of the next bishop, Luitbert (849-71), who was not related to the family of the founder. There were even disputes between the bishop and the monastery, which the Synod of Mainz settled in favour of the latter, awarding it the right of freely electing its abbot. Bishop Wulfhelm (875-95) changed the collegiate body founded by Lutger into a cathedral chapter, with which he divided the property till then held in common, the bishop having thenceforth his special residence. Among the religious foundations of the diocese in the ninth century should be mentioned the monasteries for women at Liesborn (814), Vreden (about 839), Freckenhorst (before 857), and Metelen (before 889). The development of religious and intellectual life was checked in the first part of the tenth century by political disquiet. Better days did not begin until the reign of Emperor Otto I (936-73). Under Bishop Duodo (867-93), in 968, the abbey of Borghorst was founded for women; the same bishop built a stone cathedral near the old wooden one. Hermann I (1032-42) founded the Abbey of Our Lady of Ueberwasser; Bishop Frederick I, Count of Wettin (1064-84), established the collegiate church of St. Moritz at Münster; Bishop Erpho (1085-97) built the church of St. Lambert. Both the two just named and Bishop Burchard of Holte (1098-1118) were partisans of the emperor in the investiture conflict. During the episcopate of Dietrich II, Count of Zutphen (1118-27), several Præmonstratensian and Cistercian abbeys arose. Hermann II (1174-1203) founded collegiate churches for the canons of St. Ludger and St. Martin.
The twelfth century was marked by a considerable growth of the bishops' secular power. Bishop Ludwig I, Count of Tecklenburg (1169-73), restored to the see the temporal jurisdiction over its domains previously exercised by the Counts of Tecklenburg. Hermann II, like his immediate predecessors, Frederick II, Count of Are (1152-68), and Ludwig I, was a partisan of Frederick Barbarossa. With the overthrow of Henry the Lion, Duke of Saxony, the last obstacle in the way of the complete sovereignty of the bishops was removed, and Hermann appears as a great feudatory of the empire. During the episcopate of his second successor, Dietrich III of Isenburg (1218-26), the position of the bishop as a prince of the empire was formally acknowledged in 1220 by Frederick II. Hermann II was the last bishop directly appointed by the emperor. Dissensions arose about the election of his successor, Otto I, Count of Oldenburg (1204-18), and Emperor Otto IV decreed that thenceforward the cathedral chapter alone should elect the bishop. The See of Cologne retained the right of confirmation, and the emperor that of investiture. The bishop's temporal authority was limited in important matters; particularly in taxation, the consent of representative bodies of his subjects was necessary. Among these, the cathedral chapter appears early in the thirteenth century; later, the lower nobility, and, lastly, the city of Münster. In course of time the cathedral chapter extended its rights by agreements made with bishops before election.
The temporal power of the see increased greatly during the episcopate of Bishop Otto II, Count of Lippe (1247-59). The city, at the same time, struggled to become independent of the bishop, not, however, with complete success, notwithstanding its alliance with the cathedral chapter. Even as early as the eleventh century the bishops all belonged to noble families, generally to those possessing lands in the neighbourhood; only too often the diocese was administered for the benefit rather of the bishop's family than of the Church. The bishops were, in consequence, frequently involved in the quarrels of the nobility; ecclesiastical affairs were neglected and the prosperity of the inhabitants of the prince-bishopric suffered. Conditions were at their worst during what is known as the Münster Diocesan Feud (1450-57). The arbitrary conduct of Bishop Henry II of Mörs (1424-50) had aroused a very bitter feeling in the city. After his death the majority of the cathedral chapter elected Walram of Mörs, brother of Henry and also Archbishop of Cologne, while the city and a minority of the chapter demanded the election of Eric of Hoya, brother of Count John of Hoya. Although the election of Walram was confirmed by the pope, open war for the possession of the see broke out, and Walram was unable to gain possession of the city of Münster. In 1457, after his death, a compact was made by which Eric of Hoya received a life income, and the privileges of the city were confirmed, while both parties recognized the new bishop appointed by the pope, John II, Count Palatine of Simmern (1457-66). After order had been re-established, the ecclesiastical reform of the diocese was taken seriously in hand. Bishop Henry III of Schwarzburg (1466-96), Conrad of Rietberg (1497-1508), and Eric of Saxe-Lauenburg (1508-22) produced excellent results by holding synods and reforming religious foundations. Rudolf of Langen and John Murmellius made the cathedral school a nursery of humanism.
Under the indolent and thoroughly worldly Frederick III (1522-32), brother of the Archbishop of Cologne, Hermann of Wied, Lutheranism spread rapidly after 1524, especially in the city. Scarcely any opposition to the innovation was made by the next bishop, Franz of Waldeck (1532-53), who from the first planned to aid the Reformation in his three dioceses of Münster, Minden, and Osnabrück, in order to form out of these three a secular principality for himself. He was obliged, indeed, for the sake of his endangered authority, to proceed against the Anabaptists in the city of Münster; but he did little for the restoration of the Faith, and at last joined the Smalkaldic League. William of Ketteler (1553-57) was more Protestant than Catholic: although he regarded himself as an administrator of the old Church, and took the Tridentine oath, he refused to comply with the demands of Rome, and resigned in 1557. Bernhard of Raesfeld (1557-66) was genuinely devoted to the Catholic Faith, but he, too, finding himself unequal to the difficulties of his position, resigned. John of Hoya (1566-74), a faithful Catholic, in order to reorganize ecclesiastical affairs, undertook a general visitation of the diocese in the years 1571-73. The visitation revealed shocking conditions among clergy and people, and showed to what extent the Reformation had spread in the diocese under previous bishops. Not only were Protestant ideas predominant in the northern part of the country, or "lower diocese", but the western part as well had been almost entirely lost to the Church. In the cities in other parts of the diocese, too, the Faith had suffered greatly.
The good this bishop accomplished was almost undone after his death. His successor, John William of Cleves (1574-85), inherited the Duchy of Cleves in 1575, married, and gave up the administration of the diocese. A long diplomatic battle as to his successor arose between the Catholic and Protestant powers, during which the diocese was administered by Cleves. The maintenance of Catholicism in the diocese was assured by the victory of Ernst of Bavaria (1585-1612), who was also Bishop of Freising, Hildesheim, and Liège, and Archbishop of Cologne. He zealously undertook the Counter-Reformation, invited the Jesuits to aid him, and encouraged the founding of monasteries of the old orders, although he could not repair all the losses. The western part of the Frisian district under the ecclesiastical jurisdiction of Münster was transferred, in 1569, to the newly-founded bishoprics of Groningen and Deventer, and with them fell into Protestantism. In the same way the possessions of the Counts of Bentheim-Steinfurt and some other fortified towns passed from the ecclesiastical jurisdiction of the bishop. The two immediate successors of Bishop Ernst laboured in the same spirit. Ferdinand of Bavaria (1612-50) was at the same time Elector of Cologne and Bishop of Paderborn, Hildesheim, and Liège. He founded a seminary, which he placed under the direction of the Jesuits. Christopher Bernhard of Galen (1650-78) was equally efficient both as bishop and as secular ruler; he forced the refractory city of Münster, after a long siege, to acknowledge his sovereign rights, succeeded in freeing his territory from foreign troops, gained parts of the Archdiocese of Bremen and of the Diocese of Werden in a war with Sweden, restored church discipline, and established a school system for his territory.
The immediate successors of the three distinguished rulers just mentioned were Ferdinand II of Fürstenberg (1678-83), Maximilian Henry of Bavaria (1683-88), Frederick Christian of Plettenberg (1688-1712), and Francis Arnold of Wolf-Metternich (1708-18). Unfortunately, under these men church discipline declined, and much that was excellent decayed for lack of proper care, or, like the seminary for priests, ceased to exist. The next bishop was the frivolous, vain, and pomp-loving Clement Augustus of Bavaria (1719-61), who was also Elector of Cologne, and Bishop of Paderborn, Hildesheim, and Osnabrück. During his episcopate the diocese suffered terribly, in 1734-35 and during the Seven Years War, being almost ruined financially. The succeeding bishop, Maximilian Frederick of Königsegg-Rottenfels (1761-84), who was also Elector of Cologne, was a weak, though well-meaning man. Happily, he left the administration of the Diocese of Münster to a young cathedral canon, Franz Friedrich Wilhelm von Fürstenberg, during whose administration the diocese attained unexampled prosperity. At the election of an auxiliary bishop, von Fürstenberg was defeated by Maximilian Franz of Austria, who became the last Prince-Bishop of Münster and Elector of Cologne (1774-1801). Upon the death of Maximilian Franz, his nephew, the Archduke Anthony Victor, was elected, but could not enter upon the administration on account of the opposition of Prussia, which had long coveted the domains of the Church in Northern Germany.
In 1803 the diocese was secularized by the Imperial Delegates Enactment and broken up into numerous parts. The larger share was assigned to Prussia, which took possession in March, 1803. The rich treasury of the cathedral was transferred to Magdeburg and has never been returned. Freiherr von Fürstenberg administered as vicar-general the ecclesiastical affairs of the diocese even during the short supremacy of the French (1806-13). After his death, in 1810, the administrator was his former coadjutor, Clement Augustus von Droste-Vischering, later Archbishop of Cologne. In the years 1813-15 the diocese was administered, without the authorization of the pope, by Count Ferdinand Augustus von Spiegel, arbitrarily appointed by Napoleon, and to whom Droste-Vischering had given his faculties by subdelegation. In 1813 the principality was again ceded to Prussia. Upon the ecclesiastical reorganization of Prussia, completed by the Bull of 16 July, 1821, "De salute animarum", the diocese was given its present boundaries (see below). The see had been vacant for twenty years when Ferdinand von Lunninck (1821-25), formerly Prince-Bishop of Corvey, was appointed. On account of illness, he left the administration to Jodok Hermann von Zurmühlen, already an old man, whom he made pro-vicar. The succeeding bishop was Caspar Max, Freiherr von Droste-Vischering (1824-46), who, having been auxiliary bishop of the diocese since 1795, had confirmed many hundreds of thousands and ordained over 2200 priests. His administration was greatly hampered by the petty and far-reaching supervision of the Government. In place of the university, suppressed in 1818, he was able to open, in 1832, an academy with philosophical and theological faculties; in 1902 this academy became a university. Ecclesiastical life in the diocese was in a somewhat unsatisfactory condition, the clergy being largely inclined to Rationalistic and Hermesian opinions.
An intellectual and religious revival throughout Germany followed the events at Cologne in 1837 (see COLOGNE). This revival and the larger freedom granted the Catholic Church of Prussia under King Frederick William IV produced excellent results in the diocese. During the episcopate of John Gregory Müller (1847-70), fruitful popular missions were held in many places, many churches were rebuilt, and a large number of religious houses and benevolent institutions were founded with the active assistance of the laity. His successor, John Bernhard Brinkmann (1870-89), laboured in the same apostolic spirit. During the Kulturkampf he suffered fines, imprisonment, and, from 1875 to 1884, banishment. He was obliged to witness the destruction of much that had been established by his predecessors and by himself. The present bishop is Hermann Dingelstadt, born 2 March, 1835, elected 15 August, 1889, consecrated 24 February, 1890.
STATISTICS
The Diocese of Münster includes: the Prussian Department of Münster in Westphalia; the parish of Lette, in the Department of Minden; three enclaves in the Department of Arensberg; the city district of Duisberg; the districts of Dinslaken, Rees, Cleves, Gildern, Kempen, and Mörs in Rhenish Prussia; the city of Wilhelmshaven in the Province of Hanover; the Duchy of Oldenburg. The 408 parishes of the diocese are distributed in 22 deaneries, of which 12 are in Westphalia, 8 in Rhenish Prussia, and 2 in Oldenburg. In 1910 there were in the diocese 1,427,203 Catholics, 664,737 Protestants, 8758 Jews. The diocesan priests numbered 1333, of whom 1259 were engaged in parochial work, teaching, or ecclesiastical administration; 74 were absent on leave or were retired; there were 133 regulars. In addition, 38 ecclesiastics not belonging to the diocese were domiciled in it. There has been an unbroken succession of auxiliary bishops since 1218. The cathedral chapter consists of a provost, dean, 8 canons, and 6 honorary canons. The vicariate-general is composed of the vicar-general, 6 ecclesiastical councillors, a notary Apostolic for the diocese, a justiciary, 3 secretaries, and 7 other officials. Besides the officialité at Münster, there is also one at Vechta for the Oldenburg section of the diocese. The diocesan institutions are: the seminary for priests (36 students who were already deacons in 1910), the Collegium Borromæum for theological students (182 students), the Collegium Ludgerianum (111 pupils), the institute for Church music -- all at Münster; at Gaesdonck, near Goch, an episcopal seminary for assistant priests, and the Collegium Augustinianum; 4 episcopal institutions for poor children, and the Maria-Hilf institute at Tilbeck for epileptic women and girls. There are 13 ecclesiastical professors in the theological faculty and one in the philosophical faculty at Münster. Among the state-aided Catholic higher schools are 11 Gymnasia, one Realschule, 6 seminaries for male and 2 for female teachers. There are also a large number of high schools for girls, generally carried on by nuns.
The city of Münster contains 27 houses of religious orders and congregations. The members conduct most of the 25 Catholic institutions for public benefit and charity in the municipality. The male orders and congregations represented in the diocese are: Franciscans, 5 monasteries, 40 fathers, 13 clerical novices, 11 lay brothers; Capuchins, 4 monasteries, 34 fathers, 9 clerics, 23 brothers; Trappists in the colony for men out of work at Maria-Venn, 8 fathers, 12 brothers; Benedictines, an abbey and a priory, 15 fathers, 28 brothers; Dominicans, 2 monasteries, 12 fathers, 7 lay brothers; Society of Missionaries of the Sacred Heart of Jesus, 1 house, 19 missionaries; Alexian Brothers, 1 institution for the care of insane men, 46 brothers; Brothers of Mercy, 2 houses, 41 brothers; Brothers of St. Francis, 3 houses, 19 brothers. Female religious orders and congregations: Benedictine nuns of the Perpetual Adoration, 3 houses, 151 sisters; Sisters of the Visitation of Mary, 1 house, 35 sisters; Poor Clares, 3 houses, 92 sisters; Ursulines at Dorsten, where they have a higher school for girls, a boarding-school, a seminary for female teachers etc., 60 sisters; Sisters of Mercy, mother-house at Münster, 81 branches in the diocese, 240 sisters; Sisters of Our Lady of Charity of the Good Shepherd, mother-house and branch house, 125 sisters; Sisters of the Divine Providence, a mother-house, 63 filial houses, and 640 sisters who conduct a large number of schools for girls, homes for girls, houses for the needy and helpless, etc.; Nursing Sisters of the Third Order of St. Francis, a mother-house, 83 branch houses, 894 sisters; Sisters of Our Lady, a mother-house, 41 branch-houses, which carry on boarding schools, day-schools, homes for girls, etc., 590 sisters; Sisters of the Christian Schools of Mercy, who conduct higher schools for girls, day-nurseries, sewing-schools, take care of the sick, etc., 24 houses, 146 sisters; Poor Serving Maids of Jesus Christ, 4 houses, 47 sisters; Poor Franciscans of the Sacred Heart of Jesus and Mary, a hospital with 7 sisters; Sisters of Penitence and Christian Charity of the Third Order of St. Francis, 3 houses, 152 sisters; Sisters of St. Charles Borromeo at Cleves, 13 sisters; Grey Sisters of St. Elizabeth, 1 house, 8 sisters; Daughters of the Holy Cross, 4 houses, 99 sisters; Missionary Sisters of the Sacred Heart of Jesus, a mother-house, 78 sisters; Dominican Nuns from the mother-house at Arenberg in the Diocese of Trier, 3 houses, 10 sisters. Among the religious associations are: the association of priests, young men's associations (84), Marian sodalities for young men (262), journeymen's unions in 81 towns, merchants' associations (36), workmen's unions (134), miners' unions (47), sodalities for men (77), congregations of Catholic young women (250), societies of Christian mothers (325), the Bonifaciusverein, the Societies of St. Vincent, of Blessed Albertus Magnus, etc.
The principal churches are: the cathedral (built for the most part between 1225 and 1265, in the transition period from Romanesque to Gothic architecture, while the great doorway, built in 1516, is late Gothic in style); the Gothic church of St. Lambert, built, on the site of an old parish church, in the second half of the fourteenth century, with a new Gothic tower, about 312 feet high, added in 1887-90, to replace the old one on which had hung the iron cages that held the bodies of the executed Anabaptists; the church of Our Lady, a fine fourteenth-century Gothic building erected on the site of the chapel of the Virgin, built by St. Ludger; the church of St. Ludger, built about 1170, enlarged 1383; the collegiate church of St. Moritz, founded 1070, and enlarged, 1862, in Romanesque style. Besides these, the following deserve particular mention: the Romanesque churches of Freckenhorst and Emmerich; the Gothic churches at Kanten (Cathedral of St. Victor), Lüdinghausen, Cleves, Kalten, Kempen, and Nottuln. Works on the City of Münster: WILCKENS, Versuch einer allgemeinen Geschichte der Stadt Münster (Münster and Hamm, 1824); NIESERT, Beiträge zu einem münsterischen Urkundenbuch (2 vols., Münster, 1823); IDEM, Münsterische Urkundensammlung (7 vols., Coesfeld, 1826-37); ERHARD, Geschichte Münsters (Munster, 1837); TIBUS, Die Stadt Münster (Münster, 1882); VON DETTEN, Münster in Westfalen, seine Entstehung und das Kulturbild seiner tausendjährigen Entwicklung (Münster, 1887); Quellen und Forschungen zur Geschichte der Stadt Münster, I (Münster, 1889); PIEPER, Die alte Universität Münster (Münster, 1902); SAVELS, Der Dom zu Münster (Münster, 1904); BÖMER, Das literarische Leben in Münster bis zur endgültigen Rezeption des Humanismus (Münster, 1906); HUPPERTZ, Münster im 7-jährigen Krieg (Münster, 1908). 
On the Diocese: Westfälisches Urkundenbuch, I-VIII (Münster, 1847-1908) (especially II and VIII); Die Geschichtsquellen des Bistums Münster, I-VI (Münster, 1851-1900); Codex Traditionum Westfalicarum (6 vols., Münster, 1872-1907); TIBUS, Gründungsgeschichte der Stifter, Pfarrkirchen, Klöster und Kapellen im Bereich des alten Bistums Münster (Münster, 1893); BAHLMANN, Der Regierungsbezirk Münster (Münster, 1893); STAPPER, Die älteste Agende des Bistums Münster (Münster, 1906); Schematismus der Diözese Münster, 1910). 
On the Diocesan Feud and the Period of the Counter-Reformation: HANSEN, in Publikationen aus den k. preussischen Staatsarchiven, XLII (Leipzig, 1890); KELLER, ibid., IX, XXXIII (Leipzig, 1881 and 1887). 
On the Episcopate of Bishop Galen: TÜCKING, Geschichte des Stifts Münster unter Ch. B. von Galen (Münster, 1865); HÜSING, Fürstbischof Ch. B. von Galen (Münster, 1887). 
On the Secularization of the Diocese: VON OLFERS, Beiträge zur Geschichte der Verfassung und der Zerstückelung des Oberstifts Münster (Münster, 1848). 
Numerous contributions to the history of the city and diocese of Münster are to be found in the following: Zeitschrift für vaterländische Geschichte und Altertumskunde (Münster) (67 vols. up to 1910); Beiträge zur Geschichte Niedersachsens und Westfalens (Hildesheim) (22 parts up to 1910); Münsterische Beiträge zur Geschichtsforschung (Münster) (26 parts up to 1910). See also ANABAPTISTS; WESTPHALIA.
JOSEPH LINS 
Transcribed by Gerald Rossi

Muhlbacher, Engelbert[[@Headword:Muhlbacher, Engelbert]]

Engelbert Mühlbacher
An historian, born at Gresten, Austria, 4 Oct., 1843; died at Vienna, 17 July, 1903. He received his classical education at Vienna, his father's native city. In 1862 he became a novice among the Austin Canons at St. Florian. After completing his theological studies there, he was ordained priest in 1867. As Arneth relates in his memoirs, historical studies had been successfully cultivated at St. Florian's since Provost Arneth's time, and Mühlbacher was soon active in this domain. Among his writings are articles on St. Florian's Gerhoh von Reichersberg, and the literary productions of St. Florian's. In 1872 we find Mühlbacher studying under Julius Ficker at Innsbruck, where after two years he received the degree of Doctor of Theology. He then hastened to Vienna to finish his historical training under Sickel's guidance. When Ficker entrusted the youthful scholar with the revision of the Carlovingian period of Böhmer's "Regesta", he was directing him to a domain in which he was to do imperishable work. In 1878 he was formally received as academical lecturer into the philosophical faculty of the University of Innsbruck, and between 1880 and 1889 published his masterly edition of the imperial "Regesta" of the Carlovingian period. As Redlich says, "the technique of compiling regesta received exemplary development at Mühlbacher's hands, and his work served as a model for the entire new edition of the imperial "Regesta". In 1892 Mühlbacher was entrusted with the editing of the Carlovingian documents for the "Monumenta Germaniæ Historica". At the same time it became necessary to bring out a new edition of his Carlovingian "Regesta". The two works proved of mutual assistance, and Mühlbacher devoted the greatest care and diligence to his tasks. He was able to see only the first part of each work through the press, but left considerable material for the use of his successors. No other German scholar was so well qualified to write the "Deutsche Geschichte unter den Karolingern", which appeared in 1896. Since 1879 Mühlbacher edited the "Mitteilungen des Instituts für österreichische Geschichtsforschung". In 1881 he was appointed extraordinary, and in 1896 ordinary professor at Vienna. In 1895 Ficker turned over to him the management of the "Regesta Imperii". With the utmost energy he took in hand the arrangement of the Austrian State Archives, and the preparation of the more recent history of Austria. His learning and efforts did not fail to receive due recognition. He was chosen an active member of the Imperial Academy of Sciences in Vienna. Mühlbacher's unwearying labours continued until his all too early death. REDLICH, Obituary in Mitteil. des Institutes für österr. Geschichtsforschung, XXV (Innsbruck, 1904), 201-7, with portrait.
C. WOLFSGRUBER. 
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Mullock, John T.[[@Headword:Mullock, John T.]]

John T. Mullock
Bishop of St. John's, Newfoundland, born in 1807 at Limerick, Ireland; died at St. John's, Newfoundland, 26 March, 1869. He became a Franciscan and was educated at St. Bonaventure's College, Seville, and at St. Isidore's, Rome, where in 1830 he was ordained priest. After long service in Ireland, particularly at Ennis, he was appointed in 1847 coadjutor to Bishop Fleming of St. John's, Newfoundland, with the right of succession, and was consecrated by Cardinal Fransoni on 27 December, 1847, at St. Isidore's, Rome. In July, 1850, he succeeded Bishop Fleming. The church made great progress in Newfoundland during the episcopate of Dr. Mullock, a new diocese — Harbour Grace — being erected. The splendid cathedral of St. John's, begun in 1841, was consecrated on 9 September, 1855. Dr. Mullock always took a keen interest in the commercial development of Newfoundland, and was most enthusiastic about its natural resources. He was frequently consulted by the governor on matters relating to the welfare of the colony, and many of his suggestions relating to the fisheries and other matters were adopted. Before leaving Ireland he was a frequent contributor to the periodical literature of the day, and took an active part in the Irish literary movement of the forties. Long before the first attempts to lay a submarine cable across the Atlantic was made (1857), Dr. Mullock had on several occasions publicly propounded the feasibility of connecting Europe with America by means of submarine telegraph. He was the first to bring before the English-speaking world the life and works of the great Saint Alphonsus Maria Liguori, publishing his "Life" at Dublin in 1846, and in the following year a translation of the saint's "History of Heresies and their Refutation". In 1847 appeared at Dublin his "Short History of the Irish Franciscan Province" translated from the Latin work of Francis Ward; he also wrote "The Cathedral of St. John's, Newfoundland and its consecration" (Dublin, 1856). GAMS, Series episc. eccl. cath.; HOWLEY, Eccl. Hist. of Newfoundland (Boston, 1888); contemporary files of the Nation (Dublin), Tablet (London), and Cork Examiner; Manuscripts in the Franciscan Convent, Dublin.
GREGORY CLEARY. 
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Mundwiler, Fintan[[@Headword:Mundwiler, Fintan]]

Fintan Mundwiler
Abbot of the Benedictine monastery of St. Meinrad, Indiana, born at Dietikon in Switzerland, 12 July, 1835; died at St. Meinrad's Abbey, 14 February, 1898. He studied at the monastic school of Einsiedeln in Switzerland, where he took the Benedictine habit in 1854, made profession on 14 Oct., 1855, and was raised to the priesthood on 11 Sept., 1859. A year later he accompanied his confrère, Martin Marty, afterwards Bishop of St. Cloud, to the newly founded monastery of St. Meinrad in Indiana. Having arrived there in September, 1860, he taught in the seminary and attended a few neighbouring missions. While stationed at Terre Haute Indiana (1864), he organized the German Catholic Congregation of St. Benedict, for which he built a church in 1865. In 1869, when St. Meinrad was raised to an abbey and Father Marty became its first abbot, Father Fintan was appointed prior and master of novices. While Abbot Marty worked among the Indians in Dakota (1876-80), Prior Fintan was administrator of the abbey, and, upon the resignation of the former, who had meanwhile been appointed Vicar Apostolic of Dakota, Fintan was elected Abbot of St. Meinrad on 3 February, 1880, and received abbatial benediction from Bishop Chatard of Vincennes on 16 May, 1880. Though above all intent upon the observance of monastic discipline, he in no way neglected the secular interests of his abbey. He enlarged the college, founded the Priory (now Abbey) of Subiaco in Arkansas and the Priory (now Abbey) of St. Joseph in Louisiana, and obtained from Rome the permission to erect the Helvetico-American Congregation of Benedictines, of which he became the first president. When St. Meinrad's Abbey was destroyed by fire on 2 Sept., 1887, the undaunted abbot rebuilt the monastery on even a greater scale, founded a commercial college at Jasper, Indiana, and assisted in the foundation of the Priory of St. Gall in North Dakota. But, in the midst of temporal cares, he remained a man of prayer. He laboured most zealously for the spread of the adoration of the Blessed Sacrament and was a fervent promoter of the Priest's Eucharistic League. In 1893 he took part in the Eucharistic Congress held at Jerusalem. Necrologies in Paradiesesfrüchte, III (St. Meinrad, Indiana, 1898), 65-8; St. John's University Record, IX (Collegeville, Minnesota, 1898), 31-2; Revue Bénédictine, XV (Maredsous, 1898), 188-90.
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Munich-Freising[[@Headword:Munich-Freising]]

Munich-Freising
ARCHDIOCESE OF MUNICH-FREISING (MONASENSIS ET FRISINGENSIS).
An archdiocese in Bavaria. This archdiocese originated in the ancient Diocese of Freising. The Church of Freising dates back to St. Corbinian, who, after his consecration came in 716 to organize the Church in Bavaria. On a mountain near Freising the saint erected a Benedictine monastery and a school. He was succeeded in the government of the abbey by his brother Erembert. When St. Boniface in 738 regulated ecclesiastical affairs in Bavaria by the creation of four dioceses, Erembert was chosen first Bishop of Freising, which see was made suffragan to Mainz. The sanctuary of Our Lady, which existed on the mountain near Freising before the coming of St. Corbinian, became the cathedral, and was served by the Benedictine monks. At the time the diocese embraced the country of the Upper Isar as far east as the Inn and south to the watershed of the Inn and the Isar. The third bishop, Joseph of Verona (747-64), established a collegiate church in Isen, and shared in the founding of the convents of Schäftlarn and Scharnitz, placing the government of the latter in the hands of Abbot Atto. The last-named foundation was particularly significant, in view of the later acquisitions of the diocese in the Pustertal.
Other important convents of the diocese were Tegernsee, Moosburg, Ilmmünster, Altomünster, Schliersee, and Rot-on-the-Inn. The learned Aribo, or Arbeo (764-84), the biographer of St. Corbinian, translated the remains of this saint from Mais to Freising and interred them in the Sepulchrum Corbiniani which he had built (765-68) in the church of Our Lady. During his episcopate, Duke Tassilo II presented Innichen to the Abbot of Scharnitz. With the newly acquired territory, Freising gained a port of entry into Carinthia, and the diocese soon acquired possessions also in Styria and Carniola. Atto, Abbot of Scharnitz, also Archbishop of Freising (784-810), zealously undertook the task of Christianizing the Slavs of the Pustertal. On the summit of the mountain upon which Freising cathedral stood he erected a second Benedictine monastery under the same government as the first. During his time, the diocese was made suffragan to Salzburg. Hitto (811-34) made a visitation of his diocese; he installed a provost and church on the mountain and six secular canons in the church on the mountain Weihenstephan near Freising.
During the episcopate of his successor Erchambert (835-54), a deed of gift for the first time mentions cathedral canons, who were not monks (842 and 845), the cathedral chapter being thereafter composed of monks and canons. Under Bishops Anno, (855-75), Arnold (875-83), and Waldo (883-903), brother of Bishop Salomo of Constance, the monastic element in the cathedral chapter gradually withdrew; the Benedictines of the cathedral mountain seem to have abandoned it and to have established themselves at the foot of the Weihenstephan. Waldo rebuilt the cathedral, which had been burned down; he was given jurisdiction over the neighbouring Abbey of Moosburg, and received from Louis the Child in 906 the right of free choice of bishops for the cathedral chapter.
The Hungarians gained an entry into Bavaria and destroyed almost entirely the spiritual life of the country. Bishop Utto fell in a battle against them in 908. Under St. Lantpert (938-57), Freising was set on fire by the Hungarians and almost entirely destroyed. After the victory of Otto I at Lechfeld, peace came again to the city, and the Church of Freising, under the guidance of competent rulers, rose from its ruins, and acquired new possessions. Abraham, of the race of the counts of Görz (956-94), obtained for his diocese from the Emperor Otto II (973) extensive possessions in Carniola. Gottschalk, Knight of Hagenau (994-1006), obtained for Freising a coinage, the privilege of holding fairs, and civic rights; and Egilbert of Moosburg (1006-39), the founder of the Benedictine Abbey of Weihenstephan, which replaced the old convent of the canons, was the recipient of additional lands in Upper Carniola. In Austria and in the Tyrol the colonies founded from the diocese were remarkably successful in development and stability. During the disturbances resulting from the conflict of investitures, Ellenhard, Count of Meran (1052-78), was ever to be found on the side of Henry IV, who repeatedly visited the bishop in Freising; Meginhard, Count of Scheyern (1078-98), who distinguished himself by spreading the Christian doctrine in Bohemia, was more favourable to the pope; Heinrich I, of Ebersdorf (1098-1137), was in his turn an adherent of the emperor. Heinrich I lived to see the destruction of Freising by Duke Welf, and, when dying, bequeathed his possessions to the diocese.
He was succeeded by the most distinguished bishop, Otto I (1137-58), the historian and philosopher. He saved the see from the ruin which threatened it, reestablished many monasteries, and delivered the diocese from the oppressive jurisdiction of the counts of Scheyern. A Cistercian himself, he once more established monastic discipline and austerity. In the last years of his administration occurred the destruction of the episcopal bridge, custom houses, mint, and salt works near Oberföhring by Duke Henry the Lion, who transferred the custom houses and bridge site to the upper part of Oberföhring, placing them in the village of Munich on the Isar. Albert I (1158-84) brought the diocese safely through the conflicts of Barbarossa with the pope; he rebuilt the cathedral which had been burned down in 1169, making it larger and more magnificent; his successor Otto II (1184-1220) completed the work, the cathedral being consecrated in 1205. The troubled period of the thirteenth century was generally unfavourable to the spiritual life of the diocese; in addition, the acquisition of property through donation ceased altogether, and the bishops, in particular Konrad of Wittelsbach (1258-1278) and Emicho of Wittslebach (1283-1311), organized and brought together their scattered possessions by purchase, sale, and exchange. By inheriting Werdenfels (1294), the diocese became an immediate principality of the empire.
The schism which occurred under Louis the Bavarian also divided the Church of Freising. In opposition to the bishops chosen by the cathedral chapter, which was favourable to the emperor, three others were named in succession by the pope, and for more than a century afterwards the popes appointed the bishops of this diocese, ignoring the privilege of free choice possessed by the chapter. Under the rule of Bishop Albert of Hohenberg (1349-59), chancellor of Charles IV, the diocese recovered from the evil effects produced by the schism. His successors were in great part lords from Austrian territory. In opposition to Bishop Nicodemus of Scala (1421-43), named by Martin V, who proved himself an excellent regent and promoter of ecclesiastical reform, the cathedral chapter chose the vicar-general, Johann Grünwalder, recognized by the antipope, Felix V, and by Duke Albert of Bavaria; but after the resignation of Heinrich II of Schlick (1443-48), appointed by the pope, he obtained general recognition as bishop, and showed himself to be eminently fitted for the office (1448-52). His successor, Johann IV of Tülbeck (1453-73), was the first bishop in many years to owe his election to the cathedral chapter. He resigned in favour of his chancellor, the pious Sixtus of Tannberg, who worked zealously for reform and for the maintenance of ecclesiastical discipline. During his time, Veit Arnpeck wrote his history of Bavaria and of Freising.
After the death of Sixtus, the chapter elected in succession three brothers of the house of Wittelsbach: Ruprecht (1495-98), Philipp (1499-1541), and Heinrich (1541-1551); of these, however, only Philipp received consecration. Given up to field sports, Philipp nevertheless steadfastly opposed the ecclesiastical innovations which seemed about to gain it footing in his diocese. Philipp was also administrator of the Diocese of Naumburg. Under Bishop Leo (1552-59), a visitation of the bishopric took place. Moritz of Sandizell (1599-1666), an admirable administrator, resigned in favour of Duke Ernest of Bavaria (1556-1612). The latter was at the same time Bishop of Hildesheim, of Liege, Elector of Cologne, and Bishop of Münster. On account of his zealous activity in the North German sees, he was unable to remain long at Freising. Nevertheless he introduced many reforms, established a ducal and ecclesiastical town council in Munich, and promulgated the first Bavarian concordat (1583). Under the pious Vitus Adam von Gebeck (1618-51), the bishopric was shockingly devastated by the Thirty Years War. Emperor Ferdinand II conferred upon him and his successors the dignity of Prince-bishops.
Once more two princes of the house of Bavaria were elected to the See of Freising: Albert Sigismund (1652-85), at the same time Bishop of Ratisbon and Provost of Ellwangen, an art-loving prince, who adorned the cathedral with a magnificent portal; and Joseph Klemens (1685-94), brother of the Elector Max Emanuel, an ostentatious and extravagant prince, also Bishop of Ratisbon, Elector of Cologne, and Bishop of Liege. Papal confirmation of his appointment to the last named see was given only in the event that he should resign from the Sees of Freising and Ratisbon. In Freising he was succeeded by Johann von Kapfing (1695-1727), who caused the cathedral to be decorated by the Asam brothers, erected a number of schools and charitable institutions, made numerous visitations, and founded a lyceum at Freising, one of the professors being the learned Benedictine Meichelbeck, who wrote the history of the bishops of Freising. Johann Theodor, Duke of Bavaria (1727-63), in whose hands were united the Dioceses of Ratisbon, Liege, and Freising, built an ecclesiastical seminary at Munich (1735). Klemens Wenceslaus of Saxony (1763-68), who from 1764 was also Bishop of Ratisbon and coadjutor of Augsburg, resigned the See of Freising when, in 1768, he was chosen Elector of Trier. Ludwig Joseph von Welden (1769-88) was especially distinguished for his erection of schools for the people. During his episcopate, a papal nunciature for the lands of Elector Karl Theodor was established in Munich (1786), which was the immediate cause of the convoking of the Congress of Ems. Maximilian Prokop, Count of Törring-Jettenbach (1788-89), was succeeded by the last Prince-Bishop of Freising, Joseph Konrad von Schroffenberg (1780-1803), the dissolution of the diocese taking place during his lifetime (d. 4 April, 1803, at Berchtesgaden).
At the time of the secularization of church property, the prince-bishopric fell to Bavaria, the parts lying in Austria and the Tyrol being turned over to Salzburg. The reformers undertook the destruction of monasteries and diocese, numerous churches were sold for the material they contained, graves were desecrated, the sacred vessels were sold at auction or melted down, and the most valuable libraries were despoiled of their treasures. Owing to the dissolution of the cathedral chapter by the Bavarian Government, the election of a vicar capitular was impossible, and the spiritual guidance of the diocese was entrusted to the vicar-general, Heckenstaller, appointed from Salzburg, who, in 1819, was named vicar Apostolic of the abandoned diocese. The most important episcopal functions were performed by the coadjutor Bishop of Ratisbon, Johann Nepomuk von Wolf. After the concordat between Pius VII and King Max Joseph I (5 June, 1817), an orderly condition of affairs was again finally inaugurated. From the territory of the dissolved Sees of Freising and Chiemsee, and the former Provostship of Berchtesgaden was created the Archdiocese of Munich-Freising, with the seat of the archbishop and the cathedral chapter in Munich. The new archdiocese was also to comprise those portions of the former Prince-Bishopric of Salzburg which lay on the left bank of the Inn. On the other hand, those parishes in the Tyrol, Carinthia, Carniola, etc., which were formerly under the bishops of Freising and Chiemsee, were subjected to the Ordinaries of Salzburg and Brixen. The church of Our Lady in Munich was made the cathedral. The Bishops of Augsburg, Passau, and Ratisbon became the suffragans of the new ecclesiastical province. The papal Bull of circumscription, "Dei ac Domini nostri," bears the date of 1 April, 1818.
Lothar Anselm, Freiherr von Gebsattel, dean of the cathedral of Würzburg and a personal friend of the king, was named the first archbishop (1817). As, at the same time as the publication of the concordat, a religions edict had been promulgated as part of the constitution, which again unfairly abrogated many of the stipulations of the concordat, Gebsattel refused to take the oath to abide by the constitution; and it was only after the Tegernsee proclamation of the king, 15 Sept., 1821, that he was consecrated in the cathedral of Munich (1821). He attained great distinction by his regulation of ecclesiastical affairs. Under his rule, a large number of monasteries were re-established or newly founded, and many churches and charitable institutions were erected. In Freising, on the site of the old episcopal residence, which Louis had restored to the bishop in 1826, an ecclesiastical seminary was established, to which were added later a lesser seminary, a gymnasium, and a lyceum.
His successor was Karl August, Count of Reisach, previously Bishop of Eichstätt, and coadjutor of Munich. He became unpopular under Maximilian II because of his efforts to uphold the rights of the Church. The king finally used his inflünce to have him withdrawn, and Pius IX in 1855 raised him to the cardinalate and called him to Rome. Gregor von Scherr (1856-77), former Abbot of Metten, endeavoured to preserve the Catholic character of the schools. For the maintenance of the lesser seminaries of the diocese which had been obliged to receive an exceptionally large number of candidates to the priesthood, he founded St. Corbinian's Association, and erected a lesser seminary in Freising. He introduced into his diocese the devotion of the Perpetual Adoration of the Blessed Sacrament, and instituted pastoral conferences of the clergy. At the Vatican Council, he voted with the minority, but submitted at once to the decision of the council. The last years of his episcopate were embittered by the support which the Bavarian Government, under the leadership of Lutz, minister of worship, gave to the Old Catholic movement, whose founder (Döllinger) and most zealous champions were resident in Munich.
His successor, Anton von Steichele (1878-89), the learned church historian and historiographer of the Diocese of Augsburg, by the foundation of Church Building Associations kept pace with the ever-growing City of Munich by the erection of new churches and parishes, and enlarged the seminary at Freising. In January, 1887, he summoned the bishops of Bavaria to a conference at Freising, which resulted in a resolution to send to the Government a joint memorandum in regard to the status of the Catholic Church in Bavaria, which when carried into effect brought about a better arrangement of the relations between Church and State and guaranteed to the Church a greater inflünce upon the intermediate and higher schools. Under Archbishop Antonius von Thoma (1889-97), the Old Catholic question was finally settled in a manner favourable to the Catholic Church and to justice. Franz Joseph von Stein (1897-1909) fearlessly espoused in the Bavarian Chamber of the Council of the Empire the cause of the Catholic Church regarding instruction, upholding Catholic knowledge as opposed to the unchecked freedom of university teaching. In accordance with the requirements of the times, he bestowed special care upon the encouragement of Catholic orders and associations, the fostering of Christian charity, the education of the clergy, and the awakening and conservation of the spirit of the Church in the hearts of the people. The present archbishop is Franz Bettinger, appointed on 23 May, 1909, and consecrated, 15 Aug.
STATISTICS
The archdiocese comprises the Bavarian district of Upper Bavaria, excepting those portions lying west and north of the Danube, 48 communes in the domains of Landshut, and Vilsbiburg in the district of Lower Bavaria. The suffragan dioceses are Augsburg, Passau, and Ratisbon. The diocese is divided into 36 deaneries, 3 town commissariats (Munich, Landshut, and Freising), 417 parishes, 20 exposituren (parishes in all but the name) and vicariates. The diocese has 460 benefices and manual benefices (i.e., benefices the incumbents of which may be removed at the will of a superior), 400 curacies, and 100 other places where church services are held. The clergy numbers (1910) 412 pastors, 162 invested beneficiaries, 677 other priests, 210 regular priests (in all 1461 priests). The number of Catholics is 1,069,300. In addition to the cathedral chapter, there are three collegiate churches: in Munich (St. Cajetan's), Laufen, and Tittmoning.
For the education of the clergy there are lesser seminaries in Scheyern (conducted by the Benedictines) and in Freising, having respectively 175 and 215 students, as well as two ecclesiastical seminaries, viz., the archiepiscopal seminary in Freising, with 171 students, and the Georgianum, founded in 1494 by Duke Georg the Rich at Ingolstadt, now transferred to Munich and administered by the State, with 103 students, of which, however, only 23 belong to the Diocese of Munich-Freising. The students attend the philosophical and theological lectures at the University of Munich and at the state lyceums at Freising.
The following orders are represented in the archdiocese: -- The Benedictines possess the two Abbeys of Scheyern and St. Boniface in Munich, founded by King Louis I, as well as the Abbeys of Ettal and Schäftlarn, and 2 colleges for students in Munich, -- in all (1910) 91 fathers, 27 scholastics, and 162 brothers. The Franciscans have 5 convents, with 49 fathers, 23 scholastics, and 58 lay brothers; the Capuchins, 5 convents, with 43 fathers, 9 novices, and 53 lay brothers; the Brothers of Mercy, 2 convents, with 3 fathers, and 47 brothers; the Minorites, 1 hospital, with 3 fathers, and 3 lay brothers; the Redemptorists, 2 colleges, with 28 fathers, 29 scholastics, and 46 lay brothers; the Augustinians, 1 convent, with 4 fathers, and 6 lay brothers.
Numerous female orders and congregations are to be found in the archdiocese. Of the ancient convents of women only a few are still in existence, notably the Benedictines of the Island of Fraünchiemsee, with an educational establishment and 72 sisters, and the convent of the Servites, near the pilgrimage church of the ducal hospital in Munich, with 55 sisters. The recent congregations are occupied entirely with the instruction of girls, with the care of the sick and the orphans, with the management of Catholic institutions, and so on, while the Brigittines and the Carmelites give themselves up to contemplation.
Besides the two establishments already named, there exist (1910) in the archdiocese: Sisters of Charity of St. Vincent de Paul, from the mother-house in Munich, 61 convents, 842 sisters; Sisters of Charity of St. Vincent de Paul, from the mother-house in Augsburg, 5 establishments, 35 sisters; English Ladies (Institute of Mary), 1 mother-house, and 15 filial institutes, 609 sisters; I establishment of the Missionary Sisters of St. Benedict, 7 sisters; Briggitines, 1 house, 41 sisters; Dominicans, 1 establishment, 16 sisters; Franciscans, 5 houses, 139 sisters; Franciscans from the mother-house of Maria-Stern, in Augsburg, 12 establishments, 83 sisters; Poor Franciscans of the Third Order, from Mallersdorf, 65 houses, 429 sisters; Sisters of the Congregation of St. Joseph of Ursberg, 2 houses, 31 sisters; Sisters of the Good Shepherd, 1 house in Munich, 94 sisters; Carmelites, 1 house, 9 sisters; Salesians, 3 establishments, 179 sisters; Poor School Sisters, with a general mother-house, Sankt Jacob am Anger, in Munich, and 49 filial convents, in all, 764 sisters; Ursulines in Landshut, 55 sisters; Sisters of the Most Holy Redeemer from the mother-house at Niederbronn (Alsace), 23 establishments, 203 sisters.
Of the associations in the archdiocese, the following, more or less widespread, may be named: Ludwigmissionsverein (Louis missionary union), the Association of the Holy Childhood of Jesus, the Society of St. Vincent de Paul, St. Elizabeth's Guild, the Archconfraternity of the Perpetual Adoration of the Blessed Sacrament, Catholic Gesellenvereine (Journeymen's Unions) and Arbeitervereine (Unions of Labourers), Catholic Students' Unions, Catholic Associations for the Young, Unions of Clerks and Employees, Servants' Unions, Associations for the Education of Neglected Children, and so forth.
Of the churches of the archdiocese, those of the city of Munich are especially noteworthy; this is so in particular of the Cathedral of Our Lady, a brick building in the Gothic style, which dates, from 1468-88, with two towers 324 ft. in height, whose copper cupolas, the so-called "wälschen Kappen" (Romanesque caps), are the town's most famous landmarks. Other churches are St. Peter's, the oldest parish church of the city, dating from the year 1180, built in the Gothic and later restored in the Baroque style; Sankt Jacob am Anger, the oldest church in Munich, still retaining its original form and dating from the thirteenth century; the court church of St. Michael, built for the Jesuits, 1583-97, the most distinguished ecclesiastical production of the German Renaissance; the court church of St. Cajetan, built (1663-75) for the Theatines, in the Baroque style; the church of St. Louis, built (1830-44), mainly through the generosity of King Louis I, in medieval Italian style, containing the famous fresco of the "Last Judgment" by Cornelius; the court of All Saints, built in 1827-37 in the Romanesque-Byzantine style; and the Basilica of St. Boniface, built (1835-50) for the Benedictines, in the form of an early Christian basilica, containing frescoes taken from the life of St. Boniface. The numerous churches of the most varied styles which have been erected in Munich during the last ten years, and constitute one of the beauties of the city, e.g., those of St. Anna, St. Paul, St. Joseph, St. Rupert, bear witness to the people's devotion. Of the other churches of the archdiocese, the following are worthy of mention: the cathedral of Freising, built 1161-1205, often restored and altered, in which is to be found the shrine containing the relics of St. Corbinian; the Gothic church of St. Martin in the city of Landshut, dating from the fourteenth and fifteenth centuries, surmounted by the highest tower in Bavaria; in the same city the church of St. Jodock, also in the Gothic style, built in 1338-68; the Romanesque church of Moosburg, erected 1160; the collegiate churches of Tegernsee, Isen, Berchtesgaden, Ilmmünster, Dietramszell, and others. The places of pilgrimage include the church of the Ducal Hospital in Munich, Maria-Eich, Maria-Rammersdorf, Maria-Blutenburg in Munich, Maria-Eich at Traunstein, Tuntenhausen, Ettal, Scheyern, Mariadorfen, Birkenstein, Heiligblut at Erding.
UNIVERSITY OF MUNICH
It was first established (1472) at Ingolstadt (q.v. for its history up to 1800). In 1800 it was transferred to Landshut, and, later, by decree of Ludwig I (3 Oct., 1826) to Munich, where it has developed in peace. Its earliest location was the former college of the Jesuits, but in 1840 it removed to a new building which has recently (1908) been considerably enlarged. Through the munificence of the Wittelsbach dynasty, abundant provision has been made for its organization and equipment, and it now ranks as the second largest among the German universities. The revised statutes were published in 1835, and new regulations for the student body in 1849. The fourth centenary of the university was celebrated in August, 1872. The faculty of theology at Munich has a long list of distinguished names: Allioli, Döllinger, Haneberg, Hergensröther, Klee, Möhler, Phillips, Permaneder, Reischl, Schegg, Thalhofer. The Collegium Georgianum, founded in 1494 by George the Rich for the special benefit of theological students, was transferred to Munich with the rest of the university, and still serves its original purpose. The faculty numbers (1910) twelve professors and nine Dozents; there are 150 theological students. Among illustrious representatives of the other sciences may be mentioned: in philosophy, Schelling (1827-41); in chemistry, Liebig (1852-73); in surgery, Thiersch (1848-95), and Nussbaum (1860-90); in medicine, Ringseis (1817-80); in history, Giesbrecht (1862-89); in Germanic philology, Schmeller (1827-29); in Celtic philology, Zeuss (1847-56). In 1910 the total number of instructors was 252; of students, 6890. MEICHELBECK, Historia Frisingensis (2 vols., Augsburg, 1724); Vili Arnpeckii Liber de gestis Episcoporum Frisingensium (new edition, Munich, 1852); DEUTINGER, Die ältesten Matrikeln des Bistums Freising (3 vols., Munich, 1849-50); IDEM, Beiträge zur Geschichte, Topographie und Statistik des Erzbistums München und Freising (6 vols., Munich,, 1850-54), continued by SPECHT, VOLS. VII to X (Munich, 1901-10); BAUMGAERTNER, Geschichte der Stadt Freising und ihrer Bischöfe (Freising, 1854); VON HUND, Urkunden des Bistums Freising (Munich, 1873); ZAHN, Codex-diplomaticus Austriaco-Frisingensis (3 vols., Vienna, 1870-71); MAYER AND WESTERMEYER, Statistische Beschreibung des Bistums Münchens-Freising (3 vols., Munich and Ratisbon, 1879-84); SCHLECHT, Bayerns Kirchenprovinzen (Munich, 1902); BITTERAUF, Die Traditionen des Hochstifts Freising (Munich, 1905); Generaliensammlung der Erzdiözece München-Freising, I-V, (Munich, 1821-98); Pastoralblatt [Amtsblatt since 1880] für die Erzdiözese München-Freising (Munich, 1860-); Schematismus der Geistlichkeit des Erzbistums München-Freising (Munich, 1821-); Oberbayerisches Archiv für vaterländische Geschichte (Munich, 1839-); Sammelblatt des historischen Vereins Freising (Freising, 1894-). Regarding the churches see: SIGHART, Der Dom in Freising (Landshut, 1852); IDEM, Die mittelalterliche Kunst in der Erzdiözese München-Freising (Freising, 1855); Die Kunstdenkmäler Bayerns, I; Regierungsbezirk Oberbayern (Munich, 1892-).
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Munkacs[[@Headword:Munkacs]]

Munkács
Diocese in Hungary, of Greek Catholic Rite, suffragan of Gran. It dates from the fifteenth century. Until then the Greek Ruthenians who had emigrated to Hungary a generation before, 1254, were subject to the See of Przemysl. In 1458 the Diocese of Munkács is mentioned for the first time in a document of King Mathias as a parish with episcopal jurisdiction. It was probably established between 1439 and 1458, as the document mentions that Lucas, the occupant of the see, had already exercised the usual jurisdiction for a considerable period. Its history is connected with that of the Basilian monastery at Csernekhegy near Munkács, established supposedly in 1360 by Duke Theodore Koriatovics, but demonstrably as late as 1418. The history of the diocese falls naturally into three periods. Until 1641, when union with Rome took place, Munkács endeavoured to extend its episcopal jurisdiction over the thirteen districts (Komitate) of Hungary, later its territory. The second period lasts from 1641 to 1771, when the see was canonically established. A third period brings its history down to the present. Of its history during the fifteenth and sixteenth centuries we know very little, especially in regard to the mode of episcopal appointment, although it was probably by election until 1561, with the exception of the nomination in 1458. In King Wladislaw II's documents a certain John is mentioned as bishop in 1491 and 1498; thence until 1551 we hear nothing more about the bishops, nor are we even sure that the see was occupied. The first document recording the actual appointment of a bishop dates from 1623. In 1641, under Bishop Theodore Tharassovics (1639-48), union with Rome was facilitated by the wish to have done with dependence on the lords of Munkács, but George Rikoczi I of Transylvania, Lord of Munkács, being unfavourably disposed towards union, took Tharassovics prisoner, and, although the latter obtained his freedom in 1642, he did not regain possession of the see. In 1649 the union with Rome was again proclaimed by the clergy of Munkács influenced by Bishop George Jakusich of Eger; henceforth, especially from 1689, date the efforts of the bishops of Eger to bring Munkács into close subjection.
After the union of 1649, Peter Parthenius was appointed Bishop of Munkács, and was confirmed both by King Leopold and the pope. His death was followed by a period of decadence: the diocese was divided into several parts, administered more or less independently of one another, and conflicts arose between the emperor, the pope, and the Rákóczi family, concerning the right of nomination to the see. Appointed bishop in 1689 through the efforts of Archbishop Kolonics, Joseph de Camelis, a Greek, devoted his chief energy towards fostering the religious life of the people and extirpating incontinence among the clergy. To promote these objects he held twelve synods within three years, that of Szatmar being of special importance. After Camelis's death the right of appointment was again disputed. King Joseph I appointed Joseph Hodermarszky bishop in 1705; Francis Rákóczi II, as Lord of Munkács, filled the episcopal office independently; the Holy See, on its part, appointed an administrator, not regarding the see legally established for lack of canonical creation. Hodermarszky had to resign the see in 1715, and the endeavours of the bishops of Eger to treat Munkács as a suffragan thus triumphed. Hodermarszky's successor, Gennadius Bizanczi (1716-33), had already acted as Vicar Apostolic. Both he and still more his successor, Michael Olsavszky, contested the authority of the Bishop of Eger; Olsavszky's successor, John Bradács, continued the conflict, and finally triumphed. In 1771, the See of Munkács was established canonically by Clement XIV, Bradacs becoming first canonical bishop. Under him the chapter, with seven canons, was also established. In 1816 the See of Eperjes was separated from Munkács, and in 1856 ninety-four parishes were incorporated in the new See of Szamosujvár. Basil Popovics (1837-64) made a lasting impression on the religious life of the diocese; Stephen Pankovics (1866-74) displayed great activity in the domain of diocesan administration, and John Pásztélyi-Kovács (1879-94) performed especially prominent service in the cause of public education. Since 1894 Julius Firczák has been bishop. The residence is at Ungvár. The see is divided into two vicariates (Mármaros and Hajdu-Dorog), seven archdeaneries, and forty-eight vice-archdeaneries. The parishes number 387, the right of patronage being exercised by ninety patrons, the parochial clergy over 500. There are five monasteries, and the chapter consists of six canons. HODINKA, Hist. of the Greek Catholic See of Munkács (Budapest, 1910), with literature; Catholic Hungary (Budapest, 1902), both in Hungarian.
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Muratorian Canon
Also called the Muratorian Fragment, after the name of the discoverer and first editor, L. A. Muratori (in the "Antiquitates italicae", III, Milan, 1740, 851 sq.), the oldest known canon or list of books of the New Testament. The manuscript containing the canon originally belonged to Bobbio and is now in the Bibliotheca Ambrosiana at Milan (Cod. J 101 sup.). Written in the eighth century, it plainly shows the uncultured Latin of that time. The fragment is of the highest importance for the history of the Biblical canon. It was written in Rome itself or in its environs about 180 - 200; probably the original was in Greek, from which it was translated into Latin. This Latin text is preserved solely in the manuscript of the Ambrosiana. A few sentences of the Muratorian Canon are preserved in some other manuscripts, especially in codices of St. Paul's Epistles in Monte Cassino. The canon consists of no mere list of the Scriptures, but of a survey, which supplies at the same time historical and other information regarding each book. The beginning is missing; the preserved text begins with the last line concerning the second Gospel and the notices, preserved entire, concerning the third and fourth Gospels. Then there are mentioned: The Acts, St. Paul's Epistles (including those to Philemon, Titus and Timothy; the spurious ones to the Laodiceans and Alexandrians are rejected); furthermore, the Epistle of St. Jude and two Epistles of St. John; among the Scriptures which "in catholica habentur", are cited the "Sapientia ab amicis Salomonis in honorem ipsius scripta", as well as the Apocalypses of St. John and St. Peter, but with the remark that some will not allow the latter to be read in the church. Then mention is made of the Pastor of Hermas, which may be read anywhere but not in the divine service; and, finally, there are rejected false Scriptures, which were used by heretics. In consequence of the barbarous Latin there is no complete understanding of the correct meaning of some of the sentences. As to the author, many conjectures were made (Papias, Hegesippus, Caius of Rome, Hippolytus of Rome, Rhodon, Melito of Sardis were proposed); but no well founded hypothesis has been adduced up to the present.
J. P. KIRSCH 
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Muri
(MURI-GRIES)
An abbey of monks of the Order of S. Benedict, which flourished for over eight centuries at Muri near Basle in Switzerland, and which is now established under Austrian rule at Gries near Bozen in Tyrol.
The monastery of St. Martin at Muri in the Canton of Aargau, in the Diocese of Basle (but originally in that of Constance), was founded in 1027 by the illustrious house of Hapsburg. Rha, a daughter of Frederick, Duke of Lorraine, who married Rabets, Count of Hapsburg, and Werner, Bishop of Strasburg, with one accord gave the lands, which each possessed at Muri, to a monastery which they established in that place. To people the new foundation a colony of monks was drawn from the Abbey of St. Meinrad at Einsiedeln, under the leadership of Prior Reginbold, on whose death in 1055 the first abbot was chosen in the person of Burchard. During his rule the abbey church was consecrated in 1064; it was for many years the burial place of the Hapsburg dynasty. About this time the community was reinforced by the accession of a new colony of monks from the Abbey of St. Blaise in the Black Forest, one of whom, the blessed Luitfrid, continued the government of both communities till his holy death 31 December, 1096. During the Middle Ages the monastery, like so many hundreds of similar institutions of the Benedictine Order, pursued its quiet work of religion and civilization, and enjoyed the advantage of being governed by a remarkable succession of the able men. Among the names of its more distinguished abbots are those of Ranzelin; Cuno, founder of its school, and a generous benefactor to the library of the monastery; Henry Scheuk who greatly increased its landed property; and Henry de Schoenwerd. The history of the last named presents a curious instance, almost without parallel, of a whole family embracing the religious life. The father with his sons entered the abbey of the monks, whilst his wife and daughters betook themselves to the adjoining convent of nuns, a community which later on was transferred to Hermetschwil, a mile or two distant from Muri. The good reputation enjoyed by the Abbey of Muri procured it many friends. In 1114 the Emperor Henry V took it under his special protection; and the popes on their side were not less solicitous for its welfare; it would seem, however, that the use of pontificalia was not granted to the abbots of Muri until the time of Pop Julius II (1503-1513).
Like all other institutions the place had its vicissitudes of good and bad fortune. It was laid low by two disastrous conflagrations, in 1300 and in 1363; wars and risings checked for a time its prosperity. It recovered somewhat of its old life under Abbot Conrad II, only to suffer again under his successor George Russinger in the war between Austria and Switzerland. Russinger had taken part in the Council of Constance and had caught something of the reforming spirit of that assembly. He was the means of aggregating his community to the newly formed Congregation of Bursfeld, the first serious attempt to bring about among the continental monasteries of northern Europe a sane and much needed reform of the Black Monks of St. Benedict. It was owing to him too that the Helvetic Confederation took over, as it were, the old Hapsburg friendliness towards his abbey which, thus strengthened both in its inner life and observance, and safe under the protection of the new political powers, was enabled to withstand the shock of the religious wars and ecclesiastical upheavals which marked the advent of the Protestant Reformation. When the first fury of that movement had abated Muri was fortunate in having as abbot a man of remarkable ability. Dom John Jodoc Singisen elected in 1596 proved himself a second founder of his monastery, and extending his care to the other Benedictine houses of Switzerland is rightly revered as one of the founders of the Swiss Congregation established in 1602. Largely through his efforts discipline was everywhere restored; monks of piety and letters when forth from Muri to repeople the half reined cloisters; by his wisdom suitable constitutions were drawn up for such communities of nuns as had survived so many revolutions. His successor Dom Dominic Tschudi was a man of like mould, and a scholar whose works were held in great repute. He was born at Baden in 1595 and died there in 1654. His "Origo et genealogia comitum do Hapsburg" is his best known work. With the eighteenth century fresh honours came to Muri. The Emperor Leopold I created Abbot Placid Zurlauben and his successors Princes of the Holy Roman Empire, and spent a vast sum of money in rebuilding and embellishing the monastery and church, the ancient mausoleum of the imperial family. The abbey continued to prosper in every way; good discipline was kept up and many distinguished ecclesiastics and learned men were educated within its walls.
With the spread of revolutionary ideas, however, a great and disastrous change was impending. Some of the Swiss Cantons, Aagau among them, following the melancholy example of the revolutionary party which had wrecked religion in France, turned all their energies to the overthrow of the monasteries, the confiscation of their estates, and the elimination of Catholic influence from civil life. They were only too successful. Muri after a long series of attacks was obliged to succumb. Its abbot, an old man, had withdrawn to the monastery of Engelberg, more favourably situated, and there died on 5 November, 1838, leaving to his successor, D. Adalbert Regli, the brunt of the final conflict. The crisis came when on a winter's day in 1841 an armed force drove the monks into exile and the cantonal authorities seized the abbey and its estates. Despite this violent expulsion the community never wholly disbanded; the abbot and some of the monks held together and soon found a welcome from the Catholic Canton of Unterwalden, which invited them to undertake the management of the cantonal college at Sarnen. The kindly offer was accepted, and there the main body of the monks resided, the Lord Abbot himself taking his share in the school work, until the Austrian Emperor, Ferdinand I, offered them a residence at Gries near Bozen in Tyrol, in an old priory of Augustinian Canons of the Lateran which had been unoccupied since 1807. The Holy See concurred in the grant, and confirmed the transfer of the community of Muri to Gries by a Brief of Gregory XVI, dated 16 September, 1844. In order to avoid complications the house of Gries was continued in its former status as a priory and incorporated with the Swiss Abbey of Muri, which is regarded as temporarily located in its Austrian dependency, the Abbot of Muri being at the same time Prior of Gries. The persecution which drove the community from its stately home at Muri seems in no way to have lessened the numbers and good works of the monks; indeed there has been a notable increase in the personnel of the convent in recent years and fresh demands are ever being made on their manifold activities. At Gries itself, the centre of this fraternity of nearly a hundred monks (over seventy priests and clerics, the rest lay-brothers), who constitutes the monastic family of St. martin of Muri, the monks conduct a college of 158 boys, and also a training college for schoolmasters attended by nearly sixty students; while at Sarnen in Switzerland their college educates about two hundred and forty boys, and at the technical school in the same place, carried on by the monks, the classes number usually between seventy and eighty scholars. The Abbot of Muri has under his care five "incorporated" parishes with two chapels of ease serving for the spiritual needs of about nine thousand souls; another parish, not incorporated with the abbey, ministers to about 418 people; and the oversight of the convent long established at Hermetschwil-Habsthal near Muri is also included in the work of the monks of Muri-Gries. Album Benedictinum (St. Vincent's, Pennsylvania, 1880); SS. Patriarchoe Benedicti familoe confoederatoe (Rome, Vatican Press, 1905).
JOHN GILBERT DOLAN 
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Murner, Thomas[[@Headword:Murner, Thomas]]

Thomas Murner
Greatest German satirist of the sixteenth century, b. at Oberehnheim, Alsace, 24 Dec., 1475; d. there, 1537. During the epoch immediately preceding and during the early years of the Reformation, three figures are especially prominent among the loyal champions of the Church in Germany, namely Johann Geller von Kaysersberg, his friend, Sebastian, the well-known satirist, and Thomas Murner, the ablest and most formidable ofLuther's opponents. In 1481 Murner's parents, pious people in comfortable circumstances, settled in Strasburg, where his father practised as an advocate. Thomas, who was of delicate health, entered the Franciscan Order at the age of sixteen. After his ordination, he began his restless and unsettled life, visiting the most celebrated universities either as a student or as a teacher. He studied theology at Paris, philosophy and mathematics at Cracow, and law at Freiburg, where he was awarded the degree of bachelor of Theology in 1500. Six years later, when again at Freiburg, he was made Doctor of Theology. In 1518 he graduated Doctor of Laws at Basle. His impulse towards a roving life was due, not only to his love of learning, but also to his mission as a preacher and his zeal for the interests of his order. From 1519 he took part in the controversies which began with the appearance of Luther as a reformer. In 1523 he went to England and was cordially received by Henry VIII, whose book on the sacraments he had translated into German the previous year. On his return to Strasburg, he found himself compelled to fly before the rebellious peasants and seek refuge at Lucerne. Here he became the most determined adversary of Zwingli. Together with Dr. Eck, he took part in the religious discussion at Baden in 1526. When Lucerne was taken in the first War of Kappel (1529), Murner was to have been given up. He managed, however, to escape, and, after many wanderings, was appointed pastor in his birth-place, where he spent the rest of his days.
As an author, Murner was at first an enthusiastic friend of Humanism. In Cracow he lectured on literary æsthetics, and in Freiburg on Vergil, whose "Æneid" he had translated. In token of gratitude for his appointment as poet-laureate in 1505, he dedicated this translation to Emperor Maximilian. In his "Ludus studentum Friburgensium" (1511),Murner explains the rules of prosody and quantity after the fashion of a game of chess and backgammon. This method he had already employed four years before at Cracow in his "Chartiludium logicæ", but his application of it to jurisprudence provoked the derision of the lawyers. His sympathy with Humanism did not save him from the resentment of the Alsacian Humanists, when he attacked Wimpfeling's "Germania", which aimed at proving that Alsace had never belonged to France. Murner's defence of his position, the "Germania nova", was suppressed by the Strasburg authorities: a further attempt at justifying himself against the attacks of the partisans of Wimpfeling also proved unsuccessful, and did not prevent his opponents from distorting his name into Murnar (growling fool). Even, in this early controversy, Murner had shown a sharp eye for his opponents' weaknesses, and a marked gift for exposing them to ridicule: in his subsequent writings, he is revealed as a master of satire. Just as Geiler illustrated his popular sermons with comparisons drawn from everyday life, Murner compares, in his "Andächtige geistliche Badefahrt" (1511), the forgiveness of sins to a hydropathic treatment. In "Narrenbeschwörung" and "Schelmenzunft" he deals with the same subject as Brant's "Narrenschiff", but his work is entirely original in treatment and far surpasses the earlier work in its popular appeal, its wit, and its vigour¯degenerating, indeed, at times into coarseness. His subsequent satires, "Gäuchmatt" (Fools' Meadow) and "Die Mühle von Schwindelsheim und Gretmüllerin Jahrzeit", in which he severely criticizes a special kind of fools, the "fools of love", form a kind of sequel to the "Schelmenzunft". There is no station, either clerical or lay, that is spared from his castigation.
The appearance of Luther diverted Murner's satire into a new course. Regarding the Wittenberg monk at first as a well-intentioned ally in the battle against the evils afflicting the Church, Murner addressed to him in 1520 an appeal entitled "Christliche und brüderliche Ermahnung an den hochgelehrten Doctor Martin Luther", which was followed by other pamphlets refuting and warning him and beseeching him to abandon his ruinous undertaking. In his "Neues Lied vom Untergang des christlichen Glaubens" (1521), Murner gives feeling expression to his sorrow over the destructive tendencies of the religious innovation. But, when the sole effect of his attempts at conciliation was to bring upon him a shower of lies and calumnies, Murner dealt Luther a crushing blow in his work, "Von dem grossen Lutherischen Narren wie ihn Doctor Murner beschworen hat". Here Murner rises to heights of satire elsewhere unattained during his whole epoch. All the reformatory endeavours are embodied in the "Great Fool", and the newly-founded church is treated allegorically as Luther's daughter Adelheid, who "has a shocking scald-head." Murner wrote many other satires against the reformers, but none which in energy and wit equals this work. This work, so full of fight and honest zeal for the old Faith, was subjected to much calumny and derision during his lifetime, but was never vanquished in controversy. Later generations did him justice. Lessing intended to write a "defence" of Murner, and literary historiographers (especially Kurtz, Vilmar, and Gödeke) have recognized his great importance in the history of literature. Critics have pointed out in his works a peculiar and original metrical and rhythmical system, which distinguished him from all poets of his time. His writings show that he possessed in a conspicuous degree the culture of his age. No doubt is entertained to-day of the purity of his intentions and the probity of his character.      GÖDEKE,Grundriss (2nd ed., 1884-1904), II, 215-20, mentions all Murner's (59) works. Recently edited are: Schelmenzunft by MATTHIAS; Gäuchmatt by UHL; Narrenbeschwörung by SPANIER. Consult POPE, Die Metrik u. Rhythmik M.'s (1898); OTT, Ueber M.'s Verhältnis zu Geiler (Allemania, 23). Murner is, of course, not forgotten in the numerous Protestant writings on the Reformation, which generally criticize him severely. Among recent Catholic writings of JANSSEN-PASTOR, Gesch. des deutschen Volkes, VI (15th ed., 1901); SALZER, Illustrierte Gesch. der deutschen Lit. (in course of publication), pp. 520-24.
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Muro-Lucano, Diocese of[[@Headword:Muro-Lucano, Diocese of]]

Diocese of Muro-Lucano
(MURANENSIS)
Located in the province of Potenza, in Basilicata, southern Italy. The town is situated on the site of the ancient Numistri, at the foot of the Apennines, the scene of a battle between Hannibal and Marcellus in the second Punic war. The town has a beautiful cathedral; and it was in its castle that Queen Joan of Naples was killed by order of her adopted son Carlo of Durazzo. The first Bishop of Muro of whom there is mention was Leo (1049). Its bishop Antonio (1376) became a partisan of the antipope Clement VII; he was therefore driven by Carlo of Durazzo to seek refuge at Polsino, whereupon Clement VII suppressed the Diocese of Muro. In 1418, however, Guiduccio de Porta was appointed to this see; he was a virtuous man, and learned in civil, as well as in canon law; among his successors were Flavio Orsini (1560), who became a cardinal; the poet Gian Carlo Coppola (1643), who later became Bishop of Gallipoli, his native town; Alfonso Pacello (1674), founder of a congregation of priests for the care of the sick of the diocese. The see is suffragan of Conza; it has 12 parishes, with 40,280 inhabitants, 100 secular priests, 2 religious houses of women, and an educational establishment for girls. CAPPELLETTI, Le Chiese d'Italia, XX (Venice. 1857).
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Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Mush[[@Headword:Mush]]

Mush
An Armenian Catholic see, comprising the sanjaks of Mush and Seert, in the vilayet of Bitlis. It was created by Leo XIII in 1883, and numbers about 5000 faithful, 7 secular priests, 7 churches or chapels, 5 schools, and an establishment of the Venetian Mechitarists. The chief stations outside of Mush are some neighbouring villages such as Bitlis or Van. The town is built on a hill, at the foot of a ruined citadel and in the midst of vineyards below stretches a well-cultivated plain, about fifty miles long by eighteen miles wide. The climate is healthy and the country tolerably rich, but exposed to constant incursions of the Kurds and other nomads, who terrorize the inhabitants, especially the Christians. Built by an Armenian prince named Muchigh, the town of Mush has about 27000 inhabitants, of whom 3,000 are Armenian Catholics, 10,000 Armenian schismatics, and 700Protestants, the rest being Mussulmans. Besides the Catholic bishop there is an Armenian Gregorian bishop; also a Protestant missionary. The celebrated Moses of Chorene was born in the neighbouring village of Chorene. CUINET, LA Turquie d Asie (Paris), 571-77; Missiones catholicae (Rome, 1907), 757.
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Music of the Mass
Under this heading will be considered exclusively the texts of the Mass (and not, therefore, the Asperges, Vidi aquam, Litanies, Prophecies, etc., which in the Roman Missal are found more or less closely associated with the Mass in certain seasons of the Church Year), which receive a musical treatment. These texts comprise those which are sung (that is, recited in musical monotone with occasional cadences or inflections) by the celebrant and the sacred ministers (who will be referred to as priest, deacon, and sub-deacon) and which are styled "Accentus"; and those which are assigned to the choir and which are styled "Concentus". For the sake of convenience of reference the Concentus may be divided into the following classes:
· first, those which are found in the section of the Roman Missal under the heading "Ordinarium Missae" (namely, the Kyrie, Gloria, Credo, Sanctus, Benedictus, Agnus Dei) and which will be briefly referred to as the Ordinary;
· second, those texts which are found under the headings "Proprium de Tempore", "Proprium Sanctorum", "Commune Sanctorum" (namely, Introit, Gradual, Alleluia Verse, Sequence, Tract, Offertory, Communion) and which will be referred to briefly as the Proper, a serviceable but ambiguous term frequently used to describe these texts.
The "Graduale Romanum" (together with the Missal) provides plainsong melodies for all the texts syled Accentus or Concentus. The Accentus must be plainsong, and must be that plainsong which is found in the present typical edition, styled the Vatican Edition, of the "Roman Gradual". The Concentus, if sung to plainsong melodies, must also be in the approved form found in the Vatican Edition of the "Gradual"; but these texts may employ "modern" (as opposed to "medieval") music, provided the musical treatment is in every way appropriate as indicated in the "Instruction on Sacred Music", commonly styled the "Motu Proprio", issued by Pius X on the Feast of St. Cecilia, Patron of Church Music (22 Nov., 1903). This "modern" or "figured" music is customarily styled in Church decrees simply musica, and the plain chant or plain song is styled cantus (chant). The serviceable distinction will be employed throughout this article: chant, chanting, chanted, will refer to plainsong melodies; music, musical, to figured music.
I. ACCENTUS
These chants should never be accompanied by the organ or any other instrument. The priest intones the Gloria (Gloria in excelsis Deo) and the Credo (Credo in unum Deum). The choir must not repeat these words of the intonation, but must begin with Et in terra pax, etc., and Patrem omnipotentem, etc., respectively. The priest also sings the Collects and post-Communions and the Dominus vobiscum and Oremus preceding them. Amen is sung by the choir at the end of these prayers, as also after the Per omnia saecula saeculorum preceding the Preface, the Pater noster and the Pax Domini . . . vobiscum. The choir responds with Et cum spiritu tuo to the Dominus vobiscum preceding the prayers, the Gospel, and the Preface. Both of these choir responses vary from the usual monotone when occurring before the Preface; and the Amen receives an upward inflection before the Pax Domini, etc. Indeed, the Dominus vobiscum and its response vary in melody for all the three forms of the Preface (the Tonus Solemnis, the Tonus Ferialis, the Tonus Solemnior found in the "Cantus Missalis Romani"), as do also the chants and responses of the Sursum corda, etc., preceding the Preface. It would be highly desirable that choirs be well practised in these special "tones" since exact correspondence with the form used by the priest is not only of aesthetic but of practical value; for any deviation from one of the "tones" into another may easily lead the priest astray and produce a lamentable confusion of forms which ought to be kept distinct.
At the end of the priest's chant of the Pater noster the choir responds with Sed libera nos a malo. The sub-deacon chants the Epistle, the deacon the Gospel. The respective responses (Deo Gratias and Laus tibi Christe) are merely to be said by the ministers of the Mass, and are not to be sung or recited by the choir. This is clear from the fact that the "Roman Gradual" does not assign any notation to these responses. To the deacon's chant of the Ite missa est (or Benedicamus Domino) the choir responds with Deo gratias. A Decree of the Sacred Congregation of Rites permits the organ to supply for this response wherever this is customary, provided the response be "recited" in a clear voice. The chant melodies for all these choir-responses are given in the Vatican "Gradual" under the heading "Toni Communes Missae". It is customary in many churches to harmonize the chant-responses and even to depart in some details from the melodies officially assigned to the chant-responses. In summing up the legislation in this matter, the "Motu Proprio" says (No. 12):
With the exception of the melodies proper to the celebrant at the altar and to the ministers, which must be always sung only in Gregorian chant, and without the accompaniment of the organ, all the rest of the liturgical chant belongs to the choir of Levites, and, therefore, singers in church, even when they are laymen, are really taking the place of the ecclesiastical choir. Hence the music rendered by them must, at least for the greater part, retain the character of choral music.
But while the choir is thus permitted to respond in music or in harmonized chant, good taste might suggest the desirability of responding in unharmonized chant according to the exact melodies provided in the "Toni Communes Missae".
Inasmuch as the Vatican "Gradual" is meant merely for the use of the choir, the complete Accentus of the celebrant and ministers will not be found there. The Missal contains these chants in full (except, of course, the chants for the prayers, prophecies, etc., which are to be recited or sung according to certain general forms which are indicated in the "Toni Com. Mis.") However, a number of changes made in the Missal melodies by order of the Vatican Commission on Chant were comprised in a separate publication entitled "Cantus Missalis Romani" (Rome, Vatican Press, 1907), which was edited in various styles by competent publishers of liturgical books. After that no publisher was permitted to print or publish an edition of the Missal Containing the melodies in use prior to that, but were to insert the new melodies according to the scheme found in the "Cantus Missalis Romani". Some of the newer forms were to appear in the places occupied, in the typical edition of the Missal (1900), by the forms previously used, while some were to be placed in an Appendix.
The Decree of 8 June, 1907, contains the following clauses:
· Dating from this day, the proofs containing the new typical chant of the Missal are placed by the Holy See without special conditions, at the disposal of the publishers, who can no longer print or publish the chant of Missals in use at present.
· The new typical chant must be inserted exactly in the same place as the old.
· It may, however, be published separately or it may be placed at the end of the older Missals now in print, and in both of these cases may bear the general title, "Cantus missalis Romani iuxta editionem Vaticanam".
· The Tract Sicut cervus of Holy Saturday must hereafter be printed with the words only, without chant notation.
· The intonations or chants ad libitum, Asperges me, Gloria in excelsis, and the more solemn tones of the Prefaces must not be placed in the body of the Missal, but only at the end, in the forms of a supplement or appendix; to them (the ad libitum intonations or chants) may be added, either in the Missals or in separate publications of the chanted parts, the chants of the "Toni communes", already published in the "Gradual", which have reference to the sacred ministers.
· No change is made in the words of the text or in the rubrics which, therefore, must be reproduced without modification, as in the last typical edition (1900).
In the midst of the perplexities inevitably associated with such modifications of or additions to the former methods of rendering the Accentus, Dom Johner, O.S.B., of the Beuron Congregation, has come to the assistance of clerics, by collecting into one conveniently arranged manual ("Cantus Ecclesiastici iuxta editionem Vaticanam", Ratishon, 1909: 146 pages. 12 mo.) all of the Accentus (including the responses found in the "Toni Communes Missae" of the "Gradule Romanum" (1908) and in the "Cantus Missalis Romani" (1908). These he has illustrated with appropriate extracts from the "Rubriae Missalis Romani", and has added comments and explanations of his brackets in order to distinguish them from official matter (e.g. pp. 14, 15, when discussing the festal tone of the Oratio). While such a volume is appropriate for the study or the class-room, the intonatlons of the priest and deacon have been issued for use in the sanctuary, in various forms. At Tournai Belgium, is published "Intonationes celebrantis in Missa ad exemplar editionis Vaticanae" (containing the Asperges, Vidi aquam, Gloria and Credo, Ite Missa est, Benedicamus Domino, for all the masses contained in the "Kyriale") on seven cards of Bristolboard which are enclosed in a case and also in form of a pamphlet bound in cloth. At Düsseldorf is issued a collection of the intonations (under the title of "Tabula Intonationum") of the Gloria (15), Credo (4), Ite Missa est and Benedicamus (17), and Requiescant in pace, pasted on thin but strong cardboard (cloth-covered) of four pages. These are given here merely as illustrations of the practical means at hand for actually inaugurating the reform of the Accentus; other publishers of the official editions of the chant books may be consulted for other forms for use in the sanctuary.
Some of these forms of chant-intonations are for use ad libitum. The various intonations of the Gloria and Credo bear a close relation to the succeeding chant of the choir, with those of these Missa est or Benedicamus are frequently in melody with the chant of the Kyrie eleison. Nominally, these chants and intonations are assigned to definite seasons of the Church Year or to peculiar kinds of rite (solemn double, semi-double, ferial, etc.), but in as much as permission has been given to use the chants of the "Kyriale" indifferently for any rite or season , the requirement to be met by the priest is the artistic one, of singing the intonation of the Mass which the choir will actually render in chant. Thus it will be seen that the many intonations furnished do not represent an obligatory burden but merely a large liberty of choice. The chant of the Ite missa est by the deacon would seem similarly to be a matter of artistic appropriateness rather than of liturgical law.
II. THE CONCENTUS
These texts may be sung in chant or music. If chant be used, it must be either that contained in the "Vatican Gradual", or some other approved form of the "traditional melodies" (see "Motu Proprio" of 25 April, 1904, d; the Decree of the S.R.C., 11 August, 1905, VI; the decree prefixed to the "Kyriale", dated 14 August 1905, closing paragraph); if the setting be musical it must meet all the requirements summarily indicated in the "Motu Proprio" of 22 November, 1903 (see ECCLESIASTICAL MUSIC). Under the heading of Concentus must be considered (a) the Ordinary, (b) the Proper.
(a) The Ordinary
The texts are those of the Kyrie, the Gloria, the Credo, the Sanctus, the Benedictus, the Agnus Dei. A collection of these, or a portion of them, is styled simply a "Mass". When several "Masses" are written by the same composer, they are differentiated numerically (e.g. Mozart's No. 1, No. 2, No. 17) or by dedication to some particular feast (e.g. Gounod's "Messe de Paques") or saint (e.g. Gounod's "St. Cecilia" Mass), or devotion (e.g. Gounod's "Messe du Sacré Coeur"), or musical association (e.g. Gounod's "Messe des Orphéonistes", Nos. I, II), or musical patron (e.g. Palestrina's "Missa Papae Marcelli"), or special occasion (e.g. Cherubini's "Third Mass in A" entitled the "Coronation Mass", as it was for the coronation of King Charles X). The title Missa Brevis is sometimes employed for a Mass requiring only a moderate time for its rendition (e.g. Palestrina's"Missa Brevis"; Andrea Gabrieli's printed in Vol. I of Proske's "Musica Divina") although the term scarcely applies, save in another sense, to J.S. Bach's "Missa Brevis" (in A) comprising in its forty-four closely printed pages only the music of the Kyrie and Gloria. In some Masses the place of the Benedictus is taken by an O Salutaris. A polyphonic Mass composed, not upon themes taken from chant melodies (as was the custom), was styled "sine nomine". Those founded upon chant subjects were thus styled (e.g. Palestrina's "Ecce Sacerdos Magnus", "Virtute magna", etc.) or when founded on secular song themes unblushingly bore the appropriate title (e.g. Palestrina's "L'homme arme"). Masses were sometimes styled by the name of the chant-mode in which they were composed (e.g. "Primi Toni") or, founded on the hexachordal system, were styled "Missa super voces musicales" (Missa Ut, Re, Mi, Fa, Sol, La); or bore as title the number of voices employed (e.g. "Missa Quatuor Vocum").
This is not the place to rehearse the story of the gradual development and corruption of ecclesiastical music, of the many attempts at reform, and of the latest pronouncements of the Holy See which oblige consciences with all the force of liturgical law. An excellent summary of this history is given by Dr. Rockstro in Grove's "Dictionary of music and musians" (s. v. Mass), which may be supplemented by the recent abundant literature of the reform-movement in Church Music. It is of more immediate and practical importance to indicate the various catalogues or lists of music compiled by those who are seeking to reform the music of the Mass. It is interesting to reflect that in his earlier legislation on this subject, Leo XIII recommended a diocesan commission to draw up a diocesan Index of Repertoires, or at least to sanction the performances of pieces therein indicated, whether published or unpublished. In the later Regolamento of 6 July, 1894, the S. C. of Rites does not refer any such index but merely requires bishops to exercise appropriate supervision over the pastors so that appropriate music may not be heard in their churches. The present pope has nowhere indicated the necessity, or even the advisability, of compiling such an index or catalogue, but has required the appointment, in every diocese, of a competent commission which shall supervise musical matters and see that the legislation of the "Motu Proprio" be properly carried out.
Nevertheless, it was the stimulus of the Regolamento of 1894 which led to the compilation, in the Diocese of Cincinnati, of a highly informing "First Official Catalogue" of that commission, which was made obligatory by Archbishop Elder in a letter dated 26 July, 1899, and which was to go into operation on the First Sunday of Advent (3 Dec.) of that year. The commission requested pastors to submit the music used for inspection by the commission. The catalogue does not content itself with approving certain of these compositions but takes the trouble both to mark "rejected" after the various titles and to give, usually, the reason for the rejection. In the following year it issued its "Second Official Catalogue". Both catalogues are important as illustrating the exact musical conditions of one great diocese, and show forth more searchingly than many arguments the need of reform. These catalogues have been rendered obsolete by the more stringent recent legislation.
But, although that legislation has not prescribed the compilation of lists of approved music, many such catalogues or lists have been compiled. They all pay great attention to the music of the Mass, and should prove of the greatest assistance to choir-masters. Correct and appropriate music for Mass, for all degrees of musical ability or choral attainment and of the greatest abundance and freshness and individuality of style, can now be easily obtained.
In selecting a Mass it is always advisable to read the text in order to see that it is both complete and liturgically correct; that there should be no alteration or inversion of the words, no undue repetition, no breaking of syllables. In addition, the "Motu Proprio" specifies [No 11 (a)]: The Kyrie, Gloria, Credo, etc., of the Mass must preserve the unity of composition proper to their text. It is not lawful, therefore, to compose them in separate pieces, in such a way that each of those pieces may form a complete composition in itself, and be capable of being detached from the rest and substituted by another". It further remarks (No. 22): "It is not lawful to keep the priest at the altar waiting on amount of the chant or the music for a length of time not allowed by the liturgy. According to the ecclesiastical prescriptions the Sanctus of the Mass should be the Elevation and therefore the priest must have regard to the singers. The Gloria and Credo ought, according to the Gregorian tradition, to be relatively short."
Something remains to be said of the chant of the Ordinary which is found in the separate small volume entitled "Kyriale". It is issued by the various competent publishers in all styles of printing, paper, binding in large and small forms; in medieval and in modern notation; with and without certain "rhythmical signs". The eighteen "Masses" it contains are nominally assigned to various qualities of rite; but, in accordance with ancient tradition and with the unanimous agreement of the pontifical Commission on the Chant, liberty has been granted to select any "Mass" for any quality of rite (see the note "Quoslibet cantus" etc., p. 64 of the Vatican Edition of the "Kyriale": "Any chant assigned in this ordinarium to one mass may be used in any other; in the same way, according to the quality of the Mass or the degree of solemnity, any one of those which follow [that is, in the section styled "Cantus ad libitum"] may be taken"). The decrees relating to the publishing of editions based on this typical edition, and to its promulgation, are given in Latin and English translation in "Church Music", March, 1906, pp. 250-256. It is noteworthy that this typical edition gives no direction about singing the Benedictus after the Elevation, but prints both chants in such juxtapostion as to suggest that the Benedictus might be sung before the Elevation. In the "Revue du Chant Grégorien" (Aug.-Oct., 1905), its editor, Canon Grospellier, who was one of the Consultors of the Gregorian Commission, said that he was inclined to think that, where time allows, the Benedictus might be sung immediately at its meeting at Appuldurcombe, in 1904, unanimously accepted a resolution to this effect. The preface to the Vatican "Gradual", while giving minute directions for the ceremonial rendering of the chants merely says: "When the preface is finished, the choir goes on with the Sanctus, etc." At the elevation of the Blessed Sacrament, the choir is silent like every one else. Nevertheless, in as much as the "Gradual" does not declare that the Benedictus is to be chanted after the Elevation, the "etc." is understood to imply that it should be sung immediately after the Sanctus. The "Caeremoniale Episcoporum" however, directs that it be sung (after elevation of the chalice". The apprarent conflict of authorities may be harmonized by supposing that the "Caeremoniale" legislated for the case of musically developed (e.g. polyphonic) settings of the Sanctus and the Benedictus, whose length would necessitate their separation from each other, while the "Gradual" contemplates, of course, the much briefer settings of the plainsong (see "Church Music", Jan., l909, p. 87).
(b) The Proper
While the texts of the Ordinary do not (with the exception of the Agnus Dei, which is altered in Requiem Mass) change, those which commonly, but somewhat ambiguously, are called the "Proper", change in accordance with the character of the feast or Sunday or ferial day. These texts are the Introit, Gradual, Alleluia-Verse, Sequence, Tract, Offertory, Communion. Not all of these will be found in any one Mass. Thus, e.g. Holy Saturday has no Introit, Gradual, Offertory, Communion; from Low Sunday to Trinity Sunday, the Gradual is replaced by all Alleluia-Verse; from Septuagesima to Easter, as well as on certain penitential days, the Allehlia-Verse which ordinarily follows the Gradual, is replaced by a Tract; in only a few Masses is a Sequence used; there is no Introit on Whitsun Eve, while the customary Gloria Patri after the Introit is omitted during Passion-tide. In Requiem Masses the Gloria Patri is omitted after the Introit, a Tract and a Sequence follow the Gradual. Nor do the texts differ for every feast, as is illustrated by the division of the Sanctorale into the "Proprium de Sanctis" and the "Commune Sanctorum", this latter division grouping the feasts into classes, such as the feasts of confessors-Bishops, confessors-not-bishops, martyrs, virgins, etc., in which the texts of the "Proper" serve for many feasts of the "Propers" in many churches. They are, however, an integral part of the duty of the choir, and must be sung, or at least "recited", in a clear and intelligible voice, the organ meanwhile sustaining appropriate chords.
In a Rescript dated 8 August, 1906, the S.R.C. answering questions proposed by the Abbot of Santa Maria Maggiore in Naples, declares that in solemn Mass, when the organ is used, the Gradual, Offertory Comunion, when not sung, must be recited in a high and intelligible voice, and that the Deo Gratias following the Ite missa est should receive the same treatment. Previous answers of the S.R.C. were of similar tenor. Thus (Coimbra 14 April, 1753): in a "Community Mass" it is always necessary to sing the Gloria, Credo, all of the Gradual, the Preface, Pater noster, so, too, a question from Chioggia in 1875, as to whether the custom introduced into that diocese of omitting the chant of the Gradual, the Tract, the Sequence, the Offertory, the Benedictus the Communion was contrary to the rubrics and decisions of the S.R.C., was answered affirmatively, and the questioner was remit ted to the Coimbra decision. A specific difficulty was offered for solution by a bishop who declared that in his diocese where a single chanter was used, and where the people had to hurry to their daily work, the custom had obtained (throughout almost the whole diocese) of omitting, in stipendiary Masses, the Gloria, Gradual, Tract, Sequenee, Credo. He was answered (29 Dec., 1884) that the custom was an abuse that must be absolutely eliminated. The spirit of the Church legislation is summed up in the "Motu Proprio" (22 Nov., 1903, No. 8):
As the texts that may be rendered in music, and the order in which they are to be rendered, are determined for every function, it is not lawful to confuse this order or to change the prescribed texts for others collected at will, or to omit them entirely or even in part, except when the rubrics allow that some versicles are simply recited in choir. It is permissible, however, according to the custom of the Roman Church, to sing a motet to the Blessed Sacrament after the Benedictus in a solemn Mass. It is also permitted after the Offertory prescribed for the Mass has been sung, to execute during the time that remains a brief motet to words approved by the Church.
A practical difficulty is encountered in the fact that many choirs have met the limit of their capacity in preparing the chant or music of the Ordinary, whose texts are fixed and repeated frequently. How shall such choirs prepare for a constantly changing series of Proper texts whether in chant or in music? Several practical solutions of the difficulty have been offered. There is, first of all, the easy device of recitation. Then there is the solution offered in the excellent and laborious work of Dr. Edmund Tozer, who prepared simple psalm-like settings which could be easily mastered by a fairly equipped choir. The work "The Proper of the Mass for Sundays and Holidays" (New York, 1907-1908, Vol. II, No. 2926) is reviewed in "Church Music" Jan., 1907, 127-128; Mar., 1908, 171-178; see also June, 1906, "One Outcome of the Discussion", 409-415, including a specimen-four-page of Dr. Tozer's method of treatment of the Proper text. A third volume which will comprise various local texts is in course of preparation. Another method is that undertaken by Marcello Capra, of Turin, Italy, which provides musical settings for the Proper of the principal feasts for one or two voices, and with easy organ accompaniment. Still another method is that of Giulio Bas who has compiled a volume, "Gradualis Versus Alleluia et Tractus" (Dusseldorf, 1910), of plainsong settings from the Ambrosian, Aquileian, Greek, Mozarabic chant, for Sundays and Double Feasts in order to facilitate the rendering of the more difficult portions of the Proper.
However rendered, these chants of the Proper must not be omitted or curtailed. But apart from this liturgical necessity they challlenge admiration because of their devotional, poetic, aesthetic perfection: "If we pass in review before our musical eye the wonderful thoughts expressed in the Introits, Graduals, Alleluia, Verses, Tracts, Offertories, and Communions of the whole ecclesiastical year, from the first Sunday in Advent to the last Sunday after Pentecost, as well as those of the numerous Masses of the saints, apostles,martyrs, confessors, virgins, we must feel that in the Roman Church we have an anthology worthy of our highest admiration" (Rev. H. Bewerunge, ("Address at London Eucharistic Congress"). It should be a part of a choirmaster's business to translate and explain these texts to his choir, that they may be recited or sung with the understanding as well as with the voice. To this end the "Missal for the Laity", with its Latin and parallel English version, might be used. The spirit of the liturgy might also be largely acquired from the volumes of Dom Gueranger's "Liturgical Year". As this is, however, such an extensive work, the much briefer and more direct treatments of the texts of the Proper with comment on the spirit, which ran serially through the issues of "Church Music", would prove highly serviceable.
With respect to the plainsong setting, two typical chants should be studied carefully (see Dom Eudine's articles in "Church Music", March, 1906, 222-235, on "the Gradual for Easter", "the Haec dies", and June, l906, 360- 373, on "the Introit Gaudeamus", which give the plainsong notation with transcription into modern notation, rhythmical and dynamical analyses, etc.). Such a study will encourage the present day musician to acquire a greater familiarity with the plainsong of the Proper which present-day choirs should have: "First, there is the Gregorian Chant. The more one studies these ancient melodies the more one is impressed by their variety and rare beauty. Take the distinctiveness of their forms, the characteristic style which distinguishes an Introit from a Gradual, an Offertory from a Communion. Then within each class what variety of expression, what amazing interpretation of the words, and above all what sublime beauty and mystical spirit of prayer! Certainly, anyone who has tasted the sweetness of these chants must envy the few privileged places where there is high Mass every day and thus a chance is given of hearing all of these divine strains at least once a year" (Bewerunge).
There is a large body of settings of the classical polyphonic schools, and of modern polyphony, as also much illustration of modern homophonic music, of the proper texts. Care should be taken to see that the texts thus treated are verbally correct. For in the return to the traditional melodies of the chants, the commission found it necessary to restore, in very many instances, omitted portions of text, and in various ways to restore to use the more ancient forms of the texts. In the "Proprium de Tempore", for instance, there are about 200 textual changes. A summary view of their general character is given in "Church Music" (July, 1908), pp. 232-235. Since these altered texts differ from those still retained in the Missal, choirs which "recite" the texts will do so from the Vatican "Gradual", and not from the Missal. When the "Gradual" was first issued, it was noticed that the Propers of some American feasts (as also, of course, the Propers of many foreign dioceses as well) were omitted (see "Church Music," March, 1908, 138-134). Some publishers have added these Propers for America, in an appendix bound in with the volume. Doubtless a similar process will be adopted in the case of many foreign dioceses.
Many questions which touch the musical part of the services at Mass belong to the general subject of the reform movement in Church Music, and will be more appropriately treated under the heading MUSIC, ECCLESIASTICAL. Such are, e.g. the long debated matter of the use of women's voices in our gallery choirs; the capabilities of chorister boys for the proper rendition of the Ordinary and the Proper, the use of chants with rhythmical signs added; the character of the rhythm to be used ("oratorical" or "measured") the character of accompaniment best suited to the chant; the use of musical instruments in chanted or musical Masses; the status of women as organists; the adoption of a sanctuary choir, whether in place of, or in conjunction with, the gallery choir. Historically the reform movement in the chant was signalized by the issuance, first of all, of the "Kyriale", which contains the Ordinary chants and then of the "Graduale", which comprises all the chants for Mass, but this matter also belongs to a more general treatment.
H.T. HENRY 
Transcribed by Joseph P. Thomas 
In Memory of Fr. C. Illical M.C.B.S.
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Music of Vespers
The texts (e.g. antiphons, psalms, hymn) sung in Vespers vary according to the feast or the season of the church year; and in churches where it is obligatory to recite publicly the Canonical Hours of the Divine Office the Vespers must follow the direction of the "Ordo". The Second Plenary Council of Baltimore (1868) decreed (no. 379) that complete vespers be sung on Sundays and feasts in all churches, as far as possible, after the Roman fashion, and that vespers never be replaced by other exercises of piety; "for the solemn worship approved by bishops of the Church and flourishing through so many centuries must be deemed pleasing to Almighty God". To facilitate the introduction of Vespers, the council further legislated (no. 380) that the rudiments of Gregorian chant be taught in parish schools, "so that gradually the greater part of the congregation might be enabled to join with the sacred ministers and the choir" in singing. A Rescript of the Congregation of Sacred Rites (11 Mar., 1882, Montereyen. et Angelor. n. 3539, 3) declared that the custom which had obtained in certain churches, of singing some verses of all or of some psalms in Vespers and of omitting the others, should be wholly eliminated; and two years later the Third Plenary Council of Baltimore (1884) decreed (no. 118): "Moreover we will and command . . . that, where the office of Vespers is performed, complete Vespers, that is, with integral psalms, be sung."
The difficulty of preparing different antiphons, psalms, etc., for the various Sundays and feasts overtaxed the powers of ordinary choirs; and happily a decree of the S.R.C. (29 Dec., 1884, Lucionen. n. 3624, 12) met the difficulty by declaring that in mere parish churches, where there is no obligation of public recitation of the Divine Office, but where Vespers are sung for the devotion of the people, the Vespers may be taken from any Office, such as that of the Most Blessed Sacrament or of the Blessed Virgin, provided that the sacred ministers privately recite the Vespers proper to the day. It is therefore clear that in practically all churches in English-speaking countries the choir may repeat the same Vespers, selected from any appropriate feast, for every Sunday or feast. Composers and publishers of church music have further simplified the task of the choir by issuing brochures which contain all the ceremonial or rubrical directions in English, in their appropriate place, and which give easy musical settings to the antiphons, psalms, etc., or furnish easy accompaniments to the plainsong melodies. Must the Vespers thus selected at the pleasure of the priest or the choirmaster be complete in every part, e.g., the antiphons? Johner (p. 14) declares that "such Vespers must accord in every respect with the Vespers of the Office selected". The Provincial Council of Milwaukee follows the Fourth Provincial Council of Cincinnati in the desire that "in vespers on Sundays the antiphons, the entire five psalms, and the hymn proper to the occurring feast should never be omitted, unless the bishop deems it impossible to observe this rule on account of local circumstances". In this connection, the discussion in the "Ecclesiastical Review" (Dec., 1911) should be consulted.
The texts must be either sung or "recited" in a clear and intelligible manner. The portions that must be sung are: the first verse of the "Magnificat", the first and last verse of the hymn, the verses where genuflection is prescribed (e.g. "Veni Creator", "O Crux Ave" on the Feasts of the Holy Cross, "Ave Maris Stella") or where all bow the head (e.g. the "Gloria Patri"). The "Ceremonial of Bishops" permits alternate verses of the "Magnificat" to be supplied by the organ, provided the choir meanwhile recites the text in an intelligible voice or--a better arrangement--a single chanter sings the text to accompaniment of the organ. The S.R.C. (Senogallien., 4 Mar., 1901, V) permits a similar arrangement for the psalms, but adds the condition that there be a poverty of voices (e.g. one or two voices on each side of the choir, as the Ephemerid. liturg., XV, 353, interprets). The "Ceremonial of Bishops" forbids the playing of the organ on Sundays of Lent and Advent, except Gaudete and Lætare Sundays (the third of Advent and the fourth of Lent); but a Rescript of the S.R.C. (11 May, 1911) permits the organ to be played when it is necessary for sustaining the voices, provided it ceases when the voices cease. The S.R.C. (Senogallien., 4 Mar., 1901, VII) requires a pause to be made at the asterisk in each verse of the psalms, "any custom whatsoever to the contrary notwithstanding".
The general musical character of vespers is indicated in the "Instruction on Sacred Music" issued by Pius X (22 Nov., 1903), no. IV, 11. Classical polyphony or modern music may be used, although the Gregorian chant is the typical setting for the texts. While the antiphons should regularly be in the assigned Gregorian melodies, it is permitted occasionally to sing them in figured music; but in this case "they must never have either the form of a concert melody or the fullness of a motet or cantata". While the "Gloria Patri" and "Sicut erat" may also be in figured music, the psalms should regularly be in Gregorian chant; but on greater feasts the verses in Gregorian chant may be alternated with verses in falsibordoni or "with verses similarly composed in a proper manner". Single psalms may sometimes be sung wholly in modern music, "provided the form proper to psalmody be preserved in such compositions; that is, provided the singers seem to be psalmodizing among themselves, either with new motifs, or with those taken from the Gregorian chant or based upon it". The "Instruction" immediately adds that "psalms known as di concerto are, therefore, forever excluded and prohibited". These di concerto psalms are "theatrical compositions . . . with soli, chorus, and orchestra, comprising adagios, allegros, and often dance airs" (Duclos, 106, footnote 2). Pius X alludes to these in his letter to Card. Respighi (8 Dec., 1903): "For the devout psalmody of the clergy, in which the people also used to join, there have been substituted interminable musical compositions on the words of the Psalms, all of them modelled on old theatrical works, and most of them of such meagre artistic value that they would not be tolerated for a moment even in second-rate concerts. Certain it is that Christian piety and devotion are not promoted by them; the curiosity of some of the less intelligent is fed, but the majority, disgusted and scandalized, wonder how it is that such an abuse can still survive. We, therefore, wish the cause to be completely extirpated, and that the solemnity of vespers should be celebrated according to the liturgical rules indicated by us." As to the hymn, the "Ceremonial of Bishops" permits recitation of alternate stanzas with accompaniment of organ.
JOHNER, New School of Gregorian Chant (New York, 1906), 9-14; BENEDICTINES OF STANBROOK, Grammar of Plainsong (London, 1905), 68-9; POTHIER, Les mélodies grégoriennes (Tournai, 1880), 240-68; TERRY, Catholic Church Music (London, 1907), 21-38 (Church legislation), 125-6 (Order of Vespers), 128 (Pontifical Vespers), 136 (Vespers of the Dead); DUCLOS, Sa sainteté Pie X et la réforme de la musique religieuse (Rome, 1905), 105-7; FINN, WELLS, and O'BRIEN, Manual of Church Music (Philadelphia, 1905), 90-4, 134-5; JOHNER, Die Psalmodie nach der Vaticana (Ratisbon, 1911); Ecclesiastical Rev., Feb., 1904, 184-8 (Letter of Pius X to Card. Respighi): "There is much to be corrected or removed in the chants of the Mass . . . but that which needs a thorough renewal is the singing of Vespers of the feasts celebrated in the different churches and basilicas. The liturgical prescriptions of the `Cæremoniale episcoporum', and the beautiful musical traditions of the classical Roman school, are no longer to be found. . . . And do you, Lord Cardinal, neither grant indulgences nor concede delays. The difficulty is not diminished but rather augmented by postponement, and since the thing is to be done, let it be done immediately and resolutely. . . . The Vesper service will, indeed, be notably shortened. But if the rectors of the churches desire on a special occasion to prolong the function somewhat . . . [they may] have a suitable sermon after the vespers, closed with Solemn Benediction of the Most Holy Sacrament"; LEMAISTRE, Vatican Chant (New York, 1905), 69-95; BENEDICTINES OF SOLESMES, Rules for Psalmody (Rome, 1904), no. 598, English ed.; IDEM, Psalmi in notis pro vesperis et officiis in omnibus dominicis et festis duplicibus (Rome, 1909), no. 590, gives the texts in full under each of the eight psalm tones in notation; PIÉRARD, Psautier-vespéral, séméiographie nouvelle (Rome, 1908); BONVIN, On Recitation in Church Music (March, 1906, 145-56).
H.T. HENRY 
Transcribed by Elizabeth T. Knuth 
In honor of Archbishop Rembert G. Weakland, O.S.B.
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Musical Instruments in Church Services
For almost a thousand years Gregorian chant, without any instrumental or harmonic addition, was the only music used in connection with the liturgy. The organ, in its primitive and rude form, was the first, and for a long time the sole, instrument used to accompany the chant. It gave the pitch to the singers and added brilliancy and sonority. In secular music, however, instruments played an important role at an early date. It may be said that instrumental music developed simultaneously with the secular music itself. The troubadours, trouveres, and jongleurs (who flourished in France, Italy, and Spain from the eleventh to the fourteenth centuries inclusive), and their English contemporaries, the minstrels or wayfarers, as well as the minnesingers in Germany during the twelfth and thirteenth centuries, accompanied their chants and lyric improvisations on instruments. Among these were a diminutive harp, which was laid on the table while being played, the fiddle, also called vielle or viola (prototypes of our violin), the very ancient crwth, crowd or chrotta (an instrument having originally three, but later five strings, now obsolete), and the hurdy-gurdy. The last two were more especially in use in Great Britain. Wind instruments, such as the flute in several forms, the trumpet, horn, sackbut (forerunner of out trombone), and others now obsolete were common with the wayfaring musicians. Instrumental music as an art, however, failed for a long time to gain the recognition of the educated and upper classes, chiefly because it served the purpose of the dance and mere entertainment almost exclusively, and also on account of the more or less vagabond character of most of its votaries. There was, nevertheless, constant progress both in the construction of the instruments and in a more and more widely-extended and skillful use of them. Princess maintained bands of musicians at their courts for their entertainments, and for giving zest and splendour to public festivities. Some of these early orchestras numbered as many as thirty or forty musicians. While it is certain that as early as the fifteenth century instruments besides the organ were used in connection with polyphonic liturgical compositions, it has not been definitely ascertained to what extent such was the case, what passages were played by the instruments alone, and where they simply reinforced the voices. The difficulty in determining the precise nature of instrumental co-operation with the voices is increased by the fact that in those days the text was applied by the composer to only one voice -- generally the cantus, or upper voice. In accordance with this model, the singers themselves applied the text to the other voices as they proceeded. At all events the instruments served at best only as a reinforcement or as substitute for the human voices and had no independent function in our modern sense. Furthermore, they were employed with sole reference to their pitch and not to their timbre, or tone quality. Thus, instruments of the violin family and flutes would play with the high voices, sopranos and altos, whereas horns and trombones were assigned to the tenor and bass parts. It was with the advent of monody (see Harmony) that the use of instruments in connection with the voices received a great impetus. The closely-knit, compact polyphonic structure which had predominated up to this time, needed no extraneous aid for its effectiveness and sonority. This was not the case with the new style of composition rapidly superseding the old school. It depended to a great extent for its tonal body and artistic existence on the aid of instruments. The great perfection reached in the construction of stringed instruments in the sixteenth century was both a manifestation of, and an aid to the growing tendency; virtuosity, not only on stringed, but also on wind instruments was a common accomplishment. The character and individuality of the instruments, so to speak, were being made available as means of expression for the subjective moods, dramatic feelings, and conceptions of the composer.
While all this development had, up to the first half of the sixteenth century, served mainly secular purposes, it was through Ludovico Grossi da Viadana (1564-1627) that the use of instruments became more common in churches. While choirmaster in Mantua and in Venice, this master published his "Cento concerti ecclesiastici", compositions to sacred texts, for one or more voices and basso continuo, or figured bass played on the organ and supplemented by violins, bass viols, and wind instruments, a species of composition in vogue before his time. A contemporary of Viadana, Giovanni Gabrieli (1557-1612), choirmaster of St. Mark's, Venice, went a considerable step farther than any one before him. He wrote not only numerous works for voices and instruments, but created works for instruments alone, and discovered the principle of modern orchestration by doubling the voices in octaves and applying the same process to the organ and other instruments. Another event which was destined to exercise a momentous influence, not only on the growth of the use of instruments but also on the future development of liturgical music itself, was the birth of opera with the first performance (1594) of Jacopo Peri's "Dafne" in Florence. This new art form, originating as it did with the humanistic spirit of the time and being a return to the musical and literary ideals of antiquity which enthralled the cultivated classes of the day, soon gained an enormous popularity and completely overshadowed all previously accepted ideals in popular favour. It was but a short time before the spirit and forms of the theatre, instruments and all, found their way into the Church. While formerly the spirit and form of church music dominated secular music (mostly early secular melodies which have come down to us belonging to one or the other of the Gregorian modes) it was now the spirit, taste, and passions of the world as expressed in opera which were in the ascendancy and began to dominate the compositions to liturgical texts. It was natural that the people should like to hear in church the forms of composition which delighted them so much in the theatre. The severe simplicity of liturgical chant was set aside; polyphony was considered too formal and artificial. The spirit of universality animating them had to yield to the new style expressions of individual feelings enhanced by the sensuous charm of the instruments. That which was in accordance with the prevailing and growing taste of the generality was, if not desired, at least tolerated by those in authority, and there was no hindrance to the triumphal conquest by instrumental music which we have witnesses since.
New purely instrumental forms were developed and cultivated in the course of the seventeenth and eighteenths in Italy, France, and especially in Germany, the most fruitful soil of all, until the symphony was evolved, through which the composer gives utterance to all the accompaniment of his first opera, "Dafne", used but a few instruments, namely, a harpsichord (one of the predecessors of our modern pianoforte), a lute, a viola da gamba(forerunner of our violoncello), an archlute, or lute of a larger size, and a triple flute, while Claudio Monetverdi (1567-1643) employed in his opera "Orfeo" the formidable number of thirty-six instruments, as follows: twoclavicembali (another primitive form of the pianoforte), two contrabassi, ten viola da brazza (violas), one double harp, two violini piccolini alla Raancese (violins), two organi di legno (a sort of violin played or struck with the wood of the bow), three bassi da gamba (celli) four trombones, one regale (a portable organ with only one or two stops or registers), two cornetti, one flautino (small flute), one clarino (trumpet) and three trombe sordine (muted trumpets). While this was a formidable sonorous body, orchestration in our present day sense, that is, the utilization of various instruments in accordance with their combination, with a view to the greatest variety of tone colour and sonority, was yet to be evolved. While Giovanni Carissimi (1604-74) in his oratorios, employs the instruments with more appreciation of their individuality than was manifested before him, it remained for his gifted pupil Allesandro Scarlatti (1657-1725), founder of the Neapolitan school, to establish the norm for the use of instruments, which remained unchanged for more than a hundred years. Scarlatti's orchestra for his oratorios and operas consisted of first and second violins, violas, violoncellos, basses, two oboes (from hautbois, "High wood" developed from the ancient calamus, "reed"; French, chalumeau; German,schalmey), two bassoons (corresponding to the oboes in the lower octaves), and two horns. This combination of instruments was still in vogue in the time of Haydn and Mozart, and was used in most of their works for the Church except that they sometimes added two flutes, two clarinets (woodwind instrument of ancient origin, so called on account of the resemblance of its tones to the high tones of the clarino, or trumpet), and two trumpets. In their operas and oratorios these and contemporary masters added tympani (kettledrums) and three trombones.
The instrumental idea gained such a firm hold that a very large proportion of all the music written for the Church was with orchestral accompaniment. At cathedral and other churches large orchestras were permanently endowed, many of which survive today, notably in Dresden, Breslau, Freiburg-in Baden, Munich, and Vienna. In innumerable other places, the world over, the orchestra, without being always present, would be called into service on festival occasions. Up to the middle of the nineteenth century it was considered by composers practically impossible to interpret musically the text of the Mass or requiem without calling to their aid all the resources and means of expression afforded by a complete orchestra. While Beethoven, in his "Mass in C" and "Missa solemnis", as well as Cherubini in his numerous works to liturgical texts, does not go beyond the so-called classical orchestra, that is, first and second violins, violas, cellos, basses. flutes, oboes, clarinets, bassoons, horns, trumpets, trombones, and kettle-drums, Liszt and Gounod in addition to these also employed thepiccolo (small flute), contrafagotto, or bassoon bass, the harp, cymbals, and tuba (a brass instrument serving as a bass to the trombone family). The extreme limit in instrumental tone display in modern times was reached, however, in Hector Berlioz's "Requiem Mass", performed (1837) for the first time in Notre Dame, Paris. In this work all previous efforts in the way of tonal manifestation are far surpassed. Besides an orchestra of one hundred and thirty instruments, including sixteen kettle-drums, the author employs in the "Tuba mirum" four separate groups of brass instruments, typifying the trumpets calling from the four corners of the earth on the day of the Last Judgment. With this work, the last word of a mind and age, which still believe but no longer adore, subjectivism finds its supreme manifestation, and the orchestra its most potent means of expression. The Church has never encouraged, and at most only tolerated, the use of instruments. She enjoins in the "Cæremoniale Episcoporum" that permission for their use should first be obtained from the ordinary. She holds up as her ideal the unaccompanied chant and polyphonic, a capella, style. The Sistine Chapel has not even an organ.
From time to time regulations have been issued governing the use of instruments and condemning existing abuses. In 1728 Benedict XII rebuked a community of Benedictine nuns in Milan for using other instruments than the organ during high Mass and Vespers. He also forbade the Franciscans to use any other instrument than the organ in their conventual churches. Benedict XIV in his encyclical "Annus qui nunc vertentem" (19 February, 1749) tolerates only the organ, stringed instruments, and bassoons. Kettle-drums, horns, trombones, oboes, flutes, pianos, and mandolins are prohibited. In the "Regolamento" of 1884, flutes, trombones, and kettle-drums are permitted on account of the improved manner in which they are now used as compared with former times. In the name of Gregory XVI, the Cardinal-Vicar of Rome, Patrizi, prohibited (1842) the use of instruments in the Roman churches, with the exception of a few to be used in a becoming manner in accompanying the singing, and then only after permission had been secured from the proper authority. This order was renewed in 1856 by the same cardinal in the name of Pius IX. Pius X, in his "Motu proprio" on church music (22 November, 1903) in paragraph IV, says, "Although the music proper to the Church is purely vocal music, music with the accompaniment of the organ is also permitted. In some special cases, within due limits and with the proper regards other instruments may be allowed, but never without the special license of the ordinary, according to the prescription of the 'Cæremoniale Episcoporum'. As the chant should always have the first place, the organ or instruments should merely sustain and never suppress it. It is not permitted to have the chant preceded by long preludes, or to have it interrupted with intermezzo pieces", etc. Among those who have recently written, within the prescribed limits, works for voices and instruments for liturgical, are, I. Mitterer, G.J.E. Stehle, M. Brosig, Max Filke, George Zeller, L. Bonvin, S.J., C. Greith, F.X. Witt, P. Griesbacher, J.G. Meuerer, and J. Rheinberger. The present trend is, however, decidedly away from the instrumental idea and back to the purely vocal style. And it is recognized, and in many places acted upon, that the new version of the liturgical chant, proposed to the Catholic world by Pius X, gains its full beauty and effectiveness only when sung without instrumental accompaniment of any kind. Drutscheck, Die Kirchenmusic nach dem Willen der Kirche (Ratisbon, 1897); Riemann, Handbuch der Musikgeschichte, II, pt. I (Leipzig, 1907); Jungmann, Aesthetik (Frieburg, 1886); Neff, Geschichte der deutschen Instrumentalmusik (Leipzig, 1902); Wooldridge, The Oxford History of Music, II (1905); Gietmann, Musik-Aesthetik (Frieburg, 1900).
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Musti, Titular See of[[@Headword:Musti, Titular See of]]

Musti
A titular see of Proconsular Africa, suffragan of Carthage. This town, which was a Roman municipium at an early date, is mentioned by Ptolemy, IV, 3, 33, the "Itinerarium Antonini", the Peutinger Table, and the Ravenna geographer, Vibius Sequester, who narrates the killing at this place of an enormous serpent by Regulus. Its ruins, called Mest Henshir, are seen in the vicinity of the koubba of the marabout Sidi Abd-er-Rehou, between Teboursouk and Keff (Tunis). Worthy of mention are two fine gates, and a triumphal arch. The inscriptions call the inhabitants Musticenses or Mustitani; the latter name is also used by St. Augustine. In 411, at the time of the Carthage conference, Musti had besides two Donatist bishops (Feicianus and Cresconius) two Catholic bishops (Victorianus and Leontius). Antonianus was one of the bishops exiled by Huneric in 482. Musti was then included in Proconsular Numidia. In 646 Bishop Januarius signed the letter of the bishops of Proconsular Africa to Paul, Patriarch of Constantinople, against the Monothelites. TOULOTTE, Géogr. de l'Afrique chrétienne. Proconsulaire (Rennes, 1892), 214-217; SMITH, Dict. of Greek and Roman Geogr., s. v.
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Musuros, Markos[[@Headword:Musuros, Markos]]

Markos Musuros
A learned Greek humanist, born 1470 at Retimo, Crete; died 1517 at Rome. The son of a rich merchant, he went, when quite young, to Italy, where he studied Greek at Florence, under the celebrated John Lascaris, whom he afterwards almost equalled in classical scholarship. In 1503 he became professor of Greek at Padua, where he taught with great success. Later at Venice, he lectured on Greek, at the expense of the republic, and became a member of the Aldine Academy of Hellenists. Musuros rendered valuable assistance to Aldus Manutius in the preparation of the earliest printed editions of the Greek authors, and his handwriting formed the model of Aldus's Greek type. He contributed greatly in giving to the Aldine editions the accuracy that made them famous, while his reputation as a teacher was such that pupils came from all countries to hear him lecture. Erasmus, who had attended his lectures at Padua, testifies to his wonderful knowledge of Latin. To his profound scholarship the editions of Aristophanes, Plato, Pindar, Hesychinus, Athenæus, and Pausanias owed their critical correctness. In 1499 he edited the first Latin and Greek lexicon, "Etymologicum Magnum", printed by Zacharias Callierges of Crete. In 1516 he was invited by Leo X to Rome, where he lectured in the pope's gymnasium and established a Greek printing-press. In recognition of the beautiful Greek poem prefixed to the editio princeps of Plato, Pope Leo appointed him Bishop of Malvasia (Monemvasia) in the Morea, but Musuros died before starting for his distant diocese. Besides numerous editions of different authors he wrote several Greek epigrams which with the elegy on Plato published in the Aldine edition (Venice, 1513) are about his only extant writings. SANDYS, History of Classical Scholarship, II (Cambridge, 1908); LEGRAND, Bibliographie hellénique, I (Paris, 1885); DIDOT, Alde Manuce (Paris, 1875).
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Muzio Vitelleschi[[@Headword:Muzio Vitelleschi]]

Muzio Vitelleschi
Born at Rome 2 Dec., 1563; died there 9 Feb., 1645. He belonged to a distinguished family but notwithstanding brilliant prospects he entered the Society of Jesus 15 August, 1583, and after completing his studies in the order was made a professor. In 1593 he was appointed rector of the English College which had been established in 1579 by Gregory XIII. At later dates he was made provincial of the society for Rome and Naples, assistant of the Jesuit general for Italy, and finally was elected General of the Society on 15 November, 1615, by the seventh general congregation. The society during his generalate attained a high degree of prosperity. The missions were extended to Thibet, Tonking, and to the Maranon, and the English mission was raised to an independent province. The only difficulties encountered by his administration were in France, where finally, on account of Richelieu, he forbade his subordinates to speak or write of the supremacy of the pope. In 1617 and 1619 he issued regulations concerning the doctrine of Probabilism in two general letters addressed to the superiors of the society. Some of his letters and general epistles have been edited by de Prat, "Recherches historiques", V (Lyons, 1878), 360 sq.
DE BACKER, Bibliothèque des ecrivains de la Compagne de Jésus, ed. SOMMERVOGEL, VIII (Brussels, 1898), 848.
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Mylasa[[@Headword:Mylasa]]

Mylasa
A titular see of Asia Minor, suffragan of Aphrodisias, or Stauropolis, in Caria. This city, the ancient capital of Caria, was the home of the kings of the province before that honour passed to Halicarnasus. It was situated on a fertile plain at the foot of mountain on which there are great quarries of the beautiful white marble which was used for the construction or decoration of the city's temples and other buildings. Mylasa was taken by Labienus in the civil wars. In the Greco-Roman period it enjoyed a season of brilliant prosperity, and the three neighbouring towns of Olymos, Labranda, and Euremos were included within its limits. Its finest temples were that dedicated to Zeus Osogoa, which recalled to Pausanias (VIII, x, 3) the Acropolis of Athens, and those of Zeus Karios and of Zeus Labrandenos, or Stratios (Strabo, XIV, ii, 23). Mylasa is frequently mentioned by the ancient writers. At the time of Strabo the city boasted two remarkable orators, Euthydemos and Hybreas. Various inscriptions tell us that the Phrygian cults were represented here by the worship of Sabazios; the Egyptian, by that of Isis and Osiris. There was also a temple of Nemesis.
Among the ancient bishops of Mylasa, was St. Ephrem (fifth century), whose feast was kept on 23 January, and whose relics were venerated in neighbouring city of Leuke. Cyril and his successor, Paul, are mentioned by Nicepborus Callistus (Hist., eccl., XIV, 52) and in the Life of St. Xene. Le Quien mentions the names of three other bishops (Oriens christianus, I, 921), and since his time the inscriptions discovered refer to two others, one anonymous (C.I.G., 9271), the other named Basil, who built a church honour of St. Stephen (Bulletin de correspondance hellenique, XIV, 616). The St. Xene referred to above was a noble virgin of Rome who, to escape the marriage which her parents wished to force upon her, donned male attire, left her country, changed her name Eusebia to that of Xene (stranger), and lived first on the island of Cos, then at Mylasa. The site of the city is now occupied by a little village called Milas, in Mylasa, inhabited by a few hundred schismatic Greeks, and containing some fine ruins. The Cyclopean walls surrounding the sacred enclosure of the temple of Zeus Osogoa are still visible, as well as a row of fourteen columns. Pococke (Travels, 11, 2), in the eighteenth century saw the temple of Augustus of Rome, the materials of which have since been taken by the Turks to build a mosque. There is also a two storied tomb, called Distega, believed to be a simplied copy of the famous tomb of Mausolus, who was native of Mylasa. CHANDLER, Asia Minor, 234; LEAKE, Asia Minor, 230, FELLOWS, Discoveries in Lycia, 67; RAMSAY, Historical Geography Asia Minor (London, 1890); IDEM, The Cities and Bishoprics of Phryria (Oxford, 1895); TEXIER, Asie Mineure (Paris, 1861), 648 ; LE BAS AND WADDINGTON, Inscriptions d'Asie Mineure, n. 380-482; Bulletin de Correspondance hellenique I, 32-36; V, 31- 41, 96-119; X, 433; XI, 459; XII, 8-37; XIV, 615-623; XV, 540-544; XIX, 615-623; XXII, 421-439; CALMELS in Echos d'Orient, II, 352-356; DESCHAMPS, Sur les routes d 'Asie (Paris, 1894), 324 sq.
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Myles William Patrick O'Reilly[[@Headword:Myles William Patrick O'Reilly]]

Myles William Patrick O'Reilly
Soldier, publicist, littérateur, b. near Balbriggan, Co. Dublin, Ireland, 13 March, 1825; d. at Dublin, 2 Feb., 1880. In 1841 he entered Ushaw College (England), and graduated a B. A. of London University. From 1845 to 1847 he studied in Rome, and then returned to Ireland to assist the famine-stricken peasants. In 1851 he was associated with Newman and Archbishop Leahy to report on the projected Catholic University, and in 1854 he became captain of the Louth Rifles. He married Miss Ida Jerningham, 3 Aug., 1859. Some months later he offered his services to Pius IX, against Garibaldi. Having formed an Irish Brigade, he was appointed major, under General Pimodan, and fought gallantly in every engagement until the surrender of Spoleto, 18 Sept., 1860. From 1862 to 1876 he represented County Longford in the British Parliament, and was one of those who signed the requisition for the famous Home Rule Conference under Isaac Butt. He ably supported Catholic interests, and assisted in the movement to obtain Catholic chaplains for the army. He wrote "Sufferings for the Faith in Ireland" (London, 1868). He also contributed to the "Dublin Review" and other periodicals, writing in defence of the Holy See and of Catholic educational matters. After the death of his wife in 1876, he accepted the position of Assistant Commissioner of Intermediate Education for Ireland in April, 1879, which he filled until his death. He was interred at Philipstown, not far from his family residence in Co. Louth.
O'Clery, The Making of Italy (London, 1898); Contemporary newspapers; Conry, The Irish Brigade in Italy (Dublin, 1907); Gogarty, MS. Memoir (1910).
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Myndus, Titular See of[[@Headword:Myndus, Titular See of]]

Myndus
A titular see of Caria, suffragan of Stauropolis. This city, known through its coins and the quite frequent mention made of it by ancient historians and geographers, was inhabited by a Greek colony from Troezen. It was situated on the coast of Caria, lying a little northwest of Halicarnassus on the most northerly of the three Dorian peninsulas. Although a seaport and fortified town, its ride was an unimportant one, the chief event in its history being that, aided by Halicarnassus, it repulsed an attack by Alexander the Great. The "Notitiæ episcopatuum" allude to it as late as the twelfth or thirteenth century as one of the suffragan sees of Stauropolis. However, only four of its bishops are known: Archelaus, who attended the Council of Ephesus in 431; Alphius, who assisted at the Council of Chalcedon in 451; John who was present at the Council of Constantinople in 680; and another John who went to the Second Council of Nicæa in 787. Myndus is now the little port of Gümüshlü Liman (Liman-port) in the vilayet of Smyrna where the remains of a pier and some other ruins are to be seen. LE QUIEN, Oriens christ., I, 915; SMITH, Dictionary of Greek and Roman Geography, s. v.; LEAKE, Asia Minor, 228.
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Myra
A titular see of Lycia in Asia Minor. The city was from time immemorial one of the chief places in the province. It was situated on the banks of the River Andriacos, twenty stadia from the sea (Appian, "Bell. civil.", IV, 82, Strabo, XIV, iii, 7; Pliny, XXXII, 8; Ptolemy, V, vi, 3; Stephen of Byzantium, s.v.). The hamlet of Andriaca served as its port. On his way from Caesarea to Rome St. Paul stayed at Myra (Acts, xxvii, 5); at least the "textus receptus" reads thus, but the Vulgate has substituted the Codex Bezae, the Gigas Bible, and the ancient Egyptian version also mention Myra after Patara of Lycia (Acts, xxi, 1). The "Acta Pauli" probably testify as to the existence of a Christian community at Myra in the second century (Harnack, "Mission und Ausbreitung des Christentums", 465, 487). Le Quien (I, 965-70) opens his list of the bishops of this city with St. Nicander, martyred under Domitian about A.D. 95, and whose feast is celebrated 4 November (Acta SS., Nov., II, 225). As to St. Nicholas Thaumaturgus, venerated on 6 December, the is "Index" of Theodorus Lector (sixth century) is the first document which inscribes his name among the fathers of Nicaea in 325 (Gelzer, "Patrum Nicaenorum nomina", 67, n. 161). Theodosius II made the flourishing city of Myra the capital of Lycia and it is said, erected there a church to St. Nicholas. Peter, Bishop of Myra composed in defence of the Council of Chalcedon writings quoted by St. Sophronius and by Photius (Bibliotheca, Codex 23). At the Sixth Ecumenical Council (787) two bishops of Myra, Theodore and Nicholas, assisted, one representing the orthodox party, the other the Iconoclasts.
Eubel ("Hierarchia catholica medii aevi;", II, 1370) mentions five Latin titulars of the fifteenth century. At present Myra is only a village called Dembre in the sanjak of Adalia and the vilayet of Koniah. Its ruins are numbered among the most beautiful of Asia Minor. Among them are the remains of a temple of Apollo, mentioned by Pliny, those of a magnificent theatre, several burial-places hewn in the rock, with tombs inscribed in Lycian and Greek, some of them ornamented with bas-reliefs. Numerous Christian ruins are also found, and among them those of the Church of St. Nicholas, around which Russians have recently erected a monastery. FELLOWS, Discoveries in Lycia, I (London, 1857), 169; SPRATT AND FORBES, Travels in Lycia, I , (London, 1847), 131; TEXIER, Asie Mineure, 691-94; RAMSAY, St. Paul, the Traveller and the Roman citizen, 297, 300, 319; CUINET, La Turquie d'Asie (Paris, 1892, 875-77).
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Myrina
A titular see of Asia Minor, suffragan of Ephesus. Herodotus (I, 149) mentions it as one of the eleven cities of Æolia; Strabo, who says it was built by the Amazon Myrina, also assigned to it an Æolian origin (Geographia, XII, iii, 21; viii, 6; XIII, iii, 6); Xenophon (Hellenica, III, i, 6) relates that Artaxerxes gave it to a chieftain named Gorgion. According to Pliny (Hist. nat., V, 30; XXXII, 6) it was famous for its oysters, and must have borne the name of Sebastopolis, of which no trace is found elsewhere. An inscription (Bulletin de correspondance hellenique, V, 283) tells us that Myrina formed part of the Kingdom of Pergamus in the third century B.C. Destroyed by an earthquake under Tiberius (Tacitus, "Annales, II, 47) and again under the Emperor Trajan (Orosius, VII, 12), it was each time rebuilt. It was the birth-place of Agathias, a Byzantine poet and historian of the sixth century. The names are known of some of the bishops or this diocese, which still existed in the fourteenth century: Dorotheus, 431; Proterius, 451; John, 553 , Cosmas, 787 (Le Quien, "Oriens Christ.", I, 705). The site of Myrina was at a place called Kalabassary in the caza of Menemen and the vilayet or Smyrna, at the mouth of the Hodja-Tchai, the ancient Pythicos. The remains of the harbour and the arsenal have disappeared under the alluvia of the river. Excavations (1880-1882) brought to light about four thousand tombs, dating from the two centuries immediately preceding the Christian Era, in which were found numerous objects representing the divinities of the Greek pantheon; children's toys, reproductions of famous works, etc.: most of these may be seen to-day in the Museum of the Louvre. POTTIER AND REINACH, La necropole de Myrina (Paris, 1887); Bulletin de correspondance hellenique, VI, 197-209, 388-433, 557-580; VII, 81-95, 204-50, 440-47, 493-501; VIII, 509-14; IX, 165-207, 359-74, 485-93.
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Myriophytum
A titular see of Thracia Prima and suffragan of Heraclea. The early history of this city is not known. We find it mentioned for the first time in connection with an earthquake which destroyed it in the year 1063 of our era (Muralt, "Essai de chronologie byzantine", II, 8). It was visited by John Cantacuzene about 1350 (Hist., III, 76). As a suffragan of Heraclea we find it, under the title of Peristasis and Myriophytum, mentioned first in a "Notitia episcopatuum" of the end of the fifteenth century (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatuum", 633). The title of Peristasis existed already in 1170 (Parthey, "Hieroclis Synecdemus", 103). In the sixteenth century Myriophytum displaced Peristasis, and the diocese took the name of Myriophyturn and Peristasis (Le Quien, "Oriens christianus", I, 1151). No change has since taken place, except that among the Greeks in 1908 it was elevated to an autocephalous metropolitan see. To-day Myriophytum is a rather busy port on the Sea of Marmora; the city numbers 5000 Greeks and 400 Turks. The schismatic archdiocese includes only ten parishes with about 22,000 souls, of whom Peristasis alone includes about 6000. DRAKOS, Thrakika (in Greek Athens, 1892), 72-93.
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Mysore
(MAISOUR); DIOCESE OF MYSORE (MYSURIENSIS)
Diocese in India, suffragan to Pondicherry, comprises the territory of the Mysore native state, the British Provinces of Coorg and Collegal, part of Wynaad and taluk of Ossoor, Salem district; surrounded by the Dioceses of Madras, Poona, Goa, Mangalore, Coimbatore, and Pondicherry.and Pondicherry. The Catholic population is about 48,202. The diocese, like the rest of the Pondicherry province, is under the Paris Society of Foreign Missions. The clergy are 65 in number (53 European and 12 native priests), having the care of 123 churches and chapels. They are assisted by the Brothers of the Immaculate Conception, the Brothers of St. Gabriel, the Nuns of the Good Shepherd Order, the Little Sisters of the Poor, the Sisters of St. Joseph of Tarbes, and Native Sisters of St. Anne and also of the Immaculate Conception. The cathedral and the bishop's residence are at Bangalore.
HISTORY
Originally Mysore belonged to the Archdiocese of Goa, but what early mission work was done there is a matter of obscurity. In the Canarese or western portions a mission seems to have been established about the middle of the seventeenth century; in the eastern or Telugu portion another mission was brought into existence about the year 1703 by two French Jesuits who came from Vellore and founded churches at Bangalore, Devanhalli, Chikka, Ballapoora, and elsewhere. But their work was stopped and partly destroyed by the fanaticism of the sultan, Tipu (1782-99). The district came under the Foreign Mission Society of Paris in 1776, which at that date began work at Pondicherry. The celebrated Abbe Dubois (b. 1765, d. 1848), himself a member of the Foreign Missions, spent most of his life among the Canarese Christians of Ganjam, Palhally and Satthully (see DUBOIS). Mysore was included in the Vicariate of the Coromandel Coast (Pondicherry), erected in 1836, but was separated in 1845, and erected into a distinct vicariate-Apostolic in 1850, at the same time as the district of Coimbatore. On the establishment of the hierarchy in 1886 it was made into a diocese suffragan to Pondicherry with the same boundaries as now.
SUCCESSION OF PRELATES
Vicars-Apostolic: Stephen Louis Charbonaux, 1850-73; Joseph Augustine Chevalier, 1874-1880; Jean-Yves-Marie Coadou, 1880-90 (became first bishop in 1886); second bishop, Eugene-Louis Kleiner, 1890 (absent in Europe since 1903); Augustine Francis Basle, coadjutor with right of succession, 1906, now ruling the diocese.
INSTITUTIONS
St. Joseph's College, Bangalore, teaching up to F. A. Standard, with 600 pupils; Bangalore Convent School under the Nuns of the Good Shepherd, with 494 pupils; St. Patrick's School, Shoolay, with 156 pupils, St. Francis Xavier's School for girls, Cleveland Town, with 138 day-scholars; St. Aloysius's School, with 210 boys; native ecclesiastical seminary, with 26 students; St. Louis' Boarding School, with 58 boarders, the Brothers of the Immaculate Conception, training school for teachers, with 10 European students; convent school at Mysore, under the Good Shepherd Nuns, with 185 pupils; St. Joseph's School, Mysore, with 142 pupils; native Sisters of St. Anne, in charge of five native girls' Schools native Nuns of the Immaculate Conception, girls' School at Settihally, also a dispensary; Majanma Thumbu Chetty School for caste girls, under the Sisters of St. Joseph of Tarbes, Bangalore, with 136 pupils.
Charitable Institutions
St. Patrick's Orphanage, Bangalore, with 100 inmates; St. Martha's public Hospital and Dispensary, Bangalore, in charge of the Good Shepherd Nuns, 70 beds; eye infirmary under the same; Little Sisters of the Poor, Bangalore, with 101 inmates; two orphanages at Bangalore and Mysore under the Good Shepherd Nuns with total of 263 inmates, also 2 Magdalene Asylums with 129 inmates. Four agricultural farms for orphans, round which Christian villages have been formed at four places in the diocese; several small orphanages in country parishes. Madras Catholic Directory (1909); LAUNAY, Histoire Generale de la Societe des Missions Etrangeres; Atlas des Missions.
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Mystery
(Greek mysterion, from myein, "to shut", "to close".)
This term signifies in general that which is unknowable, or valuable knowledge that is kept secret. In pagan antiquity the word mystery was used to designate certain esoteric doctrines, such as Pythagoreanism, or certain ceremonies that were performed in private or whose meaning was known only to the initiated, e.g., the Eleusinian rites, Phallic worship. In the language of the early Christians the mysteries were those religious teachings that were carefully guarded from the knowledge of the profane (see DISCIPLINE OF THE SECRET).
NOTION OF MYSTERY IN SCRIPTURE AND IN THEOLOGY
The Old-Testament versions use the word mysterion as an equivalent for the Hebrew word sôd, "secret" (Prov., xx, 19; Judith, ii, 2; Ecclus., xxii, 27; II Mach., xiii, 21). In the New Testament the word mystery is applied ordinarily to the sublime revelation of the Gospel (Matt., xiii, 11; Col., ii, 2; I Tim., iii, 9; I Cor., xv, 51), and to the Incarnation and life of the Saviour and His manifestation by the preaching of the Apostles (Rom., xvi, 25; Eph., iii, 4; vi, 19; Col., i, 26; iv, 3).
In conformity with the usage of the inspired writers of the New Testament, theologians give the name mystery to revealed truths that surpass the powers of natural reason. Mystery, therefore, in its strict theological sense is not synonymous with the incomprehensible, since all that we know is incomprehensible, i.e., not adequately comprehensible as to its inner being; nor with the unknowable, since many things merely natural are accidentally unknowable, on account of their inaccessibility, e.g., things that are future, remote, or hidden. In its strict sense a mystery is a supernatural truth, one that of its very nature lies above the finite intelligence.
Theologians distinguish two classes of supernatural mysteries: the absolute (or theological) and the relative. An absolute mystery is a truth whose existence or possibility could not be discovered by a creature, and whose essence (inner substantial being) can be expressed by the finite mind only in terms of analogy, e.g., the Trinity. A relative mystery is a truth whose innermost nature alone (e.g., many of the Divine attributes), or whose existence alone (e.g., the positive ceremonial precepts of the Old Law), exceeds the natural knowing power of the creature.
CATHOLIC DOCTRINE
The existence of theological mysteries is a doctrine of Catholic faith defined by the Vatican Council, which declares: "If any one say that in Divine Revelation there are contained no mysteries properly so called (vera et proprie dicta mysteria), but that through reason rightly developed (per rationem rite excultam) all the dogmas of faith can be understood and demonstrated from natural principles: let him be anathema" (Sess. III, De fide et ratione, can. i). This teaching is clearly explained in Scripture. The principal proof text, which was cited in part by the Vatican Council, is I Cor., ii. Shorter passages are especially Eph., iii, 4-9; Col., i, 26-27; Matt., xi, 25-27; John i 17-18. These texts speak of a mystery of God, which only infinite wisdom can understand, namely, the designs of Divine Providence and the inner life of the Godhead (see also Wisdom, ix, 16-17; Rom., xi, 33-36). Tradition abounds with testimonies that support this teaching. In the Brief "Gravissimas Inter" (Denzinger, "Enchiridion", ed. Bannwart, nn. 1666-74), Pius IX defends the doctrine of supernatural mystery by many citations from the works of the Fathers. Numerous other patristic texts that bear on the same question are quoted and explained in Kleutgen's "Die Theologie der Vorzeit", II, 75 sq.; V, 220 sq.; and in Schäzler's "Neue Untersuchungen über das Dogma von der Gnade" (Mainz, 1867), 466 sq. The manifold excellence of Christian revelation offers many theological arguments for the existence of supernatural mysteries (cf. Scheeben, "Dogmatik", I, 24).
REASON AND SUPERNATURAL MYSTERY
(1) Errors
The existence of supernatural mysteries is denied by Rationalists and semi-Rationalists. Rationalists object that mysteries are degrading to reason. Their favourite argument is based on the principle that no medium exists between the reasonable and the unreasonable, from which they conclude that the mysterious is opposed to reason (Bayle, Pfleiderer). This argumentation is fallacious, since it confounds incomprehensibility with inconceivableness, superiority to reason with contradiction. The mind of a creature cannot, indeed, grasp the inner nature of the mysterious truth, but it can express that truth by analogies; it cannot fully understand the coherence and agreement of all that is contained in a mystery of faith, but it can refute successfully the objections which would make a mystery consist of mutually repugnant elements.
Rationalists further object that the revelation of mysteries would be useless, since it is the nature of reason to accept only the evident (Toland), and since the knowledge of the incomprehensible can have no influence on the moral life of mankind (Kant). To answer the first objection we have only to recall that there is a twofold evidence: the internal evidence of a thing in itself, and the external evidence of trustworthy authority. The mysteries of revelation, like the facts of history, are supported by external evidence and therefore they are evidently credible. The second difficulty rests on a false assumption. The religious life of the Christian is rooted in his faith in the supernatural, which is an anticipation of the beatific vision (St. Thomas, "Comp. Theol. ad fratrem Reg.," cap. ii), a profound act of religious homage (Contra. Gent., I, vi), and the measure by which he judges the world and the ways of God. The history of civilization bears witness to the beneficial influence that Christian faith has exerted on the general life of mankind (cf. Gutberlet, "Apologetik," II, 2 ed., Münster, 1895, 23).
Some Rationalists, trusting to far-fetched similarities, pretend that the Christian mysteries were borrowed from the religious and philosophical systems of Paganism. A study of the origin of Christianity suffices to show the absurdity of such an explanation. Semi-Rationalism explains mysteries either as purely natural truths expressed in symbolic language (Schelling, Baader, Sabatier), or as soluble problems of philosophy (Günther, Frohschammer). The errors of Günther were condemned in a pontifical letter to the Archbishop of Cologne in 1857, and in another to the Bishop of Breslau in 1860 (Denzinger, "Enchiridion", ed. Bannwart, nn. 1655-1658); those of Frohschammer, in the Brief "Gravissimas Inter", 11 Dec., 1862.
(2) Relations of Natural and Supernatural Truth
(a) Superiority of the Supernatural
The mysteries contained in supernatural revelation are not simply disconnected truths lying beyond the realm of natural things, but a higher, heavenly world, a mystical cosmos whose parts are united in a living bond. (Scheeben, "Dogmatik", I, 25.) Even in those parts of this vast system that have been revealed to us there is a wonderful harmony. In his great work "Die Mysterien des Christenthums", Scheeben has sought to show the logical connection in the supernatural order by considering its supreme mystery, the internal communication of Divine life in the Trinity, as the model and ideal of the external communication to the creature of the Divine life of grace and glory. The knowledge of the supernatural is more excellent than any human wisdom, because, although incomplete, it has a nobler object, and through its dependence on the unfailing word of God possesses a greater degree of certitude. The obscurity which surrounds the mysteries of faith results from the weakness of the human intellect, which, like the eye that gazes on the sun, is blinded by the fulness of light.
(b) Harmony of Natural and Supernatural Truth
Since all truth is from God, there can be no real warfare between reason and revelation. Supernatural mysteries as such cannot be demonstrated by reason, but the Christian apologist can always show that the arguments against their possibility are not conclusive (St. Thos., "Suppl. Boeth. de trinitate", Q. ii, a. 3). The nature of God which is infinite and eternal, must be incomprehensible to an intelligence that is not capable of perfect knowledge (cf. Zigliara, "Propædeutica", I, ix). The powerlessness of science to solve the mysteries of nature, a fact that Rationalists admit, shows how limited are the resources of the human intellect (cf. Daumer, "Des Reich des Wundersamen und Geheimnissvollen," Ratisbon, 1872). On the other hand reason is able not only to recognize wherein consists the special mysteriousness of a supernatural truth, but also to dispel to some extent the obscurity by means of natural analogies and to show the fittingness of the mystery by reasons of congruity (Council of Cologne, 1860). This was done with great success by the Fathers and the Scholastic theologians. A famous example is St. Thomas' argument ex convenientia for the Divine processions in the Trinity (Summa Theol., I, QQ. xxvii-xxxi). (See FAITH, REASON, REVELATION.) ZIGLIARA, Prop deutica in S. Theologiam (Rome, 1890), 45 sq., 113 sq.; SCHEEBEN, Die Mysterien des Christenthums (Freiburg, 1898); BOSSUET, Elévations à Dieu sur tous les mystères de la religion chrétienne (Paris, 1711); OTTINGER, Theologia fundamentalis, I (Freiburg, 1897), 66 sq.; NEWMAN, Critic. Essays, I (London, 1888), 41.
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Mystical Body of the Church
The analogy borne by any society of men to an organism is sufficiently manifest. In every society the constituent individuals are united, as are also the members of a body, to effect a common end; while the parts they severally play correspond to the functions of the bodily organs. They form a moral unity. This, of course, is true of the Church, but the Church has also a unity of a higher order; it is not merely a moral but a mystical body. This truth, that the Church is the mystical body of Christ, all its members being guided and directed by Christ the head, is set forth by St. Paul in various passages, more especially in Ephesians 4:4-13 (cf. John 15:5-8). The doctrine may be summarized as follows:
· The members of the Church are bound together by a supernatural life communicated to them by Christ through the sacraments (ibid., 5). Christ is the centre and source of life to Whom all are united, and Who endows each one with gifts fitting him for his position in the body (ibid., 7-12). These graces, through which each is equipped for his work, form it into an organized whole, whose parts are knit together as though by a system of ligaments and joints (ibid., 16; Col. 2:19).
· Through them, too, the Church has its growth and increase, growing in extension as it spreads through the world, and intensively as the individual Christian develops in himself the likeness of Christ (ibid., 13-15).
· In virtue of this union the Church is the fulness or complement (pleroma) of Christ (Eph. 1:23). It forms one whole with Him; and the Apostle even speaks of the Church as "Christ" (1 Cor. 12:12).
· This union between head and members is conserved and nourished by the Holy Eucharist. Through this sacrament our incorporation into the Body of Christ is alike outwardly symbolized and inwardly actualized; "We being many are one bread, one body; for we all partake of the one bread" (1 Cor. 10:17).
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Mystical Marriage
In the Old and the New Testament, the love of God for man, and, in particular His relations with His chosen people (whether of the Synagogue or of the Church), are frequently typified under the form of the relations between bridegroom and bride. In like manner, Christian virginity been considered from the earliest centuries as a special offering made by the soul to its spouse, Christ. Nothing else seems to have been meant in speaking of the mystical nuptials of St. Agnes and of St. Catherine of Alexandria. These primitive notions were afterwards developed more completely, and the phrase mystical marriage has been taken in two different senses, the one wide and the other more restricted.
(1) In many of the lives of the saints, the wide sense is intended. Here the mystical marriage consists in a vision in which Christ tells a soul that He takes it for His bride, presenting it with the customary ring, and the apparition is accompanied by a ceremony; the Blessed Virgin, saints, and angels are present. This festivity is but the accompaniment and symbol of a purely spiritual grace; hagiographers do not make clear what this grace is, but it may at least be said that the soul receives a sudden augmentation of charity and of familiarity with God, and that He will thereafter take more special care of it. All this, indeed, is involved in the notion of marriage. Moreover, as a wife should share in the life of her husband, and as Christ suffered for the redemption of mankind, the mystical spouse enters into a more intimate participation in His sufferings. Accordingly, in three cases out of every four, the mystical marriage has been granted to stigmatics. It has been estimated by Dr. Imbert that, from the earliest times to the present, history has recorded seventy-seven mystical marriages; they are mentioned in connection with female saints, beatae, and venerabiles -- e.g. Blessed Angela of Foligno, St. Catherine of Siena, St. Colette, St. Teresa, St. Catherine of Ricci, Venerable Marina d'Escobar, St. Mary Magdalen de' Pazzi, St. Veronica Giuliani, Venerable Maria de Agreda. Religious art has exercised its resources upon mystical marriage, considered as a festive celebration. That of St. Catherine of Alexandria is the subject of Memling's masterpiece (in the Hospital St. Jean, Bruges), as also of paintings by Jordaens (Madrid), Corregio (Naples and the Louvre), and others. Fra Bartolommeo has done as much for St. Catherine of Siena.
(2) In a more restricted sense, the term mystical marriage is employed by St. Teresa and St. John of the Cross to designate that mystical union with God which is the most exalted condition attainable by the soul in this life. It is also called a "transforming union", "consummate union", and "deification". St. Teresa likewise calls it "the seventh resting-place" of the "interior castle"; she speaks of it only in that last treatise which she composed five years before her death, when she had been but recently raised to this degree. This state consists of three elements:
· The first is an almost continual sense of the presence of God, even in the midst of external occupations. This favour does not of itself produce an alienation of the senses; ecstasies are more rare. Nor does this permanent sense of God's presence suffice to constitute the spiritual marriage, but is only a state somewhat near to it.
· The second element is a transformation of the higher faculties in respect to their mode of operation: hence the name "transforming union"; it is the essential note of the state. The soul is conscious that in its supernatural acts of intellect and of will, it participates in the Divine life and the analogous acts in God. To understand what is meant by this, it must be remembered that in heaven we are not only to enjoy the vision of God, but to feel our participation in His nature. Mystical writers have sometimes exaggerated in describing this grace; it has been said that we think by the eternal thought of God, love by His infinite love, and will by His will. Thus, they appear to confound the two natures, the Divine and the human. They are describing what they believe they feel; like the astronomers, they speak the language of appearances, which we find easier to understand. Here, as in human marriage, there is a fusion of two lives.
· The third element consists in an habitual vision of the Blessed Trinity or of some Divine attribute. This grace is sometimes accorded before the transforming union. Certain authors appear to hold that in the transforming union there is produced a union with the Divine Word more special than that with the other two Divine Persons; but there is no proof that this is so in all cases. St. Teresa gives the name of "spiritual betrothal" to passing foretastes of the transforming union, such as occur in raptures.
ST. TERESA, El Castillo Interior (1557); ST. JOHN OF THE CROSS, Cantico espiritual; IDEM, Llama de amor viva; SCARAMELLI, Direttorio mistico (Venice, 1754); RIBET, La mystique divine (Paris, 1895); POULAIN, Des Graces d'oraison (Paris, 1906), tr. The Graces of Interior Prayer (London, 1910); IMBERT, La Stigmatisation (Paris, 1894).
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Mystical Stigmata
To decide merely the facts without deciding whether or not they may be explained by supernatural causes, history tells us that many ecstatics bear on hands, feet, side, or brow the marks of the Passion of Christ with corresponding and intense sufferings. These are called visible stigmata. Others only have the sufferings, without any outward marks, and these phenomena are called invisible stigmata.
I. FACTS
Their existence is so well established historically that, as a general thing, they are no longer disputed by unbelievers, who now seek only to explain them naturally. Thus a free-thinking physician, Dr. Dumas, professor of religious psychology at the Sorbonne, clearly admits the facts (Revue des Deux Mondes, 1 May, 1907), as does also Dr. Pierre Janet (Bulletin de l'Institut psychologique international, Paris, July, 1901).
St. Catherine of Siena at first had visible stigmata but through humility she asked that they might be made invisible, and her prayer was heard. This was also the case with St. Catherine de' Ricci, a Florentine Dominican of the sixteenth century, and with several other stigmatics. The sufferings may be considered the essential part of visible stigmata; the substance of this grace consists of pity for Christ, participation in His sufferings, sorrows, and for the same end--the expiation of the sins unceasingly committed in the world. If the sufferings were absent, the wounds would be but an empty symbol, theatrical representation, conducing to pride. If the stigmata really come from God, it would be unworthy of His wisdom to participate in such futility, and to do so by a miracle.
But this trial is far from being the only one which the saints have to endure: "The life of stigmatics," says Dr. Imbert, "is but a long series of sorrows which arise from the Divine malady of the stigmata and end only in death: (op. cit. infra, II, x). It seems historically certain that ecstatics alone bear the stigmata; moreover, they have visions which correspond to their rôle of co-sufferers, beholding from time to time the blood-stained scenes of the Passion.
With many stigmatics these apparitions were periodical, e.g., St. Catherine de' Ricci, whose ecstasies of the Passion began when she was twenty (1542), and the Bull of her canonization states that for twelve years they recurred with minute regularity. The ecstasy lasted exactly twenty-eight hours, from Thursday noon till Friday afternoon at four o'clock, the only interruption being for the saint to receive Holy Communion. Catherine conversed aloud, as if enacting a drama. This drama was divided into about seventeen scenes. On coming out of the ecstasy the saint's limbs were covered with wounds produced by whips, cords etc.
Dr. Imbert has attempted to count the number of stigmatics, with the following results:
1. None are known prior to the thirteenth century. The first mentioned is St. Francis of Assisi, in whom the stigmata were of a character never seen subsequently; in the wounds of feet and hands were excrescences of flesh representing nails, those on one side having round back heads, those on the other having rather long points, which bent back and grasped the skin. The saint's humility could not prevent a great many of his brethren beholding with their own eyes the existence of these wonderful wounds during his lifetime as well as after his death. The fact is attested by a number of contemporary historians, and the feast of the Stigmata of St. Francis is kept on 17 September.
2. Dr. Imbert counts 321 stigmatics in whom there is every reason to believe in a Divine action. He believes that others would be found by consulting the libraries of Germany, Spain, and Italy. In this list there are 41 men.
3. There are 62 saints or blessed of both sexes of whom the best known (numbering twenty-six) were:
· St. Francis of Assisi (1186-1226);
· St. Lutgarde (1182-1246), a Cistercian;
· St. Margaret of Cortona (1247-97);
· St. Gertrude (1256-1302), a Benedictine;
· St. Clare of Montefalco (1268-1308), an Augustinian;
· Bl. Angela of Foligno (d. 1309), Franciscan tertiary;
· St. Catherine of Siena (1347-80), Dominican tertiary;
· St. Lidwine (1380-1433);
· St. Frances of Rome (1384-1440);
· St. Colette (1380-1447), Franciscan;
· St. Rita of Cassia (1386-1456), Augustinian;
· Bl. Osanna of Mantua (1499-1505), Dominican tertiary;
· St. Catherine of Genoa (1447-1510), Franciscan tertiary;
· Bl. Baptista Varani (1458-1524), Poor Clare;
· Bl. Lucy of Narni (1476-1547), Dominican tertiary;
· Bl. Catherine of Racconigi (1486-1547), Dominican;
· St. John of God (1495-1550), founder of the Order of Charity;
· St. Catherine de' Ricci (1522-89), Dominican;
· St. Mary Magdalene de' Pazzi (1566-1607), Carmelite;
· Bl. Marie de l'Incarnation (1566-1618), Carmelite;
· Bl. Mary Anne of Jesus (1557-1620), Franciscan tertiary;
· Bl. Carlo of Sezze (d. 1670), Franciscan;
· Blessed Margaret Mary Alacoque (1647-90), Visitandine (who had only the crown of thorns);
· St. Veronica Giuliani (1600-1727), Capuchiness;
· St. Mary Frances of the Five Wounds (1715-91), Franciscan tertiary.
4. There were 20 stigmatics in the nineteenth century. The most famous were:
· Catherine Emmerich (1774-1824), Augustinian;
· Elizabeth Canori Mora (1774-1825), Trinitarian tertiary;
· Anna Maria Taïgi (1769-1837);
· Maria Dominica Lazzari (1815-48);
· Marie de Moerl (1812-68) and Louise Lateau (1850-83), Franciscan tertiaries.
Of these, Marie de Moerl spent her life at Kaltern, Tyrol (1812-68). At the age of twenty she became an ecstatic, and ecstasy was her habitual condition for the remaining thirty-five years of her life. She emerged from it only at the command, sometimes only mental, of the Franciscan who was her director, and to attend to the affairs of her house, which sheltered a large family. Her ordinary attitude was kneeling on her bed with hands crossed on her breast, and an expression of countenance which deeply impressed spectators. At twenty-two she received the stigmata. On Thursday evening and Friday these stigmata shed very clear blood, drop by drop, becoming dry on the other days. Thousands of persons saw Marie de Moerl, among them Görres (who describes his visit in his "Mystik", II, xx), Wiseman, and Lord Shrewsbury, who wrote a defence of the ecstatic in his letters published by "The Morning Herald" and "The Tablet" (cf. Boré, op. cit. infra).
Louise Lateau spent her life in the village of Bois d'Haine, Belgium (1850-83). The graces she received were disputed even by some Catholics, who as a general thing relied on incomplete or erroneous information, as has been established by Canon Thiery ("Examen de ce qui concerne Bois d'Haine", Louvain, 1907). At sixteen she devoted herself to nursing the cholera victims of her parish, who were abandoned by most of the inhabitants. Within a month she nursed ten, buried them, and in more than one instance bore them to the cemetery. At eighteen she became an ecstatic and stigmatic, which did not prevent her supporting her family by working as a seamstress. Numerous physicians witnessed her painful Friday ecstasies and established the fact that for twelve years she took no nourishment save weekly communion. For drink she was satisfied with three or four glasses of water a week. She never slept, but passed her nights in contemplation and prayer, kneeling at the foot of her bed.
II. EXPLANATIONS
The facts having been set forth, it remains to state the explanations that have been offered. Some physiologists, both Catholics and Free-thinkers, have maintained that the wounds might be produced in a purely natural manner by the sole action of the imagination coupled with lively emotions. The person being keenly impressed by the sufferings of the Saviour and penetrated by a great love, this preoccupation acts on her or him physically, reproducing the wounds of Christ. This would in no wise diminish his or her merit in accepting the trial, but the immediate cause of the phenomena would not be supernatural.
We shall not attempt to solve this question. Physiological science does not appear to be far enough advanced to admit a definite solution, and the writer of this article adopts the intermediate position, which seems to him unassailable, that of showing that the arguments in favour of natural explanations are illusory. They are sometimes arbitrary hypotheses, being equivalent to mere assertions, sometimes arguments based exaggerated or misinterpreted facts. But if the progress of medical sciences and psycho-physiology should present serious objections, it must be remembered that neither religion or mysticism is dependent on the solution of these questions, and that in processes of canonization stigmata do not count as incontestable miracles.
No one has ever claimed that imagination could produce wounds in a normal subject; it is true that this faculty can act slightly on the body, as Benedict XIV said, it may accelerate or retard the nerve-currents, but there is no instance of its action on the tissues (De canoniz., III, xxxiii, n. 31). But with regard to persons in an abnormal condition, such as ecstasy or hypnosis, the question is more difficult; and, despite numerous attempts, hypnotism has not produced very clear results. At most, and in exceedingly rare cases, it has induced exudations or a sweat more or less coloured, but this is a very imperfect imitation. Moreover, no explanation has been offered of three circumstances presented by the stigmata of the saints:
1. Physicians do not succeed in curing these wounds with remedies.
2. On the other hand, unlike natural wounds of a certain duration, those of stigmatics do not give forth a fetid odour. To this there is known but one exception: St. Rita of Cassia had received on her brow a supernatural wound produced by a thorn detached from the crown of the crucifix. Though this emitted an unbearable odour, there was never any suppuration or morbid alteration of the tissues.
3. Sometimes these wounds give forth perfumes, for example those of Juana of the Cross, Franciscan prioress of Toledo, and Bl. Lucy of Narni.
To sum up, there is only one means of proving scientifically that the imagination, that is auto-suggestion, may produce stigmata: instead of hypothesis, analogous facts in the natural order must be produced, namely wounds produced apart from a religious idea. This had not been done.
With regard to the flow of blood it has been objected that there have been bloody sweats, but Dr. Lefebvre, professor of medicine at Louvain, has replied that such cases as have been examined by physicians were not due to a moral cause, but to a specific malady. Moreover, it has often been proved by the microscope that the red liquid which oozes forth is not blood; its colour is due to a particular substance, and it does not proceed from a wound, but is due, like sweat, to a dilatation of the pores of the skin. But it may be objected that we unduly minimize the power of the imagination, since, joined to an emotion, it can produce sweat; and as the mere idea of having an acid bon-bon in the mouth produces abundant saliva, so, too, the nerves acted upon by the imagination might produce the emission of a liquid and this liquid might be blood. The answer is that in the instances mentioned there are glands (sudoriparous and salivary) which in the normal state emit a special liquid, and it is easy to understand that the imagination may bring about this secretion; but the nerves adjacent to the skin do not terminate in a gland emitting blood, and without such an organ they are powerless to produce the effects in question. What has been said of the stigmatic wounds applies also to the sufferings. There is not a single experimental proof that imagination could produce them, especially in violent forms.
Another explanation of these phenomena is that the patients produce the wounds either fraudulently or during attacks of somnambulism, unconsciously. But physicians have always taken measures to avoid these sources of error, proceeding with great strictness, particularly in modern times. Sometimes the patient has been watched night and day, sometimes the limbs have been enveloped in sealed bandages. Mr. Pierre Janet placed on one foot of a stigmatic a copper shoe with a window in it through which the development of the wound might be watched, while it was impossible for anyone to touch it (op. cit. supra).
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Mystical Theology
Mystical theology is the science which treats of acts and experiences or states of the soul which cannot be produced by human effort or industry even with the ordinary aid of Divine grace. It comprises among its subjects all extraordinary forms of prayer, the higher forms of contemplation in all their varieties or gradations, private revelations, visions, and the union growing out of these between God and the soul, known as the mystical union. As the science of all that is extraordinary in the relations between the Divinity and the human spirit, mystical theology is the complement of ascetical, which treats of Christian perfection and of its acquisition by the practice of virtue, particularly by the observance of the counsels. The contents of mystical theology are doctrinal as well as experimental, as it not only records the experiences of souls mystically favoured, but also lays down rules for their guidance, which are based on the authority of the Scriptures, on the teachings of the Fathers of the Church, and on the explanations of theologians, many of them eminent as mystics. Its rules and precepts are usually framed for the special use of those who have occasion to direct souls in the ways of mysticism, so as to preserve them from error while facilitating their advancement. It must therefore take note of the erroneous systems of prayer, like Quietism (q.v.) or Semiquietism, and of the self-illusion or deception of souls that mistake the powers of darkness for those of light or the promptings of their own self-seeking for Divine communications. It is this part of the science that necessitates inquiry into various phases of occultism, diabolism, etc., into which writers like Görres have gone so extensively. Mystical theology has a nomenclature all its own, seeking to express acts or states that are for the most part purely spiritual in terms denoting analogous experiences in the material order. Usually it does not form part of the ordinary class-room studies, but is imparted by spiritual masters in their personal direction of souls, or inculcated, as in seminaries and novitiates, by special conferences and courses of spiritual reading. Preliminary to the study of mystical theology is a knowledge of the four ordinary forms of prayer: vocal, mental, affective, and the prayer of simplicity (see PRAYER). The last two, notably the prayer of simplicity, border on the mystical. Prayer is often called active or acquired contemplation to distinguish it from passive or higher contemplation, in which mystical union really consists.
Mystical theology begins by reviewing the various descriptions of extraordinary contemplation, contained in the works of mystics and of writers on mystical subjects, and the divisions which help to describe its various phases, indicating chiefly whether it consists of an enlargement or elevation of knowledge, or of absorption in the Divine vision, or, again, whether the cherubic, i. e., intellectual, or seraphic, i. e., affective, element predominates. The objects of contemplation are set forth: God, His Attributes, the Incarnation, and all the Sacred Mysteries of the Life of Christ; His presence in the Eucharist; the supernatural order; every creature of Godin the natural order, animate or inanimate, particularly the Blessed Virgin, the angels, the saints, Providence, the Church. In analyzing the causes of contemplation, what may be called its psychology next comes up for consideration, in so far as it necessitates the ordinary or exceptional use of any human faculty, of the senses of the body, or of the powers of the soul. On God's part, grace must be considered as a principle, or cause, of contemplation, the special or unusual graces (gratis datoe) as well as ordinary graces, the virtues, theological as well as moral, the gifts of the Holy Spirit. The closing chapter in this part of the science dwells on the fruits of contemplation, especially the elevation of spirit, joy, charity, zeal; on the influences that may contribute to its duration, interruption, or cessation. Here some theologians treat in detail of the preliminary or preparatory dispositions for contemplation, of natural or moral aptitude, solitude, prayer, mortification or self-denial, corporal and spiritual, as a means of soul-purification; these topics, however, belong more properly to the domain of ascetical theology.
What strictly comes within the province of mystical theology is the study of the processes of active and passive purification through which a soul must pass to reach the mystical union. Although the active processes are also treated to some extent in ascetical theology, they require special study inasmuch as they lead to contemplation. They comprise: purity of conscience, or aversion even to the slightest sin; purity of heart, the heart being taken as the symbol of the affections, which to be pure must be free of attachments to anything that does not lead to God; purity of the spirit, i. e. of the imagination and memory; and purity of action. It is to these processes that the well-known term "night" is applied by St. John of the Cross, since they imply three things which are as night to the soul in so far as they are beyond or contrary to its own lights, viz., the privation of pleasure, faith as substituted for human knowledge, and God as incomprehensible, or darkness, to the unaided soul. Passive purifications are the trials encountered by souls in preparation for contemplation, known as desolation, or dryness, and weariness. As they proceed sometimes from God and sometimes may be produced by the Evil Spirit, rules for the discernment of spirits are set down to enable directors to determine their source and to apply proper means of relief, especially should it happen that the action of the Evil One tends to possession or obsession.
These passive purifications affect the soul when every other object of contemplation is withdrawn from it, except its own sins, defects, frailties, which are revealed to it in all their enormity. They put the soul in the "obscure night", as St. John of the Cross calls it, or in the "great desolation", to use the phrase of Father Baker. In this state the soul experiences many trials and temptations, even to infidelity and despair, all of which are expressed in the peculiar terminology of writers on mystical theology, as well as the fruits derived from resisting them. Chief among these fruits is the purification of love, until the soul is so inflamed with love of God that it feels as if wounded and languishes with the desire to love Him still more intensely. The first difficulty mystical writers encounter in their treatises on contemplation is the proper terminology for its degrees, or the classification of the experiences of the soul as it advances in the mystical union with God effected by this extraordinary form of prayer. Ribet in "La Mystique Divine" has a chapter (x) on this subject, and the present writer treats it in chapter xxix of his "Grace of Interior Prayer" (tr. of the sixth edition). Scaramelli follows this order: the prayer of recollection; the prayer of spiritual silence; the prayer of quiet; the inebriation of love; the spiritual sleep; the anguish of love; the mystical union of love, and its degrees from simple to perfect union and spiritual marriage. In this union the soul experiences various spiritual impressions, which mystical writers try to describe in the terminology used to describe sense impressions, as if the soul could see, hear, touch, or enjoy the savour or odour of the Divinity. Ecstatic union with God is a further degree of prayer. This and the state of rapture require careful observation to be sure that the Evil One has no share in them. Here again mystical writers treat at length the deceits, snares, and other arts practised by the Evil One to lead souls astray in the quest for the mystical union. Finally, contemplation leads to a union so intimate and so strong that it can be expressed only by the terms "spiritual marriage" (see MARRIAGE, MYSTICAL). The article on contemplation (q.v.) describes the characteristics of the mystical union effected by contemplation. No treatise of mystical theology is complete without chapters on miracles, prophecies, revelations, visions, all of which have been treated under their respective headings.
As for the history or development of mysticism, it is as difficult to record as a history of the experiences of the human soul. The most that can be done is to follow its literature, mindful that the most extraordinary mystical experiences defy expression in human speech, and that God, the Author of mystical states, acts upon souls when and as He wills, so that there can be no question of what we could consider a logical or chronological development of mysticism as a science. Still, it is possible to review what mystical writers have said at certain periods, and especially what St. Teresa did to treat for the first time mystical phenomena as a science. Before her, mystics were concerned principally with ecstasies, visions, and revelations; she was the first to attempt a scientific analysis of the process of mystical union brought about by contemplation. As the contribution to the science and history of mystical theology by each of the writers in the following list has been sufficiently noted in the articles on them, it will suffice here to mention the titles of some of their characteristic works.
Famous Mystics Prior to the Nineteenth Century
St. Gregory I the Great (b. at Rome, c. 540; d. there, 604): "Commentaries on Job"; this book is called the Ethics of St. Gregory. The writings of Dionysius the Pseudo-Areopagite did not reach the West until about 824, when they were sent to Louis the Pious by Michael the Stammerer, Emperor of Constantinople: "Opera". Hugh of St. Victor, canon regular at Paris (b. in Saxony, 1096; d. at Paris, 1141): passim, St. Bernard, Abbot of Clairvaux (b. near Dijon, 1090; d. at Clairvaux, 1153): "On the Canticle of Canticles". Richard of St. Victor, canon regular at Paris (d. at Paris, 1173): "De contemplatione". St. Bonaventure, Minister General of the Friars Minor (b. at Bagnorea, 1221; d. at Lyons, 1274): "Journey of the Soul towards God". The "Seven Roads of Eternity", which has sometimes been attributed to him, is the work of a Friar Minor, Rudolph of Bibrach, of the fourteenth century. St. Gertrude, a Benedictine (b. at Eisleben, 1256; d. at Helfta, Saxony, 1302): Revelations. Blessed Angela of Foligno (b. at Foligno, 1248; d. there, 1309): "Life and Revelations" in "Acta SS.", I, January, 186-234; this work is one of the masterpieces of mysticism. Tauler, a Dominican (b. at Strasburg, c. 1300; d. there, 1361): "Sermons" (Leipzig, 1498). Blessed Henry Suso, a Dominican (b. at Constance, c. 1295; d. at Ulm, 1366): "Exemplar" (Augsburg, 1482). "The Book of the Nine Rocks" is not by him but by a merchant of Strasburg, the somewhat unorthodox Rulman Merswin. St. Bridget of Sweden (b. c. 1303; d. at Rome, 1373): "Revelations" (Nuremberg, 1500). Blessed Ruysbroeck, surnamed the Admirable (b. at Ruysbroeck, 1293; d. at Groenendael, 1381): "Opera omnia", Latin tr. by the Carthusian Surius (Cologne, 1692). François-Louis Blosius (de Blois), Benedictlne Abbot of Liessies (b. near Liège, 1506; d. at Liessies, 1566): "Opera" (Ingolstadt, 1631).
St. Teresa (b. at Avila, 1515; d. at Aba de Tormes, 1582): "Opera" (Salamanca, 1588). St. John of the Cross, founder of the Discalced Carmelites (b. at Hontiveros, 1542; d. at Ubeda, 1591): "Opera" (Seville, 1702). Venerable Luis de Lapuente (b. at Valladolid, 1554; d. there, 1624): "Life of Father Baltasár Alvarez", confessor of St. Teresa (Madrid, 1615); "Spiritual Guide" (Valladolid, 1609); "Life of Marina de Escobar" (2 vols., Madrid, 1665-73). St. Francis de Sales, Bishop of Geneva (b. at Thorens, near Annecy, 1567; d. at Lyons, 1622): "Treatise on the Love of God" (Lyons, 1616). Alvarez de Paz, S. J. (b. at Toledo 1560; d. at Potosi, 1620): "De inquisitione pacis" in "Opera", III (Lyons, 1647). Philip of the Blessed Trinity, General of the Discalced Carmelites (b. at Malancène, near Avignon, 1603; d. at Naples, 1671): "Summa theologiæ mysticæ" (Lyons, 1656). Jean-Joseph Surin (q.v.). Venerable Marie de l'Incarnation (b. at Tours, 1599; d. at Quebec, 1672): "Life and Letters", published by her son Dom Claude Martin, O. S. B. (Paris, 1677). Bossuet called her the "Teresa of the New World". Bossuet, Bishop of Meaux (b. at Dijon, 1627; d. at Paris, 1704): "Instruction sur les états d'oraison" (Paris, 1697). Joseph of the Holy Ghost, Definitor General of the Discalced Carmelites (d. 1639): "Cursus theologiæ mystico-scholasticæ" (6 vols., Seville, 1710-40). Emmanuel de la Reguera, S. J. (b. at Aguilàr del Campo, 1668; d. at Rome, 1747): "Praxis theologiæ mysticæ" (2 vols., Rome, 1740-45), a development of the mystical theology of Wading (Father Godinez). Scaramelli, S. J. (b. at Rome, 1687; d. at Macerata, 1752): "Direttorio mistico" (Venice, 1754). As a description, this is the best treatise of the eighteenth century despite its too complicated classification; Voss has published a compendium of it, entitled "Directorium Mysticum" (Louvain, 1857). Schram, O. S. B. (b. at Bamberg, 1722; d. at Bainz, 1797): "Institutiones theologiæ mysticæ (Augsburg, 1777), chiefly an abridgment of la Reguera. More complete lists (176 names) will be found in Poulain, "Graces d'Oraison" (7th ed., Paris, 1911); tr., "The Graces of Interior Prayer" (London, 1910); and in Underhill, "Mysticism" (New York, 1912).
MARÉCHAUX, Le merveilleux divin et le merveilleux démoniaque (Paris, 1901); MIGNE, Dict. de mystique chrétienne (Paris, 1858); LEJEUNE, Manuel de théologie mystique (Paris, 1897); VALLGORNERA, Mystica Theologia Divi Thomoe (Turin, 1891); BAKER, Holy Wisdom (London, 1908); CHANDLER, Ara Coeli Studies in Mystical Religion (London, 1908); DALGAIRNS, The German Mystics of the Fourteenth Century (London, 1858); DELACROIX, Essai sur le mysticisme spéculatif en Allemagne au XIX siècle (Paris, 1900); IDEM, Etudes d'histoire et de psychologie du mysticisme. Lee grands mystiques chrétiens (Paris, I908); DENIFLE, Das geistliche Leben: Blumenlese aus der deutschen Mystikern der 14. Jahrhunderts (Graz, 1895); DEVINE, A Manual of Mystical Theology (London, 1903): GARDNER, The Cell of Self-Knowledge (London, 1910); GÖRRES, Die Christliche Mystik (Ratisbon, 1836-42); POIRET, Theologioe Mysticoe idea generalis (Paris, 1702); RIBET, La Mystique Divine (Paris, 1879); IDEM, L'Ascétique Chrétienne (Paris, 1888); SAUDREAU, La vie d'union à Dieu (Paris, 1900); IDEM, L'état mystigue (Paris, 1903); IDEM, Les faits extraotdinaires de la vie spirituelle (Paris, 1908); IDEM, tr. CAMM,The Degrees of the Spiritual Life (London, 1907); IDEM, tr. SMITH, The Way that Leads to God (London, 1910); THOROLD, An Essay in Aid of the Better Appreciation of Catholic Mysticism (London, 1900); VON HUGEL, The Mystical Element of Religion (London, 1908).
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Mysticism[[@Headword:Mysticism]]

Mysticism
(From myein, to initiate).
Mysticism, according to its etymology, implies a relation to mystery. In philosophy, Mysticism is either a religious tendency and desire of the human soul towards an intimate union with the Divinity, or a system growing out of such a tendency and desire. As a philosophical system, Mysticism considers as the end of philosophy the direct union of the human soul with the Divinity through contemplation and love, and attempts to determine the processes and the means of realizing this end. This contemplation, according to Mysticism, is not based on a merely analogical knowledge of the Infinite, but as a direct and immediate intuition of the Infinite. According to its tendency, it may be either speculative or practical, as it limits itself to mere knowledge or traces duties for action and life; contemplative or affective, according as it emphasizes the part of intelligence or the part of the will; orthodox or heterodox, according as it agrees with or opposes the Catholic teaching. We shall give a brief historical sketch of Mysticism and its influence on philosophy, and present a criticism of it.
HISTORICAL SKETCH
In his "History of Philosophy", Cousin mentions four systems, between which, he says, philosophical thought has continually wavered, viz., Sensism, Idealism, Scepticism, and Mysticism. Whatever may be thought of this classification, it is true that Mysticism has exercised a large influence on philosophy, becoming at times the basis of whole systems, but more often entering as an element into their constitution. Mysticism dominated in the symbolic philosophy of ancient Egypt. The Taoism of the Chinese philosopher Lao-tze is a system of metaphysics and ethics in which Mysticism is a fundamental element (cf. De Harlez, "Laotze, le premier philosophe chinois", in "Mémoires couronnés et autres de l'Académie", Brussels, January, 1886). The same may be said of Indian philosophy; the end of human reflection and effort in Brahmanism and Vedantism is to deliver the soul from its transmigrations and absorb it into Brahma forever. There is little of Mysticism in the first schools of Greek philosophy, but it already takes a large place in the system of Plato, e.g., in his theory of the world of ideas, of the origin of the world soul and the human soul, in his doctrine of recollection and intuition. The Alexandrian Jew Philo (30 B.C-A.D. 50) combined these Platonic elements with the data of the Old Testament, and taught that every man, by freeing himself from matter and receiving illumination from God, may reach the mystical, ecstatic, or prophetical state, where he is absorbed into the Divinity. The most systematic attempt at a philosophical system of a mystical character was that of the Neoplatonic School of Alexandria, especially of Plotinus (A.D. 205-70) in his "Enneads". His system is a syncretism of the previous philosophies on the basis of Mysticism--an emanative and pantheistic Monism. Above all being, there is the One absolutely indetermined, the absolutely Good. From it come forth through successive emanations intelligence (nous) with its ideas, the world-soul with its plastic forces (logoi spermatikoi), matter inactive, and the principle of imperfection. The human soul had its existence in the world-soul until it was united with matter. The end of human life and of philosophy is to realize the mystical return of the soul to God. Freeing itself from the sensuous world by purification (katharsis), the human soul ascends by successive steps through the various degrees of the metaphysical order, until it unites itself in a confused and unconscious contemplation to the One, and sinks into it: it is the state of ecstasis.
With Christianity, the history of Mysticism enters into a new period. The Fathers recognized indeed the partial truth of the pagan system, but they pointed out also its fundamental errors. They made a distinction between reason and faith, philosophy and theology; they acknowledged the aspirations of the soul, but, at the same time, they emphasized its essential inability to penetrate the mysteries of Divine life. They taught that the vision of God is the work of grace and the reward of eternal life; in the present life only a few souls, by a special grace, can reach it. On these principles, the Christian school of Alexandria opposed the true gnosis based on grace and faith to the Gnostic heresies. St. Augustine teaches indeed that we know the essences of things in rationibus aeternis, but this knowledge has its starting point in the data of sense (cf. Quæstiones, LXXXIII, c. xlvi). Pseudo-Dionysius, in his various works, gave a systematic treatment of Christian Mysticism, carefully distinguishing between rational and mystical knowledge. By the former, he says, we know God, not in His nature, but through the wonderful order of the universe, which is a participation of the Divine ideas ("De Divinis Nomin.", c, vii, §§ 2-3, in P. G., III, 867 sq.). There is, however, he adds, a more perfect knowledge of God possible in this life, beyond the attainments of reason even enlightened by faith, through which the soul contemplates directly the mysteries of Divine light. The contemplation in the present life is possible only to a few privileged souls, through a very special grace of God: it is the theosis, mystike enosis.
The works of Pseudo-Dionysius exercised a great influence on the following ages. John Scotus Eriugena (ninth century), in his "De Divisione Naturæ", took them as his guide, but he neglected the distinction of his master, identifying philosophy and theology, God and creatures, and, instead of developing the doctrine of Dionysius, reproduced the pantheistic theories of Plotinus (see ERIUGENA, JOHN SCOTUS). In the twelfth century, orthodox Mysticism was presented under a systematic form by the Victorines, Hugh, Walter, and Richard (cf. Mignon, "Les Origines de la Scolastique et Hugues de St. Victor", Paris, 1895), and there was also a restatement of Eriugena's principles with Amaury de Bène, Joachim de Floris, and David of Dinant. A legitimate element of Mysticism, more or less emphasized, is found in the works of the Schoolmen of the thirteenth century. In the fourteenth and fifteenth centuries there was, as a protest against a sterile dialecticism, a revival of mystical systems, some orthodox--J. Ruysbroek, Gerson, Peter d'Ailly, Denys the Carthusian--and others heterodox--John of Ghent, John of Mirecourt, the Beguines and Beghards, and various brotherhoods influenced by Averroism, and especially Meister Eckhart (1260-1327), who in his "Opus Tripartitum" teaches a deification of man and an assimilation of the creature into the Creator through contemplation (cf. Denifle in "Archiv für Literatur und Kirchengeschichte des Mittelalters", 1886), the "Theologia Germanica", and, to a certain extent, Nicholas of Cusa (1401-64) with his theory of the coincidentia oppositorum. Protestantism, by its negation of all ecclesiastical authority and by advocating a direct union of the soul with God, had its logical outcome in a Mysticism mostly pantheistic.
Protestant Mysticism is represented by Sebastian Frank (1499-1542), by Valentine Weiler (1533-88), and especially by J. Böhme (1575-1624), who, in his "Aurora", conceived the nature of God as containing in itself the energies of good and evil, and identified the Divine nature with the human soul whose operation is to kindle, according to its free will, the fire of good or the fire of evil (cf. Deussen, "J. Böhme ueber sein Leben und seine Philosophie", Kiel, 1897). Reuchlin (1455-1522) developed a system of cabalistic Mysticism in his "De arte cabalistica" and his "De verbo mirifico". We may also assign to the influence of Mysticism the ontological systems of Malebranche and of the Ontologists of the eighteenth and nineteenth centuries. The romantic Mysticism of Fichte (1762-1814), Novalis (1772-1801), and Schelling (1775-1854) was a reaction against the Rationalism of the eighteenth century. A pseudo-Mysticism is also the logical outcome of the Fideism and evolutionistic Subjectivism of modern Protestants, inaugurated by Lessing (1728-81), developed by Schleiermacher (1768-1834), A. Ritschl (1822-89; cf. Goyau, "L'Allemagne Religieuse, Le Protestantisme", 6th ed., Paris, 1906), Sabatier, etc., and accepted by the Modernists in their theories of vital immanence and religious experience (cf. Encyclical "Pascendi"). (See MODERNISM.)
CRITICISM
A tendency so universal and so persistent as that of Mysticism, which appears among all peoples and influences philosophical thought more or less throughout all centuries, must have some real foundation in human nature. There is indeed in the human soul a natural desire for, an aspiration towards the highest truth, the absolute truth, and the highest, the infinite good. We know by experience and reason that the knowledge and enjoyment of created things cannot give the fulness of truth and the perfection of beatitude which will completely satisfy our desires and aspirations. There is in our soul a capacity for more truth and perfection than we can ever acquire through the knowledge of created things. We realize that God alone is the end of man, that in the possession of God alone we can reach the satisfaction of our aspirations. (Cf. St. Thomas Aquinas, Summa TheologicaI:2:1; I:12:1; I:44:4; I-II:3:8; "Contra Gentes", III, cc. i, xxv, l; "De Veritate", Q. xxii, a. 2; "Compend. Theologiæ", 104, etc.) But the rational effort of our intelligence and positive aspirations of our will find here their limits. Is there truly possible a union of our reason and will with God more intimate than that which we possess through created things? Can we expect more than a knowledge of God by analogical concepts and more than the beatitude proportionate to that knowledge? Here human reason cannot answer. But where reason was powerless, philosophers gave way to feeling and imagination. They dreamt of an intuition of the Divinity, of a direct contemplation and immediate possession of God. They imagined a notion of the universe and of human nature that would make possible such a union. They built systems in which the world and the human soul were considered as an emanation or part of the Divinity, or at least as containing something of the Divine essence and Divine ideas. The logical outcome was Pantheism.
This result was a clear evidence of error at the starting-point. The Catholic Church, as guardian of Christian doctrine, through her teaching and theologians, gave the solution of the problem. She asserted the limits of human reason: the human soul has a natural capacity (potentia obedientialis), but no exigency and no positive ability to reach God otherwise than by analogical knowledge. She condemned the immediate vision of the Beghards and Beguines (cf. Denzinger-Bannwart, "Enchiridion", nn. 474-5), the pseudo-Mysticism of Eckhart (ibid., nn. 501-29), and Molinos (ibid., nn. 2121-88), the theories of the Ontologists (ibid., nn. 1659-65, 1891-1930), and Pantheism under all its forms (ibid., nn. 1801-5), as well as the vital Immanence and religious experience of the Modernists (ibid., nn. 2071-109). But she teaches that, what man cannot know by natural reason, he can know through revelation and faith; that what he cannot attain to by his natural power he can reach by the grace of God. God has gratuitously elevated human nature to a supernatural state. He has assigned as its ultimate end the direct vision of Himself, the Beatific Vision. But this end can be reached only in the next life; in the present life we can but prepare ourselves for it with the aid of revelation and grace. To some souls, however, even in the present life, God gives a very special grace by which they are enabled to feel His sensible presence; this is true mystical contemplation. In this act, there is no annihilation or absorption of the creature into God, butGod becomes intimately present to the created mind and this, enlightened by special illuminations, contemplates with ineffable joy the Divine essence. PREGER, Gesch. der deutschen Mystik im Mittelalter (Leipzig, 1881); SCHMID, Der Mysticismus in seiner Entstehungsperiode (Jena, 1824); GÖRRES, Die christl. Mystik (Ratisbon, 1836-42); COUSIN, Histoire générale de la philosophie (Paris, 1863); IDEM, Du Vrai, du Beau et du Bien (23rd ed., Paris, 1881), v; GENNARI, Del falso Misticismo (Rome, 1907); DELACROIX, Essai sur le mysticisme spéculatif en Allemagne au xive siècle (Paris, 1900); UEBERWEG, Hist. of Philos., tr. MORRIS with additions by PORTER (New York, 1894); DE WULF, Hist. de la Philos. médiévale (Louvain, 1900); TURNER, Hist. of Philos. (Boston, 1903).
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Nabo (Nebo)
(Septuagint, Nabau).
A town mentioned in several passages of the Old Testament, v.g., Numbers 32:3; Jeremias 48:1, 22; I Paralipomenon 5:8; Isaias 15:2, etc. In Numbers 32:3, it is mentioned between Saban and Beon, the latter being an abbreviation of Baalmeon. In the same chapter, verse 38, it is again mentioned between Cariathaim and Baalmeon, and it is found associated with the same names on the Mesa Stone (line 14). These and other indications show that the town was situated in the vicinity of Mt. Nebo, but the precise location cannot be determined. It belonged to the rich pasture lands which the tribes of Ruben and Gad asked of Moses in the distribution of the territory (Numbers 32). The town had reverted to the Moabites at the time when Isaias prophesied against it (Isaias 15:2; cf. Jeremias 48:1, 22). Mesa (lines 14-18) boasts of having taken it from the Israelites. According to St. Jerome (Comment. in Isaias 15:2, in P.L., XXIV, 168), the sanctuary of the idol Chemosh was in Nabo.
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Nabuchodonosor
The Babylonian form of the name is Nabu-kudurri-usur, the second part of which is variously interpreted ("O Nebo, defend my crown", or "tiara", "empire", "landmark", "work"). The original has been more or less defaced in the Hebrew, Greek, and Latin transliterations, from which are derived the modern English forms, Nabuchodonosor, Nebuchadnezzar, and Nebuchadrezzar. On the whole, Nabuchodonosor appears to be nearer to the original Babylonian pronunciation than Nebuchadrezzar and especially Nebuchadnezzar (A.V., Ezra, ii, 1) taken from the Massoretic transliteration, and would be still nearer if the "r" were restored to the second element where "n" has crept in. Two kings of this name are known to have ruled over Babylon.
Nabuchodonosor I (c. 1152-1124)
The most famous monarch of the dynasty of Pashi or Isin. A prince of untiring energy, he led to victory the Chaldean armies east and west, against the Lulubi, Elam, and Syria, and although twice defeated by the Assyrian king, Ashshur-resh-ishi, succeeded in arresting for a time the decay of the first Babylonian Empire (see BABYLONIA, II, 183).
Nabuchodonosor II (c. 1152-1124)
He is often mentioned in various parts of Holy Writ, and will claim our especial attention here. He was the oldest son of Nabopolassar, the Chaldean restorer of Babylonian independence. His long reign of forty-three years (c. 605-562 B.C.) marks the zenith of the grandeur reached by the short-lived second Babylonian Empire (625-538). Although we possess long inscriptions of Nabuchodonosor, yet as these deal chiefly with the account of his architectural undertakings, our knowledge of his history is incomplete, and we have to rely for information mostly on the Bible, Berosus, and Greek historians. Of the wars he waged either before or after coming to his father's throne, nothing need be said here: their recital can be read in this Encyclopedia, II, 183-84; only let it be remarked that after the Cimmerians and Scythians were definitively crushed, all his expeditions were directed westwards, although a powerful neighbour lay to the North; the cause of this was that a wise political marriage with Amuhia, the daughter of the Median king, had insured a lasting peace between the two empires.
Nabuchodonosor seems to have prided himself on his constructions more than on his victories. During the last century of Ninive's existence Babylon had been greatly devastated, not only at the hands of Sennacherib and Assurbanipal, but also as a result of her ever renewed rebellions. Nabuchodonor, continuing his father's work of reconstruction, aimed at making his capital one of the world's wonders. Old temples were restored; new edifices of incredible magnificence (Diodor. of Sicily, II, 95; Herodot., I, 183) were erected to the many gods of the Babylonian pantheon; to complete the royal palace begun by Nabopolassar, nothing was spared, neither "cedar-wood, nor bronze, gold, silver, rare and precious stones"; an underground passage and a stone bridge connected the two parts of the city separated by the Euphrates; the city itself was rendered impregnable by the construction of a triple line of walls. Nor was Nabuchodonosor's activity confined to the capital; he is credited with the restoration of the Lake of Sippar, the opening of a port on the Persian Gulf, and the building of the famous Median wall between the Tigris and the Euphrates to protect the country against incursions from the North: in fact, there is scarcely a place around Babylon where his name does not appear and where traces of his activity are not found. These gigantic undertakings required an innumerable host of workmen: from the inscription of the great temple of Marduk (Meissner, "Assyr. Studien", II, in "Mitteil. der Vorderas. Ges.", 1904, III), we may infer that most probably captives brought from various parts of Western Asia made up a large part of the labouring force used in all his public works.
From Nabuchodonosor's inscriptions and from the number of temples erected or restored by this prince we gather that he was a very devout man. What we know of his history shows him to have been of a humane disposition, in striking contrast with the wanton cruelty of most of the iron-souled Assyrian rulers. It was owing to this moderation that Jerusalem was spared repeatedly, and finally destroyed only when its destruction became a political necessity; rebel princes easily obtained pardon, and Sedecias himself, whose ungratefulness to the Babylonian king was particularly odious, would, had he manifested less stubbornness, have been treated with greater indulgence (Jer., xxxviii, 17, 18); Nabuchodonosor showed much consideration to Jeremias, leaving him free to accompany the exiles to Babylon or to remain in Jerusalem, and appointing one of the Prophet's friends, Godolias, to the governorship of Jerusalem; he granted likewise such a share of freedom to the exiled Jews that some rose to a position of prominence at Court and Baruch thought it a duty to exhort his fellow-countrymen to have the welfare of Babylon at heart and to pray for her king. Babylonian tradition has it that towards the end of his life, Nabuchodonosor, inspired from on high, prophesied the impending ruin to the Chaldean Empire (Berosus and Abydenus in Eusebius, "Praep. Evang.", IX, xli). The Book of Daniel (iv) records how God punished the pride of the great monarch. On this mysterious chastisement, which some think consisted in an attack of the madness called lycanthropy, as well as on the interregnum which it must have caused, Babylonian annals are silent: clever hypotheses have been devised either to explain this silence, or in scanning documents in order to find in them traces of the wanted interregnum (see Oppert, "Expédit. en Mésopot." I, 186-187; Vigouroux, "La Bible et les découvertes modernes", IV, 337). Nabuchodonosor died in Babylon between the second and sixth months of the forty-third year of his reign.
On Nabuchodonosor II see Records of the Past, 1st ser., V, 87, 111; VII, 69, 73; XI, 92; 2nd ser., III, 102; V, 141; Proceedings of the Society of Bibl. Archaeol., X, 87, 215, 290 sqq.; XII, 116, 159 sqq, SCHRADER-WHITEHOUSE, The Cuneiform Inscr. and the Old Testament, II, 47-52, 115, 315 etc.; POGNON, Les inscriptions babyloniennes de Wadi-Brissa (Paris, 1888); MENANT, Babylone et la Chaldée, 197-248; MASPERO, Histoire ancienne des peuples de l'Orient: Les empires (Paris, 1904), 517-66, 623-43; VIGOUROUX, La Bible et les découvertes modernes (Paris, 1898), IV, 141-54, 244-338; PANNIER in VIGOUROUX, Dict. de la Bible, s. v.; SCHRADER, Keilinschriftliche Bibliothek, III, part ii, 10-71, 140-41; IV, 180-201.
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Nacolia
(Nacoleia).
A titular metropolitan see in Phrygia Salutaris. This town, which took its name from the nymph Nacola, had no history in antiquity. It was there that Valens defied the usurper Procopius; under Arcadius it was occupied by a garrison of Goths who revolted against the emperor. At first dependent on Synnada, the see became autocephalous between 787 and 862, and metropolitan between 1035 and 1066. Seven of its bishops are known, among them being Constantine, one of the chief supporters of Iconoclasm under Leo the Isaurian, who feigned to abjure his error before the patriarch, St. Germanus, and was condemmed as an heresiarch at the Second Council of Nicaea (787). Nacolia is the modern village of Seyyid el-Ghazi, chief town of Nahié, in the Villayet of Brusa, about twenty-two miles southeast of Eski Sheir. The name of the village is derived from Seyyid (Sidi) el-Battal, an Arab sheikh who was slain in 739 by troops of Leo the Isaurian, and buried in a tekke of Bektashi dervishes founded by the mother of the Seljukian sultan, Aladdin the Great. Seyyid el Ghazi contains some unimportant ruins.
Ramsay in Journal of Hellenistic Studies, III (1882), 119 sq.; Le Quien, Oriens Christ., I 839; Cuinet, La Turquie d'Asie, IV, 213; Radet, En Phrygie (Paris, 1895), 22.
S. PÉTRIDÈS 
Transcribed by Jose Miguel D.L. Pinto DosSantos

Nagasaki[[@Headword:Nagasaki]]

Nagasaki
(Nagasakiensis).
Nagasaki, capital of the prefecture (ken) of the same name, is situated on a small peninsula on the south-eastern coast of the Island of Kiushiu, Japan. Its harbour, enclosed on three sides by mountains sloping down to the sea-shore and sheltered on the fourth (the entrance) by numerous islands, is one of the safest and most important in Japan. Being the first port of entry for vessels coming from the south and west, it is also one of the leading coaling-stations of the Far East. The principal industries of the town are the manufacture of engines and ship-building. It imports mainly cotton, coal, sugar, and petroleum; among its chief exports are coal, rice, flour, camphor, and tobacco. In the first ten centuries of our era we find references to the town under no less than seven distinct names, of which Fukaye no Ura (Fukaye Bay) is the best known. Its present name is probably derived from a certain Nagasaki Kotaro, who, about 1185-90, received Fukaye no Ura as his fief. Prior to the arrival of the Christian missionaries, however, Nagasaki was an insignificant village.
Although St. Francis Xavier's missionary labours in Japan were confined to the territory now included in the Diocese of Nagasaki -- the ecclesiastical history of this territory is practically identical with the early Christian history of Japan -- the town of Nagasaki appears not to have been visited by the missionaries until 1569. In this year Father Vilela, S.J., erected a church on the site of a pagoda which had been given him by the Christian lord of the district, and in 1571 had already made 1500 converts. In 1570 the Portuguese began trading with Nagasaki. Yinzeyemon, the imperial governor of the province, received them kindly, and, perhaps to induce them to trade with him alone, and thus to prevent others from obtaining fire-arms, affected to favour the Christian religion. When, however, the traders and missionaries, as a safeguard against future oppression, insisted on his recognizing the ecclesiastical authority over the territory of Nagasaki, he showed great hesitation and yielded to their wishes only when they threatened to withdraw and choose some other headquarters if their request were refused. From the arrival of the foreigners dates the rapid growth of Nagasaki, numbers of the native merchants settling in the town in the hope of enriching themselves by foreign commerce. By 1587 the last traces of the Buddhist and Shinto religions had vanished from the district, which already contained three principal churches (called by the Japanese Ki-kuwan "strange sight") and numerous chapels. To 1587 must also be referred Hideyoshi's sudden change of attitude towards Christianity (see JAPAN). Influenced by the bonzes' insinuations concerning the ultimate aim of the missionaries, he issued, during a night of orgy (24 July), a decree proscribing the Christian religion and ordering the Jesuits to leave Japanwithin twenty days. Subsequently, however, the taiko grew calmer and consented to ten fathers remaining at Nagasaki, nor did he adopt any active measures to suppress Christianity as long as outward respect was shown for his decrees.
The San Felipe incident, however (see JAPAN), led to a new persucution in 1596, and twenty-six missionaries (6 Franciscans, 3 Jesuits, and 17 Japanese Christians) were crucified at Nagasaki in 1597. Persistent rumors that the taiko was about to revisit Kiushiu in person led the Governor of Nagasaki, who had previously shown himself not unfavourable towards the Christians, to send a force to destroy the churches and residences of the missionaries in 1598. In the territory of the present Diocese of Nagasaki 137 churches of the Jesuits were demolished, as well as their college in Amakusa and their seminary in Arima. The death of Hideyoshi on 16 Sept., 1598, put an end to this persecution. Iyeyasu, anxious to promote commerce with the Philippines, allowed free ingress to the missionaries, and, beyond enforcing the law that no daimio should receive baptism, showed at first no hostility to Christianity. In 1603 Nagasaki, the population of which had grown from about 2500 to 24,500 in fifty years, possessed eleven churches. About 1612 or 1613 the bonzes -- assisted, it is to be feared, by some English and Dutch captains -- succeeded in thoroughly alarming Iyeyasu as to some imaginary intrigue between certain of his officers and the representatives of Philip III of Spain and Portugal. On 27 January, 1614, orders were issued for the expulsion of the missionaries and the destruction of the churches. In 1622, Nagasaki was the scene of the "Great Martyrdom". (See JAPANESE MARTYRS) In 1629 the custom of Fumi-ye, or trampling on the crucifix, was introduced; paper pictures were at first used, but later more durable images were utilized -- at first wood, and still later (1669) 20 bronze images cast by an engraver of Nagasaki from metal obtained from the altars of the demolished churches. Between the 4th and 9th day of the first month of each year all suspect Christians were called upon to trample on these images: those who refused were banished from their homes, and when again caught, if still recalcitrant, were taken to the boiling springs of Shimabara and thrown in, or subjected to crucifixion and various kinds of refined torture. Goaded into action by such persecution and by the miseries consequent on the suppression of the religious houses, which had been the only source of alleviation for the needs of the impoverished peasantry, the people rose in revolt, in 1637, but, after some fierce fighting, were crushed by the shogun's forces, assisted by Dutch artillery. In 1640 four Portuguese envoys from Macao were seized at Nagasaki, and, on refusing toapostatize, were put to death.
For more than two centuries after 1640, Japan was practically closed to the outside world. The persistent attempts of missionaries to penetrate into the country during the sixteenth and seventeenth centuries had no other success than that of winning them the martyr's crown. The discovery of a large body of Christians by Father Petitjean on 17 March, 1865, when he was establishing the first Catholic church in Nagasaki, after the reopening of Japan to the missionaries, has been referred to in the article JAPAN. In 1866 this zealous missionary was created Bishop of Myriophyte and Vicar Apostolic of Japan, and in 1876, on the division of the territory into two vicariates, he retained the administration of Southern Japan (1879-85). On the cessation of persecution (see JAPAN), Mgr Petitjean devoted his whole energy to winning back into the Fold the descendants of the old Christians, organizing the first Christian districts, and founding a seminary for the formation of a native clergy. He was succeeded as Vicar Apostolic by Mgr Julius Alphonsus Cousin (b. April, 1842), now Bishop of Nagasaki. Father Cousin landed in Japan in 1866, and was the first missionary to penetrate into the Goto Islands. In 1869 he founded the first Catholic station at Osaka, where he laboured for eighteen years. Created Bishop of Acmonia in 1885, on succeeding Mgr Petitjean, he fixed his residence at Nagasaki, when Southern Japan was divided into two vicariates, in 1887. In 1890 the First Synod of Japan was held at Nagasaki, of which Mgr Cousin became first bishop, on the establishment of the Japanese hierarchy, in 1891. In 1897 the third centennial of the twenty-six Japanese martyrs, canonized by Pius IX in 1867, was celebrated by the construction and solemn benediction of the church of Our Lady of Martyrs at Nagasaki. The episcopal jubilee of Bishop Cousin was celebrated in 1910. During his episcopate of twenty-five years, Bishop Cousin has laboured to increase the native clergy and to extend the work of the mission. He has ordained 40 Japanese priests, founded 35 new stations (with residences), established 38 new Christian settlements, and built 50 churches and chapels. During his administration the Catholic population has more than doubled.
The Diocese of Nagasaki includes Kiushiu and the neighbouring islands -- Amakusa, Goto, Ikitsuki, Tsushima, Oshima, and the Ryukyu (Lu Chu) Archipelago. The total population is about 7,884,900; the Catholic population was 47,104 in 15 Aug., 1910 (23,000 in 1885). The personnel of the mission is: 1 bishop, 36 missionaries (French), 26 diocesan priests (Japanese), 6 tonsured clerics, 35 native (male or female) catechists labouring for the conversion of pagans, 350 catechists entrusted with the instruction of the Christian communities, 15 itinerant baptizers (female). The mission auxiliaries, engaged in works of education and charity, are 17 Brothers of Mary (14 foreigners, including 3 priests), 21 Sisters of the Holy Child Jesus (Chauffailles -- 5 Japanese), 16 Franciscan Sisters (Missionaries of Mary), 8 Sisters of St. Paul of Chartres (3 Japanese), 10 communities of native women, with 177 members. The establishments include: 40 mission stations with residences; 35 sub-stations; 153 Christian communities; 67 blessed churches and chapels; 52 unblessed oratories and chapels; 1 seminary with 31 students (8 theological; 4 philosophical; 19 studying Latin); 1 Apostolic school with 18 pupils (10 postulants of the Brothers of Mary); 1 college, primary and commercial, with 325 pupils (30 boarders); 1 school for women catechists, with 15 pupils; 3 boarding-houses for girls with 224 pupils; 1 professional school, with 18 pupils; 1 primary school for girls, with 149 pupils; 2 kindergartens, with 79 pupils; 8 orphanages, with 244 children (65 boarders); 2 workrooms, with 39 workers; 1 leper asylum, with 28 lepers; 3 hospitals, with 92 patients; 6 dispensaries (4005 patients cared for); 15 conference halls for religious instruction (total number of hearers about 2730). The Brothers of Mary have the direction of the Apostolic school and the college. The Sisters of Mary have the direction of the Apostolic school and the college. The Sisters of the Holy Child Jesus manage 2 boarding-houses (high-schools), the professional school, primary school, kindergartens, 2 orphan asylums, 1 hospital dispensary, 1 conference hall, and 1 work-room. The Franciscan Sisters have charge of the leper asylum, 1 hospital, 3 dispensaries, 2 conference halls, 1 orphan asylum, and 1 work-room; the Sisters of St. Paul of Chartres; 1 boarding-house (high-school), 1 hospital dispensary, 1 conference hall, and 1 orphan asylum. As the State insists on the attendance of all children between the ages of six and twelve at the secular public primary schools, parochial schools are practically impossible in Japan at present. The administrative statistics for the year ending 15 Aug., 1910, are: baptism of adults, 592 (208 in extremis and 8 abjurations); baptisms of pagan children (in extremis), 811; baptism of Christian children, 1645; annual confessions, 29,414; paschal communions, 25,015; Holy Viaticums, 340; extreme unctions, 476; marriages, 323; known deaths, 1067; increase, 1179.
In addition to the works named under Japan, consult Thurston, Japan and Christianity in The Month (Feb.-May, 1905); Wooley, Hist. Notes on Nagasaki in Asiatic Society of Japan: Transactions, IX (Yokohama, 1881), 125-51; Cary, Hist. of Christ. In Japan, I (New York,--); Chambers and Mason, Handbook of Japan (8th ed., London,1907); Okuma, Fifty Years of New Japan (2 vols., 2nd ed., London, 1910).
THOMAS KENNEDY 
Transcribed by Jose Miguel D.L. Pinto DosSantos 
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Nagpur
(Nagpurensis)
Diocese in India, suffragan to Madras. Formerly the north-western portion of the Vicariate Apostolic of Vizagapatam, it was erected into a diocese on 29 July, 1887, and its boundaries finally readjusted on 10 July, 1895. It comprises the greater portion of the Central Provinces, Berar, a portion of the Indore State, a strip of the Nizam's dominions as far south as the Godavery River, etc., the boundaries being in many parts independent of civil divisions. The area is about 124,000 square miles with a Catholic population of 15,000 out of total of about 15,000,000 inhabitants. It is served by 28 priests of the Congregation of the Missionaries of St. Francis de Sales, Annecy, and 7 secular clergy assisted by 7 brothers of the above congregation; 13 Franciscan Brothers from Paderborn in Germany; 4 Sisters of St. Joseph from St. Jean de Maurienne, Savoy; 23 Daughters of the Cross; and 28 Catechist Sisters of Mary Immaculate. The diocese has 12 churches and 33 chapels. The cathedral, bishop's residence, and diocesan seminary are at Nagpur.
HISTORY
Although the territories comprised under Nagpur were included within the Vicariate of the Great Mogul, there is no trace of any missionary ever having set foot there till the beginning of the nineteenth century. Nagpur, Kamptee, Aurangabad, and Jaulnah were first visited by priests of the Goan jurisdiction, from Poona, about 1814. A chapel in honour of St. Anthony existed at Takli, suburb of Nagpur, where the troops of the Rajah of Nagpur were quartered. Another was built in Kamptee, and held in great veneration by native Christians. A Goan priest died at Nagpur in 1834. Simultaneously, Goan priests established themselves at Aurangabad, and built a chapel in honour of St. Francis Xavier in 1816; another chapel was built by them at Kannar, two miles from Aurangabad. Military cantonments for British troops were created at Kamptee in 1821, and at Jaulnah in 1827. The Goan priests retained their jurisdiction in these parts until 1839, when, in consequence of the Apostolic Brief "Multa praeclare" of 24 April, 1838, the district fell to the jurisdiction of the Vicar Apostolic of Madras. In January, 1839, priests from Madras took possession of Kamptee and Jaulnah. They were Fathers Breen (died 1844) and Egen at Kamptee, and D. Murphy at Jaulnah. Father Murphy, whose registers are preserved in the bishop's residence at Nagpur, subsequently became Vicar Apostolic of Hyderabad and then Archbishop of Hobart Town, Tasmania, where he died in 1908. In 1845 some missionaries of St. Francis de Sales, from Annecy (Savoy, France), were appointed to the charge of the northern portion of the Vicariate of Madras, which was thus separated and made into the Vicariate of Vizagapatam. They took possession of Aurungabad, Jaulnah, and Kamptee in 1846, and visited Nagpur, Ellichpur (1848), Jubbulpur (1850), and Khandwa. Jubbulpur became a military cantonment in 1857. From 1846 to 1870 Nagpur was a sub-station of Kamptee, and then became a residential station. It developed into the headquarters of the mission when the district was finally separated from Vizagapatam and made into an episcopal see, suffragan to Madras, in 1887.
SUCCESSION OF BISHOPS
Alexis Riccaz, 1887-92; Charles Felix Pelvat, 1893-1900; J. M. Crochet, 1901-03; E. M. Bonaventure, 1905-07; F. E. Coppel, present bishop from 1907.
INSTITUTIONS
Schools for Boys: St. Francis of Sales' College, Nagpur, Calcutta, with 350 pupils, also industrial school, printing press and Catholic young men's institute; St. Francis of Sales' Native School, Nagpur, with 220 pupils; St. Joseph's Day School, Kamptee, with 130 pupils; St. Aloysius' School, Jubbulpur, with 120 pupils; small schools at Amraoti and Aurangabad; native training school at Ghogargaon with 15 boarders, and 26 other schools in the villages with 215 pupils; thirty schools in Khandwa under 25 catechist teachers with 396 pupils; 17 schools round Ellichpur under 17 catechists with 155 pupils.
Schools for Girls: Under the Sisters of St. Joseph: six schools at Nagpur, Kamptee, Jubbulpur, Khandwa, Harda, Pachmari with 565 pupils, besides two smaller schools. Under the Daughters of the Cross: three schools at Amraoti, Aurangabad, and Badnera with 191 pupils. Under the Catechist Sisters: two schools in Nagpur with 105 pupils.
Charitable Institutions: Poorhouse, Nagpur, with 156 inmates; also foundling home with 30 inmates; 14 dispensaries in various places; boys' orphanages at Nagpur, Kamptee, Thana, Jubbulpur, and Amraoti, with 249 inmates, and girls' orphanages at the same places with 229 inmates. St. Vincent de Paul Society at Nagpur; catechumenates at Ghogargaon, Khandwa, and Ellichpur; training schools for catechists at Ghogargaon and Ellichpur with 38 students. The mission centres are (1) Ghogargaon near Aurangabad, created in 1893, with 55 villages, 23,288 Catholics, and 26 schools; (2) Passan near Bilaspur, opened in 1900 with 80 Catholics; (3) Aulia in Khandwa, opened in 1902, 36 villages with 2100 Catholics and 30 schools; (4) Ellichpur in Berar, opened in 1903, 16 villages with 870 Catholics.
Madras Catholic Directory (1909 and previous years); Diocesan Directory (1907 and 1908); La Mission de Vizagapatam (Annecy, 1890).
ERNEST R. HULL 
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Nahanes
"People of the Setting Sun", a tribe of the great Dene family of American Indians, whose habitat is east and west of the Rocky Mountains just north of latitude 58°N. Broadly speaking they are divided into two branches, the eastern and the western Nahanes. The latter are themselves subdivided into the Thalhthans, so called after their general rendezvous at the confluence of the river of the same name with the Stickine, and the Takus,.whose territory is the basin of the Taku River, together with the upper portions of the streams which flow northward to the Lewes, as far east as the upper Liard River. The Kaskas live just west, and through the Rocky Mountains, and by speech, physique, and sociology they are eastern Nahanes, while just east of the same range another subdivision of the tribe roams over the mountains of the Mackenzie. The entire tribe cannot now number much more than 1000 souls, viz., 175 Thalhthans, 200 Kaskas, 150 Takus, and 500 eastern Nahanes proper. The latter, as well as the Kaskas, are pure nomads, without any social organization to speak of, following patriarchal lines in their descent and laws of inheritance, while the westernmost Nahanes have adopted the matriarchal institutions of their neighbours on the Pacific Coast, the clans, with petty chiefs (some of whom are quite influential and are occasionally women), potlatches or public distributions of goods or eatables, cremation of the dead, ceremonial dances, etc. Physically their also resemble the coast Indians, with whom they have intermarried to a great extent, and from the language of whom they have borrowed not a few words.
From a religious standpoint the Nahanes have fared badly. The secluded position of the western branch and the nomadic habits of the eastern subdivision have conspired to keep them away from religious influences. Moreover contact with the miners of the Cassiar goldfields has considerably demoralized the Nahanes of the Far West and sadly thinned their ranks. The Anglican Church has for a dozen of years or so maintained a mission at Thalhthan, which has met with a limited measure of success. The only visit of a Catholic priest to the same was paid by the writer in the summer of 1903, and it is understood that it is now to be followed up by either the establishment of a permanent post there or by periodical visits of Oblate missionaries. As to the eastern branch of the tribe, they have been more or less within reach of the priests of the Mackenzie valley. To this day, however, both east and west of the Rockies the tribe can be pointed out as one of the least civilized of the North American Indians.
See bibliography to DENIS, HARES, and LOUCHEUX: MORICE, The Nah'ane and their Language in Transactions of the Canadian Institute (Toronto, 1903).
A.G. MORICE 
Transcribed by Joseph P. Thomas
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Nahum
One of the Prophets of the Old Testament, the seventh in the traditional list of the twelve Minor Prophets.
NAME
The Hebrew name, probably in the intensive form, Nahhum, signifies primarily "full of consolation or comfort", hence "consoler" (St. Jerome, consolator), or "comforter". The name Nahum was apparently of not rare occurrence. Indeed, not to speak of a certain Nahum listed in the Vulgate and Douay Version (II Esd., vii, 7) among the companions of Zorobabel, and whose name seems to have been rather Rehum (I Esd., ii, 2; Heb. has Rehum in both places), St. Luke mentions in his genealogy of Our Lord a Nahum, son of Hesli and father of Amos (iii, 25); the Mishna also occasionally refers to Nahum the Mede, a famous rabbi of the second century (Shabb., ii, 1, etc.), and another Nahum who was a scribe or copyist (Peah, ii, 6); inscriptions show likewise the name was not uncommon among Phoenicians (Gesenius, "Monum. Phoen.", 133; Boeckh, "Corp. Inscript. Graec.", II, 25, 26; "Corp. Inscript. Semitic.", I, 123 a3 b3).
THE PROPHET
The little we know touching the Prophet Nahum must be gathered from his book, for nowhere else in the canonical Scriptures does his name occur, and extracanonical Jewish writers are hardly less reticent. The scant positive information vouchsafed by these sources is in no wise supplemented by the worthless stories concerning the Prophet put into circulation by legend-mongers. We will deal only with what may be gathered from the canonical Book of Nahum, the only available first-hand document at our disposal. From its title (i,1), we learn that Nahum was an Elcesite (so D. V.; A. V., Elkoshite). On the true import of this statement commentators have not always been of one mind. In the prologue to his commentary of the book, St. Jerome informs us that some understood `Elqoshite as a patronymic indication: "the son of Elqosh"; he, however, holds the commonly accepted view that the word `Elqoshite shows that the Prophet was a native of Elqosh.
But even understood in this way, the intimation given by the title is disputed by biblical scholars. Where, indeed, should this Elqosh, nowhere else referred to in the Bible, be sought?
· Some have tried to identify it with `Alqush, 27 miles north of Mossul, where the tomb of Nahum is still shown. According to this opinion, Nahum was born in Assyria, which would explain his perfect acquaintance with the topography and customs of Ninive exhibited in the book. But such an acquaintance may have been acquired otherwise; and it is a fact that the tradition connecting the Prophet Nahum with that place cannot be traced back beyond the sixteenth century, as has been conclusively proven by Assemani. This opinion is now generally abandoned by scholars.
· Still more recent and hardly more credible is the view advocated by Hitzig and Knobel, who hold that Elqosh was the old name of the town called Capharnaum (i.e., "the village of Nahum") in the first century: a Galilean origin, they claim, would well account for certain slight peculiarities of the Prophet's diction that smack of provincialism. Apart from the somewhat precarious etymology, it may be objected against this identification that Capharnaum, however well known a place it was at the New Testament period, is never mentioned in earlier times, and, for all we know, may have been founded at a relatively recent date; moreover, the priests and the Pharisees would most likely have asserted less emphatically "that out of Galilee a prophet riseth not" (John, vii, 52) had Capharnaum been associated with our Prophet in the popular mind.
· Still, it is in Galilee that St. Jerome located the birthplace of Nahum ("Comment. in Nah." in P. L., XXV, 1232), supposed to be Elkozeh, in northern Galilee; but "out of Galilee doth a prophet rise?" might we ask again.
· The author of the "Lives of the Prophets" long attributed to St. Epiphanius tells us "Elqosh was beyond Beth-Gabre, in the tribe of Simeon" (P.G., XLIII, 409). He unquestionably means that Elqosh was in the neighbourhood of Beth-Gabre (Beit Jibrin), the ancient Eleutheropolis, on the borders of Juda and Simeon. This view has been adopted in the Roman Martyrology (1 December; "Begabar" is no doubt a corrupt spelling of Beth-Gabre), and finds more and more acceptance with modern scholars.
THE BOOK
Contents
The Book of Nahum contains only three chapters and may be divided into two distinct parts.
The one, including i and ii, 2 (Heb., i-ii, 1-3), and the other consisting of ii,1, 3-ii (Heb., ii, 2, 4-iii). The first part is more undetermined in tone and character. After the twofold title indicating the subject-matter and the author of the book (i, 1), the writer enters upon his subject by a solemn affirmation of what he calls the Lord's jealousy and revengefulness (i, 2, 3), and a most forceful description of the fright which seizes all nature at the aspect of Yahweh coming into judgment (i, 3-6). Contrasting admirably with this appalling picture is the comforting assurance of God's loving-kindness towards His true and trustful servants (7-8); then follows the announcement of the destruction of His enemies, among whom a treacherous, cruel, and god-ridden city, no doubt Ninive (although the name is not found in the text), is singled out and irretrievably doomed to everlasting ruin (8-14); the glad tidings of the oppressor's fall is the signal of a new era of glory for the people of God (i, 15; ii, 2; Heb., ii, 1, 3).
The second part of the book is more directly than the other a "burden of Ninive"; some of the features of the great Assyrian city are described so accurately as to make all doubt impossible, even f the name Ninive were not explicitly mentioned in ii, 8. In a first section (ii), the Prophet dashes off in a few bold strokes three successive sketches: we behold the approach of the besiegers, the assault on the city, and, within, the rush of its defenders to the walls (ii, 1, 3-3; Heb., ii,2, 4-6); then the protecting dams and sluices of the Tigris being burst open, Ninive, panic-stricken, has become an easy prey to the victor: her most sacred places are profaned, her vast treasures plundered (6-9); Heb., 7-10); and now Ninive, once the den where the lion hoarded rich spoils for his whelps and his lionesses, has been swept away forever by the mighty hand of the God of hosts (10-13; Heb., 11-13). The second section (iii) develops with new details the same theme. The bloodthirstiness, greed, and crafty and insidious policy of Ninive are the cause of her overthrow, most graphically depicted (1-4); complete and shameful will be her downfall and no one will utter a word of pity (5-7). As No-Ammon was mercilessly crushed, so Ninive likewise will empty to the dregs the bitter cup of the divine vengeance (8-11). In vain does she trust in her strongholds, her warriors, her preparations for a siege, and her officials and scribes (12-17). Her empire is about to crumble, and its fall will be hailed by the triumphant applause by the whole universe (18-19).
Critical Questions
Until a recent date, both the unity and authenticity of the Book of Nahum were undisputed, and the objections alleged by a few against the genuineness of the words "The burden of Ninive" (i, 1) and the description of the overthrow of No-Ammon (iii, 8-10) were regarded as trifling cavils not worth the trouble of an answer. In the last few years, however, things have taken a new turn: facts hitherto unnoticed have added to the old problems concerning authorship, date, etc. It may be well here for us to bear in mind the twofold division of the book, and to begin with the second part (ii, 1, 3-iii), which, as has been noticed, unquestionably deals with the overthrow of Ninive. That these two chapters of the prophecy constitute a unit and should be attributed to the same author, Happel is the only one to deny; but his odd opinion, grounded on unwarranted alterations of the text, cannot seriously be entertained.
The date of this second part cannot be determined to the year; however, from the data furnished by the text, it seems that a sufficiently accurate approximation is obtainable. First, there is a higher limit which we have no right to overstep, namely, the capture of No-Ammon referred to in iii, 8-10. In the Latin Vulgate (and the Douay Bible) No-Ammon is translated by Alexandria, whereby St. Jerome meant not the great Egyptian capital founded in the fourth century B.C., but an older city occupying the site where later on stood Alexandria ("Comment. in Nah.", iii,8: P. L., XXV, 1260; cf. "Ep. CVIII ad Eustoch.", 14: P. L., XXII, 890; "In Is.", XVIII: P. L., XXIV, 178; "In Os.", IX, 5-6: P. L., XXV, 892). He was mistaken, however, and so were who thought that No-Ammon should be sought in Lower Egypt; Assyrian and Egyptian discoveries leave no doubt whatever that No-Ammon is the same as Thebes in Upper Egypt. Now Thebes was captured and destroyed by Assurbanipal in 664-663 B.C., whence it follows that the opinion of Nicephorus (in the edition of Geo. Syncell, "Chronographia", Bonn, 1829, I, 759), making Nahum a contemporary of Phacee, King of Israel, the early tradition according to which this prophecy was uttered 115 years before the fall of Ninive (about 721 B.C.; Josephus, "Ant. Jud.", IX, xi, 3), and the conclusions of those modern scholars who, as Pusey, Nagelsbach, etc., date the oracle in the reign of Ezechias or the earlier years of Manasses, ought to be discarded as impossible. The lower limit which it is allowable to assign to this part of the book of Nahum is, of course, the fall of Ninive, which a well-known inscription of Nabonidus permits us to fix at 607 or 606 B.C., a date fatal to the view adopted by Eutychius, that Nahum prophesied five years after the downfall of Jerusalem(therefore about 583-581; "Annal." in P. G., CXI, 964).
Within these limits it is difficult to fix the date more precisely. It has been suggested that the freshness of the allusion to the fate of Thebes indicates an early date, about 660 B.C., according to Schrader and Orelli; but the memory of such a momentous event would long dwell in the minds of men, and we find Isaias, for instance, in one of his utterances delivered about 702 or 701 B.C. recalling with the same vividness of expression Assyrian conquests achieved thirty or forty years earlier (Is., x, 5-34). Nothing therefore compels us to assign, within the limits set above, 664-606, an early date to the two chapters, if there are cogent reasons to conclude to a later date. One of the arguments advanced is that Ninive is spoken of as having lost a great deal of her former prestige and sunk into a dismal state of disintegration; she is, moreover, represented as beset by mighty enemies and powerless to avert the fate threatening her. Such conditions existed when, after the death of Assurbanipal, Babylonia succeeded in regaining her independence (625), and the Medes aims a first blow at Ninive (623). Modern critics appear more and more inclined to believe that the data furnished by the Prophet lead to the admission of a still lower date, namely "the moment between the actual invasion of Assyria by a hostile force and the commencement of the attack on its capital" (Kennedy). The "mauler", indeed, is already on his way (ii, 1; Heb., 2); frontier fortresses have opened their gates (iii, 12-13); Ninive is at bay, and although the enemy has not yet invested the city, to all appearances her doom is sealed.
We may now return to the first part of the book. This first chapter, on account of the transcendent ideas it deals with, and of the lyric enthusiasm which pervades it throughout has not inappropriately been called a psalm. Its special interest lies in the fact that it is an alphabetical poem. The first to call attention to this feature was Frohnmeyer, whose observations, however, did not extend beyond vv. 3-7. Availing himself of this key, Bickell endeavoured to find out if the process of composition did not extend to the whole passage and include the twenty-two letters of the alphabet, and he attempted repeatedly but without great success ("Zeitschr. der deutsch. morg. Gesell.", 1880, p. 559; "Carmina Vet. Test. metrice", 1882; "Zeitschr. fur kath. Theol.", 1886), to restore the psalm to its pristine integrity. This failure did not discourage Gunkel who declared himself convinced that the poem is alphabetical throughout, although it is difficult, owing to the present condition of the text, to trace the initial letters X to X (Zeitschr. fur alttest. Wissensch., 1893, 223 sqq.). This was for Bickell an incentive to a fresh study (Das alphab. Lied in Nah. i-ii, 3, in "Sitzungsberichte der philos.-hist. Classe der kaiser. Akademie der Wissensch.", Vienna, 894, 5 Abhandl.), the conclusions of which show a notable improvement on the former attempts, and suggested to Gunkel a few corrections (Schopfung und Chaos, 120). Since then Nowack (Die kleinen Propheten, 1897), Gray ("The Alphab. Poem in Nah." in "The Expositor" for Sept. 1898, 207 sqq.), Arnold (On Nah., i, 1- ii, 3, in "Zeitschr. fur alttest. Wissensch.", 1901, 225 sqq.), Happel (Das Buch des Proph. Nah., 1903), Marti (Dodekaproph. erklart, 1904), Lohr (Zeitschr. fur alttest. Wissensch., 1905, I, 174), and Van Hoonacker (Les douze petits proph., 1908), have more or less successfully undertaken the difficult task of extricating the original psalm from the textual medley in which it is entangled. There is among them, a sufficient agreement as to the first part of the poem; but the second part still remains a classical ground for scholarly tilts.
Wellhausen (Die kleinen Proph., 1898) holds that the noteworthy difference between the two parts from the point of view of poetical construction is due to the fact that the writer abandoned halfway his undertaking to write acrostically. Happel believes both parts were worked out separately from an unacrostic original. Critics are inclined to hold that the disorder and corruption which disfigure the poem are mostly due to the way it was tacked on to the prophecy of Nahum: the upper margin was first used, and then the side margin; and as, in the latter instance, the text must have been overcrowded and blurred, this later on caused in the second part of the psalm an inextricable confusion from which the first was preserved. This explanation of the textual condition of the poem implies the assumption that this chapter is not to be attributed to Nahum, but is a later addition. So much indeed was granted by Bickell, and Van Hoonacker (not to speak of non-Catholic scholars) is inclined to a like concession. On the one hand, the marked contrast between the abstract tome of the composition and the concrete character of the other two chapters, we are told, bespeaks a difference of authorship; and, on the other hand, the artificiality of the acrostic form is characteristic of a late date. These arguments, however, are not unanswerable. In any case it cannot be denied that the psalm is a most fitting preface to the prophecy.
Little will be found in the teaching of the book of Nahum that is really new and original. The originality of Nahum is that his mind is so engrossed by the iniquities and impending fate of Ninive, that he appears to lose sight of the shortcomings of his own people. The doom of Ninive was nevertheless in itself for Juda an object-lesson which the impassioned language of the Prophet was well calculated to impress deeply upon the minds of thoughtful Israelites. Despite the uncertainty of the text in several places, there is no doubt that the book of Nahum is truly "a masterpiece" (Kaulen) of literature. The vividness and picturesqueness of the Prophet's style have already been pointed out; in his few short, flashing sentences, most graphic word-pictures, apt and forceful figures, grand, energetic, and pathetic expressions rush in, thrust vehemently upon one another, yet leaving the impression of perfect naturalness. Withal the language remains ever pure and classical, with a tinge of partiality for alliteration (i, 10; ii, 3, 11) and the use of prim and rare idioms; the sentences are perfectly balanced; in a word Nahum is a consummate master of his art, and ranks among the most accomplished writers of the Old Testament.
CHARLES L. SOUVAY 
Transcribed by Sean Hyland
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Naim
(NAIN).
The city where Christ raised to life the widow's son (Luke, vii, 11-17). The Midrash (Bereshit rabba, 88) gives the significance "agreeable" to a place called Naim in the territory of Isaachar, in Galilee. Eusebius and St. Jerome (Onomasticon) place Naim south of Mount Thabor, and not far from Endor. Now, opposite to Thabor, and a mile and a half north of Endûr (doubtless the Biblical Endor), lies a village called Naîn ("pleasantness"). It is situated on the northwestern ridge of Jebel Dahy, the Little Hermon, and commands a magnificent view. There are traces of ruins beyond its boundary to the north, but no sign of fortifications. "The gate of the city" (Luke, vii, 12) might have belonged to a wall of enclosure, built to protect the place against marauding tribes, as was often the case in the East. A steep path leads up to the village, passing by the site of an ancient church which has been converted into a mosque, "Moukâm Lidna Aisa" (Oratory of the Lord Jesus). The mosque, having fallen into ruins, was replaced by another in the vicinity. In 1880 the Franciscans bought the ruins of the first building, and erected thereon a chapel. Not far away may be seen Jewish rock-tombs. Thus the details of Naim's graphic story find an easy localization.
BARNABAS MEISTERMANN 
Transcribed by Christine J. Murray
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Namur
Diocese of Namur (Namurcensis), constituted by the Bull of 12 May, 1559, from territory previously belonging to the Diocese of Liège, and made suffragan of the new metropolitan See of Cambrai. The Concordat of 1801 re-established a Diocese of Namur, its limits to coincide with those of the Department of Sambre-et-Meuse, and to be suffragan of Mechlin. On 14 Sept., 1823, the Diocese of Namur was increased by the territory of Luxemburg, which had formerly belonged to the Diocese of Metz, and which, forming, under the First Empire, part of the Departments of the Forêts and the Ardennes, had been given, in 1815, to the Kingdom of the Netherlands. After the Revolution of 1830, which brought about the separation between the Grand Duchy of Luxemburg and the Belgian Province of Luxemburg, the City of Luxemburg, received a vicar Apostolic. In 1840 the jurisdiction of this vicar was extended to the whole grand duchy. On 7 October, 1842, the jurisdiction of the Diocese of Namur was definitively restricted to the two Belgian Provinces of Namur and Luxemburg.
In 1047, Albert II, Count of Namur, caused the erection, on the site of an ancient chapel, which an unauthenticated legend says was dedicated by Pope Cornlius in the third century, of a collegiate church, served by twelve canons, who had the right of administering justice within their lands. The first dean, Frederick of Lorraine, brother-in-law of Albert II, about 1050 secured from the chapter of Mainz a portion of the head of St. Aubain, martyr. The collegiate church took the name of St. Aubain the Martyr. In 1057 Frederick became pope under the name of Stephen IX. The various successors of Albert II enriched this foundation with numerous privileges. In 1209 Innocent III, by a Brief, took it under his protection. In 1263 Baldwin, Emperor of Constantinople, heir of the counts of Namur, sold the countship to Guy de Dampierre, Count of Flanders, and the House of Dampierre also protected the collegiate church. In 1429 Count John III sold the countship to Philip the Good, Duke of Burgundy. Thenceforth, until theFrench Revolution, Namur belonged to the House of Burgundy-Austria, except during the years 1692-95, when it was occupied by Louis XIV. Charles the Bold, Philip the Fair, Charles V, Albert and Isabella all knelt and took the oath in the sanctuary of St. Aubain. This church thus held a most important place in the political life of the country. It was rebuilt in the eighteenth century after the model of St. Peter's at Rome, as the cathedral. Don John of Austria is buried there.
The Church of Namur resisted Josephinism. In 1789, despite the formal prohibition of Joseph II, the image of the Blessed Virgin was carried in processions through the streets in honour of the Immaculate Conception. Under the Directory, the vicar capitular, Stevens, formerly a professor in the University of Louvain, and famous for his opposition to Josephinism, directed the clergy by mysteriously circulated communications issued from his hiding-place at Fleurus. After the Concordat, when the Frenchman Leopold-Glaude de Bexon had been made Bishop of Namur, Stevens feared that the new bishop would be too compliant towards Napoleon. The pamphlets which he circulated under the title "Sophisme dÈ voilÈ" advised the clergy to refuse adhesion to the Concordat, as it would be taken by the State for adhesion to the Organic Articles. A petite Èglise formed of persons calling themselves "Stevenists" was formed in the diocese. It was strengthened by the subservience of Bishop Bexon, whom age had weakened, for the prefect PÈrès and by the circular (13 November, 1802) in which he denied having disapproved of the Organic Articles. At last Bexon resigned, 15 Sept., 1803, and was succeeded by Pisani de la Gaude. But Stevenism continued to exist. Stevens admitted that the Concordat was legitimate, and that the new bishops might be received; he only protested against the formula of adhesion to the Concordat. But the Stevenists went farther: they held that the jurisdiction of the bishops was radically defective, and they would recognize no other spiritual head than Stevens. The schism lasted until 1814, when Pisani de la Gaude accepted the declaration recognizing the legitimate bishop which the Stevenists were willing to make. Stevens died on 5 September, 1828. He had submitted all his writings to the Holy See, which never passed judgment. Since 1866 the right of appointing the dean and chapter of Namur has been reserved to the pope. Dechamps, later Cardinal Archbishop of Mechlin, was Bishop of Namur from 1865 to 1867.
Two abbeys in the Diocese of Namur had great renown during the Middle Ages: the Benedictine Abbey of Brogne, founded by St. Gerard (see GÈrard, Saint, Abbot of Brogne), and the Premonstratensian Abbey of Floreffe. In 1819 a preparatory seminary was installed at Floreffe, which was suppressed by the Government in 1825 and re-established in 1830. The Benedictine Abbey of Gemblours, founded in 922 by Guibert de Darnau, acquired great renown in the twelfth century. Sigebert and Gottschalk wrote there an important chronicle. Ravaged by the Calvinists in 1578, and by fire in 1712, the Abbey of Gemblours was suppressed in 1793. The Abbey of Waulsort was founded in 946 for Scotch (Irish) monks under Benedictine rule. Its first two abbots were St. Maccelan and St. Cadroes; the bishop St. Forannan (d. 980) was also Abbot of Waulsort. In 1131 Innocent II consecrated the main altar of the church of the Abbey of GÈronsart, administered by the Canons Regular of St. Augustine. The buildings of the Abbey of Paix Notre-Dame, founded in 1613 by the Reformed Benedictines of Douai, have since 1831 sheltered a college of the Jesuits. The Assumptionist fathers have a novitiate at Bure. A very important centre of studies was founded at Maredsous in 1872 by the Benedictines; it was erected into an abbey in 1878, and in 1888 provided with a beautiful Gothic church. The "Revue BÈnÈdictine" and the "Analecta Maredsolàna" have already assured the fame of this abbey. The first abbot was Placide Wolter, who in 1890 became Abbot of Beuron; the second was Hildebrand de Hemptinne, who, in 1893, became Abbot of St. Anselm at Rome and primate of the Benedictine Order. In 1907 there were in the community of Maredsous 140 monks, 64 of whom were priests. A college for higher education and a technical school are connected with the abbey. At Maredret, near Maredsous, waa established in 1893 the Benedictine abbey of St. Scholastica, which in 1907 numbered 41 nuns.
The Diocese of Namur honours with special veneration Sts. Maiternus, Servatus (Servais), and Remaculus, thc first apostles of the Diocese of Tongres, which later became that of Liège, and some saints of the Diocese of Liège, Sts. Lambert, Hubert, and Juliana. Mention may also be made of St. Foillan) of Irish origin, founder, in 650, of the monastery of Fosses; St. Begge, sister of St. Gertrude of Nivelles, and foundress, in 692, of the monastery of Andenne, where her relics are preserved; St. Hadelin, founder of the monastery of Celles, d. about 690; St. Walhère, or Vohy, parish priest of Onhay (thirteenth century); St. Mary of Oignies, b. at Nivelles about 1177, celebrated for her visions, d. at the bÈguinage of Oignies, where her director, Jacques de Vitry, who became Bishop of St. Jean d'Acre and cardinal, wished also to be buried. Lastly, the Diocese of Namur honours in a special manner the Martyrs of Gorkum, whose relics it possesses. At Arlon, which now belongs to th diocese, was born Henri Busch, famous as "Bon Henri", founder of the shoemakers' and the tailors' fraternities in Paris (seventeenth century).
The religions congregations administer in the Diocese of Namur, according to "La Belgique Charitable", 2 orphanages for boys, 7 for girls, 1 mixed, 18 hospitals or infirmaries, 4 clinics, 194 infant schools, 1 house of rescue, 6 houses for the care of the sick in their homes, 1 asylum for deaf mutes, 2 houses of retreat, l insane asylum. In 1907 the Diocese of Namur numbered 583,722 inhabitants, 36 deaneries, 37 parishes, 677 succursals, 96 auxiliary chapels, 111 curacies paid by the State.
Galliot, Histoire gÈnÈrale . . . de la ville et province de Namur (Liège, 1788-91) ', Reiffenberg, Borgnet, And Ram, Monuments pour servir à l'histoire des provinces de Namur, de Hainaut, et de Luxembourg (10 vols., Brussels, 1844-60) ; Borgnet and Bormans, Cartulaire de la Commune de Namur (Namur, 1871-76); Aigret, Histoire de l'Èglise et du chapître de S. Aubain à Namur (Namur, 1881); Berlière, Monasticon belge, I (Maredsous, 1897); Doyen, Bibliogr. Namuroise (Namur, 1884-1902); Claessens, La Belgique chrÈtienne . . . 1794-1880 (Ixelles, 1883).
GEORGES GOYAU 
Transcribed by Joseph McIntyre
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Nancy
DIOCESE OF NANCY (NANCEIENISIS ET TULLENSIS),
Comprises the Departments of Meurthe and Moselle, France, suffragan of Besançon. The See of Nancy is the heir, so to speak, of the celebrated See of Toul.
St. Mansuetus, Apostle of the Leuci and first Bishop of Toul, and according to some a disciple of St. Peter, cannot have been anterior to the fourth century. The dates of his saintly successors, Amondus, Alchas, and Celsinus, cannot be determined. Among the bishops of Toul should be mentioned: St. Auspicius (about 470); St. Ursus (Ours), from whom Clovis in 496 requested an ecclesiastic to instruct him in the teaching of Christianity; St. Epvre (Aper) (500-505), brother of St. Evronie (Apronia); St. Alband (about 508), established a community of ecclesiastics from which originated the Abbey of St. Epvre; St. Leudinus-Bodo (second half of the seventh century), founder of the monastery of Bon Moustiers and brother of St. Salaberge, foundress and first abbess of the monastery of Laon; St. Jacob (756-65); St. Gauzelin (922-62), who reformed the monastery of St. Epvre and founded that of Notre-Dame de Bouxières; St. Gerard (963-94); Bruno of Dagsbourg (1026-51), eventually St. Leo IX; Guillaume Fillâtre (1449-60) Cardinal John of Lorraine (1517-43), who held twelve sees and six large abbeys; Charles of Lorraine, cardinal of Vaudemont (1580-87); Cardinal Nicholas François of Lorraine (1625-34); André du Saussay (1649-75), author of "Martyrologium Gallicanum".
The title of count and the rights of sovereignty of the medieval Bishops of Toul originated in certain grants which Henry the Fowler gave St. Gauzelin in 927. The See of Toul was disturbed by the Conflict of Investitures in 1108. The chapter was divided; the majority elected Riquin of Commercy bishop; the minority chose Conrad of Schwarzenburg. Henry V declared for the latter; Pascal II for the former, but nevertheless he granted Conrad the title of bishop, provided he performed no episcopal office. In 1271 grave differences broke out again in the chapter of Toul; after seven years' vacancy the Holy See rescinded the four elections made by the chapter, and in 1278 Nicholas III personally appointed as bishop Conrad of Tübingen. Thenceforth it was generally theHoly See which appointed the bishops, alleging various reasons as the vacancies arose, hence the many Italian prelates who held this important see until 1552, when Toul was occupied by France. In 1597 Charles III, duke of Lorraine, impatient of his dependence on a diocese henceforth French, asked Clement VIII for the dismemberment of the See of Toul and the creation of a see at Nancy; this failed through the opposition of Arnaud d'Ossat, Henry's ambassador at Rome. Clement VIII, however, decided that Nancy was to have a primatial church and that its prelate would have the title of primate of Lorraine and wear episcopal insignia, but should not exercise episcopal jurisdiction.
In 1777 and 1778 Toul lost territories out of which were formed two new dioceses: Saint-Dié and Nancy, both of them suffragans of Trier. The Concordat of 1802, which suppressed Toul, made Nancy the seat of a vast diocese which included the three Departments of Meurthe, Meuse, and Vosges; the latter two were detached from Nancy in 1822 on the re-establishment of the Dioceses of Verdun and Saint-Dié. When France lost Alsace-Lorraine in 1871, Nancy lost the arrondissements of Sarrebourg and Château-Salins which, having become German, were united with the Diocese of Metz. Nancy however annexed the arrondissement of Briey which remained French, and was detached from the Diocese of Metz (consistorial decrees of 10 and 14 July, 1874). Since 1824 the bishops of Nancy have borne the title of Bishops of Nancy and Toul, as the ancient Diocese of Toul is almost entirely united with Nancy. It has had some illustrious bishops: Forbin-Janson (1824-44); Darboy (1859-63); the future Cardinal Lavigerie (1863-67); and the future Cardinal Foulon (1867-82). Since 1165, whenever the bishop of Toul officiated pontifically, he wore an ornament called surhumeral, or rationale, a sort of pallium covered with precious stones, which decoration he alone of all the bishops of the Latin Church wore. A brief of 16 March, 1865, restored this privilege to the bishops of Nancy and Toul. Concerning the insinuations of the Old Catholics in 1870 àpropos of this Brief, see Granderath, "Geschichte des Vatikanischen Konzils", II, 589, and III, 748. St. Sigisbert, III (630-54), King of Austrasia, and founder of twelve monasteries, is patron of the City of Nancy.
On 5 Dec., 1572, Gregory XIII signed the Bull for the erection of a university at Pont-à-Mousson; the faculties of theology and arts were entrusted to the Jesuits; the learned Father Sirmond made his profession there, and in 1581 Queen Mary Stuart established a seminary for twenty-four Scotsmen and Irishmen. St. Peter Fourier was a pupil of this seminary. Cardinal Mathieu (d. 1908) was for many years parish priest of Pont-à-Mousson. The congregation of Our Lady of Refuge was founded at Nancy for penitent women in 1627, by Elizabeth of Ranfaing, known as sister Mary Elizabeth of the Cross of Jesus. This congregation had numerous houses throughout France. Mattaincourt, the parish of St. Peter Fourier, belonged to Toul when the saint established his important foundations in the seventeenth century.
The chief pilgrimage centres are: Notre-Dame de Bon Secours, at Nancy, dating from the fifteenth century, and for which King Stanislaus built (1738-41) a large sanctuary on the site of the humble chapel erected by King René; Notre-Dame do Sion, at Saxe-Sion, dating from the episcopate of St. Gerard, and whose madonna, broken during the Revolution, was replaces in 1802 by another (miraculous) statue of the Blessed Virgin; and St-Nicolas du Port, in honour of St. Nicholas, Bishop of Myra, patron saint of Lorraine.
Prior to the enforcement of the Associations Law of 1901, there were in the diocese, Carthusians, Jesuits, Dominicans, Oblates of Mary Immaculate, Redemptorists, and several orders of teaching brothers, one of which, the Brothers of the Christian Doctrine (founded in 1822) by Dom Fréchard, former Benedictine of Senones Abbey), had its mother-house at Nancy.
Orders of women: the Canonesses Regular of St. Augustine of the Congregation of Notre Dame, a teaching order founded at Vezelise in 1629, and transferred to Lunéville in 1850; Sisters of St. Charles, a nursing and teaching order, the foundation of which in 1651 was due to the zeal of two laymen, Joseph and Emmanuel Chauvenal; Sisters of the Christian Doctrine, called Vatelottes, a nursing and teaching order founded about 1718 by the Duke of Lorraine and Father Jean-Baptiste Vatelot; Sisters of the Holy Childhood of Mary, a nursing and teaching order which Canon Claude Daunot took thirty-five years to establish (1820-55); Sisters of the Holy Heart of Mary, a teaching order founded in 1842 by Bishop Manjaud and Countess Clara de Gondrecourt; Daughters of Compassion, a nursing order of Servite tertiaries, established in 1854 by Abbé Thiriet at St-Firmin.
The religious congregations of the diocese conduct 6 crèches, 57 day-nurseries, 2 institutions for sick children, 1 school for the blind, 1 school for deaf-mutes, 3 boys' orphanages, 23 girls' orphanages, 12 sewing rooms (industrial), 3 schools for apprentices, 32 hospitals or asylums, 17 houses for visiting nurses, 16 houses of retreat, 1 insane asylum. In 1909, the Diocese of Nancy had 517,508 inhabitants, 29 deaneries, 482 succursal parishes, and 91 vicariates.
Gallia Christiana, nova (1785), XIII, 956-1065, instrumenta, 445-550; MARTIN, Histoire des diocèses de Toul, de Nancy et de Saint-Dié (3 vols., Nancy, 1901-03); PFISTER, Histoire de Nancy (3 vols., 1901-08); ANON., Histoire de la Congrégation des Soeurs de Charité de Saint Charles de Nancy (3 vols., Nancy, 1898); HALLAYS, Nancy (Paris, 1906); TURINAZ, Statuts synodaux du diocèse de Nancy et de Toul (Nancy, 1902).
GEORGES GOYAU 
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Nantes (Nannetes)
Diocese of Nantes (Nanceiensis).
This diocese, which comprises the entire department of Loire InfÈrieure, was re-established by the Concordat of 1802, and is suffragan of Tours. According to late traditions, St. Clarus, first Bishop of Nantes, was a disciple of St. Peter. De la Borderie, however, has shown that the ritual of the Church of Nantes, drawn up by precentor Helius in 1263, ignores the apostolic mission of St. Clarus; that St. Peter's nail in the cathedral of Nantes was not brought thither by St. Clarus, but at a time subsequent to the invasions of the Northmen in the tenth century; that St. Flix of Nantes, writing with six other bishops in 567 to St. Radegond, attribute to St. Martin the chief rôle in the conversion of the Nantais to Christianity; that the traditions concerning the mission of St. Clarus are later than 1400. The earliest list of the bishops of Nantes (made, according to Duchesne, at the beginning of the tenth century) does not favour the thesis of a bishop of Nantes prior to Constantine. The author of the Passion of the Nantes martyrs, Sts. Donatian and Rogatian, places their death in the reign of Constantius Chlorus, and seems to believe that Rogatian could not be haptized, because the bishop was absent. Duchesne believes that the two saints suffered at an earlier date, and disputes the inference of the ancient writer concerning the absence of the bishop. He believes that the first bishop of Nantes, whose date is certain, is Desiderius (453), correspondent of Sulpicius Severus and St. Paulinus of Nola. Several bishops, it is true, occupied the see before him, among others St. Clarus and St. Similianus, but their dates are uncertain. Mgr Duchesne considers as legendary the St. Æmilianus supposed to have been Bishop of Nantes in Charlemagnes reign and to have fought the Saracens in Burgundy.
Among the noteworthy bishops are: St. Felix (550-83), whose municipal improvements at Nantes were praised in the poems of Fortunatus, and who often mediated between the people of Brittany and the Frankish kings; St. Pacharius (end of seventh century); St. Gohard (Gohardus), martyred by the Northmen in 843, with the monks of the monastery of Aindre; Actardus (843-71), during whose time the Breton prince NomenoÈ, in his conflict with the metropolitan see of Tours, created a see at GuÈrande, in favour of an ecclesiastic of Vannes, in the heart of the Diocse of Nantes; the preacher Cospeau (1621-36). The diocese venerates: the monk St. HervÈ (sixth century); the hermits Sts. Friard and Secondel of BesnÈ (sixth century); St. Victor, hermit at Cambon (sixth or seventh century); the English hermit Vital, or St. Viaud (seventh or eighth century); the Greek St. Benoît, Abbot of Masserac in Charlemagne's time; St. Martin of Vertou (d. 601), apostle of the Herbauges district and founder of the Benedictine monastery of Vertou; St. Hermeland, sent by St. Lambert, Abbot of Fontenelle, at the end of the seventh century to found on an island in the Loire the great monastery of Aindre (now Indret); the celebrated missionary St. Amand, Bishop of Maastricht (seventh century), a native of the district of Herbauges. Blessed Franoise d'Ambroise (1427-85), who became Duchess of Brittany in 1450, had a great share in the canonization of St. Vincent Ferrier, rebuilt the choir of the collegiate church of Notre-Dame, and founded at Nantes the monastery of the Poor Clares. Widowed in 1457, she resisted the intrigues of Louis XI, who urged her to contract a second marriage, and in 1468 became a Carmelite nun at Vannes. In 1477, at the request of Sixtus IV, she restored the Benedictine monastery of Couëts, near Nantes. The philosopher Abelard was a native of the diocese. The Abbey of La Meilleraye, founded in 1132, was the beginning of an establishment of Trappist Fathers, who played a most important part in the agricultural development of the country. The crusades were preached at Nantes by Blessed Robert of Arbrissel, founder of Fontevrault. Venerable Charles of Blois won Nantes from his rival Jean de Montfort in 1341. On 8 August, 1499, Louis XII married Anne of Brittany at Nantes-a marriage which later led to the annexation of the Duchy of Brittany to the Crown of France (1532). Chateaubriant, a town of the diocese, was a Calvinistic centre in the sixteenth century. For the Edict of Nantes (1595), which granted Protestants religious freedom and certain political prerogatives, see HUGUENOTS.
In 1665, by order of Louis XIV, Cardinal Retz was imprisoned in the castle of Nantes, from which he contrived to escape. A college was created at Nantes in 1680 for the education of Irish ecclesiastics. Certain regions of the diocese were, during theRevolution, the scene of the War of La VendÈe, waged in defence of religious freedom and to restore royalty. At Savenay in December, 1793, succumbed the remains of the Vendean army, already defeated in the battle of Cholet. The atrocities committed at Nantes by the terrorist Carrier are well-known. Four councils were held at Nantes, in 600, 1127, 1264, and 1431. The mausoleum of Francis II, last Duke of Brittany, executed in 1507 by Michel Colomb, is one of the finest monuments of the Renaissance. The chief places of pilgrimage of the diocese are: Notre-Dame de Bon Garant at Orvault, a very old pilgrimage, repeatedly made by Francis II, Duke of Brittany; Notre-Dame de Bon Secours at Nantes, a pilgrimage centre which dates back to the fourteenth century ; Notre-Dame de Toutes Aides. Notre-Dame de MisÈricorde became a place of pilgrimage in 1026 in memory of the miracle by which the country is said to have been freed from a dragon; the present seat of the pilgrimage is the Church of St. Similien at Nantes. Before the law of 1901 against congregations, the diocese counted Capuchins, Trappists, Jesuits, Missionary Priests of Mary, Augustinians, Franciscans, Missionaires of Africa, Premonstratensians, Sulpicians, and several orders of teaching brothers. The Ursulines of Nantes were established by St. Angela of Merici in 1640.
Among the congregations for women originating in the diocese are: the Sisters of Christian Instruction, a teaching order founded in 1820 at Beignon (Diocese of Vannes) by AbbÈ Deshayes, of which the mother-house was transferred to St-Gildas des Bois in 1828; Sisters of the Immaculate Conception, a teaching and nursing order, founded in 1853 (mother-house at La Haye MahÈas) ; Franciscan Sisters, founded in 1871 (mother-house at St-Philbert de Grandlieu); Oblate Franciscan Sisters of the Heart of Jesus, founded in 1875 by Mlle Gazeau de la Brandannière (mother-house at Nantes). At the beginning of the twentieth century, the religious congregations of the diocese conducted three crèches, 44 day nurseries, 3 homes for sick children, 1 institution for the blind, 1 deaf and dumb institution, 6 boys' orphanages, 17 girls' orphanages, 3 homes for poor girls, 1 institution for the extinction of mendicity, 2 houses of mercy, 1 house to supply work to the unemployed, 1 vestiary, 10 houses of visiting nurses, 7 homes for invalids and for retirement, 23 hospitals or asylums. The Diocese of Nantes has 664,971 Catholics, 52 parishes, 209 succursal parishes.
Gallia christ, (nova, 1856), XIV, 794-842; Instrumenta, 171-188; Travers, Hist. abrÈgÈe des vgues de Nantes (3 vola., Nantes, 1836); Kersauson L'Èpiscopat Nantais travers les siècles in Revue hist. de L'Ouest (1888-90); Duchesne, Fastes Episcopaux, II, 356, 368; Cahors, L'apostolat de Saint Clair, premier Èvêque de Nantes, tradition Nantaise (Nantes, 1883) ; De la Borderie, Etudes hist. bretonnes. St. Clair et les origines de l'Èglise de Nantes (Rennes, 1884); Richard, Etudes sur la lÈgende liturgique de Saint Clair, premier Èvêue de Nantes (Nantes, 1886); Richard, Les saints de l'Èglise de Nantes (Nantes, 1873) ; Boyle. The Irish College in Nantes (London, 1901); LalliÈ, Le Diocèse de Nantes pendant la RÈvolution (Nantes, 1893). For further bibliography see Chevalier, Topobibl., s. v.
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Naples[[@Headword:Naples]]

Naples
The capital of a province in Campania, southern Italy, and formerly capital of the Kingdom of the Two Sicilies; it is situated on the northern side of the bay of Naples, on the Capodimonte, the Vomero, and the Posilipo hills, in one of the most enchanting spots upon the earth. The most populous town in Italy, its suburbs stretch along the bay, as far as Torre Annunziata.
Naples is a very industrial town, and its fisheries, navigation, and commerce are very active; commercially, it is the most important centre of Italy, after Genoa, and contains an arsenal of the Royal Navy. In its neighbourhood, the vine and all species of esculent plants are cultivated; and fruits and vegetables are exported in great quantities. The silk industry is very important. Naples has frequently been damaged by the eruptions of the neighbouring Mt. Vesuvius; the most memorable of these occurred in the year 72 of the Christian era, the first eruption of Vesuvius after several centuries of inactivity; in 205, 407, 512, 982, and 1139, the eruptions were less violent; until 1631, the volcano gave no signs of activity, and was covered with vegetation; there were more or less violent eruptions, however, in 1680, 1694, 1707, 1723, 1794, 1804, 1805, 1822, 1828, 1839, 1850, and 1872; the eruption of 1904 was one of the most violent of all, and caused the ruin of Ottaiano and of San Giuseppe.
BUILDINGS
Sacred
The cathedral or church of Saint Januarius, begun by order of Charles of Anjou in 1272, on the site of the ancient Stefania cathedral of the eighth century, and completed in 1341, the work of Nicolò Pisano, Maglione, and Masuccio, is in Gothic style with three naves; the façade, modified by the restoration of 1788, has been brought again to its original style; its principal door is a work of Babuccio Piferno (1407), while its chapel of St. Restituta is said to date from the time of Constantine. The fourteen pilasters are adorned with busts of famous archbishops of Naples. In the crypt, which was built by Malvito by order of Archbishop Carafa, is venerated the body of St. Januarius, taken there from Montevergine in 1479. Of the lateral chapels, that of the Treasure is the most notable; it is there that the head of St. Januarius and the ampullæ that contain the martyr's blood are preserved. The cathedral contains the superb sepulchres of Innocent IV and of a Cardinal Minutoli. the second, a work of Girolamo d'Auria; also, valuable thirteenth-century frescos of Santafede, Vincenzo Forti, Luca Giordano, and others, and paintings by John of Nola, Franco, Perugino, and Domenichino. Among other churches are the church of St. Augustine of the Mint, which has a pulpit of the fifteenth century, sculptures by Vincent d'Angelo and Jian da Nola, and a painting by Diana (the Communion of St. Augustine); the church of the Holy Apostles, restored in 1608 by the labour of famous artists, among whom were Giordano, Marco da Siena, Bonomini, and Dolci, the tabernacle of the high altar being the work of Caugiano; the church of S. Domenico Maggiore, dating from 1255, is rich in paintings, mosaics, and sepulchres, and in the ancient monastery connected with this church is the cell of St. Thomas Aquinas; the church of Donna Regina, built by Mary of Hungary, in 1300, and renewed by the Theatine Guarino in 1670, contains valuable paintings and frescos, and also, the tomb of the foundress.
The church of St. Philip Neri, in baroque style, by Dionisio di Bartolomeo (1592), contains statues by Sammartino, and both the church and the sacristy have very valuable paintings by Luke Giordano, Guerra, Guido Reni, Caravaggio, Spagnoletto, Domenichino, and others; the church of St. Francis of Paul (1817), an imitation of the Pantheon, with two wings that have porticos, is adorned with paintings of the nineteenth century. The church of San Giacomo of the Spaniards (1540) is decorated with works of art; St. John Carbonara (1343) contains the mausoleums of King Ladislaus and of the constable Sergianni Caracciolo, and paintings by famous artists. The church of St. Barbara, a work of Giuliano di Maiano, has a beautiful bas-relief of the Madonna with angels over the principal entrance, and another fine bas-relief within the edifice; adjacent to the church is the cell inhabited by St. Francis of Paula. The church of St. Clare (1310), restored in 1752, contains the mausoleums of Robert the Wise and of other personages, and also, paintings by Lanfranco, Giotto, and other artists; the pulpit is a graceful work of art. The church of Santa Maria del Carmine, built in the thirteenth century, and restored in 1769, contains the tomb of Conradin executed by Schoepf in 1874 by order of King Louis of Bavaria. The church of St. Mary of Piedigrotta. where each year, about September, popular feasts are celebrated; the church of St. Anna of the Lombards of Mt. Olivet (1411) contains many works of art, and also the tomb of the architect Charles Fontana; the church of St. Peter ad aram, so called because it contains an altar upon which St. Peter is said to have celebrated Mass. The church of Santa Maria del Parto, built by the poet Sannazaro, contains the mausoleum of its founder, a work of Fra Giovanni Montorsoli; the church of S. Paolo Maggiore, built on the ruins of the ancient temple of Castor and Pollux, after the plans of the Theatin Grimaldi; the church of SS. Severinus and Sosius, which is very ancient, was restored in 1490 and in 1609. While painting the vault of this temple, the artist Correnzio, falling from the scaffolding, was killed and he lies buried at the place of his fall; other artists have also adorned this church with fine works. The church of the Most Holy Trinity, or the new Gesù, an ancient palace converted into a church by the Jesuit Provedo (1584). Mention should be made, however, of the catacombs, near the church of St. Januarius of the Poor, famous in the second century, and of the new cemetery, rich in artistic monuments, among which are the Pietà by Calì in the chapel, and the statue of Religion by Angelini.
Secular
The Royal Palace, which ranks among the grandest of palaces on account of the majestic severity of its style, was begun in the early part of the seventeenth century by the viceroy Count of Lemos according to the designs of Domenico Fontana; it has a sumptuous interior, and contained valuable artistic collections, one of which, consisting of 40,000 engravings, is now at the Museo Nazionale. There is another royal palace at Capodimonte, built by Charles III, where there is a collection of arms and of modern paintings; the Palace of the Prefecture is modern; S. Giacomo Palace, formerly the residence of the minister of State, now contains the municipal and other offices. The Capuan Castle, built by William I in 1131, and thereafter the residence of the Durazzos, of the sovereigns of the house of Aragon, and of the viceroys, is now the court-house; the Castle of the Egg, also built by William I (1154), is at present a barrack and a fort, as are also Castel del Carmine and Castelnuovo, built by Charles I, and having a triumphal arch of Alfonso of Aragon. Castel San Erasmo is a fort, situated upon a height commanding the city and the harbour. The museum of ancient art at Naples is one of the best of its kind in the world; its chief sculptures, the Hercules, the Farnese Bull, and others, are from the collections of the Farnese family, and it possesses many interesting objects found in the ruins of Pompeii and Herculaneum, frescos and mosaics, among others; it contains also rich collections of cameos, coins, and inscriptions (Neapolitan laws), besides a gallery of pictures. At S. Martino, a former convent of the Cistercians, there is a collection of paintings by Neapolitan artists, which belonged, for the most part, to that monastery. The Filanzieri Museum and the Gallery of the Fondi palace should also be noted. The aquarium for the study of submarine animal life was established by the co-operation of several countries, among them, the United States. There is at Naples a university founded in 1224, furnished with various scientific collections and with a library of more than 250,000 volumes; the town has a seminary, a theological institute, a nautical institute, and many intermediate schools. The National Library has nearly 390,000 volumes, and the Brancacciana Library more than 115,000 volumes. The State Archives are very important. Nearly all of the great families of the ancient Kingdom of Naples built sumptuous palaces, the private monumental architecture of Naples antedating that of Florence. Naples has more than 60 charitable institutions, some of which date from the thirteenth century, as, for example, the boarding-school of St. Eligius (1273), accommodating 300 young girls; the Casa Santa dell' Annunziata (1304); the boarding-school del Carmelo (1611), for 300 girls; and St. Januarius of the Poor (1669). Few ancient monuments are to be found at Naples; there is the piercing of the Posilipo ridge (crypta neapolitana ), 815 yards in length, done by one Cocceius, probably under Tiberius, and there are the ruins of villas of the ancient city, of a theatre and some temples; there is also the tomb of Vergil on the Pozzuoli road.
HISTORY
Naples was founded by Greeks from Cumæ, and Cumæ, according to Mommsen, is the Palæopolis to which Livy refers as existing not far from Naples and as being allied with the latter city against the Samnites. Naples, also, was obliged to receive the Samnites within its walls and to give to them participation in the government of the city, which explains her ambiguous conduct towards Rome during the Samnite War (325 B. C.). In its alliance with Rome, Naples furnished only ships. During the Punic War, the town so strongly fortified that Hannibal did not venture to attack it. When Roman citizenship was offered to Naples, the latter accepted, on condition that it should retain its language and its municipal institutions; and consequently, even in the time of Tacitus, Naples was a Greek city, to which those Romans who wished to devote themselves to the study of philosophy betook themselves by preference. In the games, called Sebasta, celebrated at Naples every five years, Nero once appeared. In 476, the last Emperor of the West was relegated to this city. The capture of Naples by Belisarius, in the Gothic War, when he entered the city through the tube of the aqueduct (536), is famous. Totila re-captured the town in 543, but the battle of Mt. Vesuvius decided the fate of the Goths, and Naples came under the Byzantine power, receiving a dux who depended on the Exarch of Ravenna; and that condition remained, even after the invasion of the Lombards. In 616, the dux Cousinus attempted to establish his independence, but the exarch Eleutherius defeated and killed him in the following year. A hundred years later, at the instance of the iconoclast, Leo the Isaurian, Exhileratus moved upon Rome to assassinate Pope St. Gregory II, but he was compelled to turn back, and was killed by the infuriated people. From that time on, the Byzantine rule at Naples was merely nominal; in place of a dux, there was frequently a consul in command of the city, which flourished in wealth, and displayed military virtues in the defence of its independence against the Lombard dukes of Benevento, Spoleto, Capua, and Salerno, and also against the Saracens; in 850, however, the town was nearly taken by Duke Sico of Benevento. The consul Sergius drove the Saracens from the island of Ponza, while his son Cæsarius, in 846, went to the assistance of Leo IV against the same foe, and in 852, freed Gaeta; but to save their commerce, the Neapolitans thereafter allied themselves with the Mohammedans. Bishop Athanasius II imprisoned Sergius and proclaimed himself duke, but following the same friendly policy towards the Saracens, he was excommunicated by John VIII.
In the eleventh century, Pandolfo of Capua succeeded in taking possession of Naples, but, assisted by the Norman Rainulf, Duke Sergius was able to return to that city (1029), and through gratitude, gave Aversa to his ally. In 1038 the Normans assisted the Byzantine general, Maniakis, in his Sicilian undertaking, and, indignant at being defrauded of their reward, turned their arms against the Byzantines. Their subsequent conquests laid the foundation of what came to be the Kingdom of the Two Sicilies, or the Kingdom of Naples. After their victory near Cannæ in 1041, the Normans were masters of Calabria and Apulia, with the exception of the seaboard towns; their capital was established at Melfi, and the twelve counts divided the territory among themselves — its reconquest by the Byzantines having been frustrated by the defection of Maniakis. In 1052, Argyros was again defeated, near Sipontum, and the troops of Leo IX were defeated near Civitella; whereupon the pope confirmed the Normans in the possession of their conquests. The first count of Apulia whose title was recognized was William of the Iron Arm, who was succeeded by his brothers, Drogo (1046), assassinated at the instigation of the Byzantines; Humphrey; and, in 1057, Robert, called Guiscard, who by the capture of Reggio (1060), Otranto (1068), and Bari and Brindisi (1071), put an end to Byzantine rule in Italy, while (1059) he obtained from Nicholas II the title of Duke of Calabria, Apulia, and Sicily, which island he had yet to conquer. On the other hand, he took the oath of allegiance to the pope, so that all his possessions and future conquests should be fiefs of the Holy See. The pope acquired a new defender, especially against the empire, and also a new encumbrance. The conquest of Sicily was accomplished by Roger, a brother of Robert, after a struggle of thirty years (1061-1091); the first city of the island that was taken from the Saracens was Messina; Girgenti and Syracuse were among the last (1086-1087); the Mussulmans, however, were given the freedom of the country. Meanwhile, Robert conquered the Republic of Amalfi (1073) and the Duchy of Salerno (1077), the last remnant of the Lombard power. He attempted the conquest of Epirus in 1082, but died in 1085, contemplating a movement against Venice. Robert was succeeded by Roger I (1085-1111), William II (1111-1127), and then, Roger II, son of the conqueror of Sicily. The latter, in 1098, had reduced Prince Richard of Capua to vassalage, and, it is said, obtained from Urban II the dignity of hereditary legate of the Holy See (see MONARCHIA SICULA); and his son Roger II became duke of all those states, with Palermo for his capital. In 1130 the antipope, Anacletus II, conferred upon him the title of king, confirmed by Innocent II (1139), to whom Roger renewed the oath of allegiance. On the other hand, Naples under its duke, Sergius VII, had thrown open its gates to Roger, who extended his power in Epirus and Greece (1142 sq.), and also in Africa (Tripoli and Bona, 1152). He gave new constitutions to his states, protected education, promoted agriculture and the industries, especially the silk and textile branches, and during his reign Sicily increased in population. His successor William the Wicked (1154) became a prisoner of Matteo Bonellocapo, one of the conspiring barons, but was freed by the people. William the Good (1166-89) conquered Durazzo and Saloniki. His heiress was his aunt, Constance, who married Henry VI, the future Emperor of Germany. As this was contrary to the wishes of the people and the Holy See, who desired the kingdom to be independent of the empire, Tancred was acclaimed king.
Tancred, an illegitimate offspring of the royal house, was soon succeeded by his son William III. Henry VI triumphed in 1194, and was crowned in the cathedral of Palermo, in which city he died (1197), leaving as his heir the infant Frederick I (the II of Germany), whose tutelage was entrusted by Constance to Innocent III. In the long contest for the succession of the empire, Innocent finally permitted Frederick to occupy both thrones, on condition that the two Governments should remain separate and independent of each other, and that, at the death of Frederick, the two crowns should not be inherited by the same prince. These conditions were not fulfilled, and the long struggle between the emperor and the Holy See arose, made all the more bitter by the ecclesiastical usurpations of Frederick. Conrad and Conradin continued the struggle, as did King Manfred, a natural son of Frederick, whom the latter made administrator, but who reigned in reality as sovereign. The Holy See (Innocent IV, Clement IV, andUrban IV) as suzerain of the kingdom, offered it to whoever would free the pope of the domination of the Swabians; and Charles of Anjou, a brother of St. Louis, King of France, offered himself. Manfred perished in the battle of Benevento (1266), and Conradin, after his defeat at Tagliacozzo, was taken to Naples and executed in the Piazza del Mercato (1268). Naples then became the capital of the kingdom, to which, however, Peter III of Aragon laid claim on account of his marriage to a daughter of Manfred. The people, who could not endure French rule, opened the way for him by the Sicilian Vespers (1282), and Sicily remained under the power of the Aragonese; but, under James, second son of Peter, it became an independent kingdom. When the former was called to the throne of Aragon (1295) he wished to restore Sicily to Charles II, but a brother of James, Frederick II, was acclaimed king by the Sicilians, and Charles, although several times victorious, was obliged at the peace of Caltabellotta (1302) to recognize Frederick as King of Trinacria. Frederick was succeeded by Peter II (1336), Louis (1342), and Frederick III (1355-77), who were continually at war with Naples, and always under the domination of the two parties into which the nobility was divided, the National and the Catalonian. Mary, daughter and heiress of Frederick, was married to Martin, son of the King of Aragon, who re-united Sicily to that realm in 1410, and was succeeded by Alfonso V (1416-58). The throne of Naples had been inherited by Robert the Wise (1309-1343), whom the Guelphs of Italy regarded as their leader, and who aspired to the conquest of the Italian peninsula. He was succeeded by his daughter, Joanna I, who was married four times, and the first of whose husbands, Andrew of Hungary, was brutally murdered in 1345. Louis of Hungary came to avenge his brother's death, and drove Joanna from Naples; but he was obliged to return to his country, and after a long war Joanna was restored (1352). Having no children, she adopted as her heir Louis of Anjou, a brother of Charles V, King of France. This action led Charles of Durazzo to declare war upon Joanna, in which he received the support of Urban VI; the queen was killed (1382), and Louis, also, having died (1384), the throne was left to Charles without a contestant, but Charles died in Hungary in 1386.
Many who were dissatisfied with the regency for Ladislaus I, the minor son and heir of Charles, called to the throne Louis (II) of Anjou, also a minor, and thereby gave rise to a new war between the Durazzo and the Angevin parties. Ladislaus was victorious (1400) and sought to restore to Naples its preponderance in Italy; in this attempt, he invaded the Pontifical States, and entered Rome itself (1408 and 1410). His successor was Joanna II (1414-1434), who was noted for the perversity of her life. Louis III (of Anjou) declared war against her in 1420, on which account she adopted Alfonso V, son of Ferdinand of Aragon and Sicily; but as that prince wished the immediate possession of the kingdom, Joanna adopted Louis III, and after his death in 1434 his brother, René. The latter, assisted by Filippo Visconti, defeated the Sicilian fleet of Alfonso near Ponza, in 1435; Alfonso himself was taken prisoner to Milan, but was soon set at liberty, and received even the assistance of Filippo to conquer Naples, which he accomplished in 1442, establishing Spanish rule in that kingdom, which he left in 1458 to his illegitimate son, Ferdinand, while Sicily remained united to Aragon. Ferdinand refused to pay tribute to the pope, his suzerain, usurped ecclesiastical rights, violated boundaries, and in other ways provoked the displeasure of the barons of the kingdom and of Innocent VIII; the latter, therefore, gave his support to the barons, who revolted (1484-87), but Lorenzo de' Medici restored harmony to the state. Scarcely had Alfonso II ascended the throne (1494), when Charles VIII, wishing to maintain the rights which he claimed to inherit from the house of Anjou to the throne of Naples, undertook his famous expedition into Italy. Alfonso II, knowing the hatred in which he was held, abdicated in favour of his son Ferdinand II; vainly, however, for almost without striking a blow, Charles became master of the kingdom. His success was but transitory, and Ferdinand was able to return to Naples in 1496, leaving the principal ports of the Adriatic coast in the hands of the Venetians. By the Treaty of Granada, Ferdinand the Catholic and Louis XII divided the Kingdom of Naples between themselves at the expense of Frederick II, who had succeeded Ferdinand, and whose territory they invaded. There soon arose contentions between the two invaders with the result that Gonzalvo de Cordova drove the French from Italy (battle of Cerignola, 1503), and Naples thereafter was governed by Spanish viceroys. In 1528, the French general Lautrec had reached the walls of Naples, when Andrew Doria suddenly passed over with his fleet to the side of the Spaniards, who remained masters of the country. There were a great many insurrections against Spanish rule; in 1547, on account of the attempt to introduce the Inquisition; in 1599, at the instigation of Tommaso Campanella, O.P.; in 1647 (Giuseppe d'Allessio at Messina, and Masaniello at Naples) it was proposed to offer the crown to Duke Henry of Guise; in 1674, there was a revolt at Messina; all of these insurrections were suppressed.
In the war of the Spanish succession, Naples was conquered by the Austrians for Charles III, son of Emperor Leopold, and pretender to the throne of Spain; later, he became emperor as Charles VI. At the peace of Utrecht (1713), Sicily was given to King Amadeus of Savoy, but in 1720, it was reunited to Naples. In 1734 Charles of Bourbon, son of Duke Philip of Parma, assisted by the Spanish general Montemar, conquered Naples without much difficulty and took the name of Charles III; the Austrians attempted in the following year to retrieve their loss, but were defeated at Velletri. Charles introduced many reforms, several, however, to the disadvantage of the Church (Tannucci ministry), and consequently he had difficulties with the Holy See which were not entirely cleared away by the concordat of 1755. When Charles ascended the throne of Spain, he left Naples to his third son Ferdinand IV (1759-1825). Having failed to drive the French from the Papal States in 1798, Ferdinand was compelled to withdraw to Sicily; the French invaded Naples, and in January, 1799, proclaimed the Parthenopian Republic. The kingdom was soon restored, however, through the efforts of Cardinal Fabricius Ruffo Scilla. In 1806, Naples was again conquered by Joseph Bonaparte, who became its king; upon ascending the throne of Spain, he was succeeded at Naples by Murat, who was dethroned and killed in 1815. In 1820-21 sectarian agitations brought about an insurrection; the king gave a constitution, but was compelled by Austria to withdraw it, and with Austrian assistance, returned to the throne (1821). Under Francis I (1825) and Ferdinand II (1830-59), conspirators maintained their activity, especially in 1848 and 1849, when Sicily again attempted to sever its union with Naples. Cavour gave his support to the expedition of Garibaldi against Francis II. Garibaldi landed at Marsala on 11 May, 1860, and soon conquered Sicily; he then passed over to Calabria, and on 7 September, took Naples. After the battle of Volturno (1 October), the regular troops of Piedmont entered the Kingdom of Naples, and King Francis withdrew to Gaeta, where, after a brave resistance, he capitulated on 12 February, 1861, and signed the annexation of his dominions to the Kingdom of Italy.
According to a legend connected with the church of St. Peter ad aramChristianity should be taken to Naples at an early date, especially among the Hebrews, since that city was in the neighbourhood of Pozzuoli (Acts, xxviii, 13), and the catacombs of St. Januarius, St. Severus, and St. Gaudiosus show that there was a considerable number of Christians at Naples in the beginning of the second century. Hence the establishment of the episcopal see may date from that time, as there is record of only nine bishops prior to 300, the first of them being Asprenus; the sixth, St. Agrippinus, suffered martyrdom, possibly under Valerian; the deacons Marianus and Rufus, also, were martyred. Bishop St. Maximus was exiled by Constantius on account of the prelate's firm catholicity (357?). At the close of the fourth century, the pagans were still numerous, and the pagan Symmachus calls Naples urbs religiosa (Epist. I, VIII, 27). The first removal of the body of St. Januarius from Pozzuoli to Naples took place under Bishop Severus (367); Bishop St. Nostrianus (about 450) fought against Pelagianism and during his incumbency, St. Gaudiosus, fleeing from the persecutions of the Vandals in Africa, landed at Naples, and died there. Bishop Demetrius was deposed by St. Gregory the Great (593), who appointed to the See of Naples the Roman Fortunatus; the courage of Bishop St. Angelus (671-91) saved the city from the invasion of the Saracens; Sergius, before he became bishop in 716, was famous for having retaken the castle of Cuma from the Lombards. St. Paul I (762), a friend of Pope Paul I, was prevented from taking possession of his diocese by the iconoclast dux; St. Tiberius (818) died in prison, in which he was confined because of his condemnation of the wickedness of the consul Bonus; St. Athanasius I (850) was persecuted by his nephew, the dux Sergius, and died on a journey to Rome (872). Anastasius II, a cousin of Sergius, having become bishop, captured the dux, blinded him, and made himself Duke of Naples, and by favouring the Saracens, incurred excommunication by John VIII. The first Neapolitan prelate to bear the title of archbishop was Sergius (990-1005), and his successors continued to be consecrated at Rome, even after Leo the Isaurian had made all of Byzantine Italy dependent on the Patriarch of Constantinople; their clergy was in part Latin, and in part Greek. Under Archbishop Anselm (1192-1215), there was incorporated into the Diocese of Naples that of Cuma, where, in the time of Diocletian, Maxentius was bishop, and the deacon Maximus was martyred. Another bishop of Cuma was the Misenus who went in 483, with Vitalis and Felix, on a pontifical mission to Constantinople, where he betrayed the pope's interests. This city was destroyed by the Neapolitans in 1207, but many of its ruins are still in existence.
Other archbishops of Naples are Cardinal Henry Minutolo (1389), a liberal restorer of churches; Nicolò de Diano (1418), zealous for the maintenance of discipline and of good morals; between 1458 and 1575, seven archbishops of the family of Caraffa succeeded each other, with only one interruption; among them was Giovanni Pietro (1549-1555), who became Pope Paul IV. This series was followed in 1576 by Blessed Paul Burali, a cardinal, and one of the associates of St. Cajetan of Tiene who died at Naples in 1547; Cardinal Annibale da Capua (1578), who, like his predecessor, was a reformer; Cardinal Alfonso Gesualdo (1596); Cardinal Ottavio Acquaviva (1604) and Francesco Boncompagni (1626) were distinguished, the one for his benevolence, and the other for his charity on the occasion of the eruption of Mt. Vesuvius in 1631. Cardinal Antonio Pignatelli (1686) became Pope Innocent XII; during the incumbency of Giuseppe Spinelli (1734) were found the marble tables containing the ancient calendar of the Neapolitan Church, illustrated by Mazzocchi; Cardinal Giuseppe M. Capece-Zurlo (1782) was confined by the republicans in the monastery of Montevergine, where he died in 1801. Cardinal Ludovico Ruffo Scilla (1802-32) fled in 1806 to Rome, was taken to France with Pius VII in 1809, and returned with the pope to Rome; he did much for the Church, but was unfortunate under the restoration of the Bourbons at Naples. In 1818, a new condordat gave to the hierarchy of the kingdom a new organization. Cardinal Filippo Giudice Caracciolo (1833-54) restored the cathedral to its ancient architectural style; Cardinal Sisto Riario Sforza (1854-77) protested against the annexation of Naples to the Kingdom of Italy, and therefore, remained in exile at Civitavecchia, until 1866.
The suffragan sees of Naples are those of Acerra, Ischia, Nola, and Pozzuoli; the archdiocese has 95 parishes, with 600,600 inhabitants; 32 religious houses of men, 27 congregations of nuns; 7 educational establishments for boys, and 15 for girls; one Catholic daily paper, and 14 weekly and monthly publications.
CAPPELLETTI, Le Chiese d'Italia, vol. XIX; ST. D'ALOE, Storia della Chiesa di Napoli (5 vols., Naples, 1861); Archivio storico per le provincie napoletane (Naples, 1878); FIESCHI, Storia della carità napolitana (4 vols., Naples, 1875-79); NORWAY, Naples, Past and Present (London, 1901); ROMANO, La città e il Commune di Napoli dal 1100 in poi (Naples, 1909); DI GIACOMO, Napoli in Italia artistica, n. 32 (Bergamo, 1907).
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Napoleon Bonaparte[[@Headword:Napoleon Bonaparte]]

Napoleon I (Bonaparte)
Emperor of the French, second son of Charles Marie Bonaparte and Maria Lætitia Ramolino, b. at Ajaccio, in Corsica, 15 August, 1769; d. on the Island of St. Helena, 5 May, 1821.
His childhood was spent in Corsica; at the end of the year 1778 he entered the college of Autun, in 1779 the military school of Brienne, and in 1783 the military school of Paris. In 1785, when he was in garrison at Valence, as a lieutenant, he occupied his leisure with researches into the history of Corsica and read many of the philosophers of his time, particularly Rousseau. These studies left him attached to a sort of Deism, an admirer of the personality of Christ, a stranger to all religious practices, and breathing defiance against "sacerdotalism" and "theocracy". His attitude under the Revolution was that of a citizen devoted to the new ideas, in testimony of which attitude we have his scolding letter, written in 1790, to Battafuoco, a deputy from the Corsican noblesse, whom the "patriots" regarded as a traitor, and also a work published by Bonaparte in 1793, "Le Souper de Beaucaire", in which he takes the side of the Mountain in the Convention against the Federalist tendencies of the Girondins.
His military genius revealed itself in December, 1793, when he was twenty-four years of age, in his recapture of Toulon from the English. He was made a general of brigade in the artillery, 20 December, and in 1794 contributed to Masséna's victories in Italy. The political suspicions aroused by his friendship with the younger Robespierre after 9 Thermidor of the Year III (27 July, 1794), the intrigues which led to his being removed from the Italian frontier and sent to command a brigade against the Vendeans in the west, and ill health, which he used as a pretext to refuse this post and remain in Paris, almost brought his career to an end. He contemplated leaving France to take command of the sultan's artillery. But in 1795 when the Convention was threatened, Bonaparte was selected for the duty of pouring grapeshot upon its enemies from the platform of the church of Saint Roch (13 Vendémiaire, Year IV). He displayed great moderation in his hour of victory, and managed to earn at once the gratitude of the Convention and the esteem of its enemies.
The Campaign in Italy
On 8 March, 1798, he contracted a civil marriage with the widow of Alexandre de Beauharnais, Marie Joséphine Rose Tascher de la Pagerie, who was born in Martinique, in 1763, of a family originally belonging to the neighbourhood of Blois. In the same month Napoleon set out for Italy, where the Directory, prompted by Carnot, had appointed him commander in chief against the First Coalition. The victory of Montenotte, over the Austrians commanded by Beaulieu, and those of Millesimo, Dego, Ceva, and Mondovi, over Colle's Piedmontese troops, forced Victor Amadeus, King of Sardinia, to conclude the armistice of Cherasco (28 April, 1796). Wishing to effect a junction on the Danube with the Army of the Rhine, Bonaparte spent the following May in driving Beaulieu across Northern Italy, and succeeded in pushing him back into the Tyrol. On 7 May he was ordered by the Directory to leave half of his troops in Lombardy, under Kellermann's command, and march with the other half against Leghorn, Rome, and Naples. Unwilling to share the glory with Kellermann, Bonaparte replied by tendering his resignation, and the order was not insisted on. In a proclamation to his soldiers (20 May, 1796) he declared his intention of leading them to the banks of the Tiber to chastise those who had "whetted the daggers of civil war in France" and "basely assassinated" Basseville, the French minister, to "re-establish the Capitol, place there in honour the statues of heroes who had made themselves famous", and to "arouse the Roman people benumbed by many centuries of bondage". In June he entered the Romagna, appeared at Bologna and Ferrara, and made prisoners of several prelates. The Court of Rome demanded an armistice, and Bonaparte, who was far from eager for this war against the Holy See, granted it. The Peace of Bologna (23 June, 1796) obliged the Holy See to give up Bologna and Ferrara to French occupation, to pay twenty one million francs, to surrender 100 pictures, 500 manuscripts, and the busts of Junius and Marcus Brutus. The Directory thought these terms too easy, and when a prelate was sent to Paris to negotiate the treaty, he was told that as an indispensable condition of peace, Pius VI must revoke the Briefs relating to the Civil Constitution of the clergy and to the Inquisition. The Pope refused, and negotiations were broken off; they failed again at Florence, where an attempt had been made to renew them.
During these pourparlers between Paris and Rome, Bonaparte repulsed the repeated efforts of the Austrian Wurmser to reconquer Lombardy. Between 1 and 5 August, Wurmser was twice beaten at Lonato and again at Castiglione; between 8 and 15 September, the battles of Roveredo, Primolano, Bassano, and San Giorgio forced Wurmser to take refuge in Mantua, and on 16 October Bonaparte created the Cispadan Republic at the expense of the Duchy of Modena and of the Legations, which were pontifical territory. Then, 24 October, he invited Cacault, the French minister at Rome, to reopen negotiations with Pius VI "so as to catch the old fox"; but on 28 October he wrote to the same Cacault: "You may assure the pope that I have always been opposed to the treaty which the Directory has offered him, and above all to the manner of negotiating it. I am more ambitious to be called the preserver than the destroyer of the Holy See. If they will be sensible at Rome, we will profit by it to give peace to that beautiful part of the world and to calm the conscientious fears of many people." Meanwhile the arrival in Venetia of the Austrian troops under Alvinzi caused Cardinal Busca, the pope's secretary of state, to hasten the conclusion of an alliance between the Holy See and the Court of Vienna; of this Bonaparte learned through intercepted letters. His victories at Arcoli (17 November, 1796) and Rivoli (14 January, 1797) and the capitulation of Mantua (2 February, 1797), placed the whole of Northern Italy in his hands, and in the spring of 1797 the Pontifical States were at his mercy.
The Directory sent him ferocious instructions. "The Roman religion", they wrote, "will always be the irreconcilable enemy of the Republic; first by its essence, and next, because its servants and ministers will never forgive the blows which the Republic has aimed at the fortune and standing of some, and the prejudices and habits of others. The Directory requests you to do all that you deem possible, without rekindling the torch of fanaticism, to destroy the papal Government, either by putting Rome under some other power or" which would be still better "by establishing some form of self government which would render the yoke of the priests odious." But at the very moment when Bonaparte received these instructions he knew, by his private correspondence, that a Catholic awakening was beginning in France. Clarke wrote to him: "We have become once more Roman Catholic in France", and explained to him that the help of the pope might perhaps be needed before long to bring the priests in France to accept the state of things resulting from the Revolution. Considerations such as these must have made an impression on a statesman like Bonaparte, who, moreover, at about this period, said to the parish priests of Milan: "A society without religion is like a ship without a compass; there is no good morality without religion." And in February, 1797, when he entered the Pontifical States with his troops, he forbade any insult to religion, and showed kindness to the priests and the monks, even to the French ecclesiastics who had taken refuge in papal territory, and whom he might have caused to be shot as émigrés. He contented himself with levying a great many contributions, and laying hands on the treasury of the Santa Casa at Loretto. The first advances of Pius VI to his "dear son General Bonaparte" were met by Bonaparte's declaring that he was ready to treat. "I am treating with this rabble of priests [cette prêtraille], and for this once Saint Peter will again save the Capitol", he wrote to Joubert, 17 February, 1797. The Peace of Tolentino was negotiated on 19 February; the Holy See surrendered the Legations of Bologna, Ferrara, and Ravenna, and recognized the annexation of Avignon and the Comtat Venaissin by France. But Bonaparte had taken care not to infringe upon the spiritual power, and had not demanded of Pius VI the withdrawal of those Briefs which were offensive to the Directory. As soon as the treaty was signed he wrote to Pius VI to express to him "his perfect esteem and veneration"; on the other hand, feeling that the Directory would be displeased, he wrote to it: "My opinion is that Rome, once deprived of Bologna, Ferrara, the Romagna, and the thirty millions we are taking from her, can no longer exist. The old machine will go to pieces of itself." And he proposed that the Directory should take the necessary steps with the pope in regard to the religious situation in France.
Then, with breathless rapidity, turning back towards the Alps, and assisted by Joubert, Masséna, and Bernadotte, he inflicted on Archduke Charles a series of defeats which forced Austria to sign the preliminaries of Leoben (18 April, 1797). In May he transformed Genoa into the Ligurian Republic; in October he imposed on the archduke the Treaty of Campo Formio, by which France obtained Belgium, the Rhine country with Mainz, and the Ionian Islands, while Venice was made subject to Austria. The Directory found fault with this last stipulation; but Bonaparte had already reached the point where he could act with independence and care little for what the politicians at Paris might think. It was the same with his religious policy: he now began to think of invoking the pope's assistance to restore peace in France. A note which he addressed to the Court of Rome, 3 August, 1797, was conceived in these terms: "The pope will perhaps think it worthy of his wisdom, of the most holy of religions, to execute a Bull or ordinance commanding priests to preach obedience to the Government, and to do all in their power to strengthen the established constitution. After the first step, it would be useful to know what others could be taken to reconcile the constitutional priests with the non constitutional."
While Bonaparte was expressing himself thus, the Councils of the Five Hundred and the Ancients were passing a law to recall, amnesty, and restore to their civil and political rights the priests who had refused to take the oath of the Civil Constitution of the Clergy. But Directors Barrès, Rewbell, and Lareveillère Lépeaux, considering that this act jeopardized the Republic, employed General Augereau, Bonaparte's lieutenant, to carry out the coup d'état of 18 Fructidor against the Councils (4 Sept., 1797), and France was once more a prey to a Jacobin and anti-Catholic policy. These events were immediately echoed at Rome, where Joseph Bonaparte, the general's brother, and ambassador from the Directory, was asked by the latter, to favour the Revolutionary party. Disturbances arose: General Duphot was killed in Joseph Bonaparte's house (28 December, 1797), and the Directory demanded satisfaction from the Holy See. General Bonaparte had just returned to Paris, where he apparently confined himself to his functions as a member of the Institute (Scientific Section). He was by no means anxious to lead the expedition against Rome, which the Directory was projecting, and contented himself with giving Berthier, who commanded it, certain instructions from a distance. For this expedition for Berthier's entry into Rome and the proclamation of the Roman Republic (10-15 February, 1798), and for the captivity of Pius VI, who was carried off a prisoner to Valence, see PIUS VI.
The Campaign in Egypt
While in Paris, Bonaparte induced the Directory to take up the plan of an expedition to Egypt. His object was to make the Mediterranean a French lake, by the conquest of Malta and the Nile Valley, and to menace England in the direction of India. He embarked on 19 May, 1798. The taking of Malta (10 June), of Alexandria (2 July), the battle of the Pyramids (21 July), gave Bonaparte the uncontested mastery of Cairo. At Cairo he affected a great respect for Islam; reproached with this later on, he replied: "It was necessary for General Bonaparte to know the principles of Islamism, the government, the opinions of the four sects, and their relations with Constantinople and Mecca. It was necessary, indeed, for him to be thoroughly acquainted with both religions, for it helped him to win the affection of the clergy in Italy and of the ulemas in Egypt."
The French troops in Egypt were in great danger when the naval disaster of Aboukir, inflicted by Nelson, had cut them off from Europe. Turkey took sides with England: in the spring of 1799, Bonaparte made a campaign in Syria to strike both Turkey and England. Failing to effect the surrender of Acre, and as his army was suffering from the plague (May, 1799), he had to make his way back to Egypt. There he re-established French prestige by the victory of Aboukir (25 July, 1799), then, learning that the Second Coalition was gaining immense successes against the armies of the Directory, he left Kléber in Egypt and returned secretly to France. He landed at Fréjus, 9 October, 1799, and was in Paris seven days later. Besides certain political results, the expedition to Egypt had borne fruit for science: Egyptology dates its existence from the creation of the Institute of Egypt (Institut d'Egypte) by Bonaparte.
Bonaparte, First Consul
While Bonaparte was in Egypt, the religious policy of the Directory had provoked serious troubles in France. Deportations of priests were multiplying; Belgium, where 6000 priests were proscribed, was disturbed; the Vendée, Normandy, and the departments of the South were rising. France was angry and uneasy. Spurred on by his brother Lucien, president of the Five Hundred, allied with Directors Sieyès and Roger Ducos, Bonaparte caused Directors Gohier and Moulins to be imprisoned, and broke up the Five Hundred (18 Brumaire; 9-10 November, 1799). The Directorial Constitution was suppressed, and France thenceforward was ruled by three consuls. First Consul Bonaparte put into operation the Constitution known as that of the Year VIII, substituted for the departmental administrators elected by the citizens, others appointed by the Executive Power, and reorganized the judicial and financial administrations. He commissioned the Abbé Bernier to quiet the religious disturbance of the Vendeans, and authorized the return of the non juring priests to France on condition of their simply promising fidelity to the laws of the republic. Then, to make an end of the Second Coalition, he entrusted the Army of Germany to Moreau, and, himself taking command of the Army of Italy, crossed the Great St. Bernard (13-16 May, 1800) and, with the co operation of Desaix, who was mortally wounded, crushed the Austrians (14 June, 1800) between Marengo and San Giuliano at the very spot he had marked on the map in his study in the Tuileries. The Peace of Lunéville, concluded with Austria, 9 February, 1801, extended the territory of France to 102 departments.
Bonaparte spent the years 1801 and 1802 effecting internal reforms in France. A commission, established in 1800, elaborated a new code which, as the "Code Napoléon", was to be promulgated in 1804, to formally introduce some of the "principles of 1789" into French law, and thus to complete the civil results of the Revolution. But it was Napoleon's desire that, in the new society which was the issue of the Revolution, the Church should have a place, and consciences should be set at rest. The Concordat with the Holy See was signed on 17 July, 1801; it was published, together with the Organic Articles, as a law, 16 April, 1802. The former of these two acts established the existence of the Church in France, while the other involved the possibility of serious interference by the State in the life of the Church. Napoleon never said, "The Concordat was the great fault of my reign." On the contrary, years afterwards, at St. Helena, he considered it his greatest achievement, and congratulated himself upon having, by the signature of the Concordat, "raised the fallen altars, put a stop to disorders, obliged the faithful to pray for the Republic, dissipated the scruples of those who had acquired the national domains, and broken the last thread by which the old dynasty maintained communication with the country." Fox, in a conversation with Napoleon at this period, expressed astonishment at his not having insisted upon the marriage of priests: "I had, and still have, to accomplish peace", Napoleon replied, "theological controversies are allayed with water, not with oil." The Concordat had wrecked the hopes of those who, like Mme de Staël, had wished to make Protestantismthe state religion of France; and yet the Calvinist Jaucourt, defending the Organic Articles before the Tribunat, gloried in the definitive recognition of the Calvinist religion by the state. The Jewish religion was not recognized until later (17 March, 1808), after the assembly of a certain number of Jewish delegates appointed by the prefects (29 July, 1806) and the meeting of the Great Sanhedrim (10 February — 9 April, 1807); the State, however, did not make itself responsible for the salaries of the rabbis. Thus did the new master of France regulate the religious situation in that country.
On 9 April, 1802, Caprara was received for the first time by Bonaparte in the official capacity of Pius VII's legate a latere, and before the first consul took an oath which, according to the text subsequently published by the "Moniteur", bound him to observe the constitution, the laws, statutes, and customs of the republic, and nowise to derogate from the rights, liberties, and privileges of the Gallican Church. This was a painful surprise for the Vatican, and Caprara declared that the words about Gallican liberties had been interpolated in the "Moniteur". Another painful impression was produced at the Vatican by the attitude of eight constitutional priests whom Bonaparte had nominated to bishoprics, and to whom Caprara had granted canonical institution, and who afterwards boasted that they had never formally abjured their adhesion to the Civil Constitution of the clergy. In retaliation, the Roman curia demanded of the constitutional parish priests a formal retractation of the Civil Constitution, but Bonaparte opposed this and when Caprara insisted, declared that if Rome pushed matters too far the consuls would yield to the desire of France to become Protestant. Talleyrand spoke to Caprara in the same sense, and the legate desisted from his demands. On the other hand, though Bonaparte had at first been extremely irritated by the allocution of 24 May, 1802, in which Pius VII demanded the revision of the Organic Articles, he ended by allowing it to be published in the "Moniteur" as a diplomatic document. A spirit of conciliation on both sides tended to promote more cordial relations between the two powers. The proclamation of Bonaparte as consul for life (August, 1802) increased in him the sense of his responsibility towards the religion of the country, and in Pius VII the desire to be on good terms with a personage who was advancing with such long strides towards omnipotence.
Bonaparte took care to gain the attachment of the revived Church by his favours. While he dissolved the associations of the Fathers of the Faith, the Adorers of Jesus, and the Panarists, which looked to him like attempts to restore the Society of Jesus, he permitted the reconstitution of the Sisters of Charity, the Sisters of St. Thomas, the Sisters of St. Charles, and the Vatelotte Sisters, devoted to teaching and hospital work, and made his mother, Madame Lætitia Bonaparte, protectress of all the congregations of hospital sisters. He favoured the revival of the Institute of the Christian Schools for the religious instruction of boys; side by side with the lycées, he permitted secondary schools under the supervision of the prefects, but directed by ecclesiastics. He did not rest content with a mere strict fulfilment of the pecuniary obligations to the Church to which the Concordat had bound the State; in 1803 and 1804 it became the custom to pay stipends to canons and desservants of succursal parishes. Orders were issued to leave the Church in possession of the ecclesiastical buildings not included in the new circumscription of parishes. Though the State had not bound itself to endow diocesan seminaries, Bonaparte granted the bishops national estates for the use of such seminaries and the right to receive donations and legacies for their benefit; he even founded, in 1804, at the expense of the State, ten metropolitan seminaries, re-established, with a government endowment, the Lazarist house for the education of missionaries, and placed the Holy Sepulchre and the Oriental Christians under the protection of France.
As to the temporal power of the popes Bonaparte at this period affected a somewhat complaisant attitude towards the Holy See. He restored Pesaro and Ancona to the pope, and brought about the restitution of Benevento and Pontecorvo by the Court of Naples. After April, 1803, Cacault was replaced, as his representative at Rome, by one of the five French ecclesiastics to whom Pius VII had consented to grant the purple late in 1802. This ambassador was no other than Bonaparte's own uncle, Cardinal Joseph Fesch, whose secretary for a short time was Chateaubriand, recently made famous by his "La génie du Christianisme". One of Bonaparte's grievances against Cacault was a saying attributed to the latter: "How many sources of his glory would cease if Bonaparte ever chose to play Henry VIII!" Even in those days of harmony Cacault had a presentiment that the Napoleonic policy would yet threaten the dignity of the Holy See.
The idea of a struggle with England became more and more an imperious obsession of Bonaparte's mind. The Peace of Amiens (25 March, 1802) was only a truce: it was broken on 22 May, 1803, by Mortier's invasion of Hanover and the landing of the English in French Guiana. Napoleon forthwith prepared for his gigantic effort to lay the ban of Europe on England. The Duc d'Enghien, who was suspected of complicity with England and the French Royalists, was carried off from Ettenheim, a village within the territory of Baden, and shot at Vincennes, 21 March, 1804, and one of Cardinal Fesch's first acts as ambassador at Rome was to demand the extradition of the French émigré Vernègues, who was in the service of Russia, and whom Bonaparte regarded as a conspirator.
NAPOLEON EMPEROR
The Coronation
While the Third Coalition was forming between England and Russia, Bonaparte caused himself to be proclaimed hereditary emperor (30 April 18 May, 1804), and at once surrounded himself with a brilliant Court. He created two princes imperial (his brothers Joseph and Louis), seven permanent high dignitaries, twenty great officers, four of them ordinary marshals, and ten marshals in active service, a number of posts at Court open to members of the old nobility. Even before his formal proclamation as emperor, he had given Caprara a hint of his desire to be crowned by the pope, not at Reims, like the ancient kings, but at Notre Dame de Paris. On 10 May, 1804, Caprara warned Pius VII of this wish, and represented that it would be necessary to answer yes, in order to retain Napoleon's friendship. But the execution of the Duc d'Enghien had produced a deplorable impression in Europe; Royalist influences were at work against Bonaparte at the Vatican, and the pope was warned against crowning an emperor who, by the Constitution of 1804, would promise to maintain "the laws of the Concordat", in other words, the Organic Articles. Pius VII and Consalvi tried to gain time by dilatory replies, but these very replies were interpreted by Fesch at Rome, and by Caprara at Paris, in a sense favourable to the emperor's wishes. At the end of June, Napoleon I joyfully announced, at the Tuileries, that the pope had promised to come to Paris. Then Pius VII tried to obtain certain religious and political advantages in exchange for the journey he was asked to make. Napoleon declared that he would have no conditions dictated to him; at the same time he promised to give new proofs of his respect and love for religion, and to listen to what the pope might have to submit. At last the cleverness of Talleyrand, Napoleon's minister of foreign affairs, conquered the scruples of Pius VII; he declared, at the end of September, that he would accept Napoleon's invitation if it were officially addressed to him; he asked only that the ceremony of consecration should not be distinct from the coronation proper, and that Napoleon would undertake not to detain him in France. Napoleon had the invitation conveyed to Pius VII, not by two bishops, as the pope expected, but by a general; and before setting out for France, Pius VII signed a conditional act of abdication, which the cardinals were to publish in case Napoleon should prevent his returning to Rome; then he began his journey to France, 2 November, 1804.
Napoleon would not accord any solemn reception to Pius VII; surrounded by a hunting party, he met the pope in the open country, made him get into the imperial carriage, seating himself on the right, and in this fashion took him to Fontainebleau. Pius VII was brought to Paris by night. The whole affair nearly fell through at the last moment. Pius VII informed Josephine herself, on the eve of the day set for the coronation of the empress, that she had not been married to Napoleon in accordance with the rules of religion. To the great annoyance of the emperor, who was already contemplating a divorce, in case no heir were born to him, and was displaying a lively irritation against Josephine, Pius VII insisted upon the religious benediction of the marriage; otherwise, there was to be no coronation. The religious marriage ceremony was secretly performed at the Tuileries, on the first of December, without witnesses, not during the night, but at about four o'clock in the afternoon, by Fesch, grand almoner of the imperial household. As Welschinger has proved, Fesch had previously asked the pope for the necessary dispensations and faculties, and the marriage was canonically beyond reproach. On 2 December the coronation took place. Napoleon arrived at Notre Dame later than the hour appointed. Instead of allowing the pope to crown him, he himself placed the crown on his own head and crowned the empress, but, out of respect for the pope, this detail was not recorded in the "Moniteur". Pius VII, to whom Napoleon granted but few opportunities for conversation, had a long memoranda drawn up by Antonelli and Caprara, setting forth his wishes; he demanded that Catholicism should be recognized in France as the dominant religion; that the divorce law should be repealed; that the religious communities should be re-established; that the Legations should be restored to the Holy See. Most of these demands were to no purpose: the most important of the very moderate concessions made by the emperor was his promise to substitute the Gregorian Calendar for that of the Revolution after 1 January, 1806. When Pius VII left Paris, 4 April, 1805, he was displeased with the emperor.
But the Church of France acclaimed the emperor. He was lauded to the skies by the bishops. The parish priests, not only in obedience to instructions, but also out of patriotism, preached against England, and exhorted their hearers to submit to the conscription. The splendour of the Napoleonic victories seemed, by the enthusiasm with which it inspired all Frenchmen, to blind the Catholics of France to Napoleon's false view of the manner in which their Church should be governed. He had reorganized it; he had accorded it more liberal pecuniary advantages than the Concordat had bound him to; but he intended to dominate it. For example, in 1806 he insisted that all periodical publications of a religious character should be consolidated into one, the "Journal des curés", published under police surveillance. On 15 August, 1806, he instituted the Feast of St. Napoleon, to commemorate the martyr Neopolis, or Neopolas, who suffered in Egypt under Diocletian. In 1806 he decided that ecclesiastical positions of importance, such as cures of souls of the first class, could be given only to candidates who held degrees conferred by the university, adding that these degrees might be refused to those who were notorious for their "ultramontane ideas or ideas dangerous to authority". He demanded the publication of a single catechism for the whole empire, in which catechism he was called "the image of God upon earth," "the Lord's anointed", and the use of which was made compulsory by a decree dated 4 April, 1806. The prisons of Vincennes, Fenestrelles, and the Island of Sainte Marguerite received priests whom the emperor judged guilty of disobedience to his orders.
The Great Victories; Occupation of Rome; Imprisonment of Pius VII (1805-09).
After 1805 relations between Pius VII and Napoleon became strained. At Milan, 26 May, 1805, when Napoleon, as King of Italy, took the Iron Crown of Lombardy, he was offended because the pope did not take part in the ceremony. When he asked Pius VII to annul the marriage which his brother Jerome Bonaparte had contracted, at the age of nineteen with Elizabeth Patterson of Baltimore, the pope replied that the decrees of the Council of Trent against clandestine marriages applied only where they had been recognized, and the reply constituted one more cause of displeasure for the emperor, who afterwards, in 1806, obtained an annulment from the complaisant ecclesiastical authorities of Paris. And whenConsalvi, in 1805, complained that the French Civil Code, and with it the divorce law, had been introduced into Italy, Napoleon formally refused to make any concession.
The great war which the emperor was just then commencing was destined to be an occasion of conflict with the Holy See. Abandoning the preparations which he had made for an invasion of England (the Camp of Boulogne), he turned against Austria, brought about the capitulation of Ulm (20 October, 1805), made himself master of Vienna (13 November), defeated at Austerlitz (2 December, 1805) Emperor Francis I and Tsar Alexander. The Treaty of Presburg (26 December, 1805) united Dalmatia to the French Empire and the territory of Venice to the Kingdom of Italy, made Bavaria and Wurtemberg vassal kingdoms of Napoleon, enlarged the margravate of Baden, and transformed it into a grand duchy, and reduced Austria to the valley of the Danube. The victory of Trafalgar (21 October, 1805) had given England the mastery of the seas, but from that time forward Napoleon was held to be the absolute master of the Continent. He then turned to the pope, and demanded a reckoning of him.
To prevent a landing Russian and English troops in Italy, Napoleon, in October, 1805, had ordered Gouvion Saint Cyr to occupy the papal city of Ancona. The pope, lest the powers hostile to Napoleon might some day reproach him with having consented to the employment of a city of the Pontifical States as a base of operations, had protested against this arbitrary exercise of power: he had complained, in a letter to the emperor (13 November, 1805), of this "cruel affront", declared that since his return from Paris he had "experienced nothing but bitterness and sorrow", and threatened to dismiss the French ambassador.
But the treaty of Presburg and the dethronement of the Bourbons of Naples by Joseph Bonaparte and Masséna (January, 1806), changed the European and the Italian situation. From Munich Napoleon wrote two letters (7 January, 1806), one to Pius VII, and the other to Fesch, touching his intentions in regard to the Holy See. He complained of the pope's ill will, tried to justify the occupation of Ancona, and declared himself the true protector of the Holy See. "I will be the friend of Your Holiness", he concluded, "whenever you consult only your own heart and the true friends of religion." His letter to Fesch was much more violent: he complained of the refusal to annul Jerome's marriage, demanded that there should no longer be any minister either of Sardinia or of Russia in Rome, threatened to send a Protestant as his ambassador to the pope, to appoint a senator to command in Rome and to reduce the pope to the status of mere Bishop of Rome, claimed that the pope should treat him like Charlemagne, and assailed "the pontifical camarilla which prostituted religion". A reply from Pius VII (29 January, 1806), asking for the return of Ancona and the Legations let loose Napoleon's fury. In a letter toPius VII (13 February), he declared: "Your Holiness is the sovereign of Rome but I am its emperor; all my enemies ought to be yours"; he insisted that the pope should drive English, Russian, Sardinian, and Swedish subjects out of his dominions, and close his ports to the ships of those powers with which France was at war; and he complained of the slowness of the Curia in granting canonical institution to bishops in France and Italy. In a letter to Fesch he declared that, unless the pope acquiesced he would reduce the condition of the Holy See to what it had been before Charlemagne.
An official note from Fesch to Consalvi (2 March, 1806) defined Napoleon's demands; the cardinals were in favour of rejecting them, and Pius VII, in a very beautiful letter, dated 21 March, 1806, remonstrated with Napoleon, declared that the pope had no right to embroil himself with the other states, and must hold aloof from the war; also, that there was no emperor of Rome. "If our words", he concluded, "fail to touch Your Majesty's heart we will suffer with a resignation conformable to the Gospel, we will accept every kind of calamity as coming from God." Napoleon, more and more irritated, reproached Pius VII for having consulted the cardinals before answering him, declared that all his relations with theHoly See should thenceforward be conducted through Talleyrand, ordered the latter to reiterate the demands which the pope had just rejected, and replaced Fesch as ambassador at Rome with Alquier, a former member of the Convention. Then the emperor proceeded from words to deeds. On 6 May, 1806, he caused Cività Vecchia to be occupied. Learning that the pope, before recognizing Joseph Bonaparte as King of Naples, wished Joseph to submit to the ancient suzerainty of theHoly See over the Neapolitan Kingdom, he talked of "the spirit of light headedness" (esprit de vertige) which prevailed at Rome, remarked that, when the pope thus treated a Bonaparte as a vassal, he must be tired of wielding the temporal power, and directed Talleyrand to tell Pius VII that the time was past when the pope disposed of crowns. Talleyrand was informed (16 May, 1806) that, if Pius VII would not recognize Joseph, Napoleon would no longer recognize Pius VII as a temporal prince. "If this continues", Napoleon went on to say, "I will have Consalvi taken away from Rome." He suspected Consalvi of having sold himself to the English. Early in June, 1806, he seized Benevento and Pontecorvo, two principalities which belonged to the Holy See, but which were shut in by the Kingdom of Naples.
Yielding before the emperor's wrath, Consalvi resigned his office: Pius VII unwillingly accepted his resignation, and replaced him with Cardinal Casoni. But the first dispatch written by Casoni under Pius VII's dictation confirmed the pope's resistance to the emperor's behests. Napoleon then violently apostrophized Caprara, in the presence of the whole court, threatening to dismember the Pontifical States, if Pius VII did not at once, "without ambiguity or reservation", declare himself his ally (1 July, 1806). A like ultimatum was delivered, on 8 July, to Cardinal Casoni by Alquier. But Continental affairs were claiming Napoleon's attention, and the only immediate result of his ultimatum was the emperor's order to his generals occupying Ancona and Cività Vecchia, to seize the pontifical revenues in those two cities. On the other hand, the constitution of the Imperial University (May, 1806), preparing for a state monopoly of teaching, loomed up as a peril to the Church's right of teaching, and gave the Holy See another cause for uneasiness.
The Confederation of the Rhine, formed by Napoleon out of fourteen German States (12 July, 1806), and his assertion of a protectorate over the same, resulted in Francis II's abdication of the title of emperor of Germany; it its place Francis took the title of emperor of Austria. Thus ended, under the blows dealt it by Napoleon, that Holy Roman Germanic Empire which had exerted so great an influence over Christianity in the Middle Ages. The pope and the German emperor had long been considered as sharing between them the government of the world in the name of God. Napoleon had definitively annihilated one of these "two halves of God", as Victor Hugo has termed them. Frederick William II of Prussia became alarmed, and in October, 1806, formed, with England and Russia, the Fourth Coalition. The stunning victories of Auerstädt, won by Davoust, and Jena, won by Napoleon (14 October, 1806), were followed by the entry of the French into Berlin, the king of Prussia's flight to Königsberg, and the erection of the Electorate of Saxony into a kingdom in alliance with Napoleon. From Berlin itself Napoleon launched a decree (21 November, 1806) by which he organized the Continental blockade against England, aiming to close the whole Continent against English commerce. Then, in 1807, penetrating into Russia, he induced the tsar by means of the battles of Eylau (8 February, 1807) and Friedland (14 June, 1807), to sign the Peace of Tilsit (8 July, 1807). The empire was at its apogee; Prussia had been bereft of its Polish provinces, given to the King of Saxony under the name of the Grand Duchy of Warsaw; the Kingdom of Westphalia was being formed for Jerome Bonaparte, completing the series of kingdoms given since 1806 to the emperor's brothers — Naples having been assigned to Joseph, and Holland to Louis. A series of principalities and duchies, "great fiefs", created all over Europe for his marshals, augmented the might and prestige of the empire. At home, the emperor's personal power was becoming more and more firmly established; the supervision of the press more rigorous; summary incarcerations more frequent. He created an hereditary nobility as an ornament to the throne.
To him it was something of a humiliation, that the Court of Rome persisted in holding aloof, politically, from the great conflicts of the nations. He began to summon the pope anew. He had already, soon after Jena, called Mgr Arezzo to him from Saxony, and in menacing fashion had bidden him go and demand of Pius VII that he should become the ally of the empire; once more Pius VII had replied to Arezzo that the pope could not consider the enemies of France his enemies. Napoleon also accused the pope of hindering the ecclesiastical reorganization of Germany, and of not making provision for the dioceses of Venetia. His grievances were multiplying. On 22 July, 1807, he wrote to Prince Eugène, who governed Milan as his viceroy, a letter intended to be shown to the pope: "There were kings before there were popes", it ran. "Any pope who denounced me to Christendom would cease to be pope in my eyes; I would look upon him as Antichrist. I would cut my peoples off from all communication with Rome. Does the pope take me for Louis the Pious? What the Court of Rome seeks is the disorder of the Church, not the good of religion. I will not fear to gather the Gallican, Italian, German and Polish Churches in a council to transact my business [pour faire mes affaires] without any pope, and protect my peoples against the priests of Rome. This is the last time that I will enter into any discussion with the Roman priest rabble [la prêtraille romaine]". On 9 August Napoleon wrote again to Prince Eugène, that, if the pope did anything imprudent, it would afford excellent grounds for taking the Roman States away from him. Pius VII, driven to bay, sent Cardinal Litta to Paris to treat with Napoleon: the pope was willing to join the Continental blockade, and suspend all intercourse with the English, but not to declare war against them. The pope even wrote to Napoleon (11 September, 1807) inviting him to come to Rome. The emperor, however, was only seeking occasion for a rupture, while the pope was seeking the last possible means of pacification.
Napoleon refused to treat with Cardinal Litta, and demanded that Pius VII should be represented by a Frenchman, Cardinal de Bayanne. Then he pretended that Bayanne's powers from the pope were not sufficient. And while the pope was negotiating with him in good faith, Napoleon, without warning, caused the four pontifical Provinces of Macerata, Spoleto, Urbino, and Foligno to be occupied by General Lemarrois (October, 1807). Pius VII then revoked Cardinal Bayanne's powers. It as evident that, not only did Napoleon require of him an offensive alliance against England, but that the Emperor's pretensions, and those of his new minister of foreign affairs, Champagny, Talleyrand's successor, were now beginning to encroach upon the domain of religion. Napoleon claimed that one third of the cardinals should belong to the French Empire; and Champagny let it be understood that the emperor would soon demand that the Holy See should respect the "Gallican Liberties", and should abstain from "any act containing positive clauses or reservations calculated to alarm consciences and spread divisions in His Majesty's dominions". Henceforth it was the spiritual authority that Napoleon aspired to control. Pius VII ordered Bayanne to reject the imperial demands. Napoleon then (January, 1808) decided that Prince Eugène and King Joseph should place troops at the disposition of General Miollis, who was ordered to march on Rome. Miollis at first pretended to be covering the rear of the Neapolitan army, then he suddenly threw 10,000 troops into Rome (2 February). Napoleon wrote to Champagny that it was necessary "to accustom the people of Rome and the French troops to live side by side, so that, should the Court of Rome continue to act in an insensate way, it might insensibly cease to exist as a temporal power, without anyone noticing the change". Thus it may be said that, in the beginning of 1808, Napoleon's plan was to keep Rome.
In a manifesto to the Christian powers, Pius VII protested against this invasion; at the same time, he consented to receive General Miollis and treated him with great courtesy. Champagny, on 3 February, again insisted on the pope's becoming the political ally of Napoleon, and Pius VII refused. The instructions given to Miollis became more severe every day: he seized printing presses, journals, post offices; he decimated the Sacred College by having seven cardinals conducted to the frontier, because Napoleon accused them of dealing with the Bourbons of the two Sicilies, then, one month later, he expelled fourteen other cardinals from Rome because they were not native subjects of the pope. Cardinal Doria Pamphili, who had been appointed secretary of state, in February, 1808, was also expelled by Miollis; Pius VII now had with him only twenty one cardinals, and the papal Government was disorganized. He broke off all diplomatic relations with Napoleon, recalled Bayanne and Caprara from Paris, and uttered his protest in a consistorial allocution delivered in March. Napoleon, on his side, recalled Alquier from Rome. The struggle between pope and emperor was taking on a tragic character.
On 2 April Napoleon signed two decrees: one annexed to the Kingdom of Italy "in perpetuity" the Provinces of Urbino, Ancona, Macerata, and Camerino; the other ordered all functionaries of the Court of Rome who were natives of the Kingdom of Italy to return to that kingdom, under pain of confiscation of their property. Pius VII protested before all Europe against this decree, on 19 May, and, in an instruction addressed to the bishops of the provinces which Napoleon was lopping off from his possessions, he denounced the religious "indifferentism" of the imperial Government, and forbade the faithful of those provinces to take the oath of allegiance to Napoleon or accept any offices from him. Miollis retaliated, 12 June, by driving Gavrielli, the new secretary of state, out of Rome. Pius VII then replaced Gavrielli with Cardinal Pacca, reputed an opponent of France; on 11 July he delivered a very spirited allocution, which, in spite of the imperial police, was circulated throughout Europe; and Pacca, on 24 August, directed a note against the institution of the "Civic Guard" — an idea recently conceived by Miollis — in which Miollis was compelling even the pope's soldiers to enroll. On 6 September, 1808, Miollis sent two officers to the Quirinal to arrest Pacca; Pius VII interposed, declaring that they should not arrest Pacca without arresting the pope, and that in future the secretary of state should sleep at the Quirinal, which was closed to all the French.
The definitive execution of Napoleon's projects against the Holy See was retarded by the wars which occupied him during the year 1808. When he transferred his brother Joseph from the Throne of Naples to that of Spain, Spain rose, and the English invaded Portugal. Dupont's capitulation, at Baylen (20 July, 1808), and Junot's at Cintra (30 August, 1808), were painful reverses for French arms. Napoleon, having made an alliance with the tsar in the celebrated interview of Erfurt (27 September — 14 October, 1808), hastened to Spain. There he found a people whose spirit of resistance was exasperated all the more because they believed themselves to be fighting for their liberty and the integrity of their faith as much as for their country. In November he gained the victories of Burgos, Espinosa, Tudela, and Somo Sierra, and reopened the gates of Madrid for Joseph; on 21 February Saragossa was taken by the French armies after an heroic resistance. A Fifth Coalition was formed against Napoleon: he returned from Spain and, rushing across Bavaria, bombarded and took Vienna (11 13 May, 1809). On the day after the victory he devoted some of his leisure hours to thinking about the pope.
For some time Murat, who in 1808 had replaced Joseph as King of Naples, had been ready to support Miollis whenever Napoleon should judge that the hour had come to incorporate Rome with the empire. On 17 May, 1809, Napoleon issued from Schönbrunn two decrees in which, reproaching the popes for the ill use they had made of the donation of Charlemagne, his "august predecessor", he declared the Pontifical States annexed to the empire, and organized, under Miollis, a council extraordinary to administer them. On 10 June Miollis had the Pontifical flag, which still floated over the castle of St. Angelo, lowered. Pius VII replied by having Rome placarded with a Bull excommunicating Napoleon. When the emperor received news of this (20 June) he wrote to Murat: "So the pope has aimed an excommunication against me. No more half measures; he is a raving lunatic who must be confined. Have Cardinal Pacca and other adherents of the pope arrested." In the night of 5 6 July, 1809, Radet, a general of gendarmerie, by the orders of Miollis, entered the Quirinal, arrested Pius VII and Pacca, gave them two hours to make their preparations, and took them away from Rome at four in the morning. Pius VII was taken to Savona, Pacca to Fenestrella. Meanwhile Napoleon, completing the work of crushing Austria, had been the victor at Essling (21 May, 1809) and at Wagram (6 July, 1809), and the Peace of Vienna (15 October, 1809) put the finishing touch to the mutilation of Austria by handing over Carniola, Croatia, and Friuli to France, at the same time obliging the Emperor Francis to recognize Joseph as King of Spain. The young german, Staps, who attempted to assassinate Napoleon at Schöenbrunn (13 October), died crying: "Long live Germany!"
Discussion with the captive Pius VII; Second Marriage; Ecclesiastical Councils of 1809 and 1811.
The conflict with his prisoner, the pope, was another embarrassment, a new source of anxiety to the emperor. At first he took all possible steps to prevent the public from hearing of what had happened at Rome: the "Moniteur" made not the slightest allusion to it; the newspapers received orders to be silent. He also wished his excommunication to be ignored; the newspapers must be silent on this point also; but the Bull of Excommunication, secretly brought to Lyons, was circulated in France by members of the Congregation, a pious association, founded 2 February, 1801, by Père Delpuits, a former Jesuit. Alexis de Noailles and five other members of the Congregation were arrested by the emperor's command, and his anger extended to all the religious orders. He wrote (12 September, 1809) to Bigot de Préameneu, minister of public worship: "If on 1 October there are any missions or congregations still in France, I will hold you responsible." The celebrated Abbé Frayssinous had to discontinue his sermons; the Lazarists dispersed; the Sulpicians were threatened. Napoleon consulted Bigot de Préameneu as to the expediency of laying the Bull before the Council of State, but abstained from doing so.
It was not long, however, before he had to face an enormous difficulty: there were more than twenty bishoprics vacant, and Pius VII declared to Fesch, to Caprara, and to Maury that, so long as he was a prisoner, so long as he could not communicate freely with his natural counsellors, the cardinals, he would not provide for the institution of the bishops. Thus the life of the Church of France was partially suspended. In November, 1809, Napoleon appointed an "ecclesiastical council" to seek a solution of the difficulty. With Fesch as president, this council included as members Cardinal Maury, Barral, Archbishop of Tours, Duvoisin, Bishop of Nantes, Emery, Superior of S. Sulpice, Bishops Canaveri of Vercelli, Bourlier of Evreux, Mannay of Trèves, and the Barnabite Fontana. Bigot de Préameneu, in the name of the emperor, laid before the council several sets of questions relating to the affairs of Christendom in general, then to those of France, and lastly to those of Germany and Italy, and to the Bull of Excommunication.
In the preamble to its replies, the council gave voice to a petition for the absolute liberty of the pope and the recall of the cardinals. It declared that if a general council were assembled for the settlement of the religious questions then pending, the pope's presence at the council would be necessary, and that a national council would not have sufficient authority in questions affecting the whole Catholic Church. It also declared that the pope could not complain of any essential violation of the Concordat, that, when he advanced his temporal spoliation, as one reason for his refusal to institute the bishops canonically, he was confounding the temporal order with the spiritual, that the temporal sovereignty was only an accessory of the papal authority, that the invasion of Rome was not a violation of the Concordat, and that the national council would interpose an appeal from the Bull of Excommunication either to the general council or to the pope better informed. The manner in which canonical institution might be secured for the bishops, if the pope should continue his resistance, was twice discussed. Urged by the Government, the council admitted that, taking the circumstances into consideration, the conciliary institution given by a metropolitan to his suffragans, or by the senior suffragan to a new metropolitan, might possibly be recognized by a national council as, provisionally, a substitute for pontifical Bulls. Emery, thinking the council too lenient, refused to endorse the answers, which were sent to Napoleon on 11 January, 1810.
On 17 February, 1810, the Act regulating the Roman territory and future condition of the pope, introduced by Régnault de Saint Jean d'Angély, was passed unanimously by the senate. The Papal States, in accordance with this decree, were to form two departments; from Rome, which was declared the first city of the empire, the prince imperial was to take his title of king. The emperor, already crowned once at Notre Dame, was to go within ten years to be crowned at St. Peter's. The pope was to have a revenue of two millions. The empire was to charge itself with the maintenance of the Sacred Congregation of Propaganda. The pope, on his accession, must promise to do nothing contrary to the four articles of the Gallican Church. Another Act of the Senate, of 25 February, 1810, made the Declaration of 1682 a general law of the empire. Thus did Napoleon flatter himself that he would reduce the papacy to servitude and bring Pius VII to live in Paris. He even prepared a letter to Pius VII in which he told him: "I hold in execration the principles of the Bonifaces and the Gregorys. It is my mission to govern the West; do not meddle with it." This letter he would have had taken to the pope by bishops who were to give notice to Pius VII that in future the popes must swear allegiance to Napoleon, as of yore to Charlemagne, and to inform him that he himself would be dispensed from this obligation, but that he must undertake not to reside at Rome. Napoleon expected in this way to bend the pope to his will. Wiser counsellors, however, prevailed upon him not to send this insulting letter. Nevertheless, to carry out his plan of removing the papal throne from Rome, he ordered Miollis to compel all the cardinals who were still at Rome to set out for Paris, and to have the Vatican archives transported thither. In 1810 there were twenty seven Roman cardinals in Paris; he lavished gifts upon them, invited them to the court festivals, and wished them to write and urge Pius VII to yield; but, following the advice of Consalvi, the cardinals refused.
It was in the midst of these bitter conflicts with the church that, Napoleon desiring an heir, resolved to divorce Josephine. Ever since the end of 1807 Metternich had been aware of the reports that were current about the emperor's approaching divorce. On 12 December, 1807, Lucien Bonaparte had vainly endeavored to obtain from Josephine her consent to this divorce; some time after, Fouché had made a similar attempt with no better success. In December, 1809, at Fontainebleau, in the presence of Prince Eugène, Josephine's son, the emperor induced her to consent; on 15 December, this was solemnly proclaimed in the throne room, in the presence of the Court, in an address delivered by Napoleon, and another read by the unhappy Josephine, who was prevented by her tears from finishing it. The Act of the Senate (16 December), based on a report of Lacépède, the naturalist, himself a member of the Senate, ratified the divorce. Napoleon then thought of marrying the tsar's sister. But Metternich, getting wind of this project, made Laborde and Schwarzenberg sound the Tuileries to see if Napoleon would marry an Austrian archduchess. The idea pleased Napoleon. The Court of Vienna, however, first required that the spiritual bond between Napoleon and Josephine should be severed.
This bond the pope alone was competent to dissolve; Louis XII had had recourse to Alexander VI; Henry IV to Clement VIII; but Napoleon, excommunicated by his prisoner Pius VII, could not apply to him. Cambacérès, the arch chancellor, sent for the diocesan officials of Paris and explained to them that the marriage of Napoleon and Josephine had been invalid in consequence of the absence of the parish priest of the two parties and of witnesses. In vain did they object that only the pope could decide such a case; they were told to commence proceedings, and be quick about it. On 26 December, the promoter of the case, Rudemare, begged Cambacérès to submit the matter to the ecclesiastical council over which Feschpresided. On 2 January, 1810, Cambacérès sent a request to the official, Boislesve, for a declaration of nullity of the marriage, alleging, this time, that there had been absence of consent on Napoleon's part. On the next day the ecclesiastical council replied that if the defect of Napoleon's consent could be proved to the officiality, the marriage would be null and void. Cambacérès wished to produce Fesch, Talleyrand, Duroc, and Berthier as witnesses. The testimony of Fesch was very confused; he explained that the pope had given him the necessary dispensations to bless the marriage; that two days later he had given Josephine a marriage certificate; that the emperor had then upbraided him, declaring to him that he (the emperor) had only agreed to this marriage in order to quiet the empress, and that it was, moreover, impossible for him to renounce his hopes of direct descendants. The other two witnesses told how Napoleon had repeatedly expressed the conviction that he was not bound by this marriage and that he regarded the ceremony only as "a mere concession to circumstances [acte de pure circonstance] which ought not to have any effect in the future".
On 9 January the diocesan authorities declared the marriage null and void, on the ground of the absence of the lawful parish priest and of witnesses; it pronounced this decision only in view of the "difficulty in the way of having recourse to the visible head of the Church, to whom it has always belonged in fact to pronounce upon these extraordinary cases." The promoter Rudemare had concluded with the recommendation that the tribunal should at least lay a precept upon the two parties to repair the defect of form which had vitiated their marriage; Boilesve, the official, refrained from proffering this invitation. Rudemare then appealed to the metropolitan authorities on this point. On 12 January, 1810, the official, Lejeas, with much greater complaisance, admitted both the grounds of nullity advanced by Cambacérès — that is, not only the defect of form, but also the defect of the emperor's consent. He alleged that the civil marriage of Napoleon and Josephine had been annulled by the decree of the Senate, that by the concordatory laws (lois concordataires) the religious marriage ought to follow the civil, and that the Church could not now ask two parties who were no longer civilly married to repair the defects of form in their religious marriage. Thus, he declared, the marriage was religiously annulled. It may be noted here that the Catholic Church cannot be held responsible for the excessive complaisance shown in this matter by the ecclesiastical council and the diocesan authorities of Paris. On 21 January, 1810, Napoleon resolved to ask for the hand of Marie Louise. The French ambassador at Vienna, at the request of the Archbishop of Vienna, gave him his word of honour that the sentence pronounced by the diocesan authorities of Paris was legal. At last all the religious obstacles to the celebration of the new marriage were disposed of.
It took place on 1 April, 1810, but thirteen of the cardinals then in Paris refused to be present. These thirteen cardinals were turned away when they presented themselves at the Tuileries two days later; the minister of public worship informed them that they were no longer cardinals, that they no longer had any right to wear the purple; the minister of police forwarded them, two by two, to small country towns; their pensions were suppressed, their property sequestrated. People called them "the black cardinals". The bishops and priests of the Roman States were treated with similar violence; nineteen out of thirty two bishops refused the oath of allegiance to the emperor, and were imprisoned, while a certain number of non juring parochial clergy were interned in Corsica, and the emperor announced his intention of reducing the number of dioceses and parishes in the Roman States by three fourths. This policy of bitter persecution coincided with fresh overtures to his prisoner, the pope, through the Austrian diplomat Lebzeltern (May, 1810). Pius VII's reply was that, to negotiate, he must be free and able to communicate with the cardinals. In July Napoleon sent Cardinals Spina and Caselli to Savona, but they obtained nothing from the pope. There had been no solution of the internal crisis of the Church of France; while Pius VII was a prisoner the bishops were not to receive canonical institution. Bigot de Préameneu and Maury suggested to the emperor a possible arrangement; to invite the chapter in each diocese to designate the bishop who had been nominated, but not yet canonically instituted, provisional administrator. Fesch refused to lend himself to this expedient and occupy the Archbishopric of Paris; but a certain number of nominated bishops did go to their episcopal cities in the capacity of provisional administrators. Going one step further, Napoleon removed Maury from the See of Montefiascone, and d'Osmond from that of Nancy, and had them designated by the respective chapters provisional administrators of the two vacant Archdioceses of Paris and Florence. Maury and d'Osmond, at the emperor's bidding, left the dioceses given them by the pope to install themselves in these archdioceses.
Despite the rigour of his captivity, Pius VII was able to make known the pontifical commands to Cardinal di Pietro at Semur; a secret agency at Lyons, established by certain members of the Congregation, devised ingenious ways of facilitating these communications as well as the circulation of Bulls. In November, 1810, the Court was stupefied with the news that two Bulls of Pius VII, addressed to the Chapters of Florence and Paris, forbade their recognizing D'Osmond and Maury. The imperial fury was let loose. On 1 January, 1811, Napoleon, during an audience to Maury and the canons, demanded an explanation from d'Astros, the vicar capitular, who had received the Bull, telling him that there is "as much difference between the religion of Bossuet and that of Gregory VII as between heaven and hell"; d'Astros, taken by Maury himself to police headquarters, was imprisoned at Vincennes. At the Council of State, 4 January, 1811, Portalis, a relative of d'Astros, was openly accused of treason by Napoleon, and immediately put out of the council chamber (with a brutality that the emperor afterwards regretted) and was then ordered to quit Paris. Cardinals di Pietro, Oppizzone, and Gabrielli, and the priests Fontana and Gregori, former counsellors of the pope, were thrown into prison. Maury used his influence with the canons of Paris to induce them to apologize to Napoleon, who received them, told them that the pope must not treat him as a roi fainéant, and declared that, since the pope was not acting up to the Concordat in the matter of institution of bishops, the emperor, on his side, renounced the Concordat. The conditions of the pope's captivity were made more severe; all his correspondence had to pass through Paris, to be inspected by the Government; the lock of his desk was picked; he could no longer receive visits without the presence of witnesses; a gendarme demanded of him the ring of St. Peter, which Pius VII surrendered after breaking it in two. Chabrol, the pope's custodian, showed him the addresses to which some of the chapters were expressing their submission to the emperor, but Pius VII was inflexible. A commission of jurisconsults in Paris, after discussing the possibility of a law regulating the canonical institution of bishops without the pope's co operation, ended by deciding that to pass such a law was almost equivalent to schism.
Napoleon was not willing to go so far. He summoned the ecclesiastical council which he had already established and, 8 February, 1811, proposed to it these two questions: (1) All communication between the pope and the emperor's subjects being interrupted, to whom must recourse be had for the dispensations ordinarily granted by the Holy See? (2) What canonical means is there of providing institution for bishops when the pope reuses it? Fesch and Emery tried to sway the council towards some courses which would save the papal prerogative. But the majority of the council answered: (1) That recourse might be had, provisionally, to the bishops for the dispensations in question; 2) That a clause might be added to the Concordat stipulating that the pope must grant canonical institution within a stated time; failing which, the right of institution would devolve upon the council of the province; and that, if the pope rejected this amendment of the Corcordat, the Pragmatic Sanction would have to be revived so far as concerned bishops. The council added that, if the pope persisted in his refusal, the possibility of a public abolition of the Concordat by the emperor would have to be considered; but that these questions could be broached only by a national council, after one last attempt at negotiation with the pope.
On 16 March, 1811, Napoleon summoned to the Tuileries the members of the council and several of the great dignitaries of the empire; inveighing bitterly against the pope, he proclaimed that the Concordat no longer existed and that he was going to convoke a council of the West. At this meeting Emery, who died on 28 April, boldly faced Napoleon, quoting to him passages from Bossuet on the necessity of the pope's liberty. Pius VII not yielding to a last summons on the part of Chabrol, the council was convoked on 25 April to meet on 9 June. By this step Napoleon expected to subdue the pope to his will. In pursuance of a plan outlined by the philosopher Gerando, Archbishop Barral, and Bishops Duvoisin and Mannay were sent to Pius VII to gain him over on the question of the Bulls of institution. They were joined by the Bishop of Faenza, and arrived at Savona on 9 May. At first the pope refused to discuss the matter, not being free to communicate with his cardinals. But the bishops and Chabrol insisted, and the pope's physician added his efforts to theirs. They represented that the Church was becoming disorganized. At the end of nine days, the pope, who was neither eating nor drinking anything, being very much fatigued, consented, not to ratify, but to take as "a basis of negotiation" a note drawn up by the four bishops to the purport that, in case of persistent refusal on his part, canonical institution might be given to bishops after six months. On 20 May, at four o'clock in the morning, the bishops started for Paris with this note; at seven o'clock the pope summoned Chabrol and told him that he did not accept the note in any definitive sense, that he considered it only a sketch, and that he had made no formal promise. He also asked that a courier should be sent after the bishops to warn them of this. The courier bearing this message overtook the bishops at Turin on 24 May. Pius VII warned Chabrol that if the first note were exploited as representing an arrangement definitely accepted by the pope, he "would make a noise that should resound through the whole Christian world". Napoleon, in his blindness, resolved to do without the pope and put all his hopes in the council.
Council of 1811
The council convoked for 9 June, 1811, was not opened at Notre Dame until 17 June, the opening being postponed on account of the baptism of the King of Rome, just born of Marie Louise. Paternal pride and the seemingly assured destinies of his throne rendered Napoleon still more inflexible in regard to the pope. Only since 1905 has the truth about this council been known, thanks to Welschinger's researches. Under the Second Empire, when D'Haussonville wrote his work on the Roman Church and the First Empire (see below) Marshal Vallant had refused him all access to the archives of the council. These archives Welsinger was able to consult. Boulogne, Bishop of Troyes, in his opening sermon affirmed the solidarity of the pope and the bishops, while Fesch, as president of the council, made all its members swear obedience and fidelity to Pius VII. Upon this Napoleon gave Fesch a sound rating, on the evening of 19 June, at Saint Cloud. The emperor had packed his council in very arbitrary fashion, choosing only 42 out of 150 Italian bishops to mix with the French bishops, with a view to ecumenical effect. A private bulletin sent to the emperor, 24 June, noted that the fathers of the council themselves were generally impressed with a sense of restraint. The opposition to the emperor was very firmly led by Broglie, Bishop of Ghent, seconded by Aviau, Archbishop of Bordeaux, Dessole, Bishop of Chambéry, and Hirn, Bishop of Tournai. The first general assembly of the council was held on 20 June. Bigot de Préameneu and Marescalchi, ministers of public worship for France and Italy, were present and read the imperial message, one draft of which had been rejected by Napoleon as too moderate. The final version displeased all the bishops who had any regard for the papal dignity. Napoleon in this document demanded that bishops should be instituted in accordance with the forms which had obtained before the Concordat, no see to be vacant for longer than three months, "more than sufficient time for appointing a new incumbent". He wished the council to present an address to him, and the committee that should prepare this address to be composed of the four prelates he had sent to Savona. The address, which was prepared in advance by Duvoisin, one of these four prelates, was an expression of assent to Napoleon's wishes. But the council decided to have on the committee besides these four prelates, some other bishops chosen by secret ballot, and among the latter figured Broglie. Broglie discussed Duvoisin's draft and had a number of changes made in it, and Fesch had some trouble in keeping the committee from at once demanding the liberation of the pope. The address, as voted, was nonsensical. It was not what Napoleon expected, and the audience which he was to have given to the members of the council on 30 June, did not take place.
Another committee was appointed by the council to inquire into the pope's views on the institution of bishops. After a conflict of ten days, Broglie secured against Duvoisin, by a vote of 8 to 4, a resolution to the effect that, in this matter, nothing must be done without the pope, and that the council ought to send him a deputation to learn what was his will. Napoleon was furious and said to Fesch and Barral: "I will dissolve the council. You are a pack of fools". Then, on second thought, he informed the council that Pius VII by way of concession, had formally promised canonical institution to the vacant bishoprics and had approved a clause enabling the metropolitans themselves in future, after six months vacancy of any see, to give canonical institution. Napoleon requested the council to issue a note to this effect and sent a deputation to thank the pope. First the committee voted as the emperor wished, then, on more mature consideration, suspecting some stratagem on the emperor's part, it recalled its vote, and, on 10 July, Hirn, Bishop of Tournai, speaking for the committee, proposed to the council that no decision be made until a deputation had been sent to the pope. Then, on the morning of 11 July, Napoleon pronounced the council dissolved. The following night Broglie, Hirn, and Boulogne were imprisoned at Vincennes. The emperor next thought of turning over the administration of the dioceses to the prefects, but presently took the advice of Maury, viz., to have all the members of the council called up, one by one, by the minister of public worship, and their personal assent to the imperial project obtained in this way. After fifteen days devoted to conversations between the minister and certain of the bishops, the emperor reconvoked the council for 5 August, and the council, by a vote of 80 to 13, passed the decree by which canonical institution was to be given within six months, either by the pope or, if he refused, by the metropolitan. The bishops who passed this decree tried to palliate their weakness by saying that they had no idea of committing an act of rebellion, but formally asked for, and hoped to obtain, the pope's assent. Napoleon believed himself victorious; he held in his hands the means of circumventing the pope and organizing without his co operation the administration of French and Italian dioceses. He had brought the Sacred College, the Dataria, the Penitentiary, and the Vatican Archives to Paris, and had spent several millions in improving the archiepiscopal palace which he meant to make the pontifical palace. He wished to remove the Hôtel Dieu, install the departments of the Roman Curia in its place, and make the quarter of Notre Dame and the Isle de Saint Louis the capital of Catholicism. But his victory was only apparent: to make the decree of the national council valid, the pope's ratification was needed, and once more the resistance of Pius VII was to hold the emperor in check.
On 17 August Napoleon commissioned the Archbishops of Tours and Mechlin, the Patriarch of Venice, the Bishops of Evreux, Trier, Feltro, and Piacenza to go to Savona and demand of the pope his full adhesion to the decree of 5 August; the bishops were even to be precise in stating that the decree applied to episcopal sees in the former Papal States, so that, in giving his assent, Pius VII should by implication assent to the abolition of the temporal power. That Pius VII might not allege the absence of the cardinals as a reason for postponing his decisions, Napoleon sent to Savona five cardinals on whom he could rely (Roverella, Dugnani, Fabrizio Ruffo, Bayanne, and Doria) with instructions to support the bishops. The emperor's artifice was successful. On 6 September, 1811, Pius VII declared himself ready to yield, and charged Roverella to draw up a Brief approving the Decree of 5 August, and on 20 September the pope signed the Brief. But even then, the Brief as it was, was not what Napoleon wanted: Pius VII abstained from recognizing the council as a national council, he treated the Church of Rome as the mistress of all the Churches, and did not specify that the decree applied to the bishoprics of the Roman States; he also required that, when a metropolitan gave canonical institution, it should be given in the name of the pope. Napoleon did not publish the Brief. On 17 October he ordered the deputation of prelates to notify the pope that the decree applied equally to bishoprics in the Roman States. This interpretation Pius VII then formally repudiated, and announced once more that any further decision on his part would be postponed until he should have with him a suitable number of cardinals. Napoleon first wreaked his irritation on the Bishops of Ghent, Tournai, and Troyes, whom he forced to resign their sees and caused to be deported to various towns, then, on 3 December, he declared the Brief unacceptable, and charged the prelates to ask for another. Pius VII refused.
On 9 January, 1812, the prelates informed the pope, from the emperor, that, if the pope resisted any longer, the emperor would act on his own discretion in the matter of the institution of bishops. Pius VII sent a personal reply to the emperor, to the effect that he (the pope) needed a more numerous council and facility of communication with the faithful, and that he would then do, "to meet the emperor's wishes, all that was consistent with the duties of his Apostolic ministry." By way of rejoinder, Napoleon dictated to his minister of public worship, on 9 February, an extraordinarily vehement letter, addressed to the deputation of prelates. In it he refused to give Pius VII his liberty or to let the "black cardinals" go back to him; he made known that if the pope persisted in the refusal to govern the Church, they would do without the pope; and he advised the pope, in insulting terms, to abdicate. Chabrol, the prefect of Montenotte, read this letter to Pius VII, and advised him to surrender the tiara. "Never", was the pope's answer. Then on 23 February, Chabrol notified the pope, in the emperor's name, that Napoleon considered the Concordats abrogated, and that he would no longer permit the pope to interfere in any way in the canonical institution of the bishops. Pius VII answered that he would not change his attitude. Mme de Staël wrote to Henri Meister: "What a power is religion which gives strength to the weak when all that was strong has lost its strength!" The difference between the pope and the emperor naturally reacted upon the feelings of the clergy towards Napoleon, and upon the emperor's policy towards religion. From this time Napoleon refused the seminarists any exemption from military service. He made stricter the university monopoly of teaching, and Broglie, Bishop of Ghent, who, after leaving the prison of Vincennes, had continued to correspond with his clergy, was sent to the Island of Sainte Marguerite.
Last Great Wars: Concordat of Fontainebleau
At this time Napoleon was absolutely drunk with power. The French Empire had 130 departments; the Kingdom of Italy 240. The seven provinces of Illyria were subject to France. The rigour of the Continental blockade was ruining English commerce and embarrassing the European states. The tsar would have liked Napoleon, master of the West, to leave him freedom of action in Poland and Turkey; enraged at receiving no such concessions, he approached England. The French armies in Spain were exhausting their strength in a savage and ineffectual war against a ceaseless uprising of the native population; nevertheless Napoleon resolved to attack Russia also. At Dresden, from March to June, 1812, he held a congress of kings, and prepared for war. It was at Dresden, in May, 1812, that, under pretext of satisfying the demands of Francis Joseph for gentler treatment of the pope, Napoleon decided to have Pius VII removed from Savona to Fontainebleau; the fact is that he was afraid the English would attempt a coup de main on Savona and carry off the pope. After a journey the painful incidents of which have been related by d'Haussonville, following a manuscript in the British Museum, Pius VII reached Fontainebleau on 19 June. Equipages were placed at his disposal, he was desired to appear in public and officiate; but he refused, led a solitary life in the interior of the palace, and gave not the least indication of being ready to yield to Napoleon's demands.
Napoleon definitely declared war against the tsar on 22 June, 1812. The issue was soon seen to be dubious. The Russians devastated the whole country in advance of the French armies, and avoided pitched battles as much as possible. The victory of Borodino (7 September, 1812), an extremely bloody one, opened to Napoleon the gates of Moscow (14 September, 1812). He had expected to pass the winter there, but the conflagration brought about by the Russians forced him to retrace his steps westward, and the retreat of the "Grande Armée" so heroically covered by Marshall Ney, cost France the lives of numberless soldiers. The passage of the Beresina was glorious. As far as Lithuania, Napoleon shared the sufferings of his army, then he hastened to Paris, where he suppressed General Malet's conspiracy and prepared a new war for the year 1813. When he set out for Prussia it was his idea to extend his march beyond that country, through Asia to India, to knock over "the scaffolding of mercantile greatness raised by the English, and strike England to the heart". "After this", he declared, "it will be possible to settle everything and have done with this business of Rome and the pope. The cathedral of Paris will become that of the Catholic world. . . . If Bossuet were living now, he would have been Archbishop of Paris long ago, and the pope would still be at the Vatican, which would be much better for everybody, for then there would be no pontifical throne higher than that of Notre Dame, and Paris could not fear Rome. With such a president, I would hold a Council of Nicæa in Gaul."
But the failure of the Russian campaign upset all these dreams. The emperor's haughty attitude towards the Church was now modified. On 29 December, 1812, he wrote with his own hand an affectionate letter to the pope expressing a desire to end the quarrel. Duvoisin was sent to Fontainebleau to negotiate a Concordat. Napoleon's demands were these: the pope must swear to do nothing against the four articles; he must condemn the behaviour of the black cardinals towards the emperor; he must allow the Catholic sovereigns to chose two thirds of the cardinals, take up his residence in Paris, accept the decree of the council on the canonical institution of bishops, and agree to its application to the bishoprics of the Roman States. Pius VII spent ten days discussing the matter. On 18 January, 1813, the emperor himself came to Fontainebleau and spent many days in stormy interviews with the pope though, according to Pius VII's own statement to Count Paul Van der Vrecken, on 27 September, 1814, Napoleon committed no act of violence against the pope. On 25 January, 1813, a new Concordat was signed. In it there was no mention either of the Four Articles, or of the nomination of cardinals by the Catholic sovereigns, or of the pope's place of residence: the six suburbican dioceses were left at the pope's disposition, and he could moreover provide directly for ten bishoprics, either in France or in Italy — on all these points Napoleon made concessions. But on the other hand, the pope confirmed the decree of the Council of 1811 on the canonical institution of bishops.
According to the very words of its preamble, this Concordat was intended only "to serve as basis for a definitive arrangement". But, on 13 February, Napoleon had it published, just as it stood, as a law of the State. This was very unfair towardsPius VII: the emperor had no right to convert "preliminary articles" thus into a definitive act. On 9 February the imprisoned cardinals had been liberated by Napoleon; going to Fontainebleau, they had found Pius VII very anxious on the subject of the signature he had given, and which he regretted. With the advice of Consalvi, he prepared to retract the "preliminary articles". In his letter of 24 March to Napoleon he reproached himself for having signed these articles and disavowed the signature he had given. Napoleon had failed egregiously. He did not listen to the advice of the Comte de Narbonne, who, in a letter drafted by young Villemain, expressed the opinion that the pope ought to be set at liberty and sent back to Rome. It has been claimed that Napoleon had said to his ministers of State: "If I don't knock the head off the shoulders of some of those priests at Fontainebleau, matters will never be arranged." This is a legend; on the contrary, he ordered the minister of public worship to keep secret the letter of 24 March. Immediately, acting on his own authority, he declared the Concordat of Fontainebleau binding on the Church, and filled twelve vacant sees. On 5 April he had Cardinal di Pietro removed from Fontainebleau and threatened to do the same for Cardinal Pacca.
In the Dioceses of Ghent, Troyes, and Tournai, the chapters regarded the bishops appointed by Napoleon as intruders. The irregular measures of the emperor only exasperated the resistance of the clergy. The Belgian clergy, warned by Count Van der Vrecken of the pope's retractation, began to agitate against the imperial policy. Meanwhile, on 25 April, 1813, Napoleon assumed command of the Army of Germany. The victories of Lutzen (2 May) and Bautzen (19 22 May) weakened the Prussian and Russian troops. But the emperor made the mistakes of accepting the mediation of Austria — only a device to gain time — and of consenting to hold the Congress of Prague (July). A letter from Pius VII, secretly carried in the face of many dangers by Van der Vrecken, warned the Congress of Prague that the pope formally rejected the articles of 25 January. Napoleon continued nevertheless to send from his headquarters with the army severe orders calculated to overcome the resistance of the Belgian clergy; on 6 August he caused the director of the seminary of Ghent to be imprisoned, and all the students to be taken to Magdeburg; on 14 August he had the canons of Tournai arrested. But his perils were increasing. Joseph had been driven out of Spain. Bernadotte, King of Sweden, one of Napoleon's own veterans, was driving the french troops out of Stralsund. Under Schwarzenberg, Blücher and Bernadotte, three armies were forming against the emperor. He had but 280,000 men against 500,000. He was victor at Dresden (27 August), but his generals were falling away on all sides. He was deserted by the Bavarian contingents in the celebrated "Battle of the Nations" at Leipzig (18 19 October), the defection of the Wurtembergers and the Saxons was the chief cause of his defeat. The victories of Hanau (30 October) and Hocheim (2 November) enabled his troops to get back to France, but the Allies were soon to enter that land.
Liberation of the Pope: End of the Empire
The liberation of the pope figured on the programme of the Allies. In vain did the emperor send the Marchesa di Brignoli to Consalvi, and Fallot de Beaumont, Archbishop of Bourges, to Pius VII, to open negotiations. In vain, on 18 January, 1814, when he learned that Murat had gone over to the Allies and occupied the Roman provinces on his own account, did he offer to restore the Papal States to Pius VII. Pius VII declared that such a restitution was an act of justice, and could not be made the subject of a treaty. Meantime, Blücher and Schwarzenberg were advancing through Burgundy. On 24 January, Lagorse, the commandant of gendarmes who had guarded Pius VII for four years, announced to him that he was about to take him back to Rome. The pope was conveyed by short stages through southern and central France. Napoleon defeated the Allies at Saint Dizier and at Brienne (27 29 January, 1814), the princes offered peace on condition that Napoleon should restore the boundaries of France to what they were in 1792. He refused. As the Allies demanded the liberation of the pope, Napoleon sent orders to Lagorse, who was taking him through the south of France, to let him make his way to Italy. On 10 March the prefect of Montenotte received orders to have the pope conducted as far as the Austrian outposts in the territory of Piacenza. The captivity of Pius VII was at an end.
The war was resumed immediately after the Congress of Chatillon. In five days Napoleon gave battle to Blücher four times at Champaubert, Montmirail, Chateau Thierry, and Vauchamp, and hurled him back on Chalons; against Schwarzenberg he fought the battles of Guiges, Mormant, Nangis, and Méry, thus opening the way to Troyes. But Lyons was taken by the Austrians, Bordeaux by the English. Exhausted as he was Napoleon beat Blücher again at Craonne (7 March), retook Reims and Epernay, and contemplated cutting off the retreat of Blücher and Schwarzenberg on the Rhine. He caused a general levy to be decreed; but the Allies had their agents in Paris. Marmont and Mortier capitulated. On 31 March the Allies entered Paris. On 3 April the Senate declared Napoleon dethroned. Returning to Fontainebleau, the emperor, determined to try one last effort, was stopped by the defection of Marmont's corps at Essonnes. On 20 April he left Fontainebleau; on 4 May he was in Elba.
At the end of ten months, learning of the unpopularity of the regime founded in France by Louis XVIII, Napoleon secretly left Elba, landed at Cannes (1 March, 1815), and went in triumph from Grenoble to Paris (20 March, 1815). Louis VIII fled to Ghent. Then began the Hundred Days. Napoleon desired to give France liberty and religious peace forthwith. On the one hand, by the Acte Additionnel, he guaranteed the country a constitutional Government; on the other hand (4 April, 1815), he caused the Duke of Vicenza to write to Cardinal Pacca, and he himself wrote to Pius VII, letters in a pacific spirit, while Isoard, auditor of the Rota, was commissioned to treat with the pope in his name. But the Coalition was re formed. Napoleon had 118,000 recruits against more than 800,000 soldiers; he beat Blücher at Ligny (16 June), whilst Ney beat Wellington at Quatre Bras; next day, at Waterloo, Napoleon was victorious over Bülow and Wellington until seven o'clock in the evening, but the arrival of 30,000 Prussians, under Blücher, resulted in the emperor's defeat. He abdicated in favour of his son, set out for Rochefort, and claimed the hospitality of England. England declared him the prisoner of the Coalition and, in spite of his protests, had him taken to the Island of St. Helena. There he remained until his death, strictly watched by Hudson Lowe, and dictated to General Montholon, Gourgaud, and Bertrand those "Mémoires" which entitle him to a place among the great writers. Las Casas, at the same time, wrote day by day, the "Mémorial de Sainte Hélène", a journal of the emperor's conversations. In the first of his captivity, Napoleon complained to Montholon of having no chaplain. "It would rest my soul to hear Mass", he said. Pius VII petitioned England to accede to Napoleon's wish, and the Abbé Vignali became his chaplain. On 20 April, 1821, Napoleon said to him: "I was born in the Catholic religion. I wish to fulfil the duties it imposes, and receive the succour it administers." To Montholon he affirmed his belief in God, read aloud the Old Testament, the Gospels, and the acts of the Apostles. He spoke of Pius VII as "an old man full of tolerance and light". "Fatal circumstances," he added "embroiled our cabinets. I regret it exceedingly." Lord Rosebery has attached much importance to the paradoxes with which the emperor used to tease Gourgaud, and amused himself in maintaining the superiority of Mohammedanism, Protestantism, or Materialism. One day, when he had been talking in this strain, Montholon said to him: "I know that your Majesty does not believe one word of what you have just been saying". "You are right", said the emperor. "At any rate it helps to pass an hour."
Napoleon was not an unbeliever; but he would not admit that anyone was above himself, not even the pope. "Alexander the great", he once said to Fontanes, "declared himself the son of Jupiter. And in my time I find a priest who is more powerful than I am." This transcendent pride dictated his religious policy and utterly vitiated it. By the Concordat, as Talleyrand said, he had "done not only an act of justice, but also a very clever act, for by this one deed he had rallied to himself the sympathies of the whole Catholic world." But the same Talleyrand declares, in his "Mémoires", that his struggle with Rome was produced by "the most insensate ambition", and that when he wished to deprive the pope of the institution of bishops, "he was all the more culpable because he had had before him the errors of the Constituent Assembly". This double judgment of the former Constitutional bishop, later the emperor's minister of foreign affairs, will be accepted by posterity. By a strange destiny, this emperor who travelled all over Europe, and whose attitude towards the Catholic religion was in a measure inherited from the old Roman emperors, never set foot in Rome; through him Rome was for many years deprived of the presence of the remotest successor of St. Sylvester and of Leo III; but the successor of Constantine and of Charlemagne did not see Rome, and Rome did not see him.
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Napoleon III[[@Headword:Napoleon III]]

Napoleon III
(Charles-Louis-NapolÈon).
Originally known as Louis-NapolÈon-Bonaparte, Emperor of the French; b. at Paris, 20 April, 1808; d. at Chiselhurst, England, 6 January, 1873; third son of Louis Bonaparte, King of Holland and Hortense de Beauharnais, daughter of the Empress Josephine.
After the fall of the First Empire, Hortense, who had been separated from her husband, took her two sons to Geneva, Aix in Savoy, Augsburg, and then (1824) to the castle of Arenenberg in Switzerland. Louis Napoleon had for tutor the scholar Le Bas, son of a member of the Convention. The "principle of nationalities" attracted him in youth, and with his brother, he took part in an attempted insurrection in the States of the Church, in 1831. He was on the point of setting out for Poland when he heard that the Russians had entered Warsaw. On the death of the Duke of Reichstadt (1832) he regarded himself as the heir of the Napoleonic Empire. The Republican press, engaged in a struggle with Louis Philippe's government, manifested a certain sympathy for Louis Napoleon. Though Casimir PÈrier had expelled him from France in 1831, he and a few officers from Strasburg attempted, but failed in, a coup de main (1836). In his book, "IdÈes NapolÈoniennes", published in 1838, he appears as the testamentary executor of Napoleon I and a bold social reformer. His attempted descent on Boulogne, in August, 1840, resulted in a sentence of life imprisonment, notwithstanding his defence by Berryer. While in prison at Ham, he wrote, among other brochures, one on the "Extinction of Pauperism". He escaped from Ham in 1846. After the Revolution of 1848 he returned to Paris, became a member of the Constituent Assembly, and finally was elected President of the Republic by 5,562,834 votes, on 10 December, 1848.
Presidency of Louis Napoleon
Before his election Louis Napoleon had entered into certain engagements with Montalembert in regard to freedom of teaching and the restoration of Pius IX, who had been driven to Gaeta by the Roman Revolution. When General Oudinot's expedition made its direct attack on the Roman Republic, April, 1849, and the Constituent Assembly passed a resolution of protest (7 May, 1849), a letter from Louis Napoleon to Oudinot requested him to persist in his enterprise and assured him of reinforcements (8 May, 1849); at the same time, however, Louis Napoleon sent Ferdinand de Lesseps to Rome to negotiate with Mazzini, an agreement soon after disavowed. In this way the difficulties of the future emperor reveal themselves from the beginning; he wished to spare the religious susceptibilities of French Catholics and to avoid offending the national susceptibilities of the Italian revolutionists -- a double aim which explains many an inconsistency and many a failure in the religious policy of the empire. "The more we study his character, the more nonplussed we are", writes his historian, de la Gorce. Oudinot's victory (29 June, 1849) having crushed the Roman Republic, Napoleon, ignoring the decided Catholic majority in the Legislative Assembly elected on 18 May, addressed to Colonel Ney, on 18 August, 1849, a sort of manifesto in which he asked of Pius IX a general amnesty, the secularization of his administration, the establishment of the Code NapolÈon, and a Liberal Government. The Legislative Assembly, on Montalemlbert's motion, voted approval of the "Motu Proprio" of 12 September, by which Pius IX promised reforms without yielding to all the president's imperative demands. The president was dissatisfied, and forced the Falloux Cabinet to resign; but he was soon working with all the influence of his position for the passage of the Falloux Law on freedom of teaching -- a law which involved a great triumph for the Catholics -- while, in the course of his journeys through France, his deferential treatment of the bishops was extremely marked. And when, by the Coup d'Etat of 2 December, 1851, Louis Napoleon had dissolved the Assembly, and by the plÈbiscite appealed to the French people as to the justice of that act, many Catholics, following Montalembert and Louis Veuillot, decided in his favour; the prince-president obtained 7,481,231 votes (21 November, 1852). The Dominican Lacordaire, the Jesuit Ravignan, and Bishop Dupanloup were more reserved in their attitude. Lacordaire went so far as to say: "If France becomes accustomed to this order of things, we are moving rapidly towards the Lower Empire".
Dictatorial Period of the Empire, 1852-60
The first acts of the new government were decidedly favourable to the Church. By the "Decree Law" of 31 January, 1852, the congregations of women, which previously could be authorized only by a legislative act, were made authorizable by simple decrees. A great many bishops and parish priests hailed with joy the day on which Louis Napoleon was proclaimed emperor and the day (30 January, 1853) of his marriage with the Spanish EugÈnie de Montijo, which seemed to assure the future of the dynasty. At this very time Dupanloup, less optimistic, published a pastoral letter on the liberty of the Church, while Montalembert began to perceive symptoms which made him fear that the Church would not always have reason to congratulate itself on the new order. For some years the Church enjoyed effective liberty: the bishops held synods at their pleasure; the budget of public worship was forthcoming; cardinals sat in the Senate as of right; the civil authorities appeared in religious processions; missions were given; from 1852-60 the State recognized 982 new communities of women; primary and secondary educational institutions under ecclesiastical control increased in number, while, in 1852, PÈres Petetot and Gratry founded the Oratory as a Catholic centre of science and philosophy. Catholics like SÈgur, Cornudet, Baudon, Cochin, and the Vicomte de Melun founded many charitable institutions under state protection. Napoleon III was anxious that Pius IX should consent to come to crown him at Notre Dame. This request he caused to be preferred by Mgr de SÈgur, auditor of the Rota, and Pius IX explained that, if he crowned Napoleon III, he would also be obliged to go and crown Francis Joseph of Austria, hinting, at the same time, that Napoleon could come to Rome; and he gave it to be understood that, if the emperor were willing to suppress the Organic Articles, he, the pope, might be able to accede to his request at the end of three months. Pius IX also wished Napoleon III to make the Sunday rest obligatory and abrogate the legal necessity of civil marriage previous to the religious ceremony. After two years of negotiations the emperor gave up this idea (1854), but thereafter his relations with the Church seemed to be somewhat less cordial. The Bull in which Pius IX defined the Immaculate Conception was admitted into France grudgingly, and after some very lively opposition on the part of the Council of State (1854). Dreux BrÈzÈ, Bishop of Moulins, was denounced to the Council of State for infringement of the Organic Articles, while the "Correspondant" and the "Univers", having defended the bishop, were rigorously dealt with by the authorities. Lastly, the return to the Cour de Cassation (Court of Appeals) of the former procureur gÈnÈral Dupin, who had resigned in 1852, was looked upon as a victory for Gallican ideas.
The Crimean War (1853-56) was undertaken by Napoleon, in alliance with England, to check Russian aggression in the direction of Turkey. The Fall of Sebastopol (8 September, 1855) compelled Alexander II to sign the Treaty of Paris (1856). In this war Piedmont, thanks to its minister, Cavour, had had a part, both military and diplomatic; for the first time Piedmont was treated as one of the Great Powers. After all, the Italian Question interested the emperor more than any other, and upon this ground difficulties were about to arise between him and the Church. As early as 1856 Napoleon knew, through Cavour, that the Piedmontese programme involved the dismemberment of the Pontifical States; at the promptings of the French Government the Congress of Paris expressed a wish that the pope should carry out liberal reforms, and that the French and Austrian troops should soon leave his territories. The attempt on the emperor's life by the Italian Orsini (14 January, 1858), set in motion a policy of severe repression ("Law of General Security" and proceedings against Proudhon, the socialist). But the letter which Orsini wrote from his prison to Napoleon, beseeching him to give liberty to twenty-five million Italians, made a lively impression upon the emperor's imagination. Pietri, the prefect of police obtained from Orsini another letter, pledging his political friends to renounce all violent methods, with the understanding that the enfranchisement of Italy was the price to be paid for this assurance. From that time, it was Napoleon's active wish to realize Italian unity. On 21 July, 1858, he had an interview with Cavour at PlombiÈres. It was agreed between them that France and Piedmont should drive the Austrians from Italy, and that Italy should become a confederation, under the rule of the King of Sardinia, though the pope was to be its honorary president. The result of this interview was the Italian War. For this war public opinion had been schooled by a series of articles in Liberal and government organs -- the "SiÈcle", "Presse", and "Patrie" -- by Edmond About's articles on the pontifical administration, published in the "Moniteur", and by the anonymous brochure "L'Empereur NapolÈon III et l'Italie" (really the work of Arthur de la GuÈronniÈre), which denounced the spirit of opposition to reform shown by the italian governments. Catholics tried to obtain Napoleon's assurance that he would not aid the enemies of Pius IX. In the House of Representatives (Corps LÈgislatif) the Republican Jules Favre asked: "If the government of the cardinals is overthrown shall we shed the blood of the Romans to restore it?" And the minister, Baroche, made no answer (26 April, 1859). But Napoleon, in the proclamation announcing his departure for Italy (10 May, 1859), declared that he was going to deliver Italy as far as the Adriatic, and that the pope's power would remain intact. The victories of the French troops at Magenta (4 June. 1859) and Solferino (24 June, 1859) coincided with insurrectionary movements against the papal authority. Catholics were alarmed, and so was the emperor; he would not appear as an accomplice of these movements, and on 11 July he signed the treaty of Villafranca. Austria ceded Lombardy to France, and France retroceded it to Sardinia. Venetia was still to belong to Austria, but would form part of the Italian Confederation which would be under the honorary presidency of the pope. The pope would be asked to introduce the indispensable reforms in his state. In November, 1859, at Zurich, these preliminaries were formally embodied in a treaty.
Neither the pope nor the Italians were pleased with the emperor. On the one hand the pope did not thank Napoleon for his hints on the way to govern the Romagna, and an eloquent brochure from the pen of Dupanloup denounced the schemes which menaced the pope. On the other hand it was plain to the Italians that the emperor had halted before enfranchising Italy as far as the Adriatic. Napoleon then dreamed of settling the affairs of Italy by means of a congress, and Arthur de la GuÈronniÈre's pamphlet, "Le pape et le congrÈs", demanded of Pius IX, in advance, the surrender of his temporal power. On 1 January, 1860, Pius IX denounced this pamphlet as a "monument of hypocrisy", and on 9 January he answered with a formal refusal a letter from Napoleon advising him to give up the Legations. A few months later, the Legations themselves joined Piedmont, while Napoleon, by making Thouvenel his minister of foreign affairs and by negotiating with Cavour the annexation of Nice and Savoy to France, proved that he was decidedly more devoted to the aspirations of Piedmont than to the temporal power of the pope. Meanwhile the Catholics in France commenced violent press campaigns under the leadership of the "Univers" and the "Correspondant". On 24 January, 1869, the "Univers" was suppressed. The minister of state, Billaut, prosecuted the Catholic publications and pulpit utterances deemed seditious. To be sure Baroche, on 2 April, announced in the Corps LÈgislatif, that the French troops would not leave Rome so long as the pope was unable to defend himself. But Napoleon, only too anxious to withdraw his troops, at one moment thought of having them replaced by Neapolitan troops, and then proposed to Pius IX, though in vain, that the Powers of the second order should be induced to organize a body of papal troops, to be paid by all the Catholic states jointly. Pius IX, on the other hand, allowed Mgr de MÈrode to make an appeal to the aristocracy of France and Belgium for the formation of a special corps of pontifical troops, which should enable the pope to do without the emperor's soldiers. Among these soldiers of the pope were a large number of French Legitimists; LamericiÈre, their commander, had always been a foe of the imperial regime. Napoleon III was annoyed, and ordered his ambassador at Rome to enter into negotiations for the withdrawal of the French troops: on 11 May, 1860, it was decided that within three months the soldiers given to the pope by Napoleon III should return to France.
In the meantime, however, Garibaldi's campaign in Sicily and Calabria opened. Farini and Cialdini, sent by Cavour to Napoleon, represented to him (28 August) the urgent necessity of checking the Italian revolution, that Garibaldi was about to march on Rome, and that France ought to leave to Piedmont the task of preserving order in Italy, for which purpose the Piedmontese must be allowed to cross the pontiffcal territories so as to reach the Neapolitan frontier. "Faites vite (act quickly)", said the emperor, and himself left France, travelling in Corsica and Algeria, while the Piedmontese troops invaded Umbria and the Marches, defeated the troops of LamoriciÈre at Castelfidardo, captured Ancona, and occupied all the States of the Church except Rome and the province of Viterbo. Napoleon publicly warned Victor Emmanuel that, if he attacked the pope without legitimate provocation, France would be obliged to oppose him; he withdrew his minister from Turin, leaving instead only a chargÈ d'affaires, and was a mere spectator of that series of events which, in February, 1861, ended in Victor Emmanuel's being proclaimed King of Italy. The expedition to Syria (1859), in which 80,000 French troops went to the relief of the Maronite Christians, who were being massacred by the Druses with the connivance of the Turks, the two expeditions to China (1857 and 1860), in co-operation with England, which resulted, among other things, in the restoration to the Christians of their religious establishments, and the joint expedition of France and Spain (1858-62) against the Annamese Empire, which avenged the persecution of Christians on Annam and ended in the conquest of Cochin China by France, merited for the armies of France the gratitude of the Church. Still the attitude of Napoleon III in regard to Italian affairs caused great pain to Catholics. Falloux in an article entitled "AntÈcÈdents et consÈquences de la situation actuelle", published in the "Correspondant", implied that Napoleon was an accomplice in the Italian revolution. The Catholic associations formed to collect subscriptions for the pope's benefit were suppressed, and Pius IX, in the consistorial allocution of 17 December, 1860, accused the emperor of having "feigned" to protect him.
Liberal Period of the Empire, 1860-70
It was just at this time that the emperor, by the decree of 24 November, 1860, made his first concession to the Opposition, and to Liberal ideas, by granting more independence and power of initiative to the Legislature. But the Liberal opposition was not disarmed, and the Catholic discontent was aggravated by his Italian policy, The emperor replied to Pius IX by publishing la GuÈronniÈre's book, "La France, Rome et l'Italie", a violent arraignment of Rome. Then Bishop Pie of Poitiers published his pastoral charge in which the words, "Lavetes mains, O Pilate" (Wash thy hands, O Pilate), were addressed to Napoleon III. In the Senate, an amendment in favour of the temporal power of the pope was lost by only a very small majority; in the Corps LÈgislatif, one-third of the deputies declared themselves for the pontifical cause. The emperor asserted his Italian sympathies more and more clearly: in June, 1862, he recognized the new kingdom; he sent an ambassador to Turin, and to Rome two partisans of Italian unity; and he used his influence with Russia and Prussia to procure their recognition of the Kingdom of Italy. One striking symptom of the emperor's changed feelings towards the Church was the circular of January, 1862, by which Persigny declared all the St. Vincent de Paul societies dissolved. Following upon Garibaldi's blow at the Pontifical States, which had been stopped by his defeat at Aspramonte (29 August, 1862), General Durando, minister of foreign affairs in Ratazzi's cabinet, declared in a circular that "the whole Italian nation demanded its capital". Thus were the Italians proclaiming their eagerness to be installed at Rome. Fearing that at the forthcoming legislative elections the Catholics would revolt from the imperial party, Napoleon suddenly manifested a much colder feeling for Italy. The Catholic influence of the empress gained the upper hand of Prince Napoleon's anti-religious influence. Thouvenel was supplanted by Drouin de Lhuys (15 October, 1862), who was made to give out a curt statement that the French Government had no present intention of taking any action in consequence of the Durando circular, thus bringing about the fall of the Ratazzi cabinet in Italy. A great many Catholics recovered their confidence in Napoleon; but a political alliance between a certain number of Liberal Catholics, devoted to the Royalist cause and members of the Republican party resulted, in June, 1863, in the return of thirty-five Opposition members to the Chamber, mostly men of great ability. Republicans and Monarchists, Freethinkers and Catholics, they grouped themselves around Thiers, who had been Louis Philippe's minister, and who won the confidence of Catholics by pronouncing unequivocally in favour of the temporal power, But the alliance between Republicans who wanted Napoleon to desist from protecting the temporal power and Catholics who thought he did not protect it enough, could not be very stable. From 1862 to 1864 the emperor did nothing in regard to Italy that could cause Pins IX any uneasiness. He was at that period busy with the early stages of the Mexican War, in which he had very imprudently allowed himself to become involved. Four years of fighting against President Juarez were destined to end in the evacuation of Mexico by the French troops, early in 1867, and the execution of Maximilian, brother of the Emperor of Austria, whom France had caused to be proclaimed Emperor of Mexico. The impression created by this disaster notably increased the strength of the Opposition in France.
Negotiations between Napoleon III and Italy recommenced in 1864, the Italian Government beseeching the emperor to put an end to the French occupation of the Pontifical States. The Convention of 15 September, 1864, obliged Italy to refrain from attacking the actual possessions of the Holy See and, on the contrary, to defend them, while France promised to withdraw her troops within a period of not more than two years, pari passu, with the organization of the pope's army. This arrangement caused profound sorrow at the Vatican; Pius IX drew the conclusion that Napoleon was preparing to leave the States of the Church at the mercy of the Italians. The diplomatic remonstrances with which the emperors government replied to the Syllabus, its prohibition against the circulation of that document, and Duruy's project to organize primary education without the concurrence of the Church, were causes of dissatisfaction to Rome and to the Catholics. The speech of Thiers against Italian unity, denouncing the imprudence of the Imperial policy, was loudly applauded by the faithful supporters of the HoIy See. Napoleon III, always a prey to indecision, no doubt asked himself from time to time whether his policy was a wise one, but the circumstances which he himself had created carried him along. Late in 1864 he thought of negotiating an alliance between the Courts of Berlin and Turin against Austria, so as to allow Italy to get possession of Venetia. Having paved the way for Italian unity, he was inaugurating a policy by means of which Prussia was to achieve German unity. He did nothing to prevent the conquest of Austria by Prussia at Sadowa (1866), and when he made a vain attempt to have Luxemburg ceded to him, Bismarck exploited the proceedings to convince public opinion in Germany of the danger of French ambition and the serious necessity of arming against France. By the end of 1866 the withdrawal of the French troops which had guarded the pope was complete. But Napoleon at the very time when he was thus carrying out the Convention of 15 September was organizing at Antibes a legion to be placed at the disposal of the pope; he once more exacted of Italy a pledge not to invade the Papal States; he conceived a plan to obtain from the Powers a collective guarantee of the pope's temporal sovereignty. On 3 November, 1866, he wrote to his friend Francesco Arese: "People must know that I will yield nothing on the Roman question, and that my mind is made up, while carrying out the Convention of 15 September, to support the temporal power of the pope by all possible means". But the season of ill-luck and of blundering was setting in for the Imperial diplomacy. None of the Powers responded to Napoleon's appeal. Italy, displeased at the organization of the Antibes Legion and the confidence reposed by the emperor in Rouher, a devoted champion of Catholic interests, complained bitterly: Napoleon answered by complaining of the Garibaldian musters that threatened the pope's territories. When the Garibaldians made an actual incursion, on 25 October, 1867, the French troops which had for some weeks been concentrated at Toulon, embarked for Civitià Vecchia and helped the papal troops defeat the invaders at Mentana. Cardinal Antonelli asked that the French forces should be directed against those of Victor Emmanuel, but the emperor refused. Menabrea, Victor Emmanuel's minister, though he gave orders for the arrest of the Garibaldians, published in spite of Napoleon, a circular affirming Italy's right to possess Rome. Napoleon found it increasingly difficult to extricate himself from the coils of the Roman Question; he was still thinking of a European congress, but Europe declined. At the close of 1867, Thier's speech in support of the temporal power gave Rouher occasion to say, amid the applause of the majority, "We declare it in the name of the French government, Italy shall not take possession of Rome. Never, never will France tolerate such an assault upon her honour and her Catholicity". That never was extremely unpleasant to the Italian patriots. The emperor had offended both the pope and Italy at the same time. When the Vatican Council was convoked the imperial government manifested no antagonism. M. Emile Ollivier, president of the Ministry of Foreign Affairs, opined, on 2 January, 1870, that the States ought not to interfere in the deliberations of the council. His colleague Daru instructed Banneville, the French ambassador to Rome, on 20 February, to protest in the name of French Constitutional law against the programme of enactments "De ecclesia", and tried to bring about concerted action of the Powers; but, after Antonelli's demurrer of 10 March, Daru confined himself to reiterating his objections in a memorandum (5 April) which Pius IX declined to submit to the council. M. Ollivier, against the requests of certain anti-infallibilist prelates, directed Banneville not to try to meddle in the proceedings of the council. In 1870 Prince Leopold of Hohenzollern's claim to the crown of Spain brought on a conflict between France and King William of Prussia. A dispatch relating to a conversation which took place at Ems, between WilIiam and Napoleon's ambassador, Benedetti, was, as Bismarck himself afterwards confessed, tampered with in such a way as to make war inevitable. Bismarck's own "Recollections" thus supply the refutation of the charge made by him in the Reichstag (5 December, 1874), that the empress and the Jesuits had desired the war and driven him into it. The German historian Sybel has formally cleared the empress and the Jesuits of this accusation. (On this point, which has provoked numerous polemics, see Dühr, "Jesuitenfabeln", 4th ed., Freiburg, 1904, pp. 877-79).Pius IX wrote to Emperor William offering his good offices as mediator (22 July, 1870), but to no purpose. As for the Italian government, on 16 July, 1870, it refused an alliance with France because Napoleon had refused it Rome. On 20 July Napoleon promised that the imperial troops should be recalled from Rome, but no more, and so, as usual, he offended both the pope, whom he was about to leave defenceless, and Italy, whose highest ambitions he was balking. The negotiations between France and Italy were continued in August, by Prince Napoleon, who made a visit to Florence. Italy absolutely insisted upon being allowed to take Rome, and, on 29 August, Visconti Venosta, minister of foreign affairs, affirmed the right of the Italians to have Rome for their capital. The anti-Catholic controversialists of France have often made use of these facts to support their allegation that the emperor would have had the Italian alliance in the War of 1870 if he had not persisted in his demand that the pope should remain master of Rome, and that Italy's abstention entailed that of Austria, which would have helped France if Italy had. M. Welschinger has proved that in 1870 these two powers were in no condition to be of material assistance to France. After the surrender of Sedan (2 September, 1870), Napoleon was sent, a prisoner, to Wilhelmshöhe, where he learned that the Republic had been proclaimed at Paris, 4 September, and that the Piedmontese had occupied Rome (20 September). The National Assembly of Bordeaux, on 28 February, 1871, confirmed the emperor's dethronement. After the Peace of Frankfort he went to reside at Chiselburst, where he died. His only son, Eugène-Louis-Jean-Joseph,NapolÈon, born 16 March, 1856, was killed by the Zulus, 23 June, 1879. Napoleon III left unfinished a "Vie de CÈsar", begun in 1865, with the assistance of the historian Duruy, and of which only three volumes were published. His history still affords occasion for numerous polemics animated by party feeling. The portrait of him drawn by Victor Hugo in "Les Châtiments" is extremely unfair. Napoleon was a tender-hearted dreamer, kindness was one of his most evident qualities. As regards his personal practice of religion, he was faithful to his Easter duties. Much of the censure which his foreign policy has merited is equally applicable to the anticlericals and the Republicans of his time, whose press organs were clamouring for French aid towards the speedy realization of Italian unity, while their systematic opposition, in 1868, to the Government programme for strengthening the army was partly responsible for the military weakness of France in 1870.
The works of Napoleon III, including those written before he became emperor, his speeches as president, and his military works were published in 5 vols., Paris, 1854-57, and 1869; Thirria, NapolÈon III avant L'Empire (2 vols., Paris, 1896); de la Gorce, Histoire du second Empire (7 vols., Paris, 1895-1902); Blanchard Jerrold, Life of Napoleon III (4 vols., London, 1882); Forbes, The Life of Napoleon the Third (London, 1898); Woeste Le règne de NapolÈon III(Brussels, 1907); Ollivier, L' Empire libÈral (14 vols., Paris, 1895-1910); Giraudeau, Napoleon III intime (Paris, 1895); Welschinger, La Guerre de 1870, causes et responsabilitÈs (2 vols., Paris, 1910). On Napoleon III and the Italian question, see bibliographies to Falloux, Montalembert, Dupanloup, Pius IX, Veuillot; also Giacometti, La question italienne (Paris, 1893)', Idem, L'unitÈ italienne (2 vols., Paris, 1896-98); Thouvenel, Le secret de l'empereur (2 vols., Paris, 1889); Chiala, Politica segreta di Napoleone III e di Cavour in Italia e in Ungheria (Turin, 1895); Bourgeois and Clermont Rome et NapolÈon III (Paris, 1907); Bonfadini, Vita di Francesco Arese (Turin, 1894); Cauvière, Un Portrait inÈdit de Napoleon III in Revue de l' Institutut Catholique de Paris (1910), attributed to Falloux, characterizing the attitude of Napoleon III in Italian affairs.
GEORGES GOYAU 
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Narcisco Duran
Born 16 December, 1776, at Castellon de Ampurias, Catalonia, Spain; died 1 June, 1846. He entered the Franciscan Order at Gerona, 3 May 1792, volunteered for the Indian Missions, was incorporated into the Franciscan Missionary College of San Fernando in the City of Mexico, and in 1806 came to California. He was assigned to Mission San José and toiled there among the Indians until April, 1833, when he retired to Mission Santa Barbara. As early as 1817 Father Sarriá, thecomisario prefecto, recommended Duran for higher offices. Father Payeras, the comisario prefecto in 1820, likewise held him worthy and capable of any office. Towards the end of 1824 the College of San Fernando elected him presidente of the missions, which post held with the exception of one term (1828-1831) until 1838. From 1844 till his death in 1846 he again held this office, and from 1837 to 1843 he was also comisario prefecto of the Fernandinos, i.e. Franciscans subject to the college in Mexico, who were in charge of the missions in Southern California. During the troublous times of the secularization and sale of the missions it was Father Duran who fought the pillagers step by step, though in vain, and fearlessly unmasked the real aims of the despoilers. His numerous letters to the Government on the subject are masterpieces of close reasoning, pungent sargueroa recommended the exile of Father, Duran, but the Mexican Government allowed him to remain unmolested at Mission Santa Barbara until his death. Six weeks previous to this the dying Bishop of California had appointed Father Duran vicar-general, and for a month he held the office of administrator of the diocese. His body was placed in the vault beneath the sanctuary of the mission church. He was almost the last survivor of the Fernandinos, and for virtue, learning, and missionary zeal ranks with the most brilliant of his predecessors.
ZEPHYRIN ENGELHARDT 
Transcribed by Christine J. Murray
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Nardò
(NERITONENSIS)
Diocese in southern Italy. Nardò was already an episcopal see, when, about 761, Greek monks arrived there, fleeing from the persecutions of the Iconoclasts. Paul I assigned to these monks the episcopal palace and the revenues of the see, then vacant, and the city was made part of the Diocese of Brindisi. The monastery became a centre of Greek culture; but, in 1090, Urban II put Latin Benedictines there, and Paschal II gave episcopal jurisdiction to the abbot; for a long time the Greek and Latin rites were maintained together at the monastery. In 1388, a bishop was established at Nardò by the antipope, Clement VII, but was deposed by Boniface IX, who entrusted the care of the diocese to the Archbishop of Otranto. The latter proposed to suppress the Greek Rite in the diocese, but, at the instance of the Benedictines and of King Ladislaus, the pope maintained its use. From the report made on this subject, it is known that the Greek Rite obtained in sixteen towns of the diocese, and that there was a protopope at Balatone. The see was re-established in 1413, in favour of Giovanni degli Epinfani. Other bishops were Ambrogio Salvi, O.P. (1569), who introduced the reforms of the Council of Trent; Fabio Fornari (1583), who also tried to abolish the use of the Greek Rite; Lelio Landi (1607) a learned Orientalist, employed by the Congregation de auxiliis and also in the correction of the vulgate; Fabio Chigi (1635), who became Alexander VII; Antonio Sanfelice (1707), founder of a public library and of a workhouse for girls. The diocese is directly dependent on the Holy See. It has 16 parishes, with 70,500 inhabitants, 2 houses of Franciscans, and 4 religious houses of women, 2 schools for boys, and 4 for girls.
CAPPELLETTI, Le Chiese d'Italia, XX (Venice, 1857).
U. BENIGNI 
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Narni and Terni
UNITED DIOCESES OF NARNI AND TERNI (NARNIENSIS ET INTERAMNENSIS)
Located in Central Italy. Narni is the ancient Nequinum of the Sabines; in 300 and 299 B.C., it was besieged by the Romans, who destroyed the city and sent there a Latin colony, changing the name to Narnia. Luitprand captured the town in 726, but Pope Zacharias persuaded him to restore it to the Duchy of Rome in 742, after which it remained under pontifical rule. From 1198 to 1214, Narni was in rebellion against Innocent III, who temporarily suppressed its episcopal see. The churches of this city contain many paintings of the ancient Umbrian school. This town is the birthplace of the Blessed Lucia of Narni, a tertiary of St. Dominic, who died in 1544, and of the condottiere Erasmo Gattamelata. Narni venerates as its first bishop the martyr Juvenalis, who died in the second half of the fourth century; St. Maximus, who was bishop in 425, was succeeded by his two sons Hercules and Pancratius; St. Gregory the Great refers to the bishop St. Cassius, who died in 558; the same pontiff wrote a letter tot the bishop Projectinus which shows that, at Narni, at that time, there were still pagans to be converted; Bishop John (940) was succeeded by his son, who became John XIII; among other bishops were: William, a Franciscan, whom Urban V employed against the Fraticelli (1367); and Raimondo Castelli (1656); founder of the seminary.
In 1908, the sees of Narni and of Terni were united. Terni is on the river Nera, at its confluence with the Velino; the magnificent cascade of the latter is well-known through the noble description by Lord Byron in "Childe Harold". Terni is the ancient Interamna Nahars of the Umbrians, and its former splendour is witnessed to by the ruins of an amphitheatre in the garden of the episcopal palace, a theatre, and baths near the church of St. Nicholas. The cathedral, and other churches, are build on the sites of pagan temples. After the Lombard invasion, Terni belongs to the Duchy of Spoleto, and with the latter, came into the Pontifical States; it was at this town that Pope Zacharias entered into the agreement with King Luitprand for the restitution of the cities of Bieda, Orte, Bomarzo, and Amelia to the Duchy of Rome. It is believed that the gospel was preached at Terni by St. Peregrinus, about the middle of the second century. The townsmen have great veneration for St. Valentinus, whose basilica is outside the city, and was, probably, the meeting-place of the first Christians of Terni. There were other martyrs from this city among them, Sts. Proculus, Ephebus, Apollonius, and the holy virgin Agape. In the time of Totila, the Bishop of Terni, St. Proculus, was killed at Bologna, and St. Domnina and ten nuns, her companions, were put to death at Terni itself. After the eighth century Terni was without a bishop until 1217, in which year the diocese was re-established. Among its bishops since that time, were Ludovico Mazzanco III (1406), who governed the diocese for fifty-two years; Cosmas Manucci (1625), who gave the high alter to the cathedral, and Francesco Rapaccioli (1646), a cardinal who restore the cathedra. The untied sees are immediately dependent upon Rome; they have 57 parishes, with 66,600 inhabitants, 3 religious houses of men, and 11 of women.
CAPPELLETTI, Le Chiese d'Italia, VI; MAGALOTTI,  medieval churches and abbeys should justly be called a porch. For the same reason there is no excuse for the recent revival of the word as a designation either of an exterior porch, or an interior vestibule.
RALPH ADAMS CRAM 
Transcribed by Michael C. Tinkler

Nashville[[@Headword:Nashville]]

Nashville
The Diocese of Nashville comprises the entire territory of the State of Tennessee. From its inland location and peculiar civil history, it has not profited much from the tide of immigration, and hence its Catholic development has been chiefly due to its own internal work. There is little need of consulting any historical references as to the growth of the Church in Tennessee since no such work of any importance exists. This is chiefly due to the fact that heretofore the diocese was in an embryo state and those who could write its history had neither time nor opportunity to do what was so much needed. Up to twenty years ago, or in the decade of 1880-90, much of the diocesan history could have been learned from the early pioneers of Catholicity, or their children, who were then living. The Diocese of Nashville was established 28 July, 1837, having been separated from the Diocese of Bardstown (now Diocese of Louisville) and the first Bishop of Nashville was Rt. Rev. Richard Pius Miles, consecrated at Bardstown, 16 Sept., 1838. Before this date there is no authentic record of any ecclesiastical missionary work in what is now the State of Tennessee, except in sporadic efforts. The earliest records attainable are two letters in the archives of Baltimore, dated 1799, to Bishop Carroll from Father Badin, concerning an offer from John Sevier, the first governor of Tennessee, that Father Badin might arrange for the immigration of at least one hundred Catholic families for whose maintenance the governor guaranteed separate tracts of land. The offer of the warrior-states-man was not accepted, however, although many distinctly Catholic names are to be found to-day among the inhabitants of east Tennessee, probably due to the fact that the insurgents of Ireland weresold into a species of slavery by the English government to the American colonists. That they or their children have fallen from the old faith of their fathers can be accounted for by the fact that the exiles had then neither church nor priests, nor Catholic schools. For a good many years the present writer has been seeking information as to early Catholic settlers and Catholic work, but must confess the evidence very doubtful as to whether the first priestly ministrations were in the neighbourhood of Nashville or Knoxville. Civic history and geographical position seem to give the preference to Knoxville. The first authentic records of a priest in Tennessee are contained in the archives of St. Mary's cathedral, Nashville, when Father Abell came (1820) from Bardstown to attend the few Catholics then living in Nashville. Shortly after his arrival, Father Abell undertook the building of the first church in Tennessee, at Nashville, a small building on what is now Capitol hill. The State Capitol now occupies the site. Father Abell visited Nashville as a mission for four or five years, and then (1849) Father Durbin took charge, and about the following year he was assisted by Father Brown who made Ross Landing (now Chattanooga) his headquarters, just previous to the advent of Bishop Miles. After a difficult journey on horseback and in a canoe from Bardstown, Ky., Bishop Miles took possession of his diocese and early in 1839, began his first episcopal visitation of Tennessee. At the end of his journey he declared that he did not find more than three hundred Catholics in Tennessee. In 1840, he again journeyed to Memphis to establish there the first church, under the management of Father McEleer; it has since been rebuilt as St. Peter's by the Dominicans.
In 1844 he laid the corner stone of St. Mary's cathedral, Nashville. In addition mission churches were established in outlying stations so that in 1847 Bishop Miles was able to report to Rome that he had 6 priests, 6 churches, 8 chapels, and a Catholic population of about 1500. In 1849 a church was erected at Jackson; in 1852 one at Chattanooga; in 1854 one at Knoxville; in 1856 one at MeEwen; in 1857 one at Edgefield (now East Nashville); in 1858 one at Shelbyville (later discontinued); and in 1858 one at Nashville (church of the Assumption). Bishop Miles died on 19 February, 1860, at the outbreak of the Civil War, and he was succeeded by Bishop Whelan. His diocese became the great theatre of war; his cathedral was converted into a hospital; his flock scattered. The burden proved too great for his strength, and in 1863 he was forced to resign. Two years later Bishop Feehan succeeded him. Under bis jurisdiction, new priests were added to the diocese, new churches were built, especially St. Patrick's (1866), St. Bridget's (1870), and St. Joseph's (1875), all at Memphis. In 1881 St. Columba's church in East Nashville was built, to replace the old St. John's church, which was burned down a few years previously. In the decade 1870-80, mission chapels were erected at Humboldt, Belview, and Lawrenceburg; Bishop Feehan reported to Rome (1880) that his diocese had 30 churches of which 18 had resident priests, besides numerous stations. This was a rapid growth, when we consider the ravages of pestilence which visited the people during 1873, 1878, and 1879, and which buried from the ranks of the Catholics in Memphis alone, twenty-two priests and thousands of lay people. In 1880 Bishop Feehan became the first Archbishop of Chicago, Illinois. Bishop Rademacher succeeded him as Bishop of Nashville in 1883, but owing to ill-health his work was somewhat retarded, although some progress was made. During his administration St. Joseph's and St. Patrick's churches were built at Nashville. In July, 1893, Bishop Rademacher was transferred to the Diocese of Fort Wayne, Ind., where he died in 1900.
In 1894, the present head of the diocese, Bishop Byrne, was consecrated Bishop of Nashville, and his work has not only been that of restoration, but also of great progress; while the ranks of the clergy have been strengthened by the addition of many new men. Faithful and tireless in his energy, scholarly in his attainments, he has aroused the latent zeal in his clergy and people. Among his many undertakings may be mentioned the building of the new procathedral, the enlarging of the Assumption church and St. Joseph's church at Nashville, the building of.the Holy Family church for coloured people at Nashville, the rebuilding of St. Patrick's church, and the building of the Sacred Heart church at Memphis, the building of the Holy Ghost church at Knoxville, besides numerous mission chapels throughout the diocese. In addition to this he has directed the building or enlarging of various institutions of charity and learning. He also convoked, 10 Feb., 1905, the first synod of the diocese, at which 34 priests were present, with 7 unavoidably absent. Scarcely had the diocese been formed, when its bishops and priests recognized the need of these institutions, and with their untiring energy, asylums, hospitals, and schools sprang into existence. Chief among them may be mentioned first of all that every parish having a residential pastor has also a Catholic school, and in addition there are four academies for young ladies, St. Agnes (Memphis), conducted by the Dominican (Ky.) Sisters, established in 1850; the Sacred Heart (Memphis), conducted by Dominican (Nashville) Sisters, established in 1890; St. Cecilia's (Nashville), conducted by Dominican Sisters at their mother-house, established in 1860; St. Bernard's (Nashville), conducted by the Sisters of Mercy, established in 1868. For the higher education and technical instruction of coloured girls, the Sisters of the Blessed Sacrament (Pa.) conduct an academy at Nashville, established in 1905. The Christian Brothers at Memphis, since 1871, conduct a college for young men. For charitable institutions, there are two well equipped orphanages, one at Nashville and one at Memphis; St. Joseph's Hospital at Memphis, erected in 1885, is conducted by the Sisters of St. Francis, while St. Thomas' Hospital at Nashville is conducted by the Sisters of Charity from Emmitsburg. The Sisters of the Good Shepherd have a home at Memphis for the reformation of wayward girls, and the Little Sisters of the Poor have an institution at Nashville for the aged and infirm. There are also in the diocese the Franciscans and the Dominicans, each with a parish church at Memphis; the Josephite Fathers, having churches at Nashville and Memphis; the Paulist Fathers, with a Mission house at Winchester; the Sisters of the Precious Blood (Maria Stein), having a school at Lawrenceburg. Bishop Byrne has at present (1910) under his direction, 46 priests; 25 parishes with a resident priest and parochial schools, and under Catholic care in schools and institutions for children, about 5000 pupils; the total Catholic population is between 20,000 and 25,000.
JAS. T. LORIGAN 
Transcribed by Joseph McIntyre
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Nasoræans
Sometimes called MANDÆANS, SABIANS, or CHRISTIANS OF ST. JOHN.
Nasoræans are pagan Gnostics who shortly before the rise of Christianity, formed a sect which flourished in Mesopotamia and Babylonia, and which was one of the foremost religions in Western Asia in the early years of Mohammedanism. Though some 2000 families strong in the seventeenth century, they have dwindled at the present day to some 1500 adherents living on the Shat-el-Arab near the Persian Gulf. It is the only Gnostic sect that has survived and the sacred writings of which are still extant; a few remnants excepted, the writings of the so-called Christian Gnostics have perished.
I. NAMES
Mandæan (mndaya) is a Babylonian-Aramaic word in dialectic form, meaning: Gnostics, gnostikoí, "those who are good at knowing". The Hebrew word for knowledge md‘ Madda is of the same root and is the noun from which the adjective Mandaya is derived. It is the name adopted by the sect itself, being employed in their sacred books, and is characteristic of their worship of the mnds dhya gnôsis tês doês or "knowledge of life". Another name also found in their sacred books is that of Sabians (sbya) which means Baptists (sb‘ to baptize in Syriac and Aramaic). This name is known to the Mohammedans (sing. Sabia, pl. fr. Subâ’u) from the Koran (Sure V, 73; II, 59; XXII, 17) in which Christians, Savians, and Jews are enumerated as religions which can be tolerated by Islam. It is based on the prominence of frequent baptism in their religious discipline and hence they are no doubt referred to by the Fathers as Hemerobaptists ‘emerobaptístai i. e. practising daily baptism. The name Soubaíoi was even known in Greek writers. The name, however, most frequently used in their sacred literature is that of Nasoreans, naswraya which is also the usual Arabic (sing. Nasrani, pl. Nasâra) for Christians. The coincidence is striking, the more so as the Nasoræans have no leaning towards Christianity, but rather contempt and hatred for it; nor do their doctrines betray any approximation to Christian beliefs, except perhaps in that of the existence of a saviour, although some of their ceremonies bear a superficial resemblance to Christian mysteries. If, however, we remember that the Manichæans in Europe paraded as the true Christians, though their system has but the use of half a dozen terms in common with Christianity, and that some Gnostic sects had barely any similarity with the Church of Christ, though self-styled Christians, it becomes less strange that even Mandæans should have styled themselves Nasoræans. The term Kristiânâ, as transliteration of the Greek word, they reserve for the followers of Jesus Christ. Christianity was no doubt a name to conjure with, but the absence of any reason for the adoption of the title remains a mystery. It is suggested by some that the name is only given to the most perfect amongst them, but this seems contrary to fact. The name "Christians of St. John" is of European origin and based on a mistake. The Nasoræans have an extraordinary veneration for St. John the Baptist, who figures largely in their mythology. This veneration, together with the similarity of their rites to Christian sacraments, led the first missionaries from Europe to regard them as descendants of the Christians baptized only with the baptism of St. John. Such, e.g. was the impression of the Carmelite Ignatius a Jesu, who lived some years in Bassa and wrote a description of the sect (1652).
II. DOCTRINES
These are to be gathered from a voluminous compilation called Genza or "The Treasure", and sometimes Sidra Rabba or "The Great Book", of which copies dating from the sixteenth and seventeenth centuries are in the Bibliothèque Nationale at Paris and have been published by Petermann (Thesaurus s. Liber Magnus, vulgo Liber Adami, etc., Berlin, 1867) in Nasoræan script and language. The former is not unlike Estrangela with vowels added in the modifications of the consonants, and the latter closely resembles that of the Aramaic in the Talmud. The same text in Syriac characters with a somewhat free Latin translation was published by Norberg (London and Gotha, 1817). Selections from the Genza (about one fourth) have been translated into German by Brandt. This book is arbitrarily divided into two sections, called the Right and the Left Genza from the curious Nasoræan custom of writing these two portions in one volume but in inverted positions, the left being used at funerals and being written for the benefit of the dead. The Genza is a collection of writings from all ages and sources, some dating even after the Mohammedan conquest. Another sacred book is the Kolasta, or "Summa" or practical vademecum containing hymns, liturgies, rites for marriages, etc. (published as "Qolasta" by Euting, Stuttgart, 1867). The Sidra de Yahya i. e. Book of St. John or Drâshê de malkê, "Lectures of the Kings" was published in 1905 by Lidzbarski and translated with commentary by Ochser in 1905. The Diwan, a priestly ritual, was published by Euting (1904), but the Asfar Malwâshe, an astrological work on the signs of the Zodiac, is not yet published. In recent years finds of Nasoræan inscriptions on pottery have added to our knowledge of their popular superstitions (Pognon, "Une incantation en Mandaïte", Paris, 1892; "Inscriptions Mand." Paris, 1808-9; Lidzbarski, "Ephem. f. Sem. Epigr.", Giessen, 1900).
These sources show Nasoræanism to be a form of Gnosticism which stands towards late Babylonian polytheism somewhat as Neo-Platonism stands towards the Greek and Roman Pantheon. It is an attempt to allegorize the ancient myths as being phases of man's creation and salvation, though Nasoræanism never rids itself of fantastic Eastern imagery. Probably through Nabatæan commerce these southern Babylonians came into contact with the Jews of the east of the Jordan and developed a worship of St. John the Baptist. Their daily baptism is however earlier than St. John's practice and is probably the cause of their belief regarding St. John rather than the effect of it. They likewise absorbed a great deal of Indian and Parsee philosophy till they developed their doctrine of the Light-King, which is similar to the Manichæan concept of the universe, though without an absolutely rigid dualism. No religion therefore bears a nearer resemblance to Nasoræanism than that of Mani, who himself was an eastern Baptist in his youth. Finally, through contact with the monotheism of Jews, Christians, Mohammedans, and later Parsees, they gradually drifted towards the acceptance of one God. Their worship of the Light-King is one of singular beauty and elevation. Their æonology is extremely intricate: the æons are called by the mystical name Utra (‘wtryya which means: Riches or Potencies; Hebrew ‘sr). It will suffice to mention a few prominent ideas. Pira Rabba is the source, origin, and container of all things. The meaning of Pira (pyra) is uncertain; of various suggested meanings, perhaps that of "Fruit" (Hebr. pry) is the most likely. This "Fruit" is like the Indian "Golden Egg", the transcendental and unconscious "Fullness of Being" out of which all things develop; it is the seed of the fig tree of the Gnostic Docetæ; it is the Búdos of the Valentinians. This Pira Rabba is possessed and filled by the Mânâ Rabbâ: the Great Spirit, the Great Illustrious One, the Great Splendour or Majesty. From the Mânâ Rabbâ emanates the First Life, who prays for companionship and progeny, whereupon the Second Life, the Ultra Mkayyema or World-constituting Æon, the Architect of the Universe, comes into being. This divine architect gives forth a number of æons, who with his permission intend to erect the universe. This however displeases the First Life at whose request the Mânâ Rabbâ produces as surveyor or foreman of the architect's æons the Mandâ d'Hayye or gnôsis zoês the Personified Knowledge of Life i. e. the friend and counsellor of the First Life.
This Manda de Hayye is the Christ of the Nasoræans after whom they are called and around whom all their religious ideas group themselves. As god of order he has to battle with the æons of chaos and thus realize the divine idea in the world. The whole is a bold and obvious allegory: Marduk is sent by his father Ea to do battle with the powers of Tiamat. This female monster of chaos Nasoræans called the Holy Ghost, the Deceiver (spirit is feminine in Aramaic) or Ruha, no doubt to spite the Christians. This Ruha has a son called Ur, the prince of devils. Manda de Hayye conquers him and throws him into chains. Unfortunately while Gabriel the Apostle and Petahiel are beginning to create a good world, Ur escapes and begets with Ruha the seven planets, the twelve signs of the Zodiac, and the five elements. A truce is called and Petahiel amicably shares the creation of the world with the sons of Ur and Ruha. The lifeless body of Adam is created, but the "Image of God" is without motion. With the help of Abel, Seth, Enos, and Adakas there is breathed into him the spirit of life. The seven planets, however, and the twelve signs of the Zodiac constitute an evil influence in the world, which is continually being overcome by the Manda de Hayye. With the doctrine of the Light-King a considerable modification of æonology was introduced, but the main outline remained the same. The Light-King, the Father of the æons, begets Manda de Hayye or Protanthropos, Adam as the First man. This Manda de Hayye becomes incarnate in Jibil the Glorious or Hibil Ziva (hybyl zywa). Kessler pointedly remarks that if Manda is the Christ then Hibil is the Jesus Christ of Nasoræanism. Hibil's descents into Hades play a great rôle in their theology. Hibil is the Saviour and the Prophet of man. He is Marduk attempting to displace Jesus of Nazareth. A last emanation of the Light-King was John the Baptist, who with Hibil, Seth, and Enos are brethren of the Manda de Hayye. Frequent mention is made of heavenly Jordans, being streams of living waters from the transcendental realm of light. Hibil Ziva was baptized in 360,000 of them before his descent to the nether world.
III. DISCIPLINE AND RITUAL
The Nasoræans strongly repudiate all ideas of celibacy and asceticism; they have a true Semitic contempt for the unmarried and repeatedly inculcate the precept "increase and multiply". They reject all fasting and self-denial as useless and unnatural, and if they observed the Mohammedan fasts at least in outward appearance it was only to avoid trouble and persecutions. They are the reverse of Manichæans; there may be much evil in this world but man is bound to make the best of it. No wonder Mani left them. They observe no distinctions of food, except that blood and things strangled are forbidden them, also all food prepared by strangers, and even food bought in the market, must be washed. They have no special hours for prayer except that they must only pray when it is light, no prayer is heard as long as it is dark. Not the Mohammedan Friday, or the Jewish Sabbath, but the Christian Sunday is their weekly holyday. This, however, is not a conscious imitation of the Christians, whose "Carpenter-god" they hate as a son of the devil. The religious observance of other holidays seems of more recent origin, though no doubt their civil observance, as in the case of New Year's day (first day of Wintermonth; their months have thirty days with five intercalary days to make a solar year), is ancient enough, being a festival of ancient Babylonia. They observe Ascension day (of Hibil Ziva returning from Hades) on the eighteenth of first Springmonth, the Great Baptismal Festival on the intercalary days, the Feast of the Egyptians apparently drowned in the Red Sea under Pharaoh (they were not really drowned, but escaped and were the forefathers of the Nasoræans), and a few other feasts. They possessed a hierarchical priesthood to whom they paid a profound veneration. Their patriarch is the Rash Amma, chief of the people, but they seem but rarely to have had such a dignitary; legend says only one before and one after John the Baptist. A kind of bishops, priests, and deacons form the hierarchy; they are called Ganzivrâ, Tarmidhâ, and Shecandâ or Treasurer, Disciple, and Messenger. The ordination to the priesthood is preceded by a so-called retreat of sixty days during which the candidate submits to many quaint rules and baptisms. The Shecanda is only an assistant, but the priest's privilege is the power to baptize; the bishop is the administrator of the community. They possess three great sacramental rites, Mashutha or baptism; Pehta and Mabutha or communion, really morsel (bread) and draught (water); and Kusta or troth, a handshake and plighting of troth. Baptism, always in flowing or living water of rivers and brooks, is the greatest of all the rites. Children are baptized as soon as they can bear total immersion. Self-baptism is frequent; the priest when baptizing used originally the formula: Thou art signed with the sign of life; the Name of the Life and the Manda de Hayya is named over thee. Baptism takes place on Sunday and on many other occasions when forgiveness of sin is required. It is followed by a kind of anointing with moist sesame. Communion is given in thin unleavened cakes kept in the priest's house and a handful of water. Kushta is a solemn sign of fellowship with brother Nasoræans. "Brethren of the flesh pass away, Kushta brethren remain forever", says the proverb. The history of Nasoræanism is practically unknown. The Genza contains a Book of Kings of a pseudo-historical character, but the utter confusion of their historical reminiscences makes it difficult to find a kernel of truth. The Nasoræans were lost to history till Ignatius a Jesu brought the news of their existence. They have been a prominent religion, as they were classed with Christians and Jews by the Mohammedans. It is often held that they once actually dwelt in Palestine near the Jordan and immigrated into Chaldea. Their bitter hatred of all that is Jewish or Christian (for Moses is a false prophet, Jesus, the Great Deceiver, whom Enos justly brings to the cross), together with their extensive use of Biblical names, would lead one to believe that though their "theology" is Indian-Babylonian they were once historically connected with Jewish Christians.
BRANDT, Die mandäische Religion (Leipzig, 1889); IDEM, Das Schicksal der Seele nach dem Tode etc. in Jahrbüch. der prot. Theol. (1892); IDEM, Mandäische Schriften (Göttingen, 1893); KESSLER, an extensive article in Realencykl. für prot. Theolog. (1903), s. v. Mandäer; IDEM, Mandæans in Encyclopæd. Brittan.; OCHSER, Sidra d'Nismata (Book of Souls), tr.; Zeitschrift d. deut. morganl. Gesell. (1907); DE MORGAN, Texte Mandaïtes in Missions Scientifiques en Perse, V (Paris, 1904); SHOUFFI, Etudes sur la religion des Soubbas (Paris, 1880); BABELON, Les Mendaïtes in Annales de Philos. Chrét. (1881); PETERMANN, Reisen im Orient (Leipzig, 1861); NÖLDEKE, Mandäische Grammatik (Leipzig, 1875).
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Natal
(Vicariate Apostolic of Natal)
The history of the Catholic Church in South Africa goes back to 1660, when a French bishop and a few priests were saved from the wreck of the Marichal near the Cape of Good Hope. But they were only allowed to land, and no permission was given them to minister to the few Catholics who were already in Cape Town. It was not until 1803 that a Catholic priest was permitted to say Mass in Cape Colony. Fathers Joannes Lansink, Jacobus Melissen, and Lambertua Prinsen landed at Cape Town in 1803; the following year they were expelled. Pius VII by letters Apostolic dated 8 June, 1818, appointed the Rt. Rev. Edward Bede Slater, O.S.B., the first vicar Apostolic of the Cape of Good Hope and the neighbouring islands, Mauritius included. Bishop Slater on his way to Mauritius in 1820, left Rev. Fr. Scully at Cape Town in charge of the Catholics. In 1826 Rev. Theodore Wagner became resident priest. He was succeeded by Rev. E. Rishton in 1827. On 6 June, 1837, Gregory XVI established the Vicariate of the Cape of Good Hope, separate from Mauritius, and from that time Cape Colony has had its own bishops.
South Africa, comprising the country between Cape Agulhas and the tenth degree of south latitude and between the tenth and fortieth degrees of east longitude, was too much for one bishop. On 30 July, 1847, Pius IX established a new vicariate in the eastern portion of Cape Colony. This new vicariate included first the eastern district of Cape Colony, Natal, and the Orange Free State (Orange River Colony since the late South African war). The same pontiff on 15 November, 1830 separated Natal and the Orange Free State from the Eastern Vicariate. The first bishop appointed by Rome to take charge of the Eastern Vicariate was the Rt. Rev. Aidan Devereaux, D.D. He was consecrated bishop at Cape Town, 27 December, 1847 by the Right Rev. Dr. Griffith. When Pius IX erected the Vicariate of Natal, on 15 November, 1830, the area of the new vicariate comprised all the portion of South Africa extending outside the then existing boundaries of Cape Colony. The first vicar Apostolic was the Right Rev. Dr. Allard, O.M.I. He landed at Port Natal with five missionaries of the same French order. The name of this colony dates from Vasco da Gama, the Portuguese voyager, who sighted its headlands on Christmas Day, 1497, which suggested the name of Terra Natalis. In 1760 the Dutch had a trading settlement at the site of the present harbour of Durban, speedily abandoned; and more than a hundred years passed before Natal was again visited by Europeans.
After several wars between Dutch, British, and natives, Natal was declared a British colony in 1843. Nine years later, Dr. Allard and his five companions landed on the African shores. Till that time, no priest had been residing in Natal. The country had been occasionally visited by a priest from Cape Colony. The first missionary who ministered to the Catholics of Natal was Rev, Father Murphy, sent by Bishop Devereaux. Its area is about 35,371 square miles, and it is bounded on the north by Transvaal Colony and Portuguese East Africa; on the east by the Indian Ocean; on the south by Cape Colony (Pondoland); and on the west by Cape Colony (Griqualand East), Basutoland, and Orange River Colony from which it is separated by the Drakensberg Mountains. At the time of the advent of the first missionaries, the white element of the population was almost insignificant. Agriculture was practically unknown. Industry, at present a source of wealth, was altogether ignored.
The Catholic population was then composed of about two hundred in Durban and three hundred in Pietermaritzburg; it comprised only the white element, immigrants from England and especially from Ireland.The native population, scattered all over Natal, Zululand, and the Transkei, which districts formed also a portion of the Vicariate of Natal, was altogether uncivilized. The agents of the London Missionary Society had organized some missionary work for the civilization of natives. But they came out rather as officials of the Government, and therefore were not altogether ready to go through the hardships of missionary life. Besides the Europeans and natives, there was the scattered Dutch population. Natives and Dutch were not prepared to receive the Catholic faith. Among the former, superstitions, a sickening immorality, and polygamy, and among the latter, prejudices, and hatred against the Church of Rome, rendered for many years all the efforts of the missionaries apparently fruitless. However disheartening was the result of their work, the pioneers remained at their post. For seven years they had not the consolation of registering one soul for the Catholic Church, yet the intrepid and courageous Dr. Allard wanted to push further his expeditions against paganism. He founded a new mission exclusively for the natives, to whom the missionaries wished to devote themselves altogether, and he called the new mission St. Michael. Here they were destined to battle against many obstacles, privation of the necessaries of life, difficulty of communication, and poverty, which drove the missionaries to the verge of starvation.
The advent of new missionaries enabled Dr. Allard to found missions as far as Basutoland. Religious increase was slow, owing to the small number of missionaries and the degradation of the population. Communication was extremely slow and difficult, and was generally either by wagons drawn by oxen, or on horseback; during the rainy season travel was very dangerous, owing to the swollen rivers. Amid such hardships and privations Dr. Allard felt that his life was drawing to a close. He retired to Rome, where he died soon after. Under his successor, Rt. Rev. Dr. Charles Jolivet, O.M.I, appointed 30 Nov., 1874, the Vicariate of Natal has made rapid progress in the way of Christianity and civilization. New missions were founded all over this immense vicariate, and new chapels and schools for Europeans and natives were opened. Many obstacles which in the beginning had rendered the missionary work very difficult were removed. Communication became easier, owing to the new railways and roads laid out across the country by the Government of Natal. Missionary work has been of late years carried on amongst the natives on a very large scale, owing to the advent of some Trappists into the Colony of Natal, who afterwards were organized into the "Congregation of the Missionaries of Mariannhill". They have devoted themselves entirely to the evangelization of the natives, and as statistics show, their efforts and labours have been fully rewarded. The late Anglo-Boer war hampered much the missionary work in this vicariate, but the consequences of this war have practically disappeared. Through the treaty agreed to by the British and the Boers, the Districts of Utrecht, Vryheid, and Wakkerstroom were ceded to Natal and have been added to this vicariate, which now comprises the three above-mentioned districts, Natal proper, Transkei, Swaziland, and Zululand.
The present bishop (1910) is Rt. Rev.Henri Delalle, O.M.I., appointed in 1904. The white population of the vicariate is estimated to be about 100,000; natives, Indians, and Malays, 1,000,000; the Catholic population is 25,737 (whites, 7458; natives, 15,227; coloured, 3052). Priests: Oblates of Mary lmmaculate, 38; Missionaries of Mariannhill, 46; secular priests: Europeans, 4, natives, 3. There is a seminary, with eleven theological students. Lay brothers: Oblates of Mary Immaculate, Europeans, 4, native, 1; Missionaries of Mariannhill, 305; Marist Brothers, 7. Number of churches, 59; missions, 49. Number of schools: for whites, 24, pupils, 653; for natives, 62, pupils, 1864; for coloured, 10, pupils, 472; most of the schools are conducted by nuns. Orders of women: Sisters of the Precious Blood, 324; Sisters of the Holy Cross, 55; Sisters of Nazareth, 12; Sisters of the Holy Family, 92; Dominicans, 138; Augustinians, 67; Franciscans, 12; Sisters of Kermaria, 18. Two schools for whites, 4 sanatoria for whites and natives, and *I orphanage for coloured children are under the management of the Augustinian Sisters; and a house for orphans and aged is under the care of the Sisters of Nazareth House, with about 260 inmates. At the Bluff the Sinters of the Holy Family have an orphanage for European children; they have a novitiate at Bellair, with 10 novices. The Dominican Sisters have their mother-house at Oakford, and have also schools at Noodsberg, Genezzano, Dundee, and Newcastle. At Ladysmith and Pietermaritzburg, there are 2 hospitals, and 2 sanatoria of the Augustinian Sisters. Besides the numerous boarding-schools established in different parts of the vicariate, there are many parochial schools, some of which are under the control of the Government, and receive a subsidy proportioned to the number of pupils.
Annales des Oblats de Marie ImmaculÈe.
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Natal Day
Both the form natalis (sc. Dies) and natalicium were used by the Romans to denote what we call a birthday, i.e., the anniversary of the day when a man was born. Also the Greek words genesia and genethlios were similarly employed. But in both Greek and Latin a certain extension of this primitive use seems to have taken place even in pre-Christian times. In Latin natalis apparently came, at least sometimes, to mean little more than "anniversary", and it was used of the accession day of the emperor as well as of his birthday. Moreover we know that the games celebrated on an emperor's birthday during his life, were often continued after his apotheosis upon the anniversary of his birthday as if he were still living. In Greekgenesia came to be frequently used in connection with the annual commemoration of a dead person by sacrifices and other rites (cf. Herodotus IV, 26). This commemoration is said to have taken place not upon the anniversary of the day of death but upon the actual birthday of the defunct person (C.I.G. 3417, and Rhode, Psyche, 4th ed., I, 235). When, therefore, the Christians of Smyrna about A.D. 150 write to describe how they took up the bones of St. Polycarp, "which are more valuable than precious stones and finer than refined gold and laid them in a suitable place, where the Lord will permit us to gather ourselves together, as we are able, in gladness and joy and to celebrate the birthday of his martyrdom" (epitelein ten tou martyriou autou hemeran genethlion), it is not easy to say how far they were influenced by pre-existing pagan usages. This phrase "the birthday of his martyrdom" certainly seems to indicate the commemoration of the day on which he died, and all the subsequent history of the Church confirms the practice of keeping this as the usual feast of any saint or martyr. None the less, knowing as we do that the Greeks also commonly celebrated what they called nekysia(commemorative sacrifices), on the anniversary of the death of parents, it would seem that the faithful of the early Church did little more than christianize a pagan custom. This they accomplished, first by offering the holy sacrifice of the Mass in honour of their deceased brethren instead of the blood of flesh of animal victims, and secondly by giving to this commemoration of a true believer's passage to another life the name genethlios, or in Latin natalis, rather than to the day upon which he had been born into this world.
One cannot however entirely eliminate the doubt whether at the introduction of Christianity genethlios and natalis had not already come to mean little more than "anniversary" or "commemoration rite". Tertullian says "oblatones pro defunctis pro nataliciis annua die facimus" (De Coronoa, cap. 3), which seems to mean "we offer Masses for the dead on their anniversary as a commemoration rite." Similarly the Chronographer of 354 notes in his calendar against 22 February, VIII Kal. Martias Natale Petri de cathedra; where natale clearly signifies anniversary rather than birthday. Indeed where we find the Fathers emphasizing the etymology of the word, their language rather suggests that they expected the primary meaning of "birthday" to pass unnoticed. In any case the sense of anniversary alone fits a wide range of phrases which meet us in the calendars and other documents of the fifth, sixth, and seventh centuries. Avitus of Vienne (d. 518) and Eligius of Noyon (d. c. 650) both refer to Maundy Thursday under the name "natalis calicis" (the commemoration of the chalice), a reference, of course, to the institution of the Blessed Sacrament at the Last Supper, and the feast appears under the same name in the calendar of Polemius Silvius of 448. Again in the Leonian Sacramentary we have the phrase "in natali episcoporum", which the context shows to mean the anniversary of a bishop's consecration (cf. Probost, Die ältestenröm. Sacramentarien, 124 and 247, and Paulinus of Nola, Epistle 20), while the Gelasian Sacramentary uses such expressions as "natale consecrationis diaconi", etc. So also in the Hieronymian Martyrologium (c. 590), besides the constantly recurring natale applied to the festivals of martyrs we have, e.g. on 2 August, In antiochia natalis reliquiarum Stephani protomartyris et diac. None the less a certain stress was often laid in Christian sermons and in mortuary inscriptions upon the idea that the day of a man's death was his birthday to a new life. Thus St. Ambrose (Serm. 57, de Depos. St. Eusebii) declares that "the day of our burial is calledour birthday (natalis), because, being set free from the prison of our crimes, we are born to the liberty of the Saviour", and he goes on "wherefore this day is observed as a great celebration, for it is in truth a festival of the highest order to be dead to our vices and to live to righteousness alone." And we find such inscriptions as the following
PARENTE FILIO MERCURIO FECE 
RUNT QUI VIXIT ANN V ET MENSES VIII 
NATUS IN PACE ID FEBR
Where "natus in pace" clearly refers to eternal rest. So again Origen had evidently some similar thought before him when he insists that "of all the holy people in the Scriptures, no one is recorded to have kept a feast or held a great banquet on his birthday. It is only sinners (like Pharaoh and Herod) who make great rejoicings over the day on which they were born into this world below" (Origen, in Levit., Hom. VIII, in Migne P.G., XII, 495). Naturally a certain amount of confusion resulted from this use of the same word natalis sometimes to signify natural birth, sometimes the passage to a better life. The former was consequently often distinguished as natale genuinum, natale de nativitate, the latter as natale passionis orde passione, sometimes abbreviated as N.P.
KRIEG in KRAUS, Realencyklopadie; KELLNER, Heortology (Eng. Tr. London, 1907); PROBST, Kirch. Disciplin in den drei ersten Christ. Jahrhunderten (Tubingen, 1873).
HERBERT THURSTON 
Transcribed by Thomas M. Barrett 
Dedicated to Margaret Johanna Albertina Behling Barrett

Natchez[[@Headword:Natchez]]

Natchez
DIOCESE OF NATCHEZ (NATCHESIENSIS)
Established 28 July, 1837; comprises the State of Mississippi. Catholic missionary work in this territory began with the expeditions of Marquette, La Salle, and Iberville. Iberville planted a colony in the home of the Natchez tribe, and erected there Fort Rosalie, on a site within the present city of Natchez. Capuchin, Jesuit, and secular priests laboured in this field, having missions at Biloxi, Natchez, and Yazoo. Early in the history of the missions, Fathers St. Cosme and Foucault, seculars, were martyred by the Indians, as were the Jesuits Du Poisson, Souart, and Senat. In 1787 three priests from Salamanca, Fathers McKenna, White, and Savage, settled at Natchez and erected promising missions there and in the vicinity. When the territory passed from Spain to the United States, these missions were practically abandoned. Much valuable property was lost to the Church, and the efforts made to recover it were in vain. For many years the Catholics of Natchez depended upon chance visits of priests.
The first Bishop of Natchez, John Mary Joseph Chanche, was b. 4 Oct., 1795, at Baltimore, whither his parents had fled from San Domingo. He joined the Sulpicians, and was president of Mount St. Mary's when appointed bishop. He was consecrated 14 March, 1841. Arriving at Natchez, he met there the only priest in the state, Father Brogard, who was there but temporarily. Taking up the role of a simple missionary, he began to collect the Catholics and organize a diocese. In 1842 he laid the corner stone of the present beautiful cathedral, and opened an academy for girls. In 1818 he invited the Sisters of Charity to Natchez. At the First Plenary Council, in 1852, Bishop Chanche was chief promoter. He died shortly after the sessions of the Council, at Frederick, Md., leaving his diocese with 11 priests, 11 churches erected, and 13 attendant missions. James Oliver Van de Velde was transferred from Chicago to Natchez, 29 July, 1853. He served the diocese but two years. On 23 Oct., 1853, he broke his leg, and a fever set in which quickly developed into yellow fever; he died 13 Nov., 1855. Bishop Van de Velde was succeeded by William Henry Elder. The next bishop, Francis Janssens, was b. at Tillburg, North Branbant, Holland, studied at Louvain, and was ordained 21 Dec., 1867. In 1870, he was rector of the cathedral at Richmond, VA., and later vicar-general of that diocese under Bishops Gibbons and Keane. He was consecrated Bishop of Natchez, 1 May, 1881., and promoted to be Archbishop of New Orleans, 7 August, 1888. Thomas Heslin was b. in County Longford, Ireland, 1847, and on the completion of his classical studies, came to America at the invitation of Archbishop Odin. He entered the seminary of Bouligny, New Orleans, was ordained in 1869, and was pastor of St. Michael's, New Orleans, when he received his appointment as Bishop of Natchez. He was consecrated in 1889.
The religious institutes represented (1910) in the diocese are: Lazarist Fathers; Josephite Fathers (three charges); Fathers of the Society of the Divine Word (three charges); Brothers of the Sacred Heart, (six charges); Sisters of Charity (Emmitsburg); Sisters of Charity (Nazareth); Sisters of the Perpetual Adoration; Sisters of St. Francis; Sisters of St Joseph; sisters of Mercy; School Sisters of Notre Dame; Sisters Marianites of the Holy Cross; Sisters of the Holy Ghost. There are 39 secular and 7 regular priest; 33 churches with resident priests, 42 missions, 31 stations, 18 chapels, 1 college for boys, 2 academies for girls, 32 parochial schools, 5 ecclesiastical students, 2 orphan asylums (158 inmates). Total of young people under Catholic care, 4,988; total Catholic population, 25,701.
Catholic Directory (1910); SHEA, Defenders of Our Faith; DECOURCY AND SHEA, History of the Catholic Church in the U.S.
BROTHER CHARLES 
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Natchitoches
Diocese of Natchitoches
Former title of the present Diocese of Alexandria (Alexandrinensis), which comprises all the northern part of Louisiana above 31° N. lat., with an area of 22,212 square miles. The Venerable Antonio Margil, whose canonization is in process, was tile first priest to minister within the territory now forming tile diocese. From the Ays Indians, west of the Sabine river, Father Margil heard of the Adayes Indians, and in March, 1717, he located them near Spanish Lake, in what is now Sabine county, La. He founded the mission of San Miguel de Linares and built there probably the first church in Louisiana, for, according to the historian Martin, when Pere Charlevoix reached New Orleans in 1721, he found there "about 100 cabins, two or three dwelling houses, and a miserable storehouse which had been at first occupied as a chapel, a shed being now used for that purpose". Leaving Father Gusman in charge, Father Margil journeyed on foot to Natchitoches to minister to the French Catholics there, and then went back to Texas. In 1718, during the brief war with Spain, St. Denis, the French Cmnmandant at Natchitoches, invaded the Adayes mission, plundered it, and carried away the church vestments. Father Margil heard of it, and in 1721 came back, hunted up the Adayes who had taken refuge in the forests for fear of the French, rebuilt their church, which he dedicated to our Lady of the Pillar, the patroness of the expedition. For many years afterwards the Adayes mission was attended from San Antonio by the Franciscans, who attended also the missions of Nacogdoches and St. Augustin, Texas. In 1725 there were 50 Catholic families at Natchitoches. In 1728 Father Maximin, a Capuchin, was in charge.
There is no record to show how the eastern portion of the diocese was evangelized; the Catholic names, however, given to villages and lakes contiguous to the Mississippi, show that priests must have visited that country, probably the Jesuits, who in the eighteenth century had charge of the Indians along the Mississippi under the Bishop of Quebec. The records show that in 1829 Father Martin of Avoyelles attended the Catholics on the Red, Black, and Ouachita rivers; that, in 1840 and after, Father J. Timon, afterwards Bishop of Buffalo, made regular trips from Texas to attend the north Louisiana missions, and that Father O'Brien, a Dominican from Louisville, attended yearly the Catholics along the Mississippi. The Catholics located on the rivers of the state often drifted to New Orleans on barges to have their marriages blessed and their children baptized, and come back cordelling their boats.
In 1852 the Fathers of the First Council of Baltimore recommended to the Holy See the division of the Archdiocese of New Orleans, the formation of the Diocese of Natchitoches and the appointment of Father Martin, parish priest at Natchitoches, as first bishop. Consecrated in 1853, he had four priests in the new diocese, three of whom returned to New Orleans, to which diocese they belonged, and one remained.
Bishop Augustus M. Martin (1802-1875), born in Brittany, inherited the deep faith of the Bretons. A protege of Abbe Jean-Marie de Lamennais, as a seminarian, he was employed at the great Almonry of France in Paris under Cardinal Prince de Troy and Vicar-General J.-M. de Lamennais. There he came in contact with Montalembert and other disciples of Felicite Lamennais, and acquired the polished manners that never left him. In 1839, while chaplain of the royal college in Rennes, he met Bishop de la Haylandiere of Vincennes, came to Indiana with him, and for six years was his vicar-general. His health failing, he came to Louisiana, and in 1852 was vicar-general of Mgr Blanc of New Orleans. Bishop Martin left a collection of unpublished letters that tel1 interestingly the history of his diocese, his struggles with poverty, his many trips to France to recruit his clergy. A fluent writer, his letters to the Propagation of the Faith were inserted in the "Annals"; the bishops of the Second Council of Baltimore and those of the provincial Council of New Orleans delegated him to write letters of thanks to the directors of the Propagation of the Faith for their generous contributions. Both letters were reproduced in "Les Missions Catholiques". Bishop Martin left; an organized diocese with 20 priests, the Sisters of the Sacred Heart with one convent, at, Natchitoches, and the Daughters of the Cross with their mother-house and several convents in the diocese.
He was succeeded by Bishop F. X. Leray, also a Breton, the hero of several yellow fever epidemics, and the founder of the Sisters of Mercy in the Diocese of Natchez. He remained in Natchitoches only two years, being selected as coadjutor to the Archbishop of New Orleans. He died in 1887.
Bishop Anthony Durier succeeded him. Born near Lyons, France, he came to this country in 1855, was pastor in New Orleans for 26 years, and one of the theologians of the Second Council of Baltimore. Consecrated in 1885, he died in 1904, having finished the cathedral and built an episcopal residence at Natchi-toches.
The present bishop is Right Rev. Cornelius Van De Ven, born at Oirschot, Holland, 16 June, 1865. He studied in the diocesan seminary of Bois-lc-Duc, was ordained 31 May, 1890, and came to America the same year. After filling important posts in the Archdiocese of New Orleans, he was consecrated Bishop of of Natchitoches 30 Nov., 1904. The most important act of his administration has been the transferring of the see from the inaccessible town of Natchitoches to the progressive city of Alexandria, a railroad centre with a large Catholic population. He went to Rome in 1910 and requested Pius X for the removal of the see. In August 1910, he received from the Consistorial Congregation the decree suppressing the See of Natchitoches and creating the See of Alexandria. The new See of Alexandria numbers 26 diocesan priests, 10 regulars (Jesuits and Marists), the Brothers of the Sacred Heart, the Daughters of the Cross with mothcr-house at Shreveport, the Sisters of Divine Providence, and the Sisters of the lncarnate Word, with a Catholic population of about; 32,431.
Martin, History of Louisianna (New Orleans, 1882); Shea, History of the Catholic Church in the United States, I; Clarke, Lives of the Deceased Bishops (New York, 1888); and the unpublished letters of Bishop Martin.
C. MAHÉ 
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Nathan
Nathan (God-given), the name of several Israelites mentioned in the Old Testament.
(1) Nathan, successor of Samuel and prophet in the times of David and Solomon
No indication is given as to his origin, and he appears in the narrative for the first time when David is contemplating the erection of a house to the Lord (II Kings, vii). He assures the monarch of the Lord's support and of the divinely ordained establishment of his kingdom for all time, but dissuades him from the idea of building the proposed temple, stating that this honour was reserved for his son and successor (II Kings, vii, 13; I Chron., xvii, 1-15). Nathan appears later to reproach David in the name of the Lord for his crime of adultery and murder narrated in II Kings, Xi, and, after skilfully proposing the allegory of the poor man's little ewe lamb, surprises the king with the words: "Thou art the man". He then declares the anger of the Lord and the punishments that are to fall upon David, although in view of the latter's repentance his sin is pronounced forgiven, for his crimes had given occasion to the enemies of the Lord to blaspheme (II Kings, xii, 1-15). The prophet next appears on the scene when it is question of securing to Solomon the succession to the throne of his father. Adonias, abetted by Joab and the high priest Abiathar, made an attempt to have himself proclaimed king. The plan was frustrated by Nathan who, first through Bethsabee and later in a personal interview, informed David as to the doings of Adonias, and persuaded the aged monarch to confirm his promise in favour of Solomon and have him proclaimed king at the fountain of Gihon (III Kings, i, 8-45). In this instance Nathan served the interests of the country as well as those of David and Solomon by averting a civil war. He is credited by the Chronicler with having written a part of the history of David , together with Samuel the seer and Gad the seer (I Chron., xxix, 29; II Chron., xxix, 25). The time of Nathan's death is not given, but his name is mentioned in Ecclus., xlvii, 1.
(2) Nathan, son of David and Bethsabee (II Kings, v14; I Chron. 3:5, 14:4)
The name Nathan augmented by the theophorous prefix or suffix is borne by other members of the family of David. Thus one of his brothers was Nathanael (I Chron., ii, 14), and one of his nephews, Jonathan (II Kings, xxi, 21).
(3) Nathan, father of Azarias and Zabud, important functionaries of the court of Solomon (III Kings 4:5)
By some scholars he is identified with Nathan the prophet (1), and by others with Nathan the son of David (2). Both opinions are merely conjectural. His son Zabud is designated as "priest", this being an indication, among many others, that the functions of the priesthood were not at that period exercised exclusively by the descendants of Aaron.
(4) Nathan, son of Ethei and father of Zabad (I Chron. 2:36), of the tribe of Juda and of the branch of Caleb
His grandfather Jeraa was an Egyptian slave to whom Sesan gave one of his daughters in marriage (I Chron., ii, 34-35).
(5) Nathan, one of the prominent Jews of the time of the Captivity
Chosen by Esdras together with several others to find levites for the temple service when the Jews were camped on the banks of the Ahava preparing to return to Palestine (I Esdr., viii, 16).
(6) Nathan, one of the sons of Bani mentioned in I Esdras 10:39
He was among those who, at the command of Esdras, put away the foreign wives they had married.
JAMES F. DRISCOLL 
Transcribed by Sean Hyland
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Nathanael
One of the first disciples of Jesus, to Whom he was brought by his friend Philip (John 1:43-51). It is generally held that Nathanael is to be identified with the Apostle Bartholomew of the Synoptic writers. The latter make no mention of Nathanael, but in their lists of the Twelve, one, Bartholomew, is always designated by his family Bar-Tolmai (son of Tolmai), and it is assumed that it is he whom the author of the Fourth Gospel designates by his personal name Nathanael. The main reasons on which this assumption rests are:
1. that the circumstances under which Nathanael was called do not differ in solemnity from those connected with the call of Peter, whence it is natural to expect that he as well as the latter was numbered among the Twelve;
2. Nathanael is mentioned as present with other Apostles after the Resurrection in the scene described in John 21;
3. Nathanael was brought to Jesus by Philip (John 1:45), and thus it seems significant that Bartholomew is always mentioned next to Philip in the lists of the Twelve given by the Synoptists (Matthew 10:3; Mark 3:18; Luke 6:14).
JAMES F. DRISCOLL 
Transcribed by Sean Hyland
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Nathaniel Bacon
Better know under the assumed name of Southwell, a Jesuit priest and bibliographer, b. in the county of Norfolk, England, in 1598; d. at Rome, 2 Dec., 1676. He received his early training at St. Omers, entered the English College at Rome in 1617, and after his ordination to the priesthood in 1622 was sent to labor on the English missions. Two years later he entered the Jesuit novitiate, but shortly after was transferred to the Roman province, where he discharged the duties of procurator and minister of the English College. Appointed in 1647 Secretary to the General of the Society of Jesus, Father Vincent Caraffa, he displayed such talent for business that he was retained as Secretary by the four succeeding Generals of the Order. Upon his retirement from this office in 1668, he began the well-known "Bibliotheca Scriptorum Societatis Jesu" in folio, published in Rome in 1676. This compilation was based on an earlier work of Father Ribadineira, issued in 1602 and brought down to 1641 by Father Alegambe. Father Southwell revised the original works, adding copious notes of his own. Dr. Oliver praises this volume as "a compilation truly admirable for research, accuracy, elegance of language, piety, and charity of sentiment." Father Southwell was also the author of "A Journal of Meditations for Every Day of the Year" published in London in 1669. On the same authority we learn that he was accounted by his religious brethren a model of virtue and sanctity. He died in the professed house of the Gesu, at Rome.
Oliver, Collections, etc. (London, 1845), 193; Foley, records of the English Province. S.J., V, 521; VII, 26; Sommervogel, Bibliotheque etc. VII, 1408; Michaud, Bibliographie Universelle, XXXIX.
EDWARD P. SPILLANE
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Nathinites
Or NATHINEANS (hnthynym, the given ones; LXX generally o‘i dedoménoi)
An inferior class of Temple servants. The name occurs in seventeen passages of the O.T., and the Vulgate renders it always by the adapted transcription Nathinœi. Josephus (Ant. of the Jews, xi, i, 6) renders the Hebrew Nathinim by the equivalent ‘eródouloi, i. e. "sacred servants". The Nathinites appear under this title only in the post-Exilic writings, but if we are to credit the Jewish tradition reflected in the Talmud, their origin goes back to the time of Josue, viz.: that in the first organization of the Mosaic ritual no provision had been made for the menial services regularly deputed to slaves — all being performed by the levites. But after the defeat of the Madianites, Moses gave (nthn nathan) one out of every 50 of the 16,000 prisoners (320 in all) to the levites for the service of the Tabernacle at night (Num., xxxi, 47). Josue, however, it is claimed, was the first to officially depute a number of slaves for the exclusive service of the sanctuary. Out of respect for his oath he spared the lives of the Gabaonites (Jos., ix, 23, 26-27), but decreed that henceforth they must become hewers of wood and drawers of water in connexion with the Jewish worship. After the construction of the Temple and the consequent development of the ritual, the number of these slaves was increased. They were in all probability prisoners of war, who in the growing organization of the Temple worship were condemned to be the servants of the levites, even as the latter in the course of time had been differentiated from the priests. Though not of the Jewish race, it is probable that the Nathineans learned and practised the Jewish religion. Nehemias (II Esd., x, 28) classes them with those who were separated from the people to serve the law of God, but according to the Talmud they were a despised class and were debarred from contracting marriage with Jewish women. They were carried into captivity with the others by Nabuchodonoser, and according to Esdras, 612 of them (including those called "the children of the servants of Solomon") returned to Palestine: 392 with Zorobabel (I Esd., ii, 43-58; II Esd., vii, 47-60), and 220 with Esdras eighty years later (I Esd., viii, 20). After the return the Nathineans lived most likely as they had previously under the monarchy, some in the levitical cities (I Esd., ii, 70; II Esd., vii, 73), during the periods when they were not detailed for service in the Temple, the others in Jerusalem, where, as Nehemias informs us (II Esd., iii, 26, xi, 21), they inhabited the Ophei quarter, i. e. in the southeast part of the city, and near the gate leading to the fountain now known as the fountain of the Virgin. From this they drew the water of which copious use was made in the sacrificial and other sacred functions. They had officers chiefly chosen from among their own ranks (II Esdr., xi, 21; cf. I Esd., ii, 43; II Esd., vii, 47). Like the priests and levites they were exempted from taxation by the Persian rulers (I Esd., vii, 24). No mention or trace of the Nathineans appears in the New Testament.
VIGOUROUX in Dict. de la Bible, s. v., Nathiniens; HUMMELAUER, Commentarius in Librum primum Paralipomenon (Paris, 1905), 359 sqq.
JAMES F. DRISCOLL 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio
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National Synods
According to the recent canon law, national councils are the deliberating assemblies at which all the bishops of a nation are convoked by the patriarch or primate (Cf. Bened. XIV, "De Synodo", I, i), but, in order to include the ancient national synods, it would be more correct to say a legitimate assemblage of the episcopate of a nation, the decisions of which are valid for an entire national Church. For the classic definition is far from being applicable to all the ancient national councils, as it is difficult to apply to all recognized ecumenical councils the present classic definition and conditions for such councils.
Councils are commonly divided into general or ecumenical, or particular; the latter are subdivided into national and provincial according as they assemble the bishops of a whole nation or of an ecclesiastical province. Finally come the assemblies of the clergy of a diocese, which are called diocesan synods rather than councils. But writers point out that this classification is not and cannot be very exact. For instance, to what category belongs the Council of Arles of 314, at which Constantine in agreement with the pope convoked all the bishops, or at least a representation, of the whole episcopate of his empire at that time? So also if we agree with most authors in regarding as national councils the assemblies of African bishops, it may be objected that Africa did not form a distinct nation in the Roman Empire. On the other hand there have been councils which, while they did not assemble all the bishops of a nation, may nevertheless be regarded as real national synods; such were the reform assemblies held at the command of Charlemagne in 814 simultaneously at Arles, Reims, Mainz, Tours, and Châlons. Moreover, if in order to be national a council must be presided over by a patriarch or primate, we must remove from the list of national councils nearly all the episcopal assemblies of the Frankish Kingdom and Empire, for they were convoked at the command of kings and emperors, and the Frankish Church never had any patriarchal or primatial see whose bishop was qualified to convoke or preside over the entire national episcopate. Besides the term "national" was not very widespread in ancient times, it being the custom to speak rather of "universal" or "plenary" councils as in Africa or Spain, but this word was not used as synonymous with ecumenical. It meant plenary for all the provinces of Roman Africa or for the whole Visigothic Kingdom, in the same sense that the plenary Councils of Baltimore were meetings of the episcopate of the United States.
This being understood, the canonical prescriptions regarding national councils are the same, proportionately speaking, as for general and provincial councils. To be legitimate their convocation must proceed from the authority having competent jurisdiction over the national church, either partiarch or primate (provided that these titles be not merely honorary). In default of this authority the convocation should proceed from the Holy See, as was done for the recent national councils enumerated below. It was because the convocation was not competent that the "national council" of Paris of 1811 was not legitimate. To this convocation corresponds on the part of the bishops the obligation to appear in person at the assembly unless they have a legitimate reason. But representation of a numerous episcopate will suffice, as was the case in Africa, according to canon ix of the Plenary Council of Milevis in 402. The presidency rightfully belongs to the delegates of the Holy See, if there are any; if not, to the partiarch or primate, or to the oldest metropolitan, as was the custom in the Frankish kingdoms. A national council freely discusses the ecclesiastical or mixed matters which have been the cause of the meeting; the decisions adopted become a law for the entire nation, but like those of provincial councils, and with much more reason, they must first be submitted to the approval of the Holy See.
No historical or canonical interest of any importance determines which of the ancient councils held at Antioch, Alexandria, and Constantinople may be classed as national councils. Obviously, the presence and authority of the patriarchs of the various churches rendered this sort of meeting very easy. On several occasions the Patriarchs of Constantinople convoked the whole episcopate of the Byzantine Empire. But these councils have left no very distinct traces in the Greek canonical collections, whereas those of the Nestorian Church of the Persian Empire consist chiefly of canons of the national councils held from 410 to 775 (cf. "Synodicon Orientale", ed. Chabot, 1903). In the West also there was an important series of national councils, the most noteworthy being the assemblies of the episcopate of Christian Africa under the presidency of the Bishop of Carthage, especially the twenty-one plenary councils held during the episcopate of Aurelius (393-427), which form almost the entire canonical collection of Africa. In like manner the Spanish canonical collection is chiefly composed of the canons of the seventeen national councils which the episcopate of the Visigothic Kingdom held, nearly always at Toledo, from 589 to 694. But while the African councils consisted wholly of bishops, the kings and nobles of the kingdom assisted at those of Toledo, without, however, otherwise interfering in matters properly religious. The same was true of the Frankish national councils, where the episcopal assemblies were, as it were, duplicated by an assembly of nobles; occasionally, as at Mainz in 813, there was a third group, composed of abbots and monks. The list opens with three national councils which assembled the episcopate of the three kingdoms into which Gaul was divided at the beginning of the fifth century: Agde (506) for Arian Visigothic Kingdom; Orléans (511), for the Kingdom of the Franks; Epaone (517), for that of the Burgundians. Most of the Frankish councils held under the Merovingians and Carlovingians assembled the episcopate of one, sometimes of several kingdoms. The king often assisted thereat and the conciliar decisions bearing on discipline were the subject of royal ordinances or capitulars. These double assemblies of bishops and comites (counts) were the usual method in the Frankish kingdoms, and Thomassin rightly regards them as the historical origin of parliaments. The acts of these meetings have not been gathered into a uniform complete canonical collection.
In recent centuries Catholic national councils have been resumed in the East and the West at the instance of the popes and under the presidency of their legates. Without going into details, the most noteworthy of these were: the provincial or national councils of Mount Lebanon, for the Maronites, in 1736, confirmed by Benedict XIV; those of 1803 and 1871 for the Albanians; those of Zamosk 1720 and 1891 for the Ruthenians; that of 1841 for the Melchites; that of Sciarfa in the Lebanon (1888) for the Syrians; that of Cairo in 1898 for the Copts; that of Rome in 1911 for the Armenians; in America the three plenary Councils of Baltimore (1852, 1866, 1884), and the plenary rather than national council of Latin America in 1899.
THOMASSIN, Vetus et nov. disc., part II, III, xliii sq.; BENEDICT XIV, De Synodo dioecesana, I, i; HEFELE, Hist. des conciles, I, introduction.
A. BOUDINHON 
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Natural Law
I. ITS ESSENCE
In English this term is frequently employed as equivalent to the laws of nature, meaning the order which governs the activities of the material universe. Among the Roman jurists natural law designated those instincts and emotions common to man and the lower animals, such as the instinct of self-preservation and love of offspring. In its strictly ethical application–the sense in which this article treats it–the natural law is the rule of conduct which is prescribed to us by the Creator in the constitution of the nature with which He has endowed us.
According to St. Thomas, the natural law is "nothing else than the rational creature's participation in the eternal law" (I-II, Q. xciv). The eternal law is God's wisdom, inasmuch as it is the directive norm of all movement and action. When God willed to give existence to creatures, He willed to ordain and direct them to an end. In the case of inanimate things, this Divine direction is provided for in the nature which God has given to each; in them determinism reigns. Like all the rest of creation, man is destined by Godto an end, and receives from Him a direction towards this end. This ordination is of a character in harmony with his free intelligent nature. In virtue of his intelligence and free will, man is master of his conduct. Unlike the things of the mere material world he can vary his action, act, or abstain from action, as he pleases. Yet he is not a lawless being in an ordered universe. In the very constitution of his nature, he too has a law laid down for him, reflecting that ordination and direction of all things, which is the eternal law. The rule, then, which God has prescribed for our conduct, is found in our nature itself. Those actions which conform with its tendencies, lead to our destined end, and are thereby constituted right and morally good; those at variance with our nature are wrong and immoral.
The norm, however, of conduct is not some particular element or aspect of our nature. The standard is our whole human nature with its manifold relationships, considered as a creature destined to a special end. Actions are wrong if, though subserving the satisfaction of some particular need or tendency, they are at the same time incompatible with that rational harmonious subordination of the lower to the higher which reason should maintain among our conflicting tendencies and desires (see GOOD). For example, to nourish our bodies is right; but to indulge our appetite for food to the detriment of our corporal or spiritual life is wrong. Self-preservation is right, but to refuse to expose our life when the well-being of society requires it, is wrong. It is wrong to drink to intoxication, for, besides being injurious to health, such indulgence deprives one of the use of reason, which is intended by God to be the guide and dictator of conduct. Theft is wrong, because it subverts the basis of social life; and man's nature requires for its proper development that he live in a state of society. There is, then, a double reason for calling this law of conduct natural: first, because it is set up concretely in our very nature itself, and second, because it is manifested to us by the purely natural medium of reason. In both respects it is distinguished from the Divine positive law, which contains precepts not arising from the nature of things as God has constituted them by the creative act, but from the arbitrary will of God. This law we learn not through the unaided operation of reason, but through the light of supernatural revelation.
We may now analyse the natural law into three constituents: the discriminating norm, the binding norm (norma obligans), and the manifesting norm. The discriminating norm is, as we have just seen, human nature itself, objectively considered. It is, so to speak, the book in which is written the text of the law, and the classification of human actions into good and bad. Strictly speaking, our nature is the proximate discriminating norm or standard. The remote and ultimate norm, of which it is the partial reflection and application, is the Divine nature itself, the ultimate groundwork of the created order. The binding or obligatory norm is the Divine authority, imposing upon the rational creature the obligation of living in conformity with his nature, and thus with the universal order established by the Creator. Contrary to the Kantian theory that we must not acknowledge any other lawgiver than conscience, the truth is that reason as conscience is only immediate moral authority which we are called upon to obey, and conscience itself owes its authority to the fact that it is the mouthpiece of the Divine will and imperium. The manifesting norm (norma denuntians), which determines the moral quality of actions tried by the discriminating norm, is reason. Through this faculty we perceive what is the moral constitution of our nature, what kind of action it calls for, and whether a particular action possesses this requisite character.
THE CONTENTS OF THE NATURAL LAW
Radically, the natural law consists of one supreme and universal principle, from which are derived all our natural moral obligations or duties. We cannot discuss here the many erroneous opinions regarding the fundamental rule of life. Some of them are utterly false–for instance, that of Bentham, who made the pursuit of utility or temporal pleasure the foundation of the moral code, and that of Fichte, who taught that the supreme obligation is to love self above everything and all others on account of self. Others present the true idea in an imperfect or one-sided fashion. Epicurus, for example, held the supreme principle to be, "Follow nature"; the Stoics inculcated living according to reason. But these philosophers interpreted their principles in a manner less in conformity with our doctrine than the tenor of their words suggests. Catholic moralists, though agreeing upon the underlying conception of the Natural Law, have differed more or less in their expression of its fundamental formula. Among many others we find the following: "LoveGod as the end and everything on account of Him"; "Live conformably to human nature considered in all its essential respects"; "Observe the rational order established and sanctioned by God"; "Manifest in your life the image of God impressed on your rational nature." The exposition of St. Thomas is at once the most simple and philosophic. Starting from the premise that good is what primarily falls under the apprehension of the practical reason–that is of reason acting as the dictator of conduct–and that, consequently, the supreme principle of moral action must have the good as its central idea, he holds that the supreme principle, from which all the other principles and precepts are derived, is that good is to be done, and evil avoided (I-II, Q, xciv, a. 2).
Passing from the primary principle to the subordinate principles and conclusions, moralists divide these into two classes: (1) those dictates of reason which flow so directly from the primary principle that they hold in practical reason the same place as evident propositions in the speculative sphere, or are at least easily deducible from the primary principle. Such, for instance, are "Adore God"; "Honour your parents"; "Do not steal"; (2) those other conclusions and precepts which are reached only through a more or less complex course of inference. It is this difficulty and uncertainty that requires the natural law to be supplemented by positive law, human and Divine. As regards the vigour and binding force of these precepts and conclusions, theologians divide them into two classes, primary and secondary. To the first class belong those which must, under all circumstances, be observed if the essential moral order is to be maintained. The secondary precepts are those whose observance contributes to the public and private good and is required for the perfection of moral development, but is not so absolutely necessary to the rationality of conduct that it may not be lawfully omitted under some special conditions. For example, under no circumstances is polyandry compatible with the moral order, while polygamy, though inconsistent with human relations in their proper moral and social development, is not absolutely incompatible with them under less civilized conditions.
III. THE QUALITIES OF THE NATURAL LAW
(a) The natural law is universal, that is to say, it applies to the entire human race, and is in itself the same for all. Every man, because he is a man, is bound, if he will conform to the universal order willed by the Creator, to live conformably to his own rational nature, and to be guided by reason. However, infants and insane persons, who have not the actual use of their reason and cannot therefore know the law, are not responsible for that failure to comply with its demands. (b) The natural law is immutable in itself and also extrinsically. Since it is founded in the very nature of man and his destination to his end–two bases which rest upon the immutable ground of the eternal law–it follows that, assuming the continued existence of human nature, it cannot cease to exist. The natural law commands and forbids in the same tenor everywhere and always. We must, however, remember that this immutability pertains not to those abstract imperfect formulæ in which the law is commonly expressed, but to the moral standard as it applies to action in the concrete, surrounded with all its determinate conditions. We enunciate, for instance, one of the leading precepts in the words: "Thou shalt not kill"; yet the taking of human life is sometimes a lawful, and even an obligatory act. Herein exists no variation in the law; what the law forbids is not all taking of life, but all unjust taking of life.
With regard to the possibility of any change by abrogation or dispensation, there can be no question of such being introduced by any authority except that of God Himself. But reason forbids us to think that even He could exercise such power, because, given the hypothesis that He wills man to exist, He wills him necessarily to live conformably to the eternal law, by observing in his conduct the law of reason. The Almighty, then, cannot be conceived as willing this and simultaneously willing the contradictory, that man should be set free from the law entirely through its abrogation, or partially through dispensation from it. It is true that some of the older theologians, followed or copied by some later ones, hold that God can dispense, and, in fact in some instances, has dispensed from the secondary precepts of the natural law, while others maintain that the bearing of the natural law is changed by the operation of positive law. However, an examination of the arguments offered in support of these opinions shows that the alleged examples of dispensation are: (a) cases where a change of conditions modifies the application of the law, or (b) cases concerning obligations not imposed as absolutely essential to the moral order, though their fulfillment is necessary for the full perfection of conduct, or (c) instances of addition made to the law.
As examples of the first category are cited God's permission to the Hebrews to despoil the Egyptians, and His command to Abraham to sacrifice Isaac. But it is not necessary to see in these cases a dispensation from the precepts forbidding theft and murder. As the Sovereign Lord of all things, He could withdraw from Isaac his right to life, and from the Egyptians their right of ownership, with the result that neither would the killing of Isaac be an unjust destruction of life, nor the appropriation of the Egyptians' goods the unjust taking of another's property. The classic instance alleged as an example of (b) is the legalization of polygamy among the Hebrews. Polygamy, however, is not under all circumstances incompatible with the essential principles of a rationally ordered life, since the chief ends prescribed by nature for the marital union–the propagation of the race and the due care and education of offspring–may, in certain states of society, be attained in a polygamous union. The theory that God can dispense from any part of the law, even from the secondary precepts, is scarcely compatible with the doctrine, which is the common teaching of the School, that the natural law is founded on the eternal law, and, therefore, has for its ultimate ground the immutable essence of God himself. As regards (c), when positive law, human or Divine, imposes obligations which only modify the bearing of the natural law, it cannot correctly be said to change it. Positive law may not ordain anything contrary to the natural law, from which it draws its authority; but it may–and this is one of its functions–determine with more precision the bearing of the natural law, and for good reasons, supplement its conclusions. For example, in the eyes of the natural law mutual verbal agreement to a contract is sufficient; yet, in many kinds of contract, the civil law declares that no agreement shall be valid, unless it be expressed in writing and signed by the parties before witnesses. In establishing this rule the civil authority merely exercises the power which it derives from the natural law to add to the operation of the natural law such conditions as the common good may call for. Contrary to the almost universally received doctrine, a few theologians held erroneously that the natural law depends not on the essential necessary will of God, but upon His arbitrary positive will, and taught consistently with this view, that the natural law may be dispensed from or even abrogated by God. The conception, however, that the moral law is but an arbitrary enactment of the Creator, involves the denial of any absolute distinction between right and wrong–a denial which, of course, sweeps away the very foundation of the entire moral order.
IV. OUR KNOWLEDGE OF THE LAW
Founded in our nature and revealed to us by our reason, the moral law is known to us in the measure that reason brings a knowledge of it home to our understanding. The question arises: How far can man be ignorant of the natural law, which, as St. Paul says, is written in the human heart (Rom., ii, 14)? The general teaching of theologians is that the supreme and primary principles are necessarily known to every one having the actual use of reason. These principles are really reducible to the primary principle which is expressed by St. Thomas in the form: "Do good and avoid evil". Wherever we find man we find him with a moral code, which is founded on the first principle that good is to be done and evil avoided. When we pass from the universal to more particular conclusions, the case is different. Some follow immediately from the primary, and are so self-evident that they are reached without any complex course of reasoning. Such are, for example: "Do not commit adultery"; "Honour your parents". No person whose reason and moral nature is ever so little developed can remain in ignorance of such precepts except through his own fault. Another class of conclusions comprises those which are reached only by a more or less complex course of reasoning. These may remain unknown to, or be misinterpreted even by persons whose intellectual development is considerable. To reach these more remote precepts, many facts and minor conclusions must be correctly appreciated, and, in estimating their value, a person may easily err, and consequently, without moral fault, come to a false conclusion.
A few theologians of the seventeenth and eighteenth centuries, following some older ones, maintained that there cannot exist in anyone practical ignorance of the natural law. This opinion however has no weight (for the controversy see Bouquillon, "Theologia Fundamentalis", n. 74). Theoretically speaking, man is capable of acquiring a full kowledge of the moral law, which is, as we have seen, nothing but the dictates of reason properly exercised. Actually, taking into consideration the power of passion, prejudice, and other influences which cloud the understanding or pervert the will, one can safely say that man, unaided by supernatural revelation, would not acquire a full and correct knowledge of the contents of the natural law (cf. Vatican Council, Sess. III, cap. ii). In proof we need but recall that the noblest ethical teaching of pagans, such as the systems of Plato, Aristotle, and the Stoics, was disfigured by its approbation of shockingly immoral actions and practices.
As the fundamental and all-embracing obligation imposed upon man by the Creator, the natural law is the one to which all his other obligations are attached. The duties imposed on us in the supernatural law come home to us, because the natural law and its exponent, conscience, tell us that, if God has vouchsafed to us a supernatural revelation with a series of precepts, we are bound to accept and obey it. The natural law is the foundation of all human law inasmuch as it ordains that man shall live in society, and society for its constitution requires the existence of an authority, which shall possess the moral power necessary to control the members and direct them to the common good. Human laws are valid and equitable only in so far as they correspond with, and enforce or supplement the natural law; they are null and void when they conflict with it. The United States system of equity courts, as distinguished from those engaged in the administration of the common law, are founded on the principle that, when the law of the legislator is not in harmony with the dictates of the natural law, equity (æquitas, epikeia) demands that it be set aside or corrected. St. Thomas explains the lawfulness of this procedure. Because human actions, which are the subject of laws, are individual and innumerable, it is not possible to establish any law that may not sometimes work out unjustly. Legislators, however, in passing laws, attend to what commonly happens, though to apply the common rule will sometimes work injustice and defeat the intention of the law itself. In such cases it is bad to follow the law; it is good to set aside its letter and follow the dictates of justice and the common good (II-II, Q. cxx, a. 1). Logically, chronologically, and ontologically antecedent to all human society for which it provides the indispensable basis, the natural or moral law is neither–as Hobbes, in anticipation of the modern positivistic school, taught–a product of social agreement or convention, nor a mere congeries of the actions, customs, and ways of man, as claimed by the ethicists who, refusing to acknowledge the First Cause as a Personality with whom one entertains personal relations, deprive the law of its obligatory basis. It is a true law, for through it the Divine Mind imposes on the subject minds of His rational creatures their obligations and prescribes their duties.
On this subject consult ETHICS ; CONSCIENCE; GOOD; DUTY; Summa Theol., I-II, QQ. xci, xciv; I, Q. lxxix, a. 12; SUAREZ, De Legibus, II, v-xvii; MEYER, Institutiones Juris Naturalis, II. The natural law is treated in all Catholic text-books of ethics. A good exposition in English will be found in RICKABY, Moral Philosophy (London, 1888); HILL, Ethics or Moral Philosophy (Baltimore, 1888). Consult also: ROBINSON, Elements of American Jurisprudence (Boston, 1900); LILLY, Right and Wrong (London, 1890); MING, The Data of Modern Ethics Examined (New York, 1897); BOUQUILLON, Theologia Moralis Fundamentalis (Ratisbon and New York, 1890); BLACKSTONE, Commentaries, I, introd., sec. i.
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Naturalism
Naturalism is not so much a special system as a point of view or tendency common to a number of philosophical and religious systems; not so much a well-defined set of positive and negative doctrines as an attitude or spirit pervading and influencing many doctrines. As the name implies, this tendency consists essentially in looking upon nature as the one original and fundamental source of all that exists, and in attempting to explain everything in terms of nature. Either the limits of nature are also the limits of existing reality, or at least the first cause, if its existence is found necessary, has nothing to do with the working of natural agencies. All events, therefore, find their adequate explanation within nature itself. But, as the terms nature and natural are themselves used in more than one sense, the term naturalism is also far from having one fixed meaning.
· (I) If nature is understood in the restricted sense of physical, or material, nature, naturalism will be the tendency to look upon the material universe as the only reality, to reduce all laws to mechanical uniformities and to deny the dualism of spirit and matter. Mental and moral processes will be but special manifestations of matter rigorously governed by its laws.
· (II) The dualism of mind and matter may be admitted, but only as a dualism of modes or appearances of the same identical substance. Nature includes manifold phenomena and a common substratum of the phenomena, but for its actual course and for its ultimate explanation, it requires no principle distinct from itself. In this supposition, naturalism denies the existence of a transcendent cause of the world and endeavours to give a full account of all processes by the unfolding of potencies essential to the universe under laws that are necessary and eternal.
· (III) Finally, if the existence of a transcendent First Cause, or personal God, is admitted as the only satisfactory explanation of the world, Naturalism claims that the laws governing the activity and development of irrational and of rational beings are never interfered with. It denies the possibility, or at least the fact, of any transitory intervention of God in nature, and of any revelation and permanent supernatural order for man.
These three forms are not mutually exclusive; what the third denies the first and the second, a fortiori, also deny; all agree in rejecting every explanation which would have recourse to causes outside of nature. The reasons of this denial — i. e., the philosophical views of nature on which it is based — and, in consequence, the extent to which explanations within nature itself are held to suffice, vary greatly and constitute essential differences between these three tendencies.
I. Materialistic Naturalism
Materialistic Naturalism asserts that matter is the only reality, and that all the laws of the universe are reducible to mechanical laws. What theory may be held concerning the essence of matter makes little difference here. Whether matter be considered as continuous or as composed of atoms distant from one another, as being exclusively extension or as also endowed with an internal principle of activity, or even as being only an aggregate of centres of energy without any real extension (see ATOMISM; DYNAMISM;MECHANISM), the attitude of Naturalism is the same. It claims that all realities in the world, including the processes of consciousness from the lowest to the highest, are but manifestations of what we call matter, and obey the same necessary laws. While some may limit their materialistic account to nature itself, and admit the existence of a Creator of the world, or at least leave this question open, the general tendency of Materialism is towards Atheism and exclusive Naturalism. Early Greek philosophers endeavoured to reduce nature to unity by pointing to a primordial element out of which all things were composed. Their views were, implicitly at least, Animistic or Hylozoistic rather than Materialistic, and the vague formative function attributed to the Nous, or rational principle, by Anaxagoras was but an exception to the prevailing naturalism. Pure mechanism was developed by the Atomists (Democritus, Epicurus, Lucretius), and the soul itself was held to be composed of special, more subtile, atoms. In the Christian era materialism in its exclusive form is represented especially by the French school of the latter half of the eighteenth century and the German school of the latter half of the nineteenth century. Since matter is the only reality, whatever takes place in the world is the result of material causes and must be explained by physical antecedents without any teleology. Life is but a complex problem of physics and chemistry; consciousness is a property of matter; rational thought is reduced to sensation, and will to instinct. The mind is a powerless accompaniment or epiphenomenon of certain forms or groupings of matter, and, were it suppressed altogether, the whole world would still proceed in exactly the same way. Man is a conscious automaton whose whole activity, mental as well as physiological, is determined by material antecedents. What we call the human person is but a transitory phase in the special arrangement of material elements giving rise to special mental results; and it goes without saying that in such a system there is no room for freedom, responsibility, or personal immortality.
II. Pantheism
Pantheism in its various forms asserts that God, the First Reality, World-Ground, or Absolute, is not transcendent and personal, but immanent in the world, and that the phenomena of nature are only manifestations of this one common substance. For the Stoics, He is the immanent reason, the soul of the world, communicating everywhere activity and life. According to Scotus Eriugena, "God is the essence of all things, for He alone truly is" (De divisione naturæ, III); nature includes the totality of beings and is divided into
1. uncreated and creating nature, i. e., God as the origin of all things, unknowable even to Himself;
2. created and creating nature, i. e., God as containing the types and exemplars of all things;
3. created and not-creating nature, i. e., the world of phenomena in space and time, all of which are participations of the Divine being and also theophaniœ, or manifestations of God;
4. neither created nor creating nature, i. e., God as the end of all things to whom all things ultimately return.
Giordano Bruno also professes that God and nature are identical, and that the world of phenomena is but the manifestation of the Divine substance which works in nature and animates it. According to Spinoza, God is the one substance which unfolds itself through attributes, two of which, extension and thought, are known to us. These attributes manifest themselves through a number of modes which are the finite determinations of the infinite substance. As absolute substance, God is natura naturans; as manifesting himself through the various modes of phenomena, he is natura naturata. To-day Monism reproduces essentially the same theories. Mind is not reduced to a property, or epiphenomenon, of matter, but both matter and mind are like parallels; they proceed together as phenomena or aspects of the same ultimate reality. What is this reality? By some, explicitly or implicitly, it is rather conceived as material, and we fall back into Materialism; by others it is claimed to be nearer to mind than to matter, and hence result various idealistic systems and tendencies; by others, finally, it is declared to be strictly unknown and unknowable, and thus Monistic Naturalism comes into close contact with Agnosticism.
Whatever it may be ultimately, nature is substantially one; it requires nothing outside of itself, but finds within itself its adequate explanation. Either the human mind is incapable of any knowledge bearing on the question of origins, or this question itself is meaningless, since both nature and its processes of development are eternal. The simultaneous or successive changes which occur in the world result necessarily from the essential laws of nature, for nature is infinitely rich in potencies whose progressive actualization constitutes the endless process of inorganic, organic, and mental evolution. The evolution and differentiation of the one substance according to its own laws and without the guiding agency of a transcendent intelligence is one of the basic assumptions of Monistic and Agnostic Naturalism. Nor is it possible to see how this form of Naturalism can consistently escape the consequences of Materialistic Naturalism. The supernatural is impossible; at no stage can there be any freedom or responsibility; man is but a special manifestation or mode of the common substance, including in himself the twofold aspect of matter and consciousness. Moreover, since God, or rather "the divine", as some say, is to be found in nature, with which it is identified, religion can only be reduced to certain feelings of admiration, awe, reverence, fear, etc., caused in man by the consideration of nature its laws, beauties, energies, and mysteries. Thus, among the feelings belonging to "natural religion", Haeckel mentions "the astonishment with which we gaze upon the starry heavens and the microscopic life in a drop of water, the awe with which we trace the marvellous working of energy in the motion of matter, the reverence with which we grasp the universal dominance of the law of substance throughout the universe" ("Die Welträthsel", Bonn, 1899, V, xviii, 396-97; tr. McCabe, New York, 1900, 344).
III. Transcendent First Cause of the Universe
For those who admit the existence of a transcendent First Cause of the universe, naturalism consists essentially in an undue limitation of God's activity in the world. God is only Creator, not Providence; He cannot, or may not, interfere with the natural course of events, or He never did so, or, at least, the fact of His ever doing so cannot be established. Even if the soul of man is regarded as spiritual and immortal, and if, among human activities, some are exempted from the determinism of physical agents and recognized to be free, all this is within nature, which includes the laws governing spirits as well as those governing matter. But these laws are sufficient to account for everything that happens in the world of matter or of mind. This form of naturalism stands in close relation with Rationalism and Deism. Once established by God, the order of nature is unchangeable, and man is endowed by nature with all that is required even for his religious and moral development. The consequences are clear: miracles, that is, effects produced by Godhimself and transcending the forces of nature, must be rejected. Prophecies and so-called miraculous events either are explainable by the known, or hitherto unknown, laws of nature or, if they are not thus explainable, their happening itself must be denied, and the belief in their reality attributed to faulty observation. Since, for religious and moral, as well as for scientific truths, human reason is the only source of knowledge, the fact of a Divine Revelation is rejected, and the contents of such supposed revelation can be accepted only in so far as they are rational; to believe in mysteries is absurd. Having no supernatural destiny, man needs no supernatural means — neither sanctifying grace as a permanent principle to give his actions a supernatural value nor actual grace to enlighten his mind and strengthen his will. The Fall of Man, the mysteries of the incarnation and the Redemption, with their implications and consequences, can find no place in a Naturalistic creed. Prayers and sacraments have only natural results explainable on psychological grounds by the confidence with which they inspire those who use them. If man must have a religion at all, it is only that which his reason dictates. Naturalism is directly opposed to the Christian Religion. But even within the fold of Christianity, among those who admit a Divine Revelation and a supernatural order, several naturalistic tendencies are found. Such are those of the Pelagians and Semipelagians, who minimize the necessity and functions of Divine grace; of Baius, who asserts that the elevation of man was an exigency of his nature; of many sects, especially among Liberal Protestants, who fall into more or Less radical Rationalism; and of others who endeavour to restrict within too narrow limits the divine agency in the universe.
IV. General Considerations
From the fundamental principles of Naturalism are derived some important consequences in æsthetical, political, and ethical sciences. In æsthetics Naturalism rests on the assumption that art must imitate nature without any idealization, and without any regard for the laws of morality. Social and political Naturalism teaches that "the best interests of public society and civil progress require that in the constitution and government of human society no more attention should be given to religion than if there were no religion at all, or at least that no distinction should be made between true and false religion" (Pius IX, Encycl., "Quanta cura", 8 Dec., 1864). Leo XIII lays it down that "the integral profession of the Catholic Faith is in no way consistent with naturalistic and rationalistic opinions, the sum and the substance of which is to do away altogether with Christian institutions, and; disregarding the rights of God, to attribute to man the supreme authority in society" (Encycl., "Immortale Dei", 1 Nov., 1885). Moreover, like individual organisms, social organisms obey fatal laws of development; all events are the necessary results of complex antecedents, and the task of the historian is to record them and to trace the laws of their sequences, which are as strict as those of sequences in the physical world.
In ethics, the vague assumption that nature is the supreme guide of human actions may be applied in many different ways. Already the principle of the Stoics, formulated first by Zeno, that we must live consistently or harmoniously (to homologoumenos zen), and stated more explicitly by Cleanthes as the obligation to live in conformity with nature (to homologoumenos te physei zen) gave rise to several interpretations, some understanding nature exclusively as human nature, others chiefly as the whole universe. Moreover as man has many natural tendencies, desires, and appetites, it may be asked whether it is moral to follow all indiscriminately; and when they are conflicting or mutually exclusive, so that a choice is to be made, on what ground must certain activities be given the preference over the others? Before the Stoics, the Cynics, both in theory and in practice, had based their rules of conduct on the principle that nothing natural can be morally wrong. Opposing customs, conventions, refinement, and culture, they endeavoured to return to the pure state of nature. Rousseau, likewise, looks upon the social organization as a necessary evil which contributes towards developing conventional standards of morality. Man, according to him, is naturally good, but becomes depraved by education and by contact with other men. This same theme of the opposition of nature and culture, and the superiority of the former, is a favourite one with Tolstoi. According to Nietzsche, the current standards of virtue are against nature, and, because they favour the poor, the weak, the suffering, the miserable, by commending such feelings as charity, compassion, pity, humility, etc., they are obstacles in the way of true progress. For the progress of mankind and the development of the "Superman", it is essential to return to the primitive and natural standard of morality, which is energy activity, strength, and superiority; the most powerful are also the best.
If ethical naturalism is considered in its relation with the three philosophical views explained above, it sometimes means only the rejection of any duties based on a Divine Revelation, and the assumption that the only source of right and wrong is human reason. Generally, however, it means the more radical tendency to treat moral science in the same manner as natural science. There is freedom nowhere, but absolute necessity everywhere. All human actions, as well as physical events, are necessary results of antecedents that are themselves necessary. The moral law, with its essential distinction of right and wrong conduct, is, not an objective norm, but a mere subjective result of associations and instincts evolved from the experience of the useful and agreeable, or of the harmful and painful, consequences of certain actions. It is, nevertheless, a motive that prompts to act in certain directions, but the effectiveness of which is strictly determined by the degree of its intensity in a given individual compared with the resistance it encounters on the part of antagonistic ideas. Thus, the science of ethics is not normative: it does not deal with laws existing antecedently to human actions, and which these ought to obey. It is genetic, and endeavours to do for human actions what natural science does for physical phenomena, that is, to discover, through an inference from the facts of human conduct, the laws to which it happens to conform.
It is impossible to state in detail the attitude of the Catholic Church towards the assumptions, implications, and consequences of Naturalism. Naturalism is such a wide and far-reaching tendency, it touches upon so many points, its roots and ramifications extend in so many directions, that the reader must be referred to the cognate topics treated in other articles. In general it can only be said that Naturalism contradicts the most vital doctrines of the Church, which rest essentially on Supernaturalism. The existence of apersonal God and of Divine Providence, the spirituality and immortality of the soul, human freedom and responsibility, the fact of a Divine Revelation, the existence of a supernatural order for man, are so many fundamental teachings of the Church, which, while recognizing all the rights and exigencies of nature, rises higher, to the Author and Supreme Ruler of nature.
BALFOUR, The Foundations of Belief (New York, 1895); LLOYD MORGAN, Naturalism in Monist, VI (1895-96), 76; WARD, Naturalism and Agnosticism (New York, 1899); RADEMACHER, Gnade und Natur (1908); SCHAZLER, Natur und Uebernatur (Mains, 1865); SCHEEBEN, Natur und Gnade (Mainz, 1861); SCHRADER, De triplici ordine, naturali, supernaturali et prœternaturali (Vienna, 1864); BALDWIN, Diction. of Philos. and Psychol. (New York und London, 1901); EISLER, Worterbuch der philosophischen Begriffe. See also GRACE, MIRACLE, etc.
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Nature
Etymologically (Latin natura from nasci, to be born, like the corresponding Greek physis from phyein, to bring forth) has reference to the production of things, and hence generally includes in its connotation the ideas of energy and activity. It will be convenient to reduce to two classes the various meanings of the term nature according as it applies to the natures of individual beings or to nature in general.
I. In an individual being, especially if its constitutive elements and its activities are manifold and complex, the term nature is sometimes applied to the collection of distinctive features, original or acquired, by which such an individual is characterized and distinguished from others. Thus it may be said it is the nature of one man to be taller, stronger, more intelligent, or more sociable than another. This meaning, however, is superficial; in philosophical terminology and even in ordinary language, nature refers to something deeper and more fundamental. These features are manifestations of a man's nature; they are not his nature. Nature properly signifies that which is primitive and original, or, according to etymology, that which a thing is at birth, as opposed to that which is acquired or added from external sources. But the line that divides the natural from the artificial cannot be drawn with precision. Inorganic beings never change except under the influence of external agencies, and in the same circumstances, their mode of activity is uniform and constant. Organisms present a greater complexity of structure, power of adaptation, and variety of function. For their development out of a primitive germ they require the co-operation of many external factors, yet they have within themselves the principle of activity by which external substances are elaborated and assimilated. In any being the changes due to necessary causes are called natural, whereas those produced by intentional human activity are called artificial. But it is clear that art supposes nature and is but a special adaptation of natural aptitudes, capacities, or activities for certain esthetic or useful purposes. Stars, rivers, forests, are works of nature; parks, canals, gardens, and machines are works of art. If necessary conditions are realized, where the seed falls a plant will grow naturally. But the seed may be placed purposely amid certain surroundings, the growth of the plant may be hastened, its shape altered, and, in general, the result to be expected from natural activities may be modified. By training the aptitudes of an animal are utilized and its instincts adapted for specific ends. In such cases the final result is more or less natural or artificial according to the mode and amount of human intervention.
In scholastic philosophy, nature, essence, and substance are closely related terms. Both essence and substance imply a static point of view and refer to constituents or mode of existence, while nature implies a dynamic point of view and refers to innate tendencies. Moreover, substance is opposed to accidents, whereas we may speak of the nature and essence not only of substances but also of accidents like colour, sound, intelligence, and of abstract ideals like virtue or duty. But when applied to the same substantial being, the terms substance, essence, and nature in reality stand only for different aspects of the same thing, and the distinction between them is a mental one. Substance connotes the thing as requiring no support, but as being itself the necessary support of accidents; essence properly denotes the intrinsic constitutive elements by which a thing is what it is and is distinguished from every other; nature denotes the substance or essence considered as the source of activities. "Nature properly speaking is the essence (or substance) of things which have in themselves as such a principle of activity (Aristotle, "Metaphysics ", 1015a, 13). By a process of abstraction the mind arises from individual and concrete natures to those of species and genera.
A few special remarks must be added concerning human nature. This expression may mean something concrete, more or less different in various individuals, or more generally something common to all men, i.e., the abstract human nature by which mankind as a whole is distinguished from other classes of living beings. In both cases it is conceived as including primitive and fundamental characteristics, and as referring to the source of all activities. Hence nature, as the internal principle of action, is opposed in the first place to violence and coercion which are external principles of action and prevent the normal play of human faculties. It is opposed also, but less strictly, to education and culture which at times may be the checking of natural tendencies, at times also their development and perfection. Education, physical and mental, is not a primitive endowment; it must be acquired and is built upon nature as on its foundation. In this sense habit has been termed a second nature. But although education is due largely to external causes and influences acting on the mind and the organism, from another point of view it is also the unfolding of innate aptitudes, and hence partly natural.
As between nature in general and art, so between human nature and education there is no clear dividing line. Natural is also frequently contrasted with conventional; language, style, gestures, expressions of feelings, etc., are called more or less natural. This opposition becomes more acute in the theories of Hobbes and Rousseau who lay stress on the antithesis between the primitive or natural state of man and the present social condition due to the contract by which men agreed to surrender their rights into the hands of the common authority.
From the theological point of view the distinctions between nature and person and between the natural and the supernatural orders are of primary importance. The former arose from the dogma of the Trinity, i. e., of one Divine Nature in three persons, and chiefly from that of the Incarnation, i.e., of the two Natures, Divine and human, in the one Divine Person in Christ. The Human Nature in Christ is complete and perfect as nature, yet it lacks that which would make it a person, whether this be something negative, as Scotists hold, namely the mere fact that a nature is not assumed by a higher person, or, as Thomists assert, some positive reality distinct from nature and making it incommunicable.
The faculties of man are capable of development and perfection, and, no matter what external influences may be at work, this is but the unfolding of natural capacities. Even artificial productions are governed by the laws of nature, and, in man, natural activities, after they are perfected differ not in kind but only in degree, from those that are less developed. The supernatural order is above the exigencies and capacities of all human nature. It consists of an end to be reached, namely, the intuitive vision of God in heaven -- not the mere discursive and imperfect knowledge which is acquired by the light of reason -- and of the means to attain such an end, namely, a principle which must be added to natural faculties so as to uplift them and make them capable of knowing and reaching this higher destiny. More specifically it includes an enlightenment of the intellect by a positive revelation of God manifesting man's supernatural end and the conditions for obtaining it; it also implies for every individual the indispensable help of Divine grace both actual, by which God illumines and strengthens human faculties, and sanctifying, by which human nature is elevated to a higher mode of activity. Hence theologians oppose the state of pure nature in which God could have placed man, to the supernatural state to which in fact man was raised.
II. Nature is frequently taken for the totality of concrete natures and their laws. But here again a narrower and a broader meaning must be distinguished. Nature refers especially to the world of matter, in time and space, governed by blind and necessary laws, and thus excludes the mental world. Works of nature, opposed to works of art, result from physical causes, not from the actual adaptation by human intelligence. This signification is found in such expressions as natural history, natural philosophy, and in general, natural science, which deal only with the constitution, production, properties, and laws of material substances. Sometimes also nature is all-inclusive, embracing mind as well as matter; it is our whole world of experience, internal as well as external. And frequently nature is looked upon as a personified abstraction, as the one cause of whatever takes place in the universe, endowed with qualities, tendencies, efforts, and will, and with aims and purposes which it strives to realize.
The problems to which the philosophical study of nature has given rise are numerous. All however centre around the question of the unity of nature: Can all the beings of the world be reduced to one common principle, and if so what is this principle? The first Greek philosophers, who were almost exclusively philosophers of nature, endeavoured to find some primitive element out of which all things were made; air, water, fire, and earth were in turn or all together supposed to be this common principle. The problem has persisted through all ages and received many answers. Aristotle's primary matter, for instance, is of the same nature in all things, and today ether, or some other substance or energy is advocated by many as the common substratum of all material substances. After static unity, dynamic unity is looked for, that is, all the changes that take place in the universe are referred to the same principle. Dynamism (q.v.) admits forces of various kinds which, however, it tries to reduce to as small a number as possible, if not to only one form of energy manifesting itself in different ways. Mechanism (q.v.) holds that everything is explainable by the sole assumption of movement communicated from one substance to another. Teleological views give to final causes a greater importance, and look upon the ends of various beings as subordinated to the one end which the universe tends to realize.
If nature includes both mental and physical phenomena, what are the relations between these two classes? On this point also the history of philosophy offers many attempts to substitute some form of Monism for the Dualism of mind and matter, by reducing mind to a special function of matter, or matter to a special appearance of mind, or both to a common substratum.
Finally, is nature as a whole self-sufficient, or does it require a transcendent ground as its cause and principle? Is the natura naturans one and the same with the natura naturata? By some these expressions are used in a pantheistic sense, the same substance underlies all phenomena; by others the natura naturans, as first cause, is held to be really distinct from the natura naturata, as effect. This is the question of the existence and nature of God and of his distinction from the world. Here the question of the possibility of miracles is suggested. If nature alone exists, and if all its changes are absolutely necessary, everything takes place according to a strict determinism. If, on the contrary, God exists as a transcendent, intelligent, and free cause of nature and its laws, not only nature in all its details depends ultimately on God's will, but its ordinary course may be suspended by a miraculous intervention of the First Cause. (See ARTS; NATURALISM; SUPERNATURAL; GRACE )
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The Nature and Attributes of God
I. As Known Through Natural Reason
A. Infinity of God 
B. Unity or Unicity of God 
C. Simplicity of God 
D. Divine Personality
II. As Known Through Faith
A. Eternity 
B. Immensity and Ubiquity, or Omnipresence 
C. Immutability 
D. The Divine Attributes
1. Divine Knowledge 
2. The Divine Will 
3. Intellect and Will (Providence, Predestination, and Reprobation)
[bookmark: I]I. AS KNOWN THROUGH NATURAL REASON 
("THE GOD OF THE PHILOSOPHERS")
Having established by inductive inference the self-existence of a personal First Cause distinct from matter and from the human mind (see EXISTENCE OF GOD), we now proceed by deductive analysis to examine the nature and attributes of this Being to the extent required by our limited philosophical scope. We will treat accordingly of
· the infinity,
· unity or unicity, and
· simplicity of God, adding
· some remarks on Divine personality.
[bookmark: IA]A. INFINITY OF GOD
When we say that God is infinite, we mean that He is unlimited in every kind of perfection or that every conceivable perfection belongs to Him in the highest conceivable way. In a different sense we sometimes speak, for instance, of infinite time or space, meaning thereby time of such indefinite duration or space of such indefinite extension that we cannot assign any fixed limit to one or the other. Care should be taken not to confound these two essentially different meanings of the term. Time and space, being made up of parts in duration or extension, are essentially finite by comparison with God's infinity. Now we assert that God is infinitely perfect in the sense explained, and that His infinity is deducible from His self-existence. For a self-existent being, if limited at all, could be limited only by itself; to be limited by another would imply causal dependence on that other, which the very notion of self-existence excludes. But the self-existing cannot be conceived as limiting itself, in the sense of curtailing its perfection of being, without ceasing to be self-existing. Whatever it is, it is necessarily; its own essence is the sole reason or explanation of its existence, so that its manner of existence must be as unchangeable as its essence, and to suggest the possibility of an increase or diminution of perfection would be to suggest the absurdity of a changeable essence. It only remains, then, to say that whatever perfection is compatible with its essence is actually realized in a self-existing being; but as there is no conceivable perfection as such -- that is, no expression of positive being as such -- that is not compatible with the essence of the self-existent, it follows that the self-existent must be infinite in all perfection. For self-existence itself is absolute positive being and positive being cannot contradict, and cannot therefore limit, positive being.
This general, and admittedly very abstract, conclusion, as well as the reasoning which supports it, will be rendered more intelligible by a brief specific illustration of what it involves.
(i) When, in speaking of the Infinite, we attribute all conceivable perfections to Him, we must not forget that the predicates we employ to describe perfections derive their meaning and connotation in the first instance from their application to finite beings; and on reflection it is seen that we must distinguish between different kinds of perfections, and that we cannot without palpable contradiction attribute all the perfections of creatures in the same way to God. Some perfections are such that even in the abstract, they necessarily imply or connote finiteness of being or imperfection; while some others do not of themselves necessarily connote imperfection. To the first class belong all material perfections -- extension, sensibility and the like -- and certain spiritual perfections such as rationality (as distinct from simple intelligence); to the second class belong such perfections as being truth, goodness, intelligence, wisdom, justice, holiness, etc. Now while it cannot be said that God is infinitely extended, or that He feels or reasons in an infinite way, it can be said that He is infinitely good, intelligent, wise, just, holy, etc. -- in other words, while perfections of the second class are attributed to God formally (i.e., without any change in the proper meaning of the predicates which express them), those of the first class can only be attributed to Him eminently and equivalently, (i.e. whatever positive being they express belongs to God as their cause in a much higher and more excellent way than to the creatures in which they formally exist). By means of this important distinction, which Agnostics reject or neglect, we are able to think and to speak of the Infinite without being guilty of contradiction, and the fact that men generally -- even Agnostics themselves when off their guard -- recognize and use the distinction, is the best proof that it is pertinent and well founded. Ultimately it is only another way of saying that, given an infinite cause and finite effects, whatever pure perfection is discovered in the effects must first exist in the cause (via affirmationis) and at the same time that whatever imperfection is discovered in the effects must be excluded from the cause (via negationis vel exclusionis). These two principles do not contradict, but only balance and correct one another.
(ii) Yet sometimes men are led by a natural tendency to think and speak of God as if He were a magnified creature -- more especially a magnified man -- and this is known as anthropomorphism. Thus God is said to see or hear, as if He had physical organs, or to be angry or sorry, as if subject to human passions: and this perfectly legitimate and more or less unavoidable use of metaphor is often quite unfairly alleged to prove that the strictly Infinite is unthinkable and unknowable, and that it is really a finite anthropomorphicGod that men worship. But whatever truth there may be in this charge as applied to Polytheistic religions, or even to the Theistic beliefs of rude and uncultured minds, it is untrue and unjust when directed against philosophical Theism. The same reasons that justify and recommend the use of metaphorical language in other connections justify and recommended it here, but no Theist of average intelligence ever thinks of understanding literally the metaphors he applies, or hears applied by others, to God, any more than he means to speak literally when he calls a brave man a lion, or a cunning one a fox.
(iii) Finally it should be observed that, while predicating pure perfections literally both of God and of creatures, it is always understood that these predicates are true in an infinitely higher sense of God than of creatures, and that there is no thought of coordinating or classifying God with creatures. This is technically expressed by saying that all our knowledge of God is analogical, and that all predicates applied to God and to creatures are used analogically, not univocally. I may look at a portrait or at its living original, and say of either, with literal truth, that is a beautiful face. And this is an example of analogical predication. Beauty is literally and truly realized both in the portrait and its living original, and retains its proper meaning as applied to either; there is sufficient likeness or analogy to justify literal predication but there is not that perfect likeness or identity between painted and living beauty which univocal predication would imply. And similarly in the case of God and creatures. What we contemplate directly is the portrait of Him painted, so to speak, by Himself on the canvas of the universe and exhibiting in a finite degree various perfections, which, without losing their proper meaning for us, are seen to be capable of being realized in an infinite degree; and our reason compels us to infer that they must be and are so realized in Him who is their ultimate cause.
[bookmark: IB]Hence we admit, in conclusion, that our knowledge of the Infinite is inadequate, and necessarily so since our minds are only finite. But this is very different from the Agnostic contention that the Infinite is altogether unknowable, and that the statements of Theists regarding the nature and attributes of God are so many plain contradictions. It is only by ignoring the well-recognized rules of predication that have just been explained, and consequently by misunderstanding and misrepresenting the Theistic position, that Agnostics succeed in giving an air of superficial plausibility to their own philosophy of blank negation. Anyone who understands those rules, and has learned to think clearly, and trusts his own reason and common sense, will find it easy to meet and refute Agnostic arguments, most of which, in principle, have been anticipated in what precedes. Only one general observation need be made here -- that the principles to which the Agnostic philosopher must appeal in his attempt to invalidate religious knowledge would, if consistently applied, invalidate all human knowledge and lead to universal scepticism -- and it is safe to say that, unless absolute scepticism becomes the philosophy of mankind, Agnosticism will never supplant religion.
B. UNITY OR UNICITY OF GOD
[bookmark: IC]Obviously there can be only one infinite being, only one God. If several were to exist, none of them would really be infinite, for, to have plurality of natures at all, each should have some perfection not possessed by the others. This will be readily granted by every one who admits the infinity of God, and there is no need to delay in developing what is perfectly clear. It should be noted, however, that some Theistic philosophers prefer to deduce unicity from self-existence and infinity from both combined, and in a matter so very abstract it is not surprising that slight differences of opinion should arise. But we have followed what seems to us to be the simpler and clearer line of argument. The metaphysical argument by which unicity, as distinct from infinity, is deduced from self-existence seems to be very obscure, while on the other hand infinity, as distinct from unicity, seems to be clearly implied in self-existence as such. If the question, for example, be asked: Why may there not be several self-existing beings? The only satisfactory answer, as it seems to us, is this: Because a self-existent being as such is necessarily infinite, and there cannot be several infinities. The unity of God as the First Cause might also be inductively inferred from the unity of the universe as we know it; but as the suggestion might be made, and could not be disproved, that there may be another or even several universes of which we have no knowledge, this argument would not be absolutely conclusive.
C. SIMPLICITY OF GOD
God is a simple being or substance excluding every kind of composition, physical or metaphysical. Physical or real composition is either substantial or accidental -- substantial, if the being in question consists of two or more substantial principles, forming parts of a composite whole, as man for example, consists of body and soul; accidental, if the being in question, although simple in its substance (as is the human soul), is capable of possessing accidental perfections (like the actual thoughts and volition of man's soul) not necessarily identical with its substance. Now it is clear that an infinite being cannot be substantially composite, for this would mean that infinity is made up of the union or addition of finite parts -- a plain contradiction in terms. Nor can accidental composition be attributed to the infinite since even this would imply a capacity for increased perfection, which the very notion of the infinite excludes. There is not, therefore, and cannot be any physical or real composition in God.
[bookmark: ID]Neither can there be that kind of composition which is known as metaphysical, and which results from "the union of diverse concepts referring to the same real thing in such a way that none of them by itself signifies either explicitly or even implicitly the whole reality signified by their combination." Thus every actual contingent being is a metaphysical compound of essence and existence, and man in particular, according to the definition, is a compound of animal and rational. Essence as such in relation to a contingent being merely implies its conceivableness or possibility, and abstracts from actual existence; existence as such must be added before we can speak of the being as actual. But this distinction, with the composition it implies, cannot be applied to the self-existent or infinite being in whom essence and existence are completely identified. We say of a contingent being that it has a certain nature or essence, but of the self-existent we say that it is its own nature or essence. There is no composition therefore of essence and existence -- or of potentiality and actuality -- in God, nor can the composition of genus and specific difference, implied for example in the definition of man as a rational animal, be attributed to Him. God cannot be classified or defined, as contingent beings are classified and defined; for there is no aspect of being in which He is perfectly similar to the finite, and consequently no genus in which He can be included. From this it follows that we cannot know God adequately in the way in which He knows Himself, but not, as the Agnostic contends, that our inadequate knowledge is not true as far as it goes. In speaking of a being who transcends the limitations of formal logical definition our propositions are an expression of real truth, provided that what we state is in itself intelligible and not self-contradictory; and there is nothing unintelligible or contradictory in what Theists predicate of God. It is true that no single predicate is adequate or exhaustive as a description of His infinite perfection, and that we need to employ a multitude of predicates, as if at first sight infinity could be reached by multiplication. But at the same time we recognize that this is not so -- being repugnant to the Divine simplicity; and that while truth, goodness, wisdom, holiness and other attributes, as we conceive and define them express perfections that are formally distinct, yet as applied to God they are all ultimately identical in meaning and describe the same ultimate reality -- the one infinitely perfect and simple being.
D. DIVINE PERSONALITY
[bookmark: II]When we say that God is a personal being we mean that He is intelligent and free and distinct from the created universe. Personality as such expresses perfection, and if human personality as such connotes imperfection, it must be remembered that, as in the case of similar predicates, this connotation is excluded when we attribute personality to God. It is principally by way of opposition to Pantheism that Divine personality is emphasized by the Theistic philosopher. Human personality, as we know it, is one of the primary data of consciousness, and it is one of those created perfections which must be realized formally (although only analogically) in the First Cause. But Pantheism would require us to deny the reality of any such perfection, whether in creatures or in the Creator, and this is one of the fundamental objections to any form of Pantheistic teaching. Regarding the mystery of the Trinity or three Divine Persons in God, which can be known only by revelation, it is enough to say here that properly understood the mystery contains no contradiction, but on the contrary adds much that is helpful to our inadequate knowledge of the infinite.
II. AS KNOWN THROUGH FAITH 
("THE GOD OF REVELATION")
Reason, as we have seen, teaches that God is one simple and infinitely perfect spiritual substance or nature. Sacred Scripture and the Church teach the same. The creeds, for example, usually begin with a profession of faith in the one true God, Who is the Creator and Lord of heaven and earth, and is also, in the words of the Vatican Council, "omnipotent, eternal, immense, incomprehensible, infinite in intellect and will and in every perfection" (Sess. III, cap. i, De Deo). The best way in which we can describe the Divine nature is to say that it is infinitely perfect, or that God is the infinitely perfect Being; but we must always remember that even being itself, the most abstract and universal term we possess, is predicated of God and of creatures not univocally or identically, but only analogically. But other predicates, which, as applied to creatures, express certain specific determinations of being, are also used of God -- analogically, if in themselves they express pure or unmixed perfection, but only metaphorically if they necessarily connote imperfection. Now of such predicates as applied to creatures we distinguish between those that are used in the concrete to denote being as such more or less determined (v.g., substance, spirit, etc.), and those that are used in the abstract or adjectively to denote determinations, or qualities, or attributes of being (v.g., good, goodness; intelligent, intelligence, etc.); and we find it useful to transfer this distinction to God, and to speak of the Divine nature or essence and Divine attributes being careful at the same time, by insisting on Divine simplicity, to avoid error or contradiction in its application. For, as applied to God, the distinction between nature and attributes, and between the attributes themselves, is merely logical and not real. The finite mind is not capable of comprehending the Infinite so as adequately to describe its essence by any single concept or term; but while using a multitude of terms, all of which are analogically true, we do not mean to imply that there is any kind of composition in God. Thus, as applied to creatures, goodness and justice, for example, are distinct from each other and from the nature or substance of the beings in whom they are found, and if finite limitations compel us to speak of such perfections in God as if they were similarly distinct, we know, nevertheless, and are ready, when needful, to explain, that this is not really so, but that all Divine attributes are really identical with one another and with the Divine essence.
[bookmark: IIA]The Divine attributes or perfections which may thus logically be distinguished are very numerous, and it would be a needless task to attempt to enumerate them fully. But among them some are recognized as being of fundamental importance, and to these in particular is the term attributes applied and special notice devoted by theologians -- though there is no rigid agreement as to the number or classification of such attributes. As good a classification as any other is that based on the analogy of entitative andoperative perfections in creatures -- the former qualifying nature or essence as such and abstracting from activity, the latter referring especially to the activity of the nature in question. Another distinction is often made between physical, and moral or ethical, attributes -- the former of themselves abstracting from, while the latter directly express, moral perfection. But without labouring with the question of classification, it will suffice to notice separately those attributes of leading importance that have not been already explained. Nothing need be added to what has been said above concerning self-existence, infinity, unity, and simplicity (which belong to the entitative class); but eternity, immensity, and immutability (also of the entitative class), together with the active attributes, whether physical or moral, connected with the Divine intellect and will, call for some explanation here.
A. ETERNITY
By saying that God is eternal we mean that in essence, life, and action He is altogether beyond temporal limits and relations. He has neither beginning, nor end, nor duration by way of sequence or succession of moments. There is no past or future for God -- but only an eternal present. If we say that He was or that He acted, or that He will be or will act, we mean in strictness that He is or that He acts; and this truth is well expressed by Christ when He says (John, viii, 58-A.V.): "Before Abraham was, I am." Eternity, therefore, as predicated of God, does not mean indefinite duration in time -- a meaning in which the term is sometimes used in other connections -- but it means the total exclusion of the finiteness which time implies. We are obliged to use negative language in describing it, but in itself eternity is a positive perfection, and as such may be best defined in the words of Boethius as being "interminabilis vitae tota simul et perfecta possessio," i.e. possession in full entirety and perfection of life without beginning, end, or succession.
[bookmark: IIB]The eternity of God is a corollary from His self-existence and infinity. Time being a measure of finite existence, the infinite must transcend it. God, it is true, coexists with time, as He coexists with creatures, but He does not exist in time, so as to be subject to temporal relations: His self-existence is timeless. Yet the positive perfection expressed by duration as such, i.e. persistence and permanence of being, belongs to God and is truly predicated of Him, as when He is spoken of, for example, as "Him that is, and that was and that is to come" (Apoc., i, 4); but the strictly temporal connotation of such predicates must always be corrected by recalling the true notion of eternity.
B. IMMENSITY AND UBIQUITY, OR OMNIPRESENCE
Space, like time, is one of the measures of the finite, and as by the attribute of eternity, we describe God's transcendence of all temporal limitations, so by the attribute of immensity we express His transcendent relation to space. There is this difference, however, to be noted between eternity and immensity, that the positive aspect of the latter is more easily realized by us, and is sometimes spoken of, under the name of omnipresenee, or ubiquity, as if it were a distinct attribute. Divine immensity means on the one hand thatGod is necessarily present everywhere in space as the immanent cause and sustainer of creatures, and on the other hand that He transcends the limitations of actual and possible space, and cannot be circumscribed or measured or divided by any spatial relations. To say that God is immense is only another way of saying that He is both immanent and transcendent in the sense already explained. As some one has metaphorically and paradoxically expressed it, "God's centre is everywhere, His circumference nowhere."
That God is not subject to spatial limitations follows from His infinite simplicity; and that He is truly present in every place or thing -- that He is omnipresent or ubiquitous -- follows from the fact that He is the cause and ground of all reality. According to our finite manner of thinking we conceive this presence of God in things spatial as being primarily a presence of power and operation -- immediate Divine efficiency being required to sustain created beings in existence and to enable them to act; but, as every kind of Divine action ad extra is really identical with the Divine nature or essence, it follows that God is really present everywhere in creation not merely per virtuten et operationem, but per essentiam. In other words God Himself, or the Divine nature, is in immediate contact with, or immanent in, every creature -- conserving it in being and enabling it to act. But while insisting on this truth we must, if we would avoid contradiction, reject every form of the pantheistic hypothesis. While emphasizing Divine immanence we must not overlook Divine transcendence.
There is no lack of Scriptural or ecclesiastical testimonies asserting God's immensity and ubiquity. It is enough to refer for example to:
· Heb. i, 3 iv, 12, 13
· Acts, xvii, 24, 27, 28;
· Eph., i, 23;
· Col., i, ;6, 17,
· Ps. cxxxviii, 7-12;
· Job, xii, 10, etc.
[bookmark: IIC]C. IMMUTABILITY
In God "there is no change, nor shadow of alteration" (James, i, 17); "They [i.e. "the works of thy hands"] shall perish, but thou shalt continue: and they shall all grow old as a garment. And as a vesture shalt thou change them, and they shall be changed: but thou art the selfsame and thy years shall not fail" (Heb., i, 10-12, Ps. ci, 26-28. Cf. Mal., iii, 6; Heb., xiii, 8). These are some of the Scriptural texts which clearly teach Divine immutability or unchangeableness, and this attribute is likewise emphasized in church teaching, as by the Council of Nicaea against the Arians, who attributed mutability to the Logos (Denzinger, 54-old No. 18), and by the Vatican Council in its famous definition.
[bookmark: IID]That the Divine nature is essentially immutable, or incapable of any internal change, is an obvious corollary from Divine infinity. Changeableness implies the capacity for increase or diminution of perfection, that is, it implies finiteness and imperfection. But God is infinitely perfect and is necessarily what He is. It is true that some attributes by which certain aspects of Divine perfection are described are hypothetlcal or relative, in the sense that they presuppose the contingent fact of creation: omnipresence, for example, presupposes the actual existence of spatial beings. But it is obvious that the mutability implied in this belongs to creatures, and not to the Creator; and it is a strange confusion of thought that has led some modern Theists -- even professing Christians -- to maintain that such attributes can be laid aside by God, and that the Logos in becoming incarnate actually did lay them aside, or at least ceased from their active exercise. But as creation itself did not affect the immutability of God, so neither did the incarnation of a Divine Person; whatever change was involved in either case took place solely in the created nature.
D. THE DIVINE ATTRIBUTES
[bookmark: IID1]The so-called active Divine attributes are best treated in connection with the Divine Intellect and Will -- principles of Divine operation ad extra -- to which they are all ultimately reducible.
1. Divine Knowledge
Description of the Divine Knowledge
That God is omniscient or possesses the most perfect knowledge of all things, follows from His infinite perfection. In the first place He knows and comprehends Himself fully and adequately, and in the next place He knows all created objects and comprehends their finite and contingent mode of being. Hence He knows them individually or singularly in their finite multiplicity, knows everything possible as well as actual; knows what is bad as well as what is good. Everything, in a word, which to our finite minds signifies perfection and completeness of knowledge may be predicated of Divine omniscience, and it is further to be observed that it is on Himself alone that God depends for His knowledge. To make Him in any way dependent on creatures for knowledge of created objects would destroy His infinite perfection and supremacy. Hence it is in His eternal, unchangeable, comprehensive knowledge of Himself or of His own infinite being that God knows creatures and their acts, whether there is question of what is actual or merely possible. Indeed, Divine knowledge itself is really identical with Divine essence, as are all the attributes and acts of God; but according to our finite modes of thought we feel the need of conceiving them distinctly and of representing the Divine essence as the medium or mirror in which the Divine intellect sees all truth. Moreover, although the act of Divine knowledge is infinitely simple in itself, we feel the need of further distinctions -- not as regards the knowledge in itself, but as regards the multiplicity of finite objects which it embraces. Hence the universally recognized distinction between the knowledge of vision (scientia visionis) and that of simple intelligence (simplicis intelligentiae), and the famous controversy regarding the scientia media. We shall briefly explain this distinction and the chief difficulties involved in this controversy.
Distinctions in the Divine Knowledge
In classifying the objects of Divine omniscience the most obvious and fundamental distinction is between things that actually exist at any time, and those that are merely possible. And it is in reference to these two classes of objects that the distinction is made between knowledge "of vision" and "of simple intelligence"; the former referring to things actual, and the latter to the merely possible. This distinction might appear at first sight to be absolutely comprehensive and adequate to the purpose for which we introduce distinctions at all, but some difficulty is felt once the question is raised of God's knowledge of the acts of creatures endowed with free will. That God knows infallibly and from eternity what, for example, a certain man, in the exercise of free will, will do or actually does in any given circumstances, and what he might or would actually have done in different circumstances is beyond doubt -- being a corollary from the eternal actuality of Divine knowledge. So to speak, God has not to wait on the contingent and temporal event of the man's free choice to know what the latter's action will be; He knows it from eternity. But the difficulty is: how, from our finite point of view, to interpret and explain the mysterious manner of God's knowledge of such events without at the same time sacrificing the free will of the creature.
The Dominican school has defended the view that the distinction between knowledge of "vision" and of "simple intelligence" is the only one we need or ought to employ in our effort to conceive and describe Divine omniscience, even in relation to the free acts of intelligent creatures. These acts, if they ever take place, are known or foreknown by God as if they were eternally actual -- and this is admitted by all; otherwise they remain in the category of the merely possible -- and this is what the Jesuit school denies, pointing for example to statements such as that of Christ regarding the people of Tyre and Sidon, who would have done penance had they received the same graces as the Jews (Matt., xi, 21). This school therefore maintains that to the actual as such and the purely possible we must add another category of objects: hypothetical facts that may never become actual, but would become actual were certain conditions realized. The hypothetical truth of such facts, it is rightly contended, is more than mere possibility, yet less than actuality; and since God knows such facts in their hypothetical character there is good reason for introducing a distinction to cover them -- and this is the scientia media. And it is clear that even acts that take place and as such fall finally under the knowledge of vision may be conceived as falling first under the knowledge of simple intelligence and then under the scientia media, the progressive formula would be:
· first, it is possible Peter would do so and so;
· second, Peter would do so and so, given certain conditions;
· third, Peter will do or does so and so.
Now, were it not for the differences that lie behind there would probably be no objection raised to scientia media, but the distinction itself is only the prelude to the real problem. Admitting that God knows from eternity the future free acts of creatures the question is how or in what way He knows them or rather how we are to conceive and explain by analogy the manner of the divine foreknowledge, which in itself is beyond our powers of comprehension? It is admitted that God knows them first as objects of the knowledge of simple intelligence; but does he know them also as objects of the scientia media, i.e. hypothetically and independently of any decree of His will, determining their actuality, or does He know them only in and through such decrees? The Dominican contention is that God's knowledge of future free acts depends on the decrees of His free will which predetermine their actuality by means of the praemotio physica. God knows, for example, that Peter will do so and so, because He has decreed from eternity so to move Peter's free will that the latter will infallibly, although freely, cooperate with, or consent to, the Divine premotion. In the case of good acts there is a physical and intrinsic connection between the motion given by God and the consent of Peter's will, while as regards morally bad acts, the immorality as such -- which is a privation and not a positive entity -- comes entirely from the created will.
[bookmark: IID2]The principal difficulties against this view are that in the first place it seems to do away with human free will, and in the next place to make God responsible for sin. Both consequences of course are denied by those who uphold it, but, making all due allowance for the mystery which shrouds the subject, it is difficult to see how the denial of free will is not logically involved in the theory of the praemotio physica, how the will can be said to consent freely to a motion which is conceived as predetermining consent; such explanations as are offered merely amount to the assertion that, after all, the human will is free. The other difficulty consists in the twofold fact that God is represented as giving the praemotio physica in the natural order for the act of will by which the sinner embraces evil, and that He withholds the supernatural praemotio or efficacious grace which is essentially required for the performance of a salutary act. The Jesuit school, on the other hand -- with whom probably a majority of independent theologians agree -- using the scientia media maintains that we ought to conceive God's knowledge of future free acts not as being dependent and consequent upon decrees of His will, but in its character as hypothetical knowledge or being antecedent to them. God knows in thescientia media what Peter would do if in given circumstances he were to receive a certain aid, and this before any absolute decree to give that aid is supposed. Thus there is no predetermination by the Divine of what the human will freely chooses; it is not because God foreknows (having foredecreed) a certain free act that that act takes place, but God foreknows it in the first instance because as a matter of fact it is going to take place; He knows it as a hypothetical objective fact before it becomes an object of thescientia visionis -- or rather this is how, in order to safeguard human liberty, we must conceive Him as knowing it. It was thus, for example, that Christ knew what would have been the results of His ministry among the people of Tyre and Sidon. But one must be careful to avoid implying that God's knowledge is in any way dependent on creatures, as if He had, so to speak, to await the actual event in time before knowing infallibly what a free creature may choose to do. From eternity He knows, but does not predetermine the creature's choice. And if it be asked how we can conceive this knowledge to exist antecedently to and independently of some act of the Divine will, on which all things contingent depend, we can only say that the objective truth expressed by the hypothetical facts in question is somehow reflected in the Divine Essence, which is the mirror of all truth, and that in knowing Himself God knows these things also. Whichever way we turn we are bound ultimate]y to encounter a mystery, and, when there is a question of choosing between a theory which refers the mystery to God Himself and one which only saves the truth of human freedom by making free-will itself a mystery, most theologians naturally prefer the former alternative.
2. The Divine Will
Description of the Divine Will
(a) The highest perfections of creatures are reducible to functions of intellect and will, and, as these perfections are realized analogically in God, we naturally pass from considering Divine knowledge or intelligence to the study of Divine volition. The object of intellect as such is the true; the object of will as such, the good. In the case of God it is evident that His own infinite goodness is the primary and necessary object of His will, created goodness being but a secondary and contingent object. This is what the inspired writer means when he says: "The Lord hath made all things for himself" (Prov., xvi, 4). The Divine will of course, like the Divine intellect, is really identical with the Divine Essence but according to our finite modes of thought we are obliged to speak of them as if they were distinct and, just as the Divine intellect cannot be dependent on created objects for its knowledge of them, neither can the Divine will be so dependent for its volition. Had no creature ever been created, God would have been the same self-sufficient being that He is, the Divine will as an appetitive faculty being satisfied with the infinite goodness of the Divine Essence itself. This is what the Vatican Council means by speaking of God as "most happy in and by Himself" -- not that He does not truly wish and love the goodness of creatures, which is a participation of His own, but that He has no need of creatures and is in no way dependent on them for His bliss.
(b) Hence it follows that God possesses the perfection of free will in an infinitely eminent degree. That is to say, without any change in Himself or in His eternal act of volition, He freely chooses whether or not creatures shall exist and what manner of existence shall be theirs, and this choice or determination is an exercise of that dominion which free will (liberty of indifference) essentially expresses. In itself free will is an absolute and positive perfection, and as such is most fully realized in God. Yet we are obliged to describe Divine liberty as we have done relatively to its effects in creation, and, by way of negation, we must exclude the imperfections associated with free will in creatures. These imperfections may be reduced to two:
· potentiality and mutability as opposed to immutable pure act, and
· the power of choosing what is evil.
Only the second need be noticed here.
(c) When a free creature chooses what is evil, he does not choose it formally as such, but only sub specie boni, i.e., what his will really embraces is some aspect of goodness which he truly or falsely believes to be discoverable in the evil act. Moral evil ultimately consists in choosing some such fancied good which is known more or less clearly to be opposed to the Supreme Good, and it is obvious that only a finite being can be capable of such a choice. God necessarily loves Himself, who is the Supreme Good, and cannot wish anything that would be opposed to Himself. Yet He permits the sins of creatures, and it has always been considered one of the gravest problems of theism to explain why this is so. We cannot enter on the Problem here, but must content ourselves with a few brief observations.
· First, however difficult or even mysterious, may be the problem of moral evil for the theist, it is many times more difficult for every kind of anti-theist.
· Secondly, so far as we can judge the possibility of moral defection seems to be a natural limitation of created free will, and can only be excluded supernaturally, and, even viewing the question from a purely rational standpoint, we are conscious on the whole that, whatever the final solution may be, it is better that God should have created free beings capable of sinning than that He should not have created free beings at all. Few men would resign the faculty of free will just to escape the danger of abusing it.
· Thirdly, some final solution, not at present apparent to our limited intelligence, may be expected on merely rational grounds from the infinite wisdom and justice of God, and supernatural revelation, which gives us glimpses of the Divine plan, goes a long way towards supplying a complete answer to the questions that most intimately concern us. The clearly perceived truth to be emphasized here is that sin is hateful to God and essentially opposed to His infinite holiness, and that the wilful discord which sin introduces into the harmony of the universe will somehow be set right in the end.
There is no need to delay in discussing mere physical as distinct from moral evil, and it is enough to remark that such evil is not merely permitted, but willed by God, not indeed in its character as evil, but as being, in such a universe as the present, a means towards good and in itself relatively good.
Distinctions in the Divine Will
[bookmark: IID3]As distinctions are made in the Divine knowledge, so also in the Divine will, and one of these latter is of sufficient importance to deserve a passing notice here. This is the distinction between the antecedent and consequent will, and its principal application is to the question of man's salvation. God, according to St. Paul (I Tim., ii, 4),"wills that all men be saved", and this is explained to be an antecedent will; that is to say, abstracting from circumstances and conditions which may interfere with the fulfilment of God's will (e.g., sin on man's part, natural order in the universe, etc.), He has a sincere wish that all men should attain supernatural salvation, and this will is so far efficacious that He provides and intends the necessary means of salvation for all -- sufficient actual graces for those who are capable of cooperating with them and the Sacrament of Baptism for infants. On the other hand, the consequent will takes account of those circumstances and conditions and has reference to what God wills and executes in consequence of them. It is thus, for example, that He condemns the wicked to punishment after death and excludes unbaptized infants from the beatific vision.
3. Intellect and Will (Providence, Predestination, and Reprobation)
Several attributes and several aspects of Divine activity partake both of an intellectual and a volitional character and must be treated from the combined point of view. Such are omnipotence, holiness, justice, blessedness, and so forth, but it is unnecessary to delay on such attributes which are self-explanatory. Some notice, on the other hand, must be devoted to providence and to the particular aspects of providence which we call predestination and reprobation; and with a brief treatment of these which are elsewhere fully treated this article will be concluded.
Providence
Providence may be defined as the scheme in the Divine mind by which all things treated are ordered and guided efficiently to a common end or purpose (ratio perductionis rerum in finem in mente divina existens). It includes an act of intellect and an act of will, in other words knowledge and power. And that there is such a thing as Divine Providence by which the entire universe is ruled clearly follows from the fact that God is the author of all things and that order and purpose must characterize the action of an intelligent creator. Nor is any truth more insistently proclaimed in revelation. What the author of Wisdom (xiv, 3) says of a particular thing is applicable to the universe as a whole: "But your providence, O Father, governs it", and no more beautiful illustration of the same truth has ever been given than that given by Christ Himself when He instances God's care for the birds of the air and the lilies of the field (Matt., vi, 25 sq.). But to rational creatures God's providential care is extended in a very special way, yet not so as to do away with the utility and efficacy of prayer, whether for temporal or spiritual favours (Matt., vii, 8), nor to disturb or override the efficiency of secondary causes. It is in and through secondary causes that providence ordinarily works, and no miracle, as a rule, is to be expected in answer to prayer
Predestination and reprobation
Predestination and reprobation are those special parts of Divine Providence which deal specially with man's salvation or damnation in the present supernatural order. Predestination is the foreknowledge on the part of God of those who will de facto be saved and the preparation and bestowal of the means by which salvation is obtained, while reprobation is the foreknowledge of those who will de facto be damned and the permission of this eventuality by God. In both cases an act of the intellect (infallible foreknowledge), and an act of the will are supposed; but whereas in predestination the antecedent and consequent will is the same, in reprobation God wills consequently what He does not antecedently will at all but only permits, namely, the eternal punishment of the sinner.
Many controversies have arisen on the subject of predestination and reprobation, into which we cannot enter here. But we shall briefly summarize the leading points on which Catholic theologians have agreed and the points on which they differ.
First, that predestination exists, i.e. that God knows from eternity with infallible certainty who will be saved and that He wills from eternity to give them the graces by which salvation will be secured, is obvious from reason and is taught by Christ Himself (John, x, 27), and by St. Paul (Rom., viii, 29, 30).
Second, while God has this infallible foreknowledge, we on our part cannot have an absolutely certain assurance that we are among the number of the predestined -- unless indeed by means of a special Divine revelation such as we know from experience is rarely, if ever, given. This follows from the Tridentine condemnation of the teaching of the Reformers that we could and ought to believe with the certainty of faith in our own justification and election (Sess. VI, cap. ix, can. xiii-xv).
Third, the principal controverted point regarding predestination between Catholic theologians is concerned with its gratuity, and in order to understand the controversy it is necessary to distinguish between predestination in intention, i.e. as it is a mere act of knowledge and of purpose in the Divine mind, and in execution, i.e. as it means the actual bestowal of grace and of glory; and also between predestination in the adequate sense, as referring both to grace and to glory, and in the inadequate sense, as referring particularly to one's destination to glory, and abstracting from the grace by which glory is obtained. Now,
· speaking of predestination in execution, all Catholic theologians maintain in opposition to Calvinists that it is not entirely gratuitous, but in the case of adults depends partly on the free mercy of God and partly on human cooperation; the actual bestowal of glory is at least partly a reward of true merit.
· Speaking of predestination in intention and in the adequate sense, Catholic theologians agree that it is gratuitous; so understood it includes the first grace which cannot be merited by man.
· But if we speak of predestination in intention and in the inadequate sense, i.e. to glory in abstraction from grace, there is no longer unanimity of opinion. Most Thomists and several other theologians maintain that predestination in this sense is gratuitous, i.e.God first destines a man to glory antecedently to any foreseen merits, and consequently upon this decrees to give the efficacious grace by which it is obtained. Predestination to grace is the result of an entirely gratuitous predestination to glory, and with this is combined for those not included in the decree of election what is known as a negative reprobation. Other theologians maintain on the contrary that there is no such thing as negative reprobation, and that predestination to glory is not gratuitous but dependent on foreseen merits. The order of dependence, according to these theologians, is the same in predestination in intention as it is in predestination in execution, and as already stated, the bestowal of glory only follows upon actual merit in the case of adults. These have been the two prevailing opinions followed for the most part in the schools, but a third opinion, which is a somewhat subtle via media, has been put forward by certain other theologians and defended with great skill by such an authority as Billot. The gist of this view is that while negative reprobation must be rejected, gratuitous election to glory ante praevisa merita must be retained, and an effort is made to prove that these two may be logically separated, a possibility overlooked by the advocates of the first two opinions. Without entering into details here, it is enough to observe that the success of this subtle expedient is very questionable.
Fourth, as regards reprobation,
· all Catholic theologians are agreed that God foresees from eternity and permits the final defection of some, but that the decree of His will destining them to eternal damnation is not antecedent to but consequent upon foreknowledge of their sin and their death in the state of sin. The first part of this proposition is a simple corollary from Divine omniscience and supremacy, and the second part is directed against Calvinistic and Jansenistic teaching, according to which God expressly created some for the purpose of punishing them, or at least that subsequently to the fall of Adam, He leaves them in the state of damnation for the sake of exhibiting His wrath. Catholic teaching on this point reechoes II Peter, iii, 9, according to which God does not wish that any should perish but that all should return to penance, and it is the teaching implied in Christ's own description of the sentence that is to be pronounced on the damned, condemnation being grounded not on the antecedent will of God, but on the actual demerits of men themselves (e.g. Matt., xxv, 41).
· So-called negative reprobation, which is commonly defended by those who maintain election to glory antecedently to foreseen merits, means that simultaneously with the predestination of the elect God either positively excludes the damned from the decree of election to glory or at least fails to include them in it, without, however, destining them to positive punishment except consequently on their foreseen demerits. It is this last qualification that distinguishes the doctrine of negative reprobation from Calvinisticand Jansenistic teaching, leaving room, for instance, for a condition of perfect natural happiness for those dying with only original sin on their souls. But, notwithstanding this difference, the doctrine ought to be rejected, for it is opposed very plainly to the teaching of St. Paul regarding the universality of God's will to save all (I Tim., ii, 4), and from a rational point of view it is difficult to reconcile with a worthy concept of Divine justice.
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Naturism[[@Headword:Naturism]]

Naturism
Naturism is the term proposed by Réville to designate the worship of nature. It differs from Naturalism, which is not a religion, but a system of atheistic philosophy, and from natural religion, which sets forth those truths about God and man attainable by the native power of human reason and forming the prolegomena to Revelation, e. g., the existence of God, the spiritual and immortal nature of the human soul, the moral order. As a theory of religion Naturism exhibits three phases: I. Ethnographic Naturism. II. Philosophic Naturism. III. Science-Naturism.
I. ETHNOGRAPHIC NATURISM
According to Réville, Naturism is the primitive form of religion, the basis and source of all existing forms. This is the thesis of comparative mythology, which is said to reveal a primitive nature worship. Its foundation is a twofold assumption:
· (1) the philosophic assumption of evolution, which maintains that man is a development by slow and successive stages from the animal; hence the corollary advanced by Spencer and Thorn as as the first principle in the evolutionary history of religion, viz., that primitive man was a creature of emotion, not of intelligence which is the product of more advanced culture;
· (2) the ethnographic assumption that primitive man existed in the savage state, a condition and mode of life akin to that prevailing among the non-civilized races of to-day, e. g., Tylor, Lubbock, Tiele, Réville, and Spencer.
The core and essence of nature-worship is that nature is animated throughout. In the conception of animated nature, Réville is in touch with de Brosses and Comte, who claim that Fetishism is the primitive religion and by Fetishism understand the primitive tendency to conceive external objects as animated by a life analogous to that of man. He differs from Tylor, who specifies the cause of the animation, e. g., spirits or souls, and from Comte in holding that the primitive animation in its initial Stage is not Fetishism, but becomes so when in process of development the spirit or soul is distinguished from the object. Thus with Réville, the Animism of Tylor and Spencer is the intermediate link between Naturism and Fetishism. Tylor, however, considers nature-worship as the connecting bond between Fetishism and Polytheism, yet admits that the stages of this process defy any more accurate definition. Giddings follows Tylor in holding that religious ideas are of two groups: animistic interpretation of the finite, and animistic interpretation of the infinite ("Induct. Sociol", New York, 1901). In like manner Blackmar teaches that nature-worship was nothing more than spirit-worship localized in the various objects of nature (Elem. of Sociology, New York, 1905). On the other hand Guyan calls Naturism, Physiolatry, of which zoolatry, i. e., worship of animals, is a department (The Non-Religion of the Future, New York, 1907). Hadden holds that primitive folk do not draw a sharp distinction between things animate and inaminate (The Study of Man, New York, 1898). Jastrow says that the savage and primitive man does not differentiate between such an object of nature as the sun and its personification as a being possessing life in some form, and teaches that it is an axiom of primitive man's science to ascribe life to all things (The Study of Religion, London, 1902). Schrader says the common basis of the ancient Indo-European religion was a worship of nature, and appeals to linguistics which shows that the ancient Aryans designated objects perceived as doing something, e. g., the rain rains, the fire burns ("Prehistoric Antiquities of the Aryan Peoples", tr. by Jevons, London, 1890). Hence the discovery of the soul or spirit as distinct from the object is the origin of Animism. This theory is sometimes called personification of natural forces, but only in the sense that nature is conceived as living, as vital with creative and preservative powers. Personification, in the strict sense of investing material things with the attributes of a person is far above the power of early man and appears only in later forms of developed belief. Hence, according to Réville, there is first the naive cult of natural objects as possessing life and in some way supposed to influence man; this is followed by Animism and Fetishism; and finally a third stage known as the natural mythologies founded on the dramatization of nature, e. g., the historic polytheisms of China, Egypt, Babylonia, of the Teutonic, Greek, Latin, and Vedic races.
Primitive man faces the world about him in childlike wonder. The succession of the seasons, of night and day, of storm and cloud, the growth of living things, exhibit nature in constant and varied changes. He views natural phenomena as the effects of causes beyond his comprehension and control. Conscious of his own agency, though unable yet to distinguish soul from the parts of the body, he attributes agency like his own to the objects which surround him. Awe and delight possess him. Having no idea at all ofGod, writes Keary, he makes the things themselves gods by worshipping them ("Early Relig. Develop." in Nineteenth Cent., Aug., 1878). Hence Brinton writes that nature is known to man only as a force which manifests itself in change (The Religious Sentiment, New York, 1876). Ratzel explains this craving for causality in an animistic sense as tending to vivify all the higher phenomena of nature by attributing to them a soul, and applies the word Polytheism to all religions of the lower grades ("Hist. of Mankind", tr. Butler, London, 1896). With Crawley the phenomena of change exhibits a vital principle analogous to man's own and this principle of life vaguely conceived by primitive man but strongly felt is the origin of religion; in a later stage of development Vitalism passes into Animism (The Tree of Life, London, 1905). Shaw says the difference between Naturism and Spiritism is largely a difference of emphasis, because neither can be excluded from the interpretation of a primitive which as yet has made no sharp separation between subject and object. Hence the worshipper of nature seems to ally himself with external objects which, as he surveys them anthropopatically, serve as a support and mirror of his own fleeting fancies. These natural objects are further conceived by primitive man as either friendly or inimical to him. In the particular view of Fetishism the physical and psychical further appears. Thus Shaw in the primitive Naturism resulting from the contact of man with the phenomena of the external world, attempts to reconcile the psychological theories of fear as set forth by Hume, Clodd, Tiele, Deinker, and of desire either natural with Brinton or morbid by Feuerbach.
Pfleidner holds that nature is animated throughout, that this view was just as natural for the childlike fancy of the primitive man as it is still to-day for children and poets. According to him this animation of nature is not to be explained by saying that the primitive man only compared natural phenomena with living beings or even that he thought of them as a domicile or operation of spirits of human origin. Such a view would suppose a definite distinguishing of the sense element and of the supersensible element; but this distinction only appeared later, whereas, for the original mythological notion, the sense element and the subject that was active in it was still conceived as one. He says the real sources of religion are external nature and the soul of man; for the prehistoric belief in spirits, out of which developed the belief in God, cannot yet be properly called religion; it only contained the germs of religion. Tylor teaches animation of nature, but, as with him the soul or spirit animates material objects, nature-worship is ranged under the concept of Fetishism. De la Saussaye objects to this view on the ground that nature-worship bears the strongest impress of originality, and therefore is not a phase of Fetishism, which is not original. Darwin seems to combine the ascription of life to natural objects, dreams, and fears (Descent of Man, I, p. 65). Thomas says that, while theoretically separable, magic religion, belief in ghosts and in nature-worship practically run into one another and become inseparably mingled; therefore it is idle to attempt to establish a priority in favour of any one of them (Social Origins, Chicago, 1909).
De la Saussaye confesses that it is equally difficult to determine the limits of nature-worship in the opposite direction. The classification of religions shows how wide an area it covers. Thus Tiele divides the religions of the world into nature-religions and ethical religions, and holds that the latter developed from the former. Caird keeps the same division, but uses the terms "objective" and "subjective", and says they unite in Christianity. Jastrow objects to the classification of Tiele, that the higher nature-religions contain ethical elements. Hegel holds the primitive religion was an immediate nature-religion, which betrays its features in various primitive peoples and in a more advanced form in Chinese, Pali, and Sanscrit cults. The transition from the lowest stage to the next higher, according to him, is effected by means of the Persian dualism, the Phœnician religion of pain, and the Egyptian religion of mystery. De la Grassière (Des religions comparées, Paris, 1899) says Naturism is at the origin of religions. He distinguishes a lesser Naturism and a greater Naturism. The lesser Naturism passes into Animism, which in turn develops into Fetishism, Idolatry, and Anthropomorphism. With its earlier forms the object is adored in its concrete reality; at a later period, the soul or spirit is separated from the object and becomes the real object of worship. Lesser Naturism embraces the primitive gods, e. g., those which personify the woods, mountains, and rivers. It has many forms, e. g., worship of animals as in Greek and Egyptian mythology, worship of trees, e. g., laurels of Apollo, myrtle of Venus, worship of groves as with Druids, worship of stones, water, springs, lakes, mountains, the elements. Hence it embraces the mythologic naiads, fauns, dryads, fairies, and sirens.
Greater Naturism refers to vast gatherings of objects and especially heavenly bodies, e. g., sun, moon, stars. This he says is the basis of the Vedic religion, e. g., Varuna, i. e., heaven at night, Mitri, i. e., heaven at day, Indra, i. e., rain, Agni, i. e., fire, and survives in Sabæism. This Naturism is at the origin of Greek and Latin mythology, e. g., Zeus, i. e., the Heaven, Aurora, i. e., the dawn, Apollo, i. e., light, Hephæstos, i. e., fire, and the worship of mother earth. Tiele holds that the religions of the Redskins and negroes are just as much nature religions as the Babylonian, the Vedic, and Greek, though he admits a great difference exists between the former and the latter. Von Hartmann designates the lowest stage of religion as "naturalistic henotheism". Jastrow holds that man's consciousness of his own weakness in the contemplation of the overwhelming strength of nature furnishes the motive for seeking support from certain powers of nature and to accomplish this he must make them favourably disposed to him. He says this theory can be variously put, hence can furnish a starting point for pessimistic views, e. g., Von Hartmann, and of optimistic views of man's position in the universe, and it appeals to minds in sympathy with religion as to those, e. g., Feuerbach, who regard religion as an illusion.
Thus Naturism teaches that man originally was destitute of religion, and that ignorant awe in face of natural forces was the cause of his earliest faith. But this theory cannot be accepted.
· (1) Its basis, viz., that man has evolved from an animal state, is false. "We know now", writes Max Müller "that savage and primitive are very far indeed from meaning the same thing" (Anthrop. Relig., 150). Talcott Williams shows the necessity of revising and limiting the confidence with which the modern savage has been used to explain a nobler past (Smithsonian Report of 1896). Müller and Kuhn refute Mannhardt and Meyer by showing that popular beliefs of modern folk-lore are fragments of a higher mythology.
· (2) It does not explain how man gained the predicate God, which is the real problem of religion. Jastrow says mere personification of nature lacks a certain spiritual element which appears to be essential to the rise of a genuine religious feeling in man. Hence, he adds, Müller postulated "the perception of the Infinite" (Hibbert Lectures, 1878), and Tiele appeals to "man's original unconscious innate sense of infinity" (Elem. of the Scien. of Rel., II, 233). Thus Fairbairn says, "the constitutive element is what mind brings to nature, not what nature brings to mind" (Studies in the Philos. of History and Religion, New York, 1876).
· (3) The theory is defective, for it does not explain all the facts of early religious consciousness. If nature were the only source of religion, man would express his ideas of God in terms drawn from nature alone. Now the science of language shows that primitive man expresses his idea of God:
· (a) In terms drawn from physical nature, e. g., Dyans Pitar of the Indo-Europeans; Zeus pater of the Greeks; Jupiter of the Latins; Tieu, i. e., heaven, of the Chinese; the Persian Dæva; the Celtic Dia from the Sanscrit root Div., i. e., to shine.
· (b) By moral and metaphysical concepts: thus, e. g., Jahweh, i. e., the one who is; Ahura, i. e., the living one; El, i. e., the powerful shown in Elohim, Allah, Babylonia; Shaddai, i. e., the mighty; Bel, i. e., the lord; Molech, i. e., king; Adonai, i. e., lord. Such concepts are found with barbarous peoples, e. g., Unkululu of the Zulus, i. e., father; Papang of the Australian, i. e., father; the Mongolian Teng-ri and Hunnish Tang-li, i. e., lord of the sky. Furthermore the earliest Indo-European conception of God is Dyaus Pitar, i. e., the heaven-father.
Hence the idea of paternity is characteristic of their primitive consciousness. Such a concept is too sublime and elevated to be explained on the principles of Naturism; which is utterly unable to account for the second class of terms.
· (4) The main support for the theory of Naturism is the Vedic religion. It is true that traces of nature-religion are found in the Vedas. But to say that the Vedic gods are nothing more than nature personified or that nature-worship is the primitive type of Indian religion is to betray the superficial observer. The moral and spiritual conceptions are older than the physical faith. That the ancient Aryans viewed nature as active is not ground to hold that for this reason they worshipped nature. We express ourselves after this fashion in ordinary conversation. The great truth shown by the Vedas is the fact of degeneracy.
II. PHILOSOPHIC NATURISM
This phase is based on the philosophic unity of animated nature. The ancient cosmogonies represent the efforts of the human mind to attain a unity amid the multiplicity of external things. In the Stoic conception of God as the soul of the world is set forth a Naturism which satisfies the intellectual craving for unity and gives scope to the exercise of the religious emotions. Hence it was that these philosophers could look with indulgent tolerance upon the religious practices of the common people. The basic principle with both was the same; e. g., the worship of animated nature. To the cultured Roman this principle was conceived as a philosophic unity; to the ordinary mind it was viewed in manifold forms and activities which were the source and explanation of their countless nature-deities. Pantheism in its various forms exhibits the same thought. This is especially true of modem Pantheistic theories. The substance of Spinoza, the synthesis of Fichte, the identity of Schelling, the absolute idea of Hegel is at basis the same conception. Its religious significance is twofold:
· (a) the more spiritual and metaphysical form appears in Neo-Hegelianism which teaches the unity of human and Divine consciousness. This reflects the nature-philosophy of Hegel which exhibits the idea, i. e., God in its finitude.
· (b) The idealistic Naturism is shown in the writings of the Romantic school, e. g., Goethe, Shelley, Wordsworth, Coleridge, and attains its full expression in Transcendentalism.
To Emerson as to Goethe, God was the soul of the world. Emerson seems to consider religion as the delight which springs from a harmony of man and nature. Emerson taught that the universe is composed of nature and the soul, and by nature means all the not me, i. e., physical nature; art, other man, and his own body. Hence in germ the worship of humanity is contained in Emerson's teaching, just as it is latent in Neo-Hegelianism, and appears in the Hegelian evolution of the idea, i. e., the Absolute or God, when viewed from its human side, i. e., as a human process.
III. SCIENCE-NATURISM
This is the religion of the science-philosophy and appears under two forms:
· (a) The religion of humanity was first presented in systematic form by Comte, and contains the principles of the humanitarian theories so prevalent a generation ago. God does not exist or at least cannot be known, therefore mankind calls forth the sole and supreme expression of our veneration and service.
· (b) Cosmic religion, a title invented by Fiske, and designated the homage of reason to forces of nature or the awe of phenomena which suggest mysterious and destructive power.
Spencer speaks of the emotion resulting from the contemplation of the unknowable into which as into a mystery all cosmical questions resolve. Fiske develops this thought and makes the essence of religions emotion very largely consist in the sense of mystery. To Fiske the unknowable manifests itself in a world of law and is yet conceived to be in itself something beyond these manifestations. Hence worship is ever the dark side of the shield of which knowledge is the bright side. Thus Matthew Arnold's definition of religion as morality touched by emotion becomes with Tyndall poetry and emotion in face of matter instinct with mind. Cosmism, according to Fiske, is, however, more than a mere sentiment. He says the fundamental principle of religion is obedience to the entire requirements of nature. This is righteousness, just as sin is a wilful violation of nature's laws. Science-Naturism finds its most complete delineation in Seeley's "Natural Religion". He uses the term "Natural Religion" in contrast with the supernatural. In rejecting supernaturalism and submitting to science is presented a theology to which, he says, all men do actually agree, viz., nature in God and God a mere synonym for nature. Hence there is no power beyond or superior to nature nor anything like a cause of nature. Whether we say God or prefer to say nature, the important thing is that our minds are filled with the sense of a power, to all appearance infinite and eternal, a power to which our own being is inseparably connected, in the knowledge of whose ways alone is safety and well-being, in the contemplation of which we find a beatific vision. Religion begins with nature-worship which in its essence is admiration of natural objects and forces. But natural mythology has given place to science, which sees mechanism where will, purpose, and love had been suspected before and drops the name of God, to take up instead the less awful name of Nature. Nature is a name comprehending all the uniform laws of the universe as known in our experience. It is the residuum that is left after the elimination of everything supernatural, and comprehends man with all his thoughts and aspirations not less than the forms of the material world.
Here, according to Seeley, we have the kernel of Christianity and the purified worship of natural forms, i. e., the higher paganism. He holds that this is not Pantheism, for not the individual forms of nature are the objects of worship, but nature considered as a unity. Art and science as well as morality, form the substance of religion, hence culture is the essence of religion and its fruit is the higher life. Thus religion, in his view in the individual is identified with culture, in its public aspect is identified with civilization. For Seeley the Church is the atmosphere of thought, feeling, and belief that surrounds the State; it is in fact its civilization made more or less tangible and visible. His universal Church is universal civilization. And as culture is a threefold devotion to beauty, goodness, and truth, so the term civilization expresses the same threefold religion, shown on a larger scale in the characters, institutions, and customs of nations. (Cf. ANIMISM; DEITY; FETISHISM; TOTEMISM; TRANSCENDENTALISM.)
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Navajo Indians
Navajo Indians, numbering about 20,000, constitute the largest group of Indians belonging to the Athapaskan, or Déné stock. Other groups of the same stock are the Apaches (Ndé), Lipanes (Lipa Ndé), Hupas of California, and various Déné tribe inhabiting British Columbia and Alaska (see DÉNÉS). This points to a migration of the Navajo, centuries ago, from the extreme north. They themselves have a vague tradition of the "Diné Nahodoni", i.e., "other Navajos", living far away. According to their myths they emerged from lower worlds somewhere in the San Juan Mountains in south-west Colorado. At present they occupy an extensive reservation in the north-east corner of Arizona and the north-west corner of New Mexico; but many of them live beyond its borders, especially towards the south. Formerly their habitat extended somewhat farther to the north-east.
They are first mentioned in the writings of Zarate-Salmerón in 1626, as Apaches de Nabaju. In 1630, a Franciscan, Alonzo Benavides, in his memorial to the King of Spain, mentions the "Province of the Apaches of Navajo" and adds that "these of Navajo are very great farmers, for that is what Navajo signifies — great planted fields". Consequently the word "Navajo" may be derived from the Spanish word nava meaning "plain, or field". The Navajo call themselves Diné, that is, people. Benavides then mentions the treaty of peace he concluded between the Navajo and Pueblo Indians at Santa Clara in 1630. Previous to this date, as Benavides states, and subsequently, until 1862, an almost continuous guerrilla war existed between the Navajo and the Pueblo Indians and Mexicans. The number of Navajo captives in Mexican families in 1862 has been estimated between 1500 and 3000. In 1856 Colonel Doniphan made an expedition into Navajo country, in 1849, Colonel Washington, in 1845 General Sumner. In 1859 war again broke out, and in 1860 the Navajos attacked Fort Defiance. Colonel Miles and Colonel Bonneville and General Canby made campaigns against them. When the rebellion broke out and the Texans made their invasion, all the troops were removed from the Navajo country, whereupon Navajos rode over the country rough-shod. In 1862 General Carleton sent Colonel Kit Carson with a force against the Navajos. He subdued them, and, mainly by killing their stock and destroying their crops, forced them by starvation to surrender, whereupon about 7300 were transferred to Fort Sumner in south-eastern New Mexico. About 1500 never surrendered; about 400 fled from Fort Sumner to their old homes. On 1 June, 1868, General Sherman concluded a treaty with them by which they were permitted to return.
Ever since they are a peaceful and pastoral people, living by, with, and off their flocks of sheep and goats. Though the arid character of their country — good for grazing purposes only — forces them to lead a nomadic life, yet most of the families have one abode for their main home, generally in a well-watered valley, where they raise corn, beans, potatoes, melons, oats, alfalfa, etc. The Navajo women weave the renown Navajo blankets, noted for their durability, beauty, and variety of design, and careful execution, whilst a number of men are clever silversmiths, making silver necklaces, belts, bracelets, wristlets, rings, buttons, etc., of rare beauty, out of Mexican silver dollars. They have always been self-supporting. They have little of the sullen, reticent disposition attributed to Indians generally, and are cheerful, friendly, hospitable, and industrious. Their government is democratic; there is no chief over the whole tribe, and their local chiefs are men of temporary and ill-defined authority, whose power depends largely upon their personal influence, their eloquence, and their reputation for wisdom and justice. The tribe is divided into about 58 clans or gentes, grouped under several original or nuclear clans. Exogamous marriages with Mexicans, Utes, Apaches, but especially with the neighbouring Pueblo Indians, captured or enslaved and eventually adopted into the tribe, are responsible for a number of clans. In consequence there is nothing like a pronounced or a prevailing Navajo type. Every variety of form and figure can be found among them. Marriage is contracted early in life. Polygamy and divorce are still prevalent. Their marriage ceremony is only permissible at the marriage of a virgin. The vices of abortion, infanticide, race suicide, are practically unknown among them.
The elaborate system of pagan worship, expressed in chants, sacrifices, sand painting, dances, ceremonies, some of which last nine days, make the Navajo appear very religious. Though they have no conception of one supreme being, their anthropomorphous deities are numerous and strikingly democratic. The ideas of heaven and hell being unknown to them, they believe in a hereafter consisting in a life of happiness with the people of the lower worlds. They are firm believers in witchcraft and charms. Their pathology is largely mythological. Diseases are attributed to evil beings, to malign influences of enemies, and to various occult agencies. Their remedies are largely magical and constitute an integral part of their religion. The superstitions, ceremonies, and customs are diligently kept alive by an extraordinarily large number of medicine men who wield a powerful influence among them. Though Protestant missionaries have been among the Navajos since the early eighties, and have at present (1910) eleven different missions, an hospital, and three small schools, the number of their adherents is very insignificant.
After the unsuccessful attempt of Fray Benavides in 1630 to Christianize the Navajos, Padre Menchero, in 1746, induced several hundred to settle at Cebolleta, now a Mexican town north of Laguna; but the enterprise soon came to an end. In 1749 Padre Mencher o made another attempt, re-establishing the Ceboleta mission and founding another at Encinal, now a Laguna village; but on 24 June, 1750, the Indians abandoned them to return to their wilderness. On 13 October, 1897, the Franciscans of Cincinnati, Ohio, ac cepted the Navajo mission at the request of Mgr. Stephan, director of the Bureau of Catholic Indian Missions, and of Mother Drexel. The Missionaries took charge at St. Michael's, Arizona, on 7 October, 1898. On 3 December, 1902, an industrial boarding-school for the Navajos, erected by Mother Drexel, was opened at St. Michael's, and has since been conducted by her community, the Sisters of the Blessed Sacrament. At present (1910), the school is attended by 150 Navajo pupils. A branch chapel was established at Chin Lee, Arizona, in 1905, and a chapel built at Lukachukai, Arizona. 231 children and adults have been baptized at St. Michael's and 78 have made their First Holy Communion. The way has been prepared: the Navajos are well-disposed toward the Catholic missionaries and give founded hopes for an abundant harvest of souls.
Much attention has been given by the Franciscans to the study and construction of the Navajo language. In 1910 they published "An Ethnologic Dictionary of the Navajo Language" and also "A Navajo English Catechism of Christian Doctrine for the Use of Navajo Children"; other works are in preparation.
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Navarre
The territory formerly known as Navarre now belongs to two nations, Spain and France, according as it lies south or north of the Western Pyrenees. Spanish Navarre is bounded on the north by French Navarre, on the north-east by the Province of Huesca on the east and south-east by the Province of Saragossa, on the south by the province of Logrono, and on the west by the Basque Provinces of Guipuzcoa and Alava. It lies partly in the mountainous region of the Pyrenees and partly on the banks of the Ebro; in the mountains dwell the Basques; in the south, the Spaniards. It is made up of 269 communes in the five districts of Pamplona Aoiz, Estella Tafalla, and Tudela, Pamplona being the capital. French, or Lower, Navarre (Basse-Navarre) belongs to the Department of Basses-Pyrenees, and forms the western part of the Arrondissement of Mauldeon and the Cantons of Hasparren and Labastide-Clairence in the Arrondissement of Bayonne. It borders on Bearn to the north, on Soule to the east, on the Pyrenees to the south and south-west, on Labourd to the west and north-west, and extends over the districts of Arheroue, Mixe, Ostabares, Osses, Baigorry, Cize. The principal city, Donajouna, or St.-Jean-Pied-de-Port, stands on the River Nive, in the Arrondissement of Mauleon
History
The history of the two divisions of the country is identical until the year 1512, when Spanish Navarre was conquered by Ferdinand the Catholic, the northern part remaining French. Little is known of the earliest history of the country, but it is certain that neither the Romans nor the Visigoths nor the Arabs ever succeeded in permanently subjugating the inhabitants of the Western Pyrenees, who had always retained their own language. The capture of Pamplona by Charlemagne in 778 was not a lasting victory: in the same year the Basques and Navarrese defeated him at the Pass of Roncesvalles. In 806 and 812, Pamplona seems to have been again taken by the Franks. When, however, the Frankish emperors, on account of difficulties at home, were no longer able to give their attention to the outlying borderlands of their empire, the country, little by little, entirely withdrew from their allegiance, and about this time began the formation of a dynasty which soon became very powerful. The first King of Pamplona of this dynasty was Eneco Arista (839), his elder brother, Garcia Semen, having received as a dukedom Vasconia, the original Navarre. After the death of Eneco Arista (852), the two territories were united and Semen Garcia, the eldest son of the Count of Alavaris, was chosen king. In 860, the united Pamplonese and Navarrese gave the Crown to the son of Arista, Garcla II Eneco, who zealously defended his country against the encroachments of Islam, but was killed at Ayhar (882) in a battle against the Emir of Cordova. He was succeeded by his eldest son Fortun Garcia, who was held a prisoner for fifteen years by the infidels, and who, after a reign of twenty-two years, became a monk at Leyra, the oldest convent in Navarre, to which no less than seventy-two other convents were subject.
The choice of the Navarrese now fell upon his son Sancho Garcia I, surnamed Abarca (905-925), who fought against the Moors with repeated success and joined Ultra-Puertos, or Basse-Navarre, to his own dominions, extending its territory as far as Najera. As a thank-offering for his victories, he founded, in 924, the convent of Albelda. Before his death, all Moors had been driven from the country. His successor, Garcia Sanchez (925-70), surnamed El Temblon (the Trembler), who had the support, of his energetic and diplomatic mother Teuda, likewise engaged in a number of conflicts with the Moors. Under the sway of his son, Sancho el Mayor (the Great -- 970-1033), the country attained the greatest prosperity in its history. He seized the country of the Pisuerga and the Cea, which belonged to the Kingdom of Leon, conquered Castile, and ruled from the boundaries of Galicia to those of Barcelona. At his death, he unfortunately divided his possessions among his four sons, so that the eldest, Garcia, received Navarre, Guipuzcoa, Vizcaya, and small portions of Bearn and Bigorre; Castile and the lands between the Pisuerga and the Cea went to Fernando; to Gonzalo were given Sobrarbe and Ribagorza; the Countship of Aragon was allotted to the youngest son Ramiro. The country was never again united: Castile was permanently joined to Leon, Aragon enlarged its territory, annexing Catalonia, while Navarre could no longer extend its dominions, and became in a measure dependent upon its powerful neighbours. Garcia III (1035-54) was succeeded by Sancho III (1054-76), who was murdered by his brothers.
In this period of independence the ecclesiastical affairs of the country reached a high state of development. Sancho the Great was brought up at Leyra, which was also for a short time the capital of the Diocese of Pamplona. Beside this see, there existed the Bishopric of Oca, which was united in 1079 to that of Burgos. In 1035 Sancho the Great re-established the See of Palencia, which had been laid waste at the time of the Moorish invasion. When, in 1045, the city of Calahorra was wrested from the Moors, under whose dominion it had been for more than three hundred years, a see was also founded here, which in the same year absorbed that of Najera and, in 1088, that of Alaba, the jurisdiction of which covered about the same ground as that of the present diocese of Vitoria. To Sancho the Great, also, the See of Pamplona owed its re-establishment, the king having, for this purpose, convoked a synod at Leyra in 1022 and one at Pamplona in 1023. These synods likewise instituted a reform of ecclesiastical life with the above-named convent, as a centre.
After the murder of Sancho III (1076), Alfonso VI, King of Castile, and Sancho Ramirez of Aragon, ruled jointly in Navarre; the towns south of the Ebro together with the Basque Provinces fell to Castile, the remainder to Aragon, which retained them until 1134. Sancho Ramirez (1076-94) and his son Pedro Sanchez (1094-1104) conquered Huesca; Alfonso el Batallador (the Fighter -- 1104-1134), brother of Pedro Sanchez, secured for the country its greatest territorial expansion. He wrested Tudela from theMoors (1114), re-conquered the entire country of Bureba, which had been lost to Navarre in 1042, and advanced into the Province of Burgos; in addition, Roja, Najera, Logrono, Calahorra, and Alfaro were subject to him, and, for a short time, Bayonne, while his ships-of-war lay in the harbour of Guipuzeoa. As he died without issue (1134), Navarre and Aragon separated. In Aragon, Alfonso's brother Ramiro became king; in Navarre, Garcia Ramirez, a grandson of Sancho the Great, who was obliged to surrender Rioja to Castile in 1136, and Taragona to Aragon in 1157, and to declare himself a vassal of King Alfonso VII of Castile. He was utterly incompetent, and at various times was dependent upon the revenues of churches and convents. His son, Sancho Garcia el Sabio (the Wise -- 1150-94), a patron of learning, as well as an accomplished statesman, fortified Navarre within and without, gave charters (fueros) to a number of towns, and was never defeated in battle. The reign of his successor, the last king of the race of Sancho the Great (1194-1234), Sancho el Fuerte (the Strong), was more troubled. He appropriated the revenues of churches and convents, granting them instead important privileges; in 1198 he presented to the See of Pamplona his palaces and possessions in that city, this gift being confirmed by Pope Innocent III on 29 January, 1199. While he was absent in Africa, whither he had been induced to go on an adventurous expedition, the Kings of Castile and Aragon invaded Navarre, and as a consequence, the Provinces of Alava and Guipuzcoa were lost to him.
The greatest glory of Sancho el Fuerte was the part he took in the battle of Las Navas de Tolosa (1212), where, through his valour, the victory of the Christians over the Calif En-Nasir was made decisive. When in 1234 he died in retirement (el Encerrado), the Navarrese chose to succeed him Thibault de Champagne, son of Sancho's sister Blanca, who, from 1234 to 1253, made of his Court a centre where the poetry of the Troubadours was welcomed and fostered, and whose reign was peaceful. His son, Theobald II (1253-70), married Isabel, the second daughter of St. Louis of France, and accompanied the saint upon his crusade to Tunis. On the homeward journey, he died at Trapani in Sicily, and was succeeded by his brother, Henry I, who had already assumed the reins of government during his absence, but reigned only three years (1271-74). His daughter Juana not yet being of age, the country was once more invaded from all sides, and the queen mother, Blanca, sought refuge with her daughter at the court of Philip the Bold of France, whose son, Philip the Fair, had already married Juana in 1284. In 1276, at the time of the negotiations for this marriage, Navarre passed under French dominion, and, until 1328, was subject to Kings Philip the Fair (d. 1314), Louis X Hutin (1314-16), his brother, Philip the Tall (1316-22), and Charles the Fair (1322-28). As Charles died without male issue, and Philip of Valois became King of France, the Navarrese declared themselves independent and called to the throne Joanna II, daughter of Louis Hutin, and her husband Philip of Evreux (1328-1343), surnamed the Wise. Joanna waived all claim to the throne of France and accepted for the counties of Champagne and Brie those of Angouleme, Longueville, and Mortain.
Philip devoted himself to the improvement of the laws of the country, and joined King Alfonso XI of Castile in battle against the Moors (1343). After the death of his mother (1349), Charles II assumed the reins of government (1349-87), and, on account of his deceit and cruelty received the surname of the Wicked. His eldest son, on the other hand, Charles III, surnamed the Noble, gave the land once more a peaceful and happy government (1387-1425), exerted his strength to the utmost to lift the country from its degenerate condition, reformed the government, built canals, and made navigable the tributaries of the Ebro flowing through Navarre. As he outlived his sons, he was succeeded by his daughter Blanca (1425-42) and her husband John II (1429-79), son of Ferdinand I of Aragon. As John II ruled Aragon in the name of his brother, Alfonso V, he left his son, Don Carlos (Charles), in Navarre, only with the rank of governor, whereas Blanca had designed that Charles should be king. In 1450, John II himself repaired to Navarre, and, urged on by his ambitious second wife, Juana Enriquez of Castile, endeavoured to obtain the succession for their son Fernando (1452). As a result a violent civil war broke out, in which the powerful family of the Agramontes supported the king and queen, and that of the Beaumonts, called after their leader, the chancellor, John of Beaumont, espoused the cause of Charles; the highlands were on the side of the prince, the plains on that of the king. The unhappy prince was defeated by his father at Aybar, in 1451, and held a prisoner for two years, during which he wrote his famous Chronicle of Navarre, the source of our present knowledge of this subject. After his release, he sought in vain the assistance of King Charles VII of France and of his uncle Alfonso V of Naples; in 1460 he was again imprisoned at the instigation of his step-mother, but the Catalonians rose in revolt at this injustice, and he was again liberated and named governor of Catalonia. He died in 1461, without having been able to reconquer his kingdom; he named as his heir his sister Blanca, who was, however, immediately imprisoned by John II, and died in 1464.
Her claim descended to her sister Leonor, Countess of Foix and Bearn, and, after her death and that of John II, which occurred almost simultaneously, to her grandson, Francis Phoebus (1479-83). His daughter Catharine, who, as a minor, remained under the guardianship of her mother, Madeleine of France, was sought by Ferdinand the Catholic as a bride for his eldest son; but she gave her hand (1494) to the French Count of Perigord, Jean d'Albret, a man of vast possessions. Nevertheless, Ferdinand the Catholic did not relinquish his long-cherished designs on Navarre. As Navarre refused to join the Holy League against France, declared itself neutral, and would have prevented the passage through the country of Ferdinand's troops, the latter sent his general Don Fabrique de Toledo to invade Navarre in 1512. Jean d'Albret fled, and Pamplona, Estella, Olita, Sanguessa, and Tudela were taken. As the royal House of Navarre and all opponents of the Holy League were under the ban of the Church, the Navarrese declared for Ferdinand, who took possession of the kingdom on 15 June, 1515. Lower Navarre -- the part of the country lying north of the Pyrenees -- he generously left to his enemies.
Lower, or French, Navarre, received from Henry, the son of Jean d'Albret, a representative assembly, the clergy being represented by the bishops of Bayonne and Dax, their vicars-general, the parish priest of St-Jean-Pied-de-Port, and the priors of Saint-Palais, d'Utziat and Haramples. When, in 1589, its administration was united with that of France, it was still called a kingdom. After Henry IV, the kings of France bore also the title King of Navarre. The Basque language is still spoken in most of the provinces.
In the field of historical research, the most distinguished investigators have been, for Spanish Navarre, Moret and other Jesuit scholars, one of their pupils, Ferreras, and the Augustinian M. Risco; for French Navarre, the Benedictines, de Marca, and others. Chappuys, Histoire du royaume de Navarre (Paris, 1590; 1616); Favyn, Histoire de Navarre (Paris, 1612); Galland, Memoires sur la Navarre (Paris, 1648); de Marca, Histoire de Bearn (Paris, 1640); Oihenart, Notitia utriusque Vasconiae (Paris, 1656); Moret, Investigationes historicas del reino de Navarra (Pamplona, 1655); Idem, Annales del reino de Navarra (5 vols., Pamp]ona, 1684-95; 12 vols., Tolosa, 1890-92); Ferrreras, La Historia de Espana (Madrid, 1700-27); Risco, La Vasconia in Espana Sagrada, XXXII (Madrid, 1779); Yanguas y Miranda, Cronica de los reyes de Navarra (Pamplona, 1843); Idem, Historia compendiada del reino de Navarra (S. Sebastian, 1832); Idem, Diccionario de las antiguedades de Nayanna (Pamplona, 1840-43); Bascle de Lagreze, La Navarre francaise (Paris, 1881); Blade, Les Vascons espagnols (Agen, 1891); Boissonade, Histoire de la reunion de la Navarre a la Castille (Paris, 1893); Jaurgain, La Vasconie (Pau, 1898--); Ruano Prieto, Anexi6n del Reino de Navarra en tiempo del Rey Catolico (Madrid, 1899); Ariqita y Lasa, Colecci6n de documentos para la historia de Navarra (Pamplona, 1900).
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Nave[[@Headword:Nave]]

Nave
Architecturally the central, open space of a church, west of the choir or chancel, and separated therefrom by a low wall or screen. It is divided from the side aisles by columns, shafts, or piers, is roofed with timber or vaulted in masonry, and usually rises above the level of the aisle roofs to provide high windows for lighting. Colloquially, the term is used to indicate that portion of a church reserved for worshippers, and including the central and side aisles, crossing transepts. The name is derived from the Latin navis, a ship, possibly with some reference to the "ship of St. Peter" or the Ark of Noah. The norm of all subsequent developments, whether early Christian, Byzantine, Norman, Medieval, or Renaissance, is to be found in the Roman basilica, with its wide, central area, and its aisles and galleries separated therefrom by columns and arches supporting the upper walls, pierced by windows, and the timber roof. During the third and fourth centuries the apse, which in the classical examples immediately terminated the central opened space, was pushed back and separated from the nave proper by a transverse nave or transept; later the junction of nave, transept, and apse (now prolonged into a deep choir or chancel) was surmounted by a dome, or tower, the space below being called the crossing, while the simple system of equal supports equally spaced was for a time abandoned for the alternating system. Simultaneously the upper walls were increased in height, the aisles vaulted in masonry, the nave itself; the solids were reduced to a minimum in favour of windows that tended ever to increase in size, the space above the aisle vaults and their sloping roofs was arcaded and thrown open to the nave, a complete system of buttress was devised and perfected, and the complete Gothic nave came into existence (see GOTHIC ARCHITECTURE). Except in the smallest churches the nave was flanked by an aisle on each side, sometimes (e.g. in Bourges Cathedral) by double aisles. Occasionally, as in the Jacobean churches of the thirteenth century, there were two naves side by side, of equal dimensions and separated by screens; occasionally also, particularly in Germany and Flanders, nave and aisles were of equal height. The standard type, however, was that of the lofty nave with arcade, triforium, and clerestory, flanked by a comparatively low aisle on each side.
In early Christian basilicas the sanctuary was hardly more than a semicircular apse, the transept or transverse nave serving for clergy and choir: little by little the chancel was deepened to accommodate the increasing number of clerics, but the transept and crossing were still shut off from the people's nave. As monasticism developed, more and more of this portion of the church was enclosed, until in many Cistercian abbey churches the entire central space from east to west was reserved. In the south of Europe the enclosed choir still frequently projects far to the west of the crossing; but in France, in the great cathedrals of the Middle Ages, nave, transepts and crossing were cleared, the choir screen being fixed at the eastern side of the crossing, and this arrangement is, in modern times, almost universal. During the Middle Ages also, the great development of preaching necessitated an even greater space for the congregation, and as a result the medieval nave increased to vast proportions and was capable of holding crowds that often numbered tens of thousands. Nor were these vast auditoriums reserved exclusively for religious services; in many cases they were unconsecrated, and were used not only for miracle plays, but for many strictly secular purposes. The line between chancel and nave was always very clearly drawn: in England, for example, the parish priest had full authority in the former, and was bound to keep it in repair at his own expense, while the parish itself was responsible for the care and maintenance of the nave.
RALPH ADAMS CRAM 
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Nazarene[[@Headword:Nazarene]]

Nazarene
(Nazarenos, Nazarenus).
As a name applied to Christ, the word Nazarene occurs only once in the Douai Version, viz. in Matt., ii, 23, where the Vulgate reading is Nazaroeus (Nazoraios). Elsewhere (Matt., xxvi, 71; Mark, i, 24; x, 47; xiv, 67; Luke, iv, 34; John, xvii, 5; Acts, ii, 22 etc.) Jesus Nazarenus is uniformly translated "Jesus of Nazareth". In Acts, xxiv, 5 the Christians are spoken of by Tertullus as "the sect of the Nazarenes". The name has obvious reference to Nazareth, the early home of the Saviour, and it is applied to Him in the Gospels only by those who are outside the circle of His intimate friends. In the Acts, however, it is employed by St. Peter and St. Paul, and by the risen Lord Himself, according to Paul's account of his conversion given to the multitude of angry Jews who had attacked him in the Temple (Acts, xxii, 8). In Matt., ii, 23 we read that "coming he dwelt in a city said by the prophets: That he shall be called a Nazarene". No explicit prediction to this effect is found in the recorded Old Testament prophecies, and various theories have been advanced to explain the reference. Some would connect the passage with the netzer (flower) of Is., xi, 1; others with the netzure (dregs, Douai) of Is., xlix, 6, but these interpretations seem far-fetched, to say nothing of other difficulties. That the quality of Nazarite is alluded to by the Evangelist is disapproved by the fact that Christ was not a Nazarite, nor is the theory that reference is here made to some lost or merely traditional prophecy supported by any positive proof. No more plausible explanation has been found that the one given by St. Jerome in his "Commentary on St. Matthew", viz. that the mention of the "prophets" in the plural precludes references to any single passage, and points rather to the general predictions that the Messias would be despised (cf. John, i, 46).
JAMES F. DRISCOLL 
Transcribed by Christine J. Murray

Nazareth[[@Headword:Nazareth]]

Nazareth
The town of Galilee where the Blessed Virgin dwelt when the Archangel announced to her the Incarnation of the Word, and where Christ lived until the age of thirty years, unknown, and obedient to Mary and Joseph. In the manuscripts of the New Testament, the name occurs in a great orthographical variety, such as Nazaret, Nazareth, Nazara, Nazarat, and the like. In the time of Eusebius and St. Jerome (Onomasticon), its name was Nazara (in modern Arabic, en Nasirah), which therefore, seems to be the correct name; in the New Testament we find its derivatives written Nazarenos, or Nazoraios, but never Nazaretaios. The etymology of Nazara is neser, which means "a shoot". The Vulgate renders this word by flos, "flower", in the Prophecy of Isaias (xi, 1), which is applied to the Saviour. St. Jerome (Epist., xlvi, "Ad Marcellam") gives the same interpretation to the name of the town.
Nazareth is situated in the most southerly hills of the Lebanon range, just before it drops abruptly down to the plain of Esdraelon. The town lies in a hollow plateau about 1200 feet above the level of the Mediterranean, between hills which rise to an altitude of 1610 feet. The ancient Nazareth occupied the triangular hillock that extends from the mountain on the north, having its point turned to the south. Its northwestern boundary is marked by numerous Jewish tombs which have been discovered on the slope of Jebel es Likh. The southeastern limit is the small valley that descends from the beautiful spring called St. Mary's Well, which was, no doubt, the chief attraction for the first settlers. In the last fifty years the population has increased rapidly, and amounts at the present day to more than 7000 souls. The modern houses, white and clean, run up all along the hillsides, especially on the north. Spread out in the shape of an amphitheatre, set in a green framework of vegetation, Nazareth offers to the eye a very attractive picture.
HISTORY
The town is not mentioned in the Old Testament, nor even in the works of Josephus. Yet, it was not such an insignificant hamlet as is generally believed. We know, first, that it possessed a synagogue. Neubaurer (La géographie du Talmud, p. 190) quotes, moreover, an elegy on the destruction of Jerusalem, taken from ancient Midrashim now lost, and according to this document, Nazareth was a home for the priests who went by turns to Jerusalem, for service in the Temple. Up to the time of Constantine, it remained exclusively a Jewish town. St. Epiphaenius (Adv. Haereses, I, ii, haer., 19) relates that in 339 Joseph, Count of Tiberias, told him that, by a special order of the emperor, "he built churches to Christ in the towns of the Jews, in which there were none, for the reason that neither Greeks, Samaritans, nor Christians were allowed to settle there, viz., at Tiberias, at Diocaesarea, or Sepphoris, at Nazareth, and at Capharnaum". St. Paula and St. Sylvia of Aquitaine visited the shrines of Nazareth towards the end of the fourth century, as well as Theodosius about 530; but their short accounts contain no description of its monuments. The Pilgrim of Piacenza saw there about 570, besides "the dwelling of Mary converted into a basilica", the "ancient synagogue". A little treatise of the same century, entitled "Liber nominum locorum ex Actis", speaks of the church of the Annunciation and of another erected on the site of the house "where our Lord was brought up". In 670 Arculf gave Adamnan an interesting description of the basilica of the Annunciation and of the church of the "Nutrition of Jesus".
The toleration which the Moslems showed towards the Christians, after conquering the country in 637, did not last long. Willibald, who visited Nazareth about 725, found only the basilica of the Annunciation, "which the Christians", he says "often redeemed from the Saracens, when they threatened to destroy it". However, in 808 the author of the "Commemoratorium de easis Dei" found twelve monks at the basilica, and eight at the Precipice, "a mile away from the town". The Greek emperor, John Zimisces, reconquered Galilee from the Arabs in 920, but, five years afterwards, he was poisoned by his eunuchs, and his soldiers abandoned the country. The basilica, finally ruined under the reign of the Calif Hakem (1010), was rebuilt by the crusaders in 1101, as well as the church of the Nutrition, or St. Joseph's House. At the same time the Greeks erected the church of St. Gabriel near the Virgin's Well. The archiepiscopal See of Scythopolis was also transferred to Nazareth. After the disastrous battle of Hattin (1187), the crusaders, with the European clergy, were compelled to leave the town. On 25 March, 1254, St. Louis and Queen Marguerite celebrated the feast of the Annunciation at Nazareth; but nine years later, the Sultan Bibars completely destroyed all the Christian buildings, and Nazareth soon dwindled down to a poor village. In the fourteenth century, a few Franciscan Friars established themselves there, among the ruins of the basilica. They had much to suffer during their stay, and many of them were even put to death, especially in 1385, in 1448, and in 1548, when all the friars were driven out of the country. In 1620 Fakher ed Dîn, Emir of the Druses, allowed them to build a church over the Grotto of the Annunciation; but it was ruined some years later by the Bedouins. The Franciscans nevertheless remained near the sanctuary, and in 1730 the powerful Sheikh Dhaher el Amer authorized them to erect the church which is still to be seen.
SITES
In the fourth century, local tradition indicated the house of the Virgin at the top of the southern point of the hill, which rises some 30 feet over the plain. The dwelling consisted of a little building with a grotto in the rear. Even now, other dwellings like this are to be found in Nazareth. Explorations made in 1909, beneath and around the present church, brought to light the whole plan of the ancient basilica of Constantine. It was built from west to east, divided into three naves by two rows of syenite columns, and the grotto was in the north nave. The crusaders followed the same plan, and even kept the two rows of columns; they only added new pillars and gave to the façade, as well as to the apse, the appearance and solidity of a fortress. The Franciscans erected their church across the ancient building, so as to bring the grotto beneath the choir at the end of the central nave. The crypt was always three or four feet below the pavement of the church. Since 1730 there have been fifteen steps leading down to the Chapel of the Angel, and two more to the Grotto itself. The chapel is the traditional site of the house, properly so-called, of the Virgin; at the north end of it, the mosaic pavement is well preserved, and is adorned with an inscription in Greek letters which undoubtedly dates from the sixth century. A beautiful altar dedicated to the mystery of the Annunciation occupies the Grotto. On the left are two columns of porphyry, certainly placed there in the fourth century.
About 300 paces northeast of the basilica of the Annunciation, "the church of the Nutrition" marked the traditional site of St. Joseph's dwelling, where, after the warning of the Angel (Matt., i, 20), he received Mary his spouse with the ceremonial prescribed by the law for matrimony. After his return from Egypt, Joseph came back to Nazareth and, with the Virgin and the Divine Child, again occupied his own house. There Jesus was brought up and dwelt till he left the town at the beginning of His public life. Two documents of the fourth century allude to this place, and two others of the sixth and seventh mention the church of the Nutrition, built over it. Excavations made in 1909 brought to light the lower layers of a fine church of the twelfth century, from which a staircase hewn in the rock descends to an irregular grotto excavated beneath the sanctuary. Several interesting details answer to the description given by Arculf in 670. The Franciscans are about to rebuild this sanctuary.
The mountain "whereon the city is built" ends in a row of hills that overlook the town. On the south, one mile and a half away, the chain of hills terminates abruptly in two precipitous peaks separated by a deep, wild gorge. The western peak is called Jebel el Qafsah, "Mount of the Leap", or "of the Precipice". A monastery building on this mountain, where the Jews would have cast Christ down headlong, was still occupied by eight monks at the beginning of the ninth century. The ruins now to be seen there belong to the convent of the time of the Crusades.
Survey of Western Palestine, Memoirs, I (London, 1881), 275-79 and 3 28; GUERIN, La Galilee, I (Paris, 1880), 83-102; VIAUD, Nazareth et ses eglises d'apres les fouilles recentes (Paris, 1910); MEISTERMANN, New Guide to the Holy Land (London, 1907), 382-401.
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Nazarite[[@Headword:Nazarite]]

Nazarite
(Hebrew, "consecrated to God").
The name given by the Hebrews to a person set apart and especially consecrated to the Lord. Although Nazarites are not unknown to early Hebrew history, the only specific reference to them in the Law is in Num. (vi, 1-21), a legal section of late origin, and embodying doubtless a codification of a long-standing usage. The regulations here laid down refer only to persons consecrating themselves to God for a specified time in virtue of a temporary vow, but there were also Nazarites for life, and there are even indications pointing to the consecration of children to that state by their parents.
According to the law in Num. (vi, 1-21) Nazarites might be of either sex. They were bound to abstain during the period of their consecration from wine and all intoxicating drink, and even from all products of the vineyard in any form. During the same period the hair must be allowed to grow as a mark of holiness. The Nazarite was forbidden to approach any corpse, even that of his nearest relatives, under pain of defilement and consequent forfeiture of his consecration. If through accident he finds himself defiled by the presence of a corpse, he must shave "the head of his consecration" and repeat the operation on the seventh day. On the eighth day he must present himself at the sanctuary with two turtle doves or young pigeons, one of which was offered as a holocaust and the other for sin, and furthermore, in order to renew the lost consecration, it was necessary to present a yearling lamb for a sin offering. At the expiration of the period determined by the vow the Nazarite brought to the sanctuary various offerings, and with symbolical ceremonies including the shaving of the head and the burning of the hair with the fire of the peace offering, he was restored by the priest to his former liberty (Num., vi, 13-21). The meaning symbolized by these different rites and regulations was in part negative, separation from things worldly, and partly positive, viz. a greater fulness of life and holiness indicated by the growth of the hair and the importance attached to ceremonial defilement.
The existence of a class of perpetual Nazarites is known to us through occasional mention of them in the Old Testament writings, but these references are so few and vague that it is impossible to determine the origin of the institution or its specific regulations, which in some respects at least must have differed from those specified in Num. (vi, 1-21). Thus of Samson who is called a "Nazarite of God from his mother's womb" (Judges, xiii, 5), it is merely said that "no razor shall touch his head". No mention is made of abstention from wine etc., though it has been plausibly assumed by many commentators, since that restriction is enjoined upon the mother during the time of her pregnancy. That his quality of Nazarite was considered to be independent of defilement through contact with the dead is plain from the account of his subsequent career and the famous exploits attributed to him. The prophet Samuel is generally reckoned among the Nazarites for life, but nothing is known of him in that connection beyond what is inferred from the promise of his mother: "I will give him to the Lord all the days of his life, and no razor shall come upon his head" (I Kings, i, 11). It has likewise been inferred from Jer. (xxxv; cf. IV Kings, x, 15 sqq.) that the Rechabites were consecrated to the Lord by the Nazarite vow, but in view of the context, the protest against drinking wine which forms the basis of the assumption is probably but a manifestation on the part of the clan of their general preference for the simplicity of the nomadic as opposed to the settled life. In a passage of Amos (ii, 11, 12) the Nazarites are expressly mentioned together with the Prophets, as young men raised up by the Lord, and the children of Israel are reproached for giving them wine to drink in violation of their vow. The latest Old Testament reference is in I Mach. (iii, 49, 50), where mention is made of a number of "Nazarites that had fulfilled their days." In the prophecy of Jacob (Gen., xlix, 26), according to the Douay Version, Joseph is called a "Nazarite among his brethren", but here the original word nazir should be translated "chief" or "leader" -- Nazarite being the equivalent of the defective rendering nazaroeus in the Vulgate. The same remark applies to the parallel passage in Deuteronomy (xxxiii, 16), and also to Lam. (iv, 7), where "Nazarites" (Heb. nezerim) stands for "princes" or "nobles".
Nazarites appear in New Testament times, and reference is made to them for that period not only in the Gospel and Acts, but also in the works of Josephus (cf. "Ant. Jud.", XX, vi, 1, and "Bell. Jud.", II, . xv, 1) and in the Talmud (cf. "Mishna", Nazir, iii, 6). Foremost among them is generally reckoned John the Baptist, of whom the angel announced that he should "drink no wine nor strong drink". He is not explicitly called a Nazarite, nor is there any mention of the unshaven hair, but the severe austerity of his life agrees with the supposed asceticism of the Nazarites. From Acts (xxi, 23 sqq.) we learn that the early Jewish Christians occasionally took the temporary Nazarite vow, and it is probable that the vow of St. Paul mentioned in Acts, xviii, 18, was of a similar nature, although the shaving of his head in Cenchræ, outside of Palestine, was not in conformity with the rules laid down in the sixth chapter of Numbers, nor with the interpretation of them by the Rabbinical schools of that period. (See Eaton in Hastings, Dict. of the Bible, s. v. Nazarites.) If we are to believe the legend of Hegesippus quoted by Eusebius ("Hist. Eccl.", II, xxiii), St. James the Less, Bishop of Jerusalem, was a Nazarite, and performed with rigorous exactness all the ascetic practices enjoined by that rule of life.
MEINHARD, De Naziroeis (Jena, 1676); LESETRE, Nazaréat in VIG., Dict. de la Bible, s.v. Nazaréat; FOUARD, Saint Paul, ses missions (Paris, 1892), p. 268; KNABENBAUER, Actus Apostolorum (Paris, 1899), 317 sqq.
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Nazianzus
A titular metropolitan see of Cappadocia Tertia. Nazianzus was a small town the history which is completely unknown. It is the modern village of Nenizi east of Ak-Serai (formerly Archelais), in the villayet of Koniah, but has sometimes been wrongly identified with Diocaesarea. At the beginning of the fourth century Nazianzus was suffragan to Caesarea; under Valens it formed part of Cappadocia Secunda, the metropolis of which was Tyana. Later it depended on Cappadocia Tertia and on Mocessus and finally became a metropolitan see under the Emperor Diogenes. In 1370 it was united to the metropolitan See of Caesarea. Up to the year 1200, fourteen of its bishops are known. Its name is inseparably connected with its illustrious doctor and poet-bishop, St. Gregory.
SMITH, Dict. Greek and Roman Geog., s.vv: Diocaesarea, Nazianzus; RAMSAY, Asia Manor, 285; LE QUIEN, Oriens christ. (1740), I, 409; MlKLOSICH AND MULLER, Acta patriarchatus Constantinop., I (Vienna, 1860), 468, 536; see MULLER'S noted to Ptolemy, ed. DIDOT, I, 878.
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Neal Henry Gillespie
Brother of the foregoing; b. in Washington county, Pa., 19 January 1831; d. at st. Mary's, Notre Dame, Indiana, 12 November, 1874. He was one of the first students of the University of Notre Dame, Indiana, and in 1849 received the first degree conferred by that institution. On 1 September, 1851, he entered the novitiate of the Congregation of the Holy cross at Notre Dame, Ind., made his religious profession 15 August, 1853, and was ordained priest 29 June, 1856, at Rome, where he had been sent to complete his theological studies. Returning to America, he filled the post of vice-president and director of studies at Notre Dame (1856-59), and then was appointed president of the College of St. Mary of the Lake, Chicago, Illinois. In 1863 he was called to the mother-house of the congregation at Le Mans, France, where he remained until 1866. He then returned to Notre Dame and assumed the editorship of the "Ave Maria", which position he filled until his death. In addition to his editorial labours, he was a frequent contributor to its pages, as well as to many other Catholic periodicals.
JOHN G. EWING 
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Nebraska
Nebraska, meaning in English, "shallow water", occupies geographically a central location among the states of the Union and is part of the Louisiana territory, purchased from France in 1803. It is bounded on the north by South Dakota; on the east by the Missouri River, which separates it from Iowa, and the northwest corner of Missouri; on the south by Kansas and Colorado; and on the west by Colorado and Wyoming. It has an area of 76,840 square miles. The surface of the state is mainly an undulating plain with a gradual upgrade from southeast to northwest of about 2300 feet. It is drained by several streams, the principal being the Platte, which is formed by the junction of two forks rising in the Rocky Mountains and flowing east through the centre of the state to the Missouri, and receives many tributaries in its course. The Niobrara flows north to the Missouri, and the Republican in the south empties into the Kansas River. Except at certain seasons, all these rivers are shallow. The population by the census of 1910 is 1,192,214. The climate is exceptionally fine. The mountain breezes sweep over the plains and owing to the splendid drainage, the atmosphere, purged of all malaria, is dry and exhilarating. The annual mean temperature is about 48° Fahrenheit; in winter, 22° and in mid-summer 75°. The winters are comparatively short and the summers free from excessive heat and humidity.
RESOURCES
Nebraska may be described as altogether an agricultural state, being practically without minerals. Deposits of coal have been discovered only in very small quantities. Building stone of the limestone varieties is also found, but not extensively. Excepting in the northwest where there is a barren tract, known as the Bad Lands, rich in fossil remains, the soil is a deep, rich loam, exceeding fertile. Professor Aughey in "Nebraska, Its Advantages, Resources," etc., says "One of the most remarkable deposits, and most valuable for agricultural purposes, in the world prevails over three fourths of the surface of Nebraska. It is known as the lacustrine or loess deposit." Beneath this there is a porous subsoil which enables Nebraska to stand a drought much longer than any of the bordering states. The report of the monetary value of Nebraska's farm output for 1909 is extraordinary, when we recollect how recently this territory was part of the desert and so designated on the maps. The accompanying table is taken from the carefully prepared report of H. M. Bushnell's Trade Review, published in London.
The report covering the manufactures of Nebraska for 1908, issued in August, 1909, by the State Bureau of Labour and Statistics, gives the amount of capital invested as $90,593,659, and the year's output at $160,232,792. The total value of all deeded land, in 1909, embracing 34,419471
Corn -- 169,179,137 bushels ($93,048,450) 
Wheat -- 50,313,600 bushels ($43,659,174) 
Oats -- 59,653,479 bushels ($23,861,000) 
Hay -- 6,900,269 tons ($59,258,812) 
Alfalfa -- 1,971,770 tons ($23,661,140) 
Horses -- $24,513,530 
Cattle -- $26,375,812 
Hogs -- $33,179,177 
Barley, rye, and cane -- 4,047,964 bushels ($3,796,977) 
Potatoes -- 7,386,497 bushels ($5,096,977) 
Poultry products -- $18,732,436 
Dairy products -- $36,745,600 
Minor crops, beets, fruit, etc. -- $10,650,000 
TOTAL -- $402,579,085
EDUCATION AND RELIGION
Educational facilities are exceptionally good. The State University, founded 15 February, 1869, enjoys a high reputation as an institute of learning, especially in all technical branches of science. The professors and teaching staff number 250 persons, with an attendance of 3611 students. The appropriation for actual expenses for the two years ending 31 March, 1911, amounts to $1,238,000. There are 6930 public schools, of which 103 are normal training high schools. The total expenditure for schools for year ending 13 July, 1908, was $6,416,342. Of this amount, $4,032,610, was divided in salaries among 10,355 teachers. Catholic education is well provided for. Besides Creighton University, there are one college for boys, fifteen convent boarding schools for girls, and, including some district schools, practically Catholic there are one hundred and four parochial schools with an attendance of 10,714 pupils. Of these, nine are accredited to the State University, and three are recognized by the state for normal training work. Of non-Catholic educational institutions, the principal are: Wesleyan University (Methodist), and Cotner University (Christian), both near Lincoln; Bellevue College (Presbyterian) near Omaha; Doane College (Congregational) at Crete; Brownell College (Episcopalian) at Omaha. Other institutions under state control include one penitentiary, one reform school, two industrial homes, three insane asylums, one Home for the Friendless, one institute for the feeble-minded, one hospital for crippled and deformed children, one institute for the blind, one for the deaf and dumb, two homes for soldiers and sailors. Catholic institutions include four hospitals (Omaha, Lincoln, Columbus, and Grand Island), managed by the Sisters of St. Francis; two orphan asylums, containing 210 inmates; a reformatory for women, managed by the Sisters of the Good Shepherd; one Industrial and Reform school. The Methodists and Presbyterians have each a hospital at Omaha.
The Constitution of Nebraska guarantees complete freedom of worship and equal rights to men of every creed, but recognition is given to the pre-eminence of Christianity. While there is no law specially directed against blasphemy, there is a statute against profanity which imposes a fine of twenty-five cents for each offence on all over fourteen years who profanely swear by the name of God, Jesus Christ, or the Holy Ghost (sec. 242, Proc. Crim. Code Neb.). The observance of Sunday by abstention from all unnecessary labour is enforced by state and local ordinances with reasonable strictness, an exemption being made in favour of those who, by precept of their religion, observe the seventh instead of the first day of the week. Oaths are administered by raising the right hand and calling God to witness; where conscientious convictions interpose, an affirmation can be made instead. Both houses of the legislature are opened with prayer by a chaplain, appointed to hold office during the session. Statutory law exempts the priest from revealing communications made under seal of the confessional without the consent of the informant (sec. 328, Civil Code, Neb.). Christmas Day is the only religious holiday recognized as such by law.
Ecclesiastical property, by diocesan statute, is vested in the bishop as trustee, but there is no civil statute so ordaining. Under secs. 4193-A, "Corporations, 1909, Nebraska Civil Code", each parish can organize and incorporate in the manner provided:
The chief, or presiding or executive officer of the religious bodies, sects, and denominations mentioned in the first section of this act, may, at such place in this state as he may appoint for the purpose, convene a meeting of himself and some other officer subordinate to himself, but having general jurisdiction throughout the state or part of the state aforesaid, and the priest, minister or clergyman of the proposed church, parish or society, and at least two laymen, residents within the limits thereof, of which the said chief, etc. shall be president and one of the other persons present shall be secretary.
These five persons shall then adopt articles of incorporation and shall have power to name the church or parish, decide the manner in which it shall contract and be bound for debts, or convey, encumber or charge the property, regulate succession of members, fill vacancies, name time corporation is to last and decide by what officers its affairs shall be conducted. If the five persons neglect to file articles of incorporation for the parish, the diocesan regulation investing the property in the bishop, as trustee, has no recognition from the civil law, and without a supplementary action in amendment, a transfer of the property by the bishop, as trustee, will be defective in title. If the five persons, at the time of the organization of the parish, adopted the diocesan rule and then files articles of incorporation, the action of the bishop, as trustee, would be legal. Otherwise, the neglect to incorporate obstructs the operation of the diocesan statute. Churches, parochial schools, and charitable institutions are exempt from taxation, and clergymen are also exempt from personal taxes and are not liable to military or jury service. Catholic priests have free access to all state institutions and their courteous treatment has been a rule without exception.
The status of the Bible in the public schools has been the subject of contention, but the decisions of the Supreme Court are not very clear and seem contradictory. In 1899, a teacher in a Gage County school obtained permission from the local school board to have religious exercises during school hours. The reading of the Bible was a feature of the exercises. One Daniel Freeman, a free-thinker, whose children attended the school, objected. The question was referred to the state superintendent who decided against Freeman. In the meantime Freeman began an action at law in the Gage County District Court; the decision was against him. The case was appealed to the Supreme Court and the judgment of the lower court was reversed. Commissioner Ames decided that the reading of the Bible in the public schools was a breach of the Constitution. In this opinion, Commissioners Duffie and Albert coincided. Judge Sedgwick coincided on the ground that the instruction was sectarian. Judge Holcomb also coincided as to the particular case, but held that, excepting its use for sectarian purposes, the reading of the Bible was discretionary with the school authorities (State of Nebraska, ex rel. Daniel Freeman v. John Scheve, et al., Vol. LXV, page 853). A motion for rehearing was filed 21 January, 1903, and Chief-Justice Sullivan, while overruling the motion for a rehearing, gave the opinion, that
The section of the Constitution which provided that no sectarian instruction shall be allowed in any school or institution supported in whole or in part by the public funds set apart for educational purposes cannot, under any canon of construction with which we are acquainted, be held to mean that neither the Bible nor any part of it, from Genesis to Revelation, may be read in the educational institutions fostered by the state. We do not wish to be understood as either countenancing or discountenancing the reading of the Bible in the public schools. Even where it is an irritant element, the question, whether its legitimate use shall be continued or discontinued, is an administrative and not a judicial question; it belongs to the school authorities and not the courts. The motion for a rehearing is overruled and the judgment heretofore rendered is adhered to (ibid., p. 887).
MARRIAGE AND DIVORCE
Subject to procuring a civil licence, marriage can be legally performed by every judge and justice of the peace and every preacher of the Gospel authorized by the usages of the Church to which he belongs. Decrees of divorce are given for the following causes: adultery; imprisonment for three years or more; wilful desertion for two years; habitual drunkenness; extreme cruelty; wanton neglect to support wife. The state was getting an unenviable notoriety for the facility of securing divorces, and many outsiders were taking advantage of it. To stop this, amendatory enactments were passed by the legislation of 1909. At present, no divorce can be granted for any cause unless petitioner has had one year's actual residence in the state immediately before bringing suit and shall then have a bona-fide intention of making his or her permanent home in Nebraska -- unless the marriage was solemnized in the state and the parties shall have resided therein from the time of marriage to the filing of petition. No person shall be entitled to a divorce for any cause arising outside of the state unless petitioner or defendant shall have resided within the state at least two years next before bringing suit for divorce, with a bona-fide intention of making his or her permanent home in Nebraska. No divorce shall be granted where collusion seems to have existed between the parties or where both have been guilty of the same misconduct. No person shall be entitled to a divorce unless defendant shall have been personally served with a process, if within the state, or with personal notice duly proved and appearing of record, if outside the state. After three months of reasonable search after filing petition, court may authorize notice by publication. Decree becomes operative and final only at expiration of six months. In 1909 there were 1807 divorces. In the same period there were 10982 marriages.
LIQUOR LAWS
Liquor laws are strict and well enforced. The manufacture or sale of intoxicating liquor is forbidden in many of the smaller towns and cities, and notably in Lincoln, the capital. Where the trade is licensed, it is under the system known as high licence and subject to the operation of the Slocomb Law, the most effective law ever passed for a severe regulation of the liquor traffic under the licence system. Under its provisions, treating is a misdemeanour subject to fine; selling to minors is punished by severe penalties, and the saloon-keeper and those on his bond are liable to a maximum of $5,000 damages at the suit of any woman whose husband has been allowed to become a habitual drunkard by frequenting the saloon-keeper's place of business. By statute passed during the legislature of 1909, saloons can sell liquor only between the hours of 7 A.M. and 8 P.M. on week days. Sunday trading is forbidden and the law rigidly enforced.
HISTORY
(1) Civil
Up to 1541 the history of Nebraska is a blank. In that year it is claimed that Francisco Vasquez de Coronado led a party of Spaniards in search for the fabled Kingdom of Quivera, supposed to be a land of boundless wealth. It is claimed that he reached 40° N. Lat., which is the south boundary line of Nebraska. This is disputed and critics claim that he did not come further north than a point in Kansas, near Junction City. In 1662 another attempt to reach Quivera is said to have been made under command of Don Diego, Count of Penelosa, and accompanied by Father Nicholas de Freytas who wrote an elaborate and detailed account of the expedition. It is claimed Penelosa reached the Platte, where he found a very populous city belong to Quivera. As it was burned in one night, it could have been but a large Indian village. Penelosa returned to Mexico in June, 1662. Not much credence is given to the story of Penelosa. In 1673 Spain claimed all the trans-Mississippi region, but ten years later La Salle asserted the sovereignty of France. In 1762 the French relinquished all this territory to Spain, but it was receded to France in 1800; finally in 1803 under the name of Louisiana Territory, it passed by purchase into the possession of the United States. In many American works the statement is made, that the first white men to visit and give a description of Nebraska were Lewis and Clark. This is incorrect. The sixth volume of Pierre Margry's Découvertes et Etablissements des Français dans l'Amérique (Paris, 1856), now in the library of the State Historical Society, contains the records of several expeditions to the regions between the Mississippi and the Missouri and further west. Among them is the original report of the journey of Pierre and Paul Mallet and their companions across Nebraska on a mission to Santa Fé to open up trade facilities with the Spaniards of New Mexico. The Mallets were French Canadians and their companions were Phillipe Robitaille, Louis Morin, Michel Beslot, Joseph Bellecourt, also Canadians, and Jean David, a native of France. The report reads:
To understand the route taken by these Canadians to discover New Mexico, it is well to know that it is 100 leagues from the village of the Illinois [Indians] to those of the Missouris on the river of that name; 80 leagues from there to the Canzes [Kansas]; 100 leagues from the Kansas to the Octoctates [Otloes[ and 60 from there to where the river of the Panimahas [Omahas] empties into the Missouri [Omaha Creek in the northeast of Nebraska].
This nation is located at the mouth of the river of their name and it was there the discoverers took their starting- point, 29 May, 1739. All who had hitherto attempted to reach New Mexico thought they could find it at the sources of the Missouri, and with that idea had gone up as far as the Ricaras [Indians], more than 150 leagues above the Panis [Pawnees], with whom they confound or include the Omahas or Panimahas. The discoverers, on the advice of some of the aborigines, took an entirely different direction and leaving the Pawnees took a route across the country, retracing their steps almost parallel with the Missouri. On 2 June, they met with a river which they called the Plate [Platte] and, seeing that it did not diverge from the route they had mapped out, they followed up its right bank for about 25 leagues when they found it made a fork with the river of the Padocas which empties itself at this point. Three days after that, on 13 June, they crossed to the left bank of said river. On the fifteenth and sixteenth they continued across the country and on the seventeenth they fell upon another river which they named Des Costes Blanches. During these three days, they crossed a country of plains where they found barely enough wood to make fires and it appears from their Journal that these plains extended all the way to the mountains near Santa Fé. On the sixteenth they camped on the banks of another river which they crossed and named Rivière Aimable. On the nineteenth they crossed another river which they called Rivière des Soucis. On the twentieth they struck the Rivière des Cances. This river was probably not the Kansas but the Arkansas River. In any case, both are south of the Nebraska state line, making it clear that these French Canadian Catholics, Pierre and Paul Mallet, crossed Nebraska in a southwesterly direction in 1739 on their way to Santa Fé and gave an authentic account of the territory sixty five years before Lewis and Clark visited it.
Subsequent to that date, many French Canadians and French creoles of Louisiana made their homes in Nebraska; they were hunters and trappers connected with the fur-trading expeditions, who married Indian women and lived under the protection of the tribes with which they had become related. When allotting land to the Indians, the government set aside a tract in the southeast part of the state called the Half-Breed Tract, the French Canadians who had married squaws settled on this land. Among these were Charles Rouleau, Henry Fontenelle, and Michel Barada, who had towns named after them. Sarpy county is also called after a French creole, named Louis Sarpy. As late as 1846, Nebraska had practically no other population than the Omahas, Otoes, Poncas, Pawnees, and Sioux. In that year occurred the Mormon hegira and a temporary settlement in the desert was made by them at Florence, near Omaha, lasting for about a year, until they moved on to Utah. The first permanent white settlers came in the train on the '49 rush to California, and on 30 May, 1854, Nebraska was organized as a territory with an area of 351,558 square miles, reaching from 40° N. lat. to the British boundary line, and west from the Missouri to the Rocky Mountains. This was finally cut down to the present area of the state. The creation of the Kansas and Nebraska territories was the cause of the bitter quarrel between the slavery and anti- slavery parties and ultimately led to the secession of the southern states. On 1 March, 1867, President Johnson proclaimed Nebraska a state of the Union, adding the thirty-seventh star to the American flag. After the Civil War, many of the discharged soldiers secured grants of Nebraska land under the Homestead Law. They were followed by men who worked in the construction of the Union Pacific and Burlington railroads and who bought up the land donated to the railroad companies. There was a steady inflow of immigrants and land-seekers until the visitation of the grasshopper plague in 1874, when many settlers became discouraged and left the state. But the rush for land was on, the grasshoppers were forgotten, and an increasing stream of immigration poured in. There are not statistics to indicate the nationality of foreign-born immigrants, but the Germans are the most numerous, followed by the Scandinavians, Irish, Bohemians, and British in the order named. In late years Italians have become an immigrating element, but not to any considerable extent. Although the first to enter the state, French Canadian immigrants are not numerous.
CATHOLIC IMMIGRATION
While many Catholics were among the immigrants subsequent to 1849, there was not attempt at Catholic colonization until 1855, when Father Tracy induced a number of Irish families to settle in Dakota County, where their descendants constitute the wealthiest and most prominent people in that section. In 1874 General O'Neill, with eighteen Irish Catholics from Boston, colonized a tract in Holt County; they were followed by others, and a town was laid out which they named O'Neill. O'Neill is now one of the most progressive cities north of the Platte and the centre of a prosperous Catholic community. In 1877 some of those who went to Holt County with General O'Neill, dissatisfied with the outlook there, took up land in Greeley County. In compliment to Bishop James O'Connor of Omaha, General O'Neill named his first town site, O'Connor. The town was subsequently moved to where the church and convent of O'Connor now stand, while the present county seat, Greeley Center, was built half a mile north of the original site. A colonization company was formed and a tract of land was secured by Bishop O'Connor, John Fitzgerald, William Quan, and William J. Onahan of Chicago, and others, and sold at $2 per acre to Irish colonists from Massachusetts and Pennsylvania. This is now a very prosperous Catholic section embracing the thriving towns of Greeley Center, Spalding, and Scotia, and comprising a wealthy farming population. Land purchased by the colonists at $2 per acre is appraised in 1910 at from $60 to $100 per acre. Besides these organized colonies, many Irish Catholic families drifted into Nebraska during the years preceding 1874. During that period there was also a comparatively large immigration of German Catholics, but without any regular effort at colonization. The Germans followed in the wake of the Catholic priest. Platte County is almost entirely populated by German Catholics, the immigration being largely due to the efforts of Father Ambrose, O.F.M., the first Franciscan pastor in that section. In Cedar County, there are eight large parishes of German Catholics, who were induced to settle in that district during the same period by the late Father Daxascher, the first pastor of St. Helena in that county. South of the Platte there are also several well-to-do German settlements, but no distinct colonies. There is an Austrian settlement at Bellwood in Buffalo County. Bohemian Catholics are quite numerous north and south of the Platte. The Catholic immigrants of all nationalities who settled on the land have prospered in a measure beyond their most sanguine expectations. A pleasing feature in regard to Catholic settlement in Nebraska is the frequent intermarriages between the young people of different races, especially between the Irish and German elements.
Catholics hold prominent positions in the political, social, and industrial life of the community, though Nebraska has not yet had a Catholic Governor. Prominent among the benefactors and builders of the state have been Edward and John Creighton, founders of Creighton University and other beneficial institutions in Omaha. John Fitzgerald of Lincoln was also a generous benefactor to Catholic works, religious and educational, in this and other cities. John A. McShane represented the then First Nebraska district in Congress in 1886 and in 1888 was the unsuccessful candidate for governor in opposition to General John M. Thayer. Constantine J. Smythe was attorney-general of the state from 1897 to 1901. The present state treasurer is Lawson G. Brian. Many Catholics have represented congressional districts; the first district, which includes the capital, is now (1910) represented by John A. Maguire. In all cases where Catholics have held public offices, their records have been most creditable.
(2) Ecclesiastical History
Ecclesiastically, Nebraska was first under the jurisdiction of the Franciscan Bernard Boil, Provincial of the Franciscans in Spain, according to the Bull of Alexander VI, dated 25 June, 1493. Theoretically, it became part of the ecclesiastical jurisdiction of Spain until 1682, when it passed over to the spiritual domain of the Bishop of Quebec. In 1776 it became subject to the Diocese of Havana, Cuba. After the recession of the Louisiana territory to France, the French exercised jurisdiction until 1805, when the territories embraced in the Louisiana Purchase passed to the spiritual rule of Bishop Carroll of Baltimore. In 1815 the region was transferred to the Bishop of New Orleans, and in 1827 to the Bishop of St. Louis. In 1850 the territory because part of the "Vicariate Apostolic of the territory east of the Rocky Mountains"; this vicariate embraced all the territory from the Missouri River to the Rocky Mountains and from the south boundary of Kansas to the British line. Rt. Rev. John B. Miege, S.J., was appointed vicar-Apostolic. In 1857 Kansas was cut off and the Vicariate of Nebraska was erected. This vicariate was further reduced to the territories of Nebraska and Wyoming, and in 1885 the State of Nebraska became the Diocese of Omaha, with the then vicar-Apostolic, Rt. Rev. James O'Connor, as its first bishop. In 1887 all that part of Nebraska, south of the Platte and of the south fork of the Platte, was erected into the diocese of Lincoln, with Rt. Rev. Thomas Bonacum as its first bishop. The Catholic population of Nebraska is estimated at a slight increase over 117,058, the figures given in Wiltzius's Directory for 1910. The coloured and Indian Catholics included are too few to be worthy of special enumeration. For the last week in September, 1909, the following figures were given as the numerical strength of the various non-Catholic denominations in Nebraska: Methodists, 64,352; Lutherans, 59,485; Presbyterians, 23,862; Disciples (Christians), 19,613; Baptists, 17,939; Congregationalists, 16,629; Episcopalians, 6,903 (communicants); United Brethren, 6,086; all other Protestants, 19,657.
CURLEY, Neb. Its Advantages etc. (New York, 1875); BUSHNELL, Lincoln Trade Review (Lincoln, 1910); State Bureau Labor and Industrial Statistics (Lincoln, 1909); Nebraska Educational Directory (Lincoln, 1910); WILTZIUS, Directory (1910); Reports Neb. State Historical Society; MARGRY, Découvertes et Establissements des Français dans l'Amérique (Paris, 1856); SHINE, The Morton History of Nebraska (Lincoln, 1906).
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Necessity
Necessity, in a general way denotes a strict connection between different beings, or the different elements of a being, or between a being and its existence. It is therefore a primary and fundamental notion, and it is important to determine its various meanings and applications in philosophy and theology.
In Logic, the Schoolmen, studying the mutual relations of concepts which form the matter of our judgments, divided the judgments or propositions into judgments in necessary matter (in materia necessaria), and judgments in contingent matter (in materia contingenti). (Cf. S. Thom., I Perihermen, lect. xiii.) The judgments in necessary matter were known as propositiones per se; they are called by modern philosophers "analytic", "rational", "pure", or "a priori" judgments. The propositio per se is defined by the Schoolmen as one the predicate of which is either a constitutive element or a natural property of the subject. Such is the case with primary truths, metaphysical, and mathematical principles. (Cf. S. Thom., "in I Anal.", lect. x and xxxv; "de Anima", II, lect. xiv.) It is by ignoring the last part of this definition and arbitrarily restricting the concept of analytic judgments to those of which the predicate is a constitutive element of the subject, that Kant invented the false notion of synthetic-a priori judgments.
Considered under its metaphysical aspect, being in its relation to existence is dividend into necessary and contingent. A necessary being is one of which the existence is included in and identical with its very essence. The different beings which we observe in our daily experience are subject to beginning, to change, to perfection, and to destruction; existence is not essential to them and they have not in themselves the reason of their existence; they are contingent. Their existence comes to them from an external efficient cause. It is from the real existence of contingent beings that we arrive at the notion and prove the existence of a necessary being-one that produces them but is not produced, one whose existence is its own essence and nature, that is at the same time eternal, all-perfect, infinite, viz., God (see CONTINGENCY). And so in relation to existence, God alone is absolutely necessary, all others are contingent.
When we consider the divers beings, not from the point of view of existence, but in relation to their constitution and activity, necessity may be classified as metaphysical, physical, and moral.
· Metaphysical necessity implies that a thing is what it is, viz., it has the elements essential to its specific nature. It is a metaphysical necessity for God to be infinite, man rational, an animal a living being. Metaphysical necessity is absolute.
· Physical necessity exists in connection with the activity of the material beings which constitute the universe. While they are contingent as to their existence, contingent also as to their actual relations (for God could have created another order than the present one), they are, however, necessarily determined in their activity, both as to its exercises and its specific character. But this determination is dependent upon certain conditions, the presence of which is required, the absence of one or the other of them preventing altogether the exercise or normal exercise of this activity. The laws of nature should always be understood with that limitation: all conditions being realized. The laws of nature, therefore, being subject to physical necessity are neither absolutely necessary, as materialistic Mechanism asserts, nor merely contingent, as the partisans of the philosophy of contingency declare; but they are conditionally or hypothetically necessary. This hypothetical necessity is also called by some consequent necessity.
· Moral necessity is necessity as applied to the activity of free beings. We know that men under certain circumstances, although they are free, will act in such and such a way. It is morally necessary that such a man in such circumstances act honestly; it is morally necessary that several historians, relating certain facts, should tell the truth concerning them. This moral necessity is the basis of moral certitude in historical and moral sciences. The term is also used with reference to freedom of the will to denote any undue physical or moral influence that might prevent the will from freely choosing to act or not act, to choose one thing in preference to another. The derivatives, necessitation and necessarianism, in their philosophical signification express the doctrine that the will in all its activity is invariably determined by physical or psychical antecedent conditions (see DETERMINISM; FREE WILL).
In theology the notion of necessity is sometimes applied with special meaning. Theologians divide necessity into absolute and moral. A thing is said to be absolutely necessary when without it a certain end cannot possibly be reached. Thus revelation is absolutely necessary for man to know the mysteries of faith, and grace to perform any supernatural act. Something is said to be morally necessary when a certain end could, absolutely speaking, be reached without it, but cannot actually and properly be reached without it, under existing conditions. Thus, we may say that, absolutely speaking, man as such is able to know all the truths of the natural order or to observe all the precepts of the natural law; but considering the concrete circumstances of human life in the present order, men as a whole cannot actually do so without revelation or grace. Revelation and grace are morally necessary to man to know sufficiently all the truths of the natural law (cf. Summa Theologica, I:1:1; "Contra Gentil.", I, iv).
Again, in relation to the means necessary to salvation theologians divide necessity into necessity of means and necessity of precept. In the first case the means is so necessary to salvation that without it (absolute necessity) or its substitute (relative necessity), even if the omission is guiltless, the end cannot be reached. Thus faith and baptism of water are necessary by a necessity of means, the former absolutely, the latter relatively, for salvation. In the second case, necessity is based on a positive precept, commanding something the omission of which, unless culpable, does not absolutely prevent the reaching of the end.
MERCIER, Ontologie (Louvain, 1902), ii, 3; RICKABY, First Principles of Knowledge (London, 1902), I, v; IDEM, General Metaphysics (London, 1901), I, iv.
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Necrologies
Necrologies, or, as they are more frequently called in France, obituaires, are the registers in which religious communities were accustomed to enter the names of the dead -- notably their own deceased members, their associates, and their principal benefactors -- with a view to the offering of prayers for their souls. The institutions which maintained such necrologies differed almost as much as the form in which the entries were made. There are necrologies connected with cathedral chapters, others (and those the most numerous) belonging to monasteries and religious houses, others to colleges, such as, e.g. the Sorbonne (in Molinier et Longnon, "Obituaires", I, 737-52) others to collegiate churches, others again to parishes, while, as for the registers themselves, some are drawn up in the form of marginal entries in martyrologies or calendars, others form a book apart, but arranged according to the days of the month, others again are mere disorderly lists of names, which seem to have been written down just as they were sent in, or as occasion arose. Not less diversified are the names by which these registers were known. Perhaps the commonest was martyrologium, because they often took the form of mere additions to the martyrologium, or list of martyrs and saints commemorated on each day. We find also necrologiurn, memoriale mortuorum, or memoriale fratrum, mortuologium, liber obituum, and, more rarely, obituarius, sometimes, owing to its connection with the calendar, calendarium, sometimes, because the monastic rule was commonly bound up in the same book, liber regulae or simply regula, sometimes, from the occasion when it was read aloud, liber capituli (chapter book), sometimes, in reference to the entries of the names of benefactors, liber fundationum, or fiber benefactorum. Also, although Molinier seems to contest this usage ("Les Obituaires francais", p. 22), such a collection of names, consisting largely of benefactors, was occasionally called liber vitae (book of life).
No better description of the purposes served by these lists and of the spirit which animated the whole institution of necrologies can be found than that contained in the preface to the Winchester book of the eleventh century known as the "Hyde Register". In spite of its length, it deserves to be quoted entire "Behold, in the name of God Almighty and of our Lord Jesus Christ and of His most Holy Mother, the ever-stainless Virgin Mary, and also of the twelve holy Apostles by whose teaching the world is rendered glorious in the faith, to whose honour this Minster in distinction to the old monastery hard by, there are set down here in due order the names of brethren and monks, of members of the household also [familiariorum (sic)], or of benefactors living and dead, that by the perishable memorial of this writing they may be written in the page of the heavenly book, by the virtue of whose alms deeds this same family, through Christ's bounty, is fed. And let also the names of all those who have commended themselves to its prayers and its fellowship be recorded here in general, in order that remembrance may be made of them daily in the sacred celebration of the Mass or in the harmonious chanting of psalms. And let the names themselves be presented daily by the subdeacon before the altar at the early or principal Mass, and as far as time shall allow let them be recited by him in the sight of the Most High. And after the oblation has been offered to God by the right hand of the cardinal priest who celebrates the Mass, let the names be laid upon the holy altar during the very mysteries of the sacred Mass and be commended most humbly to God Almighty so that as remembrance is made of them upon earth [sicut eorum memoria agitur in terris - a phrase from the Ordinarium Missae], so in the life to come, by His indulgence who alone knows how they stand or are hereafter to stand in His sight, the glory of those who are of greater merit may be augmented in Heaven and the account of those who are less worthy may be lightened in His secret judgments. Be ye glad and rejoice that your names are written in Heaven, through Jesus Christ our Lord, to whom with God the Eternal Father and the Holy Ghost, there remains all honour power, and glory for ever and ever. Amen."
This account is particularly interesting, because, although the laying of the necrology upon the altar during Mass afterwards fell into disuse, and the names were read in chapter instead of in choir, still the extract clearly shows that the book of obituaries had its origin in the old "diptychs", or tablets, upon which were formerly entered the names which were read out by the priest at the Commemoration of the Living and the Commemoration of the Dead in the Canon of the Mass. So far as can be seen, the recitation of the names of the defunct bishops in the diptychs was later on represented by the reading of the martyrologlum proper, while the commemoration of benefactors and other deceased was retained in the form of a necrology. It will be remembered that in the everyday Requiem Mass (missa quotidiana defunctorum) of our Missals, the priest is first directed to pray "pro defunctis episcopis seu sacerdotibus" next "pro fratribus, propinquis et benefactoribus" and lastly pro omnibus fidelibus defunctis". This corresponds to the classification here, viz. of thee included in the martyrologium, those named in the necrology, and those not specially mentioned at all. The entry of the names of the dead in the register of a monastery or other religious institution, and the consequent participation in the prayers and good works of all its members, was a privilege which, from the eighth century onward, was greatly coveted. Such mutual rights of the insection of the names of deceased brethren in each other's necrologies was a constant subject of negotiation between different abbeys, etc., and at a somewhat later date it became the custom for monasteries to send messengers with 'mortuary rolls" (rotuli) requesting the promise of prayers which were to be entered on the roll and engaging the senders to pray for the deceased brethren of the monasteries who rendered them this service. (But for this see ROTULI.)
Although the entries in the extant necrologies of monasteries and cathedrals are generally of the briefest possible character, only the day of the month, and not the year, being indicated, still in indirect ways these lists of names have been regarded as of considerable importance both for philological and historical purposes. A large number have been published in Germany, France, England, and other countries.
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Necromancy
(nekros, "dead", and manteia, "divination")
Necromancy is a special mode of divination by the evocation of the dead. Understood as nigromancy (niger, black), which is the Italian, Spanish and old French form, the term suggests "black" magic or "black" art, in which marvellous results are due to the agency of evil spirits, while in "white" magic they are due to human dexterity and trickery. The practice of necromancy supposes belief in the survival of the soul after death, the possession of a superior knowledge by the disembodied spirit, and the possibility of communication between the living and the dead. The circumstances and conditions of this communication — such as time, place, and rites to be followed — depend on the various conceptions which were entertained concerning the nature of the departed soul, its abode, its relations with the earth and with the body in which it previously resided. As divinities frequently were but human heroes raised to the rank of gods, necromancy, mythology, and demonology are in close relation, and the oracles of the dead are not always easily distinguished from the oracles of the gods.
I. NECROMANCY IN PAGAN COUNTRIES
Along with other forms of divination and magic, necromancy is found in every nation of antiquity, and is a practice common to paganism at all times and in all countries, but nothing certain can be said as to the place of its origin. Strabo (Geogr., XVI, ii, 39) says that it was the characteristic form of divination among the Persians. It was also found in Chaldea, Babylonia and Etruria (Clemens Alex., "Protrepticum", II, in Migne, P. G., VIII, 69; Theodoret, "Græcarum affectionum curatlo", X, in P. G., LXXXIII, 1076). Isaias (xix, 3) refers to its practice in Egypt, and Moses (Deuter., xviii, 9-12) warns the Israelites against imitating the Chanaanite abominations, among which seeking the truth from the dead is mentioned. In Greece and Rome the evocation of the dead took place especially in caverns, or in volcanic regions, or near rivers and lakes, where the communication with the abodes of the dead was thought to be easier. Among these, nekromanteia, psychomanteia, or psychopompeia, the most celebrated were the oracle in Thesprotia near the River Acheron, which was supposed to be one of the rivers of hell, another in Laconia near the promontory of Tænarus, in a large and deep cavern from which a black and unwholesome vapour issued, and which was considered as one of the entrances of hell, others at Aornos in Epirus and Heraclea on the Propontis. In Italy the oracle of Cumæ, in a cavern near Lake Avernus in Campania, was one of the most famous.
The oldest mention of necromancy is the narrative of Ulysses' voyage to Hades (Odyssey, XI) and of his evocation of souls by means of the various rites indicated by Circe. It is noteworthy that, in this instance, although Ulysses' purpose was to consult the shade of Tiresias, he seems unable to evoke it alone; a number of others also appear, together or successively. As parallel to this passage of Homer may be mentioned the sixth book of Virgil's Æneid, which relates the descent of Æneas into the infernal regions. But here there is no true evocation, and the hero himself goes through the abodes of the souls. Besides these poetical and mythological narratives, several instances of necromantic practices are recorded by historians. At Cape Tænarus Callondas evoked the soul of Archilochus, whom he had killed (Plutarch, "De sera numinis vindicta", xvii). Periander tyrant of Corinth, and one of the seven wise men of Greece, sent messengers to the oracle on the River Acheron to ask his dead wife, Melissa, in what place she had laid a stranger's deposit. Her phantom appeared twice and, at the second appearance, gave the required information (Herodotus, V, xcii). Pausanias, King of Sparta, had killed Cleonice, whom he had mistaken for an enemy during the night, and in consequence he could find neither rest nor peace, but his mind was filled with strange fears. After trying many purifications and expiations, he went to the psychopompeion of Phigalia, or Heraclea, evoked her soul, and received the assurance that his dreams and fears would cease as soon as he should have returned to Sparta. Upon his arrival there he died (Pausanias III, xvii, 8, 9; Plutarch, "De sera num. vind.", x; "Vita Cimonis", vi). After his death, the Spartans sent to Italy for psychagogues to evoke and appease his manes (Plutarch, "Desera num. vind.", xvii). Necromancy is mixed with oneiromancy in the case of Elysius of Terina in Italy, who desired to know if his son's sudden death was due to poisoning. He went to the oracle of the dead and, while sleeping in the temple, had a vision of both his father and his son who gave him the desired information (Plutarch, "Consolatio ad Apollonium", xiv).
Among the Romans, Horace several times alludes to the evocation of the dead (see especially Satires, I, viii, 25 sq.). Cicero testifies that his friend Appius practised necromancy (Tuscul. quæst., I, xvi), and that Vatinius called up souls from the netherworld (in Vatin., vi). The same is asserted of the Emperors Drusus (Tacitus, "Annal.", II, xxviii), Nero (Suetonius, "Nero", xxxiv; Pliny, "Hist. nat.", XXX, v), and Caracalla (Dio Cassius, LXXVII, xv). The grammarian Apion pretended to have conjured up the soul of Homer, whose country and parents he wished to ascertain (Pliny, "Hist. nat.", XXX, vi) and Sextus Pompeius consulted the famous Thessalian magician Erichto to learn from the dead the issue of the struggle between his father and Cæsar (Lucan, "Pharsalia", VI). Nothing certain can be said concerning the rites or incantations which were used; they seem to have been very complex, and to have varied in almost every instance. In the Odyssey, Ulysses digs a trench, pours libations around it, and sacrifices black sheep whose blood the shades drink before speaking to him. Lucan (Pharsalia, VI) describes at length many incantations, and speaks of warm blood poured into the veins of a corpse as if to restore it to life. Cicero (In Vatin., VI) relates that Vatinius, in connexion with the evocation of the dead, offered to the manes the entrails of children, and St. Gregory Nazianzen mentions that boys and virgins were sacrificed and dissected for conjuring up the dead and divining (Orat. I contra Julianum, xcii, in P. G., XXV 624).
II. NECROMANCY IN THE BIBLE
In the Bible necromancy is mentioned chiefly in order to forbid it or to reprove those who have recourse to it. The Hebrew term 'ôbôth (sing., 'ôbh) denotes primarily the spirits of the dead, or "pythons", as the Vulgate calls them (Deut., xviii, 11; Isa., xix, 3), who were consulted in order to learn the future (Deut., xviii, 10, 11; I Kings, xxviii, 8), and gave their answers through certain persons in whom they resided (Levit., xx, 27; I Kings, xxviii, 7), but is also applied to the persons themselves who were supposed to foretell events under the guidance of these "divining" or "pythonic" spirits (Levit., xx, 6; I Kings, xxviii, 3, 9; Isa., xix, 3). The term yidde 'onim (from yada, "to know"), which is also used, but always in conjunction with 'obôth, refers either to knowing spirits and persons through whom they spoke, or to spirits who were known and familiar to the wizards. The term 'obh signifies both "a diviner" and "a leathern bag for holding water" (Job — xxxii, 19 — uses it in the latter sense), but scholars are not agreed whether we have two disparate words, or whether it is the same word with two related meanings. Many maintain that it is the same in both instances as the diviner was supposed to be the recipient and the container of the spirit. The Septuagint translates 'obôth, as diviners, by "ventriloquists" (eggastrimthouoi), either because the translators thought that the diviner's alleged communication with the spirit was but a deception, or rather because of the belief common in antiquity that ventriloquism was not a natural faculty, but due to the presence of a spirit. Perhaps, also, the two meanings may be connected on account of the peculiarity of the voice of the ventriloguist, which was weak and indistinct, as if it came from a cavity. Isaias (viii, 19) says that necromancers "mutter" and makes the following prediction concerning Jerusalem: "Thou shalt speak out of the earth, and thy speech shall be heard out of the ground, and thy voice shall be from the earth like that of the python and out of the ground thy speech shall mutter" (xxix, 4). Profane authors also attribute a distinctive sound to the voice of the spirits or shades, although they do not agree in characterizing it. Homer (Iliad, XXIII, 101; Od., XXIV, 5, 9) uses the verb trizein, and Statius (Thebais, VII, 770) stridere, both of which mean "to utter a shrill cry"; Horace qualifies their voice as triste et acutum (Sat., I, viii, 40); Virgil speaks of their vox exigua (Æneid, VI, 492) and of the gemitus lacrymabilis which is heard from the grave (op. cit., III, 39); and in a similar way Shakespeare says that "the sheeted dead did squeak and gibber in the Roman streets" (Hamlet, I, i).
The Moasic Law forbids necromancy (Levit., xix, 31; xx, 6), declares that to seek the truth from the dead is abhorred by God (Deut., xviii, 11, 12), and even makes it punishable by death (Levit., xx, 27; cf. I Kings, xxviii, 9). Nevertheless, owing especially to the contact of the Hebrews with pagan nations, we find it practised in the time of Saul (I Kings, xxviii, 7, 9), of Isaias, who strongly reproves the Hebrews on this ground (viii, 19; xix, 3; xxix, 4, etc.), and of Manasses (IV Kings, xxi, 6; II Par., xxxiii, 6). The best known case of necromancy in the Bible is the evocation of the soul of Samuel at Endor (I Kings, xxviii). King Saul was at war with the Philistines, whose army had gathered near that of Israel. He "was afraid and his heart was very much dismayed. And he consulted the Lord, and he answered him not, neither by dreams, nor by priests, nor by prophets" (5, 6). Then he went to Endor, to a woman who had "a divining spirit", and persuaded her to call the soul of Samuel. The woman alone saw the prophet, and Saul recognized him from the description she gave of him. But Saul himself spoke and heard the prediction that, as the Lord had abandoned him on account of his disobedience, he would be defeated and killed. This narrative has given rise to several interpretations. Some deny the reality of the apparition and claim that the witch deceived Saul; thus St. Jerome (In Is., iii, vii, 11, in P. L., XXIV, 108; in Ezech., xiii, 17, in P. L., XXV, 119) and Theodoret, who, however, adds that the prophecy came from God (In I Reg., xxviii, QQ. LXIII, LXIV, in P. G., LXXX, 589). Others attribute it to the devil, who took Samuel's appearance; thus St. Basil (In Is., viii, 218, in P. G., XXX, 497), St. Gregory of Nyssa ("De pythonissa, ad Theodos, episc. epist.", in P. G., XLV, 107-14), andTertullian (De anima, LVII, in P. L., II, 794). Others, finally, look upon Samuel's apparition as real; thus Josephus (Antiq. Jud., VI, xiv, 2), St. Justin (Dialogus cum Tryphone Judæo, 105, in P. G., VI, 721), Origen (In I Reg., xxviii, "De Engastrimytho", in P. G., XII, 1011-1028), St. Ambrose (In Luc., i, 33, in P. L., XV, 1547), and St. Augustine, who finally adopted this view after having held the others (De diversis quæst. ad Simplicianum, III, in P. L., XL, 142-44; De octo Dulcitii quæst., VI, in P. L., XL, 162-65; De cura pro mortuis, xv, in P. L., XL, 606; De doctrina christiana, II, xxiii, in P. L., XXXIV, 52). St. Thomas (Summa, II-II, Q. clxxiv, a. 5, ad 4 um) does not pronounce. The last interpretation of the reality of Samuel's apparition is favoured both by the details of the narrative and by another Biblical text which convinced St. Augustine: "After this, he [Samuel] slept, and he made known to the king, and showed him the end of his life, and he lifted up his voice from the earth in prophecy to blot out the wickedness of the nation" (Ecclus., xlvi, 23).
III. NECROMANCY IN THE CHRISTIAN ERA
In the first centuries of the Christian era the practice of necromancy was common among pagans, as the Fathers frequently testify (see, e. g., Tertullian, "Apol.", xxiii, P. L., I, 470; "De anima", LVI, LVII, in P. L., II, 790 sqq.; Lactantius, "Divinæ institutiones", IV, xxvii, in P. L., VI, 531). It was associated with other magical arts and other forms of demoniacal practices, and Christians were warned against such observances "in which the demons represent themselves as the souls of the dead" (Tertullian, De anima, LVII, in P. L., II, 793). Nevertheless, even Christians converted from paganism sometimes indulged in them. The efforts of Church authorities, popes, and councils, and the severe laws of Christian emperors, especially Constantine, Constantius, Valentinian, Valens, Theodosius, were not directed specifically against necromancy, but in general against pagan magic, divination, and superstition. In fact, little by little the term necromancy lost its strict meaning and was applied to all forms of black art, becoming closely associated with alchemy, witchcraft, and magic. Notwithstanding all efforts, it survived in some form or other during the Middle Ages, but was given a new impetus at the time of the Renaissance by the revival of the neo-Platonic doctrine of demons. In his memoirs (translated by Roscoe, New York, 1851, ch. xiii) Benvenuto Cellini shows how vague the meaning of necromancy had become when he relates that he assisted at "necromantic" evocations in which multitudes of "devils" appeared and answered his questions. Cornelius Agrippa ("De occulta philosophia", Cologne, 1510, tr. by J. F., London, 1651) indicates the magical rites by which souls are evoked. In recent times, necromancy, as a distinct belief and practice, reappears under the name of spiritism, or spiritualism (see SPIRITISM).
The Church does not deny that, with a special permission of God, the souls of the departed may appear to the living, and even manifest things unknown to the latter. But, understood as the art or science of evoking the dead, necromancy is held by theologians to be due to the agency of evil spirits, for the means taken are inadequate to produce the expected results. In pretended evocations of the dead, there may be many things explainable naturally or due to fraud; how much is real, and how much must be attributed to imagination and deception, cannot be determined, but real facts of necromancy, with the use of incantations and magical rites, are looked upon by theologians, after St. Thomas, II-II, Q. xcv, aa. iii, iv, as special modes of divination, due to demoniacal intervention, and divination itself is a form of superstition.
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Nectarius
(Nechtarios), Patriarch of Constantinople, (381-397), died 27 Sept, 397, eleventh bishop of that city since Metrophanes, and may be counted its first patriarch. He came frorn Tarsus of a senatorial family and was praetor at Constantinople at the time of the second general council (381). When St. Gregory Nazianzen resigned his occupation of that see the people called for Nectarius to succeed him and their choice as ratified by the Council (Socrates, "H.E.", V), before August, 381. Sozomen (H.E., VII, 8) adds that Nectorius, about to return to Tarsus, asked Diodorus, Bishop of Tarsus, if he could carry any letters for him. Diodorus, who saw that his visitor was the most suitable person to become Bishop of Constantinoble, persuaded Meletius, Bishop of Antioch, to add his name to the list of candidates presented by the council to the emperor. The emperor then to every one's surprise, chose Nectarius, who was not yet baptized, and in neophyte's robe he was consecrated bishop. Tillemont (Mémoires, IX, 486) doubts this story. Soon after Nectarius' election the Council passed the famous third canon giving Constantinople rank immediately after Rome. A man of no very great power, Nectarius had an uneventful reign with which St. Gregory was not altogether pleased ("Ep." 88, 91, 151, etc; Tillemont, op. cit., IX, 488). Suspected of concessions to the Novarians (Socrates, V, 10; Sozomen, VII, I2), he made none to the Arians, who in 388 burnt his house (Socrates, V, 13). Palsamon says that in 394 he held a synod at Constantinople which decreed that no bishop should be deposed without the consent of several other bishops of the same province (Harduin, I, 955). The most important event, however, is that, according to Socrates (V, 19) and Sozomen (VII, 16), as a result of a public scandal Nectarius abolished the discipline of public penance and the office of penitentiary hitherto held by a priest of his diocese. The incident is important for the history of Penance. Nectarius preached a sermon about the martyr Theodore still extant (P.G. XXXIX, 1821-40, Nilles "Kalendarium manuale", II, 96-100). He was succeeded by St. John Chrysostom and appears as St. Nectarius in the Orthodox Menaion for 11 October (Nilles, op. cit. I, 300; "Acta SS". May, II, 421).
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Negligence
(Lat. nec, not, and legere, to pick out).
The condition of not heeding. More specifically it is here considered as the omission, whether habituaI or not, of the care required for the performance of duties, or at any rate, for their full adequate discharge. In the teaching of St. Thomas, it is rated not only as a characteristic discernible in the commission of all sins, but also as a special sin in itself. Its particular deformity he judges to be the imputable lack of satisfying such solicitude as is here and now demanded for the satisfying of obligations. He therefore assigns prudence as the virtue to which it is directly opposed. What has been said applies also to actions which are not of precept, once it is resolved to undertake them. Negligence, according to St. Thomas, is initially at least a lack of promptness of will, and is quite distinguishable from torpor or slipshodness in execution. It is not commonly esteemed to be more than a venial sin. There are, however, two notable exceptions to this statement:
· if a person is careless to the point of omitting something which is indispensable for salvation (de necessitate salutaris) or
· if the remissness of will be so great as totally to extinguish the love of God in the soul, then the sin commited is obviously grievous.
Negligence is a factor to be reckoned with in determining the liability of one who has damaged another in any way. In the court of conscience the perpetrator of damage can only be held responsible and bound to restitution when his action has been attended with moral culpability, i.e. has been done freely and advertently. The civil law exacts the exercise of diligence whose measure is established according to the different subject matter involved. The absence of this degree of care on the part of an agent is assumed by the civil law to be culpable, and is punished with the penalties provided. Thus the common law generally distinguishes three classes of negligence as follows: gross negligence is the failure to employ even the smallest amount of care, such as any person, no matter how heedless, would use for the safeguarding of his own interests; ordinary negligence is the failure to exercise ordinary care, such as a person of ordinary capacity and capable of governing a family would take of his own affairs; slight neglience is the failure to bring to bear a high degree of care, such as very thoughtful persons would maintain in looking after their own interests. The civil law may and does impose the obligation of reparation for harm wrought not only where ordinary and gross negligence are shown, but also at times when only slight negligence holds good likewise in conscience, once the decision of the judge decreeing it has been rendered.
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Negro Race
The term negro, derived from the Spanish and the Latin words meaning "black" (negro; niger), may be applied to a large portion of mankind, but it is more strictly confined to certain peoples and tribes of Central Africa and their descendants in various parts of the world. The Bluemback fivefold division of mankind considers the negro in the first place under Ethiopian, embracing the Kafir, Hottentot, Australian, Alforian, and Oceanic negroes. Pritchard and Latham rightly protest against the error of considering the termnegro synonymous with African. There are dark-skinned people of various types throughout the tropical countries of the world. The negro properly so called is dark-skinned, with wooly hair and other characteristics, while differing in minor traits. It is a mistake to hold, as some do, that all negroes have common traits. Professor Jerome Dowd, a Southern white man, declares that "to speak of all negroes in Africa as one race having common characteristics, is as misleading and is as unscientific as if we should consider all Europeans and Americans as of one race and attribute to all of them the same traits." Observations and the records of the African continent go to show that it is not necessarily the races with the blackest skins that are lowest in the scale of civilization. The negro is originally a native of the Sudan and other parts of West and Central Africa, where there is now [1910] a population of about 128,000,000 blacks. In the West Indies, South America, and the United States they are the descendants of Africans, though in the United States those of mixed blood, the mulattoes, and even those with a preponderance of white blood are classed as negroes.
HISTORY
The origin of the negro race dates from the formation of races in the twilight of human history. Like the origin of the human race in general, it is a subject for anthropologists and theologians. The ethnological aspects of the question are many and varied. The original African is said to be the Bushman, who is rather brown than black; the negro, the real black man, probably came from other regions. This, however, must have occurred at a remote period. The chief divisions of the native population of Africa are the negro, or black, the Bushman, and the Bantu, or mixed, races, generally brown in colour, who invaded South Africa, driving out the original Bushman. But centuries of slavery have so broken and intermingled the different stocks that it is difficult to find the negro without any mixture of foreign blood.
The history of the black man in America, with which this article is more especially concerned, begins with the African slave-trade. Under the compulsion and rod of the slave-master the negro became part of the population of the New World. The negro slavery of modern times followed the discovery of America. The Portuguese, who possessed a large part of the west African coast, began the employment of negroes as slaves, in which they were followed by others colonizing the new World. The first country in the New World to which negroes were extensively brought was Haiti, or Hispaniola. The aboriginal race had at first been employed in the mines there, but this kind of labour was found so fatal to them that Las Casas, Bishop of Chiapa, the celebrated protector of the Indians, although at a later period he disapproved of slavery, urged Charles V to substitute African slaves as a stronger race. Accordingly, the emperor, in 1517, authorized a large importation of negroes. Sir John Hawkins was the first Englishman who engaged in the traffic. Others of his countrymen soon followed his example on an extensive scale. England is said to have taken, between 1680 and 1700, no fewer than 300,000 slaves from Africa, and between 1700 and 1786 Jamaica alone absorbed 610,000. A Dutch ship brought from the Guinea Coast to Jamestown, Virginia, a cargo of twenty negroes in 1620; this was the beginning of slavery in the English colonies of America. An English company obtained the monopoly of supplying negro slaves to the Spanish colonies for thirty years; the contract was annulled by Spain in 1739, and England thereupon declared war on Spain. The number of slaves annually exported from Africa amounted, at the end of the eighteenth century to 74,000. Between 1680 and 1786 there were 2,130,000 negro slaves brought into the British colonies of America, including the West Indies. Altogether it is estimated that probably 12,000,000 slaves were landed in North and South America from the beginning to the end of the slave-trade. An equal number is supposed to have perished in the African slave raids and on their way to America. The slave-trade was usually attended with extreme cruelty; the ships which transported the slaves from Africa to America were overcrowded to such an extent that a large proportion died on the passage. The treatment of the slave after his arrival depended much on the character of his master; restraints, however, were imposed by law in the various settlements to protect slaves from injury.
Early in the seventeenth century Cartagena, in Colombia, was a noted slave market. This was the field of labour of St. Peter Claver, of the Society of Jesus, the apostle of the negroes. As many as twelve thousand slaves were landed annually at Cartagena. They were usually in a wretched condition, and the saint sought to alleviate their hardships and sufferings. In time a strong Christian sentiment asserted itself against the traffic. In Catholic times in Europe and the East, under the benign influence of the Catholic Church, the nations gradually emancipated the slaves. From the beginning of the Africa slave-trade the popes, from Pius II, in the fifteenth century, to Leo XIII, in the nineteenth, issued encyclicals and directed anathemas against the barbarous and inhuman treatment of human beings in slavery. The traffic and its cruelties were condemned by the Holy See before the discovery of America. In America the Friends, or Quakers, of Pennsylvania, in 1776, required their members holding slaves to emancipate them. Abolition societies were formed to discourage and oppose the slave-trade. On a great increase in the traffic, action was taken by the British Government and further importation of slaves into the colonies was prohibited in 1805. The United States prohibited the importation of slaves from Africa in 1808, though to some extent slaves continued to be brought into the country secretly and unlawfully up to the emancipation of the slaves during the Civil War. The importation of slaves was likewise forbidden in the South American republics. Eventually, all the states of Europe passed laws or entered into treaties prohibiting the traffic.
The next thing was the total abolition of slavery and the emancipation of slaves. This was brought about in the British colonies in 1834. The French emancipated their negroes in 1848. In Haiti slavery ceased as far back as 1791; its abolition was one of the results of the negro insurrection of that year. Many of the Spanish-American states abolished slavery on declaring their independence; the others have since that time abolished the institution. Brazil passed a law of gradual emancipation in 1871. Pope Leo XIII, in 1888, wrote to the bishops of Brazil setting forth the position of the Church on slavery: he condemned the cruelties of the slave-trade and commended the abolition of slavery. In the United States slavery was firmly established at the time of the Declaration of Independence and was recognized by the Constitution, ratified in 1788. There were then several hundred thousand slaves in the republic. Slavery declined in the Northern states, but not in the South, where negro labour was required for the cultivation of sugar and cotton. The diversity of feeling and interest between the North and South on the question of slavery brought about the Civil War. Negro slavery was then brought to an end in the United States, when, in the interest of the Union and as a military measure, President Lincoln issued his Proclamation of Emancipation (1 January, 1863).
Since acquiring freedom the negro has increased in numbers and advanced in a material way. Discrimination, prejudice, and fierce criticism have spurred on the more ambitious and more respectable class among them to acquire education and property. In less than forty years of freedom, up to the year 1900, the number of blacks that could read and write rose from 5 to 55 percent. The rate of increase of the negro population is estimated by the United States Census authorities to be about 15 percent for the ten years preceding the Census of 1900. The Census Reports for 1900 give 8,833,994 negroes for the Continental United States. There are also 363,742 persons of pure or mixed negro blood under United States jurisdiction in Porto Rico. The Census statistics for 1910 in relation to the various races are not as yet available, but by using the normal percentage of increase, we may estimate the approximate figures for that year, placing the present negro population of the Continental United States at 10,158,092. The census of mulattoes or those of mixed blood of varying degree was taken in the years 1850, 1860, 1870, and 1890. While this enumeration is acknowledged to be very subject to error, some general results have been obtained. The indications are that from 11 to 16 percent of those classed as negroes have some degree of white blood. The figures warrant the belief that between one-sixth and one-ninth of the negro population of the Continental United States have been regarded by four groups of enumerators as bearing evidence of an admixture of white blood. In the South negroes form about one-third of the population. In 1900 three-tenths of the entire negro population of the country were living in the adjoining states of Georgia, Alabama, and Mississippi. These, together with the adjacent Atlantic-Coast states (Virginia, North, and South Carolina) and the Gulf states (Louisiana and Texas), had then each over half a million negroes. In 1900 the negro population was distributed by states as follows:
Georgia -- 1,034,813 
Mississippi -- 907,630 
Alabama -- 827,307 
South Carolina -- 782,321 
Virginia -- 660,722 
Louisiana -- 650,804 
North Carolina -- 624,469 
Texas -- 620,722 
Tennessee -- 480,243 
Arkansas -- 366,856 
Kentucky -- 284,706 
Maryland -- 235,064 
Florida -- 230,730 
Missouri -- 161,234 
Pennsylvania -- 156,845 
New York -- 99,232 
Ohio -- 96,901 
District of Columbia -- 86,702 
Illinois -- 85,078 
New Jersey -- 69,844 
Indiana -- 57,505 
Kansas -- 52,003
The remaining states had less than 50,000 each, making up the total of 8,833,994.
LEADING OCCUPATIONS
The Census Reports show that negro agricultural labourers, farmers, planters, and overseers, unclassified labourers, servants, waiters, launderers, and laundresses constituted 83.6 percent, or about five-sixths, of the negroes in all wage-earning occupations in the Continental United States. The same documents also show that 27 occupations included 95.4 percent, or over nineteen-twentieths, of all negroes in wage-earning occupations. More than three-fourths (77.3 per cent) of the negroes live in the country. In 1900 there were in the United State 746,717 farms operated by negroes. These farms covered 38,233,933 acres, valued at $499,943,734. Of the 746,717 farms operated by negroes 21 percent were owned entirely, and an additional 4.2 percent owned in part, by the farmers operating them; in other words, forty years after emancipation 25.2 percent, or about one-fourth, of all negro farmers had become land owners. The value of all taxable property now owned by the coloured people in the United States is estimated at $550,000,000.
EDUCATION
Statistical summaries which are available from 16 former slave states give for 1908-9 in the common schools for coloured children an average daily attendance of 1,116,811. In these schools are employed 30,334 coloured teachers. There are 141 public high school for the coloured race with 10,935 pupils and 473 teachers. The governmental education report for 1910 also gives statistics of 189 secondary and higher schools, colleges, industrial schools, etc., for coloured students (excluding public high schools). These schools are usually under the control of various religious denominations. Some are controlled by private corporations and are classed non-sectarian. The list is admitted to be incomplete. Only two Catholic schools are given in the list, namely, St. Joseph's Industrial School, Clayton, Delaware, and St. Francis's Academy, Baltimore, Maryland. There are, besides these, two other Catholic boarding schools for coloured boys, one at Rock Castle, Virginia, the other at Montgomery, Alabama, besides the Van de Vyer College, at Richmond, Virginia, and others. There are also several Catholic boarding schools for coloured girls where academic and industrial branches are taught. The Sisters of the Blessed Sacrament have institutes at Rock Castle, Virginia, Nashville, Tenn., and Cornwells, Pennsylvania. The coloured Oblate Sisters, of Baltimore, and the Holy Family Sisters, of New Orleans, have each several boarding institutions. The Catholic day schools for coloured children number about one hundred. No education is given in the South except in separate schools.
Many of the schools described in the Government report of non- public high schools are termed normal and industrial schools and institutes. Others are termed missionary colleges. They are supported largely by the religious denominations of the North. Considerable income is also derived from tuition fees and private subscriptions. Generous allotments are also received by the non- Catholic institutes from educational funds established for freedmen by Northern philanthropists, such as the Peabody Fund, the John F. Slater Fund of New York. The John F. Slater Fund alone disbursed $72,950 (about £14,590) to various coloured institutes throughout the South in 1909-10. The so-called non-sectarian colleges receive also state and municipal aid. In 1868 Samuel Chapman Armstrong, a celebrated friend of the negro, founded Hampton Institute of Virginia for the education of negroes and Indians. At the present writing (1911) Hampton Normal and Industrial Institute has 1374 students, male and female, with 112 white and coloured teachers. Hampton has been the inspiration of an extensive system of similar educational and industrial institutes for the coloured race throughout the South. The most noted offspring of Hampton is Tuskegee Normal and Industrial Institute, Tuskegee, Alabama, which now has 1698 students, 1137 of them male, and 561 female. There are 185 instructors, all coloured. The property of the institute is valued at $1,278,635 (£255,727). It has a large endowment, which is being increased. The total income of the school for 1909- 10 was $258,940.
RELIGION
The negro has a religious nature. His docile, cheerful, and emotional disposition is much influenced by his immediate environment, whether those surroundings be good or evil. Catholic faith and discipline are known to have a wholesome effect on the race. Observing men and judges of courts have remarked on the law-abiding spirit existing in Catholic coloured communities. Some elements of the white man's civilization do not always tend to elevate the morality of the negro. The negro is naturally gregarious, and the dissipations and conditions of city life in many instances corrupt the native simplicity of the younger generation to the sorrow of their more conservative elders. (For a view of religion in these later times among the blacks in the native African home of the race, see AFRICA.) Contrary to a prevalent opinion, the negro, when well grounded in the Catholic faith, is tenacious of it.
In the United States the negroes and their descendants naturally adopted more or less the religion of their masters or former owners. Thus it comes that, outside of Maryland and the Gulf Coast, in a large section of the South comprising former slave states and colonized by English Protestants, the negroes who claim affiliation to any Church are for the most part Baptists and Methodists. Catholics and the Catholic faith were entirely unknown to the negroes in those states. In colonial times the religion of Catholics and the religion of negroes were regarded with equal disfavor, the latter being considered non-Christian. Under the law of Virginia as it was in 1705, Catholics, Indians, and negro slaves were denied the right to appear "as witnesses in any case whatsoever, not beingChristians". The negro Methodists comprise those who are in a manner affiliated to the white Methodists, as also those who form independent bodies having no connection with the white bodies. The three more important organizations of coloured Methodists are the African Methodist Episcopal Church, the African Methodist Episcopal Zion Church, and the Coloured Methodist Episcopal Church. These bodies claim together 869,710 members. With other African Methodists the total number of coloured Methodists is probably nearly 1,500,000, with 13,000 churches. The greater number of coloured Protestants are Baptists. After the manner of the Baptist sect, the Baptist congregations are independent of each other. However, according to statistics given for 1908, there are eighty-nine state organizations and six hundred district associations with 18,307 organized negro Baptist churches and 17,088 ordained preachers in the United States. The entire number of coloured Baptists is given as 2,330,535. The number of negroes adhering to other Protestant sects is comparatively insignificant. Taken together there are probably about 4,000,000 negroes who profess Protestantism in the United States. There are probably about 200,000 coloured Catholics, which leaves over 5,000,000 who profess no Christianity. Remembering that some of the Baptist sects do not baptize young children, we may conclude that there are over 6,000,000 negroes in the United States unbaptized. On the other hand, the vast majority of those who claim adherence to some Protestant denomination have no definite notions of Christian doctrine and have equally vague ideas about Christian morality. This state of things may be largely attributed to the lack of definite religious training in youth. The negroes of the West India Islands and of South America have for the most part the religion of the original conquerors and settlers of those regions, and the matter is treated under the respective proper titles.
As before stated, the Catholic negroes of the United States lived chiefly in those Southern states originally settled in part by Catholics. Among these are Maryland and the states on the Gulf of Mexico, namely, Florida, Mississippi, and especially Louisiana, where the larger number dwell. The bishops of the Catholic Church in times past, made zealous endeavours to spread the elevating influence of the Catholic Faith among the coloured people of this country. The two later councils of Baltimore, in burning words, urge work among the coloured race. The Second Plenary Council implores priests "as far as they can to consecrate their thoughts, their time and themselves, wholly and entirely, if possible, to the service of the coloured people". The want of men and means has much hampered the work. At one time it was reported that many thousands had lost the Faith for want of priests to care for them. It is said that in one portion of Louisiana alone as many as 30,000 strayed away. But strenuous efforts are now being made to reclaim them. The supply of priests devoted to the interests and salvation of the negro race is recognized as a serious problem, as there seems to be hardly a sufficient number of vocations among white youth. Some time before his death, Pope Leo XIII issued a letter urging a native clergy. Pope Pius X has also encouraged missionary work among the negroes.
It is almost impossible to obtain the exact number of Catholic negroes in the United States. While a great number live in coloured parishes and have their own churches, to the number of about sixty, many others are mingled among whites in widely separate parishes, where no report is ever made of the colour of the members. However, a conservative estimate gives 225,000 as the approximate number in the Continental United States. There are about ninety-five priests labouring exclusively among coloured people. Of these the Fathers of the Society of St. Joseph, about fifty in number, labour in twelve Southern dioceses and have their mother-house at Baltimore, Maryland. The remainder are twenty-eight diocesan priests in various dioceses and priests of the Society of African Missions, in the Diocese of Savannah; of the Society of the Divine Word, in the Dioceses of Natchez and Little Rock; of the Congregation of the Holy Ghost, in Pennsylvania and Virginia. There are five priests in the country who are coloured men. Some white sisterhoods are assisting the good work for the race, teaching 11,000 children in the parish and mission schools. Besides these, there are two communities of coloured sisters. One of these is the Oblate Sisters of Providence. The Sisters of the Holy Family, another order of coloured women, now has 116 sisters, who have charge of seventeen schools and asylums situated in the Archdiocese of New Orleans and in the Dioceses of Galveston and Little Rock. They also conduct a Government school with 295 pupils in British Honduras.
A commission established by the Third Plenary Council of Baltimore for the Catholic missions among the coloured people and Indians, consisting of three archbishops, distributes the funds collected for this purpose annually throughout the United States; and a special "Catholic Board for Mission Work among the Coloured People", incorporated by the hierarchy in 1907, fosters a missionary spirit among Catholics in favour of the coloured people and labours also to provide funds for this object. (See PRIESTS, CONFRATERNITIES OF: VI. The United States.)
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Nemrod[[@Headword:Nemrod]]

Nemrod
Also NIMROD (nmrd of uncertain signification, LXX Nebród).
The name of a descendant of Chus (Cush), son of Cham (Ham), represented in Gen., x, 8-12, as the founder of the Babylonian empire and as a mighty hunter before the Lord. This last may be taken in the strict sense — hunter of wild beasts, for such we know the Babylonian princes to have been; or in the sense of warrior, the original word gibbor having the meaning "hero".
The name of Nemrod has not yet been discovered among those found in the cuneiform inscriptions, and the attempts made by Assyriologists to identify him with historical or legendary personages known to us through these sources rest on more or less plausible conjectures. Thus by some scholars (Delitsch, Hommel, P. Haupt, etc.) he is identified with Gilgamesh, the hero of the Babylonian epic. The latter, whose name appears frequently in the inscriptions, and who is often represented in the act of strangling a lion, is described in the poem as a powerful prince who subdues the monster ox-faced man Eabani and makes him his companion, after which he triumphs over the tyrant Humbaba, and slays a monster sent against him by the deities, Amu and Ishtar. Like the Biblical Nemrod he reigns over the city of Erech (Douai, Arach), but the texts fail to mention the other towns enumerated in Gen., x, 10, namely: Babylon, Achad, and Chalanne (Calneh). For the philological reasons underlying this hypothesis see Vigouroux, s. v., and Hastings, s. v. Nimrod. Sayce less plausibly identifies Nemrod with the Kassite king, Nazi-Murutas, and T. Pinches (in Hastings) considers him to be the same as Marduk, the great Babylonian deity. In Genesis, x, 11, we read: "Out of that land came forth Assur, and built Ninive …" This rendering of the Vulgate seems preferable to that of the Revised Version: "Out of that land he (Nimrod) went forth into Assyria and builded Niniveh." Be that as it may, we know from other sources that Assyria with its capital Nineveh was at first a Babylonian colony, and it may be said to have been founded by Nemrod in the sense that it was a development of the power and civilization of Chaldea. A great number of Oriental legends grew up around the meagre Biblical data concerning Nemrod. Thus with probable reference to the supposed root of the name (mrd marad, "he revolted"), he is credited with having instigated the building of the tower of Babel and of being the author of Babylonian idolatry. Another legend is to the effect that Abraham having refused to worship the statue of Nemrod was cast into a fiery furnace. A trace of this legend appears in II Esd., ix, 7, where the translator of the Vulgate renders the original "Ur of the Chaldees" (from which the Lord called Abraham), by "fire of the Chaldeans". It was only natural that the renown of Nemrod as a builder should have caused his name to be connected with nearly all of the principal mounds and ruins to be found in Mesopotamia.
HETZENAUER, Commentarius in librum Genesis (Graz and Vienna, 1910), 190 sqq.; HUMMELAUER, Commentarius in Genesis (Paris, 1908), 317 sqq.; A LAPIDE, Commentaria in Scrip. Sac. I (Paris, 1869), 166 sqq.
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Neo-Platonism[[@Headword:Neo-Platonism]]

Neo-Platonism
A system of idealistic, spiritualistic philosophy, tending towards mysticism, which flourished in the pagan world of Greece and Rome during the first centuries of the Christian era. It is of interest and importance, not merely because it is the last attempt of Greek thought to rehabilitate itself and restore its exhausted vitality by recourse to Oriental religious ideas, but also because it definitely entered the service of pagan polytheism and was used as a weapon against Christianity. It derives its name from the fact that its first representatives drew their inspiration from Plato's doctrines, although it is well known that many of the treatises on which they relied are not genuine works of Plato. It originated in Egypt, a circumstance which would, of itself, indicate that while the system was a characteristic product of the Hellenistic spirit, it was largely influenced by the religious ideals and mystic tendencies of Oriental thought.
To understand the neo-Platonic system in itself, as well as to appreciate the attitude of Christianity towards it, it is necessary to explain the two-fold purpose which actuated its founders. On the one hand, philosophical thought in the Hellenic world had proved itself inadequate to the task of moral and religious regeneration. Stoicism, Epicureanism, Eclecticism and even Scepticism had each been set the task of "making men happy", and each had in turn failed. Then came the thought that Plato's idealism and the religious forces of the Orient might well be united in one philosophical movement which would give definiteness, homogeneity, and unity of purpose to all the efforts of the pagan world to rescue itself from impending ruin. On the other hand, the strength and, from the pagan point of view, the aggressiveness of Christianity began to be realized. It became necessary, in the intellectual world, to impose on the Christians by showing that Paganism was not entirely bankrupt, and, in the political world, to rehabilitate the official polytheism of the State by furnishing an interpretation of it, that should be acceptable in philosophy. Speculative Stoicism had reduced the gods to personifications of natural forces; Aristotle had definitely denied their existence; Plato had sneered at them. It was time, therefore, that the growing prestige of Christianity should be offset by a philosophy which, claiming the authority of Plato, whom the Christians revered, should not only retain the gods but make them an essential part of a philosophical system. Such was the origin of Neoplatonism. It should, however, be added that, while the philosophy that sprang from these sources was Platonic, it did not disdain to appropriate to itself elements of Aristoteleanism and even Epicureanism, which it articulated into a Syncretic system.
Forerunners of Neoplatonism
Among the more or less eclectic Platonists who are regarded as forerunners of the Neoplatonic school, the most important are Plutarch, Maximus, Apuleius, Aenesidemus, Numenius. The last-mentioned, who flourished towards the end of the second century of the Christian era, had a direct and immediate influence on Plotinus, the first systematic neo-Platonist. He taught that there are three gods, the Father, the Maker (Demiurgos), and the World. Philo the Jew (see PHILO JUDAEUS), who flourished in the middle of the first century, was also a forerunner of Neoplatonism, although it is difficult to say whether his doctrine of the mediation of the Logos had a direct influence on Plotinus.
Ammonius Saccas
Ammonius Saccas, a porter on the docks of Alexandria, is regarded as the founder of the Neoplatonic school. Since he left no writings, it is impossible to say what his doctrines were. We know, however, that he had an extraordinary influence over men like Plotinus and Origen, who willingly abandoned the professional teachers of philosophy to listen to his discourses on wisdom. According to Eusebius, he was born of Christian parents, but reverted to paganism. The date of his birth is given as 242.
Plotinus
Plotinus, a native of Lycopolis in Egypt, who lived from 205 to 270 was the first systematic philosopher of the school. When he was twenty-eight years old he was taken by a friend to hear Ammonius, and thenceforth for eleven years he continued to profit by the lectures of the porter. At the end of the first discourse which he heard, he exclaimed: "This man is the man of whom I was in search." In 242 he accompanied the Emporer Gordian to Mesopotamia, intending to go to Persia. In 244 he went to Rome, where, for ten years, he taught philosophy, counting among his hearers and admirers the Emporer Gallienus and his wife Solonia. In 263 he retired to Campania with some of his disciples, including Porphyry, and there he died in 270. His works, consisting of fifty-four treatises, were edited by Porphyry in six groups of nine. Hence they are known as the "Enneads".The "Enneads" were first published in a Latin translation by Marsilius Ficinus (Florence, 1492); of recent editions the best are Breuzer and Moser's (Oxford, 1855), and Kirchoff's (Leipzig, 1856). Parts of the "Enneads" are translated into English by Taylor (London, 1787-1817).
Plotinus' starting-point is that of the idealist. He meets what he considers the paradox of materialism, the assertion, namely, that matter alone exists, by an emphatic assertion of the existence of spirit. If the soul is spirit, it follows that it cannot have originated from the body or an aggregation of bodies. The true source of reality is above us, not beneath us. It is the One, the Absolute, the Infinite. It is God. God exceeds all the categories of finite thought. It is not correct to say that He is a Being, or a Mind. He is over-Being, over-Mind. The only attributes which may be appropriately applied to Him are Good and One. If God were only One, He should remain forever in His undifferentiated unity, and there should be nothing but God. He is, however, good; and goodness, like light, tends to diffuse itself. Thus from the One, there emanates in the first place Intellect (Nous), which is the image of the One, and at the same time a partially differentiated derivative, because it is the world of ideas, in which are the multiple archetypes of things. From the intellect emanates an image in which there is a tendency to dynamic differentiation, namely the World-soul, which is the abode of forces, as the Intellect is the abode of Ideas. From the World-Soul emanates the Forces (one of which is the human soul), which, by a series of successive degradations towards nothing become finally Matter, the non-existent, the antithesis of God. All this process is called an emanation, or flowing. It is described in figurative language, and thus its precise philosophical value is not determined. Similarly the One, God, is described as light, and Matter is said to be darkness. Matter, is, in fact, for Plotinus, essentially the opposite of the Good; it is evil and the source of all evil. It is unreality and wherever it is present, there is not only a lack of goodness but also a lack of reality. God alone is free from Matter; He alone is Light; He alone is fully real. Everywhere there is partial differentiation, partial darkness, partial unreality; in the intellect, in the World-Soul, in Souls, in the material universe. God, the reality, the spiritual, is, therefore, contrasted with the world, the unreal, the material. God is noumenon, everything else is appearance, or phenomenon.
Man, being composed of body and soul, is partly, like God, spiritual, and partly like matter, the opposite of spiritual. It is his duty to aim at returning to God by eliminating from his being, his thoughts, and his actions, everything that is material and, therefore, tends to separate him from God. The soul came from God. It existed before its union with the body; its survival after death is, therefore, hardly in need of proof. It will return to God by way of knowledge, because that which separates it from God is matter and material conditions, which are only illusions or deceptive appearances. The first step, therefore in the return of the soul to God is the act by which the soul, withdrawing from the world of sense by a process of purification (katharsis), frees itself from the trammels of matter. Next, having retired within itself, the soul contemplates within itself the indwelling intellect. From the contemplation of the Intellect within, it rises to a contemplation of the Intellect above, and from that to the contemplation of the One. It cannot, however, reach this final stage except by revelation, that is, by the free act of God, Who, shedding around Him the light of His own greatness, sends into the soul of the philosopher and saint a special light which enables it to see God Himself. This intuition of the one so fills the soul that it excludes all consciousness and feeling, reduces the mind to a state of utter passivity, and renders possible the union of man with God. The ecstasy (ekstasis) by which this union is attained is man's supreme happiness, the goal of all his endeavor, the fulfillment of his destiny. It is a happiness which receives no increase by continuance of time. Once the philosopher-saint has attained it, he becomes confirmed, so to speak, in grace. Henceforth forever, he is a spiritual being, a man of God, a prophet, and a wonder-worker. He commands all the powers of nature, and even bends to his will the demons themselves. He sees into the future, and in a sense shares the vision, as he shares the life, of God.
Porphyry
Porphyry, who in beauty and lucidity of style excels all the other followers of Plotinus, and who is distinguished also by the bitterness of his opposition to Christiani, was born A.D. 233, probably at Tyre. After having studied at Athens, he visited Rome and there became a devoted disciple of Plotinus, whom he accompanied to Campania in 263. He died about the year 303. Of his work "Against the Christians" only a few fragments, preserved in the works of the Christian Apologists, have come down to us. From these it appears that he directed his attack along the lines of what we should now call historical criticism of the Old Testament and the comparative study of religions. His work "De Antro Nympharum" is an elaborate allegorical interpretation and defence of pagan mythology. His Aphormai (Sentences) is an exposition of Plotinus's philosophy. His biographical writings included "Lives" of Pythagoras and Plotinus in which he strove to show that these "god-sent" men were not only models of philosophic sanctity but alsothaumatourgoi, or "wonder-workers", endowed with theurgic powers. The best known of all his works is a logical treatise entitled eosagoge, or "Introduction to the Categories of Aristotle". In a Latin translation made by Boethius, this work was very widely used in the early Middle Ages, and exerted considerable influence on the growth of Scholasticism. It is, as is well known, a passage in this "Isagogue" that is said to have given occasion to the celebrated controversy concerning universals in the eleventh and twelfth centuries. In his expository works on the philosophy of Plotinus, Porphyry lays great stress on the importance of theurgic practices. He holds, of course, that the practices of asceticism are the starting-point on the road to perfection. One must begin the process of perfection by "thinning out the veil of matter" (the body), which stands between the soul and spiritual things. Then, as a means of further advancement, one must cultivate self-contemplation. Once the stage of self-contemplation is attained, further progress towards perfection is dependent on the consultation of oracles, divination, bloodless sacrifices to the superior gods and bloody sacrifices to demons, or inferior powers.
Iamblichus
Iamblichus, a native of Syria, who was a pupil of Porphyry in Italy, and died about the year 330, while inferior to his teacher in power of exposition, seemed to have a firmer grasp of the speculative principles of Neoplatonism and modified more profoundly the metaphysical doctrines of the school. His works bear the comprehensive title "Summary of Pythagorean Doctrines". Whether he or a disciple of his is the author of the treatise "De Mysteriis Aegyptiorum" (first pub. by Gale, Oxford, 1678, and afterwards by Parthey, Berlin, 1857), the book is a product of his school and proves that he, like Porphyry, emphasized the magic, or theurgic, factor in the Neoplatonic scheme of salvation. As regards the speculative side of Plotinus's system, he devoted attention to the doctrine of emanation, which he modified in the direction of completeness and greater consistency. The precise nature of the modification is not clear. It is safe, however, to say that, in a general way, he forestalled the effort of Proclus to distinguish three subordinate "moments", or stages, in the process of emanation.
While these philosophical defenders of neo-Platonism were directing their attacks against Christianity, representatives of the school in the more practical walks of life, and even in high places of authority, carried on a more effective warfare in the name of the school. Hierocles, pro-consul of Bithynia during the reign of Diocletian (284-305), not only persecuted the Christians of his province, but wrote a work, now lost, entitled "The discourse of a Lover of Truth, against the Christians", setting up the rival claims of neo-Platonic philosophy. He, like Julian the Apostate, Celsus (q.v.), and others, was roused to activity chiefly by the claim which Christianity made to be, not a national religion like Judaism, but a world-wide, or universal, religion. Julian sums up the case of philosophy against Christianity thus: "Divine government is not through a special society (such as the Christian Church) teaching an authoritative doctrine, but through the order of the visible universe and all the variety of civic and national institutions. The underlying harmony of these is to be sought out by free examination, which is philosophy." (Whittaker, "Neo-Platonists", p. 155). It is in the light of this principle of public policy that we must view the attempt of Iamblichus to furnish a systematic defence of Polytheism. Above the One, he says, is the Absolutely First. From the One, which is thus itself a derivative, comes intellect, which, as the Intellectual and the Intelligible, is essentially dual. Both the Intellectual and the Intelligible are divided into triads, which are the superterrestrial gods. Beneath these and subordinate to them, are the terrestrial gods whom he subdivides into three hundred and sixty celestial beings, seventy-two orders of sub-celestial gods, and forty-two orders of natural gods. Next to these are the semi-divine heroes of mythology and the philosopher-saints such as Pythagoras and Plotinus. From this it is evident that neo-Platonism had by this time ceased to be a purely academic question. It had entered very vigorously into the contest waged against Christianity. At the same time, it had not ceased to be the one force which could claim to unify the surviving remnants of pagan culture. As such, it appealed to the woman-philosopher Hypatia, whose fate at the hands of a Christian mob at Alexandria, in the year 422, was cast up as a reproach to the Christians (see CYRIL OF ALEXANDRIA). Among the contemporaries of Hypatia at Alexandria was another Hierocles, author of a commentary on the Pythagorean "Golden Verses".
Proclus
Proclus, the most systematic of all the Neoplatonists, and for that reason known as "the scholastic of neo-Platonism", is the principal representative of a phase of philosophic thought which developed at Athens during the fifth century, and lasted down to the year 529, when, by an edict of Justinian, the philosophic schools at Athens were closed. The founder of the Athenian school was Plutarch, surnamed the Great (not Plutarch of Chaeronea, author of the "Lives of Illustrious Men"), who died in 431. his most distinguished scholar was Proclus, who was born at Constantinople in 410, studied Aristotelean logic at Alexandria, and about the year 430 became a pupil of Plutarch at Athens. He died at Athens in 485. He is the author of several Commentaries on Plato, of a collection of hymns to the gods, of many works on mathematics, and of philosophical treatises, the most important of which are: "Theological Elements", stoicheiosis theologike, (printed in the Paris ed. of Plotinus's Works); "Platonic Theology" (printed, 1618, in a Latin translation by Aemilius Portus); shorter treatises on Fate, on Evil, on Providence, etc. which exist only in a Latin translation made by William of Moerbeka in the thirteenth century. These are collected in Cousin's edition, "Procli Opera", Paris, 1820-1825. Proclus attempted to systematize and synthesize the various elements of neo-Platonism by means of Aristotelean logic. The cardinal principle upon which his attempt rests is the doctrine, already foreshadowed by Iamblichus and others, that in the process of emanation there are always three subordinate stages, or moments, namely the original (mone), emergence from the original (proodos), and return to the original (epistrophe). The reason of this principle is enunciated as follows: the derived is at once unlike the original and like it; its unlikeness is the cause of its derivation, and its likeness is the cause, or reason, of the tendency to return. All emanation is, therefore, serial. It constitutes a "chain" from the One down to the antithesis of the One, which is matter. By the first emanation from the One come to "henades", the supreme gods who exercise providence over worldly affairs; from the henades comes the "triad", intelligible, intelligible-intellectual, and intellectual, corresponding to being, life, and thought; each of these is, in turn, the origin of a "hebdomad", a series corresponding to the chief divinities of the pagan pantheon: from these are derived "forces", or "souls", which alone are operative in nature, although, since they are the lowest derivatives, their efficacy is least. Matter, the antithesis of the One, is inert, dead, and can be the cause of nothing except imperfection, error, and moral evil. The birth of a human being is the descent of a soul into matter. The soul, however, may ascend, and redescend in another birth. The ascension of the soul is brought about by asceticism, contemplation, and the invocation of the superior powers by magic, divination, oracles, miracles, etc.
The Last Neoplatonists
Proclus was the last great representative of neo-Platonism. His disciple, Marinus, was the teacher of Damascius, who represented the school at the time of its suppression by Justinian in 529. Damascius was accompanied in his exile to Persia by Simplicius, celebrated as a neo-Platonic commentator. About the middle of the sixth century John Philoponus and Olympiadorus flourished at Alexandria as exponents of Neoplatonism. They were, like Simplicius, commentators. When they became Christians, the career of the school of Plato came to an end. The name of Olympiadorus is the last in the long line of scholarchs which began with Speusippus, the disciple and nephew of Plato.
Influence of Neoplatonism
Christian thinkers, almost from the beginning of Christian speculation, found in the spiritualism of Plato a powerful aid in defending and maintaining a conception of the human soul which pagan materialism rejected, but to which the Christian Church was irrevocably committed. All the early refutations of psychological materialism are Platonic. So, too, when the ideas of Plotinus began to prevail, the Christian writers took advantage of the support thus lent to the doctrine that there is a spiritual world more real than the world of matter. Later, there were Christian philosophers, like Nemesius (flourished c. 450), who took over the entire system of neo-Platonism so far as it was considered consonant with Christian dogma. The same may be said of Synesius (Bishop of Ptolemais, c. 41), except that he, having been a pagan, did not, even after his conversion, give up the notion that Neoplatonism had value as a force which unified the various factors in pagan culture. At the same time there were elements in Neoplatonism which appealed very strongly to the heretics, especially to the Gnostics, and these elements were more and more strongly accentuated in heretical systems: so that St. Augustine, who knew the writings of Plotinus in a Latin translation, was obliged to exclude from his interpretation of Platonism many of the tenets which characterized the neo-Platonic school. In this way, he came to profess a Platonism which in many respects is nearer to the doctrine of Plato's "Dialogues" than is the philosophy of Plotinus and Proclus. TheChristian writer whose neo-Platonism had the widest influence in later times, and who also reproduced most faithfully the doctrines of the school, is the Pseudo-Dionysius (see DIONYSIUS, THE PSEUDO-AREOPAGITE). The works "De Divinis Nominibus", "De hierarchia coelesti", etc., are now admitted to have been written at the end of the fifth, or during the first decades of the sixth, century. They are from the pen of a Christian Platonist, a disciple of Proclus, probably an immediate pupil of that teacher, as is clear from the fact that they embody, not only Proclus's ideas, but even lengthy passages from his writings. The author, whether intentionally on his part, or by some mistake on the part of his readers, came to be identified with Dionysius who is mentioned in the Acts of the Apostles as a convert of St. Paul. Later, especially in France, he was further identified with Dionysius the first Bishop of Paris. Thus it came about that the works of the Pseudo-Areopagite, after having been used in the East, first by the Monophysites and later by the Catholics, became known in the West and exerted a widespread influence all through the Middle Ages. They were translated into Latin by John Scotus Eriugena about the middle of the ninth century, and in this form were studied and commented on, not only by mystic writers, such as the Victorines, but also by the typical representatives of Scholasticism, such as St. Thomas Aquinas. None of the later scholastics, however, went the full length of adopting the metaphysics of the Pseudo-Areopagite in its essential principles, as did John Scotus Eriugena in his "De divisione naturae".
After the suppression of the Athenian school of philosophy by Justinian in 529, the representatives of neo-Platonism went, as we have seen, to Persia. They did not remain long in that country. Another exodus, however, had more permanent consequences. A number of Greek neo-Platonists who settled in Syria carried with them the works of Plato and Aristotle, which, having been translated into Syriac, were afterwards translated into Arabic, Hebrew, and Latin, and thus, towards the middle of the twelfth century, began to re-enter Christian Europe through Moorish Spain. These translations were accompanied by commentaries which continued the neo-Platonic tradition commenced by Simplicius. At the same time a number of anonymous philosophical works, written for the most part under the influence of the school of Proclus, some of which were ascribed to Aristotle, began to be known in Christian Europe, and were not without influence on Scholasticism. Again, works like the "Fons vitae" of Avicebrol, which were known to be of Jewish or Arabian origin, were neo-Platonic, and helped to determine the doctrines of the scholastics. For example, Scotus's doctrine of materia primo-prima is acknowledged by Scotus himself to be derived from Avicebrol. Notwithstanding all these facts, Scholastic philosophy was in spirit and in method Aristotelean; it explicitly rejected many of the neo-Platonic interpretations, such as the unity of the Active Intellect. For this reason all unprejudiced critics agree that it is an exaggeration to describe the whole Scholastic movement as merely an episode in the history of neo-Platonism. In recent times this exaggerated view has been defended by M. Picavet in his "Esquisse d'une histoire comparée des philosophies médiévales" (Paris, 1907).
The neo-Platonic elements in Dante's "Paradiso" have their origin in his interpretation of the scholastics. It was not until the rise of Humanism in the fifteenth century that the works of Plotinus and Proclus were translated and studied with that zeal which characterized the Platonists of the Renaissance. It was then, too, that the theurgic, or magic, elements in Neo-Platonism were made popular. The same tendency is found in Bruno's "Eroici Furori", interpreting Plotinus in the direction of materialistic pantheism. The active rejection of Materialism by the Cambridge Platonists in the seventeenth century carried with it a revival of interest in the neo-Platonists. An echo of this appears in Berkeley's "Siris", the last phase of his opposition to materialism. Whatever neo-Platonic elements are recognizable in the transcendentalists, such as Schelling and Hegel, can hardly be cited as survivals of philosophic principles. They are rather inspirational influences, such as we find in Platonizing poets like Spenser and Shelley.
CREUZER AND MOSER, edd., Plotini opera (Oxford, 1835) tr. TAYLOR (London, 1794-1817); JOHNSON (tr.), Three Treatises of Plotinus (Osceola, Missouri, 1880); COUSIN, Procli Opera (Paris, 1864), tr, TAYLOR (London 1789 and 1825); NAUCK ed., Porphyrii opuscula (Leipzig, 1860 and 1886), tr. TAYLOR; IDEM, tr. (London, 1823); WHITTAKER, The Neo-Platonists (Cambridge, 1901); BIGG, The Christian Neo-Platonists of Alexandria (Oxford, 1886); Neoplatonism (London, 1895); VACHEROT, L'Ecole d'Alexandrie (Paris, 1846-1851); SIMON, Histoire de l'école d'Alexandrie (Paris, 1843-1845); ZELLER, Philosophie der Griechen, III (4th ed., Leipzig, 1903), 2,468 sqq.; TURNER, History of Philosophy (Boston, 1903), 205 sqq.
WILLIAM TURNER 
Transcribed by Geoffrey K. Mondello

Neo-Pythagorean Philosophy[[@Headword:Neo-Pythagorean Philosophy]]

Neo-Pythagorean Philosophy
The ethico-religious society founded by Pythagoras, which flourished especially in Magna Græcia in the fifth century B. C., disappears completely from history during the fourth century, when philosophy reached the zenith of its perfection at Athens. Here and there, however, there appears a philosopher who reverts to the Pythagorean doctrine of numbers, and in a general way manifests the tendency of the school towards religious ethics and the practices of asceticism. Beginning with the middle of the first century B. C., a more systematic attempt was made to restore the speculative philosophy of the Pythagoreans and combine it with the practice of astrology and sorcery. The first of these systematic neo-Pythagoreans was Figulus, a Roman philosopher who lived at Alexandria about the middle of the first century B. C., and was a friend of Cicero. Other Romans also contributed to the movement, the chief of whom were Vatinius and the Sextians. It was, however, at Alexandria that the most influential of the neo-Pythagoreans taught. In the second and third centuries of the Christian era, the philosophers of the school became, so to speak, apostles of the cult, and travelled throughout the Roman Empire. The names most prominently associated with this active philosophical campaign are those of Moderatus of Gades, Apollonius of Tyana, Nicomachus of Gerasa, Numenius, and Philostratus. Like the neo-Platonists (see NEO-PLATONISM), the neo-Pythagoreans definitely placed their philosophy at the disposal of the pagan opponents of Christianity. Their original aim — to save the pagan world from moral and social ruin by the introduction of the religious element into philosophy and into conduct — was, of course, conceived without any reference to the claims of Christianity. But as soon as the Christian religion came to be recognized as a factor in the intellectual and political life of the Roman Empire, philosophy, in the form of Neo-Pythagoreanism, made active campaign against the Christians, proclaimed its own system of spiritual regeneration, and set up in opposition to Christ and the Saints the heroes of philosophical tradition and legend, especially Pythagoras and Apollonius of Tyana.
SPECULATIVE SYSTEM
The neo-Pythagoreans were methodical eclectics, They admitted into their speculative system not only the traditional teachings of the Pythagorean school but also elements of Platonism, Aristoteleanism, and Stoicism. Besides, they derived from Oriental religions with which they were in contact at Rome as well as at Alexandria, a highly spiritual notion of God. There was, naturally, very little coherence in a system developed from principles so divergent. Neither was there agreement in the school even in respect of fundamental tenets. Nevertheless, it may, in general, be said that the school placed God, the supremely spiritual One, at the head of all reality. This, of course, was Oriental in its origin. Next, they interpreted the Pythagorean doctrine in a Platonic sense, when they taught that numbers are the thoughts of God. Thirdly, borrowing from Stoicism, they went onto maintain that numbers, emanating as forces from the divine thoughts, are, not indeed the substance of things, but the forms according to which things are fashioned. From Aristotle they borrowed the doctrine that the world is eternal and that there is a distinction between terrestrial and celestial matter. Their cosmology, in spite of this Aristotelean influence, is dominated to a great extent by the belief that the stars are deities and that the powers of air, earth, and sky are demons.
ETHICS AND RELIGION
In their theory of conduct the neo-Pythagoreans attach great importance to personal asceticism, contemplation, and the worship of a purely spiritual deity. At the same time, it is an essential part of their ethical system that freedom from the trammels of matter and final union with God are to be obtained only by invoking the aid of friendly spirits and God-sent men and by thwarting the efforts of malign demons. This latter principle led to the practice of magic and sorcery and eventually to a good deal of charlatanry. The principle that the friendly spirits and the souls of God's special messengers aid men in the struggle for spiritual perfection led to the practice of honouring and even deifying the heroes of antiquity and the representatives of wisdom such as Pythagoras and Apollonius. With this purpose in view the philosophers of this school wrote "Lives" of Pythagoras which are full of fabulous tales, stories in which more than natural wisdom, skill, and sanctity are attributed to the hero. They did not hesitate to invent where exaggeration failed to accomplish their aim, so that they gave only too much justification to the modern critic's description of their biographical activity as representing the "Golden Age of Apocryphal literature". In this spirit and with this purpose in view Philostratus, about the year A. D. 220, wrote a "Life of Apollonius" which is of special importance because, while it is not a professed imitation of the Gospels, it was evidently written with a view of rivalling the gospel narrative. Apollonius was born at Tyana in Cappadocia four years before the Christian era. At an early age he devoted himself under various masters, to the study of philosophy and the practice of asceticism. After the five years of silence imposed by the rule of Pythagoras, he began his journeys. Throughout Asia Minor he travelled from city to city teaching the doctrines of the sect. Then he journeyed to the far East in search of the wisdom of the magi and the brahmans, and, after his return, took up once more the task of teaching. Later he went to Greece, and thence to Rome, where he lived for a time under the emperor Nero. In 69 be was at Alexandria, where he attracted the attention of Vespasian. Summoned to Rome by Domitian, he was cast into prison, but escaped to Greece, and died two years later. The place of his death is variously given as Ephesus, Rhodes, and Crete. Into the framework of these facts Philostratus weaves a tissue of alleged miraculous events, prophecies, visions, and prodigies of various kinds. It is important to remark in criticism of Philostratus's narrative, that he lived one hundred years after the events which he describes. Moreover, according to Philostratus's own account, Apollonius did not lay claim to divine prerogatives. He believed that the "virtue" which he possessed was to be attributed to his knowledge of Pythagorean philosophy and his observance of its prescriptions. He held as a general principle that anyone who attained the same degree of wisdom and asceticism could acquire the same power. The parallel, therefore, which was drawn between his extraordinary deeds and the miracles narrated in the Gospels does not stand the verdict of criticism. Our Lord claimed to be God, and appealed to His miracles as a proof of His divinity. Apollonius regarded his own powers as natural. Finally, it should be remembered that the Pythagorean biographers openly acknowledged "the principle of permitting exaggeration and deceit in the cause of philosophy" (Newman). The "Lives" of Pythagoras and Apollonius are to be judged by the standards of fiction and not by the canons of historical criticism. Among those who, overlooking this distinction, have tried to make capital against Christianity out of this class of Pythagorean literature are Lord Herbert and Blount, mentioned in Newman's essay on Apollonius, and Jean de Castillon, who was instigated by Frederick the Great.
Philostratus's Life of Apollonius, and the Letters ascribed to the latter were published in PHILOSTRATUS, Opera Omnia (Leipzig, ed. OLEARIUS, 1709); Ibid. (ed. KAYSER, 1870-71); the works of NICOMACHUS OF GERASA are included in IAMBLICHUS, Theologumena Arithmeticœ (ed. AST, Leipzig, 1817); ZELLER, Philosophie der Griechen, III, 2 (3rd ed., Leipzig, 1881), 79 ff.; NEWMAN, Historical Sketches, I (London, 1882), 301 ff.; TURNER, History of Philosophy (Boston, 1903), 204 ff.
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Neo-Scholasticism
Neo-Scholasticism is the development of the Scholasticism of the Middle Ages during the latter half of the nineteenth century. It is not merely the resuscitation of a philosophy long since defunct, but rather a restatement in our own day of the philosophia perenniswhich, elaborated by the Greeks and brought to perfection by the great medieval teachers, has never ceased to exist even in modern times. It has some times been called neo-Thomism partly because St. Thomas Aquinas in the thirteenth century gave to Scholasticism among the Latins its final form, partly because the idea has gained ground that only Thomism can infuse vitality into twentieth century scholasticism. But Thomism is too narrow a term; the system itself is too large and comprehensive to be expressed by the name of any single exponent. This article will deal with the elements which neo-Scholasticism takes over from the past; the modifications which adapt it to the present; the welcome accorded it by contemporary thought and the outlook for its future; its leading representatives and centres.
I. TRADITIONAL ELEMENTS
Neo-Scholasticism seeks to restore the fundamental organic doctrines embodied in the Scholasticism of the thirteenth century. It claims that philosophy does not vary with each passing phase of history; that the truth of seven hundred years ago is still true today, and that if the great medieval thinkers -- Aquinas, Bonaventure, and Duns Scotus -succeeded in constructing a sound philosophical system on the data supplied by the Greeks, especially by Aristotle, it must be possible, in our own day, to gather from the speculation of the Middle Ages the soul of truth which it contains. These essential conceptions may be summarized as follows:
(1) God, pure actuality and absolute perfection, is substantially distinct from every finite thing: he alone can create and preserve all beings other than Himself. His infinite knowledge includes all that has been, is, or shall be, and likewise all that is possible.
(2) As to our knowledge of the material world: whatever exists is itself, an incommunicable, individual substance. To the core of self-sustaining reality, in the oak-tree for instance, other realities (accidents) are added -- size, form, roughness, and so on. All oak-trees are alike, indeed are identical in respect of certain constituent elements. Considering this likeness and even identity, our human intelligence groups them into one species and again, in view of their common characteristics, it ranges various species under one genus. Such is the Aristotelean solution of the problem of universals (q.v.). Each substance is in its nature fixed and determined; and nothing is farther from the spirit of Scholasticism than a theory of evolution which would regard even the essences of things as products of change.
But this statism requires as its complement a moderate dynamism, and this is supplied by the central concepts of act and potency. Whatsoever changes is, just for that reason, limited. The oak-tree passes through a process of growth, of becoming: whatever is actually in it now was potentially in it from the beginning. Its vital functions go on unceasingly (accidental change); but the tree itself will die, and out of its decayed trunk other substances will come forth (substantial change). The theory of matter and form is simply an interpretation of the substantial changes which bodies undergo. The union of matter and form constitutes the essence of concrete being, and this essence is endowed with existence. Throughout all change and becoming there runs a rhythm of finality; the activities of the countless substances of the universe converge towards an end which is known to God; finality, in a word, involves optimism.
(3) Man, a compound of body (matter) and of soul (form), puts forth activities of a higher order -- knowledge and volition. Through his senses he perceives concrete objects, e.g. this oak; through his intellect he knows the abstract and universal (the oak). All our intellectual activity rests on sensory function; but through the active intellect (intellectus agens) an abstract representation of the sensible object is provided for the intellectus possibilis. Hence the characteristic of the idea, its non-materiality, and on this is based the principal argument for the spirituality and immortality of the soul. Here, too, is the foundation of logic and of the theory of knowledge, the justification of our judgments and syllogisms.
Upon knowledge follows the appetitive process, sensory or intellectual according to the sort of knowledge. The will (appetitus intellectualis) in certain conditions is free, and thanks to this liberty man is the master of his destiny. Like all other beings, we have an end to attain and we are morally obliged, though not compelled, to attain it.
Natural happiness would result from the full development of our powers of knowing and loving. We should find and possess God in this world since the corporeal world is the proper object of our intelligence. But above nature is the order of grace and our supernatural happiness will consist in the direct intuition of God, the beatific vision. Here philosophy ends and theology begins.
II. Adaptation to Modern Needs
The neo-Scholastic programme includes, in the next place, the adaptation of medieval principles and doctrines to our present intellectual needs. Complete immobility is no less incompatible with progress than out-and-out relativism. Vita in motu. To make Scholasticism rigid and stationary would be fatal to it. The doctrines revived by the new movement are like an inherited fortune; to refuse it would be folly, but to manage it without regard to actual conditions would be worse. With Dr. Ehrhard one may say: "Aquinas should be our beacon, not our boundary" ("Der Katholicismus und das zwanzigste Jahrh. im Lichte der Kirchlichen Entwicklung der Neuzeit", Stuttgart, 1902, 252). We have now to pass in review the various factors in the situation and to see in what respect the new Scholasticism differs from the old and how far it adapts itself to our age.
(1) Elimination of False or Useless Notions
Neo-Scholasticism rejects the theories of physics, celestial and terrestrial, which the Middle Ages grafted on the principles, otherwise sound enough, of cosmology and metaphysics; e.g. the perfection and superiority of astral substance, the "incorruptibility" of the heavenly bodies, their external connexion with "motor spirits", the influence of the stars on the generation of earthly beings, the four "simple" bodies, etc. It further rejects those philosophical theories which are disproved by the results of investigation; e.g. the diffusion of sensible "species" throughout a medium and their introduction into the organs of sense. Even the Scholastic ideas that have been retained are not all of equal importance; criticism and personal conviction may retrench or modify them considerably, without injury to fundamental principles.
(2) Study of the History of Philosophy
The medieval scholars cultivated the history of philosophy solely with a view to its utility, i.e. as a means of gathering the deposit of truth contained in the writings of the ancients and, especially, for the purpose of refuting error and thus emphasizing the value of their own doctrine. Modern students, on the contrary, regard every human fact and achievement as in itself significant, and accordingly they treat the history of philosophy in a spirit that is more disinterested. With this new attitude, neo-Scholasticism is in full sympathy; it does its share in the work of historical reconstruction by employing critical methods; it does not attempt to condense the opinions of others into a syllogism and refute them with a phrase, nor does it commend the practice of putting whole systems into a paragraph or two in order to annihilate them with epithet or invective. Neo-Scholasticism, however, does not confine its interest to ancient and medieval philosophy; its chief concern is with present-day systems. It takes issue with them and offsets their theories of the world by a synthesis of its own. It is only by keeping in touch with actual living thought that it can claim a place in the twentieth century and command the attention of its opponents. And it has everything to gain from a discussion in which it encounters Positivism, Kantism, and other forms or tendencies of modern speculation.
(3) Cultivation of the Sciences
The need of a philosophy based on science is recognized today by every school. Neo-Scholasticism simply follows the example of the Aristotelean and medieval philosophy in taking the data of research as the groundwork of its speculation. That there are profound differences between the Middle Ages and modern times from the scientific point of view, is obvious. One has only to consider the multiplication of the sciences in special lines, the autonomy which science as a whole has acquired, and the clear demarcation established between popular views of nature and their scientific interpretation. But it is equally plain that neo-Scholasticism must follow up each avenue of investigation, since it undertakes, as Aristotle and Aquinas did, to provide a synthetic explanation of phenomena by referring them to their ultimate causes and determining their place in the universal order of things; and this undertaking, if the synthesis is to be deep and comprehensive, presupposes a knowledge of the details furnished by each science. It is not possible to explain the world of phenomena while neglecting the phenomena that make up the world. "All that exists, as contemplated by the human mind, forms one large system or complex fact. . . . Like a short-sighted reader, its eye pores closely, and travels slowly, over the awful volume which lies open for its inspection. . . . These various partial views or abstractions . . . are called sciences . . . they proceed on the principle of a division of labour. . . . And further the comprehension of the bearings of one science on another, and the use of each to each, and the location of them all, with one another, this belongs, I conceive, to a sort of science distinct from all of them, and in some sense, a science of sciences, which is my own conception of what is meant by philosophy" (Newman, "Idea of a University", Discourse III, iii, iv, 44 sqq.).
There is, of course, the pedagogical problem; how shall philosophy maintain its control over the ever-widening field of the various sciences? In reply, we may cite the words of Cardinal Mercier, a prominent leader in the neo-Scholastic movement: "As a matter of fact", he declares, "the difficulty is a serious one, and one may say in general terms, that it is not going to be solved by any one man. As the domain of fact and observation grows larger and larger, individual effort becomes less competent to survey and master it all: hence the necessity of co-operative effort to supply what is lacking in the work of isolated investigators; hence too the need of union between the synthetic mind and the analytic, in order to secure, by daily contact and joint action, the harmonious development of philosophy and science". ("La philosophie néo-scholastique" in "Revue néo-scholastique", 1894, 17).
(4) Innovations in Doctrinal Matters
Once it turned its attention to modern fashions of thought, neo-Scholasticism found itself face to face with problems of which medieval philosophy had not the slightest suspicion or at any rate did not furnish a solution. It had to bear the brunt of conflict between its own principles and those of the systems in vogue, especially of Positivism and Criticism. And it had to take up, from its own point of view, the questions which are favourite topics of discussion in the schools of our time. How far then, one may ask, has neo-Scholasticism been affected by modern thought? First of all, as to metaphysics: in the Middle Ages its claim to validity met with no challenge, whereas, in the twentieth century, its very possibility is at stake and, to defend it against the concerted attack of Hume and Kant and Comte, the true significance of such concepts as being, substance, absolute, cause, potency, and act must be explained and upheld. It is further needful to show that, in a very real sense, God is not unknowable; to rebut the charges preferred by Herbert Spencer against the traditional proofs of God's existence; to deal with the materials furnished by ethnography and the history of religions; and to study the various forms which monism and immanentism nowadays assume.
Cosmology can well afford to insist on the traditional theory of matter and form, provided it pay due attention to the findings of physics, chemistry, crystallography, and mineralogy, and meet the objections of atomism and dynamism, theories which, in the opinion of scientific authority, are less satisfactory as explanations of natural phenomena than the hylomorphism (q.v.) of the Scholastics. The theory also of qualities, once the subject of ridicule, is nowadays endorsed by some of the most prominent scientists. In psychology especially the progressive spirit of neo-Scholasticism makes itself felt. The theory of the substantial union of body and soul, as an interpretation of biological, psychical, and psycho-physiological facts, is far more serviceable than the extreme spiritualism of Descartes on the one hand and the Positivism of modern thinkers on the other. As Wundt admits, the results of investigation in physiological psychology do not square either with materialism or with dualism whether of the Platonic or of the Cartesian type; it is only Aristotelean animism, which brings psychology into connexion with biology, that can offer a satisfactory metaphysical interpretation of experimental psychology. So vigorous indeed has been the growth of psychology that each of its offshoots is developing in its own way: such is the case with criteriology, aesthetics, didactics, pedagogy, and the numerous ramifications of applied psychology. Along these various lines, unknown to medieval philosophy, neo-Scholasticism is working energetically and successfully. Its criteriology is altogether new: the older Scholasticism handled the problem of certitude from the deductive point of view; God could not have misshaped the faculties with which He endowed the mind in order that it might attain to knowledge. Neo-Scholasticism, on the other hand, proceeds by analysis and introspection it states the problem in the terms which, since Kant's day, are the only admissible terms, but as against the Kantian criticism it finds the solution in a rational dogmatism. Its aesthetics holds a middle course between the extreme subjectivism of many modern thinkers who would reduce the beautiful to a mere impression, and the no less extreme objectivism which the Greeks of old maintained. It is equally at home in thc field of experimental psychology which investigates the correlation between conscious phenomena and their physiological accompaniments; in fact, its theory of the substantial union of body and soul implies as its corollary a "bodily resonance" corresponding to each psychical process.
The laws and principles which the modern science of education has drawn from experience find their adequate explanation in neo-Scholastic doctrine; thus, the intuitive method, so largely accepted at present as an essential element in education, is based on the Scholastic theory that nothing enters the intellect save through the avenue of sense. In the study of ethical problems, neo-Scholasticism holds fast to the vital teachings that prevailed in the thirteenth century, but at the same time it takes into account the historical and sociological data which explain the varying application of principles in successive ages. In view of contemporary systems which, on a purely experimental basis, attempt to set aside all moral imperatives and ideas of value, it is necessary to insist on the older concepts of good and evil, of finality and obligation -- a need which is easily supplied by neo-Scholastic ethics. As to logic, the most perfect part of Aristotle's great constructive work and therefore that which has been least modified in the course of time. Its positions still call for defence against the objections of writers like Mill, who regard the syllogism as a "solemn farce". Accordingly, with due consideration for modern modes of thinking, neo-Scholasticism adapts the teaching of the Middle Ages to actual conditions. Even as regards the relations between philosophy and religion, there are important changes to note. For the medieval mind in the Western world, philosophy and theology were identical until about the twelfth century. In the thirteenth the line of demarcation was clearly drawn, but philosophy was still treated as the preliminary training for theology. This is no longer the case; neo-Scholasticism assigns to philosophy a value of its own as a rational explanation of the world, on a par in this respect with Positivism and other systems; and it welcomes all who are bent on honest research, whether their aim be purely philosophical or apologetic.
Parallel with these modifications are those which affect the pedagogical phase of the movement. The methods of teaching philosophy in the thirteenth century were too closely dependent on the culture of that age; hence they have been replaced by modern procedures, curricula, and means of propagation. It would be ill-advised to wrap neo-Scholastic doctrine in medieval envelopes, e.g. to write books on the plan of the theological "Summae" or the "Quodlibetal Questions" that were current in the thirteenth century. Without at all lessening its force, syllogistic demonstration gains in attractiveness when its essential characteristics are retained and clothed about with modern forms of presentation. In this connexion, the use of living languages as a means of exposition has obvious advantages and finds favour with many of those who are best qualified to judge.
III. APPRECIATION
By interesting itself in modern questions, interpreting the results of scientific research and setting forth its principles for thorough discussion, neo-Scholasticism has compelled attention: it has to be reckoned with. Among non-Catholics, many leaders of thought have frankly acknowledged that its methods and doctrines deserve to be examined anew. Men like Boutroux admit that Aristotle's system may well serve as an offset to Kantism and evolution (Aristote, Etudes d'histoire et de philosophie, Paris, 1901, 202). Paulsen ("Kant der Philosoph des Protestantismus" in "Kantstudien", 1899) and Eucken ("Thomas von Aquino u. Kant, Ein Kampf zweier Welten", loc. cit., 1901) declare that neo-Thomism is the rival of Kantism and that the conflict between them is the "clash of two worlds". Harnack ("Lehrbuch d. Dogmengesch.", III, 3rd. ed., 327), Seeberg ("Realencyklopädie f. Prot. Theol." 5. v. "Scholastik") and others protest against those who underrate the value of scholastic doctrine.
Among Catholics, neo-Scholasticism gains ground day by day. It is doing away with Ontologism, Traditionalism, the Dualism of Gunther, and the exaggerated Spiritualism of Descartes. It is free from the weaknesses of Pragmatism and Voluntarism, systems in which some thinkers have vainly sought the reconciliation of their philosophy and their faith. Neo-Scholasticism has a character of permanence as truth itself has; but it is destined in its development to keep up with scientific progress. Like everything that lives, it must advance; arrested growth would mean decay.
IV. THE LEADERS AND THEIR WORK
The neo-Scholastic movement was inaugurated by such writers as Sanseverino (1811-65) and Cornoldi (1822-92) in Italy; Gonzalez (1831-92) in Spain; Kleutgen (1811-83) and Stöckl (1823-95) in Germany; de San (1832-1904), Dupont, and Lepidi in Belgium; Farges and Dormet de Vorges (1910) in France, who with other scholars carried on the work of restoration before the Holy See gave it solemn approval and encouragement. Pius IX, it is true, in various letters, recognized its importance; but it was the encyclical "AEterni Patris" of Leo XIII (4 Aug., 1879) that imparted to neo-Scholasticism its definitive character and quickened its development. This document sets forth the principles by which the movement is to be guided in a progressive spirit, and by which the medieval doctrine is to take on new life in its modern environment. "If," says the pope, "there be anything that the Scholastic doctors treated with excessive subtlety or with insufficient consideration, or that is at variance with well founded teachings of later date, or is otherwise improbable, we by no means intend that it shall be proposed to our age for imitation. . . . We certainly do not blame those learned and energetic men who turn to the profit of philosophy their own assiduous labours and erudition as well as the results of modern investigation; for we are fully aware that all this goes to the advancement of knowledge."
In Italy, the movement was vigorous from the start. The Accademia di San Tommaso, founded in 1874, published, up to 1891, a review entitled "La Scienza Italiana". Numerous works were produced by Zigliara (1833-93), Satolli (1839-1909), Liberatore (1810-92), Barberis (1847-96), Schiffini (1841-1906), de Maria, Talamo, Lorenzelli, Ballerini, Matussi, and others. The Italian writers at first laid special emphasis on the metaphysical features of Scholasticism, without paying sufficient attention to the sciences or to the history of philosophy. Recently, however, this situation has undergone a change which promises excellent results.
From Italy the movement spread into the other European countries and found supporters in Germany such as Kleutgen, Stöckl, the authors of the "Philosophia Lacensis", published at Maria Laach by the Jesuits (Pesch, Hontheim, Cathrein), Gutberlet, Commer, Willmann, Kaufmann, Glossner, Grabmann, and Schneid. These scholars have made valuable contributions to the history of philosophy, especially that of the Middle Ages. Stöckl led the way with his "Geschichte d. Philosophie des Mittelalters" (Mainz, 1864-66). Ehrle and Denifle (q.v.) founded in 1885 the "Archiv für Literatur u. Kirchengesch. d. Mittelalters", and the latter edited the monumental "Chartularium" of the University of Paris. In 1891, Von Hertling and Bäumker began the publication of their "Beiträge zur Gesch. d. Phil. des Mittelalters".
Belgium has been particularly favoured. Leo XIII established (1891) at Louvain the "Institut de philosophie" for the special purpose of teaching the doctrine of St. Thomas together with history and the natural sciences. The Institute was placed in charge of Mgr (now Cardinal) Mercier whose "Cours de philosophie" has been translated into the principal languages of Europe.
In France, besides those already mentioned, Vallet, Gardair, Fonsegrive, and Piat have taken a prominent part in the movement; in Holland (Amsterdam) de Groot; in Switzerland (Freiburg), Mandonnet; in Spain, Orti y Lara, Urráburu, Gómez Izquierdo; in Mexico, Garcia; in Brazil, Santroul; in Hungary, Kiss and Pecsi; in England, Clarke, Maher, John Rickaby, Joseph Rickaby, Boedder (Stonyhurst Series); in the United States, Coppens, Poland, Brother Chrysostom, and the professors at the Catholic University (Shanahan, Turner, and Pace).
Neo-Scholasticism has been endorsed by four Catholic Congresses: Paris (1891); Brussels (1895); Freiburg (1897); Munich (1900). A considerable number of reviews have served as its exponents: "Divus Thomas" (1879- 1903); "Rivista Italiana di filosofia neo-scolastica" (Florence, since 1909); "Annales de Philosophie Chrétienne" (Paris, since 1830); "Revue néo-scolastique de Philosophie" (Louvain, since 1894); "Revue de Philosophie" (Paris, since 1900);" Revue des Sciences philosophiques et théologiques" (Kain, Belgium, since 1907); "Revue Thomiste" (Paris, since 1893); "Philosophisches Jahrbuch für Philosophie und spekulative Theologie" (Paderborn, since 1887); "St. Thomas Blätter" (Ratisbon, since 1888); Bölcseleti-Folyóirat (Budapest, since 1886);" Revista Lulliana" (Barcelona, since 1901); "Cienza Tomista" (Madrid, since 1910). In addition to these, various periodical publications not specially devoted to philosophy have given neo-Scholasticism their cordial support.
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Neocæsarea
A titular see of Pontus Polemoniacus, at first called Cabira, one of the favourite residences of Mithridates the Great, who built a palace there, and later of King Polemon and his successors. Pompey made it a city and gave it the name of Diopolis, while Pythodoris widow of Polemon, made it her capital and called it Sebaste. It is not known precisely when it assumed the name of Neocæsarea mentioned for the first time in Pliny, "Hist. Nat.", VI, III, 1, but judging from its coins, one might suppose that it was during the reign of Tiberius. It became the civil and religious metropolis of Pontus. We know that about 240, when Gregory Thaumaturgus was consecrated bishop of his native city, Neocæsarea had but seventeen Christians and that at his death (270) it counted only seventeen pagans. In 315 a great council was held there, the acts of which are still extant. In 344 the city was completely destroyed by an earthquake (Hieronymus, "Chron.", anno 2362), meeting a similar fate m 499 (Theodorus Lector, II, 54). During the Middle Ages theMussulmans and Christians disputed the possession of Neocæsarea, and in 1068 a Seljuk general, Melik-Ghazi, whose tomb is still visible, captured and pillaged it; later, in 1397, it passed, together with the whole district, under the sway of the Ottomans. Being early placed at the head of an ecclesiastical province, Neocæsarea had four suffragan sees about 640 ("Ecthesis" of pseudo-Epiphanius, ed. Gelzer, 539), retaining them until the tenth century, when Trebizond obtained its independence and, by degrees, the other three suffragans were suppressed. In 1391 the Archdiocese of Neocæsarea was confided to the metropolitan of Trebizond (Miklosich and Müller, "Acta", II, 154). About 1400 there was, however, a regular metropolitan (op. cit., II, 312) and there is still, but he resides at Ordou. Among the twenty-seven bishops of this city mentioned by Le Quien, the most noted are St. Gregory Thaumaturgus and St. Thomas, a martyr of the ninth century. Neocæsarea, now called Niksar, is a small city of 4000 inhabitants in the sanjak of Tokat and the vilayet of Sivas, with a Greek and an Armenian church, both of which are schismatic.
SMITH, Dictionary of Greek and Roman Geography (London, 1870), I, 462, II, 418, s. v. Cabira et Neocæsareia; Le QUIEN, Oriens christianus, I (Paris, 1741), 499-508; CUINET, La Turquie d'Asie, I (Paris, 1892), 733-35; CUMONT, Studia Pontica (Brussels, 1906), 259-273.
S. VAILHÉ. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Neocæsarea
A titular see, suffragan of Hierapolis in the Patriarchate of Antioch sometimes called Cæsarea as in "Georgii Cyprii Descriptio orbis romani" (ed. Gelzer, 1882). Among its bishops were Paul, whose hands were burned by order of Licinius and who attended the Council of Nicæa in 325 (Theodoret, "Hist. eccl.", I, VII); Meletius, opposed to the Council of Ephesus in 431; Patricius (451) and John (553). In the sixth-century "Notitia episcopatuum" of Anastasius (Echos d'Orient, Paris, X, 145) this see is mentioned as a suffragan of Hierapolis. According to Procopius (De Ædificiis II, 9), Justinian accomplished great things there. Neocæsarea was a fort on the Euphrates, not far from Zeugma. Chabot thinks its site was the actual ruins of Balkiz (La frontière de l'Euphrate de Pompée à la conquête arabe, Paris, 1907, 278 sq.).
LE QUIEN, Oriens christianus, II (Paris, 1741), 947; GELZER, Georgii Cyprii Descriptio orbis romani (Leipzig), 151; CHABOT, Journal asiatique, II (Paris, 1900), 279 sq.
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Neophyte
Neophyte (neophytoi, the newly planted, i.e. incorporated with the mystic Body of Christ), a term applied in theology to all those who have lately entered upon a new and higher state or condition of life, e.g. those who have begun the ecclesiastical life, or have joined a religious order. More particularly is it used of those who, lately converted from heathenism, have by the sacrament of Baptism, been transplanted into the higher life of the Church. From very early times there have been prohibitions against neophytes in this last sense being promoted too quickly to Holy Orders and to positions of responsibility in the Church. Thus the Council of Nicaea in its second canon lays down; rules on this subject, on the ground that some time is necessary for the state of a Catechumen and for fuller probation after baptism; for the Apostolic decree is clear which says, "Not a neophyte, lest being puffed up with pride, he fall into the judgment of the devil" (I Tim., iii, 6). The period which should elapse after conversion before promotion is not fixed but (Bened. XIV, "De syn.", vii, 65- 6) is left to the discretion of the bishop and will vary with the individual case. (See DIVORCE, sub-title Pauline Privilege.)
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Nephtali
(A.V., NAPHTALI)
Sixth son of Jacob and Bala (Gen., xxx, 8). The name is explained (ibid.) by a paranomasia which causes no small perplexity to commentators. Modern interpreters, following Simonis and Gesenius, translate it "wrestlings of God have I wrestled [D. V., "Godhath compared me"] with my sister, and I have prevailed." According to this rendering, Nephtalia would mean "my wrestling", or simply "wrestling". Pseudo-Jonathan, commenting on Gen., xlix, 21, tells us Nephtali was the first to announce to Jacob that Joseph was alive; in another passage of the same Targum, Nephtali is mentioned among the five whom Joseph presented to Pharaoh (Gen., xlvii, 2). According to the apocryphal "Testament of the twelve Patriarchs", he died in his one hundred and thirty-second year and was buried in Egypt. These details, however, are unreliable; in point of fact, we know nothing with certainty beyond the fact that he had four sons: Jaziel, Guni, Jeser, and Sallem (Gen., xlvi, 24; Num., xxvi, 48 sqq.; I Par., vii, 13).
THE TRIBE OF NEPHTALI
The tribe of Nephtali counted 53,400 men "able to go forth to war" (Num., i, 42), being thus the sixth in importance among the tribes of Israel. The second census brought it down to the eighth place, and reported only 45,400 warriors (Num., xxvi, 48-50). During the wanderings of the Isrealites in the desert, the tribe of Nephtali, under the command first of Ahira, and later on of Phedael, was always united with the tribes of Dan and Aser. When spies were sent from the desert of Pharao to view the land of Chanaan, Nahabi, the son of Vapsi, represented the tribe in the expedition (Num., xiii, 15). The territory allotted to Nephtali in Chanaan lay to the extreme north of Palestine, and was bounded (Jos., xix, 33- 34) on the north by the River Leontes (Nahr el-Qasimiyeh), on the east by the course of the Jordan as far as 12 miles south of the Sea of Galilee, on the west by the tribes of Aser and Zabulon; and on the south by that of Issachar. Including some of the finest land in Palestine, "it invites the most slothful to take pains to cultivate it" (Joseph., "Bell. Jud.", III, iii, 2). Naturally the Chanaanites of that district were most unwilling to give up their rich possessions; the Book of Judges possibly even imples that the Hebrews could not overcome the natives (i, 33); in fact, foreigners were at all times numerous in that neighbourhood, called on that account "Galilee of the Gentiles" (Isa., ix, 1; IV Kings, xv, 29). Finally, they banded together under Jabin and Sisara to drive the Israelites out of the land. How this confederacy was defeated by Barac, a man of Cedes, with the warriors of Zabulon and of his own tribe, called together by Debora, to the glory of Naphtali, needs not be recounted here (Judges, iv, v). Again, with Gedeon, warriors of Nephtali took part in the pursuit of the Madianites (Judges, vii, 23), and sent to David at Hebron a contingent of 1000 captains and 37,000 men "furnished with shield and spear" (I Par., xii, 34). And the men of Nephtali, according to Josephus, guarding the "Entrances of Emath", the key to northern Palestine, were "inured to war from their infancy" ("Bell Jud.", loc. cit.).
JOSEPHUS, Judean Wars, III, iii; Commentaries on Gen., Jos., and Deut.; MERRILL, Galilee in the Time of Christ (Boston, 1881); THOMSON, The Land and the Book, II (London, 1881); DHORME, Les pays bibliques et l'Assyrie in Revue Biblique (Apr., 1910), 195, 197; LAGRANGE, La Prophétie de Jacob in Revue Biblique (1898), 534.
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Nepi and Sutri
Nepi and Sutri (Nepsin et Sutrin), united sees of the province of Rome, central Italy, in the Ciminian region.
Nepi is situated on a hill of tufa, and is surrounded by great walls; its cathedral, which occupies the site of an ancient temple of Jupiter, contains paintings by Titian, Perugino, and Zuccari; the communal palace was begun by Vignola, and the fort was built by Peter Louis Farnese. There still exist at Nepi the ruins of an amphitheatre and of ancient baths, from which several statues in the Vatican museum were taken, among these the one in basalt of King Nectanabis I, with an Egyptian inscription. Nepete and Sutrium, as these cities were called, belonged to the Faliscans, who called the Romans to their assistance when the Etruscans invaded them; the invaders (389, 311, 310), after twice defeating the Romans, went. beyond the Ciminian forest to attack the Etruscans in Etruscan territory; wherefore, Livy calls these towns "claustra Etruriæ"; in 382, they became Latin colonies. In the Gothic War Nepi was one of the last strongholds of the Goths. The town was sacked by the Lombards in 569, and then fell into decadence. In the eighth century, however, it became the seat of Tuto, a Lombard dux, known for his interference in the papal election of 768. In the struggle between the emperors and the popes, Nepi was imperialist during the reigns of Alexander II, Nicholas II, Gregory VII, andInnocent II; on the other hand, in 1160, it fought against the commune of Rome, and in 1244, was besieged by Frederick II. A feudal possession, first of the prefects of Vico, and then of the Orsinis, of the Colonnas, and of Cæsar Borgia, from 1537 to 1545, it was erected into a duchy in favour of Peter Louis Farnese; and when the latter was transferred to Parma, Nepi returned to immediate dependence on the Holy See. In 1798 the French set fire to the cathedral and to the episcopal palace, in which last edifice valuable archives were lost. The existence of an early Christian cemetery witnesses the great antiquity of the Church of Nepi, which venerates, as its evangelizer, St. Ptolemæus, who, it is claimed, was a disciple of the Apostles. In 419, Eulalius, competitor ofPope St. Boniface I, was made Bishop of Nepi; Bishop Paulus was sent as visitor to Naples by St. Gregory the Great; Bishop Stephanus, in 868, was one of the presidents and papal legates of the Council of Constantinople against Photius. The sees of Nepi and Sutri were united in 1435. Sutri is placed, like a hanging garden, upon a steep hill on the Cassian Way; the ancient town occupied two hills connected by a bridge, and its walls, built of great tufa rocks, are yet to be seen. In the neighbourhood, there are many Etruscan tombs; the ancient anphitheatre, hewn out of the solid rock, is a remarkable work. The cathedral is of the thirteenth century, modernized by frequent alterations. Santa Maria della Grotta is an interesting church. The history of Sutri in antiquity resembles that of Nepi, for Sutri also was taken by the Lombards in 569, but was retaken by the exarch Romanus; Luitprand likewise took the town in 726, but in the following year restored it to "St. Peter". As the city is on the Cassian Way not far from Rome, it was, as a rule, the last halting-place of the German emperors on their way to the city, and sometimes they received there the papal legate. Two famous synods were held at Sutri, one in 1046, at which Sylvester II was deposed, and resigned the tiara; the other in 1059, was held against Benedict IX. Here also the agreement of 1111 between Paschal II and the emperor Henry V was concluded. In 1120, the antipope Gregory VIII withdrew to Sutri, and was besieged there by Calixtus II; he was finally delivered up to the pope by the Sutrians (1121). After this, the possession of the city was frequently contested by the Guelph counts of Anguillara and the Ghibelline prefects of Vico, especially in 1264. Sutri was contained in the Duchy of Nepi. This town also has an ancient Christian cemetery where the body of St. Romanus was found, who is the patron of the city; the cathedral possesses a statue of him by Bernini. Among the martyrs of Sutri is St. Felix (about 275). The first bishop of known date was Eusebius (465); other bishops were Martinus, or Marinus, who was sent as ambassador to Otho I in 963; Benedictus, who, in 975, became Pope Benedict VII; the famous Bishop Bonitho (Bonizo), historian of the Gregorian epoch, who was driven from his diocese by the anti-papal faction and later was made Bishop of Piacenza. The diocese was united to Nepi under Bishop Luke de Tartarts (1345); under Pomponius Cesi (1519), who became a cardinal, the cemetery of St. Savinilla was discovered; Michael Ghislieri (1556) became Pope St. Pius V; Joseph Chianti (1701) founded the seminary; Camillus Simeoni (1782) was exiled by the French and became a cardinal. In the territory of this diocese is the city of Braciano on the lake of the same name (lacus Sabazius); it is believed by some to be the ancientForum Claudii, the bishop of which was at the council of Pope Melchiades in 303; others identify the Forum Claudii with Oriolo, which is in the Diocese of Viterbo. The united sees of Nepi and Sutri are immediately dependent upon Rome; they have 31 parishes: with 42,000 inhabitants, 13 religious houses of men, and 13 of women, 10 of which maintain schools.
Cappelletti, Le Chiese d'Italia, V; Ranchiasci, Memorie storiche della città di Nepi, etc. (Todi, 1845-47); Nispi-Landi, L'antica città di Sutri (Rome, 1887).
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Nero
Nero, the last Roman emperor (reigned 54-68) of the Julian-Claudian line, was the son of Domitius Ahenobarbus and Julia Agrippina, niece of Emperor Claudius. After the violent death of his first wife, Valeria Messalina, Emperor Claudius married Julia, adopted her son Nero and gave him in marriage his own daughter, Octavia. Nero's mother had a mind to commit any crime to put him on the throne, and to prepare him for this station she had L. Annaeus Seneca appointed his tutor, and caused the freedman Afranius Burrus, a rough but experienced soldier, to be made commander of the Praetorian guard. These men were the advisers and chief supporters of Nero on his becoming emperor, after the sudden death of Claudius. Nero was born in Antium on 15 December, A.D. 37, and was seventeen years old when he became emperor. He believed himself to be a great singer and poet. All the better dispositions of his nature had been stifled by his sensuality and moral perversity. Agrippina had expected to be a partner of her son in the government, but owing to her autocratic character, this lasted only a short time. The first years of Nero's reign, under the direction of Burrus and Seneca, the real holders of power, were auspicious in every way. A series of regulations either abrogated or lessend the hardships of direct taxation, the arbitrariness of legislation and provincial administration, so that Rome and the empire were delighted, and the first five years of Nero's government were accounted the happiest of all time, regarded by Trajan as the best of the imperial era.
Under Claudius, the Armenians and Parthians had revolted, and the proconsul had been unable to uphold the prestige of the Roman arms. Seneca advised Nero to assert his rights over Armenia, and Domitius Corbulo was recalled from Germany and Britain to go with fresh troops to Cappadocia and Galatia, where he stormed the two Armenian capitals, Artaxata and Tigranocerta in A.D. 59 and made his headquarters in the city of Nisibis. King Tividates was dethroned, and Tigranes, Nero's favourite, made vassal in his stead. But the position of Tiranes was insecure, and Vologeses, King of the Parthians, who had previously retired from Armenia and given hostages to the Romans, rekindled the war, defeated the new proconsul Patus, and forced him to capitulate. Corbulo again took command and recognized Tividates as king on condition that he should lay down his crown before the image of Nero, and acknowledge his lordship over Armenia as granted by Nero; this so flattered the emperor that, ascending the rostrum in the Forum Romanum, he himself placed the crown on the head of Tividates. At the same time a dangerous war broke out in Britain. Strong camps and forts had been built there in the first years of Nero's reign, and the proconsul, Suetonius Paulinus, had undertaken here, as had Corbulo in the past, to extend the frontiers of the Roman conquests. With the native population complaining of excessive taxation, conscription, the avarice of Roman officials, came suddenly the summons of the heroic Queen of the Iceni, Boadicea, bidding her tribes to free themselves from Roman tyranny (A.D. 61). The procurator, Decianus Catus, had driven this noble woman to despair by his odious and cruel greed; and when this oppression and the shame of her own and her daughter's violation became known to her people and the neighbouring tribes, their wrath and hopes for revenge alone beset them. The Roman camps were destroyed, the troops surprised and slain, and more than 70,000 colonists paid the penalty of their oppression by the loss of home and life. London was burned to the ground, and the procounsul, Suetonius Paulinus, came but slowly to the help of the remaining colonists from his incursion upon the island of Mona. On his arrival was fought the battle of Deva (Dee), in which Britain succumbed to Roman discipline, and was again subjugated with the aid of fresh troops from Germany.
After the death of Claudius, Agrippina had caused to be poisoned her old enemy Narcissus, the protector of Britannicus, and Junius Silanus, because of his Julian kinship. Pallas, the powerful finance minister, and her most valiant adherent, was deprived of his office, and her personal influence in the government constantly lessened. That she might regain her power, she courted the neglected Octavia, and sought to make the impotent Britannicus a rival of her son; this induced Nero to order the murder of Britannicus, who was poisoned at a banquet amidst his own family and friends, Burrus and Seneca both consenting to the crime. When Nero had seduced Poppaea Sabina, the wife of his friend Salvius Otho, she resented playing the role of concubine and aspired to that of empress. This brought about a crisis between son and mother, for with all her vices Agrippina had never lacked a certain external dignity, and had expressed in her conduct the sentiment of imperial power. Now when through hatred of Poppaea she undertook to protect the interests of Octavia, to whom indeed Nero owed his throne, the son determined to rid himself of his mother. He invited her to a pleasure party at Baiae, and the ship which was to convey her out to sea was so constructed as to sink at a given order. This attempt having miscarried, he ordered that she should be clubbed to death in her country house, by his freemen (A.D. 59). The report was then spread abroad that Agrippina had sought the life of her son, and Seneca so dishonoured his pen as to write to the senate a brief condemning the mother. One man alone of all the Senate had the courage to leave his seat when this letter was read, Thrasea Paetus the philosopher. Burrus dying in A.D. 62, left Seneca no longer able to withstand the influence of Poppaea and of Sophonius Tigellinus, prefect of the Praetorian guards. He retired into private life, and new crimes were conceived and effected.
Sulla and Plautus, great-nephews of Augustus, being in exile, were beheaded by Nero's command, and his marriage with Octavia being annulled, she was banished to Campania. The populace resented deeply the maltreatment of Octavia, and the tumults which occurred in consequence served only to increase the fear and hatred of Poppaea. Octavia was sent to the island of Pandataria, and there beheaded. Poppaea now assumed the title of Augusta, her image was stamped upon the coin of the Roman State, and her opponents were murdered by dagger or poison. Nero with his mates rioted by night through the city, attacking men, assaulting women, and filled the vacant positions at the imperial Court from the dregs of the city. In the civic administration extravagance was unbounded, in the court luxury unbridled. Financial deficits grew over night; the fortunes of those who had been condemned at law, of freedmen, of all pretenders by birth filled the depleted exchequer, and the coin was deliberately debased. All efforts to stem these disasters were vain, and the general misery had reached its highest, when in A.D. 64 occurred the terrible conflagration which burnt entirely three, and partly seven, of the fourteen districts into which Rome was divided. The older authors, Tacitus and Suetonius, say clearly, and the testimony of all later heathen and Christian writers concurs with them, that Nero himself gave the order to set the capital on fire, and that the people at large believed this report. Nero was in Antium when he heard that Rome was in flames, he hastened thither, and is said to have ascended the tower of Maecenas, and looking upon the sea of flame in which Rome lay engulfed, to have sung on his lyre the song of the ruin of Ilium.
In place of the old city with its narrow and crooked streets, Nero planned a new residential city, to be called Neronia. For six days the fire ravaged the closely built quarters, and many thousands perished in the flames; countless great works of art were lost in the ruins. Informers, bribed for the purpose, declared that the Christians had set Rome on fire. Their doctrine of the nothingness of earthly joys in comparison with the delights of immortal souls in heaven was an enduring reproof to the dissolute emperor. There began a fierce persecution throughout the empire, and through robbery and confiscation the Christians were forced to pay in great part for the building of the new Rome. In this persecution Saints Peter and Paul were martyred in Rome in A.D. 67. Broad streets and plazas were planned by the imperial architects; houses of stone arose where before stood those of lime and wood; the Domus aurea, enclosed in wonderful gardens and parks, in extent greater than a whole former town-quarter astonished men by its splendour and beauty. In order to compass the colossal expenditures for these vast undertakings, the temples were stripped of their works of art, of their gold and silver votive offerings, and justly or unjustly the fortunes of the great families confiscated. The universal discontent thus aroused resulted in the conspiracy of Calpurnius Piso. The plot was discovered, and the conspirators and their families and friends condemned to death. Amongst the most noted of them were Seneca, Lucan, Petronius, and the Stoic Thrasea Paetus, of whom Tacitus said that he was virtue incarnate, and one of the few whose courage and justice had never been concealed in presence of the murderous Caesar. Poppaea too, who had been brutally kicked by her husband, died, with her unborn child soon after. Finally the emperor started on a pleasure tour through lower Italy and Greece; as actor, singer, and harp player he gained the scorn of the world; he heaped upon his triumphal chariots the victor-crowns of the great Grecian games, and so dishonoured the dignity of Rome that Tacitus through respect for the mighty ancestors of the Caesar would not once mention his name.
Outbreaks in the provinces and in Rome itself now presaged the approaching overthrow of the Neronian tyranny. Julius Vindex, Proconsul of Gallia Lugdunensis, with the intent of giving Gaul an independent and worthy government, raised the banner of revolt, and sought an alliance with the Proconsuls of Spain and the Rhine Provinces. Sulpicius Galba, Proconsul of Hispania Tarraconensis, who was ready for the change, agreed to the plans presented to him, declared his fealty to Nero ended, and was proclaimed emperor by his own army. L. Verginius Rufus, Proconsul of Upper Germany, was offered the principate by his troops, and let them against the usurper Vindex. In a battle at Vesontio (Besancon) Vindex was defeated, and fell by his own sword. In Rome the praetorians dazzled by the exploits of Galba deserted Nero, the Senate declared him the enemy of his country, and sentenced him to the death of a common murderer. Outlawed and forsaken, he committed suicide in the house of one of his freedmen, June, A.D. 68. At once and everywhere Sulpicius Galba was accepted as emperor. The sudden disappearance of Nero, whose enemies had spread the report that he had fled to the East, gave rise to the later legend that he was still living, and would return to sit again upon the imperial throne.
SCHILLER, Gesch. der rom. Kaiser, I (Gotha, 1883); STIGLMAYER, Tacitus uber den Brand von Rom in Stimmen aus Maria Laach, LXXVIII (Freiburg, 1910), 2; VON DOMASZEWISICI, Gesch. der rom. Kaiser, II (Leipzig, 1909). KARL HOEBER Transcribed by Thomas M. Barrett Dedicated to the memory of Louis Harold Clark

Nerses I-IV[[@Headword:Nerses I-IV]]

Nerses I-IV
Armenian patriarchs.
Nerses I
Surnamed "the Great". Died 373. Born of the royal stock, he spent his youth in Caesarea where he married Sanducht, a Mamikonian princess. After the death of his wife, he was appointed chamberlain to King Arshak of Armenia. A few years later, having entered the ecclesiastical state, he was elected catholicos, or patriarch, in 353. His patriarchate marks a new era in Armenian history. Till then the Church had been more or less identified with the royal family and the nobles; Nerses brought it into closer connection with the people. At the Council of Ashtishat he promulgated numerous laws on marriage, fast days, and Divine worship. He built schools and hospitals, and sent monks throughout the land to preach the Gospel. Some of these reforms drew upon him the king's displeasure, and he was exiled, probably to Edessa. Upon the accession of King Bab (369) he returned to his see. Bab proved a dissolute and unworthy ruler and Nerses forbade him entrance to the church. Under the pretence of seeking a reconciliation, Bab having invited Nerses to his table poisoned him.
Nerses II
Said to have been born at Aschdarag in Bagrevand, was patriarch from 548 to 557. He was a Jacobite Monophysite (cf. Ter-Minassiantz, 163-64). Under him was held the Second Council of Tvin or Dovin (554).
Nerses III
Of Ischkan; surnamed Schinogh, "the church builder". Erected patriarch in 641; died 661. He lived in days of political turmoil. The Armenians had to choose between the Greeks and the Persians, and their new conquerors, the Arabs. Nerses remained friendly to the Greeks, whilst the military chiefs sided with the Arabs. Constans II (642-48) hastened into Armenia to punish the rebels and subject them to the Greek Church. Nerses and a number of bishops went forth to meet him and declared they accepted the Council of Chalcedon. Disagreement with the satrap Tehodorus compelled Nerses to withdraw from the administration of the patriarchate from 652 to 658.
Nerses IV
Surnamed Klaientsi from the place of his birth, and Schnorkhali, "the Gracious", from the elegance of his writings, b. at Hromela, Cilicia; d. 1173. He was educated by his grand uncle, Patriarch Gregory Vkaiaser and afterwards by the vartabed, or doctor of theology, Stephen Manuk. Having ben consecrated bishop by his brother, Patriarch Gregory III, he was sent to preach throughout Armenia. He was present at the latin Council of Antioch in 1141 and was elected patriarch in 1166. Nerses, together with Emperor Manuel Comnenus, laboured hard to unite the Greek and Armenian Churches. The union, however, was never consummated, the majority of the bishops remaining obstinate. Nerses is regarded as one of the greatest Armenian writers. His prose works include: "Prayers for every hour of the day" (Venice, 1822); his "Synodal letter" and five "letters" to Manuel Comnenus (tr. Latin by Capelleti, Venice, 1833). He wrote in verse: "Iesu Orti", a Bible history; an "elegy" on the capture of Edessa; a "History of Armenia"; two "Homilies", and many hymns. In the "Iesu Orti", the elegy on Edessa, and the first letter to Manuel Comnenus, we find testimonies to the primacy of the Bishop of Rome.
LANGLOIS, Collection des historiens de l'Armenie, II (Paris, 1869); ORMANIAN; L'eglise armenienne, son histoire, sa doctirne, son regime, sa dicipline, sa liturgie, sa litterature, son present (Paris, 1910); HEFELE, Hist. of the Councils of the Church, IV (tr. CLARK, Edinburgh, 1895); SUKIAS SOMAL, Quadro della storia letteraria di Armenia (Venice, 1829); WEBER, Die kathol. Kirche in Armenien (Freiburg, 1903); TER-MINASSIANTZ, Die armenische Kirche in ihren Beziehungen zu den syrischen Kirchen bis zum Ende des 13 Jahrhunderts (Leipzig, 1904); NEUMANN, Versuch einer Gesch. der armen. Litter. (Leipzig, 1836); FINK; Gesch. der armen. litter. in Gesch. der christl. litter. des Orients (Leipzig, 1907); AZARIAN, Ecclesiae Armeniae traditio de Romani Pontificis primatu iurisdictionis et inerrabili magisterio (Rome, 1870); CHAMICH, Hist. of Armenia, (Calcutta, 1827).
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Nerses of Lambron[[@Headword:Nerses of Lambron]]

Nerses of Lambron
Born 1153 at Lambron, Cilicia; died 1198; son of Oschin II, prince of Lambron and nephew of the patriarch, Nerses IV. Nerses was well versed in sacred and profane sciences and had an excellent knowledge of Greek, Latin, Syriac, and probably Coptic. Ordained in 1169, he was consecrated Archbishop of Tarsus in 1176 and became a zealous advocate of the union of the Greek and Armenian Churches. In 1179 he attended the Council of Hromcla, in which the terms of the union were discussed; his address at this council is considered a masterpiece of eloquence and style. The union was decided upon but never consummated owing to the death of Emperor Manuel Comnenus in 1180. Manuel's successors abandoned the negotiations and persecuted the Armenians, who dissatisfied with the Greeks now turned to the Latins. Leo II, Prince of Cilicia, desirous to secure for himself the title of King of Armenia, sought the support of Celestine III and of Emperor Henry VI. The pope received his request favourably, but made the granting of it dependent upon the union of Cilicia to the Church of Rome. He sent Conrad, Archbishop of Mayence, to Tarsus, and the terms of union having been signed by Leo and twelve of the bishops, among whom was Nerses, Leo was crowned King of Armenia, 6 January, 1198. Nerses died six months afterwards, 17 July. Nerses is justly regarded as one of the greatest writers in Armenian literature. He deserves fame as poet, prose writer, and translator. He wrote an elegy on the death of his uncle, Nerses IV, and many hymns. His prose works include his oration at the Council of Hromcla (tr. Italian by Aucher, Venice, 1812; tr. German by Neumann, Leipzig, 1834); Commentaries on the Psalms, Proverbs, Ecclesiastes, Wisdom, and the Minor Prophets; an explanation of the liturgy; a letter to Leo II and another to Uskan, a monk of Antioch; and two homilies. He translated into Armenian the Rule of St. Benedict; the "Dialogues" of Gregory the Great; a life of this saint; and the letters of Lucius III and Clement III to the patriarch, Gregory. From the Syriac he translated the "Homilies" of Jacob of Serugh and, probably from the Coptic, the "Life of the Fathers of the Desert". Some writers ascribe to him an Armenian version of a commentary of Andreas of Cæsarea on the Apocalypse. Nerses in his original writings frequently refers to the primacy and infallibility of the pope.
Conybeare, The Armenian Version of Revelation (London, 1907); see also Nerses I-IV.
A.A. VASCHALDE 
Joseph McIntyre
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Nestorius and Nestorianism
I. THE HERESIARCH
Nestorius, who gave his name to the Nestorian heresy, was born at Germanicia, in Syria Euphoratensis (date unknown); died in the Thebaid, Egypt, c. 451. He was living as a priest and monk in the monastery of Euprepius near the walls, when he was chosen by the Emperor Theodosius II to be Patriarch of Constantinople in succession to Sisinnius. He had a high reputation for eloquence, and the popularity of St. Chrysostom's memory among the people of the imperial city may have influenced the Emperor's choice of another priest from Antioch to be court bishop. He was consecrated in April, 428, and seems to have made an excellent impression. He lost no time in showing his zeal against heretics. Within a few days of his consecration Nestorius had an Arian chapel destroyed, and he persuaded Theodosius to issue a severe edict against heresy in the following month. He had the churches of the Macedonians in the Hellespont seized, and took measures against the Qrartodecimans who remained in Asia Minor. He also attacked the Novatians, in spite of the good reputation of their bishop. Pelagian refugees from the West, however, he did not expel, not being well acquainted with their condemnation ten years earlier. He twice wrote to Pope St. Celestine I for information on the subject. He received no reply, but Marius Mercator, a disciple of St. Augustine, published a memoir on the subject at Constantinople, and presented it to the emperor, who duly proscribed the heretics. At the end of 428, or at latest in the early part of 429, Nestorius preached the first of his famous sermons against the word Theotokos, and detailed his Antiochian doctrine of the Incarnation. The first to raise his voice against it was Eusebius, a layman, afterwards Bishop of Dorylaeum and the accuser of Eutyches. Two priests of the city, Philip and Proclus, who had both been unsuccessful candidates for the patriarchate, preached against Nestorius. Philip, known as Sidetes, from Side, his birthplace, author of a vast and discursive history now lost, accused the patriarch of heresy. Proclus (who was to succeed later in his candidature) preached a flowery, but perfectly orthodox, sermon, yet extant, to which Nestorius replied in an extempore discourse, which we also possess. All this naturally caused great excitement at Constantinople, especially among the clergy, who were clearly not well disposed towards the stranger from Antioch. St. Celestine immediately condemned the doctrine. Nestorius had arranged with the emperor in the summer of 430 for the assembling of a council. He now hastened it on, and the summons had been issued to patriarchs and metropolitans on 19 Nov., before the pope's sentence, delivered though Cyril of Alexandria, had been served on Nestorius (6 Dec.). At the council Nestorius was condemned, and the emperor, after much delay and hesitation, ratified its finding. It was confirmed by Pope Pope Sixtus III.
The lot of Nestorius was a hard one. He had been handed over by the pope to the tender mercies of his rival, Cyril; he had been summoned to accept within ten days under pain of deposition, not a papal definition, but a series of anathemas drawn up at Alexandria under the influence of Apollinarian forgeries. The whole council had not condemned him, but only a portion, which had not awaited the arrival of the bishops from Antioch. He had refused to recognize the jurisdiction of this incomplete number, and had consequently refused to appear or put in any defence. He was not thrust out of his see by a change of mind on the part of the feeble emperor. But Nestorius was proud: he showed no sign of yielding or of coming to terms; he put in no plea of appeal to Rome. He retired to his monastery at Antioch with dignity and apparent relief. His friends, John of Antioch, and his party, deserted him, and at the wish of the Emperor, at the beginning of 433, joined hands with Cyril, and Theodoret later did the same. The bishops who were suspected of being favourable to Nestorius were deposed. An edict of Theodosius II, 30 July, 435, condemned his writings to be burnt. A few years later Nestorius was dragged from his retirement and banished to the Oasis. He was at one time carried off by the Nubians (not the Blemmyes) in a raid, and was restored to the Thebaid with his hand and one rib broken. He gave himself up to the governor in order not to be accused of having fled.
The recent discovery of a Syriac version of the (lost) Greek apology for Nestorius by himself has awakened new interest in the question of his personal orthodoxy. The (mutilated) manuscript, about 800 years old, known as the "Bazaar of Heraclides", and recently edited as the "Liber Heraclidis" by P. Bedjan (Paris, 1910), reveals the persistent odium attached to the name of Nestorius, since at the end of his life he was obliged to substitute for it a pseudonym. In this work he claims that his faith is that of the celebrated "Tome", or letter of Leo the Great to Flavian, and excuses his failure to appeal to Rome by the general prejudice of which he was the victim. A fine passage on the Eucharistic Sacrifice which occurs in the "Bazaar" may be cited here: "There is something amiss with you which I want to put before you in a few words, in order to induce you to amend it, for you are quick to see what is seemly. What then is this fault? Presently the mysteries are set before the faithful like the mess granted to his soldiers by the king. Yet the army of the faithful is nowhere to be seen, but they are blown away together with the catechumems like chaff by the wind of indifference. And Christ is crucified in the symbol [kata ton tupon], sacrificed by the sword of the prayer of the Priest; but, as when He was upon the Cross, He finds His disciples have already fled. Terrible is this fault,--a betrayal of Christ when there is no persecution, a desertion by the faithful of their Master's Body when there is no war" (Loofs, "Nestoriana", Halls, 1905, p. 341).
The writings of Nestorius were originally very numerous. As stated above, the "Bazaar" has newly been published (Paris, 1910) in the Syriac translation in which alone it survives. The rest of the fragments of Nestorius have been most minutely examined, pieced together and edited by Loofs. His sermons show a real eloquence, but very little remains in the original Greek. The Latin translations by Marius Mercator are very poor in style and the text is ill preserved. Batiffol has attributed to Nestorius many sermons which have come down to us under the names of other authors; three of Athanasius, one of Hippolytus, three of Amphilochius, thirty-eight of Basil of Sellleucia, seven of St. Chrysostom; but Loofs and Baker do not accept the ascription. Mercati has pointed out four fragments in a writing of Innocent, Bishop of Maronia (ed. Amelli in "Spicil. Cassin.", I, 1887), and Armenian fragments have been published by Ludtke.
II. THE HERESY
Nestorius was a disciple of the school of Antioch, and his Christology was essentially that of Diodorus of Tarsus and Theodore of Mopsuestia, both Cilician bishops and great opponents of Arianism. Both died in the Catholic Church. Diodorus was a holy man, much venerated by St. John Chrysostom. Theodore, however, was condemned in person as well as in his writings by the Fifth General Council, in 553. In opposition to many of the Arians, who taught that in the Incarnation the Son of God assumed a human body in which His Divine Nature took the place of soul, and to the followers of Apollinarius of Laodicea, who held that the Divine Nature supplied the functions of the higher or intellectual soul, the Antiochenes insisted upon the completeness of the humanity which the Word assumed. Unfortunately, they represented this human nature as a complete man, and represented the Incarnation as the assumption of a man by the Word. The same way of speaking was common enough in Latin writers (assumere hominem, homo assumptus) and was meant by them in an orthodox sense; we still sing in the Te Deum: "Tu ad liberandum suscepturus hominem", where we must understand "ad liberandum hominem, humanam naturam suscepisti". But the Antiochene writers did not mean that the "man assumed" (ho lephtheis anthropos) was taken up into one hypostasis with the Second Person of the Holy Trinity. They preferred to speak of synapheia, "junction", rather than enosis, "unification", and said that the two were one person in dignity and power, and must be worshipped together. The word person in its Greek form prosopon might stand for a juridical or fictitious unity; it does not necessarily imply what the word person implies to us, that is, the unity of the subject of consciousness and of all the internal and external activities. Hence we are not surprised to find that Diodorus admitted two Sons, and that Theodore practically made two Christs, and yet that they cannot be proved to have really made two subjects in Christ. Two things are certain: first, that, whether or no they believed in the unity of the subject in the Incarnate Word, at least they explained that unity wrongly; secondly, that they used most unfortunate and misleading language when they spoke of the union of the manhood with the Godhead -- language which is objectively heretical, even were the intention of its authors good.
Nestorius, as well as Theodore, repeatedly insisted that he did not admit two Christs or two Sons, and he frequently asserted the unity of the prosopon. On arriving at constantinople he came to the conslusion that the very different theology which he found rife there was a form of Arian or Apollinarian error. In this he was not wholly wrong, as the outbreak of Eutychianism twenty years later may be held to prove. In the first months of his pontificate he was implored by the Pelagian Julian of Eclanum and other expelled bishops of his party to recognize their orthodoxy and obtain their restoration He wrote at least three letters to the pope, St. Celestine I, to inquire whether these petitioners had been duly condemned or not, but he received no reply, not (as has been too often repeated) because the pope imagined he did not respect the condemnation of the Pelagians by himself and by the Western emperor, but because he added in his letters, which are extant, denunciations of the supposed Arians and Apollinarians of Constantinople, and in so doing gave clear signs of the Antiochene errors soon to be known as Nestorian. In particular he denounced those who employed the word Theotokos, though he was ready to admit the use of it in a certain sense: "Ferri tamen potest hoc vocabulum proper ipsum considerationem, quod solum nominetur de virgine hoc verbum hoc propter inseparable templum Dei Verbi ex ipsa, non quia mater sit Dei Verbi; nemo enim antiquiorem se parit." Such an admission is worse than useless, for it involves the whole error that the Blessed Virgin is not the mother of the Second Person of the Holy Trinity. It is therefore unfortunate that Loofs and others who defend Nestorius should appeal to the frequency with which he repeated that he should accept the Theotokos if only it was properly understood. In the same letter he speaks quite correctly of the "two Natures which are adored in the one Person of the Only-begotten by a perfect and unconfused conjunction", but this could not palliate his mistake that the blessed Virgin is mother of one nature, not of the person (a son is necessarily a person not a nature), nor the fallacy: "No one can bring forth a son older than herself." The deacon Leo, who was twenty years later as pope to define the whole doctrine, gave these letters to John Cassian of Marseilles, who at once wrote against Nestorius his seven books, "De incarnatione Christi". Before he had completed the work he had further obtained some sermons of Nestorius, from which he quotes in the later books. He misunderstands and exaggerates the teaching of his opponent, but his treatise is important because it stereotyped once for all a doctrine which the Western world was to accept as Nestorianism. After explaining that the new heresy was a renewal of Pelagianism and Ebionitism, Cassian represents the Constantinoplitan patriarch as teaching that Christ is a mere man (homo solitarius) who merited union with the Divinity as the reward of His Passion. Cassian himself brings out quite clearly both the unity of person and the distinction of the two natures, yet the formula "Two Natures and one Person" is less plainly enunciated by him than by Nestorius himself, and the discussion is wanting in clear-cut distinctions and definitions.
Meanwhile Nestorius was being attacked by his own clergy and simultaneously by St. Cyril, Patriarch of Alexandria, who first denounced him, though without giving a name, in an epistle to all the monks of Egypt, then remonstrated with him personally by letter, and finally wrote to the pope. Loofs is of the opinion that Nestorius would never have been disturbed but for St. Cyril. But there is no reason to connect St. Cyril with the opposition to the heresiarch at Constantinople and at Rome. His rivals Philip of Side and Proclus and the layman Eusebius (afterwards Bishop of Dorylaeum), as well as the Roman Leo, seem to have acted without any impulse from Alexandria. It might have been expected that Pope Celestine would specify certain heresies of Nestorius and condemn them, or issue a definition of the traditional faith which was being endangered. Unfortunately he did nothing of the kind. St. Cyril had sent to Rome his correspondence with Nestorius, a collection of that Patriarch's sermons, and a work of his own which he had just composed, consisting of five books "Contra Nestorium". The pope had them translated into Latin, and then, after assembling the customary council, contented himself with giving a general condemnation of Nestouris and a general approval of St. Cyril's conduct, whilst he delivered the execution of this vague decree to Cyril, who as Patriarch of Alexandria was the hereditary enemy both of the Antiochene theologian and the Constantinoplitan bishop. Nestorius was to be summoned to recant within ten days. The sentence was as harsh as can well be imagined. St. Cyril saw himself obliged to draw up a form for the recantation. With the help of an Egyptian council he formulated a set of twelve anathematisms which simply epitomize the errors he had pointed out in his five books "Against Nestorius", for the pope appeared to have agreed with the doctrine of that work. It is most important to notice that up to this point St. Cyril had not rested his case upon Apollinarian documents and had not adopted the Apollinarian formula mia physis sesarkomene from Pseudo-Anathasius. He does not teach in so many words "two natures after the union", but his work against Nestorius, with the depth and precision of St. Leo, is an admirable exposition of Catholic doctrine, worthy of a Doctor of the church, and far surpassing the treatise of Casssian. The twelve anathematisms are less happy, for St. Cyril was always a diffuse writer, and his solitary attempt at brevity needs to be read in connection with the work which it summarizes.
The Anathematisms were at once attacked, on behalf of John, Patriarch of Antioch, in defence of the Antiochene School, by Andrew of Samosata and the great Theodoret of Cyrus. The former wrote at Antioch; his objections were adopted by a synod held there, and were sent to Cyril as the official view of all the Oriental bishops. St. Cyril published separate replies to these two antagonists, treating Andrew with more respect than Theodoret, to whom he is contemptuous and sarcastic. The latter was doubtless the superior of the Alexandrian in talent and learning, but at this time he was no match for him as a theologian. Both Andrew and Theodoret show themselves captious and unfair; at best they sometimes prove that St. Cyril's wording is ambiguous and ill-chosen. They uphold the objectionable Antiochene phraseology, and they respect the hypostatic union (enosis kath hypostasin) as well as the physike enosis as unorthodox and unscriptural. The latter expression is indeed unsuitable, and may be misleading. Cyril had to explain that he was not summarizing or defining the faith about the Incarnation, but simply putting together the principal errors of Nestorius in the heretic's own words. In his books against Nestorius he had occasionally misrepresented him, but in the twelveanathematisms he gave a perfectly faithful picture of Nestorius's view, for in fact Nestorius did not disown the propositions, nor did Andrew of Samosata or Theodoret refuse to patronize any of them. The anathematisms were certainly in a general way approved by the Council of Ephesus, but they have never been formally adopted by the Church. Nestorius for his part replied by a set of twelve contra-anathematisms. Some of them are directed against St. Cyril's teaching, others attack errors which St. Cyril did not dream of teaching, for example that Christ's Human Nature became through the union uncreated and without beginning, a silly conclusion which was later ascribed to the sect of Monophysites called Actistetae. On the whole, Nestorius's new programme emphasized his old position, as also did the violent sermons which he preached against St. Cyril on Saturday and Sunday, 13 and 14 December, 430. We have no difficulty in defining the doctrine of Nestorius so far as words are concerned: Mary did not bring forth the Godhead as such (true) nor the Word of God (false), but the organ, the temple of the Godhead. The man Jesus Christ is this temple, "the animated purple of the King", as he expresses it in a passage of sustained eloquence. The Incarnate God did not suffer nor die, but raised up from the dead him in whom He was incarnate. The Word and the Man are to be worshipped together, and he adds: dia ton phorounta ton phoroumenon sebo (Through Him that bears I worship Him Who is borne). If St. Paul speaks of the Lord of Glory being crucified, he means the man by "the Lord of Glory". There are two natures, he says, and one person; but the two natures are regularly spoken of as though they were two persons, and the sayings of Scripture about Christ are to be appropriated some of the Man, some to the Word. If Mary is called the Mother of God, she will be made into a goddess, and the Gentiles will be scandalized.
This is all bad enough as far as words go. But did not Nestorius mean better than his words? The Oriental bishops were certainly not all disbelievers in the unity of subject in the Incarnate Christ, and in fact St. Cyril made peace with them in 433. One may point to the fact that Nestorius emphatically declared that there is one Christ and one Son, and St. Cyril himself has preserved for us some passages from his sermons which the saint admits to be perfectly orthodox, and therefore wholly inconsistent with the rest. For example: "Great is the mystery of the gifts! For this visible infant, who seems so young, who needs swaddling clothes for His body, who in the substance which we see is newly born, is the Eternal Son, as it is written, the Son who is the Maker of all, the Son who binds together in the swathing-bands of His assisting power the whole creation which would otherwise be dissolved." And again: "Even the infant is the all-powerful God, so far, O Arius, is God the Word from being subject to God." And: "We recognize the humanity of the infant, and His Divinity; the unity of His Sonship we guard in the nature of humanity and divinity." It will probably be only just to Nestorius to admit that he fully intended to safeguard the unity of subject in Christ. But he gave wrong explanations as to the unity, and his teaching logically led to two Christs, though he would not have admitted the fact. Not only his words are misleading, but the doctrine which underlies his words is misleading, and tends to destroy the whole meaning of the Incarnation. It is impossible to deny that teaching as well as wording which leads to such consequences as heresy. He was therefore unavoidably condemned. He reiterated the same view twenty years later in the "Bazaar of Heraclides", which shows no real change of opinion, although he declares his adherence to the Tome of St. Leo.
After the council of 431 had been made into law by the emperor, the Antiochene party would not at once give way. But the council was confirmed by Pope Pope Sixtus III, who had succeeded St. Celestine, and it was received by the whole West. Antioch was thus isolated, and at the same time St. Cyril showed himself ready to make explanations. The Patriarchs of Antioch and Alexandria agreed upon a "creed of union" in 433 (see EUTYCHIANISM). Andrew of Samosata, and some others would not accept it, but declared the word "Theotokos" to be heretical. Theodoret held a council at Zeuguma which refused to anathematize Nestorius. But the prudent bishop of Cyrus after a time perceived that in the "creed of union" Antioch gained more than did Alexandria; so he accepted the somewhat hollow compromise. He says himself that he commended the person of Nestorius whilst he anathematized his doctrine. A new state of things arose when the death of St. Cyril, in 444, took away his restraining hand from his intemperate followers. The friend of Nestorius, Count Irenaeus had become Bishop of Tyre, and he was persecuted by the Cyrillian party, as was Ibas, Bishop of Edessa, who had been a great teacher in that city. These bishops, together with Theodoret and Domnus, the nephew and successor of John of Antioch, were deposed by Dioscorus of Alexandria in the Robber Council of Ephesus (449). Ibas was full of Antiochene theology, but in his famous letter to Maris the Persian he disapproves of Nestorius as well as of Cyril, and at the Council of Chalcedon he was willing to cry a thousand anathemas to Nestorius. He and Theodoret were both restored by that council, and both seem to have taken the view that St. Leo's Tome was a rehabilitation of the Antiochene theology. The same view was taken by the Monophysites, who looked upon St. Leo as the opponent of St. Cyril's teaching. Nestorius in his exile rejoiced at this reversal of Roman policy, as he thought it. Loofs, followed by many writers even among Catholics, is of the same opinion. But St. Leo himself believed that he was completing and not undoing the work of the Council of Ephesus, and as a fact his teaching is but a clearer form of St. Cyril's earlier doctrine as exposed in the five books against Nestorius. But it is true that St. Cyril's later phraseology, of which the two letters to Succensus are the type, is based upon the formula which he felt himself bound to adopt from an Apollinarian treatise believed to be by his great predecessor Athanasius: mia physis ton Theou Logou sesarkomene. St. Cyril found this formula an awkward one, as his treatment of it shows, and it became in fact the watchword of heresy. But St. Cyril does his best to understand it in a right sense, and goes out of his way to admit two natures even after the unionen theoria, an admission which was to save Severus himself from a good part of this heresy.
That Loofs or Harnack should fail to perceive the vital difference between the Antiochenes and St. Leo, is easily explicable by their not believing the Catholic doctrine of the two natures, and therefore not catching the perfectly simple explanation given by St. Leo. Just as some writers declare that the Monophysites always took physis in the sense of hypostasis, so Loofs and others hold that Nestorius took hypostasis always in the sense of physis, and meant no more by two hypostases than he meant by two natures. But the words seem to have had perfectly definite meanings with all the theologians of the period. That the Monophysites distinguished them, is probable (see MONOPHYSITES AND MONOPHYSITISM), and all admit they unquestionably meant by hypostasis a subsistent nature. That Nestorius cannot, on the contrary, have taken nature to mean the same as hypostasis and both to mean essence is obvious enough, for three plain reasons: first, he cannot have meant anything so absolutely opposed to the meaning given to the wordhypostasis by the Monophysites; secondly, if he meant nature by hypostasis he had no word at all left for "subsistence" (for he certainly used ousia to mean "essence" rather than "subsistence"); thirdly, the whole doctrine of Theodore of Mopsuestia, and Nestorius's own refusal to admit almost any form of the communicatio idiomatum, force us to take his "two natures" in the sense of subsistent natures.
The modern critics also consider that the orthodox doctrine of the Greeks against Monophysitism -- in fact the Chalcedonian doctrine as defended for many years -- was practically the Antiochene or Nestorian doctrine, until Leontius modified it in the direction of conciliation. This theory is wholly gratuitous, for from Chalcedon onwards there is no orthodox controversialist who has left us any considerable remains in Greek by which we might be enabled to judge how far Leontius was an innovator. At all events we know, from the attacks made by the Monophysites themselves, that, though they professed to regard their Catholic opponents as Crypto-Nestorians, in so doing they distinguished them from the true Nestorians who openly professed two hypostases and condemned the word Theotokos. In fact we may say that, after John of Antioch and Theodoret had made peace with St. Cyril, no more was heard in the Greek world of the Antiochene theology. The school had been distinguished, but small. In Antioch itself, in Syria, and in Palestine, the monks, who were exceedingly influential, were Cyrillians, and a large proportion of them were to become Monophysites. It was beyond the Greek world that Nestorianism was to have its development. There was at Edess a famous school for Persians, which had probably been founded in the days of St. Ephrem, when Nisibis had ceased to belong to the Roman Empire in 363. The Christians in Persia had suffered terrible persecution, and Roman Edessa had attracted Persians for peaceful study. Under the direction of Ibas the Persian school of Edessa imbibed the Antiochene theology. But the famous Bishop of Edessa, Rabbûla, though he had stood apart from St. Cyril's council at Ephesus together with the bishops of the Antiochene patriarchate, became after the council a convinced, and even a violent, Cyrillian, and he did his best against the school of the Persians. Ibas himself became his successor. But at the death of his protector, in 457, the Persians were driven out of Edessa by the Monophysites, who made themselves all-powerful. Syria then becomes Monophysite and produces its Philoxenus and many another writer. Persia simultaneously becomes Nestorian. Of the exiles from Edessa into their own country nine became bishops, including Barsumas, or Barsaûma, of Nisibis and Acacius of Beit Aramage. The school at Edessa was finally closed in 489.
At this time the Church in Persia was autonomous, having renounced all subjection to Antioch and the "Western" bishops at the Council of Seleucia in 410. The ecclesiastical superior of the whole was the Bishop of Seleucia-Ctesiphon, who had assumed the rank of catholicos. This prelate was Babaeus or Babowai (457-84) at the time of the arrival of the Nestorian professors from Edessa. He appears to have received them with open arms. But Barsaûma, having become Bishop of Nisibis, the nearest great city to Edessa, broke with the weak catholicos, and, at a council which he held at Beit Lapat in April, 484, pronounced his deposition. In the same year Babowai was accused before the king of conspiring with Constantinople and cruelly put to death, being hung up by his ring-finger and also, it is said, crucified and scourged. There is not sufficient evidence for the story which makes Barsaûma his accuser. The Bishop of Nisibis was at all events in high favour with King Peroz (457-84) and had been able to persuade him that it would be a good thing for the Persian kingdom if the Christians in it were all of a different complexion from those of the Empire, and had no tendency to gravitate towards Antioch and Constantinople, which were not officially under the sway of the "Henoticon" of Zeno. Consequently all Christians who were not Nestorians were driven from Persia. But the story of this persecution as told in the letter of Simeon of Beit Arsam is not generally considered trustworthy, and the alleged number of 7700 Monophysite martyrs is quite incredible. The town of Tagrit alone remained Monophysite. But the Armenians were not gained over, and in 491 they condemned at Valarsapat the Council of Chalcedon, St. Leo, and Barsaûma. Peroz died in 484, soon after having murdered Babowai, and the energetic Bishop of Nisibis had evidently less to hope from his successor, Balash. Though Barsaûma at first opposed the new catholicos, Acacius in August, 485, he had an interview with him, and made his submission, acknowledging the necessity for subjection to Seleucia. However, he excused himself from being present at Acacius's council in 484 at Seleucia, where twelve bishops were present. At this assembly, the Antiochene Christology was affirmed and a canon of Beit Lapat permitting the marriage of the clergy was repeated. The synod declared that they despised vainglory, and felt bound to humble themselves in order to put an end to the horrible clerical scandals which disedified the Persian Magians as well as the faithful; they therefore enacted that the clergy should make a vow of chastity; deacons may marry, and for the future no one is to be ordained priest except a deacon who has a lawful wife and children. Though no permission is given to priests or bishops to marry (for this was contrary to the canons of the Eastern Church), yet the practice appears to have been winked at, possibly for the regularization of illicit unions. Barsaûma himself is said to have married a nun named Mamoé; but according to Mare, this was at the inspiration of King Peroz, and was only a nominal marriage, intended to ensure the preservation of the lady's fortune from confiscation.
The Persian Church was now organized, if not thoroughly united, and was formally committed to the theology of Antioch. But Acacius, when sent by the king as envoy to Constantinople, was obliged to accept the anathema against Nestorius in order to be received to Communion there. After his return he bitterly complained of being called a Nestorian by the Monopohysite Philoxenus, declaring that he "knew nothing" of Nestorius. Nevertheless Nestorius has always been venerated as a saint by the Persian Church. One thing more was needed for the Nestorian Church; it wanted theological schools of its own, in order that its clergy might be able to hold their own in theological argument, without being tempted to study in the orthodox centres of the East or in the numerous and brilliant schools which the monophysites were now establishing. Barsaûma opened a school at Nisibis, which was to become more famous than its parent at Edessa. The rector was Narses the Leprous, a most prolific writer, of whom little has been preserved. This university consisted of a single college, with the regular life of a monastery. Its rules are still preserved (see NISIBIS). At one time we hear of 800 students. Their great doctor was Theodore of Mopsuestia. His commentaries were studied in the translation made by Ibas and were treated almost as infallible. Theodore's Canon of Scripture was adopted, as we learn from "De Partibus Divinae Legis" of Junilius, (P.L., LXVIII, and ed. By Kihn), a work which is a translation and adaptation of the published lectures of a certain Paul, professor at Nisbis. The method is Aristotelean, and must be connected with the Aristotelean revival which in the Greek world is associated chiefly with the name of Philoponus, and in the West with that of Boethius. The fame of this theological seminary was so great that Pope Agapetus and Cassiodorus wished to found one in Italy of a similar kind. the attempt was impossible in those troublous times; but Cassiodorus's monastery at Vivarium was inspired by the example of Nisibis. There were other less important schools at Seleucia and elsewhere, even in small towns.
Barsaûma died between 492 and 495, Acacius in 496 or 497. Narses seems to have lived longer. The Nestorian Church which they founded, though cut off from the Catholic Church by political exigencies, never intended to do more than practise an autonomy like that of the Eastern patriarchates. Its heresy consisted mainly in its refusal to accept the Councils of Ephesus and Chalcedon. It is interesting to note that neither Junilius nor Cassiodorus speaks of the school of Nisibis as heretical. They were probably aware that it was not quite orthodox, but the Persians who appeared at the Holy Places as pilgrims or at Constantinople must have seemed like Catholics on account of their hatred to the Monophysites, who were the great enemy in the East. The official teaching of the Nestorian Church in the time of King Chosroes (Khusran) II (died 628) is well presented to us in the treatise "De unione" composed by the energetic monk Babai the Great, preserved in a MS. From which Labourt has made extracts (pp. 280-87). Babai denies that hypostasis and person have the same meaning. A hypostasis is a singular essence (ousia) subsisting in its independent being, numerically one, separate from others by its accidents. A person is that property of a hypostasis which distinguishes it from others (this seems to be rather "personality" than "person") as being itself and no other, so that Peter is Peter and Paul is Paul. As hypostases Peter and Paul are not distinguished, for they have the same specific qualities, but they are distinguished by their particular qualities, their wisdom or otherwise, their height or their temperament, etc. And, as the singular property which the hypostasis possesses is not the hypostasis itself, the singular property which distinguishes it is called "person".
It would seem that Babai means that "a man" (individuum vagum) is the hypostasis, but not the person, until we add the individual characteristics by which he is known to be Peter or Paul. This is not by any means the same as the distinction between nature and hypostasis, nor can it be asserted that by hypostasis Babai meant what we should call specific nature, and by person what we should call hypostasis. The theory seems to be an unsuccessful attempt to justify the traditional Nestorian formula: two hypostases in one person. As to the nature of the union, Babai falls on the Antiochene saying that it is ineffable, and prefers the usual metaphors -- assumption, inhabitation, temple, vesture, junction-to any definition of the union. He rejects the communicatio idiomatum as involving confusion of the natures, but allows a certain "interchange of names", which he explains with great care.
The Persian Christians were called "Orientals", or "Nestorians", by their neighbours on the west. They gave to themselves the name Chaldeans; but this denomination is usually reserved at the present day for the large portion of the existing remnant which has been united to the Catholic Church. The present condition of these Uniats, as well as the branch in India known as "Malabar Christians", is described under CHALDEAN CHRISTIANS. The history of the Nestorian Church must be looked for under PERSIA. The Nestorians also penetrated into China and Mongolia and left behind them an inscribed stone, set up in Feb., 781, which describes the introduction of Christianity into China from Persia in the reign of T'ai-tsong (627-49). The stone is at Chou-Chih, fifty miles south-west of Sai-an Fu, which was in the seventh century the capital of China. It is known as "the Nestorian Monument".
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Neum[[@Headword:Neum]]

Neum
(Latin, neuma, pneuma, or neupma, from Greek pneûma, a nod).
A term in medieval music theory. It does not seem to have been used before the eleventh century. From that time it was generally taken in two senses, to denote, first, a kind of melody, second, a notational sign. Guido of Arezzo ("Micrologus", xv) takes it in a third sense, in which he seems to be singular, saying: "As in metrics there are letters and syllables, parts and feet, and verses, so in music there are tones, of which one, two, or three join to make a syllable; of these one or two make a neuma, that is a part of the melody; while one or several parts make a distinction (phrase), that is, a suitable place for breathing."
Applied to a melody, the term means a series of tones sung without words, generally on the last vowel of a text. The older name for such a melody is iubilus. Thus St. Jerome (In Psalm. xxxii, P. L., XXVI, 915) defines: "That is called iubilus which neither in words nor syllables nor letters nor in speech can utter or define how much man ought to praise God". Similarly St. Augustine says (Psalm xcix, P. L., XXXVII, 1272): "He who sings a iubilus, does not utter words, but the iubilus is a song of joy without words." And again (in Ps. xxxii, P. L., XXXVI, 283): "And for whom is this iubilatio more fitting than for the ineffable God?" Finally the following passage from St. Augustine's contemporary, Cassian ("De Cœnobiorum Inst.", II, ii, P. L., XLIX, 77) must remove any doubt as to the use of such iubili in the Liturgy. He says of certain monasteries that "they held there should be sung every night twenty or thirty psalms and those, too, prolonged by antiphon melodies, and the joining on of certain modulations."
The usual place of such neums is in responsorial singing (see PLAIN CHANT), especially at the end of the Alleluia which follows the Gradual of the Mass. In the later Middle Ages, however, from about the twelfth century onwards, the custom grew up of adding neums, definite formulæ, one for each mode, to the office antiphons, there being special rubrics in the liturgical books as to the days on which they should be sung or not sung. The more important use of the term is that in which it means the signs used in the notation of Gregorian Chant. Akin to this use is the one which applies it to the tones or groups of tones designated by the notational signs. Also in this sense the term cannot be traced farther back than the eleventh century. The names of the various signs, too, seem to date from about the same period. Previously the general name for the notation was usus. The names of the single signs varied with time and place. The tables of neums found in several MSS. not only differ in the number of names, but also give different names for the same sign, or different signs for the same name. In this article we shall use the names as applied in the Preface to the Gradual recently issued from the Vatican printing establishment.
The neumatic notation of Plain Chant is first met with in MSS. of the ninth century and, with slight modifications, is to be seen in liturgical books issued to-day. Whether its use goes much farther back, whether, in particular, St. Gregory the Great employed notation in his typical Antiphonarium, cannot be said with certainty. The fact that at the date of our earliest MSS. the insufficiency of the notation was felt, and various efforts were made to supply the defect, would seem to point to an antecedent development of considerable duration. On the other hand the fact that from the beginning we find several families of notation like those of St. Gall and Metz, which, while agreeing in the main principles, show considerable divergence in matters of detail, would seem to suggest that at the time when these families started, only the fundamental idea had been conceived, while the full development of the whole system took place more or less independently at the various centres. Judging by the consideration mentioned first, we should have no difficulty in believing that St. Gregory used neumatic notation in his Antiphonary. In accordance with the second view, however, we should feel inclined to put the beginning of neumatic writing about the eighth century.
As to the origin of the neums students are now on the whole agreed that they are mainly derived from the accent marks of the grammarians. In that way, of course, they point back to Greece. From the fact, however, that some of the signs in the developed system look like signs in Byzantine notation, and that some of the names are Greek in origin, some investigators have concluded that the whole system was taken over from Greece. Recently J. Thibaut has defended this theory in a rather fanciful book, "Origine Byzantine de la Notation Neumatique de l'Eglise Latine". But the prevailing opinion is that the neumatic system is of Latin growth.
Accordingly the fundamental principle is that the rise and fall of the melody are expressed by the signs of the accentus acutus () and the accentus gravis (). The acutus, being drawn upwards, from left to right, indicates a rise in the melody, a higher note; the gravis, being drawn downwards, a fall in the melody, a lower note. From the combination of these two signs there result various group signs: (1) , acutus and gravis, a higher note followed by a lower one, a descending group of two notes (clivis); (2) , gravis and acutus, lower and higher notes (pes or podatus); (3) , acutus, gravis, acutus; a group of three notes of which the second is the lowest (porrectus); (4) , gravis, acutus, gravis; a group of three notes of which the second is the hightest (torculus); and so on. In these combinations the elements generally preserve their original form pretty clearly, except that the angles are often rounded off, as indicated below. When used singly, the acutus, too, retained its shape fairly accurately and from its shape received the name virga (virgula). The gravis, however, was generally converted into a short horizontal line (), or a dot (), or something similar, and hence received the name of punctum. In this form it is also used in an ascending group of three or more notes (, scandicus) and in a similar descending group (, climacus). More complicated combinations were designated as modifications of the simpler groups. The addition of a lower note to a group ending with a higher note was indicated by the adjective flexus, the addition of a higher note to a group ending with a lower note, by resupinus. Thus even the clivis (more correctly clinis) was at an early period called virga flexa, and the torculus could be considered as a pes flexus. The sign would be a porrectus flexus, the a torculus resupinus, etc. Again the placing of several puncta before a sign is expressed by the term præpunctis, their addition after a sign subpunctis. In accordance with that a scandicus is a virga præpunctis; a climacus, a virga subpunctis; , pes subpunctis; , scandicus subpunctis, or, also compunctis, the last-named adjective indicating the addition of punctis before and after.
A special modification of the neum form is that which is called liquescent or semivocal. It consists generally of a shortening, attenuating, or curling of the last stroke. It occurs only at the transition from one syllable to the next and there only in certain circumstances. It is never found when another neum follows on the same syllable. An analysis of all the cases of liquescence occurring in the MS. Gradual 339 of St. Gall is made in the second volume of the "Paléographie Musicale" (pp. 41 sqq.), where the subject is treated very fully. This analysis shows that by far the largest number of cases (2450 out of 3504) occur when a vowel is followed by two or more consonants the first of which is one of the "liquids" (l, m, n, r) either within a word (like sanctos) or through the collocation of two words (as in te). A considerable number is found before an explosive dental at the end of a word followed by another word beginning with one or more consonants (317 before t, 48 before d). Forty-nine times it is found before a final s followed by another consonant (e. g. nobis Domine) and six times before s in Israhel; seventy-three times before g, thirty-two times before two consonants the second of which is j (e. g. adjutor), forty-six times before single m, thirty-four times before a single g followed by e or i. One hundred and fifty-nine times on the diphthong au, and two hundred and eighty-eight times before a single j (including one hundred and fifty-three cases on alleluia).
It is clear from what has been said, that this liquescence must be connected with the proper pronunciation of the consonants. But as to what it should mean in the rendering, authors are not agreed. Thus the preface to the Vatican Gradual says: "ipsa cogente syllabarum natura, vox de una ad alteram limpide transiens tunc 'liquescit'; ita ut in ore compressa 'non finiri videatur', et quasi dimidium suæ, non moræ, sed potestatis amittat". This is not easy to translate, but it would seem that the last tone of the liquescent neum should "lose one half, not of its length, but of its strength". The "Paléographie Musicale" on the other hand, says that in the exact pronunciation of certain combinations of consonants an obscure vowel sound enters between them, so that a word like confundanturwould sound conefunedanetur and that it is this after-sound which exerts its influence on the tone preceding the first consonant. It is not easy to see why this obscure vowel sound coming after the first consonant should influence the tone preceding it, nor why the consonants should change the dynamic character of the preceding vowel sound. Possibly the nature of the liquid consonants, l, m, n, r, which evidently have given the name to the liquescent neums, would give a more satisfactory explanation. It is well known that these consonants can be sung, that is be prolonged on a definite and varying pitch. It would seem, then, that when one of these consonants follows a vowel, then sometimes the last note on the vowel sound is smoothly fused into the consonantal sound, part of its time value being given to the singing of the liquid or semivocal consonant. This would conveniently apply to the first class of cases mentioned above, which comprise the large majority of all the cases. Also to the case of single m and j (or i), the latter partaking of the nature of the liquid consonants. It would further apply to the case of gn, if we suppose that combination was pronounced ny, and to the case of final s, if that consonant was voiced, when it also could be sung. In the case of the diphthong au the liquescence would consist in the transition from the first vowel to the second. The remaining cases of double consonants should be explained by analogy, the liquescence consisting simply in the shortening of the vowel sound made for the purpose of distinct pronunciation of the group of consonants without loss of time. This explanation would have the further advantage of being in accordance with the practice of the best choirs that nowadays make a peculiar study of Plain Chant.
Some of the liquescent neums have special names. Thus the liquescent podatus is called epiphonus, the liquescent clivis, cephalicus, the liquescent climacus, ancus.
In addition to the neums which are derived from the accents and which form the groundwork of the neumatic system, there is another class which may be taken as indicating special effects. They have, as Wagner has pointed out, as a common feature, the hook form. In the first place we mention the strophicus, having the shape of a comma (). When occurring singly, it is called apostropha, when doubled, distropha; when trebled, tristropha. The apostropha is generally found at the end of another neum, or followed by a distropha at a higher pitch; it is never used as a single note over a syllable. When added to a neum, it is generally represented in the later staff-notation manuscripts at the same pitch as the last note of that neum. But there is reason to believe that originally there was an interval smaller than a semi-tone between those two notes. The distropha and tristropha indicate a quick repetition of the same note, possibly again with a minute difference of pitch between the repeated notes.
Akin to the apostropha is the oriscus, having a shape somewhat like this: . Apostropha and oriscus are sometimes interchanged in different manuscripts. In a few instances the oriscus, however, is found as the single sign over a syllable. The quilisma is generally written as a number of hooks open to the right and joined together (, ). It occurs invariably as the middle note in an ascending group and seems to indicate a glide of the voice, being accompanied by a sustaining of the note or group of notes preceding it. The salicus is a figure like the scandicus, but with the second note in the shape of a hook opening downwards (). It seems to indicate a prologation of the middle note. Sometimes, in staff-notation manuscripts, the first two notes are given at the same pitch. Possibly here again there was a difference of less than a semitone between them. The pressus is a kind of combination of a virga with added oriscus and a punctum (, pressus minor; , pressus major). It is generally understood as equivalent to a clivis with the first note prolonged and rendered sforzato. Finally to be mentioned is the trigon, a combination of three puncta, the middle one being higher than the other two (). From its shape it would seem to be a kind of torculus, but it is often transcribed with the first two notes at the same pitch, suggesting once more a minute interval not expressible in staff notation.
The illustrations which accompany this article are reproduced by kind permission of the editors, from the "Paléographie Musicale". Illustration I ("Pal. Mus.", III, pl. 179) [see printed Text, vol. X, p. 766] represents the type of the Anglo-Saxon neums of the eleventh century. The piece is a trope for the Introit "In medio". The three portions of the Introit itself are merely indicated by the cues In Med., Et impleb., and Stola. The signs for the single notes are the plain virga and the round punctum, the former on the last syllable of iohannis, the second and third syllables of adimplens, etc., the latter on the second syllable of Gratia, the second syllable of Dei, the first of iohannis, etc. In the podatus the gravis is a short horizontal stroke, the acutus a straight virga joining almost at a right angle; see third syllable of Gratia, third of salutifere, third of dogmata, etc. There is also a second form consisting of a disjointed punctum and virga, see third syllable of Gloria (last line on left page), first syllable of xristus (first line of right page), third syllable of æternum (fourth line). This is considered as indicating a long form of the podatus. The liquescent form (epiphonus) is marked by a rounding of the angle; see second syllable of iohannis, third syllable of fluxerunt. The clivis shows the curved angle, as on second syllable of pectus, second and fourth of salutifere. The liquescent form (cephalicus), somewhat shortened, is seen on the third syllable of iohannem (first line on right page). The torculus is seen on the first syllable of adimplens, first syllable ofdocente (fourth line), etc. On the first syllable of celsa we have the torculus liquescens, the last gravis being shortened. The porrectus is easily recognizable on the first syllable of Sola. A climacus occurs on the second syllable of docente (fourth line) being followed by an epiphonus; a pes subpunctis, on the last syllable of salutifere. The strophicus (on med) has here no distinct sign, but is written with the ordinary virga sign. The oriscus, however, is clearly marked. Thus we have a virga with oriscus (also called franculus) on the first syllable of Gratia, and the full pressus (virga, oriscus, and punctum) on the first syllable of pectus, the first of fluxerunt, etc. The quilisma is shown on the second syllable of celsa, where we first have a punctum, serving as the starting-point, then the triple curve of the quilisma itself, to which the virga stroke, representing the highest note, is attached. We have it again on the second syllable of impleb., where a second virga follows, the whole figure representing the notes f g a b .
A less usual sign is found on the first syllable of carus (last line, right page). The quilisma there is followed by a climacus in which the three signs, acutus and two graves are joined together: .
Illustration II ("Paléogr. Mus.", IV, pl. A) [see Text, X, 766] is from a MS. written in the monastery of Einsiedeln at the end of the tenth or the beginning of the eleventh century. It belongs to the St. Gall school of notation. The affinity of this school to the Anglo-Saxon is evident. There are, however, a number of peculiarities. First we find a greater variety of signs. Thus the virga appears in two forms, one slightly curved to the right and vanishing at the top, the other straighter and with a thickening at the top. This second variety arises, graphically, from its being drawn downwards, the pen spreading itself a little at the start of the stroke. For the rendering it indicates a longer form of the note. We find the first form on the first syllable of Ostende, the fifth of misericordiam, etc., the second on the second syllable of Ostende (first sign), on the first syllable of tuam (second sign), etc. Similarly we have for the punctum, besides the dot form, that of a short horizontal line. This is also sometimes used for one of the puncta of the climacus (first syllable of tuam, third and sixth neums, etc.) and towards the end of the group neuma on nobis (fifth sign from the end) we see a trigon subpuncte, the last dot of the trigon and the added punctum being drawn out. The odatus appears in three forms: first with rounded corner, as on the third syllable of Alleluia (first sign); second with some pen pressure on the initial stroke and a fairly square angle, as on the fourth syllable of Alleluia (third sign); and third, with a more elaborate gravis, as in the final neuma of nobis(second last sign). The first may be considered as the normal form, the second marks a firmer rendering of the first note, and the third a decided leaning on it. The torculus appears in its plain form (second syllable of Ostende, fourth syllable of misericordiam) and with pen pressure on both graves () marking a prolongation of the whole figure (first syllable of tuum, seventh sign). The two forms of the pressus, minor and major, are found in the final neuma of Alleluia (fourth last and last signs). Of liquescent signs we have a scandicus liquescens on the first syllable of Alleluia, a distropha liquescens of the third, an epiphonus on the last syllable of misericordiam.
A second peculiarity of the St. Gall notation is the occasional addition of a little stroke to the neums, marking a prolongation of the affected note. The "Paléographie Musicale" (IV, pl. 17) has given the name episema to this little addition. Mention has already been made of the thickening of the head of the virga, which often amounts to a distinct stroke. Our illustration gives examples of a similar addition to the last note of the torculus ( instead of ), the last of the porrectus, the first and the second of the clivis. The episematic torculus is seen in the final neuma of nobis (before the first trigon). The first sign in the same neuma is also an episematic torculus followed by another long punctum. On the first syllable of tuum we have an episematic porrectus, followed by two puncta, while the plain porrectus appears on the first syllable of domine (third sign). The clivis with episema to the first note is found on the first syllable of tuam (first sign) and twice towards the end of the neuma on tuum. On the second syllable of nobis, after the torculus subpunctis already mentioned, we have a clivis with the episema attached to the second note, the clivis being preceded by two short puncta and followed by a long one.
Thirdly, we find as a peculiarity of this notation the addition of certain letters. These are often called "Romanian" letters, because a St. Gall writer of the eleventh century attributes their use to a singer named Romanus who, according to him, brought the chant from Rome to St. Gall towards the end of the eighth century (see "Pal. Mus.", IV, pl. 9; Wagner, "Einleitung", II, 114). The litteræ significativæ are of two classes, one referring to rhythm, the other referring to pitch. Of the former class we find in our illustration frequently the c (celeriter) and the t (tenete). At the beginning of the Offertory (last line of illustration), we find also the m (mediocriter) modifying the effect of the preceding c. Of the second class we find the e (equaliter) enjoining the same pitch betweendomine and misericordiam between the second and third syllables of misericordiam and between tuam and et. To give a clearer idea of the meaning of the neums in this illustration we subjoin the notation of the same piece according to the Vatican edition, [see Text, X, 767] pointing out only the few differences in the two readings. On the first syllable of "Alleluia" the Vatican edition omits the liquescence; similarly on the third syllable of that word and on the final syllable of "misericordiam". It may be mentioned in this connexion that a very frequent use of liquescence is characteristic of the St. Gall school. The strophici on Alleluia and tuam are given as ordinary puncta. Similarly the special sign for the pressus has disappeared and is replaced by a doubling of the first note. The first of these two notes of the same pitch is then sometimes combined with the preceding neum. Thus at the end of the Alleluia neuma it joins the virga to form a clivis, and at the end of the neuma on nobis the podatus of the MS. is changed into a torculus. These things are in accordance with the general practice of the later Middle Ages. Towards the end of the neuma on tuam (where in the MS. the neums surmount the second syllable) the staff notation substitutes a pes subbipunctis for a virga and climacus–a mere graphic difference. Similarly on do a porrectus and virga are replaced by a clivis and podatus.
Illustration III [see Text, X, 767], taken from a MS. of the ninth or the beginning of the tenth century in the library of Laon, which is in course of publication in the "Pal. Mus." (p. 28), shows the Metz notation. On the first two syllables of Gaudeamus we have the familiar punctum dot. On the third we recognize easily a podatus followed by a virga. But on the last we meet the most characteristic sign of this school, the punctum consisting of a short slanting line with a little hook added. Of the clivis form peculiar to this school our illustration contains no example; but on the second syllable of festum and the second and fourth of celebrantes we have the porrectus, which in its first two strokes contains the clivis. There are two forms of the torculus, one with sharp angles, on the first syllable of domino, the second of honore (where it is preceded by a punctum), etc.; the other rounded, on the third syllable of honore and the fourth of passione. Of liquescent neums we find the epiphonus on the second syllable of diem and the third ofcelebrantes, the cephalicus on the first of omnes, a pes subbipunctis liquescens (the first punctum connected with the pes in the manner of a torculus and the second, liquescent, bent back to the left) on the second syllable of collaudant and a porrectus compunctis liquescens on the last syllable of filium. The oriscus is found after the podatus on agatha and the quilisma, consisting of two hooks, on the second syllable of domino, the second of angeli and the first of dei, in each case a porrectus being joined to it.
Another peculiarity of this school is the frequent use of disjoint neums, all of which indicate a prolongation of the notes. Mention was made of a disjoint podatus in connexion with the first illustration. We find it here on in and the first syllable of celebrantes. A torculus of this kind is shown in the second syllable of martyris. The descending figures are indicated by the puncta placed perpendicularly. Thus we have a clivis on the second syllable of omnes, the second (before the quilisma) and the third of domino, the third of angeli (where the lower one got attached to the l), etc.; a climacus on angeli, preceding the quilisma.
We note further the use of literæ significativæ. Thus we have the c used in the same sense as in the St. Gall school, on agathæ. Similarly a t appears at the bottom of the illustration under the word meu. The a on Gaudeamus stands here for augete and is, therefore, synonymous with the t, whereas in St. Gall it stands for alte. The idea of high pitch is expressed by the f occurring twice on domino. The first time it refers evidently to the rise of the melody to c, the second time it probably enjoins a b natural instead of a b flat.
The comparison with the reading of the Vaticana [Text, X, 768] will show a close resemblance. We only notice that on gaudent and angeli the MS. adds a liquescent note to the podatus and porrectus subbipunctis, and on celebrantes has twice a porrectus for the strophic clivis, which suggests that the apostropha (oriscus) was sung slightly higher than the last note of the clivis, as mentioned above.
Illustration IV [Text, X, 769] is taken from an eleventh-century MS. of Silos, written in the Mozarabic notation ("Pal. Mus.", I, pl. II) in order to show that even this is based on the same principles. The usual forms of virga, punctum, podatus, clivis, torculus, porrectus will be recognized easily. The other features will be explained with reference to the modern form of the Vatican Gradual [Text, X, 768]. The piece occurs in the Roman Liturgy as Introit of the Saturday after the fourth Sunday of Lent. On the last syllable of Sitientes the MS. has a pes subbipunctis, with the puncta joined together, representing the same notes as the staff notation without the pressus. On the first syllable of venite the MS. has a clivis instead of the single note of the Roman version, on the second, the punctum and torculus (placed one over the other) are only graphically different from the pes and clivis. On the first syllable of equas a tristopha takes the place of the trigon. On the second syllable of dicit the MS. omits the last note of the print. On the second syllable of dominus the disjoint punctum and clivis correspond to the conjoint torculus. The second figure on non is a liquescent torculus. It begins below with the gravis to which the acutus is attached in the usual manner, but the last, liquescent, gravis is represented by a curve to the left of the acutus. The remaining slight differences are like those already explained.
As has been sufficiently indicated, the neums merely marked the rise or fall of the melody. They gave, in themselves, no clear information as to the exact amount of rise and fall, in other words, they did not mark the intervals. A podatus, e. g., may indicate a second, a third, a fourth or a fifth without change in its form. This may now be accepted as an established fact. The various efforts made from time to time, most recently by Fleischer in his "Neumenstudien", to find interval signification in the neums, have failed completely. It is clear then, that at no time could the melody be read absolutely from the neumatic notation. Rather this served merely as an aid to memory. Nor did the choir sing from the notation. The MS. was only for the choir-master, or at most for the solo singer. The whole body of the Plain Chant melodies had to be committed to memory in the rehearsing room, and we know from contemporary writers that it took a singer several years to become acquainted with all the melodies. In the course of time, as oral tradition began to grow less reliable, a desire was felt to have also the amount of rise or fall fixed. Accordingly we find even at the date of our earliest MSS. the use of letters, added to the neums, to warn the singer here and there as to the intervals, as we have mentioned above. These indications, however, were again merely vague and could not finally satisfy. Various efforts which space forbids us to detail here, were then made to supplement the neumatic notation. All of them, however, were destined to disappear before the introduction of a new principle, which was to distinguish the higher or lower pitch of the tones by the higher or lower position of the notes, grading the distances between the notes in strict accordance with the intervals. Attempts in this direction can be noticed even in the class of MSS. which have been considered up to this. Our example of Metz notation shows pretty clearly an endeavour on the part of the scribe to place the notes according to pitch. The full, systematic carrying out of this idea is found in the tenth century, first in the Lombardic notation, shortly afterwards in the Aquitanian. Illustration V, [Text, X, 769] taken from an eleventh-century Versiculary and Prosary from St. Martial in Limoges ("Pal. Mus.", II, pl. 86) belongs to the latter class, which is further characterized by the almost complete disjoining of the neums. There being no clef, the semi-tones cannot be found from the notation. But apart from that the intervals can be read without difficulty, it being kept in mind that notes placed perpendicularly should be read downwards, as in the Metz notation. A few remarks will suffice to point out the difference between the MS. and the reading of the Vaticana [Text, X, 768] given above. On palma the MS. gives a liquescent note, on the first syllable ofadnunciandum it has a podatus (a c, or d f, as this notation should be read a fifth lower) instead of a single note; in the last, a podatus instead of an epiphonus. The first group on mane is the same as in the Vaticana, the lowest mark being a mere blot. In the third group the MS. has a fourth (c g, or f c) instead of a third (b g). After the fifth group there is an omission of the whole passage which in our staff notation example is placed between the two little bars at the end of the second line. Such omissions are not uncommon, it being supposed that the singer knew frequently-occurring long neumata by heart. The omission is indicated in the MS. by the little perpendicular line. On the first syllable of misericordiam, the first two notes of the Vaticana are omitted. At the end of the line we observe the custos, indicating the pitch of the first note of the second line. On tuam there is again an omission of a whole group indicated as above. On veritatem the fourth dot is an accidental blot. At the end of the second tuam the MSS. has a third (f d) instead of a fourth (c g). The final neuma is left incomplete.
This procedure solved in principle the problem of diastematic (interval) notation. For greater convenience, however, scribes soon began to draw horizontal lines which helped to facilitate the correct placing and reading of the notes. It was the work of the Benedictine monk Guido of Arezzo (about 1000) to fix the use of these lines finally in such a way that adjacent lines mark the interval of a third, the intervening note being placed between the two lines. Letters were also affixed to the beginning of the staff to give the alphabetical name of one or several places on the staff and thus to indicate the position of the semitones. Soon c and f were used for this purpose by preference and out of them by a graphic transformation, our present C and F (bass) clefs evolved. Later the letter g was employed, which through the addition of an ornamental flourish developed into the modern violin clef. In the beginning, however, the f and c lines were run over with various colours, or if f fell into space, a coloured line was drawn between the e and g lines.
In the staff thus perfected the neums were written according to the forms that had been previously in use in the various localities, such modifications being introduced as were necessary to mark the exact position of the notes, notably the thickening of the head of the acutus. Illustration VI, [Text, X, 770] taken from a twelfth-century Gradual of St. Evroult ("Pal. Mus.", III, pl. 194), shows the process clearly. It has four dry lines drawn on the parchment, of which the one for f was coloured red, that for c green. The other two lines have the clef letters a and e.
From the thirteenth century the notes began to be written larger, so that they might be read by a number of singers at the same time. The thickening of the strokes at the exact place the notes occupy also became more pronounced. Thus gradually in the Latin countries the type shown in the foregoing illustration evolved which is practically the one adopted in our modern chant books.
Illustration VII ("Pal. Mus.", III, pl. 207 B) [Text, X, 771] is taken from a fourteenth-century plenary Missal belonging to Notre Dame in Paris. In the first line on the right-hand column the group a c b g has been written twice by mistake. Of interest is the disappearance of the quilisma at the end of the final neuma, also the substitution of c for b on florebit at the end of the group on per (which word is written a little too far to the left).
Illustration VIII ("Pal. Mus.", III, pl. 146) [Text, X, 771] shows the peculiar type of notation which developed in Germany and is called Hufnagelschrift (horseshoenail writing). The illustration is from a Gradual writtten at Trier in 1435. There are five black lines, but the f line was coloured red. The illustration shows clearly that a second line was drawn over the first. In the third staff we find the g clef and the red f line drawn in the space between e and g. Melodically the frequent substitutes of c for b is remarkable onjustus, twice on florebit, on cedrus, etc. This is a peculiarity of the German tradition.
For the rhythmic signification of the neums see the article on PLAIN CHANT.
The principal work on the subject is the Paléographie Musicale, published in quarterly issues since 1889, first at Solesmes, afterwards at Tournai. An exhaustive list of the earlier literature is given in the preface to the first volume. Supplemental to this are the publications of the Plain Song and Mediæval Music Society (London, since 1886). A good hand-book is WAGNER,Neumenkunde, second part of his Einführung in die Gregorianischen Melodien (Freiburg, 1905). Also, Gregorian Melodies by the Benedictines of Stanbrook (London, 1897); FLEISCHER, Neumen-Studien, part I (Leipzig, 1895); part II (Leipzig, 1897); part III (Berlin, 1904); MOLITOR, Deutsche Choral-Wiegendrucke, (Ratisbon, 1904); THIBAUT, Origine Byzantine de la Notation Neumatiquer de l'Eglise Latine (Paris, 1907). On Byzantine notation see also RIEMANN, Die Byzantinische Notenschrift im 10. bis 13. Jahrhundert (Leipzig, 1909). On the rhythmical signification of the neums: MOCQUERAU, Le Nombre Musical Gregorian, I (Tournai, 1908).
H. BEWERUNGE 
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Neusohl[[@Headword:Neusohl]]

Neusohl
Diocese of Neusohl (Hung. Beszterczebànya; Lat. Neosoliensis), founded in 1776 by Maria Theresa. Cardinal Peter Pazmány had already contemplated founding four new sees in order to relieve the Archdiocese of Gran; one of these was Neusohl, but this project was dropped in 1636. Instead of four sees, four Jesuit colleges were established in Kassa, Neusohl, Kossy, and Safron, After the suppression of the Jesuit Order the project of the new diocese was again taken up. On 7 December, 1775, Maria Theresa informed the cathedral chapter of Gran that it had been decided to establish a new see, and asked the chapter to state what revenues would be assigned to it. On 11 January, 1776, the new diocese was founded by royal decision, and on 13 March, the papal decree was made public. Baron Franz Berchtold was named the first bishop (1776-93), and in 1778-85 held the first canonical Visitation. His efforts to benefit the diocese materially were unsuccessful, and the great fire of 1782, which destroyed the episcopal residence, had such a bad effect upon the see, that Joseph II contemplated giving it up, and planned the transfer of Berchtold to the See of Gran, but the bishop opposed the plan, as well as that of the union of the diocese with that of SzÈkes or Roszsnyó. The seminary, lyceum and the four archdeaneries were founded in the time of Bishop Anton Mackay (1818-23). A diocesan synod was held at Neusohl 21 November, 1821, where the diocesan constitution was drawn up, which is valid to this day. Bishop Joseph Rudnyciuszky (184-50) was persecuted by the Austrian Government on account of his political views, and on 20 August, 1846, was arrested and sentenced to six years' imprisonment, and deprived of his episcopal honours. He retracted in 1850, whereupon he was released from prison. Among the more recent bishops Arnold Tpolzi was distinguished. The present bishop is Wolfang Radnoi. Since 1835 the cathedral chapter possesses its own insignia, and is composed of six members; there are also six titular canons. The diocese has a provost, 112 parishes, and 371 chapels; there are 168 priests and 49 clerics, 2 monasteries and 2 nunneries. In 1902 the Catholic population numbered in all 223,779 souls.
Das Katolische Ungarn (Catholic Hungary) (Budapest, 1801); Schematismus diæcesis Neosoliensis pro anno 1903.
A. ALDÁSY 
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Neutra[[@Headword:Neutra]]

Neutra
(Nitria; Nyitha) -- Diocese of Neutra (Nitriensis).
Diocese in Western Hungary, a suffragan of Gran. The exact date of its foundation is unknown. Some attribute the foundation to Fridigit, wife of Rosemund, the Marconian chief, in the middle of the fourth century, but without any more evidence than the alleged foundation by Archbishop Wolf of Lorch. Nor is the see a direct continuation of one which existed in Svatopluk's time and was suffragan of Prag-Potesover; neither is it probable that the saintly King Stephen founded it. The see was probably founded in the time of King Coloman about 1105-07, although St. Ladislaus had it in contemplation, for a royal document still exists, in which he endows the church at Neutra with much property. The church, dedicated to St. Emmeram, was there in the lifetime of St. Stephen, and is supposed to have been endowed by Queen Gisela. Gervasius was the first bishop (1105-14), and was followed by Nicholas (1133). The successors of St. Ladislaus increased the revenues of the see to which the city of Neutra belonged from the middle of the thirteenth century. The cathedral chapter was in all probability established at the same time as the see; but until the seventeenth century very little is known about it. There were only nine canons in the seventeenth century, but the number was increased to ten in 178O. The see shared the fate of the country, the invasion of the Turks, the Hussites, internal quarrels, all of which wrought much mischief, especially the disastrous battle of Mohacs (1526). The see was in time deprived of its revenues which fell into the hands of the laity. Valentine Toorch first had possession of them, and then later Alexius Thurdó, after which the latter's brother, Bishop Franz Thurdó acquired them, but later on became a Protestant. The Reformation found a foothold in Neutra, owing to the sympathy of certain noble families. Bishop Paul Bornemissos tried to restore the financial condition of the see, but unsuccessfully; during the wars with the Turks the chapter was obliged to flee and only returned to Neutra in 1607. Bishop Franz Forzach was the first bishop to oppose the spread of the Reformation (l590-1607); his work was carried on by his successors, especially by the Jesuits, who since 1640 worked zealously for the re-establishment of the Catholic religion. In the seventeenth and eighteenth centuries religious orders settled in the diocese. The cathedral as it stands to-day was erected by Ladislaus Erdodyl (1796-31)). Among the more famous bishops was August Roskovány (1859-92), famed as a theologian and canonist. Bishop Emmerich Bende has been bishop since 1893; his coadjutor with right of succession is Count William Batthyany. The see includes a part of the counties of Neutra and Trenescen, and is divided into 4 archdeaneries. There are 148 parishes, 237 priests, 194 of whom are parish priests; also 15 religious orders, numbering 145 members, of both sexes. In 1907 the Catholic population numbered 350,398. The cathedral chapter is composed of ten canons, and there are six titular canons, also 3 titular abbots.
Die Komitats und Stadts Ungarns, Komitat Nyitra (Budapest, s. d.); Das Katholische, Ungarn (Budapest, 1901) ; Schematismus diæcesis Nitriensis 1907; Pray, Specimen Hierarchiæ Hungariæ, I (Posen, 1776); Memoria episcoporum Nitrensium (Posen, 1835).
A. ÁLDÁSY 
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Nevada[[@Headword:Nevada]]

Nevada
A Western state of the United States, bounded on the North by Oregon and Idaho, on the East by Utah and Arizona and on the South and West by California. It lies between the latitudes of 35° (in its extreme southern point) and 42° north, and between the meridians of 114° and 120° longitude. The extreme length of the state from north to south is 483 miles, while its extreme breadth from east to west is 320 miles. The total area of the state of Nevada is 110,590 square miles.
CLIMATE
The climate of Nevada is dry, pleasant, and healthful. Summers are as a rule, very warm, except in the high mountainous districts, while the winters are generally long and sometimes severe. In late spring and early autumn there prevails a warm westerly wind which has often disastrous effects, as it is generally accompanied by sand storm. The mean temperature in January is 28°, while that of summer is 71°. The average rainfall throughout the year is ten inches, and the greater part of this precipitation comes between the months from December to May.
POPULATION
The history of the population of Nevada since 1850 presents some of the most interesting figures in the United States Census records. From the time of the early settlements in 1850-60 to the years of the great mining developments in 1860-1880, the population rapidly increased from a few hundred pioneers to 60,000 people, while after 1885 (demonetization of silver) it declined until the end of the century, and from that time began to increase very rapidly. The figures showing the population of the state since 1860, according to U. S. Census Reports, are significant of these fluctuations: 1860, 6,857; 1870, 42,491; 1880, 62,226; 1890, 45,761; 1900, 42,335; 1910, 81,875.
MINERAL PRODUCTION
The mineral production of Nevada consists chiefly of gold and silver. For the year 1908 the entire mineral production, consisting chiefly of gold, silver, and a little lead, was valued at $19,043,820, while in 1909 the gold production alone was valued at; $15,908,400 and that of silver at $4,657,000, or a total production of $20,565,400 in gold and silver alone.
AGRICULTURE AND STOCK RAISING
The agricultural products of Nevada for 1909 were valued thus: wheat, $1,074,000; oats, $1,165,000; barley, $228,000; potatoes, $459,000; hay, $5,187,000. From these figures it can be seen that the production of hay is an important one, being greater in 1909 than the entire production of silver. In stock raising the most important industry is that, of sheep. In 1909 the entire number of sheep in the state was 1,585,000 and the wool clip amounted to 8,754,720 lbs. Cattle raising is also an important industry.
HISTORY
The first European to visit what is now the State of Nevada, was, in all probability, the Franciscan Friar Francisco Gárces. Father Gárces started from Sonora, in northern Mexico, with Colonel Anza for California in 1775. In this famous journey, Gárces stopped at the junction of the Gila and Colorado Rivers, in order to explore the surrounding country and establish a mission. No settlements were made or mission founded, but from the account of Father Gárces' journey as given by Father Pedro Font, who accompanied Gárces and wrote a fairly complete history of their travels, it seems practically certain that they visited Nevada, which was then, and in fact until 1850-60, a nameless desert. The next to visit Nevada were also Franciscan missionaries. These were Fr. Atanasio Dominiquez and Fr. Silvestre Velez de Escalante, who on their journey to Monterey, California, turned to the East, crossed the Colorado River at the 37° parallel, crossed the extreme southern part of what is now Nevada, and proceeded to explore Utah. These friars also merely explored these regions and no settlements were made nor missions established. After these visits of the Franciscans it is very probable that the military expeditions from New Mexico from time to time reached the Colorado River near Nevada, but we have no record of any expedition having actually crossed over into the territory in question. In 1825, however, Peter Skeen Ogden, an American trapper from the Columbia River in the North-West, accompanied by a few men, started to explore the country to the south-east and reached the river now known as the Humboldt River, in the present State of Nevada, which was in 1825 a nameless country, lying between California (which was then an indefinite stretch of country north of southern California) and New Mexico, which included in 1825, Arizona and parts of Utah and Colorado. All the above territories, with unsettled boundaries on the north and east, belonged to Mexico until the treaty of Guadalupe-Hidalgo in 1848, at the close of the Mexican War, when they were ceded to the United States. Long before these events, however, Utah and Nevada were settled by Americans and even provisional government established. After the explorations of Ogden and his companions, American adventurers, mostly trappers, went to Utah and Nevada, among whom was Kit Carson (then living in Taos, New Mexico), who in company with many others visited the country in 1831, 1833, 1844, 1845. In 1843-44, Fremont with Carson and Godey, conducted various explorations, largely hunting expeditions, into Nevada, and in 1844-45, Elisha Stevens, with a small party, among whom were two women, passed through Nevada on his journey from the Missouri River country to California. This was the first caravan to traverse all this stretch of territory. After the Mexican cession of 1848 and the discovery of gold in California, Nevada was frequently traversed by the gold seekers and other western pioneers on their way to California. Shortly after the signing of the treaty of Guadalupe-Hidalgo, the Mormons who had migrated westward and built the city of Salt Lake, established the State of Deseret, a commonwealth which was to include what is now Utah, Nevada, Arizona parts of Colorado, Wyoming, Oregon, and California. TheseMormons found it profitable business to meet the travellers on their way to California and furnish them provisions. In these trading expeditions they advanced south and west from Salt Lake City, and in 1849, they founded the first settlement in what is now Nevada, near the Carson River. In 1850, Congress organized the territories of Utah (what is now Utah and Nevada), New Mexico (what is now New Mexico and Arizona), and the State of California. The territory now comprised in the State of Nevada was organized as Carson County, Utah, under the political control, therefore, of the Mormons. Congress had fixed the western boundary of the Territory of Utah as the Sierra Nevada. The fact that the Sierra Nevada was continually kept in mind as the barrier between Utah and California, may have given an occasion to call the adjacent territory east of California, Nevada, though the name does not come into prominence until 1860. By 1856, the mines were being strongly developed and American immigration was rapidly settling Carson County. A political conflict between the Mormons and the Gentiles for the control of the governmental affairs of Carson County (which included practically all of what is now Nevada) lasted for several years. In 1865 the citizens of this county, mostly gentiles, petitioned the Government of the United States to be annexed to California or be organized as a separate territory. The Government gave little heed to these demands, and for five years the political struggle raged fiercely between the two factions. Congress at last put an end to these troubles, and in 1861 Carson County, Utah, was organized as the Territory of Nevada. James W. Nye was appointed as the first territorial governor. Three years later a constitutional convention was held, a State constitution adopted, and in 1864 Nevada was admitted as a State, and H. G. Blaisdel was elected the first governor. During the years 1865-85, the material developments in Nevada made rapid strides, though continually hampered by a heavy debt contracted since the early days of territorial legislatures.
GOVERNMENT
Nevada was a part of the Territory of Utah from 1850 to 1861, a separate territory from 1861 to 1864, and organized as a State in 1864. The State constitution when first adopted granted numerous privileges to mining interests. While at first this seemed to be an incentive to the development of the rising mining industries, it soon proved to be unfair to the commonwealth at large. A long series of litigations, costly to both sides, ensued between the State and the mine owners, in view of the amendments to the constitution, which struck out all parts which gave special privileges to the mining industry. The State constitution after many amendments is now a safeguard to the State and to the rights of its citizens. At present, Nevada is represented in the United States Congress by two senators and one representative.
EDUCATION
At the time of the admission of Nevada as a territory in 1861, there was no public-school system and there were no schools. The population of the territory was about 7000-8000 people, but there were only four or five small private schools. An attempt was made to organize a school system in 1861, but beyond the appointment of a superintendent of public instruction and the establishment of a few schools with little or no funds, practically nothing was done until 1864, when Nevada was organized as a State. The number of schools was then eighteen, and by 1865 there were thirty-seven, and the number of pupils was about 1000. At present, Nevada has a complete system of education, gradually developed, which begins with the primary school and ends with the State University. The educational affairs of the State are controlled and managed by a State Board of Education consisting of the State governor, the President of the University, and the State Superintendent of Public Instruction. The State is divided into five educational districts, each district being under the supervision and control of a deputy superintendent and there are no county superintendents. According to the law of the State all children between tho ages of eight to fourteen years are compelled to attend school, but the law has never been rigidly enforced. At present (1908), there are in Nevada 17,583 children under twenty-one years of age, of whom thirty-eight are negroes and fifty Mongolians. Of all these, 6,733 attend the public schools and 595 attend private and denominational schools. The total number of schools in the State is 308 with 414 teachers. There are two Catholic schools with about 200 pupils and an orphan asylum under the care of religious.
The State University was opened in 1886. It is now located at Reno and has various departments of arts, literature, science. The teaching force consists of fifty-four professors, assistant professors, and instructors, and in 1909-10 the attendance was 220 students. The annual expenditures are at present about $200,000, some of this money being appropriated for building purposes. The State has also a mining school, located at Virginia City, with about thirty students.
RELIGION
The first Catholic church to be built in Nevada was the one erected by Father Gallagher, at Genoa, in 1861. In 1862 the church was blown down and another built in its place. In 1864 Father Monteverde erected the first Catholic church at Austin, and in 1871 Father Merril built the first church at Reno. The efforts of these first zealous priests were the beginning of the history of Catholicism in Nevada. Nevada has at present no bishop and the State does not form a diocese. The eastern half of the State, east of the ll7th meridian, including also Austin and the country bordering on the Reese River to the West of the same meridian, belong ecclesiastically to the Diocese of Salt Lake, Province of San Francisco, while the territory west of the 117th meridian, with the exception of Austin and the country bordering on the Reese River, belong to the Diocese of Sacramento, of the same province. According to the Bureau of the United States Census (Bulletin No. 103, Religious Bodies, 1906) the Catholic population of Nevada was then 9,970, or 66% of the entire religious population of the State. The following are the principal denominations of the State and the church members in each:
· Catholics 9,970, or 66% of the total;
· Episcopalians 1,210, or 8%;
· Latter Day Saints 1,105, or 7%;
· Methodists 618, or 4%;
· Presbyterians 520, or 3%
· Baptists 316, or 2%.
Catholic Immigration
Catholics have gone to Nevada at different times, along with the general influx of population into the Western States from the Middle States in 1845-75. Since the very beginning of the history of the State, the Catholic Church has been an important factor in the upbuildlng of the commonwealth and the welfare and education of the people. The difficulties encountered were not easy to overcome in the midst of an unsettled, careless, and often lawless community in the years 1850-70. After the establishments of the first Catholic churches in the new country by Fathers Gallagher, Monteverde, and Merril, came the great benefactor Father Monogue, who in 1863 established the pioneer benevolent organization of Nevada or the St. Vincent de Paul Benevolent Society. This was at a time when organizations of this kind were very much in need in the western countries, and the praiseworthy work of this society, the charities of which were extended to all, regardless of creed, cannot be too highly commended. Father Monogue also established in 1864, the Nevada orphan asylum, two Catholic schools, St. Mary's school for girls and St. Vincent's school for boys, and St. Mary's hospital, all under the care of Sisters.
Religious Polity
The State constitution guarantees to all individuals absolute freedom of worship and toleration of religious sentiment. By statutory law, all amusements, business transactions, opening of saloons and gambling, are forbidden on Sundays, but the law has never been rigidly enforced. There is no law demanding a compulsory administration of a fixed form of oath, and a simple affirmation or negation suffices before the law. There are no statutory laws of any kind that forbid blasphemy or profanity. It is customary to open the Legislature, the school year at the State University and many of the public schools with prayer, but there are no laws either for or against such practices. By statutory law, however, religious instruction of any kind is absolutely forbidden in the public schools, and the public school funds cannot be used for sectarian purposes. Sunday, New Year's Day, Washington's Birthday, (Admission Day), Thanksgiving, and Christmas are designated by law as non-judicial days and are observed as legal holidays. There is no law recognizing religious holidays as such. No statutory law exists as regards the seal of confession, but it is presumed that the same is inviolable. Churches may be incorporated. All church property that is used only for church purposes is by law exempt from taxation, and malicious injury to churches or church property is by law punishable by fine or even imprisonment. The lawfully licensed clergy of all denominations is exempt from jury and military service. Marriage is recognized by law as a civil contract. It may be performed by any licensed minister or a civil judge. With the consent of the parents marriage may be contracted by a man and woman of the ages of eighteen and sixteen respectively, and without the parents' consent only at the ages of twenty-one and eighteen or over respectively. The parties contracting marriage must not be nearer kin than second cousins, or cousins in the second blood. The divorce laws of the State are very liberal. By the State law, divorces may be granted for impotency, adultery, desertion, infamy, cruelty, drunkenness, or neglect to provide.
BANCROFT, History of Nevada, Colorado and Wyoming (San Francisco, 1890); Biennial report of the State Superintendent of Public Instruction of Nevada (Carson City, 1909); Bureau of the Census of the United States: Bulletin No. 103, Religious Bodies (Washington, 1906); CUTTING, Compiled Laws of the State of Nevada, 1861-1900 (Carson City, 1909); Catholic Directory (Milwaukee and New York, 1910); History of Nevada (Oakland, 1881); International Year Book (New York, 1909); Report of the United States Commissioner of Education (Washington, 1908, 1909); University of Nevada, Register for 1909-10 (Carson City, 1910).
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Neve
Titular see of Arabia, suffragan of Bostra. Two of its bishops are known: Petronius, who attended the Council of Ephesus in 431, and Jobius, who was present at that of Chalcedon in 451. Isaac, a third bishop, mentioned by Le Quien about 540 ("Oriens christ.", II, 864) was not a bishop of Neve but of Nineve, and lived at the end of the seventh century ("Echos d'Orient", IV, 11). The Diocese of Neve is noticed in the "Notitia episcopatuum" of Antioch in the sixth century ("Echos d'Orient", X, 145), and the city of Neve is referred to by George of Cyprus ("Descriptio orbis romani", ed. Gelzer, 54) in the next century. The "Revue biblique" published (III, 625) some Greek inscriptions from the locality. A large Mussulman village called Nawa, in the Hauran, now occupies the site of this former see and the tower of the ancient Christian church is still visible. Neve must not be confounded with Mount Nebo, situated about 94 miles south of the town.
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Nevers
(Nivernum)
Diocese; includes the Department of Nièvre, in France. Suppressed by the Concordat of 1801 and united to the See of Autun, it was re-established in 1823 as suffragan of Sens and took over a part of the former Diocese of Autun and a part of the former Diocese of Auxerre (see Sens). The "Gallia Christiana" mentions as first Bishop of Nevers St. Eladius, restored to health in the reign of Clovis by St. Severinus, Abbot of St. Maurice. According to Duchesne the first authentic bishop is Tauricanus, present at the Council of Epaon in 517. A number of former bishops of Nevers are venerated as saints: St. Arey (Arigius) 549-52); St. Agricola (580-94); St. Jerome (800-16) who rebuilt in honour of the martyrs Quiricus and Julitta, the cathedral until then dedicated to Sts. Gervasius and Protasius. It is possible that in the seventh century three other saints occupied the See of Nevers: St. Diè (Deodatus), the same perhaps who died a hermit in the Vosges; St. Nectarius and St. Itier (Itherius). The following bishops of Nevers were notable: the future cardinal Pierre I Bertrandi (1320-22) who, in 1329-30, defended ecclesiastical immunities against the barons in the celebrated conferences of Paris and Vincennes presided over by Philip VI; Charles de Bourbon (1540-47) subsequently cardinal and whom the Leaguers wished to make King of France under the name of Charles X; Spifame (1548-58) who became a Calvinist in 1559, and was afterwards accused of forgery and beheaded at Geneva in 1556; the polemist Sorbin de Ste-Foi (1578-1606) a voluminous writer. Among the saints of this diocese must be mentioned: Sts. Paul, priest; Péreux and Pélerin, martyrs between 272 and 303; St. Paroze (Patritius), Abbot of Nevers in the sixth century; the hermit St. Franchy (Francovæcus); the priest St. Vincent of Magny in the ninth century; Blessed Nicholas Applaine, canon of the collegiate church of Preméry (fifteenth century) whose cassock Louis XI claimed as a relic. Claude Fauchet, constitutional Bishop of Calvedos during the Revolution, was a native of the diocese.
In 1168, William IV, Count of Nevers, willed to the Bishop of Bethlehem in Palestine the small town of Pantenor near Clamecy, also the hospital at Clamecy founded by his father William III in 1147. In 1223, owing to the incursions of the Mussulmans in Palestine, the Bishop of Bethlehem settled at Clemecy, and exercised jurisdiction over the hospital and the faubourg of Pantenor; his successors were chosen by the counts, later by the dukes of Nevers, with the approval of the pope and the king. In 1413 Charles VI tried to obtain for the titular Bishops of Bethlehem the privileges enjoyed by the other bishops of the realm, but the French clergy were opposed to this and the titular of Bethlehem was always considered a bishop in partibus infidelium. The assembly of the clergy of France in 1635 granted the bishops of Bethlehem an annual pension. Christopher d'Authier of Sisgau, founder of the Missionary Priests of the Congregation of the Blessed Sacrament and celebrated for his sermons to the galley-slaves of Marseilles was Bishop of Bethlehem 1651-63. The Abbey of La Charité sur Loire, founded in 1056, and known as the "eldest daughter" of Cluny, was inaugurated in 1106 by Pascal II; the celebrated Suger, then a simple cleric, has left an account of the ceremony. The Benedictine Abbey of Corbigny, founded under Charlemagne was occupied by the Huguenots in 1563, as a basis of operations. Bernadette Soubirous (see Lourdes, Notre Dame de) died in the Visitandine Convent of Nevers, 12 December, 1878. The chief places of pilgrimage in the diocese are: Notre Dame de Pitié, at St. Martin d'Heuille, dating from the fourteenth century; Notre Dame de Fauboulvin at Corancy, dating from 1590; Notre Dame du Morvan at Dun-sur-Grand Ry, dating from 1876. Prior to the enforcement of the law of 1901, the Diocese of Nevers counted Marists Oblates of Mary Immaculate, Oratorians, and several orders of teaching brothers. Among the congregations for women which originated in the diocese must be mentioned: the Ursuline nuns, a teaching order founded in 1622 at Nevers by the Duke of Gonzaga and the Nevers aldermen; the Hospitallers, founded in 1639 at La Charité-sur-Loire by Sister Médard-Varlet; the great congregation of Sisters of Charity and Christian Instruction, founded in 1680, with mother-house at Nevers. At the beginning of the twentieth century the religious congregations of the diocese had charge of 22 day nurseries, 5 orphanages for girls, 2 sewing rooms, 18 hospitals or asylums, 1 house of retreat, 1 home for incurables, 1 insane asylum, 2 religious houses for the care of the sick in their own homes. In 1908 the Diocese of Nevers had 313,972 inhabitants, 95 parishes, and 272 succursal parishes.
Gallia Christiana, XII, nova (1770), 625-65; Instrumenta, 297-358; Duchesne, Fastes Episcopaux, II, 475; Fisquet, France pontificale, Nevers (Paris, 1866}; Poussereau, Histoire des comtes et des ducs de Nevers (Paris. 1897); de Soultrait, Armorial de Nevers (Paris, 1852); Crosnier, Hagiologie Nivernaise (Nevers, 1858); Idem, Monographie de la cathédrale de Nevers, suivie de l'histoire des évêques de Nevers (Paris, 1854).
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Neville
(1) Edmund Neville (alias Sales), a Jesuit, born at Hopcut, Lancashire, 1605; died in England, 18 July, 1847. Educated at St. Omer, he entered the English College, Rome, 29 June, 1621, where he distinguished himself in philosophy. He joined the Jesuits, 24 May, 1626; was stationed at Ghent 1636, and sent on the London mission, 1637. He was professed, 3 August, 1640; served in the Oxford district, 1642, and in South Wales, 1645. Being a suspected priest he was seized under the Commonwealth but soon released. He wrote the "Palm of Christian Fortitude" (St.Omer, 1630), an account of the Japanese persecutions; a "Life of St. Augustine" and "Second Thoughts" both unprinted.
(2) His uncle Edmund Neville (alias Elijah Nelson), probably the son of Sir John Neville of Leversedge, born in Yorkshire about 1563; died 1648, his death hastened by the treatment he received in prison. Ordained for the English mission, 12 April, 1608, he entered the Society, 1609. He is considered to have been the de jure seventh Earl of Northumberland.
(3) Many members of the Scarisbrick family of Scarisbrick Hall, near Ormskirk, became Jesuits during the penal times and assumed the alias "Neville". Among them were Edward Scarisbrick (Neville), born 1639. Educated at St. Omer, he entered the Societyat Watten, 7 September 1660 and was stationed at Liege, 1671, and St. Omer 1675. Sent to England he was one of Oates's intended victims. James II appointed him royal chaplain. He was instructor of the Jesuit tertians at Ghent, 1693. He returned to Lancashire, where he died, 19 February, 1708-9. He wrote "Life of Lady Warner" (St. Omer, 1691); "Catholic Loyalty" (London, 1688); "Rules and And lnstructions for the Sodality of the Immaculate Conceptlon, etc.
(4) Edward Neville (Scarisbrick), born 1663; died 15 November, 1735. He became a Jesuit, 1682; served on the Derbyshire mission, 1701, and after 1728 at Bushey Hall, Watford, Herts.
(5) Edward Neville (Scarisbrick), born 1698; died 7 July 1778. He entered the Society, 7 September, 1728. Superior of the Derbyshire mission, 1764, he laboured also in Lancashire.
(6) Sir Edward Neville, son of Baron Bergavenny, a courtier of Henry VIII, took part in the war in France, and was made the king's standard bearer, 1531. He rnarried Eleanor, daughter of Lord, Windsor. Arrested 3 November, 1538, on the charge of conspiracy with the brother of Cardinal Pole, he was sent to the Tower, tried at Westminster, and beheaded for the faith, 8 December.
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New Abbey
The Abbey of Sweetheart, named New Abbey Pow, or New Abbey, in order to distinguish it, from Dundrennan in the same county, is situated near the River Pow, in the parish of Loch Kenderloch, Kirkcudbrightshire, Diocese of Galloway, about eight miles from the town of Dumfries, Scotland. The title of Abbey of Sweetheart was given by the foundress of the abbey, Lady Devorgilla, daughter of Alan, Lord of Galloway, who erected the monastery in order to keep in it a casket of ivory and silver, in which was embalmed the heart of her husband, King John de Baliol. Sweetheart is the last in order of the Cistercian abbeys in Scotland. It was begun in 1275, being a daughter of Dundrennan, of the lineage of Clairvaux. Henry, the first abbot, built a magnificent church in the early English style. It measured 203 feet; in length, with a central tower 92 feet high; it had a nave with aisles, transepts with chapels on their eastern sides, and a choir without aisles. The monastic buildings were in proportion, and were surrounded with a massive granite enclosing wall, from eight to ten feet high, large portions of which still remain. Very little is known of the old history of Sweetheart, except that the Maxwells, lords of Kirkconnel, whose castle was near by, and who were descendants of the Maxwell kings, were great benefactors of the place. The most celebrated superior of the abbey was Abbot Gilbert Broun, the last of the line. He continued to uphold the Catholic faith long after the Reformation, and was a powerful opponent of Protestantism. He was denounced several times on the charge of enticing to "papistrie" from 1578 to 1605; he was seized by his enemies in 1605 in spite of the resistance of the whole countryside, taken prisoner, and conveyed to Edinburgh, whence he was banished, he then became rector of the Scots College, Paris, where he died in 1612 at the age of eighty-four. The possessions of Sweetheart Abbey passed into the hands of Sir John Spottiswoode in 1624, and with them the title of Lord of New Abbey. The monastery soon became a mere quarry for those who wanted ready-cut material for building. The chapter, with the remains of the library over it, and a part of the church, are all that remain today.
HENRIQUE, Menologium Cisterciense (Antwerp, 1630); JONGE-LINUS, Notitia Abbatiarum Ord. Cisterciensis (Cologne, 1640); JANAUSCHEK, Originum Cisterciensium tomus, I (Vienna, 1877); BARRETT, The Scottish Cistercians (Edinburgh); REGIS, S. M. de Neubotle; New Statistical Account of Scotland.
EDMOND M. OBRECHT 
Transcribed by Joseph McIntyre

New Caledonia[[@Headword:New Caledonia]]

New Caledonia
Vicariate Apostolic of.-New Caledonia, one of the largest islands of Oceania, lies about 900 miles east of Queensland, Australia between 20° 10' and 22° 16' S. lat., and between 164° and 167° E. long. It is about 250 miles long by 30 broad, and has an area of 7650 square miles. It is a French colony, its principal dependencies being the Isle of Pines and Loyalty Islands (including Lifou, Mare, and Uvea). Its population, together with that of these dependencies, is estimated at 53,000 inhabitants (13,000 free; 11,000 of convict origin; 29,000 black). The coasts of New Caledonia are deeply indented, and the island is almost entirely surrounded by an immense madrepore reef, which now retires to some distance from and now approaches close to the shore, but regularly leaves a broad channel of water between itself and the island. This species of canal, in which the sea is always calm, greatly facilitates communication between the various settlements on the coast. The island is very mountainous, and about one half of its area is thus uncultivatable. The so-called central chain, which divides the island into an eastern and a western section, attains the height, of over 5500 feet. The hills which fringe the coast, and at times rise sheer from the water, do not in general exceed the height of 600 feet. Between these lesser ranges stretch good-sized plains of great fertility, admirably watered by numerous streams which the natives skilfully utilize for purposes of irrigation. The streams of the same basin usually unite to form one river which is navigable for vessels of light draught for about a dozen miles from the coast. Unlike most intertropical regions, the island has no well-defined wet season, some years being very rainy and others characterized by prolonged droughts. The scenery is wonderfully beautiful and for salubrity of climate the island is almost unrivalled. The temperature rarely reaches the extremes of 96° by day during the hot season (December to March) and 56° by night during the cold (May to August). The administration has divided the island into three sections: the convict settlement, that reserved exclusively for the natives, and the remainder which is leased to colonists by the French Government. The chief agricultural products are coffee, maize, sugar, grapes, and pineapples, while efforts are being made at present to foster the cultivation of wheat, rubber, and cotton. The island also possesses valuable deposits of nickel, cobalt, chrome, and copper ores, all of which are being exploited chiefly by Australian miners. Discovered by Captain Cook in 1774, the island was occupied by the French in 1853, and on 2 Sept. 1863, a decree was passed authorizing the establishment of a convict settlement there. In May, 1864, the first criminals arrived, and between that date and 1896, an aggregate of about 22,000 were transported thither. As no convicts have been sent since 1896, the convict element of the population is rapidly diminishing. NoumÈa is the chief town and the seat of government. It has an excellent harbour for the improvement of which various works are in course of execution. The colony is administered by a governor, assisted by a council consisting of various officials and two notables nominated by the governor. There is also an elective general council.
The ethnology of the natives, whose number is gradually decreasing, is somewhat uncertain, but they probably spring from a mixed Melanesian and Western Polynesian stock. Their height is above that of the average South Sea Islander; they are as a rule well built and quite erect; their colour varies from a very dark brown to a light complexion, and their hair is coarse and woolly. Cannibalism, which was generally practised on the island in former times, has disappeared in consequence of the strict measures taken by the administration. Although the men of the same tribe live together in the greatest harmony (such being in fact a leading dictate of their religious belief) intertribal wars have been always frequent, and have been in the past almost the sole occasion of cannibalism, as the flesh of a fellow tribesman is one of the most intelligible of their numerous and in very many cases peculiar taboos. The native religion is so closely intertwined with superstitions that distinction is rather difficult. The natives undoubtedly have a firm belief in a future life; the dead are supposed to live under the great mountain Mu, where the good are welcomed after death and where the general conditions bear some striking analogies to the Harmonic Hades. Ancestral worship is universally practised among the pagan natives, and there is a special class whose office it is to feed the deceased kinsmen, partly by consuming the food as their proxies and partly by exposing it for them in a taboo hut. The natives live together according to their tribes under chiefs, who exercise an extensive authority in purely native affairs. The food of the natives consists of yams, taros, sugar-cane, dried fish, and shell-fish. At various places on the island are held markets, at which the natives of the coast, and of the mountains meet to exchange produce, dancing forming a regular feature of the transaction. Though excellent farmers the natives are lazy.
New Caledonia was separated from Central Oceania and erected into a distinct vicariate Apostolic by decree of 2 July and Brief of 13 July, 1847. Besides the main island, the vicariate includes the Isle of Pines and the Belep and Loyalty Islands. The mission is entrusted to the Marist Fathers, who, besides ministering to the French settlers and convicts, have devoted themselves sedulously and with the greatest success to the conversion of the natives. According to the latest, statistics the vicariate includes: 35,000 Catholics (11,500 natives); 48 missionary priests and 40 brothers of the Marist Congregation; 126 sisters; 61 catechists; 68 churches and several chapels; 45 schools with 1881 pupils; 1 orphanage with 50 inmates. The present vicar Apostolic, who is the fourth to fill the office, is Mgr. Chaurion, titular Bishop of Carlopolis.
Statesman's Year Book (London, 1910); Missiones Apostolicæ (Rome, 1907); GUILLEMAND, Australasia, II (London, 1894), 455-63, in Compendium of Geography and Travel; ATKINSON, The Natives of New Caledonia in Folk-Lore, XIV (London, 1903), 243-59.
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New Guinea
The second largest island and one of the least known countries of the world, lies immediately north of Australia, extending from the equator to about 12° S. lat. and from 130° 50' to 154° 30' E. long. It is 1490 miles in length, its maximum breadth is about 430 miles, and its total area some 310,000 sq. miles. Its population is placed at the purely conjectural figure of 875,000. An examination of the report of D'Abreu, who was long credited with the discovery of New Guinea (1511), shows that he only reached the eastern coast of Further India (Cambodia); whether JosÈ de Menzes (1526), Saavedra (1536), and Grijalva (1537) reached New Guinea is still uncertain. But there can be no doubt; in the case of Jingo Ortiz de Retas (1545), who landed at the mouth of the St. Augustine (now the Kabenau) River, and took possession of the country in the name of the King of Spain. It was he who gave the island the name of Nueva Guinea. On Mercator's map of 1569 New Guinea and numerous places and islands on its northern coast are indicated. Luis de Torres (1606), whose name is commemorated in the strait separating New Guinea from Australia, was the first to circumnavigate the greater portion of the island. The voyages of Tasman (1643-44), Vuik (1653), and Kayto (1674) added greatly to our knowledge of the southern and eastern coasts, and in the eighteenth century, thanks to the efforts of Dutch, English, and French explorers (Schouten, Lemaire, Captain Cook, De Bougainville, etc.), the picture of the island began in some measure to approach the actuality. However, Captain William Dampier's map of the north-western portion of the island, while exhibiting a great advance beyond the preceding, shows how erroneous still were the views concerning the exact contour of the island. The rapid growth of European interest in Australia in the nineteenth century invested New Guinea with enhanced importance: voyages of exploration multiplied, although, owing to the warlike and cannibal character of the natives, landings were still few. It was only during the last decades of the century that active exploration of the island began. Numerous successful expeditions (Mac Gregor, Monckton, Strong, Berton, Beccari, and d'Albertis) have furnished us with a comparatively accurate knowledge of the coasts and of the south-eastern portion of the island. For the scanty knowledge we possess of the German territory we are indebted mainly to Dr. Schlechter (1907): the lofty mountain ranges, which hem in and render almost inaccessible the greater part of the German and especially of the Dutch section, the difficulty of travelling and transporting supplies, the character of the native tribes who regard the setting foot on their special territory as a hostile act, and the insalubrious climate, constitute for the explorer obstacles greater perhaps than any he has to encounter elsewhere in the world.
The northern coast of New Guinea is in general steep and regular, and possesses but few places of safe anchorage. The only great indentation here is the vast Geelvink Bay. The most important of the other inlets are Humboldt, Cornelis, and Astrolabe bays, Huan Gulf (all in German New Guinea), and Acland Bay (British). The coasts are lined with groups of islands which are mostly volcanic (some still actively) or otherwise flat and sandy. The chief groups on the north and east are the Schouten Islands (at the entrance to Geelvink Bay), the Admiralty Islands, and Bismarck Archipelago (of which New Pomerania is the largest island) off the German territory, and the D'Entrecasteaux Islands, the Bennett group, and the Louisiade Archipelago off British New Guinea. On the southern side of the island the sea-which on the northern is frequently too deep for safe anchorage- becomes shallow, and the precipitous rocks give place to wide plains. This is, as already stated, almost the sole easily accessible portion of New Guinea. To the west of Cape Buru in Dutch New Guinea high cliffs again skirt the coasts, and the groups of islands once more become numerous (Arru, Wessel, and KÈ Islands, etc.). From the north-western portion of the island two great peninsulas, Onin and Berau, are almost severed--the latter by McCluer's Inlet, which very deeply indents the coast in an easterly direction.
Our knowledge of the great mountain ranges of New Guinea is still to a great extent hypothetical, and the calculation of their heights only approximate and subject to revision. Beginning with British New Guinea in the south-east, we find the country traversed by a continuous chain of which the successive members are the Stirling and Stanley ranges (Mount Albert, 14,400 feet), the Yule (Mt. Yule, 14,730 feet) and Albert Victor (13,120 feet) mountains, and the Sir Arthur Gordon (13,120 feet) and Victor Emmanuel (12,810 feet) ranges. This chain is continued in Dutch New Guinea by the Charles Louis range, which attains the height of about 16,000 feet (probably the greatest altitude in New Guinea). How the central chain continues in the western portion of the island is still unknown. The principal range in German New Guinea is the Bismarck Mountains (variously estimated between 14,000 and 16,000 feet, in height). Between the central chain and the sea run numerous parallel ranges, mostly of a lower altitude. With few exceptions, the rivers flow through narrow and steep ravines until within a few miles from the coast, and assume, during the wet, season, the character of violent torrents. As they form practically the sole means of access to immense areas of the island, the difficulties confronting the explorer will be readily understood. The most important rivers of the northern coasts are: the Amberno (still unexplored), which enters the sea by a vast delta at Point d'Urville; the Kaiserin Augusta (navigable by ocean steamers for 180 miles), which rises in the Charles Louis range and enters the Pacific at Cape della Torre; the Ottilien, which, after a course of great length, empties into the ocean near the last-mentioned; the Mambre, which discharges near the Anglo-German boundary. On the southern coast the principal rivers are the Purari or Queen's Jubilee River (navigable by whale boat 120 miles) and the Fly (navigable by whale boat 600 miles), both of which discharge into the (Gulf of Papua. No important river is known to exist in the western section of the island, which is of course still a terra incognita.
The climate of New Guinea is characterized in general by its great heat and humidity, and in the low-lying districts fever abounds. Although, generally speaking, the temperature seldom rises above 104° in the southern portion, it rarely falls below 86°. The climate is, however, tempered by the regular winds from the south-east and north-east, and at an altitude of 3000 feet above sea level is pleasantly cool. The annual rainfall varies from 30 to 130 inches along the coasts, rain falling more abundantly in the north and north-east than along the southern seaboard. The difficulties of the climate are aggravated by the mosquitoes and the leeches, which insinuate themselves through the most closely woven clothing and whose bite often occasions burning ulcers.
To the great uniformity seen in the geographical build of the island corresponds a general ethnical uniformity among its inhabitants (see, however, "Journal of the Royal Anthropological Society of Great Britain and Ireland", XXIX, London, 1909, pp. 246 sqq., 314 sqq.). In the case of a country so vast and still so little explored, we must confine ourselves to indicating the general characteristics of the inhabitants, passing over the local differences which manifest themselves in the native customs and mode of life. The Papuans, as they are called (the name is unknown to themselves), belong to the Melanian family: they are larger than the Malay, are dark brown or black in colour, have a smooth skin, narrow forehead, dark eyes, dolichocephalous skull, and prominent nose. Their black, naturally frizzled hair is usually artistically arranged. They wear a lavish number of bracelets (mostly of turtle-shell) on both upper and lower arms: these not only serve as a protection against arrows, but, according to their shape and colour, are employed by certain tribes as an outward token of mourning. Necklaces are also generally worn: they are usually made of rings of vegetable fibre or, in the case of the wealthier natives, of wild boar's teeth. The lower limbs are less usually adorned, except on festive occasions. Agriculture is as yet little developed; the natives depend for their sustenance mainly on their hunting (wild boar, opossum, crocodile, wild fowl), fishing, and the wild sago, which grows in the greatest abundance in the valleys and marshy lands and which is, according to the missionaries, largely responsible for the unprogressive character of the natives.
A comparatively high sense of justice exists among the native tribes, each community possessing its strictly defined hunting and fishing grounds and sage fields. Many of the tribes are celebrated for their skill in boat-building. Commerce is carried on between the maritime and inland tribes. The trading is not confined to mere exchange: wild boar's tusks, and in certain districts bracelets and stone hatchets are accepted in payment. Of the greatest value and universally recognized as a medium of exchange are the small glass pins and jewelry. These are generally believed to be the product of the old Indian glassworkers, and the natives instantly detect modern productions, which are little valued. While cannibalism still exists on the island, the members of the same tribe or community live together in the greatest peace. In general the strictest endogamy is practised, and there are certain well-defined degrees of relationship within which marriage is forbidden. The wife, for whom payment is almost always made to her relatives, attends not only to the household work, but also to the rude agriculture practised: all observers testify to the kind manner in which wives are treated, and to the modesty and high moral character of the Papuan women in general. Though with no definite views concerning a deity, the Papuan believes in another self or soul, which deserts the body temporarily during sleep and finally after death. Disease and death never result from natural causes: they are always the result of evil spirits, acting either directly or through a poisoner. Against these evil influences talismans (mostly pieces of carved wood, crocodile teeth, etc.) are carried. The native weapons are the bow and arrow, knives of bamboo, stone clubs, spears, and hardwood shields and clubs.
New Guinea is divided politically into the Dutch, German, and English protectorates, the last two being known officially as Kaiserwilhelmsland and the Territory of Papua. In 1884 Great Britain proclaimed its protectorate over the south-eastern portion of the island, and in 1885, after Germany had annexed the north-eastern section, the delimitation of the territories of the two countries was effected by the Anglo-German treaty of that year, Holland retaining the portion of the island west of 141° E. long. The boundary line between the German and British sections runs from 5° S. lat. at the 141st meridian E. to 8° on the coast. The Anglo-Dutch Treaty of May, 1895, confirmed the western boundary. The area of the British territory is 90,540 sq. miles; its population about 500,000 natives and 1250 whites. Cocoa-nuts, rubber, sisal hemp, Mirva fibre, coffee, tea, and tobacco are cultivated. The forests contain valuable timbers (sandal-wood, etc.); gold is found in the Louisiade Archipelago, on the mainland, and on Woodlark Island. The four ports of entry are Port Moresby, Samarai, Daru, and Bonagai. The German territory has an area of about 70,000 sq. miles, and a population of 110,000 (?) natives and 391 foreigners (184 white). Its development, is entrusted to the German New Guinea Company, but its administration is undertaken by the Imperial Government. The principal ports are Berlinhafen and Konstantinhafen. Areca and sago palms, bamboos, ebony, and other woods abound: coco-palms and caoutchouc are grown on the small area yet under cultivation. Gold has been recently discovered on the Bismarck Mountains. Dutch New Guinea has an area of 150,000 sq. miles; its population is estimated purely conjecturally at 262,000. Although it is considered by some authorities the richest part of the island, very little attempt has been made to develop it. Extensive coal-fields exist, near the north-western coast. The principal settlement is Merauke. The fauna of New Guinea is very poor in mammals; only about seventy-five species are known, the most important being the wild boar, rat, mouse, bat, opossum, and crocodile. The avifauna is, on the other hand, both numerous and various, and includes among the five hundred known species many (such as the celebrated bird of paradise) which are peculiar to New Guinea and some other islands in this region.
Mission History
On 1 July, 1885, the first Catholic priest, Father Verjus, set foot on Papuan soil. He devoted himself immediately to the care of the sick and the study of the native language, but was soon compelled to withdraw in consequence of the opposition of the Protestantmissionaries and the pressure they brought to bear on the British authorities. A change of governors allowed the return of the Catholic missionaries, and on 1 May, 1889, British New Guinea was erected into a vicariate Apostolic and Father Navarre appointed vicar Apostolic. He introduced the Sisters of the Sacred Heart of Issoudun, who rendered valuable assistance by instructing the native girls, taking charge of the churches and chapels, and even founding stations in the interior. On 12 Sept., 1889, Father Verjus was named Bishop of Limyra and coadjutor to Mgr Navarre. The task of conversion is attended with great difficulty, as the adult native, though he shows no resentment to his religious customs being ridiculed, obstinately adheres to them, even when they cause him excessive physical exertion. The latest statistics assign to the mission: 26 missionaries, 21 brothers, 38 sisters (all of the Sacred Heart of Issoudun), 15 catechists, 1500 Catholics, 7 stations with church and school, 2 orphanages, 28 schools with 1400 pupils. The Prefecture Apostolic of Dutch New Guinea was separated from the Vicariate Apostolic of Batavia on 22 December, 1902. Attended at first by the Jesuits, it was later entrusted to the Missionary Fathers of the Sacred Heart of Issoudun. The present, prefect Apostolic is the Rev. Father Noyens (residence on the Island of Langur), appointed in January, 1903. The mission now contains 14 Fathers and 11 Brothers of the Sacred Heart; 7 Sisters of Our Lady of the Sacred Heart; 16 native catechists; 2911 Catholics; 210 catechumens; 4 churches with resident priest; 12 churches without residence; 12 sub-stations; 16 schools with 300 pupils. (For German New Guinea see KAISERWILHELMSLAND.)
RYE, Bibliography of New Guinea in Supplementary Papers, Royal Geogr. Soc. (London, 1884); KRIEGER, etc., N. G. (6 vols., Berlin, 1889); MacGREGOR, British N. G. (London, 1897); THOMSON, British N. G. (London, 1892); Geogr. Journal, XXXII (London, 1908), 266 sqq., with excellent map of part of British territory; Imperial Blue Book (London); Government Handbook of the Territory of Papua; Statist. Jahrb. für das deutsche Reich (Berlin); Nachrichten über Kaiser Wilhelm's Land (Berlin); Tijdschrift van het koninklijk institut voor taal-, land, en volkenkunde van Nederlandsch-Indië ('s Gravenhage, 1855--); Deutsche Rundschau für Geog. u. Statistik, XXXII (Vienna, 1910), 433-42. Concerning the Catholic missions, see JULIEN, Les missions de la Nouvelle-GuinÈe (Issoudun, 1898); PIOLET, Les missions cathol., IV, 369-95; Annuaire pont. cathol. (1910), 376.
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New Hampshire[[@Headword:New Hampshire]]

New Hampshire
The most northerly of the thirteen original states of the United States, lying between 70°37' and 72°37' west long., and between 42°40' and 45°18'23" north lat. It comprises an area of 9305 square miles, and according to the census of 1910, has a population of 430,572.
New Hampshire is bounded on the south by Massachusetts, the dividing line beginning on the Atlantic shore at a point three miles north of the Merrimac; thence westerly, following the course of the river at the same distance to a point three miles north of Pawtucket Falls, thence westerly fifty-five miles to the western bank of the Connecticut; on the east by the Atlantic for about eighteen miles from said southern boundary to the middle of the mouth of Piscataqua harbour, thence by the State of Maine to the Canada line, the dividing line between Maine and New Hampshire beginning at the middle of the mouth of Piscataqua harbour, thence up the middle of the river to its most northerly head, thence north, two degrees west, to the Canada line; on the north by the Province of Quebec, the dividing line passing along the highlands that divide the rivers emptying into the St. Lawrence from those emptying into the sea; on the west by the Province of Quebec, southerly to the forty-fifth parallel of latitude, and by the State of Vermont, the line passing from the north-west head of the Connecticut river along the middle of that river to the forty-fifth parallel of north latitude (Treaty of 1783), and thence following the western bank of that river to the Massachusetts line. The south-west part of the Isles of Shoals, off the coast of New Hampshire, belongs to that state, the rest to Maine, the dividing line passing between Cedar and Smutty Nose Islands, Maine and Star Island, the most populous of the group in New Hampshire.
PHYSICAL CHARACTERISTICS
New Hampshire is a state of hills and mountains sloping gradually from north to south. A range of hills runs through the state from the southern boundary nearly to its northern extremity, buttressed at uneven intervals, south of the White Mountains, by Mounts Monadnock, Kearsarge, and Cardigan; a little further north it spreads into the plateau of the White Mountains, some thirty miles long by forty-five wide, and from sixteen to eighteen hundred feet high. From this plateau arise some two hundred peaks in two groups: the White and Sandwich Mountains to the eastward, and the Franconia to the westward. This range divides the waters of the Androscoggin, the Saco, and the Merrimac rivers on the east from those of the Connecticut on the west. The White Mountain region is strikingly grand. Here Mount Washington (6290 feet) and Mounts Adams, Jefferson, Clay, Monroe, and others each rise nearly a mile in height. The fame of the beauty and sublimity of this region is world-wide and attracts countless visitors. In the south-eastern portion of the state, from the Merrimac valley to the sea, the land is lower and much of it fertile. Two-thirds of the largest cities and towns of the state are in this section. The climate is rugged and healthy, the air pure and bracing; the summers are short and changeable, but the autumn is generally delightful. The winters are very severe, though less so in the valleys of the Connecticut and Merrimac. Cold weather usually lasts eight months, with snow half that period.
RESOURCES
Agriculture: The soil of the state outside the mountain regions is well watered and fairly productive, and good crops are raised of the ordinary farm staples: hay, corn, oats, potatoes, etc., but the chief food supply comes from the west.
Industries: By the last census (1900) the gross value of the manufactures in the state is placed at $123,610,904, the net value at $85,008,010. These manufactures are largely confined to the cities and leading towns, which contain 65.8 per cent. of the establishments, manufacture 79.2 per cent of the value, and pay 81.4 per cent of the wages. Among the chief manufactures are boots and shoes, about $23,500,000; leather goods, $23,000,000; lumber, $9,125,000; woollens, $7,700,000; paper and pulp, $7,125,000; machinery, cars, carriages, and furniture.
Minerals: Chief among the mineral products is granite, of which there are valuable quarries at Concord, Hooksett, Mason, and other towns. Steatite or soapstone is also found in quantity at Francestown, Orford, and elsewhere; the quarry at Francestown being one of the most valueable in the Union. Graphite, mica, limestone, and slate are also found.
Commerce: New Hampshire has but one seaport, Portsmouth, which has considerable coasting trade. The importation of foodstuffs and raw material, and the distribution of her vast volume of manufactures constitute an important interstate and domestic commerce, carried on chiefly by rail. Foreign importations come chiefly through Boston. The state is covered by a network of steam and electric railroads, connecting every city and town of any importance with the business centres.
EDUCATIONAL SYSTEM
The State has always carefully provided for education. Under the Constitution (Part II, art., 82), it is the duty of the legislature and magistrate to cherish the interests of literature, the sciences, and all seminaries and public schools; to encourage private and public institutions, rewards, and immunities for the promotion of arts, sciences, etc.; but no money raised by taxation shall ever be applied for the use of the schools or institutions of any religious denomination. The law directs that every child from eight to fourteen shall attend school at least twelve weeks each year. Practically every town is a school district and may raise money by taxation for school purposes, and may, separately or uniting with other districts, establish a high school, or contract with academies in its vicinity for instruction of its scholars. The districts must meet at least once annually; oftener, if necessary. In the larger towns and cities the schools are graded and, liberally provided for, are in charge of local officials, elected by the people in every district, town, and ward, and known as School Committees. In the cities these form schoolboards and appoint superintendents. All are under the general care of the State Superintendent of Public Instruction, appointed by the governor. In 1908 there were 2127 public schools, with a membership of 54,472 pupils, under 2999 teachers, of whom 255 were men. Manual training is provided in Manchester, Concord, Portsmouth, Rochester, and Berlin.
Evening schools are maintained in three cities, attended by 365 pupils, of which 308 are male. In places of 4000 people and over, 796 children attend kindergartens. The New Hampshire School for the feeble Minded, at Laconia, has 89 inmates, under 4 instructors. There were 58 public high schools, with 243 teachers (84 men), and 5250 pupils. The State Normal School at Plymouth (founded 1870) has 14 teachers and 180 pupils, with 350 children in the model schools. Another normal school is in prospect. The total revenue from taxation for the public schools (1906-7) was $1,293,013. Apart from Catholic schools, there are 24 secondary schools reported in 1908, with 167 teachers and 3235 pupils, over 900 of these being elementary. Among the private academies in the state, Phillips Exeter Academy deserves special mention. The New Hampshire College of Agriculture and the Mechanical Arts at Durham (founded 1867) is an excellent and liberally endowed state institution with 196 students (1908), 9 men and 13 women in general science; 48 men and 2 women in agriculture, and 124 men in engineering; professors and instructors, 31. Dartmouth College, at Hanover, (founded 1769) the chief university of the state, is an incorporated institution, not under state control. It has 69 professors in its collegiate department and 23 in its professional departments; 1102 collegiate students and 58 professional, including the Medical Department, the Thayer School of Civil Engineering, and the Amos Tuck School of Finance. St. Anselm's College, founded by the Benedictine Fathers in 1893 at the invitation of Bishop Bradley, is situated in Goffstown. The courses are collegiate, academic, and commercial, with 18 professors, 3 assistants, and 156 students. There is a fine state library at Concord and excellent libraries in all the cities. Every town of any importance either has its own library or is in easy reach of excellent library accommodations.
HISTORY
Civil
The first to settle in the limits of New Hampshire seems to have been David Thomson, a Scotchman, who in 1622 was granted 6000 acres and an island in New England (N. H. State Papers, XXV, 715). Forming a partnership with some Plymouth merchants, he came over in 1623 and settled south of the Piscataqua, calling the place Little Harbour. Nothing is known of this settlement, except that about three years afterwards Thomson moved to an island in Boston Harbour which still bears his name. It is claimed with reason that at about the same time William and Edward Hilton settled a few miles further up the Piscataqua at what was called Hilton's Point, or Northam, now Dover, thought the formal grant of their patent was 1630 (Belknap, "Hist.", 8). Also, that all these men were sent by John Mason, Ferdinando Gorgos, and a company of English merchants. In 1621, 1622, and 1629, Sir Ferdinando Gorges, an officer in the English navy, and Captain John Mason, a London merchant, afterward a naval officer and Governor of Newfoundland, both royal favourites, procured various grants of what is now New Hampshire and a great deal more, from the Plymouth Company, organized by James I "for the planting, ruling, and governing of New England", and apparently under some arrangement with Thomson and others interested sent over some eighty men and women duly supplied and furnished, by whom settlements were made on both sides of the Piscataqua near its mouth. Building a house, called Mason Hall, they began salt works, calling the settlement Strawberry Bank; while at Newitchwannock, now South Berwick, Maine, they built a saw mill. Things went along passably well till Mason died in 1635,. after which the houses and cattle were taken to satisfy the wages and claims of his servants. Neither he nor Gorges seem to have reaped any profit from their investment. The claims of the Mason heirs were a bone of contention till 1788, when a settlement was effected. On two different occasions they delivered the colony from Massachusetts's sway on account of the influence the claimants had first with Charles II in 1679 and again with William III in 1692.
The settlements spread slowly, the people coming chiefly from Hampshire County, where Mason had held a lucrative office under the crown and from which he had named the plantation "New Hampshire". In 1638 John Wheelwright, a preacher, who had been disfranchised and banished from Boston for his religious opinions, settled, with some adherents, at Squamscott Falls, as being outside the Massachusetts patent, calling the place Exeter, and here they organized a local government, creating three magistrates, the laws to be made by the townsmen in public assembly, with the assent of the magistrates. The settlements at Dover and Strawberry Bank (Portsmouth) soon followed the example of Exeter and established local self-government. It is important to note that Mason, Gorges, Thomson, the Hiltons, and the wealthy merchants associated with them, were devoted supporters of the Church of England. The powerful Massachusetts Bay Colony, then the very essence of intense Puritanism, soon turned its attention to the strugglingAnglican colonies on its northern borders, which it determined to seize. Proceeding with consummate craft and skill, they laid out the town of Hampton, clearly within the Mason patent, and settled it with people from Norfolk (Belknap, 1, 38), over the Mason protest. They procured powerful Puritan friends, Lords Say and Brook, and others, to buy up the Hilton patent at a cost of £2150, and to send over large numbers of West of England Puritans and a minister who built and fortified a church on Dover Neck (Belknap, 1, 32). Jealousies, fears, and factions arose between the old settlers and the new comers. Then emissaries from the Bay appeared at the proper time on the Piscataqua (Fry, 37), "to understand the minds of the people and to prepare them", and their report was entirely satisfactory to their principals. They then (1641) got the purchasers of the Hilton patent to put it solemnly under the government of Massachuestts. And now, the time being ripe, and England too distracted with her own internal troubles to interfere, Massachusetts assumed jurisdiction over the New Hampshire settlements (October, 1641). Very soon after Puritans appeared among the settlers and obtained possession of the principal offices, dividing among themselves a goodly share of the common lands (Fry, 30). They silenced the Anglican minister at Portsmouth, seized the church, parsonage, and the fifty acres of glebe that had been granted that church by Governor Williams and the people, and in due time turned them over to a Puritan minister. Minister Wheelwright left Exeter and went to Maine.
For nearly one hundred years, or until the capture of Quebec by Wolfe and the subsequent surrender of Canada (1759-63), the development of New Hampshire was seriously impaired by the Indian wars, her territory being not only thc borderland, but also in the war-path of the Indians from Canada to the New England settlements. These wars seem to have been occasioned by the misdeed aggression, or treachery of the whites (Belknap, "Hist." I, 133, 242). There is no doubt that encroachments on their lands and fraud in trade gave sufficient grounds for a quarrel and kept up jealousy and fear (Belknap, I, 123). And the same writer gives the eastern settlers of New England but a poor character for religion and deems their conduct unattractive to the Indians (Hist., II, 47). Such would surely be the drowning by some rascals of the Saco chief Squando's babe; while the treachery of Major Waldron in 1676 in betraying them in time of peace in his own home, and consigning two hundred of them to slavery or death, was never forgotten nor forgiven (Belknap, I, 143), and brought untold horrors on the people till it was avenged in his blood on his own hearth-stone in the Indian attack on Dover in 1689. But through war or peace the population steadily increased. Estimated at between 3000 and 4000 in 1679, it was placed at 52,700 in 1767, and in 1775 at 83,000. The settlers, of course, were mainly English, but about 1719 a colony of one hundred families of Ulster Protestants came from Ireland to Massachusetts and after many trials a number of them settled on a tract in New Hampshire above Haverhill, known as Nutfield, where they established the towns of Londonderry and Derry; the rest settling in different parts of the country. This hardy and industrious element brought with it to New Hampshire the potato. After the capture of Quebec the settlements increased more rapidly, soon clashing in the west with New York's claims, till the boundary was settled by royal decree in 1764.
None of the thirteen colonies was better satisfied with British rule than New Hampshire. She had an extremely popular governor and had received fair treatment from the home government. It is true that patriots took alarm at the assumption of power to tax the people without their consent, and at the severity exercised towards the neighbouring sister colony; and took due precautions to consult for the common safety; also, that when the king and council prohibited the exportation of powder and military stores to America, the citizens, in December, 1774, quietly removed one hundred barrels of powder, the light cannon, small arms, and military stores from Fort William and Mary in Portsmouth harbour to more convenient places. The provincial convention, early in 1776, in forming a provisional government, publicly declared they had been happy under British rule and would rejoice if a reconciliation could be effected, but when they saw the home government persevere in its design of oppression, the Assembly at once (15 June, 1776) instructed its delegates at Philadelphia to join in declaring the thirteen colonies independent, and pledged their lives and fortunes thereto. This pledge was well redeemed through the war from Bunker Hill to Bennington and Yorktown, and New Hampshire's soldiers under Stark and Sullivan, Scammell and Cilley, and others, did their full part and more; while the hardy sailors of Portsmouth and its vicinity did gallant service in the navy under Paul Jones, whose ship, "The Ranger", was built and fitted out at that port. After careful consideration New Hampshire adopted the Constitution, 21 June, 1788, being the ninth state to do so; thus making the number required to give it effect. During the war of the Rebellion, notwithstanding considerable difference of party opinion, the state supported Lincoln and contributed its full share of men to the Union army and navy.
Ecclesiastical
It was not eighty years from Henry VIII to Mason, and so it was that men imbued with the spirit of the English penal laws settled New Hampshire, whether of the Cavalier stripe, such as Mason, Gorges, and the Hiltons, or Puritan, such as Higgins, the Waldrons, and the Moodeys. In the book of the Puritan the word "toleration" was not written, or only mentioned to be denied and scoffed at by the gravest and most venerable of their teachers and upon the most solemn occasions. President Oakes calls toleration "The first burn of all abominations" (Election Sermon, 1673), "Having its origin," says Shepherd, "with the devil" (Election Sermon, 1672). As Dr. Belknap sums it up, "Liberty of conscience and toleration were offensive terms and they who used them were supposed to be the enemies of religion and government" (Hist., 84). The rigidity with which this idea was carried out towards their brethren who differed with them is shown in the case of Roger Williams, and the people of Salem, who were disfranchised and their property rights withheld for remonstrating in favour of liberty of conscience; Williams escaping only by flight to Narragansett Bay; and in multitudes of other instances, as well as in their merciless persecution of the Quakers, extending to imprisonment, scourging, mutilation, and death; as witness their laws from 1656 to 1661, and the barbarities perpetrated under them. It was during Massachusetts' usurpation in New Hampshire, and probably by one of the parties she colonized on the Hilton Patent, the notorious Richard Waldron, that the three Quakers, Anna Coleman, Mary Tomkins, and Alice Ambrose were ordered to be whipped, like infamous criminals, from Dover through eleven towns, and to the disgrace of the colony, the sentence was executed as far as the Massachusetts line; where the victims were rescued and set free by some ruse of the Cavalier Doctor Barefoot, and some friends, as thc story goes, Waldron's warrant running in Massachusetts also.
Such being their attitude towards their Protestant brethren, it is easy to understand why so few Catholics appear among the early settlers; especially as they were banned by the charter of thc Plymouth Council, which excluded from New England all who had not taken the Oath of Supremacy. Catholics were denied the right of freemen under the Royal Commission of 1679, which required the Oath of Supremacy and this was endorsed by the General Assembly held at Portsmouth the following year; and in 1696 an odious and insulting test-oath was imposed on the people under pain of fine or imprisonment. The proscription of Catholics continued to disfigure the state constitution even after the adoption of the federal constitution. Thc State Constitutional Convention of 1791 refused to amend the constitution of 1784, by abolishing the religious test that excluded Catholics from the office of governor, councillor, state senator, and representative, the vote standing thirty yeas to fifty-one nays. It is significant that the names of those voting nay are not entered on the record (Journal, p. 52). The convention of 1876 abolished all religious disqualifications, and this was adopted by the people except as to one clause empowering towns, parishes, etc. to provide at their own expense for public,"Protestant" teachers of religion and morality. Thc convention of 1889 voted to abolish this distinction; but this vote also failed of ratification, and the discrimination still remains a blot on the fairest and first of all written American state constitutions.
First Catholic Missions
In 1816 Rev. Virgil Barber, an Episcopal minister and principal of an Academy at Fairfield, N. Y., son of Rev. Daniel Barber of Claremont, N. H., observing a prayer-book in the hands of a Catholic servant, made inquiries which resulted in his giving up his school and pastorate and becoming a Catholic. Afterwards, by agreement between himself and his wife, they separated. He and his son entered the Jesuits, and Mrs. Barber and her four daughters entered convents. Father Barber was ordained in 1822 and sent to Claremont, where he built a small brick church and academy, still standing; and according to Bishop Fenwick in 1825 there were about one hundred and fifty persons, almost all converts, attending it. The following year Father Barber was sent by Bishop Fenwick to visit the eastern part of the diocese and found one hundred Catholics in Dover, eager for a church. In 1828 Father Charles Ffrench was assigned to that mission, which extended from Dover to Eastport and Bangor. Father Ffrench built the church of St. Aloysius at Dover (dedicated 1836), the second Catholic church in the state. In 1833 Father Lee was appointed resident pastor, and the following year he was succeeded by Father Patrick Canovan. In 1835 the Catholic population of the state is given as 385; in 1842 it was placed at 1370, ministered to by Fathers Daly and Canovan. Then came the emigration from Ireland (1845). In Manchester, N. H., in 1848 there were five hundred Catholics, and Bishop Fitzpatrick sent thither Rev. William McDonald, a wise, far-seeing, zealous, and devoted priest. A church was soon built, the present church of St. Anne, rebuilt in 1852. In 1857 he built a convent near the church for the Sisters of Mercy, organized schools, using the basement of the church till he could build or purchase buildings. The influx of Irish Catholics continuing, in 1867 he built St. Joseph's church now the cathedral. He secured eligible sites for a church, a school, and charitable purposes; an orphan asylum, a Home for Aged Women, and a fine brick school for girls. Emigration from Canada set in, which he duly cared for as he spoke French, till in 1871 a Canadian priest, Rev. J. H. Chevalier, was sent to Manchester, where he built a fine church and developed a flourishing parish. Father McDonald died in 1885, greatly beloved, honoured, and lamented by his fellow citizen irrespective of creed. A beautiful mortuary chapel was erected by Bishop Bradley over his remains. Meanwhile; such men as the late Fathers O'Donnell and Millette of Nashua, Barry of Concord, Murphy of Dover, O'Callaghan of Portsmouth and other zealous priests built up fine parishes in the chief manufacturing centres.
In 1853 Maine and New Hampshire were created a diocese. Father David W. Bacon, consecrated bishop in 1855 (died in 1874, and was succeeded (1875) by the Right Rev. J. A. Healy. In 1884 the state was made the Diocese of Manchester with Father Denis M. Bradley, then pastor of St. Joseph's, as its first bishop. Under Bishop Bradley, a man of great mental power and breadth of view, of quick perception and sound judgement, singularly sweet, in disposition, an able administrator and utterly devoted to his calling, the progress of the diocese was almost incredible. The tide of French Canadian immigration to the manufacturing centres of the state now increased tremendously and the new bishop spared no pains to procure the best pastors to care for the ever-increasing flock. Two other magnificent brick churches for this element, St. Mary's and St. George's, with schools for each sex, and convents for the sisters, were built, together with all the usual parish institutions. In 1884 there were 45,000 Catholics in the state, with 27 churches, 5 convents, 40 priests, and 3000 children in the parochial schools. After nineteen years, there were 100,000 Catholics, 91 churches, 24 chapels, 36 stations, 107 priests, 12,00 children in the parochial schools, 4 hospitals, 4 homes for aged women. Bishop Bradley died 13 December, 1903 and was succeeded in 1904 by Bishop John B. Delaney, whose untimely death in June, 1906, cut short his administration. His successor is the present bishop, Right Rev. George Albert Guertin. The new prelate has evidently brought with him the same prudence, zeal, and administrative ability that marked his career as a priest, and his work thus far has already borne rich fruit. There are now in the diocese over 126,000 Catholics, with 118 secular priests, and 19 regulars; 99 churches, 24 chapels, and 34 stations; over 13,000 children in the parochial schools, 7 orphan asylums, caring for 718 orphans, 5 homes for working girls with many other charitable institutions. No Catholic has yet held the office of Judge of the Supreme Court; recently a Catholic, Hon. John M. Mitchell of Concord, was appointed judge of the Superior Court of the State.
RELIGIOUS POLITY
Freedom of Worship is now recognized as "a natural and unalienable right" under the Constitution; and no one shall be molested in person or property for exercising the same as his conscience dictates, or for his sentiments or persuasion; or be compelled to pay to the support of another persuasion; and no subordination of one denomination to another shall ever be established by law (Bill of Rights, Art. 5). All work, business, and labour of one's secular calling to the disturbance of others on Sunday, except works of necessity and mercy, are forbidden under penalty of fine and imprisonment and no person shall engage in any play, game or sport on that day (Gen. laws; Ch. 271). The form of oath of office prescribed in the Constitution is, "I do solemnly swear, etc.--so help me God." Or, in case of persons scrupulous of swearing; "This I do under the pains and penalties of perjury". The same forms are followed in respect to witnesses in the courts, but any other form may be used which the affiant professes to believe may be more binding on the conscience. Open denial of the existence of God, or wilful blasphemy of the name of God, Jesus Christ, or the Holy Ghost, cursing or reproaching His word contained in the Bible, are punishable with severe fine and sureties for good behaviour for a year. Profane cursing or swearing is punishable by fine of one dollar for first offence, and two dollars for subsequent offences. Opening the legislature by prayer is a matter of custom since 1745, though as early as 1680 the assembly was opened by prayer.Christmas Day is recognized as a legal holiday. Under the Puritan regime Whoever kept Christmas Day had to pay five pounds, over twenty-four dollars (Commissioners Rep. to King). The seal of confession is not recognized by law. No instances of its being attacked have arisen, and probably public opinion would frown down any such attempt.
INCORPORATION OF CHARITIES
Apart from special incorporation by the legislature, easily obtainable, any five persons may associate themselves together and become a corporation for religious or charitable purposes, by filing articles of agreement with their town clerk, and the Secretary of State. The laws could not well be more liberal toward such societies. A religious society, though not incorporated, is a corporation in this state, for the purpose of holding and using donations or grants worth not more than $5000 a year. Any Officers, such as trustees or deacons, of any church, if citizens, shall be deemed a corporation, to hold any grants or donations of the above value, either to them and their successors, to their church or to the poor. No religious society shall be dissolved, or its right to any property affected, by failure to hold its annual meeting, to choose its officers, or for any informality in electing or qualifying its officers, or for any defect in its records.
TAXATION
All "Houses of Public Worship" are exempt from taxation; also twenty-five hundred dollars of the value of parsonages owned by religious societies and occupied by their pastors; also school houses and "Seminaries of learning". Ordained ministers are exempt from jury duty, but not from military duty. The sale of liquor is regulated by a stringent high licence law, sale for sacramental purposes being expressly recognized and coming under a low licence fee, ten dollars.
MARRIAGE AND DIVORCE
The age of consent for females is thirteen, for males fourteen. Marriages to the degree of first cousins are incestuous and void, and the issue illegitimate. Marriages may be solemnized by a justice of the peace in his county, or by an ordained minister in good standing, resident in the state; also by ministers out of the state, commissioned by the governor to be legally authorized officers. Children born before marriage and duly acknowledged thereafter are deemed legitimate. The legitimacy of the children is not to be affected by decree of divorce unless so expressed in the decree. If one of the parties thereto believed they were lawfully married and the marriage was consummated, it is valid, although before a supposed but not actual justice or minister, or under an informal or defective certificate of intention. The causes for legal divorce are impotency, adultery, extreme cruelty, conviction of crime entailing over a year's imprisonment; treatment seriously injuring health or reason, habitual drunkenness refusal to cohabit or support for three years, refusal for six months when conjoined with religious belief (Gen. Stat, Ch. 174). Where legal cause for divorce exists, all the objects of separation-non-access, non-interference with person and property, alimony, custody of children--can be obtained without a legal divorce, should the injured party so desire (Stat., 1909).
PRISONS AND REFORMATORIES
The rules of all prisons, houses of correction, or public charitable or reformatory institutions, shall provide for suitable religious instruction and ministration to the inmates. These are to have freedom of religious belief and worship, but may not interfere with proper discipline.
WILLS AND TESTAMENTS
Every person of twenty one years of age, and sound mind (married women included), may dispose of any right in property by will in writing, signed by the testator and subscribed in his presence by three credible witnesses. No seal is required. Husband or wife may waive the provisions of a will and take the share allowed them respectively by law.
CHARITABLE BEQESTS
These are governed by the principles of the common law. The courts will order them to be executed according to the true intent and will let no trust lapse for want of a trustee (2 N. H., 21-55; N. H., 463-470-36; N. H., 139).
The following is a rough estimate of the nationality of the Catholic population of the diocese:
· French Canadians 66,200
· Irish 52,250
· Poles 5,000
· Lithuanians 1,500
· Ruthenians 750
As reported in 1906 the membership of the principal non-Catholic denominations is as follows:
· Congregationalists 19,070
· Methodists 12,529
· Baptists 9,741
· Free Baptists 6,210
· Unitarians 3,629
· Universalists 1,993
· Advent Christians 1,608
· Christians 1,303
· Presbyterians 842
CHAS. A. O'CONNOR 
Transcribed by George Chin 
Dedicated to my wife Karena

New Hebrides[[@Headword:New Hebrides]]

New Hebrides
Vicariate Apostolic of New Hebrides; in Oceania, comprises the New Hebrides, with Banks and Torres, islands situated between 13° and 21° S. lat. And between 166° and 170° E long. The total area is about 580 sq. miles. The indigenous population, which has decreased considerably, amounts to about 75,000; they are for the most part of an olive or brown complexion, varying in darkness. Their languages, which are very numerous, belong to the Malay stock and their religious worship has for its object the souls of the dead, but they also recognize a higher Being who is good. The white population is about 1000, nearly 650 of whom are French and Great Britain under what is known as the "Condominium of the New Hebrides". They were discovered in 1606 by the Spaniards under Quiros, and were named Tierra Austral del S. Espiritu. In 1768 the French navigator, Bougainville, in sailing round the globe, came upon the same group and named them the Grandes Cyclades. Six years later, Cook discovered the island and gave them their present name. According to the account of Quiros, the Franciscans, who acted as chaplains to his ships, celebrated Mass several times in a chapel built on the shore, and even held a procession of the Blessed Sacrament. Nevertheless, the islands had to wait long for the preaching of Catholic missionaries. Not until January, 1887, did four Marist priests, sent by Mgr. Fraysse, Vicar Apostolic of New Caledonia, definitively establish here the first missions, and they did it amid great difficulties. The missions, however, developed rapidly and in 1900, at the petition of Mgr. Fraysse, the New Hebrides were separated from his jurisdiction and made a prefecture Apostolic, under Père Douceré, of the Society of Mary. In 1904 this mission became a vicariate Apostolic, and Père Douceré, vicar Apostolic, was consecrated titular Bishop of Terenuthis. His residence is at Port-Vila. The staff of the mission now comprises 26 priests and 3 lay brothers of the Lyons Society of Mary. Their labours are seconded by 16 religious women of the regular Third Order of Mary, and a certain number of native catechists. There are 20 missionary residences, besides numerous annexes. Each mission as its schools. Near the episcopal residence is established a training-school for native catechists. Religious instruction and education for white children are secured by two schools at Port-Vila: a school for boys, conducted by the Little Brothes of Mary; one for girls, under the sisters of the mission who also serve the hospital at Port-Vila and conduct at Mallicolo a crèche for the little orphans. Conversions from paganism progress slowly, but continuously. The native Catholics, now numbering rather more than one thousand, are well instructed and faithful to their religious duties. There are about 600 white Catholics, and this number is increasing rapidly, both by births and by immigration.
P. DOUCERÉ 
Transcribed by George Chin 
Dedicated to my son, Sean

New Jersey[[@Headword:New Jersey]]

New Jersey
One of the original thirteen states of the American Union. It ratified the Federal Constitution on 18 December, 1787, being preceded only by Delaware and Pennsylvania. The capital of the state is Trenton.
The extreme length of New Jersey from north to south is 160 miles, its extreme breadth 70 miles, and its gross area 7815 square miles. It is situated between 38° 55' 39" and 41° 21' 19" N. lat., and between 73° 53' 51" and 75° 33' 3" W. long. It is bounded on the north by New York State, on the east by the Hudson River and the Atlantic Ocean, on the south by Delaware Bay, and on the west by the Delaware River. In 1910 the population was 2,537,167 (1,883,669 in 1900), the state being thus, notwithstanding its large mountainous and forest areas, more densely populated than the most fertile of the prairie states or the great manufacturing States of New York or Pennsylvania. New Jersey has, in proportion to its area, more miles of railway than any other state, the majority of the eastern trunk lines traversing it. Its farms yield a larger income in proportion to the area cultivated than the richest states of the Mississippi valley. In manufactures it ranks sixth in the Union.
PHYSICAL CHARACTERISTICS
Much of the northern half of New Jersey is mountainous, and much of its southern half is covered with forest. The state divides itself naturally into four belts, differing in age, in the nature of the underlying rocks, and in topography. The Appalachian belt, made up of the Kittatinny range and valley, forms the north-western part of the state. This ridge is due to tilted-up layers of. hard rock, which have been able to resist the agents of waste, while the softer rocks were being slowly worn away to form the Kittatinny valley. The Kittatinny Mountains constitute the highest land in the state, and are clothed with forests; the valley, which is one of the most fertile parts of the state, is devoted to general farming and grazing. There are no large cities, and but little manufacturing, in this section. The Highland belt is the oldest part of the state, and is a portion of the very ancient mountain system of which the Blue Ridge Mountains are a worn-down remnant. The Highlands (generally less than 1500 feet high) are a region of lakes, forests, and picturesque valleys, but are not a productive farming section. Here, in ancient crystalline rocks, are found valuable beds of iron and of zinc ore, but there are no large cities and no extensive manufacturing. The Piedmont belt is a rolling plain from which rise abrupt ridges of hard trap-rock. The Palisades along the Hudson and the Orange or Watchung Mountains are the most prominent of these ridges. While the rocks of the Piedmont plain are mostly sandstone and shale, the trap-rocks are ancient lava sheets. This, the belt of dense population, many cities, great manufacturing activity, and generally productive soil, is by far the most wealthy part of the state. The northern part of New Jersey was covered by the ice sheet of the glacial period. As a result, there are many swamps, lakes, and waterfalls, a glacial soil with many boulders, and the terminal moraine formed by low rounded hills. These hills are composed of till, gravel, boulders, etc., brought together by the advancing ice sheet and piled up along its front. The coastal plain is the youngest, flattest, and largest of the four natural divisions of the state, of which it forms more than one half. It is composed of layer upon layer of sand, clay, gravel, and marl sediments, that were, in past ages, slowly deposited in the ocean waters along the coast, and afterwards into a low, sandy plain. The marl belt and a few other portions are alone fertile. More than half of the coastal plain is covered with pine forests and is thinly peopled. Outside of the larger cities, the raising of fruit and vegetables for the city markets and the manufacture of glass are the chief industries. The sea-coast is fringed with summer resorts.
CIVIL HISTORY
The precise date of the first settlement in New Jersey is not known, though it, is believed that the Danes or Norwegians, who crossed the Atlantic with the Dutch colonists, began a settlement at Bergen about 1624. Ten years previously an attempt had been made to form a settlement at Jersey City. In 1623 the Dutch West India Company sent out a ship under the command of Captain Cornelius Jacobse Mey. Entering Delaware Bay, he gave his name to its northern cape, and then, sailing up the river to Gloucester, built Fort Nassau, which may be considered the first permanent settlement of the state. In 1632 Charles I granted to Sir Edmund Plowden a vast tract of land embracing New Jersey, Pennsylvania, Delaware, and Maryland, although he had previously granted Maryland to Lord Baltimore. In 1634 Plowden made a grant of ten thousand acres to Sir Thomas Danby on condition that he would settle one hundred planters on it, and would not permit "any to live thereon not believing or professing the three Christian creedscommonly called the Apostolical, Athanasian, and Nicene". In 1642 Plowden sailed up the Delaware River, which he named "The Charles", and founded at Salem City a settlement of seventy persons. The efforts of Thomas and George Plowden to assert their claims to the lands granted to their grandfather proved futile, the possessions having fallen into other hands after the latter had retired to Virginia during the Commonwealth. In 1606, prior to the grant of Charles I to Plowden, King James had granted a new patent for Virginia (ignoring that of Sir Walter Raleigh, dated 1584), in which was included the territory now known as the New England States, New York, New Jersey, Pennsylvania, and Maryland. The possession of New Jersey, Pennsylvania, and adjacent lands was subsequently claimed by the Dutch and Swedes. The former built Fort Nassau on the Delaware near Gloucester. Disputes as to the rightful possession of this territory continued until 12 March, 1664, when Charles II with royal disregard for previous patents, grants, and charters, deeded to his brother James, Duke of York, a vast tract embracing much of New England, New York, and all of what is now New Jersey. This was accompanied by active preparations to drive the Dutch from America, as their possession of New Jersey, if acquiesced in, would practically separate the New England Colonies from Virginia, Maryland, and the Carolinas. In the summer of 1664 armed vessels appeared in New York harbour, and after negotiations the Dutch surrendered.
In the meantime the Duke of York transferred to two favourites, Lord John Berkeley and Sir George Carteret, practically what is now the State of New Jersey by the following description: "All that tract of land adjacent to New England and lying and being to the westward of Long Island, bounded on the east part by the main sea and part by the Hudson River, and hath upon the west, Delaware bay or river, and extendeth southward to the main ocean as far as Cape May, at the mouth of Delaware bay, and to the northward as far as the northernmost branch of said bay or river of Delaware, which is forty-one degrees and forty minutes of latitude, and worketh over thence in a straight line to Hudson river, which said tract of land is hereafter to be called by the name or names of Nova Cæsarea or New Jersey". This name was given in honour of Carteret's gallant defence of the Island of Jersey (Cæesarea), of which he was governor, during the parliamentary wars. This grant regarded the Dutch as intruders, and Berkeley and Carteret not only became rulers, but acquired the right to transfer the privilege to others. Measures were speedily devised for peopling and governing the country. the proprietors published a constitution, dated 10 February, 1664, by which the government of the province was to be exercised by a governor, council, and general assembly. the governor was to receive his appointment from the proprietors. On the same day that the instrument of government was signed, Philip Carteret, a brother of one of the proprietors, received a commission as Governor of New Jersey, and landed at Elizabeth in August, 1665. By granting a liberal form of government and extolling the advantages of their colony, so well located for agriculture, commerce, fishing, and mining, Carteret and Berkeley attracted settlers not only from England, but from Scotland, New England, and particularly from Long Island and Connecticut. These planters were largely Calvinists from Presbyterian and Congregational communities, and occupied mainly land in Newark, Elizabeth, and upon the north shore of Monmouth county. the valley of the Delaware remained unsettled. The Calvinists brought with them into East Jersey their distinctive views upon religious and civil matters.
The first Legislative Assembly met at Elizabethtown on 26 May, 1668. The session lasted four days, and was characterized by harmony and strict attention to the business for which the burgesses and representatives were summoned by Governor Carteret. It may be noticed that this assembly passed laws by which twelve distinct offences were made punishable with death. The assembly adjourned sine die, and seven years elapsed before another convened. The capture of New York by the Dutch, on 30 July, 1673, was followed by the subjection of the surrounding country, including the province of New Jersey. The whole of the territory, however, was restored to the English Crown by the Anglo-Dutch Treaty of 9 February, 1674. The second General Assembly began its sessions on 5 November, 1675. Laws were enacted concerning the proper military defence of the province, the institution of regular courts, and the assessment of taxes. A code of capital laws was also adopted, similar in its provisions to that passed in 1668. On 18 March, 1673, Lord Berkeley disposed of his right and interest in the province to John Fenwick and Edward Byllinge, members of the Society of Quakers, or Friends, for the sum of one thousand pounds. John Fenwick received the conveyance in trust for Edward Byllinge, and a dispute as to the terms having arisen, William Penn was called in as arbitrator. He gave one-tenth of the province and a considerable sum of money to Fenwick, the remainder of the territory being adjudged to Byllinge. In 1676 a division of the Carteret and Berkeley interests occurred. By the "Indenture Quintipaxtite", dazed 1 July, 1676, the line of division was made to extend across the province from Little Egg Harbor to a point in the Delaware River in forty-one degrees N. lat. These divisions were known respectively as East and West Jersey, until the charters of both were surrendered, and the two portions included together under a royal government. After Berkeley's transfer the dominant influence in West Jersey was that of the Society of Friends. Salem was settled in 1675; Burlington, Gloucester, and Trenton about five years later, while within ten years the "shore" communities of Cape May and Tuckerton came into existence. The Society of Friends established in West Jersey a series of communities in which the life of the people was different from that of East Jersey. As East Jersey resembled New England in civil government, so West Jersey resembled Virginia. The political and social centres of the large plantations were the shire towns; slave-holding was common; a landed aristocracy was established; prominent families intermarried, and, under the advice of William Penn and his friends, good faith was kept with the Indians. Capital punishment was practically unknown, and disputes were frequently settled by arbitration.
Two elements of discord marked the genesis of East Jersey and West Jersey. One was external, and arose from the attitude of the Duke of York. As we have already noted, New Jersey was recaptured in 1673 by the Dutch, who held the colony until the early spring of 1674. A question arose as to the Duke of York's title after 1674; reconveyances were made, but in spite of past assurances the duke claimed the proprietary right of government. To that end Sir Edmund Andros was commissioned Governor of New Jersey, and a climax was reached in 1680 when the proprietary Governor of East Jersey was carried prisoner to New York. In 1681 the Crown recognized the justice of the proprietors' contention, and local government was re-established, but not before the seeds of disaffection were sown that bore fruit in the Revolutionary War. An internal disturbance was the contest between the Board of Proprietors and the small landowners. Both in East and West Jersey, Carteret and Berkeley and their assigns had transferred to wealthy combinations of capitalists (mostly non-resident) much of the broad acreage of the colonies. With the land went the right of selection of governors and of members of executive councils, which right Berkeley and Carteret derived from the Crown. This, with "quit-rent" agitation in East Jersey, led to much bitterness. Finally, disgusted with turmoil and recognizing the sentiments of revolt entertained by the people, the Boards of Proprietors surrendered to the Crown in 1702 their rights of government, retaining only their interest in the soil. East and West Jersey were now united and the two provinces became the royal colony of New Jersey. Queen Anne appointed Lord Cornbury, Governor of New York and New Jersey, but each continued to have a separate assembly. In 1738 New Jersey petitioned for a distinct administration, and Lewis Morris was appointed governor. The population was then about 40,000. The last royal governor was William Franklin, the natural son of Benjamin Franklin. the opening of the Revolution found New Jersey sentiment unevenly crystallized. Few, if any, favoured absolute independence. There were three elements. One, the Tory and conservative class and led by William Franklin, embraced nearly all the Episcopalians, a vast proportion of the non-combatant members of the Society of Friends, and some East Jersey Calvinists. Another element was composed of men of various shades of belief, some in favour of continual protest, others desirous of compromise. This included at the outbreak of the struggle most of the Calvinists, some few Quakers of the younger generation, and the Irish and Scotch. The third party drew its support from a few bold, aggressive spirits of influence, whose following included men who believed that war for independence would benefit their fortunes. The part played in the Revolution by New Jersey has been frequently told. Events succeeded rapidly after Trenton and Princeton; Monmouth and Red Bank are ever-memorable, while the raids at Salem, Springfield, Elizabeth, in the valley of the Hackensack, and the winter at Morristown are a part of national history. Lying between New York and Philadelphia, its soil was a theatre where the drama of war was always presented. At no time was the Tory element suppressed, finding its expression in open hostility, or in the barbaric cruelties of the "Pine Robbers" of Monmouth, Burlington, Gloucester, and Salem counties. Though under suspicion, the Society of Friends was neutral, for conscience' sake, remaining faithful to the teachings of its creed. The close of the struggle found the people of New Jersey jubilant and not disposed to relinquish their sovereignty. The Articles of Confederation were weak and had become a byword and a jest. There was much state pride and much aristocratic feeling among the old families who continued to dominate state politics.
ECCLESIASTICAL HISTORY
Early Missionary Efforts
The comparative liberality of the proprietary rule of Berkeley and Carteret,, especially in religious matters, attracted some Catholic settlers to New Jersey. As early as 1672 we find Fathers Harvey and Gage visiting both Woodbridge and Elizabethtown (then the capital of New Jersey) for the purpose of ministering to the Catholics in those places. Robert Vanquellen, a native of Caen, France, and a Catholic, lived at. Woodbridge, and was surveyor general of that section of New Jersey in 1669 and 1670. Catholics were, however, regarded with some suspicion and considerable bigotry at times manifested itself. A Catholic by the name of William Douglass, when elected a representative from Bergen County, was excluded, because of his religious convictions, from the General Assembly of 1668. In 1691 the New York Assembly passed the first anti-Catholic enactment, which was followed by laws strongly opposed to Catholics and their beliefs both in New York and New Jersey. Lord Cornbury, When appointed governor in 1701, was instructed by Queen Anne to permit liberty of conscience to all persons except "papists".
The first Catholics in New Jersey were probably those who availed themselves of the grant made by Charles I in 1632 to Sir Edmund Plowden, and of Plowden's conveyance in 1634 to Thomas Danby. In this way a Catholic settlement was founded near Salem. The fine clay found at Woodbridge attracted some Catholics to that place as early as 1672. The ship "Philip ", which is said to have brought Carteret to America, also transported several French Catholics, who were skilled as salt makers, to New Jersey. The records show Hugh Dunn and John and James Kelly in Woodbridge in 1672. In 1741 some fanatics, unable to bear the toleration which the Catholics were enjoying in the province, endeavoured to arouse ill-feeling against them by accusing them of complicity in the "Negro Plot". In the persecution thus aroused Father John Ury, a Catholic priest (see Flynn, op. cit. in bibliography, pp. 21-2), who had exercised unostentatiously his sacred ministry in New Jersey, and had been engaged for about twelve months in teaching at Burlington, was put to death in New York City, the real cause being the violent hostility of the rabble towards the Catholic name and priesthood. Father Robert Harding arrived in Philadelphia from England in August, 1749, when the City of Brotherly Love contained only 2000 homes. He laboured in New Jersey from 1762 until his death in 1772, at the age of seventy years. Father Ferdinand Farmer, whose family name was Steenmeyer (q. v.), may be considered the true missionary of New Jersey.
In "First Catholics in New Jersey", in 1744, Father Theodore Schneider, a distinguished Jesuit, professor of philosophy and theology in Europe, visited New Jersey and celebrated Mass at the iron furnaces there. Having some skill in medicine, he was accustomed to cure the body as well as the soul; and travelling about under the name of Doctor Schneider he obtained access to places whither he could not otherwise have gone without great personal danger. Sometimes, however, his real character was discovered, and several times he was shot at in New Jersey. He used to carry in his missionary excursions a manuscript copy of the Roman Missal, carefully written in his own hand. He died on 11 July, 1764. Patrick Colvin seems to have been the only Catholic resident in Trenton in 1776. He was interested in the cause of the patriots, and helped to furnish the boats used to transport General Washington's army across the Delaware on 25 December, 1776. Captain Michael Kearney, a Catholic, lived near Whippany in Morris County on his large estate, consisting of about one thousand acres, known as "the Irish Lott". The inscription on his tomb bears witness to his genial hospitality of disposition, and to his having served as a captain in the British Navy. He died at the age of seventy-eight years, six months, and twenty-eight days on 5 April, 1797. Molly Pitcher (nÈe McCauley), who acquired fame at the Battle of Monmouth, was a Catholic girl. One Pierre Malou, who had been a general in the Belgian Army, was a resident of Princeton from 1795 to 1799; he purchased five hundred acres of land in Cherry Valley; subsequently he sailed for Europe in order to bring his wife and two sons to New Jersey. On the return voyage his wife died. He returned to Europe, became a lay brother of the Society of Jesus; afterwards he studied theology, and was later raised to the priesthood, came to America again and was stationed in Madison. Father Pierre Malou died at New York on 13 October, 1827, and is buried under St. Peter's Church in Barclay Street.
When Bishop John Carroll returned from England he received Father John Rossiter, an Augustinian, into his diocese in 1790. On 27 May, 1799, the Augustinians were given permission to establish convents of their order in the United States. They established missions in New Jersey at Cape May and at Trenton in 1803 and 1805, and at Paterson a little later. St. John's parish at Trenton, now the parish of the Sacred Heart, was the first parish established in New Jersey (1799). St. Joseph's Church in Philadelphia was the first parish church for the Catholics of Pennsylvania, New Jersey, and New York. The Father Harding above referred to was pastor of this parish, and is said to have been the first priest to have visited New Jersey prior to 1762. St. John's Church in Newark was built in 1828, and the first pastor was Rev. Gregory Bryan Pardow. Father Pardow was born in England in 1804, and in 1829 was named as first pastor of the first Catholic parish founded in Newark. During and after the terrible famine in Ireland about 1848 a great number of Irish Catholics came to New Jersey. About this time Father Bernard J. McQuaid (q. v.) began his missionary career in New Jersey. He became pastor at Madison in 1848, and had missions at Morristown, Dover, Mendham, Basking Ridge, and Springfield. His parish extended from Madison to the banks of the Delaware, including Morris, Somerset, Warren and Sussex Counties, besides Short Hills in Essex and Springfield in Union. He opened the first Catholic school in New Jersey at Madison; built the Church of the Assumption at Morristown; St. Joseph's at Mendham; and St. Rose's at Springfield, now removed to Short Hills. He became rector of St. Patrick's pro-cathedral at Newark in 1853, upon the arrival of the Bulls from Rome appointing James Roosevelt Bayley, first Bishop of Newark; he built Seton Hall College and was its first president, and brought the Sisters of Charity into the Diocese of Newark.
DIOCESE AND CATHOLIC POPULATION
The State of New Jersey is divided ecclesiastically into the Dioceses of Newark and Trenton, which are treated in separate articles. The total Catholic population of the state is about 500,000.
LEGISLATION ON MATTERS DIRECTLY AFFECTING RELIGION
The First Constitution of the State of New Jersey, adopted at the Provincial Congress held at Burlington on 2 July, 1776, was a makeshift war measure, and provided that all state officers of prominence should be elected by a legislature chosen by voters possessing property qualifications. While this instrument provided "that no person shall ever, within this colony, be deprived of the inestimable privilege of worshiping Almighty God in a manner agreeable to the dictates of his own conscience; nor under any pretense whatever be compelled to attend any place of worship, contrary to his own faith and judgment"; and while it also provided "that there shall be no establishment of any one religious sect in this province in preference to another", yet it discriminated by implication against Catholics for public office in the following language: "that no Protestant inhabitant of this colony shall be denied the enjoyment of any civil right merely on account of his religious principles, but that all persons professing a belief in the faith of anyProtestant sect, who shall demean themselves peaceably under the government, as hereby established, shall be capable of being elected into any office of profit or trust, or being a member of either branch of the Legislature, and shall fully and freely enjoy every privilege and immunity enjoyed by others their fellow-subjects". The Constitution agreed upon in convention at Trenton in 1844, and ratified by the people at an election held on 13 August, 1844, guarantees absolute freedom of worship, and further provides that, "no religious test shall be required as a qualification for any office or public trust; and no person shall be denied the enjoyment of any civil right merely on account of his religious principles." In it, there is no discrimination in favour of Protestants as in the earlier instrument.
The statutes of the state prohibit all worldly employment or business, except works of necessity or charity, on Sunday. Oaths are administered to all witnesses in courts of justice either by the ceremony of the uplifted hand or on the Bible, except where one declares himself, for conscientious reasons, to be scrupulous concerning the taking of an oath, in which case his solemn affirmation or declaration is accepted. Blasphemy and profanity are prohibited by statute and punishable by fine, while perjury is punished by fine and imprisonment, besides disqualification afterwards on the part of the person convicted to give evidence in any court of justice. The sessions of the Legislature are, through custom, opened by prayer. Catholic clergymen have frequently officiated in both houses on such occasions. The legal holidays in New Jersey are New Year's Day; Lincoln's Birthday, 12 February; Washington's Birthday, 22 February; Good Friday; Memorial Day, also known as Decoration Day, 30 May; Independence Day, 4 July; 12 October, known as Columbus Day; the first Tuesday after the first Monday in November, or Election Day; Thanksgiving Day, which is fixed by the governor's proclamation; and Christmas Day. There is no statutory provision recognizing the seal of the confessional, but no attempt to compel an answer to a question which would involve a breach of the sacramental seal has ever been known in the history of New Jersey jurisprudence.
LEGISLATION ON MATTERS AFFECTING RELIGIOUS WORK
In 1875 a liberal statute was enacted, which has since then been supplemented and amended, whereby parochial corporations can be created through the filing with the county clerk of a certificate of incorporation signed by the Roman Catholic bishop of the diocese concerned, the vicar-general (or, in case of the vacancy of either of those offices, the administrator of the diocese for the time being), and two lay members of the church or congregation. Religious societies organized under this act may acquire, purchase, and hold lands, legacies, donations, and other personal property to an amount not exceeding $3000 a year (exclusive of the church edifices, school-houses, and parsonages, and the lands whereon the same are erected), and burying-places. The religious corporation may grant and dispose of its real and personal property; but all proceedings, orders, and acts must be those of a majority of the corporation, and not of a less number, and to be valid must receive the sanction of the bishop. Under an Act of the Legislature approved on 11 April, 1908, any Roman Catholic diocese may become a corporation, and be able unlimitedly to acquire and hold real and personal property. The legal corporate title of the Newark diocese is "The Roman Catholic Diocese of Newark"; that of the Trenton Diocese is "The Diocese of Trenton". Church property is exempt from taxation; parsonages owned by religious corporations, and the land whereon they stand, are exempt to an amount not exceeding $5000.
MARRIAGE AND DIVORCE
A revision of the statutes relating to marriage, enacted in 1910, empowers the following officers to perform marriages between such persons as may lawfully enter into the matrimonial relation: the chief justice and each justice of the supreme court, the chancellor and each vice-chancellor, and each judge of the court of common pleas and justice of the peace, recorder and police justice, and mayor of a city, and every "stated and ordained minister of the gospel"; and "every religious society, institution or organization in this State may join together in marriage such persons as are members of the said society, or when one of such persons is a member of such society, according to the rules and customs of the society, institution or organization to which they or either of them belong". The same act renders absolutely void any marriage within the following prohibited degrees of relationship: "A man shall not marry any of his ancestors or descendants, or his sister, or the daughter of his brother or sister, or the sister of his father or mother, whether such collateral kindred be of the whole or half blood. A woman shall not marry any of her ancestors or descendants, or her brother, or the son of her brother or sister, or the brother of her father or mother, whether such collateral kindred be of the whole or half blood". Since 1 July, 1910, it is necessary for persons intending to be married to obtain first a marriage licence and deliver the same to the clergyman, magistrate, or person who is to officiate, before the proposed marriage can be lawfully performed; but, if the marriage is to be performed by or before any religious society, institution, or organization, the licence shall be delivered to the said religious society, institution, or organization, or any officer thereof. In Chaper 274 of the Laws of 1910, which makes such licences necessary, it is provided that "nothing in this act contained shall be deemed or taken to render any common law or other marriage, otherwise lawful, invalid by reason of the failure to take out a licence as is herein provided".
With certain limitations, decrees of nullity of marriage may be rendered in all cases, when (1) either of the parties has another wife or husband living at the time of a second or other marriage, (2) the parties are within the degrees prohibited by law, (3) the parties, or either of them, are at the time of marriage physically and incurably impotent, (4) the parties, or either of them, were, at the time of the marriage incapable of consenting thereto, and the marriage has not been subsequently ratified, (5) at the suit of the wife, when she was under the age of sixteen years at, the time of the marriage, unless such marriage be confirmed by her after arriving at such age; (6) at the suit of the husband, when he was under the age of eighteen at the time of the marriage, unless such marriage be confirmed by him after arriving at such age. The decree of nullity of marriage does not render illegitimate the issue of any marriage so dissolved, except where the marriage is dissolved because either of the parties had another wife or husband living at the time of a second or other marriage. Such marriage shall be deemed void from the beginning, and the issue thereof shall be illegitimate. The grounds for absolute divorce are: (1) adultery; (2) wilful, continued, and obstinate desertion for the term of two years. Divorces a mensa et thoro may be decreed for (1) adultery; (2) wilful, continued, and obstinate desertion for the term of two years; (3) extreme cruelty in either of the parties. In all cases of divorce a mensa et thoro, the court may decree a separation for ever thereafter, or for a limited time, with a provision that, in case of a reconciliation at any time thereafter, the parties may apply for a revocation or suspension of the decree, and upon such application the Court shall make such order.
WILLS
All persons of sound mind and of the age of twenty-one years are legally competent to dispose of property by will. No specific form of words is necessary in a will, but the testator must state in the document that it, is his will; and it must be signed, and declared or published, by the testator as his will in the presence of at least two subscribing witnesses. The witnesses must sign in the presence of the testator, and in the presence of each other. A codicil to a will must be matte and executed with the same requirements as a will, regarding declaration of its character, signature, and witnesses. Unwritten or nuncupative wills are legal under some rare circumstances, as in cases of sudden dangerous sickness or accident, in the presence of at least three competent witnesses, and at the request of the person about to die. Devises and bequests may be validly made for charitable and religious purposes and to religious societies.
CEMETERIES
The parochial corporation statute enables church corporations to hold title to "burying places", and the Diocesan Corporation Act of 1908 makes the diocesan corporation "capable unlimitedly" of acquiring and holding "leases, legacies, devises, moneys, donations, goods and chattels of all kinds, church edifices, school houses, college buildings, seminaries, parsonages, Sisters' houses, hospitals, orphan asylums, reformatories and -all other kinds of religious, ecclesiastical, educational and charitable institutions, and the lands whereon the same are, or may be erected, and cemeteries or burying places and any lands, tenements and hereditaments suitable for any or all of said purposes, in any place or places in any such diocese; and the same, or any part thereof, to lease, sell, grant, demise, alien and dispose of; . . . to exercise any corporate powers necessary and proper to the carrying out of the above enumerated powers, and to the carrying out of the purposes of such corporation and its institutions."
EDUCATION
A single little Dutch school in Bergen (now Jersey City) in 1662 marked the beginning of the free public school system in New Jersey. That was almost two hundred and fifty years ago and since that time the schools have increased gradually in number and size until, according to the New Jersey School Report of 1909, there are now 2052 public schools in New Jersey, with a total scaring capacity of 426,719. The total value of the school property is estimated at $33,900,466.00. There are 11,235 teachers employed, of which 1250 are men and 9985 are women. These receive an average yearly salary of $718.40. For the school year 1908-9 the current expenses of the schools amounted to $11,583,201; the cost of permanent improvements was $4,996,887, and the special appropriations equalled $647,253. These amounted to a total appropriation of 817,227,331. The total enrollment of pupils for the same year was 424,534. The state superintendent, at the head of the state department of public instruction, exercises a general supervision over the public school system of the state. He is appointed by the governor, as also is the state board of education, which consists of two members from each congressional district. The county superintendents of schools are appointed by the state board of education. This board also exercises supervision over the different state educational institutions, such for example as the normal schools. Each of the many school districts, into which the state is divided, has its own school or schools, controlled by the officers, whom the voters of the district elect. In the cities and large towns there are superintendents or supervising principals and school-boards, appointed by the mayor.
New Jersey has two state normal schools--one at Trenton and one at Montclair. The school at Trenton was established in 1855 by an Act of the Legislature, and has in connexion with it the State Model School. The Montclair State Normal School was formally opened on 28 September, 1908. The increasing demand for professionally trained teachers, and the inability of the State Normal School at Trenton to meet it, had made another normal school necessary. At Beverly is the Farnum School, a preparatory school associated with the State Normal School; at Trenton is the State School for Deaf Mutes; at Bordentown the Manual Training and Industrial School for Colored Youths; and connected with Rutgers College is the State Agricultural College. The principal institutions for higher education in New Jersey are Princeton University at Princeton (founded 1746); Stevens Institute of Technology at Hoboken; Rutgers College at New Brunswick (chartered as Queens College, 1766); Bordentown Female College at Bordentown; Saint Peter's College, Jersey City; Saint Benedict's College, Newark; Seton Hall College, South Orange (founded 1856). The three last-mentioned are Catholic institutions. (For full statistics concerning the Catholic schools, see the articles on the Dioceses of Newark and Trenton.)
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New Mexico[[@Headword:New Mexico]]

New Mexico
A territory of the United States now (Jan., 1911) awaiting only the completion of its Constitution and the acceptance thereof by the Federal authorities to rank as a state. It lies between 31º20' and 37º N. lat., and between 103º2' and 109º2' W. long.; it is bounded on the north by Colorado, on the east by Oklahoma and Texas, on the south by Texas and the Republic of Mexico, and on the west by Arizona. It is about 370 miles from east to west, 335 from north to south, and has an area of 122,580 sq. miles, with mountain, plateau, and valley on either side of the Rio Grande. The average rainfall is 12 inches, usually between July and September, so that spring and summer are dry, and agriculture and grazing suffer. The climate is uniform, the summers, as a rule, moderate, and, the atmosphere being dry, the heat is not oppressive. In the north-west and north-east the winters are long, but not severe, while in the central and southern portions the winters are usually short and mild. In the United States census of 1900 the population was 141,282, of which 33 per cent was illiterate; in the census of 1910 the population was 327,296. About one-half of the inhabitants are of Spanish descent.
The soil in the valleys is a rich and sandy loam, capable, with irrigation, of producing good crops. It is also rich in gold and silver, and important mines have been opened near Deming, Silver City, and Lordsburg, in the south-western part of the state. There are copper mines near Glorieta in the north, and near Santa Rita in the south; while coal is found in great abundance near Gallup, Cerillos, and in the north-west. The mineral production of New Mexico for 1907 was $7,517,843, that of coal alone amounting to $3,832,128. In 1909 the net product in coal, shipped from the mines, was 2,708,624 tons, or a total value of $3,881,508. A few forests exist in the eastern plains, and abundant timber is found in the north-western and central districts. Though mining and commerce as well as agriculture are now in process of rapid development, New Mexico is still a grazing country. Sheep-farming is the most important and lucrative industry; cattle-farming is also of importance. In 1908 and 1909 severe droughts caused the sheep industry to decline somewhat. In 1909 New Mexico shipped 700,800 head of sheep; in 1908, 835,800; in 1907, 975,800. The wool shorn in 1909, from over 4,000,000 sheep, was 18,000,000 lbs., which brought an average of 19 cents per lb., yielding a cash production of $3,420,000. The shipments of cattle in the same year amounted to 310,326, and 64,830 hides were handles in the same period. Farming is successfully carried on in the Rio Grande and other valleys, Indian corn, wheat, and garden products being the principal crops. For the year 1907 the territorial governor's report placed the value of the agricultural products at $25,000,000, but this was a gross overestimate. The important manufacturing interests are those connected with mining, railroads, etc. Lumbering is being developed by capital brought in from the East, and large lumber mills are now in operation, notably at Albuquerque. There are 75 banks (41 national and 34 territorial) in the state, with an aggregate capital of $3,274,086. The bonded debt of the state is $1,002,000, of which $89,579.49 is covered by the sinking fund.
GENERAL HISTORY
In April, 1536, there arrived at Culiacán, in the Mexican Province of Sinaloa, Alvar Núñez Cabeza de Vaca, AndrÈs Dorantes, Alonso de Castillo Maldonado, and the negro Estevanico, the only survivors of the ill-fated expedition of Narváez which had left Spain in 1528. Mendoza, the Viceroy of Mexico, was told astonishing tales by Cabeza de Vaca concerning the wealth of the country to the north, and he forthwith commanded Coronado, governor of the Province of Nueva Galicia, to prepare an expedition. The preparations went slowly, and Mendoza ordered Friar Marcos de Niza to make a preliminary exploration of the northern country. The Franciscan left Culiacán in 1539, accompanied by Estevanico and a few Indians. After untold hardships he reached the famous pueblo of Zuñi, took possession of all the surrounding country, planted the cross, and named the territory "The New Kingdom of St. Francis". Marcos de Niza is, therefore, rightly called the discoverer of New Mexico and Arizona. He then returned to Mexico, and his narrative, especially what he said about the seven cities of Cibola, was an incentive to Coronado, who set out from Culiacán in 1540, accompanied by Marcos and a large body of Spaniards and Indians. Coronado crossed Sonora (now Arizona) and entered New Mexico in July, 1540. The expedition returned in 1542 but, although many regions were discovered, no conquests were made nor colonies established. In 1563 an expedition was led into New Mexico by Francisco de Ibarra: it is worth mentioning only for the reason that de Ibarra returned in 1565 with the boast that he had discovered "a new Mexico", which was, probably, the origin of the name. Espejo entered New Mexico in 1581, but accomplished nothing. In this same year a Franciscan Friar, Augustín Rodríguez, entered with a few companions, and lost his life in the cause of Christianity. In 1581 Espejo called New Mexico Nueva Andalucia. By 1598 the name Nuevo MÈjico was evidently well known, since Villagrá's epic is called "Historia del Nuevo MÈjico".
The expeditions of Espejo and Father Augustín Rodríguez were followed by many more of an unimportant character, and it was not until 1598, when Don Juan de Oñate, accompanied by ten Franciscans under Father Alonso Martínez, and four hundred men, of whom one hundred and thirty were accompanied by their wives and families, marched up alongside the Rio Grande, and settled at San Juan de los Caballeros, near the junction of the Chama with the Rio Grande, thirty miles north of Santa FÈ. This was the first permanent Spanish settlement in New Mexico. Here was established, also, the first mission, and San Juan de los Caballeros (or San Gabriel, a few miles west on the Chama river?) was the capital of the new province until it was moved to Santa FÈ some time between 1602 and 1616. The colony prospered, missions were established by the Franciscans, new colonists arrived, and by the middle of the seventeenth century general prosperity prevailed. In the year 1680, however, a terrible Indian rebellion broke out under the leadership of Pope, an Indian of the pueblo of San Juan. All the Spanish settlements were attacked, and many people massacred. The survivors fled to Santa FÈ, but, after three days' fighting, were compelled to abandon the city and were driven out of the province.
Thus was destroyed the work of eighty years. The Spaniards did not lose courage: between 1691 and 1693 Antonio de Vargas reconquered New Mexico and entered it with many of the old colonists and many more new ones, his entire colony consisting of 800 people, including seventy families and 200 soldiers. The old villages were occupied, churches rebuilt, and missions re-established. A new villa was founded, Santa Cruz de Cañada, around which most of the families which had come with De Vargas under Padre Farfán were settled. The colonies, no longer seriously threatened by the Indians, progressed slowly. By the end of the eighteenth century the population of New Mexico was about 34,000, one-half Spaniards. The first half of the nineteenth century was a period of revolutions -- rapid transformations of government and foreign invasions, accepted by the Spanish inhabitants of New Mexico in an easy-going spirit of submission unparalleled in history.
In 1821 the news of Mexican independence was received, and, although the people of New Mexico were ignorant of the events which had preceded it, they celebrated the event with great enthusiasm and swore allegiance to Iturbide. In 1824, just three years after independence, came the news of the fall of Iturbide and the inauguration of the Republic of Mexico: throngs gathered at Santa FÈ, the people were harangued, and the new regime was applauded as a blessing to New Mexico. When war was declared between the United States and Mexico -- an event concerning which the New Mexicans were ignorant -- General Stephen Watts Kearny was sent to conquer New Mexico. In 1846 he entered the territory, and General Armijo, the local military chief, fled to Mexico. Kearny took possession of the territory in the name of the United States, promising the people all the rights and liberties which other citizens of the United States enjoyed. The people joyfully accepted American rule, and swore obedience to the Stars and Stripes. At one stroke, no one knew why or how, a Spanish colony, after existing under Spanish institutions for nearly three centuries, was brought under the rule of a foreign race and under new and unknown institutions. After the military occupation by Kearny in 1846, Charles Bent was civil governor. He was murdered at Taos, in 1847, by some Spaniards whom he had grossly offended. In 1847-48 Donaciano Vigil was civil governor.
In 1848, by the treaty of Guadalupe Hidalgo, New Mexico was formally ceded by Mexico to the United States, and in 1850 it was regularly organized as a territory (which included Arizona until 1863), and James S. Calhoun was the first territorial governor. The first territorial Legislative Assembly met at Santa FÈ in 1851: most of the members were of Spanish descent and this has been true of all the Assemblies until the end of the century. Up to 1910 the proceedings of the Legislature were in Spanish and English, interpreters being always present. During the years 1861-62 the Texan Confederates entered New Mexico, to occupy Albuquerque and Santa FÈ, but Federal troops arrived from Colorado and California and frustrated the attempt. During the years from 1860 to 1890 New Mexico progressed very slowly. Education was in a deplorable state (no system was established until 1890), the surrounding Indians continually harassed the inhabitants, and no railroad was constructed until after 1880. In 1860 the population was 80,567; in 1870, 90,573; in 1880, 109,793. Nine-tenths of the population in 1880 was of Spanish descent: at present (1911) this element is only about one-half, owing to the constant immigration from the other states of the Union. Since 1890 New Mexico has progressed rapidly. Education is now enthusiastically supported and encouraged, the natural resources are being quickly developed, and the larger towns and cities have all the marks of modern civilization and progress. Since 1850 many unsuccessful attempts have been made to secure statehood; at last, in June, 1910, Congress passed an Enabling Act: New Mexico is to adopt a Constitution, subject to the approval of Congress.
MISSIONS OF NEW MEXICO
The Franciscan Friar Marcos de Niza, as we have seen above, reached New Mexico near the pueblo of Zuñi in 1539. This short expedition may be considered, therefore, as the first mission in New Mexico and what is now Arizona. With the expedition ofCoronado (1540-42) several Franciscans under Marcos de Niza entered New Mexico. There is some confusion about their exact number and even about their names. It seems reasonably certain, however, that Marcos had to abandon the expedition after reaching Zuñi, and that two Franciscan priests, Juan de Padilla and Juan de la Cruz, and a lay brother, Luis de Escalona, continued with the expedition into New Mexico, remained as missionaries among the Indians when Coronado returned in 1542, and were finally murdered by them. These were the first three Christian missionaries to receive the crown of martyrdom within the present limits of the United States. Forty years after the Niza and Coronado expeditions of 1539-42, it was again a Franciscan who made an attempt to gain the New Mexico Indians to the Faith. This was Father Augustín Rodríguez, who, in 1581, left San BartolomÈ in Northern Mexico and, accompanied by two other friars, Juan de Santa María and Fr. Francisco López, and some seventeen more men, marched up the Rio Grande and visited many more of the pueblos on both sides of the river. The friars decided to remain in the new missionary field when the rest of the expedition returned in 1582, but the Indians proved intractable and the two friars received the crown of martyrdom.
When news of the fate of Augustín Rodríguez reached San BartolomÈ in Nueva Vizcaya, Father Bernardino Beltrán was desirous of making another attempt to evangelize New Mexico, but, being alone, would not remain there. It was in 1598 that Don Juan de Oñate made the first permanent Spanish settlement in New Mexico, at San Juan de los Caballeros. Ten Franciscan friars under Father Alonso Martínez accompanied Oñate in his conquest, and established at San Juan the first Spanish Franciscan mission. Missionary work was begun in earnest, and in 1599 Oñate sent a party to Mexico for re-enforcements. With this party went Fathers Martínez, Salazar, and Vergara to obtain more friars. Salazar died along the way, Martínez did not return, but a new Franciscancomisario, Juan de Escalona, returned to New Mexico with Vergara and eight more Franciscans. New missions were being established in the near pueblos, and prosperity was at hand, but Oñate's ambitions proved fatal: in 1601 he desired to conquer the country to the north and west, and started on an expedition with a small force, taking with him two Franciscans. The people who remained at and near San Juan de los Caballeros were left unprotected. Civil discord followed, and the newly-settled province was abandoned, the settlers, with the friars, moving south. Father Escalona remained, at the risk of his life, to await the return of Oñate; but he had written to the viceroy, asking that Oñate should be recalled. Oñate, with a new comisario, Francisco Escobar, and Father San Buenaventura, set out on another counter expedition, and Escalona and the other friars continued their missionary work among their neophytes. New re-enforcements arrived between 1605 and 1608, in spite of Oñate's misrule. In 1608 Father Alonso Peinado came as comisario and brought with him eight more friars. By this time 8000 Indians had been converted. By 1617 the Franciscans had built eleven churches and converted 14,000 Indians.
In 1620 Father Gerónimo de Zárate Salmerón, a very zealous missionary, came to New Mexico. There he worked for eight years, and wrote a book on Christian doctrine in the language of the JÈmez. By 1626 the missions numbered 27; 34,000 Indians had been baptized, and 43 churches built. Of the friars only 16 were left. In 1630 Fr. Benavides desired to establish a bishopric in New Mexico, and went to Spain to lay his petition before the king. In his memorial he says that there were in New Mexico, in 1630, 25 missions, covering 90 pueblos, attended by 50 friars, and that the Christian natives numbered 60,000. The missions established in New Mexico in 1630, according to the memorial, were the following: among the Piros, or Picos, 3 missions (Socorro, Senecú, Sevilleta); among the Liguas, 2 (Sandia, Isleta); among the Queres, 3; among the Tompiros, 6; among the Tanos, 1; among the Pecos, 1; among the Toas, or Tehuas, 3; at Santa FÈ, 1; among the Taos, 1; among the Zuñi, 2. The other two are not mentioned. However, the wrongs perpetrated by local governors exasperated the Indians, and the missionaries were thus laboring under difficulties. By 1680 the number of missions had increased to 33, but the Indian rebellion broke out. All the missions and settlements were destroyed, the churches burned, and the settlers massacred. The number of victims among the Spaniards was 400. Of the missionaries, 11 escaped, while 21 were massacred.
With Don Diego de Vargas, and the reconquest of New Mexico in 1691-95, the Franciscans entered the province again. Father San Antonio was the guardian, but in 1694 he returned to El Paso, and, with Father Francisco Vargas as guardian, the missions were re-established. Not only were most of the old missions again in a prosperous condition, but new ones were established among the Apaches, Navajos, and other tribes. Towards the middle of the eighteenth century, petty disputes arose between the friars and the Bishop of Durango, and the results were unfavourable to the missions, which at this time numbered from 20 to 25, Father Juan Mirabal being guardian. In 1760 Bishop Tamarón of Durango visited the province. From this time on the Franciscan missions in New Mexico changed, the friars in many cases acted as parish priests, and their work did not prove so fruitful.
During the last half of the eighteenth century, and during the last years of Spanish rule (1800-1821), the missions declined more and more. The Franciscans still remained, and received salaries from the Government, not as missionaries but as parish priests. They were under their guardian, but the Bishop of Durango controlled religious affairs, with a permanent vicar in New Mexico. The Mexican rule of 1821-1846 was worse than the Spanish rule, and the missionaries existed only in name. At the time of the American occupation, in 1846, the missions, as such, no longer existed.
The missionary work in what is now Arizona was in some cases that of the New Mexican friars, who from the beginning of their labours extended their missions among the Zuñi and the Moquis. A few of these missions, however, had no connexion whatever with the missionary work of New Mexico. After Niza's exploration in 1540, we know little of the missionary work in Arizona proper, until 1633, when Fray Francisco Parras, who was almost alone in his work, was killed at Aguatevi. In 1680 four Franciscans, attending three missions among the Moquis, were killed during the New Mexican rebellion of that year. In Northern Mexico, close to the Arizona line (or, as then known, Primeria Alta), the Jesuits were doing excellent mission work in 1600-1700. It was a Jesuit, also, Father Eusebio Francisco Kino, who explored what is now southern Arizona, in 1687. No missions were established, however, in Arizona before Father Kino's death in 1711, though churches were built, and many Indians converted. The work of Father Kino was abandoned after his death, until 1732, when Fathers Felipe Segesser and Juan B. Grashoffer established the first permanent missions of Arizona at San Xavier del Bac and San Miguel de Guevavi. In 1750 these two missions were attacked and plundered by the Pimas, but the missionaries escaped. In 1752 the missions were reoccupied. A rivalry between the Franciscan and the Jesuits hindered the success of the missions.
In 1767, however, the controversy between Jesuits and Franciscans was ended, and the Jesuits expelled. The Government, not content with their expulsion, confiscated the mission property, though the Franciscans were invited to the field. Four Franciscans arrived in 1768 to renew the missionary work and found the missions in a deplorable state, but they persuaded the Government to help in the restoration and to restore the confiscated property. It is to be observed that these missions of Arizona, as well as many of those of Sonora in Mexico, were, until 1873, under the control of the College of Santa Cruz (just across the Arizona line in Northern Mexico), separated from 1783 to 1791, and united in 1791. The two important Arizona Missions, San Xavier del Bac and San Miguel de Guevavi, became prosperous, the former under the famous Franciscan, Father Francisco GarcÈs from 1768 to 1774. Father GarcÈs laboured continually among the Indians until he lost his life, in 1781, in his missionary work near the Colorado River in California. The missions of Arizona declined after 1800, and in 1828 the Mexican Government ordered their abandonment. From this time until 1859, when Bishop Lamy of Santa FÈ sent the Rt. Rev. J.P. Macheboeuf to minister to the spiritual needs of Arizona, there were no signs of Christianity in Arizona other than abandoned missions and ruined churches.
PRESENT CONDITIONS (1910)
Pending the full admission of New Mexico to statehood, its government is still that of a territory of the United States, regulated by the provisions of the Federal Statutes. Accordingly, the governor and other executive officers are appointed, by the executive authority of the United States and paid by the Federal Treasury; the Legislature (House of Representatives and Council) is elected by the people of the territory; the Territorial Judiciary (a chief justice and five associate justices) is appointed by the President of the United States for a term of four years, but justices of the peace are elected for two years.
Education
The educational system of New Mexico dates from 1890 and is still in process of development. The public-school system is governed by a territorial Board of Education consisting of seven members. This board apportions the school funds, prepares teachers' examinations, selects books, etc. There are also the usual county and district officers. At present there are approximately 1000 public schools in New Mexico, with about 50,000 pupils, of whom 20,000 are Spanish and 100 negroes. There are 70 denominational schools, with 5,000 pupils, and 18 private schools, with 288 pupils. Furthermore, there were, in 1908, 25 Indian schools with 1933 pupils.
The Catholic schools of the territory number 23, with about 100 teachers and about 1500 pupils (estimated in 1910; 1,212 in 1908). The most important Catholic school in New Mexico is St. Michael's College at Santa FÈ, founded in 1859 by Bishop J. B. Lamy. The sisters' charitable institutions (hospitals, etc.) are state-aided. In 1909 the appropriations for these purposes amounted to $12,000. The other denominational schools are distributed as follows: Presbyterian, 25; Congregational, 9; Methodist, 11;Baptist, 2. The territorial (or state) university was established in 1889 at Albuquerque. It is supported by territorial appropriations and land revenues. For the year 1909-10 the income was $40,000. Its teaching force consisted, in 1909-10, of 16 professors, associate professors, and instructors, and the number of students in attendance was 130. There are three normal schools, one at Las Vegas, one at El Rito, and one at Silver City; a military school at Roswell; a school of mines at Socorro; and a college of agriculture and mechanic arts at Mesilla Park-the best equipped and most efficient school in New Mexico, receiving both federal and territorial aid aggregating $100,000 a year (1909-10), having a teaching force of 40 professors, assistant professors, and instructors, and an attendance of 285 students (1909-10). The combined valuation of the territory's educational institutions is about $1,000,000, while the annual expenditures aggregate $275,000.
Religion
In 1850, when New Mexico was organized as a territory of the United States, it (including, till 1863, Arizona and part of Colorado) was made a vicariate Apostolic, under the Rt. Rev. John B. Lamy. In 1853 New Mexico (with exceptions noted below) was made the Diocese of Santa FÈ, and the vicar Apostolic became its first bishop. In 1865 this diocese became the Archdiocese of Santa FÈ, and Bishop Lamy became its first archbishop. The archdiocese includes all of New Mexico, except Doña Ana, Eddy, and Grant Counties, which belong to the Diocese of Tuscon. The present Archbishop of Santa FÈ is the Rt. Rev. John B. Pitaval. The Catholic population of the territory in 1882 was 126,000; in 1906 it was 121,558 (U. S. Census Bulletin, no. 103, p. 36). But the figures for 1882 (given by H. H. Bancroft) must include the Catholic population of Arizona and probably also of Colorado. In 1906 Catholics were more than 88 percent of the church membership of the territory, which was 137,009, distributed as follows:—
· Roman Catholics. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .121,558
· Methodists. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . ..6,560
· Presbyterians. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . . . ..2,935
· Baptists. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . . . .2,403
· Disciples, or Christians. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .1,092
· Protestant Episcopalians. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . ..869
· Unclassified. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .1,592
· Total. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . .. . . . . .137,009
At present (1910) the total Catholic population of New Mexico may be estimated at not less than 130,000, about 120,000 being of Spanish descent. No definite statistics are available on this last point. The large Catholic population of New Mexico is due to having been colonized by the Spaniards, whose first thought on founding a colony was to build churches and establish missions. The recent Catholic immigration has been from the Middle West, and this is largely Irish.
Catholics distinguished in Public Life
The fact that until about the year 1890 the population of the territory was mostly Spanish, and therefore Catholic, is the reason why most of the men who have figured prominently in the history of New Mexico have been Catholic Spaniards. Among the more prominent may be mentioned: Donaciano Vigil, military governor, 1878-48; Miguel A. Otero, territorial secretary, 1861; delegates to the Federal Congress, JosÈ M. Gallegos, 1853-54; Miguel A. Otero, 1855-60; Francisco Perea, 1863-64; JosÈ F. Chaves, 1865-70, JosÈ M. Gallegos, 1871-72; Trinidad Romero, 1877-78; Mariano S. Otero, 1879-90; Tranquilino Luna 1881-82; Francisco A. Manzanares, 1883-4. The treasurers and auditors from 1863 to 1886 were all, with but one exception, Catholic Spaniards.
Legislation affecting Religion
(1) Absolute freedom of worship is guaranteed by the Organic Act constituting the territory, and by statute preference to any religious denomination is forbidden. (2) Horse-racing and cock-fighting on Sunday are forbidden; labour, except works of necessity, charity, or mercy, prohibited, and the offence is punishable by a fine of from $5 to $15. (3) No religious test shall be required as a qualification to any office or public trust in this territory. Oaths are administered in the usual fashion, but an affirmation may be used instead when the individual has conscientious scruples against taking an oath. (4) No statutory enactment punishing blasphemy or profanity has ever been passed in the territory. (5) It is customary to open the sessions of the Legislature with an invocation of the Supreme Being, but there is no statutory authority either for or against this ceremony. Until the present time (1910) this function has always been discharged by a Catholic priest. (6) Christmas is the only religious festival observed as a legal holiday in New Mexico. New Year's Day is also a legal holiday, but Good Friday, Ash Wednesday, All Souls' Day, etc., are not recognized. (7) There has been no decision in the courts of New Mexico regarding the seal of confession, but it is to be presumed that, in the absence of any statutory provision covering the point, the courts of the territory would follow the general rule: that confession to a priest is a confidential communication and therefore inviolable. (8) Churches are, in the contemplation of the laws of New Mexico, in the category of charitable institutions. (9) No religious or charitable institution is permitted to hold more than $50,000 worth of property; any property acquired or held contrary to the above prohibition shall be forfeited and escheat to the United States. The property of religious institutions is exempt from taxation when it is being used and devoted exclusively to its appropriate objects, and not used with a view to pecuniary profit. The clergy are exempt from jury and military service. (10) Marriage may be either by religious or by civil ceremony. The male must be eighteen years of age, and the female fifteen, for marriage with the parents' consent; after the male is twenty-one and the female eighteen they may marry regardless of parents' consent. Marriages between first cousins, uncles, aunts, nieces and nephews, half-brothers and sisters, grandparent and grandchildren, are declared incestuous and absolutely void. (11) Education in the public schools must be non-sectarian. (12) No charitable or religious bequests are recognized unless made in writing duly attested by the lawful number of witnesses. (13) There are no restrictions as to cemeteries other than that they must not be near running streams. (14) Divorce may be obtained for cruelty, adultery, desertion, and for almost every ground recognized as sufficient in any state of the Union. The party seeking divorce must have been a bona fide resident of the territory for more than a year prior to the date of filing the action. Service on the defendant must be personal, if the defendant is within the territory, but may be by publication, if the whereabouts of the defendant are unknown. Trials of divorce are without a jury.
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New Norcia[[@Headword:New Norcia]]

New Norcia
A Benedictine abbey in Western Australia, founded on 1 March, 1846, by a Spanish Benedictine, Rudesindus Salvado, for the christianizing of the Australian aborigines. It is situated eighty-two miles from Perth, the state capital; its territory is bounded on the south and east by the Diocese of Perth, and on the north by the Diocese of Geraldton. This mission at first had no territory. Its saintly founder, like the Baptist of old, lived in the wilderness, leading the same nomadic life as the savages whom he had come to lead out of darkness. His food was of the most variable character, consisting of wild roots dug out of the earth by the spears of his swarthy neophytes, with lizards, iguanas, even worms in times of distress, or, when fortunate in the chase, with the native kangaroo. After three years of unparalleled hardships amongst this cannibal race, Salvado came to the conclusion that they were capable of Christianity. Assisted by some friends, he started for Rome in 1849 to procure auxiliaries and money to assist him in prosecuting his work of civilization. While in Rome he was appointed Bishop of Port Victoria in Northern Australia, being consecrated on 15 August, 1849. Before he left Rome, all his people of Port Victoria had abandoned the diocese for the goldfields. Bishop Salvado thereupon implored the pope to permit him to return to his beloved Australian blacks. He set out for Spain, and obtained there monetary assistance and over forty young volunteers. All these afterwards became Benedictines. They landed in Australia in charge of their bishop on 15 August, 1852.
Bishop Salvado, with his band of willing workers, commenced operations forthwith. They cleared land for the plough, and introduced the natives to habits of industry. They built a large monastery, schools and orphanages for the young, cottages for the married, flour-mills to grind their wheat, etc. An important village soon sprang up, in which many natives were fed, clothed, and made good Christians. On 12 March, 1867, Pius IX made New Norcia an abbey nullius and a prefecture Apostolic with jurisdiction over a territory of 16 square miles, the extent of Bishop Salvado's jurisdiction until his death in Rome on 29 December, 1900, in the eighty-seventh year of his age and the fifty-first of his episcopate. Father Fulgentius Torres, O.S.B., was elected Abbot of New Norcia in succession to Bishop Salvado on 2 October, 1902. The new abbot found it necessary to frame a new policy for his mission. Rapid changes were setting in; agricultural settlers were taking up the land, driving out the sheep and cattle lords, and absorbing the labour of the civilized natives. The mission had now to provide for the spiritual wants of the white population, and Abbot Torres boldly faced the situation by entering upon a large scheme of improvements in and around the monastery. With the approbation of theHoly See, he had the boundaries of the abbey extended to embrace the country between 30º and 31º 20' S. latitude, and between the sea and 120º E. longitude -- a territory of over 30,000 sq. miles (nearly as large as Ireland or the State of Maine). Abbot Torres brought out many priests and young ecclesiastics for the monastery and parochial work, and built churches in the more settled districts of his new territory. Since Abbot Torres became superior in 1901, the number of churches has increased from one to ten. To foster higher education, Abbot Torres has erected a magnificent convent and ladies' college, and has in hand a similar institution for boys. He has already completed a large and commodious girls' orphanage. All these works have been accomplished at the expense of the Benedictine community. Abbot Torres has not confined his energies solely to New Norcia. He founded the "Drysdale River Aborigines Mission", 2000 miles away, in the extreme north-west of Australia, an unexplored land inhabited only by the most treacherous savages. This mission was opened on 12 July, 1908, with a party of fifteen in charge of two priests.
Abbot Torres was consecrated Bishop in Rome on 22 May, 1910. On the fourth of the same month, by a Decree of the Propaganda, he was appointed administrator Apostolic of Kimberley, and had the "Drysdale Mission" erected into an abbey nullius. He has now under his jurisdiction a territory of 174,000 sq. miles -- an area nearly as large as five important states of the United States -- viz., Pennsylvania, Ohio, Indiana, W. Virginia, and Maine. The present position (1910) of the mission is: churches, 10; priests, 17 (secular, 7); monastic students, 9; other religious, 33; nuns, 18; high school, 1; primary schools, 4; charitable institutions, 2; children attending Catholic schools, 350; Catholic population, 3000.
JAMES FLOOD 
Transcribed by R. Wiemann 
Dedicated to St. Benedict and all Benedictines
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New Orleans
ARCHDIOCESE OF NEW ORLEANS (NOVÆ AURELIÆ).
Erected 25 April, 1793, as the Diocese of Saint Louis of New Orleans; raised to its present rank and title 19 July, 1850. Its original territory comprised the ancient Louisiana purchase and East and West Florida, being bounded on the north by the Canadian line, on the west by the Rocky Mountains and the Rio Perdito, on the east by the Diocese of Baltimore, and on the south by the Diocese of Linares and the Archdiocese of Durango. The present boundaries include the State of Louisiana, between the twenty-ninth and thirty-first degree of north latitude, an area of 23,208 square miles. The entire territory of Louisiana has undergone a series of changes which divides its history into four distinct periods.
I. EARLY COLONIAL PERIOD
The discoverers and pioneers, De Soto, Iberville, La Salle, Bienville, were accompanied by missionaries in their expeditions through the Louisiana Purchase, and in the toilsome beginnings of the first feeble settlements, which were simply military posts, the Cross blazed the way. From the beginning of its history, Louisiana had been placed under the Bishop of Quebec; in 1696 the priests of the seminary of Quebec petitioned the second Bishop of Quebec for authority to establish missions in the west, investing the superior sent out by the seminary with the powers of vicar-general. The field for which they obtained this authority (1 May, 1698), was on both banks of the Mississippi and its tributaries. They proposed to plant their first mission among the Tamarois, but when this became known, the Jesuits claimed that tribe as one already under their care; they received the new missionaries with personal cordiality, but felt keenly the official action of Bishop St-Vallier, in what they regarded as an intrusion. Fathers Jolliet de Montigny, Antoine Davion, and François Busion de Saint-Cosme were the missionaries sent to found the new missions in the Mississippi Valley. In 1699 Iberville, who had sailed from France, with his two brothers Bienville and Sauvolle, and Father Du Ru, S. J., coming up the estuary of the Mississippi, found Father Montigny among the Tensus Indians. Iberville left Sauvolle in command of the little fort at Biloxi, the first permanent settlement in Louisiana. Father Bordenave was its first chaplain, thus beginning a long line of zealous parish priests in Louisiana.
In 1703, Bishop St-Vallier proposed to erect Mobile into a parish, and to annex it in perpetuity to the seminary; the seminary agreed, and the Parish of Mobile was erected 20 July, 1703; and united to the Seminary of Foreign Missions of Paris and Quebec. Father Roulleaux de la Vente, of the Diocese of Bayeaux, was appointed parish priest and Father Huve his assistant. The Biloxi settlement being difficulty of access from the sea, Bienville thought it unsuitable for the headquarters of the province. In 1718, taking with him fifty men, he selected Tchoutchouma, the present site of New Orleans, about 110 miles from the mouth of the Mississippi, where there was a deserted Indian village. Bienville directed his men to clear the grounds and erect buildings. The city was laid out according to the plans of the Chevalier Le Blond de La Tour, chief engineer of the colony, the plans including a parish church, which Bienville decided to dedicate under the invocation of St. Louis. The old St. Louis cathedral stands today on the site of this first parish church, and the presbytery in Cathedral Alley is the site of the first modest clergy house. Bienville called the city New Orleans after the Duc d'Orléans, and the whole territory Louisiana, or New France.
In August, 1717, the Duc d'Orléans, as Regent of France, issued letters patent establishing a joint-stock company to be called "The Company of the West", to which Louisiana was transferred. The company was obliged to build churches at its own expense wherever it should establish settlements; also to maintain the necessary number of duly approved priests to preach, perform Divine service and administer the sacraments under the authority of the Bishop of Quebec. Bienville experienced much opposition from the Company of the West in his attempt to remove the colony from Biloxi. In 1721 Fr. Francis-Xavier de Charlevoix, S. J., one of the first historians of Louisiana, made a tour of New France from the Lakes to the Mississippi, visiting New Orleans, which he describes as "a little village of about one hundred cabins dotted here and there, a large wooden warehouse in which I said Mass, a chapel in course of construction and two storehouses". But under Bienville's direction the city soon took shape, and, with the consent of the company, the colony was moved to this site in 1723. Father Charlevoix reported on the great spiritual destitution of the province occasioned by the missions being scattered so far apart and the scarcity of priests, and this compelled the council of the company to make efforts to improve conditions. Accordingly, the company applied to the Bishop of Quebec, and on 16 May, 1722, Louisiana was divided into three ecclesiastical sections. The district north of the Ohio was entrusted to the Society of Jesusand the Priests of the Foreign Missions of Paris and Quebec; that between the Mississippi and the Rio Perdito, to the Discalced Carmelite Fathers with headquarters at Mobile. The Carmelites were recalled, not long after, and their district was given to to Capuchins.
A different arrangement was made for the Indian and new French settlements on the lower Mississippi. Because of the remoteness of this district from Quebec, Father Louis-François Duplessis de Mornay, a Capuchin of Meudon, was consecrated, at Bishop St-Vallier's request, coadjutor Bishop of Quebec, 22 April, 1714. Bishop St-Vallier appointed him vicar-general for Louisiana, but he never came to America, although he eventually succeeded to the See of Quebec. When the Company of the West applied to him for priests for the lower Mississippi Valley he offered the more populous field of colonists to the Capuchin Fathers of the province of Champaigne, who, however, did not take any immediate steps, and it was not until 1720 that any of the order came to Louisiana. Father Jean-Matthieu de Saint-Anne is the first whose name is recorded. He signs himself in 1720 in the register of the parish of New Orleans. The last entry of the secular clergy in Mobile is that of Rev. Alexander Huve, 13 January, 1721. The Capuchins came directly from France and consequently found application to the Bishop of Quebec long and tedious; Father Matthieu therefore applied to Rome for special power for fifteen missions under his charge, representing that the great distance from the Bishop of Quebec made it practically impossible for him to apply to the Bishop. A brief was really issued (Michael a Tugio, "Bullarium Ord. FF. Minor. S.P. Francisci Capucinorum", Fol. 1740-52; BLI., pp. 322, 323), and Father Matthieu seems to have assumed that it exempted him from episcopal jurisdiction, for, on 14 March, 1723, he signs the register "Père Matthieu, Vicaire Apostolique et Curé de la Mobile".
In 1722 Bishop Mornay entrusted the spiritual jurisdiction of the Indians to the Jesuits, who were to establish missions in all parts of Louisiana with residence at New Orleans, but were not to exercise any ecclesiastical function there without the consent of the Capuchins, though they were to minister to the French in the Illinois District, with the Priests of the Foreign Missions, where the superior of each body was a vicar-general, just as the Capuchin superior was at New Orleans. In the spring of 1723 Father Raphael du Luxembourg arrived to assume his duties as superior of the Capuchin Mission in Louisiana. It was a difficult task that the Capuchins had assumed. Their congregations were scattered over a large area; there was much poverty, suffering, and ignorance of religion. Father Raphael, in the cathedral archives, says that when he landed in New Orleans he could hardly secure a room for himself and his brethren to occupy pending the rebuilding of the presbytery, much less one to convert into a chapel; for the population seemed indifferent to all that savoured of religion. There were less than thirty persons at Mass on Sundays; yet, undismayed, the missionaries set to work and saw their zeal rewarded with a greater reverence for religion and more faithful attendance at church. In 1725 New Orleans had become an important settlement, the Capuchins having a flock of six hundred families. Mobile had declined to sixty families, the Apache Indians (Catholic) numbered sixty families. There were six at Balize, two hundred at St. Charles or Les Allemandes, one hundred at Point Coupée, six at Natchez, fifty at Natchitoches and the other missions which are not named in the "Bullarium Capucinorum" (Vol. VIII, p. 330).
The founder of the Jesuit Mission in New Orleans was Father Nicolas-Ignatius de Beaubois, who was appointed vicar-general for his district. He visited New Orleans and returned to France to obtain Fathers of the Society for his mission. Being also commissioned by Bienville to obtain sisters of some order to assume charge of a hospital and school, he applied to the Ursulines of Rouen, who accepted the call. The royal patent authorizing the Ursulines to found a convent in Louisiana was issued 18 September, 1726. Mother Mary Trancepain of St. Augustine, with seven professed nuns from Rouen, Le Havre, Vannes, Ploermel, Hennebon, and Elboeuf, a novice, Madeline Hauchard, and two seculars, met at the infirmary at Hennebon on 12 January, 1727, and, accompanied by Fathers Tartarin and Doutreleau, set sail for Louisiana. They reached New Orleans on 6 August to open the first convent for women within the present limits of the United States of America. As the convent was not ready for their reception, the governor gave up his own residence to them. The history of the Ursulines from their departure from Rouen through a period of thirty years in Louisiana, is told by Sister Madeline Hauchard in a diary still preserved in the Ursuline convent in New Orleans, and which forms, with Father Charlevoix's history, the principal record of those early days. On 7 August, 1727, the Ursulines began in Louisiana the work which has since continued without interruption. They opened a hospital for the care of the sick and a school for poor children, also an academy which is now the oldest educational institution for women in the United States. The convent in which the Ursulines then took up their abode still stands, the oldest conventual structure in the United States and the oldest building within the limits of the Louisiana Purchase. In 1824 the Ursulines removed to the lower portion of the city, and the old convent became first the episcopal residence and then the diocesan chancery.
Meanwhile Father Mathurin le Petit, S.J., established a mission among the Chocktaws; Father Du Poisson among the Arkansas; Father Doutreleau, on the Wabash; Fathers Tartarin and Le Boulenger, at Kaskaskia; Father Guymonneau among the Metchogameas; Father Souel, among the Yazoos; Father Baudouin, among the Chickasaws. The Natchez Indians, provoked by the tyranny and rapacity of Chopart, the French commandant, in 1729 nearly destroyed all these missions. Father Du Poisson and Father Souel were killed by the Indians. As an instance of the faith implanted in the Iroquois about this time there was received into the Ursuline order at New Orleans, Mary Turpin, daughter of a Canadian Father and an Illinois mother. She died a professed nun in 1761, at the age of fifty-two, with the distinction of being the first American-born nun in this country. From the beginning of the colony at Biloxi the immigration of women had been small. Bienville made constant appeals to the mother country to send honest wives and mothers. From time to time ships freighted with girls would arrive; they came over in charge of the Grey Nuns of Canada and a priest, and were sent by the king to be married to the colonists. The Bishop of Quebec was also charged with the duty of sending out young women who were known to be good and virtuous. As a proof of her respectability, each girl was furnished by the bishop with a curiously wrought casket; they are known in Louisiana history as "casket girls". Each band of girls, on arriving at New Orleans, was confided to the care of the Ursulines until they were married to colonists able to provide for their support. Many of the best families of the state are proud to trace their descent from "casket girls".
The city was growing and developing; a better class of immigrant was pouring in, and Father Charlevoix, on his visit in 1728, wrote to the Duchesse de Lesdiguières: "My hopes, I think, are well founded that this wild and desert place, which the reeds and trees still cover, will be one day, and that not far distant, a city of opulence, and the metropolis of a rich colony." His words were prophetic; New Orleans was fast developing, and early chronicles say that it suggested the splendours of Paris. There was a governor with a military staff, bringing to the city the manners and splendour of the Court of Versailles, and the manners and usages of the mother country stamped on Louisiana life characteristics in marked contrast to the life of any other colony. The Jesuit Fathers of New Orleans had no parochial residence, but directed the Ursulines, and had charge of their private chapel and a plantation where, in 1751, they introduced into Louisiana the culture of the sugar-cane, the orange, and the fig. The Capuchins established missions wherever they could. Bishop St-Vallier had been succeeded by Bishop de Mournay, who never went to Quebec, but resigned the see, after five years. His successor, Henri-Marie Du Breuil de Pontbriand, appointed Father de Beaubois, S.J., his vicar-general in Louisiana. The Capuchin Fathers refused to recognize Father de Beaubois's authority, claiming, under an agreement of the Company of the West with the coadjutor bishop, de Mornay, that the superior of the Capuchins was, in perpetuity, vicar-general of the province, and that the bishop could appoint no other. Succeeding bishops of Quebec declared, however, that they could not, as bishops, admit that the assent of a coadjutor and vicar-general to an agreement with a trading company had forever deprived every bishop of Quebec to act as freely in Louisiana as in any other part of his diocese. This incident gave rise to some friction between the two orders which has been spoken of derisively by Louisiana historians, notably by Gayarré, as "The War of the Capuchins and the Jesuits". The archives of the diocese, as also the records of the Capuchins in Louisiana, show that it was simply a question of jurisdiction, which gave rise to a discussion so petty as to be unworthy of notice. Historians exaggerate this beyond all importance, while failing to chronicle the shameful spoilation of the Jesuits by the French Government, which suddenly settled the question forever.
In 1761 the Parliaments of several provinces of France had condemned the Jesuits, and measures were taken against them in the kingdom. They were expelled from Paris, and the Superior Council of Louisiana, following the example, on 9 July, 1763, just ten years before the order was suppressed by Clement XIV, passed an act suppressing the Jesuits throughout the province, declaring them dangerous to royal authority, to the rights of the bishops, and to the public safety. The Jesuits were charged with neglecting their mission, with having developed their plantation, and with having usurped the office of vicar-general. To the first charge the record of their labours was sufficient refutation; to the second, it was assuredly to the credit of the Jesuits that they made their plantation so productive as to maintain their missionaries; to the third the actions of the bishops of Quebec in appointing the vicar-general and that of the Superior council itself in sustaining him was the answer. Nevertheless, the unjust decree was carried out, theJesuits' property was confiscated, and they were forbidden to use the name of their Society or to wear their habit. Their property was sold for $180,000. All their chapels were levelled to the ground, leaving exposed even the vaults where the dead were interred. The Jesuits were ordered to give up their missions, to return to New Orleans and to leave on the first vessel sailing for France. The Capuchins forgetting their differences interfered on behalf of the Jesuits; and finally their petitions unavailing went to the river bank to receive the returning Jesuits, offered them a home alongside their own, and in every way showed their disapproval of the Council's action. The Jesuits deeply grateful left the Capuchins all the books they had been able to save from the spoilation.
Father Boudoin, S.J., the benefactor of the colony, who had introduced the culture of sugar-cane and oranges from San Domingo, and figs from Provence, a man to whom the people owed much and to whom Louisiana to-day owes so much of its prosperity, alone remained. He was now seventy-two years old and had spent thirty-five in the colony. He was broken in health and too ill to leave his room. They dragged him through the streets when prominent citizens intervened and one wealthy planter, âtienne de Boré, who had first succeeded in the granulation of sugar, defied the authorities and took Father Boudoin to his home and sheltered him until his death in 1766. The most monstrous part of the order of expulsion was that, not only were the chapels of the Jesuits in lower Louisiana -- many of which were the only places where Catholics, whites and Indians, and negroes, could worship God -- levelled to the ground, but the Council carried out the decree even in the Illinois district which had been ceded to the King of England and which was no longer subject to France or Louisiana. They ordered even the vestments and plate to be delivered to the king's attorney. Thus was a vast territory left destitute of priests and altars, and the growth of the Church retarded for many years. Of the ten Capuchins left to administer this immense territory, five were retained in New Orleans; the remainder were scattered over various missions. It is interesting to note that the only native Louisiana priest at this time, and the first to enter the holy priesthood, Rev. Bernard Viel, born in New Orleans 1 October, 1736, was among the Jesuits expelled from the colony. He died in France, 1821. The inhabitants of New Orleans then numbered four thousand.
II. SPANISH PERIOD
In 1763 Louisiana was ceded to Spain, and Antonia Ulloa was sent over to take possession. The colonists were bitterly opposed to the cession, and finally rose in arms against the governor, giving him three days in which to leave the town. (See LOUISIANA.) The Spanish Government resolved to punish the parties which had so insulted its representative, Don Ulloa, and sent Alexander O'Reilly to assume the office of governor. Lafrénière, President of the Council, who chiefly instigated the passing of the decree against the Jesuits from the colony, and the rebellion against the Government, was tried by court martial and with six of his partners in his scheme, was shot in the Palace d'Armes. O'Reilly reorganized the province after the Spanish model. The oath taken by the officials shows that the doctrine of the Immaculate Conception was then officially recognized in the Spanish dominions. "I __________ appointed __________ swear before God . . . to maintain . . . the mystery of the Immaculate Conception of Our Lady, the Virgin Mary."
The change of government affected ecclesiastical jurisdiction. The Province of Louisiana passed under the jurisdiction of the Bishop of Santiago de Cuba, the Right Rev. James José de Echeverría, and Spanish Capuchins began to fill the places of their French brethren. Contradictory reports reached the new bishop about conditions in Louisiana and he sent Father Cirilo de Barcelona with four Spanish Capuchins to New Orleans. These priests were Fathers Francisco, Angel de Revillagades, Louis de Quitanilla, and Aleman. They reached New Orleans, 19 July, 1773. The genial ways of the French brethren seemed scandalous to the stern Spanish disciplinarian, and he informed the Bishop of Cuba concerning what he considered "lax methods of conduct and administration". Governor Unzaga, however, interfered on behalf of the French Capuchins, and wrote to the bishop censuring the Spanish friars. This offended the bishop and both referred the matter to the Spanish Court. The Government expressed no opinion, but advised the prelate and governor to compromise, and so preserve harmony between the civil and ecclesiastical authorities. Some Louisiana historians, Charles Gayarré among others, speak of the depravity of the clergy of that period. These charges are not borne out by contemporary testimony; the archives of the cathedral witness that the clergy performed their work faithfully. These charges as a rule sprang from monastic prejudices or secular antipathies. One of the first acts of Father Cirilo as pastor of the St. Louis Cathedral was to have the catechism printed in both French and Spanish.
The Bishop of Santiago de Cuba resolved to remedy the deplorable conditions in Louisiana, where confirmation had never been administered. In view of his inability to visit this distant portion of his diocese, he asked for the appointment of an auxiliary bishop, who would take up his abode in New Orleans, and thence visit the missions on the Mississippi as well as those in Mobile, Pensacola, and St. Augustine. The Holy See appointed Father Cirilo de Barcelona titular bishop of Tricali and auxiliary of Santiago. He was consecrated in Cuba in 1781 and proceeded to New Orleans where for the first time the people enjoyed the presence of a bishop. A saintly man, he infused new life into the province. The whole of Louisiana and the Floridas were under his jurisdiction. According to official records of the Church in Louisiana in 1785, the church of St. Louis, New Orleans, has a parish priest, four assistants; and there was a resident priest at each of the following points: Terre aux Boeufs, St. Charles, St. John the Baptist, St. James, Ascension, St. Gabriel's at Iberville, Point Coupee, Attakapas, Opelousas, Natchitoches, Natchez, St. Louis, St. Genevieve, and at Bernard or Manchac (now Galveston). On 25 November, 1785, Bishop Cirilo appointed as parish priest of New Orleans Rev. Antonio Ildefonso Morenory Arze de Sedella, one of the six Capuchins who had come to the colony in 1779. Father Antonio (popularly known as "Père Antoine") was destined to exert a remarkable influence in the colony. Few priests have been more assailed by historians, but a careful comparison of the ancient records of the cathedral with the traditions that cluster about his memory show that he did not deserve on the one hand the indignities which Gayarré and Shea heap upon him, nor yet the excessive honours with which tradition had crowned him. From the cathedral archives it has been proven that he was simply an earnest priest striving to do what he thought his duty amid many difficulties.
In 1787 a number of unfortunate Acadians came at the expense of the King of France and settled near Plaquemines, Terre aux Boeufs, Bayou Lafourche, Attakapas, and Opelousas, adding to the already thrifty colony. They brought with them the precious register of St. Charles aux Mines in Acadia extending from 1689 to 1749 only six years before their cruel deportation. They were deposited for safe keeping with the priest of St. Gabriel at Iberville and are now in the diocesan archives. St. Augustine being returned to Spain by the treaty of peace of 1783, the King of Spain made efforts to provide for the future of Catholicism in that ancient province. As many English people had settled there and in West Florida, notably at Baton Rouge and Natchez, Charles III applied to the Irish College for priests to attend to the English-speaking population. Accordingly Rev. Michael O'Reilly and Reverend Thomas Hasset were sent to Florida. Catholic worship was restored, the city at once resuming its own old aspect. Rev. William Savage, a clergyman of great repute, Rev. Michael Lamport, Rev. Gregory White, Rev. Constantine Makenna, Father Joseph Denis, and a Franciscan with six fathers of his order, were sent to labour in Louisiana. They were distributed through the Natchez and Baton Rouge districts, and were the first Irish priests to come to Louisiana, the pioneers of a long and noble line to whom this archdiocese owes much. In 1787 the Holy See divided the Diocese of Santiago de Cuba, erected the bishopric of St. Christopher of Havana, Louisiana, and the Floridas, with the Right Rev. Joseph de Trespalacios of Porto Rico as bishop, and the Right Rev. Cirilo de Barcelona as auxiliary, with the special direction of Louisiana and the two Floridas. Louisiana thus formed a part of the Diocese of Havana.
Near Fort Natchez the site for a church was purchased on April 11, 1788. The earliest incumbent of whom any record was kept was Father Francis Lennan. Most of the people of Natchez were English Protestants or Americans, who had sided with England. They enjoyed absolute religious freedom, no attempt to proselytize was ever made. On Good Friday, 21 March, 1788, New Orleans was swept by a conflagration in which nine hundred buildings, including the parish church, with the adjoining convent of the Capuchins, the house of Bishop Cirilo and the Spanish School were reduced to ashes. From the ruins of the old irregularly built French City rose the stately Spanish City, old New Orleans, practically unchanged as it exists to-day. Foremost among the public-spirited men of that time was Don Andreas Almonaster y Roxas, of a noble Andalusian family and royal standard bearer for the colony. He had made a great fortune in New Orleans, and at a cost of $50,000 he built and gave to the city the St. Louis Cathedral. He rebuilt the house for the use of the clergy and the charity hospital at a cost of $114,000. He also rebuilt the town hall and the Cabildo, the buildings on either side of the cathedral, the hospital, the boys' school, a chapel for the Ursulines, and founded the Leper Hospital.
Meanwhile rapid assimilation had gone on in Louisiana. Americans began to make their homes in New Orleans and in 1791 the insurrection of San Domingo drove there many hundreds of wealthy noble refugees. The archives of the New Orleans Diocese show that the King of Spain petitioned Pius VI on 20 May, 1790, to erect Louisiana and the Floridas into a separate see, and on April 9, 1793, a decree for the dismemberment of the Diocese of Havana, Louisiana, and the Provinces of East and West Florida was issued. It provided for the erection of the See of St. Louis of New Orleans, which was to include all the Louisiana Province and the Provinces of East and West Florida. The Bishops of Mexico, Agalopi, Michoacan and Caracas were to contribute, pro rata, a fund for the support of the Bishop of New Orleans, until such time as the see would be self-sustaining. The decree left the choice of a bishop for a new see to the King of Spain, and he on 25 April, 1793, wrote to Bishop Cirilo relieving him of his office of auxiliary, and directing him to return immediately to Catalonia with a salary of one thousand dollars a year, which the Bishop of Havana was to contribute. Bishop Cirilo returned to Havana and seems to have resided with the Hospital Friars, while endeavouring to obtain his salary, so that he might return to Europe. It is not known where Bishop Cirilo died in poverty and humiliation.
The Right Rev. Luis Peñalver y Cárdenas was appointed first bishop of the new See of St. Louis of New Orleans. He was a native of Havana, born 3 April, 1719, and had been educated by the Jesuits of his native city, receiving his degree in the university in 1771. He was a priest of irreproachable character, and a skillful director of souls. He was consecrated in the Cathedral of Havana in 1793. The St. Louis parish church, now raised to the dignity of a cathedral, was dedicated 23 December, 1794. A letter from the king, 14 August, 1794, decreed that its donor, Don Almonaster, was authorized to occupy the most prominent seat in the church, second only to that of the viceregal patron, the intendant of the province, and to receive the kiss of peace during the Mass. Don Almonaster died in 1798 and was buried under the altar of the Sacred Heart.
Bishop Peñalver arrived in New Orleans, 17 July, 1795. In a report to the king and the Holy See he bewailed the indifference he found as to the practice of religious duties. He condemned the laxity of morals among the men, and the universal practice of concubinage among the slaves. The invasion of many persons not of the faith, and the toleration of the Government in admitting all classes of adventurers for purposes of trade, had brought about disrespect for religion. He deplored the establishment of trading posts and of a lodge of French Freemasons, which counted among its members city officials, officers of the garrison, merchants and foreigners. He believed the people clung to their French traditions. He said that the King of Spain possessed "their bodies but not their souls". He declared that "even the Ursuline nuns, from whom good results were obtained in the education of girls, were so decidedly French in their inclination that they refused to admit Spanish women who wished to become members of their order, and many were in tears because they were obliged to read spiritual exercises in Spanish books". It was a gloomy picture he presented, but he set faithfully to work, and on 21 December, 1795, called a synod, the first and only one held in the diocese of colonial New Orleans. He also issued a letter of instruction to the clergy deploring the fact that many of his flock were more than five hundred leagues away, and how impossible it was to repair at one and the same time to all. He enjoined the pastors to walk in the footsteps ofJesus Christ, and in all things to fulfill their duties. This letter of instruction bearing his signature is preserved in the archives of the diocese, and, with the call for the synod, forms the only documents signed by the first Bishop of New Orleans.
Bishop Peñalver everywhere showed himself active in the cause of educational progress and was a generous benefactor of the poor. He was promoted to the See of Guatemala, 20 July, 1801. Before his departure he appointed, as vicars-general, Rev. Thomas Canon Hasset and Rev. Patrick Walsh, who became officially recognized as "Governors of the Diocese".
Territorially from this ancient see have been erected the Archbishoprics of St. Louis, Cincinnati, St. Paul, Dubuque, and Chicago, and the bishoprics of Alexandria, Mobile, Natchez, Galveston, San Antonio, Little Rock, St. Augustine, Kansas City, St. Joseph, Davenport, Cheyenne, Dallas, Winona, Duluth, Concordia, Omaha, Sioux Falls, Oklahoma, St. Cloud, Bismark, and Cleveland.
Right Rev. Francis Porro y Peinade, a Franciscan of the Convent of the Holy Apostles, Rome, was appointed to succeed Bishop Peñalver. But he never took possession of the see. Some old chronicles in Louisiana say that he was never consecrated; others that he was, and died on the eve of leaving Rome. Bishop Portier (Spalding's "Life of Bishop Flaget"), says that he was translated to the See of Terrazona. The See of New Orleans remained vacant many years after the departure of bishop Peñalver.
In 1798 the Duc d'Orléans (afterwards King Luis-Philippe of France) with his two brothers, the Duc de Montpensier and the Count de Beaujolais, visited New Orleans. They were received with honour, and when Louis-Philippe became King of France he remembered many of those who had entertained him when in exile, and was generous to the Church in the old French province.
III. FRENCH AND AMERICAN PERIOD
By the Treaty of San Ildefonse, the Spanish King on 1 October, 1800, engaged to retrocede Louisiana to the French Republic six months after certain conditions and stipulations had been executed on the part of France, and the Holy See deferred the appointment of a bishop.
On 30 April, 1803, without waiting for the actual transfer of the province, Napoleon Bonaparte by the Treaty of Paris sold Louisiana to the United States. De Laussat, the French Commissioner, had reached New Orleans on 26 March, 1803, to take possession of the province in the name of France. Spain was preparing to evacuate and general confusion prevailed. Very Rev. Thomas Hasset, the administrator of the diocese, was directed to address each priest and ascertain whether they preferred to return with the Spanish forces or to remain in Louisiana; also to obtain from each parish an inventory of the plate, vestments, and other articles in the church which had been given by the Spanish Government. Then came the news of the cession of the province to the United States. On 20 April, 1803, De Laussat formally surrendered the colony to the United States commissioners. The people felt it keenly, and the cathedral archives show the difficulties to be surmounted. Father Hasset, as administrator, issued a letter to the clergy on 10 June, 1803, announcing the new domination, and notifying all of the permission to return to Spain if they desired. Several priests signified their desire to follow the Spanish standard. The question of withdrawal was also discussed by the Ursuline nuns. Thirteen out of the twenty-one choir nuns were in favour of returning to Spain or going to Havana. De Laussat went to the convent and assured them that they could remain unmolested. Notwithstanding this Mother Saint Monica and eleven others, with nearly all the lay sisters applied to the Marquis de Casa Calvo to convey them to Havana. Six choir nuns and two lay sisters remained to begin again the work in Louisiana. They elected Mother St. Xavier Fargeon as superioress, and resumed all the exercises of community life, maintaining their academy, day school, orphan asylum, hospital and instructions for coloured people in catechism. Father Hasset wrote to Bishop Carroll, 23 December, 1803, that the retrocession of the province to the United States of America impelled him to present to his consideration the present ecclesiastical state of Louisiana, not doubting that it would soon fall under his jurisdiction. The ceded province consisted of twenty-one parishes some of which were vacant. "The churches were", to use his own words, "all descent temples and comfortably supplied with ornaments and everything necessary for divine services. . . . Of twenty-six ecclesiastics in the province only four had agreed to continue their respective stations under the French Government; and whether any more would remain under that of the United States only God knew." Father Hasset said that for his own part he felt could not with propriety, relinquish his post, and consequently awaited superior orders to take his departure. He said that the Rev. Patrick Walsh, vicar-general and auxiliary governor of the diocese, had declared that he would not abandon his post providing he could hold it with propriety. Father Hasset died in April 1804. Father Antonio Sedella had returned to New Orleans in 1791, and resumed his duties as parish priest of the St. Louis Cathedral to which he had been appointed by Bishop Cirilo. After the cession a dispute arose between him and Father Walsh, and the latter, 27 March, 1805, established the Ursuline convent as the only place in the parish for the administration of the sacraments and the celebration of the Divine Office. On 21 March, 1804, the Ursulines addressed a letter to Thomas Jefferson, President of the United States, in which they solicited the passage of an Act of Congress guaranteeing their property and rights. The president replied reassuring the Ursulines. "The principles of the Constitution of the United States" he wrote, "are a sure guaranty to you that it will be preserved to you sacred and inviolate, and that your institution will be permitted to govern itself according to its own voluntary rules without interference from the civil authority. Whatever diversity of shades may appear in the religious opinions of our fellow citizens, the charitable objects of your Institution cannot be of indifference to any; and its furtherance of the wholesome purpose by training up its young members in the way they should go cannot fail to insure the patronage of the government it is under. Be assured that it will meet with all the protection my office can give it. "
Father Walsh, administrator of the diocese, died on 22 August, 1806, and was buried in the Ursuline chapel. The Archiepiscopal See of Santo Domingo, the metropolitan of the province, to which the Diocese of Louisiana and the Floridas belonged, was vacant, and not one of the bishops of the Spanish province would interfere in the New Orleans Diocese, though the Bishop of Havana extended his authority once more over the Florida portion of the diocese. As the death of Father Walsh left the diocese without anyone to govern it, Bishop Carroll, who had meanwhile informed himself of the condition of affairs, resolved to act under the decree of 1 Sept., 1805, and assume administration. Father Antoine had been accused of intriguing openly against the Government; but beyond accusations made to Bishop Carroll there is nothing to substantiate them. He was much loved in New Orleans and some of his friends desired to obtain the influence of the French Government to have him appointed to the Bishopric of Louisiana. However, there is in the archives of the New Orleans cathedral a letter from Father Antoine to the Bishop of Baltimore declaring that having heard that some members of the clergy and laity had applied to Rome to have him appointed to the Bishopric of Louisiana, he hereby declared to the Bishop of Baltimore that he would not consider the position, that he was unworthy of the honour and too old to do any good. He would be grateful to the bishop if he would cut short any further efforts in that direction.
Bishop Carroll wrote to James Madison, Secretary of State (17 November, 1806) in regard to the Church in Louisiana and the recommending of two or three clergymen one of whom might be appointed Bishop of New Orleans. Mr. Madison replied that the matter being purely ecclesiastical the Government could not interfere. He seemed, however, to share the opinion of Bishop Carroll in regard to the character and rights of Father Antoine. In 1806 a decree of the Propaganda confided Louisiana to the care of Bishop Carroll of Baltimore, and created him administrator apostolic. He appointed Rev. John Olivier (who had been at Cohokia until 1803), Vicar-General of Louisiana and chaplain of the Ursuline Nuns at New Orleans. Father Olivier presented his documents to the Governor of Louisiana, and also wrote to Father Antoine Sedella apprising him of the action of the Propaganda. Father Antoine called upon Father Olivier, but he was not satisfied as to Bishop Carroll's authorization. The vicar-general published the decree and the bishop's letter at the convent chapel. The Rev. Thomas Flynn wrote from St. Louis, 8 Nov., 1806, that the trustees were about to install him. He describes the church as a good one with a tolerably good bell, a high altar, and commodious pews. The house for the priest was convenient but in need of repair. Except Rev. Fr. Maxwell there was scarcely a priest in Upper Louisiana in 1807.
As the original rescript issued by the Holy See to Bishop Carroll had not been so distinct and clear as to obviate objections, he applied to the Holy See asking that more ample and distinct authorizations be sent. The Holy See placed the Province of Louisiana under Bishop Carroll who was requested to send to the New Orleans Diocese either Rev. Charles Nerinckx, or some secular or religious priest, with the rank of administrator Apostolic and the rights of an ordinary to continue only at the good will of the Holy See according to instructions to be forwarded by the Propaganda. Bishop Carroll did not act immediately, but on 18 August, 1812, appointed Rev. Louis V. G. Dubourg Administrator Apostolic of the Diocese of Louisiana and the Two Floridas. Dr. Dubourg's authority was at once recognized by Fr. Antoine and the rest of the clergy. The war between the United States and Great Britain was in progress, and as the year 1814 drew to a close, Dr. Dubourg issued a pastoral letter calling on the people to pray for the success of the American arms. During the battle of New Orleans (8 Jan., 1815) Gen. Andrew Jackson sent a messenger to the Ursuline convent to ask for prayers for his success. When victory came he sent a courier thanking the sisters for their prayers, and he decreed a public thanksgiving; a solemn high Mass was celebrated in the St. Louis Cathedral, 23 January, 1815. The condition of religion in the diocese was not encouraging, seven out of fourteen parishes were vacant. Funds were also needed and Dr. Dubourg went to Rome to ask for aid for his diocese. There the Propaganda appointed him bishop, 18 September, 1818, and on 24 September he was consecrated by Cardinal Joseph Pamfili (see DUBOURG).
Bishop Dubourg proposed the division of the diocese and the erection of a see in Upper Louisiana, but the news of troubles among the clergy in New Orleans and the attempt of the trustees to obtain a charter depriving the bishop of his cathedral so alarmed him that he petitioned the Propaganda to allow him to take up his residence in St. Louis and establish his seminary and other educational institutions there. He sailed from Bordeaux for New Orleans (28 June, 1817), accompanied by five priests, four subdeacons, eleven seminarians and three Christian Brothers. He took possession of the church at St. Genevieve, a ruined wooden structure, and was installed by Bishop Flaget. He then established the Lazarist seminary at Bois Brule ("The Barrens"), and brought from Bardstowm, where they were temporarily sojourning, Father Andreis, Father Rosati, and the seminarians who accompanied him from Europe. The Brothers of the Christian Doctrine opened a boys' school at St. Genevieve. At his request the Religious of the Sacred Heart, comprising Madames Philippe Duchesne, Berthold, André, and two lay sisters reaching New Orleans, 30 May, 1818, proceeded from St. Louis and opened their convent at Florissant. In 1821 they established a convent at Grand Coteau, Louisiana. The faith made great progress throughout the diocese. On 1 January, 1821, Bishop Dubourg held the first synod since the Purchase of Louisiana. Where he found ten superannuated priests there were now forty active, zealous men at work. Still appeals came from all part of the immense diocese for priests; among others he received a letter from the banks of the Columbia in Oregon begging him to send a priest to minister to 1500 Catholics there who had never had anyone to attend to them. The Ursuline Nuns, frequently annoyed by being summoned to court, appealed to the legislature claiming the privileges they had enjoyed under the French and Spanish dominations. Their ancient rights were recognized and a law was passed, 28 January, 1818, enacting that where the testimony of a nun was required it should be taken at the convent by commission. It had a far-reaching effect in later days upon legislation in the United States in similar cases.
Spain by treaty ceded Florida to the United States, 22 February, 1818, and Bishop Dubourg was then able to extend his episcopal care to that part of his diocese, the vast extent of which prompted him to form plans for the erection of a metropolitan see west of the Alleghenies. This did not meet with the approval of the bishops of the United States; he then proposed to divide the Diocese of Louisiana and the Floridas, establishing a see at New Orleans embracing Lower Louisiana, Mississippi, Alabama, and Florida. Finally, 13 August, 1822, the vicariate Apostolic of Mississippi and Alabama was formed with the Reverend Joseph Rosati, elected Bishop of Tenagra, as vicar Apostolic. But Archbishop Maréchal remonstrated because in establishing this vicariate the propaganda had inadvertently invaded the rights of the Archbishop of Baltimore as the whole of those states except a small portion south of the thirty-first degree between Perdido and Pearl Island belonged to the Diocese of Baltimore. Bishop Rosati also wrote representing the poverty and paucity of the Catholics in Mississippi and Alabama, and the necessity of remaining at the head of the seminary. Finally his arguments and the protests of the Archbishop of Baltimore prevailed, and the Holy See suppressed the vicariate, appointing Dr. Rosati coadjutor to Bishop Dubourg to reside at St. Louis. Bishop Rosati was consecrated by Bishop Dubourg at Donaldsonville, 25 March, 1824, and proceeded at once to St. Louis. In 1823 Bishop Dubourg took up the subject of the Indian missions and laid before the Government the necessity of a plan for the civilization and conversion of the Indians west of the Mississippi. His plan met with the approval of the Government and an allowance of $200 a year was assigned to four or five missionaries, to be increased if the project proved successful.
On 29 August, 1825, Alabama and the Floridas were erected into a vicariate Apostolic, with Rev. Michael Portier the first bishop. The Holy See divided the Diocese of Louisiana (18 July, 1826), and established the See of New Orleans with Louisiana as its diocese, and the Vicariate Apostolic of Mississippi to be administered by the Bishop of New Orleans. The country north of Louisiana was made the Diocese of St. Louis, Bishop Rosati being transferred to that see. Bishop Dubourg, though a man of vast projects and of great service to the church, was little versed in business methods; discouraged at the difficulties that rose to thwart him he resigned his see and was transferred to Mantauban. Bishop Rosati, appointed to the See of New Orleans, declined the appointment, urging that his knowledge of English qualified him to labour better in Missouri, Illinois, and Arkansas, while he was not sufficiently versed in French to address the people of New Orleans with success. On 20 March, 1827,the papal brief arrived allowing him to remain in St. Louis but charging him for a while with the administration of the See of New Orleans. He appointed Rev. Leo Raymond de Neckere, C. M., vicar-general, and strongly recommended his appointment for the vacant see. Father de Neckere, then in Belgium wither he had gone to recuperate his health, was summoned to Rome and appointed bishop. Bishop de Neckere was born, 6 June, 1800, at Wevelghem, Belgium, and while a seminarian at Ghent, was accepted for the Diocese of New Orleans by Bishop Dubourg. He joined the Lazarists and was ordained in St. Louis, Missouri, 13 October, 1822. On 23 February, 1832, he convoked a synod attended by twenty-one priests. Regulations were promulgated for better discipline and steps were taken to form an association for the dissemination of good literature.
Americans were now pouring into New Orleans. The ancient French limits had long since disappeared. Such was the enterprise on all sides that in 1832 New Orleans ranked in importance immediately after New York, Philadelphia, and Boston. It was the greatest cotton and sugar market in the world. Irish emigration also set in, and a church for the English-speaking people was an absolute necessity as the cathedral and the old Ursuline chapel were the only places of worship in New Orleans. A site was bought on Camp Street near Julia, a frame church, St. Patrick's, was erected and dedicated on 21 April, 1833. Rev. Adam Kindelon was the pastor of this, the first English-speaking congregation of New Orleans. The foundation of this parish was one of the last official acts of Bishop de Neckere. The year was one of sickness and death. Cholera and yellow fever raged. The priests were kept busy day and night, and the vicar-general, Father B. Richards and Fathers Marshall, Tichitoli, Kindelon fell victims to their zeal. Fr. de Neckere, who had retired to a convent at Convent, La., in hope of restoring his shattered health, returned at once to the city upon the outbreak of the epidemic, and began visiting and ministering to the plague-stricken. Soon he too was seized with fever and succumbed ten days later, 5 September, 1833. Just before the bishop's death there arrived in New Orleans a priest who was destined to exercise for many years an influence upon the life and progress of the Church and the Commonwealth, Father James Ignatius Mullen; he was immediately appointed to the vacant rectorship of St. Patrick's. Upon the death of Bishop De Neckere, Fathers Anthony Blanc and V. Lavadière, S.J., became the administrators of the diocese. In November, undismayed by the epidemic which still continued, a band of Sisters of Charity set out from Emmitsburg, to take charge of the Charity Hospital of New Orleans. The sisters had come into the diocese about 1832 to assume the direction of the Poydras Asylum, erected by Julian Poydras, a Huguenot. Seven of the new colony from Emmitsburg were sent to the asylum, and ten to the Charity Hospital. Bishop de Neckere had invited the Tertiary Sisters of Mount Carmel to make a foundation in New Orleans, which they did on 22 October, 1833, a convent school and an orphanage being opened.
Father Augustine Jeanjean was selected by Rome to fill the episcopal vacancy, but he declined, and Father Anthony Blanc was appointed and consecrated on 22 November, 1835 (see BLANC, ANTHONY). Bishop Blanc knew the great want of the diocese, the need of priests, whose ranks had been decimated by age, pestilence, and overwork. To meet this want, Bishop Blanc asked the Jesuits to establish a college in Louisiana. They arrived on 22 January, 1837, and opened a college at Grand Coteau on 5 January, 1838. He then invited the Lazarists and on 20 December, 1838, they arrived and at once opened a seminary at Bayeaux Lafourche. In 1836, Julian Poydras having died, the asylum which he founded passed entirely under Presbyterian auspices, and the Sisters of Charity being compelled to relinquish the direction, St. Patrick's Orphan Asylum, now New Orleans Female Orphan Asylum was founded and placed under their care.
In 1841 the Sisters Marianites of the Holy Cross came to New Orleans to assume charge of St. Mary's Orphan Boys Asylum. They opened also an academy for young ladies and the orphanage of the Immaculate Conception for girls. The wants of coloured people also deeply concerned Bishop Blanc and he worked assiduously for the proper spiritual care of the slaves. After the insurrection of San Domingo in 1793 a large number of coloured people from that island who were slaveholders themselves took refuge in New Orleans. Thus was created a free coloured population among which successive epidemics played havoc leaving aged and orphans to be cared for. Accordingly in 1842 Bishop Blanc and Father Rousselon, V.G., founded the Sisters of the Holy Family, whose duty was the care of the coloured orphans and the aged coloured poor. It was the first coloured sisterhood founded in the United States, and one of the only two that exist.
Bishop Blanc planned the erection of new parishes in the city of New Orleans, and St. Joseph's and the Annunciation were founded in 1844. The foundation of these parishes greatly diminished the congregation of the cathedral and the trustees seeing their influence waning entered upon a new war against religion. Upon the death of Father Aloysius Moni, Bishop Blanc appointed Father C. Maenhaut rector of the cathedral, but the wardens refused to recognize his appointment, claiming the right of patronage formerly enjoyed by the King of Spain. They brought an action against the bishop in the parish court, but the judge decided against the trustees, and the case was appealed to the Supreme Court. The Supreme Court decided that the right to nominate a parish priest, or the jus patronatus of Spanish law, was abrogated in the state, and the decision of the Holy See was sustained. But the wardens refused to recognize this decision and the bishop ordered the clergy to withdraw from the cathedral and parochial residence. One of the members of the board, who was a member of the city council, obtained the passage of a law, punishing by fine any priest who should perform the burial service over a dead body except in the old mortuary chapel erected in 1826 as part of the cathedral parish. Under this ordinance Rev. Bernard Permoli was prosecuted. The old chapel had long outlived its purpose, and on 18 December, 1842, Judge Preval decided the ordinance illegal, and the Supreme Court of the United States sustained his decision. The faithful of St. Patrick's parish having publicly protested against the outrageous proceedings, the tide of public opinion set in strongly against the men who thus defied all church authority. In January, 1843, the latter submitted and received the parish priest appointed by the bishop. Soon after the faithful Catholics of the city petitioned the legislature to amend the Act incorporating the cathedral, and bring it into harmony with ecclesiastical discipline. Even after the decision of the Legislature the bishop felt he could not treat with the wardens as they defied his authority by authorizing the erection of a monument to Freemasons in the Catholic cemetery of St. Louis. To free the faithful, he therefore continued to plan for the organization of parishes and the erection of new churches. Only one low Mass was said at the cathedral, and that on Sunday. Bishop Blanc convened the third synod of the diocese on 21 April, at which the clergy were warned against yielding to the illegal claims of the trustees, and the erection of any church without a deed being first made to the bishop was forbidden. For the churches in which the trustees system still existed special regulations were made, governing the method of keeping accounts. At the close of 1844, the trustees, defeated in the courts and held in contempt by public opinion throughout the diocese, yielded completely to Bishop Blanc.
The controversy terminated, a period of remarkable activity in the organization of parishes and the building of new churches set in. The cornerstone of St. Mary's, intended to replace the old Ursuline chapel attached to the bishop's house, was laid on 16 Feb.,1845; that of St. Joseph's on 16 April, 1846; that of the Annunciation on 10 May, 1846. The Redemptorists founded the parish of the Assumption, and were installed in its church on 22 October, 1847. The parish of Mater Dolorsa at Carrollton (then a suburb) was founded on 8 Sept,; that of Holy Name of Mary at Algiers on 18 Dec., 1848. In 1849 St. Stephen's parish in the then suburb of Bouligny under the Lazarist Fathers and Sts. Peter and Paul came into existence. The cornerstone of the Redemptorists church of St. Alphonsus was laid by the famous Apostle of Temperance, Father Theobald Mathew, on 11 April, 1850; two years later it was found necessary to enlarge this church, and a school was added. In 1851 the foundation-stone of the church of the Immaculate Conception was laid, on the site of a humbler edifice erected in 1848. This is said to have been the first church in the world dedicated to the Immaculate Conception. The parishes of St. John the Baptist in uppertown and of St. Anne in the French quarter were organized in 1852.
The French congregation of Notre-Dame de Bon Secours was organized on 16 Jan., 1858. In the midst of great progress yellow fever broke out and five priests and two Sisters of Charity swelled the roll of martyrs. The devoted services of the Sisters of Charity, especially during the ravages of the yellow fever, in attending the sick and caring for the orphans were so highly appreciated by the Legislation that in 1846 the State made them a grant of land near Donaldsonville for the opening of a novitiate, and a general subscription was made throughout the diocese for this purpose. The sisters established themselves in Donaldsonville the same year.
In 1843, anxious to provide for the wants of the increasing German and Irish immigration, Bishop Blanc had summoned the Congregation of the Redemptorists to the diocese and the German parish of St. Mary's Assumption was founded by Rev. Czackert of that congregation. In 1847 the work of the Society of Jesus in the diocese, which had been temporarily suspended, was resumed under Father Maisounabe as superior, and a college building was started on 10 June. In the following year Father Maisounabe and a brilliant young Irish associate, Father Blackney, fell victims to yellow fever. The population of New Orleans now numbered over fifty thousand, among whom were many German immigrants. Bishop Blanc turned over the old Ursuline chapel to the Germans of the lower portion of the city, and a church was erected which finally resulted in the foundation of the Holy Trinity parish on 26 October, 1847. In 1849 the College of St. Paul was opened at Baton Rouge. On 13 July, 1852, St. Charles College became a corporate institution with with Rev. A. J. Jourdan, S.J., as president. In 1849 Bishop Blanc attended the seventh council of Baltimore at which the bishops expressed their desire that the See of New Orleans be raised to metropolitan rank. On 19 July, 1850, Pius X established the Archdiocese of New Orleans, Bishop Blanc being raised to the Archiepiscopal dignity. The Province of New Orleans was to embrace New Orleans with Mobile, Natchez, Little Rock, and Galveston as suffragan sees. The spirit of Knownothingism invaded New Orleans as other parts of the United States, and Archbishop Blanc found himself in the thick of the battle. Public debates were held, conspicuous among those who did yeoman service in crushing the efforts of the party in Louisiana being Hon. Thos. J. Semmes, a distinguished advocate, Rev. Francis Xavier Leray and Rev. N. J. Perche, both afterwards Archbishop of New Orleans. Father Perche founded (1844) a French diocesan journal "Le Propagateur Catholique", which vigorously assailed the Knownothing doctrines. On June 6 a mob attacked the office of the paper, and also made a fierce attack on the Ursuline convent, breaking doors and windows and hurling insults at the nuns.
In 1853 New Orleans was decimated by the worst outbreak of yellow fever in its history, seven priests and five sisters being among its victims. On 6 March, 1854, the School Sisters of Notre Dame arrived in New Orleans to take charge of St. Joseph's Asylum, founded to furnish homes for those orphaned by the epidemic. St. Vincent's Orphan Asylum was also opened as a home for foundling and infant orphans, and entrusted to the Sisters of Charity. On 29 July, 1853, the Holy See divided the Diocese of New Orleans, which at that time embraced all of Louisiana, and established the See of Natchitoches (q. v.). The new diocese contained about twenty-five thousand Catholics, chiefly a rural population, for whom there were only seven churches. The Convent of the Sacred Heart at Natchitoches was the only religious institution in the new diocese. In 1854 Archbishop Blanc went to Rome and was present at the solemn definition of the dogma of the Immaculate Conception. In his report to Propaganda he describes his diocese as containing forty quasi-churches, each with a church and one or two priests and a residence for the clergy; the city had eighteen churches. The diocese had a seminary under the Priests of the Mission with an average of nine students; the religious orders at work were the Jesuits with three establishments, Priests of the Mission with three, and the Redemptorists with two. The Catholic population of 95,000 was made up of natives of French, Spanish, Irish, or American origin, French, Germans, Spaniards, and Italians. Distinctive Catholic schools were increasing. The Ursulines, Religious of the Sacred Heart, Sisters of Holy Charity, Marianites of the Holy Cross, Tertiary Carmelites, School Sisters of Notre Dame and the Coloured Sisters of the Holy Family were doing excellent work. Many abuses had crept in especially with regard to marriage, but after the erection of the new churches with smaller parochial school districts, religion had gained steadily and the frequentation of the sacraments was increasing.
In 1855 the Fathers of the Congregation of the Holy Cross came to New Orleans to establish a manual industrial school for the training of the orphan boys who had bee rendered homeless by the terrible epidemic of 1853. They established themselves in the lower portion of New Orleans and became inseparably identified with religious and educational progress. In 1879 they opened their college, which is now one of the leading institutions of Louisiana. On 20 January, 1856, the First Provincial Council of New Orleans was held, and in January, 1858, Archbishop Blanc held the fourth diocesan synod. In 1859 the Sisters of the Good Shepherd were called by Archbishop Blanc to New Orleans to open a reformatory for girls. Bishop Blanc opened another diocesan seminary in the same year, and placed it in charge of the Lazarist Fathers. He convoked the second provincial council on 22 January, 1860. Just before the second session opened he was taken so seriously ill that he could no longer attend the meetings. He rallied and seemed to regain his usual health, but he died 20 June following.
Right Rev. John Mary Odin, Bishop of Galveston, was appointed successor to Archbishop Blanc, and arrived in New Orleans on the Feat of Pentecost, 1861. The Civil War had already begun and excitement was intense. All the prudence and charity of the Archbishop were needed as the war progressed. An earnest maintainer of discipline, Bishop Odin found it necessary, on 1 January, 1863, to issue regulations regarding the recklessness and carelessness that had prevailed in the temporal management of the churches the indebtedness of which he had been compelled to assume to save them from bankruptcy. The regulations were not favourably received, and the archbishop visited Rome, returning in the spring of 1863, when he had obtained the permission of theHoly See for his course of action. It was not until some time later that through his charity and zeal he obtained the cordial support he desired. His appeals for priests while in Europe were not unheeded and early in 1863 forty seminarians and five Ursulines arrived with Bishop Dubuis of Galveston. Among the priests were Fathers Gustave A. Rouxel, later Auxiliary Bishop of New Orleans under Archbishop Chapelle, Thomas Heslin, afterwards Bishop of Natchez, and J. R. Bogaerts, vice-general under Archbishop Janssens. In 1860 the Dominican Nuns from Cabra, Ireland came to New Orleans to take charge of St. John the Baptist School and open an academy. In 1864 the Sisters of Mercy came to the city to assume charge of St. Alphonsus' School and Asylum and open a convent and boarding school, and the Marists were offered the Church of St. Michael at Convent, La. On 12 July, 1864, they assumed charge of Jefferson College founded by the state in 1835 and donated to them by Valcour Aime, a wealthy planter. The diocese was incorporated on 15 August, 1866, the legal name being "The Roman Catholic Church of the Diocese of New Orleans". In 1867 during a terrible epidemic of yellow fever and cholera, Fathers Speesberger and Seelos of the Redemptorists died martyrs of charity. Father Seelos was regarded as a saint and the cause of his beautification was introduced in Rome (1905). In 1866, owing to financial trials throughout the South, the diocesan seminary was closed. In February, 1868, Archbishop Odin founded "The Morning Star" as the official organ of the diocese, which it has continued to be.
During the nine years of Bishop Odin's administration he nearly doubled the number of his clergy and churches. He attended the Council of the Vatican, but was obliged to leave Rome on the entry of the Garibaldian troops. His health was broken and he returned to his native home, Ambierle, France, where he died on 25 May, 1870. He was born on 25 February, 1801, and entered the Lazarists. He came as a novice to their seminary, The Barrens, in St. Louis, where he completed his theological studies and received ordination (see GALVESTON, DIOCESE OF). He was an excellent administrator and left his diocese free from debt.
Archbishop Odin was succeeded by Rev. Napoleon Joseph Perche, born at Angers, France, January, 1805, and died on 27 December, 1883. The latter completed his studies at the seminary of Beaupré, was ordained on 19 September, 1829, and sent to Murr near Angers where he worked zealously. In 1837 he came to America with Bishop Flaget and was appointed pastor of Portland. He came to New Orleans with Bishop Blanc in 1841, and he soon became famous in Louisiana for his eloquence and learning. Archbishop Odin petitioned Rome for the appointment of Father Perche as his coadjutor with the right of succession. His request was granted and, on 1 May, 1870, Father Perche was consecrated in the cathedral of New Orleans titular bishop of Abdera. He was promoted to the see on 26 May, 1970. One of his first acts was the re-establishment of the diocesan seminary. The Benedictine Nuns were received into the diocese in 1870.
The Congregation of the Immaculate Conception, a diocesan sisterhood, was founded in the year 1873 by Father Cyprian Venissat, at Labadieville, to afford education and assistance to children of families impoverished by the war. In 1875 the Poor Clares made a foundation, and on 21 November, 1877, the Discalced Carmelites Nuns of St. Louis sent two members to make a foundation in New Orleans, their monastery being opened on 11 May, 1878. In 1878 the new parish of the Sacred Heart of Jesus was organized and placed in charge of the Holy Cross Fathers from Indiana. On 12 October, 1872, the Sisters of Perpetual Adoration opened their missions and schools in New Orleans. In 1879 the Holy Cross Fathers opened a college in the lower portion of the city. Owing to the financial difficulties it was necessary to close the diocesan seminary in 1881. Archbishop Perche was a great scholar, but he lacked administrative ability. In his desire to relieve Southern families ruined by the war, he gave to all largely and royally, and thus plunged the diocese into a debt of over $600,000. He was growing very feeble and an application was made to Rome for a coadjutor.
Bishop Francis Xavier Leray of Natchitoches was transferred to New Orleans as coadjutor and Apostolic administrator of affairs on 23 October, 1879, and at once set to work to liquidate the immense debt. It was during the administration of Archbishop Perche and the coadjutorship of Bishop Leray that the Board of Trustees of the cathedral that formerly had caused so much trouble passed out of existence in July 1881, and transferred all the cathedral property to Archbishop Perche and Bishop Leray jointly, for the benefit and use of the Catholic population. Archbishop Leray was born at Château Giron, Brittany, France, 20 April, 1825. He responded to the appeal for priests for the Diocese of Louisiana in 1843, and completed his theological studies in the Sulpician seminary in Baltimore. He accompanied Bishop Chanche to Natchez and was ordained by him on 19 March, 1852. He was a most active missionary in the Mississippi district and in 1860 when pastor of Vicksburg he brought the Sisters of Mercy from Baltimore to establish a school there. Several times during his years of activity as a priest he was stricken with yellow fever.
During the Civil War he served as a Confederate chaplain; and on several occasions he was taken prisoner by the Federal forces but was released as soon as the sacred character of his office was established. On the death of Bishop Martin he was appointed to the see of Natchitoches, and consecrated on 22 April, 1877, at Rennes, France; on 23 October 1879 he was appointed coadjutor to Archbishop Perche of New Orleans and Bishop of Janopolis. His most difficult task was the bringing of financial order out of chaos and reducing the enormous debt of the diocese. In this he met with great success. During his administration the debt was reduced by at least $300,000. His health, however, became impaired, and he went to France in the hope of recuperating, and died at Château Giron, on 23 September, 1887.
The see remained vacant for nearly a year, Very Rev. G. A. Rouxel administering the affairs of the diocese, until Right Rev. Francis Janssens, Bishop of Natchez, was promoted to fill the vacancy on 7 August, 1888, and took possession on 16 September, 1888. Archbishop Janssens was born at Tillbourg, Holland, on 17 October, 1843. At thirteen he began his studies in the seminary at Bois-le-Duc; he remained there ten years, and in 1866 entered the American College at Louvain, Belgium. He was ordained on 21 December, 1867, and arranged to come to America. He arrived at Richmond in September, 1868, and became pastor of the cathedral in 1870. He was administrator of the diocese pending the appointment of Right Rev. James (later Cardinal) Gibbons to the vacant see; Bishop Gibbons appointed him vicar-general, and five years later when he was appointed to the Archiepiscopal see of Baltimore, Father Janssens became again administrator of the diocese. On 7 April, 1881, the See of Natchez became vacant by the promotion of Right Rev. William Elder as Bishop of Cincinnati and Father Janssens succeeded. While Bishop of Natchez he completed the cathedral commenced forty years before by Bishop Chanche. Not the least of the difficulties that awaited him as Archbishop of New Orleans was the heavy indebtedness resting upon the see and the constant drain thus made which had exhausted the treasury. There was no seminary and the rapid growth of the population augmented the demand for priests. He at once called a meeting of the clergy and prominent citizens, and plans were formulated for the gradual liquidation of the debt of the diocese, which was found to be $324,759. Before his death he had reduced it to about $130,000. Notwithstanding this burden, the diocese, through the zeal of Archbishop Janssens, entered upon a period of unusual activity. One of his first acts, March, 1890, was a to fund a little seminary, which was opened at Pounchatoula, La., 3 September, 1891, and placed under the direction of the Benedictine Fathers. He went to Europe in 1889 to secure priests for the diocese and to arrange for the sale of bonds for the liquidation of the debt. In August, 1892, after the lynching of the Italians who assassinated the chief of police, the Missionary Sisters of the Sacred Heart, founded in Italy by Mother Cabrina for work among Italians immigrants, arrived in New Orleans and opened a large mission, a free school, and an asylum for Italian orphans, and began also mission work among the Italian gardeners on the outskirts of the city and in Kenner, La. The same year a terrific cyclone and storm swept the Louisiana Gulf Coast, and laid low the lands among the Caminada Cheniere where there was a settlement of Italian and Spanish and Malay fishermen. Out of a population of 1500 over 800 were swept away. Rev. Father Grimaud performed the burial service over 400 bodies as they were washed ashore. Father Bedel at Beras buried over three hundred and went out at night to succour the wandering and helpless. Archbishop Janssens in a small boat went among the lonely and desolate island settlements comforting the people and helping them to rebuild their broken homes.
In 1893, the centenary of the diocese was celebrated with splendor at the St. Louis Cathedral; Cardinal Gibbons and many of the hierarchy were present. Archbishop Janssens was instrumental, at this time, in establishing the Louisiana Leper's Home at Indian Camp, and it was through his officers that the Sisters of Charity at Emmitsburg took charge of the home. He was deeply interested in the work of the Coloured Sisters of the Holy Family, now domiciled in the ancient Quadroon Ball Room and Theatre of antebellum days, which had been turned into a convent and boarding-school. Through the generosity of a coloured philanthropist, Thomy Lafon, Archbishop Janssens was enabled to provide a large and more comfortable home for the aged coloured poor, a new asylum for the boys, and through the legacy of $20,000 left for this purpose by Mr. Lafon, who died in 1883, a special home, under the care of the Sisters of the Good Shepherd, for the reform of coloured girls. The St. John Berchman's Chapel, a memorial to Thomy Lafon, was erected in the Convent of the Holy Family which he had so befriended. At this time Archbishop Janssens estimated the number of Catholics in the diocese at 341,613; the value of church property at $3,861,075; the number of baptisms a year 15,000 and the number of deaths, 5000.
In 1896 the Catholic Winter School of America was organized and was formally opened by Cardinal Satolli, then Apostolic delegate to the United States. After the death of Archbishop Janssens the lecture courses were abandoned. The active life led by the archbishop told heavily upon him. Anxious to liquidate entirely the debt of the diocese he made arrangements to visit Europe in 1897, but died aboard the steamer Creole, 19 June, on the voyage to New York.
Most Rev. Placide Louis Chapelle, D.D., Archbishop of Santa Fé, was appointed to the vacant See of New Orleans, 1 December, 1897. Shortly after coming to New Orleans he found it imperative to go to Europe to effect a settlement for the remainder of the diocesan debt of $130,000. While he was in Europe, war was declared between Spain and the United States, and, upon the declaration of peace, Archbishop Chapelle was appointed Apostolic delegate extraordinary to Cuba and Porto Rico and charge d'affaires to the Philippine Islands. Returning from Europe he arranged the assessment of five percent upon the salaries of the clergy for five years for the liquidation of the diocesan debt. In October 1900 he closed the little seminary at Ponchatoula, and opened a higher one in New Orleans, placing it in charge of the Lazarist Fathers. The Right Rev. G. A. Rouxel was appointed auxiliary bishop for the See of New Orleans, and was consecrated 10 April, 1899. Right Rev. J. M. Laval was made vicar-general and rector of the St. Louis Cathedral on 21 April, and Very Rev. James H. Blenk was appointed Bishop of Porto Rico and consecrated in the St. Louis Cathedral with Archbishop Barnada of Santiago de Cuba, 2 July, 1899. Archbishop Chapelle was absent from the diocese for the greater part of his administration, duties in the Antilles and the Philippines in connection with his position as Apostolic Delegate claiming his attention, nevertheless he accomplished much for New Orleans. The diocesan debt was extinguished, and the activity in church work which had begun under Archbishop Janssens continued; returning to New Orleans he introduced into the diocese the Dominican Fathers from the Philippines. In the summer of 1905, while the archbishop was administering confirmation in the country parishes, yellow fever broke out in New Orleans, and, deeming it his duty to be among his people, he returned immediately to the city. On the way from the train to his residence he was stricken, and died 9 August, 1905 (see CHAPELLE, PLACIDE LOUIS). Auxiliary Bishop Rouxel became the administrator of the diocese pending the appointment of a successor. The Right Rev. James Herbert Blenk, S.M., D.D., Bishop of Porto Rico, was promoted to New Orleans, 20 April, 1906.
IV. CONTEMPORARY CONDITIONS
Archbishop Blenk was born at Neustadt, Bavaria, 28 July, 1856, of Protestant parentage. While a child, his family came to New Orleans, and it was here that the light of the True Faith dawned upon the boy; he was baptized in St. Alphonsus Church at the age of twelve. His primary education having been completed in New Orleans, he entered Jefferson College where he completed his classical and scientific studies under the Marist fathers. He spent three years at the Marist house of studies in Belley, France, completed his probational studies at the Marist novitiate at Lyons, and was sent to Dublin to follow a higher course of mathematics at the Catholic University. Thence he went to St. Mary's College, Dundalk, County Louth, where he occupied the chair of mathematics. Later he returned to the Marist house of studies in Dublin where he completed his theological studies. 16 August, 1885, he was ordained priest, and returned that year to Louisiana to labour among his own people. He was stationed as a professor at Jefferson College of which he became president in 1891 and held the position for six years. In 1896, at the invitation of the general of the Marists, he visited all the houses of the congregation in Europe, and returning to New Orleans in February, 1897, he became rector of the Church of the Holy Name of Mary, Algiers, which was in charge of the Marist Fathers. He erected the handsome presbytery and gave impetus to religion and education in the parish and city, being chairman of the Board of Studies of the newly organized Winter School. He was a member of the Board of Consultors during the administration of Archbishop Janssens and of Archbishop Chapelle; the latter selected him as the auditor and secretary of the Apostolic delegation to Cuba and Porto Rico. He was appointed the first bishop of the Island of Porto Rico under the American occupation 12 June, 1890. A hurricane overswept Porto Rico just before Bishop Blenk left to take possession of his see; through his personal efforts he raised $30,000 in the United States to take with him to alleviate the sufferings of his new people. The successful work of Bishop Blenk is part of the history of the reconstruction along American lines of the Antilles. He returned to New Orleans as archbishop, 1 July, 1906, and new life was infused into every department of religious and educational and charitable endeavour. Splendid new churches and schools were erected, especially in the country parishes. Among the new institutions were St. Joseph's Seminary and College at St. Benedict, La.; St. Charles College, Grand Coteau, built on the ruins of the old college destroyed by fire; Lake Charles Sanitarium; Marquette University; and the Seaman's Haven, where a chapel was opened for sailors. The new sisterhoods admitted to the diocese were the Religious of the Incarnate Word in charge of a sanatorium at Lake Charles; the Religious of Divine Providence, in charge of the school in Broussardville; and the French Benedictine Sisters driven from France, who erected a new Convent of St. Gertrude at St. Benedict, La., destined as an industrial school for girls. A large industrial school and farm for coloured boys under the direction of the Sisters of the Holy Family was opened in Gentilly Road, and two new parishes outlined for the exclusive care of the coloured race. In 1907, the seminary conducted by the Lazarist Fathers was closed and Archbishop Blenk opened a preparatory seminary and placed it in charge of the Benedictine Fathers. The diocese assumed full charge of the Chinchuba Deaf-Mute Institute, which was established under Archbishop Janssens and is the only Catholic institute for deaf-mutes in the South. It is in charge of the School Sisters of Notre Dame.
New Orleans' priesthood, like the population of Louisiana, is cosmopolitan. The training of the priesthood has been conducted at home and abroad, the diocese owing much to the priests who come from France, Spain, Ireland, Germany and Holland. Several efforts were made to establish a permanent seminary and recruit the ranks of the priesthood from the diocese itself. At various times also the diocese had students at St. Mary's and St. Charles Seminary, Baltimore, the American College, Louvain, and has (1910) twelve theological students in different seminaries of Europe and America. Each parish is incorporated and there are corporate institutions of the Jesuits and other religious communities. The houses of study for religious are the Jesuit scholasticate at Grand Coteau, and the Benedictine scholasticate of St. Benedict at St. Benedict, La. The Poor Clares, Discalced Carmelites, Benedictine Nuns, Congregation of Marianites of the Holy Cross, Ursuline Nuns, Religious of the Sacred Heart, Sisters of St. Joseph, Sisters of Perpetual Adoration, Sisters of the Immaculate Conception, Sisters of the Holy Family (coloured), Sisters of Mount Carmel, have mother-houses with novitiates in New Orleans. In early days there were distinctive parishes in New Orleans for French-, English- and German-speaking Catholics, but with the growing diffusion of the English language these parish lines have disappeared. In all the churches where necessary, there are French, English, and German services and instructions; there are churches and chapels for Italian immigrants and Hungarians, a German settlement at St. Leo near Rayne, domestic missions for negroes under the charge of the Holy Family Sisters and Josephite Fathers and Lazarists at New Orleans and Bayou Petite, Prairie.
The educational system is well organized. The principal institutions are: the diocesan normal school; the Marquette University under the care of the Jesuits; 7 colleges and academies with high school courses for boys with 1803 students; 17 academies for young ladies, under the direction of religious communities, with 2201 students; 102 parishes and parochial schools having an attendance of 20,000 pupils; 117 orphan asylums with 1341 orphans; 1 infant asylum with 164 infants; 1 industrial school for whites with 90 inmates; 1 industrial school for coloured orphan boys; 1 deaf-mute asylum with 40 inmates; 3 hospitals, 2 homes for the aged white and 1 for the aged coloured poor; 1 house of the Good Shepherd for the reform of wayward girls; a Seaman's Haven. The state asylums for the blind, etc., hospitals, prisons, reformatories, almshouses, and secular homes for incurables, consumptives, convalescents, etc., are all visited by Catholic priests, Sisters of Mercy, conferences of St. Vincent de Paul, and St. Margaret's Daughters. There is absolute freedom of worship. The first St. Vincent de Paul conference was organized in 1852.
The diocese has one Benedictine abbey (St. Joseph's, of which Right Rev. Paul Schäuble is abbot); 156 secular priests, 123 priests in religious communities, making a total of 279 clergy; 133 churches with resident priests and 90 missions with churches, making a total of 223 churches; 35 stations and 42 chapels where Mass is said. The total Catholic population is 550,000; yearly baptisms include 15,155 white children, 253 white adults, 3111 coloured children, and 354 coloured adults (total number of baptisms 18,873); the communions average 750,180; confirmations 11,215; converts, 817; marriages, 3533 (including 323 mixed). The large centers of church activity are the cities of New Orleans, Baton Rouge, Plaquemine, Donaldsonville, Thibodeaux, Houma, Franklin, Jeannerette, New Iberia, Lafayette, Abeeville, Morgan City, St. Martin, Crowley, Lake Charles. The churches and schools are all insured; an association for assisting infirm priests, the Priest's Aid Society, has been established and mutual aid and benevolent associations in almost every parish for the assistance of the laity. Assimilation is constantly going on among the different nationalities that come to New Orleans through intermarriage between Germans, Italians, French, and Americans; and thus is created a healthy civil sentiment that conduces to earnest and harmonious progress along lines of religious, charitable, educational, and social endeavour. The Catholic laity of the diocese is naturally largely represented in the life and government of the community, the population being so overwhelmingly Catholic; Catholics hold prominent civil positions such as governor, mayor, and member of the Bar, State Legislature, and United States Congress. A Catholic from Louisiana, Edward D. White, has been recently (1910) appointed Chief Justice of the Supreme Court of the United States. Catholics are connected with state normal schools and colleges, are on the board of the state universities and public libraries, and are represented in the corps of professors, patrons, and pupils of the Louisiana State and Tulane universities. Three fourths of the teachers in the public schools of Louisiana are Catholics.
The laity take a very active interest in the religious life of the diocese. Every church and convent has its altar society for the care of the tabernacle, sodalities of the Blessed Virgin for young girls and women. The Holy Name Society for men, young and old, is established throughout the diocese, while conferences of St. Vincent de Paul are established in thirty churches. St. Margaret's Daughters, indulgenced like St. Vincent de Paul, has twenty-eight circles at work, and the Total Abstinence Society is established in many churches. Besides the Third Order of St. Francis, the diocese has confraternities of the Happy Death, the Holy Face, the Holy Rosary, and the Holy Agony; the Apostleship of Prayer is established in nearly all the churches, while many parishes have confraternities adapted to their special needs. The Catholic Knights of America and Knights of Columbus are firmly established, while the Holy Spirit Society, devoted to the defence of Catholic Faith, the diffusion of Catholic truth, and the establishment of churches and schools in wayside places, is doing noble work along church extension lines. Other societies are the Marquette League, the Society for the Propagation of the Faith, which traces its origin to Bishop DuBourg of Louisiana, the Society of the Holy Childhood, and the Priests' Eucharistic League. Religious life in the diocese is regular and characterized by strict discipline and earnest spirituality. Monthly conferences are held and ecclesiastical conferences three times a year.
The religious communities of the diocese are: (1) Male: Benedictines, Fathers and Brothers of the Holy Cross, Dominicans, Jesuits, Josephites, Lazarists, Marists, Redemptorists, and Brothers of the Sacred Heart; (2) Female: Sisters of St. Benedict, French Benedictine Sisters, Discalced Carmelites Nuns, Sisters of Mount Carmel, Poor Clares, Sisters of Charity, Sisters of Charity of the Incarnate Word, Sisters of Christian Charity, Sisters of Divine Providence, Dominican Sisters, Sisters of the Good Shepherd, Sisters of the Holy Family, Sisters of the Immaculate Conception, Sisters of St. Joseph, Little Sisters of the Poor, Sisters Marianites of the Holy Cross, Sisters of Mercy, School Sisters of Notre Dame, Sisters of Our Lady of Lourdes, Religious of the Sacred Heart, Ursuline Sisters, Missionary Sisters of the Sacred Heart, Sisters of Perpetual Adoration of the Blessed Sacrament. Coloured Catholics: The works in behalf of the coloured race began in the earliest days of Louisiana, when the Jesuits devoted themselves especially to the care of the Indians and Negroes. After the expulsion of the Jesuits the King of Spain ordered that a chaplain for negroes be placed on every plantation. Although this was impossible owing to the scarcity of priests, the greatest interest was taken in the evangelization of negroes and winning them from superstitious practices. The work of zealous Catholic masters and mistresses bore fruit in many ways, and there remains to-day in New Orleans, despite the losses to the Faith occasioned by the Civil War and reconstruction period when hordes of Protestant missionaries from the north flocked into Louisiana with millions of dollars to proselytize the race, a strong and sturdy Catholic element among the coloured people from which much is hoped. The Sisters of the Holy Family, a diocesan coloured order of religious, have accomplished much good. In addition to their academy and orphanages for girls and boys and homes for the coloured aged poor of both sexes, located in New Orleans, they have a novitiate and conduct an academy in the cathedral parish and schools in the parishes of St. Maurice, St. Louis, Mater Dolorosa, St. Dominic and St. Catherine in New Orleans, and schools and asylums in Madisonville, Donaldsonville, Opelusas, Baton Rouge, Mandevilles, Lafayette, and Palmetto, Louisiana. Schools for coloured children are also conducted by the following white religious orders: Sisters of Perpetual Adoration, Sisters of Mercy, Mount Carmel Sisters, Religious of the Sacred Heart, Sisters of St. Joseph. Six coloured schools in charge of lay Catholic teachers in various parishes, St. Catherine's church in charge of the Lazarist Fathers, and St. Dominic's in charge of the Josephite Fathers in New Orleans are especially established for Catholic negroes.
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New Pomerania, Vicariate Apostolic of[[@Headword:New Pomerania, Vicariate Apostolic of]]

Vicariate Apostolic of New Pomerania
New Pomerania, the largest island of the Bismarck Archipelago, is separated from New Guinea by Dampier Strait, and extends from 148º to 152º E. long. and from 4º to 7º S. lat. It is about 348 miles long, from 12½ to 92¼ miles broad, and has an area of 9650 sq. miles. Two geographical regions are distinguishable. Of the north-eastern section (known as the Gazelle Peninsula) a great portion is occupied by wooded mountain chains; otherwise (especially about Blanche Bay) the soil is very fertile and admirably watered by rivers (e. g. the Toriu and Kerawat), which yield an abundance of fish. The white population is practically confined to the northern part of this section, in which the capital, Herbertshöhe, is situated. The western and larger section also has extensive mountain chains, which contain numerous active volcanoes. The warlike nature of the natives, who fiercely resent as an intrusion every attempt to land, has left us almost entirely ignorant of the interior.
The natives are finely built and coffee brown in colour, having regular features. While resembling the southeastern Papuan, they use weapons unknown to the latter — e. g. the sling, in the use of which they possess marvellous dexterity, skilfully inserting the stone with the toes. They occupy few towns owing to the constant feuds raging among them. One of their strangest institutions is their money (dewarra), composed of small cowrie shells threaded on a piece of cane. The difficulty of procuring these shells, which are found only in very deep water, accounts for the value set on them. The unit is usually a fathom (the length of both arms extended) of dewarra. The tribes have no chiefs; an individual's importance varies according to the amount of dewarra he possesses, but the final decision for peace or war rests with the tribe. This entire absence of authority among the natives is a great obstacle in the way of government. The natives are very superstitious: a demon resides in each volcano, and marks his displeasure by sending forth fire against the people. To propitiate the evil spirits, a piece of dewarra is always placed in the grave with the corpse. The celebrated institution of the Duk-Duk is simply a piece of imposture, by which the older natives play upon the superstitions of the younger to secure the food they can no longer earn. This "spirit" (a native adorned with a huge mask) arrives regularly in a boat at night with the new moon, and receives the offerings of the natives. The standard of morality among the natives of New Pomerania is high compared with that observed in New Mecklenburg (the other large island of the Bismarck Archipelago), where the laxity of morals, especially race suicide and the scant respect shown for marriage, seems destined rapidly to annihilate the population. In Nov., 1884, Germany proclaimed its protectorate over the New Britain Archipelago; New Britain and New Ireland were given the names of Neupommern and Neumecklenburg, and the whole group was renamed the Bismarck Archipelago. The great obstacle to the development of the islands is their poisonous climate, neither native nor European being immune from the ravages of fever. The native population is estimated at about 190,000; the foreign population (1909) at 773 (474 white). About 13,464 acres are under cultivation, the principal products being copra, cotton, coffee, and rubber.
The vicariate Apostolic was erected on 1 Jan., 1889, and entrusted to the Missionaries of the Sacred Heart of Issoudun. Since Sept., 1905, when the Marshall Islands were made a separate vicariate, its territory is confined to the Bismarck Archipelago. The first and present vicar Apostolic is Mgr Louis Couppé, titular Bishop of Leros. The mission has already made remarkable progress, and numbers according to the latest statistics 15,223 Catholics; 28 missionaries; 40 brothers; 27 Sisters of Our Lady of the Sacred Heart; 55 native catechists; 77 churches and chapels; 90 stations (26 chief); 29 schools with over 4000 pupils; 13 orphanages.
Monatshefte des Missionshauses von Hiltrup; Deutsche Kolonialblatt (1908), suppl.‚ 78 sqq.
THOMAS KENNEDY. 
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The New Testament
I. Name; 
II. Description; 
III. Origin; 
IV. Transmission of the Text; 
V. Contents, History, and Doctrine.
I. NAME
Testament come from testamentum, the word by which the Latin ecclesiastical writers translated the Greek diatheke. With the profane authors this latter term means always, one passage of Aristophanes perhaps excepted, the legal disposition a man makes of his goods for after his death. However, at an early date, the Alexandrian translators of the Scripture, known as the Septuagint, employed the word as the equivalent of the Hebrew berith, which means a pact, an alliance, more especially the alliance of Yahweh with Israel. In St. Paul (I Cor., xi, 25) Jesus Christ uses the words "new testament" as meaning the alliance established by Himself between God and the world, and this is called "new" as opposed to that of which Moses was the mediator. Later on, the name of testament was given to the collection of sacred texts containing the history and the doctrine of the two alliances; here again and for the same reason we meet the distinction between the Old and New Testaments. In this meaning the expression Old Testament (he palaia diatheke) is found for the first time in Melito of Sardis, towards the year 170. There are reasons for thinking that at this date the corresponding word "testamentum" was already in use amongst the Latins. In any case it was common in the time ofTertullian.
II. DESCRIPTION
[bookmark: III]The New Testament, as usually received in the Christian Churches, is made up of twenty-seven different books attributed to eight different authors, six of whom are numbered among the Apostles (Matthew, John, Paul, James, Peter, Jude) and two among their immediate disciples (Mark, Luke). If we consider only the contents and the literary form of these writings they may be divided into historical books (Gospels and Acts), didactic books (Epistles), a prophetical book (Apocalypse). Before the name of the New Testament had come into use the writers of the latter half of the second century used to say "Gospel and Apostolic writings" or simply "the Gospel and the Apostle", meaning the Apostle St. Paul. The Gospels are subdivided into two groups, those which are commonly called synoptic (Matthew, Mark, Luke), because their narratives are parallel, and the fourth Gospel (that of St. John), which to a certain extent completes the first three. They relate to the life and personal teaching of Jesus Christ. The Acts of the Apostles, as is sufficiently indicated by the title, relates the preaching and the labours of the Apostles. It narrates the foundation of the Churches of Palestine and Syria only; in it mention is made of Peter, John, James, Paul, and Barnabas; afterwards, the author devotes sixteen chapters out of the twenty-eight to the missions of St. Paul to the Greco-Romans. There are thirteen Epistles of St. Paul, and perhaps fourteen, if, with the Council of Trent, we consider him the author of the Epistle to the Hebrews. They are, with the exception of this last-mentioned, addressed to particular Churches (Rom.; I, II Cor.; Gal.; Ephes.; Philip.; Colos.; I, II Thess.) or to individuals (I, II Tim.; Tit.; Philem.). The seven Epistles that follow (James; I, II Peter; I, II, III John; Jude) are called "Catholic", because most of them are addressed to the faithful in general. The Apocalypse addressed to the seven Churches of Asia Minor (Ephesus, Smyrna, Pergamus, Thyatira, Sardis, Philadelphia, Laodicea) resembles in some ways a collective letter. It contains a vision which St. John had at Patmos concerning the interior state of the above-mentioned communities, the struggle of the Church with pagan Rome, and the final destiny of the New Jerusalem.
III. ORIGIN
The New Testament was not written all at once. The books that compose it appeared one after another in the space of fifty years, i.e. in the second half of the first century. Written in different and distant countries and addressed to particular Churches, they took some time to spread throughout the whole of Christendom, and a much longer time to become accepted. The unification of the canon was not accomplished without much controversy (see CANON OF THE HOLY SCRIPTURES). Still it can be said that from the third century, or perhaps earlier, the existence of all the books that to-day form our New Testament was everywhere known, although they were not all universally admitted, at least as certainly canonical. However, uniformity existed in the West from the fourth century. The East had to await the seventh century to see an end to all doubts on the subject. In early times the questions of canonicity and authenticity were not discussed separately and independently of each other, the latter being readily brought forward as a reason for the former; but in the fourth century, the canonicity was held, especially by St. Jerome, on account of ecclesiastical prescription and, by the fact, the authenticity of the contested books became of minor importance. We have to come down to the sixteenth century to hear the question repeated, whether the Epistle to the Hebrews was written by St. Paul, or the Epistles called Catholic were in reality composed by the Apostles whose names they bear. Some Humanists, as Erasmus and Cardinal Cajetan, revived the objections mentioned by St. Jerome, and which are based on the style of these writings. To this Luther added the inadmissibility of the doctrine, as regards the Epistle of St. James. However, it was practically the Lutherans alone who sought to diminish the traditional Canon, which the Council of Trent was to define in 1546.
It was reserved to modern times, especially to our own days, to dispute and deny the truth of the opinion received from the ancients concerning the origin of the books of the New Testament. This doubt and the negation regarding the authors had their primary cause in the religious incredulity of the eighteenth century. These witnesses to the truth of a religion no longer believed were inconvenient, if it was true that they had seen and heard what they related. Little time was needed to find, in analyzing them, indications of a later origin. The conclusions of the Tubingen school, which brought down to the second century, the compositions of all the New Testament except four Epistles of St. Paul (Rom.; Gal.; I, II Cor.), was very common thirty or forty years ago, in so-called critical circles (see Dict. apolog. de la foi catholique, I, 771-6). When the crisis of militant incredulity had passed, the problem of the New Testament began to be examined more calmly, and especially more methodically. From the critical studies of the past half century we may draw the following conclusion, which is now in its general outlines admitted by all: It was a mistake to have attributed the origin of Christian literature to a later date; these texts, on the whole, date back to the second half of the first century; consequently they are the work of a generation that counted a good number of direct witnesses of the life of Jesus Christ. From stage to stage, from Strauss to Renan, from Renan to Reuss, Weizsäcker, Holtzmann, J¨licher, Weiss, and from these to Zahn, Harnack, criticism has just retraced its steps over the distance it had so inconsiderately covered under the guidance of Christian Baur. To-day it is admitted that the first Gospels were written about the year 70. The Acts can hardly be said to be later; Harnack even thinks they were composed nearer to the year 60 than to the year 70. The Epistles of St. Paul remain beyond all dispute, except those to the Ephesians and to the Hebrews, and the pastoral Epistles, about which doubts still exist. In like manner there are many who contest the Catholic Epistles; but even if the Second Epistle of Peter is delayed till towards the year 120 or 130, the Epistle of St. James is put by several at the very beginning of Christian literature, between the years 40 and 50, the earliest Epistles of St. Paul about 52 till 58.
At present the brunt of the battle rages around the writings called Johannine (the fourth Gospel, the three Epistles of John, and the Apocalypse). Were these texts written by the Apostle John, son of Zebedee, or by John the presbyter of Ephesus whom Papias mentions? There is nothing to oblige us to endorse the conclusions of radical criticisms on this subject. On the contrary, the strong testimony of tradition attributes these writings to the Apostle St. John, nor is it weakened at all by internal criteria, provided we do not lose sight of the character of the fourth Gospel--called by Clement of Alexandria "a spiritual gospel", as compared with the three others, which he styled "corporal". Theologically, we must take into consideration some modern ecclesiastical documents (Decree, "Lamentabili", prop. 17, 18, and the answer of the Roman Commission for Biblical Questions, 29 May, 1907). These decisions uphold the Johannine and Apostolic origin of the fourth Gospel. Whatever may be the issue of these controversies, a Catholic will be, and that in virtue of his principles, in exceptionally favourable circumstances for accepting the just exigencies of criticism. If it be ever established that II Peter belongs to a kind of literature then common, namely the pseudepigraph, its canonicity will not on that account be compromised. Inspiration and authenticity are distinct and even separable, when no dogmatic question is involved in their union.
The question of the origin of the New Testament includes yet another literary problem, concerning the Gospels especially. Are these writings independent of one another? If one of the Evangelists did utilize the work of his predecessors how are we to suppose it happened? Was it Matthew who used Mark or vice versa? After thirty years of constant study, the question has been answered only by conjectures. Amongst these must be included the documentary theory itself, even in the form in which it is now commonly admitted, that of the "two sources". The starting-point of this theory, namely the priority of Mark and the use made of him by Matthew and Luke, although it has become a dogma in criticism for many, cannot be said to be more than a hypothesis. However disconcerting this may be, it is none the less true. None of the proposed solutions has been approved of by all scholars who are really competent in the matter, because all these solutions, while answering some of the difficulties, leave almost as many unanswered. If then we must be content with hypothesis, we ought at least to prefer the most satisfactory. The analysis of the text seems to agree fairly well with the hypothesis of two sources--Mark and Q. (i.e. Quelle, the non-Marcan document); but a conservative critic will adopt it only in so far as it is not incompatible with such data of tradition concerning the origin of the Gospels as are certain or worthy of respect.
These data may be resumed a follows.
· The Gospels are really the work of those to whom they have been always attributed, although this attribution may perhaps be explained by a more or less mediate authorship. Thus, the Apostle St. Matthew, having written in Aramaic, did not himself put into Greek the canonical Gospel which has come down to us under his name. However, the fact of his being considered the author of this Gospel necessarily supposes that between the original Aramaic and the Greek text there is, at least, a substantial conformity. The original text of St. Matthew is certainly prior to the ruin of Jerusalem, there are even reasons for dating it earlier than the Epistles of St. Paul and consequently about the year 50. We know nothing definite of the date of its being rendered into Greek.
· Everything seems to indicate the date of the composition of St. Mark as about the time of St. Peter's death, consequently between 60 and 70.
· St. Luke tells us expressly that before him "many took in hand to set forth in order" the Gospel. What then was the date of his own work? About the year 70. It is to be remembered that we must not expect from the ancients the precision of our modern chronology.
· The Johannine writings belong to the end of the first century, from the year 90 to 100 (approximately); except perhaps the Apocalypse, which some modern critics date from about the end of the reign of Nero, A.D. 68 (see GOSPEL AND GOSPELS).
[bookmark: IV]IV. TRANSMISSION OF THE TEXT
No book of ancient times has come down to us exactly as it left the hands of its author--all have been in some way altered. The material conditions under which a book was spread before the invention of printing (1440), the little care of the copyists, correctors, and glossators for the text, so different from the desire of accuracy exhibited to-day, explain sufficiently the divergences we find between various manuscripts of the same work. To these causes may be added, in regard to the Scriptures, exegetical difficulties and dogmatical controversies. To exempt the scared writings from ordinary conditions a very special providence would have been necessary, and it has not been the will of God to exercise this providence. More than 150,000 different readings have been found in the older witnesses to the text of the New Testament--which in itself is a proof that Scriptures are not the only, nor the principal, means of revelation. In the concrete order of the present economy God had only to prevent any such alteration of the sacred texts as would put the Church in the moral necessity of announcing with certainty as the word of God what in reality was only a human utterance. Let us say, however, from the start, that the substantial tenor of the sacred text has not been altered, not withstanding the uncertainty which hangs over some more or less long and more or less important historical or dogmatical passages. Moreover--and this is very important--these alterations are not irremediable; we can at least very often, by studying the variants of the texts, eliminate the defective readings and thus re-establish the primitive text. This is the object of textual criticism.
A. Brief History of the Textual Criticism
The ancients were aware of the variant readings in the text and in the versions of the New Testament; Origen, St. Jerome, and St. Augustine particularly insisted on this state of things. In every age and in diverse places efforts were made to remedy the evil; in Africa, in the time of St. Cyprian (250); in the East by means of the works of Origen (200-54); then by those of Lucian at Antioch and Hesychius at Alexandria, in the beginning of the fourth century. Later on (383) St. Jerome revised the Latin version with the aid of what he considered to be the best copies of the Greek text. Between 400 and 450 Rabbula of Edessa did the same thing for the Syriac version. In the thirteenth century the universities, the Dominicans, and the Franciscans undertook to correct the Latin text. In the fifteenth century printing lessened, although it did not completely suppress, the diversity of readings, because it spread the same type of text, viz., that which the Hellenists of the Renaissance got from the Byzantine scholars, who came in numbers of Italy, Germany, and France, after the capture of Constantinople. This text, after having been revised by Erasmus, Robert Estienne, and Théodore de Bèze, finally, in 1633, became the Elzeverian edition, which was to bear the name of the "received text". In remained the ne varietur text of the New Testament for Protestants up to the nineteenth century. The British and Foreign Bible Society continued to spread it until 1904. All the official Protestant versions depended on this test of Byzantine origin up to the revision of the Authorized Version of the Anglican Church, which took place in 1881.
The Catholics on their side followed the official edition of the Latin Vulgate (which is in substance the revised version of St. Jerome), published in 1592 by order of Clement VIII, and called on that account the Clementine Bible. Thus it can be said that, during two centuries at least, the New Testament was read in the West in two different forms. Which of the two was the more exact? According as the ancient manuscripts of the text were discovered and edited, the critics remarked and noted the differences these manuscripts presented, and also the divergences between them and the commonly received Greek text as well as the Latin Vulgate. The work of comparison and criticism that became urgent was begun, and for almost two centuries has been conducted with diligence and method by many scholars, amongst whom the following deserve a special mention: Mill (1707), Bentley (1720), Bengel (1734), Wetstein (1751), Semler (1765), Griesbach (1774), Hug (1809), Scholz (1830), both Catholics, Lachmann (1842), Tregelles (1857), Tischendorf (1869), Westcott and Hort, Abbé Martin (1883), and at present B. Weiss, H. Von Soden, R.C. Gregory.
B. Resources of Textual Criticism
Never was it as easy as it is in our own days to see, consult, and control the most ancient documents concerning the New Testament. Gathered from almost everywhere they are to be found in the libraries of our big cities (Rome, Paris, London, Saint Petersburg, Cambridge, etc.), where they can be visited and consulted by everyone. These documents are the manuscripts of the Greek text, the old versions and the works of ecclesiastical or other writers who have cited the New Testament. This collection of documents, daily increasing in number, has been called the apparatus criticus. To facilitate the use of the codices of the text and versions they have been classed and denominated by means of letters of the Hebrew, Greek, and Latin alphabets. Von Soden introduced another notation, which essentially consists in the distribution of all the manuscripts into three groups designated respectively by the three Greek letters d (i.e. diatheke, the manuscripts containing the Gospels and something else as well), e (i.e. euaggelia, the manuscripts containing the Gospels only), a (i.e. apostolos, the manuscripts containing the Acts and the Epistles. In each series the manuscripts are numbered according to their age.
(1) Manuscripts of the Text
More than 4000 have been already catalogued and partly studied, only the minority of which contain the whole New Testament. Twenty of these texts are prior to the eighth century, a dozen are of the sixth century, five of the fifth century, and two of the fourth. On account of the number and antiquity of these documents the text of the New Testament is better established than that of our Greek and Latin classics, except Virgil, which, from a critical point of view, is almost in the same conditions. The most celebrated of these manuscripts are:
· B Vaticanus, d 1, Rome, fourth cent.;
· Sinaiticus, d 2, Saint Petersburg, fourth cent.;
· C Ephræmus rescriptus, d 3, Paris, fifth cent.;
· A Alexandrinus, d 4, London, fifth cent.;
· D Cantabrigiensis (or Codex Bezæ) d 5, Cambridge, sixth cent.;
· D 2 Claromontanus, a 1026, Paris, sixth cent.;
· Laurensis, d 6, Mount Athos, eighth-ninth cent.;
· E Basilcensis, e 55, Bâle, eighth cent.
To these copies of the text on parchment a dozen fragments on papyrus, found in Egypt, most of which go back to the fourth century, one even to the third century, must be added.
(2) Ancient Versions
Several are derived from original texts prior to the most ancient Greek manuscripts. These versions are, following the order of their age, Latin, Syriac, Egyptian, Armenian, Ethiopian, Gothic, and Georgian. The first three, especially the Latin and the Syriac, are of the greatest importance.
Latin version -- Up to about the end of the fourth century, it was diffused in the West (Proconsular Africa, Rome, Northern Italy, and especially at Milan, in Gaul, and in Spain) in slightly different forms. The best known of these is that of St. Augustine called the "Itala", the sources of which go as far back as the second century. In 383 St. Jerome revised the Italic type after the Greek manuscripts, the best of which did not differ much from the text represented by the Vaticanus and the Sinaiticus. It was this revision, altered here and there by readings from the primitive Latin version and a few other more recent variants, that prevailed in the west from the sixth century under the name of Vulgate.
· Syriac Version -- Three primitive types are represented by the Diatessaron of Tatian (second cent.), the palimpset of Sinai, called the Lewis codex from the name of the lady who found it (third cent., perhaps from the end of the second), and the Codex of Cureton (third cent.). The Syriac Version of this primitive epoch that still survives contains only the Gospels. Later, in the fifth century, it was revised after the Greek text. The most widespread of these revisions, which became almost the official version, is called the Pesittâ (Peshitto, simple, vulgate); the others are called Philoxenian (sixth cent.), Heraclean (seventh cent.), and Syro-Palestinian (sixth cent.).
· Egyptian Version -- The best known type is that called Boharic (used in the Delta from Alexandria to Memphis) and also Coptic from the generic name Copt, which is a corruption of the Greek aiguptos Egyptian. It is the version of Lower Egypt and dates from the fifth century. A greater interest is attached to the version of Upper Egypt, called the Sahidic, or Theban, which is a work of the third century, perhaps even of the second. Unfortunately it is only incompletely known as yet.
These ancient versions will be considered precise and firm witnesses of the Greek text of the first three centuries only when we have critical editions of them; for they themselves are represented by copies that differ from one another. The work has been undertaken and is already fairly advanced. The primitive Latin version had been already reconstituted by the Benedictine D. Sabatier ("Bibliorum Sacorum latinæ versiones antiquæ seu Vetus Italica", Reims, 1743, 3 vols.); the work has been taken up again and completed in the English collection "Old-Latin Biblical Texts" (1883-1911), still in course of publication. The critical edition of the Latin Vulgate published at Oxford by the Anglicans Wordsworth and White, from 1889 to 1905, gives the Gospels and the Acts. In 1907 the Benedictines received from Pius X the commission to prepare a critical edition of the Latin Bible of St. Jerome (Old and New Testament). The "Diatessaron" of Tatian is known to us by the Arabic version edited by 1888 by Mgr. Ciasea, and by the Armenian version of a commentary of St. Ephraem (which is founded on the Syriac of Tatian) translated into Latin, in 1876, by the Mechitarists Auchar and Moesinger. The publications of H. Von Soden have contributed to make the work of Tatian better known. Mrs. A. S. Lewis has just published a comparative edition of the Syriac palimpset of Sinai (1910); this had been already done by F.C. Burkitt for the Cureton codex, in 1904. There exists also a critical edition of the Peshitto by G. H. Gwilliam (1901). As regards the Egyptian versions of the Gospels, the edition of G. Horner (1901-1911, 5 vols.) has put them at the disposition of all those who read Coptic and Sahidic. The English translation, that accompanies them, is meant for a wider circle of readers.
(3) Citations of Ecclesiastical Authors
The text of the whole New Testament could be constituted by putting together all the citations found in the Fathers. It would be particularly easy for the Gospels and the important Epistles of St. Paul. From a purely critical point of view, the text of the Fathers of the first three centuries is particularly important, especially Irenæus, Justin, Origen, Clement of Alexandria, Tertullian, Cyprian, and later on Ephraem, Cyril of Alexandria, Chrysostom, Jerome, and Augustine. Here again a preliminary step must be taken by the critic. Before pronouncing that a Father read and quoted the New Testament in this or that way, we must first be sure that the text as in its present form had not been harmonized with the reading commonly received at the time and in the country where the Father's works were edited (in print or in manuscripts). The editions of Berlin for the Greek Fathers and of Vienna for the Latin Fathers, and especially the monographs on the citations of the New Testament in the Apostolic Fathers (Oxford Society for Historical Theology, 1905), in St. Justin (Bousset, 1891), in Tertullian (Ronsch, 1871), in Clement of Alexandria (Barnard, 1899), in St. Cyprian (von Sodon, 1909), in Origen (Hautsch, 1909), in St. Ephraem (Burkett, 1901), in Marcion (Zahn, 1890), are a valuable help in this work.
C. Method followed
(1) The different readings attested for the same word were first noted, then they were classed according to their causes; involuntary variants: lapsus, homoioteleuton, itacismus, scriptio continua; voluntary variants, harmonizing of the texts, exegesis, dogmatical controversies, liturgical adaptations. This however was only an accumulation of matter for critical discussion.
(2) At first, the process employed was that called individual examination. This consists in examining each case by itself, and it nearly always had as result that the reading found in most documents was considered the right one. In a few cases only the greater antiquity of certain readings prevailed over numerical superiority. Yet one witness might be right rather than a hundred others, who often depend on common sources. Even the oldest text we have, if not itself the original, may be corrupt, or derived from an unfaithful reproduction. To avoid as far as possible these occasions of error, critics were not long before giving preference to the quality rather than to the number of the documents. The guarantees of the fidelity of a copy are known by the history of the intermediate ones connecting it with the original, that is by its genealogy. The genealogical process was brought into vogue especially by two great Cambridge scholars, Westcott and Hort. By dividing the texts, versions, and Patristic citations into families, they arrived at the following conclusions:
(a) The documents of the New Testament are grouped in three families that may be called Alexandrian, Syrian, and Western. None of these is entirely free from alterations.
· The text called Western, best represented by D, is the most altered although it was widely spread in the second and third centuries, not only in the West (primitive Latin Version, St. Irenæ St. Hippolitus, Tertullian, St. Cyprian), but also in the East (primitive Syriac Version, Tatian, and even Clement of Alexandria). However, we find in it a certain number of original readings which it alone has preserved.
· The Alexandrian text is the best, this was the received text in Egypt and, to a certain extent, in Palestine. It is to be found, but adulterated in C (at least as regards the Gospels). It is more pure in the Bohaïric Version and in St. Cyril of Alexandria. The current Alexandrian text however is not primitive. It appears to be a sub-type derived from an older and better preserved text which we have almost pure in B and N. It is this text that Westcott and Hort call neutral, because it has been kept, not absolutely, but much more than all the others, free from the deforming influences which have systematically created the different types of text. The neutral text which is superior to all the others, although not perfect, is attested by Origen. Before him we have no positive testimony, but historical analogies and especially the data of internal criticism show that it must be primitive.
· Between the Western text and the Alexandria text is the place of the Syrian, which was that used at Antioch in Cappadocia and at Constantinople in the time of St. John Chrysostom. It is the result of a methodical "confluence" of the Western text with that received in Egypt and Palestine towards the middle of the third century. The Syrian text must have been edited between the years 250 and 350. This type has no value for the reconstruction of the original text, as all the readings which are peculiar to it are simply alterations. As regards the Gospels, the Syrian text is found in A and E, F, G, H, K, and also in most of the Peschitto manuscripts, Armenian Version, and especially in St. John Chrysostom. The "received text" is the modern descendant of this Syrian text.
(b) The Latin Vulgate cannot be classed in any of these groups. It evidently depends on an eclectic text. St. Jerome revised a western text with a neutral text and another not yet determined. The whole was contaminated, before or after him, by the Syrian text. What is certain is that his revision brought the Latin version perceptibly nearer to the neutral text, that is to say to the best. As to the received text which was compiled without any really scientific method, it should be put completely aside. It differs in nearly 8000 places from the text found in the Vaticanus, which is the best text known.
(c) We must not confound a received text with the traditional text. A received text is a determined type of text used in some particular place, but never current in the whole Church. The traditional text is that which has in its favour the constant testimony of the entire Christian tradition. Considering the substance of the text, it can be said that every Church has the traditional text, for no Church was ever deprived of the substance of the Scripture (in as far as it preserved the integrity of the Canon); but, as regards textual criticism of which the object is to recover the ipsissima verba of the original, there is no text now existing which can be rightly called "traditional". The original text is still to be established, and that is what the editions called critical have been trying to effect for the last century.
(d) After more than a century's work are there still many doubtful readings? According to Westcott and Hort seven-eighths of the text, that is 7000 verses out of 8000, are to be considered definitely established. Still more, critical discussions can even now solve most of the contested cases, so that no serious doubts exist except concerning about one-sixtieth of the contents of the New Testament. Perhaps even the number of passages of which the authenticity has not yet had a sufficient critical demonstration does not exceed twelve, at least as regards substantial alterations. We must not forget, however, that the Cambridge critics do not include in this calculation certain longer passages considered by them as not authentic, namely the end of St. Mark (xvi, 9-20) and the episode of the adulteress (John, viii, 1-11).
[bookmark: V](3) These conclusions of the editors of the Cambridge text have in general been accepted by the majority of scholars. Those who have written since them, for the past thirty years, B. Weiss, H. Von Soden, R. C. Gregory, have indeed proposed different classifications; but in reality they scarcely differ in their conclusions. Only in two points do they differ from Westcott and Hort. These latter have according to them given too much importance to the text of the Vaticanus and not enough to the text called Western. As regards the last-mentioned, modern discoveries have made it better known and show that it is not to be overmuch depreciated.
V. CONTENTS OF THE NEW TESTAMENT
The New Testament is the principal and almost the only source of the early history of Christianity in the first century. All the "Lives of Jesus Christ" have been composed from the Gospels. The history of the Apostles, as narrated by Renan, Farrar, Fouard, Weizsäcker, and Le Camus, is based on the Acts and the Epistles. The "Theologies of the New Testament", of which so many have been written during the nineteenth century, are a proof that we can with canonical texts build up a compact and fairly complete doctrinal system. But what is the worth of these narrations and syntheses? In what measure do they bring us in contact with the actual facts? It is the question of the historical value of the New Testament which today preoccupies higher criticism.
A. History
Everybody agrees that the first three Gospels reflect the beliefs regarding Jesus Christ and his work current among Christians during the last quarter of the first century, that is to say at a distance of forty or fifty years from the events. Few ancient historians were in such favourable conditions. The biographies of the Cæsars (Suetonius and Tacitus) were not in a better position to get exact information. All are forced to admit, moreover, that in the Epistles of St. Paul we come into immediate contact with the mind of the most influential propagator of Christianity, and that a quarter of a century after the Ascension. The faith of the Apostle represents the form of Christian thought most victorious and most widespread in the Greco-Roman world. The writings of St. John introduce us to the troubles of the Churches after the fall of the Synagogue and the first encounter of Christianity with the violence of pagan Rome; his Gospel expresses, to say the least, the Christian attitude of that period towards Christ. The Acts inform us, at all events, what was thought in Syria and Palestine towards the year 65 of the foundation of the Church; they lay before our eyes a traveller's diary which allows us to follow St. Paul from day to day during the ten best years of his missions.
Must our knowledge stop here? Do the earliest monuments of Christian literature belong to the class of writings called "memoirs", and reveal only the impressions and the judgments of their authors? Not a single critic (meaning those who are esteemed as such) has yet ventured to underrate thus the historical worth of the New Testament taken as a whole. The ancients did not even raise the question, so evident did it seem to them that these texts narrated faithfully the history of early Christianity. What aroused the distrust of modern critics was the fancied discovery that these writings although sincere were none the less biased. Composed, as was said, by believers and for believers or, at all events, in favour of the Faith, they aim much more at rendering credible the life and teaching of Jesus than at simply relating what He did and preached. And then they say these texts contain irreconcilable contradictions which testify to uncertainty and variety in the tradition taken up by them at different stages of its development.
(1) It is agreed that the authors of the New Testament were sincere. Were they deceived? If so the writing of truthful history should, apparently, be given up altogether. They were near the events: all eye-witnesses or depending immediately on eye-witnesses. In their view the first condition to be allowed to "testify" on Gospel history was to have seen the Lord, especially the risen Lord (Acts, i, 21-22; 1 Cor., ix, 11; xi, 23; I John, i, 1-4; Luke, 1, 1-4). These witnesses guarantee matters easy to observe and at the same time of supreme importance to their readers. The latter must have controlled assertions claiming to impose an obligation of faith and attended with considerable practical consequences; all the more so as this control was easy, since the matters were in question that had taken place in public and not "in a corner", as St. Paul says (Acts, xxvi, 26; cf. ii, 22; iii, 13-14). Besides, what reasonable hope was there to get books accepted which contained an altered form of the tradition familiar from the teaching of the Churches for more than thirty years, and cherished with all the affection that was borne to Jesus Christ in person? In this sentiment we must seek the final reason for the tenacity of ecclesiastical traditions. Finally, these texts control each other mutually. Written in different circumstances, with varying preoccupations, why do the agree in substance? For history only knows one Christ and one Gospel; and this history is based on the New Testament. Objective reality alone accounts for this agreement.
It is true that these same texts present a multitude of differences in details, but the variety and uncertainty to which that may give rise does not weaken the stability of the whole from a historical point of view. Moreover, that this is compatible with the inspiration and inerrancy of the Holy Scriptures, see INSPIRATION OF THE BIBLE. The causes of these apparent contradictions have been long since pointed out: viz., fragmentary narratives of the same events abruptly put side by side; different perspectives of the same object according as one takes a front or a side view; different expressions to mean the same thing; adaptation, not alteration, of the subject-matter according to the circumstances a feature brought into relief; documents or traditions not agreeing on all points, and which nevertheless the sacred writer has related, without claiming to guarantee them in everything or decide the question of their divergence, These are not subtelties or subterfuges invented to excuse as far as possible our Evangelists. Similar observations would be made about profane authors if there was anything to be gained by doing so. Try for example to harmonize Tacitus with himself in "Historiæ", V, iv, and V, ix. But Herodotus, Polybius, Tacitus, Livy did not narrate the history of a God come to earth to make men submit their whole life to His word. It is under the influence of naturalistic prejudice that some people easily, and as it were a priori, are opposed to the testimony of the Biblical authors. Have not modern discoveries come to show that St. Luke is a more exact historian than Flavius Josephus? It is true that the authors of the New Testament were all Christians, but to be truthful must we be indifferent towards the facts we relate? Love does not necessarily make us blind or untruthful, on the contrary it can allow us to penetrate more deeply into the knowledge of our subjects. In any case, hate exposes the historian to a greater danger of partiality; and is it possible to be without love or hate towards Christianity?
(2) These being the conditions, if the New Testament has handed on to us a counterfeit of history, the falsification must have come about at an early date, and be assignable neither to the insincerity nor the incompetence of its authors. It is the early Christian tradition on which they depend that becomes suspected in its vital sources, as if it had been formed under influences of religious instincts, which irrevocably doomed it to be mythical, legendary, or, again, idealistic, as the symbolists put it. What it transmitted to us was not so much the historical figures of Christ (in the modern acceptation of the term) as His prophetic image. The Jesus of the New Testament had become such as He might or ought to have been imagined to be by one who saw in Him the Messias. It is, doubtless, from the saying of Isaias, "Behold a virgin shall conceive", that the belief in the supernatural conception of Jesus springs--a belief which is definitely formulated in the narratives of St. Matthew and St. Luke. Such is the explanation current amongst unbelievers of to-day, and amongst an ever-increasing number of liberal Protestants. It is notoriously that of Harnack.
Avowedly or no, this way of explaining the formation of Gospel tradition has been put forward principally to account for the supernatural element with which the New Testament is permeated: the objectivity of this element is refused recognition for reasons of a philosophical order, anterior to any criticism of the text. The starting-point of this explanation is a merely speculative prejudice. To the objection that the positions of Strauss became untenable the day that critics began to admit that the New Testament was a work of the first century, and therefore a witness closely following on the events, Harnack answers that twenty years or even less suffice for the formation of legends. As regards the abstract possibility of the formation of a legend that may be, but it still remain to be proved that it is possible that a legend should be formed, still more, that it should win acceptance, in the same concrete conditions as the Gospel narrative. How is it that the apocrypha never succeeded in forcing their way into the might current that bore the canonical writings to all the Churches, and got them accepted? Why were the oldest known to us not composed till at least a century after the events?
Furthermore, if the Gospel narrative is really an exegetical creation based on the Old Testament prophecies, how are we to explain its being what it is? There is no reference in it to texts of which the Messianic nature is patent and accepted by the Jewish schools. It is strange that the "legend" of the Magi come from the East at the summons of a star to adore the infant Jesus should have left aside completely the star of Jacob (Num., xxiv, 17) and the famous passage in Isaias, lx, 6-8. On the other hand, texts are appealed to of which the Messianism is not obvious, and which do not seem to have been commonly interpreted (then, at least) by the Jews in the same way as by the Christians. This is exactly the case with St. Matthew, ii, 15, 18, 23, and perhaps i, 23. The Evangelists represent Jesus as the popular preacher, par excellence, the orator of the crowd in town and country; they show Him to us whip in hand, and they out into His mouth words more stinging still addressed to the Pharisees. According to St. John (vii, 28, 37; xii, 44), He "cries out" even in the Temple. Can that trait in his physiognomy be readily explained by Isaias, xlii, 2, who had foretold of the servant of Yahweh: "He shall not cry nor have respect to person, neither shall his voice be heard abroad"? Again, "The wolf shall dwell with the lamb . . . and the sucking child shall play on the hole of the asp" (Isaias, xi, 6-8) would have afforded material for a charming idyl, but the Evangelists have left that realism to the apocrypha and to the Millenarians. What passage of the Prophets or even of the Jewish apocalypse, inspired the first generation of Christians with the fundamental doctrine of the transitory character of the Law; and above all, with the prediction of the destruction of Jerusalem and its Temple? Once one admits the initial step in this theory, he is logically led to leave nothing standing in the Gospel narrative, not even the crucifixion of Jesus, nor His existence itself. Solomon Reinach actually pretends that the Passion story is merely a commentary on Psalm xxi, while Arthur Drews denies the very existence of Jesus Christ.
Another factor which contributed to the alleged distortion of the Gospel story was the necessity imposed on primitive Christianity of altering, if it were to last, the conception of the Kingdom of God preached by Jesus in person. On His lips, it is said, the Gospel was merely a cry of "Sauve qui peut" addressed to the world which He believed to be about to end. Such was also the persuasion of the first Christian generation. But soon it was perceived that they had to do with a world which was to last, and the teaching of the Master had to be adapted to the new condition of things. This adaptation was not achieved without much violence, done, unconsciously, it is true, to historical reality, for the need was felt of deriving from the Gospel all the ecclesiastical institutions of a more recent date. Such is the eschatological explanation propagated particularly by J. Weiss, Schweitzer, Loisy; and favorably received by Pragmatists.
It is true that it was only later that the disciples understood the significance of certain words and acts of the Master. But to try and explain all the Gospel story was the retrospect of the second Christian generation is like trying to balance a pyramid on its apex. Indeed the hypothesis, in its general application, implies a state of mind hard to reconcile with the calmness and sincerity which is readily admitted in the Evangelists and St. Paul. As for the starting-point of the theory, namely, that Christ was the dupe of an illusion about the imminent destruction of the world, it has no foundation in the text, even for one who regards Christ as a mere man, except by distinguishing two kinds of discourses (and that on the strength of the theory itself), those that are traced back to Jesus, and those that have been attributed to Him afterwards. This is what is called a vicious circle. Finally, it is false that the second Christian generation was prepossessed by the idea of tracing, per fas et nefas, everything--institutions and doctrines--back to Jesus in person. The first generation itself decided more than once questions of the highest importance by referring not to Jesus but to the Holy Spirit and to the authority of the Apostles. This was especially the case with the Apostolic conference at Jerusalem (Acts, xv), in which it was to be decided in what concrete observances the Gospel was to take the place of the Law. St. Paul distinguishes expressly the doctrines or the institutions that he promulgates in virtue of his Apostolic authority, from the teachings that tradition traced back to Christ (I Cor., vii, 10, 12, 25).
Again it is to be presumed that if Christian tradition had been formed under the alleged influence, and that, with such historical freedom, there would remain less apparent contradictions. The trouble take by apologists to harmonize the texts of the New Testament is well known. If the appellation "Son of God" points out a new attitude of the Christian conscience towards Jesus Christ, why has it not simply replaced that of "Son of Man"? The survival of the Gospels of this latter expression, close by in the same texts with its equivalent (which alone showed clearly the actual faith of the Church, could only be an encumbrance; nay more, it remained as a telltale indication of the change that came--afterwards. It will be said perhaps that the evolution of popular beliefs, coming about instinctively and little by little, has nothing to do with the exigencies of a rational logic, and therefore has not coherence. Granted, but it must not be forgotten that, on the whole, the literature of the New Testament is a thoughtful, reasoned, and even apologetic work. Our adversaries can all the less deny it this character, as, according to them, the authors of the New Testament are "tendentious", that is to say, inclined more than is right to give a bias to things so as to make them acceptable.
B. Doctrines
They are: (1) specifically Christian; or (2) not specifically Christian.
Doctrines Not Specifically Christian
Christianity being the normal continuation of Judaism, the New Testament must needs inherit from the Old Testament a certain number of religious doctrines concerning God, His worship the original destinies of the world, and especially of men, the moral law, spirits, etc. Although these beliefs are not specifically Christian, the New Testament develops and perfects them.
· The attributes of God, particularly His spirituality, His immensity, His goodness, and above all His fatherhood are insisted on more fully.
· The moral law is restored to its primitive perfection in what regards the unity and perpetuity of marriage, respect for God's name, forgiveness of injuries, and in general the duties towards one's neighbours; the guilt of the simple desire of a thing forbidden by the Law is clearly set forth; external works (prayer, almsgiving, fasting, sacrifice) really derive their worth from the dispositions of the heart that accompany them.
· The Messianic hope is purified from the temporal and material elements with which it had become enveloped.
· The retributions of the world to come and the resurrection of the body are specified more clearly.
Specifically Christian Doctrines
Other doctrines, specifically Christian, are not added on to Judaism to develop, but rather to supersede it. In reality, between the New and Old Testaments there is a direct but not revolutionary succession as a superficial observer might be inclined to believe; just as in living beings, the imperfect state of yesterday must give way before the perfection of to-day although the one has normally prepared the other. If the mystery of the Trinity and the spiritual character of the Messianic Kingdom are ranked among the peculiarlyChristian dogmas, it is because the Old Testament was of itself insufficient to establish the doctrine of the New Testament on this subject; and still more because, at the time of Jesus, the opinions current among the Jews went decidedly in the opposite direction.
· The Divine life common to the Three Persons (Father, Son and Holy Ghost) in the Unity of one and the same Nature is the mystery of the Trinity, obscurely typified or outlined in the Old Testament.
· The Messias promised by the Prophets has come in the person of Jesus of Nazareth, who was not only a man powerful in word and work, but the true God Himself, the Word made man, born of a virgin, crucified under Pontius Pilate, but risen from the dead and now exalted to the right hand of His Father.
· It was by an ignominious death on the Cross, and not by power and glory, that Jesus Christ redeemed the world from sin, death, and the anger of God; He is the Redeemer of all men (Gentiles as well as Jews) and He united them to Himself all without distinction.
· The Mosaic Law (rites and political theocracy) having been given only to the Jewish people, and that for a time, must disappear, as the figure before the reality. To these practices powerless in themselves Christ substitutes rites really sanctifying, especially baptism, eucharist, and penance. However the new economy is to such a degree a religion in spirit and truth, that, absolutely speaking, man can be saved, in the absence of all exterior means, by submitting himself fully to God by the faith and love of the Redeemer.
· Before Christ's coming, men had been treated by God as slaves or children under age are treated, but with the Gospel begins a law of love and liberty written first of all in the heart; this law does not consist merely in the letter which forbids, commands, or condemns; it is also, and chiefly, an interior grace which disposes the heart to do the will of God.
· The Kingdom of God preached and established by Jesus Christ, though it exists already visibly in the Church, will not be perfected until the end of the world (of which no one knows the day or the hour), when He will come Himself in power and majesty to render to each one according to his works. In the meantime, the Church assisted by the Holy Spirit, governed by the Apostles and their successors under the authority of Peter, teaches and propagates the Gospel even to the ends of the earth.
· Love of our neighbour is raised to the height of the love of God, because the Gospel makes us see God and Christ in all men since they are, or ought to be, His mystical members. When necessary, this love must be carried as far as the sacrifice of self. Such is Christ's commandment.
· Natural morality in the Gospel is raised to a higher sphere by the counsels of perfection (poverty and chastity), which may be summed up as the positive renouncement of the material goods of this life, in so far as they hinder our being completely given up to the service of God.
· Eternal life, which shall not be fully realized until after the resurrection of the body, consists in the possession of God, seen face to faces, and of Jesus Christ.
Such are the fundamental points of Christian dogma, as expressly taught in the New Testament. They are not found collected together in any of the Canonical books, but were written throughout a period extending from the middle of the first century to the beginning of the second; and, consequently, the history of the way in which they were expressed at different times can be reconstructed. These texts never could, and were never meant to, dispense with the oral tradition which preceded them. Without this perpetual commentary they would not always have been understood and frequently would have been misunderstood.
ALFRED DURAND 
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New Year's Day[[@Headword:New Year's Day]]

New Year's Day
The word year is etymologically the same as hour (Skeat), and signifies a going, movement etc. In Semitic, the word for "year" signifies repetition, sc. of the course of the sun (Gesenius). Since there was no necessary starting-point in the circle of the year, we find among different nations, and among the same at different epochs of their history, a great variety of dates with which the new year began. The opening of spring was a natural beginning, and in the Bible itself there is a close relationship between the beginning of the year and the seasons. The ancient Roman year began in March, but Julius Caesar, in correcting the calendar (46 B.C.), made January the first month. Though this custom has been universally adopted among Christian nations, the names, September, October, November, and December (i.e., the seventh, eight, ninth, and tenth), remind us of the past, when March began the year. Christian writers and councils condemned the heathen orgies and excesses connected with the festival of the Saturnalia, which were celebrated at the beginning of the year: Tertullian blames Christians who regarded the customary presents -- called strenae (Fr. étrennes) from the goddess Strenia, who presided over New Year's Day (cf. Ovid, Fasti, 185-90) -- as mere tokens of friendly intercourse (De Idol. xiv), and towards the end of the sixth century the Council of Auxerre (can. I) forbade Christians strenas diabolicas observare. The II Council of Tours held in 567 (can. 17) prescribes prayers and a Mass of expiation for New Year's Day, adding that this is a practice long in use (patres nostri statuerunt). Dances were forbidden, and pagan crimes were to be expiated by Christian fasts (St. Augustine, Serm., cxcvii-viii in P.L., XXXVIII, 1024; Isidore of Seville, De Div. Off. Eccl., I, xli; Trullan Council, 692, can. lxii). When Christmas was fixed on 25 Dec., New Year's Day was sanctified by commemorating on it the Circumcision, for which feast the Gelasian Sacramentary gives a Mass (In Octabas Domini). Christians did not wish to make the celebration of this feast very solemn, lest they might seem to countenance in any way the pagan extravagance of the opening year.
Among the Jews the first day of the seventh month, Tishri (end of September), began the civil or economic year with the sound of trumpets (Lev., xxiii, 24; Num., xxix, 1). In the Bible the day is not mentioned as New Year's Day, but the Jews so regarded it, so named it, and so consider it now (Mishnah, Rosh Hash., I, 1). The sacred year began with Nisan (early in April), a later name for the Biblical abhibh, i.e. "month of new corn", and was memorable because in this month the Lord thy God brought thee out of Egypt by night (Deut., xvi, 1). Barley ripens in Palestine during the early part of April; and thus the sacred year began with the harvest, the civil year with the sowing of the crops. From Biblical data Josephus and many modern scholars hold that the twofold beginning of the year was pre-exilic, or even Mosaic (cf. Antiq., I, iii, 3). Since Jewish months were regulated by the moon, while the ripening barley of Nisan depended upon the sun, the Jews resorted to intercalation to bring sun and moon dates into harmony, and to keep the months in the seasons to which they belonged (for method of adjustment, see Edersheim, The Temple, Its Ministry and Services at the Time of Jesus Christ, x).
Christian nations did not agree in the date of New Year's Day. They were not opposed to 1 January as the beginning of the year, but rather to the pagan extravagances which accompanied it. Evidently the natural opening of the year, the springtime, together with the Jewish opening of the sacred year, Nisan, suggested the propriety of putting the beginning in that beautiful season. Also, the Dionysian method (so named from the Abbot Dionysius, sixth century) of dating events from the coming of Christ became an important factor in New Year calculations. The Annunciation, with which Dionysius began the Christian era, was fixed on 25 March, and became New Year's Day for England, in early times and from the thirteenth century to 1 Jan., 1752, when the present custom was introduced there. Some countries (e. g., Germany) began with Christmas, thus being almost in harmony with the ancient Germans, who made the winter solstice their starting-point. Notwithstanding the movable character of Easter, France and the Low Countries took it as the first day of the year, while Russia, up to the eighteenth century, made September the first month. The western nations, however, since the sixteenth, or, at the latest, the eighteenth century, have adopted and retained the first of January. In Christian liturgy the Church does not refer to the first of the year, any more than she does to the fact that the first Sunday of Advent is the first day of the ecclesiastical year.
In the United States of America the great feast of the Epiphany has ceased to be a holyday of obligation, but New Year continues in force. Since the mysteries of the Epiphany are commemorated on Christmas -- the Orientals consider the fests one and the same in import -- it was thought advisable to retain by preference, under the title Circumcision of Our Lord Jesus Christ, New Year's Day as one of the six feast of obligation. The Fathers of the Third Plenary Council of Baltimore petitioned Rome to this effect, and their petition was granted (Con. Plen. Balt., III, pp. 105 sqq.). (See CHRONOLOGY; CHRISTMAS.).
SCHROD in Kirchenlex., s.v. Neujahr; WELTE, ibid., s.v. Feste; ABRAHAMS in HASTINGS, Dict. Of the Bible, s.v. Time; MACDONALD, Chronologies and Calendars (London, 1897); EDERSHEIM, The Temple, Its Ministry and Services at the time of Jesus Christ, x, xv; BROWNE in Dict. Christ. Antiq., s.v.; Harper's Classical Dict. (New York, 1897), s.v. Calendarium; FEASEY, Christmastide in Amer. Eccl. Rev. (Dec., 1909); The Old English New Year, ibid. (Jan., 1907); THURSTON, Christmas Day and the Christian Calendar, ibid. (Dec., 1898; Jan., 1899). For Rabbinic legends see Jewish Encycl., s.v. New Year.
JOHN J. TIERNEY 
Transcribed by Thomas M. Barrett 
Dedicated to Sylvia Martin

New Zealand[[@Headword:New Zealand]]

New Zealand
New Zealand—formerly described as a colony—has, since September, 1907, by royal proclamation, been granted the style and designation of "Dominion," the territory remaining, of course, as before under British sovereignty. It consists of three main islands (North Island, South Island, sometimes also called Middle island, and Stewart island) and several groups of smaller islands lying at some distance from the principal group. The smaller groups included within the dominion are the Chatham, Aukland, Campbell, Antipodes, Bounty, Kermadec, and Cook Islands, along with half a dozen atolls situated outside the Cook Group. The total area of the dominion—104,751 square miles—is about one-seventh less than the area of great Britain and Ireland. The quantity and quality of the grazing land available has made New Zealand a great wool, meat, and dairy-produce country. Its agricultural capabilities are very considerable; its forests yield excellent timber; and its mineral resources, though as yet but little developed and not very varied in character, form one of the country's most valuable assets. Volcanoes, one of which, Ngauruhoe, the highest cone of Mount Tongariro, was in active eruption in 1909, and a volcanic belt marks the centre of the North Island. In the North island also is the wonderland of the boiling geysers—said by geologists to be the oldest in the world, with the exception of those in Wyoming and Idaho—and the famous "Hot Lakes" and pools, which possess great curative virtue for all rheumatic and skin diseases. An Alpine chain, studded with snow-clad peaks and mantled with glaciers of greater magnitude than any in the Alps of Europe, descends along the west coast of the South Island. In the South Island also are the famous Otago lakes (Wanaka, Wakatipu, Te Anau, and Manapouri) of which the late Anthony Trollope wrote, "I do not know that lake scenery could be finer." The south-west coast of the island is pierced by a series of sounds or fiords, rivalling in their exquisite beauty the Norwegian and Alaskan fiords; in the neighbourhood is a waterfall (the Sutherland Falls) over 1900 feet in height, Judged by mortality statistics the climate of new Zealand is one of the best and healthiest in the world. The total population of the dominion on 31 December, 1908, was 1,020,713. This included the Maori population of 47,731, and the population of Cook and other Pacific islands, aggregating 12,340.
I. CIVIL HISTORY
Tasman discovered the islands in 1642 and called them "Nova Zeelanda," but Captain Cook, who surveyed the coasts in 1769 and following years, first made them known. The colony was planted in 1840 by a company, formed in England and known first as the New Zealand Company, afterwards as the New Zealand Land Company, which with auxiliary associations founded successively the settlements of Wellington, Nelson, Taranaki, Otago, and Canterbury. New Zealand was then constituted a dependency of the Colony of New South Wales (Australia), but on 3 May, 1841, was proclaimed a separate colony. A series of native wars, arising chiefly from endless disputes about land, began in 1843 and ended in 1869, since which time unbroken peace has prevailed. A measure of self-government was granted in 1852, and full responsible government in 1856. The provincial governments created by the Constitution Act were abolished in 1876, and one supreme central government established. The Government consists of a governor, appointed by the crown, and two houses of Parliament—the legislative council, or upper chamber, with members nominated by the governor for life (except those nominated subsequently to September 17, 1891, after which date all appointments are for seven years only), and the house of representatives with members elected triennially on an adult suffrage. The first Speaker of the New Zealand House of Representatives (1853-60), the late Sire Charles Clifford, was a Catholic, and his son, Sir George Clifford, one of New Zealand's prominent public men, though born in the dominion was educated at Stonyhurst College, and has shown his fidelity to old ties by naming his principal New Zealand residence "Stonyhurst." There are a number of Catholic names in the list of past premiers, cabinet ministers, and members of parliament who have helped to mould the laws and shape the history of the dominion. The present premier (1910), the Right Hon. Sir Joseph Ward, P.C., K.C.M.G., is a Catholic, and out of a legislative council of forty-five members five are Catholic.
The prominent feature of the political history of the past twenty years has been the introduction and development of that body of "advanced" legislation for which the name of New Zealand has become more or less famous. The mere enumeration of the enactments would occupy considerable space. It must suffice to say that, broadly speaking, their purpose is to fling the shield of the State over every man who works for his livelihood; and, in addition to regulating wages, they cover practically every risk to life, limb, health, and interest of the industrial classes. It should be mentioned that there is no strong party of professed State-Socialists in the dominion, and the reforms and experiments which have been made have in all cases been examined and taken on their merits, and not otherwise. Employers have occasionally protested against some of the restrictions imposed, as being harassing and vexations; but there is no political party in the country which proposes to repeal these measures, and there is a general consensus of opinion that, in its main features, the "advanced legislation" has come to stay. In 1893 an Act came into force which granted the franchise to women. The women's vote has had no perceptible effect on the relative position of political parties; but it is generally agreed that the women voters have been mainly responsible for the marked increase in recent years of the no-licence vote at the local option polls. Elections are quieter and more orderly than formerly.
II. THE MAORIS
The New Zealand natives, or Maoris, as they call themselves, are generally acknowledged to be intellectually and physically the finest aboriginal race in the South Sea Islands. Their magnificent courage, their high intelligence, their splendid physique and manly bearing, the stirring part they have played in the history of the country, the very ferocity of their long-relinquished habits, have all combined to invest them with a more than ordinary degree of interest and curiosity. Of their origin it can only be said, broadly, that they belong to the Polynesian race—ethnologists have tried to trace a likeness to the Red Indians of North America—and according to tradition they came to New Zealand about twenty-one generations ago (i.e., about five hundred and twenty-five years) from Hawaiki, an island of the Pacific not identified with any certainty. After being robbed and despoiled by the early white civilization and by trader-missionaries, tardy justice has at length been done to the native race. To-day the Maoris have four members in the house of representatives and two in the legislative council, all men of high lineage and natural orators. Until recent years it was supposed that the Maoris were dying out, but later statistics show the contrary. The official figures show that the Maori population fell from 41,93 in 1891 to 39,854 in 1896, increased to 43,143 in 1901, and further to 47,731 in 1906 (last census year).
III. THE CATHOLIC CHURCH IN NEW ZEALAND
The first Catholic settler in New Zealand was an Irishman named Thomas Poynton, who landed at Hokianga in 1828. Until ten years later the footsteps of a Catholic priest never pressed New Zealand soil. Poynton's brave and pious wife, a native of Wexford County, took her first two children on a journey of over two thousand weary miles of ocean to be baptized at Sydney. Through Poynton's entreaties for a missionary the needs of the country became known, first at Sydney and next at Rome. In 1835 New Zealand was included in the newly created Vicariate Apostolic of Western Oceanica. In the following year its first vicar Apostolic, Mgr. Jean Baptiste Francois Pompallier, set out for his new field of labour with seven members of the Society of the Marist Brothers, which only a few months before had received the approval of Pope Gregory XVI. On 10 January, 1838, he, with three Marist companions, sailed up the Hokianga River, situated in the far north-west of the Auckland Province. The cross was planted in the house of the first Catholic settler of the colony. Irish peasant emigrants were the pioneers of Catholic colonization in New Zealand; the French missionaries were its pioneer apostles. Four years later (in 1842) New Zealand was formed into a separate vicariate, Mgr. Pompallier being named its first vicar Apostolic. From this time forward events moved at a rapid pace. In 1848 the colony was divided into two dioceses, Auckland with its territory extending to 39x of south latitude forming one diocese, Wellington with the remaining territory and the adjoining islands forming the second. (See AUCKLAND, DIOCESE OF.) Bishop Pompallier remained in charge of Auckland, and Bishop Viard, who had been constituted the first Bishop of Wellington. In 1869 the Diocese of Dunedin, comprising Otago, Southland, and Stewart's Island, was carved out of the Diocese of Wellington, and the Right Rev. Patrick Moran who died in 1895 was appointed its first bishop. His successor (the present occupant of the see), the Right rev. Dr. Verdon, was consecrated in 1896. In 1887, at the petition of the Plenary Synod of Australasia, held in Sydney in 1885, the hierarchy was established in New Zealand, and Wellington became the archiepiscopal see. The Most Rev. Dr. Redwood, S.M., who had been consecrated Bishop of Wellington in 1874, was created archbishop and metropolitan by papal brief, receiving the pallium from the hands of the Right Rev. Dr. Luck, Bishop of Auckland. The same year (1887) witnessed the erection of the Diocese of Christchurch. The first and present bishop is the Right Rev. Dr. Grimes, S.M., consecrated in the same year. Ten years later New Zealand, hitherto dependent on Australia, was made a separate ecclesiastical province.
Some idea of the rapid growth of the Catholic population, both in numbers and in activity, may be gathered from the following figures. In 1840, when New Zealand was declared a colony, the number of Catholic colonists was not above 500 in a total population of some 5000. Eleven years later they numbered 3472 in a total population of 26,707. At the last Government census (1906) the Catholic total had amounted to 126,995. The total population of the dominion (exclusive of Maoris), according to the same census, was 888,578 so that the Catholic population is slightly over one-seventh of the whole. To-day (1910) the estimated Catholic population of New Zealand is over 130,000 with 4 dioceses, 1 archbishop, 3 suffragan bishops, 212 priests, 62 religious brothers, 855 nuns, 333 churches, 2 ecclesiastical seminaries (comprising 1 provincial ecclesiastical seminary and 1 ecclesiastical seminary for the Marist Order), 2 colleges for boys, 32 boarding and high schools, 18 superior day schools, 15 charitable institutions, and 112 Catholic primary schools. According to the "New Zealand Official Year-Book" for 1909 (a Government publication) the total number of Catholic schools in the dominion is 152 and the number of Catholic pupils attending is 12,650. New Zealand has added one new religious congregation (the Sisters of Our Lady of Compassion), founded in 1884 by Mother Mary Aubert, to "Heaven's Army of Charity" in the Catholic Church. Under the direction of their venerable foundress the members of the order conduct schools for the Maoris at Hiruharama (Jerusalem) on the Wanganui River, a home for incurables, Wellington, and a home for incurable children, Island Bay, Wellington. The order has quite recently extended its operations to Auckland.
The ordinary organization of the laity, as usually found in English-speaking countries, are well and solidly established throughout the dominion. For benefit purposes New Zealand formed a separate district of the Hibernian Australasian Catholic benefit Society. Thanks to capable management, due to the fact that the society has drawn to its ranks the ablest and most representative of the laity, the organization is making remarkable progress. On 30 January, 1910, the membership was reported at 2632; the funeral fund stood at £7795:2:2 (nearly $40,000) and the sick fund amounted to £12,558:5:0 (over $62,000). The Society of St. Vincent de Paul was probably the earliest lay orgainzation established in new Zealand, a conferrence formed at Christchurch in July, 1867, by the Rev. Fr. Chasteagner, S.M., being the first founded in Australasia. In almost every parish there are young men's clubs, social, literary, and athletic; in connection with these a federation has been formed under the name of the Federated Catholic Clubs of New Zealand. In 1909 a Newman Society, on the lines of the Oxford University Newman Society, but with wider and more directly practical objects, was inaugurated by the Catholic graduates and undergraduates of New Zealand University. As the number of university men amongst New Zealand Catholics is now very considerable, the new society promises to prove an important factor in the defence and propagation of the faith.
IV. MISSIONS TO THE MAORIS
From the outset, the conversion of the native race was set in the forefront of the Church's work in this new land. When the Marist Fathers, having been withdrawn to the Diocese of Wellington, left the Diocese of Auckland in 1850, they had in that part of the North Island 5044 neophytes. In 1853 there were about a thousand native Christians in the Diocese of Wellington. Homes and schools for native children were founded by the Sisters of Mercy at Auckland and Wellington; and in 1857 the governor, Sir George Grey, in his official report to Parliament, gave high praise to the Catholic schools among the Maoris. Up until 1860 the Maori mission was most flourishing. Then came the long-drawn years of fierce racial warfare, during which the natives kept their territory closed against all white men; and the Catholic missions were almost completely ruined. They are being steadily built up once more by two bodies of earnest and devoted men, the Marist Fathers in the Archdiocese of Wellington and the Diocese of Christchurch, and the Mill Hill Fathers in the Diocese of Auckland. The progress made during the last twenty-five years may be gathered from the following summaries. (a) The Archdiocese of Wellington and Diocese of Christchurch (districts: Otaki, Hiruharama, Raetihi, Wairoa, and Okato) have about 40 stations and 19 churches, served by 7 priests. There are also 4 native schools; 1 highly efficient native high school, maintained by the Sisters of Our Lady of the Missions; and 1 orphanage, conducted by the Sisters of Our Lady of Compassion. The total number of Catholic Maoris is about 2000. Several very successful conventions of Maori tribes have been held in Otaki since 1903. At the last (held in June, 1909), which was attended by His Grace Archbishop Redwood, the institution of a Maori Catholic magazine was decided upon and has since been carried out. (b) The Diocese of Auckland (districts: Rotorua, headquarters of the provincial of the mission, Matata, Tauranga, Hokianga, Okaihau, Whangaroa, Wangarei, Dargaville, and Coromandel) has 57 stations and 22 churches, served by 16 priests, of whom 9 are wholly and 7 are partly engaged on the Maori mission. There are 4 native schools conducted by the Sisters of St. Joseph. The total number of catholic Maoris is about 4000. Throughout the three dioceses the Maori population is extremely scattered, and the missionaries have frequently to travel great distances. As the deleterious influence of Maori tohungaism (belief in wizards and "medicine-men") is on the wane, and the rancorous feelings engendered by the war are now subsiding, the prospect in this distant outpost of the mission field is most hopeful and promising.
V. EDUCATION
Primary education is compulsory in New Zealand; and of every 100 persons in the dominion at the time of the census of 1906, 83.5 could read and write, 1.6 could read only, and 14.9 could neither read nor write. As mentioned above, New Zealand became a self-governing colony in 1852. Each province had its separate legislature and the control of education within its borders, and most of the provinces subsidized denominational schools. The provincial legislatures were abolished by the Acts of 1875-6, and one of the early measures (1877) of the centralized New Zealand Government was to abolish aid to denominational schools and to introduce the (so-called) national system known as "free, secular, and compulsory." From that day to this the entire public school system of New Zealand has remained, legally, purely secular.
From the first Catholics have protested against the exclusion of Christian teaching from the schools; and they have refused, and continue to refuse (unless where forced by circumstances) to send their children to schools from which their religion is excluded. As in other countries, so here, Catholics have shown the sincerity of their protest by creating, at enormous and continual sacrifices, a great rival system of education under which some 13,000 Catholic children are nurtured into a full and wholesome development of the faculties that God has bestowed upon them. With scarcely an exception, Catholic primary schools follow precisely the same secular curriculum as that prescribed under the Education Act for the public schools; and they are every year inspected and examined, under precisely the same conditions as are the public schools, by the State inspectors. The cost of carrying on the public school system is not derived from any special rate or tax, but the amount is paid out of the Consolidated Fund, to which Catholics, as taxpayers, contribute their share. Catholics are thus subjected to a double impost: they have to bear the cost of building, equipping, and maintaining their own schools, and they are compelled also to contribute their quota of taxation for the maintenance of the public school system, of which, from conscientious motives, they cannot avail themselves. New Zealand Catholics have never asked or desired a grant for the religious education which is imparted in their schools. But hey have urged, and they continue to urge, their claim to a fair share of that taxation to which they themselves contribute, in return for the purely secular instruction which, in accordance with the Government programme, is given in the Catholic schools. Their standing protest against the injustice so long inflicted on them by the various governments of the country and their unyielding demand for a recognition of the right of Christian taxpayers to have their children educated in accordance with Christian principles, constitute what is known, par excellence, as "the education question" in New Zealand. It is unhappily necessary to add that of late years, for no very obvious or adequate reason, Catholic agitation on the subject has not been so active as it once was; and unless a forward movement is made, the prospects of success for the cause, on behalf of which such splendid battles have been fought and such heroic sacrifices have been endured, are exceedingly remote.
VI. LITERATURE AND CATHOLIC JOURNALISM
There is no New Zealand literature in the broad and general acceptation of the term. The usual reason assigned is that so young a country has not yet had time to evolve a literature of its own; but perhaps an equally important factor in producing and maintaining the existing condition of things is the smallness of the market for literary wares, in consequence of which New Zealand writers possessing exceptional talent inevitably gravitate towards Sydney or London. In general literature the one conspicuous name is that of Thomas Bracken, Irishman and Catholic, author of several volumes of poems, which have attained great popularity both in Australia and in New Zealand. Amongst scientific writers, notable catholic names are those of the late W. M. Maskell, formerly Registrar of New Zealand University, and the Very rev. Dr. Kennedy, S.M., B.A., D.D., F.R.A.S., present Rector of St. Patrick's College, both of whom have made many valuable contributions to the pages of scientific journals and the proceedings of learned societies.
As usually happens in countries that are overwhelmingly Protestant, by far the greater portion of the purely Catholic literature that has been published in New Zealand is apologetic in character. "What True Free-masonry Is: Why it is condemned," published in 1885 by the Rev. Thomas Keane, is a detailed and extremely effective treatment of the subject. "Disunion and Reunion," by the Re. W. J. Madden, is a popular and ably written review of the course and causes of the Protestant Reformation. One of the most learned and certainly the most prolific of the contributors to Catholic literature in New Zealand was the Very Rev. T. LeMenant des Chesnais, S.M., recently deceased. His works include "Nonconformists and the Church"; "Out of the Maze"; "The Temuka Tournament" (a controversy); a volume on "Spiritism"; "The Church and the World"; etc. The last-named work, published only a few years before the venerable author's death, was very favourably reviewed by English and American papers. A notable addition to the Catholic literature of the dominion has been the recent publication of three volumes from the pen of the editor of the "New Zealand Tablet," the Rev. H. W. Cleary, D.D. These works, "Catholic Marriages," an exposition and defence of the decree "Ne Temere," "An Impeached Nation; Being a Study of Irish Outrages:" and "Secular versus Religious Education: A Discussion," are thorough in the treatment of their respective subjects and possess value of a permanent character. A modest beginning has been made towards the compilation of a detailed history of the Catholic Church in the dominion by the publications, a few months ago, of "The Church in New Zealand: Memoirs of the early Days," by J. J. Wilson.
The history of Catholic journalism in New Zealand is in effect the history of the "New Zealand Tablet," founded by the late Bishop Moran in 1873, the Catholics of this country having followed the principle that it is better to be represented by one strong paper than to have a multiplicity of publications. From the first the paper has been fortunate in its editors. In the early days the work done by its revered founder, in his battle for Catholic rights, and by his valued lay assistant, Mr. J. F. Perrin, was of a solid character. The prestige and influence of the paper was still further enhanced by the Rev. Henry W. Cleary, D. D., who made the "New Zealand Tablet" a power in the land, and won the respect of all sections of the community not only for the Catholic paper but for the Catholic body which it represents. In February, 1910, Dr. Cleary was appointed Bishop of Auckland, and was consecrated on 21 August in Enniscorthy cathedral, Co. Wexford, Ireland. It is safe to say that there are few countries in the world in which, in proportion to size and population, the Catholic press has a higher status than in New Zealand.
POMPALLIER, Early History of the Catholic Church in Oceania (E.T., Auckland, 1888); MORAN, History of the Catholic Church in Australasia (Sydney); Australasian Catholic Directory for 1910; WILSON, The Church in New Zealand: Memoirs of the Early Days (Dunedin, 1910); DILKE, Greater Britain (1885); DAVITT, Life and Progress in Australasia (London, 1898); REEVES, New Zealand (London, s.d.); JOSE, History of Australasis (Sydney, 1901); REEVES, The Long White Cloud (London, 1898): WRIGHT AND REEVES, New Zealand (London, 1908); New Zealand Official Year-Book for 1906 (last census year) and for 1909; DOUGLAS, The Dominion of New Zealand (London, 1909); HOCKEN, A Bibliography of the Literature Relating to New Zealand (Wellington, 1909), issued by the New Zealand Government—the most complete bibliography that has been published. It is no mere list of books, but gives a full account of each item, from TASMAN's Journal of 1643 onwards, with explanatory notes, biographical information and criticism, synopsis of important periodicals, and a full index.
J.A. SCOTT 
Transcribed by Bernadette McNary-Zak
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Newark
(NOVARCENSIS)
Diocese created in 1853, suffragan of New York and comprising Hudson, Passaic, Bergen, Essex, Union, Morris, and Sussex counties in the State of New Jersey, U.S.A., an area of 1699 square miles. The diocese originally included the whole State, but the fourteen other counties were taken (15 July, 1881) to from the Diocese of Trenton. As early as 1672 the records show that there were Catholics at Woodbridge and at Elizabethtown, the capital of East Jersey, and the Jesuit Fathers Harvey and Gage, Governor Dongan's chaplains in New York, visited them. Other priests came at a later period. Several of these pioneers were Alsatians who had come over with Carteret to engage in the salt-making industry. William Douglass, elected from Bergen, was excluded from the first General Assembly held at Elizabethtown, 26 May, 1668, because he was a Catholic. Two years later he was arrested and banished to New England as a "troublesome person". The whole atmosphere of the colony was intensely anti-Catholic. The law of 1698 granted religious toleration in East Jersey, but "provided that this should not extend to any of the Romish religion the right to exercise their manner of worship contrary to the laws and statutes of England". In West Jersey, the pioneers were Quakers and more tolerant. It is claimed that John Tatham, appointed Governor of West Jersey in 1690, and the founder of its great pottery industry, was really an English Catholic whose name was John Gray. Father Robert Harding and Father Ferdinand Farmer (Steinmeyer) from the Jesuit community in Philadelphia, made long tours across the State in the eighteenth century ministering to the scattered groups of Catholics at Mount Hope, Macopin, Basking Ridge, Trenton, Ringwood, and other places. The settlement at Macopin (now Echo Lake) was made by some German Catholics sometime before the Revolution and their descendants make up the parish today.
During the Revolution Washington's army brought many Catholics through the State. In the camp at Morristown the Spanish agent Don Juan de Miralles, died 28 April, 1780, and his funeral was conducted by Father Seraphin Bandol, chaplain of the French Minister, who came specially from Philadelphia to administer the last sacraments to the dying Spaniard. Washington and the other officers of the army attended the ceremony. When in the following May the remains were removed to Philadelphia, Congress attended the Requiem Mass in St. Mary's Church. It was at Morristown in 1780, that the first official recognition of St. Patrick's Day is to be found in Washington's order book, still preserved there at his headquarters. Marbois, writing from Philadelphia, 25 March, 1785, gives the number of Catholics in New York and New Jersey as 1700; more than half of these were probably in New Jersey. There were many French refugees from the West Indies in Princeton, Elizabeth, and its vicinity, and Fathers Vianney, Tissorant, and Malou used to minister to them from St. Peter's, New York, in the early years of the last century. Mines, furnaces, glass works, and other industries started in various sections of the State, brought Catholic immigrants. The Augustinian Missionary, Father Philip Larisey, visited Paterson about 1821, and the first parish in the State, St. Francis, Trenton, was established in 1814. Newark's first church, St. John's, was opened in 1828, the pastor being the Rev. Gregory B. Pardow of New York, and the first trustees Patrick Murphy, John Sherlock, John Kelly, Christopher Rourke, Morris Fitzgerald, John Gillespie, and Patrick Mape. The first native of Newark to be ordained to the priesthood was Daniel G. Durning, so of Charles Durning, in whose house Mass used to be said before the first church was built. In 1820 Father Richard Bulger erected the first church in Paterson. In New Brunswick the first Mass was said by Rev. Dr. Power of New York in 1825, and the first church was opened by Rev. Joseph A. Schneller, 19 December, 1831. In Jersey City, originally called Paulus Hook, Mass was first said in 1830, and the first church opened by the Reverend Hugh Mohan in 1837. At Macopin the little band of German Catholics before mentioned had a church as early as 1829. Thus during the first half of the nineteenth century there was a slow but steady growth of the Faith all over the State, and as it was receiving a substantial share of the great inflow of Catholic immigrants, the Holy See deemed the time opportune to separate it from the Diocese of New York, and the See of Newark was erected=2E The Reverend James Roosevelt Bayley (q.v.), then secretary to Bishop Hughes of New York, was chosen the first Bishop of Newark, and consecrated 30 October, 1853. There were then between fifty and sixty thousand Catholics in his diocese, for the most part Irish and Germans.
In organizing the new diocese Bishop Bayley found he could count on only twenty-five priests. There were no diocesan institutions except small orphanages, and the people were poor and of little social influence. In the interest of Catholic education, one of his chief concerns, he founded the Madison Congregation of the Sisters of Charity (q. v.), and to supply the lack of funds for the work of new churches, he obtained assistance from the Association for the Propagation of the Faith of Lyons, France, and the Leopoldine Society of Vienna. Seton Hall College was opened by him in September, 1856, and everywhere the diocese responded to the energy of his zeal and practical effort. In ten years the churches increased to 67, the priests to 63, and a monastery of Benedictines and another of Passionists were established. The Sisters of Charity became a community of 87 members, conducting 17 different establishments. Other notable additions were 2 convents of Benedictine nuns, 2 of German Sisters of Notre Dame; 2 of Sisters of the Poor of St. Francis; a flourishing college, an academy for young ladies, a boarding school for boys, and parish schools attached to most of the churches, while old wooden chapels had been replaced by buildings of brick and stone. "All this has been done", the bishop wrote, "in the midst of a population of emigrants, comparatively poor, without incurring a great debt!" In twelve years the Association of the Propagation of the Faith gave the diocese $26,600. This progress, too, was made in spite of much local narrowness and bigotry, the culmination of which on 5 November, 1854, resulted in a riot during which an anti-Catholic mob desecrated and sacked the little German church of St. Mary in Newark served by the Benedictine Father Nicholas Balleis. In this disturbance a Catholic was killed and several others wounded.
Bishop Bayley was promoted to the Archbishopric of Baltimore, 30 July, 1872, and his successor as the second bishop of the see was the Right Reverend Michael Augustine Corrigan (q. v.) consecrated 2 May, 1873. He successfully overcame a number of complicated financial entanglements, and established a House of the Good Shepherd for girls 24 May, 1875, in Newark, a protectory for boys about the same time at Denville, and in June, 1880, in Newark a community of Dominican Nuns of the Perpetual Adoration, from Ouillins, France. On 8 and 9 May, 1878, an important synod was held, and in July, 1881, the Diocese of Trenton, which cut off a considerable portion of the Newark territory in the southern section, was established. On 1 October, 1880, Bishop Corrigan was made titular Archbishop of Petra and coadjutor of New York, and to succeed him as third Bishop of Newark, the Rev. Dr. Winand M. Wigger, then pastor at Madison, was chosen and consecrated 18 October 1881. Bishop Wigger was born of German parents in New York City, 9 December, 1841, and made his classical studies at St. Francis Xavier's College, New York. His theological course was followed at Seton Hall and at the college of Brignole-Sale, Genoa, Italy, where he was ordained priest 10 June, 1865. Following the example of his predecessors Bishop Wigger made the diocesan seminary one of the objects of his chief solicitude. In 1883 he removed the Catholic Protectory to Arlington and established the Sacred Heart Union to aid in its maintenance. The Fifth Diocesan Synod was held by him 17 November, 1886, at which strict regulations were enacted in regard to funerals and attendance at parochial and public schools. On 11 June, 1899, he laid the cornerstone of a new cathedral church at Newark, and soon after was forced to go abroad in search of rest and health. On his return he took up his duties with zeal, but died of pneumonia, 5 January, 1901. The record of his administration shows a character entirely disinterested and unselfish united to a poverty truly apostolic.
The Vicar-General John J. O'Connor was the choice of the Holy See as fourth bishop, and was consecrated 25 July, 1901. Born at Newark, 11 June, 1855, he mad his college course at Seton Hall. In 1873 he was sent to the American College at Rome where he spent four years. After another year at Louvain he was ordained priest 22 December, 1877, and on his return to Newark, was appointed professor at Seton Hall College where he became Director of the Seminary in which he remained for the following eighteen years. He was then named vicar-general and on 30 October, 1895, rector of St. Joseph's. Early in his administration he adopted measures for the completion of the new cathedral of the Sacred Heart, begun by Bishop Wigger, making this the special object of the golden jubilee of the diocese. At this it was shown that in the brief of fifty years, there had been an increase of tenfold in the number of churches and ninefold in population, with nearly 50,000 children attending 167 Catholic schools and institutions, and 396 priests attending the 416 churches and chapels throughout the State. Religious communities now represented in the diocese are, men: the Jesuits, Passionists, Benedictines, Carmelites, Dominicans, Salesians, Pious Society of the Missions, the Christian Brothers, Alexian Brothers, and Xavierian Brothers; women: Sisters of Charity (Newark), Sisters of St. Benedict, Sisters of Christian Charity, Sisters of St. Francis, Sisters of Charity (Gray Nuns), Dominican Sisters of the Perpetual Rosary, Sisters of St. Dominic, Sisters of St. Francis, Sisters of the Poor of St. Francis, Sisters of the Good Shepherd, Sisters of St. Joseph, School Sisters of Notre Dame, Sisters of St. Joseph of Peace, Little Sisters of the Poor, Felician Sisters, Sisters of the Sorrowful Mother, Pallotine Sisters of Charity, Missionary Sisters of the Sacred Heart, Daughters of Our Lady of Help, Franciscan Sisters of the Immaculate Conception, Baptisme Sisters.
Statistics (1910)
Priests, 368 (regulars, 88); churches with resident priests, 162; missions with churches, 36; stations, 10; chapels, 82; seminary, 1, students, 42; students in Europe, 7; seminaries of religious, 3, students, 31; colleges and academies for boys, 6; academies for girls, 12; parish schools, 116, pupils, 52,600; orphan asylums, 12, inmates, 2400; industrial and reform schools, 4, inmates, 450; protectory for boys, 1, inmates, 180; total young people under Catholic care, 56,000; hospitals, 10; houses for aged poor, 2; other charitable institutions, 8; Catholic population, 365,000.
FLYNN, The Catholic Church in New Jersey (Morristown, 1904); SHEA, History of the Cath. Ch. in the U. S. (New York, 1889-92); REUSS, Biog. Cycl. of the Cath. Hierarchy in the U. S. (Milwaukee, 1898); BAYLEY, A Brief Sketch of the Early Hist. of the Cath. Ch. on the Island of New York (New York, 1853); GRIFFIN, Catholics in the Am. Revolution, I (Ridley Park, Pa., 1907); TANGUAY, Documents relating to the Colonial History of New Jersey (Newark, 1880); History Cath. Ch. in Paterson, N. J. (Paterson, 1883); Hist. City of Elizabeth (Elizabeth, 1899); Freeman's Journal and Turth Teller (New York) files; The Catholic Directory (1850-1910).
THOMAS F. MEEHAN 
Transcribed by John D. Beetham
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Newbattle
(Neubotle, i.e. new dwelling).
Newbattle, in the ancient Diocese of St. Andrews, about seven miles from Edinburgh, was founded about 1140, being the second of the six Cistercian Monasteries established by St. David, King of Scotland. Newbattle Abbey was a filiation of Melrose (itself a daughter of Clairvaux) and was situated, according to Cistercian usages, in a beautiful valley along the South Esk. Rudolph, its first abbot, a strict and severe observer of the rule, devoted himself energetically to the erection of proper buildings. The church, cruciform in shape, was two hundred and forty feet in length, and the other buildings in proportion; for the community numbered at one period as many as eighty monks and seventy lay-brothers. The abbey soon became prosperous, and famous for the regularity of its members, several of whom became well-known bishops. It was especially dear to the kings of Scotland, scarcely one of whom failed to visit it from time to time, and they were always its generous benefactors. One of the principal sources of income was the coal mines in its possession, for these monks were among the first, if not thc first, coal miners in Scotland. The earliest mention of coal in Scotland is to be found in a charter of an Earl of Winchester, granting to them a coal mine. Newbattle suffered much from English incursions at various times, particularly in 1385, when the monastery and church were burned, and the religious either carried away, or forced to flee to other monasteries; it required forty years to repair these losses. A part of the monastery was again destroyed by the Earl of Hertford, but the destruction seems to have been chiefly confined to the church. At the time of the Protestant Reformation but few of the monks remained, and these were pensioned by the commendator, Mark Kerr, ancestor of the Lothian family, its present owners. The stones of the church were used to convert the monastic buildings into a secular house.
MANRIQUE, Annales Cistercienses (Lyons, 1642); DODSWORTH AND DUGDALE, Monasticon Anglicanum (1661); REGIS, S. M. de Neubotle; New Statistical Account of Scotland, vol. I; BARRETT, The Scottish Cistercians (Edinburgh).
EDMOND M. 0BRECHT 
Transcribed by Joseph McIntyre
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Newfoundland
A British colony of North America (area 42,734 square miles), bounded on the north by the Strait of Belle Isle, which separates it from its dependency Labrador (area 120,000 square miles), on the east and south by the Atlantic Ocean, and on the west by the Gulf of St. Lawrence; lies between 46° 35' and 51.0 40' lat. N., and 52° 35' and 59° 25' long. W.
It was the first portion of North America discovered by European voyagers. The Cabots sailed from Bristol in 1497, and on 24 June of that year, the festival of St. John the Baptist, they landed in the harbour to which they gave the name of St. John's, which it bears to the present day. The Cabots, like all the early navigators, had in view not only the discovery of new lands, and the increase of the power and wealth and territory of the mother country, but also the spread of the Gospel and the conversion of the heathens to the Christian Faith. Hence they brought with them priests and missionaries. Those who accompanied Cabot were Augustinians or "Black Friars". We may be sure that Mass was celebrated on these shores in 1497.
In the year 1500 the Portuguese under Gaspar de Cortereal took possession of the country and founded the settlement and Church of Placentia. In 1534 the French voyager, Jacques Cartier, visited the country, and explored the Gulf of St. Lawrence. He also had chaplains with him who celebrated Mass at Catalina in Newfoundland, and Brest, or Old Fort, on Labrador. In 1622 Lord Baltimore founded his colony of Ferryland. He brought out three Jesuit Fathers with him, and had Mass celebrated regularly, "and all other ceremonies of the Church of Rome were used in ample manner as 'tis used in Spain." Such was the complaint made against him to the Board of Trade by the Protestant clergyman, Mr. Stourton. In 1650 the French founded a church at Placentia on the site of the one abandoned by the Portuguese. But none of those attempts succeeded. The real foundation of the Catholic Church in Newfoundland is due to priests from Ireland, who came out towards the close of the eighteenth century.
The population of the country by the last census, taken in 1901, was 217,037. Of these the Catholics number 75,657, members of the Church of England 71,470, Methodists 60,700. The reminder belong different denominations, viz. Presbyterians, Congregationalists, etc.
All denominations are equally recognized by the law, and there is no Established Church. In the early history of the country the Catholics were looked on as a proscribed class by the governors of the time, who were generally commanders of British war-ships. Priests were hunted and persecuted, people who harboured them, or permitted Mass to be celebrated in their houses were fined, imprisoned, and flogged, and their houses either burned or pulled down. In one unique case a house where Mass had been celebrated was towed into the sea and sunk. These acts were undoubtedly illegal, as there was no law in the statutes of the country penalizing the exercise of the Catholic Religion, but the penal laws of Ireland were supposed to be applicable to Newfoundland. However, the principle would not work both ways, and when Catholic Emancipation was granted to Ireland these same interpreters of the law held that the privileges of Emancipation did not apply to Newfoundland. During the whole course of his episcopate Bishop Fleming fought against, these injustices and finally succeeded in obtaining full freedom for the Catholics.
In educational matters Catholics also enjoy every freedom. The denominational system is established by law. A sum is granted by Government amounting to about $1.13 per caput of the population, or $5.25 per pupil actually attending school. It is true this amount is small as compared with some of the Canadian Provinces, or States of the Union, but a large amount is paid by private individuals to Catholic colleges and convents which is not included in the above figures. The results compare most favorably with those of other countries. About thirty years ago a branch of the Irish Christian Brothers was introduced, an immediate impulse was given to education throughout the island, and it. is now at, a very high standard. The Brothers have charge of two very large schools in St. John's--St. Patrick's and Holy Cross schools. There are ten class-rooms, containing about a thousand boys. The Brothers also have charge of the college in which some three hundred boys are educated, sixty being boarders. Here are trained the pupil-teachers who will have charge of the public schools throughout the island. The college is affiliated to the Oxford Examining Board and the London University Board. A local council of higher education (nondenominational) looks after the local Examinations. The Rhodes bequest gives three places for Newfoundland in perpetuity. They are all filled this year for the first time, and of the three occupants two are pupils of the College of St. Bonaventure. There are thirteen convents of Sisters of the Presentation Order in the country (9 in St. John's Diocese, 3 in Harbor Grace, and 1 in St. George's), and eight convents of the Sisters of Mercy (5 in St. John's, 2 in Harbor Grace, and 1 in St. George's). The Presentation Sisters have free schools, the nuns being paid out of the Government grant. The Sisters of Mercy have, besides free schools, a paying school and a boarding academy. The total number of children attending school is over 13,000. There are also two orphan asylums, or industrial schools, one under the Sisters of Mercy for girls, and one under the Christian Brothers for boys. These contain about 200 orphans, or one for every 375 of the Catholic population, which, considering that this is a maritime and fishing colony, and the losses at sea are abnormal, is not an excessive number.
The Catholic religion is not only holding its own, but advancing rapidly in Newfoundland. The most harmonious relations exist between the different denominations, which are only interrupted on occasions of public excitement, when persons aspiring to political position and honours do not scruple to stir up feelings of religious bigotry and theological hatred among the more simple-minded of the people. A great future is opening up for the country. Large industries are being started in the interior, the scene of the new developments being principally in the Dioceses of Harbor Grace and St. George's.
M.F. HOWLEY 
Transcribed by Joseph McIntyre
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Diocese of Newport in England
(NEOPORTENSIS)
This diocese takes its name from Newport, a town of about 70,000 inhabitants, situated at the mouth of the river Usk, in the county of Monmouth. Before the restoration of hierarchial government in England by Pius IX in 1850, the old "Western District" of England had, since 1840, been divided into two vicariates. The northern, comprising the twelve counties of Wales with Monmouthshire and Herefordshire, was called the Vicariate of Wales. When the country was divided by an Apostolic Brief dated 29 Sept., 1850, into dioceses, the six counties of South Wales, with Monmouthshire and Herefordshire, became the Diocese of Newport and Menevia. Menevia is the Latin name for St. David's, and the double title was intended to signify that at some future day there were to be two distinct dioceses. The first bishop of the Diocese of Newport and Menevia was the Right Reverend Thomas Joseph Brown, O.S.B., who had already, as vicar Apostolic, ruled for ten years the Vicariate of Wales. A further re-adjustment of the diocese was made in March, 1895, when Leo XIII separated from it five of the counties of South Wales, and formed a new vicariate, which was to consist of all the twelve Welsh counties except Glamorganshire. Since that date the name of the diocese has been simply "Newport", and it has consisted of Glamorganshire, Monmouthshire, and Herefordshire. The Catholic population (1910) is about 45,000, the general population being about 1,050,000.
The diocesan chapter, in virtue of a Decree of the Congregation of Propaganda, 21 April, 1852, issued at the petition of Cardinal Wiseman and the rest of the hierarchy, was to consist of monks of the English Benedictine Congregation resident in the town of Newport. As the congregation, up to this date (1910), have not been able to establish a house in Newport, permission from the Holy See has been obtained for the members of the chapter to reside at St. Michael's pro-cathedral, Belmont, near Hereford. The chapter comprises a cathedral prior and nine canons, of whom four are allowed to be non-resident. Their choral habit the cuculla or frock of the congregation with a special almuce. In assisting the bishop they dispense with the cuculla, and wear the almuce over the surplice. The present bishop, the Right Reverend John Cuthbert Hedley, O.S.B., was consecrated as auxiliary on 29 September, 1873, and succeeded in February, 1881, to Bishop Brown. He resides at Bishop's House, Llanishen, Cardiff. The pro-cathedral is the beautiful church of the Benedictine priory at Belmont. There are in the diocese about 40 secular diocesan priests, 21 Benedictines (of whom 15 work on the Mission), and 14 Rosminian Fathers, There are five deaneries. The principal towns are Cardiff, Newport, Swansea, and Merthyr Tydvil. The only religious house of men is the Cathedral Priory, Belmont, which is the residence of the cathedral prior and chapter, and is also a house of studies and novitiate for the English Benedictines. Of religious women there are houses of Poor Clares, Our Lady of Charity, the Good Shepherd, Sisters of Nazareth, Ursulines of Chavagnes, St. Joseph of Annecy, St. Vincent de Paul, and others. There are four certified Poor Law schools: one for boys, at Treforest, and three for girls — two, at Hereford and Bullingham respectively, conducted by the Sisters of Charity, one at Cardiff, conducted by the Sisters of Nazareth. There are 50 churches in the diocese, besides several school chapels and public oratories. There are about 11,000 children in the Catholic elementary schools. There are four secondary schools for girls, and one centre (in Carduff) for female pupil teachers.
F. A. CROW. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Niagara University
Niagara University, situated near Niagra Falls, New York, is conducted by the Vincentians. It was founded by Rev. John F. Lynch, C.M., later first Archbishop of Toronto, and was chartered by the Legislature, 20 April, 1863, as the Seminary of Our Lady of Angels. The original building was completely destroyed by fire in December, 1864; in April, 1865, one wing of the present building was built, and in 1869, the structure was completed. On 7 August, 1883, the Regents of New York State erected the Seminary of Our Lady of Angels into a college by the name of Niagara University. A medical school was established at Buffalo, and during its existence (1883-1898), it did much to further the study of medicine, and inauguarated the movement which has resulted in requiring four years' study for the doctor's degree in New York State. In 1898 the Niagara medical school was merged into that of the Buffalo University, as was also, in 1891, the Niagara law school. Niagara University has now complete seminary, college, and high school departments, embracing courses in philosophy, higher mathematics, science languages, commerce, and music. The university possesses over 300 acres of ground, a museum, laboratories for scientific work, and a library, containing about 35,000 volumes, begun by Bishop Timon, C.M.
GRACE, Niagara Index (1870-19912); Golden Jubilee Volume.
EDWARD J. WALSH 
Transcribed by Karen E. Heer 
Dedicated to the faculty and students of Niagara University

Nicaea[[@Headword:Nicaea]]

Nicaea
Titular see of Bithynia Secunda, situated on Lake Ascanius, in a fertile plain, but very unhealthful in summer. It was first colonized by the Battaei and was called Ancora or Helicora. Destroyed by the Mysians, it was rebuilt about 315 B.C. by Antigonus, after his victory over Eumenius, and was thenceforth called Antigonia. Later Lysimachus enlarged it and called it Nicaea in honour of his wife. At first the kings of Bithynia resided there almost as often as at Nicomedia between which and Nicaea arose a struggle for influence. It was the birthplace of the astronomer Hipparcus and the historian Dio Cassius. Pliny the Younger frequently mentions the city and its public monuments. Numerous coins of Nicaea attest the interest of the emperors. After the first Ecumenical Council, held there in 325, Constantine gave it the title of metropolis, which Valens afterwards withdrew, but which it retained ecclesiastically. In the fifth century it took three suffragans from the jurisdiction of Nicomedia, and later six. In 787 a second Ecumenical Council (the seventh) was held there against the Iconoclasts, which, like the first, assembled more than 300 bishops. Among its archbishops, of whom Le Quien (Oriens Christ., I, 639-56) names forty-six, those worthy or mention are Theognis, the first known bishop, a partisan of Arius at the council of 325; Anastasius, a sixth-century writer; Sts. Peter and Theophanes Graptos, two victims of the Iconoclasts in the ninth century; Ignatius, the biographer of the patriarch Tarasius and Nicephorus; Gregory Asbestus, former metropolitan of Syracuse and the consecrator of Photius; Eustratius, commentator on Aristotle and polemist under Alexius Comnenus; and Bessarion, afterwards cardinal.
Nicaea grew more important during the Middle Ages. Captured by the Seljukids at an unknown date, perhaps subsequent to the revolt of Melissenus against Nicephorus Botaniates, it was afterwards ceded to the Turks by Alexius Comnenus. In 1096 the troops of Peter the Hermit, having attempted to capture the town, were completely defeated and massacred. In June, 1097, the city was taken, after a memorable siege, by the Crusaders and ceded by them to the Greek Emperor Alexius I. It was retained, but with great difficulty, during the twelfth century. After the capture of Constantinople by the Latins in 1204 Nicaea, restored, fortified, and embellished, became until 1261 the capital of the new Byzantine Empire of the Lascari or Palaeologi. For nearly sixty years it played a most important part. It was finally captured by the Turkish Sultan Orkhan in 1333, from which time it has formed a part of the Ottoman Empire. To-day Nicaea is called Isnik. It is a village of 1500 Greek and Turkish inhabitants in the sandjak of Erthogrul and the vilayet of Brusa. The Greek metropolitan resides at Ghemlek, the ancient Chios. The ramparts, several times restored and now in a good state of preservation, are 4841 yards in circumference. There are 238 towers, some of them very ancient. Four ancient gates are well preserved. Among the monuments may be mentioned Yechil-Djami, the Green Mosque, and the church of the Assumption, probably of the ninth century, the mosaics of which are very rich.
SMITH, Dict. Greek and Roman Geog., II (London, 1870), 422; TEXIER, Asie Mineure (Paris, 1862), 91-110; CUINET, LaTurquie d' Asie, IV (Paris, 1894), 185-90; WULF, Die Koimesis Kirche in Nicaea und ihre Mosaiken (Strasburg, 1890).
S. VAILHÉ 
Transcribed by Marcia L. Bellafiore
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Republic and Diocese of Nicaragua
(DE NICARAGUA)
The diocese, suffragan of Guatemala, is coextensive with the Central American Republic of Nicaragua. This republic (see CHILE, MAP OF SOUTH AMERICA), lying between Honduras and Costa Rica, the Pacific Ocean and the Caribbean Sea, has an area of 49,200 square miles and a population of about 600,000 inhabitants. The great mass of the inhabitants are either aborigines, or negroes, or of mixed blood, those of pure European descent not exceeding 1500 in number. The legislative authority is vested in a single chamber of thirty-six members, elected for six years; the executive, in a president, whose term of office is also six years, exercising his functions through a cabinet of nine responsible ministers. The country is traversed by a deep depression, running parallel to the Pacific coast, within which are a chain of volcanoes (among them, Monotombo, 7000 feet) and the great lakes, Managua and Nicaragua (or Cocibolga). From the latter (a body of water 92 miles long and, at its widest, 40 miles wide) the country takes its name, derived from Nicarao, the name of the aboriginal chief who held sway in the regions round about Lake Cocibolga when the Spaniards, under Dávila, first explored the country, in 1522. From that time, or soon after, until 1822 Nicaragua was a Spanish possession, forming part of the Province of Guatemala. From 1822 until 1839 it was one of the five states constituting the Central American Federation; from 1840 until the present time (1911) it has been an independent republic, with its capital at Managua (pop., about 35,000). The aborigines of the Mosquito Coast, a swampy tract extending along the Nicaraguan shores of the Caribbean, were nominally under British protection until 1860, when, by the Treaty of Managua, this protectorate was ceded by Great Britain to the republic; in 1905, another treaty recognized the absolute sovereignty of Nicaragua over what had been, until then, known as the Mosquito Reservation. Since the time of its acquiring political independence, Nicaragua has been in almost continuous turmoil. Commercially, the country is very poorly developed; its chief exports are coffee, cattle, and mahogany; a certain amount of gold has been mined of recent years, and the nascent rubber industry is regarded as promising.
The Diocese of Nicaragua was canonically erected in 1534 (according to other authorities, 1531), with Diego Alvarez for its first bishop. It appears to have been at first a suffragan of Mexico, though some authorities have assigned it to the ecclesiastical Province of Lima, but in the eighteenth century Benedict XIV made it a suffragan of Guatemala. The episcopal residence is at Léon, where there is a fine cathedral. A concordat between the Holy See and the Republic of Nicaragua was concluded in 1861, and the Catholic is still recognized as the state religion, though Church and State are now separated, and freedom is constitutionally guaranteed to all forms of religious worship. After 1894 the Zelaya Government entered upon a course of anti-Catholic legislation which provoked a protest from Bishop Francisco Ulloa y Larrios, and the bishop was banished to Panama. Upon the death of this prelate, in 1908, his coadjutor bishop, Simeone Pereira, succeeded him. The returns for 1910 give the Diocese of Nicaragua 42 parishes, with 45 priests, a seminary, 2 colleges, and 2 hospitals.
GAMEZ, Archivo Histórico de la Republica de Nicaragua (Managua, 1896); SQUIER, Nicaragua (London, 1852); BELT, The Naturalist in Nicaragua (London, 1873); The Statesman's Year Book (London, 1910).
E. MACPHERSON. 
Transcribed by Douglas J. Potter 
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Nicastro
(NEOCASTRENSIS).
A city of the Province of Catanzaro, in Calabria, southern Italy, situated on a promontory that commands the Gulf of St. Euphemia; above it is an ancient castle. The commerce of the port of Nicastro consists of the exportation of acid, herbs, and wine. The cathedral, an ancient temple, with the episcopal palace, was outside the city; having been pillaged by the Saracens, it was restored in the year 1100, but it was destroyed in the earthquake of 1638, with the episcopal palace, under the ruins of which most valuable archives were lost. For a long time, the Greek Rite was in use at Nicastro. The first bishop of this city of whom there is any record was Henry (1090); Bishop Tancredo da Monte Foscolo (1279) was deposed by Honorius IV for having consecrated John of Aragon, King of Sicily, but he was reinstated by Boniface VIII; Bishop Paolo Capisucco (1533) was one of the judges in the case of the marriage of Henry VIII of England; Marcello Cervino (1539) became Pope Marcellus II; Giovanni Tommaso Perrone (1639) built the new cathedral. In 1818 the ancient See of Martorano, the former Mamertum (the first bishop of which was Domnus, in 761), was united to the Diocese of Nicastro. The diocese is a suffragan of Reggio in Calabria; it has 52 parishes, with 110,100 inhabitants; 71 churches and chapels, 2 convents of the Capuchins, and one orphan asylum and boarding-school, directed by the Sisters of Charity.
CAPPELLETTI, Le Chiese d'Italia, XXI (Venice, 1870), 200.
U. BENIGNI 
Transcribed by Richard Hemphill

Niccola Pisano[[@Headword:Niccola Pisano]]

Niccola Pisano
Architect and sculptor, b. at Pisa about 1205-07; d. there, 1278. He was the father of modern plastic art. When barely past adolescence, he came to the notice of Frederick II of Swabia who took him to attend his coronation in Rome, thence to Naples, to complete Castel Capuano and Castel dell'Uovo (1221-31). In 1233 Niccola was in Lucca; the alto-rilievo of the Deposition over the side door of the cathedral may be of this date. The marble urn or Arca made to contain the body of St. Dominic in the church bearing his name in Bologna, is said to be an early work, but shows maturity; the charming group of the Madonna and Child upon it, foreshadows all the Madonnas of Italian art. From Niccola's designs was built the famous basilica of St. Anthony in Padua, the church of the Frari in Venice is also attributed to him, possibly on insufficient grounds. In Florence he designed the interior of Sta. Trinità which Michelangelo loved so much that he called it his lady, "la mia Dama". Having been ordered by the Ghibellines to destroy the baptistery frequented by the Guelphs, Niccola undermined the tower called Guardo-morto, causing it to so fall that it did not touch the precious edifice. On his return to Pisa, the architect erected the campanile for the church of S. Niccolò which contains the remarkable winding stair unsupported at its centre; an invention repeated by Bramante for the "Belvedere", and by San Gallo in the renowned well at Orvieto. In 1242 Niccola superintended the building of the cathedral of Pistoja, and in 1263 the restoration of S. Pietro Maggiore. He remodelled S. Domenico at Arezzo, the Duomo at Volterra, the Pieve and Sta. Margherita at Cortona. Much of his work at Pisa is believed to have perished in the fire of 1610. A wonderful creation (1260) is the hexagonal, insulated pulpit of the baptistery. It is supported by seven columns, three of them resting on lions. The panels have reliefs from the New Testament; the pediments, figures of virtues; the spandrels, prophets and evangelists. The architectural part is Italian Gothic: the sculptures are mainly pure reproductions of the antique. A second pulpit for the Duomo of Siena followed in 1266. Niccola's early sculpture shows clumsiness, if we are to believe that the figures outside the Misericordia Vecchia in Florence are his. In later life, whether from Rome or from his own Camposanto at Pisa (Roman sarcophagus used for the Countess Beatrice of Tuscany; Greek vase with figures he reproduced) he learned to create with the freedom, beauty, and power of ancient art. Ruhmer suggests aptly that he may have used clay for his initial model, a method then unpractised in Italy. One of Niccola's last works in architecture was the abbey and church of La Scorgola, commemorating Charles of Anjou's victory at Tagliacozzo, now in ruins; in sculpture, the statuettes for the famous Fonte Maggiore at Perugia, erected after his design (1277-80).
CICOGNARA, Storia della scultura (Venice, 1813); PERKINS, Tuscan sculptors (London, 1864); LÜBKE, History of sculpture, tr. BURNETT (London, 1862-72).
M.L. HANDLEY 
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Niccolò Alamanni
A Roman antiquary of Greek origin, b. at Ancona, 12 January, 1583; d. in Rome, 1626. He was educated in Rome at the Greek College, founded by Gregory XIII, but was ordained deacon and priest according to the Latin rite. After teaching Greek for some time to persons of rank, he was appointed secretary to Cardinal Borghese, and afterwards made custodian of the Vatican Library. His death is said to have been caused by too close attendance at the erection of the high altar of St. Peter's, to which honorable duty he had been assigned with orders to see that the sepulchres of the holy martyrs were not interfered with in the course of the work. He wrote a "Syntagma de Lateranensibus parietibus" (Rome, 1625) on the occasion of restorations carried out in the church of St. John Lateran by his patron, Cardinal Borghese, also a dissertation on the relative importance of the right and left side as exhibited in certain old papal coins that place St. Paul to the right of St. Peter, "De dextrae laevaeque manus praerogativa ex antiquis Pontificum nummis Paulum Petro apostolo anteponentibus." He is known in the history of classical literature as the editor (Lyons, 1623) of the famous "Anecdota", or "Secret History", of Procopius, a work that was violently criticized outside of Italy.
MORÉRI, Dict. historique (1740), I, 206; NICIUS ERYTHROEUS, Pinacotheca Imag. Ill., I, lxx.
JOHN J. A'BECKET
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Niccolo Albergati
Cardinal and Bishop of Bologna, b. at Bologna in 1357; d. at Sienna, 9 May, 1443. He entered the Carthusian Order in 1394, served as prior in various monasteries, and was made Bishop of Bologna, against his will, in 1417. In this office he still followed the Rule of his Order, was zealous for the reform of regular and secular clergy, and was a great patron of learned men, among whom was Aeneas Sylvius, afterwards Pius II. Martin V and his successor, Eugenius IV, employed him on several important missions, thrice to France (1422, 1431, 1435), and thrice to Lombardy (1426, 1427, 1430). He was made a Cardinal in 1426. attended the Council of Basil in 1432, and again in 1434 and 1436, as legate of Eugenius IV, a position which he also filled in January 1438, at Ferrara, whither Eugenius had transferred the Synod. He took part in the conferences with the Greeks in preparation for the union effected at Florence. The Pope appointed him Grand Penitentiary shortly before his death. Though never formally canonized, he has long been popularly venerated as Blessed (Acta SS., II May, 469 sqq., and Analecta Boll., VIII, 381 sqq.). He is the author of various theological and other treatises, including: "Recollecta multae electionis"; "Apologia pro Eugenio IV"; sermons, prayers, epistles (P.L., CCIV). His life has been written by many different authors, contemporary and since his time.
Eggs, Purp,doctae, III, 14; Ruggeri, Testimonis de Nic. Alb. (Rome 1744); Stanonik in Kirchenlex., I, 408; Pastor, History of the Popes (London, 1892), I, passim.
FRANCIS W. GREY 
Transcribed by William D. Neville
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Niccolò Alunno
(Real name Niccolò di Liberatore)
Notable Umbrian painter in distemper, born c. 1430, at Foligno; died 1502. He was the son of a painter and a pupil of Bartolommeo di Tommaso. His master's assistant was Bennozo Gozzoli, the pupil of Fra Angelico. The simple Umbrian feeling in his work was somehow modified by this Florentine influence. His earliest known example (dated 1458) is in the Franciscan Church of La Diruta, near Perugia. He painted banners for religious processions, as well as altarpieces and other pictures, died a rich man, and is supposed by Mariotti to have been the master of Perugino, Pinturicchio, and Andrea di Luigi. Some works ascribed to him are thought to be by another, and contemporary, Alunno, called Desiderato. A "Madonna Enthroned" is in the Brera Gallery in Milan, and there are altarpieces at Perugia, in the Castle at San Severino, at Gualdo, La Bastia, and Foligno. The predella of the last, which was taken to France by Napoleon, still remains in the Louvre. One of his banners is in a church in Perugia.
ADAMO ROSSI of Perugia, and S. FRENFANELLI CIBO of Rome, Memoirs, (1872).
AUGUSTUS VAN CLEEF 
Transcribed by John Fobian 
In memory of Joe Natoli
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Niccolò Antonio Zingarelli
Composer, born at Naples, 4 April, 1752; died at Torre del Greco, 5 May, 1837. Having studied at the Loreto Conservatory under Fenaroli and Speranza, his first opera, "Montesuma", was given at San Carlo, 13 August, 1781. He then went to Milan, where he remained until 1794, when he took up the post of maestro di cappella at Santa Casa, Loreto (1794-1804), after which he succeeded Gugliemi as choir master of the Sistine Chapel in Rome. For refusing to conduct a "Te Deum" for Napoleon in St. Peter's, Rome, in 1811, he was taken a prisoner to Paris, but released soon after; and in 1816 he replaced Paisiello as choir master of Naples cathedral, a position he held until death. Whether as a composer of operas or of sacred music Zingarelli holds a high place, but, being a deeply religious Catholic, he devoted most of his attention to masses, oratorios, cantatas, and motets. For Loreto he composed 541 works, including 28 masses. In 1829 he wrote a cantata for the Birmingham Festival. Less than a month before his death he produced an oratorio, "The Flight into Egypt", a wonderful feat for a man of eighty-five. Of his operas "Giulietta e Romeo" (1796) is regarded as his best; and his requiem mass, composed for his own funeral, is said to embody his most devotioned church style. Bellini and Mercadante were among his pupils.
W.H. GRATTAN-FLOOD

Niccolo Orlandini[[@Headword:Niccolo Orlandini]]

Niccolò Orlandini
Born at Florence, 1554; died 1606 at Rome, 17 May. He entered the Jesuit novitiate 7 Nov., 1572; became rector of the Jesuit college at Nola; was master of novices at Naples for five years; and finally appointed secretary of the general Acquaviva, who in 1558 detailed him to write the history of the Jesuit Order. This work comprises only the generalate of St. Ignatius. It was edited by Sacchini, and appeared under the title "Historiæ Societatis Jesu prima pars" (Rome, 1614, 1615, 1621; Antwerp, 1620; Cologne, 1620). It is written in the form of annals, and is based chiefly on a life written by the saint's secretary, de Polanco. Ranke, "Hist. Of the Popes", III (London, 1903), 328, says of Orlandini: "In his style of writing, as well as in the business of life, he was exceedingly careful, accurate, and wary". The history was continued by Sacchini, Possinus, Jouvancy, and Cordara. The sixth and last part, reaching to 1633, was published at Rome in 1758. Other works are: "Annuæ litteræ Societatis Jesu, anni 1583-85" (Rome, 1585-86-88); "Vita Petri Fabri" (Lyons, 1617); the same under the title "Forma sacerdotis Apostolici, expressa in exemplo Petri Fabri" (Dillingen, 1647); and "Tractatus seu Commentarii in Summarium Constitutionum et in regulas communes" ed. Soero (Roehampton, 1876). His "Vita Petri Fabri" has been translated into French (Bordeaux, 1617) and Italian (Rome, 1629).
Sommervogel, Bibliothèque de la C. de J., V (Brussels and Paris, 1894), 1934-35; Sacchini in introduction to Historiæ Societatis Jesu prima pars, mentioned above.
MICHAEL OTT 
Transcribed by William D. Neville
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The Nicene Creed
As approved in amplified form at the Council of Constantinople (381), it is the profession of the Christian Faith common to the Catholic Church, to all the Eastern Churches separated from Rome, and to most of the Protestant denominations. Soon after theCouncil of Nicaea new formulas of faith were composed, most of them variations of the Nicene Symbol, to meet new phases of Arianism. There were at least four before the Council of Sardica in 341, and in that council a new form was presented and inserted in the Acts, though not accepted by the council. The Nicene Symbol, however, continued to be the only one in use among the defenders of the Faith. Gradually it came to be recognized as the proper profession of faith for candidates for baptism. Its alteration into the Nicene-Constantinopolitan formula, the one now in use, in usually ascribed to the Council of Constantinople, since the Council of Chalcedon (451), which designated this symbol as "The Creed of the Council of Constantinople of 381" had it twice read and inserted in its Acts. The historians Socrates, Sozomen, and Theodoret do not mention this, although they do record that the bishops who remained at the council after the departure of the Macedonians confirmed the Nicene faith. Hefele (II,9) admits the possibility of our present creed being a condensation of the "Tome" ( Gr. tomos), i.e. the exposition of the doctrines concerning the Trinity made by the Council of Constantinople; but he prefers the opinion of Rémi Ceillier and Tillemont tracing the new formula to the "Ancoratus" of Epiphanius written in 374. Hort, Caspari, Harnack, and others are of the opinion that the Constantinopolitan form did not originate at the Council of Constantinople, because it is not in the Acts of the council of 381, but was inserted there at a later date; because Gregory Nazianzen who was at the council mentions only the Nicene formula adverting to its incompleteness about the Holy Ghost, showing that he did not know of the Constantinopolitan form which supplies this deficiency; and because the Latin Fathers apparently know nothing of it before the middle of the fifth century.
The following is a literal translation of the Greek text of the Constantinopolitan form, the brackets indicating the words altered or added in the Western liturgical form in present use:
We believe (I believe) in one God, the Father Almighty, maker of heaven and earth, and of all things visible and invisible. And in one Lord Jesus Christ, the only begotten Son of God, and born of the Father before all ages. (God of God) light of light, true God of true God. Begotten not made, consubstantial to the Father, by whom all things were made. Who for us men and for our salvation came down from heaven. And was incarnate of the Holy Ghost and of the Virgin Mary and was made man; was crucified also for us under Pontius Pilate, suffered and was buried; and the third day rose again according to the Scriptures. And ascended into heaven, sits at the right hand of the Father, and shall come again with glory to judge the living and the dead, of whose Kingdom there shall be no end. And (I believe) in the Holy Ghost, the Lord and Giver of life, who proceeds from the Father (and the Son), who together with the Father and the Son is to be adored and glorified, who spoke by the Prophets. And one holy, catholic, and apostolic Church. We confess (I confess) one baptism for the remission of sins. And we look for (I look for) the resurrection of the dead and the life of the world to come. Amen."
In this form the Nicene article concerning the Holy Ghost is enlarged; several words, notably the two clauses "of the substance of the Father" and "God of God," are omitted as also are the anathemas; ten clauses are added; and in five places the words are differently located. In general the two forms contain what is common to all the baptismal formulas in the early Church. Vossius (1577-1649) was the first to detect the similarity between the creed set forth in the "Ancoratus" and the baptismal formula of the Church at Jerusalem. Hort (1876) held that the symbol is a revision of the Jerusalem formula, in which the most important Nicene statements concerning the Holy Ghost have been inserted. The author of the revision may have been St. Cyril of Jerusalem (315-386, q.v.). Various hypotheses are offered to account for the tradition that the Niceno-Constantinopolitan symbol originated with the Council of Constantinople, but none of them is satisfactory. Whatever be its origin, the fact is that the Council of Chalcedon (451) attributed it to the Council of Constantinople, and if it was not actually composed in that council, it was adopted and authorized by the Fathers assembled as a true expression of the Faith. The history of the creed is completed in the article Filioque. (See also: ARIUS; EUSEBIUS OF CAESAREA)
J. WILHELM 
Transcribed by Fr. Rick Losch
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Nicephorus Blemmida
(BLEMMYDES)
A learned monk and writer of the Green Church, b. about 1198, at Constantinople; d. 1272. After the establishment of the Latin Empire (1204) his family emigrated to Asia Minor. Blemmida there received a careful training and was soon reputed one of the most learned men of his time. About 1223 he became one of the Byzantine clergy, at that time established in Nicaea. But owing to difficulties and jealousies he renounced all worldly prospects, became a monk, and built a monastery near Ephesus, over which he presided until his death. In this condition he felt free from all entanglements and on various occasions exhibited independence and courage. At one time he dismissed from the church of his monastery the Princess Marcesina, a mistress of the Emperor John Ducas Batatzes (1222-54), and in justification of his conduct wrote an encyclical letter. Again, when the patriarch Joseph of Constantinople (1268-75) sought to obtain recognition against the former Patriarch Arsenius (1255-66), he met with a straight refusal from Blemmida. Nevertheless Blemmida was held in high esteem by the contemporary Greek Emperors. The aforementioned John Ducas, far from venting his wrath on him, accepted the rebuke as well merited. When the Patriarchal See of Constantinople fell vacant, in 1255, it was offered to Blemmida by Emperor Theodore II, Lascaris (1254-58); but he preferred his quiet monastic life.
The reputation of Blemmida was really due to his vast learning. Many a Greek youth of high estate learned from him the beauty of letters, or the secrets of philosophy and theology. Among his pupils were the learned Georgius Acropolites and the royal prince, afterwards emperor, Theodore II, Lascaris. Blemmida was the author of several poems, of letters, of a work on the duties of an emperor, of two autobiographies, of two geographical works, of philosophical writings on logic and physics, and of a rule of life for his monks. Among his theological works may be mentioned a commentary on the Psalms, a discourse on the Trinity and Christ ology, and two orations on the Holy Ghost. One of these orations was addressed to Jacob, Archbishop of Bulgaria; the other to Theodore Lascaris. In both he proved, from passages of Athanasius, Basil, Gregory Nazianzen, Gregory of Nyssa, Cyril of Alexandria and other Fathers, that the procession of the Holy Ghost from Father and Son, or from the Father through the Son, was genuine Catholic doctrine. In this precisely consists his importance. He was among the few Greek writers who recognized that the Latin church was correct in its belief. This is evident not only from his own writings, but also from the explicit contemporary evidence of such men as Beccus, Pachmeres, and Nicephorus Gregoras. It was through the reading of the works of Blemmida that Beccus was converted to the teaching held by the Latin Church, and induced to write in its defence. Most of the works of Blemmida so far published are found in Migne's "Patrologia Graeca", CXLII (Paris, 1855), or in the 'Bibliotheca Teubneriana" (Leipzig, 1896).
GEORGIUS ACROPOLITES, Annales in P.G., CXL, (Paris, 1857); see also CXLIII, CXLIV, CXLVIII; RAYNALDUS, Annales Eccl. (Lucca, 1747, 1748), II, III; KRUMBACHER, Gesch. der byzant. Literatur (Munich, 1897).
FRANCIS J. SCHAEFER 
Transcribed by Ted Rego
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Nicetas
(NICETA)
A Bishop of Remesiana (Romatiana) in what is now Servia, born about 335; died about 414. Recent investigations have resulted in a more definite knowledge of the person of this ecclesiastical writer. Gennadius of Marseilles, in his catalogue of writers ("De viris illustribus", xxii) mentions a "Niceas Romatianæ civitatis episcopus" to whom he ascribes two works: one, in six books, for catechumens, and a little book on a virgin who had fallen. Outside of this reference no writer and bishop of the name of Niceas is known. This Niceas, therefore, is, without doubt, the same as Nicetas, " Bishop of the Dacians", the contemporary and friend of St. Paulinus of Nola. The identity is shown by a comparison of Gennadius (loc. cit.) with Paulinus in his "Carmina" (xvii, xxvii), and, further, by the agreement in time. In Dacia, where, according to Paulinus, his friend Nicetas was bishop, there was a city called Romatiana (now Bela Palanka) on the great Roman military road from Belgrade to Constantinople, and this was the see of Nicetas. He is mentioned a number of times in the letters and poems of St. Paulinus of Nola, especially in Carmen xxvii (ed. Hartel in "Corp. Script. eccl. lat.", XXX, 262 sqq.), and in Carmen xvii "Ad Nicetam redeuntem in Daciam" (op. cit., 81 sqq.), written on the occasion of Nicetas's pilgrimage to Nola, in 398, to visit the grave of St. Felix. In this latter poem Paulinus describes how his friend, journeying home, is greeted everywhere with joy, because in his apostolic labours in the cold regions of the North, he has melted the icy hearts of men by the warmth of the Divine doctrine. He has laid the yoke of Christ upon races who never bowed the neck in battle. Like the Goths and Dacians, the Scythians are tamed; he teaches them to glorify Christ and to lead a pure, peaceable life. Paulinus wishes his departing friend a safe journey by land and by water. St. Jerome, too, speaks of the apostolic labours of Nicetas and says of him that he spread Christian civilization among the barbarians by his sweet songs of the Cross (Ep. lx, P. L., XXII, 592).
This is all that is known concerning the life of Nicetas. Particulars concerning his literary activity are also given by Gennadius and Paulinus. The tradition concerning his writings afterwards became confused: his works were erroneously ascribed to Bishop Nicetas of Aquileia (second half of the fifth century) and to Nicetius of Trier. It was not until the researches of Dom Morin, Burn, and others that a larger knowledge was attained concerning the works of Nicetas. Gennadius (loc. cit.) mentions six books written by him in simple and clear style (simplici et nitido sermone), containing instructions for candidates for baptism (competentes). The first book dealt with the conduct of the candidates; the second treated of erroneous ideas of heathens; the third, of belief in one Divine Majesty; the fourth, of superstitious customs at the birth of a child (calculating nativities); the fifth, of confession of faith; the sixth, of the sacrifice of the paschal lamb. The work has not been preserved in its entirety, yet the greater part is still extant. Four fragments are known of the first book, one fragment of the second, the third probably consists of the two treatises, usually separated, but which undoubtedly belong together, namely, "De ratione fidei" and "De Spiritus sancti potentia" (P. L., LII, 847, 853). Nothing is known of the fourth book. The fifth, however, is most probably identical with the "Explanatio symboli habita ad competentes" (P. L., LII, 865-74); in the manuscripts it is sometimes ascribed to Origen, sometimes to Nicetas of Aquileia, but there are very strong reasons for assigning it to the Bishop of Remesiana. Nothing is known of the sixth book. Gennadius mentions another treatise addressed to a fallen virgin, "Ad lapsam virginem libellus", remarking that it would stimulate to reformation any who had fallen. This treatise used to be wrongly identified with the "De lapsu virginis consecratæ" (P. L., XVI, 367-84), traditionally assigned to St. Ambrose. Dom Morin has edited a treatise, unknown until he published it, "Epistola ad virginem lapsam" [Revue Bénédictine, XIV (1897), 193-202], which with far more reason may be regarded as the work of Nicetas.
Paulinus of Nola praises his friend as a hymn-writer; from this it is evident that Gennadius has not given a complete list of the writings of Nicetas. It is, therefore, not impossible that further works, incorrectly ascribed by tradition to others, are really his. Morin has given excellent reasons to prove that the two treatises "De vigiliis servorum Dei" and "De psalmodiæ bono", which were held to be writings of Nicetius of Trier (P. L., LXVIII, 365-76), are in reality the work of Nicetas ["Revue Biblique Internat.", VI (1897), 282-88; "Revue Bénédictine", XIV (1897), 385-97, where Morin gives for the first time the complete text of "De psalmodiæ bono"]. Particularly interesting is the fresh proof produced — again by Morin — to show that Nicetas, and not St. Ambrose, is the author of the "Te Deum" [Revue Bénédictine, XI (1894), 49-77, 377-345]. Paulinus, like Jerome, speaks of him particularly as a hymn-writer. (See TE DEUM.) According to the testimony of Cassiodorus (De instit. divinarum litterarum, xvi) the "Liber de Fide" of Nicetas was, in his time, included in the treatise "De Fide" written by St. Ambrose, which shows that at an early date some were found to credit the great Bishop of Milan with works due to the Dacian bishop. The first complete edition of the works of Nicetas is that of Burn (see bibliography below).
BURN, Niceta of Remesiana, His Life and Works (Cambridge, 1905); WEYMAN, Die Editio princeps des Niceta von Remesiana in Archiv für lateinische Lexikographie, XIV (1905), 478-507; HÜMPEL, Nicetas Bischof von Remesiana (Erlangen, 1895); CZAPLA, Gennadius als Literarhistoriker (Münster, 1898), 56-61; TURNER, Niceta and Ambrosiaster in Journal of Theological Studies, VII (1906), 203-19, 355-72; PATIN, Niceta Bischof von Remesiana als Schriftsteller und Theolog. (Munich, 1909); BARDENHEWER, Patrology, tr. SHAHAN (St. Louis, 1907); KIHN, Patrologie, II (Paderborn, 1908), 134-36.
J. P. KIRSCH. 
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Niche
A recess for the reception of a statue, so designed as to give it emphasis, frame it effectively, and afford some measure of protection. It hardly existed prior to the twelfth century, and is one of the chief decorative characteristics of Gothic architecture. The constant and often lavish use of sculptured images of the saints was an essential part of the great style that was so perfectly to express the Catholic Faith, and that had its beginnings in Normandy as a result of the great Cluniac reformation; and from the moment the roughly chiselled bas-relief swelled into the round and detached figure, the unerring artistic instinct of the medieval builders taught them -- as it had taught the Greeks -- that figure sculpture becomes architectural only when it is incorporated with the building of which it is a part, by means of surrounding architectural forms that harmonize it with the fabric itself. In Romanesque work this frame is little more than flanking shafts supporting an arch, the statue being treated as an accessory, and given place wherever a space of flat wall appeared between the columns and arches of the structural decoration. The convenience, propriety and beauty of the arrangement were immediately apparent, however, and thenceforward the development of the niche as an independent architectural form was constant and rapid. Not only did the canopied niche assimilate the statue in the architectural entity and afford it that protection from the weather so necessary in the north; it also, in conjunction with the statue itself, produced one of the richest compositions of line, light, and shade known to art. The medieval architects realized this and seized upon it with avidity, using it almost as their chief means for obtaining those spots and spaces of rich decoration that gave the final touch of perfection to their marvellous fabrics. In the thirteenth century the wall became recessed to receive the statue, the flanking shafts became independent supports for an arched and gabled canopy, while a pedestal was introduced, still further to tie the sculpture into the architecture. Later the section of the embrasure became hexagonal or octagonal, the arched canopy was cusped, the gable enriched with crockets and pinnacles, and finally in the fourteenth and fifteenth centuries the entire feature became almost an independent composition, the canopy being developed into a thing of marvellous complexity and richness, while it was lavished on almost every part of the building, from the doors to the spires, and within as well as without. Protestant and revolutionary iconoclasm have left outside of France few examples of niches properly filled by their original statues, but in such masterpieces of art as the cathedrals of Paris, Chartres, Amiens, and Reims, one may see in their highest perfection these unique manifestations of the subtlety and refinement of the perfect art of Catholic civilization.
RALPH ADAMS CRAM 
Transcribed by Michael C. Tinkler
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Nicholas Abram
Jesuit theologian, born in 1589, at Xaronval, in Lorraine; died 7 September, 1655. He taught rhetoric at Pont-à-Mousson, then engaged in missionary work, and finally taught theology at Pont-à-Mousson for seventeen years. His principal works are:
· "Nonni Panopolitani Paraphrasis Sancti secundum Joannem Evangelii. Accesserunt Notae P.N.A., Soc. Jes." (Paris, 1623);
· "Commentarii in P. Virgilii Maronis Bucolica et Georgica. Accessit diatriba de quatuor fluviis et loco paradisi" (Pont-à-Mousson, 1633-35);
· "Pharus Veteris Testamenti, sive sacrarum quaestionum libri XV. Quibus accesserunt ejusdem auctoris de veritate et mendacio libri IV" (Paris, 1648). This is the principal exegetical work of Father N. Abram.
His other works may he found in Sommervogel "Bibliothèque de la compagnie de Jésus" (Brussels, 1890).
A.J. MAAS 
Transcribed by Joseph P. Thomas
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Nicholas Adam
Linguist and writer, b. in Paris, 1716; d. 1792. He achieved distinction by a peculiar grammar of which he was the author. It bore the title: "La vraie manière d'apprendre une langue quelconque, vivante ou morte, par le moyen de la langue française." It consisted of five grammars: French, Latin, Italian, German, and English. He published another book which he called "Les quatre chapitres", on reason, self-love, love of our neighbour, and love of virtue writing it in good and bad Latin, and good and bad French. He has also left many translations of classic works, among them, Pope's "Essay on Man", Johnson's "Rasselas", Addison's "Cato", Young's "Night Thoughts", etc. He was a favorite of Choiseul, who sent him as French ambassador to Venice. It is said that he knew all the languages of Europe and possessed a rare gift of communicating his knowledge to others. For many years he had been professor of eloquence at the College of Lisieux.
MICHAUD, Biogr. Univ., I, 228.
T.J. CAMPBELL

Nicholas Atkinson[[@Headword:Nicholas Atkinson]]

Nicholas Atkinson
Priest and martyr, probably to be identified with Venerable Thomas Atkinson. Dodd, who mentions Nicholas's death as having taken place at York in 1610, does not mention Thomas at all; yet all the facts which he relates of the one are certainly true of the other, while there is no corroboration for Dodd's date of Nicholas's martyrdom. It seems probable, however, there was an old Marian priest named Nicholas, or "Ninny", Atkinson (Gillow, 85).
J.H. POLLEN 
Transcribed by Joseph P. Thomas
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Nicholas Bonet
Friar Minor, theologian, and missionary, date of birth uncertain; d. 1360. Probably a Frenchman by birth, he taught theology with great success at Paris, where he received the title of "Doctor Pacificus" (The Peaceful Doctor) on account of his suave and tranquil mode of lecturing. Bonet took an important part in the dispute concerning the beatific vision which was warmly discussed during the pontificate of John XXII and finally settled by the decree of his successor, Benedict XII, "Benedictus Deus". As a member of the papal embassy sent by Benedict XII to Kublai Khan, grandson of the famous conqueror Genghis Khan, Bonet exchanged the comparative ease and comfort of the professor of theology for the arduous and perilous labours of the missionary. The Franciscan missions in Tatary were founded as early as the year 1245 by the zealous apostles of the Faith, Lorenzo da Portogallo and Giovanni da Pian Carpino; and in his desire to see the great work which was inaugurated by them and continued by the saintly Archbishop John of Monte Corvino kept up and extended, the great khan was induced to send an embassy to Benedict XII to petition for new labourers in the missions of Asia. The pope received the legates with every mark of honour and acceding to the wish of the Mongolian monarch, commissioned four religious of the order of Friars Minor as his legates, on whom he conferred all the Apostolic faculties and privileges necessary for their missionary labours. These were John of Florence, afterwards Bishop of Bisignano in Calabria, Nicholas Bonet, Nicolas da Molano, and Gregory of Hungary. The embassy bearing letters from the pope to the khan left Avignon towards the end of the year 1338, and after a long and arduous journey arrived at Peking in China, the residence of the Tatar emperor at the beginning of 1342. The missionaries were encouraged in their apostolic labours by the kindly attitude of Kublai Khan and succeeded in founding numerous Christian settlements throughout the vast Mongolian empire. About the year 1346 they set out again for Italy. Part of the homeward journey they made by sea and the remainder, from the Kingdom of Persia, by land, arriving in Avignon at the beginning of the year 1354. Shortly after the return of the missionaries, Bonet was consecrated titular Bishop of Mileve in Africa in recognition of his devoted services while on the mission of Mongolia. Among the writings of Nicholas Bonet, the "Tractatus de conceptione B. Mariæ Virginis jussu Clementis V scriptus", the "Formalitates e Doctrinâ Scoti" and his "Commentarius in IV libros sententiarum" deserve special mention.
     CUSACK, St. Francis and the Franciscans (New York, 1867), XIV, 470-472; SBARALEA, Suppl. et castig. ad script. ord. min., 552; DA CIVEZZA, Storia delle missioni Francescane (Rome, 1859), III, xv, 599-617; WADDING, Annales Minorum, VII, 213-219; DE GUBERNATIS, De missionibus antiquis (Rome, 1689), I, 399; Analecta Franciscana (Quaracchi, 1887), II, 178.
STEPHEN M. DONOVAN 
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Nicholas Cardinal Wiseman[[@Headword:Nicholas Cardinal Wiseman]]

Nicholas Patrick Wiseman
Cardinal, first Archbishop of Westminster; b. at Seville, 2 Aug., 1802; d. in London, 15 Feb., 1865, younger son of James Wiseman, a merchant of Irish family resident in Seville, by his second wife, Xaviera Strange. On his father's death in 1805 he was taken to Ireland by his mother, and after two years at school in Waterford was, with his brother, placed at Ushaw College, Durham, founded seventeen years previously, where the distinguished historian John Lingard, Wiseman's lifelong friend, was then vice-president. At Ushaw Nicholas resolved to embrace the life of a priest, and in 1818 he was chosen as one of the first batch of students for the English College in Rome, which had just been revived after having been closed for twenty years owing to the French occupation. Soon after his arrival he was received in audience, with five other English students, by Pius VII, who made them a kind and encouraging address; and his next six years were devoted to hard and regular study, under the strict discipline of the college. He attained distinction in the natural sciences as well as in dogmatic and scholastic theology, and in July, 1824, took his degree of Doctor of Divinity, after successfully sustaining a public dispuation before a great audience of learned men, including at least one future pope. Eight months later, on 19 March, 1825, he was ordained priest. His particular bent had always been towards Syriac and other Oriental studies, and this was encouraged by his superiors. The learning and research evidenced in his work, "Horae Syriacae", which appeared in 1827, established his reputation as an oriental scholar. Already vice-rector of the English College, and thus enjoying an official status in Rome, he was named by Leo XII, soon after the publication of his book, supernumerary professor of Hebrew and Syro-Chaldaic in the Sapienza University, and soon found himself in communication, by letter or otherwise, with all the great Orientalists of the day, such as Bunsen, Scholz, Ackermann, and Tholuck.
By the pope's wish he undertook at this time a course of English sermons for the benefit of English visitors to Rome, and in June, 1828, while still only in his twenty-sixth year, he became Rector of the English College. This position gave him the status of official representative of the English Catholics in Rome, and brought many external duties into his life, hitherto devoted chiefly to study, lecturing, and preaching. Noted as a linguist -- "he can speak with readiness and point", wrote Newman of him some years later, "in half-a-dozen languages, without being detected for a foreigner in any one of them" -- he received and entertained at the college distinguished visitors from every European country, and was equally popular with them all. Gladstone, Newman, Hurrell Froude, Archbishop Trench, Macaulay, Monckton-Milnes, and Manning were among the eminent Englishmen who made his acquaintance during the twelve years of his rectorship; and he had much interesting intercourse also with Lamennais, then bent on his scheme of reconciling Democracy with Ultramontanism, and his devoted friends Lacordaire, Montalembert, and Rio. Fr. Ignatius Spencer, afterwards the famous Passionist, who entered the English College in 1830, had much to do with the turning of Wiseman's thoughts towards the possible return of England to Catholic unity; and this was deepened by his conversations with Newman and Fronde when they visited Rome in 1833. Meanwhile he was busy with the preparation of his lectures "On the Connection between Science and Revealed Religion", which were delivered in 1835, and greatly added to his reputation, although they embodied some theories which have been superseded since. They won unstinted praise from such critics as Bunsen, Milnes, Dollinger, Lepsius, and Cardinal Mai, and raised Wiseman to perhaps the highest point he was to attain as a student and a man of letters. His quiet life of study was indeed, though he hardly knew it, now practically at an end; and the last thirty years of his career were destined to be largely taken up with an active participation in the events following on the general religious reaction in Europe, of which the Oxford Movement in England was one of the most remarkable fruits. Wiseman's correspondence at this time evinces his keen and ardent sympathy with the widespread religious revival associated with such names as those of Ozanam and Lacordaire in France, Schlegel and Gorres in Germany, and Manzoni and others in Italy. He was in constant correspondence with Dollinger (whom he brought into relations with Lingard), expressed unbounded admiration for his Church History, then being published, and hoped through him to establish co-operation between German and English Catholics.
In the autumn of 1835 Wiseman came to England for a year's sojourn, full of fervent hopes for the future of Catholicism in that country. But he had never lived there himself under the numbing pressure of the penal laws; and it was a shock to him to realize that the long down-trodden "English papists", from whom that oppression had only recently been removed by the Emancipation Act of 1829, were not in the least ripe for any vigorous forward movement or prominent participation in public life. Nor was any particular encouragement in this direction given to them in the exhortations or pastoral letters of their ecclesiastical superiors, whose chief anxiety seemed to be lest the piety of their flocks might be adversely affected by their new-born liberty of action. Wiseman's enthusiasm, however, was not damped by the somewhat chilly atmosphere of English Catholicism. He began without delay a course of lectures, addressed alike to Catholics and Protestants, which at once attracted large audiences, and from which, wrote a well-qualified critic, dated "the beginning of a serious revival of Catholicism in England." The lectures were resumed in the following year, in the largest Catholic church in London, with even greater success. Some distinguished converts -- among them the eminent architect Welby Pugin -- were received into the Church: Wiseman was presented with a costly testimonial, and was invited to write for a popular encyclopedia an article on the Catholic Church. He gave evidence of his power as a temperate yet forcible apologist, in his admirable defence of Catholicism against a violent attack published by John Poynder -- a defence which W. E. Gladstone described as "a masterpiece of clear and unanswerable argument"; and in the same year, 1836, he took the important step of founding, in association with Daniel O'Connell and Michael Quin (who became the first editor), the "Dublin Review", with the object, as he himself stated, not only of rousing English Catholics to a greater enthusiasm for their religion, but of exhibiting to the representatives of English thought generally the variety, comprehensiveness, and elasticity of the Catholic system as he had been taught to regard it.
In the autumn of 1836 Wiseman returned to Rome, and for four more years held his post of rector of the English College. While in no way slackening in the conscientious performance of his duties, he found himself gradually more and more drawn towards, and personally interested in, the important religious movement developing in England; and this feeling was strengthened by his intercourse with Macaulay and Gladstone, of whom he saw much when they visited Rome in 1838. He welcomed in them that spirit of outside sympathy with Catholicism which had already seemed to him so striking and encouraging a phenomenon in men like von Ranke, A. W. Schlegel, and even Victor Hugo; and his correspondence during this period shows how in the midst of his multifarious duties in Rome he longed to be at the heart of the movement in England, working for it with all the versatile gifts at his command, and with all the personal influence which he could wield. He visited England in the summer of 1839; and besides his active public engagements at that time -- giving retreats at Oscott and elsewhere, preaching at the opening of the new churches which were rising all over the country, and working, in conjunction with Father Spencer, for the spread of a new spirit of prayer and piety among English Catholics -- there appeared from his pen, in the "Dublin Review", the famous article on St. Augustine and the Donatists which was a turning-point in the Oxford Movement, and pressed home the parallel between the Donatists and the Tractarians with a convincing logic which placed many of the latter, in Newman's famous words, "on their death-bed as regarded the Church of England." Three months after the publication of this momentous article, Wiseman returned to Rome; but he felt himself, as his letters show, that the future of his life's work was to be not in Rome but in England.
In 1840 Gregory XVI raised the number of English vicars Apostolic from four to eight; and Wiseman was nominated coadjutor to Bishop Walsh of the Central District, and president of Oscott College. After making a retreat with the Passionists he was consecrated on 4 June, in the chapel of the English College, with the title of Bishop of Melipotamus, and held an ordination service next day. He left Rome on 1 Aug., after twenty-two years' residence there, and took up his residence at Oscott, which it was his design from the first to make a centre in the work of drawing the Catholic-minded party in the Anglican Church towards Rome. No encouragement in this idea was forthcoming from his scholastic colleagues in the college, and the only support he received was in the unwavering sympathy of Father Spencer, and the enthusiasm of A. W. Pugin, a constant visitor at Oscott. Other distinguished men visited Wiseman there, such as Lords Spencer and Lyttelton, Daniel O'Connell, the Duc de Bordeaux, and many more; and though not interested in the routine of college life, and a great bishop rather than a successful president, he gave a prestige and distinction to Oscott which no one else could have done. A profound liturgist, he was most particular about the proper carrying-out of the ceremonial of the Church; and his humour, geniality, and kindness made him an especial favourite with the younger members of the college.
On the publication of the famous Tract 90, written to justify the simultaneous adherence to the Thirty-Nine Articles and to the Decrees of Trent by Anglican clergymen, Wisemen entered upon direct correspondence with Newman; and after more than four years of perplexity, doubt, and disappointed hopes, he had the happiness of confirming him at Oscott, subsequent to his reception into the Catholic Church. But neither Newman's own conversion, nor that of a large number of his most distinguished disciples, sufficed to break down the wall of reserve and suspicion which had always separated the "Old English" Catholics, such as Lingard and his school, from the leaders of the Oxford Movement. The sincerity of their Catholic leanings had been doubted when they wereProtestants; and the sincerity of their conversion was equally suspected now that they were Catholics. Wiseman, on the other hand, saw in every fresh accession new ground for serious hope for the return of England to Catholic unity. He enlisted the prayers of many Continental bishops for this intention, and worked unceasingly to promote a cordial understanding between new converts and old Catholics, and to make the Oxford neophytes at home in their new surroundings. Many of them found shelter and occupation at Oscott, and the "Dublin Review" was strengthened by an infusion of new writers from their ranks. Deeply interested, as was natural, in the future of Newman and his immediate followers, Wiseman concerned himself closely with the project, ultimately realized in Birmingham, of founding an Oratory in England.
Meanwhile he had himself been appointed pro-vicar Apostolic of the London District, and had (in July, 1847) visited Rome on business of the utmost importance in relation to English Catholicism. He was deputed by his brother bishops to submit to the Holy Seethe question of revising the constitution of the Church in England, and of substituting for the vicars Apostolic a regular hierarchy, such as had existed in Ireland throughout the darkest days of the penal laws, and had recently been established in Australia. In the changed circumstances of English Catholicism some new code of laws was imperatively called for to supplement the obsolete constitution of 1753; but the project of creating a hierarchy, which Wiseman favoured as the true solution of the question, was strongly opposed by many English Catholics, headed by Cardinal Acton, the only English member of the Sacred College. The negotiations on the matter with the Holy See were interrupted by the exciting and important political events which followed the accession of Pius IX and the national Italian rising against Austria. Wiseman returned to England charged with the duty of appealing to the British Government for support of the Papacy in carrying out its policy of Liberalism. Bishop Ullathorne was sent out to Rome early in 1848 to continue in Wiseman's place the negotiations on the question of the hierarchy for England; and he left on record his admiration of the calm and detailed consideration given to the subject by the authorities, at a time when revolution and disorder were almost at their height. All the evidence forthcoming seemed to show that the British Government could find no reasonable cause of offence in the proposed measure; and it was on the point of being carried out when the Revolution burst in Rome, and the pope's flight to Gaeta delayed the actual execution of the project for nearly two years.
Soon after Wiseman's return to England he succeeded Dr. Walsh as vicar Apostolic of the London District, and threw himself into his episcopal work with characteristic activity and zeal. The means he relied on for quickening the spiritual life of the district were, first, the frequent giving of retreats and missions both for clergy and laity, and secondly the revival of religious orders, which had of course become entirely extinct in England under the penal laws. Within two years he founded no less than ten religious communities in London, and had the satisfaction of seeing many of the converts either joining one of these communities, or working harmoniously as secular priests with the other clergy of the district. A notable event in the annals of the London Catholics was the opening, at which Wiseman assisted, of the great Gothic Church of St. George's, Southwark, designed by Pugin, in July 1848. Fourteen bishops, 240 priests, and representatives of many religious orders took part in the opening ceremonies, which were described in no unfriendly spirit by the metropolitan Press. A function on this scale in the capital of England indicated, as was said at the time, that the English Catholic Church had indeed "come out of the catacombs"; but Wiseman had still much to content with in the shape of strong opposition, on the part of both clergy and laity of the old school, to what was called the "Romanizing" and "innovating" spirit of the new bishop. In matters of devotion as well as of Church discipline every development was regarded by this party with suspicion and distrust; and no greater proof could be adduced of the tact, prudence, and firmness of Wiseman in his difficult office, than the fact that in less than three years he had practically disarmed his opponents, and had won over to his own views, not only the rank and file, but the leaders of the party which had at first most strenuously resisted him.
In the spring of 1850, just after the Gorham decision of the Privy Council, declaring the doctrine of baptismal regeneration to be an open question in the Church of England, had resulted in a new influx of distinguished converts to Catholicism, Wiseman received the news of his impending elevation to the cardinalate, carrying with it, as he supposed, the obligation of permanent residence in Rome. Deeply as he regretted the prospect of a lifelong severance from his work in England, he loyally submitted to the pope's behest, and left England, as he thought for ever, on 16 Aug. Meanwhile strong representations were being made at Rome with the view of retaining his services at home; and he was able to write, immediately after his first audience of Pius IX, that it was decided that the English hierarchy was to be proclaimed without delay, and that he was to return to England as its chief. At a consistory held on 30 Sept. Nicholas Wiseman was named a cardinal priest, with the title of St. Pudentiana. The papal Brief re- establishing the hierarchy had been issued on the previous day; and on 7 Oct. the newly-created cardinal Archbishop of Westminster announced the event to English Catholics in his famous pastoral "from outside the Flaminian Gate".
He left Rome a few days later, travelling by Florence, Venice, and Vienna, where he was the emperor's guest; and it was here that he first learned from a leading article in the "Times", worded in the most hostile terms, something of the sudden storm of bitter feeling aroused in England, not by his own elevation of the Sacred College, but by the creation of an English Catholic hierarchy with territorial titles. Wiseman instantly wrote to the Premier, Lord John Russell, to deprecate the misconception in the public mind of the papal act; but by the time he reached England, in Nov., 1850, the fanatical fury of the agitation caused by the so-called "Papal aggression"; was at its height. Every article printed by the "Times" on the subject was more bitter than its predecessor: the premier's famous letter to the Bishop of Durham, inveighing against the pope's action as "insolent and insidious", fanned the flame: Queen Victoria showed her sympathy with the agitation in her reply to an address form the Anglican bishops; riotous public meetings, and the burning in effigy of pope, cardinals, and prelates, kept the whole country in a state of ferment for several weeks; and Wiseman in his progress through London was frequently hooted, and stones were thrown at the windows of his carriage. Nothing daunted, he instantly set about the composition of his masterly "Appeal to the Reason and Good Feeling of the English people on the subject of the Catholic Hierarchy", a pamphlet of some thirty pages, addressed to the people themselves rather than to the educated minority who in the writer's view had so grossly and inexcusably misled them. The cogency and ability of the appeal was frankly recognized by the English Press, and the political enemies of the government were not slow to point out the inconsistency of its dealings with the Catholics of England and Ireland. The cardinal followed up the publication of his treatise by delivering a course of lectures on the same lines in St. George's Cathedral, and the note struck by him was taken up by Gladstone in the House of Commons. The Ecclesiastical Titles Bill, making the assumption by Catholics of episcopal titles in the United Kingdom a penal offence, was introduced into Parliament early in 1851, and became law on 1 Aug.; but it was a dead letter from the first, as Gladstone had the courage and prescience to declare that it would be. Its provisions were never enforced, and it was repealed during Gladstone's first premiership twenty years later. By the end of 1851 the No-popery agitation, as short-lived as it was violent, was dead and buried, the last nail having been knocked into its coffin by the unrivalled irony and brilliant rhetoric of the lectures on "The Present Position of Catholics", delivered by Newman in Birmingham in the summer of this year.
The anti-Catholic storm having been lulled, Wiseman made it his business to endeavour to restore those amicable relations between Catholics and Protestants which had inevitably been somewhat disturbed by the recent outburst. He had many personal friends outside Catholic circles, and his wide range of knowledge on many neutral subjects such as natural science, archaeology, and Oriental studies, made him welcome in general society. No one could be less like the "wily Roman prelate" of anti-popery fiction than the genial and thoroughly English gentleman, whose appearance, bearing, and conversation disarmed the prejudices and enlisted the sympathy of all with whom he was brought into contact. Not only by personal intercourse with his fellow-countrymen, but by his frequent appearances on the lecture-platform, he did much to influence public opinion in favour of Catholics. His lectures were at first chiefly on religious subjects, delivered in Catholic chapels in various parts of the country; but as time went on, and the many- sided character of his attainments became better known to the public, he was frequently asked to give addresses on topics connected with archaeology, art, and literature, not only in London but in Liverpool, Manchester, and other important centres. Large audiences, including many persons of distinction, attended on these occasions; and the speaker's graceful eloquence, genial personality, and sympathetic voice and manner, enhanced the impression wrought by his intimate knowledge of the various subjects with which he dealt. His delivery was fluent and his style brilliant, and characterized by a command of poetic imagery in which probably few public speakers have surpassed or equalled him.
While the cardinal slowly but surely advanced in the popular regard and esteem, as his gifts and qualities became more widely known, he was faced with many internal difficulties in the government of the Church in England. The divergence of views, on questions of church policy and administration, between the old school of ecclesiastics (who were opposed as much to what they call the "importation of modern Roman ideas" as to the influx of converts and the re- establishment of regular orders in England) and the enthusiastic recruits from Oxford such as Oakley, Talbot, Faber, and Ward, had by no mans disappeared. Wiseman himself was regarded, even by some of his brother bishops, as something of an autocrat; and both before and after the first provincial synod held by him at Oscott (when Newman preached his famous sermon on the Second Spring), there was considerable agitation for the appointment of irremoveable parish priests and for the election of bishops by the diocesan clergy. Wiseman met these difficulties with his usual courage, moderation, and tact, steadfastly refusing to be drawn in to party controversies or to allow any public manifestation of party spirit. He went to Rome in the autumn of 1853 to explain matters personally to Pius IX, who showed him every mark of confidence and kindness, and gave full approval to his ecclesiastical policy.
It was during this visit to Rome that Wiseman projected, and commenced to execute, the writing of by far the most popular book that came from his versatile pen -- the beautiful romance of "Fabiola", which was meant to be the first of a series of tales illustrative of different periods of the Church's life. The book appeared at the end of 1854, and its success was immediate and phenomenal. Translations of it were published in almost every European language, and the most eminent scholars of the day were unanimous in its praise. All this greatly consoled the cardinal when troubled and harassed by many vexations, and a spirit of new cheerfulness and courage breathes from a sermon preached by him in May, 1855, dwelling in thankfulness and hope on the revival of Catholicism in England. In the autumn of 1855 he delivered, and afterwards published, four lectures on concordats, in connection with the concordat recently concluded between Austria and the Holy See. The subject was treated with his usual exhaustive eloquence, and the lectures made a great impression, four editions of them being printed, as well as a German version with which the Emperor of Austria expressed himself highly pleased.
The increasing pressure of episcopal and metropolitan duties, as well as his greatly impaired health, induced Wiseman in 1855 to petition Rome for a coadjutor, and Rt. Rev. George Errington, Bishop of Plymouth, was appointed (with right of succession to the archbishop) in April of that year. He had worked under the cardinal both in Rome and at Oscott, and they were intimate friends; but their differences of character and temperament were so marked that Errington foresaw from the first, if Wiseman did not, that the new relation between them would be one full of difficulty. A rigorous disciplinarian of a somewhat narrow type, the coadjutor was bound, in matters of diocesan administration, to come into collision with a chief who disliked the routine of business, and was apt to decide questions rather as prompted by his own wide and generous impulses than according to the strict letter of the law. Before the year was out Errington had expressed in Rome his dissatisfaction with his position and his readiness to retire from it.
For the moment the difficulties were smoothed over, but they were subsequently accentuated by the rapid rise to prominence in the archdiocese of Henry Edward Manning, who founded in London, in 1856, his congregation of Oblates of St. Charles, and became in the same year provost of the metropolitan chapter. The story of the series of misunderstandings between Wiseman and Manning on one side, and Errington and the Westminster canons on the other, has been told at length, though not with complete accuracy or impartiality, in Purcell's "Life of Manning", and, in more trustworthy fashion, in Ward's "Life of Wiseman" (see also MANNING). Errington, gravely offended at the charges of anti-Roman spirit brought against him, persistently refused to resign his office; and as it became increasingly manifest that he and the cardinal could not work together with any advantage to the archdiocese, he was removed from the coadjutorship by papal Decree dated 22 July, 1860. He declined the offer of the Archbishop of Trinidad, and spent the rest of his life in retirement in the Diocese of Clifton.
Wiseman's domestic trials during 1858 were agreeably varied by his visit to Ireland in the early autumn of that year -- a visit which the enthusiasm of Irish Catholics transformed into a kind of triumphal progress, and during which he delivered, in different parts of the island, sermons, lectures, and addresses afterwards printed in a volume of four hundred pages. Cheered by the warmth of the welcome accorded him by Irishmen of every class and creed, he returned home, improved in spirits if not in health, to find himself engrossed not only with the affairs of his archdiocese, but with the march of political events in Rome and Italy, in which he was very keenly interested. He had lately published his "Recollections of the Last Four Popes", which had roused much interest both in England and on the Continent. His fervent loyalty to Pius IX found vent in a pastoral which he addressed from Rome, early in 1860, to the English Catholics asking for contributions to the needs of the Holy See. Later he founded an Academia in London, chiefly at the instance of Manning, who hoped through its means to kindle an enthusiasm for the temporal power of the pope. Wiseman's own idea, reflected in his inaugural lecture in June, 1861, was rather than the new institution should encourage the scholarly and scientific researches which so greatly interested him. Both these objects were advocated in the early papers read at the Academia by Dr. Rock, W.G. Ward, and others. After 1860 Wiseman, realizing that his health was permanently broken, lived chiefly in the country, leaving the conduct of diocesan affairs largely in the hands of Manning who possessed his entire confidence, though he was at this time far from popular in the archdiocese. Wiseman thought it prudent, early in 1861, to remove the Oblates from the diocesan seminary. He visited Rome that year, and again in 1862, in connection with the canonization of the Japanese martyrs, and was treated by Pius IX with special kindness and favour. We find him during the next two years, notwithstanding increasing bodily weakness, working with unabated zeal to redress Catholic grievances, especially with regard to poor schools, and the position of Catholic soldiers and sailors, as well as the inmates of prisons, reformatories, and workhouses. He attended a great Catholic Congress at Mechlin in June, 1863, and gave an address in French dealing with the progress of the Church in England since the Emancipation Act of 1829. Later in the same year he interested himself warmly in the work undertaken by Herbert (afterwards Cardinal) Vaughan, of founding a college for Foreign Missions in England. One of his last public utterances was an indignant pastoral published in May, 1864, in which, with his unfailing loyalty to the Holy See, he protested against the enthusiastic welcome of Garibaldi in England, and especially against the adulation paid by Anglican bishops to a man who had openly avowed his sympathy with Atheism. In the following October he assisted at the consecration of the Bishop of Bruges, and on his return home occupied himself with the writing of a lecture on Shakespeare, which he hoped to deliver at the Royal Institution on 27 Jan., 1865. When that date arrived, however, he was already on his death-bed. His last weeks were spent in religious exercises and preparation for death. The news of his illness and death evoked expressions of general sympathy from men of every class and every creed; and the practically unanimous voice of the Press testified to the high place he had won for himself in the respect and affections of his fellow-countrymen, to the astonishing change which had been wrought in fifteen years in the feelings entertained towards him by the people of England. His funeral at Kensal Green was made the occasion of an extraordinary popular demonstration, taking place, as the "Times" remarked, "amid such tokens of public interest, and almost of sorrow, as do not often mark the funerals even of our most illustrious dead".
WARD, Life and Times of Cardinal Wiseman, with three illustrative portraits (London, 1898); GILLOW, Bibl. Dict. Eng. Cath., s. v., with a complete list of his published works; WHITE, Memoir of Cardinal Wiseman (London, 1867); MILNES (LORD HOUGHTON), Monographs (London, 1873); MORRIS, The Last Illness of Cardinal Wiseman (London, 1865); Dublin Review (Jan., 1865); and Memorial (April, 1865).
D.O. HUNTER-BLAIR 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Nicholas Cardinal Wiseman
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Nicholas Coustou
French sculptor, b. at Lyons, 9 January, 1658; d. at Paris, 1 May, 1733. He was the son of a wood-carver, from whom he received his first instruction in art. At the age of eighteen he went to Paris, and studied under the tutorship of his uncle, the sculptor Coysevox. On the occasion of Colbert's last visit to the Royal Academy, Coustou received from his hands the gold medal for sculpture (Colbert prize), which enabled him to go to Rome as a pensioner from 1683 to 1686. Here he applied himself especially to the study of Michelangelo and Algardi, hoping to unite in his own work the strength of the one and the grace of the other. On his return he settled in Paris, and showed his independence by declining to submit to the decrees of the ruling school of sculpture. The design made by him for a public monument being refused, he appealed directly to the king, who decided in his favour and awarded him the commission. Nicolas was joined by his younger brother Guillaume, also a sculptor, whom he admitted to a share in his labours, so that it is not always easy to ascribe particular works definitely to one or the other. In 1720 Nicolas was appointed rector of the academy of painting and sculpture and held his post until his death, shortly before which he was also made chancellor of the academy. Coysevox and the Coustous formed a school in French sculpture and were distinguished by grace, naturalness and truth to life. Many of the works of Nicholas were destroyed in the fury of the Revolution, but a number still remain. Chief among them are the "Union of the Seine and Marne"; the "Huntsman Resting" (called in French "Berger Chasseur"); "Daphne Pursued by Apollo". All of these are now in the garden of the Tuileries; further, the statues of Julius Caesar and Louis XV in the Louvre, and the "Descent From the Cross" in the choir of Notre-Dame, Paris, one of his best efforts. There are also statues by Coustou at Versailles and Marly. A good terra-cotta bust of him by his brother Guillaume is in the Louvre.
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Nicholas Devereux
Born near Enniscorthy, Ireland, 7 June, 1791; died at Utica, New York, 29 Dec., 1855, was the youngest brother of John C. Devereux. Nicholas reached New York in 1806; on the first Sunday following his arrival he attended Mass in St. Peter's, Barclay Street, and put on the plate one of his last three gold coins. God blessed his generosity; when he died fifty years later he had amassed as a merchant half a million dollars. He purchased from the Holland Land Company four hundred thousand acres of land in Allegheny and Cattaraugus counties, New York, and started there an Irish settlement. He gave largely towards the foundation of churches, colleges, and charitable institutions. He visited Rome in 1854 accompanied by his wife, his daughter Mary, and Rev. Michael Clarke. He brought to America six Franciscan Fathers and gave them $10,000 towards building a monastery at Allegheny, N.Y., which has now become the Franciscan college and seminary of St. Bonaventure. On his return from Italy he wrote a letter to the New York "Freeman's Journal" offering to be one of one hundred persons who would each give $1,000 towards founding a seminary at Rome, for the education of American priests. He had, moreover, several conversations with Cardinal Wiseman who promised to use his influence with Pius IX to carry out the project. After his death his widow carried out his wishes and thus was begun the foundation of the American College, Rome.
Nicholas Devereux was a lover of the Holy Scriptures and read the entire Bible through seventeen times. To circulate the New Testament he had an edition of it printed at Utica at his own expense. The plates of this edition were afterwards purchased by Messrs. Sadlier, of New York, and about 40,000 copies printed. He taught Sunday-school in St. John's Church, Utica, and gave a copy of the New Testament to any boy or girl who memorized the Gospel of St. John. In 1817 he married Mary D. Butler. His daughter Hannah married United States Senator Francis Kernan; his daughter Mary became a Sister of Mercy and laboured for thirty years in the convents in Houston and 81st streets, New York. Nicholas Devereux was very charitable and hospitable -- a cultured, pious, progressive Irish-American. He was proud of his nationality and of his faith, and this pride was expressed in action whenever and wherever the opportunity arose. He was always glad to help the Church, deeming it a privilege to give and thus to be the instrument used by Providence in establishing and building up our Catholic institutions. A noted instance of his spontaneous generosity refers back to the early days of the Church in Connecticut. Happening to be at Hartford one Sunday he learned that owing to the bigotry and Knownothing sentiment in the town, it was impossible for the parishioners to obtain a certain piece of property for their church, as they were too few and too poor to provide the ready cash demanded. Devereux, though a stranger, did not need to be appealed to, he immediately advanced the required sum of $10,000, without asking or receiving any assurance that the money would ever be returned to him, though the grateful pioneer Catholics did in fact repay him later.
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Nicholas French
Bishop of Ferns, Ireland, b. at Ballytory, Co. Wexford, in 1604, his parents being John French and Christina Rosseter; d. at Ghent, 23 Aug., 1678. He studied at Louvain and appears to have been president of one of the colleges there, and on his return to Ireland in 1640 he was appointed parish priest of Wexford. During the Confederation War in Ireland he joined the Confederate party and took an active part in the deliberations of the Kilkenny Assembly. He was appointed Bishop of Ferns and was consecrated in November, 1645. Though opposed to the party of Preston he favoured the peace of 1648 against the Nuncio Rinuccini, but in the synod at Jamestown in 1650, he bitterly opposed the Ormond faction. In 1651 he went on a deputation to the Duke of Lorraine to solicit his assistance against Cromwell, and to offer him the protectorship of Ireland, but this mission having proved a failure he remained on the Continent. It is not clear whether it was at this particular period or later that he officiated for a while as coadjutor Bishop of Paris. He retired to Santiago in Spain, where he assisted the Archbishop of Santiago, and where he wrote his book, "Lucubrations of the Bishop of Ferns in Spain." At the Restoration period he was about to return to Ireland, but being greatly disliked by Ormond on account of his attitude at the conference at Jamestown, the permission that had been given was withdrawn, and he remained in different parts of the Continent, notably at Paris and Ghent. During this portion of his life he published many pamphlets on Irish affairs, which are extremely valuable for the elucidation of the history from the outbreak of the war till 1675. In his last years he appears to have officiated as assistant to the Bishop of Ghent, and in that city he died, aged seventy-three years. There, too, a magnificent monument was raised to his memory.
He was a man of great literary activity as is evident from his numerous works. Besides a course of philosophy still in manuscript in March's Library, Dublin, he published "Queeres propound by the Protestant Party in Ireland concerning the peace now treated of in Ireland" (Paris, 1644); "A Narrative of Clarendon's Sale and Settlement of Ireland, etc." (Louvain, 1668); "The Bleeding Iphigenia" (1674), and "The Unkind Deserter of Loyal men and true friends," i.e. Ormond (Paris, 1676). An edition of his works was prepared by Samuel H. Bindon and was published at Dublin, in 1846.
BRADY, Episcopal Succession (Rome, 1867); WARE-HARRIS, Antiquities of Ireland (Dublin, 1739-45); Rinuccini's Embassy in Ireland, ed. HUTTON (Dublin, 1873); CLARENDON, History of Irish Rebellion of 1641 (Dublin 1719); GILBERT, History of Irish Confederation (Dublin, 1882-1891).
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Nicholas Halma
French mathematician; born at Sedan, 31 December, 1755; died at Paris, 4 June, 1828. He was educated at the College of Plessis, Paris, took Holy orders, and received the title of Abbé. In 1791 he became principal of Sedan College. When this school closed in 1793, he went to Paris and entered military service as surgeon. In 1794 he was appointed secretary to the Polytechnic School. He held the chair of mathematics at the Prytanéee of Paris, and then that of geography in the military school at Fontainebleau. As librarian of the Empress Josephine and of the Ecole des Ponts et Chaussées, he was charged to instruct the empress in history and geography. Underthe Restoration he was appointed curator at the library of Sainte Geneviève and became a canon of Notre Dame. In 1808 he was commissioned by the minister of the interior to continue the "History of France" of Velly, and prepared the manuscript of two volumes. His most important work, however, was the editing and the translating into Latin and French of Ptolemy's "Almagest" (Paris, 1813-16). This work, undertaken at the instance of Lagrange and Delambre, is used to this day, almost exclusively, as a standard in connection with the history of astronomy. He also translated the "Comentaries" of Theon (Paris, 1822-25). Other works of his are: "Table pascale du moine Isaac Argyre" (Paris, 1825); "Astrologie égyptienne" (Paris, 1824); "Examen historique et critique des monuments astronomiques des anciens" (Paris, 1830).
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Nicholas Horner
Layman and martyr, born at Grantley, Yorkshire, England, date of birth unknown; died at Smithfield, 4 March, 1590. He appears to have been following the calling of a tailor in London, when he was arrested on the charge of harbouring Catholic priests. He was confined for a long time in a damp and noisome cell, where he contracted bloodpoisoning in one leg, which it became necessary to amputate. It is said that during this operation Horner was favoured with a vision, which acted as an anodyne to his sufferings. He was afterwards liberated, but when he was again found to be harbouring priests he was convicted of felony, and as he refused to conform to the public worship of the Church by law established, was condemned. On the eve of his execution, he had a vision of a crown of glory hanging over his head, which filled him with courage to face the ordeal of the next day. The story of this vision was told by him to a friend, who in turn transmitted it by letter to Father Robert Southwell S.J., 18 March, 1590. Horner was hanged, drawn and quartered because he had relieved and assisted Christopher Bales, seminary priest and martyr, b. at Cunsley, Durham, 1564, d. on the Scaffold at Fetter Lane, London 4 March, 1590. Father Bales was cruelly tortured in prison, although he was a consumptive; and was condemned merely for being a priest.
GILLOW, Bibl. Dict. Eng.. Cath., s. v.; CHALLONER, Memoirs, (Edinburgh, 1878), I, 166, 169, 218; RIBADENEIRA, Appendix Schismatis Anglicani (1610), 25; MORRIS, Troubles, 3rd series.
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Blessed Nicholas Justiniani
Date of birth unknown, became monk in the Benedictine monastery of San Niccoló del Lido at Venice in 1153. When, in a military expedition of the Venetians in 1172, all the other members of the family of the Justiniani perished in the Ægean Sea near the Island of Chios, the Republic of Venice mourned over this disaster to so noble a family as over a public calamity. In order that the entire family might not die out, the Venetian Government sent Baron Morosin and Toma Falier as delegates to Alexander III, with the request to dispense Nicholas from his monastic vows. The dispensation was granted, and Nicholas married Anna, the daughter of Doge Michieli, becoming through her the parent of five new lines of his family. Shortly after 1179 he returned to the monastery of San Niccoló del Lido, having previously founded a convent for women on the Island of Aniano, where his wife took the veil. Both he and his wife died in the odour of sanctity, and were venerated by the people, though neither was ever formally beatified.
GENNARI, Notizie spettanti al Bl. Niccolo Giustiniani, monaco di S. Niccolo del Lido (Padua, 1794; Venice, 1845); GIUSTINIANO, Epistola ad Polycarpum, virum clarissimum in qua B. Nicholai Justiniani Veneti monachatus a fabulis vanisque commentis asseritur (Trent, 1746); MURATORI, Rerum Italicarum scriptores, XII, 293 and XXII, 503 sq.
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Nicholas of Cusa
German cardinal, philosopher, and administrator, b. at Cues on the Moselle, in the Archdiocese of Trier, 1400 or 1401; d. at Todi, in Umbria, 11 August, 1464. His father, Johann Cryfts (Krebs), a wealthy boatman (nauta, not a "poor fisherman"), died in 1450 or 1451, and his mother, Catharina Roemers, in 1427. The legend that Nicholas fled from the ill-treatment of his father to Count Ulrich of Mandersheid is doubtfully reported by Hartzheim (Vita N. de Cusa, Trier, 1730), and has never been proved. Of his early education in a school of Deventer nothing is known; but in 1416 he was matriculated in the University of Heidelberg, by Rector Nicholas of Bettenberg, as "Nicholaus Cancer de Coesze, cler[icus] Trever[ensis] dioc[esis]". A year later, 1417, he left for Padua, where he graduated, in 1423, as doctor in canon law (decretorum doctor) under the celebrated Giuliano Cesarini. It is said that in later years, he was honoured with the doctorate in civil law by the University of Bologna. At Padua he became the friend of Paolo Toscanelli, afterwards a celebrated physician and scientist. He studied Latin, Greek, Hebrew, and, in later years, Arabic, though, as his friend Johannes Andreæ, Bishop of Aleria, testifies, and as appears from the style of his writings, he was not a lover of rhetoric and poetry. That the loss of a lawsuit at Mainz should have decided his choice of the clerical state, is not supported by his previous career. Aided by the Archbishop of Trier, he matriculated in the University of Cologne, for divinity, under the rectorship of Petrus von Weiler, in 1425. His identity with the "Nicolaus Trevirensis", who is mentioned as secretary to Cardinal Orsini, and papal legate for Germany in 1426, is not certain. After 1428, benefices at Coblenz, Oberwesel, Münstermaifeld, Dypurgh, St. Wendel, and Liège fell to his lot, successively or simultaneously.
His public career began in 1421, at the Council of Basle, which opened under the presidency of his former teacher, Giuliano Cesarini. The cause of Count Ulrich of Manderscheid, which he defended, was lost and the transactions with the Bohemians, in which the represented the German nation, proved fruitless. His main efforts at the council were for the reform of the calendar and for the unity, political and religious, of all Christendom. In 1437 the orthodox minority sent him to Eugene IV, whom he strongly supported. The pope entrusted him with a mission to Constantinople, where, in the course of two months, besides discovering Greek manuscripts of St. Basil and St. John Damascene, he gained over for the Council of Florence, the emperor, the patriarch, and twenty-eight archbishops. After reporting the result of his missions to the pope at Ferrara, in 1438, he was created papal legate to support the cause of Eugene IV. He did so before the Diets of Mainz (1441), Frankfort (1442), Nuremberg (1444), again of Frankfort (1446), and even at the court of Charles VII of France, with such force that Æneas Sylvius called him the Hercules of the Eugenians. As a reward Eugene IV nominated him cardinal; but Nicholas declined the dignity. It needed a command of the next pope, Nicholas V, to bring him to Rome for the acceptance of this honour. In 1449 he was proclaimed cardinal-priest of the title of St. Peter ad Vincula.
His new dignity was fraught with labours and crosses. The Diocese of Brixen, the see of which was vacant, needed a reformer. The Cardinal of Cusa was appointed (1450), but, owing to the opposition of the chapter and of Sigmund, Duke of Austria and Count of the Tyrol, could not take possession of the see until two years later. In the meantime the cardinal was sent by Nicholas V, as papal legate, to Northern Germany and the Netherlands. He was to preach the Jubilee indulgence and to promote the crusade against the Turks; to visit, reform, and correct parishes, monasteries, hospitals; to endeavour to reunite the Hussites with the Church; to end the dissnesions between the Duke of Cleve and the Archbishop of Cologne; and to treat with the Duke of Burgundy with a view to peace between England and France. He crossed the Brenner in January, 1451, held a provincial synod at Salzburg, visited Vienna, Munich, Ratisbon, and Nuremberg, held a diocesan synod at Bamberg, presided over the provincial chapter of the Benedictines at Würzburg, and reformed the monasteries in the Dioceses of Erfurt, Thuringia, Magdeburg, Hildesheim, and Minden. Through the Netherlands he was accompanied by his friend Denys the Carthusian. In 1452 he concluded his visitations by holding a provincial synod at Cologne. Everywhere, according to Abbot Trithemius, he had appeared as an angel of light and peace, but it was not to be so in his own diocese. The troubles began with the Poor Clares of Brixen and the Benedictine nuns of Sonnenburg, who needed reformation, but were shielded by Duke Sigmund. The cardinal had to take refuge in the stronghold of Andraz, at Buchenstein, and finally, by special authority received from Pius II, pronounced an interdict upon the Countship of the Tyrol. In 1460 the duke made him prisoner at Burneck and extorted from him a treaty unfavourable to the bishopric. Nicholas fled to Pope Pius II, who excommunicated the duke and laid an interdict upon the diocese, to be enforced by the Archbishop of Salzburg. But the duke, himself an immoral man, and, further, instigated by the antipapal humanist Heimburg, defied the pope and appealed to a general council. It needed the strong influence of the emperor, Frederick III, to make him finally (1464) submit to the Church. This took place some days after the cardinal's death. The account of the twelve years' struggle given by Jäger and, after him, by Prantl, is unfair to the "foreign reformer" (see Pastor, op. cit. infra, II). The cardinal, who had accompanied Pius II to the Venetian fleet at Ancona, was sent by the pope to Leghorn to hasten the Genoese crusaders, but on the way succumbed to an illness, the result of his ill-treatment at the hands of Sigmund, from which he had never fully recovered. He died at Todi, in the presence of his friends, the physician Toscanelli and Bishop Johannes Andreæ.
The body of Nicholas of Cusa rests in his own titular church in Rome, beneath an effigy of him sculptured in relief, but his heart is deposited before the altar in the hospital of Cues. This hospital was the cardinal's own foundation. By mutual agreement with his sister Clare and his brother John, his entire inheritance was made the basis of the foundation, and by the cardinal's last will his altar service, manuscript library, and scientific instruments were bequeathed to it. The extensive buildings with chapel, cloister, and refectory, which were erected in 1451-56, stand to this day, and serve their original purpose of a home for thirty-three old men, in honour of the thirty-three years of Christ's earthly life. Another foundation of the cardinal was a residence at Deventer, called theBursa Cusana, where twenty poor clerical students were to be supported. Among bequests, a sum of 260 ducats was left to S. Maria dell' Anima in Rome, for an infirmary. In the archives of this institution is found the original document of the cardinal's last will.
The writings of Cardinal Nicholas may be classified under four heads: (1) juridical writings: "De concordantia catholica" and "De auctoritate præsidendi in concilio generali" (1432-35), both written on occasion of the Council of Basle. The superiority of the general councils over the pope is maintained; though, when the majority of the assembly drew from these writings startling conclusions unfavourable to Pope Eugene, the author seems to have changed his views, as appears from his action after 1437. The political reforms proposed were skilfully utilized by Görres in 1814. (2) In his philosophical writings, composed after 1439, he set aside the definition and methods of the "Aristotelean Sect" and replaced them by deep speculations and mystical forms of his own. The best known is his first treatise, "De docta ignorantia" (1439- 40), on the finite and the infinite. The Theory of Knowledge is critically examined in the treatise "De conjecturis" (1440-44) and especially in the "Compendium" (1464). In his Cosmology he calls the Creator the Possest (posse-est, the possible- actual), alluding to the argument: God is possible, therefore actual. His microcosmos in created things has some similarity with the "monads" and the "emanation" of Leibniz. (3) The theological treatises are dogmatic, ascetic, and mystic. "De cribratione alchorani" (1460) was occasioned by his visit to Constantinople, and was written for the conversion of the Mohammedans. For the faithful were written: "De quærendo Deum" (1445), "De filiatione Dei" (1445), "De visione Dei" (1453), "Excitationum libri X" (1431-64), and others. The favourite subject of his mystical speculations was the Trinity. His concept of God has been much disputed, and has even been called pantheistic. The context of his writings proves, however, that they are all strictly Christian. Scharpff calls his theology a Thomas à Kempis in philosophical language. (4) The scientific writings consist of a dozen treatises, mostly short, of which the "Reparatio Calendarii" (1436), with a correctgion of the Alphonsine Tables, is the most important. (For an account of its contents and its results, see LILIUS, ALOISIUS.) The shorter mathematical treatises are examined in Kästner's "History of Mathematics", II. Among them is a claim for the exact quadrature of the circle, which was refuted by Regiomontanus [see MÜLLER (REGIOMONTANUS), JOHANN ]. The astronomical views of the cardinal are scattered through his philosophical treatises. They evince complete independence of traditional doctrines, though they are based on symbolism of numbers, on combinations of letters, and on abstract speculations rather than observation. The earth is a star like other stars, is not the centre of the universe, is not at rest, nor are its poles fixed. The celestial bodies are not strictly spherical, nor are their orbits circular. The difference between theory and appearance is explained by relative motion. Had Copernicus been aware of these assertions he would probably have been encouraged by them to publish his own monumental work. The collected editions of Nicholas of Cusa's works are: Incunabula (before 1476) in 2 vols., incomplete; Paris (1514) in 3 vols.; Basle (1565), in 3 vols.
DÜX, Der deutsche Kardinal Nikolaus von Cusa und die Kirche seiner Zeit (Ratisbon, 1847); CLEMENS, Giordano Bruno u. Nikolaus von Cusa (Bonn, 1847); ZIMMERMANN, Der Kardinal N. C. als Vorläufer Leibnizens in Sitzungsber. Phil. Kl., VIII (Vienna, 1852); JÄGER, Der Streit des Kardinals N. v. C. (Innsbruck, 1861); HEFELE, Conciliengeschichte, VII (Freiburg, 1869); SCHARPFF, Der Kardinal u. Bischof N. v. C. (Tübingen, 1871); GRUBE in Hist. Jahrb. d. Görres-Gesellschaft, I (1880), Die Legationsreise ; UEBINGER, Philosophie d. N. C. (Würzburg, 1880), dissert.; IDEM, in Hist. Jahrb. d. Görres-Ges., VIII (1887), Kardinallegat N. v. C.; IDEM, ibid., XIV (1893), Zur Lebensgesch. des N. C.; IDEM, Die Gotteslehre des N. C.(Münster and Paderborn, 1888); BIRK in Theol. Quartalschr., LXXIV (Tübingen, 1892); JANSSEN, Geschichte des deutschen Volkes, I (Freiburg, 1897), 3-6, tr. CHRISTIE (London and St. Louis, 1908); PASTOR, Geschichte der Päpste, II (Freiburg, 1904), tr. ANTROBUS (St. Louis, 1902); MARX, Verzeichniss der Handschr. des Hospitals zu Cues (Trier, 1905); IDEM,Geschichte des Armen-Hospitale … zu Cues (Trier, 1907); VALOIS, Le Crise religieuse du XVe siècle (Paris, 1909).
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Nicholas of Gorran[[@Headword:Nicholas of Gorran]]

Nicholas of Gorran
(Or GORRAIN)
Medieval preacher, and scriptural commentator; b. in 1232 at Gorron, France; d. about 1295. He entered the Dominican Order in the convent of his native town and became one of its most illustrious alumni. His talents singled him out for special educational opportunities, and he was sent accordingly to the famous convent of St. James in Paris. In this convent he subsequently served several terms as prior. His piety and sound judgment attracted the attention of Philip IV of France, whom he served in the double capacity of confessor and adviser. In most of his ecclesiastical studies he does not seem to have excelled notably; but in preaching and in the interpretation of the Scriptures he was unsurpassed by any of his contemporaries. His scriptural writings treat of all the books of the Old and the New Testament, and possess more than ordinary merit. Indeed, in such high esteem were they held by the doctors of the University of Paris that the latter were wont to designate their author as excellens postulator. The commentaries on the Books of Ecclesiastes, Ezechiel, and Daniel, while generally attributed to Nicholas of Gorran, have at times been ascribed to a different authorship. His commentary on the Epistles of St. Paul is remarkably well done, and his gloss on the Apocalypse was deemed worthy of the highest commendation. Besides his Scriptural writings he commented on the Lombard's Book of Sentences and on the Book of Distinctions. His commentaries on the Gospels were published in folio at Cologne (1573) by Peter Quentel; and at Antwerp (1617) by John Keerberg. His commentaries on the Epistles of St. Paul were published at Cologne (1478); Hagenau (1502); Paris (1521); Antwerp (1617).
QUETIF-ECHARD, SS. Ord. Praed., I; LAJARD, Histoire litt. de France, XX (Paris, 1842), 324-56; DENIFLE AND CHATELAIN, Chartularium Univ. Parisian., II (Paris, 1891).
JOHN B. O'CONNOR 
Transcribed by Joseph E. O'Connor

Nicholas of Lyra[[@Headword:Nicholas of Lyra]]

Nicholas of Lyra
(Doctor planus et utilis)
Exegete, b. at Lyra in Normandy, 1270; d. at Paris, 1340. The report that he was of Jewish descent dates only from the fifteenth century. He took the Franciscan habit at Verneuil, studied theology, received the doctor's degree in Paris and was appointed professor at the Sorbonne. In the famous controversy on the Beatific Vision he took sides with the professors against John XXII. He labored very successfully, both in preaching and writing, for the conversion of the Jews. He is the author of numerous theological works, some of which are yet unpublished. It was to exegesis that Nicholas of Lyra devoted his best years. In the second prologue to his monumental work, "Postillae perpetuae in universam S. Scripturam", after stating that the literal sense of Sacred Scripture is the foundation of all mystical expositions, and that it alone has demonstrative force, as St. Augustine teaches, he deplores the state of Biblical studies in his time. The literal sense, he avers, is much obscured, owing partly to the carelessness of the copyists, partly to the unskillfulness of some of the correctors, and partly also to our own translation (the Vulgate), which not infrequently departs from the original Hebrew. He holds with St. Jerome that the text must be corrected from the Hebrew codices, except of course the prophecies concerning the Divinity of Christ. Another reason for this obscurity, Nicholas goes on to say, is the attachment of scholars to the method of interpretation handed down by others who, though they have said many things well, have yet touched but sparingly on the literal sense, and have so multiplied the mystical senses as nearly to intercept and choke it. Moreover, the text has been distorted by a multiplicity of arbitrary divisions and concordances. Hereupon he declares his intention of insisting, in the present work, upon the literal sense and of interspersing only a few mystical interpretations. Nicholas utilized all available sources, fully mastered the Hebrew and drew copiously from the valuable commentaries of the Jewish exegetes, especially of the celebrated Talmudist Rashi. The "Pugio Fidei" of Raymond Martini and the commentaries of St. Thomas Aquinas were laid under contribution. His exposition is lucid and concise; his observations are judicious and sound, and always original. The "Postillae" soon became the favourite manual of exegesis. It was the first Biblical commentary printed. The solid learning of Nicholas commanded the respect of both Jews and Christians.
Luther owes much to Nicholas of Lyra, but how widely the principles of Nicholas differed essentially from Luther's views is best seen from Nicholas's own words. "I protest that I do not intend to assert or determine anything that has not been manifestly determined by Sacred Scripture or by the authority of the Church . . . . Wherefore I submit all I have said or shall say to the correction of Holy Mother Church and of all learned men . . . "(Prol. secund. in Postillas., ed. 1498). Nicholas taught no new doctrine. The early Fathers and the great schoolmen had repeatedly laid down the same sound exegetical principles, but, owing to adverse tendencies of the times, their efforts had partly failed. Nicholas carried out these principles effectively, and in this lies his chief merit — one which ranks him among the foremost exegetes of all times.
WADDING, Annales (Rome, 1733), V, 264 7; VI, 237 9; IDEM, Scriptores (Rome, 1906), s. v., SBARALEA, Supplementum (Rome 1806), s. v.; FABRICIUS, Bibl. lat. et inf. latinitatis V (Hamburg, 1736), 114 sqq.; HAIN, Repertorium. bibl. (Paris, 1826-38), s. v.; COPINGER, Supplement to Hain's Repert. bibl. (London, 1895-1902), s. v.; DENIFLE AND CHATELAIN, Chartul. Universit. Paris, II (Paris, 1891), passim; FERET, La faculte de theol. de Paris et ses docteurs les plus celebres, III (Paris, 1894-96), 331-9; SIMON, Hist. crit. des commentaires d. V. T. (Rotterdam, 1683); IDEM, Hist. crit. des princip. commentateurs d. N. T. (Rotterdam, 1693); BERGER, Quam notitiam linguae hebr. habuerunt Christiani med. aevi in Gallia (Nancy, 1893); CORNELY, Hist. et crit. Introd. in utr. Test. libros sacros, I (Paris, 1885), 660-2; GIGOT, Gen. Introd. to the study of the Scriptures (New York), 444 sq.; NEUMANN, Influence de Rachi et d'autres commentateurs juifs sur les postilles de Lyra in Revue des etudes juives, XXVI (1893), 172 sqq.; XXVII (1893), 230 sqq.; MASCHKOWSKI, Raschis Einfluss auf N. v. L. in d. Ausleg. d. Exodus in Zeitschr. f. alttestam. Wissenschaft, XI (1891), 268 sqq.; LABROSSE, Biogr. et aeuvres de N. v. L. in Etues franciscaines XVI (1906), 383 sqq.; XVII (1907), 489 sqq., 593 sqq.; XIX (1908), 41 sqq., 153 sqq., 368 sqq.; BIHL, Hat N. v. L. in Erfurt dosierti in Zeitschr. d. Vereins f. thuring. Gesch. u. Altertum., XXVI (1908), 329 sqq.; see also a paper on Nicholas of Lyra by MARCHAL in Annuaire de.l'universite cath. de Louvain (1910), 432 sq.
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Nicholas of Osimo[[@Headword:Nicholas of Osimo]]

Nicholas of Osimo
(AUXIMANUS).
A celebrated preacher and author, b. at Osimo, Italy, in the second half of the fourteenth century; d. at Rome, 1453. After having studied law, and taken the degree of doctor at Bologna, he joined the Friars Minor of the Observants in the convent of San Paolo. Conspicuous for zeal, learning, and preaching, as companion of St. James of the Marches in Bosnia, and as Vicar-Provincial of Apulia (1439), Nicholas greatly contributed to the prosperity of the Observants for whom (1440) he obtained complete independence from the Conventuals, a privilege shortly after revoked according to the desire of St. Bernardine. He was also appointed Visitator and afterwards Superior, of the holy land, but many difficulties seem to have hindered him from the discharge of these offices. Nicholas wrote both in Latin and Italian a number of treatises on moral theology, the spiritual life, and on the Rule of St. Francis. We mention the following: (1) "Supplementum Summae Magistratiae seu Pisanellae," a revised and increased edition of the "Summa" of Bartholomew of San Concordio (or of Pisa), O.P., completed at Milan, 1444, with many editions before the end of the fifteenth century: Venice, 1473 sqq.; Genoa, 1474; Milan, 1479; Reutlingen, 1483; Nuremberg, 1494. (2) "Quadriga Spirituale," in Italian, treats in a popular way what the author considers the four principal means of salvation, viz. faith, good works, confession, and prayer. These are like the four wheels of a chariot, whence the name. The work was printed at Jesi, 1475, and under the name of St. Bernardine of Siena in 1494.
WADDING, Scriptores Ord. Min. (Rome, 1806), 179 (Rome, 1906), 176; IDEM, Annales Minorum ad an. 1427, n. 13-16, 2nd ed., X (Rome, 1734), 119-30; ad an. 1438, n. 21-23, XI (Rome, 1734), 39-46; ad an. 1440, n. 29, XI (Rome, 1734), 111 passim; SBARALEA, Supplementum (Rome, 1806), 550; SPEZI, Tre Operette volgari di Frate Niccolo da Osimo, testi di lingua inediti tratti da' codici Vaticani (Rome, 1865), preface; LUIGI DA FABRIANO, Cenni cronologico-biografici della Osservante Provincia Picena (Quaracchi, 1886), 161, 221; HAIN, Repertorium Bibliographicum (paris, 1826), I, i, n. 2149-75; VON SCHULTE, Die Geschichte der Quellen und Literatur des Canonischen Rechtes von Gratian bis auf die Gegenwart, I (Stuttgart, 1877), 435-37; DIETTERLE, Die Summae Confessorum in Zeitschrift fur Kirchengeschichte, ed. BRIEGER, XXVII (Gotha, 1906), 183-88.
LIVARIUS OLIGER 
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Nicholas of Strasburg[[@Headword:Nicholas of Strasburg]]

Nicholas of Strasburg
Mystic; flourished early in the fourteenth century. Educated at Paris, he was later on lector at the Dominican convent, Cologne. Appointed by John XXII, he made a canonical visitation of the German Dominican province, where great discord prevailed. Relying on two papal briefs dated 1 August, 1325, it appears that the sole commission received from the pontiff was to reform the province in its head and members, and to act as visitor to the sisters. Nicholas, however, assumed the office of inquisitor as well, and closed a process already begun by Archbishop Heinrich (Cologne) against Master Eckhart, O.P., for his teachings on mysticism, in favor of the latter (1326). In January, 1327, the archbishop renewed the cause and arraigned Nicholas as a patron of his confrere's errors. Almost simultaneously, Hermann von Höchst, a discontented religious on whom Nicholas had imposed a well-merited penalty, took revenge by having him excommunicated. Nicholas, however, was soon released from this sentence by Pope John, that he might appear as definitor at the general chapter of his order convened at Perpignan, May 31, 1327. He is last heard of after the settlement of the process against Eckhart as vicar of the German Dominicans, 1329. Thirteen extant sermons show him to have been of a rather practical turn of mind.
Having realized the inherent necessity of solid piety being based upon the principles of sound theology, he urges in clear, pregnant, and forceful style the sacred importance of good works, penitential practices and indulgences, confession and the Holy Eucharist. Only by the use of these means can the love of God be well regulated and that perfect conversion of the heart attained which is indispensable for a complete remission of guilt. Built up on so firm a groundwork, there is nothing to censure but much to commend in his allegorical interpretations of Sacred Scripture, which are otherwise consistent with his fondness for parable and animated illustration. "De Adventu Christi", formerly attributed to Nicholas, came originally from the pen of John of Paris.
PREGER, Meister Eckhart und die Inquisition (Munich, 1869); IDEM, Gesch. der deutsch. Mystik im Mittelalter, II (Leipzig, 1881); DENIFLE, Actenstucke zu Meister Eckharts Prozess in Zeitschr. f. deutsches Altertum u. deutsche Literatur, XXIX (XVII) (1885); IDEM, Der Plagiator, Nich. von Strassb. in. Archiv f. Lit. u. Kirchengesch., IV (1888); PFEIFFER, Deutsche Mystiker des 14, Jahrh., I (Leipzig, 1845).
THOS. A.K. REILLY 
Transcribed by Joseph E. O'Connor

Nicholas Papini[[@Headword:Nicholas Papini]]

Nicholas Papini
An historian, born at San Giovanni Valdarno, between Florence and Arezzo, about 1751; died at Terni, Umbria, 16 Dec., 1834. Having entered the Order of the Conventuals he taught Italian literature at Modena, was secretary of the Provincial of Tuscany,custos of the Sacred Convent of Assisi, 1800(?)-1803, a short time guardian of Dodici Apostoli at Rome, and finally named Minister General of the Conventuals 1803-09. Later on he lived at Assisi and Terni, where he is buried. His printed works are "L'Etruria Francescana o vero raccolta di notizie storiche interessanti l'Ordine de FF. Minori Conventuali di S. Francesco in Toscana", I, Siena, 1797; "Notizie sicure della monte, sepoltura, canonizzazione e traslazione di S. Francesco d'Assisi e del ritrovamento del di lui corpo", 2nd ed., Foligno, 1824; "Storia del Perdono d'Assisi con documenti e osservazioni", Florence, 1824; "La Storia di S. Francesco di Assisi, opera critica," 2 vols., Foligno, 1827.
ROBINSON, A Short Introduction to Franciscan Literature (New York, 1907), 19, 44; EUBEL, Sbaraleas und Papinis literarischer Nachlass in Historisches Jahrbuch, X (1889), 67-9; Manuale dei Novizii e Professi Chierici e Laici Minori Conventuali (Rome, 1897), 278, 342; LANZI, Note e ricordi sulla Chiesa di S. Francesco in Terni in Miscellanea Francescana, IX (1902), 6-7.
LIVARIUS OLIGER. 
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Nicholas Psaume[[@Headword:Nicholas Psaume]]

Nicholas Psaume
(also PSAULME, PREAUME, Lat. PSALMÆUS)
A bishop of Verdun, born at Chaumont-sur-Aire in 1518; died 10 August, 1575. Having studied classics at the Norbertine Abbey of St. Paul at Verdun, of which his uncle François Psaume was commendatory abbot, he completed a higher course of studies at the Universities of Paris, Orleans, and Poitiers; and then entered the Norbertine Abbey of St. Paul at Verdun. Ordained priest in 1540, he was sent to the University of Paris, where, after a brilliant defence of numerous theses, he won his doctorate of theology. But for the intrigues of François, Cardinal of Pisa, Psaume, who had already been made Abbot of St. Paul, Verdun, would have been elected Abbot General of Prémontré, for his nomination had already been confirmed by Francis I, King of France. In 1546 he was chosen to represent the Norbertine Order at the Council of Trent, but the Cardinal of Lorraine retained him and, with the pope's consent, resigned the Bishopric of Verdun in favour of Psaume, who was consecrated bishop 26 August, 1548. In the following year he attended the Provincial Council of Trier, and in the same year he published its canons and decrees in his own diocese. He was also present at the General Council of Trent from May, 1551, until its prorogation on 28 April, 1552, distinguishing himself by his eloquence and learning and by his zeal in defence of the doctrine and the prerogatives of the Church. He was active in condemning certain abuses, especially those of the commenda (see COMMENDATORY ABBOT). On 2 January, 1552, he was charged by the papal legate with the editing of the canons of the council. In 1562 he returned to Trent, where the sessions of the council had been resumed. On both occasions Psaume kept a diary of all that passed at the various sessions; it was printed at Paris (1564-80), at Reims and at Verdun in the same year. Hugo, the annalist of the order, also edited it in two parts, but much was left out in the second part. Hugo's "Collectio" was edited by Le Plat in the fifth volume of his "Monumenta Conc. Tridentin." The parts omitted are supplied by Döllinger, "Ungedruckte Berichte u. Tagebücher z. Geschichte d. Konzils v. Trient", II (Nordlingen, 1876), p. 172. Psaume was also requested by the Archbishops of Reims and Trier to co-ordinate French ecclesiastical legislation and make it agree with the canons and decrees of the Council of Trent. He wrote much in defence of the Catholic doctrine against the Calvinistic and Lutheran heresies. To provide a sound education for youth he gave financial assistance to the Jesuits in founding a college at Verdun. He is buried near the altar of the Blessed Sacrament in the cathedral of Verdun.
HUGO, Annales, I, preface, §xvi; II, 523; CALMET, Biblioth. lorraine, II; SPILBEECK, in Précis Historique (Brussels, 1888-89); GOOVAERT, Dic. Bio-bibliog., II, 66 sqq. (Brussels, 1902).
F. M. GEUDENS. 
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Nicholas Riccardi[[@Headword:Nicholas Riccardi]]

Nicholas Riccardi
A theologian, writer and preacher; born at Genoa, 1585; died at Rome, 30 May, 1639. Physically he was unprepossessing, even slightly deformed. His physical deficiencies, however, were abundantly compensated for by mentality of the highest order. His natural taste for study was encouraged by his parents who sent him to Spain to pursue his studies in the Pincian Academy. While a student at this institution he entered the Dominican order and was invested with its habit in the Convent of St. Paul, where he studied philosophy and theology. So brilliant was his record that after completing his studies he was made a professor of Thomistic theology at Pincia. While discharging his academic duties, he acquired a reputation as a preacher second only to his fame as a theologian. As a preacher Philip III of Spain named him "The Marvel", a sobriquet by which he was known in Spain and at Rome till the end of his life. On his removal to Rome in 1621, he acquired the confidence of Urban VIII. He was made regent of studies and professor of theology at the College of the Minerva. In 1629 Urban VIII appointed him Master of the Sacred Palace to succeed Niccolò Ridolphi, recently elected Master General of the Dominicans. Shortly after this the same pontiff appointed him pontifical preacher. These two offices he discharged with distinction. His extant works number twenty. Besides several volumes of sermons for Advent, Lent, and special occasions, his writings treat of Scripture, theology, and history. One of his best known works is the "History of the Council of Trent" (Rome, 1627). His commentaries treat of all the books of Scripture, and are notable for their originality, clearness, and profound learning. Two other commentaries treat of the Lord's Prayer and the Canticle of Canticles.
QUÉTIF-ECHARD, SS. Ord. Praed., II, 503, 504.
JOHN B. O'CONNOR. 
Transcribed by Douglas J. Potter 
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Nicholas Rigby[[@Headword:Nicholas Rigby]]

Nicholas Rigby
Born 1800 at Walton near Preston, Lancashire; died at Ugthorpe, 7 September, 1886. At twelve years he went to Ushaw College, where he was for a time professor of elocution. Ordained priest in September, 1826, he was sent to St. Mary's, Wycliffe, for six months, and was then given the united missions of Egton Bridge and Ugthorpe. After seven years the two missions were again separated, and he took up his residence at Ugthorpe. There he built a church (opened in 1855), started a new cemetery, and founded a middle-class college. About 1884 he resigned the mission work to his curate, the Rev. E.J. Hickey. His obituary notice, in the "Catholic Times" of 17 September, 1886, gives a sketch of his life. He wrote: "The Real Doctrine of the Church on Scripture", to which is added an account of the conversion of the Duke of Brunswick (Anton Ulrich, 1710), and of "Father Ignatius" Spencer (1830), (York, 1834), dedicated to the Rev. Benedict Rayment. Other works, chiefly treatises on primary truths, or sermons of a controversial character, are described in Gillow, "Bibl. Dict. Eng. Cath."
PATRICK RYAN 
Transcribed by Joseph E. O'Connor

Nicholas Sander[[@Headword:Nicholas Sander]]

Nicholas Sander
(SANDERS).
Born at Charlwood, Surrey, in 1530; died in Ireland, 1581. Educated at Winchester and New College, Oxford, he graduated in 1551, and took a share in Pole's reform of the university. He had to flee under Elizabeth and was ordained at Rome, afterwards receiving the degree of Doctor of Divinity. He also wrote there in 1560 a remarkable "Report on the State of England" for Cardinal Moroni (Catholic Record Soc., I). He attended the Council of Trent as a theologian of Cardinal Hosius and afterwards accompanied him and Cardinal Commendone in legations to Poland, Prussia, and Lithuania. In 1565 he returned to Louvain, then much frequented by Catholic exiles, amongst whom was his mother, his sister Elizabeth being a nun of Syon at Rouen. Nicholas became professor of theology there, and soon joined in the great controversy over Jewel's "Apologie", in which the English exiles first appeared to the world as a learned and united Catholic body. Sander's contributions were, "The Supper of the Lord", "A Treatise of Images", "The Rock of the Church" (Louvain, 1565, 1566, 1567), followed by his great work, "De visibili monarchia ecclesiae" (Louvain 1571). These works, joined with the proofs he had already given of diplomatic ability, and the high esteem of the nobles and gentry who had fled from England after the Northern Rising (1569), caused Sander to be regarded as practically the chief English Catholic leader. Almost the earliest attempt to restore ecclesiastical discipline in England after the fall of the ancient hierarchy was the Rescript of Pius V (14 August, 1567), granting to Sander, Thomas Harding, and Thomas Peacock (the former treasurer of Salisbury and president of Queen's College, Cambridge; see "Dict. Nat. Biog.", xxiv, 339; xliv, 143) "bishoply power in the court of conscience", to receive back those who had lapsed into heresy (Vatican Arch., Var. Pol, lxvi, 258; Arm., 64, xxviii, 60). When Sander was summoned to Rome in 1572, his friends believed that he would be made a cardinal, but Pius V died before he arrived. Gregory XIII kept him as consultor on English matters, and many letters of this period are still preserved in the Vatican. In 1573 he went to Spain to urge Philip II to subsidize the exiles, and when in 1578 James Fitzgerald had persuaded Sega, papal nuncio at Madrid, with the warm approbation of Gregory, and the cold connivance of Philip, to fit out a ship to carry arms to Ireland, Sanders went with him as papal agent, but without any title or office. They landed in Dingley Bay (17 July, 1579) and the Second Desmond war ensued with its terrible consequences. Sander bore up with unshaken courage, as his letters and proclamations show, in spite of all disasters, till his death. He belonged to the first group of English exiles, who, never having lived in England during the persecution, never realized how complete Elizabeth's victory was. He believed, and acted consistently in the belief, that strong measures, like war and excommunication were the true remedies for the great evils of the time; a mistaken policy, which though supported by the popes of that day, was subsequently changed. The most widely known of Sander's books is his short "De schismate Anglicano". It was published after his death, first by E. Rishton at Cologne in 1585, then with many additions by Father Persons at Rome in 1586. Translated into various languages and frequently reprinted, it was fiercely controverted especially by Bishop Burnet, but defended by Joachim Le Grand. It is now acknowledged to be an excellent, popular account of the period from a Catholic point of view.
POLLEN in English Historical Review (Jan., 1891); IDEM in The Month (Jan., 1903); GILLOW, Bib. Dict. Eng. Cath., V, 476; BELLESHEIM, Gesch. der Kat. Kirche in Irland, II (Mainz, 1890), 168; LEWIS, Sander's History of the English Schism (London, 1877). He is also frequently mentioned in the English, Irish, and Spanish State Papers, and there are many of his papers in the Vatican Archives.
J.H. POLLEN 
Transcribed by Joseph E. O'Connor

Nicholas Tacitus Zegers[[@Headword:Nicholas Tacitus Zegers]]

Nicholas Tacitus Zegers
Famous exegete, born either at Diest or Brussels during the latter half of the fifteenth century; died at Louvain, 25 August, 1559. After receiving a scientific education at Louvain, he entered the Franciscan Order, joining the Province of Cologne. At the division for that province; he was assigned to the Low German Province. There, coming under the influence of Francis Titelmann, professor of exegesis in the convent of Louvain, he devoted himself to the study of Scriptures and succeeded Titelmann in the chair of exegesis in 1536. In 1548 he gave up his chair to devote himself to writing. His solid foundation in Greek and Hebrew enabled him to exercise sound critical judgment on the explanation of the different passages of Holy Writ, a quality at that time very rare. Memeranus writes of him:
Vir pietatis amans, semper studiosus honesti, 
Et bona qui semper publica ubique juvat.
The fruits of his literary labours were very numerous. Besides many translations of ascetical works from the Flemish and French into Latin, he also wrote: "Proverbia Teutonica Latinitate Donata" (Antwerp, 1550 and 1571); "Scholion in omnes Novi Testamenti libros" (Cologne, 1553); "Epanorthotes, sive Castigationes Novi Testamenti" (Cologne, 1555); "Dye Collegie der Wysheit ghefundeert in dye universiteit der deughden" (Antwerp, 1556); "Inventorium in Testamentum Novum", a kind of concordance (Antwerp, 1558 and 1566); "Novum Jesu Christi Testamentum juxta vetorem ecclesiae editionem" (Louvain, 1559); and finally a catechism in Flemish.
HURTER, Nomenclator Literarius, IV, 1280; DIRKS, Hist. litéraire et bibliographique des Frères Mineurs (Antwerp, 1885), 81 sqq.; PAQUOT, Mémoires pour servir a' l'histoire litteraire des Pays-Bas, I, 2.
LEO T. BUTLER 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Nicholas Tacitus Zegers

Nicholas Trivet[[@Headword:Nicholas Trivet]]

Nicholas Trivet
(Or "Trevet" as he himself wrote it)
B. about 1258; d. 1328. He was the son of Thomas Trevet, a judge who came of a Norfolk or Somerset family. He became a Dominican in London, and studied first at Oxford, then at Paris, where he first took an interest in English and French chronicles. Little is known of his life except that at one time he was prior of his order in London, and at another he was teaching at Oxford. He was the author of a large number of theological and hstorical works and commentaries on the classics, more especially the works of Seneca. A large number of these exist in MS. in various libraries, but only two appear to have been printed, one being the work by which he is chiefly remembered, the chronicle of the Angevin kings of England, the other was the last twelve books of his commentary on St. Augustine's treatise "De civitate dei". The full title of the former work is "Annales sex regum Angliae qui a comitibus Andegavensibus originem traxerunt", an important historical source for the period 1136-1307, containing a specially valuable account of the reign of Edward I. Trivet also wrote a chronicle in French, parts of which were printed by Spelman, and from which Chaucer is believed to have derived the "Man of Law's Tale". His theological works include commentaries on parts of the Scripture, a treatise on the Mass and some writings on Scholastic theology.
HOG, preface to Trivet's Chronicle, Eng. Hist. Soc. (London, 1845); TRIVET, Annales sex Regum Angliae (Oxford, 1719); HARDY, Descriptive Catalogue (London, 1871); KINGSFORD in Dict. Nat. Biog., with exhaustive list of MSS.; CHEVALIER, Repertoire des sources historiques du moyen age (Paris, 1905), gives a list of earlier references.
EDWIN BURTON 
Transcribed by Herman F. Holbrook 
In memoriam: Rev. P. Osmund Lewry, O.P., of Blackfriars, Oxford.

Nicholas Tuite MacCarthy[[@Headword:Nicholas Tuite MacCarthy]]

Nicholas Tuite MacCarthy
Called the Abbé de Lévignac, born in Dublin on 19 May, 1769; died at Annécy, Savoy, 3 May, 1833. He was the second son of Count Justin MacCarthy, by Mary Winefrid Tuite, daughter of Nicholas Tuite, Chamberlain to the King of Denmark. At the age of four he was taken by his parents to Toulouse, where, disgusted with English law as administered in Ireland, they took up their permanent abode. Later he was sent to the Collége du Plessis in Paris. At the age of fourteen he received tonsure at the seminary of St-Magloire. He had nearly completed his course of theological studies at the Sorbonne when the Revolution forced him to leave. He retired to Toulouse. His ordination to priesthood was postponed until his forty-fifth year (1814), partly owing to the Revolution, and partly to a weakness of the loins which rendered it impossible for him to stand for any considerable time. Having sufficiently recovered from this infirmity, he entered the seminary of Chambéry, in Savoy, in 1813, and was ordained to priesthood in June, 1814. Toulouse was the scene of his first missionary labours. In a short time he became a famous preacher. In 1817 he was offered the Bishopric of Montauban, which he refused. He entered the Society of Jesus in 1818, and made his simple vows two years later. He was reserved exclusively for preaching. So noted was his talent in this respect that he was appointed during his novitiate to preach the Advent Station before the Court of France. The fame of his preaching spread throughout the kingdom, and accordingly he was invited to preach in all the principal cities of the country, as well as in Switzerland. He was admitted to the solemn profession of the order in 1828. The Revolution of 1830 led him to retire to Savoy, whence he was summoned to Rome, arriving in October of the same year. While in Rome he preached every Sunday before the most distinguished personages there. After a short time, however, his health, never robust, became greatly impaired; but not even this lessened his spiritual zeal. On leaving Rome he settled in Turin, at a college of his order. At the request of the King of Sardinia--whose brother Charles Emmanuel was a novice in the Society of Jesus--the Abbé MacCarthy conducted a retreat for the Brigade of Savoy, and did much good amongst the military, his time being completely devoted to the pulpit and confessional. He preached the Lenten course of sermons at Annécy, but being soon afterwards taken ill, expired there, in the bishop's palace, and was buried in the cathedral. As a preacher, he was in eloquence inferior only to such men as Bossuet and Massillon; but whilst they spoke principally for a special class of hearers, the Abbé MacCarthy's sermons are for all countries and for all time, and are to be regarded even at the present day, for depth of thought, for piety, and for practical application, as among the best contributions to homiletic literature.
DEPLACE, Biographical Sketch prefixed to Sermons (Lyons, 1834); MAHONEY, Biographical Notice to tr. of Sermons (Dublin, 1848); Dictionary of National Biography (London, 1893).
P.A. BEECHER 
Transcribed by Dennis McCarthy

Nicholas Viel[[@Headword:Nicholas Viel]]

Nicholas Viel
Died 1625, the first victim of apostolic zeal on the shores of the St. Lawrence. After persistently asking for three years, he at length obtained the favour of consecrating his life to the Canadian missions. He arrived at Quebec, 28 June, 1623, accompanied by Brother Sagard, the future historian. After a few days rest he set out for the Huron country, which he reached with great difficulty, taking up his residence in the village of St. Nicolas (Toanche), but did not remain long before joining Father Le Caron stationed at St. Joseph (Carhagouha). Here he began earnestly to study the language, collecting the first elements of a dictionary, and sowing the good seed of faith amidst great difficulties and tribulations. In the spring of 1624 he found himself completely isolated, Fr. Le Caron and Br. Sagard having left for Quebec. The following year he consented to accompany a band of Hurons going down to Quebec, with the intention of making a few days retreat and then returning to his missions. It is known that he never reached Quebec, but was drowned in the last chute of the Riviere des Praiiries, which from that time bears the name of Sault-au-Recollet. The neophyte Auhaitsique, whom he had instructed and baptized, met with the same fate. It was learned later that this was not an accident; but that a few Hurons, enemies of religion, drowned them in hatred of the Faith. If we can rely on the "Martyrologe des Recollets", Father Viel was buried in St. Charles's Chapel, 25 June, 1625.
SAGARD, Grand voyage: Histoire du Canada; LECLERCQ, Premier etablissement de la Foi; LE TAC, Histoire chronologique; JONES, Huronia; Jesuit Relations.
ART. MELANCON 
Transcribed by Michael T. Barrett 
Dedicated to the martyrs of North America

Nicholas-Joseph Laforet[[@Headword:Nicholas-Joseph Laforet]]

Nicholas-Joseph Laforêt
Belgian philosopher and theologian, born at Graide, 23 January, 1823; died at Louvain, 26 January, 1872. After the regular theological course at the seminary of Namur, he entered the University of Louvain, where he applied himself especially to the study of Oriental languages, Holy Scripture, and philosophy. In 1848, he was appointed to the chair of moral philosophy at the university, and, the same year, received the doctorate in theology. Two years later he became president of the Collège du Pape. Upon the death of Mgr de Ram, the bishops of Belgium chose Laforêt to succeed him in the rectorship of the university. One of his main undertakings was the foundation and organization of the schools of civil engineering, industry, and mines. He also established a new literary and pedagogical school, the Justus Lipsius Institute. Moreover his example and advice were a constant encouragement for both professors and students. Laforêt was a prothonotary Apostolic ad instar participantium, an honorary canon of the cathedral of Namur, an officer of the Order of Leopold, a commander of the Order of Christ, a member of the Royal Academy of Belgium, and of the Roman Academy of the Catholic Religion.
Besides a great number of articles, especially in the "Revue catholique", Laforêt's main works are: "Dissertatio historico-dogmatica de methodo theologiae, sive de auctoritate Ecclesiae catholicae tanquam regula fidei christianae "(Louvain, 1849); "Etudes sur la civilisation européenne considerée dans ses rapports avec le christianisme" (Brussels, 1850); "La vie et les travaux d'Arnold Tits" (Brussels, 1853); "Principes philosophiques de la morale" (Louvain, 1852; 2nd ed., under the title "Philosophie morale", Louvain, 1855); "Les dogmes catholiques exposés, prouvés et vengés des attaques de l'hérésie et de l'incrédulité" (Brussels, 1855-59); "Pourquoi l'on ne croit pas" (Louvain, 1864; Eng. tr. "Why men do not believe", London, s. d., and new ed., New York, 1909; Germ. tr. by Vosen, "Der moderne Unglaube und seine Hauptursachen", Mainz, 1873); "Histoire de la philosophie" (Brussels, 1866-67), which includes only the history of ancient philosophy, the author dying before he completed the work "Les martyrs de Gorcum" (Louvain, 1867; Germ. tr. Münster, 1867); "Le syllabus et les plaies de la société moderne", a posthumous work, including the author's testament (Louvain, 1872).
Annuaire de l'universite de Louvain, XXXVII (1873), 261, 296: DE MONGE, Monseigneur Laforêt in Revue catholique, XXXIII (1872), 241; ANON., Bibliographie de l'universite de Louvain (Louvain, 1900), 25; ANON., L'universite de Louvain (BRUSSELS, 1900), 76.
C.A. DUBRAY 
Transcribed by Joseph E. O'Connor

Nicodemus[[@Headword:Nicodemus]]

Nicodemus
A prominent Jew of the time of Christ, mentioned only in the Fourth Gospel. The name is of Greek origin, but at that epoch such names were occasionally borrowed by the Jews, and according to Josephus (Ant. of the Jews, XIV, iii, 2) Nicodemus was the name of one of the ambassadors sent by Aristobulus to Pompey. A Hebrew form of the name (Naqdimon) is found in the Talmud. Nicodemus was a Pharisee, and in his capacity of sanhedrist, (John, vii, 50) was a leader of the Jews. Christ, in the interview when Nicodemus came to him by night, calls him a master in Israel. Judging from John xix, 39, Nicodemus must have been a man of means, and it is probable that he wielded a certain influence in the Sanhedrim. Some writers conjecture from his question: "How can a man be born when he is old?", that he was already advanced in years, but the words are too general to warrant such a conclusion. He appears in this interview as a learned and intelligent believer, but timid and not easily initiated into the mysteries of the new faith. He next appears (John, vii, 50, 51) in the Sanhedrim offering a word in defence of the accused Galilean; and we may infer from this passage that he embraced the truth as soon as it was fully made known to him. He is mentioned finally in John, xix, 39, where he is shown co-operating with Joseph of Arimathea in the embalming and burial of Jesus. His name occurs later in some of the apocryphal writings, e.g. in the so-called "Acta Pilati", heterogeneous document which in the sixteen century was published under the title "Evangelium Nicodemi" (Gospel of Nicodemus). The time of his death is unknown. The Roman Martyrology commemorates the finding of his relics, together with those of Sts. Stephen, Gamaliel, and Abibo, on 3 August.
Conybeare, Studia Biblica, IV (Oxford, 1896), 59-132; Le Camus, La vie de N.-S. Jesus-Christ (Paris, 1883), I, 251 sqq.; II, 24 sqq., 577 sqq., tr. Hickey (3 vols., New York, 1906-08).
JAMES F. DRISCOLL 
Transcribed by Lawrence Progel

Nicola Arrighetti[[@Headword:Nicola Arrighetti]]

Nicola Arrighetti
Mathematician, b. at Florence and died there in 1639. He was distinguished as a litterateur, but chiefly as a mathematician and a philosopher. He was one of the most prominent disciples of Galileo, and occupied an illustrious place in the Florentine Academy and in that of Della Crusca. He was one of those who formed the Platonic Academy which was re-established by the Grand Duke Ferdinand and the Prince, afterwards Cardinal of Tuscany. Arrighetti pronounced the opening discourse. He undertook to translate the Diologues of Plato into Tuscan and was so engaged when he died. He left a great number of manuscripts, in prose and verse, among which are some Cicalate or serio-comic compositions in vogue at the time, on such subjects as the tortoise, the cucumber, pickles, etc.
Michaud, Biograph. univ.; Guerin, Dictionnaire des dictionaires.
T.J. CAMPBELL 
Transcribed by William D. Neville

Nicola Avancini[[@Headword:Nicola Avancini]]

Nicola Avancini
Chiefly known as an ascetical writer, born in the Tyrol, 1612; died 6 December, 1686. He entered the Society of Jesus in 1677, and for some years held the chair of rhetoric and philosophy at Gratz, and subsequently that of theology at Vienna. He was rector of the Colleges of Passau, Vienna, and Gratz, Provincial of the Austrian Province, Visitor of Bohemia, and at his death Assistant for the German Provinces of the Society. In the midst of these onerous duties he found time to publish works on philosophy, theology, and sacred literature, none of which, however, have retained popularity except his "Meditations on the Life and Doctrines of Jesus Christ." This work, originality in Latin, was translated into the principal European languages and went through many editions. The meditations are considered dry by some, and the English version in use contains much additional matter drawn from the works of other authors. But these meditations, in their simple as well as their extended form, have assisted many most efficaciously in the difficult task of daily meditation. Avancini was also the author of sermons, or orations, and a large number of dramas, suitable for presentation by college students. For a complete list of his works see Sommervogel, I. In English we have the "Meditations on the Life and Doctrines of Jesus Christ. Translated from the German edition of the Rev. John E. Porter, by T.E. Bazalgette, with a preface by the Rev. G. Porter, S.J." (London, 1875, 2 vols.) Another edition was issued in the Quarterly series by the Rev. H.J. Coleridge, S.J., in 1883.
EDWARD P. SPILLANE 
Transcribed by Joseph P. Thomas

Nicola Coleti[[@Headword:Nicola Coleti]]

Nicola Coleti
(COLETTI)
Priest and historian, b. at Venice, 1680; d. in the same city, 1765. He studied at Padua, where he received the degree of Doctor. He was sent to the church of San Mois=E8 at Venice, and there devoted himself to historical and antiquarian research. His first work of importance was a new edition of Ughelli's "Italia Sacra" published in ten volumes from 1717 to 1722. Besides correcting many errors, Coleti continued Ughelli's history to the beginning of the eighteenth century. Coleti then undertook the compilation of his large work entitled "Collectio Conciliorum". Up to this time there had been two standard histories of the councils, that of Labbe and Cossart (Paris, 1671-72), and that of Hardouin (Paris, 1715). Baluze had begun a similar work, but only the first volume had appeared. Coleti's collection was based on that of Labbe, though he availed himself of the labours of Baluze and Hardouin. The work was published by his brother Sebastiano at Venice from 1728 to 1733 in twenty-three volumes. The last two were called "Apparatus primus" and "Apparatus secundus", containing the indexes, for which the collection was especially valuable. Other works of Coleti's were "Series episcoporum Cremonensium aucta" (Milan, 1749); "Monumenta ecclesiæ Venetæ S. Moisis" (1758) — this is valuable to the historian for the ancient documents it makes known. Coleti also annotated a manuscript of Maffei now preserved in the Biblioteca Vallicellana at Rome and bearing the title: "Supplementum Acacianum monumenta nunquam edita continens, quæ marchio Scipio Maffeius a vetustissimis Veronesis capituli codicibus eruit atque illustravit, editum Venetiis apud Sebastianum Coleti anno 1728". In addition to the above, two posthumous dissertations, said to have been published by his brothers, have been attributed to Coleti, but the only mention of them is found in an old catalogue.
VACANT, Dict. de théol. cath., s. v.; HURTER, Nomenclator; RICHARD AND GIRAUD, Biblioteca Sacra, s. v.; DANDOLO, La caduta della republica di Venezia (Venice, 1855).
LEO A. KELLY 
Transcribed by Anthony J. Stokes

Nicola Giacomo Mittarelli[[@Headword:Nicola Giacomo Mittarelli]]

Nicola Giacomo Mittarelli
(in religion GIAN BENEDETTO)
A monastic historian, born 2 September, 1707, at Venice; died 4 August, 1777, in the monastery of San Michele di Murano near Venice. After joining the Camaldolese Order at the early age of fourteen, he studied theology at Florence and Rome, whereupon he taught philosophy and theology at the monastery of San Michele di Murano. Because he relinquished the scholastic method, his superiors sent him to the monastery of San Parisio in Treviso where he became confessor and archivist. In 1760 he was elected Abbot of San Michele di Murano and in 1765, General of his Order for the space of five years during which he resided in Rome; in 1770 he returned to his monastery where he remained as abbot until his death. His monumental work, in the preparation of which he was assisted by his confrères Costadini and Calogera, is the "Annales Camaldulenses ordinis S. Benedicti, ab anno 907 ad annum 1770" 9 vols. folio (Venice, 1755-73). It follows the plan of Mabillon's "Annales ordinis S. Benedicti". His other works are: "Memorie della vita di San Parisio, e del monastero dei Santi Christina e Parisio di Treviso" (Venice, 1748), "Memorie del monastero della Santa Trinità di Fænza" (Fænza, 1749), "Ad Scriptores rerum Italicarum A. Muratorii accessiones historiæ Faventinæ" (Venice, 1771), "De litteratura Faventinorum" (Venice, 1775), and the posthumous work "Bibliotheca codicum Mss. monasterii St. Michælis de Murano cum appendice librorum 15, sæculi" (Venice, 1779).
FABRONI, De vita Mittarellii, prefixed to the last named wark of Mittarelli; IDEM, Vita Italorum doctrina excellentium qui sec. 17 et 15 floruerunt, V (Pisa, 1778-1804), 369-91; BRAUNMÜLLER in Kirchenlex; Weiss in Biographie Universelle, XXVIII, 427.
MICHAEL OTT. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Nicolaites Or Nicolaitans[[@Headword:Nicolaites Or Nicolaitans]]

Nicolaites
(Also called Nicolaitans), a sect mentioned in the Apocalypse (ii,6,15) as existing in Ephesus, Pergamus, and other cities of Asia Minor, about the character and existence of which there is little certainty. Irenaeus (Adv. haer., I, xxvi, 3; III, xi, 1) discusses them but adds nothing to the Apocalypse except that "they lead lives of unrestrained indulgence." Tertullian refers to them, but apparently knows only what is found in St. John (De Praescrip. xxxiii; Adv. Marc., I, xxix; De Pud., xvii). Hippolytus based his narrative on Irenaeus, though he states that the deacon Nicholas was the author of the heresy and the sect (Philosph., VII, xxvi). Clement of Alexandria (Strom., III, iv) exonerates Nicholas, and attributes the doctrine of promiscuity, which the sect claimed to have derived from him, to a malicious distortion of words harmless in themselves. With the exception of the statement in Eusebius (H. E., III, xxix) that the sect was short-lived, none of the references in Epiphanius, Theodoret etc. deserve mention, as they are taken from Irenaeus. The common statement, that the Nicolaites held the antinomian heresy of Corinth, has not been proved. Another opinion, favoured by a number of authors, is that, because of the allegorical character of the Apocalypse, the reference to the Nicolaitans is merely a symbolic manner of reference, based on the identical meaning of the names, to the Bileamites or Balaamites (Apoc., ii, 14) who are mentioned just before them as professing the same doctrines.
P.J. HEALY 
Transcribed by Fr. Rick Losch

Nicolas Barat[[@Headword:Nicolas Barat]]

Nicolas Barat
A French Orientalist, born at Bourges during the first quarter of the seventeenth century; died in 1706 at Paris. He began his studies at Sens, and continued them in Paris, where he was instructor in the Manzarin College. There he came under the influence of Richard Simon, the famous Orientalist and Biblical scholar. The greater part of his published work was done in collaboration with other scholars. With Père Bordes he edited the posthumous work of Thomassin, "Glossarium universale hebraicum" (Paris, 1697), and aided J.B. Duhamel in the publication of his Bible (Paris, 1706). At the time of his death he was engaged on a French translation of Schabtai's "Rabbinical Library". His critical opinions, and much curious literary information that he had acquired, were published posthumously under the title, "Nouvelle bibliothèque choisie" (Amsterdam, 1714, 2 vols.).
TALLEMANT, Eloge de M. Barat in Mémoires de l'académie des inscrip. et belles lettres, I, 345; BOZE, Histoire de l'acad. des inscrip., I, 41.
ENEAS B. GOODWIN 
Transcribed by Susan Birkenseer

Nicolas Baudeau[[@Headword:Nicolas Baudeau]]

Nicolas Baudeau
Regular Canon and economist, b. at Amboise, France, 25 April, 1730; d. in 1792. He became a religious of the Abbey of Chancelade, near Périgueux, and taught theology there for some time. It was there that he wrote his "Analyse de l'ouvrage du pape Benoît XIV sur les béatifications et canonisations" (Paris, 1759), which was examined and approved by the pope himself. It is found in Migne's "Theologiae Cursus Completus" (tom. III). He was called to Paris by the Archbishop de Beaumont and there he gave all his time to the study of economics. In 1765 he founded a periodical "Les Ephémérides du citoyen" in which he attacked the principles of Quesnay and of the physiocratical school. Soon after, he accepted and defended these principles and became one of their most notable supporters. In 1771 he published his most important work, "Première introduction à la philosophie économique", in which he expounds the doctrines of the physiocratical school. There are two great economic factors, nature and art; and there are three kinds of art, fecund or productive, which consists in helping nature to give the most abundant production possible (hunting, fishing, breeding, agriculture, etc.); sterile or non-productive, which gives to these productions a more useful or pleasing form (industry, commerce, etc.); social art, which gives the knowledge, protection, and means necessary for the exercise of the productive and non-productive arts (instruction, religious worship, protection, administration). Productive art is the most important.
When he died he had lost the use of his faculties. Besides the works already mentioned, he wrote "Idées d'un citoyen sur l'administration des finances du roi" (1763); "Idées d'un citoyen sur les besoins, les droits, et les devoirs des vrais pauvres" (1765); "Lettres sur les émeutes populaires" (1768); "Lettres d'un citoyen sur les vingtièmes et autres impôts" (1768); "Principes économiques de Louis XII et du Cardinal d'Amboise, de Henri IV, et du duc de Sully sur l'administration des finances" (1775); "Charles V, Louis XII, et Henri IV aux Français" (1787).
Migne, Theologiae Cursus Completus, III; Espinas, Histoire des doctrines economiques; Daire, Collection des principaux economistes.
G.M. SAUVAGE 
Transcribed by Susan Birkenseer

Nicolas Boileau-Despreaux[[@Headword:Nicolas Boileau-Despreaux]]

Nicolas Boileau-Despréaux
French poet, b. at Paris, 1 November, 1636; d. there, 13 March, 1711. He was educated at the college of Beauvais and was at first destined to enter the Church, but soon abandoned the study of theology and, to please his father, prepared himself for the Bar. Though admitted as counsellor-at-law (December , 1656), he never practised and his father having died leaving him enough to satisfy his wants, he devoted himself entirely to poetry. He was then twenty-one years old. Four years later he published his first satirical poem: "Adieux d'un poète à la ville de Paris"; immediately after this he published six others: "Les embarrass de Paris", "La satire à Molière", "Le repas ridicule", "La noblesse", and two others of minor importance. In these satires not only did Boileau parody and attack such writers as Cotin, Chapelain, and Le Voyer, but he also developed the practical capabilities of the French language. Prose in the hands of such writers as Descartes and Pascal had proved itself a flexible instrument of expression, while with the exception of Malherbe, there had been no system in french versification.
Enfin Malherbe vint et, le premier en France, 
Fit sentir dans les vers une juste cadence.
Above all, these satires inaugurate in France a systematic literary criticism for art's sake, where previously criticism had been nothing but the expression of envy or anger. Indeed, in these imitations of Juvenal and Horace, one recognizes a judge of his own masters, who judged them by a higher standard than his personal tastes. In 1660 Boileau published the "Epistles", more serious in tone and also more polished in style. In 1674 appeared 'Le lutrin" which, lighter in tone, still deserves a certain degree of admiration. It furnished the model for the "Rape of the Lock", but the English poem is superior in richness and imagination. His masterpiece, however, and that of the didactic school in French, was without doubt "L'art poÈtique". This was also the first code of French versification. It comprises four books, the first and the last containing general precepts; the second treating of the pastoral, the elegy, the ode, the epigram, and the satire; and the third of tragic and epic poetry. His later publications were chiefly poems which he composed to defend himself against the numerous enemies his satires had raised up against him.
The end of Boileau's life was sad. He suffered a great deal from an operation which he underwent while young, and which, together with deafness, obliged him to retire from public life and even from the society of his friends. The death of Racine, his very best friend (1699), affected him deeply and his thoughts turned strongly towards religion. He was preparing a new edition of his works when death called him away. He holds a well-defined place in French literature as the first to introduce a regular system into its method of versification.
DESMAISEAUX, La vie de Boileau-DesprÈaux (1712); ALEMBERT, Eloge de DesprÈaux (1779); CHAUFEPIE, Dictionnaire, s.v. Boileau; GARNIER, (Euvres complètes (1800); FABRE, Eloges de Boileau DesprÈaux (1805); PORTIEN, Essai sur Boileau DesprÈaux (1805).
M. DE MOREIRA 
Transcribed by Ted Rego
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Nicolas Caussin
A famous Jesuit preacher and moralist; b. at Troyes in France, in 1583; d. at Paris, 2 July, 1651. His father, a physician of extensive practice, was able from a competent income to aid materially in the development of the remarkable talents that his son early displayed. Young Caussin's success in oratory, particularly after his entry into the Society of Jesus (1609), was brilliant, and drew to him the attention of the royal family. When the kingdom of Henry IV was fast declining under the impotent sway of the queen-regent, Marie de' Medici, Louis XIII came to the throne. Richelieu summoned Caussin to court to direct the young king's conscience. The task was a difficult one in those disturbed times, but Caussin, with scrupulous earnestness, gave his heart and soul to the work. The king, who relied implicitly on him, was made to realize that peace would once more reign in his realm and in his own soul when he recalled the queen-mother and other members of the royal family from the banishment in which they were languishing.Richelieu disliked this advice and accused Caussin of raising false scruples in the king's mind, and even of holding communications that savoured of treachery or that were at all events disloyal to his sovereign, with another of the royal chaplains. Caussin was at once banished to Quimper-Corentin in Brittany, where he remained until the death of Richelieu in 1643, when he returned to Paris to prepare his works for the press.
Many false statement regarding Caussin's disgrace were current. The Jansenist Arnauld claims that "it was well known from persons intimately connected at the former court of Louis XIII, that Father Caussin considered himself obliged to tell His Majesty that attrition, arising from the fear of hell alone, was not sufficient for justification, as there could be no justification without love of God, and this was what caused his disgrace." Many more surmises were engaged in by other Jansenists, but the reason given above is admitted by unfriendly biographers of the father. Among his works are: "La Cour Sainte" (5 vols.)--"A comprehensive system of moral maxims, pious reflections and historical examples, forming in itself a complete library of rational entertainment, Catholic devotion, and Christian knowledge." It was translated into several languages and has done much to perpetuate his fame. The English translation was printed in Dublin in 1815. "Le parallèle de l'éloquence sacree et profane"; "La vie de Sante Isabelle de France, soeur du roi St. Louis"; "Vie du Cardinal du Richelieu"; "Thesaurus Græcæ Poeseos." For his other works see De Backer, "Bibl. des écriv. de la c. de J." (Liège, 1855), and Sommervogel (new ed., Liège), II Feller, Biog. Univ. (Paris 1834); Duhr, Jesuiten Fabelen (4th ed. , 1904), 670 sqq.; Cherot in Dict. de théol. cath., s.v.
JOHN J. CASSIDY 
Transcribed by M. Donahue
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Nicolas Coeffeteau
Preacher and controversialist, born 1574, at Château-du-Loir, province of Maine, France; died Paris, 21 April, 1623. Ha entered the Dominican convent of Sens, 1588, and after his profession, 1590, was sent to St-Jacques, the house of studies at Paris. There in 1595 he began to teach philosophy. On 4 May, 1600, he received the doctorate and was appointed regent of studies, which position he filled until 1606 and again from 1609 to the spring of 1612. He also served two terms as prior and was vicar-general of the French congregation from 1606 to 1609. At this time Coeffeteau had already acquired distinction by his preaching at Blois, Chartres, Angers, and in Paris. Queen Margaret of Valois had made him her almoner in 1602, and in 1608 he received the appointment of preacher in ordinary to King Henry IV. In June, 1617, he was proposed by Louis XIII and confirmed by Pope Paul V as titular Bishop of Dardania and Administrator of the Diocese of Mets. By his vigilance and zealous preaching he checked the spread of Calvinistic errors, renewed and re-established Divine services, and restored ecclesiastical discipline, especially in the great abbeys of Mets and in the monasteries of the diocese. After four years he was transferred, 22 Aug., 1621, to the Diocese of Marseilles; but ill-health kept him from his see. He secured François de Loménie as his coadjutor, but he himself remained at Paris until his death. He was buried in St. Thomas's chapel of the convent of St-Jacques. Coeffeteau's writings are chiefly polemical. Five treatises on the Eucharist were occasioned by a controversy with Pierre du Moulin, Calvinist minister of Charenton. Another series on ecclesiastical and pontifical authority was prompted by the action of the Fremich Protestants in relation to political and religious disturbances in England. At the request of Gregory XV, Coeffeteau wrote a refutation of the "De Republicâ Christianâ" by the apostate Archbishop of Spalato, Marc' Antonio de Dominis. In all these writings, at a time in which partisanship was wont to be violent, Coeffeteau maintained an equable temper and a praiseworthy spirit of moderation, always handling his subjects objectively and dispassionately. His erudition was extraordinary and he was possessed of a rare and penetrating critical judgment. On the question of papal power and authority, Coeffeteau's position is described as that of a modified Gallicanism. He held that the infallibility of the pope or of an œcumenical council was restricted to matters of faith and did not bear upon questions of fact or of persons. A council, he held, was not superior to a pope except in the case of schism, when it could depose the doubtful incumbent to elect one whose right and authority would be beyond question. In this Coeffeteau differed from the Sorbonne, which asserted the council's superiority in all cases. Besides being called the father of French eloquence, Coeffeteau was a recognized master of the French language. He was the first to use it as a means of theological expression, and the purity of his diction, especially in his historical writings and translations, is admitted and commended by many excellent authorities.
QUÉTIF-ECHARD, Scriptores Ord. Prœd., II, 434; COULON in VACANT, Dict. de théol. cath. (Paris, 1906), fase. XVIII, col. 267; URBAIN, Nicolas Coeffeteau (Paris, 1894).
JOHN R. VOLZ. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Nicolas Cornet
French theologian, born at Amiens, 1572; died at Paris, 1663. He studied at the Jesuit college of his native place, took the doctorate of theology at the University of Paris, 1626, and soon became president of the Collège de Navarre and syndic of the Sorbonne or faculty of theology. In this latter capacity he reported to the assembly of the Sorbonne, 1649, seven propositions, two taken from Arnauld's "Fréquente Communion" and five from the "Augustinus" of Jansenius. In spite of strong opposition created by members of the faculty who, with Saint-Amour, appealed to Parliament and by Jansenists like De Bourseis in "Propositiones de gratiâ in Sorbonnæ facultate prope diem examinandæ, propositæ Cal. Junii 1649", and Arnauld in "Considérations sur l'entreprise faite par M. Cornet, syndic de la faculté, en l'assemblée de Juillet 1649", he succeeded in having the Assembly of the Clergy of 1650 denounce the five propositions of the "Augustinus" to Pope Innocent X, who condemned them, 31 May, 1653 (Denzinger, Enchiridion, nos. 1092 (966) sqq.). Maligned by Jansenist writers like Hermant, Cornet was held in high esteem by Richelieu and Mazarin. His eulogy was pronounced by no less a personage than Bossuet himself (Oraison funèbre de Messire Nicolas Cornet). He left no writings, but is said to have collaborated with Richelieu on the "Méthodes de controverse".
RAPIN, Mémoires (Paris, 1865); SAINTE-BEUVE, Port-Royal (Paris, 1871); ROHRBACHER, Histoire universelle (Paris, 1885), XI, 9, 150.
J. F. SOLLIER. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Nicolas d'Orbellis
Franciscan theologian and philosopher, Scotist; born about 1400; died at Rome, 1475. He seems to have entered the monastery of the Observantines, founded in 1407, one of the first in France. He appears to have been professor of theology and philosophy in the Unversity of Angers, where he enjoyed great reputation as an expounder of the teaching of John Duns Scotus. After 1465 he wrote his chief work, a commentary on the Four Books of Sentences. He was interred in the church of the Ara Coeli on the Capitoline. His chief works are:
· "Expositio in IV Sententiarum Libros", a compilation based on the teachings of John Duns Scotus, published first at Rouen without date or place (s. l. et a.) and then at Rouen without the year (s. a.); at Paris, twice in 1488, again in 1499, 1511, and 1517; at Lyons, 1503; at Hagenau, 1503; Venice, 1507;
· "Expositio in XII Libros Metaphysicae Aristotelis secundum viam Scoti" (Bologna, 1485; Paris, 1505);
· "Expositio Logicae secundum Doctrinam Doctoris Subtilis Scoti" (Parma, 1482; Basle, 1494; Venice, 1507);
· "Logicae Summula", with passages from Francis of Mayron, Antonio Andrea, Bonetus, and Scotus (Venice, 1489 and 1500).
· "Compendium Mathematicum" appeared without place or date (about 1485) (Bologna, 1485);
· "De Scientia Mathematica, Physica" etc. (Basle, 1494 and 1503).
MICHAEL BIHL 
Transcribed by Michael C. Tinkler
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Nicolas de Bralion
French Oratorian and ecclesiastical writer, born at Chars-en-Vexin, France, c. 1600; died at Paris, 11 May 1672. He joined the Paris Oratory in 1619, and, in 1625, went to Rome, where he remained fifteen years at San Luigi dei Francesi, then an Oratorian establishment, devoting his time to research and literary work. There he published an Italian translation of Cardinal de Bérulle's "Elévation" (1640) and of a portion of Ribadeniera's "Saintly Lives". He returned to Paris about 1640 and spent the rest of his life at the Church of St Honoré. Among other works he published "Vie de St. Nicholas, archeveque de Myre" (1646); "Pallium Archiepisopale" (1648 -- the first serious study published in France on the significance, tradition, and use of that vestment); "Histoire chretienne" (1656); "La curiosité de l'une et l'autre Rome" (1655- 59); "Caeremoniale Canoncorum" (1657 -- a practical guide on Roman lines); "Histoire de la sainte chapelle de Lorette" (1665).
JOHN B. PETERSON 
Transcribed by Joseph P. Thomas
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Nicolas de Thou
Bishop of Chartres, uncle of the historian Jacques-Auguste de Thou, b. at Paris, 1528; d. at Villebon, 5 Nov., 1598. He became a canon of the cathedral of Paris in 1547, and Bishop of Chartres by a Bull of 8 April, 1573. His antipathy for the League, shared by his brother, President Chrisophe de Thou (1508-82), made the bishop's position difficult when the people of Chartres, who were devoted to the League, shut their gates (17 Jan., 1589) to the troops of Henry III, subsequently welcomed the Duc de Mayenne, and recognized the aged cardinal de Bourbon as king. Nicholas de Thou temporized, and on 20 April, 1591, received in his place Henry of Navarre, the future Henry IV. On 21 Sept., 1591, he attended the assembly of bishops which declared "null, unjust and suggested by the malice of the enemies of France" Gregory XIV's Bull of excommunication against Henry of Navarre, and on 25 July, 1593, he assisted at Henry IV's abjuration in St.-Denis. As Reims was still in the power of the Duc de Mayenne, Chartres was the city chosen for the coronation. To end the dispute with Renaud de Beaune, Archbishop of Bourges, who had just been appointed Archbishop of Sens and who claimed the honour of anointing the king, de Thou by a skilful move had himself appointed by the archbishop of Reims as his representative and was thus commissioned to proceed with the coronation. Instead of the Sainte Ampoule there was brought from Tours a miraculous oil preserved in the Abbey of Marmoutier. The anointing took place 27 Feb., 1594, and the next day Nicolas de Thou bestowed on the king the Collar of the Order of the Holy Ghost. He left various pastoral writings and a book entitled "Cérémonies observées au sacre et couronnement d'Henri IV, roi de France".
CAYET, Chronologie novennaire, bk. VI; FISQUET, La France pontificale: Chartres (Paris, 1873).
GEORGES GOYAU 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory
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Nicolas Deschamps
Polemical writer, born at Villefranche (Rhône), France, 1797; died at Aix-en-Provence, 1872. He entered the Society of Jesus in 1826; taught literature and rhetoric in several colleges and wrote extensively. apart from a few didactic and devotional books like "Cours élémentaire de littérature" (Avignon, 1860) and "Les fleurs de Marie" (Paris, 1863), his works are largely polemical and bear on all the burning questions of his day, the monopoly of the University of France, the state faculties of theology, the Organic Articles, the liberty of association, Communism, Paganism in education, etc. The most important is undoubtedly "Les Sociétés secrètes" published after the author's death (Avignon, 1874-1876), re-edited and brought up to date by Claudio Janet (Paris, 1880 and 1881). Deschamps sees in European Freemasonry, whose origins he traces back to Manichæism, a baneful force working, under the cover of philanthropy, not only against religion but also against the social order, patriotism, and even morality. If his conclusions are severe, they are not advanced at random, but supported by numerous facts and grave authorities.
Sommervogel, Bibl. de la c. de J., II, 1956; Janet, introd. to his edition of Les Sociétés secrètes. See also Polybiblion (1874 and 1876).
J.F. SOLLIER 
Transcribed by Michael Donahue

Nicolas Eymeric[[@Headword:Nicolas Eymeric]]

Nicolas Eymeric
Theologian and inquisitor, born at Gerona, in Catalonia, Spain, c. 1320; died there 4 January, 1399. He entered the Dominican Order at an early age, receiving the habit 4 August, 1334, from the hands of Prior Petrus Carpi, and soon won a reputation for theological knowledge. His earliest writings, which date from 1351, were of a philosophical character. Nicola Roselli, the grand inquisitor of Aragon, having been raised to the rank of a cardinal (1356), Eymeric was appointed his successor in the Inquisition early in 1357. The zeal he displayed in his new office roused much opposition and even open enmity. In spite of the support of Cardinal Legate Guido, Eymeric, in the interest of peace, was removed from office at the general chapter held at Perpignan in 1360. Two years later, at the general chapter held at Ferrara, he was chosen vicar of the Dominican province of Aragon. Shortly afterwards, when a provincial was to be elected for the same province, there was a hopeless division among the Dominicans, one party supporting Eymeric, the other Father Bernardo Ermengaudi. Pope Urban V confirmed neither, but appointed a third, Jacopo Dominici.
Meanwhile Eymeric showed great activity as a preacher, as well as a writer on theological subjects. Some years later he was inquisitor general of Aragon; we find him in this office in 1366, and several tractates on dogmatic subjects date from the years immediately following. He combated in particular Raymond Lully, in whose writings he found numerous errors. He influenced Gregory XI to forbid the faithful to read certain writings of Lully's and to condemn by a special decree (26 Jan., 1376) several theses extracted from his works. Eymeric was in high esteem with King Pedro IV of Aragon, as well as with Gregory XI. In 1376 he visited the papal court at Avignon, and accompanied the pope on his return to Rome. He was still there at the election of Urban VI and the nomination of the antipope Clement VII, whose claims he vigorously championed against those of the Roman pope. Towards the end of 1378 he returned to Aragon, but in the interests of his office as grand inquisitor often went to the court of Clement VII at Avignon. Eymeric continued his campaign against the Luilists by word as well as by pen. In his "Tractatus contra doctrinam Raymundi Lulli", dedicated to Clement VII, he indicates 135 heresies, 38 errors, and many misleading statements of Lully. He also composed a "Dialogus contra Lullistas" and other treatises. Lully's partisans, however, won over to their side, soon after his accession, King John I of Aragon. Eymeric was banished and went to the papal court of Avignon, where he was welcomed both by Clement VII and later by Benedict XIII. He wrote numerous theological works and also special tractates defending the legitimacy of the Avignon popes, e. g. his "Tractatus de potestate papali" (1383), which he composed for Clement VII, and two tractates for Benedict XIII. Notwithstanding his sentence of banishment, he still retained his post of grand inquisitor of Aragon. As early as 1376 he had compiled, as a guide for inquisitors, his Directorium inquisitorum", the only one of his more extensive works that was afterwards printed (Barcelona, 1503; Rome, 1578, ed. Francesco Pegna, with a copious commentary; reissued several times). Towards the end of 1397 Eymeric returned to his native land and his monastery of Gerona, where he died. His epitaph describes him as praedicator veridicus, inquisitor intrepidus, doctor egregius.
J.P. KIRSCH 
Transcribed by Michael C. Tinkler
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Nicolas Gédoyn
A French translator and literary critic; b. at Orleans, 17 June, 1667; d. 10 August, 1744, at Port-Pertuis, near Beaugency. After studying in the College of the Jesuits, he entered their novitiate in 1684, becoming later professor of rhetoric at Blois. Ill-health, afterwards, obliged him to resign this position, and leave the Society of Jesus, for which, however, he always retained his affection. A canonicate at the Sainte-Chapelle (Paris) and two abbeys gave him the means of devoting himself to educational works. In 1711, he was elected to membership in the Académie de Inscriptions et Belles-Lettres, and in 1718 his free translation and adaptation of Quintilian, containing many allusions to contemporaries, was the occasion of his election to the French Academy. He also translated Pausanias (1731), and wrote "Réflexions sur le goût", published by d'Olivet in "Recueil d'opuscules littéraires" (Amsterdam, 1767). Several other memoirs and essays were collected by d'Olivet and published under the title of "Oeuvres diverses de M. Pabbé Gédoyn". They contain a life of Epaminondas, an apology for translations, essays on the education of children, Roman urbanity, the ancients and the moderns, etc. In education, Gédoyn is an advocate of progress, and deplores the routine and the tradition which make parents and educators conform blindly to received methods and usages without realizing that circumstances change and that methods of education should be adapted and modified in consequence. Three things are necessary to a complete education: knowledge, virtue and good manners; the constant endeavour of the master should be to develop these in his pupils. Since money spent by parents for the education of their children is an invested capital of the greatest importance, great care should be taken in the selection of tutors.
Nouvelle Biographie Générale (Paris, 1858), XIX, 802; d'Olivet, Vie de Gédoyn (1752); Maire in Buisson's Dictionnaire de pédagogie (Paris, , 1887), I, i, 1149.
C.A. DUBRAY
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Nicolas Malebranche
A philosopher and theologian, priest of the Oratory of St. Philip Neri; b. at Paris, 6 Aug., 1638; d. 13 Oct 1715. He was the youngest child of Nicolas Malebranche, secretary to Louis XIII; being slightly deformed in person and of a weak constitution, he received his early education from a domestic tutor, until he was old enough to enter the course of philosophy at the Collège de La Marche, whence he passed to the Sorbonne for the study of theology. On the completion of his studies, declining a canonry at Notre-Dame, he joined the Paris house of the Oratory, 1660. There he was first engaged on ecclesiastical history, but neither his talents nor his taste lay in this directlon, and on the recommendation of Richard Simon he turned to the study of Scripture, only to find this study equally uncongenial. A chance reading of Descartes' "Traité de l'homme ou de la formation du foetus" determined his future career, and he became an enthusiastic Cartesian. He published "Recherche de la Vérité" in 1674, and his subsequent works represent developments or special aspects of the same doctrine.
Sensation and imagination he maintains are produced not by the objects but by God and are intended to serve man's practical needs only, and not to reveal the nature of things, the essence of matter; being extension and its only real property motion. The real nature of the external world must be found in ideas. Now in accordance with Descartes' divorce of mind and matter, matter cannot act on mind; and mind cannot produce its own ideas, for they are spiritual beings whose creation requires a greater power even than the creation of things material. Therefore we see all things in God. God Himself, he argues, sees all things in His own perfections, and He is so closely united to the soul by His Presence that He may be said to be the place of spirits, as space is the place of bodies. And so the rnind may see in God all the works of God, supposing God willing to reveal them. That God should so will seems more in accord with His economy in nature, where He works by the most direct as simple methods. But the strongest proof of all, Malebranche finds in the idea we have of the Infinite; for it must be prior to the idea of the finite, and all particular ideas are participations of that general idea of the Infinite, just as God derives not His Being from creatures but all creatures have their subsistence from Him. Thus of all the things that come under our knowledge, we know none but God in Himself without the mediation of any idea bodies and their properties are seen in God and by their ideas. As for our own soul, he adds, it is known only by consciousness, that is, by our sensations, so that, though we know the existence of our soul better than the existence of our body or of the things about us, we have not so perfect a knowledge of the nature of the soul. As for the souls of other men, we know them, onIy by conjucture (Recherche, bk. III, pt. ii, cc. 1-8). It is obvious that Malebranche's occasionalism not only makes our certainty of the external world depend upon God's revelation; it suggests the objection that there is no purpose in a material universe which is out of all contact with human thought and volition. What is peculiar, however, to his system is its Ontologism, and its consequences; for God is made not only the immediate cause of our sensations, but also the "place of our ideas", and moreover our first idea is of the infinite. From this it would appear to follow that we see God's Essence, though Malebranche protested explicitly against this consequence. And, if, as Malebranche maintains, the essence of mind consists only in thought, as the essence of matter consists only in extension, there is at least a suggestion of the Pantheism which he so vigorously repudiated.
With regard to free-will also, the desire of Malebranche to emphasize the union of the soul with its Creator exposed him to many objections. The soul, he says, has the capacity of withholding its consent to a particular object, so that the intellect may recognize the lower as the higher good. But volition, according to him, being an effect of God's action on the soul, it was objected that God was thus the author of sin. To this Malebranche answered that sin was due to an intermission of activity, therefore sin is nothing and though God does all He is not the author of sin. This account of evil Malebranche utilizes to maintain a sort of Optimism in his account of creation. Finite creation as such would be unworthy of God; it is made a worthy object of God's will by the Incarnation; and as for the evil that is in creation, it is due to particular wills, and it does actually enhance the real good.
Antoine Arnauld was the first to attack Malebranche's system, and he was supported by Bossuet who styled the system "pulchra, nova, falsa". Naturally a chief topic of discussion was the question of grace, though the Jansenist and the Oratorian both claimed the authority of St. Augustine. The discusslon gradually became very bitter, and ended not altogether to the credit of Malebranche's orthodoxy, for it was Malebranche who had been on his defence, and his work had been censured at Rome. Among other opponents of Malebranche there Pierre Silvain Regis and Dom François Lamy, who attacked his explanation of pleasure and of good. His answer in "Traité de glamour de Dieu" was well received in Rome and had the further good fortune of reconciling him withBossuet. His "Entretiens d'un philosophe chrétien et d'un philosophe chinois sur l'existence de Dieu", in which he accused the Chinese of Atheism, drew from the Jesuits, Fr. Tournemine and Fr. Hardouin, a counter charge of Spinozism and Atheism against his own system. There can be little question of the novelty and dangerous character of his publications. But his own loyalty, his zeal, and piety are still less questionable. He led a simple and austere life, giving himself but little rest from his studies, and finding his chief relaxation in the company of little children. He was of an affable disposition, always ready go converse with the numerous visitors who called to see him. And during his life time his reputation as a thinker and writer was remarkably high. The following are his principal works: — "Recherche de la Vérité" (1674): two English versions "Conversations chrétiennes" 1677); "Traité de la nature et de la grâce" (1680); "Méditations chrétiennes et métaphysiques" (1677); "Traité de morale" (1684); "Entretiens sur la métaphysique et sur la religion" (1687); "Traité de l'amour de Dieu" (1698); "Réponses" (to Arnauld), published together, 1709, etc., two editions of his works by Jules Simon, 2nd (1871) not complete.
BOUILLIER, Hist. de la Philos. Cartesienne; BLAMPIGNON, Etude sur Malebranche d'apres des documents manuscrit's, suivie d'une correspondance inedite (Paris, 1862); OLLE-LAPRUNE, La Philosophie de Malebranche (1870); JOLY, Molebranche in Grands Philosophes series (Paris, 1901); GAONACH, La theorie des grands dans la phitosophie de Malebranche (Brest, 1908); CAIRD, Essays on Literature und Philosophy (New York, 1892).
JAMES BRIDGE 
Transcribed by Joseph P. Thomas
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Nicolas Pavillon
Bishop of Alet, b. at Paris 1597; d. at Alet, 1677. He joined the community of St-Lazare, founded by St. Vincent de Paul, and, for a time, devoted himself to charities and preaching. His zeal and eloquence caused Richelieu to appoint him to the See of Alet. The thirty-seven years of his episcopate were filled with ceaseless labours for the religious and moral improvement of his diocese; visitation of parishes, holding of synods, foundation of schools, etc. An exaggerated idea of his episcopal responsibilities caused him to oppose pope and king. He was one of the four bishops who refused to sign the formulary imposed by Alexander VII, on the plea that the pope cannot pronounce on facts but only on rights. When Louis XIV commanded submission to the papal order, Pavillon in "Lettre au roi" (1664) declined to recognize his interference. The royal attempt at extending to all the provinces of France the so-called droit de regale found in Pavillon a sturdy opponent. He spurned royal threats and ecclesiastical censures and appealed to the pope against both the King of France and the Metropolitan of Narbonne.
His attitude against Alexander VII won him the admiration of Port-Royal. Alet became the Mecca of the Jansenists and the bishop imbibed the errors of Jansenism. From the data of a contemporary pamphlet ("Factum de Messire Vincent Ragot", Paris, 1766) Toreilles shows the strange effects of Jansenist principles on every branch of Pavillon's otherwise zealous administration and on his relations with the nobility, the clergy, the regulars, and the peasantry. He wrote "Rituel d'Alet" (Paris, 1666), condemned by Clement IX, and "Ordonnances et status synodaux" (Paris, 1675).
Paris, Vie de M. Pavillon (Paris, 1738); Ste-Beuve, Port-Royal (Paris, 1900), index, s. v.; Marion, Histoire de l'Eglise, III (Paris, 1908), 369; Toreilles, Nicolas Pavillon in Revue du Clerge francais (Oct., 1902).
J.F. SOLLIER 
Transcribed by Lawrence Progel

Nicolas Poussin[[@Headword:Nicolas Poussin]]

Nicolas Poussin
French painter, b. at Les Andelys near Rouen in 1594; d. at Rome, 19 November, 1666. His early history is obscure; his father had been a soldier, his mother was a peasant. In 1612, Varin, a wandering painter, brought him to Paris, where he experienced great distress. In despair he tried his fortune in the provinces but nothing remains of what he did at that time in Poitou and later with the Capuchins at Blois, as well as the six pictures he painted in eight days for the Jesuit college at Paris. He studied under Varin, Lallemand, and Ferdinand Elle, but they had no share in his development. The French school was then in a languid condition. The religious wars of the time rendered abortive the attempt of Francis I to inaugurate the Renaissance, and Henry IV had other things to engross his attention besides the arts. His successor sought rather such foreign artists as John of Bologna, Pourbus, and Rubens. At this juncture Poussin learned of some engravings by Marc Antonio after Giulio Romano and Raphael. This was his road to Damascus. Antique beauty was revealed to him through the works of these sons of Italy and thenceforth he lived in the past. All modern civilization seemed barbarous to him. His experience was an illumination, a veritable conversion. Henceforth he had no rest until he found the fatherland of his heart and his ideas. Three attempts he made to reach Rome. Compelled to return to Paris he there encountered Marini, the famous author of the "Adonis", who contracted a warm friendship for the enthusiastic boy: "Che ha", said he, "una furia di diavolo". With him he finally reached Rome in 1624; but Marini died within a few months and Poussin was alone in a strange city, helpless, ill, without means, and reduced to doing hack work. The poor artist then met a countryman, the cook Dughet, who took pity on him, sheltered and cured him, and whose daughter he married (1629).
At the time of his arrival at Rome the school was divided into two parties, that of the mannerists who followed Guido, and that of the brutal naturalists who followed Caravaggio, both in Poussin's opinion quackery, equally dishonest and remote from reality. He detested the affected airs of the fashionable painters, their sentimentality, their insipidity, their ecstasy. Nor was he less hard on the affectation of the "naturalists and their partiality for ugliness and vulgarity". He called Caravaggio's art "painting for lackeys", and added: "This man is come to destroy painting". Both schools sought to execute more beautifully or more basely than nature; Art was endangered for lack of rule, conscience, and discipline. It was time to escape from caprice and anarchy, from the despotism of tastes and temperaments. And this was what Poussin sought to achieve by his doctrine of "imitation". To imitate the antique was an approach to nature, to learn conformity with reality, to recover life in its most lasting, noble, and human forms. Such at least was the doctrine and faith which he practised unceasingly in his works and letters. For this he became an archæologist, a numismatist, a scholar. He used scientific methods, measuring statues, consulting bas-reliefs, studying painted vases, sarcophagi, and mosaics. Every point was based on an authentic document. In this he was doubtless influenced by a certain narrowness and misunderstanding of the claims of realism. To a certain extent his art is for the initiated, the taste for it requires culture. More, this pure ideal implies a singular anachronism. Poussin presents the strange case of a man isolated in the past and who never descended in history lower than the Antonines. By his turn of mind this man of austere virtue was scarcely Christian. He rarely painted scenes from the Gospel. His Christ is certainly one of his weakest types. Let me dare to say it: as an artist Poussin thinks somewhat like a Leconte de Lisle or like the Renan of the "Prière sur l'Acropole". Poussin had no desire to see the modern world. He left but a single portrait, his own. He is wholly expressed in Bernini's words: "Veramente quest' uomo à stato grande istoriatore e grande favoleggiatore". He was a great historian, a great teller of fables, an epic poet, in a word the foremost of his time and one of the foremost of all time.
His works are very numerous. The first group contains subjects borrowed from sacred and profane antiquity. Among these to mention only dated works are: "The Rape of the Sabines", and "The Plague of the Philistines" (1630, Louvre); "The Testament of Eudamidas" (Copenhagen); "Hebrews Gathering Manna" (1639); "Moses Rescued from the Waters" (1647); "Eliezer and Rebecca" (1648); "The Judgment of Solomon" (1649); "The Blind Men of Jericho" (1650); "The Adulteress" (1653); all these last-named pictures are at the Louvre. To these must be added the important double series of pictures known as the "Seven Sacraments". The first, painted (1644-8) for Cavaliere del Pozzo, is now at the Bridgewater Gallery, London. The second is a very different variation of the former and was painted for M. de Chantelou, his correspondent and active protector. It is now in collection of the Duke of Rutland at Belvoir Castle. This historical portion of his work seems to have been most in favour with his contemporaries. It immediately became classic and it is certainly filled with the highest beauty. Despite their high and strong qualities, however, these works no longer attract us, for we often find therein an intellectual affront, a something too literary or too rationalistic which seems to us foreign to the genius of painting. But that this was relished by the French of the seventeenth century is shown by their commentaries on these works. The description of the two pictures "Eliezer" and the "Manna", fills forty quarto pages in Félibien. Apart from these historical scenes which "relate" and "prove" there is a purely lyric side. In it are evident the wonderful skill of the designer and the poet, detached from any attempt at anecdote or "illustration". Such were the "Bacchanalia", the "Triumph of Flora", the "Childhood of Jupiter", which do little more than repeat the theme of the joy and beauty of living. Here Poussin's genius freed of all restraint can only be compared to that of great musicians such as Rameau or Gluck. Properly speaking it is the genius of rhythm. This is his true sphere, as original as that of any master, and the inexhaustible source of his emotion and poetry. In a sense his work may be considered as a ballet. This was his idea in his famous letter on the modes of the ancients, who distinguished as many as seven, the Dorian, Phrygian, Lydian, Hypolydian etc. "I desire", he added, "before another year to compose a picture in the Phrygian manner". This phrase would have aroused less amusement if Whistler's works, with his "symphonies", "harmonies", "nocturns", and "sonatas", had been known. But this music of painting which Whistler made chiefly a matter of colour seemed to Poussin a question of movement. For him it meant life understood as a dance which the Greeks made a science.
Finally the landscape becomes more and more important in this lyrical or poetical side of his work. Nature accompanies with its profound harmony the human sentiments which transpire on its surface, the persons are merely a melodious figure outlined against the chorus of things. As a landscape artist he is without a peer, unless it be Titian. Constable finds something religious in his landscapes; in fact, when contemplating his "Polyphemus" or his "Cacus" (St. Petersburg), it is easy to understand (what no one since Virgil has felt) the naturalistic and mysterious origin of myths. Beyond doubt this is something far removed from the pious Franciscan tenderness as it finds expression in the "Canticle of creatures"; it is rather the religion of Epicurus or Lucretius, which teaches conformity with the ends of the universe and as supreme wisdom counsels harmony with the rhythm of nature. Towards the end of his life Poussin seems to have renounced the personal or dramatic element. His last works, the "Four Seasons" of the Louvre (1664-65), are simply four landscapes which please by variety of sense. Like the ancient sage the master leaves history and psychology, and devotes himself simply to music. Between 1624 and his death he was absent from Rome only once (1641-2) at the command ofRichelieu, who summoned him to Paris to superintend the work at the Louvre with the title of painter to the king. This journey was otherwise unfortunate. The artist was misunderstood by the painters, who soon succeeded in driving him away. All that remains of this period are two large pictures, a "Last Supper", very mediocre, painted for St. Germain en Laye, a "Miracle of St. Francis Xavier", painted for the Jesuit novitiate, and a ceiling, the "Triumph of Truth", painted for Richelieu's chateau at Rueil. These three canvases are at the Louvre. On his return to Rome Poussin found his authority much increased by his official title. He lived not far from the Trinità dè Monti in a little side street where he had as neighbors Claude Lorrain and Salvator. Among artists he exercised a singular influence. Nearly all the Frenchmen who came to Rome to study, from Mignard to Le Brun and Sebastien Bourdon, not to mention his brother-in-law Gaspard Dughet (called "Guaspre"), imitated him and claimed him as master; but as usual none of them understood him. In his century he was an isolated genius, but his glory has not been useless to us; it shone more brilliantly in the decadence of the Italian school and it gave to the French school what it had hitherto lacked — titles and an ancestor.
I. POUSSIN'S correspondence in BOTTARI, Raccolta di Lettere (Rome, 1764), and in QUATREMÈRE DE QUINCY, Collection des Lettres de Poussin (Paris, 1824), defective edition, a critical one is in press. II. Biographies: BELLORI, Vite de' pittori (Rome, 1672); FÉLIBIEN, Entretiens sur la vie des plus excellents peintres (2nd ed., Paris, 1688); Archives de l'Art français (Paris, 1854 sq.), I, 1-11, 140-50; II, 224-31; III, 1-18; VI, 241-54. III. Studies on Poussin: DE SAINT GERMAIN, Vie de N. Poussin (Paris, 1806); GRAHAM, Memoirs of the life of N. Poussin (London, 1820); BOUCHITTÉ, Le Poussin, sa vie et son oeuvre (Paris, 1858); DELACROIX, Le Poussin in PIRON, Eug. Delacroix, sa vie et ses oeuvres (Paris, 1865); JOUIN, Conférences de l'Académie de peinture et de sculpture (Paris, 1883); DENIO, Nicolas Poussin (Leipzig, 1898); ADVIELLE, Recherches sur Nicolas Poussin (Paris, 1902); DESJARDINS, Poussin (Paris, s. d.).
LOUIS GILLET 
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Nicola Spedalieri
A priest, theologian, and philosopher, born at Bronte in the Province of Catania, Sicily, 6 December, 1740; died at Rome, 26 November, 1795. He studied in the seminary of Monreale, then the most flourishing in Sicily, was ordained priest, and appointed professor of philosophy and mathematics, and later of theology. At the same time he cultivated the arts of poetry, music, and painting. Disgusted at the opposition stirred up by certain theological theses, which were branded as heretical at Palermo but approved at Rome, he withdrew from Monreale to Rome (1773 or 1774), where for ten years he led a life of penury but of fruitful study and labour. However, he always retained his affection for the seminary of Monreale. In 1784 he obtained from Pius VI a benefice in the Vatican Basilica, and then ceased the efforts he had made for years to obtain a chair in the Universities of Pisa, Pavia, and Turin. His first published work was "Analisi dell' Esame critico di Fréret" ("Examen critique des apologies de la religion chrétienne", a work wrongly attributed to Fréret, really written by Naigeon), Rome, 1778. In 1779 he published "Ragionamento sopra l'arte di governare" and "Ragionamento sull' influenza della religione cristiana sulla società civile". In 1784 he issued, also at Rome, his "Confutazione di Gibbon" in which he combats the thesis of the English historian who blames Christianity for the downfall of the Roman Empire. In it, as in the Apology against Fréret, he shows especially the benefits conferred by the Christian religion on the social and political order, inasmuch as Christianity is the most powerful bulwark against despotism.
In 1791 appeared his principal work "I diritti dell' uomo", also at Rome; this was evidently intended as a Catholic answer to the proclamation of the "Rights of Man", made in France in 1789, which was the signal for the French Revolution. Notwithstanding the hearty reception given to this work by Pius VI who said, "For a long while rulers have been asking quid est papa. Your book will teach them quid est populus", a storm of criticism and refutation burst on the head of its author. Governments took notice of it and (e. g. Piedmont) forbade its circulation. The controversy continued even after Spedalieri's death. In his book, except in certain details, the writer only expressed in the language of the eighteenth century the teaching of the scholastic doctors on the popular origin of political sovereignty, a doctrine commonly taught from St. Thomas to Suarez and Bellarmine, which does not exclude the Divine origin of the same sovereignty. Spedalieri's thesis could not prove acceptable to the absolutism of princes and the Cartesian doctrines then in vogue, which did not admit the existence of a natural moral law but made all depend on the arbitrary Will of God; much less could it please the regalists. On the other hand, it is easy to understand how his theory might give rise to a fear that it was too favourable to the ideas of the revolutionaries. Spedalieri was wrongly claimed by the Liberals as one of theirs, and if some of them accuse him of a want of loyalty when he wishes to conciliate democracy and a Divine sanction of the social order, it is because they do not understand the true nature of democracy or of the saying that all authority comes from God. The controversies about Spedalieri were renewed on the occasion of the centenary of his death. Shortly before his decease he completed a "Storia delle Paludi Pontine", a book Pius VI ordered him to write and which was published by his intimate friend Nicolai, in the work "De bonificamenti delle terre pontine" (Rome, 1800). His death was attributed to poison; a modern writer has not hesitated to lay the blame on theJesuits, forgetting that Spedalieri's enemies were the bitterest adversaries of the Jesuits.
NICOLAI, Laudatio Nicolai Spedalieri (Rome, 1795); CIMBALL, Nicola Spedalieri, Pubblicista e ri formatore del sec. XVIII (Castello, 1905); IDEM, L'Anti-Spedalieri (Turin, 1909); IDEM, Nel primo centenario della morte di N. Spedalieri (Rome, 1899).
U. BENIGNI. 
Transcribed by Douglas J. Potter 
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Nicolas Talon
French Jesuit, historian, and ascetical writer, b. at Moulins, 31 August, 1605; d. at Paris, 29 March, 1691. Entering the Society in 1621, he taught literature for several years, with remarkable success. After his ordination he gained some reputation as a preacher, was a devoted worker in the prisons and hospitals of Paris, and served as army-chaplain with the French troops in Flanders, winning the admiration and love of the men and the life-long friendship of the Prince de Conde. He assisted the notorious Aime du Poncet during his painfully protracted execution. Thanks to Talon's gentleness, the terrible outlaw died penitent and resigned. This striking conversion made a profound impression. As a writer, Talon had original, if not always correct, views, a lively imagination, a quaint and comparatively pure and elegant style. Besides his "Oraison funebre de Louis XIII" (Paris, 1644), a "Description de la pompe funebre du Prince de Conde" (Paris, 1646), and some books of minor importance, Talon wrote "La vie de St. Francois de Sales" (Paris, 1640), "La vie de St. Francois Borgia" (Paris, 1671), "Les peintures chretiennes" (Paris, 1667 according to Weiss, 1647 according to Sommervogel), and a Bible history, the first part of which, "Histoire sainte", was published at Paris in 1640. The author's purpose was to interest his readers in the Old Testament story. The book popular and was several times reprinted, notably in a fine Cramoisy edition (1665). The Marquis of Winchester gave an English translation in 1653. Talon's "Historie sainte" is deficient in taste and critical judgment; it is a romance, not a reliable exposition of facts. Its methods, if not as objectionable as Berruyer's in his "Histoire du peuple de Dieu", are unsound. The author published a sequel, "L'histoire sainte du Nouveau Testament" (Paris, 1669). It met with little success. Talon's portrait has been engraved by Heer. Sommervogel mentions 300 of his letters in the d'Aumale collection at Chantilly.
SOUTHWELL, Bibliotheca scriptorum soc. Jesu (Rome, 1676), 636; D'ARTIGNY, Nouveaux memoires, IV (Paris, 1749), 138-48; CAREYON, Une execution en place de Greve, au XVII siecle (piece inedite) (Poitiers, 1863); DE BACKER, Bibl. des ecrivains de la C. de J., 1st ed., V, 717; DE GUILHERMY, Menologe de la C. de J., Assistance de France (1st ed., Paris, 1892), 429; HURTER, Nomenclator, II, 457; SOMMERVOGEL, Bibl. de la C. de J., i, VII, 1821-3; LEMOINE-LICHTENBERGER, Trois familiers du Grand Conde, l'abbe Bourdelot, le pere Talon, le pere Tirier (Paris, 1909).
JOHN C. REVILLE 
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Nicolas Ysambert
Theologian, born at Orleans in 1565 of 1569; died at Paris, 14 May, 1642. He studied theology at the Sorbonne and was made a fellow (socius) of the college in 1598. Thenceforth he professed theology with such success as to attract public attention. In 1616 King Louis XIII founded at the Sorbonne a new chair of theology for the study of the controversial questions between Catholics and Protestants. The professor in charge had to give on every working day an hour's lecture followed by a half hour of familiar conference with his auditors. Ysambert was appointed to this chair by the king, who in this instance had reserved to himself the nomination. This appointment, which was an honour in itself, was still more enhanced by the eulogies bestowed on Ysambert in the letters patent which designated him, wherein the king praises his competence and station, his experiences in theology, controverted matters, and other sciences. From the time of his appointment as is evident from the manuscripts of his course, one of which is preserved at the library of Toulouse, which was begun in 1618, Ysambert took as the basis of his letters the Summa theologica of St. Thomas Aquinas which he seems to have commentated until the end of his career of teaching. His lessons won him a wide reputation, which he retained until his death. In the councils of the theological faculty he was chiefly distinguished for his share in the censure directed against Marc Antonio de Dominis, the apostate Archbishop of Spalatro, the author of the notorious treatise De republica christiana, which was intended to overthrow the whole ecclesiastical Hierarchy; he was the first to point out the heretical doctrine to the faculty and he brought about is condemnation. When Edmond Richer laboured to revive in the theological faculty a somewhat modified Gallicanism, Ysambert with the theologian Duval became the zealous defender of the rights of the Holy See. To learning Ysambert joined great strictness of life, remarkable solidity of judgment, and a precision and sense of justice much appreciated in the decision of cases of conscience. He began publishing his Disputationes, or commentaries on the Summa of St. Thomas, but it was not completed during his life (Paris, 1638-48). His commentary is generally esteemed.
FELIBIEN, Hist. De la ville de Paris (Paris, 1725), V; DUPLESSIS D'ARGENTRE, Collectio Judiciorum de novis erroribus II, (Paris, 1728), pt. II; FERET, La Faculte de theologie de Paris, epoque moderne, III (Paris, 1906).
ANTOINE DEGERT 
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Nicolas-Hugues Ménard
Of the Congregation of St. Maur, b. in Paris, 1585; d. 21 Jan., 1644. His father was was private secretary to Catherine de Medici, his mother was a native of Blois. After a liberal education Ménard entered the Order of St. Benedict, 3 Feb., 1607, at St. Denis, and made his religious profession 10 Sept., 1612. In the next year he joined the reform movement of St. Vannes in Verdun which some years later developed into the Congregation of St. Maur; and he became one of its main helps. After some time he was called to Paris, where he soon became a favourite preacher and frequently occupied the principal pulpits. For sixteen years he taught rhetoric at the College of Clugny. By word and deed he sought to induce his fellow religious to unite an exemplary life with love for study especially of Church history and patrology. On account of failing health he was placed by his superiors in the abbey of St. Germain des Prés, where he lived in great seclusion. In his small circle of intimate friends the Jesuit Sirmond stood foremost. Ménard is much praised for his profound learning, his great modesty and his wonderful memory.
Works: "Martyrologium Sanctorum ordinis St. Benedicti", to which he added several biographies and explanatory notes which greatly enhance the value of the work (Paris, 1629); "Concordia regularum, auctore St. Benedicto Anianae abbate", from a manuscript found in the Abbey of Fleury, which is supplemented by a life of St. Benedict of Aniane (Paris, 1638); "St. Gregorii I Papae Liber Sacramentorum", from a manuscript Missal of St. Eligius (Paris, 1642). This also appears in the edition of the works of St. Gregoryof the year 1705. The commentary on the book is highly praised by Muratori (Dissert. de rebus liturgicis, ch. 6), who states that Tomassi and Mabillon would have preferred the text of Pamelius but the Maurists, when publishing the notes of Ménard had also to use his text "De unico Dionysio Areopagita Athenarum et Parisiorum episcopo", a defence of the identity of the Areopagite and first Bishop of Paris, written (at first anonymously) against Launoy, in defence of Millet (Paris, 1643); "S. Barnabae Apostoli (ut fertur) Epistola Catholica, ab antiquis olim ecclesiae patribus sub ejusdem nomine laudata et usurpata" (Paris, 1640). The Greek text had been found by Sirmond at Rome, and Ménard discovered a Latin translation at the Abbey of Corvey.
Kirchenlexicon, s. v.; TASSIN, Congr. von St. Maur (Frankfort, 1773), I, 27; Theologische Quartalschrift, XV, 391, 421; HURTER, Nomencl. (Innsbruck, 1907), III, 1148.
FRANCIS MERSHMAN 
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Nicolas-Joseph-Laurent Gilbert
Poet, b. at Fontenoy-le-Château, 1751; d. at Paris, 12 November, 1780. His parents were poor farmers. He pursued his studies at the Collège de l'Arc at Dôle, where the professor of literature boasted of having made poets of all his pupils except Gilbert. Upon leaving college in 1769, he settled at Nancy and tried to open a public course in literature. In 1772 he competed unsuccessfully for a prize at the French Academy. In 1774 he went to Paris, where Freron won for him the favour of the archbishop. Young and unknown, he had the courage to oppose the triumphant and all-powerful chiefs of the philosophical party. Although there is a little juvenile audacity in the fury of his attacks, the sincerity of his religious convictions cannot be doubted. He died of brain fever caused by a fall from his horse. His enemies reported that he died insane; his partisans claimed that he died in misery at the hospital. Neither report is true. After the accident which caused his death, he was taken to the Hotel-Dieu, but was soon removed to his own house, where he died. The story of his poverty is untrue, for at the time of his death he was drawing three pensions, which constituted for that time a rather large income. Gilbert's works consist of a Persian novel, "Les families de Darius et d'Eridame" (Paris, 1770), a satire in prose, "Le carnaval des auteurs" (Paris, 1773), a few odes, and satires. Three pieces, one ode and two satires, have given him a lasting reputation: the "Ode imitée de plusieurs psaumes" (1788), usually known under the title of "Adieux à la vie", struck the first personal and melancholy notes which were the characteristic of the Romantic school; in the satires "Le dix-huitième siècle" (1775) and "Mon apologie" (1778) there is a force, movement, and eloquence which one does not find elsewhere in the poetry of that time. He vigorously opposes the manners of the time and castigates the philosophers and the Academy. His words are those of a man who writes with freedom, emotion, and sincerity, though his style is not always equal to the thought.
LOUIS N. DELAMARRE 
Transcribed by Gerald M. Knight
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Nicolas-Sylvestre Bergier
French theologian, b. 31 December, 1715 at Darney in Lorraine; d. at Versailles, 9 April, 1790. After a course of theology in the University of Besançon, he received the degree of doctor, was ordained priest, and went to Paris to finish his studies. Returning to Besançon in 1748, he was given charge of a parish and later became president of the college of the city, which had formerly been under the direction of the Jesuits. In 1769 the Archbishop of Paris, M. de Beaumont, appointed him canon of the cathedral, and thenceforth Bergier resided at Paris. A pious priest and an energetic student, he devoted a great part of his time to writing in defence of religion. He agreed to correct certain articles of the "Encyclopédie", but found himself obliged to write entirely original articles which then formed the "Dictionnaire de theologie" as a part of the "Encyclopédie".
The works of Bergier are in the fields of apologetics and theology, except "Les elements primitifs des langues" (Besançon, 1764) and "L'origine des dieux du paganisme" (Paris, 1767). Among his apologetical and theological works, the most important are: "Le déisme refuté par lui-même" (Paris, 1765); "La certitude des preuves du christianisme" (Paris, 1767, also published in Migne's "Démonstrations évangéliques", XI); "Reponses aux Conseils raisonnables de Voltaire" (Paris, 1771, also in Migne, ibid.); "Apologie de la religion chrétienne" — against d'Holbach's "Christianisme devoile" (Paris, 1769); "Réfutation des principaux articles du dictionnaire philosophique"; "Examen du matééééééééérialisme" (Paris, 1771); "Traité historique et dogmatique de la vraie religion" (Paris, 1780, and 8 vols. 8vo., 1820). The "Dictionnaire theologique" has been often edited, especially by Gousset in 8 vols. (Besançon, 1838) and Migne (Paris, 1850). Some of his writings concerning divorce, the question of the mercy of God and the origin of evil, and one volume of sermons were published after his death. Though on certain points, as on the questions of grace and the supernatural necessity of revelation, the doctrine of Bergier lacks precision and completeness, the value of his theological and apologetical work cannot be denied.
Notice historique, as an introduction to the Dictionnaire theologique, ed. By Migne (Paris, 1850); Janner in Kirchenlex., II, 408; Hurter, Nomenclator (Innsbruck, 1895), III; Dublanchy in Dict. de theol. cath., s. v.
G.M. SAUVAGE 
Transcribed by Susan Birkenseer

Nicolaus Bobadilla[[@Headword:Nicolaus Bobadilla]]

Nicolaus Bobadilla
Born at Valencia, Spain, 1511; died at Loretto, Italy, 23 September, 1590. After having taught philosophy in his native country, he went to Paris to acquire a more perfect knowledge of Greek and Latin. Here he met Ignatius of Loyola, joined him in his plans, and was among the first seven followers of the saint to consecrate themselves to God in the Society of Jesus at Montmartre, 15 August, 1534. Hereafter, Bobadilla's career was a very active one, as a most zealous worker in the cause of the Catholic Faith. While serving the sick in the camp of the army of Charles V about Ratisbon, he himself caught the plague. Here, too, about this time, 1546, as he was returning from the camp into the city, he was waylaid by assassins and severely wounded. At another time he barely escaped with his life from an attempt to poison him.
By order of the Sovereign Pontiff Paul III, Bobadilla took a prominent part in the Diets of Nuremburg, 1543, and of Speyer, 1543, as well as in that of Ratisbon, 1546. Shortly after this an incident occurred which forced him to leave Germany. In 1548, the "Interim" of Augsburg was published by the Emperor, Charles V. It was a tentative document intended to suggest a basis of agreement between Catholics and Protestants until their religious differences could be definitely settled. But as it seemed to the eyes of many Catholics to go to far, and in the eyes of many Protestants not far enough, it satisfied neither party. Bobadilla opposed it in speech and in writing, and so vigorously, that though he was highly esteemed in the imperial court, he was obliged, by the Emperor's order, to retire from Germany. He was a most popular preacher, as evidenced by the fact that he delivered sermons in seventy-seven archbishoprics and bishoprics in Italy, Germany, and Dalmatia.
The writings of Bobadilla cover a wide range of topics. Among them are commentaries on some chapters of Genesis and other portions of the Old and New Testaments; annotations on the Gospels; treatises on predestination, the sacraments and their use, against the Lutherans; cases of conscience; a defense of the Council of Trent against Melanchthon and Calvin, etc. The last survivor of the seven first companions of Ignatius of Loyola, Bobadilla took part in the election of four generals of the Society of Jesus.
Boero, Vita del Servo del Dio P. Nicola Bobadilla, della c. di G. (Florence, 1879); Sommervogel, Bibl. de la c. de J., I, 1553; Orlandini, Hist. Soc. Jesu, I, 81, 135, 170.
JOSEPH M. WOODS 
Transcribed by M. Donahue

Nicolaus Copernicus[[@Headword:Nicolaus Copernicus]]

Nicolaus Copernicus
Latinized form of Niclas Kopernik, the name of the founder of the heliocentric planetary theory; born at Torun (Thorn), 19 February, 1473, died at Frauenburg, 24 May, 1543.
Early life
Whether the family came originally from Silesia or from Poland, certain it is that his father Niclas, a merchant, emigrated from Krakow to Torun, and married the sister of Lucas Watzelrode, later Prince-Bishop of Ermland. Of the four children the oldest and youngest, Andreas and Nicolaus, adopted the clerical career, while the older girl became a Cistercian nun and Abbess of Culm, and the younger married. The whole family belonged to the Third Order of St. Dominic. Nicolaus was hardly ten years old when his father died. His uncle, Lucas, however, took charge of the children and gave the boys a university training.
Nicolaus Nicolai de Thorunia was matriculated in Krakow in 1491, where he studied classics, mathematics, drawings, and perspective. Professor Blar, who represented astronomy, belonged to the school of Ptolemy. The bishop, himself a former student ofBologna, sent the boys to Italy. In 1497 Nicolaus was enrolled in the University of Bologna as of German nationality and a student in canon law. He also studied Greek and became a disciple of Novara, then professor of astronomy. To obtain for his nephews the necessary support, the bishop procured their election as canons by the chapter of Frauenburg (1497-1498).
In the spring of 1500 the brothers went from Bologna to Rome for the jubilee. According to George Joachim, surnamed "Rheticus" (because a native of Feldkirch, in ancient Rhaetia) and his friend Achilles Gasser, Copernicus gave astronomical lectures in theEternal City, and it was there that he awoke to his vocation of founding a new astronomy. The brothers obtained from the chapter of Frauenburg a two years' leave of absence to continue their studies. From 1501 to 1503 Nicolaus was in Padua and Ferrarastudying medicine and jurisprudence. In Ferrara he took his degree of Doctor of Canon Law but no document is found of his graduating in medicine. His proficiency in that profession was, however, later evinced by his renown as a physician at the episcopal court of Heilsberg, where his uncle resided.
After his university studies Copernicus practised medicine for six years (1506-1512) at Heilsberg, being sought by bishops and princes, but especially by the poor, whom he served gratis. There is no document to show that Copernicus ever received higherorders. His medical practice, which was only private, would not speak against him being a priest, and the fact that in 1537 King Sigismund of Poland put his name on the list of four candidates for the vacant episcopal seat of Ermland, makes it probable that, at least in later life, he had entered the priesthood. After the death of his uncle, in 1512, Copernicus went to Frauenburg for the election of the new bishop, and remained there until 1516, when he was nominated administrator of the diocesan castle of Allenstein. His term of four years being over, he returned to the chapter in Frauenburg. Three years later the bishop died, and Copernicus became administrator of the diocese. While the quiet life at Heilsberg had left him enough leisure to publish a Latin translation of the Greek letters of Theophylactus (1509), his public offices gradually drew him into the study of finance. In 1522 he wrote a memorandum on monetary reforms, which five years later grew into a Latin treatise. It was so highly thought of that the King of Polandsubstantially accepted it (1528), and Copernicus was nominated deputy counsellor on the financial regulations of Prussia (1522-29).
Copernicus as astronomer
These various offices, however, could not distract the genius of Copernicus from the main thought of his life. The towers of Heilsberg, of Allenstein, and of Frauenburg became so many observatories, and his great work "on the Revolutions of the Celestial Bodies" bears testimony to his unremitting observations of sun, moon, and planets. His reputation was such that as early as 1514 the Lateran Council, convoked by Leo X, asked through Bishop Paul of Fossombrone, for his opinion on the reform of theecclesiastical calendar. His answer was, that the length of the year and of the months and the motions of the sun and moon were not yet sufficiently known to attempt a reform. The incident, however, spurred him on as he himself writes to Paul III, to make more accurate observations; and these actually served, seventy years later, as a basis for the working out of the Gregorian calendar.
Twenty-five years after his university career, he had finished his great work, at least in his own mind, but hesitated a long time, whether to publish it or to imitate the Pythagoreans, who transmitted the mysteries of their philosophy only orally to their own disciples for fear of exposing them to the contempt of the multitude. His friends who had become interested in the new theory prevailed on him to write at least an abstract for them, manuscript copies of which have been discovered in Vienna (1873) and Stockholm(1878). In this commentary Copernicus stated his theory in the form of seven axioms, reserving the mathematical part for the Principal work. This was in 1531, or twelve years before his death. From this on the doctrine of the heliocentric system began to spread. In 1533 Albert Widmanstadt lectured before Pope Clement VII on the Copernican solar system. His reward consisted in a Greek codex which is preserved in the State library of Munich. Three years later Copernicus was urged by Cardinal Schonberg, thenArchbishop of Capua, in a letter, dated at Rome, 1 November, 1536, to publish his discovery, or at least to have a copy made at the cardinal's expense. But all the urging of friends was in vain, until a younger man was providentially sent to his side.
It was George Joachim Rheticus who quitted his chair of mathematics in Wittenberg in order to spend two years at the feet of the new master (1539-41). Hardly ten weeks after his arrival in Frauenburg he sent a "First Narration" of the new solar system to his scientific friend Schöner in Nuremberg, in the form of a letter of sixty-six pages, which was soon after printed in Danzig (1540) and Basle (1541). Rheticus next obtained for publication the manuscript of a preliminary chapter of the great work on plane and spherical trigonometry. Finally Copernicus, feeling the weight of his sixty-eight years, yielded, as he writes to Paul III, to the entreaties of Cardinal Schonberg, of Bishop Giese of Culm, and of other learned men to surrender his manuscripts for publication. Bishop Giese charged Rheticus, as the ablest disciple of the great master, with the task of editing the work. The intention of the latter was to take the manuscript to Wittenberg and have it published at the university but owing to the hostility prevailing there against the Copernican system, only the chapter on trigonometry was printed (1542). The two copies of the "First Narration" and of the treatise on trigonometry, which Rheticus presented to his friend Dr. Gasser, then practising medicine in Feldkirch, may be seen in the Vatican Library (Palat. IV, 585) Rheticus then turned to Schöner in Nuremberg, who, together with Osiander, accepted the charge and engaged the printing-house of Petreius in the same city. In the meanwhile Rheticus tried to resume his chair in Wittenberg, but on account of his Copernican views had to resign (1542) and turned to Leipzig (1543). He was thus prevented from giving his personal attention to the edition, nor was the author himself able to superintend it. Copernicus became paralyzed on the right side and weakened in memory and mind many days before his death. The first copy of the "Six Books on the Revolutions of the Celestial Orbits" was handed to him the very day he died. Fortunately for him, he could not see what Osiander had done. This reformer, knowing the attitude of Luther and Melanchthon against the heliocentric system, introduced the word "Hypothesis" on the title page, and without adding his own name, replaced the preface of Copernicus by another strongly contrasting in spirit with that of Copernicus. The preface of Osiander warns the reader not to expect anything certain from astronomy, nor to accept its hypothesis as true, ne stultior ab hac disciplinâ discedat, quam accesserit. The dedication to Pope Paul III was, however, retained, and the text of the work remained intact, as was ascertained later when access was had to the original manuscript, now in the family library of the Counts Nostitz in Prague.
Opposition was first raised against the Copernican system by Protestant theologians for Biblical reasons and strange to say it has continued, at least sporadically, to our own days. A list of many of their Pamphlets is enumerated by Beckmann. On the Catholicside opposition only commenced seventy-three years later, when it was occasioned by Galileo. On 5 March, 1616, the work of Copernicus was forbidden by the Congregation of the Index "until corrected", and in 1620 these corrections were indicated. Nine sentences, by which the heliocentric system was represented as certain, had to be either omitted or changed. This done, the reading of the book was allowed. In 1758 the book of Copernicus disappeared from the revised Index of Benedict XIV. New editions were issued in Basle (1566) by Rheticus; in Amsterdam (1617) by Müller of Göttingen, in Warsaw (1854) an edition de luxe with Polish translation and the real preface of Copernicus; and the latest (5th) in Torun (1873) by the Copernicus Society, on the four hundredth anniversary of the author's birthday, with all the corrections of the text, made by Copernicus, given as foot-notes. A monument by Thorwaldsen was erected to Copernicus in Warsaw (1830), and another by Tieck at Torun (1853). Rheticus, Clavius, and others called Copernicus the second Ptolemy, and his book the second "Almagest." His genius appears in the fact that he grasped the truth centuries before it could be proved. If he had precursors they are to be compared to those of Columbus. What is most significant in the character of Copernicus is this, that while he did not shrink from demolishing a scientific system consecrated by a thousand years' universal acceptance, he set his face against the reformers of religion. For supplementary information see the article GALILEO.
J.G. HAGEN 
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Nicolaus Germanus[[@Headword:Nicolaus Germanus]]

Nicolaus Germanus
(Often called "Donis" from a misapprehension of the title "Donnus" or "Donus" an abbreviated form of "Dominus").
A fifteenth-century cartographer, place of birth, and date of birth and death unknown. The first allusion to him of authentic date is an injunction of Duke Borso d'Este (15 March, 1466) to his referendary and privy counselor, Ludovico Casella, at Ferrara, to have the "Cosmographia of Don Nicolò" thoroughly examined and then to determine a recompense for it. The duke, on the thirtieth of the same month, called upon his treasurers for 100 florins in gold "to remit as a mark of his appreciation to Donnus Nicolaus Germanus for his excellent book entitled 'Cosmographia'". On 8 April, 1466, the duke again drew thirty golden florins to present to the Rev. Nicolaus, who "in addition to that excellent Cosmography" (ultra illud excellens Cosmographie opus) had dedicated to the duke a calendar made to cover many years to come ("librum tacuini multorum annorum"). The "Cosmographia" as preserved in the Bibliotheca Estensis at Modena comprises a Latin translation of the Geography of Ptolemy with maps. The version of the geographical text is substantially the same as that dedicated in 1410 to Pope Alexander V by Jacopo Angelo, a Florentine. In the execution of the maps, however, Nicolaus, instead of adhering to the flat projection of Ptolemy, chose what is known as the "Donis-projection", because first worked out by him, in which the parallels of latitude are equi- distant, but the meridians are made to converge towards the pole. He likewise introduced new modes in delineating the outlines of countries and oceans, mountains and lakes, as well as in the choice of cartographic proportions. He reduced the awkward size to one which was convenient for use; the obscure and often unattractive mode of presentation he replaced by one both tasteful and easily intelligible; he endeavored to revise obsolete maps in accordance with later information and to supplement them with new maps. While his first recension embraced only the twenty-seven maps of Ptolemy (one map of the world, ten special maps of Europe, four of Africa, twelve of Asia), the second comprised thirty (including in addition modern maps of Spain, Italy, and the Northern countries: Sweden, Norway, and Greenland). The last-named enlarged recension he dedicated as priest to Pope Paul II (1464-71). He dedicated to the same pontiff his third recension, containing thirty-two maps, adding modern maps of France and the Holy Land. The works of the German cartographer were of great value in diffusing the knowledges of Ptolemy's Geography. The first recension, probably the very copy in the Lenox Library (New York), is the basis of the Roman editions of Ptolemy bearing the dates 1478, 1490, and 1507; on the third, certainly the copy preserved in Wolfegg Castle, are based the Ulm editions of 1482 and 1486. By combining the Roman and Ulm editions Waldseemüller produced the maps of Ptolemy in the Strasburg edition of 1513, which was frequently copied. The modern map of the Northern countries, made by Claudius Clavus, which Nicolaus embodied in his second recension of Ptolemy, was perhaps the source of the Zeni map which had such far-reaching influence, and likewise of the maritime charts of the Canerio and Cantino type. The revised map of the Northern countries in the third recension of Nicolaus, which placed Greenland north of the Scandinavian Peninsula, was a powerful factor in cartography for a century, especially as Waldseemuller gave the preference to this representation in his world and wall map of 1507, "the baptismal certificate of America". Because of these and other services to geography and cartography, as for example, by the revision of Buondelmonte's "Insularium", it would be desirable to have it established whether Nicolaus was really, as I conjecture, a Benedictine father of the Badia at Florence.
FISCHER, Nicolaus Germanus in Entdeckungen der Normannen in Amerika (Freiburg, 1902), 75-90, 113 sqq. (Eng. tr., London, 1903), 72-86, 108 sqq.
JOSEPH FISCHER 
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Nicolaus Steno[[@Headword:Nicolaus Steno]]

Nicolaus Steno
(Niels Steensen)
An eminent Danish anatomist and geologist, convert and saintly bishop, born at Copenhagen, 1 January, 1638; died at Schwerin in Germany, 25 November, 1686.
For many years the name of Steno was almost forgotten; in science he was centuries in advance of his time. During the last thirty years justice has been done to his merits as a scientist. When a young man of twenty-two years he went to the Netherlands to proceed with his anatomic studies; there he discovered, among other things, the excretory duct of the parotid glands (ductus Stenonianus) and the circulation of the blood in the human body. In spite of his achievements his countrymen failed to appoint him professor at the University of Copenhagen, in consequence of which he went to Florence, where he was cordially received by the Grand Duke of Tuscany. He was appointed anatomist at the Hospital of Santa Maria Nuova and continued his researches. Even while residing in the Netherlands he had begun to doubt the truth of the Lutheran doctrines. At Cologne he conferred with a Jesuit, and at Florence he became convinced of the truth of Catholicism. After many struggles he entered the Church on 4 November, 1667. Shortly after a royal letter came from Denmark, that called him home and offered him a high annual salary. But it was too late; as a Catholic he could not return to Denmark. He remained in Italy and made many geological discoveries, which were not appreciated until our time. He was also the first who gave a scientific explanation of the many petrifactions which are found in the earth. In Denmark men began to regret Steno's loss, and through the influence of Griffenfeldt he was nominated, not professor -- for a Catholic could not hold that position -- but anatomicus regius in his native city, but he remained there only two years, as he was exposed to narrow-minded treatment.
Feeling a higher call, he returned to Italy, where he received Holy orders in 1675, and two years after was consecrated a bishop. As such, he lived a most selfdenying and mortified life, giving all he had to the poor. He was made vicar Apostolic for the northern missions and worked nine years as an apostle in the north of Germany. He died, worn out by his labours at the early age of forty-eight. His remains were brought to Florence and deposited in a vault in the Basilica of St. Lawrence. He wrote several ascetic works. Of his sixteen theological works the more interesting are his "Epistola de propria conversione" (Florence, 1677), and "Defensio et plenior elucidatio epistolæ de propria conversione" (Hanover, 1680). His scientific writings were published by Maar, "Nicolai Stenonis opera philosophica" (2 vols., Copenhagen, 1910), a very fine work in quarto, containing his thirty-two anatomical dissertations, with introduction and notes in English. A facsimile edition of his "De solido intra solidum naturaliter contento dissertationis prodromus" appeared at Berlin in 1904.
MAAR, To uudgivne Arbejder af Nicolaus Steno fra Biblioteca Laurentiana (Copenhagen, 1910); PLENKERS, Der Däne Niels Stensen (Freiburg, 1884); JÖRGENSEN, Nils Steensen (Copenhagen, 1884); ROSE, Nicolaus Stenos Liv og Död. Oversat af V. Maar (Copenhagen, 1906); METZLER, Nikolaus Steno in Pastor bonus, XXIII (Trier, 1911).
NIELS HANSEN 
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Nicolaus van Esch[[@Headword:Nicolaus van Esch]]

Nicolaus van Esch
(ESCHIUS)
A famous mystical theologian, b. in Oisterwijk near Hertogenbosch (Boisle-Duc), Holland, in 1507; d. 19 July, 1578. After finishing his classical studies in the school of the Hieronymites, he studied philosophy, theology, and canon law at Louvain, but refused to take his doctor's degree. In 1530 he was ordained priest, and then settled in Cologne in order to devote himself to higher studies and the practice of Christian perfection. At the same time he became the private tutor of a number of young men, mainly university students. Blessed Peter Canisius and Lawrence Surius are the most celebrated of his pupils. In Cologne, too, he contracted a close friendship with several members of the Carthusian Order, among whom Johann Landsberger, Gerhard Homontanus, and Theodorich and Bruno Loher are worthy of special mention. Though his feeble health did not allow him to become a member of the order, he lived in the monastery, for a time at least, and followed its rule of life as closely as possible. In 1538 Nicolaus was appointed pastor of the Béguinage at Diest; after a year he surrendered his charge for a time, but took it up again with such success that after his death he was commonly spoken of as the saintly Father Eschius. He was also instrumental in founding several diocesan seminaries according to the rules laid down by the Council of Trent. Among his literary works the following are worthy of note: "Introductio in vitam introversam", which is really an introduction to a new edition of the "Templum animae" (Antwerp, 1563 etc.); "Exercitia theologiae mysticae, seu exercitia quaedam pia, quae compendio hominem ad vitam perfectam instituendam juvare possunt" (Antwerp, 1563).
A.J. MAAS 
Transcribed by Gerald M. Knight

Nicolaus von Weis[[@Headword:Nicolaus von Weis]]

Nicolaus von Weis
Bishop of Speyer, born at Rimlingen, Lorraine, 8 March, 796; died at Speyer, 13 December, 1869. He studied at the seminary at Mainz, when Liebermann was its regent, and was ordained 22 August, 1818. Hereupon he taught the humanities at the seminary (1818-20), was pastor at Dudenhofen (1820-22), canon at the cathedral of Speyer (1822-37), and dean of the cathedral (1837-42). During this time he displayed remarkable literary activity. In conjunction with Andreas Rass, afterwards Bishop of Strasburg, he revised, enlarged, and translated several apologetic, dogmatic, homiletic, and hagiographic works, the best known of which are an enlarged German edition of Butler's "Lives of the Saints" (24 vols., Mainz, 1821-27), translations from the French of Carron, Brillet, Picot, and others, and an extensive compilation of sermons by various authors. He founded the monthly review "Der Katholik" at Mainz, conjointly with Rass, in January 21; he was its sole editor from 1827 to 1841. It is still one of the leading German Catholic monthly periodicals. On 27 February, 1842, he was nominated as successor to Bishop Geissel of Speyer. He was preconized, 23 May, consecrated at Munich by Archbishop Gebsattel on 10 July, and solemnly enthroned in the cathedral of Speyer on 20 July. He laboured with great success for the advancement of Christian education among the faithful, promoted popular missions and pious ecclesiastical societies, introduced annual retreats for the priests of his diocese, and fostered religious orders, especially female teaching orders. His efforts to establish a theological seminary were frustrated by the Bavarian Government. During his pontificate the cathedral of Speyer was artistically frescoed by Schraudolph (1846-53), and the renovation of its western front was completed (1858).
REMLING, Nikolaus von Weis, Bischof zu Speyer im Leben und Wirken (2 vols., Speyer, 1871); Nikolaus von Weis, Bischof von Speyer in Der Katholik 50 Jahrgang, (Mainz, 1870), 48-66; Hist. politische Blatter, LXVIII (Munich, 1871), 128-47.
MICHAEL OTT 
Transcribed by Michael T. Barrett 
Dedicated to Archbishop William J. Levada
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Nicole Oresme
Philosopher, economist, mathematician, and physicist, one of the principal founders of modern science; b. in Normandy, in the Diocese of Bayeux; d. at Lisieux, 11 July, 1382. In 1348 he was a student of theology in Paris; in 1356 grand master of the Collège de Navarre; in 1362, already master of theology, canon of Rouen; dean of the chapter, 28 March, 1364. On 3 August, 1377, he became Bishop of Lisieux. There is a tradition that he was tutor to the dauphin, afterwards Charles V, but this is irreconcilable with the dates of Oresme's life. Charles seems to have had the highest esteem for his character and talents, often followed his counsel, and made him write many works in French for the purpose of developing a taste for learning in the kingdom. At Charles's instance, too, Oresme pronounced a discourse before the papal court at Avignon, denouncing the ecclesiastical disorders of the time. Several of the French and Latin works attributed to him are apocryphal or doubtful. Of his authentic writings, a Christological treatise, "De communicatione idiomatum in Christo", was commonly used as early as the fifteenth century by the theological Faculty of Paris.
But Oresme is best known as an economist, mathematician, and a physicist. His economic views are contained in a Commentary on the Ethics of Aristotle, of which the French version is dated 1370; a commentary on the Politics and the Economics of Aristotle, French edition, 1371; and a "Treatise on Coins". These three works were written in both Latin and French; all three, especially the last, stamp their author as the precursor of the science of political economy, and reveal his mastery of the French language. The French Commentary on the Ethics of Aristotle was printed in Paris in 1488; that on the Politics and the Economics, in 1489. The treatise on coins, "De origine, natura, jure et mutationibus monetarum", was printed in Paris early in the sixteenth century, also at Lyons in 1675, as an appendix to the "De re monetaria" of Marquardus Freherus, and is included in the "Sacra bibliotheca sanctorum Patrum" of Margaronus de la Bigne IX, (Paris, 1859), p. 159, and in the "Acta publica monetaria" of David Thomas de Hagelstein (Augsburg, 1642). The "Traictié de la première invention des monnoies" in French, was printed at Bruges in 1477.
His most important contributions to mathematics are contained in "Tractatus de figuratione potentiarum et mensurarum difformitatum", still in manuscript. An abridgment of this work printed as "Tractatus de latitudinibus formarum" (1482, 1486, 1505, 1515), has heretofore been the only source for the study of his mathematical ideas. In a quality, or accidental form, such as heat, the Scholastics distinguished the intensio (the degree of heat at each point) and the extensio (e.g., the length of the heated rod): these two terms were often replaced by latitudo and longitudo, and from the time of St. Thomas until far on in the fourteenth century, there was lively debate on the latitudo formæ. For the sake of lucidity, Oresme conceived the idea of employing what we should now call rectangular co-ordinates: in modern terminology, a length proportionate to the longitudo was the abscissa at a given point, and a perpendicular at that point, proportional to the latitudo, was the ordinate. He shows that a geometrical property of such a figure could be regarded as corresponding to a property of the form itself only when this property remains constant while the units measuring the longitudo and latitudo vary. Hence he defines latitudo uniformis as that which is represented by a line parallel to the longitude, and any other latitudo is difformis; the latitudo uniformiter difformis is represented by a right line inclined to the axis of the longitude. He proves that this definition is equivalent to an algebraical relation in which the longitudes and latitudes of any three points would figure: i. e., he gives the equation of the right line, and thus forestalls Descartes in the invention of analytical geometry. This doctrine he extends to figures of three dimensions.
Besides the longitude and latitude of a form, he considers the mensura, or quantitas, of the form, proportional to the area of the figure representing it. He proves this theorem: A form uniformiter difformis has the same quantitiy as a form uniformis of the same longitude and having as latitude the mean between the two extreme limits of the first. He then shows that his method of figuring the latitude of forms is applicable to the movement of a point, on condition that the time is taken as longitude and the speed as latitude; quantity is, then, the space covered in a given time. In virtue of this transposition, the theorem of the latitude uniformiter difformis became the law of the space traversed in case of uniformly varied motion: Oresme's demonstration is exactly the same as that which Galileo was to render celebrated in the seventeenth century. Moreover, this law was never forgotten during the interval between Oresme and Galileo: it was taught at Oxford by William Heytesbury and his followers, then, at Paris and in Italy, by all the followers of this school. In the middle of the sixteenth century, long before Galileo, the Dominican Dominic Soto applied the law to the uniformly accelerated falling of heavy bodies and to the uniformly decreasing ascension of projectiles.
Oresme's physical teachings are set forth in two French works, the "Traité de la sphère", twice printed in Paris (first edition without date; second, 1508), and the "Traité du ciel et du monde", written in 1377 at the request of King Charles V, but never printed. In most of the essential problems of statics and dynamics, Oresme follows the opinions advocated in Paris by his predecessor, Jean Buridan de Béthune, and his contemporary, Albert de Saxe (see Saxe, Albert de). In opposition to the Aristotelean theory of weight, according to which the natural location of heavy bodies is the centre of the world, and that of light bodies the concavity of the moon's orb, he proposes the following: The elements tend to dispose themselves in such manner that, from the centre to the periphery their specific weight diminishes by degrees. He thinks that a similar rule may exist in worlds other than this. This is the doctrine later substituted for the Aristotelean by Copernicus and his followers, such as Giordano Bruno. The latter argued in a manner so similar to Oresme's that it would seem he had read the "Traité du ciel et du monde". But Oresme had a much stronger claim to be regarded as the precursor of Copernicus when one considers what he says of the diurnal motion of the earth, to which he devotes the gloss following chapters xxiv and xxv of the "Traité du ciel et du monde". He begins by establishing that no experiment can decide whether the heavens move form east to west or the earth from west to east; for sensible experience can never establish more than one relative motion. He then shows that the reasons proposed by the physics of Aristotle against the movement of the earth are not valid; he points out, in particular, the principle of the solution of the difficulty drawn from the movement of projectiles. Next he solves the objections based on the texts of Holy Scripture; in interpreting these passages he lays down rules universally followed by Catholic exegetists of the present day. Finally, he adduces the argument of simplicity for the theory that the earth moves, and not the heavens, and the whole of his argument in favour of the earth's motion is both more explicit and much clearer than that given by Copernicus.
MEUNIER, Essai sur la vie et les ouvrages de Nicole Oresme (Paris, 1857); WOLOWSKI, ed., Traictié de la première invention des monnoies de Nicole Oresme, textes français et latin d'après les manuscrits de la Bibliothèque Impériale, et Traité de la monnoie de Copernic, texte latin et traduction française (Paris, 1864); JOURDAIN, Mémoire sur les commencements de l'Economie politique dans les écoles du Moyen-Age in Mémoires de l'Académie des Inscriptions et Belles-Lettres, XXVIII, pt. II (1874); CURTZE, Der Algorismus proportionum des Nicolaus Oresme in Zeitschr. für Mathematik und Physik, XIII, Supplementary (Leipzig, 1868), 65-79; IDEM, Der Tractatus de Latitudinibus Formarum des Nicolaus Oresme (Ibid., 1868), 92-97; IDEM, Die mathematischen Schriften des Nicole Oresme (Berlin, 1870); SUTER, Eine bis jetszt unbekannte Schrift des Nic. Oresme in Zeitschr. für Mathematik und Physik, XXVII, Hist.-litter. Abtheilung (Leipzig, 1882), 121-25; CANTOR, Vorlesungen über die Gesch. der Mathematik, II (2nd ed., Leipzig, 1900), 128-36; DUHEM, Un précurseur français de Copernic: Nicole Oresme (1377) inRevue générale des Sciences (Paris, 15 Nov., 1909); IDEM, Dominique Soto et la Scolastique parisienne in Bulletin hispanique (Bourdeaux, 1910-11).
PIERRE DUHEM 
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Nicolet
(NICOLETANA)
Diocese in the Province of Quebec, Canada, suffragan of Quebec. It comprises the counties of Nicolet, Yamaska, Arthabaska, Drummond, and a small part of Shefford and Bagot. The see takes its name from the town of Nicolet (population 3915), situated on the south bank of the St. Lawrence, opposite Trois-Rivières.
It was erected into a bishopric on 11 July, 1885, by separation from the Diocese of Trois-Rivières, the first occupant of the see being Mgr Elphège Gravel. He was born on 12 October, 1838, at Saint-Antoine de Richelieu, Quebec; consecrated at Rome on 2 August, 1885, and died, 28 January, 1904. His successor, Mgr Joseph-Simon-Herman Brunault, the present occupant of the see, was born at St-David, Quebec, on 10 January, 1857; educated at the seminary of Nicolet and the Canadian College, Rome; ordained, 29 June, 1882. Having ministered two years in the cathedral of St. Hyacinth and taught for many years in the seminary of Nicolet, first as professor of literature, and then of theology, he was named coadjutor to Mgr Gravel and consecrated titular Bishop of Tubuna, 27 December, 1899; and succeeded as Bishop of Nicolet, 28 January, 1904. The seminary of Nicolet was founded in October, 1803, and affiliated to the Laval University of Quebec, in 1863; it contains over 320 students; a grand séminaire, likewise affiliated to the University of Laval, was established at Nicolet, 22 February, 1908.
The religious in the diocese are as follows: Soeurs de l'Assomption de la Sainte-Vierge, teachers, founded at St-Grégoire (Nicolet) in 1853, have eighteen houses in the diocese; Soeurs Grises (de Nicolet), hospitallers, three houses; Congrégation de Notre-Dame (of Montreal), teachers, at Arthabaskaville, and Victoriaville; Soeurs de la Présentation de la Bienheureuse Vierge Marie, teachers, at St-David and Drummondville; Soeurs Grises de la Croix (of Ottawa), teachers and nurses, with academy and school of house-keeping at St-Francois du Lac, and a school at Pierreville (Abenaki Indian village); Religieuses hospitalières de St-Joseph (of Montreal), hospitallers, at Arthabaskaville; Soeurs du Précieux-Sang, and Soeurs de la Sainte-Famille at Nicolet; the Frères des Ecoles Chrétiennes have schools at Nicolet, Arthabaskaville, La Baie, and St-Grégoire; the Frères de la Charité are at Drummondville; and the Frères du Sacré-Coeur teach at Arthabaskaville, and Victoriaville.
General Statistics
Secular priests, 140; brothers, 120; sisters, 400; churches with resident priests, 65; mission, 1; theological seminary, 1; college seminary, 1; commercial colleges and academies for boys, 11; students, 1500; academies for young ladies in charge of sisters, 28; students, 1800; normal school for young ladies, 1; parochial schools, 500; children attending parochial schools, 20,000; orphan asylums, 1; orphans, 120; hospitals, 3; population: Catholic French Canadians, 90,000; Irish Canadians, 600; Protestants, 1800; total population, 92,400.
J.-S.-HERMAN BRUNAULT 
Transcribed by Joseph E. O'Connor
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Nicolò Albertini
(AUBERTINI)
Medieval statesman, b. at Prato in Italy, c. 1250; d. at Avignon, 27 April, 1321. His early education was directed by his parents, both of whom belonged to illustrious families of Tuscany. At the age of sixteen (1266) he entered the Dominican Order in the Convent of Santa Maria Novella at Florence, and was sent to the University of Paris to complete his studies. He preached in Italy with success, and his theological lectures were especially well attended at Florence and at Rome. He was entrusted by his superiors with various important duties and governed several houses. He was made Procurator-General of the whole order of St. Dominic by Blessed Nicolò Bocassini, then Master General, and was afterwards elected Provincial of the Roman Province. In 1299,Boniface VIII made him Bishop of Spoleto and soon afterwards sent him as Papal Legate to the Kings of France and England, Philip IV and Edward I, with a view to reconciling them, a seemingly hopeless task. Albertini succeeded in his mission. The Pope in full consistory thanked him, and made him Vicar of Rome. Benedict XI was particularly attached to Albertini, with whom he had lived a long time in the same cloister. Shortly after his accession to the Papacy (22 October, 1303) he made Albertini Cardinal-Bishop of Ostia and Dean of the Sacred College, which office he held for eighteen or nineteen years. The civil wars that in the thirteenth and fourteenth centuries had devastated a great part of Italy, especially Tuscany, Romagna, and the March of Trevi, caused the Pope again to invest the new Cardinal with the dignity of Apostolic Legate, and to send him to restore peace in those disturbed provinces. His authority was also extended to the Dioceses of Aquila, Ravenna, Ferara, and those in the territory of Venice. He was well received by the people of Florence, but after many futile efforts to effect a reconciliation between the Guelphs and the Ghibellines he left the city and placed it under interdict. On the 29th of June (1312), in the name of Clement V, he crowned Henry VII of Luxembourg at Rome. Albertini is the leading figure in the trial that exonerated the Dominican, Bernardo da Montepulciano, from the charge of killing this king by giving him a poisoned host for Communion. He crowned King Robert of Sicily, son and successor of Charles II. The Cardinal of Ostia was known for his great love for the poor, especially for the poor of the City of Prato. He also gave generously to religious houses and towards the erection of churches. At Avignon he established a community of nuns similar to those founded by St. Dominic at San Sisto in Rome. He obtained for his Order the office of "Master of the Sacred Palace", that has always been held by a Dominican. Two small works are all that are known of his writings. One is a treatise on Paradise, the other on the manner of holding assemblies of Bishops. He was buried in the Dominican Church at Avignon.
QU TIF AND ECHARD, S.S. Ord. Praed., I, 546; CORNER, Chronicon rerum Saxonicarum, in SEELEN, De H. Kornero cujusque M.S. commentario (L BECK, 1720); CARTELLIERI, in Neue Heidelberger Jahrb cher (1904), XIII, 121, 129.
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Nicolo Arrighetti[[@Headword:Nicolo Arrighetti]]

Nicolò Arrighetti
A professor of natural philosophy at Spoleto, Prato, and Sienna, b. at Florence, 17 March, 1709; d. 31 January, 1767. He entered the Society of Jesus, 31 October, 1724. He has left treatises on the theory of light, heat, and electricity, and also on the causes of the movement of mercury in the barometer. We have also from him a discourse known as "Il Baron di Van-Esden; ovvero la Republica degli Increduli da P. Michel Angelo Marini dell'Ordine de'Minimi, dall'Idioma Franzese tradotta.
Sommervogel, Bibliotheque de la c. de J., I, 581; Mazzuchelli; Carrara; Beorchia, Notes bibliog.
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Transcribed by William D. Neville
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Nicolò de' Tudeschi
("abbas modernus" or "recentior", "abbas Panormitanus" or "Siculus")
A Benedictine canonist, b. at Catania, Sicily, in 1386; d. at Palermo,24 February, 1445. In 1400 he entered the Order of St. Benedict; he was sent (1405-6) to the University of Bologna to study under Zabarella; in 1411 he became a doctor of canon law, and taught successively at Parma (1412-18), Siena (1419-30), and Bologna (1431-32). Meanwhile in 1425, he was made abbot of the monastery of Maniacio, near Messina, whence his name "Abbas", to which has been added "modernus" or "recentior" (in order to distinguish him from "Abbas antiquus", a thirteenth century canonist who died about 1288); he is also known as "Abbas Siculus" on account of his Sicilian origin. In 1433 he went to Rome where he exercised the functions of auditor of the Rota and Apostolic referendary. The following year he relinquished these offices and placed himself at the service of Alfonso of Castile, King of Sicily, obtaining the See of Palermo in 1435, whence his name "Panormitanus". During the troubles that marred the pontificate of Eugene IV, Nicolò at first followed the party of this pontiff but subsequently allied himself with the antipope Felix V who, in 1440, named him cardinal. In his "Tractatus de concilio Basileensi he upheld the doctrine of the superiority of a general council to the pope. It was his canonical works, especially his "Lectura in Decretales" "In Sextum", and "In Clementinas", that won him the title of "lucerna juris" (lamp of the law) and insured him great authority; he also wrote "Consilia", "Quaestiones", "Repetitiones", "Disputationes, disceptationes et allegationes", and "Flores utriusque juris". A fine edition of his works appeared at Venice in 1477; among later, frequent editions, that published in 1617-18 (Venice) in 10 folio volumes is especially notable.
SCHULTE, Die Gesch. der Quellen u. Lit. des canonischen Rechtes, II (Stuttgart, 1877), 312-313; SABBADINI, Storia documentata della Reale Universita di Catania (Catania, 1898), 10 sq. BRANDILEONE, Notizie su Graziano e su Niccolo de Tudeschis tratte da una cronaca inedita. Studi e memorie per la storia dell' Universita di Bologna, I (Bologna, 1909), i, 18-21.
A. VAN HOVE 
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Nicolo Machiavelli[[@Headword:Nicolo Machiavelli]]

Nicolò Machiavelli
Historian and statesman, b. at Florence, 3 May, 1469; d. there, 22 June, 1527. His family is said to have been descended from the old marquesses of Tuscany, and to have given Florence thirteen gonfaloniers of justice. His father, Bernardo, was a lawyer, and acted as treasurer of the Marches, but was far from wealthy. Of Nicolò's studies we only know that he was a pupil of Marcello Virgilio. In 1498 he was elected secretary of the Lower Chancery of the Signory, and in later years he held the same post under the Ten. Thus it chanced that for fourteen years he had charge of the home and foreign correspondence of the republic, the registration of trials, the keeping of the minutes of the councils, and the drafting of agreements with other states. Moreover he was sent in various capacities to one or other locality within the State of Tuscany, and on twenty-three occasions he acted as legate on important embassies to foreign princes, e. g. to Catherine Sforza (1499), to France (1500, 1510, 1511), to the emperor (1507, 1509), to Rome (1503, 1506), to Cæsar Borgia (1502), to Gian Paolo Baglione at Perugia, to the Petrucci at Siena, and to Piombino. On these embassies he gave evidence of wonderful keenness of observation and insight into the hidden thoughts of the men he was dealing with, rather than of any great diplomatic skill. After the defeat of France in Italy (1512) the Medici once more obtained control of Florence; the secretary was dismissed and exiled for one year from the city. On the discovery of the Capponi and Boscoli plot against Cardinal Giovanni de' Medici, Machiavelli was accused as an accomplice, and tortured, but he was set free when the cardinal became Pope Leo X. Thereupon he retired to some property he had at Strada near San Casciano, where he gave himself up to the study of the classics, especially Livy, and to the writing of his political and literary histories. Both Leo X and Clement VII sought his advice in political matters, and he was often employed on particular missions affecting matters of state, as, for in stance, when he was sent to Francesco Guiccardini, the papal leader in the Romagna and general of the army of the League, concerning the fortification of Florence. He made vain efforts to secure a public post under the Medici, being ready even to sacrifice his political opinions for the purpose. He returned home after the sack of Rome (12 May, 1527) when the power of the Medici had been once more overthrown, but his old political party turned against him as one who fawned on tyrants. He died soon afterwards.
Machiavelli's writings consist of the following works:
Historical: "Storie Fiorentine", which goes from the fall of the Empire to 1492, dedicated to Clement VII, at whose request it had been written. "Descrizione del modo tenuto dal duca Valentino nello ammazzare Vitellozzo Vitelli, etc."; "Vita di Castruccio Cas- tracane"; "Discorsi sopra laprima deca di Tito Livio"; "Descrizione della peste di Firenze dell' anno 1527"; to this group belong also his letters from his embassies as well as his minor writings concerning the affairs of Pisa, Lucca, France, Germany.
Political: "Il Principe", "Discorso sopra il Riformare lo Stato di Firenze"; "Dell'arte della guerra", and other military works.
Literary: "Dialogo sulle lingue"; fIve comedies: "Mandragola"; "Clizia"; a comedy in prose; "The Andria" of Terence, a translation; a comedy in verse; "I Decennati" (a metrical history of the years 1495-1504); "Dell' Asino d'oro", writings on moral subjects; "La serenata"; "Canti Carnas cialesehi"; a novel, "Belfagor", etc.
Machiavelli's character as a man and a writer has been widely discussed, and on both heads his merits and demerits have been exaggerated, but in such a way that his demerits have preponderated to the detriment of his memory. Machiavellism has become synonymous with treachery, intrigue, subterfuge, and tyranny. It has been even said that "Old Nick", the popular name of the Devil among Anglo-Saxon races, derives its origin from that of Nicolò Machiavelli. This dubious fame he has won by his book the "Principe", and the theories therein exploited were further elaborated in his "Discorsi sopra Livio". To understand the "Principe" right it must be borne in mind that the work is not a treatise on foreign politics. It aims solely at examining how a kingdom may be best built up and established; nor is it a mere abstract discussion, but it is carried on in the light of an ideal long held by Machiavelli, that a United Italy was possible and in the last chapter of the work he exhorts the Medici of Florence (Giuliano and Lorenzo) to its realization. His aim was to point out the best way for bringing it about; he did not deal with abstract principles and arguments, but collected examples from classical antiquity and from recent events, especially from the career of Cæsar Borgia. So that the "Principe" is a political tract with a definite aim and intended for a particular locality. To gain the end in view results are to be the only criteria of the methods employed, and even the teachings of the moral law must give way to secure the end in view. Good faith, clemency, and moderation are not cast overboard, but he teaches that the interests of the state are above all individual virtues. These virtues may be useful, and when they are a prince ought to exercise them, but more often in dealing with an opponent they are a hindrance, not in themselves, but by reason of the crookedness of others.
Whosoever would prevail against the treachery, crime, and cruelty of others, must himself be beforehand in misleading and deceiving his opponent and even in getting rid of him, as Cæsar Borgia had done. While on the other hand Gian Paolo Baglione made a mistake, by omitting to imprison or put to death Julius II, in 1506, on the occasion of his unprotected entry to Perugia (Discorsi sopra Livio, I, xxvii). Again, a prince must keep clear of crime not only when it is hurtful to his interests but when it is useless. He should try to win the love of his subjects, by simulating virtue if he does not possess it; he ought to encourage trade so that his people, busied in getting rich, may have no time for politics; he ought to show concern for religion, because it is a potent means for keeping his people submissive and obedient. Such is the general teaching of the "Principe", which has been often refuted. As a theory Machiavellism may per haps be called an innovation; but as a practice it is as old as political society. It was a most immoral work, in that it cuts politics adrift from all morality, and it was rightly put on the Index in 1559. It is worth noting that the "Principe" with its glorification of absolutism is totally opposed to its author's ideas of democracy, which led to his ruin. To explain the difficulty it is not necessary to claim that the book is a satire, nor that it is evidence of how easily the writer could change his political views provided he could stand well with the Medici. Much as Machiavelli loved liberty and Florence he dreamed of a "larger Italy" of the Italians. As a practical man he saw that his dream could be realized only through a prince of character and energy who would walk in the steps of Cæsar Borgia, and he conceded that the individual good must give way to the general well-being.
As a historian Machiavelli is an excellent source when he deals with what happened under his eyes at the various embassies; but it should be remembered that he gives everything a more or less unconscious twist to bring it into conformity with his generalizations. This is more marked even in his accounts of what he had heard or read, and serves to explain the discrepancies in the letters he wrote during his embassies to Cæsar Borgia, the "Descrizione", etc., the ideal picture he drew of affairs in Germany, and his life of Castruccio Castracane, which is rather an historical romance modelled on the character of Agathocles in Plutarch. He knew nothing of historical criticism, yet he showed how events in history move in obedience to certain general laws; and this is his great merit as an historian. His natural bent was politics, but in his dealings with military matters he showed such skill as would amaze us even if we did not know he had never been a soldier. He recognized that to be strong a state must have its standing army, and he upholds this not only in the "Principe" and the "Discorsi" but in his various military writings. The broad and stable laws of military tactics he lays down in masterly fashion; yet it is curious to note that he lays no great stress on firearms.
His style is always clear and crisp and his reasoning close and orderly. What poetry he has left gives no proof of poetic talent; rather, the comedies are clever and successful as compositions and only too often bear undisguised traces of the moral laxity of the author (this is shown also in his letters to his friends) and of the age in which he lived. His "Mandragola" and "Clizia" are nothing more or less than pochades and lose no opportunity of scoring against religion. Machiavelli did not disguise his dislike for Christianitywhich by exalting humility, meekness, and patience had, he said, weakened the social and patriotic instincts of mankind. Hence, he mocked at Savonarola though he was the saviour of democracy, and he had a special dislike for the Holy See as a temporal power, as he saw in it the greatest obstacle to Italian unity; to use his own expression, it was too weak to control the whole peninsula, but too strong to allow of any other state bringing about unity. This explains why he has no words of praise for Julius II and his Italian policy. It was merely as an opportunist that he courted the favour of Leo X and Clement VII. On the other hand, when death came his way he remembered that he was a Christian and he died a Christian death, though his life, habits, and ideals had been pagan, and himself a typical representative of the Italian Renaissance.
Opere di Macchiavelli, ed PASSERINI FANFANI E MILANESI (6 vols., Florence, 1873-77); The Works of Nicholas Machiavel, Faithfully Englished (London, 1695); Lettere famigliari, ed. ALVISI (Florence, 1883); NITTI, Macchiavelli nella vita e nelle opere (Naples, 1876); VILLARI Machiavelli and his Times (tr. London, 1892); RANKE, Zur Kritik neuerer Geschichtsschreiber (1824); MACAULAY, Critical and Historical Essays (Edinburgh, 1827); MOHL, Die Macchiavelli Litteratur in Geschichte und Literatur der Staatswissenschaften, III (Erlangen, 1855-8); PASTOR, History of the Popes, tr. ANTROBUS, V, VI (St. Louis, 1902), passim; DYER, Machiavelli and the Modern State (Bos ton, 1905); VAUGHAN, Nicolò Machiavelli in Dublin Remew (April, 1909); MORLEY, Miscellanies (London, 1907). Works against Machiavelli were written by: CARDINAL POLE; CATA RINO; the Calvinist GENTILLET, Discours d'Estat . . . contre Nicol. Machiavel (1576); OSORIUS, De nobilitate christiana (Rome, 1592); POSSEVINO, Judicium de quatuor scriptoribus (Rome, 1592)' FREDERICK II or PRUSSIA, whose Anti-Machi avel was edited by VOLTAIRE (Amsterdam, 1741). Machiavelli was defended by SCIOPPIUB, COURING, CHRISTINUS, BOLLMANN. N. H. THOMSON has translated into English The Prince (Oxford, 1897) and Machiavelli's Discourses (London, 1883).
U. BENIGNI 
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Nicolo Maria Antonelli[[@Headword:Nicolo Maria Antonelli]]

Nicolò Maria Antonelli
Cardinal, learned canonist, ecclesiastical historian, and Orientalist, b. at Sinigaglia, 8 July, 1698; d. 24 September, 1767. He wrote De Titulis Quos S. Evaristus Presbyteris Romanis Distribuit (Rome, 1725), in defence of the parochial character of the primitive Roman churches. He also edited (and defended) the commentary of St. Athanasius on the Psalms (ib., 1746), sermons of St. James of Nisibis (Armenian and Latin, ib., 1756), and under the name of Emman. de Azovedo, S.J., Vetus Missale Romanum Monasticum Lateranense (ib., 1752).
HURTER, Nomenclator, III, 100 sq.; Storia Lett. d'Italia, IX, 272-92.
THOMAS J. SHAHAN 
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Nicolo Tartaglia[[@Headword:Nicolo Tartaglia]]

Nicolò Tartaglia
(TARTALEA).
Italian mathematician, b. at Brescia, c. 1500; d. at Venice, 13 December, 1557. His father, Michele Fontana, died in 1506, leaving his widow, two sons, and two daughters in poverty. As a result of a blow across the mouth inflicted by some French soldiers at the sack of Brescia in 1512, Nicolò stammered in his speech, thus obtaining the nickname of Tartaglia, afterwards assumed by himself. He was self-taught. In 1521, he was teaching mathematics in Verona and in 1534 he went to Venice. B 1541, he had achieved the remarkable triumph of solving the cubic equation. In a mathematical contest with Antonio del Fiore, held in 1535, he had shown the superiority of his methods to the method previously obtained by Scipione del Ferro (d. 1526) and known at that time to del Fiore alone. The glory of giving these results to the world was not for Tartaglia, as Cardan (q. v.) having in 1539 obtained a knowledge of them under the most solemn pledges of secrecy, inserted them, with some additions and with some mention of indebtedness, in his "Ars Magna", published in 1545. A long and bitter controversy ensued in which Cardan was supported by his pupil Ferrari. In 1548 Tartaglia became professor of Euclid at Brescia but returned, after eighteen months, to Venice, where he died. In his will he expressed the request to be buried in the Church of San Silvestro, which wish, according to Dr. Giuseppe Tassin ("Curiosità Veneziane", Venice, 1864), was fulfilled.
The published works of Tartaglia include: "Nuova Scienza", dealing with gunnery (Venice, 1537, French translation by Rieffel, Paris, 1845-6); the first Italian translation of Euclid (Venice, 1543); the earliest Latin version of some of the works of Archimedes (Venice, 1543); "Quesiti ed Invenzioni Diverse", including problems in ballistics and fortification (Venice, 1546, new ed., 1554); "Regola Generale per sollevare ogni affondata Nave, intitolata la Travagliata Invenzione" (Venice, 1551, English version published by Salusbury, London, 1564); "Ragionamenti sopra la Travagliata Invenzione" (Venice, 1551); "Trattato Generale di Numeri e Misure" (Venice, 2 pts. in 1556, 4 pts. in 1560); "Trattato di aritmetica" (Venice, 1556, French tr. by Gosselin, Paris, 1578); "Opere del Famosissimo Nicolò Tartaglia" (Venice, 1606); and an English translation, by Lucar in 1588, of his writings on gunnery. A letter of Tartaglia's is in the archives of Urbino and another letter and his will are in the archives of Venice.
TARTAGLIA'S Quesiti (Venice, 1554); BITTANTI, Discorso di Niccolò Tartaglia (Brescia, 1871); BUONCOMPAGNI, ed. CREMONA AND BELTRAMI, Intorno ad un Testamento Inedito di Nicolò Tartaglia in Collectanea math., Mem. Dom. Chelini (Milan, 1881), 363-410; GIORDANI, I sei cartelli di mat. disfida primamente intorno alla generale risoluzione delle equazioni cubiche con sei Contro-Cartelli in risposta di N. T. (Milan, 1876); ROSSI, Elogi di Bresciani illustri (Brescia, 1620), 386; TONNI-BAZZA, Di una lettera inedita di Nicolò Tartaglia in R. Accad. dei Lincei, Rendiconti, Classe d. sci. fis., ser. 5, X, pt. II (Rome, 1901), 39-42; TONNI-BAZZA, Di Nicolò Tartaglia; frammenti di nuove ricerche, loc. cit., ser. 5, XIII, pt. I (Rome, 1904), 27-30.
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Nicomedia[[@Headword:Nicomedia]]

Nicomedia
Titular see of Bithynia Prima, founded by King Zipoetes. About 264 B.C. his son Nicodemes I dedicated the city anew, gave it his name, made it his capital, and adorned it with magnificent monuments. At his court the vanquished Hannibal sought refuge. When Bithynia became a Roman province Nicomedia remained its capital. Pliny the Younger mentions, in his letters to Trajan, several public edifices of the city — a senate house, an aqueduct which he had built, a forum, the temple of Cybele, etc. He also proposed to join the Black Sea with the Sea of Marmora by a canal which should follow the river Sangarius and empty the waters of the Lake of Sabandja into the Gulf of Astacus. A fire then almost destroyed the town. From Nicomedia perhaps, he wrote to Trajan his famous letter concerning the Christians. Under Marcus Aurelius, Dionysius, Bishop of Corinth, addressed a letter to his community warning them against the Marcionites (Eusebius, "Hist. Eccl.", IV, xxiii). Bishop Evander, who opposed the sect of the Ophites (P.L., LIII, 592), seems to have lived at the same time. Nicomedia was the favorite residence of Diocletian, who built there a palace, a hippodrome, a mint, and an arsenal. In 303 the edict of the tenth persecution caused rivers of blood to flow through the empire, especially in Nicomedia, where the Bishop Anthimus and a great many Christians were martyred. The city was then half Christian, the palace itself being filled with them. In 303, in the vast plain east of Nicomedia, Diocletian renounced the empire in favour of Galerius. In 311 Lucian, a priest of Antioch, delivered a discourse in the presence of the judge before he was executed. Other martyrs of the city are numbered by hundreds. Nicomedia suffered greatly during the fourth century from an invasion of the Goths and from an earthquake (24 Aug., 354), which overthrew all the public and private monuments; fire completed the catastrophe. The city was rebuilt, on a smaller scale. In the reign of Justinian new public buildings were erected, which were destroyed in the following century by the Shah Chosroes. Pope Constantine I visited the city in 711. In 1073 John Comnenus was there proclaimed emperor and shortly afterwards was compelled to abdicate. In 1328 it was captured by the Sultan Orkhan, who restored its ramparts, parts of which are still preserved.
Le Quien (Oriens Christ., I, 581-98) has drawn up a list of fifty metropolitans, which may easily be completed, for Nicomedia has never ceased to be a metropolitan see. Some Latin archbishops are also mentioned by Le Quien (III, 1017) and by Eubel (Hierarchia Catholica medii aevi, I, 381). As early as the eighth century the metropolitan See of Nicomedia had eight suffragan sees which disappeared by degrees. Among its bishops, apart from those already mentioned, were: the three Arians, Eusebius, Eudoxius, and Demophilus, who exchanged their see for that of Constantinople; St. Theophylactus, martyred by the Iconoclasts in the ninth century; George, a great preacher and a friend of Photius; Philotheus Bryennios, the present titular, who discovered and published Didache ton apostolon. To-day Nicomedia is called Ismidt, the chief town of a sanjak directly dependent on Constantinople. It has about 25,000 inhabitants, who are very poor, for the German port of Haidar Pacha has completely ruined its commerce. Since 1891 the Augustinians of the Assumption have a mission and school, and the Oblates of the Assumption, a school and a dispensary. The Latin Catholics number about 250 in the region of the mission, seventy of them living in the city. The Armenian Catholic parish numbers 120.
TEXIER, Asie Mineure (Paris, 1862), 60-68; CUINET, La Turquie d'Asie (Paris), IV, 355-64.
S. VAILHÉ 
Transcribed by Joseph E. O'Connor

Nicopolis[[@Headword:Nicopolis]]

Nicopolis
A titular see and metropolis in ancient Epirus. Augustus founded the city (B. C. 31) on a promontory in the Gulf of Ambracia, in commemoration of his victory over Anthony and Cleopatra at Actium. At Nicopolis the emperor instituted the famous quinquennial Actian games in honor of Apollo. The city was peopled chiefly by settlers from the neighboring municipia, of which it was the head (Strabo III, xiii, 3; VII, vii, 6; X, ii, 2). According to Pliny the Elder (IV, 2) it was a free city. St. Paul intended going there (Tit., iii, 12) and it is possible that even then it numbered some Christians among its population; Origen sojourned there for a while (Eusebius, "Hist. eccl.", VI, 16). Laid waste by the Goths at the beginning of the fifth century (Procopius, "Bell. goth.", IV, 22), restored by Justinian (Idem "De Ædificiis", IV, 2), in the sixth century it was still the capital of Epirus (Hierocles, "Synecdemus", ed. Burchhardt, 651, 4). The province of ancient Epirus of which Nicopolis was the metropolis, constituted a portion of the western patriarchate, directly subject to the jurisdiction of the pope; but, about 732, Leo the Isaurian incorporated it into the Patriarcate of Constantinople. Of the eleven metropolitans mentioned by Le Quien (Oriens christianus, II, 133-38) the most celebrated was Alcison who, early in the sixth century, opposed the Monophysite policy of Emperor Anastasius. The last known of these bishops was Anastasius, who attended the Ecumenical Council in 787, and soon afterwards, owing to the decadence into which Nicopolis fell, the metropolitan see was transferred to Naupactus which subsequently figured in the Notitiae episcopatuum. Quite extensive ruins of Nicopolis are found three miles to the north of Prevesa and are called Palaio-Prevesa.
SMITH, Dict. Greek and Roman Geography, II (London, 1870), 426; LEAKE, Northern Greece, I, 185; WOLFE, Journal of Geographical Society,III, 92 sq.
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Nicopolis (Armenia Prima)[[@Headword:Nicopolis (Armenia Prima)]]

Nicopolis
A titular see, suffragan of Sebasteia, in Armenia Prima. Founded by Pompey after his decisive victory over Mithridates, it was inhabited by veterans of his army and by members of the neighboring peasantry, and was delightfully situated in a beautiful, well-watered plain lying at the base of a thickly-wooded mountain. All the Roman highways intersecting that portion of the country and leading to Comana, Polemonium, Neocaesarea, Sebasteia, etc., radiated from Nicopolis which, even in the time of Strabo (XII, iii, 28), boasted quite a large population. Given to Polemon by Anthony, in 36 B.C., Nicopolis was governed from A.D. 54, by Aristobulus of Chalcis and definitively annexed to the Roman Empire by Nero, A.D. 64. It then became the metropolis of Lesser Armenia and the seat of the provincial diet which elected the Armeniarch. Besides the altar of the Augusti, it raised temples to Zeus Nicephorus and to Victory. Christianity reached Nicopolis at an early date and, under Licinius, about 319, forty-five of the city's inhabitants were martyred; the Church venerates them on 10 July. St. Basil (P.G., XXXII, 896) calls the priests of Nicopolis the sons of confessors and martyrs, and their church (P. G., XXXII, 834) the mother of that of Colonia. About 472, St. John the Silent, who had sold his worldly goods, erected a church there to the Blessed Virgin.
In 499 Nicopolis was destroyed by an earthquake, none save the bishop and his two secretaries escaping death (Bull. Acad. de Belgique, 1905, 557). This disaster was irreparable, and although Justinian rebuilt the walls and erected a monastery in memory of the Forty-five Martyrs (Procopius, "De Ædificiis", III, 4), Nicopolis never regained its former splendour. Under Heraclius it was captured by Chosroes (Sebeos, "Histoire d'Heraclius", tr. Macler, p. 62) and thenceforth was only a mediocre city, a simple see and a suffragan of Sebasteia in Lesser Armenia, remaining such at least until the eleventh century, as may be seen from the various "Notitiae episcopatuum". To-day the site of ancient Nicopolis is occupied by the Armenian village of Purkh, which has a population of 200 families and is near the city of Enderes, in the sanjak of Kara-Hissar and the vilayet of Sivas. Natable among the eight bishops mentioned by Le Quien is St. Gregory who, in the eleventh century, resigned his bishopric and retired to Pithiviers in France. The Church venerates him on 14 March.
LE QUIEN, Oriens christianus (Paris, 1740), I, 427-30; Acta Sanctorum, July, III, 34-45; CUMONT, Studica Pontica (Brussels, 1906), 304-14.
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Nicopolis (Bulgaria)[[@Headword:Nicopolis (Bulgaria)]]

Nicopolis
(NICOPOLITANA)
Diocese in Bulgaria. The city of Nicopolis (Thrace or Moesia), situated at the junction of the Iatrus with the Danube, was built by Trajan in commemoration of his victory over the Dacians (Ammianus Marcellinus, XXXI, 5; Jornandes, "De rebus geticis", ed. Savagner, 218). Ptolemy (III, xi, 7) places it in Thrace and Hierocles in Moesia near the Haemus or Balkans. In the "Ecthesis" of pseudo-Epiphanius (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatuum", 535), Nicopolis figures as an autocephalous archbishopric about 640, and then disappears from the episcopal lists, owing to the fact that the country fell into the hands of the Bulgarians. Le Quien (Oriens christianus, I, 1233) has preserved the names of two ancient bishops: Marcellus in 458, and Amantius in 518. A list of the Latin titulars (1354-1413) may be found in Eubel (Hierarchia catholica medii aevi, Münster, I, 381). The city is chiefly noted for the defeat of the French and Hungarian armies (25 September, 1396) which made the Turks masters of the Balkan peninsula. The Latin mission of Bulgaria, subject during the sixteenth century to the Archbishops of Antivari, afterwards received Franciscan missionaries from Bosnia, and in 1624 formed an independent province called "custodia Bulgariae". In 1763 it was confided to the Baptistines of Genoa and in 1781, to the Passionists who have no canonical residences in the country, simply parishes. One of them is usually appointed Bishop of Nicopolis. The Franciscan bishops formerly resided at Tchiprovetz, destroyed by the Turks in 1688, but after the war and the pestilence of 1812, the bishop established himself at Cioplea, a Catholic village which the Bulgarians had just founded hear Bucharest and where his successors resided until 1883, when the Holy See created the Archbishopric of Bucharest. The Bishop of Nicopolis, ceasing then to be apostolic administrator of Wallachia, chose Roustchouk as his residence and still lives there. In the diocese there are 13,000 Catholics; 24 priests, 5 of whom are seculars; 17 Passionists and 2 Assumptionists; 15 churches, and 3 chapels. The Assumptionists have a school at Varna, the Oblates of the Assumption a boarding-school in the same city, and the Sisters of Our Lady of Sion a boarding-school at Roustchouk.
Ptolemy, ed. MULLER, I (Paris), 481; LE ROULX, La France en Orient au XIVe siecle, I (Paris, 1886), 211-99; Echos d'Orient, VII (Paris), 207-9; Missiones catholicae (Rome, 1907).
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Nicosia (Cyprus)[[@Headword:Nicosia (Cyprus)]]

Nicosia
Titular archdiocese in the Province of Cyprus. It is now agreed (Oberhummer' "Aus Cypern" in "Zeitschrift der Gesellschaft fur Erdkunde", 1890, 212-14), that Ledra, Leucotheon, Leucopolis, Leucosia, and Nicosia are the same city, at least the same episcopal see. Ledra is first mentioned by Sozomen (H. E., I, 11) in connexion with its bishop, St. Triphyllius, who lived under Constantine and whom St. Jerome (De scriptoribus ecclesiasticis), pronounced the most eloquent of his time. Mention is made also of one of his disciples, St. Diomedes, venerated on 28 October. Under the name of Leucosia the city appears for the first time in the sixth century, in the "Synecdemus" of Hierocles (ed. Burckhardt, 707-8). It was certainly subsequent to the eighth century that Leucosia or Nicosia replaced Constantia as the metropolis of Cyprus, for at the (Ecumenical Council of 787 one Constantine signed as Bishop of Constantia; in any case at the conquest of the island in 1191 by Richard Coeur de Lion Nicosia was the capital. At that time Cyprus was sold to the Templars who established themselves in the castle of Nicosia, but not being able to overcome the hostility of the people of the city, massacred the majority of the inhabitants and sold Cyprus to Guy de Lusignan, who founded a dynasty there, of which there were fifteen titulars, and did much towards the prosperity of the capital. Nicosia was then made a Latin metropolitan see with three suffragans, Paphos, Limassol, and Famagusta. The Greeks who had previously had as many as fourteen titulars were obliged to be content with four bishops bearing the same titles as the Latins but residing in different towns. The list of thirty-one Latin archbishops from 1196 to 1502 may be seen in Eubel, "Hierarchia catholica medii aevi", I, 382; II, 224. Quarrels between Greeks and Latins were frequent and prolonged, especially at Nicosia, where the two councils of 1313-60 ended in bloodshed; but in spite of everything the island prospered. There were many beautiful churches in the possession of the Dominicans, Franciscans, Augustinians, Carmelites, Benedictines, and Carthusians. Other churches belonged to the Greeks, Armenians, Jacobites, Maronites, Nestorians etc. In 1489 Cyprus fell under the dominion of Venice and on 9 November, 1570, Nicosia fell into the power of the Turks, who committed atrocious cruelties. Nor was this the last time, for on 9 July, 1821, during the revolt of the Greeks in the Ottoman Empire, they strangled many of the people of Nicosia, among them the four Greek bishops of the island. Since 4 June, 1878, Cyprus has been under the dominion of England. Previously Nicosia was the residence of the Mutessarif of the sandjak which depended on the vilayet of the Archipelago. Since the Turkish occupation of 1571 Nicosia has been the permanent residence of the Greek archbishop who governs the autonomous church of Cyprus. The city has 13,000 inhabitants. The Franciscans administer the Catholic mission which is dependent on the Latin Patriarchate of Jerusalem, and has a school for boys. The Sisters of St. Joseph have a school for girls.
LE QUIEN, Oriens christianus, II (Paris, 1740), 1076; Acta Sanctorum, III Junii, 174-78; Analecta Bollandiana (Brussels 1907), 212-20; MAS LATRIE, Histoire des Archeveques latins de l'ile de Chypre (Genoa, 1882); HACKETT, A History of the Orthodox Church of Cyprus (London, 190l), passim; PHRANGOUDES, Cyprus (Athens, 1890), in Greek; CHAMBERLAYNE, Lacrimae Nicosienses (Paris, 1894).
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Nicosia (Sicily)[[@Headword:Nicosia (Sicily)]]

Nicosia
A city of the Province of Catania, in Sicily situated at a height of about 2800 feet above the level of the sea. In its neighborhood are salt mines and sulphur springs. The town is believed to stand on the site of the ancient Otterbita, which was destroyed by the Arabs. It has a fine cathedral, with a magnificent portal and paintings by Velasquez. Santa Maria Maggiore, also, is a beautiful church. The episcopal see was erected in 1818, its first prelate being Mgr Cajetan M. Averna. Nicosia was the birthplace of the Blessed Felix of Nicosia, a Capuchin lay brother. Within the diocese is the ancient city of Triona, which was an episcopal see from 1087 to 1090. Nicosia is a suffragan of Messina, from the territory of which that of Nicosia was taken; it has 23 parishes, with 60,250 inhabitants, 4 religious houses of men, and 5 of women, and 3 schools for girls.
CAPPELLETTI, Le Chiese d'Italia, XXI (Venice, 1857).
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Nicotera and Tropea[[@Headword:Nicotera and Tropea]]

Nicotera and Tropea
(NICOTERENSIS ET TROPEIENSIS)
Suffragan diocese of Reggio di Calabria. Nicotera, the ancient Medama, is a city of the Province of Catanzaro, in Calabria, Italy; it was destroyed by the earthquake of 1783. Its first known bishop was Proculus, to whom, with others, a letter of St. Gregory the Great was written in 599. With the exception of Sergius (787), none of its bishops is known earlier than 1392. Under Bishop Charles Pinti, the city was pillaged by the Turks. In 1818, it was united on equal terms (aeque principaliter) with the Diocese of Tropea. This city is situated on a reef, in the gulf of St. Euphemia connected with the mainland by a narrow strip. It is the birthplace of the painter Spanò, the anatomists Pietro and Paolo Voiani, and the philosopher Pasquale Galluppi. It has a beautiful cathedral, restored after its destruction by the earthquake of 1783. Here the Greek Rite was formerly used. Only three bishops before the Norman conquest are known; the first, Joannes, is referred to the year 649; among its other prelates was Nicolò Acciapori (1410), an eminent statesman. The diocese has 72 parishes, with 78,000 inhabitants, a Franciscan house, and a house of the Sisters of Charity.
CAPPELLETTI, Le Chiese d'Italia, XXI.
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Nigel Wireker[[@Headword:Nigel Wireker]]

Nigel Wireker
Satirist, lived about 1190. He describes himself as old in the "Speculum Stultorum", which was written apparently before 1180. He claims to have known St. Thomas of Canterbury personally, so it was probably before 1170 that he became a monk of Christ Church, Canterbury, where he was, at any rate, from 1186 to 1193, and where he is said by Leland (Collect. III, 8 and Script. I, 228) to have been precentor. In 1889 he was one of the delegates from the monks to King Richard in their dispute with Archbishop Baldwin. The surname Wireker rests on the authority of Bale, and there is ground for thinking that his contemporaries knew him as "Nigellus de Longo Campo". He was certainly an intimate friend, and may have been a relative, of William Longchamp the Chancellor.
The following are his works, all in Latin: (1) "Speculum Stultorum", in elegiacs, with a prose introduction, both addressed to one "Willelmus", who has been identified with Longchamp. This, one of the most popular of medieval satires, is extant in many MSS. and early printed editions, and is included in Wright's "Anglo- Latin Satirical Poets" (Rolls Series, 1872, I, 3). It narrates the adventures of an ass named Brunellus or Burnellus (whence the poem is cited by Chaucer as "Daun Burnel the asse" in the Nun's Priest's Tale, "Canterbury Tales", line 15328) in quest of a longer tail. Brunellus, who represents the discontented and ambitious monk, goes first to Salernum for drugs to make his tail grow; losing these on the way home, he studies for a time in Paris, but making no progress he thinks of joining a religious order, and resolves to found a new one, taking the easiest part from each of the existing rules; finally he is recaptured by his old master. Nigel makes full use of the opportunities afforded by this framework for satirizing the manners and customs of his time, especially the vices prevalent among the Paris students and in the several religious orders; (2) "Contra Curiales et Officiales Clericos", a prose treatise, with a prologue in elegiacs, addressed to William Longchamp as Bishop of Ely, Legate, and Chancellor (printed by Wright, I, 146), and evidently written in 1193-94. As its title suggests, it is a reproof (though affectionate in tone) to Longehamp, and to all who like him attempt to combine the ministries of Church and State.
Nothing else of Nigel's has been printed (with one doubtful exception mentioned below); but several poems are attributed to him (as Nigellus de Longe Campo) in a thirteenth-century MS. which belonged to Christ Church priory (Brit. Mus., Vesp. D, xix). These include (a) verses to Honorius, Prior of Christ Church 1186-88, an elegy on his death (21 Oct., 1188), and another on that of St. Thomas (29 Dex., 1170); (b) "Miracula S. Mariae Virginis"; (c) "Passio S. Laurentii"; (d) "Vita Pauli Primi Eremitae". Among them is also the well known poem on monastic life, beginning "Quid deceat monachum, vel qualis debeat esse", which appears in many editions of St. Anselm's works, and which has also been claimed for Alexander Neckham (Wright, II, 175), and for Roger of Caen (Hist. Litt. de la France, VIII, 421). Another MS. (Brit. Mus., Vitell. A. xi) contains a metrical catalogue of the archbishops of Canterbury down to Richard (d. 1184), which is most probably by Nigel. Wright also credits him (I, 231) with the poem beginning "Si mihi credideris, linguam cohibebis, et aulae"; but this is really John of Salisbury's "Entheticus ad Polycraticum".
HERBERT in Dict. Nat. Biog., s.v. Nigel, called Wireker; WARD, Catalogue of Romances, II, 691-5; BALE, Index Britanniae Scriptorum, ed. POOLE and BATESON, 310-12; WRIGHT, op. cit., and Biog. Brit. Lit., Anglo-Norman period, 351-58.
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Nigeria, Upper and Lower[[@Headword:Nigeria, Upper and Lower]]

Upper and Lower Nigeria
A colony of British East Africa extending from the Gulf of Guinea to Lake Chad (from 4° 30' to 7°N. lat., and from 5° 30' to 8° 30' E. long.), is bounded on the north and west by French Sudan, on the south-west by the English colony of Lagos, on the south by the Atlantic, on the east by German Kamerun. It derives its name from the River Niger, flowing through it. The Niger, French from its source in the Guinean Sudan to the frontier of Sierra Leone and Liberia, enters Nigeria above Ilo, receives the Sokoto River at Gomba, and the Benue at Lokodja, the chief tributaries in English territory. Though the establishment of the English dates only from 1879, numerous explorers had long before reconnoitred the river and the neighbouring country. Among the most famous were Mungo Park (1795-1805), Clapperton (1822), René Caillé (1825), Lander, Barth, Mage, and recently the French officers Galliéni, Mizon, Hourst, and Lenfant. In 1879, on the initiative of Sir George Goldie, the English societies established in the region purchased all the French and foreign trading stations of Lower Niger and in 1885 obtained a royal charter which constituted them the "Royal Company of the Niger". The Royal Company developed rapidly and acquired immense territories, often at the cost of bloodshed. The monopoly of navigation which it claimed to exercise, contrary to the stipulations of the General Act of Berlin, its opposition to the undertakings of France and Germany, its encroachments on neighbouring territories, aroused numerous diplomatic quarrels which finally brought about the revocation of its privileges (1 Jan., 1900). It then became a simple commercial company with enormous territorial possessions; the conquered lands, reunited to the old Protectorate of the Niger Coast organized in 1884, constituted the British colony of Nigeria. France, however, retained two colonies at Badjibo-Arenberg and at Forcados; navigation was free to all.
Politically Nigeria is divided into two provinces, Southern or Lower Nigeria, Northern or Upper Nigeria, separated by the parallel which passes through Ida. Each division is governed by a high commissioner named directly by the Crown. Northern Nigeria with an area of over 123,400 square miles is as yet only partly settled, and has nine constituted provinces. The ancient capital, Gebha, is now replaced by Wushishi on the Kaduna. The chief cities are Lokodja Ilo, Yola, Gando, Sokoto, Kano, etc. Kano, situated two hundred miles to the north, is a remarkable city and one of the largest markets of the whole world. For more than a thousand years the metropolis of East Africa, Kano contains about fifty thousand inhabitants, is surrounded by walls built of hardened clay from twenty to thirty ft. high and fifteen miles in circumference. Every year more than two million natives go to Kano to exchange their agricultural products or their merchandise. The chief articles of commerce are camels, cattle, ivory, sugar, ostrich plumes, and kola nuts. Kano is also a great industrial centre, renowned for its hides and its cotton materials; sorghum and many kinds of vegetables and cereals are cultivated. The natives are very good workmen, especially in the cultivation of the fields. Although nominally subject to England, some chiefs, or sultans, have remained almost independent, for instance those of Sokoto and Nupe. English money, however, has circulated everywhere and three-penny pieces are very popular. Northern Nigeria has a population of about fifteen million inhabitants, divided into several tribes, each speaking its own tongue, the chief of which are the Yorubas, the Nupes, the Haussas, and the Igbiras. English is the official language of the administration.
Constantly pressing to the south, Islam has penetrated as far as the markets of the Lower Niger, and carries on a vigorous proselytism, aided by the representatives of the English Government. Mussulman chiefs and instructors are often appointed for the fetishistic population. Powerful English Protestant missions have unsuccessfully endeavoured to gain a foothold. Catholic missionaries explored a portion of these same regions as early as 1883, but only now have they undertaken permanent establishments. Nigeria is divided into two prefectures Apostolic; that of the Upper Niger is confided to the Society of African Missions of Lyons (1884), and that of the Lower Niger to the Fathers of the Holy Ghost (1889). The first comprises all the territory west of the Niger from Forcados and north of the Benue to Yola. Its limits were only definitively constituted by the decrees of 15 January and 10 May, 1894. The prefect Apostolic resides at Lokodja. The mission is chiefly developed in the more accessible part of Southern Nigeria, where Islam is still almost a stranger. Its chief posts, besides Lokodja, are Assaba, Ila, Ibsélé, Ibi, Idu, etc. The twenty missionaries are assisted by the Religious of the Queen of the Apostles (Lyons); in 1910 there were about 1500 Catholics and an equal number of catechumens. The Prefecture Apostolic of the Lower Niger comprises all the country situated between the Niger, the Benue, and the western frontier of German Kamerun. Less extensive than that of the Upper Niger, its population is much more dense, almost wholly fetishistic, and even cannibal. Towns of five, ten, and twenty thousand inhabitants are not rare; the population is chiefly agricultural, cultivating the banana and the yam. In the delta and on Cross River the palm oil harvest is the object of an active commerce. Several tribes are crowded into these fertile districts; the Ibo, Nri, Munchis, Ibibio, Ibani, Ibeno, Efik, Akwa, Aro, etc. Their religion is fetishism, with ridiculous and cruel practices often admitting of human sacrifices, exacted by the ju-ju (a corruption of the native word egugu), a fetish which is supposed to contain the spirit of an ancestor; but purer religious elements are found beneath all these superstitions, belief in God, the survival of the soul, distinction between good and evil, etc.
The Mussulmans are located in important centres such as the market of Onitcha. Moreover, wherever the English Government employs Haussas as militia the latter carry on an active propaganda, and where they are, a movement towards Islam is discernible. This is the case at Calabar, Lagos, Freetown, and numerous points in the interior and on the coast. English Protestant missions have long since penetrated into this country and have expended, not without results, enormous sums for propaganda. Native churches with pastors and bishops have even been organized on the Niger, constituting what is called the native pastorate. At Calabar the United Presbyterian Church dates from 1846, strongly established throughout the country. In 1885 the Catholic missionaries of Gabon established themselves at Onitcha, the centre of the Ibo country and a city of twenty thousand inhabitants. Several native kings, among them the King of Onitcha, have been converted, numerous schools have been organized, towns and villages everywhere have asked for missionaries, or lacking them, for catechists. Until 1903 no establishment could be made at Calabar, the seat of the Government and the most important commercial centre of Southern Nigeria, but once founded the Catholic mission became very popular, adherents came in crowds, the schools were filled to overflowing. There is need of labourers and resources for the immense harvest. The Fathers of the Holy Ghost are seconded in their efforts by the Sisters of St. Joseph of Cluny. The progress of evangelization seems to necessitate in the near future the division of the mission into two prefectures, one of which will have its centre at Onitcha, the other at Calabar.
Missions catholiques au XIXe siècle; Missions d'Afrique (Paris, 1902); Missiones Catholicœ (Rome, 1907).
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Nihilism[[@Headword:Nihilism]]

Nihilism
The term was first used by Turgeniev in his novel, "Fathers and Sons" (in "Russkij Vestnik", Feb., 1862): a Nihilist is one who bows to no authority and accepts no doctrine, however widespread, that is not supported by proof.
The nihilist theory was formulated by Cernysevskij in his novel "Cto delat" (What shall be done, 1862-64), which forecasts a new social order constructed on the ruins of the old. But essentially, Nihilism was a reaction against the abuses of Russian absolutism; it originated with the first secret political society in Russia founded by Pestel (1817), and its first effort was the military revolt of the Decembrists (14 Dec., 1825). Nicholas I crushed the uprising, sent its leaders to the scaffold and one hundred and sixteen participants to Siberia. The spread (1830) of certain philosophical doctrines (Hegel, Saint Simon, Fourier) brought numerous recruits to Nihilism, especially in the universities; and, in many of the cities, societies were organized to combat absolutism and introduce constitutional government.
THEORETICAL NIHILISM
Its apostles were Alexander Herzen (1812-70) and Michael Bakunin (1814-76), both of noble birth. The former, arrested (1832) as a partisan of liberal ideas, was imprisoned for eight months, deported, pardoned (1840), resided in Moscow till 1847 when he migrated to London and there founded (1857) the weekly periodical, "Kolokol" (Bell), and later "The Polar Star". The "Kolokol" published Russian political secrets and denunciations of the Government; and, in spite of the police, made its way into Russia to spread revolutionary ideas. Herzen, inspired by Hegel and Feurbach, proclaimed the destruction of the existing order; but he did not advocate violent measures. Hence his younger followers wearied of him; and on the other hand his defense of the Poles during the insurrection of 1863 alienated many of his Russian sympathizers. The "Kolokol" went out of existence in 1868 and Herzen died two years later. Bakunin was extreme in his revolutionary theories. In the first number of "L'Alliance Internationale de la Démocratie Socialiste" founded by him in 1869, he openly professed Atheism and called for the abolition of marriage, property, and of all social and religious institutions. His advice, given in his "Revolutionary Catechism", was: "Be severe to yourself and severe to others. Suppress the sentiments of relationship, friendship, love, and gratitude. Have only one pleasure, one joy, one reward -- the triumph of the revolution. Night and day, have only one thought, the destruction of everything without pity. Be ready to die and ready to kill any one who opposes the triumph of your revolt." Bakunin thus opened the way to nihilistic terrorism.
PROPAGANDA (1867-77)
It began with the formation (1861-62) of secret societies, the members of which devoted their lives and fortunes to the dissemination of revolutionary ideas. Many of these agitators, educated at Zurich, Switzerland, returned to Russia and gave Nihilism the support of trained intelligence. Prominent among them were Sergius Necaev, master of a parochial school in St. Petersburg, who was in constant communication with nihilist centers in various cities, and Sergius Kovalin who established thirteen associations in Cernigor. These societies took their names from their founders -- the Malikovcy, Lavrists, Bakunists, etc. They enrolled seminarists, university students, and young women. Among the working men the propaganda was conducted in part through free schools. The promoters engaged in humble trades as weavers, blacksmiths, and carpenters, and in their shops inculcated nihilist doctrine. The peasantry was reached by writings, speeches, schools, and personal intercourse. Even the nobles shared in this work, e.g., Prince Peter Krapotkin, who, under the pseudonym of Borodin, held conferences with workingmen. As secondary centres, taverns and shops served as meeting places, depositories of prohibited books, and, in case of need, as places of refuge. Though without a central organization the movement spread throughout Russia, notably in the region of the Volga and in that of the Dnieper where it gained adherents among the Cossacks. The women in particular displayed energy and self sacrifice in their zeal for the cause. Many were highly cultured and some belonged to the nobility or higher classes, e.g., Natalia Armfeld, Barbara Batiukova, Sofia von Herzfeld, Sofia Perovakaja. They co-operated more especially through the schools.
The propaganda of the press was at first conducted from foreign parts: London, Geneva, Zurich. In this latter city there were two printing offices, established in 1873, where the students published the works of Lavrov and of Bakunin. The first secret printing office in Russia, founded at St. Petersburg in 1861, published four numbers of the Velikoruss. At the same time there came to Russia, from London, copies of the "Proclamation to the New Generation" (Kmolodomu pokolkniju) and "Young Russia" (Molodaja Rosija), which was published in the following year. In 1862, another secret printing office, established at Moscow, published the recital of the revolt of 14 December, 1825, written by Ogarev. In 1862, another secret press at St. Petersburg published revolutionary proclamations for officers of the army; and in 1863, there were published in the same city a few copies of the daily Papers, "Svoboda" (Liberty) and "Zemlja i Volja" (The Earth and Liberty); the latter continued to be published in 1878 and 1879, under the editorship, at first, of Marco Natanson, and later of the student, Alexander Mihailov, one of the ablest organizers of Nihilism. In 1866, a student of Kazan, Elpidin, published two numbers of the "Podpolnoe Slovo", which was succeeded by the daily paper, the "Sovremennost" (The Contemporary), and later, by the "Narodnoe Delo" (The National Interest), which was published (1868-70), to disseminate the ideas of Bakunin. Two numbers of the "Narodnaja Rasprava" (The Tribunal of Reason) were published in 1870, at St. Petersburg and at Moscow. In 1873, appeared the "Vpred" (Forward!), one of the most esteemed periodicals of Nihilism, having salient socialistic tendencies. A volume of it appeared each year. In 1875-76, there was connected with the "Vpred", a small bi-monthly supplement, which was under the direction of Lavrov until 1876, when it passed under the editorship of Smironv, and went out of existence in the same year. It attacked theological and religious ideas, proclaiming the equality of rights, freedom of association, and justice for the proletariat. At Geneva, in 1875 and 1876, the "Rabotnik" (The Workman) was published, which was edited in the style of the people; the "Nabat" (The Tocsin) appeared in 1875, directed by Thacev; the "Narodnaja Volja" (The Will of the People), in 1879, and the "Cernyi Peredel", in 1880, were published in St. Petersburg. There was no fixed date for any of these papers, and their contents consisted, more especially, of proclamations, of letters from revolutionists, and at times, of sentences of the Executive Committees. These printing offices also produced books and pamphlets and Russian translations of the works of Lassalle, Marx, Proudhon, and Büchner. A government stenographer, Myskin, in 1870, established a printing office, through which several of Lassalle's works were published; while many pamphlets were published by the Zemlja i Volja Committee and by the Free Russian Printing Office. Some of the pamphlets were published under titles like those of the books for children, for example, "Deduska Egor" (Grandfather Egor), Mitiuska", Stories for the Workingmen, and others, in which the exploitation of the people was deplored, and the immunity of capitalists assailed. Again, some publications were printed in popular, as well as in cultured, language; and, in order to allure the peasants these pamphlets appeared at times, under such titles as "The Satiate and the Hungry"; "How Our Country Is No Longer Ours". But all this propaganda, which required considerable energy and sacrifice, did not produce satisfactory results. Nihilism did not penetrate the masses; its enthusiastic apostles committed acts of imprudence that drew upon them the ferocious reprisals of the Government; the peasants had not faith in the preachings of those teachers, whom, at times, they regarded as government spies, and whom, at times, they denounced. The books and pamphlets that were distributed among the country people often fell into the hands of the cinovniki (government employees), or of the popes. Very few of the peasants knew how to read. Accordingly, Nihilism had true adherents only among students of the universities and higher schools, and among the middle classes. The peasants and workmen did not understand its ideals of destruction and of social revolution.
NIHILIST TERRORISM
Propagation of ideas was soon followed by violence: 4 April, 1866, Tsar Alexander II narrowly escaped the shot fired by Demetrius Karakozov, and in consequence took severe measures (rescript of 23 May, 1866) against the revolution, making the universities and the press objects of special vigilance. To avoid detection and spying, the Nihilists formed a Central Executive Committee whose sentences of death were executed by "punishers". Sub-committees of from five to ten members were also organized and statutes (12 articles) drawn up. The applicant for admission was required to consecrate his life to the cause, sever ties of family and friendship, and observe absolute secrecy. Disobedience to the head of the association was punishable with death. The Government, in turn, enacted stringent laws against secret societies and brought hundreds before the tribunals. A notable instance was the trial, at St. Petersburg in October, 1877, of 193 persons: 94 went free, 36 were sent to Siberia; the others received light sentences. One of the accused, Myskin by name, who in addressing the judges had characterized the procedure as "an abominable comedy", was condemned to ten years of penal servitude. Another sensational trial (April, 1878) was that of Vera Sassulio, who had attempted to murder General Frepov, chief of police of St. Petersburg. Her acquittal was frantically applauded and she found a refuge in Switzerland. Among the deeds of violence committed by Nihilists may be mentioned the assassination of General Mezencev (4 Aug., 1878) and Prince Krapotkin (1879). These events were followed by new repressive measures on the part of the Government and by numerous executions. The Nihilists, however, continued their work, held a congress at Lipeck in 1879, and (26 Aug.) condemned Alexander II to death. An attempt to wreck the train on which the Tsar was returning to St. Petersburg proved abortive. Another attack on his life was made by Halturin, 5 Feb., 1880. He was slain on 1 March 1881, by a bomb, thrown by Grineveckij. Six conspirators, among them Sofia Perovskaja, were tried and executed. On 14 March, the Zemlja i Volja society issued a proclamation inciting the peasants to rise, while the Executive Committee wrote to Alexander III denouncing the abuses of the bureaucracy and demanding political amnesty, national representation, and civil liberty.
The reign of Alexander III was guided by the dictates of a reaction, due in great measure to the counsels of Constantine Pobedonoscev, procurator general of the Holy Synod. And Nihilism, which seemed to reach its apogee in the death of Alexander II, saw its eclipse. Its theories were too radical to gain proselytes among the people. Its assaults were repeated; on 20 March, 1882, General Strelnikov was assassinated at Odessa; and Colonel Sudezkin on the 28th of December, 1883; in 1887, an attempt against the life of the tsar was unsuccessful; in 1890, a conspiracy against the tsar was discovered at Paris; but these crimes were the work of the revolution in Russia, rather than of the Nihilists. The crimes that reddened the soil of Russia with blood in constitutional times are due to the revolution of 1905-07. But the Nihilism, that, as a doctrinal system, proclaimed the destruction of the old Russia, to establish the foundations of a new Russia, may be said to have disappeared; it became fused with Anarchism and Socialism, and therefore, the history of the crimes that were multiplied from 1905 on are a chapter in the history of political upheavals in Russia, and not in the history of Nihilism.
A. PALMIERI 
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Nikolaus Nilles
Born 21 June, 1828, of a wealthy peasant family of Rippweiler, Luxemburg; died 31 January, 1907. After completing his gymnasium studies brilliantly, he went to Rome where from 1847 to 1853, as a student of the Collegium Germanicum, he laid the foundation of his ascetic life and, as a pupil of the Gregorian University, under the guidance of distinguished scholars (Ballerini, Franzelin, Passaglia, Perrone, Patrizi, Schrader, Tarquini), prepared the way for his subsequent scholarly career. When he left Rome in 1853, he took with him, in addition to the double doctorate of theology and canon law, two mementoes which lasted throughout his life: his grey hair and a disease of the heart, the result of the terrors which he had encountered in Rome in the revolutionary year 1848-9. From 1853 to 1858 he labored in his own country as chaplain and parish priest, and during this time made his first literary attempts. In March, 1858, he entered the Austrian Province of the Society of Jesus and, in the autumn of 1859, was summoned by his superiors to Innsbruck to fill the chair of canon law in the theological faculty, which Emperor Francis Joseph I had shortly before entrusted to the Austrian Jesuits. Nilles lectured throughout his life — after 1898 usually to the North American theologians, to whom he gave special instructions on canonical conditions in their country, for which task no one was better qualified than he. His "Commentaria in Concilium Baltimorense tertium" (1884-90) and his short essay, "Tolerari potest", gained him a wide reputation.
His literary achievements in the fields of canon law, ascetics, and liturgy were abundant and fruitful. Martin Blum enumerates in his by no means complete bibliography fifty-seven works, of which the two principal are: "De rationibus festorum sacratissimi Cordis Jesu et purissimi Cordis Mariae libri quatuor" (2 vols., 5th ed., Innsbruck, 1885) and "Kalendarium manuale utriusque Ecclesiae orientalis et occidentalis" (2 vols., 2nd ed., Innsbruck, 1896). Through the latter work he became widely known in the world of scholars. In particular Protestants and Orthodox Russians expressed themselves in terms of the highest praise for the Kalendarium or Heortologion. Professor Harnack of Berlin wrote of it in the " "Theologische Literaturzeitung" (XXI, 1896, 350-2): "I have . . . frequently made use of the work . . . and it has always proved a reliable guide. whose information was derived from original sources. There is scarcely another scholar as well versed as the author in the feasts of Catholicism. His knowledge is based not only on his own observations, but on books periodicals, papers, and calendars of the past and present. The Feasts of Catholicism! The title is self-explanatory; yet, though the basis of these ordinances is uniform, the details are of infinite variety, since the work treats not only of the Latin but also of the Eastern Rites. The latter, it is well known, are divided into Greek, Syriac, Coptic, Armenian . . . Of the second volume Harnack wrote (ibid., XXXIII, 1898, 112 sq.). "Facts which elsewhere would have to be sought under difficulties are here marshaled in lucid order, and a very carefully arranged index facilitates inquiry. Apart from the principal aim of the work, it offers valuable information concerning recent Eastern Catholic ecclesiastical history, also authorities and literature useful to the historian of liturgy and creeds. . . . His arduous and disinterested toil will be rewarded by the general gratitude, and his work will long prove useful not only to every theo- logian 'utriusque', but also 'cuiusque ecclesiae'". The Roumanian Academy at Bucharest awarded a prize to this work. Soon after the appearance of the second edition of the "Kalendarium", the Russian Holy Synod issued from the synodal printing office at Moscow a "Festbilderatlas" intended to a certain extent as the official Orthodox illustrations for the work. Nilles was not only a distinguished university professor, but also a meritorious director of ecclesiastical students. For fifteen years (1860-75) he presided over the theological seminary of Innsbruck, an international institution where young men from all parts of Europe and the United States are trained for the priesthood.
Blum, Das Collegium Germanicum zu Rom. u. seine Zoglinge aus dem Luxemburger Lande (Luxemburg, 1899); Zeitschr. fur kath. Theol. (Innsbruck, 1907), 396 sqq.; Korrespondenzblatt des Priester-Gebets-Verein, XLI (Innsbruck), 37 sqq.
M. HOFMANN 
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Nikolaus von Dinkelsbühl
Theologian, b c. 1360, at Dinkelsbühl; d. 17 March, 1433, at Mariazell in Styria. He studied at the University of Vienna where he is mentioned as baccalaureus in the faculty of Arts in 1385. Magister in 1390, he lectured in philosophy, mathematics, and physics until 1397, and from 1402 to 1405. From 1397 he was dean of the faculty; he studied theology, lecturing until 1402 on theological subjects, first as cursor biblicus, and later on the "Sentences" of Peter Lombard. In 1405 he became bachelor of Divinity, in 1408 licentiate, and in 1409 doctor and member of the theological faculty. Rector of the university, 1405-6, he declined the honor of a re-election in 1409. From 1405 he was also canon at the cathedral of St. Stephen. The supposition of several early authors that he was a member of the Order of the Hermits of St. Augustine is incorrect, for he could not have been rector of the university had he been a member of any order. Eminent as teacher and pulpit orator, Nikolaus possessed great business acumen, and was frequently chosen as ambassador both by the university and the reigning prince. He represented Duke Albert V of Austria at the Council of Constance (1414-18), and the University of Vienna in the trial of Thiem, dean of the Passau cathedral. When Emperor Sigismund came to Constance, Nikolaus delivered an address on the abolition of the schism ("Sermo de unione Ecclesiae in Concilium Constantiense," II, 7, Frankfort, 1697, 182-7). He took part in the election of Martin V, and delivered an address to the new pope (Sommerfeldt, "Historisches Jahrbuch", XXVI, 1905, 323-7). Together with John, Patriarch of Constantinople, he was charged with the examination of witnesses in the proceedings against Hieronymus of Prague. Returning to Vienna in 1418, he again took up his duties as teacher at the university, and in 1423 directed the theological promotions as representative of the chancellor. Duke Albert V having chosen him as his confessor in 1425, wished to make him Bishop of Passau, but Nikolaus declined the appointment. During the preparations for the Council of Basle, he was one of the committee to draw up the reform proposals which were to be presented to the council. His name does not appear thereafter in the records of the university.
His published works include "Postilla cum sermonibus evangeliorum dominicalium" (Strasburg, 1496), and a collection of "Sermones" with tracts (Strasburg, 1516). Among his numerous unpublished works, the manuscripts of which are chiefly kept in the Court library at Vienna and in the Court and State library at Munich, are to be mentioned his commentaries on the Psalms, Isaias, the Gospel of St. Matthew, some of the Epistles of St. Paul, the "Sentences" of Peter Lombard, and "Questiones Sententiarum"; a commentary on the "Physics" of Aristotle, numerous sermons, lectures, moral and ascetic tracts.
ASCHBACH, Gesch der Wiener Universitat, I (Vienna, 1865), 430-40; STANONIK in Allg. deut. Biog., XXIII (1886), 622 sq.; ESSER in Kirchenlex., s. v. Nicolaus von Dinkelsbühl; HURTER, Nomen., II (Innsbruck, 1906 ), 830-32.
FRIEDRICH LAUCHERT 
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Nikon
Patriarch of Moscow (1652-1658; d. 1681). He was of peasant origin, born in the district of Nishni-Novgorod in 1605, and in early life was known as Nikita. Educated in a monastery, he married, became a secular priest, and for a time had a parish in Moscow. After ten years of married life, his children having died, he persuaded his wife to become a nun and he entered the Solovetski monastery on the White Sea, according to Orthodox custom, changing his name to Nikon. In accordance also with a common custom he next became a hermit on an island near by, dependent on the monastery. But a disagreement about the alleged misuse of some alms caused him to break with the Solovetski monks and join the Kojeozerski community in the same neighbourhood, of which he became hegumen in 1643. Later he made a great impression on the emperor, Alexis, who made him Archimandrite of the Novospaski Laura at Moscow in 1646, and in 1649 Metropolitan of Novgorod. Here he founded almshouses, distinguished himself by his many good works, and succeeded in putting down a dangerous revolt in 1650. Meanwhile he was in constant correspondence with the Tsar, at whose court he spent part of each year. Already during this time he began to prepare for a revision of the Slavonic Bible and Service books. In 1652 the Patriarch of Moscow died and Nikon was appointed his successor.
As head of the Church of Russia Nikon set about many important reforms. One of the first questions that engaged his attention was the reunion of the Ruthenians (Little Russians) with the Orthodox Church. When Poland held Little Russia, the Synod of Brest (1596) had brought about union between its inhabitants and Rome. Under Alexis, however, the tide turned; many Ruthenians arose against Poland and united with Russia (1653). A result of this was that the Russians were able without much difficulty to undo the work of the Synod of Brest, and to bring the Metropolitan of Kief with the majority of his clergy back to the Orthodox Church. This greatly increased the extent of the Russian patriarch's jurisdiction. Nikon was able to entitle himself patriarch of Great, Little, and White Russia. During the reign of Alexis, Nikon built three monasteries, one of which, made after the model of the Anastasis and called "New Jerusalem," is numbered among the famous Lauras of Russia.
The chief event of Nikon's reign was the reform of the service books. The Bible and books used in church in Russia are translated from Greek into old Slavonic. But gradually many mistranslations and corruptions of the text had crept in. There were also details of ritual in which the Russian Church had forsaken the custom of Constantinople. Nikon's work was to restore all these points to exact conformity with the Greek original. This reform had been discussed before his time. In the sixteenth century the Greeks had reproached the Russians for their alterations, but a Russian synod in 1551 had sanctioned them. In Nikon's time there was more intercourse with Greeks than ever before, and in this way he conceived the necessity of restoring purer forms. While Metropolitan of Novgorod he caused a committee of scholars to discuss the question, in spite of the patriarch Joseph. In 1650 a Russian theologian was sent to Constantinople to inquire about various doubtful points. One detail that made much trouble was that the Russians had learned to make the sign of the cross with two fingers instead of three, as the Greeks did. As soon as he became patriarch, Nikon published an order introducing some of these reforms, which immediately called forth angry opposition. In 1654 and 1655 he summoned Synods which continued the work. Makarios, Patriarch of Antioch, who came to Russia at that time was able to help, and there was continual correspondence with the Patriarch of Constantinople. At last, with the approval of the Greek patriarchs, Nikon published the reformed service books and made laws insisting on conformity with Greek custom in all points of ritual (1655-1658). A new Synod in 1656 confirmed this, excommunicated every one who made the sign of the cross except with three fingers, and forbade the rebaptizing of Latin converts (still a peculiarity of the Russian Church). This aroused a strong party of opposition. The patriarch was accused of anti- national sentiments, of trying to Hellenize the Russian Church, of corrupting the old faith. Nikon's strong will would have crushed the opposition, had he not, in some way not yet clearly explained, fallen foul of the tsar. It is generally said that part of his ideas of reform was to secure that the Church should be independent of the state and that this aroused the tsar's anger. In any case in the year 1658 Nikon suddenly fell. He offered his resignation to the tsar and it was accepted. He had often threatened to resign before; it seems that this time, too, he did not mean his offer to be taken seriously. However, he had to retire and went to his New Jerusalem monastery. A personal interview with Alexis was refused. The patriarchate remained vacant and Nikon, in spite of his resignation, attempted to regain his former place. Meanwhile the opposition to him became stronger. It was led by a Greek, Paisios Ligarides, Metropolitan of Gaza (unlawfully absent from his see), who insisted on the appointment of a successor at Moscow. All Nikon's friends seem to have forsaken him at this juncture. Ligarides caused an appeal to be made to the Greek patriarchs and their verdict was against Nikon. In 1664 he tried to force the situation by appearing suddenly in the patriarchal church at Moscow and occupying his place as if nothing had happened. But he did not succeed, and in 1667 a great synod was summoned to try him. The Patriarchs of Alexandria and Antioch came to Russia expressly for this synod; a great number of Russian and Greek metropolitans sat as judges. The tsar himself appeared as accuser of his former friend. Nikon was summoned and appeared before the synod in his patriarch's robes. He was accused of neglecting his duties since 1658, of having betrayed his Church in a certain letter he had writtten to the Patriarch of Constantinople (in which he had complained of the Russian clergy), of harsh and unjust conduct in his treatment of the bishops. Nikon defended himself ably; the synod lasted a week; but at last in its eighth session it declared him deposed from the patriarchate, suspended from all offices but those of a simple monk, and sentenced him to confinement in a monastery (Therapontof) on the White Sea. The archimandrite of the Trinity Laura at Moscow, Joasaph, was elected his successor (Joasaph II, 1667-72). Joasaph confirmed Nikon's reform of the Service books and rites. The party that opposed it formed the beginning of the Russian dissenting sects (the Raskolniks).
For a time Nikon's imprisonment was very severe. In 1675 he was taken to another monastery (of St. Cyril) and his treatment was lightened. Alexis towards the end of his life repented of his harsh treatment of the former patriarch, and from his death-bed (1767) sent to ask his forgiveness. The next tsar, Feodor II (1676-82) allowed him to return to his New Jerusalem monastery. On the way thither Nikon died (17 August, 1681). He was buried with the honours of a patriarch, and all decrees against him were revoked after his death. His tomb is in the Cathedral church of Moscow. Nikon's fall, the animosity of the tsar, and of the synod that deposed him remain mysterious. The cause was not his reform of the Service books, for that was maintained by his successor. It has been explained as a successful intrigue of his personal enemies at the court. He certainly had made enemies during his reign by his severity, his harsh manner, the uncompromising way he carried out his reforms regardless of the intensely conservative instinct of his people. Or, it has been said, Nikon brought about his disgrace by a premature attempt to free the Russian Church from the shackles of the state. His attitude represented an opposition to the growing Erastianism that culminated soon after his time in the laws of Peter the Great (1689-1725). This is no doubt true. There are sufficient indications that Alexis' quarrel with Nikon was based on jealousy. Nikon wanted to be too independent of the tsar, and this independence was concerned, naturally, with ecclesiastical matters. Some writers have thought that the root of the whole matter was that he became at the end of his reign a Latinizer, that he wanted to bring about reunion with Rome and saw in that reunion the only safe protection for the Church against the secular government. It has even been said that he became a Catholic (Gerebtzoff, "Essai", II, 514). The theory is not impossible. Since the Synod of Brest the idea of reunion was in the air; Nikon had had much to do with Ruthenians; he may at last have been partly convinced by them. And one of the accusations against him at his trial was that of Latinizing. A story is told of his conversion by a miracle worked by Saint Josaphat, the great martyr for the union. In any case the real reason of Nikon's fall remains one of the difficulties of Russian Church history. He was undoubtedly the greatest bishop Russia has yet produced. A few ascetical works of no special importance were written by him.
PALMER, The Patriarch and the Tsar (6 vols., London, 1871- 76); SURBOTIN, The Trial of Nikon, in Russian (Moscow, 1862); MAKARIOS, The Patriarch Nikon, Russian (Moscow, 1881); PHILARET, Geschichte der Kirche Russlands, German tr. by BLUMENTHAL (Frankfort, 1872); MOURAVIEFF, A History of the Church of Russia, English tr. by BLACKMORE(Oxford, 1842); NIKON in Lives of Eminent Russian Prelates (no author) (London, 1854); GEREBTZOFF, Essai sur l'histoire de la civilisation en Russie (Paris, 1858).
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Nilopolis
A titular see and a suffragan of Oxyrynchos, in Egypt. According to Ptolemy (IV, v, 26) the city was situated on an island of the Nile in the Heraclean nome. Eusebius ("Hist. eccl.", VI, xli) states that it had a bishop, Cheremon, during the persecution of Decius; others are mentioned a little later. "The Chronicle of John of Nikiou" (559) alludes to this city in connection with the occupation of Egypt by the Mussulmans, and it is also referred to by Arabian medieval geographers under its original name of Delas. In the fourteenth century it paid 20,000 dinars in taxes, which indicates a place of some importance. At present, Delas forms a part of the moudirieh of Beni-Suef in the district of El-Zaouiet, and has about 2500 inhabitants of whom nearly 1000 are nomadic Bedouins. It is situated on the left bank of the Nile about forty-seven miles from Memphis.
LE QUIEN, Oriens christianus, II (Paris, 1741), 587; AMELINEAU, La geographie de l'Egypte a l'epoque copte (Paris, 1893), 136-138.
S. VAILHÉ 
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Offered to Almighty God for the grace of conversion of the Egyptian people to His Holy Catholic Church.
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Nilus the Younger
Of Rossano, in Calabria; born in 910, died 27 December, 1005. For a time he was married (or lived unlawfully); he had a daughter. Sickness brought about his conversion, however, and from that time he became a monk and a propagator of the rule of St. Basil in Italy. He was known for his ascetic life, his virtues, and theological learning. For a time he iisred as a hermit, later he spent certain periods of his life at various monasteries which he either founded or restored. He was for some time at Monte Cassino, and again at the Alexius monastery at Rome. When Gregory V (966-999) was driven out of Rome, Nilus opposed the usurpation of Philogatos (John) of Piacenza as antipope. Later when Philogatos was tortured and mutilated he reproached Gregory and the Emperor Otto III (993-1002) for this crime. Nilus' chief work was the foundation of the famous Greek monastery of Grottaferrata, near Frascati, of which he is counted the first abbot. He spent the end of his life partly there and partly in a hermitage at Valleluce near Gaeta. His feast is kept on 26 September, both in the Byzantine Calendar and the Roman martyrology.
ADRIAN FORTESCUE 
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Nimbus
(Latin, related to Nebula, nephele, properly vapour, cloud), in art and archaeology signifies a shining light implying great dignity. Closely related are the halo, glory, and aureole.
IN NATURE
All such symbols originate in natural phenomena, scientifically accounted for in textbooks on physics. There are circular phenomena of light in drops or bubbles of water and in ice crystals which by the refraction of light reveal in greater or less degree the spectral colours. Of the accompanying phenomena the horizontal and vertical diameters, the "column of light", may be mentioned. The curious rings of light or colour similar to the above, which often form themselves before the iris of the eye even in candle light, are more gorgeous on the mountain mist (Pilatus, Rigi, and Brocken), if the beholder has the sun behind him; they surround his shadow as it is projected upon the clouds. The dewdrops in a meadow can produce an appearance of light around a shadow, without, however, forming distinct circles. Occasionally one even sees the planet Venus veiled by a disc of light. The phenomena of discs and broad rings are more usual in the sun and moon. The Babylonians studied them diligently (Kugler, "Sternkunde und Sterndienst in Babel", II, 1). The terminology of these phenomena is vague. The disc or circle around the sun can be correctly called "anthelia", and the ring around the moon "halo". A more usual name is "aureole", which in a restricted sense means an oval or elliptical ray of light like a medallion. If the brightness is merely a luminous glow without definitely forming ring, circle. or ellipse, it is usually spoken of as a "glory". The types in nature in which rays or beams of light with or without colour challenge attention, suggested the symbolical use of the nimbus to denote high dignity or power. It is thus that Divine characteristics and the loftiest types of humanity were denoted by the nimbus.
IN POETRY
In poetry, this symbol of light is chiefly used in the form of rays and flames or a diffused glow. The Bible presents the best example: God is Light. The Son of God, the Brightness of His Father's glory (Hebr., i, 3). An emerald light surrounds God and His throne (Apoc., iv, 3), and the Son of Man seems to the prophet a flame of fire (Apoc., i, 14 sq.). So also He appeared in His Transfiguration on Tabor. On Sinai, God appeared in a cloud which at once concealed and revealed Him (Ex., xxiv, 16, sq.) and even the countenance of Moses shone with a marvellous light in the presence of God (Ex., xxxiv, 29, sq.). Such descriptions may have influenced Christian artists to distinguish God and the saints by means of a halo, especially around the head. They were also familiar with the descriptions of the classical poets whose gods appeared veiled by a cloud; e. g. according to Virgil, divinity appears "nimbo circumdata, succincta, effulgens" (bathed in light and shining through a cloud).
IN ART
In the plastic arts (painting and sculpture) the symbolism of the nimbus was early in use among the pagans who determined its form. In the monuments of Hellenic and Roman art, the heads of the gods, heroes, and other distinguished persons are often found with a disc-shaped halo, a circle of light, or a rayed-fillet. They are, therefore, associated especially with gods and creatures of light such as the Phoenix. The disc of light is likewise used in the Pompeian wall paintings to typify gods and demigods only, but later, in profane art it was extended to cherubs or even simple personifications, and is simply a reminder that the figures so depicted are not human. In the miniatures of the oldest Virgil manuscript all the great personages wear a nimbus. The custom of the Egyptian and Syrian kings of having themselves represented with a rayed crown to indicate the status of demigods, spread throughout the East and the West. In Rome the halo was first used only for deceased emperors as a sign of celestial bliss, but afterwards living rulers also were given the rayed crown, and after the third century, although not first by Constantine, the simple rayed nimbus. Under Constantine the rayed crown appears only in exceptional cases on the coin, and was first adopted emblematically by Julian the Apostate. Henceforth the nimbus appears without rays, as the emperors now wished themselves considered worthy of great honour, but no longer as divine beings. In early Christian art, the rayed nimbus as well as the rayless disc were adopted in accordance with tradition. The sun and the Phoenix received, as in pagan art, a wreath or a rayed crown, also the simple halo. The latter was reserved not only for emperors but for men of genius and personifications of all kinds, although both in ecclesiastical and profane art, this emblem was usually omitted in ideal figures. In other cases the influence of ancient art tradition must not be denied.
The Middle Ages scarcely recognized such influence, and were satisfied to refer to the Bible as an example for wreath and crown or shield shaped discs as marks of honour to holy personages. Durandus writes:
"Sic omnes sancti pinguntur coronati, quasi dicerunt. Filiae Jerusalem, venite et videte martyres cum coronis quibus coronavit eas Dominus. Et in Libro Sapientiae: Justi accipient regnum decoris et diadema speciei de manu Domini. Corona autem huiusmodi depingitur in forma scuti rotundi, quia sancti Dei protectione divina fruuntur, unde cantant gratulabundi: Domine ut scuto bonae voluntatis tuae coronasti nos" (Thus all the saints are depicted, crowned as if they would say: O Daughters of Jerusalem, come and see the martyrs with the crowns with which the Lord has crowned them. And in the Book of Wisdom: The Just shall receive a kingdom of glory, and a crown of beauty at the hands of the Lord, and a crown of this kind is shown in the form of a round shield. because they enjoy the divine protection of the Holy God, whence they sing rejoicing: O Lord, Thou hast crowned us with a shield of Thy goods-will.) (Rationale divin. offic., I, 3, 19, sq.).
Furthermore the Middle Ages are almost exclusively accredited with the extension of symbolism inasmuch as they traced, sometimes felicitously, allusions to Christian truths in existing symbols, of which they sought no other origin. Durandus adds to the passage quoted above, the nimbus containing a cross, usual in the figures of Christ, signifying redemption through the Cross, and the square nimbus which was occasionally combined with it in living persons, to typify the four cardinal virtues. Judging by the principal monuments, however, the square nimbus appears to be only a variant of the round halo used to preserve a distinction and thus guard against placing living persons on a par with the saints. The idea of the cardinal virtues, the firmness of a squared stone, or the imperfection of a square figure as contrasted with a round one was merely a later development. In the cross nimbus the association of the nimbus with an annexed cross must be conceded historical; but that this cross is a "signum Christi crucifixi" Durandus probably interprets correctly.
ORIGIN
As stated above the nimbus was in use long before the Christian era. According to the exhaustive researches of Stephani it was an invention of the Hellenic epoch. In early Christian art the nimbus certainly is not found on images of God and celestial beings, but only on figures borrowed from profane art, and in Biblical scenes; in place of the simple nimbus, rays or an aureole (with the nimbus) were made to portray heavenly glory. Hence it follows that the Bible furnished no example for the bestowal of a halo upon individual saintly personages. As a matter of fact the nimbus, as an inheritance from ancient art tradition, was readily adopted and ultimately found the widest application because the symbol of light for all divine, saintly ideals is offered by nature and not infrequently used in Scripture. In contemporary pagan art, the nimbus as a symbol of divinity had become so indefinite, that it must have been accepted as something quite new. The nimbus of early Christian art manifests only in a few particular drawings, its relationship with that of late antiquity. In the first half of the fourth century, Christ received a nimbus only when portrayed seated upon a throne or in an exalted and princely character, but it had already been used since Constantine, in pictures of the emperors, and was emblematic, not so much of divine as of human dignity and greatness. In other scenes however, Christ at that time was represented without this emblem. The "exaltation" of Christ as indicated by the nimbus, refers to His dignity as a teacher and king rather than to His Godhead. Before long the nimbus became a fixed symbol of Christ and later (in the fourth century), of an angel or a lamb when used as the type of Christ. The number of personages who were given a halo increased rapidly, until towards the end of the sixth century the use of symbols in the Christian Church became as general as it had formerly been in pagan art.
Miniature painting in its cycle represents all the most important personages with haloes, just as did the Virgil codex, so that the continuity of the secular and Christian styles is obvious. This connection is definitively revealed when royal persons, e.g., Herod, receive a nimbus. Very soon the Blessed Virgin Mary always, and martyrs and saints usually, were crowned with a halo. More rarely the beloved dead or some person conspicuous for his position or dignity were so honoured. Saints were so represented if they constituted the central figure or needed to be distinguished from the surrounding personages. The nimbus was used arbitrarily in personification, Gospel types, and the like. Official representations clearly show a fixed system, but outside of these there was great variety. Works of art may be distinctly differentiated according to their birthplace. The nimbus in the Orient seems to has e been in general use at an early period, but whether it was first adopted from ecclesiastical art is uncertain. In general the customs of the East and West are parallel; for instance, in the West the personifications appear with a nimbus as early as the third century and Christ enthroned no later than in the East (in the time of Constantine). Their nature makes it apparent that in every department of plastic art the nimbus is more rarely used than in painting.
FORM AND COLOUR
The form of the symbol was first definitely determined by Gregory the Great who (about 600) permitted himself to be painted with a square nimbus. Johannus Diaconus in his life of the pope, gives the reason: "circa verticem tabulae similitudinem, quod viventis insigne est, preferens, non coronam" (bearing around his head the likeness of a square, which is the sign for a living person, and not a crown.) (Migne, "P.L.", 75, 231). It appears to have already been customary to use the round nimbus for saints. In any event the few extant examples from the following centuries show that, almost without exception only the living, principally ecclesiastics, but also the laity and even women and children, were represented with a square nimbus. The aureole, that is the halo which surrounds an entire figure, naturally takes the shape of an oval, though if it is used for a bust, it readily resumes the circular form. The radiation of light from a centre is essential and we must recognize the circle of light of the sun-god in ancient art as one of the prototypes of the aureole. The medallion form was for a long time in use among the ancient Romans for the Imagines clipeata. The gradations of colour in the aureole reveal the influence of Apoc., iv, 3, where a rainbow was round about the throne of God. Indeed, in very early times the aureole was only used in representations of God as the Dove or Hand, or of Christ when the divinity was to be emphatically expressed.
In early Christian times (as now) the round nimbus was by far the most usual designation of Christ and the saints. The broad circle is often replaced by the ring of light or a coloured disc, especially on fabrics and miniatures. In pictures without colour the nimbus is shown by an engraved line or a raised circlet, often by a disc in relief. In the aureole blue indicates celestial glory, and it is used in the nimbus to fill in the surface, as are yellow, gray, and other colours while the margins are sharply defined in different tints. In many haloes the inner part is white. In mosaics, since the fifth and sixth centuries, blue has been replaced by gold. From this period also, the frescoes show a corresponding yellow as seen for instance in paintings in the catacombs. Gold or yellow prevails in miniatures, but there is a great deal of variety in illustrated books. Blue as a symbol of heaven has the preference, but gold, which later became the rule, gives a more obvious impression of light. The explanation of the cross nimbus variety is obvious. Since the sixth century it has characterized Christ and the Lamb of God, but occasionally it is given to the other Persons of the Trinity. In connection with it, in the fourth and fifth centuries there was a monogram nimbus. The cross and the monogram of Christ were beside or above the head of Christ and the Lamb. In the fifth century they were brought to the upper edge of the nimbus and finally both were concentrically combined with it. In more recent times the monogram and the monogram nimbus have become more rare. The letters Alpha and Omega for Christ and M and A for Mary, were intended for monograms and frequently accompanied the nimbus.
DEVELOPMENT
In order to understand the nimbus and its history, it is necessary to trace it through the different branches of art. The frescoes in the catacombs have a peculiar significance inasmuch as they determine the period when the nimbus was admitted into Christian art. The numerous figures lacking this symbol (Christ, Mary, and the Apostles) show that before Constantine, representations of specifically Christian character were not influenced by art traditions. Only pictures of the sun, the seasons, and a few ornamental heads carried a nimbus at that date. The single exception is found in a figure over the well-known "Ship in a Storm" of one of the Sacrament chapels. But it is to be observed that in this case we are not dealing with a representation of God, but merely with a personification of heavenly aid, which marked a transition from personifications to direct representations of holy personages. The figure seems to be copied from pictures of the sun god. On the other hand, several pictures of Christ in the catacombs, dating from the fourth century, indicate the period when the nimbus was first used in the way familiar to us. Besides the Roman catacombs others, especially that of El Baghaouat in the great Oasis of the Libyan desert, must be taken into account. For the period succeeding Constantine, mosaics furnish important evidence since they present not only very numerous and usually definite examples of the nimbus, but have a more official character and give intelligent portrayals of religious axioms. Although allowance must be made for later restorations a constant development is apparent in this field. The treatment of the nimbus, in the illuminating and illustrating of books, was influenced by the caprices of the individual artist and the tradition of different schools. In textiles and embroidery the most extensive use was made of the nimbus, and a rich colour scheme was developed, to which these technical arts are by nature adapted. Unfortunately the examples which have been preserved are only imperfectly known and the dates are often difficult to determine.
Sculpture presents little opportunity for the use of the nimbus. In some few instances, indeed, the nimbus is painted on ivory or wood carvings but more often we find it engraved or raised in relief. Figures with this emblem are rare. On the sarcophagi we find that Christ and the Lamb (apart from the sun) alone appear with a circle or disc, the Apostles and Mary, never. In ivory neither Mary nor Christ is so distinguished.
In the course of centuries the Christian idea that God, according to Holy Scripture the Source of Light and Divine things, must always be given a halo. became more pronounced. This applied to the three Divine Persons and their emblems, as the Cross, Lamb, Dove, Eye, and Hand; and since, according to Scripture, saints are children of Light (Luke, xvi, 8; John, xii, 36), as such they should share the honour. Preference was shown for the garland or crown (corona et gloriae corona) of Christ which was also bestowed by God as a reward upon the saints, either spiritually in this life or in the Kingdom of Heaven (Ps. xx, 4; Heb., ii, 7 sq.). Garlands and crowns of glory are frequently mentioned in the Bible (I Peter v, 4; Apoc., iv, 4, etc.). The nimbus also takes the form of a shield to emphasize the idea of Divine protection (Ps. v, 13). A truly classic authority for the explanation of the nimbus may be found in Wis., v, 17: the Just shall "receive a kingdom of glory, and a crown of beauty at the hands of the Lord: for with His right hand He will cover them, and with His holy arm He will defend them." (In Greek, "Holds the shield over them".) Whereas in pagan art, the rayless nimbus signified neither holiness nor Divine protection but merely majesty and power, in Christian art it was more and more definitely made the emblem of such virtue and grace, which emanating from God, extends over the saints only. Urban VIII formally prohibited giving the nimbus to persons who were not beatified. Since the eighteenth century the word "halo" has been incorporated into the German language. In Western countries John the Baptist is the only saint of the Old Testament who is given a halo, doubtless because before his time the grace of Christ had not yet been bestowed in its fullness.
We have already found that the aureole was be considered exclusively a device of Christian art, especially as it was reserved at first for the Divinity, and later extended only to the Blessed Virgin. Instead of simple beams it often consists of pointed flames or is shaded off into the colours of the rainbow. This form as well as the simple nimbus, by the omission of the circumference, may be transposed into a garland of rays or a glory. A glory imitating the sun's rays was very popular for the monstrances, in other respects the lunula suggests the nimbus only because the costliness of the material enhances the lustre. The aureole obtained the Italian name of mandorla from its almond shape. In Germany the fish was agreed upon for the symbol of Christ, or a fish bladder if it had the shape of a figure 8. God the Father is typified in later pictures by an equilateral triangle, or two interlaced triangles, also by a hexagon to suggest the Trinity. If there is no circle around the cross nimbus, the three visible arms of the cross give the same effect. Occasionally the mandorla is found composed of seven doves (type of the Seven Gifts of the Holy Ghost), or of angels. The latter are used in large pictures of the Last Judgment or heaven, for instance in the "glories" of Italian domes. In painting, haloes of cloud are sometimes used for delicate angel heads, as in Raphael's works. Angels also form a nimbus around the head of the Mother of God. She is also given the twelve stars of Apoc., xii, 1. Saint John Nepomucene has five or seven stars because of the great light which hovered over his body when he was drowned in the Moldau by order of King Wenceslaus. Artists have developed many varieties of the nimbus and aureole. Since the Renaissance it has been fashioned more and more lightly and delicately and sometimes entirely omitted, as the artists thought they could suggest the characteristics of the personage by the painting. It is true that the nimbus is not intrinsically a part of the figure and at times even appears heavy and intrusive. A distinguishing symbol may not, however, be readily dispensed with and with the omission of this one the images of the saints have often degenerated into mere genre pictures and worldly types. A delicate circlet of light shining or floating over the head does not lessen the artistic impression, and even if the character of Christ or the Madonna is sufficiently indicated in the drawing, yet it must be conceded that the nimbus, like a crown, not only characterizes and differentiates a figure but distinguishes and exalts it as well.
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Nîmes
(NEMAUSENSIS)
Diocese; suffragan of Avignon, comprises the civil Department of Gard. By the Concordat of 1801 its territory was united with the Diocese of Avignon. It was re-established as a separate diocese in 1821 and a Brief of 27 April, 1877, grants to its bishops the right to add Alais and Uzès to their episcopal style, these two dioceses being now combined with that of Nîmes.
That Nîmes (Nemausus) was an important city in Roman antiquity is shown by the admirable Maison Carrée, the remains of a superb amphitheatre, and the Pont du Gard, four and a half leagues from the city. Late and rather contradictory traditions attribute the foundation of the Church of Nîmes either to Celidonius, the man "who was blind from his birth" of the Gospel, or to St. Honestus, the apostle of Navarre, said to have been sent to southern France by St. Peter, with St. Saturninus (Sernin), the apostle of Toulouse. The true apostle of Nîmes was St. Baudilus, whose martyrdom is placed by some at the end of the third century, and, with less reason, by others at the end of the fourth. Many writers affirm that a certain St. Felix, martyred by the Vandals about 407, was Bishop of Nîmes, but Duchesne questions this. There was a see at Nîmes as early as 396, for in that year a synodical letter was sent by a Council of Nîmes to the bishops of Gaul. The first bishop whose date is positively known is Sedatus, present at the Council of Agde in 506. Other noteworthy bishops are: St. John (about 511, before 526); St. Remessarius (633-40); Bertrand of Languissel (1280-1324), faithful to Boniface VIII, and for that reason driven from his see for a year by Philip the Fair; Cardinal Guillaume d'Estouteville (1441-49); Cardinal Guillaume Briconnet (1496-1514); the famous pulpit orator Fléchier (1687-1710); the distinguished polemist Plantier (1855-75) whose pastoral letter (1873) called forth a protest from Bismarck; the preacher Besson (1875-88). Urban II, coming to France to preach the crusade, consecrated the cathedral of Nîmes in 1096 and presided over a council. Alexander III visited Nîmes in 1162. Clement IV (1265-68), born at Saint Gilles, in this diocese, granted the monastery of that town numerous favors. St. Louis, who embarked at Aigues-Mortes for his two crusades, surrounded Nîmes with walls. In 1305, Clement V passed through the city on his way to Lyons to be crowned. In consequence of disputes about the sale of grapes to the papal household, Innocent VI laid an interdict on Nîmes in 1358. The diocese was greatly disturbed by the Religious Wars: on 29 Sept., 1567, five years before the Massacre of St. Bartholemew, the Protestants of Nîmes, actuated by fanaticism, perpetrated the massacre of Catholics known in French history as the Michelade. Louis XIII at Nîmes issued the decree of religious pacification known as the Peace of Nîmes.
The first Bishop of Uzès historically known is Constantius, present at the Council of Vaison in 442. Other bishops were St. Firminus (541-53) and St. Ferreol (553-81). In the sixteenth century, Bishop Jean de Saint Gelais (1531-60) became a Calvinist. The celebrated missionary Bridaine (1701-67) was a native of the Diocese of Uzès. This little city was for seventy days the enforced residence of Cardinal Pacca, after his confinement at Fenestrelles (1812). The town of Pont Saint Esprit, on the Rhône, owes its names to a bridge built there between 1265 and 1309 with the proceeds of a general collection made by the monks.
About 570, Sigebert, King of Austrasia, created a see at Arisitum (Alais) taking fifteen parishes from the Diocese of Nîmes. In the eighth century, when Septimania was annexed to the Frankish Empire, the Diocese of Alais was suppressed and its territory returned to the Diocese of Nîmes. At the request of Louis XIV, a see was again created at Alais by Innocent XII, in 1694. The future Cardinal de Bausset, Bossuet's biographer was Bishop of Alais from 1784 to 1790. After the Edict of Nantes, Alais was one of the places de sureté given to the Huguenots (see HUGUENOTS, History). Louis XIII took back the town in 1629, and the Convention of Alais, signed 29 June of that year, suppressed the political privileges of the Protestants.
The chief pilgrimages of the present Diocese of Nîmes are: Notre Dame de Grâce, Rochefort, dating from Charlemagne, and commemorating a victory over the Saracens. Louis XIV and his mother, Anne of Austria, established here a foundation for perpetual Masses. Notre Dame de Grâce, Laval, in the vicinity of Alais, dating from not later than 900. Notre Dame de Bon Secours de Prime Combe, Fontanès, since 887. Notre Dame de Bonheur, founded 1045 on the mountain of l'Aigoual in the vicinity of Valleraugues. Notre Dame de Belvezet, a shrine of the eleventh century, on Mont Andavu. Notre Dame de Vauvert, whither the converted Albigenses were sent, often visited by St. Louis, Clement V, and Francis I. The shrine of St. Vérédème, a hermit who died Archbishop of Avignon, and of the martyr St. Baudilus, at Trois Fontaines and at Valsainte near Nîmes. The following Saints are especially venerated in the present Diocese of Nîmes: St. Castor, Bishop of Apt (fourth to fifth century), a native of Nîmes; the priest St. Theodoritus, martyr, patron saint of the town of Uzès; the Athenian St. Giles (AEgidius, sixth cent.), living as a recluse near Uzès when he was accidentally wounded by King Childeric, later abbot of the monastery built by Childeric in reparation for this accident, venerated also in England; Blessed Peter of Luxemburg who made a sojourn in the diocese, at Villeneuve-lez-Avignon (1369-87).
Prior to the Associations Law of 1901 the diocese had Augustinians of the Assumption (a congregation which originated in the city of Nîmes), Carthusians, Trappists, Jesuits, Missionaries of the Company of Mary, Franciscan Fathers, Marists, Lazarists, Sulpicians, and various orders of teaching brothers. The Oblates of the Assumption, for teaching and foreign missions, also founded here, and the Besancon Sisters of Charity, teachers and nurses, have their mother-houses at Nîmes. At the beginning of the century the religious congregations conducted in this diocese: 3 creches, 53 day nurseries, 6 boys' orphanages, 20 girls' orphanages, 1 employment agency for females, 1 house of refuge for penitent women, 6 houses of mercy, 20 hospitals or asylums, 11 houses of visiting nurses, 3 houses of retreat, 1 home for incurables. In 1905 the Diocese of Nîmes contained 420,836 inhabitants, 45 parishes, 239 succursal parishes, 52 vicariates subventioned by the State.
Gallia Christiana Nova, VI (1739), 426-516; 608-53, 1118-1121, 1123, and Instrumenta, 165-226, 293-312; DUCHESNE, Fastes Episcopaux, I (1900), 299-302; GERMAIN, Histoire de l'eglise de Nîmes (Paris, 1838-42); GOIFFON, Catalogue analytique des eveques de Nîmes (1879); DURAND, Nemausiana, I (Nîmes, 1905); BOULENGER, Les protestants a Nîmes au temps de l'edit de Nantes (Paris, 1903); Roux, Nîmes (Paris, 1908); DURAND, L'eglise Ste Marie, ou Notre Dame de Nîmes, basilique cathedrale (Nîmes, 1906); CHARVET, Catalogue des evegues d'Uzès in Memoires et Comptes rendus de la Societe Scientifique d Alais, II (1870), 129-59; TAULELLE, L'abbaye d'Alais: histoire de S. Julien de Valgalgue (Toulouse, 1905).
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Ninian Winzet
Benedictine abbot and controversial writer, b. at Renfrew, Scotland, 1518; d. at Ratisbon, 21 Sept., 1592. Educated (probably, though not certainly) at Glasgow University, he was ordained priest in 1540, and about 1551 became master of Linlithgow grammar school, and a little later provost of the collegiate church of St. Michael. When John Knox's "rascal multitude" was devastating the churches of Scotland in 1559, Winzet is said by Bishop Leslie to have publicly disputed with Knox at Linlithgow. After the change of religion in 1560 he was, with other ecclesiastics and teachers who refused to conform to Protestantism, ejected from his office. On Queen Mary's arrival in Edinburgh he went thither, at once threw himself into combat against the new doctrines, and published in 1562 his most famous work, "Certane Tractatis" -- the first addressed to the queen, clergy, and nobles, the second to Knox, and the third to the provost and magistrates of Edinburgh. Their ability and erudition made an immediate impression. Winzet, who seems for a time to have been Mary's confessor, was just bringing out his "Last Blast of the Trompet of Godis Worde", when it was stopped by the civil authority, and the author fled from Scotland, reaching Louvain in Sept., 1562. Here he wrote a preface to his "Buke of Four Scoir Thre Questions" (collected from his earlier polemical writings in manuscript), which was published at Antwerp in Oct., 1563, with a postscript addressed to Knox; and a little later his translation of the "Commonitorium" of Vincent of Lerins, dedicated to Queen Mary, also appeared at Antwerp. From 1565 to 1570 Winzet resided in Paris, prosecuting his studies at the university and apparently doing tutorial work also, as well as acting for a time as proctor for the "natio Anglicana seu Germanica".
In 1571 he was attached by Queen Mary, then a captive in England, to the service of Bishop Leslie, her ambassador in London; but on Leslie's committal to the Tower Winzet returned to France, and stayed for a time at Douai. From 1575 to 1577 he was in Rome, and in June, 1577, Pope Gregory XIII appointed him abbot of St. James's Scots monastery at Ratisbon, dispensing him from the regular year's novitiate. He received the abbatial blessing in Rome from Goldwell, the exiled Bishop of St. Asaph, at once entered on his new duties, and succeeded by his energy and zeal in repairing the shattered fortunes of St. James's, which had suffered greatly in the upheaval of the Reformation. By his wise administration and efforts in the cause of education he won the favour and regard both of the Emperor Rudolph VI and of the Duke of Bavaria. During his fifteen years' tenure of the abbacy he continued his literary labours, publishing his "Flagellum Sectariorum" and "Velitatio in Georgium Buchananum" in 1581, as well as other works, some of then now lost. He died at Ratisbon, and was buried in the sanctuary of St. James's Church, where a monument with a eulogistic Latin epitaph marks his grave.
ZIEGLEBAUER, Hist. rei litter. Ordinis S. Benedicti (Augsburg, 1754), 360, 361; MACKENZIE, Lives of the most eminent Writers of the Scots Nation, II (Edinburgh, 1708-22), 148; DEMPTSER, Histor. Ecclesiast. Gent. Scotorum, II (Edinburgh, 1829), 5; Certane Tractatis, Maitland Club reprint (Edinbugrh, 1885), biographical introduction by GRACIE; HEWISON, Introduction to Certain Tractates, I (Edinburgh, Scottish Text Society, 1888), ix-xcviii, with a critical account of Winzet's writings; BELLESHEIM, Hist. of Cath. Church of Scotland, III (Edinburgh, 1887-90), 35-53.
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Nisibis
A titular Archdiocese of Mesopotamia, situated on the Mygdonius at the foot of Mt. Masius. It is so old that its original name is unknown. In any case it is not the Achad (Accad) of Genesis, x, 10, as has been asserted. When the Greeks came to Mesopotamia with Alexander they called it Antiochia Mygdonia, under which name it appears for the first time on the occasion of the march of Antiochus against the Molon (Polybius, V, 51). Subsequently the subject of constant disputes between the Romans and the Parthians, it was captured by Lucullus after a long siege from the brother of Tigranes (Dion Cassius, xxxv, 6, 7); and by Trajan in 115, which won for him the name of Parthicus (ibid., LXVIII, 23). Recaptured by the Osrhoenians in 194, it was again conquered by Septimius Severus who made it his headquarters and established a colony there (ibid., LXXV, 23). In 297, by the treaty with Narses, the province of Nisibis was acquired by the Roman Empire; in 363 it was ceded to the Persians on the defeat of Julian the Apostate. The See of Nisibis was founded in 300 by Babu (died 309). His successor, the celebrated St. James, defended the city by his prayers during the siege of Sapor II. At the time of its cession to the Persians, Nisibis was a Christian centre important enough to become the ecclesiastical metropolis of the Province of Beit-Arbaye. In 410 it had six suffragan sees and as early as the middle of the fifth century was the most important episcopal see of the Persian Church after Seleucia-Ctesiphon. A great many of its Nestorian or Jacobite titulars are mentioned in Chabot ("Synodicon orientale", Paris, 1902, 678) and Le Quien (Oriens christ., II, 995, 1195-1204) and several of them, e. g. Barsumas, Osee, Narses, Jesusyab, Ebed-Jesus, etc., acquired deserved celebrity in the world of letters. Near Nisibis on 25 June, 1839, Ibrahim Pasha, son of Mehemet Ali, Viceroy of Egypt, won a great victory over the troops of Mahmud II. To-day Nezib is a town of 3000 inhabitants in the sandjak of Orfa and the vilayet of Aleppo. Its oil is considered very fine.
The first theological school of Nisibis, founded at the introduction of Christianity into the town, was closed when the province was ceded to the Persians, great persecutors of Christianity. St. Ephraem reestablished it on Roman soil at Edessa, whither flocked all the studious youth of Persia. In the fifth century the school became a centre of Nestoriarnem. Archbishop Cyrus in 489 closed it and expelled masters and pupils, who withdrew to Nisibis. They were welcomed by Barsumas, a former pupil of Edessa. The school was at once re-opened at Nisibis under the direction of Narses, called the harp of the Holy Ghost. The latter dictated the statutes of the new school. Those which have been discovered and published belong to Osee, the successor of Barsumas in the See of Nisibis, and bear the date 496; they must be substantially the same as those of 489. In 590 they were again modified. The school, a sort of Catholic university, was established in a monastery and directed by a superior called Rabban, a title also given to the instructors. The administration was confided to a majordomo, who was steward, prefect of discipline, and librarian, but under the supervision of a council. Unlike the Jacobite schools, devoted chiefly to profane studies, the school of Nisibis was above all a school of theology. The two chief masters were the instructors in reading and in the interpretation of Holy Scripture, explained chiefly with the aid of Theodore of Mopsuestia. The course of studies lasted three years and was entirely gratuitous; but the students provided for their own support. During their sojourn at the university, masters and students led a monastic life under somewhat special conditions. The school had a tribunal and enjoyed a civil personality, being able to acquire and possess all sorts of property. Its rich library possessed a most beautiful collection of Nestorian works; from its remains Ebed-Jesus, Metropolitan of Nisibis in the fourteenth century, composed his celebrated catalogue of ecclesiastical writers. The disorders and dissensions, which arose in the sixth century in the school of Nisibis, favoured the development of its rivals, especially that of Seleucia; however, it did not really begin to decline until after the foundation of the School of Bagdad (832). Among its literary celebrities mention should be made of its founder Narses; Abraham, his nephew and successor; Abraham of Kashgar, the restorer of monastic life; John; Babai the Elder; three catholicoi named Jesusyab.
SMITH, Dictionary of Greek and Roman Geography, II (London, 1870), 440; GUIDI, Gli Statuti della Scuola di Nisibi in Giornale della Società asiatica italiana, IV, 165-195; CHABOT, L'Ecole de Nisibe. Son histoire, ses statuts (Paris, 1896); LABOURT, Le christianisme dans l'empire perse (Paris, 1904), passim; DUVAL, La littérature syriaque (Paris, 1899), passim;CUINET, La Turquie d'Asie, II (Paris), 269.
S. VAILHÉ 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Nithard[[@Headword:Nithard]]

Nithard
Frankish historian, son of Angilbert and Bertha, daughter of Charlemagne; died about 843 or 844 in the wars against the Normans. Little is known about his early life, but in the quarels between the sons of Louis the Pious he proved a zealous adherent of Charles the Bald, by whose command he went as ambassador to Lothair in 840, though without success. At the battle of Fontenoy, in 841, he fought bravely at the side of Charles, and afterwards wrote, at the request of that prince, the history of the period in order to establish the right of Charles the Bald. This work, which usually bears the title: "De dissensionibus filiorum Ludovici Pii ad annum usque 843, seu Historiarum libri quaattuor 841-843", recites in rather uncouth language the causes of the quarrels and describes, minutely and clearly, the unjust behaviour of Lothair, sometimes a little partially, but with understanding and a clear insight into the conditions. He was the only layman of his time who devoted himself to the writing of a history, and he reported earnestly and truthfully what he himself had seen and heard. It is very probable that he was lay abbot of St. Riquier. His body was buried there, and when it was found, in the eleventh century, Mico, the poet of the abbey, composed a lengthy rhymed epitaph. Nithard's historical work has been published by Migne in "P. L.", CXVI, 45-76.
PATRICIUS SCHLAGER 
Transcribed by Michael C. Tinkler

Noah[[@Headword:Noah]]

Noah
[Hebrew Nôah, "rest"; Greek Noe; Latin Noe].
The ninth patriarch of the Sethite line, grandson of Mathusala and son of Lamech, who with his family was saved from the Deluge and thus became the second father of the human race (Genesis 5:25-9:29).
The name Noah was give to him because of his father's expectation regarding him. "This same", said Lamech on naming him, "shall comfort us from the works and labours of our hands on [or more correctly "from", i.e. "which come from"] the earth, which the Lord hath cursed." Most commentators consider Lamech's words as an expression of a hope, or as a prophecy, that the child would in some way be instrumental in removing the curse pronounced against Adam (Genesis 3:17 sqq.). Others rather fancifully see in them a reference to Noah's future discovery of wine, which cheers the heart of man; whilst others again, with greater probability, take them as expressing merely a natural hope on the part of Lamech that his son would become the support and comfort of his parents, and enable them to enjoy rest and peace in their later years.
Amid the general corruption which resulted from the marriages of "the sons of God" with "the daughters of men" (Genesis 6:2 sqq.), that is of the Sethites with the Cainite women, "Noah was a just and perfect man in his generations" and "walked with God" (6:9). Hence, when God decreed to destroy men from the face of the earth, he "found grace before the Lord". According to the common interpretation of Genesis 6:3, Noah first received divine warning of the impending destruction one hundred and twenty years before it occurred, and therefore when he was four hundred and eighty years old (cf. 7:11); he does not seem, however, to have received at this time any details as to the nature of the catastrophe.
After he reached the age of five hundred years three sons, Sem, Cham, and Japheth, were born to him (6:10). These had grown to manhood and had taken wives, when Noah was informed of God's intention to destroy men by a flood, and received directions to build an ark in which he and his wife, his sons and their wives, and representatives, male and female, of the various kinds of animals and birds, were to be saved (6:13-21). How long before the Deluge this revelation was imparted to him, it is impossible to say; it can hardly have been more than seventy-five years (cf. 7:11), and probably was considerably less.
Noah had announced the impending judgement and had exhorted to repentance (II Peter 2:5), but no heed was given to his words (Matthew 24:37 sqq.; Luke 17:26, 27; I Peter 3:20), and, when the fatal time arrived, no one except Noah's immediate family found refuge in the ark. Seven days before the waters began to cover the earth, Noah was commanded to enter the ark with his wife, his three sons and their wives, and to take with him seven pairs of all clean, and two pairs of all unclean animals and birds (7:1-4). It has been objected that, even though the most liberal value is allowed for the cubit, the ark would have been too small to lodge at least two pairs of every species of animal and bird. But there can be no difficulty if, as is now generally admitted, the Deluge was not geographically universal (see DELUGE; ARK).
After leaving the ark Noah built an altar, and taking of all clean animals and birds, offered holocausts upon it. God accepted the sacrifice, and made a covenant with Noah, and through him with all mankind, that He would not waste the earth or destroy man by another deluge. The rainbow would for all times be a sign and a reminder of this covenant. He further renewed the blessing which He had pronounced on Adam (Genesis 1:28), and confirmed the dominion over animals which He had granted to man. In virtue of this dominion man may use animals for food, but the flesh may not be eaten with the blood (8:20-9:17).
Noah now gave himself to agriculture, and planted a vineyard. Being unacquainted with the effects of fermented grape-juice, he drank of it too freely and was made drunk. Cham found his father lying naked in his tent, and made a jest of his condition before his brothers; these reverently covered him with a mantle. On hearing of the occurrence Noah cursed Chanaan, as Cham's heir, and blessed Sem and Japheth.
He lived three hundred and fifty years after the Deluge, and died at the age of nine hundred and fifty years (9:20-29). In the later books of Scripture Noah is represented as the model of the just man (Eccliasticus 44:17; Ezechiel, 14:14, 20), and as an exemplar of faith (Hebrews 11:7). In the Fathers and tradition he is considered as the type and figure of the Saviour, because through him the human race was saved from destruction and reconciled with God (Ecclus., 44:17,18). Moreover, as he built the ark, the only means of salvation from the Deluge, so Christ established the Church, the only means of salvation in the spiritual order.
The Babylonian account of the Deluge in many points closely resembles that of the Bible. Four cuneiform recensions of it have been discovered, of which, however, three are only short fragments. The complete story is found in the Gilgamesh epic (Tablet 11) discovered by G. Smith among the ruins of the library of Assurbanipal in 1872. Another version is given by Berosus. In the Gilgamesh poem the hero of the story is Ut-napishtim (or Sit-napishti, as some read it, surnamed Atra-hasis "the very clever"; in two of the fragments he is simply styled Atra-hasis, which name is also found in Berosus under the Greek form Xisuthros. The story in brief is as follows: A council of the gods having decreed to destroy men by a flood, the god Ea warns Ut-napishtim, and bids him build a ship in which to save himself and the seed of all kinds of life. Ut-napishtim builds the ship (of which, according to one version, Ea traces the plan on the ground), and places in it his family, his dependents, artisans, and domestic as well as wild animals, after which he shuts the door. The storm lasts six days; on the seventh the flood begins to subside. The ship steered by the helmsman Puzur-Bel lands on Mt. Nisir. After seven days Ut-napishtim sends forth a dove and a swallow, which, finding no resting-place for their feet return to the ark, and then a raven, which feeds on dead bodies and does not return. On leaving the ship, Ut-napishtim offers a sacrifice to the gods, who smell the godly odour and gather like flies over the sacrificer. He and his wife are then admitted among the gods. The story as given by Berosus comes somewhat nearer to the Biblical narrative. Because of the striking resemblances between the two many maintain that the Biblical account is derived from the Babylonian. But the differences are so many and so important that this view must be pronounced untenable. The Scriptural story is a parallel and independent form of a common tradition.
HUMMELAUER, Comm. in Gen. (Paris, 1895), 257 sqq.; HOBERG, Die Genesis (Freiburg, 1908), 74 sqq.; SELBST, Handbuch zur bibl. Gesch. (Freiburg, 1910), 200 sqq.; SKINNER, Critic. and Exeg. Comm. on Gen. (New York, 1910), 133 sqq.; DILLMANN, Genesis, tr., I (Edinburgh, 1897), 228 sqq.; DHORME, Textes religieux assyro-babyl. (Paris, 1907), 100 sqq.; VIGOUROUX, La bible et les decouv. mod., I (6th ed., Paris, 1896), 309 sqq.; SCHRADER, Die Keilinschrift. u. das A. T. (2nd ed., Giessen, 1882), 55 sqq.; JENSEN in SCHRADER, Keilinschriftl. Bibliothek, VI, i, (Berlin 1889-), 228 sqq.; VIGOUROUX, Dict. de la Bible, s. vv. Ararat, Arche, and Noe; HILPRECHT, The earliest version of the Babylonian deluge story(Philadelphia, 1910).
F. BECHTEL 
Transcribed by Sean Hyland

Noah's Ark[[@Headword:Noah's Ark]]

Noah's Ark
The Hebrew name to designate Noah's Ark, the one which occurs again in the history of Moses' childhood, suggests the idea of a box of large proportions, though the author of Wisdom terms it a vessel (Wisd., xiv, 6). The same conclusion is reached from the dimensions attributed to it by the Bible narrative: three hundred cubits in length, fifty in breadth, and thirty in height. The form, very likely foursquare, was certainly not very convenient for navigation, but, as has been proven by the experiments of Peter Jansen and M. Vogt, it made the Ark a very suitable device for shipping heavy cargoes and floating upon the waves without rolling or pitching. The Ark was constructed of gofer wood, or cypress, smeared without and within with pitch, or bitumen, to render it water-tight. The interior contained a certain number of rooms distributed among three stories. The text mentions only one window, and this measuring a cubit in height, but there existed possibly some others to give to the inmates of the Ark air and light. A door had also been set in the side of the Ark; God shut it from the outside when Noah and his family had gone in. Apart from Noah's family, the Ark was intended to receive and keep animals that were to fill the earth again (Gen., vi, 19, 20; vii, 2, 3) and all the food which was necessary for them. After the Flood, the Ark rested upon the mountains of Armenia (Gen., viii, 4 -- according to Vulgate and Douay, the mountains of Ararat, according to Authorized Version). Tradition is divided as to the exact place where the Ark rested.Josephus (Ant., I, iii, 6), Berosus (Eus., Praep. Ev., IX, ii, P.G., XXI, 697), Onkelos, Pseudo-Jonathan, St. Ephrem, locate it in Kurdistan. Berosus relates that a part of Xisuthrus's ship still remained there, and that pilgrims used to scrape off the bitumen from the wreck and make charms of it against witchcraft. Jewish and Armenian tradition admitted Mount Ararat as the resting place of the Ark. In the first century B.C. the Armenians affirmed that remnants of it could yet be seen. The first Christians of Apamea, in Phrygia, erected in this place a convent called the monastery of the Ark, where a feast was yearly celebrated to commemorate Noah's coming out of the Ark after the Flood.
Suffice it to remark that the text of Genesis (viii, 4) mentioning Mount Ararat is somewhat lacking in clearness, and that nothing is said in the Scripture concerning what became of the Ark after the Flood. Many difficulties have been raised, especially in our epoch, against the pages of the Bible in which the history of the Flood and of the Ark is narrated. This is not the place to dwell upon these difficulties, however considerable some may appear. They all converge towards the question whether these pages should be considered as strictly historical throughout, or only in their outward form. The opinion that these chapters are mere legendary tales, Eastern folklore, is held by some non-Catholic scholars; according to others, with whom several Catholics side, they preserve, under the embroidery of poetical parlance, the memory of a fact handed down by a very old tradition. This view, were it supported by good arguments, could be readily accepted by a Catholic; it has, over the age-long opinion that every detail of the narration should be literally interpreted and trusted in by the historian, the advantage of suppressing as meaningless some difficulties once deemed unanswerable.
CHAS. L. SOUVAY 
Transcribed by Michael T. Barrett 
Dedicated to Sean Mazza
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Nocera
DIOCESE OF NOCERA (NUCERINENSIS)
Diocese in Perugia, Umbria, Italy, near the sources of the Tina, famous for its mineral waters, especially the Fonte Angelica. According to a legend, the first Bishop of Nocera was St. Crispoldus, a disciple of the Apostles, but his Germanic name renders this doubtful; more credible is the tradition of the martyrdom of SS. Felix, Constance, and Felicissimus. The Bishops Felix, to whom Pope Innocent addressed a letter in 402, and Coelius Laurentius, the competitor of Pope Symmachus (498), were not Umbrian prelates, but bishops of Nocera, near Naples (Savio, "Civ. Cattol.", 1907). The first authentic Bishop was Liutardus (824); other prelates were Blessed Rinaldo d'Antignano (1258) and Blessed Filippo Oderisi (1285), monks of Fonte Avellana; Blessed Alessandro Vincioli, O.M. (1363); Antonio Bolognini (1438) restored the cathedral; Varino Favorino (1514), a noted humanist; Gerolano Maunelli (1545), founder of the seminary; Mario Battaglini (1690), diocesan historian; Francesco Luigi Piervisani (1800), exiled in 1809 because he refused the oath of allegiance to Napoleon. It is immediately dependent on Rome, with 82 parishes; 59,731 inhabitants; 7 religious houses of men and 9 of women.
CAPPELLETTI, Le Chiese d'Italia, VI.
U. BENIGNI 
Transcribed by Richard Hemphill

Nocera Dei Pagani[[@Headword:Nocera Dei Pagani]]

Nocera dei Pagani
(NUCERIN PAGANORUM; dei Pagani="of the Pagans")
Diocese in Salermo, Italy, at the foot of Mt. Albinio, on the Sarno River; it was the Nuceria Alfaterna of the Nuvkrinum coins, captured by Fabius maximus in the Samnite War (307), and sacked by Hannibal (215). The appellation "of the pagans" dates probably from the ninth century, because of a Saracen colony established there with the connivance of the Dukes of Naples. In 1132 King Roger nearly destroyed the town because it took part with Innocent II, and in 1382 Charles of Durazzo beseiged there Urban VI. Nocera is the birthplace of Hugo de Paganis (Payus), one of the founders of the Templars; St. Ludovico, Bishop of Tolosa, a son of Charles II of Anjou; Tommaso de Acerno, historian of Urban VI; and the painter Francesco Solimena. St. Alphonsus Liguori founded his order there. At Nocera is the sanctuary of Mater Domini, which contains the tomb of Charles I of Anjou; the ancient church was rebuilt in the eleventh century, and given to some hermits; Urban VIII gave it to the Basilians, and when these were driven away in 1809 and 1829, it came into the hands of the Franciscans. Among its bishops were St. Priscus, the first bishop, not St. Priscus of Nola; and Coelius Laurentius, competitor of Symmachus (498). In 1260 the assassination of the bishop caused the suppression of the diocese, but Urban VI restored it in 1386. Later bishops were Giovanni Cerretani (1498), a jurist; the historian Paul Jovius (1528), succeeded by his nephew Julius and his great-nephew Paul, who rebuilt the episcopal palace; Simone Lunadoro (1602), diocesan historian. United to the See of Cava in 1818, it was reestablished in 1834. A suffragan of Salerno, it has 28 parishes; 60,350 inhabitants; 4 religious houses of men, and 11 of women; a school for boys, and 5 for girls.
CAPPELLETTI, Le Chiese d'Italia, XX.
U. BENIGNI 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of Nocera

Nocturns[[@Headword:Nocturns]]

Nocturns
(Nocturni or Nocturna).
A very old term applied to night Offices. Tertullian speaks of nocturnal gatherings (Ad. Uxor., II, iv); St. Cyprian, of the nocturnal hours, "nulla sint horis nocturnis precum damna, nulla orationum pigra et ignava dispendia" (De orat., xxix). In the life of Melania the Younger is found the expression "nocturnæ horæ", "nocturna tempora" (Anal. Bolland., VIII, 1889, pp. 49 sq.). In these passages the term signifies night prayer in general and seems synonymous with the word vigiliæ. It is not accurate, then, to assume that the present division of Matins into three Nocturns represents three distinct Offices recited during the night in the early ages of the Church. Durandus of Mende (Rationale, III, n. 17) and others who follow him assert that the early Christians rose thrice in the night to pray; hence the present division into three Nocturns (cf. Beleth, Rupert, and other authors cited in the bibliography). Some early Christian writers speak of three vigils in the night, as Methodius or St. Jerome (Methodius, "Symposion", V, ii, in P. G., XVIII, 100); but the first was evening prayer, or prayer at nightfall, corresponding practically to our Vespers of Complines; the second, midnight prayer, specifically called Vigil; the third, a prayer at dawn, corresponding to the Office of Lauds. As a matter of fact the Office of the Vigils, and consequently of the Nocturns, was a single Office, recited without interruption at midnight. All the old texts alluding to this Office (see MATINS, VIGIL) testify to this. Moreover, it does not seem practical to assume that anyone, considering the length of the Office in those days, could have risen to pray at three different times during the night, besides joining in the two Offices of eventide and dawn.
It was during the second period, probably in the fourth century, that to break the monotony of this long night prayer the custom of dividing it into three parts was introduced. Cassian in speaking of the solemn Vigils mentions three divisions of this Office (De cœ;nob. instit., III, viii, in P. L., XLIX, 144). We have here, we think, the origin of the Nocturns; or at least it is the earliest mention of them we possess. In the "Peregrinatio ad loca sancta", the Office of the Vigils, either for week-days or for Sundays, is an uninterrupted one, and shows no evidence of any division (cf. Cabrol, "Etude sur La Peregrinatio Sylviæ", Paris, 1895, pp. 37 and 53). A little later St. Benedict speaks with greater detail of this division of the Vigils into two Nocturns for ordinary days, and three for Sundays and feast-days with six psalms and lessons for the first two Nocturns, three canticles and lessons for the third; this is exactly the structure of the Nocturns in the Benedictine Office to-day, and practically in the Roman Office (Regula, ix, x, xi). The very expression "Nocturn", to signify the night Office, is used by him twice (xv, xvi). He also uses the term Nocturna laus in speaking of the Office of the Vigils. The proof which E. Warren tries to draw from the "Antiphonary of Bangor" to show that in the Celtic Church, according to a custom older than the Benedictino-Roman practice, there were three separate Nocturns of Vigils, is based on a confusion of the three Offices, "Initium noctis", "Nocturna", and "Matutina", which are not the three Nocturns, but the Office of Eventide, of the Vigil, and of Lauds (cf. The Tablet, 16 Dec., 1893, p. 972; and Bäumer-Biron, infra, I, 263, 264).
The division of the Vigils into two or three Nocturns in the Roman Church dates back at least to the fifth century. We may conjecture that St. Benedict, who, in the composition of the monastic cursus, follows the arrangement of the Roman Office so closely, must have been inspired equally by the Roman customs in the composition of his Office. Whatever doubt there may be as to priority, it is certain that the Roman system bears a strong analogy to that of the Nocturns in the Benedictine Office even at the present time, and the differences subsisting are almost entirely the result of transformations or additions, which the Roman Office has been subjected to in the course of time. On Sundays and feast-days there are three Nocturns, as in the Benedictine Office. Each Nocturn comprises three psalms, and the first Nocturn of Sunday has three groups of four psalms each. The ferial days have only one Nocturn consisting of twelve psalms; each Nocturn has, as usual, three lessons. For the variations which have occurred in the course of time in the composition of the Nocturns, and for the different usages see MATINS. These different usages are recorded by Dom Marténe. For the terms, "Nocturnales Libri", "Nocturnæ", see Du Cange, "Glossarium infimæ latinitatis", s. vv.
See MATINS; VIGIL; CASSIAN, De cœ;nob. instit. II, x; BELETH, Rationale, xx; Liber Diurnus, P. L., CV, 71; DURANDUS OF MENDE, Rationale, III, n. 7; RUPERT, De div. oficiis, I, x; MARTÉNE, De antiquis Monach. rit., IV, 4 sq.; ZACCARIA, Onomasticon, 50, 51; BÄUMER-BIRON, Histoire du Bréviare, I (Paris, 1905), 74 sq., 78, 99, 263, 358-361, etc.
F. CARROL 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

Noel Chabanel[[@Headword:Noel Chabanel]]

Noel Chabanel
A Jesuit missionary among the Huron Indians, born in Southern France, 2 February, 1613; slain by a renegade Huron, 8 December, 1649. Chabanel entered the Jesuit novitiate at Toulouse at the age of seventeen, and was professor of rhetoric in several colleges of the society in the province of Toulouse. He was highly esteemed for virtue and learning. In 1643, he was sent to Canada and, after studying the Algonquin language for a time, was appointed to the mission of the Hurons, among whom he remained till his death. In these apostolic labours he was the companion of the intrepid missionary, Father Charles Garnier. As he felt a strong repugnance to the life and habits of the Indians, and feared it might result in his own withdrawal from the work, he nobly bound himself by vow never to leave mission, and he kept his vow to the end. In the "Relation" of 1649-50, Father Ragueneau describes the martyr deaths of Chabanal and Garnier, with biographical sketches of these two fathers.
EDWARD P. SPILLANE 
Transcribed by Joseph P. Thomas

Nola[[@Headword:Nola]]

Nola
(NOLANA)
Diocese; suffragan of Naples. The city of Nola in the Italian Province of Caserta, in Campania, is said to have been founded by the Etruscans or by Chalcideans from Cumae. On the most ancient coins it is called Nuvlana. In the Samnite War (311 B.C.) the town was taken by the Romans, in the Punic War it was twice besieged by Hannibal (215 and 214), and on both occasions splendidly defended by Marcellus. In the war with the Marsi, the latter took Nola, in 90 B.C., but, notwithstanding their brilliant defense of the city, it was retaken from them in the year 89, and its recapture put an end to that war. The city was sacked by Spartacus, for which reason Augustus and Vespasian sent colonies there. In A.D. 410 it was sacked by Alaric, in 453 by the Vandals, in 806 and again in 904 by the Saracens. From the time of Charles I of Anjou to the middle of the fifteenth century, Nola was a feudal possession of the Orsini. The battle of Nola (1459) is famous for the clever stratagem by which John of Anjou defeated Alfonso of Aragon. Nola furnished a considerable portion of the antiquities in the museum of Naples, especially beautiful Greek vases. In the seminary there is a collection of ancient inscriptions, among which are some Oscan tablets. The ruins of an amphitheatre and other ancient remains are yet to be seen in this city, where the Emperor Augustus, who died there, had a famous temple. Nola was the birthplace of Giordano Bruno, of Luigi Tausillo, the philosopher and poet, of the sculptor Giovanni Merliano, whose work is well represented in the cathedral, and of the physician Ambrogio Leo.
The ancient Christian memories of Nola are connected with the neighboring Cimitile, the name of which recalls the site of an ancient cemetery. There is the basilica of St. Felix, the martyr, built, and poetically described by St. Paulinus, bishop of the city, who shows that no sanctuary, after the tombs of the Holy Apostles Peter and Paul, was visited by as many pilgrims as came to this shrine. St. Felix, who lived between the middle of the second century and the middle of the third, was the first Bishop of Nola. The city has several other martyrs, among them, Sts. Reparatus, Faustillus, and Acacius, companions of St. Januarius, besides St. Felix, confessor. Other bishops of Nola were St. Marinus (about the year 300); St. Priscus, who died in 328 or, according to Mommsen, in 523; St. Quodvultdeus, who died in 387 and was succeeded by St. Paulinus. The body of the last-named saint was taken to Benevento in 839, and in the year 1000 was given to Otho III by the people of Benevento in exchange for the body of St. Bartholomew; in 1909 it was restored to Nola. In the fifth century the archpresbyter St. Adeodatus flourished at Nola; his metrical epitaph has been preserved. In 484 Joannes Taloias, Orthodox Patriarch of Alexandria, having been driven from his diocese, was made Bishop of Nola. It was St. Paulinus III (c. 505) who became a slave to free a widow's son; this heroic deed was afterwards attributed to St. Paulinus I. Bishop Lupicinus (786) restored several sacred buildings. Francis Scacciani (1370) erected the Gothic cathedral, which was finished by Bishop Gian Antonio Boccarelli (1469). Antonio Scarampi (1549) founded the seminary and introduced the reforms of the Council of Trent. Fabrizio Gallo (1585) founded several charitable institutions; G. B. Lancellotti (1615-56), who was Apostolic nuncio to Poland from 1622 to 1627, did much for the diocese; Francis M. Carafa (1704), a Theatine, was zealous for the education of the clergy; Traiano Caracciolo (1738) constructed the new seminary.
The diocese is a suffragan of Naples; has 86 parishes, with 200,000 inhabitants, 9 religious houses of men, and 19 of women, several educational establishments and asylums, and four monthly and bi-monthly periodicals.
CAPPELLETTI, Le Chiese d'Italia, XXI; REMONDINI, Storia della citta e diocesi di Nola (Naples, 1747-57.
U. BENIGNI 
Transcribed by Joseph E. O'Connor

Nominalism, Realism, Conceptualism[[@Headword:Nominalism, Realism, Conceptualism]]

Nominalism, Realism, Conceptualism
These terms are used to designate the theories that have been proposed as solutions of one of the most important questions in philosophy, often referred to as the problem of universals, which, while it was a favourite subject for discussion in ancient times, and especially in the Middle Ages, is still prominent in modern and contemporary philosophy. We propose to discuss in this article:
I. The Nature of the Problem and the Suggested Solutions; 
II. The Principal Historic Forms of Nominalism, Realism, and Conceptualism; 
III. The Claims of Moderate Realism.
I. THE PROBLEM AND THE SUGGESTED SOLUTIONS
The problem of universals is the problem of the correspondence of our intellectual concepts to things existing outside our intellect. Whereas external objects are determinate, individual, formally exclusive of all multiplicity, our concepts or mental representations offer us the realities independent of all particular determination; they are abstract and universal. The question, therefore, is to discover to what extent the concepts of the mind correspond to the things they represent; how the flower we conceive represents the flower existing in nature; in a word, whether our ideas are faithful and have an objective reality.
Four solutions of the problem have been offered. It is necessary to describe them carefully, as writers do not always use the terms in the same sense.
A. Exaggerated Realism
Exaggerated Realism holds that there are universal concepts in the mind and universal things in nature. There is, therefore, a strict parallelism between the being in nature and the being in thought, since the external object is clothed with the same character of universality that we discover in the concept. This is a simple solution, but one that runs counter to the dictates of common sense.
B. Nominalism
Exaggerated Realism invents a world of reality corresponding exactly to the attributes of the world of thought. Nominalism, on the contrary, models the concept on the external object, which it holds to be individual and particular. Nominalism consequently denies the existence of abstract and universal concepts, and refuses to admit that the intellect has the power of engendering them. What are called general ideas are only names, mere verbal designations, serving as labels for a collection of things or a series of particular events. Hence the term Nominalism. Neither Exaggerated Realism nor Nominalism finds any difficulty in establishing a correspondance between the thing in thought and the thing existing in nature, since in different ways, they both postulate perfect harmony between the two. The real difficulty appears when we assign different attributes to the thing in nature and to the thing in thought; if we hold that the one is individual and the other universal. An antinomy then arises between the world of reality and world as represented in the mind, and we are led to inquire how the general notion of flower conceived by the mind is applicable to the particular and determinate flowers of nature.
C. Conceptualism
Conceptualism admits the existence within us of abstract and universal concepts (whence its name), but it holds that we do not know whether or not the mental objects have any foundation outside our minds or whether in nature the individual objects possess distributively and each by itself the realities which we conceive as realized in each of them. The concepts have an ideal value; they have no real value, or at least we do not know whether they have a real value.
D. Moderate Realism
Moderate Realism, finally, declares that there are universal concepts representing faithfully realities that are not universal.
How can there be harmony between the former and the latter? The latter are particular, but we have the power of representing them to ourselves abstractly. Now the abstract type, when the intellect considers it reflectively and contrasts it with the particular subjects in which it is realized or capable of being realized, is attributable indifferently to any and all of them. This applicability of the abstract type to the individuals is its universality. (Mercier, "Critériologie", Louvain, 1906, p. 343).
II. THE PRINCIPAL HISTORICAL FORMS OF NOMINALISM, REALISM, AND CONCEPTUALISM
A. In Greek Philosophy
The conciliation of the one and the many, the changing and the permanent, was a favourite problem with the Greeks; it leads to the problem of universals. The typical affirmation of Exaggerated Realism, the most outspoken ever made, appears in Plato's philosophy; the real must possess the attributes of necessity, universality, unity, and immutability which are found in our intellectual representations. And as the sensible world contains only the contingent, the particular, the unstable, it follows that the real exists outside and above the sensible world. Plato calls it eîdos, idea. The idea is absolutely stable and exists by itself (óntos ón; autá kath' autá), isolated from the phenomenal world, distinct from the Divine and human intellect. Following logically the directive principles of his Realism, Plato makes an idea entity correspond to each of our abstract representations. Not only natural species (man, horse) but artificial products (bed), not only substances (man) but properties (white, just), relations (double, triple), and even negations and nothingness have a corresponding idea in the suprasensible world. "What makes one and one two, is a participation of the dyad (dúas), and what makes one one is a participation of monad (mónas)in unity" (Phædo, lxix). The exaggerated Realism of Plato, investing the real being with the attributes of the being in thought, is the principal doctrine of his metaphysics.
Aristotle broke away from these exaggerated views of his master and formulated the main doctrines of Moderate Realism. The real is not, as Plato says, some vague entity of which the sensible world is only the shadow; it dwells in the midst of the sensible world. Individual substance (this man, that horse) alone has reality; it alone can exist. The universal is not a thing in itself; it is immanent in individuals and is multiplied in all the representatives of a class. As to the form of universality of our concepts (man, just), it is a product of our subjective consideration. The objects of our generic and specific representations can certainly be called substances (ousíai), when they designate the fundamental reality (man) with the accidental determinations (just, big); but these are deúterai ousíai (second substances), and by that Aristotle means precisely that this attribute of universality which affects the substance as in thought does not belong to the substance (thing in itself); it is the outcome of our subjective elaboration. This theorem of Aristotle, which completes the metaphysics of Heraclitus (denial of permanent) by means of that of Parmenides (denial of change), is the antithesis of Platonism, and may be considered one of the finest pronouncements of Peripateticism. It was through this wise doctrine that the Stagyrite exercised his ascendency over all later thought.
After Aristotle Greek philosophy formulated a third answer to the problem of universals, Conceptualism. This solution appears in the teaching of the Stoics, which, as is known, ranks with Platonism and Aristoteleanism among the three original systems of the great philosophic age of the Greeks. Sensation is the principle of all knowledge, and thought is only a collective sensation. Zeno compared sensation to an open hand with the fingers separated; experience or multiple sensation to the open hand with the fingers bent; the general concept born of experience to the closed fist. Now, concepts, reduced to general sensations, have as their object, not the corporeal and external thing reached by the senses (túgchanon), but the lektóon or the reality conceived; whether this has any real value we do not know. The Aristotelean School adopted Aristotelean Realism, but the neo-Platonists subscirbed to the Platonic theory of ideas which they transformed into an emanationistic and monistic concepton of the universe.
B. In the Philosophy of the Middle Ages
For a long time it was thought that the problem of universals monopolized the attention of the philosophers of the Middle Ages, and that the dispute of the Nominalists and Realists absorbed all their energies. In reality that question, although prominent in theMiddle Ages, was far from being the only one dealt with by these philosophers.
(1) From the commencement of the Middle Ages till the end of the 12th century.--It is impossible to classify the philosophers of the beginning of the Middle Ages exactly as Nominalists, Moderate and Exaggerated Realists, or Conceptualists. And the reason is that the problem of the Universals is very complex. It not merely involves the metaphysics of the individual and of the universal, but also raises important questions in ideology--questions about the genesis and validity of knowledge. But the earlier Scholastics, unskilled in such delicate matters, did not perceive these various aspects of the problem. It did not grow up spontaneously in the Middle Ages; it was bequeathed in a text of porphyry's "Isagoge", a text that seemed simple and innocent, though somewhat obscure, but one which force of circumstances made the necessary starting-point of the earliest medieval speculations about the Universals.
Porphyry divides the problem into three parts:
· Do genera and species exist in nature, or do they consist in mere products of the intellect?
· If they are things apart from the mind, are they coporeal or incorporeal things?
· Do they exist outside the (individual) things of sense, or are they realized in the latter?
"Mox de generibus et speciebus illud quidem sive subsistant sive in nudis intelluctibus posita sint, sive subsistentia corporalia sint an incorporalia, et utrum separata a senaibilibus an in sensibilibus posita er circa haec subsistentia, decere recusabo." Historically, the first of those questions was discussed prior to the others: the latter could have arisen only in the event of denying an exclusively subjective character to universal realities. Now the first question was whether genera and species are objective realities or not: sive subsistant, sive in nudis intellectibus posita sint? In other words, the sole point in debate was the absolute reality of the universals: their truth, their relation to the understanding, was not in question. The text from Porphyry, apart from the solution he elsewhere proposed in works unknown to the early Scholastics, is an inadequate statement of the question; for it takes account only of the objective aspect and neglects the psychological standpoint which alone can give the key to the true solution. Moreover, Porphyry, after proposing his triple interrogation in the "Isagoge", refuses to offer an answer (dicere recusabo). Boëthius, in his two commentaries, gives replies that are vague and scarecely consistent. In the second comentary, which is the more important one, he holds that genera and species are both subsistentia and intellecta (1st question), the similarity of things being the basis (subjectum) both of their individuality in nature and their universality in the mind: that genera and species are incorporeal not by nature but by abstraction (2nd question), and that they exist both inside and outside the things of sense (3rd question).
This was not sufficiently clear for beginners, though we can see in it the basis of the Aristotlean solution of the problem. The early Scholastics faced the problem as proposed by Porphyry: limiting the controversy to genera and species, and its solutions to the altenatives suggested by the first question: Do objects of concepts (i.e., genera and species) exist in nature (subsistentia), or are they mere abstractions (nuda intelecta)? Are they, or are they not, things? Those who replied in the affirmative got the name of Reals or Realists; the others that of Nominals or Nominalists. The former or the Realist, more numerous in the early Middle Ages (Fredugisus, Rémy d'Auxerre, and John Scotus Eriugena in the ninth century, Gerbert and Odo of Tournai in the Tenth, and William of Chapeaux in the twelfth) attribute to each species a universal essence (subsistentia), to which all the subordinate individuals are tributary.
The Nominalists, who should be called rather the anti-Realists, assert on the contrary that the individual alone exists, and that the universals are not things realized in the universal state in nature, or subsistentia. And as they adopt the alternative of Porphyry, they conclude that the universals are nuda intellecta (that is, purely intellectual representations).
It may be that Roscelin of Compiègne did not go beyond these energetic protest against Realism, and that he is not a Nominalist in the exact sense we have attributed to the word above, for we have to depend on others for an expression of his views, as there is extant no text of his which would justify us in saying that he denied the intellect the power of forming general concepts, distinct in their nature from sensation. Indeed, it is difficult to comprehend how Nominalism could exist at all in the Middle Ages, as it is possible only in a sensist philosophy that denies all natural distinction between sensation and the intellectual concept. Futhermore there is little evidence of Sensism in the Middle Ages, and, as Sensism and Scholasticism, so also Nominalism and Scholasticism are mutually exclusive. The different anti-Realist system anterior to the thirteenth century are in fact only more or less imperfect forms of the Moderate Realism towards which efforts of the first period were tending, phases through which the same idea passed in its organic evolution. These stages are numerous, and several have been studied in recent monograph (e.g. the doctrine of Adélard of Bath, of Gauthier de Mortagne, Indifferentism, and the theory of the collectio). The decisive stage is marked by Abélard, (1079-1142), who points out clearly the role abstraction, and how we represent to ourselves elements common to different things, capable of realization in an indefinite number of individuals of the same species, while the individual alone exists. >From that to Moderate Realism there is but a step; it was sufficient to show that a real fundamentum allows us to attribute the general represention to individual thing. It is impossibe to say who was the first in the twelfth century to develop the theory in its entirety. Moderate Realism appears fully in the writing of John of Salisbury.
C. From the thirteenth Century
In the thirteenth century all the great Scholastics solved the problem of the universals by the theory of Moderate Realism (Thomas Aquinas, Bonaventure, Duns Scotus), and are thus in accord with Averroes and Avicenna, the great Arab commentators ofAristotle, whose works hasd recently passed into circulation by means of tranlations. St. Thomas formulates the doctrine of Moderate Realism in precise language, and for that reason alone we can give the name of Thomistic Realism to this doctrine (see below). With William of Occam and the Terminist School appear the strictly conceptualist solution of the problem. The abstract and universal concept is a sign (signum), also called a term (terminus; hence the name Terminism given to the system), but it has no real value, for the absract and the universl do not exist in any way in nature and have no fundamentum outside the mind. The universal concept (intentio secunda) has as it object internal representations, formed by the understanding, to which nothing external corresponding can be attributed. The role of the universals is to serve as a label, to hold the place (supponere) in the mind of multitude of things which it can be attributed. Occam's Conceptualism would be frankly subjectivistic, if, together with the abstract concepts which reach the individual thing, as it exists in nature.
D. In Modern and Contemporary Philosophy
We find an unequivocal affirmation of Nominalism in Positivism. For Hume, Stuart Mill, Spencer, and Taine there is strictly speaking no universal concept. The notion, to which we lend universality, is only a collection of individual perceptions, a collective sensation, "un nom compris" (Taine), "a term in habitual association with many other particular ideas" (Hume), "un savoir potentiel emmagasiné" (Ribot). The problem of the correspondence of the concept to reality is thus at once solved, or rather it is suppressed and replaced by the psycological question: What is the origin of the illusion that induces us to attribute a distinct nature to the general concept, though the latter is only an elaborated sensation? Kant distinctly affirms the existence within us of abstract and general notions and the distinction between them and sensations, but these doctrines are joined with a characteristic Phonmenalism which constitutes the most original form of modern Conceptualism. Universal and necessary representations have no contact with external things, sinct they are produced exclusively by the structual functions (a priori forms) of our mind. Time and space, in which we frame all sensible impressions,cannot be obtained from expierence, which is individual and contigent; they are schemata which arise from our mental organization. Consequently, we have no warrant for establishing a real correspondence between the world of reality. Science, which is only an elaboration of the data of sense in accordance with other structural determinations of the mind (the categories), becomes a subjective poem, which has value only for us and not for a world outside us. A modern form of Platonic or Exaggerated Realism is found in the ontologist doctrine defended by certain Catholic philosophers in the middle of the nineteenth century, and which consist in identifying the objects of universal ideas with the Divine ideas or the archetypes on which the world was fashioned. As to Moderate Realism, it remains the doctrine of all those who have returned to Aristotleanism or adopted the neo-Scholastic philosophy.
III. THE CLAIMS OF MODERATE REALISM
This system reconciles the characteristics of external objects (particularity) with those of our intellectual representations (universality), and explains why science, though made up of abstract notions, is valid for the world of reality. To understand this it suffices to grasp the real meaning of abstraction. When the mind apprehends the essence of a thing (quod quid est; tò tí en eînai), the external object is perceived without the particular notes which attach to it in nature (esse in singularibus), and it is not yet marked with the attribute of generality which reflection will bestow on it (esse in intellectu). The abstract reality is apprehended with perfect indifference as regards both the individual state without and the universal state within: abstrahit ab utroque esse, secundum quam considerationem considerattur natura lapidis vel cujus cumque alterius, quantum ad ea tantum quæ per se competunt illi naturæ (St Tomas, "Quodlibeta", Q. i, a. 1). Now, what is thus conceived in the absolute state (absolute considerando) is nothing else than the reality incarnate in any give individual: in truth, the reality, represented in my concept of man, is in Socrates or in Plato. There is nothing in the abstract concept that is not applicable to every individual; if the abstract concept is inadequate, because it does not contain the singular notes of each being, it is none the less faithful, or at least its abstract character does not prevent it from corresponding faithfully to the objects existing in nature. As to the universal form of the concept, a moment's consideration shows that it is subsequent to the abstraction and is the fruit of reflection: "ratio speciei accidit naturæ humanæ". Whence it follows that the universality of the concept as such is the work purely of the intellect: "unde intellectus est qui facit universalitatem in rebus" (St. Thomas, "De ente et essentia," iv).
Concerning Nominalism, Conceptualism, and Exaggerated Realism, a few general considerations must suffice. Nominalism, which is irreconcilable with a spiritualistic philosophy and for that very reason with scholasticism as well, presupposes the ideological theory that the abstract concept does not differ essentially from sensation, of which it is only a transformation. The Nominalism of Hume, Stuart Mill, Spencer, Huxley, and Taine is of no greater value than their ideology. The confound essentially distinct logical operations--the simple decomposition of sensible or empirical representations with abstraction properly so called and sensible analogy with the process of universalization. The Aristotleans recognize both of these mental operations, but they distinguish carefully between them. As to Kant, all the bounds that might connect the concept with the external world are destroyed in his Phenomenalism. Kant is unable to explain why one and the same sensible impression starts or sets in operation now this, now that category; his a priori forms are unintelligible according to his own principles, since they are beyond experience. Moreover, he confuses real time and space, limited like the things they develop, with ideal or abstract time and space, which alone are general and without limit. For in truth we do not create wholesale the object of our knowledge, but we beget it within us under the causal influence of the object that reveals itself to us. Ontologism, which is akin to Platonic Realism, arbitrarily identifies the ideal types in our intellect, which come to us from the sensible world by means of abstraction, with the ideal types consubstantial with the essence of God. Now, when we form our first abstract ideas we do not yet know God. We are so ignorant of Him that we must employ these first ideas to prove a posteriori His existence. Ontologism has lived its life, and our age so enamoured of observation and experiment will scarcely return to the dreams of Plato.
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Nomination
The various methods of designating persons for ecclesiastical benefices or offices have been described under BENEFICE; BISHOP; ELECTION; CANONICAL INSTITUTION. All these methods are more or less included in the ordinary sense of the term nomination; but in its strict canonical sense, nomination is defined as the designation of a person for an ecclesiastical benefice or office made by the competent civil authority and conferring on the person named the right to be canonically instituted by the ecclesiastical superior. It follows the rules of patronal presentation, being based on the same grounds as the right of patronage, viz., the endowment of churches or benefices by kings, princes, or communities. Its method of action is designed to keep the prerogatives of the two powers clearly separated, the intervention of the secular power taking effect in the free choice of a fit person, the spiritual jurisdiction being reserved intact to the ecclesiastical superior, who alone can give canonical institution. At the present time appointments to benefices by right of nomination, especially to bishoprics, is generally settled by negotiation and previous understanding between the two powers. Under the old regime the nominated person himself applied for canonical institution; the superior made inquiry as to the applicant and, unless the inquiry disclosed unworthiness or unfitness, granted canonical institution according to the customary forms–most often by consistorial preconization. Whatever procedure may be followed, the person named by the civil power has no spiritual jurisdiction until he has been canonically instituted; and if he should dare to intrude in the administration of the diocese with no other title than his nomination by the secular authority, not only would all his acts be null and void, but he, and with him those who should have consented to his acts, would incur excommunication and other penalties; moreover, he would forfeit the right resulting from his nomination (Const. "Romanus pontifex", 28 Aug., 1873, and the texts there cited. Cf. EXCOMMUNICATION, vol. V, p. 691, col. 1).
The most important application of the right of nomination by princes is, without doubt, that which relates to the major or consistorial, benefices, especially bishoprics. Without going back to the intrustions of royal power in episcopal elections in the barbarian kingdoms, or in the Carlovingian Empire, or the Byzantine, it must be remembered that the Concordat of Worms (1121), which ended the Conflict of Investitures (q. v.), included an initial measure for the separation of the parts and prerogatives of the two powers in the choice of bishops. The emperor recognized the frreedom of episcopal elections and consecrations; the pope, on his side, agreed that elections should be held in the emperor's presence, without simony or restraint, that the emperor should decide in case of dispute, that he should give temporal investiture, by the sceptre, to the bishop-elect, while investiture by ring and crosier, symbolic of ecclesiastical jurisdiction, should be combined with the consecration. The custom of election of bishops by chapters, which was the common law of the thirteenth century, left, officially, no opening for royal interference, but princes none the less endeavoured to have their candidates elected. This became more difficult for them when, by successive reservations, the popes had made themselves masters of all episcopal elections, thus occasioning serious inconveniences. While in Germany the Concordat of 1448 re-established capitular elections, in France, on the contrary, after the difficulties consequent upon the Pragmatic Sanction of Bourges (1438), the quarrel ended with the Concordat of 1516. In this instrument we find the right of nomination guaranteed to the kings of France for consistorial benefices, bishoprics, abbacies, and priorates; and thence the arrangement passed into most of the subsequent concordats, including that of 1801 (cf. Nussi, "Quinquaginta conventiones", Rome, 1869, tit. v). The royal ordinance of Francis I promulgating the Bull of Leo X says: "Such vacancy occurring, the King of France shall be bound to present and name [the Bull says only nobis nominabit] a master … and otherwise fit, within six months … that we may appoint his nominee to the vacant see." If this person is rejected, the king will nominate another within three months; if not, the pope can himself appoint. The same right of nomination is extended to abbacies and priorates, with some exceptions. The Concordat of 1801 (articles 4 and 5) accords to the First Consul the same right of nomination, but only for bishoprics, and without fixing a limit of time for its exercise. In other countries (e. g. Spain) the right of the temporal ruler includes other benefices besides bishoprics.
Such being the nature of the very definite right of nomination, nothing but malicious provocation can be discerned in the conflict brought on by M. Combes, when Prime Minister of France (1902-5), in regard to the nobis nominavit, the expression which figured in the Bulls for French bishops. By a note dated 21 Dec., 1902, the French Government demanded the suppression of the nobis, as if to make it appear that the head of the State nominated bishops absolutely, like government officials. The Vatican explained the true nature of the nomination as the designation of a person by the head of the State, the latter indicating to the pope the cleric whom he desires as head of such a diocese, the pope accordingly creating that candidate bishop by canonical institution. The fact was pointed out that the word nobis is found in the episcopal Bulls of all nations which have by concordat the right of nomination; also that, with very rare exceptions, it appears in all the Bulls for France under the Concordat of 1516 as under that of 1801; that previously, in 1871, the French Government having obtained without any difficulty the suppression of the word præsentavit, had, upon representations made by Rome, withdrawn its demand for the suppression of the nobis; above all, it was insisted on that the letters patent of the French Government to the pope had from time immemorial contained the words: "We name him [the candidate] and present him to Your Holiness, that it may please Your Holiness, upon our nomination and presentation, to provide for the said bishopric", etc. The Vatican nevertheless declared that it did not desire to refuse any satisfactory revision; various formulæ were proposed on either side, without success; at last the Holy See consented to suppress the word nobis employing the usual formula in drafting letters patent. (On this conflict see the "Livre Blanc du Saint Siège"; vi, in "Acta S. Sedis", 15 Jan., 1906.) This concession, as we know, did not delay the separation which the French Government was determined to have at any price. (See BENEFICE; BISHOP; CONCORDAT; ELECTION; INSTITUTION.)
Canonists on the title De præbendis, III, v; HÉRICOURT, Loix ecclésiastiques de France, E, IV; CAVAGNIS, Institutiones juris ecclesiastici, II (Rome, 1906), 13, 256; SÉVESTRE, L'histoire, le texte et la destinée du Concordat de 1801 (Paris, 1905); VERING, Kirchenrecht (Freiburg im Br., 1893), § 86; SÄGMÜLLER, Lehrbuch des kath. Kirchengeschichte (Freiburg, 1909), § 73 sq.
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Nomocanon
(from the Greek nomos, law, and kanon, a rule)
A collection of ecclesiastical law, the elements of which are borrowed from secular and canon law. When we recall the important place given to ecclesiastical discipline in the imperial laws such as the Theodosian Code, the Justinian collections, and the subsequent "Novellæ", and "Basilica", the utility of comparing laws and canons relating to the same subjects will be readily recognized. Collections of this kind are found only in Eastern law. The Greek Church has two principal collections. The first, dating from the end of the sixth century, is ascribed, though without certainty, to John Scholasticus (q. v.), whose canons it utilizes and completes. He had drawn up (about 550) a purely canonical compilation in fifty titles, and later composed an extract from the "Novellæ" in eighty-seven chapters (for the canonical collection see Voellus and Justellus, "Bibliotheca juris canonici", Paris, 1661, II, 449 sqq.; for the eighty-seven chapters, Pitra, "Juris ecclesiastici Græcorum historia et monumenta", Rome, 1864, II, 385). To each of the fifty titles were added the texts of the imperial laws on the same subject, with twenty-one additional chapters nearly all borrowed from John's eighty-seven (Voellus and Justellus, op. cit., II, 603). In its earliest form this collection dates from the reign of Emperor Heraclius (610-40), at which time Latin was replaced by Greek as the official language of the imperial laws. Its two sections include the ecclesiastical canons and the imperial laws, the latter in fourteen titles.
This collection was long held in esteem and passed into the Russian Church, but was by degrees supplanted by that of Photius. The first part of Photius's collection contains the conciliar canons and the decisions of the Fathers. It is in substance the Greek collection of 692, as it is described by canon ii of the Trullan Council (see LAW, CANON), with the addition of 102 canons of that council, 17 canons of the Council of Constantinople of 861 (against Ignatius), and of 3 canons substituted by Photius for those of the œcumenical council of 869. The nomocanon in fourteen titles was completed by additions from the more recent imperial laws. This whole collection was commentated about 1170 by Theodore Balsamon, Greek Patriarch of Antioch residing at Constantinople (Nomocanon with Balsamon's commentary in Voellus and Justellus, II, 815; P. G., CIV, 441). Supplemented by this commentary the collection of Photius has become a part of the "Pidalion" (pedalion, rudder), a sort of Corpus Juris of the Orthodox Church, printed in 1800 by Patriarch Neophytus VIII. In the eleventh century it had been also translated into Slavonic for the Russian Church; it is retained in the law of the Orthodox Church of Greece, and included in the "Syntagma" published by Rhallis and Potlis (Athens, 1852-9). Though called the "Syntagma", the collection of ecclesiastical law of Matthew Blastares (c. 1339) is a real nomocanon, in which the texts of the canons and of the laws are arranged in alphabetical order (P. G., loc. cit.; Beveridge, "Synodicon", Oxford, 1672). A remarkable nomocanon was composed by John Barhebræus (1226-86) for the Syrian Church of Antioch (Latin version by Assemani in Mai, "Script. vet, nova collectio", X, 3 sqq.). Several Russian manuals published at Kiev and Moscow in the seventeenth century were also nomocanons.
VERING, Lehrb. des Kirchenrechts (Freiburg, 1893), §§ 17-19; SCHNEIDER, Die Lehre von den Kirchenrechtsquellen (Ratisbon, 1892), 50, 199; also bibliographies of LAW, CANON; JOHN SCHOLASTICUS; PHOTIUS, etc.
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Non Expedit
("It is not expedient").
Words with which the Holy See enjoined upon Italian Catholics the policy of abstention from the polls in parliamentary elections. This policy was adopted after a period of uncertainty and of controversy which followed the promulgation of the Constitution of the Kingdom of Italy (1861), and which was intensified by laws hostile to the Church and, especially, to the religious orders (1865-66). To this uncertainty the Holy Penitentiary put an end by its decree of 29 February, 1868, in which, in the above words, it sanctioned the motto; "Neither elector nor elected". Until then there had been in the Italian Parliament a few eminent representatives of Catholic interests–Vito d'Ondes Reggio, Augusto Conti, Cesare Cantù, and others. The principal motive of this decree was that the oath taken by deputies might be interpreted as an approval of the spoliation of the Holy See, as Pius IX declared in an audience of 11 October, 1874. A practical reason for it, also, was that, in view of the electoral law of that day, by which the electorate was reduced to 650,000, and as the Government manipulated the elections to suit its own purposes, it would have been hopeless to attempt to prevent the passage of anti-Catholic laws. On the other hand, the masses seemed unprepared for parliamentary government, and as, in the greater portion of Italy (Parma, Modena, Tuscany, the Pontifical States, and the Kingdom of Naples), nearly all sincere Catholics were partizans of the dispossessed princes, they were liable to be denounced as enemies of Italy; they would also have been at variance with the Catholics of Piedmont and of the provinces wrested from Austria, and this division would have further weakened the Catholic Parliamentary group.
As might be expected, this measure did not meet with universal approval; the so-called Moderates accused the Catholics of failing in their duty to society and to their country. In 1882, the suffrage having been extended, Leo XIII took into serious consideration the partial abolition of the restrictions established by the Non Expedit, but nothing was actually done (cf. "Archiv für kathol. Kirchenrecht", 1904, p. 396). On the contrary, as many people came to the conclusion that the decree Non Expedit was not intended to be absolute, but was only an admonition made to apply upon one particular occasion, the Holy Office declared (30 Dec., 1886) that the rule in question implied a grave precept, and emphasis was given to this fact on several subsequent occasions (Letter of Leo XIII to the Cardinal Secretary of State, 14 May, 1895; Congregation of Extraordinary Affairs, 27 January, 1902; Pius X, Motu proprio, 18 Dec., 1903). Later Pius X, by his encyclical "Il fermo proposito" (11 June, 1905) modified the Non Expedit, declaring that, when there was question of preventing the election of a "subversive" candidate, the bishops could ask for a suspension of the rule, and invite the Catholics to hold themselves in readiness to go to the polls. (See MARGOTTI, GIACOMO).
Civiltà Cattolica (Rome), ser. VIII, IV, 652; VI, 51; VIII, 653; VIII, 3l62; Questioni politico-religiose (Rome, 1905).
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Non-Jurors
The name given to the Anglican Churchmen who in 1689 refused to take the oath of allegiance to William and Mary, and their successors under the Protestant Succession Act of that year. Their leaders on the episcopal bench (William Sancroft, Archbishop of Canterbury, and Bishops Francis Turner of Ely, William Lloyd of Norwich, Thomas White of Peterborough, William Thomas of Worcester, Thomas Ken of Bath and Wells, John Lake of Chichester, and Thomas Cartwright of Chester) were required to take the oath before 1 August, under pain of suspension, to be followed, if it were not taken by 1 February, by total deprivation. Two of them died before this last date, but the rest, persisting in their refusal, were deprived. Their example was followed by a multitude of the clergy and laity, the number of the former being estimated at about four hundred, conspicuous among whom were George Hickes, Dean of Worcester, Jeremy Collier, John Kettlewell, and Robert Nelson. A list of these Non-jurors is given in Hickes's "Memoirs of Bishop Kettlewell", and one further completed in Overton's "Non-jurors". The original Non-jurors were not friendly towards James II; indeed five of these bishops had been among the seven whose resistance to his Declaration of Indulgence earlier in the same year had contributed to the invitation which caused the Prince of Orange to come over. But desiring William and Mary as regents they distinguished between this and accepting them as sovereigns, regarding the latter as inconsistent with the oath taken to James. Deprived of their benefices the bishops fell into great poverty, and suffered occasional though not systematic persecution. That they were truly conscientious men is attested by sacrifices courageously made for their convictions. Their lives were edifying, some consenting to attend, as laymen, the services in the parish churches. Still, when circumstances permitted, they held secret services of their own, for they truly believed that they had the true Anglican succession which it was their duty to preserve. Hence they felt, after some hesitation, that it was incumbent on them to consecrate others who should succeed them. The first who were thus consecrated, on 24 February, 1693, were George Hickes and John Wagstaffe. On 29 May, 1713, the other Non-juring bishops being all dead, Hickes consecrated Jeremy Collier, Samuel Hawes, and Nathaniel Spinkes. When James II died in 1701, a crisis arose for these separatists. Some of them then rejoined the main body of their co-religionists, whilst others held out on the ground that their oath had been both to James and to his rightful heirs. These latter afterwards disagreed among themselves over a question of rites. The death of Charles Edward in 1788 took away the raison d'etre for the schism, but a few lingered on till the end of the eighteenth century. In Scotland in 1689 the whole body of Bishops refused the oath and became Non-jurors, but the resulting situation was somewhat different. As soon as the Revolution broke out the Presbyterians ousted the Episcopalians and became the Established Kirk of Scotland. Thus the Non-jurors were left without rivals of their own communion, though they had at times to suffer penalties for celebrating their unlawful worship. Their difficulties terminated in 1788, when on the death of Charles Edward they saw no further reason for withholding the oath to George III.
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Nonantola
Nonantola, a former Benedictine monastery and prelature nullius, six miles north-east of Modena founded in 752 by St. Anselm, Duke of Friuli, and richly endowed by Aistulph, King of the Longobards. Stephen II appointed Anselm its first abbot, and presented the relics of St. Sylvester to the abbey, named in consequence S. Sylvester de Nonantula. After the death Aistulph (756), Anselm was banished to Monte Cassino by the new king, Desiderius, but was restored by Charlemagne after seven years. In 883 it was chosen as the place of a conference between Charles the Fat and Marinus I. Up to 1083 it was an imperial monastery, and its discipline often suffered severely on account of imperial interference in the election of abbots. In the beginning of the Conflict of Investitures it sided with the emperor, until forced to submit to the pope by Mathilda of Tuscany in 1083. It finally declared itself openly for the pope in 1111. In that year the famous monk Placidus of Nonantola wrote his "De honore Ecclesiæ", one of the most able and important defences of the papal position that were written during the Conflict of Investitures. It is printed in Pez "Thesaurus Anecdot. noviss." (Augsburg, 1721), II, ii, 73 sq. The decline of the monastery began in 1419, when it came under the jurisdiction of commendatory abbots. In 1514 it came into the possession of the Cistercians, but continued to decline until it was finally suppressed by Clement XIII in 1768. Pius VII restored it 23 Jan., 1821, with the provision that the prelature nullius attached to it should belong to the Archbishop of Modena. In 1909 the exempt district comprised 42,980 inhabitants, 31 parishes, 91 churches and chapels. 62 secular priests and three religious congregations for women. The monastery itself was appropriated by the Italian Government in 1866.
TIRABOSCHI, Storia dell' augusta badia di S. Silvestro di Nonantola (2 vols., Modena, 1784-5); GAUDENZI in Bull dell' Instituto stor. ital., XXII (1901), 77-214; CORRADI, Nonantola, abbazia imperiale in Rivista Storia Benedettina, IV (Rome, 1909). 181-9; MURATORI, Rer. Ital. Script., I, ii, 189-196; Notitia codicum monasterii Nonantulani anni 1166 in MAI,Spicilegium Romanum (Rome, 1839-44), V. i. 218-221; BECKER, Catalogi bibliothecarum antiqui (Bonn, 1885), 220 sq.; GIORGI in Rivista della Biblioteche e degli archivi, VI (Florence, 1895), 54 sq.
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Nonconformists
A name which, in its most general acceptation, denotes those refusing to conform with the authorized formularies and rites of the Established Church of England. The application of the term has varied somewhat with the successive phases of Anglican history. From the accession of Elizabeth to the middle of the seventeenth century it had not come into use as the name of a religious party, but the word "conform", and the appellatives "conforming" and "nonconforming", were becoming more and more common expressions to designate those members of the Puritan party who, disapproving of certain of the Anglican rites (namely, the use of the surplice, of the sign of the cross at baptism, of the ring in marriage, of the attitude of kneeling at the reception of the sacrament) and of the episcopal order of church government, either resigned themselves to these usages because enjoined, or stood out against them at all costs. However from 1662, when the Fourth Act of Uniformity had the effect of ejecting from the benefices, acquired during the Commonwealth, a large number of ministers of Puritan proclivities, and of constraining them to organize themselves as separatist sects, the term "Nonconformist" crystallized into the technical name for such sects.
History
The history of this cleavage in the ranks of English Protestantism goes back to the reign of Mary Tudor, when the Protestant leaders who were victorious under Edward VI retired to Frankfort, Zurich, and other Protestant centres on the continent, and quarreled among themselves, some inclining to the more moderate Lutheran or Zwinglian positions, other developing into uncompromising Calvinists. When the accession of Elizabeth attracted them back to England, the Calvinist section, which soon acquired the nickname of Puritans, was the more fiery, the large in numbers and the most in favour with the majority of the Protestant laity. Elizabeth, however, who had very little personal religion, preferred an episcopal to a presbyterian system as more in harmony with monarchism, and besides she had some taste for the ornate in public worship. Accordingly she caused the religious settlement, destined to last into our own times, to be made on the basis of episcopacy, with the retention of the points of ritual above specified; and her favour was bespoken for prelates like, Parker, who were prepared to aid her in carrying out this programme. For those who held Puritan views she had a natural dislike, to which she sometimes gave forcible expression, but on the who she saw the expediency of showing them some consideration, lest she should lose their support in her campaign against Catholicism.
These were the determining factors of the initial situation, out of which the subsequent history of English Protestantism has grown by a natural development. The results during Elizabeth's reign was a state of oscillation between phases of repression and phases of indulgence, in meeting the persistent endeavours of the Puritans to make their own ideas dominant in the national Church. In 1559, the third Act of Uniformity was passed, by which the new edition of the Prayer Book was enjoined under severe penalties on all ministering as clergy in the country. In 1566, feeling that some concession to the strength of the Puritan opposition was necessary, Archbishop Parker, on an understanding with the queen, published certain Advertisements addressed to the clergy, requiring them to conform at least as regards wearing the surplice, kneeling at communion, using the font for baptism, and covering the communion table with a proper cloth. These Advertisements were partially enforced in some diocese, and let to some deprivations, but that their effect was small is clear from the boldness with which the Puritans took up a more advanced position a few years later, and demanded the substitution of a presbyterian regime. This was the demand of Thomas Cartwright, in his First and Second Admonitions, published in 1572, and followed in 1580 by his Book of Discipline, in which he collaborated with Thomas Travers. In this latter book he propounded an ingenious theory of classes, or boards of clergy for each district, to which the episcopal powers should be transferred, to be exercised by them on presbyterian principles, to the bishops being reserved only the purely mechanical ceremony or ordination. So great was the influence of the Puritans in the country that they were able to introduce for a time this strange system in one or two places.
In 1588 the Marprelate tracts were published, and by the violence of their language against the queen and the bishops stirred up the queen to take drastic measures. Perry and Udal, authors of the tracts, were tried and executed, and Cartwright was imprisoned; whilst in 1593 an act was passed inflicting the punishment of imprisonment, to be followed by exile in case of a second offence, on all who refused to attend the parish church, or held separatist meetings. This caused a division in the party; as many, though secretly retaining their beliefs, preferred outward conformity to the loss of their benefices, whilst the extremists of the party left the country and settled in Holland, Here they were for a time called Brownists, after one who had been their leader in separation, but later they took the name of Independents, as indicating their peculiar theory of the governmental independence of each separate congregation. From these Brownists came the "Pilgrim Fathers" who, on 6 December, 1620, sailed from Plymouth in the "Mayflower", and settled in New England.
With the death of Elizabeth the hopes of the Puritans revived. Their system of doctrine and government was dominant in Scotland, and they hoped that the Scottish King James might be induced to extend it to England. So they met him on his way to London with their Millenary Petition, so called though the signatories numbered only about eight hundred. In this document they were prudent enough not to raise the question of episcopal government, but contented themselves for the time with a request that the ritual customs which they disliked might be discontinued in the State Church. James promised them a conference which met the next year at Hampton Court to consider their grievances, and in which they were represented by four of their leaders. These had some sharp encounters with the bishops and chief Anglican divines, but, whilst the Puritans were set more on domination than toleration, the king was wholly on the side of the Anglicans, who in this hour of their triumph were in no mood for concessions. Accordingly the conference proved abortive, and the very same year Archbishop Bancroft, with the king's sanction, carried through Convocation and at once enforced the canons known as those of 1604. The purpose of this campaign was to restore the use of the rites in question, which, in defiance of the existing law, the Puritan incumbents had succeeded in putting down in a great number of parishes. This result was effected to some extent for the time, but a quarter of a century later, when Laud began his campaign for the restoration of decency and order, in other words, for the enforcement of the customs to which the Puritans objected, he was met by opposition so widespread and deep-rooted that, though ultimately it had lasting results, the immediate effect was to bring about his own fall and contribute largely to the outbreak of the Rebellion, the authors of which were approximately co-extensive with the Puritan party.
During the Civil War and the Commonwealth the Puritan mobs wrecked the churches, the bishops were imprisoned and the primate beheaded, the supremacy over the Church was transferred from the Crown to the Parliament, the Solemn League and Covenant was accepted for the whole nation, and the Westminster Assembly, almost entirely composed of Puritans, was appointed as a permanent committee for the reform of the Church. Next the Anglican clergy were turned out of their benefices to make way for Puritans, in whose behalf the Presbyterian form of government was introduced by Parliament. But though this was now the authorized settlement, it was found impossible to check the vagaries of individual opinion. A religious frenzy seized the country, and sects holding the most extravagant doctrines sprang up and built themselves conventicles. There was licence for all, save for popery and prelacy, which were now persecuted with equal severity. When Cromwell attained to power, a struggle set in between the Parliament which was predominantly Presbyterian, and the army which was predominantly Independent. The disgust of all sober minds with the resulting pandemonium had much to do with creating the desire for the Restoration, and when this was accomplished in 1660 measures were at once taken to undo the work of the interregnum. The bishops were restored to their sees, and the vacancies filled. The Savoy Conference was held in accordance with the precedence of Hampton Court Conference of 1604, but proved similarly abortive. The Convocation in 1662 revised the Prayer Book in an anti-Puritan direction, and, the Declaration of Breda notwithstanding, it was at once enforced. All holding benefices in the country were to use this revised Prayer Book on and after the Feast of St. Bartholomew of that year. It was through this crisis that the term Nonconformist obtained it technical meaning. When the feast came round a large number who refused to conform were evicted. It is in dispute between Nonconformist andAnglican writers how many these were, and what were their characters: the Nonconformist writers (see Calamy, "Life of Baxter") maintain that they exceeded 2000, while Kennett and other reduce that number considerably, contending that in the majority of cases the hardship was not so grave. At least it must be acknowledged that the victims were suffering only what they, in the days of their power, had inflicted on their opponents, for many of whom the ejection of the Puritans meant a return to their own. The fact that they organized themselves outside the Established Church under the name of Nonconformists, naturally made them the more offensive to the authorities of Church and State, and, during the remainder of the reign of Charles II, they were the victims of several oppressive measures. In 1661 the Corporation Act incapacitated from holding office in any corporation all who did not first qualify by taking the sacrament according to the Anglican rite; in 1664 the Conventicle Act inflicted the gravest penalties on all who took part in any private religious service at which more than five persons, in addition to the family were present; in 1665 the Five Mile Act made liable to imprisonment any Nonconformist minister who, not having taken an oath of non-resistance, came within five miles of a town without obtaining leave; and in 1673 the scope of the Corporation Act was extended by the Test Act.
In 1672 Charles II attempted to mitigate the lot of the Nonconformists by publishing a Declaration of Indulgence in which he used in their favour the dispensing power, till then recognized as vested in the Crown. But Parliament, meeting the next year, forced him to withdraw this Declaration, and in return passed the Test Act, which extended the scope of the Corporation Act. James II, though despotic and tactless in his methods like all the Stuarts, was, whatever prejudiced historians have said to the contrary, a serious believer in religious toleration for all, and was, in fact, the first who sought to impress that ideal on the legislature of his country by his two Declarations of Indulgence, in 1687-88, he dispensed Nonconformists just as much as Catholics from their religious disabilities, and his act was received by the former with a spontaneous outburst of gratitude. it was not to their credit that shortly after they should have been induced to cast in their lot with the Revolution on the assurance that it would give them all the liberties promised King James without the necessity of sharing them with Catholics. This promise was, however, only imperfectly carried out by the Toleration Act of 1689, which permitted the free exercise of their religion to all Trinitarian Protestants, but did not relieve them of their civil disabilities. Some, accordingly, of their number practiced what was called Occasional Conformity, that is, received the Anglican sacrament just once so as to qualify. This caused much controversy and led eventually in 1710 to the Occasional Conformity Act, which was devised to check it. This Act was repealed in 1718, but many of the Nonconformists themselves disapproved of the practice on conscientious grounds, and, though it was often resorted to and caused grave scandals, those who resorted to it cannot be fairly taken as representatives of their sects. The Test Act was not repealed till 1828, the year before the Catholic Emancipation Act was passed; the Catholics and the Nonconformists combined their forces to obtain both objects.
Although by the passing of the Toleration Act of 1689 the condition of the Nonconformists was so much ameliorated, they lapsed in the second quarter of the eighteenth century into the prevailing religious torpor, and seemed to be on the verge of extinction. They were rescued from this state by the outbreak of the great Methodist movement, which resulted both in arousing the existing Dissenting sects to a new vigour, and in adding another which exceeded them all in number and enthusiasm.
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None
This subject will be treated under the following heads:

I. Origin of None; 
II. None from the Fourth to the Seventh Century; 
III. None in the Roman and Other Liturgies from the Seventh Century; 
IV. Meaning and Symbolism of None.
I. ORIGIN OF NONE
According to an ancient Greek and Roman custom, the day was, like the night, divided into four parts, each consisting of three hours. As the last hour of each division gave its name to the respective quarter of the day, the third division (from 12 to about 3) was called the None (Lat. nonus, nona, ninth). For this explanation, which is open to objection, but is the only probable one, see Francolinus, "De tempor. horar. canonicar.", Rome, 1571, xxi; Bona, "De divina psalmodia", III (see also MATINS and VIGILS). This division of the day was in vogue also among the Jews, from whom the Church borrowed it (see Jerome, "In Daniel," vi, 10). The following texts, moreover, favor this view: "Now Peter and John went up into the temple at the ninth hour of prayer" (Acts, iii, 1); "And Cornelius said: Four days ago, unto this hour, I was praying in my house, at the ninth hour, and behold a man stood before me" (Acts, x, 30); "Peter went up to the higher parts of the house to pray, about the sixth hour" (Acts, x, 9). The most ancient testimony refers to this custom of Terce, Sext, and None, for instance Tertullian, Clement of Alexandria, the Canons of Hipolytus, and even the "Teaching of the Apostles". The last-mentioned precribed prayer thrice each day, without, however, fixing the hours (Didache ton Apostolon, n. viii).
Clement of Alexandria and likewise Tertullian, as early as the end of the second century, expressly mention the hours of Terce, Sext, and None, as specially set apart for prayer (Clement, "Strom.", VII, VII, in P.G., IX, 455-8). Tertullian says explicitly that we must always pray, and that there is no time prescribed for prayer; he adds, nevertheless, these significant words: "As regards the time, there should be no lax observation of certain hours—I mean of those common hours which have long marked the divisions of the day, the third, the sixth, and the ninth, and which we may observe in Scripture to be more solemn than the rest" ("De Oratione", xxiii, xxv, in P.L., I, 1191-3).
Clement and Tertullian in these passages refer only to private prayer at these hours. The Canons of Hippolytus also speak of Terce, Sext, and None, as suitable hours for private prayer; however, on the two station days, Wednesday and Friday, when the faithful assembled in the church, and perhaps on Sundays, these hours were recited successively in public (can. xx, xxvi). St. Cyprian mentions the same hours as having been observed under the Old Law, and adduces reasons for the Christians observing them also ("De Oratione", xxxiv, in P.L., IV, 541). In the fourth century there is evidence to show that the practice had become obligatory, at least for the monks (see the text of the Apostolic Constitutions, St. Ephraem, St. Basil, the author of the "De virginitate" in Baümer-Biron, op. cit. in bibliography, pp. 116, 121, 123, 129, 186). The prayer of Prime, at six o'clock in the morning, was not added til a later date, but Vespers goes back to the earliest days. The texts we have cited give no information as to what these prayers consisted of. Evidently they contained the same elements as all other prayers of that time—psalms recited or chanted, canticles or hymns, either privately composed or drawn from Holy Writ, and litanies or prayers properly so-called.
II. NONE FROM THE FOURTH TO THE SEVENTH CENTURY
The eighteenth cannon of the council of Laodicea (between 343 and 381) orders that the same prayers be always said at None and Vespers. But it is not clear what meaning is to attached to the words leitourgia ton euchon, used in the canon. It is likely that reference is made to famous litanies, in which prayer was offered for the catechumens, sinners, the faithful, and generally for all the wants of the Church. Sozomen (in a passage, however, which is not considered very authentic) speaks of three psalms which the monks recited at None. In any case this number became traditional at an early period (Sozomen, "Hist. eccl.", III, xiv, in P.G., LXVII, 1076-7; cf, Baümer-Biron, op. cit., I 136). Three psalms were recited at Terce, six at Sext, and nine at None, as Cassian informs us, though he remarks that the most common practice as to recite three psalms at each of these hours (Cassian, "De coenob. instit.", III, iii, in P.L., XLIX, 116). St. Ambrose speaks of three hours of prayer, and, if with many critics we attribute to him the three hymns "Jam surgit hora tertia", "Bis ternas horas explicas", and "Ter horas trina solvitur", we shall have a new constitutive element of the Little Hours in the fourth century in the Church of Milan (Ambrose, "De virginibus", III, iv, in P.L., XVI, 225).
In the "Peregrinatio ad loca sancta" of Etheria, (end of fourth century), There is a more detailed description of the Office of None. It resembles that of Sext, and is celebrated in the basilica of the Anastasis. It is composed of psalms and antiphons; then the bishop arrives, enters the grotto of the Resurrection, recites a prayer there, and blesses the faithful ("Peregrinatio", p. 46; cf. Cabrol, "Etude sur la Peregrinatio Sylviae", 45). During Lent, None is celebrated in the church of Sion; on Sundays the office is not celebrated; it is omitted also on Holy Saturday, but on Good Friday it is celebrated with special solemnity (Peregrinatio, pp, 53, 66, etc.). But it is only in the succeeding age that we find a complete description of None, as of the other offices of the day.
III. NONE IN THE ROMAN AND OTHER LITURGIES FROM THE SEVENTH CENTURY
In the Rule of St. Benedict the four Little Hours of the day (Prime to None) are conceived on the same plan, the formulae alone varying. The Office begins with Deus in adjutorium, like all the Hours; then follows a hymn, special to None; three psalms, which do not change (Ps. cxxv, cxxvi, cxxvii), except on Sundays and Mondays when they are replaced by three groups of eight verses from Ps. cxviii; then the capitulum, a versicle, the Kyrie, the Pater, the oratio, and the concluding prayers (regula S. P. Benedicti, xvii). In the Roman Liturgy the office of None is likewise constructed after the model of the Little Hours of the day; it is composed of the same elements as in the Rule of St. Benedict, with this difference, that, instead of the three psalms, cxxv-vii, the three groups of eight verses from Ps. cxviii are always recited. There is nothing else characteristic of this office in this liturgy. The hymn, which was added later, is the one already in use in the Benedictine Office—"Rerum Deus tenax vigor". In the monastic rules prior to the tenth century certain variations are found. Thus in the Rule of Lerins, as in that of St. Caesarius, six psalms are recited at None, as at Terce and Sext, with antiphon, hymn and capitulum.
St. Aurelian follows the same tradition in his Rule "Ad virgines", but he imposes twelve psalms at each hour on the monks. St. Columbanus, St. Fructuosus, and St. Isidore adopt the system of three psalms (cf. Martène, "De antiq. monach. rit.", IV, 27). Like St. Benedict, most of these authors include hymns, the capitulum or short lesson, a versicle, and an oratio (cf. Martène, loc. cit.). In the ninth and tenth centuries we find some additions made to the Office of None, in particular litanies, collects, etc. (Martène, op. cit., IV. 28).
IV. MEANING AND SYMBOLISM OF NONE
Among the ancients the hour of None was regarded as the close of the day's business and the time for the baths and supper (Martial, "Epigrams", IV, viii; Horace, "Epistles", I, vii, 70). At an early date mystical reasons for the division of the day were sought. St. Cyprian sees in the hours of Terce, Sext and None, which come after a lapse of three hours, an allusion to the Trinity. He adds that these hours already consecrated to prayer under the Old Dispensation have been sanctified in the New Testament by great mysteries—Terce by the descent of the Holy Ghost on the Apostles; Sext by the prayers of St. Peter, the reception of the Gentiles into the Church, or yet again by the crucifixion of Our Lord; None by the death of Christ ("De oratione", xxxiv, in P.L., IV, 541). St. Basil merely recalls that it was at the ninth hour that the Apostles Peter and John were wont to go to the Temple to pray ("Regulae fusius tract.", XXXVII, n. 3, in P.G., XXXI, 1013 sq.). Cassian, who adopts the Cyprian interpretation for Terce and Sext, sees in the Hour of None the descent of Christ into hell (De coenob. instit., III, iii). But, as a rule, it is the death of Christ that is commemorated at the Hour of None.
The writers of the Middle Ages have sought for other mystical explanations of the Hour of None. Amalarius (III, vi) explains at length, how, like the sun which sinks on the horizon at the hour of None, man's spirit tends to lower itself also, he is more open to temptation, and it is the time the demon selects to try him. For the texts of the Fathers on this subject it will Suffice to refer the reader to the above-mentioned work of Cardinal Bona (c. ix). The same writers do not fail to remark that the number nine was considered by the ancients an imperfect number, an incomplete number, ten being considered perfection and the complete number. Nine was also the number of mourning. Among the ancients the ninth day was a day of expiation and funeral service—novemdiale sacrum, the origin doubtless of the novena for the dead.
As for the ninth hour, some persons believe that it is the hour at which our first parents were driven from the Garden of Paradise (Bona, op. cit., ix, section 2). In conclusion, it is necessary to call attention to a practice which emphasized the Hour of None—it was the hour of fasting. At first, the hour of fasting was prolonged to Vespers, that is to say, food was taken only in the evening or at the end of the day. Mitigation of this rigorous practice was soon introduced. Tertulian's famous pamphlet "De jejunio", rails at length against the Psychics (i. e. the Catholics) who end their fast on station days at the Hour of None, while he, Tertullian, claims that he is faithful to the ancient custom. The practice of breaking the fast at None caused that hour to be selected for Mass and Communion, which were the signs of the close of the day. The distinction between the rigorous fast, which was prolonged to Vespers, and the mitigated fast, ending at None, is met with in a large number of ancient documents (see FAST).
FRANCOLINUS, De temp. horar. canonicar. (Rome, 1571), xxi; AMALARIUS, De eccles. officiis, IV, vi; DURANDUS, Rationale, V, i sq.; BONA, De divina psalmodia, ix; DUCANGE, Glossarium infimoe Lutinitatis, s. v. Horoe canonicoe; IDEM, Glossarium medioe Groecitatis, s. v. Orai; MARTENE, De monach. rit., IV, 12, 27, 28, etc.; HAEFTEN, Disquisit. Monasticoe,tract. ii, ix, etc.; PROBST, Brevier u. Breviergebet (Tubigen, 1868, 22 etc.; BAUMER-BIRON, Hist. du Breviaire, I, 63, 73, 116, etc.; CABROL AND LECLERCQ, Monum. Liturg. (Paris, 1902), gives the texts from the Fathers to the fourth century; TALHOFER, Handbuch der kathol. Liturg., II (1893), 458.
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Nonnus
Nonnus, of Panopolis in Upper Egypt (c. 400), the reputed author of two poems in hexameters; one, Dionysiaka, about the mysteries of Bacchus, and the other the "Paraphrase of the Fourth Gospel". Dräseke proposes Apollinaris of Laodicea (Theolog. Litteraturzeitung, 1891, 332), and a fourteenth-century Manuscript suggests Ammonius as the author of the "Paraphrase", but the similarity of style makes it very probable that the two poems have the same author. Nonnus would then seem to have been a pagan when he wrote the first, and afterwards to have become a Christian. Nothing else is known of his life. The "Paraphrase" is not completely extant; 3750 lines of it, now divided into twenty-one chapters, are known. It has some importance as evidence of the text its author used, and has been studied as a source of textual criticism (Blass, "Evang. Sec. Ioh. cum variæ lectionis delectu", Leipzig, 1902; Janssen in "Texte u. Untersuchungen", XXIII, 4, Leipzig, 1903). Otherwise it has little interest or merit. It is merely a repetition of the Gospel, verse by verse, inflated with fantastic epithets and the addition of imaginary details. The "Paraphrase" was first published by the Aldine Press in 1501. The edition of Heinsius (Leyden, 1627) is reprinted in P. G., XLIII, 749-1228. The best modern edition is by Scheindler: "Nonni Panopolitani paraphrasis s. evang. Ioannei" (Leipzig, 1881).
FABRICIUS-HARLES, Bibl. græca, VIII (Hamburg, 1802), 601-12; KOECHLY, Opuscula philologica, I (Leipzig, 1881), 421-46; KINKEL, Die Ueberlieferung der Paraphrase des en. Ioh. von Nonnos, I (Zurich, 1870); TIEDKE, Nonniana (Berlin, 1883).
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Norcia
(NORSIN).
A diocese and city in Perugia, Italy, often mentioned in Roman history. In the ninth century it was a republic. The Dukes of Spoleto often contended with the popes for its possession; when, in 1453, the communes of Spoleto and Cascia declared war against Norcia, it was defended by the pope's general Cesarini. It was the birthplace of St. Benedict; the abbots St. Spes and St. Eutychius; the monk Florentius; the painter Parasole; and the physician Benedict Pegardati. The chief industry is preserving meats. The first known bishop was Stephen (c. 495). From the ninth century, Norcia was in the Diocese of Spoleto, as it appears to have been temporarily in the time of St. Gregory the Great. The see was re-established in 1820, and its first bishop was Cajetan Bonani. Immediately dependent on Rome, it has 100 parishes; 28,000 inhabitants; 7 religious houses of women; 3 schools for girls.
CAPPELLETTI, Le Chiese d'Italia, IV.
U. BENIGNI 
Transcribed by Joseph E. O'Connor
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Normandy
An ancient French province, from which five "departments" were formed in 1790: Seine-Inférieure (Archdiocese of Rouen), Eure (Diocese of Evreux), Calvados (Diocese of Bayeux), Orne (Diocese of Séez), Manche (Diocese of Coutances). The Normans, originally Danish or Norwegian pirates, who from the ninth to the tenth century made numerous incursions into France, gave their name to this province. In the Gallo-Roman period Normandy formed the so-called second Lyonnaise province (Secunda Lugdunensis). At Thorigny within the territory of this province was found an inscription very important for the history of the worship of the emperors in Gaul and of the provincial assemblies; the latter, thus meeting for this worship, kept up a certain autonomy throughout the conquered territory of Gaul. Under the Merovingians the Kingdom of Neustria annexed Normandy. About 843 Sydroc and his bands of pillagers opened the period of Northman invasions. The policy of Charles the Bald in giving money or lands to some of the Northmen for defending his land against other bands was unfortunate, as these adventurers readily broke their oath. In the course of their invasions they slew (858) the Bishop of Bayeux and (859) the Bishop of Beauvais. The conversion (862) of the Northman, Weland, marked a new policy on the part of the Carlovingians; instead of regarding the invaders as intruders it was admitted that they might become Christians. Unlike the Saracens, then disturbing Europe, the Northmen were admitted to a place and a rôle in Christendom.
The good fortune of the Northmen began with Rollo in Normandy itself. It was long believed that Rollo came by sea into the valley of the Seine in 876, but the date is rather 886. He destroyed Bayeux, pillaged Lisieux, besieged Paris, and reached Lorraine, finally establishing himself at Rouen, where a truce was concluded. His installation was considered so definitive that in the beginning of the tenth century Witto, Archbishop of Rouen, consulted the Archbishop of Reims as to the means of converting the Northmen. Rollo's settlement in Normandy was ratified by the treaty of St. Clair-sur-Epte (911), properly speaking only a verbal agreement between Rollo and Charles the Simple. As Duke of Normandy Rollo remained faithful to the Carlovingian dynasty in its struggles with the ancestors of the future Capetians. These cordial relations between the ducal family of Normandy and French royalty provoked under Rollo's successor William Long-sword (931-42) a revolt of the pagan Northmen settled in Cotentin and Bessin. One of their lords (jarls), Riulf by name was the leader of the movement. The rebels reproached the duke with being no longer a true Scandinavian and "treating the French as his kinsmen". Triumphant for a time, they were finally muted and the aristocratic spirit of thejarls had to bow before the monarchical principles which William Long-sword infused into his government.
Another attempt at a revival of paganism was made under Richard I Sans Peur (the Fearless, 942-96). He was only two years old at his father's death. A year later (943) the Scandinavian Setric, landing in Normandy with a band of pirates, induced a number ofChristian Northmen to apostatize; among them, one Turmod who sought to make a pagan of the young duke. Hugh the Great, Duke of France, and Louis IV, King of France, defeated these invaders and after their victory both sought to set up their own power in Normandy to the detriment of the young Richard whom Louis IV held in semi-captivity at Laon. The landing in Normandy of the King of Denmark, Harold Bluetooth, and the defeat of Louis IV, held prisoner for a time (945), constrained the latter to sign the treaty of Gerberoy, by which the young Duke Richard was reestablished in his possessions and became, according to the chronicler Dudon de Saint-Quentin, a sort of King of Normandy. The attacks later directed against Richard by the Carlovingian King Lothaire and Thibaut le Tricheur, Count of Chartres, brought a fresh descent on France of the soldiers of Harold Bluetooth. Ascending the Seine these Danes so devastated the country of Chartres that when they withdrew, according to the chronicler Guillaume of Jumièges, there was not heard even the bark of a dog. When Eudes of Chartres, brother-in-law of Richard II the Good, again threatened Normandy (996-1020) it was once more the Scandinavian chieftains, Olaf of Norway and Locman, who came to the duke's aid. So attached were these Scandinavians to paganism that their leader Olaf, having been baptized by the Archbishop of Rouen, was slain by them. Although they had become Christian, all traces of Scandinavian paganism did not disappear under the first dukes of Normandy. Rollo walked barefoot before the reliquary of St. Oueu, but he caused many relies to be sold in England, and on his death-bed, according to Adhémar de Chabannes, simultaneously caused prisoners to be sacrificed to the Scandinavian gods and gave much gold to the churches. Richard I was a great builder of churches, among them St. Ouen and the primitive cathedral of Rouen, St. Michel du Mont, and the Trinity at Fécamp. Richard II, zealous for monastic reform, brought from Burgundy Guillaume de St. Bénigne; the Abbey of Fécamp, reformed by him, became a model monastery and a much frequented school.
All these dukes protected the Church, but the feudal power of the Church, which in many States at that time limited the central power, was but little developed in Normandy, and it was to their kinsmen that the dukes of Normandy most often gave the Archdiocese of Rouen and other sees. Ecclesiastical life in Normandy was vigorous and well-developed; previous to the eleventh century the rural parishes were almost as numerous as they are to-day. Thus Normandy for nearly a century and a half was at once a sort of promontory of the Christian world in face of Scandinavia and at the same time a coign of Scandinavia thrust into the Christian world. Henceforth those Danes and Scandinavians who under the name of Normans formed a part of Christendom, never called pagan Danes or Scandinavians to their aid unless threatened in the possession of Normandy; under their domination the land became a stronghold of Christianity. The monastery of Fontenelle (q. v.) pursued its religious and literary activity from the Merovingian period. The "Chronicon Fontanellense", continued to 1040, is an important source for the history of the period. The ducal family of Normandy early determined to have an historiographer whom they sought in France, one Dudon, dean of the chapter of St. Quentin, who between 1015-30 wrote in Latin half verse, half prose, a history of the family according to the traditions and accounts transmitted to him by Raoul, Count of Ivry grandson of Rollo and brother of Richard I Alinea. Duke Robert the Devil (1027-35) was already powerful enough to interfere efficaciously in the struggles of Henry I of France against his own brother and the Counts of Champagne and Flanders. In gratitude the king bestowed on Robert the Devil, Pontoise, Chaumont en Vexin, and the whole of French Vexin. It was under Robert the Devil that the ducal family of Normandy first cast covetous glances towards England. He sent an embassy to Canute the Great, King of England, in order that the sons of Ethelred, Alfred and Edward, might recover their patrimony. The petition having been denied he made ready a naval expedition against England, destroyed by a tempest. He died while on a pilgrimage to the Holy Sepulchre.
It was reserved for his son William the Bastard, later called William the Conqueror, to make England a Norman colony by the expedition which resulted in the victory of Hastings or Senlac (1066). It seemed, then, that in the second half of the eleventh century a sort of Norman imperialism was to arise in England, but the testament of William the Conqueror which left Normandy to Robert Courte-Heuse and England to William Rufus, marked the separation of the two countries. Each of the brothers sought to despoil the other; the long strife which Robert waged, first against William Rufus, afterwards against his third brother Henry I Beauclerc, terminated in 1106 with the battle of Tinchebray, after which he was taken prisoner and brought to Cardiff. Thenceforth Normandy was the possession of William I, King of England, and while forty years previous England seemed about to become a Norman country, it was Normandy which became an English country; history no longer speaks of the ducal family of Normandy but of the royal family of England. Later Henry I, denounced to the Council of Reims by Louis VI of France, explained to Callistus II in tragic terms the condition in which he had found Normandy. "The duchy", said he, "was the prey of brigands. Priests and other servants ofGod were no longer honoured, and paganism had almost been restored, in Normandy. The monasteries which our ancestors had founded for the repose of their souls were destroyed, and the religious obliged to disperse, being unable to sustain themselves. The churches were given up to pillage, most of them reduced to ashes, while the priests were in hiding. Their parishioners were slaying one another." There, may have been some truth in this description of Henry I; however, it is well to bear in mind that the Norman dukes of the eleventh century, while they had prepared and realized these astounding political changes, had also developed in Normandy, with the help of the Church, a brilliant literary and artistic movement.
The Abbey of Bec was for some time, under the direction of Lanfranc and St. Anselm, the foremost school of northern France. Two Norman monasteries produced historical works of great importance; the "Historia Normannorum" written between 1070-87 by Guillaume Calculus at the monastery of Jumièges; the "Historia Ecclesiastica" of Ordericus Vitalis, which begins with the birth of Christ and ends in 1141, written at the monastery of St. Evroult. The secular clergy of Normandy emulated the monks; in a sort of academy founded in the second half of the eleventh century by two bishops of Lisieux, Hugues of Eu and Gilbert Maminot, not only theological but also scientific and literary questions were discussed. The Norman court was a kind of Academy and an active centre of literary production. The chaplain of Duchess Matilda, Gin de Ponthieu, Bishop of Amiens, composed in 1067 a Latin poem on the battle of Hastings; the chaplain of William the Conqueror, William of Poitiers, wrote the "Gesta" of his master and an extant account of the First Crusade is due to another Norman, Raoul de Caen, an eyewitness. At the same time the Norman dukes of the eleventh century restored the buildings, destroyed by the invasions of their barbarian ancestors, and a whole Romance school of architecture developed in Normandy, extending to Chartres, Picardy, Brittany, and even to England. Caen was the centre of this school; and monuments like the Abbaye aux Hommes and the Abbaye aux Dames, built at Caen by William and Matilda, mark an epoch in the history of Norman art.
In the course of the twelfth century the political destinies of Normandy were very uncertain. Henry I of England, master of Normandy from 1106-35, preferred to live at Caen rather than in England. His rule in Normandy was at first disturbed by the partisans of Guillaume Cliton, son of Robert Courte-Heuse, and later by the plot concocted against him by his own daughter Matilda, widow of Emperor Henry V, who had taken as her second husband Geoffrey Plantagenet, Count of Anjou. When Henry I died in 1135 his body was brought to England; his death without male heirs left Normandy a prey to anarchy. For this region was immediately disputed between Henry Plantagenet, grandson of Henry I through his mother Matilda, and Thibaut of Champagne, grandson of William the Conqueror through his mother Adèle. After nine years of strife Thibaut withdrew in favour of his brother Stephen who in 1135 had been crowned King of England. But the victories of Geoffrey Plantagenet in Normandy assured (1144) the rule of Henry Plantagenet over that land, which being thenceforth subject to Angevin rule, seemed destined to have no further connexion with England. Suddenly Henry Plantagenet, who in 1152 had married Eleanor (Aliénor) of Aquitaine, divorced from Louis VII of France, determined to assert his rights over England itself. The naval expedition which he conducted in 1153 led Stephen to recognize him as his heir, and as Stephen died at the end of that same year Henry Plantagenet reigned over all the Anglo-Norman possessions, his territorial power being greater than that of the kings of France. A long series of wars followed between the Capetians and Plantagenets, interrupted by truces. Louis VII wisely favoured everything which paralyzed the power of Plantagenet, and supported all his enemies. Thomas à Becket and the other exiles who had protested against the despotism which Henry exercised against the Church, found refuge and help at the court of France; and the sons of Henry in their successive revolts against their father in Normandy, were supported first by Louis VII and then by Philip Augustus.
The prestige of the Capetian kings grew in Normandy when Richard Cœur de Lion succeeded Henry II in 1189. Philip Augustus profited by the enmity between Richard and his brother John Lackland to gradually establish French domination in Normandy. A war between Richard and Philip Augustus resulted in the treaty of Issoudun (1195) by which Philip Augustus acquired for the French crown Norman Vexin and the castellanies of Nonancourt, Ivry, Pacy, Vernon, and Gaillon. A second war between John Lackland, King of England in 1199 and Philip Augustus, was terminated by the treaty of Goulet (1200), by which John Lackland recovered Norman Vexin, but recognized the French king's possession of the territory of Evreux and declared himself the "liege man" of Philip Augustus. Also when in 1202 John Lackland, having abducted Isabella of Angoulême, refused to appear before Philip Augustus, the court of peers declared John a felon, under which sentence he no longer had the right to hold any fief of the crown. Philip II Augustus sanctioned the judgment of the court of peers by invading Normandy which in 1204 became a French possession. The twelfth century in Normandy was marked by the production of important works, chief of which was the "Roman de Rou" of Robert or rather Richard Wace (1100-75), a canon of Bayeux. In this, which consists of nearly 17,000 lines and was continued by Benoît de Sainte-More, Wace relates the history of the dukes of Normandy down to the battle of Tinchebray. Mention must also be made of the great French poem which the Norman Ambroise wrote somewhat prior to 1196 on the Jerusalem pilgrimage of Richard Cœur de Lion. As early as the twelfth century Normandy was an important commercial centre. Guillaume de Neubrig wrote that Rouen was one of the most celebrated cities of Europe and that the Seine brought thither the commercial products of many countries. The "Etablissements de Rouen" in which was drawn up the "custom" adopted by Rouen, were copied not only by the other Norman towns but by the cities with which Rouen maintained constant commercial intercourse, e. g. Angoulême, Bayonne, Cognac, St. Jean d'Angély, Niort, Poitiers, La Rochelle, Saintes, and Tours. The ghilde of Rouen, a powerful commercial association, possessed in England from the time of Edward the Confessor the port of Dunegate, now Dungeness, near London, and its merchandise entered London free.
Once in the power of the Capetians, Normandy became an important strategical point in the struggle against the English, masters of Poitou and Guyenne in the south of France. Norman sailors were enrolled by Philip VI of France for a naval campaign against England in 1340 which resulted in the defeat of Ecluse. Under John II the Good, the States of Normandy, angered by the ravages committed by Edward III of England on his landing in the province voted (1348-50) subsidies for the conquest of England. The Valois dynasty was in great danger when Charles the Bad, King of Navarre, who possessed important lands in Normandy, succeeded in 1356 in detaching from John II of France a number of Norman barons. John II appraising the danger came suddenly to Rouen, put several barons to death, and took Charles the Bad prisoner. Shortly afterwards Normandy was one of the provinces of France most faithful to the Dauphin Charles, the future Charles V, and the hope the English entertained in 1359 of seeing Normandy ceded to them by the Preliminaries of London was not ratified by the treaty of Brétigny (1360); Normandy remained French. The victories of Charles V consolidated the prestige of the Valois in this province. In 1386 Normandy furnished 1387 vessels for an expedition against England never executed. In 1418 the campaign of Henry V in Normandy was for a long time paralyzed by the resistance of Rouen, which finally capitulated in 1419, and in 1420 all Normandy became again almost English.
The Duke of Clarence, brother of Henry V of England, was made lieutenant-general in the province. Henry VI and the Duke of Bedford founded a university at Caen which had faculties of canon and civil law, to which Charles VII in 1450 added those of theology, medicine, and arts. This last attempt at English domination in Normandy was marked by the execution at Rouen of Blessed Joan of Arc. English rule, however, was undermined by incessant conspiracies, especially on the part of the people of Rouen, and by revolts in 1435-36. The revolt of Val de Vire is famous and was the origin of an entire ballad literature, called "Vaux de Vire", in which the poet Oliver Basselin excelled. These songs, which later became bacchic or amorous in character, and which subsequently developed into the popular drama known as "Vaudeville", were in the beginning chiefly of an historical nature recounting the invasion of Normandy by the English. Profiting by the public opinion of which the "Vaux de Vire" gave evidence, the Constable de Richemont opposed the English on Norman territory. His long and arduous efforts in 1449-50 made Normandy once more a French province. Thenceforth the possession of Normandy by France was considered so essential to the security of the kingdom that Charles the Bold, for a time victorious over Louis XI, in order to weaken the latter, exacted in 1465 that Normandy should be held by Duke Charles de Berry, the king's brother and leader of those in revolt against him; two years later Louis XI took Normandy from his brother and caused the States General of Tours to proclaim in 1468 that Normandy could for no reason whatever be dismembered from the domain of the crown. The ducal ring was broken in the presence of the great judicial court called the Echiquier (Exchequer) and the title of Duke of Normandy was never to be borne again except by Louis XVII, the son of Louis XVI.
The Norman school of architecture from the thirteenth to the fifteenth century produced superb Gothic edifices chiefly characterized by the height of their spires and bell-towers. Throughout the Middle Ages Normandy, greatly influenced by St. Bernard and the Cistercians was distinguished for its veneration of the Blessed Virgin. It was under her protection that William the Conqueror placed his expedition to England. One of the most ancient mural paintings in France is in the chapel of the Hospice St. Julien at Petit-Quevilly, formerly the manor chapel of one of the early dukes of Normandy, portraying the Annunciation, the Birth of Christ, and the Blessed Virgin suckling the Infant Jesus during the flight into Egypt. As early as the twelfth century Robert or rather Richard Wace wrote the history of Mary and that of the establishment of the feast of the Immaculate Conception. The Norman students at Paris placed themselves under the patronage of the Immaculate Conception which thus became the "feast of the Normans"; this appellation does not seem to date beyond the thirteenth century. During the modern period the Normans have been distinguished for their commercial expeditions by sea and their voyages of discovery. As early as 1366 the Normans had established markets on the coast of Africa and it was from Caux that Jean de Béthencourt set out in 1402 for the conquest of the Canaries. He opened up to Vasco da Gama the route to the Cape of Good Hope and to Christopher Columbus that to America. Two of his chaplains, Pierre Bontier and Jean le Verrier, gave an account of his expedition in a manuscript known as "Le Canarien", edited in 1874. Jean Ango, born at Dieppe about the end of the fifteenth century, acquired as a ship-owner a fortune exceeding that of many princes of his time. The Portuguese having in time of peace, seized (1530) a ship which belonged to him, he sent a flotilla to blockade Lisbon and ravage the Portuguese coast. The ambassador sent by the King of Portugal to Francis I to negotiate the matter, was referred to the citizen of Dieppe. Ango was powerful enough to assist the armaments of Francis I against England. He died in 1551.
Jean Parmentier (1494-1543), another navigator and a native of Dieppe, was, it is held, the first Frenchman to take ships to Brazil; to him is also ascribed the honour of having discovered Sumatra in 1529. Poet as well as sailor, he wrote in verse (1536) a "Description Nouvelle des Merveilles de ce monde". The foundation by Francis I in 1517 of the "French City" which afterwards became Havre de Grace, shows the importance which French royalty attached to the Norman coast. Normandy's maritime commerce was much developed by Henry II and Catherine de Medicis. They granted to the port of Rouen a sort of monopoly for the importation of spices and drugs arriving by way of the Atlantic, and when they came to Rouen in 1550 the merchants of that town contrived to give to the nearby wood the appearance of the country of Brazil "with three hundred naked men, equipped like savages of America, whence comes the wood of Brazil". Among these three hundred men were fifty real savages, and there also figured in this exhibition "several monkeys and squirrel monkeys which the merchants of Rouen had brought from Brazil." The description of the festivities, which bore witness to active commercial intercourse between Normandy and America, was published together with numerous figures. After the Reformation religious wars interrupted the maritime activity of the Normans for a time. Rouen took sides with the League, Caen with Henry IV, but with the restoration of peace the maritime expeditions recommenced. Normans founded Quebec in 1608, opened markets in Brazil in 1612, visited the Sonda Islands in 1617, and colonized Guadeloupe in 1635. The French population of Canada is to a large extent of Norman origin. During the French Revolution Normandy was one of the centres of the federalist movement known as the Girondin. Caen and Evreux were important centres for the Gironde; Buzot, who led the movement, was a Norman, and it was from Caen that Charlotte Corday set out to slay the "montagnard" Marat. The royalist movement of "la Chouannerie" had also one of its centres in Normandy.
DUCHESNE, Historiœ Normannorum scriptores antiqui (Paris, 1619); LIQUET, Histoire de la Normandie jusqu'à la conquête de l'Angleterre (Paris, 1855); LABUTTE, Hist. des ducs de Normandie jusqu'à la mort de Guillaume le Conquérant (Paris, 1866); WAITZ, Ueber die Quellen zur Gesch, der Begründung der normannischen Herrscher in Frankreich in Göttingische Gelehrte Anzeigen (1866); BÖHMER, Kirche und Staat in England und in der Normandie im XI und XII. Jahrhundert (Leipzig, 1900); SARRAZIN, Jeanne d'Arc et la Normandie au XVe. siècle (Rouen, 1896); LEGRELLE, La Normandie sous la monarchie absolue (Rouen, 1903); DE FÉLICE, La Basse Normandie, étude de géographie régionale (Paris, 1907); SION, Les paysans de la Normandie Orientale: pays de Caux (Paris, 1909); SOREL, Pages normandes (Paris, 1907); PRENTOUT, La Normandie (Paris, 1910); COCHET, Normandie monumentale et pittoresque (Rouen, 1894); BLACK, Normandy and Picardy, their relics, castles, churches, and footprints of William the Conqueror (London, 1904); MILTOUN, Rambles in Normandy (London, 1905); FREEMAN. Hist. of the Norman Conquest of England (Oxford, 1870-76); PALGRAVE, Normandy and England (2 vols., 1851-57); LAPPENBERG, Anglo-Norman Kings; NORGATE, England under the Angevin Kings (Oxford, 1887); KEARY, The Vikings in Western Christendom A. D. 789 to A. D. 888 (London, 1891).
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North Carolina[[@Headword:North Carolina]]

North Carolina
One of the original thirteen States of the United States, is situated between 33° 53' and 36° 33' N. lat. and 75° 25' and 84° 30' W. long. It is bounded on the north by Virginia, east and south-east by the Atlantic Ocean, south by South Carolina and Georgia, and west and north-west by Tennessee. Its extreme length from east to west is 503 miles, with an extreme breadth of 187 miles, and an average breadth of about 100 miles. Its area is 52,250 square miles, of which 3670 is water. Originally it included the present State of Tennessee, ceded to the United States in 1790. In 1784-8 the people of that section made an unsuccessful effort to set up an independent state named Franklin, with John Sevier as governor. It is divided into ninety-eight counties and has (1910) ten Congressional districts, with a population of 2,206,287. The capital is Raleigh, situated nearly in the geographical centre of the state; the principal cities are Wilmington, Charlotte, Asheville, Greensboro and Winston.
PHYSICAL CHARACTERISTICS
North Carolina has a remarkable variety of topography, soil, climate and production and falls naturally into three divisions. The eastern or Tidewater section begins at the ocean and extends north-westwardly to the foot of the hills; the land is level with sluggish streams and many marshes and swamps, including part of the great Dismal Swamp. It is the home of the long leaf pine, with its products of pitch, tar, and turpentine, long a source of wealth. The principal productions are cotton, corn, and rice; while "truck gardening" has recently grown into an important industry. The fisheries are also valuable. The central or Piedmont section, comprising nearly half the state and extending westward to the eastern foot of the Blue Ridge, is more or less hilly, but the rich intervening valleys produce practically all the general crops, including cotton and tobacco, with fruits of all kinds. The soil, though not naturally rich, is capable of a high degree of cultivation. The westward section, which runs to the Tennessee line, is mostly mountainous, with rich valleys and sheltered coves. Its principal productions are those of the central section, modified somewhat by its greater elevation. It contains some lofty peaks, Mount Mitchell being the highest peak east of the Rocky Mountains. The state is well watered, having numerous rivers, which, though not generally navigable, in their rapid descent furnish enormous water-power; much of which has been recently developed. They may be divided into three classes, those flowing indirectly into the Mississippi, those flowing into the Great Pedee and the Santee, and those flowing into the Atlantic. The coast line, nearly four hundred miles long, includes Capes Fear, Lookout, and Hatteras; and, at varying distances from the ocean, run a series of sounds, chief of which are Currituck, Albemarle, and Pamlico. There are good harbours at Edenton, New Bern, Washington, Beaufort, and Wilmington, including Southport. The climate is generally equable, and North Carolina produces nearly all the crops grown in the United States with the exception of sub-tropical cane and fruits. Four of the wine grapes, the Catawba, Isabella, Lincoln, and Scuppernong, originated here. It has also large areas of valuable timber of great variety. With a few rare exceptions all the known minerals are found in the state. In 1905, taking the fourteen leading industries, including about 90 per cent of the total, there were 3272 manufacturing establishments, with a capital of $141,639,000, producing yearly products of the value of $142,520,776. The principal manufactured product was cotton, in which North Carolina ranked third among all the States, and tobacco, in which she ranked second.
RAILROADS AND BANKS
There are in operation within the State 4387 miles of railroads, besides 911 miles of sidings, with a total valuation of $86,347,553, but capitalized for a much larger amount. The state has 321 banks organized under the state law; with an aggregate capital stock of $7,692,767; and 69 national banks with a capital of $6,760,000. The entire recognized state debt is $6,880,950, the greater part of which could be paid by the sale of certain railroad stock held by the state.
HISTORY
North Carolina was originally inhabited by various tribes of Indians, the three principal ones being the Tuscaroras in the east, the Catawbas in the centre, and the Cherokees in the west. A small body of Cherokees is still located in the mountain section. In 1584 Queen Elizabeth granted to Sir Walter Raleigh the right to discover and hold any lands not inhabited by Christian people. This charter constitutes the first step in the work of English colonization in America. Five voyages were made under it, but without success in establishing a permanent settlement. In 1663 Charles II granted to Sir George Carteret and seven others a stretch of land on the Atlantic coast, lying between Virginia and Florida, and running west to the South Seas. The grantees were created "absolute lords proprietors" of the province of Carolina, with full powers to make and execute such laws as they deemed proper. This grant was enlarged in 1665 both as to territory and jurisdiction, and in 1669 the lords proprietors promulgated the "Fundamental Constitutions of Carolina", framed by John Locke, the philosopher, but they proved too theoretical for practical operation. The lords proprietors made every effort to colonize their province, which already contained one or two small settlements and for which they appointed governors at various times, frequently with local councils. Albemarle, the name originally given to what now constitutes North Carolina, was augmented by settlements from Virginia, New England, and Bermuda. In 1674 the population was about four thousand. In 1729, Carolina became a royal province, the king having purchased from the proprietors seven-eighths of their domain. Carteret, subsequently Earl Granville, surrendered his right of jurisdiction, but retained in severalty his share of the land. It gained considerable accessions in population by a colony of Swiss at New Bern, of Scotch Highlanders on Cape Fear; of Moravians at Salem, and of Scotch-Irish and Pennsylvania Dutch, who settled in different parts of the state. For many years, however, there has been very little immigration and the population is now essentially homogeneous.
The people of North Carolina were among the earliest and most active promoters of the Revolution. The Stamp Tax was bietterly resentedy; a provincial congress, held at New Bern, elected delegates to the first Continental Congress in September, 1774, and joined in the declaration of Colonial rights. As early as 20 May, 1775, a committee of citizens met in Charlotte and issued the "Mecklenburg Declaration of Independence", formally renouncing allegiance tot he British Crown. In December, 1776, the provincial congress at Halifax adopted a State constitution which immediately went into effect, with Richard Caswell as governor. The delegates from this state signed the Declaration of Independence and the Articles of Confederation. In 1786 the General Assembly elected delegates to the Federal Constitutional Convention and its delegates present signed the Constitution; but the General Assembly did not ratify it until 21 November, 1789, after the Federal Government had been organized and gone into operation. During the Revolution the state furnished the Continental army with 22,910 men. Important battles were fought at Guilford Court House (between Green and Cornwallis, 15 March, 1781), Alamance, Moore's Creek, Ramsour's Mill, and King's Mountain on the state line. There was a predominant Union sentiment in North Carolina in the early part of 1861; and at an election held 28 February, the people voted against calling a convention for the purpose of secession; but after the firing on Fort Sumter and the actual beginning of the war, a convention, called by the Legislature without submission to the people, met on 20 May, 1861, passed an ordinance of secession, and ratified the Confederate Constitution. Fort Fisher was the only important battle fought in the state. The State sent 125,000 soldiers into the Civil War; the largest number sent by any southern state. In 1865 a provisional government was organized by President Johnson, and later the state came under the Reconstruction Act passed by Congress, 2 March, 1867. On 11 July, 1868, the state government was restored by proclamation of the president.
The Constitution of 1776 had some remarkable provisions. It allowed free negroes to vote because they were "freemen", all slaves, of course, being disfranchised because in law they were considered chattels. Any freeman could vote for the members of the House of Commons; but must own fifty acres of land to vote for a senator, who must himself own at least three hundred acres, and a member at least one hundred acres. The governor must own a freehold of five thousand dollars in value. The borough towns of Edenton, New Bern, Wilmington, Salisbury, Hillsboro, and Halifax were each allowed a separate member in the House of Commons apart from the counties. It declared: That all men have a natural and inalienable right to worship Almighty God according to the dictates of their own conscience"; but that no person who denied the truth of the Protestant religion should hold any civil office of trust or profit. No clergyman or preacher of any denomination should be a member of eityher house of the Legislature while continuing in the exercise of his pastoral functions. All of these provisions except the delclaration of religious freedom, have since been abandoned. The Convention of 1835 adopted many amendments, ratified in 1836; among others, all persons of negro blood to the fourth generation were disfranchised; and the Protestant qualification for office omitted. The Constitution of 1868 restored negro suffrage, but in 1900 amendments, adopted by the Legislature and ratified by the people, provided that every qualified voter should have paid his poll tax and be able to read and write any section of the Constitution; fut that any person entitled to vote on or prior to 1 January, 1867, or his lineal descendant, might register on a permanent roll until 1 November, 1908. This is called the "Grandfather Clause".
EDUCATION
In early times there were no schools; private teachers furnishing the only means of education. beginning about 1760, several private classical schools were established in different parts of the state, the most prominent being Queen's College at Charlotte, subsequently called Liberty Hall. The State University was opened for students in February, 1795; but want of means and a scattered population prevented any public school system until long after the Revolution. The Civil War seriously interfered with all forms of education; but the entire educational system is now in a high state of efficiency. The following are under State control, but receive aid from tuition fees and donations: the State University, situated in Chapel Hill, endowment, $250,000; total income, $160,000; annual State appropriation, $75,000; faculty, 101; students, 821; the North Carolina State Normal and Industrial College for women at Greensboro, founded in 1891, buildings, 13; annual State appropriation, $37,000; annual Federal appropriation, $49,450; faculty, 63; students, 613; North Carolina College of Agricultural and Mechanic Arts at West Raleigh, opened in 1889, annual State appropriation, $36,000; annual Federal appropriation, $49,450; faculty, 42; students, 446; the Agricultural and Mechanical College for the coloured race at Greensboro, annual State appropriation, $10,000; annual Federal appropriation, $11,550; faculty, 14; students, 173. A training school for white teachers has just been established at Greenville. There are three State Normal Schools for the coloured race. The official reports of public schools for the year 1908-0 show a total school population of whites, 490,710; coloured, 236,855; schoolhouses, 7670; white teachers, 8129; coloured teachers, 2828; total available fund, $3,419,103. There are a large nubmer of flourishing denominational colleges both for men and women, several of which belong to the coloured race. Among the State institutions are: a large central penitentiary, three hospitals for insane, three schools for deaf, dumb, and blind, and a tuberculosis sanitarium.
RELIGIOUS CONDITIONS
Under the lords proprietors, there was much religious discrimination and even persecution; but there was little under the Crown except as to holding office and celebrating the rite of matrimony. The disqualification for office involved in denying the truth of theProtestant religion remained in the Constitution until the Convention of 1835. In 1833 William Gaston, a Catholic of great ability and noble character, was elected associate justice of the Supreme Court for life. Regarding the religious disqualification as legally and morally invalid, he promptly took his seat without opposition. While still remaining on the bench, he was elected a delegate to the Constitutional Convention of 1835, and attended its session. His great speech against any religious discrimination was conclusive, and the obnoxious clause was stricken out of the Constitution. Since then there has been no legal discrimination against Catholics. All persons denying the existence of Almighty God have been disqualified from holding office under every constitution. The preamble to the present Constitution recognizes the dependence of the people upon Almighty God, and their gratitude to Him for the existence of their civil, political and religious liberties. The Legislature is opened with prayer. The law requires the observance of Sunday, and punishes any disturbance of religious congregations. The following are legal holidays: 1 January; 19 January (Lee's birthday); 22 February; 12 April (anniversary of Halifax Resolution); 10 May (Confederate Decoration Day); 20 May (anniversary Mecklenburg Declaration of Independence); 4 July; 1st Monday in September (Labour Day); general election day in November; Thanksgiving; and Christmas. Neither Sundays nor holidays are regarded as diei non except in certain limited cases. Religious bodies may become incorporated either under the general law or by special act. If not specifically incorporated they are regarded as quasi corporations, and may exercise many corporate powers. The Protestant Episcopal bishop has been created a corporation sole by special act of the Legislature.
All real and personal property used exclusively for religious, charitable, or educational purposes, as also property whose income is so used, is exempt from taxation. Ministers of the Gospel are exempt from jury duty and their private libraries from taxation. The only privileged communications recognized are those between lawyers and their clients, and physicians and their patients. There is no statute allowing this exemption to priests, and therefore they stand as at common law; but there is no recorded instance in which they have ever been asked to reveal the secrets of the confessional.
MARRIAGE AND DIVORCE
Originally in this colony legally valid marriages could be solemnized only by ministers of the Church of England, of whom there were few, nearly all in the eastern part of the colony. In 1715 this power was conferred upon the governor; in 1741 upon justices of the peace; in 1766 upon ministers of the Presbylterian Church, and finally in 1778 upon the ministers of all denominations. The ceremony can now be performed by an ordained minister of any religious denomination or a justice of the peace; and the peculiar marriage custom of the Friends is recognized as valid. Males under sixteen and females under fourteen are legally incapable of marriage, and all marriages of those related by consanguinity closer than the degree of first cousin and between whites and negroes or Indians are void. A marriage license is required, and the Registrar is forbidden by law to issue licenses for the marriage of any one under eighteen years of age without written consent of the parent or one standing in loco parentis. Absolute divorce (a vinculo) may be granted for the following causes: pre-existing natural and continued impotence of either party; if they shall have lived separate and apart continuously for ten years, and have no children; adultery by the wife, or pregnancy at the time of marriage unknown to husband and not by him; continued fornication and adultery by the hiusband. Either party may remarry, but no alimony is allowed. Divorce a mensa et toro may be granted with alimony for the following causes: if either party shall abandon his or her family, or turn the other out of doors, or shall by cruel and barbarous treatment endanger the life of the other, or shall offer such indignities to the person of the other as to make his or her life intolerable, or shall become an habitual drunkard. Upon such a divorce parties cannot remarry.
Bequests for charitable purposes must be clearly defined, as the cy-près doctrine is not recognized; and there must be some one capable of taking the bequest. Whether a bequest for Masses would be specifically enforced by the courts, has not been decided; but it is not probable that it would be interfered with, as the courts have never invoked the doctrine of Superstitious Uses. Cemeteries are provided and protected by law. In administering oaths, the party sworn must "lay his hand upon the Holy Evangelists ofAlmighty God"; but those having conscientious scruples may appeal to God with uplifted hand; and "Quakers, Moravians, Dunkers, and Mennonites" may affirm.
PROHIBITION
For many years prohibition sentiment has been growing until it culminated, in 1908, in the passage by the General Assembly of an act making it unlawful to make or sell any spiritous, vinous, fermented or malt liquors within the state, except for sacramental purposes, or by a registered pharmacist on a physician's prescription. Native cider may be sold without restriction; and native wines at the place of manufacture in sealed or crated packages containing not less than two and a half gallons each, which must not be opened on the premises.
Religious Statistics (From the Census of Religious Bodies, 1906)
		Denominations
	No of Organizations
	No. of Members
	No. of Church Edifices
	Value of Church Prop.

	All denominations 
Baptist, white
Baptist, col.
Christian
Congregationalists
Disciples
Friends 
Lutheran 
Methodist, white 
Methodist, col.
Presbyter. and Refor. 
Protestant Episcopal
Roman Catholic
All other
	8592
2397
1358
192
54
130
63
179 
2141
954
655
258
31
180
	824,385
235,540
165,503 15,909
2,699
13,637
6,752
17,740
191,760 85,522
60,555
13,890
3,981
10,897
	8188
2305
1192
188
47
128
63
173 
2065
925
656
261
35
150
	$14,053,505 
3,056,889
1,266,227
194,315
42,361
151,605
90,525
445,525
3,523,354
1,366,238
2,247,923
987,925
375,360
305,258


In the above, the Catholic population was reduced by deducting 15 per cent for children under nine years of age.
VICARIATE APOSTOLIC OF NORTH CAROLINA
Canonically established and separated from the Diocese of Charleston, South Carolina by Bull, 3 March, 1868, with James (now Cardinal) Gibbons as first vicar. It comprised the entire state until 1910, when eight counties were attached to Belmont Abbey. The latest statistics, for the entire state, show secular priests, 17; religious, 16; churches, 15; missions, 34; stations, 47; chapels, 5; Catholics, 5870. The Apostolate Company, a corporation of secular priests at Nazareth, maintains a boys' orphanage and industrial school, and publishes "Truth", a monthly periodical. There is a girls' school and sanatorium at Asheville, and hospitals at Charlotte (Sisters of Mercy) and Greensboro (Sisters of Charity). There are parochial schools at Asheville, Charlotte, Salisbury, Durham, Newton Grove, Raleigh, and Wilmington. The vicariate is subject to the Propaganda, and its present vicar is the Abbot Ordinary of Belmont.
Belmont Cathedral Abbey
By Bull of Pius X, 8 June, 1900, the Counties of Gaston, Lincoln, Cleveland, Rutherford, Polk, Burke, McDowell, and Catawby were cut off from the vicariate to form the diocese of the Cathedral Abbey at Belmont, canonically erected by Mgr. Diomede Falconio, Apostolic Delegate in the United States, on 18 October, 1910. The vicariate remains under the administration of the abbot ordinary at Belmont until a diocese can be formed in the state. Belmont Abbey, situated in Gaston County, was erected into an abbey by Papal Brief dated 19 December, 1884, its first abbot being Rt. Rev. Leo Haid. He was born at Latrobe, Pennsylvania, 15 July, 1849, ordained priest in 1872, and served as chaplain and professor in St. Vincent's Abbey until 1885. Appointed Vicar Apostolic of North Carolina in 1887, he was consecrated titular Bishop of Messene 1 July, 1888. The abbey itself has many extra-territorial dependencies, i.e. military colleges in Savannah, Georgia and Richmond, Virginia, and parishes in both of these cities, besides various missions in the state itself; and forms legal corporations in Virginia, North Carolina, and Georgia. To it also is attached a college for secular education and a seminary for the secular and regular clergy. To the abbey proper belong 32 priests, 2 deacons, 6 clerics in minor orders, and 37 lay brothers. At Belmont is also a college for the higher education of women under the Sisters of Mercy, with 60 pupils, an orphanage for girls and a preparatory school for little boys.
Prominent Catholics
Though there are few Catholics in the state, an unusual proportion have occupied prominent official positions. Thomas Burke was governor, and William Gaston, M.E. Manly, and R.M. Douglas were associate justices of the Supreme Court. R.R. Heath, W.A. Moore and W.S. O'B. Robinson were Superior Court judges, and R.D. Douglas attorney general. Prominent benefactors were Dr. D. O'Donaghue, Lawrence Brown, and Raphael Guasterino. Mrs. Francis C. Tiernan (Christian Reid) is a native of North Carolina.
SHEA, Hist. of the Catholic Church (New York, 1862); O'CONNELL, Catholicity in the Carolinas and Georgia (New York, 1879); Official Catholic Directory (New York, 1910); Pub. of U. S. Bureau of Census and Education; Ann. Rept. of State Officers (Raleigh); BANCROFT, Hist. of U.S. (Boston, 1879); LAWSON, Hist. of Carolina (London, 1714; Raleigh, 1830); BRICKELL, Natural Hist. of N. C. (Dublin, 1737); WILLIAMSON, Hist. of N. C. (Philadelphia, 1812); MARTIN, Hist. of N. C. (New Orleans, 1829); WHEELER, Hist. of N. C. (Philadelphia, 1851); HAWKS, Hist. of N. C. (Fayetteville, N. C., 1857); MOORE, Hist of N. C. (Raleigh, 1880); FOOTE, Sketches of N. C. (New York, 1846); REICHEL, Hist. of the Moravians in N. C. (Salem, N. C., 1857); BERNHEIM, Hist. of the German Settlements in N. C. (Philadelphia, 1872); CARUTHERS, The Old North State in 1776 (Philadelphia, 1884); IDEM, Life of Rev. David Caldwell (Greensboro, N. C., 1842); HUNTER, Sketches of Western N. C. (Raleigh, 1877); VASS, Eastern N. C. (Richmond, Va, 1886); WHEELER, Reminiscences and Memoirs of N. C. (Columbus, Ohio, 1884); COTTON, Life of Macon (Baltimore, 1840); RUMPLE, Hist. of Rowan County (Salisbury, N. C., 1881); Schenck, N. C. (Raleigh, 1889); ASHE, Hist. of N. C. (Greensboro, N. C., 1908); BATTLE, Hist. of the Univ of N. C. (Raleigh, 1907); ASHE, Biog. Hist. of N. C. (Greensboro, 1905); CLARK, N. C. Regiments 1861-5 (Raleigh, 1901); CONNER, Story of the Old North State (Philadelphia, 1906); HILL, Young People's Hist of N. C. (Charlotte, N. C., 1907); HAYWOOD, Gen Tryon (Raleigh, 1903); JONES, Defense of Revolutionary Hist. of N. C. (Boston and Raleigh, 1834);Pub of N. C. Hist. Commission (Raleigh, 1900-10); SMITH, Hist of Education in N. C. (Govt. Printing Office, 1888); TARLETON, Hist. of the Campaign of 1780-1 (London, 1787); Princeton College during the Eighteenth Century (New York, 1872); DE BOW, Industrial Resources of the South and West (New Orleans, 1852); POORE, Copnstitutions, Colonial Charters and Organic Laws of the U. S. II (Govt. Printing Office, 1878), 1379; Colonial and State Records of N. C. (25 vols., 1886-1906); Public Laws of N. C.; The Code of 1883; The Revisal of 1905 (published by State, Raleigh); CLARK, The Supreme Court of N. C. (Green Bag, Oct., Nov., Dec. 1892) There is also a large mass of valuable historical matter in magazine articles and published addresses both before and since 1895; see WEEKS, Bibl. of the Hist. Lit. of N. C. (issued by Library of Harvard Univ., 1895).
ROBERT M. DOUGLAS 
Transcribed by WGKofron

North Dakota[[@Headword:North Dakota]]

North Dakota
One of the United States of America, originally included in the Louisiana Purchase. Little was known of the region prior to the expedition of Lewis and Clark, who spent the winter of 1804-5 about thirty miles north-west of Bismarck. In 1811 the Astor expedition encountered a band of Sioux near the boundary of North and South Dakota on the Missouri. Settlement was long delayed on account of the numerous Indian wars, and the land was practically given up to hunters and trappers. In 1849 all that part of Dakota east of the Missouri and White Earth Rivers was made part of the Territory of Minnesota, and in 1854 all to the west of the said rivers was included in the Territory of Nebraska. Finally, 2 March, 1861, President Buchanan signed the bill creating the Territory of North Dakota, with Dr. William Jayne of Springfield, Ill., as first governor; and on 2 November, 1889, the State of North Dakota was formed. North Dakota is bounded on the north by Saskatchewan and Manitoba, on the south by South Dakota, on the east by Minnesota (the Red River dividing), and on the west by Montana. The surface is chiefly rolling prairie, with an elevation of from eight hundred to nine hundred feet in the Red River valley, from thirteen hundred to fifteen hundred feet in the Devil's Lake region and from two thousand to twenty-eight hundred feet west of Minot. The chief rivers are the Missouri, Red, Sheyenne, James, Mouse, and their tributaries. The state forms a rectangle, measuring approximately two hundred and fourteen miles from north to south and three hundred and thirty from east to west, and has an area of 70,795 square miles, of which 650 is water. The population (1910) was 577,056, an increase of 82.8 per cent, since 1900.
RESOURCES
Agriculture. The number of farms in the state in 1910 was 64,442, number of acres in cultivation over 13 millions. Wheat is the dominant crop, the Red River Valley being perhaps the most famous wheat-producing region in the world. Oats, flax, and barley are also produced in large quantities. The prairies offer fine ranching ground and the state has 1,315,870 head of live stock. Her forests aggregate 95,918 acres; there are 135,150 cultivated fruit trees, and 2,381 acres of berries. Besides many natural groves, very rich in wild small fruit, there are a vast number of cultivated farm groves, and some fine nurseries, the largest of which is near Devil's Lake and consists of about 400 acres.
Mining. In the western part of the state, North Dakota has a coal supply, greater than that of any other state in the Union; coal is mined at Minot, Burlington, Kenmare, Ray, Dickinson, Dunseith, and other places; the supply is cheap and inexhaustible for fuel, gas, electricity, and power. In 1908 there were 88 mines in operation and 289,435 tons mined. Clays for pottery, fire and pressed brick abound in Stark, Dunn, Mercer, Morton, Hettinger, and Billings counties. Cement is found in Cavalier County on the border of Pembina. The artesian basin is in North Dakota sandstone at the base of the upper cretacean, at a depth of from eight hundred feet in the south-east to fifteen hundred feet at Devil's Lake. Good common brick clay may be found practically all over the state from deposits in the glacial lakes. North Dakota has 5,012 miles of railroad, and four main lines cross the state. There is direct railway communication with Winnipeg, Brandon, and other points on the Canadian Pacific.
MATTERS AFFECTING RELIGION
North Dakota is a code State. The civil and criminal codes prepared by the New York commission but not then adopted by that State, were adopted by Dakota Territory in 1865; a probate code was adopted the same year, and thus the Territory of Dakota was the first English-speaking community to adopt a codification of its substantive law. The territorial laws, compiled in 1887, were revised by the State in 1895, 1899, and 1905. Section 4, Article 1 of the State Constitution provides: "The free exercise and enjoyment of religious profession and worship, without discrimination or preference, shall be forever guaranteed in this State, and no person shall be rendered incompetent to be a witness or juror on account of his opinion on matters of religious belief; but the liberty of conscience hereby secured shall not be so construed as to excuse acts of licentiousness, or justify practices inconsistent with the peace or safety of this State." The statute makes it a misdemeanour to prevent the free exercise of religious worship and belief, or to compel by threats or violence any particular form of worship, or to disturb a religious assemblage by profane discourse, indecent acts, unnecessary noise, selling liquor, keeping open huckster shops, or exhibiting plays without licence, within a mile of such assemblies. Servile labour (except works of necessity or charity) is forbidden on Sunday; also public sports, trades, manufactures, mechanical employment, and public trade (except that meats, milk, and fish may be sold before nine A.M., also food to be eaten on premises. Drugs, medicines, and surgical appliances may be sold at any time). Service of process except in criminal cases in prohibited on Sunday. A person uniformly keeping another day of the week as holy time, may labour on Sunday, provided he do not interrupt or disturb other persons in observing the first day of the week. The fine for Sabbath-breaking is not less than one dollar or more than ten dollars for each offence. It is a misdemeanour to serve civil process on Saturday on a person who keeps that day as the Sabbath.
Oaths. Section 533 of the code of 1905, amended 1909, provides: "The following officers are authorized to administer oaths: each judge of the supreme court and his deputy, clerks of the district court, clerks of the county court with increased jurisdiction, county auditors and registers of deeds and their deputies within their respective counties, county commissioners within their respective counties, judges of the county court, public administrators within their respective counties, justices of the peace within their respective counties, notaries public anywhere in the State upon complying with the provisions of sections 545 and 546, city clerks or auditors, township clerks and village recorders within their respective cities, townships, and villages; each sheriff and his deputy within their respective counties in the cases provided by law; other officers in the cases especially provided by law." It is a misdemeanour to take, or for an officer to administer, an extra-judicial oath, except where the same is required by the provisions of some contract as the basis or proof of claim, or issued to be received by some person as proof of any fact in the performance of any contract, obligation or duty instead of other evidence. Blasphemy consists in wantonly uttering or publishing words, reproaches, or profane words against God, Jesus Christ, the Holy Ghost, the Holy Scripture, or the Christian religion. Profane swearing consists in any use of the name of God, Jesus Christ, or the Holy Ghost, either in imprecating Divine vengeance upon the utterer or any other person, in a light, trifling, or irreverent speech. Blasphemy is a misdemeanour, and profane swearing is punishable by a fine of one dollar for each offence. Obscenity in a public place or in the presence of females, or of children under ten years of age is a misdemeanour.
Exemptions from Taxation. "All public school houses, academies, colleges, institutions of learning, with the books and furniture therein and grounds attached to such buildings, necessary for their proper occupancy and use, not to exceed forty acres in area and not leased or otherwise used with a view to profit; also all houses used exclusively for public worship and lots and parts of lots upon which such houses are erected; all land used exclusively for burying grounds or for a cemetery; all buildings and contents thereof used for public charity, including public hospitals under the control of religion or charitable societies used wholly or in part or public charity, together with the land actually occupied by such institutions, not leased or otherwise used with a view to profit, and all moneys and credits appropriated solely to sustaining and belonging exclusively to such institutions, are exempt from taxation." All churches, parsonages, and usual outbuildings, and grounds not exceeding one acre on which the same are situated, whether on one or more tracts, also all personal property of religious corporations, used for religious purposes, are exempt.
Matters Affecting Religious Work. The law provides for corporations for religious, educational, benevolent, charitable, or scientific purposes, giving to such corporations power to acquire property, real and personal, by purchase, devise, or bequest and hold the same and sell or mortgage it according to the bylaws or a majority of votes of the members. Catholic church corporations, according to diocesan statutes consist of the bishop, vicar-general, local pastor, and two trustees. No corporation or association for religious purposes shall acquire or hold real estate of greater value than $200,000 (laws of 1909). Charitable trusts are favoured if conformable to the statute against perpetuities, which forbids suspension of power or of alienations for a longer period than the lives of persons in being at the creation of condition (Hager vs. Sacrison, 123 N.W. Rep., 518). Cemetery corporation may be formed with powers of regulation. The net proceeds must go to protect and improve the grounds and not to the profit of the corporation or members. Interment lot inalienable, but any heir may release to another heir. Cemetery grounds are exempt from all process, lien, and public burdens and uses.
Marriage and Divorce. Any unmarried male of the age of eighteen or upwards and any unmarried female of the age of fifteen or upwards, not otherwise disqualified, are capable of consenting to marriage, but if the male is under twenty-one or the female under eighteen, the licence shall not be issued without the consent of parents or guardian, if there be any. Marriages between parents and children including grandparents and grandchildren, between brothers and sisters, of half or whole blood, uncles and nieces, aunts and nephews, or cousins of the first degree of half or whole blood, are declared incestuous and absolutely void, and this applies to illegitimate as well as legitimate children and relations. A marriage contracted by a person having a former husband or wife, if the former marriage has not been annulled or dissolved, is illegal and void from the beginning, unless the former husband or wife was absent and believed by such person to be dead for five years immediately preceding. Judges of all courts of record and justices of the peace, within their jurisdiction, "ordained ministers of the Gospel," and "priests of every church" may perform the marriage ceremony. The form used by Friends or Quakers is also valid. Licences, issued by the county judge of the county where one of the contracting parties resides, must be obtained and the persons performing the ceremony must file the certificate thereof, and such licence with the county judge within thirty days after the marriage, such certificate to be signed by two witnesses and the person performing the ceremony. Indians contracting marriage according to Indian custom and co-habiting as man and wife are deemed legally married. All marriages contracted outside of the State and valid by the laws of the State, where contracted, are deemed valid in this State. The original certificate and certified copy thereof are evidences of marriage in all courts. Marriages may be annulled for any of the following causes existing at the time: (1) if the person seeking annulment was under the age of legal consent, and such marriage was contracted without the consent of parent or guardian, unless after attaining the age of consent, they lived together as husband and wife; (2) when former husband or wife of either party was living and former marriage then in force; (3) when either party was of unsound mind unless after coming to reason the parties lived together as husband and wife; (4) when consent was obtained by fraud, unless after full knowledge of facts the party defrauded continued to live with the other in marriage relation; (5) when consent was obtained by force, unless afterwards they lived freely together; (6) incapacity.
Actions for annulment where former husband or wife is living, and where party is of unsound mind, may be brought at any time before the death of either party. Actions for annulment for other causes must be brought by the party injured within four years after arriving at age of consent or by parent or guardian before such time, also for fraud within four years after discovery. When a marriage is annulled children begotten before the judgment are legitimate and succeed to the estate of both parents. Marriages between white persons and coloured persons of one eighth or more negro blood, are null and void by Act of 1907, and severe penalty is provided against parties, officials, and clergy for violation of the law. Divorce may be granted for (1) adultery, (2) extreme cruelty, (3) wilful desertion, (4) wilful neglect, (5) habitual intemperance, (6) conviction of felony. Neither party to a divorce may marry within three months after decree is granted. Wilful desertion, wilful neglect, or habitual intemperance must continue for one year before it is a cause for divorce. As to proof in divorce cases the Statute provides that no divorce be granted on default of the defendant or upon the uncorroborated statement, admission, or testimony of parties, or upon any statement or finding of facts made by referee, but the court must in addition to any statement or finding of referee, require proof of facts alleged. The court has held that the fact of marriage alleged in complaint may be admitted in answer without other corroboration. The restriction as to corroboration applies to testimony, not to pleading, and is intended to prevent collusive divorce. This statute is more restrictive as to proof than the proposed resolution, No. 13, of proceedings of the National Congress on Uniform Divorce which reads: "A decree should not granted unless the cause is shown by affirmative proof, aside from any admissions on the part of the respondent." A residence of one year in the State is required for the plaintiff in an action of divorce. Dower and Curtesy are abolished, and a deed of the homestead must be signed by both the husband and wife. Labour of children under fourteen years of age is prohibited, and stringent rules provide for regulation of those under sixteen, and provide no woman under eighteen years of age may be compelled to work over ten hours; age of consent is eighteen years.
Wills. A woman is of age at eighteen, and any person of sound mind may, on arriving at that age, dispose of his or her real and personal property by will. A married woman may will her property without the consent of her husband. A nuncupative will is limited to $1000, and to cases where the testator is in military service in the field, or on board ship, and anticipates death, or where death is anticipated from a wound received that day. There must be two witnesses who are requested by the testator to act as such. An olographic will is one dated, written, and signed by the hand of the testator, and requires no formalities. Other wills must be executed by the testator in presence of two witnesses, who in his presence and in the presence of each other, subscribe as witnesses.
Education. The educational system in North Dakota is on a broad basis. Sections 16 and 36 of each Congressional township are given to the common schools by Congress, also 5 per cent of the net proceeds of the sale of public lands subsequent to admission to be used as a permanent fund for schools, interest only to be expended for support of common schools. The enabling act also gives 72 sections for university purposes, to be sold for not less than ten dollars per acre, proceeds to constitute a permanent fund, interest only to be expended. Also 90,000 acres for the Agricultural College, 40,000 acres each for the School of Mines, Reform School, Deaf and Dumb School, Agricultural College, State University, two State Normal Schools; 50,000 acres for capital buildings and 170,000 acres for such other educational and charitable institutions as the legislature may determine. No part of the school fund may be used for support of any sectarian or denominational school, college or university. The Normal Schools are located at Mayville and Valley City, the Industrial Training School at Ellendale, the School of Forestry at Bottineau, the Agricultural College at Fargo, the State University (Arts, Law, Engineering, Model High School, State School of Mines, Public Health Laboratory and Graduate Departments) at Grand Forks; number of professors, instructors and assistants, 68; lecturers, 13; students, 1000. Charitable institutions are the Deaf and Dumb School at Devil's Lake, the Hospital for Feeble Minded at Grafton, the Insane Asylum at Jamestown, the School for the Blind at Bathgate, the Soldiers' Home at Lisbon, the Reform School at Mandan. The permanent school and institutional fund amounted to about $18,000,000 in 1908; the apportionment from that fund in 1903 was $274,348.80; in 1908, $545,814.66. Ample provisions are made for State and county institutes and teachers are required to attend. Third Grade Certificates are abolished. The minimum salary for teachers is $45 a mouth. Provisions are made for the extension of the High School system, and also for consolidated schools and transportation of children to the same. The legislative appropriation in 1909 for the university was $181,000.
Prisons and Reformatories. The keeper of each prison is required to provide at the expense of the county for each prisoner who may be able and desires to read, a copy of the Bible or New Testament to be used by the prisoner at seasonable and proper times during his confinement, and any minister of the Gospel is permitted access to such prisoners at seasonable and proper times to perform and instruct prisoners in their moral and religious duties. Suitable provisions are made for reduction of time for good behaviour, for indeterminate sentences, and paroling prisoners.
Sale of Liquor. The manufacture, importation, sale, gift, barter, or trade of intoxicating liquors by any person, association, or corporation as a beverage, is prohibited by Article 20 of the State constitution, and by statute. Exceptions are made in favour of sale in limited quantities on affidavit of applicant by druggists for medicinal, mechanical, scientific, and sacramental purposes, under permit granted at the discretion of the district court. Not more than one half pint may be sold to any one in one day and the purchaser must sign affidavit stating the particular disease for which the same is required. Sales to minors, habitual drunkards, and persons whose relatives forbid, are prohibited. Places where intoxicating liquors are sold or kept for sale or where persons are permitted to resort for purpose of drinking intoxicating liquors are declared to be common nuisances. The keeper is liable criminally and in an action the nuisance may be abated and the premises closed for one year. The statute also provides for civil liability against persons violating the law, in favour of those taking charge of and providing for intoxicated persons, and in favour of every wife, child, parent, guardian, employer, or other person injured in person or property or means of support by any intoxicated person.
Statistics of the Protestant Churches. The Episcopalian Church has 4664 members; 1224 families; 97 Sunday School teachers; 741 pupils; 42 churches and chapels; 5410 sittings; 16 rectories; 795 members in guilds. The value of the churches, chapels, and grounds is $158,055; rectories, $49,000; other property, $42,850. There are 6 parishes; 36 organized missions; and 44 unorganized missions. Total offerings for all purposes for the year ending 1 June, 1910, were $32,496.28. The Methodist Episcopal Church had in the State in 1908, 223 church buildings valued at $600,000, and 101 parsonages valued at $150,000, with a membership of about 11,000. The most important fact in connexion with this organization is the affiliation of Wesley College with the State university, where the Methodists aim to give religious and other instruction in their own buildings and arrange for their pupils to get the benefit of secular instruction at the State university. The plan suggests a possible solution of the much vexed question of division of the school fund. The Presbyterian Church has 7 presbyteries; 175 ministers; 7185 members, 9411 Sunday School members. They contributed for all purposes in the past year, $150,635. There are 185 church organization; 50 preaching stations; 132 church buildings, and 62 manses. Value of church manses and educational property was estimated at $800,000 in 1908. This denomination has recently located at Jamestown, the Presbyterian university, said to have an endowment fund of about $200,000. TheLutheran Church is composed chiefly of Norwegians and other Scandinavians. According to the "Norwegian American," published in Norwegian at Minneapolis in 1907, there were in the State in 1905 of Norwegian birth and descent, 140,000. The Lutheran church had 380 congregations, and about 240 churches. The Baptist Church in 1908 had a membership of 4161, a Sunday School enrollment of 3164; 53 churches, valued at $191,430; and 28 parsonages valued at $35,772.
ECCLESIASTICAL HISTORY
The establishment of Catholic missions in North Dakota cannot be reliably traced to an earlier date than 1818. In that year Rt. Rev. J. Octave Plessis of Quebec sent Rev. Joseph Provencher and Rev. Josef Severe Dumoulin to Fort Douglas, as St. Boniface was then called, and after the grasshoppers had destroyed the crops, the Selkirk colonists went in large numbers to Pembina. Father Provencher sent Father Dumoulin in September, 1818, to minister to the spiritual wants of the colonists, with instructions to spend the winter at Pembina. When that place was found to be within the United States, Father Dumoulin was recalled. Rev. George Anthony Belcourt became the second resident priest of North Dakota. A gifted linguist, well versed in the Algonquin languages which included the Chippewa, he taught the latter to the young missionaries and composed an Indian grammar and dictionary, still standard works. He was resident priest from 1831-8 and often said Mass in every camping place from Lake Traverse to Pembina and in the interior of North Dakota. It was customary in the summer for the settlers to go to the south-western part of the State to hunt bison on the prairies, and to take their families with them. The priest always accompanied them and in those camps for the first time the children were given an opportunity of religious instruction. Father Belcourt is said to have evangelized the whole of the Turtle Mountain Chippewa, a circumstance which kept that tribe at peace with the government during the Sioux troubles following the Minnesota massacre in 1862. Father De Smet spent a few weeks with the Mandans on the Missouri in 1840 and baptized a number of their children. Father Jean Baptiste Marie Genin is credited with establishing a mission at St. Michael's, Fort Totten, in 1865. His name is honourably and extensively associated with much of the missionary history of the State. The first real missionary work among the Sioux of North Dakota dates from 1874 when Major Forbes (a Catholic), Indian Agent at Fort Totten, with the help of the Catholic Indian Bureau, induced the Sisters of Charity (Grey Nuns) of Montreal under Sr. Mary Clapin to establish themselves in his agency. Father Bonnin came as their chaplain. Rev. Claude Ebner, O.S.B., was stationed at Fort Totten, 1877-86. Rev. Jerome Hunt, O.S.B., has devoted his talent and zeal to the welfare of the Indians at Fort Totten Reservation since 1882, and has written and published in the Sioux language, a Bible history, prayerbook with instruction and hymns, and a smaller book of prayer, and for eighteen years has published an Indian paper in Sioux. The Grey Nuns at Fort Totten have conducted a school since 1874.
Rt. Rev. Martin Marty, O.S.B., was Vicar Apostolic of Dakota until 27 December, 1889, when Rt.Rev. John Shanley became Bishop of Jamestown; the see was later changed to Fargo. The number of churches increased from 40 in 1890 to 210 in 1908. After the death of Bishop Shanley the diocese was divided. Rt.Rev. James O'Reilly, as Bishop of Fargo, has charge of the eastern part, and Rt.Rev. Vincent Wehrle, O.S.B., rules over the western part as Bishop of Bismarck. According to the census of 1907, the Catholic population was 70,000 but a subsequent count shows the number much larger, and the latest estimate by Father O'Driscoll, secretary of the Fargo diocese, places it at about 90,000. There are in the two dioceses, 140 priests; 14 religious houses; 1 monastery; 7 academies; 5 hospitals; and about 250 churches. The Sisters of St. Joseph have a hospital at Fargo and one at Grand Forks, and an academy at Jamestown. The Sisters of St. Benedict have establishments at Richardton, Glen Ellen, Oakes, Fort Yates, and a hospital at Bismarck. The Presentation Nuns have an academy and orphanage at Fargo. Sisters of Mary of the Presentation are established at Wild Rice, Oakwood, Willow City, and Lisbon. The Ursuline sisters conduct St. Bernard's Academy at Grand Forks. Three Sisters of Mercy opened a mission school at Belcourt in the Turtle Mountains among the Chippewa in 1884, and continued to teach until 1907, when their convent was destroyed by fire. They established at Devil's Lake, St. Joseph's hospital in 1895 and the Academy of St. Mary of the Lake in 1908. The State has several active councils of the Knights of Columbus and Courts of the Catholic Order of Foresters. Among the Catholics distinguished in public life are John Burke, three times elected governor; John Carmody, Justice of the Supreme Court; Joseph Kennedy, Dean of the Normal College, State University; W.E. Purcell, U.S. Senator; and P.D. Norton, Secretary of State.
State Hist. Society, I, II (Bismarck, 1906-8); History and Biography of North Dakota (Chicago, 1900); IRVING, Astoria (New York); WILLARD, Story of the Prairies (Chicago, 1903); North Dakota Blue Books (Bismarck, 1899-1909); North Dakota Magazines, pub. by Comm. of Agriculture (Bismarck, 1908); Catholic Almanac (1910); Journal of the 26th Annual Convocation of the Episcopalian Church (Fargo, 1910); 10th Biennial Report of Supt. Pub. Instruction (Bismarck, 1908); Minutes of Gen. Assembly of Presbyterian Church (Philadelphia, 1910); LARNED, Reference Digest; New American Ency. (1876); Norwegian American in Norwegian (Minneapolis, 1907); CLAPP, Clays of North Dakota in Economic Geology, II, no. 6 (Sept. and Oct., 1907; North Dakota Codes (1905); Session Laws (1907-9); ROOSEVELT, Winning of the West, IV (New York, 1889-96); University Catalogue (1910); The Bulletin, a diocesan publication (Fargo, March and May, 1909).
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Northampton
(NORTANTONIENSIS)
Diocese in England, comprises the Counties of Northampton, Bedford, Buckingham, Cambridge, Huntingdon, Norfolk, and Suffolk, mainly composed of agricultural districts and fenlands, where Catholics are comparatively few (see, in article ENGLAND, Map of the Ecclesiastical Province of Westminster). The number of secular priests is 70, of regular 18, of chapels and stations, 73, and of Catholics, 13,308 (1910). Among the more important religious orders are the Benedictines, the Franciscans, the Carmelites, and the Jesuits. Of convents the most notable are those of the Benedictines at East Bergholt, the Sisters of Notre Dame at Northampton and Norwich, the Sisters of Jesus and Mary at Ipswich, the Poor Sisters of Nazareth at Northampton, and the Dames Bernardines at Slough, who at their own expense built a fine church for that parish. The principal towns are Norwich, Ipswich, and Cambridge, the university town where, according to tradition St. Simon Stock, of the Order of Carmel, received the brownscapular from Our Lady. The Decorated Gothic Catholic church at Cambridge, one of the most beautiful in the kingdom (consecrated in 1890), is dedicated to Our Lady and the English Martyrs. It is the gift of Mrs. Lyne Stephens of Lynford Hall, Norfolk. Norwich possesses one of the grandest Catholic churches in England, built by the munificence of the present Duke of Norfolk in the Transitional Norman style, after the designs of Sir Gilbert Scott, and completed in 1910. The cathedral at Northampton is a commodious but unpretentious building designed by the younger Pugin. The first Bishop of Northampton, William Wareing, had been Vicar Apostolic of the Eastern District before the restoration of the Catholic hierarchy; he resigned the see in 1858, and died in 1865. His successor, Francis Kerril Amherst, was consecrated 4 July, 1858, and resigned in 1879, the see being occupied the following year by Arthur Riddell, who d.15 Sept., 1907. The present Bishop of Northampton (1910), Frederick William Keating, b. at Birmingham, 13 June, 1859, was consecrated 25 Feb., 1908.
Northampton was the scene of the last stand made by St. Thomas of Canterbury against the arbitrary conduct of Henry II. Bury St. Edmund's, anciently so renowned as the place where the body of St. Edmund, King and Martyr, was enshrined and venerated as well as for its Benedictine abbey, has become familiar to the modern reader mainly through Carlyle's "Past and Present," in the pages of which Abbot Samson (1135-1211), the hero of Jocelin's Chronicle, occupies the central position. The Isle of Ely and St. Etheldreda are famous in English ecclesiastical history. Canute, Kine of England, was accustomed to row or skate across the fens each year to be present on the Feast of the Purification at the Mass in the Abbey Church of Ely, and Thomas Eliensis ascribes to him the well-known lines beginning, "Sweetly sang the monks of Ely". At Walsingham, also in this diocese, only ruins are now left of a shrine which, in the Middle Ages, was second only to the Holy House of Loreto, of which it was a copy. Many great names of the Reformation period are connected with the district covered by the Diocese of Northampton. Catherine of Aragon died at Kimbolton and was buried at Peterborough, where the short inscription, "Queen Catherine", upon a stone slab marks her resting-place. From Framlingham Castle, the ruins of which are still considerable, Queen Mary Tudor set out, on the death of Edward VI, to contest with Lady Jane Grey her right to the throne. At Ipswich, the birthplace of Cardinal Wolsey, is still to be seen the gateway of the College built by him. At Fotheringay, Mary Queen of Scots was beheaded (1587), and at Wisbech Castle, where so many missionary priests, during penal times, were imprisoned, William Watson, the last but one of the Marian bishops, died, a prisoner for the Faith (1584). Sir Henry Bedingfeld, the faithful follower of Queen Mary and the gentle "Jailor of the Princess Elizabeth", is associated with this diocese through Oxburgh Hall, his mansion still occupied by another Sir Henry Bedingfeld, his direct descendant. The Pastons of Paston are memorable in connection with the celebrated " Paston Letters". Many of the priests who suffered death under the penal laws belonged to the districts now included in the Diocese of Northampton, in particular, Henry Heath, born, 1600, at Peterborough; Venerable Henry Walpole, S.J., (d. 1595), a native of Norfolk, and Venerable Robert Southwell S.J., (1560-95), the Catholic poet, also born in Norfolk. In more recent times Bishop Milner was connected with the preservation of the Faith in this part of England. Alban Butler, the hagiographer, was born in North- amptonshire and was resident priest at Norwich from 1754-56. Dr. Husenbeth resided for some years at Cossey, where he is buried (see HUSENBETH, FREDERICK CHARLES). Father Ignatius Spencer, the Passionist, son of Earl Spencer, and formerly Rector of Brington, was received into the Catholic Church at Northampton, and Faber, the Oratorian, held the Anglican living of Elton, Huntingdonshire, before his conversion.
The Catholic Directory (London); RIDDELL, General Statistics, MS.; BEDE:, Hist. Eccl.; Historia Eliensis; WATERTON, Pietas Mariana.
JOHN FREELAND 
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Northern Kiang-si
(Vicariate Apostolic)
Father Matteo Ricci of the Society of Jesus was the first missionary who entered the province of Kiang-si at the end of the sixteenth century. It was during his voyage from Canton to the capital of China that he remained for some time in this province, and preached the Gospel with success. After him, during the seventeenth century, some missionaries belonging to different religious orders came. Innocent XII organized this province into a vicariate Apostolic, and entrusted it to Rev. Fr. Alvares Benavento of the Augustinian order, appointing him titular Bishop of Ascalon. The new vicar fixed his residence in Kan-chou-fu. During his administration, the Jesuit fathers built beautiful churches and founded flourishing Christian communities at Yao-chou, Kin-kiang, and Nan-change, capital of the province. Bishop Benavento died at Macao, 1705. He was not replaced on account of the persecution. The mission was entrusted to Bishop Ventallot, Vicar Apostolic of Fu-kien. The vicars Apostolic of Fu-kien maintained the mission of Kiang-si under their jurisdiction until the appointment of Bishop Carpena, who obtained in 1838 that the missions of Kiang-si and Che-kiang be removed from his jurisdiction and transferred to the Lazarist Fathers. In 1722 we find Father Entrecolles, S. J., at King-te-chen, whence he sent a magnificent study on the art of Chinese moulding. In 1785 the first Lazarist missionaries arrived at Peking to take the place of the Jesuit missionaries. They were charged with the missions of Kiang-si and Kiang-nan. Unable to get themselves into those missions on account of the persecutions of Youn-ching and Kien-long, they delegated the native priests to visit the Christians. In 1790, Blessed Clet was sent to Kiang-si, where no European missionaries had set foot during the preceding forty years. He remained alone during three years. The persecution broke out again during the reign of Kia-king. Blessed Clet, assisted by the Chinese Lazarists, administered during this time the missions confided to the Lazarist Fathers. He was arrested in Ho-nan in 1819, and on 18 Feb., 1820, suffered death by strangulation at the age of seventy-two. In 1832, Father Laribe arrived in Kiang-si.
In 1838, at the request of Bishop Carpena, Kiang-si and Che-kiang were separated from the Vicariate Apostolic of Fu-kien. Bishop Rameaux, former missionary of Hu-pe, was named vicar Apostolic of the new vicariate formed by the union of Kiang-si and Che-kiang. At this time there were approximately 9000 Catholics in Kiang-si. In 1845, Bishop Rameaux died of apoplexy.The mission of Che-kiang was separated from that of Kiang-si and Bishop Laribe was named vicar Apostolic of Kiang-si. From 1856 to 1860 the ravages of Changmau (Tai-ping) reduced the Christians to 6000. In 1870, at the arrival of Bishop Bray, there were 7388 Christians and more than 1050 catechumens. There were then four European missionaries and ten native priests. In 1879 Leo XIII divided Kiang-si into the vicariates of Southern Kiang-si and Northern Kiang-si. Finally, in 1885, the Vicariate Apostolic of Eastern Kiang-si was separated from Northern Kiang-si. Bishop Paul Ferrant was named co-adjutor to Bishop Bray in 1898, and titular Bishop of Barbalissus; he assumed the direction of the mission in 1905. In the succeeding years, the mission of Northern Kiang-si was the scene of bloody persecutions. Father Laruche and five Little Brothers of Mary were massacred at Nan-chang on 25 Feb., 1906; the mission and the school were burned. Three other missionaries and five Daughters of Charity saved their lives by fleeing to Kiu-kiang.
The mission of Northern Kiang-si comprises to-day (1910) the six following civil prefectures: Kiu-kiang-fu, residence of the vicar Apostolic, Yoci-chou-fu, Nan-chang-fu, capital of the province, Nan-kang-fu, Lin-kiang-fu, and Yuan-chou-fu. It contains about ten million inhabitants. In 1899 the Catholic mission included: 2 bishops, 11 Lazarist priests, of whom 2 were Chinese, 2 native priests, 14 Daughters of Charity, 1471 Catholics. Condition of the mission in 1907: 1 bishop, 16 European missionaries, 4 native priests, 98 churches and chapels, two seminaries with 24 students, 50 schools with 1439 scholars, 1 school directed by the Little Brothers of Mary, 24 Daughters of Charity, 8395 Catholics. In 1908: 1 bishop, 18 European missionaries, 4 native priests, 110 churches and chapels, 11,397 Catholics.
Missiones Catholicæ.
V.H. MONTANAR
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Northern Shen-si
(VICARIATE APOSTOLIC).
In 1640 the Christian religion was preached for the first time in the Province of Shen-si. It was, by turns, looked upon with favor and disfavor by the emperors of China. The Province of Shen-si belonged to the Vicariate Apostolic of Shan-si until 1841. By a Decree of 3 February, 1841, it was erected as a separate vicariate Apostolic. It kept the Province of Kan-su and Ku-Ku-Nor until 1878. In 1887, by a Decree of 6 July, the province was divided in two vicariates Apostolic, Northern and Southern Shen-si. The Vicariate Apostolic of Northern Shen-si includes the five Prefectures of Si-ngan, Feng-tsiang, Tung-chu, Yen-ngan and Ye-lin. The climate is healthful but very cold in winter. There are about 7,000,000 inhabitants.
The mission is entrusted to the Franciscan Fathers. The present vicar Apostolic is the Rt. Rev. Maurice Gabriel, consecrated in 1908. He resides at Si-ngan. In 1903 the missions numbered: 10 European Franciscan Fathers; 21 native priests; 23,600 Catholics; 2,500 catechumens; 160 churches and chapels. In 1910 there were: 18 European Franciscan Fathers; 28 native priests; 25,116 Catholics; 4,627 catechumens; 203 churches and chapels. On May, 1911, the Vicariate Apostolic of Northern Shen-si was divided in two missions, Northern and Central Shen-si.
Missiones Catholicae (Rome, 1907).
V.H. MONTANAR 
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Northern Territory
(Prefecture Apostolic)
The Northern Territory, formerly Alexander Land, is that part of Australia bounded on the north by the ocean, on the south by South Australia, on the east by Queensland and on the west by Western Australia. It thus lies almost entirely within the tropics and has an area of 523,620 square miles. It is crown land, but was provisionally annexed to South Australia, 6 July, 1863. It is practically uninhabited; the population is roughly estimated at between 25,000 and 30,000, of whom less than a thousand are Europeans, about 4000 Asiatics mostly Chinese, the remainder being aborigines. There are but two towns, Palmerston at Port Darwin, with a population of 600, and Southport on Blackmore River, twenty-four miles south. There is transcontinental telegraphic communication (over 2000 miles) established in 1872, between Palmerston and Adelaide, but railroad communication extends only 146 miles south of the former town, a distance of over 1200 miles from the northern terminal of the railway. There are large navigable rivers in the north, and Port Darwin is probably surpassed in the world as a deep water port by Sydney Harbor alone. The annual rainfall varies from sixty-two inches on the coast, where the climate resembles that of French Cochin China to six inches at Charlotte Waters. Droughts, cattle disease, and the financial crisis of 1891 have combined to retard the development of the country. John McDouall Stuart, the pioneer explorer, and his successors declare that large tracts in the interior are suitable for the cultivation of cotton and the breeding of cattle, while the government officials at Port Darwin have grown spices, fibre plants, maize, and ceara rubber with great success. The crown lands (only 473,278 of the total 334,643,522 acres have been leased) are regulated by the North Territory Crown Lands Act of 1890-1901.
Northern Territory has a varied ecclesiastical history. In 1847, by a decree of the Sacred Congregation (27 May), it was made a diocese (Diocese of Port Victoria and Palmerston), Joseph Serra, O.S.B., consecrated at Rome, 15 August, 1848, being appointed to the see. He, however, was transferred in 1849 before taking possession to Daulia, and nominated coadjutor "cum jure successionis", and temporal administrator of the Diocese of Perth; he retired in 1861 and died in 1886 in Spain. He was succeeded by Mgr Rosendo Salvator, O.S.B., consecrated at Naples on 15 August, 1849, but be was not able to take possession of his see, for in the meantime the whole European population had abandoned the diocese; consequently he returned to the Benedictine Abbey of New Norcia in Western Australia where he resided as abbot nullius. Resigning the See of Port Victoria, 1 August, 1888, he was appointed titular Bishop of Adrana, 29 March, 1889. Seven years previously the Jesuits of the Austrian Province were commissioned to establish a mission for the purpose of civilizing and converting the aborigines; about sixteen members of the order devoted themselves to the work and stations were established at Rapid Creek (St. Joseph's), seven miles north-east of Palmerston, Daly River (Holy Rosary) and Serpentine Lagoon (Sacred Heart of Jesus). There were 2 churches, 1 chapel, and 2 mixed schools. In 1891 there were about 260 Catholics in the mission. However the work did not thrive and after about twenty years' labor the Jesuits withdrew, Father John O'Brien, S.J., being the last administrator. On their withdrawal the diocese was administered by Bishop William Kelly of Geraldton. Somewhat later the mission was confided to the Missionaries of the Sacred Heart of Issoudun and established in 1906 as the Prefecture Apostolic of the Northern Territory. Very Rev. Francis Xavier Gsell, M.S.H., b. 30 October, 1872, was elected administrator Apostolic on 23 April, 1906. He resides at Port Darwin. At present there are in the prefecture 3 missionaries, 2 churches, and 1 chapel.
Missiones Catholicae (Rome, 1907): Australasian Catholic Directory (Sydney, 1910); GORDON, Australasian Handbook for 1891; BASEDOW, Anthropological Notes on the North-Western coastal tribes of the Northern Territory of South Australia in Trans., Proc. and Reports of the Royal Society of South Australasia, XXXI (Adelaide, 1907, 1-62; PARSONS, Historical account of the pastoral and mineral resources of the North Territory of South Australia in Proc. of the Royal Geog. Soc. of Australasia, South Australia Branch, V (Ade1aide, 1902), appendix, 1-16; HOLTZE, Capabilities of the Northern Territory for tropical agriculture (Adelaide, 1902), appendix, 17-27.
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Northmen (Vikings)
The Scandinavians who, in the ninth and tenth centuries, first ravaged the coasts of Western Europe and its islands and then turned from raiding into settlers. This article will be confined to the history of their exodus.
Tacitus refers to the "Suiones" (Germ., xliv, xlv) living beyond the Baltic as rich in arms and ships and men. But, except for the chance appearance of a small Viking fleet in the Meuse early in the sixth century, nothing more is heard of the Scandinavians until the end of the eighth century, when the forerunners of the exodus appeared as raiders off the English and Scottish coasts.
In their broad outlines the political divisions of Scandinavia were much as they are at the present day, except that the Swedes were confined to a narrower territory. The Finns occupied the northern part of modern Sweden, and the Danes the southern extremity and the eastern shores of the Cattegat, while the Norwegians stretched down the coast of the Skager-Rack, cutting off the Swedes from the western sea. The inhabitants of these kingdoms bore a general resemblance to the Teutonic peoples, with whom they were connected in race and language.
In their social condition and religion they were not unlike the Angles and Saxons of the sixth century. Though we cannot account satisfactorily for the exodus, we may say that it was due generally to the increase of the population, to the breaking down of the old tribal system, and the efforts of the kings, especially Harold Fairhair, to consolidate their power, and finally to the love of adventure and the discovery that the lands and cities of Western Christendom lay at their mercy.
The Northmen invaded the West in three main streams:
· the most southerly started from South Norway and Denmark and, passing along the German coast, visited both sides of the Channel, rounded the Breton promontory, and reached the mouths of the Loire and the Garonne. It had an offshoot to the west of England and Ireland and in some cases it was prolonged to the coasts of Spain and Portugal (where Northmen came into contact with Saracen) and even into the Mediterranean and to Italy.
· The midmost stream crossed from the same region directly to the east and north of England, while
· the northern stream flowed from Norway westward to the Orkneys and other islands, and, dividing there, moved on towards Iceland or southwards to Ireland and the Irish Sea.
The work of destruction which the first stream of Northmen wrought on the continent is told in words of despair in what is left of the Frankish Chronicles, for the pagan and greedy invaders seem to have singled out the monasteries for attack and must have destroyed most of the records of their own devastation. A Danish fleet appeared off Frisia in 810, and ten years later another reached the mouth of the Loire, but the systematic and persevering assault did not begin until about 835. From that date till the early years of the following century the Viking ships were almost annual visitors to the coasts and river valleys of Germany and Gaul.
About 850 they began to establish island strongholds near the mouths of the rivers, where they could winter and store their booty, and to which they could retire on the rare occasions when the Frankish or English kings were able to check their raids. Such were Walcheren at the mouth of the Scheldt, Sheppey at that of the Thames, Oissel in the lower Seine, and Noirmoutier near the Loire.
For over seventy years Gaul seemed to lie almost at the mercy of the Danes. Their ravages spread backwards from the coasts and river valleys; they penetrated even to Auvergne. There was little resistance whether from king or count. Robert the Strong did, indeed, succeed in defending Paris and so laid the foundations of what was afterward the House of Capet, but he was killed in 866. In the end the success of the Danes brought this period of destruction to a close; the raiders turned into colonists, and in 911 Charles the Simple, by granting Normandy to Rollo, was able to establish a barrier against further invasion.
Meanwhile, England had been assailed not only from the Channel and the southwest, but also by Viking ships crossing the North Sea. The Danes for a time had been even more successful than in Gaul, for Northern and Eastern districts fell together into their hands and the fate of Wessex seemed to have been decided by a succession of Danish victories in 871. Alfred, however, succeeded in recovering the upper hand, the country was partitioned between Dane and West Saxon, and for a time further raids were stopped by the formation of a fleet and the defeat of Hastings in 893.
To Ireland, too, the Northmen came from two directions, from south and north. It was one of the first countries of the West to suffer, for at the beginning of the ninth century it was the weakest. The Vikings arrived even before 800, and as early as 807 their ships visited the west coast. They were, however, defeated near Killarney in 812 and the full fury of the attack did not fall on the country until 820. Twenty years later there appear to have been three Norse "kingdoms" in Ireland, those of Dublin, Waterford, and Limerick, with an overking, but the Irish won a series of victories, while war broke out between the Danes coming by the Channel and the Norwegians descending from the north. For the next century and a half the Danish wars continued. Neither party gained a distinct advantage and both the face of the country and the national character suffered. Finally in 1014, on Good Friday, at Clontarf, on the shores of Dublin Bay, the Danes suffered a great defeat from Brian Boru. Henceforth they ceased to be an aggressive force in Ireland, though they kept their position in a number of the coast towns.
During the earlier attacks on Ireland, the Scottish Islands and especially the Orkneys had become a permanent centre of Norse power and the home of those who had been driven out by Harold Fairhair. They even returned to help the king's enemies; to such an extent that about 855 Harold followed up victory in Norway by taking possession of the Orkneys. The result was that the independent spirits amongst the Vikings pushed on to the Faroes and Iceland, which had been already explored, and established there one of the most remarkable homes of Norse civilization. About a hundred years later the Icelanders founded a colony on the strip of coast between the glaciers and the sea, which, to attract settlers, they called Greenland, and soon after occurred the temporary settlement in Vinland on the mainland of North America.
But the prows of the Viking ships were not always turned towards the West. They also followed the Norwegian coast past the North Cape and established trade relations with "Biarmaland" on the shores of the White Sea. The Baltic, however, provided an easier route to the east and in the ninth and tenth centuries it was a Swedish Lake. By the middle of the ninth century a half-mythical Ruric reigned over a Norse or "Varangian" Kingdom at Novgorod and, in 880, one of his successors, Oleg, moved his capital to Kiev, and ruled from the Baltic to the Black Sea. He imposed on Constantinople itself in 907 the humiliation which had befallen so many of the cities of the West, and "Micklegarth" had to pay Danegeld to the Norse sovereign of a Russian army. The Varangian ships are even said to have sailed down the Volga and across the remote waters of the Caspian.
There is, however, a second stage of Norse enterprise as remarkable, though for different reasons, as the first. The Norman conquests of Southern Italy and of England and in part the Crusades, in which the Normans took so large a share, prove what the astonishing vitality of the Northmen could do when they had received Christianity and Frankish civilization from the people they had plundered.
It is impossible to account for the irresistible activity of the Northmen. It is a mystery of what might be called "racial personality". Their forces were rarely numerous, their ships small and open, suited to the protected waters of their own coasts, most unsuitable for ocean navigation, and there was no guiding power at home. Their success was due to the indomitable courage of each unit, to a tradition of discipline which made their compact "armies" superior in fighting qualities and activity to the mixed and ill organized forces which Frankish and English kings usually brought against them. Often they are said to have won a battle by a pretended flight, a dangerous manoeuvre except with well-disciplined troops. Until Alfred collected a fleet for the protection of his coast they had the undisputed command of the sea.
They were fortunate in the time of their attack. Their serious attacks did not begin till the empire of Charlemagne was weakened from within, and the Teutonic principle of division among heirs was overcoming the Roman principle of unity. When the period of reconstitution began, the spirit of discipline, which had given the Northmen success in war, made them one of the great organizing forces of the early Middle Ages.
Everywhere these "Romans of the Middle Ages" appear as organizers. They took the various material provided for them in Gaul, England, Russia, Southern Italy, and breathed into it life and activity. But races which assimilate are not enduring, and by the end of the twelfth century the Northmen had finished their work in Europe and been absorbed into the population which they had conquered and governed.
F.F. URQUHART 
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Norway[[@Headword:Norway]]

Norway
Norway, comprising the smaller division of the Scandinavian peninsula, is bounded on the east by Lapland and Sweden, and on the west by the Atlantic. The surface is generally a plateau from which rise precipitous mountains, as Snähätten (7566 feet) and Stora Galdhöppigen (about 8399 feet). The west coast is deeply indented by fiords. In eastern and southern Norway the valleys are broader and at times form extensive, fruitful plains. There are several navigable rivers, as the Glommen and Vormen, and lakes, of which the largest is Lake Myösen. The numerous islands along the coast, some wooded and some bare, promote shipping and fishing; in the Lofoten Islands alone twenty million cod are annually caught. The climate is only relatively mild, with rain almost daily. Agriculture consists largely in raising oats and barley, but not enough for home consumption. Rye and wheat are grown only in sheltered spots. Bread is commonly made of oats. The cultivation of the potato is widespread, a fact of much importance. There are in the country only about 160,000 horses; these are of a hardy breed. Cattle-raising is an important industry, the number of cattle being estimated at a million, that of sheep and goats at over two millions. Of late attention has been paid to the raising of pigs. The Lapps of the north maintain over a hundred thousand reindeer in the grassy pasture land of the higher plateaus. The most important trees are pine, fir, and birch; oak and beech are not so common.
Forestry was long carried on unscientifically; considerable effort has been made to improve conditions, and wood is now exported chiefly as wrought or partly wrought timber. Silver is mined at Kongsberg, and iron at Röraas, but the yield of minerals is moderate. Coal is altogether lacking. The peasants are skilful wood-carvers, and in isolated valleys still make all necessary household articles, besides spinning and weaving their apparel. The Northmen were always famous seamen, and Norwegians are now found on the ships of all nations. The merchant marine of about 8000 vessels is one of the most important of the world. Good roads and railways have greatly increased traffic. A constantly increasing number of strangers are attracted by the natural beauties. Although in this way a great deal of money is brought into the country, the morals and honesty of the people unfortunately suffer in consequence. The area is 123,843 sq. miles; the population numbers 2,250,000 persons.
The great majority belong officially to the Lutheran state Church, but on account of liberal laws there is a rapid development of sects. Catholics did not regain religious liberty until the middle of the nineteenth century. Reports as to their numbers vary from 1500, as given in the Protestant "Tägliche Rundschau", to 100,000, as given in the Catholic "Germania" (see below). Norway is a constitutional monarchy, its ruler since 18 November, 1905, has been King Haakon VII, a Danish prince. The colours of the flag are red, white, and blue. The country is divided into 20 counties and 56 bailiwicks. Justice is administered by district courts (sörenskrifverier). Eccleciastically the country is divided into 6 dioceses, with 83 provosts or deans, and 450 pastors. The largest city and the royal residence is Christiania (230,000 inhabitants), the seat of government, of the Parliament (Storthing), of the chief executive, of the state university, and of other higher schools. The most important commercial city is Bergen (80,000 inhabitants), important even in the Middle Ages and for a long time controlled by the Hanseatic League. Trondhjem, formerly Nidaros, a city of 40,000 inhabitants, was earlier the see of the Catholic archbishops, and the place where the Catholic kings were crowned and buried. Its fine cathedral, now in process of restoration, contains the bones of St. Olaf, the patron saint of Norway. The army is not highly trained; men between twenty-three and thirty-three years of age are liable for military duty. The modest well-manned navy is only used for coast defence.
HISTORY
Unlike the Swedes and Danes, the Norwegians were not organized even so late as the ninth century. The name of king was borne by the chiefs and heads of separate clans, but their authority was limited and the rights of the subjects very extensive. Only by marauding expeditions were the Vikings able to gain honour and wealth, and at times also to acquire control of extensive districts. Their early history is lost in the fabulous tales of the bards. In 872, Harold Haarfager (Fair-Haired), after a decisive sea-fight near Stavanger, established his authority over all the clans. Those refusing to submit left the country and their possessions were confiscated. When Harold divided his kingdom among several sons, its permanence seemed once more uncertain, but Hakon the Goodrestored a transient unity and procured an entrance for Christianity. Olaf Trygvesson continued the work of union after Hakon's death, and promoted the spread of the new faith, but in a sea-fight with the united forces of the Danes and Swedes he was killed about 1000 near Svalder (of uncertain location). The kingdom now fell apart, some portions coming under Cnut the Great of Denmark.
Finally Olaf, son of Harold Grenske and a descendant of Harold Haarfager (1015), re-established the boundaries of Norway, and aided Christianity to its final victory. At a later date Olaf became the patron saint of Norway. His severity so embittered the great families that they combined with Cnut and forced him to flee the country. Returning with a small army from Sweden, he was defeated and killed in the battle of Stiklestad (29 July, 1030). His heroic death and the marvellous phenomena that occurred in connexion with his body completely changed the feeling of his opponents. His son, Magnus the Good, was unanimously chosen his successor (1035), and the Danish intruders were driven away. Magnus died childless in 1047, and the kingdom went to his father's half-brother Harold, son of Sigurd. Harold had won fame and wealth as a viking, and had been an important personage at the Byzantine Court. On account of his grimness he was called Hardrada (the Stem). Impelled by ambition, he first waged a bloody war with Denmark and then attacked England. On an incursion into Northumberland, he was defeated at the battle of Stamford Bridge (1066). His son, Olaf the Quiet, repaired the injuries caused the country by Harold Hardrada's policy. Olaf's successor, Magnus, conquered the Scotch islands, waged successful war with Sweden, and even gained parts of Ireland, where he was finally killed. One of his sons, Sigurd Jorsalafari (the traveller to Jerusalem), went on a crusade to the Holy Land, while another son, Eystein, peacefully acquired Jemtland, a part of Sweden. With Sigurd's death (1130) the kingdom entered upon a period of disorder caused partly by strife between claimants to the throne, partly by rivalry between the secular and ecclesiastical dignitaries, whose partisans (known as the Birkebeinar and the Baglar) perpetrated unbelievable outrages and cruelty on each other. The power of the king sank steadily, while that of the bishops increased. For a time Sverre (1177-1202) seemed successful, but lasting peace was not attained until the reign of his grandson, Hakon the Old (1217-63). Hakon ruled with wisdom and force and was highly regarded by the rulers of other countries. During his reign Norway reached its greatest extent, including Greenland and Iceland. He died in the Orkney Islands (1263) while returning from an expedition against the Scotch.
His peace-loving son Magnus Lagoboête (the Law-Mender) tried to establish law and order and prepared a book of laws. His efforts to promote commerce and intercourse resulted unfortunately, as the Hanseatic League, to which he granted many privileges, used these to the detriment of the country, and gradually brought it into a state of grievous dependence. With the death (1319) of the vigorous younger son of Magnus, Hakon V, the male line of Harold Harfager became extinct. The crown went to the three year old King Magnus Eriksson of Sweden, son of Hakon's daughter, Ingeborg; this brought about for the first time a close union between the two kingdoms of northern Scandinavia. When King Magnus assumed the government (1332), it was soon evident that, although possessing many good qualities, he lacked force. He seldom came to Norway, and the Norwegians felt themselves neglected. They forced him, when holding court at Varberg (1343), to send his younger son Hakon as viceroy to Norway, where Hakon soon gathered an independent court, and in 1335 became the actual ruler. Seven years later he was elected King of Sweden by a part of the Swedish nobility, but had to yield to Duke Albert of Mecklenburg, chosen by an opposing faction. In 1363 Hakon married Margaret, daughter of King Waldemar of Denmark, and won with her a claim to the Danish throne. As Waldemar, when he died in 1375, left no male descendants, he was succeeded by their son, Olaf. Olaf also became King of Norway upon the death of his father, and died in 1387. His mother, an able and energetic ruler, entered at once upon the administration of Denmark. In Norway she was not only made ruler for life, but her nephew, Eric of Pomerania, was acknowledged as the lawful heir. Meanwhile, Albert of Mecklenburg, greatly disliked in Sweden and the estates, entered into negotiations with Margaret, whose troops took him prisoner (1389). The same year Eric was acknowledged King of Norway, and in 1395-6 as King of Denmark and Sweden. In 1397 the chief men of the three countries met at Kalmar to arrange a basis for a permanent legal confederation (the Union of Galmar). The plan failed, as no one country was willing to make the sacrifice necessary for the interest of all, but Eric was crowned king of the three united lands.
Up to 1408 Margaret was the real ruler. With unwearied activity she journeyed everywhere, watched over the administration of law and government, cut down the great estates of the nobles for the benefit of the crown, and protected the ordinary freeman. Denmark was always her first interest. She placed Danish officials in Sweden and forced the Church of that country to accept Danish bishops; the result was often unfortunate, as in the appointment of the Archbishop of Upsala (1408). Margaret's efforts to re-gain former possessions of the three Scandinavian countries were successful only in one case; she purchased the Island of Gotland from the Teutonic Knights. She died suddenly (1412) in the harbour of Flensburg whither she had gone to obtain Schleswig from the Counts of Holstein. Left to himself, the headstrong and hot-tempered Eric made one mistake after another and soon found all the Hanseatic towns on the Baltic against him. Conditions were still worse after the death of his one faithful counsellor, his wife Philippa, daughter of Henry IV of England. In Sweden increasing taxes, constant disputes with the clergy, and the appointment of bad officials aroused a universal discontent, which led later to dangerous outbreaks. Vain attempts were made (1436) to restore the tottering union. Disregarding his promises, Eric withdrew to Gotland, where he remained inactive. In 1438 his deposition was declared by Norway and Sweden, and his nephew, Duke Christopher of Bavaria, was elected king. Upon Christopher's early death (1448) the union was virtually dissolved: the Swedes chose Karl Knutsson as king, and the Danes called Count Christian of Oldenburg to the throne. At first Norway wavered between the two, but Christian was able to retain control.
Of Christian's two sons Hans was at first only ruler of Denmark and Norway, but, by an agreement made at Calmar, he was able to gain Sweden also. Yet it was only after defeating Sten Sture that his position in Sweden was secure. King Hans I was succeeded (1513) in Denmark and Norway by his son, Christian II. Christian's cruelty to the conquered Swedes prepared the way for the defection of that country to Gustavus Vasa; consequently, he was indirectly responsible for the withdrawal of Sweden from Catholic unity. Christian soon aroused dissatisfaction in his own country. Undue preference granted to the lower classes turned the nobility against him, and his undisguised efforts to open the way for the teachings of Luther repelled loyal Catholics. Serious disorders followed in Jutland, and Christian, losing courage, sought to save himself by flight. With the aid of the Hanseatic League his uncle, Duke Frederick of Schleswig-Holstein, soon acquired possession of his kingdoms. The new king and his son, Christian III, were fanatical adherents of the new doctrine, and by craft and force brought about its victory in Denmark (1539). In Norway Archbishop Olaf of Trondhjem laboured in vain for the maintenance of Catholicism and the establishment of national independence. The majority of the peasants were indifferent and the impoverished nobility, who hoped to benefit by the introduction of the "pure Gospel", urged Christian on. After the departure of the church dignitaries Christian acquired the mastery of the country (1537). Norway now ceased to be an independent state. While retaining the name of kingdom it was for nearly three hundred years (until 1814) only a Danish province, administered by Danish officials and at times outrageously plundered. Here, as in Sweden and Denmark, people were gradually and systematically turned away from the Catholic Faith, though it was long before Catholicism was completely extinguished. The last Bishop of Holum in Iceland, Jon Arason, died a martyr. The king and the nobility seized the lands of the Church. The chief nobles acquired inordinate influence, and the landed proprietors, once so proud of their independence, fell under the control of foreign tyrants.
As regards territorial development in the Middle Ages, Norway had a number of tributary provinces--in the north, Finmark, inhabited by heathen Lapps; various groups of islands south-west of Norway as: the Farve Islands, the Orkneys, the Shetlands, and the Isle of Man in the Irish Sea, to which were added later Iceland and Greenland. During the period of the union, Norway also included Bohuslän, Härjedalen, Jemtland, and some smaller districts, all now belonging to Sweden. With these islands and outlying territories the monarchy comprised about 7000 square miles. The Scotch islands were lost towards the end of the fifteenth century, and at a later period the colonies in Greenland were totally neglected. Originally the kingdom had consisted of four provinces, each with its own laws, but when a system of law for the entire country was introduced, it was divided into eleven judicial districts. The most closely settled districts were the fertile lowlands on the inlets of the sea, now Christiania and Trondhjem fiords. The waterway from Trondhjem to Oslo, near the present Christiania, was the most important route for traffic. There was also much intercourse by water between Oslo and Bergen. Through the mountain districts huts for the convenience of travellers (Spälastugor) were erected, and developed later into inns and taverns. The country was unprepared for war. The topography and economic conditions made it difficult to mobilize the land forces. The soldiers were not paid, but only fed. The chief state officials lived in Bohus, Akershus, Tunsberg, and the royal fortified castles on the harbours of Bergen and Trondhjem. Ecclesiastically, Norway was at first under the direction of the Archbishop of Lund (1103); later (1152) under the Archbishop of Trondhjem, who had jurisdiction over the Bishops of Bergen, Stavanger, Oslo, Hamar, Farvê, Kirkwall (Orkney Islands), Skalholt and Holar (Holum) in Iceland, and Gardar (Garde) in Greenland. Jerntland was subject to the Swedish Archdiocese of Upsala. There were a thousand well-endowed churches, thirty monasteries, and various orders of women: Benedictines, Cistercians, Præmonstratensians, Dominicans, Franciscans, Augustinians, and Brigittines. Schools were attached to the cathedrals and to most of the monasteries. For higher education Norwegians went to foreign universities, especially to Paris.
From the reign of Christian III Norway shared the fortunes of Denmark. Christian's son, Frederick II (1559-88), paid no attention to Norway, but much was done for the country during the long reign of Christian IV (1588-1648), who endeavoured to develop the country by encouraging mining at Konsberg and Röraas, and to protect it from attack by improving the army. Jerntland and Herjudalen, however, had to be ceded to Sweden. Frederick III (1648-70) was also obliged to cede Bohuslan. Frederick V (1746-66) encouraged art, learning, commerce, and manufactures. Prosperity strengthened the self-reliance of the people and their desire for political independence. In 1807 they were granted autonomous administration, and in 1811 a national university was founded at Christiania. Political events enabled Sweden to force Denmark in the Treaty of Keil to relinquish Norway. Many of the Norwegians not being in favour of this, a national diet, held at Eidsvold (17 May, 1814), agreed upon a constitution and chose as king the popular Danish prince, Christian Frederick. But the Powers interfered and ratified the union with Sweden. The Swedish monarchs, Charles John XIV, Oscar I, Charles XV, and Oscar II, had a difficult position to maintain in Norway. Notwithstanding zealous and successful efforts to promote the material and intellectual prosperity of the land, they never attained popularity, nor could they reconcile national dislikes. Friction increased, the Norwegian parliament growing steadily more radical and even becoming the exponent of republican ideas. From 1884 the Storthing, which now possessed the real power, steadfastly urged the dissolution of the union, and on 7 June, 1905, declared it to be dissolved. The Swedish Government naturally was unwilling to consent to this revolutionary action. Negotiations were successfully concluded at the Convention of Karlstad, 23 September, 1905. The Norwegians elected as king Prince Charles of Denmark, who, under the title of Hakon VII, has since then reigned over the country.
ECCLESIASTICAL HISTORY
Little is known of the religious ideas of the heathen Norwegians, and this little rests on later sources, chiefly on the Eddas of the thirteenth century. It seems certain that not only animals, but also human beings (even kings), were sacrificed to the gods, of whom first Thor (later Odin) was the most important. The early Norwegians were characterized by reckless courage and a cruelty that alternated with generosity and magnanimity. Hakon the Good and Olaf Tryggoesson laboured to introduce Christianity, and during the reign of Olaf Haroldsson Christianity became, nominally at least, the prevailing religion. Olaf Haroldsson was a zealous adherent of the new faith. He built churches, founded schools, and exerted influence by his personal example. After his death he was revered as a saint: the church built at Nidaros (now Trondhjem) over his grave was replaced later by the cathedral of Trondhjem, the finest building in Norway. The Dioceses of Nidaros, Bergen, Oslo, and Stavanger were soon founded, monks and nuns carried on successful missionary work, and in a short time the land was covered with wooden churches (Stovkirken) of singular architecture; the few that remain still arouse admiration. Gradually stone churches with a rich equipment were erected.
The Norwegian bishops were under the jurisdiction of the Metropolitan of Lund until 1152, when the papal legate, Nicholas of Albano, transferred the jurisdiction over the Norwegian Church to the Bishop of Trondhjem and his successors. The suffragans of the new archbishopric were: Hamar, Farve, and Kirkwall in the Orkneys, Skalholt, and Holar in Iceland, and Gardar in Greenland. The tithes, legally established before 1130 in the reign of Sigurd Jonsalafari, made possible the foundation of a large number of new parishes and strengthened those already existing. The Diocese of Oslo contained the largest number, namely 300 parishes; Nidaros had 280. There was a chapter for each see. Not much is known of the morals and religious spirit of the people; it is certain that in the Catholic period much more in proportion was given for purposes of religion than after the Reformation. There are few details of the pastoral labours of bishops and clergy, but the works of Christian charity, hospices, lazarettos, inns for pilgrims, bear ready testimony to their efforts for the advancement of civilization. Nor was learning neglected. As early as the twelfth century the monk Dietrich of Trondhjem wrote a Latin chronicle of the country, and in 1250 a Franciscan wrote an account of his journey to the Holy Land. Norwegian students who desired degrees went to the Universities of Paris and Bologna, or, at a later period, attended a university nearer home, that of Rostock in Mecklenburg. With the abandonment of the old Faith and its institutions was associated the loss of national independence in 1537. As early as 1519 Christian II had begun to suppress the monasteries, and Christian III abetted the cause of Lutheranism. Archbishop Olaf Engelloechtssen and other dignitaries of the Church were forced to flee; Mogens Lawridtzen, Bishop of Hamar, died in prison in 1642, and Jon Arason of Holar was executed on 7 November, 1550.
The large landed possessions of the Church went to the king and his favourites. Many churches were destroyed, others fell into decay, and the number of parishes was greatly reduced. The salaries of the preachers, among whom were very objectionable persons, were generally a mere pittance. Fanatics of the new belief thundered from the pulpit against idolatry and the cruelty of the "Roman Antichrist"; whatever might preserve the memory of earlier ages was doomed to destruction; the pictures of the Virgin were cut to pieces, burned, or thrown into the water; veneration of saints was threatened with severe punishment. Notwithstanding this, it was only slowly and by the aid of deception that the people were seduced from the ancestral faith. Catholicism did not die out in Norway until the beginning of the seventeenth century. The pope entrusted the spiritual care of Norway, first to the Nunciature of Cologne, and then to Brussels, but the Draconian laws of Denmark made Catholic ministration almost impossible. Whether theJesuits appointed to Norway ever went there is unknown. A Dominican who reached the country was expelled after a few weeks. The Norwegian convert Rhugius was permitted to remain, but was not allowed to exercise his office. Conditions remained the same later, when the supervision was transferred from Brussels to Cologne, from Cologne to Hildersheim, and thence to Osnabrück.
There was no change until the nineteenth century when the laws of 1845 and succeeding years released all dissenters, including Catholics who had come into the country, from the control of the Lutheran state Church. From the time of its foundation the Lutheran Church had wavered between orthodoxy and rationalism, and was finally much affected by the Pietistic movement, led by Haugue. In 1843 a small Catholic parish was formed in Christiania, and from this centre efforts were made to found new stations. In 1869Pius IX created an independent prefecture Apostolic for Norway. The first prefect was a Frenchman, Bernard, formerly prefect of the North Pole mission. He was followed by the Luxemburg priest Fallize, later Bishop of Alusa, under whom the mission has steadily developed, although not yet large. Especially noteworthy among the men who of late years have been reconciled to the Church are the former gymnasial rector Sverenson, and the author Kroogh-Tonning, doctor of theology, originally a Lutheran pastor at Christiania. All monastic orders, Jesuits excepted, are allowed, but there are no monasteries for men. On the other hand the missionaries of the female congregations, Sisters of St. Elizabeth, Sisters of St. Francis, and Sisters of St. Joseph of Chambéry, numbering about thirty, have gained useful and active fellow-workers. There are a few thousands of Catholics, for whom there are churches in Christiania (St. Olaf and Halvard), in Bergen, Trondhjem, Fredrikshald, Tromsö, Fredrikstad, Altengaard, Hamerfest. Catholic hospitals exist in Christiania, Bergen, Drammen, and Christiansand, and there is a number of Catholic schools towards which the Protestant population has shown itself friendly. In 1897, for the first time in three hundred years, the feast of St. Olaf was celebrated at Trondhjem.
HISTORY OF ART
During the Middle Ages art was closely connected with religion, and its chief task was the building and embellishment of churches. Some twenty old wooden churches (Stavkirker), still in existence, show with what skill Norwegians made use of the wood furnished by their forests. At a comparatively early date, stone was used, first in the Romanesque, then in the Gothic buildings. Some of the work thus produced has a singular and characteristic charm. Besides primitive churches of one aisle with rude towers and belfries, as at Vossevanger, there are in existence churches of three aisles with pleasing, and at times relatively rich ornamentation. The facades of some of these are flanked by two towers, as at Akers, Bergen, and Stavanger. The most striking achievements of Norwegian architecture are the cathedral of St. Magnus at Kirkwall in the Orkneys, and, what is even finer, the cathedral at Trondhjem. The latter has had a chequered history. Built originally in 1077 by Olaf the Quiet (Kyrre) as a "Christ Church" of one aisle over the bones of St. Olaf, it served at first as the burial place of the kings. When in 1152 Trondhjem (Nidaros) was made an archdiocese, it became a place of pilgrimage for the entire kingdom, and the gifts of the faithful made possible the necessary enlargement of the cathedral. In 1161 Archbishop Eystein Erlandson began its restoration in the Romanesque style. Obliged to flee from King Sverri, he became acquainted during his stay in England with Gothic architecture and made use of this style on his return. This is especially evident in the unique octagon erected over St. Olaf's grave, evidently an imitation of "Becket's Crown" in Canterbury cathedral. Eystein's successors completed the building according to his plans. The cathedral was twice damaged by fire but each time was repaired (in 1328 and in 1432). It fell into almost complete ruin after the great fire of 5 May, 1531, and for several hundred years no attention was paid to it. A change came with the awakening of national pride, and the restoration of the cathedral is now nearing completion. Its most valuable treasures, the body of the great Apostle of Norway St. Olaf and the costly shrine that enclosed it, have disappeared. In 1537 the shrine was taken to Copenhagen, robbed of its jewels, and melted, while the bones of the saint were buried by fanatics in some unknown place to put an end forever to the veneration of them. The wood-carvings, paintings, and other objects of art, which formerly adorned Norwegian churches, have been either carried off or destroyed.
This was not so frequently the case in the northern part of the country, and in other districts some few objects escaped. Among the works of art especially interesting may be mentioned: (in wood-carvig; the altar of the Virgin in the Church of Our Lady at Bergen, and the altar in the Ringsacker church on Lake Nysen; (in painting) the antependium at Gal; (in relief work) the doorways of the churches at Hyllestad and Hemsedal; the baptismal font at Stavanger, reliquaries, as at Hedal; censers, as at Hadsel; crucifixes and vestments. The finest medieval secular building is King Haakon's Hall, a part of the former royal palace at Bergen. Beautifully carved chairs, rich tapestries, and fine chased work are further proof of the degree of culture attained by Catholic Norway.
HISTORY OF LITERATURE
Norway can hardly be said to have an indigenous literature. As regards material and arrangement, the chronicles and narratives are very much the same both in the north and the South (for Icelandic Sagas see ICELANDIC LITERATURE). We here treat specifically Protestant literature only so far as individual writers, such as the brothers Munch, refer in poetry or prose to the Catholic era in Norway, and thus indirectly further the interests of the Church. The historical investigations and writings of Bang, Dietrichson, Daae, and Bugge have overthrown many historical misstatements and judgments prejudicial to Catholicism. These works have influenced even Protestant theology in Norway, so that its position towards Rome is relatively more friendly than in other countries. If heretofore no Norwegian Catholic has made a great contribution to the national literature the reason is obvious. Of late years, however, various books have been published of an edifying, apologetic, or of a polemical nature. There is a Catholic weekly, the "St. Olav".
When not otherwise noted, the place of publication is Christiania: Diplomatarium Norwegicum (1849--); MUNCH, Det norske folkets historie (8 vols., 1852-63); SARS, Udsigt over den norske hisiorie (1893--); ODHNER, Lärobok i Sveriges, Norges och Danmarks historia (7th ed., Stockholm, 1886); ZORN, Staat u. Kirche in Norwegen bis z. 13. Jahrh. (Munich, 1875); KEYSER, Den norske Kirkes Historie under Katolicismen (2 vols., 1856-8); BANG, Udsigt over den Norske Kirkes Historie under Katolicismen (1887); IDEM, Udsigt over den Norske Kirkes Historie efter Reformationen (1885); STORM, Hist. topogr. Skrifter om Norge og norske Lansdele författede i Norge i det 16de Aarhundrade (1895); BAUMGARTNER, Nordische Fahrten, II (Freiburg, 1890); DIETRICHSON, De Norske Stavkirker (1892); IDEM, Vore Faedres Verk; Norges Kunst i Middelalderen (1906); IDEM, Omrids af den norske Literatura Historie (Copenhagen, 1866-9); SCHWEITZER, Phil. Gesch. der skand. Literatur (3 vols., Leipzig, 1886--); OESTERGAARD, Illustreret Dansk Literaturhistorie (1907); HALVORSEN, Norsk Forfatterlexikon 1874-1881 (1885--); Kirkeleksikon for Norden (Copenhagen, 1897--), 53 pts. already issued; Die kathol. Missionen (Freiburg, 1873--); HERMENS AND KOHLSCHMIDT, Protest. Taschenbuch (Leipzig, 1905).
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Notaries
(Lat. notarius).
Persons appointed by competent authority to draw up official or authentic documents. These documents are issued chiefly from the official administrative bureaux, the chanceries; secondly, from tribunals; lastly, others are drawn up at the request of individuals to authenticate their contracts or other acts. The public officials appointed to draw up these three classes of papers have been usually called notaries.
Etymologically, a notary is one who takes notes. Notes are signs or cursory abbreviations to record the words uttered, so that they may be reproduced later in ordinary writing. Notaries were at first private secretaries, attached to the service of persons in positions of importance. It was natural for the science of notes to be in high esteem among those employed in recording the transactions of public boards, and for the name notary to be applied to these officials; so that before long the word was used to signify their occupation.
The title and office existed at the Imperial Court (cf. Cod. Theod., VI, 16, "De primicerio et notariis"), whence they passed into all the royal chanceries, though in the course of time the term notary ceased to be used. This was the case also with the chanceries of the pope, the great episcopal sees, and even every bishopric. There are grounds for doubting whether the seven regional notaries of the Roman Church, one for each ecclesiastical district of the Holy City, were instituted by St. Clement and appointed by him to record the Acts of the martyrs, as is said in the "Liber Pontificalis" ("Vita Clementis", ed. Duchesne, I, 123); they date back, however, to an early age. Hot only were there notaries as soon as a bureau for ecclesiastical documents was established, but in very ancient days we find these notaries forming a kind of college presided over by a primicerius; the notice of Julius I in the "Liber Pontificalis" relates that this pope ordered an account of the property of the Church, intended as an authentic document, to be drawn up before the primicerius of the notaries.
The latter were in the ranks of the clergy and must have received one of the minor orders; for the notariate is an office and not an order. At intervals the popes entrusted the notaries of their curia with various missions. Their chief, the primicerius, with whom asecundicerius is sometimes found later, was a very important personage, in fact, the head of the pontifical chancery; during the vacancy of the papal chair, he formed part of the interim Government, and a letter in 640 (Jaffé, "Regesta", n. 2040) is signed (the pope being elected but not yet consecrated) by one "Joannes primicerius et servans locum s. sedis apostolicae".
There were of course many notaries in the service of the pontifical chancery; the seven regional notaries preserved a certain pre-eminence over the others and became the prothonotaries, whose name and office continued. The ordinary notaries of the chancery, however, were gradually known by other names, according to their various functions, so that the term ceased to be employed in the pontifical and other chanceries. The prothonotaries were and still are a college of prelates, enjoying numerous privileges; they are known as "participants", but outside of Rome there are many purely honorary prothonotaries. The official duties had insensibly almost ceased; but Pius X in his reorganization of the Roman Curia has appointed participant prothonotaries to the chancery (Const. "Sapienti", 29 June, 1908). A corresponding change occurred in the bureaux of the episcopal churches, abbeys, etc.; the officials attached to the chancery have ceased to be known as notaries and are called chancellor, secretary, etc. Lastly, mention must be made of the notaries of the synodal or conciliar assemblies, whose duties are limited to the duration of the assembly.
Society in former times did not recognize the separation of powers; so, too, in the Church the judicial authority was vested in the same prelates as the administrative. Soon, however, contentious matters were tried separately before a specially appointed body. The courts required a staff to record the transactions; these clerks were likewise notaries. In most civil courts they are, however, called registrars, clerks of the court, etc., but in the ecclesiastical tribunals they retain the name notary, though they are also called actuaries. Thus the special law of the higher ecclesiastical tribunals, the Rota and the Signatura, reorganized by Pius X, provides for the appointment of notaries for these two tribunals (can. v and xxxv). The reason why the head official charged with drawing up the documents of the Holy Office is called the notary, as were the clerks who in former times drew up the records of the Inquisition, is, doubtless, that of all the Roman Congregations the Holy Office is the only real judicial tribunal. The notaries of ecclesiastical tribunals are usually clerics; the duties may however be confided to laymen, except in criminal cases against a cleric.
Finally, there is the class of persons to whom the term notary is restricted in common parlance, to wit, those who are appointed by the proper authorities to witness the documentary proceedings between private persons and to impress them with legal authenticity. They are not engaged in the chanceries, in order that they may be within easy reach of private individuals; they have a public character, so that their records, drawn up according to rule, are received as authentic accounts of the particular transaction, especially agreements, contracts, testaments, and wills.
Consequently, public notaries may be appointed only by those authorities who possess jurisdiction in foro externo, and have a chancery, e.g. popes, bishops, emperors, reigning princes, and of course only within the limits of their jurisdiction; moreover, the territory within which a notary can lawfully exercise his functions is expressly determined. There were formerly Apostolic notaries and even episcopal notaries, duly commissioned by papal or episcopal letters, whose duty it was to receive documents relating to ecclesiastical or mixed affairs, especially in connection with benefices, foundations, and donations in favor of churches, wills of clerics, etc. They no longer exist; the only ecclesiastical notaries at present are the officials of the Roman and episcopal curiae. Moreover these notaries were layman, and Canon Law forbids clerics to acts as scriveners (c. viii, "Ne clerici vel monachi", 1. III, tit. 50).
DU CANGE, Glossarium, s.v. Notarius; FERRARIS, Prompta bibliotheca, s.v. Notarius; FAGNANI, Commentaria in c. Sicut te, 8, Ne Clerici vel monachi; and in c. In ordinando, I, De simonia; HERICOURT, Les lois ecclesiastiques de France (Paris, 1721), E, xiii; GIRY, Manuel de diplomatique (Paris, 1894).
A. BOUDINHON 
Transcribed by Joseph E. O'Connor

Notitia Dignitatum[[@Headword:Notitia Dignitatum]]

Notitia Dignitatum
(Register of Offices).
The official handbook of the civil and military officials in the later Roman Empire. The extant Latin form belongs to the early fifth century. The last addenda concerning the Eastern Empire point to the year 397 as the latest chronological limit, while supplementary notices concerning the Western Empire extend into the reign of Valentinian III (425-55). The bulk of the statements, however, point to earlier years of the fourth century, individual notices showing conditions at the beginning of this century. The first part of the "Notitia" gives a list of the officials in the Eastern Empire: "Notitia dignitatum omnium tam civilium quam militarium in partibus Orientis"; the second part gives a corresponding list for the Western Empire: "Notitia . . . in partibus Occidentis". Both give, first the highest official positions of the central administration, then the officials in positions subordinate to these, and also the officials of the various "dioceses" and provinces, the civil officials bemg regularly stated along with the military. In addition, the insignia of the officials and of the army divisions are shown by drawings. This register was used in the imperial chancery; the chief official of the chancery (primicerius notariorum) found in it all necessary information for drawing up the announcements of the appointment of officials and of their positions. The "Notitia", preserved as it is in an incomplete condition, is partly an abstract, partly an exact transcript of this official register. It shows that at various periods, extending as late as the first part of the fifth century, additions were made to the state register and gives the essential form of the list in the era just mentioned. It is, therefore, a very important authority for the divisions of the Empire, for an understanding of the Roman bureaucracy, and for the distribution of the army during the late Roman Empire. The first printed edition was "Notitia utraque cum Orientis tum Occidentis" (Basle, 1552); the latest editions were edited by Böcking (2 vols., Bonn, 1839-53), and O. Seeck, "Notitia dignitatum. Accedunt Notitia urbis Constantinopolitanae et Laterculi provinciarum" (Berlin, 1876).
SEECK, Quaestiones de Notitia dignitatum (Berlin, 1872); IDEM, Die Zeit des Vegetius in Hermes, XI (Berlin, 1876), 77 sqq.; IDEM, Zur Kritik der Notitia dignitatum in Hermes, IX (1875), 217 sqq.; STEFFENHAGEN, Der Gottorfer Codex der Notitia dignitatum in Hermes, XIX (1884), 458 sqq.; MOMMSEN, Die Conscriptionsordnung der rom. Kaiserzeit in Hermes, XIX (1884), 233 sqq.; TEUFFEL-SCHWABE, Gesch. der romischen Literatur (5th ed., LEIPZIG, 1890), 1163.
J.P. KIRSCH 
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Notitia Provinciarum Et Civitatum Africae[[@Headword:Notitia Provinciarum Et Civitatum Africae]]

Notitia Provinciarum et Civitatum Africae
(List of the Provinces and Cities of Africa).
A list of the bishops and their sees in the Latin provinces of North Africa, arranged according to provinces in this order: Proconsularis, Numidia, Byzacena, Mauretania Caesariensis, Mauretania Sitifensis, Tripolitana, Sardinia. The cause of its preparation was the summoning of the episcopate to Carthage, 1 February, 484, by the Arian King of the Vandals, Hunerich (477-84). It names also the exiled bishops and vacant sees, and is an important authority for the history of the African Church and the geography of these provinces. It is incorporated in the only extant manuscript to the history of the Vandal persecution by Bishop Victor of Vita, and is printed in the editions of this work.
P.L. LVIII, 267 sqq.; Victoris de Vita Opera, ed. HALM in Mon. Germ. hist.: Auct. antiq., III (Berlin, 1879), 63 sq.; ed. PETSCHENIG in Corp. script. eccl. lat., VII (Vienna, 1881), xii, 117 sqq.
J.P. KIRSCH 
Transcribed by Joseph E. O'Connor

Notitiae Episcopatuum[[@Headword:Notitiae Episcopatuum]]

Notitiae Episcopatuum
The name given to official documents that furnish for Eastern countries the list and hierarchical rank of the metropolitan and suffragan bishoprics of a Church. Whilst, in the Patriarchate of Rome, archbishops and bishops were classed according to the seniority of their consecration, and in Africa according to their age, in the Eastern patriarchates the hierarchical rank of each bishop was determined by the see he occupied. Thus, in the Patriarchate of Constantinople, the first metropolitan was not the longest ordained, but whoever happened to be the incumbent of the See of Caesarea; the second was the Archbishop of Ephesus, and so on. In every ecclesiastical province, the rank of each suffragan was thus determined, and remained unchanged unless the list was subsequently modified. The hierarchical order included first of all, the patriarch; then the greater metropolitans, i.e., those who had dioceses with suffragan sees; the autocephalous metropolitans, who had no suffragans, and were directly subject to the patriarch; next archbishops who, although not differing from autocephalous metropolitans, occupied hierarchical rank inferior to theirs, and were also immediately dependent on the patriarch; then simple bishops, i.e., exempt bishops, and lastly suffragan bishops. It is not known by whom this very ancient order was established, but it is likely that, in the beginning, metropolitan sees and simple bishoprics must have been classified according to the date of their respective foundations, this order being modified later on for political and religious considerations. We here append, Church by Church, the principal of these documents.
A. Constantinople: The "Ecthesis of pseudo-Epiphanius", a revision of an earlier Notitia episcopatuum (probably compiled by Patriarch Epiphanius under Justinian), made during the reign of Heraclius (about 640); a Notitia dating back to the first years of the ninth century and differing but little from the earlier one; the "Notitia of Basil the Armenian" drawn up between 820 and 842; the Notitia compiled by Emperor Leo VI the Philosopher, and Patriarch Nicholas Mysticus between 901 and 907, modifying the hierarchical order which had been established in the seventh century, but had been disturbed by the incorporation of the ecclesiastical provinces of Illyricum and Southern Italy in the Byzantine Patriarchate; the Notitiae episcopatuum of Constantine Porphyrogenitus (about 940), of Tzimisces (about 980), of Alexius Comnenus (about 1084), of Nil Doxapatris (1143), of Manuel Comnenus (about 1170), of Isaac Angelus (end of twelfth century), of Michael VIII Palaeologus (about 1270), of Andronicus II Palaeologus (about 1299), and of Andronicus III (about 1330). All these Notitiae are published in Gelzer, "Ungedruckte und ungenügend veröffentlichte Texte der Notitiae episcopatuum" (Munich, 1900); Gelzer, "Georgii Cyprii Descriptio orbis romani" (Leipzig, 1890); Gelzer, "Index lectionum Ienae" (Jena, 1892); Parthey, "Hieroclis Synecdemus" (Berlin, 1866). The later works are only more or less modified copies of the Notitia of Leo the Philosopher, and therefore do not present the true situation, which was profoundly changed by the Mussulman invasions. After the capture of Constantinople by the Turks, another Notitia was written, portraying the real situation (Gelzer "Ungedruckte Texte der Notitiae episcopatuum" 613-37), and on it are based nearly all those which have been since written. The term Syntagmation is now used by the Greeks for these documents.
B. We know of only one "Notitia episcopatuum" for the Church of Antioch, viz. that drawn up in the sixth century by Patriarch Anastasius (see Vailhe in "Echos d'Orient", X, pp. 90-101, 139-145, 363-8). Jerusalem has no such document, nor has Alexandria, although for the latter Gelzer has collected documents which may help to supply the deficiency (Byz. Zeitschrift, II, 23-40). De Rougé (Géographie ancienne de la Basse-Egypte, Paris, 1891, 151-61) has published a Coptic document which has not yet been studied. For the Bulgarian Church of Achrida, see Gelzer, "Byz. Zeitschrift", II, 40 66, and "Der Patriarchat von Achrida" (Leipzig, 1902). M. Gerland has just announced for 1913 a critical and definitive new edition of all the Notitiae episcopatuum of the Churches of Constantinople, Alexandria, Antioch, Jerusalem, Cyprus, Achrida, Ipek, Russia, and Georgia.
In addition to the works cited, a supplementary bibliography will be found in KRUMBACHER, Gesch. der byz. Litt. (Munich, 1897), 416.
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Notker
Among the various monks of St. Gall who bore this name, the following are the most important:
(1) Blessed Notker Balbulus (Stammerer)
Monk and author, b. about 840, at Jonswil, canton of St. Gall (Switzerland); d. 912. Of a distinguished family, he received his education with Tuotilo, originator of tropes, at St. Gall's, from Iso and the Irishman Moengall, teachers in the monastic school. He became a monk there and is mentioned as librarian (890), and as master of guests (892-94). He was chiefly active as teacher, and displayed refinement of taste as poet and author. He completed Erchanbert's chronicle (816), arranged a martyrology, and composed a metrical biography of St. Gall. It is practically accepted that he is the "monk of St. Gall" (monachus Sangallensis), author of the legends and anecdotes "Gesta Caroli Magni". The number of works ascribed to him is constantly increasing. He introduced the sequence, a new species of religious lyric, into Germany. It had been the custom to prolong the Alleluia in the Mass before the Gospel, modulating through a skillfully harmonized series of tones. Notker learned how to fit the separate syllables of a Latin text to the tones of this jubilation; this poem was called the sequence (q.v.), formerly called the "jubilation". (The reason for this name is uncertain.) Between 881-887 Notker dedicated a collection of such verses to Bishop Liutward of Vercelli, but it is not known which or how many are his. Ekkehard IV, the historiographer of St. Gall, speaks of fifty sequences attributable to Notker. The hymn, "Media Vita", was erroneously attributed to him late in the Middle Ages. Ekkehard IV lauds him as "delicate of body but not of mind, stuttering of tongue but not of intellect, pushing boldly forward in things Divine, a vessel of the Holy Spirit without equal in his time". Notker was beatified in 1512.
(2) Notker Labeo
Monk in St. Gall and author, b. about 950; d. 1022. He was descended from a noble family and nephew of Ekkehard I, the poet of Waltharius. "Labeo" means "the thick lipped", later he was named "the German" (Teutonicus) in recognition of his services to the language. He came to St. Gall when only a boy, and there acquired a vast and varied knowledge by omnivorous reading. His contemporaries admired him as a theologian, philologist, mathematician, astronomer, connoisseur of music, and poet. He tells of his studies and his literary work in a letter to Bishop Hugo of Sitten (998-1017), but was obliged to give up the study of the liberal arts in order to devote himself to teaching. For the benefit of his pupils he had undertaken something before unheard, namely translations from Latin into German. He mentions eleven of these translations, but unfortunately only five are preserved: (1) Boethius, "De consolatione philosophiae"; (2) Marcianus Capella, "De nuptiis Philologiae et Mercurii"; (3) Aristotle, "De categoriis"; (4)Aristotle, "De interpretatione"; (5) "The Psalter". Among those lost are: "The Book of Job", at which he worked for more than five years; "Disticha Catonis"; Vergil's "Bucolica"; and the "Andria" of Terenz. Of his own writings he mentions in the above letter a "New Rhetoric" and a "New Computus" and a few other smaller works in Latin. We still possess the Rhetoric, the Computus (a manual for calculating the dates of ecclesiastical celebrations, especially of Easter), the essay "De partibus logicae", and the German essay on Music.
In Kögel's opinion Notker Labeo was one of the greatest stylists in German literature. "His achievements in this respect seem almost marvelous." His style, where it becomes most brilliant, is essentially poetical; he observes with surprising exactitude the laws of the language. Latin and German he commanded with equal fluency; and while he did not understand Greek, he was weak enough to pretend that he did. He put an enormous amount of learning and erudition into his commentaries on his translations. There everything may be found that was of interest in his time, philosophy, universal and literary history, natural science, astronomy. He frequently quotes the classics and the Fathers of the Church. It is characteristic of Notker that at his dying request the poor were fed, and that he asked to be buried in the clothes which he was wearing in order that none might see the heavy chain with which he had been in the habit of mortifying his body.
(3) Notker Physicus
(Surnamed PIPERIS GRANUM). Physician and painter, d. 12 Nov., 975. He received his surname on account of his strict discipline. Concerning his life we only know that in 956 or 957 he became cellarius, and in 965 hospitarius at St. Gall. Ekkehard IV extols several of his paintings, and mentions some antiphons and hymns of his composition (e.g. the hymn "Rector aeterni metuende secli"). He is probabIy identical with a "Notker notarius", who enjoyed great consideration at the court of Otto I on account of his skill in medicine, and whose knowledge of medical books is celebrated by Ekkehard. In 940 this Notker wrote at Quedlinburg the confirmation of the immunity of St. Gall. This is in accord with the great partiality later shown by the Ottos towards the monk, for example when they visited St. Gall in 972.
(4) Notker, nephew of Notker Physicus
Died 15 Dec., 975. We have no documentary information concerning him until his appointment as Abbot of St. Gall (971). Otherwise also the sources are silent concerning him, except that they call him "abba benignus" and laud his unaffected piety.
(5) Notker, Provost of St. Gall and later Bishop of Liège
Born about 940; died 10 April, 1008. This celebrated monk is not mentioned by the otherwise prolix historians of St. Gall. He probably belonged to a noble Swabian family, and in 969 was appointed imperial chaplain in Italy. From 969 to 1008 he was bishop of Liège. Through him the influence of St Gall was extended to wider circles. He laid the foundation of the great fame of the Liège Schools, to which studious youths soon flocked from all Christendom. By procuring the services of Leo the Calabrian and thus making possible the study of Greek, Notker gave notable extension to the Liège curriculum. Among Notker's pupils, who extended the influence of the Liège schools to ever wider circles, may be mentioned Hubald, Gunther of Salzburg, Ruthard and Erlwin of Cambrai, Heimo of Verdun, Hesselo of Toul, and Adalbald of Utrecht. A noteworthy architectural activity also manifested itself under Notker.
In Folcwin's opinion Notker's achievements surpass those of any of his predecessors: among the buildings erected by bim may be mentioned St. John's in Liège, after the model of the Aachen cathedral. Praiseworthy also were his services as a politician under Otto III and Henry II. He adhered faithfully to the cause of the romantic Otto, whom he accompanied to Rome. It was also he who brought back the corpse of the young emperor to Germany. The "Gesta episcoporum Leodiensium" have been frequently wrongly attributed to him, although he merely suggested its composition, and lent the work his name to secure it greater authority.
(1) CHEVALIER Bio-bibl., s. v.; MEYER VON KNONAU in Realencyk fur prot. Theol., s. v.; WERNER, Notker's Sequenzen (Aarau, 1901); BLUME, Analecta hymnica, LIII (Leipzig, 1911).
(2) KELLE, Gesch. der deut. Lit. bis zur Mitte des 11, Jahrhunderts, I (Berlin, 1892), 232-63; KOGEL, Gesch der deut. Lit. bis zum Ausgang des Mittelalters, I, 2 (Strasburg, 1897), 598-626; PIPER, Die Schriften Notkers, I-III (Freiburg, 1882-3).
(3) EKKEHART (IV), Casus Sancti Galli, ed. MEYER VON KNONAU in Mitteil. zur vaterland. Gesch. (St. Gall, 1877) cxxiii, cxlvii; BURGENER, Helvetia Sancta, II (Einsiedeln, 1860), ; 132 sq.; SIRET, Dict. des peintres etc. (new ed., Paris, 1874), 640; WATTENBACH, Deutschlands Geschichtsquellen, I (7th ed., Stuttgart, 1904), 354; RAHN, Gesch. der bildenden Kunste in der Schweiz (Zurich, 1876), 139 sqq.
(4) EKKEHART (IV), op. cit., cxxii; MABILLON, Acta SS. O.S.B., V (1685), 21.
(5) WATTENBACH, Deutschlands Geschichtsquellen im Mittelalter, I (7th ed., Stuttgart, 1904), 425 sqq. A Vita Notkeri (12th cent.) is partly preserved by AEGIDIUS OF ORVAL; cf.. KURTH, Biogr. de l'eveque Notger au XII. S. in Bull. de la Comm. royale d'hist de Belgigue 4th series, XVII (189l), n. 4.; Biogr. de l'eveque N. au XII s. in revue benedictine VIII (1891), 309 sqq.
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Notoriety, Notorious
(Lat. Notorietas, notorium, from notus, known).
Notoriety is the quality or the state of things that are notorious; whatever is so fully or officially proved, that it may and ought to be held as certain without further investigation, is notorious. It is difficult to express exactly what is meant by notoriety, and, as the Gloss says (in can. Manifesta, 15, C. ii, q. 1), "we are constantly using the word notorious and are ignorant of its meaning". Ordinarily it is equivalent to public, manifest, evident, known; all these terms have something in common, they signify that a thing, far from being secret, may be easily known by many. Notoriety, in addition to this common idea, involves the idea of indisputable proof, so that what is notorious is held as proved and serves as a basis for the conclusions and acts of those in authority, especially judges. To be as precise as is possible, "public" means what any one may easily prove or ascertain, what is done openly; what many persons know and hold as certain, is "manifest"; what a greater or less number of persons have learnt, no matter how, is "known"; what is to be held as certain and may no longer be called in question is "notorious".
Authorities distinguish between notoriety of fact, notoriety of law, and presumptive notoriety, though the last is often considered a subdivision of the second. Whatever is easily shown and is known by a sufficient number of persons to be free from reasonable doubt is notorious in fact. This kind of notoriety may refer either to a transitory fact, e.g., Caius was assassinated; or permanent facts, e.g., Titius is parish priest of this parish; or recurring facts, e.g. Sempronius engages in usurious transactions. Whatever has been judicially ascertained, viz., judicial admissions, an affair fully proved, and the judgment rendered in a lawsuit, is notorious in law; the judge accepts the fact as certain without investigation; nor will he allow, except in certain well-specified cases, the matter to be called in question. "Notorious" is then used as more or less synonymous with "official". Such also are facts recorded in official documents, as civil or ecclesiastical registries of births, deaths, or marriages, notarial records. Lastly, whatever arises from a rule of law based on a "violent" presumption, for instance, paternity and filiation in case of a legitimate marriage, is presumptively notorious.
When a fact is admitted as notorious by the judge, and in general by a competent authority, no proof of it is required, but it is often necessary to show that it is notorious, as the judge is not expected to know every notorious fact. The notoriety has to be proved, like any other fact alleged in a trial, by witnesses or "instruments", that is, written documents. The witnesses swear that the fact in question is publicly known and admitted beyond dispute in their locality or circle. The documents consist especially in extracts from the official registries, in the copies of authentic judicial papers, for instance, a judgment, or of notarial papers, known as "notarial acts", drawn up by public notaries on the conscientious declarations of well-informed witnesses.
Canonists have variously classified the legal effects of notoriety, especially in matters of procedure; but, ultimately, they may all be reduced to one: the judge, and in general the person in authority, holding what is notorious to be certain and proved, requires no further information, and therefore, both may and ought to refrain from any judicial inquiry, proof, or formalities, which would otherwise be necessary. For these inquiries and formalities having as their object to enlighten the judge, are useless when the fact is notorious. Such is the true meaning of the axiom that in notorious matters the judge need not follow the judicial procedure (cf. can. 14 and 16, C. ii, q. 1; cap.7 and 10, "De cohab. cleric", lib. III, tit. ii; cap.3, "De testib. cogend.", lib. II, tit. xxi). None of the essential solemnities of the procedure should ever be omitted. The most interesting application of the effect of notoriety in criminal matters is in connexion with the pagrans delictus, when the accused is caught in the criminal act, in which case the judge is dispensed from the necessity of any inquiry.
FAGNAN, Comment. in cap. Vestra, 7, lib. III Decret., tit. ii; FERRARIS, Prompta biblioth., s. v. Notorium; SMITH, The elements of Ecclesiastical Law (NEW YORK, 1877-1889); TAUNTON, The Law of the Church (LONDON, 1906), 452.
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Notre Dame de Anges[[@Headword:Notre Dame de Anges]]

Notre Dame de Anges
(OUR LADY OF THE ANGELS)
A miraculous shrine near Lur, France, containing a crypt (Sainte Chapelle) which tradition dates back to an early period. Archeological finds, inscriptions, and the records left by antiquaries give evidence that this was once the site of a Roman colony and a station termed in ancient itineraries, Alaunium (founded 150 B.C.). Situated as it was on a Roman road connecting cities which are believed to have been evangelized at an early period, Alaunium probably received the Faith at the same time. There is an ancient tradition to the effect that one of the immediate disciples of Christ erected an oratory here in honour of the Mother of God, and that it took the name Alaunium, later contracted into Aulun. Though several chapels were built on this site and destroyed, an ancient tablet survived all calamities. On the occasion of a cure wrought before this tablet (2 August, 1665) a choir of angels, it is said, was heard singing; on the repetition of the marvel the following year the name of the shrine was changed to Our Lady of Angels, and it was placed in charge of the Recollect Fathers of St Francis. In 1752 Bishop Lafiteau of Sisteron instituted the feast of the Relatives of Mary, making this sanctuary a centre of the devotion. In 1791 the religious were expelled, and the church despoiled. On the reopening of the churches the pilgrimages recommenced, and still continue. The most important of them takes place on 2 August.
LEROY, Histoire des pelerinages de la Sainte Vierge en France (Paris, 1873), III, 423 sqq.; Acta SS., 2 August.
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Notre Dame Des Ardilliers[[@Headword:Notre Dame Des Ardilliers]]

Notre Dame des Ardilliers
(Lat. argilla, Fr. argile, colloquial ardille, clay).
A statue, fountain, and Church of Our Lady at Saumur, France. In ancient times the fountain was often the scene of pagan sacrifices. A monastery founded by Charlemagne at Saumur was destroyed by the Normans and the one surviving monk retired to a cave near the spring of Ardilliers, a statue of Our Lady his sole remaining treasure. A small statue discovered near the spring in 1454 is believed to be identical with the one just mentioned. The miracles wrought in connection with this image caused the erection of a small arch for it above the spring, whose waters were found to have healing virtues. A chapel was built and dedicated (1553) attaining magnificent proportions as successive additions were made, notably by Cardinal Richelieu. The Oratorians were placed in charge (1614). Devotion to Notre Dame des Ardilliers was widespread, and many miracles were wrought. Her clients number such illustrious personages as Louis XIII, Anne of Austria, Marie de' Medici, Henrietta of England, Cardinal Richelieu, and many others. Mme. de Montespan led a life of penance in a modest dwelling near the church. The founders of the Sulpician Company went there for inspiration, and the Ven. Grignonde Montfort to beg divine blessings on the institutes of the Fathers of the Holy Ghost and the Daughters of Wisdom he was about to found. Cities placed themselves under the protection of Notre Dame des Ardilliers, promising annual deputations of pilgrims. During the Revolution the church was despoiled of its treasures, but was not destroyed, and the image was left unharmed. In 1849 the ravages of time necessitated the renovation of the chapel, which had been built by Richelieu, and pilgrimages became more frequent than ever.
LEROY, Histiore des pelerinages de la Sainte Vierge (Paris, 1873-75), I, 513 sqq.; Acta SS., 1 May.
F.M. RUDGE 
Transcribed by John Fobian 
In memory of Edith Wenzel Fobian

Notre-Dame de Lourdes[[@Headword:Notre-Dame de Lourdes]]

Notre-Dame de Lourdes
In the Department of Hautes Pyrenées, France, is far-famed for the pilgrimage of which it is a centre and for the extraordinary events that have occurred and still occur there.
History
The pilgrimage of Lourdes is founded on the apparitions of the Blessed Virgin to a poor, fourteen-year-old girl, Bernadette Soubiroux. The first apparition occurred 11 February, 1858. There were eighteen in all; the last took place 16 July, of the same year. Bernadette often fell into an ecstasy. The mysterious vision she saw in the hollow of the rock Massabielle was that of a young and beautiful lady. "Lovelier than I have ever seen" said the child. But the girl was the only one who saw the vision, although sometimes many stood there with her. Now and then the apparition spoke to the seer who also was the only one who heard the voice. Thus, she one day told her to drink of a mysterious fountain, in the grotto itself, the existence of which was unknown, and of which there was no sign, but which immediately gushed forth. On another occasion the apparition bade Bernadette go and tell the priests she wished a chapel to be built on the spot and processions to be made to the grotto. At first the clergy were incredulous. It was only four years later, in 1862, that the bishop of the diocese declared the faithful "justified in believing the reality of the apparition". A basilica was built upon the rock of Massabielle by M. Peyramale, the parish priest. In 1873 the great "national" French pilgrimages were inaugurated. Three years later the basilica was consecrated and the statue solemnly crowned. In 1883 the foundation stone of another church was laid, as the first was no longer large enough. It was built at the foot of the basilica and was consecrated in 1901 and called the Church of the Rosary. Pope Leo XIII authorized a special office and a Mass, in commemoration of the apparition, and in 1907 Pius X extended the observance of this feast to the entire Church; it is now observed on 11 February.
Never has a sanctuary attracted such throngs. At the end of the year 1908, when the fiftieth anniversary of the apparition was celebrated, although the record really only began from 1867, 5297 pilgrimages had been registered and these had brought 4,919,000 pilgrims. Individual pilgrims are more numerous by far than those who come in groups. To their number must be added the visitors who do not come as pilgrims, but who are attracted by a religious feeling or sometimes merely by the desire to see this far-famed spot. The Company of the Chemins de Fer du Midi estimates that the Lourdes station receives over one million travellers per annum. Every nation in the world furnishes its contingent. Out of the total of pilgrimages given above, four hundred and sixty-four came from countries other than France. They are sent by the United States, Germany, Belgium, Austria, Hungary, Spain, Portugal, Italy, England, Ireland, Canada, Brazil, Bolivia, etc. The bishops lead the way. At the end of the year of the fiftieth anniversary, 2013 prelates, including 546 archbishops, 10 primates, 19 patriarchs, 69 cardinals, had made the pilgrimage to Lourdes. But more remarkable still than the crowd of pilgrims is the series of wonderful occurrences which take place under the protection of the celebrated sanctuary. Passing over spiritual cures, which more often than not escape human observance, we shall confine ourselves to bodily diseases. The writer of this article has recorded every recovery, whether partial or complete, and in the first half-century of the shrine's existence he has counted 3962. Notwithstanding very careful statistics which give the names and surnames of the patients who have recovered, the date of the cure, the name of the disease, and generally that of the physician who had charge of the case, there are inevitably doubtful or mistaken cases, attributable, as a rule, to the excited fancy of the afflicted one and which time soon dispels. But it is only right to note: first, that these unavoidable errors regard only secondary cases which have not like the others been the object of special study; it must also be noted that the number of cases is equalled and exceeded by actual cures which are not put on record. The afflicted who have recovered are not obliged to present themselves and half of them do not present themselves, at the Bureau des Constatations Médicales at Lourdes, and it is from this bureau's official reports that the list of cures is drawn up.
The estimate that about 4000 cures have been obtained at Lourdes within the first fifty years of the pilgrimage is undoubtedly considerably less than the actual number. The Bureau des Constatations stands near the shrine, and there are recorded and checked the certificates of maladies and also the certificates of cure; it is free to all physicians, whatever their nationality or religious belief. Consequently, on an average, from two to three hundred physicians annual visit this marvellous clinic. As to the nature of the diseases which are cured, nervous disorders so frequently mentioned, do not furnish even the fourteenth part of the whole; 278 have been counted, out of a total of 3962. The present writer has published the number of cases of each disease or infirmity, among them tuberculosis, tumours, sores, cancers, deafness, blindness, etc. The "Annales des Sciences Physiques", a sceptical review whose chief editor is Doctor Ch. Richet, Professor at the Medical Faculty of Paris, said in the course of a long article, apropos of this faithful study: "On reading it, unprejudiced minds cannot but be convinced that the facts stated are authentic."
Their Cause
There exists no natural cause capable of producing the cures witnessed at Lourdes which dispense an unbiassed mind from tracing them back to the particular agency of God. Those who refused to believe in a miraculous intervention sought at first the scientific interpretation of the occurrences in the chemical composition of the water of the Grotto. But it was then declared by an eminent chemist officially appointed to make the analysis and his statement has since been corroborated, that the water contains no curative properties of a natural character. Then the incredulous said, perhaps it operates through its temperature, or the results obtained at Lourdes may be accounted for by the bathing in cold water. However, every one knows that hydrotherapy is practised elsewhere than at Lourdes, and that it does not work the miracle of curing every kind of disease, from cancers to troubles which bring on blindness. Besides, many ailing ones are cured without ever bathing in the basins of the Grotto; this decides the question. Therefore, those who deny supernatural intervention attribute the wonderful results seen at Lourdes to two other causes. The first is suggestion. To this we answer unhesitatingly that suggestion is radically powerless to furnish the hoped-for explanation. Omitting nervous or functional diseases, since they are in the minority among those registered as cured at the Medical Office of the Grotto, and the fact we are now establishing does not require them to be taken into account, we may confine our attention to organic diseases. Can suggestion be used efficaciously in diseases of this nature? The most learned and daring of the suggestionists of the present day, Bernheim, a Jew, head of the famous school of Nancy, the more advanced rival of the Ecole de la Salpétrière, answers in the negative in twenty passages of the book in which he has recorded the result of his observations: "Hypnotisme, Suggestion, Psychotherapie" (Paris, 1903, 2nd edition). Studying this work, we find also that in the very cases where suggestion has a chance of success, as in certain functional diseases, it requires the co-operation of time, it cures slowly and progressively, while the complete cures of Lourdes are instantaneous. Therefore curative suggestion is no explanation. It is not suggestion that operates at Lourdes; the cause which cures acts differently and is infinitely more powerful.
There remains the last resource of having recourse to some unknown law and of saying, for instance, "How do we know that some natural force of which we are still ignorant does not operate the marvellous cures which are attributed directly to God?" How do we know? In the first place, if a law of this nature did exist, the pilgrims of Lourdes would not be cognizant of it any more than the rest of mankind; neither would they know any better than others how to set it in motion. Why should this law operate for them and not for others? Is it because they deny its existence and the others believe in it? Moreover, not only there does not exist, but there cannot exist, and consequently will never exist, a natural law producing instantaneously the generation of tissues affected with lesion, that is to say, the cure of an organic disease. Why so? Because any growth and consequently any restoration of the tissues of the organism is accomplished -- and this is a scientific fact -- by the increase and growth of the protoplasms and cells which compose every living body. Every existing protoplasm comes from some former protoplasm, and that from a previous one and so on, back to the very beginning; these generation (the fact is self-evident) are necessarily successive, that is, they require the co-operation of time. Therefore, in order that a natural force should be able to operate a sudden cure in an organic disease, the essential basis of life as it is in the present creation would have to be overthrown; nature as we know it would have to be destroyed and another created on a different plan. Therefore, the hypothesis of unknown forces of nature cannot be brought forward to explain the instantaneous cures of Lourdes. It is logically untenable. As a matter of fact, no natural cause, known or unknown, is sufficient to account for the marvellous cures witnessed at the foot of the celebrated rock where the Virgin Immaculate deigned to appear. They can only be from the intervention of God.
LASSERRE, Notre-Dame de Lourdes; BOISSARIE, L'oeuvre de Lourdes; BERTRIN, Histoire critique des événements de Lourdes, apparitions et guérisons (Paris, 1909), tr. GIBBS; IDEM, Un miracle d'aujourd'hui avec une radiographie (Paris, 1909).
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Notre-Dame de Molesme[[@Headword:Notre-Dame de Molesme]]

Notre-Dame de Molesme
A celebrated Benedictine monastery in a village of the same name, Canton of Laignes (Côte-d'Or), ancient Burgundy, on the confines of the Diocese of Langres and Troyes. St. Robert, Abbot of St-Michael de Tonnere, not finding his monks disposed to observe the Rule of St. Benedict in its original simplicity, left them, accompanied by a few monks and hermits, and selected a spot on the declivity of a hill, to the right of the River Leignes, where, having obtained a grant of land from Hugo de Norlennac, they built a house and oratory from the boughts of trees. Here they lived in extreme poverty until a certain bishop visited them, and, seeing their need, sent them a supply of food and clothing. Members of the noblest families, hearing of the saintly lives of these religious, soon hastened from all parts of the country to join them, bringing in many cases their worldly possessions, which, added to numerous other benefactions, enabled them to erect a church, the most beautiful in the country around, and suitable monastic buildings. The increase in numbers and possessions caused a temporary relaxation in fervour, in so far that the monks ceased to relish the work of the fields, being willing to live on the alms given them. Matters having gone even so far as open rebellion, St. Robert and the most fervent religious left Molesme (1098) and founded Citeaux, which, though intended as a Benedictine monastery, became the first and mother-house of the Cistercian Order. The monks of Molesms, repenting of their faults, begged Urban II to oblige St. Robert to return to themn, and this request was acceded to (1099); Robert continued to govern them until his death (1110). Besides Citeaux, Molesme founded seven or eight other monasteries, and had about as many monasteries of Benedictine nuns under its jurisdiction. The church and monastery were destroyed and their possessions confiscated in 1472 during the war between France and Burgundy. The buildings were again burned by the heretics towards the close of the sixteenth century. In the seventeenth century the fervour of the monastery was renewed on the introduction of the reform of St. Maur (1648). All the glory of Molesme has now vanished. The magnificent church is razed to the ground, and the monastic buildings are used, a small part as a school, and the rest as common dwellings.
MABILLON, Annales O.S.B. (Lucca, 1740); Gallia christ., IV (Paris, 1876); GERMAIN, Monasticon gallicanum (Paris, 1882); Voyage littࡕraire de deux religieux bénédictins (Paris, 1717); JANAUSCHEK, Originum cisterciencium, I (Vienna, 1876); MANRIQUE, Annales cisterc., I (Lyons, 1642); MARTÉNE, Thesaurus anecdotorum, III (Paris, 1717); LAURENT, Cartulaire de Molesme (Paris, 1907).
EDMUND M. OBRECHT 
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Notre-Dame de Saint-Lieu Sept-Fons
Located in the Diocese of Moulins in France, it was founded (1132) by Guichard and Guillaume de Bourbon, of the family de Bourbon-Lancy, which gave kings to France, Italy, and Spain; this gave rise to the name "Royal Abbey". Thanks to the liberality of the founders, and to the energy of the abbot and community, the church was soon completed and dedicated to the Blessed Virgin; the monastery, with all the regular structures prescribed by the rule, was completed at the same time. After exhibiting generosity at the beginning, their founders and friends seem to have neglected them, for the monks found the burden of poverty so heavy, that they were even compelled to sell parts of the lands to supply the necessities of life. Until the Reform of 1663, the number of religious never exceeded 15. They were much encouraged, in their early days of trial, by a visit of St Bernard (1138). At first the monastery was only known under the name of "Notre-Dame de Saint-Lieu"; it was only after a century that "Sept-Fons" was added, derived either from seven fountains or from seven canals leading water to, the Abbey. Adrian III took the monastery under his protection in 1158; and Alexander III ratified the foundation by Bull in 1164.
After the middle of the fifteenth century the incessant wars did not spare the abbey; frequently the religious were forced to leave it and see it despoiled of its goods, and its buildings demolished. Inevitably, under such circumstances, relaxation entered the monastery. In 1656 Eustache de Beaufort, at the age of 20 years, was made abbot. For the first seven years there was no improvement; but after that time he resolved on a complete change. His religious—there were then but four—refusing to accept the new rule, were each granted a pension and dismissed. It was not long before a number of novices presented themselves for admission. They were sent to La Trappe, to make their novitiate under the Abbot de Rancé. Dom Eustache also visited the celebrated reformer for counsel and advice, in 1667. After this, with the royal aid, Sept-Fons was rebuilt on a grander scale, and prosperity continued until the monastery was confiscated at the Revolution, 1791. In 1845, when the Trappists of the Abbaye du Gard were obliged to abandon their monastery, their Abbot, Dom Stanislaus, purchased the ruins of the ancient Abbey of Sept-Fons, removed his community thither, and rebuilt the church and regular structures. In 1847 he was elected vicar-general of the Congregation of the Ancient Reform of Our Lady of La Trappe, which followed the constitutions of the Abbot de Rancé. In 1892, when the three congregations were united in one order, the then Abbot of Sept-Fons, Dom Sebastian Wyart, was elected first abbot-general, and, a little later, Abbot of Cîteaux. Its most noted foundations are N.-D. de la Consolation near Peking, China, and N.-D. de Maristella Estado de S. Paulo, Brazil.
Sept-Fons, ou les Trappistes de N. D. de Saint Lieu (Moulins, 1846); La Trappe, by a Sept-Fons Trappist (Paris, 1870); Sept-Fons, impressions et souvenirs par un ami de ce monastere (Dijon, 1895); MAUPERTUY, Histoire de la reforme de l'Abbage de Sept-Fons (Paris, 1702); MANRIQUE, Annales cisterciences (Lyons, 1642); Gallia christsana, IV; HUGHES, Annales d'Aiguebelle (Valence, 1863); TALLON, Notices sur les monasteres de l'ordre de la Trappe (Paris, l855); PFANNENSCHMIDT, Illustrierte Gesch. der Trappisten (Paderborn, 1873); URBAIN, Memoires manuscrits sur N. D. du Gard et N. D. de Sept-Fons (1910); Decretum apostolicum quo instututae sunt duae congregationes B. M. de Trappa in Gallia (1847).
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Nova Scotia
I. GEOGRAPHY
Nova Scotia is one of the maritime provinces of Canada. It forms part of what was formerly Acadie or Acadia and now consists of what is known as the peninsula of Nova Scotia proper and the Island of Cape Breton. The island is separated from the mainland by the Gut or Strait of Canso, an important international waterway connecting the Atlantic Ocean with the Gulf of St. Lawrence. This strait is about fifteen miles long and varies in width from half a mile to two miles. Sable Island, a dangerous sand ridge, on which in 1518 a Frenchman, named de Lery, made a fruitless attempt to form a settlement, was before the confederation of the provinces a part of the Province of Nova Scotia, but by the Union Act (British North America Act of 1867) this island came under the exclusive legislative authority of the Dominion Parliament. It is about twenty-five miles long and of varying width. In some places it is about a mile and a half wide. From the numerous shipwrecks that have occurred there, Sable Island has become known as "the graveyard of the Atlantic".
The Province of Nova Scotia lies between 43º 25' and 47º north latitude, and 59º 40' and 66º 35' west longitude. On the north it is bounded by the Bay of Fundy, Chignecto Bay, New Brunswick, Northumberland Straits, and the Gulf of Saint Lawrence, and on all other sides by the Atlantic Ocean. The peninsula is connected with the Province of New Brunswick by the Isthmus of Chignecto which is about twelve and a half miles wide. The total area of Nova Scotia is estimated at about 21,428 square miles. The surface is undulating. There are three mountain ranges, namely: the Cobequid Mountains, commencing at Cape Chignecto in Cumberland and running about one hundred miles through the Counties of Colchester, Pictou and Antigonish; the North Mountains extending from Cape Blomidon to Digby Neck, about one hundred and ten miles; and the South Mountains, a low range parallel with the North Mountains and with some interruptions running through the middle of the peninsula and through the Island of Cape Breton, the range being about three hundred and fifty miles long. The greatest height of these mountains is 1700 feet above sea-level. The rivers are small,, and no part of the country is far from the sea. The lakes are numerous but not large. The Bras d'Or Lakes in Cape Breton divide the island into two parts and cover about 500 square miles. The coastline of Nova Scotia is about 1500 miles and there are numerous ports of refuge. The harbours of Halifax, Louisburg, and Sydney are among the best in North America. The average temperature ranges from 65º F. in summer to 25º F. in winter. The high tides on the Bay of Fundy constitute an unusual physical feature of the counties lying along the bay.
The resources of Nova Scotia are diversified. Farming, mining, fishing, lumbering, and manufacturing yield an ample return to the industry of the inhabitants. In the counties lying along the Bay of Fundy and penetrated by the inlets are valuable dike-lands begun by the early French settlers, and continued after the expulsion of the Acadians by the colonists from New England, who in 1760 and 1761 took possession of the lands of the expelled Acadians. The agricultural products of the country are hay, wheat, oats, barley, potatoes, and turnips, all of which obtain a local market. In the Annapolis Valley about 750,000 barrels of apples are annually produced and shipped to the English markets. There are large coal measures in the Counties of Cumberland, Pictou, Inverness, and Cape Breton. The coal is bituminous, and supplies the local demand and a large portion of the markets of the St. Lawrence River. Iron, copper, and gypsum are also mined. The coast fisheries are looked upon as very valuable. They consist of salmon, cod, shad, halibut, mackerel, herring, shellfish, and are exported to American and European markets. The forests produce maple, birch, hemlock, spruce, pine, and beech. The manufacturing interests are also extensive, the larger plants being the iron and steel works at Sydney and Sydney Mines.
II. ETHNOGRAPHY
When the European colonists first came to Nova Scotia they found the country inhabited by a tribe of Indians known as the Micmacs. These savages were converted to Christianity by the early French missionaries. Their descendants, numbering 1542 at the time of the last official census (1901), belong to the Catholic Church. They live principally on reservations set aside for them by the Government. The duty of caring for the Indians has been assigned by the British North American Act to the Parliament of Canada. The descendants of the French settlers form an important body. They numbered at the time of the last census 45,161. They also are Catholics and are noted for their industry and frugality. The Germans form another important element. They are descended from the body of German settlers who arrived in Nova Scotia shortly after the founding of Halifax and in 1753 removed to the County of Lunenburg. Principally Lutherans and Anglicans, they are thrifty and industrious. The English settlers came in after the defeat of the French, and after the Revolutionary War from twenty to thirty thousand loyalists left the United States and settled in Nova Scotia. Later on came accessions from Ireland and Scotland. At the last census these last-mentioned races were estimated as follows: English, 159,753; Scottish, 143,382; Irish; 54,710. There were also 5984 negroes in the province. They are descended from slaves who were brought to Nova Scotia before the abolition of slavery in British dominions. The total population of the Province of Nova Scotia in 1901 was 459,572, of whom 129,578 were returned as Catholics.
III. HISTORY
John Cabot made his first voyage from Bristol in search of a westerly route to India in 1497. He made a landfall on the eastern coast of North America, but whether on Labrador, Newfoundland, or Nova Scotia is uncertain. No actual settlement immediately followed the voyages of the Cabots. In 1604 King Henry IV of France gave a commission to de Monts appointing him viceroy of the territory lying between the Gulf of St. Lawrence and the mouth of the Hudson River. De Monts arrived at the mouth of the La Have River on the coast of Nova Scotia and he then sailed up the Bay of Fundy and into the sheet of water which is now known as the Annapolis Basin. Here, near what is now the town of Annapolis, a site was chosen for a settlement and to the place de Monts gave the name of Port-Royal. Leaving some of his companions there he sailed along the northern shore of the Bay of Fundy, entered the St. John River and later made his winter quarters at the mouth of the St. Croix River. The companions whom he left at Port-Royal returned to France. The following year de Monts and the survivors of his party at St. Croix returned to Port-Royal. This was the beginning of European settlement in Canada, and the colony thus established is the oldest European settlement in North America with the exception of St. Augustine in Florida. The colony was temporarily abandoned in 1607, but in 1610 the French returned and remained in undisturbed possession until 1613, when a freebooter from Virginia named Argall made a descent upon the colony and totally destroyed it.
In 1621 King James I gave a grant of Acadia to Sir William Alexander and changed the name to Nova Scotia; but the efforts of Sir William Alexander to build up an English settlement were of little avail. After the capture of Quebec by David Kirke, peace was made between France and Great Britain by the Treaty of St-Germain-en-Laye (1632), and Quebec and Nova Scotia were given back to France. But in 1654 Cromwell sent out a fleet to capture the Dutch colony at Manhattan, and a portion of his fleet sailed into Annapolis Basin, and Port-Royal surrendered to them. After the accession of Charles II, by the Treaty of Breda, Nova Scotia was again restored to France. In 1690 Sir William Phips took command of a naval force from Massachusetts, and he easily took Port-Royal, but he left no garrison there and the French soon reoccupied it. After several years of war terms of peace were again arranged between Great Britain and France by the Treaty of Ryswick (1679) and Nova Scotia was once again placed under the rule of France, The final capture of Port-Royal took place in 1710 when the French surrendered to Colonel Nicholson, who named the settlement Annapolis in honour of Queen Anne. The long warfare between the two countries for the possession of Nova Scotia proper was brought to a close by the Treaty of Utrecht (1713), which provided that the peninsula should belong to England and the Island of Cape Breton to France. Annapolis became the capital of the colony and the only other English settlement was at Canso. Very few settlers arrived in the country for nearly forty years. The French to regain their position strongly fortified Louisburg on the south-east coast of Cape Breton. War again broke out and in 1745 a force was sent from Massachusetts under Colonel William Pepperell. After a siege of seven weeks the Governor of Louisburg was obliged to surrender. To recapture Louisburg the French in the year following sent out a powerful fleet under d'Anville. This expedition was unfortunate. The fleet encountered bad weather and after the remnants of it arrived at Chebucto (Halifax) Harbour, the commander and many of the men died; those who survived returned to France. Great Britain held Louisburg for three years after the first capture; and then terms of peace were arranged by the Treaty of Aix-la-Chapelle (1748) and Louisburg was given to France. To strengthen the position of the English in Nova Scotia it was determined to establish a permanent settlement on the shores of Chebucto Harbour. Accordingly in June, 1749, Colonel Cornwallis arrived with a number of settlers and founded the town of Halifax. The seat of government, was transferred from Annapolis to the new town, and Cornwallis selected a council to assist him in the administration of the colony. Six years later occurred the cruel expulsion of the Acadians from their fertile lands along the Bay of Fundy. Several thousands of these people were banished from Nova Scotia and scattered in the English colonies from Massachusetts to Louisiana. In many cases families were separated and the event remains a dark blot on the reputation of the English governor of that day.
From 1749 to 1758 the governor of the colony administered its affairs with the assistance of a council, but there were no representatives directly chosen by the people. In the latter year the first representative Assembly was convened in Halifax. By the laws of that time Roman Catholics were disqualified from holding seats in the legislature.
In 1756 began the famous Seven Years' War; two years later the final capture of Louisburg, under General Amherst, took place. The siege lasted for seven weeks and at last the French governor was obliged to surrender unconditionally. By the Treaty of Paris (1763) France ceded Cape Breton, Prince Edward Island, and Canada to Great Britain, and the long duel in North America between the two great European powers came at last to an end. Cape Breton and Prince Edward Island became a part of Nova Scotia; but in 1770 Prince Edward Island severed its political connexion, as in 1784 did Cape Breton and New Brunswick. Cape Breton was reannexed to Nova Scotia in 1819. During the Revolutionary War Nova Scotia remained loyal to Britain. Many people in the United States who did not approve of the war migrated to the British provinces. These were known as United Empire Loyalists. In the province to which they removed they received free grants of land and they formed a valuable accession to the scant population.
At the first session of the Legislature of Nova Scotia a law was passed requiring all Catholic priests to leave the country; and any person who harboured a priest was liable to payment of a large fine. These laws were subsequently repealed. In 1827 a Catholic was permitted, for the first time, to take his seat as a member of the Assembly. While Nova Scotia had representative government as early as 1758, the executive was not in any way responsible to the people; affairs were so administered for about seventy years. Then arose a strong agitation under the brilliant leadership of Joseph Howe. After several years of discussion and negotiation, in 1848, responsible government was secured and thereafter the tenure of office of the government was made to depend upon the support of the representatives of the people in the Assembly. The next twenty years were years of continued progress. Steam communication was established with England; railways were built; and a revival of trade took place. In 1867 the Provinces of Nova Scotia, New Brunswick, Quebec, and Ontario were confederated as the Dominion of Canada, under the provision of the British North America Act. The legislative functions of the Dominion and of the provinces were separated,and subjects of local concern were assigned to the several provinces. Among the latter may be mentioned education and municipal institutions, solemnization of marriage, and property and civil rights. Among the powers assigned to the Dominion are the postal service, census and statistics, military and naval service and defence, navigation, banking, copyrights, marriage and divorce, and the regulations in regard to the Indians.
IV. CHURCH AND STATE
The relations between Church and State do not give rise to much complaint. There is no state religion, and all religious denominations are placed on an equality by the law. The school system is undenominational. The Catholics have no separate schools, but in centres of population where they are numerous and in country districts where they predominate, they are permitted by usage to have teachers of their own belief. There is perfect freedom of worship in every respect.
V. DIVISION INTO DIOCESES, POPULATION, ETC.
The Province of Nova Scotia is divided into two dioceses: the Archdiocese of Halifax, which embraces the eleven westernmost counties of the province; and the Diocese of Antigonish, which embraces the four counties on Cape Breton Island, and the Counties of Guysborough, Pictou, and Antigonish on the peninsula. According to the last official census there were 54,301 Catholics in the Archdiocese of Halifax, and 75,277 in the Diocese of Antigonish. By chapter 31 of the Acts of the Legislature of Nova Scotia for the year 1849, the Roman Catholic Bishop of Halifax and his successors were incorporated under the name of "the Roman Catholic Episcopal Corporation of the City and County of Halifax" with perpetual succession, and power to hold, receive and enjoy real and personal estate. In 1888, by chapter 102 of the Acts of that year, s. 4, it was provided as follows: — "The Corporation may acquire by deed of conveyance or by devise or in any other manner for the time being recognized by law lands within Nova Scotia and may have, hold, possess and enjoy the same for the general uses and purposes eleemosynary, ecclesiastical or educational of the Archdiocese or of any portion thereof or for any such uses or purposes and may sell, alien, exchange, assign, release mortgage, lease, convey or otherwise dispose of such lands or any part thereof for such uses and purposes or any of them in the manner hereinafter provided". This statute also provides that all Church property, real and personal, shall be vested in the corporation and used as the property of the Roman Catholic Church within the archdiocese for eleemosynary, ecclesiastical, and educational purposes. The corporation executes a deed by its corporate seal and the signature of the archbishop, his coadjutor or vicar-general, and one other Roman Catholic clergyman of the archdiocese. The Diocese of Antigonish was formerly known as the Diocese of Arichat; by chapter 86 of the Acts of the Legislature of Nova Scotia for 1887 the name was changed from Arichat to Antigonish. The Roman Catholic Episcopal Corporation of Antigonish was created by Chapter 74 of the Acts of the Legislature of Nova Scotia (1854), and the legislative provisions with respect to this corporation are substantially the same as those relating to the Roman Catholic Episcopal Corporation of Halifax.
VI. TAXATION AND EXEMPTION OF CHURCHES, ETC.
The Assessment Act [R. S. N. S., 1900, c. 73, sec. 4, SS. (b)] exempts from taxation every church and place of worship and the land used in connexion therewith, and every church and burial ground. The same statute also exempts the real estate of every college, academy, or institution of learning and every schoolhouse. The statute mentioned applies to all property in Nova Scotia outside of the city of Halifax. Property within the city of Halifax is dealt with by the Halifax City Charter, S. 335, which exempts every building used as a college, incorporated academy, schoolhouse, or other seminary of learning, and every building used for public worship and the site, appurtenances and furniture of each. This charter also exempts every poorhouse, almshouse, orphans' home, house of industry, house of refuge, and infants' home, while used for the purposes indicated by their respective designations, and all their real and personal property.
VII. EXEMPTION OF THE CLERGY FROM PUBLIC SERVICES
There are no obnoxious public duties required to be performed by clergymen. The Juries' Act (R. S. N. S., 1900, c. 162, s. 5) exempts from serving on juries "clergymen and ministers of the Gospel". The Militia Act (R.S., c. 41, s. 11) provides that the clergy and ministers of all religious denominations, professors in colleges and universities, and teachers in religious orders shall be exempt from liability to serve in the militia.
VIII. PRISONS AND REFORMATORIES
These are maintained by the State and are non-denominational. The clergy are permitted to minister to the spiritual wants of the people of their own faith. At Halifax there are two reformatories conducted under Catholic auspices, namely, St. Patrick's Home for Boys, and the Good Shepherd Reformatory for women. Under the provisions of the Act relating to prisons and reformatories (R. S. C., c. 148), whenever a boy, who is a Catholic and under eighteen years, is convicted in Nova Scotia for an offence for which he is liable to imprisonment, the presiding justice may sentence such boy to be detained in St. Patrick's Home for a term not exceeding five years and not less than one year. The statute provides also that boys so detained shall be educated and taught a trade. This home is assisted from the public funds and is open at all time to public inspection, It is under the direction of the Christian Brothers. The statute provides also that juvenile offenders and vagrants may be sent to this reformatory. Similar provision is made in the case of a girl, being a Catholic and above the age of sixteen years, convicted of an offence punishable by imprisonment in the city prison or common jail for a term of two months or longer. She may be sentenced to the Good Shepherd Reformatory at Halifax, for an extended or substituted imprisonment subject to conditions:
· (a) if she is under the age of twenty-one, such extended imprisonment may be until she attains the age of twenty-one, or for any shorter or longer term not less than two and not more than four years;
· (b) if she is of the age of twenty-one or upwards, such extended imprisonment may be for any term not less than one year and not more than two years.
Catholic girls under the age of sixteen may be sentenced in the same way to the Good Shepherd Industrial Refuge at Halifax where the sisters are in charge and are obliged to instruct them in reading and writing and in arithmetic to the end of simple proportion, and also to teach them a trade or occupation suitable to their capabilities. The Good Shepherd Reformatory receives assistance from the public funds and is subject to inspection by a government official.
IX. WILLS AND CHARITABLE BEQUESTS
Every person of the age of twenty-one years and upwards may dispose of his property by will. Such will must be signed by the testator in the presence of two witnesses who shall subscribe thereto as witnesses in his presence and in the presence of each other. By statute (R. S. N. S., 1900, c. 135) a devise or bequest of real or personal property to any religious or charitable corporation or any incorporated institution of learning is valid and effectual for the purpose of vesting the property in such body, notwithstanding that it was not by its act of incorporation empowered to take or hold real or personal property or notwithstanding any limit in such act as to the amount of real or personal property the incorporated body was empowered to take or hold — provided the statute shall not extend to render valid or effectual any devise or bequest that is to be void for another reason.
X. CEMETERIES
By statute (R. S. N. S., 1900, c. 132) it is provided that any number of persons, not less than ten, may form themselves into a company for the purpose of establishing a public cemetery. Catholic cemeteries, however, are owned by the Episcopal Corporation of the diocese. Cemeteries are exempt from taxation and the lots or plots owned by individual proprietors cannot be seized or taken on execution.
XI. MARRIAGE LAWS
By the provisions of the British North America Act, the subject of marriage and divorce is assigned to the Dominion Parliament, and that of the solemnization of marriage to the legislature of the province. The former body, under this distribution deals with the capacity to contract marriage, and in pursuance of such power it has enacted (R. S. C., c. 105) that "a marriage is not invalid merely because the woman is a sister of a deceased wife of the man, or a daughter of a sister of a deceased wife of the man". The provincial statute (R. S. N. S., 1900, c. 111) deals with the mode of solemnizing a marriage within the province. It provides that every marriage shall be solemnized by a minister of a church or religious denomination, being a man and resident in Canada, who is recognized as duly ordained according to the rites and ceremonies of the church or denomination to which he belongs. Persons belonging to the society known as the Salvation Army may be married by any duly appointed male commissioner or staff officer of the society. No person shall officiate at the solemnization of any marriage unless publication has been made of the banns of the marriage or a licence has been obtained for the solemnization of the marriage. The banns shall be published in any church at the place in which one of the parties resides by the officiating clergyman in an audible voice during the time of Divine service, and if there is more than one public service in the church on each Sunday, such publication shall be made at three several services held on two or more Sundays; otherwise the publication may be at two several services on two Sundays. Every marriage shall be solemnized in the presence of at least two witnesses. After the solemnization of the marriage the clergyman solemnizing the same shall make out a certificate containing the date of the marriage, the place thereof, the date of the publication of the banns, the church in which and the clergyman by whom the banns were published, the names of the witnesses and his own name, and the religious denomination to which he belongs. The marriage register giving the above particulars, and also the names, ages, residences, etc., of the parties and their parents shall also be filled up. Returns in the prescribed form shall be made by the clergyman to the nearest issuer of marriage licences within ten days after the solemnization. Forms for that purpose are furnished by the issuer of marriage licences. Large penalties are provided for solemnizing marriage without banns of marriage or licence, for refusing to publish the banns, for solemnizing under an illegal licence, and for failing to return the marriage register.
XII. DIVORCE
In Nova Scotia there is a court for divorce and matrimonial causes, and it has jurisdiction over all matters relating to prohibited marriages and divorce, and may declare any marriage null and void for impotence, adultery, cruelty, or kindred within the degrees prohibited in an Act made in the thirty-second year of King Henry the Eighth, entitled "An Act concerning pre-contracts, and touching degrees of Consanguinity"; and whenever a sentence of divorce shall be given, the court may pronounce such determination as it shall think fit on the rights of the parties or either of them to courtesy or dower. In the provinces of the dominion in which no divorce courts exist, applications for divorce are made to Parliament and the evidence is taken and considered by the members of the Senate of Canada. In Nova Scotia there is an appeal from the decision of the judge of the Divorce Court to the Supreme Court of Nova Scotia sitting in banco. When the final decree is for the dissolution of the marriage, the statute enables either of the parties to marry again as if the prior marriage had been dissolved by death; but no clergyman shall be liable to any penalty for refusing to solemnize the marriage of either of the parties who have been divorced. In cases of divorce the wife and husband are not competent to testify, but in proceedings by the wife, on account of adultery coupled with cruelty, the husband and wife are competent and compellable to give evidence of or relating to such cruelty.
XIII. RELIGIOUS ORDERS, SCHOOLS, ETC.
Several of the public schools of the province are taught by members of the religious orders. In such cases the teachers must be licensed in the same way as other public teachers, and they are paid out of the public funds. Besides the public schools there are many excellent private schools taught by members of religious orders. These do not receive any assistance from the public treasury. The public schools are maintained by a grant from the government and by local taxation upon the property holders of the section or municipality. They are otherwise free and all children of school age are entitled to be admitted to them.
BROWN, History of the Island of Cape Breton (London, 1869); the works of PARKMAN (Boston, 1882-4); CALKIN, History of Canada (Halifax, 1907): ROBERTS, History of Canada (Boston, 1897); CALKIN, School Geography of the World (Halifax, 1878); Revised Statutes of Canada (Ottawa, 1906); Statutes of Nova Scotia (various dates); Statutes of Canada (various dates);Revised Statutes of Nova Scotia (Halifax, 1900). For further bibliography see HALIFAX, ARCHDIOCESE OF.
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Novara[[@Headword:Novara]]

Novara
(NOVARIENSIS).
A diocese and the capital of the province of Novara, Piedmont, Italy, noted for the manufacture of wool, cotton, and silk textiles, and machinery. The cathedral originally Romanesque has been modified. The high altar is the work of Thorwaldsen, Marchesi, and Finelli; the baldachin is by Tenarini, and there are paintings by Bordine, Crespi, and other artists, besides some ancient mosaics; the baptistery dates from the fifth century. The cathedral archives contain codices and other documents from the eighth century. The church of St. Gaudentius, a work of Pellegrino Pellegrini, was begun in 1553 to replace the ancient basilica built by St. Gaudentius and torn down to make room for the fortifications; Renaissance in style, although the cupola does not harmonize, it contains valuable paintings and frescoes by Lombard, Caccia, Procaccini, Crespi, Gilardini, Sogni, Saletta, and Fiamminghino. The city has an institute of arts and trades, a museum of antiquities, and several private galleries, among them the Leonardi. Novara was the birthplace of the ancient jurist, C. Albucius Silo, Peter Lombard, the philologist Cattaneo, the painter Caccia, and the Jesuit Tornielli. Novara, formerly Novaria, was inhabited by Ligurians and Salassians. Under the Carolingians, it was the seat of a count, but the power of the counts passed gradually to the bishops, confirmed by Otho I (969), in the person of Bishop Aupaldus. From the time of Henry III, Novara was a commune, governed by two consuls and by a consul, called Maggiore. Frequently at war with Vercelli and Milan, it joined Frederick Barbarossa against the latter city, but in 1168 was compelled to join the Lombard League. After the peace of Constance it contended with the Counts of Biandrate, Vercelli, and its own bishops, unwilling to be deprived of their sovereign rights in which they had been again confirmed by Frederick Barbarossa. Upon the expulsion of the bishop in 1210, Innocent III threatened to suppress the diocese. Later, when Martin della Torre became lord of Milan, Novara gave its allegiance to him, then to the Visconti, from which time it formed part of the Duchy of Milan, with rare intervals; in 1536-38 it belonged to Monferrato, 1556-1602 to the Farnese of Parma, 1734 to the Savoy. Because of its position, Novara has been the scene of important battles: in April, 1500, Louis the Moor, Duke of Milan, intended to besiege here Trivulzi, appointed governor by the King of France, but abandoned by his Swiss troops, he was taken prisoner. On 6 June, 1513, the Swiss in the pay of the King of Spain, drove out the French; on 10 April, 1812, the troops that had rebelled against King Charles Felix were dispersed there; on 23 March, 1849, Radetzky inflicted upon the Piedmontese a defeat that compelled King Charles Albert to abdicate.
In the fourth century, Novara was in the Diocese of Vercelli; its first bishop, St. Gaudentius, was consecrated by St. Simplicianus, Bishop of Milan (397-400). St. Lawrence is said to have introduced the Faith into Novara. St. Julius and St. Julian assisted Gaudentius in the conversion of the diocese. The list of bishops has been preserved on two ivory diptychs, one in the cathedral dates from 1168; the other in the church of St. Gaudentius from 1343. Among the bishops were St. Agabius (417); St. Victor (489); St. Honoratus (c. 500); St. Leo (c. 700), biographer of St. Gaudentius; Adalgisus (c. 840), called Gemma Sacerdotum; Albertus, killed by the Counts of Biandrate in 1081; Litifredus (1122) and Papiniano della Rovere (1296); Guglielmo Amidano (1343), a learned theologian and former general of the Augustinians; Pietro Filargo (1388), later the Antipope Alexander V; Bartolomeo Visconti (1429), deposed by Eugene IV, who suspected him of treachery, but finally reinstated; Cardinal Gian Angelo Arcimboldi (1525); Gian Antonio Serbelloni (1560), founder of the seminary; Francisco Rossi (1579), founder of a second seminary; Carlo Bescapé (1593), a Barnabite historian of the diocese; Benedetto Odescalchi (1650), later Innocent XI. Suffragan of Vercelli, it has 372 parishes; 408,000 inhabitants; 11 religious houses of men and 14 of women; 2 schools for boys, and 6 for girls; and 3 Catholic weekly publications.
SAVIO, Gli antichi vescovi d'Italia, I, Piemonte; CAPPELLETTI, Le Chiese d'Italia, XIV; MORBIO, Storia di Norara (Milan, 1833).
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Novatian and Novatianism[[@Headword:Novatian and Novatianism]]

Novatian and Novatianism
Novatian was a schismatic of the third century, and founder of the sect of the Novatians; he was a Roman priest, and made himself antipope. His name is given as Novatus (Noouatos, Eusebius; Nauatos, Socrates) by Greek writers, and also in the verses of Damasus and Prudentius, on account of the metre.
Biography
We know little of his life. St. Cornelius in his letter to Fabius of Antioch relates that Novatian was possessed by Satan for a season, aparently while a catechumen; for the exorcists attended him, and he fell into a sickness from which instant death was expected; he was, therefore, given baptism by affusion as he lay on his bed. The rest of the rites were not supplied on his recovery, nor was he confirmed by the bishop. "How then can he have received the Holy Ghost? " asks Cornelius. Novatian was a man of learning and had been trained in literary composition. Cornelius speaks of him sarcastically as "that maker of dogmas, that champion of ecclesiastical learning". His eloquence is mentioned by Cyprian (Ep. lx, 3) and a pope (presumably Fabian) promoted him to the priesthood in spite of the protests (according to Cornelius) of all the clergy and many of the laity that it was uncanonical for one who had received only clinical baptism to be admitted among the clergy. The story told by Eulogius of Alexandria that Novatian was Archdeacon of Rome, and was made a priest by the pope in order to prevent his succeeding to the papacy, contradicts the evidence of Cornelius and supposes a later state of things when the Roman deacons were statesmen rather than ministers. The anonymous work "Ad Novatianum" (xiii) tells us that Novatian, "so long as he was in the one house, that is in Christ's Church, bewailed the sins of his neighbours as if they were his own, bore the burdens of the brethren, as the Apostle exhorts, and strengthened with consolation the backsliding in heavenly faith."
The Church had enjoyed a peace of thirty-eight years when Decius issued his edict of persecution early in 250. Pope St. Fabian was martyred on 20 January, and it was impossible to elect a successor. Cornelius, writing in the following year, says of Novatian that, through cowardice and love of his life, he denied that he was a priest in the time of persecution; for he was exhorted by the deacons to come out of the cell, in which he had shut himself up, to assist the brethren as a priest now that they were in danger. But he was angry and departed, saying he no longer wished to be a priest, for he was in love with another philosophy. The meaning of this story is not clear. Did Novitian wish to eschew the active work of the priesthood and give himself to an ascetic life?
At all events, during the persecution he certainly wrote letters in the name of the Roman clergy, which were sent by them to St. Cyprian (Epp. xxx and xxxvi). The letters are concerned with the question of the Lapsi (q. v.), and with the exaggerated claim of the martyrs at Carthage to restore them all without penance. The Roman clergy agree with Cyprian that the matter must be settled with moderation by councils to be held when this should be possible; the election of a new bishop must be awaited; proper severity of discipline must be preserved, such as had always digtinguished the Roman Church since the days when her faith was praised by St. Paul (Rom., i, 8), but cruelty to the repentant must be avoided. There is evidently no idea in the minds of the Roman priests that restoration of the lapsed to communion is impossible or improper; but there are severe expressions in the letters. It seems that Novatian got into some trouble during the persecution, since Cornelius says that St. Moses, the martyr (d. 250), seeing the boldness of Novatian, separated him from communion, together with the five priests who had been associated with him.
At the beginning of 251 the persecution relaxed, and St. Cornelius was elected pope in March, "when the chair of Fabian, that is the place of Peter, was vacant", with the consent of nearly all the clergy, of the people, and of the bishops present (Cyprian Ep. lv, 8-9). Some days later Novatian set himself up as a rival pope. Cornelius tells us Novatian suffered an extraordinary and sudden change; for he had taken a tremendous oath that he would never attempt to become bishop. But now he sent two of his party to summon three bishops from a distant corner of Italy, telling them they must come to Rome in haste, in order that a division might be healed by their mediation and that of other bishops. These simple men were constrained to confer the episcopal order upon him at the tenth hour of the day. One of these returned to the church bewailing and confessing his sin, "and we despatched" says Comelius, "successors of the other two bishops to the places whence they came, after ordaining them." To ensure the loyalty of his supporters Novatian forced them, when receiving Holy Communion, to swear by the Blood and the Body of Christ that they would not go over to Cornelius.
Cornelius and Novatian sent messengers to the different Churches to announce their respective claims. From St. Cyprian's correspondence we know of the careful investigation made by the Council of Carthage, with the result that Cornelius was supported by the whole African episcopate. St. Dionysius of Alexandria also took his side, and these influential adhesions soon made his position secure. But for a time the whole Church was torn by the question of the rival popes. We have few details. St. Cyprian writes that Novatian "assumed the primacy" (Ep. lxix, 8), and sent out his new apostles to many cities to set new foundations for his new establishment; and, though there were already in all provinces and cities bishops of venerable age, of pure faith, of tried virtue, who had been proscribed in the persecution, he dared to create other false bishops over their heads (Ep. lv, 24) thus claiming the right of substituting bishops by his own authority as Cornelius did in the case just mentioned. There could be no more startling proof of the importance of the Roman See than this sudden revelation of an episode of the third century: the whole Church convulsed by the claim of an antipope; the recognized impossibility of a bishop being a Catholic and legitimate pastor if he is on the side of the wrong pope; the uncontested claim of both rivals to consecrate a new bishop in any place (at all events, in the West) where the existing bishop resisted their authority. Later, in the same way, in a letter to Pope Stephen, St. Cyprian urges him to appoint (so he seems to imply) a new bishop at Arles, where the bishop had become a Novatianist. St. Dionysius of Alexandria wrote to Pope Stephen that all the Churches in the East and beyond, which had been split in two, were now united, and that all their prelates were now rejoicing exceedingly in this unexpected peace -- in Antioch, Caesarea of Palestine, Jerusalem, Tyre, Laodicea of Syria, Tarsus and all the Churches of Cilicia, Caesarea and all Cappadocia, the Syrias and Arabia (which depended for alms on the Roman Church), Mesopotamia, Pontus and Bithynia, "and all the Churches everywhere", so far did the Roman schism cause its effects to be felt. Meanwhile, before the end of 251, Cornelius had assembled a council of sixty bishops (probably all from Italy or the neighbouring islands), in which Novatian was excommunicated. Other bishops who were not present added their signatures, and the entire list was sent to Antioch and doubtless to all the other principal Churches.
It is not surpr sing that a man of such talents as Novatian should have been, conscious of his superiority to Cornelius, or that he should have found priests to assist his ambitious views. His mainstay was in the confessors yet in prison, Maximus, Urbanus, Nicostratus, and others. Dionysius and Cyprian wrote to remonstrate with them, and they returned to the Church. A prime mover on Novatian's side was the Carthaginian priest Novatus, who had favoured laxity at Carthage out of opposition to his bishop. In St. Cyprian's earlier letters about Novatian (xliv-xlviii, 1), there is not a word about any heresy, the whole question being as to the legitimate occupant of the place of Peter. In Ep. li, the words "schismatico immo haeretico furore" refer to the wickedness of opposing the true bishop. The same is true of " haereticae pravitatis nocens factio" with Ep. liii. In Ep. liv, Cyprian found it necessary to send his book "De lapsis" to Rome, so that the question of the lapsed was already prominent, but Ep. lv is the earliest in which the "Novatian heresy" as such is argued against. The letters of the Roman confessors (Ep. liii) and Cornelius (xlix, 1) to Cyprian do not mention it, though the latter speaks in general terms of Novatian as a schismatic or a heretic; nor does the pope mention heresy in his abuse of Novatian in the letter to Fabius of Antioch (Eusebius, VI, xliii), from which so much has been quoted above. It is equally clear that the letters sent out by Novatian were not concerned with the lapsi, but were "letters full of calumnies and maledictions sent in large numbers, which threw nearly all the Churches into disorder"' (Cornelius, Ep. xlix). The first of those sent to Carthage consisted apparently of "bitter accusations" against Cornelius, and St. Cyprian thought it so disgraceful that he did not read it to the council (Ep. xlv, 2). , The messengers from Rome to the Carthaginian Council broke out into similar attacks (Ep. xliv). It is necessary to notice this point, because it is so frequently overlooked by historians, who represent the sudden but short-lived disturbance throughout the Catholic Church caused by Novatian's ordination to have been a division between bishops on the subject of his heresy. Yet it is obvious enough that the question could not present itself: "Which is preferable, the doctrine of Cornelius or that of Novatian?" If Novatian were ever so orthodox, the first matter was to examine whether his ordination was legitimate or not, and whether his accusations against Cornelius were false or true. An admirable reply addressed to him by St. Dionysius of Alexandria has been preserved (Eusebius, VI, xlv): "Dionysius to his brother Novatian, greeting. If it was against your will, as you say, that you were led, you will prove it by retiring of your free will. For you ought to have suffered anything rather than divide the Church of Godand to be martyred rather than cause a schism woul have been no less glorious than to be martyred rather than commit idolatry, nay in my opinion it would have been a yet greater act; for in the one case one is a martyr for one's own soul alone, in the other for the whole Church". Here again there is no question of heresy.
But yet within a couple of months Novatian was called a heretic, not only by Cyprian but throughout the Church, for his severe views about the restoration of those who had lapsed in the persecution. He held that idolatry was an unpardonable sin, and that the Church had no right to restore to communion any who had fallen into it. They might repent and be admitted to a lifelong penance, but their forgiveness must be left to God; it could not be pronounced in this world. Such harsh sentiments were not altogether a novelty. Tertullian had resisted the forgiveness of adultery by Pope Callistus as an innovation. Hippolytus was equally inclined to severity. In various places and at various times laws were made which punished certain sins either with the deferring of Communion till the hour of death, or even with refusal of Communion in the hour of death. Even St. Cyprian approved the latter course in the case of those who refused to do pennance and only repented on their death-bed; but this was because such a repentance seemed of doubtful sincerity. But severity in itself was but cruelty or injustice; there was no heresy until it was denied that the Church has the power to grant absolution in certain cases. This was Novatian's heresy; and St. Cyprian says the Novatians held no longer the Catholic creed and baptismal interrogation, for when they said "Dost thou believe in the remission of sins, and everlasting life, through Holy Church?" they were liars.
Writings
St. Jerome mentions a number of writings of Novatian, only two of which have come down to us, the "De Cibis Judaicis" and the "De Trinitate". The former is a letter written in retirement during a time of persecution, and was preceded by two other letters on Circumcision and the Sabbath, which are lost. It interprets the unclean animals as signifying different classes of vicious men; and explains that the greater liberty allowed to Christians is not to be a motive for luxury. The book "De Trinitate" is a fine piece of writing. The first eight chapters concern the transcendence and greatness of God, who is above all thought and can be described by no name. Novatian goes on to prove the Divinity of the Son at great length, arguing from both the Old and the New Testaments, and adding that it is an insult to the Father to say that a Father who is God cannot beget a Son who is God. But Novatian falls into the error made by so many early writers of separating the Father from the Son, so that he makes the Father address to the Son the command to create, and the Son obeys; he identifies the Son with the angels who appeared in the Old Testament to Agar, Abraham. etc. "It pertains to the person of Christ that he should be God because He is the Son of God, and that He should be an Angel because He announces the Father's Will" (paternae dispositionis annuntiator est). The Son is "the second Person after the Father", less than the Father in that He is originated by the Father; He is the imitator of all His works, and is always obedient to the Father, and is one with Him "by concord, by love, and by affection".
No wonder such a description should seem to opponents to make two Gods; and consequently, after a chapter on the Holy Ghost (xxix), Novatian returns to the subject in a kind of appendix (xxx-xxxi). Two kinds of heretics, he explains, try to guard the unity ofGod, the one kind (Sabellians) by identifying the Father with the Son, the other (Ebionites, etc.) by denying that the Son is God; thus is Christ again crucified between two thieves, and is reviled by both. Novatian declares that there is indeed but one God, unbegotten, invisible, immense, immortal; the Word (Sermo), His Son, is a substance that proceeds from Him (substantia prolata), whose generation no apostle nor angel nor any creature can declare. He is not a second God, because He is eternally in the Father, else the Father would not be eternally Father. He proceeded from the Father, when the Father willed (this syncatabasis for the purpose of creation is evidently distinguished from the eternal begetting in the Father), and remained with the Father. If He were also the unbegotten, invisible, incomprehensible, there might indeed be said to be two Gods; but in fact He has from the Father whatever He has, and there is but one origin (origo, principium), the Father. "One God is demonstrated, the true and eternal Father, from whom alone this energy of the Godhead is sent forth, being handed on to the Son, and again by communion of substance it is returned to the Father." In this doctrine there is much that is incorrect, yet much that seems meant to express the consubstantiality of the Son, or at least His generation out of the substance of the Father. But it is a very unsatisfactory unity which is attained, and it seems to be suggested that the Son is not immense or invisible, but the image of the Father capable of manifesting Him. Hippolytus is in the same difficulty, and it appears that Novatian borrowed from him as well as from Tertullian and Justin. It would seem that Tertullian and Hippolytus understood somewhat better than did Novatian the traditional Roman doctrine of the consubstantiality of the Son, but that all three were led astray by their acquaintance with the Greek theology, which interpreted of the Son as God Scriptural expressions (especially those of St. Paul) which properly apply to Him as the God-Man. But at least Novatian has the merit of not identifying the Word with the Father, nor Sonship with the prolation of the Word for the purpose of Creation, for He plainly teaches the eternal generation. This is a notable advance on Tertullian.
On the Incarnation Novatian seems to have been orthodox, though he is not explicit. He speaks correctly of the one Person having two substances, the Godhead and Humanity, in the way that is habitual to the most exact Western theologians. But he very often speaks of "the man" assumed by the Divine Person, so that he has been suspected of Nestorianizing. This is unfair, since he is equally liable to the opposite accusation of making "the man" so far from being a distinct personality that He is merely flesh assumed (caro, or substantia carnis et corporis). But there is no real ground for supposing that Novatian meant to deny an intellectual soul in Christ; he does not think of the point, and is only anxious to assert the reality of our Lord's flesh. The Son of God, he says, joins to Himself the Son of Man, and by this connection and mingling he makes the Son of Man become Son of God, which He was not by nature. This last sentence has been described as Adoptionism. But the Spanish Adoptionists taught that the Human Nature of Christ as joined to the Godhead is the adopted Son of God. Novatian only means that before its assumption it was not by nature the Son of God; the form of words is bad, but there is not necessarily any heresy in the thought. Newman, though he does not make the best of Novatian, says that he "approaches more nearly to doctrinal precision than any of the writers of the East and West" who preceded him (Tracts theological and ecclesiastical, p. 239).
The two pseudo-Cyprianic works, both by one author, "De Spectaculis" and "De bono pudicitiae", are attributed to Novatian by Weyman, followed by Demmler, Bardenhewer, Harnack, and others. The pseudo-Cyprianic "De laude martyrii" has been ascribed to Novatian by Harnack, but with less probability. The pseudo-Cyprianic sermon, "Adversus Judaeos", is by a close friend or follower of Novatian if not by himself, according to Landgraf, followed by Harnack and Jordan. In 1900 Mgr Batiffol with the help of Dom A. Wilmart published, under the title of "Tractatus Origenis de libris SS. Scripturarum", twenty sermons which he had discovered in two MSS. at Orleans and St. Omer. Weyman, Haussleiter, and Zahn perceived that these curious homilies on the Old Testament were written in Latin and are not translations from the Greek. They attributed them to Novatian with so much confidence that a disciple of Zahn's, H. Jordan, has written a book on the theology of Novatian, grounded principally on these sermons. It was, however, pointed out that the theology is of a more developed and later character than that of Novatian. Funk showed that the mention of competentes (candidates for baptism) implies the fourth century. Dom Morin suggested Gregorius Baeticus of Illiberis (Elvira), but withdrew this when it seemed clear that the author had used Gaudentius of Brescia and Rufinus' translation of Origen on Genesis. But these resemblances must be resolved in the sense that the "Tractatus" are the originals, for finally Dom Wilgory showed that Gregory of Elvira is their true author, by a comparison especially with the five homilies of Gregory on the Canticle of Canticles (in Heine's "Bibliotheca Anecdotorum" Leipzig, 1848).
The Novationist Sect
The followers of Novatian named themselves katharoi, or Puritans, and affected to call the Catholic Church Apostaticum, Synedrium, or Capitolinum. They were found in every province, and in some places were very numerous. Our chief information about them is from the "History" of Socrates, who is very favourable to them, and tells us much about their bishops, especially those of Constantinople. The chief works written against them are those of St. Cyprian, the anonymous "Ad Novatianum" (attributed by Harnack to Sixtus II, 257-8), writings of St. Pacian of Barcelona and St. Ambrose (De paenitentia), "Contra Novatianum", a work of the fourth century among the works of St. Augustine, the "Heresies" of Epiphanius and Philastrius, and the "Quaestiones" of Ambrosiaster. In the East they are mentioned especially by Athanasius, Basil, Gregory of Nazianzus, Chrysostom. Eulogius of Alexandria, not long before 600, wrote six books against them. Refutations by Reticius of Autun and Eusebius of Emesa are lost.
Novatian had refused absolution to idolaters; his followers extended this doctrine to all "mortal sins" (idolatry, murder, and adultery, or fornication). Most of them forbade second marriage, and they made much use of Tertullian's works; indeed, in Phrygia they combined with the Montanists. A few of them did not rebaptize converts from other persuasions. Theodoret says that they did not use confirmation (which Novatian himself hadnever received). Eulogius complained that they would not venerate martyrs, but he probably refers to Catholic martyrs. They always had a successor of Novatian at Rome, and everywhere they were governed by bishops. Their bishops at Constantinople were most estimable persons, according to Socrates, who has much to relate about them. The conformed to the Church in almost everything, including monasticism in the fourth century. Their bishop at Constantinople was invited by Constantine to the Council of Nicaea. He approved the decrees, though he would not consent to union. On account of the homoousion the Novatians were persecuted like the Catholics by Constantius. In Paphlagonia the Novatianist peasants attacked and slew the soldiers sent by the emperor to enforce conformity to the official semi-Arianism. Constantine the Great, who at first treated them as schismatics, not heretics, later ordered the closing of their churches and cemeteries. After the death of Constantius they were protected by Julian, but the Arian Valens persecuted them once more. Honorius included them in a law against heretics in 412, and St. Innocent I closed some of their churches in Rome. St. Celestine expelled them from Rome, as St. Cyril had from Alexandria. Earlier St. Chrysostom had shut up their churches at Ephesus, but at Constantinople they were tolerated, and their bishops there are said by Socrates to have been highly respected. The work of Eulogius shows that there were still Novatians in Alexandria about 600. In Phrygia (about 374) some of them became Quartodecimans, and were called Protopaschitoe; they included some converted Jews. Theodosius made a stringent law against this sect, which was imported to Constantinople about 391 by a certain Sabbatius, whose adherents were called Sabbatiani.
JOHN CHAPMAN 
Christopher R. Huber

Novena[[@Headword:Novena]]

Novena
(From novem, nine.)
A nine days' private or public devotion in the Catholic Church to obtain special graces. The octave has more of the festal character; to the novena belongs that of hopeful mourning, of yearning, of prayer. "The number nine in Holy Writ is indicative of suffering and grief" (St. Jerome, in Ezech., vii, 24; -- P.L., XXV, 238, cf. XXV, 1473). The novena is permitted and even recommended by ecclesiastical authority, but still has no proper and fully set place in the liturgy of the Church. It has, however, more and more been prized and utilized by the faithful. Four kinds of novenas can be distinguished: novenas of mourning, of preparation, of prayer, and the indulgenced novenas, though this distinction is not exclusive.
The Jews had no nine days' religious celebration or nine days' mourning or feast on the ninth day after the death or burial of relatives and friends. They held the number seven more sacred than any other. On the contrary, we find among the ancient Romans an official nine days' religious celebration whose origin is related in Livy (I, xxxi). After a shower of stones on the Alban Mount, an official sacrifice, whether because of a warning from above or of the augurs' advice, was held on nine days to appease the gods and avert evil. From then on the same novena of sacrifices was made whenever the like wonder was announced (cf. Livy, XXI, lxii; XXV, vii; XXVI, xxiii etc.).
Besides this custom, there also existed among the Greeks and Romans that of a nine days' mourning, with a special feast on the ninth day after death or burial. This, however, was rather of a private or family character (cf. Homer, Iliad, XXIV, 664, 784; Virgil, Aeneid, V, 64; Tacitus, Annals, VI, v.). The Romans also celebrated their parentalia novendialia, a yearly novena (13 to 22 Feb.) of commemoration of all the departed members of their families (cf. Mommsen, "Corp. Inscript. Latin.", I, 386 sq.). The celebration ended on the ninth day with a sacrifice and a joyful banquet. There is a reference to these customs in the laws of the Emperor Justinian ("Corp. Jur. Civil. Justinian.", II, Turin, 1757, 696, tit. xix, "De sepulchro violato"), where creditors are forbidden to trouble the heirs of their debtor for nine days after his death. St. Augustine (P.L., XXXIV, 596) warns Christians not to imitate the pagan custom, as there is no example of it in Holy Writ. Later on, the same was done by the Pseudo-Alcuin (P.L., CI, 1278), invoking the authority of St. Augustine, and still more sharply by John Beleth (P.L., CCII, 160) in the twelfth century. Even Durandus in his "Rationale" (Naples, 1478), writing on the Office of the Dead, remarks that "some did not approve this, to avoid the appearance of aping pagan customs".
Nevertheless, in Christian mortuary celebrations, one finds that of the ninth day with those of the third and seventh. The "Constitutiones Apostolicae" (VIII, xlii; P.G., I, 1147) already speak of it. The custom existed specially in the East, but is found also among the Franks and Anglo-Saxons. Even if it was connected with an earlier practice of the pagans, it nevertheless had in itself no vestige of superstition. A nine days' mourning with daily Mass was a distinction, naturally, which could be shared by none but the higher classes. Princes and the rich ordered such a celebration for themselves in their wills; even in the wills of popes and cardinals such orders are found. Already in the Middle Ages the novena of Masses for popes and cardinals was customary. Later on, the mortuary celebration for cardinals became constantly more simple, until finally it was regulated and fixed by the Constitution "Praecipuum" of Benedict XIV (23 Nov., 1741). For deceased sovereign pontiffs the nine days' mourning was retained, and so came to be called simply the "Pope's Novena" (cf. Mabillon, "Museum Italicum", II, Paris, 1689, 530 sqq., "Ordo Roman. XV"; P. L., LXXVIII, 1353; Const. "In eligendis" of Pius IV, 9 Oct., 1562). The usage still continues and consists chiefly in a novena of Masses for the departed. A rescript of the Sacred Congregation of Rites (22 Apr., 1633) informs us that such novenas of mourning, officia novendialia ex testamento, were generally known and allowed in the churches of religious (Decr. Auth. S.R.C., 604). They are no longer in common use, though they have never been forbidden, and indeed, on the contrary, novendiales precum et Missarum devotiones pro defunctis were approved by Gregory XVI (11 July, 1853 [sic]) and indulgenced for a confraternity agonizantiumin France (Resc. Auth. S.C. Indulg., 382).
Besides the novena for the dead, we find in the earlier part of the Middle Ages the novena of preparation, but at first only before Christmas and only in Spain and France. This had its origin in the nine months Our Lord was in His Blessed Mother's womb from the Incarnation to the Nativity. In Spain the Annunciation was transferred for the whole country by the tenth Council of Toledo in 656 (Cap. i; Mansi, "Coll. Conc.", XI, 34) to 18 Dec., as the most fitting feast preparatory to Christmas. With this it appears that a real novena of preparation for Christmas was immediately connected for the whole of Spain. At any rate, in a question sent from the Azores (Insulae Angrenses) to the Sacred Congregation of Rites, an appeal was made to the "most ancient custom" of celebrating, just before Christmas, nine votive Masses of Our Lady. And this usage, because of the people who took part in the celebration, was permitted to continue (28 Sept., 1658; Decr. Auth., 1093). A French Ordinarium (P.L., CXLVII, 123) prescribes that the preparation for Christmas on the ninth day should begin with the O anthems and that each day, at the Magnificat, the altar and the choir should be incensed. The Ordinarium of Nantes and the Antiphonary of St. Martin of Tours, in place of the seven common O anthems, have nine for the nine days before Christmas, and these were sung with special solemnity (Martene, "De Antiq. Eccles. Ritib.", III, Venice, 1783, 30). In Italy the novena seems to have spread only in the seventeenth century. Still, the "Praxis caeremoniarum seu sacrorum Romanae Ecclesiae Rituum accurata tractatio" of the Theatine Piscara Castaldo, a book approved in 1525 by the author's father general (Naples, 1645, p. 386 sqq.), gives complete directions for the celebration of the Christmas novena with Exposition of the Blessed Sacrament. The author remarks that this novena in commemoration of Our Lord's nine months in the womb was solemnly celebrated in very many places in Italy. And in the beginning of the eighteenth century the Christmas novena held such a distinguished position that the Sacred Congregation of Rites (7 July, 1718), in a special case, allowed for it alone the solemn celebration with Exposition of the Blessed Sacrament (Decr. Auth., 2250).
But before this, at least in Sicily, the custom had sprung up among religious of preparing for the feast of their founder with a novena of Masses, and these Missae novendiales votivae were also (2 Sept., 1690) declared permissible (Decr. Auth., 1843). In general, in the seventeenth century, numerous novenas were held especially in the churches of religious and to the Saints of the various orders (cf. Prola, "De Novendialibus supplicationibus", Romae 1724, passim). Two hundred years later, on application from Sicily for Exposition of the Blessed Sacrament in the celebration of novenas, special permission was granted (Decr. Auth., 3728), and in the decrees on the Missae votivae of 30 June, 1896, there is really question of the Missae votivae novendiales B.M.V.(Decr. Auth., 3922 V, n. 3). At least in this way, then, the novena is recognized even in the Liturgy.
At the same time as the novena of preparation, the proper novena of prayer arose, among the faithful, it would seem, who in their need turned to the saints with a novena, especially to recover health. The original home of this novena must have been France, Belgium, and the neighbourhood of the Lower Rhine. Specially noteworthy up to the year 1000 are the novenas to St. Hubert, St. Marcolf, and St. Mommolus. St. Mommolus (or Mummolus) was considered the special patron for head and brain diseases; the novenas to him were made especially in the Holy Cross Monastery of Bordeaux, where the saint was buried (Mabillon, "Act. Sanct. O. S. B.", II, Venice, 1733, 645 sqq.; "Acta SS.", August, II, 351 sqq.; Du Cange, "Glossarium", s. v. "Novena"). St. Marcolf procured for the kings of France the power to cure scrofula by a touch of their hand. For this purpose, shortly after their coronation and anointing at Reims, the kings had to go in person on pilgrimage to the tomb of St. Marcolf at Corbeny and make a novena there. Those who were to be healed had to make a similar novena. But the best known is the novena to St. Hubert, which continues even to our day. This is made against madness by people bitten by a mad dog or wolf (Acta SS., November, I, 871 sqq.).
The last-named novena was attacked in later times, particularly by the Jansenists, and was rejected as superstitious (cf. "Acta SS.", loc. cit., where the attack is met and the novena justified). Before this, Gerson, in the fourteenth century, had given warning against the superstitious abuse of this novena. But he does not reject novenas in general and we see from his works that in his time they were already widespread (Opera, Paris, 1606, II, 328; III, 386, 389). But notwithstanding Gerson's warning, novenas were from that time on ever more and more in favour with the faithful, to which the many, even miraculous, effects of the novenas contributed not a little. Benedict XIV (De canonizat. sanct., lib. IV, p. II, c. xiii, n. 12) tells of a number of such miracles adduced in the processes of canonization. Catholics know from their own experience that the novena is no pagan, superstitious custom, but one of the best means to obtain signal heavenly graces through the intercession of Out Lady and all the saints. The novena of prayer is thus a kind of prayer which includes in it, so to speak, as a pledge of being heard, confidence and perseverance, two most important qualities of efficacious prayer. Even if the employment of the number nine in Christianity were connected with a similar use in paganism, the use would still in no way be blameable or at all superstitious. Not, of course, that every single variation or addition made in whatever private novena must be justified or defended. The holiest custom can be abused, but the use of the number nine can not only be justified but even interpreted in the best sense.
The number ten is the highest, the numerus maximus, simply the most perfect, which is fitting for God; the number nine, which is lacking of ten, is the number of imperfection, which is fitting for mortal kind. In some such way the Pythagoreans, Philo the Jew, the Fathers of the Church, and the monks of the Middle Ages, philosophized on the meaning of the number nine. For this reason it was adapted for use where man's imperfection turned in prayer to God (cf. Jerome, loc. cit.; Athenagoras, "Legat. pro Christian.", P.G., VI, 902; Pseudo-Ambrosius, P.L., XVII, 10 sq., 633; Rabanus Maurus, P.L., CIX, 948 sq., CXI, 491; Angelomus Monach., In Lib. Reg. IV, P.L., CXV, 346; Philo the Jew, "Lucubrationes", Basle, 1554, p. 283).
In the novena of mourning and the Mass on the ninth day it was remembered in the Middle Ages that Christ gave up the ghost in prayer at the ninth hour, as in the penitential books (cf. Schmitz, "Die Bussbucher und die Bussdisciplin", II, 1898, 539, 570, 673), or remarked that, by means of Holy Mass on the ninth day, the departed were to be raised to the ranks of the nine choirs of angels (cf. Beleth, loc. cit.; Durandus, loc. cit.). For the origin of the novena of prayer we can point to the fact that the ninth hour in the Synagogue, like None in the Christian Church, was a special hour of prayer from the beginning, so that it was reckoned among the "apostolic hours" (cf. Acts, iii, 1; x, 30; Tertullian, "De jejuniis", c. x, P.L., II, 966; cf. "De oratione", c. xxv, I, 1133). The Church, too, in the Breviary, has for centuries invoked the Almighty in nine Psalms and honoured Him in nine Lessons, while from ancient times the Kyrie has been heard nine times in every Mass (cf. Durandus, "Rationale, De nona"; Bona, "Opera", Venice, 1764; "De divina psalmodia", p. 401).
As has been said, the simplest explanation of the Christmas novena are the nine months of Christ in the womb. But for every novena of preparation, as also for every novena of prayer, not only the best explanation but also the best model and example was given by Christ Himself to the Church in the first Pentecost novena. He Himself expressly exhorted the Apostles to make this preparation. And when the young Church had faithfully persevered for nine full days in it, the Holy Ghost came as the precious fruit of this firstChristian novena for the feast of the establishment and foundation of the Church. If one keeps this in mind and remembers besides that novenas in the course of time have brought so many, even miraculous, answers to prayer, and that finally Christ Himself in the revelation to Blessed Margaret Mary Alacoque recommended the special celebration of nine successive first Fridays of the month (cf. Vermeesch, "Pratique et doctrine de la dévotion au Sacré Coeur de Jésus", Tournai, 1906, 555 sqq.), one must wonder that the Church waited so long before positively approving and recommending novenas rather than that she finally took this step (cf. "Collection de précis historiques", Brussels, 1859, "Des neuvaines", 157 sqq.).
Not until the nineteenth century did the Church formally recommend novenas by the concession of Indulgences. This brings us to the last kind of novenas, those which are indulgenced. Apparently Alexander VII in the middle of the seventeenth century granted Indulgences to a novena in honour of St. Francis Xavier made in Lisbon (cf. Prola, op. cit., p. 79). The first novena indulgenced in the city of Rome, and even there for only one church, was the novena in preparation for the feast of St. Joseph in the church of St. Ignatius. This was done by the Briefs of Clement XI, 10 Feb., and 4 March, 1713 (cf. Prola, loc. cit.; Benedict XIV, "De canoniz.", loc. cit.). The Franciscans, who used before this to have a novena for the feast of the Immaculate Conception (cf. Decr. Auth. S.R.C., 2472) received special Indulgences for it on 10 Apr., 1764 (Resc. Auth. S.C. Indulg., 215). Not until later, especially from the beginning of the nineteenth century, were various novenas enriched with Indulgences in common for the whole Church. They number in all thirty-two, intended for the most part as novenas of preparation for definite feasts.
They are in detail as follows: one in honour of the Most Holy Trinity, which may be made either prior to the feast of the Holy Trinity (first Sunday after Pentecost) or at any other time of the year; two to the Holy Ghost, one to be made prior to the feast of Pentecost for the reconciliation of non-Catholics (this is also made publicly in all parochial churches), one at any time of the year; two novenas to the Infant Jesus, one to be made before the feast of Christmas and the other at any time during the year; three to the Sacred Heart, one prior to the feast of the Sacred Heart (the Friday after the octave of Corpus Christi), one at any time during the year, and the third that of the nine first Fridays, which is based on the promise made to Blessed Margaret Mary by the Sacred Heart assuring the grace of final perseverance and the reception of the Sacraments before death to all who should receive Holy Communion on the first Friday of every month for nine consecutive months; it is customary to offer this novena in reparation for the sins of all mankind; eleven novenas in honour of the Blessed Virgin, viz., in honour of the Immaculate Conception, the Nativity of Mary, her Presentation at the Temple, the Annunciation, the Visitation, the Maternity of Mary, her Purification, her Seven Dolours, the Assumption, the Holy Heart of Mary, and the Holy Rosary; one novena each in honour of the Archangels Michael, Gabriel and Raphael, and one in honour of the Guardian Angel, two to St. Joseph, one consisting of the recitation of prayers in honour of the seven sorrows and seven joys of the foster-father of Christ, prior to the feast of St. Joseph (19 March) and one at any time during the year; one novena each in honour of St. Francis of Assisi, at any time during the year, St. Vincent de Paul, St. Paul of the Cross, St. Stanislaus Kotska, prior to his feast (13 November), St. Francis Xavier, and one for the Holy Souls.
The novena in honour of St. Francis Xavier, known as the "Novena of Grace", originated as follows: in 1633 Father Mastrilli, S.J., was at the point of death as a result of an accident, when St. Francis Xavier, to whom he had great devotion, appeared to him and urged him to devote himself to the missions of the Indies. Father Mastrilli then made a vow before his provincial that he would go to the Indies if God spared his life, and in another apparition (3 Jan., 1634) St. Francis Xavier exacted of him a renewal of this promise, foretold his martyrdom, and restored him to health so completely that on the same night Father Mastrilli was in a condition to write an account of his cure, and the next morning to celebrate Mass at the altar of the saint and to resume his community life. He soon set out for the Japanese missions where he was martyred, 17 October, 1637. The renown of the miracle quickly spread through Italy, and inspired with confidence in the power and goodness of St. Francis Xavier, the faithful implored his assistance in a novena with such success that it came to be called the "novena of grace". This novena is now made publicly in many countries from 4 to 12 March, the latter being the date of the canonization of St. Francis Xavier together with St. Ignatius. The conditions include a visit to a Jesuit church or chapel. The indulgence may be gained on any day of the novena, and those who are prevented by illness or another legitimate cause from communicating during the novena may gain the indulgence by doing so as soon as possible. All of these novenas without exception are to be made, in private or in public, with pious exercises and the reception of the Sacraments, and for these usually a daily partial Indulgence can be gained and a plenary Indulgence at the end of the novena. The Indulgences and the conditions for gaining them are accurately given in detail in the authentic "Raccolta" and in the works on Indulgences by Beringer and Hilgers, which have appeared in various languages. The indulgenced novenas, to a certain extent official, have but contributed to increase the confidence of the faithful in novenas. Hence, even the private novena of prayer flourishes in our day. Through the novena to Our Lady of Lourdes, through that to St. Anthony of Padua or some other saint, the faithful seek and find help and relief. The history of novenas is not yet written, but it is doubtless a good part of the history of childlike veneration of Our Lady and all the saints, of lively confidence in God, and especially of the spirit of prayer in the Catholic Church.
JOSEPH HILGERS 
Transcribed by Herman F. Holbrook 
Ad honorem Sanctae Dei Genetricis, Rosarii sacratissimi Reginae
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Novice
I. DEFINITION AND REQUIREMENTS
The word novice, which among the Romans meant a newly acquired slave, and which is now used to denote an inexperienced person, is the canonical Latin name of those who, having been regularly admitted into a religious order and ordinarily already confirmed in their higher vocation by a certain period of probation as postulants, are prepared by a series of exercises and tests for the religious profession. In Greek, the novice was called archarios, a beginner. The religious life, recommended by Jesus Christ, is encouraged by the Church and any person is allowed to become a novice who is not prevented by some positive legal impediment. No minimum or maximum age is fixed by canon law for admission into the novitiate. Those, however, who have not arrived at puberty cannot enter without the consent of their parents or guardians; and canon law ("Si quis", I; "De regularibus", III, 31) grants to parents one year to compel the return of a child who has entered without their consent. As the Council of Trent fixes at sixteen years the earliest age for the profession which follows the novitiate, we may conclude that the novice must have completed his fifteenth year if the religious order requires one year of novitiate; or, his fourteenth, if the two years be required, and this opinion is confirmed in respect to Regulars, properly so-called, by the decree of the Sacred Congregation of Religious dated 16 May, 1675, and for nuns by that of the Sacred Congregation of Bishops and Regulars dated 28 May, 1689. According to the rules of procedure, published by the latter congregation, 28 June, 1901, no person may be admitted into a new congregation under the age of fifteen years without special permission of the Holy See. The constitution of Clement VIII, "Cum ad Regularem", of 19 March, 1603, requires the age of nineteen full years for the reception of lay-brothers, but this constitution has not been everywhere carried into effect. Canon law distinctly gives to clerics the right to enter religion (cf. Clerici, unic., c.XIX, i; Alienum, I eodem, q. 2; Benedict XIV, C. "Ex quo dilectus", 14 January, 1747; the reply of the Sacred Congregation of Bishops and Regulars of 20 December, 1859; Nilles, "De libertate clericorum religionem ingrediendi"). Even those who have obtained a burse for study, or who have been maintained at the expense of the seminary retain this right, although it is admitted that the founder of a burse, or the donor of money for educational purposes may impose certain reasonable conditions for the use of his gifts, and may stipulate for instance that the cleric shall undertake to serve the diocese for a certain number of years, or not to enter into religion without the consent of the Holy See. Although the consent of the bishop is not canonically required, the cleric is recommended to inform him of his intention to enter a religious order, and a similar notification is required of any cleric or priest occupying any office or benefice. The bishop in fact must be in a position to fill the vacancy. For the entry into religion of a diocesan bishop nominated or confirmed by the Holy See, the consent of the pope is required. This does not apply to a bishop who has lawfully resigned his see, but some authors consider that it does apply to titular bishops.
However general may be the freedom to enter a religious order, no person is allowed to do this to the detriment of another's right. Thus a married man, at least after the consummation of marriage, cannot enter into religion, unless his wife has by her misconduct given him the right to refuse cohabitation forever, or unless she consents to his entrance, and agrees to make a vow of chastity or to enter into religion herself, in conformity with canonical rules. The liberty of a married woman is similarly limited ("Præterea", 1; "Cum sis:, 4; "Ad Apostolicam", 13; "Significavit", 18; "De conversione conjugatorum", III, 32). Parents may not enter into religion without making suitable provision for the education and future of their children; nor children who are under the obligation of maintaining their parents, if their religious profession would prevent them from aiding their parents in any grave necessity. Debtors also are forbidden, at least those who may be expected to be able to pay their debts within a reasonable time (this is a disputed point but we give the most commonly accepted opinion, which is that of St. Alphonsus, "Moral Theology", bk. IV, 5, n. 71). Moreover, a positive order of Sixtus V (Cum de omnibus, 1587), modified to a certain extent by Clement VIII (In Suprema, 1602), forbids the profession of persons involved in debts by their own fault. Canon law also excludes persons branded with infamy and those connected with any criminal proceeding, also those under an obligation to render accounts of a complicated nature. (C. Clement VIII, "In Suprema", 1602). An illegitimate child is not necessarily excluded, but he cannot be received into any order in which his father is professed (C. Gregory XIV, "Circumspecta", 15 March, 1591).
The canonical regulations spoken of above, concern those religious orders in which solemn vows are taken. Religious congregations are governed generally by the natural law and their own approved constitutions. According to the "Normæ" (Regulations) of 1901, the Holy See imposes the following disabilities, and reserves to itself the right of dispensation: illegitimacy, not removed by legitimation; age, below fifteen and above thirty years; vows binding a person to another order; marriage; debts or liability to render accounts; and for nuns, widowhood. More recently, the decree "Ecclesia Christi" of 7 September, 1909, with which must be read the declarations of 4 January and 5 April, 1910, renders invalid, without the permission of the Holy See, the admission of any person who has been expelled from a college for immorality or other grave fault, or of a person who has been dismissed for any cause whatever from another religious order, a seminary, or any institution for the training of ecclesiastics or religious. A person who has obtained a dispensation from his vows cannot enter into any order but the one which he left. This decree applies both to religious orders, and to congregations with simple vows, at least to those which are not diocesan, and its effect has been extended by the order of 4 January, 1910, to religious communities of women. Only formal expulsion renders admission invalid, but the fact of leaving college or other institution under circumstances which would make it equivalent to expulsion makes it illicit, and the Holy Seerequires superiors to make such inquiries as are necessary to prevent the admission of undesirable persons. Another decree of 7 September, 1910, "In articulo", while not rendering the reception invalid, forbids the admission of a young man who presents himself in order to become a religious cleric, unless he has been through a course of a least four years of classical studies. (For these decrees and their explanation see "De religiosis et missionariis", vol. V).
Before the taking of the habit, exact information must be secured to make sure of the qualities and good intentions of the candidate. These precautions are happy substitutions for the rather rude test that had to be undergone in former times (see Postulant). Besides being dictated by the natural law, they have been sanctioned for the orders of men by a Constitution of Sixtus V, "Cum de omnibus", 1587, and by another constitution, "Cum ad regularem", promulgated by Clement VIII, March 1603, and confirmed byUrban VIII. (The ordinances of Clement VIII concern Italy and the adjacent islands only.) In the celebrated Decree, "Romani Pontifices" (25 January, 1848), Pius IX laid a strict injunction on all superiors of orders and congregations of men to admit no one to the habit without testimonial letters from the ordinary of the diocese in which the candidate was born and of the dioceses in which he has lived for more than a year from the age of fifteen. This year is explained in a later declaration to mean twelve successive months spent in the same diocese. In these letters, the ordinaries ought, in as far as they can, to bear witness to the candidate's birth, age, conduct, reputation, and all other qualities that affect his entry into religion. The obligation of exacting such letters is imposed under penalty of censure, but it does not entail nullity. Their receipt does not dispense superiors from making their own inquiries.
II. JURIDICAL CONDITION
By the fact of his entrance into an approved congregation, the novice becomes an ecclesiastical person. If he is a novice in a religious order, he becomes a regular in the widest sense of the word; as such he is not bound by any vow, but he is protected by the ecclesiastical immunities, and shares in the indulgences and privileges of his order, gaining a plenary indulgence on the day of his admission, at least into an order properly so called. The prelate or superior may exercise in regard to his novices all his powers of absolution in reserved cases, and of dispensation from rules and precepts of the Church. Novices benefit also by any exemption attached to the order to which they belong. The jurisdiction communicated by the superior of the congregation suffices to absolve them. It follows apparently that a confessor approved only by the ordinary of the place could not give them valid absolution, though this point is disputed. According to the common law of regulars, the priest who is maser of novices is their only ordinary confessor. The novice is bound to obey the superior who has jurisdiction over him, and power as head of the house. He is bound by any private vows he may have taken, but these may be indirectly annulled by the superior in so far as they are contrary to the rules of the order or the exercises of the novitiate. The training of the novices is entrusted to an experienced religious, ordinarily distinct from the local superior. The latter, though obliged to respect the prerogatives of the novice-master, remains the real immediate superior of the novices, and outside that part of the house which is called the novitiate, the direction of the entire community belongs exclusively to him. By canon law, the novice retains full and entire liberty to leave his order and incurs no pecuniary responsibility by the mere fact of leaving it. Vows of devotion do not change the juridical condition of the novice, and they cease to bind if he is legally expelled. As soon as one has made up his mind to leave, it becomes his duty to inform the superior; and if he fails to do so, he becomes liable to reimburse the order for any unnecessary expense it may incur on his behalf after his decision. This is only natural justice. The order is obliged to restore to him his personal property and anything he may have brought with him. As the order is not bound to the novice by any contract, it may dismiss him. According to the regulations of 28 June, 1901, in new congregations governed by simple vows, the dismissal of a novice must be approved by the superior-general and his council. Dismissal without sufficient cause would be an offense against charity and equity, and a superior guilty of such an offense would fail in his duty to his order.
Although the reception of a novice should be gratuitous, the Council of Trent (c. 16, Sess. 25, "De regularibus") permits the order to stipulate for the payment of his expenses while in the novitiate. In order to ensure the complete liberty of the novice, the same council forbids him to make any renunciation of his property or any important gift, and annuls such renunciation if made. Parents also, to whose property the novice had a right of succession, are debarred from making any considerable donation. By common law, however, a novice may legally renounce his property within the two months immediately preceding his profession, and this renunciation should also be authorized by the bishop or his vicar-general. This formality of authorization is not always insisted upon in practice. The renunciation may extend to property of which he is already possessed, or to such as must necessarily descend to him by right of inheritance; but not seemingly to such as he has only an expectation of receiving. He is free to make over his property to his family, his order, or any pious work, or even to provide for services and Masses after his death. Although the renunciation takes effect only from the date of his profession, and becomes null and void if that profession does not take place, it is not revocable at the pleasure of the novice before his profession, unless he has reserved to himself the right to change the disposition of his property. If no renunciation has been made at the time of solemn profession, canon law assigns the property either to the monastery or to the natural heirs of the religious. Common law requires that the solemn profession shall be preceded by a period of simple vows; before making these vows, the novice is bound to declare to whom he commits the administration of his patrimony, and how he wishes the income to be employed, and the consent of the Holy See is generally required for any change in this arrangement. The religious is entitled to provide for the administration of any additional property which may come to him after his simple profession, and for the disposal of the income of such property. The law of the Council of Trent does not concern congregations which are governed by simple vows; but in these the power of a novice to alienate or retain his property is provided for by their constitutions. Generally speaking, the novice is bound, before taking his vows, to declare how he wishes his property to be administered, and the income expended. According to the Regulations of 1901, he may, even after making his vows, be authorized by the superior-general to modify these dispositions. The renunciation of property, though not made null and void, is forbidden to the novice. The Holy See does not approve that any obligation should be imposed upon the novice to give even the income of his property to his order; he remains free to apply it to any reasonable purpose. Solemn profession vacates all ecclesiastical benefices of which the novice was possessed; the perpetual vows of congregations governed by simple vows vacate residential benefices; that is to say, benefices which require residence are vacated by the simple profession, which prepares the way for solemn profession, or by the temporary vows which precede perpetual vows.
III. EXERCISES
Except in the case of some special privilege of the religious order (as with the Society of Jesus) or some unavoidable obstacle, the novice should wear a religious habit, though not necessarily the special habit of novices. It is the duty of the novice, under the guidance of the novice-master, to form himself spiritually, to learn the rules and customs of his order, and to try himself in the difficulties of the religious life. The rule ordinarily prescribes that at the outset of his religious career he shall pass some days in spiritual exercises, and make a general confession of the sins of his whole life. By the Constitution "Cum ad regularem" of 19 March, 1603, renewed under Urban VIII in the Decree "Sacra Congregatio" of 1624, Clement VIII laid down, for novitiates approved by theHoly See, some very wise rules in which he directed that there should be a certain amount of recreation, both in the house and out of doors; and he insisted on the separation of the novices from older religious. For a long time, studies, properly so called, were forbidden, at least during the first year of novitiate; but a recent decree dated 27 August, 1910, while maintaining the principle that one year of the novitiate should be devoted especially to the formation of the religious character, recommends certain studies to exercise the mental faculties of the novices, and enable their superiors to form an opinion of their talents and capacities without involving any excessive application, such as the study of the mother-tongue, Latin and Greek, repetition of work previously done, reading the works of the Fathers, etc., in short, studies appropriate to the purpose of the order. Novices, therefore, are bound to give up one hour regularly to private study on all except feast-days, and also to receive lessons limited to one hour each, not oftener than three times a week. The manner in which the novices apply themselves to these studies is to be taken into account when the question arises of their being admitted to profession (see the decree annotated in Vermeersch, "Periodica de religiosis et missionariis", vol. V, 1910, n. 442, pp. 195, 197). According to the practice of the older orders the novice receives a religious name, differing from his baptismal name.
IV. DURATION
For all religious orders, the Council of Trent prescribes a full year in the novitiate, under penalty of nullity of profession. In those orders which have a distinctive habit, the novitiate commences with the assumption of the habit; in those which have no habit, it commences from the time when the novice is received into the house lawfully assigned for the purpose by competent authority. This year must be continuous without interruption. It is interrupted whenever the bond between the order and the novice is broken by voluntary departure or legal dismissal; and also when, independently of the wish of either superior or novice, the latter is compelled to live for any considerable time in the world. A dismissal is considered to take effect when once the novice has crossed the threshold of the house; in case of a voluntary departure, a novice who has left the house, but has kept his religious habit and who returns after one or two days' absence, is considered as having given way to a temporary desire for change, not sufficient to cause him to lose the benefit of the time already spent in the novitiate. An interruption makes it necessary that the novitiate should begin afresh as if nothing had previously been done, and it differs in this respect from suspension, which is, so to speak, an interval between two effective periods of novitiate. The time which passes during the suspension does not count, only the time passed before the suspension being added to that which follows. The novitiate is suspended when a novice is withdrawn for a certain time from the superior's direction, but without changing his condition. This would happen in the case of a temporary mental aberration, or an expulsion for some reason shown afterwards to be unfounded, and therefore annulled. It is generally held that if a novice quits his order after having finished his novitiate, and is subsequently readmitted, he has not to begin his novitiate afresh, unless it appears that there has been some serious damage in his dispositions. The law of the Council of Trent does not strictly apply to congregations governed by simple vows, but the constitutions of these congregations ordinarily require a year of novitiate at least, and the "Normæ" (Regulations) of 1901 make a complete and continuous year of the novitiate one of the conditions of a valid profession.
The practice of the Holy See has been of late years to interpret this continuity much more strictly than was formerly the case. Some persons consider that one whole day passed outside the novitiate, even for some good reason, and with the permission of superior, is sufficient to render ineffective the whole of the previous probation, but this is too rigorous an interpretation of the rule. To avoid all danger of offending against canon law, superiors will do wisely not to grant permission to pass the night out of the novitiate, except for a very good reason and for a very short time. By the Constitutions of Clement VIII, "Regularis disciplinæ" of 12 March, 1596, and of Innocent XII, "Sanctissimus" of 20 June, 1699, the novitiate house must be approved by the Holy See, and the novitiate cannot be validly passed elsewhere. These directions refer to Italy and the adjacent islands, and do not apply to all religious orders. Nevertheless some authors consider them to be of universal application. The rules of congregations governed by simple vows approved by the Holy See ordinarily reserve to the Holy See the approbation of the novitiate house. Pius IX, in an Encyclical letter of the Sacred Congregation of Bishops and Regulars dated 22 April, 1851, required that in all novitiates there should be a common life; pocket-money and the separate use of chattels of whatever kind (peculium) was forbidden. One part of the novitiate house should be reserved for the novices, and strictly separated from the rest of the dwelling. The novitiate cannot validly be commenced except in the house lawfully set apart for the purpose. Some authors strictly require that the novices shall never be lodged elsewhere; but, although in the orders whose novitiate is bound to be approved by the Holy See, residence in this house is rigorously insisted upon, it does not seem possible that a few days' absence should lessen the value of the probation.
V. HISTORY
The institution of a time of probation, in order to prepare the candidate who has already been admitted to the religious life for his profession, goes back to very ancient times. According to Mgr Ladeuze (Le cénobitisme Pachomien, p. 282), in spite of the testimony of the MS. Life of St. Pachomius (MS. 381, "Patrologia", IV, Paris), the novitiate did not exist in the monastery of St. Pachomius as a general institution; but from the fifth century at least it has been the rule for the Coptic monks to pass through a novitiate of three years. (See the "Coptic Ordinal" in the Bodleian Library of Oxford; Evetts in "Revue de l'Orient chrétien", II, 1906, pp. 65, 140.) This term of three years was required also in Persia in the sixth century (Labouret, "Le Christianisme en Perse", p. 80). Justinian, in approving this, says that he borrowed it from the rules of the saints, "Sancimus ergo, sacras sequentes regulas" (Novella V, "de monachis", c. 2, preface and sect. I). Many Western orders, notably that of St. Benedict, were content with one year. St. Gregory the Great in his letter to Fortunatus, Bishop of Naples, (bk. X, Letter 24, in Migne, "P.L.", LXXVII, col. 1082-7) required two years. Many orders of canons left the time to the discretion of he abbot. Common law did not prescribe any term of novitiate and this omission led to the frequent shortening, and occasionally to the entire abolition of the preparatory probation. Innocent III ["C. Apostolicum", 16, "de regularibus" (III, 31)] directs that the novitiate shall be dispensed with only in exceptional circumstances, and forbids the Mendicant Orders to make their profession within one year. Finally the Council of Trent (Sess. XXV, c. XV, "de regularibus") makes a year's novitiate an indispensable condition of valid profession. In the East, since the fourth or fifth century, the novices of Palestine, Egypt, and Tabenna have been accustomed to give up their secular dress, and put on the habit given them by the community. This habit is distinguished from that of the professed by the absence of the cuculla or cowl. Those of St. Basil kept their habits. This practice, sanctioned by Justinian (Novella, V, c. 2), was also that of St. Benedict and the Benedictines, but the contrary use has for a long time past prevailed. (See Profession; Postulant; Nuns.)
Classical authors: St. Thomas, Summa theologica, II-II, Q. clxxx, a. 2-7 and Q. clxxxix; Passerini, De hominum statibus, III, commenting on St. Thomas, l.c.; Suarez, De Religione, tract. VII, bk. IV-VI; Laymann, Theologia moralis, De statu religioso, c. vi; Schmalzgrueber in bk. III Decr., XXXI, XXXII; in bk. IV, t. VI, n. 38-42; Schmier, Jurisprudentia canonico-civilis, bk. III, t. I, pt. I, c. iii, s. 2; Pellizarius, Manuale Regularium, tr. 2; Rotarius, Theol. mor. Regularium, t. I, bk. I, II; Martène, De antiquis monachorum ritibus; Idem, Commentarius in reg. S. Benedicti; Thomasini, Vetus et Nova Ecclesiæ disciplina, t. I, bk. III, etc. 
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Nubia[[@Headword:Nubia]]

Nubia
Located in North-eastern Africa, extending from Sennar south to beyond Khartoum and including the Egyptian Sudan. The southern section includes Sennar with Dschesireh-el Dschesire (Island of Islands), the ancient Meroe; the western, Bahr el Abiad, Kordofan, and Darfur; the eastern, Tarka; the central, Dongola; and the northern, Nubia proper. The various tribes belong to the Ethiopian or Berber family, intermixed with Arabians; in the south negroes preponderate. Nubia embraces 335,597 square miles and contains 1,000,000 inhabitants; Dongola, Berber, Khartoum, Fashoda, Sennar, Fassuglo, 75,042 square miles with 2,500,000 inhabitants; Taka, 7766 square miles with 1,000,000 inhabitants; Kordofan, 35,069 square miles with 300,000 inhabitants; Darfur, 106,070 square miles with 4,000,000 inhabitants; Shegga, 85,017 square miles with 1,400,000 inhabitants. The chief cities are: Khartoum, at the junction of the White and Blue Niles, founded in 1823 and the starting-point of all scientific and missionary expeditions, destroyed in 1885 by the Mahdi, rebuilt in 1898; Omdurman, on the Abiad, founded by the Mahdi; Sennar, capital of Southern Nubia; Kassala, capital of Taka. On the Nile are Berber, Abu-Hammed, Old Dongola, and New Dongola, capital of central Nubia; in Nubia proper, Derr, Wadi Halfa, and Assuan; in Kordofan, El-Obeid; in Darfur, El Fasho. Formerly the port of Nubia was Suakin on the Red Sea; from 1906 it has been Port Sudan. Nubia is administered by the Viceroy of Egypt.
HISTORY
Nubia is said to be derived from the Egyptian Nub (gold), as the Egyptians obtained most of their gold there. In the Bible it is called Cush. Egypt sought repeatedly to extend its southern boundaries, and during the eighteenth dynasty reached Wadi Halfa. A temple was built at Napata (near the Fourth Cataract) by Amenophis III, and Rameses II waged successful war with the Ethiopians. After this there arose in Napata near the sacred mountain Gebel Barkal an independent theocratic state; the remains of many of its temples are still to be seen. During the twenty-third dynasty the Nubians shook off the Egyptian yoke, and even conquered Egypt (750 B. C.); three Nubian kings ruled the united territory (732-668). Psametich I (664-10) drove out the Nubians, and Meroe replaced Napata, which maintained its sovereignty over Nubia until destroyed by the native king Ergamenes during the reign of Ptolemy Philadelphus (285-47) . During Roman rule, the Nubians attempted to gain the Thebaid, but Petronius in 25 B. C. conquered Napata and forced Queen Candace to make a treaty of peace. In the third century after Christ marauding incursions of Nubian tribes called the Biemmyer forced Diocletian to summon the Nobatæ from El Charge in the Nile valley as confederates of the empire. Nevertheless Prima, Phœnicon, Chiris, Taphis, and Talmis yielded. In. the fourth and fifth centuries the Thebaid was so often devastated that Emperor Marcian was forced to conclude an unfavourable peace in 451. Christianity, brought probably by the hermits and monks of the Thebaid, began to spread through the country. The various accounts of this event are confusing; Pliny and Mela give the name of Ethiopia to all the countries in this region, including Abyssinia, while ecclesiastical writers speak of an Ethiopian Church, but give no account of the conversion of individual lands. Christianity was not yet well established, when about the middle of the sixth century under the protection of the empress Theodora, the Alexandrian priest Julian introduced Monophysitism. Its adherents called themselves Copts. The Nobatæan kings Silko and Eirpanomos accepted Christianity in this form, and the Monophysite patriarch Theodosius, Bishop Theodore of Philæ, and Longinus, Julian's successor, put the new doctrine on a firm basis. In 580 Longinus baptized the King of the Alodæ. The final victory of the Monophysites was secured by their union with the Arabs, soon to be masters of Egypt.
In 640 Amr Ben el-Asi'S, the commander-in-chief of the Arabs, conquered Egypt and ended Byzantine supremacy. The Melchite (Catholic) patriarch, George of Alexandria, fled to Constantinople and his see remained vacant for over a hundred years. The Copts secured peace only by becoming confederates of the enemy, and in return received nearly all the Catholic churches; their patriarch alone exercised jurisdiction over the entire territory. According to the Arabian Makrizi, as related by Ibn Selim, when the Nubians requested bishops they received from Alexandria Monophysites, and in this way became and remained Jacobites or Copts. In the following centuries numerous churches and monasteries were built even in Upper Nubia and Sennar, the ruins of which yet remain. Other documents show that Nubia was divided into three provinces with seventeen bishops: Maracu with the suffragan Dioceses of Korta, Ibrim, Bucoras, Dunkala, Sai, Termus, and Suenkur; Albadia with Borra, Gagara, Martin, Arodias, Banazi, and Menkesa; Niexamitis with Soper, Coucharim, Takchi, and Amankul. Yet Christianity was in continual danger from the Mohammedans. Nubia succeeded in freeing itself from the control of Egypt, which became an independent Mohammedan kingdom in 969, but in 1173 Saladin's brother Schems Eddawalah Turanschah advanced from Yemen, destroyed the churches, and carried off the bishop and 70,000 Nubians. At the same time Northern Nubia was conquered. In 1275 the Mameluke sultan Djahn Beibars sent an army from Egypt into Nubia. Dongola was conquered, the Christian king David was obliged to flee, and the churches were plundered. The inhabitants escaped forcible conversion to Mohammedanism only by payment of a head-tax. Nubia was divided into petty states, chief of which was Sennar, founded in 1484 by the negro Funji. For some time Sennar ruled Shendi, Berber, and Dongola. In the eighteenth century the King of Sennar obtained for a time Kordofan also. From the Middle Ages there is little information as to the position of Christianity; Islam became supreme, partly by force, partly by the amalgamation of the native with the Arabian tribes.
In 1821 Sennar and the dependent provinces submitted to Mohammed Ali, the founder of modern Egypt. The commanding position of the capital, Khartoum, led the Holy See to hope that the conversion of Central Africa could be effected from Nubia. On 26 December, 1845, the Propaganda erected a vicariate, confirmed by Gregory XVI, 3 April, 1846. The Austrian imperial family contributed funds and the mission was under the protection of the Austrian consulate at Khartoum. Missionary work was begun by theJesuits Ryllo (died 1848) and Knoblecher (died 1858), who pushed forward as far as 4° 10' north of the equator, Kirchner, and several secular priests (among whom were Haller, died 1854, and Gerbl, died 1857). They founded stations at Heiligenkreuz on the Abiad (1855), and at Santa Maria in Gondokoro (1851). In 1861 the missions were transferred to the Franciscans. Father Daniel Comboni (died at Khartoum, 1881) founded an institute at Verona for the training of missionaries to labour among the negroes of Soudan. The Pious Mothers of the Negro Country (Pie Madri della Nigrizia), founded in 1867, devoted itself to conducting schools for girls and dispensaries. The Mahdi, Mohammed Ahmed, in 1880 conquered Kordofan, in 1883 vanquished the Egyptian army, and on 26 January, 1885, destroyed Khartoum. A number of priests and sisters were held for years in captivity; the name of Christian seemed obliterated. After the overthrow of his successor, Caliph Abdullah, by the English under Lord Kitchener, 2 September, 1898, the mission was re-established. In 1895 a mission had been opened at Assuan. In 1899 Mgr Roveggio with Fathers Weiler and Huber established a station at Omdurman, and in 1900 founded the mission near the Shilluk and re-established the station at Khartoum. Under his successor, Geyer, stations were opened in 1904 at Halfaya, Lul, Atiko, Kayango; in 1905 at Mbili among the Djur, at Wau in Bahr el Ghazal, and the mission at Suakin, opened in 1885, was resumed. The Sons of the Sacred Cross, as the Missionaries of Verona had been called from 1887, founded a station at Port Sudan.
Starting from Khartoum the missionary territory is divided into a northern and a southern district. The majority of the population in the north is Mohammedan and the chief task of the missionaries is pastoral work among the scattered Christian communities. In 1908 Khartoum had 69,344 inhabitants, Omdurman 57,985, among them about 2307 Europeans, of whom about 1000 are Catholics. Khartoum is served by 2 fathers, 1 brother, and 4 sisters; the schools contain 42 boys and 75 girls. In Omdurman there are 300 Catholics, 3 fathers, 1 brother, and 5 sisters; 44 boys and 45 girls attend the school. There is also a school for girls at Halfaya. At Assuan there are 2 fathers, 1 brother, and 4 sisters; 34 boys and 54 girls are taught in the schools. There are 500 Catholics among the workmen. At Port Sudan the Catholics number between 200 and 300. There are Catholics also at Halfa, Abu-Hammed, Dongola, Argo, Meraui, Berber, Atbara, Damer, Shendi, Kassala, Duen, El-Obeid, Bara, and Nahud. The southern missions among the heathen negroes have already advanced beyond the boundaries of Nubia. The statistics for 1907 for the northern and southern missions were: 11 stations, 30 priests, 23 brothers, 41 sisters, 2407 Catholics, 492 boys and girls in the mission-schools.
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Nuestra Senora Del Pilar[[@Headword:Nuestra Senora Del Pilar]]

Nuestra Señora Del Pilar
"Our Lady of the Pillar", a celebrated church and shrine, at Saragossa, Spain, containing a miraculous image of the Blessed Virgin, which is the object of very special devotion throughout the kingdom. The image, which is placed on a marble pillar, whence the name of the church, was crowned in 1905 with a crown designed by the Marquis of Griñi, and valued at 450,000 pesetas (£18,750, 1910). The present spacious church in Baroque style was begun in 1681. According to an ancient Spanish tradition, given in the Roman Breviary (for 12 October, Ad. mat., lect. vi), the original shrine was built by St. James the Apostle at the wish of the Blessed Virgin, who appeared to him as he was praying by the banks of the Ebro at Saragossa. There has been much discussion as the truth of the tradition. Mgr L. Duchesne denies, as did Baronius, the coming of St. James to Spain, and reproduces arguments founded on the writings of the Twelfth Ecumenical Council, discovered by Loaisa, but rejected as spurious by the Jesuit academician Fita and many others. Those who defend the tradition adduce the testimony of St. Jerome (PL XXIV, 373) and that of the Mozarabic Office. The oldest written testimony of devotion to the Blessed Virgin in Saragossa usually quoted is that of Pedro Librana (1155). Fita has published data of two Christian tombs at Saragossa, dating from Roman days, on which the Assumption of the Blessed Virgin is represented.
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Nueva Cáceres
(NOVA CACERES)
Diocese created in 1595 by Clement VIII; it is one of the four suffragan sees of the Archdiocese of Manila, Philippine Islands. It comprises the provinces of Camarines Sur, Camarines Norte, Albay, and Tayabas in the southern part of Luzon, the islands Ticao, Masbate, Burias, and Cantanduanes, also numerous smaller islands off the coast of Southern Luzon. It includes a territory of 13,632 square miles, and has a population of nearly 600,000. The cathedral and episcopal residence are situated in the town of Nueva Cáceres, the capital of Camarines Sur. The territory now included in the diocese was first visited by Augustinian Friars, who had accompanied the famous Legaspi-Urdaneta expedition of 1565. When the missionaries began their labors, they found the natives given over to gross idolatries and superstitions (adoration of the sun, moon and stars, ancestral worship), and to the propitiation of a multitude of deities by strange sacrifices; nor did they seem to have any idea of a supreme being. So fruitful, however, was the apostolic zeal of the missionaries that, within a few years, many thousands of converts were made in Albay, in Camarines Sur, and in Masbate. Assisted by heroic Catholic laymen, they gathered the natives into villages or reductions, where they instructed them in the truths of religion and taught them the advantages of a settled civilized life. The Augustinians had begun the spiritual conquest of the diocese, but, being few in number, they were unable to attend to so extensive a territory. In 1578 the Franciscans were called to assist them. The arrival of the latter gave a new impulse to the work of evangelization. Missions and reductions were multiplied in Albay, in Camarines Sur, and in Masbate; and new foundations were made in the Province of Tayabas. The ranks of the missionaries were strengthened from time to time by workers from Spain and Mexico; as early as 1595 the Church had made so much progress in these parts that Clement VIII created the Diocese of Nueva Cáceres, taking the name from the town of Nueva Cáceres founded in Camarines Sur in 1579 by Francisco de Sande second Governor-General of the Philippine Islands. The first bishop was Francisco de Ortega, an Augustinian friar who had labored for several years in the Province of Manila. He took possession of his diocese in 1600. The present bishop (Rt. Rev. John B. McGinley, con. 1910) is his twenty-seventh successor.
From the beginning until 1890, the greater number of parishes and missions were cared for by the Franciscans and the Augustinians. Although the latter had resigned during the first years in favor of the Franciscans, they returned to the diocese some years later and converted to the faith the whole of Camarines Norte. Each parish had as its parish priest a friar, assisted, according to the importance and population of the district, by one or more native secular priests. Only in later years were the latter placed in full charge of important parishes. As late as 1897, out of a total of 90 parishes, 43 were in charge of friars. The bishops were also generally chosen from the various religious orders, though on several occasions members of the secular clergy held the see, the most noted being (1723) the saintly Bishop de Molina, a native of Iloilo, whose name is still held in veneration. The Lazarists came in 1870, under Bishop Gainza, and were placed in charge of the diocesan seminary then in process of construction. The same prelate introduced the Sisters of Charity and placed them in charge of the academy and normal school which he had founded. In 1886 the Capuchins arrived and were given several missions. In 1898, on account of the revolution against Spanish rule and the feeling against the friars, most of these religious were withdrawn from their parishes and missions, and secular clergy placed in charge. The present (1908) statistics of the diocese are as follows: 168 priests, of whom 25 are regulars; the religious who are not priests number 12 (sisters 9, brothers 3); 122 parishes with resident priests; without resident priests, 6; parochial schools 180, with 46,000 children in attendance (24,000 boys and 22,000 girls); one hospital; one academy for girls, with 200 in attendance; a diocesan seminary, preparatory and theological, with 60 students; a college for secular students attached to the seminary, with 500 students. The total population of the diocese is nearly 600,000, of which number less than 1000 are non-Catholic.
El Archipielago Filipino (Washington, 1900); Cronicas de la Aposto1ica Provincia de Franciscanos Descalzos (Manila, 1738); DE ZUNIGA, Historia de las Islas Philipinas (Sampoloc, 1803); DE COMYN, Estado de las Filipinas (Madrid, 1820); BLUMENTRITT, Diccionario Mitologico de Filipinas (Manila, 1895); DE VIGO, Historia de Filipinas (Manila, 1876); Guia Oficial de Filipinas (Manila, 1897); DE HUERTA, Estado de la Provincia de San Gregorio en las Islas Filipinas (Binondo, 1865).
JOS. J. DALY

Nueva Pamplona[[@Headword:Nueva Pamplona]]

Nueva Pamplona
(NEO-PAMPILONENSIS).
Diocese in Colombia, South America, founded in 1549 and a see erected by Gregory XVI on 25 September, 1835. The city contains 15,000 inhabitants and is the capital of the province of the same name in the Department Norte de Satander; the diocese is suffragan of Bogotá, with a population of 325,000, all Catholics except about one hundred dissenters, mostly foreigners. The first. bishop, José Jorge Torres Estans, a native of Cartagena, ruled from 30 August, 1837, to 17 April, 1853, when he died at the age of 81, an exile in San Antonio del Fáchira, Venezuela. His successor, José Luis Niño, named vicar Apostolic, was consecrated in October, 1856, and also died an exile in San Antonio del Fáchira, 12 February, 1864. The third bishop, Bonifacio Antonio Toscano, governed from 13 October, 1865, to his retirement in 1873. He convoked the first diocesan synod, and assisted at the Provincial Council of New Granada in 1868 and at the Vatican Council. Indalecio Barreto succeeded him 3 December, 1874, and died 19 March, 1875, at La Vega near Cucuta. The Bishop of Panamá, Ignacio Antonio Parra, his successor, ruled from 8 June, 1876, until his death, 21 February, 1908. Bishop Parra had been exiled by the Liberal government from 1877 to 1878 on account of his efforts to preserve the liberty of the Church. The present incumbent, Evaristo Blanco, was transferred from the Diocese of Socorro, 15 August, 1909.
The diocese has 52 parishes, 75 priests, a seminary, a normal school for women, 10 secondary schools for boys and 13 for girls, 180 primary schools with an average attendance of 10,500, 12 charity hospitals, 4 orphanages for girls, 3 for boys, 2 homes for the aged, 1 convent of Poor Clares, 9 convents of the Sisters of the Presentation, 4 of Bethlehemites, 3 of Little Sisters of the Poor. The Jesuits, Eudists, and Christian Brothers maintain schools. At present the Catholic element is actively promoting good journalism and workingmen's societies, in order to counteract socialism and establish a Christian ideal of society.
ANTONIO JOSÉ URIBE 
Transcribed by Joseph E. O'Connor

Nueva Segovia[[@Headword:Nueva Segovia]]

Nueva Segovia
(NOVAE SEGOBIAE)
Diocese in the Philippines, so called from Segovia, a town in Spain. The town of Nueva, or New, Segovia was in the Province of Cagayan, and was founded in 1581. Manila was the only diocese of the Philippine Islands until 14 Aug., 1595, when Clement VIII created three others, namely Cebú, Nueva Cáceres, and Nueva Segovia. The latter see was established at Nueva Segovia. About the middle of the eighteenth century, the see was transferred to Vigan, where it has since remained. The town of Nueva Segovia declined, was merged with a neighboring town called Lalloc, and its name preserved only by the diocese. Leo XIII (Const. "Quae mari Sinico") created four new dioceses in the Philippines, among them Tuguegarao, the territory of which was taken from Nueva Segovia, and comprises the Provinces of Cagayan, Isabela, Nueva Vizcaya, and two groups of small islands. The territory retained by the Diocese of Nueva Segovia embraces the Provinces of Ilocos Norte, Ilocos Sur, Union, Pangasinan, five towns in the province of Tarlac, the sub-province of Abra, and also a large part of what is called the Mountain province; all this territory lies between 15° and 19° N. lat. and is located in the large island of Luzon.
The population of the Diocese of Nueva Segovia is about one million, consisting principally of the Ilocanos and Pangasinanes tribes, besides mountaineers who are nearly all Igorrotes. The Ilocanos and Pangasinanes live, mostly, in the plain between the mountains on the east and the China Sea on the west. They were all converted by the Spaniards, and, up to the present time have, generally speaking, remained faithful to the Catholic Church. Since the American occupation, a few Protestant sects have established themselves here, and have drawn a few of the ignorant class away from the Church. The fidelity of the Catholics was severely tested by the schism of 1902, started by Rev. Gregorio Aglipay, an excommunicated priest. He was born in this diocese, was a high military officer during the rising of the natives against the American sovereignty, and found much sympathy, especially in this part of the islands. He pretended to champion the rights of the native clergy, though the movement was political. He drew with him twenty-one priests and a large number of lay people. He and his movement have been discredited, and the people, in large numbers, have returned to the Church. Only a small part of the Igorrotes has been converted. The Spanish missionaries were evangelizing them until 1898, when the insurrection against the United States broke out, and the missionaries had to flee. Belgian and German priests have taken the place of the Spaniards in the missionary field, and gradually are reclaiming the people from their pagan and especially from their bloodthirsty customs.
There is at Vigan a seminary-college under Spanish Jesuit Fathers, with four hundred collegians and twenty seminarists; there is also a girls' college founded by the last Spanish bishop, Monsignor Hevia Campomanes, who had to flee in 1898. It is in charge of the Sisters of St. Paul of Chartres. The Dominican Fathers have a boys' college in Dagupan, Province of Pangasinan, and the Dominican Sisters have a girls' college in Lingayen, the capital of the same province. In 1910 a parochial school and college, under Belgian sisters, was opened at Tagudin, a town of the Mountain Province, with an attendance of 305 girls, who receive manual as well as intellectual training. A similar institution is projected for the subprovince of Abra, and will be entrusted to German sisters. Gradually parochial schools are being organized, but in many cases it has been found extremely difficult to sustain the expense. The Spanish government supported religion in all its works; but since the separation of Church and State the people, unaccustomed to contribute directly to the support of religion, find the maintenance of ecclesiastical institutions a difficult undertaking. At least Sunday schools are possible, and gradually they are coming into vogue. In Vigan, out of a population of 16,000, about 2000 go to Sunday school. There are not and never were almshouses or asylums of any kind. The people are very charitable towards the poor and afflicted, who have the custom of going at stated times in a body to the homes of the well-to-do, where they receive some gifts and where they then publicly recite the rosary for the spiritual good of their benefactors. Up to 1903 nearly all the bishops of Nueva Segovia were Spaniards. In that year Right Reverend D.J. Dougherty, D.D., an American, was appointed. He was transferred to the Diocese of Jaro, Philippine Islands, and Right Reverend J.J. Carroll, D.D., the present (1910) incumbent, like the former bishop an American, succeeded him.
JAMES J. CARROLL 
Transcribed by Joseph E. O'Connor
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Numismatics
(From the Greek nomisma, "legal currency")
Numismatics is the science of coins and of medals. Every coin or medal being a product of the cultural, economic, and political conditions under which it originated, this science is divided according to the various civilized communities of mankind. It is not only a distinct science but also, in its respective parts, a branch of all those sciences which are concerned with the history of nations and of their culture — classical archaeology, history in its narrower sense Orientalism, etc. Practically, only ancient, modern, and possibly Oriental numismatics are of importance. Furthermore a distinction should be made between numismatography, which is chiefly descriptive, and numismatology, which views the coin from its artistic, economic and cultural side.
The dependence of theoretical numismatics on the pursuit of coin-collecting is clearly seen in the history of the science. The earliest publications of any importance were written to meet the needs of collectors (e.g. the various cabinets of Taler, Groschen, and ducats and the Münzbelustibungen, or "coin-pastimes"), whereas the foundations for a scientific treatment of ancient numismatics were not supplied until 1790, by Eckhel and for modern not until the nineteenth century by Mader Grote, and Lelewel. (It is worth remembering that St. Thomas Aquinas, in "De regimine principis", II, xiii, xiv, treated the subject of money and coinage, and this work was for many years the authority among canonists.) The oldest collection of coins of which we have certain knowledge dates back to the fifteenth century, and was made by Petrarch; his example found numerous imitators. Hubert Goltz in 1556-60, visited the various collections of Europe, of which there are said to have been 950. In comparison with private collections, which are as a rule scattered after the death of their owners, the collections of rulers, states, or museums, possess paramount importance, and furnish the most reliable basis for numismatic investigations. As early as 1756 Francis I of Austria in two works of great beauty, "Monnoyes en or" and "Monnoyes en argent", made known the treasures of his collection; and in recent years the great catalogues, especially those of the British Museum, have become the most important sources of information in this science. The needs of both collectors and theoretical students have called into being a large number of numismatic societies as well as about 100 technical periodicals, in large part published by these societies. From the meetings of the German Society of Numismatics, held from year to year in different cities, there have developed international congresses: Brussels, 1892; Paris, 1900 (Records and Transactions, published by Comte de Castellane and A. Blanchet); Rome, 1903; (Atti del congresso internazionale di scienze storich, 6 vols.); Brussels, 1910.
I. COINS
Coins may be defined as pieces of metal that serve as legal tender. The term includes ordinary currency, commemorative or presentation pieces stamped by public authority in accordance with the established standard, etc., but not paper money or private coinage. To the last class we refer the English tokens which were largely circulated as a result of the insufficient supply of fractional coin about the year 1800; furthermore, the pieces called mereaux, issued, especially by church corporations, as vouchers for money, and afterwards for value in general, like jetones, or counters, and Rechnungspfennige. When each individual is no longer able to wrest from the earth his own subsistence, the necessity arises for sharing labour and distributing its products. This is at first effected by barter of commodities, which requires a universally available medium of exchange usually found in cattle (in Homer the equipment of Menelaus is valued at 9 steers; that of Glacus, at 100). Besides cattle, primitive men have used hides, pelts, cloth, etc., for this purpose. Soon, however, it becomes necessary to find a measure of value that can be employed universally, and for this gold, silver, and copper have been used from very early times; in comparatively recent years after experimentation with many other metals, nickel has been added to these. The first stage of metallic money is reached with the weighing out of pieces of metal of any shape; but, as only the gross weight can be determined by this procedure, and not the degree of fineness (a very essential factor in the case of the precious metals), the necessity arises of certifying fineness by the stamp of public authority, and this stamp makes the lump of metal a coin. The employment of only one of the metals mentioned soon proves insufficient: it is impossible to put into circulation gold coins of sufficiently small denomination or, using the base metal, to issue coins of sufficiently high values. It is necessary, therefor, to make use of two or three metals at the same time. This may be done either by employing the one precious metal as a measure of value and the other, together with copper, only as a commodity or subsidiary coin, or else by suing both metals concurrently as measures of value at a ration fixed by law (bimetallism), a course however, which has frequently caused difficulties on account of the fluctuations in the rate of exchange of the two precious metals.
In form, coins are usually circular, sometimes oval, and quadrangular; these last are particularly common in emergency coinage, and in Sweden had grown to an immense size and great weight. There are also found, especially in the Far East, coins of the most eccentric shapes. In addition to the device and inscription coins frequently bear what are called mint marks or mint-masters' marks which deserve special mention. Mint-masters and die-sinkers have in many cases been accustomed to distinguish their works by means of certain marks or letters; and the mints distinguish their respective coins either by letters, indicating the place of issue by conventional and arbitrary marks, or by some other means — sometimes scarcely perceptible to the uninitiated — such as the placing of a dot beneath a particular letter of the inscription. In this way the various issues of coins otherwise alike, are kept distinct.
The science of numismatics is materially advanced by finds of coins in large quantities: in addition to a knowledge of previously unknown types, such discoveries afford an instructive insight into the actual circulation of coins at given periods and the extent to which certain coinages were current beyond the confines of their own states, and help us to assign undated varieties, especially those of the Middle Ages, to some particular mint-master or precise period. In the study of the science, as well as in the classification of coins, it is the practice to follow, chronologically, three great eras: the ancient, medieval, and modern; geographically, the different political division of the respective times. For the Greek coins, Eckhel has adopted an exemplary system which is still in use. Beginning at the Pillars of Hercules he takes up the countries of the world as known to the ancients, in the order of their positions around the Mediterranean: first those of Europe, then Asia as far as India, and lastly Africa from Egypt back to the Straits of Gibraltar.
A. Greek Coins
The term Greek is always understood in ancient numismatics to include all coins except those of Roman origin and the Italian oes grave. The monetary unit is the talent of 60 minæ (neither the talent nor the mina being represented by any coin), or 6000 drachmæ, each being equal to 6 obols. The various currencies are in most cases based upon the Persian system of weights. The Persians had two different standards of weight for the precious metal: for gold, the Euboean; for silver, the Babylonian. the gold daric, the common gold coin, corresponding to the Greek silver didrachm, weighted 8.385 grammes (about 129 1/3 grains); the silver daric (shekel), 5.57 grammes (nearly 87 grains). As the value of silver to that of gold was, in antiquity, as 1 to 10, the gold daric is the equivalent of 15 silver darics. Other standards of coinage were the Phocæan, the Æginetan, the Attic, the Corinthian, the Ptolemaic, and the cistophoric standard of Asia Minor; some of these, however, may be derived from the Persian standard. By the substitution of the lighter Attic standard for the old Æginetan Solon brought about the partial abolition of debt. The most abundantly coined pieces were the tetradrachm (25-33mm. in diameter) and the didrachm; pieces of eight, ten, and twelve drachmæ are exceptional, and a forty-drachma piece is a rarity. In the downward scale the division extends to the quarter-obolus (=1/24 drachma). In Greek Asia Minor coins made of a mixture of gold and silver (electrum) were used. In Greece the silver coinage greatly predominated; copper coins do not antedate 400 B.C., while gold was but rarely minted. The coinage of the Persians, on the other hand, was very rich in gold, and it was their example that influenced Philip II of Macedon and Alexander the Great. With a few exception the highest degree of fineness was aimed at, the gold daric being 97 per cent fine.
In the early times the coining was done with a single die: the reverse of the blank metal was held fast by a peg, generally square, in the anvil, and so received its impress in the form of a quadrangular depression (incuse square); in time this square came to be adorned with lines, figures, and inscriptions. In Southern Italy two dies that fitted into each other were employed, so that the coins present the same design in relief on the obverse and depressed on the reverse (nummi incusi). The inscriptions are in different languages, according to nationalities. Bilingual inscriptions — e.g., Greek-Latin — and inscriptions in which the language and type do not correspond — e.g., Greek in Cypriote characters, also occur; and even the Greek characters undergo numerous changes in form in the course of time. The right of coinage being a privilege of sovereignty, the inscriptions first mention the name of the sovereign power under whose authority the coin was struck; in Greece, until the time of Alexander the Great, this was the community. The names of the officials who had charge of the coinage are also found; and later coins also show the year, frequently reckoned from the Seleucid era, 312 B.C. The oldest coins had their origin on the Ægina coasts, perhaps in Lydia, as Herodotus tells us, or at Ægina, to whose king, Pheidon, the Parian chronicle ascribes them, possibly earlier than 600 B.C. Various islands of the same sea furnish coins bearing designs not very dissimilar to these. The coins of Southern Italy are of not much later date, as is proved by the fact that specimens are extant from the city of Sybaris, which was destroyed in 510 B.C. The early coins of Greece proper and Asia Minor are thick pieces of metal, resembling flattened bullets, and, naturally, bear the simplest devices, plants and animals, which soon become typical of particular localities; these are succeeded by the heads and figures of deities and men, sometimes united in groups. About 400 B.C. the Greek art of die-cutting reached its fullest development, attaining a degree of excellence unequalled by any later race: Syracuse holds the first place; after it in order come Areadia, Thebes, Olynthus, etc.
Of the non-Hellenic peoples whose coins are included in the Greek series, the most important for us are the Jews. At first they made use of foreign coins, but, as one of the results of the national rising under the Machabees against the Syrians, the high priest, Simon received from Antiochus VII (139-38 B.C.) the right of coinage. Simon minted copper and silver. To him is ascribed the "Shekel Israel": obverse legend (Shekel Israel) and a cup or chalice above which is a date (1-5, reckoning from the conferring of the right of coinage); reverse, legend (Jerusalem the Holy) and a lily-stalk with three buds. The rest of the Machabees — John Hydranus, Judas Aristobulus, Alexander Jannæus, Mattathias Antigonus, and so on — coined copper exclusively with inscriptions in old Hebrew or in Hebrew and Greek. After these came the copper coins of the Idumæan prince Herod and his successors. In the time of Christ Roman coins were also in circulation. This is proved by the story of the tribute money. "And they offered him [Christ] a penny. And Jesus saith to them: Whose image and inscription is this? They say to him: Cæsar's" (Matt., xxii, 19-21). It was only during the two revolts of the Jews against the Romans in A.D. 66-70 and 132-135, that silver was again coined under Eleazar and Simon and Bar-Cachba respectively. On the Bactrian coins of the first century after Christ there occurs the name Gondophares, or some similar name, supposed to be identical with that of one of the three Magi, Caspar.
B. Roman Coins
In Italy the earliest medium of exchange was copper, which had to be weighed at each transaction (oes rude). At first it was used in pieces of irregular form, later in clumsy bars. The credit of having first provided a legal tender is ascribed to Servius Tullius, who is said to have had the bars stamped with definite figures, mostly cattle (primus signavit oes; oes signatum). The introduction of true coins with marks indicating their value and the emblems of the city belongs to a much later date. The monetary unit was the as of 12 ounces (10.527 oz. Troy), equal to a roman pound (libra — hence, libral standard); usually, however, the weight of an as was only 10 ounces (about 8 3/4 oz. Troy). The divisions of the as (the semis =1/2, triens =1/3, quadrans =1/4, sextans =1/6, anduncia =1/12), in order that they might be more readily distinguished, were marked on one side with as many balls as they contained ounces. On the one side was the representation of the prow of a ship, the characteristic device of the city of Rome, on the other, the head of a divinity, which varied with the denomination of the coin. The coins were round, in high, but somewhat clumsy, relief, and cast; some were minted in Campania.
From 268 B.C. the weight of the as steadily decreased; the libral standard became first a triental, then an uncial, and finally even a semiuncial standard — 1/24 of the original weight. While this reduction of the standard facilitated the manufacture of coins of larger values (dupondius, tripondius, decussis, equal to 2, 3, and 10 asses respectively), it resulted in giving to copper coins a current value far above their intrinsic worth and furthered the introduction of stamped, instead of cast, coins. According to Livy the first silver coins were minted in 268 B.C., this first silver piece was the denarius, equal to 10 asses. It was followed by the minor denominations, the quinarius (1/2 denarius) and sestertius (1/4 denarius). Besides these the victoriatus (1/4 denarius) was coined for the use of some of the provinces as a commercial currency. The denarius, weighing at first 1/72 of a pound was reduced in 217 B.C. to 1/84, the silver used being almost pure. The obverse shows the dea Roma; the reverse, the two Dioscuri; of these stamps the former more particularly remained in use for many years. The mint was managed by a commission (tresviri oere argento auro flando feriundo), the members of which soon placed upon the coins their names or initials, and later glorified the members of their families and their deeds (family or consular coins). Even at that time, but much more frequently in the imperial period, there were denarii of base metal which were often thinly coated with silver (denarii suboevati). It rarely happened that gold was coined.
Cæsar marks the transition to the imperial coinage: in 44 B.C. the Senate ordered the issue of coins bearing his portrait. Even Brutus followed this example, and with Augustus begins the uninterrupted series of portrait coins. While Cæsar had already claimed the right of coining gold and silver, Augustus claimed this right for himself alone and left to the Senate only the coinage of copper; and these copper coins are characterized by the letters S.C. (senatus consulto). Aurelian (270-76) took even this privilege from the Senate. Beginning with the empire we find a copious coinage of gold. The principal coin is the aureus, weighing about 123 1/2 grains; its obverse bears the name, title and portrait of the emperor; its reverse, historical representations in rich variety,. building, favourite divinities of the emperor, and personifications of the virtues that adorned, or should have adorned, him; the members of his family are also represented. In this respect the series of Trajan and Hadrian are especially rich. With Nero begins the debasement of the coinage, particularly of the silver; and this continued until Constantine again established some degree of order. He introduced a new gold coin, the solidus, equal to 1/72 of a pound (about 70 grains), which for centuries remained an important factor in the development of the monetary system.
Special mention should be made of the medals, peculiarly large and carefully executed works of the mint, issued in commemoration of some event. They were made of gold, silver, or copper, and in the precious metal, generally coined in conformity with the legal standard. There are also specimens made of copper surrounded by a circle of yellowish metal (médailles des deux cuivres). The term contorniate is applied to a large circular copper coin with a raised rim, used principally in connection with the circensian games.
The coins of the Roman emperors of the East, which are designated as Byzantine, belong, chronologically at least, to the Middle Ages, but, judged by the standard observed in their coinage and, in the beginning, also by the character of the coins themselves, the entire series is closely connected with the issues of the Roman Empire. Copper was coined abundantly, silver rarely, but the greatest importance attached to the gold coinage. For many years gold was coined only at Byzantium, and these gold pieces served as a model, not only for the gold coinage of the West, which was not resumed until the thirteenth century, but also for that of Islam. Artistic merit is entirely lacking in the Byzantine coins: their type is rigid and monotonous. In place of the former wealth and variety of devices on the reverse, we find religious symbols, the monogram of Christ, and saints. The coinage of John VIII, the last of the emperors but one, about the middle of the fifteenth century, was the last of the Byzantine series.
C. Medieval Coins
The new states that arose within the territorial limits of the old Roman Empire at first made use of the Roman coins, of which a sufficiently large number were in existence. The rare autonomous issues of the period of the racial migration are very closely connected with the Roman series; only the Merovingians, in France, made themselves to some extent independent. Very soon, however, a general decline began in all matters connected with coinage; the coins steadily become coarser, gold currency disappeared, copper was coined only exceptionally; small silver coins were the only medium of payment. Charlemagne restored some kind of order; claiming the right of coining as a royal prerogative, to be exercised by the king alone, he suppressed all private coinage, which at that time had assumed disastrous proportions. He furthermore enjoined greater care in minting and made regulations on this point which became the standard for the greater part of Europe, and which, in their essential features, are operative in England to the present day. The basis was the talent, or pound, of silver (about 11 4/5 oz. Troy); it was divided into 20 shillings (pound and shillings being both merely money of account) each equal to 12 pence (deniers). The penny therefore weighed 23 1/2 grains. The most common designs on the Carlovingian coins are the representation of the cross and a church adorned with columns, surrounded by the legend christiana religio.
The peculiar economic conditions of the Middle Ages gave rise to the issue of silver coins of constantly diminishing weight and fineness, so that they steadily became more and more worthless and, as a result of the general rise in values, could no longer be used as currency. In this way a process began which was repeated several times during the Middle Ages: as a result of the depreciation of the older small coins, new coins, larger and more valuable, were struck in some city whence they made their way triumphantly through the whole of Europe. In course of time these in turn became depreciated and were replaced by a new issue. In the thirteenth century the shilling (equal to 12 pence) was first coined at Tours; in contradistinction to the denier, which at that time had become very thin, it was called nummus grossus (thick coin), and, from the name of the place where it was first coined, grossus turonensis, or gros tournois. One side has a cross with the name of the king and a legend, most commonly Benedictum sit nomen domini; the other, a church. The tournois spread rapidly through France and along the Rhine, and led to the minting of a similar coin at Prague (the grossus pragensis, or Prager Groschen), which in its turn was imitated in many countries. After the Merovingian period the only gold coins minted were the Augustales of the emperor Frederick II. These were copies of the earlier Roman coin and were struck in Sicily. A regular gold coinage does not begin until about 1250, in the Republic of Florence. These coins bear, on the one side, St. John the Baptist, and, on the other, a lily, the emblem of Florence. From this device (flos lilii), or from the name of the city, they received the name florin. Their weight was a little more than 540 grains. A few decades later the Doge of Venice, Giovanni Dandolo, began the minting of a gold coin which bears the representation of the doge kneeling before St. Mark and the effigy of Christ with the legend: Sit tibi Christe datus quem tu regis iste ducatus. The last word of this legend gave the coin its name, ducato (ducat); in Venice it was also called zecchino (sequin) from la zecca, "the mint". The type of the florin and the name of the ducat soon became current throughout the world.
The transition to modern times is marked by the introduction of still larger silver coins. Of these, besides the Italian testone and the French franc, the German Taler was the most important. In 1485 the Archduke Sigismund of the Tyrol caused the issue of a new silver coin weighing 2 Loth, and of a fineness of 15 Loth; its value at the rate of exchange of that time corresponded to that of the gold gulden and it was therefore called Guldengroschen. The example of the Tyrol was soon followed by many nobles who had the right of coining; the Joachimstaler (shortened to Taler), made in the mint of the counts of Schlick, at Joachimstal, originated the name of Taler (Dollar), which has been retained to the present day. Among the most interesting of the coins of this kind are theRubentaler, coined by Leonard of Keutschach, Archbishop of Salzburg, and named from his armorial bearings, a turnip (Rübe); these are counted among the rarest and most frequently counterfeited coins of the Middle Ages.
The monetary systems of the German Empire during the Middle Ages are of the greatest interest with respect not only to the number of its types of coin, but also the peculiarity of its evolution. Charlemagne, it is true, had established uniformity of coinage and had caused the right of coining to be acknowledged as exclusively belonging to the sovereign; but his weaker successors were gradually compelled to yield this, as well as most of the other royal prerogatives, to the feudatory lords, whose power continued to increase as that of the paramount government weakened. Among these feudatories were, not only all archbishops and bishops, but also the leading abbots and abbesses within the empire. The evolution was gradual. At first permission was granted to hold a fair (mercatus), levy a tax (telonium), and erect a mint (moneta) at some place belonging to one of the feudatories. At first the mint may have been only an exchange, the profits of which, however, in the Middle Ages were often very considerable, and accrued to the lord. Then he was permitted to have coins struck bearing his portrait, but had to maintain the uniform standard. At length these feudatory lords obtained the privilege of coining without any restrictions. When this was done uniformity in the currency of the empire was at an end, a great diversity in the coinage was rendered possible, and the right of coining, instead of being a prerogative of the emperor, became a privilege of every feudatory. These sought to exploit this privilege as a productive source of income by constantly debasing and changing the coinage, thereby causing serious losses to those of their subjects who were engaged in trade. The cities, therefore, which had not yet obtained the right of coinage, endeavoured to gain some control over the system, either by obtaining for themselves the right of coining or by farming mints, or by inducing the owners of mints to exercise their privileges in a more reasonable manner.
Of the German medieval coins, the "bracteates" (Lat. bractea, "a thin sheet of metal") deserve special mention. They were not personal ornaments, like the Scandinavian bracteates of earlier times, but genuine coins. As the denier had become thinner and thinner in the course of the eleventh century, it was replaced, early in the twelfth century, in some parts of Germany, by very thin but rather large silver coins, made with one die, showing the same design, in relief on one side and depressed on the other. These coins, especially in the beginning, were carefully executed and not without artistic merit. The city of Halle in Swabia (Wurtemberg) issued a small fractional coin which had a wide circulation, and was called Heller from the place of its origin. In some respects the evolution of French coinage resembles that of German: here too we find, in the tenth century, coinages of lay and ecclesiastical barons (the archbishops of Vienne, Arles, Reims, etc. in particular), characterized by a fixed type (type immobilisé) which is maintained unaltered for a long period. But by the close of the Middle Ages this coinage is confined to a very few powerful feudatories and in comparison with the royal coinage, is no longer of importance. From France we have the chaise d'or, a gold coin that was also largely minted in other countries; it represents the king seated upon a Gothic throne. In England sterlings and nobles were stuck, both of them often counterfeited. Coins of the archbishops of Canterbury and York are extant. In Italy, because of its numerous political divisions, we find a diversity of coinages similar to that of Germany. The scarcity of coins of ecclesiastical mints is noticeable: with the exception of some isolated examples and the series of Aquileja, Trent, and Trieste, we have only the papal coinages, which, following chiefly the Byzantine model, begin with Adrian I, but do not become important until Clement V (the first of whose coins, however, were struck at Avignon). While eastern Europe was for the most part under the influence of Byzantine, the Crusaders nevertheless brought Western types into the states founded by them in the Orient. Mohammedan coinage appears only about the year 700; these coins, because the Koran forbids pictorial representations, bear only texts from the Koran and, generally, precise statements concerning the ruler, the mint-master, and the date of coinage.
D. Modern Coins
With the beginning of modern times, partly as the result of the discovery of America and the exploitation of its silver deposits, large silver pieces appear everywhere in great numbers. As a natural consequence of this, we find greater care bestowed upon the execution of the work, more legible characters in the inscriptions, and increased attention to the pictorial representations (portraits and coats-of-arms). Several of the Renaissance issues, particularly the papal coins, are reckoned among the foremost works of art of that time. In the course of the last few centuries, countries which had not come under the influence of the civilization of the Middle Ages enter into numismatic relations with the others, e.g., Russia and the Far East, China having coins of the most extraordinary shapes, some perforated, some in the form of tuning-forks, sabres, etc.; Siam, lumps of twisted silver wire.
While during the earlier centuries the monetary systems of the older civilized countries of Europe generally developed along the lines established in the course of the Middle Ages, the great political and economic revolutions of the nineteenth century brought into being new forces which had their effect on the monetary systems. While the changed relations of the German-speaking peoples resulted in a variation of their currencies (the mark in Germany, krone in Austria, gulden in Holland, and franc in Switzerland), the unification of Italy, on the other hand, resulted in a uniform Italian monetary system (lira). But economic conditions have produced even more lasting results than political. On the 23rd of December, 1865, France, Italy, Belgium, and Switzerland formed the Latin Union, which was joined in 1868 by Greece, agreeing upon a uniform regulation of the coinage of these states on the basis of the French monetary system. This system has now been adopted by a large number of states, which have not themselves joined the Latin monetary Union — Rumania, Bulgaria, Servia, Finland, Spain, and, at least nominally, many of the Central and South American republics, which were formerly Spanish colonies, and furthermore a number of smaller European states. Austria-Hungary and Russia are also approximating to this system. Another monetary union was formed in 1873 and includes Sweden, Denmark, and Norway, the monetary union being the Scandinavian krone. The Portuguese monetary system is still in force in Brazil, its former colony. Even without any formal convention, a coin may gain currency in foreign lands. Thus the Mexican dollar, which in name and value is an offshoot of the German monetary system, is current coin on the farther shore of the Pacific Ocean, in the maritime provinces of China, in Japan, Siam, and part of the Malay Archipelago; it influences Central America and even many of the African maritime provinces. The Indian rupee, too, has gained currency on the shore of the ocean opposite the land of its origin, on the coasts of East Africa, Southern Arabia, and the Malay peninsula. A good example of the crossing of economic and political interests is furnished by Canada, where the English sovereign is legal tender, although Canadian currency follows the standard of the United States. While the coins now in circulation in Austria and Hungary are valid as currency in Liechtenstein and Montenegro and vice versa, an Austrian coin long since put out of circulation in Austria itself, known as the Maria-Teresien taler, and bearing the date 1780, is even now the most important commercial currency in Central Africa, the Sudan, Tripoli, and Arabia. The high degree of perfection which had been attained during the last decades in the technique of coining gave rise, on the one hand, to a number of experiments with coinage (coins made of aluminum, Russian coins of platinum, Belgian pierced coins, English coins of two metals) most of which, however, had no decisive success. On the other hand, it became possible to pay greater attention to the artistic side of coining, as is evidenced by the latest issues of the French and Italian mints.
II. MEDALS
The term medal (medallia in Florence = 1/2 denier) is applied to pieces of metal, usually circular, which, though issued by a mint, are not intended as a medium of payment. Their material, form, mode of manufacture, and history prove that they were originally coins, though altered conditions and needs, both artistic and cultural, have made them independent. Their purpose is to commemorate important events in the history of a nation, so much so that attempts have been made to write histories based upon and illustrated by the series of medals of some individual or of a whole country. Occasions for the issue of medals are found in an accession to the throne, a declaration of war, the conclusion of a peace, or an alliance, the completion of a public building; it has also been very extensively used by sovereigns for presentation to persons whom they wished to honour, and in such cases was often a veritable gem of the goldsmith's art. On the other hand, a medal has often been presented by subjects to their sovereign on such occasions as his marriage, in token of homage. But as an expression of the culture of a people the private medal possesses much greater interest, and in this field the German medal of the Renaissance and the following centuries furnishes the most numerous examples. Portrait medals played the part now taken by photography. Medals stamped with coats-of-arms also serve to represent private individuals, and are sometimes put to practical use as tokens, buttons for liveries, etc. They are used to commemorate betrothals, or marriages, silver or golden weddings, births and baptisms, and there are a large number of sponsors' christening gifts in the shape of coins or medals (Patenpfennige) made expressly for the purpose and inscribed with the names of the infant and the godparent, the place and date of baptism, and generally a pious maxim. These Patenpfennige were often put into rich settings to be worn as ornaments, and wee handed down as heirlooms form generation to generation. Not only the entrance into life but also death is recorded in medals; and many such pieces contain detailed biographical notices.
Very often the medal serves a religious purpose; in Kremnitz and especially in Joachimstal extensive series of such religious coinages were struck. Typological representations found great favour, the one side showing the Old-Testament type, the other the New-Testament antitype. The Reformation produced many medals embellished with Biblical phrases. A favourite subject on religious medals was the head of Christ: the city of Vienna has for centuries used medals bearing this design as public marks of distinction. AtEaster medals with the Paschal Lamb, at Christmas others with the Infant Jesus, were given as presents. Of the saints, St. George was most frequently represented, on the Georgstaler and Georgsducat, and a superstition prevailed that the wearing of a medal with the image of St. George was a protection against wounds. A similar superstition was connected with the representation of St. Roch and St. Sebastian or of St. Rosalia, as also of the cross with the brazen serpent, as a protection against the plague. There is also an interminable series of wholly superstitious amulets, astrological and alchemistic coinages which profess to be the product of an alchemistic transmutation from a base into a precious metal. The imperial coin-cabinet at Vienna contains one of these pieces, probably the largest medal in existence, weighing about 15 1/2 lbs. avoirdupois; and adorned with the portraits of forty ancestors of the Emperor Leopold I, in whose presence the transmutation is supposed to have taken place. Thus the numerous and manifold purposes for which the medal has been employed faithfully reflect the cultural conditions which led to its coinage and are a source of information that has not yet been fully appreciated.
True medals were unknown to antiquity; their functions were in many respects — particularly as memorials of important events — performed by coins. In contrast with the monotonous and generally inartistic coins of the present day, the coins of antiquity, and more particularly those of Greece, were masterpieces of the art of the die-engraver, who was not compelled to seek other opportunities to display his skill. Among the Romans conditions were analogous, with the exception that the medallions of the emperors approximate somewhat to the character of our medals, although they are, as a rule, duplicates of the legal monetary unit; the tokens (tesseroe), struck for the games, and the contorniates are even more closely related to the medal. The few gold issues of the Emperor Louis the Pious (814-40) also resemble medals, and in the further course of the Middle Ages we met with a large number of coins which were evidently intended to commemorate some event in history, although their devices are often very difficult to explain; there is many a puzzle here still awaiting solution. As the symbol of Henry the Lion, the powerful Duke of Bavaria and Saxony, the lion plays an important role on his coins. But his adversary, Otho of Wittelsbach, who, when Henry the Lion had been outlawed, received the Duchy of Bavaria, employed this symbol also and issued deniers which picture him in pursuit of a lion or with the severed head of a lion in his hand. Coins are also very frequently used to commemorate enfeoffments, and these bear a representation of the liege lord from whom the kneeling vassal receives the gonfalon. A Polish bracteate perpetuates the memory of a pilgrimage of Duke Boleslav III to the tomb of St. Adalbert in Gnesen. A denier of Ladislaus I of Bohemia shows the repulsive head of Satan with a descriptive legend on one side, and on the other a church. Luschin was able to account for this device as follows: after a succession of serious elemental disturbances in Bohemia there came, in the midst of a terrible hurricane, a meteoric shower, during which many persons declared they beheld Satan in human form near the castle; this denier was then struck, bearing on either side the head of Satan and the Church of God. Such coins as these in some measure serve the purpose of commemorative medals.
The first true medal appeared in Italy towards the close of the fourteenth century. Francesco II Carrara, Lord of Padua, had two medals struck, in imitation of the ancient Roman medallions: one, in memory of his father, Francesco I, recalls the later medallions of Commodus and Septimius Severus; the other, commemorating the capture of Padua in 1390, has a portrait of Francesco II analogous to that of the Emperor Vitellius on his sesterces. The reverse in each case bears the punning device of the Carrara family, a cart (carro). These medals are struck in bronze and silver. to the same period belong the medal-like trial-pieces made by the Sesto family of Venice, a family of die-cutters. These, too, were stamped; but the development of the medal in the next period was not due to stamped pieces. Even before the middle of the fifteenth century Italian art suddenly reaches the climax in this department with the cast medal. Vittore Pisano, a painter (b. about 1380, in the Province of Verona; d. 1455 or 1456) is the oldest and most important of the medallists. Like those of his followers, his works are cast from wax models or models cut in iron, a process which frequently makes it necessary for the pieces to be afterwards chiselled. He signs his work opus Pisani pictoris. The medals are, for the most part, of large size, and are coated with an artificial patina. On the obverse they present expressive portraits, generally in profile; on the reverse, beautiful and ingenious allegories: thus of Leonello d'Este, a lion singing from a sheet of music held by Cupid; or of Alfonso of Naples, an eagle that generously gives up the slain deer to the vultures. Even though it can be proved that Pisano made use of certain prototypes which in turn were possibly derived from seals, his fame as the real creator of the medallic art is not materially diminished by that fact. Both in composition and in execution he has hardly been equalled, as, for instance, in his representations of the nobler animals, the lion, eagle, ho rse.
Pisano travelled through the whole of Italy, and portrayed the prominent princes and influential men of his time; he made the medallic art so popular that thenceforth artists, in all the important art centres of Italy, engaged in the manufacture of medals. Such were Matteo de'Pasti, and admirable artist at the court of Rimini; the Venetians Giovanni Boldu and Gentile Bellini, the latter of whom made a portrait-medal for the sultan Mehemet; the Mantuan Sperandio, the most prolific medallist of the fifteenth century, and many others. At this time, too, the stamped medal returns to prominence. In Rome Benvenuto Cellini and, after him, Caradosso, and especially the masters of the papal mint are deserving of mention. The imitations of the bronze coinages of the Roman emperors by Cavino a truly admirable. Finally, at a somewhat later period, Italian medallists are found in the service of foreign princes: Jacopo da Trezzo in the Netherlands, the two Abondio in Germany. The Italian medal exerts the most powerful influence upon the development of the older French productions. The Italian Laurana in the latter half of the fifteenth century struck the first French medals, and the works of the next period clearly show Italian characteristics. Not until the seventeenth century did a new style appear, in which the drapery especially is admirably reproduced; the most prominent artists were Jean Richier, at Metz, and, later, Guillaume Dupré and Jean Warin.
In Germany, the earliest large silver pieces were coined at Hall in the Tyrol, under the influence of Italian coinages; and to Gian Marco Cavallo, who was invited to Hall as engraver to the mint, these coins owe their important position in the history of art and their demonstrable influence upon many of the medals of Germany. These, the oldest specimens of the German medallic art, being at the same time coins, were stamped; but, like the Italian, the German medal does not reach its highest perfection in stamped, but in cast pieces. A considerable number of models made of boxwood, of Kehlheim stone, and, later, of wax are still extant. These portraits in wood or stone were at first regarded as final, and only by degrees did they come to be used as models for casting in metal. These cast medals, which made their appearance to the art-centres of Germany (in the beginning of the sixteenth century, Augsburg and Nuremberg) likewise owe their origin to the Italian medal. But only their origin; the further development of the German medal follows entirely original and independent lines until it reaches a degree of excellence, on a level with the Italian. It is true that the Germans fail to produce the magnificent designs with their wealth of figures that we find on the reverse of Italian medals; instead, we find, more commonly, excellent representations of coats of arms. The great strength of the German medal lies in the loving care bestowed upon the execution of the accurate portrait on the obverse; and this accords with the purpose of the medal, which was much more widely distributed among the prominent families of the middle classes than was the case in Italy.
The German medal reaches its prime soon after the year 1500, considerably later than the Italian: among the oldest examples that have come down to us are those of Albrecht Dürer. Many of the artists give us no clue at all to their identity or sign themselves by marks or symbols that are often difficult to interpret. It has now become possible, however, to assign definitely a long series of very valuable medals to Peter Flötner, a master of Nuremberg, who must therefore be considered as one of the foremost of all medallists; he is closely followed by Matthes Gebel. Other noteworthy medallists of this period are Hans Daucher, most of whose work was done for the Court of the Palatinate; Hans Schwarz of Nuremberg, "the best counterfeiter in wood", who executed a large number of works for the members of the Diet of Augsburg of 1518; Jacob Stampfer, in Switzerland; Friedrich Hagenauer, one of the most popular artists; Joachim Deschler, who finally settled in Austria, where, especially in the mints of Vienna, Kremnitz, and Joachimstal, a large number of medals were struck at this period, not all of them, however, to the advantage of the medallic art; Hans Reinhard, from whom we have a number of very carefully chiselled pieces, and Tobias Wolf, both in Saxony. By the end of the sixteenth century the German medal has clearly passed its zenith and becomes dependent upon foreign, and, at first, especially Italian works. In the Netherlands the art attained a high degree of perfection. The great names here are Stephanus Hollandicus and, somewhat later, Konrad Bloc, both of the second half of the sixteenth century, and Peter van Abeele of the seventeenth century. In England the medallists are for the most part foreigners; of the native artists, who do not appear until very late, the most deserving of mention are Th. Simon and William and L. C. Lyon. Caspar and Simon Passe on the other hand attain great artistic skill in the production of very carefully engraved small, thin silver pieces. The other states are of less importance; they employed for the most part foreign artists.
The high artistic level which the medal attained in Italy and Germany at the beginning of the modern age could not be maintained permanently. For while excellent pieces of work were produced here and there, medals as well as coins, as works of art, deteriorated more and more. Not until after the middle of the nineteenth century did the art receive a fresh impetus and that first in France. Considering merely its external manifestations, it is possible even to fix the exact date of the beginning of this movement. On 2 May, 1868, the chemist Dumas, president of the Comité consultatif des Graveurs of the Paris mint delivered an address pointing out the defects which prevented the artistic development of the medal, and, as president of the mint, appealing for their amendment. He particularly mentioned the bad taste of the lettering, the polish, the high rim etc. If this address dealt rather with the outer form, a new view of the true purpose of the medal had already been gradually created. Following the productions of Oudines, Paul Dubois, Chapus, above all Herbert Ponscarmes (the first to oppose the polishing of medals) and later Degeorges, Chaplains, and Daniel Dupris, Oscar Roty, by far the most distinguished of the French medallists won distinction. He excels not only as a portraitist, but more particularly in the composition of the reverse: his fine allegories (e.g., on the medal for merit in connection with the education of girls — the Republic teaching maidens, the future mothers of men) recall the artists of the Quattrocento, which he carefully studied, but did not, as a rule, directly imitate. Just as the execution of the medal is preceded by long and careful deliberation as to how the fundamental idea is to be worked out (Ponscarmes seems to have led the way in this) so the execution itself receives to the very last moment the most careful attention. Only the artist's hand must touch his work. The French medal has thus attained great results, even when judged merely on its technical merits.
Independently of the French movement, a medallic revival has begun in Austria. Anton Scharff brought about a restoration of the medallic style and an emancipation from the rigid conventional forms; working side by side with him are Josef Thautenheym, the elder, Stefan Schwartz, a master of the technique of the chiselled medal, and Franz Xaver Pawlik. Recently Rudolf Marschall has won a high reputation as a portraitist, and received the commission to execute medals for both Leo XIII and Pius X. The French and Viennese medals have called forth in other countries an activity which has already resulted in many beautiful specimens of medallic art.
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Nunc Dimittis[[@Headword:Nunc Dimittis]]

Nunc Dimittis
(The Canticle of Simeon).
Found in St. Luke's Gospel (ii, 29-32), is the last in historical sequence of the three great Canticles of the New Testament, the other two being the Magnificat (Canticle of Mary) and the Benedictus (Canticle of Zachary). All three are styled, by way of eminence, the "Evangelical Canticles" (see CANTICLE). The title is formed from the opening words in the Latin Vulgate, "Nunc dimittis servum tuum, Domine" etc.). ("Now thou dost dismiss thy servant, O Lord" etc.). The circumstances under which Simeon uttered his song-petition, thanksgiving, and prophecy are narrated by St. Luke (ii. 21-35) (see CANDLEMAS). The words following those quoted above, "according to thy word in peace", are explained by v. 26: "And he had received an answer from the Holy Ghost, that he should not see death, before he had seen the Christ of the Lord." Brief though the Canticle is, it abounds in Old-Testament allusions. Thus, in the following verses, "Because my eyes have seen thy salvation" alludes to Isaias, lii, 10, rendered afterwards by St. Luke (iii, 6), "And all flesh shall see the salvation of God". Verse 31, "Which thou hast prepared before the face of all peoples" accords with the Psalmist (xcvii, 2); and verse 32, "A light to the revelation of the Gentiles, ad the glory of thy people Israel", recalls Isaias, xlii, 6.
The text of the Nunc Dimittis is given in full in the brief evening prayer found in the Apostolic Constitutions (Book VII, xlviii) (P.G., 1, 1057). In the Roman Office, the canticle is assigned to Complin. If St. Benedict did not originate this canonical Hour, he gave to it its liturgical character; but he nevertheless did not include the Canticle, which was afterwards incorporated into the richer Complin Service of the Roman Rite, where it is preceded by the beautiful responsory, "In manus tuas, Domine, commendo spiritum meum" (Into thy hands, O Lord, I commend my spirit) etc., with the Antiphon following, "Salva nos, Domine, vigilantes, custodi nos dormientes" (O Lord, keep us waking, guard us sleeping) etc., all this harmonizing exquisitely with the spirit of the Nunc Dimittis and with the general character of the closing Hour of the Office. In the blessing of the candles on the feast of the Purification of the Blessed Virgin, the Canticle, of course, receives great prominence both in its text and in the references to Simeon in the preceding prayers. Its last verse, "Lumen ad revelationem" etc., forms the Antiphon which not only precedes and follows the Canticle, but also precedes every verse of it and the Gloria Patri and Sicut erat of the concluding doxology. The symbolism of the Canticle and of its Antiphon is further emphasized by the lighted candles of Candlemas. The complete Canticle also forms the Tract in the Mass of the feast, when the 2 February follows Septuagesima.
For a fuller explanation of the Nunc Dimittis, the following commentaries (in English) may be consulted: CORNELIUS A LAPIDE, St. Luke's Gospel, tr. MOSSMAN (London, 1892), 113-116; MCEVILLY, An Exposition of the Gospel of St. Luke (New York, 1888), 61, 62; BREEN, A Harmonized Exposition of the Four Gospels, I (Rochester, N.Y., 1899), 209-16; MARBACH, Carmina Scripturarum (Strasburg, 1907), 438-40 (gives detailed references to the use of its verses in Mass and Office); The Office of Compline, in Latin and English, according to the Roman Rite, with full Gregorian Notation (Rome, 1907); SQUIRE in GROVE, Dict. of Music and Musicians, gives s.v. Nunc Dimittis, an explanation of its use in Anglican Evensong; HUSENBETH, The Missal for the Use of the Laity (London, 1903), 562-66, for the prayers and canticles on the feast of the Purification.
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Nuncio[[@Headword:Nuncio]]

Nuncio
An ordinary and permanent representative of the pope, vested with both political and ecclesiastical powers, accredited to the court of a sovereign or assigned to a definite territory with the duty of safeguarding the interests of the Holy See. The special character of a nuncio, as distinguished from other papal envoys (such as legates, collectors), consists in this: that his office is specifically defined and limited to a defininte district (his nunciature), wherein he must reside; his mission is general, embracing all the interests of theHoly See; his office is permanent, requiring the appointment of a successor when one incumbent is recalled, and his mission includes both diplomatic and ecclesiastical powers. Nuncios, in the strict sense of the word, first appear in the sixteenth century. The office, however, was not created at any definite moment or by any one papal ordinance, but gradually developed under the influence of various historical factors into the form in which we find it in the sixteenth century. The first permanent representatives of theHoly See at secular courts were the apocrisarii (q.v.; see also LEGATE) at the Byzantine Court. In the Middle Ages the popes sent, for the settlement of important ecclesiastical or political matters, legates (legati a latere, q.v.) with definite instructions and at times with ordinary jurisdiction. The officials, sent from the fourteenth century for the purpose of collecting taxes either for the Roman Court or for the crusades, were called nuntii, nuntii apostolici. During the fourteenth and fifteenth centuries this title was given also to papal envoys entrusted with certain other affairs of an ecclesiastical or diplomatic nature. Frequently they were given the right of granting certain privileges, favours, and benefices. During the Great Western Schism and the period of the reform councils (fifteenth century), such embassies were more frequently resorted to by the Holy See. Then were also gradually established permanent diplomatic representation at the various courts. With previous forms of papal representation as a precedent and modelled upon the permanent diplomatic legations of temporal sovereigns, there finally arose in the sixteenth century the permanent nuntiatures of the Holy See.
The exact date of the establishment of many of the nunciatures is not easy to determine, as it is impossible to fix exactly in all cases when an earlier type of papal envoy was replaced by a nuncio proper, and especially as in the beginning we find interruptions in the succession of envoys who, owing to their powers and their office, must be regarded as real nuncios. The necessity of resisting Protestantism was a special factor in the increase of the nunciatures. After the Council of Trent they became the chief agents of the popes in their efforts to check the spread of heresy and to carry out true reform. The fact that in 1537 the papal correspondence with foreign powers, previously carried on by the pope's private secretary, was handed over by Paul III to the vice-chancellor, Cardinal Alexander Farnese, was the chief element within the curia which led to the permanence of nunciatures. Thereby the political correspondence of the Holy See lost its somewhat private character, and was entrusted to the secretariate of state, with which the nuncios were henceforth to be in constant communication. The popes also employed extraordinary envoys for special purposes. Angelo Leonini, sent to Venice by Alexander VI in 1500, is commonly regarded as the first nuncio, as we understand the term to-day. In Spain the collector-general of the papal exchequer, Giovanni Ruffo dei Teodoli, was also given diplomatic powers; he resided in the country, and discharged these two offices from 1506 to 1518 or 1519. As his successors were appointed collectors-general with fiscal, and political representatives with diplomatic powers, so that from thenceforth the Spanish nunciature may be regarded as permanent. The beginning of a papal nunciature in Germany dates from 1511 when Julius II sent Lorenzo Campeggio to the Imperial Court. His mission was ratified in 1513 by Leo X, and from 1530 a nuncio was permanently accredited. The nuncios often accompanied Emperor Charles V, even when he resided outside the empire. Another German nunciature was established in 1524, when Lorenzo Pimpinella was sent to the court of King Ferdinand of Austria. The first real nuncio in France was Leone Ludovico di Canossa (1514-17). The French nunciature continued from the Council of Trent to the Revolution.
After the Council of Trent a number of new nunciatures were erected. In Italy diplomatic representatives were appointed for Piedmont, Milan, Tuscany (Florence), and for Naples, where the nunciature underwent the same development as in Spain. The nuntiusentrusted with the duty of collecting the papal taxes received also diplomatic powers, and was recognized in this capacity by Philip II in 1569. Portugal and Poland likewise received permanent nuncios shortly after the Council of Trent. To foster Catholic revival new nunciatures were erected in the southern parts of the German Empire. Thus, in 1573, Bartolomeo Portia was made nuncio of Salzburg, Tyrol, and Bavaria, although no further successor was appointed after 1538. In 1580 Germanico Malaspina was appointed first nuncio of Styria, but this nunciature was discontinued in 1621. Bishop Bonhomini arrived in Switzerland in 1579, and up to 1581 with great zeal and success introduced ecclesiastical reforms. In 1586 Giovanni Battista Santonio succeeded him, whereupon the Swiss nunciature became permanent. In Cologne a nunciature was erected in 1584 for northwestern Germany and the Rhine, but in 1596 the Netherlands was detached from the Nunciature of Cologne and received its own nuncio, who was to reside in Brussels (Nunciature of Flanders). The jurisdiction of the Nunciature of Flanders extended also the the English missions. Thus, toward the end of the sixteenth century, nunciatures were fully developed.
A dispute concerning the rights of the pope in the erecting of nunciatures and the competency of the nuncios themselves arose in 1785, when Pius VI determined to establish a new nunciature in Munich at the request of Charles Theodore, Elector of Bavaria. The elector desired the appointment of a special nuncio, because princes subject to the emperor alone were bishops of Bavarian dioceses, but did not reside in Bavaria, thus greatly impeding the exercise of ecclesiastical administration. The three spiritual electors (the Archbishops of Cologne, Mainz, and Trier) protested on the ground that thereby their metropolitan rights would be violated. The pope, however, appointed Zoglio, titular Archbishop of Athens, as nuncio, and to him Charles Theodore ordered his clergy to have recourse in future in all ecclesiastical matters within his jurisdiction. The three electors, imbued with Febronianism, formed a coalition with the Archbishop of Salzburg, hoping to recover their pretended primitive metropolitan rights by ignoring the nuncio and by giving decisions and granting dispensations on their own authority, even in cases canonically reserved to the pope. As Rome refused to support them, they appealed to Joseph II, who, in accordance with his principles, heartily approved of their efforts, pledged them his full support, declared that he would never allow the jurisdiction of the bishops of the empire to be curtailed, and that consequently he would recognize the nuncios only in their political character. At the Congress of Ems (q.v.), the three elector archbishops passed resolutions embodying their contentions. Despite this protest, Pacca and Zoglio continued to exercise their spiritual jurisdiction in Cologne and Munich respectively, received appeals from the decisions of ecclesiastical courts, and granted dispensations in cases reserved to the pope. On the other hand the four archbishops arbitrarily extended their own authority, granting dispensations from solemn religious vows as well as from matrimonial impediments, and erecting ecclesiastical tribunals of third instance. The emperor brought the controversy before the Imperial Diet of Ratisbon in 1788, but without definite results. The archbishops, opposed both by the cathedral chapters and the suffragan bishops, renewed communications with the pope, who on 14 Nov., 1789, issued an extensive document giving a detailed exposition of the rights of the Holy See and those of its envoys (Ss. D. N. Pii pp. VI. Responsio ad Metropolitanos Moguntino, Treviren., Colonien. et Salisburgen., supre Nuntiaturis apostolicis, Rome, 1789). Frederick William II, King of Prussia, also recognized the jurisdiction of the Nuncio of Cologne in the territory of Cleves, and in Mainz his ambassadors opposed the pretentions of the emperor. The French revolution ended the dispute. Owing to the political dissolution of the Holy Roman Empire the Imperial German nunciature became the Austrian nunciature, when Francis II assumed the title of Emperor of Austria. The partition of Poland ended the nunciature there. The first state outside of Europe to receive a papal representative was Brazil. At first an internuncio was assigned to that country, but of late years a nuncio has resided there.
At present there are four papal nunciatures of the first class, four of the second, two internunciatures, and several delegations. The nunciatures of the first class are: (1) Vienna; (2) Paris, where the nunciature was re-established after the Revolution, after Cardinal Caprara had first been sent thither as legatus a latere by Pius VII. Since the rupture of diplomatic relations between France and the Holy See in 1904, this office has had no incumbent; (3) Madrid, which, since the Council of Trent, has been the permanent residence of the papal nuncio for Spain. It has a special tribunal, the Rota, which serves only as a court of appeals from the diocesan and metropolitan courts, but cannot handle any cases of first instance. Litigants are free to appeal from its decisions to the sovereign pontiff; (4) Lisbon, which had at first a nunciature only of the second class. It included a special court for ecclesiastical matters, but this was abolished in the beginning of the nineteenth century. From the second half of the sixteenth century Portugal always had a nuncio, although disputes arose at different times. The nunciatures of the second class are: (1) the Swiss nunciature which, in the eighteenth century, comprised the Dioceses of Constance, Basle, Ciore, Sion, and Lausanne. Since the religious troubles of 1873 there has been no incumbent; (2) since the beginning of the nineteenth century the only nunciature in Germany has been that of Munich (the last nuncio of Cologne was Annibale della Genga, later on Pope Leo XII); (3) Brussels, the residence of the Nuncio of Belgium as successor of the former Nuncio of Flanders. During the time of klthe French occupation this position was vacant. It was only in 1829 that Coppacini was sent to Brussels as internuncio; in 1841, it was again raised to a nunciature. Fornari, the first nuncio, was succeeded in 1843 by Gioacchino Pecci, afterwards Leo XIII. In 1880 the Liberal Ministry severed all diplomatic relations with the Holy See; the old status was restored, when in 1885 the Catholic party regained power; (4) Brazil. In 1807 Lorenzo Caleppi, the Nuncio of Portugal, followed John VI in his flight to Brazil. In 1829 a special internuncio, Felice Ostini, was appointed for Brazil; this marks the beginning of diplomatic relations between the Holy See and the other states of South America. In 1902 the papal Internuncio of Brazil was raised to the dignity of nuncio.
The internunciatures are: (1) the Internunciature of Holland and Luxemburg. Since the separation of these countries, the internuncio receives distinct credential letters for the two governments. From the time of the Peace Conference at the Hague Holland has only a chargé d'affaires; (2) the Internunciature of Argentina, Uruguay, and Paraguay, which was erected in 1900. There had been accredited to these countries a papal delegate since 1847, and an internuncio, Mgr. Barili, had been sent in 1851 to what was then New Granada. The Apostolic delegates form a lower rank of papal representatives of diplomatic and ecclesiastical character. There are five Apostolic Delegations in South and Central America: (1) Chile, (2) Columbia, (3) Costa-Rica, (4) Ecuador, Bolivia, and Peru, (5) San Domingo, Haiti and Venezuela, all erected during the nineteenth century. Owing to repeated religious troubles these delegations have often been vacant. Costa-Rica has been without a delegate for a considerable period. It is necessary to distinguish these Apostolic delegations of a diplomatic character from those which are merely ecclesiastical.
The powers to papal nuncios correspond to the two-fold character of their mission. As the diplomatic representatives of the pope, they treat with the sovereigns or head of republics to whom they are accredited. With their mission they are given special credentials as well as special instructions, whether of a public or of a private nature. They also receive a secret code and enjoy the same privileges as ambassadors. Their appearances in public are regulated in conformity with general diplomatic customs. They also have certain distinctions, especially that of being ex-officio dean of the entire diplomatic body, within their nunciature, and therefore on public occasions take precedence of all diplomatic representatives. Internuncio and delegates enjoy a similar right of precedence over all other diplomatic representatives of equal rank. This privilege of papal envoys was expressly recognized by the Congress of Vienna in 1815 and is universally observed. Nuncios enjoy the title of "Excellency" and the same special honours as ambassadors. In addition to their diplomatic position nuncios have an ecclesiastical jurisdiction. The latter point is especially stated in the "Responsio" of Pius VI to the Rhenish archbishops, and was reaffirmed by Pius IX in a letter to Archbishop Darboy of Paris in 1863, as also in a declaration of the Cardinal Secretary of State Jacobini addressed to Spain, 15 April, 1885. The ample ecclesiastical faculties, granted in the Middle Ages to the legates a latere and other papal envoys, had led to abuses; the Council of Trent, therefore, enacted that papal envoys (legati a latere, nuncii, gubernatores ecclesiastici, aut alii quarumcumque facultatum vigore) were not to impede bishops or to disturb their ordinary jurisdiction nor to proceed against ecclesiastical persons until the bishop had first been applied to and had shown himself negligent (Sess. XXIV, cap. xx de ref.).
Apart from the special faculties in conferring ecclesiastical benefices and in granting spiritual favours, the nuncios had the power of instituting proceedings and giving decisions in cases of ecclesiastical administration and discipline reserved to the pope. The nunciatures had special courts, principally for cases of appeal. To-day such a court is attached only to the Nunciature of Spain. In all other points nuncios enjoy essentially the same rights in ecclesiastical matters. They are the representatives of the pope, and as such are the organs through which he exercises his ordinary and immediate supreme jurisdiction. It is their special duty to supervise ecclesiastical administration, and on this they report to the cardinal secretary of state; they grant dispensations in cases reserved to the pope, carry on the process of information for the nomination of new bishops, give permission for reading forbidden books, and enjoy the privilege of granting minor indulgences. In special cases they are delegated for the settlement of important ecclesiastical affairs. In virtue of their position certain ecclesiastical honours are due to them as laid down in the "Cæremoniale Episcoporum". Pius X introduced a change in the practice hitherto followed with regard to nuncios, so that now they hold their position longer than formerly, and a nuncio of the first class, after his recall, is not regularly raised to the cardinalate.
NUNCIATURE REPORTS
The official reports concerning their entire field of work sent by the papal nuncios and legates (or their representatives) to the pope or the cardinal secretary of state. The contents of these dispatches are in accordance with the commission received by the legate or nuncio. The reports of the nuncios filling permanent nunciatures, on whom rested the protection of all the interests of the papacy within their special territory, relate to all the more important ecclesiastical or political questions which had any connexion whatever with their commission. The objects of the reports are: (1) to give the most exact information possible concerning all political and ecclesiastical occurrences which might be of importance to the pope or the cardinal secretary of state; (2) to give exact information concerning the action the nuncios have taken with respect to such occurrences; (3) to send news concerning the princes to whose courts they are accredited, and concerning the persons who are in personal contact with the princes, or appear at court on account of political matters, or in any way have a share in ecclesiastical and political affairs. In doing this attention is naturally paid both to the instructions that had been given to the nuncio before he left for his post, and to the letters regularly received from the office of the papal secretary of state, from the pope, or from other officials. Taken in a wider sense, nunciature reports also include those letters of the nuncios concerning the affairs of their nunciatures, addressed to cardinals or others having high official rank in the Curia. From the first half of the sixteenth century, when the bureau of the papal secretary of state was fully developed and the permanent nunciatures received their ultimate organization, the reports of the nuncios were sent regularly (from the middle of the sixteenth century, often weekly). They were written sometimes in Latin, sometimes in Italian. If important matters were treated, especially those concerning which negotiations needed to be carried on in the most secret manner possible, the nuncio employed the cipher given him before going to this position.      
Although the individual dispatches vary greatly in worth, yet, as a whole, the nunciature reports form a very important source from the sixteenth century (especially during the sixteenth and seventeenth centuries) both for the history of the Church and for political history. Only a very small proportion either of the reports made by papal legates in the second half of the fiteenth century or in the early years of the sixteenth century have been preserved. From the second decade of the sixteenth century a much greater number survive, and from the middle of this century the reports of individual nuncios frequently exist in unbroken sequence. Most of the manuscript reports are in the Vatican archives, and are classified in sixteen series, according to the nunciatures. The classification does not agree, however, with the present arrangement of the nunciatures, the series given being as follows: Spain, Portugal, France, Belgium, England, Germany (the imperial nunciature), Cologne, Bavaria, Switzerland, Poland, Savoy, Genoa, Venice, Florence, Naples, and Malta. Individual reports are also in other divisions of the archives. The nunciature reports brought together in the archives of the Vatican show serious gaps, especially for the sixteenth century. The reason is that the diplimatic correspondence of the Curia in that era was not systematically brought together and preserved in a papal archive, but was frequently purloined by the copyists, cardinal favourites, and their secretaries, just as the letters dispatched from Rome were retained by the nuncios and their heirs, and thus became dispersed to some extent in family archives. For example, the greater part of the nunciature reports pertaining to the reign of Paul III (1534-49) are now in the state archives of Naples, to which they came along with the archives of the Farnese family. Other collections of reports are to be found in various Italian archives. The reports preserved are either the original drafts made by the nuncios themselves, or the original letters drawn up in accordance with these, or copies of the original lettes. As regards the reports written in cipher, a key can generally be found.      
On account of the great historical importance of the reports an effort has been made, since the opening of the Vatican archives for general research, to publish these together with supplementary documents (especially the instructions and letters sent to the nuncios). Heretofore more has been done, in the way of publication, for the German nunciature than for the others. H. Lämmer published a series of nunciature reports from Germany as early as 1800 in his "Monumenta Vaticana historiam ecclesiasticum sæculi XVI illustrantia"; upon the opening of the Vatican archives, the assistant archivist, Father Balan, brought out further material pertaining to the same subject in his work "Monumenta reformationis Lutheranæ" (Ratisbon, 1883-4). Father Dittrich treats the reports sent by the nuncio Giovanni Morone from the Diet of Ratisbon (1541) in the "Historisches Jahrbuch der Görresgesellschaft", IV (1883), 395-472, 618-73, and, as a complement to this, edited the "Nuntiaturberichte Morones vom deutschen Königshofe" for the years 1539-40 in "Quellen und Forschungen aus dem Gebiete der Geschichte", I (Paderborn, 1892). In the mean time three historical institutes at Rome (the Prussian, the Austrian, and that of the Görresgesellschaft) divided among them the publication of all the nunciature reports sent from the German Empire for the period of the sixteenth and the first half of the seventeenth centuries. These societies have already published a large number of volumes: the first division, extending to 1559, is being published by the Prussian Institute; there have appeared so far vols. I-IV, VIII-X, and XII, comprising the nunciatures of Vergerio, Morone, Migganelli, Varallo, Poggio, Bertano, and Camiani, the legations of Farnese, Cervini, Campegio, Aleander, and Sfondrato (Gotha-Berlin, 1892–). The second division covering the period 1560-72, was undertaken by the Austrian Institute; up to the present vols I and III, containing the reports of the nuncios Hosius and Belfino, have appeared (Vienna, 1897-1903). A third division, covering the years 1572-85, was also assigned to the Prussian institute which has already issued this series (Berlin, 1892–); vol. I, containing the struggle over Cologne; vol. II, containing the Diets of Ratisbon (1576) and of Augsburg (1582); vols. III-V, containing the nunciature of Bartolomæus of Portia. At this point begin the publications of the Institute of the Görresgesellschaft, which has so far edited in four volumes the reports of the nuncios Bonomi (Bonhomini), Santonio, Frangipani, Malaspina, and Sega, and the nunciature correspondence of Caspar Gropper (Paderborn, 1895–). The period assigned to this institute covers 1585- 1605. With 1606 begins another period (the fourth division), assigned to the Prussian Institute and covering the seventeenth century. Of this division two volumes have been published containing the reports of the nuncio Paletto (Berlin, 1895–). In this way the material concerning the German nunciatures for the period from the beginning of the sixteenth to the middle of the seventeenth century, that is for the age of the Reformation, will be available at a not far distant date.      
Professors Reinhard and Steffens of Fribourg undertook the editing of the nunciature reports for Switzerland and began with Nuncio Bonomi (Bonhomini), of whose reports one volume has been issued (Solothurn, 1907); the introductory volume completed by Steffens after Reinhard's death has since appeared (Solothurn, 1910). As regard other countries the reports of the nuncio Andrea da Burgo, who was in Hungary during the years 1524-6, have been issued in the "Monumenta Vaticana Hungariæ", second series, vol I: "Relationes oratorum pontificiorum" (Budapest, 1884). For France the publication of the nunciature reports has been begun in the "Archives de l'histoire religieuse de France"; of this Fraikin undertook the nunciatures during the pontificate of Clement VII and has issued so far vol. I (Paris, 1906), covering the years 1525-7, and including the nunciatures of Capino da Capo and Roberto Acciainolo, and the legation of Cardinal Salviati. Ancel, meanwhile, began the nunciatures during the reign of Paul IV, and edited (vol. I, pt. i) the dispatches of Sebastiano Gualterio and Cesare Brancato (1554-7). The general reports of Ottavio Mirto Frangipani and Fabio della Lionessa, the nuncios in Flanders (1605 and 1634), have been published by Cauchie in the "Analectes pour servir à l'histoire ecclésiastique de la Belgique" (Louvain). The publication of the dispatches of the papal nunciature in Spain has been commenced by Hinojosa, "Los Despachos de la Diplomacia Pontificia en España", I (Madrid, 1896). So far no comprehensive publication of this kind has been undertaken for Italy, although individual reports have been published. Tolomei has treated the Venetian nunciature during the pontificate of Clement VII, "La nunziatura di Venezia nel pontificato di Clemente VII" (Turin, 1892), and Cursi has edited the dispatches that have been preserved of the legation of Giacomo Gherardi, "Dispacci e lettere di Giac. Gherardi, nunzio pontificio a Firenze e Milano, 11 settembre, 1487-10 ottobre, 1490", in "Studi e Testi", fasc. xxi (Rome, 1909). Besides these comprehensive publications various historians in treating the sixteenth and seventeenth centuries in their works have made use of and published individual dispatches of this kind.
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Nuns[[@Headword:Nuns]]

Nuns
I. ORIGIN AND HISTORY
The institution of nuns and sisters, who devote themselves in various religious orders to the practice of a life of perfection, dates from the first ages of the Church, and women may claim with a certain pride that they were the first to embrace the religious state for its own sake, without regard to missionary work and ecclesiastical functions proper to men. St. Paul speaks of widows, who were called to certain kinds of church work (1 Tim., v, 9), and of virgins (1 Cor., vii), whom he praises for their continence and their devotion to the things of the Lord. The virgins were remarkable for their perfect and perpetual chastity which the Catholic Apologists have extolled as a contrast to pagan corruption (St. Justin, "Apol.", I, c. 15; Migne, "P.G.", VI, 350; St. Ambrose, "De Virginibus", Bk. I, C. 4; Migne, "P.L.", XVI, 193). Many also practiced poverty. From the earliest times they were called the spouses of Christ, according to St. Athanasius, the custom of the Church ("Apol. ad Constant.", sec. 33; Migne, "p.G.", XXV, 639). St. Cyprian describes a virgin who had broken her vows as an adulteress ("Ep. 62", Migne, "P.L.", IV, 370). Tertullian distinguishes between those virgins who took the veil publicly in the assembly of the faithful, and others known to God alone; the veil seems to have been simply that of married women. Virgins vowed to the service of God, at first continued to live with their families, but as early as the end of the third century there were community houses known as partheuones; and certainly at the beginning of the same century the virgins formed a special class in the Church, receiving Holy Communion before the laity. The office of Good Friday in which the virgins are mentioned after the porters, and the Litany of the Saints, in which they are invoked with the widows, shows traces of this classification. They were sometimes admitted among the deaconesses for the baptism of adult women and to exercise the functions which St. Paul had reserved for widows of sixty years.
When the persecutions of the third century drove many into the desert, the solitary life produced many heroines; and when the monks began to live in monasteries, there were also communities of women. St. Pachomius (292-346) built a convent in which a number of religious women lived with his sister. St. Jerome made famous the monastery of St. Paula at Bethlehem. St. Augustine addressed to the nuns a letter of direction from which subsequently his rule was taken. There were monasteries of virgins or nuns at Rome, throughout Italy, Gaul, Spain, and the West. The great founders or reformers of monastic or more generally religious life, saw their rules adopted by women. The nuns of Egypt and Syria cut their hair, a practice not introduced until later into the West. Monasteries of women were generally situated at a distance from those of men; St. Pachomius insisted on this separation, also St. Benedict. There were, however, common houses, one wing being set apart for women and the other for men, more frequently adjoining houses for the two sexes. Justinian abolished these double houses in the East, placed an old man to look after the temporal affairs of the convent, and appointed a priest and a deacon who were to perform their duties, but not to hold any other communication with the nuns. In the West, such double houses existed among the hospitallers even in the twelfth century. In the eighth and ninth centuries a number of clergy of the principal churches of the West, without being bound by religious profession, chose to live in community and to observe a fixed rule of life. This canonical life was led also by women, who retired form the world, took vows of chastity, dressed modestly in black, but were not bound to give of their property. Continence and a certain religious profession were required of married women whose husbands were in Sacred Orders, or even received episcopal consecration.
Hence in the ninth century the list of women vowed to the service of God included these various classes: virgins, whose solemn consecration was reserved to the bishop, nuns bound by religious profession, deaconesses engaged in the service of the church, and wives or widows of men in Sacred Orders. The nuns sometimes occupied a special house; the enclosure strictly kept in the East, was not considered indispensable in the West. Other monasteries allowed the nuns to go in and out. In Gaul and Spain the novitiate lasted one year for the cloistered nuns and three years for the others. In early times the nuns gave Christian education to orphans, young girls brought by their parents, and especially girls intending to embrace a religious life. Besides those who took the veil of virgins of their own accord, or decided to embrace the religious life, there were others who were offered by their parents by their parents before they were old enough to be consulted. In the West under the discipline in force for several centuries, these oblates were considered as bound for life by the offering made by their parents. The profession itself might be expressed or implied. One who put on the religious habit, and lived for some time among the professed, was herself considered as professed. Besides the taking of the veil and simple profession there was also a solemn consecration of virginity which took place much later, at twenty-five years. In the thirteenth century, the Mendicant Orders appeared characterized by a more rigorous poverty, which excluded not only private property, but also the possession of certain kinds of property in common. Under the direction of St. Francis of Assisi, St. Clare founded in 1212 the Second Order of Franciscans. St. Dominic had given a constitution to nuns, even before instituting his Friars Preachers, approved 22 December, 1216. The Carmelites and the Hermits of St. Augustine also had corresponding orders of women; and the same was the case with the Clerks Regular dating from the sixteenth century, except the Society of Jesus.
From the time of the Mendicant Orders, founded specially for preaching and missionary work, there was a great difference between the orders of men and women, arising from the strict enclosure to which women were subjected. This rigorous enclosure usual in the East, was imposed on all nuns in the West, first by bishops and particular councils, and afterwards by the Holy See. Boniface VII (1294-1309) by his constitution "Periculoso", inserted in Canon Law [c. un, De statu regularium, in VI (III, 16)] made it an inviolable law for all professed nuns; and the Council of Trent (sess. XXV, De Reg. et Mon., c. v) confirmed that constitution. Hence it was impossible for religious to undertake works of charity incompatible with the enclosure. The education of young girls alone was permitted to them, and that under somewhat inconvenient conditions. It was also impossible for them to organize on the lines of the Mendicant Orders, that is to say to have a superior general over several houses and members attached to a province rather than to a monastery. The difficulty was sometimes avoided by having tertiary sisters, bound only by simple vows, and dispensed from the enclosure. The Breviary commemorates the services rendered the Order of Mercy by St. Mary of Cervellione. St. Pius Vtook more radical measures by his constitution "Circa pastoralis", of 25 May, 1566. Not only did he insist on the observance of the constitution of Boniface VIII, and the decree of the Council of Trent, but compelled the tertiaries to accept the obligation of solemn vows with the pontifical enclosure. For nearly three centuries the Holy See refused all approbation to convents bound by simple vows, and Urban VIII by his constitution "Pastoralis" of 31 May, 1631 abolished an English teaching congregation, founded by Mary Ward in 1609, which had simple vows and a superior general.
This strictness led to the foundation of pious associations called secular because they had no perpetual vows, and leading a common life intended for their own personal sanctification and the practice of charity, e.g. the Daughters of Charity, founded by St. Vincent de Paul. The constitution of St. Pius V was not always strictly observed; communities existed approved by bishops, and soon tolerated by the Holy See, new ones were formed with the sanctions of the diocesan authorities. So great were the services rendered by these new communities to the poor, the sick, the young, and even the missions, that the Holy See expressly confirmed several constitutions, but for a long time refused to confirm the congregations themselves, and the formula of commendation or ratification contained this restriction citra tamen approbationem conservatorii (without approbation of the congregation). As political difficulties rendered less easy the observance of solemn vows, especially for women, the Holy See from the end of the eighteenth century declined to approve any new congregations with solemn vows, and even suppressed in certain countries, Belgium and France, all solemn professions in the old orders of women. The constitution of Benedict XVI, "Quamvis justo" of 30 April, 1749, on the subject of the Congregation of English Virgins was the prelude to the legislation of Leo XIII, who by his constitution "Conditae" of 8 December, 1900, laid down the laws common to congregations with simple vows, dividing these into two great classes, congregations under diocesan authority, subject to the bishops, and those under pontifical law.
II. VARIOUS KINDS OF NUNS
(1) As regards their object they may be purely contemplative, seeking personal perfection by close union with God; such are most of the strictly enclosed congregations, as Premonstratensian Canonesses, Carmelites, Poor Clares, Collettines, Redemptoristines; or they may combine this with the practice of works of charity, foreign missions, like the White Sisters of Cardinal Lavigerie, and certain Franciscan Tertiaries; the eduction of young girls, like the Ursulines and Visitandines; the care of the sick, orphans, lunatics, and aged persons, like many of the congregations called Hospitallers, Sisters of Charity, Daughters of St. Vincent de Paul, and Little Sisters of the Poor. When the works of mercy are corporal, and above all carried on outside the convent, the congregations are called active. Teaching communities are classed rather among those leading a mixed life, devoting themselves to works which in themselves require union with God and contemplation. The constitution "Conditae" of Leo XIII (8 December, 1900) charges bishops not to permit sisters to open houses as hotels for the entertainment of strangers of both sexes, and to be extremely careful in authorizing congregations which live on alms, or nurse sick persons at their homes, or maintain infirmaries for the reception of inform persons of both sexes, or sick priests. The Holy See, by its Regulations (Normae) of 28 June, 1901, declares that it does not approve of congregations whose object is to render certain services in seminaries or colleges for male pupils, or to teach children or young people of both sexes; and it disapproves their undertaking the direct care of young infants, or lying-in women. These services should be given only in exceptional circumstances.
(2) As regards their origin, congregations are either connected with a first order or congregation of men, as in the case of most of the older congregations, Carmelites, Poor Clares, Dominicans, Reformed Cistercians of La Trappe, Redemptoristines etc., or are founded independently, like the Ursulines, Visitandines, and recent institution. In the regulations of 28 June, 1901, Art. 19, 52, the Holy See no longer approves o double foundations, which establish a certain subordination of the sisters to similar congregations of men.
(3) As regards their juridical condition, we distinguish (a) nuns properly so-called, having solemn vows with papal enclosure, whose homes are monasteries; (b) nuns belonging to the old approved orders with solemn vows, but taking only simple vows by special dispensation of the Holy See; (c) sisters with simple vows dependent on the Holy See; (d) sisters under diocesan government. The house of sisters under simple vows, and the congregations themselves are canonically called conservatoria. These do not always fulfil all the essential conditions of the religious state. Those which do are more correctly called religious congregations than the others, which are called piae congregationes, piae societates (pious congregations or pious societies.) Nuns of the Latin Church only are considered here.
III. NUNS PROPERLY SO CALLED
Nuns properly so-called have solemn vows with a strict enclosure, regulated by pontifical law which prevents the religious from going out (except in very rare cases, approved by the regular superior and the bishop), and also the entrance of strangers, even females, under pain of excommunication. Even admission to the grated parlor is not free, and interviews with regulars are subject to stringent rules. Though some mitigations have been introduced partly by local usage, partly (in the case of certain convents in America) by express concession of the Holy See. The building should be so arranged that the inner courts and gardens cannot be overlooked from outside, and the windows should not open on the public road. By the fact of their enclosure, these monasteries are independent of one another. At the head of the community is a superior often called the abbess, appointed for life by the chapter, at least outside Italy, for in Italy, and especially in the two Sicilies, the constitution "Exposcit debitum" (1 January, 1583) of Gregory XIII requires that hey should be re-elected every three years (see "Periodica de Religiosis", n. 420, vol. 4, 158). The election must be confirmed by the prelate to whom the monastery is subject, the pope, the bishop,or the regular prelate. The bishop presides over the ballot, except in the case of nuns subject to regulars, and he has always the right to be present at the election. The president collects the votes at the grating. Without having jurisdiction, the abbess exercises authority over all in the house, and commands in virtue of their vows. Monasteries not exempt are subject to the jurisdiction of the bishop; exempt monasteries are placed, some under the immediate authority of the Holy See, others under that of a regular First Order. In the absence of any other formal direction, the Holy See is understood to delegate to the bishop the annual visitation of monasteries immediately subject to the pope, to the exclusion of other superiors. This visitation is made by the regular prelate in the case of monasteries dependent on a First Order; but the bishop has in all cases authority to insist on the maintenance of the enclosure, and to control the temporal administration; he also approves the confessors.
The erection of a monastery requires the consent of the bishop, and (at least in practice nowadays) of the Holy See. The bishop, by himself, or in consultation with the regular superior, determines the number of nuns who can be received according to the amount of their ordinary revenues. The recent Council of Bishop of Latin America, at Rome in 1899, required that the number should not be less than twelve. It is sometimes permitted to receive a certain number of supernumeraries who pay a double dowry, never less than four hundred crowns, and remain supernumeraries all their lives. According to the decree of 23 May, 1659, candidates must be at least fifteen years old. The decree "Sanctissimus" of 4 January, 1910, annuls the admission to the novitiate or to any vows, if granted without the consent of the Holy See, of pupils expelled for any grave reason from a secular school, or for any reason whatever from any institution preparatory to the religious life, or of former novices or professed sisters expelled from their convents. Professed sisters dispensed from their vows cannot, without the consent of the Holy See, enter any congregation, but the one they have quitted (see NOVICE; POSTULANT; "Periodica de Religiosis", n. 368, vol. 5, 98). The admission is made by the chapter, but, before the clothing, and also before the solemn profession, it is the duty of the bishop, by himself or (if he is prevented) by his vicar-general or some person delegated by either of them, to inquire into the question of the candidate's religious vocation, and especially as to her freedom of choice. The candidate must provide a dowry of at least two hundred crowns unless the founder consents to accept a smaller sum. With certain exceptions, the dowry of choir sisters cannot be dispensed with; it must be paid before the clothing, and invested in some safe and profitable manner. On solemn profession, it becomes the property of the convent, which has, however, no right of alienation; it is returned as a matter of equity to a religious who enters another order, or to one who returns to the world and is in want.
After the novitiate the religious cannot at first, according to the decree "Perpensis" of 3 May, 1902, take any but simple vows whether perpetual or for a year only, if it is customary to take annual vows. The admission to vows is made by the chapter, with the consent of the regular superior or the bishop. Some writers hold that the bishop is bound, before this profession, to make a fresh inquiry into the vocation of the novice, and this inquiry does not dispense from that which the Council of Trent prescribes before solemn profession (see the answer of 19 January, 1909; "Periodica de Religiosis", n. 317, vol. 4, 341.) This period of simple vows ordinarily lasts for three years, but the bishop or the regular prelate may prolong it in the case of nuns who are under twenty-five years. During this period, the religious keeps her property, but makes over the administration of it to any one she may choose. She is bound to the rules and the choir, but not to the private recitation of the Divine Office; she can take part in chapters, except in those in which others are admitted to vows; she cannot be elected superior, mother-vicaress, mistress of novices, assistant, counsellor, or treasurer. She participates in all the indulgences and spiritual privileges of those who have taken their solemn vows; and although the solemnly professed take precedence, once the solemn profession is made, the seniority is regulated by the date of simple profession, without regard to any delay in proceeding to solemn profession. The dispensation of vows and dismissal of nuns are reserved to the Holy See. The outward solemnity of profession takes place at the first simple profession, the other takes place without any solemnity. Only the prelate or the ordinary can admit to the latter, but a consultative chapter is held, whose decision is announced by the superior. Solemn profession carries with it the inability to possess property (except in case of a papal indult such as that enjoyed by Belgium and perhaps Holland), annuls a marriage previously contracted but not consummated, and creates a diriment impediment to any subsequent marriage. Nuns are generally obliged to recite the Divine office, like religious orders of men; but the Visitandines and some monasteries of Ursulines recite only the Little Office of the Blessed Virgin, even in choir. The obligation of this office, even choral, does not bind under pain of mortal sin, as the Holy See has declared for the Ursulines; whether it can be omitted without venial sin depends apparently upon the constitutions.
The bishop appoints the ordinary confessor, also the extraordinary or additional confessors of monasteries subject to him, and approves the confessor nominated by the regular prelate of a monastery subject to a First Order. The approbation for one monastery is not valid for another. As a rule there should be only one ordinary confessor, who should be changed every three years. Since the Council of Trent (Sess. XXV De Reg., c. x), a confessor extraordinary should visit the monastery two or three times a year. Benedict XIV, by his Bull "Pastoralis" of 5 August, 1748, insisted on the appointment of a confessor extraordinary, and also on the provision of facilities for sick nuns. More recently, the decree "Quem ad modum" of 17 October, 1890, ordains that, without asking for any reason, a superior shall allow her subjects to confess to any priest among those authorized by the bishops, as often as they think it necessary for their spiritual necessities. Besides the ordinary or extraordinary confessors, there are additional confessors, of whom the bishop must appoint a sufficient number. The ordinary confessor cannot be a religious except for monasteries of the same order as himself; and in that case the extraordinary confessor cannot belong to the same order. The same decree gives to confessors the exclusive right of regulating the communions of the nuns, who have the privilege of communicating daily since the decree "Sacra Tridentina" of 20 December, 1905 (see "Periodica de Religiosis", n 110, vol. 2, 66), and it forbids superiors to interfere unasked in questions of conscience. The subjects are free to open their minds to their superiors but the later must not, directly or indirectly, demand or invite such confidence.
IV. NUNS OF THE OLD ORDERS WITHOUT SOLEMN VOWS
Since the French Revolution, various answers of the Holy See have gradually made it clear that neither in Belgium nor in France are there any longer monasteries of women subject to papal enclosure, or bound by solemn vows. (Cf. for France the reply of the Penitentiary of 23 December, 1835; for Belgium the declaration of the Apostolic visitor Corselis of 1836; Bizzarri, "Collectanea, 1st ed., p. 504, note; Bouix, "De regularibus", vol. 2, 123 sq.). After long deliberation, the Sacred Congregation of Bishops and Regulars decided (cf. letter of 2 September, 1864, to the Archbishop of Baltimore) that in the United States nuns were under simple vows only, except the Visitandines of Georgetown, Mobile, Kaskaskia, St. Louis, and Baltimore, who made solemn profession by virtue of special rescripts. It added that without special indult the vows should be simple in all convents erected in the future. Since then the monastery of Kaskaskia has been suppressed. The Holy See permitted the erection of a monastery of Visitandines with solemn vows at Springfield (Missouri). According to the same letter, the Visitandines with solemn vows must pass five years of simple vows before proceeding to solemn profession (Bizzarri, "Collectanea", 1st ed., 778-91). Except in the case of a pontifical indult placing them in subjection to a first order these nuns are bound by the following rules: (a) The bishop has full jurisdiction over them; he may dispense from all constitutions not reserved to the Holy See, and from particular impediments to admission, but may not modify the constitutions. The vows are reserved to the Holy See, but the French bishops have received power to dispense from all vows except that of chastity. The bishop presides and confirms all elections, and has the right to require an account of the temporal administration. (b) The superior retains such power as is adapted to the vows and the necessities of community life. (c) The obligation of the Divine Office is such as imposed by the rule; the enclosure is of episcopal law. (d) The vow of poverty does not prevent the possession of property. As a rule, disposition of property "inter vivos" and by will cannot be licitly made without the consent of the superior or the bishop. Unless forbidden by the bishop, the superior may permit the execution of such instruments as are necessary for the purpose. (e) Indulgences and spiritual privileges (among which may be reckoned the use of a special calendar) remain intact. (f) In principle, the prelate of the First Order is without authority over the nuns.
V. RELIGIOUS CONGREGATIONS AND PIOUS SOCIETIES UNDER PONTIFICAL AUTHORITY
(a) Congregations
Since the constitution "Conditae" of 8 December, 1900, and the Regulations of 28 June, 1901, we possess precise rules by which to distinguish the congregations governed by pontifical law. Before formally approving a congregation and its constitutions, the Holy See is accustomed to give its commendation first to the intentions of its founders and the purpose of the foundation, and then to the congregation itself. The second decree of commendation has the effect of bringing the congregation into the number of those which are governed by pontifical law, and especially by the second part of the constitution "Conditae". Bizzarri in his "Collectanea" gives a list of congregations so commended up to 1864 (1st ed., 864 sqq.). This approbation is not usually granted until the congregation has existed for some time under the authority of the bishop. The congregations are constituted on the model of the newer religious orders, that is to say they group several houses, each governed by a local superior, under the indirect authority of a superior general; many, but not all, are divided into provinces. Many form communities of tertiaries, who as such have a share in the spiritual privileges of the order to which they are affiliated. Except in the case of a special privilege, like that which places the Daughters of Charity under the Superior General of the Priests of the Mission (see decree of 25 May, 1888) the Holy See no longer permits a bishop, or the delegate of a bishop, or the superior general of a congregation of men to be superior over a congregation of sisters. Before the regulations of 1901 the rules of new congregations differed in many respects. The details of internal government which follow apply to newly established congregations rather than to older ones, like the Ladies of the Sacred Heart.
The government of the congregations is vested in the general chapter, and in the superior general assisted by a council with certain rights reserved to the bishops, under protection and supreme direction of the Sacred Congregation of Religious. This is the only competent Congregation since the reform of the Roman Curia by the constitution "Sapienti" of 29 June, 1908. The general chapter includes in all cases the superior general, her counsellors, the secretary general, the treasurer general, and if the congregation is divided into provinces, the provincial superiors, and two delegates from each province, elected by the provincial chapter. If there are no provinces, the general chapter includes (besides those mentioned above) all superiors of houses containing more than twelve nuns, accompanied by one religious under perpetual vows elected by all the professed sisters (including those under temporary vows) of such houses. The less important houses are grouped among themselves for this election, or annexed to a principal house. This chapter ordinarily meets every six or twelve years, being summoned by the superior general or mother vicaress; but an extraordinary meeting may be called on the occurrence in the vacancy in the office of superior, or for any other grave reason approved by theHoly See. The general chapter elects by an absolute majority of votes in secret ballot the superior general, the counsellors or assistants general, the secretary general, and the treasurer general, and deliberates on important matters affecting the congregation. In many cases especially when there is a question of modifying the constitutions, the permission and confirmation of the Holy See are required. The capitular decrees remain in force till the next chapter. The bishop as delegate of the Holy See, presides over the elections in person or by his representative. After the ballot he declares the election valid, and announces the result. The provincial chapter, composed of the provincial, the superiors of houses containing at least twelve nuns, and a delegate from each provincial house (as above) has no office, according to common law, but to depute two sisters to the general chapter.
The superior general is elected for six or twelve years; in the former case she may be re-elected but for a third consecutive term of six years, or a second of twelve years, she must receive two-thirds of the votes, and the consent of the Holy See. She may not resign her office except with the consent of the Sacred Congregation, which has the power to depose her. The house in which she resides is considered the mother-house, and the permission of the Holy See is necessary for a change of residence. She governs the congregation according to the approved constitutions, and is bound to make a visitation either personally or by a deputy, to exercise a general control over the temporal administration, and to submit to the Sacred Congregation an official report countersigned by the ordinary of the principal house. (See the instruction accompanying the decree of 16 July, 1906, "Periodica de Religiosis", n. 124, vol. 2, 128 sqq.). The superior general nominates to the different non-elective offices, and decides the place of residence of all her subjects. The counsellors general assist the superior general with their advice, and in many mattes the consent of the majority is required. Two of them must live with the superior general, and the rest must be accessible. According to the regulations of 1901, the approval of the general council is required for the erection and suppression of houses, the erection and transfer of novitiates, the erection of new provinces, the principal nominations, the retention of a local superior for longer than the usual term of office, the dismissal of a sister or novice, the deposition of a superior, mistress of novices or counsellor, the provisional appointment of a counsellor deceased or deprived of office, the nomination of a visitor not a member of the council, the choice of a meeting place of the general chapter, the change of residence of the superior general, the execution of all contracts, the auditing of accounts, all pecuniary engagements, the sale or mortgage of immovable property, and the sale of moveable property of great value. For an election there must be a full meeting of the council, and provision must be made to replace any members who are prevented from attending. In case of a tie, the superior has a casting vote.
The secretary general keeps the minutes of proceedings, and has charge of the archives. The treasurer general administers the property of the whole congregation. The provinces and the houses have also their own property. The Holy See insists that the safes containing valuables shall have three locks, the keys of which shall be kept by the superior, the treasurer, and the oldest of the counsellors. In her administration the treasurer must be guided by the complicated rules of the recent instruction "inter ca" of 30 July, 1909, which refer especially to pecuniary engagements. The consent of the Holy See is required before any liability can be incurred exceeding ten thousand francs, and in case of smaller liabilities than this but still of any considerable amount, the superiors must take the advice of their councils. A council should at once be appointed if there is none already existing (cf. "Periodica de Religiosis", n. 331, vol. 5, 11 sqq.). The bishop must test the vocation of postulants before they take the veil, and before profession; he presides over chapters of election, permits or forbids collections from door to door; is responsible for the observance of partial enclosure, such as is compatible with the objects of the congregation. No house can be established without his consent. To him also belongs the supreme spiritual direction of the communities, and the nomination of the chaplain and confessors. The Holy See reserves to itself the vows, even temporary ones. The dismissal of a professed sister under perpetual vows must be ratified by the Holy See. The dismissal of a novice or of a professed sister under temporary vows is within the power of the general council, if justified by grave reasons; but this dismissal does not relieve from vows for which recourse must be had to the Holy See. The Holy Seealone can authorize the suppression of houses, the erection or transfer of a novitiate, the erection of a province, the transfer of a mother-house, and any important alienations of property, and borrowings above a certain sum.
The Holy See permits, though it does not make obligatory, the division of a community into choir sisters or teaching sisters, and lay sisters. Though not opposed to the formation of associations which help the work of the congregation and have a share in its merits, it forbids the establishment of new third orders. A period of temporary vows should precede the taking of perpetual vows. Such is the general law. At the expiration of the term, temporary vows must be renewed. The vow of poverty does not generally forbid the acquisition and retention of rights over property, but only its free use and disposal. A dowry is generally required, of which the community receives the income only, until the death of the sister, and the fruits of their labours belong entirely to the congregation. The vow of chastity creates only a prohibitory impediment to marriage. The bishops generally regulate the confessions of the religious under simple vows, by the same rules as those of nuns in strict enclosure; but in public churches sisters may go to any approved confessor. In all that concerns communions and direction of conscience, the decrees "Quem ad modum" and "Sacra Tridentina" apply to these congregations as well as to monasteries of nuns. These religious congregations have not generally any obligation of choir, but recite the Little Office of the Blessed Virgin and other prayers. They are bound to make a daily meditation of at least half an hour in the morning, sometimes of another half hour in the evening, and an annual retreat of eight days.
(b) Pious societies which can only be called congregations by a wide extension of the word, are those which have no perpetual vows, such as the Daughters of Charity, who are free for one day in each year, or those which, if they have perpetual vows, have no outward sign by which they can be recognized: this single fact is sufficient to deprive them of the character of religious congregations (see answer of 11 August, 1889, "De Religiosis Institutis", vol. 2, n. 13).
VI. DIOCESAN CONGREGATIONS
For a long time the bishops had great latitude in approving new congregations, and gave canonical existence to various charitable institutions. In order to avoid an excessive increase in their number, Pius X by his Motu Proprio "Dei Providentis" of 16 July, 1906, required the previous authorization of the Sacred Congregation before the bishop could establish, or allow to be established any new diocesan institution; and the Sacred Congregation refuses to authorize any new creation except after approval of the title, habit, object, and work of the proposed community, and forbids that any substantial change should be made without its authority. Notwithstanding that pontifical intervention, the congregation remains diocesan. The bishop approves the constitutions only in so far as they are in accordance with the rules approved by the Holy See. As it remains diocesan we may conclude that the Roman disciplinary decrees do not affect it unless this is clearly stated. Diocesan congregations have the bishop as their first superior. It is his duty to control admissions, authorize dismissals, and dispense from vows, except that one reserved to the Holy See, the absolute and perpetual vow of chastity. He must be careful not to infringe the rights acquired by the community. Not only does he preside over elections but he confirms or annuls them, and may in case of necessity depose the superior, and make provision for filling the vacancy. These congregations are sometimes composed of houses independent of one another; this is frequently the case with Sisters Hospitallers, and sometimes several houses and local superiors are grouped under one superior general. Some of the congregations are confined to one diocese, while others extend to several dioceses: in the latter case, each diocesan ordinary has under him the houses in his dioceses with power to authorize or suppress them. The congregation itself depends on the concurrence of the bishops in whose dioceses any houses are situated; and this concurrence is necessary for its suppression. Such is the common law of the constitution "Conditae". Before it can spread into another diocese, a diocesan congregation must have the consent of the bishop to whom it is subject, and often by agreement among bishops a real superiority is reserved to the bishop of the diocese of origin. As to the laws by which they are governed, a great number of congregations, especially those devoted to the care of the sick in hospitals, follow the rule of St. Augustine and have special constitutions; others have only constitutions peculiar to themselves; others again form communities of tertiaries. The curious institution of Beguines still flourishes in a few cities of Belgium.
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Nuptial Mass[[@Headword:Nuptial Mass]]

Nuptial Mass
"Missa pro sponso et sponsa", the last among the votive Masses in the Missal. It is composed of lessons and chants suitable to the Sacrament of Matrimony, contains prayers for persons just married and is interwoven with part of the marriage rite, of which in the complete form it is an element. As the Mass was looked upon as the natural accompaniment of any solemn function (ordination, consecration of churches, etc.), it was naturally celebrated as part of the marriage service. Tertullian (d. about 220; ad Uxor., II, 9) mentions the oblation that confirms marriage (matrimonium quod ecclesia conciliat et confirmat oblatio). All the Roman Sacramentaries contain the nuptial Mass (The Leonine, ed. Feltoc, 140-142; The Gelasian, ed. Wilson, 265-267; The Gregorian, P. L., LXXVIII, 261-264), with our present prayers and others (a special Hanc Igitur and Preface). The Gelasian Sacramentary (loc. cit.) contains, moreover, the blessing now said after the Ite missa est, then said after the Communion, a Gallican addition (Duchesne, "Origines du Culte", Paris, ed. 2, 1898 n. 417). Pope Nicholas I (858-867) in his instruction for the Bulgars, in 866, describes the whole rite of marriage, including the crowning of the man and wife that is still the prominent feature of the rite in the Byzantine Church; this rite contains a Mass at which the married persons make the offertory and receive communion (Rasp. ad cons, Bulgarorum, iii, quoted by Duchesne op. cit., 413- 414).
The present rules for a nuptial Mass are; first, that it may not be celebrated in the closed time for marriages, that is from Advent Sunday till after the octave of the Epiphany and from Ash Wednesday till after Low Sunday. During these times no reference to a marriage may be made in Mass; if people wish to be married then they must be content with the little service in the Ritual, without music or other solemnities. This is what is meant by the rubric: " claudun tur nuptiarum solemnia "; it is spoken of usually as the closed season. During the rest of the year the nuptial Mass may be said at a wedding any day except Sundays and feasts of obligation, doubles of the first and second class and such privileged ferias and octaves as exclude a double. It may not displace the Rogation Mass at which the procession is made, nor may it displace at least one Requiem on All Souls day. On these occasions its place is taken by the Mass of the day to which commemorations of the nuptial Mass are added in the last place and at which the blessings are inserted in their place. The nuptial blessing is considered as part of the nuptial Mass. It may never be given except during this Mass or during a Mass that replaces it (and commemorates it) when it cannot be said, as above. The nuptial Mass and blessing may be celebrated after the closed time for people married during it. So nuptial Mass and blessing always go together; either involves the other. One Mass and blessing may be held for several pairs of married people, who must all be present. The forms, however, remain in the singular as they are in the Missal. The Mass and blessing may not be held if the woman has already received this blessing in a former marriage. This rule only affects the woman, for whom the blessing is more specially intended (see the prayer Deus qui potestate). It must be understood exactly as stated. A former marriage without this blessing, or the fact that children had been born before the marriage, is no hindrance. Nor may the nuptial Mass and blessing be held in cases of mixed marriages (mixta religio) inspite of any dispensation. According to the Con stitution "Etsi sanctissimus Dominus" of Pius IX (15 November, 1858), mixed marriages must be celebrated outside the church (in England and America this is understood as meaning outside the sanctuary and choir), without the blessing of the ring or of the spouses without any ecclesiastical rite or vestment, without proclamation of banns.
The rite of the nuptial Mass and blessing is this: The Mass has neither Gloria nor Creed. It counts as a votive Mass not for a grave matter; therefore it has three collects, its own, the commemoration of the day, and the third which is the one chosen for semi-doubles at that time of the year unless there be two commemorations. At the end Benedicamus Domino and the Gospel of St. John are said. The colour is white. The bridegroom and bride assist near the altar (just outside the sanctuary), the man on the right. After the Pater noster the celebrant genuflects and goes to epistle side. Meanwhile the bridegroom and bride come up and kneel before him. Turning to them he says the two prayers Propitiare Domine and Deus qui potestate (as in the Missal) with folded hands. He then goes back to the middle and continues the Mass. They go back to their places. He gives them Communion at the usual time. This implies that they are fasting and explains the misused name "wedding breakfast" afterwards. But the Communion is strict law (S.R.C., no 5582, 21 March, 1874). Immediately after the Benedicamus Domino and its answer the celebrant again goes to the Epistle side and the bridegroom and kneel before him as before. The celebrant turning to them says the prayer Deus Abraham (without Oremus). He is then told to warn them "with grave words to be faithful to one another". The rest of the advice suggested in the rubric of the Missal is now generally left out. He sprinkles them with holy water; they retire, he goes back to the middle of the altar, says Placeat tibi, gives the blessing and finishes Mass as usual.
In the cases in which the "Missa pro sponso et sponsa" may not be said but may be commemorated, the special prayers and blessing are inserted in the Mass in the same way. But the colour must be that of the day. During the closed time it is, of course, quite possible for the married people to have a Mass said for their intention, at which they receive Holy Communion. The nuptial Blessing in this Mass is quite different thing from the actual celebration of the marriage which must always precede it. The blessing is given to people already married, as the prayers imply. It need not be given (nor the Mass said ) by the parish priest, who assisted at the marriage. But both these functions (assitance and blessing) are rights of the parish priests, which no one else may undertake without delegation from him. Generally they are so combined that the marrige takes place immediately before the Mass; in this case the priest at the marriage in Mass vestments, but without the maniple. In England and other countries where a civil declaration is required by law, this is usually made in the sacristy between the marriage and the Mass. Canon Law in England orders that marriages be made only in churches that have a district with the cure of souls (Conc. prov. Westm. I, decr. XXII, 4). This implies as a general rule, but does not command absolutely, that the nuptial Mass also be celebrated in such a church.
ADRIAN FORTESCUE 
Transcribed by Joseph P. Thomas 
Dedicated to Mary Augustine
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Nuremberg
(NÜRNBERG)
The second largest city in Bavaria, situated in a plain on both sides of the river Pegnitz. Of uncertain Origin, it is first mentioned as Noremberc in a document issued by Emperor Henry III at a diet held in the town. The palace was reconstructed as a fortified castle between 1025 and 1050. The population increased when Henry IV transferred (1062) from Fürth to Nuremberg the right to hold a fair and to coin money. The cult of its patron St. Sebald, also helped its development. In times of war the emperors often found refuge in the town, for which. Henry V granted it freedom from custom duties (1112), King Lothair (1112-1137) claimed Nuremberg as part of his empire, while the Hohenstaufen brothers, Conrad and Frederick, claimed it as part of their inheritance under the Salic law. In 1130 the city surrendered to the emperor and the Guelph Henry. The latter possessed it until 1138, when it reverted to the empire. Conrad III liked to visit the flourishing city, and made it an asylum for the then persecuted Jews. Several diets took place in Nuremberg under Frederick Barbarossa, who built a splendid new imperial castle adjoining the old castle of the burggraves (Burggrafen). From the end of the eleventh century the city was independent of the burggraves, who, in the early times, in their capacity as imperial officials, exercised jurisdiction in all judicial and military matters and appropriated two-thirds of all moneys collected in criminal and civil cases. When the burggraves (at first descendants of the house of Raabs in Lower Austria, and, when it became extinct in 1190, the house of Zollern) endeavoured to extend their private possessions at the expense of the empire, the emperors of the twelfth century took over the administration of the imperial possessions belonging to the burg, and installed a castellan or overseer in the imperial castle. This castellan not only administered the imperial lands surrounding Nuremberg, but levied taxes and constituted the highest judicial court in matters relating to poaching and forestry; he also was the appointed protector of the various ecclesiastical establishments, churches, and monasteries, even of the Bishopric of Bamberg. The privileges of this castellanship were transferred to the city during the last years of the fourteenth, and the first years of the fifteenth centuries. The strained relations between the burggraves and the castellan finally broke into out open enmity, which greatly influenced the history of the city.
In 1219 Nuremberg became a free imperial city, when Frederick II presented it with a most important charter, freeing it from all authority excepting that of the emperor himself. The administration was entrusted to a council, presided over, since the middle of the thirteenth century, by the Reichsschultheiss. The "Schöffenkollegium", who assisted this official in his judicial work, also sat in the council. The council became more and more independent, and in 1320 was invested by Louis the Bavarian with supreme jurisdiction. This conflicted with the rights of the Schultheiss (usually a knight), whose appointment, however, rested with the council after 1396. This accumulation of rights and privileges made the power of the council equal to that of the sovereign or territorial lords, while the acquisition of the imperial forest near Nuremberg had furnished a basis for future development. Until the middle of the thirteenth century, the Kleine (little) or reigning council consisted of thirteen magistrates and thirteen councillors; towards the end of the century were added eight members of the practically unimportant Grosse (great) council, and, since 1370, eight representatives of the artisans' associations. The members of the council were chosen by the people usually from the wealthier class; this custom led to the establishment of a circle of "eligibles", to which the artisan class was strongly opposed as being politically an illegal element. With the increasing importance of handicraft a spirit of independence developed among the artisans, and they determined to have a voice in the government of the city. In 1349 the members of the trade unions unsuccessfully rebelled against the patricians. Their unions were then dissolved, and the oligarchic element remained in power while Nuremberg was a free city.
Ecclesiastically speaking, Nuremberg belonged first to the Bishopric of Eichstätt, and from 1015 to that of Bamberg. In place of the oldest chapel in Nuremberg, the Peterskapelle, a church was consecrated in 1070 to St. Sebaldus; this was replaced by a new edifice in the thirteenth century. The second church in importance was the Lorenzkirche, built about 1278. There also arose the Gothic St, Jacob's Church (twelfth century), which was transferred to the Teutonic Knights in 1209; the Scots Abbey (1140); the monasteries and chapels of the Franciscans, 1227 (thirteenth century), the Augustinians (1218); the Dominicans (1248); the Carmelites (1255); the Carthusians (1382); the Order of Mary Magdalene (Reuerinnen) incorporated with the Poor Clares in 1279, and the cloister of St. Catherine, a society of nurses. The hospital of the Holy Ghost was founded 1334-39. At the beginning of the fourteenth century Nuremberg had become wonderfully developed. Charles IV conferred upon it the right to conclude alliances independently, thereby placing it upon a politically equal footing with the princes of the empire. The city protected itself from hostile attacks by a wall and successfully defended its extensive trade against the barons. Frequent fights took place with the burggraves without, however, inflicting lasting damage upon the city. After the castle had been destroyed by fire in 1420 during a feud between Count Frederick (since 1417 Margrave of Brandenburg) and the Duke of Bavaria-Ingolstadt, the ruins and the forest belonging to the castle were purchased by the city (1427), which thereby became master of all that lay within its boundaries. The imperial castle had been ceded to the city by Emperor Sigismund in 1422, on condition that the imperial suite of rooms should be reserved for the emperor. Through these and other acquisitions the city accumulated considerable territory. In 1431 the population was about 22,800 including 7146 persons qualified to bear arms, 381 secular and regular priests; 744 Jews and non-citizens. The Hussite wars, the plague of 1437, the fights with the burggraves (then also margraves of Brandenburg, Anspach, and Bayreuth, reduced it to 20,800 in 1450.
At the beginning of the sixteenth century the war of succession in Landshut brought new possessions to Nuremberg (the ally of Duke Albert of Bavaria-Munich), so that it possessed more (25 sq. miles) than any imperial free city; it was called the Empire's Treasure Box on account of its political importance, its industrial power, and superior culture. It had now reached the pinnacle of its splendour. As an indication of its importance as an art and science centre during the fourteenth, fifteenth and sixteenth centuries it records such names as Peter Vischer, Adam Krafft, Veit Stoss, Michael Wohlgemuth, Albert Dürer, Hans Sachs, Conrad Celtes, Willibald and Charitas Pirkheimer, Johann Müller (Regiomontanus), Hartmann Schedel, Martin Behaim and others.
In 1521 Luther's creed was preached by some of the clergy, among whom was Andrew Osiander, preacher at St. Lornzkirche; there was also a distinct leaning towards the new teaching among the members of the council. They prohibited processions, passion plays during the Easter tide, and other celebrations. After 1524 the possessions of the monasteries and clerical institutions were confiscated; in 1525 the council accepted Luther's religion; the Dominicans, Carmelites and Minorites were forbidden to preach or to hear confessions; a preacher was placed over convents and the reception of any more novices forbidden. About the middle of the sixteenth century the city had become almost Protestant; only the members of the Teutonic Knights remained faithful; they suffered many restrictions and the loss of their church. After the Diet of Augsburg, 1529, when most of the Protestant estates of the empire formed the League of Smalkald, Nuremberg did not join. The Diet of Nuremberg, 1532, gave religious freedom at least for a time:Protestants were allowed to continue the innovations already introduced by them and all processes begun against them in the Imperial Chamber, on account of these innovations, were suspended, pending the settlement of the whole religious question by a great council to be called within the year. The aid against the Turks which the emperor and king desired was granted. By consent of the Lutherans the followers of Zwingli were exempted from the provisions of this peace. During this period Nuremberg remained as neutral as possible, so as not to quarrel with the emperor and yet to retain its whole creed of the Gospel; it therefore accepted the interim regulation. During the revolution of the princes against Charles V, in 1552, Nuremberg endeavoured to purchase its neutrality by the payment of 100,000 gulden; but Margrave Albert Alcibiades, one of the leaders of the revolt, attacked the city without declaring war and forced it to conclude a disadvantageous peace. At the Religious Peace of Augsburg the possessions of theProtestants were confirmed by the emperor, their religious privileges extended and their independence from the jurisdiction of the Bishop of Bamberg affirmed while the secularizing of the possessions of the monasteries was approved.
The unsettled state of affairs in the first half of the sixteenth century, the revolution in commerce and trade due to the discovery of America and the circumnavigation of Africa, and the difficulties in trade caused by the territorial sovereigns, were responsible for the decline of the importance and affluence of the city. During the Thirty Years' War it did not always succeed in preserving its policy of neutrality. Frequent quartering of Imperial, Swedish and League soldiers, war-contributions, demands for arms, semi-compulsory presents to commanders of the warring armies and the cessation of trade, caused irreparable damage to the city. The population, which in 1620 had been over 45,000, sank to 25,000.
After the religious war Nuremberg remained aloof from the quarrels and affairs of the world at large; but contributions were demanded for the Austrian War of Succession and the Seven Years' War, the former amounting to Six and a half million guldens. Restrictions of imports and exports deprived the city of many markets for its manufactures, especially in Austria, Prussia and Bavaria, and the eastern and northern countries of Europe. The Bavarian elector, Charles Theodore, appropriated part of the land which had been obtained in the war of succession in Landshut and which ever since had been claimed by Bavaria; Prussia also claimed part of the territory of Nuremberg Realizing its weakness, the city asked to be incorporated in the Kingdom of Prussia but Frederick William II refused the request, fearing to offend Austria, Russia, and France. At the imperial diet in 1803 the independence of Nuremberg was affirmed. But on the signing of the Rheinbund (Rhenish Federation) 12 July, 1806, the city was handed over to Bavaria 8 Sept. Its population was then 25,200 and its public debt twelve and a half million guldens. After the fall of Napoleon its trade and commerce revived; the skill of its inhabitants together with its favourable situation soon rendered the city prosperous, particularly after its public debt had been acknowledged as a part of the Bavarian national debt. Incorporated in a Catholic country the city was compelled to refrain from further discrimination against the Catholics, who had been excluded from the rights of citizenship. Catholic services had been celebrated in the city by the priests of the order of the Teutonic Knights, often under great difficulties. Their possessions having been confiscated by the Bavarian government in 1806, they were given the Frauenkirche on the Market in 1809; in 1810 the first Catholic parish was established, which in 1818 numbered 1010 souls.
In 1817 the city was included in the department Rezatkreis (later Mittelfranken). The establishment of railways and the joining of Bavaria to the German Customs Union (Zollverein), commerce and industry opened the way to great prosperity. In 1852 there were 53,638 inhabitants, 46,441 Protestants and 6616 Catholics. Since that time it has become the most important industrial city of Bavaria and one of the most prosperous towns of southern Germany. In 1905 its population, including several incorporated suburbs, was 291,351 — 86,943 Catholics, 196,913 Protestants, 3738 Jews and 3766 members of other creeds; the present population is estimated at 340,000.
Nuremberg belongs to the Archdiocese of Bamberg and possesses notable churches. For want of means the building of churches could not keep pace with the growth of the community; this condition rendered difficult the work of ministry. The Catholic churches at present accommodate barely 8000 people, while the Catholics in the city number over 90,000. The most beautiful church is the Liebfrauenkirche (Church of Our Dear Lady), built 1315-61 in Gothic style; it is one of the greatest ornaments of the city (Essenwein, "Die Liebfrauenkirche in Nürnberg", Nuremberg, 1881). Other churches are, the St. Elisabethenkirche, a mighty edifice, in antique style, begun in 1784, secularized in 1806, purchased by the Catholics in 1885 (Schrötter, "Die Kirche der heiligen Elisabeth in Nürnberg", Nuremberg, 1903); the St. Klarakirche, a Gothic structure, built in 1339, turned over to the Catholics in 1857; the Herz-Jesu-kirche, a basilica in early Gothic style, erected 1898-1902; the Walpurgiskapelle in the castle, dating from the thirteenth century; the temporary structures: St. Joseph (1897-8); St. Anthony (1899-1900); St. Karl Borromäus (1903-4); and a new church at present being erected.
ROTH, Gesch. des Núrnbergschen Handels (4 vols., Leipzig, 1800-2); MARX, Gesch. der Reichsstadt N. (Nürnberg, 1856); GHILLANY, N. hist. u. topog. nach den ältesten vorhandenen Quellen u. Urkunden (Munich, 1863); Chroniken der deutschen Städte, I-III, X, XI (Leipzig, 1862-74); HEROLD, Alt-N. in seinen Gottesdiensten (Gütersloh, 1890); ROTH, Die Einführung der Reformation in N. (Würzburg, 1885); MUMMENHOFF, Alt-N. (Bamberg, 1890); IDEM, Die Burg zu N. (Nürnberg, 1892); IDEM, N. Ursprung u. Alter in den Darstellungen der Geschichtschreiber u. im Lichte der Gesch. (Nürnberg, 1908); Kulturgeschichtl. Bilder aus N's Vergangenheit (14 parts, Nürnberg, 1894-1902); ROESEL, Alt-N. (Nürnberg, 1895); REICKE, Gesch, der Reichsstadt N. (Nürnberg, 1896); RÉE, N. (Leipzig, 1900), dealing with the hist, of art; VON SCHUH, Die Stadt N's im Jubiläumsjahr 1906 (Nürnberg, 1906); MEYER, Gesch. der Burggrafschaft N. u. der spätern Markgrafschaften Ansbach u. Bayreuth (Tübingen, 1908); SCHRÖTTER, Gesch. der Stadt N. (Nürnberg, 1909); WEISS, Gesch. der Stadt N. bis zum Uebergang der Reichsstadt an das Königreich Bayern 1806 (Nürnberg, 1909); Die kathol. Kirchen in N. (Nürnberg, 1909); Mitteil. des Vereins für die Gesch. der Stadt N. (18 vols., Nürnberg, 1879-1909).
JOSEPH LINS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Nusco
(NUSCANA)
Diocese in the province of Avellino, Italy, suffragan of Salerno, dates from the eleventh century. Among its bishops were
· Guido (1004);
· St. Amatus (1167), author of a history of the Normans in Apulia and Calabria;
· Roger (1198), who restored the cathedral;
· Cardinal Pietro Paolo Parisio (1538), who presided at the Council of Trent;
· Francesco Arcudio (1639), a Theatine;
· Fulgenzio Arminio Monforte (1669), an Augustinian.
In 1820 Montemartino was united to Nusco. St. John, a Benedictine (1084) was the first Bishop of Montemartino; forty of his successors are known. Nusco has 19 parishes, with 38,300 inhabitants, and 4 religious houses.
CAPPELLETTI, Le Chiese d'Italia, XX.
U. BENIGNI

Nyassa[[@Headword:Nyassa]]

Nyassa
Vicariate Apostolic in Central Africa, bounded north by the Anglo-German frontier, east by Lake Nyassa, south by the Anglo-Portuguese frontier, west by a line running northward past Lake Bangwelo. It is under the care of the White Fathers and was founded by Father Lechaptois in June, 1889, at Mponda, Nyassaland. This region passing under British control, the missionaries moved to Mambwe between Nyassa and Tanganika in 1891, but, finding the region desolated by the slave-hunters, they proceeded to Lubemba, a high plateau to the west where the Congo rises. In December, 1894, Fr. Van Oost settled at Kayambi in Mpanda, with permission of the Chief Makasa, but was expelled by Makasa's suzerain, Chiti-Mukulu. Fr. Dupont, however, succeeded in founding a permanent station there in July, 1895. The natives are well-built and warlike; they are being taught agriculture by the fathers. On 13 February, 1897, the mission was made a Vicariate Apostolic, Fr. Joseph Dupont (born at Gesté, Maine et Loire, France, in 1855) being appointed superior and consecrated titular bishop of Tibaris. When Chief Mwamba was dying in 1898, he asked Mgr Dupont to become king; the bishop accepted the post temporarily to prevent the customary hecatomb following the sovereign's death. In 1904 the south-eastern part of the vicariate was formed into the Prefecture Apostolic of Shire. The population is about 1,000,000, speaking Chibemba and Kinyassa; catechumens, 30,000; baptized, 2000; missionary priests, 50; Missionary Sisters of Our Lady of Africa, 8; catechists, 127; churches, 9; chapels, 25; stations, 6 in Lubemba and 3 in Angoniland; schools, 34; orphanages, 4.
PIOLET, Les Missions francaises, V (Paris), 422-26; DUFF, Nyassaland under the Foreign Office (London, 1906).
A.A. MACERLEAN 
Transcribed by Joseph E. O'Connor

Nyssa (Cappadocia Prima)[[@Headword:Nyssa (Cappadocia Prima)]]

Nyssa
A titular see in Cappadocia Prima, suffragan of Caesarea. It is mentioned by Ptolemy (V, vii, viii), in the "Itinerarium Antonini" in the "Synedemus" of Hierocles (699), and the Greek "Notitiae episcopatuum", but its history and exact location are unknown. It should be sought on the south bank of the Kizil Irmak (ancient Halys), ten miles above Kessik Keupru (Ramsay, "Asia Minor", 287, 305). Texier ("Asie Mineure", Paris, 1862, 588) wrongly identifies it with Nev Sheir. Hamilton (Researches, II, 265) speaks of a modern village called Nirse, or Nissa, but the maps show no place of this name. Le Quien (Oriens Christ., I, 391) names ten bishops of Nyssa. The last qualified as metropolitan in the sixteenth century, is certainly only a titular bishop. To the list may be added Joannicius, who lived in 1370 (Miklosich and Müller, "Acta patriarchatus Constantinopolitani", Vienna, 1860, I, 537). About this time Nyssa must have disappeared; but its name still recalls the memory of the glorious Doctor, St. Gregory.
S. PÉTRIDÈS 
Transcribed by Diane E. Dubrule



O

O Antiphons[[@Headword:O Antiphons]]

O Antiphons
(Roman Breviary: Antiphonæ majores, "greater antiphons").
The seven antiphons to the Magnificat in the ferial Office of the seven days preceeding the vigil of Christmas; so called because all begin with the interjection "O". Their opening words are: (1) "O Sapientia", (2) "O Adonai", (3) "O Radix Jesse", (4) "O Clavis David", (5) "O Oriens", (6) "O Rex Gentium", (7) "O Emmanuel". Addressed to Christ under one or other of His Scriptural titles, they conclude with a distinct petition to the coming Lord (e. g.: "O Wisdom … come and teach us the way of prudence"; "O Adonai … come and redeem us by thy outstretched arm"; "O Key of David … come and lead from prison the captive sitting in darkness and in the shadow of death" etc.). Couched in a poetic and Scriptural phraseology they constitute a notable feature of the Advent Offices. These seven antiphons are found in the Roman Breviary; but other medieval Breviaries added (1) "O virgo virginum quomodo fiet" etc., still retained in the Roman Breviary as the proper antiphon to the Magnificat in the second Vespers of the feast Expectatio Partus B. M. V. (18 December), the prayer of this feast being followed by the antiphon "O Adonai" as a commemoration of the ferial office of 18 December; (2) "O Gabriel, nuntius cœ;lorum", subsequently replaced, almost universally, by the thirteenth-century antiphon, "O Thoma Didyme", for the feast of the Apostle St. Thomas (21 December). Some medieval churches had twelve greater antiphons, adding to the above (1) "O Rex Pacifice", (2) "O Mundi Domina", (3) "O Hierusalem", addressed respectively to Our Lord, Our Lady, and Jerusalem. Guéranger gives the Latin text of all of these (except the "O Mundi Domina"), with vernacular prose translation ("Liturgical Year", Advent, Dublin, 1870, 508-531), besides much devotional and some historical comment. The Parisian Rite added two antiphons ("O sancte sanctorum" and "O pastor Israel") to the seven of the Roman Rite and began the recitation of the nine on the 15th of December. Prose renderings of the Roman Breviary O's will be found in the Marquess of Bute's translation of the Roman Breviary (winter volume). Guéranger remarks that the antiphons were appropriately assigned to the Vesper Hour because the Saviour came in the evening hour of the world (vergente mundi vespere, as the Church sings) and that they were attached to the Magnificat to honour her through whom He came. By exception to the rule for ferial days, the seven antiphons are sung in full both before and after the canticle. "In some Churches it was formerly the practice to sing them thrice: that is, before the Canticle, before the Gloria Patri, and after the Sicut erat" (Guéranger). There are several translations into English verse, both by Catholics and non-Catholics, the most recent being that in Dom Gregory Ould's "Book of Hymns" (Edinburgh, 1910, no. 5) by W. Rooke-Ley, in seven quatrains together with a refrain-quatrain giving a translation of the versicle and response ("Rorate", etc.). The seven antiphons have been found in MSS. of the eleventh century. A paraphrase of some of these is found in the hymn "Veni, veni, Emmanuel" given by Daniel in his "Thesaurus Hymnologicus" (II, 336) and translated by Neale in his "Medieval Hymns and Sequences" (3rd ed., London, p. 171) and others, and used in various hymn-books (Latin text in "The Roman Hymnal", New York, 1884, 139). Neale supposed the hymn to be of the twelfth century, but it has not been traced back further than the first decade of the eighteenth century. For first lines of translations, see "Julian's Dict. of Hymnol." (2nd ed., London, 1907, 74, i; 1551, i; 1721, i). For the Scriptural sources of the antiphons see John Marquess of Bute, "Roman Breviary", Winter, 203, also Marbach's "Carmina Scripturarum" etc. (Strasburg, 1907) under "O" in the Index Alphabeticus.
THURSTON, The Great Antiphons, Heralds of Christmas in The Month (Dec., 1905), 616-631, gives liturgical uses, literary illustrations, and peculiar customs relating to the antiphons; questions the view of CARROL, L'Avent Liturgique in Revue Bénédictine (1905), n. 4, that they do not antedate the ninth century, gives much illustration (notably from The Christ of Cynewulfwritten circa 800) to show that they "are much older", and knows "no valid reason for regarding them as posterior to the rest of the Roman Antiphonary or to the time of Pope Gregory himself"; CARROL in Dict. d'archéologie et liturgie chrétienne, s. v. Avent, repeats (col. 3229) his view, but in a foot-note refers the reader to THURSTON'S article in The Month; BAYLEY, Greater Antiphons of Advent in Pax (an Anglican periodical, 6 Dec., 1905), 231-239; STALEY, O Sapientia in Church Times (13 Dec., 1907), p. 812; WITHERBY O Sapientia, Seven Sermons on the Ancient Antiphons for Advent (London, 1906).
H.T. HENRY 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

O Deus Ego Amo Te[[@Headword:O Deus Ego Amo Te]]

O Deus Ego Amo Te
The first line of two Latin lyrics sometimes attributed to St. Francis Xavier, but of uncertain date and authorship. The one whose first stanza runs:
O Deus ego amo te,
Nam prior tu amasti me;
En libertate privo me
Ut sponte vinctus sequar te.
has four additional stanzas in similar rhythm, the last three being apparently a paraphrase of part of a prayer in the "Contemplatio ad amorem spiritualem in nobis excitandum" of St. Ignatius Loyola's Spiritual Exercises: "Take, O Lord, my entire liberty … whatever I have or possess you have bestowed on me; back to thee I give it all, and to the rule of thy will deliver it absolutely. Give me only thy love and thy grace and I am rich enough; nor do I ask anything more." The hymn (probably first printed in the "Symphonia Sirenum", Cologne, 1695) received in Zabuesnig's "Katholische Kirchengesänge" (Augsburg, 1822), the title of "The Desire of St. Ignatius". Father Caswall's beautiful version appeared in his "Masque of Mary" etc. (1858), and in his "Hymns and Poems" (1873); also in various Catholic hymnbooks (e.g. "Roman Hymnal", New York, 1884; Toner's "Catholic Church Hymnal", New York, 1905; and in Ould's "The Book of Hymns", Edinburgh, 1910). The hymn was translated by J. Keble, J.W. Hewett, E.C. Benedict, H. M. Macgill, S.W. Duffield.
The first stanza of the companion hymn is:–
O Deus ego amo te,
Nec amo te ut salves me,
Aut quia non amantes te
Æterno punis igne.
There are four additional stanzas in irregular rhythm, while a variant form adds as a final line: "Et solum quia Deus es" (this given in Moorson's "A Historical Companion to Hymns Ancient and Modern", 2nd ed., Cambridge, 1903, p. 176). The hymn has been appropriately styled the "love-sigh" of St. Francis Xavier (Schlosser, "Die Kirche in ihren Liedern", 2nd ed., Freiburg, 1863, I, 445, who devotes sixteen pages to a discussion of its authorship, translations etc.), who, it is fairly certain, composed the original Spanish sonnet "No me meuve, mi Dios, para quererte"–on which the various Latin versions are based, about the year 1546. There is not, however, sufficient reason for crediting to him any Latin version. The form given above appeared in the "Cœ;leste Palmetum" (Cologne, 1696). An earlier Latin version by Joannes Nadasi in his "Pretiosæ occupationes morientium" (Rome, 1657), beginning: "Non me movet, Domine, ad amandum te". Nadasi again translated it in 1665. F. X. Drebitka ("Hymnus Francisci Faludi", Budapest, 1899) gives these versions, and one by Petrus Possinus in 1667. In 1668 J. Scheffler gave, in his "Heilige Seelenlust", a German translation–"Ich liebe Gott, und zwar unsonst"–of a version beginning "Amo Deum, sed libere". The form of the hymn indicated above has been translated into English verse about twenty-five times, is found in Catholic and non-Catholic hymn- books, and is evidently highly prized by non-Catholics. Thus, the Rev. Dr. Duffield, a Presbyterian, speaks of both hymns in glowing terms, in his "Latin Hymn Writers and Their Hymns" (New York, 1889): "From the higher critical standpoint, then, these hymns are not unacceptable as Xavier's own work. They feel as if they belonged to his age and to his life. They are transfused and shot through by a personal sense of absorption into divine love, which has fused and crystallized them in its fiercest heat" (p. 300). The Scriptural text for both hymns might well be II Cor., v, 14, 15, or perhaps better still I John, iv, 19–"Let us therefore love God, because God hath first loved us". The text of both hymns is given in Daniel's "Thesaurus Hymnologicus", II, 335; of the second hymn, with notes, in March's "Latin Hymns", 190, 307 etc.
H.T. HENRY 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

O Filii Et Filiae[[@Headword:O Filii Et Filiae]]

O Filii et Filiæ
The first line of a hymn celebrating the mystery of Easter. As commonly found in hymnals to-day, it comprises twelve stanzas of the form:
O filii et filiæ
Rex cælestis, Rex gloriæ
Morte surrexit hodie.
     Alleluia.
It was written by Jean Tisserand, O.F.M. (d. 1494), an eloquent preacher, and originally comprised but nine stanzas (those commencing with "Discipulis adstantibus", "Postquam audivit Didymus", "Beati qui non viderunt" being early additions to the hymn). "L'aleluya du jour de Pasques" is a trope on the versicle and response (closing Lauds and Vespers) which it prettily enshrines in the last two stanzas:
In hoc festo sanctissimo
Sit laus et jubilatio:
BENEDICAMUS DOMINO.–Alleluia.
De quibus nos humillimas
Devotas atque debitas
DEO dicamus GRATIAS.–Alleluia.
The hymn is still very popular in France, whence it has spread to other countries. Guéranger's Liturgical Year (Paschal Time, Part I, tr., Dublin, 1871, pp. 190-192) entitles it "The Joyful Canticle" and gives Latin text with English prose translation, with a triple Alleluia preceding and following the hymn. As given in hymnals, however, this triple Alleluia is sung also between the stanzas (see "The Roman Hymnal", New York, 1884, p. 200). In Lalanne, "Recueil d'anciens et de nouveaux cantiques notés" (Paris, 1886, p. 223) greater particularity is indicated in the distribution of the stanzas and of the Alleluias. The triple Alleluia is sung by one voice, is repeated by the choir, and the solo takes up the first stanza with its Alleluia. The choir then sings the triple Alleluia, the second stanza with its Alleluia, and repeats the triple Alleluia. The alternation of solo and chorus thus continues, until the last stanza with its Alleluia, followed by the triple Alleluia, is sung by one voice. "It is scarcely possible for any one, not acquainted with the melody, to imagine the jubilant effect of the triumphant Alleluia attached to apparently less important circumstances of the Resurrection: e.g. St. Peter's being oustripped by St. John. It seems to speak of the majesty of that event, the smallest portions of which are worthy to be so chronicled" (Neale, "Medieval Hymns and Sequences", 3rd ed., p. 163). The rhythm of the hymn is that of number and not of accent or of classical quantity. The melody to which it is sung can scarcely be divorced from the modern lilt of triple time. As a result, there is to English ears a very frequent conflict between the accent of the Latin words and the real, however unintentional, stress of the melody: e. g.: Et Máriá Magdálená, Sed Jóannés Apóstolús, Ad sépulchrúm venít priús, etc. A number of hymnals give the melody in plain-song notation, and (theoretically, at least) this would permit the accented syllables of the Latin text to receive an appropriate stress of the voice. Commonly, however, the hymnals adopt the modern triple time (e. g., the "Nord-Sterns Führers zur Seeligkeit", 1671; the "Roman Hymnal", 1884; "Hymns Ancient and Modern", rev. ed.). Perhaps it was this conflict of stress and word-accent that led Neale to speak of the "rude simplicity" of the poem and to ascribe the hymn to the twelfth century in the Contents-page of his volume (although the note prefixed to his own translation assigns the hymn to the thirteenth century). Migne, "Dict. de Liturgie" (s. v. Pâques, 959) also declares it to be very ancient. It is only very recently that its authorship has been discovered, the "Dict. of Hymnology" (2nd ed., 1907) tracing it back only to the year 1659, although Shipley ("Annus Sanctus", London, 1884, p. xxiii) found it in a Roman Processional of the sixteenth century.
The hymn is assigned in the various French Paroissiens to the Benediction of the Blessed Sacrament, on Easter Sunday. There are several translations into English verse by non-Catholics. The Catholic translations comprise one by an anonymous author in the "Evening Office", 1748 ("Young men and maids, rejoice and sing"), Father Caswall's "Ye sons and daughters of the Lord" and Charles Kent's "O maids and striplings, hear love's story", all three being given in Shipley, "Annus Sanctus". The Latin texts vary both in the arrangement and the wording of the stanzas; and the plain-song and modernized settings also vary not a little.
     GASTOUÉ, L'O filii, ses origines, son auteur in Tribune de Saint-Gervais, April, 1907, pp. 82-90, discusses the origin, authorship, text, melody; Hymns Ancient and Modern, historical edition (London, 1909), No. 146, Latin and English cento, comment.; MARCH, Latin Hymns with English Notes (New York, 1875) gives (p. 206) the Latin text with the same arrangement of stanzas as found in OULD, The Book of Hymns (Edinburgh, 1910), 33, and in the Liber Usualis (No. 700, Tournai, 1908), 67; a different arrangement is followed by The Roman Hymnal (p. 201); GUÉRANGER, Liturgical Year, Paschal Time, part I (Dublin, 1871), 190; Offices de l'Eglise (Reims-Cambrai ed., Paris, 1887), 202; LALANNE, Recueil (Paris, 1886), 223; Les principaux chants liturgiques conformes au chant publié par Pierre Valfray en 1669 in modern notation (Paris, 1875), 114; the Paroissien Noté (Quebec, 1903), 128, contains another arrangement. Where the same arrangement of stanzas is found, the texts have different readings; the works cited exhibit many variations in melody.
H.T. HENRY 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

O Salutaris Hostia[[@Headword:O Salutaris Hostia]]

O Salutaris Hostia
(O Saving Host).
The first line of the penultimate stanza of the hymn, "Verbum supernum prodiens", composed by St. Thomas Aquinas for the Hour of Lauds in the Office of the Feast of Corpus Christi. This stanza and the final stanza, or doxology (Uni trinoque domino), have been selected to form a separate hymn for Benediction of the Most Blessed Sacrament. Usually, and most appropriately, it is begun either when the door of the tabernacle is opened or when the monstrance is being placed on the throne of exposition. In England the singing of the "O Salutaris" is enjoined in the "Ritus servandus", the code of procedure approved by a former synod of the Province of Westminster (see BENEDICTION OF THE BLESSED SACRAMENT). But the use of the hymn, not being prescribed in the rubrics, is not of universal obligation. It is, however, very generally used, although any other appropriate text is permissible, such as the "Adoro Te devote", the "Pange, lingua", the antiphon "O sacrum convivium" etc. While it is not forbidden to sing vernacular hymns at Benediction the "O Salutaris", being a liturgical text, cannot be sung in the vernacular (S.R.C., 27, Feb., 1882, Leavenworth. Cf. "Am. Eccl., Rev.", April, 1895, 341). The hymn is often chosen as a motet for solemn Mass, and may thus be used after the proper Offertory for the day has been sung or recited. An indefensible, but, fortunately, very rare, custom, perhaps inaugurated by Pierre de la Rue, the profound contrapuntal composer of the fifteenth century, was that of replacing the "Benedictus" at Mass by the "O Salutaris". Gounod imitated his example in his first "Mass of the Orpheonistes", but in his second mass of that name gives both the "Benedictus" and the "O Salutaris", as Rossini in his posthumous "Messe Solennelle" and Prince Poniatowski in his "Mass in F". The plain-song melody in the eighth mode is beautiful, and forms the theme of de la Rue's musical tour de force in the Mass of that title. The modern settings have been very numerous, although not always serviceable, inasmuch as many are too theatrical for church use; others are entirely for solo use, and still others probably violate the prescription of the Motu Proprio of 22 November, 1903, requiring that in hymns the traditional form be preserved. There are about twenty-five poetical versions of the hymn in English.
H.T. HENRY 
Transcribed by Thomas M. Barrett 
Dedicated to my cousin, Sister Mary Margaret Kean, O.S.B.

O'Conor, Charles[[@Headword:O'Conor, Charles]]

Charles O'Conor
Charles O'Conor was born in the city of New York, 22 January, 1804; died at Nantucket, Mass., 12 May, 1884. His father, Thomas O'Conor, who came to New York from Ireland in 1801, was "one of the active rebels of 1798", a devoted Catholic and patriot, less proud of the kingly rule of his family than of the adherence of the O'Conors to their ancient faith and patriotic principles. He married (1803) a daughter of Hugh O'Connor, a fellow countryman, but not a kinsman, who had come to the United States with his family in or about 1790. Of this marriage Charles O'Conor was born.
In 1824, in his native city, he was admitted to the practice of the law. In 1827 he was successful as counsel in the case of a contested election for trustees of St. Peter's Church in New York. From the year 1828 his rise in his profession was continuous. As early as 1840 an interested observer of men and events Philip Hone, refers in his diary to "an able speech" by this "distinguished member of the New York bar" (Tuckerman, "The Diary of Philip Hone", New York, 1889, II, 37). In 1843 by the case of Stewart against Lispenard, his professional standing became most securely established. At the June term in this year of the highest court of the State twenty cases were argued. Of these he argued four. In 1846 he had reached "the front ranks of the profession, not only in the City and State of New York, but in the United States" (Clinton, "Extraordinary Cases", New York, I, 1). Doubtless, to his repute as a jurist should be attributed his nomination by all political parties for the New York State Constitutional Convention of that year. Subsequent to his very early manhood, office-holding could not have attracted him. He once wrote that if elected to office he would accept only, if impelled by "a sense of duty such as might impel the conscripted militia-man" (see "U. S. Catholic Historical Magazine", New York, 1891-92, IV, 402, and his response to tender in 1872 of the presidential nomination, ibidem, 399). Concerning voting for public officers he expressed himself in a similar manner, such voting being, he contended, "the performance of a duty" and no more a personal right than payment of taxes or submitting to military service, although termed "somewhat inaptly" a franchise (see "Address before the New York Historical Society", New York, 1877). During the convention "it was the wonder of his colleagues, how in addition to the faithful work performed in committee he could get time for the research that was needed to equip him for the great speeches with which he adorned the debates" (Alexander, "A Political History of the State of New York", New York, 1906, II, 112). His views, however, were not those of the majority. First of a minority of only six members he voted against approving a new State Constitution of which after it had been in force many years, he stated that it "gave life, vigor and permanency to the trade of politics, with all its attendant malpractice" (see Address, supra).
Notable among cases previous to 1843 in which he was counsel was Jack v. Martin, 12 Wendell 311, and 14 Wendell 507; and during the twenty years following 1843 the Mason will case as well as the Pariah will ease (see Delafield v. Parish, 25 New York Court of Appeals Reports, 9). Probably, the most sensational of his cases during the latter period was the action for divorce brought against the celebrated actor, Edwin Forrest, O'Conor's vindication of the character of his client Mrs. Forrest, eliciting great professional and popular applause (see Clinton, op. cit., 71, 73, U. S. Catholic Historical Magazine, supra, 428). When in 1865 after the overthrow of the Southern Confederacy, Jefferson Davis was indicted for treason, O'Conor became his counsel. Among O'Conor's later cases, the trials concerning property formerly of Stephen Jumel (see, for narrative of one of these, Clinton, op. cit., c. XXIX) displayed, as had the Forrest divorce case, his ability in the capacity of trial lawyer and cross-examiner, while one of the cases in which his learning concerning the law of trusts appeared was the case of Manice against Manice, 43 New York Court of Appeals Reports, 303. In 1871, he commenced with enthusiasm as counsel for the State of New York proceedings against William M. Tweed and others, accused of frauds upon the City of New York, declaring that for his professional services he would accept no compensation. In the autumn of 1875 and while these proceedings were uncompleted, he was prostrated by an illness which seemed mortal, an the cardinal archbishop administered the sacraments. Slowly, however, he regained some measure of strength, and, on 7 Feb, 1876, roused by a newspaper report, he left his bedroom to appear in court, unexpected and ghost-ilke" (according to an eyewitness), that he might save from disaster the prosecution of the cause of the State against Tweed (see Breen, "Thirty Years of New York Politics", New York, 1899, 545-52). In 1877 he appeared as counsel before the Electoral Commission at the City of Washington. His last years were passed on the Island of Nantucket, where, in 1880, he took up his abode, seeking "quiet and a more genial climate". But even here he was occasionally induced to participate in the labours of his beloved profession.
When he passed away, many seemed to concur in opinion with Tilden that O'Conor "was the greatest jurist among all the English-speaking race" (Bigelow, "Letters and literary memorials of Samuel J. Tilden", II, 643).
United States Catholic Historical Magazine, IV (New York, 1891-2). 225, 396; FINOTTI, Bibliographia Catholica Americana (New York, 1872) 209, 216; LEWIS, Great American Lawyers, V (Philadelphia, 1908), 83; COUDERT, Addresses, etc. (New York and London, 1905), 198; VEEDER, Legal Masterpieces (St. Paul, 1903). 11, 820; HILL, Decisive Battles of the Law (New York and London), 212, 221, 226-7; JOHNSON, Reports of cases decided by Chief Justice Chase (New York, 1876), 1, 106.
CHARLES W. SLOANE. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Oates's Plot[[@Headword:Oates's Plot]]

Oates's Plot
A term conventionally used to designate a "Popish Plot" which, during the reign of Charles II of England, Titus Oates pretended to have discovered. Oates was born at Oakham, Rutlandshire, in 1649. His father, Samuel Oates, is said to have been a ribbon-weaver in Norfolk who, having taken a degree at Cambridge, afterwards became a minister of the Established Church.
Titus Oates began his career at Merchant Taylor's School in 1665, when he was sixteen. He was expelled two years later and went to a school at Sedlescombe, near Hastings, whence he passed to Cambridge in 1667, being entered as a sizar in Gonville and Caius College, whence he afterwards migrated to St. John's. His reputation at Caius, according to a fellow student, was that of "the most illiterate dunce, incapable of improvement"; at St. John's, Dr. Watson wrote of him: "He was a great dunce, ran into debt, and being sent away for want of money, never took a degree". "Removing from there", says Echard, "he slipped into Orders", and was preferred to the vicarage of Bobbing in Kent, on 7 March 1673. At this time or earlier, according to the evidence of Sir Denis Ashburnham at Father Ireland's trial, "he did swear the Peace against a man" and was forsworn, but they did not proceed upon the indictment. Next year he left Bobbing, with a licence for non-residence and a reputation for dishonesty, to act as curate to his father at Hastings. There father and son conspired to bring against Wm. Parker, the schoolmaster, an abominable charge so manifestly trumped up that Samuel was ejected from his living, while Titus, charged with perjury, was sent to prison at Dover to await trial. Having broken jail and escaped to London, unpursued, he next procured an appointment as chaplain on board a king's ship sailing or Tangier, but within twelve months was expelled from the Navy.
In August, 1676, he was frequenting a club which met at the Pheasant Inn, in Fullers Rents, and there, for the first time, he met Catholics. His admittance into the Duke of Norfolk's household, as Protestant chaplain, followed almost immediately. On Ash Wednesday, 1677, he was received into the Catholic Church. The Jesuit Father Hutchinson (alias Berry) was persuaded to welcome him as a repentant prodigal and Father Strange, the provincial, to give him a trial in the English College at Valladolid. Five months later, Oates was expelled from the Spanish college and, on 20 October, 1677, was sent back to London. In spite of his disgrace, the Jesuit provincial was persuaded to give him a second trial, and on 10 Dec. he was admitted into the seminary at St. Omer's. He remained there as "a younger student" till 23 June, 1678. After being expelled from St. Omer's also, he met Tonge, probably an old acquaintance, and conceived and concocted the story of the "Popish Plot".
Israel Tonge was, as Echard describes him, "a city divine, a man of letters, and of a prolifick head, fill'd with all the Romish plots and conspiracies since the Reformation". There is some evidence and considerable likelihood that he not only suggested the idea of the plot to Oates by his talk, but actually cooperated in its invention. At Stafford's trial Oates declared that he never was but a sham Catholic. If this be true, we may accept Echard's assertion as probable: that Tonge "persuaded him [Oates] to insinuate himself among the the Papists and get particular acquaintance with them". Moreover, it is credibly reported that, at a great supper given in the city by Alderman Wilcox in honour of Oates, when Tonge was present, the latter's jealousy led to a verbal quarrel between the two informers, and Tonge plainly told Oates that "he knew nothing of the plot, but what he learned from him". Tonge may or may not have helped Oates in the manufacture of his wares; but he undoubtedly enabled him to bring them to market and dispose of them to advantage. With the help of Kirkby, a man associated with the royal laboratory, he succeeded in bringing the plot before the careless and sceptical notice of King Charles.
Oates' depositions, as they may be read in his "True and Exact Narrative of the Horrid Plot and Conspiracy of the Popish Party against the Life of His Sacred Majesty, the Government and the Protestant Religion, etc. published by the Order of the Right Honorable the Lords Spiritual and Temporal in Parliament assembled", are in themselves clumsy, puerile, ill-written, disjointed libels, hardly worth notice but for the frenzied anger they aroused. The chief items tell of a design to assassinate the king, or rather a complication of plots to do away with "48" or "the Black Bastard"-His Majesty's supposed designations among the Catholic conspirators. Pickering, a Benedictine lay brother, and Grove (Honest William), a Jesuit servant,, are told off to shoot him with "jointed carabines" and silver bullets, in consideration of £1,500 to be paid to Grove and 30,000 Masses to be said for Pickering's soul. To make more certain of the business, the king is to be poisoned by Sir George Wakeman, the queen's physician, at a cost of £15,000. Furthermore he is to be stabbed by Anderton and Coniers, Benedictine monks. All these methods failing, there are in the background four Irish ruffians, hired by Dr. Fogarthy, who "were to mind the King's Postures at Winsor" and have one pound down and £80 afterwards in full discharge of their expenses. There is some frivolous talk of other assassinations-of the removal of the Prince of Orange, the Duke of Ormonde, Herbert, Lord Bishop of Hereford and some lesser fry. And Oates himself is offered and actually accepts £50 to do away with the terrible Dr. Tonge, "who had basely put out the Jesuits' morals in English".
Summing up the plot with the help of someone more scholarly than himself, Oates makes the following declaration:
The General Design of the Pope, Society of Jesus, and their Confederates in this Plot, is, the Reformation, that is (in their sense) the Reduction of Great Britain and Ireland, and all His Majesties Dominions by the Sword (all other wayes and means being judged by them ineffectual) to the Romish Religion and Obedience. To effect this design: 1. The Pope hath entitled himself to the Kingdomes of England and Ireland. 2. Sent his Legate, the Bishop of Cassal in Italy into Ireland to declare his Title, and take possession of that Kingdom. 3. He hath appointed Cardinal Howard his Legat for England to the same purpose. 4. He hath given commission to the General of the Jesuites, and by him to White, their Provincial in England, to issue, and they have issued out, and given Commissions to Captain Generals, Lieutenant Generals, etc., namely, the General of the Jesuites hath sent Commissions from Rome to Langhorn their Advocate General for the Superior Officers: and White hath given Commisssions here in England to Colonels, and inferior Officers. 5. He hath by a Consult of the Jesuits of this Province Assembled at London, condemned His Majesty, and ordered Him to be assassinated, etc. 6. He hath Ordered, That in case the Duke of York will not accept these Crowns as forfeited by his Brother unto the Pope, as his Gift, and settle such Prelates and Dignitaries in the Church, and such Officers in Commands and places Civil, Naval and Military, as he hath commissioned as above, extirpate the Protestant Religion, and in order thereunto ex post facto, consent to the assassination of the King his Brother, Massacre of His Protestant Subjects, firing of his Towns, etc., by pardoning the Assassins, Murderers and Incendiaries, that then he be also poysoned or destroyed, after they have for some time abused His Name and Title to strengthen their Plot, weakened and divided the Kingdoms of England, Scotland and Ireland thereby in Civil Wars and Rebellions as in His Father's Time, to make way for the French to seize these Kingdoms, and totally ruine their Infantry and Naval Force.
Besides this Papal, there appears also another French plot, or correspondence (an afterthought, suggested to Oates by the discovery of Coleman's letters), carried on by Sir Ellis Layton, Mr. Coleman and others. Under ordinary circumstances so flimsy a fabric would have been brought to the ground by the first breath of criticism. But it was taken up by the Whig Party and made into what Echard calls "a political contrivance". Shaftesbury, their leader, used it for all its worth. It was quite commonly called "the Shaftesbury Plot". Whether, as some believe, he had a hand in constructing the plot or not, very much of the blame of its consequences must rest upon the use he made of it. Chiefly by the influence and machinations of Shaftesbury and his party, Parliament was incited to declare that "there hath been and still is a damnable and hellish Plot, contrived and carry'd on by popish recusants, for the assassinating and murdering the King and for subverting the government and rooting out and destroying the Protestant Religion." Many who, with Elliot, thought Oates's stories of the "40,000 Black-bills, the Army of Spanish Pilgrims and Military commissions from General D'Oliva (S.J.) so monstrously ridiculous that they offer an intolerable affront to the understanding of any man who has but a very different account of the affairs of Europe", nevertheless thought also that, "Because His majesty and council have declar'd there is a Popish-Plot, therefore they have reason to believe one.
Oates had now become the most popular man in the country and acclaimed himself as "the Saviour of the Nation". He assumed the title of "Doctor", professing to have received the degree at Salamanca, a city it is certain he never visited; put on episcopal attire; was lodged at Whitehall; went about with a bodyguard; was received by the primate; sat at table with peers; and though snubbed by the King, was solemnly thanked by Parliament, which granted him a salary of £12 a week for diet and maintenance, occasional gifts of £50 or so, and drafts on the Treasury to meet his bills. Yet, Oates would have forsworn himself to little purpose but for the mysterious death of Sir Edmund Berry Godfrey, the magistrate before whom Oates's depositions had been sworn. The Whig Party put the blame of this crime -- if murder it was -- upon the Catholics. Godfrey had been a friend to Catholics rather than an enemy, and had made use of the information received from Oates to do them a service: no good could come to them, and no harm to their enemies, by robbing the magistrate of the copy of Oates's deposition which he retained. Moreover, both his pockets and his house were undisturbed by the supposed assassins. Nevertheless the unanimous verdict was murder, the murder of a good Protestantand a magistrate who had to do with the plot. "The capital and the whole nation", says Macaulay, "went mad with hatred and fear. The penal laws, which had begun to lose something of their edge, were sharpened anew. Everywhere justices were busied in searching houses and seizing papers. All the gaols were filled with Papists. London had the aspect of a city in a state of siege. The train bands were under arms all night. Preparations were made for barricading the great thoroughfares. Patrols marched up and down the streets. Cannon were planted round Whitehall. No citizen thought himself safe unless he carried under his coat a small flail loaded with lead to brain the Popish assassins." For awhile, every word that Oates said was believed. The courts of law, before which the arrested Catholics were brought, were blind and deaf to his shufflings and contradictions and lies. Other disreputable witnesses were picked up in the gutter or prisons and encouraged to come forward, and were paid handsomely for bringing their additional perjuries to corroborate those of their chief. The lord chief justice on the Bench would listen to nothing which discredited the king's witnesses; and although, in trials where the prisoners were denied counsel, he should, by ancient custom, have looked to their interests, he exerted the full authority of the Court to bring about their condemnation. Sixteen innocent men were executed in direct connection with the Plot, and eight others were brought to the scaffold as priests in the persecution of Catholics which followed from it. the names of those executed for the plot are: in 1678 Edward Coleman (Dec. 3); in 1679, John Grove, William Ireland, S.J. (Jan. 24), Robert Green, Lawrence Hill (Feb. 21), Henry Berry (Feb. 28), Thomas Pickering, O.S.B. (May 14), Richard Langhorn (June 14), John Gavan, S.J., William Harcourt, S.J., Anthony Turner, S.J., Thomas Whitebread, S.J., John Fenwick, S.J. (June 20); in 1680, Thomas Thwing (Oct. 23), William Howard, Viscount Stafford (Dec. 29); in 1681, Oliver Plunkett, Archbishop of Armagh (July 1). Those executed as priests were: in 1679, William Plessington (July 19), Philip Evans, John Lloyd (July 22), Nicholas Postgate (Aug. 7), Charles Mahony (Aug. 12), John Wall (Francis Johnson), O.S.F., John Kemble (Aug. 22), Charles Baker (David Lewis) S.J. (Aug. 27).
It remains to be said about "the Popish Plot" that, since the day when its inventor was discredited, no historian of any consequence has professed to believe in it. A few vaguely assert that there must have been a plot of some sort. But no particle of evidence has ever been discovered to corroborate Oates's pretended revelations. A contemporary Protestant historian says: "After the coolest and strictest examinations, and after a full length of time, the government could find very little foundation to support so vast a fabrick, besides down-right swearing and assurance: not a gun, sword or dagger; not a flask of powder or a dark lanthorn, to effect this villany; and excepting Coleman's writings, not one scrap of an original letter or commission, among the great numbers alleged, to uphold the reputation of the discoveries." Since then the public and private archives of Europe have been liberally thrown open to students, and the most of them diligently examined ; yet, as Mr. Marks, also a Protestant wrote a few years ago: "Through all the troublous times when belief in the Popish Plot raged, one searches in vain for one act of violence on the part of Catholics. After the lapse of two hundred years, no single document has come to light establishing in any one particular any single article of the eighty-one."
In January, 1679, Oates, whose reputation was already declining, together with his partner, Bedloe, laid an indictment before the Privy Council in thirteen articles, against Chief Justice Scroggs, because of the part he took in the acquittal of Wakeman, Marshall, Rumley, and Corker; and in the same year, the Rev. Adam Elliot was fined £200 for saying that "Oates was a perjur'd Rogue, and the Jesuits who suffered, justly died Martyrs." But in August, 1681, Israel Backhouse, master of Wolverhampton Grammar School, when charged with a similar libel was acquitted. In the same year, Oates was thrust out of Whitehall, and next year (January, 1682) Elliot prosecuted him successfully for perjury. In April, 1682, his pension was reduced to £2 a week. In June of that year he was afraid to come forward as a witness against Kearney, one of the four supposed Irish ruffians denounced by him in his depositions. Then, while King Charles was still living, he vainly presented petitions to the king and to Sir Leoline Jenkins against the plain speaking of Sir Roger L'Estrange, and two months later (10 May) he was himself committed to prison for calling the Duke of York a traitor. On 18 June, he was fined by Judge Jeffreys £100,000 for scandalum magnatum. Then, in May, 1680, he was tried for perjury, and condemned to be whipped, degraded, and pilloried, and imprisoned for life. Jeffreys said of him: "He has deserved more punishment than the laws of the land can inflict."
When William of Orange came to the throne, Oates left prison and entered an unsuccessful appeal in the House of Lords against his sentence. Later, he obtained a royal pardon and a pension, which was withdrawn in 1693 at the instance of Queen Mary, whose father, James II, he had scandalously attacked. After Mary's death, he was granted from the Treasury £500 to pay his debts and £300 per annum during the lifetime of himself and his wife. In 1690 he was taken up by the Baptists, only to be again expelled the ministry, this time for "a discreditable intrigue for wringing a legacy from a devotee". In 1691 he attempted another fraudulent plot, but it came to nothing. He died in Axe Yard on 12 July 1705.
Besides the "Narrative of the Horrid Plot and Conspiracy of the Popish Party" (London, 1679), Oates wrote "The Cabinet of the Jesuits' secrets opened" (said to be translated from the Italian), "issued and completed by a gentleman of Quality" (London, 1679), "The Pope's Warehouse; or the Merchandise of the Whore of Rome" (London, 1679), dedicated to the Earl of Shaftesbury, "The Witch of Endor; or the witchcrafts of the Roman Jezebel, in which you have an account of the Exorcisms or conjurations of the Papists", etc (London, 1679); "Eikon Basilike, or the Picture of the late King James drawn to the Life" (Part 1, London, 1696; Parts II, III, and IV, 1697)
POLLOCK, The Popish Plot (London, 1903); MARKS, Who Killed Sir Edmund Berry Godfrey? (London, 1905); State Trials; SECCOMBE in Dict. Nat. Biog., s.v.: COBBETT, Parliamentary History, IV; CHARLES DODD, Church History of England, III (London, 1737); Salmon, Examination of Burnet's History, II (London, 1724); ELLIOT, A Modest Vindication of Titus Oates (London, 1682); Foley, Records S.J., V (London, 1879); MACAULEY, LINGARD, HUME, History of England.
CUTHBERT ALMOND 
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Oaths
I. NOTION AND DIVISIONS
An oath is an invocation to God to witness the truth of a statement. It may be express and direct, as when one swears by God Himself; or implicit and tacit, as when we swear by creatures, since they bear a special relation to the Creator and manifest His majesty and the supreme Truth in a special way: for instance, if one swears by heaven, the throne of God (Matt., v, 34), by the Holy Cross, or by the Gospels. Imprecatory oaths are also tacit (see below). To have an oath in foro interno, there must be the intention, at least virtual, of invoking the testimony of God, and a word or sign by which the intention is manifested. Oaths may be: (1) assertory—or affirmative—if we call God to witness the assertion of a past or present fact; promissory, if we call Him to witness a resolution which we bind ourselves to execute, or a vow made to Him, or an agreement entered into with our neighbour, or a vow made to God in favour of a third party; every promissory oath includes of necessity an assertory oath (see below). A promissory oath accompanied by a threat against a third party is said to be comminatory; (2) contestatory—or simple—if there is a mere invocation of the Divine testimony; imprecatory—or execratory—as in the formula "So help me God"; if at the same time we call uponGod as a judge and avenger of perjury, offering Him our property and especially our life and eternal salvation, or those of our friends, as a pledge of our sincerity. Thus the expression: "Upon my soul", often used without any intention of swearing, may be either contestatory—the soul being in a special manner the image of God—or execratory—if we wish to call down upon our soul Divine punishment, either temporal or eternal, in case we be wanting in sincerity; (3) private, if used between private individuals; public, if exacted by public authorities; public oaths are divided into: (a) doctrinal, by which one declares that he holds a given doctrine, or promises to be faithful, to teach, and to defend a given doctrine in the future; (b) political, which have as their object the exercise of any authority whatsoever, or submission to such an authority or laws; (c) judicial, which are taken in courts of justice either by the parties to the suit or the witnesses thereof.
II. LAWFULNESS AND CONDITIONS
An oath is licit, and an act of virtue, under certain conditions. It is, in effect, an act of homage rendered by the creature to the wisdom and omnipotence of the Creator—it is therefore an act of the virtue of religion; moreover, it is an excellent way of affording men security in their mutual intercourse. It is justified in the Old and New Testament; the faithful and the Church from Apostolic times to the present day have employed oaths; and canonical legislation and doctrinal decrees have affirmed their lawfulness. Improper use is often made of oaths, and the habit of swearing may easily lead to abuses and even to perjury. In counselling men "not to swear at all" (Matt. v., 34) Christ meant, as the Fathers and ecclesiastical writers explain, to be so truthful that men could believe them without need of oath to confirm what they say. He did not forbid the use of oaths under proper conditions, when necessary to satisfy others of our truthfulness. These conditions are (Jer., iv, 2): (1) Judgment, or careful and reverent consideration of the necessity or utility of the oath; for it would be showing a want of the respect due to God, to invoke Him as witness in trivial matters; on the other hand, it would be wrong to require a grave or extreme necessity. To swear without a sufficient reason, being an idle use ofGod's name, is a venial sin; (2) truth, for what we affirm should be in conformity with the truth. Consequently in case of an assertory oath, our affirmation must be truthful, and in a promissory oath we must have the intention of doing what we are promising. To swear falsely constitutes the sin of perjury, always mortal in its nature: for it is an insult to the Divine Truth to call God in witness to a lie; besides, such an act is likely to do injury to the common good; see the propositions condemned by Innocent XI, prop. xxiv; (3) justice requiring: (a) in the case of an assertory oath, that it be lawful to make the affirmation which one wishes to corroborate; failure to observe this condition is a venial sin, as when boasting of some evil deed one should swear to it; it is a grievous sin, if one employs an oath as the means and instrument of sin, at least of mortal sin, for example, to make a person believe a grave detraction; (b) in the case of a promissory oath, justice requires that one be able to assume licitly the obligation of doing the thing promised. It is a mortal sin to promise an oath to do a grievously illicit thing; and it is, in the opinion of St. Alphonsus Liguori, a mortal sin to swear to do a thing which is illicit though not grievously so.
III. OBLIGATION ARISING FROM A PROMISSORY OATH
In a promissory oath, we call on God not only as a witness of our desire to fulfil the promise we make, but also as a guarantee and pledge for its future execution; for at the proper moment He will require us, under pain of sin against the virtue of religion, to do what we have promised in His presence; whence it follows that it is a sin against religion not to perform, when we can, what we promised under oath: a mortal sin if the matter is grave; a venial sin (according to the more common and more probable opinion), if the matter is not grave. Certain conditions are requisite before a promissory oath entails the obligation of fulfilling it, notably the intention of swearing and of binding oneself, full deliberation, the lawfulness of making the promise, as well as the lawfulness and possibility of executing it, etc. Several causes may put an end to this obligation: intrinsic causes, such as a notable change occurring after the taking of the oath, the cessation of the final cause of the oath; or extrinsic causes, such as annulment, dispensation, commutation, or relaxation granted by a competent authority, a release, express or tacit, either by the person in whose favour the obligation was undertaken, or by a competent authority to whom the beneficiary is subject.
See general works on moral theology, especially: St. Thomas Aquinas, Sum. Theol., II-II, Q. lxxxix, Q. xcviii; St. Alphonsus Liguori, Theol. mor., lib. IV, tract. II, cap. ii; Noldin, Theol. Mor., II (7th ed.), nn. 243 sqq.; Lehmkuhl, Theol. mor., I (2nd ed.), nn. 552 sqq.; Goepfert, Der Eid (Mainz, 1883); Slater, A Manual of Moral Theology, I (New York, 1909), 240 sqq.
A. VANDER HEEREN 
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Oaxaca
(Or ANTEQUERA).
Situated in the southern part of the Republic of Mexico, bounded on the north by the Bishopric of Huajuapam and the Archbishopric of Puebla, on the east by the Bishopric of Vera Cruz, on the west by that of Tehuantepec, and on the south by the Pacific Ocean. When the conquest of New Spain was accomplished, Hernán Cortés sought the aid of the powerful Tlaxcaltecas, who had established a republic and were at war with the Aztec Emperor Moctezuma. Out of gratitude to the Tlaxcaltecas, the first bishopric that was founded on the American continent was called Tlaxcala, that of Mexico was second, and later that of Guatemala. Oaxaca, the fourth in the order of succession, was established, under the name of Antequera, by Paul III, 21 July, 1535, the first bishop, the Right Rev. Juan López de Zárate, having been preconized that same year. From then to the present day only thirty bishops have governed the diocese, the last being the Most Rev. Eulogio G. Gillow, preconized 23 May, 1887. On 23 June, 1891, Antequera was raised to the rank of an archbishopric by Leo XIII, and has, at the present time as suffragan dioceses, Chiapas, Yucatan, Tabasco, Tehuantepec, and Campeche.
Prior to the Conquest the religion of the entire extensive region now comprised in the Archbishopric of Antequera, or Oaxaca, was idolatry in various forms, according to the different races that populated this district, the Mixteca, Zapoteca, Mixe, anthinanteca predominating, although twenty-two entirely different dialects are known among them. The famous ruins of Mitla indicate that the most venerable priest of the entire American continent resided there, one who was greatly venerated not only by the different villages of the ancient Anahuac, but by others; as those of Peru. We know from history that when the conquerors landed in Vera Cruz, Moctezuma consulted the High-Priest Achiutla, who announced to him that the oracle had predicted the end of his empire. Abjectly crushed, the Emperor yielded to the Spaniards. The kings of Zaachila and Tehuantepec received baptism and submitted to the mild yoke of the Church. After the conquest of Moctezuma's empire the Spaniards who penetrated to Tenochtitlán were amazed to see the wealth that Moctezuma had accumulated, and in all probability knew that a great part of the gold came from Oaxaca. This would explain why from the first they turned their footsteps towards Oaxaca, where the first Mass was celebrated on 25 Nov., 1521, feast of St. Catherine, martyr. Beginning then development was very rapid, as much perhaps from the fact that Cortés was created Marquis of Valle de Oaxaca, in recognition of his distinguished services, as because of the rich mineral resources of the country, whose importance was such that it ranked next to the City of Mexico itself. Missionaries of the different religious orders were introduced: Franciscans, Dominicans, Augustinians, Jesuits, Friars of the Order of Mercy, Carmelites, Brothers of St. John; Bethlehemites, and Oratorians. All these congregations built handsome churches in the capital of Oaxaca, which are still in existence, with their convents and subordinate houses annexed. The Dominicans laboured most zealously for the conversion of the natives by means of missions and parochial work. Four Bishops of Oaxaca have been drawn from that order, while four other orders have each contributed one.
The archbishopric at the present time comprise s besides the metropolitan chapter, which is composed of the dean, archdeacon, and chanter, a theological censor, a canon penitentiary, and six other canons. There is a master of ceremonies, a priest sacristan of the main cathedral, and four choir chaplains. The ecclesiastical government consists of a vicar-general, a secretary of the Executive Council, and two assistants. The duties of the Provisorato are discharged by the provisor, fiscal promoter, defender of the Holy Office, and diocesan attorney. There is also a Commission of Rites, composed of four ecclesiastics, one of Christian Doctrine under the charge of six ecclesiastics, and a School Board made up of three clergymen and two laymen.
There are 3 parishes in the city each with its respective church, and 19 other churches, that of St. Dominic being notable for the beauty of its architecture and the richness of its ornamentation. The cathedral, which has a nave and four aisles, is remarkable for the exquisite style and ornateness of its decorations, the beauty of its altars, sacred vessels, and vestments, the present bishop having devoted great thought and expenditure to improvements of this kind, which increase the dignity of the service. There exist in the archdiocese 25 foranias (deaneries) which comprise 132 parishes and 223 priests.
Only within recent years have there been any Protestants in Oaxaca; these hold their services in private houses. It is not easy to give exactly the number of Catholics belonging to the archbishopric, because they are chiefly natives who live in the rural districts and surrounding mountains, but the population is estimated in 1910 at 1,041,035. The State does not sanction the existence of religious communities of men or women. Since they must carry on their various works without attracting public notice, it is difficult to give statistics either of their number, or of the institutions under their care. So, too, while the parochial schools are steadily increasing it is almost impossible to give their exact number. In the city of Oaxaca (in 1910 pop. 37,469) there is a seminary divided into three sections: ordained students (clericales), seminarians (seminaristas), and preparatory students (apostolicos), of whom 102 are interns, under the charge of 6 Paulist Fathers, 6 assistant professors, and 3 coadjutor brothers. The College of the Holy Ghost, established to train the sons of the best families for various careers, has 70 boarders and 250 day scholars under the direction of 8 ecclesiastics and several professors. There are 3 select academies for young women, with an attendance of 600; 6 free schools for boys, with 1600 pupils, and 4 for girls, with 700. Among the charitable institutions under Catholic control are a day nursery accommodating 80 children under the care of 5 nurses, a charity hospital with 24 beds, 12 for men and 12 for women, and a home for the poor with about 90 inmates.
GILLOW, Apuntes Histsricos (Mexico, 1889); BATTANDIER, Ann. Pontif. (Paris, 1906).
EULOGIO G. GILLOW 
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Obba
Titular see in Byzacena, northern Africa of unknown history, although mentioned by Polybius (XIV, vi, under the name of Abba), and Titus Livius (XXX, vii). Situated on the highway from Carthage to Theveste (Tebessa), seven miles from Lares (Lorbeus) and sixteen from Althiburus (Henshir Medina), it is the modern Ebba. Three bishops are known, Paul, present at the Council of Carthage in 225, probably the Paul mentioned in the Martyrology for 19 January; Felicissimus, A Donatist, present at the conference at Carthage in 411; and Valerianus, at the Council of Constantinople, 553
TOULOTTE, Geog. de l'Afrique chretienne: (Rennes andParis, 1892) 225.
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Obedience
Obedience (Lat. obêdire, "to hearken to", hence "to obey") is the complying with a command or precept. It is here regarded not as a transitory and isolated act but rather as a virtue or principle of righteous conduct. It is then said to be the moral habit by which one carries out the order of his superior with the precise intent of fulfilling the injunction. St. Thomas Aquinas considers the obligation of obedience as an obvious consequence of the subordination established in the world by natural and positive law. The idea that subjection of any sort of one man to another is incompatible with human freedom -- a notion that had vogue in the religious and political teachings of the post-Reformation period -- he refutes by showing that it is at variance with the constituted nature of things, and the positive prescriptions of the Almighty God. It is worthy of note that whilst it is possible to discern a general aspect of obedience in some acts of all the virtues, in so far as obedience stands for the execution of anything that is of precept, it is contemplated in this article as a definitely special virtue. The element that differentiates it adequately from other good habits is found in the last part of the definition already given. Stress is put upon the fact that one not only does what is actually enjoined, but does it with a mind to formally fall in with the will of the commander. It is in other words the homage rendered to authority which ranks it as a distinct virtue. Among the virtues obedience holds an exalted place but not the highest. The distinction belongs to the virtues of faith, hope and charity (q.v.) which unite us immediately with Almighty God. Amongst the moral virtues obedience enjoys a primacy of honour. The reason is that the greater or lesser excellence of a moral virtue is determined by the greater or lesser value of the object which it qualifies one to put aside in order to give oneself to God. Now amongst our various possessions, whether goods of the body or goods of the soul, it is clear that the human will is the most intimately personal and most cherished of all. So it happens that obedience, which makes a man yield up the most dearly prized stronghold of the individual soul in order to do the good pleasure of his Creator, is accounted the greatest of the moral virtues. As to whom we are to obey, there can be no doubt that first we are bound to offer an unreserved service to Almighty God in all His commands. No real difficulty against this truth can be gathered from putting in juxtaposition the unchangeableness of the natural law and an order, such as that given to Abraham to slay his son Isaac. The conclusive answer is that the absolute sovereignty of God over life and death made it right in that particular instance to undertake the killing of an innocent human being at His direction. On the other hand the obligation to obedience to superiors under Godadmits of limitations. We are not bound to obey a superior in a matter which does not fall within the limits of his preceptive power. Thus for instance parents although entitled beyond question of the submission of their children until they become of age, have no right to command them to marry. Neither can a superior claim our obedience in contravention to the dispositions of higher authority. Hence, notably, we cannot heed the behests of any human power no matter how venerable or undisputed as against the ordinances of God. All authority to which we bow has its source in Him and cannot be validly used against Him. It is the recognition of the authority of God vicariously exercised through a human agent that confers upon the act of obedience its special merit. No hard and fast rule can be set down for determining the degree of guilt of the sin of disobedience. Regarded formally as a deliberate scorning of the authority itself, it would involve a divorce between the soul and the supernatural principle of charity which is tantamount to a grievous sin. As a matter of fact many other things have to be taken account of, as the greater or lesser advertence in the act, the relatively important or trifling character of the thing imposed, the manner of enjoining, the right of the person who commands. For such reasons the sin will frequently be esteemed venial.
JOSEPH F. DELANEY 
Transcribed by Suzanne Fortin
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Obedientiaries
A name commonly used in medieval times for the lesser officials of a monastery who were appointed by will of the superior. In some cases the word is used to include all those who held office beneath the abbot, but more frequently the prior and sub-prior are excluded from those signified by it. To the obedientiaries were assigned the various duties pertaining to their different offices and they possessed considerable power in their own departments. There was always a right of appeal to the abbot or superior, but in practice most details were settled by the "customary" of the monastery. The list that follows gives the usual titles of the obedientiaries, but in some monasteries other names were used and other official positions may be found: thus, for example, to this day, in the great Swiss monastery of Einsiedeln the name "dean" is given to the official who is called prior in all other Benedictine houses.
· (1) The "cantor", or "precentor", usually assisted by the "sub-cantor", or "succentor" (see CANTOR).
· (2) The sacrist, or sacristan, who had charge of the monastic church and of all things necessary for the services. He had, as a rule, several assistants:
· (a) the subsacrist, also known as the secretary, the "matricularius", or the master of work;
· (b) the treasurer;
· (c) the "revestiarius".
· (3) The cellarer, or bursar, who acted as chief purveyor of all foodstuffs to the monastery and as general steward. In recent times the name procurator is often found used for this official. He had as assistants:
· (a) the subcellarer;
· (b) the "granatorius". Chapter xxxi of St. Benedict's Rule tells "What kind of man the Cellarer ought to be"; in practice this position is the most responsible one after that of abbot or superior.
· (4) The refectorian, who had charge of the frater, or refectory and its furniture, including such things as crockery, cloths, dishes, spoons, forks, etc.
· (5) The kitchener, who presided over the cookery department, not only for the community but for all guests, dependants, etc.
· (6) The novice master (see NOVICE), whose assistant was sometimes called the "zelator".
· (7) The infirmarian, besides looking after the sick brethren, was also responsible for the quarterly "blood letting" of the monks, a custom almost universal in medieval monasteries.
· (8) The guest-master, whose duties are dealt with in chapter liii of St. Benedict's Rule.
· (9) The almoner.
· (10) The chamberlain, or "vestiarius".
Besides these officials who were appointed more or less permanently, there were certain others appointed for a week at a time to carry out various duties. These positions were usually filled in turn by all below the rank of sub-prior, though very busy officials, e. g., the cellarer, might be excused. The chief of these was the hebdomadarian, or priest for the week. It was his duty to sing the conventual mass on all days during the week, to intone the "Deus in adjutorium" at the beginning of each of the canonical hours, to bless holy water, etc. The antiphoner was also appointed for a week at a time. It was his duty to read or sing the invitatory at Matins, to give out the first antiphon at the Psalms, and also the versicles, responsoria after the lessons etc. The weekly reader and servers in the kitchen and refectory entered upon their duties on Sunday when, in company with the servers of the previous week, they had to ask and receive a special blessing in choir as directed in chapters xxxv and xxxviii of St. Benedict's Rule. Nowadays the tendency is towards a simplification in the details of monastic life and consequently to a reduction in the number of officials in a monastery, but all the more important offices named above exist to-day in every monastery though the name obedientiaries has quite dropped out of everyday use.
GASQUET, English Monastic Life (London, 1904), 58-110; Customary of . . . St. Augustine's, Canterbury, and St. Peter's, Westminster, ed. THOMPSON (London, 1902); The Ancren Riwle, ed. MORTON (London, 1853); FEASEY, Monasticism (London, 1898), 175-252. See bibliography appended to MONASTICISM, WESTERN, and also to the articles on the various monastic orders.
G. ROGER HUDLESTON. 
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Oblate Sisters of Providence
A congregation of negro nuns founded at Baltimore, Maryland, by the Rev. Jacques Hector Nicholas Joubert de la Muraille, for the education of coloured children. Father Joubert belonged to a noble French family forced by the Revolution to take refuge in San Domingo. Alone of his family, he escaped from a massacre and went to Baltimore, entering St. Mary's Seminary. After his ordination he was given charge of the coloured Catholics of St. Mary's chapel. Finding he was making no headway as the sermons were not remembered and there were no schools where the children could be taught, he formed the idea of founding a religious community for the purpose of educating these children. In this he was encouraged by his two friends, Fathers Babade and Tessier. He was introduced to four coloured women, who kept a small private school, and lived a retired life with the forlorn hope of consecrating their lives to God. Father Joubert made known to them his plans and they offered to be at his service. With the approval of the Archbishop of Baltimore a novitiate was begun and on 2 July, 1829, the first four sisters, Miss Elisabeth Lange of Santiago, Cuba, Miss Mary Rosine Boegues of San Domingo, Miss Mary Frances Balas of San Domingo, Miss Mary Theresa Duchemin of Baltimore made their vows. Sister Mary Elisabeth was chosen superior, and Rev. Father Joubert was appointed director. Gregory XVI approved the order 2 October, 1831 under the title of Oblate Sisters of Providence. At present the sisters conduct schools and orphanages at Baltimore, Washington, Leavenworth, St. Louis, Normandy (Mo.) and 4 houses in Cuba, 2 in Havana, 1 in Santa Clara, 1 in Cardenas. The mother-house and novitiate is at Baltimore. There were 130 sisters, 9 novices and 7 postulants in 1910.
MAGDALEN GRATIN 
Transcribed by Christine J. Murray
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Oblates of Mary Immaculate
I. NAME AND ORIGIN
The first members of this society, founded in 1816, were known as "Missionaries of Provence". They received the title of "Missionary Oblates of Mary Immaculate" and approbation as a congregation under simple vows in a Brief of Leo XII dated 17 February, 1826. The founder, Charles Joseph Eugène de Mazenod (b. at Aix, 1 August, 1782), left France at an early age on account of the Revolution, and remained four years at Venice, one at Naples, and three at Palermo, before returning to Paris, where he entered St. Sulpice in 1808. He was ordained priest at Amiens on 21 December, 1811. In 1818 he had gathered a small community around him, and made his religious profession at the church of the Mission, Aix, with MM. Mounier, Tempier, Mye, and Moreau as fellow-priests, and MM. Dupuy, Courtès, and Suzanne as scholastic students. He became Vicar-General of Marseilles in 1823, titular Bishop of Icosia and coadjutor in 1834, and Bishop of Marseilles in 1837. In 1856 he was named senator and member of the Legion of Honour by Napoleon III, and died in 1861, having been superior-general of his congregation from 1816 to that date.
II. MEMBERS AND ORGANIZATION
The congregation consists of priests and lay-brothers, leading a common life. The latter act as temporal coadjutors, farm or workshop instructors in industrial and reformatory schools, and teachers and catechists on the foreign missions. The central and supreme authority of the society is two-fold:
(1) intermittent and extraordinary, as vested in the general chapter meeting once in six years, and composed of the general administrators, provincials, vicars of missions, and delegates from each province or vicariate;
(2) ordinary, as vested in the superior-general elected for life by the general chapter, and assisted by a council of four assistants and a bursar-general, named for a term of years, renewable by the same authority. The general administration was situated at Marseilles until 1861, when it was transferred to Paris; the persecutions of 1902 obliged its removal to Liège in 1903, whence it was transferred to Rome in 1905. The congregation is officially represented at the Holy See by a procurator-general named by the central administration; this authority also elects the chaplain-general of the Holy Family Sisters of Bordeaux, founded by Abbé de Noailles, and by him confided to the spiritual direction of the Oblate Fathers. Until 1851 all Oblate houses were directly dependent on the central administration. The general chapter held in that year divided its dependencies into provinces and missionary vicariates, each having its own provincial or vicar aided by a council of four consultors and a bursar. At the head of each regularly constituted house is placed a local superior aided by two assessors and a bursar, all named by the provincial administration. The educational establishments also possess a special council of professors and directors.
III. RECRUITING
Recruiting is made by means of juniorates, novitiates, and scholasticates.
(a) Juniorates or Apostolic Schools The first establishment of this description was founded in 1841 by the Oblates of Notre Dame des Lumières near Avignon, and their example, soon followed by the Jesuit Fathers at Avignon, became widely adopted in France. The congregation has at present thirteen juniorates situated: at Ottawa, Buffalo, San Antonio (Texas), St. Boniface (Manitoba) and Strathcona (Alberta) in the new world; St. Charles (Holland), Waereghem (Belgium), Sancta Maria a Vico and Naples (Italy), Urmieta (Spain), and Belcamp Hall (Ireland) in Europe; Colombo and Jaffna in the Island of Ceylon.
(b) Novitiates Novitiates are fed from the juniorates, and also from colleges, seminaries, and gymnasia. They are at present thirteen in number and situated at Lachine (Canada), Tewksbury (Massachusetts), San Antonio (Texas), St. Charles (Manitoba), St. Gerlach, Hünfeld, and Maria Engelport (Germany), Niewenhove (Belgium), Le Bestin (Luxemburg), St. Pierre d'Aoste (Italy), Urmieta (Spain), Stillorgan (Ireland), and Colombo (Ceylon).
(c) Scholasticates Scholasticates receive novices who have been admitted to temporal vows at the end of a year's probation. The first Scholasticate of the congregation was dedicated to the Sacred Heart at Montolivet, Marseilles, in 1857; it was transferred to Autun in 1861, to Dublin in 1880, to St. Francis (Holland) in 1889, and to Liège in 1891. The ten establishments at present occupied are situated at Ottawa, Tewksbury, San Antonio, Rome, Liège, Hünfeld, Stillorgan, Turin, and Colombo (2).
IV. ENDS AND MEANS
The congregation was formed to repair the havoc caused by the French Revolution, and its very existence so soon afterwards was a sign of religious revival. Its multiple ends may thus be divided:
(a) Primary. (1) To revive the spirit of faith among rural and industrial populations by means of missions and retreats, in which devotion to the Sacred Heart and to Mary Immaculate is recommended as a supernatural means of regeneration. "He hath sent me to preach the Gospel to the poor", has been adopted as the device of the congregation. (2) Care of young men's societies, Catholic clubs, etc. (3) Formation of clergy in seminaries.
(b) Secondary or Derived. To adapt itself to the different circumstances arising from its rapid development in new countries, the congregation has necessarily extended its sphere of action to parochial organization, to the direction of industrial or reformatory schools, of establishments of secondary education in its principal centres, and of higher institutions of learning, such as the University of Ottawa (see OTTAWA, UNIVERSITY OF).
V. PROMINENT MEMBERS, PAST AND PRESENT
(a) Superior Generals. Mgr de Mazenod (1816); Very Rev. J. Fabre (1861); L. Soullier (1893); C. Augier (1898) A. Lavillardière (1906); Mgr A. Dontenwill (1908).
(b) Oblate Bishops. (1) Deceased: de Mazenod Bishop of Marseilles; Guibert (1802-86), Cardinal Archbishop of Paris; Semeria (1813-68), Vicar Apostolic of Jaffna; Guigues (1805-74), first Bishop of Ottawa; Allard (1806-89), first Vicar Apostolic of Natal; Faraud (1823-90), first Vicar Apostolic of Athabaska-Mackenzie; D'Herbomez (l822-90), first Vicar Apostolic of British Columbia; Bonjean (1823-92), first Archbishop of Colombo; Taché (1823-94), first Archbishop of St. Boniface; Baläin (1828-1905), Archbishop of Auch; Mélizan (1844-l905), Archbishop of Colombo; Grandin (1829-1902), first Bishop of St. Albert; Clut (1832-1903), Auxiliary Bishop of Athabaska-Mackenzie; Jolivet (1826-1903), Vicar Apostolic of Natal; Durieu (1830-99), first Bishop of New Westminster; Anthony Gaughren (1849-1901), Vicar Apostolic of Orange River Colony; (2) Living: Dontenwill, Augustin, titular Archbishop of Ptolemais, and actual superior general; Langevin, Archbishop of St. Boniface (consecrated 1895); Coudert, Archbishop of Colombo (1898); Grouard, Vicar Apostolic of Athabaska (1891); Pascal, Bishop of Prince Albert (1891); Joulain, Bishop of Jaffna (1893); Legal, Bishop of St. Albert (1897); Breynat, Vicar Apostolic of Mackenzie (1902); Matthew Gaughren, Vicar Apostolic of Orange River Colony (1902); Delalle, Vicar Apostolic of Natal (1904); Miller, Vicar Apostolic of Transvaal (1904); Joussard, Coadjutor of Athabaska (1909); Cenez, Vicar Apostolic of Basutoland (1909); Fallon, Bishop of London, Ontario (1910); Charlebois, first Vicar Apostolic of Keewatin, Canada (1910).
VI. PRINCIPAL UNDERTAKINGS
(a) General. (1) In canonically constituted countries a parish church or public chapel is attached to each establishment of Oblates. The parishes are all provided with schools, while many have colleges or academies and a hospital. Several of the parochial residences (e. g., Buffalo, Montreal, Quebec, etc.) serve as centres for missionaries who assist the parochial clergy by giving retreats or missions and taking temporary charge of parishes. (2) In new or missionary countries, the posts are considered as fixed residences from which the missionaries radiate to surrounding fields of action (e.g., Edmonton Alberta). Each of these centres possesses fully equipped schools whilst many have convents, boarding schools, and hospitals. Instruction is given in English, French, or native tongues by religious communities or by the fathers and brothers themselves. Indigenous mission work is carried on by the periodical recurrence of missions or retreats, and the regular instructions of catechists. The printing press is much used, and the congregation has published complete dictionaries and other works in the native idioms among which it labours.
(b) Special. (1) Canada. -- Until recent years the evangelization of the Canadian West and of British Columbia was the almost exclusive work of the Oblate Fathers, as that of the extreme north still is. Cathedrals, churches, and colleges were built by them, and often handed over to secular clergy or to other religious communities (as in the case of the St. Boniface College, which is at present flourishing under the direction of the Society of Jesus). The Archiepiscopal See of St. Boniface since 1853, and the episcopal Sees of St. Albert, Prince Albert, with the Vicariates of Athabaska and Mackenzie since their foundation, have been, and are still occupied by Oblates. That of New Westminster ceased to be so in 1908. The Diocese of Ottawa had an Oblate as first bishop, and owes the foundation of most of its parishes and institutions to members of the congregation, who have also founded a number of the centres in the new Vicariates of Temiskaming and the Gulf of St. Lawrence, as well as in the Diocese of Chicoutimi. Among the recent labours of the Oblates in the West a special mention must be given to the religious organization of Germans, Poles, and Ruthenians. The new Vicariate of Keewatin (1910) is entrusted to an Oblate bishop, whose missionaries are devoted to the regeneration of nomadic Indian tribes. (2) South Africa. -- The Oblates have founded and occupy the four vicariates Apostolic of Natal, Orange River, Basutoland and Transvaal, as also the Prefecture Apostolic of Cimbebasia. Its members served as military chaplains on both sides during the Boer war. (3) Asia. -- The immense Dioceses of Colombo and Jaffna, with their flourishing colleges and missions, are the achievement of the enterprising zeal of Oblate Fathers under Mgr Bonjean, O.M.I. (4) Western Australia. A missionary vicariate was founded from the British Province in 1894, and is actively engaged in parochial and reformatory work.
VII. ESTABLISHMENTS OF EDUCATION AND FORMATION
(a) For the Congregation. (1) Scholasticates affording a course of two years in philosophy and social science (three years in Rome), and of four years in theology and sacred sciences according to the spirit and method of St. Thomas. The Roman scholastics follow the programme of the Gregorian University and graduate in philosophy, theology, canon law, and Scripture. The scholastics at Ottawa graduate in philosophy and theology at the university, of which they form an integral part. (2) Novitiates giving religious formation with adapted studies. (3) Juniorates providing a complete classical course preparatory to the sacred sciences. The Ottawa juniorists make their course at t he neighbouring university, and graduate in the Faculty of Arts.
(b) Higher Education. (1) Concerning the Ottawa University see the special article. (2) Grand Seminaries. -- Until the persecution of 1902 the congregation was in charge of these establishments at Marseilles, Frejus, Ajaccio, and Romans. It is at present entrusted with those of Ajaccio, Ottawa (in connexion with the university), San Antonio, Colombo, and Jaffna. The two last-named are occupied in the formation of a native clergy and have already provided over forty priests.
(c) Secondary education. (1) classical colleges with a course in English are provided at Buffalo, St. Albert (Alberta), San Antonio, St. Louis (British Columbia), St. Charles (Natal). Two important institutions at Colombo are affiliated to the University of Cambridge; most of the professors have been in residence there, and prepare their pupils for the London matriculation and Cambridge Local examinations. (2) Preparatory seminaries are established at St. Albert, San Antonio, Ceylon (2), and New Westminster. (3) Normal schools for lay teachers are conducted at Jaffna and Ceylon. (4) Industrial schools with full instruction in farming and craftsmanship by lay brothers and assistants in Manitoba (3), Alberta-Saskatchewan (3), British Columbia (3), and Australia (1). There are also about fifteen Indian boarding-schools in the Canadian West. (5) Reformatory schools at Glencree and Philipstown and Maggona in Ceylon.
VIII. CELEBRATED SANCTUARIES AND PILGRIMAGES
(a) Of the Sacred Heart. (1) The Basilica of the National Vow at Paris, a world centre of adoration and reparation, was directed by Oblate Fathers from 1876 until the expulsions of 1902. (2) The construction of a similar basilica for Belgium was entrusted to them by Leopold II in Jan., 1903. (3) The parishes of St. Sauveur, Quebec, and St. Joseph's, Lowell, are important centres of Sacred Heart devotion in the New World.
(b) To the Blessed Virgin. Until the expulsions of 1902 the Oblates directed the ancient pilgrimage shrines of Notre Dame des Lumières, Avinon; N. D. de l'Osier, Grenoble; N. D. de Bon Secours, Viviers; N. D. de la Garde (Marseilles); N. D. de Talence and N. D. d'Arcachon, Bordeaux; N. D. de Sion, Nancy; and the national pilgrimage of N. D. de Pontmain near Laval, erected after the Franco-Prussian war. During several years they revived the ancient glories of N. D. du Laus, Gap; N. D. de Clery, Orleans; N. D. de la Rovère, Mentone. In England they have the restored pre-Reformation shrine of Our Lady of Grace at Tower Hill, London, and in Canada the shrines of Our Lady of the Rosary at Cap de la Madeleine, Quebec, and Our Lady of Lourdes at Ville Marie and Duck Lake, Saskatoon. In Ceylon they have the national pilgrimage to Our Lady of Madhu.
(c) To various Saints. The ancient sanctuary of St. Martin of Tours was re-excavated and revived by Oblate Fathers under Cardinal Guibert in 1862 (see "Life of Léon Papin Dupont", London, 1882). Ceylon possesses votive churches to St. Anne at Colombo and St. Anthony at kochchikadai, and the Canadian West that of St. Anne at Lake St. Anne, which is largely frequented by Indians and half-breeds, 55 well as white people.
IX. FOUNDATION OF RELIGIOUS COMMUNITIES
Sisters of the Holy Names of Jesus and Mary (Longeuil, 1843); Grey Nuns of Ottawa, separated from the Montreal community by Bishop Guigues in 1845; Oblate Sisters of the Sacred Heart and Mary Immaculate founded at St. Boniface by Archbishop Langevin (1905); and a community of over 300 native sisters, and one of teaching brothers of St. Joseph in Ceylon.
X. APOSTOLATE OF THE PRESS
(a) Periodicals on the Work of the Congregation. "Missions des O.M.I.", printed at Rome for the congregation only; "Petites annales des 0.M.I." (Liège); "Maria Immaculata" (German), Hünfeld, New Brunswick; the "Missionary Record", started in 1891, was discontinued in 1903.
(b) General Newspapers, etc. The "North West Review" (Winnipeg), "Western Catholic" (Vancouver), "Patriote de l'Ouest" (Duck Lake, Saskatoon), "Ami du Foyer" (St. Boniface), "Die West Canada" (German), "Gazeta Katolika" (Polish), and a recently established Ruthenian journal (Winnipeg), “Kitchiwa Mateh Sacred Heart Review in Cris" (Sacred Heart P.O. Alta), "Cennad Llydewig, Messenger of the Catholic Church in Welsh-English" (Llaanrwst, North Wales); "Ceylon Catholic Messenger", separate editions in English and Cingalese and the "Jaffna Guardian" in English-Tamil; Parochial Bulletins at St. Joseph's, Lowell, Mattawa (Ontario), and St. Peter's, Montreal.
In connexion with the table given on page 186, the following points may be mentioned: (1) the "houses" are parochial establishments or missionary centres, not mission posts; (2) the table is calculated according to the provinces or vicariates of the congregation, which are not always coterminous with ecclesiastical divisions; (3) the figures given for France represent the state of affairs before 1902. Since that date a large number of religious remain in France, though isolated. Several establishments have been transferred to Belgium, Italy, and Spain; (4) scholastics, novices, and juniorists are not included.
I. FOUNDATION AND DEVELOPMENT. -- RAMBERT, Vie de Mgr de Mazenod (2 vols., Tours, 1883); RICARD, Mgr de Mazenod (Paris, 1892); COOKE, Sketches of the Life of Mgr de Mazenod and Oblate Missionary Labours (2 vols., London, 1879); BAFFIE, Bishop de Mazenod; His Inner Life and Virtues, tr. DAWSON (London, 1909); Missions des O.M.I. Petites annales; Missionary Record; Missions Catholiques (7 vols., Paris), passim.
II. AMERICA AND CANADA. -- MORICE, Hist. of the Cath. Church in Western Canada (2 vols., Toronto, 1910); TACHÉ, A Page of the Hist. of the Schools in Manitoba (St. Boniface, 1893); IDEM, Vingt années (1845-65) de Missions dans le N.O. de l’Amérique (Montreal, 1866); MORICE, Au Pays de l’ours noir (Paris, 1897); DESROSIERS AND FOURNET, Reminiscences of a Texas Missionary (San Antonio, 1899).
See also the following articles: BASUTOLAND; BLOOD INDIANS; BRITISH COLUMBIA; COLOMBO; JAFFNA; MISSIONS, CATHOLIC INDIAN, OF CANADA, CANADA.
F. BLANCHIN 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to my first and only true love, Magdalena Anghel, who inspires me always, through her steadfast faith.
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Oblates of Saint Francis de Sales
A congregation of priests founded originally by Saint Francis de Sales at the request of Saint Jane de Chantal. The establishment at Thonon was a preparatory step toward carrying out his design, the accomplishment of which was prevented by his death. With Saint Jane Frances de Chantal's encouragement and assistance, Raymond Bonal of Adge, in France, carried out his plan but this congregation died out at the beginning of the eighteenth century. Two hundred years later it was revived by Ven. Mother Marie de Sales Chappuis, who died in the odour of sanctity, 7 October, 1875, and Abbé Louis Alexander Alphonse Brisson, a professor in the Seminary of Troyes. In 1869 Father Brisson began Saint Bernard's College, near Troyes. In September, 1871, Father Gilbert (died 10 November, 1909) joined him, and Mgr Ravinet, Bishop of Troyes, received them and four companions into the novitiate. The Holy See approved temporarily their constitutions, 21 Dec., 1875. The first vows were made 27 August, 1876. The definitive approbation of their constitution was given on 8 December, 1897. The members of the institute are of two ranks, clerics and lay-brothers. The postulate lasts from six to nine months; the novitiate from one year to eighteen months. For the first three years the vows are annual, after that perpetual. The institute is governed by a superior general elected for life, and five counsellors general elected at each general chapter, which takes place every ten years. The congregation gradually developed in France. It numbered seven colleges and five other educational houses when the Government closed them all, 31 July, 1903. The founder retired to Plancy where he died 2 February, 1908. The mother-house was transferred to Rome, and the congregation divided into three provinces, Latin, German, and English. The first comprises France, Belgium, Italy, Greece, and South America; the second Austria, the German Empire and the southern half of its South-west African colony; the third, England, United States, and the north-western part of Cape Colony. Each province is administered by a provincial, appointed by the superior general and his council for ten years. He is assisted by three counsellors elected at each provincial chapter, which meets every ten years, at an interval of five years between the regular general chapters.
The Latin province has a scholasticate at Albano. In 1909 the church of Sts. Celsus and Julian in Rome was given to the Oblates. The novitiate for the Latin and German provinces is in Giove (Umbria). The Ecole Commerciale Ste Croix, in Naxos (Greece), has about fifty pupils, and the College St. Paul at Piræus (Athens) about two hundred. Four Fathers, stationed in Montevideo (Uruguay) are occupied with mission work. They have a flourishing Young Men's Association. In Brazil, three Fathers have the district of Don Pedrito do Sul (11,000 square miles with a Catholic population of 20,000). The headquarters of the Uruguay-Brazil mission is at Montevideo, Uruguay. One Oblate is stationed in Ecuador, where before the Revolution of 1897 the congregation had charge of the diocesan seminary of Riobamba, several colleges, and parishes. In 1909 a school for the congregation was opened at Dampicourt, Belgium. The German province has a preparatory school of about forty students in Schmieding (Upper Austria). They have charge of St. Anne's (French) church in Vienna, also the church of Our Lady of Dolours in Kaasgrahen, Vienna, which is served by six Oblates. At Artstetten, the Archduke Francis Ferdinand gave them charge of the parish (1907) and assisted them to build a school. With the consent of the German Government, Cardinal Fischer gave them the church of Marienburg in 1910. Several Fathers are engaged in mission work. The English province founded its novitiate in Wilmington, Delaware, 23 September, 1903, and transferred it to Childs, Md. (1907). A scholasticate is attached. The Fathers in Wilmington conduct a high school for boys, and are chaplains of several religious communities, the county alms-house, the state insane hospital, the Ferris Industrial School for boys, and the county and state prison. In 1910 the parish of St. Francis de Sales, Salisbury, Md. (1209 square miles with a population of 70,000), was confided to the Oblates.
In Walmer (Kent, England) they have a boarding school for boys, the chaplaincy of the Visitation Convent and Academy of Roselands, and a small parish in Faversham. To this province belongs the Vicariate Apostolic of the Orange River. (For the Vicariate Apostolic of the Orange River and the Apostolic Prefecture of Great Namaqualand, see ORANGE RIVER, VICARIATE APOSTOLIC OF THE.)
HAMMON, Vie de St. François de Sales (1909), I, 428 seq., 487; II, 164, 275; Œuvres de Ste de Chantal, ed. PLON, IV, 593; VII, 602; Catholic World, LXXIV, 234-245; Echo of the Oblates of St. Francis de Sales, I, 6-8, 145-51.
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Oblati
Oblati (Oblatæ, Oblates) is a word used to describe any persons, not professed monks or friars, who have been offered to God, or have dedicated themselves to His service, in holy religion. It has had various particular uses at different periods in the history of the Church. The children vowed and given by their parents to the monastic life, in houses under the Rule of St. Benedict, were commonly known by the name during the century and a half when the custom was in vogue, and the councils of the Church treated them as monks -- that is, until the Council of Toledo (656) forbade their acceptance before the age of ten and granted them free permission to leave the monastery, if they wished, when they reached the age of puberty. At a later date the word "oblate" was used to describe such lay men or women as were pensioned off by royal and other patrons upon monasteries or benefices, where they lived as in an almshouse or hospital. In the eleventh century, it is on record that Abbot William of Hirschau or Hirsau, in the old Diocese of Spires, introduced lay brethren into the monastery. They were or two kinds: the fratres barbati or conversi, who took vows but were not claustral or enclosed monks, and the oblati, workmen or servants who voluntarily subjected themselves, whilst in the service of the monastery, to religious obedience and observance. Afterwards, the different status of the lay brother in the several orders of monks, and the ever-varying regulations concerning him introduced by the many reforms, destroyed the distinction between the conversus and the oblatus. The Cassinese Benedictines, for instance at first carefully differentiated between conversi, commissi, and oblati; the nature of the vows and the forms of the habits were in each case specifically distinct. The conversus, the lay brother properly so called, made solemn vows like the choir monks, and wore the scapular; the commissus made simple vows, and was dressed like a monk, but without the scapular; the oblatus made a vow of obedience to the abbot, gave himself and his goods to the monastery, and wore a sober secular dress. But, in 1625, we find the conversus reduced below the status of the commissus, inasmuch as he was permitted only to make simple vows and that for a year at a time; he was in fact undistinguishable, except by his dress, from the oblatus of a former century. Then, in the later Middle Ages, oblatus, confrater, and donatus became interchangeable titles, given to any one who, for his generosity or special service to the monastery, received the privilege of lay membership, with a share in the prayers and good works of the brethren.
Canonically, only two distinctions were ever of any consequence: first, that between those who entered religion "per modum professionis" and "per modum simplicis conversionis" the former being monachi and the later oblati; secondly, that between the oblate who was "mortuus mundo" (that is, who had given himself and his goods to religion without reservation), and the oblate who retained some control over his person and his possessions -- the former only (plene oblatus) was accounted a persona ecclesiastica, with enjoyment of ecclesiastical privileges and immunity (Benedict XIV, "De Synodo Dioce.", VI).
Congregation of Oblates: Women
(1) The first society or congregation of oblates was that founded in the fifteenth century by St. Frances of Rome, to which the name of Collatines has been given -- apparently by mistake. St. Frances, wife of Lorenzo Ponzani, gathered around her (in 1425, according to Baillet) a number of widows and girls, who formed themselves into a society or confraternity. In 1433, as their annals witness, she settled them in a house called Tor de' Specchi, at the foot of the Capitol, giving them the Rule of St. Benedict and some constitutions drawn up under her own direction, and putting them under guidance of the Olivetan monks of S. Maria Nuova. In the same year she asked confirmation of her society from Eugenius IV, who commissioned Gaspare, Bishop of Cosenza, to report to him on the matter, and some days later granted the request, with permission to make a beginning of observance in the house near S. Maria Nuova, while she was seeking a more commodious habitation near S. Andrea in Vinci. The have never quitted their first establishment, but have greatly enlarged and beautified it. The object of the foundation was not unlike that of the Benedictine Canonesses in France -- to furnish a place of pious seclusion for ladies of noble birth, where they would not be required to mix socially with any but those of their own class, might retain and inherit property, leave when it suited them, marry if they should wish, and, at the same time, would have the shelter of a convent enclosure, the protection of the habit of a nun, and the spiritual advantages of a life of religious observance. They made an obligation of themselves to God instead of binding themselves by the usual profession and vows. Hence the name of oblates. The observance has always been sufficiently strict and edifying, though it is permitted to each sister to have a maid waiting on her in the convent and a lackey to do her commissions outside. They have a year's probation, and make their obligation, in which they promise obedience to the mother president, upon the tomb of St. Francis of Rome. There are two grades amongst them: "Most Excellent", who must be princesses by birth, and the "Most Illustrious", those of inferior nobility. Their first president was Agnes de Lellis, who resigned in favour of St. Frances when the latter became a widow. After her death, the Olivetan general, Blessed Geronimo di Mirabello, broke off the connection between the oblates and the Olivetans. The convent and treasures of the sacristy have escaped appropriation by the Italian government, because the inmates are not, in the strict sense, nuns.
(2) Differing little from the Oblates of St. Frances in their ecclesiastical status, but unlike in every other respect are the Donne Convertite della Maddalena, under the Rule of St. Augustine, a congregation of fallen women. They had more than one house in Rome. Without any previous noviceship, they promise obedience and make oblation of themselves to the monastery of St. Mary Magdalene and St. Lucy. At Orvieto there are similar houses of oblate penitents under the Rule of Mount Carmel.
(3) The Congregation of Philippines (so called after St. Philip Neri, their protector), founded by Rutilio Brandi, had the care of 100 poor girls, whom they had brought up until they either married or embraced religion. These oblates began religious observance at S. Lucia della Chiavica, were transferred to Monte Citorio, and, when the convent there was pulled down by Innocent XII in 1693, returned to S. Lucia. They adopted the Augustinian Rule.
(4) The Daughters of the Seven Dolours of the Blessed Virgin, a development out of some confraternities of the same name, founded by St. Philip Benizzi, established a house at Rome in 1652. Their object was to take in infirm women who would not be received in other congregations. They followed the Augustinian Rule and promised stability, conversio morum, and obedience according to the constitutions.
Congregation of Oblates: Men
(1) Earliest in origin of the societies or congregations of priests known as oblates is that of St. Charles Borromeo. It is an institute of regular clerks, founded by the saint in 1578 for the better administration of his diocese and to enable the more spiritual-minded of his clergy to lead a more detached and unworldly life. They live, whenever and wherever it is possible, in common. The make a simple vow of obedience to their bishop and, by doing so, bind themselves to exceptional service and declare their willingness to undertake labours for the salvation of souls, which are not usually classed among the duties of a parish priest. From their constitution it is evident that their usefulness and development, and even existence, depend on the bishop and the interest he takes in them. At present, they are nowhere a large or important body, and perhaps do not meet with the encouragement they deserve.
(2) The greatest and best-known congregation of oblate priests, that of Mary Immaculate (O.M.I.), is dealt with in a special article. Connected with the institute and under its direction are the Oblate Sisters of the Holy Family.
(3) The Oblates of Mary, not to be confounded with those of Mary Immaculate or with the Marxists, are a society of Piedmontese priests founded in 1845. They have houses at Turin, Novara, and Pinerolo, and send missionaries to Burma, Ava, and Pegu in the East Indies.
(4) By a decree of Pope Leo XIII, dated 17 June, 1898, the Oblati seculares O.S.B. -- that is, those who have received the privilege of the scapular, and, for their friendliness and good offices, have been admitted as confratres of any Benedictine monastery or congregation -- are now granted all the indulgences, graces, and privileges conceded to those of any other congregations, more particularly the Cassinese. The pope further states that , since Benedictine Oblates cannot, at the same time, be tertiaries of the Franciscan or any other order, it is "congruous" that they should have peculiar privileges. He, therefore, grants them the plenary indulgence on the day of clothing and the chief feasts of oblates, etc.; twice a year the blessing in the encyclical letters of Pope Benedict XIV; the general absolution which tertiaries are able to receive on certain days during confession, with the plenary indulgence annexed to it (adhibita formula pro Tertiariis præscripta); the special plenary indulgence at the hour of death (observetur ritus et formula a constitutione P.P. Bened. XIV "Pia Mater"); an indulgence of seven years and seven quarantines every time they hear Mass corde saltem contriti -- in a word, all and each of the privileges and favours granted to the lay tertiaries of St. Francis and other orders.
Hélyot, t. des ordres mon.: Migne, Dict. des ord. rel.; Goschler, Dict. encycl. de la théol. cath., s. v. Oblats; Calmet, Comment. in Reg. S. P. Benedicti; Heimbucher, Die Orden u. Kongreg. der kath. Kirche (Paderborn, 1907-8).
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Obligation
A term derived from the Roman civil law, defined in the "Institutes" of Justinian as a "legal bond which by a legal necessity binds us to do something according to the laws of our State" (III, 13). It was a relation by which two persons were bound together (obligati) by a bond which the law recognized and enforced. Originally both parties were considered to be under the obligation to each other; subsequently the term was restricted to one of the parties, who was said to be under an obligation to do something in favour of another, and consequently that other had a correlative right to enforce the fulfilment of the obligation. The transference of the term from the sphere of law to that of ethics was easy and natural. In ethics it acquired a wider meaning and was used as a synonym for duty. It thus became the centre of some of the fundamental problems of ethics. The question of the source of moral obligation is perhaps the chief of these problems, and it is certainly not one of the easiest or least important. We all acknowledge that we are in general under an obligation not to commit murder, but when we ask for the ground of the obligation, we get almost as many different answers as there are systems of ethics.
The prevailing Catholic doctrine may be explained in the following terms. By moral obligation we understand some sort of necessity, imposed on the will, of doing what is good and avoiding what is evil. The necessity, of which there is question here, is not the physical coercion exercised on man by an external and stronger physical force. If two strong men seize me by the arms and drag me whither I would not go, I act under necessity or compulsion, but this is not the necessity of moral obligation. The will, which is the seat of moral obligation, is incapable of being physically coerced in that manner. It cannot be forced to will what it does not will. It is indeed possible to conceive that the will is necessitated to action by the antecedent conditions. The doctrine of those who deny free will is easily intelligible although we deny that it is true. The will is indeed necessitated by its own nature to tend towards the good in general; we cannot wish for what is evil unless it presents itself to us under the appearance of good. We also necessarily wish for happiness, and if we found ourselves in presence of some object which fully satisfied all our desires and contained in itself nothing to repel us, we should be necessitated to love it. But in this life there is no such object which can fully satisfy all our desires and thus make us completely happy. Health, friends, fame, wealth, pleasures, singly or all combined, are incapable of filling the void in our hearts. Though in their measure desirable, all earthly goods are limited, and man's capacity for good is unlimited. All earthly goods are defective; we recognize their defects and the evil which the pursuit or possession of them entails. Considered with their defects, they repel as well as attract us; our wills therefore are not necessitated by them. In the presence of any earthly good our wills are free, at least after the first involuntary tendency to what attracts them; they are not necessitated to full and deliberate action.
The necessity, then, which constitutes the essence of moral obligation must be of the kind which an end that must be attained lays upon us of adopting the necessary means towards obtaining that end. If I am bound to cross the ocean and I am unable to fly, I must go on board ship. That is the only means at my disposal for attaining the end which I am bound to obtain. Moral obligation is a necessity of this kind. It is the necessity that I am under, of employing the necessary means towards the obtaining of an end which is also necessary. The necessity, then, which moral obligation lays upon us is the necessity, not of the determinism of nature, nor of the physical coercion of an external and stronger force, but it is of the same general character as the necessity that we are under of employing the necessary means in order to attain an end which must be obtained. There is, however, a special quality in the necessity of moral obligation which is peculiar to itself. We all appreciate this when we say that children are "obliged" to obey their parents, that they "ought" to obey them, that it is their "duty" to do so. We do not simply mean by those assertions that obedience to parents is a necessary means towards their own education, and for securing the peace, harmony, and affection, which should reign in the home. We do not simply mean that the happiness of parents and children depends upon such obedience. Although society at large is much concerned that children should be trained in respect and deference towards lawful authority, yet even the demands of society do not explain what we mean when we affirm that children are obliged to obey their parents. There is a peremptoriness, a sacredness, a universality about the obligation of duty, which can only be explained by calling to mind what man is, what is his origin, and what is his destiny. Man is a creature, made by God his Creator, with Whom he is destined to live for all eternity. That is the end of man's life and of his every action, imposed on him by his Maker, who in making man ordered every fibre of his nature to the end for which he was made. That doctrine explains the peremptoriness, the sacredness, the universality of moral obligation, made known to us, as it is, by the dictates of conscience. The doctrine has seldom been put in clearer or more beautiful language than by Cardinal Newman in his Letter to the Duke of Norfolk (p. 55):
The Supreme Being is of a certain character, which, expressed in human language, we call ethical. He has the attributes of justice, truth, wisdom, sanctity. benevolence and mercy, as eternal characteristics in His Nature, the very Law of His being, identical with Himself; and next, when He became Creator, He implanted this Law, which is Himself, in the intelligence of all His rational creatures. The divine Law then is the rule of ethical truth, the standard of right and wrong, a sovereign, irreversible, absolute authority in the presence of men and Angels. "The eternal law," says St. Augustine, "is the Divine Reason or Will of God, commanding the observance, forbidding the disturbance, of the natural order of things." "The natural law," says St. Thomas, "is an impression of the Divine Light in us, a participation of the eternal law in the rational creature." This law, as apprehended in the minds of individual men, is called "conscience"; and though it may suffer refraction in passing into the intellectual medium of each, it is not thereby so affected as to lose its character of being the Divine Law, but still has as such, the prerogative of commanding obedience. "The Divine Law," says Cardinal Gousset, "is the supreme rule of actions; our thoughts, desires, words, acts, all that man is, is subject to the domain of the law of God; and this law is the rule of our conduct by means of our conscience." Hence it is never lawful to go against our conscience; as the Fourth Lateran Council says, "Quidquid fit contra conscientiam, aedificat ad gehennam." . . . The rule and measure of duty is not utility, nor expedience, nor the happiness of the greatest number, nor State convenience, nor fitness, order, and the pulchrum. Conscience is not a long-sighted selfishness, nor a desire to be consistent with oneself; but it is a messenger from Him who both in nature and in grace, speaks to us behind a veil, and teaches and rules us by His representatives. Conscience is the aborigrinal Vicar of Christ, a prophet in its informations, a monarch in its peremptoriness, a priest in its blessings and anathemas, and even though the eternal priesthood throughout the Church could cease to be, in it the sacerdotal principle would remain and would have a sway.
An injustice would be done to the foregoing doctrine if it were classed with Mysticism. innate ideas. and Intuitionism. On the contrary, it is in the strictest sense rational. It asserts that we can know God our Creator and Lord, that we can know ourselves and the bonds that bind us to God and to our fellow men. We can know the actions which it is right and becoming that such a being as man should perform. We can and do know that God, Whom as our Creator and Lord we are bound to obey, commands us to do what is right and forbids us to do what is wrong. That is the eternal law, the Divine reason or the Divine will, which is the source of all moral obligation. Moral precepts are the commands of God, but they are also the behests of right reason, inasmuch as they are merely the rules of right conduct by which a being such as man is should be guided.
An objection is sometimes urged against the method of analysing moral obligation which we have followed. It is said that moral obligation cannot be explained as a moral necessity of adopting the necessary means to the end of moral action, for it may be asked what is the moral obligation of the end itself. The Utilitarians, for example, maintained that the end of human action should be the greatest happiness of the greatest number. But a man may well ask, why he should be bound to direct his actions towards securing the greatest happiness of the greatest number. It is plain what answer should be given to such a question on the principles laid down above. God is our Creator and Lord, and as such and because He is good, He has every right to our obedience and service. We need not go beyond the preceptive will of God in our analysis; it is obligatory upon us from the very nature of God and our relation to Him. The rules of morality are then moral laws, imposing on us an obligation derived from the will of God, our Creator. That obligation is the moral necessity that we are under of conforming our actions to the demands of our rational nature and to the end for which we exist. If we do what is not conformable to our rational nature and to our end, we violate the moral law and do wrong. The effect on ourselves of such an action is twofold according to Catholic theology. A bad action does not merely subject us to a penalty assigned to wrongdoing, the sanction of the moral law. Besides this reatus poenoe, there is also the reatus culpa in every moral transgression. The sinner has committed an offence against God, something which displeases Him, and which puts an end to the friendship which should exist between the Creator and creature. This state of enmity is accompanied, in the supernatural order to which we have been raised, by the privation of God's grace, and of the rights and privileges annexed to it. This is by far the most important of the effects produced on the soul by sin, the liability to punishment is merely a secondary consequence of it. This shows how far from the truth we should be if we attempted to explain moral obligations by mere liability to punishment which wrongdoing entails in this world or in the next.
The sense of moral obligation is an attribute of man's rational nature, and so we find it wherever we find man. However, in the early history of ethical speculation the notion is not prominent. Before philosophers began to inquire into the meaning and origin of moral obligation, they busied themselves about what is the good, and what the end of human activity. This was the question which occupied the philosophers of ancient Greece. What is the highest good for man? In what does man's happiness consist? Is it pleasure, or virtue practised for its own sake or for the gratification and self-esteem that it brings to the virtuous man? With the exception of the Stoics, the Greek philosophers did not much discuss the question of duty and moral obligation. They thought that, of course, when a man knew where his highest good lay, he could not but pursue it. Vice was really ignorance, and all that was necessary to subdue it was a training in philosophy. But the first principle of the Stoics was: "life according to nature". That was the "becoming", the "proper" thing, whether it brought pleasure or pain, which the Stoic philosopher indeed reckoned of no importance and affected to despise. This philosophy appealed powerfully to the native sternness of the Roman character, and it was considerably influenced and developed by the ideas of Roman jurisprudence. Thus the treatise of Panaetius, a Stoic of the second century before Christ, "On the Things That Are Becoming", was paraphrased by Cicero in the next century, and became his well-known treatise "On Duties." Cicero remarks, and the remark is significant, that Panaetius had not given a definition of what duty is. According to Cicero it has reference to the end of good actions, and is expressed in precepts to which the conduct of life can be conformed in all its particulars (De officiis, I, iii). The working out of the doctrine concerning the law of nature is due to a large extent to the Roman lawyers, and Costa Rosetti, a recent Austrian writer on ethics, could find no words more suited to sum up the common Catholic teaching on the point than a passage from Cicero's "De republica" (III, xxii). We cannot do better than give a translation of the passage here, as it will show clearly how fully the doctrine of a law of nature imposing a moral obligation on man had been developed before it was adopted by the Fathers (Lactantius, Divine Institutes, VI, 8):
Right reason is a true law, agreeing with nature, infused into all men, unchanging, eternal, which summons to duty by its commands, deters from wrong by forbidding it, and which nevertheless neither commands and forbids the good in vain, nor prevails with the bad by commanding and forbidding them. It is not permitted to abrogate this law, nor is it allowed to derogate from it in anything, nor is it possible to abrogate it wholly. We can neither be released from this law by popular vote, nor should another be sought for to gloss and interpret it. It is not one thing at Rome, another at Athens; one thing now, and another afterwards; but one. eternal and immutable law will govern all men for ever, and there will be one, the common master and ruler of all, God. He it was that proposed and carried this law, and whoever does not yield obedience to it will revolt against himself and by offering an affront to the nature of man he will thereby suffer the greatest penalties, even if he avoids other supposed sanctions.
The Stoic indeed understood this doctrine in a pantheistic sense. His god was the universal reason of the world, of which a particle was bestowed on man at his birth. It only needed the Christian doctrine of a personal God, the Creator and Lord of all things, Who in many ways manifests His law to man, but more especially through and in the voice of conscience, to turn it into the Catholic doctrine of moral obligation which has been analysed above. In the teaching of Christ, right conduct is summed up in the observance of the commandments. Those commandments constitute the law of God, which He came not to destroy but to fulfil. He required their observance under the most terrible sanctions. St. Paul, of course, only preached the doctrine of his Master. The legalism which he rejected was the ceremonial and the merely outward observance of the Pharisees, not the internal and the external observance of the moral law. Although the Gentile had not the moral law written on tablets of stone, yet he had it written on the fleshy tablets of his heart, and his conscience bore witness to it, as did that of the Jew (Rom., ii, 14). This is the doctrine still taught in the Catholic Church. It derives straight from Christ and His Apostles, though it is often expressed in the language of Stoicism, interpreted according to the exigences of Christian doctrine. Since the Reformation it has been the fashion with many to reject it as legalism in favour of what is called Christian liberty. Christian liberty, however, interpreted by private judgment, developed into various systems of so-called independent morality.
Thomas Hobbes (1588-1679) is justly regarded as one of the chief pioneers of modern thought. According to Hobbes, man in the state of nature seeks nothing but his own selfish pleasure, but such individualism naturally leads to an internecine war in which every man's hand is against his neighbour. In pure self-interest and for self-preservation men entered into a compact by which they agreed to surrender part of their natural freedom to an absolute ruler in order to preserve the rest. The State determines what is just and unjust, right and wrong; and the strong arm of the law provides the ultimate sanction for right conduct. The same fundamental principles form the groundwork of the empirical philosophy of Locke and a long train of followers down to the present day. Some of these followers indeed denied that all the motives that influence man's conduct are selfish; they insist on the existence of symphatetic and social feelings in men, but whether selfish or social, all are rooted in a sensist philosophy. The lineal descent of these views may be traced from Hobbes and Locke, through Hume, Paley, Bentham, the two Mills, and Bain, to H. Spencer and the Evolutionists of our own day. This sensist philosophy, of course, has had its opponents. Cudworth and the Cambridge Platonists strove to defend the essential and eternal distinction of good and evil by reviving Platonism. Butler insisted on the claims of conscience, while the Scotch school, Price, Reid, and Dugald Stewart, postulated a moral sense analogous to the sense of beauty, which infallibly indicates the right course of conduct. In Germany Kant formulated his ethical system to counteract the scepticism of Hume. Moral obligation, according to him, is derived from the categorical imperative of the autonomous reason. Kant's philosophy, through Fichte and Schelling, gave birth to the pantheism of Hegel. A small but influential school of English Hegelians, represented by such men as T. H. Green, Bradley, Wallace, Bosanquet, and others, regard conscience as the voice of man's true self, and man's true self as ideally one with God. English philosophic thought is thus divided into the schools of Materialism and Pantheism, much as Epicureanism and Stoicism divided the ancient world. Pragmatism, a product of American thought, may without injustice be compared to the scepticism of the Athenian Academy. Each and all of these systems contain grave errors about the nature of man and about his position in the world, and so it is no wonder that they fail to account for moral obligation. (See DETERMINISM; DUALISM; DUTY; ETHICS; FATALISM; FREE WILL; HEDONISM; KANT, PHILOSOPHY OF; LAW; PANTHEISM; POSITIVISM.)
PROFESSIONAL OBLIGATIONS
The office of a judge, inasmuch as he is appointed by public authority to administer justice according to the laws, demands in the first place competent knowledge of the laws which are to be administered. Not less important in a judge is a lofty sense of justice and an upright character which cannot be deflected from the path of duty by either fear or favour. The judge, too, must employ at least ordinary diligence in the conduct of the cases that come before him, so that as far as possible a just sentence may be arrived at. He must not transgress the limits of his authority, and he must observe the rules of procedure laid down for his guidance. These obligations of a judge follow from the nature of his office, and he binds himself implicitly to fulfil them when he accepts that office. Judges also usually take an oath by which they expressly bind themselves to administer justice uprightly, without fear or favour. Selling justice for bribes is rightly regarded as a heinous offence in a judge, and besides being liable to severe punishment, it involves the obligation of making restitution, as there is no just title to retain the price of justice. Natural equity requires that all should be presumed to be innocent who have not been proved to be guilty of crime, and so a judge must give those who are accused the benefit of the doubt, when the crime imputed to them cannot be clearly proved. In civil actions he is bound to give sentence according to the merits of the case, and so in default of certainty of right, he must decide in favour of the party who has the better claim. What has been said of judges is applicable in due measure to magistrates, referees, arbitrators, and jurymen, all of whom are invested with some of the functions of a judge.
Advocates and lawyers are persons skilled in the law who for payment undertake the legal business of clients. They are obliged to have the knowledge and skill which are required for the due discharge of their office, and which they implicitly profess to have when they offer their services to the public. They must also employ at least ordinary diligence and care in the conduct of the business entrusted to them. They must keep faith with their clients and use only just means to obtain the objects which they desire. As they act for and in the name of their clients, they must not undertake a cause which is clearly unjust, otherwise they will be guilty of co-operating in injustice, and will be bound to make restitution for all the unjust damage which they cause to others. However, previous certainty of the justice of a cause is not necessary in order that a lawyer may rightly undertake it; it will be sufficient if the justice of the cause to be undertaken is at least probable, for then it may be hoped that the truth will be made clear in the course of the trial. As soon as an attorney is satisfied that his client has no case, he should inform him of the fact, and should not proceed further with the case. An attorney may always undertake the defence of a criminal, whether he be guilty or not, for even if his defence of a real culprit is successful, no great harm will usually be done by a guilty man escaping the punishment which he deserves. To justify a criminal accusation of another there must be morally certain evidence of his guilt, as otherwise there will be danger of doing serious and unjust harm to the reputation of one's neighbour.
From the Decree of the Holy Office, 19 December, 1860, in answer to the Bishop of Southwark, it is clear that in England an attorney may undertake a case where there is question of judicial separation between husband and wife. Even in an action for divorce in a civil court he may defend the action against the plaintiff. If the marriage has already been pronounced null and void by competent ecclesiastical authority a Catholic attorney may impugn its validity in the civil courts. Moreover, for just reason, as, for example, to obtain a variation in the marriage settlement, or to prevent the necessity of having to maintain a bastard child, a Catholic lawyer may petition for a divorce in the civil court, not with the intention of enabling his client to marry again while his spouse is still living but with a view to obtaining the civil effects of divorce in the civil tribunal. This opinion at any rate is defended as probable by many good theologians. The reason is because marriage is neither contracted nor dissolved before the civil authority; in the formalities prescribed for marriage by civil law there is only question of the civil authority taking cognizance of who are married, and of the civil effects which now therefrom.
In canon law excommunicated and infamous persons, accomplices, and others are debarred from prosecuting criminals, but as a general rule any one who has full use of his senses may prosecute according to American and English law. Nobody should undertake a prosecution when greater evil than good would follow from it, or when there is not moral certainty as to the guilt of the accused. However, it may be done for the sake of the public good, and there may be an obligation to do it, as when one's office compels one to undertake the task, or the defence of the innocent or the public good requires it, or a precept of obedience commands it. Thus by ecclesiastical law heretics and priests guilty of solicitation in the sacred tribunal are to be denounced to the ordinary.
The defendant in a criminal trial is not himself subjected to examination, according to English law, unless he offers himself voluntarily to give evidence, and then he may be examined like a witness. In canon law the accused is examined. and the question arises whether he is bound to tell the truth against himself. He is bound to tell the truth if he is interrogated according to law; canon law prescribes that when there is semiplena probatio of the crime and this is made clear to the defendant he should be interrogated.
The defendant may in self-defence make known the secret crime of a witness against him, if it really conduces to his defence; but, of course, he may never impute false crimes to anybody. A criminal may not defend himself against lawful arrest, for that would be to resist lawful authority, but he is not compelled to deliver himself up to justice, and it is not a sin to escape from justice if he can do so without violence. The law prescribes that he shall be kept in durance, not that he shall voluntarily remain in custody. A criminal lawfully condemned to death is not obliged to save his life by escape or other means if he can do so; he should submit to the execution of the sentence passed upon him, and may do so meritoriously.
Charity or obedience may impose an obligation to give evidence in a court of justice. If serious harm can be prevented by offering one's self as a witness, there will as a rule be an obligation to do so, and obedience imposes the obligation when one is summoned by lawful authority. A witness is bound by his oath and by the obedience due to lawful authority to tell the truth in answer to the questions lawfully put to him. He is not bound to incriminate himself, nor, of course, may the seal of confession ever be broken.
The canon law laid it down that the testimony of two witnesses of unsuspected character was necessary and sufficient evidence of any fact alleged in a court of justice. The testimony of a solitary witness was not usually sufficient or admissible evidence of a crime, and in keeping with this the theologians decided that a solitary witness should not declare what he knew of a crime, inasmuch as he was not lawfully interrogated. English law, however, with most modern systems, admits the testimony of one witness, if credible, as sufficient evidence of a fact, and so as a rule there will be an obligation on such a one of answering according to his knowledge when questioned lawfully in a court of justice.
A doctor who holds himself out as ready to undertake the care of the sick must have competent knowledge of his profession and must exercise his office at least with ordinary care and diligence; otherwise he will sin against justice and charity in exposing himself to the risk of seriously injuring his neighbour. Unless he is bound. by some special agreement he is not ordinarily obliged to undertake any particular case for there are usually others who are willing and able to give the necessary assistance to the sick. Even in time of pestilence he will not commit sin if he leave the neighbourhood, unless he is bound to remain by some special contract.
He should not make exorbitant charges for his services, nor multiply visits uselessly and thus increase his fees, nor call in other doctors without necessity. On the other hand, even at serious inconvenience, he should visit a patient whose case he has undertaken when called as far as is reasonable, and he should be ready to call in other doctors for consultation when necessary or when he is asked to do so. He is sometimes bound by the general law of charity to give his assistance gratis to the poor.
He may not neglect safer remedies in order to try those which are less safe, but there is nothing to prevent him from prescribing what will probably do good if it is certain that it will not do harm. In a desperate case, with the consent of the sick person and of his relations, he may make use of what will probably do good though it may also probably do harm, provided that there is nothing better to be done in the circumstances. It is altogether wrong to make experiments with doubtful remedies or operations on living human beings; fiat experimentum tn corpore vili.
When the patient is in danger of death, the doctor is bound out of charity to warn him or those who attend on him, that he may make all necessary preparations for death. (See ABORTION; ANAESTHESIA; CRANIOTOMY; HYPNOTISM.)
Teachers hold the place of parents with regard to those committed to their charge for the purpose of instruction. They are bound in justice to exercise due care and diligence in the discharge of their office. They must have the knowledge and skill which that office demands.
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Obregonians[[@Headword:Obregonians]]

Obregonians
(Or Poor Infirmarians)
A small congregation of men, who professed the Rule of the Third Order of St. Francis, founded by Bernardino Obregón (b. 5 May, 1540, at Las Huelgas near Burgos, Spain; d. 6 Aug., 1599). Of a noble family Obregon was an officer in the Spanish army, but retired and dedicated himself to the service of the sick in the hospitals of Madrid. Others became associated with him in hospital service and in 1567 by consent of the papal nuncio at Madrid the new congregation was founded. To the three ordinary vows were added that of free hospitality. The congregation did not found hospitals but served in those already existing. It spread in Spain and its dependencies, in Belgium and the Indies. Obregon went to Lisbon, 1592, and there founded an asylum for orphan boys; returning to Spain he assisted King Philip II in his last illness (1598). Paul V, 1609, allowed the Obregonians to wear over the grey habit of the Third Order of St. Francis a black cross on the left side of the breast to distinguish them from similar congregations. Since the French Revolution they have entirely disappeared.
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Obreption[[@Headword:Obreption]]

Obreption
(Lat. ob and repere, "to creep over").
A canonical term applied to a species of fraud by which an ecclesiastical rescript is obtained. Dispensations or graces are not granted unless there be some motive for requesting them, and the law of the Church requires that the true and just causes that lie behind the motive be stated in every prayer for such dispensation or grace. When the petition contains a statement about facts or circumstances that are supposititious or at least, modified if they really exist, the resulting rescript is said to be vitiated by obreption. If, on the other hand, silence had been observed concerning something that essentially changed the state of the case, it is called subreption. Rescripts obtained by obreption or subreption are null and void when the motive cause of the rescript is affected by them. If it is only the impelling cause, and the substance of the petition is not affected, or if the false statement was made through ignorance, the rescript is not vitiated. As requests for rescripts must come through a person in ecclesiastical authority, it is his duty to inform himself of the truth or falsity of the causes alleged in the petitions, and in case they are granted, to see that the conditions of the rescript are fulfilled.
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Occasionalism
Occasionalism (Latin occasio) is the metaphysical theory which maintains that finite things have no efficient causality of their own, but that whatever happens in the world is caused by God, creatures being merely the occasions of the Divine activity. The occasion is that which by its presence brings about the action of the efficient cause. This it can do as final cause by alluring the efficiency, cause to act, or as secondary efficient cause by impelling the primary cause to do what would otherwise be left undone. Occasionalism was foreshadowed in Greek philosophy in the doctrine of the Stoics who regarded God as pervading nature and determining the actions of all beings through the fundamental instinct of self-preservation. It appeared openly in the Arabian thought of the Middle Ages (cf. Stein, II, 193-245 infra); but its full development is found only in modern philosophy, as an outgrowth of the Cartesian doctrine of the relation between body and mind. According to Descartes the essence of the soul is thought, and the essence of the body extension. Body and soul therefore have nothing in common. How then do they interact? Descartes himself tried to solve this problem by attributing to the soul the power of directing the movements of the body. But this idea conflicted with the doctrine involved in his denial of any immediate interaction between body and mind. The first step toward a solution was taken by Johannes Clauberg (1625-65). According to him all the phenomena of the outside world are modes of motion and are caused by God. When therefore the mind seems to have acted upon the outside world, it is a pure delusion. The soul, however, can cause its own mental processes, which have nothing in common with matter and its modes of action. Matter, on the other hand, cannot act upon mind. The presence of certain changes in the bodily organism is the occasion whereupon the soul produces the corresponding ideas at this particular time rather than any other. To the soul Clauberg also attributes the power of influencing by means of the will the movements of the body. The Occasionalism of Clauberg is different from that of later members of the school; with him the soul is the cause which is occasioned to act-with the others it is God.
Louis de la Forge (Tractatus de mente humana, 1666) is regarded by some as the real father of Occasionalism. His starting point was the problem of the relation between energy and matter. Following the Cartesian method, he argued that what cannot be clearly and distinctly conceived cannot be held as true. We can form no clear idea of the attraction exerted by one body on another at a distance nor of the energy that moves a body from one place to another. Such an energy must be something totally different from matter, which is absolutely inert; the union between matter and energy is inconceivable. Matter then, cannot be the cause of the physical phenomena; these must be produced by God, the first, universal, and total cause of all motion. In his theory of the union be tween body and soul, de la Forge approached the later Leibnizian doctrine of a pre-established harmony. God must have willed and brought about the union between body and soul, therefore He willed to do all that is necessary to perfect this union. The union between body and mind involves the appearance of thoughts in consciousness at the presence of bodily activities and the sequence of bodily movements to carry out the ideas of the mind. God willing the union between body and mind willed also to produce as first and universal cause, the thoughts that should correspond to the organic movements of sensation, and the movements which follow upon the presence of some conscious processes. But there are other movements for which the soul itself is responsible as efficient cause, and these are the effects of the spontaneous activity of our free will.
The Occasionalism of Arnold Geulincx (1624-1669) is ethical rather than cosmological in its inception. The first tract of his "Ethics" (Land's ed. of the Opera, The Hague, 1891-93) is a study of what he termed the cardinal virtues. These are not prudence temperance, justice, and fortitude. Virtue according to Geulincx is the love of God and of Reason (III, 16-17; 29). The cardinal virtues are the properties of virtue which immediately flow from its very essence and have nothing to do with anything external. These properties are diligence, obedience, justice, humility (III, 17). The division which Geulincx makes of humility is one of fundamental importance in his philosophy. It divides his view of the world into two parts-one, the understanding of our relation to the world and the other, the concept of our relation to God. Humility consists in the knowledge of self and the forsaking of self. I find in myself nothing that is my own but to know and to will. I therefore must be conscious of all that I do, and that of which I am not conscious is not the product of my own causality. Hence the universal principle of causality--quod nescis quo modo fiat, non facis--if you do not know how a thing is done then you do not do it. Since then, the movements of my body take place without my knowing how the nervous impulse passes to the muscles and there-causes them to contract I do not cause my own bodily actions. "I am therefore a mere spectator of this machine. In it I form naught and renew naught, I neither make anything here nor destroy it. Everything is the work of someone else" (III, 33) . This one is the Deity who sees and knows all things. The second part of Geulincx's philosophy is connected with Occasionalism as the effect with the cause. Its guiding principle is: Where you can do nothing there also you should desire nothing (III, 222). This leads to a mysticism and asceticism which however must not be taken too seriously for it is tempered by the obligation of caring for the body and propagating the species.
Nicolas Malebranche (q.v.) developed Occasionalism to its uttermost limit, approaching so near to Pantheism that he himself remarked that the difference between himself and Spinoza was that he taught that the universe was in God and that Spinoza said thatGod was in the universe. Starting out with the Cartesian doctrine, that the essence of the soul is thought and that of matter is extension, he sought to prove that creatures have no causality of their own. Experience seems to tell us that one body acts upon another, but all that we know is that the movement of one body follows upon that of another. We have no experience of one body causing the movement of another. Therefore, says Malebranche, one body cannot act upon another. By a similar argument he attempts to prove that body cannot act upon mind. Since experience can tell us only that a sensation follows upon the stimulus, therefore the stimulus is not the cause of the sensation.. He uses the argument of Geulincx to prove that mind cannot act upon body. Not only is there no interaction between body and mind, and between one body and another, but there is no causality within the mind itself. Our sensations, for example, are not caused by bodies, and are independent of ourselves. Therefore they must be produced by some higher being. Our ideas cannot be created by the mind. Neither can they be copied from a present object, for one would have first to perceive the object in order to copy it, after which the production of an idea would be superfluous. Our ideas cannot be all possessed as complete products from the beginning, because it is a fact that the mind goes through a process of gradual development. Nor can the mind possess a faculty that produces by a sufficient causality its own ideas because it would have to produce also the ideas of extended bodies and extension is excluded from the essence of the mind and therefore from the scope of its causal efficiency. If then there is no way of accounting for ideas and sensations either by the efficiency of the mind itself or by that of the outside world they must be produced by God, the infinite. omnipresent, universal Cause. God knows all things because He produced all things. Therefore the ideas of all things are in God, and on account of His most intimate union with our souls the spirit can see what is in God.
Among the Occasionalists is also mentioned R.H. Lotze (1817-81). His Occasionalism is really only a statement that we are ignorant of any interaction between body and mind, or between one material thing and another. He is not an Occasionalist in the metaphysical sense of the word. In estimating the value of the Occasionalistic position we must realize that it sprang from a twofold problem, the interaction of body and mind and the relation of body, mind, and world to God the first cause of all. The success of the Occasionailist answer to the first difficulty was dependent upon the fate of the Cartesian philosophy. If man is composed of two absolutely distinct substances that have nothing in common, then the conclusion of the Occasionalists is logically necessary and there is no interaction between body and mind. What appears to be such must be due to the efficient causality of some external being. This difficulty was not felt so keenly in Scholastic philosophy because of the doctrine of matter and form, which explains the relation of body and soul as that of two incomplete but complementary substances. Very soon, too, it began to lose its hold upon modern thought. For Cartesianism led, on the one hand, to a Monistic Spiritualism and, on the other, to Materialism. In either case the very foundations of Occasionalism were undermined. In its attempt to solve the second difficulty, Occasionalism did not meet with any particular success. From its doctrine of the relation between body and soul it argued to what must be the relation betweenGod and the creature in general. The superstructure could not stand without the foundation.
THOMAS V. MOORE 
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Occasions of Sin
Occasions of Sin are external circumstances--whether of things or persons--which either because of their special nature or because of the frailty common to humanity or peculiar to some individual, incite or entice one to sin.
It is important to remember that there is a wide difference between the cause and the occasion of sin. The cause of sin in the last analysis is the perverse human will and is intrinsic to the human composite. The occasion is something extrinsic and, given the freedom of the will, cannot, properly speaking, stand in causal relation to the act or vicious habit which we call sin. There can be no doubt that in general the same obligation which binds us to refrain from sin requires us to shun its occasion. Qui tenetur ad finem, tenetur ad media (he who is bound to reach a certain end is bound to employ the means to attain it).
Theologians distinguish between the proximate and the remote occasion. They are not altogether at one as to the precise value to be attributed to the terms. De Lugo defines proximate occasion (De poenit. disp. 14, n. 149) as one in which men of like calibre for the most part fall into mortal sin, or one in which experience points to the same result from the special weakness of a particular person. The remote occasion lacks these elements. All theologians are agreed that there is no obligation to avoid the remote occasions of sin both because this would, practically speaking, be impossible and because they do not involve serious danger of sin.
As to the proximate occasion, it may be of the sort that is described as necessary, that is, such as a person cannot abandon or get rid of. Whether this impossibility be physical or moral does not matter for the determination of the principles hereinafter to be laid down. Or it may be voluntary, that is within the competency of one to remove. Moralists distinguish between a proximate occasion which is continuous and one which, whilst it is unquestionably proximate, yet confronts a person only at intervals. It is certain that one who is in the presence of a proximate occasion at once voluntary and continuous is bound to remove it. A refusal on the part of a penitent to do so would make it imperative for the confessor to deny absolution. It is not always necessary for the confessor to await the actual performance of this duty before giving absolution; he may be content with a sincere promise, which is the minimum to be required. Theologians agree that one is not obliged to shun the proximate but necessary occasions. Nemo tenetur ad impossibile (no one is bound to do what is impossible). There is no question here of freely casting oneself into the danger of sin. The assumption is that stress of unavoidable circumstances has imposed this unhappy situation. All that can then be required is the employment of such means as will make the peril of sin remote. The difficulty is to determine when a proximate occasion is to be regarded as not physically (that is plain enough) but morally necessary. Much has been written by theologians in the attempt to find a rule for the measurement of this moral necessity and a formula for its expression, but not successfully. It seems to be quite clear that a proximate occasion may be deemed necessary when it cannot be given up without grave scandal or loss of good name or without notable temporal or spiritual damage.
JOSEPH F. DELANY 
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Occult Art, Occultism
Under this general term are included various practices to which special articles of the Encyclopedia are devoted: ANIMISM; ASTROLOGY; DIVINATION; FETISHISM. The present article deals with the form of Occultism known as "Magic".
The English word magic is derived through the Latin, Greek, Persian, Assyrian from the Sumerian or Turanian word imga or emga ("deep", "profound"), a designation for the Proto-Chaldean priests or wizards. Magi became a standard term for the later Zoroastrian, or Persian, priesthood through whom Eastern occult arts were made known to the Greeks; hence, magos (as also the kindred words magikos, mageia, a magician or a person endowed with secret knowledge and power like a Persian magus.
In a restricted sense magic is understood to be an interference with the usual course of physical nature by apparently inadequate means (recitation of formularies, gestures, mixing of incongruous elements, and other mysterious actions), the knowledge of which is obtained through secret communication with the force underlying the universe (God, the Devil, the soul of the world, etc.); it is the attempt to work miracles not by the power of God, gratuitously communicated to man, but by the use of hidden forces beyond man's control. Its advocates, despairing to move the Deity by supplication, seek the desired result by evoking powers ordinarily reserved to the Deity. It is a corruption of religion, not a preliminary stage of it as Rationalists maintain, and it appears as an accompaniment of decadent rather than of rising civilization. There is nothing to show that in Babylon, Greece, and Rome the use of magic decreased as these nations progressed; on the contrary, it increased as they declined. It is not true that "religion is the despair of magic"; in reality, magic is but a disease of religion.
The disease has been widespread; but if one land may be designated as the home of magic it is Chaldea, or Southern Babylonia. The earliest written records of magic are found in the cuneiform incantation inscriptions which Assyrian scribes in 800 B.C. copied from Babylonian originals. Although the earliest religious tablets refer to divination and in the latest Chaldean period, astrology proper absorbed the energy of the Babylonian hierarchy, medicinal magic and nature magic were largely practiced. The Barupriest as the diviner seems to have held the foremost rank, but hardly inferior was the Ashipu-priest, the priest of incantations, who recited the magical formularies of the "Shurpu", "Maklu", and "Utukku". "Shurpu" (burning) was a spell to remove a curse due to legal uncleanness; "Maklu" (consuming) was a counter-spell against wizards and witches; "Utukki limmuti" (evil spirits) was a series of sixteen formulae against ghosts and demons. The "Asaski marsuti" was a series of twelve formulae against fevers and sickness. In this case the evil influence was first transferred to a wax figure representing the patient or an animal carcass, and the formulae were recited over the substitute. Ti'i tablets, nine in number, give recipes against headache. The "Labartu" incantations repeated over little figures were supposed to drive away the ogres and witches from children. All these formulae pronounced over the figures were accompanied by an elaborate ritual, e.g.,
A table thou shalt place behind the censer which is before the Sun-God (Statue of Shamash), thou shalt place thereon 4 jugs of sesame wine, thou shalt set thereon 3 x 12 loaves of wheat, thou shalt add a mixture of honey and butter and sprinkle with salt: a table thou shalt place behind the censer which is before the Storm-God (Statue of Adad) and behind the censer which is before Merodach.
The magicians mentioned above were authorized and practiced "white", or benevolent, magic; the "Kashshapi", or unauthorized practitioners, employed "black" magic against mankind. That the latter had preternatural powers to do harm no one doubted; hence the severe punishment meted out to them. The Code of Hammurabi (c. 2000 B.C.) appointed the ordeal by water for one who was accused of being a sorcerer and for his accuser. If the accused was drowned, his property went to the accuser; if he was saved, the accuser was put to death and his property went to the accused. This of course took place only if the accusation could not be satisfactorily proven otherwise. The principal god invoked in Chaldean Magic were Ea, source of all wisdom, and Marduk (Merodach) his son, who had inherited his father's knowledge. A curiously naive scene was supposed to be enacted before the application of a medicinal spell: Marduk went to Ea's house and said: "Father, headache from the underworld hath gone forth. The patient does not know the reason; whereby may he be relieved?" Ea answered: "O Marduk, my son, what can I add to thy knowledge? What I know thou knowest also. Go, my son Marduk"; and then follows the prescription. This tale was regularly repeated before use of the recipe.
Without suggesting the dependence of one national system of magic upon another, the similarity of some ideas and practices in the magic of all peoples must be noted. All rely on the power of words, the utterance of a hidden name, or the mere existence of the name on an amulet or stone. Magic was supposed to be the triumph of intellect over matter, the word being the key to the mysteries of the physical world: utter the name of a malignant influence and its power is undone; utter the name of a benevolent deity and force goes out to destroy the adversary. The repeated naming of Gibel-Nusku and his attributes destroyed the evil influence in the wax figure representing the person concerned. The force of the Gnostic Iota-Alpha-Omega was notorious. In Egyptian magic a mere agglomeration of vowels or of meaningless syllables was supposed to work good or evil. Their barbarous sounds were the object of ridicule to the man of common sense. In many cases they were of Jewish, or Babylonian, or Aramaic origin and because unintelligible to Egyptians, the words were generally corrupted beyond recognition. Thus on a demotic papyrus is found the prescription: "in time of storm and danger of shipwreck cry Anuk Adonai and the disaster will be averted"; on a Greek papyrus the name of the Assyrian Ereskihal is found as Eresgichal. So potent is a name that if an inscribed amulet be washed and the water drunk or the charm written on papyrus be soaked in water and this taken, or if the word be written on hard-boiled eggs without shell and these eaten, preternatural powers come into play. Another prevalent idea in magic is that of substitution: the person or thing to be affected by the spell is replaced by his image, or, like the "ushabtiu" figures in Egyptian tombs, images replace the protective powers invoked, or lastly some part (hair, nailparings, garments, etc.) take the place of the whole person. The almost universal "magic circle" is only a mimic wall against the wicked spirits outside and goes back to Chaldean magic under the name of usurtu, made with a sprinkling of lime and flour. If the medical wizard or the Indian sorcerer surrounds himself or others with a rampart of little stones, this is again but the make-believe of a wall.
After Babylonia, Egypt was foremost in magic; the medieval practice of alchemy shows by its name its Egyptian origin. Coptic exorcisms against all sorts of diseases abound amongst the papyri pertaining to magic, and magic claims a great part of ancient Egyptian literature. Unlike Babylonian magic however, it seems to have retained to the last its medicinal and preventive character; it rarely indulged in astrology or prediction. Egyptian legend spoke of a magician Teta who worked miracles before Khufu (Cheops) (c. 3800 B.C.), and Greek tradition tells of Nectanebus, last native King of Egypt (358 B.C.), as the greatest of magicians.
That the Jews were prone to magic is evidenced by the strict laws against it and the warnings of the Prophets (Exod., xxii, 18; Deut., xviii, 10; Is., iii, 18, 20; lvii, 3; Mich., v, 11; of. IV Kings, xxi, 6). Nevertheless, Jewish magic flourished, especially just before the birth of Christ, as appears from the Book of Enoch, the Testament of the Twelve Patriarchs, and the Testament of Solomon. Origen testifies that in his day to adjure demons was looked upon as specifically "Jewish", that these adjurations had to be made in Hebrew and from Solomon's books (In Math., xxvi, 63, P.G., XIII, 1757). The frequency of Jewish magic is also corroborated by Talmudic lore.
The Aryan races of Asia seem somewhat less addicted to magic than the Semitic or Turanian races. The Medes and the Persians, in the earlier and purer period of their Avesta religion, or Zoroastrianism, seem to have a horror of magic. When the Persians after their conquest of the Chaldean Empire, finally absorbed Chaldean characteristics, the magi had become more or less scientific astronomers rather than sorcerers. The Indians, likewise, to judge from the Rigveda, were originally free from this superstition. In the Yajurveda, however, their liturgical functions are practically magic performances; and the Atharvaveda contains little else than magical recitations against every ill and for every happening. The Sutras, finally, especially those of the Grihya and Sautra ritual, show how the higher aspects of religion had been overgrown by magical ceremonies. Against this degeneration the Vedanta makes a vigorous stand and attempts to bring the Indian mind back to earlier simplicity and purity. Buddhism, which at first disregarded magic, fell a prey to the universal contagion, especially in China and Tibet.
The Aryans of Europe, Greeks, Romans, Teutons, and Celts were never so deeply infected as the Asiatics. The Romans were too self-reliant and W practical to be terrified by magic. Their practice of divination and auguries seems to have been borrowed from the Etruscans and the Marsi; the latter were considered experts in magic even during the empire (Verg., "Æn.", VII, 750, sqq.; Pliny, VII, ii; XXI, xii). The Dii Aurunci, to avert calamities, used magical power, but they were not native Roman deities. The Romans were conscious of their common sense in these matters and felt themselves superior to the Greeks. In the first century of our era Oriental magic invaded the Roman Empire. Pliny in his "Natural History" (A.D. 77) in the opening chapters of Bk. XXX, gives the most important extant discussion on magic by any ancient writer, only to brand all magic as imposture. None the less his book is a storehouse of magic recipes, e.g.: "Wear as an amulet the carcass of a frog minus the claws and wrapped in a piece of russet-coloured cloth and it will cure fever" (Bk. XXXII, xxxviii). Such advice argues at least a belief in medicinal magic. But among the Romans it may be said that magic was condemned in every age by many of the best spirits of their day: Tacitus, Favorinus, Sextus Empiricus, and Cicero who even demurred against divination. Officially by many laws of the empire against "malefic" and "mathematici" magic was forbidden under Augustus, Tiberius, Claudius, and even Caracalla; unofficially, however, even the emperors sometimes dabbled in magic. Nero is said to have studied it; but failing to work miracles, he abandoned it in disgust. Soon after the magicians found an imperial supporter in Otho, and tolerance under Vespasian, Hadrian, and M. Aurelius, and even financial aid under Alexander Severus.
The Greeks regarded Thessaly and Thrace as the countries especially addicted to magic. The goddess Hecate, who was thought to preside over magical functions, was originally a foreign deity and was probably introduced into Greek mythology by Hesiod. She is not mentioned in the Iliad or Odyssey though magic was rife in Homeric times. The great mythical sorceress of the Odyssey is Circe, famous for the well-known trick of changing men into beasts (Od., X-XII). yyyyyy In later times the foremost magician was Medea, priestess of Hecate; but the gruesome tales told of her express the Greek horror for, as well as belief in, black magic. Curse formulae or magic spells against the lives of one's enemies seem to have found no mightier name than Hermes Chthonios. As earth-god he was a manifestation of the world-soul and controlled nature's powers. In Egypt he was identified with Thoth, the god of hidden wisdom, became the keeper of magic secrets and gave his name to Trismegistic literature. Greece, moreover, welcomed and honoured foreign magicians. Apuleius, by education an Athenian, in his "Golden Ass" (c. A.D. 150), satirized the frauds of contemporary wonder-workers but praised the genuine magi from Persia. When accused of magic, he defended himself in his "Apology" which shows clearly the public attitude towards magic in his day. He quoted Plato and Aristotle who gave credence to true magic St. Hippolytus of Rome (A Refutation of All Heresies, Bk. IV) gives a sketch of the wizardry practiced in the Greek-speaking world.
Teutons and Celts also had their magic though less is known of it. The magical element in the First Edda and in the Beowulf is simple and closely connected with nature phenomena. Woden (Wodan) who invented the runes, was the god for healing and good charms. Loki was a malignant spirit who harassed mankind and with the witch Thoeck caused the death of Baldur (Balder). The magic of the mistletoe seems to be an heirloom from earliest Teutonic times. The magic of the Celts seems to have been in the hands of the druids, who, though perhaps mainly diviners, appear also as magicians in Celtic heroic literature. As they wrote nothing, little is known of their magical lore. For modern magic amongst uncivilized races consult especially Skeat's "Malay Magic" (London, 1900).
Magic as a practice finds no place in Christianity, though the belief in the reality of magical powers has been held by Christians and individual Christians have been given to the practice. Two main reasons account for the belief: first, ignorance of physical laws. When the boundary between the physically possible and impossible was uncertain, some individuals were supposed to have gained almost limitless control over nature. Their souls were attuned to the symphony of the universe; they knew the mystery of numbers and in consequence their powers exceeded the common understanding. This, however, was natural magic.
But, secondly, belief in the frequency of diabolical interference with the forces of nature led easily to belief in real magic. The early Christians were emphatically warned against the practice of it in the "Didache" (v, 1) and the letter of Barnabas (xx, 1). In fact it was condemned as a heinous crime. The danger, however, came not only from the pagan world but also from the pseudo-Christian Gnostics. Although Simon Magus and Elymas, that child of the devil (Acts, xiii, 6 sqq .) served as deterrent examples for allChristians, it took centuries to eradicate the propensity to magic. St. Gregory the Great, St. Augustine, St. Chrysostom, and St. Ephraem inveighed against it. A more rational view of religion and nature had hardly gained ground, when the Germanic nations entered the Church and brought with them the inclination for magic inherited from centuries of paganism. No wonder that during the Middle Ages wizardry was secretly practiced in many places notwithstanding innumerable decrees of the Church on the subject. Belief in the frequency of magic finally led to stringent measures taken against witchcraft.
Catholic theology defines magic as the art of performing actions beyond the power of man with the aid of powers other than the Divine, and condemns it and any attempt at it as a grievous sin against the virtue of religion, because all magical performances, if undertaken seriously, are based on the expectation of interference by demons or lost souls. Even if undertaken out of curiosity the performance of a magical ceremony is sinful as it either proves a lack of faith or is a vain superstition. The Catholic Church admits in principle the possibility of interference in the course of nature by spirits other than God, whether good or evil, but never without God's permission. As to the frequency of such interference especially by malignant agencies at the request of man, she observes the utmost reserve.
R. CAMPBELL THOMPSON, Semitic Magic (London, 1908); THORNDYKE, The Place of Magic in the intellectual history of Europe in Stud. Hist. Econom. of Columbia University XXIV (New York, 1905); BUDGE, Egyptian Magic (London, 1899), SCHERMAN Griechische Zauberpapyri (Leipzig, 1909): KIESEWETTER Gesch. des neuren Okkultismus (Leipzig, 1891); WIEDEMANN Magic und Zauberei im alten Egypten (Leipzig, 1905), LANG, Magic and Religion (London 1910), HABERT, La religion des peuples non cirilises (Paris, 1907 IDEM, La Magic (Paris, 1908); ABT, Die Apologie des Apulejus u.d. antike Zauberei (1908), WEINEL, Die Wirkung des Geistes . . . bis auf Irendus (Freiburg, 1899); DU PREL, Magic ale Naturewissenshaft (2 vole., 1899); MATHERS, The Book of Sacred Magic (1458), reprinted (London, 1898); FRASER, The Golden Bough: a Study in Magic and Religion (3 volt., London, 1900). This last-mentioned work is indeed a storehouse of curious information, but is to be used with the utmost caution as it is vitiated by the author's prejudices. Readers are warned against the following works, which are either books on oonjuring or produotions of the RATIONALIST PRESS AGENCY CONYBEARE Myth, Magic and Morals; EVANS, The Old and New Magic; THOMPSON, Magic and Mystery.
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Occult Compensation
An extra-legal manner of recovering from loss or damage; the taking, by stealth and on one's private authority, of the value or equivalent of one's goods from a person who refuses to meet the demands of justice.
Considered strictly from the standpoint of commutative justice, although this proceeding may have on the surface all the appearance of theft, it is in reality the farthest removed from such. As defined, it implies a debtor who is able, but unwilling, to restore what he holds unjustly and a creditor who has an opportunity to recover possession of what is his own certain due. Since the effect as well as the purpose is solely to make a wrong cease, the transfer brought about by this method of self-protection is manifestly in keeping with equity and right. Thus occult compensation is based on the right of self-defence. It is clear that such dealing-out of justice to oneself without the sanction of public authority may become a course gravely prejudicial to public and social order and open to all manner of abuses and dangers. But the evil is no less real and pernicious, if, while avoiding this extreme, one runs to the opposite, and denies principles which safeguard natural rights of the individual and protect the weak against the constant danger of oppression from the strong. Catholic moralists steer clear of these two extremes and teach that it is licit, under certain conditions and with certain precautions, to have recourse to occult compensation.
In Doctor Bouquillon's scholarly article in the "Catholic University Bulletin" (1896), II, 50-61, it is proved not only that the doctrine is sound and reasonable, but that "it has been accepted by philosophers and jurists, as far, even, as the terminology in which it has been formulated by our theologians; that it has always been substantially the same since the days of St. Irenæus and Clement of Alexandria, though in the course of time it has gained in clearness, and that when writings capable of pernicious influence have appeared they have been carefully weeded out."
The requisite conditions may be reduced to three. First, the right of the creditor must be certain. Then respect for law and order demands that the authority of the law should be invoked whenever it is possible and recourse to established justice does not involve difficulties and losses out of all proportion with the gain to be derived. When laws operating through the regular channels fail to protect and are helpless to remove the evil of injustice, respect for them should not prevent one from taking one's own by extraordinary means. Finally, provision should be made against the event of a later settlement by the debtor or his lawful heirs, which would necessitate restitution; and every reasonable effort should be made to avoid scandal or other evils of accusations, distrust, etc., to which cause may be given through ignorance of the moral value of such methods. When the danger to the community is thus minimized as far as it is humanly possible, legal justice honoured as far as it is entitled to honour, and the necessity of justice and right urgent, it is lawful in conscience, according to our accredited moralists, to avail oneself of the theory of occult compensation. It remains, however, that such cases are rare, that it is still more rarely within the competence of the ordinary individual to decide his own case without the advice of a prudent and disinterested counsellor, and that occult compensation should never be advised save in exceptional circumstances, on account of its potency for havoc in the hands of the ignorant or unscrupulous. But disregard for any or all of these precautions, while offending against legal, does not violate commutative justice, nor entail the duty of restitution, if the essential right is present.
LIGUORI, Theol. Mor. (Paris, 1845), Lib. IV, 521; DE LUGO, Disputat. de just. et jure (Paris, 1868), 16; SCAVINI, Theol. Mor. Univers., de Restitut. (Paris, 1867); BALLERINI, Opus Theol. Mor., De just. et jure (Prato, 1890); LEHMKUHL, Theol. Mor. Spec., De virtut. mor. (Freiburg, 1896); NOLDIN, Summa Theol. Mor., De sept. Decal. Prœc. (Innsbruck, 1906); GENICOT,Theol. Mor. Institut., De just. et jure (Louvain, 1905); SABETTI-BARRETT, Theol. Mor., De just. et jure (New York, 1906); KONINGS, Theol. Mor., De jure et just. (New York, 1877).
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Occurrence
(IN LITURGY)
I. DEFINITION
Occurrence is the coinciding or occurring of two liturgical offices on one and the same day; concurrence is the succession of two offices, so that the second vespers of one occur at the same time as the first vespers of the other. The chief causes of occurrence are: (1) the variableness of the feast and cycle of Easter, while the other feasts are fixed; (2) the annual change of the Dominical Letter, whereby Sunday falls successively on different dates of the same month (see CALENDAR; DOMINICAL LETTER). Occurrence may be accidental or perpetual.
· (1) The calendar gives as a fixed feast for 28 May the feast of St. Augustine of Canterbury; on the other hand on 28 May, 1891, the table of movable feasts marked that day as the feast of Corpus Christi; thus on 28 May, 1891, these two offices fell on the same day — that is there was an occurrence. But as this coincidence was due to a variable cause, and did not happen the following years, the occurrence was accidental.
· (2) The patronal feast of churches is celebrated with an octave; in the case of a church having St. Martin (11 November) as its patron, the octave day (18 November) falls on a fixed feast marked in the Calendar: "Dedication, etc . . ."; consequently, there is in such a church each year a coinciding of two offices on 18 November; this occurrence is said to be perpetual.
II. RULES TO BE OBSERVED
In case of an occurrence two questions arise: (1) Which office is to have the preference? (2) What is to be done concerning the less favoured office?
· (1) The two offices must be compared from the point of view of dignity and of necessity, taken either separately or together. As to dignity, Christmas, the Assumption, etc., prevail over the feasts of saints; as to necessity, the first Sunday of Advent being privileged prevails (if it falls on 30 November) over the Office of St. Andrew the Apostle; a fortiori, an office favoured by both conditions will be preferred.
· (2) As to the less favoured office, it is treated differently according as the recurrence is perpetual or accidental. If perpetual, the authority of the Holy See should intervene to operate a change that will be effectual each year; the mention of the feast is maintained on the day on which it falls, but the office is changed to the first free day (a day not occupied by another office, double or semi-double); liturgists call this change mutatio (not translatio). When the occurrence is accidental, the compiler of the diocesan ordo, with the approval of the ordinary, decides, in conformity with the rubrics, what is to be done for the year. Either the office in question is transferable, in which the regulations of title X, "De translatione", are to be followed; or else it is not transferable, when it must be seen if it is to be omitted completely, or if a commemoration of it may be made on the day in question. The whole matter is provided for in the general rubrics of the Breviary.
To give an instance of concurrence, the ecclesiastical calendar marks the feast of St. Anthony of Padua on 13 June, and that of St. Basil on 14 June; these two feasts being of double rite have first and second Vespers; on the evening of 13 June, therefore, the second Vespers of St. Anthony and the first Vespers of St. Basil happen at the same time, and there is said to be a concurrence of the two offices.
GAVANTI, Thesaurus sacr. rit. cum additionibus Merati (3 vols., Venice, 1769); GUYETUS, Heortologia (Urbini, 1657); MENGHINI, Elementa juris liturg. (Rome, 1907); VAN DER STAPPEN, Tractalus de offic. div. (Mechlin, 1898)
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Octavarium Romanum
The Octavarium Romanum is a liturgical book which may be considered as an appendix to the Roman Breviary, but which has not the official position of the other Roman liturgical books. The first mention of this book dates from Sixtus V. In order to introduce a greater variety in the selection of lessons, he ordered the compilation of an Octavarium to comprise the lessons proper to each day of the octaves. The plan was not executed during his pontificate (1585-90). When the question of correcting the Breviary was raised anew under Clement VIII (1592-1605), the projected Octavarium was again spoken of. The consultors, the most distinguished of whom was Baronius, were in favour of the suggested compilation. Gavanti, who was also a consultor, undertook the work, but his book did not appear till 1628. Its title, which is descriptive, is "Octavarium Romanum, Lectiones II et III Nocturni complectens, recitandas infra octavas Festorum, præsertim patronorum locorum et titularium Ecclesiarum quæ cum octavis celebrari debent, juxta rubricas Breviarii Romani, a Sacra Rituum Congregatione ad usum totius orbis ecclesiarum approbatum" (Antwerp, 1628). In addition to the letter of approbation, the Brief of Urban VIII, and the dedication, the book includes a few pages on the origin, cause, and rites of octaves. The body of the work consists of a collection of readings, or lessons, for the feasts of the Holy Trinity, the Transfiguration, the Holy Cross, several feasts of Our Lady (Conception, Purification, Visitation, Our Lady of the Snows) the feasts of St. Michael, the Apostles, Saints Mary Magdalene, Martha, John, Athanasius, Monica, Nereus and Achilleus, the Seven Brothers, Apollinarius, the feast of the Beheading of St. John the Baptist, of Sts. Gregory Thaumaturgus, Basil, Francis, Clement etc. Then follow the lessons for the commons. They are drawn from the writings of the Fathers, and are varied and well-selected. Numerous editions have appeared since then, with occasional variations. One of the most recent is by Pustet (Ratisbon, 1883). The reading of the Octavarium is not obligatory.
ZACCARIA, Onomasticon, 62; IDEM, Bibliotheca Ritualis, I, 134; BERGEL, Die Emendation des römischen Breviers unter Klemens VIII in Zeitschrift für kathol. Theol., VIII (Innsbruck, 1884), 296, 300 sq.; BÄUMER-BIRON, Histoire du Bréviaire, II (Paris, 1905), 252, 273 sq. See also OCTAVE.
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Octave[[@Headword:Octave]]

Octave
I. ORIGIN
It is the number seven, not eight, that plays the principal rôle in Jewish heortology and dominates the cycle of the year. Every seventh day is a sabbath; the seventh month is sacred; the seventh year is a sabbatical year. The jubilee year was brought about by the number seven multiplied by seven; the feast of the Azymes lasted seven days, like the paschal feast; the feast of Pentecost was seven times seven days after the Pasch; the feast of the Tabernacles lasted seven days, the days of convocation numbered seven (Willis, "Worship of the Old Covenant", 190-1; "Dict. of the Bible", s.v. Feast and Fasts, I, 859). However, the octave day, without having the symbolic importance of the seventh day, had also its rôle. The eighth day was the day of circumcision (Gen., xxi, 4; Lev., xii, 3; Luke, i, 59; Acts, vii, 8 etc.). The feast of the Tabernacles, which as we have said lasted seven days, was followed on the eighth by a solemnity which may be considered as an octave (Lev., xxiii, 36, 39; Num., xxix, 35; II Esd., viii, 18); the eighth day was the day of certain sacrifices (Lev. xiv 10, 23; xv, 14, 29; Num., vi, 10). It was on the eighth day, too, that the feast of the dedication of the Temple under Solomon, and of its purifications under Ezechias concluded (II Par., vii, 9; xxix, 17). The ogdoad of the Egyptians and similar numerical phantasies among other peoples had no influence on Christian liturgy. Gavantí s opinion that the custom of celebrating the octave of feasts dates back to the days of the Apostles is devoid of proof (Thesaurus sacr. rit., 31 sq.). At first the Christian feasts have no octaves. Sunday, which may in a sense be considered the first Christian feast, falls on the seventh day; the feasts of Easter and Pentecost, which are, with Sunday the most ancient, form as it were only a single feast of fifty days. The feast of Christmas, which too is very old, had originally no octave.
In the fourth century, when the primitive idea of the fifty days' feast of the paschal time began to grow dim, Easter and Pentecost were given octaves. Possibly at first this was only a baptismal custom, the neophytes remaining in a kind of joyful retreat from Easteror Pentecost till the following Sunday. Moreover, the Sunday which, after the feasts of Easter and Pentecost, fell on the eighth day, came as a natural conclusion of the seven feast days after these two festivals. The octave, therefore, would have in a certain sense developed of its own accord. If this be so we may say, contrary to the common opinion that Christians borrowed the idea of the octave from the Jews this custom grew spontaneously on Christian soil. However, it must be said that the first Christian octave known to history is the dedication of the Churches of Tyre and Jerusalem, under Constantine, and that these solemnities, in imitation of the dedication of the Jewish Temple, lasted eight days (Eusebius, "De vita Constant"., III, xxx sq.; Sozomen, "Hist. eccl.", II, xxvi). This feast may possibly have influenced the adoption of the octave by the Christians. From the fourth century onwards the celebration of octaves is mentioned more frequently. It occurs in the Apostolic Constitutions, the sermons of the Fathers, the Councils ("Const. Apost.", VIII, xxxiii; V, xx; Augustine, "De div. temp.", i; "Ep.", lv, 32, 33 etc.; "Peregrinatio Etheriæ", ed. Gamurrini, p. 100; cf. Cabrol, "Etude sur la Peregrinatio", Paris, 1895, pp. "Concil . Matisc. II", ii; "Concil. In Trullo", lvi.
II. CELEBRATION OF OCTAVES IN ANCIENT AND MODERN TIMES
The liturgy of the octave assumed its present form slowly. In the first period, that is from the fourth to the sixth and even seventh century, little thought seems to have been given to varying the liturgical formulæ during the eight days. The sacramentaries of Gelasius and St. Gregory make no mention of the intervening days; on the octave day the office of the feast is repeated. The dies octava is indeed made more prominent by the liturgy. The Sunday following Easter (i.e. Sunday in albis) and the octave day of Christmas(now the Circumcision) are treated very early as feast days by the liturgy. Certain octaves were considered as privileged days, on which work was forbidden. The courts and theatres were closed ("Cod. Theod.", XV, tit. v de spect. leg. 5; IX, de quæst. leg. 7; "Conc. Mog", 813, c. xxxvi). After Easter, Pentecost, and Christmas had received octaves, the tendency was to have an octave for all the solemn feasts. Etheria speaks of the feast of the Dedication (cf. Cabrol, op. cit., pp. 128-9). Theodomar, a contemporary of Charlemagne, speaks on!y of the octaves of Christmas and the Epiphany but it must not be concluded that he was ignorant of those of Easter and Pentecost, which were more celebrated.
The practice of having octaves for the feasts of the saints does not seem to be older than the eighth century, and even then it was peculiar to the Latins. From the ninth century it becomes more frequent. The capitularies of Charlemagne speak of the octaves ofChristmas, the Epiphany, and Easter. Amalarius, after mentioning the four octaves of Christmas, the Epiphany, Easter, and Pentecost, tells us that it was customary in his time to celebrate the octaves of the feasts of Sts. Peter and Paul and other saints, "quorum festivitas apud nos clarior habetur . . . . et quorum consuetudo diversarum ecclesiarum octavas celebrat" (De eccl. offic., IV, xxxvi). In the thirteenth century this custom extends to many other feasts, under the influence of the Franciscans, who then exerted a preponderating influence on the formation of the modern Breviary (Bäumer-Biron, "Hist. du Breviaire", II, 31, 71, 199). The Franciscan feasts of Sts. Francis, Clare, Anthony of Padua, Bernadine etc., had their octaves. At the time of the reformation of the Breviary (Breviary of St. Pius V, 1568) the question of regulating the octaves was considered. Two kinds of octaves were distinguished, those of feasts of our Lord, and those of saints and the dedication. In the first category are further distinguished principal feasts -- those of Easter and Pentecost, which had specially privileged octaves, and those of Christmas, the Epiphany, and Corpus Christi, which were privileged (the Ascension octave was not privileged). Octaves, which exclude all or practically all occurring; and transferred feasts, are called privileged. The octaves of saints were treated almost like that of the Ascension. This classification entailed the application of a certain number of rubrics, the details of which can be found in Bäumer-Biron, op. cit., II, 199-200. For the changes introduced under Leo XIII, cf. ibid., 462, and also the rubrics of the Breviary. Under OCTAVARIUM ROMANUM there is an account of Gavanti's attempt to provide a more varied offìce for the octaves.
The Greeks also to a certain extent admitted the celebration of octaves into their liturgy. However, we must be careful not to confuse, as is too often done the apodosis of the Greeks with the octave. Although having the same origin as the Latin octave, the apodosis differs from the octave in this, that it occurs sometimes on the eighth, and sometimes on the fifth, the fourth, or the ninth (see Pétridès in "Dict. d'archéol. et de liturgie chrét." s.v. Apodosis).
AMALARIUS, De eccles. officiis, IV, xxxvi, Micrologus, xliv, in P.L., CLI, 1010; ZACCARIA, Onomasticon, 61, IDEM, Bibliotheca ritualis, II, 414; DRESSER, De festis diebus christianorum et ethnicorum (Würzburg, 1588); GRANCOLAS, Commentarius hist. in brev. rom. (Venice, 1734), 137; HOSPIAN, Festa Christianorum hoc est de origine, progressu, cæremoniis et ritibus (Zurich, 1593), 26; HITTORP, De div. cath. eccl. officis et myseriis (Paris, 1610) 486 sq.; GAVANTI, Thesaurus sacror. rituum cum adnot. merati, II, 31 sq.; GUYEUS, Heortolgia (Urbino, 1728) 113 sq.; PITTONUS, Tractatus de octavis festorum quæ in ecclesia universali celebrantur (Venice, 1739); MARTÈNE, De antiq. eccles. rit. (ed. 1788), III, xxv, n. 1, pp. 188 sqq.; BÄUMER-BIRON, Hist. du Bréviaire, II (Paris, 1893), 199 etc.; DUCHESNE, Christian Worship, Its Origin etc. (London, 1904) 287.
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Odington, Walter[[@Headword:Odington, Walter]]

Walter Odington
An English Benedictine, also known as WALTER OF EVESHAM, by some writers confounded with WALTER OF EYNSHAM, who lived about fifty years earlier, died not earlier than 1330. During the first part of his religious life he was stationed at Evesham and later removed to Oxford, where he was engaged in astronomical and mathematical work as early as 1316. He wrote chiefly on scientific subjects; his most valuable work "De Speculatione Musices" was first published in complete form in Coussemaker's "Scriptores"; other works are in manuscript only. This treatise, written at Evesham and therefore certainly before 1316, according to Riemann before 1300, is a remarkable work in which the author gathered together practically all the knowledge of the theory of music possessed at his time and added some theoretical considerations of his own. A discussion of his work is given by Riemann, who claims for him the distinction of having, before the close of the thirteenth century, established on theoretical grounds the consonance of minor and major thirds. Davey enumerates the following works: "De Speculatione Musices"; "Ycocedron", a treatise on alchemy; "Declaratio motus octavæ spheræ"; "Tractatus de multiplicatione specierum in visu secundum omnem modum"; "Ars metrica Walteri de Evesham"; "Liber quintus geometriæ per numeros loco quantitatum"; "Calendar for Evesham Abbey".
DAVEY, History of English Music (London, 1895); IDEM in Dict. Nat. Biog., s. v. Walter of Evesham; COUSSEMAKER, Scriptorum de Musica Medii Ævi nova series, I (Paris, 1864); RIEMANN, Geschichte der Musiktheorie (Leipzig, 1898).
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Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Odo of Canterbury[[@Headword:Odo of Canterbury]]

Odo of Canterbury
Abbot of Battle, d. 1200, known as Odo Cantianus or of Kent. A monk of Christ Church, he became subprior in 1163 and was sent by Thomas à Becket to Pope Alexander as his representative to attend an appeal, fixed for 18 Oct., 1163, against the Archbishop of York who, in spite of the remonstrances of St. Thomas and the pope, still continued to carry the cross in the southern province. In 1166 Christ Church appealed against the Archbishop and Odo applied to Richard of Ilchester for help (Foliot, Ep. 422, in Migne). In 1167 he became prior with William as subprior. Until the murder of St. Thomas he seems to have wavered in his allegiance between king and archbishop, but then took a decided stand in favour of ecclesiastical authority. On 1 Sept., 1172, in a meeting the monks of Christ Church put forward Odo as worthy of the archbishopric. The king however procrastinated, and no result followed a second meeting at Windsor (6 Oct.). Odo with other monks followed Henry to Normandy and urged that a monk should be chosen as archbishop (Mat. Becket., IV, 181). After protracted negotiations the choice fell upon Richard, Prior of Dover, formerly a monk of Canterbury, in whose behalf Odo wrote to Alexander III (Migne, CC., 1396). In 1173 occurred a great fire at Christ Church and Odo went to the Council of Woodstock on 1 July, 1175, to obtain a renewal of the charters on the model of those at Battle Abbey. St. Martin de Bello had been without an abbot for four years and the monks who attended the council caused Odo to be chosen. He was elected on 19 July. His blessing took place on 28 Sept., at the hands of Archbishop Richard at Malling. On the death of Richard (1184) the monks of Christ Church again put Odo forward for the archbishopric, but Henry again refused, fearing no doubt that he would be too inflexible for his purpose. Baldwin who was appointed quarreled with the monks, a dispute which lasted til 1188 and occasioned a correspondence between Odo and Urban III (Epp. Cantuar., no. 280). Odo died on 20 Jan., 1200, and was buried in the lower part of the church at Battle. Leland speaks of him as a most erudite man and a great friend of Thomas à Becket and John of Salisbury who describes him as an ardent lover of books. He was a great theologian and preached in French, English, and Latin, and was noted for his humility and modesty. There is some uncertainty as to his writings, owing to a confusion with Odo of Cheriton and Odo of Murimund, but a list of thirteen works, chiefly writings on the Old Testament and sermons, can be ascribed to him. He was venerated at Battle as a saint and in the relic list at Canterbury Cathedral is mentioned "a tooth of the Ven. Odo Abb. Of Battle" (Dart. Ap. XLVII).
Materials for History of Thomas Becket (Rolls Series, London, 1875), Index; I, 542; VI, 331; Kingsford, in Dict. Of Nat. Biog., s.v., for a list of his writings; Leland, Collectanea, ed. Hearne, IV (London, 1774), 68; Idem, Comment. de Script. Brit., 210-12; Wright, Biog. Brit. Anglo-Norman(London, 1846), 224-6; Hardy, Descriptive Catalogue (1865); Chronicon de Bello (London, 1851).
S. ANSELM PARKER 
Transcribed by William D. Neville

Odo of Cheriton[[@Headword:Odo of Cheriton]]

Odo of Cheriton
Preacher and fabulist, d. 1247. He visited Paris, and it was probably there that he gained the degree of Master. Bale mentions a tradition that he was a Cistercian or a Præmonstratensian; but he can hardly have taken vows if, as seems most likely, he was the Master Odo of Cheriton mentioned in Kentish and London records from 1211 to 1247, the son of William of Cheriton, lord of the manor of Delce in Rochester. In 1211-12 William was debited with a fine to the crown, for Odo to have the custodia of Cheriton church, near Folkestone. In 1233 Odo inherited his father's estates in Delce, Cheriton, and elsewhere. A charter of 1235-6 (Brit. Mus., Harl. Ch. 49 B 45), by which he quitclaimed the rent of a shop in London, has his seal attached, bearing the figure of a monk seated at a desk, with a star above him (St. Odo of Cluny?).
Like Jacques de Vitry, he introduced exempla freely into his sermons; his best known work, a collection of moralized fables and anecdotes, sometimes entitled "Parabolæ" from the opening words of the prologue (Aperiam in parabolis os meum), was evidently designed for preachers. Though partly composed of commonly known adaptations and extracts, it shows originality, and the moralizations are full of pungent denunciations of the prevalent vices of clergy and laity. The "Parabolæ" exist in numerous manuscripts, and have been printed by Hervieux (Fabulistes Latins, IV, 173-255); a thirteenth century French version is extant, also an early Spanish translation. Some of the contents reappear, along with many other exempla, in his sermons on the Sunday Gospels, completed in 1219, extant in several manuscripts; an abridgment of which, prepared by M. Makerel, was printed by J. Badius Ascensius in 1520. The only other extant works, certainly authentic, are "Tractatus de P nitentia", "Tractatus de Passione", and "Sermones de Sanctis"; but the "Speculum Laicorum" also cites him as authority for many other exempla. Hauréau's contention (Journaldes Savants, 1896, 111-123), that the fabulist was a distinct person from the author of the sermons and treatises, is not supported.
Hervieux, Fabulists Latins, IV, Eudes de Cheriton et ses Dérivés (Paris, 1896); Herbert, Catalogue of Romances, III, 31-78, 371-405.
J.A. HERBERT 
Transcribed by William D. Neville

Odo of Glanfeuil[[@Headword:Odo of Glanfeuil]]

Odo of Glanfeuil
(Saint-Maur-sur-Loire)
Abbot, ninth-century hagiographer. He entered Glanfeuil not later than 856 and became its abbot in 861. In 864 he issued a "Life of St. Maurus", a revision, he claimed, of a "Life" originally written by Faustus of Montecassino, which makes St. Maurus the founder and first abbot of Glanfeuil, and is the chief source for the legendary sojourn of that saint in France. It is so anachronistic that it is generally believed to have been composed by Odo himself, though Mabillon and a few modern writers ascribe it to Faustus [Mabillon in "Annales O.S.B.", I, 629-54, and in "Acta SS. Ord. S. Ben.", I, 259 sq.; Adlhoch in "Studien und Mitteilungen aus dem Benediktiner und Cistercienser Orden", XXVI and XXVII (Brünn, 1905 and 1906); Plaine, ibid., XVI (1905); Huillier, "Etude critique des actes de S. Maur de Glanfeuil" (Paris, 1903); Halphen in "Revue historique" LXXXVIII (Paris, 1905), 287-95]. The "Life" is printed in "Acta SS." January, II, 321-332. Another work of Odo, "Miracula S. Mauri, sive restauratio monasterii Glannafoliensis", has some historical value. The author narrates how he fled with the relics of St. Maurus from the Normans in 862 and how the relics were finally transferred to the monastery of St-Maur-des-Fossés near Paris in 868. It is printed in "Acta SS," , January, II, 334-42. In 868 Odo became also Abbot of St. Maur-des-Fossés.
Besides the references mentioned above see Landreau, Les Vicissitudes de l'abbaye de Saint Maur aux VIII et IX siècles (Angers, 1905), 44-58; Adlhoch, in Studien und Mitteilungen aus dem Benediktiner und Cistercienser Orden, XXVII (Brünn, 1906), 575-91; Bihlmeyer, in Kirchliches Handlex., II (Munich, 1909), 1192-3.
MICHAEL OTT 
Transcribed by William D. Neville

Odoric of Pordenone[[@Headword:Odoric of Pordenone]]

Odoric of Pordenone
A Franciscan missionary of a Czech family named Mattiussi, born at Villanova near Pordenone, Friuli, Italy, about 1286; died at Udine, 14 Jan., 1331. About 1300 he entered the Franciscan Order at Udine. Towards the middle of the thirteenth century the Franciscans were commissioned by the Holy See to undertake missionary work in the interior of Asia. Among the missionaries sent there were John Piano Carpini, William Rubruquis, and John of Montecorvino. Odoric was called to follow them, and in April, 1318, started from Padua, crossed the Black Sea to Trebizond, went through Persia by way of the Tauris, Sultaniah, where in 1318 John XXII had erected an archbishopric, Kasham, Yezd, and Persepolis; he also visited Farsistan, Khuzistan, and Chaldea, and then went back to the Persian Gull. From Hormuz he went to Tana on the Island of Salsette, north of Bombay. Here he gathered the remains of Thomas of Tolentino, Jacopo of Padua, Pietro of Siena, and Demetrius of Tiflis, Franciscans who, a short time before, had suffered martyrdom, and took them with him so as to bury them in China. From Salsette he went to Malabar, Fondaraina (Flandrina) that lies north of Calicut, then to Cranganore that is south of Calicut, along the Coromandel Coast, then to Meliapur (Madras) and Ceylon. He then passed the Nicobar Islands on his way to Lamori, a kingdom of Sumoltra (Sumatra); he also visited Java, Banjarmasin on the southern coast of Borneo, and Tsiompa (Champa) in the southern part of Cochin China, and finally reached Canton in China. From Canton he travelled to Zaitoum, the largest Chinese seaport in the Middle Ages, and Che-kiang, and went overland by way of Fu-cheu, the capital of the province of Fokien, to Quinsay (Hangcheufu), celebrated by Marco Polo. He remained in China and went to Nanking, Yangchufu, and finally travelled by the great canal and the Hwangho River to Khan-balig or Peking, the capital of the Great Khan. At that time the aged Montecorvino was still archbishop in Peking, where Odoric remained three years. On his return journey he went overland by way of Chan-si through Tibet, from there apparently by way of Badachschan to the Tauris and Armenia, reaching home in 1330.
In May, 1330, at the request of his superior, Guidotto, Odoric dictated an account of his travels to Brother William of Solagna while at the monastery of St. Anthony at Padua. According to another version Henry of Glatz, who was at that time staying at the papal court at Avignon, made notes of the accounts given by Odoric's travelling companions and wrote them out at Prague in 1340. Unfortunately Odoric accepted many fabulous stories and for a long period it was doubted whether he had really seen all the places and regions he described. His narrative, though, is veracious, and he is the first European traveller from whom are learned many peculiarities of the Chinese people and country which Marco Polo did not mention, because he had grown accustomed to them. It is to be regretted that he does not give a more detailed account of Tibet and Lhasa, the capital of the Dalai-Lama, which he was the first European to enter. The account of his travels was widely spread by Mandeville's plagiarisms from them, Mandeville's work being exceedingly popular in the later Middle Ages and much used as a manual by geographers of that period. Numerous manuscripts of Odoric's travels were current in Italy, France, Germany, and England. They were first printed at Pesaro. A Latin version appeared in Marcellino da Civezza's "Storia universale delle missioni Francescane", III (Rome, 1859), 739-81; an English translation was made by Yule in his work "Cathay and the Way Thither", I (London, 1866), 1-162; a French version with very good notes was made by Henri Cordier "Les voyages en Asie au XIVe siècle du bienheureux frère Odoric de Pordenone" (Paris, 1891).
Besides the editions already given may be mentioned: ASQUINI, Vita e viaggi del B. Odorico da Udine (Udine, 1737); KUNSTMANN. Die Missionen in Indien u. China in XIV. Jahrh. in Histor.-polit. Blätter, XXXVIII (Munich, 1856), 507-37; RICHTHOFEN, China, I (Berlin, 1877), 617-8; DOMENICHELLI, Sopra la vitae e i viaggi del beato Odorico da Pordenone dell' ordine de' Minori (Prato, 1881); GNAUCK, Odorich von Pordenone, ein Orientreisender d. XIV. Jahrh. (Leipzig, 1895).
OTTO HARTIG. 
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Odorico Raynaldi[[@Headword:Odorico Raynaldi]]

Odorico Raynaldi
Oratorian, b. at Treviso in 1595; d. at Rome, 22 January, 1671. Of patrician birth, he studied at Parma and Padua, joined the Oratorians in Rome, and, distinguished for his piety, beneficence, and scholarship, was twice elected superior general of his congregation. He was entrusted with the continuation of the annals of Baronius and, after the publication of the first volume, was offered the direction of the Vatican library by Innocent X, which honour he declined. His continuation of Baronius extends from 1198 to 1565 and was published at Rome, 1646-77. He was the ablest continuator of the great historian. Although his work is marred here and there by inaccurate chronological data and lack of criticism, the numerous original documents which it reproduces render it very valuable. Raynaldi also published excerpts in Latin and Italian both from the work of Baronius and his own continuation of it.
MANSI in Baronius-Theiner, pp. iii-viii; Annales Eccles., XX (Bar-le-Duc, 1870), 3-8.
N.A. WEBER 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Oecolampadius[[@Headword:Oecolampadius]]

John Œcolampadius
Protestant theologian, organizer of Protestantism at Basle, b. at Weinsberg, Swabia, in 1482; d. at Basle, 24 November, 1531. His family name was Heusegen or Husegen, not Husschyn (Hausschein), as the hellenized form Œcolampadius was later rendered. Having received a preliminary classical training at Weinsberg and Heilbronn, he began the study of law at Bologna, but left for Heidelberg in 1499 to take up theology and literature. He was specially interested in the works of the mystics, without obtaining, however, a thorough foundation in Scholastic theology. After his ordination he held a small benefice at Weinsberg, where he delivered his sermons on the Seven Last Words. At Stuttgart (1512) he extended his knowledge of Greek, and at Tübingen became friendly with Melanchthon; returning to Heidelberg, he studied Hebrew under a Jewish convert, and became acquainted with Brenz and Capito. A little later he was appointed preacher at the cathedral of Basle (1515), where he joined the circle of Erasmus. In 1515 he was made a bachelor, in 1516 licentiate, and on 9 September, 1518, a doctor of theology. He had already resigned as preacher at Basle and returned to Weinsberg. In December, 1518, he became preacher at Augsburg, where he joined the Humanists who sympathized with Luther. He corresponded with Luther and Melanchthon, and directed against Eck the anonymous pamphlet "Canonici indocti Lutherani" (Augsburg, 1519). Œcolampadius, however, far from having taken a definite stand, was engaged in translating the ascetical writings of St. Gregory of Nazianzus from Greek into Latin.
Suddenly he entered the Brigittine monastery at Altomünster (23 April, 1520). He first thought of devoting himself to study in this retreat, but was soon again entangled in controversy, when, at the request of Bernhard Adelmann, he wrote his opinion of Luther, which was very favourable, and sent it in confidence to Adelmann at Augsburg. The latter, however, forwarded it to Capito at Basle and he, without asking the author's permission, published it (Œcolampadii iudicium de doctore Martino Luthero). This was followed by other uncatholic writings, e. g. one against the doctrine of the Church on confession (Augsburg, 1521) and a sermon on the Holy Eucharist (Augsburg, 1521) dealing with transubstantiation as a question of no importance and repudiating the sacrificial character of the Eucharist; these publications finally rendered his position in the monastery untenable. He left in February, 1522, supplied by the community with money for his journey. Through the influence of Franz von Sickingen he became chaplain in the castle on the Ebernburg. In November of the same year he removed to Basle. He publicly defended Luther's doctrine of justification by faith alone (30 August, 1523). The following February he advocated the marriage of priests and used his pulpit to disseminate the new teachings. The progress of Protestantism became much more marked in Basle after the Council had appointed him pastor of St. Martin's (February, 1525), on condition that he should introduce no innovations into Divine service without special authorization of the council, which included Catholics as well as Reformers, and was still cautious; the spread of the new teachings was particlaly counteracted by the bishop and the university, which, for the greater part, was still Catholic in its tendency.
After Karlstadt's writings had been proscribed by the Basle Council, Œcolampadius, in August, 1525, issued his "De genuina verborum Domini: Hoc est corpus meum, iuxta vetustissimos auctores expositione liber", in which he declared openly for Zwingli's doctrine of the Last Supper, construing as metaphorical the words of institution. The distinction between his explanation and Zwingli's was merely formal, Œcolampadius, instead of est interpreted the word corpus figuratively (corpus–figura corporis). Accordingly the Last Supper was to him merely an external symbol, which the faithful should receive, less for their own sakes than for the sake of their neighbours, as a token of brotherhood and a means of edification. This monograph was confiscated at Basle, and attacked by Brenz on behalf of the Lutheran theologians of Swabia in his "Syngramma Suevicum" (1525), which Œcolampadius answered with his "Antisyngramma ad ecclesiastes Suevos" (1526). Although Œcolampadius had continued to say Mass until 1525, in November of that year he conducted the first "reformed" celebration of the Lord's Supper with a liturgy compiled by himself. In 1526 he arranged an order of Divine services under the title "Form und Gestalt, wie der Kindertauf, des Herrn Nachtmahl und der Kranken Heinsuchung jezt zu Basel von etlichen Predikanten gehalten werden". In May, 1526, he took part in the disputation at Baden, but in Zwingli's absence he was unable to cope successfully with Eck. In May, 1527, the Council of Basle requested the Catholic and Protestant preachers of the city to give in writing their views concerning the Mass. The Catholic belief was presented by Augustin Marius, the Protestant by Œcolampadius. The Council as yet placed no general proscription on the Mass, but allowed each of the clergy to retain or set it aside. In consequence the Mass was abolished in the churches under Protestant preachers and the singing of psalms in German introduced. Monasteries were suppressed towards the end of 1527. The ancient Faith was, however, tolerated for a time in the churches under Catholic control.
After the disputation at Bern in January, 1528, in which Œcolampadius and Zwingli were chief speakers on the Protestant side, the Protestants of Basle threw caution to the winds; at Easter, 1528, and later, several churches were despoiled of their statues and pictures. In December, 1528, at the instance of Œcolampadius, the Protestants petitioned the Council to suppress Catholic worship, but, as the Council was too slow in deciding, the Protestantizing of Basle was completed by means of an insurrection. TheProtestants expelled the Catholic members of the Council. The churches previously in the hands of the Catholics, including the cathedral, were seized and pillaged. Œcolampadius, who had married in 1528, became pastor of the cathedral and antistes over all theProtestant clergy of Basle, and took the leading part in compiling the Reformation ordinance promulgated by the Council (1 April, 1529). Against those who refused to participate in the Protestant celebration of the Lord's Supper, compulsory measures were enacted which broke down the last remnant of opposition from the Catholics. In contrast to Zwingli, Œcolampadius strove, but with only partial success, to secure for the representatives of the Church a greater share in its management. In October, 1529, Œcolampadius joined in the vain attempt at Marburg to close the sacramental dispute between the Lutherans and the Reformed. In 1531, with Bucer and Blarer, he introduced Protestantism by force into Ulm, Biberach, and Memmingen. He was also concerned in the affairs of the Waldenses, and was largely responsible for their having joined forces with the Reformed at this time.
Œcolampadius was a man of splendid, though misdirected, natural gifts. Among the fathers and leaders of Protestantism he had not, either as theologian or man of action, the importance or forceful personality of Luther, Calvin, and Zwingli, but his name stands among the first of their supporters. As a theologian, after the full development of his religious opinions, he belonged to the party of Zwingli, though remaining independent on some important points. The opinion that he was more tolerant than the other Protestantleaders does not accord with facts, though true on the whole as regards his relations to Protestants of other beliefs. The profound differences which had already appeared among the adherents of the new religion, due particularly to variations in opinion concerning the Lord's Supper, were painful to Œcolampadius; but in contrast to Luther's uncompromising attitude, he strove without surrendering his own views to restore harmony through reciprocal toleration. Towards the Catholic religion, however, he bore the same hatred and intolerance as the other Protestant leaders. Likewise in justifying religious war, he shares Zwingli's standpoint. If his first movements at Basle were more cautious than those of others elsewhere, it was not through greater mildness, but rather out of regard for conditions which he could not change at a single stroke. As soon, however, as he had won over the secular authority, he did not rest until Catholic worship was suppressed, and those who at first resisted were either banished or forced to apostatize.
CAPITO, Johannis Œcolampadii et Huldrichi Zwingli epist. libri quatuor (Basle, 1536), with a biography of Œcolampadius; HESS, Lebensgesch. Dr. Joh. Œcolampad's (Zurich, 1793); HERZOG, Das Leben Joh. Œcolampad's (Basle, 1843); HAGENBACH, Œcolampad's Leben und ausgewählte Schriften der Vater und Begründer der reformierten Kirche, II; FEHLEISEN, Joh. Œcolampadius. Sein Leben und Wirken (Weinsberg, 1862); BURCKHARDT-BIEDERMANN, Ueber Œcolampad's Person und Wirksamkeit in Theologische Zeitschr. aus der Schweiz, X (1893), 27-40, 81-92; HERZOG in Realencyk. für prot. Theol. und Kirche, 2nd ed., X, 708-24; WAGENMANN in Allgem. deutsche Biog., s. v.; MAYER in Kirchenlex., s. v. For the Augsburg period cf. THURNHOFER, Bernhard Adelmann von Adelmannsfelden (Freiburg, 1900), especially pp. 62 sqq. and 115-26; for his controversy with Ambrosius Pelargus and Augustinus Marius on the Mass cf PAULUS, Ambrosius Pelargus in Hist. polit. Blät., CX (1892), 2-12; IDEM in PAULUS, Die deutschen Dominikaner im Kampfe gegen Luther (Freiburg, 1903), 191-98.
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Oecumenius, Bishop of Trikka[[@Headword:Oecumenius, Bishop of Trikka]]

Œcumenius
(okoumenios)
Œcumenius, Bishop of Trikka (now Trikkala) in Thessaly about 990 (according to Cave, op. cit. infra, p. 112). He is the reputed author of commentaries on books of the New Testament. A manuscript of the tenth or eleventh century containing a commentary on the Apocalypse attributes it to him. The work consists of a prologue and then a slightly modified version of the commentary of Andrew of Cæsarea (sixth cent.). Manuscripts of the eleventh century contain commentaries on the Acts and on the Catholic and Pauline epistles, attributed since the sixteenth century to Œcumenius. Those on the Acts and Catholic Epistles are identical with the commentaries of Theophylactus of Achrida (eleventh cent.); the Pauline commentaries are a different work, though they too contain many parallel passages to Theophylactus. The first manuscripts, however, are older than Theophylactus, so that it cannot be merely a false attribution of his work. It would seem then that Œcumenius copied Andrew of Cæsarea and was himself copied by Theophylactus. The situation is however, further complicated by the fact that among the authors quoted in these works the name of Œcumenius himself occurs repeatedly. The question then of Œcumenius's authorship is in all cases very difficult. Bardenhewer (Kirchenlex., IX, 1905, coll. 706-10) is doubtful about it; Ehrhard (in Krumbacher's "Byzant. Litt.", 132) says: "The name Œcumenius represents in the present state of investigation a riddle that can be solved only by thorough critical study of the manuscripts in connexion with the whole question of the Catenæ." The commentary on St. Paul's Epistles is a compromise between the usual kind of commentary and a catena. Most explanations are given without reference and are therefore presumably those of the author; but there are also long excerpts from earlier writers, Clement of Alexandria, Eusebius, Chrysostom, Cyril of Alexandria etc., especially from Photius. It is among these that Œcumenius himself is quoted. The Commentary on the Apocalypse was first edited by Cramer: "Catenæ in Nov. Test.", VIII (Oxford, 1840), 497-582; the other three (on Acts, Cath. Ep., and St. Paul) by Donatus (Verona, 1532). Morellus (Paris, 1631) re-edited these with a Latin translation; his edition is reproduced in P. G., CXVIII-CIX.
FABRICIUS-HARLES, Bibl. grœca, VIII (Hamburg, 1802), 692- 5; CAVE, Scriptorum eccles. hist. liter., II (Basle, 1745), 112; KRUMBACHER, Byzantin. Litteraturgesch. (2nd ed., Munich, 1897), 131-3.
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Oettingen[[@Headword:Oettingen]]

Oettingen
(ALTÖTTING, OETINGA)
Oettingen, during the Carlovingian period a royal palace near the confluence of the Isen and the Inn in Upper Bavaria, near which King Karlmann erected a Benedictine monastery in 876 with Werinolf as first abbot, and also built the abbey church in honour of the Apostle St. Philip. In 907 King. Louis the Child, gave the abbey in commendam to Bishop Burchard of Passau (903-915), probably identical with Burchard, second and last abbot. In 910 the Hungarians ransacked and burnt the church and abbey. In 1228 Duke Louis I of Bavaria rebuilt them and put them in charge of twelve Augustinian Canons and a provost. The Augustinians remained until the secularization of the Bavarian monasteries in 1803. Under their care was also the Liebfrauen-Kapelle with itsmiraculous image of Our Lady, dating from the end of the thirteenth or the beginning of the fourteenth century. The pilgrims became so numerous that to aid the Augustinian Canons the Jesuits erected a house in 1591 and remained until the suppression of their order in 1773. Franciscans settled there from 1653 to 1803; from 1803 to 1844 the Capuchins and some secular priests, from 1844 to 1873 the Redemptorists had charge, and since 1872 the Capuchins. About 300,000 pilgrims come annually. Since the middle of the seventeenth century the hearts of the deceased Bavarian princes are preserved in the Liebfrauen-Kapelle.
MAIER, Gedenkblätter und Culturbilder aus der Geschichte von Altöting (Augsburg, 1885); KRAUTHAHN, Geschichte der uralten Wallfahrt in Altötting (9th ed., Altötting, 1893).
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Offa, King of Mercia[[@Headword:Offa, King of Mercia]]

Offa
Offa, King of Mercia, died 29 July, 796. He was one of the leading figures of Saxon history, as appears from the real facts stripped of all legend. He obtained the throne of Mercia in 757, after the murder of his cousin, King Æthelbald, by Beornraed. After spending fourteen years in consolidating and ordering his territories he engaged in conquests which made him the most powerful king in England. After a successful campaign against the Hestingi, he defeated the men of Kent at Otford (775); the West Saxons at Bensington in Oxfordshire (779); and finally the Welsh, depriving the last-named of a large part of Powys, including the town of Pengwern. To repress the raids of the Welsh he built Offa's dyke, roughly indicating for the first time what has remained the boundary between England and Wales. Offa was now supreme south of the Humber, with the result that England was divided into three political divisions, Northumbria, Mercia, and Wessex. His next step was to complete the independence of Mercia by inducing the pope to erect a Mercian archbishopric, so as to free Mercia from the jurisdiction of the Archbishop of Canterbury. Hadrian I sent two legates, George and Theophylactus, to England to arrange for the transfer of five suffragan sees of Canterbury (viz. Worcester, Leicester, Lindsay, Elmham, and Dunwich) to the new Archbishopric of Lichfield, of which Higbert was first archbishop. This was effected at the Synod of Celchyth (787), at which Offa granted the pope a yearly sum equal to one mancus a day for the relief of the poor and for lights to be kept burning before St. Peter's tomb. At the same time he associated his son Ecgferth with him in the kingship. He preserved friendly relations with Charlemagne, who undertook to protect the English pilgrims and merchants who passed through his territories. Many charters granting lands to various monasteries are extant, and, though some are forgeries, enough are genuine documents to show that he was a liberal benefactor to the Church. The laws of Offa are not extant, but were embodied by Alfred in his later code. The chief stain on his character is the execution of Æthelbert, King of the East Angles. In all other respects he showed himself a great Christian king and an able and enlightened ruler.
Anglo-Saxon Chronicle, which misdates his death by two years; most of the chief medieval historians, WILLIAM OF MALMESBURY, MATTHEW PARIS etc., and later standard works, LINGARD etc.; MACKENZIE, Essay on the life and institutions of Offa (London, 1840); THORPE, Ancient Laws and Institutes (London, 1840); KEMBLE, Codex Diplomaticus œvi Saxonici (London, 1839-48); JAFFÉ, Bibl. rerum Germanarum, IV: Monumenta Carolina (Berlin, 1864-73); HADDAN AND STUBBS, Councils and Ecclesiastical Documents, III and V (Oxford, 1869-1878); GREEN, Making of England (London, 1885); BIRCH, Cartularium Saxonicum (London, 1885-93); SEARLE, Anglo-Saxon Bishops, Kings, and Nobles (Cambridge, 1899); HUGHES, On Offa's Dyke in Archœologia (1893), III, 465 sqq.
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Offerings
(OBLATIONS)
I. THE WORD OBLATION
The word oblation, from the supine of the Latin verb offero ("to offer"),is etymologically akin to offering, but is, unlike the latter, almost exclusively restricted to matters religious. In the English Bibles "oblation", "offering", "gift", "sacrifice" are used indiscriminately for anything presented to God in worship, or for the service of the Temple or priest. This indiscriminate rendering arises from the fact that these words do not purport to render always the same Hebrew expressions. The latter, moreover, are not distinctly specific in their meaning. In this article oblations will be considered in the narrow sense the term has tended to assume of vegetable or lifeless things offered to God, in contradistinction to "bloody sacrifices".
Oblations of this kind, like sacrifices, were found in all ancient Semitic religions — in fact are a worldwide and ever-existing institution. Various theories have been proposed to explain how offerings came to be a part of worship. Unfortunately very many modern scholars assume that mankind began in the savage state. According to one theory, the god being considered the first owner of the land, it was inferred he had a claim to a tribute from the increase of the soil: this is the tribute theory. It relies on the fact that the offering of first-fruits is one of the earliest forms of oblations found among ancient peoples. The assumption that primitive men conceived deity under low anthropomorphic forms is the source whence have sprung the gift theory, the table-bond theory, and thecommunion theory. According to the first of these systems, the god is approached through presents which the worshipper counts on to insure favour (Dora theous peithei, dor aidoious basileas). That such a misconception of the divinity was prevalent at certain epochs and among certain peoples cannot be gainsaid (Cic., "De Leg.", ii, 16); however, in view of the idea of the sacredness of the bond created by the sharing in a common meal — an idea that still holds sway among Semitic nomads (and nomadic life undoubtedly preceded agricultural life) — the gift theory has been mostly superseded by the table-bond theory. A bond is entered into between the god and the worshipper when they, as it were, sit at the same table, man furnishing the meal, and the god granting in return the assurance of his protection. The communion theory (its chief advocate is W. R. Smith) is based on the totemistic conception of the origin of worship, its essence consisting in that the life of the god, infused into the totem, is assimilated by the worshipper in the sacred repast. This theory would account for animal sacrifices and oblations of such vegetables as were considered totems; but it fails manifestly to explain the many and various oblations custom imposed or sanctioned.
As far as positive information is concerned, the origin of oblations, according to Genesis, may be traced back to Cain's offerings of the fruits of the earth. Some critics would brush aside the statement as the fancy of a Judean writer of the seventh century B. C.; yet the passage expresses the writer's belief that sacrifices and oblations were offered by the very first men. It emphasizes, moreover, the idea that oblation is an act of worship natural to an agricultural population, just as the slaying of a victim is to be expected in the worship of a pastoral people; and it seems to set forth the belief that bloody sacrifices are more pleasing to God than mere oblations — a belief seemingly inspired by the superiority the nomad has ever claimed in the East over the husbandman. At all events it cannot be denied that there is at the root of all oblations the idea that God has a claim upon man, his possessions, and the fruits of his labours, and is pleased at receiving an acknowledgment of His sovereignty.
Whether exterior worship, especially sacrifice, was in the beginning, as W. R. Smith affirms, an affair, not of the individual, but of the tribe or clan, is questionable. As far back as documents go, side by side with public oblations, are others made by individuals in their own name and out of private devotion.
The things thus made over to the deity were among Semitic peoples most varied in nature and value. Offering the first yield of the year's crop was extensively practised, local usage specifying what should be offered. The premices of the corn crop (wheat, barley, sometimes lentils) were generally reserved to the deity; so also among certain tribes the first milk and butter of the year. Sometimes fruits (not only first-fruits, but other fruit-oblations) were offered in their natural state. At Carthage the fruit-offering consisted of a choice branch bearing fruit; possibly such was the form of certain fruit-offerings in Israel. Oblations might also consist of fruit prepared as for ordinary use, in compressed cakes, cooked if necessary, or made in the form of jelly (debash; the latter preparation was excluded from the altar in Israel). All cereal oblations, whether of first-fruits or otherwise, among the Hebrews and apparently among the Phœnicians, were mingled with oil and salt before being placed on the altar. As sacrifices were frequently the occasion of social gatherings and of religious meals, the custom was introduced of offering with the victim whatever concomitants (bread, wine, etc.) were necessary. Yet nowhere do we find water offered up as an oblation or used for libations; only the ritual of late Judaism for the Feast of Tabernacles commanded that on each of the seven days of the celebration water drawn from the Fountain of Siloam (D. V., Sellum) should be brought into the Temple amidst the blare of trumpets and solemnly poured out upon the altar. Other articles of food were used for libations, such, for instance, as milk among the Phœnicians, as among nomadic Arabs it is to this very day. Libations of wine were frequent, at least in countries where wine was not too expensive; among the Hebrews, as in Greece and Rome, wine was added to holocausts as well as to victims whose flesh the worshippers partook of, and was then poured out at the base of the altar.
Analogous to offering liquid food to be poured out as a libation was the custom of anointing sacred objects or hallowed places. The history of the patriarchs bears witness to its primitive usage, and the accounts of travellers certify to its existence to-day among many Semitic populations. In this case, oil is; generally used; occasionally more precious ointments, but as these largely contain oil, the difference is accidental. Among nomads where oil is scarce, butter is used, being spread on sacred stones, tombs, or on the door-posts or the lintels of venerated shrines. In some places oil is offered by way of fuel for lamps to be kept burning before the tomb of some renowned wely or in some sanctuary. Also it has always been a general custom in the East to offer, either together with, or apart from, sacrifices and oblations, spices to be burned at the place of the sacrifice or of the sacrificial meal, or upon a revered tomb, or at any place sacred to the tribe or individual. Among the Arabs; it is hardly justifiable to pay religious homage at the tomb of some sainted wely or at certain sanctuaries. without bringing an offering, however insignificant. If nothing better is at hand, the worshipper will leave on the spot a strip from his garment, a horse-shoe nail, even a pebble from the road.
Tithes (q. v.) appear to be more an impost than an oblation proper, and suppose a settled population; hence they have no place in the religion of nomads, ancient or modern.
Besides the oblations mentioned above (usually articles of food), the votive offerings made among early Semites on very special occasions deserve mention. One of the most characteristic is the offering of one's hair, common also among other ancient peoples. This offering was a personal one, and aimed to create or emphasize the relation between the worshipper and his god; it was usually in connexion with special vows. From this hair-offering we should distinguish the shaving of the head as a kind of purification prescribed in certain cases (Lev., xiv, 9). Owing undoubtedly to the superstitious practice of ancient peoples, associating mourning with a hair-offering, the Pentateuchal legislation enacted on this subject prohibitions (Lev.,, xix, 27; xxi, 5; Deut., xiv, 1), which, however, were not always observed. The only hair-offering legally recognized among the Hebrews was that connected with the vow of the Nazarite (Num., vi), and likely the writer of the Canticle of Debbora had some such vow in view when he speaks (Judges, v, 2), according to the probable sense of the Hebrew, of men offering their hair and vowing themselves to battle, i. e. vowing not to cut their hair until they should come back in triumph; this vow (still frequent in the East) implied that they should conquer or die. Also in Num., xxxi, 28, we read of a share of the spoils of battle being set aside as an offering to the sanctuary. Although the narrative here concerns a special occurrence, and nothing intimates that this spoil-offering should be held as a precedent, yet it is very likely that it begat at least a pious custom. We see, indeed, in Israel and neighbouring peoples, choice spoils hung up in sanctuaries. It may suffice to recall the trophies heaped up by the Assyrian and Babylonian rulers; also the Ark of the Covenant set up as an offering in the temple of Dagon by the Philistines; and in Israel itself, the arms of Goliath offered by David to the temple of Nob.
II. OBLATIONS AMONG THE JEWS
Oblations in the Jewish religion were the object of minute regulations in the Law. Some were offered with bloody sacrifices (cf. Num., viii, 8; xv, 4-10), as the offering of meal, oil, and incense that accompanied the daily holocaust. A handful of this meal-offering mingled with oil was burned on the altar together with incense, and the remainder was allotted to the priests, to be eaten unleavened within the Temple precincts (Lev., vi, 14-18; Num., vi, 14-16). In peace-offerings, together with the victim, loaves, wafers, and cakes of flour kneaded with oil, and loaves of leavened bread were presented to the Temple (the loaves of leavened bread were not to be put or burned upon the altar); one cake, one wafer, and one loaf of each kind was the share of the officiating priest (Lev., vii, 11-14; ii, 11). Among the regulations for the sacrifice of thanksgiving to be offered by lepers on their recovery was one that the cleansed, if they had the means, should add to the victims three-tenths of an ephah (the ephah of the second Temple contained about three pecks, dry measure, the old measure being possibly twice as large) of meal tempered with oil; if they were poor, one tenth of an ephah was sufficient (Lev., xiv, 10, 21). Finally the sacrifice of the Nazarite included a basketful of unleavened bread tempered with oil and cakes of like kind, together with the ordinary libations.
For public oblations separate from sacrifices see FIRST-FRUITS; LOAVES OF PROPOSITION; TITHES. Moreover, every day the High Priest presented at the altar in his own name and that of the other priests an oblation of one tenth of an ephah (half in the morning and half in the evening) of meal kneaded with oil, to be burned on the altar (Lev., vi, 19-23; cf. Jos., "Ant. Jud.", III, x, 7). A certain number of private oblations were prescribed by Law. The priest, on entering upon his ministry, offered an oblation, the same in kind and quantity as the daily oblation of the High Priest (Lev., vi, 20, 21). A man obliged to a sin-offering, and too poor to provide a victim, was allowed to present an oblation of one tenth of an ephah of flour without the accompaniments of oil and incense (Lev., v, 1-4, 11, 12). A woman accused of adultery was subjected to a trial during which an offering of one tenth of an ephah of barley-flour without oil or incense was made, a part being burned on the altar. Finally oblations might be made in fulfilment of a vow; but then the matter was left to the choice of the vower. The regulations of the Pentateuchal Law concerning oblations were scrutinized and commented upon by Jewish doctors who took up every possible difficulty likely to occur, for instance, on the nature, origin, preparation, and cooking of the flour to be used, its buying and measuring, the mode of presenting, receiving, and offering the oblation, its division and the attributing of each of the parts (see the forty-second treatise of the Mishna: "Menahoth"). Of these commentaries we will single out only those concerned with the rite to be observed in offering the oblations, because they are the only somewhat reliable explanation of difficult expressions occasionally met with in Holy Writ (D. V.: "to elevate", "to separate", Lev., vii, 34; x, 15, etc.). When an Israelite presented an oblation, the priest went to meet him at the gate of the priests' court; he put his hands under the hands of the offerer, who held oblation, and drew the offerer's hands and the oblation first backwards, then forwards (this was the thenuphah, improperly rendered "the separation"), again upwards and downwards (therumah, "the elevation"). These rites were not observed in the oblations by women or Gentiles. The first-fruits offered at the Pasch and the "oblation of jealousy" (on the occasion of an accusation of adultery) were moved about in the manner described, then brought to the south-west corner of the altar; the first-fruits offered at the Pentecost and the log (2/5 of a pint) of oil presented by the leper were subject to the thenuphah and the therumah, but not brought to the altar; the sin-offering, the oblations of the priests, and the freewill oblations were only brought directly to the altar; lastly the loaves of proposition were neither "separated" and "elevated" nor brought to the altar.
III. OBLATIONS AMONG CHRISTIANS
Like many Jewish customs, that of offering to the Temple the matter of the sacrifices and other oblations was adapted by the early Christian communities to the new order of things. First in importance among these Christian oblations is that of the matter of the Eucharistic sacrifice. Not only the laity, but the whole clergy, bishops, and pope himself included, had to make this offering. These oblations were collected by the officiating bishop assisted by priests and deacons at the beginning of the "Missa Fidelium", after the dismissal of the non-communicants. This collection, at first performed in silence, was, towards the beginning of the fifth century, made amidst the singing of a Psalm, known in Rome as the "Offertorium", at Milan as the "Offerenda", and in Greek churches as the "Cherubikon" (our Offertory is a remnant of the old "Offertorium", curtailed by reason of the actual gathering of the oblations falling into disuse). Part of the oblations was destined for consecration and communion (cf. the French word oublie applied to the matter of the Eucharist). The subdeacon in charge of this part is called in certain "Ordines Romani" the "oblationarius". Another part was destined for the poor, and the remainder for the clergy. So important was this offering held, that the word oblatio came to designate the whole liturgical service. Apart from this liturgical oblation, which has been preserved, at least partly, in the liturgy of Milan and in some churches of France, new fruits were at given seasons presented at Mass for blessing, a custom somewhat analogous to the first-fruit offerings in the Old Law; this usage is still in vigour in parts of Germany where, at Easter, eggs are solemnly blessed; but, contrary to Hebrew customs, the Christians usually retained the full disposition of these articles of food. Very early offerings were made over to the Church for the support of the poor and of the clergy. St. Paul emphasized the right of ministers of the Gospel to live by the Gospel (I Cor., ix, 13-14), and he never tired of reminding the churches founded by him of their duty to supply the wants of poorer communities. How, within the limits of each community, the poor were cared for we catch a glimpse of in the records of the early Church of Jerusalem (institution of the deacons); that in certain Churches, as the Church of Rome, the oblations for the poor reached a fair amount, we know from the prominence of the deacons, an illustration of which we have in the history of St. Lawrence, and in the fact that the pope was usually chosen from among their order. In time of persecution, manual offerings; were sufficient to support the clergy and the poor; but when peace had come, Christians felt it a duty to insure this support by means of foundations. Such donations multiplied, and the word "oblations" (usually in the plural number) came to mean in Canon Law any property, real or personal, made over to the Church.
EDERSHEIM, The Temple and its services (London, 1874); JASTROW, The Religion of Babylonia and Assyria (Boston, 1898); SMITH, The Religion of the Semites (London, 1907); WELLHAUSEN, Prolegomena to the History of Israel, Eng. tr., BLACK AND MENZIES (Edinburgh, 1885); IDEM, Reste arabischen Heidenthums (Berlin, 1897); IKEN, Antiquitates Hebraicœ(Bremen, 1741); RELAND, Antiquitates Sacrœ (Utrecht, 1741); SPENCER, De Legibus Hebrœorum ritualibus (Cambridge, 1727); BERGIER in Dict. de Théologie (Lille, n. d.), s. vv. Oblations, Offrandes; CABROL, Le Livre de la prière antique (Paris, 1903); DHORME, Coutumes des Arabes au pays de Moab (Paris, 1908); IDEM, La religion assyro-babylonienne (Paris, 1910); DUCHESNE, Les origines du culte chrétien (Paris, 1898); ERMONI, La religion de l'Egypte ancienne (Paris, 1909); LAGRANGE, Etudes sur les religions sémitiques (Paris, 1903); BÄHR, Symbolik des mosaischen Cultus (Heidelberg, 1837); BENZIGER, Hebr. Archäologie (Freiburg, 1895); NOWACK, Lehrbuch der hebr. Archäologie, II (Freiburg, 1894).
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Offertory
(Offertorium.)
The rite by which the bread and wine are presented (offered) to God before they are consecrated and the prayers and chant that accompany it.
I. HISTORY
The idea of this preparatory hallowing of the matter of the sacrifice by offering it to God is very old and forms an important element of every Christian liturgy. In the earliest period we have no evidence of anything but the bringing up of the bread and wine as they are wanted, before the Consecration prayer. Justin Martyr says: "Then bread and a cup of water and wine are brought to the president of the brethren" (I Apol., lxv, cf, lxvii). But soon the placing of the offering on the altar was accompanied by a prayer that Godshould accept these gifts, sanctify them, change them into the Body and Blood of his Son, and give us in return the grace of Communion. The Liturgy of "Apost. Const." VIII, says: "The deacons bring the gifts to the bishop at the altar . . . (xii, 3-4). This silent prayer is undoubtedly an Offertory prayer. But a later modification in the East brought about one of the characteristic differences between Eastern and Roman liturgies. All Eastern (and the old Gallican) rites prepare the gift before the Liturgy begins. This ceremony (proskomide) is especially elaborate in the Byzantine and its derived rites. It takes place on the credence table. The bread and wine are arranged, divided, incensed; and many prayers are said over them involving the idea of an offertory. The gifts are left there and are brought to the altar in solemn procession at the beginning of the Liturgy of the Faithful. This leaves no room for another offertory then. However, when they are placed on the altar prayers are said by the celebrant and a litany by the deacon which repeat the offertory idea. Rome alone has kept the older custom of one offertory and of preparing the gifts when they are wanted at the beginning of the Mass of the Faithful. Originally at this moment the people brought up bread and wine which were received by the deacons and placed by them on the altar. Traces of the custom remain at a papal Mass and at Milan. The office of the vecchioni in Milan cathedral, often quoted as an Ambrosian peculiarity, is really a Roman addition that spoils the order of the old Milanese rite. Originally the only Roman Offertory prayers were the secrets. The Gregorian Sacramentary contains only the rubric: "deinde offertorium, et dicitur oratio super oblata" (P.L. LXXVIII, 25). The Oratio super oblata is the Secret. All the old secrets express the offertory idea clearly. They were said silently by the celebrant (hence their name) and so are not introduced by Oremus. This corresponds to the oldest custom mentioned in the "Apost. Const."; its reason is that meanwhile the people sang a psalm (the Offertory chant). In the Middle Ages, as the public presentation of the gifts by the people had disappeared, there seemed to be a void at this moment which was filled by our present Offertory prayers (Thalhofer, op. cit. below, II, 161). For a long time these prayers were considered a private devotion of the priest, like the preparation at the foot of the altar. They are a Northern (late Gallican) addition, not part of the old Roman Rite, and were at first not written in missals. Micrologus says: "The Roman order appointed no prayer after the Offertory before the Secret" (cxi, P.L., CLI, 984). He mentions the later Offertory prayers as a "Gallican order" and says that they occur "not from any law but as an ecclesiastical custom". The medieval Offertory prayers vary considerably. They were established at Rome by the fourteenth century (Ordo Rom. XIV., 53, P.L. LXXVIII, 1165). The present Roman prayers were compiled from various sources, Gallican or Mozarabic. The prayer "Suscipe sancte pater" occurs in Charles the Bald's (875-877) prayer book; "Deus qui humanæ substantiæ" is modified from a Christmas Collect in the Gregorian Sacramentary (P.L., LXXVIII, 32): "Offerimus tibi Domine" and "Veni sanctificator" (fragment of an old Epiklesis, Hoppe, "Die Epiklesis", Schaffhausen, 1864, p. 272) are Mozarabic (P.L. LXXXV, 112). Before Pius V's Missal these prayers were often preceded by the title "Canon minor" or "Secretella" (as amplifications of the Secret). The Missal of Pius V (1570) printed them in the Ordinary. Since then the prayers that we know form part of the Roman Mass. The ideas expressed in them are obvious. Only it may be noted that two expressions: "hanc immaculatam hostiam" and "calicem salutaris" dramatically anticipate the moment of consecration, as does the Byzantine Cherubikon.
While the Offertory is made the people (choir) sing a verse (the Offertorium in the sense of a text to be sung) that forms part of the Proper of the Mass. No such chant is mentioned in "Apost. Const."; VIII, but it may no doubt be supposed as the reason why the celebrant there too prays silently. It is referred to by St. Augustine (Retract., II, xi, P.L., XXXII, 63). The Offertorium was once a whole psalm with an antiphon. By the time of the Gregorian Antiphonary the psalm has been reduced to a few verses only, which are always given in that book (e.g., P.L., LXXVIII, 641). So also the Second Roman Ordo: "Canitur offertorium cum versibus" (ib., 972). Durandus notes with disapproval that in his time the verses of the psalm are left out (Rationale, IV, 26). Now only the antiphon is sung, except at requiems. It is taken from the psalter, or other book of the Bible, or is often not a Biblical text. It refers in some way to the feast or occasion of the Mass, never to the offering of bread and wine. Only the requiem has preserved a longer offertory with one verse and the repetition of the last part of the antiphon (the text is not Biblical).
II. PRESENT USE
At high Mass, as soon as the celebrant has chanted the Oremus followed by no prayer, the choir sings the Offertory. When they have finished there remains an interval till the Preface which may (when the organ is permitted) be filled by music of the organ or at any time by singing some approved hymn or chant. Meanwhile the celebrant first says the Offertory chant. The corporal has been spread on the altar during the creed. The subdeacon brings the empty chalice and the paten with the bread from the credence table to the altar. The deacon hands the paten and bread to the celebrant. He takes it and holding it up says the prayer: "suscipe sancte Pater". At the end he makes a sign of the cross with the paten over the altar and slips the bread from it on to the corporal. Soon after the paten is given to the subdeacon's charge till it is wanted again for the fraction. The deacon pours wine into the chalice, the subdeacon water, which is first blessed by the celebrant with the form: "Deus qui humanæ substantiæ". The deacon hands the chalice to the celebrant, who, holding it up, says the prayer: "Offerimus tibi Domine". The deacon also lays his right hand on the foot of the chalice and says this prayer with the celebrant -- a relic of the old idea that the chalice is in his care. The celebrant makes the sign of the cross with the chalice and stands it behind the bread on the corporal. The deacon covers it with the pall. The celebrant, bowing down, his hands joined and resting on the altar, says the prayer: "In spiritu humilitatis"; rising he says the "Veni sanctificator" making the sign of the cross over all the oblata at the word benedic. Then follows the incensing of the altar and the Lavabo. The use of incense at this point is medieval and not originally Roman (remnant of the incense at the Gallican procession of the oblata?). Micrologus notes that the Roman order uses incense at the Gospel, not at the Offertory; but he admits that in his time (eleventh century) the oblata are incensed by nearly everyone (De Exxl. Observ., IX). Finally, after the Lavabo the celebrant at the middle of the altar, looking up and then bowing down, says the prayer "Suscipe sancta Trinitas" which sums up the Offertory idea. The Orate fratres and secrets follow.
At low Mass, the parts of the deacon and subdeacon are taken partly by the server and partly by the celebrant himself. There is no incense. At requiems the water is not blessed, and the subdeacon does not hold the paten. The Dominicans still prepare the offering before Mass begins. This is one of their Gallican peculiarities and so goes back to the Eastern Proskomide. The Milanese and Mozarabic Missals have adopted the Roman Offertory. The accompanying chant is called Sacrificium at Toledo.
DURANDUS, "Rationale divinorum officiorum", IV, 26-32; DUCHESNE, "Origines du culte chretien" (Paris, 2nd ed., 1898), 165-167; 194-199; THALHOFER, "Handbuch der katholischen Liturgik", II (Freiburg, 1890); GIHR, "Das heilige Messopfer "(Freiburg, 1897), 458-508; Eng. tr. (St. Louis, 1908), 494-551; RIETSCHEL, "Lehrbuch der Liturgik", I (Berlin, 1900), 376-378.
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Office of the Dead
I. COMPOSITION OF THE OFFICE
This office, as it now exists in the Roman Liturgy, is composed of First Vespers, Mass, Matins, and Lauds. The Vespers comprise psalms, cxiv, cxix, cxx, cxxix, cxxxvii, with the Magnificat and the preces. The Matins, composed like those of feast days, have three nocturns, each consisting of three psalms and three lessons; the Lauds, as usual, have three psalms (Ps. lxii and lxvi united are counted as one) and a canticle (that of Ezechias), the three psalms Laudate, and the Benedictus. We shall speak presently of the Mass. The office differs in important points from the other offices of the Roman Liturgy. It has not the Little Hours, the Second Vespers, or the Complin. In this respect it resembles the ancient vigils, which began at eventide (First Vespers), continued during the night (Matins), and ended at the dawn (Lauds); Mass followed and terminated the vigil of the feast. The absence of the introduction, "Deus in adjutorium", of the hymns, absolution, blessings, and of the doxology in the psalms also recall ancient times, when these additions had not yet been made. The psalms are chosen not in their serial order, as in the Sunday Office or the Roman ferial Office, but because certain verses, which serve as antiphons, seem to allude to the state of the dead. The use of some of these psalms in the funeral service is of high antiquity, as appears from passages in St. Augustine and other writers of the fourth and fifth centuries. The lessons from Job, so suitable for the Office of the Dead, were also read in very early days at funeral services. The responses, too, deserve notice, especially the response "Libera me, Domine, de viis inferni qui portas æreas confregisti et visitasti inferum et dedisti eis lumen . . . qui erant in poenis . . . advenisti redemptor noster" etc. This is one of the few texts in the Roman Liturgy alluding to Christ's descent into hell. It is also a very ancient composition (see Cabrol, "La descente du Christ aux enfers" in "Rassegna Gregor.", May and June, 1909).
The "Libera me de morte æterna", which is found more complete in the ancient manuscripts, dates also from an early period (see Cabrol in "Dict. d'archéol. et de liturgie", s. v. Absoute). Mgr Batiffol remarks that it is not of Roman origin, but it is very ancient (Hist. du brév., 148). The distinctive character of the Mass, its various epistles, its tract, its offertory in the form of a prayer, the communion (like the offertory) with versicles, according to the ancient custom, and the sequence "Dies Iræ" (q.v.; concerning its author see also BURIAL), it is impossible to dwell upon here. The omission of the Alleluia, and the kiss of peace is also characteristic of this mass. There was a time when the Alleluia was one of the chants customary at funeral services (see Dict. d'archéol. et de liturgie, s. v. Alleluia, I, 1235). Later it was looked upon exclusively as a song of joy, and was omitted on days of penance (e.g. Lent and ember week), sometimes in Advent, and at all funeral ceremonies. It is replaced to-day by a tract. A treatise of the eighth-ninth century published by Muratori (Liturg. Rom. vet., II, 391) shows that the Alleluia was then suppressed. The omission of the kiss of peace at the Mass is probably due to the fact that that ceremony preceded the distribution of the Eucharist to the faithful and was a preparation for it, so, as communion is not given at the Mass for the Dead, the kiss of peace was suppressed.
Not to speak of the variety of ceremonies of the Mozarabic, Ambrosian, or Oriental liturgies, even in countries where the Roman liturgy prevailed, there were many variations. The lessons, the responses, and other formulæ were borrowed from various sources; certain Churches included in this office the Second Vespers and Complin; in other places, instead of the lessons of our Roman Ritual, they read St. Augustine, Proverbs, Ecclesiastes, Ecclesiasticus, Osee, Isaiah, Daniel, etc. The responses varied likewise; many examples may be found in Martène and the writers cited below in the bibliography. It is fortunate that the Roman Church preserved carefully and without notable change this office, which, like that of Holy Week, has retained for us in its archaic forms the memory and the atmosphere of a very ancient liturgy. The Mozarabic Liturgy possesses a very rich funeral ritual. Dom Férotin in his "Liber Ordinum" (pp. 107 sqq.) has published a ritual (probably the oldest extant), dating back possibly to the seventh century. He has also published a large number of votive masses of the dead. For the Ambrosian Liturgy, see Magistretti, "Manuale Ambrosianum", I (Milan, 1905), 67; for the Greek Ritual, see Burial, pp. 77-8.
II. HISTORY
The Office of the Dead has been attributed at times to St. Isidore, to St. Augustine, to St. Ambrose, and even to Origen. There is no foundation for these assertions. In its present form, while it has some very ancient characteristics, it cannot be older than the seventh or even eighth century. Its authorship is discussed at length in the dissertation of Horatius de Turre, mentioned in the bibliography. Some writers attribute it to Amalarius, others to Alcuin (see Batiffol, "Hist. du Brév.", 181-92; and for the opposing view, Bäumer-Biron, "Hist. du Brév.", II, 37). These opinions are more probable, but are not as yet very solidly established. Amalarius speaks of the Office of the Dead, but seems to imply that it existed before his time ("De Eccles. officiis", IV, xlii, in P. L., CV, 1238). He alludes to the "Agenda Mortuorum" contained in a sacramentary, but nothing leads us to believe that he was its author. Alcuin is also known for his activity in liturgical matters, and we owe certain liturgical compositions to him; but there is no reason for considering him the author of this office (see Cabrol in "Dict. d'archéol. et de liturgie", s. v. Alcuin). In the Gregorian Antiphonary we do find a mass and an office in agenda mortuorum, but it is admitted that this part is an addition; a fortiori this applies to the Gelasian. The Maurist editors of St. Gregory are inclined to attribute their composition to Albinus and Etienne of Liège (Microl., lx). But if it is impossible to trace the office and the mass in their actual form beyond the ninth or eighth century, it is notwithstanding certain that the prayers and a service for the dead existed long before that time. We find them in the fifth, fourth, and even in the third and second century. Pseudo-Dionysius, Sts. Gregory of Nyssa, Jerome, and Augustine, Tertullian, and the inscriptions in the catacombs afford a proof of this (see Burial, III, 76; PRAYERS FOR THE DEAD; Cabrol, "La prière pour les morts" in "Rev. d'apologétique", 15 Sept., 1909, pp. 881-93).
III. PRACTICE AND OBLIGATION
The Office of the Dead was composed originally to satisfy private devotion to the dead, and at first had no official character. Even in the eleventh, twelfth, and thirteenth centuries, it was recited chiefly by the religious orders (the Cluniacs, Cistercians, Carthusians), like the Office of Our Lady (see Guyet, loc. cit., 465). Later it was prescribed for all clerics and became obligatory whenever a ferial office was celebrated. It has even been said that it was to remove the obligation of reciting it that the feasts of double and semi-double rite were multiplied, for it could be omitted on such days (Bäumer-Biron, op. cit., II, 198). The reformed Breviary of St. Pius V assigned the recitation of the Office of the Dead to the first free day in the month, the Mondays of Advent and Lent, to some vigils, and ember days. Even then it was not obligatory, for the Bull "Quod a nobis" of the same pope merely recommends it earnestly, like the Office of Our Lady and the Penitential Psalms, without imposing it as a duty (Van der Stappen, "Sacra Liturgia", I, Malines, 1898, p. 115). At the present time, it is obligatory on the clergy only on the feast of All Souls and in certain mortuary services. Some religious orders (Carthusians, Cistercians etc.) have preserved the custom of reciting it in choir on the days assigned by the Bull "Quod a nobis".
Notes
Apostolic Constitutions, VI, xxx; VIII, xl; PS.-DIONYS., De hierarch. eccl., vii, n. 2; AMALARIUS in P. L., CV, 1239 (De eccles. officiis, III, xlix; IV, xlii); DURANDUS, Rationale, VII, xxxv; BELETH, Rationale in P. L., CII, 156, 161; RAOUL DE TONGRES, De observantia canonum, prop. xx; PITTONUS, Tractatus de octavis festorum (1739), I (towards end), Brevis tract. de commem. omnium fidel. defunct.; HORATIUS A TURRE, De mortuorum officio dissertatio postuma in Collectio Calogiera, Raccolta d'opuscoli, XXVII (Venice, 1742), 409-429; GAVANTI, Thesaur. rituum, II, 175 sqq.; MARTÈNE, De antiq. ecclesioeritibus, II (1788), 366-411; THOMASSIN, De disciplina eccles., I-II, lxxxvi, 9; ZACCARIA, Bibl. ritualis, II, 417-8; IDEM, Onomasticon, I, 110, s. v. Defuncti; BONA, Rerum liturg., I, xvii, §§ 6-7; HITTORP, De div. cathol. eccles. officiis, 1329; GUYET, Heortologia, 462-73 (on the rubrics to be observed in the office of the dead); CATALANUS, Rituale Romanum, I (1757), 408, 416 etc.; CERIANAI, Circa obligationem officii defunctorum; BÄUMER-BIRON, Hist. du Brév., II, 30, 37, 131 etc.; BATIFFOL, Hist. du Brév., 181-92; PLAINE, La piété envers les morts in Rev. du clergé français, IV (1895), 365 sqq.; La fête des morts, ibid., VIII (1896), 432 sqq.; La messe des morts, ibid., XVI (1898), 196; EBNER, Quellen u. Forschungen zur Gesch. des Missale Romanum, 44, 53 etc.; THALHOFER, Handbuch der kathol. Liturgik, II (Freiburg, 1893), 502-08; KEFERLOHER, Das Todtenofficium der röm. Kirche (Munich, 1873); HOEYNEK, Officium defunctorum (Kempten, 1892); IDEM, Zur Gesch. des Officium defunctorum in Katholik., II (1893), 329. See also the literature of the article BURIAL and other articles cited above, CEMETERY, CREMATION etc.
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Ogliastra
DIOCESE OF OGLIASTRA (OLEASTRENSIS)
Diocese in the Province of Cagliari, Sardinia. It was formeerly under the Archbishop of Cagliari, but Leo XII, at the petition of King Charles Felix, by a bull of 11 November, 1824, erected Ogliastra into a diocese, suffragan of Cagliari, with the Capuchin Serafino Carchero for its first prelate. In the middle ages, after the expulsion of the Saracens (1050), Ogliastra was one of the five native giudicature, or independent districts, and had for its first lords the Sismondi. Tortoli the episcopal seat is a small city of about 2000 inhabitants, which belongs to the district of Lanusei. The diocese has 29 parishes, 54,500 inhabitants, 53 churches, chapels, and oratories, 46 secular priests, two schools one of which is directed by the Salesians; the present bishop Mgr Emanuele Virgilio, who succeeded Mgr Guiseppe Paderi on 15 April, 1910, was previously Vicar-General of the Diocese of Vanosa.
Cappelletti, Le chiese d'Italia, XIV.
U. BENIGNI
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Ohio
The seventeenth state of the American Union, admitted on 19 Feb., 1803. It is bounded on the north by Michigan and Lake Erie, on the east by Pennsylvania and West Virginia, on the south by West Virginia and Kentucky, and on the west by Indiana. Its greatest breadth is 215 miles, and its greatest length (north to south) 210 miles; its area is 41,060 square miles. The surface is an undulating plain 450-1500 feet above sea-level. The population (1910) is 4,767,121. The agricultural output in 1908 was valued at $198,502,260; the mineral output at $134,499,335; the value of dairy products was $15,484,849; and the total value of industries $960,811,857. The railroad mileage is 9274 miles, besides 4450 miles of electric railway. Ohio profits commercially by the Ohio River in the south, connecting with the Mississippi, and by Lake Erie on the north. There are also four canals, the Miami and Erie, the Ohio, the Hocking, and the Walhonding.
CIVIL HISTORY
Ohio was discovered by La Salle about 1670 and formal possession of the territory including the state was taken by the French in 1671. A controversy between France and England was settled by the Treaty of Paris (1763), by which Great Britain obtained all the French dominion in the north, and west as far as the Mississippi River. In 1787 an organization known as the Ohio Company of Associates was formed in New England by a number of those who had served in the American Revolutionary War and under their negotiations a purchase of a large tract of land in the territory northwest of the Ohio River was made from the Government. This was the first public sale of land by the United States. Marietta, the first settlement, was founded on 7 April, 1787.
In connection with this sale was passed the famous ordinance of 1788 guaranteeing forever civil and religious liberty, the system of common schools, trial by jury, and the right of inheritance.
In 1788 Cincinnati was founded, and thenceforth settlements in the southern portion of the state multiplied rapidly. In 1791 the settlers were harassed by various Indian tribes, who were effectually checked by the victory of General Anthony Wayne at Fallen Timbers on the Maumee River (1794). In the succeeding year the treaty of peace was concluded by which the Indians ceded a great portion of the territory now embraced in the state. About this time Chillicothe was made the capital of the territory and a capitol building erected. In 1802 a constitution was adopted by the eastern division of the territory north-west of the Ohio River, designated by the name "Ohio" and next year the territory was admitted to statehood. From the date of the first settlement down to the year 1842 the nationality of the principal immigration was German. Between 1842 and 1860 the population of Ohio increased very rapidly owing to the great influx of immigrants from both Ireland and Germany. Since 1870 the Slavonic race has been the predominating factor in immigration. In the Civil War, seventy regiments responded to the first call for troops although the state quota was only thirteen. Troops from Ohio were largely responsible for the saving of West Virginia to the Union. A number of the most celebrated officers of the Union Army, as Grant, Sherman, McDowell, Rosecrans, Sheridan, Garfield, were natives of the state. In national elections Ohio was carried by the Democratic Party from 1803 down to 1836. In that year and ever since, with the exception of the years 1848 and 1852 when it cast its electoral vote for Cass and Pierce, it has been Republican.
CATHOLIC HISTORY
The first Catholic settlement in Ohio was founded among Huron Indian tribes near Sandusky by Father De la Richardie in 1751. The principal periods of Catholic immigration are from 1822 to 1842, from 1842 to 1865, and from 1865 to the present day. In the first period the German race predominated; in the second, the Irish and German races, with a majority of Irish immigrants; and in the third, members of the Slavonic race. Ohio has one archdiocese and two dioceses. The Archdiocese of Cincinnati (diocese, 19 June, 1821; archdiocese, 19 June, 1850) includes the counties south of the northern line of Mercer, Auglaize, Hardin Counties and west of the eastern line of Marion, Union, Madison Counties and the Scioto River to the Ohio River. The Diocese of Cleveland (erected 23 April, 1847) includes that part of the state north of the southern limits of Columbiana, Stark, Wayne, Ashland, Richland, Crawford, Wyandot, Hancock, Allen, and Van Wert Counties. The Diocese of Columbus (erected 3 March, 1868) comprises that portion of the state south of 40°41" and between the Ohio River on the east and the Scioto River on the west, with Franklin, Delaware and Morrow Counties. The Catholic population is 557,650, including 298 negroes. Among the prominent Catholics may be mentioned General Philip H. Sheridan, General W.S. Rosecrans, General Don Carlos Buell, Generals Hugh and Charles Ewing, Honorable Bellamy Storer, Rubin R. Springer, Colonel Mack Groarty, Doctor Bonner, Frank Herd, and J.A. McGahan, the liberator of Bulgaria.
Besides the Catholics the principal religious denominations are the Methodists numbering 355,444; the Presbyterians, 138,768; and the Lutherans, 132,439.
EDUCATION AND CHARITY
Besides the Ohio State University, founded in 1870, and attended in 1909 by 3012 students under a faculty of 224 members, Ohio has numerous colleges and universities, Antioch College, Baldwin College, Buchtel College, Case School of Science, Cedarville College, Defiance College, Dennison University, Franklin University, Miami University, Ohio University, Marietta College. The total number is thirty-six. According to the last report of the state commissioner of common schools, the number of public school buildings in Ohio is 10,723, with 24,188 teachers, 656,783 pupils. The expenditure for education during the year 1908-1909 was $25,011,361. By constitutional provision the principal of funds, entrusted to the State for educational and religious purposes, is not to be diminished, and the income is to be applied solely to the objects of the original grant. The General Assembly is empowered to create and maintain an efficient system of common schools in the state. All children between the ages of eight and fourteen years shall attend either a public, private, or parochial school for the full session, of not less that twenty-four weeks each year, unless prohibited by some disability. The course of instruction must extend to reading, spelling, writing, English grammar, geography, and arithmetic. The employment of any child under sixteen years of age during the school session shall be a misdemeanor, punishable by fine, unless the employer shall have first exacted from the child and age and schooling certificate from the proper authorities, showing that the child has successfully completed the studies above enumerated, and if the child is between fourteen and sixteen, that he is able to read and write legibly the English language. If a child be absolutely compelled to work, such relief shall be granted out of the contingent funds of the school district in which he resides as will enable child to attend school in accordance with the requirements of the statute.
The general supervision of all public charitable institutions of the state is vested in a state board of charities. Direct control of each separate state benevolent association is vested in an individual board of trustees. The following charitable institutions are provided for by statute in Ohio: Institution for Deaf and Dumb; Ohio State School for the Blind; Institution for Feeble Minded; Ohio Soldiers and Sailors Home; Ohio Soldiers and Sailors Orphans Home; asylums for the insane at Cleveland, Columbus, Dayton, Athens, Toledo, Massillon, Cincinnati, Lima; Ohio Hospital for Epileptics; Boys' Industrial School; Girls' Industrial Home; homes for the friendless in the various counties; Ohio State Sanitarium for Consumptives; Ohio Institution for Deformed and Crippled Children; hospitals in the various cities; county and city infirmaries and children's homes. All private and public benevolent or charitable institutions shall be open at all times to the inspection of the county commissioners of the various counties or the board of health of the township or municipality.
LEGISLATION ON RELIGIOUS MATTERS
It is provided in the Bill of Rights, in the Constitution of Ohio, that no person shall be compelled to support any religion or form of worship against his consent; no preference shall be given to any religion by law; no interference with the rights of conscience shall be permitted; no religious qualifications shall be required for the holding of office, and suitable laws shall be enacted to protect every religious denomination in the peaceable enjoyment of its own mode of worship. The arrest of any person for civil purposes on Sunday is prohibited by statute, also hunting, fishing, shooting, theatrical, dramatic, or athletic, performances; common labour or keeping open one's place of business, or requiring any employee to labour on Sunday; the sale of intoxicating liquors is prohibited on that day.
The prohibition of common labour does not apply to those who conscientiously observe and abstain from labour on Saturday. The basis of the observance of Sunday is not religious; it is a municipal or police regulation. As to oaths, a person may be sworn in any form deemed by him binding on his conscience. Belief in the existence of God seems to be a prerequisite, but not a belief in a future state of reward or punishment.
Oath includes affirmation, which may be substituted. An oath is not regarded as having its foundation in Christianity. Profane cursing of swearing by the name of God, Jesus Christ, or the Holy Ghost is a misdemeanor. No use of prayer is provided for in the legislative sessions. There is no recognition of religious holidays as such. New Year's Day and Christmas Day are secular holidays and holidays for business purposes. Under the head of privileged communication a confession made to a clergyman or priest in his professional character, in the course of discipline enjoined by his Church, shall be held sacred.
Corporations not for profit, which include churches, may be formed by five persons, a majority of whom are citizens of Ohio, who acknowledge in due form the articles of incorporation containing name of corporation, place where same is located, and purpose for which formed. Any person subscribing to the articles of incorporation as set forth in the records of the corporation may become a member thereby. Under the constitution of Ohio houses used exclusively for public worship and institutions for purely charitable purposes are exempt from taxation. The term house includes also the grounds attached thereto and all such buildings necessary for the proper use and enjoyment of such houses. Thus grounds contiguous to churches, schools and priests' houses used in connection therewith or for ornamental or recreation purposes, fall within this classification. Buildings belonging to the Roman Catholic Church and occupied by the bishops, priests, etc., are considered to come within the constitutional phrase "institutions of purely public charity". It has been held that the residence of a minister, or parsonage, is not exempt, because in addition to being used for purposes of public worship, it is also a place of private residence. Public schools are especially exempt from taxation, and private schools established by private donations for public or semi-public purposes are exempt as coming within the purview of the constitutional provision. With reference to institutions of purely public charity, while church and school property are exempt from all ordinary state, county, and city taxes, such property is subject to special assessments for improvements. Priests and clergymen are exempt from jury duty, but, apparently, not from military duty. Members of religious denomination prohibited by articles of faith from serving are absolutely exempt from military duty.
A male of eighteen years and a female of sixteen years may contract marriage, but consent of the parents or guardian must be obtained if the male is under twenty-one or female under eighteen.
Marriage of first cousins is prohibited. Marriage may be solemnized by a lawfully ordained minister of any religious society, a justice of the peace in his county, or a mayor or an incorporated village in the county where the village lies. A clergyman wishing to perform the ceremony must obtain a licence from the probate court of one of the counties of the state.
The bans of marriage must be published in the presence of the congregation in a place of public worship in the county where the female resides, on two different days previous to the ceremony. The first publication to be at least ten days prior thereto, or the publication of bans may be dispensed with upon the securing of a licence from the probate court of the county where the female resides. Persons applying for a licence are compelled to answer under oath questions touching the age, name, residence, place of birth, etc., of the two parties concerned. Solemnizing marriage without a licence or without the publication of bans is penalized, and any person attempting to perform the ceremony without a certificate from the probate court is guilty of a misdemeanor. The marriage of persons under the statutory age is voidable, but becomes irrevocable by cohabitation or other acts of ratification after the age limit is reached. Common-law marriage, by the weight of authority, is not recognized in Ohio. Grounds for divorce are: previous existing marriage; wilful absence for three years; adultery; impotency; extreme cruelty; fraudulent contract; gross neglect; habitual drunkenness for three years; imprisonment in penitentiary (but suit must be filed while party is in prison); foreign divorce not releasing party in Ohio. The person applying must be a bona fide resident of the county where suit is filed and must have been a resident of the state for a year previous to the commencing of the suit. Service on the defendant may be either personal or by publication. A divorce does not affect the legitimacy of the children.
A yearly tax of $1000 is assessed against every person engaged in the trafficking in spirituous, vinous, malt, or other intoxicating liquors. Local option laws provide for the suppressing of the sale of liquor in townships or municipalities where a majority of the electors of the district vote in favour of closing the saloons. The statutes provide for a jail in each county; for a house of refuge for incorrigible or vicious infants; for workhouses for persons convicted of minor offences; for an Ohio State Reformatory for criminals between the ages of sixteen and thirty; and the Ohio State Penitentiary for persons convicted of a felony. Every will, except nuncupative wills, shall be in writing, either handwritten or typewritten, and signed by the testator or by some other person in his presence and by his expressed direction, and shall be attested and subscribed in the presence of the testator by at least two competent witnesses who saw him sign or heard him acknowledge in. Generally speaking, any mark made at the end of the will by the testator with testamentary intent constitutes a good signing. A spoliated or destroyed will may be proven, and its directions carried out, where it was destroyed or lost subsequent to the death of the testator or to his becoming incapable of making a will by reason of insanity. A verbal will made in the last sickness is valid in respect to personal property if reduced to writing and subscribed by proper number of witnesses within ten days after the speaking of the testamentary words. A devisee under a will may be a witness thereto, but a devise to him fails unless the will can be proven without his testimony. Any bequest for charitable purposes made within one year of the testator's death is void if any issue of the testator is living. The word issue here used means of blood of the deceased. The Ohio courts have held, however, that a bequest to a Roman Catholic priest "for the saying of Masses for the repose of my soul and the soul of my husband" is not within the statute and is good although made within less than a year of the testator's death. Municipal corporations are organized by statue to maintain public cemeteries and burial grounds, and are empowered to appropriate property for cemetery purposes. The cost of lots in such cemeteries is limited to such an amount as will reimburse the corporation for its outlay. Private associations incorporated for cemetery purposes may by statute purchase, appropriate, or otherwise become holders of title of land for cemetery purposes. Burial-lots are exempt from taxation, execution, attachment, or any other claim, lien, or process if used exclusively for burial-purposes, but cemeteries owned by associations are not exempt from assessments for local improvements. Land appropriated for private or individual burying-grounds is not exempt from taxation, execution, etc., if it exceeds $50 in value.
Constitution, State of Ohio; BATES, Annotated Ohio Statute with Supplement; Ohio State Reports; Ohio Circuit Court Reports; 100, 101 Ohio Laws; Biographical Annals of Ohio (1908); Reports of state executive departments; Statesman's Year-Book, (1910); RYAN, History of Ohio (1888); HOUCK, History of Catholicity in Northern Ohio (Cleveland, 1902); Catholic Directory (1910).
JOHN A. DEASY 
Transcribed by Joseph C. Meyer
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Oil of Saints
(Manna Oil of Saints).
An oily substance, which is said to have flowed, or still flows, from the relics or burial places of certain saints; sometimes the oil in the lamps that burn before their shrines; also the water that flows from the wells near their burial places; or the oil and the water which have in some way come in contact with their relics. These oils are or have been used by the faithful, with the belief that they will cure bodily and spiritual ailments, not through any intrinsic power of their own, but through the intercession of the saints with whom the oils have some connection. In the days of the St. Paulinus of Nola (d. 431) the custom prevailed of pouring oil over the relics or reliquaries of martyrs and then gathering it in vases, sponges, or pieces of cloth. This oil, oleum martyris, was distributed among the faithful as a remedy against sickness ["Paulini Nolani Carmen," XVIII, lines 38-40 and "Carmen," XXI, lines 590-600, in "Corpus Script. Eccl. Latinorum" (Vienna, 1866 sq.), XXX, 98, 177]. According to the testimony of Paulinus of Pétrigeux (wrote about 470) in Gaul this custom was extended also to the relics of saints that did not die as martyrs, especially to the relics of St. Martin of Tours ("Paulini Petricordiæ Carmen de vita S. Martini," V, 101 sq. in "Corpus Script. Eccl. Lat.," XVI, 111). In their accounts of miracles, wrought through the application of oils of saints, the early ecclesiastical writers do not always state just what kind of oils of saints is meant. Thus St. Augustine ("De Civitate Dei," XXII) mentions that a dead man was brought to life by the agency of the oil of St. Stephen.
The Oil of St. Walburga
At present the most famous of the oils of saints is the Oil of St. Walburga (Walburgis oleum). It flows from the stone slab and the surrounding metal plate on which rest the relics of St. Walburga in her church in Eichstädt in Bavaria. The fluid is caught in a silver cup, placed beneath the slab for that purpose, and is distributed among the faithful in small vials by the Sisters of St. Benedict, to whom the church belongs. A chemical analysis has shown that the fluid contains nothing but the ingredients of water. Though the origin of the fluid is probably due to natural causes, the fact that it came in contact with the relics of the saint justifies the practice of using it as a remedy against diseases of the body and the soul. Mention of the oil of St. Walburga is made as early as the ninth century by her biographer Wolfhard of Herrieden ("Acta SS.," Feb., III, 562-3 and "Mon. Germ. Script.," XV, 535 sq.).
The Oil of St. Menas
In 1905-8, thousands of little flasks with the inscription: EULOGIA TOU AGIOU MENA (Remembrance of St. Menas), or the like were excavated by C.M. Kaufmann at Baumma (Karm Abum) in the desert of Mareotis, in the northern part of the Libyan desert. The present Bumma is the burial place of the Libyan martyr Menas, which during the fifth and perhaps the sixth century was one of the most famous pilgrimage places in the Christian world. The flasks of St. Menas were well known for a long time to archeologists, and had been found not only in Africa, but also in Spain, Italy, Dalmatia, France, and Russia, whither they had been brought by pilgrims from the shrine of Menas. Until the discoveries of Kaufmann, however, the flasks were supposed to have contained oil from the lamps that burned at the sepulchre of Menas. From various inscriptions on the flasks that were excavated by Kaufmann, it is certain that at least some, if not all, of them contained water from a holy well near the shrine of St. Menas, and were given as remembrances to the pilgrims. The so-called oil of St. Menas was therefore in reality, water from his holy well, which was used as a remedy against bodily and spiritual ailments.
The Oil of St. Nicholas of Myra
This is the fluid which emanates from his relics at Bari in Italy, whither they were brought in 1087. It is said to have also flowed from his relics when they were still in Myra. (See SAINT NICHOLAS OF MYRA).
Other Saints
St. Gregory of Tours ("De Gloria martyrum," xxx, P.L., LXXI, 730) testifies that a certain substance like flour emanated from the sepulchre of John the Evangelist. The same Gregory writes (ibid., xxxi) that from the sepulchre of the Apostle St. Andrew at Patræ emanated manna in the form of flour and fragrant oil.
Following is a list of other saints from whose relics or sepulchres oil is said to have flowed at certain times:
· St. Antipas, Bishop of Pergamum, martyred under Emperor Domitian ("Acta SS.," April, II, 4);
· St. Babolenus, Abbot of St-Maur-des-Fossés near Paris, d. in the seventh century ("Acta SS.," June, VII, 160);
· St. Candida the Younger of Naples, d. 586 ("Acta SS.," Sept., II, 230);
· St. Demetrius of Thessalonica, martyred in 306 or 290 ("Acta SS.," Oct., IV, 73-8);
· St. Eligius, Bishop of Noyon, d. 660 or soon after (Surius, "De probatis sanctorum historiis," VI, 678);
· St. Euthymius the Great, abbot in Palestine, d. 473 ("Acta SS.," Jan., II, 687);
· St. Fantinus, confessor, at Tauriano in Calabria, d. under Constantine the Great ("Acta SS.," July, V, 556);
· St. Felix of Nola, priest, died about 260 ("Acta SS.," Jan., II, 223);
· St. Franca, Cistercian abbess, d. 1218 ("Acta SS.," April, III, 393-4);
· St. Glyceria, martyred during the reign of Antoninus Pius ("Acta SS.," May, III, 191);
· Bl. Gundecar, Bishop of Eichstädt, d. 1075 ("Acta SS.," August, I, 184);
· St. Humilitas, first abbess of the Vallombrosian Nuns, d. 1310 ("Acta SS.," May, V, 211);
· St. John the Almsgiver, Patriarch of Alexandria, d. 620 or 616 ("Acta SS.,", Jan., III, 130-1);
· St. John on Beverley, Bishop of York, d. 721 ("Acta SS.," May, II, 192);
· St. Luke the Younger, surnamed Thaumaturgos, a hermit in Greece, d. 945-6 ("Acta SS.," Feb., II, 99);
· St. Paphnutius, bishop and martyr in Greece, d. probably in the fourth century ("Acta SS.," April, II, 620);
· St. Paul, Bishop of Verdun, d. 648 ("Acta SS.," Feb., II, 174);
· St. Perpetuus, Bishop of Tongres-Utrecht, d. 630 ("Acta SS.," Nov., II, 295);
· St. Peter González, Dominican, d. 1246 ("Acta SS.," April, II, 393);
· St. Peter Thaumaturgus, Bishop of Argos, d. about 890 ("Acta SS.," May, I, 432);
· St. Rolendis, virgin, at Gerpinnes in Belgium, d. in the seventh or eighth century ("Acta SS.," May, III, 243);
· St. Reverianus, Bishop of Autun, and Companions, martyred about 273 ("Acta SS.," June, I, 40-1);
· St. Sabinus, Bishop of Canosa, d. about 566 ("Acta SS.," Feb., II, 329);
· St. Sigolena, Abbess of Troclar, d. about 700 ("Acta SS.," July, V, 636);
· St. Tillo Paulus, a Benedictine monk at Solignac in Gaul, d. 703 ("Acta SS.," Jan., I, 380);
· St. Venerius, hermit on the Island of Palamaria in the gulf of Genoa, d. in the seventh century ("Acta SS.," Sept., IV, 118);
· St. William, Archbishop of York, d. 1154 ("Acta SS.," June, II, 140); and a few others.
MICHAEL OTT 
Transcribed by Tim Drake
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Ointment in Scripture
That the use of oily, fragrant materials to anoint the body is a custom going back to remote antiquity is evidenced by the Old Testament as well as other early literatures. Likewise the ceremonial and sacred use of oil and ointment was of early origin among the Hebrews, and, of course, was much elaborated in the prescriptions of the later ritual. The particularly rich unguent known as the "holy oil of unction" is frequently referred to in the "priestly" sections of the Pentateuch and in Paralipomenon. Its composition is minutely prescribed in Exodus, xxx, 23, 24. Besides the regular basis of olive oil, the other ingredients mentioned are chosen myrrh, cinnamon, calamus, and cassia, all of which are to be used in stated quantities. The making or the use of this holy oil by unauthorized persons was prohibited under pain of sacrilege. In many of the references to ointment in Scripture perfumed oil is meant, and it may have in some cases consisted of oil only. Oil and ointment however, are distinguished in Luke vii, 46: "My head with oil thou didst not anoint; but she with ointment hath anointed my feet." Identical or similar preparations, in which myrrh was an important ingredient, were used in anointing the dead body as well as the living subject (Luke, xxiii, 56). Ointment of spikenard, a very costly unguent, is mentioned in Mark, xiv, 3, "an alabaster box of ointment of precious spikenard" (cf. John, xii, 3). So prized were these unguents that they were kept in pots of alabaster, and among the Egyptians they were said to retain their fragrance even for centuries. For the oil spoken of by St. James, v, 14, see Extreme Unction.
Wilkinson, Manners and Customs of the Ancient Egyptians,, I (Boston, 1883), 426; Lesetre in Vigouroux, Dict. de la Bible, s.v. Onction.
JAMES F. DRISCOLL 
Transcribed by Lawrence Progel
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Oklahoma
I. GEOGRAPHY
Oklahoma, the forty-sixth state to be admitted to the Union, is bounded on the north by Colorado and Kansas, on the east by Arkansas and Missouri, on the south by the Red River separating it from Texas, and on the west by Texas and New Mexico. It includes what was formerly Oklahoma Territory and Indian Territory, lying in the south central division of the United States between 33° and 37° North lat. and between 94° and 103° West long. Its extreme length from north to south is about 210 miles, and from east to west about 450 miles. Its has an area of 73,910 square miles. Oklahoma is bountifully blessed with streams, although, exactly speaking, there is not a navigable stream in the state. The rivers flow from the north-west to the south-east. With the exception of the mountain districts the entire surface of the state is just rolling enough to render its scenery beautiful. The climate is delightful. Escaping as it does the extremes of heat and cold, it is fitted for agricultural purposes even during the winter season. An irregular chain of knobs or buttes, entering Oklahoma from Missouri and Arkansas on the east, extends through the southern part of the state to the western boundary, in a manner connecting the Ozark range with the eastern plateau of the Rocky Mountains. The groups, as they range westward across the state, are the Kiamichi, Arbuckle, and Wichita Mountains and the Antelope Hills. The highest mountain, 2600 feet above sea-level, is the Sugar Loaf peak.
II. POPULATION
The report of the government census bureau relative to the special census of Oklahoma, taken in 1907, shows that the State had in that year a total population of 1,414,177, of whom 733,062 lived in what was prior to statehood called the Indian Territory. There were 1,226,930 whites; 112,160 negroes; 75,012 Indians. Since 1907 the influx of people has been enormous. The white people in Oklahoma represent every nationality, having come from every state in the union and from every country since the opening in 1889.
III. INDUSTRIES
The value of the agricultural output for 1907 was $231,512,903. The principal crops are cotton, corn, and wheat, the production in 1908 being as follows: cotton 492,272 bales; corn 95,230,442 bushels; wheat 17,017,887 bushels. In that year Oklahoma ranked sixth in cotton production, eighth in corn, thirteenth in wheat, and first in petroleum products. The oil fields of Oklahoma are now the most productive in the world, there being produced in 1908, 50,455,628 barrels. In 1909 the production of natural gas amounted to 54,000,000,000 cubic feet. Coal has been mined extensively for a number of years; the production in 1909 was 3,092,240 tons, the number of men employed in this one industry being 14,580. Gold, lead, zinc, asphalt, gypsum, and other minerals are mined in paying quantities. Oklahoma has deposits of Portland cement-stone that are said to be inexhaustible. There are two large cement mills in the state, each operating with a capacity of 5000 barrels per day. In 1908 there were 5,695.36 miles of railway in the state, exclusive of yard tracks and sidings; the total taxable valuation of same amounted to $174,649,682. During the year beginning 1 July, 1907, and ending 30 June, 1908, there were built in Oklahoma 107.89 miles of railroad. There are thirteen railroad companies operating in the state.
IV. EDUCATION
The State University, located at Norman, was founded in 1892 by an act of the legislature of the Territory of Oklahoma. The value of the university lands is estimated at $3,670,000. For 1908-9 the number of teachers in the institution was 84; enrollment was 790. Other state institutions are three normal schools, located at Edmond, Alva, and Weatherford; the Agricultural and Mechanical College at Stillwater; the university preparatory school at Tonkawa; a school for the deaf at Sulpher; an institute for the blind at Wagoner; the Whitaker Orphans' Home in Pryor Creek; five district agricultural schools, one in each judicial district of the state. There were about 10,000 teachers employed in the public schools of the state, 1908-9, the enrolment of students being about 400,000; the total appropriation for educational purposes during this time was about $500,000.
V. HISTORY
In 1540 Francisco Vasque de Coronado, commanding 300 Spaniards, crossed with Indian guides the Great Plains region to the eastward and northward from Mexico. In the course of their journey these Spaniards were the first white men to set foot on the soil of Oklahoma. Coronado traversed the western part of what is now Oklahoma, while at the same time de Soto discovered and partially explored the eastern portion of the state. In 1611 a Spanish expedition was sent east to the Wichita Mountains. From that time on until 1629, Padre Juan de Sales and other Spanish missionaries laboured among the tribes of that region. La Salle in 1682 took possession of the territory, of which the State of Oklahoma is now a part, in the name of Louis XIV, and in honour of that monarch named it Louisiana. Prior to the Louisiana Purchase, Bienville, accompanied by Washington Irving, had visited and related the wonderful beauty of the region now known as Oklahoma. In 1816 the Government conceived the project of dividing the region now embraced in the state into Indian reservations. This plan was carried out, but at the close of the Civil War the Seminoles, Creeks, Chickasaws, and Choctaws were induced to transfer back to the Government 14,000,000 acres of this land at 15 to 30 cents per acre. Of these lands the Oklahoma that was opened to settlement in 1889, by proclamation of the President of the United States, embraced 1,392,611 acres ceded by the Creeks, and 495,094 acres ceded by the Seminoles in 1866. The lands so ceded were the western portions of their reservations, including Oklahoma ("the home of the red man"). The Government's object in obtaining the lands was to "colonize friendly Indians and freedom thereon". Captain David L. Payne and his "boomers" declared the territory was thus public land and open to the squatter-settlement. Payne and his followers made several attempts to settle on Oklahoma soil, but the United States troops drove out the colonists. Much credit is due Payne and his followers for their many attempts at colonization; for they caused the lands of Oklahoma to be opened for white settlement. Finally in 1888 the Springer Bill, which provided for the opening of Oklahoma to settlement, although defeated in the senate, opened the way to partial success, and in Congress it was attached as a rider to the Indian Appropriation Bill, and was thus carried. On 2 March, 1889, the Bill opening Oklahoma was signed by President Cleveland; and on 22 March, President Harrison issued the proclamation that the land would be opened to settlement at 12 o'clock noon, 22 April, 1889. The day previous to the opening it was estimated that ten thousand people were at Arkansas City awaiting the signal. Large numbers were also at Hunnewell, Caldwell, and other points along the south line of Kansas. Fifteen trains carried people into the territory from Arkansas City that morning. On foot, horseback, in wagons, and carriages people entered the promised land all along the Kansas border. Other thousands entered Oklahoma from the south, crossing the South Canadian at Purcell. The town of Lexington was perhaps the first village established. Two million acres of land were thrown open to settlement and on that eventful day cities and towns and a new commonwealth were created in a wilderness within twenty-four hours. On 6 June, 1890, Congress created the Territory of Oklahoma with six original counties. Nineteen other counties were from time to time created prior to statehood by the various acts of Congress which provided for the opening of different Indian reservations within the territory. On 16 September, 1893, the Cherokee Strip was opened for settlement. This was a strip of land extending from the Cherokee Nation west to "No Man's Land" and Texas, being about 58 miles wide and containing an area of 6,014,293 acres. This had once been guaranteed to the Cherokee Indians as a perpetual hunting outlet to the western border of the United States. The last great opening in Oklahoma occurred in December, 1906, when 505,000 acres of land, which had been reserved from the Comanche and Apache lands for pasturage, were sold in tracts of 160 acres to the highest bidders by the Government. In this wise 2500 farms were opened to white settlement.
Oklahoma and Indian Territories became a state on 16 November, 1907. On 20 November, 1906, pursuant to the enabling act passed by Congress, the constitutional convention assembled at Guthrie and closed its labours on 6 July, 1907. The constitution was adopted by a vote of the people on 17 September, 1907, and at the same election the officers of the new state were elected. The inauguration was held in Guthrie on 16 November, 1907.
VI. CONSTITUTION, LAWS ETC.
When the Congress of the United States passed what is known as the enabling act, enabling the people of Oklahoma and of Indian Territory to form a constitution and be admitted to the Union, it was provided in said act: "That perfect toleration of religious sentiment shall be secured and that no inhabitant of the State shall ever be molested in person or property on account of his or her mode of religious worship and that polygamous or plural marriages are forever prohibited". The Constitution of the State provides for the freedom of worship in the same language as quoted above but provides further: "No religious test shall be required for the exercise of civil or political rights". Under the statute law of Oklahoma it is a misdemeanour for any one to attempt, by means of threats or violence, to compel any person to adopt, practise, or profess any particular form of religious belief. It is also a crime under the law for any person to wilfully prevent, by threats or violence, another person from performing any lawful act enjoined upon or recommended to such person by the religion which he professes. Every person who wilfully disturbs, interrupts, or disquiets any assemblage of people met for religious worship, by uttering profane discourse, or making unnecessary noise within or near the place of meeting, or obstructing the free passage to such place of religious meeting, is guilty of a misdemeanour. The laws of Oklahoma provide that: "The first day of the week being by very general consent set apart for rest and religious uses, the law makes a crime to be done on that day certain acts deemed useless and serious interruptions of the repose and religious liberty of the community"; and the following are the acts forbidden on Sunday: servile labour; public sports; trades, manufacturing and mechanical employments; public traffic; serving process, unless authorized by law so to do.
Oaths can be administered only by certain judicial officers and their clerks authorized by law, and persons conscientiously opposed to swearing are allowed merely to affirm but are amenable to the penalties of perjury. Oaths can be taken only when authorized by law. Under the state law blasphemy consists in wantonly uttering or publishing words, casting contumelious reproach or profane ridicule upon God, Jesus Christ, the Holy Ghost, the Holy Scriptures, or the Christian or any other religion. Blasphemy is a misdemeanour. Profane swearing as defined by the state law is: "Any use of the name of God, or Jesus Christ, or the Holy Ghost either in imprecating divine vengeance upon the utterer or any other person, or in light, trifling or irreverent speech." It is punishable by fine, for each offence. It is customary to convene the Legislature of the State with prayer, but the law makes no provision for it. Every Sunday and Christmas are legal holidays. There is no statute law regarding the seal of confession, nor has there ever been a decision of the Supreme Court regarding it. Churches may be incorporated under the laws of Oklahoma and the greatest latitude is given such corporations. They may own or hold as much real property as is necessary for the objects of the association, may sell or mortgage property, and the title to any property held by any bishop in trust for the use and benefit of such congregation shall be vested in his successor or successors in office. The law provides for a fee of $2.00 to the Secretary of State for incorporating any religious corporation. All the property and mortgages on property used exclusively for religious or charitable purposes are exempt from taxation. The clergy are exempt from jury and military service under the laws of the state.
Any unmarried male of the age of twenty-one or upwards and any unmarried female of the age of eighteen or upwards, if not related by blood nearer than second cousins, are capable of contracting and consenting to marriage. The contracting parties are required to secure a licence after filing an application sworn to before the county judge by a person legally competent to make and take oath. The marriage ceremony may be solemnized by any judge, justice of the peace, or any priest or clergyman. The minister is required to make the proper indorsement on the licence and transmit same to the county judge. All Indian marriages, under Indian customs, prior to 1897 have been declared legal and all Indian divorces among Indians, according to their customs, prior to that year have been declared legal. Since 1897 Indians have had to comply with the laws of the state regarding marriage and divorce. Prior to 1893 the law required a residence of only ninety days in order to file petition for a divorce. The state laws now require a residence of one year prior to filing petition and there are ten grounds or causes upon which a divorce may be granted, such as abandonment, extreme cruelty, drunkenness, adultery, impotency, gross neglect of duty etc. A judgment of divorce is final and conclusive and operates as a dissolution of the marriage contract as to both husband and wife. Neither party to the divorce can marry within six months from the date of the decree.
Prior to statehood the sale of liquor in the Indian Territory was prohibited by United States law. Oklahoma Territory was not governed by that law and liquor was sold in all parts of Oklahoma. The enabling act that Congress passed provided for statewide prohibition and the constitutional convention made provision for a prohibitory clause which was voted upon by the people of the state, but voted upon separately from the constitution. The prohibition clause carried, and since statehood Oklahoma has been a prohibition state. The new state has begun to construct modern buildings for its prisons and reformatories, and has passed many laws for regulation of same. A law that was enacted and included in the constitution provided for the office of commissioner of charities and corrections, and since statehood the office has been filled by a Catholic woman.
The laws regarding wills and testaments in this state differ very little from the general statutory provisions of other states. Property can be devised practically any way that the testator desires; there is no bar to charitable bequests and the law requires that the property be distributed according to the intention of the party making the bequest. Cemetery corporations may hold real property, not exceeding eight acres, for the sole purpose of a burial ground and are given all the powers necessary to carry out the purposes of the corporation, and any cemetery organized or controlled by any fraternal organization or congregation shall be controlled and managed as provided by their rules and by-laws. All the property so held is wholly exempt from taxation, assessments, lien, attachment, and sale upon execution.
VII. DIOCESE OF OKLAHOMA
What is now the Diocese of Oklahoma was formerly the Vicariate Apostolic of Indian Territory. The diocese comprises the entire State of Oklahoma. Prior to the opening of Oklahoma in 1889 there were only a few missions and scarcely any churches. At the present time (1910) there are within the state 53 churches with resident priests and 71 missions with churches, 300 stations attended occasionally and 12 chapels, 60 secular priests and 34 Benedictines, 14 of whom are in the missions. The Benedictine Fathers were the first missionaries and they established themselves at Sacred Heart Abbey in Pottawatomie County in 1880. The first prefect-Apostolic was the Rt. Rev. Isidore Robot, O.S.B., his appointment dating from 1877. Catholicism in Oklahoma owes much to his persevering efforts. A native of France, he introduced the Benedictine order in the Indian country, choosing the home of the Pottawatomie Indians as the centre of his missionary labours. At this time a few Catholics other than the Pottawatomie and Osage Indians were scattered over this vast country. Soon after Robot's appointment as prefect Apostolic he had the foundations of Sacred Heart College and St. Mary's Academy well established, the latter under the care of the Sisters of Mercy. These institutions have grown and prospered. Father M. Bernard Murphy was the first American to join the Benedictine order and from 1877 was the constant companion and co-worker of Father Robot until the latter's death. Father Robot fulfilled his charge well and laid a solid foundation upon which others were to build as the great state developed. He died 15 February, 1887, and his humble grave is in the little Campo Santo at Sacred Heart Abbey. Well did he say: "Going, I went forth weeping, sowing the word of God; coming, they will come rejoicing, bearing the sheaves."
The second prefect Apostolic was Rt. Rev. Ignatius Jean, O.S.B., whose appointment followed immediately after the death of Father Robot. Father Jean resigned in April, 1890. From the coming of Father Robot, Oklahoma and Indian Territories had been a prefecture Apostolic, but by the Bull of 29 May, 1891, it was erected into a vicariate Apostolic. The Right Rev. Bishop Meerschaert was the first vicar Apostolic of Indian Territory, being consecrated in Natchez, Miss. On 23 August, 1905, by a brief of Pius Xthe vicariate was erected into the Diocese of Oklahoma with the see in Oklahoma City. Prior to this time the see had been in Guthrie. The Right Reverend Bishop Theophile Meerschaert, the first Bishop of Oklahoma, was born at Roussignies, Belgium. He studied at the American College, Louvain, Belgium, finishing his course there. Coming to America in 1872 he laboured in the Diocese of Natchez, Miss., until 1891. By his example and his labours he has endeared himself to his own flock, and also to fair-minded non-Catholics. When his administration began, his labours were difficult and perplexing; he was compelled to travel long distances and weary miles on horseback, railroad facilities being very meagre and accommodations poor. In those days Mass was celebrated many times in dugouts, no house being available, and churches were very few and only in the larger towns. Development has come with the multitudes of people who have come to this new country to make homes, bringing with them the best ideas of the old states from which they came. The labours of the bishop have been manifold on account of the great influx of people, but the Church has kept pace with all the other developments under his guidance and perseverance, until at the present time (1910) there are within the diocese about 32,000 Catholics and 86 priests (22 from Belgium, 12 from Holland, 15 from France, 12 from Germany, 3 from Ireland, 1 from Canada, 1 Indian, and 20 American priests). The majority of these priests were educated at Louvain, Strasburg, or Rome. There are two parishes for non-English speaking Catholics in the diocese, one Polish at Harrah and one German at Okarche. The parochial schools are conducted by both Brothers and Sisters, some few by lay-teachers. The Brothers of the Sacred Heart and the Christian Brothers have schools within the diocese. The sisterhoods within the diocese are: Sisters of Mercy (mother-house in Oklahoma City), Sisters of Divine Providence (mother-house in San Antonio, Texas), Sisters of St. Francis, Sisters of St. Benedict, and Sisters of the Precious Blood. There are thirty-six schools for white children, fifteen for Indians, two for coloured children; thirty-six parishes with schools; one industrial school; two colleges for boys: St. Joseph's College at Muskogee, under the direction of Brothers of the Sacred Heart, and the College of the Sacred Heart under the direction of the Benedictine Fathers. There are eight academies for young ladies, the principal ones being Mt. St. Mary's Academy at Oklahoma City conducted by the Sisters of Mercy and the academy at Guthrie conducted by the Benedictine Sisters. There is one seminary for students of the Benedictine order. There are in the diocese 14 Benedictine Brothers, 5 Christian Brothers, 8 Brothers of the Sacred Heart, and 234 Sisters in the various congregations. The novitiates are: Sisters of Mercy at Oklahoma City, Benedictine Sisters at Guthrie, and Benedictine Fathers at Sacred Heart. St. Anthony's Hospital at Oklahoma City is conducted by the Sisters of St. Francis.
Oklahoma City, the metropolis, with a population of about 65,000 (1910) has one church, St. Joseph's Cathedral, the pastor of which, Rev. B. Mutsaers, D.D., has two assistants: Rev. John Gruenewald and Rev. Victor Van Durme. Muskogee has a population of 25,000 and one church, Rev. Jos. Van Hulse pastor; Enid has a population of 20,000 and one church, Very Rev. Gustave Dupreitere, vicar-general, pastor. Other cities having one church and a resident priest are Shawnee, Tulsa, El Reno, Guthrie, Chickasha, and McAlester. There are three churches and two schools for negroes, the latter attended by 120 children.
Most of the Indians within the diocese are Baptists and Methodists. Some of the Pottawatomies are Catholics, among the Choctaws there are a great many, and the Osage tribe in the northern part of the state is entirely Catholic. The spiritual interests of the Osage Indians are attended to by Rev. Edward Van Waesberghe at Pawhuska. There are Indian Mission Schools at Purcell, Anadarko, Chickasha, Antlers, Pawhuska, Gray Horse, Quawpaw, Ardmore, Muskogee, and Vinita. 1590 Indian pupils attend these mission schools. These schools are supported by money coming from Rev. Mother Katherine Drexel, the Indian Bureau at Washington, D. C., and from Catholic residents of the state. Much credit is due Rev. Isidore Ricklin, O.S.B., of Anadarko, Rev. Edw. Van Waesberghe of Pawhuska, Rev. Hubert Van Rechem, and Rev. F. S. Teyssier of Antlers, all of whom have laboured many years in the Indian Missions.
In regard to the immigrants the Italians, Bohemians, Germans, Syrians, Mexicans, and French form settlements; but the people of other nationalities assimilate because they are not numerous enough to form settlements and for the further reason that by assimilation they can learn the English language more rapidly. From the time of the opening of Oklahoma in 1889 many Catholics have moved into this diocese. At the present time (1910) there is a good class of Catholics in the diocese and many practical Catholics are constantly coming form all parts of the world. There are retreats for clergy every two years and ecclesiastical conferences are called every four months. In 1908 there were baptisms, white children 1248, adults 327, Indians 172, negroes 9; marriages 290; confirmations 1185. The Catholic population of the diocese on 31 Dec., 1908, numbered about 33,472, of which 29,613 were whites, 3463 Indians, 396 negroes.
Hill, A History of the State of Oklahoma (Chicago, 1908); Rock, History of Oklahoma (Wichita, 1890); Tindall, Makers of Oklahoma (Guthrie, 1905); Thoburn and Holcomb, A History of Oklahoma (San Francisco, 1908); The Oklahoman Annual Almanac, and Industrial Record (Oklahoma City, 1909).
MONT F. HIGHLEY 
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Olah, Nicolaus[[@Headword:Olah, Nicolaus]]

Nicolaus Oláh
(OLAHUS)
Archbishop of Gran and Primate of Hungary, a distinguished prelate, born 10 January, 1493, at Nagyszeben (Hermanstadt); died at Nagyszombat, 15 Jan., 1568, His father, Stephen, a brother-in-law of John Hunyadi, was of Wallachian descent; his mother was Barbara Huszár (also known as Csaszar). His autobiographical notes and correspondence throw light on his life. After having studied at the Chapter School of Várad from 1505 to 1512, he became a page at the court of Wladislaw II, but shortly afterwards chose an ecclesiastical career, and was ordained a priest in 1516 or 1518. While acting as secretary to Georg Szatmáry, Bishop of Fünfkirchen, he was appointed a canon of that chapter, later of Gran, and 1522 became Archdeacon of Komorn. In 1526 he was made secretary to King Louis II; but was transferred to the service of Queen Maria. After the battle of Moháes, Oláh attached himself to the party of King Ferdinand I, but retained his position with the queen-dowager. In 1527 he was appointed "custos" or head of the Chapter of Stuhlweissenburg, and accompanied the queen-dowager in 1530 to the imperial diet at Augsburg. When in 1531 she became Stadtholder of the Netherlands, he went with her to Belgium, where he remained (with a brief interruption in 1539) until his return to Hungary in 1542. In the following year he was made by Ferdinand I royal chancellor and Bishop of Agram. In 1548 he became Bishop of Erlau, and in 1553 Archbishop of Gran. As such he crowned Maximilian King of Hungary, and performed the solemn obsequies (1563) over Ferdinand I. As Archbishop of Gran, Oláh's first care was to put order into the finances and property of the archdiocese, He had the "Jus Piseti" again enforced, i, e. the right of supervision over the mint at Körmöczbánya, for which surveillance the archdiocese enjoyed a large revenue. At his own expense, he redeemed the hypothecated provostship of Turócz, also the encumbered possessions of the Diocese of Neutra. Oláh likewise, as Archbishop of Gran, exercised a supervision over the Diocese of Erlau, and (with the consent of the Holy See) administered the Archdiocese of Kalocsa, vacant for 20 years. After the capture of Gran by the Turks, the archiepiscopal residence was at Nagyszombat or Pozsonv.
Oláh was particularly active in the Counter-Reformation; even before his elevation to the Archbishopric of Gran, he had been a very zealous opponent of the new Protestant teachings. As Primate of Hungary he threw himself with renewed energy into the great conflict, aiming especially at the purity of Catholic Faith, the restoration of ecclesiastical discipline, the reformation of the clergy, and the establishment of new schools. The mountain cities of Upper Hungary, in which the doctrines of the Reformation had made considerable progress, attracted his particular attention. He organized a visitation of the archdiocese, which he in great part conducted in person, besides convoking, with a similar intention, a number of diocesan synods. The first of these synods was held in 1560 at Nagyszombat; at its close he promulgated a code of dogmatic and moral instructions, intended for the clergy, published during that and the following year. In 1561 a provincial synod was held, likewise at Nagyszombat, to discuss the participation of the bishops of Hungary in the Council of Trent, shortly before re-convened. While it is not certain that Oláh took part in that council, or that he promulgated in Hungary its decrees of 1562 and 1564, it is known that he followed its deliberations with close attention and practically adopted in Hungary some of its decisions. In 1563 Oláh submitted to the council a lengthy memorial, in which he urged the importance of dealing with the critical situation of the Hungarian Church and describing in strong language the efforts he had made to overcome the demoralization that had seized on the clergy. It was particularly through school-reform and the proper instruction of youth that he hoped to offset the progress of the Reformation. He restored the cathedral school at Gran, which had fallen into decay when that city was captured by the Turks; he transferred it, however, to his archiepiscopal city of Nagyszombat and confided it to the Jesuits, whom he invited to Hungary in 1561, and who, by their preaching and spiritual ministrations, profoundly influenced the religious life of the nation. Among the publications initiated by him were the "Breviarium Ecclesiæ Strigoniensis" (1558), and the "Ordo et Ritus Ecclesiæ Strigoniensis" (1560). The revival of the custom of ringing the Angelus was due to him. As chancellor and confidant of Ferdinand I, Oláh possessed much political influence, which he exercised in the special interest of the Catholic religion. In 1562 he acted as royal Stadtholder. He was a diligent writer; his works ("Hungaria et Attila"; "Genesis filiorum Regis Ferdinandi"; "Ephemerides", and "Brevis descriptio vitæ Benedicti Zerchsky") were edited by Kovachich, in Vol. I of the "Scriptores minores".
HERGENRÖTRER, Histoire de l'église, V, 394 (tr. BELET); FORGÁSH, De statu reipublicœ hungaricœ Ferdinando, Johanne, Maximiliano regibus Commentarii in Mon. Hung. Historica: Scriptores, XVI (Pesth, 1866); BÉL, Adparatus ad Historiam Hungariœ (Posen, 1735); DANKÓ in Kirchenlex., s. v.
A. ÁLDÁSY. 
Transcribed by Douglas J. Potter 
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Olaus Magnus[[@Headword:Olaus Magnus]]

Olaus Magnus
Swedish historian and geographer, b. at Skeninge, Sweden, 1490; d. at Rome, 1 Aug., 1558 [or perhaps 1557 -- Ed.]. He belonged to the old and noble family of Store (i.e. great, magnus), and pursued his studies from 1510 to 1517 in Germany. He was then, like his brother John Magnus, taken into the higher ecclesiastical service, and made cathedral provost at Strengnas. In 1523 King Gustave I named John Archbishop of Upsala, and sent Olaus to the pope to have the appointment confirmed. After vain efforts to prevent the king from introducing the new doctrines into Sweden, John went to Rome in 1537, and Olaus accompanied him as secretary, having by his fidelity to Catholicism lost his property in the confiscation of church goods. When John died in 1544, Olaus was appointed his successor in Upsala, but never entered into office, spending the rest of his life in Italy, for the most part in Rome. From 1545 to 1549 he attended the Council of Trent, having been commissioned to that duty by Paul III. He was buried by the side of his brother in St. Peter's.
His works, which mark him as one of the most important geographers of the Renaissance period, were published in Italy. His knowledge of the North, which was so extensive that he was the first to suggest the idea of a north-east passage, enabled him to produce after years of labour a great map of the lands in the North. It appeared at Venice in 1539 with the title "Carta marina et descriptio septentrionalium terrarum ac mirabilium rerum", and included the area from the south coast of Greenland to the Russian coasts of the Baltic, including Iceland, the northern isles, Sweden, Norway, Denmark, and Finland. In this map we have the first general fairly definite representation of the North, surpassing every attempt contained in the Ptolemaic editions. The work was regarded for a long time as lost, and a single copy, procured in the sixteenth century and preserved in the Royal and National library, Munich, was only found in 1886 by Oscar Brenner. The Munich University library has a rough copy done by hand. Niccolò Zeno, the younger, in 1558, used the exact data given by the map to publish an account of a northern journey supposed to have been undertaken by his ancestors in 1400. This work created a sensation, and not until some time later recognized as a fiction. Sebastian Münster, Gastaldi, and Ortelius also turned the map to good account. Olaus Magnus likewise compiled an important work dealing with history, geography, and natural history: "Historia de gentibus septentrionalibus" (Rome, 1555; Antwerp, 1558; Basle, 1567; Frankfort, 1618, Translations: German (Strasburg and Basle, 1567); Italian (Venice, 1565); English (London, 1658); Dutch, (Amsterdam, 1665). It is divided into twenty-two books, and deals picturesquely and successively with the manners and customs, the commercial and political life of northern nations, the physical proportions of the land and its minerals and zoology. Olaus also published a life of Catharine, daughter of the Swedish St. Bridget, "Vita Catharinae", as well as another work, "Vita abbreviata S. Briggitae". He edited the following works of his brother John: "Historia Gothorum librls XXIV" (Rome, 1554), and the "Historia Metropolitana, seu Episcoporum et Archiepiscoporum Upsaliensium" (Rome, 1557).
BRENNER, Die achte Karte des Olaus Magnus vom Jahre 1539 nach dem Exemplar der Munchener Staatsbibliothek in Christiana Videnskabs-Selskas Forhandlinger (1886), no. 15; SCHUMACHER, Olaus Magnus u. die altesten Karten der Nordlande in Zeitschr. der Gesellsch, f. Erdkunde zu Berlin XXIII (1893), 167-200; METELKA in Sitzungsber, der k. bohmischen Gesellsch. der Wissenschften, Philol.- hist. Klasse (1896), in Bohemian; AHLENIUS, Olaus Magnus och hans framstellning af Nordens geografi (Upsala, 1895); NIELSEN, Kirkeleksikon for Norden (Aarhus, 1909).
OTTO HARTIG 
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Olba[[@Headword:Olba]]

Olba
A titular see in Isauria, suffragan of Seleucia. It was a city of Cetis in Cilicia Aspera, later forming part of Isauria; it had a temple of Zeus, whose priests were once kings of the country, and became a Roman colony. Strabo (XIV, 5, 10) and Ptolemy (V, 8, 6) call it Olbasa; a coin of Diocæsarea, Olbos; Hierocles (Synecdemus, 709), Olbe; Basil of Seleucia (Mirac. S.Theclæ, 2, 8) and the Greek "Notitiæ episcopatuum", Olba. The primitive name must have been Ourba or Orba, found in Theophanes the Chronographer, hence Ourbanopolis in "Acta S. Bartholomei". Its ruins, north of Selefkeh in the vilayet of Adana, are called Oura. Le Quien (Oriens christ., II, 1031) gives four bishops between the fourth and seventh centuries; but the "Notitiæ episcopat." mentions the see until the thirteenth century.
Smith, Dict. Greek and Roman Geog. s.v. Obasa; Ramsay, Asia Minor, 22, 336, 364-75. See Müller's notes to Ptolemy, ed. Didot, II, 898.
S. PÉTRIDÈS 
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Old Catholics
The sect organised in German-speaking countries to combat the dogma of Papal Infallibility.
Filled with ideas of ecclesiastical Liberalism and rejecting the Christian spirit of submission to the teachings of the Church, nearly 1400 Germans issued, in September, 1870, a declaration in which they repudiated the dogma of Infallibility "as an innovation contrary to the traditional faith of the Church". They were encouraged by large numbers of scholars, politicians, and statesmen, and were acclaimed by the Liberal press of the whole world. The break with the Church began with this declaration, which was put forth notwithstanding the fact that the majority of the German bishops issued, at Fulda on 30 August, a common pastoral letter in support of the dogma. It was not until 10 April, 1871, that Bishop Hefele of Rotterdam issued a letter concerning the dogma to his clergy. By the end of 1870 all the Austrian and Swiss bishops had done the same.
The movement against the dogma was carried on with such energy that the first Old Catholic Congress was able to meet at Munich, 22-24 September, 1871. Before this, however, the Archbishop of Munich had excommunicated Döllinger on 17 April 1871, and later also Friedrich. The congress was attended by over 300 delegates from Germany, Austria, and Switzerland, besides friends from Holland, France, Spain, Brazil, Ireland, and the representatives of the Anglican Church, with German and AmericanProtestants. The moving spirit in this and all later assemblies for organization was Johann Friedrich von Schulte, the professor of dogma at Prague. Von Schulte summed up the results of the congress as follows:
· Adherence to the ancient Catholic faith;
· maintenance of the rights of Catholics as such;
· rejection of the new dogmas,
· adherence to the constitutions of the ancient Church with repudiation of every dogma of faith not in harmony with the actual consciousness of the Church;
· reform of the Church with constitutional participation of the laity;
· preparation of the way for reunion of the Christian confessions;
· reform of the training and position of the clergy;
· adherence to the State against the attacks of Ultramontanism;
· rejection of the Society of Jesus;
· solemn assertion of the claims of Catholics as such to the real property of the Church and to the title to it.
A resolution was also passed on the forming of the parish communities, which Döllinger vehemently opposed and voted against. The second congress, held at Cologne, 20-22 September, 1872, ws attended by 350 Old Catholic delegates, besides one Jansenistand three Anglican bishops, Russian clergy, and English and other Protestant ministers. The election of a bishop was decided on, and among the most important resolutions passed were those pertaining to the organization of the pastorate and parishes. This was followed by steps to obtain recognition of the Old Catholics by various governments; the general feeling of that time made it easy to obtain this recognition from Prussia, Baden, and Hesse. Professor Reinkens of Bonn was elected bishop, 4 June, 1873, and was consecrated at Rotterdam by the Jansenist Bishop of Deventer, Heydekamp, 11 August, 1873. Having been officially recognized as "Catholic Bishop" by Prussia, 19 September, and having taken the oath of allegiance, 7 October, 1873, he selected Bonn as his place of residence. The bishop and his diocese were granted by Prussia an annual sum of 4800 Marks ($1200). Pius IX excommunicated Reinkens by name, 9 November, 1873; previous to which, in the spring of 1872, the archbishop of Cologne had been obliged to excommunicate Hilgers, Langen, Reusch, and Knoodt, professors of theology at Bonn. The same fate had also overtaken several professors at Braunsberg and Breslau. The fiction brought forward by Friedrich von Schulte that the Old Catholics are the true Catholics was accepted by several governments in Germany and Switzerland, and many Catholic churches were transferred to the sect. This was done notwithstanding the fact that a decree of the Inquisition, dated 17 September, 1871, and a Brief of 12 March, 1873, had again shown that the Old Catholics had no connection with the Catholic church; represented, therefore, a religious society entirely separate from the Church; and consequently could assert no legal claims whatever to the funds or buildings for worship of the Catholic Church.
The development of the internal organization of the sect occupied the congresses held at Freiburg in the Breisgau, 1874; at Breslau, 1876; Baden-Baden, 1880; and Krefeld, 1884; as well as the ordinary synods. The synodal constitution, adopted at the urgency of von Schulte, seems likely to lead to the ruin of the sect. It has resulted in unlimited arbitrariness and a radical break with all the disciplinary ordinances of Catholicism. Especially far-reaching was the abolition of celibacy, called forth by the lack of priests. After the repeal of this law a number of priests who were tired of celibacy, none of whom were of much intellectual importance, took refuge among the Old Catholics. The statute of 14 June, 1878, for the maintenance of discipline among the Old Catholic clergy, has merely theoretical value. A bishop's fund, a pension fund, and a supplementary fund for the incomes of parish priests have been formed, thanks to the aid given by governments and private persons. In the autumn of 1877, Bishop Reinkens founded a residential seminary for theological students, which, on 17 January, 1894, was recognized by royal cabinet order as a juridical person with an endowment of 110,000 Marks ($27,500). A house of studies for gymnasial students called the Paulinum was founded 20 April, 1898, and a residence for the bishop was bought. Besides other periodical publications there is an official church paper. These statements, which refer mainly to Germany, may also be applied in part to the few communities founded in Austria, which, however, have never reached any importance. In Switzerland the clergy, notwithstanding the very pernicious agitation, acquitted themselves well, so that only three priests apostatized. The Protestant cantons -- above all, Berne, Basle, and Geneva -- did everything possible to promote the movement. An Old Catholic theological faculty, in which two radical Protestants lectured, was founded at the University of Berne. At the same time all the Swiss Old Catholic communities organized themselves into a "Christian Catholic National Church" in 1875; in the next hear Dr. Herzog was elected bishop and consecrated by Dr. Reinkens. Berne was chosen as his place of residence. As in Germany so in Switzerland confession was done away with, celibacy abolished, and the use of the vernacular prescribed for the service of the altar. Attempts to extend Old Catholicism to other countries failed completely. That lately an apostate English priest named Arnold Matthew, who for a time was a Unitarian, married, then united with another suspended London priest named O'Halloran, and was consecrated by the Jansenist Archbishop of Utrecht, is not a matter of any importance. Matthew calls himself an Old Catholic bishop, but has practically no following. Some of the few persons who attend his church in London do so ignorantly in the belief that the church is genuinely Catholic.
The very radical liturgical, disciplinary, and constitutional ordinances adopted in the first fifteen years gradually convinced even the most friendly government officials that the fiction of the Catholicism of the Old Catholics was no longer tenable. The damage, however, had been done, the legal recognition remained unchanged, and the grant from the budget could not easily be dropped. In Germany, although there was no essential change in this particular, yet the political necessity which led to a modus vivendi in theKulturkampf chilled the interest of statesmen in Old Catholics, particularly as the latter had not been able to fulfil their promise of nationalizing the Church in Germany. The utter failure of this attempt was due to the solidarity of the violently persecuted Catholics. In many cases entire families returned to the Church after the first excitement had passed, and the winning power of the Old Catholic movement declined throughout Germany in the same degree as that in which the Kulturkampf powerfully stimulated genuine Catholic feeling. The number of Old Catholics sank rapidly and steadily; to conceal this the leaders of the movement made use of a singular device. Up to then Old Catholics had called themselves such, both for the police registry and for the census. They were now directed by their leaders to cease this and to call themselves simply Catholics. The rapid decline of the sect has thus been successfully concealed, so that it is not possible at the present day to give fairly exact statistics. The designation of themselves as Catholics by the Old Catholics is all the stranger as in essential doctrines and worship they hardly differ from a liberal form of Protestantism. However, the prescribed concealment of membership in the Old Catholic body had this much good in it, that many who had long been secretly estranged from the sect were able to return to the Church without attracting attention. On account of these circumstances only Old Catholic statistics of some years back can be given. In 1878 there were in the German empire: 122 congregations, including 44 in Baden, 36 in Prussia, 34 in Bavaria, and about 52,000 members; in 1890 there were only about 30,000 Old Catholics on account of a decided decline in Bavaria. In 1877 there were in Switzerland about 73,000; in 1890 only about 25,000. In Austria at the most flourishing period there were perhaps at the most 10,000 adherents, to-day there are probably not more than 4000. It may be said that the total number of Old Catholics in the whole of Europe is not much above 40,000.
It seems strange that a movement carried on with so much intellectual vigour and one receiving such large support from the State should from bad management have gone to pieces thus rapidly and completely, especially as it was aided to a large degree in Germany and Switzerland by a violent attack upon Catholics. The reason is mainly the predominant influence of the laity under whose control the ecclesiastics were placed by the synodal constitution. The abrogation of compulsory celibacy showed the utter instability and lack of moral foundation of the sect. Döllinger repeatedly but vainly uttered warnings against all these destructive measures. In general he held back from any active participation in the congresses and synods. This reserve frequently irritated the leaders of the movement, but Döllinger never let himself be persuaded to screen with his name things which he considered in the highest degree pernicious. He never, however, became reconciled to the Church, notwithstanding the many efforts made by the Archbishop of Munich. All things considered, Old Catholicism has practically ceased to exist. It is no longer of any public importance.
For accounts of the movements and tendencies that led up to Old Catholicism see DÖLLINGER; GUNTHER; HERMES; INFALLIBILITY; LAMENNAIS; SYLLABUS; VATICAN COUNCIL.
FRIEDBERG, Aktenstucke die altkatholische Bewegung betreffend (Tubingen, 1876); VON SCHULTE, Der Altkatholizismus, Geschichte Deutchland (Giessen, 1887); IDEM, Lebenerinnerungen. Mein Worken als Rechtsleher, mein Anteil and der Politik in Kirche und Staat (giessen, 1908); VERING, Kirchenrecht (3rd ed., 1893), gives a good summary based on the original authorities. Besides the statements in the statistical year-books there is a good account of Old Catholicism in MACCAFFREY, History of the Catholic Church in the Nineteenth Century. 1789-1909, I (Dublin and Waterford, 1909); MARSHALL, Döllinger and the Old Catholics in Amer. Cath. Quart. Review (Philadelphia, 1890), 267 sqq.; cf. Also files of the London Taablet and Dublin Review (1870-71); Bruck-Kissling, lGeschicte der katholischen Kirche im neunzehnten Jahrhundert (Munster, 1908); MAJUNKE, Geschicte des Kulturkampfes in Preussen-Deutchland (Paderborn, 1882); GRANDERATH-KIRCH, Geschicte des Vatikanischen Konzils (Freiburg, 1903-06); cf. also Friedrich, Geschicte des Vatikanischen Konzils (Bonn, 1877-87); in addition, the very full polemical literature of 1868-72 concerning the council and the question of Infallibility should be examined. The most important writings are briefly mentioned in the works just mentioned. The two biographies, from opposing points of view, of Dolllinger by FRIEDRICH (Munich, 1891-1901) and MICHAEL (Innsbruck, 1892) contain much valuable material.
PAUL MARIA BAUMGARTEN 
Transcribed by Herman F. Holbrook
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Old Hall (St. Edmund's College)
Located near Ware, Hertfordshire, England; founded in 1793 after the fall of the English College, Douai, during the French revolution, to carry on for the south of England the same work of training priests for the English mission, and of affording a Catholic education to lay students. It was the seminary for the "London district" until 1850, when it became the joint property of the Sees of Westminster. The foundation took place on 16 November, 1793, the feast of St. Edmund, Archbishop of Canterbury, when Bishop Douglass reassembled at Old Hall four of the Douai students, and as he states in his diary, "commenced studies or established the new college there, a substitute for Douai." He chose Old Hall for this purpose because there was already existing there a Catholic school belonging to the vicars Apostolic, founded in 1749 at Standon Lordship in the same county and removed in 1769 to Old Hall, purchased by Bishop Talbot. A timely legacy of ten thousand pounds from John Sone, a Catholic, enabled Bishop Douglass to build a college, blessed by him on 29 September, 1799. A chapel and refectory were added in 1805 by his successor, Bishop Poynter, who succeeded Dr. Stapleton as president in 1801. The college prospered, particularly under the rule of Thomas Griffiths (1818-34), afterwards Vicar Apostolic of London. He built a larger chapel, designed in the Gothic style by Augustus Welby Pugin and remarkable for the beautiful rood-screen, but he did not live to see the opening of it in 1853, when it was consecrated by Cardinal Wiseman, whose attempts to place the college under the direction of the Oblates of St. Charles led to serious troubles. Connected to these was the appointment of Dr. Herbert Vaughan (Cardinal Archbishop of Westminster) as vice-president of the college (1855-61). After the death of Cardinal Wiseman, Archbishop Manning decided to remove the theological students to London, and from 1869 the college was conducted simply as a school for boys; but in 1905 Archbishop Bourne decided to send back the theological students. There is now accommodation for 250 students; the college grounds cover 400 acres. The chapel contains a relic of St. Edmund, and the museum many interesting relics of the English College, Douai, and of the penal days. Two ecclesiastical councils have been held at the college, the synod of the vicars Apostolic in 1803 and the Fourth Provincial Council of Westminster in 1873.
B. WARD, Hist. of St. Edmund's College, Old Hall (London, 1893); Idem, Historical Account of St. Edmund's College Chapel (London, 1903); DOYLE. A Brief Outline of the Hist. of Old Hall (London, 1891); Sermons Preached in St. Edmund's College Chapel on Various Occasions (London, 1904); BURTON, Catalogue of Early-printed Books in the Libraries at Old Hall (Ware, 1902); B. WARD, Menology of St. Edmund's College, Old Hall (London, 1909); W. WARD, Life and Times of St. Edmund's College, Old Hall (London, 1897); PURCELL, Life of Cardinal Manning (London, 1896); COX, Life of Cardinal Vaughan, (London, 1910); B. WARD, The Dawn of the Catholic Revival (London, 1909); The Edmundian (1893 —).
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The Old Testament
I. NAME
The word "testament", Hebrew berîth, Greek diatheke, primarily signifies the covenant which God entered into first with Abraham, then with the people of Israel. The Prophets had knowledge of a new covenant to which the one concluded on Mount Sinai should give away. Accordingly Christ at the Last Supper speaks of the blood of the new testament. The Apostle St. Paul declares himself (II Cor., iii, 6) a minister "of the new testament", and calls (iii, 14) the covenant entered into on Mount Sinai "the old testament". The Greek expression diatheke is employed in the Septuagint for the Hebrew "berîth". The later interpreters Aquila and Symmachus substituted for diatheke the more common syntheke, which probably agreed more with their literary taste. The Latin term is "f dus" and oftener testamentum", a word corresponding more exactly to the Greek.
As regards Christian times, the expression at an early period came to signify the whole of God's Revelation as exhibited in the history of Israelites, and because this old covenant was incorporated into the Canonical Books, it was but an easy step to make the term signify the Canonical Scriptures. Even the text referred to above (II Cor., iii, 14) points to that. So, the Scriptures are called "books of the Old Testament" by Melito of Sardis and Clement of Alexandria (ta palaia biblia; ta tes palaias diathekes biblia). It is not clear whether with these authors "Old Testament" and "Scriptures of the Old Testament" mean the same. Origen shows that in his time the transition was complete, although in his writing signs of the gradual fixing of the expression may be still traced. For he repeatedly speaks of the "so-called" Old Testament, when meaning the Scriptures. With the Western writers this use of term in the most ancient period cannot yet be proved. To the lawyer Tertullian the Sacred Books are, above all, documents and sources of argument, and he therefore frequently calls them "vetus and novum instrumentum". Cyprian once mentions the "scriptur veteres et nov ". Subsequently the Greek use of the term becomes established among the Latins as well, and through them it has been made common property of the Christian world. In this meaning, as signifying the Canonical Scriptures of the Old Testament, the expression "Old Testament" will be used in what follows.
II. HISTORY OF THE TEXT
The canon of the Old Testament, its manuscripts, editions and ancient versions are treated in the articles BIBLE; CANON OF THE HOLY SCRIPTURES; CODEX ALEXANDRINUS, etc.; HEBREW BIBLE; MASSORAH; MANUSCRIPTS OF THE BIBLE; VERSIONS OF THE BIBLE. Questions concerning the origin and contents of the single books are proposed and answered in articles on the respective books. This article is confined to the general introduction on the text of the parts of the Old Testament written in Hebrew; for the few books originally composed in Greek (Wisdom; II Machabees) and those of which the Semitic original has been lost (Judith; Tobias; Sirach, i.e. Ecclus.; I Machabees) call for no special treatment.
A. Text of the Manuscripts and Massoretes
The sure starting-point for a correct estimation of the text of the Old Testament is the evidence obtained from the manuscripts. In this connection, the first thing to observe is that however distant the oldest manuscripts are -- the earliest are of the ninth century A.D. -- from the time when the books were composed, there is a uniform and homogeneous tradition concerning the text. The fact is all the more striking, as the history of the New Testament is quite different. We have New Testament manuscripts written not much more than 300 years after the composition of the books, and in them we find numerous differences, though but few of them are important. The textual variants n the manuscripts of the Old Testament are limited to quite insignificant differences of vowels and more rarely of consonants. Even when we take into account the discrepancies between the Eastern, or Babylonian, and Western, or Palestinian schools, no essential differences are found. The proof for the agreement between the manuscripts was established by B. Kennicott after comparing more than 600 manuscripts ("Vetus Testamentum Hebraicum cum cariis lectionibus", Oxford, 1776, 1780). De Rossi has added considerably to this material ("Variæ lectiones veteris Testamenti", Parma, 1784-88). It is obvious that this striking uniformity cannot be due to chance; it is unique in the history of text-tradition, and all the more remarkable as the imperfect Hebrew system of writing could not but occasion many and various errors and slips. Besides many peculiarities in the method of writing show themselves uniformly everywhere. False readings are retained in the same manner, so that the text is clearly the result of artificial equalization.
The question now arises: How far back can we trace this care in handing down the text to posterity? Philo, many authorities on the Talmud, and alter Jewish rabbis and savants of the sixteenth and seventeenth century favoured the opinion that the Hebrew text, as it is now read in our manuscripts, was written down from the outset and bequeathed to us unadulterated. The works of Elias Levita, Morinus, Cappelus have shown this view to be untenable; and later investigations have established the history of the text in its essential features. The uniformity of the manuscripts is ultimately the outcome of the labours of the Massoretes, which were not concluded till after the writing of the oldest manuscripts. The work of the Massoretes chiefly consisted in the faithful preservation of the transmitted text. This they accomplished by maintaining accurate statistics on the entire state of the Sacred Books. Verses, words, letters were counted; lists were complied of like words and of forms of words with full and effective spelling, and possibilities of easy mistakes were catalogued. The invention of the signs for vowels and accents -- about the seventh century -- facilitated a faithful preservation of the text. Incorrect separation and connection of syllables and words was henceforth all but excluded.
Textual criticism was employed by the Massoretes very moderately, and even the little they did, shows that as mush as possible they left untouched all that had been handed down. If a reading proved untenable, they did not correct the text itself, but were satisfied with noting the proper reading on the margin as "Qerê" (read), in opposition to "Kethîbh" (written). Such corrections were of various kinds. They were first of all corrections of real mistakes, whether of letters or of entire words. A letter or a word in the text had, according to the note on the margin, either to be changed, or inserted, or omitted by the reader. Such were the so-called "Tiqqunê Sopherîm", corrections of the scribes. The second group of corrections consisted in changing an ambiguous word, -- of such eighteen are recorded in the Massorah. In the Talmud no mention has as yet been made of them. But its compilers were aware of the " Itturê Sopherîm", or erasures of the connecting Waw, which had been made in several places in opposition to the Septuagint and the Samaritan Versions. When later the Massoretes speak only of four or five instances, we must say with Ginsburg that these are merely recorded as typical. Cases are not rare when consideration for religious or moral feeling has led to the substitution of a more harmless euphemism for an ill-sounding word. The vowels of the expression to be read are attached to the written word of the text, whilst the consonants are noted on the margin. Well known is the ever-recurring "Qerê" Adonai instead of Jahvê; it seems to date back to the time before Christ, and probably even the first Greek interpreters were acquainted with it.
The fact that the Massoretes did not dare insert the changes described in the Sacred Text itself shows that the latter was already fixed. Other peculiarities point to the same reverence for tradition. We repeatedly find in the text a so-called inverted Nun (e.g., Num., x, 35-36). In Isaiah 9:6, there is a final Mêm within the word. A Waw is interrupted or letters are made bigger, whilst others are placed higher up -- the so-called suspended letters. Not a few of these oddities are already recorded in the Talmud, and therefore must be of great age. Letters with points are mentioned even in the "Mishna". The counting of the letters also probably belongs to the older period. Records serving for textual criticism are extant from the same time. In its essentials the work is completed with the post-Talmdic treatise "Sopher m". This treatise, which gives a careful introduction to the writing of the Sacred Text, is one of the most conclusive proofs of the scrupulosity with which at the time of its origin (not before the seventh century) the text was generally treated.
B. Older Witnesses
The condition of the text previous to the age of the Massoretes is guaranteed by the "Talmud" with its notes on text-criticism and its innumerable quotations, which are however, frequently drawn only from memory. Another help are the "Targums", or free Aramaic versions of the Sacred Books, composed from the last centuries B.C. to the fifth A.D. But the state of the text is chiefly evidenced by the Vulgate Version made by St. Jerome at the end of the fourth and the beginning of the fifth centuries. He followed the Hebrew original, and his occasional remarks on how a word was spelt or read enable us to arrive at a sure judgment on the text of the fourth century. As was to be expected form the statements of the Talmud, the consonant-text of the manuscripts tallies almost in every respect with the original of St. Jerome. There appear greater discrepancies in vocalization, which is not to be wondered at, for at that time the marking of vowels was not known. Thus the reading is necessarily often ambiguous, as the saint expressly states. His comment on Is., xxxviii, 11, shows that this statement is not only to be taken as learned note, but that thereby the interpretation might often be influenced practically. When St. Jerome occasionally speaks of vowels, he means the quiescent or vowel letters. Nevertheless, the opinion that in the fourth century the pronunciation was still fluctuating, would be erroneous. For the saint knew how, in a definite case, ambiguous word was to be vocalized; he appealed to the custom of the Jews standing in opposition to the interpretation of the Septuagint. A fixed pronunciation had already resulted from the practice, in vogue for centuries, of reading the Holy Writ publicly in the synagogue. There might be doubt in particular cases, but, on the whole, even the vowel-text was secured.
The letters in which the manuscripts of that time were written are the "square characters", as appears from St. Jerome's remarks. This writing distinguished the final forms of the well-known five letters (Prologus galeatus), and probably supposed the separation of words which, excepting a few places, is the same as in our Massoretic Text. Sometimes the Vulgate alone seems to have preserved the correct separation in opposition to the Massoretes and the Greek Version.
The loss of Origen's hexapla is very much to be regretted. This work in its first two columns would have handed down to us both the consonant-text and the vocalization. But only a few scattered remnants of the second are left. They show that the pronunciation, especially of the proper names, in the third century disagrees not infrequently with the one used later. The alphabet at the time of Origen was the same as that of a century and a half afterwards. As regards the consonants there is little change, and the text shows no essential transformation
We are led still further back by the Greek versions originating in the second century. The most valuable is Aqulia s, as it was based upon the Hebrew text, and rendered it to the letter, with the greatest fidelity, thus enabling us to draw reliable conclusions as to the condition of the original. The work is all the more valuable, as Aquila does not care about the Greek position of words and the peculiar Greek idiom. More over, he consciously differs from the Septuagint, taking the then official text for his norm. Being a disciple of Rabbi Aqiba he presumably maintains the views and principles of the Jewish scribes in the beginning of the second century. The two other versions of the same period are of less importance for the critic. Theodotion depends upon the Septuagint, and Symmachus allows himself greater liberty in the treatment of the text. Of the three versions only very small fragments have come down to us. The form of the text which we gather from them is almost the one transmitted by the Massoretes; the differences naturally became more numerous, but it remains the one recension we know of from our manuscripts. It must, therefore, be scribed at least to the beginning of the second century, and recent investigations in fact assign it to that period.
But that is not all. The perfect agreement of the manuscripts, even in their critical remarks and seemingly irrelevant and casual peculiarities, has led to the assumption that the present text not only represents a single recension, but that this recension is even built upon one archetype containing the very peculiarities that now strike us in the manuscripts. In favour of this hypothesis, which, since the time of Olshausen, has been defended and based upon a deeper argument especially by de Lagarde, evidence has been brought forward which seems overwhelming. Hence it is not surprising that, of late, the assertion was made that this view had long since become an admitted fact in the textual criticism of the Old Testament. Yet, however persuasive the argument appears at first sight its validity has been constantly impugned by authorities such as Kuenen, Strack, Buhl, König, and others distinguished by their knowledge of the subject. The present state of the Hebrew text is doubtless the outcome of systematic labour during the course of several centuries, but the question is whether the supposed archetype ever existed.
At the outset the very assumption that about A.D. 150 only a single copy was available for the preparation of the Bible text is so improbable as scarcely to deserve consideration. For even if during the insurrection of Bar-Cocheba a great number of Scripture rolls perished, there nevertheless existed enough of them in Egypt and Persia, so that there was no need to rely on one damaged copy. And how could this copy, the defective peculiarities of which could not have been overlooked, attain to such undisputed authority? This could have happened only if it had much greater weight than the others, for instance, for its being a temple scroll; this would imply further that there existed official texts and copies, and so the uniformity goes further back. On the supposition that it were but a private scroll, preserved merely by chance, it would be impossible to explain how the obvious mistakes were retained. Why, for instance, should all copies have a closed Qoph, or a letter casually made larger, or a final Mem within a word? Such improbabilities arise necessarily from the hypothesis of a single archetype. Is it not much more likely that the supposed mistakes are really not erroneous, but have some critical signification? For several of them a satisfactory explanation has already been given. Thus the inverted Nun points to the uncertainly of the respective passages: in Prov., xvi, 28, for instance, the small Nun, as Blau rightly conjectures, might owe its origin to a textual emendation suggested by the feeling prevalent later on. The larger letters served perhaps to mark the middle of a book. Possibly something similar may have given rise to the other peculiarities for which we cannot at present account. As long as there exists the possibility of a probable explanation, we should not make chance responsible for the condition of our text, though we do not deny that here and there chance has been at play. But the complete agreement was certainly brought about gradually. The older the witnesses, the more they differ, even though the recension remains the same. And yet it might have been expected, the more ancient they were the more uniform they should become.
Besides, if one codex had been the source of all the rest, it cannot be explained why trifling oddities were everywhere taken over faithfully, whilst the consonant-text was less cared for. If, again, in later times the differences were maintained by the Western and Eastern schools, it is clear that the supposed codex did not possess the necessarily decisive authority.
The present text on the contrary seems to have resulted from the critical labour of the scribes from the first century B.C. to the second century A.D. Considering the reading of the Bible in the synagogue and the statements of Josephus (Contra Apionem, I, viii) and of Plato (Eusebius, "Præp. Evang.", VIII, vi) on the treatment of the Scriptures, we may rightly suppose that greater changes of the text did not occur at that time. Even the word of Jesus in Matt., v, 18, about the jot and tittle not passing away, seem to point to a scrupulous care in the preservation of the very letter; and the unconditional authority of the Scripture presuppose a high opinion of the letter of Holy Writ.
How the work of the scribes was carried out in detail, we cannot ascertain. Some statements of Jewish tradition suggest that they were satisfied with superficial investigation and criticism, which however, is all that could have been expected at a time when serious textual criticism was not even thought of. When difficulties arose, it is said that the witnesses were counted and the question decided according to numerical majority. However simple and imperfect his method was, under the circumstances an objective account of the actual state of the question was much more valuable than a series of hypotheses the claims of which we could not now examine. Nor is there any reason for supposing, with some early Christian writers, conscious changes or falsifications of the text. But we are, perhaps, justified in holding that the disputes between the Jews and Christians about the text of the Scriptures were one of the reasons why the former hastened the work of unifying and fixing the text.
The manuscripts of that period probably showed little difference from those of the subsequent epoch. The consonant-text was written in a more ancient form of the square characters; the so-called final letters presumably came into use then. The Nash Papyrus (the Ten Commandments) would give some information if it were only certain that it really belongs to the first century. The question cannot be decided, as our knowledge of Hebrew writing from the first to the third century is quite imperfect. The papyrus is written in well-developed square characters, exhibits division of words throughout., and always uses the "final letters". As in the Talmud, the memory of the relatively late distinction of the double forms of the five letters is still alive, their application in Holy Writ cannot be dated back too far. Even the Massorah contains a number of phrases having final letters which are divided differently in the text and on the margin, and must, therefore, belong to a period when the distinction was not as yet in use. From the Nabat n and Palmyrian inscriptions we learn that at the time of Christ the distinction already existed, but it does not follow that the same usage prevailed in the land west of Jordan and, in particular, in the Sacred Books. The Palmyrian inscriptions of the first to the third century apply the final form of only one letter, viz., Nun, whilst the Nabat an go beyond the Hebrew and use, though not consistently, double forms also for Aleph and Hê. The time when the Jewish copyists began to distinguish the double forms must then remain an open question. Moreover, the term "final letters" does not seem very appropriate, considering the historical development. It is not the final forms then invented, but rather the others, that seem to be the product of a new writing. For, with the single exception ofMêm, the so-called final forms are those of the old characters as exhibited partly at least even in the oldest inscriptions, or at any rate in use in the Aramaic papyri of the fifth century B.C.
C. The Bible Text before Christ
As regards the preceding centuries, we are relatively well informed. In place of the missing manuscripts we have the ancient Greek Version of the Old Testament, the so- called Septuagint, or Alexandrian, Version. The Pentateuch was translated in the first half of the third century, but it cannot be determined in what order and at what intervals the other books followed. Yet in the case of the majority of the books the work was probably completed about the middle of the second century B.C. Of primary importance for us is the question of the state of the text at the time of the translation. As the version is not the work of one man -- not even the Pentateuch has only one translator -- nor the work of one period, but is extended over more than a hundred years, it cannot all be judged by the same criterion. The same holds good of its Hebrew original Some of the Old-Testament Scriptures and, at the time of the translation, existed for about a thousand years, whilst others had just been composed. Considering this historical development, we must, in judging the texts, not simply oppose the whole of the M. T. (Massoretic Text) on the one hand to the whole Septuagint on the other. Results of any practical value can be obtained only by a separate study of the different books of the Holy Scripture.
The oldest, the Pentateuch, presents considerable differences from the M.T. only in Exodus 36-40, and in Numbers. Greater divergences appear in Sam., Jer., Job, Prov., and Daniel. The M.T. of the Books of Samuel has suffered in many places. The Greek Version often serves to correct it, though not always. In Jeremias text-tradition is very unsettled. In the Greek Version not less than 2700 words of the M. T., about an eighth part of the whole, are missing. Additions to the M. T. are inconsiderable. Some of the parts wanting in Septuagint may be later additions, whilst others belong to the original text. The transpositions of the Greek text seem to be secondary. Still the order of the M.T. is not unobjectionable either, and sometimes Septuagint is right in opposition to M.T. On the whole, the text of Septuagint seems to be preferable to the M.T. In Job the textual problem is quite similar. The Greek text is considerably shorter than the M.T. The Greek rendering of Proverbs diverges still more from the Hebrew. Lastly, the Greek Ecclesiasticius, a translation which we must consider to have been made by the author's grandson, is a altogether different from the Hebrew recension lately found. These facts prove that during the third-second century B.C. texts were circulated which manifest traces of careless treatment. But it must be remembered that translators, sometimes, may have treated the text more freely, and that even our Greek Version has not come down to us in its original form. It is hard to determine how far we may recognize the official text of the period in the present form of the Greek text. The legend of the solemn mission to Jerusalem and the deputation of the translators to Egypt cannot be treated as historical. On the other hand it is arbitrary to assume that the original of the Greek Version represents a corrupted text every time if differs from M.T. We have to distinguish various forms of the text, whether we call them recensions or not.
For a judgment on the Septuagint and its original, the knowledge of the Hebrew writing then in vogue is indispensable. In the case of the Minor Prophets attempts have been made by Vollers to discover the characters employed. The Books of Samuel have been investigated by Wellhausen and Driver; Jeremias by K hler; Ezechiel by Cornill; Job by Beer; Ecclesiasticus by Peters. Full certainty as to the characters of the Hebrew scrolls of the third-second century B.C. has not as yet been obtained. According to Jewish tradition, Esdras brought over the new (Assyrian) writing when returning from the Exile, in which script the Sacred Books were thereafter transcribed. A sudden change is improbable. It is not possible that the writing of the fourth century was quite similar to that of the Nash Papyrus or of the first-century inscriptions. The Aramaic writing of the fifth century shows an unmistakable tendency towards the latter forms, yet many letters are still closely related to the ancient alphabet: as Bêth, Caph, Mêm, Samech, Ayin, Tasade. How did this change take place? Did it pass through the Samaritan alphabet, which clearly betrays its connection with the Phoenician? We know the Samaritan letters only after the time of Christ. The oldest inscription belongs, perhaps, to the fourth century A.D.; another, that of Nablus, to the sixth. But this writing is undoubtedly decorative, displaying care and art, and offers, therefore, no sure basis for a decision. Still there was presumably a time in which the Sacred Scriptures were written in an ancient form of the Samaritan characters which are closely related with those of the Hasmon an coin inscription.
Others suggest the Palmyrian alphabet. Some letters, indeed, agree with the square characters; but Ghimel, Hê, Pê, Tsade, and Qôph differ so much that a direct relation is inadmissible. In short, considering the local nature of this artificial writing, it is hardly credible that it exerted a wider influence towards the west. The Hebrew square characters come nearer to the Nabataean, the sphere of which is more extended and is immediately adjacent to Palestine.
As the change of the alphabet probably took place step by step, we must reckon with transition writings, the form and relation of which can perhaps be approximately determined by comparison. The Greek Version offers excellent material; its very mistakes are an inestimable help to us. For the errors in reading or writing, occasioned, or already supposed, by the original, will often find their reason and explanation in the form of the characters. A group of letters repeatedly read erroneously is a clue as to the form of the alphabet of the original. For the well-known possibilities in the square writing of confusing Daleth with Rêsh, Yôdh with Waw, Bêth with Caph do not exist in the same way in the transition writings. The interchanging of Hê and Hêth, of Yôdh and Waw, so easy with the new characters, is scarcely conceivable with the old ones; and the mistaking of Bêth for Caph is altogether excluded. Aleph and Tau on the other hand can easily be mixed up. Now in Chronicles, in itself recent and translated into Greek long after the Pentateuch, Waw and Tau, Yôdh and Hê, Caph and Rêsh have been mistaken for each other. This can be accounted for only an older form of writing were employed. Hence we are compelled to suppose that the old alphabet, or a transition form like it, was in use up to the second or first century B.C. From Christ's words about the jot (Matt., v, 18) it has been concluded that Yôdh must have been regarded as the smallest letter; this holds good with the square characters. We know otherwise that, at the time of Christ, the new writing was all but developed; at least the inscriptions of the Benê Chezîr and of many ossuaries sufficiently testify to this. But in these inscriptions Zayin and Waw are as small as or even smaller the Yôdh.
In addition to the form of the characters, orthography is of importance. The unpointed consonant-text can be made essentially clearer by writing "plene", i.e., by using the so-called quiescent letters (matres lectionis). This means was often absent in the original of the Septuagint. In the text of the Minor Prophets Aleph seems not to have been written as a vowel-letter. Thus it came about that the translators and the M.T. diverge, according as they suppose the Aleph or not. If the vowel-letter was written, only one interpretation was possible. The same applies to the use of Waw and Yôdh. Their omission occasions mistakes on the one or other side. The liberty prevailing in this regard is expressly testified even for a much later period. But it is going too far to consider the omission of the vowel-letters as the rule commonly observed. The oldest inscriptions (Mesha, Siloah) and the hole history of Semitic writing prove that this practical device was known.
In particular cases the possibility of connecting or separating the letters differently must be considered as another source of divers interpretations. Whether the division of the words was expressed in the ancient manuscripts or not cannot be shown by direct testimonies. The Mesha and Siloah inscriptions and some of the oldest Aramaic and Phoenician divide the words by a dot. The later monuments do not abide by this usage, but mark the division here and there by a little interval. This custom is universal in the Aramaic papyri from the fifth century downwards. The Hebrew fragments make no exception, and the Syriac writing applies the word-division in the earliest manuscripts. Therefore the conjecture that word-division was used in the old scrolls is not to be rejected at the outset. Still the intervals must have been so small that wrong connections easily came about. Instances are not wanting, and both the Massorah and the Greek Version testify to that. Thus Gen., xlix, 19-20, is correctly divided in the Greek and in the Vulgate, whilst the M.T. erroneously carries the Mêm, that belongs to the end of verse 19, over to the following word "Asher". The passage, moreover, is poetical and a new stanza begins with verse 20. Hence in the archetype of our M.T. the stichic writing, known perhaps at an earlier period and used in the later manuscripts, was not applied.
The mistakes occurring in consequence of interchanging of letters, of wrong vocalization or connection, show how text-corruption originated, and thus suggest ways of repairing the damaged passages. Other slips which always occur in the handing down of manuscripts, such as haplography, dittography, insertion of glosses, transposition, even of entire columns, must also be taken into consideration whilst estimating the text of the Sacred Books. In books or passages of poetical nature, metre, alphabetical order of verses and stanzas, and their structure, supply a means of textual emendation, which ought nevertheless, to be sued with great prudence, especially where the manuscripts seem disarranged.
We must, however, beware of comparing the Septuagint as a unit with the Massorah. In textual criticism we must distinguish between the questions: What is the relation of the Greek Version of the Scriptures in general to the Hebrew? and, How far in a particular case may one text be corrected by the other? The Septuagint may on the whole differ considerably from the M.T., and yet often clear up an obscure passage in the Hebrew, while the reverse happens just a frequently. Apart from the Septuagint there is but little to assist us. The Samaritan Text throws light on the Pentateuch, at least up the fourth century, perhaps up the time before Esdras. Yet until the critical edition, announced a couple of years ago, appears it must remain an open question whether the Samaritan Text was not influenced by the Septuagint at a later period. Regarding shorter passages, the parallel texts allow of comparison. The deviations observed in them show that changes have taken place, which betray carelessness or intentional or accidental variations. Jewish tradition tells of a restoration of the Sacred Scriptures by Esdras. Underlying this narrative may be recollection of historical events that proved disastrous both to the political and religious life of the people of Israel and to its Sacred Books. The consequences do not everywhere manifest themselves as much as in the books of Samuel and Jeremias, for instance, but often enough are such that the application of all critical means is needed to come to a readable text. Sometimes in spite of all nothing can be done and the passage is irremediably disfigured. It will be impossible to make the M.T. agree entirely with the Septuagint until we are favoured by some unexpected discoveries. However, all these discrepancies do not alter the Sacred Texts to such a degree as to affect in any way the religious content of the Old Testament.
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Oldenburg
A grand duchy, one of the twenty-six federated states of the German Empire. It consists of three widely separated parts: the duchy of Oldenburg; the principality of Lübeck, situated between Holstein and Mecklenburg; and the principality of Birkenfeld, in Rhenish Prussia. The duchy is bounded by the North Sea, and by Hanover, It has an area of 2571 sq. miles and (1 Dec., 1905) 438,856 inhabitants. Oldenburg has 2134 sq. miles and 353,789 inhabitants; Lübeck, 217 sq. miles and 38,583 inhabitants; and Birkenfeld, 202 sq. miles and 46,484 inhabitants.
There were in 1905, in Oldenburg: Catholics, 86,865; Protestants, 264,805; other Christians, 1163; Jews, 956; in Lübeck: Catholics, 485; Protestants, 38,064; other Christians, 11; Jews, 23; in Birkenfeld: Catholics, 8717; Protestants, 37,047; other Christians, 177; Jews, 543. In the entire grand duchy: 96,067 Catholics, 399,916 Protestants, 1351 other Christians, 1522 Jews. The percentage of Catholics among the total population is now 21.9; in 1871 it was 22.4. The cause of this lies in the emigration of a part of the agricultural population to the industrial districts of the neighbouring provinces.
The capital is Oldenburg. In that part of the country facing the North Sea, the population is of Frisian descent; further inland it is Low Saxon, The chief rivers are the Weser and the Hunte. Of great importance to the country are the numerous canals. The chief industries are agriculture, cattle raising, horse breeding, peat-cutting, and fishing. The country's industrial establishments include brick factories, banquette manufacture, shipbuilding, metal and iron works, distilleries of alcohol from rye and potatoes. The most important articles of commerce are cattle, grain, lumber, etc.
The country takes its name from the castle of Oldenburg, erected about the middle of the twelfth century. The founder of the reigning house was Egilmar, who is first mentioned in a document dated 1088. His territory, of which the Duke of Saxony was the liege lord, was situated between the country of the Saxons and the Frisians. The wars with the latter lasted for several centuries, and it was not until 1234 that one of their tribes (the Stedingians) succumbed to the Oldenburg attacks in the battle of Altenesch. The Archbishop of Bremen was in these wars an ally of the counts of Oldenburg. When the famous Saxon duke, Henry the Lion, was forced to flee and the old Dukedom of Saxony was partitioned by Frederick Barbarossa in 1181, the counts of Oldenburg obtained the rights of princes of the Empire, but took little part in its development and progress. Of great importance later on was the marriage which Count Dietrich the Fortunate (died 1440), concluded with Heilwig of Schauenburg (Schaumburg). Two sons issued from this marriage, Christian and Gerhard the Valiant. Through the influence of his uncle, Duke Adolf VIII of Schleswig, Heilwig's eldest son, Christian, became King of Denmark in 1448, King of Norway in 1450, and King of Sweden in 1457. This last royal crown Christian lost again in 1471. He became, after the death of Duke Adolf, Duke of Schleswig and Count of Holstein. Christian became the ancestor of the House of Holstein-Oldenburg, branches of which are reigning to-day in Denmark, Greece, Norway, Russia, and Oldenburg.
The ancestral lands of Oldenburg were turned over by Christian in 1458 to his brother Gerhard the Valiant. The Emperor Charles V gave Oldenburg as a fief to Count Anton I in 1531. The main line became extinct with the death of Count Anton Günther (1603-67). After lengthy quarrels over the succession, Christian V of Denmark became ruler of Oldenburg in 1676. In 1773, however, the Danish King Christian VII surrendered Oldenburg to the Grand Duke Paul of Russia, in consideration of the latter's renunciation of the sovereignty of Schleswig-Holstein. Grand Duke Paul transferred the country, which was raised to a dukedom in 1777, to his cousin Frederick Augustus. The latter, who although a Protestant, was Prince-Bishop of Lübeck since 1750, added the territory of the former Catholic Bishopric of Lübeck to Oldenburg. Because William, the son of Frederick Augustus, was insane, Peter, first cousin of Frederick Augustus, succeeded the latter in the administration of the dukedom. The succeeding rulers of the country are descended from this Peter. When Napoleon in 1810 united the entire German North Sea districts with his empire, he decided to indemnify the Duke of Oldenburg for his loss by giving him other districts in Thuringia. But because the duke refused those districts,Napoleon punished him by taking possession of all Oldenburg in 1811 and by embodying it in the Departments of Wesermündung and Oberems. The battle of Leipzig in 1813 brought liberty to Oldenburg. Peter again grasped the reins of government. The resolutions of the Vienna Congress raised Oldenburg to the dignity of a grand duchy and enlarged it by adding to it a part of the French Department of the Saar, the old Wittelsbach Principality of Birkenfeld. After the establishment of the German Federation in 1815, Oldenburg became a member of it. In the war between Prussia and Austria in 1866 Oldenburg added its troops to the Prussian army of the Main; later on it joined the North German Federation and in 1871 the German Empire as an independent state. The reigning grand duke since 1900 is Frederick Augustus (born 16 Nov., 1852).
The larger part of the country was Christianized by the Bishop of Bremen, and especially through the efforts of St. Willebaldus, who was consecrated first Bishop of Bremen in 787. Until the introduction of the Lutheran confession in 1529 by Count Anton I, this district was united with the Archbishopric of Bremen. The reformation here destroyed almost all Catholic life. The southern parts of the duchy, which consist to-day of the administrative districts of Cloppenburg and Vechta, were outlying missions of the Osnabrück Diocese, attended from the monasteries of the Benedictines at Visbeck and Meppen, which had been established by Charlemagne. These parts, the pastoral care of which chiefly devolved on the Benedictine Abbey of Corvey, were subject to the Prince-Bishop of Münster from 1252 until 1803 under the name of "Niederstift" and, therefore, remained Catholic during the Reformation period. The spiritual jurisdiction over the Niederstift was exercised by the Bishop of Osnabrück and not by the Bishop of Münster. In 1688 the jurisdiction of Osnabrück was transferred to Münster. These districts were ceded to Oldenburg in the conference of the federal deputies in 1803. In the papal Bull "De salute animarum", 16 July, 1821, in regard to the establishment and limitation of the Prussian bishoprics, all Oldenburg was transferred to the Prussian bishopric of Münster; however, there were very few Catholics in the northern part of the country.
The principality of Lübeck is a part of the Vicariate Apostolic of the Northern Missions. The Principality of Birkenfeld belongs to the Bishopric of Trier. The plan of Grand Duke Paul to have a separate bishopric for Oldenburg failed on account of financial difficulties. The relations between Church and State were adjusted by the convention of 5 Jan., 1830. The Apostolic delegate to these deliberations was the Prince-Bishop of Ermland, Joseph of Hohenzollern. The supreme guidance of the Catholics of Oldenburg was entrusted to the substitute (Offizial) of the Bishop of Münster, who resided in Vechta. The resolutions of the convention became laws by order of the grand ducal cabinet of 5 April, 1831, under the title "Fundamentalstatut der katholischen Kirche in Oldenburg". Simultaneously there was published "Normativ zur Wahrung der landesherrlichen Majestätsrechte circa sacra" (Regulations for the maintenance of the ducal rights circa sacra), of which no notice had been given to the ecclesiastical authorities.
These regulations created "a commission for the defence of State rights against the Catholic Church", which exists to this day, and which is composed of two higher State officials, one of whom usually is a Catholic and the other a Protestant. The work of the commission includes all negotiations between the government and the Bishop of Münster, particularly those relating to the appointment of the Offizial, his assessors and his secretary as well as the two deacons; furthermore all negotiations between the government and the Offizial, such as those relating to the appointment of priests, the establishment of parishes and of ecclesiastical benefices. The commission furthermore must approve every sale or mortgage of church property. The regulations further decreed that all papal and episcopal edicts must be approved by the grand duke before their publication in Oldenburg, and that they shall not be valid without such an approval. On account of this one-sided unjust measure a long controversy arose between the government and the Bishop of Münster. The position of Offizial at Vechta was vacant from 1846 to 1853. In 1852 Oldenburg received a constitution. This led to an amelioration in the relations between Church and State, the ducal placet was abolished and every religious community or sect was permitted to conduct its affairs independently and without interference; church property was distinctly guaranteed. But as the approval of the government was required for the appointment of the clergy and clerical officials, the conflict continued.
The negotiations, begun in Dec., 1852, between the Bishop of Münster and the government, dragged along almost twenty years. During this conflict the bishop and the Offizial did not appoint any parish priests; only temporary pastors were placed in charge of the parishes in which vacancies occurred. In 1868 an agreement was reached according to which the bishops filled clerical vacancies after an understanding in each case with the Government, and they further agreed that the decrees of the Church should be communicated to the Government simultaneously with their publication. Several minor points in dispute were settled in 1872. The Catholics of Oldenburg were not affected by the severe trials of the Kulturkampf. Grand Duke Peter openly disapproved of the persecutions and of the severity with which the Church was treated in Prussia.
The Oldenburg part of the Diocese of Münster consists to-day of two deaconries, Cloppenburg and Vechta. The Deaconry of Cloppenburg numbers 38,678 Catholics, 6952 Protestants and 28 Hebrews; the 18 parishes of the Aemter Cloppenburg and Friesoythe also belong to it. The Deaconry of Vechta numbers 53,308 Catholics, 264,169 Protestants, 987 Jews; it includes the other 18 parishes of the country. The necessary funds for the payment of clerical expenses were partly taken from the income of several so-called commanderies in the Amt Friesoythe which formerly belonged to the Order of Malta. The State sequestrated these and other clerical possessions in the beginning of the nineteenth century, but agreed to turn over the annual income to the Catholic Church, which it has done to this day. Including these revenues the State pays annually about 22,000 Marks for the use of the Catholic Church. In 1910 the Church obtained the right of levying church-taxes. The State does not forbid the foundation of religious houses.
The Dominicans have a boarding college at Vechta, and the Franciscans a house in Mühlen, near Steinfeld. Of female congregations there are 7 houses belonging to the sisters of the third order of St. Francis; 4 houses of the Sisters of Charity; 7 houses of the Sisters of Our Lady; 1 house of the Poor Franciscan nuns Of the Sacred Hearts of Jesus and Mary; 1 house of the Grey Nuns of St. Elizabeth; in all there are 20 houses of female congregations. The sisters nurse the sick, or teach in their own schools. Until 1855 the Catholic schools were under church control.
The law of 1855 secularized the entire educational system including the secondary schools. The Catholic educational system and the Protestant system are each under a separate school board. The episcopal "Offizial" is president of the Catholic Church board which controls the Catholic "Gymnasium" at Vechta, the high school at Cloppenburg, the seminary for public school teachers at Vechta, and all Catholic public schools. On 4 Feb., 1910, a new educational law went into effect. It does away with the hitherto existing clerical superintendence of public schools. Only the religious instruction is supervised by the clergyman, who is a member of the school board. If there are more than twenty-five Catholic children in a community which has only a Lutheran school, a separate Catholic school must be established by the parish, should the parents request it.
The ancient Diocese of Oldenburg has no connexion with the country of Oldenburg, or with its principal city. The country of Oldenburg was never subject to the ecclesiastical jurisdiction of the Diocese of Oldenburg. The Bishopric of Oldenburg was founded by the German Emperor Otto I about 950, and comprised the present territory of Holstein, The small town of Oldenburg (also called Aldenburg in the Middle Ages), near the coast of the Baltic Sea, which is still in existence, was the ancient seat of the bishop. The Diocese of Oldenburg was suffragan to the Archdiocese of Bremen; during the great revolt of the Slavic peoples in 1066, it ceased to exist, but was re-established in 1149 as the See of St. Vicelin, a missionary among the Slavs. As early as 1163, the seat of the bishopric was transferred to Lübeck, the famous Hanse city, by the Saxon Duke Henry the Lion.
VON HALEM, Geschichte von Oldenburg (3 vols., Oldenburg, 1794-96); RUNDE, Oldenburger Chronik. (3rd ed,, Oldenburg, 1863); NIEMANN, Das oldenburgische Münsterland in seiner geschichtlichen Entwicklung (2 vols., Oldenburg, 1889-91); SCHAUENBURG, Hundert Jahre oldenburgischer Kirchengeschichte 1573-1667 (3 vols., Oldenburg, 1895-1900), Protestant; WILLOH, Geschichte der Kath. Pfarreien im Herzogtum Oldenburg (5 vols., Cologne, 1898-99); PLEITNER, Oldenburg im 19. Jahrhundert (2 vols,, Oldenburg, 1899-1900); IDEM, Oldenburgisches Quellenbuch (Oldenburg, 1903); SELLO, Alt-Oldenburg (Oldenburg, 1903).
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Olenus[[@Headword:Olenus]]

Olenus
A titular see and suffragan of Patras, in Achaia Quarta, one of the twelve primitive cities of Achaia, on the left bank of the Peirus near Dyme. It is mentioned as early as 280 B.C. Shortly after, its inhabitants retired to the villages of Peirai, Euryteiai, and Dyme. At the time of Strabo (VIII, vii, 4), who locates it forty stadia from Dyme and eighty from Patras, it was in ruins. It must have regained its population, for Honorius III in 1217 appointed its first bishop there. From the occupation of the Morea by the Franks, the Church of Olenus had been governed by the Archdeacon John, chaplain of Villehardouin.
The Latin Diocese of Olenus was substituted for the ancient Greek See of Elos, and covered the same territory. In the beginning the Latins formed two dioceses, that of Olenus and that of Andravilla, the residence of the princes of Morea (Fabre, "Le Liber censuum de Leglise romaine", Paris, 1905, II, 8); moreover it had only one bishop, that of Olenus, who usually lived at Andravilla or Andravida (Hopf, "Geschichte Griechenlands" in Allg. Encyclop., LXXXV, 235; Buchon, Recherches historiques, I, xxxix).
Eubel thinks the same in giving the long list of the Bishops of Olenus and Andravilla in "Hierarchia catholica mediiævi", I, 89, 393: II, 99; III, 280. The Greek See of Olenus was established (Gerland, "Neue Quellen zur Geschichte des lateinschen Erzbistums Patras", Leipzig, 1903, 104) shortly after 1340 with that of Kernitza, at the same time Patras had lost all its suffragans. This diocese is first found in a "Notitia Episcopatuum" of Constantinople after 1453 (Gelzer, "Ungedruckte . . . . Texte der Notitiæ episcopatuum", 634). To-day Olenus occupies the site of Tsukale=8Bka on the sea, about seven miles from Patras on the way from Olympia. Andravilla, the ancient residence of the bishops of Olenus, about 38 miles from Patras in the same direction, has 2700 inhabitants. The Church of St. Sophia, the ancient cathedral of the Latins, may be seen still, also the church of St. James, belonging to the Templars, in which were interred Geoffroy I, Geoffroy II, and Guillaume of Villehardouis, whose tombs have been restored.
Le Quien, Oriens christianus, III.
S. VAILHÉ 
Transcribed by William D. Neville

Olinda[[@Headword:Olinda]]

Olinda
Diocese in the north-east of Brazil, suffragan of San Salvador de Bahia. Erected into a vicariate Apostolic by Paul V (15 July, 1614), who annexed to it Prefecture Apostolic of São Luiz do Maranhão, Olinda was created a bishopric by Innocent XI on 22 November, 1676 (Constitution "Ad Sacram"). Its most distinguished prelate was Thomas of the Incarnation (1774-85), author of "Historia ecclesiæ Lusitaniæ" (Coimbra, 1759). From its original territory Leo XIII erected the Sees of Parahyba (1892) and Alag as (1900). It is now coextensive with the State of Pernambuco, lying between 7 and 10 40 S. latitude, and 34 35 and 42 10 W. longitude, having an area of 49,575 square miles. The maritime regions are low, fertile, and well settled: the hinterland forms a plateau 500 to 700 feet high, is arid, and sparsely populated. The episcopal city was originally Olinda , founded by Duarte Coelho Pereira in 1534. It was held by the Dutch from 1630 till 1654, who established, a few miles south, a new capital Moritzstadt, now known as Recife, or Pernambuco, an important seaport having a population of 190,000. The episcopal residence has been transferred thither, to the section called Bõa Vista. Pernambuco has a university, five hospitals (one in charge of the Sisters of Mercy), a college, and many churches, the first being dedicated to Nossa Senhora de Monte. A Benedictine abbey founded at Olinda in 1595, was re-established on 15 August, 1885, from Beuron in Hohenzollern, and is in personal union with the abbey founded at Parahyba in 1903. The present Bishop of Olinda, Mgr. Luiz Raymundo da Silva Britto (b. at São Bento do Peri, 24 Aug., 1840; ordained, 19 July, 1864; elected, 18 Feb., 1901), succeeded Mgr. Manuel dos Santos Pereira (b. 1827; consecrated, 1893). The diocese contains 81 parishes, 365 filial churches and chapels, 88 secular and 22 regular priests; the population is 1,178,000, all Catholics, except about 4000 Protestants.
Galanti, Historia do Brazil (São Paulo, 1896); Tollenare, Notas Dominicaes (Recife, 1906); Dias, O Brazil Actual (Rio de Janeiro, 1905).
A.A. MACERLEAN 
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Oliva[[@Headword:Oliva]]

Oliva
A suppressed Cistercian abbey near Danzig in Pomerania, founded with the assistance of the dukes of Pomerania some time between 1170-78. After the extinction of the dukes of Pomerania in 1295, Oliva became part of Poland. From 1309-1466 it was under the sovereignty of the Teutonic Order; from 1466-1772 it again formed part of Poland; from 1772-1807 it belonged to Prussia; from 1807-14 to the free city Danzig. In 1831 it was suppressed; the abbey church, a three-naved brick structure in the Romanesque and Gothic style, became the Catholic parish church of the town of Oliva; and nearly all the other buildings were torn down.
In 1224 and in 1234 the abbey was burnt down and its monks killed by the heathen Prussians; in 1350 it was destroyed by fire; in 1433 it was pillaged and partly torn down by the Hussites; in 1577 it was pillaged and almost entirely destroyed by the Protestantsoldiers of Danzig, in 1626 and in 1656 it was pillaged by the Swedes. The monks of Oliva have been powerful factors in the Christianization of north-eastern Germany. The dukes of Pomerania and the Teutonic Order liberally rewarded them with large tracts of land.
When Oliva came under the sovereignty of Poland in 1466, it refused to join the Polish province of Cistercians, because most of its monks were Germans. When about 1500 it asserted its exemptness from the jurisdiction of the bishop of Leslau, the Holy Seedecided in its favour. Its discipline suffered severely from 1538-1736, because by a degree of the Diet of Petricow only noblemen could be elected abbots, and especially because from 1557-1736 these abbots were appointed by the Polish kings. An impetus to reform was given by Abbot Edmund of Castiglione, who was sent as visitor. He joined Oliva to the Polish Province, and in 1580 drew up new statutes for the two provinces. But under the Prussian rule the king assumed the right of appointing the abbots and a new period of decline began which continued until the suppression.
Fontes Olivenses, ed. Hirsch in Script. rerum Prussicarum, I (Leipzig, 1861) and V (1874), and by Ketrzynski in Mon. Pol. Hist., VI (Krakow, 1893); Hirsch, Das Kloster Oliva (Danzig, 1850); Kretschmer, Geschischte und Beschreibung der Klöster in Pomerellen: Part I: Die Cistercienser Abtei Oliva (Danzig, 1847); Kemper, Die Inschriften des Klosters Oliva (Neustadt in Westpreussen, 1893).
MICHAEL OTT 
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Oliver Almond[[@Headword:Oliver Almond]]

Oliver Almond
Priest and writer, born in the diocese of Oxford. He is believed by Foley to have been the brother of the martyr, the Ven. John Almond; but Gillow has shown that this is probably a mistake. Oliver was educated at the English Colleges at Rome (1582-87) and Valladolid, and was a missionary in England. He presented the English College at Rome with a precious chalice. Some of his correspondence is preserved in the "Westminster Archives", and he is conjectured by Gillow to have been the writer of a work entitled, "The Uncasing of Heresies, or the Anatomie of Protestancie, written and composed by O.A." (Louvain?) 1623, 8vo.
FOLEY, Records S.J., VI., 153; GILLOW, Bibl. Dict. Eng. Cath., I, 27. Stonyhurst Mss. Collectanea, N. ii, 73.
J.H. POLLEN

Oliver Legipont[[@Headword:Oliver Legipont]]

Oliver Legipont
Benedictine, bibliographer, born at Soiron, Limburg, 2 Dec., 1698; died at Trier, 16 Jan., 1758. Having received his early education from the Franciscans at Verviers he proceeded for higher studies to Cologne, where he entered the abbey of Great St. Martin, received the priesthood on 22 May, 1723, and the degree of Licentiate in 1728, His life was practically a succession of journeys to the numerous libraries, which he was commissioned to examine and put in order. Though zealous in the sacred ministry, he had little opportunity of exercising it; nor did he devote much time to teaching, though he was instrumental in promoting the higher studies in his order by the erection of a Benedictine college in the University of Heidelberg. Most of his writings remain unedited, but among the printed works his edition of Magnoald Ziegelbauer's "Historia rei litterariæ ord. Sti. Benedicti" (1754-), "Monasticum Moguntiacum" (Prague, 1746), "Dissertationes philologico-bibliographicæ" (Nuremberg, 1747), "Itinerarium peregrinationis nobilis" (Augsburg, 1751; the same also in Spanish, Valencia, 1759) have lasting value.
Allg. Deutsch. Biog., XVIII. 123.
BENEDICT ZIMMERMAN 
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Oliver Maillard[[@Headword:Oliver Maillard]]

Oliver Maillard
Celebrated preacher, b. at Juignac, (?), Brittany, about 1430; d. at Toulouse, 22 July, 1502. He took the Franciscan habit with the Observants, apparently in the province of Aquitaine. He was there the vicar Provincial of the Observants, when on 2 June, 1487, he was elected Vicar General of the Ultramontane Observants (i.e. those north of the Alps) at the general chapter of the Observants at Toulouse. After his first term of office (1487-90), he was twice re-elected (1493-6 and 1499-1502). Retiring from office at the General Chapter of 15 May, 1502, he went to Toulouse, where he died at the monastery of St. Mary of the Angela. As miracles soon occurred at his grave, the General Chapter of Barcelona in 1508 ordered that his remains should be translated to a chapel built specially for them, where for some time he enjoyed a certain amount of public veneration. He is specially celebrated as a forceful, popular preacher, who preached inspiriting and profitable Lenten sermons in both churches and public places. His manner and style were indeed often rather bluntly plebeian, but by no means so rough as the later classicists have proclaimed them to be. Of a fearless nature, he did not abstain from well-merited attacks upon the abuses of his time, and upon the crimes of those in high places (e.g. the cruelties of Louis XI). He also espoused the cause of Jeanne de Valois, the repudiated wife of the Duke of Orléans. On the other hand, Maillard, who was highly respected by all classes, confirmed Charles VIII in his plan of restoring Roussillon and Cerdagne to Aragon. Innocent VIII asked Maillard in 1488 to use his best endeavours with the French king for abolishing the Pragmatic Sanction: but in this task he was unsuccessful, like many others.
Of his works, nearly all of which are sermons, there is no complete collection; they appeared in detached fashion, many in various editions and in both French and Latin. The most important are: "Sermones de adventu, quadragesimales et dominicales" (3 vols., Paris, 1497-8, 1506, 1522, etc.: Lyons, 1498, etc.); "Sermones de adventu, quadragesimales, dominicales" and "De peccati stipendio et gratiae praemio" (Paris, 1498—, 1515, etc.; Lyons, 1503), delivered at Paris in 1498; "Quadragesimale", delivered at Bruges in 1501 (Paris, s.d.); printed with the author's notes and the edition of his "Sermon fait l'an 1500 . . . en la ville de Bruges" (2nd ed., Antwerp, s. d.); "Chanson piteuse . . . chantée à Toulouse 1502" (2nd ed., Paris, 1826); "Histoire de la passion. . .de nostre doulx sauveur" (Paris, 1493); "La conformité et correspondance tres dévote des. . .mystères de la messe à la passion. . .", (Paris, 1552), reprinted as a literary monument (Paris, 1828); "L'instruction et consolacion de la vie contemplative", (Paris, s.d.), containing various treatises; "La confession de Frère Oliver Maillard" (Paris, s.d. ; Paris, 1500), frequently edited.
SAMOUILLAN, Etude sur la chaire. . .francaise au XVe siecle, Oliver Maillard (Bordeaux, Toulouse, and Paris, 1891); BORDERIE, OEuvres francaises d'Oliv. M. : Sermones et poesies (Nantes, 1877); PIAGET in Annales du Midi, V (Toulouse, 1893), 315 sqq.: WADDING, Annales Ord. Frat. Minorum, XIV (Rome, 1735), 270; (2nd ed. Rome, 1806), 184; (3rd ed., 1906), 571; SBARALEA, Supplem. ad. Script. O. M. (Rome, 1806), 571; FERET, La faculte de theologie de Paris, epoque moderne, II, 213-33; CHEVALIER, Bio-bibl. (Paris, 1907), s. v.
MICHAEL BIHL 
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Olivetans[[@Headword:Olivetans]]

Olivetans
A branch of the white monks of the Benedictine Order, founded in 1319. It owed its origin to the ascetic fervour of Giovanni Tolomei (St. Bernard Ptolomei), a gentleman of Siena and professor of philosophy. He is said to have vowed himself to religion in gratitude for the recovery of his eyesight through the intercession of the Blessed Virgin. In fulfilment of this vow he left his home (1313) and went into the wilderness, to forsake the world and give himself to God. Two companions of his, Ambrogio Piccolomini and Patricio Patrici, Sienese senators, accompanied him. They settled on a bit of land belonging to Tolomei. It was a mountain top, exactly suited to the eremitical life. Here they devoted themselves to austerities. Apparently they were somewhat aggressive in their asceticism; for, six years later, they were accused of heresy and summoned to give an explanation of their innovations before John XXII at Avignon. The two disciples—Tolomei remained behind—obeyed the mandate and succeeded in gaining the good-will of the Holy Father, who, however, in order to bring them into line with other monks, bade them go to Guido di Pietromala, Bishop of Arezzo, and ask him to give them a Rule which had the approbation of the Church. The bishop remembered that once, in a vision or dream, Our Lady had put into his hands the Rule of St. Benedict and bade him give white habits to some persons who knelt before her. He did not doubt that these monks were the Sienese hermits commended to his care by the pope. Wherefore, he clothed the three of them with white habits and gave them the Benedictine Rule and placed them under the protection of the Blessed Virgin. Tolomei took the name of Bernard and their olive- clothed mountain hermitage was renamed "Monte Oliveto", in memory of Christ's agony and as a perpetual reminder to themselves of the life of sacrifice and expiatory penance they had undertaken.
Evidently, in what he did, the good bishop had before his mind the history of St. Romuald—there is even a repetition of the well- known "Vision of St. Romuald" in the story—and hoped, through the enthusiasm of Bernard and his monks, to witness another wide- spread monastic revival, like that which spread from the Hermitage of Camaldoli. He was not disappointed. Through the generosity of a merchant a monastery was erected at Siena; he himself built another at Arezzo; a third sprang up at Florence; and within a very few years there were establishments at Camprena, Volterra, San Geminiano, Eugubio, Foligno, and Rome. Before St. Bernard's death from the plague in 1348—he had quitted his monastery to devote himself to the care of those stricken with the disease and died a martyr of charity—the new congregation was already in great repute, as well for the number of its houses and monks as for the saintliness of its members and the rigour of its observance. Yet it never succeeded in planting itself successfully on the other side of the Alps.
St. Bernard Ptolomei's idea of monastic reform was that which had inspired every founder of an order or congregation since the days of St. Benedict—a return to the primitive life of solitude and austerity. Severe corporal mortifications were ordained by rule and inflicted in public. The usual ecclesiastical and conventual fasts were largely increased and the daily food was bread and water. The monks slept on a straw mattress without bed-coverings, and did not lie down after the midnight Office, but continued in prayer until Prime. They wore wooden sandals and habits of the coarsest stuff. They were also fanatical total abstainers; not only was St. Benedict's kindly concession of a hemina of wine rejected, but the vineyards were rooted up and the wine-presses and vessels destroyed. Attention has been called to this last particular, chiefly to contrast with it a provision of the later constitutions, in which the monks are told to keep the best wine for themselves and sell the inferior product ("meliora vina pro monachorum usu serventur, pejora vendantur") and, should they have to buy wine, to purchase only the better quality ("si vinum emendum erit, emetur illud quod melius erit"). Truly, relaxation was inevitable. It was never reasonable that the heroic austerities of St. Bernard and his companions should be made the rule, then and always, for every monk of the order. But the mandate concerning the quality of the wine chiefly aimed to remove any excuse for differential treatment of the monks in meat and drink. Where everything on the table was of exceptional quality, there could be no reason why anyone should be especially provided for. It was always the custom for each one to dilute the wine given him.
Though the foundation of the Olivetans was not professedly an introduction of constitutional reform among the Benedictines, it had that result. They were a new creation and hence, as we may see, up-to-date. They had a superior general, like the friars, and officials of the order distinct from those of the abbey. They set an example of adaptation to present needs by the frequent modification of their constitutions at the general chapters, and by the short term of office enjoyed by the superiors. In 1408 Gregory XIIgave them the extinct monastery of St. Justina at Padua, which they occupied until the institution there of the famous Benedictine reform. This great movement out of which the present Cassinese Congregation resulted, may, therefore, in a very literal sense, be described as having followed in the footsteps of the Olivetans. At the present date, the Order of Our Lady of Mount Olivet numbers only 10 monasteries and 122 brethren.
HELYOT, Hist. des ordres monast.; MIGNE, Dict. des ordres relig.; LANCELOTTO, Hist. Olivetanae; BONANNI, Catalog. ord. relig.; CUMMINS, The Olivetan Constitutions in Ampleforth Journal (Dec., 1896).
J.C. ALMOND 
Transcribed by Herman F. Holbrook 
O Saint Bernard, and all ye holy Monks and Hermits, pray for us.

Olivier de La Marche[[@Headword:Olivier de La Marche]]

Olivier de la Marche
Chronicler and poet, b. 1426, at the Chateau de la Marche, in Franche-Comté; d. at Brussels, 1501. He was knighted by Count de Charolais, later Charles the Bold (1465). Two years later Count de Charolais became ruler of Bergundy and Flanders, and made Oliver bailiff of Among (now a department of the Haute-Sane) and captain of his guards. Taken prisoner at the battle of Nancy, where the duke lost his life (1477), he regained his liberty by paying a ransom, and rejoined Marie, daughter of Duke Charles and heiress of Burgundy, who made him her maitre d'hôtel.
As a writer he is best known by his "Memoirs", which cover the years from 1435-92, first printed at Lyons in 1562. Another edition, by Beaued and d'Arbaumont, was made for the Société de l'Histoire de France (1883-88). The work is singular and important for a knowledge of the period. The author is sincere, but his style contains many Wallonne expressions and, as in his other writings, he introduces too many descriptions of fêtes and tournaments. Most of his works are in verse. Among those are: "Le Chevalier Délibéré", a poem which some think is his own biography, others that it is an allegorical life of Charles the Bold; "Le Parement et la Triomphe des Dames d'Honneur', a work in prose and verse, of which each of the twenty-six chapters is named from some articles of ladies' attire; and "La Source d'Honneur pour maintenir la corporelle élégance des Dames". Among his prose works are: "Traité et Avis de quelques gentilhommes sur les duels et gages de bataille", and "Traité de la Manière de célébrer la noble fête de la Toison d'or".
Stein, Oliver de la Marche (Brussels, 1888).
GEORGES BERTRIN 
Transcribed by William D. Neville
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Olmütz
Olmütz, Archdiocese of (Olomucensis), in Moravia. It is probable that Christianity penetrated into Moravia as early as the fourth century, but the invasions of the Huns and Avars destroyed these beginnings. Towards the end of the eighth century the Northern Slavs immigrated into this region. Their leader, Rastislav, asked for Christian missionaries, not from the Franks, but from the Greek emperor, Michael III, who sent the brothers Cyril and Methodius, born in Thessalonica but speaking the Slavic tongue and educated in Constantinople. Cyril, known as "the Philosopher", had been a missionary among the Chazars, and had discovered near the Inkermann the body of Clement I, whose transfer to Rome through Bulgaria and Pannonia is marked to this day by three Moravian and eighteen Bohemian churches dedicated to St. Clement. The preaching of the missionary brothers was successful. Cyril invented the Glagolitic alphabet and translated the Bible into Slavic. What is to-day called "Cyrillic" (Glagolitic) script owes its origin to his pupil Clement, Bishop of Welica. German ecclesiastics became jealous of the success of the two Slavic apostles and accused them at Rome, but Adrian II gave them permission to use the Slavic language for religious services. Cyril died in a Roman monastery, while Methodius became Archbishop of Pannonia and Moravia. Despite his high ecclesiastical dignity he was insulted at a Synod of Salzburg and kept a prisoner for two and a half years. He laboured faithfully and successfully in Moravia under the reign of Swatopluk, justified himself repeatedly when accused before John VIII, and died 6 April, 885, at Velehrad on the March.
The Moravian kingdom soon (906) fell before the onslaught of the Hungarians, and the name Moravia for a long time disappears from history. In the report sent by Pilgrim of Passau to Benedict VIII, it is mentioned as part of the Diocese of Passau. When in 973 the See of Prague was established, it included Moravia, Silesia (with Cracow), and the Lausitz. In 1048 Duke Bretislav Achilles founded the first Moravian monastery, Raigern. The medieval concept of a kingdom called for several episcopal sees under a metropolitan. Therefore, when Bretislav's successor, Vratislav II, coveted the royal crown, he created the necessary conditions, and in 1063 Olmütz became a bishopric. The emperor gained a new vassal, and the Archbishop of Mainz another suffragan. The Bishop of Prague, as an indemnity for the loss of tithes in Moravia, received twelve fiefs in Bohemia, and annually the sum of one hundred marks silver from the ducal treasury. The first Moravian bishop was John I (1063-85), a monk of Brevnow. At the same time the Cathedral of Sts. Peter and Paul received a chapter with a dean as its head. John had to suffer a great deal from Bishop Jaromir (Gebhard) of Prague, the unpriestly brother of Duke Vratislav. Jaromir personally attacked and maltreated Bishop John in the latter's episcopal palace. Alexander II thereupon sent a legate Rudolphus, who convoked a synod at Prague which Jaromir ignored. For this insubordination he was deposed. Gregory VII summoned both bishops to Rome. At the Easter Synod of 1074 Jaromir expressed his regret for maltreating John, but declined to give up the fief of Bodovin, whereupon the pope asked Vratislav to expel Jaromir, by force if necessary.
Among the bishops of Olmütz, during the later Middle Ages the following are prominent: Heinrich (called Zdik after his birthplace) transferred his see to the church of St. Wenceslaus, which had been twenty-four years in construction, and at Easter, 1138, took the Premonstratensian habit in the church of the Holy Sepulchre at Jerusalem. Bishop Kaiim, in 1193, while ordaining priests and deacons at Prague, forgot the imposition of hands. His successor, Engelbert, corrected this omission two years later; but the Cardinal-Deacon Petrus declared the ordination null and void, and caused it to be repeated in its entirety in 1197. When the legate attempted to enforce a strict observance of the laws relating to celibacy, he was expelled from the country; the laws of the Church, however, were henceforth more strictly observed. During the time that Moravia was joined to Bohemia, the Duke of Bohemia appointed the Bishop of Olmütz. In 1182 Moravia became independent, and thereafter the margraves of Moravia exercised the right of appointment. Premysl Ottokar I, in 1207, granted to the Church of Olmütz freedom from taxes and to the chapter the right of electing the bishop. Innocent III confirmed this grant. After the death of Ottokar II, Rudolph of Hapsburg appointed Bishop Bruno regent in Moravia. Charles IV, in 1343, made Prague the metropolitan see for Leitomischl and Olmütz. The bishopric, as a vassal principality of the Bohemian crown, was the peer of the margravate of Moravia, and from 1365 its prince-bishop was Count of the Bohemian Chapel, i.e. first court chaplain who was to accompany the monarch on his frequent travels. In 1380 the cathedral and the residence of the prince-bishop were both destroyed by fire. During this period the following orders were established: the Premonstratensians (Hradisch, Klosterbrück); Cistercians (Velehrad); the Franciscans and the Dominicans during the lives of their founders; the Teutonic Knights. On the other hand there arose the sects of the Albigenses, Flagellants, Waldensians (Apostolic Brethren, Brethren of the Holy Ghost), Hussites (Bohemian Brethren, Grubenheimer, Picardians). Thus it happened that Protestantism found a well-prepared field. Lutheranism was preached by Speratus at Iglau; Hubmaier and Huter were Baptists. Exiled from Switzerland and Germany, the Anabaptists came in droves into Moravia; Lœlius Socinus, on his homeward journey from Poland to Turin, successfully sowed the seed of Socinianism. Bishop Dubravsky (Dubravius), famous as an author and historian, encouraged the disheartened Catholics (1553). The thirty-three volumes of his history of Bohemia, his five books on fish-raising (piscatology), and the work entitled "Ueber das heilige Messopfer" justify his reputation.
The Reform movement was finally arrested by the Jesuits. Three of them reached Olmütz in 1566 and rapidly acquired influence and power. Bishop Prusinovsky granted them a convent and turned over to them the schools as well as the projected university. At a synod strict orders and regulations were adopted. His fourth successor, Pavlovsky, accomplished wonders in carrying out the decrees of the Council of Trent. Rudolph II conferred upon him the title of duke and prince and made him a member of the royal chapel. The canons whom he gathered at Olmütz were distinguished for learning and virtue. The most important bishop of this see during the Reformation period was Cardinal Franz Dietrichstein (d. 1636), son of Adam, major-domo of the imperial household. He governed the see for thirty-seven years, and accomplished extraordinary things both as statesman and ecclesiastic. His work, of course, met with considerable opposition. He was imprisoned at Brünn, and the see of Olmütz was abolished. Johannes Sarkander, parish priest of Holleschau, became a martyr for the secrecy of the confessional at Olmütz, 17 March, 1620, and in 1860 he was canonized. Better days soon appeared. The title of prince was conferred on both the cardinal and his brother, whose descendants were to inherit the title. Amos Comenius (Komenzky), the last "senior" of the Bohemian Brethren, fled to Poland. Pre-eminent as a pedagogue his influence was felt later on in the intellectual life of his country. Dietrichstein was succeeded by Archduke Leopold Wilhelm, son of Ferdinand II, and by Charles Joseph, son of Ferdinand III. In 1663 Charles Joseph was elected Bishop of Breslau and Olmütz, with a dispensation from Alexander VII, as he was scarcely fourteen years of age; but died the following year. In 1693 Charles, son of Duke Charles of Lorraine, at the age of twenty-three, became sub-deacon and exercised the administrative power in temporal affairs; four years later he obtained the spiritual administration. The dissolution of the Society of Jesus in 1773 affected three hundred and sixty-eight professors in nine colleges of Moravia. In the same year Clement XIV withdrew from the chapter the right of electing its bishop; it was restored, however, by Pius VI.
Maria Theresa, in 1777, raised Olmütz to the dignity of an archbishopric, and subordinated to it the newly-founded See of Brünn. The archdiocese was divided into eight archpresbyterates and fifty-two deaneries. When the toleration edict of Joseph II appeared in 1781, whole districts forsook the Church. The inhabitants since the Counter-Reformation had been Protestants in secret. The emperor therefore ordered those desirous of renouncing the Catholic belief to make known in person their intention to the Commission on Religion. When Emperor Joseph began the dissolution of the monasteries, there were in Moravia and Silesia two thousand monks in eighty-three houses. From the sale of this ecclesiastical property, the so-called "Religion Fund", many parishes were established, three in Olmütz alone. In the rural parts the parishes were not to be more than four miles apart. The parish priests received a stipend of four hundred florins, a local chaplain three hundred florins, and an assistant two hundred florins. The third archbishop of Olmütz was Archduke Rudolph, brother of Emperor Francis. Cardinal Maximilian Joseph, Freiherr von Somerau-Beckh, had, in 1848, as adviser and assistant, the brilliant chancellor Kutschker. On 2 December of the same year, in the throne room of the prince-archbishop's residence, Francis Joseph assumed the imperial sceptre. While the Austrian Parliament sat at Kremsier, Olmütz was the political capital of Austria. Eighty years old, Somerau-Beckh attended the great assembly of bishops in Vienna in 1849. Here he proposed by legal enactment to abolish the rule requiring every member of the Olmütz chapter to be of noble birth, because this rule was contrary to the spirit of Christianity and the laws of the Church, and an injustice to the untitled clergy of the diocese. The Olmütz chapter for a long time opposed this proposition both at Rome and at the imperial court, but without success. The two last prince-bishops have also been commoners. Cardinal Fürstenberg rebuilt in splendid Gothic style the cathedral with its three towers, carefully preserving the individuality of the old church. The Concordat of Vienna (1448) provided that if any high dignitary of the Church resigned or died while in Rome, the pope should have the right to fill the vacancy thus caused. This he did, when Archbishop Theodor Kohn resigned his office in Rome on account of his great age, and the Bishop of Brünn, Francis Sal. Bauer was appointed archbishop.
At the present (1910) Moravia has two and one half million inhabitants of whom over ninety-five percent are Catholics, less than three per cent Protestants, and nearly two per cent Hebrews. In the Archdiocese of Olmütz there are 1,785,000 Catholics; 1,507 priests; 220 male and 1,547 female inmates of religious houses. The episcopal city has a population of 22,000.
Wolny, Topographie Mährens (2 vols., Brünn, 1836-42); Kirchl. Topographie Mährens (9 vols., Brünn, 1855-63), index, 1866; Dudik, Geschichte Mährens (until 1358) in 12 vols. (Brünn, 1860-88); Müller, Geschichte der kön, Hauptstadt Olmütz (Vienna, 1882); Tittel, Historia archidiœcesis Olomucensis ejusque Prœsulum (Olmütz, 1889), MSS.; d'Elvert, Zur Geschichte des Erzbistums Olmütz (Brünn, 1895), bibliography, pp. 305-12.
C. WOLFSGRUBER 
Transcribed by Tim Urban
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Olympe-Philippe Gerbet
A French bishop and writer; b. at Poligny (Jura), 1798; d. at Perpignan (Pyrénées Orientales), 1864. He studied at the Académie and the Grand-Séminaire of Besançon, also at St-Sulpice and the Sorbonne. Ordained priest in 1822, he joined Lamennais at "La Chesnaie" (1825) after a few years spent with Salinis at the Lycée Henri IV. Although an enthusiastic admirer of Lamennais he nevertheless accepted the papal Encyclical "Mirari vos" of 15 Aug., 1832, and the "Singulari nos" of 13 July, 1834, which condemned the traditionalism of Lamennais; and, after fruitless efforts to convert the master, he withdrew to the "Collège de Juilly" (1836). The years 1839-49 he spent in Rome, gathering data for his "Esquisse de Rome Chrétienne". Recalled by Monseigneur Sibour, he became successively professor of sacred eloquence at the Sorbonne, Vicar-General of Amiens, and Bishop of Perpignan (1854). His episcopate was marked by the holding of a synod (1865), the reorganization of clerical studies, various religious foundations, and, above all, by the famous pastoral instruction of 1860 sur diverses erreurs du temps présent, which served as a model for the Syllabus of Pius IX. Gerbet has been called the Fénelon of the nineteenth century. Besides many articles in "Le Mémorial catholique", "L'Avenir", "L'Université catholique", and some philosophical writings ("Des doctrines philosophiques sur la certitude", Paris, 1826; "Summaire des connaissances humaines", Paris, 1829; "Coup d'oeil sur la controverse chrétienne", Paris, 1831; "Précis d'histoire de la philosophie", Paris, 1834; under the names of Salinis and Scorbiac), all more or less tinctured with Lamennais's errors, he wrote the following: "Considérations sur le dogme générateur de la piété chrétienne" (Paris, 1829); "Vues sur la Pénitence" (Paris, 1836) — these two works are often published together; "Esquisse de Rome Chrétienne" (Paris, 1843), previously mentioned. In the two former books Gerbet views the dogmas of the Eucharist and Penance as admirably fitted to develop the affections — nourrir le coeur de sentiments — just as he uses the réalités visibles of Rome as symbols of her essence spirituelle. Sainte-Beuve (Causeries de lundi, VI, 316) says that certain passages of Gerbet's writings "are among the most beautiful and suave pages that ever honoured religious literature". Gerbet's "Mandements et instructions pastorales" were published at Paris in 1876.
J.F. SOLLIER 
Transcribed by Gerald M. Knight
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Olympus
A titular see of Lycia in Asia Minor. It was one of the chief cities of the "Corpus Lyciacum", and was captured from the pirate, Zenicetas, by Servilius Isauricus who transported to Rome the statues and treasure he had stolen. Its ruins (a theatre, temple, and porticoes) are located south of the vilayet of Koniah, at Delik-Tash (Pierced Stone), so-called because of a large rock forming a natural arch. The town was built near Mount Olympus or Phoenicus, which gave forth constant fiery eruptions throughout antiquity; the ancients called it Chimaera and depicted it as a monster which had been vanquished by Bellerophon. Several ancient authors knew that this was only a natural phenomenon. (The Turks call it Yanar Tash -- Burning Stone.) Several "Notitiae Episcopatuum" mention Olympus among the suffragan sees of Myra until the thirteenth century. Only four bishops are known, one of whom was St. Methodius (q. v.).
LEAKE, Asia Minor (London, 1824), 189; FELLOWS, Lycia (London, 1847), 212 sq.; SPRATT AND FORBES, Travels in Lycia, I (London, 1846), 192; SMITH, Dict. Greek and Rom. Geog., s.v.; LE QUIEN, Oriens Christ., I, 975.
S. PÉTRIDÈS 
Transcribed by Herman F. Holbrook 
Ye are come unto Mount Sion, and unto the city of the living God.
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Ombus
Titular see and suffragan of Ptolemais in Thebais Secunda. The city is located by Ptolemy (IV, v, 32) in the nomos of Thebes. It is mentioned by the "Itinerarium Antonini" (165); Juvenal (XV, 35); the "Notitia dignitatum"; Hierocles (Synecdemus) etc. As late as the Ptolemaic epoch it was only a small garrison town built on a high plateau to protect the lower course of the Nile. It became afterwards the capital of the nomos Ombitos, then of the southern province of Egypt instead of Elephantine (see in "Ptolemæi Geographia", ed. Müller, I, 725, note 4, the epigraphic texts relating to this nome). Ombus was situated 30 miles north of Syene. Its history is unknown. Le Quien ("Oriens christ.", II, 613) mentions two of its bishops: Silvanus and Verres, contemporaries of the patriarch Theophilus. Another is noted in an inscription of the seventh century (Lefebvre, "Recueil des inscriptions grecques chrétiennes d'Egypte", Cairo, 1907, n. 561). The city was discovered in the ruins of Kom Ombo. A temple of the Ptolemaic epoch could be seen there but it was destroyed in 1893; it had replaced a sanctuary of the epoch of Thothmes III.
Smith, Dictionary of Greek and Roman Geography, II, 491; Hamilton, Ægyptiaca, 34; Champollion, L'Egypte sous les Pharaons, II, 167-69; Amélineau, La géographie de l'Egypte à l'epoque copte (Paris, 1893), 287.
S. VAILHÉ 
Transcribed by William D. Neville
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Omission
(Latin omittere, to lay aside, to pass away).
"Omission" is here taken to be the failure to do something one can and ought to do. If this happens advertently and freely a sin is committed. Moralists took pains formerly to show that the inaction implied in an omission was quite compatible with a breach of the moral law, for it is not merely because a person here and now does nothing that he offends, but because he neglects to act under circumstances in which he can and ought to act. The degree of guilt incurred by an omission is measured like that attaching to sins of commission, by the dignity of the virtue and the magnitude of the precept to which the omission is opposed as well as the amount of deliberation. In general, according to St. Thomas, the sin of omission consisting as it does in a leaving out of good is less grievous than a sin of commission which involves a positive taking up with evil. There are, of course, cases in which on account of the special subject matter and circumstances it may happen that an omission is more heinous. It may be asked at what time one incurs the guilt of a sin of omission in case he fails to do something which he is unable to do, by reason of a cause for which he is entirely responsible. For instance, if a person fails to perform a duty in the morning as a result of becoming inebriated the previous night. The guilt is not incurred at the time the duty should be performed because while intoxicated he is incapable of moral guilt. The answer seems to be that he becomes responsible for the omission when having sufficiently foreseen that his neglect will follow upon his intoxication he does nevertheless surrender himself to his craving for liquor.
RICKABY, Aquinas Ethicus (London, 1896); BOUQUILLON, Theologia moralis fundamentalis (Bruges, 1903); St. Thomas Aquinas, Summa Theologica (Turin, 1885).
JOSEPH F. DELANY 
Transcribed by Anne Musgrave
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Omnipotence
(Latin omnipotentia, from omnia and potens, able to do all things).
Omnipotence is the power of God to effect whatever is not intrinsically impossible. These last words of the definition do not imply any imperfection, since a power that extends to every possibility must be perfect. The universality of the object of the Divine power is not merely relative but absolute, so that the true nature of omnipotence is not clearly expressed by saying that God can do all things that are possible to Him; it requires the further statement that all things are possible to God. The intrinsically impossible is the self-contradictory, and its mutually exclusive elements could result only in nothingness. "Hence," says Thomas (Summa I, Q. xxv, a. 3), "it is more exact to say that the intrinsically impossible is incapable of production, than to say that God cannot produce it." To include the contradictory within the range of omnipotence, as does the Calvinist Vorstius, is to acknowledge the absurd as an object of the Divine intellect, and nothingness as an object of the Divine will and power. "God can do all things the accomplishment of which is a manifestation of power," says Hugh of St. Victor, "and He is almighty because He cannot be powerless" (De sacram., I, ii, 22).
As intrinsically impossible must be classed:
1. Any action on the part of God which would be out of harmony with His nature and attributes;
2. Any action that would simultaneously connote mutually repellent elements, e.g. a square circle, an infinite creature, etc.
(1) Actions out of harmony with God's nature and attributes
(a) It is impossible for God to sin
Man's power of preferring evil to good is a sign not of strength, but of infirmity, since it involves the liability to be overcome by unworthy motives; not the exercise but the restraint of that power adds to the freedom and vigour of the will. "To sin," says St. Thomas, "is to be capable of failure in one's actions, which is incompatible with omnipotence" (Summa, I, Q, xxv, a. 3).
(b) The decrees of God cannot be reversed
From eternity the production of creatures, their successive changes, and the manner in which these would occur were determined by God's free will. If these decrees were not irrevocable, it would follow either that God's wisdom was variable or that His decisions sprang from caprice. Hence theologians distinguish between the absolute and the ordinary, or regulated, power of God (potentia absoluta; potentia ordinaria). The absolute power of God extends to all that is not intrinsically impossible, while the ordinary power is regulated by the Divine decrees. Thus by His absolute power God could preserve man from death; but in the present order this is impossible, since He has decreed otherwise.
(c) The creation of an absolutely best creature or of an absolutely greatest number if creatures is impossible, because the Divine power s inexhaustible
It is sometimes objected that this aspect of omnipotence involves the contradiction that God cannot do all that He can do; but the argument is sophistical; it is no contradiction to assert that God can realize whatever is possible, but that no number of actualized possibilities exhausts His power.
(2) Mutually exclusive elements
Another class of intrinsic impossibilities includes all that would simultaneously connote mutually repellent elements, e.g. a square circle, an infinite creature, etc. God cannot effect the non-existence of actual events of the past, for it contradictory that the same thing that has happened should also not have happened.
Omnipotence is perfect power, free from all mere potentiality. Hence, although God does not bring into external being all that He is able to accomplish, His power must not be understood as passing through successive stages before its effect is accomplished. The activity of God is simple and eternal, without evolution or change. The transition from possibility to actuality or from act to potentiality, occurs only in creatures. When it is said that God can or could do a thing, the terms are not to be understood in the sense in which they are applied to created causes, but as conveying the idea of a Being possessed of infinite unchangeable power, the range of Whose activity is limited only by His sovereign Will. "Power," says St. Thomas, "is not attributed to God as a thing really different from His Knowledge and Will, but as something expressed by a different concept, since power means that which executes the command of the will and the advice of the intellect. These three (viz., intellect, will, power), coincide with one another in God" (Summa, I, Q. xxv, a. 1, ad 4). Omnipotence is all-sufficient power. The adaptation of means to ends in the universe does not argue, as J.S. Mill would have it, that the power of the designer is limited, but only that God has willed to manifest His glory by a world so constituted rather than by another. Indeed the production of secondary causes, capable of accomplishing certain effects, requires greater power than the direct accomplishment of these same effects. On the other hand even though no creature existed, God'spower not be barren, for creatures are not an end to God.
The omnipotence of God is a dogma of Catholic faith, contained in all the creeds and defined by various councils (cf. Denziger-Bannwart. "Enchiridion", 428, 1790). In the Old Testament there are more than seventy passages I which God is called Shaddai, i.e. omnipotent. The Scriptures represent this attribute as infinite power (Job, xlii, 2; Mark, x, 27; Luke, 1, 37); Matt., xix, 26, etc.) which God alone possesses (Tob., xiii, 4; Ecclus. I, 8; etc.). The Greek and Latin Fathers unanimously teach the doctrine of Divine omnipotence. Origen testifies to this belief when he infers the amplitude of Divine providence from God's omnipotence: "Just as we hold that God is incorporeal and omnipotent and invisible, so likewise do we confess as a certain and immovable dogma that His providence extends to all things" (Genesis, Hom. 3). St. Augustine defends omnipotence against the Manichaeans, who taught that God is unable to overcome evil (Haeres, xlvi and Enchir., c. 100); and he speaks of this dogma as a truth recognized even by pagans, and which no reasonable person can question (Serm. 240, de temp., c. ii). Reason itself proves the omnipotence of God. "Since every agent produces an effect similar to itself," says St. Thomas (Summa, I, Q. xxv, a. 3), "to every active power there must correspond as proper object, a category of possibilities proportioned to the cause possessing that power, e.g. the power of heating has for its proper object that which can be heated. Now Divine Being, which is the basis of Divine power, is infinite, not being limited to any category of being but containing within itself the perfection of all being. Consequently all that can be considered as being is contained among the absolute possibilities with respect to which God is omnipotent." (See CREATION; GOD; INFINITE;MIRACLES.)
The question of omnipotence is discussed by philosophers in works on natural theology and by theologians in the treatise on One God (De Deo Uno). Se especially ST. THOMAS, Summa, I, Q. xxv; IDEM, Contra Gentes, II, vii sq.; SUAREZ, De Deo, III, ix; HURTER, Compendium theologiae dogmaticae, II (Innsbruck, 1885), 79 sq.; POHLE, Lehrbuch der Dogmatik, I (Paderborn, 1908), 143. sq.
J.A. MCHUGH 
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Onias
(’Onías).
Name of several Jewish pontiffs of the third and second centuries before Christ.
Onias I
Son and successor of the high-priest Jaddua, who, according to Josephus (Antiq., XI, viii, 7) received Alexander the Great in Jerusalem. Succeeding his father soon after the death of Alexander (Josephus, ibid.), he held office for twenty-three years (323-300 B. C.). In I Mach., xii, 7, he is said to have received a friendly letter from Arius, ruler of the Spartans. The letter is mentioned by Josephus (Antiq., XII, iv, 10), who gives its contents with certain modifications of the form in Machabees (xii, 20-23). During Onias's pontificate Palestine was the scene of continual conflicts between the forces of Egypt and Syria, who several times alternated as masters of the country. During this period also, and because of unsettled conditions at home, many Jews left Palestine for the newly founded city of Alexandria.
Onias II
Son of Simon the Just. He is not mentioned in the Bible, but Josephus says (Antiq., XII, iv, 1-6) that, though a high-priest, he was a man "of little soul and a great lover of money." He refused to pay the customary tribute of twenty talents of silver to Ptolemy Euergetes, who then threatened to occupy the Jewish territory, a calamity which was averted by the tactful activity of Joseph, a nephew of Onias, who went to Ptolemy and purchased immunity from invasion.
Onias III
Son and successor (198 B. C.) of Simon II, and grandson of Onias II. Josephus erroneously attributes to him the correspondence with Arius of Sparta (see above, ONIAS I). He is mentioned in II Mach., xv, 12, as a good and virtuous man, modest and gentle in his manner. During his pontificate Seleucus Philopator, King of Syria, sent his minister, Heliodorus, to Jerusalem with a view to obtain possession of the alleged treasures of the Temple (II Mach., iii).
Onias (also called Menelaus)
Mention is made in II Mach., iv, of Menelaus, brother of Simon, who became the unjust accuser of Onias III, and later a venal usurper of the priesthood. According to Josephus, on the other hand, he originally bore the name Onias, changed for political reasons into one more characteristically Greek (Antiq., XII, v. 1).
Onias IV
Son of Onias III, too young to succeed his father in the priesthood, which was usurped successively by Jason and Menelaus (see above) and later by Alcimus. In the meantime Onias withdrew into Egypt, where he obtained from Ptolemy Philometor a tract of land near Heliopolis, on which (about 160 B. C.) he erected a sort of temple. Here a regular Temple worship was inaugurated in defiance of the Law, but the innovation was doubtless justified in the mind of Onias by the scandalous conditions at the home sanctuary, and by the great number of Jews resident in Egypt. The project was censured by the authorities in Jerusalem (Mishna, Menachoth xiii, 10) and it was blamed by Josephus (Bell. Jud., VII, x, 3). Nevertheless, the worship was maintained until after A. D.70, when it was abolished by Lupus, prefect of Alexandria (Josephus, "Bell. Jud.", VII, x, 4).
Onias (of Jerusalem)
A pious Jew of Jerusalem in the days of the high-priest Hyrcanus, i. e. about the middle of the first century B.C. (see Mishna, Thaanith iii, 8, and Josephus Antiq., XIV, ii, 1).
JAMES F. DRISCOLL 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

Onno Klopp[[@Headword:Onno Klopp]]

Onno Klopp
Historian, b. on 9 October, 1822, at Leer (East Friesland); d. at Vienna, 9 August 1903. After finishing his studies at the gymnasiums of Leer and Emden, he devoted himself, from 1841 to 1845 to the study of philology and theology at Bonn, Berlin, and Göttingen, receiving the degree of Doctor of Philosophy at Jena in 1845. He was then appointed to teach at the gymnasium in Osnabrück, retaining this post until 1858. Meanwhile he devoted himself diligently to the composition of works on pedagogy, publishing first, "Die Reform der Gymnasien in betreff des Sprachunterrichts" (Leipzig, 1848), in which he pleaded for modern languages, maintaining that lingual studies should begin with living, not dead languages. He also wrote some books for the young founded on German legends and history, such as "Gudrun. Der deuchen Jugend erzählt" (Leipzig, 1850); "Geschichten, charaktersstische Züge und Sagen der deutschen Volkstämme aus der Zeit der Völkerwanderung bis zum Vertrag von Verdun" (2 parts, Leipzig, 1851); "Leben und Taten des Admirals de Ruiter" (Hanover, 1852, 1858, 1905); "Geschichte und Charakterzüge der deutschen Kaiserzeit von 843-1125" (Leipzig, 1852, 1905); "Deutsche Geschichtsbibliothek oder Darstellungen aus der Weltgeschichte für Leser aller Stände" (4 vols. Hanover, 1853-56), with the collaboration of various scholars. The Revolution of 1848 incited him to scientific historical researches, by means of which he tried to explain the existing phenomena by tracing the evolution of historic conditions. His pamphlet entitled "Die Grundrechte des deutschen Volkes" (Osnabrück, 1849) bears evidence of this.
His most important work at this time was, his "Geschichte von Ostfriesland" (3 vols., Hanover, 1854-58). The East Friesland Estates furnished him with funds for the publication of this work, but, on the appearance of the third volume, they could not refrain from calling attention to the fact that it showed a hostile attitude towards King Frederick II of Prussia. Klopp considered himself unjustly blamed, and declined to receive the subvention for this volume. His action caused a great sensation, and King George V of Hanover, who had awarded him a gold medal for the second volume, paid the subvention from his private purse and offered to take him into his service. However, no suitable position was vacant at the time, and Klopp retired from public office to devote himself entirely to his historical studies. At the same time he took a great interest in the problems of the day, and soon became one of the most important leaders of the greater German party in Northern Germany, the Austrian Ambassador in Hanover aiding him in his efforts. In 1865 the King of Hanover created a commission for the care of the state archives and made Klopp reporter with the title of archivist. He went over the state archives, instituting important innovations in the manner of preserving them, which have been also adopted in the Prussian archives. During the war of 1866 he spent his time at headquarters near the king, in whose services he made two dangerous journeys to Frankfurt and Bavaria. After the capitulation of Langensalza he went to Vienna, where he drew up a petition for peace for his sovereign to King William of Prussia. He now settled permanently in Vienna, and to the end remained a faithful subject as well as a devoted admirer of George of Hanover, as shown by his book, "King George V. Every inch a King" (Hanover, 1878). In 1873 he became a convert to Catholicism. In consequence of his historical investigations he had been for years convinced of the truth of the Catholic Church, giving expression to this view in his three works, "Studien über Katholizimus, Protestantismus und Gewissensfreiheit" (Schaffhausen, 1857), "Wird Deutschland wieder Katholisch werden?" (Schaffhausen, 1859), and "Der evangelische Oberkirehenrat in Berlin und das Konzil" (Freiburg, 1869).
His numerous historical writings can be divided into three groups. The first deal with German and Prussian history, the most important works being the following: "Das Restitutionsedikt im nordwestlichen Deutschland" (Göttingen, 1860); "Der Konig Friedrich II. von Preussen und die deutsche Nation" (Schaffhausen, 1860-7); "Tilly im dreissigjährigen Kriege" (2 vols., Stuttgart, 1861), enlarged edition under the title: "Der dreissigjährigen Krieg bis zum Tode Gustav Adolfs" (Paderborn, 1891); "Die preussische Politik des Friederieianismus nach Friedrich II." (Schaffhausen, 1867); "Rückblick auf die preussische Annexion des Konigreichs Hannover" (Munich, 1868). The work on Tilly found great favour among Catholics, and the Emperor of Austria, as well as the Kings of Bavaria, Belgium, and Hanover, almost simultaneously sent him their gold medals for science and art. On the other hand, his works on Frederich II evoked sharp criticism from Pressian circles, and brought forth many replies, most of which he answered convincingly, as in his "Kleindeutsche Geschichtsbaumeister" (Freiburg, 1863).
The second group of writings are on the philosopher Leibniz. In 1861 Klopp made a proposition to the King of Hanover to publish Leibniz's works. For this purpose he thoroughly examined his entire literary remains, and subsequently published: "Die Werke von Leibniz gemass seinem handschriftlichen Nachlass in der Bibliothek zu Hannover. Erste Reihe: Historischpolitische und staatswissenschaftliche Schriften" (11 vols., Hanover, 1864-84). The completion of this work, however, was made impossible, as Bismarck forbade him the use of the Hanoverian library. The French Academy of Sciences in a letter to Klopp lamented this Interdiction on behalf of science Later Klopp gave himself up to the exhaustive study of the history of the Stuarts. He had taken up this study with great zeal when he was in England in 1859, and in 1870 instituted further investigations of the English archives. The most important work that we have to thank him for on this subject, and one which is perhaps his masterpiece, is: "Der Fall des Hauses Stuart und die Succession des Hauses Hannover im Gross-Britannien und Irland im Zusammenhang der europäischen Angelegenheiten von 1660-1714" (14 vols., Vienna, 1875-88).
The interest he took in the history of Austria, his second home, is shown in his works: "Das Jahr 1683 und der folgende grosse Turkenkrieg bis zum Frieden von Carlowitz, 1699" (Graz, 1882), and "Corrispondenza epistolare tra Leopoldo I imperatore ed il P. Marco d'Aviano Cappucino" (Graz, 1886), which was dedicated to Pope Leo XIII on the jubilee to celebrate his fiftieth year as a priest. We are indebted to Klopp above all for the new lines of historical research which he pointed out to Catholics, his works proving incontrovertibly in defiance of all attacks that the study of original documents based on these lines and carried on with an incorruptible love of truth, will expose the errors of existing history.
Compare the biography written by his son in Biographisches Jahrbuch, VIII (Berlin, 1905), 117-23.
PATRICIUS SCHLAGER 
Transcribed by Joseph P. Thomas

Onofrio Panvinio[[@Headword:Onofrio Panvinio]]

Onofrio Panvinio
Historian and archaeologist, born at Verona, 23 February, 1530; died at Palermo, 7 April, 1568.
At eleven he entered the Augustinian Hermits. After graduating in Rome as bachelor of arts in 1553, he instructed the young men of his order there for one year, and then taught theology in the monastery of his order at Florence. In 1557 he obtained the degree of doctor of theology, visited various libraries in Italy, making historical researches, and went to Germany in 1559. Refusing the episcopal dignity, he accepted the office of corrector and reviser of the books of the Vatican Library in 1556. He died while accompanying his friend and protector Cardinal Farnese to the Synod of Monreale. He was recognized as one of the greatest church historians and archeeologists of his time. Paul Manutius called him "antiquitatis helluo", and Scaliger styled him "pater omnis historiae".
He is the author of numerous historical, theological, archaeological, and liturgical works, some of which are posthumous publications, others are still preserved in manuscript in the Vatican Library. Of his printed works the following are the most important:
· "Fasti et triumphi Romanorum a Romulo usque ad Carolum V" (Venice, 1557);
· a revised edition of Sigonio's "Fasti consulares" (Venice, 1558);
· "De comitiis imperatoriis" (Basle, 1558);
· "De republica Romana" (Venice, 1558);
· "Epitome Romanorum pontificum" (Venice, 1557);
· a revised edition of Platina's "De vitis pontificum" (Venice);
· "XXVII Pontif. Max. elogia et imagines" (Rome, 1568);
· "De sibyllis et carminibus sibyllinis" (Venice, 1567);
· "Chronicon ecclesiasticum a C. Julii Caesaris tempore usque ad imp. Maximilianum II" (Cologne, 1568);
· "De episcopatibus, titulis, et diaconiis cardinalium" (Venice, 1567);
· "De ritu sepeliendi mortuos apud veteres Christianos" (Cologne, 1568);
· "De precipuis Urbis Romae basilicis" (Rome, 1570 Cologne, 1584),
· "De primatu Petri et apostolicae selis potestate" (Verona 1589),
· "Libri X de varia Romanorum pontificum creatione" (Venice, 1591);
· "De bibliotheca pontificia vaticana" (Tarragona, 1587);
· "Augustiniani ordinis chronicon" (Rome, 1550).
MICHAEL OTT 
Transcribed by Tomas Hancil
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Ontario
Ontario, the most populous and wealthy province of Canada, has an area of 140,000,000 acres, exclusive of the Great Lakes, of which approximately 24,700,000 acres have been sold, 115,300,000 remaining vested in the Crown. It is bounded on the south and south-west by Lakes Ontario, Erie, Huron, and Superior, with their connecting waters, and Minnesota: on the north-east by Quebec, and the Ottawa River; on the north by James Bay; on the north-west by Keewatin; and on the west by Manitoba. It is probable that a large part of Keewatin will soon be added to the province. Old Ontario (lying between the Ottawa River, the St. Lawrence River, and Lakes Ontario, Erie, and Huron) is well settled and cultivated: New Ontario, lying north and west is sparsely inhabited.
CLIMATE
Moderate near the Great Lakes, subject to extremes of heat and cold in the north and north-west, the climate is everywhere healthful, the extremes being of short duration and easily endured owing to the dryness of the atmosphere inland.
HISTORICAL INCIDENTS
Held by France up to 1763, Quebec, including Ontario, was then ceded to Great Britain. Visited by Champlain in 1615, explored by French missionaries and voyageurs, it had been the scene of frightful Indian wars, and massacres, and of the martyrdom in 1649 of the Jesuits, Brébeuf and Lalemant. Except for missionaries and their entourage, trappers, soldiers in some isolated posts and a few settlers on the Detroit and Ottawa Rivers and near the Georgian Bay, Ontario in 1763 was an uninhabited wilderness roamed over by Ojibways and remnants of the Hurons and Algonquins. After the American War of Independence many colonial adherents of the British Crown crossed to Upper Canada. In 1786 some 4487 of them were settled on the St. Lawrence and Lake Ontario. For twenty years immigration from the United States was extensive. With accessions from Ireland, Scotland, and England, it brought the population in 1806 up to 70,000. This was the nucleus of the Province of Ontario. In 1791 Upper Canada (Ontario) was separated from Quebec and given its own governor and legislature, which first met in 1792 at Newark, now Niagara-on-the-Lake. The laws of England were then introduced. In 1797 the capital was moved to York (Toronto). In 1812 Upper Canada sustained the brunt of the war between Great Britain and the United States and was the scene of several noted battles, Queenston Heights, Lundy's Lane, etc. In 1837 abuses by the dominant party and irresponsible executives provoked a rebellion in Upper and Lower Canada, which resulted in their union and the establishment of responsible government in 1841. In 1866 Fenian raids from the United States were successfully repelled. Difficulties of administration due largely to racial differences led to confederation in 1867, Upper Canada becoming a distinct province under the name of Ontario. Subsequent growth has been rapid; population has nearly doubled; known wealth has increased many fold; and development of industries and resources has been enormous.
POPULATION
The last census (1901) gives the population as 2,182,947. Municipal assessment returns for 1909 place it as 2,289,438, of which 1,049,240 was rural, 515,078 dwelt in towns and villages, and 725,120 in cities. The Ontario Department of Agriculture considers that the actual population exceeds these figures by 10 per cent. On this basis the population in 1909 is estimated at 2,518,362.
CITIES
The principal cities, with their estimated populations are: Toronto, the provincial capital, 360,000; Ottawa, the capital of Canada, 90,000; Hamilton, 77,250; London, 55,000; Brantford, 22,750; Kingston, 21,000; Fort William, 20,000.
AGRICULTURE
In 1909 the value of farms, implements and live stock was $1,241,019,109; field crops were worth $167,966,577, hay and clover, oats, wheat, barley, corn, potatoes, peas, and mixed grains being the principal items; dairy produce was officially estimated at $31,000,000; live stock on hand was valued at $184,747,900, sold or slaughtered at $64,464,923. Peaches and grapes, grown chiefly in the south-west, are a large industry. The average yearly value of the apple crop for the years 1901-05 was $8,671,275. In 1910 the Government Agricultural College at Guelph had 975 students; the Macdonald Institute for farmers' daughters, 411. The Government maintains experimental farms and liberally aids agricultural institutes. 24,000,000 acres are now under cultivation.
MINING
The province is rich in minerals of various kinds. The figures given are for 1908, when mining products realized $39,232,814. The most important nickel deposits in America are in the Sudbury district, producing 18,636 tons, about 80 per cent of the world's output. Iron occurs in various places (principally hæmatite at Michipicoten on Lake Superior) yielding 231,453 tons. The output of gold bullion is 3246 oz. Important gold fields are being opened up at Porcupine. The fame of the silver mines of the Cobalt district is world-wide. Average ores carry from 2000 to 4000 oz. To the ton; 955 tons of silver yielded $15,436,994. Petroleum and natural gas are important products of the southwest. Portland cement brings $3,144,000. Arsenic, cobalt, copper, corundum, graphite, gypsum, marble, mica, salt and silver are also found.
FORESTS
The forest area is estimated at 102,000 sq. miles. The Department of Forests and Mines estimates that there is still standing on unlicensed Crown lands 13,500,000,000 feet of red and white pine, and 300,000,000 cords of spruce, jack-pine, and poplar, suitable for pulp-wood; and on licensed lands, 7,000,000 feet of timber. The output for 1910 was 605,000,000 feet b. m. of pine: of other woods 95,000,000 feet; of square timber 308,000 cubic feet; of pulp-wood 138,000 cords; of cord-wood, 40,000 cords; and of railway ties, 3,800,000 pcs. The province has an enlightened system of reforestation.
Forest Reserves cover 17,860 sq. miles, containing it is estimated 7,000,000,000 feet of pine. There are two large provincial parks, Rondeau in the south-west, and Algonquin in the north-west of old Ontario.
MANUFACTURES
The manufacturing output of Ontario is greater than that of any other Canadian province. For 1905 (the last return available) its value was $361,372,741. It is now considerably greater.
FISHERIES
The value of the commercial fisheries in 1908 was $2,100,079. The opportunities for sport are excellent, the trout-fishing in the Nepigon being exceptionally fine. Northern Ontario is much resorted to by sportsmen in the hunting season.
WATERS
In addition to the Great Lakes there are countless inland lakes of much beauty and utility, the largest, Lakes Nepigon, Nipissin, Simcoe, and the Lake of the Woods. Innumerable rivers and water-courses furnish abundant natural power, little of it developed. A hydro-electric government commission with municipal co-operation, supplies electric power from Niagara Falls throughout the south-west. This commission is charged with the development and supplying of power in other parts of the province.
TOURIST RESORTS
Niagara Falls, the Thousand Islands in the St. Lawrence, the Thirty Thousand Islands in the Georgian Bay, the Muskoka Lakes, and the Lake of the Woods are famous.
RAILWAYS AND CANALS
Ontario is covered by a network of railways, principally operated by the Grand Trunk, the Canadian Pacific, and the Canadian Northern. Now traversed by one transcontinental railway, it will shortly be crossed by two others. The mileage in 1909 was 8229. The St. Lawrence Canals, the Welland Canal, overcoming the fall of 326 feet in the Niagara River, and the great lock at Sault Sainte Marie permit of navigation from Montreal to the head of Lake Superior, about 1400 miles. The Rideau and the Trent Valley canals are also works of importance. All canals are free.
CONSTITUTION AND GOVERNMENT
The constitution of the province is found in the British North America Act, 1867 (Imperial). Although its legislative powers are confined to enumerated subjects, the constitution being "similar in principle to that of the United Kingdom", legislative jurisdiction over the matter assigned to it, except education, is restricted only by the limitation, that provincial enactments must not clash with Imperial statutes made applicable to the province, or with legislation of the Parliament of Canada within the field assigned to it.
Legislature
The legislature consists of a lieutenant-governor, appointed and paid by the Government of Canada, and a single chamber of 106 members elected for four years. The party system prevails. The franchise is on a manhood suffrage basis. Ontario has 86 members in the Dominion House of Commons, consisting of 221 members, and 24 in the Senate, of which the membership is 87.
Executive
The executive is directly responsible to the Legislative Assembly, in which it must always command a majority. It consists at present of a prime minister and ten colleagues. The ministers holding portfolios are: the president of the council (at present the prime minister), the attorney-general, the secretary and registrar, the treasurer the minister of lands, forests, and mines, the minister of agriculture, the minister of public works, and the minister of education.
Judiciary
The Constitutional Act assigns to the province "the constitution, maintenance, and organization of the provincial courts", civil and criminal, and to the Dominion the appointment and remuneration of judges. Judges of the superior courts are appointed for life. Those of the county and district courts must retire at the age of eighty. The province appoints surrogate court judges, police magistrates, and justices of the peace. The Supreme Court of Judicature comprises the Court of Appeal, with five judges, and the High Court, with twelve judges. The county and district judges have limited powers as local judges of the High Court. In the Division Courts (small debt) they try claims, ascertained by signature up to $200, upon contract up to $100, and other personal claims up to $60. In the County and District courts they have jurisdiction, speaking generally, in actions upon contract up to $800, in other personal actions up to $500, and in actions respecting rights of property, where the value of the property affected does not exceed $500. Unless the defendant disputes jurisdiction, these courts may deal with any civil case whatever the amount involved. The jurisdiction of the High Court in unlimited. In important cases an appeal lies from the provincial court of appeal to the Supreme Court of Canada, or to the Judicial Committee of the Imperial Privy Council.
Officials
Sheriffs, court officers, Division Court bailiffs, etc., are appointed by the provincial government.
Municipal System
The municipal system is based on American models. Municipal government is carried on by councils and presiding officers elected by popular vote. In large urban centers, Boards of Control elected by the municipalities at large have extensive powers. The councils appoint the administrative officers.
RELIGION
There is no State church. Legally all religions are on a footing of equality. Legislation however, is based on the fundamental principles of Christian morality. Sessions of the House of Assembly open with prayers read by the Speaker. Blasphemous libels, the obstruction of, or offering violence to, officiating clergymen, and disturbance of meeting for religious worship are criminal offences. Sunday is strictly observed.
Exemptions
Places of worship and lands used in connexion therewith, churchyards and burying-grounds, and buildings and grounds of educational and charitable institutions are exempt from taxation. Clergymen are exempt from jury duty and military service.
Incorporation
Religious organizations can readily obtain incorporation, with liberal powers of acquiring and holding real estate. Land may be given for "charitable uses", by deed made more than six months before the grantor' s death, or by will, but must be sold within two years, unless the High Court, being satisfied that it is required for actual occupation for the purpose of the charity, sanctions its retention. All Catholic church property is vested in the bishop of the diocese who is a statutory corporation sole.
Catholicism
In 1763 the few French settlers were Catholics. Immigration from the United States after 1783 was almost exclusively Protestant. Some Scotch Catholics settled in Glengarry, and a considerable number of Irish Catholics, principally after the War of 1812 and particularly from 1847 to 1851, in various parts of Ontario. The See of Kingston, established in 1826, included the entire province. Rt. Rev. Alex. Macdonell was the first bishop. Kingston became an archdiocese in 1889. The Diocese of Toronto, erected in 1841, became an archdiocese in 1870. The Diocese of Ottowa, erected in 1847, became an archdiocese in 1886. The Province has now seven suffragan sees, Hamilton, London, Pembroke, Temiskaming (Vicariate), Peterborough, Alexandria, and Sault Sainte Marie. Portions of Ottawa, Pembroke and Temiskaming are in Quebec; the other dioceses are wholly in Ontario. Diocean priests number 383; priests of religious orders, 244 (1910).
The Catholic population in 1871 was 274,162; in 1881, 321,162; in 1891, 358,300; in 1901, 390,304; and in 1910 (est.) 450,000. Of these, 190,000 (est.) residing chiefly in Eastern Ontario, Essex, Nipissing, and Algoma, are French Canadians: the remainder principally of Irish descent. The Apostolic Delegate to Canada resides at Ottawa. The headquarters of the Catholic Church Extension Society of Canada (canonically established) are at Toronto. Catholic charitable institutions are numerous, and receive a fair share of government and municipal aid. As a minority, Catholics have reason to be satisfied with their status and recent treatment.
EDUCATION
At Confederation the British North America Act conferred on the province power to deal with education, saving rights and privileges, with respect to denominational schools then enjoyed. During the union of Protestant Upper Canada (Ontario) and Catholic Lower Canada (Quebec), from 1841 to 1867, provision was made for denominational schools for the religious minority in each province. The Ontario Separate Schools law, fundamentally as it stands to-day, was enacted in 1863. The rights then conferred on the Catholic minority are therefore constitutional.
Expenditure
The educational system is administered by the Department of Education. Out of $8,891,004.68 revenue, the Government in 1910 expended on education, exclusive of money spent through the Department of Agriculture, $2,220,796.75. In 1909 (1910 returns incomplete) $8,782,302.51 was raised by local taxation for primary and secondary education.
System
The system embraces free primary education in public and separate schools; intermediate education in high schools, partly free; and university training at slight cost to the student. Every person between the ages of five and twenty-one years may, every child between eight and fourteen, unless lawfully excused, must, attend a public or separate school. The courses of study and textbooks are controlled by the Department, which sanctions fore separate schools only books approved by the Catholic authorities. Subject to departmental regulations, primary schools are managed by trustees locally elected, there being distinct boards for public and separate schools. Every teacher must hold a certificate of qualification from a provincial normal school. With its own taxes the municipality collects for each board the amount it requires for its purposes. For public schools, attended in 1910 by 401,268 pupils, government aid was $731,160.99 and local taxation (1909) $6,565,987.90. For separate schools, attended in 1910 by 55,034 pupils, government aid was $53,033.63 and local taxation (1909) $764,779.56. Where Catholics are the majority they sometimes use and control public schools; in some localities they are too few to support a separate school. The separate school attendance is therefore substantially less than the number of Catholic school children.
High Schools
For High Schools attended in 1910, by 33,101 pupils, government aid was $157,383.03, and local taxation (1909) $1,451,535.05. There is no legal provision for separate high schools. On its Normal College (Hamilton) and two normal schools at Toronto and Ottawa the Government spent in 1910, $208,524.11, training 1198 students.
Separate Schools Law
Catholic separate schools are easily established. Their supporters are legally exempt from public school taxation. They elect their own trustees, who determine their rate of school taxation. Catholic teachers are employed and Catholic religious training is given. Separate school inspectors are specially appointed by the Government. Many of the teachers are Christian Brothers and Sisters of teaching orders, all holding government certificates. At the government examinations (1910) for entrance to high schools, in Toronto the percentage of public school candidates who passed was 54.59; that of separate school candidates was 57.81.
Universities
The University of Toronto is supported by the Government. In 1910 it had 4000 students. The revenue from succession duties, in 1910, $519,999.27, is devoted to it; it also received $15,000 for the faculty of education. With it is affiliated St. Michael's College, Toronto, conducted by the Basilian Fathers, the students of which in 1910 numbered over 250. The university is unsectarian. Catholic students take lectures in philosophy and history at St. Michael's. There are also: the Western University, London; Queen's (Presbyterian), Kingston; and McMaster (Baptist), Toronto. Victoria College (Methodist), Wycliffe (Anglican), Knox (Presbyterian), Trinity (Anglican), all at Toronto, are affiliated with the University of Toronto. Queen's University receives $42,000 from the Government for a school of mining, and $10,500 for its faculty of education.
The Catholic University of Ottawa, conducted by the Oblate Fathers, with complete French and English courses and, in 1910, 547 students, receives no government aid. It holds a charter from the Papal Court as well as from the province.
There are other Catholic colleges: Regiopolis at Kingston, conducted by secular priests; St. Jerome's, at Berlin, by Fathers of the Resurrection, and Assumption, at Sandwich, by Basilians. In nearly every city and town there is a good convent school. In Toronto a Catholic Seminary for ecclesiastical education, capable of accommodating, at first 110, and later 310 students, the gift of Mr. Eugene O'Keefe, Private Chamberlain to His Holiness, is in course of construction. Ottawa has a diocesan seminary.
MARRIAGE AND DIVORCE
By the British North America Act, marriage and divorce is assigned to the Dominion Parliament, while the solemnization of marriage is made a subject of provincial jurisdiction.
Marriage
Under the Ontario Marriage Act, marriage may be solemnized by "the ministers and clergymen of every church and religious denomination, duly ordained or appointed". Special provisions are made for the Congregations of God or of Christ, the Salvation Army, the Farringdon Independent Church, the Brethren, and the Society of Friends. There is no provision for purely civil marriage. The person solemnizing marriage must be "a resident of Canada". The marriage must be preceded by publication of banns, or authorized by a licence, or certificate of the Provincial Secretary, issued by a local issuer appointed by the Government. Unless necessary to prevent illegitimacy, the marriage of any person under fourteen is prohibited. To obtain a licence for the marriage of a person under eighteen, not a widower or widow, consent of the father if resident in Ontario, and if not, of the mother if so resident, or of the guardian (if any) is required. Marriage within any degree of consanguinity closer than that of first cousins in prohibited. But by statute of Canada, marriage with a sister of a deceased wife or with a daughter of a deceased wife's sister is legalized; yet marriage with a daughter of a deceased wife's brother, with a brother of a deceased husband, and with a deceased husband's nephew remains illegal. The validity of marriage depends on the lex loci contractus.
Divorce
There is no Divorce Court. Divorce can be obtained only by Act of the Dominion Parliament, and adultery is the sole ground on which it is granted. In 1907 Parliament granted 3 divorces for Ontario; in 1908, 8, in 1909, 8; and in 1910, 14. Ontario courts recognize a foreign divorce only where it is valid according to the law of the state in which it is obtained, and the husband had at the time a bona fide domicile, as understood in English law, in such state. Subject to a saving provision in favour of a person who, in good faith and on reasonable grounds, believes his or her spouse to be dead, and of a person whose spouse has been continually absent for seven years and who has not known such spouse to be alive at any time during that period, any married person, not validly divorced, who goes through a second form of marriage in Canada commits bigamy: any such person who, being a British subject resident in Canada goes through such ceremony elsewhere, if he left Canada with intent to do so, also commits bigamy under Canadian law.
Nullity
The Ontario High Court has jurisdiction to adjudge marriage void, and it has special statutory power to declare a marriage null, if the plaintiff was under the age of eighteen when married, and the ceremony was without the consent required by law, and was not necessary to prevent illegitimacy. The action must be brought before the plaintiff attains the age of nineteen, and it must be proved in open court and after notice to the attorney-general (who is authorized to intervene) that there has not been cohabitation after the ceremony.
FRASER History of Ontario (Toronto, 1907); KINGSFORD, History of Canada (Toronto and London, 1887--); DAWSON, North America (London, 1897); Canada Year Book (Ottawa, 1909); Ontario Government Reports on Agriculture, Industries, Mining, Forests, Municipal Statistics (1909-1910); Heaton's Annual (Toronto, 1910); Canadian Catholic Directory (Toronto, 1910); The Official Catholic Directory (Milwaukee and New York, 1910); ANGLIN, Catholic Education in Canada in its Relation to the Civil Authority (Columbus, Ohio, 1910); Statues of Canada; Statutes of Ontario.
FRANK A. ANGLIN 
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Ontologism
(from on, ontos, being, and logos, science)
Ontologism is an ideological system which maintains that God and Divine ideas are the first object of our intelligence and the intuition of God the first act of our intellectual knowledge.
Exposition
Malebranche (q.v.) developed his theory of "la vision en Dieu" in different works, particularly "Recherche de la vérité", III, under the influence of Platonic and Cartesian philosophies, and of a misunderstanding of St. Augustine's and St. Thomas's principles on the origin and source of our ideas. It is also in large part the consequence of his theory of occasional causes (see OCCASIONALISM). Our true knowledge of things, he says, is the knowledge we have of them in their ideas. The ideas of things are present to our mind, endowed with the essential characteristics of universality, necessity, and eternity, and are not the result of intellectual elaboration or representations of things as they are, but the archetypes which concrete and temporal things realize. Ideas have their source and real existence in God; they are the Divine essence itself, considered as the infinite model of all things. "God is the locus of our ideas, as space is the locus of bodies." God is then always really present to our mind; we see all things, even material and concrete things, in Him, Who contains and manifests to our intelligence their nature and existence. Vincenzo Gioberti (1801-52) developed his Ontologism in "Introduzione allo studio della filosofia" (1840), I, iii; II, i. Our first act of intellectual knowledge is the intuitive judgment "ens creat existentias" (Being creates existences). By that act, he says, our mind apprehends directly and immediately in an intuitive synthesis;
· being, not simply in general nor merely as ideal, but as necessary and real, viz., God;
· existences or contingent beings;
· the relation which unites being and existences, viz., the creative act.
In this judgment being is the subject, existences the predicate, the creative act the copula. Our first intellectual perception is, therefore, an intuition of God, the first intelligible, as creating existences. This intuition is finite and is obtained by means of expressions or words (la parola). Thus the primum philosophicum includes both the primum ontologicum and the primum psychologicum, and the ordo sciendi is identified with the ordo rerum. This formula was accepted and defended by Orestes A. Brownson. (Cf. Brownson's Works, Detroit, 1882; I, "The Existence of God", 267 sq.; "Schools of Philosophy, 296 sq.; "Primitive Elements of Thought", 418 sq. etc.)
Ontologism was advocated, under a more moderate form, by some Catholic philosophers of the nineteenth century. Maintaining against Malebranche that concrete material things are perceived by our senses, they asserted that our universal ideas endowed with the characteristics of necessity and eternity, and our notion of the infinite cannot exist except in God; and they cannot therefore be known except by an intuition of God present to our mind and perceived by our intelligence not in His essence as such, but in His essence as the archetype of all things. Such is the Ontologism taught by C. Ubaghs, professor at Louvain, in "Essai d'idéologie ontologique" (Louvain, 1860); by Abbé L. Branchereau in "Prælectiones Philosophicæ"; by Abbé F. Hugonin in "Ontologie ou études des lois de la pensée" (Paris, 1856-7); by Abbé J. Fabre in "Défense de l'ontologisme"; by Carlo Vercellone, etc. We find also the fundamental principles of Ontologism in Rosmini's philosophy, although there have been many attempts to defend him against this accusation (cf. G. Morando, "Esame critico delle XL proposizione rosminiane condannate dalla S.R.U. inquisizione", Milan, 1905). According to Rosmini, the form of all our thoughts is being in its ideality (l'essere ideale, l'essere iniziale). The idea of being is innate in us and we perceive it by intuition. Altogether indetermined, it is neither God nor creature; it is an appurtenance of God, it is something of the Word ("Teosophia", I, n. 490; II, n. 848; cf. "Rosminianarum propositionum trutina theologica", Rome, 1892). At the origin and basis of every system of Ontologism, there are two principal reasons:
1. we have an idea of the infinite and this cannot be obtained through abstraction from finite beings, since it is not contained in them; it must, therefore, be innate in our mind and perceived through intuition;
2. our concepts and fundamental judgments are endowed with the characteristics of universality, eternity, and necessity, e. g., our concept of man is applicable to an indefinite number of individual men; our principle of identity "whatever is, is", is true inn itself, necessarily and always.
Now such concepts and judgments cannot be obtained from any consideration of finite things which are particular, contingent, and temporal. Giobertin insists also on the fact that God being alone intelligible by Himself, we cannot have any intellectual knowledge of finite things independently of the knowledge of God; that our knowledge to be truly scientific must follow the ontological, or real, order and therefore must begin with the knowledge of God, the first being and source of all existing beings. Ontologists appeal to the authority of the Fathers, especially St. Augustine and St. Thomas.
Refutation
From the philosophical point of view, the immediate intuition of God and of His Divine ideas, as held by Ontologists, is above the natural power of man's intelligence. We are not conscious, even by reflection, of the presence of God in our mind; and, if we did have such an intuition we would find in it (as St. Thomas rightly remarks) the full satisfaction of all our aspirations, since we would know God in His essence (for the distinction between God in His essence and God as containing the ideas of things, as advanced by Ontologists, is arbitrary and cannot be more than logical); error or doubt concerning God would be impossible. (Cf. St. Thom. in Lib. Boetii de Trinitate, Q. I, a. 3; de Veritate, Q. XVIII, a. 1.) Again, all our intellectual thoughts, even those concerning God, are accompanied by sensuous images; they are made of elements which may be applied to creatures as well as to God Himself; only in our idea of God and of His attributes, these elements are divested of the characteristics of imperfection and limit which they have in creatures, and assume the highest possible degree of perfection. In a word, our idea of God is not direct and proper; it is analogical (cf. GOD; ANALOGY). This shows that God is not known by intuition.
The reasons advanced by Ontologists rest on confusion and false assumptions. The human mind has an idea of the infinite; but this idea may be and in fact is, obtained from the notion of the finite, by the successive processes of abstraction, elimination, and transcendence. The notion of the finite is the notion of being having a certain perfection in a limited degree. By eliminating the element of limitation and conceiving the positive perfection as realized in its highest possible degree, we arrive at the notion of the infinite. We form in this way, a negativo-positive concept, as the Schoolmen say, of the infinite. It is true also that our ideas have the characteristics of necessity, universality, and eternity; but these are essentially different from the attributes of God. God exists necessarily, viz., He is absolutely, and cannot not exist; our ideas are necessary in the sense that, when an object is conceived in its essence, independently of the concrete beings in which it is realized, it is a subject of necessary relations: man, if he exists, is necessarily a rational being. God is absolutely universal in the sense that He eminently possesses the actual fulness of all perfections; our ideas are universal in the sense that they are applicable to an indefinite number of concrete beings. God is eternal in the sense that He exists by Himself and always identical with Himself; our ideas are eternal in the sense that in their state of abstraction they are not determined by any special place in space or moment in time.
It is true that God alone is perfectly intelligible in Himself, since He alone has in Himself the reason of His existence; finite beings are intelligible in the very measure in which they exist. Having an existence distinct from that of God, they have also an intelligibility distinct from Him. And it is precisely because they are dependent in their existence that we conclude to the existence of God, the first intelligible. The assumption that the order of knowledge must follow the order of things, holds of absolute and perfect knowledge, not of all knowledge. It is sufficient for true knowledge that it affirm as real that which is truly real; the order of knowledge may be different from the order of reality. The confusion of certain Ontologists regarding the notion of being opens the way to Pantheism (q. v.). Neither St. Augustine nor St. Thomas favours Ontologism. It is through a misunderstanding of their theories and of their expression that the Ontologist appeals to them. (Cf. St. August., "De civitate Dei", lib. X, XI; "De utilitate credendi", lib. 83, cap. XVI, Q. xlv, etc.; St. Thomas, "Summa Theol.", I, Q. ii, a. 11; Q. lxxxiv-lxxxviii; "Qq. disp., de Veritate", Q. xvi, a. l; Q. xi, "De magistro", a. 3, etc.)
The Condemnation of Ontologism by the Church
The Council of Vienna (1311-12) had already condemned the doctrine of the Begards who maintained that we can see God by our natural intelligence. On 18 September, 1861, seven propositions of the Ontologists, concerning the immediate and the innate knowledge of God, being, and the relation of finite things to God, were declared by the Holy Office tuto tradi non posse (cf. Denzinger-Bannwart, nn. 1659-65). The same congregation, in 1862, pronounced the same censure against fifteen propositions by Abbé Branchereau, subjected to its examination, two of which (xii and xiii) asserted the existence of an innate and direct perception of ideas, and the intuition of God by the human mind. In the Vatican Council, Cardinals Pecci and Sforza presented a postulatumfor an explicit condemnation of Ontologism. On 14 December, 1887 the Holy Office reproved, condemned, and proscribed forty propositions extracted from the works of Rosmini, in which the principles of Ontologism are contained (cf. Denzinger-Bannwart, nn. 1891-1930).
LIBERATORE, Trattato della conoscenza intellettuale (Rome, 1855); ZIGLIARA, Della Luce intellettuale e dell' Ontologismo (Rome, 1874); LEPIDI, Ezamen philosophico-theologicum de Ontologismo; KLEUTGEN, Die Philosophie der Vorzeit (Innsbruck, 1878); MERCIER, La Psychologie, III (Louvain, 1899), i, 2-3; BOEDDER, Natural Theology, I (London, 1902), i.
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Ontology
(on, ontos, being, and logos, science, the science or philosophy of being).
I. DEFINITION
Though the term is used in this literal meaning by Clauberg (1625-1665) (Opp., p. 281), its special application to the first department of metaphysics was made by Christian von Wolff (1679-1754) (Philos. nat., sec. 73). Prior to this time "the science of being" had retained the titles given it by its founder Aristotle: "first philosophy", "theology", "wisdom". The term "metaphysics" (q.v.) was given a wider extension by Wolff, who divided "real philosophy" into general metaphysics, which he called ontology, and special, under which he included cosmology, psychology, and theodicy. This programme has been adopted with little variation by most Catholic philosophers. The subject-matter of ontology is usually arranged thus:
1. The objective concept of being in its widest range, as embracing the actual and potential, is first analyzed, the problems concerned with essence (nature) and existence, "act" and "potency" are discussed, and the primary principles -- contradiction, identity, etc. -- are shown to emerge from the concept of entity.
2. The properties coextensive with being -- unity, truth, and goodness, and their immediately associated concepts, order and beauty -- are next explained.
3. The fundamental divisions of being into the finite and the infinite, the contingent and the necessary, etc., and the subdivisions of the finite into the categories (q.v.) substance and its accidents (quantity, quality, etc.) follow in turn -- the objective -- reality of substance, the meaning of personality, the relation of accidents (q.v.) to substance being the most prominent topics.
4. The concluding portion of ontology is usually devoted to the concept of cause and its primary divisions -- efficient and final, material and formal --the objectivity and analytical character of the principle of causality receiving most attention.
Ontology is not a subjective science as Kant describes it (Ub. d. Fortschr. d. Met., 98) nor "an inferential Psychology", as Hamilton regards it (Metaphysics, Lect. VII); nor yet a knowledge of the absolute (theology); nor of some ultimate reality whether conceived as matter or as spirit, which Monists suppose to underlie and produce individual real beings and their manifestations. Ontology is a fundamental interpretation of the ultimate constituents of the world of experience. All these constituents -- individuals with their attributes -- have factors or aspects in common. The atom and the molecule of matter, the plant, the animal, man, and God agree in this that each is a being, has a characteristic essence, an individual unity, truth, goodness, is a substance and (Godexcepted) has accidents, and is or may be a cause. All these common attributes demand definition and explanation -- definition not of their mere names, but analysis of the real object which the mind abstracts and reflectively considers. Ontology is therefore the fundamental science since it studies the basal constituents and the principles presupposed by the special sciences. All the other parts of philosophy, cosmology, psychology, theodicy, ethics, even logic, rest on the foundation laid by ontology. The physical sciences -- physics, chemistry, biology, mathematics likewise, presuppose the same foundations. Nevertheless ontology is dependent in the order of analysis, though not in the order of synthesis, on these departments of knowledge; it starts from their data and uses their information in clarifying their presuppositions and principles. Ontology is accused of dealing with the merely abstract. But all science is of the abstract, the universal, not of the concrete and individual. The physical sciences abstract the various phenomena from their individual subjects; the mathematical sciences abstract the quantity -- number and dimensions -- from its setting. Ontology finally abstracts what is left -- the essence, existence, substance, causalty, etc. It is idle to say that of these ultimate abstractions we can have no distinct knowledge. The very negation of their knowableness shows that the mind has some knowledge of that which it attempts to deny. Ontology simply endeavours to make that rudimentary knowledge more distinct and complete. There is a thoroughly developed ontology in every course of Catholic philosophy; and to its ontology that philosophy owes its definiteness and stability, while the lack of an ontology in other systems explains their vagueness and instability.
II. HISTORY
It was Aristotle who first constructed a well-defined and developed ontology. In his "Metaphysics" he analyses the simplest elements to which the mind reduces the world of reality. The medieval philosophers make his writings the groundwork of their commentaries in which they not only expand and illustrate the thought, but often correct and enrich it in the light of Revelation. Notable instances are St. Thomas Aquinas and Suarez (1548-1617). The "Disputationes Metaphysicae" of the latter is the most thorough work on ontology in any language. The Aristotelean writings and the Scholastic commentaries are its groundwork and largely its substance; but it amplifies and enriches both. The work of Father Harper mentioned below attempts to render it available for English readers. The author's untimely death, however, left the attempt far from its prospected ending. The movement of the mind towards the physical sciences -- which was largely stimulated and accelerated by Bacon -- carried philosophy away from the more abstract truth. Locke, Hume, and their followers denied the reality of the object of ontology. We can know nothing, they held, of the essence of things; substance is a mental figment, accidents are subjective aspects of an unknowable noumenon; cause is a name for a sequence of phenomena. These negations have been emphasized by Comte, Huxley, and Spencer.
On the other hand the subjective and psychological tendencies of Descartes and his followers dimmed yet more the vision for metaphysical truth. Primary notions and principles were held to be either forms innate in the mind or results of its development, but which do not express objective reality. Kant, analysing the structure of the cognitive faculties -- perception, judgment, reasoning -- discovers in them innate forms that present to reflection aspects of phenomena which appear to be the objective realities, being, substance, cause, etc., but which in truth are only subjective views evoked by sensory stimuli. The subject matter of Ontology is thus reduced to the types which the mind, until checked by criticism, projects into the external world. Between these two extremes of Empiricism and Idealism the traditional philosophy retains the convictions of common sense and the subtle analysis of the Scholastics. Being, essence, truth, substance, accident, cause, and the rest, are words expressing ideas but standing for realities. These realities are objective aspects of the individuals that strike the senses and the intellect. They exist concretely outside of the mind, not, of course, abstractly as they are within. They are the ultimate elementary notes or forms which the mind intuitively discerns, abstracts, and reflectively analyses in its endeavour to comprehend fundamentally any object. In this reflective analysis it must employ whatever information it can obtain from empirical psychology. Until recently this latter auxiliary has been insufficiently recognized by the philosophers. The works, however, of Maher and Walker mentioned below manifest a just appreciation of the importance of psychology's cooperation in the study of ontology.
CATHOLIC: HARPER, The Metaphysics of the School (London, 1879-84); DE WULF, Scholasticism Old and New, tr. COFFEY (Dublin, 1907); PERRIER, The revival of Scholastic Philosophy in the Nineteenth Century (New York, 1909) (full bibliography); RICKABY, General Metaphysics (London, 1898); WALKER, Theories of Knowledge (London, 1910); MAHER, Psychology (London, 1903); BALMES, Fundamental Philosophy (tr., New York, 1864); TURNER, History of Philosophy (Boston, 1903); MERCIER, Ontologie (Louvain, 1905); DOMET DE VORGES, Abrege de metaphysique (Paris, 1906); DE REGNON, Metaphysique des causes (Paris, 1906); GUTBERLET, Allgemeine Metaphysik (Munster, 1897); URRABURU, Institutiones philosophiae (Valladolid, 1891); BLANC, Dictionnaire de philosophie (Paris, 1906). NON-CATHOLIC: MCCOSH, First and Fundamental Truths (New York, 1894); IDEM, The Intuitions of the Mind" (New York, 1880); LADD, Knowledge, Life and Reality (New York, 1909); TAYLOR, Elements of Metaphysics (London, 1903); WINDELBAND, History of Philosophy (tr., New York, 1901); BALDWIN, Dictionary of Philosophy and Psychology (New York, 1902); EISLER, Worterbuch der philos. Begriffe (Berlin, 1904).
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Ophir
Ophir, in the Bible, designates a people and a country.
The people, for whom a Semitic descent is claimed, is mentioned in Gen., x, 29, with the other "sons of Jectan", whose dwelling "was from Messa as we go on as far as Sehar, a mountain in the east" (Gen., x, 30).
The place Ophir was that from which the Bible represents Solomon's fleet bringing gold, silver, thyine (probably santal) wood, precious stones, ivory, apes, and peacocks (III Kings, ix, 26-28; x, 11, 22; II Par., viii, 17-18; ix, 10). Its location has been sought where the articles mentioned are native productions; still, while Ophir is repeatedly spoken of as a gold-producing region (Job, xxii, 24; xxviii, 16; Ps. xliv, 10; Is., xiii, 12), it does not follow that the other articles came from there; whether they were natural products, or only bought and sold there, or even purchased by the merchantmen at intervening ports, cannot be gathered from the text, as it states merely that they were fetched to Asiongaber. The Bible does not give the geographical position of Ophir; it only says that the voyage out from Asiongaber and back lasted three years (III Kings, x, 22). Scholars have been guided in their several identifications of the site by the importance they attach to this or that particular indication in the sacred text–especially the products brought to Solomon–also by resemblances, real or fanciful, between the Hebrew names of Ophir and of the articles mentioned in connexion therewith and names used in various countries and languages. The Greek translators of the Bible, by rendering the Hebrew Ophir into Sophir, the Coptic name for India, would locate the Biblical El Dorado in India, according to some in the land of the Abhira, east of the delta of the Indus, according to others, on the coast of Malabar or at Ceylon, and according to others still in the Malay Peninsula. The opinion that it was situated on the southern or south-eastern coast of Arabia has many advocates, who contend from the text of Gen., x, 29, 30, that Ophir must be located between Saba and Hevilath. Another opinion says it was not in Asia, but either on the south-eastern coast of Africa (Sofala) or inland in Mashonaland.
HALL AND NEAL, The Ancient Ruins of Rhodesia (London, 1902); CORY, The Rise of South Africa (London, 1909); LOW Maritime Discovery, I (London, 1881); PEYRON, Lexicon Linguæ Copticæ (Turin, 1835); HUEY, Commentaires sur les navigations de Solomon in BRUZEN DE LA MARTINIÈRE, Traités géographiques et historiques pour faciliter l'intelligence de l'Ecriture Sainte, II (The Hague, 1730); QUATREMÈRE, Mémoires sur le pays d'Ophir in Mémoires de l'Academie des Inscriptions, XV (Paris, 1842); VIGOUROUX, La Bible et les découvertes modernes, III (6th ed., Paris, 1896); VIVIEN DE SAINT-MARTIN, Histoire de la géographie et des découvertes géographiques (Paris, 1875); GESENIUS, Ophir in ERSCH ANDGRUBER, Encyklopädie der Wissenschaften (1833); GLASER, Skizze der Geschichte und Geographie Arabiens, II (1890); GUTHE, Kurzes Bibelwörterbuch (Tübingen, 1903); HERZFELD, Handelsgeschichte der Juden der Alterthums (1879); LASSEN, Indische Alterthumskunde, I (1866); LIEBLEIN, Handel und Schiffahrt auf dem rothen Meer in alten Zeiten (Leipzig, 1886); MAUCH, Reisende in Ost-Afrika (1871); MERENSKY, Beiträge zur Kenntniss Sud-Afrikas (1875); MÜLLER, Asien und Europa nach altägyptischen Denkmälern (1893); PETERS, Das goldene Ophir Salomons (Munich, 1895); SOETBEER, Das Goldland Ophir (1880).
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Oporto
(Portucalensis)
Diocese in Portugal; comprising 26 civil concelhos of the districts of Oporto and Aveiro; probably founded in the middle of the sixth century. At the third Council of Toledo (589) the Arian usurper Argiovito was deposed in favour of Constancio the rightful bishop. In 610 Bishop Argeberto assisted at the Council at Toledo, summoned by King Gundemar to sanction the metropolitan claims of Toledo. Bishop Ansiulfo was present at the Sixth Council of Toledo (638) and Bishop Flavio at the Tenth (656). Bishop Froarico attended the Third Council of Braga (675) and the Twelfth, Thirteenth, and Fifteenth Councils of Toledo (681, 683, and 688), and his successor Felix appeared at the Sixteenth Council (693). No other bishop is recorded under the Visigothic monarchy. After the Arab invasion Justus seems to have been the first bishop. Gomado was probably elected in 872, when King Affonso III won back the city. The names of only four other prelates have been preserved: Froarengo (906), Hermogio (912), Ordonho, and Diogo. Oporto fell again into Moorish hands, and on its recovery, Hugo became bishop (1114-1134-6). He secured exemption from the Archbishop of Braga. He greatly enlarged his diocese and the the cathedral patrimony increased by the donations he secured; thus, in 1120, he received from D. Theresa jurisdiction over the City of Oporto with all the rents and dues thereof. John Peculiar was promoted to Braga (1138), his nephew, Pedro Rabaldis, succeeding at Oporto. Next came D. Pedro Pitoes (1145 to 1152 or 1155), D. Pedro Senior (d. 1172), and D. Fernão Martins (d. 1185). Martinho Pires instituted a chapter, was promoted to Braga, 1189 or 1190. Martinho Rodrigues ruled from 1191 to 1235. He quarrelled with the chapter over their share of the rents of the see. Later on, fresh disagreements arose in which King Sancho intervened against the bishop, who was deprived of his goods and had to flee, but was restored by the king when Innocent III espoused the bishop's cause. Another quarrel soon arouse between prelate and king, and the bishop was imprisoned; but he escaped and fled to Rome, and in 1209 the king, feeling the approach of death, made peace with him. His successor, Pedro Salvadores, figured prominently in the questions between the clergy and King Sancho II, who refused to ecclesiastics the right of purchasing or inheriting land. Portugal fell into anarchy, in which the clergy's rights were violated and their persons outraged, though they themselves were not guiltless. Finally, Pope Innocent IV committed the reform of abuses to Affonso, brother of Sancho, who lost his crown.
Under Bishop Julian (1247-60) the jurisdiction difficulty became aggravated. A settlement was effected at the Cortes of Leiria (1254), which the bishop refused to ratify, but he had to give way. When King Affonso III determined (1265) that all rights and properties usurped during the disorders of Sancho's reign should revert to the Crown, nearly all the bishops, including the Bishop of Oporto, then D. Vicente, protested; and seven went to Rome for relief, leaving Portugal under an interdict. When the king was dying, in 1278, he promised restitution. Vicente (d. 1296) was one of the negotiators of the Concordat of 1289 and the supplementary Accord of Eleven Articles. He was succeeded by Sancho Pires, who ruled until 1300. Geraldo Domingues resigned in 1308 to act as counsellor of the King's daughter Constanca, future Queen of Castile. Tredulo was bishop for two and a half years. The Minorite Frei Estevan was succeeded in 1313 by his nephew Fernando Ramires. Both uncle and nephew quarrelled with King Denis and left the realm.
Owing to the hostility of the citizens, Bishop Gomes lived mostly outside his diocese. When Pedro Affonso became bishop in 1343, he had a quarrel over jurisdiction and, like his predecessor, departed, leaving the diocese under interdict. Six years later he returned, but again the monarch began to encroach, and it was not until 1354 that the bishop secured recognition of his rights. His successor was Affonso Pires. Egidio is probably the bishop represented in the old Chronicles as being threatened with scourging by King Pedro for having lived in sin with a citizen's wife The accusation was probably groundless, but Egidio left the city, which for twelve years had no bishop. In 1373 or 1375 John succeeded and supported the lawful popes in the Great Schism, and the Master of Aviz against Spanish claims.
Other bishops were: John de Zambuja, or Estevans; and Gil, who in 1406 sold the episcopal rights over Oporto to the Crown for an annual money payment, reduced in the reign of D. Manuel to 120 silver marks; Fernando Guerra, who in 1425 was created Archbishop of Braga; Vasco. — Antão Martins de Chavis, who succeeded Vasco in 1430, was sent by the pope to Constantinople to induce the Greek emperor to attend the Council of Basle. He succeeded, and as a reward was made cardinal. He died in 1447. Succeeding incumbents were: Durando; Gonçalves de Obidos; Luis Pires (1454-64), a negotiator of the Concordat of 1455 and a reforming prelate; John de Azevedo (1465-1494), a benefactor of the cathedral and chapter, as was his successor Diego de Sousa, afterwards Archbishop of Braga and executor of King Manuel. The see was then held by two brothers in succession, Diego da Costa (1505-7) and D. Pedro da Costa (1511-39), who restored the bishop's palace and enriched the capitular revenues from his own purse; Belchior Beliago; and the Carmelite Frei Balthazar Limpo (1538-52), the fiftieth bishop. He held a diocesan synod in 1540.
In the time of Rodrigo Pinheiro, a learned humanist, Oporto was visited by St. Francis Borgia and the Jesuits established themselves in the city. Ayres da Sylva, ex-rector of Coimbra University, after ruling four years, fell in the battle of Alcacer in 1578 with King Sebastian. Simão Pereyra was followed by the Franciscan Frei Marcos de Lisboa, chronicler of his order. He added to the cathedral and convoked a diocesan synod in 1585. In 1591 another ex-rector of Coimbra, Heironymo de Menezes, became bishop; he was succeeded by the Benedictine Frei Goncalo de Moraes, a zealous defender of the rights of the Church. He built a new sacristy and chancel in the cathedral. In 1618 Bishop Rodrigo da Cunha, author of the history of the Bishops of Oporto, was appointed. His "Catalogo" describes the state of the cathedral and enumerates the parishes of the diocese with their population and income in 1623 and is the earliest account we possess. His successor was Frei John de Valladares, transferred from the See of Miranda. Gaspar do Rego da Fonseca, who held the see four years (1635-39). King Philip III named Francisco Pereira Pinto, but the revolution in 1640 prevented his taking possession, so that the see was considered vacant until 1671, being ruled by administrators appointed by the chapter. In 1641 John IV chose D. Sebastião Cesar de Menezes as bishop, but the pope, influenced by Spain, would neither recognize the new King of Portugal nor confirm his nominations. Next came Frei Pedro de Menezes; Nicolau Monteiro took possession in 1671, Fernando Correia de Lacerda, in 1673, who was succeeded by João de Sousa. Frei Jose Saldanha (1697-1708), famed for his austerity, never relinquished his Franciscan habit, a contrast to his successor Thomas de Almeida, who in 1716 became the first Patriarch of Lisbon. The see remained vacant until 1739, and, though Frei John Maria was then elected, he never obtained confirmation. In the same year Frei Jose Maria da Fonseca, formerly Commissary General of the Franciscans, became bishop. Several European States selected him as arbiter of their differences. He contributed to the canonization of a number of saints. He founded and restored many convents and hospitals.
Next in order were: Frei Antonio de Tavora (d. 1766), Frei Aleixo de Miranda Henriques, Frei John Raphael de Mendonça (1771-3), and Lourenço Correia de Sá Benevides (1796-8). Frei Antonio de Castro became Patriarch of Lisbon in 1814, being followed at Oporto by John Avellar. Frei Manuel de Santa Ignez, though elected, never obtained confirmation, but some years after his death, relations between Portugal and the Holy See were re-established by a concordat and Jeronymo da Costa Rebello became bishop in 1843. From 1854 to 1859 the see was held by Antonio da Fonseca Moniz; on his death it remained vacant until 1862, when John de Castro e Moura, who had been a missionary in China, was appointed (d.1868). The see was again vacant until the confirmation of Americo Ferreira dos Santos Silva in 1871. This prelate was obliged to combat the growing Liberalism of his flock and the Protestant propaganda in Oporto A popular lawyer named Mesquita started a campaign against him, because the bishop refused to dismiss some priests, reputed reactionary, who served the Aguardente Chapel; getting himself elected judge of the Brotherhood of the Temple, he provoked a great platform agitation with the result that the chapel was secularized and became a school under the patronage of the Marquis of Pombal Association. In 1879 Americo was created cardinal and on his death the present (1911) Bishop, Antonio Barroso, an ex-missionary, was transferred from the See of Mylapore to that of Oporto.
The Diocese of Oporto is suffragan to Braga. It has 479 parishes, 1120 priests, a Catholic population of 650,000, and 500 Protestants.
Cerqueira Pinto, Cataloga dos Bispos do Porto composto pelo Illmo D. Rodrigo da Cunha (Oporto, 1742); Fortunato de Almeida, Historia da Igreja em Portugal, I (Coimbra, 1910); Bruno, Portuenses ilustres, III (Oporto, 1908).
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Oppido Mamertina
Diocese of Oppido Mamertina (Oppidensis)
Suffragan of Reggio Calabria, Italy, famous for its prolonged resistance to Roger (eleventh century). Bishop Stefano (1295) is the first prelate of whom there is mention. In 1472 the see was united to that of Gerace, under Bishop Athanasius Calceofilo, by whom the Greek Rite was abolished, although it remained in use in a few towns. In 1536 Oppido became again an independent see, under Bishop Pietro Andrea Ripanti; among other bishops were Antonio Cesconi (1609) and Giovanni Battista Montani (1632), who restored the cathedral and the episcopal palace; Bisanzio Fili (1696), who founded the seminary; Michele Caputo (1852), who was transferred to the See of Ariano, where it is suspected that he poisoned KingFerdinand II; eventually, he apostatized. Oppido has 19 parishes, with 28,000 inhabitants.
Cappelletti, Le Chiese d'Italia, vol. XXI.
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Optimism
Optimism (Latin optimus, best) may be understood as a metaphysical theory, or as an emotional disposition. The term became current in the early part of the eighteenth century to designate the Leibnizian doctrine that this is the best of all possible worlds. The antithesis of optimism is pessimism (q.v.). Between these extremes there are all shades of opinion, so that it is at times hard to classify philosophers. Those, however, are to be classed as optimists who maintain that the world is on the whole good and beautiful, and that man can attain to a state of true happiness and perfection either in this world or in the next, and those who do not are pessimists. The term optimism as thus extended would also include "meliorism", a word first used in print by Sully to designate the theory of those who hold that things are, indeed, bad, but that they can be better, and that it is in our power to increase the happiness and welfare of mankind.
As an emotional disposition optimism is the tendency to look upon the bright and hopeful side of life, whereas pessimism gives a dark colouring to every event and closes the vistas of hope. The emotional disposition is one that depends upon internal organic conditions rather than external good fortune. To what extent the emotional disposition has influenced the opinion of philosophers cannot be decided off-hand. It has no doubt been a factor, but not always the only or even the decisive factor. A list of optimists will show that in general the greater minds have taken the hopeful view of life. As optimists are to be reckoned: Plato, Aristotle, the Stoics, St. Augustine, St. Thomas and the Scholastics, Leibniz, Kant, Fichte, Hegel (sought to unite optimism and pessimism), Lotze, Wundt.
It has been held by some that the Old Testament is optimistic, and the New Testament pessimistic. The evidence brought forth for this theory is found mainly in the passages of the Old Testament which point to the rewards of the present life, and those in the New which call attention to the transitoriness of all human joys. This view is too narrow and is not correct. Optimism as a philosophical term means that the universe as a whole is good and that man's ultimate destiny is one of happiness. The Old Testament is optimistic because of such passages as the following: "And God saw all things that he had made, and they were very good" (Gen., i, 31). Even in Eccl. we read, "He hath made all things good in their time" (iii, 11). The New Testament is optimistic because it shows that the sufferings of this life are not worthy to be compared to the glory that is to come. If optimism and pessimism are to be taken as emotional dispositions, either one or the other may exist in the ascetic or the profligate. It cannot be argued that the doctrine of Our Lord was pessimistic because he taught asceticism and celibacy. For as a rule ascetics and celibates have been and are, as a matter of fact, disposed to look upon the bright side of life. They surely believe that it is better to live than not to live, that the world which God has made is good and beautiful, and that man's destiny is eternal bliss.
As typical metaphysical exponents of optimism one may mention the extreme position of Leibniz, and the more moderate doctrine of St. Thomas Aquinas.
Leibniz looked upon the series of possible worlds as actually infinite. This entire series must have passed as it were, through the mind of the All-Good and Omniscient God. In spite of the fact that the series is infinite, He must have seen that one of its members was supremely perfect. Each one of these series strives to be realized in proportion to its perfection. Under such circumstances, it is impossible that a less perfect world should come into being. Since, furthermore, the wisdom and goodness of God are infinite, it is necessary that the world that proceeds from His intellect and will should be the best possible one that under any circumstances can exist. Only one such world is possible, and therefore God chooses the best. The very fact of the world's existence makes it metaphysically certain that it is the very best possible. [See LEIBNIZ, IX, 137, subsection (4) Optimism.] This argument might seem convincing, if one overlooks the fact of the evil in the world. The world as it is, Leibniz maintained, with all its evil, is better than a world without any evil. For the physical evil of the universe only serves to set off by contrast the beauty and glory of the good. As to moral evil, it is a negation and therefore cannot be looked upon as a real object of the Divine Will. Its presence, therefore, does not conflict with the holiness of the Divine decrees by which the world was ordained. Furthermore, since a morally evil being is only a less perfect creature, the absolutely perfect series of beings in order to contain all possible perfection, must, by necessity, contain the less as well as the more perfect. For if the series contained no beings lacking in moral perfection, it would be a shortened series, and therefore lacking in the types of less perfect beings.
Against the extreme optimism of Leibniz, one might say that God is not necessitated to choose the best of all possible worlds, because this is in itself an impossibility. Whatever exists besides God, is finite. Between the finite and the infinite there is always a field of indefinite extent. And since the finite cannot become infinite, simply because the created can never be uncreated, it therefore follows that whatever exists, besides God, is, and always will be, limited. If so, no matter what may exist, something better could be conceived and brought into being by God. An absolutely best possible world would, therefore, seem to be a contradiction in terms and impossible even by the Omnipotence of God, who can bring into being all and only that which is intrinsically possible. If, then, one should take the words "doing the best possible" as meaning creating something than which nothing better is possible, no world could be the best possible. But there is another sense in which the words may be taken. Though one is not making the best thing that can be made, he still may be doing what he does in the best possible manner. In this sense, according to St. Thomas, God has made this world relatively the best possible. "When it is said that God can do anything better than He does it, this is true if the words 'anything better' stand for a noun. No matter what you may point out, God can make something that is better. . . . If, however, the words are used adverbially, and designate the mode of operation, God cannot do better than He does, for He cannot work with greater wisdom and goodness" (I, Q. xxv, a. 5, ad 1um). It is just this distinction which Leibniz failed to make, and was thereby led to his extreme position. According to St. Thomas, God was free to make a less or more perfect world. He made the world that would best fit the purposes of creation, and wrought it in the best possible manner.
Against this optimism may be urged the same objections from the presence of physical and moral evil which troubled Leibniz. But there are several considerations that reduce their force. (1) We see only in part. We cannot criticize the Divine plan intelligently until we see its full development, which indeed will only be in eternity. (2) The physical evils and sufferings of this life are not worthy to be compared with the glory that is to come. Should one object that it would be better to have glory both in this world and the next, one might answer that this is not certainly true. Only by the endurance of suffering and sorrow do we attain to the true strength and glory of our manhood. That which we acquire by the sweat of our brow is earned and truly our own. That which comes to us by inheritance is but loaned and possessed by us for a time, till we can hand it on to another. What is true of the individual is true of the human race as a whole. It seems to be the Divine plan that it should work its way on, from little beginnings, with great toil and suffering, to its final goal of perfection. When all things are fulfilled in eternity man can then look back upon something as his own. Perhaps this will then seem to us much more beautiful and glorious than if God had allowed us to remain forever in a garden of paradise, happy indeed, but lifting nothing with the strength He gave us. (See also in this connexion the article EVIL.)
ST. THOMAS, I, Q. xix, a. 9; I, Q. xxv, aa. 5 and 6; ENGLER, Darstellung und Kritik des leibnitzsischen Optimismus (Jena, 1883); GUTTMACHER, Optimism and Pessimism in the O. and N. Testaments (Baltimore, 1903); KELLER, Optimism (New York, 1903); KOPPEHL, Die Verwandt schaft Leibnitzens mit Thomas v. Aquino in der Lehre vom Boesen (Jena, 1892); VON PRANTI, Ueber die Berechtigung des Optimismus (Munich, 1879); SULLY, Pessimism (New York, 1891); WILLARETH, Die Lehre vom Uebel bei Leibniz, seiner Schule in Deutschland, und bei Kant. Diss. (Strasburg, 1898). For an extensive bibliography see BALDWIN, Dict. of Philosophy and Psychology, III, Part ii, 903-907.
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Oracle
(oraculum; orare, to speak).
A Divine communication given at a special place through specially appointed persons; also the place itself. This form of divination was found among various peoples of the ancient world.
I. BABYLON AND ASSYRIA
Extremely ancient texts present the oracle-priest [baru, 'he who sees': bira baru, 'to see a sight'; hence, to give an oracle, divine the future. Cf. Samuel, I Sam., ix, 9; I Chr., ix, 22 etc.; of Hanani, II Chr., xvi, 7, 10; cf. Is., xxviii, 7; xxx, 10] alongside of theashipu (whose role is incantation, conjuration) as officer of one of the two main divisions of the sacerdotal caste. He is the special servant of Shamash and Adad; his office is hereditary (cf. the "sons of Aaron", "of Zadok"); blemish of person or pedigree (cf. Lev., xxi, 23) disqualifies him; he forms part of a college. Lengthy initiation, elaborate ritual, prepare him for the reception, or exercise, of the barutu. He rises before dawn, bathes, anoints himself with perfumed oil, puts on sacred vestments [cf. Ex., xxx, 17, 23; Lev., xvi, 4. Lagrange "Études sur les religions sémitiques" (Paris, 1905), 236, n. 1; and "Rev.Bibl.", VIII (1899), 473; also Ancessi, "L'Égypte et Moïse", pt. i (1875); Les vêtements du Grand-Prêtre, c. iii, plate 3. Is the blood-red, jeweled Babylonian scapularthe analogate to the Hebrew ephod and pectoral?]. After a preliminary sacrifice (usually of a lamb: but this, as those of expiation and thanksgiving, we cannot, in our limits, detail), he escorts the inquirer to the presence of the gods, and sits on the seat of judgment; Shamash and Adad, the great gods of oracle, lords of decision, come to him and give him an unfailing answer [tertu, presage: Divine teaching. There is no likely borrowing or adaptation of Babylonian oracle-words by the Hebrews (Lagrange, op. cit., 234, n. 8)]. All the customary modes of divination (interpretation of dreams, of stars, monstrosities, of signs in oil, the liver etc.) culminated in oracles; but an enormous literature of precedents and principles left little initiative to a baru whose memory was good. We may add a characteristic example of oracle style (about 680 B.C.).
O Shamash, great lord, to my demand in thy faithful favor, deign to answer! Between this day, the 3rd day of this month, the month of Aru, until the 11th day of the month of Abu of this year, within these hundred days and these hundred nights . . . within this fixed space of time will Kashtariti with his troops, or the troops of the Cimmerians . . . or all other enemy, succeed in their designs? By assault, by force . . . by starvation, by the names of the god and goddess, by parley and amicable conference, or by any other method and stratagem of siege, shall they take the town of Kishassu? shall they enter the walls of this town of Kishassu? . . . shall it fall into their hands? Thy great godhead knoweth it. Is the taking of this town of Kishassu, by whatsoever enemy it be, from this day unto the [last] day appointed, ordained and decreed by the order and mandate of thy great godhead, O Shamash, great Lord? Shall we see it? Shall we hear it? etc.
Observe the preoccupation of leaving the god no avenue of elusion—every possible contingency is named.
Among the nomad Arabs the priest is primarily a giver of oracles (by means of arrow-shafts, cf. Ezech., xxi, 21). But since in Hebrew, Phoenician, Aramaic, and Ethiopian Kohen means priest, and cannot be etymologically connected with "divination", we must conclude (Lagrange, op. cit., 218) that the Arabian oracle-monger is a degenerate priest, not (Wellhausen) that all Semitic priests were aboriginally oracle-mongers.
II. THE HEBREWS
Oracles were vouchsafed to the Hebrews by means of the Urim and Thummim, which are to be connected with the Ephod. The Ephod was (i) a linen dress worn in ritual circumstances (by priests, I Sam., xxii, 18, the child Samuel, ibid., ii, 18; David, II Sam., vi, 14); (ii) 'the' ephod, described in Exod., xxviii, peculiar to the high-priest; over it was worn the pectoral containing Urim and Thummim; (iii) an idolatrous, oracular image, connected with the Teraphim (also oracular); that which Gideon erected weighed 1700 sikels of gold (Judges, viii, 27; xvii, 5; xviii, 14, 20; 0see, iii, 4 etc.). But why was this image called an ephod (a dress)? In Isaias xxx, 22, the Hebrew word referring to the silver overlaying of idols, is parallel to the word for their golden sheath. If then the Israelites were already familiar with an oracle operating in close connection with a jeweled ephod, it will have been easy to transfer this name to a richly plated oracular image. See van Hoonacker, "Sacerdoce levitique" (Louvain, 1899), 372.
The law directs (Num., xvii, 18) that the leader of the people shall stand before the priest, and proffer his request: the priest shall "inquire for him by the judgment of Urim and Thummim before Yahweh". The priest alone [for the Ahi.-jah of I Sam., xiv, 3, 18, is the Ahi.-melek of xxi, 1; xxii, 9, with the Divine name corrected] carries the ephod before Israel, and inquires on behalf of the chief alone (for Ahimelek, I Sam., xxii, 13-15, denies having inquired for David while Saul still is king: see van Hoonacker op. Cit., 376). Thus history would agree with the Law as to the unity of the oracle, and its exclusive use by priest and prince.
Josephus thought the Urim and Thummim were stones of changing lustre. The meaning of the names is unknown. Though they seem to have been used for sacred lots, and though I Sam., xiv, 37 sqq. (especially in LXX) makes it fairly clear that they gave answer by Yes and No (in I Sam., xxiii, 2, 4, 11, 12; xxx, 8, the long phrasing is priestly commentary), and though I Sam., xiv, 42 (if indeed this still refers to the oracle and not to a private ordeal offered by Saul to, and rejected by, the people) by using the [Greek] word ballete, "throw (between me and Jonathan)", suggests a casting of lots, yet the U and T were not mere pebbles (e.g. black and white), for besides answering Yes and No they could refuse answer altogether. This happened when the inquirer was ritually unclean (so Saul, in the person of his son, I Sam., xiv, 37; cf. the exclusion from the new-moon meal, ibid., xx, 26; sexual intercourse precludes from eating sacred bread, ibid., xxi, 4).
Observe the lack, in Yahweh's oracle, of the magical element, and extreme complication, which disfigure those quoted in I. Notice, too, how Hebrew priest and prince alike submit unquestioningly to the Divine communication. The prince does not dare to seek to cajole or terrify the priest; nor the priest to distort or invent the answer. Finally, when once the era of the great prophets opens, it is through them God manifests His will; the use of the ephod ceases; the Urim and Thummim are silent and ultimately lost.
III. GREECE AND ROME
["Oraculum: qund inest in his deorum oratio", Cic., "Top.", xx, "Voluntas divina hominis ore enuntiata", Senec., "Controv.", I. prf. Manteion: MA as in mainomai, mens. The mantis was the mouthpiece, the prophetes, the interpreter of the oracle (so already Plato, "Tim", lxxii, B). chresterion: chrao, "furnish what is needful"; hence (active), to give (middle), to consult an oracle].
Oracles in the familiar sense flourished best in Greek or hellenized areas, though even here the ecstatic element probably came, as a rule, from the East. The local element, however (for Hellenic oracles essentially localize divination), and the practice of interpreting divine voices as heard in wind, or tree, or water (pheme theon; ossa, omphe Dios—Zeus was panompsaios cf. the Italian fauni, karmentes) were rooted in Greek or pre-Greek religion. An enormous history lies behind the oracles of "classical" times. Thus at Delphi the stratification of cults~shows us, undermost, the prehistoric, chthonian worship of the pre-Achaeans: Gaia (followed by, or identical with, "Themis"?) and the impersonal nymphs are the earliest tenants of the famous chasm and the spring Kassotis. Dionysos, from orgiast Thrace, or, as was then held, from the mystic East, invaded the shrine, importing, or at least accentuating, elements of enthusiasm and religious delirium; for the immense development and Orphic reformation of his cult, in the seventh century, can but have modified, not introduced, his worship. Apollo, disembarking with the Achaeans on the Krisean shore, strives to oust him, and, though but sharing the year's worship and the temple with his predecessors, eclipses what he cannot destroy. Echoes of this savage fight, this stubborn resistance of the dim, old-fashioned worship to the brilliant new-comer, reach us in hymn and drama, are glossed by the devout Aeschylus (Eumen. prol.), and accentuated by the rationalist Euripides (Ion etc.); vase paintings picture the ultimate reconciliation. For, in the end, a com- promise is effected: the priestess still sits by the cleft, drinks of the spring, still utters the frantic inarticulate cries of ecstasy; but the prophets of the rhythmic Apollo discipline her ravings into hexameters, and thus the will of Zeus, through the inspiration of Apollo, is uttered by the pythoness to all Greece.
Apollo was the cause at once of the glory and the downfall of Delphi. Partly in reaction against him, partly in imitation of him, other oracles were restored or created. In our brief limits we cannot describe or even enumerate these. We may mention the extremely ancient oracle of Dodona, where the spirit. Of Zeus (ho tou Dios semainei—the oracles began) spoke to the priestesses in the oak, the echoing bronze, the waterfall; the underground Trophonius oracle in Lebadaea, with its violent and extraordinary ritual (Paus., IX, 39, 11: Plut., "Gen. Socr.", 22); and the incubation oracles of Asklepios, where the sleeping sick awaited the epiphany of the hero, and miraculous cure. Thousands of votive models of healed wounds and straightened limbs are unearthed in these shrines; and at Dodona, leaden tablets inquire after a vanished blanket, whether it be lost or stolen; or by prayer to what god or hero faction-rent Corcyra may find peace. Other especially famous oracles were those of Apollo at Abae, Delos, Patara, Claros; of Poseidon at Ouchestos; of Zeus at Olympia; of Amphiraos at Thebes and Oropos; about a hundred of Asklepios are known. Most were established by a source, many near a mephitic chasm or grotto. Usually the clients would stand in a large vestibule, orchresmographion, from which they aould see the naos or shrine, with the god's statue. In the centre, usually at a lower level, was the adyton, where the spring, chasm, tripod, and laurel bushes were seen. Here the prophetess received the divine inspiration. Nearly all the oracles were administered by a group of officials, originally, no doubt, members of some privileged family. At Delphi, the saints (osioi); at Miletus, the Branchidai and Euangelidai, etc. These usually elected the staff of resident priests, the schools of prophets (at the oracle of Zeus Ammon, e.g., under an arch-prophet), and even, at times, the pythoness. At Delphi, the priests elected her from the neighbourhood: she was to be over fifty (so, on account of a scandalous incident), and quite ignorant. Her guidance was not to be too positive!
In its best days, the Delphic oracle exercised an enormous influence: its staff was international and highly expert; gold flowed in unceasing streams into its treasury, free access to it was guaranteed to pilgrims even in time of war. In constitutional and colonial history, in social and religious crises, in things artistic as in matters of finance, its intervention was constant and final. Had it realized its own position, its work of unification, whether as regards religion or politics in Hellas, might have been unlimited. Like all human things, it but half-saw its ideal (human as that ideal could at best have been) and but half-realized what it saw. Easily corrupted by the gold and prayers of kings, the centre of Asiatic and African, no less than of European intrigues, it became an end to itself. At the time of the Persian War it sacrificed Athens and imperilled all Western civilization. It was responsible for more than one war. It drained the colonies of their revenues. It gradually set against itself the indignant rivalries of the local cults of Greece. No moral or religious instruction can be accredited to it. Thus, while formidable enemies were ranged against it at home, the conquests of Alexander dimmed national glories, and opened the gates to far more fascinating cults. The prophecies based upon the rigid data of astrology supplanted the Pythian ravings; Plutarch relates the decay and silencing of the oracles (De defect. orac.). In Rome diviners and astrologers, always suspected, had long found legislation active against them. The Sibylline books, huge records of oracles ceaselessly interpolated by each new philosophy, by Jewish and even Christian apocalyptic prophecy, had been famous by the side of indigenous oracles, the carmina Marciana, for example: yet as early as 213 B.C. the Senate began its confiscations; Augustus made an auto-da-fé of over 2000 volumes; Tiberius, more scrupulous, expurgated the rest. Constant enactments proved vain against the riot of superstition in which the empire was collapsing; the sanest emperors were themselves adepts; Marcus Aurelius consulted the miserable charlatan Alexander, with his snake-oracle at Abonoteichos. Christianity alone could conquer the old homes of revelation. Constantine stripped Delphi and Dodona, and closed Aegae and Aphaka; Julian tried to re-awake the stammering, failing voices; but under Theodosius the repression is complete, and henceforward the oracles are dumb. (See DIVINATION.)
BABYLON AND ASSYRIA: JASTROW, Die Relgion Babyloniens u. Assyriens. (Giessen, 1906), xix, and in HASTINGS, Dict. of the Bible extra vol. (London, 1904), 556-63; KNUDTZON, Assyrischc Gebete a. d. Sonnengott (Leipzig, 1893); DHORME, Choix de textes (Paris, 1907), xxxvi, 382; Relig, assyro.-babylonienne (Paris, 1910), 203, 291 etc. 
THE HEBREWS: DHORME, Les livres de Samuel (Paris, 1910); LAGRANGE. Le livre des Juges (Paris, 1903) ad loce. HASTINGS, Dict. of Ihe Bible, extra vol. (London, 1904), 641a, 662b etc. 
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Orange Free State
The Orange Free State, one of the four provinces of the Union of South Africa, lies between 29° 30' and 30° 40' S. lat., and between 24° 20' and 30° E. long. The Orange and Vaal rivers which separate it from the Cape Province and the Transvaal form respectively its southern and northern boundaries; Natal and Basutoland bound it on the east, and the northern portions of Cape Province on the west. Its name is derived from the Orange River which flows along its southern frontier for over 200 miles. It has an area of 50,392 square miles and a population, according to the census of 1904, of 387,315; of these only 142,679 are whites, the remainder belonging to the coloured races — mostly Kafirs and Hottentots. The climate is excellent. With a mean altitude of between four and five thousand feet above sea level and an average yearly rainfall of only twenty-two inches, it is a country well suited to persons suffering from pulmonary troubles, the air being dry and invigorating and the nights always cool. Being an immense grassy plateau and almost treeless, its scenery is uninteresting (even depressing) except on the eastern border where the vast Drakensburg mountain range comes into view. It is mainly a pastoral country, though a portion of it alongside Basutoland contains some of the finest corn land in Africa. The exports, valued in 1908-09 at 17,800,000 dollars, are primarily diamonds, wool, ostrich feathers, and maize; its imports in the same period amounted to 15,000,000 dollars.
The white inhabitants are mainly descendants of the Voortrekkers (or immigrant Dutch farmers) from the old Cape Colony, who in 1836 and subsequent years crossed the Orange River in thousands and settled on territories peopled by various Bantu tribes until their virtual extermination by Moselekatze and his hoards of Matabile warriors — a short time previously. The "Great Trek", as the migration of these farmers came to be called, brought about an anomalous political situation. Rather than live under British rule in the Colony, they abandoned their homes and sought independence in "the wilderness". But the British Government, whilst always claiming them as subjects and forbidding them to molest the neighbouring tribes, refused to annex the territory to which they had fled. Such a state of things manifestly could not long endure, and so in 1848 the country between the Orange and Vaal rivers was officially proclaimed British territory under the title "Orange River Sovereignty". The immigrant Boers, headed by a farmer named Andreus Praetorius, struggled to maintain their independence but were defeated at the battle of Boomplaats by the English general, Sir Harry Smith, in August, 1848. The British Government, finding the newly annexed territory of little value and desiring in view of European complications and the enormous costs of Kafir wars to limit its responsibilities in South Africa, soon determined to retrocede their country to the Boers; thus at a convention held in Bloemfontaine on 23 February, 1854, Sir George Clark in the name of Queen Victoria, renounced British dominion over the Orange River Sovereignty. The Boers thereupon set up a republic, which, under the name of the Orange Free State, enjoyed a period of peace and prosperity that lasted up to the Anglo-Boer War of 1899-1902. In that struggle, the Free Staters, having joined the Transvaallers, shared in their defeat, and their country was annexed to the British Empire under the title orange River Colony. For some years the new colony was administered by a governor and lieutenant-governor assisted by an executive and legislative council, but in June, 1907, responsible government was conferred on it with a legislative council of eleven, and a legislative assembly of thirty-eight members.
Since 31 May 1910, under the title of "The Orange Free State Province of the Union of South Africa", it forms part (together with the Transvaal, Natal, and the Cape of Good Hope) of a self-governing dominion of the British Empire, the first parliament of which was opened at Cape Town on 4 November, 1910. In that parliament the Orange Free State Province is represented by sixteen senators — one fourth of the entire number — and by seventeen members of the House of Assembly (out of a total of 121). English and Dutch are the official languages. The former is spoken mostly in the towns and the latter — or rather a dialect of it known as the Afrikanische Taal — in the country districts. The religion of the great majority of the white inhabitants is Calvinism (Dutch Reformed). Those of English origin belong to the different denomination found in the British colonies and in the United States of America. The Orange Free state contains a good number of neat little towns with populations varying from one to eight thousand. Bloemfontain, capital of the province, so called from a spring (fontein) on the farm of Jan Bloem, an early German settler, is a spacious, clean, and well-built city of 30,000 inhabitants, and the seat of the provincial capitol, as well as the legal and judicial centre of the entire union. It is distant 400 miles from East London, the nearest seaport, and 290 miles from Pretoria, the executive capital. Other important towns are Kroonstad, Harrismith, Jagersfontein, and Smith-field, in each of which there is a Catholic church. The total number of Catholics in the Orange Free State is about 2000, mostly of European origin or descent. The province forms part of the Vicariate of Kimberley (q. v.), which is in the Capetown province, and in which the Vicar Apostolic resides. The present (1910) Vicar Apostolic is the Right Rev. Matthew Gaughren, O. M. I, titular Bishop of Tentyra. Catholics enjoy absolute freedom of worship, but receive no government aid for their clergy or schools. The Roman Dutch Law, which is administered in the courts, is favourable to Catholics on such points as tenure of ecclesiastical property, marriage, wills, and charitable bequests. The clergy are not liable to serve on juries or a burghers "on command", nor are churches taxed. Flourishing convent schools and academies are directed by Sisters of the Holy Family at Bloemfontaine and Jagersfontein, and by the Sisters of Notre Dame (of Namur) at Kroonstad.
WILMOT, Hist, of our own times in South Africa (London, 1897-9); THEAL, Hist. of S. A. since 1795 (London, 1908); DEHERAIN, L'expansion des Boers au XIXe siécle (Paris, 1905); Hist of S. A. to the Jameson Raid (Oxford, 1899); CANA, S. A. from the Great Trek to the Union (London, 1909); BRYCE, Impressions of S. A. (London, 1899); CAPPON, Britain's Title to S. A. (London, 1901); BROWN, Guide to S. A. (London, 1909-10); Catholic directory of S. A. (Capetown, 1910).
H. MACSHERRY
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Vicariate Apostolic of Orange River
(also the PREFECTURE APOSTOLIC OF GREAT NAMAQUALAND)
Located in South Africa. The vicariate was erected in 1897 after having been a prefecture Apostolic since July, 1885. It comprises the whole of Little Namaqualand (beginning on the northern line of Clan William County in Cape Colony, i. e. 30° 35' S. lat.); extends to the Atlantic Ocean on the west, and to the Orange River on the north. It further includes Bushmanland, the districts of Kenhardt, Van Rhyns, Dorp, and Frazerburg on the east, and beyond the Orange River, the district of Gordonia in Bechuanaland. The prefecture, detached from the vicariate in July, 1909, is bounded on the west by the Atlantic Ocean. It extends from the Orange River as far as Damaraland (23° 20' S. lat.), and comprises the city of Rehboth and its district. The eastern boundary line is 20° E. long.
GREAT NAMAQUALAND
For thirty or forty, or in certain districts even a hundred miles inland, this district is only a sandy desert, which extends on the eastern side to the great Kalahari desert. The central portion depends for its fertility almost exclusively on thunder-storms, without which it would be nearly destitute of water. The vicariate is but little better in this respect. When, however, a sufficiently long rain waters these forlorn regions, the richest pastures spring up in an incredibly short time. The very air then becomes saturated to such a degree with the odour of vegetation that many suffer from headache. Swarms of locusts devour the exuberant produce, unless some powerful east wind carries them into the sea. The "aristocracy" in Great Namaqualand consists of German immigrants, and, in the other parts of the mission, of English, Irish, and Boer settlers, while the Hottentots form the bulk of the scanty population in the two Namaqualands. They are not negroes. Their skin is like that of whites much browned by jaundice, and their build more like that of the Egyptians as seen on ancient monuments; or again, resembling that of the Chinese. Unselfish hospitality appears to be their only natural virtue. They love music. Their habit of imitating is such as to rouse either a smile or exasperation; a crowd of Hottentots at Holy Mass, when receiving the priest's blessing, all repeated the sign of the Cross over him! The late Max Müller, nevertheless, vouched for their ancestors having been a cultured race. Although they have in their language a word signifying Deity, it took a long time to make them understand spiritual doctrines other than that of the existence of the devil. They are extremely disinclined to any form of labour or exertion. To induce them for example, to navigate, the missionaries built a boat by which to cross the Orange River. For weeks, neither encouraging words nor exhibitions of safe sailing appeared to make any impression on them. One missionary relates that, among his hottentot catechumens, there was one who never could learn how to make the sign of the Cross, nor the answers of the catechism, nor any prayer except these words of the Pater Nester: "Our Father, give us this day our daily bread. "The missionaries have shown here what an uplifting influence the Catholic Church exercises over the most forlorn nations, since the younger generation, trained by the missionaries as far as circumstances allowed, are considerably more intelligent and susceptible of culture than their elders.
BUSHMANLAND
In this territory are found the Bushmen (or Bojesmen), a tribe kindred to the Hottentots; They are short in stature, and generally malicious and intractable.
BECHUANALAND
The Bechuanas belong to the Kafir race. Many of them show some skill in iron and copper working and in mining, also in tanning hides. Many of them present a pleasing appearance, and some are handsome.
MISSIONS
When the Oblates of St. Francis de Sales arrived in Little Namaqualand, to which the mission was then confined, they found not one hundred Catholics. In 1903, without any change of population, they counted 2735. There were six stations with churches and resident priests, five other stations regularly attended, 125 conversions during the year, and 98 children were baptized; 122 confirmations, 25 marriages; 3 hospitals and homes for the aged, 8 schools, 3 orphanages, 82 orphans, 8 missionary priests, 3 catechists; 15 missionary sisters aided the mission. Some fifty places are now visited by the priests to attend to the spiritual and temporal wants of the people. In several places, all Catholic adults receive Holy Communion on the first Friday of every month and the great feasts of the year. Sella is the residence of the vicar Apostolic, and Hierachalis that of the prefect Apostolic. These results are most encouraging, when the great difficulties confronting the missionaries are considered. In 1909 the approximate statistics for the two missions were: 1 bishop; 14 priests; 3 catechists; 22 missionary sisters; 480 children in Catholic schools; 175 baptisms of children, 315 of adults. In Little Namaqualand the natives understand Dutch or English; but in Great Namaqualand, besides German, the extremely difficult language of the Hottentots has to be mastered.
For reports and statistics of the missions, consult the following periodicals: Annales salésiennes (Paris), an illustrated monthly; Licht (Vienna); Echo of the Oblates of Saint Francis de Sales (Childs, Maryland). Cf. also Missiones Catholicœ (Rome, 1907); Statesman's Year Book (London).
J. J. ISENRING. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Orans
(Orante)
Among the subjects depicted in the art of the Roman catacombs one of those most numerously represented is that of a female figure with extended arms known as the Orans, or one who prays. The custom of praying in antiquity with outstretched, raised arms was common to both Jews and Gentiles; indeed the iconographic type of the Orans was itself strongly influenced by classic representations (see Leclercq, "Manuel d'arch. chrét.", I, 155). But the meaning of the Orans of Christian art is quite different from that of its prototypes. Numerous Biblical figures, for instance, depicted in the catacombs—Noah, Abraham, Isaac, the Three Children in the Fiery Furnace, Daniel in the lions' den—are pictured asking the Lord to deliver the soul of the person on whose tombs they are depicted as He once delivered the particular personage represented. But besides these Biblical Orans figures there exist in the catacombs many ideal figures (153 in all) in the ancient attitude of prayer, which, according to Wilpert, are to be regarded as symbols of the deceased's soul in heaven, praying for its friends on earth. This symbolic meaning accounts for the fact that the great majority of the figures are female, even when depicted on the tombs of men. One of the most convincing proofs that the Orans was regarded as a symbol of the soul is an ancient lead medal in the Vatican Museum showing the martyr, St. Lawrence, under torture, while his soul, in the form of a female Orans, is just leaving the body (see Kraus, "Gesch. der christl. Kunst", I, 126, fig 56). An arcosolium in the Ostrianum cemetery represents an Orans with a petition for her intercession: Victoriæ Virgini . . . Pete . . . The Acts of St. Cecilia speaks of souls leaving the body in the form of virgins: "Vidit egredientes animas eorum de corporibus, quasi virgines de thalamo", and so also the Acts of Sts. Peter and Marcellinus.
Very probably the medieval representations of a diminutive body, figure of the soul, issuing from the mouths of the dying, to be received by angels or demons, were reminiscences of the Orans as a symbol of the soul. The earlier Orantes were depicted in the simplest garb, and without any striking individual traits, but in the fourth century the figures become richly adorned, and of marked individuality—an indication of the approach of historic art. One of the most remarkable figures of the Orans cycle, dating from the early fourth century, is interpreted by Wilpert as the Blessed Virgin interceding for the friends of the deceased. Directly in front of Mary is a boy, not in the Orans attitude and supposed to be the Divine Child, while to the right and left are monograms of Christ.
LOWRIE, Monuments of the Early Church (New York, 1901); KRAUS, Geschichte der christl. Kunst. (Freiburg, 1895); WILPERT, Ein Cyklus christologischer Gema(lde (Freiburg, 1891); NORTHCOTE AND BROWNLOW, Roma Sotterranea (London, 1879).
MAURICE M. HASSETT 
Transcribed by Pam Garritano
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Orate Fratres
The exhortation ("Pray brethren that my sacrifice and yours be acceptable to God the Father almighty") addressed by the celebrant to the people before the Secrets in the Roman Mass. It is answered: "May the Lord receive the sacrifice from thy hands to the praise and glory of his name, and for our benefit also and for that of all his holy Church." The celebrant adds: "Amen". The form is merely an expansion of the usual Oremus before any prayer. It is a medieval amplification. The Jacobite rite has an almost identical form before the Anaphora (Brightman, "Eastern Liturgies", Oxford, 1896, 83); the Nestorian celebrant says: "My brethren, pray for me" (ib., 274). Such invitations, often made by the deacon, are common in the Eastern rites. The Gallican rite had a similar one (Duchesne, "Christian Worship", London, 1904, 109). The Mozarabic invitation at this place is: "Help me brethren by your prayers and pray to God for me" (P.L. LXXXV, 537). The medieval derived rites had similar formulæ (e. g. "Missale Sarum", Burntisland, 1861-3, 596). Many of the old Roman Secrets (really Offertory prayers) contain the same ideas. Durandus knows the Orate Fratres in a slightly different form ("Rationale", IV, 32). A proof that it is not an integral part of the old Roman Mass is that it is always said, not sung, aloud (as also are the prayers at the foot of the altar, the last Gospel etc.). The celebrant after the "Suscipe Sancta Trinitas" kisses the altar, turns to the people and says: Orate fratres, extending and joining his hands. Turning back he finishes the sentence inaudibly. At high Mass the deacon or subdeacon, at low Mass the server, answers. The rubric of the Missal is: "The server or people around answer, if not the priest himself." In this last case he naturally changes the word tuis to meis.
GIHR, The Holy Sacrifice of the Mass (3rd ed., St. Louis, 1908), 547-50.
ADRIAN FORTESCUE 
Transcribed by Tony de Melo
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Oratorio
As at present understood, an Oratorio is a musical composition for solo voices, chorus, orchestra, and organ, to a religious text generally taken from Holy Scripture. The dramatic element contained in the text depends for its expression on the music alone.
The tradition that the oratorio originated in St. Philip Neri's oratory has recently been attacked, notably by the historian and critic E. Schelle, in "Neue Zeitschrift für Musik" (Leipzig, 1864). The chief point he makes is that the oratories of San Girolamo and Santa Maria in Vallicella, at Rome, were unsuitable for the performance of sacred dramas. In refutation, it suffices to recall the established fact that Emiglio del Cavaglieri's rapprasentazione sacra, "Anima e corpo", had its first performance in the Vallicella (Chiesa Nuova) in 1600, five years after the death of St. Philip. Although the name oratorio was not applied to the new form until sixty years later (Andrea Bontempi, 1624-1705), there is an unbroken tradition connecting the exercises established by St. Philip with the period when the new art-form received its definite character. While in the sixteenth century liturgical polyphonic music reached its highest development, secular music boasted only one ensemble or choral form, the madrigal. The spirit of the Renaissance, that is the revolt against the domination of the arts by the spirit of the Church, led to the restoration of Greek monody, and gradually perfected compositions for one or more voices and instruments which ultimately culminated in the opera.
St. Philip, realizing the great power of music, provided in the rule for his congregation, "that his fathers together with the faithful, should rouse themselves to the contemplation of heavenly things by means of musical harmony". He seized upon the good in the new trend and made it the foundation of a new form upon which he, perhaps unconsciously, put a stamp retained ever since. He practically created a style midway between liturgical and secular music. His love of simplicity caused him to oppose and counteract the prevailing artificial semi-pagan, literary, and oratorical style which had its musical counterpart in the display of contrapuntal skill for its own sake practised to so great an extent at that time. He drew to himself masters like Giovanni Annimuccia and Pier Luigi da Palestrina, formed them spiritually, and bade them set to music, in simple and clear style, for three or four voices, short poems in the vernacular, generally written by himself, and called "Laudi spirituali". Many of these were preserved by F. Soto di Langa, a musician and a disciple of the saint. Their performance alternated with spiritual reading, prayer, and a sermon by one of the fathers, by a layman, or even by a boy. From these exercises, which attracted enormous crowds, and obtained great renown throughout Italy, it was but a step to the Commedia harmonica "Amfiparnasso", by Orazio Vecchi (1550-1605), a dialogue in madrigal form between two choirs (first performed at Modena in 1594), and the rapprasentazione sacra "Anima e corpo", by Cavaglieri. The latter consisted of short phrases for a single voice, more varied in form than the recitativo secco, but not yet sufficiently developed to have a distinct melodic physiognomy, accompanied by instruments, and choral numbers, or madrigals. Similar productions multiplied rapidly. Wherever the Oratorians established themselves they cultivated this form to attract the young people. The municipal library of Hamburg contains a collection, gathered by Chrysander of twenty-two different texts which originated with the disciples of St. Philip during the second half of the seventeenth century. Even more active in the creation and propagation of these musico-dramatic productions throughout this period were the Jesuits, who, especially in Germany, used these musical plays in their schools and colleges everywhere. Up to the latter part of the seventeenth century the burden of the texts for these compositions was either a legend, the history of a conversion, the life of a saint, or the passion of a martyr.
Among those who cultivated, or helped in developing, the oratorio in Italy were Benedetto Ferrari (1597-1681), "Samsone"; Agostino Agazzari (1578- 1640), dramma pastorale, "Eumelio"; Loreto Vitorii (1588-1670) "La pellegrina costante", "Sant' Ignazio Loyola". Giacomo Carissimi (1604-74), through whom the oratorio made a notable advance, was the first master to turn to Holy Scripture for his texts. His works, with Latin or Italian texts, many of which have been preserved (see CARISSIMI) together with those of his contemporaries, show practically the same construction as is followed in the present time: recitatives, arias, duets, and terzettos, alternating with single and double choruses and instrumental numbers. The historicus or narrator (in some scores designated by the word testo, "text") has replaced scenic display and dramatic action. Carissimi's orchestration exhibits a resourcefulness and charm before unknown. His oratorio "Jephtha" (in an arrangement by Dr. Immanuel Faisst) was performed successfully at Leipzig as recently as 1873. After him, the greatest Italian master was Alessandro Scarlatti (1659-1725) a pupil of Francesco Provenzale and Carissimi. Chief among his works are "I dolori di Maria" and "Il Sacrificio d'Abramo".
About this time the leadership passed to Germany, where Heinrich Schütz (1585-1672) had previously prepared the soil by his compositions known as "Passion music" and other works resembling the Italian oratorio. Others who had received their formation in Italy, but whose activity was chiefly confined to Germany, and who transplanted the oratorio thither, were Ignatius Jacob Holzbauer (1711-83), "Bethulia liberata"; Johann Adolphe Hasse (1699-1783), "La Conversione di S. Agostino" etc.; Antonio Caldara (1670-1736); Nicolo Jomelli (1714-1774); Marc-Antoine Charpentier (1634-1704), a pupil of Carissimi and a gifted composer, wrote, besides a large number of works for the church, eighteen oratorios in the style of his master which had great vogue in France. His "Reniement de St. Pierre" has recently been revived with great success in Paris, and has since been published. In the hands of Johann Mattheson (1681-1764), the oratorio becomes identified with Protestant worship in Germany. Contemporary with George Frederick Händel (1685-1759) he wrote twenty-four oratorios, intended to be divided into two parts by a sermon, the whole constituting a religious service. His texts were mostly taken from Scripture. Biblical events are brought into conjunction and contrasted with contemporary happenings, and a moral is drawn. Others who cultivated the oratorio form, particularly in Protestant Germany, were George Philip Telemann (1681-1767), Constantine Bellermann (1696-1758), and Dietrich Buxtehude (1637- 1707).
Through Händel the oratorio attained a position in musical art more important than at any previous period in its history and never surpassed since. In his hands it became the expression of the sturdy Saxon faith unaffected by the spirit of doubt latent in the religious revolt of the sixteenth century. Formed in Germany and Italy, he united in a pre-eminent degree the highest creative gifts. The most productive period of his life was spent in England, and, after having cultivated the opera for a number of years, he finally turned to the oratorio, producing a series of works ("The Messiah", "Israel in Egypt", "Saul" "Jephtha", "Belshazar", "Samson" etc.) unrivalled for heroic grandeur and brilliancy. It may be said that they express the national religious ideal of a Protestant Christian people more adequately than does their form of worship. This undoubtedly accounts for the interest taken in oratorio performances by the people in England and in Protestant Germany. Joseph Haydn (1732-1809) produced two of the greatest oratorios which we possess: "The Creation" and "The Seasons". While composed to secular texts, they breathe the most tender piety and joy through an inexhaustible wealth of lyric and lofty music. A third oratorio, "Ritorno di Tobia", on a Biblical text, has not the same importance, nor does Mozart (1756-91), in his only oratorio, "Davidde penitente", attain the artistic level of most of his productions, Ludwig van Beethoven (1770-1827) wrote one oratorio, "The Mount of Olives", which shows him at his best.
Felix Mendelssohn-Bartholdy (1809-47), in "Elijah" and "St. Paul", returns to the early Protestant feature of letting the supposed congregation or audience participate in the performance by singing the chorales or church hymns, the texts of which consist of reflections and meditations on what has preceded. From this period the oratorio begins to be cultivated almost exclusively by Catholics. Franz Liszt (1811-86), with his "Christus" and "Legende der Heiligen Elizabeth", opens up a new and distinctly Catholic era. France, which, since the days of Charpentier, had practically neglected the oratorio, probably on account of the opera appealing more strongly to French taste and temperament, and because of the lack of amateur singers has, within the last thirty years, furnished a number of remarkable works. Charles-François Gounod (1818-93) with his "Redemption", and "Mors et Vita", gave a renewed impetus to the cultivation of the oratorio. The "Samson and Delilah" of Camille Saint-Saëns (1835-) may be performed either as an oratorio or as an opera; as opera it has attained the greater favour. Jules Massenet (1842-) has essayed the form with his "Eve" and "Mary Magdalen", but his style is entirely too sensational and melodramatic to carry the text. Gabriel Pierné's (1863-) "Children's Crusade" and the smaller work, "The Children at Bethlehem", have both obtained great popularity in Europe and America.
Italy's sole representative of any note in more than two hundred years is Don Lorenzo Perosi (1872-), with his trilogy "The Passion of Our Lord according to St. Mark", "The Transfiguration of Christ", and "The Resurrection of Lazarus", a "Christmas Oratorio", "Leo the Great", and "The Last Judgment". Belgium and England have produced the three most remarkable exponents of the oratorio within the last fifty years. César Auguste Franck's (1822-90) oratorios, "Ruth", "Rebecca", "Redemption", and, above all, his "Beatitudes", rank among the greatest of modern works of the kind. Edward William Elgar (1857-) has become famous by his "Dream of Gerontius" and his "Apostles". But Edgar Tinel (1854-) is probably the most gifted among the modern Catholics who have reclaimed the oratorio from non-Catholic supremacy. His world-famous "St. Francis of Assisi" is perhaps more remarkable for the spiritual heights it reveals than for its dramatic power. Other works of his which have attracted attention are "Godoleva" and "St. Catherine". It is a happy omen that all these authors, in the fore-front of present-day composers, command the highest creative and constructive skill which enables them to turn into Catholic channels all the modern conquests in means of expression. The Catholic Oratorio Society of New York was founded in 1904 to promote the knowledge and reproduction of oratorios that best exemplify the religious ideal.
CAPECELATRO, tr. POPE, The Life of St. Philip Neri (London, 1894); KRETZSCHMAR, Führer durch den Concertsaal, II (Leipzig, 1899); REIMANN, Geschichte der Musiktheorie (Leipzig, 1898); SPITTA, Die Passionsmusiken von Sebastian Bach und Heinrich Schütz (Hamburg, 1893); Jahrbuch der Musikbibliothek Peters für 1903 (Leipzig, 1904).
JOSEPH OTTEN. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Oratory
(Lat. oratorium, from orare, to pray)
As a general term, Oratory signifies a place of prayer, but technically it means a structure other than a parish church, set aside by ecclesiastical authority for prayer and the celebration of Mass. Oratories seem to have originated from the chapels erected over the tombs of the early martyrs where the faithful resorted to pray, and also from the necessity of having a place of worship for the people in country districts when churches proper were restricted to cathedral cities. We also find early mention of private oratories for the celebration of Mass by bishops, and later of oratories attached to convents and to the residences of nobles. In the Eastern Church, where the parochial organization is neither so complete nor so rigid as in the West, private oratories were so numerous as to constitute an abuse. In the Latin Church oratories are classed as (1) public, (2) semipublic, and (3) private.
(1) PUBLIC ORATORIES
Are canonically erected by the bishop and are perpetually dedicated to the Divine service. They must have an entrance and exit from the public road, Priests who celebrate Mass in public oratories must conform to the office proper to those oratories, whether secular or regular. If, however, the calendar of an oratory permits a votive Mass to be said, the visiting priest may celebrate in conformity with his own diocesan or regular calendar.
(2) SEMIPUBLIC ORATORIES
Are those which, though erected in a private building, are destined for the use of a community. Such are the oratories of seminaries, pious congregations, colleges, hospitals, prisons, and such institutions. If, however, there be several oratories in one house, it is only the one in which the Blessed Sacrament is preserved that has the privileges of a semipublic oratory. All semipublic oratories (which class technically includes the private chapel of a bishop) are on the same footing as public oratories in regard to the celebration of Mass. The calendar of feasts to be observed in them (unless they belong to a regular order having its proper calendar) is that of the diocese. In oratories belonging to nuns, the feasts of their community are to be celebrated in accordance with the decrees or indults they have received from the Holy See. Regulars visiting a semipublic oratory cannot celebrate the feasts of saints of their own order unless the calendar proper to the oratory prescribes the same or permits of a votive Mass. Public and semipublic oratories are ordinarily under the control of the bishop. The Congregation of Rites declared (23 Jan., 1899): "In these (oratories), as, by the authority of the ordinary, the holy sacrifice of the Mass can be offered, so also all those present thereat can satisfy thereby the precept which obliges the faithful to hear Mass on prescribed days." The same decree also gives an authoritative definition of the three species of oratories.
(3) PRIVATE ORATORIES
Are those erected in private houses for the convenience of some person or family by an indult of the Holy See. They can be erected only by permission of the pope. Oratories in private houses date from Apostolic times when the Sacred Mysteries could not be publicly celebrated owing to the persecutions. Even after the peace of Constantine, the custom continued to prevail. Kings and nobles especially had such oratories erected in their palaces. As early as the reign of Emperor Justinian, we find regulations concerning private oratories as distinguished from public churches, and prohibitions against saying Mass in private houses (Novel., lviii and cxxxi). Permissions to celebrate were granted, however, freely in the West by popes and councils. The latest decree regulating private oratories is that of the Sacred Congregation of the Discipline of the Sacraments of 7 Feb., 1909. According to this, private oratories are conceded by the Holy See only on account of bodily infirmity, or difficulty of access to a public church or as a reward for services done to the Holy See or to the Catholic cause. The grant of a private oratory may be temporary or for the life of the grantee, according to the nature of the cause that is adduced. In either case, the simple concession of an oratory implies that only one Mass a day may be celebrated, that the precept of the Church concerning the hearing of Mass on prescribed days (certain special festivals generally specified in the indult excluded) may be there satisfied only by the grantees, and that the determination of the place, city, and diocese where the oratory is to be erected is approved. The rescript will be forwarded to the ordinary. The decree then recites the various extensions of the before-mentioned privileges that may be conceded to grantees:
(a) As to the satisfaction of the precept of hearing Mass
This is usually conceded by the indult only to the following: relatives of the grantee living under the same roof, dependants of the family, and guests or those who share his table. The others living in the house may not satisfy the precept except it be a funeral Mass or on account of the distance of the public church. If the oratory be a rural one, those employed on the estate may there hear Mass, but in that case the grantee must provide for a catechetical instruction and an explanation of the Gospel. The same holds for a private oratory in a camp or castle or a widespread domain. In very peculiar circumstances (to be judged by the ordinary) all others may also hear Mass in a private oratory while the conditions prevail.
(b) As to hearing Mass in the absence of the grantees
This is allowed in the presence of one of the relatives living under the same roof, but the concession is to be understood of a temporary absence of the grantees and that the relative be expressly determined. The same is extended to the principal one among the familiars, rural servants, or dependants.
(c) As to the number of Masses
If the grantees are two priests who are brothers, both may celebrate Mass. A thanksgiving Mass is also allowed if the ordinary recommends it. Priests who are guests may say Mass in the oratory of the house where they are staying if they have commendatory letters from the ordinary, provided they are infirm or the church is distant. Several Masses may also be said during the last agony or at the death or anniversary of one of the grantees and likewise on the feast of his patron saint.
(d) As to greater festivals
By an extension of privileges, Mass may be allowed in private oratories on all days except on the feast of the local patron, the Assumption, Christmas, and Easter. Sometimes the concession may extend to the first three feasts, but very rarely to Easter, and then only on the urgent recommendation of the ordinary, exception being made for grantees who are infirm priests.
(e) As to concessions
Sometimes a grantee may have the rights of a private oratory in two dioceses, but then both ordinaries must give testimonial letters. In case the oratory is situated in a place where the parish priest has to say two Masses on the same day, a priest from some other place may say Mass in the oratory but he may not say another Mass in addition. An oratory near a sick-room is also allowed occasionally during sickness. This decree likewise allows ordinaries (for ten cases only) to grant a private oratory to poor priests who are aged and infirm. It will be noted that this legislation is a very liberal extension of the provisions formerly governing private oratories.
TAUNTON, Law of the Church (London, 1906), s. v. Oratory; FERRARIS, Bibliotheca canonica (Rome, 1889), s. v. Oratorium; Analecta Eccles. (Rome, April, 1910).
WILLIAM H. W. FANNING. 
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Orcagna
(The conventional name in art history of ANDREA DI CIONE, also called ARCAGNUOLO or ARCANGIO).
Born at Florence, early in the fourteenth century; died there, 1368. The son of a goldsmith, he became architect, sculptor, mosaist, painter, and poet.
His brothers, Nardo, Jacopo, and Matteo, were also architects, sculptors, and painters: Nardo, the eldest, painted the famous fresco of "The Last Judgment", still to be seen in the Strozzi chapel in S. Maria Novella, a composition inspired by the "Divina Commedia" and comprising the Judgment, Paradise, and Hell as its three parts. This fresco has been erroneously attributed to Andrea, who became the most famous of the Cioni, but Lorenzo Ghiberti testifies to its being the work of Nardo. In the same way, the "Triumph of Death" and the "Last Judgment" in the Campo Santo of Pisa, owing to their similarity to the S. Maria Novella fresco, used to be attributed to Nardo and Andrea di Cione. Both these brothers were registered in the Florentine Guild of Painters in 1357. In that year Andrea (Orcagna) collaborated with Francesco di Talento on plans for the enlargement of S. Maria del Fiore. In 1358 he executed the mosaics for the façade of the cathedral of Orvieto. Vasari makes Andrea Pisano his master in the art of sculpture, but this honour is more probably due to Neri di Fieravante, his sponsor when he matriculated in the Guild of "masters of stone and wood", in 1352. According to Vasari, the Brotherhood of Orsammichele took the offerings made to the Blessed Virgin during the plague of 1348 and used them to build around her image an elaborately ornamented marble tabernacle. Orcagna was entrusted with this work, which he completed in 1359. For brilliancy and richness of architecture as well as of decoration, Burckhardt regards this tabernacle as the most perfect work of its kind in Italian Gothic. The mysteries of the life of the Blessed Virgin are represented in bas-relief with a series of allegorical figures of the Virtues. The Announcement of Mary's Death and the Assumption are especially worthy of note. This tabernacle of Orsammichele is Orcagna's only authentic sculptural work, but his manner is discernible in the "Annunciation" of Santa Croce and in the bas-reliefs of the Campanile of S. Maria del Fiore which represent the Virtues and Liberal Arts. The chief paintings of Orcagna which have survived are: a St. Matthew, painted, in collaboration with his brother Jacopo, for S. Maria Novella, now in the Uffizi; a "Virgin with Angels", in the Somzée collection at Brussels; a "Vision of St. Bernard", in the Academy of Florence; a "Coronation of the Virgin", executed for San Pier Maggiore, Florence, now in the National Gallery, London. In 1357 Tommaso di Rossello Strozzi commissioned Orcagna to paint an altar-piece for the same chapel in which Nardo had painted the frescoes. This re-table is divided into five parts: in the centre Christ is enthroned, a pyramidal crown on his brow, two little angels at his feet, playing music; at Christ's right hand is the Blessed Virgin, presenting St. Thomas Aquinas to Him; at His left hand is the Precursor who indicates Christ to a kneeling St. Peter. In the last two compartments are seen, on one side St. Lawrence and St. Paul, on the other St. Michael and St. Catherine. Orcagna was commissioned in the following year to paint the life of the Blessed Virgin on the walls of the choir of S. Maria Novella. These paintings were ruined by damp, owing to a leaking roof, but were restored by Ghirlandajo who drew his inspiration from the happy "inventions of Orcagna" (Vasari).
VASARI, Le vite de' più eccellenti pittori, ed. MILANESI, I (Florence, 1878), 593, with the editor's Commentario alla vita di A. Orcagna, ibid., 615; BALDINUCCI, Vita dell' Orcagna in Notizie dei professori del disegno, II (Florence, 1768); CROWE AND CAVALCASELLE, A New History of Painting in Italy, II (London, 1865); BURCKHARDT AND BODE, Le Cicerone, II, 328; Fr. tr. GÉRARD (Paris, 1892); BRYAN, Dict. Painters and Engravers, I (London, 1903); SUIDA, Florentinische Maler um die Witte des XIV Jahrhunderts (Strasburg, 1905); VENTURI, Storia dell' arte italiana, IV, 637; V, 767 (Milan, 1906-07).
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Orcistus
Titular see in Galatia Secunda. It is only mentioned in Peutinger's "Table". An inscription of 331 fixes the site at Alikel Yaila, also called Alekian, in the vilayet of Angora. It was then a station at the intersection of four roads and formed part of the "Diocese of Asia"; consequently it must have belonged to Phrygia. In 451 it was in Galatia Secunda or Salutaris, probably from the formation of that province about 386-95. The name comes from a tribe called Orei, which dwelt in the plains on the eastern frontier of Phrygia. Only three bishops are known: Domnus, at Ephesus (451); Longinus, at Chalcedon (451); and Segermas, at Constantinople (692). But the see is mentioned by the "Notiti æ episcopatuum" until the thirteenth century among the suffragans of Pessinus.
Leake, Asia Minor, 71; Hamilton, Researches in Asia Minor, I, 446; Ramsay, Asia Minor, 228; Le Quien, Oriens Christ., I, 493.
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Ordeals
(Iudicium Dei; Anglo-Saxon, ordâl; Ger. Urteil).
Ordeals were a means of obtaining evidence by trials, through which, by the direct interposition of God, the guilt or innocence of an accused person was firmly established, in the event that the truth could not be proved by ordinary means. These trials owed their existence to the firm belief that an omniscient and just God would not permit an innocent person to be regarded as guilty and punished in consequence, but that He would intervene, by a miracle if necessary, to proclaim the truth. The ordeals were either imposed by the presiding judge, or chosen by the contesting parties themselves. It was expected that God, approving the act imposed or permitted by an authorized judge, would give a distinct manifestation of the truth to reveal the guilt or innocence of the accused. It was believed from these premises that an equitable judgment must surely result.
Ordeals are of two kinds: those undergone only by the accused, and those taken part in by both parties to the action. It was the common opinion that the decision of God was made known in the result of the test, either immediately or after a short time. Ordeals were resorted to when the contesting parties were unable to bring forward further evidence, for according to the ancient German law, the production of evidence was not arranged for by the court itself, but was left to the contestants.
Ordeals were known and practised by various peoples of antiquity, and are still to be met with today among uncivilized tribes. The Code of Hammurabi prescribes their use for the ancient Babylonians. The person accused of a certain crime was subjected to the test of cold water, which consisted in the person's plunging into a river; if the river bore him away his guilt was established; if he remained quiet and uninjured in the water, his innocence was believed to have been proved (Winkler, "Die Gesetze Hammurabis", Leipzig, 1902, 10). Among the Jews existed the test of the Water of Jealousy, conducted by the priests, in which the woman accused of adultery must consume the draught in their presence, after having offered certain sacrifices, and the effects of which established the woman's guilt or innocence (Num., v, 12-31). Among the Indians are to be found likewise various kinds of ordeals, particularly that of the red-hot iron. This test of holding a red-hot iron was also known among the Greeks. The Romans, however, with their highly developed system of dispensing justice, did not employ this means of obtaining proof. Ordeals found their chief development among the Germanic peoples, in Germany itself as well as in those kingdoms which came into existence, after the migration of the nations, in the old Roman Provinces of Gaul, Italy, and Britain. They were an essential part of the judicial system of the Germanic races in pagan times, were preserved and developed after the conversion of these peoples to Christianity, became widespread and were in constant use.
The Christian missionaries did not in general combat this practice. They opposed only the duel, and endeavoured to minimize the barbarity attendant upon the practice of ordeals. By prayer and religious ceremonies, by the hearing of holy Mass and the reception of holy communion before the ordeal, the missionaries sought to give to it a distinctly religious character. The liturgical prayers and ceremonies are to be found in Franz, "Die kirchlichen Benediktionen im Mittelalter" (Freiburg im Br., 1909), II, 364 sqq.; the celebration of Mass on the occasion of the ordeal, in Franz, "Die Messe in deutschen Mittelalter" (Freiburg im Br., 1902), 213 sqq. This attitude of the clergy in regard to ordeals may be explained if one takes into consideration the religious ideas of the times, as well as the close connection which existed between ordeals and the Germanic judicial system.
The principal means of testing the accuser as well as the accused in the Germanic judicial practice was the Oath of the Co-jurors. It being often difficult to find jurors who were properly qualified, perjury frequently resulted, and the oath could be rejected by the opposing party. In such cases, the ordeal was brought forward as a substitute in determining the truth, the guilt, or the innocence. This mode of procedure was tolerated by the Church in Germanic countries in the early Middle Ages. A thoroughgoing opposition to ordeals would have had little prospect of success. The only bishop to take measures against the practice of ordeals during the conversion to Christianity of the Germanic races was St. Avitus of Vienne (d. about 518). Later, Agobard of Lyons (d. 840) attacked the judicial duel and other ordeals in two writings ("Liber adversus legem Grundobadi and Liber contra iudicium Dei", in Migne, P.L., CIV, 125 sqq., 254 sqq.). On the other hand, shortly afterwards, Archbishop Hincmar of Reims, at the time of the matrimonial disagreement between King Lothair and Theutberga, declared himself to be of the opinion that ordeals were permissible, the support of which he must assuredly have brought forward noteworthy arguments ("De divortio Lotharii regis et Tetbergae", in Migne, P.L., CXXV, 659-80; cf. also Hincmar's "Epistola ad Hildegarium episcopum", ibid., 161 sqq.). The universal opinion among the peoples of the Frankish kingdom favoured the authorization of ordeals, and the same may be said of Britain. In 809 in the Capitulary of Aachen, Charlemagne declared: "that all should believe in the ordeal without the shadow of a doubt" (Mon. Germ. Hist., Capitularia, I, 150). In the Byzantine Empire also, we encounter in the later Middle Ages the practice of ordeals, introduced from the countries of the West.
The ordeals, strictly speaking, of the Germanic countries are the following:
1. The duel, called judicium Dei in the Book of Laws of the Burgundian King Gundobad (c. 500). (Mon. Germ. Hist., Leges, III, 537.) The outcome of the judicial duel was looked upon as the judgment of God. Only freemen were qualified to take part, and women and ecclesiastics were permitted to appoint substitutes. The duel originated in the pagan times of the Germanic peoples. In certain individual nations were to be found various usages and regulations regarding the manner in which the duel was to be conducted. The Church combatted the judicial duel; Nicholas I declared it to be an infringement of the law of God and of the laws of the Church ("Epist. ad Carolum Calvum", in Migne, P.L., CXIX, 1144), and several later popes spoke against it. Ecclesiastics were forbidden to take part in a duel either personally or through a substitute. Only English books of ritual of the later Middle Ages contain a formula for the blessing of the shield and the sword for use in the judicial duel; otherwise, nomedieval Ritual contains prayers for these ordeals, a proof that they were not looked upon favourably by the Church.
2. The cross, in which both parties, the accuser and the accused, stood before a cross with arms outstretched in the form of a cross. Whoever first let fall his arms was defeated. The earliest information we possess regarding this form of ordeal dates from the eighth century. It was destined to replace the duel, and was prescribed by various capitularies of the ninth century, especially for disputes with ecclesiastics.
3. The hot iron, employed in various ways, not only in courts of law, where the accused in ancient times to prove his innocence must pass through fire or place his hand in the flames, but also to prove the authenticity of relics, and to reveal the truth in other ways. The judicial test by fire, as an ordeal, was ordinarily conducted in the following manner: the accused must walk a certain distance (nine feet, among the Anglo-Saxons) bearing a bar of red-hot iron in his hands, or he must pass barefooted over red-hot ploughshares (usually nine). If he remained uninjured, his innocence was considered established. Medieval ecclesiastical Rituals of various dioceses contain prayers and ceremonies for use before the undergoing of the test. The accused was also obliged to prepare himself beforehand by confession and fasting.
4. Hot water, or the cauldron. The accused must draw a stone with his naked arm from the bottom of a vessel filled with hot water, after which the arm was bound up and the bandage sealed; three days later it was removed, and, according to the condition of his arm, the accused was considered innocent or guilty. The religious ceremonies for this ordeal were similar to those used for the ordeal of the hot iron.
5. Cold water, in use at an early date among the Germanic races, and which continued to be practised notwithstanding the prohibition of the Emperor Louis the Pious in 829. The accused, with hands and feet bound, was cast into the water; if he sank, he was considered guilty; if however he floated upon the water, his innocence was believed to be established. For this test also, the accused prepared himself by fasting, confession, and communion, and by assisting at Mass.
6. The blessed morsel (iudicium offoe, Anglo-Saxon corsnaed, nedbread), which consisted in the consuming by the accused of a piece of bread and a piece of cheese in the church before the altar, the morsels being blessed with special prayers. If he was able to swallow them, his innocence was established, but if not, he was considered guilty. This test was in use principally among the Anglo-saxons. It is not mentioned in the ancient Germanic codes of the Continent.
7. The suspended loaf. -- A loaf of bread was baked by a deacon from meal and blessed water, through which a stick of wood was passed. The suspected person then appeared with two witness, between whom the bread was suspended, which, if it turned in a circle, was supposed to be a proof of guilt.
8. The Psalter, which consisted in clamping into the Book of Psalms a stick of wood with a knob attached, and then placing the whole in an opening made in another piece of wood, so that the book could turn. The guilt of the accused was established if the Psalter turned from west to east, and his innocence, if it turned in a contrary direction.
9. The Examen in mensuris. -- Though forms of prayer in connection with its use have been handed down to us, they do not give us a clear idea of how this test was conducted. It would seem to have been practised but seldom. It appears to have been an ordeal decided by lot, or by the measuring of the accused by a stick of a determined length.
10. Bleeding, to discover a murderer. The person suspected of the murder was forced to look upon the body or the wounds of the victim. If the wounds then began to bleed afresh, the guilt was supposed to have been proved.
In addition to these forms of genuine ordeals, two other kinds are frequently considered, which, however, do not exactly correspond to the idea of a judgment of God, as in their case there is no question of a direct establishment of a fact by the interposition ofGod. The first of these is the oath, which is but a means of establishing the truth, accompanied by a solemn calling upon God, but which is not in any sense a judgment of God. Another example is furnished by the belief that the perjured would, sooner or later, be overtaken by death, which was God's punishment for perjury, but this was not a judicial ordeal. The same is true of the Eucharistic test. The firm belief existed that if anyone to prove his innocence should receive Holy Communion, he would, if guilty, be punished by God with instant death. Here also it is question of Divine chastisement; the judgment however not taking place by means of a judicial process. When at the Synod of Worms in 868 it was ordered that the bishops and priests should clear themselves of suspicion by the celebration of Mass, and the monks by the reception of Holy Communion, this was in reality of the same significance as the oath of purgation, by which those under shadow of suspicion swore to their innocence.
The ecclesiastical authorities of the Frankish and Anglo-Saxon kingdoms, as we have remarked above, were very broad-minded in their acceptation of the greater number of species of ordeals; several councils publishing regulations concerning them [cf. Hefele, "Konziliengeschichte," 2 ed., III, 611, 614, 623, 690, 732; IV, 555; Synod of Tribur (895), IV, 672; Synod of Seligenstadt (1022)]. Ordeals were practised in Britain, France, and Germany in connection with legal processes before civil as well as ecclesiastical tribunals up to and during the thirteenth and fourteenth centuries. From then on they were gradually discontinued.
The tribunals of Rome never made use of ordeals. The popes were always opposed to them and began, at an early date, to take measures for their suppression. It is true that in the beginning no general decree was published regarding them; however, in individual cases concerning ordeals brought to them, the popes always pronounced against the practice, and designated it as unlawful. This course was followed by Nicholas I when, in 867, he prohibited the duel by which King Lothair sought to decide his matrimonial dispute with Theutberga. The latter had previously, through one of her servants, submitted to the test of hot water to prove her innocence, and indeed with favourable results. Upon the inquiry of the Archbishop of Mainz as to whether or not the tests of the hot water and the glowing iron could lawfully be made use of in the case of parents who were accused of having smothered their sleeping child, Stephen V (885-891) forbade these ordeals (Decr. C. 20, C. II, qu. 5). Alexander II (1061-73) likewise condemned these tests, and Alexander III (1159-81) prohibited the bishop and the clergy of the Diocese of Upsala from countenancing a duel or other ordeal imposed by law, as such a practice was disapproved of by the Catholic Church. Before long definite condemnations were published by the popes, as for example, that of Celestine III (1191-98) regarding the duel. At the Council of the Lateran in 1215, Innocent III promulgated a general decree against ordeals, which prohibited anyone from receiving the blessing of the Church before submitting to the test of the hot water or to that of the glowing iron, and confirming the validity of the previous prohibition against the duel (Can. xviii; in Hefele, l.c., V, 687).
Various accounts in regard to the co-operation of the popes in the practice of ordeals in Frankish times which are contained in apocryphal writings have no historic value. From the twelfth century, a thorough and widespread opposition to ordeals, as a result of the stand taken by the popes, began to manifest itself generally, and whereas, at an earlier date, no one was found to support Agobard of Lyons in his opposition to these tests, which was without result, the writings of Peter Cantor (d. 1197) against the proceedings of the civil courts with regard to ordeals (in his "Verbum abbreviatum", Migne, P.L., CCV, 226 sqq.) had a far greater success. In "Tristan", Gottfried of Strasburg sets forth his disapproval of ordeals.
As a result of the General Council of 1215, several synods of the thirteenth and fourteenth centuries published prohibitions in this connection. A synod held at Valladolid in 1322 declares in Can. xxvii: "The tests of fire and water are forbidden; whoever participates in them is ipso facto excommunicated" (Hefele, "Konziliengesch.", VI, 616). The Emperor Frederick II also prohibited the duel and other ordeals in the Constitution of Melfi, 1231 (Michael, "Geschichte des deutshen Volkes", I, 318). Nevertheless, there are to be found in Germanic code books as late as the thirteenth century, regulations for their use. However, a clearer recognition of the false ground for belief in ordeals, a more highly-developed judicial system, the fact that the innocent must be victims of the ordeal, the prohibitions of the popes and the synods, the refusal of the ecclesiastical authorities to cooperate in the carrying out of the sentence -- all these causes worked together to bring about, during the course of the fourteenth and fifteenth centuries, the gradual discontinuance of the practice. The ancient test of the cold water was resuscitated in the sixteenth and seventeenth centuries in the ducking of so-called witches, consequent upon the trials for witchcraft.
ZEUMER, Formuloe Merovingici et Karolini, oevi in Mon. Germ. Hist.: Legum, sec. V (Hanover, 1882); FRANZ, Die kirchlichen Benediktionen im Mittelalter, II (Freiburg im Br., 1909), 307-98; PHILLIPS, Ueber die Ordalien bei den Germanenn (Munich, 1847); PFALZ, Die germanischen Gottesurteile in Bericht über die Realschule (Leipzig, 1865); DAHN, Studien zur Geschichte der germanischen Gottesurteile (Berlin, 1880); PATTETA, Le Ordalie. Studio di storia del diritto (Turin, 1890); DE SMEDT, Les origines du duel judiciaire in Etudes religieuses, LXIII, 1894, 337 sqq.; IDEM, Le duel judiciaire et l'Eglise, ibid., LXIV, 1895, 49 sqq.; VACANDARD, L'Eglise et les ordalies in Etudes de critique et d'histoire religieuse (Paris, 1905), 19 sqq.
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Order and Abbey of Fontevrault
I. CHARACTER OF THE ORDER
The monastery of Fontevrault was founded by Blessed Robert d'Arbrissel about the end of 1100 and is situated in a wooded valley on the confines of Anjou, Tours, and Poitou, about two and a half miles south of the Loire, at a short distance west of its union with the Vienne. It was a "double" monastery, containing separate convents for both monks and nuns. The government was in the hands of the abbess. This arrangement was said to be based upon the text of St. John (xix, 27), "Behold thy Mother", but want of capacity among the brethren who surrounded the founder would seem to be the most natural explanation. To have placed the fortunes of the rising institute in feeble hands might have compromised its existence, while amongst the nuns he found women endowed with high qualities and in every way fitted for government. Certainly the long series of able abbesses of Fontevrault is in some measure a justification of the founder's provision.
Fontevrault was the earliest of the three orders which adopted the double form and it may be useful to point out the chief differences in rule and government which mark it off from the similar institutions of the English St. Gilbert of Sempringham, founded in 1135 (see Gilbertines), and that of the Swedish princess, St. Bridgett, founded in 1344 (see Brigittines). At Fontevrault both nuns and monks followed the Benedictine Rule (see below, II), as did the Gilbertine nuns, but the male religious of that order were canons regular and followed the Rule of St. Augustine. The Brigittines of both sexes were under the Regular Salvatoris, an adaptation and completion of the Augustinian Rule. The Abbess of Fontevrault was supreme over all the religious of the order, and the heads of the dependent houses were prioresses. Each Brigittine house was independent, and was ruled by an abbess who was supreme in all temporalities, but in matters spiritual was forbidden to interfere with the priests, who were under the confessor general. The head of the Gilbertines was a canon, the "Master" or "Prior of All", who was not attached to any one house; his power was absolute over the whole order. All three orders were primarily founded for nuns, the priests being added for their direction or spiritual service, and in all three the nuns had control of the property of the order. The habit of the Fontevrist nuns was a white tunic and surplice with a black girdle, a white guimp and black veil; the cowl was black. The monks wore a black tunic with a surplice and above it a hood and capuce; from the centre of the last, in front and behind, hung a small square of stuff known as the "Robert". In winter the monks wore an ample cloak without sleeves. The original habit was in both cases more simple.
II. THE RULE
It appears certain from the biography of Blessed Robert, which is known as the "Vita Andreæ", that the Rule was written down during the founder's lifetime, probably in 1116 or 1117. This original Rule dealt with four points: silence, good works, food, and clothing, and contained the injunction that the abbess should never be chosen from among those who had been brought up at Fontevrault, but that she should be one who had had experience of the world (de conversis sororibus). This latter injunction was observed only in the case of the first two abbesses and was abrogated by Innocent III in 1201. We have three versions of the Fontevrist Rule (P. L., CLXII, 1079 sqq.), but it is clear that none of these is the original, though it is probable that the second version is a fragment or possibly a selection with additions by the first abbess, Petronilla (for the argument see Walter, op. cit. infra, pp. 65-74). This Rule was merely a supplement to the Rule of St. Benedict and there were no important variations from the latter in the ordinary conventual routine, though some additions were necessitated by the conditions of the "double" life. The rules for the nuns enjoin the utmost simplicity in the materials of the habit, a strict observance of silence, abstinence from flesh meat even for the sick, and rigorous enclosure. The separation of the nuns from the monks is carried to such a point that a sick nun must be brought into the church to receive the last sacraments. The subjection of the monks is very marked. They are men "who of their own free will have promised to serve the nuns till death in the bonds of obedience, and that too with the reverence of due subjection.... They shall lead a common conventual life with no property of their own, content with what the nuns shall confer upon them." The very scraps from their table are to be "carried to the nuns' door and there given to the poor". A fugitive but penitent monk "shall ask pardon of the Abbess and through her regain the fellowship of the brethren." The monks cannot even receive a postulant without the permission of the abbess.
III. HISTORY OF THE ORDER
At the death of Robert d'Arbrissel, in 1117, there are said to have been at Fontevrault alone 3000 nuns, and in 1150 even 5000: the order was approved by Paschal II in 1112. The first abbess, Petronilla of Chemillé (1115-1149), was succeeded by Matilda of Anjou, who ruled for five years. She was the daughter of Fulk, King of Jerusalem, and widow of William, the eldest son of Henry I, of England. The prosperity of the abbey continued under the next two abbesses, but by the end of the twelfth century, owing to the state of the country and the English wars, the nuns were reduced to gaining their livelihood by manual work. The situation was aggravated by internal dissensions which lasted a hundred years, and prosperity did not return till the beginning of the fourteenth century, under the rule of Eleanor of Brittany, grand-daughter of Henry III of England, who had taken the veil at the Fontevrist priory of Amesbury, in Wiltshire. The next abbess was Isabel of Valois, great-grandchild of St. Louis, but on her death there succeeded another period of trouble and decadence largely due to the disaffection of the monks who where discontented with their subordinate position. During the fifteenth century there were several attempts at reform, but these met with no success till the advent to power, in 1457, of Mary, sister of Francis II, Duke of Brittany. The order had suffered severely from the decay of religion, which was general about this time, as well as from the Hundred Years War. In the three priories of St-Aignan, Breuil, and Ste-Croix there were in all but five nuns and one monk, where there had been 187 nuns and 17 monks at the beginning of the thirteenth century, and other houses were no better off. In 1459, a papal commission decided upon a mitigation of rules which could no longer be enforced, and nuns were even allowed to leave the order on the simple permission of their priories. Dissatisfied with the mitigated life of Fontevrault, Mary of Brittany removed to the priory of La Madeleine-les-Orléans in 1471. Here she deputed a commission consisting of religious of various orders to draw up a definite Rule based on the Rules of Blessed Robert, St. Benedict, and St. Augustine, together with the Acts of Visitations. The resulting code was finally approved by Sixtus IV in 1475, and four years later it was made obligatory upon the whole order. Mary of Brittany died in 1477, but her work was continued by her successors, Anne of Orléans, sister of Louis XII, and Renée de Bourbon. The latter may well be styled the greatest of the abbesses, both on account of the numbers of priories (28) in which she re-established discipline, and the victory which she gained over the rebellious religious at Fontevrault by the reform, enforced with royal assistance in 1502. The result was a great influx of novices of the highest rank, including several princesses of Valois and Bourbon. At Renée's death there were 160 nuns and 150 monks at Fontevrault. Under Louis de Bourbon (1534-1575), a woman of sincere but gloomy piety, the order suffered many losses at the hands of the Protestants, who even besieged the great abbey itself, though without success; many nuns apostatized, but twelve more houses were reformed. Eleanor of Bourbon (1575-1611) saw the last of these troubles. She had great influence with Henry IV, and her affection for him was so great that, towards the end of her life, when he was assassinated, her nuns dared not tell her lest the shock should be too great.
The Abbess Louise de Bourbon de Lavedan, aided by the famous Capuchins, Ange de Joyeuse and Joseph du Tremblay, sought to improve the status of the monks of St-Jean de l'Habit and made various attempts to establish theological seminaries for them. Her successor Jeanne-Baptiste de Bourbon, an illegitimate child of Henry IV by the beautiful Charlotte des Essarts, has the credit of finally giving peace to the order. In 1641 she obtained royal letters confirming the reform and finally quashing the claims of the monks, who sought to organize themselves independently of the authority of the abbess. The following year the Rule approved by Sixtus IV was printed at Paris. The "Queen of Abbesses", Gabrielle de Rochechouart (1670-1704), sister of Mme. de Montespan and friend of Mme. de Maintenon, is said to have translated all the works of Plato from the Latin version of Ficino. The abbey school was frequented by the children of the highest nobility, and her successors were entrusted with the education of the daughters of Louis XV. The last abbess, Julie Sophie Charlotte de Pardaillan d'Antin, was driven from her monastery by the Revolution; her fate is unknown. Towards the end of the eighteenth century there were 230 nuns and 60 monks at Fontevrault, and at the Revolutionthere were still 200 nuns, but the monks were few in number and only formed a community at the mother-house. In the course of his preaching journeys through France, Robert d'Arbrissel had founded a great number of houses, and during the succeeding centuries others were given to the order. In the seventeenth century the Fontevrist priories numbered about sixty in all and were divided into the four provinces of France, Brittany, Gascony, and Auvergne. The order never attained to any great importance outside France though there were a few houses in Spain and England. The history of the order is, as will already have been seen, that of the mother-house. The Angevin kings were much attached to Fontevrault: Henry II and his queen, Eleanor of Guienne, Richard Coeur de Lion, and Isabel of Angoulême, the wife of King John, were buried in the Cimetière des Rois in the abbey church, where their effigies may still be seen. The remains were scattered at the Revolution.
IV. THE ABBEY BUILDINGS
The Abbey of Fontevrault was in four parts: the Grand Moustier, or convent of the nuns, the hospital and lazaretto of Saint-Lazare, the Madeleine for penitent women, and, some distance apart, the monastery of St-Jean de l'Habit for the monks, destroyed at theRevolution. The most notable buildings were naturally those belonging to the nuns with the great minster dedicated to Our Lady. This was consecrated by Pope Callistus II, in 1119, but the church was probably rebuilt in the second half of the same century. It is a magnificent specimen of late Romanesque and consists of an aisleless nave vaulted with six shallow cupolas, transepts, and an apsidal chancel with side chapels. In 1804 the abbey became a central house of detention for 15,000 prisoners, and the nave of the church was cut up into four stories forming dormitories and refectories for the convicts, while the choir and transepts were walled up and used as their chapel. Five of the six cupolas were destroyed, but the nave has recently been cleared, and a complete restoration begun. The length of the church is 84 metres (about 276 ft.), the width of the nave 14m. 60 (about 48 ft.), and the height 21m. 45 (about 70 ft.). The interesting cloisters and chapter-house may be visited, but the magnificent refectory, dating from the twelfth and fifteenth centuries, is not shown.
V. ENGLISH HOUSES
These were the Priories of Amesbury, in Wiltshire, and Nuneaton, in Warwickshire, and the Cell of Westwood, in Worcestershire, with six nuns. Amesbury had been an abbey, but on account of their evil lives the nuns were dispersed by royal orders and the monastery given to Fontevrault in 1177. The community was recruited from the highest ranks of society and in the thirteenth century numbered among its members several princesses of the royal house, among them Queen Eleanor of Provence, widow of Henry III. A survey of the English houses was taken in 1256, when there were 77 choir nuns, 7 chaplains and 16 conversi at Amesbury, and 86 nuns at Nuneaton. In the fourteenth century the officials were appointed by the Abbess of Fontevrault, but the bonds uniting the English nunneries to the mother-house were gradually loosened until from alien they became denizen, that is to say, practically independent. In the last days some of the Prioresses of Amesbury seem to have resumed the ancient abbatial title; at the dissolution, in 1540, the house was surrendered by Joan Darrell and thirty-three nuns. A Prior of Amesbury is mentioned in 1399, but it does not seem certain that there were at any time regular establishments of the Fontevrist monks in England.
VI. MODERN DEVELOPMENT
In 1803 Madame Rose, a Fontevrist nun, opened a school at Chemillé, the home of the first abbess, and three years later was enabled to buy a house and start community life; only temporary vows were taken, and the constitutions were approved by the Bishop of Angers. A few years later the habit of Fontevrault was resumed. Twelve more Fontrevists joined the community, and the ancient Rule was kept as far as possible. In 1847 permission was granted by the government to remove the relics of Blessed Robert from Fontevrault to Chemillé, and by 1849 there were three houses of the revived congregation: Chemillé in the Diocese of Angers; Boulor in the Diocese of Auch; and Brioude in the Diocese of Puy. In this year a general chapter was held, in which certain modifications of the Rule were agreed upon: the many fasts were found ill adapted to the work of teaching; the houses were made subject to the ordinary; and the superioress elected only for three years. There are no Fontevrist monks.
For full bibliography see Beaunier, Heimbucher, and Walter as below.-The standard work is Nicquet, Hist. de l'Ordre de Fontevrault (Paris, 1642); Lardier, Saincte Famille de Fontevraud (1650), unfortunately still in MS. For the Rule see Walter Ersten Wanderprediger Frankreichs (Leipzig, 1903), I; Regula Ordinis Fontis-Ebraldi (Fr. and Lat., Paris, 1642). See also Heimbucher, Ord. u. Kong. der Kath. Kirche (Paderborn, 1907), I; Cosnier, Fontisbraldi Exordium (Masserano, 1641); Hélyot, Hist. des Ordres Religieux, VI; Beaunier, Recueil hist. des archevêchés, etc., Introductory vol. (Paris, 1906), 215-226; Besse, Fontevraud and the English Benedictines at the Beginning of the Seventeenth Century in The Ampleforth Journal, II; Bishop, Bishop Giffard and the Reform of Fontevraud in The Downside Review (Jan., 1886); Jubien, L'Abbesse Marie de Bretagne et la réforme de l'ordre de Fontevrault (Angers, 1872); Clément, Abbesse de Fontevrault au XVIIe Siècle (Paris, 1869); Uzureau, Dernière Abbesse de Fontevrault in Revue Mabillon, II. The only adequate account of the buildings, though now a little out of date, is given by Bosseboeuf, Fontevrault, son histoire et ses monuments (Tours, 1890.)
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Order of Aviz[[@Headword:Order of Aviz]]

Order of Aviz
A military body of Portuguese knights.
The Kingdom of Portugal, founded in 1128, was not only contemporaneous with the Crusades but conducted one of its own against the Moors. Some crusaders were bound only by temporary vows, and when these expired they would sometimes return to their country although the war was not ended. This accounts for the favour with which military orders were regarded beyond the Pyrenees, in Portugal as well as in Spain; for in them the vow of fighting against the infidels was perpetual, like other monastic vows. Knights Templar were found in Portugal as early as 1128, and received a grant from Queen Teresa in the year of the Council of Troyes, which confirmed their early statutes. A native order of this kind sprang up in Portugal about 1146. Affonso, the first king gave to it the town of Evora, captured from the Moors in 1211, and the Knights were first called "Brothers of Santa Maria of Evora". Pedro Henriquez, an illegitimate son of the king's father, was the first grand master. After the conquest of Aviz the military castle erected there became the motherhouse of the order, and they were then called "Knights of St. Benedict of Aviz", since they adopted the Benedictine rule in 1162, as modified by John Ziritu, one of the earliest Cistercian abbots of Portugal. Like the Knights of Calatrava in Castile, the Knights of Portugal were indebted to the Cistercians for their rule and their habit -- a white mantle with a green fleur-de-lysed cross. The Knights of Calatrava also surrendered some of their places in Portugal to them on condition that the Knights of Aviz should be subject to the visitation of their grand master. Hence the Knights of Aviz were sometimes regarded as a branch of the Calatravan Order, although they never ceased to have a Portuguese grand master, dependent for temporalities on the Portuguese king. At the accession of King Ferdinand (1383) war broke out between Castile and Portugal. When João I, who had been grand master of the Knights of Aviz, ascended the throne of Portugal, he forbade the knights to submit to Castilian authority, and consequently, when Gonsalvo de Guzman came to Aviz as Visitor, the knights, while according him hospitality, refused to recognise him as a superior. Guzman protested, and the point remained a subject of contention until the Council of Basle (1431), when Portugal was declared to be in the wrong. But the right of the Calatravans was never exercised, and the next grand master of the Knights of Aviz, Rodrigo of Sequirol, continued to assert supreme authority over them.
The mission of the military orders in Portugal seemed to fail after the overthrow of Moslem domination, but the Portuguese expeditions across the sea opened up a new field for them. The first landings of Europeans in Africa, the conquest of Ceuta by King João I (1415), the attacks upon Tangier under João's son Duarte (1437) were also crusades, inspired by a religious spirit and sanctioned by similar papal Bulls. The Knights of Aviz and the Knights of Christ, scions of the Knights Templars, achieved deeds of valour, the former under the Infants Fernando, the latter under Henrique, brother of King Duarte. Fernando displayed a no less heroic forbearance during his six years of captivity among the Moslems, a long martyrdom which after his death placed him among the Blessed (Acta SS.,5 June). This splendid enthusiasm did not last. Soon the whole nation became affected by the wealth that poured in, and the Crusade in Africa degenerated into mere mercantile enterprise; the pontifical Bulls were made a vulgar means of raising money and after the grand mastership of the order (1551) had been vested in the king in perpetuity, he availed himself of its income to reward any kind of service in the army or the fleet. If the wealth of the Knights of Aviz was not as great as that of the Knights of Christ, it was still quite large, drawn as it was from some forty-three commanderies. The religous spirit of the knights vanished, and they withdrew from their clerical brothers who continued alone the conventual life. They were dispensed from their vow of celibacy by Alexander VI (1402), who tolerated their marriage to prevent scandalous concubinage; Julius III (1551) allowed them to dispose freely of their personal properties. Nobility of birth remained the chief requirement of aspirants to the mantle, a requirement confirmed by a decree of 1604. Queen Maria I, supported by Pope Pius VI (1 Aug., 1789), attempted a last reformation and failed. Finally, the military orders were suppressed by Dom Pedro, after the downfall of the Miguelist usurpation (1834).
For Documents: Noronha. Constitucoes de S. Bento de Aviz (Lisbon. 1631). For history: Jos. Da Purificao, Catalogo dos Mestres de Aviz, 1722 (Acad real de Historia); Burro, Chronica de Cister, onde, etc. (Lisbon. 1602); cf Almeida in Mem. Acad. Scient. Lisboa (1837); Helyot Dict. Des ordes religieuz (1847), 1, 348-350; Schefer, Gesch. Von Portugal (Gotha 1834-54); Herculano, History of Portugal (Lisbon, 1554-73).
CH. MOELLER 
Transcribed by Dr. Michael J. Breen -- Trinity College, Dublin

Order of Friars Minor[[@Headword:Order of Friars Minor]]

Order of Friars Minor
(Also known as FRANCISCANS.) This subject may be conveniently considered under the following heads:
I. General History of the Order;
A. First Period (1209-1517); 
B. Second Period (1517-1909);
II. The Reform Parties;
A. First Period (1226-1517); 
B. Second Period (1517-1897);
(1) The Discalced; 
(2) The Reformanti; 
(3) The Recollects, including a survey of the history of the Franciscans in the North, especially in Great Britain and Ireland (America is treated in a separate article);
III. Statistics of the Order (1260-1909); 
IV. The Various Names of the Friars Minor; 
V. The Habit; 
VI. The Constitution of the Order; 
VII. General Sphere of the Order's Activity; 
VIII. The Preaching Activity of the Order; 
IX. Influence of the Order on the Liturgy and Religious Devotions; 
X. Franciscan Missions; 
XI. Cultivation of the Sciences; 
XII. Saints and Beati of the Order.
I. GENERAL HISTORY OF THE ORDER
A. First Period (1209-1517)
Having gathered about twelve disciples around him (1207-08), St. Francis of Assisi appeared before Innocent III, who, after some hesitation, gave verbal sanction to the Franciscan Rule. Thus was legally founded the Order of Friars Minor (Ordo Fratrum Minorum), the precise date being, according to an ancient tradition in the order, 16 April, 1209. His friars having rapidly increased in number and spread over various districts of Italy, St. Francis appointed, in 1217, provincial ministers (ministri provinciales), and sent his disciples farther afield. At the general chapter of 1219 these missions were renewed and other friars dispatched to the East, to Hungary, to France, and to Spain. Francis himself visited Egypt and the East, but the innovations introduced during his absence by some of the friars caused his speedy return in 1220. In the same year he resigned the office of general of the order, which he entrusted first to Peter of Cattaneo, on whose early death (10 March, 1221) he appointed Elias of Cortona. Francis, however, retained a certain supreme direction of the order until his death on 3 October, 1226.
Elias of Cortona, as the vicar of Francis, summoned the regular Pentecost chapter for the following year, and on 29 May, 1227, Giovanni Parenti, a jurist, was chosen as first successor of St. Francis and first minister-general. He has often been regarded as a native of Florence, but probably came from the neighbourhood of Rome. Gregory IX employed the new general on political missions at Florence and Rome, authorized the Minorites to lay out their own cemeteries (26 July, 1227), and charged them with the direction and maintenance of the Poor Clares (1 December, 1227). In 1228 and the succeeding years, Elias of Cortona laboured zealously at the construction of a church to be dedicated to Francis of Assisi, who was canonized by Gregory IX on 16 July, 1228. On the day following the pope himself laid the foundation stone of this church at Assisi destined to receive the body of St. Francis, and he shortly afterwards entrusted to Thomas of Celano the task of writing the biography of the saint, which he confirmed on 25 February, 1229. The translation of the saint's body from the church of San Giorgio to the new basilica took place on 22 May, 1230, three days before the appointed time, and Elias of Cortona, possibly fearing some disturbance, took possession of the body, with the assistance of the civic authorities, and buried it in the church, where it was discovered in 1818. Elias was censured and punished for this action in the Bull of 16 June, 1230. The usual general chapter was held about the same date, and on 28 September, 1230, the Bull "Quo elongati" was issued, dealing with the Testament of St. Francis and certain points in the Rule of 1223. Elias meanwhile devoted all his energy to the completion of the magnificent church (or rather double church) of S. Francesco, which stands on the slope of a hill in the western portion of Assisi, and of the adjacent monastery with its massive pillars and arcades. His election as general in1232 gave him freer scope, and enabled him to realize the successful issue of his plans. As a politicain, Elias certainly possessed genius. His character, however, was too ostentatious and worldly, and, though under his rule the order developed externally and its missions and studies were promoted, still in consequence of his absolutism, exercised now with haughty bearing and again through reckless visitors, there arose in the order an antagonism to his government, in which the Parisian masters of theology and the German and English provinces played the most prominent part. Unable to stem this opposition, Elias was deposed, withGregory IX's approval, by the Chapter of Rome (1239), and the hitherto undefined rights and almost absolute authority of the general in matters of income and legislation for the order were considerably restricted. Elias threw in his lot with Frederick II (Hohenstaufen), was excommunicated in consequence, and died on 22 April, 1253. Albert of Pisa, who had previously been provincial of Germany and Hungary, was chosen at the chapter of 1239 to succeed Elias, but died shortly afterwards (23 January, 1240). On All Saints' Day, 1240, the chapter again met and elected Haymo of Faversham, a learned and zealous English Franciscan, who had been sent by Gregory IX (1234) to Constantinople to promote the reunion of the Schismatic Greeks with the Apostolic See. Haymo, who, with Alexander of Hales had taken part in the movement against Elias, was zealous in his visitation of the various houses of the order. He held the Provincial Chapter of Saxonia at Aldenburg on 29 September, 1242, and, at the request of Gregory IX, revised the rubrics to the Roman Breviary and the Missal.
After Haymo's death in 1244 the General Chapter of Genoa elected Crescenzio Grizzi of Jesi (1245-47) to succeed him. Crescenzio instituted an investigation of the life and miracles of St. Francis and other Minorites, and authorized Thomas of Celano to write the "Legenda secunda S. Francisci", based on the information (Legenda trium Sociorum) supplied to the general by three companions of the saint (Tres Socii, i.e. Leo, Angelus, and Rufinus). From this period also dates the "Dialogus de vistis Sanctorum Fratrum Minorum." This general also opposed vigorously the separationist and particularistric tendencies of some seventy-two of the brothers. The town of Assisi asked for him as its bishop, but the request was not granted by Innocent IV, who, on 29 April, 1252, appointed him Bishop of jesi, in the March of Ancona,his native town. John of Parma, who succeeded to the generallship (1247-57), belonged to the more rigorous party in the order. He was most diligent in visiting in person the various houses of the order. it was during this period that Thomas of Celano wrote his "Tractatus de Miraculis". On 11 August, 1253, Clare of Assisi died, and was canonized by Alexander IV on 26 September, 1255. On 25 May, 1253, a month after the death of the excommunicated Elias,Innocent consecrated the upper church of S. Francesco, John of Parma unfortunately shared the apocalyptic views and fancies of the Joachimites, or followers of Jeachim of Floris, who had many votaries in the order, and was consequently not a little compromised when Alexander IV (4 November, 1255) solemnly condemned the "Liber introductorius", a collection of the writings of Joachim of Floris with an extravagant introduction, which had been published at Paris. This work has often been falsely ascribed to the general himself. its real author was Gerardo di Borgo S.-Donnino, who thus furnished a very dangerous weapon against the order to the professors of the secular clergy, jealous of the success of the Minorites at the University of Paris. The chapter convened in the Ara Coeli monastery at Rome forced John of Parma to abdicate his office (1257) and, on his recommendation, chose as his successor St. Bonaventure from Bagnorea. John was then summoned to answer for his Joachimism before a court presided over by the new general and the cardinal-protector, and would have been condemned but for the letter of Cardinal Ottoboni, afterwards Adrian V. He subsequently withdrew to the hermitage of Greccio, left it (1289) at the command of the pope to proceed to Greece, but died an aged broken man at Camerino on 20 March, 1289.
St. Bonaventure, learned and zealous religious, devoted all his energy to the government of the order. He strenuously advocated the manifold duties thrust upon the order during its historical development -- the labour in the care of souls, learned pursuits, employment of friars in the service of the popes and temporal rulers, the institution of large monasteries, and the preservation of the privileges of the order -- being convinced that such a direction of the activities of the members would prove most beneficial to the Church and the cause of Christianity. The Spirituals accused Bonaventure of laxity; yet he laboured earnestly to secure the exact observance of the rule, and energetically denounced the abuses which had crept into the order, condemning them repeatedly in his encyclical letters. In accordance with the rule, he held a general chapter every three years: at Narbonne in 1260, at Pisa in 1263, at Paris in 1266, at Assisi in 1269, and at Lyons in 1274, on the occasion of the general council. He made most of the visitations to the different convents in person, and was a zealous preacher. The Chapter of Narbonne (1260) promulgated the statutes of the order known as the "Constitutiones Narbonenses", the letter and spirit of which exercised a deep and enduring influence on the Fransican Order. Although the entire code did not remain long in force, many of the provisions were retained and served as a model for the later constitutions.
Even before the death of Bonaventure, during one of the sessions of the council (15 July, 1274), the Chapter of Lyons had chosen as his successor Jerome of Ascoli, who was expected by the council with the ambassadors of the Greek Church. He arrived, and the reunion of the churches was effected. Jerome was sent back by Innocent V as nuncio to Constantinople In May, 1276, but had only reached Ancona when the pope died (21 July, 1276). John XXI (1276-77) employed Jerome (October, 1276) and John of Vercelli, General of the Dominicans, as mediators in the war between Philip III of France and Alfonso X of Castile. This embassy occupied both genrals till March, 1279, although Jerome was preferred to the cardinalate on 12 march, 1278. When Jerome departed on the embassy to the Greeks, he had appointed Bonagratia of S. Giovanni in Persiceto to represent him at the General Chapter of Padua in 1276. On 20 May, 1279, he convened the General Chapter of Assisi, at which Bonagratia was elected general. Jerome later occupied the Chair of Peter as Nicholas IV (15 February, 1288-4 April, 1292). bonagratia conducted a deputation from the chapter before Nicholas III, who was then staying at Soriano, and petitioned for a cardinal-protector. The pope, who had himself been protector, appointed his nephew Matteo Orsini. The general also asked for a definition of the rule, which the pope, after personal consultation with cardinals and the theologians of the order, issued in the "Exiit qui seminat" of 14 August, 1279. In this the order's complete renunciation of property in communi was again confirmed, and all property given to the brothers was vested in the Holy See, unless the donor wished to retain his title. All moneys were to be held in trust by the nuntii, or spiritual friends, for the friars, who could however raise no claim to them. The purchase of goods could take place only through procurators appointed by the pope, or by the cardinal-protector in his name.
The Bull of Martin IV "Ad fructus uberes" (13 December, 1281) defined the relations of the mendicants to the secular clergy. The mendicant orders had long been exempt from the jurisdiction of the bishop, and enjoyed (as distinguished from the secular clergy) unrestricted freedom to preach and hear confessions in the churches connected with their monasteries. This had led to endless friction and open quarrels between the two divisions of the clergy, and, although Martin Iv granted no new privileges to the mendicants, the strife now broke out with increased violence, chiefly in France and in a particular manner at Paris. Boniface VIII adjusted their relations in the Bull "Super cathedram" of 18 February, 1300, granting the mendicants freedom to preach in their own churches and in public places, but not at the time when the prelate of the district was preaching. For the hearing of confessions, the mendicants were to submit suitable candidates to the bishop in office, and obtain his anction. The faithful were left free in regard to funerals, but, should they take place in the church of a cloister, the quarta funerum was to be given to the parish priest. Benedict XI abrogaated this Bull, but Clement V reintroduced it (1312). Especially conspicuous among the later contentions over the privileges of the mendicants were those caused by John of Poliaco, a master of theology of Paris (1320) and by Richard Fitzralph, Archbishop of Armagh (1349). In 1516 the Fifth Council of the Lateran dealt with this question, which was definitively settled by the Council of Trent.
In the Bull "Exultantes" of 18 January, 1283, Martin IV instituted the syndici Apostolici. This was the name given to the men appointed by the ministers and custodians to receive in the name of the Holy See the alms given to the Franciscans, and to pay it out again at their request. The syndici consequently replaced the nuntii and procurators. All these regulations were necessary in consequence of the rule of poverty, the literal and unconditional observance of which was rendered impossible by the great expansion of the order, by its pursuit of learning, and the accumulated property of the large cloisters in the towns. The appointment of these trustees, however, was neither subversive of nor an evasion of the rule, but rather the proper observance of its precepts under the altered conditions of the ime. Under Bonagratia (1279-83) and his immediate successors Arlotto da Prato (1285-86), and Matthew of Acquasparta (1287-89), a learned theologian and philosopher who became cardinal in 1288 and rendered notable service to the Church, the Spiritual movement broke out in the Province of Ancona, under the leadership of Pietro Giovanni Olivi, who, after the General Chapter of Strasburg (1282), caused the order considerable trouble. The general, Raimondo Gaufredi (Geoffrey) of Provence (1289-95), favoured the Spirituals and denounced the lax interpretations of the Community, i.e. the majority of the order who opposed the minority, termed Spirituals or Zelanti. Raimondo even ventured to revise the genral constitutions at the General Chapter of Paris in 1292, whereupon, having refused the Bishopric of Padua offered him by Boniface VIII, he was compelled by the pope to resign his office. Giovanni Minio of Muravalle, in the March of Ancona, a master of theology, was elected general by the Chapter of Anangi (1294), and although created Cardinal-Bishop of Porto (Portuensis) in 1302, continued to govern the order until Gonzalves of Valleboa (1304-13), Provincial of Santiago, Spain, was elected to succeed him by the Chaper of Assisi.
In his encyclical of 1302, Giovanni Minio had inculcated the rule of poverty, and forbidden both the accumulation of property and vested incomes. Gonzálvez followed the same policy (12 February, 1310), and the Chapter of Padua (1310) made the precept still more rigorous by enoining the "simple use" (usus pauper) and withdrawing the right of voting at the chapter from convents which did not adopt it. The usus pauper had indeed been a source of contention from 1290, especially in Provence, where some denied that it was binding on the order. These dissensions led to the Magna Disputatio at Avignon (1310-12), to which Clement V summoned the leaders of the Spirituals and of the Community or Relaxati. Clement laid the strife by his bull and Decretal "Exivi di Paradiso", issued at the third and last session of the Council of Vienne, 5 May, 1312. The prescriptions contained in the Franciscan Rule were divided into those which bound under pain of mortal, and those which bound under pain of venial sin. those enjoining the renunciation of property and the adoption of poverty were retained: the Franciscans were entitled only to the usus (use) of goods given to them, and wherever the rule prescibed it, only to the usus pauper or arctus (simple use). All matters concerning the Franciscan habit, and all the storehouses and cellars allowed in cases of necessity, were referred to the discretion of the superiors of the order.
The Spirituals of Provence and Tuscany, however, were not yet placated. At the General Chapter of Barcelona (1313), a Parisian master of theology, Alexander of Alessandria (Lombardy), was chosen to succeed Gonzálvez, but died in October, 1314. The General Chapter of Naples (1316) elected Michael of Cesena, a moderate Conventual. The commission appointed by this chapter altered the general statutes of the rule of poverty. The Spirituals immediately afterwards rekindled the property strife, but John XXIII interdicted and suppressed their peculiar notions by the Constitution "Quorumdam exigit" (7 October, 1317), thus completely restoring the official unity of the order. In 1321, however, the so-called theoretical discussion on poverty broke out, the inquisitor, John of Belna, a Dominican, having taked exception to the statement that Christ and the Apostles possessed property neither in communi nor in speciali (i.e. neither in common nor individually). The ensuing strife degenerated into a fierce scholastic disputation between the Franciscans and the Dominicans, and, as the pope favoured the views of the latter, a very dangerous crisis seemed to threated the Minorites. By the Constitution "Ad conditorem canonum" (8 December, 1322) John XXII renounced the title of the Church to all the possessions of the friars Minor, and restored the ownership to ther order. This action, contrary to the practice and expressed sentiments of his predecessors, placed the Minorites on exactly the same footing as the other orders, and was a harsh provision for an order which had laboured so untiringly in the interests of the Church. In many other ways, however, John fostered the order. It will thus be readily understood why the members inclined to laxity joined the diaffected party, leaving but few advocated of John's regulations. To the dissenting party belonged Gerardus Odonis (1329-42), the general, whose election at Paris in 1329 John had secured inteh place of his powerful opponent Michael of Cesena. Odonis, however, was supported only by the minority of the order in his efforts to effect the abolition of the rule of poverty. The deposed general and his followers, the Michaelites (cf. FRATICELLI), were disavowed by the General Chapter of Paris, and the order remained faithful to the Holy See. The constitutions prescribed by Benedict XII, John's successor, in his Bull of 28 November, 1336, and the name "Constitutiones Catarcenses" or "Benedictinae"), contained not a single reference tot he rule of poverty. Benedict died in 1342, and on the preferment of Gerardus Odonis to the Patriarchate of Antioch, Fortanerio Vassalli was chosen general (1343-47).
Under Guilllaume Farinier (1348-57) the Chapter of Marseilles resolved to revive the old statues, a purpose which was realized in the general constitutions promulgated by the General Chapter of Assisi in 1354 ("Constitutiones Farineriae or guilemi"). This code was based on the "Constitutioners Narboneses" (1260), and the Bulls "Exiit" and "Exivi", but the edicts of John XXII, being promulgated by the pope over and above the chapter, still continued in force. The great majority of the friars accomodated themselves to these regulations and undertook the care and proprietorship of their goods, which they entrusted to fratres procuratores elected from among themselves. The protracted strife of the deposed general (Michael of Cesna) with the pope, in which the general was supported with conspicuous learning by some of the leading members of the order and encouraged by the German emperor Louis IV (the Bavarian), for reasons of secular and ecclesiastical polity, gave great and irresistible impulse to laxity in the order, and prejudiced the founder's ideal. It was John XXII who had introduced Conventualism is the later sense of the workd, that is, community of goods, income and property as in other religious orders, in contradiction to Observantism or the strict observance of the rule, a movement now strong within the order, acrding to which the members were to hold no property in communi and renounce all vested incomes and accumulation of goods. The Bull "Ad conditorem", so significant in the history of the order, was only withdrawn 1 November, 1428, by Martin V.
Meanwhile the development of Conventualism had been fostered in many ways. In 1348 the Black Death swept devastatingly over Euope, empting town and cloister. The wealth of the order increaded rapidly, and thousands of new brothers were admitted without sufficiently close examination into their eligibility. The liverality of the faithful was also, if not a source of danger for the Minorites, at least a constant incitement ot depart to some extent from the rule of poverty. This liberality showed itself mainly in gifts of real property, for example in endowments for prayers for the dead, which were then usually founded with real estate. In the fourteenth century also began the land wars and feuds (e.g. the Hundred Years War in France), which relaxed every bond of discipline and good order. The current feelings of anarchic irresponsibility were also encouraged by the Great Wester Schism, during which men quarreled not only concerning obedience to the papacy, to which there were three claimants since the Council of Pisa, but also concerning obedience to the generals of the order, whose number tallied with the number of the popes.
Guillaume Farinier was named cardinal in 1356, but continued to govern the order until the election of Jean Bouchier (de Buco) in 1357. John having died in 1358, mark of Viterbo was chosen to succeed him (1359-66), it being deemed desirable to elect an italian, the preceding four generals having been French, Mark was raised to the cardinalate in 1366, and was succeeded by Thomas of Farignano (1367-72), who became Patriarch of Grado in 1372, and cardinal in 1378. Leonardo Rossi of Giffone (1373-78) succeeded Thomas as general, and supported Clemens VII during the schism. This action gave umbrage to Urban VI, who deposed him and named Ludovico Donato his successor. Ludovico was also chosen in 1379 by the General Chapter of Gran in Hungary at which, however, only twelve provinces were represented, was named cardinal in 1381, but was executed in 1385 with some other cardinals for participating in a conspiracy against Urban VI. His third successor, Enrico Alfieri (1387-1405), could only bewail the privileges subversive of discipline, by means of which the claimants to the papacy sought to bind their supporters more closely to themselves. Alfieri's successor, Antonio de Pireto (1405-21), gave his allegiance to the Council of Pisa and Alexander V (1409-15), a man of no great importance. With the election of Martin V (1417-31) by the Council of Constance, unity was restored in the order, which was then in a state of the greatest confusion.
The Observance (Regularis Observantia) had meanwhile prepard the ground for a regeneration of the order. At first no uniform movements, but varying in different lands, it was given a definite character by St. Bernardine of Siena (q.v.) and St. John Capistran. In Italy as early as 1334 Giovanni de Valle had begun at San Bartolomeo de Brugliano, near Forligno, to live in exact accordance with the rule but without that exemption from the order, which was later forbidden by Clement VI in 1343. It is worthy of notice that Clement, in 1350, granted this exemption to the lay brother Gentile da Spoleto, a companion of Giovanni, but Gentile gathered together such a disorderly rabble, including some of the heretical Fraticelli, that the privilege was withdrawn (1354), he was expelled from the order (1355), and cast into prison. Amongst his faithful adherents was Paoluccio Vagnozzi of Trinci, who was allowed by the general to return to Brugliano in 1368. As a protection against the snakes so numerous in the district, wooden slippers (calepodia, zoccoli) were worn by the brothers, and, as their use continued in the order the Observants were long known as the Zoccolanti or lignipedes. In 1373 Paoluccio's followers occcupied ten small houses in ubria, to which was soon added San Damiano at Assisi. They were supported by Gregory XI, and also, after some hesitation, by the superiors of the order. In 1388, Enrico Alfineri, the general appointed Paoluccio commissary general of his followers, whom he allowed to be sent into all the districts of italy as an incentive to the rest of the order. Paoluccio died on 17 September, 1390, and was succeeded by John of Stroncone (d. 1418). In 1414, this reform possessed thirty-four houses, to which the Porziuncola was added in 1514.
In the fourteenth centry there were three Spanish provinces: that of Portugal (also called Santiago), that of Castile, and that of Aragon. Although houses of the reformers in which the rule was rididly observed existed in each of these provinces about 1400, there does not appear to have been any connection between the reforms of each province -- much less between these reforms and the Italian Observance -- and consquently the part played by Peter of Villacreces in Silos and Aguilera has been greatly exaggerated.
Independent also was the Reform or Observance in France, which had its inception in 1358 (or more accuratley in 1388) in the cloister at Mirabeau in the province of Touraine, and thence spread through Burgundy, Touraine, and Franconia. In 1407 Benedict XIII exempted them from all jurisdiction of the provincials, and on 13 May, 1408, gave them a vicar-general in the person of Thomas de Curte. In 1414 about two hundred of their number addressed a petition to the Council fo Constance, which thereupon granted to the friars of the stricta observantia regularis a special provincial vicar in every province, and a vicar-general over all, Nicholas Rodolphe being the first to fill the last-mentioned office. Angelo Salvetti, general of the order (1421-24), viewed these changes with marked disfavour, but Martin V's protection prevented him from taking any steps to defeat their aim. Far more opposed was Salvetti's successor, Antonio de Masso (1424-30). The ranks of the Observants increased rapidly in France and Spain in consequence of the exemption. The Italian branch, however, refused to avail themselves of any exemption from the usual superiors, the provincial and the general.
In Germany the Observance appeared about 1420 in the province of Cologne at the monastery of Gouda (1418), in the province of Saxony in the Mark of Brandenburg (1425); in the upper German province first at the Heidelberg monastery (1426). Cloisters of the Observants already existed in Bosnia, Russia, Hungary, and even in Tatary. In 1430 martin V (1417-31) summoned the whole order, Observants and Conventuals, to the general Chapter of Assisi (1430), "in order that our desire for a general reform of the order may be fulfilled." William of Casale (1430-42) was elected general, but the intellectual leader of Assisi was St. John Capistran. The statues promulgated by this chapter are called the "Constitutiones Martinianae" from the name of the pope. They cancelled the offices of general and provincial vicars of the Observants and introduced a scheme for the general reform of the order. All present at the chapter had bound themselves on oath to carry out its decisions, but six weeks later (27 July, 1430) the general was released from his oath and obtained from Martin V the Brief "Ad statum" (23 August, 1430), which allowed the Conventuals to hold property like all other orders. This Brief constituted the Magna Charta of the Conventuals, and henceforth any reform of the order on the lines of the rule was out of the question.
The strife between the Observants and the Conventuals now broke out with such increased fury that even St. John Capistran laboured for a division of the order which was however still longer opposed by St. Bernadine of Siena. Additional bitterness was lent to the strife when in many instance princes and towns forcibly withdrew the ancient Fraciscan monasteries from the Conventuals and turned them over to the Observants. In 1438 the general of the order named St. Bernardine of Siena, first Vicar-General of the Italian Observants, an office in which Bernardine was succeeded by St. John Capistran in 1441. At the General Chapter of Padua (1443), Albert Berdini of Sarteano, an Observant, would have been chosen general in accordance with the papa; wish had not his election been opposed by St. Bernardine. Antonio de Rusconibus (1443-50) was accordingly elected, and, until the separation in 1517, no Observant held the office of general. In 1443 Antonio appointed two vicars-general to direct the Observants -- for the cismontane family (i.e. for Italy, the East, Austria-Hungary, and Poland) St. John Capistran, and for the ultramontane (all other countries, including afterwards America) jean Perioche of Maubert. By the so-called Separation bull of Eugene IV, "Ut sacra ordinis minorum" (11 January, 1446), outlined by St. John Capistran, the office of the vicar-general of the Observants was declared permanent, and made practically independent of the minister general of the order, but the Observants might not hold a general chapter seperate from the rest of the order. After the canonization in 1450 of Bernardine of Siena (d. 1444), the first saint of the Observants, John Capistran with the assistance of the zealous cardinal Nicholas of Cusa (d. 1464), extended the Observance so greatly in Germany, that he could henceforth disregard the attacks of the lax and time-serving sections of the order. At the Chapter of Barcelona, in 1451, the so-called "Statuta Barchnionensia" were promulgated. Though somewhat modifies these continued in force for centuries in the ultramontane family.
The compromise essayed by St. James of the March in 1455 was inherently hopeless, although it granted to the vicars of the Observants active voting power at the general chapters. On this compromise was based the "Bulla concordiae" of Callistus III (2 February, 1456), which Pius II withdrew (11 October, 1458). The Chapter of Perugia (1464) elected as general Francesco della rovere (1464-69), who was elevated to the cardinalate in 1468, and later elected pope under the title of Sixtus IV (1471-84).Sixtus granted various privileges to the Fransicans in his Bull "Mare magnum" (1474) and his "Bulla aurea" (1479), but was rather more kindly disposed towards the Conventuals, to whome he had belonged. The generals Francesco Nanni (1475-99), to whomSixtus gave the sobriquet of Samson to signalize his victory in a disputation on the Immaculate Conception, and Egidio Delfini (1500-06) displayed a strong bias in favour of the reform of the Conventuals, Edigio using as his pleas the so-called "Constitutiones Alexandrinae" sanctioned by Alexander VI in 1501. His zeal was far surpassed in Spain by that of the powerful Minorite, Francisco Ximenes de los Cisneros, who expelled from the cloisters all Conventuals opposed to the reform. At Paris, Delfini won the large house of studies to the side of the reformers. The Capitulum generalissimum at Rome in 1506 was expected to bring about the union of the various branches, but the proposed plan did not find acceptance, and the statutes, drawn up by the chapter and published in 1508 under the title "Statuta Iulii II", could not bridge the chasm separating the parties. After long deliberations had taken place under generals Rainaldo Graziani (1506-09), Philip of Bagnacavallo (1509-11), and Bernardino Prato da Chieri (1513-17), the last general of the united order, leo X summoned on 11 July, 1516, a capitulum generalissimum to meet at rone onf the feast of Pentecost (31 May), 1517. This chapter first suppressed all the reformed congregations and annexed them to the Observants; declared the Observants an independent order, the true Order of St. Francis, and separated them completely from the Conventuals. The General of the Observants received the title of Minister Generalis totius ordinis Fratrum Minorum, with or without the addition regularis Observantiae, and was entrusted with the ancient seal of the order. His period of office was limited to six years, and he was to be chosen alternately from the familia cismontana and the familia ultramontana -- a regulation which has not not been observed. For the other family a Commissarius generalis is always elected. In processions, etc., the Observants take precedence of the Conventuals.
B. Second period (1517-1909)
Christoforo Numai of Friuli was elected first General of the Reformed Order of Franciscans (Ordo Fratrum Minorum), but was raised a month later to the cardinalate. Francesco Lichetto (1518-20) was chosen as his successor by the Chapter of Lyons (1518), where the deliberations centered around the necessary rearrangement of the order in provinces and the promulgation of new general constitutions, which were based on the statutes of Barcelona (1451, cf. supra). Lichetto and his successors -- Paul of Soncino (1520-23), who died in 1523, and Francisco de Angelis Quiñones (1523-28), a Spaniard, diligently devoted themselves to establishing the Observance on a firm basis. Quinones was named cardinal in 1528, and the new general, Paolo Pisotti (1529-33), unfortunately disregarding the ideal of his predecessors and failing entirely to grasp the significance of the reforms afoot at the time (for example that of the the Capuchins), was deposed in 1533. In 1547 the Chapter of Assisi prescribed gray as the colour of the Franciscan habit, in accordance with the custom of the Observants and forbade the wearing in beards. At the General Chapter of Salamanca (1554), Clemente Dolera of Moneglia, the general in office promulgated new statutes for the cismontane family. On the preferment of clemente to the cardinalate in 1557, Francesco Zamora, his successor (1559-65), defended at the Council of Trent the order's rule of poverty, which was then sanctioned by the council for the Observants and Capuchins. Under Luigi Pozzo (Puteus), the next general (1565-71), the Spanish Conventuals were united with the Observants by command of the pope, and a general reunion of the separated braches of th order seemed imminent. The two succeeding generals, Christophe de Cheffontaines, a Frenchman (1571-79), and Francisco Gonzaga (1579-87), laboured industriously for the rigorous observance and the rule of poverty, which was rather loosely interpreted, especially in France. Gonzaga reformed the great convent of studies at Paris and, in 1581, was appointed, in opposition to his wishes, Bishop of Cefalu (Sicily) and afterwards of Mantua, where he died in the odour of sanctity, in 1620. The process for his beatification is pending at Rome. Francis of Toulouse (1587-93) and Bonaventura Secusi of Caltagirone (Sicily, 1593-1600) were employed frequently on embassies by the popes, and revised the constitutions of the order, in which however, the alterations were too frequent. Finally at the Chapter of Segovia in 1621, the minister general, Benignus of Genoa (1618-25), approved the "Statuta Segoviensia" for the ultramontane family, with suitable additions both for the French and for the German-Belgian nation. Thereafter the latter nation adhered most perseveringly to the principles of these statutes; that their consistency in this respect has proved a source of prosperity, vigour, and inner strength is universally known.
About this period the so-called Counter-Reformation was bursting into vigorous life in the North and the order entered on a new period of strenuous vitality. The Reformation had dealt a terrible blow to the Franciscans in these parts, annihilating in many instances entire provinces. Supported now by the emperor and the Catholic princes, they advance to regain their old position and to found new cloisters, from which they could minister to their flocks. To bring into subjection the four rather lax French provinces which were known as the Provinciae confaederatae and were thenceforward always too much inclined to shelter themselves behind the government, the general, Bernardine of Sena (Portugal, 1625-33), obtained from Urban VIII the Bull of 1 October, 1625. The French, indeed, justly complained that the general of the order was always chosen from Italy or from Spain. The privilege unsurped by the Spanish kings, of exerting a certain influence in the election and indeed securing that the general should be alternately a Spaniard and an Italian (but one from the Crown lands of Spain), was in contradiciton to all Fraciscan statutes and laws. The Spanish generals, furthermore resided usually at Madrid, instead of at Rome, and most of the higher offices were occupied by Spaniards -- an anomalous situation which aroused great resentment amongst the friars of other nations, especially France and in Italy, and continued until 1834. This introduction of national politics into the government of the oder proved as noxious to the interests of the Friars Minor as the established churches of the eighteenth century did to the cause of Christianity.
Generals Juan Merinero of Madrid (1639-45), Giovanni Mazzara of Naples (1645-48), and Pedro Mancro (1651-55) tried without success to give definite statutes to the cismontane family, while the "Constitutiones Sambucanae", drawn up by General Michele Buongiorno of Sambuca (1658-64) at the order of the general chapter, did not remain long in force. Ildefonso Salizanes (1664-70) and Francesco Maria Rhini (1670-74) were both raised to the espiscopate. José Ximenes Samaniego (1676-82) zealously eradicated abuses which had crept into the order especially in Spain and France, and died as Bishop of Placencia in Spain (1692). Ildefonso Biezma (1702-16) and José García (1717-23) were appointed by papal Briefs. The next general was the famous Lorenzo Cozza (1723-27) who, as Custos of the Holy Land, had obviated a schism of the Maronites. He was created cardinal by Benedict XIII. At the Chapter of Milan (1729), Juan Soto was elected general (1729-36), and during his period of office had the statutes of the order collected, rearranged, and then published in 1734. Raffaello de Rossi (1744-50) gave the province (otherwise known as the custody) of the Holy Land its definitve constitution. From 1700 to 1723 no general chapter could be held in consequence of the continuous state of unrest caused by the wars and other dissensions. These disputes made their appearance even in the order itself, and were fanned to a flame by the rivalry between the nations and between the different reform branches, the most heated contention being between the Observants and the Reformanti. The domestic discipline of the order thus became very slack in certain districts, although the personale of the friars Minor was at this time unusually high. Benedict XIII vainly endeavoured in 1727 to cement a union between the various branches (Observants, Reformanti, Recollects, and Discalced). The general chapter of 1750, at which Benedict XIV presided and warmly praised the order, elected Pedro Joannetio of Molina (1750-56) -- the only Discalced who has been general. Clemente Guignoni of Palemo followed (1756-62), and then Joannetio was elected general for the second time (1762-68), this occurrence being absolutly unique in the history of the order. Paschale Frosconi (1768-91) of Milan tried in vain on several occasions to hold a general chapter. During his long period of office, the Spaniards endeavoured to break away from the order (1774), and the evil effect of Gallicanism and Febronianism were being already universally felt, kings and princes suppressing many of the cloisters or forbidding intercourse with Rome. In 1766 Louis XV established in France the Commission des Reguliers, which, presided over by Cardinal de Brienne and conducted with the greatest perfidy, brought about in 1771 a union between the Conventuals and the French Observants. The former had but three provinces with forty-eight monasteries, while the latter had seven provinces and 287 monasteries. The French Observants, however, were always somewhat inclined towards laxity, particularly in regard to the rule of poverty, and had obtained in 1673 and 1745 a papal Brief, which allowed them to retain real estate and vested incomes. The French Revolution brought about the annihilation of the order in France.
In Bavaria (1769) and many other German principalities, spiritual and secular, the order was suppressed, but nowhere more thoroughly than in the Austrian and Belgian states of Joseph II and in the Kingdom of the two Sicilies (1788) then ruled by Ferdinand IV. On the death of Pasquale (1791) Pius VI appointed as general a Spaniard, Joachim Compan;y (1792-1806). In 1804, the Spanish Franciscans effected, with the assistance of the King of Spain, their complete separation from the order, although the semblances of unity was still retained by the provision of Pius VII, that the general should be chosen alternately from the Spaniards and the other nation, and that, during his term of office, the other division of the order should be governed by an autonomous vicar-general. During 1793 and 1794 the order was extinct in France and Belgium; and from 1803 in most districts in Germany; from 1775 on, it was sadly reduced in Austria, and also in Italy, where it was suppressed in 1810. The devastation of the order and the confusion consequent on it were deplorable. The generals appointed by the pope, Ilario Cervelli (1806-14), Gaudenzio Patrignani (1814-17), Cirillo Almeda y Brea (1817-24), and Giovanni Tecca of Capistrano (1824-30), ruled over but a faction of the order, even though prospects were somewhat brighter about this period. In 1827, Tecca published the statutes which had been drawn up in 1768. Under the Spanish general, Luis Iglesias (1830-34), the formal separation of Spanish Fraciscans from the main body of the order was completed (1832), but in 1833 most of their monasteries were destroyed during the Peasants' War and the revolution. The general Bartolomé Altemir (1834-38) was banished from Spain, and died at Bordeaux in 1843, Giuseppe Maria Maniscalco of Alessandira (1838-44) being named his successor by Gregory XVI. The pope also appointed the two succeeding generals, Luigi di Loreta (1844-50) and two succeeding generals, Luigi di Loreta (1844-50) and Venanzio di Celano (1850-56). The former, in 1849, named Giuseppe Aréso Commissary of the Holy Land. In 1851, Aréso opened the first monastery at Saint-Palais.
About this period Benigno da Valbona introduced the Reformati into France, and in 1852 founded their first monastery at Avignon, while Venanzio as general laboured indefatigably for the resucitation of the Observants in the same country, founding new missions and raising the standard of studies. In Russia and Poland, however, many monasteries were suppressed in 1831 and 1842, a general strangulation being afterwards effected by the ukase of 1864. In 1856, at the general chapter in the Ara Coceli at Rome, under the personal presidency of Pope Pius IX, Bernardino Trionfetti of Montefranco was elected general (1856-62). The monasteries of Italy were suppressed by the Piedmontese in 1866, during the generalship of Raffaello Lippi of Ponticulo (1862-69) and in 1873 their fate was shared by the houses of the previously immune Roman province. Bowed with grief and years, the general abdicated (1869), and, as a general chapter was impossible, Pius IX preferred one of the Reformanti Bernardino del Vago of Portogruaro (Portu Romatino) to the generalship (1869-89). This general did much to raise the status of the order, and founded, in 1880, an official organ for the whole order (the "Acta Ordinis Minorum"), which contains the official decrees, decision, and ppublications and also many works on canon law and ascetic theology for the discipline of the order. During his term of office the Prussian Kulturkampf expedded the majority of the German Franciscans (1875), most of whom settled in North America, and the the French monasteries were suppressed (1880), the scattered Franciscans reassembling in Italy. The Ara Coeli monastery, the ancient seat of the general's curia, having been sized by the Italian Government to make room for the national monument of Victor Emmanuel, the general was obliged to establish a new mother-house. The new Collegio di S. Antonio near the Lateran was made the seat of the minister general; it is also an international college for the training of missionaries and lectors (i.e. professors for the schools of the order). Bernardino also founded the Collegio di S. Bonaventura at Quaracchi, near Florence, which contains the printing press of the order, and is principally intended for the publication of the writings of the great Franciscan scholars, and other learned works. On the retirement of Bernardino in 1889, Luigi Canali of Parma was elected general (1889-97) and prepared the way for the union of the four reform branches of the order at the General Chapter of Assisi in 1895. The reunion is based on the constitutions which were drawn up under the presidency of Aloysius Lauer and approved on 15 May, 1897. Leo XIII completed the union by his Bull "Felicitate quâdam" of 4 October, which removed every distinction between the branches, even the difference of name, and consequently there exists today one single, undivided Order of Friars Minor (Ordo Fratrum Minorum, O.F.M.). On the resignation of Canali as general, Leo XIII, appointed Aloysius Lauer (4 Oct., 1897) of Katholisch-Willenroth (province of Kassel, Prussia), who introduced the principles of the union gradually but firmly, as it involved many changes, especially in Italy and Austria. On his death (21 August, 1901) Aloysius was succeeded as vicar-general by David Fleming, an Irish friar attached to the English province. At the general chapter of 1903, Dionysius Schuler, of Schlatt, in Hobenzollern, who belonged, like Father Lauer, to the province of Fulda (Thuringia) and had laboured in the United States from 1875, was elected general. He also devoted himself to the complete establishment of the union, and prepared the way for the general reunion of the Spanish Franciscans with the order. At the General Chapter (or more correctly speaking the Congregatio media) of Assisi on 29 May, 1909, the order celebrated the seventh centenary of its glorious foundation.
At present (1909) the order of Friars Minor includes among its members:(1) two cardinals: José Sebastiao Neto, Patriarch of Lisbon; created in 1883 (resigned in 1907); Gregorio Aguirre y García, Archbishop of Burgos, created in 1907; (2) six archbishops, including Burgos, created in 1907; (2) six archbishops, including Monsignor Diomede Falconio, apostolic Delegate to the United States since 1907; (3) thirty-two bishops and one prelate nullius (of Santarem in Brazil); (4) three prefects Apostolic.
II. THE REFORM PARTIES
A. First Period (1226-1517)
All Franciscan reforms outside of the Observants were ordered to be suppressed by papal decree in 1506, and again in 1517, but not with complete success. The Clareni are dealt with under ANGELO CLARENO DA CINGULI; the Fraticelli and Spirituals under their respective headings. The so-called Caesarines, or followers of Caesar of Speyer (q.v.) (c. 1230-37), never existed as a separate congregation. The Amadeans wee founded by pedro Joao Mendez (also called Amadeus), a Portuguese nobleman, who laboured in Lombardy. When he died, in 1482, his congregation had twenty-eight houses but was afterwards suppressed by Pius V. The Caperolani, founded also in Lombardy by the renowned preacher Pietro Caperolo (q.v.) returned in 1480 to the ranks of the Observants. The Spiritual followers of Anthony of Castelgiovanni and Matthias of Tivoli flourished during the period 1470-1490; some of their ideas resembled those of Kaspar Waler in the province of Strasburg, which were immediately repressed by the authorities. Among the reforms in Spain were that of Pedro de Villacreces (1420) and the sect called della Capucciola of Felipe Berbegal (1430), suppressed in 1434. More important ws the reform of Juan de la Puebla (1480), whose pupil Juan de Guadalupe increased the severities of the reform. His adherents were known as Guadalupenses, Discalced, Capuciati, or Fratres de S. Evangelio, and to them belonged Juan Zumarraga, the first Bishop of Mexico (1530-48), and St. Peter of Alcántara (d. 1562 cf. below). The Neutrales were wavering Conventuals in Italy who accepted the Observance only in appearance. Founded in 1463, they were suppressed in 1467. This middle position between the Observants and Conventuals was also taken by the Matinianists, or Martinians, and the Reformati (Observants) sub ministris or de Communiate. These took as their basis the decrees of the Chapter of Assisi (1430), but wished to live under provincial ministers. They existed mostly in Germany and France, and in the latter country were called Coletani, for what reason it is not quite clear (cf. COLETTE, SAINT). To this party belonged Boniface of Ceva, a sturdy opponent of the separation of the Conventuals from the Observants.
B. Second Period (1517-1897)
Even within the pale of the Regular Observance, which constituted from 1517 the main body of the order, there existed plenty of room for various interpretations without prejudicing the rule itself, although the debatable area had been considerably restricted by the definition of its fundamental requirements and prescriptions. The Franciscan Order as such had never evaded the main principles of the rule, has never had them abrogated or been dispensed from them by the pope. The reforms since 1517, therefore, have neither been in any sense a return to the rule, since the Order of Friars Minor has never deviated from it, nor have they been a protest against a universal lax interpretation of the rule on the part of the order, as was that of the Observants against the Conventuals. The later reforms may be more truly described as repeated attempts to draw nearer to the exalted ideal of St. Francis. Frequently, it is true, these reforms dealt only with externals -- outward exercises of piety, austerities in the rule of life, etc., and these were in many cases gradually recast, mitigated, had even entirely disappeared, and by 1897 nothing was left but the name. The Capuchins are treated in a separate article; the other leading reforms within the Observance are the Discalced, the Reformati, and the Recollects. The Observants are designated by the simple addition of regularis observantiae while these reformed branches add to the general title strictoris observantiae, that is, "of the stricter Observance."
(1) The Discalced
Juan de la Puebla has been regarded as the founder of the Discalced friars Minor, since the province of the Holy Angels (de los Angelos), composed of his followers, has ever remained a province of the Observants. The Discalced owe their origin rather to Juan de Guadelupe (cf. above). He belonged indeed to the reform of Juan de la Puebla, but not for long, as he received permission from Alexander VI, in 1496, to found a hermitage with six brothers in the district of Granada, to wear the Franciscan habit in its original form, and to preach wherever he wished. These privileges were renewed in 1499, but the Spanish kings, influenced by the Observants of the province, obtained their withdrawal. They were again conferred, however, by a papal Brief in 1503, annulled in 1507, while in 1515 these friars were able to establish the custody of Estremadura. The union of 1517 again put an end to their separate existence, but in 1520 the province of St. Gabriel was formed from this custody, and as early as 1518 the houses of the Discalced friars in Portugal constituted the province de la Pietade. The dogged pertinacity of Juan Pasqual, who belonged now to the Observants and now to the Conventuals, according to the facilities afforded him to pursue the ideas of the old Egyptian hermits, withstood every attempt at repression. After much difficulty he obtained a papal Brief in 1541, authorizing him to collect companions, whereupon he founded the custody of Sts. Simon and Jude, or custody of the Paschalites (abolished in 1583), and a custody of St. Joseph. The Paschalites won a strong champion in St. Peter of Alcántara, the minister of the province of St. Gabriel, who in 1557 joined the Conventuals. As successor of Juan Pasqual and Commissary General of the Reformed Conventual Friars in Spain, Peter founded the poor and diminutive hermitage of Pedroso in Spain, and in 1559 raised the custody of St. Joseph to the dignity of a province. He forbade even sandals to be worn on the feet, prescribed complete abstinence from meat, prohibited libraries, in all of which measures he far exceeded the intentions of St. Francis of Assisi. From him is derived the name Alcantarines, which is often given to the Discalced Friars Minor. Peter died in October, 562, at a house of the Observants, with whom all the Spanish reforms had entered into union in the preceding spring. The province of St. Joseph, old peculiariities. In 1572 the members were first called in papal documents Discalceati or Excalceati, and 1578 they were named Fratres Capucini de Observantiâ. Soon other provinces followed their example and in 1604 the Discalced friars petitioned for a vicar-general, a definitor general, although many were opposed to the appointment. On Gregory's death (8 July, 1623) his concessions to the Discalced friars were reversed byUrban VIII, who, however, in 1642 recognized their province as interdependent. They were not under the juridiction of the ultramontane commissary general, and received in 1703 their own procurator general, who was afterwards chosen (alternately) for them and the Recollects. They never had general statutes, and, when such were prepared in 1761, by Joannetio, a general from their own branch, the provinces refused to accept them. The Discalced gradually established houses in numerous provinces in Spain, America, the Philippines, the East Indies and the Kingdom of Naples, which was at this period under Spanish rule. The first houses established in Naples were handed over by Sixtus V to the Reformed Conventuals in 1589. In addition to the above, a house in Tuscany and another in London must be mentioned. This branch was suppressed in 1897.
(2) The Reformati
The proceeding of the general Pisotti against the houses of the Italian Recollects led some of the friars of the Stricter Observance under the leadership of Francis of Jesi and Bernardine of Asti to approach Clement VII, who by the Bull "In suprema" (1532) authorized them to go completely barefoort and granted them a separate custody under the provincial. Both these leaders joined the Capuchins in 1535. The Reformati ate cooked food only twice in the week, scourged themselves frequently, and recited daily, in addition to the universally prescribed choir-service, the Office of the Dead, the Office of the Blessed Virgin, the Seven Penitential Psalms, etc., which far exceeded the Rule of St. Francis, and could not be maintained for long. In 1579 Gregory XIII released them entirely from the jurisdiction of the provincials and almost completely from that of the general, while in Rome they were given the renowned monastery of S. Francesco a Ripa. In the same year (1579), however, the general, Gonzaga, obtained the suspension of the decree, and the new Constitutions promelgated by Bonaventure of Caltagirone, general in 1595, ensured their affiliation with the provinces of the order. Although Clement VIII approved these statutes in 1595, it did not deter him, in 1596, from reissuingGregory XIII's Brief of 1579, and granting the Reformati their own procurator. At the suit of two lay brothers, in 1621, Gregory XV not only confirmed this concession, but gave the Reformati their own vicar-general, general chapter, and definitors general. Fortunately for the order, these concessions were revoked in 1624 by Urban VIII, who, however, by his Bull "Injuncti nobis" of 1639 raised all the custodies of the Reformati in Italy and Poland to the dignity of provinces. In 1642 the Reformati drew up their own statutes; these were naturally composed in Italian, since Italy was always the home of this branch of the Friars Minor. In 1620 Antonio Arrigoni a Galbatio was sent by the Reformati into Bavaria, and, despite the opposition of the local Observants, succeeded in 1625 in uniting into one province of the Reformati the monasteries of the Archduchy of Bavaria, which belonged to the Upper German (Strasburg) province. The new province thenceforth belonged to the cismontane family. Arrigoni also introduced in 1628 the reform into the province of St. Leopold in the Tyrol, into Austria in 1632, and into Bohemia in 1660, and succeeded in winning these countries entirely over to his branch, Carinthia following in 1688. After many disappointments, the two Polish custodies were raised to the status of provinces of the Reformati in 1639. In the course of time, the proximity of houses of the Reformati and the Observants gave rise to unedifying contentions and the rivalry, especially in Italy. Among the heroic figures of the Reformati, St. Pacificus of San Severino calls for special mention. St. Benedict of San Fidelfo cannot be reckoned among the Reformati, as he died in a retreat of the Recollects; nor should St. Leonard of Port Maurice, who belonged rather to the so-calledRiformella, introduced into the Roman Province by Bl. Bonaventure of Barcelona in 1662. The principal house of the Riformella was that of S. Bonaventura on the Palatine. St. Leonard founded two similar monasteries in Tuscany, one of which was that of Incontro near Florence. These were to serve as places of religious recollection and spiritual refreshment for priests engaged in mission-work among the people. Like the Discalced, the Reformati ceased to have a separate existence in 1897.
(3) The Recollects (Recollecti)
(a) The foundation of "recollection-houses" in France, where they were badly needed even by the Observants, was perhaps due to Spanish influence. After the bloody religious wars, which exercised an an enervating effect on the life of the cloister, one house of this description was founded at Cluys in 1570, but was soon discontinued. The general of the order, Gonzaga, undertook the establishment of such houses, but it was Franz Dozieck, a former Capuchin, who first set them on a firm basis. He was the first custos of these houses, among which that of Rabastein was the most conspicuous. Italian Reformanti had meanwhile been invited to nevers, but had to retire owing to the antipathy of the population. In 1595 Bonaventure of Caltagirone, as general of the order, published special statutes for these French houses, but with the assistance of the Government, which favoured the reforming party, the houses obtained in 1601 the appointment of a special commissary Apostolic. The members were called the Récollets -- since Réforméswas the name given by the French to the Calvinists -- and also the Cordeliers, the ancient name for both the Observants and Conventuals. As regards the interpretation of the rule, there were rather important differences between the Cordelier-Observants and the Récollets, the interpretation of the latter being much stricter. From 1606 the Récollets had their own provinces, amongst them being that of St-Denis (Dionysinus) a very important province which undertook the missions in Canada and Mozambique. They were also the chaplains in the French army and won renown as preachers. The French kings, beginning with Henry IV, honoured and esteemed them, but kept them in too close dependence on the throne. Thus the notorious Commission des Réguliers (1771) allowed the Récollets to remain in France without amalgamating with the Conventuals. At this period the Récollets had 11 provinces with 2534 cloisters, but all were suppressed by the Revolution (1791).
(b) Recollection-houses are, strictly speaking, those monasteries to which friars desirous of devoting themselves to prayer and penance can withdarw to consecrate their lives to spiritual recollection. From the very inception of the roder the so-called hermitages for which St. Francis made special provision servd for this object. These always existed in the order and were naturally the first clositers of which reformers sought to obtain possession. This policy was followed by the Spanish Discalced, for example in the province of S. Antonio in Portugal (1639). They had vainly endeavoured (1581) to make themselves masters of the recollection-houses of the province of Tarragona, where their purpose was defeated by Angelo do Paz Martial Bouchier had in 1502 prescribed the institution of these houses in every province of the Spanish Observants, they were found everywhere, and from them issued the Capuchins, the Reformati, and the Recollects. The specific nature of these convents was opposed to their inclusion in any province, since even the care of souls tended to defeat their main object of seclusion and sequestration from the world. The general chapter of 1676 ordained the foundation of three or four such convents in every province -- a prescript which was repeated in 1758. The ritiri (ritiro, a house in which one lives in retirement), intorduced into the Roman Province of the Observants towards the end of the seventeenth century, were also of this class, and even today such houses are to be found among Franciscan monasteries.
(c) The Recollects of the so-called German-Belgian nation have nothing in common with any of the above-mentioned reforms. The province of St. Joseph in Flanders was the only one constituted of several recollection-houses (1629). In 1517 the old Saxon province (Saxonia), embracing over 100 monasteries, was divided into the Saxon province of the Observants (Saxonia S. Curcis) and the Saxon province of the Conventuals (Saxonia S. Johannis Baptistae). The province of Cologne (Colonia) and the Upper German or Strasburg (Argentia) province were also similary divided betwen the Observants and the Conventuals. The proposed erection of a Thuringian province (Thuringia) had to be relinquished in consequence of the outbreak of the Reformation. The Saxon province was subsequently reduced to the single monastery of Halberstadt, which contained in 1628 but one priest. The province of Cologne then took over the Saxon province, whereupon both took on a rapid and vigourous growth, and the foundation of the Thuringian Province (Fulda) became possible in 1633. In 1762 the last-named province was divided into the Upper and the Lower Thuringian provinces. In 1621 the Cologne province had adopted the statutes of the recollection-houses for all its monasteries, although it was not until 1646 that the friars adopted the name Recollecti. This example was followed by the other provinces of this nation and in 1682 this evolution in Germany, Belgium, Holland, England, and Ireland, all of which belonged to this nation, was completed without any essential changes in the Franciscan rule of life. The Recollects preserved in general very strict discipline. The charge is often unjustly brought against them that they have produced no saints, but his is true only of canonized saints. That therehave been numerous saints amongst the friars of this branch of the Franciscan Order is certain, although they have never been distinguished by canonization -- a fact due partly to the sceptical and fervourless character of the population amongst which they lived and partly to the strict discipline of the order, which forbade and repressed all that singles out for attention the individual friar.
The German-Belgian nation had a special commissary general, and from 1703 a general procurator at Rome, who represented also the Discalced. They also frequently maintained a special agent at Rome. When Benedict XIII sanctioned their national statutes in 1729, he demanded the relinquishment of the name of Recollects and certain minor peculiarities in their habit, but in 1731 the Recollects obtained from Clement XII the withdrawal of these injunctions. In consequence of the effects of the French Revolution on Germany and the Imperial Delegates' Enactment (1803), the province of Cologne was completely suppressed and the Thuringian (Fulda) reduced tot wo monasteries. The Bavarian and Saxon provinces afterwards developed rapidly, and their cloisters, in spite of the Kulturkampf, which drove most of the Prussian Franciscans to America, where rich harvest awaited their labours, bore such fruit that the Saxon province (whose cloisters are, however mostly situated in Rheinland and Westphalia), although it has founded three new provinces in North America and Brazil, and the custody of Silesia was separated from it in 1902, is still numerically the strongest province of the order, with 615 members. In 1894 the custody of Fulda was elevated to the rank of a province. The Belgian province was re-erected in 1844, after the Dutch had been already some time in existence. The separate existence of the Recollects also ceased in 1897.
Great Britain and Ireland.--The Franciscans came to England for the first time in 1224 under Blessed Agnellus of Pisa, but numbers of Englishmen had already entered the order. By their strict and and cheerful devotion to their rule, the first Franciscans became conspicuous figures in the religious life of the country, developed rapidly their order and enjoyed the highest prestige at court, among the nobility, and among the people. Without relaxing in any way the rule of poverty, they devoted themselves most zealously to study, especially at Oxford, whre the renowned Robert Grosseteste displayed towards them a fatherly interest, and where they attained the highest reputation as teachers of philosophy and theology. Their establishments in London and Oxford date from 1224. As early as 1230 the Franciscan houses of Ireland were united into a separate province. In 1272, the English province had 7 custodies, the Irish 5. In 1282, the former (Provincia Angliae) had 58 convents, the later (Provincia Hiberniae) 57. In 1316 the 7 English custodies still contained 58 convents, while in Ireland the custodies were reduced to 4 and the convents to 30. In 1340, the number of custodies and houses in ireland were 5 and 32 respectively; about 1385, 5 and 31. In 1340 and 1385, there were still 7 custodies in England; in 1340 the number of monasteries had fallen to 52, but rose to 60 by 1385. Under Elias of Cortona (1232-39) Scotland (Scotia) was separated from England and raised to the dignity of a province, but in 1239 it was again annexed to the English province. When again separated in 1329, Scotland received with its six cloisters only the title of vicaria. At the request of James I of Scotland, the first Observants from the province of Cologne came to the country about 1447, under the leadership of Cornelius von Ziriksee, and founded seven houses. About 1482 the Observants settled in England and founded their first convent at Greenwich. It was the Observants who opposed most courageously the Reformation in England, where they suffered the loss of all their provinces. The Irish province still continued officially but its houses were situated on the Continent at Louvain, Rome, Prague, etc. where fearless missionaries and eminent scholars were trained and the province was re-established in spite of the inhuman oppression of the government of England. By the decision of the general chapter of 1625, the direction of the friars was carried on from Douai, where the English Franciscans had a convent, but in 1629 it was entrusted to the general of the order. The first chapter assembled at Brussels on 1 December, 1630. John Gennings was chosen first provincial, but the then bruited proposal to re-establish the Scottish convents could not be realized. The new province in England, which, like the Irish, belonged to the Recollects, gave many glorious and intrepid martyrs to the order and the Church. In 1838, the English province contained only 9 friars, and on its dissolution in 1840, the Belgian Recollects began the foundation of new houses in England and one at Killarney in Ireland. On 15 August, 1887, the English houses were declared an independent custody, and on 12 February, 1891, a province of the order. At the present day (1909) the English province comprises in England and Scotland 11 convents with 145 friars, their 11 parishes containing some 40,000 Catholics; the Irish Province comprises 15 convents with 139 brothers.
III. STATISTICS OF THE ORDER (1260-1909)
The Order of St. Francis spread with a rapidity unexpected as it was unprecedented. At the general chapter 1221, where for the last time all members without distinction could appear, 3000 friars were present. The order still continued its rapid developement, and Elias of Cortona (1232-39) divided it into 72 provinces. On the removal of Elias the number was fixed at 32; by 1274 it had risen to 34, and it remained stable during the fourteenth and fifteenth centuries. To this period belongs the institution of the vicariae, which, with the exception of that of Scotland, lay in the Balkans, Russia, and the Far East. It has been often stated that about 1300 the Franciscans numbered 200,000 but his is certainly an exaggeration. Although it is not possible to arrive at the exact figure, there can scarcely have been more than 60,000 to 90,000 friars at this period. In 1282 the cloisters were about 1583 in number. In 1316 the 34 provinces contained 197 custodies and 1408 convents; in 1340, 211 custodies and 1422 convents; in 1384, 254 coustodies and 1639 convents. The Observants completely altered the conformation of the order. In 1455 they alone numbered over 20,000; in 1493, over 22,400 with more than 1200 convents. At the division of the order, in 1517, they formed the great majority of the friars, numbering 30,000 with some 1300 houses. In 1520 the Conventuals were reckoned at 20,000 to 25,000. The division brought about a complete alteration in the strength and the territories of the various provinces. In 1517 the Conventuals still retained the 34 provinces as before, but many of them were enfeebled and attenuated. The Observants, on the other hand, founded 26 new provinces in 1517, retaining in some cases the old names, in other cases dividing the old territory into several provinces.
The Reformation and the missionary activity of the Minorites in the Old, and especially in the New, World soon necesitated wide changes in the distribution, number, and extent, of the provinces. The confusion was soon increased by the inauguration of the three great reformed branches, the Discalced, the Reformati, and the Recollects, and, as these, while remaining under the one general, formed separate provinces, the number of provinces increased enormously. They were often situated in the same geographical or political districts, and were, except in the Northern lands, telescoped into one another in a most bewildering manner -- a condition aggravated in the south (especially in Italy and Spain) by an insatiate desire to found as many provinces as possible. The French Revolution (1789-95), with its ensuing wars and other disturbances, made great changes in the conformation of the order by the suppression of a number of provinces, and furthur changes were due to the secularization and suppression of monasteries which went on during the nineteenth centry. The union of 1897 still furthur reduced the number of provinces, by amalgamation all the convents of the same district into one province.
The whole order is now divided into twelve circumscriptions, each of which embraces several provinces, districts, or countries.
1. The first circumscription includes Rome, Umbria, the March of Ancona, and Bologna, and contains 4 provinces of the order, 112 convents, and 1443 friars.
2. The second embraces Tuscany and Northern italy and contains 8 provinces, 138 convents, and 2038 religious.
3. The third comprises Southern Italy and Naples (except Calabria), with 4 provinces, 93 convents, and 1063 religious.
4. The fourth includes Sicily, Calabria, and Malta, and has 7 provinces, 85 convents, and 1045 religious.
5. The fifth embraces the Tyrol, Carinthia, Dalmatia, Bosnia, Albania, and the Holy Land, with 9 provinces, 282 convents and 1792 religious.
6. The sixth comprises Vienna, Hungary, Transylvania, Croatia, Galicia, and Bohemia, with 7 provinces, 160 convents, and 1458 friars.
7. The seventh, which in numerically the strongest, includes Germany, Holland, and Belgium, with 7 provinces, 129 convents and 2553 religious.
8. The eighth comprises France, Corsica, Great Britain, and Canada, with 7 provinces, 63 convents, and 975 religious.
9. The ninth comprises Portugal and Northern Spain with 5 provinces, 39 convents, and 1124 religious.
10. The tenth embraces Southern Spain and the Philippines, with 4 provinces, 48 houses, and 910 religious.
11. The eleventh includes Central and South America, with 12 provinces, 97 convents, and 1298 members.
12. The twelfth comprises Mexico and the United States, with 7 provinces (including the Polish commissariate at Pulaski, Wisconsin), 167 convents, and 1195 religious.
The total figures for the order are consequently (4 October, 1908), 81 provinces 1413 convents and 16,894 Franciscans. In 1905 the Franciscans numbered 16,842 and their convents 1373. For the second last decade of the nineteenth century the lowest figures are recorded, the figures announced at the general chapter of 1889 being: Observants 6228, Reformati 5733, Recollects 1621, Discalced 858 -- that is a total of 14,440 Franciscans. That only the Recollects had increased since 1862 may be seen from the figures for that year: Observants 10,200, Reformati, 9889, Recollects and Discalced together 1813 -- a total of 21,902 Minorites. The year 1768 gives the highest figures -- about 77,000 in 167 provinces. In 1762, the Observants had 87 provinces, 2330 convents, and 39,900 members; the Reformati 19,000 members with 37 provinces and 800 convents; the Recollects 11,000 members, 490 convents; 22 provinces; the Disclaced 7000 members 430 convents, 20 provinces. Total, 76,900 Minorites, 4050 cloisters, 166 provinces. In 1700 the total was 63,400 Minorites, 3880 convents, and 154 provinces; about 1680, 60,000 Minorites, 3420 convents, and 151 provinces.
IV. THE VARIOUS NAMES OF THE FRIARS MINOR
The official name, Fratres Minores (Ordo Fratrum Minorum -- O.F.M.), or Friars Minor, was variously translated into the popular speech of the Middle Ages. In England the Friars Minor were commonly known as the Grey Friars from the colour of their habit. This name corresponds to the Grabrodrene of Denmark and Scandinavia. In Germany they were usually known as the Baarfüsser (Baarfuozzen, Barvuzen, Barvoten, Barfüzzen, etc.), that is, Barefooted (wearing only sandals). In France they were usually called the Cordeliers from their rope-girdle (corde, cordelle) but were also known as the Frères Menous (from Fratres Minores). After the fifteenth century the term was applied to both the Conventuals and the Observants, but more seldom to the Récollets (Recollects). Their popular name in Italy was the Frati Minori or simply the Frati. The Observants were long known in that country as the Zoccolanti, from their foot-wear.
V. THE HABIT
The habit has been gradually changed in colour and certain other details. Its coulour, which was at first grey or a medium brown, is now a dark brown. The dress, which consists of a loose sleeved gown, is confined about the loins by a white cord, from which is hung, since the fifteenth century, the Seraphic rosary with its seven decades. A long or short under-habit of the same or a different colour and trousers are also worn. Shoes are forbidden by the rule, and may be worn only in case of necessity; for these sandals are substituted, and the feet are bre. Around the neck and over the shoulders hangs the cowl, quite separate from the habit, and under it is the shoulder-cape or mozetta, which is round in front and terminates in a point at the back. The Franciscans wear no head-dress, and have the great tonsure, so that only about three finger-breadths of hair remain, the rest of the scalp being shaved. In winter they wear about their necks between the cowl and the habit the round mantle which almost reaches the knees.
VI. THE CONSTITUTION OF THE ORDER
(See RULE OF ST. FRANCIS).
During the lifetime of St. Fracis of Assisi, everything was directed and influenced by his transcendent personality. The duration of offices was not defined, and consequently the constitution was at first juridically speaking, absolute. From 1239, that is after the experiences of the order under Elias of Cortona, the order gradually developed a monarchical constitution. The chapter of definitors for the whole order (thirteenth century), the chapter of custodies in each province, the discretus sent by the subordinate convents to the provincial chapter, etc. are institutions which have long ceased to exist. To the past also belongs the custody in the sense of a union of several convents whithin a province. Today a custody signifies a few cloisters constituting a province which has not yet been canonically erected.
The present constitution is as follows: The whole order is directed by the minister general, elected by the provincial ministers at the general chapter, whcih meets every twelve years. At first his term of office was indefinite, that is, it was for life; in 1517 it was fixed at six years; in 1571, at eight; in 1587, again at six; and finally the twelve-year period of office was settled on by Pius IX in 1862. The general resides at the Collegio S. Antonio, Via Merulana, Rome. The order is divided into provinces (that is, associations of the convents in one country or district), which prescribe and define the sphere of activity of the various friars within their sphere of jurisdiction. Several provinces togethers form a circumscription of which there are twelve in the order. Each circumscription sends one definitor general, taken in turn from each province, to Rome as one of the counsellors to the minister general. These definitors are elected for six years at the general chapter and at the congregatio intermedia (also called frequently, by an abuse of the term, a general chapter), summoned by the general six years after his election. The general chapter and the congregatio intermedia may be convened by the general in any place. The provinces of the order are governed by the provincials (ministri provinciales), who are elected every three years at the Provincial chapter and constitute the general chapter. Their term of office, like that of the general, was first undefined; from 1517 to 1547 it was three years; from 1547 to 1571, six years; from 1571 to 1587, four years; since 1587, three years. While in office, the provincial holds every year (or every and a half) the intermediate chapter (capitulum intermedium), at which the heads of all the convents of the province are chosen for a year or a year and a half. The local superiors of houses (conventus) which contain at least six religious, are called guardians (earlier wardens); otherwise they receive the title praeses or superior. The provincial has to visit his own province and watch over the observance of the rule; the general has to visit the whole order, either personally or by means of visitors specially appointed by him (vistatores generales). The individual convents consist of the Fathers (Patres), i.e. the regular priests, the clerics studying for the priesthood (fratres clerici) and the lay brothers engaged in the regular service of the house (fratres laici). Newly received candidates must first make a year's novitiate in a convent specially intended for this end. Convents, which serve certain definite purposes are called colleges (collegia). These must not, however, be confounded with the Seraphic colleges, which are to be found in modern times in most of the provinces, and are devoted to the instruction of youthful candidates in the humanities, as a preparation for the novitiate, where the students first reeive the habit of the order. No friar, convent, or even the order itself can possess any real property. (Cf. RULE OF ST. FRANCIS.)
The duties of the individual Fathers vary; according as they hold offices in the order, or are engaged as lectors (professors) of the different sciences, as preachers, in giving missions or in other occupations within or, with the permission of the superiors, without the order. The cardinal-protector, introduced in the order by St. Francis himself, exercises the office and rights of a protector at the Roman Curia, but has no power over the order itself.
VII. GENERAL SPHERE OF THE ORDER'S ACTIVITY
As a religious order in the service of the Catholic Church, and under her care and protection, the Franciscans were, according to the express wish of their founder, not only to devote themselves to their own personal sanctification, but also to make their apostolate fruitful of salvation to the people in the world. That the former of these objects has been fulfilled is clearly indicated by the number of Friars Minor who have been canonized and beatified by the Church. To these must be added the army of friars who have in the stillness of retirement led a life of virtue, known it its fullnes to God alone, a mere fraction of whose names fill such volumes at the "Martyrologium Fraciscanum" of Father Arthur do Monstier (Paris, 1638 and 1653) and the Menologium trium ordinum S.P. Fracisci of Fortunatus Hüber (Munich, 1688), containing the names of the thousands of martyrs who have laid down their lives for the Faith in Europe and elsewhere under the heathen and heretic.
Like all human institutions, the order at times fell below its first perfection. Such a multitude of men, with their human infirmities and ever-changing duties, could never perfectly translate into action the exalted ideals of St. Francis, as the more supernatural and sublime the ideas, the ruder is their collision with reality and the more allowance must made for the feebleness of man. That an aspiration after the fundamental glorious ideal of their founder has ever distinguished the order is patent from the reforms ever arising in its midst, and especially from the history of the Observance, inaugurated and established in the face of such seemingly overwhelming odds. The order was established to minister to all classes, and the Franciscans have in every age discharged the spiritual offices of confessor and preacher in the palaces of sovereigns and in the huts of the poor. Under popes, emperors, and kings they have served as ambassadors and mediators. One hundred have already been nominated to the Sacred College of Cardinals, and the number of Franciscans who have been appointed patriarchs, archbishops, and bishops, is at least 3,000. The popes elected from the Observants are: Nicholas IV (1288-92); Alexander V (1409-10). Sixtus IV (1471-84) was a Conventual of the period before the division of the order. Sixtus V (1585-90) and Clement XIV (1769-74) were chosen from the Conventuals after the division. The popes have often employed the Minorites as legates and nuncios, e.g. to pave the way for and carry through the reunion of the greeks, Tatars, Armenians, Maronites, and other schismatics of the East. Many Minorites have also been appointed grand penitentiaries, that is, directors of the papal penitentiaries, and have served and still servi in Rome as Apostolic penitentiareis and as confessors to the pope himself or in the principal basilicas of the city. Thus the Observants are in charg eof the lateran Basilica in Rome. As inquisitors against heresy, the Franciscans were in the immediate service of the Apostolic See.
Observing a much stricter rule of poverty and renunciation of the world than all other orders, the Franciscans exercised during the Middle Ages a most salutary social influence over the enslaved and unprivileged classes of the population. The constant model of a practical poverty was at once consoling and elevating. The vast contributions of their monasteries touards the maintenance of the very poor cannot be indicated in rows of figures, nor can their similar contributions of today. They also exerted a wide social influence through their third order (see THIRD ORDER). They tended the lepers, especially in Germany; the constantly recurring pests and epidemics found them ever at their post, and thousands of their number sacrificed their lives in the service of the plague-stricken populace. They erected infirmaries and founding hospitals. The Observants performed most meritorious social work especially in Italy by the institution of montes pietatis (monti de Pieta), in the fiteenth century, conspicious in this work being Bl. Bernardine of Feltre (q.v.) with the renowned preacher. In England they fought with Simon de Montfort for the liberty of the people and the ideal of universal brotherhood, which St. Francis had inculcated in sermon and verse, and to thier influence may be partly traced the birth of the idea of popular government in Italy and elsewhere in Europe.
VIII. THE PREACHING ACTIVITY OF THE ORDER
St. Francis exercised great influence through his preaching, and his example has been zealously followed by his order throughout the centuries with conspicucous success, evident not only in popular applause but in the profound effects produced on the lives of the people. At first all the friars were allowed to deliver simple exhortations and, with the permission of St. Francis, dogmatic and penitential sermons. This privilege was restricted in 1221, and still further in 1223, after which year only specially trained and tested friars were allowed to preach. The Franciscans have always been eminently popular preachers, e.g. Berthold of Ratisbon (q.v.), a German who died in 1272; St. Anthony of Padua (d.1231); Gilbert of Tournai (d. about 1280); Eudes Rigauld, Archbishop of Rouen (d. 1275); Leo Valvassori of Perego, afterwards Bishop of Milan (1263); Bonaventure of Jesi (d. about 1270); Conrad of Saxony (or of Brunswick) (d. 1279); Louis, the so-called Greculus (c.1300); Haymo of Faversham (d. 1244); Ralph of Rosa (c.1250). The acme of Franciscan preaching was reached by the Observants in the fifteenth century, especially in Italy and Germany. Of the many illustrious preachers, it will be sufficient to mention St. Bernadine of Siena 9d. 1444); St. John Capistran (d. 1456); St. James of the March (d. 1476); Bl. Albert Berdini of Sarteano (d. 1450); Anthony of Rimini (d.1450); Michael of Carcano (Milan) (d.1485); Bl. Pacificus of Ceredano (d. 1482); Bl. Bernardine of Feltre (d.1494); Bernardine of Busti (d.1500); Bl. Angelo Carletti di Chivasso (d. 1495); Andrew of Faenza (d. 1507). In Germany we find: John of Minden (d.1413); Henry of Werl (d.1463); John of Werden (d.1437); author of the renowned collection of sermons "Dormi secure"; John Brugman (d.1473); Dietrich Coelde of Münster (d.1515); Johann Kannermann (d. about 1470); a preacher on the Passion; Johann Kannegieser, "the trumpet of Truth" (d. about 1500); Johann Gritasch (d. about 1410); Johann Mader; Johann Pauli (d. about 1530); whose work Schimpf und Ernst was a long favourite among the German people; Heinrich Kastner; Stephan Fridolin (d.1498). In Hungary: Pelbart of Temesvar (d. about 1490). In Poland: Bl. Simon of Lipnica (d. 1482); Bl. John of Dukla (d. 1484); Bl. Ladislaus of Gienlnow (d. 1505). In France: Oliver Maillard (d. 1502); Michel Minot (d. about 1522); Thomas surnamed Illyricus (d. 1529); Jean Tisserand (d. 1494); Etienne Brulefer (d. about 1507). The following illustrious Spanish theologians and preachers of the sixteenth century wee Friars Minor: Alphonsus de Castro (d. 1558); Didacus de Estella (d. 1575); Luis de Carvajeal (d. about 1500); John of Carthagena (d. 1617); St. Peter of Alcántara (d. 1562). Renowned Italian Franciscans were: Saluthio (d. about 1630); St. Leonard of Port Maurice (d. 1751); Bl. Leopold of Gaiches (d. 1815); Luigi Parmentieri of Casovia (d. 1855); Luigi Arrigoni (d. 1875), Archbishop of Lucca, etc. Other well-known French Franciscans were Michel Vivien (seventeenth century), Zacharie Laselve etc, and of the Germans mention may be made of Heinrich Sedulius (d. 1621), Fortunatus huever (d. 1706) and Franz Ampferle (d. 1646). Even today the Friars Minor have amongst their number many illustrious preachers, especially in Italy.
IX. INFLUENCE OF THE ORDER ON THE LITURGY AND RELIGIOUS DEVOTIONS
St. Francis prescribed for his order the abridged Breviary then reserved for the Roman Curia. As this and the Missal were revised by the general, Haymo of Faversham, at the command of Gregory IX, and these liturgical books have by degrees, since the time ofNicholas III (1277-80), been universally prescribed or adopted, the order in this alone has exercised a great influence. The Breviary of General Quiñonez (1523-28) enjoyed a much shorter vogue. To the Franciscan Order the Church is also indebted for the feast of St. Joseph (19 March) and that of the Blessed Trinity. The activity of the Franciscans in promoting devotion to the Immaculate Conception, since Scotus (d. 1308) defended this doctrine, is well known. St. Francis himself laboured earnestly to promote the adoration of Our Lord in the Blessed Eucharist, and Cherubino of Spoleto founded a sodality to accompany the Blessed Sacrament to the houses of the sick. In 1897 Leo XIII declared Paschal Baylon (d. 1592) patron of eucharistic leagues. The Christmas crib was introduced and popularized by the order to which -- especially to St. Leonard of Port Maurice (d. 1751) -- is also due the spreading of the devotion known as "the Stations of the Cross." The ringing of the Angelus morning, noon, and evening, was also inaugurated by the Franciscans, especially by St. Bonaventure and Bl. Benedict of Alrezzo (d. about 1520).
X. FRANCISCAN MISSIONS
St. Francis devoted himself to missionary labours from 1219 to 1221, and devoted in his rule a special chapter (xii) to missions. In every part of the world, the Franciscans have laboured with the greatest devotion, self-sacrifice, enthusiasm and success, even though, as the result of persecutions and wars, the result of their toil has not always been permanent. The four friars sent to Morocco in 1219 under Berard of Carbio (q.v.) were martyred in 1220. Electus soon shared their fate, and in 1227 Daniel with six companions was put to death at Ceuta. The bishops of Morocco were mostly Franciscans or Dominicans. In 1420 the Observants founded a convent at Ceuta, and here St. John of Prado died at the stake in 1632. This mission was entrusted to the province of S. Diego in 1641, and to the province of Santiago (Galicia, Spain) om 1860, after it had been constituted a prefecture Apostolic in 1859. In Oran, Libya, Tunis, Algiers, as well as throughout Egypt, Franciscans have laboured since the thirteenth century, and signalized their exertions by a glorious array of martyrs in 1288, 1345, 1358, 1370, 1373, etc. this mission was under the jurisdiction of that in the Holy Land. In 1686 Upper Egypt was separated, and became in 1697 an independent prefecture Apostolic. Lower Egypt continued its connection with the Holy Land until 1839, when both (with Aden,which was again separated in 1889) were formed into a vicariate Apostolic, in which state they still remain. In Lower Egypt there are now sixteen monasteries, controlling parishes and schools. In Upper Egypt, from which the Copts were separated in 1892, are eight monasteries with parishes connected.
In 1630 the Congregation of Propaganda sent Fathers Mark of Scalvo and Edward of Bergamo to Tripoli, and in 1643 appointed Paschal Canto, a Frenchman, Prefect Apostolic of Barbary -- an office which still exists. The activity of this mission, like the others in these countries, is not so much directed to the conversion of Mohammedans as to the support and help of the Catholic settlers. Abyssinia (Ethiopia, Habech) was first visited by John of Montecorvino (c. 1280). Later, Bl. Thomas of Florence was sent thither by Albert of Sarteano, and Sixtus IV, after the other missions had failed, sent Girolamo Tornielli. Many missionaries were put to death, and in 1687 a special prefecture was instituted for the conversion of the Copts. This was reinstituted in 1815, and in 1895 a special hierarchy was erected for the same object. In 1700 Father Krump undertook the foundation of a new mission in Ethiopia, when in 1718 three missionaries were stoned to death.
The two Genoese ships which circumnavigated Africa in 1291 had two Minorites on board. Others accompanied Vasco da Gama. In 1446 the Franciscans visited Cape Verde where Roger, a Frenchman, zealously preached the Gospel. In 1459 they reached Guinea, of which Alphonsus of Bolano was named Prefect Apostolic in 1472. They thence proceeded to the Congo, where they baptized a king. In 1500 they went to Mozambique under Alvarez of Coimbra. The French Recollects laboured here during the seventeenth century, but since 1898 the Portuguese Franciscans have had charge of the mission. At the beginning of the sixteenth century Friars Minor settled in Melinda and on the Island of Socotra near Aden. In 1245 John of Plano Carpinis (Piano di Carpine) was sent by Innocent IV to the Great Khan in Tatary and penetrated thence into Mongolia. By order of Louis IX William of Rubruck (Rubruquis) proceeded thence through Armenia and Central asia to Karakoram. The accounts of the travels of the last-mentioned historical and geopgraphical renown. In 1279 Nicholas III sent five Franciscans to China, among them John of Montercorvino, who prached on the outward journey in Armenia, Persia, and Ethiopia and on his return journey in the same countries and in India. Having converted thousands and translated the New Testament and the Psalms into Chinese, he completed in 1299 a beautiful church in Peking. In 1307 Clement V appointed him Archbishop of Cambalue and primaate of the Far East and gave him six suffragan bishops, only three of whom reached Peking (1308). (See CHINA, Vol. III, 669-70.) From 1320 to 1325 Odoric of Pordenone laboured in Persia, India, Sumatra, Java, Borneo, Canton, Tibet, and China. In 1333 John XXII dispatched twenty-seven Franciscans to China, Giovanni Marignola of Florence following them in 1342. In 1370 William of Prato was sent as archbishop to Peking with twenty fellow-Minorites. The appearance of the Ming dynasty in 1368 brought about the ruin of all the missions. On 21 June, 1579, Franciscans from the Philippines penetrated to China once more, but the real founder of the new mission in China was Antonio de S. Maria (d.1669), who was sent to China in 1633, and later laboured in Cochin-China and Korea. China was also visited in 1661 by Bonaventura Ibañez (d. 1691) with eight friars. Henceforward Franciscan missions to China were constant. In 1684 came the Italian fathers under the renowned Bernardino della Chiesa (d.1739), including Basilio Rollo da Gemona (d. 1704) and Carlo Orazio da Castorano. At the beginning of the eighteenth century the Italian Franciscans began missions in the interior of China -- first in Shen-si, then in Shan-si, Shan-tung, etc.; numbers were martyred, particularly towards the close of the century. Despite the edict of persecution, Ludovico Besi began in 1839 a new mission to Shan-tung. The Franciscans continued to work persistently in most of the districts in China, where, in spite of persecution, they now hold nine of the thirty-eight vicariates. Every land, almost every province, of Europe and many divisions of America are represtented in China by one or more missionaries. Of the 222 Franciscans at present (beginning of 1909) labouring there, 77 are Italians, 27 Dutch, 25 Germans, 25 Belgians, 16 French.
The first missionaries reached the Philippines in 1577 and founded the province of St. Gregory. Their leaders were Pedro de Alfaro (1576-79), Pablo a Jesu (1580-83), and St. Peter Baptist (1586-91), the first Franciscan martyr in Japan. From the Philippines they extended their field of labour to China, Siam, Formosa, Japan, Borneo. In the Philippines their activity was tireless; they founded convents, town, and hospitals; instructed the natives in manual labour -- the planting of coffee and cocoa, the breeding of silk-worms, weaving; and planned streets, bridges, canals, aqueducts, etc. Among the best known Fraciscan architects may be included Lorenzo S. Maria (d. 1585), Macimo Rico (d. 1780), and a Joseph Balaguer (d. 1850). Here as elsewhere they studied the languages and dialects of the natives, and even to the present day continue to compile much sought after and highly prized grammars, dictionaries, etc. The occupation of the Philippines by the United States brought many alterations, but the missions are still under the province of S. Gregorio in Spain.
On 26 May, 1592, St. Peter Baptist set out from Manila for Japan with some associates, erected in 1594 a church and convent in Meaco, but on 5 February, 1597, suffered martyrdom on the cross with twenty five companions, of whom three were Jesuits. The missions of the Franciscans were thus interrupted for a time, but were repeatedly renewed from the Philippines, and as often the list of martyrs added to (e.g. in 1616, 1622, 1628, 1634, etc.). In 1907 some Franciscans again settled at Sappora on the Island of Yezo, thus forming a connecting link with the traditions of the past.
In 1680 Australia was visited by Italian Franciscans, who also preached in New Zealand, but in 1878 the missions were transferred to the Irish Franciscans. From 1859 to 1864, Patrick Bonaventure Geoghegan was Bishop of Adelaide, and was succeeded by another Franciscan, Luke Bonaventure Sheil (1864-72).
In Northern Europe, which in the thirteenth century was not yet completely converted to Christianity, the Franciscans established missions in Lithuania, whee thirty-six were butchered in 1325. The first Bishop of Lithuania was Andreas Vazilo. During the fifteenth century John, surnamed "the Small", and Blessed Ladislaus of Gielniow laboured most successfully in this district. In Prussia (now the provinces of West and East Prussia), Livonia, and Courland (where the Minorite Albert was Bishop of Marienwerder (1260-90) and founded the town of Reisenburg), as well as in Lapland, the inhabitants of which were still heathens, the Reformation put an end to the labours of the Friars Minor. Their numerous houses in Denmark, Sweden, and Norway, which formed the province of Denmark (Dania, Dacia), and the provinces of England, Scotland, and to some extent those of Holland and Germany, were also overthrown. After the year 1530, the Franciscans could work in these lands only as missionaries, in which capacity they laboured there from the fifteenth to the eighteenth century and still continue to a certain extent.
A few words may here be devoted to those Friars minor who stood forth as fearless defenders of the Faith in the Northern countries during the Reformation period. The Franciscans and Dominicans supplied the greatest number and the most illustrious champions of the Church, and comparatively few yielded to temptation or persecution and deserted their order and their Faith. As in the case of the scholars, artists, missionaries, and holy men of the order, only a few names can be mentioned here. Among the hundreds of names from Great Britain may be cited: John Forest of London, burned at the stake in 1538, Godfrey Jones (d. 1598), Thomas Bullaker (d.1642), Henry Heath (d. 1643), Arthur Bell (d. 1643), Walter Colman (d. 1645) whose heroism culminated in every case in death. Similarly in Ireland we find Patrick O'Hely (d. 1578), Cornelius O'Devany (d. 1612), Boetius Egan (d. 1650), etc. Among the most distinguishd Danish defenders of the Faith is Nikolaus Herborn (Ferber), mockingly called "Stagefyr" (d. 1535); in France, Christophe de Cheffontaines (d. 1595) and François Feuradent; in Germany Thomas Murner (d. 1537), Augustin von Alfeld (d. 1532), Johannes Ferus (Wild) (d. 1554), Konrad Kling, (d. 1556), Ludolf Manann (d. 1574), Michael Hillebrand (d. about 1540), Kaspar Schatzgeyer (d. 1527), Johann Nas (d. 1590), etc. Between 1520 and 1650 more than 500 Minorites laid down their lives for the Church.
On the Black and Caspian Seas the Franciscans instituted missions about 1270. The following Franciscans laboured in Greater Armenia: James of Russano in 1233; Andrew of Perugia in 1247; Thomas of Tolentino in 1290. King Haito (Ayto) II of Lesser Armenia, and Jean de Brienne, Emperor of Constantinople, both entered the Franciscan Order. Franciscans were in Persia about 1280, and again after 1460. About this time Louis of Bologna went through Asia and Russia to rouse popular sentiment against the Turks. The Franciscans were in Further India by 1500, and toiled among the natives, the St. Thomas Christians, and the Portuguese, who made over to them the mosque of Goa seized in 1510. The order had colleges and schools in India long before the arrival of the Jesuits, who first came under the Franciscan Archbishop of Goa, Joao Albuquerque (1537-53).
Since 1219 the Franciscans have maintained a mission in the Holy Land, where, after untold labours and turmoil and at the expense of hundreds of lives, they have, especially since the fourteenth century, recovered the holy places dear to Christians. Here they built houses for the reception of pilgrims, to whom they gave protection and shelter. Friars from every country compose the so-called custody of the Holy Land, whose work in the past, interrupted by unceasing persecutions and massacres, constitutes a bloody but glorious page in the history of the order. In the territory of the Patriarchate of Jerusalem, reinstituted in 1847, the Franciscans have 24 convents, and 15 parishes; in Syria (the Prefecture Apostolic of Aleppo), to which also belong Phoenicia and Armenia, they have 20 convents and 15 parishes, while in Lower Egypt they occupy 16 convents and 16 parishes. As all these (with numerous schools) are included in the custody of the Holy Land, the total for the mission is: 58 convents, 46 parishes, and 942 religious. the Catholics of Latin Rite in these districts number 74, 779; of Oriental Rites 893.
Under the greatest difficulties and frequently with small fruit, in consequence of the recurrent devastating wasrs and insurrections, the Franciscan missionaries have laboured in south-eastern Europe. Albania, Montenegro, bosnia, and Bulgaria received many Minorites in the thirteenth century, about which period many of the order occupied the archiepiscopal See of Antivari, and in 1340, Peregrinus of Saxony was nominated first Bishop of Bosnia. In these districts the Fraciscans worked earnestly to reconcile the schismatics with Rome. Nicholas IV, himself a Franciscan, sent missionaries of the order to Servia in 1288, and another mission followed (1354) under Friar Bartholomew, Bishop of Trau (Tragori). In 1389, Bajazet I destroyed almost all these missions, while those which were re-established in 1402 fell into the hands of the Turks, who definitely took possession of Servia in 1502. In 1464 the courageous Franciscan Angelus Zojedzodovic, obtained from Mohammed II a charter of toleration for Catholics, and progress was also made by the Franciscan missions in Bulgaria, Wallachia, Moldavia, and Podolia. In Black Russia Nikolaus Melsat of Crosna with twenty-five friars began a mission about 1370, Moldavia being visited about the same time by Anthony of Spalato (and lataer by Fabian of Bachia and James of the March), but their work was interrupted in 1460 by the Turks, who in 1476 cast 40,000 Christians from these districts into prison. Boniface IX transferred the episcopal see to Bakau, Benedict XIV to Sniatyn. At the beginning of the seventeenth century Bishop Bernardino Quirino was murdered by the Turks, and, on the death of the last bishop (Bonaventura Berardi) in 1818, the mission in Moldavia and Rumania was entrusted to the Conventuals, who still retain it.
The Franciscans were settled in Constantinople as early as the thirteenth century. In 1642 this and the subordinate missions were united into a prefecture Apostolic, from which the Prefecture of Rhodes was separated in 1897. The former now occupies seven convents, while the latter has seven churches and houses. In 1599, the convents of the Albanian mission were erected into a province, which, on 9 October, 1832, was divided into five prefectures Apostolic (Epirus, Macedonia, Servia, Pulati, and Kastrati), which are almost entirely worked by Franciscans, and were on 31 January, 1898, placed by the general, Aloysius Lauer, under a commissary general, with the authority of a provincial. In Bosnia and Herzegovina, which was separated from the Bosnian province in 1847 and elevated to the rank of a province in 1892, the Franciscans were the first missionaries and pastors, and these countries are still almost entirely under the spiritual guidance of the order, practically all the bishops having been Franciscans. When it was proposed in 1886 to erect a see at Antivari in Montenegro, Simon Milinovic of the Franciscan Order was designated Archbishop of Antivari and Primate of Servia. In Montenegro the Friars Minor administer ten of the eleven parishes.
According to the statistics of 4 October, 1907, the present condition of the Franciscan missions, which ae distributed over the five continents, is as follows: Total number of Friars Minor, 4689, including 2535 priests, 620 clerics, 1396 lay brothers, and 138 novices. These are assisted in their work by 12,572 Franciscan sisters, chiefly members of the Third Order of St. Francis.
XI. CULTIVATION OF THE SCIENCES
The order has always devoted itself diligently to the cultivation of sciences, and, although St. Francis is to b enumbered rather amongst the divinely enlightened than among the academically trained, he was neither a declared enemy nor a despiser of learning. to qualify themselves for the tasks assigned in ever-increasing numbers to their rapidly spreading order -- which was revered by rich and poor, was employed by popes and kings on missions of every description, and was to labour for the social betterment of every section of the community -- the Franciscans were early compelled to take advantage of every possible source of scientific culture, and, within thirty or forty years after their founder's death, they shared with the Dominicans the most prominent place in the revival of learning. This place has been retained for centuries with distinction and brillancy, especially in the domain of theology and philosophy. A list of Franciscan scholars and their works would fill volumes, while many of their writings have exercised an abiding influence in the realms of science, on the religious life of the people, and on the whole human race. Mention may be made of only a few of the eminent dogmatic and moral theologians, philosophers, writers on ethics, historians, linguists, philologists, artists, poets, musicians, geographers, etc., whom the order has produced. Formerly Franciscans lectured in many universities, e.g. parish, Oxford, Bologna, Cambridge, Cologne, Toulouse, Alcalá, Salamanca, Erfurt, Vienna, Heidelberg, Fulda. We may here mention; Alexander of Hales (d. 1245); John of Rupella (La Rochelle) (d. 1245); Adam of Marsh (Marisco) (d. 1258); John Peckman, Archbishop of Canterbury (d. 1292); Cardinal Matthew of Acquasparta (d. 1302); Johannes Guallensia (John of Wales) (d. about 1300); Richard of Middleton (de Mediavilla) (d. about 1305); John Duns Scotus (d.1308), the most subtle of all Scholastics; William of Occam (d. 1349); William Vorrillon (Vorilongus) (d. 1464); Nicolas d Orbellis (d. 1465); Monaldus (d. about 1290); John of Erfurt (d. about 1310); Nicholas of Lyra (d. about 1340); the most influential exegete of the Middle Ages; David of Augsburg, mystic (d. 1272); Artesanus of Asti (c. 1317), author of the famous "Summa Casuum", called the "Artesana"; Nicholas of Osimo(d. about 1450); Pacificus of Ceredano (d. 1482), author of the "Summa Pacifica"; Baptista Trovamala de Salis (c. 1485), author of the "Baptistiniana", also called the "Rosella"; Angelo Carletti di Chivasso (d. 1495), author of the "Summa Angelica"; Dietrich (Theodore) Coelde (d. 1515), author of the "Christenespiegel"; Francesco Lichetti (d. 1520); François Feuardent (d. 1612), controversialist and exegete; Luke Wadding (d. 1658); Florence Conry (d. 1629); Anthony Hickey (Hyquaeus) (d. 1641); Pierre Marchant (d. 1661); William Herinex (d. 1678); Friedrich Stummel (d. 1682); Patritius Sporer (d. 1683); Benjamin Eubel (d. 1756); Anacletus Reiffenstuel (d. 1703); DeGubernatis (d. about 1689); Alva y Astorga (d. 1667); Jean de la Haye (d. 1661); Lorenzo Cozza (d. 1729); Amadus Hermann (d. 1700); Claude Frassen (d. 1711); François Assermet (d. 1730); Jerome of Montefortino (d. about 1740); Luca Ferraris (d. about 1750); Giovanni Antonio Bianchi (d. 1758); Sigmund Neudecker (d. 1736); Benedetto Bonelli (d. 1773); Kilian Kazenberger (d. about 1729); Vigilus Greiderer (d. 1780); Polychronius Gassmann (d. about 1830); Hereculanus Oberrauch (d. 1808); Ireneo Affò (d. 1797); Sancatntonio Cimarosto (d. 1847); Adalbert Waibel (d. 1852); Chiaro Vascotti (d. 1860); Gabriele Tonini (d. about 1870); Antonio Maria of Vicenza (d. 1884); Melchior Stanislaus of Cerreto (d. 1871); Petrus von Hötzl (d. 1902 as Bishop of Augsburg); Bernard van Loo (d. 1885); Fidelis a Fanna (d. 1881); Ignatius Jeiler (d. 1704); Marcellino da Civezza (d. 1906).
The Franciscans did not, like other orders, confine themselves to any particular Scholastic school (system). They were more attached to the teachings of Duns Scotus, perhaps, than to the School of St. Bonaventure, but there was no official compulsion in the matter.
Among the many naturalists, artists, and poets of the order may be mentioned: Thomas of Celano (d. about 1255), author of the "Dies Irae"; Giacomino of Verona (c. 1300), a precursor of Dante; St. Bonaventure (d 1274); Jacopone of Todi (d. 1306), author of the "Stabat Mater"; John Brugman (d. 1473); Gregor Martic (d. 1905); the Croatian poet. Among the musicians: Julian of Speyer (d. about 1255); Bonaventure of Brescia (fifteenth century); Pietro Canuzzi; Luigi Grossi of Viadana (d. 1627); Domenico Catenacci (d. about 1791); David Moretti (d. 1842); Petrus Singer (d. 1882). Among the naturalists may be mentioned: Roger Bacon (d. 1294); the so-called Schwarzer (Black) Berthold (c. 1300), the reputed discoverer of gunpowder; Luca Pacioli (d. about 1510); Elektus Zwinger (d. 1690); Charles Plumier (d. 1704).
For writers on the history of the order, the reader may be referred to the bibliography, since the vast majority of the books cited have been written by Franciscans. In recent times -- to some extent since 1880, but manily since 1894 -- the investigation of the history of the Friars Minor, especially during the first centuries succeeding the foundation of the order, has aroused a keen and widespread interest in the leading civilized lands and among scholars of every religious denomination and belief.
XII. SAINTS AND BEATI OF THE ORDER
The number of Friars Minor who have been canonized or beatified, is -- even if we exclude here as throughout this article, the members of the other orders of St. Francis (Conventuals, Poor Clares, Tertiaries and Capuchins) -- extraordinarily high. In this enumeration we further confine ourselves to those who are officially venerated throughout the Church, or at least throughout the whole order, with canonical sanction. These exceed one hundred in number, the names, dates of decease, and feast of the best-known being as follows.
Saints
· Francis of Assisi, d. 3 October 1226 (4 October);
· Berard of Carbio and four companions, martyred 1220 (16 January);
· Peter Baptist and twenty-fve companions, martyred at Nagasaki, Japan, 1597 (5 February);
· John Joseph of the Cross, d. 1734 (5 March);
· Benedict of San Philadelphio, d. 1589 (3 April);
· Peter Regalda, d 1456 (13 May);
· Paschal Baylon, d. 1592 (17 May);
· Bernardine of Siena, d. 1444 (20 May);
· Anthony of Padua, d. 1231 (13 June);
· Nicholas Pick, hanged by les Gueux at Gorcum (Holland) in 1572 with eighteen companions, of whom eleven were Franciscans (9 July);
· Bonaventure of Bagnorea, d. 1274 (15 July);
· Francis Solanus, the Apostle of South America, d. 1610 (24 July);
· Louis of Anjou, Bishop of Toulouse, d. 1297 (19 August);
· Pacificus of San Severino, d. 1721 (25 September);
· Daniel, and seven companions, martyred at Ceuta 1227 (13 October);
· Peter of Alcántara, d. 1562 (19 October);
· John Capistran, d. 1456 (23 October);
· Didacus (Diego), d. 1463 (12 November);
· Leonard of Port Maurice, d. 1751 (26 November);
· James of the March (Monteprandone), d. 1476 (28 November).
Beati
· Matthew of Girgenti, d. 1455 (28 January).;
· Andreas de Conti di Signa, d. 1302 (1 February);
· Odoric of Pordenone, d. 1331 (3 February);
· Anthony of Stroncone, d. 1461 (7 Feb.);
· Aegidius Maria of St. Joseph, d. 1812 (9 Feb.);
· Sebastian of Apparizio, d. 1600 (25 Feb.);
· John of Triora, martyred in China, 1816 (27 Feb.);
· Thomas of Cora, d. 1720 (28 Feb.);
· Peter of Treia, d. 1304 (14 March);
· Salvator of Orta, d. 1567 (18 March);
· John of Parma, d. 1289 (20 March);
· Benventuo, Bishop of Osimo, d. 1282 (22 March);
· Rizzerius of Mucia, d. about 1240 (26 March);
· Peregrinus of Fallerone, d. about 1245 (27 March);
· Marco Fantuzzi of Bologna, d. 1479 (31 March);
· Thomas of Tolentino, martyred in Further India, 1321, (6 April);
· Benivoglio de Bonis, d. about 1235 (2 April);
· Julain of San Augustino, d. 1606 (8 April);
· Archangelo of Calatafimo, d. 1460 (9 April);
· Carlo of Sezze, d. 1670 (10 April);
· Angelo Carletti di Chivasso, d. 1495 (12 April);
· Andreas Hibernan, d. 1602 (18 April);
· Conrad of Ascoli, d. 1290, (19 April);
· Leopold of Gaiche, d. 1815 (20 April);
· Ægidus of Assisi, d. 1262, (23 April);
· James of Bitetto, called Illyricus, d. about 1490 (27 April);
· Agnellus of Pisa, d. 1236, (8 May);
· Francis of Fabriano, d. 1322 (14 May);
· Benventuo of Recanati, d. 1289 (15 May);
· John Forest, martyred at London, 1538 (22 May);
· John of Prado, martyred in Morocco, 1631, (29 May);
· Ercolane de Plagario (Piagale), d. 1451 (29 May);
· James Stepar, d. 1411 (1 June);
· Andrew of Spello, d. 1254 (3 June);
· Pacificus of Ceredano, d. 1482 (5 June);
· Stephen of Narbonne and Raymond of Carbonna, murdered by the Albigensians, 1242 (7 June);
· Bartolomeo Pucci, d. 1330 (8 June);
· Guido of Cortona, d. about 1250 (12 June);
· Benvenuto of Gobbio, d. about 1232 (27 June);
· Simon of Lipnica, d. 1482 (18 July);
· John of Dukla (like the preceding a Pole), d. 1484 (19 July);
· John of Laverna, d. about 1325 (9 Aug.);
· Peter of Molleano (Mogliano), d. 1490 (13 Aug.);
· Sanctes of Montefabri (Urbino), d. 1385 (14 Aug);
· John of Perugia and Peter of Sassoferrato, martyred at Valencia in Spain, 1231 (3 Sept.);
· Gentilis of Matelica, martyred in Persia (5 Sept.);
· Vincent of Aquilla, d. 1504 (6 Sept.);
· Apollinaris with thirty-nine companions of the First and Third Orders, martyred in japan, 1617-32 (12 Sept);
· Bernardine of Feltre, d. 1494 (28 Sept.);
· John of Penna (Penne), d. 1271 (5 Oct.);
· Ladislaus of Gielniow, d. 1505 (22 Oct.);
· Francis of Calderola, d. 1407 (25 Oct);
· Theophilus of Corte, d. 1740 (30 Oct.);
· Liberato de Loro (Lauro), d. about 1306 (30 Oct.);
· Thomas of Florence, d. 1447;
· Rainerius of Arezzo, d. 1304 (5 Nov.);
· Bernardine of Aquila (Fossa), d. 1503 (7 Nov.);
· Gabriele Ferretti, d. 1456 (14 Nov.);
· Humilis of Bisignano, d. 1637 (5 Dec.);
· Conrad of Offida, d. 1306 (19 Dec.);
· Nicholas Factor, d. 1583 (23 Dec.).
To these might be added long lists of Blessed, who enjoy a cultus sanctioned by the Church, but whose cultus is only local, i.e. limited to their native or burial-places or to the dioceses with which they were connected. If these be included in the reckoning, the number of saints and beati in all the orders of St. Francis exceeds 300.
At the present time (1909), the postulatura of the order at Rome, whose office is to collect evidence concerning the candidates for beatification and canonization, is urging the cause of about ninety members of the First, Second, and Third orders of St. Francis. This list includes some names belonging to later and even recent times, and it will thus be seen that the Order of Friars Minor never ceases to produce members whose holiness entitles them to the highest ecclesiastical honour -- that of the altar. That the spirit ofJesus Christ, which St. Francis laboured so untermittently to revive in the world and instilled into his institutions still lives in his order to the glorification of the Divine Name, the great effciency of the Friars Minor in our day is sufficient proof.
SEE BIBLIOGRAPHY.
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Order of Friars Minor Conventuals[[@Headword:Order of Friars Minor Conventuals]]

Order of Friars Minor Conventuals
This is one of the three separate bodies, forming with the Friars Minor and the Capuchins what is commonly called the First Order of St. Francis. All three bodies to-day follow the rule of the Friars Minor, but whereas the Friars Minor and the Capuchins profess this rule pure and simple, differing only accidentally in their particular constitutions, the Conventuals observe it with certain dispensations lawfully accorded.
There has been some difference of opinion as to the origin of the name "Conventual". Innocent IV decreed (Bull "Cum tamquam veri", 5 April, 1250) that Franciscan churches where convents existed might be called Conventual churches, and some have maintained that the name "Conventual" was first given to the religious residing in such convents. Others, however, assert that the word Conventualis was used to distinguish the inmates of large convents from those who lived more after the manner of hermits. In any event it seems safe to assert that the term Conventual was not used to signify a distinct section of the Order of Friars Minor in any official document prior to 1431. Since that time, and more especially since 1517, this term has been employed to designate that branch of the Franciscan Order which has accepted dispensations from the substantial observance of the rule in regard to poverty. It may be noted, however, that the name "Conventual" has not been restricted to the Franciscan Order. Thus the statutes of the Camaldolese approved by Leo X distinguish between the Conventuals and the Observants in that order, and St. Pius V (Bull "Superioribus mensibus", 16 April, 1567) says: "That which we have decreed for the Conventuals of the Order of St. Francis we decree likewise for the Conventuals of other orders".
Although all the religious professing the rule of the Friars Minor continued to form one body under the same head for over three hundred years (1209-10 to 1517), it is well known that even during the lifetime of St. Francis a division had shown itself in the ranks of the friars, some favouring a relaxation in the rigour of the rule, especially as regards the observance of poverty, and others desiring to adhere to its literal strictness. The tendency towards relaxation became more marked after the death of the Seraphic founder (1226), and was encouraged by his successor, Brother Elias. The latter, a man of great ability, but whose religious ideals differed vastly from those of St. Francis, even oppressed such as opposed his views. The long and deplorable controversy which followed–a controversy which called forth a mass of remarkable writings and even affected imperial politics–resulted in two parties being formed within the order, the Zelanti, who were zealous for the strict observance of the rule and who were afterwards named Observants, and the fratres de communitate who had adopted certain mitigations and who gradually came to be called Conventuals. In spite of the fact that a cleavage had been gradually developing between these two branches from at least the middle of the fourteenth century, it was only in 1415 at the Council of Constance that the Church authoritatively recognized this division in the order. Hence the Holy See decreed that all the friars who died before that council may not be termed either Observants or Conventuals, but simply Friars Minor (see Decrees of 25 Sept., 1723; 11 Dec., 1723; and 26 Feb., 1737). Notwithstanding this division of the order formally sanctioned in 1415 by the Council of Constance, both Observants and Conventuals continued to form one body under the same head until 1517.
In the latter year Leo X called a general chapter of the whole order at Rome, with a view to effecting a complete reunion between the Observants and Conventuals. The former acceded to the wish of the sovereign pontiff but requested permission to observe the rule without any dispensation; the latter declared they did not wish for the union if it entailed their renouncing the dispensations they had received from the Holy See. Leo X thereupon incorporated with the Observants (Bull "Ite et vos in vineam meam", 29 May, 1517) all the Franciscan friars who wished to observe the rule without dispensation, abolishing the different denominations of Clareni, Colletani, etc.; he decreed that the members of the great family thus united should be called simply Friars Minor of St. Francis, or Friars Minor of the Regular Observance, and should have precedence over the Conventuals; he moreover conferred upon them the right of electing the minister general, who was to bear the title of Minister General of the Whole Order of Friars Minor, and to have the exclusive use of the ancient seal of the order as the legitimate successor of St. Francis. On the other hand, those who continued to live under dispensations were constituted a separate body with the name of Conventuals (Bulls "Omnipotens Deus", 12 June, 1517, and "Licet Alias", 6 Dec., 1517) and given the right to elect a master general of their own, whose election, however, had to be confirmed by the Minister General of the Friars Minor. The latter appears never to have availed himiself of this right, and the Conventuals may be regarded as an entirely independent order from 1517, but it was not until 1580 that they obtained a special cardinal protector of their own. Some years later the masters general of the order began to call themselves "Ministers General". Father Evangelist Pelleo, elected fifteenth master general in 1587, was the first to take this title, which has been generally accorded to his forty-nine successors even in Apostolic letters, though the ordinance of Leo X was neverally formally revoked. Under Sixtus V (1587) the Conventuals attempted to dispute the right of the Minister General of the Friars Minor to the title "Minister General of the Whole Order", but were unsuccessful. They renewed their efforts under Clement VIII (1593 and 1602) but with no greater success. In 1625 they again reopened the question, which was discussed for nearly six years. On 22 March, 1631, the right of the Minister General of the Friars Minor to the title in dispute was solemnly confirmed by the Sacred Congregation of Rules, and Benedict XIII by a Bull of 21 July, 1728, imposed perpetual silence upon the contestants.
In 1565 the Conventuals accepted the Tridentine indult allowing mendicant orders to own property corporately, and their chapter held at Florence in that year drew up statutes contining several important reforms which Pius IV subsequently approved (Bull "Sedis Apostolicæ", 17 Sept., 1565). Three years later St. Pius V (Bull "Ad Extirpandos", 8 June, 1568) sought to enforce a stricter observance of the vow of poverty and of the community life among the Conventuals, and the superiors of the order immediately enacted statutes conformable to his desires, which the pope approved "Bull "Illa nos cura", 23 July, 1568). In 1625 new constitutions were adopted by the Conventuals which superseded all preceding ones. These constitutions, which were subsequently promulgated byUrban VIII (Bull "Militantes Ecclesiæ", 5 May, 1628), are known as the "Constitutiones Urbanæ" and are of primary importance, since at their profession the Conventuals vow to observe the Rule of St. Francis in accordance with them, that is to say, by admitting the duly authorized dispensations therein set forth (see "Constitutiones Urbanæ ordinis fratrum Minorum Sti. Francisci Conventualium", Assisi, 1803). It would therefore be no less false than unjust to regard the Conventuals as less observant of the obligations contracted by their profession than the Friars Minor and Capuchins, since they are not bound by all the obligations assumed by either of the latter. The institution of several communities and even provinces of Reformed Conventuals, more especially between 1562 and 1668 (see "Constituzioni generali de’ frati riformati de’ Minori Conventuali da osservarsi per tutta la riforma, fatte per ordine del Capitulo generale de’ Minori Conventuali celebrato in Orvieto Panno 1611"), affords interesting proof of the vitality of the order, which for the rest has possessed many men of eminent virtue and has rendered important services to the Church.
St. Joseph of Cupertino (d. 1663), one of the greatest saints of the seventeenth century, and Bl. Bonaventure of Potenza (d. 1711) were both Conventuals, and the beatification of several other members of the order is now under way. The Conventuals have, moreover, given three popes to the Church: Sixtus IV (1471-84), Sixtus V (1585-90), and Clement XIV (1769-74), besides a number of cardinals and other distinguished prelates. Among the eminent theologians and scholars the order has produced, the names of Mastrius, Pagi, Brancati, Papini, Sbaralea, and Eubel are perhaps most familiar. The Conventuals enjoy the privilege of guarding the tomb of St. Francis at Assisi and that of St. Anthony at Padua, and they furnish the penitantiaries to the Vatican Basilica and to the sanctuary at Loreto. At Rome they possess the famous church and convent of the Twelve Apostles, and it is here that their general resides. The habit of the Conventuals which was formerly gray is now black–whence they are sometimes called by the people the "Black Franciscans", in contrast to the Friars Minor and Capuchins, whose habit is brown; it consists of a serge tunic fastened around the waist with a thin white cord with three knots; to the large cape, which is round in front and pointed behind, a small hood is attached. Unlike the Friars Minor and the Capuchins, the Conventuals wear birettas and shoes.
In 1517 the Conventuals formed only about a sixth part of the order. After their separation from the Friars Minor, the number of Conventuals diminished considerably. In Spain Cardinal Ximenes was instrumental in depriving them of their convents, which were given to the Friars Minor. Clement VII, 11 June, 1524, ordered the Provincial of the Friars Minor of Burgos to bring back to the Regular Observance all the Conventuals in the Kingdom of Navarre, and St. Pius V, 16 April, 1567, commanded all the Conventuals in Spain to embrace the Regular Observance. Like measures were adopted, 30 October, 1567, in regard to Portugal, where as in Flanders and in Denmark all the Conventuals gradually passed over to the Friars Minor. In France all their provinces save three joined the main branch of the order. Nevertheless the Conventuals continued to prosper in other countries. In Italy and Germany they suffered fewer losses than elsewhere. During the seventeenth and eighteenth centuries they increased very much, for in 1770 they possessed some 31 provinces with 966 convents. In France alone they had 48 convents and numbered 330 religious. In 1771, 8 convents in France including the great convent in Paris, which had since 1517 been subject to the Minister General of the Friars Minor, passed over to the Conventuals, giving them a total of 2620 religious in France alone, but twenty years later their number there had fallen to 1544. Since the revolutionary epoch the order lost more than 1000 houses, principally in France, Italy, Switzerland, and Germany. At present (1907) it is divided into 26 provinces. Of these 12 are in Italy, the others being those of Malta; Gallicia, Russia and Lithuania; Strasburg, comprising Bavaria and Switzerland; Liège, comprising Belgium and Holland; Austria and Styria; Bohemia, with Moravia and Silesia; Hungary and Transylvania; Spain; the United States; Rumania, with the mission of Moldavia; and the Orient, with the mission of Constantinople. The mission of Moldavia, which is one of the oldest in the Seraphic Order, comprises 10 convents with parishes, in which there are 28 missionaries governed by an archbishop belonging to the order. There are also 10 convents and 28 missionaries connected with the mission at Constantinople, where the Apostolic delegate is a Conventual. The order has recently made new foundations in England and Denmark. According to the latest available official statistics (1899), the Conventuals numbered in all some 1500 religious.
At least two Conventual missionaries were labouring in the United States in the early forties, but the establishment of the order there may be said to date from 1850. In 1907 there were two flourishing provinces of the order in the United States, the province of the Immaculate Conception which numbers thirteen convents and houses, those at Syracuse, Louisville, Trenton, Camden, Hoboken, Albany, and Terre Haute being the most important; and the province of St. Anthony of Padua, the members of which are Poles, and which has ten convents and houses in the Dioceses of Baltimore, Brooklyn, Buffalo, Detroit, Harrisburg, Hartford, and Springfield.
The Conventuals were not affected by the Apostolic Constitution "Felicitate quâdam" of Leo XIII (4 Oct., 1897) by which the different special reforms into which the Observants had become divided since 1517 were reunited under the name of Friars Minor, but like the Capuchins (who were constituted a separate body in 1619) they still remain an independent order. Leo XIII, however, expressly confirmed the right of precedence accorded to the Friars Minor by Leo X.
     WADDING, Annales Min. (Rome, 1736), XVI, 41-69; SBARALEA, Bullarium Franciscanum (Rome, 1759), I, 338-39; HÉLYOT, Dict. des ordres religieux (Paris, 1859) in MIGNE, Encycl., 1st series, XX, 1104-12; TOSSINIANENSI, Hist. Seraph. Religionis libri tres (Venice, 1580) II, 149; DE GUBERNATIS, Orbis Seraphicus (Lyons, 1685), II, lib. IX; VAN DENHAUTE, Brevis Hist. Ord. Min. (Rome, 1777), Tr. ii; PATREM, Tableau synoptique de l'hist. de tout l'Ordre Séraphique (Paris, 1879), ch. ii, 48-51; HEIMBUCHER, Die Orden und Kongregationen (Paderborn, 1907), II, 380-87; PALOMES, Dei Frati Minori e delle loro denominazioni (Palermo, 1897), 1-60; DE KERVAL, S. Francois d'Assise et l'Ordre Séraphique (Paris, 1898), Pt. II, ch. ii; CARMICHAEL, The Franciscan Families in Irish Eccles. Record (March, 1904), 235-254.
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Order of Gilbertines
Founded by St. Gilbert, about the year 1130, at Sempringham, Gilbert's native place, where he was then parish priest. His wish originally had been to found a monastery, but finding this impossible, he gave a rule of life to the seven young women whom as children he had taught at Sempringham, and built for them a convent and cloister to the north of his parish church. He received the support of his bishop, Alexander of Lincoln, and in a year's time the seven virgins of Sempringham made their profession. Gilbert seems to have been determined to copy the Cistercians as much as possible. At the suggestion of William, Abbot of Rievaulx, he instituted lay sisters to attend to the daily wants of the nuns, and soon added a company of lay brothers to do the rougher work in the farms and fields. These he recruited from among the poorest serfs of his parish and estates. For eight years the little community at Sempringham continued to flourish, and it was not till about 1139 that the infant order was increased by another foundation. Alexander of Lincoln gave to the nuns of Sempringham the island of Haverholm, near Sleaford, in Lincolnshire, the site of one of his castles destroyed in the contest between King Stephen and his barons. Alexander's deed of gift makes it clear that the nuns had by this time adopted the Cistercian rule "as far as the weakness of their sex allowed". The fame of Sempringham soon spread far and wide through that part of England, and the convent sent out several colonies to people new foundations. In 1148 Gilbert travelled to Citeaux in burgundy to ask the Cistercian abbots there assembled in chapter to take charge of his order. This they refused to do, declining to undertake the government of women, and so Gilbert returned to England, determined to add to each of his convents a community of canons regular, who were to act as chaplains and spiritual directors to the nuns. To these he gave the Rule of St. Augustine. Each Gilbertine house now practically consisted of four communities, one of nuns, one of canons, one of lay sisters, and one of lay brothers. The popularity of the order was considerable, and for two years after Gilbert's return from France he was continually founding new houses on lands granted him by the nobles and prelates. These houses, with the exception of Watton and Malton, which were in Yorkshire, were situated in Lincolnshire, in the low-lying country of the fens. Thirteen houses were founded in St. Gilbert's life, four of which were for men only.
The habit of the Gilbertine canons consisted of a black tunic reaching to the ankles, covered with a white cloak and hood, which were lined with lamb's wool. The nuns were in white, and during the winter months were allowed to wear in choir a tippet of sheepskin and a black cap lined with white wool. The scapular was worn both by the canons and the nuns. The whole order was ruled by the "master", or prior general, who was not Prior of Sempringham, but was called "Prior of All". His authority was absolute, and the year formed for him a continual round of visitations to the various houses. He appointed to the chief offices, received the profession of novices, affixed his seal to all charters, etc.. and gave or withheld his consent regarding sales, transfers, and the like. He was to be chosen by the general chapter, which could depose him if necessary. This general chapter assembled once a year, at Sempringham, on the rogation days, and was attended by the prior, cellarer, and prioress of each house.
St. Gilbert, soon finding the work of visitations too arduous, ordained that certain canons and nuns should assist him. These also appeared at the general chapter. A "priest of confession" was chosen to visit each house and to act as confessor extraordinary. A Gilbertine monastery had only one church: this was divided unevenly by a wall, the main part of the building being for the nuns, the lesser part, to the south, for the canons. These had access to the nuns' part only for the celebration of Mass. The nunnery lay to the north, the dwellings of the canons were usually to the south. At Sempingham itself, and at Watton, we find them at some distance to the north-east. The number of canons to be attached to each nunnery was fixed by St. Gilbert at seven. The chief difficulty Gilbert experienced was the government of the lay brothers. They were mostly rough and untamed spirits who needed the control and guidance of a firm man, and it would have been surprising had there been no cases of insubordination and scandal among them. Two instances especially claim our attention. The first is related by St. Ælred, Abbot of Rievaulx, and gives us an unpleasant story of a girl at Watton Priory who had been sent there to be brought up by the nuns; the second was an open revolt, for a time successful, of some of the lay brothers at Sempringham.
From their foundation till the dissolution of the monasteries the Crown showed great favour to the Gilbertines. They were the only purely English order and owed allegiance to no foreign superiors as did the Cluniacs and Cistercians. All the Gilbertine houses were situated in England, except two which were in Westmeath, Ireland. Notwithstanding the liberal charters granted by Henry II and his successors, the order had fallen into great poverty by the end of the fifteenth century. Henry VI exempted all its houses from payments of every kind — an exemption which could not and did not bind his successors. Heavy sums had occasionally to be paid to the Roman Curia, and expenses were incurred in suits against the real or pretended encroachments of the bishops. By the time of the Dissolution there were twenty-six houses. They fared no better than the other monasteries, and no resistance whatever was made by the last Master of Sempringham, Robert Holgate, Bishop of Llandaff, a great favourite at court, who was promoted in 1545 to the Archbishopric of York. The Gilbertines are described as surrendering "of their own free will", each of the nuns and canons receiving "a reasonable yearly pension". Only four of their houses were ranked among the greater monasteries as having an income above £200 a year, and as the order appears to have preserved to the end the plainness and simplicity in church plate and vestments enjoined by St. Gilbert, the Crown did not reap a rich harvest by its suppression.
For bibliography see the article on Gilbert, Saint; also GASQUET, Henry VIII and the English Monasteries (London, 1899); P.L., CXCV; Hélyot, Histoire des ordres religieux, II (Paris, 1792); Floyd, An Extinct Religious Order and Its Founder in the Catholic World, LXII (New York, 1896).
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Order of Preachers
As the Order of the Friars Preachers is the principal part of the entire Order of St. Dominic, we shall include under this title the two other parts of the order: the Dominican Sisters (Second Order) and the Brothers of Penitence of St. Dominic (Third Order). First, we shall study the legislation of the three divisions of the order, and the nature of each. Secondly, we shall give an historical survey of the three branches of the order.
I. LEGISLATION AND NATURE
In its formation and development, the Dominican legislation as a whole is closely bound up with historical facts relative to the origin and progress of the order. Hence some reference to these is necessary, the more so as this matter has not been sufficiently studied. For each of the three groups, constituting the ensemble of the Order of St. Dominic, we shall examine: A. Formation of the Legislative Texts; B. Nature of the Order, resulting from legislation.
A. FORMATION OF THE LEGISLATIVE TEXTS
In regard to their legislation the first two orders are closely connected, and must be treated together. The preaching of St. Dominic and his first companions in Languedoc led up to the pontifical letters of Innocent III, 17 Nov., 1205 (Potthast, "Reg., Pont., Rom.", 2912). They created for the first time in the Church of the Middle Ages the type of apostolic preachers, patterned upon the teaching of the Gospel. In the same year, Dominic founded the Monastery of Prouille, in the Diocese of Toulouse, for the women whom he had converted from heresy, and he, made this establishment the centre of union of his missions and of his apostolic works (Balme-Lelaidier, "Cartulaire ou Histoire Diplomatique de St. Dominic", Paris, 1893, I, 130sq.; Guiraud, "Cart. de Notre Dame de Prouille," Paris, 1907, I, CCCXXsq). St. Dominic gave to the new monastery the Rule of St. Augustine and also the special Institutions which regulated the life of the Sisters, and of the Brothers who lived near them, for the spiritual and temporal administration of the community. The Institutions are edited in Balme, "Cart." II, 425; "Bull. Ord. Præd.", VII, 410; Duellius, "Misc.", bk. I (Augsburg, 1723), 169; "Urkundenbuch der Stadt.", I (Fribourg, Leipzig, 1883), 605. On 17 Dec., 1219, Honorius III, with a view to a general reform among the religious of the Eternal City, granted the monastery of the Sisters of St. Sixtus of Rome to St. Dominic, and the Institutions of Prouille were given to that monastery under the title of Institutions of the Sisters of St. Sixtus of Rome. With this designation they were granted subsequently to other monasteries and congregations of religious. It is also under this form that we possess the primitive Institutions of Prouille, in the editions already mentioned. St. Dominic and his companions, having received from Innocent III authorization to choose a rule, with a view to the approbation of their order, adopted in 1216, that of St. Augustine, and added thereto the "Consuetudines" which regulated the ascetic and canonical life of the religious. These were borrowed in great part from the Constitutions of Prémontré, but with some essential features, adapted to the purposes of the new Preachers who also renounced private possession of property, but retained the revenues. The "Consuetudines" formed the first part (prima distinctio) of the primitive Constitutions of the order (Quétif-Echard, "Scriptores Ord. Præd.", L 12-13; Denifle, "Archiv. für Literatur und Kirchengeschichte", I, 194; Balme, "Cart.", II, 18). The order was solemnly approved, 22 Dec., 1216. A first letter, in the style of those granted for the foundation of regular canons, gave the order canonical existence; a second determined the special vocation of the Order of Preachers as vowed to teaching and defending the truths of faith. "Nos attendentes fratres Ordinis tui futuros pugiles fidei et vera mundi lumina confirmamus Ordinem tuum" (Balme, "Cart." II, 71-88; Potthast, 5402-5403). (Expecting the brethren of your order to be the champions of the Faith and true lights of the world, we confirm your order.)
On 15 Aug., 1217 St. Dominic sent out his companions from Prouille. They went through France, Spain, and Italy, and established as principal centres, Toulouse, Paris, Madrid, Rome, and Bologna. Dominic, by constant journeyings, kept watch over these new establishments, and went to Rome to confer with the Sovereign Pontiff (Balme, "Cart." II, 131; "Annales Ord. Præd.", Rome, 1756, p. 411; Guiraud, "St. Dominic", Paris, 1899, p. 95). In May, 1220, St. Dominic held at Bologna the first general chapter of the order. This assembly drew up the Constitutions, which are complementary to the "Consuetudines" of 1216 and form the second part (secunda distinctio). They regulated the organization and life of the order, and are the essential and original basis of the Dominican legislation. In this chapter, the Preachers also gave up certain elements of the canonical life; they relinquished all possessions and revenues, and adopted the practice of strict poverty; they rejected the title of abbey for the convents, and substituted therochet of canons for the monastic scapular. The regime of annual general chapters was established as the regulative power of the order, and the source of legislative authority. ("Script. Ord. Præd.", I, 20; Denifle, "Archiv.", I, 212; Balme, "Cart.", III, 575). Now that the legislation of the Friars Preachers was fully established, the Rule of the Sisters of St. Sixtus was found to be very incomplete. The order, however, supplied what was wanting by compiling a few years after, the Statuta, which borrowed from the Constitutions of the Friars, whatever might be useful in a monastery of Sisters. We owe the preservation of these Statuta, as well as the Rule of St. Sixtus, to the fact that this legislation was applied in 1232 to the Penitent Sisters of St. Mary Magdalen in Germany, who observed it without further modification. The Statuta are edited im Duellius, "Misc.", bk. I, 182. After the legislative work of the general chapters had been added to the Constitution of 1216-20, without changing the general ordinance of the primitive text, the necessity was felt, a quarter of a century later, of giving a more logical distribution to the legislation in its entirety. The great canonist Raymond of Penaforte, on becoming master general of the order, devoted himself to this work. The general chapters, from 1239 to 1241, accepted the new text, and gave it the force of law. In this form it has remained to the present time as the official text, with some modification, however, in the way of suppressions and especially of additions due to later enactments of the general chapters. It was edited in Denifle, "Archiv.", V, 553; "Acta Capitulorum Generalium", I (Rome, 1898), II, 13, 18, in "Monum. Ord. Præd. Hist.", bk. III.
The reorganization of the Constitutions of the Preachers called for a corresponding reform in the legislation of the Sisters. In his letter of 27 Aug., 1257, Alexander IV ordered Humbert of Romans, the fifth master general, to unify the Constitutions of the Sisters. Humbert remodelled them on the Constitutions of the Brothers, and put them into effect at the General Chapter of Valenciennes, 1259. The Sisters were henceforth characterized as Sorores Ordinis Prdicatorum. The Constitutions are edited in "Analecta, Ord. Præd." (Rome, 1897), 338; Finke, "Ungedruckte Dominicanerbriefe des 13 Jahrhunderts" (Paderborn, 1891), D. 53; "Litterae Encyclicae magistrorum generalium" (Rome, 1900), in " Mon. Ord. Praed. Hist.", V, p. 513. To this legislation, the provincials of Germany, who had a large number of religious convents under their care, added certain admonitiones by way of completing and definitely settling the Constitutions of the Sisters. They seem to be the work of Herman of Minden, Provincial of Teutonia (1286-90). He drew up at first a concise admonition (Denifle, "Archiv.", II, 549); then other series of admonitions, more important, which have not been edited (Rome, Archives of the Order, Cod. Ruten, 130-139). The legislation of the Friars Preachers is the firmest and most complete among the systems of law by which institutions of this sort were ruled in the thirteenth century. Hauck is correct in saying: "We do not deceive ourselves in considering the organization of the Dominican Order as the most perfect of all the monastic organizations produced by the Middle Ages" ("Kirchengeschichte Deutschlands", part IV, Leipzig, 1902, p. 390). It is not then surprising that the majority of the religious orders of the thirteenth century should have followed quite closely the Dominican legislation, which exerted an influence even upon institutions very dissimilar in aim and nature. The Church considered it the typical rule for new foundations. Alexander IV thought of making the legislation of the Order of Preachers into a special rule known as that of St. Dominic, and for that purpose commissioned the Dominican cardinal, Hugh of St. Cher (3 Feb., 1255), but the project encountered many obstacles, and nothing came of it. (Potthast, n. 1566; Humberti de Romanis, "Opera de vita regulari", ed., Berthier, I, Rome, 1888, n. 43)
B. NATURE OF THE ORDER OF PREACHERS
(1) Its Object
The canonical title of "Order of Preachers", given to the work of St. Dominic by the Church, is in itself significant, but it indicates only the dominant feature. The Constitutions are more explicit: "Our order was instituted principally for preaching and for the salvation of souls." The end or aim of the order then is the salvation of souls, especially by means of preaching. For the attainment of this purpose, the order must labour with the utmost zeal -- "Our main efforts should be put forth, earnestly and ardently, in doing good to the souls of our fellow-men."
(2) Its Organization
The aim of the order and the conditions of its environment determined the form of its organization. The first organic group is the convent, which may not be founded with less than twelve religious. At first only large convents were allowed and these were located in important cities (Mon. Ger. Hist.: SS. XXXII, 233, 236), hence the saying:

Bernardus valles, montes Benedictus amabat, 
Oppida Franciscus, celebres Dominicus urbes. 
(Bernard loved the valleys, Benediet the mountains, Francis the towns, Dominic the populous cities).
The foundation and the existence of the convent required a prior as governor, and a doctor as teacher. The Constitution prescribes the dimensions of the church and the convent buildings, and these should be quite plain. But in the course of the thirteenth century the order erected large edifices, real works of art. The convent possesses nothing and lives on alms. Outside of the choral office (the Preachers at first had the title of canonici) their time is wholly employed in study. The doctor gives lectures in theology, at which all the religious, even the prior, must be present, and which are open to secular clerics. The religious vow themselves to preaching, both within and without the convent walls. The "general preachers" have the most extended powers. At the beginning of the order, the convent was called praedicatio, or sancta praedicatio. The convents divided up the territory in which they were established, and sent out on preaching tours religious who remained for a longer or shorter time in the principal places of their respective districts. The Preachers did not take the vow of stability, but could be sent from one locality to another. Each convent received novices, these, according to the Constitutions, must be at least eighteen years of age, but this rule was not strictly observed. The Preachers were the first among religious orders to suppress manual labour, the necessary work of the interior of the house being relegated to lay brothers called conversi whose number was limited according to the needs of each convent. The prior was elected by the religious and the doctor was appointed by the provincial chapter. The chapter, when it saw fit, relieved them from office.
The grouping of a certain number of convents forms the province, which is administered by a provincial prior, elected by the prior and two delegates from each convent. He is confirmed by the general chapter, or by the master general, who can also remove him when it is found expedient. He enjoys in his province the same authority as the master general in the order; he confirms the election of conventual priors, visits the province, sees to it that the Constitutions and the ordinances are observed and presides at the provincial chapters. The provincial chapter, which is held annually, discusses the interests of the province. It is composed of a provincial prior, priors from the convents, a delegate from each convent, and the general preachers. The capitulants (members of the chapter), choose from among themselves, four counsellors or assistants, who, with the provincial, regulate the affairs brought before the chapter. The chapter appoints those who are to visit annually each part of the province. The provinces taken together constitute the order, which has at its head a master general, elected by the provincial priors and by two delegates from each province. For a long time his position was for life; Pius VII (1804), reduced it to six years, and Pius IX (1862) fixed it at twelve years. At first the master general had no permanent residence; since the end of the fourteenth century, he has lived usually at Rome. He visits the order, holds it to the observance of the laws, and corrects abuses. In 1509, he was granted two associates (socii); in 1752, four; in 1910, five. The general chapter is the supreme authority within the order. From 1370, it was held every two years; from 1553, every three years, from 1625, every six years. In the eighteenth and at the beginning of the nineteenth century, chapters were rarely held. At present they take place every three years. From 1228, for two years in succession, the general chapter was composed of definitors or delegates from the provinces, each province sending one delegate; the following year it was held by the provincial priors. The chapter promulgates new constitutions, but to become law they must be accepted by three constitutive chapters. The chapter deals with all the general concerns of the order, whether administrative or disciplinary. It corrects the master general, and in certain eases can depose him. From 1220 to 1244, the chapters were held alternately at Bologna and Paris; subsequently, they passed round to all the principal cities of Europe. The generalissimo chapter acknowledged by the Constitution and composed of two definitors from each province, also of provincials, i.e. equivalent to three consecutive general chapters, was held only in 1228 and 1236. The characteristic feature of government is the elective system which prevails throughout the order. "Such was the simple mechanism which imparted to the Order of Friars Preachers a powerful and regular movement, and secured them for a long time a real preponderance in Church and in State" (Delisle, "Notes et extraits des mss. de la Bibl. Nat.", Paris, xxvii, 1899, 2nd part, p. 312. See the editions of the Constitutions mentioned above: "Const. Ord. Fr. Præd.", Paris, 1, 1888, "Acta Capit. Gen. Ord. Fr. Præd.", ed., Reichert, Rome, 1898, sq. 9 vols.; Lo Cicero, Const., "Declar. et Ord. Capit. Gen. O. P.", Rome, 1892; Humbert de Romanis, "Opera de vita regulari", ed. Berthier, Rome, 1888; Reichert, "Feier und Gesehäftsordung der Provincialkapitel des Dominikanerordens im 13 Jahrhundert" in "Römische Quart.", 1903, p. 101).
(3) Forms of its Activity
The forms of life or activity of the Order of Preachers are many, but they are all duly subordinated. The order assimilated the ancient forms of the religious life, the monastic and the canonical, but it made them subservient to the clerical and the apostolic life which are its peculiar and essential aims. The Preachers adopted from the monastic life the three traditional vows of obedience, chastity, and poverty; to them they added the ascetic element known as monastic observances; perpetual abstinence, fasting from 14 Sept. until Easter and on all the Fridays throughout the year the exclusive use of wool for clothing and for the bed a hard bed, and a common dormitory, silence almost perpetual in their houses, public acknowledgment of faults in the chapter, a graded list of penitential practices, etc. The Preachers, however, did not take these observances directly from the monastic orders but from the regular canons, especially the reformed canons, who had already adopted monastic rules The Preachers received from the regular canons the choral Office for morning and evening, but chanted quickly. They added, on certain days, the Office of the Holy Virgin, and once a week the Office of the Dead. The habit of the Preachers, as of the regular canons, is a white tunic and a black cloak. The rochet, distinctive of the regular canons, was abandoned by the Preachers at the General Chapter of 1220, and replaced by the scapular. At the same time they gave up various canonical customs, which they had retained up to that period. They suppressed in their order the title of abbot for the head of the convent, and rejected all property, revenues, the carrying of money on their travels, and the use of horses. The title even of canon which they had borne from the beginning tended to disappear about the middle of the thirteenth century, and the General Chapters of 1240-1251 substituted the word clericus for canonicus in the article of the Constitutions relating to the admission of novices; nevertheless the designation, "canon" still occurs in some parts of the Constitutions. The Preachers, in fact, are primarily and essentially clerics. The pontifical letter of foundation said: "These are to be the champions of the Faith and the true lights of the world." This could apply only to clerics. The Preachers consequently made study their chief occupation, which was the essential means, with preaching and teaching as the end. The apostolic character of the order was the complement of its clerical character. The Friars had to vow themselves to the salvation of souls through the ministry of preaching and confession, under the conditions set down by the Gospel and by the example of the Apostles: ardent zeal, absolute poverty, and sanctity of life.
The ideal Dominican life was rich in the multiplicity and choice of its elements, and was thoroughly unified by its well-considered principles and enactments; but it was none the less complex, and it, full realization was difficult. The monastic-canonical element tended to dull and paralyze the intense activity demanded by a clerical-apostolic life. The legislators warded off the difficulty by a system of dispensations, quite peculiar to the order. At the head of the Constitutions the principle of dispensation appears jointly with the very definition of the order's purpose, and is placed before the text of the laws to show that it controls and tempers their application. "The superior in each convent shall have authority to grant dispensations whenever he may deem it expedient, especially in regard to what may hinder study, or preaching, or the profit of souls since our order was originally established for the work of preaching and the salvation of souls", etc. The system of dispensation thus broadly understood while it favoured the most active element of the order, displaced, but did not wholly eliminate, the difficulty. It created a sort of dualism in the interior life, and permitted an arbitrariness that might easily disquiet the conscience of the religious and of the superiors. The order warded off this new difficulty by declaring in the generalissimo chapter of 1236, that the Constitutions did not oblige under pain of sin, but under pain of doing penance (Acta Cap. Gen. I, 8.) This measure, however, was not heartily welcomed by everyone in the order (Humbert de Romanis, Op., II, 46), nevertheless it stood.
This dualism produced on one side, remarkable apostles and doctors, on the other, stern ascetics and great mystics. At all events the interior troubles of the order grew out of the difficulty of maintaining the nice equilibrium which the first legislators established, and which was preserved to a remarkable degree during the first century of the order's existence. The logic of things and historical circumstances frequently disturbed this equilibrium. The learned and active members tended to exempt themselves from monastic observance, or to moderate its strictness; the ascetic members insisted on the monastic life, and in pursuance of their aim, suppressed at different times the practice of dispensation, sanctioned as it was by the letter and the spirit of the Constitutions ["Cons". Ord. Praed.", passim;. Denifle, "Die Const. des Predigerordens" in "Archiv. f. Litt. u. Kirchengesch.", I, 165; Mandonnet, " Les Chanoines -- Prêcheurs de Bologne d'après Jacques de Vitry" in "Archives de la société d'histoire du canton de Fribourg", bk. VIII, 15; Lacordaire, " Mémoire pour la restauration des Frères Prêcheurs dans la Chrétienté", Paris, 1852; P. Jacob, "Memoires sur la canonicité de l'institut de St. Dominic", Béziers, 1750, tr. into Italian under the title; " Difesa del canonicato dei FF. Predicatori", Venice, 1758; Laberthoni, "Exposé de l'état, du régime, de la legislation et des obligations des Frères Prêcheurs", Versailles, 1767 (new ed., 1872)].
(4) Nature of the Order of the Dominican Sisters
We have indicated above the various steps by which the legislation of the Dominican Sisters was brought into conformity with the Constitutions of Humbert of Romans (1259). The primitive type of religious established at Prouille in 1205 by St. Dominic was not affected by successive legislation. The Dominican Sisters are strictly cloistered in their monasteries; they take the three religious vows, recite the canonical Hours im choir and engage in manual labor. The eruditio litterarum inscribed in the Institutions of St. Sixtus disappeared from the Constitutions drawn up by Humbert of Romans. The ascetic life of the Sisters is the same as that of the Friars. Each house is governed by a prioress, elected canonically, and assisted by a sub-prioress, a mistress of novices, and various other officers. The monasteries have the right to hold property in common; they must be provided with an income sufficient for the existence of the community; they are independent and are under the jurisdiction of the provincial prior, the master general, and of the general chapter. A subsequent paragraph will deal with the various phases of the question as to the relation existing between the Sisters and the Order of Preachers. Whilst the Institutions of St. Sixtus provided a group of brothers, priests, and lay servants for the spiritual and temporal administration of the monastery, the Constitutions of Humbert of Romans were silent on these points. (See the legislative texts relating to the Sisters mentioned above.)
(5) The Third Order
St. Dominic did not write a rule for the Tertiaries, for reasons which are given further on in the historical sketch of the Third Order. However, a large body of the laity, vowed to piety, grouped themselves about the rising Order of Preachers, and constituted, to all intents and purposes, a Third Order. In view of this fact and of some circumstances to be noted later on, the seventh master general of the order, Munio de Zamora, wrote (1285) a rule for the Brothers and Sisters of Penitence of St. Dominic. The privilege granted the new fraternity 28 Jan., 1286, by Honorius IV, gave it a canonical existence (Potthast, 22358). The rule of Munio was not entirely original; some points being borrowed from the Rule of the Brothers of Penitence, whose origin dates back to St. Francis of Assisi; but it was distinctive on all essential points. It is in a sense more thoroughly ecclesiastical; the Brothers and Sisters are grouped in different fraternities; their government is immediately subject to ecclesiastical authority; and the various fraternities do not form a collective whole, with legislative chapters, as was the case among the Brothers of Penitence of St. Francis. The Dominican fraternities are local and without any bond of union other than that of the Preaching Brothers who govern them. Some characteristics of these fraternities may be gathered from the Rule of Munio de Zamora. The Brothers and Sisters, as true children of St. Dominic, should be, above all things, truly zealous for the Catholic Faith. Their habit is a white tunic, with black cloak and hood, and a leathern girdle. After making profession, they cannot return to the world, but may enter other authorized religious orders. They recited a certain number of Paters and Aves, for the canonical Hours; receive communion at least four times a year, and must show great respect to the ecclesiastical hierarchy. They fast during Advent, Lent, and on all the Fridays during the year, and eat meat only three days in the week, Sunday, Tuesday, and Thursday. They are allowed to carry arms only in defense of theChristian Faith. They visit sick members of the community, give them assistance if necessary, attend the burial of Brothers or Sisters and aid them with their prayers. The head or spiritual director is a priest of the Order of Preachers, whom the Tertiaries select and propose to the master general or to the provincial; he may act on their petition or appoint some other religious. The director and the older members of the fraternity choose the prior or prioress, from among the Brothers and Sisters, and their office continues until they are relieved. The Brothers and the Sisters have, on different days, a monthly reunion in the church of the Preachers, when they attend Mass, listen to an instruction, and to an explanation of the rule. The prior and the director can grant dispensations; the rule, like the Constitutions of the Preachers, does not oblige under pain of sin.
The text of the Rule of the Brothers of the Penitence of St. Dominic is in "Regula S. Augustini et Constitutiones FF. Ord. Praed." (Rome, 1690), 2nd pt. p. 39; Federici, "Istoria dei cavalieri Gaudent" (Venice, 1787), bk. II, cod. diplomat., p. 28; Mandonnet, "Les règles et le gouvernement de l'Ordo de Poenitentia au XIIIe siècle" (Paris, 1902); Mortier, "Histoire des Maîtres Généraux des Frères Prêcheurs", II (Paris, 1903), 220.
II. HISTORY OF THE ORDER
A. THE FRIARS PREACHERS
Their history may be divided into three periods: (1) The Middle Ages (from their foundation to the beginning of the sixteenth century); (2) The Modern Period up to the French Revolution; (3) The Contemporaneous Period. In each of these periods we shall examine the work of the order in its various departments.
(1) The Middle Ages
The thirteenth century is the classic age of the order, the witness to its brilliant development and intense activity. This last is manifested especially in the work of teaching. By preaching it reached all classes of Christian society, fought heresy, schism, paganism, by word and book, and by its missions to the north of Europe, to Africa, and Asia, passed beyond the frontiers of Christendom. Its schools spread throughout the entire Church its doctors wrote monumental works in all branches of knowledge and two among them, Albertus Magnus, and especially Thomas Aquinas, founded a school of philosophy and theology which was to rule the ages to come in the life of the Church. An enormous number of its members held offices in Church and State -- as popes, cardinals, bishops, legates, inquisitors, confessors of princes, ambassadors, and paciarii (enforcers of the peace decreed by popes or councils). The Order of Preachers, which should have remained a select body, developed beyond bounds and absorbed some elements unfitted to its form of life. A period of relaxation ensued during the fourteenth century owing to the general decline of Christian society. The weakening of doctrinal activity favoured the development here and there of the ascetic and contemplative life and there sprang up, especially in Germany and Italy, an intense and exuberant mysticism with which the names of Master Eckhart, Suso, Tauler, St. Catherine of Siena are associated. This movement was the prelude to the reforms undertaken, at the end of the century, by Raymond of Capua, and continued in the following century. It assumed remarkable proportions in the congregations of Lombardy and of Holland, and in the reforms of Savonarola at Florence. At the same time the order found itself face to face with theRenaissance. It struggled against pagan tendencies in Humanism, in Italy through Dominici and Savonarola, in Germany through the theologians of Cologne but it also furnished Humanism with such advanced writers as Francis Colonna (Poliphile) and Matthew Brandello. Its members, in great numbers, took part im the artistic activity of the age, the most prominent being Fra Angelico and Fra Bartolomeo.
(a) Development and Statistics
When St. Dominic, in 1216, asked for the official recognition of his order, the first Preachers numbered only sixteen. At the general Chapter of Bologna, 1221, the year of St. Dominic's death, the order already counted some sixty establishments, and was divided into eight provinces: Spain, Provence, France, Lombardy, Rome, Teutonia, England, and Hungary. The Chapter of 1228 added four new provinces: the Holy Land, Greece, Poland, and Dacia (Denmark and Scandinavia). Sicily was separated from Rome (1294), Aragon from Spain (1301). In 1303 Lombardy was divided into Upper and Lower Lombardy; Provence into Toulouse and Provence; Saxony was separated from Teutonia, and Bohemia from Poland, thus forming eighteen provinces. The order, which in 1277 counted 404 convents of Brothers, in 1303 numbered nearly 600. The development of the order reached its height during the Middle Ages; new houses were established during the fourteenth and fifteenth centuries, but in relatively small numbers As to the number of religious only approximate statements can be given. In 1256, according to the concession of suffrages granted by Humbert of Romans to St. Louis, the order numbered about 5000 priests; the clerks and lay brothers could not have been less than 2000. Thus towards the middle of the thirteenth century it must have had about 7000 members (de Laborde, "Layette du trésor des chartes", Paris 1875, III, 304). According to Sebastien de Olmeda, the Preachers, as shown by the census taken under Benedict XII, were close on to 12,000 in 1337. (Fontana, "Monumenta Dominicana", Rome, 1674, pp. 207-8). This number was not surpassed at the close of the Middle Ages; the Great Plague of 1348, and the general state of Europe preventing a notable increase, The reform movement begun in 1390 by Raymond of Capua established the principle of a twofold arrangement in the order. For a long time it is true, the reformed convents were not separate from their respective provinces; but with the foundation of the congregation of Lombardy, in 1459, a new order of things began. The congregations were more or less self-governing, and, according as they developed, overlapped several provinces and even several nations. There were established successively the congregations of Portugal (1460), Holland (1464), Aragon, and Spain (1468), St. Mark in Florence (1493), France (1497), the Gallican (1514). About the same time some new provinces were also established: Scotland (1481), Ireland (1484), Bétique or Andalusia (1514), Lower Germany (1515). (Quétif-Echard, "Script. Ord. Praed.", I, p. 1-15; "Anal. Ord. Praed.", 1893, passim; Mortier, "Hist. des Maîtres Généraux", I-V, passim).
(b) Administration
The Preachers possessed a number of able administrators among their masters general during the Middle Ages, especially in the thirteenth century. St. Dominic, the creator of the institution (1206-1221), showed a keen intelligence of the needs of the age. He executed his plans with sureness of insight, firmness of resolution, and tenacity of purpose. Jordan of Saxony (1222-1237) sensitive, eloquent, and endowed with rare powers of persuasion, attracted numerous and valuable recruits. St. Raymond of Penaforte (1238-1240), the greatest canonist of the age, ruled the order only long enough to reorganize its legislation. John the Teuton (1241-1252), bishop and linguist, who was associated with the greatest personalities of his time pushed the order forward along the line of development outlined by its founder. Humbert of Romans (1254-1263), a genius of the practical sort, a broad-minded and moderate man, raised the order to the height of its glory, and wrote manifold works, setting forth what, in his eyes, the Preachers andChristian society ought to be. John of Vercelli (1264-1283), an energetic and prudent man, during his long government maintained the order in all its vigor. The successors of these illustrious masters did their utmost in the discharge of their duty, and in meeting the situations which the state of the Church and of society from the close of the thirteenth century rendered more and more difficult. Some of them did no more than hold their high office, while others had not the genius of the masters general of the golden age [Balme-Lelaidier, "Cart. de St. Dominic"; Guiraud, "St. Dominic" (Paris, 1899); Mothon, "Vie du B. Jourdain de Saxe" (Paris, 1885); Reichert, "Des Itinerar des zweiten Dominikaner-generals Jordanis von Sachsen" in "Festschrift des Deutschen Campo Santo in Rom" (Freiburg, 1897) 153; Mothon, "Vita del B. Giovanini da Vecellio" (Vecellio 1903); Mortier, "Histoire des Maîtres Généraux", I-V]. The general chapters which wielded supreme power were the great regulators of the Dominican life during the Middle Ages. They are usually remarkable for their spirit of decision, and the firmness with which they ruled. They appeared even imbued with a severe character which, taking no account of persons, bore witness to the importance they attached to the maintenance of discipline. (See the Acta Cap. Gen. already referred to.)
(c) Modification of the Statute
We have already spoken of the chief exception to be taken to the Constitution of the order, the difficulty of maintaining an even balance between the monastic and canonical observances and the clerical and apostolical life. The primitive régime of poverty, which left the convents without an assured income, created also a permanent difficulty. Time and the modifications of the state of Christian society exposed these weak points. Already the General Chapters of 1240-1242 forbade the changing of the general statutes of the order, a measure which would indicate at least a hidden tendency towards modification (Acta, I, p. 14-20). Some change seems to have been contemplated also by the Holy See when Alexander IV, 4 February, 1255, ordered the Dominican cardinal, Hugh of Saint Cher, to recast the entire legislation of the Preachers into a rule which should be called the Rule of St. Dominic (Potthast, 156-69). Nothing came of the project, and the question was broached again about 1270 (Humbert de Romanis, "Opera", I, p. 43). It was during the pontificate of Benedict XII, (1334-1342), who undertook a general reform of the religious orders, that the Preachers were on the point of undergoing serious modifications in the secondary elements of their primitive statute. Benedict, desiring to give the order greater efficiency, sought to impose a régime of property-holding as necessary to its security and to reduce the number of its members (12,000) by eliminating the unfit etc.; in a word, to lead the order back to its primitive concept of a select apostolic and teaching body. The order, ruled at that time by Hugh de Vansseman (1333-41), resisted with all its strength (1337-40). This was a mistake (Mortier, op. cit., III, 115). As the situation grew worse, the order was obliged to petition Sixtus IV for the right to hold property, and this was granted 1 June, 1475. Thence forward the convents could acquire property, and perpetual rentals (Mortier, IV, p. 495). This was one of the causes which quickened the vitality of the order in the sixteenth century.
The reform projects of Benedict XII having failed, the master general, Raymond of Capua (1390) sought to restore the monastic observances which had fallen into decline. He ordered the establishment in each province of a convent of strict observance, hoping that as such houses became more numerous, the reform would eventually permeate the entire province. This was not usually the case. These houses of the observance formed a confederation among themselves under the jurisdiction of a special vicar. However, they did not cease to belong to their original province in certain respects, and this, naturally gave rise to numerous conflicts of government. During the fifteenth century, several groups made up congregations, more or less autonomous; these we have named above in giving the statistics of the order. The scheme of reform proposed by Raymond and adopted by nearly all who subsequently took up with his ideas, insisted on the observance of the Constitutions ad unguem, as Raymond, without further explanation, expressed it. By this, his followers, and, perhaps Raymond himself, understood the suppression of the rule of dispensation which governed the entire Dominican legislation. "In suppressing the power to grant and the right to accept dispensation, the reformers inverted the economy of the order, setting the part above the whole, and the means above the end" (Lacordaire, "Mémoire pour la restauration des Frères L Prêcheurs dans la chrétienité", new ed., Dijon, 1852, p. 18). The different reforms which originated within the order up to the nineteenth century, began usually with principles of asceticism, which exceeded the letter and the spirit of the original constitutions. This initial exaggeration was, under pressure of circumstances, toned down, and the reforms which endured, like that of the congregation of Lombardy, turned out to be the most effectual. Generally speaking, the reformed communities slackened the intense devotion to study prescribed by the Constitutions; they did not produce the great doctors of the order, and their literary activity was directed preferably to moral theology, history, subjects of piety, and asceticism. They gave to the fifteenth century many holy men (Thomae Antonii Senesis, "Historia disciplinæ regularis instaurata in Cnobiis Venetis Ord. Præd." in Fl. Cornelius, "Ecclesiæ Venetæ", VII, 1749, p. 167; Bl. Raymond of Capua, "Opuscula et Litterae", Rome, 1899; Meyer, "Buch der Reformacio Predigerordens" in "Quellen und Forschungen zur Geschichte des Dominikanerordens in Deutschland", II, III, Leipzig 1908-9; Mortier, "Hist. des Maîtres Généraux", III, IV).
(d) Preaching and Teaching
Independently of their official title of Order of Preachers, the Roman Church especially delegated the Preachers to the office of preaching. It is in fact the only order of the Middle Ages which the popes declared to be specially charged with this office (Bull. Ord. Præd., VIII, p. 768). Conformably to its mission, the order displayed an enormous activity. The "Vitæ Fratrum " (1260) (Lives of the Brothers) informs us that many of the brothers refused food until they had first announced the Word of God (op. cit., p. 150). In his circular letter (1260), the Master General Humbert of Romans, in view of what had been accomplished by his religious, could well make the statement: "We teach the people, we teach the prelates, we teach the wise and the unwise, religious and seculars, clerics and laymen, nobles and peasants, lowly and great." (Monum. Ord. Præd. Historia, V, p. 53). Rightly, too, it has been said: "Science on one hand, numbers on the other, placed them [the Preachers] ahead of their competitors in the thirteenth century " (Lecoy de la Marche, "La chaire française au Moyen Age", Paris, 1886, p. 31). The order maintained this supremacy during the entire Middle Ages (L. Pfleger, "Zur Geschichte des Predigtwesens in Strasburg", Strasburg, 1907, p. 26; F. Jostes, "Zur Geschichte der Mittelalterlichen Predigt in Westfalen", Münster, 1885, p. 10). During the thirteenth century, the Preachers in addition to their regular apostolate, worked especially to lead back to the Church heretics and renegade Catholics. An eyewitness of their labours (1233) reckons the number of their converts in Lombardy at more than 100,000 ("Annales Ord. Præd.", Rome, 1756, col. 128). This movement grew rapidly, and the witnesses could scarcely believe their eyes, as Humbert of Romans (1255) informs us (Opera, II, p. 493). At the beginning of the fourteenth century, a celebrated pulpit orator, Giordano da Rivalto, declared that, owing to the activity of the order, heresy had almost entirely disappeared from the Church ("Prediche del Beato Fra Giordano da Rivalto", Florence, 1831, I, p. 239).
The Friars Preachers were especially authorized by the Roman Church to preach crusades, against the Saracens in favour of the Holy Land, against Livonia and Prussia, and against Frederick II, and his successors (Bull. O. P., XIII, p. 637). This preaching assumed such importance that Humbert of Romans composed for the purpose a treatise entitled, "Tractatus de prædicatione contra Saracenos infideles et paganos" (Tract on the preaching of the Cross against the Saracens, infidels and pagans). This still exists in its first edition in the Paris Bibliothèque Mazarine, incunabula no. 259; Lecoy de la Marche, "La prédication de la Croisade au XIIIe siècle" in "Rev. des questions historiques", 1890, p. 5). In certain provinces, particularly in Germany and Italy, the Dominican preaching took on a peculiar quality, due to the influence of the spiritual direction which the religious of these provinces gave to the numerous convents of women confided to their care. It was a mystical preaching; the specimens which have survived are in the vernacular, and are marked by simplicity and strength (Denifle, "Uber die Anfänge der Predigtweise der deutschen Mystiker" in "Archiv. f. Litt. u. Kirchengesch", II, p. 641; Pfeiffer, "Deutsche Mystiker des vierzehnten Jahrhundert", Leipzig, 1845; Wackernagel, "Altdeutsche Predigten und Gebete aus Handschriften", Basle, 1876). Among these preachers may be mentioned: St. Dominic, the founder and model of preachers (d. 1221); Jordan of Saxony (d. 1237) (Lives of the Brothers, pts. II, III); Giovanni di Vincenza, whose popular eloquence stirred Northern Italy during the year 1233 -- called the Age of the Alleluia (Sitter, "Johann von Vincenza und die Italiensche Friedensbewegung", Freiburg, 1891); Giordano da Rivalto, the foremost pulpit orator in Tuscany at the beginning of the fourteenth century [d. 1311 (Galletti, "Fra Giordano da Pisa", Turin, 1899)]; Johann Eckhart of Hochheim (d. 1327), the celebrated theorist of the mystical life (Pfeiffer, "Deutsche Mystiker", II, 1857; Buttner, "Meister Eckharts Schriften und Predigten", Leipzig, 1903); Henri Suso (d. 1366), the poetical lover of Divine wisdom (Bihlmeyer, "Heinrich Seuse Deutsche Schriften", Stuttgart, 1907); Johann Tauler (d. 1361), the eloquent moralist ("Johanns Taulers Predigten" ed. T. Harnberger, Frankfort, 1864); Venturino la Bergamo (d. 1345), the fiery popular agitator (Clementi, "Un Santo Patriota, Il B. Venturino da Bergamo", Rome, 1909); Jacopo Passavanti (d. 1357), the noted author of the "Mirror of Penitence" (Carmini di Pierro, "Contributo alla Biografia di Fra Jacopo Passavanti" in "Giornale storico della letteratura italiana", XLVII, 1906 p. 1); Giovanni Dominici (d. 1419), the beloved orator of the Florentines (Gallette, "Una Raccolta di Prediche volgari del Cardinale Giovanni Dominici" in "Miscellanea di studi critici publicati in onore di G. Mazzoni", Florence, 1907, I); Alain de la Rochei (d. 1475), the Apostle of the Rosary (Script. Ord. Præd., I, p. 849); Savonarola (d. 1498), one of the most powerful orators of all times (Luotto, "II vero Savonarola", Florence, p. 68).
(e) Academic Organization
The first order instituted by the Church with an academic mission was the Preachers. The decree of the Fourth Lateran Council (1215) requiring the appointment of a master of theology for each cathedral school had not been effectual. The Roman Church and St. Dominic met the needs of the situation by creating a religious order vowed to the teaching of the sacred sciences. To attain their purpose, the Preachers from 1220 laid down as a fundamental principle, that no convent of their order could be founded without a doctor (Const., Dist. II, cog. I). From their first foundation, the bishops, likewise, welcomed them with expressions like those of the Bishop of Metz (22 April, 1221): "Cohabitatio ipsorum non tantum laicis in praedicationibus, sed et clericis in sacris lectionibus esset plurimum profutura, exemplo Domini Papæ, qui eis Romæ domum contulit, et multorum archiepiscoporum ac episcoporum" etc. (Annales Ord. Præd. I, append., col. 71). (Association with them would be of great value not only to laymen by their preaching, but also to the clergy by their lectures on sacred science, as it was to the Lord Pope who gave them their house at Rome, and to many archbishops and bishops.) This is the reason why the second master general, Jordan of Saxony, defined the vocation of the order: "honeste vivere, discere et docere", i.e. upright living, learning and teaching (Vitæ Fratrum, p. 138); and one of his successors, John the Teuton, declared that he was "ex ordine Praedicatorum, quorum proprium esset docendi munus" (Annales, p. 644). (Of the Order of Preachers whose proper function was to teach.) In pursuit of this aim the Preachers established a very complete and thoroughly organized scholastic system, which has caused a writer of our own times to say that "Dominic was the first minister of public instruction in modern Europe" (Larousse, "Grand Dictionnaire; Universel du XIXe Siècle", s. v. Dominic).
The general basis of teaching was the conventual school. It was attended by the religious of the convent, and by clerics from the outside; the teaching was public. The school was directed by a doctor, called later, though not in all cases, rector. His principal subject was the text of Holy Scripture, which he interpreted, and in connection with which he treated theological questions. The "Sentences" of Peter Lombard, the "History" of Peter Comestor, the "Sum" of cases of conscience, were also, but secondarily, used as texts. In the large convents, which were not called studia generalia, but were in the language of the times studia solemnia, the teaching staff was more complete. There was a second master or sub-rector, or a bachelor, whose duty it was to lecture on the Bible and the "Sentences". This organization somewhat resembled that of the studia generalia. The head master held public disputations every fortnight. Each convent possessed a magister studentium, charged with the superintendence of the students, and usually an assistant teacher. These masters were appointed by the provincial chapters, and the visitors were obliged to report each year to the chapter on the condition of academic work. Above the conventual schools were the studia generalia. The firststudium generale which the order possessed was that of the Convent of St. Jacques at Paris. In 1229 they obtained a chair incorporated with the university and another in 1231. Thus the Preachers were the first religious order that took part in teaching at the University of Paris, and the only one possessing two schools. In the thirteenth century the order did not recognize any mastership of theology other than that received at Paris. Usually the masters did not teach for any length of time. After receiving their degrees, they were assigned to different schools of the order throughout the world. The schools of St. Jacques at Paris were the principal scholastic centres of the Preachers during the Middle Ages.
In 1248 the development of the order led to the erection of four new studia generalia -- at Oxford, Cologne, Montpellier, and Bologna. When at the end of the thirteenth and the beginning of the fourteenth century several provinces of the order were divided, other studia were established at Naples, Florence, Genoa, Toulouse, Barcelona, and Salamanca. The studium generale was conducted by a master or regent, and two bachelors who taught under his direction. The master taught the text of the Holy Scriptures with commentaries. The works of Albert the Great and St. Thomas Aquinas show us the nature of these lessons. Every fifteen days the master held a debate upon a theme chosen by himself. To this class of exercises belong the "Quæstiones Disputatæ" of St. Thomas, while his "Quaestiones Quodlibeticae" represent extraordinary disputations which took place twice a year during Advent and Lent and whose subject was proposed by the auditors. One of the bachelors read and commentated the Book of Sentences. The commentaries of Albert and Thomas Aquinas on the Lombard are the fruit of their two-year baccalaureate course as sententiarii. The biblicus lectured on the Scriptures for one year before becoming a sententiarius. He did not commentate, but read and interpreted the glosses which preceding ages had added to the Scriptures for better understanding of the text. The professors of the studia generalia were appointed by the general chapters, or by the master general, delegated for the purpose. Those who were to teach at Paris were taken indiscriminately from the different provinces of the order.
The conventual schools taught only the sacred sciences, i.e. Holy Scripture and theology. At the beginning of the thirteenth century neither priest nor religious studied or taught the profane sciences As it could not set itself against this general status the order provided in its constitutions, that the master general, or the general chapter, might allow certain religious to take up the study of the liberal arts Thus, at first, the study of the arts, i.e. of philosophy was entirely individual. As numerous masters of arts entered the order during the early years, especially at Paris and Bologna, it was easy to make a stand against this private teaching. However, the development of the order and the rapid intellectual progress of the thirteenth century soon caused the organization -- for the use of religious only -- of regular schools for the study of the liberal arts. Towards the middle of the century the provinces established in one or more of their convents the study of logic; and about 1260 the studia naturalium, i.e. courses in natural science. The General Chapter of 1315 commended the masters of the students to lecture on the moral sciences to all the religious of their convents; i.e. on the ethics, politics, and economics of Aristotle. From the beginning of the fourteenth century we find also some religious who gave special courses in philosophy to secular students. In the fifteenth century the Preachers occupied in several universities chairs of philosophy, especially of metaphysics. Coming in contact as it did with barbaric peoples -- principally with the Greeks and Arabs -- the order was compelled from the outset to take up the study of foreign languages. The Chapter Generalissimo of 1236 ordered that in all convents and in all the provinces the religious should learn the languages of the neighbouring countries. The following year Brother Phillippe, Provincial of the Holy Land, wrote to Gregory IX that his religious had preached to the people in the different languages of the Orient, especially in Arabic, the most popular tongue, and that the study of languages had been added to their conventual course. The province of Greece furnished several Hellenists whose works we shall mention later. The province of Spain, whose population was a mixture of Jews and Arabs, opened special schools for the study of languages. About the middle of the thirteenth century it also established a studium arabicum at Tunis; in 1259 one at Barcelona; between 1265 and 1270 one at Murcia; in 1281 one at Valencia. The same province also established some schools for the study of Hebrew at Barcelona in 1281, and at Jativa in 1291. Finally, the General Chapters of 1310 commanded the master general to establish, in several provinces, schools for the study of Hebrew, Greek, and Arabic, to which each province of the order should send at least one student. In view of this fact a Protestant historian, Molmier, in writing of the Friars Preachers, remarks: "They were not content with professing in their convents all the divisions of science, as it was then understood; they added an entire order of studies which no otherChristian schools of the time seem to have taught, and in which they had no other rivals than the rabbis of Languedoc and Spain" ("Guillem Bernard de Gaillac et l'enseignement chez les Dominicains", Paris, 1884, p. 30).
This scholastic activity extended to other fields, particularly to the universities which were established throughout Europe from the beginning of the thirteenth century; the Preachers took a prominent part in university life. Those universities, like Paris, Toulouse etc., which from the beginning had chairs of theology, incorporated the Dominican conventual school which was patterned on the schools of the studia generalia. When a university was established as in a city -- as was usually the case -- after the foundation of a Dominican convent which always possessed a chair of theology, the pontifical letters granting the establishment of the university made no mention whatever of a faculty of theology. The latter was considered as already existing by reason of the Dominican school and others of the mendicant orders, who followed the example of the Preachers. For a time in the Dominican theological schools were simply in juxtaposition to the universities, which had no faculty of theology. When these universities petitioned the Holy See for a faculty of theology, and their petition was granted, they usually incorporated the Dominican school, which thus became a part of the theological faculty. This transformation began towards the close of the fourteenth and lasted until the first years of the sixteenth century. Once established, this state of things lasted until the Reformation in the countries which became Protestant, and until the French Revolution and its spread in the Latin countries.
The archbishops, who according to the decree of the Fourth Lateran Council (1215) were to establish each metropolitan church a master of theology, considered themselves dispensed from this obligation by reason of the creation of Dominican schools open to the secular clergy. However, when they thought it their duty to apply the decree of the council, or when later they were obliged by the Roman Church to do so, they frequently called in a Dominican master to fill the chair of their metropolitan school. Thus the metropolitan school of Lyons was entrusted to the Preachers, from their establishment in that city until the beginning of the sixteenth century (Forest, "L'école cathédrale de Lyon", Paris-Lyons, 1885, pp. 238, 368; Beyssac, "Les Prieurs de Notre Dame de Confort", Lyons, 1909; "Chart. Univer. Paris", III, p. 28). The same arrangement, though not so permanent, was made at Toulouse, Bordeaux, Tortosa, Valencia, Urgel, Milan etc. The popes, who believed themselves morally obligated to set an example regarding the execution of the scholastic decree of the Lateran Council, usually contented themselves during the thirteenth century with the establishment of schools at Rome by the Dominicans and other religious orders. The Dominican masters who taught at Rome or in other cities where the sovereign pontiffs took up their residence, were known as lectores curiae. However, when the popes, once settled at Avignon, began to require from the archbishops the execution of the decree of Lateran, they instituted a theological school in their own papal palace; the initiative was taken by Clement V (1305-1314). At the request of the Dominican, Cardinal Nicolas Alberti de Prato (d. 1321), this work was permanently entrusted to a Preacher, bearing the name of Magister Sacri Palatii. The first to hold the position was Pierre Godin, who later became cardinal (1312). The office of Master of the Sacred Palace, whose functions were successively increased, remains to the present day the special privilege of the Order of Preachers (Catalani, "De Magistro Sacri Palatii Apostolici", Rome, p. 175).
Finally, when towards the middle of the thirteenth century the old monastic orders began to take up the scholastic and doctrinal movement, the Cistercians, in particular, applied to the Preachers for masters of theology in their abbeys ("Chart. Univ Paris", I, p. 184). During the last portion of the Middle Ages, the Dominicans furnished, at intervals, professors to the different orders, not themselves consecrated to study (Denifle, " Quellen zur Gelehrtengeschichte des Predigerordens im 13. und 14. Jahrhundert" in "Archiv." II, p.165; Mandonnet, "Les Chanoines Prêcheurs de Bologne" Fribourg 1903; Douais, "Essai sur l'organisation des études dans l'Ordre des Frères-Prêcheurs", Paris: 1884; Mandonnet, "De l'incorporation des Dominicains dans l'ancienne Université de Paris" in "Revue Thomiste", IV 1896, p. 139; Denifle, "Die Universitäten des Mittelalters", Berlin, 1885; I, passim; Denifle-Chatelain, "Chart. Univ., Paris" 1889, passim; Bernard, "Les Dominicains dans l'Université de Paris", Paris, 183; Mandonnet, "Siger de Brabant et l'averroisme Latin au XIIIe siècle", Louvain, 1911, I, n. 30-95). The legislation regarding studies occurs here and there in the constitutions, and principally in the "Acta Capitularium Generalium', Rome, 1898, sq. and Douais, "Acta Capitulorum Provincialium" (Toulouse, 1894).
The teaching activity of the order and its scholastic organization placed the Preachers in the forefront of the intellectual life of the Middle Ages. They were the pioneers in all directions as one may see from a subsequent paragraph relative to their literary productions. We speak only of the school of philosophy and of theology created by them in the thirteenth century which has been the most influential in the history of the Church. At the beginning of the thirteenth century philosophical teaching was confined practically to the logic of Aristotle and theology, and was under the influence of St. Augustine; hence the name Augustinism generally given to the theological doctrines of that age. The first Dominican doctors, who came from the universities into the order, or who taught in the universities, adhered for a long time to the Augustinian doctrine. Among the most celebrated were Roland of Cremona, Hugh of Saint Cher, Richard Fitzacre, Moneta of Cremona, Peter of Tarentaise, and Robert of Kilwardby. It was the introduction into the Latin world of the great works of Aristotle, and their assimilation, through the action of Albertus Magnus, that opened up in the Order of Preachers a new line of philosophical and theological investigation. The work begun by Albertus Magnus (1240-1250) was carried to completion by his disciple, Thomas Aquinas (q. v.), whose teaching activity occupied the last twenty years of his life (1245-1274). The system of theology and philosophy constructed by Aquinas is the most complete, the most original, and the most profound, which Christian thought has elaborated, and the master who designed it surpasses all his contemporaries and his successors in the grandeur of his creative genius. The Thomist School developed rapidly both within the order and without. The fourteenth and fifteenth centuries witnessed the struggles of the Thomist School on various points of doctrine. The Council of Vienne (1311) declared in favour of the Thomistic teaching, according to which there is but one form in the human composition, and condemned as heretical any one who should deny that "the rational or intellective soul is per se and essentially the form of the human body". This is also the teaching of the Fifth Lateran Council (1515). See Zigliara, "De Mente Concilii Viennensis", Rome, 1878, pp. 88-89.
The discussions between the Preachers and the Friars on the poverty of Christ and the Apostles was also settled by John XXII in the Thomistic sense [(12 Nov., 1323), Ehrle, "Archiv. f. Litt. u Kirchengesch.", III, p. 517; Tocco, "La Questione della povertà nel Secolo XIV", Naples, 1910]. The question regarding the Divinity of the Blood of Christ separated from His Body during His Passion, raised for the first time in 1351, at Barcelona, and taken up again in Italy in 1463, was the subject of a formal debate beforePius II. The Dominican opinion prevailed; although the pope refused a sentence properly so called (Mortier, "Hist. des Maîtres Généraux", III, p. 287, IV, p. 413; G. degli Agostini, "Notizie istorico-critiche intorno la vita e le opere degli scrittori Viniziani", Venice, 1752, I, p. 401. During the fourteenth and fifteenth centuries the Thomist School had to make a stand against Nominalism, of which a Preacher had been one of the protagonists. The repeated sentences of the universities and of princes slowly combatted this doctrine (De Wulf, "Histoire de la philosophic médiévale", Louvain-Paris, 1905, p. 453).
The Averroism against which Albert the Great and especially Aquinas had fought so energetically did not disappear entirely with the condemnation of Paris (1277), but survived under a more or less attenuated form. At the beginning of the sixteenth century the debates were renewed, and the Preachers found themselves actively engaged therein in Italy where the Averroist doctrine had reappeared. The General of the Dominicans, Thomas de Vio (Cajetan) had published his commentaries on the "De Anima" of Aristotle(Florence, 1509), in which, abandoning the position of St. Thomas, he contended that Aristotle had not taught the individual immortality of the soul, but affirming at the same time that this doctrine was philosophically erroneous. The Council of Lateran, by its Decree, 19 Dec., 1513, not only condemned the Averroistic teaching, but exacted still further that professors of philosophy should answer the opposing arguments advanced by philosophers -- a measure which Cajetan did not approve (Mansi, "Councils", I, 32, col. 842). Pietro Pomponazzi, having published at Bologna (1516) his treatise on the immortality of the soul in the Averroistic sense, while making an open profession of faith in the Christian doctrine, raised numerous polemics, and was held as a suspect. Chrysostom Javelli, regent of theology at the Convent of St. Dominic, in agreement with the ecclesiastical authority, and at the request of Pomponazzi, sought to extricate him from this difficulty by drawing up a short theological exposé of the question which was to be added in the future to the work of Pomponazzi. But this discussion did not cease all at once. Several Dominicans entered the lists. Girolamo de Fornariis subjected to examination the polemic of Pomponazzi with Augustin Nifi (Bologna, 1519); Bartolommeo de Spina attacked Cajetan on one article, and Pomponazzi in two others (Venice, 1519); Isidore of Isolanis also wrote on the immortality of the soul (Milan, 1520); Lucas Bettini took up the same theme, and Pico della Mirandola published his treatise (Bologna, 1523); finally Chrysostom Javelli himself, in 1523, composed a treatise on immortality in which he refuted the point of view of Cajetan and of Pomponazzi (Chrysostomi Javelli, "Opera", Venice, 1577, I-III, p. 52). Cajetan, becoming cardinal, not only held his position regarding the idea of Aristotle, but further declared that the immortality of the soul was an article of faith, for which philosophy could offer only probable reasons ("In Ecclesiasten", 1534, cap. iv; Fiorentino, "Pietro Pomponazzi", Florence, 1868).
(f) Literary and Scientific Productions
During the Middle Ages the order had an enormous literary output, its activity extending to all spheres. The works of its writers are epoch-making in the various branches of human knowledge.
(i) Works on the Bible. -- The study and teaching of the Bible were foremost among the occupations of the Preachers, and their studies included everything pertaining to it. They first undertook correctories (correctoria) of the Vulgate text (1230-36), under the direction of Hugh of Saint Cher, professor at the University of Paris. The collation with the Hebrew text was accomplished under the sub-prior of St-Jacques, Theobald of Sexania, a converted Jew. Two other correctories were made prior to 1267, the first called the correctory of Sens. Again under the direction of Hugh of Saint Cher the Preachers made the first concordances of the Bible which were called the Concordances of St. Jacques or Great Concordances because of their development. The English Dominicans of Oxford, apparently under the direction of John of Darlington, made more simplified concordances in the third quarter of the thirteenth century. At the beginning of the fourteenth century a German Dominican, Conrad of Halberstadt simplified the English concordances still more; and John Fojkowich of Ragusa, at the time of the Council of Basle, caused the insertion in the concordances of elements which had not hitherto been incorporated in them. The Dominicans, moreover, composed numerous commentaries on the books of the Bible. That of Hugh of Saint Cher was the first complete commentary on the Scriptures (last ed., Venice, 1754, 8 vols. in fol.). The commentaries of Bl. Albertus Magnus and especially those of St. Thomas Aquinas are still famous. With St. Thomas the interpretation of the text is more direct, simply literal, and theological. These great Scriptural commentaries represent theological teaching in the studia generalia. The lecturae on the text of Scripture, also composed to a large extent by Dominicans, represent scriptural teaching in the other studia of theology. St. Thomas undertook an "Expositio continua" of the four Gospels now called the "Catena aurea", composed of extracts from the Fathers with a view to its use by clerics. At the beginning of the fourteenth century Nicholas of Trevet did the same for all the books of the Bible. The Preachers were also engaged in translating the Bible into the vernacular. In all probability they were the translators of the French Parisian Bible during the first half of the thirteenth century, and in the fourteenth century they took a very active share in the translation of the celebrated Bible of King John. The name of a Catalonian Dominican, Romeu of Sabruguera, is attached to the first translation of the Scriptures into Catalonian. The names of Preachers are also connected with the Valencian and Castilian translations, and still more with the Italian (F. L. Mannoci, "Intorno a un volgarizzamento della Biblia attribuita al B. Jacopo da Voragine" in "Giornale storico e letterario della Liguria", V, 1904, p. 96). The first pre-Lutheran German translation of the Bible, except the Psalms, is due to John Rellach, shortly after the middle of the fifteenth century. Finally the Bible was translated from Latin into Armenian about 1330 by B. Bartolommeo Parvi of Bologna, missionary and bishop in Armenia. These works enabled Vercellone to write: "To the Dominican Order belongs the glory of having first renewed in the Church the illustrious example of Origen and St. Augustine by the ardent cultivation of sacred criticism " (P. Mandonnet "Tràvaux des Dominicains sur les Saintes Ecritures" in "Dict. de la Bible", II, col. 1463; Saul, "Des Bibelstudium im Predigerorden" in "Der Katholik", 82 Jahrg, 3 f., XXVII, 1902, a repetition of the foregoing article).
(ii) Philosophical works. -- The most celebrated philosophical works of the thirteenth century were those of Albertus Magnus and St. Thomas Aquinas. The former compiled on the model of Aristotle a vast scientific encyclopedia which exercised great influence on the last centuries of the Middle Ages ("Alberti Magni Opera", Lyons, 1651, 20 vols. in fol.; Paris, 1890, 38 vols. in 40; Mandonnet, "Siger de Brabant", I, 37, n. 3). Thomas Aquinas, apart from special treatises and numerous philosophical sections in his other works, commentated in whole or in part thirteen of Aristotle's treatises, these being the most important of the Stagyrite's works (Mandonnet, "Des écrits authentiques de St. Thomas d'Aquin", 2nd ed., p. 104, Opera, Paris, 1889, XXII-XVI). Robert of Kilwardby (d. 1279) a holder of the old Augustinian direction, produced numerous philosophical writings. His "De ortu et divisione philosophiae" is regarded as "the most important introduction to Philosophy of the Middle Ages" (Baur "Dominicus Gundissalinus De divisione philosophiae", Münster, 1903, 368). At the end of the thirteenth and the beginning of the fourteenth century, Dietrich of Vriberg left an important philosophical and scientific work (Krebs, "Meister Dietrich, sein Leben, seine Werke, seine Wissenschaft", Münster, 1906). At the end of the thirteenth and the beginning of the fourteenth century the Dominicans composed numerous philosophical treatises, many of them bearing on the special points whereon the Thomistic School was attacked by its adversaries ("Archiv f. Litt. und Kirchengesch.", II, 226 sqq.).
(iii) Theological works. -- In importance and number theological works occupy the foreground in the literary activity of the order. Most of the theologians composed commentaries on the "Sentences" of Peter Lombard, which was the classical text in theological schools. Besides the "Sentences" the usual work of bachelors in the Universities included Disputationes and Quodlibeta, which were always the writings of masters. The theological summae set forth the theological matter according to a more complete and well-ordered plan than that of Peter Lombard and especially with solid philosophical principles in which the books of the "Sentences" were wanting. Manuals of theology and more especially manuals, or summae, on penance for the use of confessors were composed in great numbers. The oldest Dominican commentaries on the "Sentences" are those of Roland of Cremona, Hugh of Saint Cher, Richard Fitzacre, Robert of Kilwardby and Albertus Magnus. The series begins with the year 1230 if not earlier and the last are prior to the middle of the thirteenth century (Mandonnet, "Siger de Brabant", I, 53). The "Summa" of St. Thomas (1265-75) is still the masterpiece of theology. The monumental work of Albertus Magnus is unfinished. The "Summa de bono" of Ulrich of Strasburg (d. 1277), a disciple of Albert is still unedited, but is of paramount interest to the historian of the thought of the thirteenth century (Grabmann, "Studien ueber Ulrich von Strassburg" in "Zeitschrift für Kathol. Theol.", XXIX, 1905, 82). The theological summa of St. Antoninus is highly esteemed by moralists and economists (Ilgner, "Die Volkswirtschaftlichen Anschaungen Antonins von Florenz", Paderborn, 1904). The "Compendium theologicæ veritatis" of Hugh Ripelin of Strasburg (d. 1268) is the most widespread and famous manual of the Middle Ages (Mandonnet, "Des écrits authentiques de St. Thomas", Fribourg, 1910, p. 86). The chief manual of confessors is that of Paul of Hungary composed for the Brothers of St. Nicholas of Bologna (1220-21) and edited without mention of the author in the "Bibliotheca Casinensis" (IV, 1880, 191) and with false assignment of authorship by R. Duellius, "Miscellan. Lib." (Augsburg, 1723, 59). The "Summa de Poenitentia" of Raymond of Pennafort, composed in 1235, was a classic during the Middle Ages and was one of the works of which the MSS. were most multiplied. The "Summa Confessorum" of John of Freiburg (d. 1314) is, according to F. von Schulte, the most perfect product of this class of literature. The Pisan Bartolommeo of San Concordio has left us a "Summa Casuum" composed in 1338, in which the matter is arranged m alphabetical order. It was very successful in the thirteenth and fourteenth centuries. The manuals for confessors of John Nieder (d. 1438), St. Antoninus, Archbishop of Florence (d. 1459), and Girolamo Savonarola (d. 1498) were much esteemed in their time (Quétif-Echard, "Script. Ord. Praed.", I, passim; Hurter, " Nomenclator literarius; aetas media", Innsbruck, 1906, passim; F. von Schulte, "Gesch. der Quellen und Literatur des canonischen Rechts", Stuttgart, II, 1877, p. 410 sqq.; Dietterle, "Die Summæ confessorum . . . von ihren Anfängen an bis zu Silvester Prierias" in "Zeitschrift für Kirchengesch.", XXIV, 1903; XXVIII, 1907).
(iv) Apologetic works. -- The Preachers, born amid the Albigensian heresy and founded especially for the defense of the Faith, bent their literary efforts to reach all classes of dissenters from the Catholic Church. They produced by far the most powerful works in the sphere of apologetics. The "Summa contra Catharos et Valdenses" (Rome, 1743) of Moneta of Cremona, in course of composition in 1244, is the most complete and solid work produced in the Middle Ages against the Cathari and Waldenses. The "Summa contra Gentiles" of St. Thomas Aquinas is one of that master's strongest creations. It is the defense of the Christian Faith against Arabian philosophy. Raymond Marti in his "Pugio fidei", in course of composition in 1278 (Paris, 1642; 1651: Leipzig, 1687), measures arms with Judaism. This work, to a large extent based on Rabbinic literature, is the most important medieval monument of Orientalism (Neubauer, "Jewish Controversy and the Pugio Fidei" in "The Expositor", 1888, p. 81 sqq.; Loeb, "La controverse religieuse entre les chrétiens et les Juifs au moyen-âge en France et en Espagne" in "Revue de l'histoire des religions", XVIII, 136). The Florentine, Riccoldo di Monte Croce, a missionary in the East (d. 1320), composed his "Propugnaculum Fidei" against the doctrine of the Koran. It is a rare medieval Latin work based directly on Arabian literature. Demetrius Cydonius translated the "Propugnaculum" into Greek in the fourteenth century and Luther translated it into German in the sixteenth (Mandonnet, "Fra Riccoldo di Monte Croce, pélerin en Terre Sainte et missionnaire en Orient" in "Revue Biblique", I, 1893, 44; Grabmann, "Die Missionsidee bei den Dominikanertheologien des 13. Jahrhunderts" in "Zeitschrift für Missionswissenschaft", I, 1911, 137).
(v) Educational literature. -- Besides manuals of theology the Dominicans furnished a considerable literary output with a view to meeting the various needs of all social classes and which may be called educational or practical literature. They composed treatises on preaching, models or materials for sermons, and collections of discourses. Among the oldest of these are the "Distinctiones" and the "Dictionarius pauperum" of Nicholas of Biard (d. 1261), the "Tractatus de diversis materiis prædicabilibus" of Stephen of Bourbon (d. 1261), the "De eruditione prædicatorum " of Humbert of Romans (d. 1277), the "Distinctiones" of Nicholas of Goran (d. 1295), and of Maurice of England [d. circa 1300; (Quétif-Echard, "Script. Ord. Præd.", II, 968; 970; Lecoy de la Marche, "La chaire française au moyen âge", Paris, 1886; Crane, "The exempla or illustrative stories from the 'Sermones vulgares' of Jacques de Vitry", London, 1890)]. The Preachers led the way in the composition of comprehensive collections of the lives of the saints or legendaries, writings at once for the use and edification of the faithful. Bartholomew of Trent compiled his "Liber epilogorum in Gesta Sanctorum " in 1240. After the middle of the thirteenth century Roderick of Cerrate composed a collection of "Vitæ Sanctorum" (Madrid University Library, cod. 146). The "Abbreviatio in gestis et miraculis sanctorum", composed in 1243 according to the "Speculum historiale" of Vincent of Beauvais, is the work of Jean de Mailly. The "Legenda Sanctorum" of Jacopo de Voragine (Vorazze) called also the "Golden Legend", written about 1260, is universally known. "The success of the book," writes the Bollandist, A. Poncelet, "was prodigious; it far exceeded that of all similar compilations." It was besides translated into all the vernaculars of Europe. The "Speculum Sanctorale" of Bernard Guidonis is a work of a much more scholarly character. The first three parts were finished in 1324 and the fourth in 1329. About the same time Peter Calo (d. 1348) undertook under the title of "Legenda sanctorum" an "immense compilation" which aimed at being more complete than its predecessors (A. Poncelet, "Le légendier de Pierre Calo" in "Analecta Bollandiana", XXIX, 1910, 5-116).
Catechetical literature was also early taken in hand. In 1256-7 Raymond Marti composed his "Explanatio symboli ad institutionem fidelium" ("Revue des Bibliothèques", VI, 1846, 32; March, "La 'Explanatio Symboli', obra inedita de Ramon Marti, autor del 'Pugio Fidei"', in "Anuari des Institut d'Estudis Catalans", 1908, and Bareclona, 1910). Thomas Aquinas wrote four small treatises which represent the contents of a catechism as it was in the Middle Ages: "De articulis fidei et Ecclesiae Sacramentis"; "Expositio symboli Apostolorum"; "De decem præceptis et lege amoris"; "Expositio orationis dominicae". Several of these writings have been collected and called the catechism of St. Thomas. (Portmann-Kunz, "Katechismus des hl. Thomas von Aquin", Lucerne, 1900.) In 1277 Laurent d'Orléans composed at the request of Philip the Bold, whose confessor he was, a real catechism in the vernacular known as the "Somme le Roi" (Mandonnet, "Laurent d'Orléans l'auteur de la Somme le Roi" in "Revue des langues romanes", 1911; "Dict. de théol. cath.", II, 1900). At the beginning of the fourteenth century Bernard Guidonis composed an abridgment of Christian doctrine which he revised later when he had become Bishop of Lodève (1324-31) into a sort of catechism for the use of his priests in the instruction of the faithful ("Notices et extraits de la Bib. Nat.", XXVII, Paris, 1879, 2nd part, p. 362, C. Douais, "Un nouvel écrit de Bernard Gui. Le synodal de Lodève, "Paris, 1944 p. vii). The "Discipulus" of John Hérolt was much esteemed in its day (Paulus, "Johann Hérolt und seine Lehre. Ein Beitrag zur Gesch. des religiosen Volksunterichte am Ausgang des Mittelalters" in "Zeitsch. für kath. Theol.", XXVI, 1902, 417).
The order also produced pedagogical works. William of Tournai composed a treatise "De Modo docendi pueros" (Paris, Bib. Nat. lat. 16435) which the General Chapter of 1264 recommended, as well as one on preaching and confession for school children. ("Act. Cap. Gen." I, 125; "Script. Ord. Præd.", I, 345). Vincent of Beauvais wrote especially for the education of princes. He first composed his "De eruditione filiorum regalium" (Basle, 1481), then the "De eruditione principum", published with the works of St. Thomas, to whom as well as to Guillaume Perrault it has been incorrectly ascribed; finally (c. 1260) the "Tractatus de morali principis institutione", which is a general treatise and is still unedited ("Script. Ord. Præd.", I, 239; R. Friedrich, "Vincentius von Beauvais als Pädagog nach seiner Schrift De eruditione filiorum regalium", Leipzig, 1883). Early in the fifteenth century (1405) John Dominici composed his famous "Lucula noctis", in which he deals with the study of pagan authors in the education of Christian youth. This is a most important work, written against the dangers of Humanism ("B. Johannis Dominici Cardinalis S. Sixti Lucula Noctis", ed. R. Coulon, Paris, 1908). Dominici is also the author of a much esteemed work on the government of the family ("Regola del governo di cure familiare dal Beato Giovanni Dominici", ed. D. Salve, Florence, 1860). St. Antoninus composed a "Regola a ben vivere" (ed. Palermo, Florence, 1858). Works on the government of countries were also produced by members of the order; among them are the treatises of St. Thomas "De rege et regno", addressed to the King of Cyprus (finished by Bartolommeo of Lucca), and the "De regimine subditorum", composed for the Countess of Flanders. At the request of the Florentine Government Girolamo Savonarola drew up (1493) his " Trattati circa il reggimento e governo della cittá di Firenze" (ed. Audin de Rians, Florence, 1847) in which he shows great political insight.
(vi) Canon law. -- St. Raymond of Pennafort was chosen by Gregory IX to compile the Decretals (1230-34); to his credit also belong opinions and other works on canon law. Martin of Troppau, Bishop of Gnesen, composed (1278) a "Tabula decreti" commonly called "Margarita Martiniana", which received wide circulation. Martin of Fano, professor of canon law at Arezzo and Modena and podeatà of Genoa in 1260-2, prior to entering the order, wrote valuable canonical works. Nicholas of Ennezat at the beginning of the fourteenth century composed tables on various parts of canon law. During the pontificate of Gregory XII John Dominici wrote copious memoranda in defense of the rights of the legitimate pope, the two most important being still unedited (Vienna, Hof-bibliothek, lat. 5102, fol. 1-24). About the middle of the fifteenth century John of Torquemada wrote extensive works on the Decretals of Gratian which were very influential in defense of the pontifical rights. Important works on inquisitorial law also emanated from the order, the first directories for trial of heresy being composed by Dominicans. The oldest is the opinion of St. Raymond of Pennafort [1235 (ed. in Bzovius, "Annal. eccles." ad ann. 1235 "Monum. Ord. Præd. Hist.", IV, fasc. II, 41; "Le Moyen Age", 2nd series III, 305)]. The same canonist wrote (1242) a directory for the inquisitions of Aragon (C. Douais, "L'Inquisition", Paris, I, 1906, p. 275). About 1244 another directory was composed by the inquisitors of Provence ("Nouvelle revue historique du droit français et étranger", Paris, 1883, 670; E. Vacandard, "L'Inquisition", Paris, 1907, p. 314). But the two classical works of the Middle Ages on inquisitorial law are that of Bernard Guidonis composed in 1321 under the title of "Directorium Inquisitionis hereticae pravitatis" (ed. C. Douais Paris, 1886) and the "Directorium Inquisitorum" of Nicholas Eymerich [(1399) "Archiv für Literatur und Kirchengeschechte"; Grahit, "El inquisidor F. Nicholas Eymerich", Girona, 1878; Schulte, "Die Gesch. der Quellen und Literatur des Canonischen Rechts", II, passim].
(vii) Historical Writings. -- The activity of the Preachers in the domain of history was considerable during the Middle Ages. Some of their chief works incline to be real general histories which assured them great success in their day. The "Speculum Historiale" of Vincent of Beauvais (d. circa 1264) is chiefly, like the other parts of the work, of the nature of a documentary compilation, but he has preserved for us sources which we could never otherwise reach (E. Boutarie, "Examen des sources du Speculum historiale de Vincent de Beauvais", Paris, 1863). Martin the Pole, called Martin of Troppau (d. 1279), in the third quarter of the thirteenth century composed his chronicles of the popes and emperors which were widely circulated and had many continuators ("Mon. Germ. Hist.: Script.", XXII). The anonymous chronicles of Colmar in the second half of the thirteenth century have left us valuable historical materials which constitute a sort of history of contemporary civilization (Mon. Germ. Hist.: Script., XVII). The chronicle of Jacopo da Voragine, Archbishop of Genoa (d. 1298) is much esteemed ("Rer. Ital. Script."; Mannucci, "La Cronaca di Jacopo da Voragine", Genoa, 1904). Ptolemy of Lucca and Bernard Guidonis are the two great ecclesiastical historians of the early fourteenth century. The "Historia ecclesiastica nova" of the former and the "Flores cronicorum seu cathalogus pontificum romanorum" of the latter contain valuable historical information.
But the historical activity of Bernard Guidonis far exceeded that of Ptolemy and his contemporaries; he is the author of twenty historical publications, several of which, such as his historical compilation on the Order of Preachers, are very important in value and extent. Bernard Guidonis is the first medieval historian who had a wide sense of historical documentation ("Rer. Ital. Script.", XI K. Krüger, "Des Ptolemäus Lucensis Leben und Werke", Göttingen, 1874; D. König, "Ptolemaus von Lucca und die Flores Chronicorum des B. Guidonis", Würzburg, 1875, Idem, "Tolomeo von Lucca", Harburg, 1878; Delisle, "Notice sur les manuscrits de Bernard Gui" in "Notices et manuscrits de la Bib. Nat.", XVII, pt. II, 169-455; Douais, "Un nouveau manuscrit de Bernard Gui et de ses chroniques des papes d'Avignon" in "Mém. soc. Archéol. Midi", XIV, 1889, p. 417, Paris, 1889; Arbellot, "Etude biographique et bibliographique sur Bernard Guidonis", Paris-Limoges, 1896). The fourteenth century beheld a galaxy of Dominican historians, the chief of whom were: Francesco Pipini of Bologna (d. 1320), the Latin translator of Marco Polo and the author of a "Chronicon" which began with the history of the Franks (L. Manzoni, "Di frate Francesco Pipini da Bologna, storico, geografo, viaggiatore del sec. XIV", Bologna, 1896); Nicholas of Butrinto (1313), author of the "Relatio de Henrici VII imperatoris itinere italico" (ed. Heyck, Innsbruck, 1888); Nicholas Trevet, compiler of the "Annales sex regum Angliæ" (ed. T. Hog, London, 1845); Jacopo of Acqui and his "Chronicon imaginis mundi" [(1330); Monumenta historiæ patriæ, script." III, Turin, 1848]; Galvano Fiamma (d. circal 1340) composed various works on the history of Milan (Ferrari, "Le cronache di Galvano Flamma e le fonti della Galvagnana" in "Bulletino dell' Istituto Storico Italiano", Rome, 1891); John of Colonna (c. 1336) is the author of a "De viris illustribus" and a "Mare Historiarum" (Mandonnet, "Des écrits authentiques de St. Thomas d'Aquin", Fribourg, 2nd ed., 1910, p. 97). In the second half of the fourteenth century Conrad of Halberstadt wrote a "Chronographia summorum Pontificum et Imperatorum romanorum (Merck, "Die Chronographia Konrads von Halberstadt" etc. in "Forsch. deutsch. Gesch." XX, 1880, 279); Henry of Hervordia (d. 1370) wrote a " Liber de rebus memorabilibus" (ed. Potthast, Göttingen, 1859); Stefanardo de Vicomercato is the author of the rhythmical poem "De gestis in civitate Mediolani" (in "Script. Rer. Ital.", IX; G. Calligaris, "Alcune osservazioni sopra un passo del poema 'De gestis in civitate Mediolani' di Stefanardo" in "Misc. Ceriani", Milan, 1910). At the end of the fifteenth century Hermann of Lerbeke composed a "Chronicon comitum Schauenburgensium" and a "Chronicon episcoporum Mindensium" (Eckmann, "Hermann von Lerbeke mit besonderer Berücksichtigung seines Lebens und der Abfassungszeit seiner Schriften" (Hamm, 1879); Hermann Korner left an important "Chronica novella" (ed. J. Schwalm, Göttingen 1895; cf. Waitz, "Ueber Hermann Korner und die Lübecker Chronikon", Göttingen, 1851). The "Chronicon" or "Summa Historialis" of St. Antoninus, Archbishop of Florence, composed about the middle of the fifteenth century is a useful compilation with original data for the author's own times (Schaube, "Die Quellen der Weltchronik des heil. Antonin Erzbischofs von Florenz" Hirschberg, 1880). Felix Fabri (Schmid, d. 1502) left valuable historical works; his "Evagatorium in Terræ Sanctæ, Arabiæ et Aegypti peregrinationem " (ed., Hassler, Stuttgart, 1843) is the most instructive and important work of this kind during the fourteenth century. He is also the author of a "Descriptio Sueviæ" ("Quellen zer Schweizer Gesch.", Basle, 1884) and a "Tractatus de civitate Ulmensi" (Litterarischesverein in Stuttgart, no. 186, Tübingen, 1889, ed. G. Veesenmeyer; cf., under the names of these writers, Quétif-Echard, "Script. Ord. Præd", Chevalier, "Répertoire . . . du moyen-âge; Bio-Bibl.", Paris, 1907, Potthast "Bib. Hist. Medii Ævi", Berlin, 1896; Hurter, "Nomenclator Lit.", II, 1906).
(viii) Miscellaneous works. -- Being unable to devote a section to each of the different spheres wherein the Preachers exercised their activity, we shall mention here some works which obtained considerable influence or are particularly worthy of attention The "Specula" ("Naturale", "doctrinale", "historiale"; the "Speculum morale" is apocryphal) of Vincent of Beauvais constitute the largest encyclopedia of the Middle Ages and furnished materials for many subsequent writers (Vogel, "Literar-historischen Notizen über den mittelalterlichen Gelehrten Vincenz von Beauvais", Freiburg, 1843; Bourgeat, "Etudes sur Vincent de Beauvais", Paris, 1856). The work of Humbert of Romans, "De tractandis in concilio generali", composed in 1273 at the request of Gregory X and which served as a programme to the General Council of Lyons in 1274, contains the most remarkable views on the condition of Christian society and the reforms to be undertaken (Mortier, "Hist. des Maîtres généraux de l'ordre des Frères Prêcheurs", I, 88). The treatise is edited in full only in Brown "Appendix ad fasc. rerum expectandarum et fugendarum" (London, 1690, p. 185). Burchard of Mount Sion with his "Descriptio Terræ Sanctae" written about 1283, became the classic geographer of Palestine during theMiddle Ages (J. C. M. Laurent, "Peregrinatores medii ævi quatuor", Leipsig, 1873). William of Moerbeke, who died as Archbishop of Corinth about 1286, was the revisor of translations of Aristotle from the Greek and the translator of portions not hitherto translated. To him are also due translations of numerous philosophical and scientific works of ancient Greek authors (Mandonnet "Siger de Brabant", I, 40). The "Catholicon" of the Genoese John Balbus, completed in 1285, is a vast treatise on the Latin tongue, accompanied by an etymological vocabulary. It is the first work on profane sciences ever printed. It is also famous because in the Mainz edition (1460) John Guttenberg first made use of movable type ("Incunabula xylographica et typographica", 1455-1500, Joseph Baer Frankfort, 1900, p. 11). The "Philobiblion" edited under the name of Richard of Bury, but composed by Robert Holcot (d. 1349), is the first medieval treatise on the love of books (ed. Cocheris, Paris, 1856; tr. Thomas, London, 1888). John of Tambach (d. 1372), first professor of theology at the newly-founded University of Prague (1347), is the author of a valuable work, the "Consolatio Theologiæ" (Denifle, "Magister Johann von Dambach" in "Archiv für Litt. u. Kirchengesch" III, 640). Towards the end of the fifteenth century Frederico Frezzi, who died as Bishop of Foligno (1416), composed in Italian a poem in the spirit of the "Divine Commedia" and entitled "Il Quadriregio" (Foligno, 1725); (cf. Canetti, "Il Quadriregio", Venice, 1889; Filippini, "Le edizioni del Quadriregio" in "Bibliofilia", VIII, Florence, 1907). The Florentine Thomas Sardi (d. 1517) wrote a long and valued poem, "L'anima peregrina", the composition of which dates from the end of the fifteenth century (Romagnoli "Frate Tommaso Sardi e il suo poema inedito dell' anima peregrine" in "Il propugnatore", XVIII, 1885, pt. II, 289).
(ix) Liturgy. -- Towards the middle of the thirteenth century the Dominicans had definitely established the liturgy which they still retain. The final correction (1256) was the work of Humbert of Romans. It was divided into fourteen sections or volumes. The prototype of this monumental work is preserved at Rome in the general archives of the order ("Script. Ord. Præd." I, 143; "Zeitschr. f. Kathol. Theol.", VII, 10). A portable copy for the use of the master general, a beautiful specimen of thirteenth-century book-making, is preserved in the British Museum, no. 23,935 (J. W. Legg, "Tracts on the Mass", Bradshaw Society, 1904; Barge, "Le Chant liturgique dans 1'Ordre de Saint-Dominique" in "L'Année Dominicaine", Paris, 1908, 27; Gagin, "Un manuscrit liturgique des Frères Prêcheurs antérieur aux réglements d Humbert de Romans" in "Revue des Bibliothèques", 1899, p. 163; Idem, "Dominicains et Teutoniques, conflit d'attribution du 'Liber Choralis'" no. 182 du catalogue 120 de M. Ludwig Rosenthal" in "Revue des Bibliothèques", 1908). Jerome of Moravia, about 1250, composed a "Tractatus de Musica" (Paris, Bib. Nat. lat. 16,663), the most important theoretical work of the thirteenth century on liturgical chant, some fragments of which were placed as preface to the Dominican liturgy of Humbert of Romans. It was edited by Coussemaker in his "Scriptores de musica medii ævi", I (Paris, 1864). (Cf. Kornmüller "Die alten Musiktheoretiker XX. Hieronymus von Mären" in "Kirchenmusikalisehes Jahrbueh", IV, 1889, 14.) The Preachers also left numerous liturgical compositions, among the most renowned being the Office of the Blessed Sacrament by St. Thomas Aquinas, one of the masterpieces of Catholic liturgy (Mandonnet, "Des écrits authentiques de S. Thomas d'Aquin", 2nd ed. p. 127). Armand du Prat (d. 1306) is the author of the beautiful Office of St. Louis, King of France. His work, selected by the Court of Philip the Bold, came into universal use in France ("Script. Ord. Præd." I, 499; "Notices et extraits des manuscrits de la Bib. Nat.", XXVII, 11th pt., 369, n. 6). The "Dies Iræ" has been attributed to Cardinal Latino Malabranca who was in his time a famous composer of ecclesiastical chants and offices ("Scritti vari di Filologia", Rome, 1901, p. 488).
(x) Humanistic works. -- The order felt more than is commonly thought the influence of Humanism and furnished it with noteworthy contributions. This influence was continued during the following period in the sixteenth century and reacted on its Biblical and theological compositions. Leonardo Giustiniani, Archbishop of Mytilene, in 1449, composed against the celebrated Poggio a treatise "De vera nobilitate", edited with Poggio's "De nobilitate" (Avellino, 1657). The Sicilian Thomas Schifaldo wrote commentaries on Perseus about 1461 and on Horace in 1476. He is the author of a "De viris illustribus Ordinis Prædicatorum", written in humanistic style, and of the Office of St. Catherine of Siena, usually but incorrectly ascribed to Pius II (Cozzuli "Tommaso Schifaldo umanista siciliano del sec. XV", Palermo, 1897, in "Documenti per servire alla storia di Sicilia", VI). The Venetian Francesco Colonna is the author of the celebrated work "The Dream of Poliphilus" ("Poliphili Hypnerotomachia, ubi humane omnia non nisi somnium esse docet", Aldus, Venice, 1499; cf. Popelin, "Le songe de Poliphile ou hypnerotomachia de Frère Francesco Colonna", Paris, 1880). Colonna's work aims to condense in the form of a romance all the knowledge of antiquity. It gives evidence of its author's profound classical learning and impassioned love for Græco-Roman culture. The work, which is accompanied by the most perfect illustrations of the time, has been called "the most beautiful book of the Renaissance" (Ilg, "Ueber den kunsthistorisches werth der Hypnerotomachia Poliphili", Vienna, 1872; Ephrusi, "Etudes sur le songe de Poliphile" in "Bulletin de Bibliophile" 1887, Paris, 1888; Dorez, "Des origines et de la diffusion du songe de Poliphile" in "Revue des Bibliothèques", VI, 1896, 239; Gnoli "Il sogno di Polifilo, in "Bibliofila", 1900, 190; Fabrini, "Indagini sul Polifilo" in "Giorn. Storico della letteratura Italiana", XXXV, 1900, I; Poppelreuter, "Der anonyme Meister des Polifilo" in "Zur Kunstgesch. des Auslandes", XX, Strassburg, 1904; Molmenti, "Alcuni documenti concernenti l'autore della (Hypnerotomachia Poliphili)" in "Archivio storico italiano", Ser. V, XXXVIII (906, 291). Tommaso Radini Todeschi (Radinus Todischus) composed under the title "Callipsychia" (Milan, 1511) an allegorical romance in the manner of Apuleius and inspired by the Dream of Poliphilus. The Dalmatian, John Polycarpus Severitanus of Sebenico, commentated the eight parts of the discourse of Donatus and the Ethics of Seneca the Younger (Perugia, 1517; Milan, 1520; Venice, 1522) and composed "Gramatices historicæ, methodicæ et exegeticæ" (Perugia, 1518). The Bolognese Leandro Alberti (d. 1550) was an elegant Latinist and his "De viris illustribus ordinis praedicatorum" (Bologna, 1517), written in the humanistic manner, is a beautiful specimen of Bolognese publishing ("Script. Ord. Præd.", II, 137; Campori, "Sei lettere inedite di Fra Leandro Alberti" in "Atti e memorie della Deput. di Storia patria per le prov. Modenesi e Parmensi", I, 1864, p. 413). Finally Matteo Bandello (d. 1555), who was called the "Dominican Boccacio", is regarded as the first novelist of the Italian Cinquecento and his work shows what an evil influence the Renaissance could exert on churchmen (Masi "Matteo Bandello o vita italiana in un novelliere del cinquecento", Bologna, 1900).
(g) The Preachers and Art
The Preachers hold an important place in the history of art. They contributed in many ways to the artistic life of the Middle Ages and the Renaissance. Their churches and convents offered an extraordinary field of activity to contemporary artists, while a large number of the Preachers themselves did important work in the various spheres of art. Finally by their teaching and religious activity they often exercised a profound influence on the direction and inspiration of art. Primarily established under a regime of evangelic poverty, the order took severe measures to avoid in its churches all that might suggest luxury and wealth. Until the middle of the thirteenth century its constitutions and general chapters energetically legislated against anything tending to suppress the evidence of poverty ("Archiv. f. Litt.-und Kirchgesch.", I, 225, "Acta Cap. Gen.", I, passim). But the order's intense activity, its establishment in large cities and familiar contact with the whole general movement of civilization triumphed over this state of things. As early as 1250, churches and convents appeared called opus sumptuosum (Finke, "Die Freiburger Dominikaner und der Münsterbau", Freiburg, 1901 p. 47; Potthast, op. cit., 22,426). They were, however, encouraged by ecclesiastical authority and the order eventually relinquished its early uncompromising attitude. Nevertheless ascetic and morose minds were scandalized by what they called royal edifices (Matthew Paris, "Hist. maj.", ad. ann. 1243; d'Achéry, "Spicelegium", Paris, 1723, II, 634; Cocheris "Philobiblion", Paris, 1856, p. 227). The second half of the thirteenth century saw the beginning of a series of monuments, many of which are still famous in history and art. " The Dominicans," says Cesare Cantù, "soon had in the chief towns of Italy magnificent monasteries and superb temples, veritable wonders of art. Among others may be mentioned: the Church of Santa Maria Novella, at Florence; Santa Maria Sopra Minerva, at Rome; St. John and St. Paul, at Venice; St. Nicholas, at Treviso; St. Dominic, at Naples, at Perugia, at Prato, and at Bologna, with the splendid tomb of the founder, St. Catherine, at Pisa; St. Eustorgius and Sta Maria delle Grazie, at Milan, and several others remarkable for a rich simplicity and of which the architects were mostly monks" ("Les Hérétiques de l'Italie", Paris, 1869, I, 165; Berthier, "L'église de Sainte Sabine à Rome", Rome, 1910; Mullooly, "St. Clement, Pope and Martyr, and his Basilica in Rome", Rome, 1873; Nolan, "The Basilica of St. Clement in Rome" Rome, 1910; Brown, "The Dominican Church of Santa Maria Novelli at Florence, An historical, architectural and artistic study", Edinburgh, 1902; Berthier, "L'église de la Minerve à Rome, Rome: 1910; Marchese, "San Marco convento dei Padri Predicatori in Firenze", Florence, 1853; Malaguzzi, "La chiesa e il convento di S. Domenico a Bologna secondo nuove richerche" in "Repertorium für Kunstwissenschaft", XX, 1897, 174; Caffi, "Della chiesa di Sant' Eustorgio in Milano", Milan, 1841; Valle, "S. Domenico Maggiore di Napoli", Naples, 1854; Milanese, "Le Chiesa monumentale di S. Nicolò in Treviso", Treviso, 1889; Mortier, "Notre Dame de la Guercia" Paris, 1904; Ital. tr. Ferretti, Florence, 1904; Oriandini, "Descrizione storica della chiesa di S. Domenico di Perugia", Perugia, 1798; Biebrach, "Die holzgedeckten Franziskaner und Dominikanerkirchen in Umbrien und Toskana", Berlin, 1908).
France followed in Italy's footsteps. Here mention must be made of the Jacobins of Toulouse (Carrière, "Les Jacobins de Toulouse", 2nd ed., Toulouse, s. d.); St. Jacques de Paris (Millie, "Antiquités rationales", Paris, 1790, III, 1); St. Maximin in Provence (Rostan, "Notice sur l'église de Saint-Maximin", Brignoles, 1859); Notre-Dame-de-Confort at Lyons (Cormier, "L'ancien couvent des Dominicains de Lyon", Lyons, 1898). A comprehensive account of the architectural work of the Dominicans in France may be found in the magnificent publication of Rohault de Fleury "Gallia Dominicana, Les couvents de Saint-Dominique en France au moyen-âge" (Paris, 1903, 2 vols. in 4). Spain was also covered with remarkable monuments: St. Catherine of Barcelona and St. Thomas of Madrid were destroyed by fire; S. Esteban at Salamanca, S. Pablo and S. Gregorio at Valladolid, Santo Tomas at Avila, San Pablo at Seville and at Cordova. S. Cruz at Granada, Santo Domingo at Valencia and Saragossa (Martinez-Vigil, "La orden de Predicadores", Barcelona, 1886). Portugal also had beautiful buildings. The church and convent of Batalha are perhaps the most splendid ever dwelt in by the order (Murphy, "Plans, elevations, sections and views of the Church of Batalha", London, 1795; de Condeixa, "O mosteiro de Batalha em Portugal", Paris, 1892; Vascoucellos, "Batalha. Convento de Santa Maria da Victoria", Porto, 1905). Germany had beautiful churches and convents, usually remarkable for their simplicity and the purity of their lines (Scherer, "Kirchen und Kloster der Franziskaner und Dominikaner in Thuringen", Jena, 1910; Schneider, "Die Kirchen der Dominikaner und Karmeliten" in "Mittelalterliche Ordensbauten in Mainz", Mainz, 1879; "Zur Wiederherstellung der Dominikanerkirche in Augsburg" in "Augsburger Postzeitung", 12 Nov., 1909; "Des Dominikanerkloster in Eisenach", Eisenach, 1857; Ingold, "Notice sur l'église et le couvent des Dominicains de Colmar", Colmar, 1894; Burckhardt-Riggenbach, "Die Dominikaner Klosterkirche in Basel", Basle, 1855; Stammler, "Die ehemalige Predigerkirche in Bern und ihre Wandmalerein" in "Berner Kunstdenkmaler", III, Bern, 1908).
Whatever may be said to the contrary the Dominicans as well as other mendicant orders created a special architectural art. They made use of art as they found it in the course of their history and adapted it to their needs. They adopted Gothic art and assisted in its diffusion, but they accepted the art of the Renaissance when it had supplanted the ancient forms. Their churches varied in dimensions and richness, according to the exigencies of the place. They built a number of churches with double naves and a larger number with open roofs. The distinct characteristic of their churches resulted from their sumptuary legislation which excluded decorated architectural work, save in the choir. Hence the predominance of single lines in their buildings. This exclusivism, which often went as far as the suppression of capitals on the columns, gives great lightness and elegance to the naves of their churches. While we lack direct information concerning most of the architects of these monuments, there is no doubt that many of the men who supervised the construction of its churches and convents were members of the order and they even assisted in works of art outside of the order. Thus we know that Brother Diemar built the Dominican church of Ratisbon (1273-77) (Sighart, "Gesch. d. bildenden Künste im Kgn. Bayern", Munich, 1862). Brother Volmar exercised his activity in Alsace about the same time and especially at Colmar (Ingold, op. cit.). Brother Humbert was the architect of the church and convent of Bonn, as well as of the stone bridge across the Aar, in the Middle Ages the most beautiful in the city (Howard, "Des Dominikaner-Kloster in Bern von 1269-1400", Bern, 1857). In Italy architects of the order are known to fame, especially at Florence, where they erected the church and cloisters of S. Maria Novella, which epitomize the whole history of Florentine art (Davidsohn, "Forschungen zur Gesch. von Florenz", Berlin, 1898, 466; Marchese, "Memorie dei più insigni pittori, scultori e architetti domenicani", Bologna, 1878, I). At first the order endeavoured to banish sculpture from its churches, but eventually accepted it and set the example by the construction of the beautiful tomb of St. Dominic at Bologna, and of St. Peter of Verona at the Church of St. Eustorgius at Milan. A Dominican, William of Pisa, worked on the former (Berthier, "Le tombeau de St. Dominique", Paris, 1895; Beltrani, "La cappella di S. Pietro Martire presso la Basilica di Sant Eustorgio in Milano" in "Archivio storico dell' arte", V, 1892). Brother Paschal of Rome executed interesting sculptural works, e.g. his sphinx of Viterbo, signed and dated (1286), and the paschal candlestick of Sta. Maria in Cosmedin, Rome ("Römische Quartalschrift", 1893, 29).
There were many miniaturists and painters among the Preachers. As early as the thirteenth century Hugh Ripelin of Strasburg (d. 1268) was renowned as a painter (Mon. Germ. Hist.: SS., XVII, 233). But the lengthy list is dominated by two masters who overshadow the others, Fra Angelico and Fra Bartolommeo. The work of Fra Giovanni Angelico da Fiesole (d. 1455) is regarded as the highest embodiment of Christian inspiration in art (Marchese, "Memorie", I, 245; Tumiàti, "Frate Angelico", Florence, 1897; Supino "Beato Angelico", Florence, 1898; Langton Dougias, "Fra Angelico", London, 1900; Wurm, "Meister und Schülerarbeit in Fra Angelicos Werk", Strasburg, 1907; Cochin, "Le Bienheureux Fra Giovanni Angelico da Fiesole", Paris, 1906; Schottmuller, "Fra Angelico da Fiesole", Stuttgart and Leipzig, 1911 (Fr. ed., Paris, 1911). Fra Bartolommeo belongs to the golden age of the Italian Renaissance. He is one of the great masters of drawing. His art is scholarly, noble and simple and imbued with a tranquil and restrained piety (Marchese, "Memorie", II, 1; Franz, "Fra Bartolommeo della Porta", Ratisbon, 1879; Gruyer, "Fra Bartolommeo della Porta et Mariotto Albertinelli", Paris-London, s. d.; Knapp, "Fra Bartolommeo della Porta und die Schule von San Marco", Halle, 1903). The order also produced remarkable painters on glass: James of Ulm (d. 1491), who worked chiefly at Bologna and William of Marcillat (d. 1529), who in the opinion of his first biographer was perhaps the greatest painter on glass who ever lived (Marchese, "Memorie", II; Mancini, "Guglielmo de Marcillat francese insuperato pittore sul vetro", Florence, 1909). As early as the fourteenth century Dominican churches and convents began to be covered with mural decorations. Some of these edifices became famous sanctuaries of art, such as S. Maria Novella and S. Marco of Florence. But the phenomenon was general at the end of the fifteenth century, and thus the order received some of the works of the greatest artists, as for instance the "Last Supper" of Leonardo da Vinci (1497-98) in the refectory of S. Maria delle Grazie at Milan (Bossi, "Del cenacolo di Leonardo daVinci", Milan, 1910; Sant' Ambrogio, "Note epigrafiche ed artistiche intorno alla sale del Cenacolo ed al tempio di Santa Maria delle Grazie in Milano" in "Archivio Storico Lombardo", 1892).
The Preachers exercised a marked influence on painting. The order infused its apostolic zeal and theological learning into the objects of art under its control, thus creating what may be called theological painting. The decoration of the Campo Santo of Pisa, Orcagna's frescoes in the Strozzi chapel and the Spanish chapel at S. Maria Novella, Florence, have long been famous (Michel, "Hist. de l'art depuis les premiers temps chrétiens jusqu'à nos jours", Paris, II, 1908; Hettner, "Die Dominikaner in der Kunstgesch. des l4. und 15. Jahrhunderts" in "Italienische Studien zur Gesch. der Renaissance", Brunswick, 1879, 99; "Renaissance und Dominikaner Kunst" in "Hist.-polit. Blatter", LXXXXIII, 1884; Perate, "Un Triomphe de la Mort de Pietro Lorenzetti", Paris, 1902; Bacciochi, "Il chiostro verde e la cappella degli Spagnuoli", Florence; Endres, " Die Verherrlichung des Dominikanerordens in der Spanischen Kapelle an S. Maria Novella zu Florenz" in "Zeitschr. f. Christliche Kunst", 1909, p. 323). To the same causes were due the numerous triumphs of St. Thomas Aquinas (Hettner, op. cit.; Berthier, "Le triomphe de Saint Thomas dans la chapelle des Espagnols à Florence", Fribourg, 1897; Ucelli, "Dell' iconografia di s. Tommaso d'Aquino", Naples, 1867). The influence of Savonarola on the artists and the art of his time was profound (Gruyer, "Les illustrations des écrits de Jérôme Savonarole et les paroles de Savonarole sur l'art", Paris, 1879; Lafenestre, "Saint François d' Assise et Savonarole inspirateurs de l'art Italien", Paris, 1911). The Dominicans also frequently furnished libretti, i.e. dogmatic or symbolic themes for works of art. They also opened up an important source of information to art with their sanctoriaux and their popularizing writings. Artistic works such as the dances of death and sybils allied with the prophets are greatly indebted to them (Neale, "L'art religieux du XIIIe siècle", Paris, 1910; Idem, "L'art religieux de la fin du moyen-âge en France", Paris, 1910). Even the mystical life of the order, in its way, exercised an influence on contemporary art (Peltzer, "Deutsche Mystik und deutsche Kunst", Strassburg, 1899; Hintze, "Der Einfluss des mystiken auf die ältere Kölner Malerschule", Breslau, 1901). Its saints and its confraternities, especially that of the Rosary, inspired many artists (Neuwbarn, "Die Verherrlichung des hl. Dominicus in der Kunst", 1906).
(h) The Preachers and the Roman Church
The Order of Preachers is the work of the Roman Church. She found in St. Dominic an instrument of the first rank. But it was she who inspired the establishment of the order, who loaded it with privileges, directed its general activity, and protected it against its adversaries. >From Honorius III (1216) till the death of Honorius IV (1287) the papacy was most favourable to the Preachers. Innocent IV's change of attitude at the end of his pontificate (10 May, 1254), caused by the recriminations of the clergy and perhaps also by the adhesion of Arnold of Trier to Frederick II's projects of anti-ecclesiastical reform, was speedily repaired by Alexander IV [22 Dec., 1254; ("Chart Univ. Paris", I, 263, 276; Winckelmann, "Fratris Arnoldi Ord. Præd. De correctione Ecclesiae Epistola", 1863; "Script. Ord. Praed.", II, 821 b)]. But as a general thing during the fourteenth and fifteenth centuries the popes remained much attached to the order, displaying great confidence in it, as is made manifest by the "Bullarium" of the Preachers. No other religious order, it would seem, ever received eulogies from the papacy like those addressed to it by Alexander IV, 23 May, 1257 (Potthast, op cit., 16,847). The order co-operated with the Church in every way, the popes finding in its ranks assistants who were both competent and devoted. Beyond doubt through its own activity, its preaching and in instruction, it was already a powerful agent of the papacy; nevertheless the popes requested of it a universal co-operation. Matthew Paris states in 1250: "The Friars Preachers, impelled by obedience, are the fiscal agents, the nuncios and even the legates of the pope. They are the faithful collectors of the pontifical money by their preaching and their crusades and when they have finished they begin again. They assist the infirm, the dying, and those who make their wills. Diligent negotiators, armed with powers of every kind, they turn all to the profit of the pope" (Matthew Paris, "Hist. Angl.", III, 317, in "Rer. Brit. Med. Æv. Script."). But the commissions of the Church to the Preachers far exceeded those enumerated by Matthew Paris, and among the weightiest must be mentioned the visitation of monasteries and dioceses, the administration of a large number of convents of nuns and the inquisitorial office. The order attempted to withdraw from its multifarious occupations, which distracted it from its chief end. Gregory IX partially yielded to their demands (25 Oct., 1239; cf. Potthast, op; cit., 10,804), but the order never succeeded in wholly winning its cause (Fontana, "Sacrum Theatrum Dominicanum" pt. II, De S. R. Ecclesiae Officialibus, Rome, 1666; "Bull. Ord. Præd.", I-II, passim; Potthast, "Regest. Pont. Rom.", Papal Register of the XIII cent. in "Bib. des Ecoles Françaises d'Athènes et de Rome").
The Dominicans gave to the Church many noted personages: among them during the Middle Ages were two popes, Innocent V (1276) and Benedict XI [1303-4; (Mothon, "Vie du B. Innocent V", Rome, n 1896; Fietta, "Nicolò Boccasino di Trevigi e il suo tempo", Padua, 1875; Funk, "Papst Benedikt XI", Münster, 1891; Grandjean; "Benoît XI avant son pontificat" (1240-1303) in "Mélanges archiv.-Hist. de L'école française de Rome", VIII, 219; Idem, "Recherches sur l'administration financière du pape Benoît XI", loc. cit., III, 1883, 47; Idem, "La date de la mort de Benoît XI", loc. cit. XIV, 1894, 241; Idem, "Registre de Benoît XI", Paris, 1885)]. There were twenty-eight Dominican cardinals during the first three centuries of the order's existence. Some of them were noted for exceptional services to the papacy. The earliest of them, Hugh of Saint Cher, had the delicate mission of persuading Germany to accept William of Holland after the deposition of Frederick II (Sassen, "Hugh von St. Cher em Seine Tätigkeit als Kardinal, 1244-1263", Bonn, 1908). Cardinal Latino Malabranca is famous for his legations and his pacification of Florence (1280; Davidsohn, "Gesch. von Florenz", II, Berlin, 1908, p. 152; Idem, "Forsch. zur Gesch von Florenz", IV, 1908, p. 226). Nicholas Albertini of Prato (1305-21) also undertook the pacification of Florence (1304; Bandini, "Vita del Cardinale Nicolo da Prato", Leghorn, 1757; Fineschi, "Supplemento alla vista del Cardinale Nicolò da Prato", Lucca, 1758; Perrens, "Hist. de Florence", Paris, III, 1877, 87). Cardinal Giovanni Dominici (1408-19) was the staunchest defender of the legitimate pope, Gregory XII, at the end of the Great Schism; and in the name of his master resigned is the papacy at the Council of Constance (Rossler, "Cardinal Johannes Dominici, O.Pr., 1357-1419", Freiburg, 1893; Mandonnet, "Beiträge zur. Gesch. des Kardinals Giovanni Dominici" in "Hist. Jahrbuch.", 1900; Hollerbach, "Die Gregorianische le Partei, Sigismund und das Konstanzer Konzil" in. "Römische Quartalschrift", XXIII-XXIV, 1909-10). Cardinal John de Torquemada (Turrecremata, 1439-68), an eminent theologian, was one of the strongest defenders of the pontifical rights at the time of the Council of Basle (Lederer, "Johann von Torquemada sein Leben und seine Schriften", Freiburg, 1879; Hefele, "Conciliengesch.", VIII)
Many important officials were furnished to the Church: Masters of the Sacred Palace (Catalamus, "De magistro sacri palatii apostolici" Rome, 1751); pontifical penitentiaries (Fontana, "Sacr. Theatr Dominic", 470; 631, "Bull. O. P.", VIII, 766, Poenitentiarii; Goller, "Die päpstliche Ponitentiarii vor ihrem Ursprung bis zu ihrer Umgestaltung unter Pius VII", Rome, 1907-11); and especially pontifical inquisitors. The defense of the Faith and the repression of heresy is essentially an apostolic and pontifical work. The Preachers also furnished many delegate judges holding their powers either from the bishops or from the pope, but the order as such had no mission properly so called, and the legislation for the repression of heresy was in particular absolutely foreign to it. The extreme dangers run by the Church at the beginning of the thirteenth century owing to the progress of the Albigensians and Cathari impelled the papacy to labour for their repression. It first urged the bishops to act, and the establishment of synodal witnesses was destined to make their mission more effective, but the insufficiency of their arrangement induced Gregory IX to advise the bishops to make use of the Preachers and finally doubtless owing to the lack of zeal displayed by many bishops, to create inquisitorial judges by pontifical delegation. The Preachers were not chosen de jure but de facto and successively in the various provinces of the order. The pope usually charged the Dominican provincials with the nomination of inquisitorial officers whose jurisdiction ordinarily coincided with the territory of the Dominican province. In their office the inquisitors were removed from the authority of their order and dependent only on the Holy See. The first pontifical inquisitors were invariably chosen from the Order of Preachers, the reason being the scarcity of educated and zealous clerics. The Preachers, being vowed to study and preaching, were alone prepared for a ministry, which required both learning and courage. The order received this like many other pontifical commissions, only with regret. The master general, Humbert of Romans declared that the friars should flee all odious offices and especially the Inquisition (Opera, ed. Berthier, II, 36)
The same solicitude to remove the order from the odium of the inquisitorial office impelled the provincial chapter of Cahors (1244) to forbid that anything should accrue to the friars from the administration of the Inquisition, that the order might not be slandered. The provincial chapter of Bordeaux (1257) even forbade the religious to eat with the inquisitors in places where the order had a convent (Douais, "Les Frères Prêcheurs en Gascogne", Paris-Auch, 1885, p. 64). In countries where heresy was powerful, for instance in the south of France and the north of Italy, the order had much to endure, pillage, temporary expulsion, and assassination of the inquisitors. After the putting to death of the inquisitors at Avignonet (28 May, 1242) and the assassination of St. Peter of Verona (29 April, 1242) ("Vitae fratrum", ed. Reichart, 231; Perein, "Monumenta Conventus Tolosani", Toulouse, 1693, II, 198, Acta SS., 29 April) the order, whose administration had much to suffer from this war against heresy, immediately requested to be relieved of the inquisitorial office. Innocent IV refused (10 April, 1243; Potthast, 11,083), and the following year the bishops of the south of France petitioned the pope that he would retain the Preachers in the Inquisition ("Hist. gén. du Languedoc", III, ed. in folio, proof CCLIX, Vol. CCCCXLVI). Nevertheless the Holy See understood the desire of the Preachers; several provinces of Christendom ceased to be administered by them and were confided to the Friars Minor viz., the Pontifical States, Apulia, Tuscany, the March of Trevisa and Slavonia, and finally Provence (Potthast, 11,993, 15,330, 15,409, 15,410, 18,895, 20,169; Tanon, "Hist. des tribunaux de l'inquisition en France" Paris, 1893; Idem, "Documents pour servir a l'hist. de l'Inquisition dans le Languedoc", Paris, 1900; Vacandard, "L'Inquisition", Paris, 1907; Lea, "Hist. of the Inquisition in the Middle Ages" New York-London, 1888, French tr., Paris, 1900; Frédéricq, "Corpus documentorum Inquisitionis hæreticæ pravitatis Neerlandicæ", Ghent, 1900; Amabile, "Il santo officio della Inquizione in Napoli" Citta di Castello, 1892; Canzons, "Hist. de l'Inquisition en France", Paris, 1909; Jordan, "La responsabilité de l'Eglise dans la répression de l'hérésie au moyen-âge" in "Annales de Philosophie chrét.", CLIV, 1907, p. 225). The suppression of heresy which had been especially active in certain more affected parts of Christendom, diminished notably in the second half of the thirteenth century. The particular conditions prevailing in Spain brought about the reestablishment of the Inquisition with new duties for the inquisitor general. These were exercised from 1483 to 1498 by Thomas of Torquemada, who reorganized the whole scheme of suppression, and by Diego de Deza from 1498 to 1507. These were the first and last Dominican inquisitors general in Spain (Lea, "Hist. of the Inquisition of Spain", New York, 1906, Cotarelo y Valledor, "Fray Diego de Deza", Madrid, 1905).
(i) The Friars Preachers and the Secular Clergy
The Preachers, who had been constituted from the beginning as an order of clerics vowed to ecclesiastical duties with a view to supplementing the insufficiency of the secular clergy, were universally accepted by the episcopate, which was unable to provide for the pastoral care of the faithful and the instruction of clerics. It was usually the bishops who summoned the Preachers to their dioceses. The conflicts which broke out here and there during the thirteenth century were not generally due to the bishops but to the parochial clergy who considered themselves injured in their temporal rights because of the devotion and generosity of the faithful towards the order. As a general thing compromises were reached between the convents and the parishes in which they were situated and peaceful results followed. The two great contests between the order and the secular clergy broke out in France during the thirteenth century. The first took place at the University of Paris, led by William of Saint-Amour (1252-59), and was complicated by a scholastic question. The episcopate had no share in this, and the church supported with all its strength the rights and privileges of the order, which emerged victorious (Mandonnet, "Siger de Brabant", I, 70, 90; Perrod, "Etude sur la vie et les uvres de Guillaume de Saint-Amour" in "Mémoires de la société d'émulation de Jura", Lons-le-Saunier, 1902, p. 61; Seppelt, "Der Kampf der Bettelorden an der Universität Paris in der Mitte des 13. Jahrhunderts" in "Kirchengeschichtliche Abhandlungen", Breslau, III, 1905; VII, 1909). The strife broke out anew in the north of France after the privilege of Martin IV, "Ad fructus uberes" (13 Dec., 1281), and lasted until the Council of Paris in 1290. It was to a large extent conducted by Guillaume de Flavacourt, Bishop of Amiens, but in this instance also the two great mendicant orders triumphed over their adversaries, thanks to the energetic assistance of two cardinal legates (Denifle-Chatelain, "Chart. Univ. Paris" I, passim; Finke, "Des Pariser National Konzil 1290" in "Römische Quartalschrift", 1895, p. 171; Paulus, "Welt und Ordensclerus beim Ausgange des XIII. Jahrhunderts in Kampfe um die Pfarr-Rechte", Essen-Ruhr, 1900).
The order gave many of its members to the episcopate, but endeavoured to prevent this. Sts. Dominic and Franeis seem to have disapproved of the accession of their religious to eeelesiastical dignities ("Speculum perfectionis", ed. Sabatier, Paris, 1898, p. 75; Thomas of Celano, "Legenda secunda S. Francisci", III, lxxxvi). Jordanus of Saxony the immediate successor of St. Dominic, forbade all acceptance of election or postulation to the episcopate, under pain of excommunication, without special permission of the pope, the general chapter, and the master general ("Acta Cap. Gen.", ed. Reichert, 4). During his administration he resisted with all his strength and declared that he would rather see a friar buried than raised to the episcopate ("Vitæ Fratrum", ed. Reichert, 141, 143, 209). Everyone knows the eloquent letter which Humbert of Romans wrote to Albertus Magnus to dissuade him from aecepting the nomination to the See of Ratisbon (1260; Peter of Prussia, "Vita B. Alberti Magni", Antwerp, 1621; p. 253). But all this opposition could not prevent the nomination of a great many to high ecclesiastical dignities. The worth of many religious made them so prominent that it was impossible that they should not be suggested for the episcopate. Princes and nobles who had sons or kinsmen in the order often laboured for this result with interested motives, but the Holy See especially saw in the accession of Dominicans to the episcopate the means of infusing it with new blood. From the accession of Gregory IX the appointment of Dominicans to dioceses and archdioceses became an ordinary thing. Hence until the end of the fifteenth century about fifteen hundred Preachers were either appointed or translated to dioceses or archdioceses, among them men remarkable for their learning, their competent administration, their zeal for souls, and the holiness of their lives. (Eubel, "Hierarchia catholica", I-II; "Bull Ord. Præd.", I-IV; "Script. Ord. Præd.", I, p. xxi; Cavalieri, "Galleria de' sommi Pontefici, Patriarchi, Areivescovi, e Vescovi dell' ordine de' Predicatori", Benevento, 1696; Vigna, "I veseovi domenicani Liguri ovvero in Liguria", Genoa, 1887.)
(j) The Preachers and Civil Society
During the Middle Ages the Preachers influenced princes and communities. Princes found them to be prudent advisers, expert ambassadors, and enlightened confessors. The French monarchy was much attached to them. As early as 1226 Jordanus of Saxony was able to write, in speaking of Blanche of Castile "The queen tenderly loves the friars and she has spoken with mc personally and familiarly about her affairs" (Bayonne, "Lettres du B. Jourdain de Saxe" Paris-Lyons 1865, p. 66). No prince was more devoted to the order than St. Louis, nor did any grant it more favours. The French monarchy sought most of its confessors during the Middle Ages from the Order of Preachers (Chapotin, "A travers l'histoire dominicaine: "Les princes français du Moyen Age et l'ordre de Saint Dominique", Paris, 1903, p. 207; Idem, "Etudes historiques sur la province dominicaine de France", Paris, 1890, p. 128). It was the entrance of Humbert II, Dauphin of Vienna, into the order, which gained Dauphiny for France (Guiffrey, "Hist. de la réunion du Dauphiné à la France" Paris, 1878). The Dukes of Burgundy also sought their confessors from the order (Chapotin, op. cit. 190). The kings of England did likewise and frequently employed its members in their service. (Palmer; "The Kings's Confessors" in "The Antiquary", London, 1890, p. 114; Tarett, "Friars Confessors of the English Kings" in "The Home Counties Magazine", XII, 1910, p. 100). Several German emperors were much attached to the order nevertheless the Preachers did not hesitate to enter into conflict with Frederick II and Louis of Bavaria when these princes broke with the Church (Opladen, "Die Stellung der deutschen Könige zu den Orden im dreizethnten Jahrhundert" Bonn, 1908; Paulus, "Thomas von Strassburg und Rudolph von Sachsen. Ihre Stellung zum Interdikt" in "Hist. Jahrbuch.", XIII, 1892, 1; "Neues Archiv. der Geschellschaft für altere deutsche Geschictskunde", XXX, 1905, 447). The kings of Castile and Spain invariably chose their confessors from among the Preachers ("Catalogo de los religiosos Dominicos qui hen servido e a los Señores de Castilla, de Aragon, y de Andalucia, en el empleo de sus Confessores de Estado", Madrid, 1700). The kings of Portugal likewise sought their directors from the same source (de Sousa, "Historia de S. Domingos particulor de Reino, e conquistas de Portugal" Lisbon, 1767; Grégoire, "Hist. des confesseurs les empereurs, des rois et d'autres princes", Paris, 1824).
The first to be established in the centres of cities, the Dominicans exercised a profound influence on municipal life, especially in Italy. A witness at the canonization of St. Dominic in 1233 expresses the matter when he says that nearly all the cities of Lombardy and the Marches placed their affairs and their statutes in the hands of the Preachers, that they might arrange and alter them to their taste and as seemed to them fitting. The same was true of the extirpation of wars, the restoration of peace, restitution for usury, hearing of confessions and a multitude of benefits which would be too long to enumerate ("Annales Ord. Præd.", Rome, 1756, append., col. 128). About this time the celebrated John of Vicenza exercised powerful influence in the north of Italy and was himself podestà of Verona (Sutter, "Johann von Vicenza und die italienisehe Friedensbewegung im Jahre 1233", Freiburg, 1891; Ital. tr., Vicenza, 1900; Vitali, "I Domenicani nella vita italiana del secolo XIII", Milan, 1902; Hefele, "Die Bettelorden und das religiöse Volksleben Ober-und Mittelitaliensim XIII. Jahrhundert", Leipzig-Berlin, 1910). An idea of the penetration of the order into all social classes may be formed from the declaration of Pierre Dubois in 1300 that the Preachers and the Minors knew better than anyone else the condition of the world and of all social classes ("De recuperatione Terre Sancte", ed. Langlois, Paris, 1891, pp. 51, 74, 84). The part played by Catherine of Siena in the pacification of the towns of Central Italy and the return of the papacy from Avignon to Rome is well known. "She was the greatest figure of the second half of the fourteenth century, an Italian, not only a saint, a mystic, a miracle-worker, but a statesman, and a great statesman, who solved for the welfare of Italy and all Christendom the most difficult and tragic question of her time" (Gebhart "Une sainte homme d'état, Ste Catherine de Sienne"; in "Revue Hebdomadaire", 16 March, 1907, 257). It was the Dominican Bishop of Geneva Adémar de la Roche, who granted that town its liberties and franchise in 1387 (Mallet, "Libertés, franchises, immunités, et coutumes de la ville de Genève promulgés par évêque Adémar Fabri le 23 Mai, 1387" in "Mémoires et documents de la société d'histoire et d'archéologie de Genève", Geneva, II, 1843, p. 270). Finally reference must be made to the profound influence exercised by Girolamo Savonarola (1498) on the political life of Florence during the last years of the fifteenth century (Vilari, "La Storia di Girolamo Savonarola e dé suoi tempi", Florence, 1887; Luotto, "Il vero Savonarola", Florence, 1897).
(k) The Preachers and the Faithful
During the thirteenth century the faithful were almost without pastoral care and preaching. The coming of the Preachers was an innovation which won over the people eager for religious instruction. What a chronicler relates of Thuringia was the case almost everywhere: "Before the arrival of the Friars Preachers the word of God was rare and precious and very rarely preached to the people. The Friars Preachers preached alone in every section of Thuringia and in the town of Erfurt and no one hindered them" (Koch, "Graf Elger von Holmstein", Gotha, 1865, pp. 70, 72). About 1267 the Bishop of Amiens, Guillaume de Flavacourt, in the war against heresy already mentioned, declared that the people refused to hear the word of God from any save the Preachers and Minors (Bibl. de Grenoble, MS. 639, fol. 119). The Preachers exercised a special influence over the piously inclined of both sexes among the masses, so numerous in the Middle Ages, and they induced to penance and continence a great many people living in the world, who were commonly called Beguins, and who lived either alone or in more or less populous communities. Despite the order's attraction for this devout, half-lay, half-religious world, the Preachers refused to take it under their jurisdiction in order not to hamper their chief activity nor distort their ecclesiastical ideal by too close contact with lay piety. The General Chapters of 1228 and 1229 forbade the religious to give the habit to any woman or to receive her profession, or to give spiritual direction to any community of women not strictly subject to some authority other than that of the order ("Archiv. f. Litt. a Kirchengesch.", I, 27; Bayonne, "Lettres du B. Jourdain de Saxe", 110). But the force of circumstances prevailed, and, despite everything, these clients furnished the chief elements of the Penitential Order of St. Dominic, who received their own rule in 1285, and of whom more has been said above (Mosheim, "De Beghardis et Beguiniabus", Leipzig, 1720; Le Grand "Les Béguines de Paris", 1893; Nimal, "Les Beguinages", Nivelles, 1908). The Order especially encouraged congregations of the Blessed Virgin and the saints, which developed greatly, especially in Italy. Many of them had their headquarters in convents of the Preachers, who administered them spiritually. After the Penitential movement of 1260 confraternities were formed commonly called Disciplinati, Battuti, etc. Many of them originated in Dominican churches (there is no general historical work on this subject). In 1274, during the Council of Lyons, Gregory X confided to the Dominicans the preaching of the Holy Name of Jesus, whence arose confraternities of that name (Bull. Ord. Præd., VIII, 524). Finally the second half of the fifteenth century saw the rapid development of confraternities of the Holy Rosaryunder the influence of the Preachers ("Acta Sanctae Sedis nec non magistrorum et capitulorum generalium sacri ordinis Prædicatorum pro Societate SS. Rosarii ", Lyons, 1890). With the object of developing the piety of the faithful the Preachers allowed them to be buried in the habit of the order (Cantimpratanus, "De bono universali apum", lib. II, viii, n. 8). From the time of Jordanus of Saxony they issued letters of participation in the spiritual goods of the order. The same general established at Paris the custom of the evening sermon (collatio) for the students of the University, in order to turn them aside from dissipation, which custom passed to all the other universities ("Vita fratrum", ed. Reichert, 327).
(l) The Preachers and the Foreign Missions
During the Middle Ages the Order of Preachers exercised considerable activity within the boundaries of Christendom and far beyond. The evangelization of heathen countries was confided to the nearest Dominican provinces. At the beginning of the fourteenth century the missions of Asia became a special group, the congregation of Friars Pilgrims for Christ. Some of the remote provinces, especially those of Greece and the Holy Land, were recruited from volunteers throughout the order. Besides the work of evangelization the religious frequently assumed the mission of ambassador or agent to schismatic or pagan princes, and Friars Preachers frequently occupied sees in partibus infidelium. A number of them, faithful to the order's doctrinal vocation, composed works of all kinds to assist their apostolate to defend the Christian Faith, to inform the Roman Church or Latin princes concerning the condition of the East, and to indicate measures to be taken against the dangers threatening Christianity. Finally they frequently shed their blood in these inhospitable and unfruitful countries. The province of Spain laboured for the conversion of the Arabs of the Peninsula, and in 1256 Humbert of Romans described the satisfactory results (H. de Romanis, "Opera", ed. Berthier, II, 502). In 1225 the first Spanish Dominicans evangelized Morocco and the head of the mission, Brother Dominic, was consecrated in that year first Bishop of Morocco (Analecta Ord. Præd., III, 374 sqq.). Some years later they were already established at Tunis ["Mon. Ord. Præd.: Hist.", IV (Barmusidiana) fasc. II, 29]. In 1256 and the ensuing years Alexander IV, at the instance of St. Raymond of Pennafort, gave a vigorous impulse to this mission (Potthast, 16,438; 17,187; 17,929).
In the north of Europe the province of England or that of Dacia carried its establishments as far as Greenland (Telié, "L'évangelization de l'Amérique avant Christophe Colomb" in "Compte rendu du congrès scient. intern. des Catholiques", 1891, sect. hist., 1721). As early as 1233 the province of Germany promoted the crusade against the Prussians and the heretical Stedingers, and brought them to the Faith (Schomberg, "Die Dominikaner im Erzbistum Bremen", Brunswick, 1910, 14; "Bull. Ord. Præd.", I, 61; H. de Romanis, "Opera", II, 502). The province of Poland, founded by St. Hyaeinth (1221), extended its apostolate by means of this saint as far as Kieff and Dantizig. In 1246 Brother Alexis resided at the Court of the Duke of Russia, and in 1258 the Preachers evangelized the Ruthenians (Abraham, "Powstanie organizacyi Kosicio lacinskiego na Rusi", Lemberg, 1904; Rainaldi, "Annal. eccl.", ad ann. 1246, n. 30; Potthast, 17,186; Baracz, "Rys dziejó Zakonn Kaznodzie jskiego w Polsce" Lemberg, 1861; Comtesse de Flavigny, "Saint Hyacinthe et ses compagnons", Paris, 1899). The province of Hungary, founded in 1221 by Bl. Paul of Hungary, evangelized the Cumans and the people of the Balkans. As early as 1235-37 Brother Richard and his companions set out in quest of Greater Hungary -- the Hungarian pagans still dwelling on the Volga ("Vitæ Fratrum", ed. Reichert, 305; "De inventa Hungaria Magna tempore Gregorii IX", ed. Endlicher, in "Rerum Hungaricarum Monumenta", 248; Ferrarius, "De rebus Hungaricæ Provinciæ S. Ord. Præd.", Vienna, 1637).
The province of Greece, founded in 1228, occupied those territories of the empire of the East which had been conquered by the Latins, its chief centre of activity being Constantinople. Here also the Preachers laboured for the return of the schismatics to ecclesiastical unity ("Script. Ord. Præd.", I, pp. i, xii, 102, 136, 156, 911; Potthast, 3198; "Vitæ fratrum", 1218). The province of the Holy Land established in 1228, occupied all the Latin conquest of the Holy Land besides Nicosia and Tripoli. Its houses on the Continent were destroyed one after the other with the defeat of the Christians, and at the beginning of the fourteenth century the province was reduced to the three convents on the Island of Cyprus ("Script. Ord. Præd.", I, pp. i, xii; Balme, "La Province dominicaine de Terre-Sainte de 1277 à 1280" in "Archives de l'Orient Latin"; Idem, "Les franciscains et les dominicains à Jérusalem au treizième et au quatorzième siècle", 1890, p. 324). The province of the Holy Land was the starting point for the evangelization of Asia during the thirteenth century. As early as 1237 the provincial, Philip, reported to Gregory IX extraordinary results obtained by the religious; the evangelization reached Jacobites and Nestorians, Maronites and Saracens (Script. Ord. Præd., I, 104). About the same time the Friars established themselves in Armenia and in Georgia ("Bull. Ord. Præd.", I, 108, "Script. O P.", I, 122; H. de Romanis, "Opera" II, 502 Vinc. Bellovacensis, "Speculum historiale", l. b XXI, 42; Tamarati, "L'Eglise Géorgienne des origines jusqu'à nos jours", Rome, 1910, 430).
The missions of Asia continued to develop through out the thirteenth century and part of the fourteenth and missionaries went as far as Bagdad and India [Mandonnet, "Fra Ricoldo de Monte Croce" in "Revue bib.", I, 1893; Balme, "Jourdain Cathala de Sévérae, Evêque de Coulain" (Quilon), Lyons, 1886]. In 1312 the master general, Béranger de Landore, organized the missions of Asia into a special congregation of "Friars Pilgrims", with Franco of Perugia as vicar general. As a base of evangelization they had the convent of Pera (Constantinople), Capha, Trebizond, and Ncgropont. Thence they branched out into Armenia and Persia. In 1318 John XXII appointed Franco of Perugia Archbishop of Sultanieh, with six other Dominicans as suffragans. During the first half of the fourteenth century the Preachers occupied many sees in the East. When the missions of Persia were destroyed in 1349, the Preachers possessed fifteen monasteries there, and the United Brethren (see below) eleven monasteries. In 1358 the Congregation of Pilgrims still had two convents and eight residences. This movement brought about the foundation, in 1330, of the United Brethren of St. Gregory the Illuminator. It was the work of Bl. Bartolommeo Petit of Bologna, Bishop of Maragha, assisted by John of Kerni. It was formed by Armenian religious who adopted the Constitution of the Dominicans and were incorporated with the order after 1356. Thirty years after their foundation the United Brethren had in Armenia alone 50 monasteries with 700 religious. This province still existed in the eighteenth century [Eubel, "Die während des 14. Jahrhunderts im Missionsgebiet der Dominikanel und Franziskaner errichteten Bistümer" in "Festchrift des deutschen Campo Santo in Rom", Freiburg i. Br., 1897, 170; Heyd, "Die Kolonien der römischen Kirche, welche die Dominikaner und Franziskaner im 13. und 14. Jahrhundert in dem von der Tataren beherrschten Ländern Asiens und Europas gregründet haben" in "Zeitschrift für die historische Theologie", 1858; Tournebize, "Hist. politique et religieuse de l'Arménie", Paris, s. d (1910) 320; André-Marie, "Missions dominicaines dans l'Extrême Orient", Lyons and Paris, 1865 Mortier, "Hist. des maîtres généraux de l'ordre des Frères Prêcheurs", I, IV].
(m) The Preachers and Sanctity
It is characteristic of Dominican sanctity that its saints attained holiness in the apostolate, in the pursuit or promotion of learning, administration, foreign missions, the papacy, the cardinalate, and the episcopate. Until the end of the fifteenth century the order in its three branches gave to the Church nine canonized saints and at least seventy-three blessed. Of the first order (the Preachers) are St. Dominic, St. Peter of Verona, martyr, St. Thomas Aquinas, St. Raymond of Pennafort, St. Vincent Ferrer, St. Antoninus of Florence. Among the Dominican saints in general there is a predominance of the intellectual over the emotional qualities; their mystical life is more subjective than objective; and asceticism plays a strong part in their holiness. Meditation on the sufferings of Christ and His love was common among them. Mystic states, with the phenomena which accompany them, were ordinary, especially in convents of women in German countries. Many received the stigmata in various forms. St. Thomas Aquinas and Meister Eckhart were, from different standpoints, the greatest medieval theorists concerning the mystical state (Giffre de Rechac, "Les vies et actions mémorables des saints canonisés de l'ordre des Frères Prêcheurs et de plusieurs bienheureux et illustres personnages du même ordre", Paris, 1647; Marchese, "Sagro diario domenicano", Naples, 1668, 6 vols. in fol.; Manoel de Lima, "Agiologio dominico", Lisbon, 1709-54, 4 vols. in fol.; "Année dominicaine", Lyons, 1883-1909, 12 vols. in 4; Imbert-Gourbeyre, "La Stigmatisation", Clermont-Ferrand, 1894; Thomas de Vallgormera, "Mystica theologia D. Thomae", Barcelona, 1662; Turin, 1911, re-ed. Berthier).
(2) Modern Period
The modern period consists of the three centuries between the religious revolution at the beginning of the sixteenth century (Protestantism) and the French Revolution with its consequences. The Order of Preachers, like the Church itself, felt the shock of these destructive revolutions but its vitality enabled it to withstand them successfully. At the beginning of the sixteenth century the order was on the way to a genuine renaissance when the Revolutionary upheavals occurred. The progress of heresy cost it six or seven provinces and several hundreds of convents, but the discovery of the New World opened up a fresh field of activity. Its gains in America and those which arose as a consequence of the Portuguese conquests in Africa and the Indies far exceeded the losses of the order in Europe, and the seventeenth century saw its highest numerical development. The sixteenth century was a great doctrinal century, and the movement lasted beyond the middle of the eighteenth. In modern times the order lost much of its influence on the political powers, which had universally fallen into absolutism and had little sympathy for the democratic constitution of the Preachers. The Bourbon Courts of the seventeenth and eighteenth centuries were particularly unfavourable to them until the suppression of the Society of Jesus. In the eighteenth century there were numerous attempts at reform which created, especially in France, geographical confusion in the administration. During the eighteenth century the tyrannical spirit of the European Powers and, still more, the spirit of the age lessened the number of recruits and the fervour of religious life. The French Revolution ruined the order in France, and the crises which more or less rapidly followed considerably lessened or wholly destroyed numerous provinces.
(a) Geographical Distribution and Statistics
The modern period saw a great change in the geographical distribution of provinces and the number of religious in the order. The establishment of Protestantism in Anglo-Saxon countries brought about during the sixteenth century, the total or partial disappearance of certain provinces. The provinces of Saxony, Dacia, England, and Scotland completely disappeared, that of Teutonia was mutilated; that of Ireland sought refuge in various houses on the Continent. The discovery and evangelization of America opened up vast territories, where the first Dominican missionaries established themselves as early as 1510. The first province, with San Domingo and the neighbouring islands for its territory, was erected, under the name of the Holy Cross, in 1530. Others followed quickly -- among them St. James of Mexico (1532), St. John Baptist of Peru (1539), St. Vincent of Chiapa (1551), St. Antoninus of New Granada (1551), St. Catherine of Quito (1580), St. Lawrence of Chile (1592). In Europe the order developed constantly from the middle of the sixteenth century till the middle of the eighteenth. New provinces or congregations were formed. Under the government of Serafino Cavalli (1571-78) the order had thirty-one provinces and five congregations. In 1720 it had forty-nine provinces and four congregations. At the former date there were about 900 convents; at the latter, 1200. During Cavalli's time the order had 14,000 religious, and in 1720 more than 20,000. It seems to have reached its greatest numerical development during the seventeenth century. Mention is made of 30,000 and 40,000 Dominicans; perhaps these figures include nuns; it does not seem probable that the number of Preachers alone ever exceeded 25,000. The secularization in Austria-Hungary under Joseph II began the work of partial suppression of convents, which was continued in France by the Committee of Regulars (1770) until the Convention (1793) finally destroyed all religious life in that country. The Napoleonic conquest overthrew many provinces and houses in Europe. Most of them were eventually restored; but the Revolution destroyed partially or wholly the provinces of Portugal (1834), Spain (1834), and Italy (1870). The political troubles brought about by the revolt of Latin America from the mother country at the beginning of the nineteenth century partially or wholly destroyed several provinces of the New World ("Script. Ord. Præd.", II, p. I, "Analecta Ord. Præd.", I sqq.; "Dominicanus orbis descriptus"; Mortier, "Hist. des maîtres généraux", V sqq.; Chapotin, "Le dernier prieur du dernier couvent", Paris, 1893; Rais, "Historia de la provincia de Aragón, orden de Predicadores desde le año 1803 haste el de 1818", Saragossa, 1819; 1824).
(b) Administration of the Order
During the modern period the Preachers remained faithful to the spirit of their organization. Some modifications were necessitated by the general condition of the Church and civil society. Especially noteworthy was the attempt, in 1569, of St. Pius V, the Dominican pope, to restrict the choice of superiors by inferiors and to constitute a sort of administrative aristocracy (Acta Cap. Gener., V, 94). The frequent intervention of popes in the government of the order and the pretensions of civil powers, as well as its great development, diminished the frequency of general chapters; the rapid succession of masters general caused many chapters to be convened during the seventeenth century; in the eighteenth century chapters again became rare. The effective administration passed into the hands of the general assisted by pontifical decrees. During these three centuries the order had many heads who were remarkable for their energy and administrative ability, among them Thomas de Vio (1508-18), Garcia de Loaysa (1518-24), Vincent Giustiniani (1558-70), Nicolo Ridolfi (1629-44), Giovanni Battista de' Marini (1650-69), Antonin Cloche (1686-1720), Antonin Brémond (1748-55), John Thomas de Boxadors (Mortier, "Hist. des maîtres généraux", V sq.; "Acta cap. gen.", IV sq.; "Chronicon magistrorum generalium"; "Regula S. Augustini et Constitutiones Ord. Præd.", Rome, 1695; Paichelli, "Vita del Rmo P. F. Giov. Battista de' Marini", Rome, 1670; Messin, "Vita del Rmo P F. Antonino Cloche", Benevento, 1721; "Vita Antonini Bremondii" in "Annales Ord. Præd.", Rome, 1756, I, p. LIX).
(c) Scholastic Organization
The scholastic organization of the Dominicans during this modern period tended to concentration of studies. The conventual school required by the Constitutions disappeared, at least in its essentials, and in each province or congregation the studies were grouped in particular convents. The studia generalia multiplied, as well as convents incorporated with universities. The General Chapter of 1551 designates 27 convents in university towns where, and where only, the religious might take the degree of Master in Theology. Through the generosity of Dominicans in high ecclesiastical offices large colleges for higher education were also established for the benefit of certain provinces. Among the most famous of these were the College of St. Gregory at Valladolid, founded in 1488 by Alonzo of Burgos, adviser and confessor of the kings of Castile (Bull. O. P., IV, 38); that of St. Thomas at Seville, established in 1515 by Archbishop Diego de Deza ("Historia del colegio major de Ste Tomás de Sevilla", Seville, 1890). The Preachers also established universities in their chief provinces in America -- San Domingo (1538), Santa Fé de Bogotá (1612), Quito (1681), Havana (1721) -- and even in the Philippines, where the University of Manila (1645) is still flourishing and in their hands. During the sixteenth and following centuries the schedule of studies was more than once revised, and the matter extended to meet the needs of the times. Oriental studies especially received a vigorous impulse under the generalship of Antonin Brémond (Fabricy, "Des titres primitifs de la Révélation", Rome, 1772, II, 132; "Acta. Cap. Gen.", IV-VII; "Bull. O. P.", passim; V. de la Fuente, "La enseñanza Tomistica en España", Madrid, 1874; Contarini " Notizie storiche circa gli publici professori nello studio di Padova scelti dall' ordine di San Domenieo", Venice, 1769).
(d) Doctrinal Activity
The doctrinal activity of the Preachers continued during the modern period. The order, closely connected with the events of the Reformation in German countries, faced the revolutionary movement as best it could, and by preaching and writing deserved what Dr. Paulus has said of it: "It may well be said that in the difficult conflict through which the Catholic Church had to pass in Germany in the sixteenth century no other religious order furnished in the literary sphere so many champions, or so well equipped, as the Order of St. Dominic" ("Die deutschen Dominikaner in Kampfe gegen Luther, 1518-1563", Freiburg i. Br., 1903). The order was conspicuous by the number and influence of the Dominican bishops and theologians who took part in the Council of Trent. To a certain extent Thomistic doctrine predominated in the discussions and decisions of the council, so that Clement VII, in 1593, could say, when he desired the Jesuits to follow St. Thomas, that the council approved and accepted his works (Astrain, "Historia de la Compañia de Jésus en la asistencia de España", III, Madrid, 1909, 580). The "Catechismus ad Parochos", the composition of which had been ordered by the council, and which was published at the command of Pius V (1566), is the work of Dominican theologians (Reginaldus, "De catechismi romani auctoritate dissertatio", Naples, 1765). The Spanish Dominican School of the sixteenth century, inaugurated by Francisco de Vitoria (d. 1540), produced a series of eminent theologians: Melchior Cano (1560), the celebrated author of "De locis theologicis"; Domingo Soto (1500); Bartolomé de Medina (1580); Domingo Bañez. This. line of theologians was continued by Tomás de Lemos (1629); Diego Alvarez (1635); Juan de S. Tomás (1644), ["Script. O.P.", II, s. vv.; P. Getino, "Historia de un convento" (St. Stephen of Salamanca), Vergara, 1904 Ehrle, "Die Vatikanischen Handschriften der Salamanticenser Theologen des sechszehnten Jahrhunderts" in "Der Katholik", 64-65, 1884-85; L. G. Getino, "El maestro Fr. Francisco de Vitoria" in "La Ciencia tomista", Madrid, I, 1910, 1; Caballero, "Vida del Illmo. dr. D. Fray Melchor Cano", Madrid, 1871; Alvarez, "Santa Teresa y el P. Bañez", Madrid, 1882].
Italy furnished a contingent of Dominican theologians of note, of whom Thomas de Vio Cajetan (d. 1534) was incontestably the most famous (Cossio, "II cardinale Gaetano e la riforma", Cividale, 1902). Franceseo Silvestro di Ferrara (d. 1528) left a valuable commentary on the "Summa contra Gentiles " (Script. O. P., II, 59). Chrysostom Javelli, a dissenter from the Thomistic School, left very remarkable writings on the moral and political sciences (op. cit., 104). Catharinus (1553) is a famous polemicist, but an unreliable theologian (Schweizer, "Ambrosius Catharinus Politus, 1484-1553, ein Theologe des Reformations-zeitalters", Münster, 1910). France likewise produced excellent theologians -- Jean Nicolai (d. 1673); Vincent de Contenson (d. 1674); Antoine Reginald (d. 1676); Jean-Baptiste Gonet (d. 1081); Antoine Gondin (d. 1695); Antonin Manoulié (d. 1706); Noël Alexandre (Natalie Alexander) (d. 1724); Hyacinthe de Graveson (d. 1733); Hyacinthe Serry (d.1738) ("Seript. O. P.", II; Hurter "Nomenelator", IV; H. Serry, "Opera omnia", I , Lyons, 1770, p. 5). From the sixteenth century to the eighteenth the Thomistic School upheld by the authority of Dominican general chapters and theologians, the official adhesion of new religious orders and various theological faculties, but above all by the Holy See, enjoyed an increasing and undisputed authority.
The disputes concerning moral theology which disturbed the Church during the seventeenth and eighteenth centuries, originated in the theory of probability advanced by the Spanish Dominican Bartolomé de Medina in 1577. Several theologians of the order adopted, at the beginning of the seventeenth century the theory of moral probability; but in consideration of the abuses which resulted from these doctrines the General Chapter of 1656 condemned them, and after that time there were no more Probabilists among the Dominicans. The condemnations of Alexander VII (1665, 1667), the famous Decree of Innocent XI, and various acts of the Roman Church combined to make the Preachers resolute opponents of Probabilism. The publication of Concina's "Storia del probabilismo" in 1743 renewed the controversy. He displayed enormous activity, and his friend and disciple, Giovanni Vicenzo Patuzzi (d. 1769) defended him in a series of vigorous writings. St. Alphonsus Liguori felt the consequences of these disputes, and, in consideration of the position taken by the Holy See, greatly modified his theoretical system of probability and expressed his desire to adhere to the doctrine of St. Thomas Aquinas (Mandonnet, "Le décret d'Innocent XI contre le probabilisme", in "Revue Thomiste" 1901-03; Ter Haar, "Des Decret des Papstes Innocenz XI über den Probabilismus", Paderborn, 1904; Concina, "Della storia del Probabilismo e del Rigorismo", Lucca, 1743; Mondius, "Studio storico-critico sul sistema morale di S. Alfonso M. de Liguori", Monza, 1911; Dölinger-Reuseh, "Gesch. der Moralstreitigkelten", Nordlingen, 1889).
(e) Scientific productions
The literary activity of the Preachers of the sixteenth and eighteenth centuries was not confined to the theological movement noticed above, but shared in the general movement of erudition in the sacred sciences. Among the most noteworthy productions were the works of Pagnini (d. 1541) on the Hebrew text of Scripture; his lexicons and grammars were famous in their day and exercised a lasting influence (Script. O. P., II 114); Sixtus of Siena (d. 1569), a converted Jew created the science of introduction to the sacred Books with his "Bibliotheca Sancta" (Venice, 1566; op. cit., 206); Jacques Goar, liturgist and Orientalist published the "Euchologium sive rituale Græeorum" (Paris, 1647), a work which, according to Renaudot, was unsurpassed by anything in its time (Hurter, "Nomenclat. litt.", III, 1211). François Combefis (d. 1679) issued editions of the Greek Fathers and writers (op. cit., IV, 161). Michel le Quien, Orientalist, produced a monumental work in his "Oriens Christianus". Vansleb (d. 1679) was twice sent by Colbert to the Orient, whence he brought a large number of MSS. for the Bibliothèque du Roi (Pougeois "Vansleb", Paris, 1869). Thomas Mammachi (d. 1792) left a large unfinished work, "Origines et Antiquitates Christianæ " (Rome, 1753-57).
In the historical field mention must be made of Bartholomew de Las Casas (d. 1566) who left a valuable "Historia de las Indias" (Madrid, 1875), Noël Alexandre (d. 1724) left an ecclesiastical history which was long held in esteem [Paris, 1676-89; (Dict. de Théol. Cath., I, 769)]. Joseph Augustin Orsi (d. 1761) wrote an "Historia eelesiastica" which was continued by his confrère Filippo Angelo Becchetti (d. 1814). The last edition (Rome, 1838) ; numbers 50 volumes (Kirchenlex., IX, 1087). Nico, las Coeffeteau was, according to Vaugelas, one of the two greatest masters of the French language at the beginning of the eighteenth century (Urbain, "Nicolas Coeffeteau, dominicain, évêque de Marseille, un des fondateurs de la prose française, 1574-1623", Paris, 1840). Thomas Campanella (d. 1639) won renown by his numerous writings on philosophy and sociology as well as by the boldness of his ideas and his eventful life (Dict. de théol. Bath., II, 1443). Jacques Barelier (d. 1673) left one of the foremost botanical works of his time, which was edited by A. y de Jussieu, "Icones plantarum per Galliam, Hispaniam et Italiam observatarum ad vivum exhibitarum" [Paris, 1714; (Script. O. P., II, 645)].
(f) The Preachers and Christian Society
During the modern period the order performed countless services for the Church. Their importance may be gathered from the fact that during this period it gave to the Church two popes, St. Pius V (1566-72) and Benedict XIII (1724-30), forty cardinals, and more than a thousand bishops and archbishops. From the foundation of the Roman Congregations in the sixteenth century a special place was reserved for the Preachers; thus the titulars of the Commissariat of the Holy Office and the secretary of the Index were always chosen from this order. The title of Consultor of the Holy Office also belonged by right to the master general and the Master of the Sacred Palace (Gams,( "Series episcoporum ecclesiae catholicae", Ratisbon, 1873; Falloux, "Histoire de Saint Pie V", Paris, 1858; Borgia, "Benedicti XIII vita", Rome, 1741; Catalano, "De secretario Indicis", Rome 1751). The influence of the Preachers on the political powers of Europe was unequally exercised during this period: they remained confessors of the kings of Spain until 1700; in France their credit decreased especially under Louis XIV, from whom they had much to suffer ("Catalogo de los religiosos dominicanos confessores de Estado, 1700"; Chapotin, "La guerre de succession de Poissy, 1660-1707", Paris, 1892).
(g) The Preachers and the Missions
The missions of the Preachers reached their greatest development during the modern period. They were fostered, on the one hand, by the Portuguese conquests in Africa and the East Indies and, on the other, by the Spanish conquests in America and Western Asia. As early as the end of the fifteenth century Portuguese Dominicans reached the West Coast of Africa and, accompanying the explorers, rounded the Cape of Good Hope to settle on the coast of East Africa. They founded temporary or permanent missions in the Portuguese African settlements and went in succession to the Indies, Ceylon, Siam, and Malacca. They made Goa the centre of these missions which in 1548 were erected into a special mission of the Holy Cross, which had to suffer from the British conquest, but continued to flourish till the beginning of the nineteenth century. The order gave a great many bishops to these regions [Joao dos Santos, "Ethiopia oriental", Evora, 1609; re-edited Lisbon, 1891; Cacegas-de Sousa, "Historia de S. Domingo partidor do reino e eonquistas de Portugal", Lisbon, 1767 (Vol. IV by Lucas de Santa Catharina); André Marie, "Missions dominicaines dans l'extrême Orient", Lyons-Paris, 1865]. The discovery of America soon brought Dominican evangelization in the footsteps of the conquistadores, one of them Diego de Deza, was the constant defender of Christopher Columbus, who declared (letter of 21 Dec. 1504) that it was to him the Sovereigns of Spain owed the possession of the Indies (Mandonnet, "Les dominicains et la découverte de l'Amérique", Paris 1893). The first missionaries reached the New World in 1510, and preaching was quickly extended throughout the conquered countries, where they organized the various provinces already mentioned and found in Bartolomé de las Casas who took the habit of the order, their most powerful assistant in the defence of the Indians.
St. Louis Bertrand (d. 1581) was the great apostle of New Granada, and St. Rose of Lima (d. 1617) the first flower of sanctity in the New World (Remesal "Historia de la provincia de S. Vicente de Chiapa y Guatemala", Madrid, 1619; Davila Padilla "Historia de la fundacion y discorso de la provincia de Santiago de Mexico", Madrid, 1592; Brussels 1625; Franco, "Segunda parte de la historia de provincia de Santiago de Mexico", 1645, Mexico re-ed. Mexico, 1900; Melendez, "Tesores verdadero de la Indias en la historia de la gran provincia de S Juan Bautista del Peru", Rome, 1681; Alonso d' Zamora, "Historia de la provineia de San Antonio del nuevo reyno de Granada", Barcelona, 1701; Helps, "Life of las Casas, the Apostle of the Indies" London, 1883; Gutierrez, "Fray Bartolomé de las Casas sus tiempos y su apostolado", Madrid, 1878; Fabie, "Vida y escritos de Fray Bartolomé de las Casas", Madrid, 1879; Wilberforce, "Life of Louis Bertrand", Fr. tr. Folghera, Paris, 1904; Masson, "Sainte Rose, tertiaire dominicaine, patronne du Nouveau Monde", Lyons, 1898). Dominican evangelization went from America to the Philippines (1586) and thence to China (1590), where Gaspar of the Holy Cross, of the Portuguese Congregation of the Indies, had already begun to work in 1559. The Preachers established themselves in Japan (1601), in Tonking (1676), and in the Island of Formosa. This flourishing mission passed through persecutions, and the Church has raised its numerous martyrs to her altars [Ferrando-Fonseca, "Historia de los PP. Dominicos a las isles Filipinas, y en sus misiones de Japón, China, Tungkin y Formosa", Madrid, 1870; Navarrete, "Tratados historicos, politicos, ethicos y religiosos de la monarquia de China", Madrid, 1676-1679, tr., London, 1704; Gentili, "Memorie di un missionario domenicano nella Cina", 1887; Orfanel, "Historia eelesiastica de los succesos de la christiandad de Japón desde 1602 que entró en el la orden de Predicadores, haste el año de 1620", Madrid, 1633; Guglielmotti, "Memorie delle missioni cattoliche nel regno del Tunchino", Rome, 1844; Arias, "El beato Sanz y companeros martires", Manila, 1893; "I martiri annamiti e chinesi (1798-1856)", Rome, 1900; Clementi, "Gli otto martiri tonchinesi dell' ordine di S. Domenico", Rome, 1906]. In 1635 the French Dominicans began the evangelization of the French Antilles, Guadaloupe, Martinique etc., which lasted until the end of the eighteenth century (Du Tertre, "Hist. générale des Antilles", Paris, 1667-71; Labat "Nouveau voyage aux isles de l'Amérique", Paris 1742). In 1750 the Mission of Mesopotamia and Kurdistan was founded by the Italian religious; it passed to the Province of France (Paris) in 1856 (Goormachtigh, "Hist. de la mission Dominicaine en Mésopotamie et Kurdistan", in "Analecta O. P." III, 271).
(h) Dominican Saints and Blessed
From the beginning of the sixteenth century members of the Order of St. Dominic eminent for sanctity were the subjects of twenty-one canonizations or beatifications. Some of the beatifications included a more or less large number at one time: such were the Annamite martyrs, who formed a group of twenty-six beati canonized 21 May, 1900, by Leo XIII, and the martyrs of Tonking, who numbered eight, the last of whom died in 1861, and who were canonized by Pius X, 28 Nov., 1905. Five saints were canonized during this period; St. John of Gorkum (d. 1572), , martyr; St. Pius V (d. 1572), the last pope canonized; St. Louis Bertrand (d. 1581), missionary in the New World; St. Catherine de' Ricci (d. 1589), of the second order, and St. Rose of Lima (d. 1617), tertiary, the first American saint. (See general bibliography of saints in section Middle Ages above.)
(3) Contemporaneous Period
The contemporaneous period of the history of the Preachers begins with the different restorations of provinces under taken after the revolutions which had destroyed the order in several countries of the Old World and the New. This period begins more or less early in the nineteenth century, and it cannot be traced down to the present day without naming religious who are still living and whose activity embodies the present life of the order. The revolutions not having totally destroyed certain of the provinces, nor decimated them, simultaneously, the Preachers were able to take up the laborious work of restoration in countries where the civil legislation did not present insurmountable obstacles. During this critical period the number of Preachers seems never to have sunk below 3500. The statistics for 1876 give 3748 religious, but 500 of these had been expelled from their convents and were engaged in parochial work. The statistics for 1910 give a total of very nearly 4472 religious both nominally and actually engaged in the proper activities of the order. They are distributed in 28 provinces and 5 congregations, and possess nearly 400 convents or secondary establishments.
In the revival movement France held a foremost place, owing to the reputation and convincing power of the immortal orator, Henri-Dominique Lacordaire (1802-61). He took the habit of a Friar Preacher at Rome (1839), and the province of France was canonically erected in 1850. From this province were detached the province of Lyons, called Occitania (1862), that of Toulouse (1869), and that of Canada (1909). The French restoration likewise furnished many labourers to other provinces, to assist in their organization and progress. >From it came the master general who remained longest at the head of the administration during the nineteenth century, Père Vincent Jandel (1850-72). Here should be mentioned the province of St. Joseph in the United States. Founded in 1805 by Father Dominic Fenwick, afterwards first Bishop of Cincinnati, Ohio (1821-32), this province has developed slowly, but now ranks among the most flourishing and active provinces of the order. In 1910 it numbered 17 convents or secondary houses. In 1905 it established a large house of studies at Washington.
The province of France (Paris) has produced a large number of preachers, several of whom became renowned. The conferences of Notre-Dame-de-Paris were inaugurated by Père Lacordaire. The Dominicans of the province of France furnished most of the orators: Lacordaire (1835-36, 1843-51), Jacques Monsabré (1869-70, 1872-90), Joseph Ollivier (1871, 1897), Thomas Etourneau (1898-1902). Since 1903 the pulpit of Notre Dame has again been occupied by a Dominican. Père Henri Didon (d. 1900) was one of the most esteemed orators of his time. The province of France displays greater intellectual and scientific activity than ever, the chief centre being the house of studies at present situated at Kain, near Tournai, Belgium, where are published "L'Année Dominicaine" (founded 1859), "La Revue des Sciences Philosophiques et Theologiques" (1907), and "La Revue de la Jeunesse" (1909).
The province of the Philippines, the most populous in the order, is recruited from Spain, where it has several preparatory houses. In the Philippines it has charge of the University of Manila, recognized by the Government of the United States, two colleges, and six establishments; in China it administers the missions of North and South Fo-Kien, in the Japanese Empire, those of Formosa and Shikoku, besides establishments at New Orleans, at Caracas (Venezuela) and at Rome. The province of Spain has seventeen establishments in the Peninsula and the Canaries, as well as the missions of Urubamba (Peru). Since 1910 it has published at Madrid an important review, "La Ciencia Tomista". The province of Holland has a score of establishments, and the missions of Curaçao and Puerto Rico. Other provinces also have their missions. That of Piedmont has establishments at Constantinople and Smyrna; that of Toulouse, in Brazil; that of Lyons, in Cuba, that of Ireland, in Australia and Trinidad; that of Belgium, in the Belgian Congo, and so on.
Doctrinal development has had an important place in the restoration of the Preachers. Several institutions besides those already mentioned have played important parts. Such is the Biblical school at Jerusalem, open to the religious of the order and to secular clerics, and which publishes the "Revue Biblique", so highly esteemed in the learned world. The faculty of theology of the University of Freiburg, confided to the care of the Dominicans in 1890, is flourishing and has about 250 students. The Collegium Angelicum, established at Rome (1911) by Hyacinth Cormier (master general since 1902), is open to regulars and seculars for the study of the sacred sciences. To the reviews mentioned above must be added the "Revue Thomiste", founded by Père Thomas Coconnier (d. 1908), and the "Analecta Ordinis Prædicatorum" (1893). Among the numerous writers of the order in this period are: Cardinals Thomas Zigliara (d. 1893) and Zephirin González (d. 1894), two esteemed philosophers; Father Alberto Guillelmotti (d. 1893), historian of the Pontifical Navy, and Father Heinrich Denifle, one of the most famous writers on medieval history (d. 1905).
In 1910 the order had twenty archbishops or bishops, one of whom, Andreas Frühwirth, formerly master general (1892-1902), is Apostolic nuncio at Munich (Sanvito, "Catalogus omnium provinciarum sacri ordinis praedicatorum", Rome, 1910; "Analecta O. P.", Rome, 1893--; "L'Année Dominicaine", Paris, 1859-- ). In the last two publications will be found historical and bibliographical information concerning the history of the Preachers during the contemporaneous period.
B. THE SECOND ORDER; DOMINICAN SISTERS
The circumstances under which St. Dominic established the first convent of nuns at Prouille (1206) and the legislation given the second order have been related above. As early as 1228 the question arose as to whether the Order of Preachers would accept the government of convents for women. The order itself was strongly in favour of avoiding this ministry and struggled long to maintain its freedom. But the sisters found, even among the Preachers, such advocates as the master general, Jordanus of Saxony (d. 1236), and especially the Dominican cardinal, Hugh of St. Cher (d. 1263), who promised them that they would eventually be victorious (1267). The incorporation of monasteries with the order continued through the latter part of the thirteenth and during the next century. In 1288 the papal legate, Giovanni Boccanazzi, simultaneously placed all the Penitent Sisters of St. Mary Magdalen in Germany under the government of the provincial of the Preachers, but this step was not final. The convents of sisters incorporated with the order were especially numerous in the province of Germany The statistics for 1277 show 58 monasteries already incorporated, 40 of which were in the single province of Teutonia. The statistics for 1303 give 149 convents of Dominican nuns, and these figures increased during the succeeding centuries. Nevertheless, a certain number of monasteries passed under the jurisdiction of bishops. In the list of convents drawn up during the generalship of Serafino Cavalli (1571-78) there are only 168 monasteries. But the convents of nuns are not indicated for most provinces, and the number should really be much higher. The Council of Trent placed all the convents of nuns under the jurisdiction of bishops, but the Preachers frequently provided these houses with chaplains or almoners. The statistics for 1770 give 180 monasteries, but they are incomplete. The revolutions, which affected the ecclesiastical situation in most Catholic countries from the end of the eighteenth century, brought about the suppression of a great many monasteries; several, however, survived these disturbances, and others were re-established. In the list for 1895 there are more than 150 monasteries including some of the Third Order, which are cloistered like the Second Order. These monasteries are most numerous in Spain. In Germany the convents of nuns in the thirteenth and fourteenth centuries witnessed the development of an intense mystical life, and several of these houses have preserved accounts of the life of the sisters, usually in the vernacular. The Dominican sisters, instructed and directed by an order of preachers and teachers, were remarkable not only for spiritual but also for intellectual culture. In the course of seven centuries various nuns have left literary and artistic works which bear witness to the culture of some of these monasteries ("Script. O. P.", I, pp. i-xv; II, Pp. i-xix, 830; "Bull. O. P.", passim; Mortier, "Hist. des maitres généraux", passim; Danzas, "Etudes sur les temps primitifs de l'ordre de St. Dominique",IV, Poitiers-Paris (1877); "Analecta O. P.", passim; Greith, "Die deutsche Mystik im Prediger Orden", Freiburg i. Br., 1861; de Villermont, "Un groupe mystique allemand", Brussels, 1907).
C. THE THIRD ORDER
Neither St. Dominic nor the early Preachers wished to have under their jurisdiction -- and consequently under their responsibility -- either religious or lay associations. We have seen their efforts to be relieved of the government of nuns who, nevertheless, were following the rule of the order. But numerous laymen, and especially lay women, who were leading in the world a life of penance or observing continence, felt the doctrinal influence of the order and grouped themselves about its convents. In 1285 the need of more firmly uniting these lay elements and the idea of bringing under the direction of the Preachers a portion of the Order of Penance led the seventh master general, Muñon de Zamora, at the instance of Honorius IV to draw up the rule known as that of the Penance of St. Dommic. Inspired by that of the Brothers of Penance, this rule had a more ecclesiastical character and firmly subordinated the conduct of the brothers to the authority of the Preachers. Honorius IV confirmed the foundation by the collation of a privilege (28 Jan., 1286). The former master general of the Friars Minor, Jerome d'Ascoli, having become pope in 1288 under the name of Nicholas IV, regarded the action of his predecessor and of the master general of the Friars-Preachers as a kind of defiance of the Friars Minor who considered themselves the natural protectors of the Brothers of Penance, and by his letters of 17 August, 1289, he sought to prevent the desertion of the Brothers of Penance. Muñon de Zamora discharged his office of master general as it had been confided to him by Martin IV. The Order of Preachers protested with all its might against what it regarded as an injustice. These events retarded the development of the Dominican Third Order, a portion of the Preachers remaining un favourable to the institution. Nevertheless, the Third Order continued to exist; one of its fraternities, that of Siena, was especially flourishing, a list of its members from 1311 being extant The sisters numbered 100 in 1352, among them she who was to become St. Catherine of Siena. They numbered 92 in 1378. The reforming movement of Raymund of Capua, confessor and historian of St. Catherine, aimed at the spread of the Third Order; in this Thomas Caffarini of Siena was especially active. The Dominican Third Order received new approbation from Boniface IX, 18 January, 1401, and on 27 April of the following year the pope published its rule in a Bull, whereupon its development received a fresh impetus. It never became very widespread, the Preachers having sought quality rather than number of tertiaries. St. Catherine of Siena, canonized in 1461, is the patroness of the Third Order, and, following the example of her who has been called the Joan of Arc of the papacy, the Dominican tertiaries have always manifested special devotion to the Roman Church. Also in imitation of their patroness, who wrote splendid mystical works, they endeavoured to acquire a special knowledge of their religion, as befits Christians incorporated with a great doctrinal order. The Third Order has given several blessed to the Church, besides St. Catherine of Siena and St. Rose of Lima. For several centuries there have been regular convents and congregations belonging to the Third Order. The nineteenth century witnessed the establishment of a large number of regular congregations of tertiaries devoted to works of charity or education. In 1895 there were about 55 congregations with about 800 establishments and 20,000 members. In the United States there are flourishing convents at Sinsinawa (Wisconsin), Jersey City, Traverse (Michigan), Columbus (Ohio), Albany (New York), and San Francisco (California).
In 1852 Père Lacordaire founded in France a congregation of Priests for the education of youth called the Third Teaching Order of St. Dominic. It is now regarded as a special province of the Order of Preachers, and had flourishing and select colleges in France at Oullins (1853), Sorèze (1854), Arceuil (1863), Arcachon (1875), Paris (Ecole Lacordaire 1890). These houses have ceased to be directed by Dominicans since the persecution of 1903. The teaching Dominicans now have the Collège Lacordaire at Buenos Aires, Champittet at Lausanne (Switzerland), and San Sebastian (Spain). During the Paris Commune four martyrs of the teaching order died in company with a priest of the First Order, 25 May, 1871. One of them, Père Louis Raphael Captier was an eminent educator (Mandonnet, "Les règles et le gouvernement de l'ordo de Poenitentia au XIIIe siècle" in "Opuscules de critique historique", IV, Paris, 1902; Federici, "Istoria de' Cavalieri Gaudenti", Venice, 1787).
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Order of Saint James of Compostela
(SANTIAGO DE LA ESPADA).
Founded in the twelfth century, owes its name to the national patron of Spain, St. James the Greater, under whose banner the Christians of Galicia began in the ninth century to combat and drive back the Mussulmans of Spain. Compostela, in Galicia, the centre of devotion to this Apostle, is neither the cradle nor the principal seat of the order. Two cities contend for the honour of having given it birth, León in the kingdom of that name, and Uclés in Castile. At that time (1157-1230) the royal dynasty was divided into two rival branches, which rivalry tended to obscure the beginnings of the order. The Knights of Santiago had possessions in each of the kingdoms, but Ferdinand II of León and Alfonso VIII of Castile, in bestowing them, set the condition that the seat of the order should be in their respective states. Hence arose long disputes which only ended in 1230 when Ferdinand III, the Saint, united both crowns. Thenceforth, Uclés, in the Province of Cuenca, was regarded as the headquarters of the order; there the grand master habitually resided, aspirants passed their year of probation, and the rich archives of the order were preserved until united in 1869 with the "Archivo historico nacional" of Madrid. The order received its first rule in 1171 from Cardinal Jacinto (later Celestine III), then legate in Spain of Alexander III. Unlike the contemporary orders of Calatrava and Alcántara, which followed the severe rule of the Benedictines of Citeaux, Santiago adopted the milder rule of the Canons of St. Augustine. In fact at León they offered their services to the Canons Regular of St. Eloi in that town for the protection of pilgrims to the shrine of St. James and the hospices on the roads leading to Compostela. This explains the mixed character of their order, which is hospitaller and military, like that of St. John of Jerusalem. They were recognized as religious by Alexander III, whose Bull of 5 July, 1175, was subsequently confirmed by more than twenty of his successors. These pontifical acts, collected in the "Bullarium" of the order, secured them all the privileges and exemptions of other monastic orders. The order comprised several affiliated classes: canons, charged with the administration of the sacraments; canonesses, occupied with the service of pilgrims; religious knights living in community, and married knights. The right to marry, which other military orders only obtained at the end of the Middle Ages, was accorded them from the beginning under certain conditions, such as the authorization of the king, the obligation of observing continence during Advent, Lent, and on certain festivals of the year, which they spent at their monasteries in retreat.
The mildness of this rule furthered the rapid spread of the order, which eclipsed the older orders of Calatrava and Alcántara, and whose power was reputed abroad even before 1200. The first Bull of confirmation, that of Alexander III, already enumerated a large number of endowments. At its height Santiago alone had more possessions than Calatrava and Alcántara together. In Spain these possessions included 83 commanderies, of which 3 were reserved to the grand commanders, 2 cities, 178 boroughs and villages, 200 parishes, 5 hospitals, 5 convents, and 1 college at Salamanca. The number of knights was then 400 and they could muster more than 1000 lances. They had possessions in Portugal, France, Italy, Hungary, and even Palestine. Abrantes, their first commandery in Portugal, dates from the reign of Alfonso I in 1172, and soon became a distinct order which Nicholas IV in 1290 released from the jurisdiction of Uclés. Their military history is linked with that of the Spanish states. They assisted in driving out theMussulmans, doing battle with them sometimes separately, sometimes with the royal armies. They also had a regrettable share in the fatal dissenssions which disturbed the Christians of Spain and brought about more than one schism in the order. Finally they took part in the maritime expeditions against the Mussulmans. Thus arose the obligation imposed upon aspirants to serve six months in the galleys, which obligation still existed in the eighteenth century, but from which exemption was easily purchased. Authority was exercised by a grand master assisted by a Council of Thirteen, which elected the grand master and had the right to depose him for due cause; they had supreme jurisdiction in all disputes between members of the order. The first grand master, Pedro Fernández de Fuente Encalato, died in 1184. He had had 39 successors, among them several Spanish Infantes, when, in 1499, Ferdinand the Catholic induced the pope to assign to him the administration of the order. Under Charles V, Adrian VI annexed to the crown of Spain the three great military orders (Alcántara, Calatrava, and Santiago) with hereditary transmission even in the female line (1522). Thenceforth the three orders were united under one government, though their titles and possessions remained separate. To discharge the detail of this administration, Charles V instituted a special ministry, the Council of Orders, composed of a president named by the king, whom he represented, and six knights, two delegates from each order. To this council belonged the presentation of knights to vacant commanderies and jurisdiction in all matters, civil or ecclesiastical, save the purely spiritual cases reserved for ecclesiatical dignitaries. Thus ended the autonomy of the orders (see CALATRAVA, MILITARY ORDER OF). Their symbol was a red cross terminating in a sword, which recalls their title de la Espada, and a shell (la venera), which they doubtless owed to their connection with the pilgrimage of St. James.
ISLA, Regla de la Orden y cavalleria de Santiago (Antwerp, 1598); Bulario de la Orden de Santiago (Madrid, 1791); LLAMAZARES, Historia de las cuatro ordenes militares (Madrid, 1862); DE LA FUENTE, Historia eclesiatica de Espana (Madrid, 1874).
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Order of Saint Sylvester
The Order of Saint Sylvester is neither monastic nor military but a purely honorary title created by Gregory XVI, 31 Oct., 1841. The idea of placing this title, borrowed from the Middle Ages, under the patronage of a pope of the fourth century is explained by the existence of a fabulous order of Constantine the Great claiming the approval of his contemporary, Sylvester I, which enjoyed a usurped authority at Rome from the seventeenth century. To end this abuse, Gregory XVI created an authentic title of Knights of St. Sylvester, to be conferred in recognition of some service rendered to the Church, the order being limited to 150 commanders and 300 Roman knights, besides foreigners of whom the number is unlimited. The members have no privileges beyond that of wearing a decoration which consists of a gold enamelled Maltese cross with the image of St. Sylvester on one side and the other the inscription: "1841 Gregorius XVI restituit."
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Order of Servites
(SERVANTS OF MARY).
The Order of Servites is the fifth mendicant order, the objects of which are the sanctification of its members, preaching the Gospel, and the propagation of devotion to the Mother of God, with special reference to her sorrows. In this article we shall consider: (1) the foundation and history of the order; (2) devotions and manner of life; (3) affiliated associations; (4) Servites of distinction.
(1) Foundation and History
To the city of Florence belongs the glory of giving to the Church the seven youths who formed the nucleus of the order: Buonfiglio dei Monaldi (Bonfilius), Giovanni di Buonagiunta (Bonajuncta), Bartolomeo degli Amidei (Amideus), Ricovero dei Lippi-Ugguccioni (Hugh), Benedetto dell' Antella (Manettus), Gherardino di Sostegno (Sosteneus), and Alessio de' Falconieri (Alexius); they belonged to seven patrician families of that city, and had early formed a confraternity of laymen, known as the Laudesi, or Praisers of Mary.
While engaged in the exercises of the confraternity on the feast of the Assumption, 1233, the Blessed Virgin appeared to them, advised them to withdraw from the world and devote themselves entirely to eternal things. They obeyed, and established themselves close to the convent of the Friars Minor at La Camarzia, a suburb of Florence. Desiring stricter seclusion than that offered at La Camarzia, they withdrew to Monte Senario, eleven miles north of Florence. Here the Blessed Virgin again appeared to them, conferred on them a black habit, instructed them to follow the Rule of St. Augustine and to found the order of her servants (15 April, 1240). The brethren elected a superior, took the vows of obedience, chastity, and poverty, and admitted associates.
In 1243, Peter of Verona (St. Peter Martyr), Inquisitor-General of Italy, recommended the new foundation to the pope, but it was not until 13 March, 1249, that the first official approval of the order was obtained from Cardinal Raniero Capocci, papal legate in Tuscany. About this time St. Bonfilius obtained permission to found the first branch of the order at Cafaggio outside the walls of Florence. Two years later (2 Oct., 1251) Innocent IV appointed Cardinal Guglielmo Fieschi first protector of the order. The next pope, Alexander IV, favoured a plan for the amalgamation of all institutes following the Rule of St. Augustine. This was accomplished in March, 1256, and about the same time a Rescript was issued confirming the Order of the Servites as a separate body with power to elect a general. Four years later a general chapter was convened at which the order was divided into two provinces, Tuscany and Umbria, the former of which St. Manettus directed, while the latter was given into the care of St. Sostene. Within five years two new provinces were added, namely, Romagna and Lombardy. After St. Philip Benizi was elected general (5 June, 1267) the order, which had long been the object of unjust attack from jealous enemies, entered into the crisis of its existence. The Second Council of Lyons in 1274 put into execution the ordinance of the Fourth Lateran Council, forbidding the foundation of new religious orders, and absolutely suppressed all mendicant institutions not yet approved by the Holy See. The aggressors renewed their assaults, and in the year 1276 Innocent V in a letter to St. Philip declared the order suppressed. St. Philip proceeded to Rome, but before his arrival there Innocent V had died. His successor lived but five weeks. Finally John XXI, on the favourable opinion of three consistorial advocates, decided that the order should continue as before. The former dangers reappeared under Martin V (1281), and though other popes continued to favour the order, it was not definitively approved until Benedict IX issued the Bull, "Dum levamus" (11 Feb., 1304). Of the seven founders, St. Alexis alone lived to see their foundation raised to the dignity of an order. He died in 1310.
We must here make mention of St. Peregrine Laziosi (Latiosi), whose sanctity of life did much towards increasing the repute of the Servite Order in Italy. Born at Forli in 1265, the son of a Ghibelline leader, Peregrine, in his youth, bitterly hated the Church. He insulted and struck St. Philip Benizi, who, at the request of Martin V, had gone to preach peace to the Forlivese. Peregrine's generous nature was immediately aroused by the mildness with which St. Philip received the attack and he begged the saint's forgiveness. In 1283 he was received into the order, and so great was his humility it was only after much persuasion he consented to be ordained a priest. He founded a monastery in his native city, where he devoted all his energies to the restoration of peace. His humility and patience were so great that he was called by his people a second Job. He died in 1345. His body remains incorrupt to the present day. He was canonized by Benedict XIII in 1726, and his feast is celebrated on 30 April.
One of the most remarkable features of the new foundation was its wonderful growth. Even in the thirteenth century there were houses of the order in Germany, France, and Spain. Early in the fourteenth century the order had more than one hundred convents including branch houses in Hungary, Bohemia, Austria, Poland, and Belgium; there were also missions in Crete and India. The disturbances during the Reformation caused the loss of many Servite convents in Germany, but in the South of France the order met with much success. The Convent of Santa Maria in Via (1563) was the second house of the order established in Rome; San Marcello had been founded in 1369. Early in the eighteenth century the order sustained losses and confiscations from which it has scarcely yet recovered. The flourishing Province of Narbonne was almost totally destroyed by the plague which swept Marseilles in 1720. In 1783 the Servites were expelled from Prague and in 1785 Joseph II desecrated the shrine of Maria Waldrast. Ten monasteries were suppressed in Spain in 1835. A new foundation was made at Brussels in 1891, and at Rome the College of St. Alexis was opened in 1895. At this period the order was introduced into England and America chiefly through the efforts of Fathers Bosio and Morini. The latter, having gone to London (1864) as director of the affiliated Sisters of Compassion, obtained charge of a parish from Archbishop Manning in 1867. His work prospered: besides St. Mary's Priory at London, convents were opened at Bognor (1882) and Begbroke (1886). In 1870 Fathers Morini, Ventura, Giribaldi, and Brother Joseph Camera, at the request of Rt. Rev. Bishop Melcher of Green Bay, took up a mission in America, at Neenah, Wisconsin. Father Morini founded at Chicago (1874) the monastery of Our Lady of Sorrows. A novitiate was opened at Granville, Wisconsin, in 1892. The American province, formally established in 1908, embraces convents in the dioceses of Chicago, St. Louis, Milwaukee, Superior, and Denver. In 1910 the order numbered 700 members in 62 monasteries, of which 36 were in Italy, 17 in Austria-Hungary, 4 in England, 4 in North America, 1 in Brussels.
(2) Devotions: Manner of Life
In common with all religious orders strictly so called, the Servites make solemn profession of the three vows of poverty, chastity, and obedience. The particular object of the order is to sanctify first its own members, and then all men through devotion to the Mother of God, especially in her desolation during the Passion of her Divine Son. The Servites give missions, have the care of souls, or teach in higher institutions of learning. The Rosary of the Seven Dolours is one of their devotions, as is also the Via Matris. The fasts of the order are Advent, Lent, and the vigils of certain feasts. All offices in the order are elective and continue for three years, except that of general and assistant- generals which are for six years. The canonized Servite saints are: St. Philip Benizi (feast 23 Aug.), St. Peregrine Latiosi (30 April), St. Juliana Falconieri (19 June), and the Seven Holy Founders (12 Feb.).
(3) Affiliated Associations
Connected with the first order of men are the cloistered nuns of the second order, which originated with converts of St. Philip Benizi. These sisters have convents in Spain, Italy, England, The Tyrol, and Germany. The Mantellate, a third order of women founded by St. Juliana (see, MARY, SERVANTS OF), have houses in Italy, France, Spain, England, and Canada. In the United States they are to be found in the dioceses of Sioux City and Belville. There is also a third order for seculars, as well as a confraternity of the Seven Dolours, branches of which may be erected in any church.
(4) Servites of Distinction
A few of the most distinguished members are here grouped under the heading of that particular subject to which they were especially devoted; the dates are those of their death. Ten members have been canonized and several beatified.
Sacred Scripture. Angelus Torsani (1562?); Felicianus Capitoni (1577), who wrote an explanation of all the passages misinterpreted by Luther; Jerome Quaini (1583); Angelus Montursius (1600), commentary in 5 vols.; James Tavanti (1607), whose "Ager Dominicus" comprises 25 vols.; Julius Anthony Roboredo (1728).
Theology. Laurence Optimus (1380), "Commentarium in Magistrum Sententiarum"; Ambrose Spiera (1454); Marian Salvini (1476); Jerome Amidei (1543); Laurence Mazzocchi (1560); Gherardus Baldi (1660), who was styled by his contemporaries "eminens inter theologos"; Amideus Chiroli (1700?), celebrated for his "Lumina fidei divinae"; Julius Arrighetti (1705); Callixtus Lodigerius (1710); Gerard Capassi (1737), who was by Benedict XIV called the most learned man of his day; Mark Struggl (1761); Caesar Sguanin (1769).
Canon Law. Paul Attavanti (1499), "Breviarium totius juris canonici"; Dominic Brancaccini (1689), "De jure doctoratus"; Paul Canciani (1795?), "Barbarorum leges antiquae"; Theodore Rupprecht, eighteenth-century jurist; Bonfilius Mura (1882), prefect of the Sapienza before 1870.
Philosophy and Mathematics. Urbanus Averroista, commentator of Averroes; Andrew Zaini (1423); Paul Albertini (1475), better known as Paolo Veneto; Philip Mucagatta (1511); John Baptist Drusiani (1656), the "Italian Archimedes"; Benedict Canali (1745); Raymond Adami (1792); Angelus Ventura (1738).
History and Hagiography. James Philip Landrofilo (1528); Octavian Bagatti (1566); Raphael Maffei (1577); Archangelus Giani (1623); Philip Ferrari (1626); Archangelus Garbi (1722); Placidus Bonfrizieri (1732); Joseph Damiani (1842); Austin M. Morini (1910).
Fine Arts. Alexander Mellino (1554), choirmaster at the Vatican; Elias Zoto, John Philip Dreyer (1772); Paul Bonfichi, who received a pension from Napoleon Bonaparte for his musical compositions; Ambrose of Racconigi, Cornelius Candidus, Jilis of Milan, Germanus Sardus, poets; Arsenius Mascagni and Gabriel Mattei, painters; Angelus Montursius (1563), architect and sculptor, among whose works are the Neptune of Messina, the arm of Laocoon in the Vatican, and the Angels on the Ponte Sant' Angelo.
Mon. ord. Serv. (Brussels, 1897); GIANI-GARBI, Annales ord. serv. (Lucca, 1725); POCCIANTI, Chronicon ord. serv. (Florence, 1557); SPORR, Lebensbilder aus den Serviten-Orden (Innsbruck, 1892); SOULIER, Storia dei sette santi fondatori (Rome, 1888); IDEM, Vie de S. Philippe Benizi (Paris, 1886); LEPICIER, Sainte Julienne Falconieri (Brussels, 1907); LEDOUX, Hist. des sept saints fondateurs (Paris, 1888); DOURCHE, Roses et marguerites (Brussels, 1905).
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Order of St. Lazarus of Jerusalem
The military order of St. Lazarus of Jerusalem originated in a leper hospital founded in the twelfth century by the crusaders of the Latin Kingdom. Without doubt there had been before this date leper hospitals in the East, of which the Knights of St. Lazarus claimed to be the continuation, in order to have the appearance of remote antiquity and to pass as the oldest of all orders. But this pretension is apocryphal. These Eastern leper hospitals followed the Rule of St. Basil, while that of Jerusalem adopted the hospital Rule of St. Augustine in use in the West. The Order of St. Lazarus was indeed purely an order of hospitallers from the beginning, as was that of St. John, but without encroaching on the field of the latter. Because of its special aim, it had quite a different organization. The inmates of St. John were merely visitors, and changed constantly; the lepers of St. Lazarus on the contrary were condemned to perpetual seclusion. In return they were regarded as brothers or sisters of the house which sheltered them, and they obeyed the common rule which united them with their religious guardians. In some leper hospitals of the Middle Ages even the master had to be chosen from among the lepers. It is not proved, though it has been asserted, that this was the case at Jerusalem.
The Middle Ages surrounded with a touching pity these the greatest of all unfortunates, these miselli, as they were called. From the time of the crusades, with the spread of leprosy, leper hospitals became very numerous throughout Europe, so that at the death of St. Louis there were eight hundred in France alone.
However, these houses did not form a congregation; each house was autonomous, and supported to a great extent by the lepers themselves, who were obliged when entering to bring with them their implements, and who at their death willed their goods to the institution if they had no children. Many of these houses bore the name of St. Lazarus, from which, however, no dependence whatever on St. Lazarus of Jerusalem is to be inferred. The most famous, St. Lazarus of Paris, depended solely and directly on the bishop of that city, and was a mere priory when it was given by the archbishop to the missionaries of St. Vincent de Paul, who have retained the name of Lazarists (1632).
The question remains, how and at what time the Order of St. Lazarus of Jerusalem became a military order. This is not know exactly; and, moreover, the historians of the order have done much to obscure the question by entangling it with gratuitous pretensions and suspicious documents.
The house at Jerusalem owed to the general interest devoted to the holy places in the Middle Ages a rapid and substantial growth in goods and privileges of every kind. It was endowed not only by the sovereigns of the Latin realm, but by all the states of Europe. Louis VII, on his return from the Second Crusade, gave it the Château of Broigny, near Orléans (1154). This example was followed by Henry II of England, and by Emperor Frederick II. This was the origin of the military commanderies whose contributions, called responsions, flowed into Jerusalem, swollen by the collections which the hospital was authorized to make in Europe.
The popes for their part were not sparing of their favours. Alexander IV recognized its existence under the Rule of St. Augustine (1255). Urban IV assured it the same immunities as were granted to the monastic orders (1262). Clement IV obliged the secular clergy to confine all lepers whatsoever, men or women, clerics or laymen, religious or secular, in the houses of this order (1265).
At the time these favours were granted, Jerusalem had fallen again into the hands of the Mussulmans. St. Lazarus, although still called "of Jerusalem", had been transferred to Acre, where it had been ceded territory by the Templars (1240), and where it received the confirmation of its privileges by Urban IV (1264).
It was at this time also that the Order of St. Lazarus of Jerusalem, following the example of the Order of St. John, armed combatants for the defence of the remaining possessions of the Christians in Asia. Their presence is mentioned without further detail at the Battle of Gaza against the Khwarizmians in 1244, and at the final siege of Acre in 1291.
As a result of this catastrophe the leper hospital of St. Lazarus of Jerusalem disappeared; however, its commanderies in Europe, together with their revenues, continued to exist, but hospitality was no longer practised. The order ceased to be an order of hospitallers and became purely military. The knights who resided in these commanderies had no tasks, and were veritable parasites on the Christian charitable foundations.
Things remained in this condition until the pontificate of Innocent VIII, who suppressed this useless order and transferred its possessions to the Knights of St. John (1490), which transfer was renewed by Pope Julius II (1505). But the Order of St. John never came into possession of this property except in Germany.
In France, Francis I, to whom the Concordat of Leo X (1519) had resigned the nomination to the greater number of ecclesiastical benefices, evaded the Bull of suppression by conferring the commanderies of St. Lazarus on Knights of the Order of St. John. The last named vainly claimed the possession of these goods. Their claim was rejected by the Parliament of Paris (1547).
Leo X himself disregarded the value of this Bull by re-establishing in favour of Charles V the priory of Capua, to which were attached the leper hospitallers of Sicily (1517).
Pius IV went further; he annulled the Bulls of his predecessors and restored its possessions to the order that he might give the mastership to a favourite, Giovanni de Castiglione (1565). But the latter did not succeed in securing the devolution of the commanderies in France. Pius V codified the statutes and privileges of the order, but reserved to himself the right to confirm the appointment of the grand master as well as of the beneficiaries (1567). He made an attempt to restore to the order its hospitaller character, by incorporating with it all the leper hospitals and other houses founded under the patronage of St Lazarus of the Lepers. But this tardy reform was rendered useless by the subsequent gradual disappearance of leprosy in Europe.
Finally, the grand mastership of the order having been rendered vacant in 1572 by the death of Castiglione, Pope Gregory XIII united it in perpetuity with the Crown of Savoy. The reigning duke, Philibert III, hastened to fuse it with the recently founded Savoyan Order of St. Maurice, and thenceforth the title of Grand Master of the Order of Sts. Maurice and Lazarus was hereditary in that house. The pope gave him authority over the vacant commanderies everywhere, except in the states of the King of Spain, which included the greater part of Italy. In England and Germany these commanderies had been suppressed by Protestantism. France remained, but it was refractory to the claims of the Duke of Savoy. Some years later King Henry IV, having founded with the approbation of Paul V (1609) the Order of Notre-Dame du Mont-Carmel, hastened in turn to unite to it the vacant possessions of St. Lazarus in France, and such is the origin of the title of "Knight of the Royal, Military, and Hospitaller Order of Our Lady of Mount Carmel and St. Lazarus of Jerusalem", which carried with it the enjoyment of a benefice, and which was conferred by the king for services rendered.
To return to the dukes of Savoy: Clement VIII granted them the right to exact from ecclesiastical benefices pensions to the sum of four hundred crowns for the benefit of knights of the order, dispensing them from celibacy on condition that they should observe the statutes of the order and consecrate their arms to the defence of the Faith. Besides their commanderies the order had two houses where the knights might live in common, one of which, at Turin, was to contribute to combats on land, while the other, at Nice, had to provide galleys to fight the Turks at sea. But when thus reduced to the states of the Duke of Savoy, the order merely vegetated until the French Revolution, which suppressed it. In 1816 the King of Sardinia, Victor Emmanuel I, re-established the titles of Knight and Commander of Sts. Maurice and Lazarus, as simple decorations, accessible without conditions of birth to both civilians and military men.
DE SIBERT, Histoire des Ordres royaux de Notre Dame de Mont-Carmel et de St-Lazare de J,rusalem (Paris, 1772); FERRAND, Pr,cis historique des Ordres de St-Lazare et de St-Maurice (Lyons, 1860). Documents: Charter of St. Lazarus of Jerusalem in Archives de l'Orient latin, II; Privilegia Ordinis S. Lazari (Rome, 1566); Provedimenti relativi all' Ordine dei SS. Maurizio e Lazaro (Turin, 1855).
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Order of the Incarnate Word and Blessed Sacrament
Founded in the early part of the seventeenth century by Jeanne Chezard de Matel. The illustrious foundress was born in 1596, at Roanne, France, and died in 1670 at Lyons. The rule and constitutions of the order were approved in 1633 by Urban VIII, and confirmed in 1644 by Innocent X. The principal object of the order is the education of youth. The first house was founded at Lyons, France, foundations being subsequently established at Avignon, Paris, and various other places in France. At the time of theFrench Revolution the religious were driven out of their monasteries, and destruction threatened the order, but the Word Incarnate watched over its preservation, and, after the restoration of peace, the order was re-established. Azerables, France, claims the privilege of being the cradle of the resuscitated order. It thence again spread it branches over many parts of France. In 1852, Bishop Odin, first Bishop of Texas, visited France to obtain religious for his far-off mission. A little band, headed by the noble and self-sacrificing Mother St. Claire, left Lyons to transplant to the New World the Order of the Incarnate Word. At Brownsville, Texas, then a mere fort, was founded the first house in America. Many hardships had to be encountered, and many difficulties faced, but the wise and prudent management of the superioress, and the devotion and self-sacrifice of the pioneer band, overcame every obstacle. In 1866 an establishment was founded at Victoria by religious from Brownsville, Texas, Mother St. Claire being again chosen superioress. The same wise administration caused this house to prosper, and in a few years it had sent out subjects to begin foundations at Corpus Christi, Houston, and Hallettsville. These, in turn, made foundations in many places in Mexico. The community of Victoria consists at present of forty-four members. Mother M. Antoinette, who was then a novice of the house of Lyons, and was the first to join the community after its commencement here, is the present superioress. The institute is in a very flourishing condition. A new, excellently-equipped academy has been built at Victoria, where a high standard of education is maintained by an efficient staff.
MOTHER ANTOINETTE 
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Order of the Knights of Christ
A military order which sprang out of the famous Order of the Temple (see Knights Templars). As Portugal was the first country in Europe where the Templars settled (in 1128), so it has been the last to preserve any remnant of that order. The Portuguese Templars had contributed to the conquest of Algarve from the Moslems; they were still defending that conquest when their order was suppressed (1312) by Pope Clement V (q.v.). King Diniz, who then ruled Portugal, regretted the loss of these useful auxiliaries all the more because, in the trial to which the order had been submitted everywhere throughout Christendom, the Templars of Portugal had been declared innocent by the ecclesiastical court of the Bishop of Lisbon. To fill their place, the king instituted a new order, under the name of Christi Militia (1317). He then obtained for this order the approbation of Pope John XXII, who, by a Bull (1319), gave these knights the rule of the Knights of Calatrava (see Calatrava, Military Order of) and put them under the control of the Cistercian Abbot of Alcobaca. Further, by another Bull (1323), the same pope authorized King Diniz to turn over to the new Order of Christ the Portuguese estates of the suppressed Templars, and, as many of the latter hastened to become Knights of Christ, it may fairly be said that the foundation of Dom Diniz was both in its personnel and in its territorial position a continuation in Portugal of the Order of the Temple. Seated first at Castro Marino, it was later (1357) definitively established in the monastery of Thomar, near Santarem.
By this time, however, Portugal had rid its soil of the Moslem, and it seemed that the Order of Christ must waste its strength in idleness, when Prince Henry, the Navigator, son of King Joao I, opened a new field for its usefulness by carrying the war against Islaminto Africa. The conquest of Ceuta (1415) was the first step towards the formation of a great Portuguese empire beyond the seas. It may at present be taken as demonstrated, that the motive of this great enterprise was not mercenary, but religious, its aim being the conquest of Africa for Christ and His Faith. Nothing could have been more in accord with the spirit of the order, which, under Prince Henry himself as its grand master (1417-65), took up the plan with enthusiasm. This explains the extraordinary favours granted by the popes to the order -- favours intended to encourage a work of evangelization. Martin V, by a Bull the text of which is lost, granted to Prince Henry, as Grand Master of the Order of Christ, the right of presentation to all ecclesiastical benefices to be founded beyond the seas, together with complete jurisdiction and the disposal of church revenues in those regions. Naturally, the clergy of these early foreign missions were recruited by preference from those priests who were members of the order, and in 1514, a Bull of Leo X confirmed to it the right of presentation to all bishoprics beyond the seas, from which a privilege afterwards arose the custom by which incumbents of such sees wear pectoral crosses of the form peculiar to the Order of Christ. After this campaign King Manoel of Portugal, in order to overcome the repugnance of the knights to remaining in African garrisons, established thirty new commanderies in the conquered territory. Leo X, in order to further increase the number of the order's establishments, granted an annual income of 20,000 cruzadas to be derived from Portuguese church property, and, as a result of all this material assistance, the total of seventy commanderies of the order at the beginning of Manoel's reign had become four hundred and fifty-four at its end, in 1521.
While these foreign expeditions kept alive the military spirit of the order, its religious discipline was declining. Pope Alexander VI, in 1492, commuted the vow of celibacy to that of conjugal chastity, alleging the prevalence among the knights of a concubinage to which regular marriage would be far preferable. The order was becoming less monastic and more secular, and was taking on more and more the character of a royal institution. After Prince Henry the Navigator, the grand mastership was always held by a royal prince; under Manoel it became definitively, with those of Aviz and Santiago, a prerogative of the crown; Joao III, Manoel's successor, instituted a special council (Mesa das Ordens) for the government of these orders in the king's name. Brother Antonius of Lisbon, in attempting a reform, succeeded in bringing about the complete annihilation of religious life among the knights of the order. The priests of the Order of Christ were compelled to resume conventual life at Thomar, the convent itself becoming a regular cloister with which the knights thenceforward maintained only a remote connection. This unwholesome change the young king, Dom Sebastian, tried to reverse (1574), but the glorious, though useless, death, in Africa, of the last of the crusaders (1578) prevented the accomplishment of his design. During the period of Spanish domination (1580-1640), another attempt to revive the monastic character of the whole order resulted in the statutes enacted by a general chapter, at Thomar in 1619, and promulgated by Philip IV of Spain, in 1627. The three vows were re-established, even for knights not living in houses of the order, though with certain mitigations, marriage, for instance, being permitted to those who could obtain a papal dispensation. The conditions of admission were noble birth and either two years' service in Africa or three years with the fleet, but commanderies could be held only by those who had served three years in Africa or five years with the fleet.
The last attempt at a reform of the order was that of the Queen Donna Maria, made with the approbation of Pius VI (1789). This, the most important of all the schemes of reformation designed for the order's benefit, made the convent of Thomar once more the headquarters of the whole order, and instead of the conventual prior, who, since 1551, had been elected by his bretheren for a term of three years, there was a grand prior of the order, acknowledged by all classes and invested with all the privileges and the whole jurisdiction formerly granted by the popes. The soverign, however, remained grand master, and the last Grand Priors of the Order of Christ, as official subordinates of the Crown, did not fail to enter into the political entanglements of the nineteenth century. The last of all, Furtado de Mendoca, was identified with the Miguelist party in the troubles of 1829-32, and it was in the general confiscation of monastic property following the defeat of Dom Miguel that the convent of Thomar and four hundred and fifty commanderies were lost. The King of Portugal is still officially "Grand Master of the Order of Our Lord Jesus Christ", and as such confers titular membership in the order, with the decoration of the crimson cross charged with another, smaller, cross of white.
The Order of Christ, as a papal decoration, or order of merit, is also a historical survival of the right, anciently reserved to the Holy See, of admitting new members into the Portuguese order. (See Decorations, Papal.)
For the German order sometimes called the Order of Christ (Fratres Militiae Christi) see Sword, Brothers of the.
Ferreira, Memorias e noticias da Ordem dos Templaarios (Lisbon, 1735); Definicoes e statutos dos Cavalleros da Ordem de Christo (Lisbon, 1621); Guimaraes, A Ordem de Christo (Lisbon, 1901). -- See also works on Portuguese history cited in bibliography of Aviz.
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Order of the Presentation
An Order founded at Cork, Ireland, by Nano (Honoria) Nagle (see below). In 1775 she entered with some companions on a novitiate for the religious life. With them she received the habit 29 June, 1776, taking the name of Mother Mary of St. John of God. They made their first annual vows 24 June, 1777. The foundress had begun the erection of a convent close to that which she had built for the Ursulines, and it was opened on Christmas Day, 1777. They adopted as their title "Sisters of the Sacred Heart", which was changed in 1791 to that of "Presentation Sisters". Their habit was similar to that of the Ursulines. The second superioress was Mother Mary Angela Collins. Soon after her succession a set of rules, adapted from that of St. Augustine, was drawn up by Bishop Moylan, and approved by Pius VI in Sept., 1791. This congregation of teaching sisters was raised to the status of a religious order by Pius VII in 1800.
Communities from Cork were founded at Killarney in 1793; Dublin in 1794; and at Waterford in 1798. A second convent at Cork was established in 1799, by Sister M. Patrick Fitzgerald; and a convent at Kilkenny in 1800, by Sister M. Joseph McLoughlan. At the present day, there are 62 convents, and about 1500 sisters. Each community is independent of the mother-house, and subject only to its own superioress and the bishop of its respective diocese. The schools, under the British Government Board, have for their first object the Catholic and moral training of the young, which is not interfered with by the Government. The secular system followed is the "National", superseded, in many cases, by the "Intermediate", both of which ensure a sound English education; to which are added domestic economy, Latin, Irish, French, and German. The average attendance of children in each of the city convents of Dublin, Cork, and Limerick is over 1200; that in the country convents between 300 and 400, making a total of 22,200 who receive an excellent education gratis. For girls who are obliged to earn a living, work-rooms have been established at Cork, Youghal, and other places, where Limerick lace, Irish points and crochet are taught. The first foreign country to receive a Presentation Convent was Newfoundland in 1829, when Sisters Josephine French and M. de Sales Lovelock went from Galway. There are now fourteen houses of the order on the island and about twenty in the United States, the first of which was founded at San Francisco by Mother Xavier Cronin from Kilkenny in 1854.
In 1833 a house was founded by Mother Josephine Sargeant from Clonmel at Manchester, England, from which sprang two more, one at Buxton and one at Glossop. Their schools are well attended; the number of children, including those of an orphanage, being about 1400. India received its first foundation in 1841, when Mother Xavier Kearney and some sisters from Rahan and Mullingar established themselves at Madras. Soon four more convents in the presidency were founded from this, and in 1891 one at Rawal Pindi. Their schools are flourishing, comprising orphanages, and day and boarding-schools, both for Europeans and natives. At Rawal Pindi the sisters do much good work among the Irish soldiers, who go to them for religious instruction. In 1866 Mother Xavier Murphy and some sisters left Fermoy for a first foundation at Hobart Town, Tasmania, under the auspices of its first archbishop, Dr. Murphy. There is a branch of this house at Launceston. St. Kilda, Melbourne, received sisters from Kildare in 1873, and Wagga Wagga a year later, with Mother M. John Byrne at their head. From these two houses numerous others branched forth to all parts of Australia; to-day there are over twenty convents, about 500 nuns, and thousands of children attending their schools.
M. DE SALES WHYTE.
PRESENTATION ORDER IN AMERICA
About half a century after its establishment, the Presentation Order sent four sisters from the Galway convent to Newfoundland, at the request of Dr. Fleming, Vicar Apostolic of the island. The mother-house is at St. John's; there are now (1911) thirteen convents, 120 nuns, and over 2000 pupils. In November, 1854, some Presentation Nuns arrived at San Francisco from Ireland. Mother M. Teresa Comerford and her sisters had great initial difficulties; but Archbishop Alemany succeeded in interesting prominent Catholics of the city in their work, and in course of time two fine convents were built within the city limits, besides convents at Sonoma and Berkeley. The earthquake of 1906 destroyed both of their convents in the city, with practically their entire contents; but the sisters have courageously begun their work afresh, and bid fair to accomplish as much good work as in the past.
The Presentation Convent, St. Michael's, New York City, was founded 8 Sept., 1874, by Mother Joseph Hickey, of the Presentation Convent, Terenure, Co. Dublin, with two sisters from that convent, two from Clondalkin, and seven postulants. Rev. Arthur J. Donnelly, pastor of St. Michael's Church, on completing his school building, went to Ireland in 1873 to invite the Presentation Nuns to take charge of the girls' department. The consent of the nuns having been obtained, Cardinal Cullen applied to the Holy See for the necessary Brief authorizing the nuns to leave Ireland and proceed to New York, which was accorded by Pius IX. The work of the nuns at St. Michael's has been eminently successful. From 1874 to 1910 there have been entered on the school register 16,781 names. In 1884 the sisters took charge of St. Michael's Home, Green Ridge, Staten Island, where over two hundred destitute children are cared for.
In 1886 Mother Magdalen Keating, with a few sisters, left New York at the invitation of Rev. P. J. Garrigan, afterwards Bishop of Sioux City, and took charge of the schools of St. Bernard's Parish, Fitchburg, Massachusetts. The mission proved most flourishing, and has branch houses in West Fitchburg and Clinton, Massachusetts; Central Falls, Rhode Island; and Berlin, New Hampshire. The order was introduced into the Diocese of Dubuque by Mother M. Vincent Hennessey in 1874. There are now branch-houses at Calmar, Elkader, Farley, Key West, Lawler, Waukon, Clare, Danbury, Whittemore, and Madison, Nebraska. The order came to Fargo, North Dakota, in 1880 under Mother Mary John Hughes, and possesses a free school, home, and academy. St. Colman's, Watervliet, New York, was opened in 1881, the sisters having charge of the flourishing orphanage. In 1886 some sisters from Fargo went to Aberdeen, South Dakota, and since then, under the guidance of Mother M. Joseph Butler, they have taken charge of schools at Bridgewater, Bristol, Chamberlain, Elkton, Jefferson, Mitchell, Milbank, and Woonsocket, besides two hospitals. There are in the United States 438 members of the order, who conduct 32 parochial schools, attended by 6909 pupils; 5 academies, with 416 pupils; 3 orphanages, with 519 inmates; 2 hospitals.
MOTHER M. STANISLAUS.
Nano Nagle
(HONORIA)
The foundress of the Presentation Order, born at Ballygriffin, Cork, Ireland, 1728; died at Cork, 20 April, 1784. After an elementary education in Ireland, where Catholic schools were then proscribed, she went to France for further studies, where some of her kinsmen were living in the suite of the exiled King James, and entered on a brilliant social life in the court circles of the capital. One morning, when returning from a ball, she was struck by the sight of crowds of working-men and women waiting for a church to be opened for early Mass. A few weeks later she returned to Ireland, and only the stringent laws then in force against Catholic educational activity prevented her from consecrating herself at once to the Christian training of Irish children, who were growing up in ignorance of their Faith. A short time spent as a postulant at a convent in France confirmed her belief that her mission lay rather in Ireland, a conviction strengthened by the advice of her directors. Her first step on returning to Ireland was to familiarize herself with the work of some ladies who had privately organized a school in Dublin, and, on the death of her mother and sister, she went to Cork, where in the face of the most adverse conditions she began her crusade against the ignorance and vice there prevalent. Her first pupils were gathered secretly, and her part in the undertaking having been discovered, it was only after a period of opposition that she secured the support of her relatives. In less than a year, however, she had established two schools for boys and five for girls, with a capacity for about two hundred. The foundress herself conducted the classes in Christian doctrine and instructed those preparing for First Communion, searching the most abandoned parts of the city for those in need of spiritual and temporal help. Her charity extended also to aged and infirm women, for whom she established an asylum at Cork, and especially to working-women, whose perseverance in faith and virtue was a source of solicitude to her. The demands of her numerous charitable undertakings proving excessive for her resources, she solicited contributions from house to house, at the cost of much humiliation.
For the purpose of perpetuating her work she decided to found a convent; and a community of Ursulines, young Irishwomen trained especially for the purpose, was sent to Cork in 1771, although they did not venture to assume their religious garb for eight years. As the Ursuline Rule, with which Nano had not thoroughly acquainted herself, did not permit entire consecration to the visitation of the sick and the education of poor children, she resolved to form a community more peculiarly adapted to the duties she had taken up, while remaining a devoted friend of the Ursulines. In 1775 she founded the Presentation Order (see above). She set an example of charity and self-abnegation to her community, giving seven hours daily to the class-room and four to prayer, in addition to the demands of her duties as superior and her work of visitation. It was said there was not a single garret in Cork that she did not know. Her austerities and the persistence with which she continued her labours in the most inclement weather brought on a fatal illness; she died exhorting her community to spend themselves for the poor. Her remains were interred in the cemetery of the Ursuline convent she had built.
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Order of the Swan
A pious confraternity, indulgenced by the pope, which arose in 1440 in the Electorate of Brandenburg, originally comprising, with the Elector Frederick at their head, thirty gentleman and seven ladies united to pay special honour to the Blessed Virgin. It spread rapidly, numbering in 1464 about 330 members, as well as branches established in the Margraviate of Anspach (1465) and in the possessions of the Teutonic Order in Prussia. But Protestantism, by suppressing devotion to Mary, abolished the confraternity'sraison d'etre. In 1843 King Frederick William IV of Prussia, in his infatuation for the Middle Ages, thought of re-establishing this order, but this was never more than a project. The name is due to the fact that the members wore a medal of the Blessed Virgin to which was attached a swan, the symbolic meaning being variously interpreted.
JUNG, Miscellanea (Leipzig, 1739), I, 133 sqq.; II, 46 sqq.; STILLFRIED-HANLE, Das Buch von Schwanenorden (Berlin, 1881).
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Order of Trinitarians
The redemption of captives has always been regarded in the Church as a work of mercy, as is abundantly testified by many lives of saints who devoted themselves to this task. The period of the Crusades, when so many Christians were in danger of falling into the hands of infidels, witnessed the rise of religious orders vowed exclusively to this pious work. In the thirteenth century there is mention of an order of Montjoie, founded for this purpose in Spain, but its existence was brief, as it was established in 1180 and united in 1221 with the Order of Calatrava. Another Spanish order prospered better; this was founded in the thirteenth century by St Peter Nolasco under the title of Our Lady of Mercy (de la Merced), whence the name Mercedarians. It soon spread widely from Aragon, and has still several houses at Rome, in Italy, Spain, and the old Spanish colonies. Finally, the Order of Trinitarians, which exists to the present day, had at first no other object, as is recalled by the primitive title: "Ordo S. Trinitatis et de redemptione captivorum". its founder, St. John of Math, a native of Provence and a doctor of the University of Paris, conceived the project under the pious inspiration of a pious solitary, St Felix of Valois, in a hermitage called Cerfroid, which subsequently became the chief house of the order. Innocent III, though little in favor of new orders, granted his approbation to this enterprise in a Bull of 17 December, 1198.
The primitive rule, which has been in turns mitigated or restored, enacted that each house should comprise seven brothers, one of whom should be superior; the revenues of the house should be divided into three parts, one for the monks, one for the support of the poor, and one for the ransom of captives; finally it forbade the monks when journeying to use a horse, either through humility, or because horses were forbidden to Christians in the Mussulman countries, whither the friars had to go; hence their popular name of "Friars of the Ass".
In France the Trinitarians were as much favoured by the kings as by the popes. St. Louis installed a house of their order in his château of Fontainebleu. He chose Trinitarians as his chaplains, and was accompanied by them on his crusades. Their convent in Paris is dedicated to St. Mathurin; hence they are also known in France as Mathurins. Founded in 1228, the Paris house soon eclipsed Cerfroid, the cradle of the Trinitarians, and eventually became the residence of the general, also called grand minister, of the order. Towards the end of the twelfth century the order had 250 houses throughout Christendom, where its benevolent work was manifested by the return of liberated captives. This won for it many alms in lands and revenues, a third of which was used for ransoms. But the chief source was collections; and to make these fruitful it was not considered enough to attach indulgences to the almsdeed, recourse was had to theatrical demonstrations to touch hearts and open purses. The misfortunes of the unhappy captives in theMussulman countries were the readiest subjects for descriptions, sermons, and even tableaux. In Spain these alms-quests were made solemnly: the religious on their mules were preceded by trumpeters and cymbal-players, and a herald proclaimed the redemption by inviting families to make known their kinsfolk in captivity and the alms destined for their ransom.
From the fourteenth century the Trinitarians had lay assistants, i.e., charitable collectors, authorised by letters patent to solicit alms for the order in their respective towns; these were called marguilliers. There were also confraternities of the Holy Trinity, chiefly in the towns where the order had no convent; these consisted of lay tertiaries who wore the scapular of the order, were associated with its spiritual favours, and devoted a portion of their income to its work. In fact the Trinitarians had considerable resources to meet the needs of their work. The funds being collected, the ransomers to the number of three or four set sail from Provence or Spain with objects to alleviate the lot of the captives or coax their jailers. Their destination was usually the Barbary States, especially in the sixteenth century when the corsairs of Tunis, Algiers, and Morocco infested the Mediterranean and made plunder their chief means of existence. The Mercedarians went chiefly to Morocco, while the Trinitarians went preferably to Tunis or Algiers. There began their trials. They had to confront the dangers of the journey, the endemic diseases of the African coast, exposed to the outrages of the natives, sometimes to burst of Mussulman fanaticism, which cost several lives. The most delicate part of the task lay in the choice of captives amid the solicitations with which the monks were besieged and the negotiations for settling the ransom-price between the corsairs and the Trinitarians, between the exactions of the former and the limited resources of the latter. When the sum was not sufficient, the Trinitarians were held as hostages in the place of the captives until the arrival of fresh funds. The choice of captives was made according to the funds; ransom was first paid for the natives of the regions which had contributed to the redemption. Sometimes certain captives were previously indicated by their family who paid the ransom. When the captives returned to Europe, the Trinitarians had them go in procession from town to town amid scenery intended to impress the imagination in justification of the use of the alms and to inspire fresh almsdeeds. The number of those ransomed during the three centuries is estimated at 90,000. The most famous of these was Cervantes (ransomed in 1580), who at his death was buried among the trinitarians at Madrid in a habit of a Trinitarian tertiary.
Despite the large sums of money which passed through their hands, the Trinitarians had to struggle constantly with poverty. They had to defray the expenses of numerous hospitals, as well as to administer parochial charges. They suffered greatly in France during the English invasion of the fifteenth century and the wars of religion of the sixteenth. Moreover, there were conflicts between the Mercedarians, who had spread from Spain to France, and the Trinitarians, who had spread from France to Spain. They contested each other's right to collect and receive legacies: attempts at fusion failed, and their rivalry gave rise to numerous suits in both countries and to a whole controversial literature. Their poverty resulted in a relaxation of the rules which had often to be revised, and in divisions in the order. While one party followed the mitigated rule, there was a reform party which aimed at a return to the primitive observance. Thus arose the first schism in 1578 at Pontoise, which in 1633 succeeded in entering the mother-house at Cerfroid.
About the same time the Trinitarians of Spain formed a schism by separating from the Trinitarians of France under Father Juan Bautista of the Immaculate Conception; the latter added fresh austerity to their rule by founding the Congregation of "Discalced Trinitarians of Spain". This rule spread to Italy and Austria (1690), where the ransom of captives was much esteemed during the constant wars with the Turks. Hence the three congregations, which gave rise to regrettable dissensions. The Discalced also went to France, where they were suppressed by a Papal Bull in 1771. The division between those observing the mitigated and the reformed rule was terminated by uniting without fusing them under a common general. At this time also they began to lay claim in France to the title by which they have since been known: Canons Regular of the Holy Trinity. The Revolution of 1789 suppressed them in all the territories to which they had spread. Joseph II had already suppressed them in 1784 in Austria and the Low Countries. They have retained a few houses in Italy, Spain, and the Spanish colonies. At Rome, where the convent of St. Thomas was united with the chapter of St. Peter in 1387, the Trinitarians protested many times unsuccessfully against this spoliation, when on the occasion of the seventh centenary of the foundation of the order in 1898, the chapter of St. Peter's voluntarily restored it. But their chief house is the Basilica of St. John Chrysogonus which was given to them by Pius IX in 1856.
There have always been nuns attached to the hospitals of the order, but they do not seem to have formed an integral part of it. The true Trinitarian Sisters were founded in Spain by Maria de Romero in 1612 and they still have convents at Madrid and in other cities. They form part of the discalced congregation.
The Trinitarians wear a white habit, with a cross of which the upright is red and the cross bar blue.
CH. MOELLER 
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Ordericus Vitalis
Historian, b. 1075; d. about 1143. He was the son of an English mother and a French priest who came over to England with the Normans and received a church at Shrewsbury. At the age of ten he was sent over by his father to St. Evroult in southern Normandy and remained for the rest of his life a monk of that abbey. He must have travelled occasionally: we have evidence of his presence at Cambrai, for instance, and at Cluny, and went three or four times to England: still he passed of his days at home. He considered himself, however, an Englishman, "Vitalis Angligena", and was always full of interest in English affairs. His history was intended at first to be a chronicle of his abbey but it developed into a general "Historia Ecclesiastica" in 13 books. Books I and II are an abridged chronicle from the Christian era to 1143; books III-V describe the Norman Conquests of South Italy and England; book VI gives the history of his abbey. Books VII-XIII consist of his universal history from 751 to 1141, book IX being devoted to theFirst Crusade. The work begins to have real historical importance from about the date of the Norman Conquest, but Ordericus is discriminating throughout in his choice of authorities. Chronologically it is ill-arranged and very inaccurate; it is often pedantic in form. The author has, however, a wide interest and a keen sense of detail and picturesque incident. He was a very well-read man, but he united to his learning a taste seldom so frankly admitted for popular stories and songs. He was a man of observation and he attempted to give the outward appearance of the characters he described. He was fair-minded, anxious to give two sides of a question and to be moderate in his judgments. In spite, therefore, of its clumsy arrangements and chronological errors the "Historia Ecclesiastica" gives a very vivid picture of the times and is of great historical value. A competent authority has declared it the best French history of the twelfth century. Ordericus was also something of a poet and there are manuscripts of his collected Latin poems. The best text of the "Historia Ecclesiastica" is that edited by Le Prévost for the "Société de l'histoire de France" (5 vols., 1838-55). The fifth volume contains a valuable introduction by L. Delisle. There is also a text in Migne, vol. CLXXXVIII. A French translation was published in Guizot's "Collection des mémoires" and an English translation in Bohn's "Antiquarian Library" (4 vols., 1853-5).
MOLINIER, Les sources de l'histoire de France, II, 219; FREEMAN, Norman Conquest, IV, 495-500.
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Orders of St. Anthony
Religious communities or orders under the patronage of St. Anthony the Hermit, father of monasticism, or professing to follow his rule.
I. DISCIPLES OF ST. ANTHONY (ANTONIANS)
Men drawn to his hermitage in the Thebaid by the fame of his holiness, and forming the first monastic communities. Having changed his abode for the sake of solitude, the saint was again surrounded by followers (according to Rufinus, 6,000), living apart or in common. These he guided solely by his word and example. The rule bearing his name was compiled from his letters and precepts. There are still in the Orient a number of monasteries claiming St. Anthony's rule, but in reality their rules date no further back than St. Basil. The Maronite Antonians were divided into two congregations called respectively St. Isaiah and St. Eliseus, or St. Anthony. Their constitutions were approved by Clement XII, the former in 1740, the latter in 1732. The former has 19 convents and 10 hospices; the latter, which has been subdivided, 10 convents and 8 hospices under the Aleppo branch, and 31 convents and 27 hospices under the Baladite branch.
II. ANTONINES (HOSPITAL BROTHERS OF ST. ANTHONY)
A congregation founded by a certain Gaston of Dauphiné (c. 1095) and his son, in thanksgiving for miraculous relief from "St. Anthony's fire," a disease then epidemic. Near the Church of St. Anthony at Saint-Didier de la Mothe they built a hospital, which became the central house of the order. The members devoted themselves to the care of the sick, particularly those afflicted with the disease above mentioned, they wore a black habit with the Greek letter Tau (St. Anthony's cross) in blue. At first laymen, they received monastic vows from Honorius III (1218), and were constituted canons regular with the Rule of St. Augustine by Boniface VIII (1297). The congregation spread through France Spain, and Italy, and gave the Church a number of distinguished scholars and prelates. Among their privileges was that of caring for the sick of the papal household. With wealth came relaxation of discipline and a reform was ordained (1616) and partially carried out. In 1777 the congregation was canonically united with the Knights of Malta but was suppressed during the French Revolution.
III. ANTONIANS
A congregation of orthodox Armenians founded during the seventeenth century at the time of the persecutions of Catholic Armenians. Abram Atar Poresigh retired to the Libanus with three companions, and founded the monastery of the Most Holy Saviour under the protection of St. Anthony, to supply members for mission work. A second foundation was made on Mount Lebanon, and a third in Rome (1753), which was approved by Clement XIII. Some members of this congregation took an unfortunately prominent part in the Armenian Schism (1870-80).
IV. CONGREGATION OF ST. ANTHONY
Founded in Flanders in 1615, and placed under the rule of St. Augustine by Paul V, and under the jurisdiction of the provincial of the Belgian Augustinians. The one monastery was called Castelletum.
CHALDEAN ANTONIANS
Of the Congregation of Saint-Homisdas, founded by Gabriel Dambo (1809) in Mesopotamia. They have 4 convents and several parishes and stations.
BESSE in Dict. de theol. cath.; JEILER in Kirchelex.; BATTANDIER, Ann. pont. cath. (Paris, 1899), 271; HERGENROETHER, Kirchengesch.
F.M. RUDGE 
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Orders of St. George
Knights of St. George appear at different historical periods and in different countries as mutually independent bodies having nothing in common but the veneration of St. George, the patron of knighthood. St. George of Lydda, a martyr of the persecution of Diocletian in the fourth century, is one of those military saints whom Byzantine iconography represented as a horseman armed cap-à-pie, like the flower of the Roman armies after the military reform of Justinian in the sixth century. The pilgrim knights of Europe, encountering in the East these representations of St. George, recognized their own accoutrements and at once adopted him as the patron of their noble calling. This popularity of St. George in the West gave rise to numerous associations both secular and religious. Among secular orders of this name which still exist must be mentioned the English Order of the Garter, which has always had St. George for its patron. Though Protestantism suppressed his cult, the chapel of St. George at Windsor has remained the official seat of the order, where its chapters assemble and where each knight is entitled to a stall over which his banner is hung. A second royal order under the double patronage of St. Michael and St. George was founded in England in 1818 to reward services rendered in foreign or colonial relations. In Bavaria a secular Order of St. George has existed since 1729, and owes its foundation to the prince elector, better known by the title of Charles VII which he bore as emperor for a brief period. The present Russian Order of St. George dates from 1769, having been founded in the reign of Catherine II, as a military distinction.
There formerly existed regular orders of St. George. The Kingdom of Aragon was placed under his patronage, and in gratitude for his assistance to its armies King Pedro II founded (1201) the Order of St. George of Alfama in the district of that name. Nevertheless this order received the approbation of the Holy See only in 1363 and had but a brief existence. With the approval of antipope Benedict XIII it was amalgamated with the Aragonese Order of Montesa, and thereafter known as the Order of Montesa and St. George of Alfama. Equally short-lived was the Order of St. George founded in Austria by the Emperor Frederick III and approved by Paul II in 1464. This needy prince was unable to assure a sufficient endowment for the support of his knights, and the pope gave him permission to transfer to the new order the property of a commandery of St. John and a Benedictine abbey in the town of Milestadt, to which the emperor added some parishes in his patronage. Nevertheless the knights had to rely for support on their personal possession, therefore they did not make a vow of poverty, but simply of obedience and chastity, and, owing to this lack of resources, the order did not survive its founder. It was succeeded by a secular Confraternity of St. George founded under the Emperor Maximilian I with the approbation of Alexander VI in 1494, which likewise disappeared, in the disturbances of the sixteenth century.
CH. MOELLER 
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Orders of the Holy Ghost
The Hospital of the Holy Ghost at Rome was the cradle of an order, which, beginning in the thirteenth century, spread throughout all the countries of Christendom, and whose incalculable services have been recognized by every historian of medicine. Speaking of the hospital itself, La Porte du Theil calls it "a useful establishment the most beautiful, the largest, and the best-ordered perhaps that exists at present, I say not in this queen of cities, I say in any civilized society of Europe". The famous Virchow of Berlin, an unbeliever, says, in speaking of the order: "It is just to recognize that it was reserved for the Roman Church, above all for Innocent III, not merely to tap this source of charity and Christian mercy in its plenitude, but to diffuse its beneficent flood in a methodical manner to every sphere of social life." Not that the idea of gathering together the sick in order that they might be assured of the care of a community of infirmanians was new in the Church. Nevertheless, a mistake must not be made on this point. The hospitium, the domus hospitalis, the xenodochium, which are mentioned before the thirteenth century, were in general only a refuge for alien (hospites, xenoi) travellers, poor wanderers, and pilgrims so numerous in the Middle Ages. The sick were treated at their homes in accordance with the words of Jesus Christ: "Infirmus (eram) et visitastis me" (I was sick, and you visited me. — Matt., xxv, 36). The first hospitals in the modern sense of the word found their origin in the monasteries under the name of infirmitoria. During the Frankish period, in the absence of a school of medicine, medical science found a refuge in the monasteries. The care of the sick formed part of the duties of charity imposed upon the monks. Hence there were two sorts of infirmaries, the infirmitorium fratrumwithin the clausura, and the infirmitorium pauperum or seculi without.
From the time of the crusades the hospitia of the Holy Land, those of the Hospitallers of St. John and the Teutonic Order (q. v.), were of a mixed character; founded for the reception of pilgrims to the Holy Places, they also served as hospitals for the sick. They became at the same time, as is well known, military in character, and to this circumstance may be credited the repeated attempts to give a military character to the Hospitallers of the Holy Ghost, although they have never earned arms nor had occasion to use them. Two circumstances led to the creation of the Hospitallers of the Holy Ghost by Innocent III: the example given in Provence by Guy de Montpellier, who established in his native town a lay community for the care of the sick under the patronage of the Holy Ghost (it is not known what caused him to choose this patronage; perhaps the Holy Ghost was chosen as the Spiritus amoris); the second cause was a foundation of Anglo-Saxon origin already existing on the banks of the Tiber. This was a simple hospitiumfounded in 715 by King Ina for his countrymen and known by the name of Hospitale S. Mariæ in Sassia, around which was formed a quarter called the Schola Saxonum. In the course of centuries the buildings had fallen to ruin, but the endowments were still available and were appropriated by the pope to the new institute. A first hospital building was erected in the same quarter, and Guy de Montpellier was called to Rome to organize the service of the sick.
In the beginning the institution was in the hands of laymen, Innocent III confining himself to attaching to it four clerics for spiritual duties, responsible only to the pope or his delegate. In return he endowed the institution with the most extensive privileges, hitherto reserved to the great monastic orders; exemption from all spiritual and temporal jurisdiction save his own, the right to build churches, to nominate chaplains, and to have their own cemeteries. The signal was given; everywhere there arose filial houses modelled after the mother-house, while houses already in existence hastened to seek affiliation in order to enjoy these great privileges; the filial houses swarmed in turn, and thus formed a network of colonies dependent immediately or mediately on the Holy Ghost at Rome, and enjoying the same privileges on condition of adopting the same rule, of submitting to periodical visitation, and of paying a light contribution to their metropolitan. At the end of the thirteenth century the order numbered in France more than 180 houses, and a century later nearly 400. In Germany the list drawn up by Virchow counts about 130 houses at the end of the fourteenth century. Another historian reaches a figure of 900 houses at the same period for the whole of Christendom, but he does not call it complete. The central authority, residing at Rome, was vested in a master-general, later called commander, a general chapter held each year at Pentecost, and the visitors delegated by the chapter.
An outburst of generosity responded to this display of Christian mercy; donations of every sort, in lands and revenues, poured in, which enriched the order and gave rise to a temporal administration modelled on that of the military orders. Thus their possessions were grouped into commanderies, which were soon invaded by laymen (many of them married), and thus arose the self-styled "Militia of the Holy Ghost". These lay knights assumed the revenues of these commanderies on condition of furnishing to the order an annual contribution analogous to the responsions of the military orders. This was an abuse to which Pius II put an end by appropriating these prebends of the Holy Ghost to a new order founded by him in 1459 under the name of Our Lady of Bethlehem. In 1476 Pope Sixtus IV decreed further that the commanderies should be given only to religious. As to the magisterial commandery at Rome, it was nearly always reserved for a prelate of the Roman Court. Under Guy de Montpellier and his early successors the two houses of Montpellier and Rome remained under the obedience of a common master general. When, later, two separate masters came to be appointed, it was decreed that the arch-hospital of Rome should collect the revenues of Italy, Sicily, England, and Hungary, and that the hospital of Montpellier should have jurisdiction over the houses of France and the other countries of Christendom.
Subsequent to this division of the order, confirmed in 1619 by Pope Paul V, Oliver of Terrada, invested with the dignity of general of the order in France, abused it to renew the Militia of the Holy Ghost. He proceeded to distribute brevets of knighthood to men of all classes, to laymen, often married, which gave rise to protests on the part of the religious of the order. Louis XIV first abolished this knighthood by an edict of 1672, which gave the goods of the Order of the Holy Ghost to the Order of Notre Dame de Mont-Carmel, founded to procure pensions for gentlemen who had served in his armies. The Knights of the Holy Ghost opposed the execution of this edict, the withdrawal of which they secured, in 1692, by means of a compromise according to which they pledged themselves to recruit and equip a regiment for the service of the king. However, the religious of the Order of the Holy Ghost opposed this edict in their turn, and in 1700, after lengthy proceedings, they finally secured victory in an edict which declared that the Order of the Holy Ghost was purely regular and in no way military. The buildings of the Arcispedale di Santo Spirito of Rome, which dated from the days of Sixtus IV (1471-84) are being reconstructed; they included a central hail, capable of containing 1000 beds, and decorated with frescoes, and special wards for contagious and for dangerous insane cases. A cloister was reserved for the physicians, surgeons, and infirmarians, who numbered more than a hundred. The church and the commander's palace date from the time of Paul III (1534-49). The annual revenue was estimated at 500,000 livres. Under the government of the popes, the Arcispedale was a catholic institution, that is to say a universal institution open to all Catholics, irrespective of country, fortune, or condition. To-day (1909) it is merely a municipal institution, reserved for the inhabitants of Rome.
A distinction must be drawn between this order and the Royal Order of the Holy Spirit founded in France by King Henry III, in 1578, to supersede the Order of St. Michael of Louis XI, which had fallen into discredit, and to commemorate his accession to the throne on Pentecost Sunday. This was a purely secular order of the court.
LEFÈBVRE, Des établissements charitables de Rome (Paris, 1860); VIRCHOW, Der Hospitaliter-Orden vom heiligen Geist (Berlin, 1877); BRUNE, Histoire de l'ordre hospitalier du St-Esprit (Paris, 1892); DE SMEDT, L'ordre hospitalier du St-Esprit in Revue des Questions Historiques (Paris, 1893); HÉLYOT, Histoire des ordres monastiques, II.
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Ordinariate
(From Ordinary, q.v.).
This term is used in speaking collectively of all the various organs through which an ordinary, and especially a bishop, exercises the different forms of his authority. This word, which is employed particularly in Germany, does not occur in strict canonical language; but it is exactly equivalent to what canonists call the curia. Just as the pope is officially responsible for all that is done in his name and by his authority in the different branches of the Roman Curia (congregations of cardinals, tribunals, offices), so, too, an ordinary and especially a bishop bears the official responsibility of whatever is done, in his name and with his authority, by the persons or committees composing his curia, who are the organs of his administration (vicar-general, official, judges, secretaries, councils of various kinds). Whatever may be the exact form of this administration in each diocese, it is still the diocesan administration and the Ordinariate. (See Bishop; Diocesan Chancery; Official; Vicar-General; Vicar Capitular.)
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Transcribed by Ferruccio Germani

Ordinary[[@Headword:Ordinary]]

Ordinary
(Lat. ordinarius, i. e., judex)
An Ordinary in ecclesiastical language, denotes any person possessing or exercising ordinary jurisdiction, i. e., jurisdiction connected permanently or at least in a stable way with an office, whether this connexion arises from Divine law, as in the case of popes and bishops, or from positive church law, as in the case mentioned below. Ordinary jurisdiction is contrasted with delegated jurisdiction, a temporary communication of power made by a superior to an inferior; thus we speak of a delegated judge and an ordinary judge. A person may be an ordinary within his own sphere, and at the same time have delegated powers for certain acts or the exercise of special authority. The jurisdiction which constitutes an ordinary is real and full jurisdiction in the external forum, comprising the power of legislating, adjudicating, and governing. Jurisdiction in the internal forum, being partial and exercised only in private matters, does not constitute an ordinary. Parish priests, therefore, are not ordinaries, though they have jurisdiction in the internal forum, for they have not jurisdiction in the external forum, being incapable of legislating and acting as judges; their administration is the exercise of paternal authority rather than of jurisdiction properly so called.
There are various classes of ordinaries. First, they are divided into those having territorial jurisdiction and those who have not. As a rule ordinary jurisdiction is territorial as well as personal, as in the case of the pope and the bishops; but ordinary jurisdiction may be restricted to certain persons, exempt from the local authority. Such for instance is the jurisdiction of regular prelates, abbots, generals, and provincials of religious orders making solemn vows; they can legislate, adjudicate and govern; consequently they are ordinaries; but their jurisdiction concerns individuals not localities; they are not, like the others, called local ordinaries, ordinarii locorum. Superiors of congregations and institutes bound by simple vows are not ordinaries though they may enjoy a greater or less degree of administrative exemption. The jurisdiction of local ordinaries arises from Divine law or ecclesiastical law. The pope is the ordinary of the entire church and all the faithful; he has ordinary and immediate jurisdiction over all (Conc. Vatic., Const. "Pastor æternus", c. iii). Bishops are the pastors and ordinary judges in their dioceses, appointed to govern their churches by the Holy Ghost (Acts, xx, 28). Certain bishops have, by ecclesiastical law, a mediate ordinary power over other bishops and dioceses; these are the metropolitana, primates, and patriarchs. In a lower rank, there is another class of ordinaries, viz., prelates who exercise jurisdiction in the external forum over a given territory, which is not a diocese, either in their own name, as in the case of prelates or abbotsnullius or in the name of the pope, like years and prefects Apostolic until the erection of their territories into complete dioceses.
Local ordinaries being unable personally to perform all acts of their jurisdiction may and even ought to communicate it permanently to certain persons, without however, divesting themselves of their authority; if the duties of these persons are specified and determined by law, they also are ordinaries, but in a restricted and inferior sense. This is vicarial jurisdiction, delegated as to its source, but ordinary as to its exercise, and which would be more accurately termed quasi-ordinary. In this sense vicars-general and diocesan officials are ordinaries; so also, in regard to the pope, the heads of the various organs of the Curia are ordinaries for the whole Church; the cardinal vicar for the Diocese of Rome and his district; the legate a latere, for the country to which he is sent. Finally, there are ordinaries with an interimary and transitory title during the vacancy of sees. Thus when the Holy See is vacant, the ordinaries are the College of Cardinals and the cardinal camerlengo; when a diocese the chapter and also the vicar capitular, and in general the interimary administrator; so, too, the vicar, for religious orders. These persons possess and exercise exterior jurisdiction, although with certain restrictions, and this in virtue of their office; they are therefore ordinaries.
In practice, the determination of the persons included under the term ordinary is of importance in the case of indults and the execution of rescripts issued from Rome. Since the decrees of the Holy Office dated 20 February, 1888, and 20 April, 1898, indults and most of the rescripts, instead of being addressed to the bishop, are addressed to the ordinary; and it has been declared that the term ordinary comprises bishops, Apostolic administrators, vicars, prelates or prefects with separate territorial jurisdiction, and their officials or vicars-general; and also, during the vacancy of a see, the vicar capitular or lawful administrator. Thus the powers are handed on, without intermission or renewal, from one ordinary to his successor. (See JURISDICTION.)
See the canonical writers on the titles De officio judicis ordinarii. 1. I, tit. 31, and De officio ordinarii, 1. I, tit. 16, in VI; SÄGMÜLLER, Lehrbuch des kathol. Kirchenrechts (Freiburg, 1909), §60, 87 sq.
A. BOUDINHON. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Ordines Romani[[@Headword:Ordines Romani]]

Ordinos Romani
The word Ordo commonly meant, in the Middle Ages, a ritual book containing directions for liturgical functions, but not including the text of the prayers etc., recited by the celebrant or his assistants. These prayers were contained in separate books, e. g., the Sacramentary, Antiphonary, Psalter, but the Ordo concerned itself with the ceremonial pure and simple. Sometimes the title "Ordo" was given to the directions for a single function, sometimes to a collection which dealt in one document with a number of quite different functions e. g., the rite of baptism, the consecration of a church, extreme unction, etc. Amalarius (early ninth century) speaks of the writings "quæ continent per diversos libellos Ordinem Romanum" (P. L, CV, 1295). Speaking generally, the word Ordoin this sense gave place after the twelfth century to "Cæremonialo", 'Ordinariam" and similar terms, but was retained in other senses, especially to denote the brief conspectus of the daily Office and Mass as adapted to the local calendar (see DIRECTORIES).
A considerable number of Ordines are preserved among our manuscripts from the eighth to the twelfth century. The first printed in modern times was the so-called "Ordo Romanus Vulgatus", which after an edition published by George Cassander at Cologne (in 1561) was reprinted by Hittorp in his "De divinis catholicæ ecclesiæ officiis" (Cologne, 1568) and is hence often known as the Ordo Romanus of Hittorp. This is not a pure Roman document of early date. Already in the seventeenth century G. M. Tomasi rightly characterized it as a "farrago diversorum rituum secundum varias consuetudines", and declared that its heterogeneous elements could only be disentangled by careful study of the earlier Ordines. At present it is regarded as the work of a compiler in Gaul in the second half of the tenth century, the precise date being still disputed (cf. Mönchemeyer, "Amalar von Metz", 140 and 214; Bäumerin "Katholik", 1889, I, 626). Moreover, this conflated Ordo Romanus of Hittorp which is largely derived from the first, second, third, and sixth of the Ordines of Mabillon, mentioned below, is only one among a number of analogous compilations. Similar documents of about the same period have been published by other scholars; e. g., by Martène ("Thes. nov. anec.", V, 101 — this is a valuable monastic Ordo of comparatively early date), by Muratori ("Lit. Rom. Vet.", II, 391), by Gattico ("Acta cæremon.", I, 226), and by Gerbert ("Mon. Vet. lit. alem.", II, 1 sqq.). In view of its composite character, the Ordo Vulgatus is of no great liturgical importance, though it sometimes fills a gap in our knowledge upon points not elsewhere minutely treated. It deals primarily with pontifical high Mass, but it also describes the rite of the consecration of the pope and of a bishop, the dedication of churches, the blessing of bells, the coronation of the emperor and of a king, the blessing of a knight, that is of a soldier (militis) dedicated to the service of the Church, the benediction of a bride, and the ceremonies to be observed in the opening of a general or provincial council. It should be noticed, moreover, that in these miscellaneous offices we do not find the characteristic features of an ordo in its technical sense. In the later portions of the Ordo Romanus of Hittorp not only are the details of the ceremonial indicated in their due sequence, but, as in a modern Pontifical, the text of the prayers, blessings etc., to be recited by the celebrant, is given in full.
Much more valuable to the liturgical student is the series of fifteen consuetudinaries, first printed by Mabillon in his "Museum Italicum" (1689), to which the term Ordines Romani is commonly applied. They are not indeed all of them pure and homogeneous documents, neither do they represent an unadulterated Roman tradition, nor are they all, strictly speaking, Ordines in the sense defined above. But in default of better material, and while we are waiting for more profound critical investigation to sort out our earliest documents and assign to them their proper date and provenance, Mabillon's Ordines constitute the most reliable source of information regarding the early liturgical usages of the Roman Church. Covering the whole period from the sixth to the fifteenth century, they may be said, taken collectively, to have some pretensions to completeness.
ORDO I.
The first of these Ordines Romani, describing the ceremonies of a solemn Mass celebrated by the pope himself or his deputy, is the most valuable, as it is also one of the most ancient. Modern opinion inclines to the belief that the early part of it (numbers 1-21) really represents in substance the usages of a stational Mass in the time of Pope Gregory the Great (Kösters, "Studien zu Mabillons röm. Ord.", 6; cf. Grisar, "Analecta Romana", I, 193), but there are also, undoubtedly, in our present text adjustments and additions which must be attributed to the end of the seventh century (Atchley, "Ord. Rom. Primus", 7, favours a later date, but in this he only follows Probst). The fact that Amalarius, who seems to have had a copy of this Ordo before him did not find its description of paschal ceremonies in agreement with the actual Roman practice of his day, as expounded to him by Archdeacon Theodore in 832, need not lead us, with Mönchemeyer ("Amalar", 141), to the conclusion that the ceremonial never represented the official Roman use, and that it was merely an outline serving as a model for similar ceremonies in the Frankish dominions. On the contrary, so far as regards numbers 1- 21, every detail attaches itself in the closest way to the pontifical ceremonies of Rome. An introduction portions out the liturgical service among the clerics of the seven regions. Then the procession to the stational church and the arrival and reception there are minutely described. This is followed with an account of the vesting, the Introit, the Kyries, the Collects, and all the early part of the Mass. Very full details are also given of the manner of the reception of the offerings of bread and wine from the clergy and people, and to this succeeds a description of the Canon, the Kiss of Peace, the Communion, and the rest of the Mass. The account ends with number 21.
This is the section which Grisar has proved, with all reasonable probability, to belong to the time of Gregory the Great ("Analecta Romana", 195-213). In one or two points the evidence of early date must impress even the casual reader. Such is the bringing of the holy Eucharist to the pontiff when the procession moves towards the altar-steps before the beginning of Mass. It is thus described in n. 8: "But before they arrive at the altar . . . two acolytes approach holding open pixes containing the Holy Things [tenentes capsas cum sanctis patentes]; and the subdeacon attendant taking them and keeping his hand in the aperture of the pix shows the Holy Things to the pontiff or to the deacon who goes before him. Then the pontiff or the deacon salutes the Holy Things with bowed head." Nothing of this appears in the account of Amalarius, who could hardly have failed to record it if it had been in existence in his time. Quite in accordance with such an inference, this bringing of the Eucharist to the pontiff has, in the second Ordo Romanus, admittedly of later date, been replaced by a sort of visit of the pontiff to the Blessed Sacrament in the church, a practice observed in pontifical Masses to this day. Again we may note that the first Ordo contains no mention of the Credo, which was certainly in use in Rome, according to Walafrid Strabo, about the year 800. Again the word cardinales, in accordance with the usage of St. Gregory's own letters, is not applied to the bishops, priests, and deacons attached to the papal service, but in the later chapters of the same Ordo, we do find reference to presbyteri cardinales (n. 48). All these, with other indications of early date, are pointed out by Grisar. It is not easy to prove that the second portion of the first Ordo, nn. 22-51, was all originally one document. On the contrary, nn. 22 and 48-51 seem to be closely connected, while all the intervening numbers (23-47), giving an account of the services in Lent and the last three days of Holy Week and showing, in several details, signs of a later origin, are clearly continuous and independent of the rest. The fact that Pope Hadrian and Charlemagne are mentioned in this section, as also that the Mass of the Presanctified (contrary to the Einsiedeln Ordo of the seventh century published by De Rossi in "Inscrip. Christ.", II, i, 34) was celebrated by the pontiff on Good Friday after the veneration of the Cross, prove that this section can hardly be older than the ninth century. Finally the chapters published by Mabillon from another manuscript as an appendix to Ordo I under a separate numeration have clearly no immediate connexion with what goes before. They simply provide another series of directions for Lent and the last days of Holy Week, sometimes coinciding even verbally with the rubrics given in nn. 23-47 and sometimes differing in various particulars. This appendix is generally assumed to be later in date than the second section of the Ordo.
ORDO II.
The second Ordo Romanus printed by Mabillon describes again a solemn pontifical Mass and is clearly based upon the first portion of Ordo I, sometimes quoting, or epitomizing, but elsewhere developing and adapting the directions of the earlier document. It contains some ritual features which are certainly not of Roman but of Gallican origin (for example the recitation of the Creed in the Mass, which some, in spite of Walafrid Strabo, consider not to have been known in Rome before the eleventh century, as also the giving of a pontifical blessing after the "Pax Domini"). It is generally accepted that this Ordo II belongs to the time of the general introduction of the Roman Liturgy into Gaul in the days of Charlemagne, i. e. about the beginning of the ninth century. This Ordo, as well as Ordo I and probably another now lost, was known to Amalarius, who in his "Ecloga" has annotated it with a view to the spiritual edification of his readers.
ORDO III AND ORDO IV
The third and fourth Ordo contain yet another series of directions for a solemn Mass celebrated by the pope. That of Ordo IV is only a fragment, but both III and IV are generally considered older than the eleventh century. Mabillon considered Ordo III to be distinctly of later date than II and the fact that the stational church in III is called "Monasterium", a designation which does not seem to have come into use before the ninth century, lends support to this view. It is also confirmed by the fact that this Ordo III was apparently unknown to Amalarius. On the other hand III has clearly been extensively used in the compilation of the Ordo Romanus Vulgatus, which, as already stated, probably took shape in the second half of the tenth century. That the fragmentary Ordo IV is of later date than any of those previously mentioned has been inferred by Mabillon from the fact that the pope is here described as communicating at the altar and not at his throne, as in the preceding rituals. Still, the manuscript in which it is found cannot be later than the first half of the eleventh century (Ebner, "Quellen", 133).
ORDO V AND ORDO VI
Ordo's five and six are again entirely consecrated to the celebration of a pontifical high Mass. Ordo V goes into details as to the vestments worn by the pope, and separately as to the vestments worn by a Roman bishop and the lesser clergy. It is specifically a Roman document and throughout assumes that the pope is pontificating. The pope here communicates at his throne and the Credo is sung after the gospel. But though Berno of Reichenau affirms that this last custom only began at Rome in 1014, the fact that Walafrid Strabo describes it as sung at Rome about the year 800 (P. L., CXIV, 947) renders this a very unsatisfactory test of date. On the other hand, the sixth Ordo is not directly connected with Rome, but like Ordo II it describes the ceremonies of a pontifical Mass adapted from the papal function for use elsewhere. In the opinion of Kösters, (Studien, 17) it probably belongs to the first half of the tenth century, since it was used by the compiler of the Ordo Vulgatus. It has been copied by a later twelfth century hand upon a blank page of the English "Benedictional of Archbishop Robert", and is there described as a "ritual drawn up by the ancient Fathers of the West".
ORDO VII
Ordo seven is probably the most ancient of all Mabillon's Ordines and is assigned by Probst, Kösters, and others to the sixth century. The whole document deals with the ceremonies of Christian initiation, i. e. the catechumenate with its Lenten scrutinies (see BAPTISM), the rite of the consecration of the baptismal water, the baptism itself, and finally confirmation. The Ordo is closely related to the Gelasian Sacramentary, and the prayers, given in full in the Gelasianum, are here for the most part only indicated by their beginnings. Like the Gelasianum, the Ordo speaks throughout of infantes as if they alone were likely to be subjects for baptism, and the whole ceremony is modified to suit the case of infants in arms. When the catechumens are called upon to recite the Nicene Creed, it is directed that one of the acolytes shall take up one of the children upon his left arm, lay his right hand upon the child's head and recite the Creed in Greek, while another acolyte, holding another child, subsequently recites the Creed in Latin. None the less, the ceremonial of the scrutinies was originally designed for adult catechumens who were capable of understanding the Gospels and of learning and reciting the Creed for themselves. On the other hand, if the Ordo VII consistently regards the catechumens asinfantes, this cannot be interpreted as a proof of relatively late date, for we find that already at the beginning of the sixth century the vir illustris, Senarius, asks of John, deacon of Rome, "quare tertio ante Pascha scrutinentur infantes" (why the infants have to undergo the scrutinies three times before Easter, Migne, P. L., LIX, 401). Seeing that the Gelasian Sacramentary also seems to know only of three scrutinies, it is possible that Ordo VII which requires seven scrutines may be of even older date than the sixth century, for it is hardly likely that when there was question of none but infant catechumens, the number of scrutinies should have been increased from three to seven. The whole tendency must have been in the direction of simplification. It may be noticed that Mabillon's Ordo VII is incorporated entire in an instruction on baptism by Jesse, Bishop of Amiens, c. 812.
ORDO VIII
Ordo eight is concerned with the subject of ordinations and falls naturally into two divisions. The first part deals with the ordination of acolytes, subdeacons, deacons, and priests, the second with the ceremonial of the consecration of a bishop. Although the first part is extremely concise, and the second, more particularly in regard to the quatuor capitula (four forms of crime held to be a bar to ordination), is relatively developed, there seems no sufficient reason for questioning the essential unity of the whole document. In spite of certain expressions, notably the "ancilla dei sacrata quæ a Francis nonnata dicitur", which may easily be an interpolation or a gloss, and of references to the Ember seasons, to the nomenclator, and the schola (i. e. the choir — which last seems to suggest an age posterior to Gregory the Great) certain critics, notably Kösters (Studien, 21-23), make no difficulty in assigning the document to the early part of the sixth century. It is certainly noteworthy that though there is no mention in Ordo VIII of exorcists or any cleric lower than the grade of acolyte, the usages described closely agree with the language of the letter of Johannes Diaconus to Senarius at the beginning of the sixth century (Migne, P. L., LIX, 405). The function of the acolytes "portandi Sacramenta", here as in Ordo I, is recognized by assigning to them little bags (sacculi) as their distinctive attribute, instead of the candlestick of a later date, while the delivery of the chalice is emphasized as the significant act in the consecration of a subdeacon. When Bishop John Wordsworth (Ministry of Grace, 180) assumes that the delivery of the chalice is a Gallican ceremony and that it was introduced into the Roman Church in the seventh century at the earliest, he has clearly forgotten the explicit language of the latter to Senarius: "hic apud nos ordo est ut accepto sacratissimo calice in quo consuevit pontifex dominici sanguinis immolare mysterium subdiaconus iam dicatur". Again both Kösters and Grisar (Geschichte Roms, 765) regard the testing of the candidate for ordination by the quatuor capitula, requiring him to swear his innocence of certain unnatural crimes, as an indication which points to an age when many adult pagans still entered the Church as converts and were likely to be promoted to orders.
ORDO IX
Ordo nine is entitled "De gradibus Romanæ ecclesiæ and deals briefly with the ordination of deacons and priests, with the consecration of a bishop somewhat more fully, and finally with the consecration and coronation of a pope, while an appendix with a separate heading treats of the ember days. The date and composition of this document has recently been investigated by Dr. Kösters in a very able chapter of his "Studien". His conclusions are, that the substance of the Ordo was drawn up in the time of Pope Constantine I (708-15), and underwent some revision under Pope Stephen III (752-7). However, the most startling part of Dr. Kösters' discussion is his demonstration that the section describing the coronation of the pope, which incidentally introduces the name of Leo, belongs not to the period of Pope Leo III (c. 800), as has hitherto been supposed, but to that of Saint Leo IX (1044), and that in fact the papal regnum, or crown, which this Ordo describes as "made of white cloth in the form of a helmet", was for the first time worn by that pontiff. The statement made in this Ordo that the new pope should be a priest or deacon ordained by his predecessor and that he ought not to be a bishop (nam episcopus esse non poterit) is particularly interesting in view of the fact that Cardinal Deusdedit in the eleventh century, who comments on the text of this document, had apparently before him no clause to this effect. It is probably an interpolation of about that period. Other points of interest are the mention of diaconissœ andpresbiterissœ, and the ceremony of holding the book of the Gospels over the pope at his ordination (tenet evangelium super caput vel cervicem eius). We hear of this last ceremony earlier in the East (cf. Apostolic Constitutions, VIII, iv) and in Gaul, and it is now part of the rite of consecration of every bishop, but it appears late at Rome. The appendix on the ember days, attached to this Ordo in the Saint-Gall Manuscript, had probably no original connexion with it and may be assumed to be not Roman.
ORDO X
Ordo ten is a relatively long and very miscellaneous document and has no real claim to be included in the series of Ordines. It is, strictly speaking, a primitive form of Pontifical, though it is Roman in origin, and it is difficult to persuade oneself that it has not resulted from the fusion of at least two separate elements. The description of the Holy Week ceremonies which occupies nn. 1-24 may be described as a Cæremoniale pure and simple, and so is the burial service for the Roman clergy in nn. 36-40, the Roman character of both being unmistakable, but the intervening sections 26-35, which consist of an Ordo for administering the Sacrament of Penance, and for visiting, anointing, and giving Viaticum to the sick, form a service-book complete in itself, including not merely the incipits but the entire text of the prayers to be said by the priest, like any modern Ritual. Thalhofer (Liturgik, I, 48) has sought to draw a presumption of late date from the form of absolution in n. 29, which is indicative and not precative, absolvimus te vice beati Petri etc.; but substantially the same formula occurs with an interpolated Anglo-Saxon translation in the Eghert Pontifical of the tenth century. Neither are the reasons convincing, upon which Kösters bases his conclusion that the document as a whole is posterior to the year 1200. We must probably be content to leave the question of date unsettled.
ORDO XI
Ordo eleven has a tolerably full account of the papal ceremonial as it extended through the whole ecclesiastical year. This description is particularly valuable, inasmuch as it includes not only the functions of great solemnities but also the everyday usages and a considerable amount of detail regarding the Divine Office. It has lately been shown by Dr. Kösters that what we now possess in Ordo XI is only a fragment of a much larger work compiled by Benedict, Canon of St. Peter's, which was primarily a treatise upon the dignity of the Roman pontiff and upon the cardinals and various officials of the Roman Court, and which from the nature of its contents was called "Liber Politicus". This title has left a trace of itself in the heading of the manuscript used by Mabillon, where by a strange perversion it appears as "liber pollicitus". The treatise seems to have been completed just before the year 1143.
ORDO XII
Ordo twelve likewise contains a somewhat minute description of the papal ceremonial in ecclesiastical and quasi-ecclesiastical functions throughout the year, much space being occupied by a detailed record of the regulations followed in the distribution of the bounties called presbyteria. This Ordo is avowedly extracted from the "Liber Censuum", a treatise compiled towards the end of the twelfth century by Cardinal Cencius de Sabellis, afterwards Pope Honorius III (1216-1227). But here again Kösters has shown that the last two sections, dealing with the election and consecration of the pope and with the crowning of the emperor, can be traced back to the "Politicus" of Benedict. Various miscellaneous matters, concerning, e. g., the duties and dues of certain minor officials, the oath taken by senators to the pope, etc., also find a place in this collection.
ORDO XIII
Ordo thirteen is one of the few Ordines which we possess, at least substantially, in the form in which it was first written. This is admittedly an official treatise drawn up by command of Pope Gregory X, shortly after the publication of the Constitution "Ubi periculum", issued in 1274 to regulate the procedure of the cardinals assembled in conclave for a papal election. The earliest portion of the document (nn. 1-12) is in fact concerned with the choice, consecration, and coronation of a new pope, provision being made for the case of his being a bishop, priest, or deacon. The treatise seems to presuppose an acquaintance with Ordo XI and Ordo XII and it is probably in consequence of this that the directions for the ordinary ceremonial are very concise. This Ordo marks the transition stage to a different type of liturgical document, much more developed and distinctively framed with a view to the part played by the Roman pontiff and his great retinue of ecclesiastical officials. Up to Ordo XIII we may say that the Ordines Romani are represented at the present day by the "Pontificale" and the "Cæremoniale Episcoporum" (q. v.), which are liturgical textbooks common to the whole of Latin Christianity. But the two remaining Ordines, XIV and XV, are represented to-day by the "Cæremoniale Romanum", which constitutes the rubrical code for papal functions in Rome and has no application in the ceremonial of the Catholic Church outside the Eternal City.
ORDO XIV
Ordo fourteen, which in the manuscripts bears the significant title "Ordinarium" instead of Ordo, is a much longer document than any of those hitherto considered. It is in fact the first rough outline of the bulky "Cæremoniale Romanum" which regulates the detail of papal functions at the present day. The history of Ordo XIV has been very carefully worked out by Dr. Kösters in his "Studien". The substance of the document seems to have been the work of Napoleone Orsini and Cardinal Jacopo Gaetani Stefaneschi, the latter having by far the larger share of its composition. By the aid of a manuscript found by Father Ehrle, the librarian of the Vatican, at Avignon, we are able to trace how the work took shape. (See Denifle and Ehrle, "Archiv. f. Lit- und Kirchengeschichte des. M.A.", V, 564 sqq.) It was begun in Rome before the popes left for France, but it was further developed and modified during the first third of the fourteenth century while the papal Court was at Avignon, and we know at any rate that the first nine chapters were quoted, as we now have them, in the conclave which assembled in 1334. But there must have been a revision of the treatise about or after 1389, when the long chapter 45: "Incipit Ordo qualiter Romanus Pontifex apud basilicam beati Petri Apostoli debeat consecrari", with its directions for the "possessio", or taking possession of the Lateran, was drawn up, the ceremony being in abeyance while the popes were at Avignon. Long, however, as the document is, and fully as it may seem to cover the ordinary requirements of papal official life, it may be doubted whether we possess the treatise in its entirety. In the original plan of Stefaneschi we know that the papal obsequies were included, but nothing upon this head is now contained in Ordo XIV, and it is difficult to conceive that this omission can have taken place through an oversight when so many other needs are minutely provided for.
ORDO XV
Ordo fifteen is a fresh attempt to work up the same materials, while supplying at the same time the lacunæ which had hitherto existed. According to Kösters, chapters 1-100 and 143-153 were first drafted in the middle of the fourteenth century and were revised and supplemented by Pietro Amelii down to the year 1400. But the work of revision and modification was further carried on as far as 1435 by Peter, Bishop of Oloyca, while a final editor, who may very possibly have been Peter Kirten, Bishop of Olivna, put a last hand to the work in the second half of the same century. A selection of some of the more noteworthy headings of the 153 chapters of the work will perhaps serve better than anything else to give an idea of the comprehensiveness of this prototype of the Cæremoniale Romanum, which Mabillon prints under the name of Pietro Amelii: —
Advent; Vigil of the Nativity; Entoning of the Antiphons; Matins; Reading of the Lessons; First Mass on Christmas Day; Second Mass; Third Mass; St. Stephen and the following feasts; Epiphany; Blessing of the Candles on 2 Feb. with the Procession; Serving the Pope; Ash Wednesday; What happens when the King receives Ashes; Different occurrences in Lent; The Progresses of the Pope in penitential Seasons; Taking off the Pope's Mitre; Fourth Sunday of Lent which is called Rose Sunday; Blessing of the Palms, followed by detailed instructions for the Holy Week ceremonies, especially regarding the Maundy and the banquet on Maundy Thursday; Cardinal-Priest who serves the Pope on Holy Saturday; Easter and the Communion of the Cardinal Deacons etc.; Short details regarding the other Feasts of the Year; Office for the Dead on All Souls' Day; What is to be Observed when the Pope Sickens; Death of the Pope; Exequies of the Pope; Novendiale; Distributions of Cloth after the Pope's Death; Directions for the Conclave. Meeting a Cardinal who comes to the Roman Court; Canonisations, notably that of St. Bridget (1391).
ORDINES ROMANI PUBLISHED SINCE MABILLON
Mabillon's selection by no means exhausted the materials of this nature still available. Documents unknown in his time have since come to light and have been published by scholars who recognized their value. Foremost amongst these is the Einsiedeln Ordo, already alluded to, which was first printed by De Rossi in his "Inscriptiones Christianæe" (II, I, 34) and has since been re-edited by Duchesne in his "Origines du Culte Chrétien" (tr. Christian Worship, 481). This supplies an earlier and more purely Roman account of the ceremonial of the last three days of Holy Week than that contained in Mabillon's Ordo I. Again an extremely important text covering much the same ground as Ordo I but including, besides the pontifical Mass and the Holy Week ceremonial, some account of the ember-day ordinations, the rite of the dedication of a church with relics, and the candle procession on the feast of the Purification, has been published by Mgr Duchesne in the work just named from a ninth-century manuscript of St-Amand. Other documents of less moment have been printed by Gerbert in his "Monumenta vet, lit. aleman." (St. Blasien, 1770), by Martène in his "De antiquis eccles. ritibus", by Kösters as an appendix to his "Studien" and by others.
The Ordines Romani of MABILLON were first published in his Musœum Italicum (Paris, 1689), with a full introduction and annotations. The whole has been reprinted in MIGNE, P. L., LXXXVIII, 851 sqq. By far the best discussion of the subject is by KÖSTERS, Studien zu Mabillons röm Ord. (Münster, 1905); but see also KOBER in Kirchenlex., s. v.; PROBST, Die ältesten römischen Sakramentarien und Ordines (Münster, 1892), 386 sqq.; GRISAR in Zeitschrift f. kath. Theologie, 1881, pp. 699 sqq., 1885, pp. 385 sqq., 1886, pp. 727 sqq.; IDEM, Analecta Romana (Rome, 1899), 198 sqq.; THALHOFER-EBNER, Liturgik, I (Freiburg, 1894), 46 sqq.; MEKEL in Theolog. Quartalschrift, 1862, 60 sqq.; ATCHLET, Ordo Romanus Primus (London, 1905).
HERBERT THURSTON. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Oregon[[@Headword:Oregon]]

Oregon
One of the Pacific Coast States, seventh in size among the states of the Union (1910). It received its name from the Oregon (now the Columbia) River, which is the state's greatest inland waterway. The ultimate origin of the name is obscure. Oregon is bounded on the north by the State of Washington, on the east by Idaho, on the south by Nevada and California, and on the west by the Pacific Ocean. Its length is 300 miles from north to south; its breadth 396 miles. Its total area is 96,030 sq. miles, including 1470 of water surface. It lies between 42&176; and 46&176; 18' N. lat., and between 116&176; 35' and 124&176; 35' W. long.
PHYSICAL CHARACTERISTICS
In the western portion of the state two mountain ranges one hundred miles apart run parallel with the coast line; in the eastern part there stretches out a vast inland plateau. The coast range traverses the state at a distance of about twenty miles from the ocean; it has an average height of 3500 feet, and is densely covered with fir, spruce, and cedar, most of which is valuable for lumber. The Cascade Mountains, a prolongation of the Sierra Nevada, extend through the state from north to south at a distance of about 120 miles from the coast. While the average height of this range is about 6000 feet, it is crowned with a line of extinct volcanoes whose snow-capped peaks reach a height of 9000 feet, Mt. Hood, just east of the city of Portland, attaining an altitude of 11,225 feet.
DIVISION
The state is divided physically into three sections known as Western, Southern, and Eastern Oregon, differing in temperature, rainfall, and products. The Willamette Valley lies in Western Oregon. It is bounded on the north by the Columbia River, on the east by the Cascades, on the west by the Coast Range, and on the south by the Calapooia Mts. It is the mostly thickly settled part of the state, and is noted for its beautiful farm homes and equable climate. The valley is about 160 miles long, and has an average width of sixty miles, not including its mountain slopes. It presents one beautiful sweep of valley containing about 5,000,000 acres, all of which is highly fertile. It is drained by the Willamette River, which runs north, receives the waters of many important streams rising in the Cascades and coast range, and discharges into the Columbia River, just north of Portland. Western Oregon also includes the important counties west of the Willamette Valley on the coast. Southern Oregon lies west of the Cascades, between the Willamette Valley and California. It comprises the counties of Douglas, Coos, Curry, Josephine, and Jackson. The principal streams of this section are the Umpqua and Rogue Rivers, which rise in the Cascades, pierce the Coast Range, and empty into the Pacific Ocean. The valleys of these rivers are notable for their abundant and varied fruit production. The mountains in this section are rich in gold, which is extensively mined. The portion of this section west of the coast range is generally heavily timbered with fir, spruce, and cedar. Extensive coal deposits are found, some of which are developed and yield largely. Coos Bay is one of the best harbours on the Oregon Coast. Eastern Oregon embraces all the state east of the Cascade Mountains, forming a parallelogram 275 miles long and 230 miles wide. It is a great inland plateau of an altitude varying between 2000 and 5000 feet. The southern half of this plateau belongs to the Great American Basin, while the northern portion slopes towards the Columbia river valley. In the north-eastern part of the state, between the Snake and Columbia rivers, are the Blue Mountains whose summits are more than 6000 feet high, and whose streams are used for the purpose of irrigation. The Government is reclaiming large tracts by irrigation in this section. Here also is the most valuable and important mineral belt of the state. In the southern portion of Eastern Oregon are several short mountain ranges from 2000 to 3000 feet high which are a continuation of the longitudinal basin-ranges of Nevada. Irrigation is contributing largely towards bringing this section into prominence. The Klamath irrigation project, under the supervision of the United States Government, contains about 200,000 acres and is making rapid progress.
RESOURCES
All the four great natural resources -- viz: forest, fisheries, soil, and minerals -- are present in almost inexhaustible supply awaiting development.
Lumber
Oregon has approximately three hundred billion feet of standing merchantable timber (or nearly one-fifth of the standing merchantable timber in the United States), valued at $3,000,000,000. Timber covers about 57 per cent of the area of the state. Apart from the value of this timber as a source of lumber supply, it serves an important purpose in maintaining a perpetual flow of water in the mountain streams by retarding the melting of snow and holding a continuous supply of moisture in the ground during the summer. The most densely timbered area of the state is west of the Cascade Range, due to the greater rainfall in that section. The average stand of timber on the forested area west of the cascades is 17,700 feet B.M. to the acre. Localities where the stand is 50,000 feet per acre for entire townships are common in the coast counties of Clatsop and Tillamook. Some sections are found where a yield of 150,000 feet to the acre is estimated, many of the trees scaling 40,000 feet or more of commercial lumber. The Douglas fir sometimes attains a height of 300 feet, and five to six feet in thickness. Bridge timbers more than 100 feet in length are obtained from these trees. About 66 per cent of the timber is of this variety, which yields more commercial product to the acre than any other tree in North America. Three per cent of the merchantable timber of Oregon is hardwood, such as ash, oak, maple, and myrtle. There are about ninety-five species that attain to the dignity of trees; of these thirty-eight are coniferous, seventeen deciduous softwoods, and forty hardwoods. At present the lumber industry is one of Oregon's chief sources of revenue. The output of sawed lumber for 1906 was 2,500,000,000 feet valued at $30,000,000. The output of other forest products (piling, poles, shingles, ties, etc.) brought the total forest product from the state for that year to the sum of $60,000,000, which is about the average annual production. Portland is the largest lumber shipping port in the world. The work of preventing destructive forest fires is carried on by the United States Government on its forest reserves, and the state maintains a patrol of 300 men to protect the forests of the state.
Minerals
There is a great wealth and variety of minerals to be found in Oregon, including gold, silver, copper, iron, asbestos, nickel, platinum, coal, antimony, lead, and clay, salt and alkali deposits, and an inexhaustible supply of building stone (including sandstone, limestone, and volcanic rock). Gold is found to a greater or less extent in seventeen counties, and is the only mineral mined to any notable extent. It is found especially in the Blue Mountains. A large number of quartz mills are operated in Eastern and Southern Oregon, and in these districts placer mines yield largely. There are two pronounced copper zones in the state -- one in Baker County, the other in the south-western section. Oregon coals are lignitic, the largest bed uncovered being in the vicinity of Coos Bay. The largest iron beds in the state are in the Willamette Valley. The ore is of limonite variety, showing about fifty per cent of metallic iron.
Fisheries
Oregon is unequalled by any other state in salmon fisheries and canning. The most notable species of salmon is the Columbia River Royal Chinook. The fish industry in the state produces upwards of $5,000,000 annually. Reckless overfishing threatened to exhaust the supply and to imperil the industry, until the state regulated it by law and provided for it by hatcheries. The state through its department of fisheries operates at the annual expense of $50,000 ten salmon hatcheries, from which nearly 70,000,000 young salmon are liberated annually. Thus the Columbia River is made to produce year after year practically the same supply of salmon. In addition to the canneries, cold storage plants are operated, practically the whole output of which is shipped to European markets.
Agriculture
Late years have seen a great expansion in all lines of farming. In 1908 the total production of the farms of the State represented a gross value of about one hundred million dollars. Owing to the lack of a large rural population, however, only a fraction of the agricultural lands of the state yield even a respectable revenue. The most thickly settled agricultural sections are the great Willamette Valley in Western Oregon (where nearly everything grown in a temperate climate thrives), and a stretch of nearly five hundred miles of rich bottom land along the Columbia River and the shore line of the coast counties. The great wheat and meat producing section of the state is in Eastern and Central Oregon. The Columbia River Basin in Eastern Oregon is one of the best grain districts in the world. Wasco, Sherman, Gilliam, Morrow, and Umatilla counties produce from ten to fifteen million bushels of wheat annually. The soil is mainly a volcanic ash and silt, very fertile and generally deep. Hood River, among the best-known apple regions in the world, is included in this district. Umatilla County may be taken as typical of this section: its wheat crop average about 5,000,000 bushels annually, while the alfalfa lands, comprising about 50,000 acres, yield three crops each year, totalling seven tons to the acre. Live stock is also an extensive industry: there are in this county about 350,000 sheep (with fleeces averaging 9 1/2 pounds) and 30,000 cattle. Most of the sheep and a large proportion of the cattle of the state are raised in central Oregon which comprises about twenty million acres. This immense territory has been hitherto without any railroad communication whatever, and is at present devoted to range systems of husbandry. South- eastern Oregon, comprising Klamath and Lake Counties, is a stock and dairy section. On 1 Jan., 1909, the live stock of the state was valued at $54,024,000. The revenue to the state form dairy products was $17,000,000. In Southern Oregon poultry raising has become quite an industry, and this section practically supplies the large cities on the coast.
MEANS OF COMMUNICATION
Oregon is bounded on three sides by navigable water: the Pacific Ocean on the west, the Columbia River on the north, and the Snake River on the east. Nine inlets on the western coast provide harbour facilities. Of these Coos Bay ranks next in importance to the Columbia harbour. Ocean-going vessels enter the Columbia, and find at Portland the only freshwater port on the Pacific coast. Deep water navigation now extends 150 miles along the northern boundary of Oregon, and, with the completion of the ship railway above the Cascades, will extend to 250 miles. The Snake River runs along the eastern boundary of the state for 150 miles, and is navigable for a considerably greater distance from where it enters the Columbia. The Willamette River which empties into the Columbia just north of Portland is navigable as far as Eugene, 150 miles from Portland. The region between the coast and the Cascade ranges, and the northern fringe of the state along the Columbia and Snake rivers are well supplied with railroad facilities. The vast area of Eastern Oregon, however, has been hitherto practically without railroad service. This immense territory is finally being opened up (1910) by the construction of railroads by two rival systems through the Deschutes Valley.
EDUCATIONAL SYSTEM
The State Board of Education is composed of the governor, the secretary of state, and a superintendent of public instruction. In each county there is a superintendent who holds office for two years, and each school district has a board comprising from three to five directors whose term is three years. The state course of study provides for eight grades in the grammar schools and four years in the high schools. The state university at Eugene and the agricultural college at Corvallis complete the state school system. An irreducible fund of $3,500,000 has been secured by the sale of part of the school lands of the state. In 1884 Congress set aside sections 16 and 36 of all the public domain in Oregon for public schools. For many years previous to 1909 there were four state normal schools, which were practically local high schools subsidized by the state. The subsidy was withdrawn by the legislature of that year, and there is now one state normal located at Monmouth.
The state university was established in 1872. The agricultural college at Corvallis, which also gives a college course in the liberal arts and sciences, has about one thousand students. There are a large number of denominational colleges and secondary schools in the state. At Salem, the state capital, are located the charitable and penal institutions of the state, viz., the schools for the blind and deaf mutes, the insane asylum, boys reform school, and the penitentiary.
HISTORY
Explorations
In 1543 the Spanish navigator Ferrelo explored the Pacific Coast -- possibly to the parallel of 42 , the southern boundary of Oregon. Sir Francis Drake in The Golden Hind (1543), carried the English colours a few miles farther north than Ferrelo had ventured. The same point was reached by the Spaniard Vizcaino in 1603. In 1774 Juan Perez sailed in the Santiago from the harbour of Monterey and explored the north-west coast as far as parallel 55 . The following year the Spanish explored the north-west coast under Heceta, who, on his return, observed the strong currents at the mouth of the Columbia. Nootka Sound was visited and named by the English navigator Cook in 1778. The visit of Cook had important consequences. The natives loaded his ship with sea-otter skins in exchange for the merest trifles. The value of these skins was not suspected, until the ship touched at Asiatic and European ports where they were sold for fabulous prices. The commercial value of the north-west had been discovered. The ships of all nations sought for a profitable fur-trade with the Indians, and the strife for the possession of the territory entered a new phase. Captain Robert Gray of Boston discovered the Columbia River in 1792 and named it after his ship. The country was first explored by the American expedition of Lewis and Clark in 1804-5. Astoria, at the mouth of the Columbia, the first white settlement in Oregon, was founded in 1811 by the American Fur Company under the direction of John Jacob Astor. Two years later the Northwest Company (a Canadian fur company) bought out Astoria, and maintained commercial supremacy until it merged with the great Hudson's Bay Company in 1821.
This latter company dominated Oregon for a quarter of a century. The Oregon country at that time embraced an area of 400,000 sq. miles and extended from the Rocky Mountains on the east to the Pacific Ocean and from the Mexican possessions on the south to the Russian possessions on the north. In 1824 a commanding personality arrived on the Columbia as chief factor of the Hudson's Bay Co., in the Oregon country. This was Dr. John McLoughlin (q.v.), the most heroic figure in Oregon history. Realizing that the great trading post should be at the confluence of the Columbia and Willamette Rivers, McLoughlin transferred the headquarters of the company from Fort George (Astoria) to Fort Vancouver. He refused to sell liquor to the Indians, and bought up the supplies of rival traders to prevent them from selling it. He commanded the absolute obedience and respect of the Indian population, and Fort Vancouver was the haven of rest for all travellers in the Oregon country. Speaking of McLoughlin's place in Oregon history, his biographer, Mr. Frederick V. Holman, a non-Catholic, pays him the following just tribute: Of all the men whose lives and deeds are essential parts of the history of the Oregon country, Dr. John McLoughlin stands supremely first, -- there is no second .
Missionaries
The first tidings of the Catholic Faith reached the Oregon Indians through the Canadian employees of the various fur-trading companies. The expedition of Astor in 1811 was accompanied by a number of Canadian voyageurs, who some years later founded at St. Paul the first white settlement in the Willamette Valley. These settlers applied in 1835 to Bishop Provencher of Red River (St. Boniface, Manitoba) for priests to come among them to bless their marriages with their savage consorts, to baptize their children, and revive the Faith among themselves. It was in answer to this petition that Father F.N. Blanchet and Modeste Demers were sent to the Oregon country in 1838. On their arrival the missionaries found a log church already erected on the prairie above St. Paul. Meanwhile another request for missionaries had gone forth. The Indians in the Rocky Mountains had repeated the Macedonian cry to their brethren in the East. In 1831 the Flatheads with their neighbours, the Nez Perces, sent a deputation to St. Louis to ask for priests. They had heard of the black robes through Iroquois Indians, who had settled among them and thus transplanted the seed sown by Father Jogues. It was not until 1840 that Bishop Rosati of St. Louis was able to send a missionary. In that year Father De Smet, S.J., set out on his first trip to the Oregon country where he became the apostle of the Rocky Mountain Indians. A peculiar perversion of the facts concerning the visit of the Indians to St. Louis got abroad in the Protestant religious press and started a remarkable movement towards Oregon. The Methodists sent out Jason and Daniel Lee in 1834, and the Methodist mission was soon reinforced until it was valued in a few years at a quarter of a million dollars and became the dominant factor in Oregon politics. The American Board Mission was founded by Dr. Marcus Whitman, a physician, and Mr. Spalding, a minister. With them was associate W.H. Gray as agent, the author of a History of Oregon which was responsible for the spread of a great deal of misinformation concerning the early missionary history of Oregon.
The savage murder of Dr. Whitman in 1847 was a great catastrophe. Dr. Whitman, who was a man of highly respected character, opened his mission among the Cayuse Indians near Fort Walla Walla. His position as physician made him suspected by the Indians when an epidemic carried off a large number of the tribe. They were accustomed to kill the "medicine man" who failed to cure. Besides, the Indians were rendered hostile by the encroachments of the whites. The immediate cause of the massacre seems to have been the story of Jo Lewis, an Indian who had the freedom of the mission and who reported that he overheard a conversation of Whitman and Spalding, in which Whitman said he would kill off the Indians so that the whites could get their land. The massacre took place on 29 November, 1847. Dr. and Mrs. Whitman and several others were brutally slain. Spalding was saved only by the prudence of Father Brouillet whose mission was near by. Spalding seems to have been crazed by the outrage. He began to charge the Catholic priests with instigating the massacre. There had been hard feelings before between the missionary forces, but now the embers were fanned into a flame and, in spite of the fact that all serious historians have exonerated the Catholic missions of the slightest complicity in the outrage, Spalding's ravings instilled a prejudice which half a century has been required to obliterate.
Nearly twenty years after Whitman's death Spalding originated a new story of Whitman's services in saving Oregon to the United States, in which the Catholics were again brought into prominence. History will be searched in vain , says Bourne, for a more extraordinary growth of fame after death. The story as published in 1865 by Spalding represents that in autumn, 1842, Whitman was aroused by discovering that the Hudson's Bay Co. and the Catholic missionary forces were planning to secure the Oregon Country for England. He immediately set out for Washington to urge the importance of Oregon to the United States and to conduct a band of immigrants across the plains to settle the country with Americans. It is represented further that he found Webster ready to exchange Oregon for some cod fisheries on the shores of Newfoundland and some concessions in settling the boundary of Maine. Whitman, however, had recourse to President Tyler, who promised to delay the negotiations between Webster and Ashburton until Whitman could demonstrate the possibility of leading a band of emigrants to the north-west. Finally, the legend relates that Whitman organized a great band of immigrants and conducted them to Oregon in 1843, thus proving to the authorities at Washington the accessibility of the disputed territory and filling the territory with American home builders. Thus Oregon was saved to the United States. Every detail of this story has now been completely discredited by critical historians. The core of fact consists merely in this, that in 1842 Whitman went east to plead with the authorities of the American Board not to close down the southern section of his mission, and on his return to Oregon in 1843 he happened in with a band of immigrants who had assembled under the leadership of Peter Burnett. The legend is gradually being expunged from school books.
GOVERNMENT AND LEGISLATION
In 1843 a provisional government with an executive council was organized by the settlers in the Willamette Valley. Two years later a governor was chosen who held office until the Oregon Territory was organized under the U. S. Government on 14 August, 1848. Lane, the first governor of the territory, arrived in 1849. Oregon was admitted as a State 14 February 1859, with its present boundaries. The primary election law is in operation, and there is a provision that the state legislators may obligate themselves with the constituencies under Statement No. 1, to cast their ballot for United State Senator for the candidate receiving the highest popular vote at the primary election. Thus it happened that United State Senator Geo. E. Chamberlain was elected in 1907 representing the minority party in the state legislature. The initiative and referendum obtain, and a large number of measures are brought before the people by petition under the initiative power. The state legislature provides a subsidy for institutions caring for dependent and delinquent minors.
Freedom of Worship is provided for in the Bill of Rights in the Oregon Constitution. By its provisions all persons are secured in their natural right to worship Almighty God according to the dictates of their own conscience . No law shall in any case control the free exercise and enjoyment of religious opinion. No religious test shall be required as a qualification for any office of trust or profit. No money shall be drawn from the treasury for the benefit of any religious or theological institution, nor shall money be appropriated for the payment of religious services in either houses of the legislative assembly. But by recent enactment the salaries of two chaplains, one a Catholic, the other a non-Catholic, for the State Penitentiary is provided for at the expense of the State. The Constitution further provides that no person shall be rendered incompetent as a witness or juror in consequence of his religious opinions, nor be questioned in any court of justice touching his religious belief to affect the weight of his testimony. Oaths and affirmations shall be such as are most consistent with and most binding upon the consciences of the persons to whom they are administered. No law shall be passed restraining freedom to express opinions, or the right to speak, write, or print freely on any subject, but every person shall be held responsible for the abuse of this right. Persons whose religious tenets or conscientious scruples forbid them to bear arms shall not be compelled to do so in time of peace, but shall pay an equivalent for personal service.
There are many enactments regarding the observance of Sunday. The Sundays of the year as well as Christmas are legal and judicial holidays. No person may keep open a house or room in which liquor is retailed on Sunday -- the penalty being a fine which goes to the school fund of the county in which the offence is committed. In general it is illegal to keep open on Sunday any establishment "for the purpose of labor or traffic", except drug stores, livery stables, butcher and bakery shops, etc.
The seal of the confessional is guarded by the following provision: "A priest or clergyman shall not, without the consent of the person making the confession, be examined as to any confession made to him in his professional character in the course of discipline enjoined by the church to which he belongs."
Persons over eighteen years of age may dispose of goods and chattels by will. A person of twenty-one years of age and upwards and of sound mind may by last will devise all his estate, real and person, saving to the widow her dower. The will must be in writing. It must be signed by the testator or by some other person under his direction and in his presence, and also by two or more competent witnesses subscribing their names in presence of the testator.
Divorce
The following grounds are recognized in Oregon for the dissolution of marriage: (1) Impotency existing at the time of marriage and continuing to the time of suit. (2) Adultery. (3) Conviction of felony. (4) Habitual gross drunkenness contracted since marriage. (5) Willful desertion for one year. (6) Cruel and inhuman treatment or personal indignities rendering life burdensome (Bellinger and Cottan, Annotated Codes and Statutes of Oregon.)
CATHOLIC EDUCATION
One of the earliest cares of Vicar-General Blanchet on arriving in Oregon was the Christian education of the youth committed to his charge. In autumn, 1843, it was decided to open a school for boys at St. Paul. On 17 October in that year, the vicar-general opened St. Joseph's College with solemn blessing and placed Father Langlois in charge. On the opening day thirty boys entered as boarders -- all sons of farmers except one, the son of an Indian chief. The first Catholic school for girls in Oregon was opened early in October, 1844, by six Sisters of Notre Dame de Namur who had just arrived from Belgium with Father De Smet. So immediate was the success of the sisters that Father De Smet writing under date of 9 October, 1844, says that another foundation was projected at Oregon City. This plan was not realized until 1848. In September of that year four sisters took up their residence and opened a school at the Falls. Meanwhile two events occurred which paralyzed all missionary work for a decade. The first was the Whitman massacre already referred to, which aroused the intensest hostility to the Catholic missionaries. The second was the discovery of gold in California which for the time caused a large emigration of the male population from Oregon. This movement of population deprived the Archdiocese of all religious, both men and women. In May, 1849, a large brigade composed of Catholic families from St. Paul, St. Louis, and Vancouver started for the California mines. As a consequence St. Joseph's College was permanently closed in June of the same year. The Jesuit Fathers closed the mission of St. Francis Xavier on the Willamette; the Sisters of Notre Dame closed their school at St. Paul in 1852, and the following spring closed the school at Oregon City and left for California. The outlook was very dark. The tide of immigration soon turned again towards Oregon, but found the Church crippled in its educational and missionary forces. A debt had been contracted in building the cathedral and convent at Oregon City. To raise funds Archbishop Blanchet went to South America in September, 1855, and remained there making collections until the end of 1857.
A new era opened for Catholic education in Oregon in Oct., 1859, when twelve Sisters of the Holy Names arrived from Montreal and opened at Portland St. Mary's academy and college, which as the mother-house of the community in the province of Oregon has for half a century played an honourable part in the educational work of the north-west. In August, 1871, a school for boys, called St. Michael's College, was opened with 64 pupils. Its first principal was Father Glorieux, now Bishop of Boise. In 1875 we find the pupils publishing a college paper, The Archangel . At the invitation of Archbishop Gross, the Christian Brothers took charge of St. Michael's College in 1886. The name was subsequently changed to that of Blanchet Institute in honour of the first archbishop. This school has since been superseded by the modern and ample structure of the Christian Brothers Business College. In 1882 the Benedictine Fathers, at the invitation of Archbishop Seghers, established their community first at Gervais, and two years later at Mt. Angel. A college for young men at Mt. Angel was opened in 1888. The destruction of the monastery by fire in 1892 was the occasion of building the magnificent monastery and college in its present commanding position. While Mt. Angel's theological department is intended primarily for the education of young men for the order, it has been the Alma Mater of a number of priests of the archdiocese. In 1904 the priory was raised to the dignity of an abbey. At Mt. Angel, too, has been located since 1883 an academy for girls conducted by the Benedictine Sisters, and the mother-house of the Sisters of St. Mary. This congregation was founded by Archbishop Gross in 1886. The Dominican Sisters (San Jose, California), the Sisters of the Immaculate Heart of Mary (Scranton, Penn.), the Sisters of Mercy, and the Sisters of St. Francis (Milwaukee) conduct a number of excellent schools in the archdiocese. About nine-tenths of the parishes of the archdiocese are provided with Catholic schools. An annual Catholic Teachers Institute has been held under the auspices of the Catholic Educational Association of Oregon since 1905. These summer meetings have become very popular, and are attended by all the teachers in the Catholic school of the archdiocese. Prominent educators from various sections of the country are invited to address the institute. The meetings serve also to promote interchange of ideas and good fellowship between the teaching communities and contribute notably to the uniform educational progress of the schools.
CHARITABLE INSTITUTIONS
The archdiocese is well equipped with institutions of charity. St. Vincent's Hospital, conducted by the Sisters of Charity of Providence, was established in Portland in 1874. It will accommodate about 350 patients. The same community conducts a hospital at Astoria. The Sisters of Mercy have charge of hospitals at Albany, North Bend, and Roseburg. The Sisters of the Good Shepherd have conducted a home for wayward girls in Portland since 1902. The judges of the juvenile court have repeatedly commended the work of these sisters in the highest terms. The archdiocese has three homes for dependent children. St. Agnes Baby Home, conducted by the Sisters of Mercy at Park Place near Oregon City, was established in 1902; it receives orphans and foundlings under the age of four years, and cares constantly for about ninety babies. St. Mary's Home for Boys is situated near Beaverton and is in charge of the Sisters of St. Mary. Here too is the location of the Levi Anderson Industrial school for boys. Occupying a commanding site on the Willamette near Oswego is the magnificent new home for orphan girls under the care of the Sisters of the Holy Names. Since 1901 the Sisters of Mercy have conducted in Portland a home for the aged, where more than a hundred old people of either sex find a home in their declining years. St. Vincent de Paul's and women's charitable societies (e.g. St. Ann and Ladies Aid) are well equipped to relieve the needy. Fraternal societies (e.g. the Knights of Columbus, Ancient Order of Hibernians, and Catholic Order of Foresters, all of which are flourishing) aid materially in the relief of the poor. The Catholic Women's League of Portland was organized in the interest of young women wage-earners, especially for that very large class who have come west to find positions and are without home ties. The proportion of Catholics to the entire population of Oregon has never been very great, perhaps not more than one-tenth, though recent immigration has tended to increase the percentage. Catholics have, however, been well represented in public life and in professional and business pursuits. In early Oregon history Dr. McLoughlin and Chief Justice Peter Burnett were distinguished converts. The latter, who subsequently became first governor of California, is the author of Reminiscences of an old Pioneer and The Path which led a Protestant Lawyer to the Catholic Church . General Lane, the first Governor of Oregon, was also received into the Church. Among the most distinguished citizens of the state today are ex-United States Senator John M. Gearin and General D. W. Burke.
Transactions of the O. Pioneer Association (Salem, 1874-87); Quarterly of the O. Hist. Society (Portland, 1900-); The Oregonian (Portland, 1850-), files; The Catholic Sentinel (Portland, 1870-), files; BANCROFT, Hist. of the Northwest Coast (San Francisco, 1884); IDEM, Hist. of O. (San Francisco, 1886-88); SCHAFER, Hist. of the Pacific Northwest (New York, 1905); HOLMAN, Dr. John McLoughlin (Cleveland, 1907); BOURNE, Essays in Historical Criticism (New York, 1901), containing a critical examination of the Whitman Legend; MARSHALL, History vs. the Whitman Saved Oregon Story (Chicago, 1904); O HARA, Dr. John McLoughlin in Catholic Univ. Bulletin, XIV, n. 2; IDEM, De Smet in the Oregon Country in Quarterly of O. Hist. Soc. (September, 1909); CHITTENDEN AND RICHARDSON, De Smet's Life and Travels; DE BAETS, Mgr Seghers (Paris, 1896); BROUILLET, Authentic Account of the Murder of Dr. Whitman (2nd ed., Portland, 1869); SNOWDEN, Hist. of Washington, I-II (New York, 1909); SISTER OF THE HOLY NAMES, Gleanings of Fifty Years (Portland, 1909).
EDWIN V. O HARA 
Transcribed by Thomas M. Barrett 
Dedication to my son, Michael T. Barrett

Oregon City[[@Headword:Oregon City]]

Archdiocese of Oregon City
(OREGONOPOLITAN).
Includes that part of the state of Oregon west of the Cascade Mountains, being bounded on the east by the counties of Wasco, Crook, and Klamath. It comprises an area of 21,398 square miles. By an indult of the Holy See dated 28 February, 1836, the Oregon Country north of the American line was annexed to the vicariate Apostolic of Mgr Provencher of Red River. By letters of 17 April, 1838, Rev. F.N. Blanchet was appointed vicar-general to the Archbishop of Quebec and assigned to the Oregon mission. The vicar-general established his first mission at St. Paul on the Willamette, and on 6 January, 1839, dedicated at that place the first Catholic church in Oregon. The church had been constructed three years earlier by the Canadian settlers who had anticipated the coming of a missionary among them.
As the line of demarcation between British and American territory was still undecided, and missionary priests had been sent into the country both from Canada and from the United States (De Smet had come from St. Louis), Oregon became a joint mission depending upon the Bishops of Quebec and Baltimore. At the suggestion of these bishops, the mission was erected in a vicariate Apostolic by a brief of 1 December, 1843. On 24 July, 1846, the vicariate was transformed into a province comprising the Archdiocese of Oregon City and the Dioceses of Walla Walla and Vancouver's Island. With the transfer of the See of Walla Walla to Nesqually (1848), the northern boundary of the Archdiocese of Oregon City was fixed at the Columbia River and the 46° lat. This territory was diminished by the erection of the Vicariate of Idaho (1868) and finally received its present limits by the erection of the Diocese of Baker City (1903).
Bishops:
1. François Norbert Blanchet (q.v.), b. 3 September, 1795, consecrated 25 July, 1845. There were in the diocese in 1845 ten priests, thirteen Sisters of Notre-Dame, and two educational institutions. The first priest ordained in Oregon was Father Jayol, the ceremony being performed by Archbishop Blanchet at St. Paul, 19 September, 1847. On 30 November, the archbishop consecrated at St. Paul, Bishop Demers of Vancouver's Island. He convened the First Provincial Council of Oregon City, 28 February, 1848. On 21 December, Archbishop Blanchet left St. Paul and took up his residence at Oregon City. In 1852 the first church in the City of Portland was dedicated under the title of the Immaculate Conception. It became the pro-cathedral when Archbishop Blanchet moved to Portland in 1862.
2. Charles John Seghers, b. 26 December, 1839, at Ghent, successor to the pioneer bishop Demers of Vancouver's Island, was transferred to Oregon City, 10 December, 1878, and become coadjutor to Archbishop Blanchet who at once retired from active life. Archbishop Seghers is remembered for his heroic devotion to the Indian missions of Alaska (q.v.), which led him to resign the See of Oregon City in 1884.
3. William H. Gross (consecrated Bishop of Savannah, 1873) was promoted to the archiepiscopal See of Oregon City, 1 February, 1885, and invested with the pallium in Portland by His Eminence Cardinal Gibbons 9 Oct. On his death 14 November, 1898, he was succeeded by the present archbishop.
4. Most Rev. Alexander Christie (consecrated Bishop of Vancouver's Island, 29 June, 1898) was promoted to the archiepiscopal See of Oregon City, 12 February, 1899.
Statistics for 1909: diocesan priests, 50; priests of rel. orders, 40; colleges, 3; secondary schools, 12; elementary schools, 35; pupils, 5500.
BLANCHET, Historical Sketches (Portland, 1870); The Catholic Sentinel (Portland, 1870-1910), files; Catholic Directory; Diocesan Archives.
EDWIN V. O'HARA 
Transcribed by Thomas M. Barrett 
Dedicated to the past, present, and future parishioners of St. Peter Parish (Portland)
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Oremus
Invitation to pray, said before collects and other short prayers and occurring continually in the Roman Rite. It is used as a single ejaculation in the East (e.g., Nestorian Rite, Brightman, "Eastern Liturgies", Oxford, 1896, 255, etc.; Jacobite, ib., 75, 80, etc.), or the imperative: "Pray" (Coptic, ib., 162), "Stand for prayer" (ib., 158); most commonly, however with a further determination, "Let us pray to the Lord" (tou kyriou denthomen, throughout the Byzantine Rite), and so on. Msgr. Duchesne thinks that the Gallican collects were also introduced by the word "Oremus" ("Origines du Culte", Paris, 1898, 103). It is not so in the Mozarabic Rite, where the celebrant uses the word only twice, before the Agios (P.L. LXXXV, 113) and Pater Noster (ib., 118). Oremus is said (or sung) in the Roman Rite before all separate collects in the Mass, Office, or on other occasions (but several collects may be joined with one Oremus), before Post-Communions; in the same way, alone, with no prayer following, before the offertory; also before the introduction to the Pater noster and before other short prayers (e.g., Aufer a nobis) in the form of collects. It appears that the Oremus did not originally apply to the prayer (collect) that now follows it. It is thought that it was once an invitation to private prayer, very likely with further direction as to the object, as now on Good Friday (Oremus pro ecclesia sancta Dei, etc.). The deacon then said: Flectamus genua, and all knelt in silent prayer. After a time the people were told to stand up (Levate), and finally the celebrant collected all the petitions in one short sentence said aloud (see COLLECT). Of all this our Oremus followed at once by the collect would be a fragment.
ADRIAN FORTESCUE 
Transcribed by Tony de Melo
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Diocese of Orense
(AURIENSIS)
A suffragan of Compostela, includes nearly all of the civil Province of Orense, and part of those of Lugo and Zamora, being bounded on the north by Pontevedra, Lugo, and Leon; on the east by Leon and Zamora; on the south by Portugal; on the west by Portugal and Pontevedra. Its capital, Orense (pop., 14,168), is a very ancient city on the banks of the Miño (Minho), famous since classical antiquity for its hot springs. The See of Orense dates from a remote period,, certainly before the fifth century. The First Council of Braga (561) created four dioceses, the bishops of which afterwards signed the acts of the Second Council of Braga below the Bishop of Orense — an indication that they were of junior standing. Moreover, the signatures of the Bishops of Tuy and Astorga, two very ancient Churches, come after that of the Bishop of Orense. According to Idacius, two bishops, Pastor and Siagrius, were consecrated in the convent of Lugo in 433, and one of them (it is not known which) was a Bishop of Orense.
In 464, the Suevians, who had invaded Galicia embraced Arianism, and only in the time of King Chararic (560) were they reconciled to Catholicism. St. Gregory of Tours tells us that the Galiciana embraced the Faith with remarkable fervour. The conversion and instruction of both king and people appear to have been completed by St. Martin of Dumium. The names of the bishops of Orense are unknown until 571, when the diocese was governed by Witimir, a man of noble Suevian lineage, who assisted at the Second Council of Braga. He was an intimate friend of St. Martin of Braga, who dedicated to him as his "most dear father in Christ" his treatise "De ira". In 716 Orense was destroyed by Abdelaziz son of Muza. In 832 Alfonso II combined the two Dioceses of Orense and Lugo: Orense, nevertheless, appears to have retained its titular bishops, for a charter of Alfonso the Chaste is witnessed by Maydo, Bishop of Orense. When Alfonso III (866-910) had reconquered Orense, he gave it to Bishop Sebastian, who had been Bishop of Arcabica in Celtiberia and was succeeded by Censerio (844), Sumna (886), and Egila (899), who took part in the consecration of the church of Santiago and in the Council of Oviedo. In the episcopacy of Ansurius (915-22) the holy abbot Franquila (906) erected the Benedictine monastery of S. Esteban de Ribas del Sil (St. Stephen on the Sil), where Ansurius himself and eight of his successors died in the odour of sanctity.
At the end of the tenth century the diocese was laid waste, first by the Northmen (970) and then by Almanzor, after which it was committed to the care of the Bishop of Lugo until 1071, when after a vacancy of seventy years, Sancho II appointed Ederonio to the see. Ederonio rebuilt the old cathedral called S. Maria la Madre (1084-89). The most famous bishop of this period was Diego Velasco, whom his epitaph calls "light of the Church and glory of his country". He assisted at a council of Palencia and three councils of Santiago, and, with the assent of Doña Urraca and her son Alfonso, granted privileges (fueros) to Orense. He ruled for thirty years and was succeeded by Martin (1132-56) and Pedro Seguín. The latter was confessor to Ferdinand II, who granted him the lordship of Orense. Bishop Lorenzo was the jurist whom Tudense called the "pattern of the law" (regla del derecho); he rebuilt the cathedral and the bishop's palace, and constructed the famous bridge of Orense, with its principal arch spanning more than 130 feet. He assisted at the Council of Lyons in 1245. Vañez de Novoa quarrelled with the Franciscans, while he was precenter, and burned their convent, which had sheltered one of his enemies, but, having become bishop, he rebuilt it magnificently. Vasco Perez Mariño (1333-43) was distinguished for his devotion to the "Holy Christ of Orense", which he caused to be transferred from Finisterre to Orense and built for it a beautiful chapel, modified in subsequent periods. Other distinguished occupants of this see were Cardinal Juan de Torquemada, a Dominican, who assisted at the Councils of Constance and Basle; Diego de Fonseca (1471-84), who repaired the cathedral; Cardinals Antoniotto Pallavicino and Pedro de Isvalles, and the inquisitor general Fernando Valdés. Francisco Blanco founded the Hospital of S. Roque, assisted at the Council of Trent, founded the Jesuit colleges at Malaga and Compostela, and endowed that at Monterey. The Zealous Juan Muñoz de la Cueva, a Trinitarian, wrote "Historical Notes on the Cathedral Church of Orense" (Madrid, 1727). Pedro Quevedo y Quintana (died 1818), having been president of the Regency in 1810, was exiled by the Cortes of Cadiz; he founded the conciliar seminary of Orense in 1802.
The original cathedral was dedicated to the Mother of God, and is still known as Santa Maria la Madre. The Suevian king Chararic (see above) built (550) another, more sumptuous, church in honour of St. Martin of Tours and made it the cathedral as it is to this day. Both churches, having suffered severely from time and the invasions of Arabs and Northmen, have been repeatedly restored. The later cathedral is Romanesque, with features of Gothic transition: its oldest portions date from the thirteenth century, and its latest from the early sixteenth; the façade has been rebuilt in modern times. The high altar has a silver tabernacle, given by Bishop Miguel Ares, and statues of Our Lady and St. Martin. In two side altars are the relics of St. Euphemia and her companions in martyrdom, Sts. Facundus and Primitivus. The plan of the church is a Latin cross, with three naves, the tower standing apart. The choir stalls are the work of Diego de Soils and Juan de Auges (late sixteenth century). Of the cloisters only a small portion remains, a perfect gem of ogival work. The church of St. Francis and the Trinity should also be mentioned; it was founded probably about the middle of the twelfth century as a hospice for pilgrims.
The famous men of the diocese include Padre Feijóo, a polygrapher who exploded many superstitions; Antonio de Remesar, the historian of Chiapa and Guatemala; Gregorio Hernandez, the sculptor; Castellar Ferrer, the historian of Galicia; St. Francis Blanco, a martyr of Japan.
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Orestes Augustus Brownson
Philosopher, essayist, reviewer, b. at Stockbridge, Vermont, U.S.A., 16 September, 1803; d. at Detroit, Michigan, 17 April, 1876.
His childhood was passed on a small farm with plain country people, honest and upright Congregationalists, who treated him with kindness and affection, taught him the Lord's Prayer, the Apostles' Creed, and the Assembly's Catechism; to be honest and industrious, truthful in all circumstances, and never to let the sun go down on his wrath. With no young companions, his fondness for reading grew rapidly, though he had access to few books, and those of a grave or religious nature. At the age of nineteen he had a fair knowledge of grammar and arithmetic and could translate Virgil's poetry. In October, 1822, he joined the Presbyterian Church, dreamed of becoming a missionary, but very soon felt repelled by Presbyterian discipline, and still more by the doctrines of unconditional election and reprobation, and that God foreordains the wicked to sin necessarily, that He may damn them justly. Rather than sacrifice his belief in justice and humanity on the altar of a religion confessedly of human origin and fallible in its teachings, Brownson rejected Calvinism for so-called liberal Christianity, and early in 1824, at the age of twenty, avowed himself a Universalist. In June, 1826, he was ordained, and from that time until near the end of 1829, he preached and wrote as a Universalist minister, calling himself a Christian; but at last denying all Divine revelation, the Divinity of Christ, and a future judgment, he abandoned the ministry and became associated with Robert Dale Owen and Fanny Wright in their war on marriage, property, and religion, carried on in the "Free Enquirer" of New York, of which Brownson, then at Auburn, became corresponding editor. At the same time he established a journal in western New York in the interest of the Workingmen's Party, which they wished to use for securing the adoption of their system of education. But, besides this motive, Brownson's sympathy was always with the labouring class, and he entered with ardour on the work of elevating labour, making it respected and as well rewarded in its manual or servile, as in its mercantile or liberal, phases, and the end he aimed at was moral and social amelioration and equality, rather than political. The introduction of large industries carried on by means of vast outlays of capital or credit had reduced operatives to the condition of virtual slavery; but Brownson soon became satisfied that the remedy was not to be secured by arraying labour against capital by a political organization, but by inducing all classes to co-operate in the efforts to procure the improvement of the workingman's condition. He found, too, that he could not advance a single step in this direction without religion. An unbeliever in Christianity, he embraced the religion of Humanity, severed his connexion with the Workingmen's Party and with "The Free Enquirer", and on the first Sunday in February, 1831, began preaching in Ithaca, New York, as an independent minister. As a Universalist, he had edited their organ, "The Gospel Advocate"; he now edited and published his own organ, "The Philanthropist".
Finding, from Dr. W. E. Channing's printed sermons, that Unitarians believed no more of Christianity than he did, he became associated with that denomination, and so remained for the next twelve years. In 1832 he was settled as pastor of the Unitarian Church at Walpole, New Hampshire; in 1834 he was installed pastor of the First Congregational Church at Canton, Massachusetts; and in 1836 he organized in Boston "The Society for Christian Union and Progress", to which he preached in the Old Masonic Temple, in Tremont Street. After conducting various periodicals, and contributing to others, the most important of which was "The Christian Examiner", he started a publication of his own called "The Boston Quarterly Review", the first number of which was dated January, 1838. Most of the articles of this review were written by him; but some were contributed by A. H. Everett, George Bancroft, George Ripley, A. Bronson Alcott, Sarah Margaret Fuller, Anne Charlotte Lynch, and other friends. Besides his articles on literary and philosophical subjects, his political essays in this review attracted attention throughout the country and brought him into close relations with the leaders of the Democratic Party. Although a steadfast Democrat, he disliked the name Democrat, and denounced pure democracy, called popular sovereignty, or the rule of the will of the majority, maintaining that government by the will, whether that of one man or that of many, was mere arbitrary government, and therefore tyranny, despotism, absolutism. Constitutions, if not too easily alterable, he thought a wholesome bridle on popular caprice, and he objected to legislation for the especial benefit of any individual or class; privileges i. e. private laws; exemption of stockholders in corporations from liability for debts of their corporation; tariffs to enrich the moneyed class at the expense of mechanics, agriculturists, and members of the liberal professions. He demanded equality of rights, not that men should be all equal, but that all should be on the same footing, and no man should make himself taller by standing on another's shoulders.
In his "Review" for July, 1840, he carried the democratic principles to their extreme logical conclusions, and urged the abolition of Christianity; meaning, of course, the only Christianity he was acquainted with, if, indeed, it be Christianity; denounced the penal code, as bearing with peculiar severity on the poor, and the expense to the poor in civil cases; and, accepting the doctrine of Locke, Jefferson, Mirabeau, Portalis, Kent, and Blackstone, that the right to devise or bequeath property is based on statute, not on natural, law, he objected to the testamentary and hereditary descent of property; and, what gave more offence than all the rest, he condemned the modern industrial system, especially the system of labour at wages. In all this he only carried out the doctrine of European Socialists and the Saint-Simonians. Democrats were horrified by the article; Whigs paraded it as what Democrats were aiming at; and Van Buren, who was a candidate for a second term as President, blamed it as the main cause of his defeat. The manner in which he was assailed aroused Brownson's indignation, and he defended his essay with vigour in the following number of his "Review", and silenced the clamours against him, more than regaining the ground he had lost, so that he never commanded more attention, or had a more promising career open before him, than when, in 1844, he turned his back on honours and popularity to become a Catholic. At the end of 1842 the "Boston Quarterly Review" was merged in the "U.S. Democratic Review", of New York, a monthly publication, to each number of which Brownson contributed, and in which he set forth the principles of "Synthetic Philosophy" and a series of essays on the "Origin and Constitution of Government", which more than twenty years later he rewrote and published with the title of "The American Republic". The doctrine of these essays provoked such repeated complaints from the editor of the "Democratic Review", that Brownson severed his connexion with that monthly and resumed the publication of his own review, changing the title from "Boston" to "Brownson's Quarterly Review". The first number was issued in January, 1844, and the last in October, 1875. From January, 1865, to October, 1872, he suspended its publication.
The printed works of Brownson, other than contributions to his own and other journals, from the commencement of his preaching to the establishment of this review consisted of his sermons, orations, and other public addresses; his "New Views of Christianity, Society, and the Church" (Boston, 1836), in which he objected to Protestantism that it is pure materialism, to Catholicism, that it is mere spiritualism, and exalts his "Church of the Future" as the synthesis of both; "Charles Elwood" (Boston, 1840), in which the infidel hero becomes a convert to what the author calls Christianity and makes as little removed as possible from bald deism; and "The Mediatorial Life of Jesus" (Boston, 1842), which is almost Catholic, and contains a doctrine of life which leads to the door of the Catholic Church. He soon after applied to the Bishop of Boston for admission, and in October, 1844, was received by the Coadjutor Bishop, John B. Fitzpatrick.
The Catholic body in the United States was at that time largely composed of men and women of the labouring class, who had emigrated from a country in which they and their forefathers had suffered centuries of persecution for the Faith, and had too long felt themselves a down-trodden people to be able to lift their countenances with the fearless independence of Americans; or, if they were better-to-do, feared to make their religion prominent and extended to those of other faiths the liberal treatment they hoped for in return. It was Brownson's first labour to change all this. He engaged at once in controversy with the organs of the various Protestant sects on one hand, and against liberalism, latitudinarianism, and political atheism of Catholics, on the other. The American people, prejudiced against Catholicity, and opposed to Catholics, were rendered more prejudiced and opposed by their tame and apologetic tone in setting forth and defending their Faith, and were delighted to find Catholics labouring to soften the severities and to throw off whatever appeared exclusive or rigorous in their doctrine. But Brownson resolved to stand erect; let his tone be firm and manly, his voice clear and distinct, his speech strong and decided. So well did he carry out this resolution, and so able and intrepid an advocate did he prove in defence of the Faith, that he merited a letter of approbation and encouragement from the Bishops of the United States assembled in Plenary Council at Baltimore, in May, 1849, and from Pope Pius IX, in April, 1854. In October, 1855, Brownson changed his residence to New York, and his "Review" was ever after published there—although, after 1857, he made his home in Elizabeth, New Jersey, till 1875, when he went to live in Detroit, where he died in the following April. A little over a year before moving to New York, he wrote, "The Spirit Rapper" (Boston, 1854), a book in the form of a novel and a biography, showing the connexion of spiritism with modern philanthropy, visionary reforms, socialism, revolutionism; with the aim of recalling the age to faith in the Gospel. His next book, written in New York, was "The Convert; or, Leaves from my Experience" (New York, 1857), tracing with fidelity his entire religious life down to his admission to the bosom of the Catholic Church.
Brownson had not been many years in New York before the influence of those Catholics with whom he mainly associated was perceptible in the tone of his writings, in the milder and almost conciliatory attitude towards those not of the Faith, which led many of his old admirers to fear he was becoming a "liberal Catholic". At the same time, the War of the Rebellion having broken out, he was most earnest in denouncing Secession and urging its suppression, and as a means to this, the abolition of slavery. This alienated all his Southern and many of his Northern supporters. Domestic affliction was added by the death of his two sons in the summer of 1864. In these circumstances, he felt unable to go on with his "Review", and in October of that year announced its discontinuance. But he did not sit idle. During the eight years that followed, he wrote "The American Republic; Its Constitution, Tendencies, and Destiny" (New York, 1865); leading articles in the New York "Tablet", continued till within a few months of his death; several series of articles in "The Ave Maria"; generally one or two articles a month in "The Catholic World"; and, instructed by the "Syllabus of Errors" condemned by Pope Pius IX, "Conversations on Liberalism and the Church" (New York, 1869), a small book which shows that if for a short period of his Catholic life, he parleyed with Liberalism, he had too much horror of it to embrace it. In January, 1873, "Brownson's Quarterly Review" appeared again and regularly thereafter till the end of 1875. His last article was contributed to the "American Catholic Quarterly Review", for January, 1876. Brownson always disclaimed having originated any system of philosophy and acknowledged freely whatever he borrowed from others; but he had worked out and arrived at substantially the philosophy of his later writings before he ever heard of Gioberti, from whom he obtained the formula ens creat existentias, which Gioberti expressed in the formula ens creat existens, to indicate the ideal or intelligible object of thought. By the analysis of thought he finds that it is composed of three inseparable elements, subject, object, and their relation, simultaneously given. Analysis of the object shows that it is likewise composed of three elements simultaneously given, the ideal, the empirical, and their relation. He distinguished the ideal intuition, in which the activity is in the object presenting or offering itself, and empirical intuition or cognition, in which the subject as well as the object acts. Ideal intuition presents the object, reflection takes it as represented sensibly; that is, in case of the ideal, as represented in language. Identifying ideas with the categories of the philosophers, he reduced them to these three: Being, Existences, and their Relations. The necessary is Being; the contingent, Existences; and their relation, the creative act of Being. Being is God, personal because He has intelligence and will. From Him, as First Cause, proceed the physical laws; and as Final Cause, the moral law, commanding to worship Him, naturally or supernaturally, in the way and manner He prescribes.
ORESTES A. BROWNSON, The Convert (New York, 1857); HENRY F. BROWNSON, Brownson's Early, Middle and Latter Life (Detroit, 1898-1900); IDEM, ed., Brownson's Works (Detroit, 1883-87).
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Organ
(Greek organon, "an instrument")
A musical instrument which consists of one or several sets of pipes, each pipe giving only one tone, and which is blown and played by mechanical means.
I. ORIGIN AND DEVELOPMENT
As far as the sounding material is concerned, the organ has its prototype in the syrinx, or Pan's pipe, a little instrument consisting of several pipes of differing length tied together in a row. The application of the mechanism is credited to Ctesibius, a mechanician who lived in Alexandria about 300 B. C. According to descriptions by Vitruvius (who is now generally believed to have written about A. D. 60) and Heron (somewhat later than Vitruvius), the organ of Ctesibius was an instrument of such perfection as was not attained again until the eighteenth century. The blowing apparatus designed by Ctesibius consisted of two parts, just as in the modern organ; the first serving to compress the air (the "feeders"); the second, to store the compressed air, the "wind", and keep it at a uniform pressure (the "reservoir"). For the first purpose Ctesibius used air-pumps fitted with handles for convenient working. The second, the most interesting part of his invention, was constructed as follows: a bell-shaped vessel was placed in a bronze basin, mouth downwards, supported a couple of inches above the bottom of the basin by a few blocks. Into the basin water was then poured until it rose some distance above the mouth of the bell. Tubes connecting with the air-pumps, as well as others connecting with the pipes of the organ, were fitted into the top of the bell. When, therefore, the air-pumps were worked, the air inside the bell was compressed and pushed out some of the water below. The level of the water consequently rose and kept the air inside compressed. Any wind taken from the bell to supply the pipes would naturally have a tendency to raise the level of the water in the bell and to lower that outside. But if the supply from the air-pumps was kept slightly in excess of the demand by the pipes, so that some of the air would always escape through the water in bubbles, a very even pressure would be maintained. This is what was actually done, and the bubbling of the water, sometimes described as "boiling", was always prominent in the accounts given of the instrument.
Over the basin there was placed a flat box containing a number of channels corresponding to the number of rows of pipes. Vitruvius speaks of organs having four, six, or eight rows of pipes, with as many channels. Each channel was supplied with wind from the bell by a connecting tube, a cock being inserted in each tube to cut off the wind at will. Over the box containing the channels an upper-board was placed, on the lower side of which small grooves were cut transversely to the channels, in the grooves close-fitting "sliders" were inserted, which could be moved in and out. At the intersections of channels and grooves, holes were cut vertically through the upper board and, correspondingly, through the top covering of the channels. The pipes, then, stood over the holes of the upper-board, each row, representing a scale-like progression, standing over its own channel, and all the pipes belonging to the same key, standing over the same groove. The sliders also were perforated, their holes corresponding to those in the upper board and the roof of the channels. When, therefore, the slider was so placed that its holes were in line with the lower and upper holes, the wind could pass through the three holes into the pipe above; but if the slider was drawn out a little, its solid portions would cut off the connexion between the holes in the roof of the channels and those in the upper-board, and no wind could pass. There was thus a double control of the pipes. By means of the cocks, wind could he admitted to any one of the channels, and thus supply all the pipes standing over that channel, but only those pipes would get the wind whose slide was in the proper position. Again, by means of the slide, wind could be admitted to all the pipes standing in a transverse row, but only those pipes would be blown to whose channels wind had been admitted by the cocks. This double control is still a leading principle in modern organ-building, and a row of pipes, differing in pitch, but having the same quality of tone, is called a stop, because its wind supply can be stopped by one action. it is not quite certain what the stops in the ancient organ meant. it is very unlikely that different stops produced different qualities of tone, as in the modern organ. Most probably they represented different "modes". For the convenient management of the slides each was provided with an angular lever, so that on pressing down one arm of the lever, the slide was pushed in; the lever being released, the slide was pulled out again by a spring.
This organ, called hydraulus, or organum hydraulicum, from the water used in the blowing apparatus, enjoyed great popularity. Writers like Cicero are loud in its praise. Even emperors took pride in playing it. It was used to heighten the pleasures of banquets and was associated particularly with the theatre and the circus. Numerous representations, particularly on coins called contorniates, also testify to its general repute. At an early period we meet organs in which the air pumps were replaced by bellows. Whether in these organs the water apparatus was dispensed with, is not quite certain. It would be strange, however, if this important means of regulating the wind pressure had been discontinued while the hydraulus was still in vogue. About the sixth century organ-building seems to have gone down in Western Europe, while it was continued in the Eastern Empire. It was a great event when, in 757, the Emperor Constantine V Copronymus made a present of an organ to King Pepin. In 826 a Venetian priest named Georgius erected an organ at Aachen, possibly following the directions left by Vitruvius. Shortly afterwards organ-building seems to have flourished in Germany, for we are told (Baluze, "Misc.", V, 480) that Pope John VIII (872- 80) asked Anno, Bishop of Freising, to send him a good organ and an organist. By this time the hydraulic apparatus for equalizing the wind-pressure had certainly been abandoned, presumably because in northern climates the water might freeze in winter time. The wind, therefore, was supplied to the pipes directly from the bellows. To get anything like a regular flow of wind, it was necessary to have a number of bellows worked by several men. Thus, an organ in Winchester cathedral, built in 951, and containing 400 pipes, had twenty-six bellows, which it took seventy men to blow. These seventy men evidently worked in relays. In all probability one man would work one bellows, but the work was so exhausting that each man could continue only for a short time. The bellows were pressed down either by means of a handle or by the blower standing on them. It seems that the device of weighting the bellows — so that the blower had merely to raise the upper board and leave the weights to press it down again — was discovered only in the beginning of the sixteenth century.
Another point in which the medieval organ was inferior to the hydraulus, was the absence of stops. There were, indeed, several rows of pipes, but they could not be stopped. All the pipes belonging to one key sounded always together, when that key was depressed. Thus the Winchester organ had ten pipes to each key. What the difference between these various pipes was, we do not know; but it appears that at an early date pipes were introduced to re-enforce the overtones of the principal tone, giving the octave, twelfth, and their duplicates in still higher octaves. Then, to counterbalance these high-pitched pipes, others were added giving the lower octave, and even the second lower octave. In the absence of a stop action, variety of tone quality was of course unattainable, except by having different organs to play alternately. Even the Winchester organ had two key-boards, representing practically two organs (some authorities think there were three). From a contemporary description we learn that there were two organists (or three according to some), each managing his own "alphabet". The term alphabet is explained by the fact that the alphabetical name of the note was attached to each slide. The modern name key refers to the same fact, though, according to Zarlino ("Istitutioni armoniche", 1558), in a roundabout manner: he says that the letters of the alphabet placed at the beginning of the Guidonian staff (see NEUM, p. 772, col. 2) were called keys (claves, clefs) because they unlocked the secrets of the staff, and that, hence, the same name was applied to the levers of instruments like the organ inscribed with the same alphabetical letters.
While, in the Winchester organ, the two key-boards belonged to one organ, we know that there used to be also entirely separate organs in the same building. The smallest of these were called "portatives", because they could be carried about. These were known in France in the tenth century (Viollet-le-Duc, "Instruments de musique", p. 298). A larger kind was called "positive", because it was stationary, but it, again, seems to have been distinguished from a still larger instrument known simply as the organ. Later on, when in reality several organs were combined in the same instrument, one of the softer divisions was called "positive". This name is still retained on the Continent, while in English-speaking countries it has been changed to "choir organ". There was still another instrument of the organ kind called a "regal". Its peculiarity was that, instead of pipes, it had reeds, fastened at one end and free to vibrate at the other. It was therefore the precursor of our modern harmonium. In the fourteenth century organs were constructed with different key-boards placed one above the other, each controlling its own division of the organ. Soon afterwards couplers were designed, that is, mechanical appliances by which a key depressed in one key-board (or manual) would simultaneously pull down a corresponding key in another. The invention of a special key-board to be played by the feet, and hence called "pedals", is also placed in the fourteenth century. Sometimes the pedal keys merely pulled down manual keys by means of a chord; sometimes they were provided with their own rows of pipes, as in some fourteenth-century Swedish organs described by C. F. Hennerberg in a paper read at the International Musical Congress at Vienna, in 1909 ("Bericht", 91 sqq., Vienna and Leipzig, 1909).
It seems that stops were not reinvented until the fifteenth century. The form then used for a stop action was that of a "spring-box". About the fourteenth century, it appears, the slider for the key action had been discontinued, and channels (grooves) had been used, as in the ancient hydraulus, but running transversely, each under a row of pipes belonging to the same key. Into these grooves wind was admitted through a slit covered by a valve (pallet), the valve being pulled down and opened by the key action, and closed again by a spring. Such an arrangement is found in some remnants of the fourteenth century Swedish organs (see Hennerberg, l. c.). In these grooves, then, about the fifteenth century, secondary spring valves were inserted, one under each hole leading to a pipe. From each of these secondary valves a string led to one of a number of rods running longitudinally under the sound-board, one for each set of pipes corresponding to a stop. By depressing this rod, all the secondary valves belonging to the corresponding stop would be opened, and wind could enter the pipes as soon as it was admitted into the grooves by the key action. Later on it was found more convenient to push these valves down than to pull them. Little rods were made to pass through the top of the sound-board and to rest on the front end of the valves. These rods could be depressed, so as to open the valves, by the, stop-rod running over the sound-board. From these secondary valves the whole arrangement received the name spring-box.
The spring-box solved the problem in principle, but had the drawback of necessitating frequent repairs. Hence, from the sixteenth century onwards, organ-builders began to use sliders for the stop action. Thus the double control of the pipes by means of channel and slide was again used as in the hydraulus, but with exchanged functions, the channel now serving for the key action and the slider for the stop action. In modern times some builders have returned to the ancient method of using the channel longitudinally, for the stops (Kegellade and similar contrivances; pneumatic sound-boards). Mention should also be made of attempts to do away with the channels altogether, to have all the pipes supplied directly from a universal wind-chest and to bring about the double control of key and stop action by the mechanism alone. Each pipe hole is then provided with a special valve, and key and stop mechanism are so arranged that only their combined action will open the valve. Shortly after the stop-action had been reinvented, builders began to design varieties of stops. The earlier pipes had been all of our open diapason kind, which in principle is the same as the toy-whistle. These were now made in different "scales" (scale being the ratio of diameter to length). Also, the form of a cone, upright or inverted, replaced the cylindrical form. Stopped pipes — that is, pipes closed at the top — were added, and reeds — pipes with a "beating" reed and a body like the "flue" pipes — were introduced. Thus, by the sixteenth century all the main types now used had been invented.
The keys in the early medieval organs were not, it seems, levers, as in the ancient organ and modern instruments, but simply the projecting ends of the slides, being, presumably, furnished with some simple device making it convenient for the fingers to push in or pull out the slides. The invention of key-levers is generally placed in the twelfth century. These were for a long time placed exactly opposite their sliders. When, therefore, larger pipes began to be placed on the soundboard, the distances between the centres of the keys had to be widened. Thus we are told that organs had keys from three to five inches wide. This inconvenience was overcome by the invention of the rollerboard, which is placed in the fourteenth century. The rollers are rods placed longitudinally under the soundboard and pivoted. From each two short arms project horizontally, one being placed over a key, the other under the corresponding slider or valve. Thus the length of the key-board became independent of the length of the sound-board. Consequently we learn that in the fifteenth century the keys were so reduced in size that a hand could span the interval of a fifth, and in the beginning of the sixteenth the keyboard had about the size it has at present.
The number of keys in the early organs was small: only about one or two octaves of natural keys with at most the addition of b flat, Slowly the number of keys was increased, and in the fourteenth century we hear of key-boards having thirty-one keys. In the same century chromatic notes other than b flat began to be added. Then the question of tuning became troublesome. Various systems were devised, and it was not till the eighteenth century, through the powerful influence of J. S. Bach, that equal temperament was adopted. This consists in tuning in fifths and octaves, making each fifth slightly flat so that the 12th fifth will give a perfect octave. About the beginning of the sixteenth century the lower limit of the key-boards began to be fixed on the Continent at C, the c that lies below the lowest tone of the average bass voice and requires an open pipe of about 8 feet in length. In England organ key-boards were generally carried down to the G or F below that C, and only about the middle of the nineteenth century the continental usage prevailed also here. The total compass of the manuals now varies from four and a half to five octaves, that of the pedals from two octaves and three notes to two octaves and six notes (C — d' of C — f'). In 1712 it occurred to a London organ-builder named Jordan to place one manual department of the organ in a box fitted with shutters which could be opened or closed by a foot-worked lever, a kind of crescendo and decrescendo being thus obtained. This device, which received the name of swell, soon became popular in England, while in Germany it found favour only quite recently.
As we have seen, all through the Middle Ages the blowing apparatus consisted of bellows which delivered the wind directly to the sound-board. It was only in the eighteenth century that two sets of bellows were employed, one to supply the wind, the other to store it and keep it at even pressure. Thus, after an interval of about a thousand years, the blowing apparatus regained the perfection it had possessed in the hydraulus during the preceding thousand years. In 1762 a clock-maker named Cummings invented a square, weighted bellows, serving as a reservoir, and supplied by other bellows called "feeders". The feeders are generally worked by levers operated either by hand or foot, In quite recent times machinery has been applied to supersede the human blower, hydraulic, or gas, or oil engines, or electromotors being used. The difficulty of regulating the supply is easily overcome in the case of hydraulic engines, which can be made to go slowly or fast as required. But it is serious in the case of the other engines. Gas and oil engines must always go at the same speed, and even with electromotors a control of their speed is awkward. Hence, nowadays, bellows serving as feeders are frequently superseded by centrifugal fans, which can go at their full speed without delivering wind. It is sufficient, therefore, to fit an automatic valve to the reservoir, which will close when the reservoir is full. There is this drawback in the fans: that to produce a pressure as required in modern organs, they must go at a high speed which is apt to produce a disturbing noise. To obviate this difficulty several fans are arranged in series, the first raising the wind only to a slight pressure and so delivering it to a second fan, which delivers it at an increased pressure to the next, and so on, until the requisite pressure is attained by a practically noiseless process.
A genuine revolution in the building of organs was brought about by the invention of the pneumatic lever. Up to the twelfth century, it appears, the "touch" (or key-resistance) was light, so that the organs could be played with the fingers (see an article by Schubiger in "Monatshefte für Musikgeschichte", I, No. 9). Later on, possibly with the change to the groove and pallet system, it became heavy, so that the keys had to he pushed down by the fists. With improvement in the mechanism a lighter touch was secured again, so that playing with the fingers became possible after the fifteenth century. Still, a difficulty was always felt. In large organs the valve which admits the wind to the key channels (the pallet) must be of considerable size, if all the pipes are to get sufficient wind. Consequently, the wind-pressure which has to be overcome in opening the valve becomes so great that it taxes the power of the organist's fingers unduly. This difficulty is increased when couplers are used, as the finger then has to open two or more valves at the same time. To overcome this difficulty, Barker, an Englishman, in 1832, thought of using the power of the wind itself as an intermediate agent, and he induced the French organ-builder Cavaillé-Coll to adopt his idea in an organ erected in 1841. The device consists in this: that the key, by opening a small valve, admits the wind into a bellows which acts as motor and pulls down the pallet. Once this appliance was thoroughly appreciated, the way was opened to dispense altogether with the mechanism that connects the key with the pallet (or the draw-stop knob with the slider), and to put in its stead tubular-pneumatic or electro-pneumatic action. In the former the key opens a very small valve which admits the wind into a tube of small diameter; the wind, travelling through the tube in the form of a compression wave, opens, at the far end, another small valve controlling the motor bellows that opens the pallet. In the electro-pneumatic action the key makes an electric contact, causing the electric current to energize, at the organ end, an electro-magnet which, by its armature, causes a flow of wind and thus operates on a pneumatic lever.
With these inventions all the restrictions in organ-building, as to number of stops, pressure of wind, distances etc., were removed. Also means of control could easily be multiplied. Couplers were increased in number, and besides those connecting a key of one manual with the corresponding key of another, octave and sub-octave couplers were added, both on the same manual and between different manuals. In the matter of a stop-control, combination pedals — that is foot-worked levers drawing a whole set of stops at a time — had been in use before the pneumatic lever. They were now often replaced by small pistons placed conveniently for the hands. These pistons are sometimes so designed as not to interfere with the arrangement of stops worked by hand; sometimes they are made "adjustable" — that is, so contrived as to draw any combination of stops which the player may previously arrange. Attempts have also been made to have individual stops playable from several manuals. This is a great advantage, but, on the other hand, it implies inaccessible mechanism. Casson's "Octave-duplication" avoids this objection, while, by making a whole manual playable in octave pitch, it considerably increases the variety of tone obtainable from a given number of stops.
A special difficulty in organ-playing is the manipulation of the pedal stops. On the manuals quick changes of strength and quality can be obtained by passing from one key-board to another. But, as only one pedal key-board is feasible, similar changes on the pedals can only be made by change of stops. Hence special facilities are here particularly desirable. Casson's invention, in 1889, of "pedal helps" — little levers, or pistons, one for each manual, which make the pedal stops adjust themselves automatically to all changes of stops on the corresponding manual — is the most satisfactory solution of this difficulty.
II. FAMOUS ORGAN BUILDERS
Ctesibius, the inventor of the hydraulus, and the Venetian Georgius, who built the first organ north of the Alps, have already been mentioned, It is interesting to find a pope among the organ-builders of history: Sylvester II (999-1003), who seems to have built a hydraulic organ (Pretorius, "Syntagma Musicum", II, 92). We may also record here the first instructions on organ-building since the time of Vitruvius and Heron, contained in a work, "Diversarum artium schedula", by Theophilus, a monk, who seems to have written before 1100 (Degering, "Die Orgel", p. 65). After this names are scarce until the thirteenth century. Then we hear in Germany of a large organ in Cologne cathedral, built, probably, by one Johann, while the builders of famous organs in Erfurt Cathedral (1225) and in St. Peter's near Erfurt (1226) are not known. A Master Guncelin of Frankfort built a large organ for Strasburg cathedral in 1292, and a Master Raspo, also of Frankfort, probably built one for Basle cathedral in 1303. The famous organ at Halberstadt, with four keyboards, was built between 1359 and 1361 by Nicholas Faber, a priest. Of the fifteenth century we will mention only Steffan of Breslau, who built a new organ for Erfurt cathedral in 1483. In the sixteenth century Gregorius Vogel was famous for the beauty and variety of tone of his stops. In the seventeenth and eighteenth centuries the Silbermann family were renowned. The first of them to take up organ-building was Andreas Silbermann (1678-1733); his brother Gottfried (1683-1753), the most famous organ-builder in the family, was also one of the first to build pianofortes. Three sons of Andreas continued the work of their father and uncle: Johann Andreas (1712-83), Johann Daniel (1717-1766), and Johann Heinrich (1727-1799), the last two building mainly pianofortes. In a third generation we meet Johann Josias (died 1786), a son of Johann Andreas, and Johann Friedrich (1762-1817), a son of Johann Heinrich. In the nineteenth century we may mention Moser, who, about 1830, built a large organ for Freiburg in Switzerland, where they imitate thunderstorms; Schulze of Paulinzelle, Ladegast of Weissenfels Walcker of Ludwigsburg, Mauracher of Gras, Sauer of Frankfoft-on-the-Oder, Weigle of Stuttgart, Stahlhuth of Aachen.
In England we hear in the fourteenth century of John the Organer and of Walter the Organer, who was also a clock-maker. From the fifteenth and sixteenth centuries the names of a large number of organ-builders are transmitted to us, showing organ-building was in a flourishing condition, but the Puritans destroyed most organs, and organ-builders almost disappeared. When organ-building was taken up again, in 1660, there was a scarcity of competent builders, and Bernard Schmidt, with his two nephews Gerard and Bernard, came over from Germany. Bernard the elder was commonly known as Father Smith, to distinguish him from his nephew. At the same time John Harris, a son of Thomas Harris of Salisbury, who had been working in France, returned to England. His son, Renatus, became the principal rival of Father Smith. In the following century another German, John Snetzler (1710-c. 1800) settled in England and became famous for the quality of his organ pipes. His business eventually became that of W. Hill and Son, London. In the nineteenth century the most prominent builder was Henry Willis (1821-1901), who designed several ingenious forms of pneumatic actions and brought the intonations of reeds to great perfection. Mention should also be made of R. Hope-Jones of Birkenhead, whose electro-pneumatic action marked a great step forward.
In Italy the Antegnati family were prominent during the fifteenth and sixteenth centuries. Bartolomeo Antegnati built an organ in 1486 for Brescia cathedral, where he was organist. He had three sons: Giovan Francesco, Giov. Giacomo, and Giov. Battista. Francesco is also known as a maker of harpsichords. G. Giacomo was the organist of Milan cathedral and built for Brescia cathedral a choir organ which was famous in its time. Graziado, a son of G. Battista, built a new large organ for Brescia in 1580. His son Costanzo (born 1557) was an organist and a composer of renown. In the preface to a collection of ricercari (1608) he gives a list of 135 organs built by members of his family (cf. Damiano Muoni, "Elgi Antegnati", Milan, 1883). Vincenzo Columbi built a fine organ for St. John Lateran in 1549. In France we hear of an organ in the Abbey of Fécamp in the twelfth century. In the eighteenth century a well-known organ-builder was Joh. Nicolaus le Ferre, who, in 1761, built an organ of 51 stops in Paris. More famous is Don Bedos de Celles (1714-97), who also wrote an important book, "L'art du facteur d'orgues" (Paris, 1766-78). In the nineteenth century a renowned firm was that of Daublaine & Co., founded 1838; in 1845 it became Ducrocquet & Co. and sent an organ to the London Exhibition of 1851; in 1855 it changed its name again to Merkhin, Schütze & Co. and erected some of the earliest electro-pneumatic organs. The most famous builder of modern times, however, was Aristide Cavaillé-Col (1811-99), a descendant of an old organ-building family, mentioned above in connexion with Barker's invention of the pneumatic lever; he was also highly esteemed for the intonation of his reeds.
In America the first organ erected was imported from Europe in 1713 for Queen's Chapel, Boston. It was followed by several others, likewise imported. In 1745 Edward Broomfield of Boston built the first organ in America. More famous was W. M. Goodrich, who began business in the same city in 1800. The best known of American organ builders is Hilborne L. Roosevelt of New York, who, with his son Frank, effected many bold improvements in organ building. In 1894 John Turnell Austin patented his "universal airchest", an air-chest large enough to admit a man for repairs and containing all the mechanism, as well as the magazine for storing the wind and keeping it at equal pressure (Mathews, "A Handbook of the Organ").
III. THE ORGAN IN CHURCH SERVICE
In the early centuries the objection of the Church to instrumental music applied also to the organ, which is not surprising, if we remember the association of the hydraulus with theatre and circus. According to Platina ("De vitis Pontificum", Cologne, 1593), Pope Vitalian (657-72) introduced the organ into the church service. This, however, is very doubtful. At all events, a strong objection to the organ in church service remained pretty general down to the twelfth century, which may be accounted for partly by the imperfection of tone in organs of that time. But from the twelfth century on, the organ became the privileged church instrument, the majesty and unimpassioned character of its tone making it a particularly suitable means for adding solemnity to Divine worship.
According to the present legislation organ music is allowed on all joyful occasions, both for purely instrumental pieces (voluntaries) and as accompaniment. The organ alone may even take the place of the voices in alternate verses at Mass or in the Office, provided the text so treated be recited by someone in an audible voice while the organ is played. Only the Credo is excepted from this treatment, and in any case the first verse of each chant and all the verses at which any liturgical action takes place — such as the "Te ergo quæsumus", the "Tantum ergo", the "Gloria Patri" — should be sung.
With some exceptions, the organ is not to be played during Advent and Lent. It may be played on the Third Sunday in Advent (Gaudete) and the Fourth in Lent (Lætare) at Mass and Vespers, on Holy Thursday at the Gloria, and on Holy Saturday at and, according to general usage, after the Gloria. Moreover, it may be played, even in Advent and Lent, on solemn feasts of the saints and on the occasion of any joyful celebration — as e. g. the Communion of children [S. R. C., 11 May, 1878, 3448 (5728)]. Moreover, by a kind of indult, it would seem, the organ is admitted, even in Lent and Advent, to support the singing of the choir, but in this case it must cease with the singing. This permission, however, does not extend to the last three days of Holy Week (S. R. C., 20 March, 1903, 4009). At Offices of the Dead organ music is excluded; at a Requiem Mass, however, it may be used for the accompaniment of the choir, as above.
It is appropriate to play the organ at the beginning and end of Mass, especially when a bishop solemnly enters or leaves the church. If the organ is played during the Elevation, it should be in softer tones; but it would seem that absolute silence is most fitting for this august moment. The same may be said about the act of Benediction with the Blessed Sacrament. It should be observed that the legislation of the Church concerns itself only with liturgical services. It takes no account of such things as singing at low Mass or popular devotions. But it is fitting, of course, to observe on such occasions the directions given for liturgical services.
IV. ORGAN-PLAYING
In ancient times and in the early Middle Ages organ-playing was, of course, confined to rendering a melody on the organ. But it is not improbable that the earliest attempts at polyphonic music, from about the ninth century on, were made with the organ, seeing that these attempts received the name of organum. From the thirteenth century some compositions have come down to us under that name without any text, and probably intended for the organ. In the fourteenth century we hear of a celebrated organ-player, the blind musician Francesco Landino of Florence, and in the fifteenth of another Florentine player, Squarcialupi. At this time Konrad Paumann flourished in Germany, some of whose organ compositions are extant, showing the feature which distinguishes organ, like all instrumental music, from vocal music, namely the diminution or figuration, ornamentation, of the melodies. With Paumann this figuration is as yet confined to the melody proper, the top part. With Claudio Merulo (1533-1604) we find the figuration extended to the accompanying parts also. More mature work was produced by Giovanni Gabrieli (1557-1612) in his "Canzone e Sonate" (1597 and 1615). Further development of a true instrumental style was brought about by Samuel Scheidt (1587-1654). Then follow a series of illustrious composers for the organ, of whom we may mention Girolamo Frescobaldi (1583-1644), Johann Jacob Froberger (died 1667), Dietrich Buxtehude (died 1707), and Johann Sebastian Bach (1685-1750), at whose hands organ composition reached its highest point.
After Bach the general development of music, being in the direction of more individual expression and constantly varying emotion, was not favourable to organ composition. Accordingly, none of the best men turned their attention to the organ, Mendelssohn's compositions for the instrument being a notable exception. In modern times a large number of composers have written respectable music for the organ, among whom we may mention the French Guilmant and Widor and the German Rheinberger and Reger. But none of them, with the possible exception of Reger, can he counted as first-class composers. The scarcity of really good modern organ compositions has led organists to the extended use of arrangements. If these arrangements are made with due regard to the nature of the organ, they cannot be altogether objected to. But it is clear that they do not represent the ideal of organ music. As the characteristic beauty of organ tone lies in its even continuation, legato playing must be the normal for the organ even more than for other instruments. While, therefore, staccato playing cannot absolutely be excluded, and an occasional use of it is even desirable for the sake of variety, still the modern tendency to play everything staccato or mezzolegato is open to great objections. The alternation and contrast of tone-colours afforded by the variety of stops and the presence of several manuals is a legitimate and valuable device. But too much variety is inartistic, and, in particular, an excessive use of solo stops is alien to the true organ style.
A word may he added about the local position of the organ in the church. The considerations determining this question are threefold: the proximity of the organ to the singers, the acoustical effect, and the architectural fitness. The combination of these three claims in existing churches frequently causes considerable difficulty. Hence it is desirable that in planning new churches architects should be required to provide ample room for an organ.
There is no good history of the organ. On the ancient organ a good book is DEGERING, Die Orgel (Münster, 1905); cf. MACLEAN, The Principle of the Hydraulic Organ in Quarterly Mag. of the International Musical Society, pt. 2 (Leipzig, 1905), and Schlesinger, Researches into the Origin of the Organs of the Ancients, ibid., pt. 2 (Leipzig, 1901). On the later history, WILLIAMS, The Story of the Organ (London, 1903) is fairly reliable. The historical part of HOPKINS AND RIMBAULT, The Organ, Its history and Construction (London, 1877), though out of date, is still useful. Further works are; RITTER Zur Geschichte des Orgelspiels im 14. bis 18. Jahrhundert (Leipzig, 1884): WANGEMANN, Geschichte der Orgel (Leipzig, 1887); GRÉGOIRE, Histoire de l'orgue (Antwerp, 1865); HINTON, Story of the Electric Organ (London, 1909); BEWERUNGE, Die Röhrenpneumatik in Kirchenmusikalisches Jahrbuch (Ratisbon, 1905); BUHLE., Die musikalischen Instrumente in den Miniaturen des frühen Mittelalters; I. Die Blasinstrumente (Leipzig, 1903); VIOLLET-LE-DUC, Dictionnaire raissonné du mobilier français de l'époque Carolingienne à la Renaissance: II. Instruments de musique (Paris, 1874). 
On the construction of the organ the principal works are: AUDSLEY, The Art of Organ-Building (2 vols., 4º, New York and London, 1905); ROBERTSON, A Practical Treatise on Organ-Building (London, 1897); TÖPFER-ALLIHN, Die Theorie und Praxis des Orgelbaues (Weimar, 1888) HILL, Organ Cases and Organs of the Middle Ages and Renaissance (2 vols., folio, London, 1883, 1891); WEDGWOOD, Dictionary of Organ Stops (London, 1905); MATTHEWS, A handbook of the Organ (London, 1897) (treats also of organ-playing); DIENEL, Die moderne Orgel (Berlin, 1891); SCHWEITZER, Deutsche u. französische Orgelbaukunst und Orgel-kunst (Leipzig. 1906); CASSON, The Modern Organ (Denbigh, 1883); IDEM, The Pedal Organ (London, 1905); IDEM, Modern Pneumatic Organ Mechanism (London, 1908); SWANTON, Lecture on Organ Blowing (London, 1905); International Rules for Organ Building, issued by the Third Congress of the International Musical Society (Leipzig, 1909). 
The ecclesiastical legislation on organ-playing is contained in the Cœremoniale Episcoporum and in Decrees of the S. Congregation of Rites. The latter, as far as they concern the subject, are conveniently put together in AUER, Die Entscheidungen der h. Riten-Kongregation in Bezug auf Kirchenmusik (Ratisbon and New York, 1901).
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Oria[[@Headword:Oria]]

Diocese of Oria
(URITANA)
Oria, in the Province of Lecce, Apulia, Italy, suffragan of Taranto. In the Middle Ages, Oria was a principality that passed to the Borromei; St. Charles sold it for 40,000 crowns, which he distributed among the poor. Oria was besieged by Manfred in 1266. When Brindisi was destroyed by the Saracens in the ninth century, its bishops established their see at Oria and called themselves Bishops of Brindisi and Oria, even after their return to their former capital. It would appear that Oria, in early times, had bishops of its own, because there is a record on a slab in the cathedral, dating from the eighth or ninth century, in which there is mention of a Bishop Theodosius, not one of the bishops of Brindisi. In 979 Bishop Andrew was slain by Porphyrius. In 924 and 977 Oria was sacked by the Mohammedans. The town was erected into an episcopal see in 1591; its first bishop was Vincent Tufo. The diocese has 15 parishes, 120,000 inhabitants, 9 religious houses of men, and 11 of women.
CAPPELLETTI, Le Chiese d'Italia, XXI.
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Oriental Study and Research
In the broadest sense of the term, Oriental study comprises the scientific investigation and discussion of all topics–linguistics, archæology, ethnology, etc.–connected with the East, in particular, the discovery and interpretation of Eastern literary and archæological remains. So vast is the subject that it has of a necessity been divided into many departments, each of which in turn embraces various specialized branches. Thus the study of the language, customs, philosophy, and religion of China and the Far East is in itself a vast though relatively little-explored field of scientific investigation, while the study of Sanskrit, together with the classic lore of the ancient Hindus, which has cast so much light on our knowledge of the European languages and peoples, forms another great division of Oriental research.
From the religious point of view, however, the greatest and most valuable results have been achieved by the study of the group of languages generally termed Semitic, and through archæological research in the so-called Bible Lands–Assyria and Babylonia, Syria and Palestine, Arabia and the Valley of the Nile. Not only have these studies and explorations cast a great deal of light on the Old-Testament writings but they have, moreover, revealed with considerable precision and detail the well-nigh forgotten history of empires and civilizations that had flourished for many centuries and passed away even before Greece or Rome had acquired any great political or literary importance. The earliest efforts of European scholars in the field of Oriental research were naturally connected with the scientific study of Hebrew, the language of the Old Testament. To say nothing of the work done by the rabbis of the medieval period under the influence of Arabic culture in the Jewish colonies of Spain and northern Africa, we find prior to the Reformation the names of Johann Reuchlin (1455-1522) and the Dominican Santes Pagninus (1471-1541), pioneers who prepared the way for such scholars as the famous Johann Buxtorf (1564-1629) and his son (1599-1664), both successively professors at Basle, and others of the same period. For ulterior developments in the study of Hebrew see article HEBREW LANGUAGE AND LITERATURE.
In connexion with the impetus given to Biblical Oriental studies in the sixteenth century, mention should be made of the Complutensian Polyglot published under the direction of Cardinal Ximenes (1436-1517). It was the first printed edition of the Scriptures in the original text accompanied by the principal ancient versions, and antedated by more than a century the London Polyglot of Brian Walton. This great work, which is dedicated to Pope Leo X, comprises six folio volumes, the last being devoted to a Hebrew lexicon and other scientific apparatus. It was begun in 1502 and finished in 1517, though not published until 1522. In its preparation the cardinal was aided by several Greek and Oriental scholars, among whom were the celebrated Stunica (D. López de Zuñiga), Vergara, and three Jewish converts. The zeal for Hebrew naturally led to the study of other Semitic languages (Syriac, Arabic, Ethiopic, etc.), which were eagerly taken up not only as a means of obtaining a more comprehensive knowledge of Hebrew through the newly-introduced methods of comparative philology, but also on account of the literary treasures they contained, which had hitherto remained practically unknown to European scholars. In this broader field the greatest credit is due to the illustrious Maronite family of the Assemani (q.v.).
(For the work done by scholars in the study of Syriac see SYRIAC LANGUAGE AND LITERATURE.)
The first European scholar who turned his attention to Ethiopic was Potken of Cologne, about 1513. A grammar and dictionary were published by Jacob Wemmers, a Carmelite of Antwerp, in 1638; and in 1661 appeared the first edition of the great Lexicon by Job Ludolf, who in the edition of 1702 prefixed a "Dissertatio de Harmonia Linguæ Æth. cum. cet. Orient." Ludolf was also the author of a commentary on Ethiopic history. Later scholars who have attained eminence in this branch are Dillmann, who among other works published several books of the Ethiopic version of the Old Testament: Octateuch (Leipzig, 1853), the four Books of Kings (Leipzig, 1861-71), the Book of Enoch (1851), and the "Book of the Jubilees" (1859); R. Lawrence, who published the "Ascensio Isaiæ" (Oxford, 1819), and the "Apocalypse of Ezra" (1820); Hupfeldt, "Excitationes Æthiopicæ" (1825); Ewald "Ueber des Æthiop. Buch's Henokh Entstehung" (1854) etc. (See article ETHIOPIA.–Language and Literature.)
In the field of Arabic the greatest honour is due to Baron Sylvestre de Sacy (1758-1838), a scholar of marvellous erudition and versatility, equally proficient in the other Semitic languages as well as in Greek, Latin, and the modern European tongues. He may be said to have laid the foundations of Arabic grammar. Among his works are a "Chrestomathie arabe" (3 vols., Paris, 1806); "Grammaire arabe" (2 vols., 1810) etc. In Germany, George W. Freytag (1788-1861) became a great authority on Arabic. His greatest work is the "Lexicon Arabico-Latinum" (1830-37). Among the great number of more recent scholars may be mentioned Brockelmann, "Geschichte der Arabischen Literatur" (2 vols., Berlin, 1899-1902); Hartwig Derenbourg, C. Caspari, Theo. Noeldeke etc. In this connexion it may be noted that an important school of Arabic studies has been instituted by the Jesuit Fathers in Beirut, Syria. As regards the study of Armenian, modern scholarship owes not a little to the scientific and literary labours of the Mechitarists (q. v.), a religious community of Armenians established at Venice since 1716. From this institution, which is equipped with excellent printing facilities, have been issued numerous publications of Armenian texts, as well as translations of the same into various European languages. The latter half of the nineteenth century was marked by a great revival of interest in Oriental studies, owing to the magnificent and unexpected results of archæological exploration in the Bible Lands, particularly in Assyria, Babylonia, and Egypt. The account of the discovery and deciphering of the historic remains unearthed in these countries is of fascinating interest, and records one of the greatest scientific triumphs in the annals of Western scholarship. Of this great movement, which has resulted in the production of hundreds of volumes, only the briefest account can be given here.
Assyro-Babylonian Research
Though preceded by the tentative work of Rich in 1811 and 1820, systematic explorations in Assyria may be said to have been inaugurated in 1843 by Paul-Emile Botta (French vice-consul residing at Mosul), at Kuyunjik (site of ancient Ninive), and at Khorsabad. These were interrupted the following year, but were resumed by Victor Place, Botta's successor, in 1851 and continued till 1855, all at the expense of the French Government, which also published the results in monumental form. Henry Austen Layard also began excavations in 1845 at the Mounds of Nimrud, near Mosul, and his work was continued on this and other sites until 1847. In 1849 he began another exploring expedition which lasted three years. It was under the auspices of the British Museum and was remarkably successful. Layard also deserves great credit for the graphic and scholarly manner in which he presented his discoveries to the public, and for having aroused interest by connecting them with the Bible story. In the mean time another expedition sent out by the French Government, under the direction of Fulgence Fresnel, was exploring Babylonia, but unfortunately the material results of the excavations were lost through the sinking of a raft on the Tigris (1851). In 1852 the Assyrian Exploration Fund was organized in England, and, under the direction of Sir Henry Rawlinson, Loftus, and Taylor, excavations were carried on in various parts of Babylonia, and by Hormuzd Rassam at Kayunjik. Less attention was being now paid to the identification of ancient sites, and more to the inscribed clay tablets which were discovered in great quantities: and Rassam, without knowing it, unearthed at Ninive a portion of the famous library of Assurbanipal (688-26 B. C.).
From the time that cuneiform inscriptions and tablets began to be brought from the East, European scholars had applied themselves to the extremely difficult task of deciphering and translating them, but without success until George Grotefend (1775-1853), professor at the lyceum of Hanover, found a key and partially deciphered a few inscriptions. The chief credit, however, for the great achievement which at last gave access to the vast treasures of the cuneiform writings belongs to Sir Henry Rawlinson. Between the years 1835 and 1839 he succeeded in copying the great inscription of Darius at Behistun in Persia. This inscription was chiselled in three columns on the face of a mountain cliff more than three hundred feet above the ground, and it was copied only after strenuous labour and with serious risk of life. Rawlinson assumed as a working hypothesis that the first column was old Persian written in cuneiform characters, and the assumption was justified when the decipherment of this column was published in 1846. This furnished a key to the third column, which proved to be Babylonian (the most important for students of Assyriology), and the contents of this column, after much painstaking labour, were published in 1851. The second column, called the Median or Susian text, was not deciphered until 1890. Over and above this splendid achievement, Rawlinson rendered invaluable service to the science of Assyriology by editing the Cuneiform Inscriptions of Western Asia published by the British Museum. Between 1855 and 1872 little was done by way of excavation, but in the latter year George Smith, a young employee in the British Museum, discovered some tablets containing fragments of a Flood legend strikingly similar in some respects to the Biblical narrative. The interest aroused by the publication of these fragments determined a new era of excavation. Between 1872 and 1875 Smith was three times sent to Assyria in the hope of finding more fragments bearing on Biblical accounts. In this he was unsuccessful and, unfortunately for the cause of Assyriology, he died prematurely while on his third expedition in 1876.
The exploration work for the British Museum was continued by Hormuzd Rassam, who, besides other valuable treasures found in various parts of Babylonia, unearthed in the expedition of 1887-82 the great bronze doors with the inscriptions of Shalmaneser II (859-26 B. C.). About the same time M. de Sarzec, French consul at Bassorah in Southern Babylonia, excavated the very ancient Telloh statues which were acquired by the French Government for the Museum of the Louvre. The work of de Sarzec was continued until his death in 1903, and resulted in the discovery of an enormous quantity of clay tablets, bronze and silver figures, vases, etc. The French expedition to Susa, under the direction of M. J. de Morgan (1897-1902), was one of the most important in the history of Assyriology, for it resulted in the finding of the Hammurabi Code of Laws. This great code, which illustrates in many respects the Pentateuchal Law, was first translated by Father Scheil, the eminent Dominican scholar who was the Assyriologist of the expedition ("Textes Elamitiques-Sémitiques", Paris, 1902), and later into German by Dr. Hugo Winckler of Berlin, into English by Dr. Johns and into Italian by Rev. Dr. Francesco Mari. (See articles by Dr. Gabriel Cuesami in the "New York Review", "The Code of Hammurabi", Aug.-Sept., 1905; "The Code of Hammurabi and the Mosaic Legislation", Dec., 1905-Jan., 1906.) In 1884 the first American expedition was sent to Babylonia under the auspices of the Archæological Institute of America, and under the direction of W. H. Ward. In 1888 the Babylonian Exploration Fund, organized in Philadelphia, was sent out under the direction of Dr. John Peters in the interests of the University of Pennsylvania. The site chosen was Nippur, and the work of excavation was continued at intervals mainly on this site until 1900. These expeditions resulted in the recovery of more than 40,000 inscriptions, clay tablets, stone monuments etc. The vast amount of material brought to light by the excavations in Assyria and Babylonia powerfully stimulated the ardour of students of Assyriology both in Europe and America. The limits of the present article will allow but the mention of a few distinguished names.
In Germany
Eberhard Schrader (1836) has been called the father of German Assyriology. Successively professor at Zurich, Giessen, Jena, and Berlin (1875), he has written many works on the subject, among which: "Die Assyrisch-Babylonisch Keilinschriften" (1872, tr. "The Cuneiform Inscriptions and the Old Testament", 1885-9); "Keilinschriften und Geschichtsforschung" (1878); "Zur Frage nach dem Ursprung der Altbabylonischer Kultur" (1884). Other German scholars of note are Hugo Winckler (Alttestamentliche Untersuchen, Leipzig, 1892, etc.); Friederich Delitsch (Grammar, Lexicon etc.), J. Jeremias, B. G. Niebuhr, F. Hommel, F. Kaulen (Assyrien und Babylonien nach dem neuesten Entdeckungen, Freiburg, 1899, etc.), C. P. Tiele, Mürdter, Brunnow, Peiser etc. In France.–F. Lenormant (Etudes cunéiformes, 5 parts, Paris, 1878-80); J. Menant (Ninive et Babylon, Paris, 1887); Halévy (Documents religieux de l'Assyrie et de la Babylonie, Paris, 1882); V. Scheil, O. P. (Textes Elamites, 3 vols., Paris, 1901-04); Rev. F. Martin (Textes religieux Assyriens et Babyloniens, Paris, 1900); F. Thureau-Daugin (Recherches sur l'Origine de l'ecriture cunéiforme, Paris, 1893), Oppert, Loisy, Fossey etc. In England.–Sir H. Rawlinson (Cuneiform Inscriptions of Western Asia, 5 vols., 1861-1884, etc.); A. H. Sayre (Higher Criticism and the Monuments, London, 1894, etc.); L. W. King (Letters and Inscriptions of Hammurabi … and other Kings of the First Dynasty of Babylon, London, 1989-1900); C. W. Johns, T. G. Pinches, J. A. Craig etc. In America.–Besides the scholars already referred to may be mentioned R. W. Rogers (History of Babylonia and Assyria, I, New York, 1900); H. V. Hilprecht (Explorations in Bible Lands during the Nineteenth Century, New York, 1903); Paul Haupt (numerous publications); R. F. Harper, M. Jastrow, C. Johnston, J. D. Lyon, J. D. Prince etc.
Egyptian Research
Modern Oriental research in the Valley of the Nile began in 1798 with the Egyptian campaign of Napoleon, who with characteristic foresight invited M. Gaspard Monge (1746-1818) with a corps of savants and artists to join the expedition. The results of their observations were published at the expense of the French Government (1809-13) in several folio volumes under the title: "Description de l'Egypte", but the numerous specimens collected by these scientists fell into the hands of the English after the naval battle of Aboukir and formed later the nucleus of the Egyptian department of the British Museum. The mysterious hieroglyphic characters which they exhibited were soon made the object of intense study both in England and France and the famous Rosetta Stone which bears a trilingual inscription (in Greek, in the Egyptian demotic script, and in the hieroglyphic writing) furnished a key to the meaning of the latter, which was discovered almost simultaneously in France by J. François Champollion (1791-1832), and in England by Thomas Young (1773-1827). Thus the Rosetta inscription (embodying a part of a decree of Ptolemy V Epiphanes, 205-181 B. C.) stands in the same relation to the discoveries bearing on the literature and civilization of ancient Egypt as does the Behistun inscription with regard to the antique treasures discovered in Assyria and Babylonia. Champollion's discovery aroused a great interest in Egyptian inscriptions and in 1828 the French scholar was sent to Egypt together with Rosellini at the head of a Franco-Italian expedition which proved most fruitful in scientific results. A German expedition under the direction of Lepsius was sent out in 1840 to study Egyptian monuments in relation to Bible history, and in addition to explorations made in Egypt and Ethiopia a visit was made to the Sinaitic peninsula. In 1850 Auguste Mariette, a French savant, made the remarkable discovery of the tombs of the sacred Apis bulls at Memphis together with thousands of memorial inscriptions. In 1857 he was appointed director of the museum of antiquities newly established in Cairo, and at the same time he received from the khedive the exclusive right of excavating in Egyptian territory for scientific purposes–a right which he exercised until his death in 1880. The results of his explorations were enormous and the science of Egyptology probably owes more to Mariette than to any other scholar. He was succeeded by another eminent French scholar, G. Maspero, and the explorations still remaining in the hands of the French were carried on systematically and with steady success; but under the new administration permission was given to representatives of other nations to conduct excavations and, with certain restrictions, to export the results of their findings. The Egyptian Exploration fund was organized in England in 1883, and after excavations in the Delta on the site of the Biblical city of Pithom and of the Greek city of Naukratis, the work of the society was transferred in 1896 to Upper Egypt. At that time also the excavations were placed under the direction of W. Flinders Petrie who has achieved astonishing results, especially in reconstructing in accordance with the testimony of the monuments the account of ancient Egyptian history, which he has carried back to a period antedating the reign of the formerly-supposed mythical king Menes, founder of the first Egyptian dynasty. Independent expeditions were also fitted out by Swiss, Germans, and Americans, and the Orient Gesellschaft organized in 1899 has conducted systematic explorations at various points in the Orient. Among the almost incredible number of objects brought to light by the Egyptian explorers, and which besides filling the new and enlarged museum of Cairo built in 1902, go to make up numerous and important collections in Europe and America, may be mentioned the many papyrus documents (e.g. the Logia of Jesus, various apocalypses, heretical gospels, etc.), which throw light on early Christian history and on the period immediately preceding it. The abundance and historic importance of the treasures found in the land of the Pharaohs caused a great number of European scholars to devote their attention to the study of Egyptology. In addition to the names already referred to the following are taken at random from a list of scholars far too numerous to be even mentioned in the present article. G. Perrot and C. Chippiez (History of Art in Ancient Egypt, 2 vols., London, 1883); P. Renouf (Translation of the Book of the Dead, parts i-iv, London, 1893-95, completed by E. Naville, 1907); E.A.W. Budge (The Mummy: Chapters on Egyptian Funeral Archeology, Cambridge, 1873); The Book fo the Dead, 3 vols., London, 1898); W. Max Müller (Asien und Europa nach altägylptischen Denkmälern, Leipzig, 1893); J. de Morgan (Recherches sur les origines de l'Egypte, Paris, 1895-96); J.M. Broderick and A. Morton (Concise Dictionary of Egyptian Archæology, London, 1901); J.P. Mahaffy (The Empire of the Ptolemies, London, 1895); H. Wallis, J. Capart, H. Schneider, J.H. Breasted, A. Wiedemann, M.C. Strack, P. Pierret, K. Piehl, A. Ermann etc. Connected with Egyptology is the study of Coptic, the language of the descendants of the ancient Egyptians. The extant Coptic literature is almost exclusively Christian, and except for liturgical purposes, it fell into disuse after the Moslem supremacy in Egypt in the seventh century. Among the scholars who have made a specialty of this branch of Oriental studies may be mentioned E. Ranaudet (eighteenth century), E.M. Quatremère (Recherches critiques et historiques sur la langue et la littérature de l'Egypte, Paris, 1808); A.J. Butler (Ancient Coptic Churches of Egypt, Oxford, 1884), B.T. Evetts, E. Amélineau, E.C. Butler, W.E. Crum, and H. Hyvernat, professor of Oriental languages and archæology at the Catholic University in Washington, who has published in monumental form the text and translation of the "Acts of t he Martyrs of the Coptic Church".
Explorations in Syria and Palestine
Explorations in the Bible lands proper were taken up later than those in Assyria and Egypt and thus far they have been less fruitful in archæological results. The first work, chiefly topographical, was undertaken by Dr. Edward Robinson of New York in 1838 and again in 1852. The results of his investigations appeared in "Biblical Researches", 3 vols., Berlin and Boston, 1841 (3rd edition, 1867), but he is better known through the pupblication of his popular work entitled "The Land and the Book". In 1847 the American Government commissioned Lieutenant Lynch of the U.S. Navy to explore the Valley of the Jordan and the Dead Sea. In 1865 the Palestine Exploration Fund was organized in England, and among other important results of its activities has been an accurate survey and mapping out of the territory west of the Jordan. From 1867 to 1870 the Fund conducted excavations at Jerusalem under the direction of Sir Charles Warren. They proved valuable in connexion with the identification of the ancient Temple and other sites, but little was found in the line of archæological remains. In 1887 a German Palestine Exploration Fund was organized, and beginning in 1884 it carried out under the direction of Dr. Schumacher a careful survey of the territory east of the Jordan. The most important archæological discoveries in Palestine are the inscription of Mesha, King of Moab (ninth century B. C.) found at Dibon by the German missionary Klein in 1868, the Hebrew inscription, probably of the time of Ezechias, found in the Siloam tunnel beneath the hill of Opiel, and the Greek inscription discovered by Clermont-Ganneau. In this connexion mention should be made of the still more important finding by natives in Egypt (1887) of the famous Tel el-Amarna tablets (q.v.), or letters written in cuneiform characters and proving that about 1400 B. C., prior to the Hebrew conquest, Palestine was already permeated by the Assyro-Babylonian civilization and culture. Further excavations in Palestine have been conducted at various points by W. Flinders Petrie, the Egyptian explorer, (1889) and by the American savant F. J. Bliss (1890-1900). Of still greater importance for Oriental studies bearing on the Bible has been the establishment (1893) by the Dominican Fathers of Jerusalem of a school of Biblical studies under the direction of F. M. Lagrange, O.P. This institute, which has for its object a theoretical and practical training in Oriental subjects pertaining to Holy Scripture, numbers among its staff of instructors such scholars as Father Scheil and Father Vincent who with their co-workers publish the scholarly "Revue biblique internationale". Similar schools were later founded at Jerusalem by the Americans (1900) and by the Germans (1903).
Besides the works already mentioned, see CONDAMIN, Babylone et la Bible in Dict. apologét. de la foi cathol. (Paris, 1909); HILPRECHT, Explorations in Bible Lands during the Nineteenth Century (Philadelphia, 1903); PETERS in the Encyclopedia Americana, s. v. Oriental Research; JASTROW, Religion of Assyria and Babylonia (Boston, 1898); OUSSANI, The Bible and the Ancient East in the New York Review (Nov.-Dec., 1906); IDEM, The Code of Hammurabi (loc. cit., Aug.-Sept., 1905); DUNCAN, The Exploration of Egypt and the Old Testament (New York, 1908); ERMONI, La bible et l'archéologie syrienne (Paris, 1904); IDEM, La bible et l'egyptologie (Paris, 1905); ROGERS, History of Babylonia and Assyria (New York, 1900); MASPERO,Dawn of Civilization (1894); IDEM, The Struggle of the Nations (New York, 1897); PATON, Early History of Syria and Palestine New York, 1901); PINCHES, The Old Testament in the Light of the History of Assyria and Babylonia (London, 1902).
JAMES F. DRISCOLL 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio
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Orientation of Churches
According to Tertullian the Christians of his time were, by some who concerned themselves with their form of worship, believed to votaries of the sun. This supposition, he adds, doubtless arose from the Christian practice of turning to the east when praying (Apol., c. xvi). Speaking of churches the same writer tells us that the homes "of our dove", as he terms them, are always in "high and open places, facing the light" (Adv. Val., c. iii), and the Apostolic Constitutions (third to fifth century) prescribe that church edifices should be erected with their "heads" towards the East (Const. Apost., II, 7).
The practice of praying while turned towards the rising sun is older than Christianity, but the Christians in adopting it were influenced by reasons peculiar to themselves. The principal of these reasons, according to St. Gregory of Nyssa, was that the Orient contained man's original home, the earthly paradise. St. Thomas Aquinas, speaking for the Middle Ages, adds to this reason several others, as for example, that Our Lord lived His earthly life in the East, and that from the East He shall come to judge mankind (II-II, Q. lxxxiv, a. 3). Thus from the earliest period the custom of locating the apse and altar in the eastern extremity of the church was the rule. Yet the great Roman Basilicas of the Lateran, St. Peter's, St. Paul's (originally), St. Lorenzo's, as well as the Basilica of the Resurrection in Jerusalem and the basilicas of Tyre and Antioch, reversed this rule by placing the apse in the western extremity. The reasons for this mode of orientation can only be conjectured. Some writers explain it by the fact that in the fourth century the celebrant at Mass faced the people, and, therefore in a church with a western apse, looked towards the East when officiating at the altar. Others conjecture that the peculiar orientation of the basilicas mentioned, erected by Constantine the Great or under his influence, may have been a reminiscence of the former predilection of this emperor for sun-worship. In the Orient the eastern apse was the rule, and thence it made its way to the West through the reconstructed Basilica of St. Paul's, the Basilica of S. Pietro in Vincoli, and the celebrated basilica of Ravenna. From the eighth century the propriety of the eastern apse was universally admitted, though, of course strict adherence to this architectural canon, owing to the direction of city streets, was not always possible.
Kraus, Gesch. d. christ. Kunst, I (Freiburg, 1895); Realencyklopadie d. christ. Altertumer, s. v. Orientirung (Freiburg, 1886); Lowrie, Monuments of the Early Church (New York, 1901); Enlart, Manuel d'archeologie francaise, I (Paris, 1902).
MAURICE M. HASSETT 
Transcribed by Lawrence Progel
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Orientius
Christian Latin poet of the fifth century. He wrote an elegiac poem (Commonitorium) of 1036 verses (divided into two books) describing the way to heaven, with warnings against its hindrances. He was a Gaul (II, 184), who had been converted after a life of sin (I, 405 sq.), was evidently an experienced pastor, and wrote at a time when his country was being devastated by the invasion of savages. All this points to his identification with Orientius, Bishop of Augusta Ausciorum (Auch), who as a very old man was sent by Theodoric I, King of the Goths, as ambassador to the Roman generals Ætius and Litorius in 439 ("Vita S. Orientii" in "Acta SS.", I May, 61). The Commonitorium quotes classical poets—Virgil, Ovid, Catullus—and is perhaps influenced by Prudentius. It exists in only one MS. (Cod. Ashburnham. sæc. X), and is followed by some shorter anonymous poems not by Orientius, and by two prayers in verse attributed to him. The first complete edition was published by Martène, "Veterum Scriptorum Monumenta", I (Rouen, 1700); then by Gallandi, "Bibliotheca veterum Patrum", X (Venice, 1774), 185-96, reprinted in "P.L.", LXI, 977-1006. The best modern edition is by Ellis in the "Corpus Scriptorum Eccl. Latinorum", XVI (Vienna, 1888): "Poetæ Christiani minores", I, 191-261.
Manitius, Gesch. d. Litt. d. Mittelalters im Abendlande, I (Leipzig, 1889), 410-4; Fessler-Jungmann, Institutiones Patrologi , II, ii (Innsbruck, 1896), 374-6.
ADRIAN FORTESCUE 
Transcribed by William D. Neville
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Oriflamme
In verses 3093-5 of the "Chanson de Roland" (eleventh century) the oriflamme is mentioned as a royal banner, called at first "Romaine" afterwards "Montjoie". According to the legend it was given to Charlemagne by the pope, but no historical text affords us any information with regard to this oriflamme, which is perhaps fabulous. As Eudes, who became king in 888, was Abbot of St. Martin, the banner of the church of St. Martin of Tours was the earliest military standard of the Frankish monarchy. It was a plain blue, a colour then assigned in the liturgy to saints who were, like St. Martin confessors and pontiffs. The azure ground strewn with gold fleur-de-lis remained the symbol of royalty until the fourteenth century, when the white standard of Jeanne d'Arc wrought marvels, and by degrees the custom was introduced of depicting the fleur-de-lis on white ground. But from the time of Louis VI (1108-37) the banner of St. Martin was replaced as ensign of war by the oriflamme of the Abbey of St. Denis, which floated about the tomb of St. Denis and was said to have been given to the abbey by Dagobert. It is supposed without any certainty that this was a piece of fiery red silk of sendal the field of which was covered with flames and stars of gold. The standard-bearer carried it either at the end of a staff or suspended from his neck. Until the twelfth century the standard-bearer was the Comte de Vexin, who, as "vowed" to St. Denis, was the temporal defender of the abbey. Louis VI the Fat, having acquired Vexin, became standard-bearer; as soon as war began, Louis VI received Communion at St. Denis and took the standard from the tomb of the saint to carry it to the combat. "Montjoie Saint Denis", cried the men-at-arms, even as in England they cried "Montjoie Notre Dame", or "Montjoie Saint George". The word Montjoie (from Mons gaudii or Mons Jovis) designates the heaps of stones along the roadside which served as mile-stones or as sign-posts, and which sometimes became the meeting-places for warriors; it was applied to the oriflamme the sight of which was to guide the soldiers into the mêlée. The descriptions of the oriflamme which have reached us in Guillaume le Breton (thirteenth century), in the "Chronicle of Flanders" (fourteenth century), in the "Registra Delphinalia" (1456), and in the inventory of the treasury of St. Denis (1536), show that to the primitive oriflamme there succeeded in the course of centuries newer oriflammes which little resembled one another. At the battle of Poitiers (1356) and Agincourt (1415) the oriflamme fell into the hands of the English; it would seem that after the Hundred Years' War it was no longer borne on the battlefield.
GEORGES GOYAU 
Transcribed by Anthony A. Killeen 
Laus Deo Semper
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Origen and Origenism
I. LIFE AND WORK OF ORIGEN
A. BIOGRAPHY
Origen, most modest of writers, hardly ever alludes to himself in his own works; but Eusebius has devoted to him almost the entire sixth book of "Ecclesiastical History". Eusebius was thoroughly acquainted with the life of his hero; he had collected a hundred of his letters; in collaboration with the martyr Pamphilus he had composed the "Apology for Origen"; he dwelt at Caesarea where Origen's library was preserved, and where his memory still lingered; if at times he may be thought somewhat partial, he is undoubtedly well informed. We find some details also in the "Farewell Address" of St. Gregory Thaumaturgus to his master, in the controversies of St. Jerome and Rufinus, in St. Epiphanius (Haeres., LXIV), and in Photius (Biblioth. Cod. 118).
(1) Origen at Alexandria (185-232)
Born in 185, Origen was barely seventeen when a bloody persecution of the Church of Alexandrian broke out. His father Leonides, who admired his precocious genius was charmed with his virtuous life, had given him an excellent literary education. When Leonides was cast into prison, Origen would fain have shared his lot, but being unable to carry out his resolution, as his mother had hidden his clothes, he wrote an ardent, enthusiastic letter to his father exhorting him to persevere courageously. When Leonides had won the martyr's crown and his fortune had been confiscated by the imperial authorities, the heroic child laboured to support himself, his mother, and his six younger brothers. This he successfully accomplished by becoming a teacher, selling his manuscripts, and by the generous aid of a certain rich lady, who admired his talents. He assumed, of his own accord, the direction of the catechetical school, on the withdrawal of Clement, and in the following year was confirmed in his office by the patriarch Demetrius (Eusebius, "Hist. eccl.", VI, ii; St. Jerome, "De viris illust.", liv). Origen's school, which was frequented by pagans, soon became a nursery of neophytes, confessors, and martyrs. Among the latter were Plutarch, Serenus, Heraclides, Heron, another Serenus, and a female catechumen, Herais (Eusebius, "Hist. eccl.", VI, iv). He accompanied them to the scene of their victories encouraging them by his exhortations. There is nothing more touching than this picture Eusebius has drawn of Origen's youth, so studious, disinterested, austere and pure, ardent and zealous even to indiscretion (VI, iii and vi). Thrust thus at so early an age into the teacher's chair, he recognized the necessity of completing his education. Frequenting the philosophic schools, especially that of Ammonius Saccas, he devoted himself to a study of the philosophers, particularly Plato and the Stoics. In this he was but following the example of his predecessors Pantenus and Clement, and of Heracles, who was to succeed him. Afterwards, when the latter shared his labours in the catechetical school, he learned Hebrew, and communicated frequently with certain Jews who helped him to solve his difficulties.
The course of his work at Alexandria was interrupted by five journeys. About 213, under Pope Zephyrinus and the emperor Caracalla, he desired "to see the very ancient Church of Rome", but he did not remain there long (Eusebius, "Hist. eccl.", VI xiv). Shortly afterwards he was invited to Arabia by the governor who was desirous of meeting him (VI, xix). It was probably in 215 or 216 when the persecution of Caracalla was raging in Egypt that he visited Palestine, where Theoctistus of Caesarea and Alexander of Jerusalem, invited him to preach though he was still a layman. Towards 218, it would appear, the empress Mammaea, mother of Alexander Severus, brought him to Antioch (VI, xxi). Finally, at a much later period, under Pontian of Rome and Zebinus of Antioch (Eusebius, VI, xxiii), he journeyed into Greece, passing through Caesarea where Theoctistus, Bishop of that city, assisted by Alexander, Bishop of Jerusalem, raised him to the priesthood. Demetrius, although he had given letters of recommendation to Origen, was very much offended by this ordination, which had taken place without his knowledge and, as he thought, in derogation of his rights. If Eusebius (VI, viii) is to be believed, he was envious of the increasing influence of his catechist. So, on his return to Alexandria, Origen soon perceived that his bishop was rather unfriendly towards him. He yielded to the storm and quitted Egypt (231). The details of this affair were recorded by Eusebius in the lost second book of the "Apology for Origen"; according to Photius, who had read the work, two councils were held at Alexandria, one of which pronounced a decree of banishment against Origen while the other deposed him from the priesthood (Biblioth. cod. 118). St. Jerome declares expressly that he was not condemned on a point of doctrine.
(2) Origen at Caesarea (232)
Expelled from Alexandria, Origen fixed his abode at Caesarea in Palestine (232), with his protector and friend Theoctistus, founded a new school there, and resumed his "Commentary on St. John" at the point where it had been interrupted. He was soon surrounded by pupils. The most distinguished of these, without doubt, was St. Gregory Thaumaturgus who, with his brother Apollodorus, attended Origen's lectures for five years and delivered on leaving him a celebrated "Farewell Address". During the persecution of Maximinus (235-37) Origen visited his friend, St. Firmilian, Bishop of Caesarea in Cappadocia, who made him remain for a long period. On this occasion he was hospitably entertained by a Christian lady of Caesarea, named Juliana, who had inherited the writing of Symmachus, the translator of the Old Testament (Palladius, "Hist. Laus.", 147). The years following were devoted almost uninterruptedly to the composition of the "Commentaries". Mention is made only of a few excursions to Holy Places, a journey to Athens (Eusebius, VI, xxxii), and two voyages to Arabia, one of which was undertaken for the conversion of Beryllus, a Patripassian (Eusebius, VI, xxxiii; St. Jerome, "De viris ill.", lx), the other to refute certain heretics who denied the Resurrection(Eusebius, "Hist. eccl.", VI, xxxvii). Age did not diminish his activities. He was over sixty when he wrote his "Contra Celsum" and his "Commentary on St. Matthew". The persecution of Decius (250) prevented him from continuing these works. Origen was imprisoned and barbarously tortured, but his courage was unshaken and from his prison he wrote letters breathing the spirit of the martyrs (Eusebius, "Hist. eccl.", VI, xxxix). He was still alive on the death of Decius (251), but only lingering on, and he died, probably, from the results of the sufferings endured during the persecution (253 or 254), at the age of sixty-nine (Eusebius, "Hist. eccl.", VII, i). His last days were spent at Tyr, though his reason for retiring thither is unknown. He was buried with honour as a confessor of the Faith. For a long time his sepulchre, behind the high-altar of the cathedral of Tyr, was visited by pilgrims. Today, as nothing remains of this cathedral except a mass of ruins, the exact location of his tomb is unknown.
B. WORKS
Very few authors were as fertile as Origen. St. Epiphanius estimates at six thousand the number of his writings, counting separately, without doubt, the different books of a single work, his homilies, letters, and his smallest treatises (Haeres., LXIV, lxiii). This figure, repeated by many ecclesiastical writers, seems greatly exaggerated. St. Jerome assures us that the list of Origen's writings drawn up by St. Pamphilus did not contain even two thousand titles (Contra Rufin., II, xxii; III, xxiii); but this list was evidently incomplete. Eusebius ("Hist. eccl.", VI, xxxii) had inserted it in his biography of St. Pamphilus and St. Jerome inserted it in a letter to Paula.
(1) Exegetical Writings
Origen had devoted three kinds of works to the explanation of the Holy Scriptures: commentaries, homilies, and scholia (St. Jerome, "Prologus interpret. homiliar. Orig. in Ezechiel"). The commentaries (tomoi libri, volumina) were a continuous and well-developed interpretation of the inspired text. An idea of their magnitude may be formed from the fact that the words of St. John: "In the beginning was the Word", furnished material for a whole roll. There remain in Greek only eight books of the "Commentary on St. Matthew", and nine books of the "Commentary on St. John"; in Latin an anonymous translation of the "Commentary on St. Matthew" beginning with chapter xvi, three books and a half of the "Commentary on the Canticle of Canticles" translated by Rufinus, and an abridgment of the "Commentary on the Epistles to the Romans" by the same translator. The homilies (homiliai, homiliae, tractatus) were familiar discourses on texts of Scripture, often extemporary and recorded as well as possible by stenographers. The list is long and undoubtedly must have been longer if it be true that Origen, as St. Pamphilus declares in his "Apology" preached almost every day. There remain in Greek twenty-one (twenty on Jeremias and the celebrated homily on the witch of Endor); in Latin, one hundred and eighteen translated by Rufinus, seventy-eight translated by St. Jerome and some others of more of less doubtful authenticity, preserved in a collection of homilies. The twenty "Tractatus Origenis" recently discovered are not the work of Origen, though use has been made of his writings. Origen has been called the father of the homily; it was he who contributed most to popularize this species of literature in which are to be found so many instructive details on the customs of the primitive Church, its institutions, discipline, liturgy, and sacraments. The scholia (scholia, excerpta, commaticum interpretandi genus) were exegetical, philological, or historical notes, on words or passages of the Bible, like the annotations of the Alexandria grammarians on the profane writers. Except some few short fragments all of these have perished.
Other Writings
We now possess only two of Origen's letters: one addressed to St. Gregory Thaumaturgus on the reading of Holy Scripture, the other to Julius Africanus on the Greek additions to the Book of Daniel. Two opuscula have been preserved entire in the original form; an excellent treatise "On Prayer" and an "Exhortation to Martyrdom", sent by Origen to his friend Ambrose, then a prisoner for the Faith. Finally two large works have escaped the ravages of time: the "Contra Celsum" in the original text, and the "De principiis" in a Latin translation by Rufinus and in the citations of the "Philocalia" which might equal in contents one-sixth of the whole work. In the eight books of the "Contra Celsum" Origen follows his adversary point by point, refuting in detail each of his false imputations. It is a model of reasoning, erudition, and honest polemic. The "De principiis", composed at Alexandria, and which, it seems, got into the hands of the public before its completion, treated successively in its four books, allowing for numerous digressions, of: (a) God and the Trinity, (b) the world and its relation to God, (c) man and his free will, (d) Scripture, its inspiration and interpretation. Many other works of Origen have been entirely lost: for instance, the treatise in two books "On the Resurrection", a treatise "On Free Will", and ten books of "Miscellaneous Writings" (Stromateis). For Origen's critical work see HEXAPLA.
C. POSTHUMOUS INFLUENCE OF ORIGEN
During his lifetime Origen by his writings, teaching, and intercourse exercised very great influence. St. Firmilian of Caesarea in Cappadocia, who regarded himself as his disciple, made him remain with him for a long period to profit by his learning (Eusebius, "Hist. eccl.", VI, xxvi; Palladius, "Hist. Laus.", 147). St. Alexander of Jerusalem his fellow pupil at the catechetical school was his intimate faithful friend (Eusebius, VI, xiv), as was Theoctistus of Caesarea in Palestine, who ordained him (Photius, cod. 118). Beryllus of Bostra, whom he had won back from heresy, was deeply attached to him (Eusebius, VI, xxxiii; St. Jerome, "De viris ill.", lx). St. Anatolus of Laodicea sang his praises in his "Carmen Paschale" (P. G., X, 210). The learned Julius Africanus consulted him, Origen's reply being extant (P. G., XI, 41-85). St. Hippolytus highly appreciated his talents (St. Jerome, "De viris ill.", lxi). St. Dionysius, his pupil and successor in the catechetical school, when Patriarch of Alexandria, dedicated to him his treatise "On the Persecution" (Eusebius, VI, xlvi), and on learning of his death wrote a letter filled with his praises (Photius, cod. 232). St. Gregory Thaumaturgus, who had been his pupil for five years at Caesarea, before leaving addressed to him his celebrated "Farewell Address" (P. G., X, 1049-1104), an enthusiastic panegyric. There is no proof that Heracles, his disciple, colleague, and successor in the catechetical school, before being raised to the Patriarchate of Alexandria, wavered in his sworn friendship. Origen's name was so highly esteemed that when there was a question of putting an end to a schism or rooting out a heresy, appeal was made to it.
After his death his reputation continued to spread. St. Pamphilus, martyred in 307, composes with Eusebius an "Apology for Origen" in six books the first alone of which has been preserved in a Latin translation by Rufinus (P. G., XVII, 541-616). Origen had at that time many other apologists whose names are unknown to us (Photius, cod. 117 and 118). The directors of the catechetical school continued to walk in his footsteps. Theognostus, in his "Hypotyposes", followed him even too closely, according to Photius (cod. 106), though his action was approved by St. Athanasius. Pierius was called by St. Jerome "Origenes junior" (De viris ill., lxxvi). Didymus the Blind composed a work to explain and justify the teaching of the "De principiis" (St. Jerome, "Adv. Rufin.", I, vi). St. Athanasius does not hesitate to cite him with praise (Epist. IV ad Serapion., 9 and 10) and points out that he must be interpreted generously (De decretis Nic., 27).
Nor was the admiration for the great Alexandrian less outside of Egypt. St. Gregory of Nazianzus gave significant expression to his opinion (Suidas, "Lexicon", ed. Bernhardy, II, 1274: Origenes he panton hemon achone). In collaboration with St. Basil, he had published, under the title "Philocalia", a volume of selections from the master. In his "Panegyric on St. Gregory Thaumaturgus", St. Gregory of Nyssa called Origen the prince of Christian learning in the third century (P. G., XLVI, 905). At Caesarea in Palestine the admiration of the learned for Origen became a passion. St. Pamphilus wrote his "Apology", Euzoius had his writings transcribed on parchment (St. Jerome, "De viris ill.", xciii). Eusebius catalogued them carefully and drew upon them largely. Nor were the Latins less enthusiastic than the Greeks. According to St. Jerome, the principal Latin imitators of Origen are St. Eusebius of Verceil, St. Hilary of Poitiers, and St. Ambrose of Milan; St. Victorinus of Pettau had set them the example (St. Jerome, "Adv. Rufin.", I, ii; "Ad Augustin. Epist.", cxii, 20). Origen's writings were so much drawn upon that the solitary of Bethlehem called it plagiarism, furta Latinarum. However, excepting Rufinus, who is practically only a translator, St. Jerome is perhaps the Latin writer who is most indebted to Origen. Before the Origenist controversies he willingly admitted this, and even afterwards, he did not entirely repudiate it; cf. the prologues to his translations of Origen (Homilies on St. Luke, Jeremias, and Ezechiel, the Canticle of Canticles), and also the prefaces to his own "Commentaries" (on Micheas, the Epistles to the Galatians, and to the Ephesians etc.).
Amidst these expressions of admiration and praise, a few discordant voices were heard. St. Methodius, bishop and martyr (311), had written several works against Origen, amongst others a treatise "On the Resurrection", of which St. Epiphanius cites a long extract (Haeres., LXVI, xii-lxii). St. Eustathius of Antioch, who died in exile about 337, criticized his allegorism (P. G., XVIII, 613-673). St. Alexander of Alexandria, martyred in 311, also attacked him, if we are to credit Leontius of Byzantium and the emperor Justinian. But his chief adversaries were the heretics, Sabellians, Arians, Pelagians, Nestorians, Apollinarists.
II. ORIGENISM
By this term is understood not so much Origen's theology and the body of his teachings, as a certain number of doctrines, rightly or wrongly attributed to him, and which by their novelty or their danger called forth at an early period a refutation from orthodox writers. They are chiefly:
· Allegorism in the interpretation of Scripture
· Subordination of the Divine Persons
· The theory of successive trials and a final restoration.
Before examining how far Origen is responsible for these theories, a word must be said of the directive principle of his theology.
The Church and the Rule of Faith
In the preface to the "De principiis" Origen laid down a rule thus formulated in the translation of Rufinus: "Illa sola credenda est veritas quae in nullo ab ecclesiastica et apostolica discordat traditione". The same norm is expressed almost in equivalent terms n many other passages, e.g., "non debemus credere nisi quemadmodum per successionem Ecclesiae Dei tradiderunt nobis (In Matt., ser. 46, Migne, XIII, 1667). In accordance with those principles Origen constantly appeals to ecclesiastical preaching, ecclesiastical teaching, and the ecclesiastical rule of faith (kanon). He accepts only four Canonical Gospels because tradition does not receive more; he admits the necessity of baptism of infants because it is in accordance with the practice of the Church founded on Apostolic tradition; he warns the interpreter of the Holy Scriptures, not to rely on his own judgment, but "on the rule of the Church instituted by Christ". For, he adds, we have only two lights to guide us here below, Christ and the Church; the Church reflects faithfully the light received from Christ, as the moon reflects the rays of the sun. The distinctive mark of the Catholic is to belong to the Church, to depend on the Church outside of which there is no salvation; on the contrary, he who leaves the Church walks in darkness, he is a heretic. It is through the principle of authority that Origen is wont to unmask and combat doctrinal errors. It is the principle of authority, too, that he invokes when he enumerates the dogmas of faith. A man animated with such sentiments may have made mistakes, because he is human, but his disposition of mind is essentially Catholic and he does not deserve to be ranked among the promoters of heresy.
A. Scriptural Allegorism
The principal passages on the inspiration, meaning, and interpretation of the Scriptures are preserved in Greek in the first fifteen chapters of the "Philocalia". According to Origen, Scripture is inspired because it is the word and work of God. But, far from being an inert instrument, the inspired author has full possession of his faculties, he is conscious of what he is writing; he is physically free to deliver his message or not; he is not seized by a passing delirium like the pagan oracles, for bodily disorder, disturbance of the senses, momentary loss of reason are but so many proofs of the action of the evil spirit. Since Scripture is from God, it ought to have the distinctive characteristics of the Divine works: truth, unity, and fullness. The word of God cannot possibly be untrue; hence no errors or contradictions can be admitted in Scripture (In Joan., X, iii). The author of the Scriptures being one, the Bible is less a collection of books than one and the same book (Philoc., V, iv-vii), a perfect harmonious instrument (Philoc., VI, i-ii). But the most Divine note of Scripture is its fullness: "There is not in the Holy Books the smallest passage (cheraia) but reflects the wisdom of God" (Philoc., I, xxviii, cf. X, i). True there are imperfections in the Bible: antilogies, repetitions, want of continuity; but these imperfections become perfections by leading us to the allegory and the spiritual meaning (Philoc., X, i-ii).
At one time Origen, starting from the Platonic trichotomy, distinguishes the body, the soul, and the spirit of Holy Scripture; at another, following a more rational terminology, he distinguishes only between the letter and the spirit. In reality, the soul, or the psychic signification, or moral meaning (that is the moral parts of Scripture, and the moral applications of the other parts) plays only a very secondary rôle, and we can confine ourselves to the antithesis: letter (or body) and spirit. Unfortunately this antithesis is not free from equivocation. Origen does not understand by letter (or body) what we mean today by the literal sense, but the grammatical sense, the proper as opposed to the figurative meaning. Just so he does not attach to the words spiritual meaning the same signification as we do: for him they mean the spiritual sense properly so called (the meaning added to the literal sense by the express wish of God attaching a special signification to the fact related or the manner of relating them), or the figurative as contrasted with the proper sense, or the accommodative sense, often an arbitrary invention of the interpreter, or even the literal sense when it is treating of things spiritual. If this terminology is kept in mind there is nothing absurd in the principle he repeats so often: "Such a passage of the Scripture as no corporal meaning." As examples Origen cites the anthropomorphisms, metaphors, and symbols which ought indeed to be understood figuratively.
Though he warns us that these passages are the exceptions, it must be confessed that he allows too many cases in which the Scripture is not to be understood according to the letter; but, remembering his terminology, his principle is unimpeachable. The two great rules of interpretation laid sown by the Alexandria catechist, taken by themselves and independently of erroneous applications, are proof against criticism. They may be formulated thus:
· Scripture must be interpreted in a manner worthy of God, the author of Scripture.
· The corporal sense or the letter of Scripture must not be adopted, when it would entail anything impossible, absurd, or unworthy of God.
The abuse arises from the application of these rules. Origen has recourse too easily to allegorism to explain purely apparent antilogies or antinomies. He considers that certain narratives or ordinances of the Bible would be unworthy of God if they had to be taken according to the letter, or if they were to be taken solely according to the letter. He justifies the allegorism by the fact that otherwise certain accounts or certain precepts now abrogated would be useless and profitless for the reader: a fact which appears to him contrary to the providence of the Divine inspirer and the dignity of Holy Writ. It will thus be seen that though the criticisms directed against his allegorical method by St. Epiphanius and St. Methodius were not groundless, yet many of the complaints arise from a misunderstanding.
B. Subordination of the Divine Persons
The three Persons of the Trinity are distinguished from all creatures by the three following characteristics: absolute immateriality, omniscience, and substantial sanctity. As is well known many ancient ecclesiastical writers attributed to created spirits an aerial or ethereal envelope without which they could not act. Though he does not venture to decide categorically, Origen inclines to this view, but, as soon as there is a question of the Divine Persons, he is perfectly sure that they have no body and are not in a body; and this characteristic belongs to the Trinity alone (De princip., IV, 27; I, vi, II, ii, 2; II, iv, 3 etc.). Again the knowledge of every creature, being essentially limited, is always imperfect and capable of being increased. But it would be repugnant for the Divine Persons to pass from the state of ignorance to knowledge. How could the Son, who is the Wisdom of the Father, be ignorant of anything ("In Joan.", 1,27; "Contra Cels.", VI, xvii). Nor can we admit ignorance in the Spirit who "searcheth the deep things of God" (De princip., I, v, 4; I, vi, 2; I, vii, 3; "In Num. him.", XI, 8 etc.). As substantial holiness is the exclusive privilege of the Trinity so also is it the only source of all created holiness. Sin is forgiven only by the simultaneous concurrence of the Father, the Son, and the Holy Ghost; no one is sanctified at baptism save through their common action; the soul in which the Holy Ghost indwells possesses likewise the Son and the Father. In a word the three Persons of the Trinity are indivisible in their being, their presence, and their operation.
Along with these perfectly orthodox texts there are some which must be interpreted with diligence, remembering as we ought that the language of theology was not yet fixed and that Origen was often the first to face these difficult problems. It will then appear that the subordination of the Divine Persons, so much urged against Origen, generally consists in differences of appropriation (the Father creator, the Son redeemer, the Spirit sanctifier) which seem to attribute to the Persons an unequal sphere of action, or in the liturgical practice of praying the Father through the Son in the Holy Ghost, or in the theory so widespread in the Greek Church of the first five centuries, that the Father has a pre-eminence of rank (taxis) over the two other Persons, inasmuch as in mentioning them He ordinarily has the first place, and of dignity (axioma) because He represents the whole Divinity, of which He is the principle (arche), the origin (aitios), and the source (pege). That is why St. Athanasius defends Origen's orthodoxy concerning the Trinity and why St. Basil and St. Gregory of Nazianzus replied to the heretics who claimed the support of his authority that they misunderstood him.
C. The Origin and Destiny of Rational Beings
Here we encounter an unfortunate amalgam of philosophy and theology. The system that results is not coherent, for Origen, frankly recognizing the contradiction of the incompatible elements that he is trying to unify, recoils from the consequences, protests against the logical conclusions, and oftentimes corrects by orthodox professions of faith the heterodoxy of his speculations. It must be said that almost all the texts about to be treated of, are contained in the "De principiis", where the author treads on most dangerous ground. They system may be reduced to a few hypotheses, the error and danger of which were not recognized by Origen.
(1) Eternity of Creation
Whatever exists outside of God was created by Him: the Alexandrian catechist always defended this thesis most energetically against the pagan philosophers who admitted an uncreated matter ("De princip.", II, i, 5; "In Genes.", I, 12, in Migne, XII, 48-9). But he believes that God created from eternity, for "it is absurd", he says, "to imagine the nature of God inactive, or His goodness inefficacious, or His dominion without subjects" (De princip., III, v, 3). Consequently he is forced to admit a double infinite series of worlds before and after the present world.
(2) Original Equality of the Created Spirits.
"In the beginning all intellectual natures were created equal and alike, as God had no motive for creating them otherwise" (De princip., II, ix, 6). Their present differences arise solely from their different use of the gift of free will. The spirits created good and happy grew tired of their happiness (op. cit., I, iii, 8), and, though carelessness, fell, some more some less (I, vi, 2). Hence the hierarchy of the angels; hence also the four categories of created intellects: angels, stars (supposing, as is probable, that they are animated, "De princip., I, vii, 3), men, and demons. But their rôles may be one day changed; for what free will has done, free will can undo, and the Trinity alone is essentially immutable in good.
(3) Essence and Raison d'Être of Matter
Matter exists only for the spiritual; if the spiritual did not need it, matter would not exist, for its finality is not in itself. But it seems to Origen - though he does not venture to declare so expressly - that created spirits even the most perfect cannot do without an extremely diluted and subtle matter which serves them as a vehicle and means of action (De princip., II, ii, 1; I, vi, 4 etc.). Matter was, therefore, created simultaneously with the spiritual, although the spiritual is logically prior; and matter will never cease to be because the spiritual, however perfect, will always need it. But matter which is susceptible of indefinite transformations is adapted to the varying condition of the spirits. "When intended for the more imperfect spirits, it becomes solidified, thickens, and forms the bodies of this visible world. If it is serving higher intelligences, it shines with the brightness of the celestial bodies and serves as a garb for the angels of God, and the children of the Resurrection" (op. cit., II, ii, 2).
(4) Universality of the Redemption and the Final Restoration
Certain Scriptural texts, e.g., I Cor. xv, 25-28, seem to extend to all rational beings the benefit of the Redemption, and Origen allows himself to be led also by the philosophical principle which he enunciates several times, without ever proving it, that the end is always like the beginning: "We think that the goodness of God, through the mediation of Christ, will bring all creatures to one and the same end" (De princip., I, vi, 1-3). The universal restoration (apokatastasis) follows necessarily from these principles.
On the least reflection, it will be seen that these hypotheses, starting from contrary points of view, are irreconcilable: for the theory of a final restoration is diametrically opposed to the theory of successive indefinite trials. It would be easy to find in the writings of Origen a mass of texts contradicting these principles and destroying the resulting conclusions. He affirms, for instance, that the charity of the elect in heaven does not fail; in their case "the freedom of the will will be bound so that sin will be impossible" (In Roman., V, 10). So, too, the reprobate will always be fixed in evil, less from the inability to free themselves from it, than because they wish to be evil (De princip., I, viii, 4), for malice has become natural to them, it is as a second nature in them (In Joann., xx, 19). Origen grew angry when accused of teaching the eternal salvation of the devil. But the hypotheses which he lays down here and there are none the less worthy of censure. What can be said in his defence, if it be not with St. Athanasius (De decretis Nic., 27), that we must not seek to find his real opinion in the works in which he discusses the arguments for and against doctrine as an intellectual exercise or amusement; or, with St. Jerome (Ad Pammach. Epist., XLVIII, 12), that it is one thing to dogmatize and another to enunciate hypothetical opinions which will be cleared up by discussion?
III. ORIGENIST CONTROVERSIES
The discussions concerning Origen and his teaching are of a very singular and very complex character. They break out unexpectedly, at long intervals, and assume an immense importance quite unforeseen in their humble beginnings. They are complicated by so many personal disputes and so many questions foreign to the fundamental subject in controversy that a brief and rapid exposé of the polemics is difficult and well-nigh impossible. Finally they abate so suddenly that one is forced to conclude that the controversy was superficial and that Origen's orthodoxy was not the sole point in dispute.
A. FIRST ORIGENIST CRISIS
It broke out in the deserts of Egypt, raged in Palestine, and ended at Constantinople with the condemnation of St. Chrysostom (392-404). During the second half of the fourth century the monks of Nitria professed an exaggerated enthusiasm for Origen, whilst the neighbouring brethren of Sceta, as a result of an unwarranted reaction and an excessive fear of allegorism, fell into Anthropomorphism. These doctrinal discussions gradually invaded the monasteries of Palestine, which were under the care of St. Epiphanius, Bishop of Salamis, who, convinced of the dangers of Origenism, had combatted it in his works and was determined to prevent its spread and to extirpate it completely. Having gone to Jerusalem in 394, he preached vehemently against Origen's errors, in presence of the bishop of that city, John, who was deemed an Origenist. John in turn spoke against Anthropomorphism, directing his discourse so clearly against Epiphanius that no on could be mistaken. Another incident soon helped to embitter the dispute. Epiphanius had raised Paulinian, brother of St. Jerome, to the priesthood in a place subject to the See of Jerusalem. John complained bitterly of this violation of his rights, and the reply of Epiphanius was not of a nature to appease him.
Two new combatants were now ready to enter the lists. From the time when Jerome and Rufinus settled, one at Bethlehem and the other at Mt. Olivet, they had lived in brotherly friendship. Both admired, imitated, and translated Origen, and were on most amicable terms with their bishop, when in 392 Aterbius, a monk of Sceta, came to Jerusalem and accused them of both of Origenism. St. Jerome, very sensitive to the question of orthodoxy, was much hurt by the insinuation of Aterbius and two years later sided with St. Epiphanius, whose reply to John of Jerusalem he translated into Latin. Rufinus learnt, it is not known how, of this translation, which was not intended for the public, and Jerome suspected him of having obtained it by fraud. A reconciliation was effected sometime later, but it was not lasting. In 397 Rufinus, then at Rome, had translated Origen's "De principiis" into Latin, and in his preface followed the example of St. Jerome, whose dithyrambic eulogy addressed to the Alexandrian catechist he remembered. The solitary of Bethlehem, grievously hurt at this action, wrote to his friends to refute the perfidious implication of Rufinus, denounced Origen's errors to Pope Anastasius, tried to win the Patriarch of Alexandria over to the anti-Origenist cause, and began a discussion with Rufinus, marked with great bitterness on both sides.
Until 400 Theophilus of Alexandria was an acknowledged Origenist. His confident was Isidore, a former monk of Nitria, and his friends, "the Tall Brothers", the accredited leaders of the Origenist party. He had supported John of Jerusalem against St. Epiphanius, whose Anthropomorphism he denounced to Pope Siricius. Suddenly he changed his views, exactly why was never known. It is said that the monks of Sceta, displeased with his paschal letter of 399, forcibly invaded his episcopal residence and threatened him with death if he did not chant the palinody. What is certain is that he had quarreled with St. Isidore over money matters and with "the Tall Brothers", who blamed his avarice and his worldliness. As Isidore and "the Tall Brothers" had retired to Constantinople, where Chrysostom extended his hospitality to them and interceded for them, without, however, admitting them to communion till the censures pronounced against them had been raised, the irascible Patriarch of Alexandria determined on this plan: to suppress Origenism everywhere, and under this pretext ruin Chrysostom, whom he hated and envied. For four years he was mercilessly active: he condemned Origen's books at the Council of Alexandria (400), with an armed band he expelled the monks from Nitria, he wrote to the bishops of Cyprus and Palestine to win them over to his anti-Origenist crusade, issued paschal letters in 401, 402, and 404 against Origen's doctrine, and sent a missive to Pope Anastasius asking for the condemnation of Origenism. He was successful beyond his hopes; the bishops of Cyprus accepted his invitation. Those of Palestine, assembled at Jerusalem, condemned the errors pointed out to them, adding that they were not taught amongst them. Anastasius, while declaring that Origen was entirely unknown to him, condemned the propositions extracted from his books. St. Jerome undertook to translate into Latin the various elucubrations of the patriarch, even his virulent diatribe against Chrysostom. St. Epiphanius, preceding Theophilus to Constantinople, treated St. Chrysostom as temerarious, and almost heretical, until the day the truth began to dawn on him, and suspecting that he might have been deceived, he suddenly left Constantinople and died at sea before arriving at Salamis.
It is well known how Theophilus, having been called by the emperor to explain his conduct towards Isidore and "the Tall Brothers", cleverly succeeded by his machinations in changing the rôles. Instead of being the accused, he became the accuser, and summoned Chrysostom to appear before the conciliabule of the Oak (ad Quercum), at which Chrysostom was condemned. As soon as the vengeance of Theophilus was satiated nothing more was heard of Origenism. The Patriarch of Alexandria began to read Origen, pretending that he could cull the roses from among the thorns. He became reconciled with "the Tall Brothers" without asking them to retract. Hardly had the personal quarrels abated when the spectre of Origenism vanished.
B. SECOND ORIGENISTIC CRISIS
In 514 certain heterodox doctrines of a very singular character had already spread among the monks of Jerusalem and its environs. Possibly the seeds of the dispute may have been sown by Stephen Bar-Sudaili, a troublesome monk expelled from Edessa, who joined to an Origenism of his own brand certain clearly pantheistic views. Plotting and intriguing continued for about thirty years, the monks suspected of Origenism being in turn expelled from their monasteries, then readmitted, only to be driven out anew. Their leaders and protectors were Nonnus, who till his death in 547 kept the party together, Theodore Askidas and Domitian who had won the favour of the emperor and were named bishops, one to the See of Ancyra in Galatia, the other to that of Caesarea in Cappadocia, though they continued to reside at court (537). In these circumstances a report against Origenism was addressed to Justinian, by whom and on what occasion it is not known, for the two accounts that have come down to us are at variance (Cyrillus of Scythopolis, "Vita Sabae"; and Liberatus, "Breviarium", xxiii). At all events, the emperor then wrote his "Liber adversus Origenem", containing in addition to an exposé of the reasons for condemning it twenty-four censurable texts taken from the "De principiis", and lastly ten propositions to be anathematized. Justinian ordered the patriarch Mennas to call together all the bishops present in Constantinople and make them subscribe to these anathemas. This was the local synod (synodos endemousa) of 543. A copy of the imperial edict had been addressed to the other patriarchs, including Pope Vigilius, and all gave their adhesion to it. In the case of Vigilius especially we have the testimony of Liberatus (Breviar., xxiii) and Cassiodorus (Institutiones, 1).
It had been expected that Domitian and Theodore Askidas, by their refusal to condemn Origenism, would fall into disfavour at Court; but they signed whatever they were asked to sign and remained more powerful than ever. Askidas even took revenge by persuading the emperor to have Theodore of Mopsuestia, who was deemed the sworn enemy of Origen, condemned (Liberatus, "Breviar.", xxiv; Facundas of Hermianus, "Defensio trium capitul.", I, ii; Evagrius, "Hist.", IV, xxxviii). Justinian's new edict, which is not extant, resulted in the assembling of the fifth ecumenical council, in which Theodore of Mopsuestia, Ibas, and Theodoretus were condemned (553).
Were Origen and Origenism anathematized? Many learned writers believe so; an equal number deny that they were condemned; most modern authorities are either undecided or reply with reservations. Relying on the most recent studies on the question it may be held that:
1. It is certain that the fifth general council was convoked exclusively to deal with the affair of the Three Chapters, and that neither Origen nor Origenism were the cause of it.
2. It is certain that the council opened on 5 May, 553, in spite of the protestations of Pope Vigilius, who though at Constantinople refused to attend it, and that in the eight conciliary sessions (from 5 May to 2 June), the Acts of which we possess, only the question of the Three Chapters is treated.
3. Finally it is certain that only the Acts concerning the affair of the Three Chapters were submitted to the pope for his approval, which was given on 8 December, 553, and 23 February, 554.
4. It is a fact that Popes Vigilius, Pelagius I (556-61), Pelagius II (579-90), Gregory the Great (590-604), in treating of the fifth council deal only with the Three Chapters, make no mention of Origenism, and speak as if they did not know of its condemnation.
5. It must be admitted that before the opening of the council, which had been delayed by the resistance of the pope, the bishops already assembled at Constantinople had to consider, by order of the emperor, a form of Origenism that had practically nothing in common with Origen, but which was held, we know, by one of the Origenist parties in Palestine. The arguments in corroboration of this hypothesis may be found in Dickamp (op. cit., 66-141).
6. The bishops certainly subscribed to the fifteen anathemas proposed by the emperor (ibid., 90-96); and admitted Origenist, Theodore of Scythopolis, was forced to retract (ibid., 125-129); but there is no proof that the approbation of the pope, who was at that time protesting against the convocation of the council, was asked.
7. It is easy to understand how this extra-conciliary sentence was mistaken at a later period for a decree of the actual ecumenical council.
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I. MEANING
Original sin may be taken to mean: (1) the sin that Adam committed; (2) a consequence of this first sin, the hereditary stain with which we are born on account of our origin or descent from Adam.
From the earliest times the latter sense of the word was more common, as may be seen by St. Augustine's statement: "the deliberate sin of the first man is the cause of original sin" (De nupt. et concup., II, xxvi, 43). It is the hereditary stain that is dealt with here. As to the sin of Adam we have not to examine the circumstances in which it was committed nor make the exegesis of the third chapter of Genesis.
II. PRINCIPAL ADVERSARIES
Theodorus of Mopsuestia opened this controversy by denying that the sin of Adam was the origin of death. (See the "Excerpta Theodori", by Marius Mercator; cf. Smith, "A Dictionary of Christian Biography", IV, 942.) Celestius, a friend of Pelagius, was the first in the West to hold these propositions, borrowed from Theodorus: "Adam was to die in every hypothesis, whether he sinned or did not sin. His sin injured himself only and not the human race" (Mercator, "Liber Subnotationem", preface). This, the first position held by the Pelagians, was also the first point condemned at Carthage (Denzinger, "Enchiridion", no 101-old no. 65). Against this fundamental error Catholics cited especially Rom., v, 12, where Adam is shown as transmitting death with sin. After some time the Pelagians admitted the transmission of death -- this being more easily understood as we see that parents transmit to their children hereditary diseases- but they still violently attacked the transmission of sin (St. Augustine, "Contra duas epist. Pelag.", IV, iv, 6). And when St. Paul speaks of the transmission of sin they understood by this the transmission of death. This was their second position, condemned by the Council of Orange [Denz., n. 175 (145)], and again later on with the first by the Council of Trent [Sess. V, can. ii; Denz., n. 789 (671)]. To take the word sin to mean death was an evident falsification of the text, so the Pelagians soon abandoned the interpretation and admitted that Adam caused sin in us. They did not, however, understand by sin the hereditary stain contracted at our birth, but the sin that adults commit in imitation of Adam. This was their third position, to which is opposed the definition of Trent that sin is transmitted to all by generation (propagatione), not by imitation [Denz., n. 790 (672)]. Moreover, in the following canon are cited the words of the Council of Carthage, in which there is question of a sin contracted by generation and effaced by generation [Denz., n. 102 (66)]. The leaders of the Reformation admitted the dogma of original sin, but at present there are many Protestants imbued with Socinian doctrines whose theory is a revival of Pelagianism.
III. ORIGINAL SIN IN SCRIPTURE
The classical text is Rom., v, 12 sqq. In the preceding part the apostle treats of justification by Jesus Christ, and to put in evidence the fact of His being the one Saviour, he contrasts with this Divine Head of mankind the human head who caused its ruin. The question of original sin, therefore, comes in only incidentally. St. Paul supposes the idea that the faithful have of it from his oral instructions, and he speaks of it to make them understand the work of Redemption. This explains the brevity of the development and the obscurity of some verses. We shall now show what, in the text, is opposed to the three Pelagian positions:
1. The sin of Adam has injured the human race at least in the sense that it has introduced death -- "Wherefore as by one man sin entered into this world and by sin death; and so death passed upon all men". Here there is question of physical death. first, the literal meaning of the word ought to be presumed unless there be some reason to the contrary. Second, there is an allusion in this verse to a passage in the Book of Wisdom in which, as may be seen from the context, there is question of physical death. Wis., ii, 24: "But by the envy of the devil death came into the world". Cf. Gen., ii, 17; iii, 3, 19; and another parallel passage in St. Paul himself, I Cor., xv, 21: "For by a man came death and by a man the resurrection of the dead". Here there can be question only of physical death, since it is opposed to corporal resurrection, which is the subject of the whole chapter.
2. Adam by his fault transmitted to us not only death but also sin, "for as by the disobedience of one man many [i.e., all men] were made sinners" (Rom., v, 19). How then could the Pelagians, and at a later period Zwingli, say that St. Paul speaks only of the transmission of physical death? If according to them we must read death where the Apostle wrote sin, we should also read that the disobedience of Adam has made us mortal where the Apostle writes that it has made us sinners. But the word sinner has never meant mortal, nor has sin ever meant death. Also in verse 12, which corresponds to verse 19, we see that by one man two things have been brought on all men, sin and death, the one being the consequence of the other and therefore not identical with it.
3. Since Adam transmits death to his children by way of generation when he begets them mortal, it is by generation also that he transmits to them sin, for the Apostle presents these two effects as produced at the same time and by the same causality. The explanation of the Pelagians differs from that of St. Paul. According to them the child who receives mortality at his birth receives sin from Adam only at a later period when he knows the sin of the first man and is inclined to imitate it. The causality of Adamas regards mortality would, therefore, be completely different from his causality as regards sin. Moreover, this supposed influence of the bad example of Adam is almost chimerical; even the faithful when they sin do not sin on account of Adam's bad example, a fortiori infidels who are completely ignorant of the history of the first man. And yet all men are, by the influence of Adam, sinners and condemned (Rom., v, 18, 19). The influence of Adam cannot, therefore, be the influence of his bad example which we imitate (Augustine, "Contra julian.", VI, xxiv, 75).
On this account, several recent Protestants have thus modified the Pelagian explanation: "Even without being aware of it all men imitate Adam inasmuch as they merit death as the punishment of their own sins just as Adam merited it as the punishment for his sin." This is going farther and farther from the text of St. Paul. Adam would be no more than the term of a comparison, he would no longer have any influence or causality as regards original sin or death. Moreover, the Apostle did not affirm that all men, in imitation ofAdam, are mortal on account of their actual sins; since children who die before coming to the use of reason have never committed such sins; but he expressly affirms the contrary in the fourteenth verse: "But death reigned", not only over those who imitated Adam, but "even over them also who have not sinned after the similitude of the transgression of Adam." Adam's sin, therefore, is the sole cause of death for the entire human race. Moreover, we can discern no natural connexion between any sin and death. In order that a determined sin entail death there is need of a positive law, but before the Law of Moses there was no positive law of God appointing death as a punishment except the law given to Adam (Gen., ii, 17). It is, therefore, his disobedience only that could have merited and brought it into the world (Rom., v, 13, 14). These Protestant writers lay much stress on the last words of the twelfth verse. We know that several of the Latin Fathers understood the words "in whom all have sinned", to mean, all have sinned in Adam. This interpretation would be an extra proof of the thesis of original sin, but it is not necessary. Modern exegesis, as well as the Greek Fathers, prefer to translate "and so death passed upon all men because all have sinned". We accept this second translation which shows us death as an effect of sin. But of what sin? "The personal sins of each one", answer our adversaries, "this is the natural sense of the words `all have sinned.'" It would be the natural sense if the context was not absolutely opposed to it. The words "all have sinned" of the twelfth verse, which are obscure on account of their brevity, are thus developed in the nineteenth verse: "for as by the disobedience of one man many were made sinners." There is no question here of personal sins, differing in species and number, committed by each one during his life, but of one first sin which was enough to transmit equally to all men a state of sin and the title of sinners. Similarly in the twelfth verse the words "all have sinned" must mean, "all have participated in the sin of Adam", "all have contracted its stain". This interpretation too removes the seeming contradiction between the twelfth verse, "all have sinned", and the fourteenth, "who have not sinned", for in the former there is question of original sin, in the latter of personal sin. Those who say that in both cases there is question of personal sin are unable to reconcile these two verses.
IV. ORIGINAL SIN IN TRADITION
On account of a superficial resemblance between the doctrine of original sin and and the Manichaean theory of our nature being evil, the Pelagians accused the Catholics and St. Augustine of Manichaeism. For the accusation and its answer see "Contra duas epist. Pelag.", I, II, 4; V, 10; III, IX, 25; IV, III. In our own times this charge has been reiterated by several critics and historians of dogma who have been influenced by the fact that before his conversion St. Augustine was a Manichaean. They do not identify Manichaeism with the doctrine of original sin, but they say that St. Augustine, with the remains of his former Manichaean prejudices, created the doctrine of original sin unknown before his time. It is not true that the doctrine of original sin does not appear in the works of the pre-Augustinian Fathers. On the contrary, their testimony is found in special works on the subject. Nor can it be said, as Harnack maintains, that St. Augustine himself acknowledges the absence of this doctrine in the writings of the Fathers. St. Augustine invokes the testimony of eleven Fathers, Greek as well as Latin (Contra Jul., II, x, 33). Baseless also is the assertion that before St. Augustine this doctrine was unknown to the Jews and to the Christians; as we have already shown, it was taught by St. Paul. It is found in the fourth Book of Esdras, a work written by a Jew in the first century after Christ and widely read by the Christians. This book represents Adam as the author of the fall of the human race (vii, 48), as having transmitted to all his posterity the permanent infirmity, the malignity, the bad seed of sin (iii, 21, 22; iv, 30). Protestants themselves admit the doctrine of original sin in this book and others of the same period (see Sanday, "The International Critical Commentary: Romans", 134, 137; Hastings, "A Dictionary of the Bible", I, 841). It is therefore impossible to make St. Augustine, who is of a much later date, the inventor of original sin.
That this doctrine existed in Christian tradition before St. Augustine's time is shown by the practice of the Church in the baptism of children. The Pelagians held that baptism was given to children, not to remit their sin, but to make them better, to give them supernatural life, to make them adoptive sons of God, and heirs to the Kingdom of Heaven (see St. Augustine, "De peccat. meritis", I, xviii). The Catholics answered by citing the Nicene Creed, "Confiteor unum baptisma in remissiomen peccatorum". They reproached the Pelagians with introducing two baptisms, one for adults to remit sins, the other for children with no such purpose. Catholics argued, too, from the ceremonies of baptism, which suppose the child to be under the power of evil, i.e., exorcisms, abjuration of Satan made by the sponsor in the name of the child [Aug., loc. cit., xxxiv, 63; Denz., n. 140 (96)].
V. ORIGINAL SIN IN FACE OF THE OBJECTIONS FROM REASON
We do not pretend to prove the existence of original sin by arguments from reason only. St. Thomas makes use of a philosophical proof which proves the existence rather of some kind of decadence than of sin, and he considers his proof as probable only, satis probabiliter probari potest (Contra Gent., IV, lii). Many Protestants and Jansenists and some Catholics hold the doctrine of original sin to be necessary in philosophy, and the only means of solving the problem of the existence of evil. This is exaggerated and impossible to prove. It suffices to show that human reason has no serious objection against this doctrine which is founded on Revelation. The objections of Rationalists usually spring from a false concept of our dogma. They attack either the transmission of a sin or the idea of an injury inflicted on his race by the first man, of a decadence of the human race. Here we shall answer only the second category of objections, the others will be considered under a later head (VII).
(1) The law of progress is opposed to the hypothesis of a decadence. Yes, if the progress was necessarily continuous, but history proves the contrary. The line representing progress has its ups and downs, there are periods of decadence and of retrogression, and such was the period, Revelation tells us, that followed the first sin. The human race, however, began to rise again little by little, for neither intelligence nor free will had been destroyed by original sin and, consequently, there still remained the possibility of material progress, whilst in the spiritual order God did not abandon man, to whom He had promised redemption. This theory of decadence has no connexion with our Revelation. The Bible, on the contrary, shows us even spiritual progress in the people it treats of; the vocation of Abraham, the law of Moses, the mission of the Prophets, the coming of the Messias, a revelation which becomes clearer and clearer, ending in the Gospel, its diffusion amongst all nations, its fruits of holiness, and the progress of the Church.
(2) It is unjust, says another objection, that from the sin of one man should result the decadence of the whole human race. This would have weight if we took this decadence in the same sense that Luther took it, i.e. human reason incapable of understanding even moral truths, free will destroyed, the very substance of man changed into evil. But according to Catholic theology man has not lost his natural faculties: by the sin of Adam he has been deprived only of the Divine gifts to which his nature had no strict right, the complete mastery of his passions, exemption from death, sanctifying grace, the vision of God in the next life. The Creator, whose gifts were not due to the human race, had the right to bestow them on such conditions as He wished and to make their conservation depend on the fidelity of the head of the family. A prince can confer a hereditary dignity on condition that the recipient remains loyal, and that, in case of his rebelling, this dignity shall be taken from him and, in consequence, from his descendants. It is not, however, intelligible that the prince, on account of a fault committed by a father, should order the hands and feet of all the descendants of the guilty man to be cut off immediately after their birth. This comparison represents the doctrine of Luther which we in no way defend. The doctrine of the Church supposes no sensible or afflictive punishment in the next world for children who die with nothing but original sin on their souls, but only the privation of the sight of God [Denz., n. 1526 (1389)].
VI. NATURE OF ORIGINAL SIN
This is a difficult point and many systems have been invented to explain it: it will suffice to give the theological explanation now commonly received. Original sin is the privation of sanctifying grace in consequence of the sin of Adam. This solution, which is that of St. Thomas, goes back to St. Anselm and even to the traditions of the early Church, as we see by the declaration of the Second Council of Orange (A.D. 529): one man has transmitted to the whole human race not only the death of the body, which is the punishment of sin, but even sin itself, which is the death of the soul [Denz., n. 175 (145)]. As death is the privation of the principle of life, the death of the soul is the privation of sanctifying grace which according to all theologians is the principle of supernatural life. Therefore, if original sin is "the death of the soul", it is the privation of sanctifying grace.
The Council of Trent, although it did not make this solution obligatory by a definition, regarded it with favour and authorized its use (cf. Pallavicini, "Istoria del Concilio di Trento", vii-ix). Original sin is described not only as the death of the soul (Sess. V, can. ii), but as a "privation of justice that each child contracts at its conception" (Sess. VI, cap. iii). But the Council calls "justice" what we call sanctifying grace (Sess. VI), and as each child should have had personally his own justice so now after the fall he suffers his own privation of justice. We may add an argument based on the principle of St. Augustine already cited, "the deliberate sin of the first man is the cause of original sin". This principle is developed by St. Anselm: "the sin of Adam was one thing but the sin of children at their birth is quite another, the former was the cause, the latter is the effect" (De conceptu virginali, xxvi). In a child original sin is distinct from the fault of Adam, it is one of its effects. But which of these effects is it? We shall examine the several effects of Adam's fault and reject those which cannot be original sin:
1. Death and Suffering.- These are purely physical evils and cannot be called sin. Moreover St. Paul, and after him the councils, regarded death and original sin as two distinct things transmitted by Adam.
2. Concupiscence.- This rebellion of the lower appetite transmitted to us by Adam is an occasion of sin and in that sense comes nearer to moral evil. However, the occasion of a fault is not necessarily a fault, and whilst original sin is effaced by baptism concupiscence still remains in the person baptized; therefore original sin and concupiscence cannot be one and the same thing, as was held by the early Protestants (see Council of Trent, Sess. V, can. v).
3. The absence of sanctifying grace in the new-born child is also an effect of the first sin, for Adam, having received holiness and justice from God, lost it not only for himself but also for us (loc. cit., can. ii). If he has lost it for us we were to have received it from him at our birth with the other prerogatives of our race. Therefore the absence of sanctifying grace in a child is a real privation, it is the want of something that should have been in him according to the Divine plan. If this favour is not merely something physical but is something in the moral order, if it is holiness, its privation may be called a sin. But sanctifying grace is holiness and is so called by the Council of Trent, because holiness consists in union with God, and grace unites us intimately with God. Moral goodness consists in this that our action is according to the moral law, but grace is a deification, as the Fathers say, a perfect conformity with God who is the first rule of all morality. (See GRACE.) Sanctifying grace therefore enters into the moral order, not as an act that passes but as a permanent tendency which exists even when the subject who possesses it does not act; it is a turning towards God, conversio ad Deum. Consequently the privation of this grace, even without any other act, would be a stain, a moral deformity, a turning away from God, aversio a Deo, and this character is not found in any other effect of the fault of Adam. This privation, therefore, is the hereditary stain.
VII. HOW VOLUNTARY
"There can be no sin that is not voluntary, the learned and the ignorant admit this evident truth", writes St. Augustine (De vera relig., xiv, 27). The Church has condemned the opposite solution given by Baius [prop. xlvi, xlvii, in Denz., n. 1046 (926)]. Original sin is not an act but, as already explained, a state, a permanent privation, and this can be voluntary indirectly- just as a drunken man is deprived of his reason and incapable of using his liberty, yet it is by his free fault that he is in this state and hence his drunkenness, his privation of reason is voluntary and can be imputed to him. But how can original sin be even indirectly voluntary for a child that has never used its personal free will? Certain Protestants hold that a child on coming to the use of reason will consent to its original sin; but in reality no one ever thought of giving this consent. Besides, even before the use of reason, sin is already in the soul, according to the data of Tradition regarding the baptism of children and the sin contracted by generation. Some theosophists and spiritists admit the pre-existence of souls that have sinned in a former life which they now forget; but apart from the absurdity of this metempsychosis, it contradicts the doctrine of original sin, it substitutes a number of particular sins for the one sin of a common father transmitting sin and death to all (cf. Rom., v, 12 sqq.). The whole Christian religion, says St. Augustine, may be summed up in the intervention of two men, the one to ruin us, the other to save us (De pecc. orig., xxiv). The right solution is to be sought in the free will of Adam in his sin, and this free will was ours: "we were all in Adam", says St. Ambrose, cited by St. Augustine (Opus imperf., IV, civ). St. Basil attributes to us the act of the first man: "Because we did not fast (when Adam ate the forbidden fruit) we have been turned out of the garden of Paradise" (Hom. i de jejun., iv). Earlier still is the testimony of St. Irenaeus; "In the person of the first Adam we offend God, disobeying His precept" (Haeres., V, xvi, 3).
St. Thomas thus explains this moral unity of our will with the will of Adam. "An individual can be considered either as an individual or as part of a whole, a member of a society.....Considered in the second way an act can be his although he has not done it himself, nor has it been done by his free will but by the rest of the society or by its head, the nation being considered as doing what the prince does. For a society is considered as a single man of whom the individuals are the different members (St. Paul, I Cor., xii). Thus the multitude of men who receive their human nature from Adam is to be considered as a single community or rather as a single body....If the man, whose privation of original justice is due to Adam, is considered as a private person, this privation is not his `fault', for a fault is essentially voluntary. If, however, we consider him as a member of the family of Adam, as if all men were only one man, then his privation partakes of the nature of sin on account of its voluntary origin, which is the actual sin of Adam" (De Malo, iv, 1). It is this law of solidarity, admitted by common sentiment, which attributes to children a part of the shame resulting from the father's crime. It is not a personal crime, objected the Pelagians. "No", answered St. Augustine, " but it is paternal crime" (Op. imperf., I, cxlviii). Being a distinct person I am not strictly responsible for the crime of another, the act is not mine. Yet, as a member of the human family, I am supposed to have acted with its head who represented it with regard to the conservation or the loss of grace. I am, therefore, responsible for my privation of grace, taking responsibility in the largest sense of the word. This, however, is enough to make the state of privation of grace in a certain degree voluntary, and, therefore, "without absurdity it may be said to be voluntary" (St. Augustine, "Retract.", I, xiii).
Thus the principal difficulties of non-believers against the transmission of sin are answered. "Free will is essentially incommunicable." Physically, yes; morally, no; the will of the father being considered as that of his children. "It is unjust to make us responsible for an act committed before our birth." Strictly responsible, yes; responsible in a wide sense of the word, no; the crime of a father brands his yet unborn children with shame, and entails upon them a share of his own responsibility. "Your dogma makes us strictly responsible for the fault of Adam." That is a misconception of our doctrine. Our dogma does not attribute to the children of Adam any properly so-called responsibility for the act of their father, nor do we say that original sin is voluntary in the strict sense of the word. It is true that, considered as "a moral deformity", "a separation from God", as "the death of the soul", original sin is a real sin which deprives the soul of sanctifying grace. It has the same claim to be a sin as has habitual sin, which is the state in which an adult is placed by a grave and personal fault, the "stain" which St. Thomas defines as "the privation of grace" (I-II:109:7; III:87:2, ad 3), and it is from this point of view that baptism, putting an end to the privation of grace, "takes away all that is really and properly sin", for concupiscence which remains "is not really and properly sin", although its transmission was equally voluntary (Council of Trent, Sess. V, can. v.). Considered precisely as voluntary, original sin is only the shadow of sin properly so-called. According to St. Thomas (In II Sent., dist. xxv, Q. i, a. 2, ad 2um), it is not called sin in the same sense, but only in an analogous sense.
Several theologians of the seventeenth and eighteenth centuries, neglecting the importance of the privation of grace in the explanation of original sin, and explaining it only by the participation we are supposed to have in the act of Adam, exaggerate this participation. They exaggerate the idea of voluntary in original sin, thinking that it is the only way to explain how it is a sin properly so-called. Their opinion, differing from that of St. Thomas, gave rise to uncalled-for and insoluble difficulties. At present it is altogether abandoned.
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Orihuela
DIOCESE OF ORIHUELA (ORIOLENSIS, ORIOLANA).
The Diocese of Orihuela comprises all the civil Province of Alicante except the two townships (pueblos) of Caudete (Albacete) and Ayora (Valencia). The city of Orihuela, with its suburbs, has a population of 24,364. The episcopal see was in ancient times at Bigastro or the place known as Cehegín. Jaime the Conqueror recovered Orihuela from the Moors in 1265, giving it to his son-in-law Alfonso X, the Wise, of Castile, and restoring the church, which came under the jurisdiction of the See of Cartagena. When Orihuela was lost to the Castilian crown, in 1304, Martin of Aragon petitioned the pope to give it a bishop of its own. The first concession was made, by the antipope Benedict XIII (Luna), who made the church of Salvador a collegiate church. On the petition of Alfonso V, Martin V instituted a vicariate-general, independent of Murcia and Cartagena, for the portion of the diocese lying within the Kingdom of Aragon. No bishop was appointed until 1437, when it was given as its first, a scion of the House of Corella, who never took possession. Eugenius IV suppressed the new diocese; Julius II accorded to the church of Orihuela the rank of cathedral (1510), but subject to the Bishop of Cartagena. Peace was secured only when Philip II, in the Cortes of Monzón (1563), decided to separate the church of Orihuela from Cartagena, and obtained from Pius IV, in 1564, the creation of a new bishopric.
The first bishop was a native of Burgos, Gregorio Gallo y Andrada, confessor to Queen Isabel of Valois. Among his successors, José Esteban added to the cathedral the chapter of St. Stephen, where he is buried. Juan Elias Gómez de Terán built at his own expense (1743) the conciliar seminary of La Purísima Concepción, the Seminary of St. Miguel, and the House of Mercy. He also caused to be erected the Chapel of the Holy Communion, the chapter house, and the archivium. This bishop lies buried in the church of La Misericordia at Alicante. José de Rada y Aguirre was confessor to Ferdinand VI. José Tormo enlarged the seminary, rebuilt much of the episcopal palace, erected episcopal residences at Cox and Elche, and the Chapel of the Holy Communion in the great church of the latter city. Several works of public utility are due to him, such as the aqueduct of Elche, the ridge of Rojales, and a wall protecting the cultivated lands of Orihuela against inundation. Another occupant of this see was Cardinal Despuig (1791). Francisco Antonio Cebrián y Valda (1797) ruled the diocese eighteen years, afterwards becoming Patriarch of the Indies. The episcopate of Felix Herrero Valverde was long and fruitful; he improved the cathedral and other churches, laboured to repair the damage done by the earthquake of 1829, and suffered a long exile in Italy after the death of Ferdinand VII.
Conspicuous among the buildings of Orihuela is the Seminary of St. Miguel, situated upon a rocky eminence. Founded in 1743, it possesses a good library, a hall of exercises (salón de actos) built by Bishop Pedro María Cubero (1859), and the generalarchivium of the diocese. It is divided into two colleges: that of the Apostolic Missionaries, founded by Bishop Terán, and the episcopal college. The most notable of the churches is the Cathedral of the Transfiguration (El Salvador): its style is a simple ogival of the fourteenth century. The principal door -- the "Door of the Chains" -- is Gothic; that of the Annunciation is Plateresque. The great chapel, of beautiful ogival work, was demolished in 1827 to enlarge the enclosure. The grille of the choir and the high altar have been considered the finest in the kingdom (Viciana): they are Renaissance of the sixteenth century. The vast episcopal palace, separated from the cathedral by a street, was built in 1733 by Bishop José Flores Osirio, on the left bank of the River Segura. It contains a magnificent staircase. The principal churches are Sta Justa y Rufina and the Apostól Santiago (St. James the Apostle), both restored Gothic. The former is said to have been a parish church in the time of the Goths, but it was reconstructed between 1319 and 1348. That of Santiago is a fine Gothic structure, and bears the device of the Catholic Sovereigns: TANTO MONTA; and the arms of Charles V. The great chapel was built between 1554 and 1609, and the tabernacle, of rare marbles, is eighteenth-century work.
Orihuela had many monasteries and convents -- Augustinian, Franciscan, Carmelite, Mercedarian, Dominican, Trinitarian, Alcantarine, Capuchin, and of the Hospitallers of St. John of God. Those of the Franciscans and the Capuchins are still extant, as also of the Salesian and Augustinian Sisters and the Clarissas. But the principal edifice of Orihuela is that of its university; otherwise called the Patriarchal College of Preachers, founded by the prelate Fernando de Loaces, a native of Orihuela, who spent 80,000 ducats ($800,000) on it and gave it to the Dominicans. At first this institution was occupied only with ecclesiastical studies, for members of the order, but it afterwards obtained faculties for the conferring of scientific degrees, with privileges equal to those of the most celebrated universities, and the titles of Illustrious, Royal, and Pontifical (1640). It was suppressed in 1824. The building, having been declared an historical monument, was given to the Jesuits, who now carry on in it a college and boarding-school. In the same building the public archives and library are housed, the latter consisting largely of books taken from the suppressed convents. The sarcophagus of the founder is in the chancel of the magnificent church. A statue of St. Thomas stands above the principal door, and above it a colossal Minerva.
By the Concordat of 1851, the See of Orihuela is to be transferred to Alicante, a city with two excellent churches: that of S. Nicolás and the older church of Sta. María, formerly a mosque. It was destroyed by fire and entirely rebuilt in the ogival style. The collegiate church founded by Alfonso X, the Wise, was made a collegiate church by Clement VIII (1600), and, by the terms of the Concordat, is destined to be the cathedral of Alicante. Also celebrated is the sanctuary of the Holy Face at Alicante, originally occupied by Hieronymites, but now by the Poor Clares. The linen cloth bearing the imprint of the Holy Face was brought from Rome by Mossén Mena of Alicante and is an object of great veneration in that part of the country. Elcha, famous for its palm-trees, has a noteworthy church dedicated to the Assumption, on which feast it still holds a dramatic representation of medieval character. Orihuela has a hospital, a Casa de Misericordia for the poor and orphans (1734), and a foundling asylum founded by Charles III in 1764.
RUFINO GEA, Paginás de la Historia de Orihuela: El pleito del obispado de 1383-1564 (Orihuela, 1900); MOLLÁ, Crónica del obispado de Orihuela (Alicante, 1900); LLORENTI, España, sus monumentos y artes: Valencia, II (Barcelona, 1889); DE LA FUENTE, Historia de las Universidades de España (Madrid, 1885); IDEM, Historia eclesiástica de España (Barcelona, 1855).
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Oristano
Diocese of Oristano (Arborensis) in Sardinia.
Oristano was the capital of the giudicatura (independent district) of Arborea, given to the House of Sardi, after the expulsion of the Saracens, and was subject to Pisa. It was the last city to surrender to the Aragonese (1478), against whom it was valiantly defended by Mariano. Bishops of Arborea are mentioned for the first time in the letters of Gregory VII. The bishop Tragadorio (1195) built the cathedral; Friar Guido Cattano (1312) took part in the Franciscan controversy on the poverty of Jesus Christ; Jacopo Serra (1492) was Vicar of Rome and became a cardinal; Girolamo Barberani (1565) had several disputes with the Dominicans and Pius V; Antonio Canopolo (1588) founded the seminary, rebuilt by Luigi Emanuele del Carretto (1756), and contributed also to other works of public utility. In 1503 there was united to the See of Oristano that of Santa Giusta, where SS. Justa, Justina, and Ænedina martyred under Hadrian (?), are venerated. Bishops of Santa Ciusta are known from the year 1119. The diocese is a suffragan of Cagliari; it has 74 parishes, with 97,000 inhabitants, 3 religious houses of men, and 7 of women, 3 schools for boys, and 2 for girls.
Cappelletti, Le Chiese d'Italia, V.
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Orkneys[[@Headword:Orkneys]]

Orkneys
A group of islands situated between 58° 41' and 59° 24' N. lat. and 2° 22' and 3° 25' W. long., and lying to the north of Scotland, from which they are separated by Pentland Firth. They include Holme and Klippen, the most important, however, being Pomona or Mainland. The total area is over three hundred and seventy-five square miles and the population (of Norse descent), almost exclusively Calvinist and English speaking, numbers 30,000. These islands, for the most part level (the greatest altitude being 1541 feet, on Hoy), rocky, barren, treeless, partly covered by swampland, produce only barley, oats, potatoes, and beets. Stock raising is an important industry, the yearly production being 30,000 cattle, 40,000 sheep, 5000 pigs, and 6000 horses of a small but sturdy breed. The hunting of birds, seal, and whales, and the deep-sea fisheries (herring, cod, and lobsters) furnish the inhabitants with further means of sustenance. Excellent trout are to be caught in the numerous fiords and small lakes. Mining for iron, tin, and silver is also carried on successfully. The exportation of down and woven stuffs, (shawls, etc.) forms a lucrative source of income. Politically, the Orkneys form, with the Shetlands, a county, the capital being Kirkwall (a town of 5000 inhabitants), important as a trading centre, with a good harbour.
HISTORY
Among the ancients the Orkades nesoi, also called Orcades insulœ, are the Orkneys, mentioned by Pliny, Mela, and Tacitus. Julius Agricola, as commander of the troops garrisoned in Britain, in A. D. 69, had the coast of England explored by his ships of war, and took back more trustworthy information concerning these mythical territories, which he brought under the sceptre of Rome for the time being. Nothing is known of the inhabitants at that time, but they were probably Celts. About 872 the rulers of the separate islands were forced to submit to the rule of Harold Haarfager, King of Norway, who also subjugated the Hebrides, Isle of Man, and Ireland. Later Eric Blodsee sought refuge on the Orkneys from his victorious adversaries. From these islands also Olaf Trygvesson undertook the conquest of his ancestral kingdom (995), and Harold Hardrada set forth on his last campaign against England (1066). Thence also Olaf Kyrre returned to his native land (1067) and Hakon IV began his military expedition against Scotland (1263). In 1271 Magnus IV of Norway ceded to King Alexander III of Scotland all Scottish islands "with the exception of the Orkneys", in return for a yearly tribute, a condition which was renewed in later documents. Instead of being under the direct government of the monarchs of Norway, the Orkneys were now ruled by jarls, appointed by them from the houses of Strathearn and Sinclair. After the marriage of James III of Scotland to the daughter of Christian I, King of the united countries, the latter mortgaged the Orkneys to Scotland as security for his daughter's dowry (6 Sept., 1468), which he had not paid, and later attempts at redemption proved fruitless. Thus it was that Scottish ways and the English language gradually found access into the Orkneys and then became predominant. But many Norse customs and many Scandinavian forms of expression still persist, as though the nation preserved a certain attachment for the mother-country, with which tradition says it will be one day reunited.
RELIGIOUS HISTORY
Although the monks from Iona were active in the Orkneys at a very early period, the exact date when the Gospel was first preached and the nationality of the first missionaries are unknown. The early Christian communities probably succumbed during the disturbances of the migratory movements, and the later Norse settlers were pagans. Christianity first attained predominance, however, under Olaf Trygvesson. About the middle of the eleventh century Kirkwall (Kirkevaag) was made the seat of a diocese (diœcesis Orcadensis), in connexion with which a cathedra! chapter was later established, and the Shetland Islands were assigned it as an archidiaconate. The prelates (at first prevailingly Norse, and later of Scotch extraction) were suffragans of the Archbishop of Lund, were later under Trondhjem (Nidaros), and after 1472 under St. Andrews. Practically nothing is known as to their names and the dates of their episcopates, and the documentary sources show important discrepancies. Some bishops received academic honours, which would indicate that they were not ignorant men for their times. This is especially true of the last Catholic bishop, Robert Reid (died 14 Sept., 1558), who is described as "vir omni literatura cultus et in rebus gerendis peritissimus", and who in 1540 brought to completion the magnificent cathedral of St. Magnus, which had been begun by his predecessors. His successor, Adam Bothwell, died (23 Aug., 1593) an apostate. At this time the last sparks of Catholicism were extinguished on the Orkneys under the fury of Calvinistic fanaticism which had been raging for decades, laying waste churches and employing both craft and force to draw the inhabitants from the faith of their fathers.
HISTORY OF ART
Burial chambers and stone circles (at Stenness on Mainland) testify to the primitive artistic sense of the original Celtic inhabitants. The earliest traces of the Norse occupation are to be found on Sandey, — burial mounds such as those in Scandinavia and great stone walls as ramparts about the houses of warriors. The settlements were copies, on a more modest scale, of the native places of the founders, Osko, Nidaros etc. No secular buildings of the Middle Ages have survived. Only the ruins of the episcopal residence at Kirkwall, where King Hakon IV died (15 December, 1263), are to be seen. The first Christian temple at Birgsay has completely disappeared. Of two churches at Deer Ness and Broch of Birsay on Mainland (remarkable for their double towers between nave and choir) only sketches are extant. It is over a hundred years since the first disappeared, but considerable ruins of the second are still to be seen. There are also traces of the church of St. Magnus at Egilsay and of the round apsidal church on Orphir. The great monumental, architectural work of the whole archipelago, however, is the cathedral of St. Magnus at Kirkwall (Kirkevaag), which is surpassed but slightly by the celebrated cathedral of Trondhjem. It was begun in 1137 by St. Ragnvald (canonized 1192), prince (jarl) and crusader, and represents the artistic ideas of generations. Laid out originally according to Norman-Roman style, it seems to have been strongly influenced by the Gothic, and shows a harmonious combination of the two elements. The central nave is supported by twenty-eight columns of surpassing beauty. Above the intersection of the nave and transept rises an imposing square tower, the dome of which was unfortunately ruined by fire in the seventeenth century and was replaced by another which is too low. Doors made of stones of many colours fitted together open into the interior of the temple. Since the introduction of Calvinism altars, statues of the saints, and sacred vessels have disappeared; even the relics of the founder were scattered to the winds. The burial sites of the jarls have likewise been forgotten.
MELA, De situ orbis, III, vi; PLINY, Hist, nat., IV, xxx; TACITUS, Agricola, x; STYFFE, Skandinavien under unionstiden (2nd ed., Stockholm, 1880); TUDOR, Orkneys and Shetlands Geology, Flora, etc. (London, 1883); WALLACE, Description of the Isles of Orkney (London, 1884); FEA, Present State of the Orkney Islands (London, 1885); STORM, Hist, top. skrifter om Norgeog norske Landsdale (Christiania, 1895); DIETRICHSON, Vorefœders verk (Christiania, Copenhagen, 1906); WALSH, Hist, of the Cath. Church in Scotland (Glasgow, 1874); LYON, Hist, of St. Andrews (2 vols., Edinburgh, 1843); KEYSER, Den norske kirkes historie under Katolicismen (2 vols. Christiania, 1856-58) GAMS, Series episc. (Ratisbon, 1873); EUBEL,Hierarchia catholica medii œvi (2 vols., Ratisbon, 1898-1901).
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Orlandus de Lassus
(Original name, Roland de Lattre), composer, born at Mons, Hainault, Belgium, in 1520 (according to most biographers; but his epitaph gives 1532); died at Munich, 14 June, 1594. At the age of eight and a half years he was admitted as soprano to the choir of the church of St. Nicholas in his native city. He soon attracted general attention, both on account of his unusal musical talent and his beautiful voice; so much so that he was three times abducted. Twice his parents had him returned to the parental roof, but the third time they consented to allow him to take up his abode at St-Didier, the temporary residence of Ferdinand de Gonzaga, general in command of the army of Charles V and Viceroy od Sicily. At the end of the campaign in the Netherlands, Orlandus followed his patron to Milan and from there to Sicily. After the change of his voice Orlandus spent about three years at the court of the Marquess della Terza, at Naples. He next went to Rome, where he enjoyed the favour and hospitality, for about six months, of Cardinal Archbishop of Florence, who was then living there. Through the influence of this prince of the church , Orlandus obtained the position of choirmaster at St. John Lateran, in spite of his extreme youth and the fact that there were many capable musicians available. During his residence in Rome, Lassus completed his first volume of Masses for four voices, and a collection of motets for five voices, all of which he had published in Venice. After a sojourn of probably two years in Rome, Lassus, learning of the serious illness of his parents, hastened back to Belgium only to find that they had died. His native city Mons not offering him a suitable field of activity, he spent several years in travel through France and England and then settled at Antwerp for about two years. It was while here that Orlandus received an invitation from Albert V, Duke of Bavaria, not only to become the director of his court chapel, but also to recruit capable musicians for it in the Netherlands. While in the employment and under the protection of this art-loving prince, Lassus developed that phenomenal productivity as a composer which is unsurpassed in the history of music. For thirty-four years he remained active at Munich as composer and director, first under Albert V, and then under his son and successor, William V. During all this time he enjoyed not only the continued and sympathetic favour of his patrons and employers, but was also honoured by Pope Gregory XIII, who appointed him Knight of the Golden Spur; by Charles IX of France, who bestowed upon him the cross of the Order of Malta; and by Emperor Maximilian, who on 7 December, 1570, raised Lassus and his descendants to the nobility. The imperial document conferring the honour is remarkable, not only as showing the esteem in which the master was held by rulers and nations, but particularly as evidence of the lofty conception on the part of this monarch of the function of art in the social economy. Lassus's great and long-continued activity finally told on his mind and caused a depression and break-down, from which he at first rallied but never fully recovered.
Lassus was the heir to the centuries of preparation and development of the Netherland school, and was its greatest and also its last representative.
While with many of his contemporaries, even the most noted, such as Dufay, Okeghem, Obrecht, and Josquin des Prés, contrapuntal skill is often an end in itself, Lassus, being consummate master of every form of the art and possessing a powerful imagination, always aims at a lofty and truthful interpretation of the text before him. His genius is of a universal nature. His wide culture and the extensive travels of his youth had enabled him to absorb the distinguishing musical traits of every nationality. None of his contemporaries had such a well -defined judgment in the choice of the means of expression which best served his purpose. The lyric, epic, and dramatic elements are alternately in evidence in his work. But he would undoubtedly have been greatest in the dramatic style, had he lived at a later period. Although Lassus lived at the time of the Reformation, when the individual and secular spirit manifested itself more and more in music, and although he interpreted secular poems such as madrigals, chansons, and German lieder, the contents of which were sometimes rather free (as was not infrequently the case in those times), his distinction lies overwhelmingly in his works for the Church.
The diatonic Gregorian modes form the basis of his compositions, and most frequently his themes are taken from liturgical melodies. The number of works the master has left to posterity exceeds two thousand, in every possible form, and in combinations of from two to twelve voices. Many of them remain in manuscript, but the great majority have been printed at Venice, Munich, Nuremberg, Louvain, Antwerp, or Paris. Among his more famous works must be mentioned his setting of the seven penitential psalms, which for variety, depth, truth of expression, and elevation of conception are unsurpassed. Duke Albert showed his admiration for this work by having it written on parchment and bound in two folio volumes, which the noted painter Hans Mielich illustrated, at the command of the duke, in a most beautiful manner. These, with two other smaller volumes containing an analysis of Lassus's and Mielich's work by Samuel van Quickelberg, a contemporary, are preserved in the court library at Munich. Lassus left no fewer than fifty Masses of his composition. Some of these are built upon secular melodies, as was customary in his time, but the thematic material for most of them has been taken from the liturgical chant. In 1604, his two sons, Rudolph and Ferdinand, also musicians of note, published a collection of 516 motets, under the title of "Magnum opus musicum", which was followed in 1609 by "Jubilus B. Mariae Virginis", consisting of 100 settings of the Magnificat. The publication of a critical edition of Lassus's complete works in sixty volumes, prepared by Dr. Haberl and A. Sandberger, was begun 1894.
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Oropus
Titular see, suffragan of Anazarbus in Cilicia Secunda. It never really depended on Anazarbus but on Seleucia in Isauria, as is evident from the Greek text of the "Notitiæ Episcopatuum" of Antioch in the sixth and tenth centuries ("Echos d'Orient", 1907, X, 95, 145), where the city figures as Oropa or Oroba, and from the Latin translation where it is called Oropus ("Itinera Hierosolymitana", Geneva, 1880, I, 334). Oropus is no other than Olba, suffragan of Seleucia, annexed with the Province of Isauria to the Patriarchate of Constantinople in the eighth century, and mentioned in the "Notitiæ" of Leo the Wise and of Constantine Porphyrogenitus. (See Olba.)
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Orphans and Orphanages
The death of one or both parents makes the child of the very poor a ward of the community. The obligation of support is imposed upon parents or grandparents by nearly every system of laws; but there is no such obligation upon any other relative. Natural sympathy, however, and willingness to bear a distributed burden for the common good, rather than to enforce an individual one, contribute to the acceptance of the care of orphans as a public duty. In Biblical times the fatherless, the stranger, and the widow shared the excess fruits of the harvest (Deut., xxiv, 21). The people were told God "is the father of orphans" (Ps. lxvii, 6) and His bounty was to be shared with them. Luxury and paganism introduced more selfish considerations. Neglect of the destitute orphan is only to be expected in a world where the unwelcome infant is exposed to any fate. The Romans apparently did not provide for widows and orphans. The Athenians viewed the duty as economic and patriotic, and ordained that children of citizens killed in war were to be educated up to eighteen years of age by the State. Plato (Laws, 927) says:—"Orphans should be placed under the care of public guardians. Men should have a fear of the loneliness of orphans and of the souls of their departed parents. A man should love the unfortunate orphan of whom he is guardian as if he were his own child. He should be as careful and as diligent in the management of the orphan's property as of his own or even more careful still."
When Christianity began to affect Roman life, the best fruit of the new order was charity, and special solicitude was manifested towards the orphan. Antonius Pius had established relief agencies for children. The Christians founded hospitals, and children's asylums were established in the East. St. Ephraem, St. Basil, and St. John Chrysostom built a great number of hospitals. Those for the sick were known as nosocomia, those for poor children were known as euphotrophia, and those for orphans,orphanotrophia. Justinian released from other civic duties those who undertook the care of orphans. In the Apostolic Constitutions, "Orphans as well as widows are always commended to Christian love. The bishop is to have them brought up at the expense of the Church and to take care that the girls be given, when of marriageable age, to Christian husbands, and that the boys should learn some art or handicraft and then be provided with tools and placed in a condition to earn their own living, so that they may be no longer necessary a burden to the Church" (Apost. Const., IV, ii, tr. Uhlhorn, p. 185). St. Augustine says: "The bishop protects the orphans that they may not be oppressed by strangers after the death of the parents." Also epistles 252-255: "Your piety knows what care the Church and the bishops should take for the protection of all men but especially of orphan children." The rise of monastic institutions following upon this period was accelerated by the fruit of charitable work for the poor, chief amongst which was the care of children. During the Middle Ages the monasteries preserved to modern times the notion of the duty of the Church to care for its orphans. They were the shelters where the orphans were taught learning and trade avocations. The laity also were exhorted to perform their share of this charge.
No one figure stands out so prominently in the history of the care of orphans as that of St. Vincent de Paul (1576-1660). To this work he attracted the gentlemen of the court, noble ladies, and simple peasants. In his distracted country he found the orphan the most appealing victim, and he met the situation with the skill of a general. No distinction was observed between foundlings and orphans in the beginning of his work with the Association of Charity; nor was there any distinction as to the condition of the children that were aided, other than that they were orphans, or abandoned, or the children of the poor. Seventeen years or more after that he established amongst noble women then "Ladies of Charity". When the war between France and Austria had made orphans the most acute sufferers, St. Vincent de Paul secured as many as possible from the provinces, and had them cared for in Paris by Mlle le Gras and the Sisters of Charity then fully established. Three towns alone furnished no less than 1000 orphans under the age of seven years. The Sisters of Charity spread over the world, and ever since have been looked to for the protection of the orphan, or have been the inspiration for other orders seeking to perform the same work. When the Revolution broke out in France there were 426 houses of benevolence conducted in that country by the Sisters of Charity, and of these a large majority cared for orphans. They were suppressed, but many were reopened by Napoleon.
In more modern times a similar enlistment of women to serve the orphan has been observed all over Europe. In England, Ireland, and Scotland fifty-one houses of Sisters of Charity had been established between 1855 and 1898; and in all, except in a few hospitals, the work of an orphanage is conducted to a greater or less extent. On the American Continent, however, the first orphan asylum antedated St. Vincent de Paul's influence by a century, and was due not to French but to Spanish inspiration. This was an orphanage for girls, which was established in 1548 in Mexico by a Spanish order and was called La Caridad (Steelman, "Charities for Children in Mexico"). The first orphanage in the territory now comprised in the United States was that of the Ursulines, founded in New Orleans in 1727 under the auspices of Louis XV.
Whenever in Europe, following the religious changes of the sixteenth and seventeenth centuries, the care of orphans was not committed to ecclesiastical oversight, it was considered to be a public duty. Under the English poor law it was the duty of the parish to support the indigent so that none should die. It is probable that destitute orphans were cared for under this principle, but apprenticing and indenturing were the only solutions of the difficulties arising from the presence of orphans or dependent children. In later years, if children were too young or too numerous for this they were kept in the workhouse, one of the provisions being as follows: "Children under seven are placed in such of the wards appropriated to female paupers as may be deemed expedient." The so-called orphanage movement began in England in 1758 by the establishment of the Orphan Working Home. In the next century the exposures, principally by Charles Dickens, of the evils bred by the workhouse and the indenturing system led to many reforms. Numerous private asylums were founded in the reign of Queen Victoria under royal patronage, and with considerable official oversight and solicitude. In Colonial America the influence of the English poor law was felt, with the same absence of distinction as to child and adult, and as to care of the child. All paupers were the charges of the towns or counties. Almshouses were established, and later, in most States of the Union, orphan children were cared for in these. Indenturing was practiced as often as possible. In New York State children were removed from almshouses following the passage of a law directing this in 1875. It provided that all children over three years of age, not defective in mind or body, be removed from poorhouses and be placed in families or orphan asylums. It has since been amended by reducing the age to two years and not excepting the defectives. The first orphan asylum in New York City, a Protestant institution, now located at Hastings-on-Hudson, N.Y., was established in 1806 largely through the efforts of Mrs. Alexander Hamilton. The first Catholic orphan asylum in New York City was founded in 1817 by the Sisters of Charity in Prince Street, and is now maintained in two large buildings at Kingsbridge, N.Y.
Of the seventy-seven charities for children, mostly orphanages, established in America before the middle of the nineteenth century as listed by Folks, twenty-one were Catholic and all of these were orphanages. One of the most interesting of the others is Girard College, founded by the merchant prince of Philadelphia, Stephen Girard, with an endowment of $6,000,000 which has since increased nearly fivefold. By the terms of Girard's will no minister of the Gospel is permitted to cross the threshold. Neither the educational results nor the philanthropy to orphan boys seem to be adequate to the fortune involved. An interesting asylum in New York City is the Leake and Watts Asylum founded in 1831 to provide "a free home for well-behaved full orphans of respectable parentage in destitute circumstances, physically and mentally sound, between the ages of three and twelve years, who are entrusted to the care of the trustees until fifteen years of age. Disorderly and ungovernable children are not admitted." The Hebrew orphan asylums of New York City are large and well managed caring for about 3000 children. In the Catholic institutions of the Archdiocese of New York the orphans and half-orphans number about 8000. In the Diocese of Brooklyn they number close to 3600. In all the large cities of America, Catholic orphanages are found. It is probable that they would number close to 300 and the orphan inmates close to 50,000.
The upkeep and management of these large institutions call for the solution of many complex problems of varying components. They must provide plenty without wastefulness, clothe adequately without cheapness or painful uniformity, educate in letters and handicraft without overwork, and provide amusement without laxity, as well as discipline without repression. Buildings must be safe and have adequate sanitary details conducive to health. A thorough medical oversite of inmates, individually and collectively, completes a programme of requirements which bear very heavily and continuously on the management. Always and everywhere it has been considered an honour to take part in such works and in the oversight of them. Naturally the feature about orphan asylums most often remarked by visitors not accustomed to the situation is the radical difference from domestic life in the surroundings of the children. This has led some to propose changes in the institutional scheme, by which buildings of reduced size but adequate number shall be substituted for one or two large ones; that a matron or house-mother be employed to supervise each, and that each also shall have its own outfit and details for domestic management. Some would recommend that such charges be put in the joint care of a man and his wife, that the home-like protection of the children may be provided for. These and similar features comprise what is known as the "Cottage System". It fails in many points to present the hoped-for advantages. The fixed charges and salary list are so extensively increased that the burden would be in most cases unbearable. Some few institutions have made efforts in this direction, resulting in sudden and heavy increases in expenditures. Adopted on a modest scale, the "Cottage System" offers some advantages to Catholic religious communities operating orphanages, and its success would seem to be a question of wisely planned management and skillful architecture, controlled by conservative authority over the proposed, new, and regularly recurrent expenditures. Perhaps the real difficulty is that it does not improve the situation of the child in the matter of accustoming it to the natural life of the outside world.
Over against this institutional method of caring for destitute children, resulting in what is called the orphanage, but not necessarily opposed to it, are those methods which seek to put the child earlier under the influences of family life. This is done by boarding-out and by placing-out. The former is a system in which the overseer of the poor or similar officer confides the child to some family, as a boarder, and pays regularly for its care up to the age of self-support. Success and prevention of wrong in this system can only be obtained at great expense and by rigorous watchfulness. It originated in the English poor law and was designed to provide a means by which children could be removed from the poorhouse; it is much in vogue still throughout the United States. The weakness seems to lie in the danger of profit-seeking amongst people who offer to care for children for money. More permanent good for the child is obtained by the second method — placing-out in free homes. This is sometimes called indenturing in the cases of older children and sometimes adoption. The former has almost disappeared in the United States, except as a form observed by some overseers of the poor and some child-caring agencies. Real apprenticing or "binding-out" has passed away. Adoption is not a legal act unless confirmed by the proper procedure in a court of record. Advantage in placing-out appears to lie in the full absorption of the child into a vacancy in a household, where affection can be expected to develop, and where the conditions surrounding the child during all of its maturing years will be those entirely normal to any similar family group in the community. Nearly all the States which have laws bearing upon this practice have recognized religious rights, and have provided that where practicable such children must be placed in homes of their own religious faith. Placing-out can only be practiced where an ample number of excellent homes can be obtained. By specializing in the work it becomes possible to place even large numbers of orphans and to surround them with a strong and enlightened protection. The good results most often are mutual, the foster-parents gaining as much by their charity as the child.
When the New York Catholic Protectory was taken over in 1863 from the St. Vincent de Paul Society which had organized it, Archbishop Hughes impressed upon the managers how placing-out should be conducted: "Let one or two gentlemen be employed, one to keep office during the absence of the other, but one or the other to go abroad through the interior of the country, with good letters to make the acquaintance of the bishop of a diocese and the priest of a parish as well as such Catholic mechanics and farmers as might be disposed to receive one or other of the children who will come under your charge, and in the way let the children be in their house of protection just as short as possible. Their lot is, and is to be in one sense, a sufficiently hard one under any circumstances, but the sooner they know what it is to be, the better they will be prepared for encountering its trials and difficulties" (Letter to B. Silliman Ives, 19 June, 1863). The St. Vincent de Paul Society of New York City had for years assisted in performing such a work as this, and in 1898 established a special agency for it, known as the Catholic Home Bureau. It acts with the co-operation between the committing authorities and the institutions housing orphans and other destitute children. About two hundred and fifty children are placed by it each year in good Catholic families. Subsequent visitation of the children is practiced with great care. In 1909 a similar bureau was started in Washington and another in Baltimore. In many cities of the Union, Catholic agents are employed by the local children's aid societies to perform this work for the protection of Catholic children.
Placing-out was the practice in early Christian days. The widows and deaconesses of the early church took orphans into their homes as Fabiola did in Rome. Some believe that the terms widow and orphan are so often found joined in ancient Christian literaturebecause of this custom. It was the general practice at the time of the first persecutions. Uhlhorn (Christian Charity in the Ancient Church, p. 185) says: "It would also often happen that individual members of the Church would receive orphans, especially those whose parents had perished in a persecution." Thus was Origen adopted, after Leonidas, his father, had suffered martyrdom, by a pious woman in Alexandria (Eusebius, "Hist. Eccl.", VI, ii). Again the child of the female martyr, Felicitas, found a mother; andEusebius tells us of Severus, a Palestinian composer, who especially interested himself in the orphans and widows of those who had fallen. In the Apostolic Constitutions members of the Church are urgently exhorted to such acts. "If any Christian, whether boy or girl, be left an orphan, it is well if one of the brethren, who has no child, receives and keeps him in a child's place. They who do so perform a good work by becoming fathers to the orphans and will be rewarded by God for this service". The taking of an orphan to rear, and giving it a place in a new family circle has always been an honoured custom amongst good people in all times. In simple communities it is the sole solution of a distressing problem. When in modern times a war or an extraordinary disaster created an embarrassment by reason of the number to be cared for, the organized asylum has been a blessing. The same must be said of the asylums caring for the army of orphans found in the large cities, particularly since they serve as shelters during the period of observation, and in the case of handicapped children during a longer period.
UHLHORN, Christian Charity in the Ancient Church (Edinburgh, 1883); BAART, Orphans and Orphan Asylums (Buffalo, 1885); L'ALLEMAND, Hist. Des enfants abandonnes (Paris, 1885); BOUGAUD, History of St. Vincent de Paul (London, 1899); FOLKS, The Care of Destitute, Neglected and Delinquent Children (New York, 1907); BALUFFI, The Charity of the Church a Proof of her Divinity (Dublin, 1885); DEVAS, Studies of Family Life (London, 1886); STEELMAN, Charities for Children in Mexico (Chicago, 1907).
CHARLES F. MCKENNA 
Transcribed by Marcia L. Bellafiore
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Giuseppe Agostino Orsi
A cardinal, theologian, and ecclesiastical historian, born at Florence, 9 May, 1692, of an aristocratic Florentine family; died at Rome, 12 June, 1761. He studied grammar and rhetoric under the Jesuits, and entered the Dominican Order at Fiesole, 21 February, 1708. At his profession he received the name of Giuseppe Agostino, having been called in secular life Agostino Francesco. His studies included not only theology, in which he gave particular attention to the Fathers and the great Scholastics, but also the classical and Italian literatures. Having been master of studies for some time at the convent of San Marco at Florence, he was called to Rome in 1732 as professor of theology at the college of St. Thomas, where he was also made prior. He held this position two years, when he became the theologian of Cardinal Neri Corsini, nephew of Pope Clement XII. In 1738 he was appointed secretary of the Congregation of the Index. In 1749 Benedict XIV made him "Magister Sacri Palatii", or papal theologian, and on 24 September, 1759, Clement XIII created him cardinal of the Title of San Sisto. In this position Orsi was an active member of several Congregations until his death. He was buried in his church of San Sisto.
Orsi's literary activity covered especially dogmatics, apologetics, and church history. His most important works are the following: "Dissertatio historica qua ostenditur catholicam ecclesiam tribus prioribus sæculis capitalium criminum reis pacem et absolutionem neutiquam negasse" (Milan, 1730); "Dissertatio apologetica pro SS. Perpetuæ, Felicitatis et sociorum martyrum orthodoxia adversus Basnagium" (Florence, 1728); "Dell' origine del dominio e della sovranità temporale de' Romani Pontefici" (Rome, 1742); and "Storia ecclesiastica" — this, his chief work (20 vols., Rome, 1747-61), brought the narrative only to the close of the sixth century; the twenty-first volume, which Orsi had begun, was finished by his former pupil Gio. Bottari (Rome, 1762). The work was afterwards brought up to the year 1587 by the Dominican Fil. Becchetti (new ed. in 42 vols., Venice, 1822; in 50 vols., Rome, 1838). It has been translated into foreign languages. Other writings of Orsi are: "Dissertazione dommatica e morale contra l'uso materiale della parola" (Rome, 1727); "Dimostrazione teologica" (Milan, 1729), in defence of the preceeding work on truthfulness (the question of restrictio mentalis); "Dissertatio theologica de ìnvocatione Spiritus Sancti in liturgiis Græcorum et Orientalium" (Milan, 1731); "Dissertationes duæ de baptismo in nomine Jesu Christi et de chrismate confirmationis" (Milan, 1733) — this was defended by Orsi, in the "Vindiciæ dissertationis de baptismo in nomine Jesu Christi" (Florence, 1735), against the attacks of the doctors of Paris; "De concordia gratiæ et liberi arbitrii" (Rome, 1734); "De irreformabili Romani Pontificis in definiendis fidei controversiis judicio" (Rome, 1739); "De Romani Pontificis in Synodes œcumenicos eorumque canones potestate" (Rome, 1740). The last two are directed against Gallicanism.
BOTTARI, Vita del card. Orsi, in vol. XXI of the Storia ecclesiastica; FABRONI, Vitœ Italorum illustrium, XI, 1-37; HURTER, Nomenclator (3d ed.), IV, 1505 sqq.
J. P. KIRSCH. 
Transcribed by Douglas J. Potter 
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Orsini
One of the most ancient and distinguished families of the Roman nobility, whose members often played an important rôle in the history of Italy, particularly in that of Rome and of the Papal States.
The Roman or principal line of the family, from which branched off a series of collateral lines as time went on, may be traced back into the early middle Ages, and a legendary ancestry goes back even as far as early Roman times. The Roman line, as well as its branches, had large possessions in Italy and were the rulers of numerous and important dominions, fortified towns, and strongholds. In Rome, the Orsini were the hereditary enemies of the equally distinguished Colonna (q. v.): in the great medieval conflict between papacy and empire, the latter were for the most part on the side of the emperor and the leaders of the Ghibelline party, while the Orsini were ordinarily champions of the papacy and leaders of the Guelph party. The Orsini gave three popes to the Church -- Celestine III (q. v.), Nicholas III, and Benedict XIII (q. v.) -- as well as many cardinals and numerous bishops and prelates. Other members of the family distinguished themselves in political history as warriors or statesmen, and others again won renown in the fields of art and science. The wars between the Orsini and Colonna form an important part of the medieval history of Rome and of Central Italy. Forming as they did a part of the conflicts waged by the emperors in Italy, they influenced in a very prominent manner the general historical development of that time.
CARDINALS OF THE ORSINI FAMILY
Among the cardinals of the Orsini family who were distinguished in the history of the Church, as well as in ecclesiastico-political history, the following are especially worthy of mention:--
(1) MATTEO ROSSO ORSINI, nephew of Cardinal Gaetano Orsini (later Pope Nicholas III), created a cardinal by Urban IV in December, 1262; d. 4 Sept., 1305 (according to some authorities, 1306). As legate for the provinces of the Patrimony of Peter and of the Marches, he fought against Peter de Vico, who, in the name of Manfred, invaded the papal territory with German mercenaries. Soon after the elevation of his uncle, Nicholas III, to the papal throne (1277), he was named by this pope archpriest of the Vatican Basilica, rector of the great Hospital of the Holy Ghost in Vatican territory, and cardinal protector of the Franciscan Order. After the death of Nicholas III (1280), the cardinals assembled in Viterbo for the election of his successor, but, owing to party dissensions, many months passed before a decision was reached. The party which inclined towards the French, and which had the support of Charles of Anjou, King of Naples, himself present in Viterbo, wished to elect an exponent of the policy of France, and chose as their candidate the French Cardinal Simon. However, the two cardinals Orsini, Matteo Rosso and Giordano, the latter a brother of the deceased pope, Nicholas III, energetically opposed this choice. As neither party could command the necessary majority, no election resulted. In February, 1281, the French party resolved to have recourse to a bold stroke. At the instigation of the marshal of the conclave, Annibaldi, who was at variance with the Orsini, citizens from Viterbo suddenly attacked the anti-French cardinals, and took prisoners the two Orsini, carrying them away from the conclave and holding them in custody. The candidate of the French party was now elected pope under the name of Martin IV (22 February, 1281), whereupon Giordano was released, and afterwards Matteo Rosso. The instigator of the attack was excommunicated and the city of Viterbo placed under an interdict. When the news of the capture of the two Cardinals Orsini was received in Rome, great confusion ensued. Their relatives were driven from the city by the adherents of the Annibaldi, but were later recalled by Martin IV, with whom the Cardinals Orsini had become reconciled. During the conflict between Boniface VIII and Philip the Fair of France, it was Cardinal Matteo who, having remained faithful to the persecuted pontiff, brought Boniface back to Rome after the attack of Anagni (1303). Cardinal Matteo attended the numerous conclaves held between 1254 and 1305, there being no less than thirteen. He died in Perugia in 1305 or 1306. His body was later transferred to Rome, where it lies in the Orsini Chapel in St. Peter's.
(2) NAPOLEONE ORSINI, son of Rinaldo, a brother of Pope Nicholas III, b. 1263; d. at Avignon, 24 March, 1342. In his youth he embraced the ecclesiastical state, was appointed papal chaplain by Honorius IV (1285-7), was created Cardinal Deacon of S. Adriano by Nicholas IV in May, 1288, and later, under Clement V was named archpriest of St. Peter's. Commissioned by Pope Boniface VIII, he brought Orvieto back to its submission to the Holy See, shortly after which the pope named him legate for Umbria, Spoleto, and the March of Ancona. In this capacity he left the Curia on 27 May, 1300, returning, however, on 28 May, 1301. During this time he had to combat various enemies of the Roman Church, and recovered the city of Gubbio for the pope. He was entrusted with his second papal legation by Clement V. Leaving Avignon, which was at that time the residence of the Curia, he set out on 8 March, 1306, for the Papal States with the commission to make peace between the parties which were everywhere at variance, and to bring back the various states of the Roman Church to their allegiance to the pope. This mission occupied more than three years, terminating on 12 June, 1309. Cardinal Napoleone played an important part during the political disturbances of the time. At first an opponent of the Colonna and their ambitions, he later became a promoter of French policy and entered into close relations with the French rulers. At the election of Clement V and John XXII he exercised a decisive influence, but subsequently became an enemy of the latter. He upheld the Franciscan Spirituals, and espoused the cause of King Louis of Bavaria against the pope. A cardinal for fifty-four years, he took part in the election of seven popes (Celestine V to Clement VI), on at least three of whom he placed the tiara. He is also known as an author, having written a biography of St. Clare of Montefalco.
(3) GIAN GAETANO ORSINI, prothonotary Apostolic, raised to the cardinalate by Pope John XXII in December, 1316; d. 1339 (or, according to some sources, 27 August, 1335). In 1326 he was sent to Italy as papal legate for certain lands belonging to the Papal States, and remained there until 1334. He endeavoured, though with little success, to bring back several rebellious states and vassals to their allegiance to the Apostolic See, excommunicated the obstinate Castruccio of Lucca and Bishop Guido Tarlato of Arezzo, as both supported the Visconti of Milan in their conflict against the pope, and, after the coronation of King Louis the Bavarian in Rome in 1327, placed that city under an interdict. After the departure of the excommunicated emperor, the legate entered Rome with the army of King Robert of Naples, whereupon the people once more agreed to recognize the suzerainty of the pope. John XXII, however, refused to sanction the war undertaken by the cardinal legate against the Colonna, and ordered him to return to Tuscany. In November, 1328, he opened a campaign against the cities of Corneto and Viterbo, which submitted to the pope in the following year. The years between 1334 and his death he passed in Avignon.
(4) MATTEO ORSINI, d. probably on 18 August, 1340. He entered the Dominican Order, completed the full course of theology, obtained the Degree of Master, and taught theology at Paris, Florence, and Rome. He won great distinction by his zeal for the spread of the order, and was appointed provincial of the Roman province in 1322. In this capacity he became a member of the embassy deputed by the Romans to invite John XXII to transfer his residence to the Eternal City. On 20 October, 1326, the pope named him Bishop of Girgenti (Sicily), but shortly after (15 June, 1327) transferred him to the archiepiscopal See of Liponto (Manfredonia, Southern Italy), made him Cardinal-Priest of S. Giovanni e Paolo on 18 December, 1327, and Cardinal-Bishop of Sabina on 18 December, 1338. He continued in various ways to promote the welfare of the Dominican Order, richly endowing the Convent of St. Dominic in Bologna.
(5) GIACOMO ORSINI, created cardinal-deacon by Gregory XI on 30 May, 1371, d. at Vicovaro or at Tagliacozzo, 1379. He was distinguished for his knowledge of the law. Appointed papal legate in Siena in 1376, he was a strong supporter of Gregory XI. In the conclave of 1378, he espoused the cause of Urban VI, but later attached himself to the antipope Clement VII.
(6) PONCELLO ORSINI, Bishop of Aversa (Southern Italy) from 19 June, 1370, d. 2 February, 1395. He was created cardinal-priest with the title of St. Clement at the great consistory convoked by Urban VI on 28 September, 1378. He became papal legate, and at first worked zealously for the interests of Urban VI after the outbreak of the schism. Later, however, repelled by the impetuous procedure of the pope, he secretly left the Curia and took up his abode upon his own possessions. At the conclave of 1389, he was a candidate for the papacy. The new pope, Boniface IX, appointed him to important ecclesiastical offices, and he exercised great influence upon the Curia until his death.
(7) TOMMASO, of the line of the Counts of Manupello, raised to the cardinalate (1381) by Urban VI; d. 10 July, 1390. He was sent by the pope as legate to the Patrimony of the Marches, where Prince Rinaldo Orsini of Aquila and Tagliacozzo had seized the cities of Urbino and Spoleto in addition to other territory. The legate declared war against him and won back for the pope the cities of Narni, Ameli, Terni, and later also Viterbo. His conduct towards the Papal Vicar of Viterbo brought upon himself the disfavour of the pope, who imprisoned him in the fortress of Amelia, but later granted him his liberty. On the occasion of the conspiracy of several of the cardinals against Urban, Cardinal Orsini remained loyal to the pope. His relations were intimate with Urban'ssuccessor, Boniface IX, during whose pontificate he died.
(8) GIORDANO ORSINI, a very distinguished personality in the College of Cardinals in the first three decades of the fifteenth century, d. at Petricoli, 29 July, 1438. After a thorough and comprehensive training, he became Auditor of the Rota, and in February, 1400, was raised by Boniface IX to the Archiepiscopal See of Naples. On 12 June, 1405, Innocent VII made him a member of the College of Cardinals, at first with the title of St. Martino of Monti, and later with that of S. Lorenzo in Damaso. In 1412 he was appointed Cardinal-Bishop of Albano, and in 1431 Cardinal-Bishop of Sabina. He participated in the election of Gregory XII (1406), but later, with several other cardinals, renounced allegiance to the pope, against whom he published a tract. He assisted at the Council of Pisa, and took part in the election of the Pisan pope, Alexander V (1409), and of his successor John XXIII (Balthasar Cossa). The latter sent him as envoy to Spain, later appointing him papal legate to the Marches, in which position he was equally distinguished for his ability and prudence. He assisted zealously at the Council of Constance, and took part in the election of Martin V (1417). He was sent by this pope as legate to England and France, in company with Cardinal Filastre, to make peace between the two countries. He was also selected for the difficult embassy to Bohemia and the neighboring countries (1426), where he was to combat the Hussite heresy. On this occasion he took with him as his secretary the future cardinal, Nicholas of Cusa. Upon his return, the pope entrusted to him another difficult task, namely the visitation and reform of the churches and ecclesiastical institutions of Rome. In the conclave of 1431 Eugene IV was elected pope. A close friendship existed between him and Giordano, and the latter supported him loyally and energetically during all the trying conditions of the time. With two other cardinals, Giordano was commissioned to proceed against the usurpers of ecclesiastical possessions in Italy, after which he was delegated by the pope to attend the Council of Basle (q. v.), where he exerted every effort to uphold the rights of the pope against the schismatic element in the council. We are indebted to him for a diary of this council. Later, as papal legate, he journeyed with Cardinal Conti to Siena to meet Emperor Sigismund on his way to Rome to receive the imperial crown. A man of wide culture, Giordano took an active part in the literary life of his time. Numerous and valuable manuscripts were the result of his journeyings as legate, and these he willed to St. Peter's in Rome (cf. the catalogue of manuscripts in Cancellieri, "De secretariis basilicæ Vaticanæ", II, Rome, 1786, pp. 906-14). An Augustinian monastery was founded by him in Bracciano. He died dean of the College of Cardinals, and was buried in St. Peter's in a chapel founded and richly endowed by him.
(9) LATINO ORSINI, likewise of the Roman branch of the family and the owner of rich possessions, b. 1411; d. 11 August, 1477. He entered the ranks of the Roman clergy as a youth, became subdeacon, and as early as 10 March, 1438, was raised to the Episcopal See of Conza in Southern Italy. Transferred from this see to that of Trani (Southern Italy) on 8 June, 1439, he remained archbishop of the latter after his elevation to the cardinalate by Nicholas V on 20 December, 1448. On 4 December, 1454, the Archbishopric of Bari was conferred upon him, which made it possible for him to take up his residence in Rome, the See of Trani being given to his brother, John Orsini, Abbot of Farfa. Paul II appointed him legate for the Marches. Sixtus IV, for whose election in 1471 Cardinal Latino had worked energetically, named him camerlengo of the College of Cardinals, granted him in 1472 the Archdiocese of Taranto, which he governed by proxy, and, in addition, placed him at the head of the government of the Papal States. He was also appointed commander-in-chief of the papal fleet in the war against the Turks, and, acting for the pope, crowned Ferdinand King of Naples. He founded in Rome the monastery of S. Salvatore in Lauro, which he richly endowed and in which he established the canons regular, donating to it also numerous manuscripts. In the last years of his life he became deeply religious, though he had been worldly in his youth, leaving a natural son named Paul, whom, with the consent of the pope, he made heir of his vast possessions.
(10) GIAMBATTISTA ORSINI, nephew of Latino, d. 22 Feb., 1503. He entered the service of the Curia at an early age, became cameral cleric, canon of St. Peter's, and was elevated to the cardinalate by Sixtus IV in 1483. Innocent VIII conferred upon him in 1491 the Archiepiscopal See of Taranto, which he governed by proxy, and, as papal legate for Romagna, the Marches, and Bologna, he was entrusted with the administration of these provinces of the Ecclesiastical States. In the conclave of 1492, the election of Alexander VI was almost entirely due to him. However, Cardinal Giambattista, together with the head of the House of Orsini, the Duke of Bracciano, having espoused the cause of the Florentines and the French in the Italian wars, was taken prisoner in the Vatican at the command of the pope and thrown into the dungeon of the Castel Sant' Angelo, where he died. The report was current that he had been poisoned by Alexander VI. Other cardinals of the family of Orsini who are worthy of mention because of the active part taken by them either as administrators of the papal states or as legates in other lands are the following:
(11) FLAVIO ORSINI, flourished in the sixteenth century, d. 16 May, 1581. He was created a cardinal in 1565, having been a bishop since 1560, first of the See of Muro and later that of Spoleto. In 1572 he was sent by Gregory XIII as legate to Charles IX of France, principally to support this monarch in his conflict with the Huguenots.
(12) ALESSANDRO ORSINI, belonging to the ducal family of Bracciano, b. 1592; d. 22 August, 1626. He was brought up at the court of the Grand Duke Ferdinand I of Tuscany, and in 1615 created a cardinal by Paul V. As Legate to Ravenna underGregory XV, he distinguished himself in 1621 by his great charity on the occasion of the outbreak of a malignant pestilence. Upon his return to Rome, he devoted himself to religion and to the practice of an austere asceticism. He even begged permission of the pope to resign the cardinalate and to enter the Jesuit Order, but this was refused. Nevertheless, the pious cardinal always remained closely united to the Jesuits. He was a patron of Galileo.
(13) VIRGINIO ORSINI, likewise of the ducal family of Bracciano, b. 1615; d. 21 August, 1676. He renounced his birthright in his youth, entered the military order of the Knights of Malta, and more than once distinguished himself in the war against the Turks by his reckless bravery. In December, 1641, Urban VIII raised him to the dignity of cardinal, and appointed him Protector of the Polish as well as of the Portuguese Orient. He was commissioned to direct the building of the new fortifications with which Urban VIII enclosed the Leonine City and a quarter of Trastevere, and which are still in existence. In 1675 he became Cardinal Bishop of Frascati, but died the next year, leaving behind him a reputation of a pious, gentle, and benevolent prince of the Church.
OTHER DISTINGUISHED FAMILY MEMBERS
In addition to the members of the Orsini family who were prominent as cardinals in the history of the Roman Church, others have gained a place in political history as statesmen, warriors, or patrons of the arts and sciences.
(1) ORSO DI BOBONE, nephew of Pope Celestine III (1191-8) and the first Orsini to hold a conspicuous place in Rome. Under the protection of his uncle, the pope, he was destined to have the principal part in laying the foundation of the dominion, power, and prestige of the Roman Orsini.
His grandchild, (2) MATTEO ROSSO ORSINI, was made senator of Rome by Pope Gregory IX in 1241. In this capacity he took a decided stand against the ventures of Emperor Frederick II in Italy. He was a patron of religious undertakings, a personal friend of St. Francis of Assisi, and a member of that saint's Third Order. While one of the sons of Matteo Rosso, Gian Gaetano, ascended the papal throne as Nicholas III, another, (3) RINALDO, continued the activities of his father in the political field, exerting himself to the utmost to prevent the alliance of Rome with the Hohenstaufen Konradin.
A son of this Rinaldo, (4) MATTEO ORSINI, was twice senator in Rome. His wise and energetic uncle, Nicholas III, to show that papal rule was once more dominant in Rome, deprived King Charles of Anjou of the senatorial dignity, and in 1278 published the decree that thenceforth no foreign emperor or king could become a senator, a Roman being alone eligible for the dignity, and then only with the consent of the pope and for one year. The power of the Orsini was in general much strengthened by this capable pope of their race.
In the course of the fourteenth and fifteenth centuries, the following were particularly famous as military leaders in the numberless internal wars of Italy; (5) PAOLO ORSINI, who in the beginning of the fifteenth century fought as condottiere in the service of several popes, was taken prisoner by Ladislas of Naples, again set at liberty, and fell in battle against Braccio da Montone before Perugia on 5 July, 1416.
(6) VIRGINIO ORSINO, Lord of Bracciano, was leader of the forces of Sixtus IV (1471-84) in the war against Ferrara, and victor at the battle of Campo Morto against the Neapolitans (1482). Later, however, he entered the service of Naples to oppose King Charles VIII of France (1483-98); in 1494, however, he took the side of the latter, and was imprisoned on this account. He died on 18 January, 1497, in prison at Naples.
(7) NICCOLO ORSINI, Count of Petigliano, was, at this time, in the service of the Anjous, military leader in the war against Naples, Sixtus IV, Siena, Florence, and Venice. Later, however, he went over with his army to the Venetian standard, and became general-in-chief of the Venetian Republic in the war against the League of Cambrai. He captured Padua, but was defeated in 1509, and died the following year.
Of the members of the Orsini family who flourished during the sixteenth century (8) PAOLO GIORDANO ORSINI is also worthy of mention. Born in 1541, he was created a duke, with the title of Bracciano, by Pope Pius IV (1560). Under Paul IV, he was general of the papal troops in the war against the Turks (1566). His first wife, Isabella Medici, being murdered, he took as his second wife Vittoria Accoramboni, widow of the murdered Francesco Peretti, a nephew of Sixtus V. Accused of murdering the latter, Paolo Giordano was obliged to leave Rome. He died at Salo in 1585.
(9) FULVIO ORSINI was distinguished as a humanist, historian, and archæologist, b. on 11 December, 1529; d. in Rome, 18 May, 1600. He was the natural son probably of Maerbale Orsini of the line of Mugnano. Cast off by his father at the age of nine, he found a refuge among the choir boys of St. John Lateran, and a protector in Canon Gentile Delfini. He applied himself energetically to the study of the ancient languages, published a new edition of Arnobius (Rome, 1583) and of the Septuagint (Rome, 1587), and wrote works dealing with the history of Rome -- "Familiæ Romanæ ex antiquis numismatibus" (Rome, 1577), "Fragmenta historicorum" (Antwerp, 1595), etc. He brought together a large collection of antiquities, and built up a costly library of manuscripts and books, which later became part of the Vatican library (cf. de Nolhac, "La bibliothèque de Fulvio Orsini", Paris, 1887). A woman of the Orsini family likewise played an important political r™le in the seventeenth century: MARIE ANNE, née de la Trémoille, b. 1642. Her first husband was Talleyrand, Prince de Chalais, after whose death she married Flavio Orsini, Duke of Bracciano, who remained loyal to Pope Innocent XI in his difficulties with Louis XIV of France. Marie Anne used her influence with the Curia in the interests of France and of Louis XIV, and in 1701, after the death of her husband, went to Madrid as mistress of the robes to Queen Marie-Louise, who, together with her husband Philip V of Spain, was completely under her influence. She did much to strengthen the throne of these rulers, but, nevertheless, in 1714 when Philip married Elizabeth Farnese, she was dismissed with ingratitude and returned to Rome, where she died on 5 December, 1722 (see Hill, "The Princess Orsini", London, 1899). The ancient family of the Roman Orsini is extinct. The present princes of the family in Rome descend from the Neapolitan line, which may be traced back to Francesco Orsini, Count of Trani and Conversano. In 1463 they became Dukes of Gravina, later (1724) princes of the Empire and Roman princes. The head of the family always enjoys the dignity of assistant at the papal throne. The present head is Filippo Orsini-Gravina-Sarzina, b. 10 December, 1842. Several noble families outside of Italy trace back their descent to the ancient Italian Orsini, as for example the Juvenels des Ursins in France and the Rosenbergs in Austria and Germany.
SANSOVINO, Hist. di casa Orsini e degli uomini illustri della medesima (Venice, 1505); INCHOFF, Genealogiæ familiæ Ursinæ (Amsterdam, 1710); CIACONIUS, Vitæ et res gestæ Summorum Pontif. Roman. et S. R. E. Cardinalium (4 vols., Rome, 1677), continued by GUARNACCI (2 vols., Rome, 1751); HUYSKENS, Kardinal Napoleo Orsini (part 1, Marburg, 1902); IDEM, Das Kapitel von St. Peter unter dem Einfluss der Orsini (1276-1342) in Histor. Jahrb., XXVII (1906), 266-90; STERNFELD, Der Kardinal Johann Gaetan Orsini (Berlin, 1905); FINKE, Aus den Tagen Bonifaz VIII (MŸnster, 1902), 96 sqq. (regarding Cardinal Matteo Rosso Orsini); SOUCHON, Die Papstwahlen von Bonifaz VIII bis Urban VI (Brunswick, 1888); GREGOROVIUS, Gesch. der Stadt Rom im Mittelalter (5th ed., Stuttgart, 1903); REUMONT, Gesch. der Stadt Rom (3 vols., Berlin, 1867-70); PASTOR, Gesch. der PŠpste (4th ed., Freiburg, 1901--); MORONI, Dizionario di erudizione storico-ecclesiastica, s. v. Orsini.
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Orsisius
(Arsisios, Oresiesis-Heru-sa Ast)
An Egyptian monk of the fourth century was a disciple of Pachomius on the Island Tabenna in the Nile. When Pacomius died (348), Orsisius was chosen as his successor; but he resigned in favour of Theodore. It was not till Theodore's death (c. 380) that Orsisius, advised by St. Athanasius, accepted the office of hegumen. Theodore and Orsisius are said to have helped Pachomius in the composition of his rule; Gennadius (De, vir, ill., IX) mentions another work;
Oresiesis the monk, a colleague of Pachomius and Theodore and a man perfectly learned in the Scriptures, composed a Divinely savoured book containing instruction for all monastic discipline, in which nearly the whole Old and New Testaments are explained in short dissertations in as far as they affect monks; and shortly before his death he gave this book to his bretheren as his testament.
This is supposed to be the work; "Doctrina de institutione monachorum" translated by St. Jerome into Latin (P.L., CIII, 453 sq., and P.G., XL., 870-894). Migne prints after it (P.G., XL., 895 sq.) another work attributed to the same author: "De sex cogitationibus sanctorium", which, however, is probably by a later Oresius.
Cave, Scriptorum eccl. historia literaria, I (Basle, 1741) 209: Ceillier, Histoire generale des auteurs sacres, IV (Paris, 1860), 235 sq.
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Orthodox Church[[@Headword:Orthodox Church]]

Orthodox Church
The technical name for the body of Christians who use the Byzantine Rite in various languages and are in union with the Patriarch of Constantinople but in schism with the Pope of Rome. The epithet Orthodox (orthodoxos), meaning "right believer", is, naturally, claimed by people of every religion. It is almost exactly a Greek form of the official title of the chief enemies of the Greeks, i.e. the Moslems (mu'min, fidelis). The Monophysite Armenians called themselves ughapar, meaning exactly the same thing.
How "Orthodox" became the proper name of the Eastern Church it is difficult to say. It was used at first, long before the schism of Photius, especially in the East, not with any idea of opposition against the West, but rather as the antithesis to the Eastern heretics — Nestorians and Monophysites. Gradually, although of course, both East and West always claimed both names, "Catholic" became the most common name for the original Church in the West, "Orthodox" in the East.
It would be very difficult to find the right name for this Church. "Eastern" is too vague, the Nestorians and Monophysites are Eastern Churches; "Schismatic" has the same disadvantage. "Greek" is really the least expressive of all. The Greek Church is only one, and a very small one, of the sixteen Churches that make up this vast communion. The millions of Russians, Bulgars, Rumanians, Arabs, and so on who belong to it are Greek in sense at all. According to their common custom one may add the word "Eastern" to the title and speak of the Orthodox Eastern Church (he orthodoxos anatolike ekklesia).
The Orthodox, then, are the Christians in the East of Europe, in Egypt and Asia, who accept the Councils of Ephesus and Chalcedon (are therefore neither Nestorians nor Monophysites), but who, as the result of the schisms of Photius (ninth cent.) and Cerularius (eleventh cent.), are not in communion with the Catholic Church. There is no common authority obeyed by all, or rather it is only the authority of "Christ and the seven Ecumenical Synods" (from Nicæa I in 325, to Nicæa II in 787).
These sixteen Churches are: (1) The four Eastern patriarchates — Constantinople, Alexandria, Antioch, Jerusalem — and the Church of Cyprus, independent since the Council of Ephesus. (2) Since the great schism eleven new Churches have been added, all but one formed at the expense of the one vast Patriarchate of Constantinople. They are the six national churches of Russia, Greece, Servia, Montenegro, Rumania, and Bulgaria, four independent Churches in the Austro-Hungarian Monarchy, namely Carlovitz, Hermannstadt, Czernovitz, Bosnia-Herzegovina, and lastly the Church of Mount Sinai, consisting of one monastery separated from Jerusalem. One of these Churches, that of Bulgaria, is in schism with Constantinople since 1872. The total number of Orthodox Christians in the world is estimated variously as 95 to 100 millions. (See EASTERN CHURCHES; GREEK CHURCH; CONSTANTINOPLE, Heresy and Schism; RUSSIA.)
ADRIAN FORTESCUE 
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Orthodoxy
Orthodoxy (orthodoxeia) signifies right belief or purity of faith. Right belief is not merely subjective, as resting on personal knowledge and convictions, but is in accordance with the teaching and direction of an absolute extrinsic authority. This authority is the Church founded by Christ, and guided by the Holy Ghost. He, therefore, is orthodox, whose faith coincides with the teachings of the Catholic Church. As divine revelation forms the deposit of faith entrusted to the Church for man's salvation, it also, with the truths clearly deduced from it, forms the object and content of orthodoxy.
Although the term orthodox or orthodoxy does not occur in the Scriptures, its meaning is repeatedly insisted on. Thus Christ proclaims the necessity of faith unto salvation (Mark, xvi, 16). St. Paul, emphasizing the same injunction in terms more specific, teaches "one Lord, one faith, one baptism" (Eph., iv, 5, 6). Again, when directing Titus in his ministerial labours, he admonishes him to speak in accord with "sound doctrine" (Tit., ii, 1). And not only does St. Paul lay stress on the soundness of the doctrine to be preached, but he also directs attention to the form in which it must be delivered: "Hold the form of sound words which thou hast heard of me in faith" (II Tim., i, 13).
Consistent with the teachings and method of Christ and the Apostles, the Fathers point out the necessity of preserving pure and undefiled the deposit of revelation. "Neither in the confusion of paganism", says St. Augustine, "nor in the defilement of heresy, nor in the lethargy of schism, nor yet in blindness of Judaism is religion to be sought; but among those alone who are called Catholic Christians, or the orthodox, that is, the custodians of sound doctrine and followers of right teaching" (De Vera Relig., cap. v). Fulgentius writes: "I rejoice that with no taint of perfidy you are solicitous for the true faith, without which no conversion is of any avail, nor can at all exist" (De Vera Fide ad Petrum, Proleg).
The Church, likewise, in its zeal for purity of faith and teaching, has rigorously adhered to the example set by the Apostles and Early Fathers. This is manifest in its whole history, but especially in such champions of the faith as Athansius, in councils, condemnations of heresy, and its definitions of revealed truth. That orthodox faith is requisite for salvation is a defined doctrine of the Church. "Whosoever wishes to be saved", declares the Athanasian Creed, "must first of all hold integral and inviolate the Catholic faith, without which he shall surely be eternally lost". Numerous councils and papal decisions have reiterated this dogma (cf. Council of Florence, Denz., 714; Prof. of Faith of Pius IV, Denz., 1000; condemnation of Indifferentism and Latitudinarianism in the Syll. ofPius IX, Denz., 1715, 1718; Council of the Vatican, "De Fide". can. vi, Denz., 1815, condemnation of the Modernistic position regarding the nature and origin of dogma, Encyc. "Pascendi Dominici Gregis", 1907, Denz., 2079). While truth must be intolerant of error (II Cor., vi, 14, 15), the Church does not deny the possibility of salvation of those earnest and sincere persons outside her fold who live and die in invincible ignorance of the true faith (cf. Council of the Vatican, Sess. III, cp. iii, Denz., 1794; S Aug., Ep.xliii ad Galerium). (See CHURCH; FAITH; PROTESTANT CONFESSIONS OF FAITH; HERESY; INDIFFERENTISM.)
CHARLES J. CALLAN 
Transcribed by Geoffrey K. Mondello, Ph.D.

Orthosias, Titular See of[[@Headword:Orthosias, Titular See of]]

Orthosias
A titular see of Phœnicia Prima, suffragan of Tyre. The city is mentioned for the first time in I Mach., xv, 37, as a Phœnician port (D. V., Orthosias); Pliny (Hist. Nat., V, xvii) places it between Tripoli, on the south, and the River Eleutherus, on the north; Strabo (Geographia, XVI, ii, 12, 15), near the Eleutherus; Peutinger's "Table", agreeing with Hierocles, George of Cyprus, and others, indicates it between Tripoli and Antaradus. Le Quien (Oriens Christ., II, 825) mentions four bishops, beginning with Phosphorus in the fifth century. Two Latin titulars of the fourteenth century appear in Eubel, "Hierarchia cath. medii ævi", I, 396. In the "Not. Episcop." of Antioch for the sixth century ("Echos d'Orient", X, 145) Orthosias is suffragan of Tyre, while in that of the tenth century (op. cit., X, 97) it is confounded with Antaradus or Tortosa. The discovery on the banks of the Eleutherus of Orthosian coins, dating from Antoninus Pius and bearing figures of Astarte, led to the identification of the site of Orthosias near the River El-Barid at a spot marked by ruins, called Bordj Hakmon el-Yehoudi.
BEURLIER in VIGOUROUX, Dict. de la Bible, s. v.; SMITH, Dict. of Greek and Roman Geography, II, 407.
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Ortolano Ferrarese[[@Headword:Ortolano Ferrarese]]

Ortolano Ferrarese
Painter of the Ferrara School, b. in Ferrara, about 1490; d. about 1525. His real name was Giovanni Battista Benvenuti, and he was called L'Ortolano because his father, Francisco, was a gardener. Of his career little is known, save that he was a diligent student of the works of Raphael and Bagnacavallo in 1512-13 in Bologna. His masterpiece, a picture of rich colour and fine draughtsmanship, representing Saint Sebastian, Saint Roch, and Saint Demetrius, is in the National Gallery, London. It was brought from the church of Bondeno near Ferrara in 1844, and purchased by the gallery in 1861. In the cathedral at Ferrara are other works attributed to him, which later critics have given to Garofalo, but in some of the smaller churches of Ferrara, those of San Niccolò, the Servi, and San Lorenzo, there are pictures which may be readily accepted as his. His work so resembles that of Garofalo that there is a never-ceasing controversy between the critics who accept the respective claims of each, and nearly as much dispute has arisen over his works as over those of Giorgione. There is a fine picture usually accepted as his, in the possession of Lord Wimborne in England, and this shows very strongly the influence upon the painter of Lorenzo Costa. Two of his paintings are in the gallery at Ferrara, and others at Naples and Berlin, while there are several similar works in private possession in Ferrara.
Lanzi, Storia Pittorica (Bassano, 1509); Laderchi, Pittura Ferrarese (Ferrara, 1611); Idem, Guida di Ferrara (Ferrara, 1525).
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Ortwin Gratius
(VAN GRAES)
Humanist; b. 1475 at Holtwick, near Coesfeld, Westphalia; d. at Cologne, 22 May, 1542. He belonged to an impoverished noble family, and was accordingly received in the house of his uncle Johannes van Graes at Deventer (wherefore he generally called himself Daventriensis), and was educated at the local school, where he received his first scientific instruction from the renowned Alexander Hegius. In 1501 he went to the University of Cologne to pursue his philosophical studies. As a member of the Kuyk Burse he became licentiate in 1505, magister in 1506, and professor artium in 1507. His salary as professor being insufficient, he accepted the position of skilled adviser and corrector in the world-famous Quentell printing establishment, where many classical authors of the Middle Ages were published under his direction. These, according to usage, he provided with introductions and rhymed dedications. As a disciple of Hegius he was naturally a fanatical humanist and a devoted adherent of Peter of Ravenna; he also enjoyed the friendship of the most prominent scientific minds of his time. But things soon changed. He was attacked bitterly by the younger intellectual element, especially their leader, Hermann von dem Busche, on account of his taking the part of the Cologne University theologians and the Dominicans on the occasion of the Reuchlin controversy, as well as on account of his Latin translations of various writings of the Jewish convert, Pfefferkorn. Gratius had at that time just finished a literary tournament with von dem Busche, and had been made the laughing-stock of the literary world by the venomous "Epistolae obscurorum virorum", his adversaries succeeding in vilifying him from both the moral and scientific standpoints, denouncing him as a drunkard and guilty of other vices, and as an incompetent Latin and Greek scholar. This procedure was the more effective from the fact that he ignored attacks, and did not defend himself from the beginning. He only attacked his defamers when Leo X excommunicated the author, readers, and disseminators of the "Epistolae" (1517). His defence, entitled "Lamentationes obscurorum virorum", was very weak and missed its mark, so that the portrayal of his character remained distorted up to modern times and it is only of late that due credit is given him. In 1520 he was ordained to the priesthood and devoted himself thenceforth entirely to literary work. The magnum opus of his literary activity is: "Fasciculus rerum expetendarum ac fugiendarum" (Cologne, 1535), a collection of sixty-six more or less weighty treatises of various authors on ecclesiastical and profane history, dogma and canon law, compiled to expose the noxious elements in the Church's organism, and prepare a way for a future council to remedy them. It has been wrongly claimed that this work, put on the index on account of its anticlerical tendency, was not from the pen of Gratius.
PATRICIUS SCHLAGER 
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Orval
(Aurea Vallis, Gueldenthal).
Formerly a Cistercian abbey in Belgian Luxemburg, Diocese of Trier. It was founded in 1071 by Benedictines from Calabria, who left in 1110 to be succeeded by Canons Regular. These were replaced in 1132 by Cistercians from the newly founded monastery of Tre Fontane. Their first abbot Constantine had been a disciple of St. Bernard of Clairvaux, dying in the repute of holiness after fourteen years. Owing to the industry and frugality of the monks, and the competent management of the abbots, Orval became exceptionally rich. In 1750 it owned no less than 300 towns, villages, and manors, and had an annual income of 1,200,000 livres. In proportion to its riches was its charity towards the poor. Under the leadership of able and pious abbots its discipline was always in a flourishing condition, with the exception of a short period towards the end of the sixteenth and the beginning of the seventeenth century, when the storms of the Reformation raged in the Netherlands. Abbot Bernard de Montgaillard (1605-28), who was famous for piety and learning, restored the decaying discipline by drawing up new statutes for the monastery. After a short interruption during the Thirty Years' War, the reform which Bernard had introduced was zealously carried out by the succeeding abbots, especially by Carl von Benzeradt (1668-1707), who also founded the abbey of Düsselthal in 1707. The doctrines of Jansenius were espoused by a few monks early in the eighteenth century, but, happily, those were imbued with them had to leave the monastery in 1725. The abbey and its church fell a prey to the ravages of the French Revolution in 1793. In the literary field the monks of Orval did not distinguish themselves in any special manner. The only noteworthy writer was Gilles d'Orval, who lived in the first half of the thirteenth century. He wrote the continuation, to the year 1251, of the "Gesta Pontificum Leodiensium", which had been written up to the year 1048 by Heriger of Lobbes and Anselm of Liège (Mon. Germ. Script., XXV, 1-129).
Tillière, Hist. de l'abbaye d'Orval (2nd ed., Namur, 1907); Jeantin, Chroniques histor. surl'abbaye d'Orval (Nancy, 1850); Marx, Gesch. des Erzstiftes Trier, II, I, (Trier, 1860), 568-79; Schorn, Eiflia sacra, II (Bonn, 1889), 297-308.
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Orvieto
DIOCESE OF ORVIETO (URBEVETANA)
Diocese in Central Italy. The city stands on a rugged mass of tufa, near the rivers Paglia and Chiana, the swamps of which were drained by Sixtus V. Some believe this town to be the ancient Hebanum or Oropitum; others, e.g., Müller and Gamurrini, hold that it was the primitive port (therefore Urbs vetus, or old city) of the Etruscan city of Volsinii, destroyed by the Romans at an uncertain date, and rebuilt on the site of the present Bolsena which gives its name to the largest lake of the Italian peninsula. In the country around Orvieto there are many Etruscan tombs. The name of Urbs Vetus appears for the first time in Procopius, corrupted into Urbebentum; it is also found in the writings of St. Gregory the Great.
During the Gothic War, Orvieto was defended by the Goths for a long time. Later, it fell into the hands of the Lombards (606). From the latter end of the tenth century the city was governed by consuls, who, however, took the oath of fealty to the bishop; but from 1201 it governed itself through a podestà (in that year, the Bishop Richard) and a captain of the people. On account of its position, Orvieto was often chosen by the popes as a place of refuge and Adrian IV fortified it. A "Studium Generale" was granted to the city by Gregory XI in 1337. In the middle of the thirteenth century, bitter feuds arose between the Filipeschi and the Monaldeschi families, and were not quelled until the city came under the rule of Ermanno Monaldeschi, whom Cardinal Albornoz reduced to obedience to the Holy See. One of the first convents of the Dominican Order was built at Orvieto (1220); and in 1288 there was founded in the town a monastery of Armenian monks. In 1199 the martyrdom of St. Pietro Parenzo took place at Orvieto; he was a Roman whom Innocent III had sent to govern that city with a view to suppressing the Patarian movement that Ermanno of Parma and Gottardo of Marsi had roused in the town.
The cathedral of Orvieto is one of the most beautiful churches in Italy; it was begun in 1285, and is of the Gothic style, with three naves; its tripartite façade was a conception of Lorenzo Maitani, and is embellished in its lower portion with scenes from the Old and New Testaments, and in its upper part with mosaics and statues of the Blessed Virgin, the Prophets, and the Apostles. The walls in the interior of the edifice are built of layers of Travertine marble and of basalt; the choir is adorned with frescoes, illustrating the life of the Blessed Virgin; they are by Ugolino di Prete Ilario, Peter di Puccio, and Anthony of Viterbo; the stalls of the choir are of inlaid work. The chapel on the right, called Our Lady of San Brizio, was painted by the Blessed Angelico of Fiesole ("Christ Glorified", "Last Judgment", and "The Prophets", done in 1447) and by Luca Signorelli ("Fall of Antichrist", "Resurrection of the Dead", "Damned and Blessed", etc.); Michelangelo took inspiration from these paintings for his "Last Judgment" of the Sistine Chapel; there is, also by Signorelli, the "Burial of Jesus", and there are several sculptures by Scalza (1572), among them the group of the Pietà, chiselled from a single block of marble. The chapel on the opposite side, called "of the Corporal", contains the large reliquary in which is preserved the corporal of the miracle of Bolsena (see below). This receptacle was made by order of Bishop Bertrand dei Monaldeschi, by the Sienese Ugolino di Mæstro Vieri (1337); it is of silver, adorned with enamellings that represent thePassion of Jesus and the miracle; the frescoes of the walls, by Ugolino (1357-64), also represent the miracle. In the palace of the popes, built by Boniface VIII, is the civic museum, which contains Etruscan antiquities and works of art that are, for the greater part, from the cathedral. Among the other notable churches of Orvieto are San Giovenale, which contains remnants of ancient frescoes, and San Andrea, which has a dodecagon tower; in 1220 Pierre d'Artois was consecrated King of Jerusalem by Honorius III in this church.
The first known Bishop of Orvieto was John (about 590), and in 591 appears a Bishop Candidus; among its other prelates were Constantino Medici, O.P., sent by Alexander IV in 1255 to Greece, where he died; Francesco Monaldeschi (1280), who did much for the construction of the cathedral. In 1528 Clement VII sought refuge at Orvieto, and while there ordered the construction of the "Pozzo di San Patrizio" (the well of St. Patrick), by Sangallo. Bishop Sebastiano Vanzi (1562) distinguished himself at the Council of Trent and built the seminary, which was enlarged afterwards by Cardinal Fausto Polo (1645) and by Giacomo Silvestri, the latter of whom gave to it the college and other property of the Jesuits (1773); Cardinal Paolo Antamori (1780) caused the history of the cathedral of Orvieto to be written by Guglielmo della Valle; and lastly G.B. Lambruschini (1807).
With the See of Orvieto has been united from time immemorial that of Bolsena (the ancient Volsinii), of the ruins of which there are still the remnants of the temple of Nortia, of the "Thermæ", or hot baths, of Sejanus, of the mausoleum of L. Canuelius, etc. According to Pliny, 2000 statues were taken to Rome from Volsinii, when the latter was destroyed in 254 B.C. In the Middle Ages, Bolsena had much to suffer from the neighbouring lords (Vico, Bisenzo, Cerbara, etc.), and from the Orvietans, who claimed dominion over it; while, in 1377, the town was sacked by the adventurer Hawkwood (Acuto). On the Island of Martana, in the lake near by, Amalasunta, daughter of Theodoricus and wife of Theodatus, was strangled. To this island, in the sixth century, was transferred the body of St. Christina, a virgin and martyr of Bolsena (297?), but it was later returned to the city; the church of this saint contains a reclining statue of her by Luca della Robbia; annexed to the church is an ancient Christian cemetery, and ancient Christian inscriptions are numerous at Bolsena. Three bishops of Volsinii are known: Gaudentius (499), Candidus (601), who, it appears, is not the Bishop of Orvieto of that name, and Agnellus (680).
The Miracle of Bolsena
The Miracle of Bolsena is not supported by strong historical evidence, and its tradition is not altogether consistent; for in the first place Urban IV makes no mention of it in the Bull by which he established the feast of Corpus Christi, although the miracle is said to have taken place in his day and to have determined him in his purpose of establishing the feast; likewise, the two biographers of Pope Urban impugn the truth of this tradition by their silence, i.e., Muratori, "Rerum Italicarum scriptores", III, pt. l, 400 sq.; and especially Thierricus Vallicoloris, who, in his life of the pope in Latin verse, describes in detail all the acts of the pontiff during the latter's stay at Orvieto, referring elsewhere also to the devotion of Urban in celebrating the Mass, and to the institution of the Feast of Corpus Christi, without at any time making allusion to the miracle at Bolsena. The latter is related in the inscription on a slab of red marble in the church of St. Christina, and is of later date than the canonization of St. Thomas Aquinas (1328). The oldest historical record of the miracle is contained in the enamel "histories" that adorn the front of the reliquary (1337-39). It is to be noted that in the narratives of the miracle cited by Fumi (Il Santuario, 73) the reliquary only is called "tabernaculum D.N.J.C.", or "tab . . . pro D.N.J.C." or, again, "tabernacolo del Corpo di Xpo."
In 1344 Clement VI, referring to this matter in a Brief, uses only the words "propter miraculum aliquod" (Pennazzi, 367); Gregory XI, in a Brief of 25 June, 1337, gives a short account of the miracle; and abundant reference to it is found later on (1435), in the sermons of the Dominican preacher Leonardo Mattei of Udine ("In festo Corp. Christi", xiv, ed. Venice, 1652, 59) and by St. Antoninus of Florence ("Chronica", III, 19, xiii, 1), the latter, however, does not say (as the local legend recites) that the priest doubted the Real Presence of Christ in the Holy Eucharist, but, merely that a few drops from the chalice fell upon the corporal. For the rest, a similar legend of the "blood-stained corporal" is quite frequent in the legendaries of even earlier date than the fourteenth century, and coincides with the great Eucharistic polemics of the ninth to the twelfth centuries. The reddish spots on the corporal of Bolsena, upon close observation, show the profile of a face of the type by which the Saviour is traditionally represented.
FUMI, Codice diplom. della città di Orvieto (Florence, 1884); Orvieto, note storiche (Città di Castello, 1891); Il duomo di Orvieto (Rome, 1891); Il Santuario del SS. Corporale nel duomo di Orvieto (Rome, 1896); CAPPELLETTI, Le Chiese d'Italia, V; ADAMI, Storia di Volseno (3 vols., 1737); PENNAZZI, Storia dell' Ostia e del Corporale, etc. (Montefiascone, 1731).
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Osaka
(Osachensis).
Osaka (Oye, great river; saka, cliff), one of the three municipal prefectures (ken) of Japan, is situated on both banks of the Yodo River and along the eastern shore of Osaka Bay. The second city in Japan in population, it far outstrips all other cities of the empire in wealth, commerce, and industries. The name Osaka apparently dates only from about 1492; previously the town was called Naniwa ("dashing waves", still used in poetry). According to our earliest information concerning the town, not undoubtedly genuine, it received its original name from Jinmu, first Emperor of Japan, who landed there about 660 B.C. In A.D. 313 Emperor Nintoku made it his capital. Various subsequent emperors (e.g. Kotoku in 645 and Shomu in 724) also resided there, but it was only after it had become in the sixteenth century a great Buddhist religious centre that the wealth and importance of the city began rapidly to increase. Fortified in 1534, it was the chief stronghold of the Buddhists during the bloody persecution to which they were subjected under Nobunaga. All efforts to dislodge them failed until, in obedience to the order of the emperor, they yielded up possession of the town in 1580. The true founder of the modern prosperity and importance of Osaka was undoubtedly Hideyoshi (see Japan). Recognizing that the strategic position of the town would enable him to dominate the daimyos of the south and west, he determined to make Osaka his capital, and built on the site of the great Buddhist monastery the Castle of Osaka — an admirable example of old Japanese architecture. The palace which he built within this castle has been placed by some authorities among the most glorious the world has ever seen; it was deliberately burned by the Tokugawa party in 1868, before they retreated to Yedo (now Tokio). Hideyoshi devoted himself sedulously to the improvement of the town, laying out new streets and causing the wealthy merchants of Fushumi and Sakai to immigrate thither. Situated in the middle of the richest agricultural district of Japan, the growth of Osaka has been unceasing during the last three centuries, although its commercial supremacy was for a time imperilled when the seat of government was transferred from Kioto to Yedo (1868). In 1871 a mint was established in Osaka, its management being entrusted to European officials. The port was opened to foreign trade in 1868, but, as the harbour was poor and unsuitable for large vessels, Kobe (20 miles west) attracted most of the foreign commerce especially after the establishment of railway connection between the cities in 1873. At present, however, an extensive scheme of improvement to render the harbour capable of accomodating the largest vessels is being executed, and, on its completion, Osaka will take first place in foreign, as in internal commerce. Judging from the rapid growth of its population (821,235 in 1898; 1,226,590 in 1908), Osaka should be in the near future the real metropolis of Japan. Intersected by a myriad of canals, the city is often called the "Venice of the East", while its numerous industries, among which cotton-spinning occupies a leading position, has won it the title of the "Manchester of Japan".
The diocese embraces the territory stretching from Lake Biwa and the confines of the imperial provinces of Jetchidzen, Mino, and Owari to the western shores of the island of Nippon, together with the adjacent islands (except Shikoku) belonging to this territory. While it was St. Francis Xavier's intention to proceed directly to Miyako (the modern Kioto), then the religious and political capital of Japan, it was not until 1559 that Christianity was first preached in the territory by Father Gaspar Vilela, S.J., founder of the Church in Miako. After converting about one hundred natives and fifteen bonzes, a plot against his life necessitated his temporary withdrawal, and the civil war, which for some years devastated the capital, afforded little opportunity for cultivating further the seeds of Christianity. Peace being restored, Christianity began again to make headway, and in September, 1564, we find five churches erected in the neighbourhood of the capital. By 1574 the number of faithful included many in the shogun's palace and even one of his brothers-in-law. Between 1577 and 1579 the converts in the Miako region were estimated at between 9000 and 10,000. In 1582 the central provinces contained 25,000 faithful, ministered to by five fathers and nine brothers of the Jesuit Order. When Hideyoshi determined to transfer the seat of government from Kioto to Osaka, Father Organtino, S.J., in accordance with the advice of Justus Ukondono, a Christian noble, petitioned the Taiko for a site for a church. His request was granted and the first church in Osaka was opened at Christmas, 1583. By 1585 the number of nobles baptized at Osaka was sixty-five. On the issue of the Taiko's edict banishing the missionaries and closing the churches (see Japan), there were in the eighteen leagues between Miako and Sakai twenty churches and 35,000 faithful. Though no European met with martyrdom during the first persecution, the sufferings of the Christians terrible; fifty churches and eight residences of the Jesuits in the central provinces were burned, although the churches in Osaka, Miako, and Sakai were spared. Henceforth until the Taiko's death the ministry had to be carried on secretly. In 1593 the Franciscan embassy from the Philippines arrived, and erected the Church of Our Lady of Portiuncula and a hospital for lepers in Miako. In the next year Franciscans established the Convent of Bethlehem in Osaka. (Concerning the persecution following the San Felipe incident see Japan; Nagasaki, Diocese of.) From Hideyoshi's death (1598) to 1613, the Church in Japan enjoyed comparative peace. At the court of Hideyori, the successor of Hideyoshi, were numerous Christians, several whom commanded his troops during the bombardment of Osaka(1615). A list of the Christians in Miako, Fushumi, Osaka, and Sakai having been drawn up in 1613, a decree was published at Miako on 11 Feb., 1614, ordering all to depart within five days. For details of the persecution, for which this decree was the signal and which within twenty-five years annihilated the Church in Japan, consult Deplace, "Le Catholicism au Japon", II (Mechlin, 1909). The first church in Osaka after the reopening of Japan to foreigners was erected by Father Cousin (now Bishop of Nagasaki) in 1869. The agnosticism of the Japanese and the general laxity of morals constitute formidable obstacles to the growth of Christianity. The mission is entrusted to the Paris Society of Foreign Missions. It was erected into a diocese on 16 March, 1888, the present bishop being Mgr Jules Chatron (elected 23 July, 1896). According to the latest statistics the diocese counts: 27 missionaries (3 native), 4 Marianite Brothers, 37 catechists, 16 sisters, 34 stations, 32 churches, 24 oratories, 4 schools with 419 pupils, 1 high-school with 100 pupils, 5 orphanages with 228 inmates, 32 hospitals, 3711Christians.
For bibliography, see Japan and Nagasaki.
THOMAS KENNEDY 
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Osbald
King of Northumbria, d. 799. Symeon of Durham (Historia Regum) tells us that when Ecfwald, a pious and just king, took up the reins of government in Northumbria on the expulsion of Ethelred, Osbald with another eorlderman named Athelheard collected a force early in 780 at Selectune (probably Silton in the North Riding of Yorkshire), and set fire to the house of Bearn, whom Huntingdon and Wendover call the king's justiciary. In 793 the deacon Alcuin addressed an affectionate but forcible letter to King Ethelred, Osbald, and Osberct, whom he calls most dear friends and children, urging them to flee from vices which lead to destruction and practise virtues by which we ascend to heaven. He points out the terrible lesson to be learnt from the iniquities and consequent destruction of former rulers. When King Ethelbert, who had been liberated from exile and reigned seven years, was murdered on 19 April, 796, at Corbe or Corebrygge (Corbridge), Osbald the "patrician" was chosen by some nobles of his nation as king, but, after a reign of only twenty-seven days, deserted by all the royal following and the nobles, he fled and took refuge with a few others on the island of Lindisfarne. Eardulf was then recalled from exile and crowned in May at St. Peter's, York, and reigned for the next ten years. Probably, when at Lindisfarne, Osbald received the letter sent to him in 796 by Alcuin. In this the latter states that for more than two years he has endeavoured to persuade Osbald to assume the monastic habit and fulfil the vow he had taken; but now he had gained a still worse reputation and more unhappy events had befallen him. He suspects him further of the murder of Ethelred, besides shedding the blood of nobles and people alike. He urges him not to add sin to sin by attempting his restoration to power. It should be more to his shame to lose his soul than to desert his impious comrades. Rather he should endeavour to the utmost to gain the reward not only of his own conversion, but that of others who are in exile with him. Finally he begs him frequently to have his letter read to him. Alcuin's advice bore fruit and Osbald with some brethren sailed from Lindisfarne to the land and king of the Picts. He became an abbot and, on his death, was buried in the church at York.
Symeon of Durham's Historia Regum, Surtees Soc., LI (1868), pp. 25, 37, 211, 219 (also in the Rolls Series); Alcuin's Letters in P.L., C-CI, nn. Xi and lxi and notes; Monumenta Alcuin, ed. Jaffe (Berlin, 1864), 184-195, 305.
S. ANSELM PARKER 
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Osbern
Hagiographer, sometimes confused with Osbert de Clare alias Osbern de Westminster, b. at Canterbury and brought up by Godric, who was dean from 1058-80. He became a monk, and later, prior of Christ Church, and was ordained by Archbishop Lanfranc. He died probably between 1088 and 1093. He was very skilful in music and is said to have written two treatises "De re musica" and "De vocum consonantiis" (Fétis, "Biog. Music.", Paris, 1870, VI, 383). But he is known best as translator of saints' lives from the Anglo-Saxon and as an original writer. William of Malmesbury (Gesta Regum, II, 166) praises the elegance of his style. Works: 1. "Vita S. Alphegi et de translatione S. Alphegi", written at Lanfranc's command, about 1080 when there arose some dispute concerning Alphege's sanctity; it is printed in "Acta SS.", April, II, 631; in Mabillon, "Acta SS. O.S. B", saec. Vi, 104; in P.L., CXLIX, 375; in Wharton, "Anglia Sacra", II, 122; see "Gesta Pontificum", in Rolls Series, 1870, p.33. 2. "Vita S. Dunstani" and "Liber Miraculorum Sancti Dunstani", written in 1070; printed in Mabillon op. Cit., saec. V, 644-84; in "Acta SS.", May, IV, 359; in P.L., CXXXVII, 407; and in Stubbs, "Memorials of St. Dunstan". The life given in Mabillon, op. Cit. (p. 684), is probably the work of Eadmer. 3. "Vita S. Odonis archiepiscopi Cantuariensis". From William of Malmesbury's "Gesta Pontif.", in Rools Series 1870, p. 24, we learn that Osbern wrote Odo's life, but the work has perished; the life in P.L., CXXXIII, 831 and Mabillon, op. Cit., saec v, 287 is not his. Wharton, in his "Anglia Sacra" (London, 1691), 75-87 published a life of St. Bregwin which was wrongly attributed to Osbern.
Stubbs, Memorials of S. Dunstan in Rolls Series: introduction and life; Hardy, Descrip. Catal. Of British History (1865); Wright, Biog. Brit. Lit. Anglo-Norman (London, 1846), 26; Kingsford in Dict. Nat. Biog. (London, 1909), s. v.; Ceillier, Auteurs sacres (Paris, 1858), s. v.
S. ANSELM PARKER 
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Osbern Bokenham
(Bokenam)
English Augustinian friar and poet, b. 1393 (the year in which the most famous of English Augustinians, John Capgrave, was also born); d. probably, in 1447. The assertion of Horstmann, his German editor, that Bokenham was born at Bookham, Surrey, appears to be contradicted by the friar's own statement that his birthplace was in the vicinity of a "pryory of blake [black] canons" which Mr. Sydney Lee (Dict. Nat. Biogr., V, 314) identifies with a famous house of Augustinian canons at Bokenham, now Old Buckenham, Norfolk. Bokenham may or may not have got some early schooling from these "blake canons", but he certainly spent five year as a young man in Italy, chiefly at Venice, making frequent pilgrimages to the great Italian centres of devotional life, Rome, of course, among them. His long residence in Italy, in a generation to which the memory of Petrarch (d. 1374) was still recent, must have been in itself something of a liberal education. Bokenham is known to have read both Cicero and Ovid — classical accomplishments not by any means a matter-of-course with young Englishmen destined to the ecclesiastical state in those days. Lydgate (d. 1451?) was among his contemporaries; Gover (d. 1402) and Chaucer (d. 1400) had been living in England in his boyhood, and had demonstrated the splendid possibilities of a language which for more than three centuries had been a mere rustic vernacular. His admission to the Order of Hermit-Friars of St. Augustine, whatever the exact date, certainly fell within the period of the order's greatest intellectual activity in England, when Dr. John Lowe (d., Bishop of Rochester, 1436) was making such valuable additions to the great Austin-Friars library in London. Bockenham finally became a professed religious in the Augustinian convent at Stoke Clare, Suffolk.
His writings were chiefly religious in theme and feeling. A "Dialogue" (printed in vol. VI of Dugdale's "Monasticon"), on the genealogy of a great Suffolk family, is attributed to Bokenham on internal evidence. The "Lyvys of Seyntys" he compiled chiefly from the "Legenda aurea" of Jacobus à Voragine. Those are the lives of twelve female saints, with an account of the legendary "11,000 virgins". Though valuable in a devotional sense, the "Lyvys of Seyntys" cannot be very seriously considered by modern hagiologists; but as illustrating the evolution of English literature, their historical value is inestimable. The language, described by its author as "of Suthfolke speche", is forced into the exotic form of ottava rima. This work, preserved among the Arundel MSS, in the British Museum, was printed for the Roxburghe Club in 1835; but Horstmann's edition (vol. I of Kölbing's "Altenglische Bibliothek') had appeared at Heilbronn two years earlier. Bokenham's ideas of religious humility are curiously illustrated by his using the names of several contemporary ladies of high rank as noms de plume to cover his own authorship.
Dict of Nat. Biogr. (London and New York, 1886), V. s.v.; STEELE, Monasteries and Religious Houses (London, New York, etc., 1903). The two printed editions of Bokenham's poem furnish material for critical study of his author.
E. MACPHERSON 
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Oscott (St. Mary's College)
In 1793, a number of the Catholic nobility and gentry of England formed a committee for the establishment of a school for the education of their sons and the clergy in an English atmosphere. The buildings at Oscott, intended for the bishop's residence, were accepted for the projected institution by agreement with Bishop Thomas Talbot, Vicar Apostolic of the Midland District. Oscott (anciently Auscot) is a hamlet in the Perry Barr township, in the parish of Handsworth, about four miles north of Birmingham, and at the extreme south of Staffordshire. A mission had been founded there at the close of the seventeenth century by Andrew Bromwich, a confessor of the faith.
Dr. John Bew, sometime president of St. Gregory's College, Paris, was nominated president in February, 1794. The first three boys entered in May, and the establishment was formally opened in November as a college for boys and ecclesiastics under the joint management of a committee of laymen and the bishop of the district. Structural additions were made, and the total number of boys rose to thirty-five. The outlook was gloomy, and when in 1808, the college with its liabilities was offered to Bishop Milner, he accepted it not without reluctance. Thus ended the Old Government. The New Government, under Milner's strenuous guidance, with Thomas Potts as president (1808-15) and Thomas Walsh (afterwards bishop of the district) as spiritual director, speedily changed the aspect of affairs. Milner invigorated the discipline, and improved the studies and liturgical observances. Important additions were made to the building, and the chapel of the Sacred Heart, the first on English soil, was opened in 1820. Francis Quick, a convert, held the office of president from 1816 to 1818. On the death of Bishop Milner in 1826, the president, Thomas Walsh (1818-1826) became Vicar Apostolic of the Midland District, and Henry Weedall became president (1824-40). Under the direction of the pious and courteous Weedall, the man who more than any other created the spirit of Oscott, the institution progressed till the buildings were no longer able to accommodate the number of pupils, Plans of a new college, on the lines of Wadham College, Oxford, were prepared by Joseph Potter, the cathedral architect of Lichfield. A rich and providential bequest, together with the gifts of the clergy and the faithful, supplied the means; and in less than three years a stately Gothic pile arose on an eminence two miles from the old college. The new edifice is situated at the extreme north of Warwickshire, some six miles from the centre of Birmingham, and was built on a piece of ground overgrown with heather and gorse at the edge of Sutton Coldfield common. The name of Oscott has been transferred to the new site, previously associated with the name of Jordan's Grave. Bishop Wiseman succeeded Weedall in 1840. His reputation as a scholar and his knowledge of men and affairs made his appointment in the early days of the Oxford Movement most opportune. During the forties and onwards, Oscott afforded the incoming clergymen from the Establishment a welcome, a home, and a place of study. In those years we meet with the names of LePage Renouf, St. George Mivart, John Brande Morris, H.E. Walker, T. Wilkinson, D.H. Haigh, C. Cholmondely, E. Estcourt, B. Smith, etc. Augustus Welby Pugin, himself a convert, taught and worked at Oscott. The saintly Passionist Father Dominic was received there when he came over from Italy to convert England in November, 1840. Father Ignatius Spencer resided and exercised a fruitful apostolate in the college from 1839 to 1846. Cardinal Newman referred gratefully to the fact that just after he had been received into the Church by Father Dominic at Littlemore, he at once found himself welcomed and housed at Oscott.oe In February, 1846, Newman and his community removed to Old Oscott at the suggestion of Bishop Wiseman. Newman called the old college Maryvale, a name which it still bears. There they remained in 1849.
Henry F.C. Logan was president from 1847 to 1848, John Moore from 1848 to 1853, and Msgr. Weedall from 1853 to 1859. The first Provincial Synod of the restored hierarchy of Westminster took place at Oscott in the summer of 1852, on which occasion Dr. Newman preached the sermon entitled The Second Spring. The second and third Provincial Synods were likewise held there in 1855 and 1859. After the presidency of George Morgan (1859-60) a distinguished period in the life of the college opened in the autumn of 1860, with the appointment of James Spencer Northcote. A scholar, a gentleman, an ideal educator, brought up amid the culture of Oxford, and since his conversion in 1846, saturated with the spirit of ancient Christian Rome, he was eminently the man for the time. he developed the scholastic work of the college, and brought it into line with the non-Catholic public schools. In 1863 Cardinal Wiseman and Msgr. Manning took part in the celebration of the silver jubilee of the new college. After Northcote's retirement in 1877 on account of ill health, John Hawksford (1877-80), Edward Acton (1880-4), and Msgr. J. H. Souter (1885-9) carried on and expanded the tradition they had inherited. But a new fashion, the memory doubtless of the Fitzgerald v. Northcote trial, and of the two outbreaks of sickness in the sixties, and the opening of the Oratory School at Edgbaston (May, 1859) under the direction of Dr. Newman, told against them. The roll of students declined steadily, and notwithstanding the enthusiastic celebration of the golden jubilee of the new college in 1888, the venerable institution was closed in July, 1889, to be opened in the September following as the ecclesiastical seminary for the Diocese of Birmingham.
The high prestige which St. Mary's College enjoyed for so long a time is due to the number of distinguished families of England, Ireland, and other countries, whose sons were educated within its walls, and to the solid piety and fine courteous tone by which Oscotians were recognised. Oscott counts among its alumni one cardinal and twenty bishops, many member of Parliament, and others distinguished in the diplomatic and military services.
In accord with the movement promoted by the early provincial synods of Westminster, Bishop Ullathorne established in 1872 the Birmingham diocesan seminary at Olton, a few miles south of Birmingham. He placed the Rev. Edward Ilsley (now bishop of the diocese) over it as rector, while he himself personally directed its spirit. The institution flourished, though the number of students averaged but twenty. Meanwhile Oscott maintained its own school of philosophers and theologians. Oscott, like Olton, suffered from financial strain. With a bold stroke Bishop Ilsley closed Oscott as a mixed college, sold the seminary buildings and estate, and gathered all his seminarists and teaching staff into the one greater seminary of St. Mary's, Oscott. The new institution began with thirty-six students in September, 1889, under the rectorship of the bishop. Subjects from other dioceses arrived, and in a year or town a maximum of eighty-six was reached. This success, combined with the advantages of a central position, a splendid site, commodious buildings, a beautiful chapel, and a rich library, led in 1897 to a conversion of Oscott, on the urgent initiative of Cardinal Vaughan, into a central seminary for seven of the midland southern dioceses of England, with Msgr. H. Parkinson as rector. The institution did its work well and progressively until the death of Cardinal Vaughan, when a new policy of concentration of diocesan resources commended itself to the ecclesiastical authorities, and the dissolution of the central seminary followed in 1909. From that date Oscott has continued its earlier work as the diocesan seminary tough admitting, as had been its custom, subjects from other dioceses. In the Birmingham seminary the lectures in theology and philosophy have invariably been given in Latin, and the usual scholastic discussions have supplemented the lectures. The course has been gradually improved the extension of philosophy to three years, by the addition of two years of physical science in connexion with philosophy. Ascetical theology has been taught regularly since 1873. Hebrew, Greek, Elocution, the history of philosophy and of religion, and also social science take the proper places in the curriculum. "Recreative" lectures by outsiders are frequently given, and the "Exchange" lectures, delivered alternately at Stonyhurst and at Oscott by the professors of each institution, have provided fruitful opportunities of intercourse.
The interior aspect of the college is like a glimpse of the old Catholic world. The windows of the cloisters and refectory are blazoned with the armorial bearings of ancient Catholic families. The walls are adorned with 260 oil paintings of religious subjects, mainly the gift of John, sixteenth Earl of Shrewsbury. Its libraries of 30,000 volumes include the "Harvington" library, dating back to the middle of the eighteenth century, the "Marini" library, purchased in Rome for the college in 1839 at the cost of 4,000 pounds, a valuable collection of early printed books, early books on the English Martyrs, the "Kirk" collection, MSS. and pamphlets, and the "Forbes" collection of Oriental and other memoirs, consisting in all of sixty large folio volumes. Among the numerous treasures of ecclesiastical art may be mentioned the collection of embroidery of the fifteenth, sixteenth and seventeenth centuries, the silver-gilt monstrance by an Antwerp artist of 1547, valued at 2,000 pounds, and the massive bronze lectern (early sixteenth century) from St. Peter's Louvain, which is an artistic achievement of the highest excellence.
HENRY PARKINSON 
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Osee
NAME AND COUNTRY
Osee (Hôsheá‘–Salvation), son of Beeri, was one of the Minor Prophets, and a subject of the Ephraimite Kingdom which he calls "the land", whose king is for him "our king", and the localities of which are familiar to him, while he speaks of Juda but seldom and does not even make mention of Jerusalem.
TIME OF HIS MINISTRY
According to the title of the book, Osee prophesied during the reign of Jeroboam II in Israel, and in the time of Ozias, Joatham, Achaz, and Ezechias, kings of Juda, hence from about 750 to 725 B. C. The title, however, is not quite satisfactory and does not seem to be the original one, or, at least, to have been preserved in its primitive form. None of the historical allusions with which the prophecy is filled appears to be connected with any event later than the reign of Manahem (circa 745-735); there is nothing concerning the Syro-Ephraimite war against Juda, nor the terrible intervention of Tiglath-Pileser III (734-733). The era of the Prophet, therefore, if it is to be judged from his writings, ought to be placed about 750-735; he was perhaps contemporaneous with the closing years of Amos and certainly with the first appearance of Isaias. The reign of Jeroboam II was marked by great and glorious external prosperity; but this prosperity contributed to make the political and religious decadence more rapid. Political dissolution was approaching. Zachary, son of Jeroboam, was assassinated after a reign of six months. His murderer, Sellum, retained the sceptre but one month, and was put to death by Manahem, who occupied the throne for ten years, 745-735. Israel was hastening to its ruin, which was to be completed by the taking of Samaria by Sargon (722).
THE BOOK OF OSEE
It always occupies the first place among the twelve minor prophets, most probably on account of its length. In point of time Amos preceded it. The book is divided into two distinct parts: cc. i-iii, and cc. iv-xiv.
(a) In the first part, Osee relates how, by order of Jahve, he wedded Gomer, a "wife of fornications", daughter of Debelaim, in order to have of her "children of fornications":–symbols, on the one hand, of Israel, the unfaithful spouse who gave to Baal the homage due to Jahve alone; and, on the other, figures of the children of Israel, who in the eyes of Jahve, are but adulterous children. The outraged husband incites the children against their guilty mother, whom he prepares to punish: while for the children themselves is reserved a fate in keeping with their origin. The first is named Jezrahel–the reigning dynasty is about to expiate the blood shed by its ancestor Jehu in the valley of Jezrahel. The second is a daughter, Lô-Ruhamah, "disgraced"–Jahve will be gracious no more to his people. The third is called Lô- ‘Ammi, "not my people"–Jahve will no longer recognize the children of Israel as his people. However, mercy will have the last word. Osee is commanded to receive Gomer again and to prepare her, by a temporary retirement, to renew conjugal intercourse–Israel was to prepare herself in captivity to resume with Jahve the relationship of husband and wife.
Is the marriage of Osee historical or purely allegorical? The hypothesis most in favour at present says that the marriage is historical, and the grounds for it are, (1) the obvious sense of the narrative; (2) the absence of any symbolical sense in the words Gomer and Debelaim; (3) that the second child is a daughter. It appears to us, however, with Davidson (Hastings, "Dict. of the Bible", II, 421 sqq.) and Van Hoonacker, that the first reason is not convincing. A careful reading of cc. i-iii discloses the fact that the action is extremely rapid, that the events are related merely in order to express a doctrine, and, moreover, they appear to take place within the single time requisite to one or two speeches. And yet, if these events are real, a large part of the Prophet's life must have been spent in these unsavoury circumstances. And again, the names of the children appear to have been bestowed just at the time that their meaning was explained to the people. This is especially the case with regard to the last child: "Call his name, Not my people: for you are not my people …" Another reason for doubting this hypothesis is that it is difficult to suppose that God ordered His Prophet to take an unfaithful wife mearely with a view to her being unfaithful and bearing him adulterous children. And how are we to explain the fact that the prophet retained her notwithstanding her adultery till after the birth of the third child, and again received her after she had been in the possession of another? That the second child was a daughter may be explained by dramatic instinct, or by some other sufficiently plausible motive. There remain the names Gomer and Debelaim. Van Hoonacker proposes as possible translations: consummation (imminent ruin), doomed to terrible scourges; or top (of perversity), addicted to the cakes of figs (oblations offered to Baal). Nestle also translates Bath Debelaim by daughter of the cakes of figs, but in the sense of a woman to be obtained at a small price (Zeitsch. für alttest. Wissenschaft, XXIX, 233 seq.). These are but conjectures; the obscurity may be due to our ignorance. Certain it is at least that the allegorical meaning, adopted by St. Jerome, satisfies critical exigencies and is more in conformity with the moral sense. The doctrinal meaning is identical in either case and that is the only consideration of real importance.
(b) The second part of the book is the practical and detailed application of the first. Van Hoonacker divides it into three sections, each of which terminated with a promise of salvation (iv-vii, 1a … vii, 1b-xi … xii-xiv). We may accept this division if we also admit his ingenious interpretation of vi, 11-viii, 1a:–And yet Juda, I shall graft on thee a branch (of Ephraim) when I shall re-establish my people; when I shall heal Israel. In the first section he speaks almost exclusively of religious and moral corruption. The princes and especially the priests are chiefly responsible for this and it is on them that the punishment will principally fall; and as he speaks simply of the "house of the king" it would appear that the dynasty of Jehu still occupied the throne. It is different in the following chapters. In vii, 1a- viii, the political and social disorders are especially emphasized. At home there are conspiracies, regicides, anarchy, while abroad alliances with foreign powers are sought. No doubt Menahem was already reigning. And yet the religious disorders remained the principal object of the prophet's reprobation. And in spite of all, mercy ever retains its prerogatives. Jahve will gather together again some day His scattered children. In the last section it is felt that the final catastrophe is close at hand; and, nevertheless, once again, love remains victorious. The book ends with a touching exhortation to the people to turn to God who on His part promises the most tempting blessings. An epiphonema reminds at last every one that the good and the wicked shall receive the retribution each has merited.
STYLE AND TEXT
St. Jerome has described in a few words the style of our Phrophet: "Osee commaticus est, et quasi per sententias loquens." (P. L., XXVIII, 1015.) An intense emotion overpowers the Prophet at the sight of his dying country. He manifests this grief in short broken phrases with little logical sequence, but in which is revealed a tender and afflicted heart. Unfortunately the notorious obscurity of the Prophet hides many details from our view; this obscurity is due also to many allusions which we cannot grasp, and to the imperfect condition of the text. The question has been raised as to whether we possess it at least in its substantial integrity. Some critics claim to have discovered two main series of interpolations; the first, of small extent, consists of texts relative to Juda; the second, which is of far greater importance, consists of the Messianic passages which, it is said, lie outside the range of the prophet's vision. It is possible to detect several probable glosses in the first series: the second assertion is purely arbitrary. The Messianic texts have all the characteristics of Osee's style; they are closely connected with the context and are entirely in accordance with his general doctrines.
TEACHING
It is fundamentally the same as that of Amos:–the same strict Monotheism, the same ethical conception which paves the way for the Beati pauperes and the worship which must be in spirit and in truth. Only Osee lays much more stress on the idolatry which perhaps had been increased in the interval and was in any case better known to the Ephraimite Prophet than to his Judean predecessor. And Amos had in return a much more extended historical and geographical horizon. Osee sees but the dying Israel. His characteristic point of view is the bond between Jahve and Israel. Jahve is the spouse of Israel, the bride of Jahve,–a profoundly philosophical and mystical image which appears here for the first time and which we find again in Jeremias, Ezechiel, Canticle of Canticles, Apocalypse, etc.
A. The Ancient Alliance
Jahve has taken to Himself His spouse by redeeming her out of the bondage of Egypt. He has united Himself to her on Sinai. The bride owed fidelity and exclusive love, trust, and obedience to the spouse; but alas! how has she observed the conjugal compact? Fidelity.–She has prostituted herself to the Baals and Astartes, degrading herself to the level of the infamous practices of the Canaanite high places. She has worshipped the calf of Samaria and has given herself up to every superstition. No doubt she has also paid homage to Jahve, but a homage wholly external and carnal instead of the adoration which must be above all things internal and which He Himself exacts: "With their flocks, and with their herds they shall go to seek the Lord, and shall not find him…" (v, 6). "For I desire mercy and not sacrifice: and the knowledge of God more than holocausts" (vi, 6). Trust has failed in like manner. Costly alliances were sought with other nations as though the protection of the spouse were not sufficient:–"Ephraim hath given gifts to his lovers (viii, 9). He hath made a covenant with the Assyrians, and carried oil into Egypt" (Vulg., xii, 1). The very favours which she has received from Jahve in her ingratitude she ascribes to false gods. She said: "I will go after my lovers, that gave me my bread, and my water, my wool, and my flax" (Vulg., ii, 5). Obedience:–All the laws which govern the pact of union have been violated: "Shall I write to him [Ephraim] my manifold laws which have been accounted as foreign" (viii, 12). It is a question here at least primarily of the Mosaic legislation. Osee and Amos in spite of contrary opinion knew at least in substance the contents of the Pentateuch. Anarchy is therefore rife in politics and religion: "They have reigned but not by me: they have been princes, and I knew not: of their silver, and their gold they have made idols to themselves" (viii, 4).
The root of all these evils is the absence of "knowledge of God" (iv-v) for which the priest especially and the princes are to blame, an absence of theoretical knowledge no doubt, but primarily of the practical knowledge which has love for its object. It is the absence of this practical knowledge chiefly that Osee laments. The Prophet employs yet another symbol for the bond of union. He sets forth in some exquisite lines the symbol of the chosen son. Jahve has given birth to Israel by redeeming it out of the bondage of Egypt. He has borne it in his arms, has guided its first feeble steps and sustained it with bonds of love; he has reared and nourished it (xi, 1 sq.) and the only return made by Ephraim is apostasy. Such is the history of the covenant. The day of retribution is at hand; it has even dawned in anarchy, civil war, and every kind of scourge. The consummation is imminent. It would seem that repentance itself would be unable to ward it off. As later Jeremias, so now Osee announces to his people with indescribable emotion the final ruin: Jezrahel "Disgraced". "Not my people." The children of Israel are about to go into exile, there they "shall sit many days without king, and without prince, and without sacrifice, and without altar, and without ephod and without teraphim" (iii, 4). National authority shall come to an end and public national religion will be no more.
B. The New Covenant
Yet the love of Jahve will change even this evil into a remedy. The unworldly princes now separated from the people, will no longer draw them into sin. The disappearance of the external national religion will cause the idolatrous sacrifices, symbols, and oracles to disappear at the same time. And the road will be open to salvation; it will come "at the end of days". Jahve cannot abandon forever His chosen son. At the very thought of it He is filled with compassion and his heart is stirred within him. Accordingly after having been the lion which roars against his guilty people He will roar against their enemies, and His children will come at the sound of His voice from all the lands of their exile (xi, 10 sq.). It will be, as it were, a new exodus from Egypt, Juda will be reinstated and a remnant of the tribe of Ephraim shall be joined with him (vi, 11- vii, 1a). "The children of Isreal shall return and shall seek the Lord their God, and David their king" (iii, 5). The new alliance shall never be broken: it shall be contracted in justice and in righteousness, in kindness and in love, in fidelity and knowledge of God. There shall be reconciliation with nature and peace among men and with God. Prosperity and unlimited extension of the people of God shall come to pass, and the children of this new kingdom shall be called the sons of the living God. Great shall be the day of Jezrahel (the day when "God will sow"); (ch. ii), ch. i, 1-3 (Vulg., i, 10-ii, 1) ought likely to be set at the end of ch. ii. Cf. Condamin in "Revue biblique", 1902, 386 sqq. This is an admirable sketch of the Church which Christ is to found seven and a half centuries later. The doctrine of Osee, like that of Amos, manifests a transcendence which his historical and religious surroundings cannot explain. Digitus Dei est hic.
Among Catholic commentaries cf. especially VAN HOONACKER, Les douze petits prophètes (Paris, 1908). Among Protestant works HARPER, A Critical and Exegetical Commentary on Amos and Hosea (Edinburgh, 1905), a commentary of Liberal tendencies.
JEAN CALÈS 
Transcribed by WGKofron 
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Osimo
DIOCESE OF OSIMO (AUXIMANA).
Diocese in the Province of Ascoli Piceno, Italy. Osimo was contained in the territory of the Donation of Pepin. In the conflicts between the popes and the Swabian emperors, it was Ghibelline; but remained faithful when in 1375, at the instigation of the Florentines, nearly all the cities of the Pontifical States rebelled against the Holy See. Among other rulers it had Pandolfo Malatesta (1416); Francesco Sforza (1435); and finally, Buccolino, who surrendered the city to the Holy See in 1494. Remnants of the Roman walls and baths still exist; the cathedral is of the eighth century, restored and enlarged by Bishop Gentilis (1205); the baptistery of the church of St. John the Baptist is notable; the communal palace possesses a collection of inscriptions; the Collegio Campana had among its students Leo XII and Pius VIII. Saints Florentius, Sisinnius, and Diocletius were martyrs of Osimo; the city venerates as its first bishop St. Leopardus, of unknown era; the first bishop of certain date is Fortunatus (649). Among its prelates were Vitalianus (743), and Gentilis (1177). Gregory IX transferred the see to Ricanati in 1240 to punish Osimo for its felony, but Bishop Rinaldo persuaded Urban IV to restore the see to Osimo, and the first bishop thereafter was St. Benvenuto Scotivoli (d. 1283), who was succeeded by Berardo Berardi, afterwards cardinal; C. Giovanni Uguccione (1320), who died in prison, for which reason the see was again suppressed, the bishops residing at Cingoli; Urban VI restored the diocese, and among its subsequent bishops were Antonino Ugolino Sinibaldi (1498); Cardinal Antonio M. Galli (1591); and the Dominican Cardinal Galamini (1620). Under Bishop Agostino Pipia, Benedict XIII re-established the Diocese of Cingoli, uniting it to that of Osimo.
Cingoli, an ancient city of Piceno, is frequently named in connexion with the war between Cæsar and Pompey; its cathedral of Santa Maria is of the seventeenth century; the Gothic church of Sant'Esuperanzio is a notable temple. The first known bishop of this see was Theodosius (495) succeeded by Julianus, who accompanied Pope Vigilius to Constantinople in 544; between the dates of Theodosius and Julianus is placed the incumbency of St. Esuperantius, whose history is legendary. No other bishops of Cingoli are known. The Diocese of Osimo is subject directly to the Holy See; it has 34 parishes, with 49,200 inhabitants, 2 religious houses of men, and 4 of women, 2 schools for boys and 2 for girls.
CAPPELLETTI, Le Chiese d'Italia, VII; MARTORELLI, Memorie storiche della città di Osimo (Venice, 1705); COMPAGNONI, Memorie della Chiesa e dei vescovi di Osimo (Rome, 1782).
U. BENIGNI 
Transcribed by Richard Hemphill
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Diocese of Osma
(OXOMENSIS)
The Diocese borders Burgos and Logroño on the north, Soria and Saragossa on the east, Soria and Guadalajara on the south, and Segovia on the west; and includes the civil provinces of Soria and Burgos, with a small portion of Segovia. It is the ancient Uxama and has 1250 inhabitants. Burgo de Osma, the episcopal see, has 3000. The origin of the diocese is obscure: some refer it to St. James the Apostle, others to the reign of Constantine the Great. Flórez alleges it only as "probable" that it existed in the first centuries when bishops, to escape persecution, used to establish their sees in obscure places; hence it might have been selected rather than Clunia, the capital of a judicial district. John, Bishop of Osma, signed the acts of the Synod of Toledo, in 597; Gregory signed at the synod of 610; Gila signed the acts of the fourth and fifth Councils of Toledo, and sent as his delegate to the eighth, Godescalchus, who afterwards succeeded him, and signed the eleventh; Severian signed at the twelfth, and Sonna at the thirteenth and sixteenth. After the Arab invasion the bishops of Osma continued, as titulars, in Asturias: a letter against Adoptionism, addressed to Elipandus, Archbishop of Toledo, is signed by Eterius, Bishop of Osma, and Beatus, a priest. The "Chronicon Albedense" mentions Felmirus, Bishop of Osma, in the time of Alfonso III (821).
The succession was then lost until Fernán Gonzalez, Count of Castile, conquered Osma, placing in its see Silo, a monk of Arlanza. The place was again lost, and the see with it; but eventually Alfonso VI called in the Cluniacs, under Bernardo Salvitá (later Archbishop of Toledo), and made Pierre de Vitunis, a French monk, Bishop of Osma. Then began protracted boundary disputes with the Bishops of Oca and of Burgos, compromised at the Council of Husillos, in Palencia, in 1088; others followed with the Bishops of Sigüenza and of Tarazona, to whose jurisdiction Alfonso the Fighter assigned the territory taken from Castile, finally settled in the time of Alfonso VII, at a council at Burgos, where Cardinal Guido was present as papal legate. After Vituris, the see was occupied by Pedro, formerly archdeacon of Toledo, canonized as St. Peter of Osma. Finding the old church in ruins he chose as the site for a new one El Espinar. His successor, the Frenchman, Raymond Salvitá, continued the boundary controversy and the building of the church, and, having been transferred to the See of Toledo, was succeeded by Beltrán (1128). To provide for the building of his church, Bishop Beltrán obtained a commutation of the Vow of Santiago for a visit and alms to Osma; he also founded the Confraternity of the True Cross, the brethren of which bound themselves to leave legacies for the building of the cathedral.
Bishop Diego de Acebes accompanied St. Dominic against the Albigenses. In 1232 Bishop Juan Dominguez, finding the cathedral again too small, rebuilt it, with the exception of some cloister chapels, still to be seen, spared out of respect for the memory of St. Peter of Osma. It is in the transition style from Romanesque to ogival, with later improvements and additions. Pedro Gonzalez, Cardinal de Mendoza, Bishop of Osma in 1478, built the marble pulpit. Bishop Pedro Acosta, who had previously occupied the See of Oporto, brought with him the Italian Giovanni di Juni, who (1540) embellished the re-table of the high altar with figures of St. Peter of Osma and St. Dominic, and also designed the university. Bishop Acosta founded (1557), in Aranda de Duero, the "Sancti Spiritus" convent of the Dominicans, and the chapel of the Santo Cristo del Milagro, originally designed as a chapel of St. Dominic de Guzmán. The organ on the right is the gift of Bishop Martin Carrillo in 1641, that on the left, of the chapter in 1765. The chapel of the Cristo del Milagro contains an altar and re-table, with an inscription giving the traditional legend, built by Bishop Andrés de Soto. With the assistance of Bishop Garcïa de Loaisa, Melendez de Gumiel, Dean of Osma, built the chapel of St. Peter, now the chief patron of the diocese. The chapel of Our Lady of the Thorn-bush, planned by Bishop Pedro Arastegui, corresponds to the Santo Christo. In 1506, Bishop Alonso Enriquez, rebuilt the cloisters. Between 1736 and 1744 Pedro Agustín de la Cuadra built the new tower adjoining the west wall in the Barocque style. Joaquín de Electa, confessor to Charles III, built a chapel for Juan de Palafox, Bishop of Osma, completed in 1781. The frescoes are by Mariano Maella.
The bishops of Osma were formerly lords of the city. At the petition of Bishop John II, Alfonso VIII issued a warrant confirming the lordship to the cathedral chapter, and left instructions that the lordship of Osma, with its castle, should be given to Bishop Mendo (1210-25) in recompense for his services at the battle of Las Navas de Tolosa (1212). King John I granted the castle of Osma to Bishop Pedro González de Frias, Bishop Pedro de Montoya surrounded Burgo with a wall, in 1456. Bishop Pedro Alvarez de Acosta founded the university at his own expense, and in 1578, adjacent to the cathedral, the consistorial buildings, prison, and public granary. Bishop Sebastian Perez (1582-83) transferred the seminary from the college of the university to the Casas del Cortijo (Farm Buildings), and Fernando de Acebedo (1610-15) began the Seminary of S. Domingo de Guzmán, which Bishop Joaquín Eleta reconstructed in 1783 after plans made by the engineer Sebastini. Sebastian de Arévalo rebuilt the Hospital of S. Agustin, founded in 1468 by Pedro de Montoya.
Soria, the capital, disputes with Osma the right to the episcopal see. There is the church of S. Pedro, restored by Alfonso I of Aragon, in 1108, and made collegiate in 1152 by John II, Bishop of Osma. Over the altar of the retro-choir is an "Entombment of Christ", by Titian. It was rebuilt by Bishop Acosta. Near Soria are the Romanesque ruins of the monastery of S. Juan de Duero and the hermitage of St. Saturius, patron of the city. The convent of La Merced at Soria once had for its superior the dramatist Gabriel Tellez (Tirso de Molina), to whom are due the building and painting of the sacristy of Nuestra Señora de la Merced.
CORVALÁN, Descripción histórica del Obispado de Osma (Madrid, 1788); DE QUIRÓS, Vida de S. Pedro de Osma; FLÓREZ, España sagrada, VII (Madrid, 1789); RABAL, España, sus monumentos . . . Soria (Barcelona, 1889); DE LA FUENTE, Historia de las Universidades de España, II (Madrid, 1885); Biografia eclesiástica (Madrid, 1848-68).
RAMÓN RUIZ AMADO. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Osnabrueck[[@Headword:Osnabrueck]]

Diocese of Osnabrück
(OSNABRUGENSIS)
This Diocese, directly subject to the Holy See, comprises, in the Prussian Province of Hanover, the civil districts of Osnabrück and Aurich (excepting Wilhelmshaven) and that part of Hanover situated on the west of the Weser. In 1910 it numbered 12 deaneries, 108 parishes, 153 pastoral stations, 271 secular and 12 regular priests, 204,500 Catholics. As Apostolic administrator, the bishop is Vicar Apostolic of the Northern Missions of Germany and Prefect-Apostolic of Schleswig-Holstein (see GERMANY, VICARIATE APOSTOLIC OF NORTHERN). According to the Bull "Impensa Romanorum" (26 March, 1824), he is elected by the chapter of the cathedral, composed of a dean, six canons, and four vicars, elected in turn by the bishop and by the chapter. Among the higher educational institutions of the diocese is the Gymnasium Carolinum, founded by Charlemagne; similar schools are at Meppen, Papenburg, and Osnabrück. The only religious communities of men are the Capuchin convent at Klemenswerth and the Apostolic School of the Marists at Meppen. The religious orders of women include Benedictines, Borromeans, Franciscans, Ursulines, and others.
The Romanesque cathedral of Sts. Crispin and Crispinian was built at the beginning of the twelfth century, and replaced the wooden church erected by Charlemagne. Later it took on Gothic embellishments, and in time became a treasury of precious objects ofmedieval art. Other fine churches are St. John's, Osnabrück, with three naves, Transition style (1256-1592), the Sacred Heart church (1897-1901), and the churches in Iburg, Lingen, Meppen, Kloster-Oesede, Bissendorf, Norden, Salzbergen, and others.
HISTORY
The foundation of the diocese is veiled in obscurity, for lack of authentic documents. Osnabrück is certainly the oldest see founded by Charlemagne in Saxony. The first bishop was St. Wiho (785-804); the second bishop, Meginhard, or Meingoz (804-33), was the real organizer of the see. The temporal possessions of the see, originally quite limited, grew in time, and its bishops exercised an extensive civil jurisdiction within the territory covered by their rights of immunity (q. v.). The temporal protectorate (Advocatia, Vogtei) exercised over so many medieval dioceses by laymen became after the twelfth century hereditary in the Amelung family, from whom it passed to Henry the Lion. After Henry's overthrow it fell to Count Simon of Tecklenburg and to his descendants, though the source of many conflicts with the bishops. In 1236 the Count of Tecklenburg was forced to renounce all jurisdiction over the town of Osnabrück, and the lands of the see, the chapter, and the parish churches. On the other hand, the bishop and chapter, from the thirteenth century on, spread their jurisdiction over many convents, churches, and hamlets. Scarcely any other German see freed itself so thoroughly from civil jurisdiction within its territory. The royal prerogatives were transferred little by little to the bishop, e. g., the holding of fairs and markets, rights of toll and coinage, forest and hunting rights, mining royalties, fortresses, etc., so that the bishop by the early part of the thirteenth century was the real governor of the civil territory of Osnabrück.
Among the prominent medieval bishops are Drogo (952-68); Conrad of Veltberg (1002); the learned Thietmar or Detmar (1003-22); Benno II (1067-88); Johann I (1001-10), who built the actual cathedral in place of the wooden one destroyed by fire in the time of his predecessor; Diethard I (1119-37) was the first bishop elected by the free choice of the cathedral clergy; Philip II (1141-73) ended the conflicts between his see and the Abbeys of Corvey and Hersfeld; Arnold (1137-1191) died a crusader before Akkon. In the time of Engelbert of Isenburg (1239-50), Bruno of Isenburg, and Conrad II of Rietberg (1269-97) the new orders of Franciscans, Dominicans, and Augustinians were received with favour. In the fourteenth and fifteenth centuries the power of the bishops waned before the increasing influence of the chapter, of the military servants (or knights) of the diocese, and of the town of Osnabrück. The latter sought to free itself from the bishop's sovereignty, but never became a free city of the empire. The see was almost continually engaged in warlike troubles and difficulties and had also to defend itself against the Bishops of Minden and Münster. From the fourteenth century on we meet many auxiliary bishops of Osnabrück, made necessary by the civil duties that absorbed the attention of the ordinary.
The successor of Bishop Conrad IV of Rietberg (1488-1508) was Eric of Brunswick (1508-32), simultaneously Bishop of Münster and Paderborn. He opposed the Reformers strongly and successfully. Franz of Waldeck (1533-53), also Bishop of Minden, acted, on the contrary, a very doubtful part. He offered little resistance to Lutheranism in Münster, though he vigorously opposed the Anabaptists; after 1543 he allowed in Osnabrück an evangelical service. But the chapter and the Dominicans opposed a German service that dispensed with all the characteristics of the Mass. In 1548 Bishop Franz promised to suppress the Reformation in Osnabrück, and to execute the Augsburg "Interim", but fulfilled his promise very indifferently; on his death-bed he receivedLutheran communions. His successor, John IV of Hoya (1553-74), was more Catholic, but was succeeded by three bishops of a Protestant temper: Henry III of Saxony (1574-85), Bernhard of Waldeck (1585-91), and Philip Sigismund (1591-1623). Under them the Reformation overran nearly the whole diocese.
In 1624 Cardinal Eitel Frederick of Hohenzollern became Bishop of Osnabrück, and called in the Jesuits. But he had scarcely begun his work when he died, and left to his successor, Francis of Wartenberg (1625-61), the task of executing the Counter-Reformation (q. v.). The city-council was purified of anti-Catholic elements, and the former Augustinian convent was turned over to the Jesuits. The Edict of Restitution was executed successfully by him, and in 1631 he founded a university at Osnabrück. But in 1633 Osnabrück was captured by the Swedes, the university was discontinued, Catholic religious exercises suppressed, and the see (1633-51) administered by the conquerors. By the Peace of Westphalia, the bishop succeeded in preventing the secularization of the see, as contemplated by the Swedes. Nevertheless, it was stipulated that henceforth a Catholic and a Protestant bishop (of the Augsburg Confession) would alternately hold the see. During the rule of the Protestant bishop, always chosen from the House of Brunswick-Lüneburg, the spiritual government of the Catholics was committed to the Archbishop of Cologne. Wartenberg was made cardinal in 1660, and was succeeded by the Protestant married "bishop", Ernest Augustus (1661-98), who transferred the residence to Hanover. He was succeeded by the Catholic bishop, Prince Charles Joseph of Lorraine, Bishop of Olmütz, later Archbishop of Trier (1698-1715). The Protestant Bishop Ernest Augustus (1715-21) was succeeded by Clemens August of Bavaria, Elector of Cologne (1721-61). The last bishop, Prince Frederick of England (1761-1803), later Duke of York, was, until his majority (1783), under the guardianship of his father, George III of England.
In 1803 the see, the chapter, the convents, and the Catholic charitable institutions were finally secularized. The territory of the see passed to Prussia in 1806, to the Kingdom of Westphalia in 1807, to France in 1810, and again to Hanover in 1814. Klemens von Gruben, titular Bishop of Paros, was made vicar Apostolic, and as such cared for the spiritual interests of the Catholic population. Under Leo XII the Bull "Impensa Romanorum Pontificum" (26 March, 1824) re-established the See of Osnabrück as an exempt see, i. e., immediately subject to Rome. This Bull, recognized by the civil authority, promised that, for the present, the Bishop of Hildesheim would be also Bishop of Osnabrück, but had to be represented at Osnabrück by a vicar-general and an auxiliary bishop, and this lasted for thirty years. Klemens von Gruben was succeeded by the auxiliary bishop Karl Anton von Lüpke, also administrator of the North German Missions. After his death new negotiations led to the endowment of an independent see. Pius IX, with the consent of King George V of Hanover, appointed Paulus Melchers of Münster, bishop, 3 August, 1857. In 1866 the territory of the diocese passed, with Hanover, to Prussia; Melchers became Archbishop of Cologne, and was succeeded in 1866 by Johannes Heinrich Beckmann (1866-78), who was succeeded by Bernard Höting (1882-98) after a vacancy of four years owing to the Kulturkampf. The present bishop (1911), Hubert Voss, was appointed 12 April, 1899.
MÖSER, Osnabrückische Geschichte (Osnabrück, 1768), also in MÖSER'S collected works, vols. VI-VIII (Berlin, 1843); SANDROFF, Antistitum Osnabrugensis ecclesiœ regesta (2 parts, Münster, 1785); F. E. STÜVE, Beschreibung und Geschichte des Hochstifts und des Fürstentums Osnabrück (Osnabrück, 1789); C. STÜVE, Gesch, des Hochstifts Osnabrück (Jena and Osnabrück, 1853, 1872, 1882), three pts.; MEURER, Das Bistum Osnabrück (Münster, 1856); MÖLLER, Gesch. der Weihbischöfe von Osnabrück (Lingen, 1887); Osnabrücker Urkundenbuch, ed. by PHILLIPS AND BÄR (4 vols., Osnabrück, 1892-1902); JOSTES, Die Kaiser- und Königsurkunden des Osnabrücker Landes (Münster, 1899); Osnabrücker Geschichtsquellen (Osnabrück, 1891-); SOPP, Die Entwicklung der Landesherrlichkeit im Fürstentum Osnabrück (Idstein, 1902); HOFFMEYER, Gesch. der Stadt und des Regierungsbezirks Osnabrück (Osnabrück, 1904); JAEGER, Die Schola Carolina Osnabrugensis (Osnabrück, 1904); numerous papers in Zeitschrift für vaterländische Gesch. und Altertumskunde (Münster, 1838-); and in Mitteilungen des Vereins für Geschichte und Landeskunde von Osnabrück (33 vols., Osnabrück, to 1909); Elenchus cleri diœceseos Osnabrugensis pro 1910 (Osnabrück, 1910); WÜRM, Führer von Osnabrück (2nd ed., 1906).
JOSEPH LINS. 
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Osorio Francisco Meneses
Spanish painter, b. at Seville, 1630; d. probably in the same place, 1705. It is extraordinary that so very little is known of his history. He was not only a pupil of Murillo, but by far the most perfect of his imitators, and undoubtedly many of the works commonly attributed to the master came from the brush of his pupil. We know that he was regarded by Murillo as his triend, that he was an intimate acquaintance of Juan Garzon, with whom he worked that he was at one time secretary and later on president of the Academy of Sevillo, and that while in that city he had a high reputation, not only for his skill, but also for his personal devoutness. This reputation, it is said, was somewhat discounted after his death, because it was considered that some of his copies of Murillo's works were so accurate that he should have signed the master's name. It was in fact suggested that two of his copies had been accepted as genuine works by Muiillo. On the other hand, these statements are declared by one Spanish author to have been made only with a view of discrediting Meneses. His principal work was painted for the church of Saint Martin at Madrid, and represents the Prophet Elijah. There is a fine work by him in the museum at Cadiz and in the museum at Seville, a picture dealing with the Order of St. Francis. A work representing St Catherine, which is preserved at Cadiz, is said to have had a special devotion for St. Philip Neri, and to have been buried in the church dedicated to that saint.
QUILLET, Dictionaire des Peintres Espagnols (Paris, 1816); PALOMINO DE CASTRO Y VELASCO, El Mundo Pictorico y Escala (Madrid, 1715); MAXWELL, Annals of the Artists of Spain (London, 1848); HUARD, Vie Complete des Peintres Espagnols (Paris, 1839).
GEORGE CHARLES WILLIAMSON 
Transcribed by Joseph P. Thomas
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Ostensorium (Monstrance)
(From ostendere, "to show").
Ostensorium means, in accordance with its etymology, a vessel designed for the more convenient exhibition of some object of piety. Both the name ostensorium and the kindred word monstrance (monstrancia, from monstrare) were originally applied to all kinds of vessels of goldsmith's or silversmith's work in which glass, crystal, etc. were so employed as to allow the contents to be readily distinguished, whether the object thus honoured were the Sacred Host itself or only the relic of some saint. Modern usage, at any rate so far as the English language is concerned, has limited both terms to vessels intended for the exposition of the Blessed Sacrament, and it is in this sense only that we use ostensorium here.
It is plain that the introduction of ostensoria must have been posterior to the period at which the practice of exposing the Blessed Sacrament or carrying it in procession first became familiar in the Church. This (as may be seen from the articles BENEDICTION OF THE BLESSED SACRAMENT, CORPUS CHRISTI, and EXPOSITION OF THE BLESSED SACRAMENT) cannot be assigned to an earlier date than the thirteenth century. At the same time, Lanfranc's constitutions for the monks of Christ Church, Canterbury (c. 1070), direct that in the Palm Sunday procession two priests vested in albs should carry a portable shrine (feretrum) "in which also the Body of the Lord ought to be deposited". Although there is here no suggestion that the Host should be exposed to view but rather the contrary, still we find that this English custom led, in at least one instance, to the construction of an elaborately decorated shrine for the carrying of the Blessed Sacrament on this special occasion. Simon, Abbot of St. Albans (1166-83), presented to the abbey a costly ark-shaped vessel adorned with enamels representing scenes of the Passion, which was to be used on Palm Sunday "that the faithful might see with what honour the most holy Body of Christ should be treated which at this season offered itself to be scourged, crucified and buried" ("Gesta Abbatum", Rolls Series, I, 191-92). That this, however, was in any proper sense an ostensorium in which the Host was exposed to view is not stated and cannot be assumed. At the same time it is highly probable that such ostensoria in the strict sense began to be constructed in the thirteenth century, and there are some vessels still in existence -- for example, an octagonal monstrance at Bari, bearing: the words "Hic Corpus Domini" -- which may very well belong to that date.
A large number of medieval ostensoria have been figured by Cahier and Martin (Mélanges Archéologiques, I and VII) and by other authorities, and though it is often difficult to distinguish between simple reliquaries and vessels intended for the exposition of the Blessed Sacrament, a certain line of development may be traced in the evolution of these latter. Father Cahier suggests with some probability (Mélanges, VII, 271) that while at first the ciborium itself was employed for carrying the Blessed Sacrament in processions, etc., the sides of the cup of the ciborium were at first prolonged by a cylinder of crystal or glass, and the ordinary cover superimposed. Such a vessel might have served for either purpose, viz., either for giving Communion or for carrying the Host visibly in procession. Soon, however, the practice of exposition became sufficiently common to seem to require an ostensorium for that express object, and for this the upright cylindrical vessel of crystal was at first retained, often with supports of an architectural character and with tabernacle work, niches, and statues. In the central cylinder a large Host was placed, being kept upright by being held in a lunette (q. v.) constructed for the purpose. Many medieval monstrances of this type are still in existence. Soon, however, it became clear that the ostensorium could be better adapted to the object of drawing all eyes to the Sacred Host itself by making the transparent portion of the vessel just of the size required, and surrounded, like the sun, with rays. Monstrances of this shape, dating from the fifteenth century, are also not uncommon, and for several hundred years past this has been by far the commonest form in practical use.
Of course the adoption of ostensoria for processions of the Blessed Sacrament was a gradual process, and, if we may trust the miniatures found in the liturgical books of the Middle Ages, the Sacred Host was often carried on such occasions in a closed ciborium. An early example of a special vessel constructed for this purpose is a gift made by Archbishop Robert Courtney, an Englishman by birth, who died in 1324, to his cathedral church of Reims. He bequeathed with other ornaments "a golden cross set with precious stones and having a crystal in the middle, in which is placed the Body of Christ, and is carried in procession upon the feast of the most holy Sacrament." In a curious instance mentioned by Bergner (Handbuchd. Kirch. Kunstaltert mer in Deutschland, 356) a casket constructed in 1205 at Augsburg, to hold a miraculous Host from which blood had trickled, had an aperture bored in it more than a century later to allow the Host to be seen. Very probably a similar plan was sometimes adopted with vessels which are more strictly Eucharistic. Early medieval inventories often allow us to form an idea, of the rapid extension of the use of monstrances. In the inventories of the thirteenth century they are seldom or never mentioned, but in the fifteenth century they have become a feature in all larger churches. Thus at St. Paul's, London, in 1245 and 1298 we find no mention of anything like an ostensorium, but in 1402 we have record of the "cross of crystal to put the Body of Christ in and to carry it upon the feast of Corpus Christi and atEaster". At Durham we hear of "a goodly shrine ordained to be carried on Corpus Christi day in procession, and called 'Corpus Christi Shrine', all finely gilded, a goodly thing; to behold, and on the height of the said shrine was a four-square box all of crystal wherein was enclosed the Holy Sacrament of the Altar, and it was carried the same day with iiij priests" (Rites of Durham, c. lvi). But in the greater English churches a preference seems to have been shown connected no doubt with the ceremonial of the Eastersepulchre, for a form of monstrance which reproduced the figure of Our Lord, the Sacred Host being inserted behind a crystal door in the breast. This, at any rate, was case, i.e. in the Lincoln, Salisbury, and other famous cathedrals. These statues, however, for the exposition of the Blessed Eucharist seem to have been of comparatively late date. On the continent, and more particularly in Spain, a fashion seems to have been introduced in the sixteenth century of constructing ostensoria of enormous size, standing six, seven, or even, feet in height, and weighing many hundreds pounds. Of course it was necessary that in such cases the shrine in which the Blessed Sacrament was more immediately contained should be detachable, so that it could be used for giving benediction. The great monstrance of the cathedral of Toledo, which is more than twelve feet high, and the construction of which occupied in all more than 100 years, is adorned with 260 statuettes, one of the largest of which is said to be made of the gold brought byColumbus from the New World.
In the language of the older liturgical manuals ostensorium is not infrequently called tabernaculum, and it is under that name that a special blessing is provided for it in the "Pontificale Romanum". Several other designations are also in use, of which the commonest in perhaps custodia, though this is also a specially applied to the sort of transparent pyx in which Sacred Host is immediately secured. In Scotland, before the reformation, an ostensorium was commonly called a "eucharist", in England a "monstre or "monstral". The orb and rays of a monstrance should at least be of silver or silver gilt, and it is recommended that it should be surmounted by a cross.
An excellent chapter in CORBLET, Histoire du Sacrement de l'Eucharistie, II (Paris, 1882), gives a general account with a description of many famous ostensoria. SCHROD in Kirchenlexikon, s.v. Monstranz; RAIBLE, Der Tabenakel einst und jetzt (Freiburg, 1908); THURSTON, Benediction of the Blessed Sacrament in The Month (July, 1901); OTTE, Handbuch der kirchlichen Kunst-Arch ologie, I, (Leipzig, 1883), 208-210; MARTIN AND CAHIER, Mélanges arch ologiques, I, VII (Paris, 1847-75); REUSSENS, Archéologie chrétienne, II, 334 sqq.; BARBER DE MONTAULT, Les ostensoires du XIVe siècle en Limousin in the Congrès Archéolog. de France, 1879, 555-590. See also articles too numerous to specify in the Revue de l'Art Chrétien and the Zeitschrift für christliche Kunst, where many excellent reproductions of medieval monstrances will be found.
HERBERT THURSTON 
Transcribed by Wm Stuart French, Jr. 
Dedicated to Rev. Robert E. O'Kane
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Ostia and Velletri
SUBURBICARIAN DIOCESE OF OSTIA AND VELLETRI (OSTIENSIS ET VELITERNENSIS).
Near Rome, central Italy. Ostia, now a small borough, was the ancient port of Rome, the first Roman colony founded by Ancus Marcius, chiefly to exploit the salt deposits. Prior to Imperial times, it had no harbour, the mouth of the Tiber affording the only shelter for shipping; the Emperor Claudius, therefore, built an artificial harbour at Ostia, and Trajan afterwards built a basin there, and enlarged the canal by which the harbour communicated with the Tiber. Here a new city sprang up, called Portus Romanus, which was embellished by Marcus Aurelius and other emperors, and connected with Rome by a new way, the Via Portuensis, along the right bank of the Tiber. With the decay of the Empire, Ostia and Portus decayed, and in the tenth century the basin of Portus had become a marsh. Between 827 and 844 Gregory IV restored the city, fortified it against the Saracens, and gave it the name of Gregoriopolis.
Leo IV defeated the Saracen fleet at Ostia in 847, and stretched a chain across the Tiber. Ostia was afterwards fortified by Cardinal Ugolino (Gregory IX), by Cardinal Giuliano della Rovere (Julius II), and by Paul III, while Paul V, in 1612, reopened the basin north of the Tiber. Excavations at Ostia were begun under Pius VII; they disclosed the forum, a theatre, three temples, the sanctuaries of Mithra and of the Magna Mater, the emporium, and a great many inscriptions.
Not counting St. Cyriacus, martyr, and Maximus the bishop who, according to the Acts of St. Laurence, consecrated Pope Dionysius in 269, the first Bishop of Ostia was Maximus, A. D. 313. We know from St. Augustine that the Bishop of Ostia sometimes consecrated the pope. St. Monica (q. v.) died at Ostia, and was buried in the church of St. Aurea, though her body was transferred, later, to Rome. The great hospital which St. Gallicanus built at Ostia was a noted establishment. As early as 707, the Bishop of Ostia resided at Rome, holding the office of bibliothecarius sanctæ ecclesiæ. The popes later on employed them in the administration of the Universal Church, especially in legations. They were among the bishops who took turns in exercising the pontifical functions during vacancies of the Holy See, and who became known as episcopi cardinales, or "cardinal bishops". Among the Bishops of Ostia were Georgius, who in 755 accompanied Stephen III to France; Donatus, who was sent by Nicholas I to Constantinople in 866 to deal with the case of Photius, but was stopped at the Byzantine frontier. In 869 this Donatus was head of the legation to the Council of Constantinople and to Bulgaria. Others were: Blessed Gregory (1037); St. Peter Damian (1058); Gerard of Châtillon (1072) and Otho of Châtillon (Urban II) (1077), who served as legates on various occasions, and were both imprisoned by Henry IV; Leo Marsicanus, also called Ostiensis (1101), the chronicler; Lambert Faganini (1117) (Honorius II); Alberic (1135), legate in the Holy Land, where he presided over the Council of Jerusalem, and also in England and France. Hugo (1150) was the first to bear the double title of Ostia and Velletri.
Velletri (Velitræ) is an ancient city of the Volscians, which, in 494 B. C., became a Latin colony, but revolted in 393, and was among the first of Rome's enemies in the Latin War, for which reason, in 338, the walls of the town were destroyed, while its inhabitants were taken to Rome to people the Trastevere, their lands being distributed among colonists. Velletri was the home of the family of Augustus. In its later history, the battle of Velletri (1744) is famous. The cemetery near the Villa Borgia shows the great antiquity of Christianity in this region. The first known Bishop of Velletri was Adeodatus (about 464); Joannes, in 592, was entrusted by Gregory the Great with the care of the Diocese of Tres Tabernæ (Three Taverns), now Cisterna (see ALBANO). From the eighth century, Velletri again had bishops of its own; of whom the last recorded was Joannes (868). Another see, united with Velletri, is that of Norma (Norba); its territory is a deserted, malarial country; only one of its bishops, who lived in the tenth century, is known. Other bishops of Velletri, before the union of the sees, were Gaudiosus (Gaudericus), one of the legates to the Council of Constantinople (869), and Joannes, who, in 1058, usurped the pontifical Throne, under the name of Benedict X.
Among the successors of Hugo in the united sees were Ubaldo Allucingoli (Lucius III); Ugolino de'Conti, 1206 (Gregory IX); Rinaldo de'Conti (Alexander IV); Petrus a Tarantasia, O.P., 1272 (Innocent V); Latino Malabranca Orsini (1278), a great statesman and diplomat; Nicolò Boccasino, O.P. (Benedict IX); Nicolò da Prato, the pacifier of Tuscany (1304). During the Avignon period, all the bishops of Ostia were Frenchmen, residing at Avignon or serving as legates; the most famous of them was Pierre d'Etain (1373), who persuaded Urban V to go to Rome. During the schism, each of the rival popes appointed a Bishop of Ostia. Among the legitimate bishops may be mentioned William of Estouteville (1461), who built the episcopal palace; Giuliano della Rovere (Julius II); Alessandro Farnese, 1524 (Paul III); Gian Pietro Carafa, 1534 (Paul IV); Alessandro Farnese (1580), who restored the cathedral; Antonio M. Sauli (1623), founder of a Basilian monastery; Domenico Ginnasio (1683), who restored the cathedral and founded a hospital at Ostia; Bartholommeo Pacca; Louis Micara (1844).
The united dioceses have 16 parishes, with 34,000 inhabitants, 5 religious houses of men and 5 of nuns, 1 educational establishment for male students, and 3 for girls.
CAPPELLETTI, Le Chiese d'Italia, I; BORGIA, Istoria della Chiesa e città di Velletri (Nocera, 1723).
U. BENIGNI 
Transcribed by Richard Hemphill
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Ostiensis
Surname of LEO MARSICANUS, Benedictine chronicler, b. about 1045; d. 22 May, 1115, 1116, or 1117. He belonged to an old noble family, and at the age of fourteen entered Monte Cassino, where his talents soon won him the regard of Abbot Desiderius, later Pope Victor III. Desiderius entrusted his education to the future Cardinal Aldemar. On the completion of his studies, Ostiensis became librarian and archivist of the monastery, and, as such, his main task was to settle, in accordance with the existing documents, all disputes concerning landed property in which the monastery became involved. Abbot Oderisius, who succeeded Desiderius, urged Ostiensis to write a history of the monastery, but, on account of his numerous duties, he was unable to give himself entirely to the work. Paschal II created him Cardinal Bishop of Ostia. In the conflict between the pope and Henry V, Ostiensis vigorously defended the papacy. His unfinished chronicle, originally called "Legenda sancti Benedicti longa", treats the period between 529 and 1075; Petrus Diaconus continued it to 1139. Trustworthy and impartial, the chronicle is a valuable mine of information for the history of Lower Italy, but as the documents on which the narrative rests are still extant, it has no special importance for our knowledge of the time. It was first edited under the title, "Chronica sacri monasterii Casinensis auctore Leone cardinal episcopo Ostiensi", by Abbot Angelus de Nuce (Paris, 1668); then by Wattenbach in "Monumenta Germaniae: Scriptores", VII, 574-727, and Migne in "P.L.", CLXXIII, 479-763. Ostiensis has left several lesser works: "Narratio de consecratione ecclesiarum a Desiderio et Oderisio in Monte Casino aedificatarum" (P.L., CLXXIII, 997-1002), and "Vita sancti Mennatis eremitae et confessoris" (edited in part, P.L., CLXXIII, 989-92).
GATTULA, Hist. abbatiae Casinensis (Venice, 1733), 879; POTTHAST, Bibl. hist. medii avi, I (Berlin, 1896), 718; WATTENBACH, Deutschlands Geschichtsquellen, II (Berlin, 1894), 236-8.
PATRICIUS SCHLAGER 
Transcribed by Joseph E. O'Connor
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Ostracine
Titular see and suffragan of Pelusium in Augustamnica prima. Pliny (Hist. naturalis, V, xiv) places the town sixty-five miles from Pelusium. Ptolemy (IV, v, 6) locates it in Cassiotis, between Mount Cassius and Rhinocolura. We learn from Josephus ("Bellum Jud.", IV, xi, 5) that Vespasian stopped there with his army on the way from Egypt into Palestine; the city then had no ramparts. It received its water from the Delta by a canal. A Roman garrison was stationed there. Hierocles, George of Cyprus, and other geographers always mention it as in Augustamnica. Le Quien (Oriens christianus, II, 545) speaks of three bishops, Theoctistus, Serapion, and Abraham, who lived in the fourth and fifth centuries. There is at present in this region, near the sea, a small town called Straki, which probably replaced Ostracine.
AMELINEAU, La Geographie de l'Egypte a l'epoque copte (Paris, 1893), 288.
S. VAILHÉ 
Transcribed by Joseph E. O'Connor

Ostrogoths[[@Headword:Ostrogoths]]

Ostrogoths
One of the two chief tribes of the Goths, a Germanic people. Their traditions relate that the Goths originally lived on both sides of the Baltic Sea, in Scandinavia and on the Continent. Their oldest habitations recorded in history were situated on the right bank of the Vistula. They left these, all or in part, about the middle of the second century, and settled near the Black Sea, between the Don and Danube. Thence they emerged frequently to attack and pillage the cities of Greece and Asia Minor, and fought continuously with the Romans and the neighbouring Germanic tribes. The emperor Decius fell in battle with them in 251. Crossing the Danube into Thracia in 269 they were defeated by Claudius; Aurelian drove them back across the Danube and gave them Dacia. We now find the Ostrogoths east of the River Dniester, and the Visigoths to the west. During the reign of Constantine they again attempted to cross the Danube but were repulsed. During the years 350-75 the Goths were united under the leadership of Ermanaric, the Ostrogoth. In 375 they were conquered by the Huns. Some escaped into the Crimea, where they retained their language up to the sixteenth century; the mass of the people, however, remained in their own lands and paid tribute to the Huns; but were otherwise fairly independent and elected their own kings. When the empire of the Huns collapsed after the death of Attila (453), the Ostrogoths regained independence. Their old lands between Don and Danube, however, they had to surrender to the Huns, while they obtained Pannonia from the Romans. Theodoric, the Amaling, who was their king from 474 or 475, fought with the Byzantine emperor Zeno at various times, although he obtained peaceful relations during most of his reign. He endeavoured to secure permanent domiciles for his people. In 488 he started for Italy, aided and abetted by Zeno. Theodoric defeated Odoacer, who reigned as king in Italy, and founded in 493 the great Ostrogothic Empire, which included Italy, Sicily, Dalmatia, Upper Rhaetia, and later on Provence, with the capital Ravenna, and which stood under Byzantine suzerainty. Theodoric dreamed of an amalgamation of the Teutons and the Romans, of a Germanic state, in which the Ostrogoths were to dominate. He succeeded in establishing law and order in his lands; Roman art and literature flourished. He was tolerant towards the Catholic Church and did not interfere in dogmatic matters. He remained as neutral as possible towards the pope, though he exercised a preponderant influence in the affairs of the papacy. He and his people were Arians and Theodoric considered himself as protector and chief representative of the sect. His successor did not possess the necessary vigour and ability to continue this work. His daughter Amalasvintha succeeded him in 526, first as regent for her son Athalaric, and after the latter's death, in 534, as queen. She was assassinated by her cousin Theodahad, the rightful heir to the throne. The Byzantine emperor Justinian now made himself her avenger and declared war upon the Ostrogoths. His general Belisarius captured Naples in 536. In place of the incompetent Theodahad the Goths chose Witiches as king, but he also proved to be an incapable general. Belisarius succeeded in entering Ravenna in 539 and in taking Witiches prisoner. After his recall in 540, the Goths reconquered Italy under their new king Totila. In 544 Belisarius appeared once more and the war was continued with varying success. In 551 Narses became commander-in-chief in place of Belisarius, and in the following year he defeated Totila at Taginae in the Apennines. Totila was killed in the battle. The survivors of the Ostrogoths chose Teja as their king, but were practically annihilated in the battle near Mount Vesuvius in 553, after a desperate struggle in which Teja was killed. Their last fortress fell in 555, after which the Ostrogoths disappear. The few survivors mingled with other peoples and nations; some were romanized in Italy, and others wandered north where they disappeared among the various Germanic tribes. Italy became a Byzantine province.
BRADLEY, The Goths (London, 1898); DAHN, Die Könige der Germanen, II-IV (Würzburg, 1861-66); MANSO, Geschichte des ostgotischen Reichs in Italien (Breslau, 1824); HODGKIN, Italy and her invaders, III, IV (London, 1885); HARTMANN, Das italienische Königreich (Gotha, 1897); WIETERSHEIM, Geschichte der Völkerwanderung, I, II (Leipzig, 1880, 81).
KLEMENS LÖFFLER 
Transcribed by Michael Waggoner
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Otfried of Weissenburg
He is the oldest German poet known by name, author of the "Evangelienbuch", a rhymed version of the Gospels, flourished in the ninth century, but the exact dates of his life are unknown. He was probably born at or near Weissenburg in Alsace, where he also seems to have received his earliest education. Later on he studied at Fulda under the famous Rabanus Maurus, who was abbot there after 822 and presided over the monastic school. After completing his studies, Otfried returned to Weissenburg and entered the well-known Benedictine abbey there, becoming prefect of the abbey-school. He was notary there in 851. At Weissenburg he began his great poem, the "Liber evangeliorum theotisce conscriptus", the completion of which occupied the greater part of his life. It was dedicated to King Louis the German and to Bishop Salomo of Constance, to both of whom rhymed epistles are addressed in the Franconian dialect. The poet also addressed an epistle in Latin prose to Bishop Liutbert of Mainz to gain official approbation for his work. Hence the poem must have been finished some time between 863, when Liutbert became archbishop, and 871, when Salomo died. In the letter to Liutbert, Otfried tells us that he undertook to write the poem at the request of some of the brethren and of a venerable lady, whose name is not mentioned, for the express purpose of supplanting the worldly poetry that found such favour with the people. He furthermore wished to make known the story of the Gospels to those who did not know Latin. The poem itself is in strophic form and contains some 15,000 lines. It is divided into five books, with reference to the five senses, which are to be purified and sanctified by the reading of the sacred story. The first book narrates the Nativity of Christ; the second and third, His Teachings and Miracles; the fourth, the Passion; the fifth, the Resurrection, Ascension, and Last Judgment. Between the narrative portions chapters are inserted superscribed "Moraliter", "Spiritaliter", "Mystice", in which the events narrated are interpreted allegorically and symbolically.
While Otfried bases his work chiefly on the Vulgate, he also makes use of the writings of Rabanus, Bede, and Alcuin, as well as those of St. Jerome, St. Augustine, and others. In fact he is more of a theologian than a poet, though some passages show undeniable poetic talent. Still, the poem is far inferior to the "Heiland" (q. y.), and never became really popular. Particularly noteworthy is the opening chapter of the first book, where the author explains his reasons for writing in German, and not in Latin. This passage glows with a noble patriotism; the Franks are praised with sincere enthusiasm and are favourably compared with the Greeks and Romans. In form, Otfried's poem marks an epoch in German literature: it is the first poem to employ rhyme instead of the old Germanic alliteration, though the rhyme is still very imperfect, being often mere assonance, with frequent traces of alliteration. Three almost complete manuscripts of the work are preserved, at Vienna, Heidelberg, and Munich; fragments of a fourth are found at Berlin, Wolfenbüttel, and Bonn. The Vienna codex is the best. Otfried was noticed as early as 1495 by the Abbot of Tritheim, and passages from his poem appeared in print as early as 1531, in the "Libri tres rerum Germanicarum" of Beatus Rhenanus. An edition then appeared at Basle, 1571, with a preface by Mathias Flacius, of Illyria. Graff, who published an edition at Königsberg, 1831, called the poem "Krist", but that name is now obsolete. Modern editions are those of Kelle (3 vols., Ratisbon, 1856-81), Piper (Paderborn, 1878, and Freiburg, 1882-84), and Erdmann in Zacher's "Germanistische Handbibliothek", V (Halle, 1882). Modern German versions have been made by Rapp (Stuttgart, 1858) and Kelle (1870).
See introductions to the editions of KELLE, PIPER, and ERDMANN. Also, LACHMANN, Otfrid in Kleinere Schriften, I (Berlin, 1876), 449-60; SCHÖNBACH, Otfridstudien in Zeitschrift für deutsches Altertum, 38-40; SCHÜTZE, Beiträge zur Poetik Otfrids (Kiel, 1887); MARTIN in Allgemeine Deutsche Biographie, XXIV, 529 sq.; PLUMHOFF, Beiträge zu den Quellen Otfrids (Kiel, 1898).
ARTHUR F. J. REMY. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Othlo
(OTLOH)
A Benedictine monk of St. Emmeran's, Ratisbon, born 1013 in the Diocese of Freising; died 1072. Having made his studies at Tegernsee and Hersfeld, he was called to Würzburg by Bishop Meginhard on account of his skill in writing. He entered the Benedictine Order, 1032, at St. Emmeran's in Ratisbon, was appointed dean, 1055, and entrusted with the care of the monastic school. To escape the oppressions of Bishop Otto he fled to Fulda in 1062 where he remained until 1067, when, after a short stay at Amorbach, he returned to Ratisbon and employed his time in literary work. In his early days he had a great relish for the Classics, especially for Lucan, but later he thought them not suited for religious, and tried to replace the heathen authors by writings of his own which served for education and edification. Othlo is praised as modest and pious; he was opposed to dialectics, not out of lack of education but because he wished to be untrammelled by set words and forms. He is accused of having originated the legend of the transfer of the relics of St. Denis the Areopagite to Ratisbon, and also of having forged many letters of exemption for his abbey (Lechner in "Neues Archiv", XXV, 627, and "Zeitschr. für kath. Theol.", XXXI, 18). Among his writings are: "Dialogus de suis tentationibus, varia fortuna et scriptis", which marked the beginning of autobiography in the Middle Ages (Mabillon, "Anal. nov.", IV, 107); Life of St. Wolfgang of Ratisbon ("Acta SS.", Nov., II, 1, 565); Life of St. Boniface, compiled from the letters of the saint found at Fulda; Life of St. Alto (partly in "Acta SS.", Feb., II, 359 and entire in "Mon. Ger. hist.: Scriptores", XV, 2,843); Life of St. Magnus ("Acta SS.", Sept., II, 701). In Pez ("Thesaurus", III, 143-613) are found: "Dialogus de tribus quæstionibus", treating of the symbolism of the number three; "De promissionis bonorum et malorum causis"; "De cursu spirituali"; "De translatione s. Dionysii e Francia in Germaniam", a fragment; "De miraculo quod nuper accidit cuidam laico"; "De admonitione clericorum et laicorum"; "De spirituali doctrina", in hexameters; "Liber Proverbiorum"; "Sermo in natali apostolorum"; "Liber visionum tum suarum tum aliorum". His collected works are found in Migne (P. L., CXLVI, 27-434).
ESSER in Kirchenlex., s. v.; Allg. d. Biographie; WATTENBACH, Geschichtsquellen, II, 65; MICHAEL, Gesch, des deutsch. Volkes, III (Freiburg, 1903), 19; HAUCH, Kirchengesch. deutschl., III, 968, IV, 80, 94.
FRANCIS MERSHMAN. 
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Otranto
ARCHDIOCESE OF OTRANTO (HYDRUNTINA).
Otranto is a city of the Province of Lecce, Apulia, Southern Italy, situated in a fertile region, and once famous for its breed of horses. It was an ancient Greek colony, which, in the wars of Pyrrhus and of Hannibal, was against Rome. As it is the nearest port to the eastern coast of the Adriatic Sea, it was more important than Brindisi, under the Roman emperors. In the eighth century, it was for some time in the possession of Arichis, Duke of Benevento (758-87). Having come again under Byzantine rule, it was among the last cities of Apulia to surrender to Robert Guiscard (1068), and then became part of the Principality of Taranto. In the Middle Ages the Jews had a school there. In 1480 there occurred the sack of Otranto by the Turks, in which 12,000 men are said to have perished — among them, Bishop Stephen Pendinelli, who was sawn to death; the "valley of the martyrs" still recalls that dreadful event. On other occasions, as in 1537, the Turks landed at Otranto, but they were repulsed. In 1804, the city was obliged to harbour a French garrison that was established there to watch the movements of the English fleet; and in 1810, Napoleon gave Otranto in fief to Fouché.
The cathedral of Otranto is a work of Count Roger I (1088), and was adorned later (about 1163), by Bishop Jonathas, with a mosaic floor; the same Count Roger also founded a Basilian monastery here, which, under Abbot Nicetas, became a place of study; its library was nearly all bought by Bessarion. The first known bishop of this see was Petrus, to whom St. Gregory the Great refers in 596; and there is record of his two successors; they were Sabinus (599) and Petrus (601); Bishop Marcus (about 807) is believed to be the author of the office for Holy Saturday; Petrus (958) was raised to the dignity of metropolitan by Polyeuctus, Patriarch of Constantinople (956-70), with the obligation to establish the Greek Rite throughout the province. The Latin Rite was introduced again after the Norman conquest, but the Greek Rite remained in use in several towns of the archdiocese and of its suffragans, until the sixteenth century. Bishop Jacob IV (1378), also Patriarch of Jerusalem, had a part in the schism of the West, for which reason he was imprisoned by Charles of Anjou, and compelled to abjure publicly; after that, however, he betook himself to Avignon; Peter Anthony of Capua (1536) distinguished himself at the Council of Trent; Francis M. dall'Aste (1596) was author of "Memorabilia Hydruntinæ Ecclesiæ".
In 1818 Castro, formerly a suffragan of Otranto, was united to it. Castro's bishops are known from 1137; among them was John Parisi, killed in 1296 by Canon Hector, of Otranto.
The suffragans of Otranto are Gallipoli, Lecce, and Ugento; the archdiocese has 56 parishes, 100,200 inhabitants, 4 religious houses of men, 11 of women, 2 schools for boys, and 9 for girls.
CAPPELLETTI, Le Chiese d'Italia; XXI.
U. BENIGNI 
Transcribed by Richard Hemphill
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Ottmar Luscinius
(NACHTGALL)
An Alsatian Humanist, b. at Strasburg, 1487; d. at Freiburg, 1537. After receiving instruction at Strasburg from Jacob Wimppheling, he went in 1508 to Paris, where he studied Latin under Faustus Andrelini and Greek under Hieronymus Aleander. He then studied canon law at Louvain, Padua, and Vienna, and in the last city music also under Wolfgang Grefinger. Subsequently he travelled in Greece and Asia Minor, returning to Strasburg in 1514. Here he became associated with Wimppheling and Sebastian Brant and mingled in literary circles. In 1515 he was appointed organist at the church of St. Thomas, and also received a vicariate, as he was a priest. In addition he taught both in the school of the Knights Hospitallers and in the cathedral school. He spread in Strasburg his own enthusiasm for the Greek language and literature, and published Greek manuals, collections of examples, and an edition of Lucian with a translation. In 1515 he also published a book on the elements of music (Institutiones musicae), and in 1516 issued a revised edition of the "Rosella" of Baptista Trovamala's compendium of cases of conscience. The most important of his later works are: (1) an edition (1518) of the Commentary on the Pauline Epistles, then ascribed to Bishop Haimo of Halberstadt. In the introduction Luscinius condemns Scholasticism and champions the study of the Bible; (2) an exposition and translation of the Psalms (1524); (3) a harmony of the Gospels in Latin and German (1523-25); (4) the dialogue "Grunnius sophista" (1522), a defence of Humanistic studies; (5) a collection of anecdotes called "Loci ac sales mire festivi" (1524), written chiefly for scholarly circles and intended rather to entertain than to be satirical. It contains extracts from Greek and Roman authors, quotations from the Bible and the Fathers of the Church, and moral applications which consort but ill with the many coarse jests.
Luscinius went to Italy and there received the degree of Doctor of Law. In 1520 he lost his position at St. Thomas's, and failed to obtain a prebend which he had expected, but he was soon made a canon of St. Stephen's at Strasburg. In 1523 he went to Augsburg, and there became a teacher of the Bible and of Greek at the monastery of St. Ulrich. Although a zealous Humanist and an opponent of Scholasticism, Luscinius did not become a supporter of the Reformation. For a time, however, he certainly seems to have been friendly to it, and to have approved of the doctrine of salvation by faith alone. But disputes, which he held to be specious quibbling over words, were distasteful to him, and thus at the beginning he avoided taking sides. After 1525, however, he was regarded as a reliable adherent of the ancient Church. The Fugger made him preacher at the church of St. Moriz, and he became the most important champion of Catholicism at Augsburg, his sermons arousing the ill-will of the Evangelical party. In 1528, after he had repeatedly called the Evangelical preachers heretics, he was arrested and confined to his own house. In 1529 he was made cathedral preacher at Freiburg im Breisgau. Towards the end of his life he wished to enter the Carthusian monastery near Freiburg, but he was prevented by death. Luscinius was a very talented and versatile man — theologian, jurist, musician, and a widely known scholar in "the three languages".
KLEMENS LÖFFLER 
Transcribed by Gerald M. Knight
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Otto I, the Great
Roman emperor and German king, b. in 912; d. at Memleben, 7 May, 973; son of Henry I and his consort Mathilda. In 929 he married Edith, daughter of King Athelstan of England. He succeeded Henry as king in 936. His coronation at Aachen showed that the Carlovingian traditions of empire were still in force. Otto projected a strong central power, which was opposed by the German spirit of individualism. Otto's brother Henry headed those great insurrectionary movements which Otto was first obliged to suppress. The new Duke of Bavaria, Eberhard, refused to pay homage to the king. Otto subdued Bavaria and bestowed the ducal throne upon Arnulf's brother Berthold. This attitude towards the ducal, by the royal, power, now for the first time openly assumed, roused strong opposition. The Franks, ancient rivals of the Saxons, resented this absorption of power. The Frankish Duke Eberhard formed an alliance with Otto's half-brother, Thankmar, and with other disaffected nobles. Otto's younger brother Henry and the unruly Duke Eiselbert of Lorraine raised the banner of insurrection. Agitation was stirred up on the Rhine and in the royal Palatinate on the Saale. The affair first took a decisive turn when Dukes Eberhard and Giselbert fell in the battle of Andernach. The victory did not, however, result in absolute power. An internecine agitation in Franconia between the lesser nobles and the duchy favoured the king. Henry now became reconciled with his royal brother, but his insincerity was manifest when, shortly after, he conspired with the Archbishop of Mainz and the seditious border nobles to assassinate Otto. The plot was discovered. In 941 there was a final reconciliation. The monarchic principle had triumphed over the particularism of the nobles, and the way was paved for a reorganization of the constitution. Otto made good use of his success. The hereditary duchies were filled by men closely connected with the royal house. Franconia was held by Otto in his own possession; Lorraine fell to Conrad the Red, his son-in-law; his brother Henry received Bavaria, having meanwhile married Judith, daughter of the Bavarian duke; while Swabia was bestowed upon his son Ludolph. The power of these dukes was substantially reduced. Otto was manifestly endeavouring to restore their ancient official character to the duchies. This belittling of their political position suited his design to make his kingdom more and more the sole exponent of the imperial idea. It would have been a significant step in the right direction could he have made it an hereditary monarchy, and he worked energetically towards this object.
The apparently united realm now reverted to Charlemagne's policies in the regions where he had paved the way. The Southern races promoted the work of Germanizing and Christianizing in the adjacent Slav states, and by degrees German influence spread to the Oder and throughout Bohemia. The ancient idea of universal empire now possessed Otto's mind. He endeavoured to extend his suzerainty over France, Burgundy, and Italy, and welcomed the quarrel between Hugo of France and Ludwig IV, each of whom had married one of his sisters. King and dukes in France balanced the scales of power which Otto could grasp at any time as supreme arbitrator. With similar intent he turned the private quarrels of the reigning house of Burgundy to account. Conrad of Burgundy now appeared as Otto's protégé. More significant was the attitude he was about to assume towards the complicated situation in Italy. The spiritual and moral debasement in the Italian Peninsula was shocking, even in Rome. The names of Theodora and Marozia recall an unutterably sad chapter of church history. The disorder in the capital of Christendom was only a symptom of the conditions throughout Italy. Upper Italy witnessed the wars of Berengarius of Friuli, crowned emperor by Marozia's son, John X, against Rudolph II of Upper Burgundy. After the assassination of Berengarius in 924, the strife was renewed between this Rudolph and Hugo of Lower Burgundy. Hugo finally became sole ruler in Italy and assumed the imperial throne. But his supremacy was soon overthrown by Berengarius of Ivrea, against whom, also, there appeared a growing opposition in favour of Adelaide, the daughter of Rudolph II of Upper Burgundy, to suppress which Berengarius obtained forcible possession of the princess. All these disorders had been studied by Otto. Convinced of the significance of the ancient ideas of empire, he wished to subject Italy to his authority, basing his right upon his royal rank. In 951 he came to Italy, released Adelaide and married her, whilst Berengarius swore allegiance to him. Under the influence of the Roman Alberich, the son of Marozia, Pope Agapetus refused the imperial crown to the German king. But even without the coronation, the universality of his rule was apparent. He stood de facto at the head of the West. The royal power was now in need of the strongest support. New and dangerous insurrections demonstrated the lack of internal solidarity. Particularism once more raised its head. Otto's son Ludolph was the spirit of the new uprising. He demanded a share in the government and was especially irritated by the influence of Otto's Burgundian consort. The particularist element assembled in Ludolph's camp. It fermented throughout almost the entire duchy and broke out openly in many parts. The danger was more threatening than it had been in the first insurrection. On 954 the Magyars once more thronged into the empire. Owing to this crisis, the necessity for a strong, central power was generally recognized, and the insurrection died out. It was definitively terminated at the Imperial Diet of Auerstadt, where it was announced that Conrad and Ludolph had forfeited their duchies. Meanwhile the Magyar hordes surrounded Augsburg. Bishop Ulrich heroically defended the threatened city. In the great battle on the Lechfelde in 955, the Hungarian army was completely routed by Otto, who had advanced to the defence of the city. By this victory he freed Germany finally from the Hungarian peril. It marked a crisis in the history of the Magyar race, which now became independent and founded an empire with definite boundaries. It also caused Otto to realize that his great object of preventing the participation of power with the duchies was not attainable by force or through the prestige of his kingly rank. He at once endeavoured to obtain a strong support from the German Church throughout the empire.
The Ottonian system, a close alliance of the German realm with the Church, was begun. Charlemagne, too, had carried out the great conception of unity of Church and State, but the ecclesiastical idea had given a religious colouring to Frankish statesmanship, whilst Otto planned a State Church, with the spiritual hierarchy a mere branch of the interior government of the realm. In order to solve this problem Otto was first constrained to permeate the Church with new spiritual and moral life and also free himself from the dominion of the lay aristocracy. His own deeply religious nature was his best guarantee. Some part of the spirit of ascetic piety which distinguished his mother, Mathilda, was found also in the son; and his brother Bruno, later Archbishop of Cologne, as the clever representative of ecclesiastical views, also exercised a great influence upon the king's religious dispositions. The close union of Church and State had an equally salutary effect upon both of the powers concerned. By granting the Church such royal domains as were not in use, the State could devote its revenues to military purposes. For the united realms this situation was likewise rich in blessings, since under the protection of bishops, commerce and trade were developed on the great ecclesiastical estates, and the lower classes received from the Church protection against the nobles. The kingdom everywhere retained supremacy over the Church: the king could nominate bishops and abbots; the bishops were subject to the royal tribunals; and synods could only be called with the royal approval. The German court became the centre of religious and spiritual life. In the so-called Ottonian renaissance, however, women were chiefly concerned, led by women of the royal family: Mathilda, Gerberga, Judith, Adelaide, and Theophano. Quedlinburg, founded by Otto in 936, was an influential centre of culture. But this Ottonian system depended upon one premise: if it were to benefit the State, the king must control the Church. As a matter of fact, the supreme authority over the German Church was the pope. Yet Otto's policy of imperialism was rooted in the recognition of the above premise. The conquest of Italy should result in the subjection of the highest ecclesiastical authority to German royalty. Otto was consequently obliged to make this campaign; and the much discussed question of the motive dictating the imperial policy is resolved. The unworthy John XII was at that time reigning in Rome. He was the son of Alberich, the Tyrant of Rome, whose covetous glances were directed towards the Exarchate and the Pentapolis. A rival in these aspirations rose in the person of Berengarius who endeavoured to extend his rule over Rome. Otto complied with the pope's request for aid, which exactly suited his projected church policy. He had previously caused his son, Otto, a minor, to be elected and anointed king at the Diet of Worms in 961. He left his brother Bruno, and his natural son, Wilhelm, regents in Germany, and journeyed over the Brenner and thus to Rome, where he was crowned emperor on 2 Feb., 962. On this occasion the so-called Ottonian privilege was conferred, whose genuineness has been frequently, though unjustly, attacked. In its first part this privilege recalls the Pactum Illudovici of 817. It confirms the grants which the Church received from the Carlovingians and their successors. The second part goes back to the Constitution of Lothair (824), according to which the consecration of kings should not be permitted before swearing allegiance to the German ruler. When Otto marched against Berengarius, Pope John entered into treasonable relations with the emperor's enemies; whereupon Otto returned to Rome and forced the Romans to take an oath never to elect a pope without his own or his son's approval. John was deposed and a layman, Leo VIII, placed upon the papal throne. Then Berengarius was defeated in his turn and carried a prisoner to Bamberg. Once more Rome, always in a state of unrest, rose in arms. ,p>The exiled pope, John, forced his supplanter to flee. But John died in 964, and the Romans elected a new pope, Benedict V. The emperor energetically restored order and Leo was reinstated in his position. It was already apparent that the emperor really controlled the papacy which occupied the position of a mere link in the German constitution. The Ottonian system was of the greatest significance to Germany in her position towards the secular powers. How greatly the German King was strengthened through the close alliance between Church and State and how it enhanced the prestige of the empire, is evident from the progress that Teutonism and Christianity were making in Slav territory. Otto chose Magdeburg, for which he had a special attachment, as the local centre of this new civilization, and raised it to an archbishopric.
Recurring disorders now recalled him to Rome. The pope whom he had chosen, John XIII, found antagonists in the Roman nobility. The emperor performed his duties as protector of the Church with stern justice and punished the turbulent nobles. John XIII then crowned his son, Otto, emperor. As a logical consequence of his imperial policy, he now openly avowed his intention of acquiring Lower Italy. His supremacy would be absolutely safeguarded if he succeeded in gaining possession of the southern part of the peninsula. Otto, however, finally abandoned the war in the south. His son's prospect of obtaining a Byzantine princess for his bride turned the scale against it. The old German axiom of legitimacy, which was once more honoured in this marriage, was destined later on to revenge itself bitterly.
Otto was buried at Magdeburg. His contemporaries compared his tremendous physical strength to that of a lion. He was a Saxon through and through. In his youth he had learned all the arts of the profession of arms. Though subject to violent fits of temper, and conscious of his power and genius, he prayed devoutly as a child. A shrewd calculator, always convincing and always toiling, he correctly estimated the importance of diplomatic negotiations. He was a keen observer and possessed a fine knowledge of human nature which always enabled him to select the proper persons for important offices in the government.
KÖPKE AND DÖNNIGES, Jahrbücher des deutschen Reiches unter Otto dem Grossen (Berlin, 1838); KÖPKE AND DÜMMLER, Kaiser Otto der Grosse (Leipzig, 1876); FICKER, Das deutsche Kaiserreich in seinen universellen und nationalen Beziehungen (Innsbruck, 1861); VON SYBEL, Die deutsche Nation und das Kaiserreich (Düsseldorf, 1862); SACKUR, Die Quellen für den ersten Römerzug Ottos I in Strassburger Festschrift zur 46. Versammlung deutscher Philologen (Strasburg, 1901); SICKEL, Das Privilegium Otto I für die römische Kirche vom Jahre 962 (Innsbruck, 1883); MENKEL, Ottos I Beziehungen zu den deutschen Erzbischofen seiner Zeit und die Leistungen der letzteren für Staat, Kirche und Kultur (Program, Magdeburg, 1900); MITTAG, Erzbischof Friedrich von Mainz und die Politik Ottos des Grossen (Halle, 1895).
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Otto II
King of the Germans and Emperor of Rome, son of Otto I and Adelaide, b. 955; d. in Rome, 7 Dec., 983. In 961 he was elected king at Worms, and was crowned at Aix, 26 May. Frail in body, he possessed an intrepid and arbitrary spirit. With him began that extravagant policy of imperialism, which aimed at restoring the world boundaries of the ancients, and to encompass the Ancient Sea (the Mediterranean). Germany and Italy were to wield the balance of power. Reacting against this imperialistic policy was the revived strength of particularism. The conflict with the ducal House of Bavaria gave a dangerous aspect to affairs. In Bavaria (with Otto's approval) the duchess dowager Judith acted as regent for her son Henry. Upon coming of age he was given the Duchy of Bavaria in fee by Otto II, who, at the same time, invested Ludolph's son Otto with Swabia on the death of Duke Burchard, ignoring the latter's widow, Hedwig, a daughter of Judith. Henry, named the "Quarrelsome", supported by Abraham of Friesing, Boleslaw of Bohemia, and Mesislav of Poland, opposed this. The war finally ended by Judith being immured in a cloister and Henry declared to have forfeited his duchy. Ludolph's son Otto received the vacant ducal throne. The Eastmark was separated from Bavaria and given in fee to Luitpold of Babenberg, who laid the foundation of the future renown of his family. In 978 Lothair, who aspired to the acquisition of Western Germany, invaded Lorraine, and pillaged Aix where Otto narrowly escaped capture. But Lothair did not advance further. In Dortmund a war of reprisal was at once decided upon; with 60,000 men, Otto marched upon Paris, which he failed to take. Lothair, however, was obliged to come to terms, and in 980 the two kings met near Sedan, where Otto obtained an agreement securing the former boundaries.
In Rome, Crescentius, a son of Theodora, headed a disorderly factional government and sought to settle the affairs of the Holy See by coercion. Otto crossed the Alps and freed the papacy. While in Rome his mind became imbued with dreams of ancient imperialism; he would give his imperialistic policy a firm foundation by bringing all Italy under subjection. In Southern Italy the Byzantines and Saracens united against the German pretensions, and in 982 the war with these ancient powers commenced. Tarentum fell into the hands of the German king, but 15 July, 982, he was defeated near Capo Colonne, not far from Cotrone. This battle resulted in the surrender of Apulia and Calabria and destroyed the prestige of the imperial authority throughout Italy. The effect spread to the people of the North and the turbulent Slavs on the East, and shortly after the Danes and Wends rose up in arms. But Otto was victorious. The Christian mission, under the leadership of pilgrims of Passau, had made great progress in the territory of the Magyars. Then came the defeat in Calabria, whereupon all of Slavonia, particularly the heathen part, revolted against German sovereignty. The promising beginnings of German and Christian culture east of the Elbe, inaugurated by Otto, were destroyed. In Bohemia the ecclesiastical organization was thorougly established, but the emperor was unable to support the bishop whom he had placed there. On the Havel and the Spree Christianity was almost annihilated. Affairs were in equally bad condition among the Wends. The reign of Otto II has been justly called the period of martyrdom for the German Church. The missions which had been organized by Otto I were, with few exceptions, destroyed. Otto II now renewed the despotic policy towards the Saxonian border nobles and incited open discontent. In 983 he held an Imperial Diet where his son was elected king as Otto III and where the assembled nobles pledged their support. He departed with high hopes for Southern Italy. Fortune seemed to favour the imperial leaders, who expected to wipe out the disgrace suffered in the south. He chose a new pope, Peter of Pavia (John XIV). While in Rome he was stricken with malaria and was buried in St. Peter's. At the time of his death the relations of the empire towards the papacy were still undefined. He had been unable to maintain his political ascendency in Rome. His imperialistic policy had placed the restraints of progressive and pacific Christianity and Germanization on the borders; and he, pursuing fanciful dreams, believed that he might dare to transfer the goal of his policy to the south.
GIESEBRECHT, Jahrbücher des deutschen Reiches unter Otto II (Berlin, 1840); UHLIRZ, Jahrbücher des deutschen reiches unter Otto II u. Otto III (Leipzig, 1902); DETMER, Otto II bis zum Tode seines Vaters (Leipzig, 1878); MÜLLER-MANN, Die auswärtige Politik Kaiser Ottos II (Basle, 1898); MOLTMANN, Theophano, die Gemahlin Ottos II in ihrer Bedeutung für die Politik Otto I u. Otto II (Göttingen, 1873).
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Otto III
German king and Roman emperor, b. 980; d. at Paterno, 24 Jan., 1002. At the age of three he was elected king at Verona, in very restless times. Henry the Quarrelsome, the deposed Duke of Bavaria, claimed his guardianship. This nobleman wished for the imperial crown. To further his object he made an alliance with Lothair of France. Williger, Archbishop of Mainz, the leader of Otto's party, improved the situation. He induced Henry to release the imprisoned king, for which his Duchy of Bavaria was restored. Otto's mother, Theophano, now assumed the regency. She abandoned her husband's imperialistic policy and devoted herself entirely to furthering an alliance between Church and State. Her policy bore a broad national stamp. On her husband's death, this princess styled herself simply "Emperor" in Italy, though she was obliged for political reasons to acknowledge Crescentius as Patrician by her personal presence in Rome in 989. In France Louis V had died without heirs, and Hugh Capet was elected. This was the work of the French episcopate. Theophano was not able to prevent France from speedily freeing herself from German influence. The regent endeavoured to watch over the national questions of the Empire in the East. One of the greatest achievements of this empress was her success in maintaining feudal supremacy over Bohemia.
After her death, the less capable Adelaide assumed the regency. Unlike her predecessor, hers was not a nature fitted to rule; the Slavs rose on the eastern border, and the Normans were with difficulty held in check. She died in 999. The influence of these two women upon the education of the young king (who assumed the government in 994) was not slight. But two men exercised even greater influence on him: Johannes Nonentula, a protégé of Theophano, and Bernward of Hildesheim. The austere Bernward awakened in him inclinations to fanciful enthusiasm which coloured his dreams of empire.
Supported by the spiritual princes of the Empire, he marched into Italy. Here he behaved as though the Roman see were a metropolitan bishopric under the Empire. He it was who presided at synods and dared to revoke papal decisions, and who selected the popes. Like Charlemagne, he was convinced of the spiritual character of his imperial dignity, and deduced from this the necessity of setting the empire over the papacy. He raised a German, Bruno, to the Chair of Peter under the name of Gregory V. The new pope crowned Otto emperor 21 May, 996, but he did not act counter to the ancient claims of the Curia, and he emphasized the duties and rights of the popes.
Otto returned to Germany in 996. It was of the greatest consequence that in Bruno the papal throne contained a man who encouraged the ideas of the reform party for purification and spiritualization within the Church, and a consequent exaltation of the papacy. Harmonizing with this reform party was the ascetic movement within the Church, whose principal exponent was a native of Southern Italy called Nilus. Among his pupils was the Bohemian, Adalbert, second Bishop of Prague, who was at that time in Rome devoting himself entirely to mystical and ascetic enthusiasm. In 996 Otto met this remarkable man whom he succeeded in sending back to his see. As he scrupled returning to Bohemia, he went as missionary to the Prussian country, where he was put to death in 999. The emperor was affected by the grotesque piety of this man, and it had aroused ascetic inclinations in him also. Still another person obtained great influence over him: the learned Frenchman, Gerbert, who came to the Imperial court in 997.
In Rome, meanwhile, Crescentius had set up an antipope named John XVI and forced Gregory V to flee. In 998 Otto went to Rome, where he pronounced severe judgment upon those who had rebelled against his decisions. Gregory died in 999, and the emperor raised his friend Gerbert to the papacy as Sylvester II. He too, followed the ancient path of the Curia, and advocated papal supremacy over all Christendom. How was this consistent and energetic policy of the Curia to affect the youthful emperor's dreams of a fusion of the ideal state with the ideal church in an Augustan Theocracy? The interference with Italian affairs was now to react bitterly upon Germany. In 1000 Otto made a pilgrimage to the tomb of his friend Adelbert at Gnesen, where he erected an archbishopric destined to promote the emancipation of the Eastern Slavonians. He practised mortifications at the tomb of an ascetic, and thrilled with the highest ideas of his imperial dignity, he afterwards caused the tomb of Charlemagne at Aix to be opened. Before long his dreams of empire faded away. Everywhere there was fermentation throughout Italy. Otto, lingering in Rome, found himself, with the pope, obliged to abandon the city. In Germany the princes united in a national opposition to the new imperialism of this capricious sovereign. He had few supporters in his plan to reconquer the Eternal City. Only by recourse to arms could his body be brought to Aix, where recently his tomb has been discovered in the cathedral.
WILMANS, Jahrbücher des Deutschen Reiches unter Ottos III (Berlin, 1840); BENTZINGER, Das Leben der Kaiserin Adelheid, Gemahlin Ottos I., während der Regierung Ottos III (Breslau Dissertation, 1883); OTTO, Papst Gregor V (Münster Dissertation, 1881); LUX, Papst Silvester II Einfluss auf die Politik Kaiser Ottos III (Breslau, 1898); VOIGT, Adalbert von Prag (Berlin, 1898); SCHULTTESS, Papst Silvester II als Lehrer und Staatsmann (Hamburg, 1891); ZHARSKI, Die Slavenkriege zur Zeit Ottos III und die Pilgerfahrt nach Gnesen (Lemberg, 1882).
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Otto IV
German king and Roman emperor, b. at Argentau (Dept. of Orne), c. 1182; d. 19 May, 1218; son of Henry the Lion and of his wife Mathilda, daughter of King Henry II of England and sister of Richard Coeur de Lion. In the latter, by whom he was made Earl of March, Otto found a constant support. This connexion of the Guelphs with England encouraged Adolf of Cologne, upon the death of Henry VI and the election of Philip of Swabia by the Hohenstaufens, to proclaim Otto king, which took place in Cologne, on 9 June, 1198. The next aim of Otto was to obtain the confirmation of his position as head of the kingdom. The power of the Hohenstaufens was, however, too great. Otto and his followers hoped that Pope Innocent III, who was hostile to the Hohenstaufens, would espouse Otto's cause in the contest for the German throne. Innocent awaited developments. To him the individual was of little importance, his chief solicitude being for the recognition of the right to decide contested elections to the German throne, and, in consequence, his suzerainty over kingdom and empire. The year 1200 was favourable to Philip. He, however, made the mistake of taking possession of the episcopal See of Mainz in defiance of canonical regulations, whereupon Innocent declared for Otto. The year 1201 marked the beginning of energetic action on the part of the Curia in Otto's behalf. While the papal legate, Guido of Palestrina, constantly gained new friends to Otto's cause, the "sweet youth" (süsse junge Mann), as Walther von der Vogelweide calls Philip, remained inactive, protesting the while at the attitude of the pope. When, in 1203, Thuringia and Bohemia also deserted him, Philip's affairs were nearly hopeless. Otto had made the broadest concessions to the Holy See, wishing "to become King of the Romans through the favour of God and the pope". He confirmed the papacy in its secular possessions, relinquished the property of Mathilda of Tuscany, and even guaranteed to the pope the revenues of Sicily. He resigned all claims to dominion in Italy, promising to treat with the Romans and with the cities of Italy only in concurrence with the pope. The purpose of Innocent to become the overlord of Italy was thus all but accomplished. The moral results of this great contest for the throne were unfortunate. Princes and bishops shamelessly changed their party allegiance.
In 1204 the scale turned in Philip's favour. This was due to the fact that the whole north-western part of the kingdom became involved in the war for the succession in Holland, and could therefore manifest but little interest in the affairs of the Guelphs. The year 1205 saw a general desertion from Otto's cause, his dominion being finally limited to the city of Cologne and his possessions in Brunswick. The Archbishop of Cologne, Adolf, had also gone over to Philip's standard, upon which sentence of excommunication had been pronounced against him. The Diocese of Cologne was then subjected to all the confusion of a schism. In addition the city of Cologne finally fell into the hands of the Hohenstaufens. Without further delay, the pope withdrew his support from the apparently lost cause of the Guelphs, and began negotiations with the Hohenstaufens, in which he was joined by the other cities of Italy. After mutual concessions, the pope promised to acknowledge Philip and to crown him emperor. When about to deal the last crushing blow to the Guelphs, Philip was murdered by the Count Palatine Otto von Wittelsbach at Bamberg, on 21 June, 1208. The princes now rallied round Otto, who had shown his recognition of their right of election by coming forward once more as a candidate for the crown. Otto's next step was to take as his wife the daughter of his murdered enemy, which was an added incentive to the Hohenstaufens to yield themselves to his sway. On 11 November, 1208, he was once more elected, this time at Frankfort, which event was followed by a period of mutual understanding and a short term of peace for the kingdom. To ensure the support of the pope, Otto drew up a charter at Speyer on 22 March, 1209, in which he renewed the concessions previously made, and added others. He now promised not to prevent appeals regarding ecclesiastical affairs being made to the Holy See. Of the greatest significance was his act acknowledging the exclusive right of election of the cathedral chapter. In 1209 Otto journeyed to Rome to receive the imperial crown. On this occasion he did not come as a humble petitioner, but as German king to order the affairs of Italy and to bring about the re-establishment of its relations with his kingdom. As soon as the coronation was an accomplished fact (4 Oct., 1209), it was apparent that he intended to make the policy of the Hohenstaufens his own. His first step was to lay claim to Sicily. The pope, who must have feared a re-establishment of the dominion of Henry VI in lower Italy, excommunicated Otto on 18 October, 1210, and determined to place the young Hohenstaufen, Frederick II, upon the throne. The latter secured the support of France, and thus succeeded once more in winning the German princes to his cause. On the death of Otto's wife, a Hohenstaufen princess, the Hohenstaufen party completely abandoned his standard for that of Frederick. The renewed conflict between the Guelphs and the Hohenstaufens was not decided in Germany, but abroad. Conditions in the kingdom were so changed that foreign arms were destined to decide the contest for the German crown. So crushing was the defeat inflicted upon the Guelph and English forces by Philip Augustus at Bouvines (27 July, 1214), that Otto's cause was lost. Although he endeavoured in 1217 and 1218 to make a further effort to secure the throne, he met with no great success. Absolved from his excommunication, he died on 19 May, 1218, and was buried at St. Blasien in Brunswick.
LANGERFELDT, Kaiser Otto IV der Welfe (Hanover, 1872); WINKELMANN, Philipp von Schwaben und Otto IV von Braunschweig (2 vols., Leipzig, 1873-78); HURTER, Geschichte Papst Innocenz III und seiner Zeitgenossen (4 vols., Hamburg, 1834-72); GROTEFEND, Zur Charakteristik Philipps von Schwaben und Ottos IV von Braunschweig (Jena, 1886); SCHWEMER, Innocenz III und die deutsche Kirche während des Thronstreites von 1198-1208 (Strasburg, 1882); LUCHAIRE, Innocent III (1904).
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Otto of St. Blasien
Chronicler, b. about the middle of the twelfth century; d. 23 July, 1223, at St. Blasien in the Black Forest, Baden. Nothing is known of the events of his life. It is probable that in his later days he became abbot of the renowned Benedictine monastery of St. Blasien. He is known as the writer who continued the chronicles of Otto of Freising, like whom he possessed a great talent for presnting a clear survey of events. His language was lofty, and followed the model of the ancient classics. Like many of his contemporaries, he liked to aply the fixed formulas of Justinian to the German emperors, probably on the assumption, then widespread, that the Holy Roman Empire was only the continueation of the Roman Empire of the Caesars. His chronicles, written in the form of annals, "Ad librum VII chronici Ottonis Frisingensis episcopi continuatae historiae appendix sive Continuatio Sanblasiana", embrace the period from 1146 to 1209, that is the period from Conrad III to the murder of Philip of Swabia. Since he was distant in time from the facts he narrates, hsi accounts are wholly objective, even though he makes no concealment of his prejudice n favour f the Hohenstaufen, who in 1218 received the bailiwick of St. Blasien from the dukes of Zahringen. Yet, after Otto IV of Wittelsbach was rexognized as German emperor, he writes of him in the same objective way as of his predecessors. Nevertheless, without any apparent cause, the narrative breaks off at the coronation of Otto IV. Perhaps the chronicler shrank from describing the bloody party conflicts of the times. His chief sources were the "Gesta Friderici" and perhaps Alsatian chronicles. On the whole his statements may be trusted. It is only when he has to resort to oral reports that he becomes unreliable; this is especially the case in his chronology, though he is not to be reproached with intentional misrepresentation of facts for this reason. His chronicles were published by R. Wilmans in "Mon. Germ. Hist.: Script." (XX, pp. 304-34); they were translated into German by Horst Kohl in "Geschichtschreiber der deutschen Vorzeit" (12 century, vol. VIII, Leipzig, 1881, 2nd ed., 1894).
POTTHAST, Bibl. hist. medii aevi, II (Berlin, 1896), 884 sq.; THOMAE, Die Chronik d. Otto von St. B. kritisch untersucht (Leipzig, 1877); WATTENBACH, Deutschlands Geschichtsquellen, II (Berlin, 1894), 284 sq.
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Otto of Freising
Bishop and historian, b. between 1111 and 1114, d. at Morimond, Champagne, France, 22 September, 1158. He was the son of St. Leopold of Austria, and Agnes, daughter of Henry IV. Through his mother's first marriage with the Hohenstaufen Frederick I, Duke of Swabia, he was half-brother of Conrad III and uncle of Emperor Frederick Barbarossa. Like his younger brothers, he was early destined for the priesthood, and when scarcely more than a child he was made provost of the chapter of canons at Klosterneuberg, near Vienna, founded in 1114. For his education he was sent to the University of Paris, the centre of learning, philosophical, theological, and classical. On his journey home he and fifteen other noblemen entered the Cistercian Order at Morimond. It is not known what led him to take this sudden step. Within three years he was elected abbot of the monastery, but shortly afterwards, probably in the same year (1137 or 1138), was called to Freising as bishop, though he did not lay aside the habit of his order. As bishop he displayed a highly beneficent activity by founding and reforming monasteries, and zealously furthering scientific studies by introducing Aristotelian philosophy and scholastic disputations on the model of the University of Paris. As a result the school at Freising flourished anew. He removed many of the abuses that had crept in, in consequence of the investiture strife, and demanded back the properties of which the Church had been robbed. In every way he raised the prestige of the Church in Freising as against the nobility, and after bitter struggles freed it from the burdensome bailiwick of the Wittelsbach counts palatine. As prince of the German Empire and closely connected with the Hohenstaufen family, he possessed great influence, and used his high standing to adjust differences within the empire. He was especially active in bringing about a reconciliation between Frederick and Henry the Lion, and in restoring peace between the emperor and the pope. In 1147 he accompanied Conrad III on his unsuccessful crusade to the Holy Land. The part of the army entrusted to Otto was completely annihilated, and he himself returned home after undergoing the severest privations and facing the greatest dangers. Otto was to have accompanied Emperor Frederick on his march into Italy in 1158, but remained behind on account of ill-health. He went to France to attend the general chapter of his order, and died while revisiting the monastery of Morimond.
In addition to a short fragment of a history of Hildebrand (edited by Goldast, "Apologia pro Henrico IV", Hanover, 1611, 18 sqq.), two historical works by Otto of Freising are extant, the so-called "Chronicle" (Chronicon seu rerum ab initio mundi ad sua usque tempora 1146 libri VIII) and the "History of Emperor Frederick" (Gesta Friderici I imperatoris usque 1156 libri II). The "Chronicle", dedicated to the cleric Isingrim (perhaps Abbot of Ottobeuren), is a universal history in eight books based in the main on the great medieval chronicles, especially on Ekkehard, but also on the church histories of Rufinus and Orosius. Otto's work, however, is by no means a chronicle in the sense of its predecessors. He himself did not call it a chronicle, but gave it the title "De duabus civitatibus", since, as he asserted, he did not wish merely to enumerate the different events but to combine, as in a tragedy, a picture of the evil which abounded in his time. For this purpose he adheres closely to St. Augustine's teaching of two states, especially as elaborated in the "De Civitate Dei", though he also used the ideas of Orosius concerning the misery of the world. Although the doctrine of the two states as it appears in Otto's historical work can be variously interpreted, he undoubtedly wished to represent the conflict between the civitas Dei (City of God) and the civitas diaboli (City of the Devil), between the children of God and the cives Babyloniæ mundique amatores (citizens of Babylon and lovers of the world). Evidently his belief is, that after Christ the conflict between the mundane state of Babel and the Divine state of Israel changed into a conflict between Christianity and paganism or heresy. After the complete victory of Christianity, however, he treats almost exclusively of the civitas Dei, which then merges into the Church. Nevertheless, he is compelled to represent it in its earthly admixture as a corpus admixtum, in which the chosen ones must live and act side by side with the outcasts. Guided by these views, he gives a narrative in the first seven books extending from the creation of the world to the year 1146, while the eighth book depicts the Antichrist, the Second Coming, the Resurrection of the Dead, the Last Judgment, the end of the mundane state, and the beginning of the Divine state. Thus, through a unifying conception, he succeeded in representing the entire range of history as a connected whole, by which he became, if not the first, certainly the most important representative of the medieval philosophy of history. The work, which was spread in manuscripts, was first published in 1515 in Strasburg (ex oedibus M. Schureri). Wilmans issued a critical edition of it in "Monumenta Germ. Scriptores", XX (Hanover, 1868), pp. 115-301, and a German translation of the sixth and seventh books was published in Leipzig (1881, 1894).
Otto began his second historical work, "Gesta Friderici", almost ten years after the completion of his "Chronicle". But he could not finish it, and at his death entrusted the continuation of it to his chaplain Rahewin. Of course he had command of excellent, reliable sources, and therefore could reproduce verbatim a number of extremely important documents. Although a unifying thought is not so apparent in this work, it is not difficult to perceive that Otto here desired to prove that happiness in this world depends upon the harmonious co-operation of Church and State. Throughout the "Gesta" he endeavours to show that a happy state of peace followed the termination of the conflicts between the emperor and the pope at Frederick's accession to the throne. And even though the feeling of the world's misery (the so-called pessimism of Otto, or rather of the Middle Ages — cf. Hauck, "Kirchengeschichte", IV, 479 sqq.), which dominates his "Chronicle", crops up repeatedly, a spirit of "cheerful buoyancy" pervades the entire work, and the dramatis personæ are depicted more freely and with greater self-confidence. In the first book he describes the events from the beginning of the disputes between the empire and the papacy under Henry IV to the death of Conrad III. In the second he relates the history of the years of peace (1152-6). The "Gesta Friderici", therefore, is an extremely important work, despite the fact that the author himself could not give it the final polish. It is notable both as to form and content, though it cannot be expected to fulfil all the requirements of modern standards. The first edition was published at Strasburg in 1515; Wilmans published a critical edition of it in "Monumenta Germ. Scriptores", XX (Hanover, 1868), pp. 347-415, and a German translation of it appeared in Leipzig (1883, 1894).
POTTHAST, Bibl. hist. med. ævi, II (Berlin, 1896), 885-7, contains many bibliographical references; WATTENBACH, Deutschlands Geschichtsquellen im Mittelalter, II (Berlin, 1894), 271-9; BERNHEIM, Der Charakter Ottos und seiner Werke in Mitteil. des Instituts für österr. Geschichtsforschung, VI, (1885), 1-51; HASHAGEN, Otto von Freising als Geschichtsphilosoph und Kirchenpolitiker (Leipzig, 1900); HAUCK, Kirchengesch. Deutschlands, IV (Leipzig, 1903), 476-85; SCHMIDLIN, Die geschichtsphilos. und kirchenpolit. Weltanschauung Ottos von Freising (Freiburg, 1906).
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Otto of Passau
All we know of him is in the preface of his work, in which he calls himself a member of the Franciscan Order, at one time lector of theology at Basle, and says that he finished his writing on 2 (1) Feb., 1386, dedicating it to all the "friends of God", both clerical and lay, male and female, and begs for their prayers. According to Sbaralea ("Suppl. Script. Franciscani ordinis", Rome, 1806, 571) he was a native of Flanders and belonged to the Franciscan province of Cologne. His book bears the title "Die vierundzwanzig alten oder der guldin Tron der minnenden seelen". He introduces the twenty-four ancients of Apoc., iv, 4, and makes them utter sentences of wisdom by which men can obtain the golden throne in eternal life. The sentences are taken from Holy Scripture, the Fathers, Scholastics, and from those heathen authors, "whom the Church does not condemn". He thus enumerates 104 "masters", among whom are also some of the mystics, as Hugo and Richard of St. Victor. He generally gives accurate quotation of his sources though he also draws from some not specified, e. g., St. Elizabeth of Schönau. He tries to remain on strictly Catholic ground, but sometimes loses himself in dogmatical intricacies and quibbles. To be plain and intelligible he frequently uses trivial expressions. He writes on the nature of God and of man, on their mutual relation, on the requisites for perfection: contrition, confession, and penance; on internal and external life, purity of motives, shunning idleness, love of God and of the neighbour, the necessity of faith, and thegrace of God. He speaks of the Scriptures as the storehouse of Divine wisdom and urges the faithful to read them. In speaking of contemplative life he insists that none can reach it without spending time in the active service of God and man. The term "friends ofGod" he explains according to John, xv,15, and speaks of prayer, humility, obedience, spiritual life, virtues and vices, and shows Christ as the model of all virtues. The longest chapters, eleven and twelve, he devotes to the Holy Eucharist and to the Blessed Virgin. The last chapters treat of death and the future life. The number of manuscript copies of the book (about forty) bears evidence of the estimation in which it was held. It found its way to all "friends of God" in the south of Germany, along the Lower Rhine and in the Netherlands. It first appeared in print in 1470, probably by Pfister in Bamberg. A modernized edition, "Die Krone der Aeltesten", was made in 1835 at Landshut as a tenth volume of "Leitstern auf der Bahn des Heils".
Allg. deutsche Biogr., XXIV, 741, and XXV, 794; HURTER, Nomenclator, II (1906), 725.
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Otto Truchsess von Waldburg
Cardinal-Bishop of Augsburg (1543-73), b. at Castle Scheer in Swabia, 26 Feb., 1514; d. at Rome, 2 April, 1573. He studied at the Universities of Tubingen, Padua, Pavin, and Bologna, and received his degree of Doctor of Theology at Bologna. At an early age he received canonries at Trent, Spires, and Augsburg. In 1541 he became an imperial councillor and when on an embassy to Rome was made a papal chamberlain. On 10 May, 1543, he was elected Bishop of Augsburg; in 1544 he was appointed cardinal-priest of the Title of St. Balbina by Paul III for settling a long-continued dispute between the emperor and the pope. The condition of his diocese was mournful: the clergy were ignorant and depraved, and Protestantism was widespread. He sought to mend matters by visitations, edicts, synods, and the improvement of instruction. He founded the University of Dillingen, now a lyceum, and the ecclesiastical seminary at Dillingen (1549-55). In 1564 he transferred the management of these institutions to the Jesuits. In 1549-50 and again in 1555 he took part in the papal elections at Rome. In 1552 his diocese was devastated by the troops of Maurice of Saxony. He went once more to Rome in 1559 and was there made the head of the Inquisition and, in 1562, Cardinal-Bishop of Albang. In 1567 he held a diocesan synod at Dillingen. From 1568 he lived altogether at Rome. He was a moral, religious man, of much force of character, to whom half measures and shiftiness were foreign. He incurred the hatred of the Protestantsfor his protest against the Religious Peace of Augsburg (1555).
BRAUN, Gesch. der Bischofe von Augsburg, III (Augsburg, 1814); TRUCHSESS, Literae ad Hosium, ed. WEBER (Ratisbon, 1892); JANSSEN, Hist of the German People, tr. CHRISTIE, VI-IX (London, 1905-8), passim; WEBER, Card. Otto Truchsess in Hist.-pol. Blatter, CX (Munich, 1892)., 781-96; DUHR, Quellen zu einer Biogr. des Kard. Otto Truchsess von Waldburg in Hist. Jahrbuch, VII (Munich, 1886), 177-209, and XX (Munich, 1899), 71-4.
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Ottobeuren
(OTTOBURA, MONASTERIUM OTTOBURANUM)
Formerly a Benedictine abbey, now a priory, near Memmingen in the Bavarian AllgŠu. It was founded in 764 by Blessed Toto, and dedicated to St. Alexander, the martyr. Of its early history little is known beyond the fact that Toto, its first abbot, died about 815 and that St. Ulric was its abbot in 972. In the eleventh century its discipline was on the decline, till Abbot Adalhalm (1082-94) introduced the reform of Hirsau. The same abbot began to restore the decaying buildings, which were completed, with the addition of a convent for noble ladies, by his successor, Abbot Rupert I (1102-45). Under the rule of the latter the newly founded abbey of Marienberg was recruited with monks from Ottobeuren. His successor, Abbot Isengrim, (1145-80), wrote "Annales minores" (Mon. Germ. Hist.: Script., XVII, 315 sq.) and "Annales majores" (ibid., 312 sq.). In 1153, and again in 1217, it was consumed by fire. In the fourteenth and fifteenth centuries it declined so completely that at the accession of Abbot Johann Schedler (1416-43) only six or eight monks were left, and its annual revenues did not exceed 46 silver marks. Under Abbot Leonard Wiedemann (1508-46) it again began to flourish: he erected a printing establishment and a common house of studies for the Suabian Benedictines. The latter, however, was soon closed, owing to the ravages of the Thirty Years' War.
The most flourishing period in the history of Ottobeuren began with the accession of Abbot Rupert Ness (1710-40) and lasted until its secularization in 1802. From 1711-1725 Abbot Rupert erected the present monastery, the architectural grandeur of which has merited for it the name of "the Suabian Escorial". In 1737 he also began the building of the present church, completed by his successor, Anselm Erb, in 1766. In the zenith of its glory Ottobeuren fell a prey to the greediness of the Bavarian Government (see Schleglmann, "Geschichte der SŠkularisation im rechtsrheinischen Bayern", III, Ratisbon, 1906, 611-54). In 1834 King Louis I of Bavaria restored it as a Benedictine priory, dependent on the abbey of St. Stephen at Augsburg. At present (1910) the community consists of five fathers, sixteen lay brothers, and one lay novice, who have under their charge the parish of Ottobeuren, a district school, and an industrial school for poor boys. Noteworthy among monks of Ottobeuren are: Nicolas Ellenbog, humanist, d. 1543; Jacob Molitor, the learned and saintly prior, d. 1675; Albert Krey, the hagiographer, d. 1713; Fr. Schmier, canonist, d. 1728; Augustine Bayrhamer, d. 1782, and Maurus Feyerabend, d. 1818, historians; the learned Abbot Honoratus Goehl (1767-1802), who was a promoter of true church music, and founded two schools; Ulric Schiegg, the mathematician and astronomer, d. 1810.
LINDNER, Album Ottoburanum in Zeitschrift des hist. Vereins fŸr Schwaben und Neuburg, XXXI (Augsburg, 1905); IDEM, Die Schriftsteller des Benediktiner-Ordens in Bayern, II (Ratisbon, 1880), 69-113; FEYERABEND, Des ehemaligen Reichsstiftes Ottenbeuren Benediktinerordens in Schwaben sŠmmtliche JahrbŸcher (Ottobeuren, 1813-6); BERNHARD, Beschreibung des Klosters und der Kirche zu Ottobeuren (Ottobeuren, 1883); AUFLEGER, Die Klosterkirche in Ottobeuren (Munich, 1892-4); BAUMANN, Geschichte des AllgŠus (Kempten, 1880-95).
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Our Lady of Ambronay[[@Headword:Our Lady of Ambronay]]

Our Lady of Ambronay
A sanctuary of the Blessed Virgin at Ambronay, France, regarded as one of the two candles of devotion to Our Lady in the Diocese of Belley. The original church was founded by recluses in the seventh century, and having been destroyed by the Saracens, was rebuilt (c. 803) by St. Barnard (778-842), together with the famous monastery of the same name. About the middle of the thirteenth century the church was reconstructed on a grander scale, and still remains, in spite of the ravages of 1793, one of the most imposing monuments of the diocese, remarkable for its windows, sacristy, altar, spiral staircase. The facade of one of the naves dates from the ninth century.
Acta SS., 23 Jan.; LEROY, Histoire des pelerinages de la Sainte Vierge en France (Paris, 1875), II, 185.
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Our Lady of Arcachon
A miraculous image venerated at Arcachon, France, and to all appearances the work of the thirteenth century. Carved from a block of alabaster about twenty inches in height, it represents Our Lady clad in Oriental drapery, holding the Divine Infant on her right arm. Blessed Thomas Illyricus of Osimo (b. about the middle of the fifteenth century) a Franciscan who had retired to the forest solitude of Arcachon, is said to have found this statue on the seashore, much battered by the waves. He immediately constructed a wooden chapel, replaced, a century later, by a spacious stone sanctuary, but this, in turn, was so menaced by the drifting sands of the dunes as to necessitate the erection of a new church (1723) on a neighbouring hill overlooking the Bay of Arcachon. The statue survived both revolutions and was granted the honour of a coronation by a brief of Pius IX, 15 July, 1870. Devotion to Our Lady of Arcachon has spread far and wide, and there are continual pilgrimages to her shrine. Up to 1842 the church was surrounded only by a few fishermen's huts, but with the erection of villas and the discovery of the salubrious climate people began to flock thither, and it is now the centre of a flourishing city.
LEROY, Histoire des pelerinages de la Sainte Vierge en France (Paris, 1873-75), II 397 sqq.; DELPEUCH, Notre-Dame d'Arcachon; DEJEAN, Arcachon et ses environs.
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Our Lady of Charity of the Good Shepherd
The aim of this institute is to provide a shelter for girls and women of dissolute habits, who wish to do penance for their iniquities and to lead a truly christian life. Not only voluntary penitents but also those consigned by civil or parental authority are admitted. Many of these penitents desire to remain for life; they are admitted to take vows, and form the class of "magdalens", under the direction of the Sisters of the Good Shepherd. They are an austere contemplative community, and follow the Rule of the Third Order of Mount Carmel. Prayer, penance and manual labour are their principal occupations. Many of these "magdalens" frequently rise to an eminent degree of sanctity. Besides girls and women of this class, the order also admits children who have been secured from danger, before they have fallen or been stained by serious crime. They are instructed in habits of industry and self-respect and in all the duties they owe to themselves and to society. The "penitents", "magdalens" and "preservates" form perfectly distinct classes, completely segregated from one another.
The Good Shepherd is a cloistered order and follows the Rule of St. Augustine. The constitutions are borrowed in great part from those given by St. Francis of Sales to the Visitation Sisters, but are modified to suit the nature of this work. Besides the three ordinary vows of poverty, chastity and obedience, the Sisters of the Good Shepherd take a fourth vow, namely, to work for the conversion and instruction of "penitents",--a vow which makes this order one of the most beautiful creations of Christian charity. The vows are renewed every year, for five years, before becoming perpetual. The order is composed of choir sisters, and lay or "converse" sisters. The choir sisters recite every day the Little Office of the Blessed Virgin. The habit is white, with white scapularsreminding them of the innocence of the life they should lead. The choir sisters wear a black veil; the "converse" sisters a white veil. Around their necks, they wear a silver heart, on one side of which is engraved an image of "The Good Shepherd" and on the other, the blessed virgin holding the Divine Infant, between a branch of roses and a branch of lilies. The heart represents that of the sister, consecrated to Mary and to her Divine Son and the roses and liles are symbolical of the virtues of charity and purity. The order is dedicated in an especial manner to the Holy Heart of Mary and to the Sacred Heart of Jesus, which are its two patrons. Besides the choir sisters and the "converse" sisters, the order also admits "Tourière" Sisters, who attend to the door and perform necessary duties outside the cloister. Their habit is black, and they take only the three ordinary vows.
The Institute of the Good Shepherd is a branch of "Our Lady of Charity of the Refuge", founded by Blessed John Eudes, at Caen, France, in 1641, and approved by Alexander VII, 2 January, 1666, its constitutions being approved by Benedict XIV, in 1741. The order as primitively organized by blessed John Eudes still exists in a flourishing state, under the first title of "Our Lady of Charity of the Refuge", and counts about thirty-nine houses and about 1893 sisters. The distinction between the primitive order and its branch, the Institute of "Our Lady of Charity of the Good Shepherd", consists mainly in the administration. According to the custom of his time, the Blessed John Eudes ordained that "Our Lady of the Refuge" should have no mother-house, but that every house founded by this order should be a distinct community, having its own administration, and being united to the other houses only by bonds of fraternal charity.
Among the noble women who entered the ranks of the Sisters of the refuge in the nineteenth century was one whose name will be long remembered, Mother Mary Euphrasia Pelletier. She was born in the island of Noirmoutier of pious parents, on 31 July 1796, and received in baptism the name of Rose virginia. She entered the community of "The Refuge" of Tours, in 1814, and made her profession in 1816, taking the name of Mary St. Euphrasia. She became first mistress of the penitents, a short time after her profession, and about eight years later was made superioress of the house of Tours. Desirous of extending the benefits of her order to the very extremities of the earth, she clearly saw that a central government, a mother-house, should be established.
The house of Angers, which she had founded, seemed destined by God for grand designs. He would decide, by the voice of His pontiff. Like many of God's elect, she was treated by her adversaries as an innovator, an ambitious person, impatient of authority. Only after incessant labours and formidable opposition did her cause triumph. The Brief in approval of the mother-house at Angers was signed 3 April, 1835, and published by Gregory XVI. The official title of the institute was henceforth "Our Lady of Charity of the Good Shepherd of Angers". It is directly subject to the Holy See, and Cardinal Odescalchi was its first cardinal-protector. Angers is authorized to send its sisters to the extremities of the earth. Mother Euphrasia heartily devoted herself to the work entrusted to her. She had been accused of ambition, of innovation, and of disobedience. Her sole ambition was to extend God's kingdom, and to offer the benefits of her institute to the whole world. Her innovations, in harmony with the spirit of the Gospel, with the fourth vow of her order, were approved by the Church, and gave in thirty-three years one hundred and ten soul-saving institutions to the Church and to society. Her institutions were all founded in obedience to the requests of ecclesiastical authorities in every part of the world. Thirty-three years she was mother-general of the Good Shepherd, and at her death 29 April 1868, she left 2067 professed sisters, 384 novices, 309 Touriere sisters, 962 "Magdalens", 6372 "penitents", and 8483 children of various classes. Angers had seen great changes since 1829, when Mother Euphrasia had come with five sisters to found the house. Within thirty-three years one hundred and ten convents had been founded, sixteen provinces established, in France, Belgium, Holland, Rome, Italy, Germany, Austria, England, Scotland, Ireland. Asia, Africa, the United States and Chili. Under her successor, Mother Mary St. Peter Coudenhove, in twenty-four years, eighty-five houses were founded, and thirteen new provinces established, making eleven in Europe, two in Africa, nine in North America, five in South America and one in the Oceania.
The cause of the beatification of Mother Euphrasia was inscribed by the postulator of the cause, 17 Nov., 1886. The preliminary examination terminated in 1890. Leo XIII received supplications from numerous cardinals, archbishops, bishops, several cathedral chapters, rectors of colleges, and universities, hundreds of priests, and many noble families, begging him to dispense from ordinary ten years' interval required before the continuation of the cause. On 11 Dec., 1897, Leo XIII declared her "Venerable", to the great joy of the whole world, and to the honour and glory of all the convents of the Good Shepherd.
The order glories also in the name of Mother Mary of the Divine Heart, who has been compared to the Blessed Margaret Mary Alacoque. The consecration of the universe to the Sacred Heart, 9 June, 1899, which Leo XIII referred to as the greatest act of his pontificate, was brought about by her suggestion. She died on the eve of the consecration (8 June, 1899), at Porto, Portugal, and already preparations are being made for her beatification.
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Our Lady of Perpetual Succour (Our Lady of Perpetual Help)[[@Headword:Our Lady of Perpetual Succour (Our Lady of Perpetual Help)]]

Our Lady of Perpetual Succour
(Or OUR LADY OF PERPETUAL HELP.)
The picture of Our Lady of Perpetual Succour is painted on wood, with background of gold. It is Byzantine in style and is supposed to have been painted in the thirteenth century. It represents the Mother of God holding the Divine Child while the Archangels Michael and Gabriel present before Him the instruments of His Passion. Over the figures in the picture are some Greek letters which form the abbreviated words Mother of God, Jesus Christ, Archangel Michael, and Archangel Gabriel respectively. It was brought to Rome towards the end of the fifteenth century by a pious merchant, who, dying there, ordered by his will that the picture should be exposed in a church for public veneration. It was exposed in the church of San Matteo, Via Merulana, between St. Mary Major and St. John Lateran. Crowds flocked to this church, and for nearly three hundred years many graces were obtained through the intercession of the Blessed Virgin. The picture was then popularly called the Madonna di San Matteo. The church was served for a time by the Hermits of St. Augustine, who had sheltered their Irish brethren in their distress. These Augustinians were still in charge when the French invaded Rome (1812) and destroyed the church. The picture disappeared; it remained hidden and neglected for over forty years, but a series of providential circumstances between 1863 and 1865 led to its discovery in an oratory of the Augustinian Fathers at Santa Maria in Posterula.
The pope, Pius IX, who as a boy had prayed before the picture in San Matteo, became interested in the discovery and in a letter dated 11 Dec., 1865 to Father General Mauron, C.SS.R., ordered that Our Lady of Perpetual Succour should be again publicly venerated in Via Merulana, and this time at the new church of St. Alphonsus. The ruins of San Matteo were in the grounds of the Redemptorist Convent. This was but the first favour of the Holy Father towards the picture. He approved of the solemn translation of the picture (26 April, 1866), and its coronation by the Vatican Chapter (23 June, 1867). He fixed the feast as duplex secundae classis, on the Sunday before the Feast of the Nativity of St. John the Baptist, and by a decree dated May, 1876, approved of a special office and Mass for the Congregation of the Most Holy Redeemer. This favour later on was also granted to others. Learning that the devotion to Our Lady under this title had spread far and wide, Pius IX raised a confraternity of Our Lady of Perpetual Succour and St. Alphonsus, which had been erected in Rome, to the rank of an arch-confraternity and enriched it with many privileges and indulgences. He was amongst the first to visit the picture in its new home, and his name is the first in the register of the arch-confraternity. Two thousand three hundred facsimiles of the Holy Picture have been sent from St. Alphonsus's church in Rome to every part of the world. At the present day not only altars, but churches and dioceses (e.g. in England, Leeds and Middlesborough; in the United States, Savannah) are dedicated to Our Lady of Perpetual Succour. In some places, as in the United States, the title has been translated Our Lady of Perpetual Help.
Beata Virgo de Perpetuo Succursu, id est, de antiqua et prodigiosa Imagine in Ecclesia S. Alphonsi de Urbe Cultui reddita, necnon de Archisodalitate sub titulo B.M.V. de Perpetuo Succursu et S. Alphonsi M. de Liguorio canonice erecta (Rome, 1876).
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Our Lady of the Snow[[@Headword:Our Lady of the Snow]]

Our Lady of the Snow
("Dedicatio Sanctæ Mariæ ad Nives").
A feast celebrated on 5 August to commemorate the dedication of the church of Santa Maria Maggiore on the Esquiline Hill in Rome. The church was originally built by Pope Liberius (352-366) and was called after him "Basilica Liberii" or "Liberiana". It was restored by Pope Pope Sixtus III (432-440) and dedicated to Our Lady. From that time on it was known as "Basilica S. Mariæ" or "Mariæ Majoris"; since the seventh century it was known also as "Maria ad Præsepe". The appellation "ad Nives" (of the snow) originated a few hundred years later, as did also the legend which gave this name to the church. The legend runs thus: During the pontificate of Liberius, the Roman patrician John and his wife, who were without heirs, made a vow to donate their possessions toOur lady. They prayed to her that she might make known to them in what manner they were to dispose of their property in her honour. On 5 August, during the night, snow fell on the summit of the Esquiline Hill and, in obedience to a vision which they had the same night, they built a) basilica, in honour of Our Lady, on the spot which was covered with snow. From the fact that no mention whatever is made of this alleged miracle until a few hundred years later, not even by Sixtus III in his eight-lined dedicatory inscription [edited by de Rossi, "Inscript. Christ.", II, I (Rome, 1888), 71; Grisar (who has failed to authenticate the alleged miracle), "Analecta Romana", I (Rome, 1900), 77; Duchesne, "Liber Pontificalis", I (Paris, 1886), 235; Marucchi, "Eléments d'archéologie chrétienne", III (Paris and Rome, 1902), 155, etc.] it would seem that the legend has no historical basis. Originally the feast was celebrated only at Sta Maria Maggiore; in the fourteenth century it was extended to all the churches of Rome and finally it was made a universal feast by Pius V. Clement VIII raised it from a feast of double rite to double major. The mass is the common one for feasts of the Blessed Virgin; the office is also the common one of the Bl. Virgin, with the exception of the second Nocturn, which is an account of the alleged miracle. The congregation, which Benedict XIV instituted for the reform of the Breviary in 1741, proposed that the reading of the legend be struck from the Office and that the feast should again receive its original name, "Dedicatio Sanctæ Mariæ".
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Bernhard Heinrich Overberg
A German ecclesiastic and educator, born 1 May, 1754; died 9 November, 1826. Of poor parents in the peasant community of Höckel, near Osnabrück, he became a pedlar like his father. At fifteen a priest prepared him for college, and he studied with the Franciscans in Rheine. Later (1774) he studied in Münster, and was ordained priest in 1779. As curate in Everswinkel, he did such good work in teaching religion that the vicar-general, Freiherr von Fürstenberg (q. v.), offered him the position of director of the normal school, which he was about to found in Münster. Thenceforth he was Fürstenberg's right hand in the reorganization and reformation of the schools. In 1783 he settled in Münster, where his first duty was to conduct a course of practical and theoretical study for schoolteachers during the autumn vacation. This institution was known as the Normalschule. The village schools at that time were very poor; in Prussia a number of discharged non-commissioned officers made a pretence of teaching, while in Westphalia, mere day labourers wielded the "stick". Of "method" there was little, except scolding and beating; Overberg had had personal experience of that in his own childhood. Not even reading — much less writing and arithmetic — was taught to all. Overberg, therefore, stood before a gigantic problem. He solved it, as Fürstenberg says, "earnestly and yet mildly, without ambition, without egotism, without any deception or deceit, untiring and with a persistency that feared no obstacles." His aim was to educate and instruct teachers and to improve their wretched material circumstances. All the teachers were to take part in the course at public expense. The course closed with an examination, and those who passed it obtained an increase in salary. As Overberg considered it best to separate the sexes in his schools, he instructed a number of women teachers who eagerly accepted the work. He really created the profession of female lay-teacher. At first, Overberg himself instructed the teachers, giving five lessons daily between 21 August to November, and teaching method as well as the various school subjects. Later he employed an assistant teacher. Soon his normal school was attended by young people who wished to become teachers. This normal school, therefore, became what is now known in Germany as a Seminary, and had more than 100 pupils (at first 20-30). Besides teaching in this school he gave instruction in the catechism for twenty-seven years in the Ursuline convent without remuneration. Every Sunday he recapitulated all that he had lectured upon during the week in a public lecture which was attended by people of all classes, especially by students of theology. In this work he showed not only his inborn faculty of teaching, but also his child like faith and simplicity.
In 1789, Princess Gallitzin chose him as her confessor. He influenced her entire activity, and met in her company the most important men of the times. By his tactful kindness he brought about the conversion of Count Friedrich Leopold von Stolberg. Overberg was the chief author of the Münster school ordinance, formulated on 2 Sept., 1801. He remained director of the normal school even when he became regent of the ecclesiastical seminary in 1809, before which he had been for some time synodal examiner and member of the Landschulkommission. In 1816 he was made a consistorial and school counsellor, in 1823, honorary rector of the cathedral, and in 1826, shortly before his death, Oberconsistorialrat. Overberg was quite familiar with the pedagogical theories and achievements of his time, and utilized many of them. He was especially well acquainted with Rochow, Felbiger (q. v.), and Francke. But his own system is, on the whole, unique; for everywhere he allows for the demands of life. He lays emphasis upon the importance of habit, the power of example, and the telling of stories. As the main support of all education and discipline he considers religion. Ideal thoughts and practical everyday considerations are well combined in his work. His basic idea is to lead man toward his eternal goal, but he lays emphasis upon the necessity of caring for the temporary conditions of life, of cultivating prudence, and doing away with stupidity and superstition. His instruction is catechetic, and he mentions as its advantages the training of reason, the formation of clear impressions and ideas, and practice in the expression of one's own opinions: "children should be trained to think by questioning them, and should be guided in their method of thinking in such a way that they will find out for themselves the things which we want to teach them". Overberg's writings contain much that is interesting to teachers even to-day. The most important of them are: "Anweisung zum zweckmässigen Schulunterricht" (1793); newly edited by Gansen (5th ed., 1908); "Biblische Geschichte" (1799), which has appeared in over thirty editions and is still used as a house book; "Christkatholisches Religionsbuch" (1804); "Katechismus der christlichen Lehre" (1804), used in the Diocese of Münster until 1887 and in Osnabrück until 1900; and "Sechs Bücher vom Priesterstande" (posthumous, 1858).
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Theories of Population
Down to the end of the eighteenth century, very little attention was given to the relation between increase of population and increase of subsistence. Plato (De republica, V) and Aristotle (De republica, II, vi) maintained, indeed, that in a communistic society marriage and the birth of children ought to be regulated and restricted by law, lest the means of support should be insufficient for all the citizens; and in some of the city-states of ancient Greece, abortion, unnatural love, and infanticide were deliberately recommended and practised for the same general end. As a rule, however, the nations of antiquity as well as those of the medieval period regarded the indefinite increase of the population as a public good, since it multiplied the number of the country's fighting men. In the words of Frederick the Great, "the number of the population constitutes the wealth of the State". Before his time over-population had not occurred in any civilized country, or at least in had not been recognized as such. It was prevented or disguised by disease, plagues, wars, and various forms of economic hardship; by fixed and simple standards of living; and by customs which adjusted the marriage rate, and consequently the rate of reproduction, to the contemporary planes of living and supplies of food. The Mercantilists, whose opinions on economic matters were widely accepted in the sixteenth, seventeenth, and eighteenth centuries, agreed with the military statesmen that increase of population was an unqualified blessing; while the Physiocrats of the eighteenth century were less confident, some of them insisting that shortage of food was a possibility that ought to be taken into account by a nation, none of them conceived the problem as of pressing importance, or dealt with it in an extended and systematic way. Several other writers, such as Montesquieu, Hume, Steuart,Wallace, Arthur Young, and Julius Möser, who had recognized the existence and general nature of the problem, likewise failed to discuss it thoroughly. This was true even of Adam Smith. Although he noted the fact that increase of population among the poorer classes is checked by scarcity of subsistence ("Wealth of Nations", London, 1776, I, viii), he did not develop the thought or draw any practical conclusions therefrom. Writing when the great industrial inventions were just beginning to indicate an enlargement of the means of living, when the new political and economic freedom seemed to promise the release and expansion of an immense amount of productive energy, and under the influence of a philosophical theory which held that the "unseen hand" of Providence would so direct the new powers and aspirations that all classes would have abundant sustenance, Smith was an unqualified optimist. He believed that the pressure of population upon subsistence had become a thing of the past.
The first author to deal systematically with the problem was Gianmaria Ortes, a Venetian friar, in a work entitled, "Reflessioni sulla populazione per rapporto all' economia nazionale." It appeared in 1790, eight years before the first edition of Malthus's famous work. According to Nitti: "Some pages of Ortes seem quite similar to those of Malthus; he comprehended the entire question, the geometrical progression of the population, the arithmetical progression of the means of subsistence, the preventive action of man, and the repressive action of nature" (Population and the Social System, p. 8). However, his book lacked the confident tone and the statistical arguments of Malthus; consequently it was soon overshadowed by the latter's production, and the Anglican divine instead of the Venetian friar became the sponsor of the world's best-known and most pessimistic theory of population.
THE THEORY OF MALTHUS
In the twenty-two years that had intervened between the appearance of Adam Smith's "Wealth of Nations" and the "Essay on the Principle of Population" (London, 1798) of the Rev. Thomas Malthus (1766-1834), the French Revolution had caused the downfall of the old social system, without improving the condition of the French people; a succession of bad harvests had impoverished the agricultural districts of England, while her credit had become so impaired by the recent wars as to render very difficult the importation of supplies from abroad. On the other hand, the rapid development of the textile and other industries through the recent mechanical inventions had called new towns into existence, and greatly stimulated the increase of population; the system of public allowances of money to all pauper children encouraged improvident marriages among the poorer classes. Although there had been a considerable increase in the national wealth as a whole, the working classes had received none of the benefit. Increased production seemed to mean a disproportionate increase in population, and a decrease in the subsistence of the poor. The obvious objection, that this condition was attributable to bad distribution rather than to insufficient production, had indeed come to the attention of Malthus. In some degree his book was an answer to that very objection. William Godwin, a disciple of the French revolutionary philosophers, chiefly in his work "Political Justice", had been defending the theory that all the evils of society arose from defective social institutions, and that there was more than enough wealth for all, if it were only distributed equally. Malthus replied to this position with his "Essay on the Principle of Population". His thesis was that population constantly tends to outrun subsistence, but that it is held in check by vice---abortion, infanticide, prostitution, and by misery in the form of war, plague, famine, and unnecessary disease. If all persons were provided with sufficient sustenance, and these checks removed, the relief would be only temporary; for the increase of marriages and births would soon produce a population far in excess of the food supply.
The first edition of Malthus's work had, therefore, a definite polemical purpose, the refutation of a communistic scheme of society. Its arguments were general and popular rather than systematic or scientific. They were based upon facts easily observed, and upon what the average man would expect to happen if vice and misery ceased to operate as checks to population. As a popular refutation of the theories of Godwin, the book was a success, but its author soon began a deeper inquiry into the facts from which he had drawn his conclusions. The result of his labours was the appearance in 1803 of a second edition of the "Essay", which differed so much in size and content from the first as to constitute, in the words of Malthus himself, "a new work". In the first chapter of the new edition he declared that "the constant tendency of all animated life to increase beyond the nourishment prepared for it" (p. 2) had not hitherto received sufficient attention. Before attempting to prove the existence of this tendency, he inquired what would be "the natural increase of population if left to exert itself in perfect freedom...under the most favourable circumstances of human industry" (p. 4). On the basis of the history of North America during the century and a half preceding 1800, and from the opinions of some economists, he concluded that "population when unchecked goes on doubling itself every 25 years, or increases in a geometrical ratio" (p. 6). A brief examination of the possibilities of food increase convinced him that this could never be "faster than in an arithmetical ratio" (p. 10). Applying these conclusions to England with its 11,000,000 inhabitants in 1800, he found that the natural result at the end of the nineteenth century would be a population of 176,000,000, and subsistence for only 55,000,000 (ibid.). The remainder of the first volume is occupied with an account of the positive checks, that is, vice and misery, which had hitherto concealed this disastrous discrepancy between population and subsistence in the various countries of the world. In the second volume he discusses the means which have been proposed to prevent an undue increase of population, and, therefore, to render unnecessary the action of the positive checks. Some of the means that he recommended were abstention from public provision for the encouragement of population increase and for the relief of the poor, and abolition of existing laws of this kind, especially the Poor Law of England. But his chief recommendation was the practice of what he called "moral restraint". That is, persons who were unable to maintain a family properly should live in chaste celibacy until such time as they had overcome this economic disability (bk. IV, passim). In the new edition of his work, consequently, Malthus not merely pointed out a new check to population, but advocated it, in order to prevent and forestall the operation of the cruel and immoral checks automatically set in motion by vice and misery.
Criticism of the Malthusian Theory
The theory may be briefly characterized thus: In its most extreme and abstract form it is false; in its more moderate form it never has been and never can be demonstrated; even if true, it is so hypothetical, and subject to so many disturbing factors, that it is of no practical value or importance. It is, of course, abstractly or theoretically possible that population may exceed subsistence, either temporarily and locally, or permanently and universally. This possibility has been frequently realized among savage peoples, and occasionally among civilized peoples, as in the case of famine. But the theory of Malthus implies something more than an abstract possibility or a temporary and local actuality. It asserts that population shows a constant tendency to outrun the food supply, a tendency, therefore, that is always about to pass into a reality if it is not counteracted. In all the six editions of his work that appeared during Malthus's lifetime, this tendency is described in the formula that population tends to increase in geometrical progression, as, 2, 4, 8, etc., while the utmost increase in subsistence that can be expected is according to an arithmetical ratio, as, 2, 3, 4, etc. So far as we know, population has never increased in geometrical ratio through any considerable period; but we cannot show that such an increase, by natural means, is physiologically impossible. All that it implies is that every married couple should have on the average four children, who would themselves marry and have the same number of children to each couple, and that this ratio should be kept up indefinitely. It is not, however, true that the means of living can be increased only in an arithmetical ratio. During the nineteenth century this ratio was considerably exceeded in many countries (cf. Wells, "Recent Economic Changes"). Malthus's view on this point was based upon a rather limited knowledge of what had been happening before his time. He did not foresee the great improvements in production and transportation which, a few years later, so greatly augmented the means of subsistence in every civilized country. In other words he compared the potential fecundity of man, the limits of which were fairly well known, with the potential fertility of the earth and the potential achievements of human invention, neither of which was known even approximately. This was a bad method, and its outcome in the hands of Malthus was a false theory.
Even if we discard the mathematical formulation of the theory, and examine it in its more moderate form, as merely asserting that population tends to outrun subsistence, we find that the theory cannot be proved. The facts adduced by Malthus in support of his contention related to the insufficiency of the food supply in many countries at many different times. Now it is true that barbarous peoples and peoples dependent upon fishing and hunting for a living have frequently lacked subsistence, especially when they were unable or unwilling to emigrate; but such has not often been the case for any considerable time among civilized nations. Want of food among the latter has usually been due to a bad industrial organization and a bad distribution, rather than to the poverty of nature, or the unproductiveness of man. Even today a large proportion of the inhabitants of every country is insufficiently nourished, but no intelligent person attributes this condition to an absolute excess of population over subsistence or productiveness. Since Malthus did not give sufficient attention to the evils of distribution, he failed to prove that his theory was generally true, even of the time before he wrote; since he did not suspect the great improvements in production that were soon to take place, he was still less able to show that it would be universally valid. While admitting the weakness of his argument, some of his later followers insist that the theory is true in a general way. Population, if unchecked by a prudential regulation of marriages and births, can and in all probability often will outrun subsistence, owing to the law of diminishing returns (cf. Hadley, "Economics").
Although Malthus seems to have had some knowledge of this law, he did not use it as the basis of his conclusions. Now the "law of diminishing returns" is simply the phrase by which economists describe the well-known fact that a man cannot go on indefinitely increasing the amount of capital and labour that he expends upon a piece of land, and continue to get profitable returns. Sooner or later a point is reached where the product of the latest increment of expenditure is less than the expenditure itself. This point has already been reached in many regions, whence a part of the population is compelled to move to other land. When it has been reached everywhere, population will universally exceed subsistence. Stated in this form, Malthusianism seems to be irrefutable. Nevertheless the law of diminishing returns, like all economic laws, is true only in certain conditions. Change the conditions, in this case, the methods of production, and the law is no longer operative. With new productive processes, further expenditures of labour and capital become profitable, and the point of diminishing returns is moved farther away. This fact has received frequent illustration in the history of agriculture and mining. While it is true that new methods are not always discovered as soon as they are needed, and that men often find it more profitable to expend their additional resources upon new lands than upon the old, it is also true that we can set no definite limits to the inventive power of man, nor to the potential fertility of nature. Absolutely speaking, no one is warranted in asserting that these two forces will not be able to modify indefinitely the conditions in which the law of diminishing returns operates, so that subsistence will keep pace with population as long as men have standing room upon the earth. On the other hand, we cannot prove that if population were to increase up to the full limit of its physiological possibilities, it would always be sufficiently provided for by the fertility of nature and the inventiveness of man. We are dealing here with three unknown quantities. Upon such a basis it is impossible either to establish a social law, or conclusively to refute any particular generalization that may be set up. In the third place, the Malthusian theory, even if true, is of no practical use. The assurance that population, if unchecked, will inevitably press upon subsistence does not terrify us, when we realize that it always has been checked, by celibacy, late marriages, war, natural calamities, and other forces which are not due to scarcity of subsistence. The practical question for any people is whether these non-scarcity checks are likely to keep population within the limits of that people's productive resources. So far as the nations of the Western world are concerned, this question may be answered in the affirmative.
The use of preventive checks, such as postponement of marriage, abortion, and artificial sterility have become so common that the birth-rate has almost everywhere decreased within the last half-century, and there is no indication of a reaction in the near future. During the same period the rate of food production has considerably increased. Moreover, the decline in the birth-rate has been most pronounced among those classes whose subsistence is most ample, thus suggesting the probability that it will become equally prevalent among the poorer classes as soon as their plane of living is raised. The contingency that men may some day become so careless of the higher standards of comfort as to give up the present methods of restriction is too remote to justify anxiety on the part of this generation. Let us assume, however, that, under the influence of religion and moral teaching, all the immoral preventives of population were discarded. Even so, we have no reason to doubt that the lawful checks, such as virtuous celibacy both temporary and permanent, and the decrease of fecundity that seems to be a necessary incident of modern life, particularly in cities, would be sufficient to keep the world's inhabitants well within the bounds of its productive powers. So far as we can see at present, the Malthusian theory, even if true in the abstract and hypothetically, is so hypothetical, assumes the absence of so many factors which are always likely to be present, that it is not deserving of serious attention, except as a means of intellectual exercise. As a law of population, it is about as valuable as many of the other laws handed down by the classical economists. It is about as remote from reality as the "economic man".
And yet, this theory met with immediate and almost universal acceptance. The book in which it was expounded went through six editions while Malthus was living, and exerted a remarkable influence upon economics, sociology, and legislation during the first half of the nineteenth century. Aside from a section of the Socialists, the most important group of writers rejecting the Malthusian theory have been Catholic economists, such as Liberatore, Devas, Pesch, Antoine (cf. Pesch, "Lehrbuch der Nationalökonomie", II, 598). Being pessimistic and individualistic, the teaching of Malthus agreed thoroughly with the temper and ideas of his time. Distress was deep and general, and the political and economic theories of the day favoured the policy of laissez faire. To him perhaps more than to any other writer is due the evil repute of the orthodox economists, as opponents of legislation in the interests of the poorer classes. In the words of Devas, "Malthusianism in practice has been a grave discouragement to all works of social reform and humane legislation, which appeared as foolish sentiment defeating its kind aims by encouraging population" (Political Economy, 2nd ed., p. 198). Malthus declared that the poor created their own poverty by marrying improvidently, and that any general system of poor relief only increased and prolonged the root evil, overpopulation, from which they suffered (Essay bk. IV, passim). Although he had a genuine sympathy for the poor, and believed that the practice of "moral restraint" in postponing or foregoing marriage was the one means of bettering their condition permanently, his teaching received the cordial approbation of the wealthier classes, because it tended to relieve them of "responsibility for the condition of the working classes, by showing that the latter had chiefly themselves to blame, and not either the negligence of their superiors or the institutions of the country" (Ingram, "History of Political Economy", p. 121). His more recent followers among the economists realize that an improvement in the condition of the masses is apt to encourage a lower birth-rate, consequently they are not opposed to all measures for improvement by legislation. Many of them, however, have exaggerated the social and moral benefits of a low birth-rate, and have implicitly approved the immoral and destructive practices upon which it depends. The irony of the situation is that preventive checks, moral and immoral, have been adopted for the most part by the rich and comfortable classes, who, in the opinion of Malthus, were not called upon to make any personal contribution to the limitation of population.
The most notable results of the work and teaching of Malthus may be summed up as follows: he contributed absolutely nothing of value to human knowledge or welfare. The facts which he described and the remedies which he proposed had long been sufficiently obvious and sufficiently known. While he emphasized and in a striking way drew attention to the possibility of general overpopulation he greatly exaggerated it, and thus misled and misdirected public opinion. Had he been better informed, and seen the facts of population in their true relations, he would have realized that the proper remedies were to be sought in better social and industrial arrangements, a better distribution of wealth, and improved moral and religious education. As things have happened, his teaching has directly or indirectly led to a vast amount of social error, negligence, suffering, and immorality.
Neo-Malthusianism
In a sense this system is the extreme logical outcome of Malthusianism proper. While Malthus would have turned in horror from the practices of the newer theory, his own recommendations were much less effective as a means to the common end of both systems. The Neo-Malthusians realize better than he did, that if population is to be deliberately restricted to the desired extent, other methods than chaste abstention from or postponement of marriage are necessary. Hence they urge married couples to use artificial and immoral devices for preventing conception. Some of the most prominent leaders of this movement were Robert Dale Owen, John Stuart Mill, Charles Bradlaugh, and Annie Besant. With them deserve to be associated many economists and sociologists who implicitly advocate the same practices, inasmuch as they glorify an indefinitely expanding standard of comfort, and urge limitation of offspring as the one certain means whereby the labour of the poorest paid workers may be made scarce and dear. Some of the Neo-Malthusian leaders in England maintained that they were merely recommending to the poor what the rich denounced but secretly practiced.
In common with the older theory from which it derives its name, Neo-Malthusianism assumes that population if unchecked will exceed subsistence, but by subsistence it means a liberal, or even a progressively rising, standard of comfort. In all probability this contention is correct, at least, in the latter form; for all the indications are against the supposition that the earth can furnish an indefinitely rising standard of comfort for a population that continues to increase up to the full measure of its physiological capacity. On the other hand, the practices and the consequences of the system are far more futile, deceptive, and disastrous than those of Malthusianism. The practices are intrinsically immoral, implying as they do either foeticide, or the perversion of natural faculties and functions, to say nothing of their injurious effect upon physical health. The condition aimed at, namely, the small family or no children at all, fosters a degree of egotism and enervating self-indulgence which lessens very considerably the capacity for social service, altruism, and every form of industrial and intellectual achievement. Hence the economists, sociologists, and physicians of France condemn the low birth-rate and the small family as a grave national and social evil. On the industrial side, Neo-Malthusianism soon defeats its own end; for increased selfishness and decreased stimulus to labour are naturally followed by a smaller output of product. If the restriction of offspring were confined to the poorer classes, their labour would indeed become scarce relatively to the higher kinds of labour, and their wages would rise, provided that their productivity were not diminished through deterioration of character. As a fact, however, the comfortable classes adopt the method much more generally than do the poor, with the result that the excessive supply of unskilled labour is increased rather than diminished. Where all classes are addicted to the practice, the oversupply of unskilled labour remains relatively unchanged. The wages of all classes in France are lower than in Germany, England, or the United States (cf. Fifteenth Annual Report of the Commissioner of Labour). Finally, a constantly rising standard of comfort secured by the practices and in the moral atmosphere of Neo-Malthusianism means not a higher but a lower plane of life; not more genuine culture or loftier morals, but more abundant physical enjoyments and a more refined materialism.
OTHER THEORIES OF POPULATION
Rodbertus, Marx, Engels, Bebel, and possibly a majority of the Socialists who have considered the problem, either deny a general tendency to excessive population, or maintain that it is realized only in capitalistic society. Under Socialism there would be ample sustenance for the greatest possible increase in population, or, at any rate, for whatever increase that form of society would decide to have. Now it is quite unlikely that a Socialistic organization of production, with its lessened incentives to inventive and productive energy, would be able to provide means of living adequate to the full capacity of human fecundity; and a universally and continuously rising standard of comfort would be subject to all the physical, moral, and intellectual hindrances and consequences which beset the suicidal system of Neo-Malthusianism.
A respectable minority of economists (in this connection frequently known as "optimists") have rejected the Malthusian theory from the beginning. Among the most prominent are, Bastiat in France, List (1789-1846) in Germany, and Henry C. Carey in America. In a general way they all maintained that in proper social and industrial arrangements population will never exceed subsistence. This was likewise the position of Henry George, whose attack upon the theory of Malthus is probably more familiar to Americans than that of any other writer (cf. Progress and Poverty). Carey, whose father, Matthew Carey, the Philadelphia publisher, was a Catholic, based his view partly upon his belief in Providence, and partly upon the assumption that in every country the richest lands and land powers remain undeveloped longest; List pointed out that thickly-populated lands are frequently more prosperous than those with relatively few inhabitants, and that we have no good reason to set limits to the capacity of the earth, which could undoubtedly support many times its present population; and Bastiat, who had already observed the artificial restriction of the birth-rate in his own country, seems to have concluded that the same thing would happen in other countries whenever subsistence tended to fall below the existing standards of living. Although there is some exaggeration and uncertainty in all these positions, they are undoubtedly nearer the truth than the assumptions of Malthus.
What may be called the evolutionist theory of population was originated and incompletely stated by Charles Darwin, and developed by Herbert Spencer. In the latter form it has been adopted substantially by many biologists and sociologists. Although it was a chance reading of Malthus's work that suggested to Darwin the idea of the struggle for existence, the Spencerian theory of population is on the whole opposed to the Malthusian. According to Spencer, the process of natural selection, which involves the destruction of a large proportion of the lower organisms, increases individuality and decreases fecundity in the more developed species, especially in man. At length, population becomes automatically adjusted to subsistence at that level which is consonant with the highest progress. With regard to the future, this theory is extremely optimistic, but it is not more probable or any more capable of proof than his prophecy concerning the future identification of egoism and altruism.
On the basis of painstaking research and abundant statistics, M. Arsène Dumont concluded that Malthusianism is theoretically false and practically worthless, and that the only valuable generalizations about the relation of population to subsistence are those which concern a particular country, epoch, civilization, or form of society (cf. Nitti, op. cit.). In a democratic society, he says, the real danger is excessive limitation of the birth-rate by all classes, even the lowest. When privileged classes and social stratifications have disappeared, the members of every class strive to raise themselves above their present condition by restricting the number of their offspring. So far as it goes, this theory is a correct explanation of certain existing tendencies, but, as Father Pesch observes in reply to P. Leroy-Beaulieu, the true remedy for the French conditions is not monarchy but the Christian religion and moral teaching (op. cit., II, 639).
The theory of Nitti has a considerable similarity to that of Spencer, but the Italian sociologist expects the deliberate action of man, rather than any decrease in human fecundity, to conform population to subsistence in any society in which wealth is justly distributed, individuality strongly developed, and individual activity maintained at a high level of efficiency (op. cit.). He repudiates, however, the egotistic and socially demoralizing "prudence" which is so generally practised today for the limitation of the size of families. Nevertheless, it is utterly unlikely that the sane regulation which he desires will be obtained without the active and universal influence of religion. With this condition added, his theory seems to be the most reasonable of all those considered in this article, and does not greatly differ from that of the Catholic economists.
The latter, as we have already noted, reject the Malthusian theory and the interpretation of social facts upon which it is founded. Taking as typical the views of Devas in England, Antoine in France, Perin in Belgium, Liberatore in Italy, and Pesch in Germany (see works cited below) we may describe their views in the following terms. Where production is effectively organized, and wealth justly distributed; where the morals of the people render them industrious, frugal, averse to debilitating comforts, and willing to refrain from all immoral practices in the conjugal relation; where a considerable proportion of the people embrace the condition of religious celibacy, others live chastely and yet defer marriage for a longer or shorter period, and many emigrate whenever the population of any region becomes congested---undue pressure of population upon subsistence will never occur except locally and temporarily. Probably this is as comprehensive, and at the same time as correct a generalization as can be formulated. It may be reduced to the summary statement of Father Pesch: "Where the quality of a people is safeguarded, there need be no fear for its quantity" (op. cit., II, 624). Take care of the quality, says the learned Jesuit, and the quantity will take care of itself. Be anxious about the quantity, say the Malthusians and all the advocates of the small family, lest the quality deteriorate. It is less than eighty years since Malthus died, and a considerably shorter time has elapsed since the restriction of births became in any sense general; yet the number is rapidly increasing everywhere of thoughtful men who see that the Western world is confronted by "a problem not of excessive fecundity, but of race suicide" (Seligman, "Principles of Economics", 65).
MALTHUS, An Essay on the Principle of Population (London, 1826); NITTI, Population and the Social System (tr. London, 1894); INGRAM, A History of Political Economy (New York, 1894); DEVAS, Political Economy (London, 1901); HADLEY, Economics (New York, 1898); SELIGMAN, Principles of Economics (New York, 1905); LIBERATORE, Principles of Political Economy (tr. London, 1891); ANTOINE, Cours d'économie sociale (Paris, 1899); PERIN, Premiers principes d'économie politique (Paris, 1896); PESCH, Lehrbuch der Nationalökonomie (Freiburg, 1909); FAHLBECK, Neomalthusianismus in Zeitschrift für Sozialwissenschaft, VI (1903).
JOHN A. RYAN 
Transcribed by Thomas J. Bress

Oviedo, Diocese of[[@Headword:Oviedo, Diocese of]]

Diocese of Oviedo
(OVETENSIS)
This Diocese comprises the civil province of the same name (the ancient Kingdom of Asturias), besides certain rural deaneries in the provinces of Lugo, León, Zamora, and Santander. Its capital, the city of Oviedo, has a population of 42,716. The ancient capital of the Asturias country was Astorga (Asturica); Oviedo was founded by King Fruela I (756-68). In 760 Abbot Fromistanus and his nephew Maximus built a monastery there and dedicated a church to St. Vincent the Martyr; Fruela had houses built and the basilica of S. Salvador. His son, Alfonso II, the Chaste, made Oviedo his capital and restored the Church of S. Salvador. The same king founded the See of Oviedo, in 805, combining with it the ancient See of Britonia. A number of bishops, expelled from their sees by the Saracens, were gathered at Oviedo, where they held two councils. It was there proposed to make Oviedo a metropolitan see, and such it was from 869 until the ancient archdioceses of the Peninsula were restored, when the pope declared Oviedo exempt (1105); the Concordat of 1851 made it suffragan to Santiago.
The Cathedral of S. Salvador was restored in the twelfth century by Archbishop Pelayo, the chronicler. Bishop Fernando Alfonso (1296-1301) undertook another restoration of the chapter-house, and his successor, Fernando Alvarez (1302-1321), began the cloister. At the end of the thirteenth century Gutierre de Toledo began the new Gothic basilica, the principal chapel bearing his arms, though it was completed by his successor Guillén. Diego Ramirez de Guzmán (1421-41) built the two chapels of the south transept (now replaced by the sacristy), the old entrance to the church, and the gallery of the cloister adjoining the chapter-house. Alonzo de Palenzuela (1470-85) completed the other part of the transept. Juan Arias (1487-97) left his cognizance, the fleur-de-lys and four scallops, on the nave. Juan Daza (1497-1503) erected the grille of the choir; Valerano (1508-12) added the stained-glass windows. Diego de Muros, founder of the great college at Salamanca known as the Oviedo, had the crestings of the porch wrought by Pedro de Bunyeres and Juan de Cerecedo, while Giralte and Valmaseda completed the carving of the precious re-table in the time of Francisco de Mendoza (1525-28). Cristóbal de Rojas (1546-56) affixed his coat-of-arms to the completed tower, with its octagonal pyramid, one of the marvels of Gothic architecture. The chief feature of the cathedral is the "Camara Santa", with its venerable relics. Bishop Pelayo relates that a coffer made by the disciples of the Apostles, and containing the most preciousrelics of the Holy City, was taken from Jerusalem to Africa, and after several translations was finally deposited at Oviedo by Alfonso II. In the sixteenth century, Bishop Cristóbal de Sandoval y Rojas wished to open it, but could not, being overcome with religious fear. Many other relics are to be seen.
The most famous sanctuary of the diocese is at Covadonga (Cova longa), dedicated to the Blessed Virgin, by whose help the Spaniards, in 718, overcame the Arabs commanded by Alkaman. The old building was consumed by fire 17 October, 1777. The Canons Regular of St. Augustine, who had charge of it, had been driven by lack of revenues to live scattered about in various parishes, when Philip IV compelled them to return to community life, increasing their endowment, and building houses for them beside the monastery. Urban VII made an order that the abbot should be dignitary of the cathedral of Oviedo. Charles III wished to rebuild the chapel sumptuously, but never went beyond beginning the work. In recent times it has been completely restored by Bishop Sanz y Fores. Also noteworthy are the two monasteries of S. Vicente and S. Pelayo at Oviedo. West of the city is the Gothic convent of S. Francisco, now used as a hospital. The church of the convent of S. Domingo is of the so-called Modern Gothic style; that of Sta Clari has a lofty tower; S. Isidro, formerly a Jesuit church, has a splendid façade in ashlar stone. In the environs of Oviedo and on the slope of Monte Naranco are the famous churches of Sta Maria and S. Miguel, two art treasures of the ninth century and worthy of endless study. The conciliar seminary of Oviedo was founded in 1851 by Bishop Ignacio Diaz Caneja; it consists of a great seminary in Oviedo, and a little seminary at Valdedios de Villaviciosa, an old Cistercian monastery. Besides the Provincial Institute of Secondary Education of Oviedo, there is another, founded by Jovellanos, at Gijon.
Other bishops worthy of mention are: Bishop Serrano, venerated as a saint: Rodrigo, counsellor to Ferdinand II of León; the Tuscan Fredolo, the pope's envoy to Alfonso the Wise; Rodrigo Sanchez, who executed important commissions for popes and kings of Spain; Fernando de Valdés, founder of the University of Oviedo, afterwards Archbishop of Seville and inquisitor general; Jerónimo de Velasco, one of the fathers of the Council of Trent, and founder of the Hospital of Santiago at Oviedo; Alonso Antonio de San Martín, said to have been a natural son of Philip IV. The University of Oviedo celebrated its tercentenary in September, 1908. Its building is severe and simple, in Doric order of the seventeenth century; the library is very extensive, and there is a good museum of natural history and meteorological observatory. This university is now considered the least important in Spain, having but one faculty, that of civil law. Of recent years it has been falling under the influence of the Spanish Krausists. This sect, founded by Sanz del Rio, imported from Germany the Pantheistic doctrines of Kraus, and seeks to extend its activities by conferences and courses outside of the university, even in the Latin American republics. Among the distinguished men of the diocese may be mentioned: the Alvarez of Asturias, who were famous in the Middle Ages; Ruy Pérez de Avilés, celebrated in connexion with the conquest of Seville; Gutierre Bernaldode Quirós, the hero of Aljubarrota; Pedro Méndez, the conqueror of Florida; in modern times, the Jansenist Jovellanos, the Regalist Campomanes, the Liberal Argüelles Florez Estrada, Pidal, Posada Herrera; Cardinals Cienfuegos Sierra, Cienfuegos Jovellanos, Inguanzo, and many notable prelates.
RISCO, continuator of FLOREZ, España Sagrada (Madrid, 1789), XXXVII-XXXIX; CUADRADO, España, sus monumentos y rates: Asturias y León (Barcelona, 1885); Guia eclesiástica de España para 1888 (Madrid); Diccionario geográfico y estadístico de Mados, XII (Madrid, 1849); DE LA FUENTE, Historia eclesiástica de España (Barcelona, 1855).
RAMÓN RUIZ AMADO. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Owen Roe O'Neill
Born 1582; died near Cavan, 6 Nov., 1649, the son of Art O'Neill and nephew of Hugh, the great Earl of Tyrone. He was too young to take part in the long war in which his uncle was engaged, and when peace came in 1603 Owen went abroad and took service with the archdukes in Flanders. By 1606 he reached the rank of captain and was then residing at Brussels. When Richelieu determined to interfere in the Thirty Years War, O'Neill was already colonel, and for skill, and courage, and regource stood deservedly high among Spanish commanders. He was, therefore selected to defend Arras against the French in 1640 and though he had but 1500 men and was assailed by a force which from 30,000 was subsequently increased to three times that number, he stubbornly held his ground for nearly two months. His conduct extorted the admiration of the French commander who captured the place and who told O'Neill that he had surpassed the French in everything but fortune. Meantime important events had taken place in Ireland. The flight of the earls, the plantation of Ulster, the persecution of the Catholics, and the tyranny of Strafford proved that Irish Catholics had no security either in their religion or their lands. O'Neill was informed of all these events by the Irish leaders at home and was equally determined as they that, as peaceful measures were unavailing, there should be a recourse to arms. He was not, however, able to be in Ireland when the rebellion broke out in 1641, nor did he come till the summer of 1642, when he landed on the coast of Donegal bringing with him a good supply of arms and ammunition and 200 Irish officers, who like himself had acquired experience in foreign wars. O'Neill was at once appointed commander-in-chief of the rebel forces in Ulster. At that date the prospects were not bright. Dublin Castle had not been taken, nor Drogheda, Dundalk had not been held, and Sir Phelim O'Neill had but 1500 untrained men, while there were 12,000 English and Scotch soldiers in Ulster. While waiting to get a trained army together Owen Roe wanted to avoid meeting the enemy, nor did he fight except at Clones, where he was beaten, and at Portlester in Meath, where he defeated Lord Moore. Then, in 1643, came the cessation with Ormonde. The Puritans ignored both Ormonde and the cessation, and continued active in the several provinces. This compelled O'Neill to be vigilant and prepared, and in 1646 he fought the battle of Benburb with General Monroe. The latter was superior in numbers, and he had artillery which O'Neill lacked; but the Irishmen had the advantage of position, and won a great victory. Monroe fled to Lisburn without hat or cloak leaving more than 3000 of his men dead on the field, and arms, stores, colours, and provisions fell into O'Neill's hands. The fruits of this splendid vlctory were frittered away by futile negotiations with Ormonde and by divisions among the Catholics. O'Neill, backed by the nuncio, Rinuccini, wanted to cease negotiating, and to fight both the Puritans and the Royalists; but the Pale Catholics were more in agreement with Ormonde than with O'Neill, and in spite of the fact that he was the only Catholic general who had been almost uniformly successful they went so far as to declare him a rebel. Nor would Ormonde even in 1649, make any terms with him until Cromweli had captured Drogheda. Then Ormonde made terms on the basis of freedom of religion and restoration of lands. At the critical moment when O'Neill's services would have been invaluable against Cromwell he took suddenly ill and died. The story that he was poisoned may be dismissed, for there is no evidence to sustain it.
GILBERT, History of Irish Affairs (Dublin, 1882); RINUCCINI, Letters (Dublin, 1873); MURPHY, Cromwell in Ireland (Dublin, 1897); MARAFFY, Calendars; CARTE. Ormond (London, 1735); TAYLOR, Owen Roe O'Neill (Dublin, 1896); D'ALTON, History of Ireland (London, 1910).
E.A. D'ALTON 
Transcribed by Anne Musgrave
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Oxford
Oxford, one of the most ancient cities in England, grew up under the shadow of a convent, said to have been founded by St. Frideswide as early as the eighth century. Its authentic history begins in 912, when it was occupied by Edward the Elder, King of the West Saxons. It was strongly fortified against the Danes, and again after the Norman Conquest, and the massive keep of the castle, the tower of St. Michael's Church (at the north gate), and a large portion of the city walls still remain to attest the importance of the city in the eleventh century. West of the town rose the splendid castle, and, in the meadows beneath, the no- less-splendid Augustinian Abbey of Oseney: in the fields to the north the last of the Norman kings built the stately palace of Beaumont; the great church of St. Frideswide was erected by the canons-regular who succeeded the nuns of St. Frideswide; and many fine churches were built by the piety of the Norman earls. Oxford received a charter from King Henry II, granting its citizens the same privileges and exemptions as those enjoyed by the capital of the kingdom; and various important religious houses were founded in or near the city. A grandson of King John established Rewley Abbey (of which a single arch now remains) for the Cistercian Order; and friars of various orders (Dominicans, Franciscans, Carmelites, Augustinians, and Trinitarians), all had houses at Oxford of varying importance. Parliaments were often held in the city during the thirteenth century, but this period also saw the beginning of the long struggle between the town and the growing university which ended in the subjugation of the former, and the extinction for centuries of the civic importance of Oxford. The accession of thousands of students of course brought it material prosperity, but it was never, apart from the university, again prominent in history until the seventeenth century, when it became the headquarters of the Royalist party, and again the meeting-place of Parliament. The city of Oxford showed its Hanoverian sympathies long before the university, and feeling between them ran high in consequence. The area and population of the city remained almost stationary until about 1830, but since then it has grown rapidly. The population is now (1910) about 50,000; the municipal life of the city is vigorous and flourishing, and its relations with the university are more intimate and cordial than they have ever been during their long history.
Oxford is the cathedral city of the Anglican Diocese of Oxford, erected by Henry VIII. Formerly included in the vast Diocese of Lincoln, it is now part of the Catholic Diocese of Birmingham. The handsome Catholic church of St. Aloysius (served by the Jesuits) was opened in 1875; the Catholic population numbers about 1200, besides about 100 resident members of the university, and there are convents of the following orders -- St. Ursula's, Daughters of the Cross, Sisters of Nazareth, Sisters of the M. Holy Sacrament, and Sisters of the Holy Child. The Franciscan Capuchin fathers have a church and college in the suburb of Cowley, as well as a small house of studies in Oxford; and the Benedictines and Jesuits have halls, with private chapels, within the university.
PARKER, Early History of Oxford (Oxford, 1885); WOOD, Survey of the Antiquities of the City of Oxford (1889-99); GREEN AND ROBERTSON, Studies in Oxford History (Oxf., 1901); TURNER, Records of City of Oxford (Oxf., 1880); and the publications of the OXFORD HISTORICAL SOCIETY (Oxford, various dates).
D.O. HUNTER-BLAIR 
Transcribed by John Fobian 
In memory of Robert and Evelyn Fobian
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Oxyrynchus
Titular archdiocese of Heptanomos in Egypt. It was the capital of the district of its name, the nineteenth of Upper Egypt, whose god was Sit, incarnated in a sacred fish of the Nile, the Mormyrus. Thence comes its Greek name, for in Egyptian it is called Pemdje. It has been mentioned by Strabo, Pliny, Ptolemy, etc. Its inhabitants early embraced Christianity, and at the end of the fourth century ("Vitæ Patrum" of Rufinus of Aquileia) it possessed neither pagan nor heretic. It had then twelve churches, and its monastic huts exceeded in number its ordinary dwellings. Surrounding the city were many convents to which reference is made in Palladius, the "Apophthegmata Patrum", Johannes Moschus, etc. In 1897, in 1903, and the years following, Grenfel and Hunt found papyri containing fourteen sentences or fragments of sentences (logia) attributed to Jesus and which seem to belong to the first half of the second century, also fragments of Gospels, now lost, besides Christian documents of the third century, etc. A letter, recently discovered, written by Peter the martyr, Bishop of Alexandria, in 312, gives an interesting picture of this church at that time. Le Quien (Oriens christianus, II, 577-590) mentions seven metropolitans of this city, nearly all Meletians or monophysistes. In the middle ages under the dynasty of the Mamelukes, it was the leading city of the province. To-day under the name of Behneseh, it is entirely dismantled. Mounds of débris alone make it possible to recognize its circuit.
GRENFEL and HUNT, The Oxyrynchus Papyri, in the publications of the EGYPT EXPLORATION FUND (London); WESSELY, Les plus anciens monuments du christianisme écrits sur papyrus (Paris, 1906); SCHMIDT, Fragmente einer Schrift des Martyerbischofs Petrus von Alexandrien (Leipzig, 1901).
S. VAILHÉ 
Transcribed by M. Donahue
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Jacques Ozanam
A French mathematician, born at Bouligneux (Ain), 1640; died in Paris, 3 April, 1717. He came of a rich family which had renounced the Jewish for the Catholic religion. From the same family sprang the better known Antoine-Frédéric Ozanam (q. v.). Though he began the study of theology to please his father, he was more strongly attracted to mathematics, which he mastered without the aid of a teacher. At the age of fifteen he produced a mathematical treatise. Upon the death of his father, he gave up theology after four years of study and began, at Lyons, to give free private instruction in mathematics. Later, as the family property passed entirely to his elder brother, he was reluctantly driven to accept fees for his lessons. In 1670, he published trigonometric and logarithmic tables more accurate than the then existing ones of Ulacq, Pitiscus, and Briggs. An act of kindness in lending money to two strangers secured for him the notice of M. d'Aguesseau, father of the chancellor, and an invitation to settle in Paris. There he enjoyed prosperity and contentment for many years. He married, had a large family, and derived an ample income from teaching mathematics to private pupils, chiefly foreigners. His mathematical publications were numerous and well received. The manuscript entitled "Les six livres de l'Arithmétique de Diophante augmentés et reduits à la spécieuse" received the praise of Leibnitz. "Récréations", translated later into English and well known to-day, was published in 1694. He was elected member of the Academy of Sciences in 1701. The death of his wife plunged him into deepest sorrow, and the loss of his foreign pupils through the War of the Spanish Succession, reduced him to poverty.
Ozanam was honoured more abroad than at home. He was devout, charitable, courageous, and of simple faith. As a young man he had overcome a passion for gaming. He was wont to say that it was for the doctors of the Sorbonne to dispute, for the pope to decide, and for a mathematician to go to heaven in a perpendicular line. Among his chief works are: "Table des sinus, tangentes, et sécantes" (Lyons, 1670); "Methode générale pour tracer des cadrans" (Paris, 1673); "Geometrie pratique" (Paris, 1684); "Traité des lignes du premier genre" (Paris, 1687); "De l'usage du compas" (Paris, 1688); "Dictionnaire mathématique" (Paris, 1691); "Cours de mathématiques" (Paris, 1693, 5 vols., tr. into English, London, 1712); "Traité de la fortification" (Paris, 1694); "Récréations mathématiques et physiques" (Paris, 1694, 2 vols., revised by Montucla, Paris, 1778, 4 vols., tr. by Hutton, London, 1803, 4 vols., revised by Riddle, London, 1844); "Nouvelle Trigonométrie" (Paris, 1698); "Méthode facile pour arpenter" (Paris, 1699); "Nouveaux Eléments d'Algèbre" (Amsterdam, 1702); "La Géographie et Cosmographie" (Paris, 1711); "La Perspective" (Paris, 1711).
FONTENELLE, Eloge d'Ozanam in Œuvres, I, 401-408 (Paris. 1825) or in Mém. de l'Acad. des sc. de Paris (Hist.), ann. 1717.
PAUL H. LINEHAN. 
Transcribed by Douglas J. Potter 
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Ozias
"Yahweh is my strength", name of six Israelites mentioned in the Bible.
(1) Ozias, King of Juda (809-759 B. C.), son and successor of Amazias. On the latter's death he was chosen king though he was only sixteen years of age (IV Kings, xiv, 21, where, as in ch. xv also, the name Azarias appears instead of Ozias, probably through a copyist's error; cf. II Par., xxvi, 1). His long reign of fifty-two years is described as pleasing to God, though he incurs the reproach of having tolerated the "high places". This stricture is omitted by the chronicler, who, however, relates that Ozias was stricken with leprosy for having presumed to usurp the priestly function of burning incense in the Temple. Ozias is mentioned among the lineal ancestors of the Saviour (Matt., i, 8, 9).
(2) Ozias, son of Uriel, and father of Saul of the branch of Caath (I Par., vi, 24).
(3) Ozias, whose son Jonathan was custodian of the treasures possessed by King David outside of Jerusalem (I Par., xxvii, 25).
(4) Ozias, son of Harim, one of the priests who having taken "strange wives", were forced to give them up during the reform of Esdras (I Esdr., x, 21).
(5) Ozias, son of Misha, of the tribe of Simeon, a ruler of Bethulia (Judith, vii, 12).
(6) Ozias, one of the ancestors of Judith, of the tribe of Ruben (Judith, viii, 1).
LESÉTRE in VIGOUROUX, Dict. de la Bible, s. v.
JAMES F. DRISCOLL 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio
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O Antiphons
(Roman Breviary: Antiphonæ majores, "greater antiphons").
The seven antiphons to the Magnificat in the ferial Office of the seven days preceeding the vigil of Christmas; so called because all begin with the interjection "O". Their opening words are: (1) "O Sapientia", (2) "O Adonai", (3) "O Radix Jesse", (4) "O Clavis David", (5) "O Oriens", (6) "O Rex Gentium", (7) "O Emmanuel". Addressed to Christ under one or other of His Scriptural titles, they conclude with a distinct petition to the coming Lord (e. g.: "O Wisdom … come and teach us the way of prudence"; "O Adonai … come and redeem us by thy outstretched arm"; "O Key of David … come and lead from prison the captive sitting in darkness and in the shadow of death" etc.). Couched in a poetic and Scriptural phraseology they constitute a notable feature of the Advent Offices. These seven antiphons are found in the Roman Breviary; but other medieval Breviaries added (1) "O virgo virginum quomodo fiet" etc., still retained in the Roman Breviary as the proper antiphon to the Magnificat in the second Vespers of the feast Expectatio Partus B. M. V. (18 December), the prayer of this feast being followed by the antiphon "O Adonai" as a commemoration of the ferial office of 18 December; (2) "O Gabriel, nuntius cœ;lorum", subsequently replaced, almost universally, by the thirteenth-century antiphon, "O Thoma Didyme", for the feast of the Apostle St. Thomas (21 December). Some medieval churches had twelve greater antiphons, adding to the above (1) "O Rex Pacifice", (2) "O Mundi Domina", (3) "O Hierusalem", addressed respectively to Our Lord, Our Lady, and Jerusalem. Guéranger gives the Latin text of all of these (except the "O Mundi Domina"), with vernacular prose translation ("Liturgical Year", Advent, Dublin, 1870, 508-531), besides much devotional and some historical comment. The Parisian Rite added two antiphons ("O sancte sanctorum" and "O pastor Israel") to the seven of the Roman Rite and began the recitation of the nine on the 15th of December. Prose renderings of the Roman Breviary O's will be found in the Marquess of Bute's translation of the Roman Breviary (winter volume). Guéranger remarks that the antiphons were appropriately assigned to the Vesper Hour because the Saviour came in the evening hour of the world (vergente mundi vespere, as the Church sings) and that they were attached to the Magnificat to honour her through whom He came. By exception to the rule for ferial days, the seven antiphons are sung in full both before and after the canticle. "In some Churches it was formerly the practice to sing them thrice: that is, before the Canticle, before the Gloria Patri, and after the Sicut erat" (Guéranger). There are several translations into English verse, both by Catholics and non-Catholics, the most recent being that in Dom Gregory Ould's "Book of Hymns" (Edinburgh, 1910, no. 5) by W. Rooke-Ley, in seven quatrains together with a refrain-quatrain giving a translation of the versicle and response ("Rorate", etc.). The seven antiphons have been found in MSS. of the eleventh century. A paraphrase of some of these is found in the hymn "Veni, veni, Emmanuel" given by Daniel in his "Thesaurus Hymnologicus" (II, 336) and translated by Neale in his "Medieval Hymns and Sequences" (3rd ed., London, p. 171) and others, and used in various hymn-books (Latin text in "The Roman Hymnal", New York, 1884, 139). Neale supposed the hymn to be of the twelfth century, but it has not been traced back further than the first decade of the eighteenth century. For first lines of translations, see "Julian's Dict. of Hymnol." (2nd ed., London, 1907, 74, i; 1551, i; 1721, i). For the Scriptural sources of the antiphons see John Marquess of Bute, "Roman Breviary", Winter, 203, also Marbach's "Carmina Scripturarum" etc. (Strasburg, 1907) under "O" in the Index Alphabeticus.
THURSTON, The Great Antiphons, Heralds of Christmas in The Month (Dec., 1905), 616-631, gives liturgical uses, literary illustrations, and peculiar customs relating to the antiphons; questions the view of CARROL, L'Avent Liturgique in Revue Bénédictine (1905), n. 4, that they do not antedate the ninth century, gives much illustration (notably from The Christ of Cynewulfwritten circa 800) to show that they "are much older", and knows "no valid reason for regarding them as posterior to the rest of the Roman Antiphonary or to the time of Pope Gregory himself"; CARROL in Dict. d'archéologie et liturgie chrétienne, s. v. Avent, repeats (col. 3229) his view, but in a foot-note refers the reader to THURSTON'S article in The Month; BAYLEY, Greater Antiphons of Advent in Pax (an Anglican periodical, 6 Dec., 1905), 231-239; STALEY, O Sapientia in Church Times (13 Dec., 1907), p. 812; WITHERBY O Sapientia, Seven Sermons on the Ancient Antiphons for Advent (London, 1906).
H.T. HENRY 
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O Deus Ego Amo Te
The first line of two Latin lyrics sometimes attributed to St. Francis Xavier, but of uncertain date and authorship. The one whose first stanza runs:
O Deus ego amo te,
Nam prior tu amasti me;
En libertate privo me
Ut sponte vinctus sequar te.
has four additional stanzas in similar rhythm, the last three being apparently a paraphrase of part of a prayer in the "Contemplatio ad amorem spiritualem in nobis excitandum" of St. Ignatius Loyola's Spiritual Exercises: "Take, O Lord, my entire liberty … whatever I have or possess you have bestowed on me; back to thee I give it all, and to the rule of thy will deliver it absolutely. Give me only thy love and thy grace and I am rich enough; nor do I ask anything more." The hymn (probably first printed in the "Symphonia Sirenum", Cologne, 1695) received in Zabuesnig's "Katholische Kirchengesänge" (Augsburg, 1822), the title of "The Desire of St. Ignatius". Father Caswall's beautiful version appeared in his "Masque of Mary" etc. (1858), and in his "Hymns and Poems" (1873); also in various Catholic hymnbooks (e.g. "Roman Hymnal", New York, 1884; Toner's "Catholic Church Hymnal", New York, 1905; and in Ould's "The Book of Hymns", Edinburgh, 1910). The hymn was translated by J. Keble, J.W. Hewett, E.C. Benedict, H. M. Macgill, S.W. Duffield.
The first stanza of the companion hymn is:–
O Deus ego amo te,
Nec amo te ut salves me,
Aut quia non amantes te
Æterno punis igne.
There are four additional stanzas in irregular rhythm, while a variant form adds as a final line: "Et solum quia Deus es" (this given in Moorson's "A Historical Companion to Hymns Ancient and Modern", 2nd ed., Cambridge, 1903, p. 176). The hymn has been appropriately styled the "love-sigh" of St. Francis Xavier (Schlosser, "Die Kirche in ihren Liedern", 2nd ed., Freiburg, 1863, I, 445, who devotes sixteen pages to a discussion of its authorship, translations etc.), who, it is fairly certain, composed the original Spanish sonnet "No me meuve, mi Dios, para quererte"–on which the various Latin versions are based, about the year 1546. There is not, however, sufficient reason for crediting to him any Latin version. The form given above appeared in the "Cœ;leste Palmetum" (Cologne, 1696). An earlier Latin version by Joannes Nadasi in his "Pretiosæ occupationes morientium" (Rome, 1657), beginning: "Non me movet, Domine, ad amandum te". Nadasi again translated it in 1665. F. X. Drebitka ("Hymnus Francisci Faludi", Budapest, 1899) gives these versions, and one by Petrus Possinus in 1667. In 1668 J. Scheffler gave, in his "Heilige Seelenlust", a German translation–"Ich liebe Gott, und zwar unsonst"–of a version beginning "Amo Deum, sed libere". The form of the hymn indicated above has been translated into English verse about twenty-five times, is found in Catholic and non-Catholic hymn- books, and is evidently highly prized by non-Catholics. Thus, the Rev. Dr. Duffield, a Presbyterian, speaks of both hymns in glowing terms, in his "Latin Hymn Writers and Their Hymns" (New York, 1889): "From the higher critical standpoint, then, these hymns are not unacceptable as Xavier's own work. They feel as if they belonged to his age and to his life. They are transfused and shot through by a personal sense of absorption into divine love, which has fused and crystallized them in its fiercest heat" (p. 300). The Scriptural text for both hymns might well be II Cor., v, 14, 15, or perhaps better still I John, iv, 19–"Let us therefore love God, because God hath first loved us". The text of both hymns is given in Daniel's "Thesaurus Hymnologicus", II, 335; of the second hymn, with notes, in March's "Latin Hymns", 190, 307 etc.
H.T. HENRY 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

O Filii Et Filiae[[@Headword:O Filii Et Filiae]]

O Filii et Filiæ
The first line of a hymn celebrating the mystery of Easter. As commonly found in hymnals to-day, it comprises twelve stanzas of the form:
O filii et filiæ
Rex cælestis, Rex gloriæ
Morte surrexit hodie.
     Alleluia.
It was written by Jean Tisserand, O.F.M. (d. 1494), an eloquent preacher, and originally comprised but nine stanzas (those commencing with "Discipulis adstantibus", "Postquam audivit Didymus", "Beati qui non viderunt" being early additions to the hymn). "L'aleluya du jour de Pasques" is a trope on the versicle and response (closing Lauds and Vespers) which it prettily enshrines in the last two stanzas:
In hoc festo sanctissimo
Sit laus et jubilatio:
BENEDICAMUS DOMINO.–Alleluia.
De quibus nos humillimas
Devotas atque debitas
DEO dicamus GRATIAS.–Alleluia.
The hymn is still very popular in France, whence it has spread to other countries. Guéranger's Liturgical Year (Paschal Time, Part I, tr., Dublin, 1871, pp. 190-192) entitles it "The Joyful Canticle" and gives Latin text with English prose translation, with a triple Alleluia preceding and following the hymn. As given in hymnals, however, this triple Alleluia is sung also between the stanzas (see "The Roman Hymnal", New York, 1884, p. 200). In Lalanne, "Recueil d'anciens et de nouveaux cantiques notés" (Paris, 1886, p. 223) greater particularity is indicated in the distribution of the stanzas and of the Alleluias. The triple Alleluia is sung by one voice, is repeated by the choir, and the solo takes up the first stanza with its Alleluia. The choir then sings the triple Alleluia, the second stanza with its Alleluia, and repeats the triple Alleluia. The alternation of solo and chorus thus continues, until the last stanza with its Alleluia, followed by the triple Alleluia, is sung by one voice. "It is scarcely possible for any one, not acquainted with the melody, to imagine the jubilant effect of the triumphant Alleluia attached to apparently less important circumstances of the Resurrection: e.g. St. Peter's being oustripped by St. John. It seems to speak of the majesty of that event, the smallest portions of which are worthy to be so chronicled" (Neale, "Medieval Hymns and Sequences", 3rd ed., p. 163). The rhythm of the hymn is that of number and not of accent or of classical quantity. The melody to which it is sung can scarcely be divorced from the modern lilt of triple time. As a result, there is to English ears a very frequent conflict between the accent of the Latin words and the real, however unintentional, stress of the melody: e. g.: Et Máriá Magdálená, Sed Jóannés Apóstolús, Ad sépulchrúm venít priús, etc. A number of hymnals give the melody in plain-song notation, and (theoretically, at least) this would permit the accented syllables of the Latin text to receive an appropriate stress of the voice. Commonly, however, the hymnals adopt the modern triple time (e. g., the "Nord-Sterns Führers zur Seeligkeit", 1671; the "Roman Hymnal", 1884; "Hymns Ancient and Modern", rev. ed.). Perhaps it was this conflict of stress and word-accent that led Neale to speak of the "rude simplicity" of the poem and to ascribe the hymn to the twelfth century in the Contents-page of his volume (although the note prefixed to his own translation assigns the hymn to the thirteenth century). Migne, "Dict. de Liturgie" (s. v. Pâques, 959) also declares it to be very ancient. It is only very recently that its authorship has been discovered, the "Dict. of Hymnology" (2nd ed., 1907) tracing it back only to the year 1659, although Shipley ("Annus Sanctus", London, 1884, p. xxiii) found it in a Roman Processional of the sixteenth century.
The hymn is assigned in the various French Paroissiens to the Benediction of the Blessed Sacrament, on Easter Sunday. There are several translations into English verse by non-Catholics. The Catholic translations comprise one by an anonymous author in the "Evening Office", 1748 ("Young men and maids, rejoice and sing"), Father Caswall's "Ye sons and daughters of the Lord" and Charles Kent's "O maids and striplings, hear love's story", all three being given in Shipley, "Annus Sanctus". The Latin texts vary both in the arrangement and the wording of the stanzas; and the plain-song and modernized settings also vary not a little.
     GASTOUÉ, L'O filii, ses origines, son auteur in Tribune de Saint-Gervais, April, 1907, pp. 82-90, discusses the origin, authorship, text, melody; Hymns Ancient and Modern, historical edition (London, 1909), No. 146, Latin and English cento, comment.; MARCH, Latin Hymns with English Notes (New York, 1875) gives (p. 206) the Latin text with the same arrangement of stanzas as found in OULD, The Book of Hymns (Edinburgh, 1910), 33, and in the Liber Usualis (No. 700, Tournai, 1908), 67; a different arrangement is followed by The Roman Hymnal (p. 201); GUÉRANGER, Liturgical Year, Paschal Time, part I (Dublin, 1871), 190; Offices de l'Eglise (Reims-Cambrai ed., Paris, 1887), 202; LALANNE, Recueil (Paris, 1886), 223; Les principaux chants liturgiques conformes au chant publié par Pierre Valfray en 1669 in modern notation (Paris, 1875), 114; the Paroissien Noté (Quebec, 1903), 128, contains another arrangement. Where the same arrangement of stanzas is found, the texts have different readings; the works cited exhibit many variations in melody.
H.T. HENRY 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

O Salutaris Hostia[[@Headword:O Salutaris Hostia]]

O Salutaris Hostia
(O Saving Host).
The first line of the penultimate stanza of the hymn, "Verbum supernum prodiens", composed by St. Thomas Aquinas for the Hour of Lauds in the Office of the Feast of Corpus Christi. This stanza and the final stanza, or doxology (Uni trinoque domino), have been selected to form a separate hymn for Benediction of the Most Blessed Sacrament. Usually, and most appropriately, it is begun either when the door of the tabernacle is opened or when the monstrance is being placed on the throne of exposition. In England the singing of the "O Salutaris" is enjoined in the "Ritus servandus", the code of procedure approved by a former synod of the Province of Westminster (see BENEDICTION OF THE BLESSED SACRAMENT). But the use of the hymn, not being prescribed in the rubrics, is not of universal obligation. It is, however, very generally used, although any other appropriate text is permissible, such as the "Adoro Te devote", the "Pange, lingua", the antiphon "O sacrum convivium" etc. While it is not forbidden to sing vernacular hymns at Benediction the "O Salutaris", being a liturgical text, cannot be sung in the vernacular (S.R.C., 27, Feb., 1882, Leavenworth. Cf. "Am. Eccl., Rev.", April, 1895, 341). The hymn is often chosen as a motet for solemn Mass, and may thus be used after the proper Offertory for the day has been sung or recited. An indefensible, but, fortunately, very rare, custom, perhaps inaugurated by Pierre de la Rue, the profound contrapuntal composer of the fifteenth century, was that of replacing the "Benedictus" at Mass by the "O Salutaris". Gounod imitated his example in his first "Mass of the Orpheonistes", but in his second mass of that name gives both the "Benedictus" and the "O Salutaris", as Rossini in his posthumous "Messe Solennelle" and Prince Poniatowski in his "Mass in F". The plain-song melody in the eighth mode is beautiful, and forms the theme of de la Rue's musical tour de force in the Mass of that title. The modern settings have been very numerous, although not always serviceable, inasmuch as many are too theatrical for church use; others are entirely for solo use, and still others probably violate the prescription of the Motu Proprio of 22 November, 1903, requiring that in hymns the traditional form be preserved. There are about twenty-five poetical versions of the hymn in English.
H.T. HENRY 
Transcribed by Thomas M. Barrett 
Dedicated to my cousin, Sister Mary Margaret Kean, O.S.B.

O'Conor, Charles[[@Headword:O'Conor, Charles]]

Charles O'Conor
Charles O'Conor was born in the city of New York, 22 January, 1804; died at Nantucket, Mass., 12 May, 1884. His father, Thomas O'Conor, who came to New York from Ireland in 1801, was "one of the active rebels of 1798", a devoted Catholic and patriot, less proud of the kingly rule of his family than of the adherence of the O'Conors to their ancient faith and patriotic principles. He married (1803) a daughter of Hugh O'Connor, a fellow countryman, but not a kinsman, who had come to the United States with his family in or about 1790. Of this marriage Charles O'Conor was born.
In 1824, in his native city, he was admitted to the practice of the law. In 1827 he was successful as counsel in the case of a contested election for trustees of St. Peter's Church in New York. From the year 1828 his rise in his profession was continuous. As early as 1840 an interested observer of men and events Philip Hone, refers in his diary to "an able speech" by this "distinguished member of the New York bar" (Tuckerman, "The Diary of Philip Hone", New York, 1889, II, 37). In 1843 by the case of Stewart against Lispenard, his professional standing became most securely established. At the June term in this year of the highest court of the State twenty cases were argued. Of these he argued four. In 1846 he had reached "the front ranks of the profession, not only in the City and State of New York, but in the United States" (Clinton, "Extraordinary Cases", New York, I, 1). Doubtless, to his repute as a jurist should be attributed his nomination by all political parties for the New York State Constitutional Convention of that year. Subsequent to his very early manhood, office-holding could not have attracted him. He once wrote that if elected to office he would accept only, if impelled by "a sense of duty such as might impel the conscripted militia-man" (see "U. S. Catholic Historical Magazine", New York, 1891-92, IV, 402, and his response to tender in 1872 of the presidential nomination, ibidem, 399). Concerning voting for public officers he expressed himself in a similar manner, such voting being, he contended, "the performance of a duty" and no more a personal right than payment of taxes or submitting to military service, although termed "somewhat inaptly" a franchise (see "Address before the New York Historical Society", New York, 1877). During the convention "it was the wonder of his colleagues, how in addition to the faithful work performed in committee he could get time for the research that was needed to equip him for the great speeches with which he adorned the debates" (Alexander, "A Political History of the State of New York", New York, 1906, II, 112). His views, however, were not those of the majority. First of a minority of only six members he voted against approving a new State Constitution of which after it had been in force many years, he stated that it "gave life, vigor and permanency to the trade of politics, with all its attendant malpractice" (see Address, supra).
Notable among cases previous to 1843 in which he was counsel was Jack v. Martin, 12 Wendell 311, and 14 Wendell 507; and during the twenty years following 1843 the Mason will case as well as the Pariah will ease (see Delafield v. Parish, 25 New York Court of Appeals Reports, 9). Probably, the most sensational of his cases during the latter period was the action for divorce brought against the celebrated actor, Edwin Forrest, O'Conor's vindication of the character of his client Mrs. Forrest, eliciting great professional and popular applause (see Clinton, op. cit., 71, 73, U. S. Catholic Historical Magazine, supra, 428). When in 1865 after the overthrow of the Southern Confederacy, Jefferson Davis was indicted for treason, O'Conor became his counsel. Among O'Conor's later cases, the trials concerning property formerly of Stephen Jumel (see, for narrative of one of these, Clinton, op. cit., c. XXIX) displayed, as had the Forrest divorce case, his ability in the capacity of trial lawyer and cross-examiner, while one of the cases in which his learning concerning the law of trusts appeared was the case of Manice against Manice, 43 New York Court of Appeals Reports, 303. In 1871, he commenced with enthusiasm as counsel for the State of New York proceedings against William M. Tweed and others, accused of frauds upon the City of New York, declaring that for his professional services he would accept no compensation. In the autumn of 1875 and while these proceedings were uncompleted, he was prostrated by an illness which seemed mortal, an the cardinal archbishop administered the sacraments. Slowly, however, he regained some measure of strength, and, on 7 Feb, 1876, roused by a newspaper report, he left his bedroom to appear in court, unexpected and ghost-ilke" (according to an eyewitness), that he might save from disaster the prosecution of the cause of the State against Tweed (see Breen, "Thirty Years of New York Politics", New York, 1899, 545-52). In 1877 he appeared as counsel before the Electoral Commission at the City of Washington. His last years were passed on the Island of Nantucket, where, in 1880, he took up his abode, seeking "quiet and a more genial climate". But even here he was occasionally induced to participate in the labours of his beloved profession.
When he passed away, many seemed to concur in opinion with Tilden that O'Conor "was the greatest jurist among all the English-speaking race" (Bigelow, "Letters and literary memorials of Samuel J. Tilden", II, 643).
United States Catholic Historical Magazine, IV (New York, 1891-2). 225, 396; FINOTTI, Bibliographia Catholica Americana (New York, 1872) 209, 216; LEWIS, Great American Lawyers, V (Philadelphia, 1908), 83; COUDERT, Addresses, etc. (New York and London, 1905), 198; VEEDER, Legal Masterpieces (St. Paul, 1903). 11, 820; HILL, Decisive Battles of the Law (New York and London), 212, 221, 226-7; JOHNSON, Reports of cases decided by Chief Justice Chase (New York, 1876), 1, 106.
CHARLES W. SLOANE. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Oates's Plot[[@Headword:Oates's Plot]]

Oates's Plot
A term conventionally used to designate a "Popish Plot" which, during the reign of Charles II of England, Titus Oates pretended to have discovered. Oates was born at Oakham, Rutlandshire, in 1649. His father, Samuel Oates, is said to have been a ribbon-weaver in Norfolk who, having taken a degree at Cambridge, afterwards became a minister of the Established Church.
Titus Oates began his career at Merchant Taylor's School in 1665, when he was sixteen. He was expelled two years later and went to a school at Sedlescombe, near Hastings, whence he passed to Cambridge in 1667, being entered as a sizar in Gonville and Caius College, whence he afterwards migrated to St. John's. His reputation at Caius, according to a fellow student, was that of "the most illiterate dunce, incapable of improvement"; at St. John's, Dr. Watson wrote of him: "He was a great dunce, ran into debt, and being sent away for want of money, never took a degree". "Removing from there", says Echard, "he slipped into Orders", and was preferred to the vicarage of Bobbing in Kent, on 7 March 1673. At this time or earlier, according to the evidence of Sir Denis Ashburnham at Father Ireland's trial, "he did swear the Peace against a man" and was forsworn, but they did not proceed upon the indictment. Next year he left Bobbing, with a licence for non-residence and a reputation for dishonesty, to act as curate to his father at Hastings. There father and son conspired to bring against Wm. Parker, the schoolmaster, an abominable charge so manifestly trumped up that Samuel was ejected from his living, while Titus, charged with perjury, was sent to prison at Dover to await trial. Having broken jail and escaped to London, unpursued, he next procured an appointment as chaplain on board a king's ship sailing or Tangier, but within twelve months was expelled from the Navy.
In August, 1676, he was frequenting a club which met at the Pheasant Inn, in Fullers Rents, and there, for the first time, he met Catholics. His admittance into the Duke of Norfolk's household, as Protestant chaplain, followed almost immediately. On Ash Wednesday, 1677, he was received into the Catholic Church. The Jesuit Father Hutchinson (alias Berry) was persuaded to welcome him as a repentant prodigal and Father Strange, the provincial, to give him a trial in the English College at Valladolid. Five months later, Oates was expelled from the Spanish college and, on 20 October, 1677, was sent back to London. In spite of his disgrace, the Jesuit provincial was persuaded to give him a second trial, and on 10 Dec. he was admitted into the seminary at St. Omer's. He remained there as "a younger student" till 23 June, 1678. After being expelled from St. Omer's also, he met Tonge, probably an old acquaintance, and conceived and concocted the story of the "Popish Plot".
Israel Tonge was, as Echard describes him, "a city divine, a man of letters, and of a prolifick head, fill'd with all the Romish plots and conspiracies since the Reformation". There is some evidence and considerable likelihood that he not only suggested the idea of the plot to Oates by his talk, but actually cooperated in its invention. At Stafford's trial Oates declared that he never was but a sham Catholic. If this be true, we may accept Echard's assertion as probable: that Tonge "persuaded him [Oates] to insinuate himself among the the Papists and get particular acquaintance with them". Moreover, it is credibly reported that, at a great supper given in the city by Alderman Wilcox in honour of Oates, when Tonge was present, the latter's jealousy led to a verbal quarrel between the two informers, and Tonge plainly told Oates that "he knew nothing of the plot, but what he learned from him". Tonge may or may not have helped Oates in the manufacture of his wares; but he undoubtedly enabled him to bring them to market and dispose of them to advantage. With the help of Kirkby, a man associated with the royal laboratory, he succeeded in bringing the plot before the careless and sceptical notice of King Charles.
Oates' depositions, as they may be read in his "True and Exact Narrative of the Horrid Plot and Conspiracy of the Popish Party against the Life of His Sacred Majesty, the Government and the Protestant Religion, etc. published by the Order of the Right Honorable the Lords Spiritual and Temporal in Parliament assembled", are in themselves clumsy, puerile, ill-written, disjointed libels, hardly worth notice but for the frenzied anger they aroused. The chief items tell of a design to assassinate the king, or rather a complication of plots to do away with "48" or "the Black Bastard"-His Majesty's supposed designations among the Catholic conspirators. Pickering, a Benedictine lay brother, and Grove (Honest William), a Jesuit servant,, are told off to shoot him with "jointed carabines" and silver bullets, in consideration of £1,500 to be paid to Grove and 30,000 Masses to be said for Pickering's soul. To make more certain of the business, the king is to be poisoned by Sir George Wakeman, the queen's physician, at a cost of £15,000. Furthermore he is to be stabbed by Anderton and Coniers, Benedictine monks. All these methods failing, there are in the background four Irish ruffians, hired by Dr. Fogarthy, who "were to mind the King's Postures at Winsor" and have one pound down and £80 afterwards in full discharge of their expenses. There is some frivolous talk of other assassinations-of the removal of the Prince of Orange, the Duke of Ormonde, Herbert, Lord Bishop of Hereford and some lesser fry. And Oates himself is offered and actually accepts £50 to do away with the terrible Dr. Tonge, "who had basely put out the Jesuits' morals in English".
Summing up the plot with the help of someone more scholarly than himself, Oates makes the following declaration:
The General Design of the Pope, Society of Jesus, and their Confederates in this Plot, is, the Reformation, that is (in their sense) the Reduction of Great Britain and Ireland, and all His Majesties Dominions by the Sword (all other wayes and means being judged by them ineffectual) to the Romish Religion and Obedience. To effect this design: 1. The Pope hath entitled himself to the Kingdomes of England and Ireland. 2. Sent his Legate, the Bishop of Cassal in Italy into Ireland to declare his Title, and take possession of that Kingdom. 3. He hath appointed Cardinal Howard his Legat for England to the same purpose. 4. He hath given commission to the General of the Jesuites, and by him to White, their Provincial in England, to issue, and they have issued out, and given Commissions to Captain Generals, Lieutenant Generals, etc., namely, the General of the Jesuites hath sent Commissions from Rome to Langhorn their Advocate General for the Superior Officers: and White hath given Commisssions here in England to Colonels, and inferior Officers. 5. He hath by a Consult of the Jesuits of this Province Assembled at London, condemned His Majesty, and ordered Him to be assassinated, etc. 6. He hath Ordered, That in case the Duke of York will not accept these Crowns as forfeited by his Brother unto the Pope, as his Gift, and settle such Prelates and Dignitaries in the Church, and such Officers in Commands and places Civil, Naval and Military, as he hath commissioned as above, extirpate the Protestant Religion, and in order thereunto ex post facto, consent to the assassination of the King his Brother, Massacre of His Protestant Subjects, firing of his Towns, etc., by pardoning the Assassins, Murderers and Incendiaries, that then he be also poysoned or destroyed, after they have for some time abused His Name and Title to strengthen their Plot, weakened and divided the Kingdoms of England, Scotland and Ireland thereby in Civil Wars and Rebellions as in His Father's Time, to make way for the French to seize these Kingdoms, and totally ruine their Infantry and Naval Force.
Besides this Papal, there appears also another French plot, or correspondence (an afterthought, suggested to Oates by the discovery of Coleman's letters), carried on by Sir Ellis Layton, Mr. Coleman and others. Under ordinary circumstances so flimsy a fabric would have been brought to the ground by the first breath of criticism. But it was taken up by the Whig Party and made into what Echard calls "a political contrivance". Shaftesbury, their leader, used it for all its worth. It was quite commonly called "the Shaftesbury Plot". Whether, as some believe, he had a hand in constructing the plot or not, very much of the blame of its consequences must rest upon the use he made of it. Chiefly by the influence and machinations of Shaftesbury and his party, Parliament was incited to declare that "there hath been and still is a damnable and hellish Plot, contrived and carry'd on by popish recusants, for the assassinating and murdering the King and for subverting the government and rooting out and destroying the Protestant Religion." Many who, with Elliot, thought Oates's stories of the "40,000 Black-bills, the Army of Spanish Pilgrims and Military commissions from General D'Oliva (S.J.) so monstrously ridiculous that they offer an intolerable affront to the understanding of any man who has but a very different account of the affairs of Europe", nevertheless thought also that, "Because His majesty and council have declar'd there is a Popish-Plot, therefore they have reason to believe one.
Oates had now become the most popular man in the country and acclaimed himself as "the Saviour of the Nation". He assumed the title of "Doctor", professing to have received the degree at Salamanca, a city it is certain he never visited; put on episcopal attire; was lodged at Whitehall; went about with a bodyguard; was received by the primate; sat at table with peers; and though snubbed by the King, was solemnly thanked by Parliament, which granted him a salary of £12 a week for diet and maintenance, occasional gifts of £50 or so, and drafts on the Treasury to meet his bills. Yet, Oates would have forsworn himself to little purpose but for the mysterious death of Sir Edmund Berry Godfrey, the magistrate before whom Oates's depositions had been sworn. The Whig Party put the blame of this crime -- if murder it was -- upon the Catholics. Godfrey had been a friend to Catholics rather than an enemy, and had made use of the information received from Oates to do them a service: no good could come to them, and no harm to their enemies, by robbing the magistrate of the copy of Oates's deposition which he retained. Moreover, both his pockets and his house were undisturbed by the supposed assassins. Nevertheless the unanimous verdict was murder, the murder of a good Protestantand a magistrate who had to do with the plot. "The capital and the whole nation", says Macaulay, "went mad with hatred and fear. The penal laws, which had begun to lose something of their edge, were sharpened anew. Everywhere justices were busied in searching houses and seizing papers. All the gaols were filled with Papists. London had the aspect of a city in a state of siege. The train bands were under arms all night. Preparations were made for barricading the great thoroughfares. Patrols marched up and down the streets. Cannon were planted round Whitehall. No citizen thought himself safe unless he carried under his coat a small flail loaded with lead to brain the Popish assassins." For awhile, every word that Oates said was believed. The courts of law, before which the arrested Catholics were brought, were blind and deaf to his shufflings and contradictions and lies. Other disreputable witnesses were picked up in the gutter or prisons and encouraged to come forward, and were paid handsomely for bringing their additional perjuries to corroborate those of their chief. The lord chief justice on the Bench would listen to nothing which discredited the king's witnesses; and although, in trials where the prisoners were denied counsel, he should, by ancient custom, have looked to their interests, he exerted the full authority of the Court to bring about their condemnation. Sixteen innocent men were executed in direct connection with the Plot, and eight others were brought to the scaffold as priests in the persecution of Catholics which followed from it. the names of those executed for the plot are: in 1678 Edward Coleman (Dec. 3); in 1679, John Grove, William Ireland, S.J. (Jan. 24), Robert Green, Lawrence Hill (Feb. 21), Henry Berry (Feb. 28), Thomas Pickering, O.S.B. (May 14), Richard Langhorn (June 14), John Gavan, S.J., William Harcourt, S.J., Anthony Turner, S.J., Thomas Whitebread, S.J., John Fenwick, S.J. (June 20); in 1680, Thomas Thwing (Oct. 23), William Howard, Viscount Stafford (Dec. 29); in 1681, Oliver Plunkett, Archbishop of Armagh (July 1). Those executed as priests were: in 1679, William Plessington (July 19), Philip Evans, John Lloyd (July 22), Nicholas Postgate (Aug. 7), Charles Mahony (Aug. 12), John Wall (Francis Johnson), O.S.F., John Kemble (Aug. 22), Charles Baker (David Lewis) S.J. (Aug. 27).
It remains to be said about "the Popish Plot" that, since the day when its inventor was discredited, no historian of any consequence has professed to believe in it. A few vaguely assert that there must have been a plot of some sort. But no particle of evidence has ever been discovered to corroborate Oates's pretended revelations. A contemporary Protestant historian says: "After the coolest and strictest examinations, and after a full length of time, the government could find very little foundation to support so vast a fabrick, besides down-right swearing and assurance: not a gun, sword or dagger; not a flask of powder or a dark lanthorn, to effect this villany; and excepting Coleman's writings, not one scrap of an original letter or commission, among the great numbers alleged, to uphold the reputation of the discoveries." Since then the public and private archives of Europe have been liberally thrown open to students, and the most of them diligently examined ; yet, as Mr. Marks, also a Protestant wrote a few years ago: "Through all the troublous times when belief in the Popish Plot raged, one searches in vain for one act of violence on the part of Catholics. After the lapse of two hundred years, no single document has come to light establishing in any one particular any single article of the eighty-one."
In January, 1679, Oates, whose reputation was already declining, together with his partner, Bedloe, laid an indictment before the Privy Council in thirteen articles, against Chief Justice Scroggs, because of the part he took in the acquittal of Wakeman, Marshall, Rumley, and Corker; and in the same year, the Rev. Adam Elliot was fined £200 for saying that "Oates was a perjur'd Rogue, and the Jesuits who suffered, justly died Martyrs." But in August, 1681, Israel Backhouse, master of Wolverhampton Grammar School, when charged with a similar libel was acquitted. In the same year, Oates was thrust out of Whitehall, and next year (January, 1682) Elliot prosecuted him successfully for perjury. In April, 1682, his pension was reduced to £2 a week. In June of that year he was afraid to come forward as a witness against Kearney, one of the four supposed Irish ruffians denounced by him in his depositions. Then, while King Charles was still living, he vainly presented petitions to the king and to Sir Leoline Jenkins against the plain speaking of Sir Roger L'Estrange, and two months later (10 May) he was himself committed to prison for calling the Duke of York a traitor. On 18 June, he was fined by Judge Jeffreys £100,000 for scandalum magnatum. Then, in May, 1680, he was tried for perjury, and condemned to be whipped, degraded, and pilloried, and imprisoned for life. Jeffreys said of him: "He has deserved more punishment than the laws of the land can inflict."
When William of Orange came to the throne, Oates left prison and entered an unsuccessful appeal in the House of Lords against his sentence. Later, he obtained a royal pardon and a pension, which was withdrawn in 1693 at the instance of Queen Mary, whose father, James II, he had scandalously attacked. After Mary's death, he was granted from the Treasury £500 to pay his debts and £300 per annum during the lifetime of himself and his wife. In 1690 he was taken up by the Baptists, only to be again expelled the ministry, this time for "a discreditable intrigue for wringing a legacy from a devotee". In 1691 he attempted another fraudulent plot, but it came to nothing. He died in Axe Yard on 12 July 1705.
Besides the "Narrative of the Horrid Plot and Conspiracy of the Popish Party" (London, 1679), Oates wrote "The Cabinet of the Jesuits' secrets opened" (said to be translated from the Italian), "issued and completed by a gentleman of Quality" (London, 1679), "The Pope's Warehouse; or the Merchandise of the Whore of Rome" (London, 1679), dedicated to the Earl of Shaftesbury, "The Witch of Endor; or the witchcrafts of the Roman Jezebel, in which you have an account of the Exorcisms or conjurations of the Papists", etc (London, 1679); "Eikon Basilike, or the Picture of the late King James drawn to the Life" (Part 1, London, 1696; Parts II, III, and IV, 1697)
POLLOCK, The Popish Plot (London, 1903); MARKS, Who Killed Sir Edmund Berry Godfrey? (London, 1905); State Trials; SECCOMBE in Dict. Nat. Biog., s.v.: COBBETT, Parliamentary History, IV; CHARLES DODD, Church History of England, III (London, 1737); Salmon, Examination of Burnet's History, II (London, 1724); ELLIOT, A Modest Vindication of Titus Oates (London, 1682); Foley, Records S.J., V (London, 1879); MACAULEY, LINGARD, HUME, History of England.
CUTHBERT ALMOND 
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Oaths
I. NOTION AND DIVISIONS
An oath is an invocation to God to witness the truth of a statement. It may be express and direct, as when one swears by God Himself; or implicit and tacit, as when we swear by creatures, since they bear a special relation to the Creator and manifest His majesty and the supreme Truth in a special way: for instance, if one swears by heaven, the throne of God (Matt., v, 34), by the Holy Cross, or by the Gospels. Imprecatory oaths are also tacit (see below). To have an oath in foro interno, there must be the intention, at least virtual, of invoking the testimony of God, and a word or sign by which the intention is manifested. Oaths may be: (1) assertory—or affirmative—if we call God to witness the assertion of a past or present fact; promissory, if we call Him to witness a resolution which we bind ourselves to execute, or a vow made to Him, or an agreement entered into with our neighbour, or a vow made to God in favour of a third party; every promissory oath includes of necessity an assertory oath (see below). A promissory oath accompanied by a threat against a third party is said to be comminatory; (2) contestatory—or simple—if there is a mere invocation of the Divine testimony; imprecatory—or execratory—as in the formula "So help me God"; if at the same time we call uponGod as a judge and avenger of perjury, offering Him our property and especially our life and eternal salvation, or those of our friends, as a pledge of our sincerity. Thus the expression: "Upon my soul", often used without any intention of swearing, may be either contestatory—the soul being in a special manner the image of God—or execratory—if we wish to call down upon our soul Divine punishment, either temporal or eternal, in case we be wanting in sincerity; (3) private, if used between private individuals; public, if exacted by public authorities; public oaths are divided into: (a) doctrinal, by which one declares that he holds a given doctrine, or promises to be faithful, to teach, and to defend a given doctrine in the future; (b) political, which have as their object the exercise of any authority whatsoever, or submission to such an authority or laws; (c) judicial, which are taken in courts of justice either by the parties to the suit or the witnesses thereof.
II. LAWFULNESS AND CONDITIONS
An oath is licit, and an act of virtue, under certain conditions. It is, in effect, an act of homage rendered by the creature to the wisdom and omnipotence of the Creator—it is therefore an act of the virtue of religion; moreover, it is an excellent way of affording men security in their mutual intercourse. It is justified in the Old and New Testament; the faithful and the Church from Apostolic times to the present day have employed oaths; and canonical legislation and doctrinal decrees have affirmed their lawfulness. Improper use is often made of oaths, and the habit of swearing may easily lead to abuses and even to perjury. In counselling men "not to swear at all" (Matt. v., 34) Christ meant, as the Fathers and ecclesiastical writers explain, to be so truthful that men could believe them without need of oath to confirm what they say. He did not forbid the use of oaths under proper conditions, when necessary to satisfy others of our truthfulness. These conditions are (Jer., iv, 2): (1) Judgment, or careful and reverent consideration of the necessity or utility of the oath; for it would be showing a want of the respect due to God, to invoke Him as witness in trivial matters; on the other hand, it would be wrong to require a grave or extreme necessity. To swear without a sufficient reason, being an idle use ofGod's name, is a venial sin; (2) truth, for what we affirm should be in conformity with the truth. Consequently in case of an assertory oath, our affirmation must be truthful, and in a promissory oath we must have the intention of doing what we are promising. To swear falsely constitutes the sin of perjury, always mortal in its nature: for it is an insult to the Divine Truth to call God in witness to a lie; besides, such an act is likely to do injury to the common good; see the propositions condemned by Innocent XI, prop. xxiv; (3) justice requiring: (a) in the case of an assertory oath, that it be lawful to make the affirmation which one wishes to corroborate; failure to observe this condition is a venial sin, as when boasting of some evil deed one should swear to it; it is a grievous sin, if one employs an oath as the means and instrument of sin, at least of mortal sin, for example, to make a person believe a grave detraction; (b) in the case of a promissory oath, justice requires that one be able to assume licitly the obligation of doing the thing promised. It is a mortal sin to promise an oath to do a grievously illicit thing; and it is, in the opinion of St. Alphonsus Liguori, a mortal sin to swear to do a thing which is illicit though not grievously so.
III. OBLIGATION ARISING FROM A PROMISSORY OATH
In a promissory oath, we call on God not only as a witness of our desire to fulfil the promise we make, but also as a guarantee and pledge for its future execution; for at the proper moment He will require us, under pain of sin against the virtue of religion, to do what we have promised in His presence; whence it follows that it is a sin against religion not to perform, when we can, what we promised under oath: a mortal sin if the matter is grave; a venial sin (according to the more common and more probable opinion), if the matter is not grave. Certain conditions are requisite before a promissory oath entails the obligation of fulfilling it, notably the intention of swearing and of binding oneself, full deliberation, the lawfulness of making the promise, as well as the lawfulness and possibility of executing it, etc. Several causes may put an end to this obligation: intrinsic causes, such as a notable change occurring after the taking of the oath, the cessation of the final cause of the oath; or extrinsic causes, such as annulment, dispensation, commutation, or relaxation granted by a competent authority, a release, express or tacit, either by the person in whose favour the obligation was undertaken, or by a competent authority to whom the beneficiary is subject.
See general works on moral theology, especially: St. Thomas Aquinas, Sum. Theol., II-II, Q. lxxxix, Q. xcviii; St. Alphonsus Liguori, Theol. mor., lib. IV, tract. II, cap. ii; Noldin, Theol. Mor., II (7th ed.), nn. 243 sqq.; Lehmkuhl, Theol. mor., I (2nd ed.), nn. 552 sqq.; Goepfert, Der Eid (Mainz, 1883); Slater, A Manual of Moral Theology, I (New York, 1909), 240 sqq.
A. VANDER HEEREN 
Transcribed by Rosalie Nesbit
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Oaxaca
(Or ANTEQUERA).
Situated in the southern part of the Republic of Mexico, bounded on the north by the Bishopric of Huajuapam and the Archbishopric of Puebla, on the east by the Bishopric of Vera Cruz, on the west by that of Tehuantepec, and on the south by the Pacific Ocean. When the conquest of New Spain was accomplished, Hernán Cortés sought the aid of the powerful Tlaxcaltecas, who had established a republic and were at war with the Aztec Emperor Moctezuma. Out of gratitude to the Tlaxcaltecas, the first bishopric that was founded on the American continent was called Tlaxcala, that of Mexico was second, and later that of Guatemala. Oaxaca, the fourth in the order of succession, was established, under the name of Antequera, by Paul III, 21 July, 1535, the first bishop, the Right Rev. Juan López de Zárate, having been preconized that same year. From then to the present day only thirty bishops have governed the diocese, the last being the Most Rev. Eulogio G. Gillow, preconized 23 May, 1887. On 23 June, 1891, Antequera was raised to the rank of an archbishopric by Leo XIII, and has, at the present time as suffragan dioceses, Chiapas, Yucatan, Tabasco, Tehuantepec, and Campeche.
Prior to the Conquest the religion of the entire extensive region now comprised in the Archbishopric of Antequera, or Oaxaca, was idolatry in various forms, according to the different races that populated this district, the Mixteca, Zapoteca, Mixe, anthinanteca predominating, although twenty-two entirely different dialects are known among them. The famous ruins of Mitla indicate that the most venerable priest of the entire American continent resided there, one who was greatly venerated not only by the different villages of the ancient Anahuac, but by others; as those of Peru. We know from history that when the conquerors landed in Vera Cruz, Moctezuma consulted the High-Priest Achiutla, who announced to him that the oracle had predicted the end of his empire. Abjectly crushed, the Emperor yielded to the Spaniards. The kings of Zaachila and Tehuantepec received baptism and submitted to the mild yoke of the Church. After the conquest of Moctezuma's empire the Spaniards who penetrated to Tenochtitlán were amazed to see the wealth that Moctezuma had accumulated, and in all probability knew that a great part of the gold came from Oaxaca. This would explain why from the first they turned their footsteps towards Oaxaca, where the first Mass was celebrated on 25 Nov., 1521, feast of St. Catherine, martyr. Beginning then development was very rapid, as much perhaps from the fact that Cortés was created Marquis of Valle de Oaxaca, in recognition of his distinguished services, as because of the rich mineral resources of the country, whose importance was such that it ranked next to the City of Mexico itself. Missionaries of the different religious orders were introduced: Franciscans, Dominicans, Augustinians, Jesuits, Friars of the Order of Mercy, Carmelites, Brothers of St. John; Bethlehemites, and Oratorians. All these congregations built handsome churches in the capital of Oaxaca, which are still in existence, with their convents and subordinate houses annexed. The Dominicans laboured most zealously for the conversion of the natives by means of missions and parochial work. Four Bishops of Oaxaca have been drawn from that order, while four other orders have each contributed one.
The archbishopric at the present time comprise s besides the metropolitan chapter, which is composed of the dean, archdeacon, and chanter, a theological censor, a canon penitentiary, and six other canons. There is a master of ceremonies, a priest sacristan of the main cathedral, and four choir chaplains. The ecclesiastical government consists of a vicar-general, a secretary of the Executive Council, and two assistants. The duties of the Provisorato are discharged by the provisor, fiscal promoter, defender of the Holy Office, and diocesan attorney. There is also a Commission of Rites, composed of four ecclesiastics, one of Christian Doctrine under the charge of six ecclesiastics, and a School Board made up of three clergymen and two laymen.
There are 3 parishes in the city each with its respective church, and 19 other churches, that of St. Dominic being notable for the beauty of its architecture and the richness of its ornamentation. The cathedral, which has a nave and four aisles, is remarkable for the exquisite style and ornateness of its decorations, the beauty of its altars, sacred vessels, and vestments, the present bishop having devoted great thought and expenditure to improvements of this kind, which increase the dignity of the service. There exist in the archdiocese 25 foranias (deaneries) which comprise 132 parishes and 223 priests.
Only within recent years have there been any Protestants in Oaxaca; these hold their services in private houses. It is not easy to give exactly the number of Catholics belonging to the archbishopric, because they are chiefly natives who live in the rural districts and surrounding mountains, but the population is estimated in 1910 at 1,041,035. The State does not sanction the existence of religious communities of men or women. Since they must carry on their various works without attracting public notice, it is difficult to give statistics either of their number, or of the institutions under their care. So, too, while the parochial schools are steadily increasing it is almost impossible to give their exact number. In the city of Oaxaca (in 1910 pop. 37,469) there is a seminary divided into three sections: ordained students (clericales), seminarians (seminaristas), and preparatory students (apostolicos), of whom 102 are interns, under the charge of 6 Paulist Fathers, 6 assistant professors, and 3 coadjutor brothers. The College of the Holy Ghost, established to train the sons of the best families for various careers, has 70 boarders and 250 day scholars under the direction of 8 ecclesiastics and several professors. There are 3 select academies for young women, with an attendance of 600; 6 free schools for boys, with 1600 pupils, and 4 for girls, with 700. Among the charitable institutions under Catholic control are a day nursery accommodating 80 children under the care of 5 nurses, a charity hospital with 24 beds, 12 for men and 12 for women, and a home for the poor with about 90 inmates.
GILLOW, Apuntes Histsricos (Mexico, 1889); BATTANDIER, Ann. Pontif. (Paris, 1906).
EULOGIO G. GILLOW 
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Obba
Titular see in Byzacena, northern Africa of unknown history, although mentioned by Polybius (XIV, vi, under the name of Abba), and Titus Livius (XXX, vii). Situated on the highway from Carthage to Theveste (Tebessa), seven miles from Lares (Lorbeus) and sixteen from Althiburus (Henshir Medina), it is the modern Ebba. Three bishops are known, Paul, present at the Council of Carthage in 225, probably the Paul mentioned in the Martyrology for 19 January; Felicissimus, A Donatist, present at the conference at Carthage in 411; and Valerianus, at the Council of Constantinople, 553
TOULOTTE, Geog. de l'Afrique chretienne: (Rennes andParis, 1892) 225.
S. PÉTRIDÈS 
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Obedience
Obedience (Lat. obêdire, "to hearken to", hence "to obey") is the complying with a command or precept. It is here regarded not as a transitory and isolated act but rather as a virtue or principle of righteous conduct. It is then said to be the moral habit by which one carries out the order of his superior with the precise intent of fulfilling the injunction. St. Thomas Aquinas considers the obligation of obedience as an obvious consequence of the subordination established in the world by natural and positive law. The idea that subjection of any sort of one man to another is incompatible with human freedom -- a notion that had vogue in the religious and political teachings of the post-Reformation period -- he refutes by showing that it is at variance with the constituted nature of things, and the positive prescriptions of the Almighty God. It is worthy of note that whilst it is possible to discern a general aspect of obedience in some acts of all the virtues, in so far as obedience stands for the execution of anything that is of precept, it is contemplated in this article as a definitely special virtue. The element that differentiates it adequately from other good habits is found in the last part of the definition already given. Stress is put upon the fact that one not only does what is actually enjoined, but does it with a mind to formally fall in with the will of the commander. It is in other words the homage rendered to authority which ranks it as a distinct virtue. Among the virtues obedience holds an exalted place but not the highest. The distinction belongs to the virtues of faith, hope and charity (q.v.) which unite us immediately with Almighty God. Amongst the moral virtues obedience enjoys a primacy of honour. The reason is that the greater or lesser excellence of a moral virtue is determined by the greater or lesser value of the object which it qualifies one to put aside in order to give oneself to God. Now amongst our various possessions, whether goods of the body or goods of the soul, it is clear that the human will is the most intimately personal and most cherished of all. So it happens that obedience, which makes a man yield up the most dearly prized stronghold of the individual soul in order to do the good pleasure of his Creator, is accounted the greatest of the moral virtues. As to whom we are to obey, there can be no doubt that first we are bound to offer an unreserved service to Almighty God in all His commands. No real difficulty against this truth can be gathered from putting in juxtaposition the unchangeableness of the natural law and an order, such as that given to Abraham to slay his son Isaac. The conclusive answer is that the absolute sovereignty of God over life and death made it right in that particular instance to undertake the killing of an innocent human being at His direction. On the other hand the obligation to obedience to superiors under Godadmits of limitations. We are not bound to obey a superior in a matter which does not fall within the limits of his preceptive power. Thus for instance parents although entitled beyond question of the submission of their children until they become of age, have no right to command them to marry. Neither can a superior claim our obedience in contravention to the dispositions of higher authority. Hence, notably, we cannot heed the behests of any human power no matter how venerable or undisputed as against the ordinances of God. All authority to which we bow has its source in Him and cannot be validly used against Him. It is the recognition of the authority of God vicariously exercised through a human agent that confers upon the act of obedience its special merit. No hard and fast rule can be set down for determining the degree of guilt of the sin of disobedience. Regarded formally as a deliberate scorning of the authority itself, it would involve a divorce between the soul and the supernatural principle of charity which is tantamount to a grievous sin. As a matter of fact many other things have to be taken account of, as the greater or lesser advertence in the act, the relatively important or trifling character of the thing imposed, the manner of enjoining, the right of the person who commands. For such reasons the sin will frequently be esteemed venial.
JOSEPH F. DELANEY 
Transcribed by Suzanne Fortin
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Obedientiaries
A name commonly used in medieval times for the lesser officials of a monastery who were appointed by will of the superior. In some cases the word is used to include all those who held office beneath the abbot, but more frequently the prior and sub-prior are excluded from those signified by it. To the obedientiaries were assigned the various duties pertaining to their different offices and they possessed considerable power in their own departments. There was always a right of appeal to the abbot or superior, but in practice most details were settled by the "customary" of the monastery. The list that follows gives the usual titles of the obedientiaries, but in some monasteries other names were used and other official positions may be found: thus, for example, to this day, in the great Swiss monastery of Einsiedeln the name "dean" is given to the official who is called prior in all other Benedictine houses.
· (1) The "cantor", or "precentor", usually assisted by the "sub-cantor", or "succentor" (see CANTOR).
· (2) The sacrist, or sacristan, who had charge of the monastic church and of all things necessary for the services. He had, as a rule, several assistants:
· (a) the subsacrist, also known as the secretary, the "matricularius", or the master of work;
· (b) the treasurer;
· (c) the "revestiarius".
· (3) The cellarer, or bursar, who acted as chief purveyor of all foodstuffs to the monastery and as general steward. In recent times the name procurator is often found used for this official. He had as assistants:
· (a) the subcellarer;
· (b) the "granatorius". Chapter xxxi of St. Benedict's Rule tells "What kind of man the Cellarer ought to be"; in practice this position is the most responsible one after that of abbot or superior.
· (4) The refectorian, who had charge of the frater, or refectory and its furniture, including such things as crockery, cloths, dishes, spoons, forks, etc.
· (5) The kitchener, who presided over the cookery department, not only for the community but for all guests, dependants, etc.
· (6) The novice master (see NOVICE), whose assistant was sometimes called the "zelator".
· (7) The infirmarian, besides looking after the sick brethren, was also responsible for the quarterly "blood letting" of the monks, a custom almost universal in medieval monasteries.
· (8) The guest-master, whose duties are dealt with in chapter liii of St. Benedict's Rule.
· (9) The almoner.
· (10) The chamberlain, or "vestiarius".
Besides these officials who were appointed more or less permanently, there were certain others appointed for a week at a time to carry out various duties. These positions were usually filled in turn by all below the rank of sub-prior, though very busy officials, e. g., the cellarer, might be excused. The chief of these was the hebdomadarian, or priest for the week. It was his duty to sing the conventual mass on all days during the week, to intone the "Deus in adjutorium" at the beginning of each of the canonical hours, to bless holy water, etc. The antiphoner was also appointed for a week at a time. It was his duty to read or sing the invitatory at Matins, to give out the first antiphon at the Psalms, and also the versicles, responsoria after the lessons etc. The weekly reader and servers in the kitchen and refectory entered upon their duties on Sunday when, in company with the servers of the previous week, they had to ask and receive a special blessing in choir as directed in chapters xxxv and xxxviii of St. Benedict's Rule. Nowadays the tendency is towards a simplification in the details of monastic life and consequently to a reduction in the number of officials in a monastery, but all the more important offices named above exist to-day in every monastery though the name obedientiaries has quite dropped out of everyday use.
GASQUET, English Monastic Life (London, 1904), 58-110; Customary of . . . St. Augustine's, Canterbury, and St. Peter's, Westminster, ed. THOMPSON (London, 1902); The Ancren Riwle, ed. MORTON (London, 1853); FEASEY, Monasticism (London, 1898), 175-252. See bibliography appended to MONASTICISM, WESTERN, and also to the articles on the various monastic orders.
G. ROGER HUDLESTON. 
Transcribed by Douglas J. Potter 
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Oblate Sisters of Providence
A congregation of negro nuns founded at Baltimore, Maryland, by the Rev. Jacques Hector Nicholas Joubert de la Muraille, for the education of coloured children. Father Joubert belonged to a noble French family forced by the Revolution to take refuge in San Domingo. Alone of his family, he escaped from a massacre and went to Baltimore, entering St. Mary's Seminary. After his ordination he was given charge of the coloured Catholics of St. Mary's chapel. Finding he was making no headway as the sermons were not remembered and there were no schools where the children could be taught, he formed the idea of founding a religious community for the purpose of educating these children. In this he was encouraged by his two friends, Fathers Babade and Tessier. He was introduced to four coloured women, who kept a small private school, and lived a retired life with the forlorn hope of consecrating their lives to God. Father Joubert made known to them his plans and they offered to be at his service. With the approval of the Archbishop of Baltimore a novitiate was begun and on 2 July, 1829, the first four sisters, Miss Elisabeth Lange of Santiago, Cuba, Miss Mary Rosine Boegues of San Domingo, Miss Mary Frances Balas of San Domingo, Miss Mary Theresa Duchemin of Baltimore made their vows. Sister Mary Elisabeth was chosen superior, and Rev. Father Joubert was appointed director. Gregory XVI approved the order 2 October, 1831 under the title of Oblate Sisters of Providence. At present the sisters conduct schools and orphanages at Baltimore, Washington, Leavenworth, St. Louis, Normandy (Mo.) and 4 houses in Cuba, 2 in Havana, 1 in Santa Clara, 1 in Cardenas. The mother-house and novitiate is at Baltimore. There were 130 sisters, 9 novices and 7 postulants in 1910.
MAGDALEN GRATIN 
Transcribed by Christine J. Murray
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Oblates of Mary Immaculate
I. NAME AND ORIGIN
The first members of this society, founded in 1816, were known as "Missionaries of Provence". They received the title of "Missionary Oblates of Mary Immaculate" and approbation as a congregation under simple vows in a Brief of Leo XII dated 17 February, 1826. The founder, Charles Joseph Eugène de Mazenod (b. at Aix, 1 August, 1782), left France at an early age on account of the Revolution, and remained four years at Venice, one at Naples, and three at Palermo, before returning to Paris, where he entered St. Sulpice in 1808. He was ordained priest at Amiens on 21 December, 1811. In 1818 he had gathered a small community around him, and made his religious profession at the church of the Mission, Aix, with MM. Mounier, Tempier, Mye, and Moreau as fellow-priests, and MM. Dupuy, Courtès, and Suzanne as scholastic students. He became Vicar-General of Marseilles in 1823, titular Bishop of Icosia and coadjutor in 1834, and Bishop of Marseilles in 1837. In 1856 he was named senator and member of the Legion of Honour by Napoleon III, and died in 1861, having been superior-general of his congregation from 1816 to that date.
II. MEMBERS AND ORGANIZATION
The congregation consists of priests and lay-brothers, leading a common life. The latter act as temporal coadjutors, farm or workshop instructors in industrial and reformatory schools, and teachers and catechists on the foreign missions. The central and supreme authority of the society is two-fold:
(1) intermittent and extraordinary, as vested in the general chapter meeting once in six years, and composed of the general administrators, provincials, vicars of missions, and delegates from each province or vicariate;
(2) ordinary, as vested in the superior-general elected for life by the general chapter, and assisted by a council of four assistants and a bursar-general, named for a term of years, renewable by the same authority. The general administration was situated at Marseilles until 1861, when it was transferred to Paris; the persecutions of 1902 obliged its removal to Liège in 1903, whence it was transferred to Rome in 1905. The congregation is officially represented at the Holy See by a procurator-general named by the central administration; this authority also elects the chaplain-general of the Holy Family Sisters of Bordeaux, founded by Abbé de Noailles, and by him confided to the spiritual direction of the Oblate Fathers. Until 1851 all Oblate houses were directly dependent on the central administration. The general chapter held in that year divided its dependencies into provinces and missionary vicariates, each having its own provincial or vicar aided by a council of four consultors and a bursar. At the head of each regularly constituted house is placed a local superior aided by two assessors and a bursar, all named by the provincial administration. The educational establishments also possess a special council of professors and directors.
III. RECRUITING
Recruiting is made by means of juniorates, novitiates, and scholasticates.
(a) Juniorates or Apostolic Schools The first establishment of this description was founded in 1841 by the Oblates of Notre Dame des Lumières near Avignon, and their example, soon followed by the Jesuit Fathers at Avignon, became widely adopted in France. The congregation has at present thirteen juniorates situated: at Ottawa, Buffalo, San Antonio (Texas), St. Boniface (Manitoba) and Strathcona (Alberta) in the new world; St. Charles (Holland), Waereghem (Belgium), Sancta Maria a Vico and Naples (Italy), Urmieta (Spain), and Belcamp Hall (Ireland) in Europe; Colombo and Jaffna in the Island of Ceylon.
(b) Novitiates Novitiates are fed from the juniorates, and also from colleges, seminaries, and gymnasia. They are at present thirteen in number and situated at Lachine (Canada), Tewksbury (Massachusetts), San Antonio (Texas), St. Charles (Manitoba), St. Gerlach, Hünfeld, and Maria Engelport (Germany), Niewenhove (Belgium), Le Bestin (Luxemburg), St. Pierre d'Aoste (Italy), Urmieta (Spain), Stillorgan (Ireland), and Colombo (Ceylon).
(c) Scholasticates Scholasticates receive novices who have been admitted to temporal vows at the end of a year's probation. The first Scholasticate of the congregation was dedicated to the Sacred Heart at Montolivet, Marseilles, in 1857; it was transferred to Autun in 1861, to Dublin in 1880, to St. Francis (Holland) in 1889, and to Liège in 1891. The ten establishments at present occupied are situated at Ottawa, Tewksbury, San Antonio, Rome, Liège, Hünfeld, Stillorgan, Turin, and Colombo (2).
IV. ENDS AND MEANS
The congregation was formed to repair the havoc caused by the French Revolution, and its very existence so soon afterwards was a sign of religious revival. Its multiple ends may thus be divided:
(a) Primary. (1) To revive the spirit of faith among rural and industrial populations by means of missions and retreats, in which devotion to the Sacred Heart and to Mary Immaculate is recommended as a supernatural means of regeneration. "He hath sent me to preach the Gospel to the poor", has been adopted as the device of the congregation. (2) Care of young men's societies, Catholic clubs, etc. (3) Formation of clergy in seminaries.
(b) Secondary or Derived. To adapt itself to the different circumstances arising from its rapid development in new countries, the congregation has necessarily extended its sphere of action to parochial organization, to the direction of industrial or reformatory schools, of establishments of secondary education in its principal centres, and of higher institutions of learning, such as the University of Ottawa (see OTTAWA, UNIVERSITY OF).
V. PROMINENT MEMBERS, PAST AND PRESENT
(a) Superior Generals. Mgr de Mazenod (1816); Very Rev. J. Fabre (1861); L. Soullier (1893); C. Augier (1898) A. Lavillardière (1906); Mgr A. Dontenwill (1908).
(b) Oblate Bishops. (1) Deceased: de Mazenod Bishop of Marseilles; Guibert (1802-86), Cardinal Archbishop of Paris; Semeria (1813-68), Vicar Apostolic of Jaffna; Guigues (1805-74), first Bishop of Ottawa; Allard (1806-89), first Vicar Apostolic of Natal; Faraud (1823-90), first Vicar Apostolic of Athabaska-Mackenzie; D'Herbomez (l822-90), first Vicar Apostolic of British Columbia; Bonjean (1823-92), first Archbishop of Colombo; Taché (1823-94), first Archbishop of St. Boniface; Baläin (1828-1905), Archbishop of Auch; Mélizan (1844-l905), Archbishop of Colombo; Grandin (1829-1902), first Bishop of St. Albert; Clut (1832-1903), Auxiliary Bishop of Athabaska-Mackenzie; Jolivet (1826-1903), Vicar Apostolic of Natal; Durieu (1830-99), first Bishop of New Westminster; Anthony Gaughren (1849-1901), Vicar Apostolic of Orange River Colony; (2) Living: Dontenwill, Augustin, titular Archbishop of Ptolemais, and actual superior general; Langevin, Archbishop of St. Boniface (consecrated 1895); Coudert, Archbishop of Colombo (1898); Grouard, Vicar Apostolic of Athabaska (1891); Pascal, Bishop of Prince Albert (1891); Joulain, Bishop of Jaffna (1893); Legal, Bishop of St. Albert (1897); Breynat, Vicar Apostolic of Mackenzie (1902); Matthew Gaughren, Vicar Apostolic of Orange River Colony (1902); Delalle, Vicar Apostolic of Natal (1904); Miller, Vicar Apostolic of Transvaal (1904); Joussard, Coadjutor of Athabaska (1909); Cenez, Vicar Apostolic of Basutoland (1909); Fallon, Bishop of London, Ontario (1910); Charlebois, first Vicar Apostolic of Keewatin, Canada (1910).
VI. PRINCIPAL UNDERTAKINGS
(a) General. (1) In canonically constituted countries a parish church or public chapel is attached to each establishment of Oblates. The parishes are all provided with schools, while many have colleges or academies and a hospital. Several of the parochial residences (e. g., Buffalo, Montreal, Quebec, etc.) serve as centres for missionaries who assist the parochial clergy by giving retreats or missions and taking temporary charge of parishes. (2) In new or missionary countries, the posts are considered as fixed residences from which the missionaries radiate to surrounding fields of action (e.g., Edmonton Alberta). Each of these centres possesses fully equipped schools whilst many have convents, boarding schools, and hospitals. Instruction is given in English, French, or native tongues by religious communities or by the fathers and brothers themselves. Indigenous mission work is carried on by the periodical recurrence of missions or retreats, and the regular instructions of catechists. The printing press is much used, and the congregation has published complete dictionaries and other works in the native idioms among which it labours.
(b) Special. (1) Canada. -- Until recent years the evangelization of the Canadian West and of British Columbia was the almost exclusive work of the Oblate Fathers, as that of the extreme north still is. Cathedrals, churches, and colleges were built by them, and often handed over to secular clergy or to other religious communities (as in the case of the St. Boniface College, which is at present flourishing under the direction of the Society of Jesus). The Archiepiscopal See of St. Boniface since 1853, and the episcopal Sees of St. Albert, Prince Albert, with the Vicariates of Athabaska and Mackenzie since their foundation, have been, and are still occupied by Oblates. That of New Westminster ceased to be so in 1908. The Diocese of Ottawa had an Oblate as first bishop, and owes the foundation of most of its parishes and institutions to members of the congregation, who have also founded a number of the centres in the new Vicariates of Temiskaming and the Gulf of St. Lawrence, as well as in the Diocese of Chicoutimi. Among the recent labours of the Oblates in the West a special mention must be given to the religious organization of Germans, Poles, and Ruthenians. The new Vicariate of Keewatin (1910) is entrusted to an Oblate bishop, whose missionaries are devoted to the regeneration of nomadic Indian tribes. (2) South Africa. -- The Oblates have founded and occupy the four vicariates Apostolic of Natal, Orange River, Basutoland and Transvaal, as also the Prefecture Apostolic of Cimbebasia. Its members served as military chaplains on both sides during the Boer war. (3) Asia. -- The immense Dioceses of Colombo and Jaffna, with their flourishing colleges and missions, are the achievement of the enterprising zeal of Oblate Fathers under Mgr Bonjean, O.M.I. (4) Western Australia. A missionary vicariate was founded from the British Province in 1894, and is actively engaged in parochial and reformatory work.
VII. ESTABLISHMENTS OF EDUCATION AND FORMATION
(a) For the Congregation. (1) Scholasticates affording a course of two years in philosophy and social science (three years in Rome), and of four years in theology and sacred sciences according to the spirit and method of St. Thomas. The Roman scholastics follow the programme of the Gregorian University and graduate in philosophy, theology, canon law, and Scripture. The scholastics at Ottawa graduate in philosophy and theology at the university, of which they form an integral part. (2) Novitiates giving religious formation with adapted studies. (3) Juniorates providing a complete classical course preparatory to the sacred sciences. The Ottawa juniorists make their course at t he neighbouring university, and graduate in the Faculty of Arts.
(b) Higher Education. (1) Concerning the Ottawa University see the special article. (2) Grand Seminaries. -- Until the persecution of 1902 the congregation was in charge of these establishments at Marseilles, Frejus, Ajaccio, and Romans. It is at present entrusted with those of Ajaccio, Ottawa (in connexion with the university), San Antonio, Colombo, and Jaffna. The two last-named are occupied in the formation of a native clergy and have already provided over forty priests.
(c) Secondary education. (1) classical colleges with a course in English are provided at Buffalo, St. Albert (Alberta), San Antonio, St. Louis (British Columbia), St. Charles (Natal). Two important institutions at Colombo are affiliated to the University of Cambridge; most of the professors have been in residence there, and prepare their pupils for the London matriculation and Cambridge Local examinations. (2) Preparatory seminaries are established at St. Albert, San Antonio, Ceylon (2), and New Westminster. (3) Normal schools for lay teachers are conducted at Jaffna and Ceylon. (4) Industrial schools with full instruction in farming and craftsmanship by lay brothers and assistants in Manitoba (3), Alberta-Saskatchewan (3), British Columbia (3), and Australia (1). There are also about fifteen Indian boarding-schools in the Canadian West. (5) Reformatory schools at Glencree and Philipstown and Maggona in Ceylon.
VIII. CELEBRATED SANCTUARIES AND PILGRIMAGES
(a) Of the Sacred Heart. (1) The Basilica of the National Vow at Paris, a world centre of adoration and reparation, was directed by Oblate Fathers from 1876 until the expulsions of 1902. (2) The construction of a similar basilica for Belgium was entrusted to them by Leopold II in Jan., 1903. (3) The parishes of St. Sauveur, Quebec, and St. Joseph's, Lowell, are important centres of Sacred Heart devotion in the New World.
(b) To the Blessed Virgin. Until the expulsions of 1902 the Oblates directed the ancient pilgrimage shrines of Notre Dame des Lumières, Avinon; N. D. de l'Osier, Grenoble; N. D. de Bon Secours, Viviers; N. D. de la Garde (Marseilles); N. D. de Talence and N. D. d'Arcachon, Bordeaux; N. D. de Sion, Nancy; and the national pilgrimage of N. D. de Pontmain near Laval, erected after the Franco-Prussian war. During several years they revived the ancient glories of N. D. du Laus, Gap; N. D. de Clery, Orleans; N. D. de la Rovère, Mentone. In England they have the restored pre-Reformation shrine of Our Lady of Grace at Tower Hill, London, and in Canada the shrines of Our Lady of the Rosary at Cap de la Madeleine, Quebec, and Our Lady of Lourdes at Ville Marie and Duck Lake, Saskatoon. In Ceylon they have the national pilgrimage to Our Lady of Madhu.
(c) To various Saints. The ancient sanctuary of St. Martin of Tours was re-excavated and revived by Oblate Fathers under Cardinal Guibert in 1862 (see "Life of Léon Papin Dupont", London, 1882). Ceylon possesses votive churches to St. Anne at Colombo and St. Anthony at kochchikadai, and the Canadian West that of St. Anne at Lake St. Anne, which is largely frequented by Indians and half-breeds, 55 well as white people.
IX. FOUNDATION OF RELIGIOUS COMMUNITIES
Sisters of the Holy Names of Jesus and Mary (Longeuil, 1843); Grey Nuns of Ottawa, separated from the Montreal community by Bishop Guigues in 1845; Oblate Sisters of the Sacred Heart and Mary Immaculate founded at St. Boniface by Archbishop Langevin (1905); and a community of over 300 native sisters, and one of teaching brothers of St. Joseph in Ceylon.
X. APOSTOLATE OF THE PRESS
(a) Periodicals on the Work of the Congregation. "Missions des O.M.I.", printed at Rome for the congregation only; "Petites annales des 0.M.I." (Liège); "Maria Immaculata" (German), Hünfeld, New Brunswick; the "Missionary Record", started in 1891, was discontinued in 1903.
(b) General Newspapers, etc. The "North West Review" (Winnipeg), "Western Catholic" (Vancouver), "Patriote de l'Ouest" (Duck Lake, Saskatoon), "Ami du Foyer" (St. Boniface), "Die West Canada" (German), "Gazeta Katolika" (Polish), and a recently established Ruthenian journal (Winnipeg), “Kitchiwa Mateh Sacred Heart Review in Cris" (Sacred Heart P.O. Alta), "Cennad Llydewig, Messenger of the Catholic Church in Welsh-English" (Llaanrwst, North Wales); "Ceylon Catholic Messenger", separate editions in English and Cingalese and the "Jaffna Guardian" in English-Tamil; Parochial Bulletins at St. Joseph's, Lowell, Mattawa (Ontario), and St. Peter's, Montreal.
In connexion with the table given on page 186, the following points may be mentioned: (1) the "houses" are parochial establishments or missionary centres, not mission posts; (2) the table is calculated according to the provinces or vicariates of the congregation, which are not always coterminous with ecclesiastical divisions; (3) the figures given for France represent the state of affairs before 1902. Since that date a large number of religious remain in France, though isolated. Several establishments have been transferred to Belgium, Italy, and Spain; (4) scholastics, novices, and juniorists are not included.
I. FOUNDATION AND DEVELOPMENT. -- RAMBERT, Vie de Mgr de Mazenod (2 vols., Tours, 1883); RICARD, Mgr de Mazenod (Paris, 1892); COOKE, Sketches of the Life of Mgr de Mazenod and Oblate Missionary Labours (2 vols., London, 1879); BAFFIE, Bishop de Mazenod; His Inner Life and Virtues, tr. DAWSON (London, 1909); Missions des O.M.I. Petites annales; Missionary Record; Missions Catholiques (7 vols., Paris), passim.
II. AMERICA AND CANADA. -- MORICE, Hist. of the Cath. Church in Western Canada (2 vols., Toronto, 1910); TACHÉ, A Page of the Hist. of the Schools in Manitoba (St. Boniface, 1893); IDEM, Vingt années (1845-65) de Missions dans le N.O. de l’Amérique (Montreal, 1866); MORICE, Au Pays de l’ours noir (Paris, 1897); DESROSIERS AND FOURNET, Reminiscences of a Texas Missionary (San Antonio, 1899).
See also the following articles: BASUTOLAND; BLOOD INDIANS; BRITISH COLUMBIA; COLOMBO; JAFFNA; MISSIONS, CATHOLIC INDIAN, OF CANADA, CANADA.
F. BLANCHIN 
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Oblates of Saint Francis de Sales
A congregation of priests founded originally by Saint Francis de Sales at the request of Saint Jane de Chantal. The establishment at Thonon was a preparatory step toward carrying out his design, the accomplishment of which was prevented by his death. With Saint Jane Frances de Chantal's encouragement and assistance, Raymond Bonal of Adge, in France, carried out his plan but this congregation died out at the beginning of the eighteenth century. Two hundred years later it was revived by Ven. Mother Marie de Sales Chappuis, who died in the odour of sanctity, 7 October, 1875, and Abbé Louis Alexander Alphonse Brisson, a professor in the Seminary of Troyes. In 1869 Father Brisson began Saint Bernard's College, near Troyes. In September, 1871, Father Gilbert (died 10 November, 1909) joined him, and Mgr Ravinet, Bishop of Troyes, received them and four companions into the novitiate. The Holy See approved temporarily their constitutions, 21 Dec., 1875. The first vows were made 27 August, 1876. The definitive approbation of their constitution was given on 8 December, 1897. The members of the institute are of two ranks, clerics and lay-brothers. The postulate lasts from six to nine months; the novitiate from one year to eighteen months. For the first three years the vows are annual, after that perpetual. The institute is governed by a superior general elected for life, and five counsellors general elected at each general chapter, which takes place every ten years. The congregation gradually developed in France. It numbered seven colleges and five other educational houses when the Government closed them all, 31 July, 1903. The founder retired to Plancy where he died 2 February, 1908. The mother-house was transferred to Rome, and the congregation divided into three provinces, Latin, German, and English. The first comprises France, Belgium, Italy, Greece, and South America; the second Austria, the German Empire and the southern half of its South-west African colony; the third, England, United States, and the north-western part of Cape Colony. Each province is administered by a provincial, appointed by the superior general and his council for ten years. He is assisted by three counsellors elected at each provincial chapter, which meets every ten years, at an interval of five years between the regular general chapters.
The Latin province has a scholasticate at Albano. In 1909 the church of Sts. Celsus and Julian in Rome was given to the Oblates. The novitiate for the Latin and German provinces is in Giove (Umbria). The Ecole Commerciale Ste Croix, in Naxos (Greece), has about fifty pupils, and the College St. Paul at Piræus (Athens) about two hundred. Four Fathers, stationed in Montevideo (Uruguay) are occupied with mission work. They have a flourishing Young Men's Association. In Brazil, three Fathers have the district of Don Pedrito do Sul (11,000 square miles with a Catholic population of 20,000). The headquarters of the Uruguay-Brazil mission is at Montevideo, Uruguay. One Oblate is stationed in Ecuador, where before the Revolution of 1897 the congregation had charge of the diocesan seminary of Riobamba, several colleges, and parishes. In 1909 a school for the congregation was opened at Dampicourt, Belgium. The German province has a preparatory school of about forty students in Schmieding (Upper Austria). They have charge of St. Anne's (French) church in Vienna, also the church of Our Lady of Dolours in Kaasgrahen, Vienna, which is served by six Oblates. At Artstetten, the Archduke Francis Ferdinand gave them charge of the parish (1907) and assisted them to build a school. With the consent of the German Government, Cardinal Fischer gave them the church of Marienburg in 1910. Several Fathers are engaged in mission work. The English province founded its novitiate in Wilmington, Delaware, 23 September, 1903, and transferred it to Childs, Md. (1907). A scholasticate is attached. The Fathers in Wilmington conduct a high school for boys, and are chaplains of several religious communities, the county alms-house, the state insane hospital, the Ferris Industrial School for boys, and the county and state prison. In 1910 the parish of St. Francis de Sales, Salisbury, Md. (1209 square miles with a population of 70,000), was confided to the Oblates.
In Walmer (Kent, England) they have a boarding school for boys, the chaplaincy of the Visitation Convent and Academy of Roselands, and a small parish in Faversham. To this province belongs the Vicariate Apostolic of the Orange River. (For the Vicariate Apostolic of the Orange River and the Apostolic Prefecture of Great Namaqualand, see ORANGE RIVER, VICARIATE APOSTOLIC OF THE.)
HAMMON, Vie de St. François de Sales (1909), I, 428 seq., 487; II, 164, 275; Œuvres de Ste de Chantal, ed. PLON, IV, 593; VII, 602; Catholic World, LXXIV, 234-245; Echo of the Oblates of St. Francis de Sales, I, 6-8, 145-51.
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Oblati
Oblati (Oblatæ, Oblates) is a word used to describe any persons, not professed monks or friars, who have been offered to God, or have dedicated themselves to His service, in holy religion. It has had various particular uses at different periods in the history of the Church. The children vowed and given by their parents to the monastic life, in houses under the Rule of St. Benedict, were commonly known by the name during the century and a half when the custom was in vogue, and the councils of the Church treated them as monks -- that is, until the Council of Toledo (656) forbade their acceptance before the age of ten and granted them free permission to leave the monastery, if they wished, when they reached the age of puberty. At a later date the word "oblate" was used to describe such lay men or women as were pensioned off by royal and other patrons upon monasteries or benefices, where they lived as in an almshouse or hospital. In the eleventh century, it is on record that Abbot William of Hirschau or Hirsau, in the old Diocese of Spires, introduced lay brethren into the monastery. They were or two kinds: the fratres barbati or conversi, who took vows but were not claustral or enclosed monks, and the oblati, workmen or servants who voluntarily subjected themselves, whilst in the service of the monastery, to religious obedience and observance. Afterwards, the different status of the lay brother in the several orders of monks, and the ever-varying regulations concerning him introduced by the many reforms, destroyed the distinction between the conversus and the oblatus. The Cassinese Benedictines, for instance at first carefully differentiated between conversi, commissi, and oblati; the nature of the vows and the forms of the habits were in each case specifically distinct. The conversus, the lay brother properly so called, made solemn vows like the choir monks, and wore the scapular; the commissus made simple vows, and was dressed like a monk, but without the scapular; the oblatus made a vow of obedience to the abbot, gave himself and his goods to the monastery, and wore a sober secular dress. But, in 1625, we find the conversus reduced below the status of the commissus, inasmuch as he was permitted only to make simple vows and that for a year at a time; he was in fact undistinguishable, except by his dress, from the oblatus of a former century. Then, in the later Middle Ages, oblatus, confrater, and donatus became interchangeable titles, given to any one who, for his generosity or special service to the monastery, received the privilege of lay membership, with a share in the prayers and good works of the brethren.
Canonically, only two distinctions were ever of any consequence: first, that between those who entered religion "per modum professionis" and "per modum simplicis conversionis" the former being monachi and the later oblati; secondly, that between the oblate who was "mortuus mundo" (that is, who had given himself and his goods to religion without reservation), and the oblate who retained some control over his person and his possessions -- the former only (plene oblatus) was accounted a persona ecclesiastica, with enjoyment of ecclesiastical privileges and immunity (Benedict XIV, "De Synodo Dioce.", VI).
Congregation of Oblates: Women
(1) The first society or congregation of oblates was that founded in the fifteenth century by St. Frances of Rome, to which the name of Collatines has been given -- apparently by mistake. St. Frances, wife of Lorenzo Ponzani, gathered around her (in 1425, according to Baillet) a number of widows and girls, who formed themselves into a society or confraternity. In 1433, as their annals witness, she settled them in a house called Tor de' Specchi, at the foot of the Capitol, giving them the Rule of St. Benedict and some constitutions drawn up under her own direction, and putting them under guidance of the Olivetan monks of S. Maria Nuova. In the same year she asked confirmation of her society from Eugenius IV, who commissioned Gaspare, Bishop of Cosenza, to report to him on the matter, and some days later granted the request, with permission to make a beginning of observance in the house near S. Maria Nuova, while she was seeking a more commodious habitation near S. Andrea in Vinci. The have never quitted their first establishment, but have greatly enlarged and beautified it. The object of the foundation was not unlike that of the Benedictine Canonesses in France -- to furnish a place of pious seclusion for ladies of noble birth, where they would not be required to mix socially with any but those of their own class, might retain and inherit property, leave when it suited them, marry if they should wish, and, at the same time, would have the shelter of a convent enclosure, the protection of the habit of a nun, and the spiritual advantages of a life of religious observance. They made an obligation of themselves to God instead of binding themselves by the usual profession and vows. Hence the name of oblates. The observance has always been sufficiently strict and edifying, though it is permitted to each sister to have a maid waiting on her in the convent and a lackey to do her commissions outside. They have a year's probation, and make their obligation, in which they promise obedience to the mother president, upon the tomb of St. Francis of Rome. There are two grades amongst them: "Most Excellent", who must be princesses by birth, and the "Most Illustrious", those of inferior nobility. Their first president was Agnes de Lellis, who resigned in favour of St. Frances when the latter became a widow. After her death, the Olivetan general, Blessed Geronimo di Mirabello, broke off the connection between the oblates and the Olivetans. The convent and treasures of the sacristy have escaped appropriation by the Italian government, because the inmates are not, in the strict sense, nuns.
(2) Differing little from the Oblates of St. Frances in their ecclesiastical status, but unlike in every other respect are the Donne Convertite della Maddalena, under the Rule of St. Augustine, a congregation of fallen women. They had more than one house in Rome. Without any previous noviceship, they promise obedience and make oblation of themselves to the monastery of St. Mary Magdalene and St. Lucy. At Orvieto there are similar houses of oblate penitents under the Rule of Mount Carmel.
(3) The Congregation of Philippines (so called after St. Philip Neri, their protector), founded by Rutilio Brandi, had the care of 100 poor girls, whom they had brought up until they either married or embraced religion. These oblates began religious observance at S. Lucia della Chiavica, were transferred to Monte Citorio, and, when the convent there was pulled down by Innocent XII in 1693, returned to S. Lucia. They adopted the Augustinian Rule.
(4) The Daughters of the Seven Dolours of the Blessed Virgin, a development out of some confraternities of the same name, founded by St. Philip Benizzi, established a house at Rome in 1652. Their object was to take in infirm women who would not be received in other congregations. They followed the Augustinian Rule and promised stability, conversio morum, and obedience according to the constitutions.
Congregation of Oblates: Men
(1) Earliest in origin of the societies or congregations of priests known as oblates is that of St. Charles Borromeo. It is an institute of regular clerks, founded by the saint in 1578 for the better administration of his diocese and to enable the more spiritual-minded of his clergy to lead a more detached and unworldly life. They live, whenever and wherever it is possible, in common. The make a simple vow of obedience to their bishop and, by doing so, bind themselves to exceptional service and declare their willingness to undertake labours for the salvation of souls, which are not usually classed among the duties of a parish priest. From their constitution it is evident that their usefulness and development, and even existence, depend on the bishop and the interest he takes in them. At present, they are nowhere a large or important body, and perhaps do not meet with the encouragement they deserve.
(2) The greatest and best-known congregation of oblate priests, that of Mary Immaculate (O.M.I.), is dealt with in a special article. Connected with the institute and under its direction are the Oblate Sisters of the Holy Family.
(3) The Oblates of Mary, not to be confounded with those of Mary Immaculate or with the Marxists, are a society of Piedmontese priests founded in 1845. They have houses at Turin, Novara, and Pinerolo, and send missionaries to Burma, Ava, and Pegu in the East Indies.
(4) By a decree of Pope Leo XIII, dated 17 June, 1898, the Oblati seculares O.S.B. -- that is, those who have received the privilege of the scapular, and, for their friendliness and good offices, have been admitted as confratres of any Benedictine monastery or congregation -- are now granted all the indulgences, graces, and privileges conceded to those of any other congregations, more particularly the Cassinese. The pope further states that , since Benedictine Oblates cannot, at the same time, be tertiaries of the Franciscan or any other order, it is "congruous" that they should have peculiar privileges. He, therefore, grants them the plenary indulgence on the day of clothing and the chief feasts of oblates, etc.; twice a year the blessing in the encyclical letters of Pope Benedict XIV; the general absolution which tertiaries are able to receive on certain days during confession, with the plenary indulgence annexed to it (adhibita formula pro Tertiariis præscripta); the special plenary indulgence at the hour of death (observetur ritus et formula a constitutione P.P. Bened. XIV "Pia Mater"); an indulgence of seven years and seven quarantines every time they hear Mass corde saltem contriti -- in a word, all and each of the privileges and favours granted to the lay tertiaries of St. Francis and other orders.
Hélyot, t. des ordres mon.: Migne, Dict. des ord. rel.; Goschler, Dict. encycl. de la théol. cath., s. v. Oblats; Calmet, Comment. in Reg. S. P. Benedicti; Heimbucher, Die Orden u. Kongreg. der kath. Kirche (Paderborn, 1907-8).
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Obligation
A term derived from the Roman civil law, defined in the "Institutes" of Justinian as a "legal bond which by a legal necessity binds us to do something according to the laws of our State" (III, 13). It was a relation by which two persons were bound together (obligati) by a bond which the law recognized and enforced. Originally both parties were considered to be under the obligation to each other; subsequently the term was restricted to one of the parties, who was said to be under an obligation to do something in favour of another, and consequently that other had a correlative right to enforce the fulfilment of the obligation. The transference of the term from the sphere of law to that of ethics was easy and natural. In ethics it acquired a wider meaning and was used as a synonym for duty. It thus became the centre of some of the fundamental problems of ethics. The question of the source of moral obligation is perhaps the chief of these problems, and it is certainly not one of the easiest or least important. We all acknowledge that we are in general under an obligation not to commit murder, but when we ask for the ground of the obligation, we get almost as many different answers as there are systems of ethics.
The prevailing Catholic doctrine may be explained in the following terms. By moral obligation we understand some sort of necessity, imposed on the will, of doing what is good and avoiding what is evil. The necessity, of which there is question here, is not the physical coercion exercised on man by an external and stronger physical force. If two strong men seize me by the arms and drag me whither I would not go, I act under necessity or compulsion, but this is not the necessity of moral obligation. The will, which is the seat of moral obligation, is incapable of being physically coerced in that manner. It cannot be forced to will what it does not will. It is indeed possible to conceive that the will is necessitated to action by the antecedent conditions. The doctrine of those who deny free will is easily intelligible although we deny that it is true. The will is indeed necessitated by its own nature to tend towards the good in general; we cannot wish for what is evil unless it presents itself to us under the appearance of good. We also necessarily wish for happiness, and if we found ourselves in presence of some object which fully satisfied all our desires and contained in itself nothing to repel us, we should be necessitated to love it. But in this life there is no such object which can fully satisfy all our desires and thus make us completely happy. Health, friends, fame, wealth, pleasures, singly or all combined, are incapable of filling the void in our hearts. Though in their measure desirable, all earthly goods are limited, and man's capacity for good is unlimited. All earthly goods are defective; we recognize their defects and the evil which the pursuit or possession of them entails. Considered with their defects, they repel as well as attract us; our wills therefore are not necessitated by them. In the presence of any earthly good our wills are free, at least after the first involuntary tendency to what attracts them; they are not necessitated to full and deliberate action.
The necessity, then, which constitutes the essence of moral obligation must be of the kind which an end that must be attained lays upon us of adopting the necessary means towards obtaining that end. If I am bound to cross the ocean and I am unable to fly, I must go on board ship. That is the only means at my disposal for attaining the end which I am bound to obtain. Moral obligation is a necessity of this kind. It is the necessity that I am under, of employing the necessary means towards the obtaining of an end which is also necessary. The necessity, then, which moral obligation lays upon us is the necessity, not of the determinism of nature, nor of the physical coercion of an external and stronger force, but it is of the same general character as the necessity that we are under of employing the necessary means in order to attain an end which must be obtained. There is, however, a special quality in the necessity of moral obligation which is peculiar to itself. We all appreciate this when we say that children are "obliged" to obey their parents, that they "ought" to obey them, that it is their "duty" to do so. We do not simply mean by those assertions that obedience to parents is a necessary means towards their own education, and for securing the peace, harmony, and affection, which should reign in the home. We do not simply mean that the happiness of parents and children depends upon such obedience. Although society at large is much concerned that children should be trained in respect and deference towards lawful authority, yet even the demands of society do not explain what we mean when we affirm that children are obliged to obey their parents. There is a peremptoriness, a sacredness, a universality about the obligation of duty, which can only be explained by calling to mind what man is, what is his origin, and what is his destiny. Man is a creature, made by God his Creator, with Whom he is destined to live for all eternity. That is the end of man's life and of his every action, imposed on him by his Maker, who in making man ordered every fibre of his nature to the end for which he was made. That doctrine explains the peremptoriness, the sacredness, the universality of moral obligation, made known to us, as it is, by the dictates of conscience. The doctrine has seldom been put in clearer or more beautiful language than by Cardinal Newman in his Letter to the Duke of Norfolk (p. 55):
The Supreme Being is of a certain character, which, expressed in human language, we call ethical. He has the attributes of justice, truth, wisdom, sanctity. benevolence and mercy, as eternal characteristics in His Nature, the very Law of His being, identical with Himself; and next, when He became Creator, He implanted this Law, which is Himself, in the intelligence of all His rational creatures. The divine Law then is the rule of ethical truth, the standard of right and wrong, a sovereign, irreversible, absolute authority in the presence of men and Angels. "The eternal law," says St. Augustine, "is the Divine Reason or Will of God, commanding the observance, forbidding the disturbance, of the natural order of things." "The natural law," says St. Thomas, "is an impression of the Divine Light in us, a participation of the eternal law in the rational creature." This law, as apprehended in the minds of individual men, is called "conscience"; and though it may suffer refraction in passing into the intellectual medium of each, it is not thereby so affected as to lose its character of being the Divine Law, but still has as such, the prerogative of commanding obedience. "The Divine Law," says Cardinal Gousset, "is the supreme rule of actions; our thoughts, desires, words, acts, all that man is, is subject to the domain of the law of God; and this law is the rule of our conduct by means of our conscience." Hence it is never lawful to go against our conscience; as the Fourth Lateran Council says, "Quidquid fit contra conscientiam, aedificat ad gehennam." . . . The rule and measure of duty is not utility, nor expedience, nor the happiness of the greatest number, nor State convenience, nor fitness, order, and the pulchrum. Conscience is not a long-sighted selfishness, nor a desire to be consistent with oneself; but it is a messenger from Him who both in nature and in grace, speaks to us behind a veil, and teaches and rules us by His representatives. Conscience is the aborigrinal Vicar of Christ, a prophet in its informations, a monarch in its peremptoriness, a priest in its blessings and anathemas, and even though the eternal priesthood throughout the Church could cease to be, in it the sacerdotal principle would remain and would have a sway.
An injustice would be done to the foregoing doctrine if it were classed with Mysticism. innate ideas. and Intuitionism. On the contrary, it is in the strictest sense rational. It asserts that we can know God our Creator and Lord, that we can know ourselves and the bonds that bind us to God and to our fellow men. We can know the actions which it is right and becoming that such a being as man should perform. We can and do know that God, Whom as our Creator and Lord we are bound to obey, commands us to do what is right and forbids us to do what is wrong. That is the eternal law, the Divine reason or the Divine will, which is the source of all moral obligation. Moral precepts are the commands of God, but they are also the behests of right reason, inasmuch as they are merely the rules of right conduct by which a being such as man is should be guided.
An objection is sometimes urged against the method of analysing moral obligation which we have followed. It is said that moral obligation cannot be explained as a moral necessity of adopting the necessary means to the end of moral action, for it may be asked what is the moral obligation of the end itself. The Utilitarians, for example, maintained that the end of human action should be the greatest happiness of the greatest number. But a man may well ask, why he should be bound to direct his actions towards securing the greatest happiness of the greatest number. It is plain what answer should be given to such a question on the principles laid down above. God is our Creator and Lord, and as such and because He is good, He has every right to our obedience and service. We need not go beyond the preceptive will of God in our analysis; it is obligatory upon us from the very nature of God and our relation to Him. The rules of morality are then moral laws, imposing on us an obligation derived from the will of God, our Creator. That obligation is the moral necessity that we are under of conforming our actions to the demands of our rational nature and to the end for which we exist. If we do what is not conformable to our rational nature and to our end, we violate the moral law and do wrong. The effect on ourselves of such an action is twofold according to Catholic theology. A bad action does not merely subject us to a penalty assigned to wrongdoing, the sanction of the moral law. Besides this reatus poenoe, there is also the reatus culpa in every moral transgression. The sinner has committed an offence against God, something which displeases Him, and which puts an end to the friendship which should exist between the Creator and creature. This state of enmity is accompanied, in the supernatural order to which we have been raised, by the privation of God's grace, and of the rights and privileges annexed to it. This is by far the most important of the effects produced on the soul by sin, the liability to punishment is merely a secondary consequence of it. This shows how far from the truth we should be if we attempted to explain moral obligations by mere liability to punishment which wrongdoing entails in this world or in the next.
The sense of moral obligation is an attribute of man's rational nature, and so we find it wherever we find man. However, in the early history of ethical speculation the notion is not prominent. Before philosophers began to inquire into the meaning and origin of moral obligation, they busied themselves about what is the good, and what the end of human activity. This was the question which occupied the philosophers of ancient Greece. What is the highest good for man? In what does man's happiness consist? Is it pleasure, or virtue practised for its own sake or for the gratification and self-esteem that it brings to the virtuous man? With the exception of the Stoics, the Greek philosophers did not much discuss the question of duty and moral obligation. They thought that, of course, when a man knew where his highest good lay, he could not but pursue it. Vice was really ignorance, and all that was necessary to subdue it was a training in philosophy. But the first principle of the Stoics was: "life according to nature". That was the "becoming", the "proper" thing, whether it brought pleasure or pain, which the Stoic philosopher indeed reckoned of no importance and affected to despise. This philosophy appealed powerfully to the native sternness of the Roman character, and it was considerably influenced and developed by the ideas of Roman jurisprudence. Thus the treatise of Panaetius, a Stoic of the second century before Christ, "On the Things That Are Becoming", was paraphrased by Cicero in the next century, and became his well-known treatise "On Duties." Cicero remarks, and the remark is significant, that Panaetius had not given a definition of what duty is. According to Cicero it has reference to the end of good actions, and is expressed in precepts to which the conduct of life can be conformed in all its particulars (De officiis, I, iii). The working out of the doctrine concerning the law of nature is due to a large extent to the Roman lawyers, and Costa Rosetti, a recent Austrian writer on ethics, could find no words more suited to sum up the common Catholic teaching on the point than a passage from Cicero's "De republica" (III, xxii). We cannot do better than give a translation of the passage here, as it will show clearly how fully the doctrine of a law of nature imposing a moral obligation on man had been developed before it was adopted by the Fathers (Lactantius, Divine Institutes, VI, 8):
Right reason is a true law, agreeing with nature, infused into all men, unchanging, eternal, which summons to duty by its commands, deters from wrong by forbidding it, and which nevertheless neither commands and forbids the good in vain, nor prevails with the bad by commanding and forbidding them. It is not permitted to abrogate this law, nor is it allowed to derogate from it in anything, nor is it possible to abrogate it wholly. We can neither be released from this law by popular vote, nor should another be sought for to gloss and interpret it. It is not one thing at Rome, another at Athens; one thing now, and another afterwards; but one. eternal and immutable law will govern all men for ever, and there will be one, the common master and ruler of all, God. He it was that proposed and carried this law, and whoever does not yield obedience to it will revolt against himself and by offering an affront to the nature of man he will thereby suffer the greatest penalties, even if he avoids other supposed sanctions.
The Stoic indeed understood this doctrine in a pantheistic sense. His god was the universal reason of the world, of which a particle was bestowed on man at his birth. It only needed the Christian doctrine of a personal God, the Creator and Lord of all things, Who in many ways manifests His law to man, but more especially through and in the voice of conscience, to turn it into the Catholic doctrine of moral obligation which has been analysed above. In the teaching of Christ, right conduct is summed up in the observance of the commandments. Those commandments constitute the law of God, which He came not to destroy but to fulfil. He required their observance under the most terrible sanctions. St. Paul, of course, only preached the doctrine of his Master. The legalism which he rejected was the ceremonial and the merely outward observance of the Pharisees, not the internal and the external observance of the moral law. Although the Gentile had not the moral law written on tablets of stone, yet he had it written on the fleshy tablets of his heart, and his conscience bore witness to it, as did that of the Jew (Rom., ii, 14). This is the doctrine still taught in the Catholic Church. It derives straight from Christ and His Apostles, though it is often expressed in the language of Stoicism, interpreted according to the exigences of Christian doctrine. Since the Reformation it has been the fashion with many to reject it as legalism in favour of what is called Christian liberty. Christian liberty, however, interpreted by private judgment, developed into various systems of so-called independent morality.
Thomas Hobbes (1588-1679) is justly regarded as one of the chief pioneers of modern thought. According to Hobbes, man in the state of nature seeks nothing but his own selfish pleasure, but such individualism naturally leads to an internecine war in which every man's hand is against his neighbour. In pure self-interest and for self-preservation men entered into a compact by which they agreed to surrender part of their natural freedom to an absolute ruler in order to preserve the rest. The State determines what is just and unjust, right and wrong; and the strong arm of the law provides the ultimate sanction for right conduct. The same fundamental principles form the groundwork of the empirical philosophy of Locke and a long train of followers down to the present day. Some of these followers indeed denied that all the motives that influence man's conduct are selfish; they insist on the existence of symphatetic and social feelings in men, but whether selfish or social, all are rooted in a sensist philosophy. The lineal descent of these views may be traced from Hobbes and Locke, through Hume, Paley, Bentham, the two Mills, and Bain, to H. Spencer and the Evolutionists of our own day. This sensist philosophy, of course, has had its opponents. Cudworth and the Cambridge Platonists strove to defend the essential and eternal distinction of good and evil by reviving Platonism. Butler insisted on the claims of conscience, while the Scotch school, Price, Reid, and Dugald Stewart, postulated a moral sense analogous to the sense of beauty, which infallibly indicates the right course of conduct. In Germany Kant formulated his ethical system to counteract the scepticism of Hume. Moral obligation, according to him, is derived from the categorical imperative of the autonomous reason. Kant's philosophy, through Fichte and Schelling, gave birth to the pantheism of Hegel. A small but influential school of English Hegelians, represented by such men as T. H. Green, Bradley, Wallace, Bosanquet, and others, regard conscience as the voice of man's true self, and man's true self as ideally one with God. English philosophic thought is thus divided into the schools of Materialism and Pantheism, much as Epicureanism and Stoicism divided the ancient world. Pragmatism, a product of American thought, may without injustice be compared to the scepticism of the Athenian Academy. Each and all of these systems contain grave errors about the nature of man and about his position in the world, and so it is no wonder that they fail to account for moral obligation. (See DETERMINISM; DUALISM; DUTY; ETHICS; FATALISM; FREE WILL; HEDONISM; KANT, PHILOSOPHY OF; LAW; PANTHEISM; POSITIVISM.)
PROFESSIONAL OBLIGATIONS
The office of a judge, inasmuch as he is appointed by public authority to administer justice according to the laws, demands in the first place competent knowledge of the laws which are to be administered. Not less important in a judge is a lofty sense of justice and an upright character which cannot be deflected from the path of duty by either fear or favour. The judge, too, must employ at least ordinary diligence in the conduct of the cases that come before him, so that as far as possible a just sentence may be arrived at. He must not transgress the limits of his authority, and he must observe the rules of procedure laid down for his guidance. These obligations of a judge follow from the nature of his office, and he binds himself implicitly to fulfil them when he accepts that office. Judges also usually take an oath by which they expressly bind themselves to administer justice uprightly, without fear or favour. Selling justice for bribes is rightly regarded as a heinous offence in a judge, and besides being liable to severe punishment, it involves the obligation of making restitution, as there is no just title to retain the price of justice. Natural equity requires that all should be presumed to be innocent who have not been proved to be guilty of crime, and so a judge must give those who are accused the benefit of the doubt, when the crime imputed to them cannot be clearly proved. In civil actions he is bound to give sentence according to the merits of the case, and so in default of certainty of right, he must decide in favour of the party who has the better claim. What has been said of judges is applicable in due measure to magistrates, referees, arbitrators, and jurymen, all of whom are invested with some of the functions of a judge.
Advocates and lawyers are persons skilled in the law who for payment undertake the legal business of clients. They are obliged to have the knowledge and skill which are required for the due discharge of their office, and which they implicitly profess to have when they offer their services to the public. They must also employ at least ordinary diligence and care in the conduct of the business entrusted to them. They must keep faith with their clients and use only just means to obtain the objects which they desire. As they act for and in the name of their clients, they must not undertake a cause which is clearly unjust, otherwise they will be guilty of co-operating in injustice, and will be bound to make restitution for all the unjust damage which they cause to others. However, previous certainty of the justice of a cause is not necessary in order that a lawyer may rightly undertake it; it will be sufficient if the justice of the cause to be undertaken is at least probable, for then it may be hoped that the truth will be made clear in the course of the trial. As soon as an attorney is satisfied that his client has no case, he should inform him of the fact, and should not proceed further with the case. An attorney may always undertake the defence of a criminal, whether he be guilty or not, for even if his defence of a real culprit is successful, no great harm will usually be done by a guilty man escaping the punishment which he deserves. To justify a criminal accusation of another there must be morally certain evidence of his guilt, as otherwise there will be danger of doing serious and unjust harm to the reputation of one's neighbour.
From the Decree of the Holy Office, 19 December, 1860, in answer to the Bishop of Southwark, it is clear that in England an attorney may undertake a case where there is question of judicial separation between husband and wife. Even in an action for divorce in a civil court he may defend the action against the plaintiff. If the marriage has already been pronounced null and void by competent ecclesiastical authority a Catholic attorney may impugn its validity in the civil courts. Moreover, for just reason, as, for example, to obtain a variation in the marriage settlement, or to prevent the necessity of having to maintain a bastard child, a Catholic lawyer may petition for a divorce in the civil court, not with the intention of enabling his client to marry again while his spouse is still living but with a view to obtaining the civil effects of divorce in the civil tribunal. This opinion at any rate is defended as probable by many good theologians. The reason is because marriage is neither contracted nor dissolved before the civil authority; in the formalities prescribed for marriage by civil law there is only question of the civil authority taking cognizance of who are married, and of the civil effects which now therefrom.
In canon law excommunicated and infamous persons, accomplices, and others are debarred from prosecuting criminals, but as a general rule any one who has full use of his senses may prosecute according to American and English law. Nobody should undertake a prosecution when greater evil than good would follow from it, or when there is not moral certainty as to the guilt of the accused. However, it may be done for the sake of the public good, and there may be an obligation to do it, as when one's office compels one to undertake the task, or the defence of the innocent or the public good requires it, or a precept of obedience commands it. Thus by ecclesiastical law heretics and priests guilty of solicitation in the sacred tribunal are to be denounced to the ordinary.
The defendant in a criminal trial is not himself subjected to examination, according to English law, unless he offers himself voluntarily to give evidence, and then he may be examined like a witness. In canon law the accused is examined. and the question arises whether he is bound to tell the truth against himself. He is bound to tell the truth if he is interrogated according to law; canon law prescribes that when there is semiplena probatio of the crime and this is made clear to the defendant he should be interrogated.
The defendant may in self-defence make known the secret crime of a witness against him, if it really conduces to his defence; but, of course, he may never impute false crimes to anybody. A criminal may not defend himself against lawful arrest, for that would be to resist lawful authority, but he is not compelled to deliver himself up to justice, and it is not a sin to escape from justice if he can do so without violence. The law prescribes that he shall be kept in durance, not that he shall voluntarily remain in custody. A criminal lawfully condemned to death is not obliged to save his life by escape or other means if he can do so; he should submit to the execution of the sentence passed upon him, and may do so meritoriously.
Charity or obedience may impose an obligation to give evidence in a court of justice. If serious harm can be prevented by offering one's self as a witness, there will as a rule be an obligation to do so, and obedience imposes the obligation when one is summoned by lawful authority. A witness is bound by his oath and by the obedience due to lawful authority to tell the truth in answer to the questions lawfully put to him. He is not bound to incriminate himself, nor, of course, may the seal of confession ever be broken.
The canon law laid it down that the testimony of two witnesses of unsuspected character was necessary and sufficient evidence of any fact alleged in a court of justice. The testimony of a solitary witness was not usually sufficient or admissible evidence of a crime, and in keeping with this the theologians decided that a solitary witness should not declare what he knew of a crime, inasmuch as he was not lawfully interrogated. English law, however, with most modern systems, admits the testimony of one witness, if credible, as sufficient evidence of a fact, and so as a rule there will be an obligation on such a one of answering according to his knowledge when questioned lawfully in a court of justice.
A doctor who holds himself out as ready to undertake the care of the sick must have competent knowledge of his profession and must exercise his office at least with ordinary care and diligence; otherwise he will sin against justice and charity in exposing himself to the risk of seriously injuring his neighbour. Unless he is bound. by some special agreement he is not ordinarily obliged to undertake any particular case for there are usually others who are willing and able to give the necessary assistance to the sick. Even in time of pestilence he will not commit sin if he leave the neighbourhood, unless he is bound to remain by some special contract.
He should not make exorbitant charges for his services, nor multiply visits uselessly and thus increase his fees, nor call in other doctors without necessity. On the other hand, even at serious inconvenience, he should visit a patient whose case he has undertaken when called as far as is reasonable, and he should be ready to call in other doctors for consultation when necessary or when he is asked to do so. He is sometimes bound by the general law of charity to give his assistance gratis to the poor.
He may not neglect safer remedies in order to try those which are less safe, but there is nothing to prevent him from prescribing what will probably do good if it is certain that it will not do harm. In a desperate case, with the consent of the sick person and of his relations, he may make use of what will probably do good though it may also probably do harm, provided that there is nothing better to be done in the circumstances. It is altogether wrong to make experiments with doubtful remedies or operations on living human beings; fiat experimentum tn corpore vili.
When the patient is in danger of death, the doctor is bound out of charity to warn him or those who attend on him, that he may make all necessary preparations for death. (See ABORTION; ANAESTHESIA; CRANIOTOMY; HYPNOTISM.)
Teachers hold the place of parents with regard to those committed to their charge for the purpose of instruction. They are bound in justice to exercise due care and diligence in the discharge of their office. They must have the knowledge and skill which that office demands.
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Obregonians[[@Headword:Obregonians]]

Obregonians
(Or Poor Infirmarians)
A small congregation of men, who professed the Rule of the Third Order of St. Francis, founded by Bernardino Obregón (b. 5 May, 1540, at Las Huelgas near Burgos, Spain; d. 6 Aug., 1599). Of a noble family Obregon was an officer in the Spanish army, but retired and dedicated himself to the service of the sick in the hospitals of Madrid. Others became associated with him in hospital service and in 1567 by consent of the papal nuncio at Madrid the new congregation was founded. To the three ordinary vows were added that of free hospitality. The congregation did not found hospitals but served in those already existing. It spread in Spain and its dependencies, in Belgium and the Indies. Obregon went to Lisbon, 1592, and there founded an asylum for orphan boys; returning to Spain he assisted King Philip II in his last illness (1598). Paul V, 1609, allowed the Obregonians to wear over the grey habit of the Third Order of St. Francis a black cross on the left side of the breast to distinguish them from similar congregations. Since the French Revolution they have entirely disappeared.
LIVARIUS OLIGER 
Transcribed by Christine J. Murray

Obreption[[@Headword:Obreption]]

Obreption
(Lat. ob and repere, "to creep over").
A canonical term applied to a species of fraud by which an ecclesiastical rescript is obtained. Dispensations or graces are not granted unless there be some motive for requesting them, and the law of the Church requires that the true and just causes that lie behind the motive be stated in every prayer for such dispensation or grace. When the petition contains a statement about facts or circumstances that are supposititious or at least, modified if they really exist, the resulting rescript is said to be vitiated by obreption. If, on the other hand, silence had been observed concerning something that essentially changed the state of the case, it is called subreption. Rescripts obtained by obreption or subreption are null and void when the motive cause of the rescript is affected by them. If it is only the impelling cause, and the substance of the petition is not affected, or if the false statement was made through ignorance, the rescript is not vitiated. As requests for rescripts must come through a person in ecclesiastical authority, it is his duty to inform himself of the truth or falsity of the causes alleged in the petitions, and in case they are granted, to see that the conditions of the rescript are fulfilled.
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Occasionalism
Occasionalism (Latin occasio) is the metaphysical theory which maintains that finite things have no efficient causality of their own, but that whatever happens in the world is caused by God, creatures being merely the occasions of the Divine activity. The occasion is that which by its presence brings about the action of the efficient cause. This it can do as final cause by alluring the efficiency, cause to act, or as secondary efficient cause by impelling the primary cause to do what would otherwise be left undone. Occasionalism was foreshadowed in Greek philosophy in the doctrine of the Stoics who regarded God as pervading nature and determining the actions of all beings through the fundamental instinct of self-preservation. It appeared openly in the Arabian thought of the Middle Ages (cf. Stein, II, 193-245 infra); but its full development is found only in modern philosophy, as an outgrowth of the Cartesian doctrine of the relation between body and mind. According to Descartes the essence of the soul is thought, and the essence of the body extension. Body and soul therefore have nothing in common. How then do they interact? Descartes himself tried to solve this problem by attributing to the soul the power of directing the movements of the body. But this idea conflicted with the doctrine involved in his denial of any immediate interaction between body and mind. The first step toward a solution was taken by Johannes Clauberg (1625-65). According to him all the phenomena of the outside world are modes of motion and are caused by God. When therefore the mind seems to have acted upon the outside world, it is a pure delusion. The soul, however, can cause its own mental processes, which have nothing in common with matter and its modes of action. Matter, on the other hand, cannot act upon mind. The presence of certain changes in the bodily organism is the occasion whereupon the soul produces the corresponding ideas at this particular time rather than any other. To the soul Clauberg also attributes the power of influencing by means of the will the movements of the body. The Occasionalism of Clauberg is different from that of later members of the school; with him the soul is the cause which is occasioned to act-with the others it is God.
Louis de la Forge (Tractatus de mente humana, 1666) is regarded by some as the real father of Occasionalism. His starting point was the problem of the relation between energy and matter. Following the Cartesian method, he argued that what cannot be clearly and distinctly conceived cannot be held as true. We can form no clear idea of the attraction exerted by one body on another at a distance nor of the energy that moves a body from one place to another. Such an energy must be something totally different from matter, which is absolutely inert; the union between matter and energy is inconceivable. Matter then, cannot be the cause of the physical phenomena; these must be produced by God, the first, universal, and total cause of all motion. In his theory of the union be tween body and soul, de la Forge approached the later Leibnizian doctrine of a pre-established harmony. God must have willed and brought about the union between body and soul, therefore He willed to do all that is necessary to perfect this union. The union between body and mind involves the appearance of thoughts in consciousness at the presence of bodily activities and the sequence of bodily movements to carry out the ideas of the mind. God willing the union between body and mind willed also to produce as first and universal cause, the thoughts that should correspond to the organic movements of sensation, and the movements which follow upon the presence of some conscious processes. But there are other movements for which the soul itself is responsible as efficient cause, and these are the effects of the spontaneous activity of our free will.
The Occasionalism of Arnold Geulincx (1624-1669) is ethical rather than cosmological in its inception. The first tract of his "Ethics" (Land's ed. of the Opera, The Hague, 1891-93) is a study of what he termed the cardinal virtues. These are not prudence temperance, justice, and fortitude. Virtue according to Geulincx is the love of God and of Reason (III, 16-17; 29). The cardinal virtues are the properties of virtue which immediately flow from its very essence and have nothing to do with anything external. These properties are diligence, obedience, justice, humility (III, 17). The division which Geulincx makes of humility is one of fundamental importance in his philosophy. It divides his view of the world into two parts-one, the understanding of our relation to the world and the other, the concept of our relation to God. Humility consists in the knowledge of self and the forsaking of self. I find in myself nothing that is my own but to know and to will. I therefore must be conscious of all that I do, and that of which I am not conscious is not the product of my own causality. Hence the universal principle of causality--quod nescis quo modo fiat, non facis--if you do not know how a thing is done then you do not do it. Since then, the movements of my body take place without my knowing how the nervous impulse passes to the muscles and there-causes them to contract I do not cause my own bodily actions. "I am therefore a mere spectator of this machine. In it I form naught and renew naught, I neither make anything here nor destroy it. Everything is the work of someone else" (III, 33) . This one is the Deity who sees and knows all things. The second part of Geulincx's philosophy is connected with Occasionalism as the effect with the cause. Its guiding principle is: Where you can do nothing there also you should desire nothing (III, 222). This leads to a mysticism and asceticism which however must not be taken too seriously for it is tempered by the obligation of caring for the body and propagating the species.
Nicolas Malebranche (q.v.) developed Occasionalism to its uttermost limit, approaching so near to Pantheism that he himself remarked that the difference between himself and Spinoza was that he taught that the universe was in God and that Spinoza said thatGod was in the universe. Starting out with the Cartesian doctrine, that the essence of the soul is thought and that of matter is extension, he sought to prove that creatures have no causality of their own. Experience seems to tell us that one body acts upon another, but all that we know is that the movement of one body follows upon that of another. We have no experience of one body causing the movement of another. Therefore, says Malebranche, one body cannot act upon another. By a similar argument he attempts to prove that body cannot act upon mind. Since experience can tell us only that a sensation follows upon the stimulus, therefore the stimulus is not the cause of the sensation.. He uses the argument of Geulincx to prove that mind cannot act upon body. Not only is there no interaction between body and mind, and between one body and another, but there is no causality within the mind itself. Our sensations, for example, are not caused by bodies, and are independent of ourselves. Therefore they must be produced by some higher being. Our ideas cannot be created by the mind. Neither can they be copied from a present object, for one would have first to perceive the object in order to copy it, after which the production of an idea would be superfluous. Our ideas cannot be all possessed as complete products from the beginning, because it is a fact that the mind goes through a process of gradual development. Nor can the mind possess a faculty that produces by a sufficient causality its own ideas because it would have to produce also the ideas of extended bodies and extension is excluded from the essence of the mind and therefore from the scope of its causal efficiency. If then there is no way of accounting for ideas and sensations either by the efficiency of the mind itself or by that of the outside world they must be produced by God, the infinite. omnipresent, universal Cause. God knows all things because He produced all things. Therefore the ideas of all things are in God, and on account of His most intimate union with our souls the spirit can see what is in God.
Among the Occasionalists is also mentioned R.H. Lotze (1817-81). His Occasionalism is really only a statement that we are ignorant of any interaction between body and mind, or between one material thing and another. He is not an Occasionalist in the metaphysical sense of the word. In estimating the value of the Occasionalistic position we must realize that it sprang from a twofold problem, the interaction of body and mind and the relation of body, mind, and world to God the first cause of all. The success of the Occasionailist answer to the first difficulty was dependent upon the fate of the Cartesian philosophy. If man is composed of two absolutely distinct substances that have nothing in common, then the conclusion of the Occasionalists is logically necessary and there is no interaction between body and mind. What appears to be such must be due to the efficient causality of some external being. This difficulty was not felt so keenly in Scholastic philosophy because of the doctrine of matter and form, which explains the relation of body and soul as that of two incomplete but complementary substances. Very soon, too, it began to lose its hold upon modern thought. For Cartesianism led, on the one hand, to a Monistic Spiritualism and, on the other, to Materialism. In either case the very foundations of Occasionalism were undermined. In its attempt to solve the second difficulty, Occasionalism did not meet with any particular success. From its doctrine of the relation between body and soul it argued to what must be the relation betweenGod and the creature in general. The superstructure could not stand without the foundation.
THOMAS V. MOORE 
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Occasions of Sin
Occasions of Sin are external circumstances--whether of things or persons--which either because of their special nature or because of the frailty common to humanity or peculiar to some individual, incite or entice one to sin.
It is important to remember that there is a wide difference between the cause and the occasion of sin. The cause of sin in the last analysis is the perverse human will and is intrinsic to the human composite. The occasion is something extrinsic and, given the freedom of the will, cannot, properly speaking, stand in causal relation to the act or vicious habit which we call sin. There can be no doubt that in general the same obligation which binds us to refrain from sin requires us to shun its occasion. Qui tenetur ad finem, tenetur ad media (he who is bound to reach a certain end is bound to employ the means to attain it).
Theologians distinguish between the proximate and the remote occasion. They are not altogether at one as to the precise value to be attributed to the terms. De Lugo defines proximate occasion (De poenit. disp. 14, n. 149) as one in which men of like calibre for the most part fall into mortal sin, or one in which experience points to the same result from the special weakness of a particular person. The remote occasion lacks these elements. All theologians are agreed that there is no obligation to avoid the remote occasions of sin both because this would, practically speaking, be impossible and because they do not involve serious danger of sin.
As to the proximate occasion, it may be of the sort that is described as necessary, that is, such as a person cannot abandon or get rid of. Whether this impossibility be physical or moral does not matter for the determination of the principles hereinafter to be laid down. Or it may be voluntary, that is within the competency of one to remove. Moralists distinguish between a proximate occasion which is continuous and one which, whilst it is unquestionably proximate, yet confronts a person only at intervals. It is certain that one who is in the presence of a proximate occasion at once voluntary and continuous is bound to remove it. A refusal on the part of a penitent to do so would make it imperative for the confessor to deny absolution. It is not always necessary for the confessor to await the actual performance of this duty before giving absolution; he may be content with a sincere promise, which is the minimum to be required. Theologians agree that one is not obliged to shun the proximate but necessary occasions. Nemo tenetur ad impossibile (no one is bound to do what is impossible). There is no question here of freely casting oneself into the danger of sin. The assumption is that stress of unavoidable circumstances has imposed this unhappy situation. All that can then be required is the employment of such means as will make the peril of sin remote. The difficulty is to determine when a proximate occasion is to be regarded as not physically (that is plain enough) but morally necessary. Much has been written by theologians in the attempt to find a rule for the measurement of this moral necessity and a formula for its expression, but not successfully. It seems to be quite clear that a proximate occasion may be deemed necessary when it cannot be given up without grave scandal or loss of good name or without notable temporal or spiritual damage.
JOSEPH F. DELANY 
Transcribed by Tomas Hancil
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Occult Art, Occultism
Under this general term are included various practices to which special articles of the Encyclopedia are devoted: ANIMISM; ASTROLOGY; DIVINATION; FETISHISM. The present article deals with the form of Occultism known as "Magic".
The English word magic is derived through the Latin, Greek, Persian, Assyrian from the Sumerian or Turanian word imga or emga ("deep", "profound"), a designation for the Proto-Chaldean priests or wizards. Magi became a standard term for the later Zoroastrian, or Persian, priesthood through whom Eastern occult arts were made known to the Greeks; hence, magos (as also the kindred words magikos, mageia, a magician or a person endowed with secret knowledge and power like a Persian magus.
In a restricted sense magic is understood to be an interference with the usual course of physical nature by apparently inadequate means (recitation of formularies, gestures, mixing of incongruous elements, and other mysterious actions), the knowledge of which is obtained through secret communication with the force underlying the universe (God, the Devil, the soul of the world, etc.); it is the attempt to work miracles not by the power of God, gratuitously communicated to man, but by the use of hidden forces beyond man's control. Its advocates, despairing to move the Deity by supplication, seek the desired result by evoking powers ordinarily reserved to the Deity. It is a corruption of religion, not a preliminary stage of it as Rationalists maintain, and it appears as an accompaniment of decadent rather than of rising civilization. There is nothing to show that in Babylon, Greece, and Rome the use of magic decreased as these nations progressed; on the contrary, it increased as they declined. It is not true that "religion is the despair of magic"; in reality, magic is but a disease of religion.
The disease has been widespread; but if one land may be designated as the home of magic it is Chaldea, or Southern Babylonia. The earliest written records of magic are found in the cuneiform incantation inscriptions which Assyrian scribes in 800 B.C. copied from Babylonian originals. Although the earliest religious tablets refer to divination and in the latest Chaldean period, astrology proper absorbed the energy of the Babylonian hierarchy, medicinal magic and nature magic were largely practiced. The Barupriest as the diviner seems to have held the foremost rank, but hardly inferior was the Ashipu-priest, the priest of incantations, who recited the magical formularies of the "Shurpu", "Maklu", and "Utukku". "Shurpu" (burning) was a spell to remove a curse due to legal uncleanness; "Maklu" (consuming) was a counter-spell against wizards and witches; "Utukki limmuti" (evil spirits) was a series of sixteen formulae against ghosts and demons. The "Asaski marsuti" was a series of twelve formulae against fevers and sickness. In this case the evil influence was first transferred to a wax figure representing the patient or an animal carcass, and the formulae were recited over the substitute. Ti'i tablets, nine in number, give recipes against headache. The "Labartu" incantations repeated over little figures were supposed to drive away the ogres and witches from children. All these formulae pronounced over the figures were accompanied by an elaborate ritual, e.g.,
A table thou shalt place behind the censer which is before the Sun-God (Statue of Shamash), thou shalt place thereon 4 jugs of sesame wine, thou shalt set thereon 3 x 12 loaves of wheat, thou shalt add a mixture of honey and butter and sprinkle with salt: a table thou shalt place behind the censer which is before the Storm-God (Statue of Adad) and behind the censer which is before Merodach.
The magicians mentioned above were authorized and practiced "white", or benevolent, magic; the "Kashshapi", or unauthorized practitioners, employed "black" magic against mankind. That the latter had preternatural powers to do harm no one doubted; hence the severe punishment meted out to them. The Code of Hammurabi (c. 2000 B.C.) appointed the ordeal by water for one who was accused of being a sorcerer and for his accuser. If the accused was drowned, his property went to the accuser; if he was saved, the accuser was put to death and his property went to the accused. This of course took place only if the accusation could not be satisfactorily proven otherwise. The principal god invoked in Chaldean Magic were Ea, source of all wisdom, and Marduk (Merodach) his son, who had inherited his father's knowledge. A curiously naive scene was supposed to be enacted before the application of a medicinal spell: Marduk went to Ea's house and said: "Father, headache from the underworld hath gone forth. The patient does not know the reason; whereby may he be relieved?" Ea answered: "O Marduk, my son, what can I add to thy knowledge? What I know thou knowest also. Go, my son Marduk"; and then follows the prescription. This tale was regularly repeated before use of the recipe.
Without suggesting the dependence of one national system of magic upon another, the similarity of some ideas and practices in the magic of all peoples must be noted. All rely on the power of words, the utterance of a hidden name, or the mere existence of the name on an amulet or stone. Magic was supposed to be the triumph of intellect over matter, the word being the key to the mysteries of the physical world: utter the name of a malignant influence and its power is undone; utter the name of a benevolent deity and force goes out to destroy the adversary. The repeated naming of Gibel-Nusku and his attributes destroyed the evil influence in the wax figure representing the person concerned. The force of the Gnostic Iota-Alpha-Omega was notorious. In Egyptian magic a mere agglomeration of vowels or of meaningless syllables was supposed to work good or evil. Their barbarous sounds were the object of ridicule to the man of common sense. In many cases they were of Jewish, or Babylonian, or Aramaic origin and because unintelligible to Egyptians, the words were generally corrupted beyond recognition. Thus on a demotic papyrus is found the prescription: "in time of storm and danger of shipwreck cry Anuk Adonai and the disaster will be averted"; on a Greek papyrus the name of the Assyrian Ereskihal is found as Eresgichal. So potent is a name that if an inscribed amulet be washed and the water drunk or the charm written on papyrus be soaked in water and this taken, or if the word be written on hard-boiled eggs without shell and these eaten, preternatural powers come into play. Another prevalent idea in magic is that of substitution: the person or thing to be affected by the spell is replaced by his image, or, like the "ushabtiu" figures in Egyptian tombs, images replace the protective powers invoked, or lastly some part (hair, nailparings, garments, etc.) take the place of the whole person. The almost universal "magic circle" is only a mimic wall against the wicked spirits outside and goes back to Chaldean magic under the name of usurtu, made with a sprinkling of lime and flour. If the medical wizard or the Indian sorcerer surrounds himself or others with a rampart of little stones, this is again but the make-believe of a wall.
After Babylonia, Egypt was foremost in magic; the medieval practice of alchemy shows by its name its Egyptian origin. Coptic exorcisms against all sorts of diseases abound amongst the papyri pertaining to magic, and magic claims a great part of ancient Egyptian literature. Unlike Babylonian magic however, it seems to have retained to the last its medicinal and preventive character; it rarely indulged in astrology or prediction. Egyptian legend spoke of a magician Teta who worked miracles before Khufu (Cheops) (c. 3800 B.C.), and Greek tradition tells of Nectanebus, last native King of Egypt (358 B.C.), as the greatest of magicians.
That the Jews were prone to magic is evidenced by the strict laws against it and the warnings of the Prophets (Exod., xxii, 18; Deut., xviii, 10; Is., iii, 18, 20; lvii, 3; Mich., v, 11; of. IV Kings, xxi, 6). Nevertheless, Jewish magic flourished, especially just before the birth of Christ, as appears from the Book of Enoch, the Testament of the Twelve Patriarchs, and the Testament of Solomon. Origen testifies that in his day to adjure demons was looked upon as specifically "Jewish", that these adjurations had to be made in Hebrew and from Solomon's books (In Math., xxvi, 63, P.G., XIII, 1757). The frequency of Jewish magic is also corroborated by Talmudic lore.
The Aryan races of Asia seem somewhat less addicted to magic than the Semitic or Turanian races. The Medes and the Persians, in the earlier and purer period of their Avesta religion, or Zoroastrianism, seem to have a horror of magic. When the Persians after their conquest of the Chaldean Empire, finally absorbed Chaldean characteristics, the magi had become more or less scientific astronomers rather than sorcerers. The Indians, likewise, to judge from the Rigveda, were originally free from this superstition. In the Yajurveda, however, their liturgical functions are practically magic performances; and the Atharvaveda contains little else than magical recitations against every ill and for every happening. The Sutras, finally, especially those of the Grihya and Sautra ritual, show how the higher aspects of religion had been overgrown by magical ceremonies. Against this degeneration the Vedanta makes a vigorous stand and attempts to bring the Indian mind back to earlier simplicity and purity. Buddhism, which at first disregarded magic, fell a prey to the universal contagion, especially in China and Tibet.
The Aryans of Europe, Greeks, Romans, Teutons, and Celts were never so deeply infected as the Asiatics. The Romans were too self-reliant and W practical to be terrified by magic. Their practice of divination and auguries seems to have been borrowed from the Etruscans and the Marsi; the latter were considered experts in magic even during the empire (Verg., "Æn.", VII, 750, sqq.; Pliny, VII, ii; XXI, xii). The Dii Aurunci, to avert calamities, used magical power, but they were not native Roman deities. The Romans were conscious of their common sense in these matters and felt themselves superior to the Greeks. In the first century of our era Oriental magic invaded the Roman Empire. Pliny in his "Natural History" (A.D. 77) in the opening chapters of Bk. XXX, gives the most important extant discussion on magic by any ancient writer, only to brand all magic as imposture. None the less his book is a storehouse of magic recipes, e.g.: "Wear as an amulet the carcass of a frog minus the claws and wrapped in a piece of russet-coloured cloth and it will cure fever" (Bk. XXXII, xxxviii). Such advice argues at least a belief in medicinal magic. But among the Romans it may be said that magic was condemned in every age by many of the best spirits of their day: Tacitus, Favorinus, Sextus Empiricus, and Cicero who even demurred against divination. Officially by many laws of the empire against "malefic" and "mathematici" magic was forbidden under Augustus, Tiberius, Claudius, and even Caracalla; unofficially, however, even the emperors sometimes dabbled in magic. Nero is said to have studied it; but failing to work miracles, he abandoned it in disgust. Soon after the magicians found an imperial supporter in Otho, and tolerance under Vespasian, Hadrian, and M. Aurelius, and even financial aid under Alexander Severus.
The Greeks regarded Thessaly and Thrace as the countries especially addicted to magic. The goddess Hecate, who was thought to preside over magical functions, was originally a foreign deity and was probably introduced into Greek mythology by Hesiod. She is not mentioned in the Iliad or Odyssey though magic was rife in Homeric times. The great mythical sorceress of the Odyssey is Circe, famous for the well-known trick of changing men into beasts (Od., X-XII). yyyyyy In later times the foremost magician was Medea, priestess of Hecate; but the gruesome tales told of her express the Greek horror for, as well as belief in, black magic. Curse formulae or magic spells against the lives of one's enemies seem to have found no mightier name than Hermes Chthonios. As earth-god he was a manifestation of the world-soul and controlled nature's powers. In Egypt he was identified with Thoth, the god of hidden wisdom, became the keeper of magic secrets and gave his name to Trismegistic literature. Greece, moreover, welcomed and honoured foreign magicians. Apuleius, by education an Athenian, in his "Golden Ass" (c. A.D. 150), satirized the frauds of contemporary wonder-workers but praised the genuine magi from Persia. When accused of magic, he defended himself in his "Apology" which shows clearly the public attitude towards magic in his day. He quoted Plato and Aristotle who gave credence to true magic St. Hippolytus of Rome (A Refutation of All Heresies, Bk. IV) gives a sketch of the wizardry practiced in the Greek-speaking world.
Teutons and Celts also had their magic though less is known of it. The magical element in the First Edda and in the Beowulf is simple and closely connected with nature phenomena. Woden (Wodan) who invented the runes, was the god for healing and good charms. Loki was a malignant spirit who harassed mankind and with the witch Thoeck caused the death of Baldur (Balder). The magic of the mistletoe seems to be an heirloom from earliest Teutonic times. The magic of the Celts seems to have been in the hands of the druids, who, though perhaps mainly diviners, appear also as magicians in Celtic heroic literature. As they wrote nothing, little is known of their magical lore. For modern magic amongst uncivilized races consult especially Skeat's "Malay Magic" (London, 1900).
Magic as a practice finds no place in Christianity, though the belief in the reality of magical powers has been held by Christians and individual Christians have been given to the practice. Two main reasons account for the belief: first, ignorance of physical laws. When the boundary between the physically possible and impossible was uncertain, some individuals were supposed to have gained almost limitless control over nature. Their souls were attuned to the symphony of the universe; they knew the mystery of numbers and in consequence their powers exceeded the common understanding. This, however, was natural magic.
But, secondly, belief in the frequency of diabolical interference with the forces of nature led easily to belief in real magic. The early Christians were emphatically warned against the practice of it in the "Didache" (v, 1) and the letter of Barnabas (xx, 1). In fact it was condemned as a heinous crime. The danger, however, came not only from the pagan world but also from the pseudo-Christian Gnostics. Although Simon Magus and Elymas, that child of the devil (Acts, xiii, 6 sqq .) served as deterrent examples for allChristians, it took centuries to eradicate the propensity to magic. St. Gregory the Great, St. Augustine, St. Chrysostom, and St. Ephraem inveighed against it. A more rational view of religion and nature had hardly gained ground, when the Germanic nations entered the Church and brought with them the inclination for magic inherited from centuries of paganism. No wonder that during the Middle Ages wizardry was secretly practiced in many places notwithstanding innumerable decrees of the Church on the subject. Belief in the frequency of magic finally led to stringent measures taken against witchcraft.
Catholic theology defines magic as the art of performing actions beyond the power of man with the aid of powers other than the Divine, and condemns it and any attempt at it as a grievous sin against the virtue of religion, because all magical performances, if undertaken seriously, are based on the expectation of interference by demons or lost souls. Even if undertaken out of curiosity the performance of a magical ceremony is sinful as it either proves a lack of faith or is a vain superstition. The Catholic Church admits in principle the possibility of interference in the course of nature by spirits other than God, whether good or evil, but never without God's permission. As to the frequency of such interference especially by malignant agencies at the request of man, she observes the utmost reserve.
R. CAMPBELL THOMPSON, Semitic Magic (London, 1908); THORNDYKE, The Place of Magic in the intellectual history of Europe in Stud. Hist. Econom. of Columbia University XXIV (New York, 1905); BUDGE, Egyptian Magic (London, 1899), SCHERMAN Griechische Zauberpapyri (Leipzig, 1909): KIESEWETTER Gesch. des neuren Okkultismus (Leipzig, 1891); WIEDEMANN Magic und Zauberei im alten Egypten (Leipzig, 1905), LANG, Magic and Religion (London 1910), HABERT, La religion des peuples non cirilises (Paris, 1907 IDEM, La Magic (Paris, 1908); ABT, Die Apologie des Apulejus u.d. antike Zauberei (1908), WEINEL, Die Wirkung des Geistes . . . bis auf Irendus (Freiburg, 1899); DU PREL, Magic ale Naturewissenshaft (2 vole., 1899); MATHERS, The Book of Sacred Magic (1458), reprinted (London, 1898); FRASER, The Golden Bough: a Study in Magic and Religion (3 volt., London, 1900). This last-mentioned work is indeed a storehouse of curious information, but is to be used with the utmost caution as it is vitiated by the author's prejudices. Readers are warned against the following works, which are either books on oonjuring or produotions of the RATIONALIST PRESS AGENCY CONYBEARE Myth, Magic and Morals; EVANS, The Old and New Magic; THOMPSON, Magic and Mystery.
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Occult Compensation
An extra-legal manner of recovering from loss or damage; the taking, by stealth and on one's private authority, of the value or equivalent of one's goods from a person who refuses to meet the demands of justice.
Considered strictly from the standpoint of commutative justice, although this proceeding may have on the surface all the appearance of theft, it is in reality the farthest removed from such. As defined, it implies a debtor who is able, but unwilling, to restore what he holds unjustly and a creditor who has an opportunity to recover possession of what is his own certain due. Since the effect as well as the purpose is solely to make a wrong cease, the transfer brought about by this method of self-protection is manifestly in keeping with equity and right. Thus occult compensation is based on the right of self-defence. It is clear that such dealing-out of justice to oneself without the sanction of public authority may become a course gravely prejudicial to public and social order and open to all manner of abuses and dangers. But the evil is no less real and pernicious, if, while avoiding this extreme, one runs to the opposite, and denies principles which safeguard natural rights of the individual and protect the weak against the constant danger of oppression from the strong. Catholic moralists steer clear of these two extremes and teach that it is licit, under certain conditions and with certain precautions, to have recourse to occult compensation.
In Doctor Bouquillon's scholarly article in the "Catholic University Bulletin" (1896), II, 50-61, it is proved not only that the doctrine is sound and reasonable, but that "it has been accepted by philosophers and jurists, as far, even, as the terminology in which it has been formulated by our theologians; that it has always been substantially the same since the days of St. Irenæus and Clement of Alexandria, though in the course of time it has gained in clearness, and that when writings capable of pernicious influence have appeared they have been carefully weeded out."
The requisite conditions may be reduced to three. First, the right of the creditor must be certain. Then respect for law and order demands that the authority of the law should be invoked whenever it is possible and recourse to established justice does not involve difficulties and losses out of all proportion with the gain to be derived. When laws operating through the regular channels fail to protect and are helpless to remove the evil of injustice, respect for them should not prevent one from taking one's own by extraordinary means. Finally, provision should be made against the event of a later settlement by the debtor or his lawful heirs, which would necessitate restitution; and every reasonable effort should be made to avoid scandal or other evils of accusations, distrust, etc., to which cause may be given through ignorance of the moral value of such methods. When the danger to the community is thus minimized as far as it is humanly possible, legal justice honoured as far as it is entitled to honour, and the necessity of justice and right urgent, it is lawful in conscience, according to our accredited moralists, to avail oneself of the theory of occult compensation. It remains, however, that such cases are rare, that it is still more rarely within the competence of the ordinary individual to decide his own case without the advice of a prudent and disinterested counsellor, and that occult compensation should never be advised save in exceptional circumstances, on account of its potency for havoc in the hands of the ignorant or unscrupulous. But disregard for any or all of these precautions, while offending against legal, does not violate commutative justice, nor entail the duty of restitution, if the essential right is present.
LIGUORI, Theol. Mor. (Paris, 1845), Lib. IV, 521; DE LUGO, Disputat. de just. et jure (Paris, 1868), 16; SCAVINI, Theol. Mor. Univers., de Restitut. (Paris, 1867); BALLERINI, Opus Theol. Mor., De just. et jure (Prato, 1890); LEHMKUHL, Theol. Mor. Spec., De virtut. mor. (Freiburg, 1896); NOLDIN, Summa Theol. Mor., De sept. Decal. Prœc. (Innsbruck, 1906); GENICOT,Theol. Mor. Institut., De just. et jure (Louvain, 1905); SABETTI-BARRETT, Theol. Mor., De just. et jure (New York, 1906); KONINGS, Theol. Mor., De jure et just. (New York, 1877).
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Occurrence
(IN LITURGY)
I. DEFINITION
Occurrence is the coinciding or occurring of two liturgical offices on one and the same day; concurrence is the succession of two offices, so that the second vespers of one occur at the same time as the first vespers of the other. The chief causes of occurrence are: (1) the variableness of the feast and cycle of Easter, while the other feasts are fixed; (2) the annual change of the Dominical Letter, whereby Sunday falls successively on different dates of the same month (see CALENDAR; DOMINICAL LETTER). Occurrence may be accidental or perpetual.
· (1) The calendar gives as a fixed feast for 28 May the feast of St. Augustine of Canterbury; on the other hand on 28 May, 1891, the table of movable feasts marked that day as the feast of Corpus Christi; thus on 28 May, 1891, these two offices fell on the same day — that is there was an occurrence. But as this coincidence was due to a variable cause, and did not happen the following years, the occurrence was accidental.
· (2) The patronal feast of churches is celebrated with an octave; in the case of a church having St. Martin (11 November) as its patron, the octave day (18 November) falls on a fixed feast marked in the Calendar: "Dedication, etc . . ."; consequently, there is in such a church each year a coinciding of two offices on 18 November; this occurrence is said to be perpetual.
II. RULES TO BE OBSERVED
In case of an occurrence two questions arise: (1) Which office is to have the preference? (2) What is to be done concerning the less favoured office?
· (1) The two offices must be compared from the point of view of dignity and of necessity, taken either separately or together. As to dignity, Christmas, the Assumption, etc., prevail over the feasts of saints; as to necessity, the first Sunday of Advent being privileged prevails (if it falls on 30 November) over the Office of St. Andrew the Apostle; a fortiori, an office favoured by both conditions will be preferred.
· (2) As to the less favoured office, it is treated differently according as the recurrence is perpetual or accidental. If perpetual, the authority of the Holy See should intervene to operate a change that will be effectual each year; the mention of the feast is maintained on the day on which it falls, but the office is changed to the first free day (a day not occupied by another office, double or semi-double); liturgists call this change mutatio (not translatio). When the occurrence is accidental, the compiler of the diocesan ordo, with the approval of the ordinary, decides, in conformity with the rubrics, what is to be done for the year. Either the office in question is transferable, in which the regulations of title X, "De translatione", are to be followed; or else it is not transferable, when it must be seen if it is to be omitted completely, or if a commemoration of it may be made on the day in question. The whole matter is provided for in the general rubrics of the Breviary.
To give an instance of concurrence, the ecclesiastical calendar marks the feast of St. Anthony of Padua on 13 June, and that of St. Basil on 14 June; these two feasts being of double rite have first and second Vespers; on the evening of 13 June, therefore, the second Vespers of St. Anthony and the first Vespers of St. Basil happen at the same time, and there is said to be a concurrence of the two offices.
GAVANTI, Thesaurus sacr. rit. cum additionibus Merati (3 vols., Venice, 1769); GUYETUS, Heortologia (Urbini, 1657); MENGHINI, Elementa juris liturg. (Rome, 1907); VAN DER STAPPEN, Tractalus de offic. div. (Mechlin, 1898)
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Octavarium Romanum
The Octavarium Romanum is a liturgical book which may be considered as an appendix to the Roman Breviary, but which has not the official position of the other Roman liturgical books. The first mention of this book dates from Sixtus V. In order to introduce a greater variety in the selection of lessons, he ordered the compilation of an Octavarium to comprise the lessons proper to each day of the octaves. The plan was not executed during his pontificate (1585-90). When the question of correcting the Breviary was raised anew under Clement VIII (1592-1605), the projected Octavarium was again spoken of. The consultors, the most distinguished of whom was Baronius, were in favour of the suggested compilation. Gavanti, who was also a consultor, undertook the work, but his book did not appear till 1628. Its title, which is descriptive, is "Octavarium Romanum, Lectiones II et III Nocturni complectens, recitandas infra octavas Festorum, præsertim patronorum locorum et titularium Ecclesiarum quæ cum octavis celebrari debent, juxta rubricas Breviarii Romani, a Sacra Rituum Congregatione ad usum totius orbis ecclesiarum approbatum" (Antwerp, 1628). In addition to the letter of approbation, the Brief of Urban VIII, and the dedication, the book includes a few pages on the origin, cause, and rites of octaves. The body of the work consists of a collection of readings, or lessons, for the feasts of the Holy Trinity, the Transfiguration, the Holy Cross, several feasts of Our Lady (Conception, Purification, Visitation, Our Lady of the Snows) the feasts of St. Michael, the Apostles, Saints Mary Magdalene, Martha, John, Athanasius, Monica, Nereus and Achilleus, the Seven Brothers, Apollinarius, the feast of the Beheading of St. John the Baptist, of Sts. Gregory Thaumaturgus, Basil, Francis, Clement etc. Then follow the lessons for the commons. They are drawn from the writings of the Fathers, and are varied and well-selected. Numerous editions have appeared since then, with occasional variations. One of the most recent is by Pustet (Ratisbon, 1883). The reading of the Octavarium is not obligatory.
ZACCARIA, Onomasticon, 62; IDEM, Bibliotheca Ritualis, I, 134; BERGEL, Die Emendation des römischen Breviers unter Klemens VIII in Zeitschrift für kathol. Theol., VIII (Innsbruck, 1884), 296, 300 sq.; BÄUMER-BIRON, Histoire du Bréviaire, II (Paris, 1905), 252, 273 sq. See also OCTAVE.
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Octave
I. ORIGIN
It is the number seven, not eight, that plays the principal rôle in Jewish heortology and dominates the cycle of the year. Every seventh day is a sabbath; the seventh month is sacred; the seventh year is a sabbatical year. The jubilee year was brought about by the number seven multiplied by seven; the feast of the Azymes lasted seven days, like the paschal feast; the feast of Pentecost was seven times seven days after the Pasch; the feast of the Tabernacles lasted seven days, the days of convocation numbered seven (Willis, "Worship of the Old Covenant", 190-1; "Dict. of the Bible", s.v. Feast and Fasts, I, 859). However, the octave day, without having the symbolic importance of the seventh day, had also its rôle. The eighth day was the day of circumcision (Gen., xxi, 4; Lev., xii, 3; Luke, i, 59; Acts, vii, 8 etc.). The feast of the Tabernacles, which as we have said lasted seven days, was followed on the eighth by a solemnity which may be considered as an octave (Lev., xxiii, 36, 39; Num., xxix, 35; II Esd., viii, 18); the eighth day was the day of certain sacrifices (Lev. xiv 10, 23; xv, 14, 29; Num., vi, 10). It was on the eighth day, too, that the feast of the dedication of the Temple under Solomon, and of its purifications under Ezechias concluded (II Par., vii, 9; xxix, 17). The ogdoad of the Egyptians and similar numerical phantasies among other peoples had no influence on Christian liturgy. Gavantí s opinion that the custom of celebrating the octave of feasts dates back to the days of the Apostles is devoid of proof (Thesaurus sacr. rit., 31 sq.). At first the Christian feasts have no octaves. Sunday, which may in a sense be considered the first Christian feast, falls on the seventh day; the feasts of Easter and Pentecost, which are, with Sunday the most ancient, form as it were only a single feast of fifty days. The feast of Christmas, which too is very old, had originally no octave.
In the fourth century, when the primitive idea of the fifty days' feast of the paschal time began to grow dim, Easter and Pentecost were given octaves. Possibly at first this was only a baptismal custom, the neophytes remaining in a kind of joyful retreat from Easteror Pentecost till the following Sunday. Moreover, the Sunday which, after the feasts of Easter and Pentecost, fell on the eighth day, came as a natural conclusion of the seven feast days after these two festivals. The octave, therefore, would have in a certain sense developed of its own accord. If this be so we may say, contrary to the common opinion that Christians borrowed the idea of the octave from the Jews this custom grew spontaneously on Christian soil. However, it must be said that the first Christian octave known to history is the dedication of the Churches of Tyre and Jerusalem, under Constantine, and that these solemnities, in imitation of the dedication of the Jewish Temple, lasted eight days (Eusebius, "De vita Constant"., III, xxx sq.; Sozomen, "Hist. eccl.", II, xxvi). This feast may possibly have influenced the adoption of the octave by the Christians. From the fourth century onwards the celebration of octaves is mentioned more frequently. It occurs in the Apostolic Constitutions, the sermons of the Fathers, the Councils ("Const. Apost.", VIII, xxxiii; V, xx; Augustine, "De div. temp.", i; "Ep.", lv, 32, 33 etc.; "Peregrinatio Etheriæ", ed. Gamurrini, p. 100; cf. Cabrol, "Etude sur la Peregrinatio", Paris, 1895, pp. "Concil . Matisc. II", ii; "Concil. In Trullo", lvi.
II. CELEBRATION OF OCTAVES IN ANCIENT AND MODERN TIMES
The liturgy of the octave assumed its present form slowly. In the first period, that is from the fourth to the sixth and even seventh century, little thought seems to have been given to varying the liturgical formulæ during the eight days. The sacramentaries of Gelasius and St. Gregory make no mention of the intervening days; on the octave day the office of the feast is repeated. The dies octava is indeed made more prominent by the liturgy. The Sunday following Easter (i.e. Sunday in albis) and the octave day of Christmas(now the Circumcision) are treated very early as feast days by the liturgy. Certain octaves were considered as privileged days, on which work was forbidden. The courts and theatres were closed ("Cod. Theod.", XV, tit. v de spect. leg. 5; IX, de quæst. leg. 7; "Conc. Mog", 813, c. xxxvi). After Easter, Pentecost, and Christmas had received octaves, the tendency was to have an octave for all the solemn feasts. Etheria speaks of the feast of the Dedication (cf. Cabrol, op. cit., pp. 128-9). Theodomar, a contemporary of Charlemagne, speaks on!y of the octaves of Christmas and the Epiphany but it must not be concluded that he was ignorant of those of Easter and Pentecost, which were more celebrated.
The practice of having octaves for the feasts of the saints does not seem to be older than the eighth century, and even then it was peculiar to the Latins. From the ninth century it becomes more frequent. The capitularies of Charlemagne speak of the octaves ofChristmas, the Epiphany, and Easter. Amalarius, after mentioning the four octaves of Christmas, the Epiphany, Easter, and Pentecost, tells us that it was customary in his time to celebrate the octaves of the feasts of Sts. Peter and Paul and other saints, "quorum festivitas apud nos clarior habetur . . . . et quorum consuetudo diversarum ecclesiarum octavas celebrat" (De eccl. offic., IV, xxxvi). In the thirteenth century this custom extends to many other feasts, under the influence of the Franciscans, who then exerted a preponderating influence on the formation of the modern Breviary (Bäumer-Biron, "Hist. du Breviaire", II, 31, 71, 199). The Franciscan feasts of Sts. Francis, Clare, Anthony of Padua, Bernadine etc., had their octaves. At the time of the reformation of the Breviary (Breviary of St. Pius V, 1568) the question of regulating the octaves was considered. Two kinds of octaves were distinguished, those of feasts of our Lord, and those of saints and the dedication. In the first category are further distinguished principal feasts -- those of Easter and Pentecost, which had specially privileged octaves, and those of Christmas, the Epiphany, and Corpus Christi, which were privileged (the Ascension octave was not privileged). Octaves, which exclude all or practically all occurring; and transferred feasts, are called privileged. The octaves of saints were treated almost like that of the Ascension. This classification entailed the application of a certain number of rubrics, the details of which can be found in Bäumer-Biron, op. cit., II, 199-200. For the changes introduced under Leo XIII, cf. ibid., 462, and also the rubrics of the Breviary. Under OCTAVARIUM ROMANUM there is an account of Gavanti's attempt to provide a more varied offìce for the octaves.
The Greeks also to a certain extent admitted the celebration of octaves into their liturgy. However, we must be careful not to confuse, as is too often done the apodosis of the Greeks with the octave. Although having the same origin as the Latin octave, the apodosis differs from the octave in this, that it occurs sometimes on the eighth, and sometimes on the fifth, the fourth, or the ninth (see Pétridès in "Dict. d'archéol. et de liturgie chrét." s.v. Apodosis).
AMALARIUS, De eccles. officiis, IV, xxxvi, Micrologus, xliv, in P.L., CLI, 1010; ZACCARIA, Onomasticon, 61, IDEM, Bibliotheca ritualis, II, 414; DRESSER, De festis diebus christianorum et ethnicorum (Würzburg, 1588); GRANCOLAS, Commentarius hist. in brev. rom. (Venice, 1734), 137; HOSPIAN, Festa Christianorum hoc est de origine, progressu, cæremoniis et ritibus (Zurich, 1593), 26; HITTORP, De div. cath. eccl. officis et myseriis (Paris, 1610) 486 sq.; GAVANTI, Thesaurus sacror. rituum cum adnot. merati, II, 31 sq.; GUYEUS, Heortolgia (Urbino, 1728) 113 sq.; PITTONUS, Tractatus de octavis festorum quæ in ecclesia universali celebrantur (Venice, 1739); MARTÈNE, De antiq. eccles. rit. (ed. 1788), III, xxv, n. 1, pp. 188 sqq.; BÄUMER-BIRON, Hist. du Bréviaire, II (Paris, 1893), 199 etc.; DUCHESNE, Christian Worship, Its Origin etc. (London, 1904) 287.
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Odington, Walter[[@Headword:Odington, Walter]]

Walter Odington
An English Benedictine, also known as WALTER OF EVESHAM, by some writers confounded with WALTER OF EYNSHAM, who lived about fifty years earlier, died not earlier than 1330. During the first part of his religious life he was stationed at Evesham and later removed to Oxford, where he was engaged in astronomical and mathematical work as early as 1316. He wrote chiefly on scientific subjects; his most valuable work "De Speculatione Musices" was first published in complete form in Coussemaker's "Scriptores"; other works are in manuscript only. This treatise, written at Evesham and therefore certainly before 1316, according to Riemann before 1300, is a remarkable work in which the author gathered together practically all the knowledge of the theory of music possessed at his time and added some theoretical considerations of his own. A discussion of his work is given by Riemann, who claims for him the distinction of having, before the close of the thirteenth century, established on theoretical grounds the consonance of minor and major thirds. Davey enumerates the following works: "De Speculatione Musices"; "Ycocedron", a treatise on alchemy; "Declaratio motus octavæ spheræ"; "Tractatus de multiplicatione specierum in visu secundum omnem modum"; "Ars metrica Walteri de Evesham"; "Liber quintus geometriæ per numeros loco quantitatum"; "Calendar for Evesham Abbey".
DAVEY, History of English Music (London, 1895); IDEM in Dict. Nat. Biog., s. v. Walter of Evesham; COUSSEMAKER, Scriptorum de Musica Medii Ævi nova series, I (Paris, 1864); RIEMANN, Geschichte der Musiktheorie (Leipzig, 1898).
EDWARD C. PHILLIPS. 
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Odo of Canterbury[[@Headword:Odo of Canterbury]]

Odo of Canterbury
Abbot of Battle, d. 1200, known as Odo Cantianus or of Kent. A monk of Christ Church, he became subprior in 1163 and was sent by Thomas à Becket to Pope Alexander as his representative to attend an appeal, fixed for 18 Oct., 1163, against the Archbishop of York who, in spite of the remonstrances of St. Thomas and the pope, still continued to carry the cross in the southern province. In 1166 Christ Church appealed against the Archbishop and Odo applied to Richard of Ilchester for help (Foliot, Ep. 422, in Migne). In 1167 he became prior with William as subprior. Until the murder of St. Thomas he seems to have wavered in his allegiance between king and archbishop, but then took a decided stand in favour of ecclesiastical authority. On 1 Sept., 1172, in a meeting the monks of Christ Church put forward Odo as worthy of the archbishopric. The king however procrastinated, and no result followed a second meeting at Windsor (6 Oct.). Odo with other monks followed Henry to Normandy and urged that a monk should be chosen as archbishop (Mat. Becket., IV, 181). After protracted negotiations the choice fell upon Richard, Prior of Dover, formerly a monk of Canterbury, in whose behalf Odo wrote to Alexander III (Migne, CC., 1396). In 1173 occurred a great fire at Christ Church and Odo went to the Council of Woodstock on 1 July, 1175, to obtain a renewal of the charters on the model of those at Battle Abbey. St. Martin de Bello had been without an abbot for four years and the monks who attended the council caused Odo to be chosen. He was elected on 19 July. His blessing took place on 28 Sept., at the hands of Archbishop Richard at Malling. On the death of Richard (1184) the monks of Christ Church again put Odo forward for the archbishopric, but Henry again refused, fearing no doubt that he would be too inflexible for his purpose. Baldwin who was appointed quarreled with the monks, a dispute which lasted til 1188 and occasioned a correspondence between Odo and Urban III (Epp. Cantuar., no. 280). Odo died on 20 Jan., 1200, and was buried in the lower part of the church at Battle. Leland speaks of him as a most erudite man and a great friend of Thomas à Becket and John of Salisbury who describes him as an ardent lover of books. He was a great theologian and preached in French, English, and Latin, and was noted for his humility and modesty. There is some uncertainty as to his writings, owing to a confusion with Odo of Cheriton and Odo of Murimund, but a list of thirteen works, chiefly writings on the Old Testament and sermons, can be ascribed to him. He was venerated at Battle as a saint and in the relic list at Canterbury Cathedral is mentioned "a tooth of the Ven. Odo Abb. Of Battle" (Dart. Ap. XLVII).
Materials for History of Thomas Becket (Rolls Series, London, 1875), Index; I, 542; VI, 331; Kingsford, in Dict. Of Nat. Biog., s.v., for a list of his writings; Leland, Collectanea, ed. Hearne, IV (London, 1774), 68; Idem, Comment. de Script. Brit., 210-12; Wright, Biog. Brit. Anglo-Norman(London, 1846), 224-6; Hardy, Descriptive Catalogue (1865); Chronicon de Bello (London, 1851).
S. ANSELM PARKER 
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Odo of Cheriton[[@Headword:Odo of Cheriton]]

Odo of Cheriton
Preacher and fabulist, d. 1247. He visited Paris, and it was probably there that he gained the degree of Master. Bale mentions a tradition that he was a Cistercian or a Præmonstratensian; but he can hardly have taken vows if, as seems most likely, he was the Master Odo of Cheriton mentioned in Kentish and London records from 1211 to 1247, the son of William of Cheriton, lord of the manor of Delce in Rochester. In 1211-12 William was debited with a fine to the crown, for Odo to have the custodia of Cheriton church, near Folkestone. In 1233 Odo inherited his father's estates in Delce, Cheriton, and elsewhere. A charter of 1235-6 (Brit. Mus., Harl. Ch. 49 B 45), by which he quitclaimed the rent of a shop in London, has his seal attached, bearing the figure of a monk seated at a desk, with a star above him (St. Odo of Cluny?).
Like Jacques de Vitry, he introduced exempla freely into his sermons; his best known work, a collection of moralized fables and anecdotes, sometimes entitled "Parabolæ" from the opening words of the prologue (Aperiam in parabolis os meum), was evidently designed for preachers. Though partly composed of commonly known adaptations and extracts, it shows originality, and the moralizations are full of pungent denunciations of the prevalent vices of clergy and laity. The "Parabolæ" exist in numerous manuscripts, and have been printed by Hervieux (Fabulistes Latins, IV, 173-255); a thirteenth century French version is extant, also an early Spanish translation. Some of the contents reappear, along with many other exempla, in his sermons on the Sunday Gospels, completed in 1219, extant in several manuscripts; an abridgment of which, prepared by M. Makerel, was printed by J. Badius Ascensius in 1520. The only other extant works, certainly authentic, are "Tractatus de P nitentia", "Tractatus de Passione", and "Sermones de Sanctis"; but the "Speculum Laicorum" also cites him as authority for many other exempla. Hauréau's contention (Journaldes Savants, 1896, 111-123), that the fabulist was a distinct person from the author of the sermons and treatises, is not supported.
Hervieux, Fabulists Latins, IV, Eudes de Cheriton et ses Dérivés (Paris, 1896); Herbert, Catalogue of Romances, III, 31-78, 371-405.
J.A. HERBERT 
Transcribed by William D. Neville

Odo of Glanfeuil[[@Headword:Odo of Glanfeuil]]

Odo of Glanfeuil
(Saint-Maur-sur-Loire)
Abbot, ninth-century hagiographer. He entered Glanfeuil not later than 856 and became its abbot in 861. In 864 he issued a "Life of St. Maurus", a revision, he claimed, of a "Life" originally written by Faustus of Montecassino, which makes St. Maurus the founder and first abbot of Glanfeuil, and is the chief source for the legendary sojourn of that saint in France. It is so anachronistic that it is generally believed to have been composed by Odo himself, though Mabillon and a few modern writers ascribe it to Faustus [Mabillon in "Annales O.S.B.", I, 629-54, and in "Acta SS. Ord. S. Ben.", I, 259 sq.; Adlhoch in "Studien und Mitteilungen aus dem Benediktiner und Cistercienser Orden", XXVI and XXVII (Brünn, 1905 and 1906); Plaine, ibid., XVI (1905); Huillier, "Etude critique des actes de S. Maur de Glanfeuil" (Paris, 1903); Halphen in "Revue historique" LXXXVIII (Paris, 1905), 287-95]. The "Life" is printed in "Acta SS." January, II, 321-332. Another work of Odo, "Miracula S. Mauri, sive restauratio monasterii Glannafoliensis", has some historical value. The author narrates how he fled with the relics of St. Maurus from the Normans in 862 and how the relics were finally transferred to the monastery of St-Maur-des-Fossés near Paris in 868. It is printed in "Acta SS," , January, II, 334-42. In 868 Odo became also Abbot of St. Maur-des-Fossés.
Besides the references mentioned above see Landreau, Les Vicissitudes de l'abbaye de Saint Maur aux VIII et IX siècles (Angers, 1905), 44-58; Adlhoch, in Studien und Mitteilungen aus dem Benediktiner und Cistercienser Orden, XXVII (Brünn, 1906), 575-91; Bihlmeyer, in Kirchliches Handlex., II (Munich, 1909), 1192-3.
MICHAEL OTT 
Transcribed by William D. Neville

Odoric of Pordenone[[@Headword:Odoric of Pordenone]]

Odoric of Pordenone
A Franciscan missionary of a Czech family named Mattiussi, born at Villanova near Pordenone, Friuli, Italy, about 1286; died at Udine, 14 Jan., 1331. About 1300 he entered the Franciscan Order at Udine. Towards the middle of the thirteenth century the Franciscans were commissioned by the Holy See to undertake missionary work in the interior of Asia. Among the missionaries sent there were John Piano Carpini, William Rubruquis, and John of Montecorvino. Odoric was called to follow them, and in April, 1318, started from Padua, crossed the Black Sea to Trebizond, went through Persia by way of the Tauris, Sultaniah, where in 1318 John XXII had erected an archbishopric, Kasham, Yezd, and Persepolis; he also visited Farsistan, Khuzistan, and Chaldea, and then went back to the Persian Gull. From Hormuz he went to Tana on the Island of Salsette, north of Bombay. Here he gathered the remains of Thomas of Tolentino, Jacopo of Padua, Pietro of Siena, and Demetrius of Tiflis, Franciscans who, a short time before, had suffered martyrdom, and took them with him so as to bury them in China. From Salsette he went to Malabar, Fondaraina (Flandrina) that lies north of Calicut, then to Cranganore that is south of Calicut, along the Coromandel Coast, then to Meliapur (Madras) and Ceylon. He then passed the Nicobar Islands on his way to Lamori, a kingdom of Sumoltra (Sumatra); he also visited Java, Banjarmasin on the southern coast of Borneo, and Tsiompa (Champa) in the southern part of Cochin China, and finally reached Canton in China. From Canton he travelled to Zaitoum, the largest Chinese seaport in the Middle Ages, and Che-kiang, and went overland by way of Fu-cheu, the capital of the province of Fokien, to Quinsay (Hangcheufu), celebrated by Marco Polo. He remained in China and went to Nanking, Yangchufu, and finally travelled by the great canal and the Hwangho River to Khan-balig or Peking, the capital of the Great Khan. At that time the aged Montecorvino was still archbishop in Peking, where Odoric remained three years. On his return journey he went overland by way of Chan-si through Tibet, from there apparently by way of Badachschan to the Tauris and Armenia, reaching home in 1330.
In May, 1330, at the request of his superior, Guidotto, Odoric dictated an account of his travels to Brother William of Solagna while at the monastery of St. Anthony at Padua. According to another version Henry of Glatz, who was at that time staying at the papal court at Avignon, made notes of the accounts given by Odoric's travelling companions and wrote them out at Prague in 1340. Unfortunately Odoric accepted many fabulous stories and for a long period it was doubted whether he had really seen all the places and regions he described. His narrative, though, is veracious, and he is the first European traveller from whom are learned many peculiarities of the Chinese people and country which Marco Polo did not mention, because he had grown accustomed to them. It is to be regretted that he does not give a more detailed account of Tibet and Lhasa, the capital of the Dalai-Lama, which he was the first European to enter. The account of his travels was widely spread by Mandeville's plagiarisms from them, Mandeville's work being exceedingly popular in the later Middle Ages and much used as a manual by geographers of that period. Numerous manuscripts of Odoric's travels were current in Italy, France, Germany, and England. They were first printed at Pesaro. A Latin version appeared in Marcellino da Civezza's "Storia universale delle missioni Francescane", III (Rome, 1859), 739-81; an English translation was made by Yule in his work "Cathay and the Way Thither", I (London, 1866), 1-162; a French version with very good notes was made by Henri Cordier "Les voyages en Asie au XIVe siècle du bienheureux frère Odoric de Pordenone" (Paris, 1891).
Besides the editions already given may be mentioned: ASQUINI, Vita e viaggi del B. Odorico da Udine (Udine, 1737); KUNSTMANN. Die Missionen in Indien u. China in XIV. Jahrh. in Histor.-polit. Blätter, XXXVIII (Munich, 1856), 507-37; RICHTHOFEN, China, I (Berlin, 1877), 617-8; DOMENICHELLI, Sopra la vitae e i viaggi del beato Odorico da Pordenone dell' ordine de' Minori (Prato, 1881); GNAUCK, Odorich von Pordenone, ein Orientreisender d. XIV. Jahrh. (Leipzig, 1895).
OTTO HARTIG. 
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Odorico Raynaldi[[@Headword:Odorico Raynaldi]]

Odorico Raynaldi
Oratorian, b. at Treviso in 1595; d. at Rome, 22 January, 1671. Of patrician birth, he studied at Parma and Padua, joined the Oratorians in Rome, and, distinguished for his piety, beneficence, and scholarship, was twice elected superior general of his congregation. He was entrusted with the continuation of the annals of Baronius and, after the publication of the first volume, was offered the direction of the Vatican library by Innocent X, which honour he declined. His continuation of Baronius extends from 1198 to 1565 and was published at Rome, 1646-77. He was the ablest continuator of the great historian. Although his work is marred here and there by inaccurate chronological data and lack of criticism, the numerous original documents which it reproduces render it very valuable. Raynaldi also published excerpts in Latin and Italian both from the work of Baronius and his own continuation of it.
MANSI in Baronius-Theiner, pp. iii-viii; Annales Eccles., XX (Bar-le-Duc, 1870), 3-8.
N.A. WEBER 
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Oecolampadius[[@Headword:Oecolampadius]]

John Œcolampadius
Protestant theologian, organizer of Protestantism at Basle, b. at Weinsberg, Swabia, in 1482; d. at Basle, 24 November, 1531. His family name was Heusegen or Husegen, not Husschyn (Hausschein), as the hellenized form Œcolampadius was later rendered. Having received a preliminary classical training at Weinsberg and Heilbronn, he began the study of law at Bologna, but left for Heidelberg in 1499 to take up theology and literature. He was specially interested in the works of the mystics, without obtaining, however, a thorough foundation in Scholastic theology. After his ordination he held a small benefice at Weinsberg, where he delivered his sermons on the Seven Last Words. At Stuttgart (1512) he extended his knowledge of Greek, and at Tübingen became friendly with Melanchthon; returning to Heidelberg, he studied Hebrew under a Jewish convert, and became acquainted with Brenz and Capito. A little later he was appointed preacher at the cathedral of Basle (1515), where he joined the circle of Erasmus. In 1515 he was made a bachelor, in 1516 licentiate, and on 9 September, 1518, a doctor of theology. He had already resigned as preacher at Basle and returned to Weinsberg. In December, 1518, he became preacher at Augsburg, where he joined the Humanists who sympathized with Luther. He corresponded with Luther and Melanchthon, and directed against Eck the anonymous pamphlet "Canonici indocti Lutherani" (Augsburg, 1519). Œcolampadius, however, far from having taken a definite stand, was engaged in translating the ascetical writings of St. Gregory of Nazianzus from Greek into Latin.
Suddenly he entered the Brigittine monastery at Altomünster (23 April, 1520). He first thought of devoting himself to study in this retreat, but was soon again entangled in controversy, when, at the request of Bernhard Adelmann, he wrote his opinion of Luther, which was very favourable, and sent it in confidence to Adelmann at Augsburg. The latter, however, forwarded it to Capito at Basle and he, without asking the author's permission, published it (Œcolampadii iudicium de doctore Martino Luthero). This was followed by other uncatholic writings, e. g. one against the doctrine of the Church on confession (Augsburg, 1521) and a sermon on the Holy Eucharist (Augsburg, 1521) dealing with transubstantiation as a question of no importance and repudiating the sacrificial character of the Eucharist; these publications finally rendered his position in the monastery untenable. He left in February, 1522, supplied by the community with money for his journey. Through the influence of Franz von Sickingen he became chaplain in the castle on the Ebernburg. In November of the same year he removed to Basle. He publicly defended Luther's doctrine of justification by faith alone (30 August, 1523). The following February he advocated the marriage of priests and used his pulpit to disseminate the new teachings. The progress of Protestantism became much more marked in Basle after the Council had appointed him pastor of St. Martin's (February, 1525), on condition that he should introduce no innovations into Divine service without special authorization of the council, which included Catholics as well as Reformers, and was still cautious; the spread of the new teachings was particlaly counteracted by the bishop and the university, which, for the greater part, was still Catholic in its tendency.
After Karlstadt's writings had been proscribed by the Basle Council, Œcolampadius, in August, 1525, issued his "De genuina verborum Domini: Hoc est corpus meum, iuxta vetustissimos auctores expositione liber", in which he declared openly for Zwingli's doctrine of the Last Supper, construing as metaphorical the words of institution. The distinction between his explanation and Zwingli's was merely formal, Œcolampadius, instead of est interpreted the word corpus figuratively (corpus–figura corporis). Accordingly the Last Supper was to him merely an external symbol, which the faithful should receive, less for their own sakes than for the sake of their neighbours, as a token of brotherhood and a means of edification. This monograph was confiscated at Basle, and attacked by Brenz on behalf of the Lutheran theologians of Swabia in his "Syngramma Suevicum" (1525), which Œcolampadius answered with his "Antisyngramma ad ecclesiastes Suevos" (1526). Although Œcolampadius had continued to say Mass until 1525, in November of that year he conducted the first "reformed" celebration of the Lord's Supper with a liturgy compiled by himself. In 1526 he arranged an order of Divine services under the title "Form und Gestalt, wie der Kindertauf, des Herrn Nachtmahl und der Kranken Heinsuchung jezt zu Basel von etlichen Predikanten gehalten werden". In May, 1526, he took part in the disputation at Baden, but in Zwingli's absence he was unable to cope successfully with Eck. In May, 1527, the Council of Basle requested the Catholic and Protestant preachers of the city to give in writing their views concerning the Mass. The Catholic belief was presented by Augustin Marius, the Protestant by Œcolampadius. The Council as yet placed no general proscription on the Mass, but allowed each of the clergy to retain or set it aside. In consequence the Mass was abolished in the churches under Protestant preachers and the singing of psalms in German introduced. Monasteries were suppressed towards the end of 1527. The ancient Faith was, however, tolerated for a time in the churches under Catholic control.
After the disputation at Bern in January, 1528, in which Œcolampadius and Zwingli were chief speakers on the Protestant side, the Protestants of Basle threw caution to the winds; at Easter, 1528, and later, several churches were despoiled of their statues and pictures. In December, 1528, at the instance of Œcolampadius, the Protestants petitioned the Council to suppress Catholic worship, but, as the Council was too slow in deciding, the Protestantizing of Basle was completed by means of an insurrection. TheProtestants expelled the Catholic members of the Council. The churches previously in the hands of the Catholics, including the cathedral, were seized and pillaged. Œcolampadius, who had married in 1528, became pastor of the cathedral and antistes over all theProtestant clergy of Basle, and took the leading part in compiling the Reformation ordinance promulgated by the Council (1 April, 1529). Against those who refused to participate in the Protestant celebration of the Lord's Supper, compulsory measures were enacted which broke down the last remnant of opposition from the Catholics. In contrast to Zwingli, Œcolampadius strove, but with only partial success, to secure for the representatives of the Church a greater share in its management. In October, 1529, Œcolampadius joined in the vain attempt at Marburg to close the sacramental dispute between the Lutherans and the Reformed. In 1531, with Bucer and Blarer, he introduced Protestantism by force into Ulm, Biberach, and Memmingen. He was also concerned in the affairs of the Waldenses, and was largely responsible for their having joined forces with the Reformed at this time.
Œcolampadius was a man of splendid, though misdirected, natural gifts. Among the fathers and leaders of Protestantism he had not, either as theologian or man of action, the importance or forceful personality of Luther, Calvin, and Zwingli, but his name stands among the first of their supporters. As a theologian, after the full development of his religious opinions, he belonged to the party of Zwingli, though remaining independent on some important points. The opinion that he was more tolerant than the other Protestantleaders does not accord with facts, though true on the whole as regards his relations to Protestants of other beliefs. The profound differences which had already appeared among the adherents of the new religion, due particularly to variations in opinion concerning the Lord's Supper, were painful to Œcolampadius; but in contrast to Luther's uncompromising attitude, he strove without surrendering his own views to restore harmony through reciprocal toleration. Towards the Catholic religion, however, he bore the same hatred and intolerance as the other Protestant leaders. Likewise in justifying religious war, he shares Zwingli's standpoint. If his first movements at Basle were more cautious than those of others elsewhere, it was not through greater mildness, but rather out of regard for conditions which he could not change at a single stroke. As soon, however, as he had won over the secular authority, he did not rest until Catholic worship was suppressed, and those who at first resisted were either banished or forced to apostatize.
CAPITO, Johannis Œcolampadii et Huldrichi Zwingli epist. libri quatuor (Basle, 1536), with a biography of Œcolampadius; HESS, Lebensgesch. Dr. Joh. Œcolampad's (Zurich, 1793); HERZOG, Das Leben Joh. Œcolampad's (Basle, 1843); HAGENBACH, Œcolampad's Leben und ausgewählte Schriften der Vater und Begründer der reformierten Kirche, II; FEHLEISEN, Joh. Œcolampadius. Sein Leben und Wirken (Weinsberg, 1862); BURCKHARDT-BIEDERMANN, Ueber Œcolampad's Person und Wirksamkeit in Theologische Zeitschr. aus der Schweiz, X (1893), 27-40, 81-92; HERZOG in Realencyk. für prot. Theol. und Kirche, 2nd ed., X, 708-24; WAGENMANN in Allgem. deutsche Biog., s. v.; MAYER in Kirchenlex., s. v. For the Augsburg period cf. THURNHOFER, Bernhard Adelmann von Adelmannsfelden (Freiburg, 1900), especially pp. 62 sqq. and 115-26; for his controversy with Ambrosius Pelargus and Augustinus Marius on the Mass cf PAULUS, Ambrosius Pelargus in Hist. polit. Blät., CX (1892), 2-12; IDEM in PAULUS, Die deutschen Dominikaner im Kampfe gegen Luther (Freiburg, 1903), 191-98.
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Oecumenius, Bishop of Trikka[[@Headword:Oecumenius, Bishop of Trikka]]

Œcumenius
(okoumenios)
Œcumenius, Bishop of Trikka (now Trikkala) in Thessaly about 990 (according to Cave, op. cit. infra, p. 112). He is the reputed author of commentaries on books of the New Testament. A manuscript of the tenth or eleventh century containing a commentary on the Apocalypse attributes it to him. The work consists of a prologue and then a slightly modified version of the commentary of Andrew of Cæsarea (sixth cent.). Manuscripts of the eleventh century contain commentaries on the Acts and on the Catholic and Pauline epistles, attributed since the sixteenth century to Œcumenius. Those on the Acts and Catholic Epistles are identical with the commentaries of Theophylactus of Achrida (eleventh cent.); the Pauline commentaries are a different work, though they too contain many parallel passages to Theophylactus. The first manuscripts, however, are older than Theophylactus, so that it cannot be merely a false attribution of his work. It would seem then that Œcumenius copied Andrew of Cæsarea and was himself copied by Theophylactus. The situation is however, further complicated by the fact that among the authors quoted in these works the name of Œcumenius himself occurs repeatedly. The question then of Œcumenius's authorship is in all cases very difficult. Bardenhewer (Kirchenlex., IX, 1905, coll. 706-10) is doubtful about it; Ehrhard (in Krumbacher's "Byzant. Litt.", 132) says: "The name Œcumenius represents in the present state of investigation a riddle that can be solved only by thorough critical study of the manuscripts in connexion with the whole question of the Catenæ." The commentary on St. Paul's Epistles is a compromise between the usual kind of commentary and a catena. Most explanations are given without reference and are therefore presumably those of the author; but there are also long excerpts from earlier writers, Clement of Alexandria, Eusebius, Chrysostom, Cyril of Alexandria etc., especially from Photius. It is among these that Œcumenius himself is quoted. The Commentary on the Apocalypse was first edited by Cramer: "Catenæ in Nov. Test.", VIII (Oxford, 1840), 497-582; the other three (on Acts, Cath. Ep., and St. Paul) by Donatus (Verona, 1532). Morellus (Paris, 1631) re-edited these with a Latin translation; his edition is reproduced in P. G., CXVIII-CIX.
FABRICIUS-HARLES, Bibl. grœca, VIII (Hamburg, 1802), 692- 5; CAVE, Scriptorum eccles. hist. liter., II (Basle, 1745), 112; KRUMBACHER, Byzantin. Litteraturgesch. (2nd ed., Munich, 1897), 131-3.
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Oettingen[[@Headword:Oettingen]]

Oettingen
(ALTÖTTING, OETINGA)
Oettingen, during the Carlovingian period a royal palace near the confluence of the Isen and the Inn in Upper Bavaria, near which King Karlmann erected a Benedictine monastery in 876 with Werinolf as first abbot, and also built the abbey church in honour of the Apostle St. Philip. In 907 King. Louis the Child, gave the abbey in commendam to Bishop Burchard of Passau (903-915), probably identical with Burchard, second and last abbot. In 910 the Hungarians ransacked and burnt the church and abbey. In 1228 Duke Louis I of Bavaria rebuilt them and put them in charge of twelve Augustinian Canons and a provost. The Augustinians remained until the secularization of the Bavarian monasteries in 1803. Under their care was also the Liebfrauen-Kapelle with itsmiraculous image of Our Lady, dating from the end of the thirteenth or the beginning of the fourteenth century. The pilgrims became so numerous that to aid the Augustinian Canons the Jesuits erected a house in 1591 and remained until the suppression of their order in 1773. Franciscans settled there from 1653 to 1803; from 1803 to 1844 the Capuchins and some secular priests, from 1844 to 1873 the Redemptorists had charge, and since 1872 the Capuchins. About 300,000 pilgrims come annually. Since the middle of the seventeenth century the hearts of the deceased Bavarian princes are preserved in the Liebfrauen-Kapelle.
MAIER, Gedenkblätter und Culturbilder aus der Geschichte von Altöting (Augsburg, 1885); KRAUTHAHN, Geschichte der uralten Wallfahrt in Altötting (9th ed., Altötting, 1893).
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Offa, King of Mercia[[@Headword:Offa, King of Mercia]]

Offa
Offa, King of Mercia, died 29 July, 796. He was one of the leading figures of Saxon history, as appears from the real facts stripped of all legend. He obtained the throne of Mercia in 757, after the murder of his cousin, King Æthelbald, by Beornraed. After spending fourteen years in consolidating and ordering his territories he engaged in conquests which made him the most powerful king in England. After a successful campaign against the Hestingi, he defeated the men of Kent at Otford (775); the West Saxons at Bensington in Oxfordshire (779); and finally the Welsh, depriving the last-named of a large part of Powys, including the town of Pengwern. To repress the raids of the Welsh he built Offa's dyke, roughly indicating for the first time what has remained the boundary between England and Wales. Offa was now supreme south of the Humber, with the result that England was divided into three political divisions, Northumbria, Mercia, and Wessex. His next step was to complete the independence of Mercia by inducing the pope to erect a Mercian archbishopric, so as to free Mercia from the jurisdiction of the Archbishop of Canterbury. Hadrian I sent two legates, George and Theophylactus, to England to arrange for the transfer of five suffragan sees of Canterbury (viz. Worcester, Leicester, Lindsay, Elmham, and Dunwich) to the new Archbishopric of Lichfield, of which Higbert was first archbishop. This was effected at the Synod of Celchyth (787), at which Offa granted the pope a yearly sum equal to one mancus a day for the relief of the poor and for lights to be kept burning before St. Peter's tomb. At the same time he associated his son Ecgferth with him in the kingship. He preserved friendly relations with Charlemagne, who undertook to protect the English pilgrims and merchants who passed through his territories. Many charters granting lands to various monasteries are extant, and, though some are forgeries, enough are genuine documents to show that he was a liberal benefactor to the Church. The laws of Offa are not extant, but were embodied by Alfred in his later code. The chief stain on his character is the execution of Æthelbert, King of the East Angles. In all other respects he showed himself a great Christian king and an able and enlightened ruler.
Anglo-Saxon Chronicle, which misdates his death by two years; most of the chief medieval historians, WILLIAM OF MALMESBURY, MATTHEW PARIS etc., and later standard works, LINGARD etc.; MACKENZIE, Essay on the life and institutions of Offa (London, 1840); THORPE, Ancient Laws and Institutes (London, 1840); KEMBLE, Codex Diplomaticus œvi Saxonici (London, 1839-48); JAFFÉ, Bibl. rerum Germanarum, IV: Monumenta Carolina (Berlin, 1864-73); HADDAN AND STUBBS, Councils and Ecclesiastical Documents, III and V (Oxford, 1869-1878); GREEN, Making of England (London, 1885); BIRCH, Cartularium Saxonicum (London, 1885-93); SEARLE, Anglo-Saxon Bishops, Kings, and Nobles (Cambridge, 1899); HUGHES, On Offa's Dyke in Archœologia (1893), III, 465 sqq.
EDWIN BURTON. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Offerings[[@Headword:Offerings]]

Offerings
(OBLATIONS)
I. THE WORD OBLATION
The word oblation, from the supine of the Latin verb offero ("to offer"),is etymologically akin to offering, but is, unlike the latter, almost exclusively restricted to matters religious. In the English Bibles "oblation", "offering", "gift", "sacrifice" are used indiscriminately for anything presented to God in worship, or for the service of the Temple or priest. This indiscriminate rendering arises from the fact that these words do not purport to render always the same Hebrew expressions. The latter, moreover, are not distinctly specific in their meaning. In this article oblations will be considered in the narrow sense the term has tended to assume of vegetable or lifeless things offered to God, in contradistinction to "bloody sacrifices".
Oblations of this kind, like sacrifices, were found in all ancient Semitic religions — in fact are a worldwide and ever-existing institution. Various theories have been proposed to explain how offerings came to be a part of worship. Unfortunately very many modern scholars assume that mankind began in the savage state. According to one theory, the god being considered the first owner of the land, it was inferred he had a claim to a tribute from the increase of the soil: this is the tribute theory. It relies on the fact that the offering of first-fruits is one of the earliest forms of oblations found among ancient peoples. The assumption that primitive men conceived deity under low anthropomorphic forms is the source whence have sprung the gift theory, the table-bond theory, and thecommunion theory. According to the first of these systems, the god is approached through presents which the worshipper counts on to insure favour (Dora theous peithei, dor aidoious basileas). That such a misconception of the divinity was prevalent at certain epochs and among certain peoples cannot be gainsaid (Cic., "De Leg.", ii, 16); however, in view of the idea of the sacredness of the bond created by the sharing in a common meal — an idea that still holds sway among Semitic nomads (and nomadic life undoubtedly preceded agricultural life) — the gift theory has been mostly superseded by the table-bond theory. A bond is entered into between the god and the worshipper when they, as it were, sit at the same table, man furnishing the meal, and the god granting in return the assurance of his protection. The communion theory (its chief advocate is W. R. Smith) is based on the totemistic conception of the origin of worship, its essence consisting in that the life of the god, infused into the totem, is assimilated by the worshipper in the sacred repast. This theory would account for animal sacrifices and oblations of such vegetables as were considered totems; but it fails manifestly to explain the many and various oblations custom imposed or sanctioned.
As far as positive information is concerned, the origin of oblations, according to Genesis, may be traced back to Cain's offerings of the fruits of the earth. Some critics would brush aside the statement as the fancy of a Judean writer of the seventh century B. C.; yet the passage expresses the writer's belief that sacrifices and oblations were offered by the very first men. It emphasizes, moreover, the idea that oblation is an act of worship natural to an agricultural population, just as the slaying of a victim is to be expected in the worship of a pastoral people; and it seems to set forth the belief that bloody sacrifices are more pleasing to God than mere oblations — a belief seemingly inspired by the superiority the nomad has ever claimed in the East over the husbandman. At all events it cannot be denied that there is at the root of all oblations the idea that God has a claim upon man, his possessions, and the fruits of his labours, and is pleased at receiving an acknowledgment of His sovereignty.
Whether exterior worship, especially sacrifice, was in the beginning, as W. R. Smith affirms, an affair, not of the individual, but of the tribe or clan, is questionable. As far back as documents go, side by side with public oblations, are others made by individuals in their own name and out of private devotion.
The things thus made over to the deity were among Semitic peoples most varied in nature and value. Offering the first yield of the year's crop was extensively practised, local usage specifying what should be offered. The premices of the corn crop (wheat, barley, sometimes lentils) were generally reserved to the deity; so also among certain tribes the first milk and butter of the year. Sometimes fruits (not only first-fruits, but other fruit-oblations) were offered in their natural state. At Carthage the fruit-offering consisted of a choice branch bearing fruit; possibly such was the form of certain fruit-offerings in Israel. Oblations might also consist of fruit prepared as for ordinary use, in compressed cakes, cooked if necessary, or made in the form of jelly (debash; the latter preparation was excluded from the altar in Israel). All cereal oblations, whether of first-fruits or otherwise, among the Hebrews and apparently among the Phœnicians, were mingled with oil and salt before being placed on the altar. As sacrifices were frequently the occasion of social gatherings and of religious meals, the custom was introduced of offering with the victim whatever concomitants (bread, wine, etc.) were necessary. Yet nowhere do we find water offered up as an oblation or used for libations; only the ritual of late Judaism for the Feast of Tabernacles commanded that on each of the seven days of the celebration water drawn from the Fountain of Siloam (D. V., Sellum) should be brought into the Temple amidst the blare of trumpets and solemnly poured out upon the altar. Other articles of food were used for libations, such, for instance, as milk among the Phœnicians, as among nomadic Arabs it is to this very day. Libations of wine were frequent, at least in countries where wine was not too expensive; among the Hebrews, as in Greece and Rome, wine was added to holocausts as well as to victims whose flesh the worshippers partook of, and was then poured out at the base of the altar.
Analogous to offering liquid food to be poured out as a libation was the custom of anointing sacred objects or hallowed places. The history of the patriarchs bears witness to its primitive usage, and the accounts of travellers certify to its existence to-day among many Semitic populations. In this case, oil is; generally used; occasionally more precious ointments, but as these largely contain oil, the difference is accidental. Among nomads where oil is scarce, butter is used, being spread on sacred stones, tombs, or on the door-posts or the lintels of venerated shrines. In some places oil is offered by way of fuel for lamps to be kept burning before the tomb of some renowned wely or in some sanctuary. Also it has always been a general custom in the East to offer, either together with, or apart from, sacrifices and oblations, spices to be burned at the place of the sacrifice or of the sacrificial meal, or upon a revered tomb, or at any place sacred to the tribe or individual. Among the Arabs; it is hardly justifiable to pay religious homage at the tomb of some sainted wely or at certain sanctuaries. without bringing an offering, however insignificant. If nothing better is at hand, the worshipper will leave on the spot a strip from his garment, a horse-shoe nail, even a pebble from the road.
Tithes (q. v.) appear to be more an impost than an oblation proper, and suppose a settled population; hence they have no place in the religion of nomads, ancient or modern.
Besides the oblations mentioned above (usually articles of food), the votive offerings made among early Semites on very special occasions deserve mention. One of the most characteristic is the offering of one's hair, common also among other ancient peoples. This offering was a personal one, and aimed to create or emphasize the relation between the worshipper and his god; it was usually in connexion with special vows. From this hair-offering we should distinguish the shaving of the head as a kind of purification prescribed in certain cases (Lev., xiv, 9). Owing undoubtedly to the superstitious practice of ancient peoples, associating mourning with a hair-offering, the Pentateuchal legislation enacted on this subject prohibitions (Lev.,, xix, 27; xxi, 5; Deut., xiv, 1), which, however, were not always observed. The only hair-offering legally recognized among the Hebrews was that connected with the vow of the Nazarite (Num., vi), and likely the writer of the Canticle of Debbora had some such vow in view when he speaks (Judges, v, 2), according to the probable sense of the Hebrew, of men offering their hair and vowing themselves to battle, i. e. vowing not to cut their hair until they should come back in triumph; this vow (still frequent in the East) implied that they should conquer or die. Also in Num., xxxi, 28, we read of a share of the spoils of battle being set aside as an offering to the sanctuary. Although the narrative here concerns a special occurrence, and nothing intimates that this spoil-offering should be held as a precedent, yet it is very likely that it begat at least a pious custom. We see, indeed, in Israel and neighbouring peoples, choice spoils hung up in sanctuaries. It may suffice to recall the trophies heaped up by the Assyrian and Babylonian rulers; also the Ark of the Covenant set up as an offering in the temple of Dagon by the Philistines; and in Israel itself, the arms of Goliath offered by David to the temple of Nob.
II. OBLATIONS AMONG THE JEWS
Oblations in the Jewish religion were the object of minute regulations in the Law. Some were offered with bloody sacrifices (cf. Num., viii, 8; xv, 4-10), as the offering of meal, oil, and incense that accompanied the daily holocaust. A handful of this meal-offering mingled with oil was burned on the altar together with incense, and the remainder was allotted to the priests, to be eaten unleavened within the Temple precincts (Lev., vi, 14-18; Num., vi, 14-16). In peace-offerings, together with the victim, loaves, wafers, and cakes of flour kneaded with oil, and loaves of leavened bread were presented to the Temple (the loaves of leavened bread were not to be put or burned upon the altar); one cake, one wafer, and one loaf of each kind was the share of the officiating priest (Lev., vii, 11-14; ii, 11). Among the regulations for the sacrifice of thanksgiving to be offered by lepers on their recovery was one that the cleansed, if they had the means, should add to the victims three-tenths of an ephah (the ephah of the second Temple contained about three pecks, dry measure, the old measure being possibly twice as large) of meal tempered with oil; if they were poor, one tenth of an ephah was sufficient (Lev., xiv, 10, 21). Finally the sacrifice of the Nazarite included a basketful of unleavened bread tempered with oil and cakes of like kind, together with the ordinary libations.
For public oblations separate from sacrifices see FIRST-FRUITS; LOAVES OF PROPOSITION; TITHES. Moreover, every day the High Priest presented at the altar in his own name and that of the other priests an oblation of one tenth of an ephah (half in the morning and half in the evening) of meal kneaded with oil, to be burned on the altar (Lev., vi, 19-23; cf. Jos., "Ant. Jud.", III, x, 7). A certain number of private oblations were prescribed by Law. The priest, on entering upon his ministry, offered an oblation, the same in kind and quantity as the daily oblation of the High Priest (Lev., vi, 20, 21). A man obliged to a sin-offering, and too poor to provide a victim, was allowed to present an oblation of one tenth of an ephah of flour without the accompaniments of oil and incense (Lev., v, 1-4, 11, 12). A woman accused of adultery was subjected to a trial during which an offering of one tenth of an ephah of barley-flour without oil or incense was made, a part being burned on the altar. Finally oblations might be made in fulfilment of a vow; but then the matter was left to the choice of the vower. The regulations of the Pentateuchal Law concerning oblations were scrutinized and commented upon by Jewish doctors who took up every possible difficulty likely to occur, for instance, on the nature, origin, preparation, and cooking of the flour to be used, its buying and measuring, the mode of presenting, receiving, and offering the oblation, its division and the attributing of each of the parts (see the forty-second treatise of the Mishna: "Menahoth"). Of these commentaries we will single out only those concerned with the rite to be observed in offering the oblations, because they are the only somewhat reliable explanation of difficult expressions occasionally met with in Holy Writ (D. V.: "to elevate", "to separate", Lev., vii, 34; x, 15, etc.). When an Israelite presented an oblation, the priest went to meet him at the gate of the priests' court; he put his hands under the hands of the offerer, who held oblation, and drew the offerer's hands and the oblation first backwards, then forwards (this was the thenuphah, improperly rendered "the separation"), again upwards and downwards (therumah, "the elevation"). These rites were not observed in the oblations by women or Gentiles. The first-fruits offered at the Pasch and the "oblation of jealousy" (on the occasion of an accusation of adultery) were moved about in the manner described, then brought to the south-west corner of the altar; the first-fruits offered at the Pentecost and the log (2/5 of a pint) of oil presented by the leper were subject to the thenuphah and the therumah, but not brought to the altar; the sin-offering, the oblations of the priests, and the freewill oblations were only brought directly to the altar; lastly the loaves of proposition were neither "separated" and "elevated" nor brought to the altar.
III. OBLATIONS AMONG CHRISTIANS
Like many Jewish customs, that of offering to the Temple the matter of the sacrifices and other oblations was adapted by the early Christian communities to the new order of things. First in importance among these Christian oblations is that of the matter of the Eucharistic sacrifice. Not only the laity, but the whole clergy, bishops, and pope himself included, had to make this offering. These oblations were collected by the officiating bishop assisted by priests and deacons at the beginning of the "Missa Fidelium", after the dismissal of the non-communicants. This collection, at first performed in silence, was, towards the beginning of the fifth century, made amidst the singing of a Psalm, known in Rome as the "Offertorium", at Milan as the "Offerenda", and in Greek churches as the "Cherubikon" (our Offertory is a remnant of the old "Offertorium", curtailed by reason of the actual gathering of the oblations falling into disuse). Part of the oblations was destined for consecration and communion (cf. the French word oublie applied to the matter of the Eucharist). The subdeacon in charge of this part is called in certain "Ordines Romani" the "oblationarius". Another part was destined for the poor, and the remainder for the clergy. So important was this offering held, that the word oblatio came to designate the whole liturgical service. Apart from this liturgical oblation, which has been preserved, at least partly, in the liturgy of Milan and in some churches of France, new fruits were at given seasons presented at Mass for blessing, a custom somewhat analogous to the first-fruit offerings in the Old Law; this usage is still in vigour in parts of Germany where, at Easter, eggs are solemnly blessed; but, contrary to Hebrew customs, the Christians usually retained the full disposition of these articles of food. Very early offerings were made over to the Church for the support of the poor and of the clergy. St. Paul emphasized the right of ministers of the Gospel to live by the Gospel (I Cor., ix, 13-14), and he never tired of reminding the churches founded by him of their duty to supply the wants of poorer communities. How, within the limits of each community, the poor were cared for we catch a glimpse of in the records of the early Church of Jerusalem (institution of the deacons); that in certain Churches, as the Church of Rome, the oblations for the poor reached a fair amount, we know from the prominence of the deacons, an illustration of which we have in the history of St. Lawrence, and in the fact that the pope was usually chosen from among their order. In time of persecution, manual offerings; were sufficient to support the clergy and the poor; but when peace had come, Christians felt it a duty to insure this support by means of foundations. Such donations multiplied, and the word "oblations" (usually in the plural number) came to mean in Canon Law any property, real or personal, made over to the Church.
EDERSHEIM, The Temple and its services (London, 1874); JASTROW, The Religion of Babylonia and Assyria (Boston, 1898); SMITH, The Religion of the Semites (London, 1907); WELLHAUSEN, Prolegomena to the History of Israel, Eng. tr., BLACK AND MENZIES (Edinburgh, 1885); IDEM, Reste arabischen Heidenthums (Berlin, 1897); IKEN, Antiquitates Hebraicœ(Bremen, 1741); RELAND, Antiquitates Sacrœ (Utrecht, 1741); SPENCER, De Legibus Hebrœorum ritualibus (Cambridge, 1727); BERGIER in Dict. de Théologie (Lille, n. d.), s. vv. Oblations, Offrandes; CABROL, Le Livre de la prière antique (Paris, 1903); DHORME, Coutumes des Arabes au pays de Moab (Paris, 1908); IDEM, La religion assyro-babylonienne (Paris, 1910); DUCHESNE, Les origines du culte chrétien (Paris, 1898); ERMONI, La religion de l'Egypte ancienne (Paris, 1909); LAGRANGE, Etudes sur les religions sémitiques (Paris, 1903); BÄHR, Symbolik des mosaischen Cultus (Heidelberg, 1837); BENZIGER, Hebr. Archäologie (Freiburg, 1895); NOWACK, Lehrbuch der hebr. Archäologie, II (Freiburg, 1894).
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Offertory
(Offertorium.)
The rite by which the bread and wine are presented (offered) to God before they are consecrated and the prayers and chant that accompany it.
I. HISTORY
The idea of this preparatory hallowing of the matter of the sacrifice by offering it to God is very old and forms an important element of every Christian liturgy. In the earliest period we have no evidence of anything but the bringing up of the bread and wine as they are wanted, before the Consecration prayer. Justin Martyr says: "Then bread and a cup of water and wine are brought to the president of the brethren" (I Apol., lxv, cf, lxvii). But soon the placing of the offering on the altar was accompanied by a prayer that Godshould accept these gifts, sanctify them, change them into the Body and Blood of his Son, and give us in return the grace of Communion. The Liturgy of "Apost. Const." VIII, says: "The deacons bring the gifts to the bishop at the altar . . . (xii, 3-4). This silent prayer is undoubtedly an Offertory prayer. But a later modification in the East brought about one of the characteristic differences between Eastern and Roman liturgies. All Eastern (and the old Gallican) rites prepare the gift before the Liturgy begins. This ceremony (proskomide) is especially elaborate in the Byzantine and its derived rites. It takes place on the credence table. The bread and wine are arranged, divided, incensed; and many prayers are said over them involving the idea of an offertory. The gifts are left there and are brought to the altar in solemn procession at the beginning of the Liturgy of the Faithful. This leaves no room for another offertory then. However, when they are placed on the altar prayers are said by the celebrant and a litany by the deacon which repeat the offertory idea. Rome alone has kept the older custom of one offertory and of preparing the gifts when they are wanted at the beginning of the Mass of the Faithful. Originally at this moment the people brought up bread and wine which were received by the deacons and placed by them on the altar. Traces of the custom remain at a papal Mass and at Milan. The office of the vecchioni in Milan cathedral, often quoted as an Ambrosian peculiarity, is really a Roman addition that spoils the order of the old Milanese rite. Originally the only Roman Offertory prayers were the secrets. The Gregorian Sacramentary contains only the rubric: "deinde offertorium, et dicitur oratio super oblata" (P.L. LXXVIII, 25). The Oratio super oblata is the Secret. All the old secrets express the offertory idea clearly. They were said silently by the celebrant (hence their name) and so are not introduced by Oremus. This corresponds to the oldest custom mentioned in the "Apost. Const."; its reason is that meanwhile the people sang a psalm (the Offertory chant). In the Middle Ages, as the public presentation of the gifts by the people had disappeared, there seemed to be a void at this moment which was filled by our present Offertory prayers (Thalhofer, op. cit. below, II, 161). For a long time these prayers were considered a private devotion of the priest, like the preparation at the foot of the altar. They are a Northern (late Gallican) addition, not part of the old Roman Rite, and were at first not written in missals. Micrologus says: "The Roman order appointed no prayer after the Offertory before the Secret" (cxi, P.L., CLI, 984). He mentions the later Offertory prayers as a "Gallican order" and says that they occur "not from any law but as an ecclesiastical custom". The medieval Offertory prayers vary considerably. They were established at Rome by the fourteenth century (Ordo Rom. XIV., 53, P.L. LXXVIII, 1165). The present Roman prayers were compiled from various sources, Gallican or Mozarabic. The prayer "Suscipe sancte pater" occurs in Charles the Bald's (875-877) prayer book; "Deus qui humanæ substantiæ" is modified from a Christmas Collect in the Gregorian Sacramentary (P.L., LXXVIII, 32): "Offerimus tibi Domine" and "Veni sanctificator" (fragment of an old Epiklesis, Hoppe, "Die Epiklesis", Schaffhausen, 1864, p. 272) are Mozarabic (P.L. LXXXV, 112). Before Pius V's Missal these prayers were often preceded by the title "Canon minor" or "Secretella" (as amplifications of the Secret). The Missal of Pius V (1570) printed them in the Ordinary. Since then the prayers that we know form part of the Roman Mass. The ideas expressed in them are obvious. Only it may be noted that two expressions: "hanc immaculatam hostiam" and "calicem salutaris" dramatically anticipate the moment of consecration, as does the Byzantine Cherubikon.
While the Offertory is made the people (choir) sing a verse (the Offertorium in the sense of a text to be sung) that forms part of the Proper of the Mass. No such chant is mentioned in "Apost. Const."; VIII, but it may no doubt be supposed as the reason why the celebrant there too prays silently. It is referred to by St. Augustine (Retract., II, xi, P.L., XXXII, 63). The Offertorium was once a whole psalm with an antiphon. By the time of the Gregorian Antiphonary the psalm has been reduced to a few verses only, which are always given in that book (e.g., P.L., LXXVIII, 641). So also the Second Roman Ordo: "Canitur offertorium cum versibus" (ib., 972). Durandus notes with disapproval that in his time the verses of the psalm are left out (Rationale, IV, 26). Now only the antiphon is sung, except at requiems. It is taken from the psalter, or other book of the Bible, or is often not a Biblical text. It refers in some way to the feast or occasion of the Mass, never to the offering of bread and wine. Only the requiem has preserved a longer offertory with one verse and the repetition of the last part of the antiphon (the text is not Biblical).
II. PRESENT USE
At high Mass, as soon as the celebrant has chanted the Oremus followed by no prayer, the choir sings the Offertory. When they have finished there remains an interval till the Preface which may (when the organ is permitted) be filled by music of the organ or at any time by singing some approved hymn or chant. Meanwhile the celebrant first says the Offertory chant. The corporal has been spread on the altar during the creed. The subdeacon brings the empty chalice and the paten with the bread from the credence table to the altar. The deacon hands the paten and bread to the celebrant. He takes it and holding it up says the prayer: "suscipe sancte Pater". At the end he makes a sign of the cross with the paten over the altar and slips the bread from it on to the corporal. Soon after the paten is given to the subdeacon's charge till it is wanted again for the fraction. The deacon pours wine into the chalice, the subdeacon water, which is first blessed by the celebrant with the form: "Deus qui humanæ substantiæ". The deacon hands the chalice to the celebrant, who, holding it up, says the prayer: "Offerimus tibi Domine". The deacon also lays his right hand on the foot of the chalice and says this prayer with the celebrant -- a relic of the old idea that the chalice is in his care. The celebrant makes the sign of the cross with the chalice and stands it behind the bread on the corporal. The deacon covers it with the pall. The celebrant, bowing down, his hands joined and resting on the altar, says the prayer: "In spiritu humilitatis"; rising he says the "Veni sanctificator" making the sign of the cross over all the oblata at the word benedic. Then follows the incensing of the altar and the Lavabo. The use of incense at this point is medieval and not originally Roman (remnant of the incense at the Gallican procession of the oblata?). Micrologus notes that the Roman order uses incense at the Gospel, not at the Offertory; but he admits that in his time (eleventh century) the oblata are incensed by nearly everyone (De Exxl. Observ., IX). Finally, after the Lavabo the celebrant at the middle of the altar, looking up and then bowing down, says the prayer "Suscipe sancta Trinitas" which sums up the Offertory idea. The Orate fratres and secrets follow.
At low Mass, the parts of the deacon and subdeacon are taken partly by the server and partly by the celebrant himself. There is no incense. At requiems the water is not blessed, and the subdeacon does not hold the paten. The Dominicans still prepare the offering before Mass begins. This is one of their Gallican peculiarities and so goes back to the Eastern Proskomide. The Milanese and Mozarabic Missals have adopted the Roman Offertory. The accompanying chant is called Sacrificium at Toledo.
DURANDUS, "Rationale divinorum officiorum", IV, 26-32; DUCHESNE, "Origines du culte chretien" (Paris, 2nd ed., 1898), 165-167; 194-199; THALHOFER, "Handbuch der katholischen Liturgik", II (Freiburg, 1890); GIHR, "Das heilige Messopfer "(Freiburg, 1897), 458-508; Eng. tr. (St. Louis, 1908), 494-551; RIETSCHEL, "Lehrbuch der Liturgik", I (Berlin, 1900), 376-378.
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Office of the Dead
I. COMPOSITION OF THE OFFICE
This office, as it now exists in the Roman Liturgy, is composed of First Vespers, Mass, Matins, and Lauds. The Vespers comprise psalms, cxiv, cxix, cxx, cxxix, cxxxvii, with the Magnificat and the preces. The Matins, composed like those of feast days, have three nocturns, each consisting of three psalms and three lessons; the Lauds, as usual, have three psalms (Ps. lxii and lxvi united are counted as one) and a canticle (that of Ezechias), the three psalms Laudate, and the Benedictus. We shall speak presently of the Mass. The office differs in important points from the other offices of the Roman Liturgy. It has not the Little Hours, the Second Vespers, or the Complin. In this respect it resembles the ancient vigils, which began at eventide (First Vespers), continued during the night (Matins), and ended at the dawn (Lauds); Mass followed and terminated the vigil of the feast. The absence of the introduction, "Deus in adjutorium", of the hymns, absolution, blessings, and of the doxology in the psalms also recall ancient times, when these additions had not yet been made. The psalms are chosen not in their serial order, as in the Sunday Office or the Roman ferial Office, but because certain verses, which serve as antiphons, seem to allude to the state of the dead. The use of some of these psalms in the funeral service is of high antiquity, as appears from passages in St. Augustine and other writers of the fourth and fifth centuries. The lessons from Job, so suitable for the Office of the Dead, were also read in very early days at funeral services. The responses, too, deserve notice, especially the response "Libera me, Domine, de viis inferni qui portas æreas confregisti et visitasti inferum et dedisti eis lumen . . . qui erant in poenis . . . advenisti redemptor noster" etc. This is one of the few texts in the Roman Liturgy alluding to Christ's descent into hell. It is also a very ancient composition (see Cabrol, "La descente du Christ aux enfers" in "Rassegna Gregor.", May and June, 1909).
The "Libera me de morte æterna", which is found more complete in the ancient manuscripts, dates also from an early period (see Cabrol in "Dict. d'archéol. et de liturgie", s. v. Absoute). Mgr Batiffol remarks that it is not of Roman origin, but it is very ancient (Hist. du brév., 148). The distinctive character of the Mass, its various epistles, its tract, its offertory in the form of a prayer, the communion (like the offertory) with versicles, according to the ancient custom, and the sequence "Dies Iræ" (q.v.; concerning its author see also BURIAL), it is impossible to dwell upon here. The omission of the Alleluia, and the kiss of peace is also characteristic of this mass. There was a time when the Alleluia was one of the chants customary at funeral services (see Dict. d'archéol. et de liturgie, s. v. Alleluia, I, 1235). Later it was looked upon exclusively as a song of joy, and was omitted on days of penance (e.g. Lent and ember week), sometimes in Advent, and at all funeral ceremonies. It is replaced to-day by a tract. A treatise of the eighth-ninth century published by Muratori (Liturg. Rom. vet., II, 391) shows that the Alleluia was then suppressed. The omission of the kiss of peace at the Mass is probably due to the fact that that ceremony preceded the distribution of the Eucharist to the faithful and was a preparation for it, so, as communion is not given at the Mass for the Dead, the kiss of peace was suppressed.
Not to speak of the variety of ceremonies of the Mozarabic, Ambrosian, or Oriental liturgies, even in countries where the Roman liturgy prevailed, there were many variations. The lessons, the responses, and other formulæ were borrowed from various sources; certain Churches included in this office the Second Vespers and Complin; in other places, instead of the lessons of our Roman Ritual, they read St. Augustine, Proverbs, Ecclesiastes, Ecclesiasticus, Osee, Isaiah, Daniel, etc. The responses varied likewise; many examples may be found in Martène and the writers cited below in the bibliography. It is fortunate that the Roman Church preserved carefully and without notable change this office, which, like that of Holy Week, has retained for us in its archaic forms the memory and the atmosphere of a very ancient liturgy. The Mozarabic Liturgy possesses a very rich funeral ritual. Dom Férotin in his "Liber Ordinum" (pp. 107 sqq.) has published a ritual (probably the oldest extant), dating back possibly to the seventh century. He has also published a large number of votive masses of the dead. For the Ambrosian Liturgy, see Magistretti, "Manuale Ambrosianum", I (Milan, 1905), 67; for the Greek Ritual, see Burial, pp. 77-8.
II. HISTORY
The Office of the Dead has been attributed at times to St. Isidore, to St. Augustine, to St. Ambrose, and even to Origen. There is no foundation for these assertions. In its present form, while it has some very ancient characteristics, it cannot be older than the seventh or even eighth century. Its authorship is discussed at length in the dissertation of Horatius de Turre, mentioned in the bibliography. Some writers attribute it to Amalarius, others to Alcuin (see Batiffol, "Hist. du Brév.", 181-92; and for the opposing view, Bäumer-Biron, "Hist. du Brév.", II, 37). These opinions are more probable, but are not as yet very solidly established. Amalarius speaks of the Office of the Dead, but seems to imply that it existed before his time ("De Eccles. officiis", IV, xlii, in P. L., CV, 1238). He alludes to the "Agenda Mortuorum" contained in a sacramentary, but nothing leads us to believe that he was its author. Alcuin is also known for his activity in liturgical matters, and we owe certain liturgical compositions to him; but there is no reason for considering him the author of this office (see Cabrol in "Dict. d'archéol. et de liturgie", s. v. Alcuin). In the Gregorian Antiphonary we do find a mass and an office in agenda mortuorum, but it is admitted that this part is an addition; a fortiori this applies to the Gelasian. The Maurist editors of St. Gregory are inclined to attribute their composition to Albinus and Etienne of Liège (Microl., lx). But if it is impossible to trace the office and the mass in their actual form beyond the ninth or eighth century, it is notwithstanding certain that the prayers and a service for the dead existed long before that time. We find them in the fifth, fourth, and even in the third and second century. Pseudo-Dionysius, Sts. Gregory of Nyssa, Jerome, and Augustine, Tertullian, and the inscriptions in the catacombs afford a proof of this (see Burial, III, 76; PRAYERS FOR THE DEAD; Cabrol, "La prière pour les morts" in "Rev. d'apologétique", 15 Sept., 1909, pp. 881-93).
III. PRACTICE AND OBLIGATION
The Office of the Dead was composed originally to satisfy private devotion to the dead, and at first had no official character. Even in the eleventh, twelfth, and thirteenth centuries, it was recited chiefly by the religious orders (the Cluniacs, Cistercians, Carthusians), like the Office of Our Lady (see Guyet, loc. cit., 465). Later it was prescribed for all clerics and became obligatory whenever a ferial office was celebrated. It has even been said that it was to remove the obligation of reciting it that the feasts of double and semi-double rite were multiplied, for it could be omitted on such days (Bäumer-Biron, op. cit., II, 198). The reformed Breviary of St. Pius V assigned the recitation of the Office of the Dead to the first free day in the month, the Mondays of Advent and Lent, to some vigils, and ember days. Even then it was not obligatory, for the Bull "Quod a nobis" of the same pope merely recommends it earnestly, like the Office of Our Lady and the Penitential Psalms, without imposing it as a duty (Van der Stappen, "Sacra Liturgia", I, Malines, 1898, p. 115). At the present time, it is obligatory on the clergy only on the feast of All Souls and in certain mortuary services. Some religious orders (Carthusians, Cistercians etc.) have preserved the custom of reciting it in choir on the days assigned by the Bull "Quod a nobis".
Notes
Apostolic Constitutions, VI, xxx; VIII, xl; PS.-DIONYS., De hierarch. eccl., vii, n. 2; AMALARIUS in P. L., CV, 1239 (De eccles. officiis, III, xlix; IV, xlii); DURANDUS, Rationale, VII, xxxv; BELETH, Rationale in P. L., CII, 156, 161; RAOUL DE TONGRES, De observantia canonum, prop. xx; PITTONUS, Tractatus de octavis festorum (1739), I (towards end), Brevis tract. de commem. omnium fidel. defunct.; HORATIUS A TURRE, De mortuorum officio dissertatio postuma in Collectio Calogiera, Raccolta d'opuscoli, XXVII (Venice, 1742), 409-429; GAVANTI, Thesaur. rituum, II, 175 sqq.; MARTÈNE, De antiq. ecclesioeritibus, II (1788), 366-411; THOMASSIN, De disciplina eccles., I-II, lxxxvi, 9; ZACCARIA, Bibl. ritualis, II, 417-8; IDEM, Onomasticon, I, 110, s. v. Defuncti; BONA, Rerum liturg., I, xvii, §§ 6-7; HITTORP, De div. cathol. eccles. officiis, 1329; GUYET, Heortologia, 462-73 (on the rubrics to be observed in the office of the dead); CATALANUS, Rituale Romanum, I (1757), 408, 416 etc.; CERIANAI, Circa obligationem officii defunctorum; BÄUMER-BIRON, Hist. du Brév., II, 30, 37, 131 etc.; BATIFFOL, Hist. du Brév., 181-92; PLAINE, La piété envers les morts in Rev. du clergé français, IV (1895), 365 sqq.; La fête des morts, ibid., VIII (1896), 432 sqq.; La messe des morts, ibid., XVI (1898), 196; EBNER, Quellen u. Forschungen zur Gesch. des Missale Romanum, 44, 53 etc.; THALHOFER, Handbuch der kathol. Liturgik, II (Freiburg, 1893), 502-08; KEFERLOHER, Das Todtenofficium der röm. Kirche (Munich, 1873); HOEYNEK, Officium defunctorum (Kempten, 1892); IDEM, Zur Gesch. des Officium defunctorum in Katholik., II (1893), 329. See also the literature of the article BURIAL and other articles cited above, CEMETERY, CREMATION etc.
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Ogliastra
DIOCESE OF OGLIASTRA (OLEASTRENSIS)
Diocese in the Province of Cagliari, Sardinia. It was formeerly under the Archbishop of Cagliari, but Leo XII, at the petition of King Charles Felix, by a bull of 11 November, 1824, erected Ogliastra into a diocese, suffragan of Cagliari, with the Capuchin Serafino Carchero for its first prelate. In the middle ages, after the expulsion of the Saracens (1050), Ogliastra was one of the five native giudicature, or independent districts, and had for its first lords the Sismondi. Tortoli the episcopal seat is a small city of about 2000 inhabitants, which belongs to the district of Lanusei. The diocese has 29 parishes, 54,500 inhabitants, 53 churches, chapels, and oratories, 46 secular priests, two schools one of which is directed by the Salesians; the present bishop Mgr Emanuele Virgilio, who succeeded Mgr Guiseppe Paderi on 15 April, 1910, was previously Vicar-General of the Diocese of Vanosa.
Cappelletti, Le chiese d'Italia, XIV.
U. BENIGNI
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Ohio
The seventeenth state of the American Union, admitted on 19 Feb., 1803. It is bounded on the north by Michigan and Lake Erie, on the east by Pennsylvania and West Virginia, on the south by West Virginia and Kentucky, and on the west by Indiana. Its greatest breadth is 215 miles, and its greatest length (north to south) 210 miles; its area is 41,060 square miles. The surface is an undulating plain 450-1500 feet above sea-level. The population (1910) is 4,767,121. The agricultural output in 1908 was valued at $198,502,260; the mineral output at $134,499,335; the value of dairy products was $15,484,849; and the total value of industries $960,811,857. The railroad mileage is 9274 miles, besides 4450 miles of electric railway. Ohio profits commercially by the Ohio River in the south, connecting with the Mississippi, and by Lake Erie on the north. There are also four canals, the Miami and Erie, the Ohio, the Hocking, and the Walhonding.
CIVIL HISTORY
Ohio was discovered by La Salle about 1670 and formal possession of the territory including the state was taken by the French in 1671. A controversy between France and England was settled by the Treaty of Paris (1763), by which Great Britain obtained all the French dominion in the north, and west as far as the Mississippi River. In 1787 an organization known as the Ohio Company of Associates was formed in New England by a number of those who had served in the American Revolutionary War and under their negotiations a purchase of a large tract of land in the territory northwest of the Ohio River was made from the Government. This was the first public sale of land by the United States. Marietta, the first settlement, was founded on 7 April, 1787.
In connection with this sale was passed the famous ordinance of 1788 guaranteeing forever civil and religious liberty, the system of common schools, trial by jury, and the right of inheritance.
In 1788 Cincinnati was founded, and thenceforth settlements in the southern portion of the state multiplied rapidly. In 1791 the settlers were harassed by various Indian tribes, who were effectually checked by the victory of General Anthony Wayne at Fallen Timbers on the Maumee River (1794). In the succeeding year the treaty of peace was concluded by which the Indians ceded a great portion of the territory now embraced in the state. About this time Chillicothe was made the capital of the territory and a capitol building erected. In 1802 a constitution was adopted by the eastern division of the territory north-west of the Ohio River, designated by the name "Ohio" and next year the territory was admitted to statehood. From the date of the first settlement down to the year 1842 the nationality of the principal immigration was German. Between 1842 and 1860 the population of Ohio increased very rapidly owing to the great influx of immigrants from both Ireland and Germany. Since 1870 the Slavonic race has been the predominating factor in immigration. In the Civil War, seventy regiments responded to the first call for troops although the state quota was only thirteen. Troops from Ohio were largely responsible for the saving of West Virginia to the Union. A number of the most celebrated officers of the Union Army, as Grant, Sherman, McDowell, Rosecrans, Sheridan, Garfield, were natives of the state. In national elections Ohio was carried by the Democratic Party from 1803 down to 1836. In that year and ever since, with the exception of the years 1848 and 1852 when it cast its electoral vote for Cass and Pierce, it has been Republican.
CATHOLIC HISTORY
The first Catholic settlement in Ohio was founded among Huron Indian tribes near Sandusky by Father De la Richardie in 1751. The principal periods of Catholic immigration are from 1822 to 1842, from 1842 to 1865, and from 1865 to the present day. In the first period the German race predominated; in the second, the Irish and German races, with a majority of Irish immigrants; and in the third, members of the Slavonic race. Ohio has one archdiocese and two dioceses. The Archdiocese of Cincinnati (diocese, 19 June, 1821; archdiocese, 19 June, 1850) includes the counties south of the northern line of Mercer, Auglaize, Hardin Counties and west of the eastern line of Marion, Union, Madison Counties and the Scioto River to the Ohio River. The Diocese of Cleveland (erected 23 April, 1847) includes that part of the state north of the southern limits of Columbiana, Stark, Wayne, Ashland, Richland, Crawford, Wyandot, Hancock, Allen, and Van Wert Counties. The Diocese of Columbus (erected 3 March, 1868) comprises that portion of the state south of 40°41" and between the Ohio River on the east and the Scioto River on the west, with Franklin, Delaware and Morrow Counties. The Catholic population is 557,650, including 298 negroes. Among the prominent Catholics may be mentioned General Philip H. Sheridan, General W.S. Rosecrans, General Don Carlos Buell, Generals Hugh and Charles Ewing, Honorable Bellamy Storer, Rubin R. Springer, Colonel Mack Groarty, Doctor Bonner, Frank Herd, and J.A. McGahan, the liberator of Bulgaria.
Besides the Catholics the principal religious denominations are the Methodists numbering 355,444; the Presbyterians, 138,768; and the Lutherans, 132,439.
EDUCATION AND CHARITY
Besides the Ohio State University, founded in 1870, and attended in 1909 by 3012 students under a faculty of 224 members, Ohio has numerous colleges and universities, Antioch College, Baldwin College, Buchtel College, Case School of Science, Cedarville College, Defiance College, Dennison University, Franklin University, Miami University, Ohio University, Marietta College. The total number is thirty-six. According to the last report of the state commissioner of common schools, the number of public school buildings in Ohio is 10,723, with 24,188 teachers, 656,783 pupils. The expenditure for education during the year 1908-1909 was $25,011,361. By constitutional provision the principal of funds, entrusted to the State for educational and religious purposes, is not to be diminished, and the income is to be applied solely to the objects of the original grant. The General Assembly is empowered to create and maintain an efficient system of common schools in the state. All children between the ages of eight and fourteen years shall attend either a public, private, or parochial school for the full session, of not less that twenty-four weeks each year, unless prohibited by some disability. The course of instruction must extend to reading, spelling, writing, English grammar, geography, and arithmetic. The employment of any child under sixteen years of age during the school session shall be a misdemeanor, punishable by fine, unless the employer shall have first exacted from the child and age and schooling certificate from the proper authorities, showing that the child has successfully completed the studies above enumerated, and if the child is between fourteen and sixteen, that he is able to read and write legibly the English language. If a child be absolutely compelled to work, such relief shall be granted out of the contingent funds of the school district in which he resides as will enable child to attend school in accordance with the requirements of the statute.
The general supervision of all public charitable institutions of the state is vested in a state board of charities. Direct control of each separate state benevolent association is vested in an individual board of trustees. The following charitable institutions are provided for by statute in Ohio: Institution for Deaf and Dumb; Ohio State School for the Blind; Institution for Feeble Minded; Ohio Soldiers and Sailors Home; Ohio Soldiers and Sailors Orphans Home; asylums for the insane at Cleveland, Columbus, Dayton, Athens, Toledo, Massillon, Cincinnati, Lima; Ohio Hospital for Epileptics; Boys' Industrial School; Girls' Industrial Home; homes for the friendless in the various counties; Ohio State Sanitarium for Consumptives; Ohio Institution for Deformed and Crippled Children; hospitals in the various cities; county and city infirmaries and children's homes. All private and public benevolent or charitable institutions shall be open at all times to the inspection of the county commissioners of the various counties or the board of health of the township or municipality.
LEGISLATION ON RELIGIOUS MATTERS
It is provided in the Bill of Rights, in the Constitution of Ohio, that no person shall be compelled to support any religion or form of worship against his consent; no preference shall be given to any religion by law; no interference with the rights of conscience shall be permitted; no religious qualifications shall be required for the holding of office, and suitable laws shall be enacted to protect every religious denomination in the peaceable enjoyment of its own mode of worship. The arrest of any person for civil purposes on Sunday is prohibited by statute, also hunting, fishing, shooting, theatrical, dramatic, or athletic, performances; common labour or keeping open one's place of business, or requiring any employee to labour on Sunday; the sale of intoxicating liquors is prohibited on that day.
The prohibition of common labour does not apply to those who conscientiously observe and abstain from labour on Saturday. The basis of the observance of Sunday is not religious; it is a municipal or police regulation. As to oaths, a person may be sworn in any form deemed by him binding on his conscience. Belief in the existence of God seems to be a prerequisite, but not a belief in a future state of reward or punishment.
Oath includes affirmation, which may be substituted. An oath is not regarded as having its foundation in Christianity. Profane cursing of swearing by the name of God, Jesus Christ, or the Holy Ghost is a misdemeanor. No use of prayer is provided for in the legislative sessions. There is no recognition of religious holidays as such. New Year's Day and Christmas Day are secular holidays and holidays for business purposes. Under the head of privileged communication a confession made to a clergyman or priest in his professional character, in the course of discipline enjoined by his Church, shall be held sacred.
Corporations not for profit, which include churches, may be formed by five persons, a majority of whom are citizens of Ohio, who acknowledge in due form the articles of incorporation containing name of corporation, place where same is located, and purpose for which formed. Any person subscribing to the articles of incorporation as set forth in the records of the corporation may become a member thereby. Under the constitution of Ohio houses used exclusively for public worship and institutions for purely charitable purposes are exempt from taxation. The term house includes also the grounds attached thereto and all such buildings necessary for the proper use and enjoyment of such houses. Thus grounds contiguous to churches, schools and priests' houses used in connection therewith or for ornamental or recreation purposes, fall within this classification. Buildings belonging to the Roman Catholic Church and occupied by the bishops, priests, etc., are considered to come within the constitutional phrase "institutions of purely public charity". It has been held that the residence of a minister, or parsonage, is not exempt, because in addition to being used for purposes of public worship, it is also a place of private residence. Public schools are especially exempt from taxation, and private schools established by private donations for public or semi-public purposes are exempt as coming within the purview of the constitutional provision. With reference to institutions of purely public charity, while church and school property are exempt from all ordinary state, county, and city taxes, such property is subject to special assessments for improvements. Priests and clergymen are exempt from jury duty, but, apparently, not from military duty. Members of religious denomination prohibited by articles of faith from serving are absolutely exempt from military duty.
A male of eighteen years and a female of sixteen years may contract marriage, but consent of the parents or guardian must be obtained if the male is under twenty-one or female under eighteen.
Marriage of first cousins is prohibited. Marriage may be solemnized by a lawfully ordained minister of any religious society, a justice of the peace in his county, or a mayor or an incorporated village in the county where the village lies. A clergyman wishing to perform the ceremony must obtain a licence from the probate court of one of the counties of the state.
The bans of marriage must be published in the presence of the congregation in a place of public worship in the county where the female resides, on two different days previous to the ceremony. The first publication to be at least ten days prior thereto, or the publication of bans may be dispensed with upon the securing of a licence from the probate court of the county where the female resides. Persons applying for a licence are compelled to answer under oath questions touching the age, name, residence, place of birth, etc., of the two parties concerned. Solemnizing marriage without a licence or without the publication of bans is penalized, and any person attempting to perform the ceremony without a certificate from the probate court is guilty of a misdemeanor. The marriage of persons under the statutory age is voidable, but becomes irrevocable by cohabitation or other acts of ratification after the age limit is reached. Common-law marriage, by the weight of authority, is not recognized in Ohio. Grounds for divorce are: previous existing marriage; wilful absence for three years; adultery; impotency; extreme cruelty; fraudulent contract; gross neglect; habitual drunkenness for three years; imprisonment in penitentiary (but suit must be filed while party is in prison); foreign divorce not releasing party in Ohio. The person applying must be a bona fide resident of the county where suit is filed and must have been a resident of the state for a year previous to the commencing of the suit. Service on the defendant may be either personal or by publication. A divorce does not affect the legitimacy of the children.
A yearly tax of $1000 is assessed against every person engaged in the trafficking in spirituous, vinous, malt, or other intoxicating liquors. Local option laws provide for the suppressing of the sale of liquor in townships or municipalities where a majority of the electors of the district vote in favour of closing the saloons. The statutes provide for a jail in each county; for a house of refuge for incorrigible or vicious infants; for workhouses for persons convicted of minor offences; for an Ohio State Reformatory for criminals between the ages of sixteen and thirty; and the Ohio State Penitentiary for persons convicted of a felony. Every will, except nuncupative wills, shall be in writing, either handwritten or typewritten, and signed by the testator or by some other person in his presence and by his expressed direction, and shall be attested and subscribed in the presence of the testator by at least two competent witnesses who saw him sign or heard him acknowledge in. Generally speaking, any mark made at the end of the will by the testator with testamentary intent constitutes a good signing. A spoliated or destroyed will may be proven, and its directions carried out, where it was destroyed or lost subsequent to the death of the testator or to his becoming incapable of making a will by reason of insanity. A verbal will made in the last sickness is valid in respect to personal property if reduced to writing and subscribed by proper number of witnesses within ten days after the speaking of the testamentary words. A devisee under a will may be a witness thereto, but a devise to him fails unless the will can be proven without his testimony. Any bequest for charitable purposes made within one year of the testator's death is void if any issue of the testator is living. The word issue here used means of blood of the deceased. The Ohio courts have held, however, that a bequest to a Roman Catholic priest "for the saying of Masses for the repose of my soul and the soul of my husband" is not within the statute and is good although made within less than a year of the testator's death. Municipal corporations are organized by statue to maintain public cemeteries and burial grounds, and are empowered to appropriate property for cemetery purposes. The cost of lots in such cemeteries is limited to such an amount as will reimburse the corporation for its outlay. Private associations incorporated for cemetery purposes may by statute purchase, appropriate, or otherwise become holders of title of land for cemetery purposes. Burial-lots are exempt from taxation, execution, attachment, or any other claim, lien, or process if used exclusively for burial-purposes, but cemeteries owned by associations are not exempt from assessments for local improvements. Land appropriated for private or individual burying-grounds is not exempt from taxation, execution, etc., if it exceeds $50 in value.
Constitution, State of Ohio; BATES, Annotated Ohio Statute with Supplement; Ohio State Reports; Ohio Circuit Court Reports; 100, 101 Ohio Laws; Biographical Annals of Ohio (1908); Reports of state executive departments; Statesman's Year-Book, (1910); RYAN, History of Ohio (1888); HOUCK, History of Catholicity in Northern Ohio (Cleveland, 1902); Catholic Directory (1910).
JOHN A. DEASY 
Transcribed by Joseph C. Meyer
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Oil of Saints
(Manna Oil of Saints).
An oily substance, which is said to have flowed, or still flows, from the relics or burial places of certain saints; sometimes the oil in the lamps that burn before their shrines; also the water that flows from the wells near their burial places; or the oil and the water which have in some way come in contact with their relics. These oils are or have been used by the faithful, with the belief that they will cure bodily and spiritual ailments, not through any intrinsic power of their own, but through the intercession of the saints with whom the oils have some connection. In the days of the St. Paulinus of Nola (d. 431) the custom prevailed of pouring oil over the relics or reliquaries of martyrs and then gathering it in vases, sponges, or pieces of cloth. This oil, oleum martyris, was distributed among the faithful as a remedy against sickness ["Paulini Nolani Carmen," XVIII, lines 38-40 and "Carmen," XXI, lines 590-600, in "Corpus Script. Eccl. Latinorum" (Vienna, 1866 sq.), XXX, 98, 177]. According to the testimony of Paulinus of Pétrigeux (wrote about 470) in Gaul this custom was extended also to the relics of saints that did not die as martyrs, especially to the relics of St. Martin of Tours ("Paulini Petricordiæ Carmen de vita S. Martini," V, 101 sq. in "Corpus Script. Eccl. Lat.," XVI, 111). In their accounts of miracles, wrought through the application of oils of saints, the early ecclesiastical writers do not always state just what kind of oils of saints is meant. Thus St. Augustine ("De Civitate Dei," XXII) mentions that a dead man was brought to life by the agency of the oil of St. Stephen.
The Oil of St. Walburga
At present the most famous of the oils of saints is the Oil of St. Walburga (Walburgis oleum). It flows from the stone slab and the surrounding metal plate on which rest the relics of St. Walburga in her church in Eichstädt in Bavaria. The fluid is caught in a silver cup, placed beneath the slab for that purpose, and is distributed among the faithful in small vials by the Sisters of St. Benedict, to whom the church belongs. A chemical analysis has shown that the fluid contains nothing but the ingredients of water. Though the origin of the fluid is probably due to natural causes, the fact that it came in contact with the relics of the saint justifies the practice of using it as a remedy against diseases of the body and the soul. Mention of the oil of St. Walburga is made as early as the ninth century by her biographer Wolfhard of Herrieden ("Acta SS.," Feb., III, 562-3 and "Mon. Germ. Script.," XV, 535 sq.).
The Oil of St. Menas
In 1905-8, thousands of little flasks with the inscription: EULOGIA TOU AGIOU MENA (Remembrance of St. Menas), or the like were excavated by C.M. Kaufmann at Baumma (Karm Abum) in the desert of Mareotis, in the northern part of the Libyan desert. The present Bumma is the burial place of the Libyan martyr Menas, which during the fifth and perhaps the sixth century was one of the most famous pilgrimage places in the Christian world. The flasks of St. Menas were well known for a long time to archeologists, and had been found not only in Africa, but also in Spain, Italy, Dalmatia, France, and Russia, whither they had been brought by pilgrims from the shrine of Menas. Until the discoveries of Kaufmann, however, the flasks were supposed to have contained oil from the lamps that burned at the sepulchre of Menas. From various inscriptions on the flasks that were excavated by Kaufmann, it is certain that at least some, if not all, of them contained water from a holy well near the shrine of St. Menas, and were given as remembrances to the pilgrims. The so-called oil of St. Menas was therefore in reality, water from his holy well, which was used as a remedy against bodily and spiritual ailments.
The Oil of St. Nicholas of Myra
This is the fluid which emanates from his relics at Bari in Italy, whither they were brought in 1087. It is said to have also flowed from his relics when they were still in Myra. (See SAINT NICHOLAS OF MYRA).
Other Saints
St. Gregory of Tours ("De Gloria martyrum," xxx, P.L., LXXI, 730) testifies that a certain substance like flour emanated from the sepulchre of John the Evangelist. The same Gregory writes (ibid., xxxi) that from the sepulchre of the Apostle St. Andrew at Patræ emanated manna in the form of flour and fragrant oil.
Following is a list of other saints from whose relics or sepulchres oil is said to have flowed at certain times:
· St. Antipas, Bishop of Pergamum, martyred under Emperor Domitian ("Acta SS.," April, II, 4);
· St. Babolenus, Abbot of St-Maur-des-Fossés near Paris, d. in the seventh century ("Acta SS.," June, VII, 160);
· St. Candida the Younger of Naples, d. 586 ("Acta SS.," Sept., II, 230);
· St. Demetrius of Thessalonica, martyred in 306 or 290 ("Acta SS.," Oct., IV, 73-8);
· St. Eligius, Bishop of Noyon, d. 660 or soon after (Surius, "De probatis sanctorum historiis," VI, 678);
· St. Euthymius the Great, abbot in Palestine, d. 473 ("Acta SS.," Jan., II, 687);
· St. Fantinus, confessor, at Tauriano in Calabria, d. under Constantine the Great ("Acta SS.," July, V, 556);
· St. Felix of Nola, priest, died about 260 ("Acta SS.," Jan., II, 223);
· St. Franca, Cistercian abbess, d. 1218 ("Acta SS.," April, III, 393-4);
· St. Glyceria, martyred during the reign of Antoninus Pius ("Acta SS.," May, III, 191);
· Bl. Gundecar, Bishop of Eichstädt, d. 1075 ("Acta SS.," August, I, 184);
· St. Humilitas, first abbess of the Vallombrosian Nuns, d. 1310 ("Acta SS.," May, V, 211);
· St. John the Almsgiver, Patriarch of Alexandria, d. 620 or 616 ("Acta SS.,", Jan., III, 130-1);
· St. John on Beverley, Bishop of York, d. 721 ("Acta SS.," May, II, 192);
· St. Luke the Younger, surnamed Thaumaturgos, a hermit in Greece, d. 945-6 ("Acta SS.," Feb., II, 99);
· St. Paphnutius, bishop and martyr in Greece, d. probably in the fourth century ("Acta SS.," April, II, 620);
· St. Paul, Bishop of Verdun, d. 648 ("Acta SS.," Feb., II, 174);
· St. Perpetuus, Bishop of Tongres-Utrecht, d. 630 ("Acta SS.," Nov., II, 295);
· St. Peter González, Dominican, d. 1246 ("Acta SS.," April, II, 393);
· St. Peter Thaumaturgus, Bishop of Argos, d. about 890 ("Acta SS.," May, I, 432);
· St. Rolendis, virgin, at Gerpinnes in Belgium, d. in the seventh or eighth century ("Acta SS.," May, III, 243);
· St. Reverianus, Bishop of Autun, and Companions, martyred about 273 ("Acta SS.," June, I, 40-1);
· St. Sabinus, Bishop of Canosa, d. about 566 ("Acta SS.," Feb., II, 329);
· St. Sigolena, Abbess of Troclar, d. about 700 ("Acta SS.," July, V, 636);
· St. Tillo Paulus, a Benedictine monk at Solignac in Gaul, d. 703 ("Acta SS.," Jan., I, 380);
· St. Venerius, hermit on the Island of Palamaria in the gulf of Genoa, d. in the seventh century ("Acta SS.," Sept., IV, 118);
· St. William, Archbishop of York, d. 1154 ("Acta SS.," June, II, 140); and a few others.
MICHAEL OTT 
Transcribed by Tim Drake
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Ointment in Scripture
That the use of oily, fragrant materials to anoint the body is a custom going back to remote antiquity is evidenced by the Old Testament as well as other early literatures. Likewise the ceremonial and sacred use of oil and ointment was of early origin among the Hebrews, and, of course, was much elaborated in the prescriptions of the later ritual. The particularly rich unguent known as the "holy oil of unction" is frequently referred to in the "priestly" sections of the Pentateuch and in Paralipomenon. Its composition is minutely prescribed in Exodus, xxx, 23, 24. Besides the regular basis of olive oil, the other ingredients mentioned are chosen myrrh, cinnamon, calamus, and cassia, all of which are to be used in stated quantities. The making or the use of this holy oil by unauthorized persons was prohibited under pain of sacrilege. In many of the references to ointment in Scripture perfumed oil is meant, and it may have in some cases consisted of oil only. Oil and ointment however, are distinguished in Luke vii, 46: "My head with oil thou didst not anoint; but she with ointment hath anointed my feet." Identical or similar preparations, in which myrrh was an important ingredient, were used in anointing the dead body as well as the living subject (Luke, xxiii, 56). Ointment of spikenard, a very costly unguent, is mentioned in Mark, xiv, 3, "an alabaster box of ointment of precious spikenard" (cf. John, xii, 3). So prized were these unguents that they were kept in pots of alabaster, and among the Egyptians they were said to retain their fragrance even for centuries. For the oil spoken of by St. James, v, 14, see Extreme Unction.
Wilkinson, Manners and Customs of the Ancient Egyptians,, I (Boston, 1883), 426; Lesetre in Vigouroux, Dict. de la Bible, s.v. Onction.
JAMES F. DRISCOLL 
Transcribed by Lawrence Progel
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Oklahoma
I. GEOGRAPHY
Oklahoma, the forty-sixth state to be admitted to the Union, is bounded on the north by Colorado and Kansas, on the east by Arkansas and Missouri, on the south by the Red River separating it from Texas, and on the west by Texas and New Mexico. It includes what was formerly Oklahoma Territory and Indian Territory, lying in the south central division of the United States between 33° and 37° North lat. and between 94° and 103° West long. Its extreme length from north to south is about 210 miles, and from east to west about 450 miles. Its has an area of 73,910 square miles. Oklahoma is bountifully blessed with streams, although, exactly speaking, there is not a navigable stream in the state. The rivers flow from the north-west to the south-east. With the exception of the mountain districts the entire surface of the state is just rolling enough to render its scenery beautiful. The climate is delightful. Escaping as it does the extremes of heat and cold, it is fitted for agricultural purposes even during the winter season. An irregular chain of knobs or buttes, entering Oklahoma from Missouri and Arkansas on the east, extends through the southern part of the state to the western boundary, in a manner connecting the Ozark range with the eastern plateau of the Rocky Mountains. The groups, as they range westward across the state, are the Kiamichi, Arbuckle, and Wichita Mountains and the Antelope Hills. The highest mountain, 2600 feet above sea-level, is the Sugar Loaf peak.
II. POPULATION
The report of the government census bureau relative to the special census of Oklahoma, taken in 1907, shows that the State had in that year a total population of 1,414,177, of whom 733,062 lived in what was prior to statehood called the Indian Territory. There were 1,226,930 whites; 112,160 negroes; 75,012 Indians. Since 1907 the influx of people has been enormous. The white people in Oklahoma represent every nationality, having come from every state in the union and from every country since the opening in 1889.
III. INDUSTRIES
The value of the agricultural output for 1907 was $231,512,903. The principal crops are cotton, corn, and wheat, the production in 1908 being as follows: cotton 492,272 bales; corn 95,230,442 bushels; wheat 17,017,887 bushels. In that year Oklahoma ranked sixth in cotton production, eighth in corn, thirteenth in wheat, and first in petroleum products. The oil fields of Oklahoma are now the most productive in the world, there being produced in 1908, 50,455,628 barrels. In 1909 the production of natural gas amounted to 54,000,000,000 cubic feet. Coal has been mined extensively for a number of years; the production in 1909 was 3,092,240 tons, the number of men employed in this one industry being 14,580. Gold, lead, zinc, asphalt, gypsum, and other minerals are mined in paying quantities. Oklahoma has deposits of Portland cement-stone that are said to be inexhaustible. There are two large cement mills in the state, each operating with a capacity of 5000 barrels per day. In 1908 there were 5,695.36 miles of railway in the state, exclusive of yard tracks and sidings; the total taxable valuation of same amounted to $174,649,682. During the year beginning 1 July, 1907, and ending 30 June, 1908, there were built in Oklahoma 107.89 miles of railroad. There are thirteen railroad companies operating in the state.
IV. EDUCATION
The State University, located at Norman, was founded in 1892 by an act of the legislature of the Territory of Oklahoma. The value of the university lands is estimated at $3,670,000. For 1908-9 the number of teachers in the institution was 84; enrollment was 790. Other state institutions are three normal schools, located at Edmond, Alva, and Weatherford; the Agricultural and Mechanical College at Stillwater; the university preparatory school at Tonkawa; a school for the deaf at Sulpher; an institute for the blind at Wagoner; the Whitaker Orphans' Home in Pryor Creek; five district agricultural schools, one in each judicial district of the state. There were about 10,000 teachers employed in the public schools of the state, 1908-9, the enrolment of students being about 400,000; the total appropriation for educational purposes during this time was about $500,000.
V. HISTORY
In 1540 Francisco Vasque de Coronado, commanding 300 Spaniards, crossed with Indian guides the Great Plains region to the eastward and northward from Mexico. In the course of their journey these Spaniards were the first white men to set foot on the soil of Oklahoma. Coronado traversed the western part of what is now Oklahoma, while at the same time de Soto discovered and partially explored the eastern portion of the state. In 1611 a Spanish expedition was sent east to the Wichita Mountains. From that time on until 1629, Padre Juan de Sales and other Spanish missionaries laboured among the tribes of that region. La Salle in 1682 took possession of the territory, of which the State of Oklahoma is now a part, in the name of Louis XIV, and in honour of that monarch named it Louisiana. Prior to the Louisiana Purchase, Bienville, accompanied by Washington Irving, had visited and related the wonderful beauty of the region now known as Oklahoma. In 1816 the Government conceived the project of dividing the region now embraced in the state into Indian reservations. This plan was carried out, but at the close of the Civil War the Seminoles, Creeks, Chickasaws, and Choctaws were induced to transfer back to the Government 14,000,000 acres of this land at 15 to 30 cents per acre. Of these lands the Oklahoma that was opened to settlement in 1889, by proclamation of the President of the United States, embraced 1,392,611 acres ceded by the Creeks, and 495,094 acres ceded by the Seminoles in 1866. The lands so ceded were the western portions of their reservations, including Oklahoma ("the home of the red man"). The Government's object in obtaining the lands was to "colonize friendly Indians and freedom thereon". Captain David L. Payne and his "boomers" declared the territory was thus public land and open to the squatter-settlement. Payne and his followers made several attempts to settle on Oklahoma soil, but the United States troops drove out the colonists. Much credit is due Payne and his followers for their many attempts at colonization; for they caused the lands of Oklahoma to be opened for white settlement. Finally in 1888 the Springer Bill, which provided for the opening of Oklahoma to settlement, although defeated in the senate, opened the way to partial success, and in Congress it was attached as a rider to the Indian Appropriation Bill, and was thus carried. On 2 March, 1889, the Bill opening Oklahoma was signed by President Cleveland; and on 22 March, President Harrison issued the proclamation that the land would be opened to settlement at 12 o'clock noon, 22 April, 1889. The day previous to the opening it was estimated that ten thousand people were at Arkansas City awaiting the signal. Large numbers were also at Hunnewell, Caldwell, and other points along the south line of Kansas. Fifteen trains carried people into the territory from Arkansas City that morning. On foot, horseback, in wagons, and carriages people entered the promised land all along the Kansas border. Other thousands entered Oklahoma from the south, crossing the South Canadian at Purcell. The town of Lexington was perhaps the first village established. Two million acres of land were thrown open to settlement and on that eventful day cities and towns and a new commonwealth were created in a wilderness within twenty-four hours. On 6 June, 1890, Congress created the Territory of Oklahoma with six original counties. Nineteen other counties were from time to time created prior to statehood by the various acts of Congress which provided for the opening of different Indian reservations within the territory. On 16 September, 1893, the Cherokee Strip was opened for settlement. This was a strip of land extending from the Cherokee Nation west to "No Man's Land" and Texas, being about 58 miles wide and containing an area of 6,014,293 acres. This had once been guaranteed to the Cherokee Indians as a perpetual hunting outlet to the western border of the United States. The last great opening in Oklahoma occurred in December, 1906, when 505,000 acres of land, which had been reserved from the Comanche and Apache lands for pasturage, were sold in tracts of 160 acres to the highest bidders by the Government. In this wise 2500 farms were opened to white settlement.
Oklahoma and Indian Territories became a state on 16 November, 1907. On 20 November, 1906, pursuant to the enabling act passed by Congress, the constitutional convention assembled at Guthrie and closed its labours on 6 July, 1907. The constitution was adopted by a vote of the people on 17 September, 1907, and at the same election the officers of the new state were elected. The inauguration was held in Guthrie on 16 November, 1907.
VI. CONSTITUTION, LAWS ETC.
When the Congress of the United States passed what is known as the enabling act, enabling the people of Oklahoma and of Indian Territory to form a constitution and be admitted to the Union, it was provided in said act: "That perfect toleration of religious sentiment shall be secured and that no inhabitant of the State shall ever be molested in person or property on account of his or her mode of religious worship and that polygamous or plural marriages are forever prohibited". The Constitution of the State provides for the freedom of worship in the same language as quoted above but provides further: "No religious test shall be required for the exercise of civil or political rights". Under the statute law of Oklahoma it is a misdemeanour for any one to attempt, by means of threats or violence, to compel any person to adopt, practise, or profess any particular form of religious belief. It is also a crime under the law for any person to wilfully prevent, by threats or violence, another person from performing any lawful act enjoined upon or recommended to such person by the religion which he professes. Every person who wilfully disturbs, interrupts, or disquiets any assemblage of people met for religious worship, by uttering profane discourse, or making unnecessary noise within or near the place of meeting, or obstructing the free passage to such place of religious meeting, is guilty of a misdemeanour. The laws of Oklahoma provide that: "The first day of the week being by very general consent set apart for rest and religious uses, the law makes a crime to be done on that day certain acts deemed useless and serious interruptions of the repose and religious liberty of the community"; and the following are the acts forbidden on Sunday: servile labour; public sports; trades, manufacturing and mechanical employments; public traffic; serving process, unless authorized by law so to do.
Oaths can be administered only by certain judicial officers and their clerks authorized by law, and persons conscientiously opposed to swearing are allowed merely to affirm but are amenable to the penalties of perjury. Oaths can be taken only when authorized by law. Under the state law blasphemy consists in wantonly uttering or publishing words, casting contumelious reproach or profane ridicule upon God, Jesus Christ, the Holy Ghost, the Holy Scriptures, or the Christian or any other religion. Blasphemy is a misdemeanour. Profane swearing as defined by the state law is: "Any use of the name of God, or Jesus Christ, or the Holy Ghost either in imprecating divine vengeance upon the utterer or any other person, or in light, trifling or irreverent speech." It is punishable by fine, for each offence. It is customary to convene the Legislature of the State with prayer, but the law makes no provision for it. Every Sunday and Christmas are legal holidays. There is no statute law regarding the seal of confession, nor has there ever been a decision of the Supreme Court regarding it. Churches may be incorporated under the laws of Oklahoma and the greatest latitude is given such corporations. They may own or hold as much real property as is necessary for the objects of the association, may sell or mortgage property, and the title to any property held by any bishop in trust for the use and benefit of such congregation shall be vested in his successor or successors in office. The law provides for a fee of $2.00 to the Secretary of State for incorporating any religious corporation. All the property and mortgages on property used exclusively for religious or charitable purposes are exempt from taxation. The clergy are exempt from jury and military service under the laws of the state.
Any unmarried male of the age of twenty-one or upwards and any unmarried female of the age of eighteen or upwards, if not related by blood nearer than second cousins, are capable of contracting and consenting to marriage. The contracting parties are required to secure a licence after filing an application sworn to before the county judge by a person legally competent to make and take oath. The marriage ceremony may be solemnized by any judge, justice of the peace, or any priest or clergyman. The minister is required to make the proper indorsement on the licence and transmit same to the county judge. All Indian marriages, under Indian customs, prior to 1897 have been declared legal and all Indian divorces among Indians, according to their customs, prior to that year have been declared legal. Since 1897 Indians have had to comply with the laws of the state regarding marriage and divorce. Prior to 1893 the law required a residence of only ninety days in order to file petition for a divorce. The state laws now require a residence of one year prior to filing petition and there are ten grounds or causes upon which a divorce may be granted, such as abandonment, extreme cruelty, drunkenness, adultery, impotency, gross neglect of duty etc. A judgment of divorce is final and conclusive and operates as a dissolution of the marriage contract as to both husband and wife. Neither party to the divorce can marry within six months from the date of the decree.
Prior to statehood the sale of liquor in the Indian Territory was prohibited by United States law. Oklahoma Territory was not governed by that law and liquor was sold in all parts of Oklahoma. The enabling act that Congress passed provided for statewide prohibition and the constitutional convention made provision for a prohibitory clause which was voted upon by the people of the state, but voted upon separately from the constitution. The prohibition clause carried, and since statehood Oklahoma has been a prohibition state. The new state has begun to construct modern buildings for its prisons and reformatories, and has passed many laws for regulation of same. A law that was enacted and included in the constitution provided for the office of commissioner of charities and corrections, and since statehood the office has been filled by a Catholic woman.
The laws regarding wills and testaments in this state differ very little from the general statutory provisions of other states. Property can be devised practically any way that the testator desires; there is no bar to charitable bequests and the law requires that the property be distributed according to the intention of the party making the bequest. Cemetery corporations may hold real property, not exceeding eight acres, for the sole purpose of a burial ground and are given all the powers necessary to carry out the purposes of the corporation, and any cemetery organized or controlled by any fraternal organization or congregation shall be controlled and managed as provided by their rules and by-laws. All the property so held is wholly exempt from taxation, assessments, lien, attachment, and sale upon execution.
VII. DIOCESE OF OKLAHOMA
What is now the Diocese of Oklahoma was formerly the Vicariate Apostolic of Indian Territory. The diocese comprises the entire State of Oklahoma. Prior to the opening of Oklahoma in 1889 there were only a few missions and scarcely any churches. At the present time (1910) there are within the state 53 churches with resident priests and 71 missions with churches, 300 stations attended occasionally and 12 chapels, 60 secular priests and 34 Benedictines, 14 of whom are in the missions. The Benedictine Fathers were the first missionaries and they established themselves at Sacred Heart Abbey in Pottawatomie County in 1880. The first prefect-Apostolic was the Rt. Rev. Isidore Robot, O.S.B., his appointment dating from 1877. Catholicism in Oklahoma owes much to his persevering efforts. A native of France, he introduced the Benedictine order in the Indian country, choosing the home of the Pottawatomie Indians as the centre of his missionary labours. At this time a few Catholics other than the Pottawatomie and Osage Indians were scattered over this vast country. Soon after Robot's appointment as prefect Apostolic he had the foundations of Sacred Heart College and St. Mary's Academy well established, the latter under the care of the Sisters of Mercy. These institutions have grown and prospered. Father M. Bernard Murphy was the first American to join the Benedictine order and from 1877 was the constant companion and co-worker of Father Robot until the latter's death. Father Robot fulfilled his charge well and laid a solid foundation upon which others were to build as the great state developed. He died 15 February, 1887, and his humble grave is in the little Campo Santo at Sacred Heart Abbey. Well did he say: "Going, I went forth weeping, sowing the word of God; coming, they will come rejoicing, bearing the sheaves."
The second prefect Apostolic was Rt. Rev. Ignatius Jean, O.S.B., whose appointment followed immediately after the death of Father Robot. Father Jean resigned in April, 1890. From the coming of Father Robot, Oklahoma and Indian Territories had been a prefecture Apostolic, but by the Bull of 29 May, 1891, it was erected into a vicariate Apostolic. The Right Rev. Bishop Meerschaert was the first vicar Apostolic of Indian Territory, being consecrated in Natchez, Miss. On 23 August, 1905, by a brief of Pius Xthe vicariate was erected into the Diocese of Oklahoma with the see in Oklahoma City. Prior to this time the see had been in Guthrie. The Right Reverend Bishop Theophile Meerschaert, the first Bishop of Oklahoma, was born at Roussignies, Belgium. He studied at the American College, Louvain, Belgium, finishing his course there. Coming to America in 1872 he laboured in the Diocese of Natchez, Miss., until 1891. By his example and his labours he has endeared himself to his own flock, and also to fair-minded non-Catholics. When his administration began, his labours were difficult and perplexing; he was compelled to travel long distances and weary miles on horseback, railroad facilities being very meagre and accommodations poor. In those days Mass was celebrated many times in dugouts, no house being available, and churches were very few and only in the larger towns. Development has come with the multitudes of people who have come to this new country to make homes, bringing with them the best ideas of the old states from which they came. The labours of the bishop have been manifold on account of the great influx of people, but the Church has kept pace with all the other developments under his guidance and perseverance, until at the present time (1910) there are within the diocese about 32,000 Catholics and 86 priests (22 from Belgium, 12 from Holland, 15 from France, 12 from Germany, 3 from Ireland, 1 from Canada, 1 Indian, and 20 American priests). The majority of these priests were educated at Louvain, Strasburg, or Rome. There are two parishes for non-English speaking Catholics in the diocese, one Polish at Harrah and one German at Okarche. The parochial schools are conducted by both Brothers and Sisters, some few by lay-teachers. The Brothers of the Sacred Heart and the Christian Brothers have schools within the diocese. The sisterhoods within the diocese are: Sisters of Mercy (mother-house in Oklahoma City), Sisters of Divine Providence (mother-house in San Antonio, Texas), Sisters of St. Francis, Sisters of St. Benedict, and Sisters of the Precious Blood. There are thirty-six schools for white children, fifteen for Indians, two for coloured children; thirty-six parishes with schools; one industrial school; two colleges for boys: St. Joseph's College at Muskogee, under the direction of Brothers of the Sacred Heart, and the College of the Sacred Heart under the direction of the Benedictine Fathers. There are eight academies for young ladies, the principal ones being Mt. St. Mary's Academy at Oklahoma City conducted by the Sisters of Mercy and the academy at Guthrie conducted by the Benedictine Sisters. There is one seminary for students of the Benedictine order. There are in the diocese 14 Benedictine Brothers, 5 Christian Brothers, 8 Brothers of the Sacred Heart, and 234 Sisters in the various congregations. The novitiates are: Sisters of Mercy at Oklahoma City, Benedictine Sisters at Guthrie, and Benedictine Fathers at Sacred Heart. St. Anthony's Hospital at Oklahoma City is conducted by the Sisters of St. Francis.
Oklahoma City, the metropolis, with a population of about 65,000 (1910) has one church, St. Joseph's Cathedral, the pastor of which, Rev. B. Mutsaers, D.D., has two assistants: Rev. John Gruenewald and Rev. Victor Van Durme. Muskogee has a population of 25,000 and one church, Rev. Jos. Van Hulse pastor; Enid has a population of 20,000 and one church, Very Rev. Gustave Dupreitere, vicar-general, pastor. Other cities having one church and a resident priest are Shawnee, Tulsa, El Reno, Guthrie, Chickasha, and McAlester. There are three churches and two schools for negroes, the latter attended by 120 children.
Most of the Indians within the diocese are Baptists and Methodists. Some of the Pottawatomies are Catholics, among the Choctaws there are a great many, and the Osage tribe in the northern part of the state is entirely Catholic. The spiritual interests of the Osage Indians are attended to by Rev. Edward Van Waesberghe at Pawhuska. There are Indian Mission Schools at Purcell, Anadarko, Chickasha, Antlers, Pawhuska, Gray Horse, Quawpaw, Ardmore, Muskogee, and Vinita. 1590 Indian pupils attend these mission schools. These schools are supported by money coming from Rev. Mother Katherine Drexel, the Indian Bureau at Washington, D. C., and from Catholic residents of the state. Much credit is due Rev. Isidore Ricklin, O.S.B., of Anadarko, Rev. Edw. Van Waesberghe of Pawhuska, Rev. Hubert Van Rechem, and Rev. F. S. Teyssier of Antlers, all of whom have laboured many years in the Indian Missions.
In regard to the immigrants the Italians, Bohemians, Germans, Syrians, Mexicans, and French form settlements; but the people of other nationalities assimilate because they are not numerous enough to form settlements and for the further reason that by assimilation they can learn the English language more rapidly. From the time of the opening of Oklahoma in 1889 many Catholics have moved into this diocese. At the present time (1910) there is a good class of Catholics in the diocese and many practical Catholics are constantly coming form all parts of the world. There are retreats for clergy every two years and ecclesiastical conferences are called every four months. In 1908 there were baptisms, white children 1248, adults 327, Indians 172, negroes 9; marriages 290; confirmations 1185. The Catholic population of the diocese on 31 Dec., 1908, numbered about 33,472, of which 29,613 were whites, 3463 Indians, 396 negroes.
Hill, A History of the State of Oklahoma (Chicago, 1908); Rock, History of Oklahoma (Wichita, 1890); Tindall, Makers of Oklahoma (Guthrie, 1905); Thoburn and Holcomb, A History of Oklahoma (San Francisco, 1908); The Oklahoman Annual Almanac, and Industrial Record (Oklahoma City, 1909).
MONT F. HIGHLEY 
Transcribed by Tim Urban

Olah, Nicolaus[[@Headword:Olah, Nicolaus]]

Nicolaus Oláh
(OLAHUS)
Archbishop of Gran and Primate of Hungary, a distinguished prelate, born 10 January, 1493, at Nagyszeben (Hermanstadt); died at Nagyszombat, 15 Jan., 1568, His father, Stephen, a brother-in-law of John Hunyadi, was of Wallachian descent; his mother was Barbara Huszár (also known as Csaszar). His autobiographical notes and correspondence throw light on his life. After having studied at the Chapter School of Várad from 1505 to 1512, he became a page at the court of Wladislaw II, but shortly afterwards chose an ecclesiastical career, and was ordained a priest in 1516 or 1518. While acting as secretary to Georg Szatmáry, Bishop of Fünfkirchen, he was appointed a canon of that chapter, later of Gran, and 1522 became Archdeacon of Komorn. In 1526 he was made secretary to King Louis II; but was transferred to the service of Queen Maria. After the battle of Moháes, Oláh attached himself to the party of King Ferdinand I, but retained his position with the queen-dowager. In 1527 he was appointed "custos" or head of the Chapter of Stuhlweissenburg, and accompanied the queen-dowager in 1530 to the imperial diet at Augsburg. When in 1531 she became Stadtholder of the Netherlands, he went with her to Belgium, where he remained (with a brief interruption in 1539) until his return to Hungary in 1542. In the following year he was made by Ferdinand I royal chancellor and Bishop of Agram. In 1548 he became Bishop of Erlau, and in 1553 Archbishop of Gran. As such he crowned Maximilian King of Hungary, and performed the solemn obsequies (1563) over Ferdinand I. As Archbishop of Gran, Oláh's first care was to put order into the finances and property of the archdiocese, He had the "Jus Piseti" again enforced, i, e. the right of supervision over the mint at Körmöczbánya, for which surveillance the archdiocese enjoyed a large revenue. At his own expense, he redeemed the hypothecated provostship of Turócz, also the encumbered possessions of the Diocese of Neutra. Oláh likewise, as Archbishop of Gran, exercised a supervision over the Diocese of Erlau, and (with the consent of the Holy See) administered the Archdiocese of Kalocsa, vacant for 20 years. After the capture of Gran by the Turks, the archiepiscopal residence was at Nagyszombat or Pozsonv.
Oláh was particularly active in the Counter-Reformation; even before his elevation to the Archbishopric of Gran, he had been a very zealous opponent of the new Protestant teachings. As Primate of Hungary he threw himself with renewed energy into the great conflict, aiming especially at the purity of Catholic Faith, the restoration of ecclesiastical discipline, the reformation of the clergy, and the establishment of new schools. The mountain cities of Upper Hungary, in which the doctrines of the Reformation had made considerable progress, attracted his particular attention. He organized a visitation of the archdiocese, which he in great part conducted in person, besides convoking, with a similar intention, a number of diocesan synods. The first of these synods was held in 1560 at Nagyszombat; at its close he promulgated a code of dogmatic and moral instructions, intended for the clergy, published during that and the following year. In 1561 a provincial synod was held, likewise at Nagyszombat, to discuss the participation of the bishops of Hungary in the Council of Trent, shortly before re-convened. While it is not certain that Oláh took part in that council, or that he promulgated in Hungary its decrees of 1562 and 1564, it is known that he followed its deliberations with close attention and practically adopted in Hungary some of its decisions. In 1563 Oláh submitted to the council a lengthy memorial, in which he urged the importance of dealing with the critical situation of the Hungarian Church and describing in strong language the efforts he had made to overcome the demoralization that had seized on the clergy. It was particularly through school-reform and the proper instruction of youth that he hoped to offset the progress of the Reformation. He restored the cathedral school at Gran, which had fallen into decay when that city was captured by the Turks; he transferred it, however, to his archiepiscopal city of Nagyszombat and confided it to the Jesuits, whom he invited to Hungary in 1561, and who, by their preaching and spiritual ministrations, profoundly influenced the religious life of the nation. Among the publications initiated by him were the "Breviarium Ecclesiæ Strigoniensis" (1558), and the "Ordo et Ritus Ecclesiæ Strigoniensis" (1560). The revival of the custom of ringing the Angelus was due to him. As chancellor and confidant of Ferdinand I, Oláh possessed much political influence, which he exercised in the special interest of the Catholic religion. In 1562 he acted as royal Stadtholder. He was a diligent writer; his works ("Hungaria et Attila"; "Genesis filiorum Regis Ferdinandi"; "Ephemerides", and "Brevis descriptio vitæ Benedicti Zerchsky") were edited by Kovachich, in Vol. I of the "Scriptores minores".
HERGENRÖTRER, Histoire de l'église, V, 394 (tr. BELET); FORGÁSH, De statu reipublicœ hungaricœ Ferdinando, Johanne, Maximiliano regibus Commentarii in Mon. Hung. Historica: Scriptores, XVI (Pesth, 1866); BÉL, Adparatus ad Historiam Hungariœ (Posen, 1735); DANKÓ in Kirchenlex., s. v.
A. ÁLDÁSY. 
Transcribed by Douglas J. Potter 
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Olaus Magnus[[@Headword:Olaus Magnus]]

Olaus Magnus
Swedish historian and geographer, b. at Skeninge, Sweden, 1490; d. at Rome, 1 Aug., 1558 [or perhaps 1557 -- Ed.]. He belonged to the old and noble family of Store (i.e. great, magnus), and pursued his studies from 1510 to 1517 in Germany. He was then, like his brother John Magnus, taken into the higher ecclesiastical service, and made cathedral provost at Strengnas. In 1523 King Gustave I named John Archbishop of Upsala, and sent Olaus to the pope to have the appointment confirmed. After vain efforts to prevent the king from introducing the new doctrines into Sweden, John went to Rome in 1537, and Olaus accompanied him as secretary, having by his fidelity to Catholicism lost his property in the confiscation of church goods. When John died in 1544, Olaus was appointed his successor in Upsala, but never entered into office, spending the rest of his life in Italy, for the most part in Rome. From 1545 to 1549 he attended the Council of Trent, having been commissioned to that duty by Paul III. He was buried by the side of his brother in St. Peter's.
His works, which mark him as one of the most important geographers of the Renaissance period, were published in Italy. His knowledge of the North, which was so extensive that he was the first to suggest the idea of a north-east passage, enabled him to produce after years of labour a great map of the lands in the North. It appeared at Venice in 1539 with the title "Carta marina et descriptio septentrionalium terrarum ac mirabilium rerum", and included the area from the south coast of Greenland to the Russian coasts of the Baltic, including Iceland, the northern isles, Sweden, Norway, Denmark, and Finland. In this map we have the first general fairly definite representation of the North, surpassing every attempt contained in the Ptolemaic editions. The work was regarded for a long time as lost, and a single copy, procured in the sixteenth century and preserved in the Royal and National library, Munich, was only found in 1886 by Oscar Brenner. The Munich University library has a rough copy done by hand. Niccolò Zeno, the younger, in 1558, used the exact data given by the map to publish an account of a northern journey supposed to have been undertaken by his ancestors in 1400. This work created a sensation, and not until some time later recognized as a fiction. Sebastian Münster, Gastaldi, and Ortelius also turned the map to good account. Olaus Magnus likewise compiled an important work dealing with history, geography, and natural history: "Historia de gentibus septentrionalibus" (Rome, 1555; Antwerp, 1558; Basle, 1567; Frankfort, 1618, Translations: German (Strasburg and Basle, 1567); Italian (Venice, 1565); English (London, 1658); Dutch, (Amsterdam, 1665). It is divided into twenty-two books, and deals picturesquely and successively with the manners and customs, the commercial and political life of northern nations, the physical proportions of the land and its minerals and zoology. Olaus also published a life of Catharine, daughter of the Swedish St. Bridget, "Vita Catharinae", as well as another work, "Vita abbreviata S. Briggitae". He edited the following works of his brother John: "Historia Gothorum librls XXIV" (Rome, 1554), and the "Historia Metropolitana, seu Episcoporum et Archiepiscoporum Upsaliensium" (Rome, 1557).
BRENNER, Die achte Karte des Olaus Magnus vom Jahre 1539 nach dem Exemplar der Munchener Staatsbibliothek in Christiana Videnskabs-Selskas Forhandlinger (1886), no. 15; SCHUMACHER, Olaus Magnus u. die altesten Karten der Nordlande in Zeitschr. der Gesellsch, f. Erdkunde zu Berlin XXIII (1893), 167-200; METELKA in Sitzungsber, der k. bohmischen Gesellsch. der Wissenschften, Philol.- hist. Klasse (1896), in Bohemian; AHLENIUS, Olaus Magnus och hans framstellning af Nordens geografi (Upsala, 1895); NIELSEN, Kirkeleksikon for Norden (Aarhus, 1909).
OTTO HARTIG 
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Olba[[@Headword:Olba]]

Olba
A titular see in Isauria, suffragan of Seleucia. It was a city of Cetis in Cilicia Aspera, later forming part of Isauria; it had a temple of Zeus, whose priests were once kings of the country, and became a Roman colony. Strabo (XIV, 5, 10) and Ptolemy (V, 8, 6) call it Olbasa; a coin of Diocæsarea, Olbos; Hierocles (Synecdemus, 709), Olbe; Basil of Seleucia (Mirac. S.Theclæ, 2, 8) and the Greek "Notitiæ episcopatuum", Olba. The primitive name must have been Ourba or Orba, found in Theophanes the Chronographer, hence Ourbanopolis in "Acta S. Bartholomei". Its ruins, north of Selefkeh in the vilayet of Adana, are called Oura. Le Quien (Oriens christ., II, 1031) gives four bishops between the fourth and seventh centuries; but the "Notitiæ episcopat." mentions the see until the thirteenth century.
Smith, Dict. Greek and Roman Geog. s.v. Obasa; Ramsay, Asia Minor, 22, 336, 364-75. See Müller's notes to Ptolemy, ed. Didot, II, 898.
S. PÉTRIDÈS 
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Old Catholics
The sect organised in German-speaking countries to combat the dogma of Papal Infallibility.
Filled with ideas of ecclesiastical Liberalism and rejecting the Christian spirit of submission to the teachings of the Church, nearly 1400 Germans issued, in September, 1870, a declaration in which they repudiated the dogma of Infallibility "as an innovation contrary to the traditional faith of the Church". They were encouraged by large numbers of scholars, politicians, and statesmen, and were acclaimed by the Liberal press of the whole world. The break with the Church began with this declaration, which was put forth notwithstanding the fact that the majority of the German bishops issued, at Fulda on 30 August, a common pastoral letter in support of the dogma. It was not until 10 April, 1871, that Bishop Hefele of Rotterdam issued a letter concerning the dogma to his clergy. By the end of 1870 all the Austrian and Swiss bishops had done the same.
The movement against the dogma was carried on with such energy that the first Old Catholic Congress was able to meet at Munich, 22-24 September, 1871. Before this, however, the Archbishop of Munich had excommunicated Döllinger on 17 April 1871, and later also Friedrich. The congress was attended by over 300 delegates from Germany, Austria, and Switzerland, besides friends from Holland, France, Spain, Brazil, Ireland, and the representatives of the Anglican Church, with German and AmericanProtestants. The moving spirit in this and all later assemblies for organization was Johann Friedrich von Schulte, the professor of dogma at Prague. Von Schulte summed up the results of the congress as follows:
· Adherence to the ancient Catholic faith;
· maintenance of the rights of Catholics as such;
· rejection of the new dogmas,
· adherence to the constitutions of the ancient Church with repudiation of every dogma of faith not in harmony with the actual consciousness of the Church;
· reform of the Church with constitutional participation of the laity;
· preparation of the way for reunion of the Christian confessions;
· reform of the training and position of the clergy;
· adherence to the State against the attacks of Ultramontanism;
· rejection of the Society of Jesus;
· solemn assertion of the claims of Catholics as such to the real property of the Church and to the title to it.
A resolution was also passed on the forming of the parish communities, which Döllinger vehemently opposed and voted against. The second congress, held at Cologne, 20-22 September, 1872, ws attended by 350 Old Catholic delegates, besides one Jansenistand three Anglican bishops, Russian clergy, and English and other Protestant ministers. The election of a bishop was decided on, and among the most important resolutions passed were those pertaining to the organization of the pastorate and parishes. This was followed by steps to obtain recognition of the Old Catholics by various governments; the general feeling of that time made it easy to obtain this recognition from Prussia, Baden, and Hesse. Professor Reinkens of Bonn was elected bishop, 4 June, 1873, and was consecrated at Rotterdam by the Jansenist Bishop of Deventer, Heydekamp, 11 August, 1873. Having been officially recognized as "Catholic Bishop" by Prussia, 19 September, and having taken the oath of allegiance, 7 October, 1873, he selected Bonn as his place of residence. The bishop and his diocese were granted by Prussia an annual sum of 4800 Marks ($1200). Pius IX excommunicated Reinkens by name, 9 November, 1873; previous to which, in the spring of 1872, the archbishop of Cologne had been obliged to excommunicate Hilgers, Langen, Reusch, and Knoodt, professors of theology at Bonn. The same fate had also overtaken several professors at Braunsberg and Breslau. The fiction brought forward by Friedrich von Schulte that the Old Catholics are the true Catholics was accepted by several governments in Germany and Switzerland, and many Catholic churches were transferred to the sect. This was done notwithstanding the fact that a decree of the Inquisition, dated 17 September, 1871, and a Brief of 12 March, 1873, had again shown that the Old Catholics had no connection with the Catholic church; represented, therefore, a religious society entirely separate from the Church; and consequently could assert no legal claims whatever to the funds or buildings for worship of the Catholic Church.
The development of the internal organization of the sect occupied the congresses held at Freiburg in the Breisgau, 1874; at Breslau, 1876; Baden-Baden, 1880; and Krefeld, 1884; as well as the ordinary synods. The synodal constitution, adopted at the urgency of von Schulte, seems likely to lead to the ruin of the sect. It has resulted in unlimited arbitrariness and a radical break with all the disciplinary ordinances of Catholicism. Especially far-reaching was the abolition of celibacy, called forth by the lack of priests. After the repeal of this law a number of priests who were tired of celibacy, none of whom were of much intellectual importance, took refuge among the Old Catholics. The statute of 14 June, 1878, for the maintenance of discipline among the Old Catholic clergy, has merely theoretical value. A bishop's fund, a pension fund, and a supplementary fund for the incomes of parish priests have been formed, thanks to the aid given by governments and private persons. In the autumn of 1877, Bishop Reinkens founded a residential seminary for theological students, which, on 17 January, 1894, was recognized by royal cabinet order as a juridical person with an endowment of 110,000 Marks ($27,500). A house of studies for gymnasial students called the Paulinum was founded 20 April, 1898, and a residence for the bishop was bought. Besides other periodical publications there is an official church paper. These statements, which refer mainly to Germany, may also be applied in part to the few communities founded in Austria, which, however, have never reached any importance. In Switzerland the clergy, notwithstanding the very pernicious agitation, acquitted themselves well, so that only three priests apostatized. The Protestant cantons -- above all, Berne, Basle, and Geneva -- did everything possible to promote the movement. An Old Catholic theological faculty, in which two radical Protestants lectured, was founded at the University of Berne. At the same time all the Swiss Old Catholic communities organized themselves into a "Christian Catholic National Church" in 1875; in the next hear Dr. Herzog was elected bishop and consecrated by Dr. Reinkens. Berne was chosen as his place of residence. As in Germany so in Switzerland confession was done away with, celibacy abolished, and the use of the vernacular prescribed for the service of the altar. Attempts to extend Old Catholicism to other countries failed completely. That lately an apostate English priest named Arnold Matthew, who for a time was a Unitarian, married, then united with another suspended London priest named O'Halloran, and was consecrated by the Jansenist Archbishop of Utrecht, is not a matter of any importance. Matthew calls himself an Old Catholic bishop, but has practically no following. Some of the few persons who attend his church in London do so ignorantly in the belief that the church is genuinely Catholic.
The very radical liturgical, disciplinary, and constitutional ordinances adopted in the first fifteen years gradually convinced even the most friendly government officials that the fiction of the Catholicism of the Old Catholics was no longer tenable. The damage, however, had been done, the legal recognition remained unchanged, and the grant from the budget could not easily be dropped. In Germany, although there was no essential change in this particular, yet the political necessity which led to a modus vivendi in theKulturkampf chilled the interest of statesmen in Old Catholics, particularly as the latter had not been able to fulfil their promise of nationalizing the Church in Germany. The utter failure of this attempt was due to the solidarity of the violently persecuted Catholics. In many cases entire families returned to the Church after the first excitement had passed, and the winning power of the Old Catholic movement declined throughout Germany in the same degree as that in which the Kulturkampf powerfully stimulated genuine Catholic feeling. The number of Old Catholics sank rapidly and steadily; to conceal this the leaders of the movement made use of a singular device. Up to then Old Catholics had called themselves such, both for the police registry and for the census. They were now directed by their leaders to cease this and to call themselves simply Catholics. The rapid decline of the sect has thus been successfully concealed, so that it is not possible at the present day to give fairly exact statistics. The designation of themselves as Catholics by the Old Catholics is all the stranger as in essential doctrines and worship they hardly differ from a liberal form of Protestantism. However, the prescribed concealment of membership in the Old Catholic body had this much good in it, that many who had long been secretly estranged from the sect were able to return to the Church without attracting attention. On account of these circumstances only Old Catholic statistics of some years back can be given. In 1878 there were in the German empire: 122 congregations, including 44 in Baden, 36 in Prussia, 34 in Bavaria, and about 52,000 members; in 1890 there were only about 30,000 Old Catholics on account of a decided decline in Bavaria. In 1877 there were in Switzerland about 73,000; in 1890 only about 25,000. In Austria at the most flourishing period there were perhaps at the most 10,000 adherents, to-day there are probably not more than 4000. It may be said that the total number of Old Catholics in the whole of Europe is not much above 40,000.
It seems strange that a movement carried on with so much intellectual vigour and one receiving such large support from the State should from bad management have gone to pieces thus rapidly and completely, especially as it was aided to a large degree in Germany and Switzerland by a violent attack upon Catholics. The reason is mainly the predominant influence of the laity under whose control the ecclesiastics were placed by the synodal constitution. The abrogation of compulsory celibacy showed the utter instability and lack of moral foundation of the sect. Döllinger repeatedly but vainly uttered warnings against all these destructive measures. In general he held back from any active participation in the congresses and synods. This reserve frequently irritated the leaders of the movement, but Döllinger never let himself be persuaded to screen with his name things which he considered in the highest degree pernicious. He never, however, became reconciled to the Church, notwithstanding the many efforts made by the Archbishop of Munich. All things considered, Old Catholicism has practically ceased to exist. It is no longer of any public importance.
For accounts of the movements and tendencies that led up to Old Catholicism see DÖLLINGER; GUNTHER; HERMES; INFALLIBILITY; LAMENNAIS; SYLLABUS; VATICAN COUNCIL.
FRIEDBERG, Aktenstucke die altkatholische Bewegung betreffend (Tubingen, 1876); VON SCHULTE, Der Altkatholizismus, Geschichte Deutchland (Giessen, 1887); IDEM, Lebenerinnerungen. Mein Worken als Rechtsleher, mein Anteil and der Politik in Kirche und Staat (giessen, 1908); VERING, Kirchenrecht (3rd ed., 1893), gives a good summary based on the original authorities. Besides the statements in the statistical year-books there is a good account of Old Catholicism in MACCAFFREY, History of the Catholic Church in the Nineteenth Century. 1789-1909, I (Dublin and Waterford, 1909); MARSHALL, Döllinger and the Old Catholics in Amer. Cath. Quart. Review (Philadelphia, 1890), 267 sqq.; cf. Also files of the London Taablet and Dublin Review (1870-71); Bruck-Kissling, lGeschicte der katholischen Kirche im neunzehnten Jahrhundert (Munster, 1908); MAJUNKE, Geschicte des Kulturkampfes in Preussen-Deutchland (Paderborn, 1882); GRANDERATH-KIRCH, Geschicte des Vatikanischen Konzils (Freiburg, 1903-06); cf. also Friedrich, Geschicte des Vatikanischen Konzils (Bonn, 1877-87); in addition, the very full polemical literature of 1868-72 concerning the council and the question of Infallibility should be examined. The most important writings are briefly mentioned in the works just mentioned. The two biographies, from opposing points of view, of Dolllinger by FRIEDRICH (Munich, 1891-1901) and MICHAEL (Innsbruck, 1892) contain much valuable material.
PAUL MARIA BAUMGARTEN 
Transcribed by Herman F. Holbrook
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Old Hall (St. Edmund's College)
Located near Ware, Hertfordshire, England; founded in 1793 after the fall of the English College, Douai, during the French revolution, to carry on for the south of England the same work of training priests for the English mission, and of affording a Catholic education to lay students. It was the seminary for the "London district" until 1850, when it became the joint property of the Sees of Westminster. The foundation took place on 16 November, 1793, the feast of St. Edmund, Archbishop of Canterbury, when Bishop Douglass reassembled at Old Hall four of the Douai students, and as he states in his diary, "commenced studies or established the new college there, a substitute for Douai." He chose Old Hall for this purpose because there was already existing there a Catholic school belonging to the vicars Apostolic, founded in 1749 at Standon Lordship in the same county and removed in 1769 to Old Hall, purchased by Bishop Talbot. A timely legacy of ten thousand pounds from John Sone, a Catholic, enabled Bishop Douglass to build a college, blessed by him on 29 September, 1799. A chapel and refectory were added in 1805 by his successor, Bishop Poynter, who succeeded Dr. Stapleton as president in 1801. The college prospered, particularly under the rule of Thomas Griffiths (1818-34), afterwards Vicar Apostolic of London. He built a larger chapel, designed in the Gothic style by Augustus Welby Pugin and remarkable for the beautiful rood-screen, but he did not live to see the opening of it in 1853, when it was consecrated by Cardinal Wiseman, whose attempts to place the college under the direction of the Oblates of St. Charles led to serious troubles. Connected to these was the appointment of Dr. Herbert Vaughan (Cardinal Archbishop of Westminster) as vice-president of the college (1855-61). After the death of Cardinal Wiseman, Archbishop Manning decided to remove the theological students to London, and from 1869 the college was conducted simply as a school for boys; but in 1905 Archbishop Bourne decided to send back the theological students. There is now accommodation for 250 students; the college grounds cover 400 acres. The chapel contains a relic of St. Edmund, and the museum many interesting relics of the English College, Douai, and of the penal days. Two ecclesiastical councils have been held at the college, the synod of the vicars Apostolic in 1803 and the Fourth Provincial Council of Westminster in 1873.
B. WARD, Hist. of St. Edmund's College, Old Hall (London, 1893); Idem, Historical Account of St. Edmund's College Chapel (London, 1903); DOYLE. A Brief Outline of the Hist. of Old Hall (London, 1891); Sermons Preached in St. Edmund's College Chapel on Various Occasions (London, 1904); BURTON, Catalogue of Early-printed Books in the Libraries at Old Hall (Ware, 1902); B. WARD, Menology of St. Edmund's College, Old Hall (London, 1909); W. WARD, Life and Times of St. Edmund's College, Old Hall (London, 1897); PURCELL, Life of Cardinal Manning (London, 1896); COX, Life of Cardinal Vaughan, (London, 1910); B. WARD, The Dawn of the Catholic Revival (London, 1909); The Edmundian (1893 —).
EDWIN BURTON
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The Old Testament
I. NAME
The word "testament", Hebrew berîth, Greek diatheke, primarily signifies the covenant which God entered into first with Abraham, then with the people of Israel. The Prophets had knowledge of a new covenant to which the one concluded on Mount Sinai should give away. Accordingly Christ at the Last Supper speaks of the blood of the new testament. The Apostle St. Paul declares himself (II Cor., iii, 6) a minister "of the new testament", and calls (iii, 14) the covenant entered into on Mount Sinai "the old testament". The Greek expression diatheke is employed in the Septuagint for the Hebrew "berîth". The later interpreters Aquila and Symmachus substituted for diatheke the more common syntheke, which probably agreed more with their literary taste. The Latin term is "f dus" and oftener testamentum", a word corresponding more exactly to the Greek.
As regards Christian times, the expression at an early period came to signify the whole of God's Revelation as exhibited in the history of Israelites, and because this old covenant was incorporated into the Canonical Books, it was but an easy step to make the term signify the Canonical Scriptures. Even the text referred to above (II Cor., iii, 14) points to that. So, the Scriptures are called "books of the Old Testament" by Melito of Sardis and Clement of Alexandria (ta palaia biblia; ta tes palaias diathekes biblia). It is not clear whether with these authors "Old Testament" and "Scriptures of the Old Testament" mean the same. Origen shows that in his time the transition was complete, although in his writing signs of the gradual fixing of the expression may be still traced. For he repeatedly speaks of the "so-called" Old Testament, when meaning the Scriptures. With the Western writers this use of term in the most ancient period cannot yet be proved. To the lawyer Tertullian the Sacred Books are, above all, documents and sources of argument, and he therefore frequently calls them "vetus and novum instrumentum". Cyprian once mentions the "scriptur veteres et nov ". Subsequently the Greek use of the term becomes established among the Latins as well, and through them it has been made common property of the Christian world. In this meaning, as signifying the Canonical Scriptures of the Old Testament, the expression "Old Testament" will be used in what follows.
II. HISTORY OF THE TEXT
The canon of the Old Testament, its manuscripts, editions and ancient versions are treated in the articles BIBLE; CANON OF THE HOLY SCRIPTURES; CODEX ALEXANDRINUS, etc.; HEBREW BIBLE; MASSORAH; MANUSCRIPTS OF THE BIBLE; VERSIONS OF THE BIBLE. Questions concerning the origin and contents of the single books are proposed and answered in articles on the respective books. This article is confined to the general introduction on the text of the parts of the Old Testament written in Hebrew; for the few books originally composed in Greek (Wisdom; II Machabees) and those of which the Semitic original has been lost (Judith; Tobias; Sirach, i.e. Ecclus.; I Machabees) call for no special treatment.
A. Text of the Manuscripts and Massoretes
The sure starting-point for a correct estimation of the text of the Old Testament is the evidence obtained from the manuscripts. In this connection, the first thing to observe is that however distant the oldest manuscripts are -- the earliest are of the ninth century A.D. -- from the time when the books were composed, there is a uniform and homogeneous tradition concerning the text. The fact is all the more striking, as the history of the New Testament is quite different. We have New Testament manuscripts written not much more than 300 years after the composition of the books, and in them we find numerous differences, though but few of them are important. The textual variants n the manuscripts of the Old Testament are limited to quite insignificant differences of vowels and more rarely of consonants. Even when we take into account the discrepancies between the Eastern, or Babylonian, and Western, or Palestinian schools, no essential differences are found. The proof for the agreement between the manuscripts was established by B. Kennicott after comparing more than 600 manuscripts ("Vetus Testamentum Hebraicum cum cariis lectionibus", Oxford, 1776, 1780). De Rossi has added considerably to this material ("Variæ lectiones veteris Testamenti", Parma, 1784-88). It is obvious that this striking uniformity cannot be due to chance; it is unique in the history of text-tradition, and all the more remarkable as the imperfect Hebrew system of writing could not but occasion many and various errors and slips. Besides many peculiarities in the method of writing show themselves uniformly everywhere. False readings are retained in the same manner, so that the text is clearly the result of artificial equalization.
The question now arises: How far back can we trace this care in handing down the text to posterity? Philo, many authorities on the Talmud, and alter Jewish rabbis and savants of the sixteenth and seventeenth century favoured the opinion that the Hebrew text, as it is now read in our manuscripts, was written down from the outset and bequeathed to us unadulterated. The works of Elias Levita, Morinus, Cappelus have shown this view to be untenable; and later investigations have established the history of the text in its essential features. The uniformity of the manuscripts is ultimately the outcome of the labours of the Massoretes, which were not concluded till after the writing of the oldest manuscripts. The work of the Massoretes chiefly consisted in the faithful preservation of the transmitted text. This they accomplished by maintaining accurate statistics on the entire state of the Sacred Books. Verses, words, letters were counted; lists were complied of like words and of forms of words with full and effective spelling, and possibilities of easy mistakes were catalogued. The invention of the signs for vowels and accents -- about the seventh century -- facilitated a faithful preservation of the text. Incorrect separation and connection of syllables and words was henceforth all but excluded.
Textual criticism was employed by the Massoretes very moderately, and even the little they did, shows that as mush as possible they left untouched all that had been handed down. If a reading proved untenable, they did not correct the text itself, but were satisfied with noting the proper reading on the margin as "Qerê" (read), in opposition to "Kethîbh" (written). Such corrections were of various kinds. They were first of all corrections of real mistakes, whether of letters or of entire words. A letter or a word in the text had, according to the note on the margin, either to be changed, or inserted, or omitted by the reader. Such were the so-called "Tiqqunê Sopherîm", corrections of the scribes. The second group of corrections consisted in changing an ambiguous word, -- of such eighteen are recorded in the Massorah. In the Talmud no mention has as yet been made of them. But its compilers were aware of the " Itturê Sopherîm", or erasures of the connecting Waw, which had been made in several places in opposition to the Septuagint and the Samaritan Versions. When later the Massoretes speak only of four or five instances, we must say with Ginsburg that these are merely recorded as typical. Cases are not rare when consideration for religious or moral feeling has led to the substitution of a more harmless euphemism for an ill-sounding word. The vowels of the expression to be read are attached to the written word of the text, whilst the consonants are noted on the margin. Well known is the ever-recurring "Qerê" Adonai instead of Jahvê; it seems to date back to the time before Christ, and probably even the first Greek interpreters were acquainted with it.
The fact that the Massoretes did not dare insert the changes described in the Sacred Text itself shows that the latter was already fixed. Other peculiarities point to the same reverence for tradition. We repeatedly find in the text a so-called inverted Nun (e.g., Num., x, 35-36). In Isaiah 9:6, there is a final Mêm within the word. A Waw is interrupted or letters are made bigger, whilst others are placed higher up -- the so-called suspended letters. Not a few of these oddities are already recorded in the Talmud, and therefore must be of great age. Letters with points are mentioned even in the "Mishna". The counting of the letters also probably belongs to the older period. Records serving for textual criticism are extant from the same time. In its essentials the work is completed with the post-Talmdic treatise "Sopher m". This treatise, which gives a careful introduction to the writing of the Sacred Text, is one of the most conclusive proofs of the scrupulosity with which at the time of its origin (not before the seventh century) the text was generally treated.
B. Older Witnesses
The condition of the text previous to the age of the Massoretes is guaranteed by the "Talmud" with its notes on text-criticism and its innumerable quotations, which are however, frequently drawn only from memory. Another help are the "Targums", or free Aramaic versions of the Sacred Books, composed from the last centuries B.C. to the fifth A.D. But the state of the text is chiefly evidenced by the Vulgate Version made by St. Jerome at the end of the fourth and the beginning of the fifth centuries. He followed the Hebrew original, and his occasional remarks on how a word was spelt or read enable us to arrive at a sure judgment on the text of the fourth century. As was to be expected form the statements of the Talmud, the consonant-text of the manuscripts tallies almost in every respect with the original of St. Jerome. There appear greater discrepancies in vocalization, which is not to be wondered at, for at that time the marking of vowels was not known. Thus the reading is necessarily often ambiguous, as the saint expressly states. His comment on Is., xxxviii, 11, shows that this statement is not only to be taken as learned note, but that thereby the interpretation might often be influenced practically. When St. Jerome occasionally speaks of vowels, he means the quiescent or vowel letters. Nevertheless, the opinion that in the fourth century the pronunciation was still fluctuating, would be erroneous. For the saint knew how, in a definite case, ambiguous word was to be vocalized; he appealed to the custom of the Jews standing in opposition to the interpretation of the Septuagint. A fixed pronunciation had already resulted from the practice, in vogue for centuries, of reading the Holy Writ publicly in the synagogue. There might be doubt in particular cases, but, on the whole, even the vowel-text was secured.
The letters in which the manuscripts of that time were written are the "square characters", as appears from St. Jerome's remarks. This writing distinguished the final forms of the well-known five letters (Prologus galeatus), and probably supposed the separation of words which, excepting a few places, is the same as in our Massoretic Text. Sometimes the Vulgate alone seems to have preserved the correct separation in opposition to the Massoretes and the Greek Version.
The loss of Origen's hexapla is very much to be regretted. This work in its first two columns would have handed down to us both the consonant-text and the vocalization. But only a few scattered remnants of the second are left. They show that the pronunciation, especially of the proper names, in the third century disagrees not infrequently with the one used later. The alphabet at the time of Origen was the same as that of a century and a half afterwards. As regards the consonants there is little change, and the text shows no essential transformation
We are led still further back by the Greek versions originating in the second century. The most valuable is Aqulia s, as it was based upon the Hebrew text, and rendered it to the letter, with the greatest fidelity, thus enabling us to draw reliable conclusions as to the condition of the original. The work is all the more valuable, as Aquila does not care about the Greek position of words and the peculiar Greek idiom. More over, he consciously differs from the Septuagint, taking the then official text for his norm. Being a disciple of Rabbi Aqiba he presumably maintains the views and principles of the Jewish scribes in the beginning of the second century. The two other versions of the same period are of less importance for the critic. Theodotion depends upon the Septuagint, and Symmachus allows himself greater liberty in the treatment of the text. Of the three versions only very small fragments have come down to us. The form of the text which we gather from them is almost the one transmitted by the Massoretes; the differences naturally became more numerous, but it remains the one recension we know of from our manuscripts. It must, therefore, be scribed at least to the beginning of the second century, and recent investigations in fact assign it to that period.
But that is not all. The perfect agreement of the manuscripts, even in their critical remarks and seemingly irrelevant and casual peculiarities, has led to the assumption that the present text not only represents a single recension, but that this recension is even built upon one archetype containing the very peculiarities that now strike us in the manuscripts. In favour of this hypothesis, which, since the time of Olshausen, has been defended and based upon a deeper argument especially by de Lagarde, evidence has been brought forward which seems overwhelming. Hence it is not surprising that, of late, the assertion was made that this view had long since become an admitted fact in the textual criticism of the Old Testament. Yet, however persuasive the argument appears at first sight its validity has been constantly impugned by authorities such as Kuenen, Strack, Buhl, König, and others distinguished by their knowledge of the subject. The present state of the Hebrew text is doubtless the outcome of systematic labour during the course of several centuries, but the question is whether the supposed archetype ever existed.
At the outset the very assumption that about A.D. 150 only a single copy was available for the preparation of the Bible text is so improbable as scarcely to deserve consideration. For even if during the insurrection of Bar-Cocheba a great number of Scripture rolls perished, there nevertheless existed enough of them in Egypt and Persia, so that there was no need to rely on one damaged copy. And how could this copy, the defective peculiarities of which could not have been overlooked, attain to such undisputed authority? This could have happened only if it had much greater weight than the others, for instance, for its being a temple scroll; this would imply further that there existed official texts and copies, and so the uniformity goes further back. On the supposition that it were but a private scroll, preserved merely by chance, it would be impossible to explain how the obvious mistakes were retained. Why, for instance, should all copies have a closed Qoph, or a letter casually made larger, or a final Mem within a word? Such improbabilities arise necessarily from the hypothesis of a single archetype. Is it not much more likely that the supposed mistakes are really not erroneous, but have some critical signification? For several of them a satisfactory explanation has already been given. Thus the inverted Nun points to the uncertainly of the respective passages: in Prov., xvi, 28, for instance, the small Nun, as Blau rightly conjectures, might owe its origin to a textual emendation suggested by the feeling prevalent later on. The larger letters served perhaps to mark the middle of a book. Possibly something similar may have given rise to the other peculiarities for which we cannot at present account. As long as there exists the possibility of a probable explanation, we should not make chance responsible for the condition of our text, though we do not deny that here and there chance has been at play. But the complete agreement was certainly brought about gradually. The older the witnesses, the more they differ, even though the recension remains the same. And yet it might have been expected, the more ancient they were the more uniform they should become.
Besides, if one codex had been the source of all the rest, it cannot be explained why trifling oddities were everywhere taken over faithfully, whilst the consonant-text was less cared for. If, again, in later times the differences were maintained by the Western and Eastern schools, it is clear that the supposed codex did not possess the necessarily decisive authority.
The present text on the contrary seems to have resulted from the critical labour of the scribes from the first century B.C. to the second century A.D. Considering the reading of the Bible in the synagogue and the statements of Josephus (Contra Apionem, I, viii) and of Plato (Eusebius, "Præp. Evang.", VIII, vi) on the treatment of the Scriptures, we may rightly suppose that greater changes of the text did not occur at that time. Even the word of Jesus in Matt., v, 18, about the jot and tittle not passing away, seem to point to a scrupulous care in the preservation of the very letter; and the unconditional authority of the Scripture presuppose a high opinion of the letter of Holy Writ.
How the work of the scribes was carried out in detail, we cannot ascertain. Some statements of Jewish tradition suggest that they were satisfied with superficial investigation and criticism, which however, is all that could have been expected at a time when serious textual criticism was not even thought of. When difficulties arose, it is said that the witnesses were counted and the question decided according to numerical majority. However simple and imperfect his method was, under the circumstances an objective account of the actual state of the question was much more valuable than a series of hypotheses the claims of which we could not now examine. Nor is there any reason for supposing, with some early Christian writers, conscious changes or falsifications of the text. But we are, perhaps, justified in holding that the disputes between the Jews and Christians about the text of the Scriptures were one of the reasons why the former hastened the work of unifying and fixing the text.
The manuscripts of that period probably showed little difference from those of the subsequent epoch. The consonant-text was written in a more ancient form of the square characters; the so-called final letters presumably came into use then. The Nash Papyrus (the Ten Commandments) would give some information if it were only certain that it really belongs to the first century. The question cannot be decided, as our knowledge of Hebrew writing from the first to the third century is quite imperfect. The papyrus is written in well-developed square characters, exhibits division of words throughout., and always uses the "final letters". As in the Talmud, the memory of the relatively late distinction of the double forms of the five letters is still alive, their application in Holy Writ cannot be dated back too far. Even the Massorah contains a number of phrases having final letters which are divided differently in the text and on the margin, and must, therefore, belong to a period when the distinction was not as yet in use. From the Nabat n and Palmyrian inscriptions we learn that at the time of Christ the distinction already existed, but it does not follow that the same usage prevailed in the land west of Jordan and, in particular, in the Sacred Books. The Palmyrian inscriptions of the first to the third century apply the final form of only one letter, viz., Nun, whilst the Nabat an go beyond the Hebrew and use, though not consistently, double forms also for Aleph and Hê. The time when the Jewish copyists began to distinguish the double forms must then remain an open question. Moreover, the term "final letters" does not seem very appropriate, considering the historical development. It is not the final forms then invented, but rather the others, that seem to be the product of a new writing. For, with the single exception ofMêm, the so-called final forms are those of the old characters as exhibited partly at least even in the oldest inscriptions, or at any rate in use in the Aramaic papyri of the fifth century B.C.
C. The Bible Text before Christ
As regards the preceding centuries, we are relatively well informed. In place of the missing manuscripts we have the ancient Greek Version of the Old Testament, the so- called Septuagint, or Alexandrian, Version. The Pentateuch was translated in the first half of the third century, but it cannot be determined in what order and at what intervals the other books followed. Yet in the case of the majority of the books the work was probably completed about the middle of the second century B.C. Of primary importance for us is the question of the state of the text at the time of the translation. As the version is not the work of one man -- not even the Pentateuch has only one translator -- nor the work of one period, but is extended over more than a hundred years, it cannot all be judged by the same criterion. The same holds good of its Hebrew original Some of the Old-Testament Scriptures and, at the time of the translation, existed for about a thousand years, whilst others had just been composed. Considering this historical development, we must, in judging the texts, not simply oppose the whole of the M. T. (Massoretic Text) on the one hand to the whole Septuagint on the other. Results of any practical value can be obtained only by a separate study of the different books of the Holy Scripture.
The oldest, the Pentateuch, presents considerable differences from the M.T. only in Exodus 36-40, and in Numbers. Greater divergences appear in Sam., Jer., Job, Prov., and Daniel. The M.T. of the Books of Samuel has suffered in many places. The Greek Version often serves to correct it, though not always. In Jeremias text-tradition is very unsettled. In the Greek Version not less than 2700 words of the M. T., about an eighth part of the whole, are missing. Additions to the M. T. are inconsiderable. Some of the parts wanting in Septuagint may be later additions, whilst others belong to the original text. The transpositions of the Greek text seem to be secondary. Still the order of the M.T. is not unobjectionable either, and sometimes Septuagint is right in opposition to M.T. On the whole, the text of Septuagint seems to be preferable to the M.T. In Job the textual problem is quite similar. The Greek text is considerably shorter than the M.T. The Greek rendering of Proverbs diverges still more from the Hebrew. Lastly, the Greek Ecclesiasticius, a translation which we must consider to have been made by the author's grandson, is a altogether different from the Hebrew recension lately found. These facts prove that during the third-second century B.C. texts were circulated which manifest traces of careless treatment. But it must be remembered that translators, sometimes, may have treated the text more freely, and that even our Greek Version has not come down to us in its original form. It is hard to determine how far we may recognize the official text of the period in the present form of the Greek text. The legend of the solemn mission to Jerusalem and the deputation of the translators to Egypt cannot be treated as historical. On the other hand it is arbitrary to assume that the original of the Greek Version represents a corrupted text every time if differs from M.T. We have to distinguish various forms of the text, whether we call them recensions or not.
For a judgment on the Septuagint and its original, the knowledge of the Hebrew writing then in vogue is indispensable. In the case of the Minor Prophets attempts have been made by Vollers to discover the characters employed. The Books of Samuel have been investigated by Wellhausen and Driver; Jeremias by K hler; Ezechiel by Cornill; Job by Beer; Ecclesiasticus by Peters. Full certainty as to the characters of the Hebrew scrolls of the third-second century B.C. has not as yet been obtained. According to Jewish tradition, Esdras brought over the new (Assyrian) writing when returning from the Exile, in which script the Sacred Books were thereafter transcribed. A sudden change is improbable. It is not possible that the writing of the fourth century was quite similar to that of the Nash Papyrus or of the first-century inscriptions. The Aramaic writing of the fifth century shows an unmistakable tendency towards the latter forms, yet many letters are still closely related to the ancient alphabet: as Bêth, Caph, Mêm, Samech, Ayin, Tasade. How did this change take place? Did it pass through the Samaritan alphabet, which clearly betrays its connection with the Phoenician? We know the Samaritan letters only after the time of Christ. The oldest inscription belongs, perhaps, to the fourth century A.D.; another, that of Nablus, to the sixth. But this writing is undoubtedly decorative, displaying care and art, and offers, therefore, no sure basis for a decision. Still there was presumably a time in which the Sacred Scriptures were written in an ancient form of the Samaritan characters which are closely related with those of the Hasmon an coin inscription.
Others suggest the Palmyrian alphabet. Some letters, indeed, agree with the square characters; but Ghimel, Hê, Pê, Tsade, and Qôph differ so much that a direct relation is inadmissible. In short, considering the local nature of this artificial writing, it is hardly credible that it exerted a wider influence towards the west. The Hebrew square characters come nearer to the Nabataean, the sphere of which is more extended and is immediately adjacent to Palestine.
As the change of the alphabet probably took place step by step, we must reckon with transition writings, the form and relation of which can perhaps be approximately determined by comparison. The Greek Version offers excellent material; its very mistakes are an inestimable help to us. For the errors in reading or writing, occasioned, or already supposed, by the original, will often find their reason and explanation in the form of the characters. A group of letters repeatedly read erroneously is a clue as to the form of the alphabet of the original. For the well-known possibilities in the square writing of confusing Daleth with Rêsh, Yôdh with Waw, Bêth with Caph do not exist in the same way in the transition writings. The interchanging of Hê and Hêth, of Yôdh and Waw, so easy with the new characters, is scarcely conceivable with the old ones; and the mistaking of Bêth for Caph is altogether excluded. Aleph and Tau on the other hand can easily be mixed up. Now in Chronicles, in itself recent and translated into Greek long after the Pentateuch, Waw and Tau, Yôdh and Hê, Caph and Rêsh have been mistaken for each other. This can be accounted for only an older form of writing were employed. Hence we are compelled to suppose that the old alphabet, or a transition form like it, was in use up to the second or first century B.C. From Christ's words about the jot (Matt., v, 18) it has been concluded that Yôdh must have been regarded as the smallest letter; this holds good with the square characters. We know otherwise that, at the time of Christ, the new writing was all but developed; at least the inscriptions of the Benê Chezîr and of many ossuaries sufficiently testify to this. But in these inscriptions Zayin and Waw are as small as or even smaller the Yôdh.
In addition to the form of the characters, orthography is of importance. The unpointed consonant-text can be made essentially clearer by writing "plene", i.e., by using the so-called quiescent letters (matres lectionis). This means was often absent in the original of the Septuagint. In the text of the Minor Prophets Aleph seems not to have been written as a vowel-letter. Thus it came about that the translators and the M.T. diverge, according as they suppose the Aleph or not. If the vowel-letter was written, only one interpretation was possible. The same applies to the use of Waw and Yôdh. Their omission occasions mistakes on the one or other side. The liberty prevailing in this regard is expressly testified even for a much later period. But it is going too far to consider the omission of the vowel-letters as the rule commonly observed. The oldest inscriptions (Mesha, Siloah) and the hole history of Semitic writing prove that this practical device was known.
In particular cases the possibility of connecting or separating the letters differently must be considered as another source of divers interpretations. Whether the division of the words was expressed in the ancient manuscripts or not cannot be shown by direct testimonies. The Mesha and Siloah inscriptions and some of the oldest Aramaic and Phoenician divide the words by a dot. The later monuments do not abide by this usage, but mark the division here and there by a little interval. This custom is universal in the Aramaic papyri from the fifth century downwards. The Hebrew fragments make no exception, and the Syriac writing applies the word-division in the earliest manuscripts. Therefore the conjecture that word-division was used in the old scrolls is not to be rejected at the outset. Still the intervals must have been so small that wrong connections easily came about. Instances are not wanting, and both the Massorah and the Greek Version testify to that. Thus Gen., xlix, 19-20, is correctly divided in the Greek and in the Vulgate, whilst the M.T. erroneously carries the Mêm, that belongs to the end of verse 19, over to the following word "Asher". The passage, moreover, is poetical and a new stanza begins with verse 20. Hence in the archetype of our M.T. the stichic writing, known perhaps at an earlier period and used in the later manuscripts, was not applied.
The mistakes occurring in consequence of interchanging of letters, of wrong vocalization or connection, show how text-corruption originated, and thus suggest ways of repairing the damaged passages. Other slips which always occur in the handing down of manuscripts, such as haplography, dittography, insertion of glosses, transposition, even of entire columns, must also be taken into consideration whilst estimating the text of the Sacred Books. In books or passages of poetical nature, metre, alphabetical order of verses and stanzas, and their structure, supply a means of textual emendation, which ought nevertheless, to be sued with great prudence, especially where the manuscripts seem disarranged.
We must, however, beware of comparing the Septuagint as a unit with the Massorah. In textual criticism we must distinguish between the questions: What is the relation of the Greek Version of the Scriptures in general to the Hebrew? and, How far in a particular case may one text be corrected by the other? The Septuagint may on the whole differ considerably from the M.T., and yet often clear up an obscure passage in the Hebrew, while the reverse happens just a frequently. Apart from the Septuagint there is but little to assist us. The Samaritan Text throws light on the Pentateuch, at least up the fourth century, perhaps up the time before Esdras. Yet until the critical edition, announced a couple of years ago, appears it must remain an open question whether the Samaritan Text was not influenced by the Septuagint at a later period. Regarding shorter passages, the parallel texts allow of comparison. The deviations observed in them show that changes have taken place, which betray carelessness or intentional or accidental variations. Jewish tradition tells of a restoration of the Sacred Scriptures by Esdras. Underlying this narrative may be recollection of historical events that proved disastrous both to the political and religious life of the people of Israel and to its Sacred Books. The consequences do not everywhere manifest themselves as much as in the books of Samuel and Jeremias, for instance, but often enough are such that the application of all critical means is needed to come to a readable text. Sometimes in spite of all nothing can be done and the passage is irremediably disfigured. It will be impossible to make the M.T. agree entirely with the Septuagint until we are favoured by some unexpected discoveries. However, all these discrepancies do not alter the Sacred Texts to such a degree as to affect in any way the religious content of the Old Testament.
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Oldenburg
A grand duchy, one of the twenty-six federated states of the German Empire. It consists of three widely separated parts: the duchy of Oldenburg; the principality of Lübeck, situated between Holstein and Mecklenburg; and the principality of Birkenfeld, in Rhenish Prussia. The duchy is bounded by the North Sea, and by Hanover, It has an area of 2571 sq. miles and (1 Dec., 1905) 438,856 inhabitants. Oldenburg has 2134 sq. miles and 353,789 inhabitants; Lübeck, 217 sq. miles and 38,583 inhabitants; and Birkenfeld, 202 sq. miles and 46,484 inhabitants.
There were in 1905, in Oldenburg: Catholics, 86,865; Protestants, 264,805; other Christians, 1163; Jews, 956; in Lübeck: Catholics, 485; Protestants, 38,064; other Christians, 11; Jews, 23; in Birkenfeld: Catholics, 8717; Protestants, 37,047; other Christians, 177; Jews, 543. In the entire grand duchy: 96,067 Catholics, 399,916 Protestants, 1351 other Christians, 1522 Jews. The percentage of Catholics among the total population is now 21.9; in 1871 it was 22.4. The cause of this lies in the emigration of a part of the agricultural population to the industrial districts of the neighbouring provinces.
The capital is Oldenburg. In that part of the country facing the North Sea, the population is of Frisian descent; further inland it is Low Saxon, The chief rivers are the Weser and the Hunte. Of great importance to the country are the numerous canals. The chief industries are agriculture, cattle raising, horse breeding, peat-cutting, and fishing. The country's industrial establishments include brick factories, banquette manufacture, shipbuilding, metal and iron works, distilleries of alcohol from rye and potatoes. The most important articles of commerce are cattle, grain, lumber, etc.
The country takes its name from the castle of Oldenburg, erected about the middle of the twelfth century. The founder of the reigning house was Egilmar, who is first mentioned in a document dated 1088. His territory, of which the Duke of Saxony was the liege lord, was situated between the country of the Saxons and the Frisians. The wars with the latter lasted for several centuries, and it was not until 1234 that one of their tribes (the Stedingians) succumbed to the Oldenburg attacks in the battle of Altenesch. The Archbishop of Bremen was in these wars an ally of the counts of Oldenburg. When the famous Saxon duke, Henry the Lion, was forced to flee and the old Dukedom of Saxony was partitioned by Frederick Barbarossa in 1181, the counts of Oldenburg obtained the rights of princes of the Empire, but took little part in its development and progress. Of great importance later on was the marriage which Count Dietrich the Fortunate (died 1440), concluded with Heilwig of Schauenburg (Schaumburg). Two sons issued from this marriage, Christian and Gerhard the Valiant. Through the influence of his uncle, Duke Adolf VIII of Schleswig, Heilwig's eldest son, Christian, became King of Denmark in 1448, King of Norway in 1450, and King of Sweden in 1457. This last royal crown Christian lost again in 1471. He became, after the death of Duke Adolf, Duke of Schleswig and Count of Holstein. Christian became the ancestor of the House of Holstein-Oldenburg, branches of which are reigning to-day in Denmark, Greece, Norway, Russia, and Oldenburg.
The ancestral lands of Oldenburg were turned over by Christian in 1458 to his brother Gerhard the Valiant. The Emperor Charles V gave Oldenburg as a fief to Count Anton I in 1531. The main line became extinct with the death of Count Anton Günther (1603-67). After lengthy quarrels over the succession, Christian V of Denmark became ruler of Oldenburg in 1676. In 1773, however, the Danish King Christian VII surrendered Oldenburg to the Grand Duke Paul of Russia, in consideration of the latter's renunciation of the sovereignty of Schleswig-Holstein. Grand Duke Paul transferred the country, which was raised to a dukedom in 1777, to his cousin Frederick Augustus. The latter, who although a Protestant, was Prince-Bishop of Lübeck since 1750, added the territory of the former Catholic Bishopric of Lübeck to Oldenburg. Because William, the son of Frederick Augustus, was insane, Peter, first cousin of Frederick Augustus, succeeded the latter in the administration of the dukedom. The succeeding rulers of the country are descended from this Peter. When Napoleon in 1810 united the entire German North Sea districts with his empire, he decided to indemnify the Duke of Oldenburg for his loss by giving him other districts in Thuringia. But because the duke refused those districts,Napoleon punished him by taking possession of all Oldenburg in 1811 and by embodying it in the Departments of Wesermündung and Oberems. The battle of Leipzig in 1813 brought liberty to Oldenburg. Peter again grasped the reins of government. The resolutions of the Vienna Congress raised Oldenburg to the dignity of a grand duchy and enlarged it by adding to it a part of the French Department of the Saar, the old Wittelsbach Principality of Birkenfeld. After the establishment of the German Federation in 1815, Oldenburg became a member of it. In the war between Prussia and Austria in 1866 Oldenburg added its troops to the Prussian army of the Main; later on it joined the North German Federation and in 1871 the German Empire as an independent state. The reigning grand duke since 1900 is Frederick Augustus (born 16 Nov., 1852).
The larger part of the country was Christianized by the Bishop of Bremen, and especially through the efforts of St. Willebaldus, who was consecrated first Bishop of Bremen in 787. Until the introduction of the Lutheran confession in 1529 by Count Anton I, this district was united with the Archbishopric of Bremen. The reformation here destroyed almost all Catholic life. The southern parts of the duchy, which consist to-day of the administrative districts of Cloppenburg and Vechta, were outlying missions of the Osnabrück Diocese, attended from the monasteries of the Benedictines at Visbeck and Meppen, which had been established by Charlemagne. These parts, the pastoral care of which chiefly devolved on the Benedictine Abbey of Corvey, were subject to the Prince-Bishop of Münster from 1252 until 1803 under the name of "Niederstift" and, therefore, remained Catholic during the Reformation period. The spiritual jurisdiction over the Niederstift was exercised by the Bishop of Osnabrück and not by the Bishop of Münster. In 1688 the jurisdiction of Osnabrück was transferred to Münster. These districts were ceded to Oldenburg in the conference of the federal deputies in 1803. In the papal Bull "De salute animarum", 16 July, 1821, in regard to the establishment and limitation of the Prussian bishoprics, all Oldenburg was transferred to the Prussian bishopric of Münster; however, there were very few Catholics in the northern part of the country.
The principality of Lübeck is a part of the Vicariate Apostolic of the Northern Missions. The Principality of Birkenfeld belongs to the Bishopric of Trier. The plan of Grand Duke Paul to have a separate bishopric for Oldenburg failed on account of financial difficulties. The relations between Church and State were adjusted by the convention of 5 Jan., 1830. The Apostolic delegate to these deliberations was the Prince-Bishop of Ermland, Joseph of Hohenzollern. The supreme guidance of the Catholics of Oldenburg was entrusted to the substitute (Offizial) of the Bishop of Münster, who resided in Vechta. The resolutions of the convention became laws by order of the grand ducal cabinet of 5 April, 1831, under the title "Fundamentalstatut der katholischen Kirche in Oldenburg". Simultaneously there was published "Normativ zur Wahrung der landesherrlichen Majestätsrechte circa sacra" (Regulations for the maintenance of the ducal rights circa sacra), of which no notice had been given to the ecclesiastical authorities.
These regulations created "a commission for the defence of State rights against the Catholic Church", which exists to this day, and which is composed of two higher State officials, one of whom usually is a Catholic and the other a Protestant. The work of the commission includes all negotiations between the government and the Bishop of Münster, particularly those relating to the appointment of the Offizial, his assessors and his secretary as well as the two deacons; furthermore all negotiations between the government and the Offizial, such as those relating to the appointment of priests, the establishment of parishes and of ecclesiastical benefices. The commission furthermore must approve every sale or mortgage of church property. The regulations further decreed that all papal and episcopal edicts must be approved by the grand duke before their publication in Oldenburg, and that they shall not be valid without such an approval. On account of this one-sided unjust measure a long controversy arose between the government and the Bishop of Münster. The position of Offizial at Vechta was vacant from 1846 to 1853. In 1852 Oldenburg received a constitution. This led to an amelioration in the relations between Church and State, the ducal placet was abolished and every religious community or sect was permitted to conduct its affairs independently and without interference; church property was distinctly guaranteed. But as the approval of the government was required for the appointment of the clergy and clerical officials, the conflict continued.
The negotiations, begun in Dec., 1852, between the Bishop of Münster and the government, dragged along almost twenty years. During this conflict the bishop and the Offizial did not appoint any parish priests; only temporary pastors were placed in charge of the parishes in which vacancies occurred. In 1868 an agreement was reached according to which the bishops filled clerical vacancies after an understanding in each case with the Government, and they further agreed that the decrees of the Church should be communicated to the Government simultaneously with their publication. Several minor points in dispute were settled in 1872. The Catholics of Oldenburg were not affected by the severe trials of the Kulturkampf. Grand Duke Peter openly disapproved of the persecutions and of the severity with which the Church was treated in Prussia.
The Oldenburg part of the Diocese of Münster consists to-day of two deaconries, Cloppenburg and Vechta. The Deaconry of Cloppenburg numbers 38,678 Catholics, 6952 Protestants and 28 Hebrews; the 18 parishes of the Aemter Cloppenburg and Friesoythe also belong to it. The Deaconry of Vechta numbers 53,308 Catholics, 264,169 Protestants, 987 Jews; it includes the other 18 parishes of the country. The necessary funds for the payment of clerical expenses were partly taken from the income of several so-called commanderies in the Amt Friesoythe which formerly belonged to the Order of Malta. The State sequestrated these and other clerical possessions in the beginning of the nineteenth century, but agreed to turn over the annual income to the Catholic Church, which it has done to this day. Including these revenues the State pays annually about 22,000 Marks for the use of the Catholic Church. In 1910 the Church obtained the right of levying church-taxes. The State does not forbid the foundation of religious houses.
The Dominicans have a boarding college at Vechta, and the Franciscans a house in Mühlen, near Steinfeld. Of female congregations there are 7 houses belonging to the sisters of the third order of St. Francis; 4 houses of the Sisters of Charity; 7 houses of the Sisters of Our Lady; 1 house of the Poor Franciscan nuns Of the Sacred Hearts of Jesus and Mary; 1 house of the Grey Nuns of St. Elizabeth; in all there are 20 houses of female congregations. The sisters nurse the sick, or teach in their own schools. Until 1855 the Catholic schools were under church control.
The law of 1855 secularized the entire educational system including the secondary schools. The Catholic educational system and the Protestant system are each under a separate school board. The episcopal "Offizial" is president of the Catholic Church board which controls the Catholic "Gymnasium" at Vechta, the high school at Cloppenburg, the seminary for public school teachers at Vechta, and all Catholic public schools. On 4 Feb., 1910, a new educational law went into effect. It does away with the hitherto existing clerical superintendence of public schools. Only the religious instruction is supervised by the clergyman, who is a member of the school board. If there are more than twenty-five Catholic children in a community which has only a Lutheran school, a separate Catholic school must be established by the parish, should the parents request it.
The ancient Diocese of Oldenburg has no connexion with the country of Oldenburg, or with its principal city. The country of Oldenburg was never subject to the ecclesiastical jurisdiction of the Diocese of Oldenburg. The Bishopric of Oldenburg was founded by the German Emperor Otto I about 950, and comprised the present territory of Holstein, The small town of Oldenburg (also called Aldenburg in the Middle Ages), near the coast of the Baltic Sea, which is still in existence, was the ancient seat of the bishop. The Diocese of Oldenburg was suffragan to the Archdiocese of Bremen; during the great revolt of the Slavic peoples in 1066, it ceased to exist, but was re-established in 1149 as the See of St. Vicelin, a missionary among the Slavs. As early as 1163, the seat of the bishopric was transferred to Lübeck, the famous Hanse city, by the Saxon Duke Henry the Lion.
VON HALEM, Geschichte von Oldenburg (3 vols., Oldenburg, 1794-96); RUNDE, Oldenburger Chronik. (3rd ed,, Oldenburg, 1863); NIEMANN, Das oldenburgische Münsterland in seiner geschichtlichen Entwicklung (2 vols., Oldenburg, 1889-91); SCHAUENBURG, Hundert Jahre oldenburgischer Kirchengeschichte 1573-1667 (3 vols., Oldenburg, 1895-1900), Protestant; WILLOH, Geschichte der Kath. Pfarreien im Herzogtum Oldenburg (5 vols., Cologne, 1898-99); PLEITNER, Oldenburg im 19. Jahrhundert (2 vols,, Oldenburg, 1899-1900); IDEM, Oldenburgisches Quellenbuch (Oldenburg, 1903); SELLO, Alt-Oldenburg (Oldenburg, 1903).
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Olenus[[@Headword:Olenus]]

Olenus
A titular see and suffragan of Patras, in Achaia Quarta, one of the twelve primitive cities of Achaia, on the left bank of the Peirus near Dyme. It is mentioned as early as 280 B.C. Shortly after, its inhabitants retired to the villages of Peirai, Euryteiai, and Dyme. At the time of Strabo (VIII, vii, 4), who locates it forty stadia from Dyme and eighty from Patras, it was in ruins. It must have regained its population, for Honorius III in 1217 appointed its first bishop there. From the occupation of the Morea by the Franks, the Church of Olenus had been governed by the Archdeacon John, chaplain of Villehardouin.
The Latin Diocese of Olenus was substituted for the ancient Greek See of Elos, and covered the same territory. In the beginning the Latins formed two dioceses, that of Olenus and that of Andravilla, the residence of the princes of Morea (Fabre, "Le Liber censuum de Leglise romaine", Paris, 1905, II, 8); moreover it had only one bishop, that of Olenus, who usually lived at Andravilla or Andravida (Hopf, "Geschichte Griechenlands" in Allg. Encyclop., LXXXV, 235; Buchon, Recherches historiques, I, xxxix).
Eubel thinks the same in giving the long list of the Bishops of Olenus and Andravilla in "Hierarchia catholica mediiævi", I, 89, 393: II, 99; III, 280. The Greek See of Olenus was established (Gerland, "Neue Quellen zur Geschichte des lateinschen Erzbistums Patras", Leipzig, 1903, 104) shortly after 1340 with that of Kernitza, at the same time Patras had lost all its suffragans. This diocese is first found in a "Notitia Episcopatuum" of Constantinople after 1453 (Gelzer, "Ungedruckte . . . . Texte der Notitiæ episcopatuum", 634). To-day Olenus occupies the site of Tsukale=8Bka on the sea, about seven miles from Patras on the way from Olympia. Andravilla, the ancient residence of the bishops of Olenus, about 38 miles from Patras in the same direction, has 2700 inhabitants. The Church of St. Sophia, the ancient cathedral of the Latins, may be seen still, also the church of St. James, belonging to the Templars, in which were interred Geoffroy I, Geoffroy II, and Guillaume of Villehardouis, whose tombs have been restored.
Le Quien, Oriens christianus, III.
S. VAILHÉ 
Transcribed by William D. Neville

Olinda[[@Headword:Olinda]]

Olinda
Diocese in the north-east of Brazil, suffragan of San Salvador de Bahia. Erected into a vicariate Apostolic by Paul V (15 July, 1614), who annexed to it Prefecture Apostolic of São Luiz do Maranhão, Olinda was created a bishopric by Innocent XI on 22 November, 1676 (Constitution "Ad Sacram"). Its most distinguished prelate was Thomas of the Incarnation (1774-85), author of "Historia ecclesiæ Lusitaniæ" (Coimbra, 1759). From its original territory Leo XIII erected the Sees of Parahyba (1892) and Alag as (1900). It is now coextensive with the State of Pernambuco, lying between 7 and 10 40 S. latitude, and 34 35 and 42 10 W. longitude, having an area of 49,575 square miles. The maritime regions are low, fertile, and well settled: the hinterland forms a plateau 500 to 700 feet high, is arid, and sparsely populated. The episcopal city was originally Olinda , founded by Duarte Coelho Pereira in 1534. It was held by the Dutch from 1630 till 1654, who established, a few miles south, a new capital Moritzstadt, now known as Recife, or Pernambuco, an important seaport having a population of 190,000. The episcopal residence has been transferred thither, to the section called Bõa Vista. Pernambuco has a university, five hospitals (one in charge of the Sisters of Mercy), a college, and many churches, the first being dedicated to Nossa Senhora de Monte. A Benedictine abbey founded at Olinda in 1595, was re-established on 15 August, 1885, from Beuron in Hohenzollern, and is in personal union with the abbey founded at Parahyba in 1903. The present Bishop of Olinda, Mgr. Luiz Raymundo da Silva Britto (b. at São Bento do Peri, 24 Aug., 1840; ordained, 19 July, 1864; elected, 18 Feb., 1901), succeeded Mgr. Manuel dos Santos Pereira (b. 1827; consecrated, 1893). The diocese contains 81 parishes, 365 filial churches and chapels, 88 secular and 22 regular priests; the population is 1,178,000, all Catholics, except about 4000 Protestants.
Galanti, Historia do Brazil (São Paulo, 1896); Tollenare, Notas Dominicaes (Recife, 1906); Dias, O Brazil Actual (Rio de Janeiro, 1905).
A.A. MACERLEAN 
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Oliva[[@Headword:Oliva]]

Oliva
A suppressed Cistercian abbey near Danzig in Pomerania, founded with the assistance of the dukes of Pomerania some time between 1170-78. After the extinction of the dukes of Pomerania in 1295, Oliva became part of Poland. From 1309-1466 it was under the sovereignty of the Teutonic Order; from 1466-1772 it again formed part of Poland; from 1772-1807 it belonged to Prussia; from 1807-14 to the free city Danzig. In 1831 it was suppressed; the abbey church, a three-naved brick structure in the Romanesque and Gothic style, became the Catholic parish church of the town of Oliva; and nearly all the other buildings were torn down.
In 1224 and in 1234 the abbey was burnt down and its monks killed by the heathen Prussians; in 1350 it was destroyed by fire; in 1433 it was pillaged and partly torn down by the Hussites; in 1577 it was pillaged and almost entirely destroyed by the Protestantsoldiers of Danzig, in 1626 and in 1656 it was pillaged by the Swedes. The monks of Oliva have been powerful factors in the Christianization of north-eastern Germany. The dukes of Pomerania and the Teutonic Order liberally rewarded them with large tracts of land.
When Oliva came under the sovereignty of Poland in 1466, it refused to join the Polish province of Cistercians, because most of its monks were Germans. When about 1500 it asserted its exemptness from the jurisdiction of the bishop of Leslau, the Holy Seedecided in its favour. Its discipline suffered severely from 1538-1736, because by a degree of the Diet of Petricow only noblemen could be elected abbots, and especially because from 1557-1736 these abbots were appointed by the Polish kings. An impetus to reform was given by Abbot Edmund of Castiglione, who was sent as visitor. He joined Oliva to the Polish Province, and in 1580 drew up new statutes for the two provinces. But under the Prussian rule the king assumed the right of appointing the abbots and a new period of decline began which continued until the suppression.
Fontes Olivenses, ed. Hirsch in Script. rerum Prussicarum, I (Leipzig, 1861) and V (1874), and by Ketrzynski in Mon. Pol. Hist., VI (Krakow, 1893); Hirsch, Das Kloster Oliva (Danzig, 1850); Kretschmer, Geschischte und Beschreibung der Klöster in Pomerellen: Part I: Die Cistercienser Abtei Oliva (Danzig, 1847); Kemper, Die Inschriften des Klosters Oliva (Neustadt in Westpreussen, 1893).
MICHAEL OTT 
Transcribed by William D. Neville

Oliver Almond[[@Headword:Oliver Almond]]

Oliver Almond
Priest and writer, born in the diocese of Oxford. He is believed by Foley to have been the brother of the martyr, the Ven. John Almond; but Gillow has shown that this is probably a mistake. Oliver was educated at the English Colleges at Rome (1582-87) and Valladolid, and was a missionary in England. He presented the English College at Rome with a precious chalice. Some of his correspondence is preserved in the "Westminster Archives", and he is conjectured by Gillow to have been the writer of a work entitled, "The Uncasing of Heresies, or the Anatomie of Protestancie, written and composed by O.A." (Louvain?) 1623, 8vo.
FOLEY, Records S.J., VI., 153; GILLOW, Bibl. Dict. Eng. Cath., I, 27. Stonyhurst Mss. Collectanea, N. ii, 73.
J.H. POLLEN

Oliver Legipont[[@Headword:Oliver Legipont]]

Oliver Legipont
Benedictine, bibliographer, born at Soiron, Limburg, 2 Dec., 1698; died at Trier, 16 Jan., 1758. Having received his early education from the Franciscans at Verviers he proceeded for higher studies to Cologne, where he entered the abbey of Great St. Martin, received the priesthood on 22 May, 1723, and the degree of Licentiate in 1728, His life was practically a succession of journeys to the numerous libraries, which he was commissioned to examine and put in order. Though zealous in the sacred ministry, he had little opportunity of exercising it; nor did he devote much time to teaching, though he was instrumental in promoting the higher studies in his order by the erection of a Benedictine college in the University of Heidelberg. Most of his writings remain unedited, but among the printed works his edition of Magnoald Ziegelbauer's "Historia rei litterariæ ord. Sti. Benedicti" (1754-), "Monasticum Moguntiacum" (Prague, 1746), "Dissertationes philologico-bibliographicæ" (Nuremberg, 1747), "Itinerarium peregrinationis nobilis" (Augsburg, 1751; the same also in Spanish, Valencia, 1759) have lasting value.
Allg. Deutsch. Biog., XVIII. 123.
BENEDICT ZIMMERMAN 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Oliver Maillard[[@Headword:Oliver Maillard]]

Oliver Maillard
Celebrated preacher, b. at Juignac, (?), Brittany, about 1430; d. at Toulouse, 22 July, 1502. He took the Franciscan habit with the Observants, apparently in the province of Aquitaine. He was there the vicar Provincial of the Observants, when on 2 June, 1487, he was elected Vicar General of the Ultramontane Observants (i.e. those north of the Alps) at the general chapter of the Observants at Toulouse. After his first term of office (1487-90), he was twice re-elected (1493-6 and 1499-1502). Retiring from office at the General Chapter of 15 May, 1502, he went to Toulouse, where he died at the monastery of St. Mary of the Angela. As miracles soon occurred at his grave, the General Chapter of Barcelona in 1508 ordered that his remains should be translated to a chapel built specially for them, where for some time he enjoyed a certain amount of public veneration. He is specially celebrated as a forceful, popular preacher, who preached inspiriting and profitable Lenten sermons in both churches and public places. His manner and style were indeed often rather bluntly plebeian, but by no means so rough as the later classicists have proclaimed them to be. Of a fearless nature, he did not abstain from well-merited attacks upon the abuses of his time, and upon the crimes of those in high places (e.g. the cruelties of Louis XI). He also espoused the cause of Jeanne de Valois, the repudiated wife of the Duke of Orléans. On the other hand, Maillard, who was highly respected by all classes, confirmed Charles VIII in his plan of restoring Roussillon and Cerdagne to Aragon. Innocent VIII asked Maillard in 1488 to use his best endeavours with the French king for abolishing the Pragmatic Sanction: but in this task he was unsuccessful, like many others.
Of his works, nearly all of which are sermons, there is no complete collection; they appeared in detached fashion, many in various editions and in both French and Latin. The most important are: "Sermones de adventu, quadragesimales et dominicales" (3 vols., Paris, 1497-8, 1506, 1522, etc.: Lyons, 1498, etc.); "Sermones de adventu, quadragesimales, dominicales" and "De peccati stipendio et gratiae praemio" (Paris, 1498—, 1515, etc.; Lyons, 1503), delivered at Paris in 1498; "Quadragesimale", delivered at Bruges in 1501 (Paris, s.d.); printed with the author's notes and the edition of his "Sermon fait l'an 1500 . . . en la ville de Bruges" (2nd ed., Antwerp, s. d.); "Chanson piteuse . . . chantée à Toulouse 1502" (2nd ed., Paris, 1826); "Histoire de la passion. . .de nostre doulx sauveur" (Paris, 1493); "La conformité et correspondance tres dévote des. . .mystères de la messe à la passion. . .", (Paris, 1552), reprinted as a literary monument (Paris, 1828); "L'instruction et consolacion de la vie contemplative", (Paris, s.d.), containing various treatises; "La confession de Frère Oliver Maillard" (Paris, s.d. ; Paris, 1500), frequently edited.
SAMOUILLAN, Etude sur la chaire. . .francaise au XVe siecle, Oliver Maillard (Bordeaux, Toulouse, and Paris, 1891); BORDERIE, OEuvres francaises d'Oliv. M. : Sermones et poesies (Nantes, 1877); PIAGET in Annales du Midi, V (Toulouse, 1893), 315 sqq.: WADDING, Annales Ord. Frat. Minorum, XIV (Rome, 1735), 270; (2nd ed. Rome, 1806), 184; (3rd ed., 1906), 571; SBARALEA, Supplem. ad. Script. O. M. (Rome, 1806), 571; FERET, La faculte de theologie de Paris, epoque moderne, II, 213-33; CHEVALIER, Bio-bibl. (Paris, 1907), s. v.
MICHAEL BIHL 
Transcribed by Joseph P. Thomas

Olivetans[[@Headword:Olivetans]]

Olivetans
A branch of the white monks of the Benedictine Order, founded in 1319. It owed its origin to the ascetic fervour of Giovanni Tolomei (St. Bernard Ptolomei), a gentleman of Siena and professor of philosophy. He is said to have vowed himself to religion in gratitude for the recovery of his eyesight through the intercession of the Blessed Virgin. In fulfilment of this vow he left his home (1313) and went into the wilderness, to forsake the world and give himself to God. Two companions of his, Ambrogio Piccolomini and Patricio Patrici, Sienese senators, accompanied him. They settled on a bit of land belonging to Tolomei. It was a mountain top, exactly suited to the eremitical life. Here they devoted themselves to austerities. Apparently they were somewhat aggressive in their asceticism; for, six years later, they were accused of heresy and summoned to give an explanation of their innovations before John XXII at Avignon. The two disciples—Tolomei remained behind—obeyed the mandate and succeeded in gaining the good-will of the Holy Father, who, however, in order to bring them into line with other monks, bade them go to Guido di Pietromala, Bishop of Arezzo, and ask him to give them a Rule which had the approbation of the Church. The bishop remembered that once, in a vision or dream, Our Lady had put into his hands the Rule of St. Benedict and bade him give white habits to some persons who knelt before her. He did not doubt that these monks were the Sienese hermits commended to his care by the pope. Wherefore, he clothed the three of them with white habits and gave them the Benedictine Rule and placed them under the protection of the Blessed Virgin. Tolomei took the name of Bernard and their olive- clothed mountain hermitage was renamed "Monte Oliveto", in memory of Christ's agony and as a perpetual reminder to themselves of the life of sacrifice and expiatory penance they had undertaken.
Evidently, in what he did, the good bishop had before his mind the history of St. Romuald—there is even a repetition of the well- known "Vision of St. Romuald" in the story—and hoped, through the enthusiasm of Bernard and his monks, to witness another wide- spread monastic revival, like that which spread from the Hermitage of Camaldoli. He was not disappointed. Through the generosity of a merchant a monastery was erected at Siena; he himself built another at Arezzo; a third sprang up at Florence; and within a very few years there were establishments at Camprena, Volterra, San Geminiano, Eugubio, Foligno, and Rome. Before St. Bernard's death from the plague in 1348—he had quitted his monastery to devote himself to the care of those stricken with the disease and died a martyr of charity—the new congregation was already in great repute, as well for the number of its houses and monks as for the saintliness of its members and the rigour of its observance. Yet it never succeeded in planting itself successfully on the other side of the Alps.
St. Bernard Ptolomei's idea of monastic reform was that which had inspired every founder of an order or congregation since the days of St. Benedict—a return to the primitive life of solitude and austerity. Severe corporal mortifications were ordained by rule and inflicted in public. The usual ecclesiastical and conventual fasts were largely increased and the daily food was bread and water. The monks slept on a straw mattress without bed-coverings, and did not lie down after the midnight Office, but continued in prayer until Prime. They wore wooden sandals and habits of the coarsest stuff. They were also fanatical total abstainers; not only was St. Benedict's kindly concession of a hemina of wine rejected, but the vineyards were rooted up and the wine-presses and vessels destroyed. Attention has been called to this last particular, chiefly to contrast with it a provision of the later constitutions, in which the monks are told to keep the best wine for themselves and sell the inferior product ("meliora vina pro monachorum usu serventur, pejora vendantur") and, should they have to buy wine, to purchase only the better quality ("si vinum emendum erit, emetur illud quod melius erit"). Truly, relaxation was inevitable. It was never reasonable that the heroic austerities of St. Bernard and his companions should be made the rule, then and always, for every monk of the order. But the mandate concerning the quality of the wine chiefly aimed to remove any excuse for differential treatment of the monks in meat and drink. Where everything on the table was of exceptional quality, there could be no reason why anyone should be especially provided for. It was always the custom for each one to dilute the wine given him.
Though the foundation of the Olivetans was not professedly an introduction of constitutional reform among the Benedictines, it had that result. They were a new creation and hence, as we may see, up-to-date. They had a superior general, like the friars, and officials of the order distinct from those of the abbey. They set an example of adaptation to present needs by the frequent modification of their constitutions at the general chapters, and by the short term of office enjoyed by the superiors. In 1408 Gregory XIIgave them the extinct monastery of St. Justina at Padua, which they occupied until the institution there of the famous Benedictine reform. This great movement out of which the present Cassinese Congregation resulted, may, therefore, in a very literal sense, be described as having followed in the footsteps of the Olivetans. At the present date, the Order of Our Lady of Mount Olivet numbers only 10 monasteries and 122 brethren.
HELYOT, Hist. des ordres monast.; MIGNE, Dict. des ordres relig.; LANCELOTTO, Hist. Olivetanae; BONANNI, Catalog. ord. relig.; CUMMINS, The Olivetan Constitutions in Ampleforth Journal (Dec., 1896).
J.C. ALMOND 
Transcribed by Herman F. Holbrook 
O Saint Bernard, and all ye holy Monks and Hermits, pray for us.

Olivier de La Marche[[@Headword:Olivier de La Marche]]

Olivier de la Marche
Chronicler and poet, b. 1426, at the Chateau de la Marche, in Franche-Comté; d. at Brussels, 1501. He was knighted by Count de Charolais, later Charles the Bold (1465). Two years later Count de Charolais became ruler of Bergundy and Flanders, and made Oliver bailiff of Among (now a department of the Haute-Sane) and captain of his guards. Taken prisoner at the battle of Nancy, where the duke lost his life (1477), he regained his liberty by paying a ransom, and rejoined Marie, daughter of Duke Charles and heiress of Burgundy, who made him her maitre d'hôtel.
As a writer he is best known by his "Memoirs", which cover the years from 1435-92, first printed at Lyons in 1562. Another edition, by Beaued and d'Arbaumont, was made for the Société de l'Histoire de France (1883-88). The work is singular and important for a knowledge of the period. The author is sincere, but his style contains many Wallonne expressions and, as in his other writings, he introduces too many descriptions of fêtes and tournaments. Most of his works are in verse. Among those are: "Le Chevalier Délibéré", a poem which some think is his own biography, others that it is an allegorical life of Charles the Bold; "Le Parement et la Triomphe des Dames d'Honneur', a work in prose and verse, of which each of the twenty-six chapters is named from some articles of ladies' attire; and "La Source d'Honneur pour maintenir la corporelle élégance des Dames". Among his prose works are: "Traité et Avis de quelques gentilhommes sur les duels et gages de bataille", and "Traité de la Manière de célébrer la noble fête de la Toison d'or".
Stein, Oliver de la Marche (Brussels, 1888).
GEORGES BERTRIN 
Transcribed by William D. Neville

Olmutz[[@Headword:Olmutz]]

Olmütz
Olmütz, Archdiocese of (Olomucensis), in Moravia. It is probable that Christianity penetrated into Moravia as early as the fourth century, but the invasions of the Huns and Avars destroyed these beginnings. Towards the end of the eighth century the Northern Slavs immigrated into this region. Their leader, Rastislav, asked for Christian missionaries, not from the Franks, but from the Greek emperor, Michael III, who sent the brothers Cyril and Methodius, born in Thessalonica but speaking the Slavic tongue and educated in Constantinople. Cyril, known as "the Philosopher", had been a missionary among the Chazars, and had discovered near the Inkermann the body of Clement I, whose transfer to Rome through Bulgaria and Pannonia is marked to this day by three Moravian and eighteen Bohemian churches dedicated to St. Clement. The preaching of the missionary brothers was successful. Cyril invented the Glagolitic alphabet and translated the Bible into Slavic. What is to-day called "Cyrillic" (Glagolitic) script owes its origin to his pupil Clement, Bishop of Welica. German ecclesiastics became jealous of the success of the two Slavic apostles and accused them at Rome, but Adrian II gave them permission to use the Slavic language for religious services. Cyril died in a Roman monastery, while Methodius became Archbishop of Pannonia and Moravia. Despite his high ecclesiastical dignity he was insulted at a Synod of Salzburg and kept a prisoner for two and a half years. He laboured faithfully and successfully in Moravia under the reign of Swatopluk, justified himself repeatedly when accused before John VIII, and died 6 April, 885, at Velehrad on the March.
The Moravian kingdom soon (906) fell before the onslaught of the Hungarians, and the name Moravia for a long time disappears from history. In the report sent by Pilgrim of Passau to Benedict VIII, it is mentioned as part of the Diocese of Passau. When in 973 the See of Prague was established, it included Moravia, Silesia (with Cracow), and the Lausitz. In 1048 Duke Bretislav Achilles founded the first Moravian monastery, Raigern. The medieval concept of a kingdom called for several episcopal sees under a metropolitan. Therefore, when Bretislav's successor, Vratislav II, coveted the royal crown, he created the necessary conditions, and in 1063 Olmütz became a bishopric. The emperor gained a new vassal, and the Archbishop of Mainz another suffragan. The Bishop of Prague, as an indemnity for the loss of tithes in Moravia, received twelve fiefs in Bohemia, and annually the sum of one hundred marks silver from the ducal treasury. The first Moravian bishop was John I (1063-85), a monk of Brevnow. At the same time the Cathedral of Sts. Peter and Paul received a chapter with a dean as its head. John had to suffer a great deal from Bishop Jaromir (Gebhard) of Prague, the unpriestly brother of Duke Vratislav. Jaromir personally attacked and maltreated Bishop John in the latter's episcopal palace. Alexander II thereupon sent a legate Rudolphus, who convoked a synod at Prague which Jaromir ignored. For this insubordination he was deposed. Gregory VII summoned both bishops to Rome. At the Easter Synod of 1074 Jaromir expressed his regret for maltreating John, but declined to give up the fief of Bodovin, whereupon the pope asked Vratislav to expel Jaromir, by force if necessary.
Among the bishops of Olmütz, during the later Middle Ages the following are prominent: Heinrich (called Zdik after his birthplace) transferred his see to the church of St. Wenceslaus, which had been twenty-four years in construction, and at Easter, 1138, took the Premonstratensian habit in the church of the Holy Sepulchre at Jerusalem. Bishop Kaiim, in 1193, while ordaining priests and deacons at Prague, forgot the imposition of hands. His successor, Engelbert, corrected this omission two years later; but the Cardinal-Deacon Petrus declared the ordination null and void, and caused it to be repeated in its entirety in 1197. When the legate attempted to enforce a strict observance of the laws relating to celibacy, he was expelled from the country; the laws of the Church, however, were henceforth more strictly observed. During the time that Moravia was joined to Bohemia, the Duke of Bohemia appointed the Bishop of Olmütz. In 1182 Moravia became independent, and thereafter the margraves of Moravia exercised the right of appointment. Premysl Ottokar I, in 1207, granted to the Church of Olmütz freedom from taxes and to the chapter the right of electing the bishop. Innocent III confirmed this grant. After the death of Ottokar II, Rudolph of Hapsburg appointed Bishop Bruno regent in Moravia. Charles IV, in 1343, made Prague the metropolitan see for Leitomischl and Olmütz. The bishopric, as a vassal principality of the Bohemian crown, was the peer of the margravate of Moravia, and from 1365 its prince-bishop was Count of the Bohemian Chapel, i.e. first court chaplain who was to accompany the monarch on his frequent travels. In 1380 the cathedral and the residence of the prince-bishop were both destroyed by fire. During this period the following orders were established: the Premonstratensians (Hradisch, Klosterbrück); Cistercians (Velehrad); the Franciscans and the Dominicans during the lives of their founders; the Teutonic Knights. On the other hand there arose the sects of the Albigenses, Flagellants, Waldensians (Apostolic Brethren, Brethren of the Holy Ghost), Hussites (Bohemian Brethren, Grubenheimer, Picardians). Thus it happened that Protestantism found a well-prepared field. Lutheranism was preached by Speratus at Iglau; Hubmaier and Huter were Baptists. Exiled from Switzerland and Germany, the Anabaptists came in droves into Moravia; Lœlius Socinus, on his homeward journey from Poland to Turin, successfully sowed the seed of Socinianism. Bishop Dubravsky (Dubravius), famous as an author and historian, encouraged the disheartened Catholics (1553). The thirty-three volumes of his history of Bohemia, his five books on fish-raising (piscatology), and the work entitled "Ueber das heilige Messopfer" justify his reputation.
The Reform movement was finally arrested by the Jesuits. Three of them reached Olmütz in 1566 and rapidly acquired influence and power. Bishop Prusinovsky granted them a convent and turned over to them the schools as well as the projected university. At a synod strict orders and regulations were adopted. His fourth successor, Pavlovsky, accomplished wonders in carrying out the decrees of the Council of Trent. Rudolph II conferred upon him the title of duke and prince and made him a member of the royal chapel. The canons whom he gathered at Olmütz were distinguished for learning and virtue. The most important bishop of this see during the Reformation period was Cardinal Franz Dietrichstein (d. 1636), son of Adam, major-domo of the imperial household. He governed the see for thirty-seven years, and accomplished extraordinary things both as statesman and ecclesiastic. His work, of course, met with considerable opposition. He was imprisoned at Brünn, and the see of Olmütz was abolished. Johannes Sarkander, parish priest of Holleschau, became a martyr for the secrecy of the confessional at Olmütz, 17 March, 1620, and in 1860 he was canonized. Better days soon appeared. The title of prince was conferred on both the cardinal and his brother, whose descendants were to inherit the title. Amos Comenius (Komenzky), the last "senior" of the Bohemian Brethren, fled to Poland. Pre-eminent as a pedagogue his influence was felt later on in the intellectual life of his country. Dietrichstein was succeeded by Archduke Leopold Wilhelm, son of Ferdinand II, and by Charles Joseph, son of Ferdinand III. In 1663 Charles Joseph was elected Bishop of Breslau and Olmütz, with a dispensation from Alexander VII, as he was scarcely fourteen years of age; but died the following year. In 1693 Charles, son of Duke Charles of Lorraine, at the age of twenty-three, became sub-deacon and exercised the administrative power in temporal affairs; four years later he obtained the spiritual administration. The dissolution of the Society of Jesus in 1773 affected three hundred and sixty-eight professors in nine colleges of Moravia. In the same year Clement XIV withdrew from the chapter the right of electing its bishop; it was restored, however, by Pius VI.
Maria Theresa, in 1777, raised Olmütz to the dignity of an archbishopric, and subordinated to it the newly-founded See of Brünn. The archdiocese was divided into eight archpresbyterates and fifty-two deaneries. When the toleration edict of Joseph II appeared in 1781, whole districts forsook the Church. The inhabitants since the Counter-Reformation had been Protestants in secret. The emperor therefore ordered those desirous of renouncing the Catholic belief to make known in person their intention to the Commission on Religion. When Emperor Joseph began the dissolution of the monasteries, there were in Moravia and Silesia two thousand monks in eighty-three houses. From the sale of this ecclesiastical property, the so-called "Religion Fund", many parishes were established, three in Olmütz alone. In the rural parts the parishes were not to be more than four miles apart. The parish priests received a stipend of four hundred florins, a local chaplain three hundred florins, and an assistant two hundred florins. The third archbishop of Olmütz was Archduke Rudolph, brother of Emperor Francis. Cardinal Maximilian Joseph, Freiherr von Somerau-Beckh, had, in 1848, as adviser and assistant, the brilliant chancellor Kutschker. On 2 December of the same year, in the throne room of the prince-archbishop's residence, Francis Joseph assumed the imperial sceptre. While the Austrian Parliament sat at Kremsier, Olmütz was the political capital of Austria. Eighty years old, Somerau-Beckh attended the great assembly of bishops in Vienna in 1849. Here he proposed by legal enactment to abolish the rule requiring every member of the Olmütz chapter to be of noble birth, because this rule was contrary to the spirit of Christianity and the laws of the Church, and an injustice to the untitled clergy of the diocese. The Olmütz chapter for a long time opposed this proposition both at Rome and at the imperial court, but without success. The two last prince-bishops have also been commoners. Cardinal Fürstenberg rebuilt in splendid Gothic style the cathedral with its three towers, carefully preserving the individuality of the old church. The Concordat of Vienna (1448) provided that if any high dignitary of the Church resigned or died while in Rome, the pope should have the right to fill the vacancy thus caused. This he did, when Archbishop Theodor Kohn resigned his office in Rome on account of his great age, and the Bishop of Brünn, Francis Sal. Bauer was appointed archbishop.
At the present (1910) Moravia has two and one half million inhabitants of whom over ninety-five percent are Catholics, less than three per cent Protestants, and nearly two per cent Hebrews. In the Archdiocese of Olmütz there are 1,785,000 Catholics; 1,507 priests; 220 male and 1,547 female inmates of religious houses. The episcopal city has a population of 22,000.
Wolny, Topographie Mährens (2 vols., Brünn, 1836-42); Kirchl. Topographie Mährens (9 vols., Brünn, 1855-63), index, 1866; Dudik, Geschichte Mährens (until 1358) in 12 vols. (Brünn, 1860-88); Müller, Geschichte der kön, Hauptstadt Olmütz (Vienna, 1882); Tittel, Historia archidiœcesis Olomucensis ejusque Prœsulum (Olmütz, 1889), MSS.; d'Elvert, Zur Geschichte des Erzbistums Olmütz (Brünn, 1895), bibliography, pp. 305-12.
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Olympe-Philippe Gerbet
A French bishop and writer; b. at Poligny (Jura), 1798; d. at Perpignan (Pyrénées Orientales), 1864. He studied at the Académie and the Grand-Séminaire of Besançon, also at St-Sulpice and the Sorbonne. Ordained priest in 1822, he joined Lamennais at "La Chesnaie" (1825) after a few years spent with Salinis at the Lycée Henri IV. Although an enthusiastic admirer of Lamennais he nevertheless accepted the papal Encyclical "Mirari vos" of 15 Aug., 1832, and the "Singulari nos" of 13 July, 1834, which condemned the traditionalism of Lamennais; and, after fruitless efforts to convert the master, he withdrew to the "Collège de Juilly" (1836). The years 1839-49 he spent in Rome, gathering data for his "Esquisse de Rome Chrétienne". Recalled by Monseigneur Sibour, he became successively professor of sacred eloquence at the Sorbonne, Vicar-General of Amiens, and Bishop of Perpignan (1854). His episcopate was marked by the holding of a synod (1865), the reorganization of clerical studies, various religious foundations, and, above all, by the famous pastoral instruction of 1860 sur diverses erreurs du temps présent, which served as a model for the Syllabus of Pius IX. Gerbet has been called the Fénelon of the nineteenth century. Besides many articles in "Le Mémorial catholique", "L'Avenir", "L'Université catholique", and some philosophical writings ("Des doctrines philosophiques sur la certitude", Paris, 1826; "Summaire des connaissances humaines", Paris, 1829; "Coup d'oeil sur la controverse chrétienne", Paris, 1831; "Précis d'histoire de la philosophie", Paris, 1834; under the names of Salinis and Scorbiac), all more or less tinctured with Lamennais's errors, he wrote the following: "Considérations sur le dogme générateur de la piété chrétienne" (Paris, 1829); "Vues sur la Pénitence" (Paris, 1836) — these two works are often published together; "Esquisse de Rome Chrétienne" (Paris, 1843), previously mentioned. In the two former books Gerbet views the dogmas of the Eucharist and Penance as admirably fitted to develop the affections — nourrir le coeur de sentiments — just as he uses the réalités visibles of Rome as symbols of her essence spirituelle. Sainte-Beuve (Causeries de lundi, VI, 316) says that certain passages of Gerbet's writings "are among the most beautiful and suave pages that ever honoured religious literature". Gerbet's "Mandements et instructions pastorales" were published at Paris in 1876.
J.F. SOLLIER 
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Olympus
A titular see of Lycia in Asia Minor. It was one of the chief cities of the "Corpus Lyciacum", and was captured from the pirate, Zenicetas, by Servilius Isauricus who transported to Rome the statues and treasure he had stolen. Its ruins (a theatre, temple, and porticoes) are located south of the vilayet of Koniah, at Delik-Tash (Pierced Stone), so-called because of a large rock forming a natural arch. The town was built near Mount Olympus or Phoenicus, which gave forth constant fiery eruptions throughout antiquity; the ancients called it Chimaera and depicted it as a monster which had been vanquished by Bellerophon. Several ancient authors knew that this was only a natural phenomenon. (The Turks call it Yanar Tash -- Burning Stone.) Several "Notitiae Episcopatuum" mention Olympus among the suffragan sees of Myra until the thirteenth century. Only four bishops are known, one of whom was St. Methodius (q. v.).
LEAKE, Asia Minor (London, 1824), 189; FELLOWS, Lycia (London, 1847), 212 sq.; SPRATT AND FORBES, Travels in Lycia, I (London, 1846), 192; SMITH, Dict. Greek and Rom. Geog., s.v.; LE QUIEN, Oriens Christ., I, 975.
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Ye are come unto Mount Sion, and unto the city of the living God.
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Ombus
Titular see and suffragan of Ptolemais in Thebais Secunda. The city is located by Ptolemy (IV, v, 32) in the nomos of Thebes. It is mentioned by the "Itinerarium Antonini" (165); Juvenal (XV, 35); the "Notitia dignitatum"; Hierocles (Synecdemus) etc. As late as the Ptolemaic epoch it was only a small garrison town built on a high plateau to protect the lower course of the Nile. It became afterwards the capital of the nomos Ombitos, then of the southern province of Egypt instead of Elephantine (see in "Ptolemæi Geographia", ed. Müller, I, 725, note 4, the epigraphic texts relating to this nome). Ombus was situated 30 miles north of Syene. Its history is unknown. Le Quien ("Oriens christ.", II, 613) mentions two of its bishops: Silvanus and Verres, contemporaries of the patriarch Theophilus. Another is noted in an inscription of the seventh century (Lefebvre, "Recueil des inscriptions grecques chrétiennes d'Egypte", Cairo, 1907, n. 561). The city was discovered in the ruins of Kom Ombo. A temple of the Ptolemaic epoch could be seen there but it was destroyed in 1893; it had replaced a sanctuary of the epoch of Thothmes III.
Smith, Dictionary of Greek and Roman Geography, II, 491; Hamilton, Ægyptiaca, 34; Champollion, L'Egypte sous les Pharaons, II, 167-69; Amélineau, La géographie de l'Egypte à l'epoque copte (Paris, 1893), 287.
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Omission
(Latin omittere, to lay aside, to pass away).
"Omission" is here taken to be the failure to do something one can and ought to do. If this happens advertently and freely a sin is committed. Moralists took pains formerly to show that the inaction implied in an omission was quite compatible with a breach of the moral law, for it is not merely because a person here and now does nothing that he offends, but because he neglects to act under circumstances in which he can and ought to act. The degree of guilt incurred by an omission is measured like that attaching to sins of commission, by the dignity of the virtue and the magnitude of the precept to which the omission is opposed as well as the amount of deliberation. In general, according to St. Thomas, the sin of omission consisting as it does in a leaving out of good is less grievous than a sin of commission which involves a positive taking up with evil. There are, of course, cases in which on account of the special subject matter and circumstances it may happen that an omission is more heinous. It may be asked at what time one incurs the guilt of a sin of omission in case he fails to do something which he is unable to do, by reason of a cause for which he is entirely responsible. For instance, if a person fails to perform a duty in the morning as a result of becoming inebriated the previous night. The guilt is not incurred at the time the duty should be performed because while intoxicated he is incapable of moral guilt. The answer seems to be that he becomes responsible for the omission when having sufficiently foreseen that his neglect will follow upon his intoxication he does nevertheless surrender himself to his craving for liquor.
RICKABY, Aquinas Ethicus (London, 1896); BOUQUILLON, Theologia moralis fundamentalis (Bruges, 1903); St. Thomas Aquinas, Summa Theologica (Turin, 1885).
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Omnipotence
(Latin omnipotentia, from omnia and potens, able to do all things).
Omnipotence is the power of God to effect whatever is not intrinsically impossible. These last words of the definition do not imply any imperfection, since a power that extends to every possibility must be perfect. The universality of the object of the Divine power is not merely relative but absolute, so that the true nature of omnipotence is not clearly expressed by saying that God can do all things that are possible to Him; it requires the further statement that all things are possible to God. The intrinsically impossible is the self-contradictory, and its mutually exclusive elements could result only in nothingness. "Hence," says Thomas (Summa I, Q. xxv, a. 3), "it is more exact to say that the intrinsically impossible is incapable of production, than to say that God cannot produce it." To include the contradictory within the range of omnipotence, as does the Calvinist Vorstius, is to acknowledge the absurd as an object of the Divine intellect, and nothingness as an object of the Divine will and power. "God can do all things the accomplishment of which is a manifestation of power," says Hugh of St. Victor, "and He is almighty because He cannot be powerless" (De sacram., I, ii, 22).
As intrinsically impossible must be classed:
1. Any action on the part of God which would be out of harmony with His nature and attributes;
2. Any action that would simultaneously connote mutually repellent elements, e.g. a square circle, an infinite creature, etc.
(1) Actions out of harmony with God's nature and attributes
(a) It is impossible for God to sin
Man's power of preferring evil to good is a sign not of strength, but of infirmity, since it involves the liability to be overcome by unworthy motives; not the exercise but the restraint of that power adds to the freedom and vigour of the will. "To sin," says St. Thomas, "is to be capable of failure in one's actions, which is incompatible with omnipotence" (Summa, I, Q, xxv, a. 3).
(b) The decrees of God cannot be reversed
From eternity the production of creatures, their successive changes, and the manner in which these would occur were determined by God's free will. If these decrees were not irrevocable, it would follow either that God's wisdom was variable or that His decisions sprang from caprice. Hence theologians distinguish between the absolute and the ordinary, or regulated, power of God (potentia absoluta; potentia ordinaria). The absolute power of God extends to all that is not intrinsically impossible, while the ordinary power is regulated by the Divine decrees. Thus by His absolute power God could preserve man from death; but in the present order this is impossible, since He has decreed otherwise.
(c) The creation of an absolutely best creature or of an absolutely greatest number if creatures is impossible, because the Divine power s inexhaustible
It is sometimes objected that this aspect of omnipotence involves the contradiction that God cannot do all that He can do; but the argument is sophistical; it is no contradiction to assert that God can realize whatever is possible, but that no number of actualized possibilities exhausts His power.
(2) Mutually exclusive elements
Another class of intrinsic impossibilities includes all that would simultaneously connote mutually repellent elements, e.g. a square circle, an infinite creature, etc. God cannot effect the non-existence of actual events of the past, for it contradictory that the same thing that has happened should also not have happened.
Omnipotence is perfect power, free from all mere potentiality. Hence, although God does not bring into external being all that He is able to accomplish, His power must not be understood as passing through successive stages before its effect is accomplished. The activity of God is simple and eternal, without evolution or change. The transition from possibility to actuality or from act to potentiality, occurs only in creatures. When it is said that God can or could do a thing, the terms are not to be understood in the sense in which they are applied to created causes, but as conveying the idea of a Being possessed of infinite unchangeable power, the range of Whose activity is limited only by His sovereign Will. "Power," says St. Thomas, "is not attributed to God as a thing really different from His Knowledge and Will, but as something expressed by a different concept, since power means that which executes the command of the will and the advice of the intellect. These three (viz., intellect, will, power), coincide with one another in God" (Summa, I, Q. xxv, a. 1, ad 4). Omnipotence is all-sufficient power. The adaptation of means to ends in the universe does not argue, as J.S. Mill would have it, that the power of the designer is limited, but only that God has willed to manifest His glory by a world so constituted rather than by another. Indeed the production of secondary causes, capable of accomplishing certain effects, requires greater power than the direct accomplishment of these same effects. On the other hand even though no creature existed, God'spower not be barren, for creatures are not an end to God.
The omnipotence of God is a dogma of Catholic faith, contained in all the creeds and defined by various councils (cf. Denziger-Bannwart. "Enchiridion", 428, 1790). In the Old Testament there are more than seventy passages I which God is called Shaddai, i.e. omnipotent. The Scriptures represent this attribute as infinite power (Job, xlii, 2; Mark, x, 27; Luke, 1, 37); Matt., xix, 26, etc.) which God alone possesses (Tob., xiii, 4; Ecclus. I, 8; etc.). The Greek and Latin Fathers unanimously teach the doctrine of Divine omnipotence. Origen testifies to this belief when he infers the amplitude of Divine providence from God's omnipotence: "Just as we hold that God is incorporeal and omnipotent and invisible, so likewise do we confess as a certain and immovable dogma that His providence extends to all things" (Genesis, Hom. 3). St. Augustine defends omnipotence against the Manichaeans, who taught that God is unable to overcome evil (Haeres, xlvi and Enchir., c. 100); and he speaks of this dogma as a truth recognized even by pagans, and which no reasonable person can question (Serm. 240, de temp., c. ii). Reason itself proves the omnipotence of God. "Since every agent produces an effect similar to itself," says St. Thomas (Summa, I, Q. xxv, a. 3), "to every active power there must correspond as proper object, a category of possibilities proportioned to the cause possessing that power, e.g. the power of heating has for its proper object that which can be heated. Now Divine Being, which is the basis of Divine power, is infinite, not being limited to any category of being but containing within itself the perfection of all being. Consequently all that can be considered as being is contained among the absolute possibilities with respect to which God is omnipotent." (See CREATION; GOD; INFINITE;MIRACLES.)
The question of omnipotence is discussed by philosophers in works on natural theology and by theologians in the treatise on One God (De Deo Uno). Se especially ST. THOMAS, Summa, I, Q. xxv; IDEM, Contra Gentes, II, vii sq.; SUAREZ, De Deo, III, ix; HURTER, Compendium theologiae dogmaticae, II (Innsbruck, 1885), 79 sq.; POHLE, Lehrbuch der Dogmatik, I (Paderborn, 1908), 143. sq.
J.A. MCHUGH 
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Onias
(’Onías).
Name of several Jewish pontiffs of the third and second centuries before Christ.
Onias I
Son and successor of the high-priest Jaddua, who, according to Josephus (Antiq., XI, viii, 7) received Alexander the Great in Jerusalem. Succeeding his father soon after the death of Alexander (Josephus, ibid.), he held office for twenty-three years (323-300 B. C.). In I Mach., xii, 7, he is said to have received a friendly letter from Arius, ruler of the Spartans. The letter is mentioned by Josephus (Antiq., XII, iv, 10), who gives its contents with certain modifications of the form in Machabees (xii, 20-23). During Onias's pontificate Palestine was the scene of continual conflicts between the forces of Egypt and Syria, who several times alternated as masters of the country. During this period also, and because of unsettled conditions at home, many Jews left Palestine for the newly founded city of Alexandria.
Onias II
Son of Simon the Just. He is not mentioned in the Bible, but Josephus says (Antiq., XII, iv, 1-6) that, though a high-priest, he was a man "of little soul and a great lover of money." He refused to pay the customary tribute of twenty talents of silver to Ptolemy Euergetes, who then threatened to occupy the Jewish territory, a calamity which was averted by the tactful activity of Joseph, a nephew of Onias, who went to Ptolemy and purchased immunity from invasion.
Onias III
Son and successor (198 B. C.) of Simon II, and grandson of Onias II. Josephus erroneously attributes to him the correspondence with Arius of Sparta (see above, ONIAS I). He is mentioned in II Mach., xv, 12, as a good and virtuous man, modest and gentle in his manner. During his pontificate Seleucus Philopator, King of Syria, sent his minister, Heliodorus, to Jerusalem with a view to obtain possession of the alleged treasures of the Temple (II Mach., iii).
Onias (also called Menelaus)
Mention is made in II Mach., iv, of Menelaus, brother of Simon, who became the unjust accuser of Onias III, and later a venal usurper of the priesthood. According to Josephus, on the other hand, he originally bore the name Onias, changed for political reasons into one more characteristically Greek (Antiq., XII, v. 1).
Onias IV
Son of Onias III, too young to succeed his father in the priesthood, which was usurped successively by Jason and Menelaus (see above) and later by Alcimus. In the meantime Onias withdrew into Egypt, where he obtained from Ptolemy Philometor a tract of land near Heliopolis, on which (about 160 B. C.) he erected a sort of temple. Here a regular Temple worship was inaugurated in defiance of the Law, but the innovation was doubtless justified in the mind of Onias by the scandalous conditions at the home sanctuary, and by the great number of Jews resident in Egypt. The project was censured by the authorities in Jerusalem (Mishna, Menachoth xiii, 10) and it was blamed by Josephus (Bell. Jud., VII, x, 3). Nevertheless, the worship was maintained until after A. D.70, when it was abolished by Lupus, prefect of Alexandria (Josephus, "Bell. Jud.", VII, x, 4).
Onias (of Jerusalem)
A pious Jew of Jerusalem in the days of the high-priest Hyrcanus, i. e. about the middle of the first century B.C. (see Mishna, Thaanith iii, 8, and Josephus Antiq., XIV, ii, 1).
JAMES F. DRISCOLL 
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Onno Klopp
Historian, b. on 9 October, 1822, at Leer (East Friesland); d. at Vienna, 9 August 1903. After finishing his studies at the gymnasiums of Leer and Emden, he devoted himself, from 1841 to 1845 to the study of philology and theology at Bonn, Berlin, and Göttingen, receiving the degree of Doctor of Philosophy at Jena in 1845. He was then appointed to teach at the gymnasium in Osnabrück, retaining this post until 1858. Meanwhile he devoted himself diligently to the composition of works on pedagogy, publishing first, "Die Reform der Gymnasien in betreff des Sprachunterrichts" (Leipzig, 1848), in which he pleaded for modern languages, maintaining that lingual studies should begin with living, not dead languages. He also wrote some books for the young founded on German legends and history, such as "Gudrun. Der deuchen Jugend erzählt" (Leipzig, 1850); "Geschichten, charaktersstische Züge und Sagen der deutschen Volkstämme aus der Zeit der Völkerwanderung bis zum Vertrag von Verdun" (2 parts, Leipzig, 1851); "Leben und Taten des Admirals de Ruiter" (Hanover, 1852, 1858, 1905); "Geschichte und Charakterzüge der deutschen Kaiserzeit von 843-1125" (Leipzig, 1852, 1905); "Deutsche Geschichtsbibliothek oder Darstellungen aus der Weltgeschichte für Leser aller Stände" (4 vols. Hanover, 1853-56), with the collaboration of various scholars. The Revolution of 1848 incited him to scientific historical researches, by means of which he tried to explain the existing phenomena by tracing the evolution of historic conditions. His pamphlet entitled "Die Grundrechte des deutschen Volkes" (Osnabrück, 1849) bears evidence of this.
His most important work at this time was, his "Geschichte von Ostfriesland" (3 vols., Hanover, 1854-58). The East Friesland Estates furnished him with funds for the publication of this work, but, on the appearance of the third volume, they could not refrain from calling attention to the fact that it showed a hostile attitude towards King Frederick II of Prussia. Klopp considered himself unjustly blamed, and declined to receive the subvention for this volume. His action caused a great sensation, and King George V of Hanover, who had awarded him a gold medal for the second volume, paid the subvention from his private purse and offered to take him into his service. However, no suitable position was vacant at the time, and Klopp retired from public office to devote himself entirely to his historical studies. At the same time he took a great interest in the problems of the day, and soon became one of the most important leaders of the greater German party in Northern Germany, the Austrian Ambassador in Hanover aiding him in his efforts. In 1865 the King of Hanover created a commission for the care of the state archives and made Klopp reporter with the title of archivist. He went over the state archives, instituting important innovations in the manner of preserving them, which have been also adopted in the Prussian archives. During the war of 1866 he spent his time at headquarters near the king, in whose services he made two dangerous journeys to Frankfurt and Bavaria. After the capitulation of Langensalza he went to Vienna, where he drew up a petition for peace for his sovereign to King William of Prussia. He now settled permanently in Vienna, and to the end remained a faithful subject as well as a devoted admirer of George of Hanover, as shown by his book, "King George V. Every inch a King" (Hanover, 1878). In 1873 he became a convert to Catholicism. In consequence of his historical investigations he had been for years convinced of the truth of the Catholic Church, giving expression to this view in his three works, "Studien über Katholizimus, Protestantismus und Gewissensfreiheit" (Schaffhausen, 1857), "Wird Deutschland wieder Katholisch werden?" (Schaffhausen, 1859), and "Der evangelische Oberkirehenrat in Berlin und das Konzil" (Freiburg, 1869).
His numerous historical writings can be divided into three groups. The first deal with German and Prussian history, the most important works being the following: "Das Restitutionsedikt im nordwestlichen Deutschland" (Göttingen, 1860); "Der Konig Friedrich II. von Preussen und die deutsche Nation" (Schaffhausen, 1860-7); "Tilly im dreissigjährigen Kriege" (2 vols., Stuttgart, 1861), enlarged edition under the title: "Der dreissigjährigen Krieg bis zum Tode Gustav Adolfs" (Paderborn, 1891); "Die preussische Politik des Friederieianismus nach Friedrich II." (Schaffhausen, 1867); "Rückblick auf die preussische Annexion des Konigreichs Hannover" (Munich, 1868). The work on Tilly found great favour among Catholics, and the Emperor of Austria, as well as the Kings of Bavaria, Belgium, and Hanover, almost simultaneously sent him their gold medals for science and art. On the other hand, his works on Frederich II evoked sharp criticism from Pressian circles, and brought forth many replies, most of which he answered convincingly, as in his "Kleindeutsche Geschichtsbaumeister" (Freiburg, 1863).
The second group of writings are on the philosopher Leibniz. In 1861 Klopp made a proposition to the King of Hanover to publish Leibniz's works. For this purpose he thoroughly examined his entire literary remains, and subsequently published: "Die Werke von Leibniz gemass seinem handschriftlichen Nachlass in der Bibliothek zu Hannover. Erste Reihe: Historischpolitische und staatswissenschaftliche Schriften" (11 vols., Hanover, 1864-84). The completion of this work, however, was made impossible, as Bismarck forbade him the use of the Hanoverian library. The French Academy of Sciences in a letter to Klopp lamented this Interdiction on behalf of science Later Klopp gave himself up to the exhaustive study of the history of the Stuarts. He had taken up this study with great zeal when he was in England in 1859, and in 1870 instituted further investigations of the English archives. The most important work that we have to thank him for on this subject, and one which is perhaps his masterpiece, is: "Der Fall des Hauses Stuart und die Succession des Hauses Hannover im Gross-Britannien und Irland im Zusammenhang der europäischen Angelegenheiten von 1660-1714" (14 vols., Vienna, 1875-88).
The interest he took in the history of Austria, his second home, is shown in his works: "Das Jahr 1683 und der folgende grosse Turkenkrieg bis zum Frieden von Carlowitz, 1699" (Graz, 1882), and "Corrispondenza epistolare tra Leopoldo I imperatore ed il P. Marco d'Aviano Cappucino" (Graz, 1886), which was dedicated to Pope Leo XIII on the jubilee to celebrate his fiftieth year as a priest. We are indebted to Klopp above all for the new lines of historical research which he pointed out to Catholics, his works proving incontrovertibly in defiance of all attacks that the study of original documents based on these lines and carried on with an incorruptible love of truth, will expose the errors of existing history.
Compare the biography written by his son in Biographisches Jahrbuch, VIII (Berlin, 1905), 117-23.
PATRICIUS SCHLAGER 
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Onofrio Panvinio[[@Headword:Onofrio Panvinio]]

Onofrio Panvinio
Historian and archaeologist, born at Verona, 23 February, 1530; died at Palermo, 7 April, 1568.
At eleven he entered the Augustinian Hermits. After graduating in Rome as bachelor of arts in 1553, he instructed the young men of his order there for one year, and then taught theology in the monastery of his order at Florence. In 1557 he obtained the degree of doctor of theology, visited various libraries in Italy, making historical researches, and went to Germany in 1559. Refusing the episcopal dignity, he accepted the office of corrector and reviser of the books of the Vatican Library in 1556. He died while accompanying his friend and protector Cardinal Farnese to the Synod of Monreale. He was recognized as one of the greatest church historians and archeeologists of his time. Paul Manutius called him "antiquitatis helluo", and Scaliger styled him "pater omnis historiae".
He is the author of numerous historical, theological, archaeological, and liturgical works, some of which are posthumous publications, others are still preserved in manuscript in the Vatican Library. Of his printed works the following are the most important:
· "Fasti et triumphi Romanorum a Romulo usque ad Carolum V" (Venice, 1557);
· a revised edition of Sigonio's "Fasti consulares" (Venice, 1558);
· "De comitiis imperatoriis" (Basle, 1558);
· "De republica Romana" (Venice, 1558);
· "Epitome Romanorum pontificum" (Venice, 1557);
· a revised edition of Platina's "De vitis pontificum" (Venice);
· "XXVII Pontif. Max. elogia et imagines" (Rome, 1568);
· "De sibyllis et carminibus sibyllinis" (Venice, 1567);
· "Chronicon ecclesiasticum a C. Julii Caesaris tempore usque ad imp. Maximilianum II" (Cologne, 1568);
· "De episcopatibus, titulis, et diaconiis cardinalium" (Venice, 1567);
· "De ritu sepeliendi mortuos apud veteres Christianos" (Cologne, 1568);
· "De precipuis Urbis Romae basilicis" (Rome, 1570 Cologne, 1584),
· "De primatu Petri et apostolicae selis potestate" (Verona 1589),
· "Libri X de varia Romanorum pontificum creatione" (Venice, 1591);
· "De bibliotheca pontificia vaticana" (Tarragona, 1587);
· "Augustiniani ordinis chronicon" (Rome, 1550).
MICHAEL OTT 
Transcribed by Tomas Hancil
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Ontario
Ontario, the most populous and wealthy province of Canada, has an area of 140,000,000 acres, exclusive of the Great Lakes, of which approximately 24,700,000 acres have been sold, 115,300,000 remaining vested in the Crown. It is bounded on the south and south-west by Lakes Ontario, Erie, Huron, and Superior, with their connecting waters, and Minnesota: on the north-east by Quebec, and the Ottawa River; on the north by James Bay; on the north-west by Keewatin; and on the west by Manitoba. It is probable that a large part of Keewatin will soon be added to the province. Old Ontario (lying between the Ottawa River, the St. Lawrence River, and Lakes Ontario, Erie, and Huron) is well settled and cultivated: New Ontario, lying north and west is sparsely inhabited.
CLIMATE
Moderate near the Great Lakes, subject to extremes of heat and cold in the north and north-west, the climate is everywhere healthful, the extremes being of short duration and easily endured owing to the dryness of the atmosphere inland.
HISTORICAL INCIDENTS
Held by France up to 1763, Quebec, including Ontario, was then ceded to Great Britain. Visited by Champlain in 1615, explored by French missionaries and voyageurs, it had been the scene of frightful Indian wars, and massacres, and of the martyrdom in 1649 of the Jesuits, Brébeuf and Lalemant. Except for missionaries and their entourage, trappers, soldiers in some isolated posts and a few settlers on the Detroit and Ottawa Rivers and near the Georgian Bay, Ontario in 1763 was an uninhabited wilderness roamed over by Ojibways and remnants of the Hurons and Algonquins. After the American War of Independence many colonial adherents of the British Crown crossed to Upper Canada. In 1786 some 4487 of them were settled on the St. Lawrence and Lake Ontario. For twenty years immigration from the United States was extensive. With accessions from Ireland, Scotland, and England, it brought the population in 1806 up to 70,000. This was the nucleus of the Province of Ontario. In 1791 Upper Canada (Ontario) was separated from Quebec and given its own governor and legislature, which first met in 1792 at Newark, now Niagara-on-the-Lake. The laws of England were then introduced. In 1797 the capital was moved to York (Toronto). In 1812 Upper Canada sustained the brunt of the war between Great Britain and the United States and was the scene of several noted battles, Queenston Heights, Lundy's Lane, etc. In 1837 abuses by the dominant party and irresponsible executives provoked a rebellion in Upper and Lower Canada, which resulted in their union and the establishment of responsible government in 1841. In 1866 Fenian raids from the United States were successfully repelled. Difficulties of administration due largely to racial differences led to confederation in 1867, Upper Canada becoming a distinct province under the name of Ontario. Subsequent growth has been rapid; population has nearly doubled; known wealth has increased many fold; and development of industries and resources has been enormous.
POPULATION
The last census (1901) gives the population as 2,182,947. Municipal assessment returns for 1909 place it as 2,289,438, of which 1,049,240 was rural, 515,078 dwelt in towns and villages, and 725,120 in cities. The Ontario Department of Agriculture considers that the actual population exceeds these figures by 10 per cent. On this basis the population in 1909 is estimated at 2,518,362.
CITIES
The principal cities, with their estimated populations are: Toronto, the provincial capital, 360,000; Ottawa, the capital of Canada, 90,000; Hamilton, 77,250; London, 55,000; Brantford, 22,750; Kingston, 21,000; Fort William, 20,000.
AGRICULTURE
In 1909 the value of farms, implements and live stock was $1,241,019,109; field crops were worth $167,966,577, hay and clover, oats, wheat, barley, corn, potatoes, peas, and mixed grains being the principal items; dairy produce was officially estimated at $31,000,000; live stock on hand was valued at $184,747,900, sold or slaughtered at $64,464,923. Peaches and grapes, grown chiefly in the south-west, are a large industry. The average yearly value of the apple crop for the years 1901-05 was $8,671,275. In 1910 the Government Agricultural College at Guelph had 975 students; the Macdonald Institute for farmers' daughters, 411. The Government maintains experimental farms and liberally aids agricultural institutes. 24,000,000 acres are now under cultivation.
MINING
The province is rich in minerals of various kinds. The figures given are for 1908, when mining products realized $39,232,814. The most important nickel deposits in America are in the Sudbury district, producing 18,636 tons, about 80 per cent of the world's output. Iron occurs in various places (principally hæmatite at Michipicoten on Lake Superior) yielding 231,453 tons. The output of gold bullion is 3246 oz. Important gold fields are being opened up at Porcupine. The fame of the silver mines of the Cobalt district is world-wide. Average ores carry from 2000 to 4000 oz. To the ton; 955 tons of silver yielded $15,436,994. Petroleum and natural gas are important products of the southwest. Portland cement brings $3,144,000. Arsenic, cobalt, copper, corundum, graphite, gypsum, marble, mica, salt and silver are also found.
FORESTS
The forest area is estimated at 102,000 sq. miles. The Department of Forests and Mines estimates that there is still standing on unlicensed Crown lands 13,500,000,000 feet of red and white pine, and 300,000,000 cords of spruce, jack-pine, and poplar, suitable for pulp-wood; and on licensed lands, 7,000,000 feet of timber. The output for 1910 was 605,000,000 feet b. m. of pine: of other woods 95,000,000 feet; of square timber 308,000 cubic feet; of pulp-wood 138,000 cords; of cord-wood, 40,000 cords; and of railway ties, 3,800,000 pcs. The province has an enlightened system of reforestation.
Forest Reserves cover 17,860 sq. miles, containing it is estimated 7,000,000,000 feet of pine. There are two large provincial parks, Rondeau in the south-west, and Algonquin in the north-west of old Ontario.
MANUFACTURES
The manufacturing output of Ontario is greater than that of any other Canadian province. For 1905 (the last return available) its value was $361,372,741. It is now considerably greater.
FISHERIES
The value of the commercial fisheries in 1908 was $2,100,079. The opportunities for sport are excellent, the trout-fishing in the Nepigon being exceptionally fine. Northern Ontario is much resorted to by sportsmen in the hunting season.
WATERS
In addition to the Great Lakes there are countless inland lakes of much beauty and utility, the largest, Lakes Nepigon, Nipissin, Simcoe, and the Lake of the Woods. Innumerable rivers and water-courses furnish abundant natural power, little of it developed. A hydro-electric government commission with municipal co-operation, supplies electric power from Niagara Falls throughout the south-west. This commission is charged with the development and supplying of power in other parts of the province.
TOURIST RESORTS
Niagara Falls, the Thousand Islands in the St. Lawrence, the Thirty Thousand Islands in the Georgian Bay, the Muskoka Lakes, and the Lake of the Woods are famous.
RAILWAYS AND CANALS
Ontario is covered by a network of railways, principally operated by the Grand Trunk, the Canadian Pacific, and the Canadian Northern. Now traversed by one transcontinental railway, it will shortly be crossed by two others. The mileage in 1909 was 8229. The St. Lawrence Canals, the Welland Canal, overcoming the fall of 326 feet in the Niagara River, and the great lock at Sault Sainte Marie permit of navigation from Montreal to the head of Lake Superior, about 1400 miles. The Rideau and the Trent Valley canals are also works of importance. All canals are free.
CONSTITUTION AND GOVERNMENT
The constitution of the province is found in the British North America Act, 1867 (Imperial). Although its legislative powers are confined to enumerated subjects, the constitution being "similar in principle to that of the United Kingdom", legislative jurisdiction over the matter assigned to it, except education, is restricted only by the limitation, that provincial enactments must not clash with Imperial statutes made applicable to the province, or with legislation of the Parliament of Canada within the field assigned to it.
Legislature
The legislature consists of a lieutenant-governor, appointed and paid by the Government of Canada, and a single chamber of 106 members elected for four years. The party system prevails. The franchise is on a manhood suffrage basis. Ontario has 86 members in the Dominion House of Commons, consisting of 221 members, and 24 in the Senate, of which the membership is 87.
Executive
The executive is directly responsible to the Legislative Assembly, in which it must always command a majority. It consists at present of a prime minister and ten colleagues. The ministers holding portfolios are: the president of the council (at present the prime minister), the attorney-general, the secretary and registrar, the treasurer the minister of lands, forests, and mines, the minister of agriculture, the minister of public works, and the minister of education.
Judiciary
The Constitutional Act assigns to the province "the constitution, maintenance, and organization of the provincial courts", civil and criminal, and to the Dominion the appointment and remuneration of judges. Judges of the superior courts are appointed for life. Those of the county and district courts must retire at the age of eighty. The province appoints surrogate court judges, police magistrates, and justices of the peace. The Supreme Court of Judicature comprises the Court of Appeal, with five judges, and the High Court, with twelve judges. The county and district judges have limited powers as local judges of the High Court. In the Division Courts (small debt) they try claims, ascertained by signature up to $200, upon contract up to $100, and other personal claims up to $60. In the County and District courts they have jurisdiction, speaking generally, in actions upon contract up to $800, in other personal actions up to $500, and in actions respecting rights of property, where the value of the property affected does not exceed $500. Unless the defendant disputes jurisdiction, these courts may deal with any civil case whatever the amount involved. The jurisdiction of the High Court in unlimited. In important cases an appeal lies from the provincial court of appeal to the Supreme Court of Canada, or to the Judicial Committee of the Imperial Privy Council.
Officials
Sheriffs, court officers, Division Court bailiffs, etc., are appointed by the provincial government.
Municipal System
The municipal system is based on American models. Municipal government is carried on by councils and presiding officers elected by popular vote. In large urban centers, Boards of Control elected by the municipalities at large have extensive powers. The councils appoint the administrative officers.
RELIGION
There is no State church. Legally all religions are on a footing of equality. Legislation however, is based on the fundamental principles of Christian morality. Sessions of the House of Assembly open with prayers read by the Speaker. Blasphemous libels, the obstruction of, or offering violence to, officiating clergymen, and disturbance of meeting for religious worship are criminal offences. Sunday is strictly observed.
Exemptions
Places of worship and lands used in connexion therewith, churchyards and burying-grounds, and buildings and grounds of educational and charitable institutions are exempt from taxation. Clergymen are exempt from jury duty and military service.
Incorporation
Religious organizations can readily obtain incorporation, with liberal powers of acquiring and holding real estate. Land may be given for "charitable uses", by deed made more than six months before the grantor' s death, or by will, but must be sold within two years, unless the High Court, being satisfied that it is required for actual occupation for the purpose of the charity, sanctions its retention. All Catholic church property is vested in the bishop of the diocese who is a statutory corporation sole.
Catholicism
In 1763 the few French settlers were Catholics. Immigration from the United States after 1783 was almost exclusively Protestant. Some Scotch Catholics settled in Glengarry, and a considerable number of Irish Catholics, principally after the War of 1812 and particularly from 1847 to 1851, in various parts of Ontario. The See of Kingston, established in 1826, included the entire province. Rt. Rev. Alex. Macdonell was the first bishop. Kingston became an archdiocese in 1889. The Diocese of Toronto, erected in 1841, became an archdiocese in 1870. The Diocese of Ottowa, erected in 1847, became an archdiocese in 1886. The Province has now seven suffragan sees, Hamilton, London, Pembroke, Temiskaming (Vicariate), Peterborough, Alexandria, and Sault Sainte Marie. Portions of Ottawa, Pembroke and Temiskaming are in Quebec; the other dioceses are wholly in Ontario. Diocean priests number 383; priests of religious orders, 244 (1910).
The Catholic population in 1871 was 274,162; in 1881, 321,162; in 1891, 358,300; in 1901, 390,304; and in 1910 (est.) 450,000. Of these, 190,000 (est.) residing chiefly in Eastern Ontario, Essex, Nipissing, and Algoma, are French Canadians: the remainder principally of Irish descent. The Apostolic Delegate to Canada resides at Ottawa. The headquarters of the Catholic Church Extension Society of Canada (canonically established) are at Toronto. Catholic charitable institutions are numerous, and receive a fair share of government and municipal aid. As a minority, Catholics have reason to be satisfied with their status and recent treatment.
EDUCATION
At Confederation the British North America Act conferred on the province power to deal with education, saving rights and privileges, with respect to denominational schools then enjoyed. During the union of Protestant Upper Canada (Ontario) and Catholic Lower Canada (Quebec), from 1841 to 1867, provision was made for denominational schools for the religious minority in each province. The Ontario Separate Schools law, fundamentally as it stands to-day, was enacted in 1863. The rights then conferred on the Catholic minority are therefore constitutional.
Expenditure
The educational system is administered by the Department of Education. Out of $8,891,004.68 revenue, the Government in 1910 expended on education, exclusive of money spent through the Department of Agriculture, $2,220,796.75. In 1909 (1910 returns incomplete) $8,782,302.51 was raised by local taxation for primary and secondary education.
System
The system embraces free primary education in public and separate schools; intermediate education in high schools, partly free; and university training at slight cost to the student. Every person between the ages of five and twenty-one years may, every child between eight and fourteen, unless lawfully excused, must, attend a public or separate school. The courses of study and textbooks are controlled by the Department, which sanctions fore separate schools only books approved by the Catholic authorities. Subject to departmental regulations, primary schools are managed by trustees locally elected, there being distinct boards for public and separate schools. Every teacher must hold a certificate of qualification from a provincial normal school. With its own taxes the municipality collects for each board the amount it requires for its purposes. For public schools, attended in 1910 by 401,268 pupils, government aid was $731,160.99 and local taxation (1909) $6,565,987.90. For separate schools, attended in 1910 by 55,034 pupils, government aid was $53,033.63 and local taxation (1909) $764,779.56. Where Catholics are the majority they sometimes use and control public schools; in some localities they are too few to support a separate school. The separate school attendance is therefore substantially less than the number of Catholic school children.
High Schools
For High Schools attended in 1910, by 33,101 pupils, government aid was $157,383.03, and local taxation (1909) $1,451,535.05. There is no legal provision for separate high schools. On its Normal College (Hamilton) and two normal schools at Toronto and Ottawa the Government spent in 1910, $208,524.11, training 1198 students.
Separate Schools Law
Catholic separate schools are easily established. Their supporters are legally exempt from public school taxation. They elect their own trustees, who determine their rate of school taxation. Catholic teachers are employed and Catholic religious training is given. Separate school inspectors are specially appointed by the Government. Many of the teachers are Christian Brothers and Sisters of teaching orders, all holding government certificates. At the government examinations (1910) for entrance to high schools, in Toronto the percentage of public school candidates who passed was 54.59; that of separate school candidates was 57.81.
Universities
The University of Toronto is supported by the Government. In 1910 it had 4000 students. The revenue from succession duties, in 1910, $519,999.27, is devoted to it; it also received $15,000 for the faculty of education. With it is affiliated St. Michael's College, Toronto, conducted by the Basilian Fathers, the students of which in 1910 numbered over 250. The university is unsectarian. Catholic students take lectures in philosophy and history at St. Michael's. There are also: the Western University, London; Queen's (Presbyterian), Kingston; and McMaster (Baptist), Toronto. Victoria College (Methodist), Wycliffe (Anglican), Knox (Presbyterian), Trinity (Anglican), all at Toronto, are affiliated with the University of Toronto. Queen's University receives $42,000 from the Government for a school of mining, and $10,500 for its faculty of education.
The Catholic University of Ottawa, conducted by the Oblate Fathers, with complete French and English courses and, in 1910, 547 students, receives no government aid. It holds a charter from the Papal Court as well as from the province.
There are other Catholic colleges: Regiopolis at Kingston, conducted by secular priests; St. Jerome's, at Berlin, by Fathers of the Resurrection, and Assumption, at Sandwich, by Basilians. In nearly every city and town there is a good convent school. In Toronto a Catholic Seminary for ecclesiastical education, capable of accommodating, at first 110, and later 310 students, the gift of Mr. Eugene O'Keefe, Private Chamberlain to His Holiness, is in course of construction. Ottawa has a diocesan seminary.
MARRIAGE AND DIVORCE
By the British North America Act, marriage and divorce is assigned to the Dominion Parliament, while the solemnization of marriage is made a subject of provincial jurisdiction.
Marriage
Under the Ontario Marriage Act, marriage may be solemnized by "the ministers and clergymen of every church and religious denomination, duly ordained or appointed". Special provisions are made for the Congregations of God or of Christ, the Salvation Army, the Farringdon Independent Church, the Brethren, and the Society of Friends. There is no provision for purely civil marriage. The person solemnizing marriage must be "a resident of Canada". The marriage must be preceded by publication of banns, or authorized by a licence, or certificate of the Provincial Secretary, issued by a local issuer appointed by the Government. Unless necessary to prevent illegitimacy, the marriage of any person under fourteen is prohibited. To obtain a licence for the marriage of a person under eighteen, not a widower or widow, consent of the father if resident in Ontario, and if not, of the mother if so resident, or of the guardian (if any) is required. Marriage within any degree of consanguinity closer than that of first cousins in prohibited. But by statute of Canada, marriage with a sister of a deceased wife or with a daughter of a deceased wife's sister is legalized; yet marriage with a daughter of a deceased wife's brother, with a brother of a deceased husband, and with a deceased husband's nephew remains illegal. The validity of marriage depends on the lex loci contractus.
Divorce
There is no Divorce Court. Divorce can be obtained only by Act of the Dominion Parliament, and adultery is the sole ground on which it is granted. In 1907 Parliament granted 3 divorces for Ontario; in 1908, 8, in 1909, 8; and in 1910, 14. Ontario courts recognize a foreign divorce only where it is valid according to the law of the state in which it is obtained, and the husband had at the time a bona fide domicile, as understood in English law, in such state. Subject to a saving provision in favour of a person who, in good faith and on reasonable grounds, believes his or her spouse to be dead, and of a person whose spouse has been continually absent for seven years and who has not known such spouse to be alive at any time during that period, any married person, not validly divorced, who goes through a second form of marriage in Canada commits bigamy: any such person who, being a British subject resident in Canada goes through such ceremony elsewhere, if he left Canada with intent to do so, also commits bigamy under Canadian law.
Nullity
The Ontario High Court has jurisdiction to adjudge marriage void, and it has special statutory power to declare a marriage null, if the plaintiff was under the age of eighteen when married, and the ceremony was without the consent required by law, and was not necessary to prevent illegitimacy. The action must be brought before the plaintiff attains the age of nineteen, and it must be proved in open court and after notice to the attorney-general (who is authorized to intervene) that there has not been cohabitation after the ceremony.
FRASER History of Ontario (Toronto, 1907); KINGSFORD, History of Canada (Toronto and London, 1887--); DAWSON, North America (London, 1897); Canada Year Book (Ottawa, 1909); Ontario Government Reports on Agriculture, Industries, Mining, Forests, Municipal Statistics (1909-1910); Heaton's Annual (Toronto, 1910); Canadian Catholic Directory (Toronto, 1910); The Official Catholic Directory (Milwaukee and New York, 1910); ANGLIN, Catholic Education in Canada in its Relation to the Civil Authority (Columbus, Ohio, 1910); Statues of Canada; Statutes of Ontario.
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Ontologism
(from on, ontos, being, and logos, science)
Ontologism is an ideological system which maintains that God and Divine ideas are the first object of our intelligence and the intuition of God the first act of our intellectual knowledge.
Exposition
Malebranche (q.v.) developed his theory of "la vision en Dieu" in different works, particularly "Recherche de la vérité", III, under the influence of Platonic and Cartesian philosophies, and of a misunderstanding of St. Augustine's and St. Thomas's principles on the origin and source of our ideas. It is also in large part the consequence of his theory of occasional causes (see OCCASIONALISM). Our true knowledge of things, he says, is the knowledge we have of them in their ideas. The ideas of things are present to our mind, endowed with the essential characteristics of universality, necessity, and eternity, and are not the result of intellectual elaboration or representations of things as they are, but the archetypes which concrete and temporal things realize. Ideas have their source and real existence in God; they are the Divine essence itself, considered as the infinite model of all things. "God is the locus of our ideas, as space is the locus of bodies." God is then always really present to our mind; we see all things, even material and concrete things, in Him, Who contains and manifests to our intelligence their nature and existence. Vincenzo Gioberti (1801-52) developed his Ontologism in "Introduzione allo studio della filosofia" (1840), I, iii; II, i. Our first act of intellectual knowledge is the intuitive judgment "ens creat existentias" (Being creates existences). By that act, he says, our mind apprehends directly and immediately in an intuitive synthesis;
· being, not simply in general nor merely as ideal, but as necessary and real, viz., God;
· existences or contingent beings;
· the relation which unites being and existences, viz., the creative act.
In this judgment being is the subject, existences the predicate, the creative act the copula. Our first intellectual perception is, therefore, an intuition of God, the first intelligible, as creating existences. This intuition is finite and is obtained by means of expressions or words (la parola). Thus the primum philosophicum includes both the primum ontologicum and the primum psychologicum, and the ordo sciendi is identified with the ordo rerum. This formula was accepted and defended by Orestes A. Brownson. (Cf. Brownson's Works, Detroit, 1882; I, "The Existence of God", 267 sq.; "Schools of Philosophy, 296 sq.; "Primitive Elements of Thought", 418 sq. etc.)
Ontologism was advocated, under a more moderate form, by some Catholic philosophers of the nineteenth century. Maintaining against Malebranche that concrete material things are perceived by our senses, they asserted that our universal ideas endowed with the characteristics of necessity and eternity, and our notion of the infinite cannot exist except in God; and they cannot therefore be known except by an intuition of God present to our mind and perceived by our intelligence not in His essence as such, but in His essence as the archetype of all things. Such is the Ontologism taught by C. Ubaghs, professor at Louvain, in "Essai d'idéologie ontologique" (Louvain, 1860); by Abbé L. Branchereau in "Prælectiones Philosophicæ"; by Abbé F. Hugonin in "Ontologie ou études des lois de la pensée" (Paris, 1856-7); by Abbé J. Fabre in "Défense de l'ontologisme"; by Carlo Vercellone, etc. We find also the fundamental principles of Ontologism in Rosmini's philosophy, although there have been many attempts to defend him against this accusation (cf. G. Morando, "Esame critico delle XL proposizione rosminiane condannate dalla S.R.U. inquisizione", Milan, 1905). According to Rosmini, the form of all our thoughts is being in its ideality (l'essere ideale, l'essere iniziale). The idea of being is innate in us and we perceive it by intuition. Altogether indetermined, it is neither God nor creature; it is an appurtenance of God, it is something of the Word ("Teosophia", I, n. 490; II, n. 848; cf. "Rosminianarum propositionum trutina theologica", Rome, 1892). At the origin and basis of every system of Ontologism, there are two principal reasons:
1. we have an idea of the infinite and this cannot be obtained through abstraction from finite beings, since it is not contained in them; it must, therefore, be innate in our mind and perceived through intuition;
2. our concepts and fundamental judgments are endowed with the characteristics of universality, eternity, and necessity, e. g., our concept of man is applicable to an indefinite number of individual men; our principle of identity "whatever is, is", is true inn itself, necessarily and always.
Now such concepts and judgments cannot be obtained from any consideration of finite things which are particular, contingent, and temporal. Giobertin insists also on the fact that God being alone intelligible by Himself, we cannot have any intellectual knowledge of finite things independently of the knowledge of God; that our knowledge to be truly scientific must follow the ontological, or real, order and therefore must begin with the knowledge of God, the first being and source of all existing beings. Ontologists appeal to the authority of the Fathers, especially St. Augustine and St. Thomas.
Refutation
From the philosophical point of view, the immediate intuition of God and of His Divine ideas, as held by Ontologists, is above the natural power of man's intelligence. We are not conscious, even by reflection, of the presence of God in our mind; and, if we did have such an intuition we would find in it (as St. Thomas rightly remarks) the full satisfaction of all our aspirations, since we would know God in His essence (for the distinction between God in His essence and God as containing the ideas of things, as advanced by Ontologists, is arbitrary and cannot be more than logical); error or doubt concerning God would be impossible. (Cf. St. Thom. in Lib. Boetii de Trinitate, Q. I, a. 3; de Veritate, Q. XVIII, a. 1.) Again, all our intellectual thoughts, even those concerning God, are accompanied by sensuous images; they are made of elements which may be applied to creatures as well as to God Himself; only in our idea of God and of His attributes, these elements are divested of the characteristics of imperfection and limit which they have in creatures, and assume the highest possible degree of perfection. In a word, our idea of God is not direct and proper; it is analogical (cf. GOD; ANALOGY). This shows that God is not known by intuition.
The reasons advanced by Ontologists rest on confusion and false assumptions. The human mind has an idea of the infinite; but this idea may be and in fact is, obtained from the notion of the finite, by the successive processes of abstraction, elimination, and transcendence. The notion of the finite is the notion of being having a certain perfection in a limited degree. By eliminating the element of limitation and conceiving the positive perfection as realized in its highest possible degree, we arrive at the notion of the infinite. We form in this way, a negativo-positive concept, as the Schoolmen say, of the infinite. It is true also that our ideas have the characteristics of necessity, universality, and eternity; but these are essentially different from the attributes of God. God exists necessarily, viz., He is absolutely, and cannot not exist; our ideas are necessary in the sense that, when an object is conceived in its essence, independently of the concrete beings in which it is realized, it is a subject of necessary relations: man, if he exists, is necessarily a rational being. God is absolutely universal in the sense that He eminently possesses the actual fulness of all perfections; our ideas are universal in the sense that they are applicable to an indefinite number of concrete beings. God is eternal in the sense that He exists by Himself and always identical with Himself; our ideas are eternal in the sense that in their state of abstraction they are not determined by any special place in space or moment in time.
It is true that God alone is perfectly intelligible in Himself, since He alone has in Himself the reason of His existence; finite beings are intelligible in the very measure in which they exist. Having an existence distinct from that of God, they have also an intelligibility distinct from Him. And it is precisely because they are dependent in their existence that we conclude to the existence of God, the first intelligible. The assumption that the order of knowledge must follow the order of things, holds of absolute and perfect knowledge, not of all knowledge. It is sufficient for true knowledge that it affirm as real that which is truly real; the order of knowledge may be different from the order of reality. The confusion of certain Ontologists regarding the notion of being opens the way to Pantheism (q. v.). Neither St. Augustine nor St. Thomas favours Ontologism. It is through a misunderstanding of their theories and of their expression that the Ontologist appeals to them. (Cf. St. August., "De civitate Dei", lib. X, XI; "De utilitate credendi", lib. 83, cap. XVI, Q. xlv, etc.; St. Thomas, "Summa Theol.", I, Q. ii, a. 11; Q. lxxxiv-lxxxviii; "Qq. disp., de Veritate", Q. xvi, a. l; Q. xi, "De magistro", a. 3, etc.)
The Condemnation of Ontologism by the Church
The Council of Vienna (1311-12) had already condemned the doctrine of the Begards who maintained that we can see God by our natural intelligence. On 18 September, 1861, seven propositions of the Ontologists, concerning the immediate and the innate knowledge of God, being, and the relation of finite things to God, were declared by the Holy Office tuto tradi non posse (cf. Denzinger-Bannwart, nn. 1659-65). The same congregation, in 1862, pronounced the same censure against fifteen propositions by Abbé Branchereau, subjected to its examination, two of which (xii and xiii) asserted the existence of an innate and direct perception of ideas, and the intuition of God by the human mind. In the Vatican Council, Cardinals Pecci and Sforza presented a postulatumfor an explicit condemnation of Ontologism. On 14 December, 1887 the Holy Office reproved, condemned, and proscribed forty propositions extracted from the works of Rosmini, in which the principles of Ontologism are contained (cf. Denzinger-Bannwart, nn. 1891-1930).
LIBERATORE, Trattato della conoscenza intellettuale (Rome, 1855); ZIGLIARA, Della Luce intellettuale e dell' Ontologismo (Rome, 1874); LEPIDI, Ezamen philosophico-theologicum de Ontologismo; KLEUTGEN, Die Philosophie der Vorzeit (Innsbruck, 1878); MERCIER, La Psychologie, III (Louvain, 1899), i, 2-3; BOEDDER, Natural Theology, I (London, 1902), i.
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Ontology
(on, ontos, being, and logos, science, the science or philosophy of being).
I. DEFINITION
Though the term is used in this literal meaning by Clauberg (1625-1665) (Opp., p. 281), its special application to the first department of metaphysics was made by Christian von Wolff (1679-1754) (Philos. nat., sec. 73). Prior to this time "the science of being" had retained the titles given it by its founder Aristotle: "first philosophy", "theology", "wisdom". The term "metaphysics" (q.v.) was given a wider extension by Wolff, who divided "real philosophy" into general metaphysics, which he called ontology, and special, under which he included cosmology, psychology, and theodicy. This programme has been adopted with little variation by most Catholic philosophers. The subject-matter of ontology is usually arranged thus:
1. The objective concept of being in its widest range, as embracing the actual and potential, is first analyzed, the problems concerned with essence (nature) and existence, "act" and "potency" are discussed, and the primary principles -- contradiction, identity, etc. -- are shown to emerge from the concept of entity.
2. The properties coextensive with being -- unity, truth, and goodness, and their immediately associated concepts, order and beauty -- are next explained.
3. The fundamental divisions of being into the finite and the infinite, the contingent and the necessary, etc., and the subdivisions of the finite into the categories (q.v.) substance and its accidents (quantity, quality, etc.) follow in turn -- the objective -- reality of substance, the meaning of personality, the relation of accidents (q.v.) to substance being the most prominent topics.
4. The concluding portion of ontology is usually devoted to the concept of cause and its primary divisions -- efficient and final, material and formal --the objectivity and analytical character of the principle of causality receiving most attention.
Ontology is not a subjective science as Kant describes it (Ub. d. Fortschr. d. Met., 98) nor "an inferential Psychology", as Hamilton regards it (Metaphysics, Lect. VII); nor yet a knowledge of the absolute (theology); nor of some ultimate reality whether conceived as matter or as spirit, which Monists suppose to underlie and produce individual real beings and their manifestations. Ontology is a fundamental interpretation of the ultimate constituents of the world of experience. All these constituents -- individuals with their attributes -- have factors or aspects in common. The atom and the molecule of matter, the plant, the animal, man, and God agree in this that each is a being, has a characteristic essence, an individual unity, truth, goodness, is a substance and (Godexcepted) has accidents, and is or may be a cause. All these common attributes demand definition and explanation -- definition not of their mere names, but analysis of the real object which the mind abstracts and reflectively considers. Ontology is therefore the fundamental science since it studies the basal constituents and the principles presupposed by the special sciences. All the other parts of philosophy, cosmology, psychology, theodicy, ethics, even logic, rest on the foundation laid by ontology. The physical sciences -- physics, chemistry, biology, mathematics likewise, presuppose the same foundations. Nevertheless ontology is dependent in the order of analysis, though not in the order of synthesis, on these departments of knowledge; it starts from their data and uses their information in clarifying their presuppositions and principles. Ontology is accused of dealing with the merely abstract. But all science is of the abstract, the universal, not of the concrete and individual. The physical sciences abstract the various phenomena from their individual subjects; the mathematical sciences abstract the quantity -- number and dimensions -- from its setting. Ontology finally abstracts what is left -- the essence, existence, substance, causalty, etc. It is idle to say that of these ultimate abstractions we can have no distinct knowledge. The very negation of their knowableness shows that the mind has some knowledge of that which it attempts to deny. Ontology simply endeavours to make that rudimentary knowledge more distinct and complete. There is a thoroughly developed ontology in every course of Catholic philosophy; and to its ontology that philosophy owes its definiteness and stability, while the lack of an ontology in other systems explains their vagueness and instability.
II. HISTORY
It was Aristotle who first constructed a well-defined and developed ontology. In his "Metaphysics" he analyses the simplest elements to which the mind reduces the world of reality. The medieval philosophers make his writings the groundwork of their commentaries in which they not only expand and illustrate the thought, but often correct and enrich it in the light of Revelation. Notable instances are St. Thomas Aquinas and Suarez (1548-1617). The "Disputationes Metaphysicae" of the latter is the most thorough work on ontology in any language. The Aristotelean writings and the Scholastic commentaries are its groundwork and largely its substance; but it amplifies and enriches both. The work of Father Harper mentioned below attempts to render it available for English readers. The author's untimely death, however, left the attempt far from its prospected ending. The movement of the mind towards the physical sciences -- which was largely stimulated and accelerated by Bacon -- carried philosophy away from the more abstract truth. Locke, Hume, and their followers denied the reality of the object of ontology. We can know nothing, they held, of the essence of things; substance is a mental figment, accidents are subjective aspects of an unknowable noumenon; cause is a name for a sequence of phenomena. These negations have been emphasized by Comte, Huxley, and Spencer.
On the other hand the subjective and psychological tendencies of Descartes and his followers dimmed yet more the vision for metaphysical truth. Primary notions and principles were held to be either forms innate in the mind or results of its development, but which do not express objective reality. Kant, analysing the structure of the cognitive faculties -- perception, judgment, reasoning -- discovers in them innate forms that present to reflection aspects of phenomena which appear to be the objective realities, being, substance, cause, etc., but which in truth are only subjective views evoked by sensory stimuli. The subject matter of Ontology is thus reduced to the types which the mind, until checked by criticism, projects into the external world. Between these two extremes of Empiricism and Idealism the traditional philosophy retains the convictions of common sense and the subtle analysis of the Scholastics. Being, essence, truth, substance, accident, cause, and the rest, are words expressing ideas but standing for realities. These realities are objective aspects of the individuals that strike the senses and the intellect. They exist concretely outside of the mind, not, of course, abstractly as they are within. They are the ultimate elementary notes or forms which the mind intuitively discerns, abstracts, and reflectively analyses in its endeavour to comprehend fundamentally any object. In this reflective analysis it must employ whatever information it can obtain from empirical psychology. Until recently this latter auxiliary has been insufficiently recognized by the philosophers. The works, however, of Maher and Walker mentioned below manifest a just appreciation of the importance of psychology's cooperation in the study of ontology.
CATHOLIC: HARPER, The Metaphysics of the School (London, 1879-84); DE WULF, Scholasticism Old and New, tr. COFFEY (Dublin, 1907); PERRIER, The revival of Scholastic Philosophy in the Nineteenth Century (New York, 1909) (full bibliography); RICKABY, General Metaphysics (London, 1898); WALKER, Theories of Knowledge (London, 1910); MAHER, Psychology (London, 1903); BALMES, Fundamental Philosophy (tr., New York, 1864); TURNER, History of Philosophy (Boston, 1903); MERCIER, Ontologie (Louvain, 1905); DOMET DE VORGES, Abrege de metaphysique (Paris, 1906); DE REGNON, Metaphysique des causes (Paris, 1906); GUTBERLET, Allgemeine Metaphysik (Munster, 1897); URRABURU, Institutiones philosophiae (Valladolid, 1891); BLANC, Dictionnaire de philosophie (Paris, 1906). NON-CATHOLIC: MCCOSH, First and Fundamental Truths (New York, 1894); IDEM, The Intuitions of the Mind" (New York, 1880); LADD, Knowledge, Life and Reality (New York, 1909); TAYLOR, Elements of Metaphysics (London, 1903); WINDELBAND, History of Philosophy (tr., New York, 1901); BALDWIN, Dictionary of Philosophy and Psychology (New York, 1902); EISLER, Worterbuch der philos. Begriffe (Berlin, 1904).
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Ophir
Ophir, in the Bible, designates a people and a country.
The people, for whom a Semitic descent is claimed, is mentioned in Gen., x, 29, with the other "sons of Jectan", whose dwelling "was from Messa as we go on as far as Sehar, a mountain in the east" (Gen., x, 30).
The place Ophir was that from which the Bible represents Solomon's fleet bringing gold, silver, thyine (probably santal) wood, precious stones, ivory, apes, and peacocks (III Kings, ix, 26-28; x, 11, 22; II Par., viii, 17-18; ix, 10). Its location has been sought where the articles mentioned are native productions; still, while Ophir is repeatedly spoken of as a gold-producing region (Job, xxii, 24; xxviii, 16; Ps. xliv, 10; Is., xiii, 12), it does not follow that the other articles came from there; whether they were natural products, or only bought and sold there, or even purchased by the merchantmen at intervening ports, cannot be gathered from the text, as it states merely that they were fetched to Asiongaber. The Bible does not give the geographical position of Ophir; it only says that the voyage out from Asiongaber and back lasted three years (III Kings, x, 22). Scholars have been guided in their several identifications of the site by the importance they attach to this or that particular indication in the sacred text–especially the products brought to Solomon–also by resemblances, real or fanciful, between the Hebrew names of Ophir and of the articles mentioned in connexion therewith and names used in various countries and languages. The Greek translators of the Bible, by rendering the Hebrew Ophir into Sophir, the Coptic name for India, would locate the Biblical El Dorado in India, according to some in the land of the Abhira, east of the delta of the Indus, according to others, on the coast of Malabar or at Ceylon, and according to others still in the Malay Peninsula. The opinion that it was situated on the southern or south-eastern coast of Arabia has many advocates, who contend from the text of Gen., x, 29, 30, that Ophir must be located between Saba and Hevilath. Another opinion says it was not in Asia, but either on the south-eastern coast of Africa (Sofala) or inland in Mashonaland.
HALL AND NEAL, The Ancient Ruins of Rhodesia (London, 1902); CORY, The Rise of South Africa (London, 1909); LOW Maritime Discovery, I (London, 1881); PEYRON, Lexicon Linguæ Copticæ (Turin, 1835); HUEY, Commentaires sur les navigations de Solomon in BRUZEN DE LA MARTINIÈRE, Traités géographiques et historiques pour faciliter l'intelligence de l'Ecriture Sainte, II (The Hague, 1730); QUATREMÈRE, Mémoires sur le pays d'Ophir in Mémoires de l'Academie des Inscriptions, XV (Paris, 1842); VIGOUROUX, La Bible et les découvertes modernes, III (6th ed., Paris, 1896); VIVIEN DE SAINT-MARTIN, Histoire de la géographie et des découvertes géographiques (Paris, 1875); GESENIUS, Ophir in ERSCH ANDGRUBER, Encyklopädie der Wissenschaften (1833); GLASER, Skizze der Geschichte und Geographie Arabiens, II (1890); GUTHE, Kurzes Bibelwörterbuch (Tübingen, 1903); HERZFELD, Handelsgeschichte der Juden der Alterthums (1879); LASSEN, Indische Alterthumskunde, I (1866); LIEBLEIN, Handel und Schiffahrt auf dem rothen Meer in alten Zeiten (Leipzig, 1886); MAUCH, Reisende in Ost-Afrika (1871); MERENSKY, Beiträge zur Kenntniss Sud-Afrikas (1875); MÜLLER, Asien und Europa nach altägyptischen Denkmälern (1893); PETERS, Das goldene Ophir Salomons (Munich, 1895); SOETBEER, Das Goldland Ophir (1880).
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Oporto
(Portucalensis)
Diocese in Portugal; comprising 26 civil concelhos of the districts of Oporto and Aveiro; probably founded in the middle of the sixth century. At the third Council of Toledo (589) the Arian usurper Argiovito was deposed in favour of Constancio the rightful bishop. In 610 Bishop Argeberto assisted at the Council at Toledo, summoned by King Gundemar to sanction the metropolitan claims of Toledo. Bishop Ansiulfo was present at the Sixth Council of Toledo (638) and Bishop Flavio at the Tenth (656). Bishop Froarico attended the Third Council of Braga (675) and the Twelfth, Thirteenth, and Fifteenth Councils of Toledo (681, 683, and 688), and his successor Felix appeared at the Sixteenth Council (693). No other bishop is recorded under the Visigothic monarchy. After the Arab invasion Justus seems to have been the first bishop. Gomado was probably elected in 872, when King Affonso III won back the city. The names of only four other prelates have been preserved: Froarengo (906), Hermogio (912), Ordonho, and Diogo. Oporto fell again into Moorish hands, and on its recovery, Hugo became bishop (1114-1134-6). He secured exemption from the Archbishop of Braga. He greatly enlarged his diocese and the the cathedral patrimony increased by the donations he secured; thus, in 1120, he received from D. Theresa jurisdiction over the City of Oporto with all the rents and dues thereof. John Peculiar was promoted to Braga (1138), his nephew, Pedro Rabaldis, succeeding at Oporto. Next came D. Pedro Pitoes (1145 to 1152 or 1155), D. Pedro Senior (d. 1172), and D. Fernão Martins (d. 1185). Martinho Pires instituted a chapter, was promoted to Braga, 1189 or 1190. Martinho Rodrigues ruled from 1191 to 1235. He quarrelled with the chapter over their share of the rents of the see. Later on, fresh disagreements arose in which King Sancho intervened against the bishop, who was deprived of his goods and had to flee, but was restored by the king when Innocent III espoused the bishop's cause. Another quarrel soon arouse between prelate and king, and the bishop was imprisoned; but he escaped and fled to Rome, and in 1209 the king, feeling the approach of death, made peace with him. His successor, Pedro Salvadores, figured prominently in the questions between the clergy and King Sancho II, who refused to ecclesiastics the right of purchasing or inheriting land. Portugal fell into anarchy, in which the clergy's rights were violated and their persons outraged, though they themselves were not guiltless. Finally, Pope Innocent IV committed the reform of abuses to Affonso, brother of Sancho, who lost his crown.
Under Bishop Julian (1247-60) the jurisdiction difficulty became aggravated. A settlement was effected at the Cortes of Leiria (1254), which the bishop refused to ratify, but he had to give way. When King Affonso III determined (1265) that all rights and properties usurped during the disorders of Sancho's reign should revert to the Crown, nearly all the bishops, including the Bishop of Oporto, then D. Vicente, protested; and seven went to Rome for relief, leaving Portugal under an interdict. When the king was dying, in 1278, he promised restitution. Vicente (d. 1296) was one of the negotiators of the Concordat of 1289 and the supplementary Accord of Eleven Articles. He was succeeded by Sancho Pires, who ruled until 1300. Geraldo Domingues resigned in 1308 to act as counsellor of the King's daughter Constanca, future Queen of Castile. Tredulo was bishop for two and a half years. The Minorite Frei Estevan was succeeded in 1313 by his nephew Fernando Ramires. Both uncle and nephew quarrelled with King Denis and left the realm.
Owing to the hostility of the citizens, Bishop Gomes lived mostly outside his diocese. When Pedro Affonso became bishop in 1343, he had a quarrel over jurisdiction and, like his predecessor, departed, leaving the diocese under interdict. Six years later he returned, but again the monarch began to encroach, and it was not until 1354 that the bishop secured recognition of his rights. His successor was Affonso Pires. Egidio is probably the bishop represented in the old Chronicles as being threatened with scourging by King Pedro for having lived in sin with a citizen's wife The accusation was probably groundless, but Egidio left the city, which for twelve years had no bishop. In 1373 or 1375 John succeeded and supported the lawful popes in the Great Schism, and the Master of Aviz against Spanish claims.
Other bishops were: John de Zambuja, or Estevans; and Gil, who in 1406 sold the episcopal rights over Oporto to the Crown for an annual money payment, reduced in the reign of D. Manuel to 120 silver marks; Fernando Guerra, who in 1425 was created Archbishop of Braga; Vasco. — Antão Martins de Chavis, who succeeded Vasco in 1430, was sent by the pope to Constantinople to induce the Greek emperor to attend the Council of Basle. He succeeded, and as a reward was made cardinal. He died in 1447. Succeeding incumbents were: Durando; Gonçalves de Obidos; Luis Pires (1454-64), a negotiator of the Concordat of 1455 and a reforming prelate; John de Azevedo (1465-1494), a benefactor of the cathedral and chapter, as was his successor Diego de Sousa, afterwards Archbishop of Braga and executor of King Manuel. The see was then held by two brothers in succession, Diego da Costa (1505-7) and D. Pedro da Costa (1511-39), who restored the bishop's palace and enriched the capitular revenues from his own purse; Belchior Beliago; and the Carmelite Frei Balthazar Limpo (1538-52), the fiftieth bishop. He held a diocesan synod in 1540.
In the time of Rodrigo Pinheiro, a learned humanist, Oporto was visited by St. Francis Borgia and the Jesuits established themselves in the city. Ayres da Sylva, ex-rector of Coimbra University, after ruling four years, fell in the battle of Alcacer in 1578 with King Sebastian. Simão Pereyra was followed by the Franciscan Frei Marcos de Lisboa, chronicler of his order. He added to the cathedral and convoked a diocesan synod in 1585. In 1591 another ex-rector of Coimbra, Heironymo de Menezes, became bishop; he was succeeded by the Benedictine Frei Goncalo de Moraes, a zealous defender of the rights of the Church. He built a new sacristy and chancel in the cathedral. In 1618 Bishop Rodrigo da Cunha, author of the history of the Bishops of Oporto, was appointed. His "Catalogo" describes the state of the cathedral and enumerates the parishes of the diocese with their population and income in 1623 and is the earliest account we possess. His successor was Frei John de Valladares, transferred from the See of Miranda. Gaspar do Rego da Fonseca, who held the see four years (1635-39). King Philip III named Francisco Pereira Pinto, but the revolution in 1640 prevented his taking possession, so that the see was considered vacant until 1671, being ruled by administrators appointed by the chapter. In 1641 John IV chose D. Sebastião Cesar de Menezes as bishop, but the pope, influenced by Spain, would neither recognize the new King of Portugal nor confirm his nominations. Next came Frei Pedro de Menezes; Nicolau Monteiro took possession in 1671, Fernando Correia de Lacerda, in 1673, who was succeeded by João de Sousa. Frei Jose Saldanha (1697-1708), famed for his austerity, never relinquished his Franciscan habit, a contrast to his successor Thomas de Almeida, who in 1716 became the first Patriarch of Lisbon. The see remained vacant until 1739, and, though Frei John Maria was then elected, he never obtained confirmation. In the same year Frei Jose Maria da Fonseca, formerly Commissary General of the Franciscans, became bishop. Several European States selected him as arbiter of their differences. He contributed to the canonization of a number of saints. He founded and restored many convents and hospitals.
Next in order were: Frei Antonio de Tavora (d. 1766), Frei Aleixo de Miranda Henriques, Frei John Raphael de Mendonça (1771-3), and Lourenço Correia de Sá Benevides (1796-8). Frei Antonio de Castro became Patriarch of Lisbon in 1814, being followed at Oporto by John Avellar. Frei Manuel de Santa Ignez, though elected, never obtained confirmation, but some years after his death, relations between Portugal and the Holy See were re-established by a concordat and Jeronymo da Costa Rebello became bishop in 1843. From 1854 to 1859 the see was held by Antonio da Fonseca Moniz; on his death it remained vacant until 1862, when John de Castro e Moura, who had been a missionary in China, was appointed (d.1868). The see was again vacant until the confirmation of Americo Ferreira dos Santos Silva in 1871. This prelate was obliged to combat the growing Liberalism of his flock and the Protestant propaganda in Oporto A popular lawyer named Mesquita started a campaign against him, because the bishop refused to dismiss some priests, reputed reactionary, who served the Aguardente Chapel; getting himself elected judge of the Brotherhood of the Temple, he provoked a great platform agitation with the result that the chapel was secularized and became a school under the patronage of the Marquis of Pombal Association. In 1879 Americo was created cardinal and on his death the present (1911) Bishop, Antonio Barroso, an ex-missionary, was transferred from the See of Mylapore to that of Oporto.
The Diocese of Oporto is suffragan to Braga. It has 479 parishes, 1120 priests, a Catholic population of 650,000, and 500 Protestants.
Cerqueira Pinto, Cataloga dos Bispos do Porto composto pelo Illmo D. Rodrigo da Cunha (Oporto, 1742); Fortunato de Almeida, Historia da Igreja em Portugal, I (Coimbra, 1910); Bruno, Portuenses ilustres, III (Oporto, 1908).
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Oppido Mamertina
Diocese of Oppido Mamertina (Oppidensis)
Suffragan of Reggio Calabria, Italy, famous for its prolonged resistance to Roger (eleventh century). Bishop Stefano (1295) is the first prelate of whom there is mention. In 1472 the see was united to that of Gerace, under Bishop Athanasius Calceofilo, by whom the Greek Rite was abolished, although it remained in use in a few towns. In 1536 Oppido became again an independent see, under Bishop Pietro Andrea Ripanti; among other bishops were Antonio Cesconi (1609) and Giovanni Battista Montani (1632), who restored the cathedral and the episcopal palace; Bisanzio Fili (1696), who founded the seminary; Michele Caputo (1852), who was transferred to the See of Ariano, where it is suspected that he poisoned KingFerdinand II; eventually, he apostatized. Oppido has 19 parishes, with 28,000 inhabitants.
Cappelletti, Le Chiese d'Italia, vol. XXI.
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Optimism
Optimism (Latin optimus, best) may be understood as a metaphysical theory, or as an emotional disposition. The term became current in the early part of the eighteenth century to designate the Leibnizian doctrine that this is the best of all possible worlds. The antithesis of optimism is pessimism (q.v.). Between these extremes there are all shades of opinion, so that it is at times hard to classify philosophers. Those, however, are to be classed as optimists who maintain that the world is on the whole good and beautiful, and that man can attain to a state of true happiness and perfection either in this world or in the next, and those who do not are pessimists. The term optimism as thus extended would also include "meliorism", a word first used in print by Sully to designate the theory of those who hold that things are, indeed, bad, but that they can be better, and that it is in our power to increase the happiness and welfare of mankind.
As an emotional disposition optimism is the tendency to look upon the bright and hopeful side of life, whereas pessimism gives a dark colouring to every event and closes the vistas of hope. The emotional disposition is one that depends upon internal organic conditions rather than external good fortune. To what extent the emotional disposition has influenced the opinion of philosophers cannot be decided off-hand. It has no doubt been a factor, but not always the only or even the decisive factor. A list of optimists will show that in general the greater minds have taken the hopeful view of life. As optimists are to be reckoned: Plato, Aristotle, the Stoics, St. Augustine, St. Thomas and the Scholastics, Leibniz, Kant, Fichte, Hegel (sought to unite optimism and pessimism), Lotze, Wundt.
It has been held by some that the Old Testament is optimistic, and the New Testament pessimistic. The evidence brought forth for this theory is found mainly in the passages of the Old Testament which point to the rewards of the present life, and those in the New which call attention to the transitoriness of all human joys. This view is too narrow and is not correct. Optimism as a philosophical term means that the universe as a whole is good and that man's ultimate destiny is one of happiness. The Old Testament is optimistic because of such passages as the following: "And God saw all things that he had made, and they were very good" (Gen., i, 31). Even in Eccl. we read, "He hath made all things good in their time" (iii, 11). The New Testament is optimistic because it shows that the sufferings of this life are not worthy to be compared to the glory that is to come. If optimism and pessimism are to be taken as emotional dispositions, either one or the other may exist in the ascetic or the profligate. It cannot be argued that the doctrine of Our Lord was pessimistic because he taught asceticism and celibacy. For as a rule ascetics and celibates have been and are, as a matter of fact, disposed to look upon the bright side of life. They surely believe that it is better to live than not to live, that the world which God has made is good and beautiful, and that man's destiny is eternal bliss.
As typical metaphysical exponents of optimism one may mention the extreme position of Leibniz, and the more moderate doctrine of St. Thomas Aquinas.
Leibniz looked upon the series of possible worlds as actually infinite. This entire series must have passed as it were, through the mind of the All-Good and Omniscient God. In spite of the fact that the series is infinite, He must have seen that one of its members was supremely perfect. Each one of these series strives to be realized in proportion to its perfection. Under such circumstances, it is impossible that a less perfect world should come into being. Since, furthermore, the wisdom and goodness of God are infinite, it is necessary that the world that proceeds from His intellect and will should be the best possible one that under any circumstances can exist. Only one such world is possible, and therefore God chooses the best. The very fact of the world's existence makes it metaphysically certain that it is the very best possible. [See LEIBNIZ, IX, 137, subsection (4) Optimism.] This argument might seem convincing, if one overlooks the fact of the evil in the world. The world as it is, Leibniz maintained, with all its evil, is better than a world without any evil. For the physical evil of the universe only serves to set off by contrast the beauty and glory of the good. As to moral evil, it is a negation and therefore cannot be looked upon as a real object of the Divine Will. Its presence, therefore, does not conflict with the holiness of the Divine decrees by which the world was ordained. Furthermore, since a morally evil being is only a less perfect creature, the absolutely perfect series of beings in order to contain all possible perfection, must, by necessity, contain the less as well as the more perfect. For if the series contained no beings lacking in moral perfection, it would be a shortened series, and therefore lacking in the types of less perfect beings.
Against the extreme optimism of Leibniz, one might say that God is not necessitated to choose the best of all possible worlds, because this is in itself an impossibility. Whatever exists besides God, is finite. Between the finite and the infinite there is always a field of indefinite extent. And since the finite cannot become infinite, simply because the created can never be uncreated, it therefore follows that whatever exists, besides God, is, and always will be, limited. If so, no matter what may exist, something better could be conceived and brought into being by God. An absolutely best possible world would, therefore, seem to be a contradiction in terms and impossible even by the Omnipotence of God, who can bring into being all and only that which is intrinsically possible. If, then, one should take the words "doing the best possible" as meaning creating something than which nothing better is possible, no world could be the best possible. But there is another sense in which the words may be taken. Though one is not making the best thing that can be made, he still may be doing what he does in the best possible manner. In this sense, according to St. Thomas, God has made this world relatively the best possible. "When it is said that God can do anything better than He does it, this is true if the words 'anything better' stand for a noun. No matter what you may point out, God can make something that is better. . . . If, however, the words are used adverbially, and designate the mode of operation, God cannot do better than He does, for He cannot work with greater wisdom and goodness" (I, Q. xxv, a. 5, ad 1um). It is just this distinction which Leibniz failed to make, and was thereby led to his extreme position. According to St. Thomas, God was free to make a less or more perfect world. He made the world that would best fit the purposes of creation, and wrought it in the best possible manner.
Against this optimism may be urged the same objections from the presence of physical and moral evil which troubled Leibniz. But there are several considerations that reduce their force. (1) We see only in part. We cannot criticize the Divine plan intelligently until we see its full development, which indeed will only be in eternity. (2) The physical evils and sufferings of this life are not worthy to be compared with the glory that is to come. Should one object that it would be better to have glory both in this world and the next, one might answer that this is not certainly true. Only by the endurance of suffering and sorrow do we attain to the true strength and glory of our manhood. That which we acquire by the sweat of our brow is earned and truly our own. That which comes to us by inheritance is but loaned and possessed by us for a time, till we can hand it on to another. What is true of the individual is true of the human race as a whole. It seems to be the Divine plan that it should work its way on, from little beginnings, with great toil and suffering, to its final goal of perfection. When all things are fulfilled in eternity man can then look back upon something as his own. Perhaps this will then seem to us much more beautiful and glorious than if God had allowed us to remain forever in a garden of paradise, happy indeed, but lifting nothing with the strength He gave us. (See also in this connexion the article EVIL.)
ST. THOMAS, I, Q. xix, a. 9; I, Q. xxv, aa. 5 and 6; ENGLER, Darstellung und Kritik des leibnitzsischen Optimismus (Jena, 1883); GUTTMACHER, Optimism and Pessimism in the O. and N. Testaments (Baltimore, 1903); KELLER, Optimism (New York, 1903); KOPPEHL, Die Verwandt schaft Leibnitzens mit Thomas v. Aquino in der Lehre vom Boesen (Jena, 1892); VON PRANTI, Ueber die Berechtigung des Optimismus (Munich, 1879); SULLY, Pessimism (New York, 1891); WILLARETH, Die Lehre vom Uebel bei Leibniz, seiner Schule in Deutschland, und bei Kant. Diss. (Strasburg, 1898). For an extensive bibliography see BALDWIN, Dict. of Philosophy and Psychology, III, Part ii, 903-907.
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Oracle
(oraculum; orare, to speak).
A Divine communication given at a special place through specially appointed persons; also the place itself. This form of divination was found among various peoples of the ancient world.
I. BABYLON AND ASSYRIA
Extremely ancient texts present the oracle-priest [baru, 'he who sees': bira baru, 'to see a sight'; hence, to give an oracle, divine the future. Cf. Samuel, I Sam., ix, 9; I Chr., ix, 22 etc.; of Hanani, II Chr., xvi, 7, 10; cf. Is., xxviii, 7; xxx, 10] alongside of theashipu (whose role is incantation, conjuration) as officer of one of the two main divisions of the sacerdotal caste. He is the special servant of Shamash and Adad; his office is hereditary (cf. the "sons of Aaron", "of Zadok"); blemish of person or pedigree (cf. Lev., xxi, 23) disqualifies him; he forms part of a college. Lengthy initiation, elaborate ritual, prepare him for the reception, or exercise, of the barutu. He rises before dawn, bathes, anoints himself with perfumed oil, puts on sacred vestments [cf. Ex., xxx, 17, 23; Lev., xvi, 4. Lagrange "Études sur les religions sémitiques" (Paris, 1905), 236, n. 1; and "Rev.Bibl.", VIII (1899), 473; also Ancessi, "L'Égypte et Moïse", pt. i (1875); Les vêtements du Grand-Prêtre, c. iii, plate 3. Is the blood-red, jeweled Babylonian scapularthe analogate to the Hebrew ephod and pectoral?]. After a preliminary sacrifice (usually of a lamb: but this, as those of expiation and thanksgiving, we cannot, in our limits, detail), he escorts the inquirer to the presence of the gods, and sits on the seat of judgment; Shamash and Adad, the great gods of oracle, lords of decision, come to him and give him an unfailing answer [tertu, presage: Divine teaching. There is no likely borrowing or adaptation of Babylonian oracle-words by the Hebrews (Lagrange, op. cit., 234, n. 8)]. All the customary modes of divination (interpretation of dreams, of stars, monstrosities, of signs in oil, the liver etc.) culminated in oracles; but an enormous literature of precedents and principles left little initiative to a baru whose memory was good. We may add a characteristic example of oracle style (about 680 B.C.).
O Shamash, great lord, to my demand in thy faithful favor, deign to answer! Between this day, the 3rd day of this month, the month of Aru, until the 11th day of the month of Abu of this year, within these hundred days and these hundred nights . . . within this fixed space of time will Kashtariti with his troops, or the troops of the Cimmerians . . . or all other enemy, succeed in their designs? By assault, by force . . . by starvation, by the names of the god and goddess, by parley and amicable conference, or by any other method and stratagem of siege, shall they take the town of Kishassu? shall they enter the walls of this town of Kishassu? . . . shall it fall into their hands? Thy great godhead knoweth it. Is the taking of this town of Kishassu, by whatsoever enemy it be, from this day unto the [last] day appointed, ordained and decreed by the order and mandate of thy great godhead, O Shamash, great Lord? Shall we see it? Shall we hear it? etc.
Observe the preoccupation of leaving the god no avenue of elusion—every possible contingency is named.
Among the nomad Arabs the priest is primarily a giver of oracles (by means of arrow-shafts, cf. Ezech., xxi, 21). But since in Hebrew, Phoenician, Aramaic, and Ethiopian Kohen means priest, and cannot be etymologically connected with "divination", we must conclude (Lagrange, op. cit., 218) that the Arabian oracle-monger is a degenerate priest, not (Wellhausen) that all Semitic priests were aboriginally oracle-mongers.
II. THE HEBREWS
Oracles were vouchsafed to the Hebrews by means of the Urim and Thummim, which are to be connected with the Ephod. The Ephod was (i) a linen dress worn in ritual circumstances (by priests, I Sam., xxii, 18, the child Samuel, ibid., ii, 18; David, II Sam., vi, 14); (ii) 'the' ephod, described in Exod., xxviii, peculiar to the high-priest; over it was worn the pectoral containing Urim and Thummim; (iii) an idolatrous, oracular image, connected with the Teraphim (also oracular); that which Gideon erected weighed 1700 sikels of gold (Judges, viii, 27; xvii, 5; xviii, 14, 20; 0see, iii, 4 etc.). But why was this image called an ephod (a dress)? In Isaias xxx, 22, the Hebrew word referring to the silver overlaying of idols, is parallel to the word for their golden sheath. If then the Israelites were already familiar with an oracle operating in close connection with a jeweled ephod, it will have been easy to transfer this name to a richly plated oracular image. See van Hoonacker, "Sacerdoce levitique" (Louvain, 1899), 372.
The law directs (Num., xvii, 18) that the leader of the people shall stand before the priest, and proffer his request: the priest shall "inquire for him by the judgment of Urim and Thummim before Yahweh". The priest alone [for the Ahi.-jah of I Sam., xiv, 3, 18, is the Ahi.-melek of xxi, 1; xxii, 9, with the Divine name corrected] carries the ephod before Israel, and inquires on behalf of the chief alone (for Ahimelek, I Sam., xxii, 13-15, denies having inquired for David while Saul still is king: see van Hoonacker op. Cit., 376). Thus history would agree with the Law as to the unity of the oracle, and its exclusive use by priest and prince.
Josephus thought the Urim and Thummim were stones of changing lustre. The meaning of the names is unknown. Though they seem to have been used for sacred lots, and though I Sam., xiv, 37 sqq. (especially in LXX) makes it fairly clear that they gave answer by Yes and No (in I Sam., xxiii, 2, 4, 11, 12; xxx, 8, the long phrasing is priestly commentary), and though I Sam., xiv, 42 (if indeed this still refers to the oracle and not to a private ordeal offered by Saul to, and rejected by, the people) by using the [Greek] word ballete, "throw (between me and Jonathan)", suggests a casting of lots, yet the U and T were not mere pebbles (e.g. black and white), for besides answering Yes and No they could refuse answer altogether. This happened when the inquirer was ritually unclean (so Saul, in the person of his son, I Sam., xiv, 37; cf. the exclusion from the new-moon meal, ibid., xx, 26; sexual intercourse precludes from eating sacred bread, ibid., xxi, 4).
Observe the lack, in Yahweh's oracle, of the magical element, and extreme complication, which disfigure those quoted in I. Notice, too, how Hebrew priest and prince alike submit unquestioningly to the Divine communication. The prince does not dare to seek to cajole or terrify the priest; nor the priest to distort or invent the answer. Finally, when once the era of the great prophets opens, it is through them God manifests His will; the use of the ephod ceases; the Urim and Thummim are silent and ultimately lost.
III. GREECE AND ROME
["Oraculum: qund inest in his deorum oratio", Cic., "Top.", xx, "Voluntas divina hominis ore enuntiata", Senec., "Controv.", I. prf. Manteion: MA as in mainomai, mens. The mantis was the mouthpiece, the prophetes, the interpreter of the oracle (so already Plato, "Tim", lxxii, B). chresterion: chrao, "furnish what is needful"; hence (active), to give (middle), to consult an oracle].
Oracles in the familiar sense flourished best in Greek or hellenized areas, though even here the ecstatic element probably came, as a rule, from the East. The local element, however (for Hellenic oracles essentially localize divination), and the practice of interpreting divine voices as heard in wind, or tree, or water (pheme theon; ossa, omphe Dios—Zeus was panompsaios cf. the Italian fauni, karmentes) were rooted in Greek or pre-Greek religion. An enormous history lies behind the oracles of "classical" times. Thus at Delphi the stratification of cults~shows us, undermost, the prehistoric, chthonian worship of the pre-Achaeans: Gaia (followed by, or identical with, "Themis"?) and the impersonal nymphs are the earliest tenants of the famous chasm and the spring Kassotis. Dionysos, from orgiast Thrace, or, as was then held, from the mystic East, invaded the shrine, importing, or at least accentuating, elements of enthusiasm and religious delirium; for the immense development and Orphic reformation of his cult, in the seventh century, can but have modified, not introduced, his worship. Apollo, disembarking with the Achaeans on the Krisean shore, strives to oust him, and, though but sharing the year's worship and the temple with his predecessors, eclipses what he cannot destroy. Echoes of this savage fight, this stubborn resistance of the dim, old-fashioned worship to the brilliant new-comer, reach us in hymn and drama, are glossed by the devout Aeschylus (Eumen. prol.), and accentuated by the rationalist Euripides (Ion etc.); vase paintings picture the ultimate reconciliation. For, in the end, a com- promise is effected: the priestess still sits by the cleft, drinks of the spring, still utters the frantic inarticulate cries of ecstasy; but the prophets of the rhythmic Apollo discipline her ravings into hexameters, and thus the will of Zeus, through the inspiration of Apollo, is uttered by the pythoness to all Greece.
Apollo was the cause at once of the glory and the downfall of Delphi. Partly in reaction against him, partly in imitation of him, other oracles were restored or created. In our brief limits we cannot describe or even enumerate these. We may mention the extremely ancient oracle of Dodona, where the spirit. Of Zeus (ho tou Dios semainei—the oracles began) spoke to the priestesses in the oak, the echoing bronze, the waterfall; the underground Trophonius oracle in Lebadaea, with its violent and extraordinary ritual (Paus., IX, 39, 11: Plut., "Gen. Socr.", 22); and the incubation oracles of Asklepios, where the sleeping sick awaited the epiphany of the hero, and miraculous cure. Thousands of votive models of healed wounds and straightened limbs are unearthed in these shrines; and at Dodona, leaden tablets inquire after a vanished blanket, whether it be lost or stolen; or by prayer to what god or hero faction-rent Corcyra may find peace. Other especially famous oracles were those of Apollo at Abae, Delos, Patara, Claros; of Poseidon at Ouchestos; of Zeus at Olympia; of Amphiraos at Thebes and Oropos; about a hundred of Asklepios are known. Most were established by a source, many near a mephitic chasm or grotto. Usually the clients would stand in a large vestibule, orchresmographion, from which they aould see the naos or shrine, with the god's statue. In the centre, usually at a lower level, was the adyton, where the spring, chasm, tripod, and laurel bushes were seen. Here the prophetess received the divine inspiration. Nearly all the oracles were administered by a group of officials, originally, no doubt, members of some privileged family. At Delphi, the saints (osioi); at Miletus, the Branchidai and Euangelidai, etc. These usually elected the staff of resident priests, the schools of prophets (at the oracle of Zeus Ammon, e.g., under an arch-prophet), and even, at times, the pythoness. At Delphi, the priests elected her from the neighbourhood: she was to be over fifty (so, on account of a scandalous incident), and quite ignorant. Her guidance was not to be too positive!
In its best days, the Delphic oracle exercised an enormous influence: its staff was international and highly expert; gold flowed in unceasing streams into its treasury, free access to it was guaranteed to pilgrims even in time of war. In constitutional and colonial history, in social and religious crises, in things artistic as in matters of finance, its intervention was constant and final. Had it realized its own position, its work of unification, whether as regards religion or politics in Hellas, might have been unlimited. Like all human things, it but half-saw its ideal (human as that ideal could at best have been) and but half-realized what it saw. Easily corrupted by the gold and prayers of kings, the centre of Asiatic and African, no less than of European intrigues, it became an end to itself. At the time of the Persian War it sacrificed Athens and imperilled all Western civilization. It was responsible for more than one war. It drained the colonies of their revenues. It gradually set against itself the indignant rivalries of the local cults of Greece. No moral or religious instruction can be accredited to it. Thus, while formidable enemies were ranged against it at home, the conquests of Alexander dimmed national glories, and opened the gates to far more fascinating cults. The prophecies based upon the rigid data of astrology supplanted the Pythian ravings; Plutarch relates the decay and silencing of the oracles (De defect. orac.). In Rome diviners and astrologers, always suspected, had long found legislation active against them. The Sibylline books, huge records of oracles ceaselessly interpolated by each new philosophy, by Jewish and even Christian apocalyptic prophecy, had been famous by the side of indigenous oracles, the carmina Marciana, for example: yet as early as 213 B.C. the Senate began its confiscations; Augustus made an auto-da-fé of over 2000 volumes; Tiberius, more scrupulous, expurgated the rest. Constant enactments proved vain against the riot of superstition in which the empire was collapsing; the sanest emperors were themselves adepts; Marcus Aurelius consulted the miserable charlatan Alexander, with his snake-oracle at Abonoteichos. Christianity alone could conquer the old homes of revelation. Constantine stripped Delphi and Dodona, and closed Aegae and Aphaka; Julian tried to re-awake the stammering, failing voices; but under Theodosius the repression is complete, and henceforward the oracles are dumb. (See DIVINATION.)
BABYLON AND ASSYRIA: JASTROW, Die Relgion Babyloniens u. Assyriens. (Giessen, 1906), xix, and in HASTINGS, Dict. of the Bible extra vol. (London, 1904), 556-63; KNUDTZON, Assyrischc Gebete a. d. Sonnengott (Leipzig, 1893); DHORME, Choix de textes (Paris, 1907), xxxvi, 382; Relig, assyro.-babylonienne (Paris, 1910), 203, 291 etc. 
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Orange Free State
The Orange Free State, one of the four provinces of the Union of South Africa, lies between 29° 30' and 30° 40' S. lat., and between 24° 20' and 30° E. long. The Orange and Vaal rivers which separate it from the Cape Province and the Transvaal form respectively its southern and northern boundaries; Natal and Basutoland bound it on the east, and the northern portions of Cape Province on the west. Its name is derived from the Orange River which flows along its southern frontier for over 200 miles. It has an area of 50,392 square miles and a population, according to the census of 1904, of 387,315; of these only 142,679 are whites, the remainder belonging to the coloured races — mostly Kafirs and Hottentots. The climate is excellent. With a mean altitude of between four and five thousand feet above sea level and an average yearly rainfall of only twenty-two inches, it is a country well suited to persons suffering from pulmonary troubles, the air being dry and invigorating and the nights always cool. Being an immense grassy plateau and almost treeless, its scenery is uninteresting (even depressing) except on the eastern border where the vast Drakensburg mountain range comes into view. It is mainly a pastoral country, though a portion of it alongside Basutoland contains some of the finest corn land in Africa. The exports, valued in 1908-09 at 17,800,000 dollars, are primarily diamonds, wool, ostrich feathers, and maize; its imports in the same period amounted to 15,000,000 dollars.
The white inhabitants are mainly descendants of the Voortrekkers (or immigrant Dutch farmers) from the old Cape Colony, who in 1836 and subsequent years crossed the Orange River in thousands and settled on territories peopled by various Bantu tribes until their virtual extermination by Moselekatze and his hoards of Matabile warriors — a short time previously. The "Great Trek", as the migration of these farmers came to be called, brought about an anomalous political situation. Rather than live under British rule in the Colony, they abandoned their homes and sought independence in "the wilderness". But the British Government, whilst always claiming them as subjects and forbidding them to molest the neighbouring tribes, refused to annex the territory to which they had fled. Such a state of things manifestly could not long endure, and so in 1848 the country between the Orange and Vaal rivers was officially proclaimed British territory under the title "Orange River Sovereignty". The immigrant Boers, headed by a farmer named Andreus Praetorius, struggled to maintain their independence but were defeated at the battle of Boomplaats by the English general, Sir Harry Smith, in August, 1848. The British Government, finding the newly annexed territory of little value and desiring in view of European complications and the enormous costs of Kafir wars to limit its responsibilities in South Africa, soon determined to retrocede their country to the Boers; thus at a convention held in Bloemfontaine on 23 February, 1854, Sir George Clark in the name of Queen Victoria, renounced British dominion over the Orange River Sovereignty. The Boers thereupon set up a republic, which, under the name of the Orange Free State, enjoyed a period of peace and prosperity that lasted up to the Anglo-Boer War of 1899-1902. In that struggle, the Free Staters, having joined the Transvaallers, shared in their defeat, and their country was annexed to the British Empire under the title orange River Colony. For some years the new colony was administered by a governor and lieutenant-governor assisted by an executive and legislative council, but in June, 1907, responsible government was conferred on it with a legislative council of eleven, and a legislative assembly of thirty-eight members.
Since 31 May 1910, under the title of "The Orange Free State Province of the Union of South Africa", it forms part (together with the Transvaal, Natal, and the Cape of Good Hope) of a self-governing dominion of the British Empire, the first parliament of which was opened at Cape Town on 4 November, 1910. In that parliament the Orange Free State Province is represented by sixteen senators — one fourth of the entire number — and by seventeen members of the House of Assembly (out of a total of 121). English and Dutch are the official languages. The former is spoken mostly in the towns and the latter — or rather a dialect of it known as the Afrikanische Taal — in the country districts. The religion of the great majority of the white inhabitants is Calvinism (Dutch Reformed). Those of English origin belong to the different denomination found in the British colonies and in the United States of America. The Orange Free state contains a good number of neat little towns with populations varying from one to eight thousand. Bloemfontain, capital of the province, so called from a spring (fontein) on the farm of Jan Bloem, an early German settler, is a spacious, clean, and well-built city of 30,000 inhabitants, and the seat of the provincial capitol, as well as the legal and judicial centre of the entire union. It is distant 400 miles from East London, the nearest seaport, and 290 miles from Pretoria, the executive capital. Other important towns are Kroonstad, Harrismith, Jagersfontein, and Smith-field, in each of which there is a Catholic church. The total number of Catholics in the Orange Free State is about 2000, mostly of European origin or descent. The province forms part of the Vicariate of Kimberley (q. v.), which is in the Capetown province, and in which the Vicar Apostolic resides. The present (1910) Vicar Apostolic is the Right Rev. Matthew Gaughren, O. M. I, titular Bishop of Tentyra. Catholics enjoy absolute freedom of worship, but receive no government aid for their clergy or schools. The Roman Dutch Law, which is administered in the courts, is favourable to Catholics on such points as tenure of ecclesiastical property, marriage, wills, and charitable bequests. The clergy are not liable to serve on juries or a burghers "on command", nor are churches taxed. Flourishing convent schools and academies are directed by Sisters of the Holy Family at Bloemfontaine and Jagersfontein, and by the Sisters of Notre Dame (of Namur) at Kroonstad.
WILMOT, Hist, of our own times in South Africa (London, 1897-9); THEAL, Hist. of S. A. since 1795 (London, 1908); DEHERAIN, L'expansion des Boers au XIXe siécle (Paris, 1905); Hist of S. A. to the Jameson Raid (Oxford, 1899); CANA, S. A. from the Great Trek to the Union (London, 1909); BRYCE, Impressions of S. A. (London, 1899); CAPPON, Britain's Title to S. A. (London, 1901); BROWN, Guide to S. A. (London, 1909-10); Catholic directory of S. A. (Capetown, 1910).
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Vicariate Apostolic of Orange River
(also the PREFECTURE APOSTOLIC OF GREAT NAMAQUALAND)
Located in South Africa. The vicariate was erected in 1897 after having been a prefecture Apostolic since July, 1885. It comprises the whole of Little Namaqualand (beginning on the northern line of Clan William County in Cape Colony, i. e. 30° 35' S. lat.); extends to the Atlantic Ocean on the west, and to the Orange River on the north. It further includes Bushmanland, the districts of Kenhardt, Van Rhyns, Dorp, and Frazerburg on the east, and beyond the Orange River, the district of Gordonia in Bechuanaland. The prefecture, detached from the vicariate in July, 1909, is bounded on the west by the Atlantic Ocean. It extends from the Orange River as far as Damaraland (23° 20' S. lat.), and comprises the city of Rehboth and its district. The eastern boundary line is 20° E. long.
GREAT NAMAQUALAND
For thirty or forty, or in certain districts even a hundred miles inland, this district is only a sandy desert, which extends on the eastern side to the great Kalahari desert. The central portion depends for its fertility almost exclusively on thunder-storms, without which it would be nearly destitute of water. The vicariate is but little better in this respect. When, however, a sufficiently long rain waters these forlorn regions, the richest pastures spring up in an incredibly short time. The very air then becomes saturated to such a degree with the odour of vegetation that many suffer from headache. Swarms of locusts devour the exuberant produce, unless some powerful east wind carries them into the sea. The "aristocracy" in Great Namaqualand consists of German immigrants, and, in the other parts of the mission, of English, Irish, and Boer settlers, while the Hottentots form the bulk of the scanty population in the two Namaqualands. They are not negroes. Their skin is like that of whites much browned by jaundice, and their build more like that of the Egyptians as seen on ancient monuments; or again, resembling that of the Chinese. Unselfish hospitality appears to be their only natural virtue. They love music. Their habit of imitating is such as to rouse either a smile or exasperation; a crowd of Hottentots at Holy Mass, when receiving the priest's blessing, all repeated the sign of the Cross over him! The late Max Müller, nevertheless, vouched for their ancestors having been a cultured race. Although they have in their language a word signifying Deity, it took a long time to make them understand spiritual doctrines other than that of the existence of the devil. They are extremely disinclined to any form of labour or exertion. To induce them for example, to navigate, the missionaries built a boat by which to cross the Orange River. For weeks, neither encouraging words nor exhibitions of safe sailing appeared to make any impression on them. One missionary relates that, among his hottentot catechumens, there was one who never could learn how to make the sign of the Cross, nor the answers of the catechism, nor any prayer except these words of the Pater Nester: "Our Father, give us this day our daily bread. "The missionaries have shown here what an uplifting influence the Catholic Church exercises over the most forlorn nations, since the younger generation, trained by the missionaries as far as circumstances allowed, are considerably more intelligent and susceptible of culture than their elders.
BUSHMANLAND
In this territory are found the Bushmen (or Bojesmen), a tribe kindred to the Hottentots; They are short in stature, and generally malicious and intractable.
BECHUANALAND
The Bechuanas belong to the Kafir race. Many of them show some skill in iron and copper working and in mining, also in tanning hides. Many of them present a pleasing appearance, and some are handsome.
MISSIONS
When the Oblates of St. Francis de Sales arrived in Little Namaqualand, to which the mission was then confined, they found not one hundred Catholics. In 1903, without any change of population, they counted 2735. There were six stations with churches and resident priests, five other stations regularly attended, 125 conversions during the year, and 98 children were baptized; 122 confirmations, 25 marriages; 3 hospitals and homes for the aged, 8 schools, 3 orphanages, 82 orphans, 8 missionary priests, 3 catechists; 15 missionary sisters aided the mission. Some fifty places are now visited by the priests to attend to the spiritual and temporal wants of the people. In several places, all Catholic adults receive Holy Communion on the first Friday of every month and the great feasts of the year. Sella is the residence of the vicar Apostolic, and Hierachalis that of the prefect Apostolic. These results are most encouraging, when the great difficulties confronting the missionaries are considered. In 1909 the approximate statistics for the two missions were: 1 bishop; 14 priests; 3 catechists; 22 missionary sisters; 480 children in Catholic schools; 175 baptisms of children, 315 of adults. In Little Namaqualand the natives understand Dutch or English; but in Great Namaqualand, besides German, the extremely difficult language of the Hottentots has to be mastered.
For reports and statistics of the missions, consult the following periodicals: Annales salésiennes (Paris), an illustrated monthly; Licht (Vienna); Echo of the Oblates of Saint Francis de Sales (Childs, Maryland). Cf. also Missiones Catholicœ (Rome, 1907); Statesman's Year Book (London).
J. J. ISENRING. 
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Orans
(Orante)
Among the subjects depicted in the art of the Roman catacombs one of those most numerously represented is that of a female figure with extended arms known as the Orans, or one who prays. The custom of praying in antiquity with outstretched, raised arms was common to both Jews and Gentiles; indeed the iconographic type of the Orans was itself strongly influenced by classic representations (see Leclercq, "Manuel d'arch. chrét.", I, 155). But the meaning of the Orans of Christian art is quite different from that of its prototypes. Numerous Biblical figures, for instance, depicted in the catacombs—Noah, Abraham, Isaac, the Three Children in the Fiery Furnace, Daniel in the lions' den—are pictured asking the Lord to deliver the soul of the person on whose tombs they are depicted as He once delivered the particular personage represented. But besides these Biblical Orans figures there exist in the catacombs many ideal figures (153 in all) in the ancient attitude of prayer, which, according to Wilpert, are to be regarded as symbols of the deceased's soul in heaven, praying for its friends on earth. This symbolic meaning accounts for the fact that the great majority of the figures are female, even when depicted on the tombs of men. One of the most convincing proofs that the Orans was regarded as a symbol of the soul is an ancient lead medal in the Vatican Museum showing the martyr, St. Lawrence, under torture, while his soul, in the form of a female Orans, is just leaving the body (see Kraus, "Gesch. der christl. Kunst", I, 126, fig 56). An arcosolium in the Ostrianum cemetery represents an Orans with a petition for her intercession: Victoriæ Virgini . . . Pete . . . The Acts of St. Cecilia speaks of souls leaving the body in the form of virgins: "Vidit egredientes animas eorum de corporibus, quasi virgines de thalamo", and so also the Acts of Sts. Peter and Marcellinus.
Very probably the medieval representations of a diminutive body, figure of the soul, issuing from the mouths of the dying, to be received by angels or demons, were reminiscences of the Orans as a symbol of the soul. The earlier Orantes were depicted in the simplest garb, and without any striking individual traits, but in the fourth century the figures become richly adorned, and of marked individuality—an indication of the approach of historic art. One of the most remarkable figures of the Orans cycle, dating from the early fourth century, is interpreted by Wilpert as the Blessed Virgin interceding for the friends of the deceased. Directly in front of Mary is a boy, not in the Orans attitude and supposed to be the Divine Child, while to the right and left are monograms of Christ.
LOWRIE, Monuments of the Early Church (New York, 1901); KRAUS, Geschichte der christl. Kunst. (Freiburg, 1895); WILPERT, Ein Cyklus christologischer Gema(lde (Freiburg, 1891); NORTHCOTE AND BROWNLOW, Roma Sotterranea (London, 1879).
MAURICE M. HASSETT 
Transcribed by Pam Garritano
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Orate Fratres
The exhortation ("Pray brethren that my sacrifice and yours be acceptable to God the Father almighty") addressed by the celebrant to the people before the Secrets in the Roman Mass. It is answered: "May the Lord receive the sacrifice from thy hands to the praise and glory of his name, and for our benefit also and for that of all his holy Church." The celebrant adds: "Amen". The form is merely an expansion of the usual Oremus before any prayer. It is a medieval amplification. The Jacobite rite has an almost identical form before the Anaphora (Brightman, "Eastern Liturgies", Oxford, 1896, 83); the Nestorian celebrant says: "My brethren, pray for me" (ib., 274). Such invitations, often made by the deacon, are common in the Eastern rites. The Gallican rite had a similar one (Duchesne, "Christian Worship", London, 1904, 109). The Mozarabic invitation at this place is: "Help me brethren by your prayers and pray to God for me" (P.L. LXXXV, 537). The medieval derived rites had similar formulæ (e. g. "Missale Sarum", Burntisland, 1861-3, 596). Many of the old Roman Secrets (really Offertory prayers) contain the same ideas. Durandus knows the Orate Fratres in a slightly different form ("Rationale", IV, 32). A proof that it is not an integral part of the old Roman Mass is that it is always said, not sung, aloud (as also are the prayers at the foot of the altar, the last Gospel etc.). The celebrant after the "Suscipe Sancta Trinitas" kisses the altar, turns to the people and says: Orate fratres, extending and joining his hands. Turning back he finishes the sentence inaudibly. At high Mass the deacon or subdeacon, at low Mass the server, answers. The rubric of the Missal is: "The server or people around answer, if not the priest himself." In this last case he naturally changes the word tuis to meis.
GIHR, The Holy Sacrifice of the Mass (3rd ed., St. Louis, 1908), 547-50.
ADRIAN FORTESCUE 
Transcribed by Tony de Melo
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Oratorio
As at present understood, an Oratorio is a musical composition for solo voices, chorus, orchestra, and organ, to a religious text generally taken from Holy Scripture. The dramatic element contained in the text depends for its expression on the music alone.
The tradition that the oratorio originated in St. Philip Neri's oratory has recently been attacked, notably by the historian and critic E. Schelle, in "Neue Zeitschrift für Musik" (Leipzig, 1864). The chief point he makes is that the oratories of San Girolamo and Santa Maria in Vallicella, at Rome, were unsuitable for the performance of sacred dramas. In refutation, it suffices to recall the established fact that Emiglio del Cavaglieri's rapprasentazione sacra, "Anima e corpo", had its first performance in the Vallicella (Chiesa Nuova) in 1600, five years after the death of St. Philip. Although the name oratorio was not applied to the new form until sixty years later (Andrea Bontempi, 1624-1705), there is an unbroken tradition connecting the exercises established by St. Philip with the period when the new art-form received its definite character. While in the sixteenth century liturgical polyphonic music reached its highest development, secular music boasted only one ensemble or choral form, the madrigal. The spirit of the Renaissance, that is the revolt against the domination of the arts by the spirit of the Church, led to the restoration of Greek monody, and gradually perfected compositions for one or more voices and instruments which ultimately culminated in the opera.
St. Philip, realizing the great power of music, provided in the rule for his congregation, "that his fathers together with the faithful, should rouse themselves to the contemplation of heavenly things by means of musical harmony". He seized upon the good in the new trend and made it the foundation of a new form upon which he, perhaps unconsciously, put a stamp retained ever since. He practically created a style midway between liturgical and secular music. His love of simplicity caused him to oppose and counteract the prevailing artificial semi-pagan, literary, and oratorical style which had its musical counterpart in the display of contrapuntal skill for its own sake practised to so great an extent at that time. He drew to himself masters like Giovanni Annimuccia and Pier Luigi da Palestrina, formed them spiritually, and bade them set to music, in simple and clear style, for three or four voices, short poems in the vernacular, generally written by himself, and called "Laudi spirituali". Many of these were preserved by F. Soto di Langa, a musician and a disciple of the saint. Their performance alternated with spiritual reading, prayer, and a sermon by one of the fathers, by a layman, or even by a boy. From these exercises, which attracted enormous crowds, and obtained great renown throughout Italy, it was but a step to the Commedia harmonica "Amfiparnasso", by Orazio Vecchi (1550-1605), a dialogue in madrigal form between two choirs (first performed at Modena in 1594), and the rapprasentazione sacra "Anima e corpo", by Cavaglieri. The latter consisted of short phrases for a single voice, more varied in form than the recitativo secco, but not yet sufficiently developed to have a distinct melodic physiognomy, accompanied by instruments, and choral numbers, or madrigals. Similar productions multiplied rapidly. Wherever the Oratorians established themselves they cultivated this form to attract the young people. The municipal library of Hamburg contains a collection, gathered by Chrysander of twenty-two different texts which originated with the disciples of St. Philip during the second half of the seventeenth century. Even more active in the creation and propagation of these musico-dramatic productions throughout this period were the Jesuits, who, especially in Germany, used these musical plays in their schools and colleges everywhere. Up to the latter part of the seventeenth century the burden of the texts for these compositions was either a legend, the history of a conversion, the life of a saint, or the passion of a martyr.
Among those who cultivated, or helped in developing, the oratorio in Italy were Benedetto Ferrari (1597-1681), "Samsone"; Agostino Agazzari (1578- 1640), dramma pastorale, "Eumelio"; Loreto Vitorii (1588-1670) "La pellegrina costante", "Sant' Ignazio Loyola". Giacomo Carissimi (1604-74), through whom the oratorio made a notable advance, was the first master to turn to Holy Scripture for his texts. His works, with Latin or Italian texts, many of which have been preserved (see CARISSIMI) together with those of his contemporaries, show practically the same construction as is followed in the present time: recitatives, arias, duets, and terzettos, alternating with single and double choruses and instrumental numbers. The historicus or narrator (in some scores designated by the word testo, "text") has replaced scenic display and dramatic action. Carissimi's orchestration exhibits a resourcefulness and charm before unknown. His oratorio "Jephtha" (in an arrangement by Dr. Immanuel Faisst) was performed successfully at Leipzig as recently as 1873. After him, the greatest Italian master was Alessandro Scarlatti (1659-1725) a pupil of Francesco Provenzale and Carissimi. Chief among his works are "I dolori di Maria" and "Il Sacrificio d'Abramo".
About this time the leadership passed to Germany, where Heinrich Schütz (1585-1672) had previously prepared the soil by his compositions known as "Passion music" and other works resembling the Italian oratorio. Others who had received their formation in Italy, but whose activity was chiefly confined to Germany, and who transplanted the oratorio thither, were Ignatius Jacob Holzbauer (1711-83), "Bethulia liberata"; Johann Adolphe Hasse (1699-1783), "La Conversione di S. Agostino" etc.; Antonio Caldara (1670-1736); Nicolo Jomelli (1714-1774); Marc-Antoine Charpentier (1634-1704), a pupil of Carissimi and a gifted composer, wrote, besides a large number of works for the church, eighteen oratorios in the style of his master which had great vogue in France. His "Reniement de St. Pierre" has recently been revived with great success in Paris, and has since been published. In the hands of Johann Mattheson (1681-1764), the oratorio becomes identified with Protestant worship in Germany. Contemporary with George Frederick Händel (1685-1759) he wrote twenty-four oratorios, intended to be divided into two parts by a sermon, the whole constituting a religious service. His texts were mostly taken from Scripture. Biblical events are brought into conjunction and contrasted with contemporary happenings, and a moral is drawn. Others who cultivated the oratorio form, particularly in Protestant Germany, were George Philip Telemann (1681-1767), Constantine Bellermann (1696-1758), and Dietrich Buxtehude (1637- 1707).
Through Händel the oratorio attained a position in musical art more important than at any previous period in its history and never surpassed since. In his hands it became the expression of the sturdy Saxon faith unaffected by the spirit of doubt latent in the religious revolt of the sixteenth century. Formed in Germany and Italy, he united in a pre-eminent degree the highest creative gifts. The most productive period of his life was spent in England, and, after having cultivated the opera for a number of years, he finally turned to the oratorio, producing a series of works ("The Messiah", "Israel in Egypt", "Saul" "Jephtha", "Belshazar", "Samson" etc.) unrivalled for heroic grandeur and brilliancy. It may be said that they express the national religious ideal of a Protestant Christian people more adequately than does their form of worship. This undoubtedly accounts for the interest taken in oratorio performances by the people in England and in Protestant Germany. Joseph Haydn (1732-1809) produced two of the greatest oratorios which we possess: "The Creation" and "The Seasons". While composed to secular texts, they breathe the most tender piety and joy through an inexhaustible wealth of lyric and lofty music. A third oratorio, "Ritorno di Tobia", on a Biblical text, has not the same importance, nor does Mozart (1756-91), in his only oratorio, "Davidde penitente", attain the artistic level of most of his productions, Ludwig van Beethoven (1770-1827) wrote one oratorio, "The Mount of Olives", which shows him at his best.
Felix Mendelssohn-Bartholdy (1809-47), in "Elijah" and "St. Paul", returns to the early Protestant feature of letting the supposed congregation or audience participate in the performance by singing the chorales or church hymns, the texts of which consist of reflections and meditations on what has preceded. From this period the oratorio begins to be cultivated almost exclusively by Catholics. Franz Liszt (1811-86), with his "Christus" and "Legende der Heiligen Elizabeth", opens up a new and distinctly Catholic era. France, which, since the days of Charpentier, had practically neglected the oratorio, probably on account of the opera appealing more strongly to French taste and temperament, and because of the lack of amateur singers has, within the last thirty years, furnished a number of remarkable works. Charles-François Gounod (1818-93) with his "Redemption", and "Mors et Vita", gave a renewed impetus to the cultivation of the oratorio. The "Samson and Delilah" of Camille Saint-Saëns (1835-) may be performed either as an oratorio or as an opera; as opera it has attained the greater favour. Jules Massenet (1842-) has essayed the form with his "Eve" and "Mary Magdalen", but his style is entirely too sensational and melodramatic to carry the text. Gabriel Pierné's (1863-) "Children's Crusade" and the smaller work, "The Children at Bethlehem", have both obtained great popularity in Europe and America.
Italy's sole representative of any note in more than two hundred years is Don Lorenzo Perosi (1872-), with his trilogy "The Passion of Our Lord according to St. Mark", "The Transfiguration of Christ", and "The Resurrection of Lazarus", a "Christmas Oratorio", "Leo the Great", and "The Last Judgment". Belgium and England have produced the three most remarkable exponents of the oratorio within the last fifty years. César Auguste Franck's (1822-90) oratorios, "Ruth", "Rebecca", "Redemption", and, above all, his "Beatitudes", rank among the greatest of modern works of the kind. Edward William Elgar (1857-) has become famous by his "Dream of Gerontius" and his "Apostles". But Edgar Tinel (1854-) is probably the most gifted among the modern Catholics who have reclaimed the oratorio from non-Catholic supremacy. His world-famous "St. Francis of Assisi" is perhaps more remarkable for the spiritual heights it reveals than for its dramatic power. Other works of his which have attracted attention are "Godoleva" and "St. Catherine". It is a happy omen that all these authors, in the fore-front of present-day composers, command the highest creative and constructive skill which enables them to turn into Catholic channels all the modern conquests in means of expression. The Catholic Oratorio Society of New York was founded in 1904 to promote the knowledge and reproduction of oratorios that best exemplify the religious ideal.
CAPECELATRO, tr. POPE, The Life of St. Philip Neri (London, 1894); KRETZSCHMAR, Führer durch den Concertsaal, II (Leipzig, 1899); REIMANN, Geschichte der Musiktheorie (Leipzig, 1898); SPITTA, Die Passionsmusiken von Sebastian Bach und Heinrich Schütz (Hamburg, 1893); Jahrbuch der Musikbibliothek Peters für 1903 (Leipzig, 1904).
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Oratory
(Lat. oratorium, from orare, to pray)
As a general term, Oratory signifies a place of prayer, but technically it means a structure other than a parish church, set aside by ecclesiastical authority for prayer and the celebration of Mass. Oratories seem to have originated from the chapels erected over the tombs of the early martyrs where the faithful resorted to pray, and also from the necessity of having a place of worship for the people in country districts when churches proper were restricted to cathedral cities. We also find early mention of private oratories for the celebration of Mass by bishops, and later of oratories attached to convents and to the residences of nobles. In the Eastern Church, where the parochial organization is neither so complete nor so rigid as in the West, private oratories were so numerous as to constitute an abuse. In the Latin Church oratories are classed as (1) public, (2) semipublic, and (3) private.
(1) PUBLIC ORATORIES
Are canonically erected by the bishop and are perpetually dedicated to the Divine service. They must have an entrance and exit from the public road, Priests who celebrate Mass in public oratories must conform to the office proper to those oratories, whether secular or regular. If, however, the calendar of an oratory permits a votive Mass to be said, the visiting priest may celebrate in conformity with his own diocesan or regular calendar.
(2) SEMIPUBLIC ORATORIES
Are those which, though erected in a private building, are destined for the use of a community. Such are the oratories of seminaries, pious congregations, colleges, hospitals, prisons, and such institutions. If, however, there be several oratories in one house, it is only the one in which the Blessed Sacrament is preserved that has the privileges of a semipublic oratory. All semipublic oratories (which class technically includes the private chapel of a bishop) are on the same footing as public oratories in regard to the celebration of Mass. The calendar of feasts to be observed in them (unless they belong to a regular order having its proper calendar) is that of the diocese. In oratories belonging to nuns, the feasts of their community are to be celebrated in accordance with the decrees or indults they have received from the Holy See. Regulars visiting a semipublic oratory cannot celebrate the feasts of saints of their own order unless the calendar proper to the oratory prescribes the same or permits of a votive Mass. Public and semipublic oratories are ordinarily under the control of the bishop. The Congregation of Rites declared (23 Jan., 1899): "In these (oratories), as, by the authority of the ordinary, the holy sacrifice of the Mass can be offered, so also all those present thereat can satisfy thereby the precept which obliges the faithful to hear Mass on prescribed days." The same decree also gives an authoritative definition of the three species of oratories.
(3) PRIVATE ORATORIES
Are those erected in private houses for the convenience of some person or family by an indult of the Holy See. They can be erected only by permission of the pope. Oratories in private houses date from Apostolic times when the Sacred Mysteries could not be publicly celebrated owing to the persecutions. Even after the peace of Constantine, the custom continued to prevail. Kings and nobles especially had such oratories erected in their palaces. As early as the reign of Emperor Justinian, we find regulations concerning private oratories as distinguished from public churches, and prohibitions against saying Mass in private houses (Novel., lviii and cxxxi). Permissions to celebrate were granted, however, freely in the West by popes and councils. The latest decree regulating private oratories is that of the Sacred Congregation of the Discipline of the Sacraments of 7 Feb., 1909. According to this, private oratories are conceded by the Holy See only on account of bodily infirmity, or difficulty of access to a public church or as a reward for services done to the Holy See or to the Catholic cause. The grant of a private oratory may be temporary or for the life of the grantee, according to the nature of the cause that is adduced. In either case, the simple concession of an oratory implies that only one Mass a day may be celebrated, that the precept of the Church concerning the hearing of Mass on prescribed days (certain special festivals generally specified in the indult excluded) may be there satisfied only by the grantees, and that the determination of the place, city, and diocese where the oratory is to be erected is approved. The rescript will be forwarded to the ordinary. The decree then recites the various extensions of the before-mentioned privileges that may be conceded to grantees:
(a) As to the satisfaction of the precept of hearing Mass
This is usually conceded by the indult only to the following: relatives of the grantee living under the same roof, dependants of the family, and guests or those who share his table. The others living in the house may not satisfy the precept except it be a funeral Mass or on account of the distance of the public church. If the oratory be a rural one, those employed on the estate may there hear Mass, but in that case the grantee must provide for a catechetical instruction and an explanation of the Gospel. The same holds for a private oratory in a camp or castle or a widespread domain. In very peculiar circumstances (to be judged by the ordinary) all others may also hear Mass in a private oratory while the conditions prevail.
(b) As to hearing Mass in the absence of the grantees
This is allowed in the presence of one of the relatives living under the same roof, but the concession is to be understood of a temporary absence of the grantees and that the relative be expressly determined. The same is extended to the principal one among the familiars, rural servants, or dependants.
(c) As to the number of Masses
If the grantees are two priests who are brothers, both may celebrate Mass. A thanksgiving Mass is also allowed if the ordinary recommends it. Priests who are guests may say Mass in the oratory of the house where they are staying if they have commendatory letters from the ordinary, provided they are infirm or the church is distant. Several Masses may also be said during the last agony or at the death or anniversary of one of the grantees and likewise on the feast of his patron saint.
(d) As to greater festivals
By an extension of privileges, Mass may be allowed in private oratories on all days except on the feast of the local patron, the Assumption, Christmas, and Easter. Sometimes the concession may extend to the first three feasts, but very rarely to Easter, and then only on the urgent recommendation of the ordinary, exception being made for grantees who are infirm priests.
(e) As to concessions
Sometimes a grantee may have the rights of a private oratory in two dioceses, but then both ordinaries must give testimonial letters. In case the oratory is situated in a place where the parish priest has to say two Masses on the same day, a priest from some other place may say Mass in the oratory but he may not say another Mass in addition. An oratory near a sick-room is also allowed occasionally during sickness. This decree likewise allows ordinaries (for ten cases only) to grant a private oratory to poor priests who are aged and infirm. It will be noted that this legislation is a very liberal extension of the provisions formerly governing private oratories.
TAUNTON, Law of the Church (London, 1906), s. v. Oratory; FERRARIS, Bibliotheca canonica (Rome, 1889), s. v. Oratorium; Analecta Eccles. (Rome, April, 1910).
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Orcagna
(The conventional name in art history of ANDREA DI CIONE, also called ARCAGNUOLO or ARCANGIO).
Born at Florence, early in the fourteenth century; died there, 1368. The son of a goldsmith, he became architect, sculptor, mosaist, painter, and poet.
His brothers, Nardo, Jacopo, and Matteo, were also architects, sculptors, and painters: Nardo, the eldest, painted the famous fresco of "The Last Judgment", still to be seen in the Strozzi chapel in S. Maria Novella, a composition inspired by the "Divina Commedia" and comprising the Judgment, Paradise, and Hell as its three parts. This fresco has been erroneously attributed to Andrea, who became the most famous of the Cioni, but Lorenzo Ghiberti testifies to its being the work of Nardo. In the same way, the "Triumph of Death" and the "Last Judgment" in the Campo Santo of Pisa, owing to their similarity to the S. Maria Novella fresco, used to be attributed to Nardo and Andrea di Cione. Both these brothers were registered in the Florentine Guild of Painters in 1357. In that year Andrea (Orcagna) collaborated with Francesco di Talento on plans for the enlargement of S. Maria del Fiore. In 1358 he executed the mosaics for the façade of the cathedral of Orvieto. Vasari makes Andrea Pisano his master in the art of sculpture, but this honour is more probably due to Neri di Fieravante, his sponsor when he matriculated in the Guild of "masters of stone and wood", in 1352. According to Vasari, the Brotherhood of Orsammichele took the offerings made to the Blessed Virgin during the plague of 1348 and used them to build around her image an elaborately ornamented marble tabernacle. Orcagna was entrusted with this work, which he completed in 1359. For brilliancy and richness of architecture as well as of decoration, Burckhardt regards this tabernacle as the most perfect work of its kind in Italian Gothic. The mysteries of the life of the Blessed Virgin are represented in bas-relief with a series of allegorical figures of the Virtues. The Announcement of Mary's Death and the Assumption are especially worthy of note. This tabernacle of Orsammichele is Orcagna's only authentic sculptural work, but his manner is discernible in the "Annunciation" of Santa Croce and in the bas-reliefs of the Campanile of S. Maria del Fiore which represent the Virtues and Liberal Arts. The chief paintings of Orcagna which have survived are: a St. Matthew, painted, in collaboration with his brother Jacopo, for S. Maria Novella, now in the Uffizi; a "Virgin with Angels", in the Somzée collection at Brussels; a "Vision of St. Bernard", in the Academy of Florence; a "Coronation of the Virgin", executed for San Pier Maggiore, Florence, now in the National Gallery, London. In 1357 Tommaso di Rossello Strozzi commissioned Orcagna to paint an altar-piece for the same chapel in which Nardo had painted the frescoes. This re-table is divided into five parts: in the centre Christ is enthroned, a pyramidal crown on his brow, two little angels at his feet, playing music; at Christ's right hand is the Blessed Virgin, presenting St. Thomas Aquinas to Him; at His left hand is the Precursor who indicates Christ to a kneeling St. Peter. In the last two compartments are seen, on one side St. Lawrence and St. Paul, on the other St. Michael and St. Catherine. Orcagna was commissioned in the following year to paint the life of the Blessed Virgin on the walls of the choir of S. Maria Novella. These paintings were ruined by damp, owing to a leaking roof, but were restored by Ghirlandajo who drew his inspiration from the happy "inventions of Orcagna" (Vasari).
VASARI, Le vite de' più eccellenti pittori, ed. MILANESI, I (Florence, 1878), 593, with the editor's Commentario alla vita di A. Orcagna, ibid., 615; BALDINUCCI, Vita dell' Orcagna in Notizie dei professori del disegno, II (Florence, 1768); CROWE AND CAVALCASELLE, A New History of Painting in Italy, II (London, 1865); BURCKHARDT AND BODE, Le Cicerone, II, 328; Fr. tr. GÉRARD (Paris, 1892); BRYAN, Dict. Painters and Engravers, I (London, 1903); SUIDA, Florentinische Maler um die Witte des XIV Jahrhunderts (Strasburg, 1905); VENTURI, Storia dell' arte italiana, IV, 637; V, 767 (Milan, 1906-07).
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Orcistus
Titular see in Galatia Secunda. It is only mentioned in Peutinger's "Table". An inscription of 331 fixes the site at Alikel Yaila, also called Alekian, in the vilayet of Angora. It was then a station at the intersection of four roads and formed part of the "Diocese of Asia"; consequently it must have belonged to Phrygia. In 451 it was in Galatia Secunda or Salutaris, probably from the formation of that province about 386-95. The name comes from a tribe called Orei, which dwelt in the plains on the eastern frontier of Phrygia. Only three bishops are known: Domnus, at Ephesus (451); Longinus, at Chalcedon (451); and Segermas, at Constantinople (692). But the see is mentioned by the "Notiti æ episcopatuum" until the thirteenth century among the suffragans of Pessinus.
Leake, Asia Minor, 71; Hamilton, Researches in Asia Minor, I, 446; Ramsay, Asia Minor, 228; Le Quien, Oriens Christ., I, 493.
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Ordeals
(Iudicium Dei; Anglo-Saxon, ordâl; Ger. Urteil).
Ordeals were a means of obtaining evidence by trials, through which, by the direct interposition of God, the guilt or innocence of an accused person was firmly established, in the event that the truth could not be proved by ordinary means. These trials owed their existence to the firm belief that an omniscient and just God would not permit an innocent person to be regarded as guilty and punished in consequence, but that He would intervene, by a miracle if necessary, to proclaim the truth. The ordeals were either imposed by the presiding judge, or chosen by the contesting parties themselves. It was expected that God, approving the act imposed or permitted by an authorized judge, would give a distinct manifestation of the truth to reveal the guilt or innocence of the accused. It was believed from these premises that an equitable judgment must surely result.
Ordeals are of two kinds: those undergone only by the accused, and those taken part in by both parties to the action. It was the common opinion that the decision of God was made known in the result of the test, either immediately or after a short time. Ordeals were resorted to when the contesting parties were unable to bring forward further evidence, for according to the ancient German law, the production of evidence was not arranged for by the court itself, but was left to the contestants.
Ordeals were known and practised by various peoples of antiquity, and are still to be met with today among uncivilized tribes. The Code of Hammurabi prescribes their use for the ancient Babylonians. The person accused of a certain crime was subjected to the test of cold water, which consisted in the person's plunging into a river; if the river bore him away his guilt was established; if he remained quiet and uninjured in the water, his innocence was believed to have been proved (Winkler, "Die Gesetze Hammurabis", Leipzig, 1902, 10). Among the Jews existed the test of the Water of Jealousy, conducted by the priests, in which the woman accused of adultery must consume the draught in their presence, after having offered certain sacrifices, and the effects of which established the woman's guilt or innocence (Num., v, 12-31). Among the Indians are to be found likewise various kinds of ordeals, particularly that of the red-hot iron. This test of holding a red-hot iron was also known among the Greeks. The Romans, however, with their highly developed system of dispensing justice, did not employ this means of obtaining proof. Ordeals found their chief development among the Germanic peoples, in Germany itself as well as in those kingdoms which came into existence, after the migration of the nations, in the old Roman Provinces of Gaul, Italy, and Britain. They were an essential part of the judicial system of the Germanic races in pagan times, were preserved and developed after the conversion of these peoples to Christianity, became widespread and were in constant use.
The Christian missionaries did not in general combat this practice. They opposed only the duel, and endeavoured to minimize the barbarity attendant upon the practice of ordeals. By prayer and religious ceremonies, by the hearing of holy Mass and the reception of holy communion before the ordeal, the missionaries sought to give to it a distinctly religious character. The liturgical prayers and ceremonies are to be found in Franz, "Die kirchlichen Benediktionen im Mittelalter" (Freiburg im Br., 1909), II, 364 sqq.; the celebration of Mass on the occasion of the ordeal, in Franz, "Die Messe in deutschen Mittelalter" (Freiburg im Br., 1902), 213 sqq. This attitude of the clergy in regard to ordeals may be explained if one takes into consideration the religious ideas of the times, as well as the close connection which existed between ordeals and the Germanic judicial system.
The principal means of testing the accuser as well as the accused in the Germanic judicial practice was the Oath of the Co-jurors. It being often difficult to find jurors who were properly qualified, perjury frequently resulted, and the oath could be rejected by the opposing party. In such cases, the ordeal was brought forward as a substitute in determining the truth, the guilt, or the innocence. This mode of procedure was tolerated by the Church in Germanic countries in the early Middle Ages. A thoroughgoing opposition to ordeals would have had little prospect of success. The only bishop to take measures against the practice of ordeals during the conversion to Christianity of the Germanic races was St. Avitus of Vienne (d. about 518). Later, Agobard of Lyons (d. 840) attacked the judicial duel and other ordeals in two writings ("Liber adversus legem Grundobadi and Liber contra iudicium Dei", in Migne, P.L., CIV, 125 sqq., 254 sqq.). On the other hand, shortly afterwards, Archbishop Hincmar of Reims, at the time of the matrimonial disagreement between King Lothair and Theutberga, declared himself to be of the opinion that ordeals were permissible, the support of which he must assuredly have brought forward noteworthy arguments ("De divortio Lotharii regis et Tetbergae", in Migne, P.L., CXXV, 659-80; cf. also Hincmar's "Epistola ad Hildegarium episcopum", ibid., 161 sqq.). The universal opinion among the peoples of the Frankish kingdom favoured the authorization of ordeals, and the same may be said of Britain. In 809 in the Capitulary of Aachen, Charlemagne declared: "that all should believe in the ordeal without the shadow of a doubt" (Mon. Germ. Hist., Capitularia, I, 150). In the Byzantine Empire also, we encounter in the later Middle Ages the practice of ordeals, introduced from the countries of the West.
The ordeals, strictly speaking, of the Germanic countries are the following:
1. The duel, called judicium Dei in the Book of Laws of the Burgundian King Gundobad (c. 500). (Mon. Germ. Hist., Leges, III, 537.) The outcome of the judicial duel was looked upon as the judgment of God. Only freemen were qualified to take part, and women and ecclesiastics were permitted to appoint substitutes. The duel originated in the pagan times of the Germanic peoples. In certain individual nations were to be found various usages and regulations regarding the manner in which the duel was to be conducted. The Church combatted the judicial duel; Nicholas I declared it to be an infringement of the law of God and of the laws of the Church ("Epist. ad Carolum Calvum", in Migne, P.L., CXIX, 1144), and several later popes spoke against it. Ecclesiastics were forbidden to take part in a duel either personally or through a substitute. Only English books of ritual of the later Middle Ages contain a formula for the blessing of the shield and the sword for use in the judicial duel; otherwise, nomedieval Ritual contains prayers for these ordeals, a proof that they were not looked upon favourably by the Church.
2. The cross, in which both parties, the accuser and the accused, stood before a cross with arms outstretched in the form of a cross. Whoever first let fall his arms was defeated. The earliest information we possess regarding this form of ordeal dates from the eighth century. It was destined to replace the duel, and was prescribed by various capitularies of the ninth century, especially for disputes with ecclesiastics.
3. The hot iron, employed in various ways, not only in courts of law, where the accused in ancient times to prove his innocence must pass through fire or place his hand in the flames, but also to prove the authenticity of relics, and to reveal the truth in other ways. The judicial test by fire, as an ordeal, was ordinarily conducted in the following manner: the accused must walk a certain distance (nine feet, among the Anglo-Saxons) bearing a bar of red-hot iron in his hands, or he must pass barefooted over red-hot ploughshares (usually nine). If he remained uninjured, his innocence was considered established. Medieval ecclesiastical Rituals of various dioceses contain prayers and ceremonies for use before the undergoing of the test. The accused was also obliged to prepare himself beforehand by confession and fasting.
4. Hot water, or the cauldron. The accused must draw a stone with his naked arm from the bottom of a vessel filled with hot water, after which the arm was bound up and the bandage sealed; three days later it was removed, and, according to the condition of his arm, the accused was considered innocent or guilty. The religious ceremonies for this ordeal were similar to those used for the ordeal of the hot iron.
5. Cold water, in use at an early date among the Germanic races, and which continued to be practised notwithstanding the prohibition of the Emperor Louis the Pious in 829. The accused, with hands and feet bound, was cast into the water; if he sank, he was considered guilty; if however he floated upon the water, his innocence was believed to be established. For this test also, the accused prepared himself by fasting, confession, and communion, and by assisting at Mass.
6. The blessed morsel (iudicium offoe, Anglo-Saxon corsnaed, nedbread), which consisted in the consuming by the accused of a piece of bread and a piece of cheese in the church before the altar, the morsels being blessed with special prayers. If he was able to swallow them, his innocence was established, but if not, he was considered guilty. This test was in use principally among the Anglo-saxons. It is not mentioned in the ancient Germanic codes of the Continent.
7. The suspended loaf. -- A loaf of bread was baked by a deacon from meal and blessed water, through which a stick of wood was passed. The suspected person then appeared with two witness, between whom the bread was suspended, which, if it turned in a circle, was supposed to be a proof of guilt.
8. The Psalter, which consisted in clamping into the Book of Psalms a stick of wood with a knob attached, and then placing the whole in an opening made in another piece of wood, so that the book could turn. The guilt of the accused was established if the Psalter turned from west to east, and his innocence, if it turned in a contrary direction.
9. The Examen in mensuris. -- Though forms of prayer in connection with its use have been handed down to us, they do not give us a clear idea of how this test was conducted. It would seem to have been practised but seldom. It appears to have been an ordeal decided by lot, or by the measuring of the accused by a stick of a determined length.
10. Bleeding, to discover a murderer. The person suspected of the murder was forced to look upon the body or the wounds of the victim. If the wounds then began to bleed afresh, the guilt was supposed to have been proved.
In addition to these forms of genuine ordeals, two other kinds are frequently considered, which, however, do not exactly correspond to the idea of a judgment of God, as in their case there is no question of a direct establishment of a fact by the interposition ofGod. The first of these is the oath, which is but a means of establishing the truth, accompanied by a solemn calling upon God, but which is not in any sense a judgment of God. Another example is furnished by the belief that the perjured would, sooner or later, be overtaken by death, which was God's punishment for perjury, but this was not a judicial ordeal. The same is true of the Eucharistic test. The firm belief existed that if anyone to prove his innocence should receive Holy Communion, he would, if guilty, be punished by God with instant death. Here also it is question of Divine chastisement; the judgment however not taking place by means of a judicial process. When at the Synod of Worms in 868 it was ordered that the bishops and priests should clear themselves of suspicion by the celebration of Mass, and the monks by the reception of Holy Communion, this was in reality of the same significance as the oath of purgation, by which those under shadow of suspicion swore to their innocence.
The ecclesiastical authorities of the Frankish and Anglo-Saxon kingdoms, as we have remarked above, were very broad-minded in their acceptation of the greater number of species of ordeals; several councils publishing regulations concerning them [cf. Hefele, "Konziliengeschichte," 2 ed., III, 611, 614, 623, 690, 732; IV, 555; Synod of Tribur (895), IV, 672; Synod of Seligenstadt (1022)]. Ordeals were practised in Britain, France, and Germany in connection with legal processes before civil as well as ecclesiastical tribunals up to and during the thirteenth and fourteenth centuries. From then on they were gradually discontinued.
The tribunals of Rome never made use of ordeals. The popes were always opposed to them and began, at an early date, to take measures for their suppression. It is true that in the beginning no general decree was published regarding them; however, in individual cases concerning ordeals brought to them, the popes always pronounced against the practice, and designated it as unlawful. This course was followed by Nicholas I when, in 867, he prohibited the duel by which King Lothair sought to decide his matrimonial dispute with Theutberga. The latter had previously, through one of her servants, submitted to the test of hot water to prove her innocence, and indeed with favourable results. Upon the inquiry of the Archbishop of Mainz as to whether or not the tests of the hot water and the glowing iron could lawfully be made use of in the case of parents who were accused of having smothered their sleeping child, Stephen V (885-891) forbade these ordeals (Decr. C. 20, C. II, qu. 5). Alexander II (1061-73) likewise condemned these tests, and Alexander III (1159-81) prohibited the bishop and the clergy of the Diocese of Upsala from countenancing a duel or other ordeal imposed by law, as such a practice was disapproved of by the Catholic Church. Before long definite condemnations were published by the popes, as for example, that of Celestine III (1191-98) regarding the duel. At the Council of the Lateran in 1215, Innocent III promulgated a general decree against ordeals, which prohibited anyone from receiving the blessing of the Church before submitting to the test of the hot water or to that of the glowing iron, and confirming the validity of the previous prohibition against the duel (Can. xviii; in Hefele, l.c., V, 687).
Various accounts in regard to the co-operation of the popes in the practice of ordeals in Frankish times which are contained in apocryphal writings have no historic value. From the twelfth century, a thorough and widespread opposition to ordeals, as a result of the stand taken by the popes, began to manifest itself generally, and whereas, at an earlier date, no one was found to support Agobard of Lyons in his opposition to these tests, which was without result, the writings of Peter Cantor (d. 1197) against the proceedings of the civil courts with regard to ordeals (in his "Verbum abbreviatum", Migne, P.L., CCV, 226 sqq.) had a far greater success. In "Tristan", Gottfried of Strasburg sets forth his disapproval of ordeals.
As a result of the General Council of 1215, several synods of the thirteenth and fourteenth centuries published prohibitions in this connection. A synod held at Valladolid in 1322 declares in Can. xxvii: "The tests of fire and water are forbidden; whoever participates in them is ipso facto excommunicated" (Hefele, "Konziliengesch.", VI, 616). The Emperor Frederick II also prohibited the duel and other ordeals in the Constitution of Melfi, 1231 (Michael, "Geschichte des deutshen Volkes", I, 318). Nevertheless, there are to be found in Germanic code books as late as the thirteenth century, regulations for their use. However, a clearer recognition of the false ground for belief in ordeals, a more highly-developed judicial system, the fact that the innocent must be victims of the ordeal, the prohibitions of the popes and the synods, the refusal of the ecclesiastical authorities to cooperate in the carrying out of the sentence -- all these causes worked together to bring about, during the course of the fourteenth and fifteenth centuries, the gradual discontinuance of the practice. The ancient test of the cold water was resuscitated in the sixteenth and seventeenth centuries in the ducking of so-called witches, consequent upon the trials for witchcraft.
ZEUMER, Formuloe Merovingici et Karolini, oevi in Mon. Germ. Hist.: Legum, sec. V (Hanover, 1882); FRANZ, Die kirchlichen Benediktionen im Mittelalter, II (Freiburg im Br., 1909), 307-98; PHILLIPS, Ueber die Ordalien bei den Germanenn (Munich, 1847); PFALZ, Die germanischen Gottesurteile in Bericht über die Realschule (Leipzig, 1865); DAHN, Studien zur Geschichte der germanischen Gottesurteile (Berlin, 1880); PATTETA, Le Ordalie. Studio di storia del diritto (Turin, 1890); DE SMEDT, Les origines du duel judiciaire in Etudes religieuses, LXIII, 1894, 337 sqq.; IDEM, Le duel judiciaire et l'Eglise, ibid., LXIV, 1895, 49 sqq.; VACANDARD, L'Eglise et les ordalies in Etudes de critique et d'histoire religieuse (Paris, 1905), 19 sqq.
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Order and Abbey of Fontevrault
I. CHARACTER OF THE ORDER
The monastery of Fontevrault was founded by Blessed Robert d'Arbrissel about the end of 1100 and is situated in a wooded valley on the confines of Anjou, Tours, and Poitou, about two and a half miles south of the Loire, at a short distance west of its union with the Vienne. It was a "double" monastery, containing separate convents for both monks and nuns. The government was in the hands of the abbess. This arrangement was said to be based upon the text of St. John (xix, 27), "Behold thy Mother", but want of capacity among the brethren who surrounded the founder would seem to be the most natural explanation. To have placed the fortunes of the rising institute in feeble hands might have compromised its existence, while amongst the nuns he found women endowed with high qualities and in every way fitted for government. Certainly the long series of able abbesses of Fontevrault is in some measure a justification of the founder's provision.
Fontevrault was the earliest of the three orders which adopted the double form and it may be useful to point out the chief differences in rule and government which mark it off from the similar institutions of the English St. Gilbert of Sempringham, founded in 1135 (see Gilbertines), and that of the Swedish princess, St. Bridgett, founded in 1344 (see Brigittines). At Fontevrault both nuns and monks followed the Benedictine Rule (see below, II), as did the Gilbertine nuns, but the male religious of that order were canons regular and followed the Rule of St. Augustine. The Brigittines of both sexes were under the Regular Salvatoris, an adaptation and completion of the Augustinian Rule. The Abbess of Fontevrault was supreme over all the religious of the order, and the heads of the dependent houses were prioresses. Each Brigittine house was independent, and was ruled by an abbess who was supreme in all temporalities, but in matters spiritual was forbidden to interfere with the priests, who were under the confessor general. The head of the Gilbertines was a canon, the "Master" or "Prior of All", who was not attached to any one house; his power was absolute over the whole order. All three orders were primarily founded for nuns, the priests being added for their direction or spiritual service, and in all three the nuns had control of the property of the order. The habit of the Fontevrist nuns was a white tunic and surplice with a black girdle, a white guimp and black veil; the cowl was black. The monks wore a black tunic with a surplice and above it a hood and capuce; from the centre of the last, in front and behind, hung a small square of stuff known as the "Robert". In winter the monks wore an ample cloak without sleeves. The original habit was in both cases more simple.
II. THE RULE
It appears certain from the biography of Blessed Robert, which is known as the "Vita Andreæ", that the Rule was written down during the founder's lifetime, probably in 1116 or 1117. This original Rule dealt with four points: silence, good works, food, and clothing, and contained the injunction that the abbess should never be chosen from among those who had been brought up at Fontevrault, but that she should be one who had had experience of the world (de conversis sororibus). This latter injunction was observed only in the case of the first two abbesses and was abrogated by Innocent III in 1201. We have three versions of the Fontevrist Rule (P. L., CLXII, 1079 sqq.), but it is clear that none of these is the original, though it is probable that the second version is a fragment or possibly a selection with additions by the first abbess, Petronilla (for the argument see Walter, op. cit. infra, pp. 65-74). This Rule was merely a supplement to the Rule of St. Benedict and there were no important variations from the latter in the ordinary conventual routine, though some additions were necessitated by the conditions of the "double" life. The rules for the nuns enjoin the utmost simplicity in the materials of the habit, a strict observance of silence, abstinence from flesh meat even for the sick, and rigorous enclosure. The separation of the nuns from the monks is carried to such a point that a sick nun must be brought into the church to receive the last sacraments. The subjection of the monks is very marked. They are men "who of their own free will have promised to serve the nuns till death in the bonds of obedience, and that too with the reverence of due subjection.... They shall lead a common conventual life with no property of their own, content with what the nuns shall confer upon them." The very scraps from their table are to be "carried to the nuns' door and there given to the poor". A fugitive but penitent monk "shall ask pardon of the Abbess and through her regain the fellowship of the brethren." The monks cannot even receive a postulant without the permission of the abbess.
III. HISTORY OF THE ORDER
At the death of Robert d'Arbrissel, in 1117, there are said to have been at Fontevrault alone 3000 nuns, and in 1150 even 5000: the order was approved by Paschal II in 1112. The first abbess, Petronilla of Chemillé (1115-1149), was succeeded by Matilda of Anjou, who ruled for five years. She was the daughter of Fulk, King of Jerusalem, and widow of William, the eldest son of Henry I, of England. The prosperity of the abbey continued under the next two abbesses, but by the end of the twelfth century, owing to the state of the country and the English wars, the nuns were reduced to gaining their livelihood by manual work. The situation was aggravated by internal dissensions which lasted a hundred years, and prosperity did not return till the beginning of the fourteenth century, under the rule of Eleanor of Brittany, grand-daughter of Henry III of England, who had taken the veil at the Fontevrist priory of Amesbury, in Wiltshire. The next abbess was Isabel of Valois, great-grandchild of St. Louis, but on her death there succeeded another period of trouble and decadence largely due to the disaffection of the monks who where discontented with their subordinate position. During the fifteenth century there were several attempts at reform, but these met with no success till the advent to power, in 1457, of Mary, sister of Francis II, Duke of Brittany. The order had suffered severely from the decay of religion, which was general about this time, as well as from the Hundred Years War. In the three priories of St-Aignan, Breuil, and Ste-Croix there were in all but five nuns and one monk, where there had been 187 nuns and 17 monks at the beginning of the thirteenth century, and other houses were no better off. In 1459, a papal commission decided upon a mitigation of rules which could no longer be enforced, and nuns were even allowed to leave the order on the simple permission of their priories. Dissatisfied with the mitigated life of Fontevrault, Mary of Brittany removed to the priory of La Madeleine-les-Orléans in 1471. Here she deputed a commission consisting of religious of various orders to draw up a definite Rule based on the Rules of Blessed Robert, St. Benedict, and St. Augustine, together with the Acts of Visitations. The resulting code was finally approved by Sixtus IV in 1475, and four years later it was made obligatory upon the whole order. Mary of Brittany died in 1477, but her work was continued by her successors, Anne of Orléans, sister of Louis XII, and Renée de Bourbon. The latter may well be styled the greatest of the abbesses, both on account of the numbers of priories (28) in which she re-established discipline, and the victory which she gained over the rebellious religious at Fontevrault by the reform, enforced with royal assistance in 1502. The result was a great influx of novices of the highest rank, including several princesses of Valois and Bourbon. At Renée's death there were 160 nuns and 150 monks at Fontevrault. Under Louis de Bourbon (1534-1575), a woman of sincere but gloomy piety, the order suffered many losses at the hands of the Protestants, who even besieged the great abbey itself, though without success; many nuns apostatized, but twelve more houses were reformed. Eleanor of Bourbon (1575-1611) saw the last of these troubles. She had great influence with Henry IV, and her affection for him was so great that, towards the end of her life, when he was assassinated, her nuns dared not tell her lest the shock should be too great.
The Abbess Louise de Bourbon de Lavedan, aided by the famous Capuchins, Ange de Joyeuse and Joseph du Tremblay, sought to improve the status of the monks of St-Jean de l'Habit and made various attempts to establish theological seminaries for them. Her successor Jeanne-Baptiste de Bourbon, an illegitimate child of Henry IV by the beautiful Charlotte des Essarts, has the credit of finally giving peace to the order. In 1641 she obtained royal letters confirming the reform and finally quashing the claims of the monks, who sought to organize themselves independently of the authority of the abbess. The following year the Rule approved by Sixtus IV was printed at Paris. The "Queen of Abbesses", Gabrielle de Rochechouart (1670-1704), sister of Mme. de Montespan and friend of Mme. de Maintenon, is said to have translated all the works of Plato from the Latin version of Ficino. The abbey school was frequented by the children of the highest nobility, and her successors were entrusted with the education of the daughters of Louis XV. The last abbess, Julie Sophie Charlotte de Pardaillan d'Antin, was driven from her monastery by the Revolution; her fate is unknown. Towards the end of the eighteenth century there were 230 nuns and 60 monks at Fontevrault, and at the Revolutionthere were still 200 nuns, but the monks were few in number and only formed a community at the mother-house. In the course of his preaching journeys through France, Robert d'Arbrissel had founded a great number of houses, and during the succeeding centuries others were given to the order. In the seventeenth century the Fontevrist priories numbered about sixty in all and were divided into the four provinces of France, Brittany, Gascony, and Auvergne. The order never attained to any great importance outside France though there were a few houses in Spain and England. The history of the order is, as will already have been seen, that of the mother-house. The Angevin kings were much attached to Fontevrault: Henry II and his queen, Eleanor of Guienne, Richard Coeur de Lion, and Isabel of Angoulême, the wife of King John, were buried in the Cimetière des Rois in the abbey church, where their effigies may still be seen. The remains were scattered at the Revolution.
IV. THE ABBEY BUILDINGS
The Abbey of Fontevrault was in four parts: the Grand Moustier, or convent of the nuns, the hospital and lazaretto of Saint-Lazare, the Madeleine for penitent women, and, some distance apart, the monastery of St-Jean de l'Habit for the monks, destroyed at theRevolution. The most notable buildings were naturally those belonging to the nuns with the great minster dedicated to Our Lady. This was consecrated by Pope Callistus II, in 1119, but the church was probably rebuilt in the second half of the same century. It is a magnificent specimen of late Romanesque and consists of an aisleless nave vaulted with six shallow cupolas, transepts, and an apsidal chancel with side chapels. In 1804 the abbey became a central house of detention for 15,000 prisoners, and the nave of the church was cut up into four stories forming dormitories and refectories for the convicts, while the choir and transepts were walled up and used as their chapel. Five of the six cupolas were destroyed, but the nave has recently been cleared, and a complete restoration begun. The length of the church is 84 metres (about 276 ft.), the width of the nave 14m. 60 (about 48 ft.), and the height 21m. 45 (about 70 ft.). The interesting cloisters and chapter-house may be visited, but the magnificent refectory, dating from the twelfth and fifteenth centuries, is not shown.
V. ENGLISH HOUSES
These were the Priories of Amesbury, in Wiltshire, and Nuneaton, in Warwickshire, and the Cell of Westwood, in Worcestershire, with six nuns. Amesbury had been an abbey, but on account of their evil lives the nuns were dispersed by royal orders and the monastery given to Fontevrault in 1177. The community was recruited from the highest ranks of society and in the thirteenth century numbered among its members several princesses of the royal house, among them Queen Eleanor of Provence, widow of Henry III. A survey of the English houses was taken in 1256, when there were 77 choir nuns, 7 chaplains and 16 conversi at Amesbury, and 86 nuns at Nuneaton. In the fourteenth century the officials were appointed by the Abbess of Fontevrault, but the bonds uniting the English nunneries to the mother-house were gradually loosened until from alien they became denizen, that is to say, practically independent. In the last days some of the Prioresses of Amesbury seem to have resumed the ancient abbatial title; at the dissolution, in 1540, the house was surrendered by Joan Darrell and thirty-three nuns. A Prior of Amesbury is mentioned in 1399, but it does not seem certain that there were at any time regular establishments of the Fontevrist monks in England.
VI. MODERN DEVELOPMENT
In 1803 Madame Rose, a Fontevrist nun, opened a school at Chemillé, the home of the first abbess, and three years later was enabled to buy a house and start community life; only temporary vows were taken, and the constitutions were approved by the Bishop of Angers. A few years later the habit of Fontevrault was resumed. Twelve more Fontrevists joined the community, and the ancient Rule was kept as far as possible. In 1847 permission was granted by the government to remove the relics of Blessed Robert from Fontevrault to Chemillé, and by 1849 there were three houses of the revived congregation: Chemillé in the Diocese of Angers; Boulor in the Diocese of Auch; and Brioude in the Diocese of Puy. In this year a general chapter was held, in which certain modifications of the Rule were agreed upon: the many fasts were found ill adapted to the work of teaching; the houses were made subject to the ordinary; and the superioress elected only for three years. There are no Fontevrist monks.
For full bibliography see Beaunier, Heimbucher, and Walter as below.-The standard work is Nicquet, Hist. de l'Ordre de Fontevrault (Paris, 1642); Lardier, Saincte Famille de Fontevraud (1650), unfortunately still in MS. For the Rule see Walter Ersten Wanderprediger Frankreichs (Leipzig, 1903), I; Regula Ordinis Fontis-Ebraldi (Fr. and Lat., Paris, 1642). See also Heimbucher, Ord. u. Kong. der Kath. Kirche (Paderborn, 1907), I; Cosnier, Fontisbraldi Exordium (Masserano, 1641); Hélyot, Hist. des Ordres Religieux, VI; Beaunier, Recueil hist. des archevêchés, etc., Introductory vol. (Paris, 1906), 215-226; Besse, Fontevraud and the English Benedictines at the Beginning of the Seventeenth Century in The Ampleforth Journal, II; Bishop, Bishop Giffard and the Reform of Fontevraud in The Downside Review (Jan., 1886); Jubien, L'Abbesse Marie de Bretagne et la réforme de l'ordre de Fontevrault (Angers, 1872); Clément, Abbesse de Fontevrault au XVIIe Siècle (Paris, 1869); Uzureau, Dernière Abbesse de Fontevrault in Revue Mabillon, II. The only adequate account of the buildings, though now a little out of date, is given by Bosseboeuf, Fontevrault, son histoire et ses monuments (Tours, 1890.)
RAYMUND WEBSTER 
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Order of Aviz[[@Headword:Order of Aviz]]

Order of Aviz
A military body of Portuguese knights.
The Kingdom of Portugal, founded in 1128, was not only contemporaneous with the Crusades but conducted one of its own against the Moors. Some crusaders were bound only by temporary vows, and when these expired they would sometimes return to their country although the war was not ended. This accounts for the favour with which military orders were regarded beyond the Pyrenees, in Portugal as well as in Spain; for in them the vow of fighting against the infidels was perpetual, like other monastic vows. Knights Templar were found in Portugal as early as 1128, and received a grant from Queen Teresa in the year of the Council of Troyes, which confirmed their early statutes. A native order of this kind sprang up in Portugal about 1146. Affonso, the first king gave to it the town of Evora, captured from the Moors in 1211, and the Knights were first called "Brothers of Santa Maria of Evora". Pedro Henriquez, an illegitimate son of the king's father, was the first grand master. After the conquest of Aviz the military castle erected there became the motherhouse of the order, and they were then called "Knights of St. Benedict of Aviz", since they adopted the Benedictine rule in 1162, as modified by John Ziritu, one of the earliest Cistercian abbots of Portugal. Like the Knights of Calatrava in Castile, the Knights of Portugal were indebted to the Cistercians for their rule and their habit -- a white mantle with a green fleur-de-lysed cross. The Knights of Calatrava also surrendered some of their places in Portugal to them on condition that the Knights of Aviz should be subject to the visitation of their grand master. Hence the Knights of Aviz were sometimes regarded as a branch of the Calatravan Order, although they never ceased to have a Portuguese grand master, dependent for temporalities on the Portuguese king. At the accession of King Ferdinand (1383) war broke out between Castile and Portugal. When João I, who had been grand master of the Knights of Aviz, ascended the throne of Portugal, he forbade the knights to submit to Castilian authority, and consequently, when Gonsalvo de Guzman came to Aviz as Visitor, the knights, while according him hospitality, refused to recognise him as a superior. Guzman protested, and the point remained a subject of contention until the Council of Basle (1431), when Portugal was declared to be in the wrong. But the right of the Calatravans was never exercised, and the next grand master of the Knights of Aviz, Rodrigo of Sequirol, continued to assert supreme authority over them.
The mission of the military orders in Portugal seemed to fail after the overthrow of Moslem domination, but the Portuguese expeditions across the sea opened up a new field for them. The first landings of Europeans in Africa, the conquest of Ceuta by King João I (1415), the attacks upon Tangier under João's son Duarte (1437) were also crusades, inspired by a religious spirit and sanctioned by similar papal Bulls. The Knights of Aviz and the Knights of Christ, scions of the Knights Templars, achieved deeds of valour, the former under the Infants Fernando, the latter under Henrique, brother of King Duarte. Fernando displayed a no less heroic forbearance during his six years of captivity among the Moslems, a long martyrdom which after his death placed him among the Blessed (Acta SS.,5 June). This splendid enthusiasm did not last. Soon the whole nation became affected by the wealth that poured in, and the Crusade in Africa degenerated into mere mercantile enterprise; the pontifical Bulls were made a vulgar means of raising money and after the grand mastership of the order (1551) had been vested in the king in perpetuity, he availed himself of its income to reward any kind of service in the army or the fleet. If the wealth of the Knights of Aviz was not as great as that of the Knights of Christ, it was still quite large, drawn as it was from some forty-three commanderies. The religous spirit of the knights vanished, and they withdrew from their clerical brothers who continued alone the conventual life. They were dispensed from their vow of celibacy by Alexander VI (1402), who tolerated their marriage to prevent scandalous concubinage; Julius III (1551) allowed them to dispose freely of their personal properties. Nobility of birth remained the chief requirement of aspirants to the mantle, a requirement confirmed by a decree of 1604. Queen Maria I, supported by Pope Pius VI (1 Aug., 1789), attempted a last reformation and failed. Finally, the military orders were suppressed by Dom Pedro, after the downfall of the Miguelist usurpation (1834).
For Documents: Noronha. Constitucoes de S. Bento de Aviz (Lisbon. 1631). For history: Jos. Da Purificao, Catalogo dos Mestres de Aviz, 1722 (Acad real de Historia); Burro, Chronica de Cister, onde, etc. (Lisbon. 1602); cf Almeida in Mem. Acad. Scient. Lisboa (1837); Helyot Dict. Des ordes religieuz (1847), 1, 348-350; Schefer, Gesch. Von Portugal (Gotha 1834-54); Herculano, History of Portugal (Lisbon, 1554-73).
CH. MOELLER 
Transcribed by Dr. Michael J. Breen -- Trinity College, Dublin

Order of Friars Minor[[@Headword:Order of Friars Minor]]

Order of Friars Minor
(Also known as FRANCISCANS.) This subject may be conveniently considered under the following heads:
I. General History of the Order;
A. First Period (1209-1517); 
B. Second Period (1517-1909);
II. The Reform Parties;
A. First Period (1226-1517); 
B. Second Period (1517-1897);
(1) The Discalced; 
(2) The Reformanti; 
(3) The Recollects, including a survey of the history of the Franciscans in the North, especially in Great Britain and Ireland (America is treated in a separate article);
III. Statistics of the Order (1260-1909); 
IV. The Various Names of the Friars Minor; 
V. The Habit; 
VI. The Constitution of the Order; 
VII. General Sphere of the Order's Activity; 
VIII. The Preaching Activity of the Order; 
IX. Influence of the Order on the Liturgy and Religious Devotions; 
X. Franciscan Missions; 
XI. Cultivation of the Sciences; 
XII. Saints and Beati of the Order.
I. GENERAL HISTORY OF THE ORDER
A. First Period (1209-1517)
Having gathered about twelve disciples around him (1207-08), St. Francis of Assisi appeared before Innocent III, who, after some hesitation, gave verbal sanction to the Franciscan Rule. Thus was legally founded the Order of Friars Minor (Ordo Fratrum Minorum), the precise date being, according to an ancient tradition in the order, 16 April, 1209. His friars having rapidly increased in number and spread over various districts of Italy, St. Francis appointed, in 1217, provincial ministers (ministri provinciales), and sent his disciples farther afield. At the general chapter of 1219 these missions were renewed and other friars dispatched to the East, to Hungary, to France, and to Spain. Francis himself visited Egypt and the East, but the innovations introduced during his absence by some of the friars caused his speedy return in 1220. In the same year he resigned the office of general of the order, which he entrusted first to Peter of Cattaneo, on whose early death (10 March, 1221) he appointed Elias of Cortona. Francis, however, retained a certain supreme direction of the order until his death on 3 October, 1226.
Elias of Cortona, as the vicar of Francis, summoned the regular Pentecost chapter for the following year, and on 29 May, 1227, Giovanni Parenti, a jurist, was chosen as first successor of St. Francis and first minister-general. He has often been regarded as a native of Florence, but probably came from the neighbourhood of Rome. Gregory IX employed the new general on political missions at Florence and Rome, authorized the Minorites to lay out their own cemeteries (26 July, 1227), and charged them with the direction and maintenance of the Poor Clares (1 December, 1227). In 1228 and the succeeding years, Elias of Cortona laboured zealously at the construction of a church to be dedicated to Francis of Assisi, who was canonized by Gregory IX on 16 July, 1228. On the day following the pope himself laid the foundation stone of this church at Assisi destined to receive the body of St. Francis, and he shortly afterwards entrusted to Thomas of Celano the task of writing the biography of the saint, which he confirmed on 25 February, 1229. The translation of the saint's body from the church of San Giorgio to the new basilica took place on 22 May, 1230, three days before the appointed time, and Elias of Cortona, possibly fearing some disturbance, took possession of the body, with the assistance of the civic authorities, and buried it in the church, where it was discovered in 1818. Elias was censured and punished for this action in the Bull of 16 June, 1230. The usual general chapter was held about the same date, and on 28 September, 1230, the Bull "Quo elongati" was issued, dealing with the Testament of St. Francis and certain points in the Rule of 1223. Elias meanwhile devoted all his energy to the completion of the magnificent church (or rather double church) of S. Francesco, which stands on the slope of a hill in the western portion of Assisi, and of the adjacent monastery with its massive pillars and arcades. His election as general in1232 gave him freer scope, and enabled him to realize the successful issue of his plans. As a politicain, Elias certainly possessed genius. His character, however, was too ostentatious and worldly, and, though under his rule the order developed externally and its missions and studies were promoted, still in consequence of his absolutism, exercised now with haughty bearing and again through reckless visitors, there arose in the order an antagonism to his government, in which the Parisian masters of theology and the German and English provinces played the most prominent part. Unable to stem this opposition, Elias was deposed, withGregory IX's approval, by the Chapter of Rome (1239), and the hitherto undefined rights and almost absolute authority of the general in matters of income and legislation for the order were considerably restricted. Elias threw in his lot with Frederick II (Hohenstaufen), was excommunicated in consequence, and died on 22 April, 1253. Albert of Pisa, who had previously been provincial of Germany and Hungary, was chosen at the chapter of 1239 to succeed Elias, but died shortly afterwards (23 January, 1240). On All Saints' Day, 1240, the chapter again met and elected Haymo of Faversham, a learned and zealous English Franciscan, who had been sent by Gregory IX (1234) to Constantinople to promote the reunion of the Schismatic Greeks with the Apostolic See. Haymo, who, with Alexander of Hales had taken part in the movement against Elias, was zealous in his visitation of the various houses of the order. He held the Provincial Chapter of Saxonia at Aldenburg on 29 September, 1242, and, at the request of Gregory IX, revised the rubrics to the Roman Breviary and the Missal.
After Haymo's death in 1244 the General Chapter of Genoa elected Crescenzio Grizzi of Jesi (1245-47) to succeed him. Crescenzio instituted an investigation of the life and miracles of St. Francis and other Minorites, and authorized Thomas of Celano to write the "Legenda secunda S. Francisci", based on the information (Legenda trium Sociorum) supplied to the general by three companions of the saint (Tres Socii, i.e. Leo, Angelus, and Rufinus). From this period also dates the "Dialogus de vistis Sanctorum Fratrum Minorum." This general also opposed vigorously the separationist and particularistric tendencies of some seventy-two of the brothers. The town of Assisi asked for him as its bishop, but the request was not granted by Innocent IV, who, on 29 April, 1252, appointed him Bishop of jesi, in the March of Ancona,his native town. John of Parma, who succeeded to the generallship (1247-57), belonged to the more rigorous party in the order. He was most diligent in visiting in person the various houses of the order. it was during this period that Thomas of Celano wrote his "Tractatus de Miraculis". On 11 August, 1253, Clare of Assisi died, and was canonized by Alexander IV on 26 September, 1255. On 25 May, 1253, a month after the death of the excommunicated Elias,Innocent consecrated the upper church of S. Francesco, John of Parma unfortunately shared the apocalyptic views and fancies of the Joachimites, or followers of Jeachim of Floris, who had many votaries in the order, and was consequently not a little compromised when Alexander IV (4 November, 1255) solemnly condemned the "Liber introductorius", a collection of the writings of Joachim of Floris with an extravagant introduction, which had been published at Paris. This work has often been falsely ascribed to the general himself. its real author was Gerardo di Borgo S.-Donnino, who thus furnished a very dangerous weapon against the order to the professors of the secular clergy, jealous of the success of the Minorites at the University of Paris. The chapter convened in the Ara Coeli monastery at Rome forced John of Parma to abdicate his office (1257) and, on his recommendation, chose as his successor St. Bonaventure from Bagnorea. John was then summoned to answer for his Joachimism before a court presided over by the new general and the cardinal-protector, and would have been condemned but for the letter of Cardinal Ottoboni, afterwards Adrian V. He subsequently withdrew to the hermitage of Greccio, left it (1289) at the command of the pope to proceed to Greece, but died an aged broken man at Camerino on 20 March, 1289.
St. Bonaventure, learned and zealous religious, devoted all his energy to the government of the order. He strenuously advocated the manifold duties thrust upon the order during its historical development -- the labour in the care of souls, learned pursuits, employment of friars in the service of the popes and temporal rulers, the institution of large monasteries, and the preservation of the privileges of the order -- being convinced that such a direction of the activities of the members would prove most beneficial to the Church and the cause of Christianity. The Spirituals accused Bonaventure of laxity; yet he laboured earnestly to secure the exact observance of the rule, and energetically denounced the abuses which had crept into the order, condemning them repeatedly in his encyclical letters. In accordance with the rule, he held a general chapter every three years: at Narbonne in 1260, at Pisa in 1263, at Paris in 1266, at Assisi in 1269, and at Lyons in 1274, on the occasion of the general council. He made most of the visitations to the different convents in person, and was a zealous preacher. The Chapter of Narbonne (1260) promulgated the statutes of the order known as the "Constitutiones Narbonenses", the letter and spirit of which exercised a deep and enduring influence on the Fransican Order. Although the entire code did not remain long in force, many of the provisions were retained and served as a model for the later constitutions.
Even before the death of Bonaventure, during one of the sessions of the council (15 July, 1274), the Chapter of Lyons had chosen as his successor Jerome of Ascoli, who was expected by the council with the ambassadors of the Greek Church. He arrived, and the reunion of the churches was effected. Jerome was sent back by Innocent V as nuncio to Constantinople In May, 1276, but had only reached Ancona when the pope died (21 July, 1276). John XXI (1276-77) employed Jerome (October, 1276) and John of Vercelli, General of the Dominicans, as mediators in the war between Philip III of France and Alfonso X of Castile. This embassy occupied both genrals till March, 1279, although Jerome was preferred to the cardinalate on 12 march, 1278. When Jerome departed on the embassy to the Greeks, he had appointed Bonagratia of S. Giovanni in Persiceto to represent him at the General Chapter of Padua in 1276. On 20 May, 1279, he convened the General Chapter of Assisi, at which Bonagratia was elected general. Jerome later occupied the Chair of Peter as Nicholas IV (15 February, 1288-4 April, 1292). bonagratia conducted a deputation from the chapter before Nicholas III, who was then staying at Soriano, and petitioned for a cardinal-protector. The pope, who had himself been protector, appointed his nephew Matteo Orsini. The general also asked for a definition of the rule, which the pope, after personal consultation with cardinals and the theologians of the order, issued in the "Exiit qui seminat" of 14 August, 1279. In this the order's complete renunciation of property in communi was again confirmed, and all property given to the brothers was vested in the Holy See, unless the donor wished to retain his title. All moneys were to be held in trust by the nuntii, or spiritual friends, for the friars, who could however raise no claim to them. The purchase of goods could take place only through procurators appointed by the pope, or by the cardinal-protector in his name.
The Bull of Martin IV "Ad fructus uberes" (13 December, 1281) defined the relations of the mendicants to the secular clergy. The mendicant orders had long been exempt from the jurisdiction of the bishop, and enjoyed (as distinguished from the secular clergy) unrestricted freedom to preach and hear confessions in the churches connected with their monasteries. This had led to endless friction and open quarrels between the two divisions of the clergy, and, although Martin Iv granted no new privileges to the mendicants, the strife now broke out with increased violence, chiefly in France and in a particular manner at Paris. Boniface VIII adjusted their relations in the Bull "Super cathedram" of 18 February, 1300, granting the mendicants freedom to preach in their own churches and in public places, but not at the time when the prelate of the district was preaching. For the hearing of confessions, the mendicants were to submit suitable candidates to the bishop in office, and obtain his anction. The faithful were left free in regard to funerals, but, should they take place in the church of a cloister, the quarta funerum was to be given to the parish priest. Benedict XI abrogaated this Bull, but Clement V reintroduced it (1312). Especially conspicuous among the later contentions over the privileges of the mendicants were those caused by John of Poliaco, a master of theology of Paris (1320) and by Richard Fitzralph, Archbishop of Armagh (1349). In 1516 the Fifth Council of the Lateran dealt with this question, which was definitively settled by the Council of Trent.
In the Bull "Exultantes" of 18 January, 1283, Martin IV instituted the syndici Apostolici. This was the name given to the men appointed by the ministers and custodians to receive in the name of the Holy See the alms given to the Franciscans, and to pay it out again at their request. The syndici consequently replaced the nuntii and procurators. All these regulations were necessary in consequence of the rule of poverty, the literal and unconditional observance of which was rendered impossible by the great expansion of the order, by its pursuit of learning, and the accumulated property of the large cloisters in the towns. The appointment of these trustees, however, was neither subversive of nor an evasion of the rule, but rather the proper observance of its precepts under the altered conditions of the ime. Under Bonagratia (1279-83) and his immediate successors Arlotto da Prato (1285-86), and Matthew of Acquasparta (1287-89), a learned theologian and philosopher who became cardinal in 1288 and rendered notable service to the Church, the Spiritual movement broke out in the Province of Ancona, under the leadership of Pietro Giovanni Olivi, who, after the General Chapter of Strasburg (1282), caused the order considerable trouble. The general, Raimondo Gaufredi (Geoffrey) of Provence (1289-95), favoured the Spirituals and denounced the lax interpretations of the Community, i.e. the majority of the order who opposed the minority, termed Spirituals or Zelanti. Raimondo even ventured to revise the genral constitutions at the General Chapter of Paris in 1292, whereupon, having refused the Bishopric of Padua offered him by Boniface VIII, he was compelled by the pope to resign his office. Giovanni Minio of Muravalle, in the March of Ancona, a master of theology, was elected general by the Chapter of Anangi (1294), and although created Cardinal-Bishop of Porto (Portuensis) in 1302, continued to govern the order until Gonzalves of Valleboa (1304-13), Provincial of Santiago, Spain, was elected to succeed him by the Chaper of Assisi.
In his encyclical of 1302, Giovanni Minio had inculcated the rule of poverty, and forbidden both the accumulation of property and vested incomes. Gonzálvez followed the same policy (12 February, 1310), and the Chapter of Padua (1310) made the precept still more rigorous by enoining the "simple use" (usus pauper) and withdrawing the right of voting at the chapter from convents which did not adopt it. The usus pauper had indeed been a source of contention from 1290, especially in Provence, where some denied that it was binding on the order. These dissensions led to the Magna Disputatio at Avignon (1310-12), to which Clement V summoned the leaders of the Spirituals and of the Community or Relaxati. Clement laid the strife by his bull and Decretal "Exivi di Paradiso", issued at the third and last session of the Council of Vienne, 5 May, 1312. The prescriptions contained in the Franciscan Rule were divided into those which bound under pain of mortal, and those which bound under pain of venial sin. those enjoining the renunciation of property and the adoption of poverty were retained: the Franciscans were entitled only to the usus (use) of goods given to them, and wherever the rule prescibed it, only to the usus pauper or arctus (simple use). All matters concerning the Franciscan habit, and all the storehouses and cellars allowed in cases of necessity, were referred to the discretion of the superiors of the order.
The Spirituals of Provence and Tuscany, however, were not yet placated. At the General Chapter of Barcelona (1313), a Parisian master of theology, Alexander of Alessandria (Lombardy), was chosen to succeed Gonzálvez, but died in October, 1314. The General Chapter of Naples (1316) elected Michael of Cesena, a moderate Conventual. The commission appointed by this chapter altered the general statutes of the rule of poverty. The Spirituals immediately afterwards rekindled the property strife, but John XXIII interdicted and suppressed their peculiar notions by the Constitution "Quorumdam exigit" (7 October, 1317), thus completely restoring the official unity of the order. In 1321, however, the so-called theoretical discussion on poverty broke out, the inquisitor, John of Belna, a Dominican, having taked exception to the statement that Christ and the Apostles possessed property neither in communi nor in speciali (i.e. neither in common nor individually). The ensuing strife degenerated into a fierce scholastic disputation between the Franciscans and the Dominicans, and, as the pope favoured the views of the latter, a very dangerous crisis seemed to threated the Minorites. By the Constitution "Ad conditorem canonum" (8 December, 1322) John XXII renounced the title of the Church to all the possessions of the friars Minor, and restored the ownership to ther order. This action, contrary to the practice and expressed sentiments of his predecessors, placed the Minorites on exactly the same footing as the other orders, and was a harsh provision for an order which had laboured so untiringly in the interests of the Church. In many other ways, however, John fostered the order. It will thus be readily understood why the members inclined to laxity joined the diaffected party, leaving but few advocated of John's regulations. To the dissenting party belonged Gerardus Odonis (1329-42), the general, whose election at Paris in 1329 John had secured inteh place of his powerful opponent Michael of Cesena. Odonis, however, was supported only by the minority of the order in his efforts to effect the abolition of the rule of poverty. The deposed general and his followers, the Michaelites (cf. FRATICELLI), were disavowed by the General Chapter of Paris, and the order remained faithful to the Holy See. The constitutions prescribed by Benedict XII, John's successor, in his Bull of 28 November, 1336, and the name "Constitutiones Catarcenses" or "Benedictinae"), contained not a single reference tot he rule of poverty. Benedict died in 1342, and on the preferment of Gerardus Odonis to the Patriarchate of Antioch, Fortanerio Vassalli was chosen general (1343-47).
Under Guilllaume Farinier (1348-57) the Chapter of Marseilles resolved to revive the old statues, a purpose which was realized in the general constitutions promulgated by the General Chapter of Assisi in 1354 ("Constitutiones Farineriae or guilemi"). This code was based on the "Constitutioners Narboneses" (1260), and the Bulls "Exiit" and "Exivi", but the edicts of John XXII, being promulgated by the pope over and above the chapter, still continued in force. The great majority of the friars accomodated themselves to these regulations and undertook the care and proprietorship of their goods, which they entrusted to fratres procuratores elected from among themselves. The protracted strife of the deposed general (Michael of Cesna) with the pope, in which the general was supported with conspicuous learning by some of the leading members of the order and encouraged by the German emperor Louis IV (the Bavarian), for reasons of secular and ecclesiastical polity, gave great and irresistible impulse to laxity in the order, and prejudiced the founder's ideal. It was John XXII who had introduced Conventualism is the later sense of the workd, that is, community of goods, income and property as in other religious orders, in contradiction to Observantism or the strict observance of the rule, a movement now strong within the order, acrding to which the members were to hold no property in communi and renounce all vested incomes and accumulation of goods. The Bull "Ad conditorem", so significant in the history of the order, was only withdrawn 1 November, 1428, by Martin V.
Meanwhile the development of Conventualism had been fostered in many ways. In 1348 the Black Death swept devastatingly over Euope, empting town and cloister. The wealth of the order increaded rapidly, and thousands of new brothers were admitted without sufficiently close examination into their eligibility. The liverality of the faithful was also, if not a source of danger for the Minorites, at least a constant incitement ot depart to some extent from the rule of poverty. This liberality showed itself mainly in gifts of real property, for example in endowments for prayers for the dead, which were then usually founded with real estate. In the fourteenth century also began the land wars and feuds (e.g. the Hundred Years War in France), which relaxed every bond of discipline and good order. The current feelings of anarchic irresponsibility were also encouraged by the Great Wester Schism, during which men quarreled not only concerning obedience to the papacy, to which there were three claimants since the Council of Pisa, but also concerning obedience to the generals of the order, whose number tallied with the number of the popes.
Guillaume Farinier was named cardinal in 1356, but continued to govern the order until the election of Jean Bouchier (de Buco) in 1357. John having died in 1358, mark of Viterbo was chosen to succeed him (1359-66), it being deemed desirable to elect an italian, the preceding four generals having been French, Mark was raised to the cardinalate in 1366, and was succeeded by Thomas of Farignano (1367-72), who became Patriarch of Grado in 1372, and cardinal in 1378. Leonardo Rossi of Giffone (1373-78) succeeded Thomas as general, and supported Clemens VII during the schism. This action gave umbrage to Urban VI, who deposed him and named Ludovico Donato his successor. Ludovico was also chosen in 1379 by the General Chapter of Gran in Hungary at which, however, only twelve provinces were represented, was named cardinal in 1381, but was executed in 1385 with some other cardinals for participating in a conspiracy against Urban VI. His third successor, Enrico Alfieri (1387-1405), could only bewail the privileges subversive of discipline, by means of which the claimants to the papacy sought to bind their supporters more closely to themselves. Alfieri's successor, Antonio de Pireto (1405-21), gave his allegiance to the Council of Pisa and Alexander V (1409-15), a man of no great importance. With the election of Martin V (1417-31) by the Council of Constance, unity was restored in the order, which was then in a state of the greatest confusion.
The Observance (Regularis Observantia) had meanwhile prepard the ground for a regeneration of the order. At first no uniform movements, but varying in different lands, it was given a definite character by St. Bernardine of Siena (q.v.) and St. John Capistran. In Italy as early as 1334 Giovanni de Valle had begun at San Bartolomeo de Brugliano, near Forligno, to live in exact accordance with the rule but without that exemption from the order, which was later forbidden by Clement VI in 1343. It is worthy of notice that Clement, in 1350, granted this exemption to the lay brother Gentile da Spoleto, a companion of Giovanni, but Gentile gathered together such a disorderly rabble, including some of the heretical Fraticelli, that the privilege was withdrawn (1354), he was expelled from the order (1355), and cast into prison. Amongst his faithful adherents was Paoluccio Vagnozzi of Trinci, who was allowed by the general to return to Brugliano in 1368. As a protection against the snakes so numerous in the district, wooden slippers (calepodia, zoccoli) were worn by the brothers, and, as their use continued in the order the Observants were long known as the Zoccolanti or lignipedes. In 1373 Paoluccio's followers occcupied ten small houses in ubria, to which was soon added San Damiano at Assisi. They were supported by Gregory XI, and also, after some hesitation, by the superiors of the order. In 1388, Enrico Alfineri, the general appointed Paoluccio commissary general of his followers, whom he allowed to be sent into all the districts of italy as an incentive to the rest of the order. Paoluccio died on 17 September, 1390, and was succeeded by John of Stroncone (d. 1418). In 1414, this reform possessed thirty-four houses, to which the Porziuncola was added in 1514.
In the fourteenth centry there were three Spanish provinces: that of Portugal (also called Santiago), that of Castile, and that of Aragon. Although houses of the reformers in which the rule was rididly observed existed in each of these provinces about 1400, there does not appear to have been any connection between the reforms of each province -- much less between these reforms and the Italian Observance -- and consquently the part played by Peter of Villacreces in Silos and Aguilera has been greatly exaggerated.
Independent also was the Reform or Observance in France, which had its inception in 1358 (or more accuratley in 1388) in the cloister at Mirabeau in the province of Touraine, and thence spread through Burgundy, Touraine, and Franconia. In 1407 Benedict XIII exempted them from all jurisdiction of the provincials, and on 13 May, 1408, gave them a vicar-general in the person of Thomas de Curte. In 1414 about two hundred of their number addressed a petition to the Council fo Constance, which thereupon granted to the friars of the stricta observantia regularis a special provincial vicar in every province, and a vicar-general over all, Nicholas Rodolphe being the first to fill the last-mentioned office. Angelo Salvetti, general of the order (1421-24), viewed these changes with marked disfavour, but Martin V's protection prevented him from taking any steps to defeat their aim. Far more opposed was Salvetti's successor, Antonio de Masso (1424-30). The ranks of the Observants increased rapidly in France and Spain in consequence of the exemption. The Italian branch, however, refused to avail themselves of any exemption from the usual superiors, the provincial and the general.
In Germany the Observance appeared about 1420 in the province of Cologne at the monastery of Gouda (1418), in the province of Saxony in the Mark of Brandenburg (1425); in the upper German province first at the Heidelberg monastery (1426). Cloisters of the Observants already existed in Bosnia, Russia, Hungary, and even in Tatary. In 1430 martin V (1417-31) summoned the whole order, Observants and Conventuals, to the general Chapter of Assisi (1430), "in order that our desire for a general reform of the order may be fulfilled." William of Casale (1430-42) was elected general, but the intellectual leader of Assisi was St. John Capistran. The statues promulgated by this chapter are called the "Constitutiones Martinianae" from the name of the pope. They cancelled the offices of general and provincial vicars of the Observants and introduced a scheme for the general reform of the order. All present at the chapter had bound themselves on oath to carry out its decisions, but six weeks later (27 July, 1430) the general was released from his oath and obtained from Martin V the Brief "Ad statum" (23 August, 1430), which allowed the Conventuals to hold property like all other orders. This Brief constituted the Magna Charta of the Conventuals, and henceforth any reform of the order on the lines of the rule was out of the question.
The strife between the Observants and the Conventuals now broke out with such increased fury that even St. John Capistran laboured for a division of the order which was however still longer opposed by St. Bernadine of Siena. Additional bitterness was lent to the strife when in many instance princes and towns forcibly withdrew the ancient Fraciscan monasteries from the Conventuals and turned them over to the Observants. In 1438 the general of the order named St. Bernardine of Siena, first Vicar-General of the Italian Observants, an office in which Bernardine was succeeded by St. John Capistran in 1441. At the General Chapter of Padua (1443), Albert Berdini of Sarteano, an Observant, would have been chosen general in accordance with the papa; wish had not his election been opposed by St. Bernardine. Antonio de Rusconibus (1443-50) was accordingly elected, and, until the separation in 1517, no Observant held the office of general. In 1443 Antonio appointed two vicars-general to direct the Observants -- for the cismontane family (i.e. for Italy, the East, Austria-Hungary, and Poland) St. John Capistran, and for the ultramontane (all other countries, including afterwards America) jean Perioche of Maubert. By the so-called Separation bull of Eugene IV, "Ut sacra ordinis minorum" (11 January, 1446), outlined by St. John Capistran, the office of the vicar-general of the Observants was declared permanent, and made practically independent of the minister general of the order, but the Observants might not hold a general chapter seperate from the rest of the order. After the canonization in 1450 of Bernardine of Siena (d. 1444), the first saint of the Observants, John Capistran with the assistance of the zealous cardinal Nicholas of Cusa (d. 1464), extended the Observance so greatly in Germany, that he could henceforth disregard the attacks of the lax and time-serving sections of the order. At the Chapter of Barcelona, in 1451, the so-called "Statuta Barchnionensia" were promulgated. Though somewhat modifies these continued in force for centuries in the ultramontane family.
The compromise essayed by St. James of the March in 1455 was inherently hopeless, although it granted to the vicars of the Observants active voting power at the general chapters. On this compromise was based the "Bulla concordiae" of Callistus III (2 February, 1456), which Pius II withdrew (11 October, 1458). The Chapter of Perugia (1464) elected as general Francesco della rovere (1464-69), who was elevated to the cardinalate in 1468, and later elected pope under the title of Sixtus IV (1471-84).Sixtus granted various privileges to the Fransicans in his Bull "Mare magnum" (1474) and his "Bulla aurea" (1479), but was rather more kindly disposed towards the Conventuals, to whome he had belonged. The generals Francesco Nanni (1475-99), to whomSixtus gave the sobriquet of Samson to signalize his victory in a disputation on the Immaculate Conception, and Egidio Delfini (1500-06) displayed a strong bias in favour of the reform of the Conventuals, Edigio using as his pleas the so-called "Constitutiones Alexandrinae" sanctioned by Alexander VI in 1501. His zeal was far surpassed in Spain by that of the powerful Minorite, Francisco Ximenes de los Cisneros, who expelled from the cloisters all Conventuals opposed to the reform. At Paris, Delfini won the large house of studies to the side of the reformers. The Capitulum generalissimum at Rome in 1506 was expected to bring about the union of the various branches, but the proposed plan did not find acceptance, and the statutes, drawn up by the chapter and published in 1508 under the title "Statuta Iulii II", could not bridge the chasm separating the parties. After long deliberations had taken place under generals Rainaldo Graziani (1506-09), Philip of Bagnacavallo (1509-11), and Bernardino Prato da Chieri (1513-17), the last general of the united order, leo X summoned on 11 July, 1516, a capitulum generalissimum to meet at rone onf the feast of Pentecost (31 May), 1517. This chapter first suppressed all the reformed congregations and annexed them to the Observants; declared the Observants an independent order, the true Order of St. Francis, and separated them completely from the Conventuals. The General of the Observants received the title of Minister Generalis totius ordinis Fratrum Minorum, with or without the addition regularis Observantiae, and was entrusted with the ancient seal of the order. His period of office was limited to six years, and he was to be chosen alternately from the familia cismontana and the familia ultramontana -- a regulation which has not not been observed. For the other family a Commissarius generalis is always elected. In processions, etc., the Observants take precedence of the Conventuals.
B. Second period (1517-1909)
Christoforo Numai of Friuli was elected first General of the Reformed Order of Franciscans (Ordo Fratrum Minorum), but was raised a month later to the cardinalate. Francesco Lichetto (1518-20) was chosen as his successor by the Chapter of Lyons (1518), where the deliberations centered around the necessary rearrangement of the order in provinces and the promulgation of new general constitutions, which were based on the statutes of Barcelona (1451, cf. supra). Lichetto and his successors -- Paul of Soncino (1520-23), who died in 1523, and Francisco de Angelis Quiñones (1523-28), a Spaniard, diligently devoted themselves to establishing the Observance on a firm basis. Quinones was named cardinal in 1528, and the new general, Paolo Pisotti (1529-33), unfortunately disregarding the ideal of his predecessors and failing entirely to grasp the significance of the reforms afoot at the time (for example that of the the Capuchins), was deposed in 1533. In 1547 the Chapter of Assisi prescribed gray as the colour of the Franciscan habit, in accordance with the custom of the Observants and forbade the wearing in beards. At the General Chapter of Salamanca (1554), Clemente Dolera of Moneglia, the general in office promulgated new statutes for the cismontane family. On the preferment of clemente to the cardinalate in 1557, Francesco Zamora, his successor (1559-65), defended at the Council of Trent the order's rule of poverty, which was then sanctioned by the council for the Observants and Capuchins. Under Luigi Pozzo (Puteus), the next general (1565-71), the Spanish Conventuals were united with the Observants by command of the pope, and a general reunion of the separated braches of th order seemed imminent. The two succeeding generals, Christophe de Cheffontaines, a Frenchman (1571-79), and Francisco Gonzaga (1579-87), laboured industriously for the rigorous observance and the rule of poverty, which was rather loosely interpreted, especially in France. Gonzaga reformed the great convent of studies at Paris and, in 1581, was appointed, in opposition to his wishes, Bishop of Cefalu (Sicily) and afterwards of Mantua, where he died in the odour of sanctity, in 1620. The process for his beatification is pending at Rome. Francis of Toulouse (1587-93) and Bonaventura Secusi of Caltagirone (Sicily, 1593-1600) were employed frequently on embassies by the popes, and revised the constitutions of the order, in which however, the alterations were too frequent. Finally at the Chapter of Segovia in 1621, the minister general, Benignus of Genoa (1618-25), approved the "Statuta Segoviensia" for the ultramontane family, with suitable additions both for the French and for the German-Belgian nation. Thereafter the latter nation adhered most perseveringly to the principles of these statutes; that their consistency in this respect has proved a source of prosperity, vigour, and inner strength is universally known.
About this period the so-called Counter-Reformation was bursting into vigorous life in the North and the order entered on a new period of strenuous vitality. The Reformation had dealt a terrible blow to the Franciscans in these parts, annihilating in many instances entire provinces. Supported now by the emperor and the Catholic princes, they advance to regain their old position and to found new cloisters, from which they could minister to their flocks. To bring into subjection the four rather lax French provinces which were known as the Provinciae confaederatae and were thenceforward always too much inclined to shelter themselves behind the government, the general, Bernardine of Sena (Portugal, 1625-33), obtained from Urban VIII the Bull of 1 October, 1625. The French, indeed, justly complained that the general of the order was always chosen from Italy or from Spain. The privilege unsurped by the Spanish kings, of exerting a certain influence in the election and indeed securing that the general should be alternately a Spaniard and an Italian (but one from the Crown lands of Spain), was in contradiciton to all Fraciscan statutes and laws. The Spanish generals, furthermore resided usually at Madrid, instead of at Rome, and most of the higher offices were occupied by Spaniards -- an anomalous situation which aroused great resentment amongst the friars of other nations, especially France and in Italy, and continued until 1834. This introduction of national politics into the government of the oder proved as noxious to the interests of the Friars Minor as the established churches of the eighteenth century did to the cause of Christianity.
Generals Juan Merinero of Madrid (1639-45), Giovanni Mazzara of Naples (1645-48), and Pedro Mancro (1651-55) tried without success to give definite statutes to the cismontane family, while the "Constitutiones Sambucanae", drawn up by General Michele Buongiorno of Sambuca (1658-64) at the order of the general chapter, did not remain long in force. Ildefonso Salizanes (1664-70) and Francesco Maria Rhini (1670-74) were both raised to the espiscopate. José Ximenes Samaniego (1676-82) zealously eradicated abuses which had crept into the order especially in Spain and France, and died as Bishop of Placencia in Spain (1692). Ildefonso Biezma (1702-16) and José García (1717-23) were appointed by papal Briefs. The next general was the famous Lorenzo Cozza (1723-27) who, as Custos of the Holy Land, had obviated a schism of the Maronites. He was created cardinal by Benedict XIII. At the Chapter of Milan (1729), Juan Soto was elected general (1729-36), and during his period of office had the statutes of the order collected, rearranged, and then published in 1734. Raffaello de Rossi (1744-50) gave the province (otherwise known as the custody) of the Holy Land its definitve constitution. From 1700 to 1723 no general chapter could be held in consequence of the continuous state of unrest caused by the wars and other dissensions. These disputes made their appearance even in the order itself, and were fanned to a flame by the rivalry between the nations and between the different reform branches, the most heated contention being between the Observants and the Reformanti. The domestic discipline of the order thus became very slack in certain districts, although the personale of the friars Minor was at this time unusually high. Benedict XIII vainly endeavoured in 1727 to cement a union between the various branches (Observants, Reformanti, Recollects, and Discalced). The general chapter of 1750, at which Benedict XIV presided and warmly praised the order, elected Pedro Joannetio of Molina (1750-56) -- the only Discalced who has been general. Clemente Guignoni of Palemo followed (1756-62), and then Joannetio was elected general for the second time (1762-68), this occurrence being absolutly unique in the history of the order. Paschale Frosconi (1768-91) of Milan tried in vain on several occasions to hold a general chapter. During his long period of office, the Spaniards endeavoured to break away from the order (1774), and the evil effect of Gallicanism and Febronianism were being already universally felt, kings and princes suppressing many of the cloisters or forbidding intercourse with Rome. In 1766 Louis XV established in France the Commission des Reguliers, which, presided over by Cardinal de Brienne and conducted with the greatest perfidy, brought about in 1771 a union between the Conventuals and the French Observants. The former had but three provinces with forty-eight monasteries, while the latter had seven provinces and 287 monasteries. The French Observants, however, were always somewhat inclined towards laxity, particularly in regard to the rule of poverty, and had obtained in 1673 and 1745 a papal Brief, which allowed them to retain real estate and vested incomes. The French Revolution brought about the annihilation of the order in France.
In Bavaria (1769) and many other German principalities, spiritual and secular, the order was suppressed, but nowhere more thoroughly than in the Austrian and Belgian states of Joseph II and in the Kingdom of the two Sicilies (1788) then ruled by Ferdinand IV. On the death of Pasquale (1791) Pius VI appointed as general a Spaniard, Joachim Compan;y (1792-1806). In 1804, the Spanish Franciscans effected, with the assistance of the King of Spain, their complete separation from the order, although the semblances of unity was still retained by the provision of Pius VII, that the general should be chosen alternately from the Spaniards and the other nation, and that, during his term of office, the other division of the order should be governed by an autonomous vicar-general. During 1793 and 1794 the order was extinct in France and Belgium; and from 1803 in most districts in Germany; from 1775 on, it was sadly reduced in Austria, and also in Italy, where it was suppressed in 1810. The devastation of the order and the confusion consequent on it were deplorable. The generals appointed by the pope, Ilario Cervelli (1806-14), Gaudenzio Patrignani (1814-17), Cirillo Almeda y Brea (1817-24), and Giovanni Tecca of Capistrano (1824-30), ruled over but a faction of the order, even though prospects were somewhat brighter about this period. In 1827, Tecca published the statutes which had been drawn up in 1768. Under the Spanish general, Luis Iglesias (1830-34), the formal separation of Spanish Fraciscans from the main body of the order was completed (1832), but in 1833 most of their monasteries were destroyed during the Peasants' War and the revolution. The general Bartolomé Altemir (1834-38) was banished from Spain, and died at Bordeaux in 1843, Giuseppe Maria Maniscalco of Alessandira (1838-44) being named his successor by Gregory XVI. The pope also appointed the two succeeding generals, Luigi di Loreta (1844-50) and two succeeding generals, Luigi di Loreta (1844-50) and Venanzio di Celano (1850-56). The former, in 1849, named Giuseppe Aréso Commissary of the Holy Land. In 1851, Aréso opened the first monastery at Saint-Palais.
About this period Benigno da Valbona introduced the Reformati into France, and in 1852 founded their first monastery at Avignon, while Venanzio as general laboured indefatigably for the resucitation of the Observants in the same country, founding new missions and raising the standard of studies. In Russia and Poland, however, many monasteries were suppressed in 1831 and 1842, a general strangulation being afterwards effected by the ukase of 1864. In 1856, at the general chapter in the Ara Coceli at Rome, under the personal presidency of Pope Pius IX, Bernardino Trionfetti of Montefranco was elected general (1856-62). The monasteries of Italy were suppressed by the Piedmontese in 1866, during the generalship of Raffaello Lippi of Ponticulo (1862-69) and in 1873 their fate was shared by the houses of the previously immune Roman province. Bowed with grief and years, the general abdicated (1869), and, as a general chapter was impossible, Pius IX preferred one of the Reformanti Bernardino del Vago of Portogruaro (Portu Romatino) to the generalship (1869-89). This general did much to raise the status of the order, and founded, in 1880, an official organ for the whole order (the "Acta Ordinis Minorum"), which contains the official decrees, decision, and ppublications and also many works on canon law and ascetic theology for the discipline of the order. During his term of office the Prussian Kulturkampf expedded the majority of the German Franciscans (1875), most of whom settled in North America, and the the French monasteries were suppressed (1880), the scattered Franciscans reassembling in Italy. The Ara Coeli monastery, the ancient seat of the general's curia, having been sized by the Italian Government to make room for the national monument of Victor Emmanuel, the general was obliged to establish a new mother-house. The new Collegio di S. Antonio near the Lateran was made the seat of the minister general; it is also an international college for the training of missionaries and lectors (i.e. professors for the schools of the order). Bernardino also founded the Collegio di S. Bonaventura at Quaracchi, near Florence, which contains the printing press of the order, and is principally intended for the publication of the writings of the great Franciscan scholars, and other learned works. On the retirement of Bernardino in 1889, Luigi Canali of Parma was elected general (1889-97) and prepared the way for the union of the four reform branches of the order at the General Chapter of Assisi in 1895. The reunion is based on the constitutions which were drawn up under the presidency of Aloysius Lauer and approved on 15 May, 1897. Leo XIII completed the union by his Bull "Felicitate quâdam" of 4 October, which removed every distinction between the branches, even the difference of name, and consequently there exists today one single, undivided Order of Friars Minor (Ordo Fratrum Minorum, O.F.M.). On the resignation of Canali as general, Leo XIII, appointed Aloysius Lauer (4 Oct., 1897) of Katholisch-Willenroth (province of Kassel, Prussia), who introduced the principles of the union gradually but firmly, as it involved many changes, especially in Italy and Austria. On his death (21 August, 1901) Aloysius was succeeded as vicar-general by David Fleming, an Irish friar attached to the English province. At the general chapter of 1903, Dionysius Schuler, of Schlatt, in Hobenzollern, who belonged, like Father Lauer, to the province of Fulda (Thuringia) and had laboured in the United States from 1875, was elected general. He also devoted himself to the complete establishment of the union, and prepared the way for the general reunion of the Spanish Franciscans with the order. At the General Chapter (or more correctly speaking the Congregatio media) of Assisi on 29 May, 1909, the order celebrated the seventh centenary of its glorious foundation.
At present (1909) the order of Friars Minor includes among its members:(1) two cardinals: José Sebastiao Neto, Patriarch of Lisbon; created in 1883 (resigned in 1907); Gregorio Aguirre y García, Archbishop of Burgos, created in 1907; (2) six archbishops, including Burgos, created in 1907; (2) six archbishops, including Monsignor Diomede Falconio, apostolic Delegate to the United States since 1907; (3) thirty-two bishops and one prelate nullius (of Santarem in Brazil); (4) three prefects Apostolic.
II. THE REFORM PARTIES
A. First Period (1226-1517)
All Franciscan reforms outside of the Observants were ordered to be suppressed by papal decree in 1506, and again in 1517, but not with complete success. The Clareni are dealt with under ANGELO CLARENO DA CINGULI; the Fraticelli and Spirituals under their respective headings. The so-called Caesarines, or followers of Caesar of Speyer (q.v.) (c. 1230-37), never existed as a separate congregation. The Amadeans wee founded by pedro Joao Mendez (also called Amadeus), a Portuguese nobleman, who laboured in Lombardy. When he died, in 1482, his congregation had twenty-eight houses but was afterwards suppressed by Pius V. The Caperolani, founded also in Lombardy by the renowned preacher Pietro Caperolo (q.v.) returned in 1480 to the ranks of the Observants. The Spiritual followers of Anthony of Castelgiovanni and Matthias of Tivoli flourished during the period 1470-1490; some of their ideas resembled those of Kaspar Waler in the province of Strasburg, which were immediately repressed by the authorities. Among the reforms in Spain were that of Pedro de Villacreces (1420) and the sect called della Capucciola of Felipe Berbegal (1430), suppressed in 1434. More important ws the reform of Juan de la Puebla (1480), whose pupil Juan de Guadalupe increased the severities of the reform. His adherents were known as Guadalupenses, Discalced, Capuciati, or Fratres de S. Evangelio, and to them belonged Juan Zumarraga, the first Bishop of Mexico (1530-48), and St. Peter of Alcántara (d. 1562 cf. below). The Neutrales were wavering Conventuals in Italy who accepted the Observance only in appearance. Founded in 1463, they were suppressed in 1467. This middle position between the Observants and Conventuals was also taken by the Matinianists, or Martinians, and the Reformati (Observants) sub ministris or de Communiate. These took as their basis the decrees of the Chapter of Assisi (1430), but wished to live under provincial ministers. They existed mostly in Germany and France, and in the latter country were called Coletani, for what reason it is not quite clear (cf. COLETTE, SAINT). To this party belonged Boniface of Ceva, a sturdy opponent of the separation of the Conventuals from the Observants.
B. Second Period (1517-1897)
Even within the pale of the Regular Observance, which constituted from 1517 the main body of the order, there existed plenty of room for various interpretations without prejudicing the rule itself, although the debatable area had been considerably restricted by the definition of its fundamental requirements and prescriptions. The Franciscan Order as such had never evaded the main principles of the rule, has never had them abrogated or been dispensed from them by the pope. The reforms since 1517, therefore, have neither been in any sense a return to the rule, since the Order of Friars Minor has never deviated from it, nor have they been a protest against a universal lax interpretation of the rule on the part of the order, as was that of the Observants against the Conventuals. The later reforms may be more truly described as repeated attempts to draw nearer to the exalted ideal of St. Francis. Frequently, it is true, these reforms dealt only with externals -- outward exercises of piety, austerities in the rule of life, etc., and these were in many cases gradually recast, mitigated, had even entirely disappeared, and by 1897 nothing was left but the name. The Capuchins are treated in a separate article; the other leading reforms within the Observance are the Discalced, the Reformati, and the Recollects. The Observants are designated by the simple addition of regularis observantiae while these reformed branches add to the general title strictoris observantiae, that is, "of the stricter Observance."
(1) The Discalced
Juan de la Puebla has been regarded as the founder of the Discalced friars Minor, since the province of the Holy Angels (de los Angelos), composed of his followers, has ever remained a province of the Observants. The Discalced owe their origin rather to Juan de Guadelupe (cf. above). He belonged indeed to the reform of Juan de la Puebla, but not for long, as he received permission from Alexander VI, in 1496, to found a hermitage with six brothers in the district of Granada, to wear the Franciscan habit in its original form, and to preach wherever he wished. These privileges were renewed in 1499, but the Spanish kings, influenced by the Observants of the province, obtained their withdrawal. They were again conferred, however, by a papal Brief in 1503, annulled in 1507, while in 1515 these friars were able to establish the custody of Estremadura. The union of 1517 again put an end to their separate existence, but in 1520 the province of St. Gabriel was formed from this custody, and as early as 1518 the houses of the Discalced friars in Portugal constituted the province de la Pietade. The dogged pertinacity of Juan Pasqual, who belonged now to the Observants and now to the Conventuals, according to the facilities afforded him to pursue the ideas of the old Egyptian hermits, withstood every attempt at repression. After much difficulty he obtained a papal Brief in 1541, authorizing him to collect companions, whereupon he founded the custody of Sts. Simon and Jude, or custody of the Paschalites (abolished in 1583), and a custody of St. Joseph. The Paschalites won a strong champion in St. Peter of Alcántara, the minister of the province of St. Gabriel, who in 1557 joined the Conventuals. As successor of Juan Pasqual and Commissary General of the Reformed Conventual Friars in Spain, Peter founded the poor and diminutive hermitage of Pedroso in Spain, and in 1559 raised the custody of St. Joseph to the dignity of a province. He forbade even sandals to be worn on the feet, prescribed complete abstinence from meat, prohibited libraries, in all of which measures he far exceeded the intentions of St. Francis of Assisi. From him is derived the name Alcantarines, which is often given to the Discalced Friars Minor. Peter died in October, 562, at a house of the Observants, with whom all the Spanish reforms had entered into union in the preceding spring. The province of St. Joseph, old peculiariities. In 1572 the members were first called in papal documents Discalceati or Excalceati, and 1578 they were named Fratres Capucini de Observantiâ. Soon other provinces followed their example and in 1604 the Discalced friars petitioned for a vicar-general, a definitor general, although many were opposed to the appointment. On Gregory's death (8 July, 1623) his concessions to the Discalced friars were reversed byUrban VIII, who, however, in 1642 recognized their province as interdependent. They were not under the juridiction of the ultramontane commissary general, and received in 1703 their own procurator general, who was afterwards chosen (alternately) for them and the Recollects. They never had general statutes, and, when such were prepared in 1761, by Joannetio, a general from their own branch, the provinces refused to accept them. The Discalced gradually established houses in numerous provinces in Spain, America, the Philippines, the East Indies and the Kingdom of Naples, which was at this period under Spanish rule. The first houses established in Naples were handed over by Sixtus V to the Reformed Conventuals in 1589. In addition to the above, a house in Tuscany and another in London must be mentioned. This branch was suppressed in 1897.
(2) The Reformati
The proceeding of the general Pisotti against the houses of the Italian Recollects led some of the friars of the Stricter Observance under the leadership of Francis of Jesi and Bernardine of Asti to approach Clement VII, who by the Bull "In suprema" (1532) authorized them to go completely barefoort and granted them a separate custody under the provincial. Both these leaders joined the Capuchins in 1535. The Reformati ate cooked food only twice in the week, scourged themselves frequently, and recited daily, in addition to the universally prescribed choir-service, the Office of the Dead, the Office of the Blessed Virgin, the Seven Penitential Psalms, etc., which far exceeded the Rule of St. Francis, and could not be maintained for long. In 1579 Gregory XIII released them entirely from the jurisdiction of the provincials and almost completely from that of the general, while in Rome they were given the renowned monastery of S. Francesco a Ripa. In the same year (1579), however, the general, Gonzaga, obtained the suspension of the decree, and the new Constitutions promelgated by Bonaventure of Caltagirone, general in 1595, ensured their affiliation with the provinces of the order. Although Clement VIII approved these statutes in 1595, it did not deter him, in 1596, from reissuingGregory XIII's Brief of 1579, and granting the Reformati their own procurator. At the suit of two lay brothers, in 1621, Gregory XV not only confirmed this concession, but gave the Reformati their own vicar-general, general chapter, and definitors general. Fortunately for the order, these concessions were revoked in 1624 by Urban VIII, who, however, by his Bull "Injuncti nobis" of 1639 raised all the custodies of the Reformati in Italy and Poland to the dignity of provinces. In 1642 the Reformati drew up their own statutes; these were naturally composed in Italian, since Italy was always the home of this branch of the Friars Minor. In 1620 Antonio Arrigoni a Galbatio was sent by the Reformati into Bavaria, and, despite the opposition of the local Observants, succeeded in 1625 in uniting into one province of the Reformati the monasteries of the Archduchy of Bavaria, which belonged to the Upper German (Strasburg) province. The new province thenceforth belonged to the cismontane family. Arrigoni also introduced in 1628 the reform into the province of St. Leopold in the Tyrol, into Austria in 1632, and into Bohemia in 1660, and succeeded in winning these countries entirely over to his branch, Carinthia following in 1688. After many disappointments, the two Polish custodies were raised to the status of provinces of the Reformati in 1639. In the course of time, the proximity of houses of the Reformati and the Observants gave rise to unedifying contentions and the rivalry, especially in Italy. Among the heroic figures of the Reformati, St. Pacificus of San Severino calls for special mention. St. Benedict of San Fidelfo cannot be reckoned among the Reformati, as he died in a retreat of the Recollects; nor should St. Leonard of Port Maurice, who belonged rather to the so-calledRiformella, introduced into the Roman Province by Bl. Bonaventure of Barcelona in 1662. The principal house of the Riformella was that of S. Bonaventura on the Palatine. St. Leonard founded two similar monasteries in Tuscany, one of which was that of Incontro near Florence. These were to serve as places of religious recollection and spiritual refreshment for priests engaged in mission-work among the people. Like the Discalced, the Reformati ceased to have a separate existence in 1897.
(3) The Recollects (Recollecti)
(a) The foundation of "recollection-houses" in France, where they were badly needed even by the Observants, was perhaps due to Spanish influence. After the bloody religious wars, which exercised an an enervating effect on the life of the cloister, one house of this description was founded at Cluys in 1570, but was soon discontinued. The general of the order, Gonzaga, undertook the establishment of such houses, but it was Franz Dozieck, a former Capuchin, who first set them on a firm basis. He was the first custos of these houses, among which that of Rabastein was the most conspicuous. Italian Reformanti had meanwhile been invited to nevers, but had to retire owing to the antipathy of the population. In 1595 Bonaventure of Caltagirone, as general of the order, published special statutes for these French houses, but with the assistance of the Government, which favoured the reforming party, the houses obtained in 1601 the appointment of a special commissary Apostolic. The members were called the Récollets -- since Réforméswas the name given by the French to the Calvinists -- and also the Cordeliers, the ancient name for both the Observants and Conventuals. As regards the interpretation of the rule, there were rather important differences between the Cordelier-Observants and the Récollets, the interpretation of the latter being much stricter. From 1606 the Récollets had their own provinces, amongst them being that of St-Denis (Dionysinus) a very important province which undertook the missions in Canada and Mozambique. They were also the chaplains in the French army and won renown as preachers. The French kings, beginning with Henry IV, honoured and esteemed them, but kept them in too close dependence on the throne. Thus the notorious Commission des Réguliers (1771) allowed the Récollets to remain in France without amalgamating with the Conventuals. At this period the Récollets had 11 provinces with 2534 cloisters, but all were suppressed by the Revolution (1791).
(b) Recollection-houses are, strictly speaking, those monasteries to which friars desirous of devoting themselves to prayer and penance can withdarw to consecrate their lives to spiritual recollection. From the very inception of the roder the so-called hermitages for which St. Francis made special provision servd for this object. These always existed in the order and were naturally the first clositers of which reformers sought to obtain possession. This policy was followed by the Spanish Discalced, for example in the province of S. Antonio in Portugal (1639). They had vainly endeavoured (1581) to make themselves masters of the recollection-houses of the province of Tarragona, where their purpose was defeated by Angelo do Paz Martial Bouchier had in 1502 prescribed the institution of these houses in every province of the Spanish Observants, they were found everywhere, and from them issued the Capuchins, the Reformati, and the Recollects. The specific nature of these convents was opposed to their inclusion in any province, since even the care of souls tended to defeat their main object of seclusion and sequestration from the world. The general chapter of 1676 ordained the foundation of three or four such convents in every province -- a prescript which was repeated in 1758. The ritiri (ritiro, a house in which one lives in retirement), intorduced into the Roman Province of the Observants towards the end of the seventeenth century, were also of this class, and even today such houses are to be found among Franciscan monasteries.
(c) The Recollects of the so-called German-Belgian nation have nothing in common with any of the above-mentioned reforms. The province of St. Joseph in Flanders was the only one constituted of several recollection-houses (1629). In 1517 the old Saxon province (Saxonia), embracing over 100 monasteries, was divided into the Saxon province of the Observants (Saxonia S. Curcis) and the Saxon province of the Conventuals (Saxonia S. Johannis Baptistae). The province of Cologne (Colonia) and the Upper German or Strasburg (Argentia) province were also similary divided betwen the Observants and the Conventuals. The proposed erection of a Thuringian province (Thuringia) had to be relinquished in consequence of the outbreak of the Reformation. The Saxon province was subsequently reduced to the single monastery of Halberstadt, which contained in 1628 but one priest. The province of Cologne then took over the Saxon province, whereupon both took on a rapid and vigourous growth, and the foundation of the Thuringian Province (Fulda) became possible in 1633. In 1762 the last-named province was divided into the Upper and the Lower Thuringian provinces. In 1621 the Cologne province had adopted the statutes of the recollection-houses for all its monasteries, although it was not until 1646 that the friars adopted the name Recollecti. This example was followed by the other provinces of this nation and in 1682 this evolution in Germany, Belgium, Holland, England, and Ireland, all of which belonged to this nation, was completed without any essential changes in the Franciscan rule of life. The Recollects preserved in general very strict discipline. The charge is often unjustly brought against them that they have produced no saints, but his is true only of canonized saints. That therehave been numerous saints amongst the friars of this branch of the Franciscan Order is certain, although they have never been distinguished by canonization -- a fact due partly to the sceptical and fervourless character of the population amongst which they lived and partly to the strict discipline of the order, which forbade and repressed all that singles out for attention the individual friar.
The German-Belgian nation had a special commissary general, and from 1703 a general procurator at Rome, who represented also the Discalced. They also frequently maintained a special agent at Rome. When Benedict XIII sanctioned their national statutes in 1729, he demanded the relinquishment of the name of Recollects and certain minor peculiarities in their habit, but in 1731 the Recollects obtained from Clement XII the withdrawal of these injunctions. In consequence of the effects of the French Revolution on Germany and the Imperial Delegates' Enactment (1803), the province of Cologne was completely suppressed and the Thuringian (Fulda) reduced tot wo monasteries. The Bavarian and Saxon provinces afterwards developed rapidly, and their cloisters, in spite of the Kulturkampf, which drove most of the Prussian Franciscans to America, where rich harvest awaited their labours, bore such fruit that the Saxon province (whose cloisters are, however mostly situated in Rheinland and Westphalia), although it has founded three new provinces in North America and Brazil, and the custody of Silesia was separated from it in 1902, is still numerically the strongest province of the order, with 615 members. In 1894 the custody of Fulda was elevated to the rank of a province. The Belgian province was re-erected in 1844, after the Dutch had been already some time in existence. The separate existence of the Recollects also ceased in 1897.
Great Britain and Ireland.--The Franciscans came to England for the first time in 1224 under Blessed Agnellus of Pisa, but numbers of Englishmen had already entered the order. By their strict and and cheerful devotion to their rule, the first Franciscans became conspicuous figures in the religious life of the country, developed rapidly their order and enjoyed the highest prestige at court, among the nobility, and among the people. Without relaxing in any way the rule of poverty, they devoted themselves most zealously to study, especially at Oxford, whre the renowned Robert Grosseteste displayed towards them a fatherly interest, and where they attained the highest reputation as teachers of philosophy and theology. Their establishments in London and Oxford date from 1224. As early as 1230 the Franciscan houses of Ireland were united into a separate province. In 1272, the English province had 7 custodies, the Irish 5. In 1282, the former (Provincia Angliae) had 58 convents, the later (Provincia Hiberniae) 57. In 1316 the 7 English custodies still contained 58 convents, while in Ireland the custodies were reduced to 4 and the convents to 30. In 1340, the number of custodies and houses in ireland were 5 and 32 respectively; about 1385, 5 and 31. In 1340 and 1385, there were still 7 custodies in England; in 1340 the number of monasteries had fallen to 52, but rose to 60 by 1385. Under Elias of Cortona (1232-39) Scotland (Scotia) was separated from England and raised to the dignity of a province, but in 1239 it was again annexed to the English province. When again separated in 1329, Scotland received with its six cloisters only the title of vicaria. At the request of James I of Scotland, the first Observants from the province of Cologne came to the country about 1447, under the leadership of Cornelius von Ziriksee, and founded seven houses. About 1482 the Observants settled in England and founded their first convent at Greenwich. It was the Observants who opposed most courageously the Reformation in England, where they suffered the loss of all their provinces. The Irish province still continued officially but its houses were situated on the Continent at Louvain, Rome, Prague, etc. where fearless missionaries and eminent scholars were trained and the province was re-established in spite of the inhuman oppression of the government of England. By the decision of the general chapter of 1625, the direction of the friars was carried on from Douai, where the English Franciscans had a convent, but in 1629 it was entrusted to the general of the order. The first chapter assembled at Brussels on 1 December, 1630. John Gennings was chosen first provincial, but the then bruited proposal to re-establish the Scottish convents could not be realized. The new province in England, which, like the Irish, belonged to the Recollects, gave many glorious and intrepid martyrs to the order and the Church. In 1838, the English province contained only 9 friars, and on its dissolution in 1840, the Belgian Recollects began the foundation of new houses in England and one at Killarney in Ireland. On 15 August, 1887, the English houses were declared an independent custody, and on 12 February, 1891, a province of the order. At the present day (1909) the English province comprises in England and Scotland 11 convents with 145 friars, their 11 parishes containing some 40,000 Catholics; the Irish Province comprises 15 convents with 139 brothers.
III. STATISTICS OF THE ORDER (1260-1909)
The Order of St. Francis spread with a rapidity unexpected as it was unprecedented. At the general chapter 1221, where for the last time all members without distinction could appear, 3000 friars were present. The order still continued its rapid developement, and Elias of Cortona (1232-39) divided it into 72 provinces. On the removal of Elias the number was fixed at 32; by 1274 it had risen to 34, and it remained stable during the fourteenth and fifteenth centuries. To this period belongs the institution of the vicariae, which, with the exception of that of Scotland, lay in the Balkans, Russia, and the Far East. It has been often stated that about 1300 the Franciscans numbered 200,000 but his is certainly an exaggeration. Although it is not possible to arrive at the exact figure, there can scarcely have been more than 60,000 to 90,000 friars at this period. In 1282 the cloisters were about 1583 in number. In 1316 the 34 provinces contained 197 custodies and 1408 convents; in 1340, 211 custodies and 1422 convents; in 1384, 254 coustodies and 1639 convents. The Observants completely altered the conformation of the order. In 1455 they alone numbered over 20,000; in 1493, over 22,400 with more than 1200 convents. At the division of the order, in 1517, they formed the great majority of the friars, numbering 30,000 with some 1300 houses. In 1520 the Conventuals were reckoned at 20,000 to 25,000. The division brought about a complete alteration in the strength and the territories of the various provinces. In 1517 the Conventuals still retained the 34 provinces as before, but many of them were enfeebled and attenuated. The Observants, on the other hand, founded 26 new provinces in 1517, retaining in some cases the old names, in other cases dividing the old territory into several provinces.
The Reformation and the missionary activity of the Minorites in the Old, and especially in the New, World soon necesitated wide changes in the distribution, number, and extent, of the provinces. The confusion was soon increased by the inauguration of the three great reformed branches, the Discalced, the Reformati, and the Recollects, and, as these, while remaining under the one general, formed separate provinces, the number of provinces increased enormously. They were often situated in the same geographical or political districts, and were, except in the Northern lands, telescoped into one another in a most bewildering manner -- a condition aggravated in the south (especially in Italy and Spain) by an insatiate desire to found as many provinces as possible. The French Revolution (1789-95), with its ensuing wars and other disturbances, made great changes in the conformation of the order by the suppression of a number of provinces, and furthur changes were due to the secularization and suppression of monasteries which went on during the nineteenth centry. The union of 1897 still furthur reduced the number of provinces, by amalgamation all the convents of the same district into one province.
The whole order is now divided into twelve circumscriptions, each of which embraces several provinces, districts, or countries.
1. The first circumscription includes Rome, Umbria, the March of Ancona, and Bologna, and contains 4 provinces of the order, 112 convents, and 1443 friars.
2. The second embraces Tuscany and Northern italy and contains 8 provinces, 138 convents, and 2038 religious.
3. The third comprises Southern Italy and Naples (except Calabria), with 4 provinces, 93 convents, and 1063 religious.
4. The fourth includes Sicily, Calabria, and Malta, and has 7 provinces, 85 convents, and 1045 religious.
5. The fifth embraces the Tyrol, Carinthia, Dalmatia, Bosnia, Albania, and the Holy Land, with 9 provinces, 282 convents and 1792 religious.
6. The sixth comprises Vienna, Hungary, Transylvania, Croatia, Galicia, and Bohemia, with 7 provinces, 160 convents, and 1458 friars.
7. The seventh, which in numerically the strongest, includes Germany, Holland, and Belgium, with 7 provinces, 129 convents and 2553 religious.
8. The eighth comprises France, Corsica, Great Britain, and Canada, with 7 provinces, 63 convents, and 975 religious.
9. The ninth comprises Portugal and Northern Spain with 5 provinces, 39 convents, and 1124 religious.
10. The tenth embraces Southern Spain and the Philippines, with 4 provinces, 48 houses, and 910 religious.
11. The eleventh includes Central and South America, with 12 provinces, 97 convents, and 1298 members.
12. The twelfth comprises Mexico and the United States, with 7 provinces (including the Polish commissariate at Pulaski, Wisconsin), 167 convents, and 1195 religious.
The total figures for the order are consequently (4 October, 1908), 81 provinces 1413 convents and 16,894 Franciscans. In 1905 the Franciscans numbered 16,842 and their convents 1373. For the second last decade of the nineteenth century the lowest figures are recorded, the figures announced at the general chapter of 1889 being: Observants 6228, Reformati 5733, Recollects 1621, Discalced 858 -- that is a total of 14,440 Franciscans. That only the Recollects had increased since 1862 may be seen from the figures for that year: Observants 10,200, Reformati, 9889, Recollects and Discalced together 1813 -- a total of 21,902 Minorites. The year 1768 gives the highest figures -- about 77,000 in 167 provinces. In 1762, the Observants had 87 provinces, 2330 convents, and 39,900 members; the Reformati 19,000 members with 37 provinces and 800 convents; the Recollects 11,000 members, 490 convents; 22 provinces; the Disclaced 7000 members 430 convents, 20 provinces. Total, 76,900 Minorites, 4050 cloisters, 166 provinces. In 1700 the total was 63,400 Minorites, 3880 convents, and 154 provinces; about 1680, 60,000 Minorites, 3420 convents, and 151 provinces.
IV. THE VARIOUS NAMES OF THE FRIARS MINOR
The official name, Fratres Minores (Ordo Fratrum Minorum -- O.F.M.), or Friars Minor, was variously translated into the popular speech of the Middle Ages. In England the Friars Minor were commonly known as the Grey Friars from the colour of their habit. This name corresponds to the Grabrodrene of Denmark and Scandinavia. In Germany they were usually known as the Baarfüsser (Baarfuozzen, Barvuzen, Barvoten, Barfüzzen, etc.), that is, Barefooted (wearing only sandals). In France they were usually called the Cordeliers from their rope-girdle (corde, cordelle) but were also known as the Frères Menous (from Fratres Minores). After the fifteenth century the term was applied to both the Conventuals and the Observants, but more seldom to the Récollets (Recollects). Their popular name in Italy was the Frati Minori or simply the Frati. The Observants were long known in that country as the Zoccolanti, from their foot-wear.
V. THE HABIT
The habit has been gradually changed in colour and certain other details. Its coulour, which was at first grey or a medium brown, is now a dark brown. The dress, which consists of a loose sleeved gown, is confined about the loins by a white cord, from which is hung, since the fifteenth century, the Seraphic rosary with its seven decades. A long or short under-habit of the same or a different colour and trousers are also worn. Shoes are forbidden by the rule, and may be worn only in case of necessity; for these sandals are substituted, and the feet are bre. Around the neck and over the shoulders hangs the cowl, quite separate from the habit, and under it is the shoulder-cape or mozetta, which is round in front and terminates in a point at the back. The Franciscans wear no head-dress, and have the great tonsure, so that only about three finger-breadths of hair remain, the rest of the scalp being shaved. In winter they wear about their necks between the cowl and the habit the round mantle which almost reaches the knees.
VI. THE CONSTITUTION OF THE ORDER
(See RULE OF ST. FRANCIS).
During the lifetime of St. Fracis of Assisi, everything was directed and influenced by his transcendent personality. The duration of offices was not defined, and consequently the constitution was at first juridically speaking, absolute. From 1239, that is after the experiences of the order under Elias of Cortona, the order gradually developed a monarchical constitution. The chapter of definitors for the whole order (thirteenth century), the chapter of custodies in each province, the discretus sent by the subordinate convents to the provincial chapter, etc. are institutions which have long ceased to exist. To the past also belongs the custody in the sense of a union of several convents whithin a province. Today a custody signifies a few cloisters constituting a province which has not yet been canonically erected.
The present constitution is as follows: The whole order is directed by the minister general, elected by the provincial ministers at the general chapter, whcih meets every twelve years. At first his term of office was indefinite, that is, it was for life; in 1517 it was fixed at six years; in 1571, at eight; in 1587, again at six; and finally the twelve-year period of office was settled on by Pius IX in 1862. The general resides at the Collegio S. Antonio, Via Merulana, Rome. The order is divided into provinces (that is, associations of the convents in one country or district), which prescribe and define the sphere of activity of the various friars within their sphere of jurisdiction. Several provinces togethers form a circumscription of which there are twelve in the order. Each circumscription sends one definitor general, taken in turn from each province, to Rome as one of the counsellors to the minister general. These definitors are elected for six years at the general chapter and at the congregatio intermedia (also called frequently, by an abuse of the term, a general chapter), summoned by the general six years after his election. The general chapter and the congregatio intermedia may be convened by the general in any place. The provinces of the order are governed by the provincials (ministri provinciales), who are elected every three years at the Provincial chapter and constitute the general chapter. Their term of office, like that of the general, was first undefined; from 1517 to 1547 it was three years; from 1547 to 1571, six years; from 1571 to 1587, four years; since 1587, three years. While in office, the provincial holds every year (or every and a half) the intermediate chapter (capitulum intermedium), at which the heads of all the convents of the province are chosen for a year or a year and a half. The local superiors of houses (conventus) which contain at least six religious, are called guardians (earlier wardens); otherwise they receive the title praeses or superior. The provincial has to visit his own province and watch over the observance of the rule; the general has to visit the whole order, either personally or by means of visitors specially appointed by him (vistatores generales). The individual convents consist of the Fathers (Patres), i.e. the regular priests, the clerics studying for the priesthood (fratres clerici) and the lay brothers engaged in the regular service of the house (fratres laici). Newly received candidates must first make a year's novitiate in a convent specially intended for this end. Convents, which serve certain definite purposes are called colleges (collegia). These must not, however, be confounded with the Seraphic colleges, which are to be found in modern times in most of the provinces, and are devoted to the instruction of youthful candidates in the humanities, as a preparation for the novitiate, where the students first reeive the habit of the order. No friar, convent, or even the order itself can possess any real property. (Cf. RULE OF ST. FRANCIS.)
The duties of the individual Fathers vary; according as they hold offices in the order, or are engaged as lectors (professors) of the different sciences, as preachers, in giving missions or in other occupations within or, with the permission of the superiors, without the order. The cardinal-protector, introduced in the order by St. Francis himself, exercises the office and rights of a protector at the Roman Curia, but has no power over the order itself.
VII. GENERAL SPHERE OF THE ORDER'S ACTIVITY
As a religious order in the service of the Catholic Church, and under her care and protection, the Franciscans were, according to the express wish of their founder, not only to devote themselves to their own personal sanctification, but also to make their apostolate fruitful of salvation to the people in the world. That the former of these objects has been fulfilled is clearly indicated by the number of Friars Minor who have been canonized and beatified by the Church. To these must be added the army of friars who have in the stillness of retirement led a life of virtue, known it its fullnes to God alone, a mere fraction of whose names fill such volumes at the "Martyrologium Fraciscanum" of Father Arthur do Monstier (Paris, 1638 and 1653) and the Menologium trium ordinum S.P. Fracisci of Fortunatus Hüber (Munich, 1688), containing the names of the thousands of martyrs who have laid down their lives for the Faith in Europe and elsewhere under the heathen and heretic.
Like all human institutions, the order at times fell below its first perfection. Such a multitude of men, with their human infirmities and ever-changing duties, could never perfectly translate into action the exalted ideals of St. Francis, as the more supernatural and sublime the ideas, the ruder is their collision with reality and the more allowance must made for the feebleness of man. That an aspiration after the fundamental glorious ideal of their founder has ever distinguished the order is patent from the reforms ever arising in its midst, and especially from the history of the Observance, inaugurated and established in the face of such seemingly overwhelming odds. The order was established to minister to all classes, and the Franciscans have in every age discharged the spiritual offices of confessor and preacher in the palaces of sovereigns and in the huts of the poor. Under popes, emperors, and kings they have served as ambassadors and mediators. One hundred have already been nominated to the Sacred College of Cardinals, and the number of Franciscans who have been appointed patriarchs, archbishops, and bishops, is at least 3,000. The popes elected from the Observants are: Nicholas IV (1288-92); Alexander V (1409-10). Sixtus IV (1471-84) was a Conventual of the period before the division of the order. Sixtus V (1585-90) and Clement XIV (1769-74) were chosen from the Conventuals after the division. The popes have often employed the Minorites as legates and nuncios, e.g. to pave the way for and carry through the reunion of the greeks, Tatars, Armenians, Maronites, and other schismatics of the East. Many Minorites have also been appointed grand penitentiaries, that is, directors of the papal penitentiaries, and have served and still servi in Rome as Apostolic penitentiareis and as confessors to the pope himself or in the principal basilicas of the city. Thus the Observants are in charg eof the lateran Basilica in Rome. As inquisitors against heresy, the Franciscans were in the immediate service of the Apostolic See.
Observing a much stricter rule of poverty and renunciation of the world than all other orders, the Franciscans exercised during the Middle Ages a most salutary social influence over the enslaved and unprivileged classes of the population. The constant model of a practical poverty was at once consoling and elevating. The vast contributions of their monasteries touards the maintenance of the very poor cannot be indicated in rows of figures, nor can their similar contributions of today. They also exerted a wide social influence through their third order (see THIRD ORDER). They tended the lepers, especially in Germany; the constantly recurring pests and epidemics found them ever at their post, and thousands of their number sacrificed their lives in the service of the plague-stricken populace. They erected infirmaries and founding hospitals. The Observants performed most meritorious social work especially in Italy by the institution of montes pietatis (monti de Pieta), in the fiteenth century, conspicious in this work being Bl. Bernardine of Feltre (q.v.) with the renowned preacher. In England they fought with Simon de Montfort for the liberty of the people and the ideal of universal brotherhood, which St. Francis had inculcated in sermon and verse, and to thier influence may be partly traced the birth of the idea of popular government in Italy and elsewhere in Europe.
VIII. THE PREACHING ACTIVITY OF THE ORDER
St. Francis exercised great influence through his preaching, and his example has been zealously followed by his order throughout the centuries with conspicucous success, evident not only in popular applause but in the profound effects produced on the lives of the people. At first all the friars were allowed to deliver simple exhortations and, with the permission of St. Francis, dogmatic and penitential sermons. This privilege was restricted in 1221, and still further in 1223, after which year only specially trained and tested friars were allowed to preach. The Franciscans have always been eminently popular preachers, e.g. Berthold of Ratisbon (q.v.), a German who died in 1272; St. Anthony of Padua (d.1231); Gilbert of Tournai (d. about 1280); Eudes Rigauld, Archbishop of Rouen (d. 1275); Leo Valvassori of Perego, afterwards Bishop of Milan (1263); Bonaventure of Jesi (d. about 1270); Conrad of Saxony (or of Brunswick) (d. 1279); Louis, the so-called Greculus (c.1300); Haymo of Faversham (d. 1244); Ralph of Rosa (c.1250). The acme of Franciscan preaching was reached by the Observants in the fifteenth century, especially in Italy and Germany. Of the many illustrious preachers, it will be sufficient to mention St. Bernadine of Siena 9d. 1444); St. John Capistran (d. 1456); St. James of the March (d. 1476); Bl. Albert Berdini of Sarteano (d. 1450); Anthony of Rimini (d.1450); Michael of Carcano (Milan) (d.1485); Bl. Pacificus of Ceredano (d. 1482); Bl. Bernardine of Feltre (d.1494); Bernardine of Busti (d.1500); Bl. Angelo Carletti di Chivasso (d. 1495); Andrew of Faenza (d. 1507). In Germany we find: John of Minden (d.1413); Henry of Werl (d.1463); John of Werden (d.1437); author of the renowned collection of sermons "Dormi secure"; John Brugman (d.1473); Dietrich Coelde of Münster (d.1515); Johann Kannermann (d. about 1470); a preacher on the Passion; Johann Kannegieser, "the trumpet of Truth" (d. about 1500); Johann Gritasch (d. about 1410); Johann Mader; Johann Pauli (d. about 1530); whose work Schimpf und Ernst was a long favourite among the German people; Heinrich Kastner; Stephan Fridolin (d.1498). In Hungary: Pelbart of Temesvar (d. about 1490). In Poland: Bl. Simon of Lipnica (d. 1482); Bl. John of Dukla (d. 1484); Bl. Ladislaus of Gienlnow (d. 1505). In France: Oliver Maillard (d. 1502); Michel Minot (d. about 1522); Thomas surnamed Illyricus (d. 1529); Jean Tisserand (d. 1494); Etienne Brulefer (d. about 1507). The following illustrious Spanish theologians and preachers of the sixteenth century wee Friars Minor: Alphonsus de Castro (d. 1558); Didacus de Estella (d. 1575); Luis de Carvajeal (d. about 1500); John of Carthagena (d. 1617); St. Peter of Alcántara (d. 1562). Renowned Italian Franciscans were: Saluthio (d. about 1630); St. Leonard of Port Maurice (d. 1751); Bl. Leopold of Gaiches (d. 1815); Luigi Parmentieri of Casovia (d. 1855); Luigi Arrigoni (d. 1875), Archbishop of Lucca, etc. Other well-known French Franciscans were Michel Vivien (seventeenth century), Zacharie Laselve etc, and of the Germans mention may be made of Heinrich Sedulius (d. 1621), Fortunatus huever (d. 1706) and Franz Ampferle (d. 1646). Even today the Friars Minor have amongst their number many illustrious preachers, especially in Italy.
IX. INFLUENCE OF THE ORDER ON THE LITURGY AND RELIGIOUS DEVOTIONS
St. Francis prescribed for his order the abridged Breviary then reserved for the Roman Curia. As this and the Missal were revised by the general, Haymo of Faversham, at the command of Gregory IX, and these liturgical books have by degrees, since the time ofNicholas III (1277-80), been universally prescribed or adopted, the order in this alone has exercised a great influence. The Breviary of General Quiñonez (1523-28) enjoyed a much shorter vogue. To the Franciscan Order the Church is also indebted for the feast of St. Joseph (19 March) and that of the Blessed Trinity. The activity of the Franciscans in promoting devotion to the Immaculate Conception, since Scotus (d. 1308) defended this doctrine, is well known. St. Francis himself laboured earnestly to promote the adoration of Our Lord in the Blessed Eucharist, and Cherubino of Spoleto founded a sodality to accompany the Blessed Sacrament to the houses of the sick. In 1897 Leo XIII declared Paschal Baylon (d. 1592) patron of eucharistic leagues. The Christmas crib was introduced and popularized by the order to which -- especially to St. Leonard of Port Maurice (d. 1751) -- is also due the spreading of the devotion known as "the Stations of the Cross." The ringing of the Angelus morning, noon, and evening, was also inaugurated by the Franciscans, especially by St. Bonaventure and Bl. Benedict of Alrezzo (d. about 1520).
X. FRANCISCAN MISSIONS
St. Francis devoted himself to missionary labours from 1219 to 1221, and devoted in his rule a special chapter (xii) to missions. In every part of the world, the Franciscans have laboured with the greatest devotion, self-sacrifice, enthusiasm and success, even though, as the result of persecutions and wars, the result of their toil has not always been permanent. The four friars sent to Morocco in 1219 under Berard of Carbio (q.v.) were martyred in 1220. Electus soon shared their fate, and in 1227 Daniel with six companions was put to death at Ceuta. The bishops of Morocco were mostly Franciscans or Dominicans. In 1420 the Observants founded a convent at Ceuta, and here St. John of Prado died at the stake in 1632. This mission was entrusted to the province of S. Diego in 1641, and to the province of Santiago (Galicia, Spain) om 1860, after it had been constituted a prefecture Apostolic in 1859. In Oran, Libya, Tunis, Algiers, as well as throughout Egypt, Franciscans have laboured since the thirteenth century, and signalized their exertions by a glorious array of martyrs in 1288, 1345, 1358, 1370, 1373, etc. this mission was under the jurisdiction of that in the Holy Land. In 1686 Upper Egypt was separated, and became in 1697 an independent prefecture Apostolic. Lower Egypt continued its connection with the Holy Land until 1839, when both (with Aden,which was again separated in 1889) were formed into a vicariate Apostolic, in which state they still remain. In Lower Egypt there are now sixteen monasteries, controlling parishes and schools. In Upper Egypt, from which the Copts were separated in 1892, are eight monasteries with parishes connected.
In 1630 the Congregation of Propaganda sent Fathers Mark of Scalvo and Edward of Bergamo to Tripoli, and in 1643 appointed Paschal Canto, a Frenchman, Prefect Apostolic of Barbary -- an office which still exists. The activity of this mission, like the others in these countries, is not so much directed to the conversion of Mohammedans as to the support and help of the Catholic settlers. Abyssinia (Ethiopia, Habech) was first visited by John of Montecorvino (c. 1280). Later, Bl. Thomas of Florence was sent thither by Albert of Sarteano, and Sixtus IV, after the other missions had failed, sent Girolamo Tornielli. Many missionaries were put to death, and in 1687 a special prefecture was instituted for the conversion of the Copts. This was reinstituted in 1815, and in 1895 a special hierarchy was erected for the same object. In 1700 Father Krump undertook the foundation of a new mission in Ethiopia, when in 1718 three missionaries were stoned to death.
The two Genoese ships which circumnavigated Africa in 1291 had two Minorites on board. Others accompanied Vasco da Gama. In 1446 the Franciscans visited Cape Verde where Roger, a Frenchman, zealously preached the Gospel. In 1459 they reached Guinea, of which Alphonsus of Bolano was named Prefect Apostolic in 1472. They thence proceeded to the Congo, where they baptized a king. In 1500 they went to Mozambique under Alvarez of Coimbra. The French Recollects laboured here during the seventeenth century, but since 1898 the Portuguese Franciscans have had charge of the mission. At the beginning of the sixteenth century Friars Minor settled in Melinda and on the Island of Socotra near Aden. In 1245 John of Plano Carpinis (Piano di Carpine) was sent by Innocent IV to the Great Khan in Tatary and penetrated thence into Mongolia. By order of Louis IX William of Rubruck (Rubruquis) proceeded thence through Armenia and Central asia to Karakoram. The accounts of the travels of the last-mentioned historical and geopgraphical renown. In 1279 Nicholas III sent five Franciscans to China, among them John of Montercorvino, who prached on the outward journey in Armenia, Persia, and Ethiopia and on his return journey in the same countries and in India. Having converted thousands and translated the New Testament and the Psalms into Chinese, he completed in 1299 a beautiful church in Peking. In 1307 Clement V appointed him Archbishop of Cambalue and primaate of the Far East and gave him six suffragan bishops, only three of whom reached Peking (1308). (See CHINA, Vol. III, 669-70.) From 1320 to 1325 Odoric of Pordenone laboured in Persia, India, Sumatra, Java, Borneo, Canton, Tibet, and China. In 1333 John XXII dispatched twenty-seven Franciscans to China, Giovanni Marignola of Florence following them in 1342. In 1370 William of Prato was sent as archbishop to Peking with twenty fellow-Minorites. The appearance of the Ming dynasty in 1368 brought about the ruin of all the missions. On 21 June, 1579, Franciscans from the Philippines penetrated to China once more, but the real founder of the new mission in China was Antonio de S. Maria (d.1669), who was sent to China in 1633, and later laboured in Cochin-China and Korea. China was also visited in 1661 by Bonaventura Ibañez (d. 1691) with eight friars. Henceforward Franciscan missions to China were constant. In 1684 came the Italian fathers under the renowned Bernardino della Chiesa (d.1739), including Basilio Rollo da Gemona (d. 1704) and Carlo Orazio da Castorano. At the beginning of the eighteenth century the Italian Franciscans began missions in the interior of China -- first in Shen-si, then in Shan-si, Shan-tung, etc.; numbers were martyred, particularly towards the close of the century. Despite the edict of persecution, Ludovico Besi began in 1839 a new mission to Shan-tung. The Franciscans continued to work persistently in most of the districts in China, where, in spite of persecution, they now hold nine of the thirty-eight vicariates. Every land, almost every province, of Europe and many divisions of America are represtented in China by one or more missionaries. Of the 222 Franciscans at present (beginning of 1909) labouring there, 77 are Italians, 27 Dutch, 25 Germans, 25 Belgians, 16 French.
The first missionaries reached the Philippines in 1577 and founded the province of St. Gregory. Their leaders were Pedro de Alfaro (1576-79), Pablo a Jesu (1580-83), and St. Peter Baptist (1586-91), the first Franciscan martyr in Japan. From the Philippines they extended their field of labour to China, Siam, Formosa, Japan, Borneo. In the Philippines their activity was tireless; they founded convents, town, and hospitals; instructed the natives in manual labour -- the planting of coffee and cocoa, the breeding of silk-worms, weaving; and planned streets, bridges, canals, aqueducts, etc. Among the best known Fraciscan architects may be included Lorenzo S. Maria (d. 1585), Macimo Rico (d. 1780), and a Joseph Balaguer (d. 1850). Here as elsewhere they studied the languages and dialects of the natives, and even to the present day continue to compile much sought after and highly prized grammars, dictionaries, etc. The occupation of the Philippines by the United States brought many alterations, but the missions are still under the province of S. Gregorio in Spain.
On 26 May, 1592, St. Peter Baptist set out from Manila for Japan with some associates, erected in 1594 a church and convent in Meaco, but on 5 February, 1597, suffered martyrdom on the cross with twenty five companions, of whom three were Jesuits. The missions of the Franciscans were thus interrupted for a time, but were repeatedly renewed from the Philippines, and as often the list of martyrs added to (e.g. in 1616, 1622, 1628, 1634, etc.). In 1907 some Franciscans again settled at Sappora on the Island of Yezo, thus forming a connecting link with the traditions of the past.
In 1680 Australia was visited by Italian Franciscans, who also preached in New Zealand, but in 1878 the missions were transferred to the Irish Franciscans. From 1859 to 1864, Patrick Bonaventure Geoghegan was Bishop of Adelaide, and was succeeded by another Franciscan, Luke Bonaventure Sheil (1864-72).
In Northern Europe, which in the thirteenth century was not yet completely converted to Christianity, the Franciscans established missions in Lithuania, whee thirty-six were butchered in 1325. The first Bishop of Lithuania was Andreas Vazilo. During the fifteenth century John, surnamed "the Small", and Blessed Ladislaus of Gielniow laboured most successfully in this district. In Prussia (now the provinces of West and East Prussia), Livonia, and Courland (where the Minorite Albert was Bishop of Marienwerder (1260-90) and founded the town of Reisenburg), as well as in Lapland, the inhabitants of which were still heathens, the Reformation put an end to the labours of the Friars Minor. Their numerous houses in Denmark, Sweden, and Norway, which formed the province of Denmark (Dania, Dacia), and the provinces of England, Scotland, and to some extent those of Holland and Germany, were also overthrown. After the year 1530, the Franciscans could work in these lands only as missionaries, in which capacity they laboured there from the fifteenth to the eighteenth century and still continue to a certain extent.
A few words may here be devoted to those Friars minor who stood forth as fearless defenders of the Faith in the Northern countries during the Reformation period. The Franciscans and Dominicans supplied the greatest number and the most illustrious champions of the Church, and comparatively few yielded to temptation or persecution and deserted their order and their Faith. As in the case of the scholars, artists, missionaries, and holy men of the order, only a few names can be mentioned here. Among the hundreds of names from Great Britain may be cited: John Forest of London, burned at the stake in 1538, Godfrey Jones (d. 1598), Thomas Bullaker (d.1642), Henry Heath (d. 1643), Arthur Bell (d. 1643), Walter Colman (d. 1645) whose heroism culminated in every case in death. Similarly in Ireland we find Patrick O'Hely (d. 1578), Cornelius O'Devany (d. 1612), Boetius Egan (d. 1650), etc. Among the most distinguishd Danish defenders of the Faith is Nikolaus Herborn (Ferber), mockingly called "Stagefyr" (d. 1535); in France, Christophe de Cheffontaines (d. 1595) and François Feuradent; in Germany Thomas Murner (d. 1537), Augustin von Alfeld (d. 1532), Johannes Ferus (Wild) (d. 1554), Konrad Kling, (d. 1556), Ludolf Manann (d. 1574), Michael Hillebrand (d. about 1540), Kaspar Schatzgeyer (d. 1527), Johann Nas (d. 1590), etc. Between 1520 and 1650 more than 500 Minorites laid down their lives for the Church.
On the Black and Caspian Seas the Franciscans instituted missions about 1270. The following Franciscans laboured in Greater Armenia: James of Russano in 1233; Andrew of Perugia in 1247; Thomas of Tolentino in 1290. King Haito (Ayto) II of Lesser Armenia, and Jean de Brienne, Emperor of Constantinople, both entered the Franciscan Order. Franciscans were in Persia about 1280, and again after 1460. About this time Louis of Bologna went through Asia and Russia to rouse popular sentiment against the Turks. The Franciscans were in Further India by 1500, and toiled among the natives, the St. Thomas Christians, and the Portuguese, who made over to them the mosque of Goa seized in 1510. The order had colleges and schools in India long before the arrival of the Jesuits, who first came under the Franciscan Archbishop of Goa, Joao Albuquerque (1537-53).
Since 1219 the Franciscans have maintained a mission in the Holy Land, where, after untold labours and turmoil and at the expense of hundreds of lives, they have, especially since the fourteenth century, recovered the holy places dear to Christians. Here they built houses for the reception of pilgrims, to whom they gave protection and shelter. Friars from every country compose the so-called custody of the Holy Land, whose work in the past, interrupted by unceasing persecutions and massacres, constitutes a bloody but glorious page in the history of the order. In the territory of the Patriarchate of Jerusalem, reinstituted in 1847, the Franciscans have 24 convents, and 15 parishes; in Syria (the Prefecture Apostolic of Aleppo), to which also belong Phoenicia and Armenia, they have 20 convents and 15 parishes, while in Lower Egypt they occupy 16 convents and 16 parishes. As all these (with numerous schools) are included in the custody of the Holy Land, the total for the mission is: 58 convents, 46 parishes, and 942 religious. the Catholics of Latin Rite in these districts number 74, 779; of Oriental Rites 893.
Under the greatest difficulties and frequently with small fruit, in consequence of the recurrent devastating wasrs and insurrections, the Franciscan missionaries have laboured in south-eastern Europe. Albania, Montenegro, bosnia, and Bulgaria received many Minorites in the thirteenth century, about which period many of the order occupied the archiepiscopal See of Antivari, and in 1340, Peregrinus of Saxony was nominated first Bishop of Bosnia. In these districts the Fraciscans worked earnestly to reconcile the schismatics with Rome. Nicholas IV, himself a Franciscan, sent missionaries of the order to Servia in 1288, and another mission followed (1354) under Friar Bartholomew, Bishop of Trau (Tragori). In 1389, Bajazet I destroyed almost all these missions, while those which were re-established in 1402 fell into the hands of the Turks, who definitely took possession of Servia in 1502. In 1464 the courageous Franciscan Angelus Zojedzodovic, obtained from Mohammed II a charter of toleration for Catholics, and progress was also made by the Franciscan missions in Bulgaria, Wallachia, Moldavia, and Podolia. In Black Russia Nikolaus Melsat of Crosna with twenty-five friars began a mission about 1370, Moldavia being visited about the same time by Anthony of Spalato (and lataer by Fabian of Bachia and James of the March), but their work was interrupted in 1460 by the Turks, who in 1476 cast 40,000 Christians from these districts into prison. Boniface IX transferred the episcopal see to Bakau, Benedict XIV to Sniatyn. At the beginning of the seventeenth century Bishop Bernardino Quirino was murdered by the Turks, and, on the death of the last bishop (Bonaventura Berardi) in 1818, the mission in Moldavia and Rumania was entrusted to the Conventuals, who still retain it.
The Franciscans were settled in Constantinople as early as the thirteenth century. In 1642 this and the subordinate missions were united into a prefecture Apostolic, from which the Prefecture of Rhodes was separated in 1897. The former now occupies seven convents, while the latter has seven churches and houses. In 1599, the convents of the Albanian mission were erected into a province, which, on 9 October, 1832, was divided into five prefectures Apostolic (Epirus, Macedonia, Servia, Pulati, and Kastrati), which are almost entirely worked by Franciscans, and were on 31 January, 1898, placed by the general, Aloysius Lauer, under a commissary general, with the authority of a provincial. In Bosnia and Herzegovina, which was separated from the Bosnian province in 1847 and elevated to the rank of a province in 1892, the Franciscans were the first missionaries and pastors, and these countries are still almost entirely under the spiritual guidance of the order, practically all the bishops having been Franciscans. When it was proposed in 1886 to erect a see at Antivari in Montenegro, Simon Milinovic of the Franciscan Order was designated Archbishop of Antivari and Primate of Servia. In Montenegro the Friars Minor administer ten of the eleven parishes.
According to the statistics of 4 October, 1907, the present condition of the Franciscan missions, which ae distributed over the five continents, is as follows: Total number of Friars Minor, 4689, including 2535 priests, 620 clerics, 1396 lay brothers, and 138 novices. These are assisted in their work by 12,572 Franciscan sisters, chiefly members of the Third Order of St. Francis.
XI. CULTIVATION OF THE SCIENCES
The order has always devoted itself diligently to the cultivation of sciences, and, although St. Francis is to b enumbered rather amongst the divinely enlightened than among the academically trained, he was neither a declared enemy nor a despiser of learning. to qualify themselves for the tasks assigned in ever-increasing numbers to their rapidly spreading order -- which was revered by rich and poor, was employed by popes and kings on missions of every description, and was to labour for the social betterment of every section of the community -- the Franciscans were early compelled to take advantage of every possible source of scientific culture, and, within thirty or forty years after their founder's death, they shared with the Dominicans the most prominent place in the revival of learning. This place has been retained for centuries with distinction and brillancy, especially in the domain of theology and philosophy. A list of Franciscan scholars and their works would fill volumes, while many of their writings have exercised an abiding influence in the realms of science, on the religious life of the people, and on the whole human race. Mention may be made of only a few of the eminent dogmatic and moral theologians, philosophers, writers on ethics, historians, linguists, philologists, artists, poets, musicians, geographers, etc., whom the order has produced. Formerly Franciscans lectured in many universities, e.g. parish, Oxford, Bologna, Cambridge, Cologne, Toulouse, Alcalá, Salamanca, Erfurt, Vienna, Heidelberg, Fulda. We may here mention; Alexander of Hales (d. 1245); John of Rupella (La Rochelle) (d. 1245); Adam of Marsh (Marisco) (d. 1258); John Peckman, Archbishop of Canterbury (d. 1292); Cardinal Matthew of Acquasparta (d. 1302); Johannes Guallensia (John of Wales) (d. about 1300); Richard of Middleton (de Mediavilla) (d. about 1305); John Duns Scotus (d.1308), the most subtle of all Scholastics; William of Occam (d. 1349); William Vorrillon (Vorilongus) (d. 1464); Nicolas d Orbellis (d. 1465); Monaldus (d. about 1290); John of Erfurt (d. about 1310); Nicholas of Lyra (d. about 1340); the most influential exegete of the Middle Ages; David of Augsburg, mystic (d. 1272); Artesanus of Asti (c. 1317), author of the famous "Summa Casuum", called the "Artesana"; Nicholas of Osimo(d. about 1450); Pacificus of Ceredano (d. 1482), author of the "Summa Pacifica"; Baptista Trovamala de Salis (c. 1485), author of the "Baptistiniana", also called the "Rosella"; Angelo Carletti di Chivasso (d. 1495), author of the "Summa Angelica"; Dietrich (Theodore) Coelde (d. 1515), author of the "Christenespiegel"; Francesco Lichetti (d. 1520); François Feuardent (d. 1612), controversialist and exegete; Luke Wadding (d. 1658); Florence Conry (d. 1629); Anthony Hickey (Hyquaeus) (d. 1641); Pierre Marchant (d. 1661); William Herinex (d. 1678); Friedrich Stummel (d. 1682); Patritius Sporer (d. 1683); Benjamin Eubel (d. 1756); Anacletus Reiffenstuel (d. 1703); DeGubernatis (d. about 1689); Alva y Astorga (d. 1667); Jean de la Haye (d. 1661); Lorenzo Cozza (d. 1729); Amadus Hermann (d. 1700); Claude Frassen (d. 1711); François Assermet (d. 1730); Jerome of Montefortino (d. about 1740); Luca Ferraris (d. about 1750); Giovanni Antonio Bianchi (d. 1758); Sigmund Neudecker (d. 1736); Benedetto Bonelli (d. 1773); Kilian Kazenberger (d. about 1729); Vigilus Greiderer (d. 1780); Polychronius Gassmann (d. about 1830); Hereculanus Oberrauch (d. 1808); Ireneo Affò (d. 1797); Sancatntonio Cimarosto (d. 1847); Adalbert Waibel (d. 1852); Chiaro Vascotti (d. 1860); Gabriele Tonini (d. about 1870); Antonio Maria of Vicenza (d. 1884); Melchior Stanislaus of Cerreto (d. 1871); Petrus von Hötzl (d. 1902 as Bishop of Augsburg); Bernard van Loo (d. 1885); Fidelis a Fanna (d. 1881); Ignatius Jeiler (d. 1704); Marcellino da Civezza (d. 1906).
The Franciscans did not, like other orders, confine themselves to any particular Scholastic school (system). They were more attached to the teachings of Duns Scotus, perhaps, than to the School of St. Bonaventure, but there was no official compulsion in the matter.
Among the many naturalists, artists, and poets of the order may be mentioned: Thomas of Celano (d. about 1255), author of the "Dies Irae"; Giacomino of Verona (c. 1300), a precursor of Dante; St. Bonaventure (d 1274); Jacopone of Todi (d. 1306), author of the "Stabat Mater"; John Brugman (d. 1473); Gregor Martic (d. 1905); the Croatian poet. Among the musicians: Julian of Speyer (d. about 1255); Bonaventure of Brescia (fifteenth century); Pietro Canuzzi; Luigi Grossi of Viadana (d. 1627); Domenico Catenacci (d. about 1791); David Moretti (d. 1842); Petrus Singer (d. 1882). Among the naturalists may be mentioned: Roger Bacon (d. 1294); the so-called Schwarzer (Black) Berthold (c. 1300), the reputed discoverer of gunpowder; Luca Pacioli (d. about 1510); Elektus Zwinger (d. 1690); Charles Plumier (d. 1704).
For writers on the history of the order, the reader may be referred to the bibliography, since the vast majority of the books cited have been written by Franciscans. In recent times -- to some extent since 1880, but manily since 1894 -- the investigation of the history of the Friars Minor, especially during the first centuries succeeding the foundation of the order, has aroused a keen and widespread interest in the leading civilized lands and among scholars of every religious denomination and belief.
XII. SAINTS AND BEATI OF THE ORDER
The number of Friars Minor who have been canonized or beatified, is -- even if we exclude here as throughout this article, the members of the other orders of St. Francis (Conventuals, Poor Clares, Tertiaries and Capuchins) -- extraordinarily high. In this enumeration we further confine ourselves to those who are officially venerated throughout the Church, or at least throughout the whole order, with canonical sanction. These exceed one hundred in number, the names, dates of decease, and feast of the best-known being as follows.
Saints
· Francis of Assisi, d. 3 October 1226 (4 October);
· Berard of Carbio and four companions, martyred 1220 (16 January);
· Peter Baptist and twenty-fve companions, martyred at Nagasaki, Japan, 1597 (5 February);
· John Joseph of the Cross, d. 1734 (5 March);
· Benedict of San Philadelphio, d. 1589 (3 April);
· Peter Regalda, d 1456 (13 May);
· Paschal Baylon, d. 1592 (17 May);
· Bernardine of Siena, d. 1444 (20 May);
· Anthony of Padua, d. 1231 (13 June);
· Nicholas Pick, hanged by les Gueux at Gorcum (Holland) in 1572 with eighteen companions, of whom eleven were Franciscans (9 July);
· Bonaventure of Bagnorea, d. 1274 (15 July);
· Francis Solanus, the Apostle of South America, d. 1610 (24 July);
· Louis of Anjou, Bishop of Toulouse, d. 1297 (19 August);
· Pacificus of San Severino, d. 1721 (25 September);
· Daniel, and seven companions, martyred at Ceuta 1227 (13 October);
· Peter of Alcántara, d. 1562 (19 October);
· John Capistran, d. 1456 (23 October);
· Didacus (Diego), d. 1463 (12 November);
· Leonard of Port Maurice, d. 1751 (26 November);
· James of the March (Monteprandone), d. 1476 (28 November).
Beati
· Matthew of Girgenti, d. 1455 (28 January).;
· Andreas de Conti di Signa, d. 1302 (1 February);
· Odoric of Pordenone, d. 1331 (3 February);
· Anthony of Stroncone, d. 1461 (7 Feb.);
· Aegidius Maria of St. Joseph, d. 1812 (9 Feb.);
· Sebastian of Apparizio, d. 1600 (25 Feb.);
· John of Triora, martyred in China, 1816 (27 Feb.);
· Thomas of Cora, d. 1720 (28 Feb.);
· Peter of Treia, d. 1304 (14 March);
· Salvator of Orta, d. 1567 (18 March);
· John of Parma, d. 1289 (20 March);
· Benventuo, Bishop of Osimo, d. 1282 (22 March);
· Rizzerius of Mucia, d. about 1240 (26 March);
· Peregrinus of Fallerone, d. about 1245 (27 March);
· Marco Fantuzzi of Bologna, d. 1479 (31 March);
· Thomas of Tolentino, martyred in Further India, 1321, (6 April);
· Benivoglio de Bonis, d. about 1235 (2 April);
· Julain of San Augustino, d. 1606 (8 April);
· Archangelo of Calatafimo, d. 1460 (9 April);
· Carlo of Sezze, d. 1670 (10 April);
· Angelo Carletti di Chivasso, d. 1495 (12 April);
· Andreas Hibernan, d. 1602 (18 April);
· Conrad of Ascoli, d. 1290, (19 April);
· Leopold of Gaiche, d. 1815 (20 April);
· Ægidus of Assisi, d. 1262, (23 April);
· James of Bitetto, called Illyricus, d. about 1490 (27 April);
· Agnellus of Pisa, d. 1236, (8 May);
· Francis of Fabriano, d. 1322 (14 May);
· Benventuo of Recanati, d. 1289 (15 May);
· John Forest, martyred at London, 1538 (22 May);
· John of Prado, martyred in Morocco, 1631, (29 May);
· Ercolane de Plagario (Piagale), d. 1451 (29 May);
· James Stepar, d. 1411 (1 June);
· Andrew of Spello, d. 1254 (3 June);
· Pacificus of Ceredano, d. 1482 (5 June);
· Stephen of Narbonne and Raymond of Carbonna, murdered by the Albigensians, 1242 (7 June);
· Bartolomeo Pucci, d. 1330 (8 June);
· Guido of Cortona, d. about 1250 (12 June);
· Benvenuto of Gobbio, d. about 1232 (27 June);
· Simon of Lipnica, d. 1482 (18 July);
· John of Dukla (like the preceding a Pole), d. 1484 (19 July);
· John of Laverna, d. about 1325 (9 Aug.);
· Peter of Molleano (Mogliano), d. 1490 (13 Aug.);
· Sanctes of Montefabri (Urbino), d. 1385 (14 Aug);
· John of Perugia and Peter of Sassoferrato, martyred at Valencia in Spain, 1231 (3 Sept.);
· Gentilis of Matelica, martyred in Persia (5 Sept.);
· Vincent of Aquilla, d. 1504 (6 Sept.);
· Apollinaris with thirty-nine companions of the First and Third Orders, martyred in japan, 1617-32 (12 Sept);
· Bernardine of Feltre, d. 1494 (28 Sept.);
· John of Penna (Penne), d. 1271 (5 Oct.);
· Ladislaus of Gielniow, d. 1505 (22 Oct.);
· Francis of Calderola, d. 1407 (25 Oct);
· Theophilus of Corte, d. 1740 (30 Oct.);
· Liberato de Loro (Lauro), d. about 1306 (30 Oct.);
· Thomas of Florence, d. 1447;
· Rainerius of Arezzo, d. 1304 (5 Nov.);
· Bernardine of Aquila (Fossa), d. 1503 (7 Nov.);
· Gabriele Ferretti, d. 1456 (14 Nov.);
· Humilis of Bisignano, d. 1637 (5 Dec.);
· Conrad of Offida, d. 1306 (19 Dec.);
· Nicholas Factor, d. 1583 (23 Dec.).
To these might be added long lists of Blessed, who enjoy a cultus sanctioned by the Church, but whose cultus is only local, i.e. limited to their native or burial-places or to the dioceses with which they were connected. If these be included in the reckoning, the number of saints and beati in all the orders of St. Francis exceeds 300.
At the present time (1909), the postulatura of the order at Rome, whose office is to collect evidence concerning the candidates for beatification and canonization, is urging the cause of about ninety members of the First, Second, and Third orders of St. Francis. This list includes some names belonging to later and even recent times, and it will thus be seen that the Order of Friars Minor never ceases to produce members whose holiness entitles them to the highest ecclesiastical honour -- that of the altar. That the spirit ofJesus Christ, which St. Francis laboured so untermittently to revive in the world and instilled into his institutions still lives in his order to the glorification of the Divine Name, the great effciency of the Friars Minor in our day is sufficient proof.
SEE BIBLIOGRAPHY.
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Order of Friars Minor Conventuals[[@Headword:Order of Friars Minor Conventuals]]

Order of Friars Minor Conventuals
This is one of the three separate bodies, forming with the Friars Minor and the Capuchins what is commonly called the First Order of St. Francis. All three bodies to-day follow the rule of the Friars Minor, but whereas the Friars Minor and the Capuchins profess this rule pure and simple, differing only accidentally in their particular constitutions, the Conventuals observe it with certain dispensations lawfully accorded.
There has been some difference of opinion as to the origin of the name "Conventual". Innocent IV decreed (Bull "Cum tamquam veri", 5 April, 1250) that Franciscan churches where convents existed might be called Conventual churches, and some have maintained that the name "Conventual" was first given to the religious residing in such convents. Others, however, assert that the word Conventualis was used to distinguish the inmates of large convents from those who lived more after the manner of hermits. In any event it seems safe to assert that the term Conventual was not used to signify a distinct section of the Order of Friars Minor in any official document prior to 1431. Since that time, and more especially since 1517, this term has been employed to designate that branch of the Franciscan Order which has accepted dispensations from the substantial observance of the rule in regard to poverty. It may be noted, however, that the name "Conventual" has not been restricted to the Franciscan Order. Thus the statutes of the Camaldolese approved by Leo X distinguish between the Conventuals and the Observants in that order, and St. Pius V (Bull "Superioribus mensibus", 16 April, 1567) says: "That which we have decreed for the Conventuals of the Order of St. Francis we decree likewise for the Conventuals of other orders".
Although all the religious professing the rule of the Friars Minor continued to form one body under the same head for over three hundred years (1209-10 to 1517), it is well known that even during the lifetime of St. Francis a division had shown itself in the ranks of the friars, some favouring a relaxation in the rigour of the rule, especially as regards the observance of poverty, and others desiring to adhere to its literal strictness. The tendency towards relaxation became more marked after the death of the Seraphic founder (1226), and was encouraged by his successor, Brother Elias. The latter, a man of great ability, but whose religious ideals differed vastly from those of St. Francis, even oppressed such as opposed his views. The long and deplorable controversy which followed–a controversy which called forth a mass of remarkable writings and even affected imperial politics–resulted in two parties being formed within the order, the Zelanti, who were zealous for the strict observance of the rule and who were afterwards named Observants, and the fratres de communitate who had adopted certain mitigations and who gradually came to be called Conventuals. In spite of the fact that a cleavage had been gradually developing between these two branches from at least the middle of the fourteenth century, it was only in 1415 at the Council of Constance that the Church authoritatively recognized this division in the order. Hence the Holy See decreed that all the friars who died before that council may not be termed either Observants or Conventuals, but simply Friars Minor (see Decrees of 25 Sept., 1723; 11 Dec., 1723; and 26 Feb., 1737). Notwithstanding this division of the order formally sanctioned in 1415 by the Council of Constance, both Observants and Conventuals continued to form one body under the same head until 1517.
In the latter year Leo X called a general chapter of the whole order at Rome, with a view to effecting a complete reunion between the Observants and Conventuals. The former acceded to the wish of the sovereign pontiff but requested permission to observe the rule without any dispensation; the latter declared they did not wish for the union if it entailed their renouncing the dispensations they had received from the Holy See. Leo X thereupon incorporated with the Observants (Bull "Ite et vos in vineam meam", 29 May, 1517) all the Franciscan friars who wished to observe the rule without dispensation, abolishing the different denominations of Clareni, Colletani, etc.; he decreed that the members of the great family thus united should be called simply Friars Minor of St. Francis, or Friars Minor of the Regular Observance, and should have precedence over the Conventuals; he moreover conferred upon them the right of electing the minister general, who was to bear the title of Minister General of the Whole Order of Friars Minor, and to have the exclusive use of the ancient seal of the order as the legitimate successor of St. Francis. On the other hand, those who continued to live under dispensations were constituted a separate body with the name of Conventuals (Bulls "Omnipotens Deus", 12 June, 1517, and "Licet Alias", 6 Dec., 1517) and given the right to elect a master general of their own, whose election, however, had to be confirmed by the Minister General of the Friars Minor. The latter appears never to have availed himiself of this right, and the Conventuals may be regarded as an entirely independent order from 1517, but it was not until 1580 that they obtained a special cardinal protector of their own. Some years later the masters general of the order began to call themselves "Ministers General". Father Evangelist Pelleo, elected fifteenth master general in 1587, was the first to take this title, which has been generally accorded to his forty-nine successors even in Apostolic letters, though the ordinance of Leo X was neverally formally revoked. Under Sixtus V (1587) the Conventuals attempted to dispute the right of the Minister General of the Friars Minor to the title "Minister General of the Whole Order", but were unsuccessful. They renewed their efforts under Clement VIII (1593 and 1602) but with no greater success. In 1625 they again reopened the question, which was discussed for nearly six years. On 22 March, 1631, the right of the Minister General of the Friars Minor to the title in dispute was solemnly confirmed by the Sacred Congregation of Rules, and Benedict XIII by a Bull of 21 July, 1728, imposed perpetual silence upon the contestants.
In 1565 the Conventuals accepted the Tridentine indult allowing mendicant orders to own property corporately, and their chapter held at Florence in that year drew up statutes contining several important reforms which Pius IV subsequently approved (Bull "Sedis Apostolicæ", 17 Sept., 1565). Three years later St. Pius V (Bull "Ad Extirpandos", 8 June, 1568) sought to enforce a stricter observance of the vow of poverty and of the community life among the Conventuals, and the superiors of the order immediately enacted statutes conformable to his desires, which the pope approved "Bull "Illa nos cura", 23 July, 1568). In 1625 new constitutions were adopted by the Conventuals which superseded all preceding ones. These constitutions, which were subsequently promulgated byUrban VIII (Bull "Militantes Ecclesiæ", 5 May, 1628), are known as the "Constitutiones Urbanæ" and are of primary importance, since at their profession the Conventuals vow to observe the Rule of St. Francis in accordance with them, that is to say, by admitting the duly authorized dispensations therein set forth (see "Constitutiones Urbanæ ordinis fratrum Minorum Sti. Francisci Conventualium", Assisi, 1803). It would therefore be no less false than unjust to regard the Conventuals as less observant of the obligations contracted by their profession than the Friars Minor and Capuchins, since they are not bound by all the obligations assumed by either of the latter. The institution of several communities and even provinces of Reformed Conventuals, more especially between 1562 and 1668 (see "Constituzioni generali de’ frati riformati de’ Minori Conventuali da osservarsi per tutta la riforma, fatte per ordine del Capitulo generale de’ Minori Conventuali celebrato in Orvieto Panno 1611"), affords interesting proof of the vitality of the order, which for the rest has possessed many men of eminent virtue and has rendered important services to the Church.
St. Joseph of Cupertino (d. 1663), one of the greatest saints of the seventeenth century, and Bl. Bonaventure of Potenza (d. 1711) were both Conventuals, and the beatification of several other members of the order is now under way. The Conventuals have, moreover, given three popes to the Church: Sixtus IV (1471-84), Sixtus V (1585-90), and Clement XIV (1769-74), besides a number of cardinals and other distinguished prelates. Among the eminent theologians and scholars the order has produced, the names of Mastrius, Pagi, Brancati, Papini, Sbaralea, and Eubel are perhaps most familiar. The Conventuals enjoy the privilege of guarding the tomb of St. Francis at Assisi and that of St. Anthony at Padua, and they furnish the penitantiaries to the Vatican Basilica and to the sanctuary at Loreto. At Rome they possess the famous church and convent of the Twelve Apostles, and it is here that their general resides. The habit of the Conventuals which was formerly gray is now black–whence they are sometimes called by the people the "Black Franciscans", in contrast to the Friars Minor and Capuchins, whose habit is brown; it consists of a serge tunic fastened around the waist with a thin white cord with three knots; to the large cape, which is round in front and pointed behind, a small hood is attached. Unlike the Friars Minor and the Capuchins, the Conventuals wear birettas and shoes.
In 1517 the Conventuals formed only about a sixth part of the order. After their separation from the Friars Minor, the number of Conventuals diminished considerably. In Spain Cardinal Ximenes was instrumental in depriving them of their convents, which were given to the Friars Minor. Clement VII, 11 June, 1524, ordered the Provincial of the Friars Minor of Burgos to bring back to the Regular Observance all the Conventuals in the Kingdom of Navarre, and St. Pius V, 16 April, 1567, commanded all the Conventuals in Spain to embrace the Regular Observance. Like measures were adopted, 30 October, 1567, in regard to Portugal, where as in Flanders and in Denmark all the Conventuals gradually passed over to the Friars Minor. In France all their provinces save three joined the main branch of the order. Nevertheless the Conventuals continued to prosper in other countries. In Italy and Germany they suffered fewer losses than elsewhere. During the seventeenth and eighteenth centuries they increased very much, for in 1770 they possessed some 31 provinces with 966 convents. In France alone they had 48 convents and numbered 330 religious. In 1771, 8 convents in France including the great convent in Paris, which had since 1517 been subject to the Minister General of the Friars Minor, passed over to the Conventuals, giving them a total of 2620 religious in France alone, but twenty years later their number there had fallen to 1544. Since the revolutionary epoch the order lost more than 1000 houses, principally in France, Italy, Switzerland, and Germany. At present (1907) it is divided into 26 provinces. Of these 12 are in Italy, the others being those of Malta; Gallicia, Russia and Lithuania; Strasburg, comprising Bavaria and Switzerland; Liège, comprising Belgium and Holland; Austria and Styria; Bohemia, with Moravia and Silesia; Hungary and Transylvania; Spain; the United States; Rumania, with the mission of Moldavia; and the Orient, with the mission of Constantinople. The mission of Moldavia, which is one of the oldest in the Seraphic Order, comprises 10 convents with parishes, in which there are 28 missionaries governed by an archbishop belonging to the order. There are also 10 convents and 28 missionaries connected with the mission at Constantinople, where the Apostolic delegate is a Conventual. The order has recently made new foundations in England and Denmark. According to the latest available official statistics (1899), the Conventuals numbered in all some 1500 religious.
At least two Conventual missionaries were labouring in the United States in the early forties, but the establishment of the order there may be said to date from 1850. In 1907 there were two flourishing provinces of the order in the United States, the province of the Immaculate Conception which numbers thirteen convents and houses, those at Syracuse, Louisville, Trenton, Camden, Hoboken, Albany, and Terre Haute being the most important; and the province of St. Anthony of Padua, the members of which are Poles, and which has ten convents and houses in the Dioceses of Baltimore, Brooklyn, Buffalo, Detroit, Harrisburg, Hartford, and Springfield.
The Conventuals were not affected by the Apostolic Constitution "Felicitate quâdam" of Leo XIII (4 Oct., 1897) by which the different special reforms into which the Observants had become divided since 1517 were reunited under the name of Friars Minor, but like the Capuchins (who were constituted a separate body in 1619) they still remain an independent order. Leo XIII, however, expressly confirmed the right of precedence accorded to the Friars Minor by Leo X.
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Order of Gilbertines
Founded by St. Gilbert, about the year 1130, at Sempringham, Gilbert's native place, where he was then parish priest. His wish originally had been to found a monastery, but finding this impossible, he gave a rule of life to the seven young women whom as children he had taught at Sempringham, and built for them a convent and cloister to the north of his parish church. He received the support of his bishop, Alexander of Lincoln, and in a year's time the seven virgins of Sempringham made their profession. Gilbert seems to have been determined to copy the Cistercians as much as possible. At the suggestion of William, Abbot of Rievaulx, he instituted lay sisters to attend to the daily wants of the nuns, and soon added a company of lay brothers to do the rougher work in the farms and fields. These he recruited from among the poorest serfs of his parish and estates. For eight years the little community at Sempringham continued to flourish, and it was not till about 1139 that the infant order was increased by another foundation. Alexander of Lincoln gave to the nuns of Sempringham the island of Haverholm, near Sleaford, in Lincolnshire, the site of one of his castles destroyed in the contest between King Stephen and his barons. Alexander's deed of gift makes it clear that the nuns had by this time adopted the Cistercian rule "as far as the weakness of their sex allowed". The fame of Sempringham soon spread far and wide through that part of England, and the convent sent out several colonies to people new foundations. In 1148 Gilbert travelled to Citeaux in burgundy to ask the Cistercian abbots there assembled in chapter to take charge of his order. This they refused to do, declining to undertake the government of women, and so Gilbert returned to England, determined to add to each of his convents a community of canons regular, who were to act as chaplains and spiritual directors to the nuns. To these he gave the Rule of St. Augustine. Each Gilbertine house now practically consisted of four communities, one of nuns, one of canons, one of lay sisters, and one of lay brothers. The popularity of the order was considerable, and for two years after Gilbert's return from France he was continually founding new houses on lands granted him by the nobles and prelates. These houses, with the exception of Watton and Malton, which were in Yorkshire, were situated in Lincolnshire, in the low-lying country of the fens. Thirteen houses were founded in St. Gilbert's life, four of which were for men only.
The habit of the Gilbertine canons consisted of a black tunic reaching to the ankles, covered with a white cloak and hood, which were lined with lamb's wool. The nuns were in white, and during the winter months were allowed to wear in choir a tippet of sheepskin and a black cap lined with white wool. The scapular was worn both by the canons and the nuns. The whole order was ruled by the "master", or prior general, who was not Prior of Sempringham, but was called "Prior of All". His authority was absolute, and the year formed for him a continual round of visitations to the various houses. He appointed to the chief offices, received the profession of novices, affixed his seal to all charters, etc.. and gave or withheld his consent regarding sales, transfers, and the like. He was to be chosen by the general chapter, which could depose him if necessary. This general chapter assembled once a year, at Sempringham, on the rogation days, and was attended by the prior, cellarer, and prioress of each house.
St. Gilbert, soon finding the work of visitations too arduous, ordained that certain canons and nuns should assist him. These also appeared at the general chapter. A "priest of confession" was chosen to visit each house and to act as confessor extraordinary. A Gilbertine monastery had only one church: this was divided unevenly by a wall, the main part of the building being for the nuns, the lesser part, to the south, for the canons. These had access to the nuns' part only for the celebration of Mass. The nunnery lay to the north, the dwellings of the canons were usually to the south. At Sempingham itself, and at Watton, we find them at some distance to the north-east. The number of canons to be attached to each nunnery was fixed by St. Gilbert at seven. The chief difficulty Gilbert experienced was the government of the lay brothers. They were mostly rough and untamed spirits who needed the control and guidance of a firm man, and it would have been surprising had there been no cases of insubordination and scandal among them. Two instances especially claim our attention. The first is related by St. Ælred, Abbot of Rievaulx, and gives us an unpleasant story of a girl at Watton Priory who had been sent there to be brought up by the nuns; the second was an open revolt, for a time successful, of some of the lay brothers at Sempringham.
From their foundation till the dissolution of the monasteries the Crown showed great favour to the Gilbertines. They were the only purely English order and owed allegiance to no foreign superiors as did the Cluniacs and Cistercians. All the Gilbertine houses were situated in England, except two which were in Westmeath, Ireland. Notwithstanding the liberal charters granted by Henry II and his successors, the order had fallen into great poverty by the end of the fifteenth century. Henry VI exempted all its houses from payments of every kind — an exemption which could not and did not bind his successors. Heavy sums had occasionally to be paid to the Roman Curia, and expenses were incurred in suits against the real or pretended encroachments of the bishops. By the time of the Dissolution there were twenty-six houses. They fared no better than the other monasteries, and no resistance whatever was made by the last Master of Sempringham, Robert Holgate, Bishop of Llandaff, a great favourite at court, who was promoted in 1545 to the Archbishopric of York. The Gilbertines are described as surrendering "of their own free will", each of the nuns and canons receiving "a reasonable yearly pension". Only four of their houses were ranked among the greater monasteries as having an income above £200 a year, and as the order appears to have preserved to the end the plainness and simplicity in church plate and vestments enjoined by St. Gilbert, the Crown did not reap a rich harvest by its suppression.
For bibliography see the article on Gilbert, Saint; also GASQUET, Henry VIII and the English Monasteries (London, 1899); P.L., CXCV; Hélyot, Histoire des ordres religieux, II (Paris, 1792); Floyd, An Extinct Religious Order and Its Founder in the Catholic World, LXII (New York, 1896).
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Order of Preachers
As the Order of the Friars Preachers is the principal part of the entire Order of St. Dominic, we shall include under this title the two other parts of the order: the Dominican Sisters (Second Order) and the Brothers of Penitence of St. Dominic (Third Order). First, we shall study the legislation of the three divisions of the order, and the nature of each. Secondly, we shall give an historical survey of the three branches of the order.
I. LEGISLATION AND NATURE
In its formation and development, the Dominican legislation as a whole is closely bound up with historical facts relative to the origin and progress of the order. Hence some reference to these is necessary, the more so as this matter has not been sufficiently studied. For each of the three groups, constituting the ensemble of the Order of St. Dominic, we shall examine: A. Formation of the Legislative Texts; B. Nature of the Order, resulting from legislation.
A. FORMATION OF THE LEGISLATIVE TEXTS
In regard to their legislation the first two orders are closely connected, and must be treated together. The preaching of St. Dominic and his first companions in Languedoc led up to the pontifical letters of Innocent III, 17 Nov., 1205 (Potthast, "Reg., Pont., Rom.", 2912). They created for the first time in the Church of the Middle Ages the type of apostolic preachers, patterned upon the teaching of the Gospel. In the same year, Dominic founded the Monastery of Prouille, in the Diocese of Toulouse, for the women whom he had converted from heresy, and he, made this establishment the centre of union of his missions and of his apostolic works (Balme-Lelaidier, "Cartulaire ou Histoire Diplomatique de St. Dominic", Paris, 1893, I, 130sq.; Guiraud, "Cart. de Notre Dame de Prouille," Paris, 1907, I, CCCXXsq). St. Dominic gave to the new monastery the Rule of St. Augustine and also the special Institutions which regulated the life of the Sisters, and of the Brothers who lived near them, for the spiritual and temporal administration of the community. The Institutions are edited in Balme, "Cart." II, 425; "Bull. Ord. Præd.", VII, 410; Duellius, "Misc.", bk. I (Augsburg, 1723), 169; "Urkundenbuch der Stadt.", I (Fribourg, Leipzig, 1883), 605. On 17 Dec., 1219, Honorius III, with a view to a general reform among the religious of the Eternal City, granted the monastery of the Sisters of St. Sixtus of Rome to St. Dominic, and the Institutions of Prouille were given to that monastery under the title of Institutions of the Sisters of St. Sixtus of Rome. With this designation they were granted subsequently to other monasteries and congregations of religious. It is also under this form that we possess the primitive Institutions of Prouille, in the editions already mentioned. St. Dominic and his companions, having received from Innocent III authorization to choose a rule, with a view to the approbation of their order, adopted in 1216, that of St. Augustine, and added thereto the "Consuetudines" which regulated the ascetic and canonical life of the religious. These were borrowed in great part from the Constitutions of Prémontré, but with some essential features, adapted to the purposes of the new Preachers who also renounced private possession of property, but retained the revenues. The "Consuetudines" formed the first part (prima distinctio) of the primitive Constitutions of the order (Quétif-Echard, "Scriptores Ord. Præd.", L 12-13; Denifle, "Archiv. für Literatur und Kirchengeschichte", I, 194; Balme, "Cart.", II, 18). The order was solemnly approved, 22 Dec., 1216. A first letter, in the style of those granted for the foundation of regular canons, gave the order canonical existence; a second determined the special vocation of the Order of Preachers as vowed to teaching and defending the truths of faith. "Nos attendentes fratres Ordinis tui futuros pugiles fidei et vera mundi lumina confirmamus Ordinem tuum" (Balme, "Cart." II, 71-88; Potthast, 5402-5403). (Expecting the brethren of your order to be the champions of the Faith and true lights of the world, we confirm your order.)
On 15 Aug., 1217 St. Dominic sent out his companions from Prouille. They went through France, Spain, and Italy, and established as principal centres, Toulouse, Paris, Madrid, Rome, and Bologna. Dominic, by constant journeyings, kept watch over these new establishments, and went to Rome to confer with the Sovereign Pontiff (Balme, "Cart." II, 131; "Annales Ord. Præd.", Rome, 1756, p. 411; Guiraud, "St. Dominic", Paris, 1899, p. 95). In May, 1220, St. Dominic held at Bologna the first general chapter of the order. This assembly drew up the Constitutions, which are complementary to the "Consuetudines" of 1216 and form the second part (secunda distinctio). They regulated the organization and life of the order, and are the essential and original basis of the Dominican legislation. In this chapter, the Preachers also gave up certain elements of the canonical life; they relinquished all possessions and revenues, and adopted the practice of strict poverty; they rejected the title of abbey for the convents, and substituted therochet of canons for the monastic scapular. The regime of annual general chapters was established as the regulative power of the order, and the source of legislative authority. ("Script. Ord. Præd.", I, 20; Denifle, "Archiv.", I, 212; Balme, "Cart.", III, 575). Now that the legislation of the Friars Preachers was fully established, the Rule of the Sisters of St. Sixtus was found to be very incomplete. The order, however, supplied what was wanting by compiling a few years after, the Statuta, which borrowed from the Constitutions of the Friars, whatever might be useful in a monastery of Sisters. We owe the preservation of these Statuta, as well as the Rule of St. Sixtus, to the fact that this legislation was applied in 1232 to the Penitent Sisters of St. Mary Magdalen in Germany, who observed it without further modification. The Statuta are edited im Duellius, "Misc.", bk. I, 182. After the legislative work of the general chapters had been added to the Constitution of 1216-20, without changing the general ordinance of the primitive text, the necessity was felt, a quarter of a century later, of giving a more logical distribution to the legislation in its entirety. The great canonist Raymond of Penaforte, on becoming master general of the order, devoted himself to this work. The general chapters, from 1239 to 1241, accepted the new text, and gave it the force of law. In this form it has remained to the present time as the official text, with some modification, however, in the way of suppressions and especially of additions due to later enactments of the general chapters. It was edited in Denifle, "Archiv.", V, 553; "Acta Capitulorum Generalium", I (Rome, 1898), II, 13, 18, in "Monum. Ord. Præd. Hist.", bk. III.
The reorganization of the Constitutions of the Preachers called for a corresponding reform in the legislation of the Sisters. In his letter of 27 Aug., 1257, Alexander IV ordered Humbert of Romans, the fifth master general, to unify the Constitutions of the Sisters. Humbert remodelled them on the Constitutions of the Brothers, and put them into effect at the General Chapter of Valenciennes, 1259. The Sisters were henceforth characterized as Sorores Ordinis Prdicatorum. The Constitutions are edited in "Analecta, Ord. Præd." (Rome, 1897), 338; Finke, "Ungedruckte Dominicanerbriefe des 13 Jahrhunderts" (Paderborn, 1891), D. 53; "Litterae Encyclicae magistrorum generalium" (Rome, 1900), in " Mon. Ord. Praed. Hist.", V, p. 513. To this legislation, the provincials of Germany, who had a large number of religious convents under their care, added certain admonitiones by way of completing and definitely settling the Constitutions of the Sisters. They seem to be the work of Herman of Minden, Provincial of Teutonia (1286-90). He drew up at first a concise admonition (Denifle, "Archiv.", II, 549); then other series of admonitions, more important, which have not been edited (Rome, Archives of the Order, Cod. Ruten, 130-139). The legislation of the Friars Preachers is the firmest and most complete among the systems of law by which institutions of this sort were ruled in the thirteenth century. Hauck is correct in saying: "We do not deceive ourselves in considering the organization of the Dominican Order as the most perfect of all the monastic organizations produced by the Middle Ages" ("Kirchengeschichte Deutschlands", part IV, Leipzig, 1902, p. 390). It is not then surprising that the majority of the religious orders of the thirteenth century should have followed quite closely the Dominican legislation, which exerted an influence even upon institutions very dissimilar in aim and nature. The Church considered it the typical rule for new foundations. Alexander IV thought of making the legislation of the Order of Preachers into a special rule known as that of St. Dominic, and for that purpose commissioned the Dominican cardinal, Hugh of St. Cher (3 Feb., 1255), but the project encountered many obstacles, and nothing came of it. (Potthast, n. 1566; Humberti de Romanis, "Opera de vita regulari", ed., Berthier, I, Rome, 1888, n. 43)
B. NATURE OF THE ORDER OF PREACHERS
(1) Its Object
The canonical title of "Order of Preachers", given to the work of St. Dominic by the Church, is in itself significant, but it indicates only the dominant feature. The Constitutions are more explicit: "Our order was instituted principally for preaching and for the salvation of souls." The end or aim of the order then is the salvation of souls, especially by means of preaching. For the attainment of this purpose, the order must labour with the utmost zeal -- "Our main efforts should be put forth, earnestly and ardently, in doing good to the souls of our fellow-men."
(2) Its Organization
The aim of the order and the conditions of its environment determined the form of its organization. The first organic group is the convent, which may not be founded with less than twelve religious. At first only large convents were allowed and these were located in important cities (Mon. Ger. Hist.: SS. XXXII, 233, 236), hence the saying:

Bernardus valles, montes Benedictus amabat, 
Oppida Franciscus, celebres Dominicus urbes. 
(Bernard loved the valleys, Benediet the mountains, Francis the towns, Dominic the populous cities).
The foundation and the existence of the convent required a prior as governor, and a doctor as teacher. The Constitution prescribes the dimensions of the church and the convent buildings, and these should be quite plain. But in the course of the thirteenth century the order erected large edifices, real works of art. The convent possesses nothing and lives on alms. Outside of the choral office (the Preachers at first had the title of canonici) their time is wholly employed in study. The doctor gives lectures in theology, at which all the religious, even the prior, must be present, and which are open to secular clerics. The religious vow themselves to preaching, both within and without the convent walls. The "general preachers" have the most extended powers. At the beginning of the order, the convent was called praedicatio, or sancta praedicatio. The convents divided up the territory in which they were established, and sent out on preaching tours religious who remained for a longer or shorter time in the principal places of their respective districts. The Preachers did not take the vow of stability, but could be sent from one locality to another. Each convent received novices, these, according to the Constitutions, must be at least eighteen years of age, but this rule was not strictly observed. The Preachers were the first among religious orders to suppress manual labour, the necessary work of the interior of the house being relegated to lay brothers called conversi whose number was limited according to the needs of each convent. The prior was elected by the religious and the doctor was appointed by the provincial chapter. The chapter, when it saw fit, relieved them from office.
The grouping of a certain number of convents forms the province, which is administered by a provincial prior, elected by the prior and two delegates from each convent. He is confirmed by the general chapter, or by the master general, who can also remove him when it is found expedient. He enjoys in his province the same authority as the master general in the order; he confirms the election of conventual priors, visits the province, sees to it that the Constitutions and the ordinances are observed and presides at the provincial chapters. The provincial chapter, which is held annually, discusses the interests of the province. It is composed of a provincial prior, priors from the convents, a delegate from each convent, and the general preachers. The capitulants (members of the chapter), choose from among themselves, four counsellors or assistants, who, with the provincial, regulate the affairs brought before the chapter. The chapter appoints those who are to visit annually each part of the province. The provinces taken together constitute the order, which has at its head a master general, elected by the provincial priors and by two delegates from each province. For a long time his position was for life; Pius VII (1804), reduced it to six years, and Pius IX (1862) fixed it at twelve years. At first the master general had no permanent residence; since the end of the fourteenth century, he has lived usually at Rome. He visits the order, holds it to the observance of the laws, and corrects abuses. In 1509, he was granted two associates (socii); in 1752, four; in 1910, five. The general chapter is the supreme authority within the order. From 1370, it was held every two years; from 1553, every three years, from 1625, every six years. In the eighteenth and at the beginning of the nineteenth century, chapters were rarely held. At present they take place every three years. From 1228, for two years in succession, the general chapter was composed of definitors or delegates from the provinces, each province sending one delegate; the following year it was held by the provincial priors. The chapter promulgates new constitutions, but to become law they must be accepted by three constitutive chapters. The chapter deals with all the general concerns of the order, whether administrative or disciplinary. It corrects the master general, and in certain eases can depose him. From 1220 to 1244, the chapters were held alternately at Bologna and Paris; subsequently, they passed round to all the principal cities of Europe. The generalissimo chapter acknowledged by the Constitution and composed of two definitors from each province, also of provincials, i.e. equivalent to three consecutive general chapters, was held only in 1228 and 1236. The characteristic feature of government is the elective system which prevails throughout the order. "Such was the simple mechanism which imparted to the Order of Friars Preachers a powerful and regular movement, and secured them for a long time a real preponderance in Church and in State" (Delisle, "Notes et extraits des mss. de la Bibl. Nat.", Paris, xxvii, 1899, 2nd part, p. 312. See the editions of the Constitutions mentioned above: "Const. Ord. Fr. Præd.", Paris, 1, 1888, "Acta Capit. Gen. Ord. Fr. Præd.", ed., Reichert, Rome, 1898, sq. 9 vols.; Lo Cicero, Const., "Declar. et Ord. Capit. Gen. O. P.", Rome, 1892; Humbert de Romanis, "Opera de vita regulari", ed. Berthier, Rome, 1888; Reichert, "Feier und Gesehäftsordung der Provincialkapitel des Dominikanerordens im 13 Jahrhundert" in "Römische Quart.", 1903, p. 101).
(3) Forms of its Activity
The forms of life or activity of the Order of Preachers are many, but they are all duly subordinated. The order assimilated the ancient forms of the religious life, the monastic and the canonical, but it made them subservient to the clerical and the apostolic life which are its peculiar and essential aims. The Preachers adopted from the monastic life the three traditional vows of obedience, chastity, and poverty; to them they added the ascetic element known as monastic observances; perpetual abstinence, fasting from 14 Sept. until Easter and on all the Fridays throughout the year the exclusive use of wool for clothing and for the bed a hard bed, and a common dormitory, silence almost perpetual in their houses, public acknowledgment of faults in the chapter, a graded list of penitential practices, etc. The Preachers, however, did not take these observances directly from the monastic orders but from the regular canons, especially the reformed canons, who had already adopted monastic rules The Preachers received from the regular canons the choral Office for morning and evening, but chanted quickly. They added, on certain days, the Office of the Holy Virgin, and once a week the Office of the Dead. The habit of the Preachers, as of the regular canons, is a white tunic and a black cloak. The rochet, distinctive of the regular canons, was abandoned by the Preachers at the General Chapter of 1220, and replaced by the scapular. At the same time they gave up various canonical customs, which they had retained up to that period. They suppressed in their order the title of abbot for the head of the convent, and rejected all property, revenues, the carrying of money on their travels, and the use of horses. The title even of canon which they had borne from the beginning tended to disappear about the middle of the thirteenth century, and the General Chapters of 1240-1251 substituted the word clericus for canonicus in the article of the Constitutions relating to the admission of novices; nevertheless the designation, "canon" still occurs in some parts of the Constitutions. The Preachers, in fact, are primarily and essentially clerics. The pontifical letter of foundation said: "These are to be the champions of the Faith and the true lights of the world." This could apply only to clerics. The Preachers consequently made study their chief occupation, which was the essential means, with preaching and teaching as the end. The apostolic character of the order was the complement of its clerical character. The Friars had to vow themselves to the salvation of souls through the ministry of preaching and confession, under the conditions set down by the Gospel and by the example of the Apostles: ardent zeal, absolute poverty, and sanctity of life.
The ideal Dominican life was rich in the multiplicity and choice of its elements, and was thoroughly unified by its well-considered principles and enactments; but it was none the less complex, and it, full realization was difficult. The monastic-canonical element tended to dull and paralyze the intense activity demanded by a clerical-apostolic life. The legislators warded off the difficulty by a system of dispensations, quite peculiar to the order. At the head of the Constitutions the principle of dispensation appears jointly with the very definition of the order's purpose, and is placed before the text of the laws to show that it controls and tempers their application. "The superior in each convent shall have authority to grant dispensations whenever he may deem it expedient, especially in regard to what may hinder study, or preaching, or the profit of souls since our order was originally established for the work of preaching and the salvation of souls", etc. The system of dispensation thus broadly understood while it favoured the most active element of the order, displaced, but did not wholly eliminate, the difficulty. It created a sort of dualism in the interior life, and permitted an arbitrariness that might easily disquiet the conscience of the religious and of the superiors. The order warded off this new difficulty by declaring in the generalissimo chapter of 1236, that the Constitutions did not oblige under pain of sin, but under pain of doing penance (Acta Cap. Gen. I, 8.) This measure, however, was not heartily welcomed by everyone in the order (Humbert de Romanis, Op., II, 46), nevertheless it stood.
This dualism produced on one side, remarkable apostles and doctors, on the other, stern ascetics and great mystics. At all events the interior troubles of the order grew out of the difficulty of maintaining the nice equilibrium which the first legislators established, and which was preserved to a remarkable degree during the first century of the order's existence. The logic of things and historical circumstances frequently disturbed this equilibrium. The learned and active members tended to exempt themselves from monastic observance, or to moderate its strictness; the ascetic members insisted on the monastic life, and in pursuance of their aim, suppressed at different times the practice of dispensation, sanctioned as it was by the letter and the spirit of the Constitutions ["Cons". Ord. Praed.", passim;. Denifle, "Die Const. des Predigerordens" in "Archiv. f. Litt. u. Kirchengesch.", I, 165; Mandonnet, " Les Chanoines -- Prêcheurs de Bologne d'après Jacques de Vitry" in "Archives de la société d'histoire du canton de Fribourg", bk. VIII, 15; Lacordaire, " Mémoire pour la restauration des Frères Prêcheurs dans la Chrétienté", Paris, 1852; P. Jacob, "Memoires sur la canonicité de l'institut de St. Dominic", Béziers, 1750, tr. into Italian under the title; " Difesa del canonicato dei FF. Predicatori", Venice, 1758; Laberthoni, "Exposé de l'état, du régime, de la legislation et des obligations des Frères Prêcheurs", Versailles, 1767 (new ed., 1872)].
(4) Nature of the Order of the Dominican Sisters
We have indicated above the various steps by which the legislation of the Dominican Sisters was brought into conformity with the Constitutions of Humbert of Romans (1259). The primitive type of religious established at Prouille in 1205 by St. Dominic was not affected by successive legislation. The Dominican Sisters are strictly cloistered in their monasteries; they take the three religious vows, recite the canonical Hours im choir and engage in manual labor. The eruditio litterarum inscribed in the Institutions of St. Sixtus disappeared from the Constitutions drawn up by Humbert of Romans. The ascetic life of the Sisters is the same as that of the Friars. Each house is governed by a prioress, elected canonically, and assisted by a sub-prioress, a mistress of novices, and various other officers. The monasteries have the right to hold property in common; they must be provided with an income sufficient for the existence of the community; they are independent and are under the jurisdiction of the provincial prior, the master general, and of the general chapter. A subsequent paragraph will deal with the various phases of the question as to the relation existing between the Sisters and the Order of Preachers. Whilst the Institutions of St. Sixtus provided a group of brothers, priests, and lay servants for the spiritual and temporal administration of the monastery, the Constitutions of Humbert of Romans were silent on these points. (See the legislative texts relating to the Sisters mentioned above.)
(5) The Third Order
St. Dominic did not write a rule for the Tertiaries, for reasons which are given further on in the historical sketch of the Third Order. However, a large body of the laity, vowed to piety, grouped themselves about the rising Order of Preachers, and constituted, to all intents and purposes, a Third Order. In view of this fact and of some circumstances to be noted later on, the seventh master general of the order, Munio de Zamora, wrote (1285) a rule for the Brothers and Sisters of Penitence of St. Dominic. The privilege granted the new fraternity 28 Jan., 1286, by Honorius IV, gave it a canonical existence (Potthast, 22358). The rule of Munio was not entirely original; some points being borrowed from the Rule of the Brothers of Penitence, whose origin dates back to St. Francis of Assisi; but it was distinctive on all essential points. It is in a sense more thoroughly ecclesiastical; the Brothers and Sisters are grouped in different fraternities; their government is immediately subject to ecclesiastical authority; and the various fraternities do not form a collective whole, with legislative chapters, as was the case among the Brothers of Penitence of St. Francis. The Dominican fraternities are local and without any bond of union other than that of the Preaching Brothers who govern them. Some characteristics of these fraternities may be gathered from the Rule of Munio de Zamora. The Brothers and Sisters, as true children of St. Dominic, should be, above all things, truly zealous for the Catholic Faith. Their habit is a white tunic, with black cloak and hood, and a leathern girdle. After making profession, they cannot return to the world, but may enter other authorized religious orders. They recited a certain number of Paters and Aves, for the canonical Hours; receive communion at least four times a year, and must show great respect to the ecclesiastical hierarchy. They fast during Advent, Lent, and on all the Fridays during the year, and eat meat only three days in the week, Sunday, Tuesday, and Thursday. They are allowed to carry arms only in defense of theChristian Faith. They visit sick members of the community, give them assistance if necessary, attend the burial of Brothers or Sisters and aid them with their prayers. The head or spiritual director is a priest of the Order of Preachers, whom the Tertiaries select and propose to the master general or to the provincial; he may act on their petition or appoint some other religious. The director and the older members of the fraternity choose the prior or prioress, from among the Brothers and Sisters, and their office continues until they are relieved. The Brothers and the Sisters have, on different days, a monthly reunion in the church of the Preachers, when they attend Mass, listen to an instruction, and to an explanation of the rule. The prior and the director can grant dispensations; the rule, like the Constitutions of the Preachers, does not oblige under pain of sin.
The text of the Rule of the Brothers of the Penitence of St. Dominic is in "Regula S. Augustini et Constitutiones FF. Ord. Praed." (Rome, 1690), 2nd pt. p. 39; Federici, "Istoria dei cavalieri Gaudent" (Venice, 1787), bk. II, cod. diplomat., p. 28; Mandonnet, "Les règles et le gouvernement de l'Ordo de Poenitentia au XIIIe siècle" (Paris, 1902); Mortier, "Histoire des Maîtres Généraux des Frères Prêcheurs", II (Paris, 1903), 220.
II. HISTORY OF THE ORDER
A. THE FRIARS PREACHERS
Their history may be divided into three periods: (1) The Middle Ages (from their foundation to the beginning of the sixteenth century); (2) The Modern Period up to the French Revolution; (3) The Contemporaneous Period. In each of these periods we shall examine the work of the order in its various departments.
(1) The Middle Ages
The thirteenth century is the classic age of the order, the witness to its brilliant development and intense activity. This last is manifested especially in the work of teaching. By preaching it reached all classes of Christian society, fought heresy, schism, paganism, by word and book, and by its missions to the north of Europe, to Africa, and Asia, passed beyond the frontiers of Christendom. Its schools spread throughout the entire Church its doctors wrote monumental works in all branches of knowledge and two among them, Albertus Magnus, and especially Thomas Aquinas, founded a school of philosophy and theology which was to rule the ages to come in the life of the Church. An enormous number of its members held offices in Church and State -- as popes, cardinals, bishops, legates, inquisitors, confessors of princes, ambassadors, and paciarii (enforcers of the peace decreed by popes or councils). The Order of Preachers, which should have remained a select body, developed beyond bounds and absorbed some elements unfitted to its form of life. A period of relaxation ensued during the fourteenth century owing to the general decline of Christian society. The weakening of doctrinal activity favoured the development here and there of the ascetic and contemplative life and there sprang up, especially in Germany and Italy, an intense and exuberant mysticism with which the names of Master Eckhart, Suso, Tauler, St. Catherine of Siena are associated. This movement was the prelude to the reforms undertaken, at the end of the century, by Raymond of Capua, and continued in the following century. It assumed remarkable proportions in the congregations of Lombardy and of Holland, and in the reforms of Savonarola at Florence. At the same time the order found itself face to face with theRenaissance. It struggled against pagan tendencies in Humanism, in Italy through Dominici and Savonarola, in Germany through the theologians of Cologne but it also furnished Humanism with such advanced writers as Francis Colonna (Poliphile) and Matthew Brandello. Its members, in great numbers, took part im the artistic activity of the age, the most prominent being Fra Angelico and Fra Bartolomeo.
(a) Development and Statistics
When St. Dominic, in 1216, asked for the official recognition of his order, the first Preachers numbered only sixteen. At the general Chapter of Bologna, 1221, the year of St. Dominic's death, the order already counted some sixty establishments, and was divided into eight provinces: Spain, Provence, France, Lombardy, Rome, Teutonia, England, and Hungary. The Chapter of 1228 added four new provinces: the Holy Land, Greece, Poland, and Dacia (Denmark and Scandinavia). Sicily was separated from Rome (1294), Aragon from Spain (1301). In 1303 Lombardy was divided into Upper and Lower Lombardy; Provence into Toulouse and Provence; Saxony was separated from Teutonia, and Bohemia from Poland, thus forming eighteen provinces. The order, which in 1277 counted 404 convents of Brothers, in 1303 numbered nearly 600. The development of the order reached its height during the Middle Ages; new houses were established during the fourteenth and fifteenth centuries, but in relatively small numbers As to the number of religious only approximate statements can be given. In 1256, according to the concession of suffrages granted by Humbert of Romans to St. Louis, the order numbered about 5000 priests; the clerks and lay brothers could not have been less than 2000. Thus towards the middle of the thirteenth century it must have had about 7000 members (de Laborde, "Layette du trésor des chartes", Paris 1875, III, 304). According to Sebastien de Olmeda, the Preachers, as shown by the census taken under Benedict XII, were close on to 12,000 in 1337. (Fontana, "Monumenta Dominicana", Rome, 1674, pp. 207-8). This number was not surpassed at the close of the Middle Ages; the Great Plague of 1348, and the general state of Europe preventing a notable increase, The reform movement begun in 1390 by Raymond of Capua established the principle of a twofold arrangement in the order. For a long time it is true, the reformed convents were not separate from their respective provinces; but with the foundation of the congregation of Lombardy, in 1459, a new order of things began. The congregations were more or less self-governing, and, according as they developed, overlapped several provinces and even several nations. There were established successively the congregations of Portugal (1460), Holland (1464), Aragon, and Spain (1468), St. Mark in Florence (1493), France (1497), the Gallican (1514). About the same time some new provinces were also established: Scotland (1481), Ireland (1484), Bétique or Andalusia (1514), Lower Germany (1515). (Quétif-Echard, "Script. Ord. Praed.", I, p. 1-15; "Anal. Ord. Praed.", 1893, passim; Mortier, "Hist. des Maîtres Généraux", I-V, passim).
(b) Administration
The Preachers possessed a number of able administrators among their masters general during the Middle Ages, especially in the thirteenth century. St. Dominic, the creator of the institution (1206-1221), showed a keen intelligence of the needs of the age. He executed his plans with sureness of insight, firmness of resolution, and tenacity of purpose. Jordan of Saxony (1222-1237) sensitive, eloquent, and endowed with rare powers of persuasion, attracted numerous and valuable recruits. St. Raymond of Penaforte (1238-1240), the greatest canonist of the age, ruled the order only long enough to reorganize its legislation. John the Teuton (1241-1252), bishop and linguist, who was associated with the greatest personalities of his time pushed the order forward along the line of development outlined by its founder. Humbert of Romans (1254-1263), a genius of the practical sort, a broad-minded and moderate man, raised the order to the height of its glory, and wrote manifold works, setting forth what, in his eyes, the Preachers andChristian society ought to be. John of Vercelli (1264-1283), an energetic and prudent man, during his long government maintained the order in all its vigor. The successors of these illustrious masters did their utmost in the discharge of their duty, and in meeting the situations which the state of the Church and of society from the close of the thirteenth century rendered more and more difficult. Some of them did no more than hold their high office, while others had not the genius of the masters general of the golden age [Balme-Lelaidier, "Cart. de St. Dominic"; Guiraud, "St. Dominic" (Paris, 1899); Mothon, "Vie du B. Jourdain de Saxe" (Paris, 1885); Reichert, "Des Itinerar des zweiten Dominikaner-generals Jordanis von Sachsen" in "Festschrift des Deutschen Campo Santo in Rom" (Freiburg, 1897) 153; Mothon, "Vita del B. Giovanini da Vecellio" (Vecellio 1903); Mortier, "Histoire des Maîtres Généraux", I-V]. The general chapters which wielded supreme power were the great regulators of the Dominican life during the Middle Ages. They are usually remarkable for their spirit of decision, and the firmness with which they ruled. They appeared even imbued with a severe character which, taking no account of persons, bore witness to the importance they attached to the maintenance of discipline. (See the Acta Cap. Gen. already referred to.)
(c) Modification of the Statute
We have already spoken of the chief exception to be taken to the Constitution of the order, the difficulty of maintaining an even balance between the monastic and canonical observances and the clerical and apostolical life. The primitive régime of poverty, which left the convents without an assured income, created also a permanent difficulty. Time and the modifications of the state of Christian society exposed these weak points. Already the General Chapters of 1240-1242 forbade the changing of the general statutes of the order, a measure which would indicate at least a hidden tendency towards modification (Acta, I, p. 14-20). Some change seems to have been contemplated also by the Holy See when Alexander IV, 4 February, 1255, ordered the Dominican cardinal, Hugh of Saint Cher, to recast the entire legislation of the Preachers into a rule which should be called the Rule of St. Dominic (Potthast, 156-69). Nothing came of the project, and the question was broached again about 1270 (Humbert de Romanis, "Opera", I, p. 43). It was during the pontificate of Benedict XII, (1334-1342), who undertook a general reform of the religious orders, that the Preachers were on the point of undergoing serious modifications in the secondary elements of their primitive statute. Benedict, desiring to give the order greater efficiency, sought to impose a régime of property-holding as necessary to its security and to reduce the number of its members (12,000) by eliminating the unfit etc.; in a word, to lead the order back to its primitive concept of a select apostolic and teaching body. The order, ruled at that time by Hugh de Vansseman (1333-41), resisted with all its strength (1337-40). This was a mistake (Mortier, op. cit., III, 115). As the situation grew worse, the order was obliged to petition Sixtus IV for the right to hold property, and this was granted 1 June, 1475. Thence forward the convents could acquire property, and perpetual rentals (Mortier, IV, p. 495). This was one of the causes which quickened the vitality of the order in the sixteenth century.
The reform projects of Benedict XII having failed, the master general, Raymond of Capua (1390) sought to restore the monastic observances which had fallen into decline. He ordered the establishment in each province of a convent of strict observance, hoping that as such houses became more numerous, the reform would eventually permeate the entire province. This was not usually the case. These houses of the observance formed a confederation among themselves under the jurisdiction of a special vicar. However, they did not cease to belong to their original province in certain respects, and this, naturally gave rise to numerous conflicts of government. During the fifteenth century, several groups made up congregations, more or less autonomous; these we have named above in giving the statistics of the order. The scheme of reform proposed by Raymond and adopted by nearly all who subsequently took up with his ideas, insisted on the observance of the Constitutions ad unguem, as Raymond, without further explanation, expressed it. By this, his followers, and, perhaps Raymond himself, understood the suppression of the rule of dispensation which governed the entire Dominican legislation. "In suppressing the power to grant and the right to accept dispensation, the reformers inverted the economy of the order, setting the part above the whole, and the means above the end" (Lacordaire, "Mémoire pour la restauration des Frères L Prêcheurs dans la chrétienité", new ed., Dijon, 1852, p. 18). The different reforms which originated within the order up to the nineteenth century, began usually with principles of asceticism, which exceeded the letter and the spirit of the original constitutions. This initial exaggeration was, under pressure of circumstances, toned down, and the reforms which endured, like that of the congregation of Lombardy, turned out to be the most effectual. Generally speaking, the reformed communities slackened the intense devotion to study prescribed by the Constitutions; they did not produce the great doctors of the order, and their literary activity was directed preferably to moral theology, history, subjects of piety, and asceticism. They gave to the fifteenth century many holy men (Thomae Antonii Senesis, "Historia disciplinæ regularis instaurata in Cnobiis Venetis Ord. Præd." in Fl. Cornelius, "Ecclesiæ Venetæ", VII, 1749, p. 167; Bl. Raymond of Capua, "Opuscula et Litterae", Rome, 1899; Meyer, "Buch der Reformacio Predigerordens" in "Quellen und Forschungen zur Geschichte des Dominikanerordens in Deutschland", II, III, Leipzig 1908-9; Mortier, "Hist. des Maîtres Généraux", III, IV).
(d) Preaching and Teaching
Independently of their official title of Order of Preachers, the Roman Church especially delegated the Preachers to the office of preaching. It is in fact the only order of the Middle Ages which the popes declared to be specially charged with this office (Bull. Ord. Præd., VIII, p. 768). Conformably to its mission, the order displayed an enormous activity. The "Vitæ Fratrum " (1260) (Lives of the Brothers) informs us that many of the brothers refused food until they had first announced the Word of God (op. cit., p. 150). In his circular letter (1260), the Master General Humbert of Romans, in view of what had been accomplished by his religious, could well make the statement: "We teach the people, we teach the prelates, we teach the wise and the unwise, religious and seculars, clerics and laymen, nobles and peasants, lowly and great." (Monum. Ord. Præd. Historia, V, p. 53). Rightly, too, it has been said: "Science on one hand, numbers on the other, placed them [the Preachers] ahead of their competitors in the thirteenth century " (Lecoy de la Marche, "La chaire française au Moyen Age", Paris, 1886, p. 31). The order maintained this supremacy during the entire Middle Ages (L. Pfleger, "Zur Geschichte des Predigtwesens in Strasburg", Strasburg, 1907, p. 26; F. Jostes, "Zur Geschichte der Mittelalterlichen Predigt in Westfalen", Münster, 1885, p. 10). During the thirteenth century, the Preachers in addition to their regular apostolate, worked especially to lead back to the Church heretics and renegade Catholics. An eyewitness of their labours (1233) reckons the number of their converts in Lombardy at more than 100,000 ("Annales Ord. Præd.", Rome, 1756, col. 128). This movement grew rapidly, and the witnesses could scarcely believe their eyes, as Humbert of Romans (1255) informs us (Opera, II, p. 493). At the beginning of the fourteenth century, a celebrated pulpit orator, Giordano da Rivalto, declared that, owing to the activity of the order, heresy had almost entirely disappeared from the Church ("Prediche del Beato Fra Giordano da Rivalto", Florence, 1831, I, p. 239).
The Friars Preachers were especially authorized by the Roman Church to preach crusades, against the Saracens in favour of the Holy Land, against Livonia and Prussia, and against Frederick II, and his successors (Bull. O. P., XIII, p. 637). This preaching assumed such importance that Humbert of Romans composed for the purpose a treatise entitled, "Tractatus de prædicatione contra Saracenos infideles et paganos" (Tract on the preaching of the Cross against the Saracens, infidels and pagans). This still exists in its first edition in the Paris Bibliothèque Mazarine, incunabula no. 259; Lecoy de la Marche, "La prédication de la Croisade au XIIIe siècle" in "Rev. des questions historiques", 1890, p. 5). In certain provinces, particularly in Germany and Italy, the Dominican preaching took on a peculiar quality, due to the influence of the spiritual direction which the religious of these provinces gave to the numerous convents of women confided to their care. It was a mystical preaching; the specimens which have survived are in the vernacular, and are marked by simplicity and strength (Denifle, "Uber die Anfänge der Predigtweise der deutschen Mystiker" in "Archiv. f. Litt. u. Kirchengesch", II, p. 641; Pfeiffer, "Deutsche Mystiker des vierzehnten Jahrhundert", Leipzig, 1845; Wackernagel, "Altdeutsche Predigten und Gebete aus Handschriften", Basle, 1876). Among these preachers may be mentioned: St. Dominic, the founder and model of preachers (d. 1221); Jordan of Saxony (d. 1237) (Lives of the Brothers, pts. II, III); Giovanni di Vincenza, whose popular eloquence stirred Northern Italy during the year 1233 -- called the Age of the Alleluia (Sitter, "Johann von Vincenza und die Italiensche Friedensbewegung", Freiburg, 1891); Giordano da Rivalto, the foremost pulpit orator in Tuscany at the beginning of the fourteenth century [d. 1311 (Galletti, "Fra Giordano da Pisa", Turin, 1899)]; Johann Eckhart of Hochheim (d. 1327), the celebrated theorist of the mystical life (Pfeiffer, "Deutsche Mystiker", II, 1857; Buttner, "Meister Eckharts Schriften und Predigten", Leipzig, 1903); Henri Suso (d. 1366), the poetical lover of Divine wisdom (Bihlmeyer, "Heinrich Seuse Deutsche Schriften", Stuttgart, 1907); Johann Tauler (d. 1361), the eloquent moralist ("Johanns Taulers Predigten" ed. T. Harnberger, Frankfort, 1864); Venturino la Bergamo (d. 1345), the fiery popular agitator (Clementi, "Un Santo Patriota, Il B. Venturino da Bergamo", Rome, 1909); Jacopo Passavanti (d. 1357), the noted author of the "Mirror of Penitence" (Carmini di Pierro, "Contributo alla Biografia di Fra Jacopo Passavanti" in "Giornale storico della letteratura italiana", XLVII, 1906 p. 1); Giovanni Dominici (d. 1419), the beloved orator of the Florentines (Gallette, "Una Raccolta di Prediche volgari del Cardinale Giovanni Dominici" in "Miscellanea di studi critici publicati in onore di G. Mazzoni", Florence, 1907, I); Alain de la Rochei (d. 1475), the Apostle of the Rosary (Script. Ord. Præd., I, p. 849); Savonarola (d. 1498), one of the most powerful orators of all times (Luotto, "II vero Savonarola", Florence, p. 68).
(e) Academic Organization
The first order instituted by the Church with an academic mission was the Preachers. The decree of the Fourth Lateran Council (1215) requiring the appointment of a master of theology for each cathedral school had not been effectual. The Roman Church and St. Dominic met the needs of the situation by creating a religious order vowed to the teaching of the sacred sciences. To attain their purpose, the Preachers from 1220 laid down as a fundamental principle, that no convent of their order could be founded without a doctor (Const., Dist. II, cog. I). From their first foundation, the bishops, likewise, welcomed them with expressions like those of the Bishop of Metz (22 April, 1221): "Cohabitatio ipsorum non tantum laicis in praedicationibus, sed et clericis in sacris lectionibus esset plurimum profutura, exemplo Domini Papæ, qui eis Romæ domum contulit, et multorum archiepiscoporum ac episcoporum" etc. (Annales Ord. Præd. I, append., col. 71). (Association with them would be of great value not only to laymen by their preaching, but also to the clergy by their lectures on sacred science, as it was to the Lord Pope who gave them their house at Rome, and to many archbishops and bishops.) This is the reason why the second master general, Jordan of Saxony, defined the vocation of the order: "honeste vivere, discere et docere", i.e. upright living, learning and teaching (Vitæ Fratrum, p. 138); and one of his successors, John the Teuton, declared that he was "ex ordine Praedicatorum, quorum proprium esset docendi munus" (Annales, p. 644). (Of the Order of Preachers whose proper function was to teach.) In pursuit of this aim the Preachers established a very complete and thoroughly organized scholastic system, which has caused a writer of our own times to say that "Dominic was the first minister of public instruction in modern Europe" (Larousse, "Grand Dictionnaire; Universel du XIXe Siècle", s. v. Dominic).
The general basis of teaching was the conventual school. It was attended by the religious of the convent, and by clerics from the outside; the teaching was public. The school was directed by a doctor, called later, though not in all cases, rector. His principal subject was the text of Holy Scripture, which he interpreted, and in connection with which he treated theological questions. The "Sentences" of Peter Lombard, the "History" of Peter Comestor, the "Sum" of cases of conscience, were also, but secondarily, used as texts. In the large convents, which were not called studia generalia, but were in the language of the times studia solemnia, the teaching staff was more complete. There was a second master or sub-rector, or a bachelor, whose duty it was to lecture on the Bible and the "Sentences". This organization somewhat resembled that of the studia generalia. The head master held public disputations every fortnight. Each convent possessed a magister studentium, charged with the superintendence of the students, and usually an assistant teacher. These masters were appointed by the provincial chapters, and the visitors were obliged to report each year to the chapter on the condition of academic work. Above the conventual schools were the studia generalia. The firststudium generale which the order possessed was that of the Convent of St. Jacques at Paris. In 1229 they obtained a chair incorporated with the university and another in 1231. Thus the Preachers were the first religious order that took part in teaching at the University of Paris, and the only one possessing two schools. In the thirteenth century the order did not recognize any mastership of theology other than that received at Paris. Usually the masters did not teach for any length of time. After receiving their degrees, they were assigned to different schools of the order throughout the world. The schools of St. Jacques at Paris were the principal scholastic centres of the Preachers during the Middle Ages.
In 1248 the development of the order led to the erection of four new studia generalia -- at Oxford, Cologne, Montpellier, and Bologna. When at the end of the thirteenth and the beginning of the fourteenth century several provinces of the order were divided, other studia were established at Naples, Florence, Genoa, Toulouse, Barcelona, and Salamanca. The studium generale was conducted by a master or regent, and two bachelors who taught under his direction. The master taught the text of the Holy Scriptures with commentaries. The works of Albert the Great and St. Thomas Aquinas show us the nature of these lessons. Every fifteen days the master held a debate upon a theme chosen by himself. To this class of exercises belong the "Quæstiones Disputatæ" of St. Thomas, while his "Quaestiones Quodlibeticae" represent extraordinary disputations which took place twice a year during Advent and Lent and whose subject was proposed by the auditors. One of the bachelors read and commentated the Book of Sentences. The commentaries of Albert and Thomas Aquinas on the Lombard are the fruit of their two-year baccalaureate course as sententiarii. The biblicus lectured on the Scriptures for one year before becoming a sententiarius. He did not commentate, but read and interpreted the glosses which preceding ages had added to the Scriptures for better understanding of the text. The professors of the studia generalia were appointed by the general chapters, or by the master general, delegated for the purpose. Those who were to teach at Paris were taken indiscriminately from the different provinces of the order.
The conventual schools taught only the sacred sciences, i.e. Holy Scripture and theology. At the beginning of the thirteenth century neither priest nor religious studied or taught the profane sciences As it could not set itself against this general status the order provided in its constitutions, that the master general, or the general chapter, might allow certain religious to take up the study of the liberal arts Thus, at first, the study of the arts, i.e. of philosophy was entirely individual. As numerous masters of arts entered the order during the early years, especially at Paris and Bologna, it was easy to make a stand against this private teaching. However, the development of the order and the rapid intellectual progress of the thirteenth century soon caused the organization -- for the use of religious only -- of regular schools for the study of the liberal arts. Towards the middle of the century the provinces established in one or more of their convents the study of logic; and about 1260 the studia naturalium, i.e. courses in natural science. The General Chapter of 1315 commended the masters of the students to lecture on the moral sciences to all the religious of their convents; i.e. on the ethics, politics, and economics of Aristotle. From the beginning of the fourteenth century we find also some religious who gave special courses in philosophy to secular students. In the fifteenth century the Preachers occupied in several universities chairs of philosophy, especially of metaphysics. Coming in contact as it did with barbaric peoples -- principally with the Greeks and Arabs -- the order was compelled from the outset to take up the study of foreign languages. The Chapter Generalissimo of 1236 ordered that in all convents and in all the provinces the religious should learn the languages of the neighbouring countries. The following year Brother Phillippe, Provincial of the Holy Land, wrote to Gregory IX that his religious had preached to the people in the different languages of the Orient, especially in Arabic, the most popular tongue, and that the study of languages had been added to their conventual course. The province of Greece furnished several Hellenists whose works we shall mention later. The province of Spain, whose population was a mixture of Jews and Arabs, opened special schools for the study of languages. About the middle of the thirteenth century it also established a studium arabicum at Tunis; in 1259 one at Barcelona; between 1265 and 1270 one at Murcia; in 1281 one at Valencia. The same province also established some schools for the study of Hebrew at Barcelona in 1281, and at Jativa in 1291. Finally, the General Chapters of 1310 commanded the master general to establish, in several provinces, schools for the study of Hebrew, Greek, and Arabic, to which each province of the order should send at least one student. In view of this fact a Protestant historian, Molmier, in writing of the Friars Preachers, remarks: "They were not content with professing in their convents all the divisions of science, as it was then understood; they added an entire order of studies which no otherChristian schools of the time seem to have taught, and in which they had no other rivals than the rabbis of Languedoc and Spain" ("Guillem Bernard de Gaillac et l'enseignement chez les Dominicains", Paris, 1884, p. 30).
This scholastic activity extended to other fields, particularly to the universities which were established throughout Europe from the beginning of the thirteenth century; the Preachers took a prominent part in university life. Those universities, like Paris, Toulouse etc., which from the beginning had chairs of theology, incorporated the Dominican conventual school which was patterned on the schools of the studia generalia. When a university was established as in a city -- as was usually the case -- after the foundation of a Dominican convent which always possessed a chair of theology, the pontifical letters granting the establishment of the university made no mention whatever of a faculty of theology. The latter was considered as already existing by reason of the Dominican school and others of the mendicant orders, who followed the example of the Preachers. For a time in the Dominican theological schools were simply in juxtaposition to the universities, which had no faculty of theology. When these universities petitioned the Holy See for a faculty of theology, and their petition was granted, they usually incorporated the Dominican school, which thus became a part of the theological faculty. This transformation began towards the close of the fourteenth and lasted until the first years of the sixteenth century. Once established, this state of things lasted until the Reformation in the countries which became Protestant, and until the French Revolution and its spread in the Latin countries.
The archbishops, who according to the decree of the Fourth Lateran Council (1215) were to establish each metropolitan church a master of theology, considered themselves dispensed from this obligation by reason of the creation of Dominican schools open to the secular clergy. However, when they thought it their duty to apply the decree of the council, or when later they were obliged by the Roman Church to do so, they frequently called in a Dominican master to fill the chair of their metropolitan school. Thus the metropolitan school of Lyons was entrusted to the Preachers, from their establishment in that city until the beginning of the sixteenth century (Forest, "L'école cathédrale de Lyon", Paris-Lyons, 1885, pp. 238, 368; Beyssac, "Les Prieurs de Notre Dame de Confort", Lyons, 1909; "Chart. Univer. Paris", III, p. 28). The same arrangement, though not so permanent, was made at Toulouse, Bordeaux, Tortosa, Valencia, Urgel, Milan etc. The popes, who believed themselves morally obligated to set an example regarding the execution of the scholastic decree of the Lateran Council, usually contented themselves during the thirteenth century with the establishment of schools at Rome by the Dominicans and other religious orders. The Dominican masters who taught at Rome or in other cities where the sovereign pontiffs took up their residence, were known as lectores curiae. However, when the popes, once settled at Avignon, began to require from the archbishops the execution of the decree of Lateran, they instituted a theological school in their own papal palace; the initiative was taken by Clement V (1305-1314). At the request of the Dominican, Cardinal Nicolas Alberti de Prato (d. 1321), this work was permanently entrusted to a Preacher, bearing the name of Magister Sacri Palatii. The first to hold the position was Pierre Godin, who later became cardinal (1312). The office of Master of the Sacred Palace, whose functions were successively increased, remains to the present day the special privilege of the Order of Preachers (Catalani, "De Magistro Sacri Palatii Apostolici", Rome, p. 175).
Finally, when towards the middle of the thirteenth century the old monastic orders began to take up the scholastic and doctrinal movement, the Cistercians, in particular, applied to the Preachers for masters of theology in their abbeys ("Chart. Univ Paris", I, p. 184). During the last portion of the Middle Ages, the Dominicans furnished, at intervals, professors to the different orders, not themselves consecrated to study (Denifle, " Quellen zur Gelehrtengeschichte des Predigerordens im 13. und 14. Jahrhundert" in "Archiv." II, p.165; Mandonnet, "Les Chanoines Prêcheurs de Bologne" Fribourg 1903; Douais, "Essai sur l'organisation des études dans l'Ordre des Frères-Prêcheurs", Paris: 1884; Mandonnet, "De l'incorporation des Dominicains dans l'ancienne Université de Paris" in "Revue Thomiste", IV 1896, p. 139; Denifle, "Die Universitäten des Mittelalters", Berlin, 1885; I, passim; Denifle-Chatelain, "Chart. Univ., Paris" 1889, passim; Bernard, "Les Dominicains dans l'Université de Paris", Paris, 183; Mandonnet, "Siger de Brabant et l'averroisme Latin au XIIIe siècle", Louvain, 1911, I, n. 30-95). The legislation regarding studies occurs here and there in the constitutions, and principally in the "Acta Capitularium Generalium', Rome, 1898, sq. and Douais, "Acta Capitulorum Provincialium" (Toulouse, 1894).
The teaching activity of the order and its scholastic organization placed the Preachers in the forefront of the intellectual life of the Middle Ages. They were the pioneers in all directions as one may see from a subsequent paragraph relative to their literary productions. We speak only of the school of philosophy and of theology created by them in the thirteenth century which has been the most influential in the history of the Church. At the beginning of the thirteenth century philosophical teaching was confined practically to the logic of Aristotle and theology, and was under the influence of St. Augustine; hence the name Augustinism generally given to the theological doctrines of that age. The first Dominican doctors, who came from the universities into the order, or who taught in the universities, adhered for a long time to the Augustinian doctrine. Among the most celebrated were Roland of Cremona, Hugh of Saint Cher, Richard Fitzacre, Moneta of Cremona, Peter of Tarentaise, and Robert of Kilwardby. It was the introduction into the Latin world of the great works of Aristotle, and their assimilation, through the action of Albertus Magnus, that opened up in the Order of Preachers a new line of philosophical and theological investigation. The work begun by Albertus Magnus (1240-1250) was carried to completion by his disciple, Thomas Aquinas (q. v.), whose teaching activity occupied the last twenty years of his life (1245-1274). The system of theology and philosophy constructed by Aquinas is the most complete, the most original, and the most profound, which Christian thought has elaborated, and the master who designed it surpasses all his contemporaries and his successors in the grandeur of his creative genius. The Thomist School developed rapidly both within the order and without. The fourteenth and fifteenth centuries witnessed the struggles of the Thomist School on various points of doctrine. The Council of Vienne (1311) declared in favour of the Thomistic teaching, according to which there is but one form in the human composition, and condemned as heretical any one who should deny that "the rational or intellective soul is per se and essentially the form of the human body". This is also the teaching of the Fifth Lateran Council (1515). See Zigliara, "De Mente Concilii Viennensis", Rome, 1878, pp. 88-89.
The discussions between the Preachers and the Friars on the poverty of Christ and the Apostles was also settled by John XXII in the Thomistic sense [(12 Nov., 1323), Ehrle, "Archiv. f. Litt. u Kirchengesch.", III, p. 517; Tocco, "La Questione della povertà nel Secolo XIV", Naples, 1910]. The question regarding the Divinity of the Blood of Christ separated from His Body during His Passion, raised for the first time in 1351, at Barcelona, and taken up again in Italy in 1463, was the subject of a formal debate beforePius II. The Dominican opinion prevailed; although the pope refused a sentence properly so called (Mortier, "Hist. des Maîtres Généraux", III, p. 287, IV, p. 413; G. degli Agostini, "Notizie istorico-critiche intorno la vita e le opere degli scrittori Viniziani", Venice, 1752, I, p. 401. During the fourteenth and fifteenth centuries the Thomist School had to make a stand against Nominalism, of which a Preacher had been one of the protagonists. The repeated sentences of the universities and of princes slowly combatted this doctrine (De Wulf, "Histoire de la philosophic médiévale", Louvain-Paris, 1905, p. 453).
The Averroism against which Albert the Great and especially Aquinas had fought so energetically did not disappear entirely with the condemnation of Paris (1277), but survived under a more or less attenuated form. At the beginning of the sixteenth century the debates were renewed, and the Preachers found themselves actively engaged therein in Italy where the Averroist doctrine had reappeared. The General of the Dominicans, Thomas de Vio (Cajetan) had published his commentaries on the "De Anima" of Aristotle(Florence, 1509), in which, abandoning the position of St. Thomas, he contended that Aristotle had not taught the individual immortality of the soul, but affirming at the same time that this doctrine was philosophically erroneous. The Council of Lateran, by its Decree, 19 Dec., 1513, not only condemned the Averroistic teaching, but exacted still further that professors of philosophy should answer the opposing arguments advanced by philosophers -- a measure which Cajetan did not approve (Mansi, "Councils", I, 32, col. 842). Pietro Pomponazzi, having published at Bologna (1516) his treatise on the immortality of the soul in the Averroistic sense, while making an open profession of faith in the Christian doctrine, raised numerous polemics, and was held as a suspect. Chrysostom Javelli, regent of theology at the Convent of St. Dominic, in agreement with the ecclesiastical authority, and at the request of Pomponazzi, sought to extricate him from this difficulty by drawing up a short theological exposé of the question which was to be added in the future to the work of Pomponazzi. But this discussion did not cease all at once. Several Dominicans entered the lists. Girolamo de Fornariis subjected to examination the polemic of Pomponazzi with Augustin Nifi (Bologna, 1519); Bartolommeo de Spina attacked Cajetan on one article, and Pomponazzi in two others (Venice, 1519); Isidore of Isolanis also wrote on the immortality of the soul (Milan, 1520); Lucas Bettini took up the same theme, and Pico della Mirandola published his treatise (Bologna, 1523); finally Chrysostom Javelli himself, in 1523, composed a treatise on immortality in which he refuted the point of view of Cajetan and of Pomponazzi (Chrysostomi Javelli, "Opera", Venice, 1577, I-III, p. 52). Cajetan, becoming cardinal, not only held his position regarding the idea of Aristotle, but further declared that the immortality of the soul was an article of faith, for which philosophy could offer only probable reasons ("In Ecclesiasten", 1534, cap. iv; Fiorentino, "Pietro Pomponazzi", Florence, 1868).
(f) Literary and Scientific Productions
During the Middle Ages the order had an enormous literary output, its activity extending to all spheres. The works of its writers are epoch-making in the various branches of human knowledge.
(i) Works on the Bible. -- The study and teaching of the Bible were foremost among the occupations of the Preachers, and their studies included everything pertaining to it. They first undertook correctories (correctoria) of the Vulgate text (1230-36), under the direction of Hugh of Saint Cher, professor at the University of Paris. The collation with the Hebrew text was accomplished under the sub-prior of St-Jacques, Theobald of Sexania, a converted Jew. Two other correctories were made prior to 1267, the first called the correctory of Sens. Again under the direction of Hugh of Saint Cher the Preachers made the first concordances of the Bible which were called the Concordances of St. Jacques or Great Concordances because of their development. The English Dominicans of Oxford, apparently under the direction of John of Darlington, made more simplified concordances in the third quarter of the thirteenth century. At the beginning of the fourteenth century a German Dominican, Conrad of Halberstadt simplified the English concordances still more; and John Fojkowich of Ragusa, at the time of the Council of Basle, caused the insertion in the concordances of elements which had not hitherto been incorporated in them. The Dominicans, moreover, composed numerous commentaries on the books of the Bible. That of Hugh of Saint Cher was the first complete commentary on the Scriptures (last ed., Venice, 1754, 8 vols. in fol.). The commentaries of Bl. Albertus Magnus and especially those of St. Thomas Aquinas are still famous. With St. Thomas the interpretation of the text is more direct, simply literal, and theological. These great Scriptural commentaries represent theological teaching in the studia generalia. The lecturae on the text of Scripture, also composed to a large extent by Dominicans, represent scriptural teaching in the other studia of theology. St. Thomas undertook an "Expositio continua" of the four Gospels now called the "Catena aurea", composed of extracts from the Fathers with a view to its use by clerics. At the beginning of the fourteenth century Nicholas of Trevet did the same for all the books of the Bible. The Preachers were also engaged in translating the Bible into the vernacular. In all probability they were the translators of the French Parisian Bible during the first half of the thirteenth century, and in the fourteenth century they took a very active share in the translation of the celebrated Bible of King John. The name of a Catalonian Dominican, Romeu of Sabruguera, is attached to the first translation of the Scriptures into Catalonian. The names of Preachers are also connected with the Valencian and Castilian translations, and still more with the Italian (F. L. Mannoci, "Intorno a un volgarizzamento della Biblia attribuita al B. Jacopo da Voragine" in "Giornale storico e letterario della Liguria", V, 1904, p. 96). The first pre-Lutheran German translation of the Bible, except the Psalms, is due to John Rellach, shortly after the middle of the fifteenth century. Finally the Bible was translated from Latin into Armenian about 1330 by B. Bartolommeo Parvi of Bologna, missionary and bishop in Armenia. These works enabled Vercellone to write: "To the Dominican Order belongs the glory of having first renewed in the Church the illustrious example of Origen and St. Augustine by the ardent cultivation of sacred criticism " (P. Mandonnet "Tràvaux des Dominicains sur les Saintes Ecritures" in "Dict. de la Bible", II, col. 1463; Saul, "Des Bibelstudium im Predigerorden" in "Der Katholik", 82 Jahrg, 3 f., XXVII, 1902, a repetition of the foregoing article).
(ii) Philosophical works. -- The most celebrated philosophical works of the thirteenth century were those of Albertus Magnus and St. Thomas Aquinas. The former compiled on the model of Aristotle a vast scientific encyclopedia which exercised great influence on the last centuries of the Middle Ages ("Alberti Magni Opera", Lyons, 1651, 20 vols. in fol.; Paris, 1890, 38 vols. in 40; Mandonnet, "Siger de Brabant", I, 37, n. 3). Thomas Aquinas, apart from special treatises and numerous philosophical sections in his other works, commentated in whole or in part thirteen of Aristotle's treatises, these being the most important of the Stagyrite's works (Mandonnet, "Des écrits authentiques de St. Thomas d'Aquin", 2nd ed., p. 104, Opera, Paris, 1889, XXII-XVI). Robert of Kilwardby (d. 1279) a holder of the old Augustinian direction, produced numerous philosophical writings. His "De ortu et divisione philosophiae" is regarded as "the most important introduction to Philosophy of the Middle Ages" (Baur "Dominicus Gundissalinus De divisione philosophiae", Münster, 1903, 368). At the end of the thirteenth and the beginning of the fourteenth century, Dietrich of Vriberg left an important philosophical and scientific work (Krebs, "Meister Dietrich, sein Leben, seine Werke, seine Wissenschaft", Münster, 1906). At the end of the thirteenth and the beginning of the fourteenth century the Dominicans composed numerous philosophical treatises, many of them bearing on the special points whereon the Thomistic School was attacked by its adversaries ("Archiv f. Litt. und Kirchengesch.", II, 226 sqq.).
(iii) Theological works. -- In importance and number theological works occupy the foreground in the literary activity of the order. Most of the theologians composed commentaries on the "Sentences" of Peter Lombard, which was the classical text in theological schools. Besides the "Sentences" the usual work of bachelors in the Universities included Disputationes and Quodlibeta, which were always the writings of masters. The theological summae set forth the theological matter according to a more complete and well-ordered plan than that of Peter Lombard and especially with solid philosophical principles in which the books of the "Sentences" were wanting. Manuals of theology and more especially manuals, or summae, on penance for the use of confessors were composed in great numbers. The oldest Dominican commentaries on the "Sentences" are those of Roland of Cremona, Hugh of Saint Cher, Richard Fitzacre, Robert of Kilwardby and Albertus Magnus. The series begins with the year 1230 if not earlier and the last are prior to the middle of the thirteenth century (Mandonnet, "Siger de Brabant", I, 53). The "Summa" of St. Thomas (1265-75) is still the masterpiece of theology. The monumental work of Albertus Magnus is unfinished. The "Summa de bono" of Ulrich of Strasburg (d. 1277), a disciple of Albert is still unedited, but is of paramount interest to the historian of the thought of the thirteenth century (Grabmann, "Studien ueber Ulrich von Strassburg" in "Zeitschrift für Kathol. Theol.", XXIX, 1905, 82). The theological summa of St. Antoninus is highly esteemed by moralists and economists (Ilgner, "Die Volkswirtschaftlichen Anschaungen Antonins von Florenz", Paderborn, 1904). The "Compendium theologicæ veritatis" of Hugh Ripelin of Strasburg (d. 1268) is the most widespread and famous manual of the Middle Ages (Mandonnet, "Des écrits authentiques de St. Thomas", Fribourg, 1910, p. 86). The chief manual of confessors is that of Paul of Hungary composed for the Brothers of St. Nicholas of Bologna (1220-21) and edited without mention of the author in the "Bibliotheca Casinensis" (IV, 1880, 191) and with false assignment of authorship by R. Duellius, "Miscellan. Lib." (Augsburg, 1723, 59). The "Summa de Poenitentia" of Raymond of Pennafort, composed in 1235, was a classic during the Middle Ages and was one of the works of which the MSS. were most multiplied. The "Summa Confessorum" of John of Freiburg (d. 1314) is, according to F. von Schulte, the most perfect product of this class of literature. The Pisan Bartolommeo of San Concordio has left us a "Summa Casuum" composed in 1338, in which the matter is arranged m alphabetical order. It was very successful in the thirteenth and fourteenth centuries. The manuals for confessors of John Nieder (d. 1438), St. Antoninus, Archbishop of Florence (d. 1459), and Girolamo Savonarola (d. 1498) were much esteemed in their time (Quétif-Echard, "Script. Ord. Praed.", I, passim; Hurter, " Nomenclator literarius; aetas media", Innsbruck, 1906, passim; F. von Schulte, "Gesch. der Quellen und Literatur des canonischen Rechts", Stuttgart, II, 1877, p. 410 sqq.; Dietterle, "Die Summæ confessorum . . . von ihren Anfängen an bis zu Silvester Prierias" in "Zeitschrift für Kirchengesch.", XXIV, 1903; XXVIII, 1907).
(iv) Apologetic works. -- The Preachers, born amid the Albigensian heresy and founded especially for the defense of the Faith, bent their literary efforts to reach all classes of dissenters from the Catholic Church. They produced by far the most powerful works in the sphere of apologetics. The "Summa contra Catharos et Valdenses" (Rome, 1743) of Moneta of Cremona, in course of composition in 1244, is the most complete and solid work produced in the Middle Ages against the Cathari and Waldenses. The "Summa contra Gentiles" of St. Thomas Aquinas is one of that master's strongest creations. It is the defense of the Christian Faith against Arabian philosophy. Raymond Marti in his "Pugio fidei", in course of composition in 1278 (Paris, 1642; 1651: Leipzig, 1687), measures arms with Judaism. This work, to a large extent based on Rabbinic literature, is the most important medieval monument of Orientalism (Neubauer, "Jewish Controversy and the Pugio Fidei" in "The Expositor", 1888, p. 81 sqq.; Loeb, "La controverse religieuse entre les chrétiens et les Juifs au moyen-âge en France et en Espagne" in "Revue de l'histoire des religions", XVIII, 136). The Florentine, Riccoldo di Monte Croce, a missionary in the East (d. 1320), composed his "Propugnaculum Fidei" against the doctrine of the Koran. It is a rare medieval Latin work based directly on Arabian literature. Demetrius Cydonius translated the "Propugnaculum" into Greek in the fourteenth century and Luther translated it into German in the sixteenth (Mandonnet, "Fra Riccoldo di Monte Croce, pélerin en Terre Sainte et missionnaire en Orient" in "Revue Biblique", I, 1893, 44; Grabmann, "Die Missionsidee bei den Dominikanertheologien des 13. Jahrhunderts" in "Zeitschrift für Missionswissenschaft", I, 1911, 137).
(v) Educational literature. -- Besides manuals of theology the Dominicans furnished a considerable literary output with a view to meeting the various needs of all social classes and which may be called educational or practical literature. They composed treatises on preaching, models or materials for sermons, and collections of discourses. Among the oldest of these are the "Distinctiones" and the "Dictionarius pauperum" of Nicholas of Biard (d. 1261), the "Tractatus de diversis materiis prædicabilibus" of Stephen of Bourbon (d. 1261), the "De eruditione prædicatorum " of Humbert of Romans (d. 1277), the "Distinctiones" of Nicholas of Goran (d. 1295), and of Maurice of England [d. circa 1300; (Quétif-Echard, "Script. Ord. Præd.", II, 968; 970; Lecoy de la Marche, "La chaire française au moyen âge", Paris, 1886; Crane, "The exempla or illustrative stories from the 'Sermones vulgares' of Jacques de Vitry", London, 1890)]. The Preachers led the way in the composition of comprehensive collections of the lives of the saints or legendaries, writings at once for the use and edification of the faithful. Bartholomew of Trent compiled his "Liber epilogorum in Gesta Sanctorum " in 1240. After the middle of the thirteenth century Roderick of Cerrate composed a collection of "Vitæ Sanctorum" (Madrid University Library, cod. 146). The "Abbreviatio in gestis et miraculis sanctorum", composed in 1243 according to the "Speculum historiale" of Vincent of Beauvais, is the work of Jean de Mailly. The "Legenda Sanctorum" of Jacopo de Voragine (Vorazze) called also the "Golden Legend", written about 1260, is universally known. "The success of the book," writes the Bollandist, A. Poncelet, "was prodigious; it far exceeded that of all similar compilations." It was besides translated into all the vernaculars of Europe. The "Speculum Sanctorale" of Bernard Guidonis is a work of a much more scholarly character. The first three parts were finished in 1324 and the fourth in 1329. About the same time Peter Calo (d. 1348) undertook under the title of "Legenda sanctorum" an "immense compilation" which aimed at being more complete than its predecessors (A. Poncelet, "Le légendier de Pierre Calo" in "Analecta Bollandiana", XXIX, 1910, 5-116).
Catechetical literature was also early taken in hand. In 1256-7 Raymond Marti composed his "Explanatio symboli ad institutionem fidelium" ("Revue des Bibliothèques", VI, 1846, 32; March, "La 'Explanatio Symboli', obra inedita de Ramon Marti, autor del 'Pugio Fidei"', in "Anuari des Institut d'Estudis Catalans", 1908, and Bareclona, 1910). Thomas Aquinas wrote four small treatises which represent the contents of a catechism as it was in the Middle Ages: "De articulis fidei et Ecclesiae Sacramentis"; "Expositio symboli Apostolorum"; "De decem præceptis et lege amoris"; "Expositio orationis dominicae". Several of these writings have been collected and called the catechism of St. Thomas. (Portmann-Kunz, "Katechismus des hl. Thomas von Aquin", Lucerne, 1900.) In 1277 Laurent d'Orléans composed at the request of Philip the Bold, whose confessor he was, a real catechism in the vernacular known as the "Somme le Roi" (Mandonnet, "Laurent d'Orléans l'auteur de la Somme le Roi" in "Revue des langues romanes", 1911; "Dict. de théol. cath.", II, 1900). At the beginning of the fourteenth century Bernard Guidonis composed an abridgment of Christian doctrine which he revised later when he had become Bishop of Lodève (1324-31) into a sort of catechism for the use of his priests in the instruction of the faithful ("Notices et extraits de la Bib. Nat.", XXVII, Paris, 1879, 2nd part, p. 362, C. Douais, "Un nouvel écrit de Bernard Gui. Le synodal de Lodève, "Paris, 1944 p. vii). The "Discipulus" of John Hérolt was much esteemed in its day (Paulus, "Johann Hérolt und seine Lehre. Ein Beitrag zur Gesch. des religiosen Volksunterichte am Ausgang des Mittelalters" in "Zeitsch. für kath. Theol.", XXVI, 1902, 417).
The order also produced pedagogical works. William of Tournai composed a treatise "De Modo docendi pueros" (Paris, Bib. Nat. lat. 16435) which the General Chapter of 1264 recommended, as well as one on preaching and confession for school children. ("Act. Cap. Gen." I, 125; "Script. Ord. Præd.", I, 345). Vincent of Beauvais wrote especially for the education of princes. He first composed his "De eruditione filiorum regalium" (Basle, 1481), then the "De eruditione principum", published with the works of St. Thomas, to whom as well as to Guillaume Perrault it has been incorrectly ascribed; finally (c. 1260) the "Tractatus de morali principis institutione", which is a general treatise and is still unedited ("Script. Ord. Præd.", I, 239; R. Friedrich, "Vincentius von Beauvais als Pädagog nach seiner Schrift De eruditione filiorum regalium", Leipzig, 1883). Early in the fifteenth century (1405) John Dominici composed his famous "Lucula noctis", in which he deals with the study of pagan authors in the education of Christian youth. This is a most important work, written against the dangers of Humanism ("B. Johannis Dominici Cardinalis S. Sixti Lucula Noctis", ed. R. Coulon, Paris, 1908). Dominici is also the author of a much esteemed work on the government of the family ("Regola del governo di cure familiare dal Beato Giovanni Dominici", ed. D. Salve, Florence, 1860). St. Antoninus composed a "Regola a ben vivere" (ed. Palermo, Florence, 1858). Works on the government of countries were also produced by members of the order; among them are the treatises of St. Thomas "De rege et regno", addressed to the King of Cyprus (finished by Bartolommeo of Lucca), and the "De regimine subditorum", composed for the Countess of Flanders. At the request of the Florentine Government Girolamo Savonarola drew up (1493) his " Trattati circa il reggimento e governo della cittá di Firenze" (ed. Audin de Rians, Florence, 1847) in which he shows great political insight.
(vi) Canon law. -- St. Raymond of Pennafort was chosen by Gregory IX to compile the Decretals (1230-34); to his credit also belong opinions and other works on canon law. Martin of Troppau, Bishop of Gnesen, composed (1278) a "Tabula decreti" commonly called "Margarita Martiniana", which received wide circulation. Martin of Fano, professor of canon law at Arezzo and Modena and podeatà of Genoa in 1260-2, prior to entering the order, wrote valuable canonical works. Nicholas of Ennezat at the beginning of the fourteenth century composed tables on various parts of canon law. During the pontificate of Gregory XII John Dominici wrote copious memoranda in defense of the rights of the legitimate pope, the two most important being still unedited (Vienna, Hof-bibliothek, lat. 5102, fol. 1-24). About the middle of the fifteenth century John of Torquemada wrote extensive works on the Decretals of Gratian which were very influential in defense of the pontifical rights. Important works on inquisitorial law also emanated from the order, the first directories for trial of heresy being composed by Dominicans. The oldest is the opinion of St. Raymond of Pennafort [1235 (ed. in Bzovius, "Annal. eccles." ad ann. 1235 "Monum. Ord. Præd. Hist.", IV, fasc. II, 41; "Le Moyen Age", 2nd series III, 305)]. The same canonist wrote (1242) a directory for the inquisitions of Aragon (C. Douais, "L'Inquisition", Paris, I, 1906, p. 275). About 1244 another directory was composed by the inquisitors of Provence ("Nouvelle revue historique du droit français et étranger", Paris, 1883, 670; E. Vacandard, "L'Inquisition", Paris, 1907, p. 314). But the two classical works of the Middle Ages on inquisitorial law are that of Bernard Guidonis composed in 1321 under the title of "Directorium Inquisitionis hereticae pravitatis" (ed. C. Douais Paris, 1886) and the "Directorium Inquisitorum" of Nicholas Eymerich [(1399) "Archiv für Literatur und Kirchengeschechte"; Grahit, "El inquisidor F. Nicholas Eymerich", Girona, 1878; Schulte, "Die Gesch. der Quellen und Literatur des Canonischen Rechts", II, passim].
(vii) Historical Writings. -- The activity of the Preachers in the domain of history was considerable during the Middle Ages. Some of their chief works incline to be real general histories which assured them great success in their day. The "Speculum Historiale" of Vincent of Beauvais (d. circa 1264) is chiefly, like the other parts of the work, of the nature of a documentary compilation, but he has preserved for us sources which we could never otherwise reach (E. Boutarie, "Examen des sources du Speculum historiale de Vincent de Beauvais", Paris, 1863). Martin the Pole, called Martin of Troppau (d. 1279), in the third quarter of the thirteenth century composed his chronicles of the popes and emperors which were widely circulated and had many continuators ("Mon. Germ. Hist.: Script.", XXII). The anonymous chronicles of Colmar in the second half of the thirteenth century have left us valuable historical materials which constitute a sort of history of contemporary civilization (Mon. Germ. Hist.: Script., XVII). The chronicle of Jacopo da Voragine, Archbishop of Genoa (d. 1298) is much esteemed ("Rer. Ital. Script."; Mannucci, "La Cronaca di Jacopo da Voragine", Genoa, 1904). Ptolemy of Lucca and Bernard Guidonis are the two great ecclesiastical historians of the early fourteenth century. The "Historia ecclesiastica nova" of the former and the "Flores cronicorum seu cathalogus pontificum romanorum" of the latter contain valuable historical information.
But the historical activity of Bernard Guidonis far exceeded that of Ptolemy and his contemporaries; he is the author of twenty historical publications, several of which, such as his historical compilation on the Order of Preachers, are very important in value and extent. Bernard Guidonis is the first medieval historian who had a wide sense of historical documentation ("Rer. Ital. Script.", XI K. Krüger, "Des Ptolemäus Lucensis Leben und Werke", Göttingen, 1874; D. König, "Ptolemaus von Lucca und die Flores Chronicorum des B. Guidonis", Würzburg, 1875, Idem, "Tolomeo von Lucca", Harburg, 1878; Delisle, "Notice sur les manuscrits de Bernard Gui" in "Notices et manuscrits de la Bib. Nat.", XVII, pt. II, 169-455; Douais, "Un nouveau manuscrit de Bernard Gui et de ses chroniques des papes d'Avignon" in "Mém. soc. Archéol. Midi", XIV, 1889, p. 417, Paris, 1889; Arbellot, "Etude biographique et bibliographique sur Bernard Guidonis", Paris-Limoges, 1896). The fourteenth century beheld a galaxy of Dominican historians, the chief of whom were: Francesco Pipini of Bologna (d. 1320), the Latin translator of Marco Polo and the author of a "Chronicon" which began with the history of the Franks (L. Manzoni, "Di frate Francesco Pipini da Bologna, storico, geografo, viaggiatore del sec. XIV", Bologna, 1896); Nicholas of Butrinto (1313), author of the "Relatio de Henrici VII imperatoris itinere italico" (ed. Heyck, Innsbruck, 1888); Nicholas Trevet, compiler of the "Annales sex regum Angliæ" (ed. T. Hog, London, 1845); Jacopo of Acqui and his "Chronicon imaginis mundi" [(1330); Monumenta historiæ patriæ, script." III, Turin, 1848]; Galvano Fiamma (d. circal 1340) composed various works on the history of Milan (Ferrari, "Le cronache di Galvano Flamma e le fonti della Galvagnana" in "Bulletino dell' Istituto Storico Italiano", Rome, 1891); John of Colonna (c. 1336) is the author of a "De viris illustribus" and a "Mare Historiarum" (Mandonnet, "Des écrits authentiques de St. Thomas d'Aquin", Fribourg, 2nd ed., 1910, p. 97). In the second half of the fourteenth century Conrad of Halberstadt wrote a "Chronographia summorum Pontificum et Imperatorum romanorum (Merck, "Die Chronographia Konrads von Halberstadt" etc. in "Forsch. deutsch. Gesch." XX, 1880, 279); Henry of Hervordia (d. 1370) wrote a " Liber de rebus memorabilibus" (ed. Potthast, Göttingen, 1859); Stefanardo de Vicomercato is the author of the rhythmical poem "De gestis in civitate Mediolani" (in "Script. Rer. Ital.", IX; G. Calligaris, "Alcune osservazioni sopra un passo del poema 'De gestis in civitate Mediolani' di Stefanardo" in "Misc. Ceriani", Milan, 1910). At the end of the fifteenth century Hermann of Lerbeke composed a "Chronicon comitum Schauenburgensium" and a "Chronicon episcoporum Mindensium" (Eckmann, "Hermann von Lerbeke mit besonderer Berücksichtigung seines Lebens und der Abfassungszeit seiner Schriften" (Hamm, 1879); Hermann Korner left an important "Chronica novella" (ed. J. Schwalm, Göttingen 1895; cf. Waitz, "Ueber Hermann Korner und die Lübecker Chronikon", Göttingen, 1851). The "Chronicon" or "Summa Historialis" of St. Antoninus, Archbishop of Florence, composed about the middle of the fifteenth century is a useful compilation with original data for the author's own times (Schaube, "Die Quellen der Weltchronik des heil. Antonin Erzbischofs von Florenz" Hirschberg, 1880). Felix Fabri (Schmid, d. 1502) left valuable historical works; his "Evagatorium in Terræ Sanctæ, Arabiæ et Aegypti peregrinationem " (ed., Hassler, Stuttgart, 1843) is the most instructive and important work of this kind during the fourteenth century. He is also the author of a "Descriptio Sueviæ" ("Quellen zer Schweizer Gesch.", Basle, 1884) and a "Tractatus de civitate Ulmensi" (Litterarischesverein in Stuttgart, no. 186, Tübingen, 1889, ed. G. Veesenmeyer; cf., under the names of these writers, Quétif-Echard, "Script. Ord. Præd", Chevalier, "Répertoire . . . du moyen-âge; Bio-Bibl.", Paris, 1907, Potthast "Bib. Hist. Medii Ævi", Berlin, 1896; Hurter, "Nomenclator Lit.", II, 1906).
(viii) Miscellaneous works. -- Being unable to devote a section to each of the different spheres wherein the Preachers exercised their activity, we shall mention here some works which obtained considerable influence or are particularly worthy of attention The "Specula" ("Naturale", "doctrinale", "historiale"; the "Speculum morale" is apocryphal) of Vincent of Beauvais constitute the largest encyclopedia of the Middle Ages and furnished materials for many subsequent writers (Vogel, "Literar-historischen Notizen über den mittelalterlichen Gelehrten Vincenz von Beauvais", Freiburg, 1843; Bourgeat, "Etudes sur Vincent de Beauvais", Paris, 1856). The work of Humbert of Romans, "De tractandis in concilio generali", composed in 1273 at the request of Gregory X and which served as a programme to the General Council of Lyons in 1274, contains the most remarkable views on the condition of Christian society and the reforms to be undertaken (Mortier, "Hist. des Maîtres généraux de l'ordre des Frères Prêcheurs", I, 88). The treatise is edited in full only in Brown "Appendix ad fasc. rerum expectandarum et fugendarum" (London, 1690, p. 185). Burchard of Mount Sion with his "Descriptio Terræ Sanctae" written about 1283, became the classic geographer of Palestine during theMiddle Ages (J. C. M. Laurent, "Peregrinatores medii ævi quatuor", Leipsig, 1873). William of Moerbeke, who died as Archbishop of Corinth about 1286, was the revisor of translations of Aristotle from the Greek and the translator of portions not hitherto translated. To him are also due translations of numerous philosophical and scientific works of ancient Greek authors (Mandonnet "Siger de Brabant", I, 40). The "Catholicon" of the Genoese John Balbus, completed in 1285, is a vast treatise on the Latin tongue, accompanied by an etymological vocabulary. It is the first work on profane sciences ever printed. It is also famous because in the Mainz edition (1460) John Guttenberg first made use of movable type ("Incunabula xylographica et typographica", 1455-1500, Joseph Baer Frankfort, 1900, p. 11). The "Philobiblion" edited under the name of Richard of Bury, but composed by Robert Holcot (d. 1349), is the first medieval treatise on the love of books (ed. Cocheris, Paris, 1856; tr. Thomas, London, 1888). John of Tambach (d. 1372), first professor of theology at the newly-founded University of Prague (1347), is the author of a valuable work, the "Consolatio Theologiæ" (Denifle, "Magister Johann von Dambach" in "Archiv für Litt. u. Kirchengesch" III, 640). Towards the end of the fifteenth century Frederico Frezzi, who died as Bishop of Foligno (1416), composed in Italian a poem in the spirit of the "Divine Commedia" and entitled "Il Quadriregio" (Foligno, 1725); (cf. Canetti, "Il Quadriregio", Venice, 1889; Filippini, "Le edizioni del Quadriregio" in "Bibliofilia", VIII, Florence, 1907). The Florentine Thomas Sardi (d. 1517) wrote a long and valued poem, "L'anima peregrina", the composition of which dates from the end of the fifteenth century (Romagnoli "Frate Tommaso Sardi e il suo poema inedito dell' anima peregrine" in "Il propugnatore", XVIII, 1885, pt. II, 289).
(ix) Liturgy. -- Towards the middle of the thirteenth century the Dominicans had definitely established the liturgy which they still retain. The final correction (1256) was the work of Humbert of Romans. It was divided into fourteen sections or volumes. The prototype of this monumental work is preserved at Rome in the general archives of the order ("Script. Ord. Præd." I, 143; "Zeitschr. f. Kathol. Theol.", VII, 10). A portable copy for the use of the master general, a beautiful specimen of thirteenth-century book-making, is preserved in the British Museum, no. 23,935 (J. W. Legg, "Tracts on the Mass", Bradshaw Society, 1904; Barge, "Le Chant liturgique dans 1'Ordre de Saint-Dominique" in "L'Année Dominicaine", Paris, 1908, 27; Gagin, "Un manuscrit liturgique des Frères Prêcheurs antérieur aux réglements d Humbert de Romans" in "Revue des Bibliothèques", 1899, p. 163; Idem, "Dominicains et Teutoniques, conflit d'attribution du 'Liber Choralis'" no. 182 du catalogue 120 de M. Ludwig Rosenthal" in "Revue des Bibliothèques", 1908). Jerome of Moravia, about 1250, composed a "Tractatus de Musica" (Paris, Bib. Nat. lat. 16,663), the most important theoretical work of the thirteenth century on liturgical chant, some fragments of which were placed as preface to the Dominican liturgy of Humbert of Romans. It was edited by Coussemaker in his "Scriptores de musica medii ævi", I (Paris, 1864). (Cf. Kornmüller "Die alten Musiktheoretiker XX. Hieronymus von Mären" in "Kirchenmusikalisehes Jahrbueh", IV, 1889, 14.) The Preachers also left numerous liturgical compositions, among the most renowned being the Office of the Blessed Sacrament by St. Thomas Aquinas, one of the masterpieces of Catholic liturgy (Mandonnet, "Des écrits authentiques de S. Thomas d'Aquin", 2nd ed. p. 127). Armand du Prat (d. 1306) is the author of the beautiful Office of St. Louis, King of France. His work, selected by the Court of Philip the Bold, came into universal use in France ("Script. Ord. Præd." I, 499; "Notices et extraits des manuscrits de la Bib. Nat.", XXVII, 11th pt., 369, n. 6). The "Dies Iræ" has been attributed to Cardinal Latino Malabranca who was in his time a famous composer of ecclesiastical chants and offices ("Scritti vari di Filologia", Rome, 1901, p. 488).
(x) Humanistic works. -- The order felt more than is commonly thought the influence of Humanism and furnished it with noteworthy contributions. This influence was continued during the following period in the sixteenth century and reacted on its Biblical and theological compositions. Leonardo Giustiniani, Archbishop of Mytilene, in 1449, composed against the celebrated Poggio a treatise "De vera nobilitate", edited with Poggio's "De nobilitate" (Avellino, 1657). The Sicilian Thomas Schifaldo wrote commentaries on Perseus about 1461 and on Horace in 1476. He is the author of a "De viris illustribus Ordinis Prædicatorum", written in humanistic style, and of the Office of St. Catherine of Siena, usually but incorrectly ascribed to Pius II (Cozzuli "Tommaso Schifaldo umanista siciliano del sec. XV", Palermo, 1897, in "Documenti per servire alla storia di Sicilia", VI). The Venetian Francesco Colonna is the author of the celebrated work "The Dream of Poliphilus" ("Poliphili Hypnerotomachia, ubi humane omnia non nisi somnium esse docet", Aldus, Venice, 1499; cf. Popelin, "Le songe de Poliphile ou hypnerotomachia de Frère Francesco Colonna", Paris, 1880). Colonna's work aims to condense in the form of a romance all the knowledge of antiquity. It gives evidence of its author's profound classical learning and impassioned love for Græco-Roman culture. The work, which is accompanied by the most perfect illustrations of the time, has been called "the most beautiful book of the Renaissance" (Ilg, "Ueber den kunsthistorisches werth der Hypnerotomachia Poliphili", Vienna, 1872; Ephrusi, "Etudes sur le songe de Poliphile" in "Bulletin de Bibliophile" 1887, Paris, 1888; Dorez, "Des origines et de la diffusion du songe de Poliphile" in "Revue des Bibliothèques", VI, 1896, 239; Gnoli "Il sogno di Polifilo, in "Bibliofila", 1900, 190; Fabrini, "Indagini sul Polifilo" in "Giorn. Storico della letteratura Italiana", XXXV, 1900, I; Poppelreuter, "Der anonyme Meister des Polifilo" in "Zur Kunstgesch. des Auslandes", XX, Strassburg, 1904; Molmenti, "Alcuni documenti concernenti l'autore della (Hypnerotomachia Poliphili)" in "Archivio storico italiano", Ser. V, XXXVIII (906, 291). Tommaso Radini Todeschi (Radinus Todischus) composed under the title "Callipsychia" (Milan, 1511) an allegorical romance in the manner of Apuleius and inspired by the Dream of Poliphilus. The Dalmatian, John Polycarpus Severitanus of Sebenico, commentated the eight parts of the discourse of Donatus and the Ethics of Seneca the Younger (Perugia, 1517; Milan, 1520; Venice, 1522) and composed "Gramatices historicæ, methodicæ et exegeticæ" (Perugia, 1518). The Bolognese Leandro Alberti (d. 1550) was an elegant Latinist and his "De viris illustribus ordinis praedicatorum" (Bologna, 1517), written in the humanistic manner, is a beautiful specimen of Bolognese publishing ("Script. Ord. Præd.", II, 137; Campori, "Sei lettere inedite di Fra Leandro Alberti" in "Atti e memorie della Deput. di Storia patria per le prov. Modenesi e Parmensi", I, 1864, p. 413). Finally Matteo Bandello (d. 1555), who was called the "Dominican Boccacio", is regarded as the first novelist of the Italian Cinquecento and his work shows what an evil influence the Renaissance could exert on churchmen (Masi "Matteo Bandello o vita italiana in un novelliere del cinquecento", Bologna, 1900).
(g) The Preachers and Art
The Preachers hold an important place in the history of art. They contributed in many ways to the artistic life of the Middle Ages and the Renaissance. Their churches and convents offered an extraordinary field of activity to contemporary artists, while a large number of the Preachers themselves did important work in the various spheres of art. Finally by their teaching and religious activity they often exercised a profound influence on the direction and inspiration of art. Primarily established under a regime of evangelic poverty, the order took severe measures to avoid in its churches all that might suggest luxury and wealth. Until the middle of the thirteenth century its constitutions and general chapters energetically legislated against anything tending to suppress the evidence of poverty ("Archiv. f. Litt.-und Kirchgesch.", I, 225, "Acta Cap. Gen.", I, passim). But the order's intense activity, its establishment in large cities and familiar contact with the whole general movement of civilization triumphed over this state of things. As early as 1250, churches and convents appeared called opus sumptuosum (Finke, "Die Freiburger Dominikaner und der Münsterbau", Freiburg, 1901 p. 47; Potthast, op. cit., 22,426). They were, however, encouraged by ecclesiastical authority and the order eventually relinquished its early uncompromising attitude. Nevertheless ascetic and morose minds were scandalized by what they called royal edifices (Matthew Paris, "Hist. maj.", ad. ann. 1243; d'Achéry, "Spicelegium", Paris, 1723, II, 634; Cocheris "Philobiblion", Paris, 1856, p. 227). The second half of the thirteenth century saw the beginning of a series of monuments, many of which are still famous in history and art. " The Dominicans," says Cesare Cantù, "soon had in the chief towns of Italy magnificent monasteries and superb temples, veritable wonders of art. Among others may be mentioned: the Church of Santa Maria Novella, at Florence; Santa Maria Sopra Minerva, at Rome; St. John and St. Paul, at Venice; St. Nicholas, at Treviso; St. Dominic, at Naples, at Perugia, at Prato, and at Bologna, with the splendid tomb of the founder, St. Catherine, at Pisa; St. Eustorgius and Sta Maria delle Grazie, at Milan, and several others remarkable for a rich simplicity and of which the architects were mostly monks" ("Les Hérétiques de l'Italie", Paris, 1869, I, 165; Berthier, "L'église de Sainte Sabine à Rome", Rome, 1910; Mullooly, "St. Clement, Pope and Martyr, and his Basilica in Rome", Rome, 1873; Nolan, "The Basilica of St. Clement in Rome" Rome, 1910; Brown, "The Dominican Church of Santa Maria Novelli at Florence, An historical, architectural and artistic study", Edinburgh, 1902; Berthier, "L'église de la Minerve à Rome, Rome: 1910; Marchese, "San Marco convento dei Padri Predicatori in Firenze", Florence, 1853; Malaguzzi, "La chiesa e il convento di S. Domenico a Bologna secondo nuove richerche" in "Repertorium für Kunstwissenschaft", XX, 1897, 174; Caffi, "Della chiesa di Sant' Eustorgio in Milano", Milan, 1841; Valle, "S. Domenico Maggiore di Napoli", Naples, 1854; Milanese, "Le Chiesa monumentale di S. Nicolò in Treviso", Treviso, 1889; Mortier, "Notre Dame de la Guercia" Paris, 1904; Ital. tr. Ferretti, Florence, 1904; Oriandini, "Descrizione storica della chiesa di S. Domenico di Perugia", Perugia, 1798; Biebrach, "Die holzgedeckten Franziskaner und Dominikanerkirchen in Umbrien und Toskana", Berlin, 1908).
France followed in Italy's footsteps. Here mention must be made of the Jacobins of Toulouse (Carrière, "Les Jacobins de Toulouse", 2nd ed., Toulouse, s. d.); St. Jacques de Paris (Millie, "Antiquités rationales", Paris, 1790, III, 1); St. Maximin in Provence (Rostan, "Notice sur l'église de Saint-Maximin", Brignoles, 1859); Notre-Dame-de-Confort at Lyons (Cormier, "L'ancien couvent des Dominicains de Lyon", Lyons, 1898). A comprehensive account of the architectural work of the Dominicans in France may be found in the magnificent publication of Rohault de Fleury "Gallia Dominicana, Les couvents de Saint-Dominique en France au moyen-âge" (Paris, 1903, 2 vols. in 4). Spain was also covered with remarkable monuments: St. Catherine of Barcelona and St. Thomas of Madrid were destroyed by fire; S. Esteban at Salamanca, S. Pablo and S. Gregorio at Valladolid, Santo Tomas at Avila, San Pablo at Seville and at Cordova. S. Cruz at Granada, Santo Domingo at Valencia and Saragossa (Martinez-Vigil, "La orden de Predicadores", Barcelona, 1886). Portugal also had beautiful buildings. The church and convent of Batalha are perhaps the most splendid ever dwelt in by the order (Murphy, "Plans, elevations, sections and views of the Church of Batalha", London, 1795; de Condeixa, "O mosteiro de Batalha em Portugal", Paris, 1892; Vascoucellos, "Batalha. Convento de Santa Maria da Victoria", Porto, 1905). Germany had beautiful churches and convents, usually remarkable for their simplicity and the purity of their lines (Scherer, "Kirchen und Kloster der Franziskaner und Dominikaner in Thuringen", Jena, 1910; Schneider, "Die Kirchen der Dominikaner und Karmeliten" in "Mittelalterliche Ordensbauten in Mainz", Mainz, 1879; "Zur Wiederherstellung der Dominikanerkirche in Augsburg" in "Augsburger Postzeitung", 12 Nov., 1909; "Des Dominikanerkloster in Eisenach", Eisenach, 1857; Ingold, "Notice sur l'église et le couvent des Dominicains de Colmar", Colmar, 1894; Burckhardt-Riggenbach, "Die Dominikaner Klosterkirche in Basel", Basle, 1855; Stammler, "Die ehemalige Predigerkirche in Bern und ihre Wandmalerein" in "Berner Kunstdenkmaler", III, Bern, 1908).
Whatever may be said to the contrary the Dominicans as well as other mendicant orders created a special architectural art. They made use of art as they found it in the course of their history and adapted it to their needs. They adopted Gothic art and assisted in its diffusion, but they accepted the art of the Renaissance when it had supplanted the ancient forms. Their churches varied in dimensions and richness, according to the exigencies of the place. They built a number of churches with double naves and a larger number with open roofs. The distinct characteristic of their churches resulted from their sumptuary legislation which excluded decorated architectural work, save in the choir. Hence the predominance of single lines in their buildings. This exclusivism, which often went as far as the suppression of capitals on the columns, gives great lightness and elegance to the naves of their churches. While we lack direct information concerning most of the architects of these monuments, there is no doubt that many of the men who supervised the construction of its churches and convents were members of the order and they even assisted in works of art outside of the order. Thus we know that Brother Diemar built the Dominican church of Ratisbon (1273-77) (Sighart, "Gesch. d. bildenden Künste im Kgn. Bayern", Munich, 1862). Brother Volmar exercised his activity in Alsace about the same time and especially at Colmar (Ingold, op. cit.). Brother Humbert was the architect of the church and convent of Bonn, as well as of the stone bridge across the Aar, in the Middle Ages the most beautiful in the city (Howard, "Des Dominikaner-Kloster in Bern von 1269-1400", Bern, 1857). In Italy architects of the order are known to fame, especially at Florence, where they erected the church and cloisters of S. Maria Novella, which epitomize the whole history of Florentine art (Davidsohn, "Forschungen zur Gesch. von Florenz", Berlin, 1898, 466; Marchese, "Memorie dei più insigni pittori, scultori e architetti domenicani", Bologna, 1878, I). At first the order endeavoured to banish sculpture from its churches, but eventually accepted it and set the example by the construction of the beautiful tomb of St. Dominic at Bologna, and of St. Peter of Verona at the Church of St. Eustorgius at Milan. A Dominican, William of Pisa, worked on the former (Berthier, "Le tombeau de St. Dominique", Paris, 1895; Beltrani, "La cappella di S. Pietro Martire presso la Basilica di Sant Eustorgio in Milano" in "Archivio storico dell' arte", V, 1892). Brother Paschal of Rome executed interesting sculptural works, e.g. his sphinx of Viterbo, signed and dated (1286), and the paschal candlestick of Sta. Maria in Cosmedin, Rome ("Römische Quartalschrift", 1893, 29).
There were many miniaturists and painters among the Preachers. As early as the thirteenth century Hugh Ripelin of Strasburg (d. 1268) was renowned as a painter (Mon. Germ. Hist.: SS., XVII, 233). But the lengthy list is dominated by two masters who overshadow the others, Fra Angelico and Fra Bartolommeo. The work of Fra Giovanni Angelico da Fiesole (d. 1455) is regarded as the highest embodiment of Christian inspiration in art (Marchese, "Memorie", I, 245; Tumiàti, "Frate Angelico", Florence, 1897; Supino "Beato Angelico", Florence, 1898; Langton Dougias, "Fra Angelico", London, 1900; Wurm, "Meister und Schülerarbeit in Fra Angelicos Werk", Strasburg, 1907; Cochin, "Le Bienheureux Fra Giovanni Angelico da Fiesole", Paris, 1906; Schottmuller, "Fra Angelico da Fiesole", Stuttgart and Leipzig, 1911 (Fr. ed., Paris, 1911). Fra Bartolommeo belongs to the golden age of the Italian Renaissance. He is one of the great masters of drawing. His art is scholarly, noble and simple and imbued with a tranquil and restrained piety (Marchese, "Memorie", II, 1; Franz, "Fra Bartolommeo della Porta", Ratisbon, 1879; Gruyer, "Fra Bartolommeo della Porta et Mariotto Albertinelli", Paris-London, s. d.; Knapp, "Fra Bartolommeo della Porta und die Schule von San Marco", Halle, 1903). The order also produced remarkable painters on glass: James of Ulm (d. 1491), who worked chiefly at Bologna and William of Marcillat (d. 1529), who in the opinion of his first biographer was perhaps the greatest painter on glass who ever lived (Marchese, "Memorie", II; Mancini, "Guglielmo de Marcillat francese insuperato pittore sul vetro", Florence, 1909). As early as the fourteenth century Dominican churches and convents began to be covered with mural decorations. Some of these edifices became famous sanctuaries of art, such as S. Maria Novella and S. Marco of Florence. But the phenomenon was general at the end of the fifteenth century, and thus the order received some of the works of the greatest artists, as for instance the "Last Supper" of Leonardo da Vinci (1497-98) in the refectory of S. Maria delle Grazie at Milan (Bossi, "Del cenacolo di Leonardo daVinci", Milan, 1910; Sant' Ambrogio, "Note epigrafiche ed artistiche intorno alla sale del Cenacolo ed al tempio di Santa Maria delle Grazie in Milano" in "Archivio Storico Lombardo", 1892).
The Preachers exercised a marked influence on painting. The order infused its apostolic zeal and theological learning into the objects of art under its control, thus creating what may be called theological painting. The decoration of the Campo Santo of Pisa, Orcagna's frescoes in the Strozzi chapel and the Spanish chapel at S. Maria Novella, Florence, have long been famous (Michel, "Hist. de l'art depuis les premiers temps chrétiens jusqu'à nos jours", Paris, II, 1908; Hettner, "Die Dominikaner in der Kunstgesch. des l4. und 15. Jahrhunderts" in "Italienische Studien zur Gesch. der Renaissance", Brunswick, 1879, 99; "Renaissance und Dominikaner Kunst" in "Hist.-polit. Blatter", LXXXXIII, 1884; Perate, "Un Triomphe de la Mort de Pietro Lorenzetti", Paris, 1902; Bacciochi, "Il chiostro verde e la cappella degli Spagnuoli", Florence; Endres, " Die Verherrlichung des Dominikanerordens in der Spanischen Kapelle an S. Maria Novella zu Florenz" in "Zeitschr. f. Christliche Kunst", 1909, p. 323). To the same causes were due the numerous triumphs of St. Thomas Aquinas (Hettner, op. cit.; Berthier, "Le triomphe de Saint Thomas dans la chapelle des Espagnols à Florence", Fribourg, 1897; Ucelli, "Dell' iconografia di s. Tommaso d'Aquino", Naples, 1867). The influence of Savonarola on the artists and the art of his time was profound (Gruyer, "Les illustrations des écrits de Jérôme Savonarole et les paroles de Savonarole sur l'art", Paris, 1879; Lafenestre, "Saint François d' Assise et Savonarole inspirateurs de l'art Italien", Paris, 1911). The Dominicans also frequently furnished libretti, i.e. dogmatic or symbolic themes for works of art. They also opened up an important source of information to art with their sanctoriaux and their popularizing writings. Artistic works such as the dances of death and sybils allied with the prophets are greatly indebted to them (Neale, "L'art religieux du XIIIe siècle", Paris, 1910; Idem, "L'art religieux de la fin du moyen-âge en France", Paris, 1910). Even the mystical life of the order, in its way, exercised an influence on contemporary art (Peltzer, "Deutsche Mystik und deutsche Kunst", Strassburg, 1899; Hintze, "Der Einfluss des mystiken auf die ältere Kölner Malerschule", Breslau, 1901). Its saints and its confraternities, especially that of the Rosary, inspired many artists (Neuwbarn, "Die Verherrlichung des hl. Dominicus in der Kunst", 1906).
(h) The Preachers and the Roman Church
The Order of Preachers is the work of the Roman Church. She found in St. Dominic an instrument of the first rank. But it was she who inspired the establishment of the order, who loaded it with privileges, directed its general activity, and protected it against its adversaries. >From Honorius III (1216) till the death of Honorius IV (1287) the papacy was most favourable to the Preachers. Innocent IV's change of attitude at the end of his pontificate (10 May, 1254), caused by the recriminations of the clergy and perhaps also by the adhesion of Arnold of Trier to Frederick II's projects of anti-ecclesiastical reform, was speedily repaired by Alexander IV [22 Dec., 1254; ("Chart Univ. Paris", I, 263, 276; Winckelmann, "Fratris Arnoldi Ord. Præd. De correctione Ecclesiae Epistola", 1863; "Script. Ord. Praed.", II, 821 b)]. But as a general thing during the fourteenth and fifteenth centuries the popes remained much attached to the order, displaying great confidence in it, as is made manifest by the "Bullarium" of the Preachers. No other religious order, it would seem, ever received eulogies from the papacy like those addressed to it by Alexander IV, 23 May, 1257 (Potthast, op cit., 16,847). The order co-operated with the Church in every way, the popes finding in its ranks assistants who were both competent and devoted. Beyond doubt through its own activity, its preaching and in instruction, it was already a powerful agent of the papacy; nevertheless the popes requested of it a universal co-operation. Matthew Paris states in 1250: "The Friars Preachers, impelled by obedience, are the fiscal agents, the nuncios and even the legates of the pope. They are the faithful collectors of the pontifical money by their preaching and their crusades and when they have finished they begin again. They assist the infirm, the dying, and those who make their wills. Diligent negotiators, armed with powers of every kind, they turn all to the profit of the pope" (Matthew Paris, "Hist. Angl.", III, 317, in "Rer. Brit. Med. Æv. Script."). But the commissions of the Church to the Preachers far exceeded those enumerated by Matthew Paris, and among the weightiest must be mentioned the visitation of monasteries and dioceses, the administration of a large number of convents of nuns and the inquisitorial office. The order attempted to withdraw from its multifarious occupations, which distracted it from its chief end. Gregory IX partially yielded to their demands (25 Oct., 1239; cf. Potthast, op; cit., 10,804), but the order never succeeded in wholly winning its cause (Fontana, "Sacrum Theatrum Dominicanum" pt. II, De S. R. Ecclesiae Officialibus, Rome, 1666; "Bull. Ord. Præd.", I-II, passim; Potthast, "Regest. Pont. Rom.", Papal Register of the XIII cent. in "Bib. des Ecoles Françaises d'Athènes et de Rome").
The Dominicans gave to the Church many noted personages: among them during the Middle Ages were two popes, Innocent V (1276) and Benedict XI [1303-4; (Mothon, "Vie du B. Innocent V", Rome, n 1896; Fietta, "Nicolò Boccasino di Trevigi e il suo tempo", Padua, 1875; Funk, "Papst Benedikt XI", Münster, 1891; Grandjean; "Benoît XI avant son pontificat" (1240-1303) in "Mélanges archiv.-Hist. de L'école française de Rome", VIII, 219; Idem, "Recherches sur l'administration financière du pape Benoît XI", loc. cit., III, 1883, 47; Idem, "La date de la mort de Benoît XI", loc. cit. XIV, 1894, 241; Idem, "Registre de Benoît XI", Paris, 1885)]. There were twenty-eight Dominican cardinals during the first three centuries of the order's existence. Some of them were noted for exceptional services to the papacy. The earliest of them, Hugh of Saint Cher, had the delicate mission of persuading Germany to accept William of Holland after the deposition of Frederick II (Sassen, "Hugh von St. Cher em Seine Tätigkeit als Kardinal, 1244-1263", Bonn, 1908). Cardinal Latino Malabranca is famous for his legations and his pacification of Florence (1280; Davidsohn, "Gesch. von Florenz", II, Berlin, 1908, p. 152; Idem, "Forsch. zur Gesch von Florenz", IV, 1908, p. 226). Nicholas Albertini of Prato (1305-21) also undertook the pacification of Florence (1304; Bandini, "Vita del Cardinale Nicolo da Prato", Leghorn, 1757; Fineschi, "Supplemento alla vista del Cardinale Nicolò da Prato", Lucca, 1758; Perrens, "Hist. de Florence", Paris, III, 1877, 87). Cardinal Giovanni Dominici (1408-19) was the staunchest defender of the legitimate pope, Gregory XII, at the end of the Great Schism; and in the name of his master resigned is the papacy at the Council of Constance (Rossler, "Cardinal Johannes Dominici, O.Pr., 1357-1419", Freiburg, 1893; Mandonnet, "Beiträge zur. Gesch. des Kardinals Giovanni Dominici" in "Hist. Jahrbuch.", 1900; Hollerbach, "Die Gregorianische le Partei, Sigismund und das Konstanzer Konzil" in. "Römische Quartalschrift", XXIII-XXIV, 1909-10). Cardinal John de Torquemada (Turrecremata, 1439-68), an eminent theologian, was one of the strongest defenders of the pontifical rights at the time of the Council of Basle (Lederer, "Johann von Torquemada sein Leben und seine Schriften", Freiburg, 1879; Hefele, "Conciliengesch.", VIII)
Many important officials were furnished to the Church: Masters of the Sacred Palace (Catalamus, "De magistro sacri palatii apostolici" Rome, 1751); pontifical penitentiaries (Fontana, "Sacr. Theatr Dominic", 470; 631, "Bull. O. P.", VIII, 766, Poenitentiarii; Goller, "Die päpstliche Ponitentiarii vor ihrem Ursprung bis zu ihrer Umgestaltung unter Pius VII", Rome, 1907-11); and especially pontifical inquisitors. The defense of the Faith and the repression of heresy is essentially an apostolic and pontifical work. The Preachers also furnished many delegate judges holding their powers either from the bishops or from the pope, but the order as such had no mission properly so called, and the legislation for the repression of heresy was in particular absolutely foreign to it. The extreme dangers run by the Church at the beginning of the thirteenth century owing to the progress of the Albigensians and Cathari impelled the papacy to labour for their repression. It first urged the bishops to act, and the establishment of synodal witnesses was destined to make their mission more effective, but the insufficiency of their arrangement induced Gregory IX to advise the bishops to make use of the Preachers and finally doubtless owing to the lack of zeal displayed by many bishops, to create inquisitorial judges by pontifical delegation. The Preachers were not chosen de jure but de facto and successively in the various provinces of the order. The pope usually charged the Dominican provincials with the nomination of inquisitorial officers whose jurisdiction ordinarily coincided with the territory of the Dominican province. In their office the inquisitors were removed from the authority of their order and dependent only on the Holy See. The first pontifical inquisitors were invariably chosen from the Order of Preachers, the reason being the scarcity of educated and zealous clerics. The Preachers, being vowed to study and preaching, were alone prepared for a ministry, which required both learning and courage. The order received this like many other pontifical commissions, only with regret. The master general, Humbert of Romans declared that the friars should flee all odious offices and especially the Inquisition (Opera, ed. Berthier, II, 36)
The same solicitude to remove the order from the odium of the inquisitorial office impelled the provincial chapter of Cahors (1244) to forbid that anything should accrue to the friars from the administration of the Inquisition, that the order might not be slandered. The provincial chapter of Bordeaux (1257) even forbade the religious to eat with the inquisitors in places where the order had a convent (Douais, "Les Frères Prêcheurs en Gascogne", Paris-Auch, 1885, p. 64). In countries where heresy was powerful, for instance in the south of France and the north of Italy, the order had much to endure, pillage, temporary expulsion, and assassination of the inquisitors. After the putting to death of the inquisitors at Avignonet (28 May, 1242) and the assassination of St. Peter of Verona (29 April, 1242) ("Vitae fratrum", ed. Reichart, 231; Perein, "Monumenta Conventus Tolosani", Toulouse, 1693, II, 198, Acta SS., 29 April) the order, whose administration had much to suffer from this war against heresy, immediately requested to be relieved of the inquisitorial office. Innocent IV refused (10 April, 1243; Potthast, 11,083), and the following year the bishops of the south of France petitioned the pope that he would retain the Preachers in the Inquisition ("Hist. gén. du Languedoc", III, ed. in folio, proof CCLIX, Vol. CCCCXLVI). Nevertheless the Holy See understood the desire of the Preachers; several provinces of Christendom ceased to be administered by them and were confided to the Friars Minor viz., the Pontifical States, Apulia, Tuscany, the March of Trevisa and Slavonia, and finally Provence (Potthast, 11,993, 15,330, 15,409, 15,410, 18,895, 20,169; Tanon, "Hist. des tribunaux de l'inquisition en France" Paris, 1893; Idem, "Documents pour servir a l'hist. de l'Inquisition dans le Languedoc", Paris, 1900; Vacandard, "L'Inquisition", Paris, 1907; Lea, "Hist. of the Inquisition in the Middle Ages" New York-London, 1888, French tr., Paris, 1900; Frédéricq, "Corpus documentorum Inquisitionis hæreticæ pravitatis Neerlandicæ", Ghent, 1900; Amabile, "Il santo officio della Inquizione in Napoli" Citta di Castello, 1892; Canzons, "Hist. de l'Inquisition en France", Paris, 1909; Jordan, "La responsabilité de l'Eglise dans la répression de l'hérésie au moyen-âge" in "Annales de Philosophie chrét.", CLIV, 1907, p. 225). The suppression of heresy which had been especially active in certain more affected parts of Christendom, diminished notably in the second half of the thirteenth century. The particular conditions prevailing in Spain brought about the reestablishment of the Inquisition with new duties for the inquisitor general. These were exercised from 1483 to 1498 by Thomas of Torquemada, who reorganized the whole scheme of suppression, and by Diego de Deza from 1498 to 1507. These were the first and last Dominican inquisitors general in Spain (Lea, "Hist. of the Inquisition of Spain", New York, 1906, Cotarelo y Valledor, "Fray Diego de Deza", Madrid, 1905).
(i) The Friars Preachers and the Secular Clergy
The Preachers, who had been constituted from the beginning as an order of clerics vowed to ecclesiastical duties with a view to supplementing the insufficiency of the secular clergy, were universally accepted by the episcopate, which was unable to provide for the pastoral care of the faithful and the instruction of clerics. It was usually the bishops who summoned the Preachers to their dioceses. The conflicts which broke out here and there during the thirteenth century were not generally due to the bishops but to the parochial clergy who considered themselves injured in their temporal rights because of the devotion and generosity of the faithful towards the order. As a general thing compromises were reached between the convents and the parishes in which they were situated and peaceful results followed. The two great contests between the order and the secular clergy broke out in France during the thirteenth century. The first took place at the University of Paris, led by William of Saint-Amour (1252-59), and was complicated by a scholastic question. The episcopate had no share in this, and the church supported with all its strength the rights and privileges of the order, which emerged victorious (Mandonnet, "Siger de Brabant", I, 70, 90; Perrod, "Etude sur la vie et les uvres de Guillaume de Saint-Amour" in "Mémoires de la société d'émulation de Jura", Lons-le-Saunier, 1902, p. 61; Seppelt, "Der Kampf der Bettelorden an der Universität Paris in der Mitte des 13. Jahrhunderts" in "Kirchengeschichtliche Abhandlungen", Breslau, III, 1905; VII, 1909). The strife broke out anew in the north of France after the privilege of Martin IV, "Ad fructus uberes" (13 Dec., 1281), and lasted until the Council of Paris in 1290. It was to a large extent conducted by Guillaume de Flavacourt, Bishop of Amiens, but in this instance also the two great mendicant orders triumphed over their adversaries, thanks to the energetic assistance of two cardinal legates (Denifle-Chatelain, "Chart. Univ. Paris" I, passim; Finke, "Des Pariser National Konzil 1290" in "Römische Quartalschrift", 1895, p. 171; Paulus, "Welt und Ordensclerus beim Ausgange des XIII. Jahrhunderts in Kampfe um die Pfarr-Rechte", Essen-Ruhr, 1900).
The order gave many of its members to the episcopate, but endeavoured to prevent this. Sts. Dominic and Franeis seem to have disapproved of the accession of their religious to eeelesiastical dignities ("Speculum perfectionis", ed. Sabatier, Paris, 1898, p. 75; Thomas of Celano, "Legenda secunda S. Francisci", III, lxxxvi). Jordanus of Saxony the immediate successor of St. Dominic, forbade all acceptance of election or postulation to the episcopate, under pain of excommunication, without special permission of the pope, the general chapter, and the master general ("Acta Cap. Gen.", ed. Reichert, 4). During his administration he resisted with all his strength and declared that he would rather see a friar buried than raised to the episcopate ("Vitæ Fratrum", ed. Reichert, 141, 143, 209). Everyone knows the eloquent letter which Humbert of Romans wrote to Albertus Magnus to dissuade him from aecepting the nomination to the See of Ratisbon (1260; Peter of Prussia, "Vita B. Alberti Magni", Antwerp, 1621; p. 253). But all this opposition could not prevent the nomination of a great many to high ecclesiastical dignities. The worth of many religious made them so prominent that it was impossible that they should not be suggested for the episcopate. Princes and nobles who had sons or kinsmen in the order often laboured for this result with interested motives, but the Holy See especially saw in the accession of Dominicans to the episcopate the means of infusing it with new blood. From the accession of Gregory IX the appointment of Dominicans to dioceses and archdioceses became an ordinary thing. Hence until the end of the fifteenth century about fifteen hundred Preachers were either appointed or translated to dioceses or archdioceses, among them men remarkable for their learning, their competent administration, their zeal for souls, and the holiness of their lives. (Eubel, "Hierarchia catholica", I-II; "Bull Ord. Præd.", I-IV; "Script. Ord. Præd.", I, p. xxi; Cavalieri, "Galleria de' sommi Pontefici, Patriarchi, Areivescovi, e Vescovi dell' ordine de' Predicatori", Benevento, 1696; Vigna, "I veseovi domenicani Liguri ovvero in Liguria", Genoa, 1887.)
(j) The Preachers and Civil Society
During the Middle Ages the Preachers influenced princes and communities. Princes found them to be prudent advisers, expert ambassadors, and enlightened confessors. The French monarchy was much attached to them. As early as 1226 Jordanus of Saxony was able to write, in speaking of Blanche of Castile "The queen tenderly loves the friars and she has spoken with mc personally and familiarly about her affairs" (Bayonne, "Lettres du B. Jourdain de Saxe" Paris-Lyons 1865, p. 66). No prince was more devoted to the order than St. Louis, nor did any grant it more favours. The French monarchy sought most of its confessors during the Middle Ages from the Order of Preachers (Chapotin, "A travers l'histoire dominicaine: "Les princes français du Moyen Age et l'ordre de Saint Dominique", Paris, 1903, p. 207; Idem, "Etudes historiques sur la province dominicaine de France", Paris, 1890, p. 128). It was the entrance of Humbert II, Dauphin of Vienna, into the order, which gained Dauphiny for France (Guiffrey, "Hist. de la réunion du Dauphiné à la France" Paris, 1878). The Dukes of Burgundy also sought their confessors from the order (Chapotin, op. cit. 190). The kings of England did likewise and frequently employed its members in their service. (Palmer; "The Kings's Confessors" in "The Antiquary", London, 1890, p. 114; Tarett, "Friars Confessors of the English Kings" in "The Home Counties Magazine", XII, 1910, p. 100). Several German emperors were much attached to the order nevertheless the Preachers did not hesitate to enter into conflict with Frederick II and Louis of Bavaria when these princes broke with the Church (Opladen, "Die Stellung der deutschen Könige zu den Orden im dreizethnten Jahrhundert" Bonn, 1908; Paulus, "Thomas von Strassburg und Rudolph von Sachsen. Ihre Stellung zum Interdikt" in "Hist. Jahrbuch.", XIII, 1892, 1; "Neues Archiv. der Geschellschaft für altere deutsche Geschictskunde", XXX, 1905, 447). The kings of Castile and Spain invariably chose their confessors from among the Preachers ("Catalogo de los religiosos Dominicos qui hen servido e a los Señores de Castilla, de Aragon, y de Andalucia, en el empleo de sus Confessores de Estado", Madrid, 1700). The kings of Portugal likewise sought their directors from the same source (de Sousa, "Historia de S. Domingos particulor de Reino, e conquistas de Portugal" Lisbon, 1767; Grégoire, "Hist. des confesseurs les empereurs, des rois et d'autres princes", Paris, 1824).
The first to be established in the centres of cities, the Dominicans exercised a profound influence on municipal life, especially in Italy. A witness at the canonization of St. Dominic in 1233 expresses the matter when he says that nearly all the cities of Lombardy and the Marches placed their affairs and their statutes in the hands of the Preachers, that they might arrange and alter them to their taste and as seemed to them fitting. The same was true of the extirpation of wars, the restoration of peace, restitution for usury, hearing of confessions and a multitude of benefits which would be too long to enumerate ("Annales Ord. Præd.", Rome, 1756, append., col. 128). About this time the celebrated John of Vicenza exercised powerful influence in the north of Italy and was himself podestà of Verona (Sutter, "Johann von Vicenza und die italienisehe Friedensbewegung im Jahre 1233", Freiburg, 1891; Ital. tr., Vicenza, 1900; Vitali, "I Domenicani nella vita italiana del secolo XIII", Milan, 1902; Hefele, "Die Bettelorden und das religiöse Volksleben Ober-und Mittelitaliensim XIII. Jahrhundert", Leipzig-Berlin, 1910). An idea of the penetration of the order into all social classes may be formed from the declaration of Pierre Dubois in 1300 that the Preachers and the Minors knew better than anyone else the condition of the world and of all social classes ("De recuperatione Terre Sancte", ed. Langlois, Paris, 1891, pp. 51, 74, 84). The part played by Catherine of Siena in the pacification of the towns of Central Italy and the return of the papacy from Avignon to Rome is well known. "She was the greatest figure of the second half of the fourteenth century, an Italian, not only a saint, a mystic, a miracle-worker, but a statesman, and a great statesman, who solved for the welfare of Italy and all Christendom the most difficult and tragic question of her time" (Gebhart "Une sainte homme d'état, Ste Catherine de Sienne"; in "Revue Hebdomadaire", 16 March, 1907, 257). It was the Dominican Bishop of Geneva Adémar de la Roche, who granted that town its liberties and franchise in 1387 (Mallet, "Libertés, franchises, immunités, et coutumes de la ville de Genève promulgés par évêque Adémar Fabri le 23 Mai, 1387" in "Mémoires et documents de la société d'histoire et d'archéologie de Genève", Geneva, II, 1843, p. 270). Finally reference must be made to the profound influence exercised by Girolamo Savonarola (1498) on the political life of Florence during the last years of the fifteenth century (Vilari, "La Storia di Girolamo Savonarola e dé suoi tempi", Florence, 1887; Luotto, "Il vero Savonarola", Florence, 1897).
(k) The Preachers and the Faithful
During the thirteenth century the faithful were almost without pastoral care and preaching. The coming of the Preachers was an innovation which won over the people eager for religious instruction. What a chronicler relates of Thuringia was the case almost everywhere: "Before the arrival of the Friars Preachers the word of God was rare and precious and very rarely preached to the people. The Friars Preachers preached alone in every section of Thuringia and in the town of Erfurt and no one hindered them" (Koch, "Graf Elger von Holmstein", Gotha, 1865, pp. 70, 72). About 1267 the Bishop of Amiens, Guillaume de Flavacourt, in the war against heresy already mentioned, declared that the people refused to hear the word of God from any save the Preachers and Minors (Bibl. de Grenoble, MS. 639, fol. 119). The Preachers exercised a special influence over the piously inclined of both sexes among the masses, so numerous in the Middle Ages, and they induced to penance and continence a great many people living in the world, who were commonly called Beguins, and who lived either alone or in more or less populous communities. Despite the order's attraction for this devout, half-lay, half-religious world, the Preachers refused to take it under their jurisdiction in order not to hamper their chief activity nor distort their ecclesiastical ideal by too close contact with lay piety. The General Chapters of 1228 and 1229 forbade the religious to give the habit to any woman or to receive her profession, or to give spiritual direction to any community of women not strictly subject to some authority other than that of the order ("Archiv. f. Litt. a Kirchengesch.", I, 27; Bayonne, "Lettres du B. Jourdain de Saxe", 110). But the force of circumstances prevailed, and, despite everything, these clients furnished the chief elements of the Penitential Order of St. Dominic, who received their own rule in 1285, and of whom more has been said above (Mosheim, "De Beghardis et Beguiniabus", Leipzig, 1720; Le Grand "Les Béguines de Paris", 1893; Nimal, "Les Beguinages", Nivelles, 1908). The Order especially encouraged congregations of the Blessed Virgin and the saints, which developed greatly, especially in Italy. Many of them had their headquarters in convents of the Preachers, who administered them spiritually. After the Penitential movement of 1260 confraternities were formed commonly called Disciplinati, Battuti, etc. Many of them originated in Dominican churches (there is no general historical work on this subject). In 1274, during the Council of Lyons, Gregory X confided to the Dominicans the preaching of the Holy Name of Jesus, whence arose confraternities of that name (Bull. Ord. Præd., VIII, 524). Finally the second half of the fifteenth century saw the rapid development of confraternities of the Holy Rosaryunder the influence of the Preachers ("Acta Sanctae Sedis nec non magistrorum et capitulorum generalium sacri ordinis Prædicatorum pro Societate SS. Rosarii ", Lyons, 1890). With the object of developing the piety of the faithful the Preachers allowed them to be buried in the habit of the order (Cantimpratanus, "De bono universali apum", lib. II, viii, n. 8). From the time of Jordanus of Saxony they issued letters of participation in the spiritual goods of the order. The same general established at Paris the custom of the evening sermon (collatio) for the students of the University, in order to turn them aside from dissipation, which custom passed to all the other universities ("Vita fratrum", ed. Reichert, 327).
(l) The Preachers and the Foreign Missions
During the Middle Ages the Order of Preachers exercised considerable activity within the boundaries of Christendom and far beyond. The evangelization of heathen countries was confided to the nearest Dominican provinces. At the beginning of the fourteenth century the missions of Asia became a special group, the congregation of Friars Pilgrims for Christ. Some of the remote provinces, especially those of Greece and the Holy Land, were recruited from volunteers throughout the order. Besides the work of evangelization the religious frequently assumed the mission of ambassador or agent to schismatic or pagan princes, and Friars Preachers frequently occupied sees in partibus infidelium. A number of them, faithful to the order's doctrinal vocation, composed works of all kinds to assist their apostolate to defend the Christian Faith, to inform the Roman Church or Latin princes concerning the condition of the East, and to indicate measures to be taken against the dangers threatening Christianity. Finally they frequently shed their blood in these inhospitable and unfruitful countries. The province of Spain laboured for the conversion of the Arabs of the Peninsula, and in 1256 Humbert of Romans described the satisfactory results (H. de Romanis, "Opera", ed. Berthier, II, 502). In 1225 the first Spanish Dominicans evangelized Morocco and the head of the mission, Brother Dominic, was consecrated in that year first Bishop of Morocco (Analecta Ord. Præd., III, 374 sqq.). Some years later they were already established at Tunis ["Mon. Ord. Præd.: Hist.", IV (Barmusidiana) fasc. II, 29]. In 1256 and the ensuing years Alexander IV, at the instance of St. Raymond of Pennafort, gave a vigorous impulse to this mission (Potthast, 16,438; 17,187; 17,929).
In the north of Europe the province of England or that of Dacia carried its establishments as far as Greenland (Telié, "L'évangelization de l'Amérique avant Christophe Colomb" in "Compte rendu du congrès scient. intern. des Catholiques", 1891, sect. hist., 1721). As early as 1233 the province of Germany promoted the crusade against the Prussians and the heretical Stedingers, and brought them to the Faith (Schomberg, "Die Dominikaner im Erzbistum Bremen", Brunswick, 1910, 14; "Bull. Ord. Præd.", I, 61; H. de Romanis, "Opera", II, 502). The province of Poland, founded by St. Hyaeinth (1221), extended its apostolate by means of this saint as far as Kieff and Dantizig. In 1246 Brother Alexis resided at the Court of the Duke of Russia, and in 1258 the Preachers evangelized the Ruthenians (Abraham, "Powstanie organizacyi Kosicio lacinskiego na Rusi", Lemberg, 1904; Rainaldi, "Annal. eccl.", ad ann. 1246, n. 30; Potthast, 17,186; Baracz, "Rys dziejó Zakonn Kaznodzie jskiego w Polsce" Lemberg, 1861; Comtesse de Flavigny, "Saint Hyacinthe et ses compagnons", Paris, 1899). The province of Hungary, founded in 1221 by Bl. Paul of Hungary, evangelized the Cumans and the people of the Balkans. As early as 1235-37 Brother Richard and his companions set out in quest of Greater Hungary -- the Hungarian pagans still dwelling on the Volga ("Vitæ Fratrum", ed. Reichert, 305; "De inventa Hungaria Magna tempore Gregorii IX", ed. Endlicher, in "Rerum Hungaricarum Monumenta", 248; Ferrarius, "De rebus Hungaricæ Provinciæ S. Ord. Præd.", Vienna, 1637).
The province of Greece, founded in 1228, occupied those territories of the empire of the East which had been conquered by the Latins, its chief centre of activity being Constantinople. Here also the Preachers laboured for the return of the schismatics to ecclesiastical unity ("Script. Ord. Præd.", I, pp. i, xii, 102, 136, 156, 911; Potthast, 3198; "Vitæ fratrum", 1218). The province of the Holy Land established in 1228, occupied all the Latin conquest of the Holy Land besides Nicosia and Tripoli. Its houses on the Continent were destroyed one after the other with the defeat of the Christians, and at the beginning of the fourteenth century the province was reduced to the three convents on the Island of Cyprus ("Script. Ord. Præd.", I, pp. i, xii; Balme, "La Province dominicaine de Terre-Sainte de 1277 à 1280" in "Archives de l'Orient Latin"; Idem, "Les franciscains et les dominicains à Jérusalem au treizième et au quatorzième siècle", 1890, p. 324). The province of the Holy Land was the starting point for the evangelization of Asia during the thirteenth century. As early as 1237 the provincial, Philip, reported to Gregory IX extraordinary results obtained by the religious; the evangelization reached Jacobites and Nestorians, Maronites and Saracens (Script. Ord. Præd., I, 104). About the same time the Friars established themselves in Armenia and in Georgia ("Bull. Ord. Præd.", I, 108, "Script. O P.", I, 122; H. de Romanis, "Opera" II, 502 Vinc. Bellovacensis, "Speculum historiale", l. b XXI, 42; Tamarati, "L'Eglise Géorgienne des origines jusqu'à nos jours", Rome, 1910, 430).
The missions of Asia continued to develop through out the thirteenth century and part of the fourteenth and missionaries went as far as Bagdad and India [Mandonnet, "Fra Ricoldo de Monte Croce" in "Revue bib.", I, 1893; Balme, "Jourdain Cathala de Sévérae, Evêque de Coulain" (Quilon), Lyons, 1886]. In 1312 the master general, Béranger de Landore, organized the missions of Asia into a special congregation of "Friars Pilgrims", with Franco of Perugia as vicar general. As a base of evangelization they had the convent of Pera (Constantinople), Capha, Trebizond, and Ncgropont. Thence they branched out into Armenia and Persia. In 1318 John XXII appointed Franco of Perugia Archbishop of Sultanieh, with six other Dominicans as suffragans. During the first half of the fourteenth century the Preachers occupied many sees in the East. When the missions of Persia were destroyed in 1349, the Preachers possessed fifteen monasteries there, and the United Brethren (see below) eleven monasteries. In 1358 the Congregation of Pilgrims still had two convents and eight residences. This movement brought about the foundation, in 1330, of the United Brethren of St. Gregory the Illuminator. It was the work of Bl. Bartolommeo Petit of Bologna, Bishop of Maragha, assisted by John of Kerni. It was formed by Armenian religious who adopted the Constitution of the Dominicans and were incorporated with the order after 1356. Thirty years after their foundation the United Brethren had in Armenia alone 50 monasteries with 700 religious. This province still existed in the eighteenth century [Eubel, "Die während des 14. Jahrhunderts im Missionsgebiet der Dominikanel und Franziskaner errichteten Bistümer" in "Festchrift des deutschen Campo Santo in Rom", Freiburg i. Br., 1897, 170; Heyd, "Die Kolonien der römischen Kirche, welche die Dominikaner und Franziskaner im 13. und 14. Jahrhundert in dem von der Tataren beherrschten Ländern Asiens und Europas gregründet haben" in "Zeitschrift für die historische Theologie", 1858; Tournebize, "Hist. politique et religieuse de l'Arménie", Paris, s. d (1910) 320; André-Marie, "Missions dominicaines dans l'Extrême Orient", Lyons and Paris, 1865 Mortier, "Hist. des maîtres généraux de l'ordre des Frères Prêcheurs", I, IV].
(m) The Preachers and Sanctity
It is characteristic of Dominican sanctity that its saints attained holiness in the apostolate, in the pursuit or promotion of learning, administration, foreign missions, the papacy, the cardinalate, and the episcopate. Until the end of the fifteenth century the order in its three branches gave to the Church nine canonized saints and at least seventy-three blessed. Of the first order (the Preachers) are St. Dominic, St. Peter of Verona, martyr, St. Thomas Aquinas, St. Raymond of Pennafort, St. Vincent Ferrer, St. Antoninus of Florence. Among the Dominican saints in general there is a predominance of the intellectual over the emotional qualities; their mystical life is more subjective than objective; and asceticism plays a strong part in their holiness. Meditation on the sufferings of Christ and His love was common among them. Mystic states, with the phenomena which accompany them, were ordinary, especially in convents of women in German countries. Many received the stigmata in various forms. St. Thomas Aquinas and Meister Eckhart were, from different standpoints, the greatest medieval theorists concerning the mystical state (Giffre de Rechac, "Les vies et actions mémorables des saints canonisés de l'ordre des Frères Prêcheurs et de plusieurs bienheureux et illustres personnages du même ordre", Paris, 1647; Marchese, "Sagro diario domenicano", Naples, 1668, 6 vols. in fol.; Manoel de Lima, "Agiologio dominico", Lisbon, 1709-54, 4 vols. in fol.; "Année dominicaine", Lyons, 1883-1909, 12 vols. in 4; Imbert-Gourbeyre, "La Stigmatisation", Clermont-Ferrand, 1894; Thomas de Vallgormera, "Mystica theologia D. Thomae", Barcelona, 1662; Turin, 1911, re-ed. Berthier).
(2) Modern Period
The modern period consists of the three centuries between the religious revolution at the beginning of the sixteenth century (Protestantism) and the French Revolution with its consequences. The Order of Preachers, like the Church itself, felt the shock of these destructive revolutions but its vitality enabled it to withstand them successfully. At the beginning of the sixteenth century the order was on the way to a genuine renaissance when the Revolutionary upheavals occurred. The progress of heresy cost it six or seven provinces and several hundreds of convents, but the discovery of the New World opened up a fresh field of activity. Its gains in America and those which arose as a consequence of the Portuguese conquests in Africa and the Indies far exceeded the losses of the order in Europe, and the seventeenth century saw its highest numerical development. The sixteenth century was a great doctrinal century, and the movement lasted beyond the middle of the eighteenth. In modern times the order lost much of its influence on the political powers, which had universally fallen into absolutism and had little sympathy for the democratic constitution of the Preachers. The Bourbon Courts of the seventeenth and eighteenth centuries were particularly unfavourable to them until the suppression of the Society of Jesus. In the eighteenth century there were numerous attempts at reform which created, especially in France, geographical confusion in the administration. During the eighteenth century the tyrannical spirit of the European Powers and, still more, the spirit of the age lessened the number of recruits and the fervour of religious life. The French Revolution ruined the order in France, and the crises which more or less rapidly followed considerably lessened or wholly destroyed numerous provinces.
(a) Geographical Distribution and Statistics
The modern period saw a great change in the geographical distribution of provinces and the number of religious in the order. The establishment of Protestantism in Anglo-Saxon countries brought about during the sixteenth century, the total or partial disappearance of certain provinces. The provinces of Saxony, Dacia, England, and Scotland completely disappeared, that of Teutonia was mutilated; that of Ireland sought refuge in various houses on the Continent. The discovery and evangelization of America opened up vast territories, where the first Dominican missionaries established themselves as early as 1510. The first province, with San Domingo and the neighbouring islands for its territory, was erected, under the name of the Holy Cross, in 1530. Others followed quickly -- among them St. James of Mexico (1532), St. John Baptist of Peru (1539), St. Vincent of Chiapa (1551), St. Antoninus of New Granada (1551), St. Catherine of Quito (1580), St. Lawrence of Chile (1592). In Europe the order developed constantly from the middle of the sixteenth century till the middle of the eighteenth. New provinces or congregations were formed. Under the government of Serafino Cavalli (1571-78) the order had thirty-one provinces and five congregations. In 1720 it had forty-nine provinces and four congregations. At the former date there were about 900 convents; at the latter, 1200. During Cavalli's time the order had 14,000 religious, and in 1720 more than 20,000. It seems to have reached its greatest numerical development during the seventeenth century. Mention is made of 30,000 and 40,000 Dominicans; perhaps these figures include nuns; it does not seem probable that the number of Preachers alone ever exceeded 25,000. The secularization in Austria-Hungary under Joseph II began the work of partial suppression of convents, which was continued in France by the Committee of Regulars (1770) until the Convention (1793) finally destroyed all religious life in that country. The Napoleonic conquest overthrew many provinces and houses in Europe. Most of them were eventually restored; but the Revolution destroyed partially or wholly the provinces of Portugal (1834), Spain (1834), and Italy (1870). The political troubles brought about by the revolt of Latin America from the mother country at the beginning of the nineteenth century partially or wholly destroyed several provinces of the New World ("Script. Ord. Præd.", II, p. I, "Analecta Ord. Præd.", I sqq.; "Dominicanus orbis descriptus"; Mortier, "Hist. des maîtres généraux", V sqq.; Chapotin, "Le dernier prieur du dernier couvent", Paris, 1893; Rais, "Historia de la provincia de Aragón, orden de Predicadores desde le año 1803 haste el de 1818", Saragossa, 1819; 1824).
(b) Administration of the Order
During the modern period the Preachers remained faithful to the spirit of their organization. Some modifications were necessitated by the general condition of the Church and civil society. Especially noteworthy was the attempt, in 1569, of St. Pius V, the Dominican pope, to restrict the choice of superiors by inferiors and to constitute a sort of administrative aristocracy (Acta Cap. Gener., V, 94). The frequent intervention of popes in the government of the order and the pretensions of civil powers, as well as its great development, diminished the frequency of general chapters; the rapid succession of masters general caused many chapters to be convened during the seventeenth century; in the eighteenth century chapters again became rare. The effective administration passed into the hands of the general assisted by pontifical decrees. During these three centuries the order had many heads who were remarkable for their energy and administrative ability, among them Thomas de Vio (1508-18), Garcia de Loaysa (1518-24), Vincent Giustiniani (1558-70), Nicolo Ridolfi (1629-44), Giovanni Battista de' Marini (1650-69), Antonin Cloche (1686-1720), Antonin Brémond (1748-55), John Thomas de Boxadors (Mortier, "Hist. des maîtres généraux", V sq.; "Acta cap. gen.", IV sq.; "Chronicon magistrorum generalium"; "Regula S. Augustini et Constitutiones Ord. Præd.", Rome, 1695; Paichelli, "Vita del Rmo P. F. Giov. Battista de' Marini", Rome, 1670; Messin, "Vita del Rmo P F. Antonino Cloche", Benevento, 1721; "Vita Antonini Bremondii" in "Annales Ord. Præd.", Rome, 1756, I, p. LIX).
(c) Scholastic Organization
The scholastic organization of the Dominicans during this modern period tended to concentration of studies. The conventual school required by the Constitutions disappeared, at least in its essentials, and in each province or congregation the studies were grouped in particular convents. The studia generalia multiplied, as well as convents incorporated with universities. The General Chapter of 1551 designates 27 convents in university towns where, and where only, the religious might take the degree of Master in Theology. Through the generosity of Dominicans in high ecclesiastical offices large colleges for higher education were also established for the benefit of certain provinces. Among the most famous of these were the College of St. Gregory at Valladolid, founded in 1488 by Alonzo of Burgos, adviser and confessor of the kings of Castile (Bull. O. P., IV, 38); that of St. Thomas at Seville, established in 1515 by Archbishop Diego de Deza ("Historia del colegio major de Ste Tomás de Sevilla", Seville, 1890). The Preachers also established universities in their chief provinces in America -- San Domingo (1538), Santa Fé de Bogotá (1612), Quito (1681), Havana (1721) -- and even in the Philippines, where the University of Manila (1645) is still flourishing and in their hands. During the sixteenth and following centuries the schedule of studies was more than once revised, and the matter extended to meet the needs of the times. Oriental studies especially received a vigorous impulse under the generalship of Antonin Brémond (Fabricy, "Des titres primitifs de la Révélation", Rome, 1772, II, 132; "Acta. Cap. Gen.", IV-VII; "Bull. O. P.", passim; V. de la Fuente, "La enseñanza Tomistica en España", Madrid, 1874; Contarini " Notizie storiche circa gli publici professori nello studio di Padova scelti dall' ordine di San Domenieo", Venice, 1769).
(d) Doctrinal Activity
The doctrinal activity of the Preachers continued during the modern period. The order, closely connected with the events of the Reformation in German countries, faced the revolutionary movement as best it could, and by preaching and writing deserved what Dr. Paulus has said of it: "It may well be said that in the difficult conflict through which the Catholic Church had to pass in Germany in the sixteenth century no other religious order furnished in the literary sphere so many champions, or so well equipped, as the Order of St. Dominic" ("Die deutschen Dominikaner in Kampfe gegen Luther, 1518-1563", Freiburg i. Br., 1903). The order was conspicuous by the number and influence of the Dominican bishops and theologians who took part in the Council of Trent. To a certain extent Thomistic doctrine predominated in the discussions and decisions of the council, so that Clement VII, in 1593, could say, when he desired the Jesuits to follow St. Thomas, that the council approved and accepted his works (Astrain, "Historia de la Compañia de Jésus en la asistencia de España", III, Madrid, 1909, 580). The "Catechismus ad Parochos", the composition of which had been ordered by the council, and which was published at the command of Pius V (1566), is the work of Dominican theologians (Reginaldus, "De catechismi romani auctoritate dissertatio", Naples, 1765). The Spanish Dominican School of the sixteenth century, inaugurated by Francisco de Vitoria (d. 1540), produced a series of eminent theologians: Melchior Cano (1560), the celebrated author of "De locis theologicis"; Domingo Soto (1500); Bartolomé de Medina (1580); Domingo Bañez. This. line of theologians was continued by Tomás de Lemos (1629); Diego Alvarez (1635); Juan de S. Tomás (1644), ["Script. O.P.", II, s. vv.; P. Getino, "Historia de un convento" (St. Stephen of Salamanca), Vergara, 1904 Ehrle, "Die Vatikanischen Handschriften der Salamanticenser Theologen des sechszehnten Jahrhunderts" in "Der Katholik", 64-65, 1884-85; L. G. Getino, "El maestro Fr. Francisco de Vitoria" in "La Ciencia tomista", Madrid, I, 1910, 1; Caballero, "Vida del Illmo. dr. D. Fray Melchor Cano", Madrid, 1871; Alvarez, "Santa Teresa y el P. Bañez", Madrid, 1882].
Italy furnished a contingent of Dominican theologians of note, of whom Thomas de Vio Cajetan (d. 1534) was incontestably the most famous (Cossio, "II cardinale Gaetano e la riforma", Cividale, 1902). Franceseo Silvestro di Ferrara (d. 1528) left a valuable commentary on the "Summa contra Gentiles " (Script. O. P., II, 59). Chrysostom Javelli, a dissenter from the Thomistic School, left very remarkable writings on the moral and political sciences (op. cit., 104). Catharinus (1553) is a famous polemicist, but an unreliable theologian (Schweizer, "Ambrosius Catharinus Politus, 1484-1553, ein Theologe des Reformations-zeitalters", Münster, 1910). France likewise produced excellent theologians -- Jean Nicolai (d. 1673); Vincent de Contenson (d. 1674); Antoine Reginald (d. 1676); Jean-Baptiste Gonet (d. 1081); Antoine Gondin (d. 1695); Antonin Manoulié (d. 1706); Noël Alexandre (Natalie Alexander) (d. 1724); Hyacinthe de Graveson (d. 1733); Hyacinthe Serry (d.1738) ("Seript. O. P.", II; Hurter "Nomenelator", IV; H. Serry, "Opera omnia", I , Lyons, 1770, p. 5). From the sixteenth century to the eighteenth the Thomistic School upheld by the authority of Dominican general chapters and theologians, the official adhesion of new religious orders and various theological faculties, but above all by the Holy See, enjoyed an increasing and undisputed authority.
The disputes concerning moral theology which disturbed the Church during the seventeenth and eighteenth centuries, originated in the theory of probability advanced by the Spanish Dominican Bartolomé de Medina in 1577. Several theologians of the order adopted, at the beginning of the seventeenth century the theory of moral probability; but in consideration of the abuses which resulted from these doctrines the General Chapter of 1656 condemned them, and after that time there were no more Probabilists among the Dominicans. The condemnations of Alexander VII (1665, 1667), the famous Decree of Innocent XI, and various acts of the Roman Church combined to make the Preachers resolute opponents of Probabilism. The publication of Concina's "Storia del probabilismo" in 1743 renewed the controversy. He displayed enormous activity, and his friend and disciple, Giovanni Vicenzo Patuzzi (d. 1769) defended him in a series of vigorous writings. St. Alphonsus Liguori felt the consequences of these disputes, and, in consideration of the position taken by the Holy See, greatly modified his theoretical system of probability and expressed his desire to adhere to the doctrine of St. Thomas Aquinas (Mandonnet, "Le décret d'Innocent XI contre le probabilisme", in "Revue Thomiste" 1901-03; Ter Haar, "Des Decret des Papstes Innocenz XI über den Probabilismus", Paderborn, 1904; Concina, "Della storia del Probabilismo e del Rigorismo", Lucca, 1743; Mondius, "Studio storico-critico sul sistema morale di S. Alfonso M. de Liguori", Monza, 1911; Dölinger-Reuseh, "Gesch. der Moralstreitigkelten", Nordlingen, 1889).
(e) Scientific productions
The literary activity of the Preachers of the sixteenth and eighteenth centuries was not confined to the theological movement noticed above, but shared in the general movement of erudition in the sacred sciences. Among the most noteworthy productions were the works of Pagnini (d. 1541) on the Hebrew text of Scripture; his lexicons and grammars were famous in their day and exercised a lasting influence (Script. O. P., II 114); Sixtus of Siena (d. 1569), a converted Jew created the science of introduction to the sacred Books with his "Bibliotheca Sancta" (Venice, 1566; op. cit., 206); Jacques Goar, liturgist and Orientalist published the "Euchologium sive rituale Græeorum" (Paris, 1647), a work which, according to Renaudot, was unsurpassed by anything in its time (Hurter, "Nomenclat. litt.", III, 1211). François Combefis (d. 1679) issued editions of the Greek Fathers and writers (op. cit., IV, 161). Michel le Quien, Orientalist, produced a monumental work in his "Oriens Christianus". Vansleb (d. 1679) was twice sent by Colbert to the Orient, whence he brought a large number of MSS. for the Bibliothèque du Roi (Pougeois "Vansleb", Paris, 1869). Thomas Mammachi (d. 1792) left a large unfinished work, "Origines et Antiquitates Christianæ " (Rome, 1753-57).
In the historical field mention must be made of Bartholomew de Las Casas (d. 1566) who left a valuable "Historia de las Indias" (Madrid, 1875), Noël Alexandre (d. 1724) left an ecclesiastical history which was long held in esteem [Paris, 1676-89; (Dict. de Théol. Cath., I, 769)]. Joseph Augustin Orsi (d. 1761) wrote an "Historia eelesiastica" which was continued by his confrère Filippo Angelo Becchetti (d. 1814). The last edition (Rome, 1838) ; numbers 50 volumes (Kirchenlex., IX, 1087). Nico, las Coeffeteau was, according to Vaugelas, one of the two greatest masters of the French language at the beginning of the eighteenth century (Urbain, "Nicolas Coeffeteau, dominicain, évêque de Marseille, un des fondateurs de la prose française, 1574-1623", Paris, 1840). Thomas Campanella (d. 1639) won renown by his numerous writings on philosophy and sociology as well as by the boldness of his ideas and his eventful life (Dict. de théol. Bath., II, 1443). Jacques Barelier (d. 1673) left one of the foremost botanical works of his time, which was edited by A. y de Jussieu, "Icones plantarum per Galliam, Hispaniam et Italiam observatarum ad vivum exhibitarum" [Paris, 1714; (Script. O. P., II, 645)].
(f) The Preachers and Christian Society
During the modern period the order performed countless services for the Church. Their importance may be gathered from the fact that during this period it gave to the Church two popes, St. Pius V (1566-72) and Benedict XIII (1724-30), forty cardinals, and more than a thousand bishops and archbishops. From the foundation of the Roman Congregations in the sixteenth century a special place was reserved for the Preachers; thus the titulars of the Commissariat of the Holy Office and the secretary of the Index were always chosen from this order. The title of Consultor of the Holy Office also belonged by right to the master general and the Master of the Sacred Palace (Gams,( "Series episcoporum ecclesiae catholicae", Ratisbon, 1873; Falloux, "Histoire de Saint Pie V", Paris, 1858; Borgia, "Benedicti XIII vita", Rome, 1741; Catalano, "De secretario Indicis", Rome 1751). The influence of the Preachers on the political powers of Europe was unequally exercised during this period: they remained confessors of the kings of Spain until 1700; in France their credit decreased especially under Louis XIV, from whom they had much to suffer ("Catalogo de los religiosos dominicanos confessores de Estado, 1700"; Chapotin, "La guerre de succession de Poissy, 1660-1707", Paris, 1892).
(g) The Preachers and the Missions
The missions of the Preachers reached their greatest development during the modern period. They were fostered, on the one hand, by the Portuguese conquests in Africa and the East Indies and, on the other, by the Spanish conquests in America and Western Asia. As early as the end of the fifteenth century Portuguese Dominicans reached the West Coast of Africa and, accompanying the explorers, rounded the Cape of Good Hope to settle on the coast of East Africa. They founded temporary or permanent missions in the Portuguese African settlements and went in succession to the Indies, Ceylon, Siam, and Malacca. They made Goa the centre of these missions which in 1548 were erected into a special mission of the Holy Cross, which had to suffer from the British conquest, but continued to flourish till the beginning of the nineteenth century. The order gave a great many bishops to these regions [Joao dos Santos, "Ethiopia oriental", Evora, 1609; re-edited Lisbon, 1891; Cacegas-de Sousa, "Historia de S. Domingo partidor do reino e eonquistas de Portugal", Lisbon, 1767 (Vol. IV by Lucas de Santa Catharina); André Marie, "Missions dominicaines dans l'extrême Orient", Lyons-Paris, 1865]. The discovery of America soon brought Dominican evangelization in the footsteps of the conquistadores, one of them Diego de Deza, was the constant defender of Christopher Columbus, who declared (letter of 21 Dec. 1504) that it was to him the Sovereigns of Spain owed the possession of the Indies (Mandonnet, "Les dominicains et la découverte de l'Amérique", Paris 1893). The first missionaries reached the New World in 1510, and preaching was quickly extended throughout the conquered countries, where they organized the various provinces already mentioned and found in Bartolomé de las Casas who took the habit of the order, their most powerful assistant in the defence of the Indians.
St. Louis Bertrand (d. 1581) was the great apostle of New Granada, and St. Rose of Lima (d. 1617) the first flower of sanctity in the New World (Remesal "Historia de la provincia de S. Vicente de Chiapa y Guatemala", Madrid, 1619; Davila Padilla "Historia de la fundacion y discorso de la provincia de Santiago de Mexico", Madrid, 1592; Brussels 1625; Franco, "Segunda parte de la historia de provincia de Santiago de Mexico", 1645, Mexico re-ed. Mexico, 1900; Melendez, "Tesores verdadero de la Indias en la historia de la gran provincia de S Juan Bautista del Peru", Rome, 1681; Alonso d' Zamora, "Historia de la provineia de San Antonio del nuevo reyno de Granada", Barcelona, 1701; Helps, "Life of las Casas, the Apostle of the Indies" London, 1883; Gutierrez, "Fray Bartolomé de las Casas sus tiempos y su apostolado", Madrid, 1878; Fabie, "Vida y escritos de Fray Bartolomé de las Casas", Madrid, 1879; Wilberforce, "Life of Louis Bertrand", Fr. tr. Folghera, Paris, 1904; Masson, "Sainte Rose, tertiaire dominicaine, patronne du Nouveau Monde", Lyons, 1898). Dominican evangelization went from America to the Philippines (1586) and thence to China (1590), where Gaspar of the Holy Cross, of the Portuguese Congregation of the Indies, had already begun to work in 1559. The Preachers established themselves in Japan (1601), in Tonking (1676), and in the Island of Formosa. This flourishing mission passed through persecutions, and the Church has raised its numerous martyrs to her altars [Ferrando-Fonseca, "Historia de los PP. Dominicos a las isles Filipinas, y en sus misiones de Japón, China, Tungkin y Formosa", Madrid, 1870; Navarrete, "Tratados historicos, politicos, ethicos y religiosos de la monarquia de China", Madrid, 1676-1679, tr., London, 1704; Gentili, "Memorie di un missionario domenicano nella Cina", 1887; Orfanel, "Historia eelesiastica de los succesos de la christiandad de Japón desde 1602 que entró en el la orden de Predicadores, haste el año de 1620", Madrid, 1633; Guglielmotti, "Memorie delle missioni cattoliche nel regno del Tunchino", Rome, 1844; Arias, "El beato Sanz y companeros martires", Manila, 1893; "I martiri annamiti e chinesi (1798-1856)", Rome, 1900; Clementi, "Gli otto martiri tonchinesi dell' ordine di S. Domenico", Rome, 1906]. In 1635 the French Dominicans began the evangelization of the French Antilles, Guadaloupe, Martinique etc., which lasted until the end of the eighteenth century (Du Tertre, "Hist. générale des Antilles", Paris, 1667-71; Labat "Nouveau voyage aux isles de l'Amérique", Paris 1742). In 1750 the Mission of Mesopotamia and Kurdistan was founded by the Italian religious; it passed to the Province of France (Paris) in 1856 (Goormachtigh, "Hist. de la mission Dominicaine en Mésopotamie et Kurdistan", in "Analecta O. P." III, 271).
(h) Dominican Saints and Blessed
From the beginning of the sixteenth century members of the Order of St. Dominic eminent for sanctity were the subjects of twenty-one canonizations or beatifications. Some of the beatifications included a more or less large number at one time: such were the Annamite martyrs, who formed a group of twenty-six beati canonized 21 May, 1900, by Leo XIII, and the martyrs of Tonking, who numbered eight, the last of whom died in 1861, and who were canonized by Pius X, 28 Nov., 1905. Five saints were canonized during this period; St. John of Gorkum (d. 1572), , martyr; St. Pius V (d. 1572), the last pope canonized; St. Louis Bertrand (d. 1581), missionary in the New World; St. Catherine de' Ricci (d. 1589), of the second order, and St. Rose of Lima (d. 1617), tertiary, the first American saint. (See general bibliography of saints in section Middle Ages above.)
(3) Contemporaneous Period
The contemporaneous period of the history of the Preachers begins with the different restorations of provinces under taken after the revolutions which had destroyed the order in several countries of the Old World and the New. This period begins more or less early in the nineteenth century, and it cannot be traced down to the present day without naming religious who are still living and whose activity embodies the present life of the order. The revolutions not having totally destroyed certain of the provinces, nor decimated them, simultaneously, the Preachers were able to take up the laborious work of restoration in countries where the civil legislation did not present insurmountable obstacles. During this critical period the number of Preachers seems never to have sunk below 3500. The statistics for 1876 give 3748 religious, but 500 of these had been expelled from their convents and were engaged in parochial work. The statistics for 1910 give a total of very nearly 4472 religious both nominally and actually engaged in the proper activities of the order. They are distributed in 28 provinces and 5 congregations, and possess nearly 400 convents or secondary establishments.
In the revival movement France held a foremost place, owing to the reputation and convincing power of the immortal orator, Henri-Dominique Lacordaire (1802-61). He took the habit of a Friar Preacher at Rome (1839), and the province of France was canonically erected in 1850. From this province were detached the province of Lyons, called Occitania (1862), that of Toulouse (1869), and that of Canada (1909). The French restoration likewise furnished many labourers to other provinces, to assist in their organization and progress. >From it came the master general who remained longest at the head of the administration during the nineteenth century, Père Vincent Jandel (1850-72). Here should be mentioned the province of St. Joseph in the United States. Founded in 1805 by Father Dominic Fenwick, afterwards first Bishop of Cincinnati, Ohio (1821-32), this province has developed slowly, but now ranks among the most flourishing and active provinces of the order. In 1910 it numbered 17 convents or secondary houses. In 1905 it established a large house of studies at Washington.
The province of France (Paris) has produced a large number of preachers, several of whom became renowned. The conferences of Notre-Dame-de-Paris were inaugurated by Père Lacordaire. The Dominicans of the province of France furnished most of the orators: Lacordaire (1835-36, 1843-51), Jacques Monsabré (1869-70, 1872-90), Joseph Ollivier (1871, 1897), Thomas Etourneau (1898-1902). Since 1903 the pulpit of Notre Dame has again been occupied by a Dominican. Père Henri Didon (d. 1900) was one of the most esteemed orators of his time. The province of France displays greater intellectual and scientific activity than ever, the chief centre being the house of studies at present situated at Kain, near Tournai, Belgium, where are published "L'Année Dominicaine" (founded 1859), "La Revue des Sciences Philosophiques et Theologiques" (1907), and "La Revue de la Jeunesse" (1909).
The province of the Philippines, the most populous in the order, is recruited from Spain, where it has several preparatory houses. In the Philippines it has charge of the University of Manila, recognized by the Government of the United States, two colleges, and six establishments; in China it administers the missions of North and South Fo-Kien, in the Japanese Empire, those of Formosa and Shikoku, besides establishments at New Orleans, at Caracas (Venezuela) and at Rome. The province of Spain has seventeen establishments in the Peninsula and the Canaries, as well as the missions of Urubamba (Peru). Since 1910 it has published at Madrid an important review, "La Ciencia Tomista". The province of Holland has a score of establishments, and the missions of Curaçao and Puerto Rico. Other provinces also have their missions. That of Piedmont has establishments at Constantinople and Smyrna; that of Toulouse, in Brazil; that of Lyons, in Cuba, that of Ireland, in Australia and Trinidad; that of Belgium, in the Belgian Congo, and so on.
Doctrinal development has had an important place in the restoration of the Preachers. Several institutions besides those already mentioned have played important parts. Such is the Biblical school at Jerusalem, open to the religious of the order and to secular clerics, and which publishes the "Revue Biblique", so highly esteemed in the learned world. The faculty of theology of the University of Freiburg, confided to the care of the Dominicans in 1890, is flourishing and has about 250 students. The Collegium Angelicum, established at Rome (1911) by Hyacinth Cormier (master general since 1902), is open to regulars and seculars for the study of the sacred sciences. To the reviews mentioned above must be added the "Revue Thomiste", founded by Père Thomas Coconnier (d. 1908), and the "Analecta Ordinis Prædicatorum" (1893). Among the numerous writers of the order in this period are: Cardinals Thomas Zigliara (d. 1893) and Zephirin González (d. 1894), two esteemed philosophers; Father Alberto Guillelmotti (d. 1893), historian of the Pontifical Navy, and Father Heinrich Denifle, one of the most famous writers on medieval history (d. 1905).
In 1910 the order had twenty archbishops or bishops, one of whom, Andreas Frühwirth, formerly master general (1892-1902), is Apostolic nuncio at Munich (Sanvito, "Catalogus omnium provinciarum sacri ordinis praedicatorum", Rome, 1910; "Analecta O. P.", Rome, 1893--; "L'Année Dominicaine", Paris, 1859-- ). In the last two publications will be found historical and bibliographical information concerning the history of the Preachers during the contemporaneous period.
B. THE SECOND ORDER; DOMINICAN SISTERS
The circumstances under which St. Dominic established the first convent of nuns at Prouille (1206) and the legislation given the second order have been related above. As early as 1228 the question arose as to whether the Order of Preachers would accept the government of convents for women. The order itself was strongly in favour of avoiding this ministry and struggled long to maintain its freedom. But the sisters found, even among the Preachers, such advocates as the master general, Jordanus of Saxony (d. 1236), and especially the Dominican cardinal, Hugh of St. Cher (d. 1263), who promised them that they would eventually be victorious (1267). The incorporation of monasteries with the order continued through the latter part of the thirteenth and during the next century. In 1288 the papal legate, Giovanni Boccanazzi, simultaneously placed all the Penitent Sisters of St. Mary Magdalen in Germany under the government of the provincial of the Preachers, but this step was not final. The convents of sisters incorporated with the order were especially numerous in the province of Germany The statistics for 1277 show 58 monasteries already incorporated, 40 of which were in the single province of Teutonia. The statistics for 1303 give 149 convents of Dominican nuns, and these figures increased during the succeeding centuries. Nevertheless, a certain number of monasteries passed under the jurisdiction of bishops. In the list of convents drawn up during the generalship of Serafino Cavalli (1571-78) there are only 168 monasteries. But the convents of nuns are not indicated for most provinces, and the number should really be much higher. The Council of Trent placed all the convents of nuns under the jurisdiction of bishops, but the Preachers frequently provided these houses with chaplains or almoners. The statistics for 1770 give 180 monasteries, but they are incomplete. The revolutions, which affected the ecclesiastical situation in most Catholic countries from the end of the eighteenth century, brought about the suppression of a great many monasteries; several, however, survived these disturbances, and others were re-established. In the list for 1895 there are more than 150 monasteries including some of the Third Order, which are cloistered like the Second Order. These monasteries are most numerous in Spain. In Germany the convents of nuns in the thirteenth and fourteenth centuries witnessed the development of an intense mystical life, and several of these houses have preserved accounts of the life of the sisters, usually in the vernacular. The Dominican sisters, instructed and directed by an order of preachers and teachers, were remarkable not only for spiritual but also for intellectual culture. In the course of seven centuries various nuns have left literary and artistic works which bear witness to the culture of some of these monasteries ("Script. O. P.", I, pp. i-xv; II, Pp. i-xix, 830; "Bull. O. P.", passim; Mortier, "Hist. des maitres généraux", passim; Danzas, "Etudes sur les temps primitifs de l'ordre de St. Dominique",IV, Poitiers-Paris (1877); "Analecta O. P.", passim; Greith, "Die deutsche Mystik im Prediger Orden", Freiburg i. Br., 1861; de Villermont, "Un groupe mystique allemand", Brussels, 1907).
C. THE THIRD ORDER
Neither St. Dominic nor the early Preachers wished to have under their jurisdiction -- and consequently under their responsibility -- either religious or lay associations. We have seen their efforts to be relieved of the government of nuns who, nevertheless, were following the rule of the order. But numerous laymen, and especially lay women, who were leading in the world a life of penance or observing continence, felt the doctrinal influence of the order and grouped themselves about its convents. In 1285 the need of more firmly uniting these lay elements and the idea of bringing under the direction of the Preachers a portion of the Order of Penance led the seventh master general, Muñon de Zamora, at the instance of Honorius IV to draw up the rule known as that of the Penance of St. Dommic. Inspired by that of the Brothers of Penance, this rule had a more ecclesiastical character and firmly subordinated the conduct of the brothers to the authority of the Preachers. Honorius IV confirmed the foundation by the collation of a privilege (28 Jan., 1286). The former master general of the Friars Minor, Jerome d'Ascoli, having become pope in 1288 under the name of Nicholas IV, regarded the action of his predecessor and of the master general of the Friars-Preachers as a kind of defiance of the Friars Minor who considered themselves the natural protectors of the Brothers of Penance, and by his letters of 17 August, 1289, he sought to prevent the desertion of the Brothers of Penance. Muñon de Zamora discharged his office of master general as it had been confided to him by Martin IV. The Order of Preachers protested with all its might against what it regarded as an injustice. These events retarded the development of the Dominican Third Order, a portion of the Preachers remaining un favourable to the institution. Nevertheless, the Third Order continued to exist; one of its fraternities, that of Siena, was especially flourishing, a list of its members from 1311 being extant The sisters numbered 100 in 1352, among them she who was to become St. Catherine of Siena. They numbered 92 in 1378. The reforming movement of Raymund of Capua, confessor and historian of St. Catherine, aimed at the spread of the Third Order; in this Thomas Caffarini of Siena was especially active. The Dominican Third Order received new approbation from Boniface IX, 18 January, 1401, and on 27 April of the following year the pope published its rule in a Bull, whereupon its development received a fresh impetus. It never became very widespread, the Preachers having sought quality rather than number of tertiaries. St. Catherine of Siena, canonized in 1461, is the patroness of the Third Order, and, following the example of her who has been called the Joan of Arc of the papacy, the Dominican tertiaries have always manifested special devotion to the Roman Church. Also in imitation of their patroness, who wrote splendid mystical works, they endeavoured to acquire a special knowledge of their religion, as befits Christians incorporated with a great doctrinal order. The Third Order has given several blessed to the Church, besides St. Catherine of Siena and St. Rose of Lima. For several centuries there have been regular convents and congregations belonging to the Third Order. The nineteenth century witnessed the establishment of a large number of regular congregations of tertiaries devoted to works of charity or education. In 1895 there were about 55 congregations with about 800 establishments and 20,000 members. In the United States there are flourishing convents at Sinsinawa (Wisconsin), Jersey City, Traverse (Michigan), Columbus (Ohio), Albany (New York), and San Francisco (California).
In 1852 Père Lacordaire founded in France a congregation of Priests for the education of youth called the Third Teaching Order of St. Dominic. It is now regarded as a special province of the Order of Preachers, and had flourishing and select colleges in France at Oullins (1853), Sorèze (1854), Arceuil (1863), Arcachon (1875), Paris (Ecole Lacordaire 1890). These houses have ceased to be directed by Dominicans since the persecution of 1903. The teaching Dominicans now have the Collège Lacordaire at Buenos Aires, Champittet at Lausanne (Switzerland), and San Sebastian (Spain). During the Paris Commune four martyrs of the teaching order died in company with a priest of the First Order, 25 May, 1871. One of them, Père Louis Raphael Captier was an eminent educator (Mandonnet, "Les règles et le gouvernement de l'ordo de Poenitentia au XIIIe siècle" in "Opuscules de critique historique", IV, Paris, 1902; Federici, "Istoria de' Cavalieri Gaudenti", Venice, 1787).
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Order of Saint James of Compostela
(SANTIAGO DE LA ESPADA).
Founded in the twelfth century, owes its name to the national patron of Spain, St. James the Greater, under whose banner the Christians of Galicia began in the ninth century to combat and drive back the Mussulmans of Spain. Compostela, in Galicia, the centre of devotion to this Apostle, is neither the cradle nor the principal seat of the order. Two cities contend for the honour of having given it birth, León in the kingdom of that name, and Uclés in Castile. At that time (1157-1230) the royal dynasty was divided into two rival branches, which rivalry tended to obscure the beginnings of the order. The Knights of Santiago had possessions in each of the kingdoms, but Ferdinand II of León and Alfonso VIII of Castile, in bestowing them, set the condition that the seat of the order should be in their respective states. Hence arose long disputes which only ended in 1230 when Ferdinand III, the Saint, united both crowns. Thenceforth, Uclés, in the Province of Cuenca, was regarded as the headquarters of the order; there the grand master habitually resided, aspirants passed their year of probation, and the rich archives of the order were preserved until united in 1869 with the "Archivo historico nacional" of Madrid. The order received its first rule in 1171 from Cardinal Jacinto (later Celestine III), then legate in Spain of Alexander III. Unlike the contemporary orders of Calatrava and Alcántara, which followed the severe rule of the Benedictines of Citeaux, Santiago adopted the milder rule of the Canons of St. Augustine. In fact at León they offered their services to the Canons Regular of St. Eloi in that town for the protection of pilgrims to the shrine of St. James and the hospices on the roads leading to Compostela. This explains the mixed character of their order, which is hospitaller and military, like that of St. John of Jerusalem. They were recognized as religious by Alexander III, whose Bull of 5 July, 1175, was subsequently confirmed by more than twenty of his successors. These pontifical acts, collected in the "Bullarium" of the order, secured them all the privileges and exemptions of other monastic orders. The order comprised several affiliated classes: canons, charged with the administration of the sacraments; canonesses, occupied with the service of pilgrims; religious knights living in community, and married knights. The right to marry, which other military orders only obtained at the end of the Middle Ages, was accorded them from the beginning under certain conditions, such as the authorization of the king, the obligation of observing continence during Advent, Lent, and on certain festivals of the year, which they spent at their monasteries in retreat.
The mildness of this rule furthered the rapid spread of the order, which eclipsed the older orders of Calatrava and Alcántara, and whose power was reputed abroad even before 1200. The first Bull of confirmation, that of Alexander III, already enumerated a large number of endowments. At its height Santiago alone had more possessions than Calatrava and Alcántara together. In Spain these possessions included 83 commanderies, of which 3 were reserved to the grand commanders, 2 cities, 178 boroughs and villages, 200 parishes, 5 hospitals, 5 convents, and 1 college at Salamanca. The number of knights was then 400 and they could muster more than 1000 lances. They had possessions in Portugal, France, Italy, Hungary, and even Palestine. Abrantes, their first commandery in Portugal, dates from the reign of Alfonso I in 1172, and soon became a distinct order which Nicholas IV in 1290 released from the jurisdiction of Uclés. Their military history is linked with that of the Spanish states. They assisted in driving out theMussulmans, doing battle with them sometimes separately, sometimes with the royal armies. They also had a regrettable share in the fatal dissenssions which disturbed the Christians of Spain and brought about more than one schism in the order. Finally they took part in the maritime expeditions against the Mussulmans. Thus arose the obligation imposed upon aspirants to serve six months in the galleys, which obligation still existed in the eighteenth century, but from which exemption was easily purchased. Authority was exercised by a grand master assisted by a Council of Thirteen, which elected the grand master and had the right to depose him for due cause; they had supreme jurisdiction in all disputes between members of the order. The first grand master, Pedro Fernández de Fuente Encalato, died in 1184. He had had 39 successors, among them several Spanish Infantes, when, in 1499, Ferdinand the Catholic induced the pope to assign to him the administration of the order. Under Charles V, Adrian VI annexed to the crown of Spain the three great military orders (Alcántara, Calatrava, and Santiago) with hereditary transmission even in the female line (1522). Thenceforth the three orders were united under one government, though their titles and possessions remained separate. To discharge the detail of this administration, Charles V instituted a special ministry, the Council of Orders, composed of a president named by the king, whom he represented, and six knights, two delegates from each order. To this council belonged the presentation of knights to vacant commanderies and jurisdiction in all matters, civil or ecclesiastical, save the purely spiritual cases reserved for ecclesiatical dignitaries. Thus ended the autonomy of the orders (see CALATRAVA, MILITARY ORDER OF). Their symbol was a red cross terminating in a sword, which recalls their title de la Espada, and a shell (la venera), which they doubtless owed to their connection with the pilgrimage of St. James.
ISLA, Regla de la Orden y cavalleria de Santiago (Antwerp, 1598); Bulario de la Orden de Santiago (Madrid, 1791); LLAMAZARES, Historia de las cuatro ordenes militares (Madrid, 1862); DE LA FUENTE, Historia eclesiatica de Espana (Madrid, 1874).
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Order of Saint Sylvester
The Order of Saint Sylvester is neither monastic nor military but a purely honorary title created by Gregory XVI, 31 Oct., 1841. The idea of placing this title, borrowed from the Middle Ages, under the patronage of a pope of the fourth century is explained by the existence of a fabulous order of Constantine the Great claiming the approval of his contemporary, Sylvester I, which enjoyed a usurped authority at Rome from the seventeenth century. To end this abuse, Gregory XVI created an authentic title of Knights of St. Sylvester, to be conferred in recognition of some service rendered to the Church, the order being limited to 150 commanders and 300 Roman knights, besides foreigners of whom the number is unlimited. The members have no privileges beyond that of wearing a decoration which consists of a gold enamelled Maltese cross with the image of St. Sylvester on one side and the other the inscription: "1841 Gregorius XVI restituit."
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Order of Servites
(SERVANTS OF MARY).
The Order of Servites is the fifth mendicant order, the objects of which are the sanctification of its members, preaching the Gospel, and the propagation of devotion to the Mother of God, with special reference to her sorrows. In this article we shall consider: (1) the foundation and history of the order; (2) devotions and manner of life; (3) affiliated associations; (4) Servites of distinction.
(1) Foundation and History
To the city of Florence belongs the glory of giving to the Church the seven youths who formed the nucleus of the order: Buonfiglio dei Monaldi (Bonfilius), Giovanni di Buonagiunta (Bonajuncta), Bartolomeo degli Amidei (Amideus), Ricovero dei Lippi-Ugguccioni (Hugh), Benedetto dell' Antella (Manettus), Gherardino di Sostegno (Sosteneus), and Alessio de' Falconieri (Alexius); they belonged to seven patrician families of that city, and had early formed a confraternity of laymen, known as the Laudesi, or Praisers of Mary.
While engaged in the exercises of the confraternity on the feast of the Assumption, 1233, the Blessed Virgin appeared to them, advised them to withdraw from the world and devote themselves entirely to eternal things. They obeyed, and established themselves close to the convent of the Friars Minor at La Camarzia, a suburb of Florence. Desiring stricter seclusion than that offered at La Camarzia, they withdrew to Monte Senario, eleven miles north of Florence. Here the Blessed Virgin again appeared to them, conferred on them a black habit, instructed them to follow the Rule of St. Augustine and to found the order of her servants (15 April, 1240). The brethren elected a superior, took the vows of obedience, chastity, and poverty, and admitted associates.
In 1243, Peter of Verona (St. Peter Martyr), Inquisitor-General of Italy, recommended the new foundation to the pope, but it was not until 13 March, 1249, that the first official approval of the order was obtained from Cardinal Raniero Capocci, papal legate in Tuscany. About this time St. Bonfilius obtained permission to found the first branch of the order at Cafaggio outside the walls of Florence. Two years later (2 Oct., 1251) Innocent IV appointed Cardinal Guglielmo Fieschi first protector of the order. The next pope, Alexander IV, favoured a plan for the amalgamation of all institutes following the Rule of St. Augustine. This was accomplished in March, 1256, and about the same time a Rescript was issued confirming the Order of the Servites as a separate body with power to elect a general. Four years later a general chapter was convened at which the order was divided into two provinces, Tuscany and Umbria, the former of which St. Manettus directed, while the latter was given into the care of St. Sostene. Within five years two new provinces were added, namely, Romagna and Lombardy. After St. Philip Benizi was elected general (5 June, 1267) the order, which had long been the object of unjust attack from jealous enemies, entered into the crisis of its existence. The Second Council of Lyons in 1274 put into execution the ordinance of the Fourth Lateran Council, forbidding the foundation of new religious orders, and absolutely suppressed all mendicant institutions not yet approved by the Holy See. The aggressors renewed their assaults, and in the year 1276 Innocent V in a letter to St. Philip declared the order suppressed. St. Philip proceeded to Rome, but before his arrival there Innocent V had died. His successor lived but five weeks. Finally John XXI, on the favourable opinion of three consistorial advocates, decided that the order should continue as before. The former dangers reappeared under Martin V (1281), and though other popes continued to favour the order, it was not definitively approved until Benedict IX issued the Bull, "Dum levamus" (11 Feb., 1304). Of the seven founders, St. Alexis alone lived to see their foundation raised to the dignity of an order. He died in 1310.
We must here make mention of St. Peregrine Laziosi (Latiosi), whose sanctity of life did much towards increasing the repute of the Servite Order in Italy. Born at Forli in 1265, the son of a Ghibelline leader, Peregrine, in his youth, bitterly hated the Church. He insulted and struck St. Philip Benizi, who, at the request of Martin V, had gone to preach peace to the Forlivese. Peregrine's generous nature was immediately aroused by the mildness with which St. Philip received the attack and he begged the saint's forgiveness. In 1283 he was received into the order, and so great was his humility it was only after much persuasion he consented to be ordained a priest. He founded a monastery in his native city, where he devoted all his energies to the restoration of peace. His humility and patience were so great that he was called by his people a second Job. He died in 1345. His body remains incorrupt to the present day. He was canonized by Benedict XIII in 1726, and his feast is celebrated on 30 April.
One of the most remarkable features of the new foundation was its wonderful growth. Even in the thirteenth century there were houses of the order in Germany, France, and Spain. Early in the fourteenth century the order had more than one hundred convents including branch houses in Hungary, Bohemia, Austria, Poland, and Belgium; there were also missions in Crete and India. The disturbances during the Reformation caused the loss of many Servite convents in Germany, but in the South of France the order met with much success. The Convent of Santa Maria in Via (1563) was the second house of the order established in Rome; San Marcello had been founded in 1369. Early in the eighteenth century the order sustained losses and confiscations from which it has scarcely yet recovered. The flourishing Province of Narbonne was almost totally destroyed by the plague which swept Marseilles in 1720. In 1783 the Servites were expelled from Prague and in 1785 Joseph II desecrated the shrine of Maria Waldrast. Ten monasteries were suppressed in Spain in 1835. A new foundation was made at Brussels in 1891, and at Rome the College of St. Alexis was opened in 1895. At this period the order was introduced into England and America chiefly through the efforts of Fathers Bosio and Morini. The latter, having gone to London (1864) as director of the affiliated Sisters of Compassion, obtained charge of a parish from Archbishop Manning in 1867. His work prospered: besides St. Mary's Priory at London, convents were opened at Bognor (1882) and Begbroke (1886). In 1870 Fathers Morini, Ventura, Giribaldi, and Brother Joseph Camera, at the request of Rt. Rev. Bishop Melcher of Green Bay, took up a mission in America, at Neenah, Wisconsin. Father Morini founded at Chicago (1874) the monastery of Our Lady of Sorrows. A novitiate was opened at Granville, Wisconsin, in 1892. The American province, formally established in 1908, embraces convents in the dioceses of Chicago, St. Louis, Milwaukee, Superior, and Denver. In 1910 the order numbered 700 members in 62 monasteries, of which 36 were in Italy, 17 in Austria-Hungary, 4 in England, 4 in North America, 1 in Brussels.
(2) Devotions: Manner of Life
In common with all religious orders strictly so called, the Servites make solemn profession of the three vows of poverty, chastity, and obedience. The particular object of the order is to sanctify first its own members, and then all men through devotion to the Mother of God, especially in her desolation during the Passion of her Divine Son. The Servites give missions, have the care of souls, or teach in higher institutions of learning. The Rosary of the Seven Dolours is one of their devotions, as is also the Via Matris. The fasts of the order are Advent, Lent, and the vigils of certain feasts. All offices in the order are elective and continue for three years, except that of general and assistant- generals which are for six years. The canonized Servite saints are: St. Philip Benizi (feast 23 Aug.), St. Peregrine Latiosi (30 April), St. Juliana Falconieri (19 June), and the Seven Holy Founders (12 Feb.).
(3) Affiliated Associations
Connected with the first order of men are the cloistered nuns of the second order, which originated with converts of St. Philip Benizi. These sisters have convents in Spain, Italy, England, The Tyrol, and Germany. The Mantellate, a third order of women founded by St. Juliana (see, MARY, SERVANTS OF), have houses in Italy, France, Spain, England, and Canada. In the United States they are to be found in the dioceses of Sioux City and Belville. There is also a third order for seculars, as well as a confraternity of the Seven Dolours, branches of which may be erected in any church.
(4) Servites of Distinction
A few of the most distinguished members are here grouped under the heading of that particular subject to which they were especially devoted; the dates are those of their death. Ten members have been canonized and several beatified.
Sacred Scripture. Angelus Torsani (1562?); Felicianus Capitoni (1577), who wrote an explanation of all the passages misinterpreted by Luther; Jerome Quaini (1583); Angelus Montursius (1600), commentary in 5 vols.; James Tavanti (1607), whose "Ager Dominicus" comprises 25 vols.; Julius Anthony Roboredo (1728).
Theology. Laurence Optimus (1380), "Commentarium in Magistrum Sententiarum"; Ambrose Spiera (1454); Marian Salvini (1476); Jerome Amidei (1543); Laurence Mazzocchi (1560); Gherardus Baldi (1660), who was styled by his contemporaries "eminens inter theologos"; Amideus Chiroli (1700?), celebrated for his "Lumina fidei divinae"; Julius Arrighetti (1705); Callixtus Lodigerius (1710); Gerard Capassi (1737), who was by Benedict XIV called the most learned man of his day; Mark Struggl (1761); Caesar Sguanin (1769).
Canon Law. Paul Attavanti (1499), "Breviarium totius juris canonici"; Dominic Brancaccini (1689), "De jure doctoratus"; Paul Canciani (1795?), "Barbarorum leges antiquae"; Theodore Rupprecht, eighteenth-century jurist; Bonfilius Mura (1882), prefect of the Sapienza before 1870.
Philosophy and Mathematics. Urbanus Averroista, commentator of Averroes; Andrew Zaini (1423); Paul Albertini (1475), better known as Paolo Veneto; Philip Mucagatta (1511); John Baptist Drusiani (1656), the "Italian Archimedes"; Benedict Canali (1745); Raymond Adami (1792); Angelus Ventura (1738).
History and Hagiography. James Philip Landrofilo (1528); Octavian Bagatti (1566); Raphael Maffei (1577); Archangelus Giani (1623); Philip Ferrari (1626); Archangelus Garbi (1722); Placidus Bonfrizieri (1732); Joseph Damiani (1842); Austin M. Morini (1910).
Fine Arts. Alexander Mellino (1554), choirmaster at the Vatican; Elias Zoto, John Philip Dreyer (1772); Paul Bonfichi, who received a pension from Napoleon Bonaparte for his musical compositions; Ambrose of Racconigi, Cornelius Candidus, Jilis of Milan, Germanus Sardus, poets; Arsenius Mascagni and Gabriel Mattei, painters; Angelus Montursius (1563), architect and sculptor, among whose works are the Neptune of Messina, the arm of Laocoon in the Vatican, and the Angels on the Ponte Sant' Angelo.
Mon. ord. Serv. (Brussels, 1897); GIANI-GARBI, Annales ord. serv. (Lucca, 1725); POCCIANTI, Chronicon ord. serv. (Florence, 1557); SPORR, Lebensbilder aus den Serviten-Orden (Innsbruck, 1892); SOULIER, Storia dei sette santi fondatori (Rome, 1888); IDEM, Vie de S. Philippe Benizi (Paris, 1886); LEPICIER, Sainte Julienne Falconieri (Brussels, 1907); LEDOUX, Hist. des sept saints fondateurs (Paris, 1888); DOURCHE, Roses et marguerites (Brussels, 1905).
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Order of St. Lazarus of Jerusalem
The military order of St. Lazarus of Jerusalem originated in a leper hospital founded in the twelfth century by the crusaders of the Latin Kingdom. Without doubt there had been before this date leper hospitals in the East, of which the Knights of St. Lazarus claimed to be the continuation, in order to have the appearance of remote antiquity and to pass as the oldest of all orders. But this pretension is apocryphal. These Eastern leper hospitals followed the Rule of St. Basil, while that of Jerusalem adopted the hospital Rule of St. Augustine in use in the West. The Order of St. Lazarus was indeed purely an order of hospitallers from the beginning, as was that of St. John, but without encroaching on the field of the latter. Because of its special aim, it had quite a different organization. The inmates of St. John were merely visitors, and changed constantly; the lepers of St. Lazarus on the contrary were condemned to perpetual seclusion. In return they were regarded as brothers or sisters of the house which sheltered them, and they obeyed the common rule which united them with their religious guardians. In some leper hospitals of the Middle Ages even the master had to be chosen from among the lepers. It is not proved, though it has been asserted, that this was the case at Jerusalem.
The Middle Ages surrounded with a touching pity these the greatest of all unfortunates, these miselli, as they were called. From the time of the crusades, with the spread of leprosy, leper hospitals became very numerous throughout Europe, so that at the death of St. Louis there were eight hundred in France alone.
However, these houses did not form a congregation; each house was autonomous, and supported to a great extent by the lepers themselves, who were obliged when entering to bring with them their implements, and who at their death willed their goods to the institution if they had no children. Many of these houses bore the name of St. Lazarus, from which, however, no dependence whatever on St. Lazarus of Jerusalem is to be inferred. The most famous, St. Lazarus of Paris, depended solely and directly on the bishop of that city, and was a mere priory when it was given by the archbishop to the missionaries of St. Vincent de Paul, who have retained the name of Lazarists (1632).
The question remains, how and at what time the Order of St. Lazarus of Jerusalem became a military order. This is not know exactly; and, moreover, the historians of the order have done much to obscure the question by entangling it with gratuitous pretensions and suspicious documents.
The house at Jerusalem owed to the general interest devoted to the holy places in the Middle Ages a rapid and substantial growth in goods and privileges of every kind. It was endowed not only by the sovereigns of the Latin realm, but by all the states of Europe. Louis VII, on his return from the Second Crusade, gave it the Château of Broigny, near Orléans (1154). This example was followed by Henry II of England, and by Emperor Frederick II. This was the origin of the military commanderies whose contributions, called responsions, flowed into Jerusalem, swollen by the collections which the hospital was authorized to make in Europe.
The popes for their part were not sparing of their favours. Alexander IV recognized its existence under the Rule of St. Augustine (1255). Urban IV assured it the same immunities as were granted to the monastic orders (1262). Clement IV obliged the secular clergy to confine all lepers whatsoever, men or women, clerics or laymen, religious or secular, in the houses of this order (1265).
At the time these favours were granted, Jerusalem had fallen again into the hands of the Mussulmans. St. Lazarus, although still called "of Jerusalem", had been transferred to Acre, where it had been ceded territory by the Templars (1240), and where it received the confirmation of its privileges by Urban IV (1264).
It was at this time also that the Order of St. Lazarus of Jerusalem, following the example of the Order of St. John, armed combatants for the defence of the remaining possessions of the Christians in Asia. Their presence is mentioned without further detail at the Battle of Gaza against the Khwarizmians in 1244, and at the final siege of Acre in 1291.
As a result of this catastrophe the leper hospital of St. Lazarus of Jerusalem disappeared; however, its commanderies in Europe, together with their revenues, continued to exist, but hospitality was no longer practised. The order ceased to be an order of hospitallers and became purely military. The knights who resided in these commanderies had no tasks, and were veritable parasites on the Christian charitable foundations.
Things remained in this condition until the pontificate of Innocent VIII, who suppressed this useless order and transferred its possessions to the Knights of St. John (1490), which transfer was renewed by Pope Julius II (1505). But the Order of St. John never came into possession of this property except in Germany.
In France, Francis I, to whom the Concordat of Leo X (1519) had resigned the nomination to the greater number of ecclesiastical benefices, evaded the Bull of suppression by conferring the commanderies of St. Lazarus on Knights of the Order of St. John. The last named vainly claimed the possession of these goods. Their claim was rejected by the Parliament of Paris (1547).
Leo X himself disregarded the value of this Bull by re-establishing in favour of Charles V the priory of Capua, to which were attached the leper hospitallers of Sicily (1517).
Pius IV went further; he annulled the Bulls of his predecessors and restored its possessions to the order that he might give the mastership to a favourite, Giovanni de Castiglione (1565). But the latter did not succeed in securing the devolution of the commanderies in France. Pius V codified the statutes and privileges of the order, but reserved to himself the right to confirm the appointment of the grand master as well as of the beneficiaries (1567). He made an attempt to restore to the order its hospitaller character, by incorporating with it all the leper hospitals and other houses founded under the patronage of St Lazarus of the Lepers. But this tardy reform was rendered useless by the subsequent gradual disappearance of leprosy in Europe.
Finally, the grand mastership of the order having been rendered vacant in 1572 by the death of Castiglione, Pope Gregory XIII united it in perpetuity with the Crown of Savoy. The reigning duke, Philibert III, hastened to fuse it with the recently founded Savoyan Order of St. Maurice, and thenceforth the title of Grand Master of the Order of Sts. Maurice and Lazarus was hereditary in that house. The pope gave him authority over the vacant commanderies everywhere, except in the states of the King of Spain, which included the greater part of Italy. In England and Germany these commanderies had been suppressed by Protestantism. France remained, but it was refractory to the claims of the Duke of Savoy. Some years later King Henry IV, having founded with the approbation of Paul V (1609) the Order of Notre-Dame du Mont-Carmel, hastened in turn to unite to it the vacant possessions of St. Lazarus in France, and such is the origin of the title of "Knight of the Royal, Military, and Hospitaller Order of Our Lady of Mount Carmel and St. Lazarus of Jerusalem", which carried with it the enjoyment of a benefice, and which was conferred by the king for services rendered.
To return to the dukes of Savoy: Clement VIII granted them the right to exact from ecclesiastical benefices pensions to the sum of four hundred crowns for the benefit of knights of the order, dispensing them from celibacy on condition that they should observe the statutes of the order and consecrate their arms to the defence of the Faith. Besides their commanderies the order had two houses where the knights might live in common, one of which, at Turin, was to contribute to combats on land, while the other, at Nice, had to provide galleys to fight the Turks at sea. But when thus reduced to the states of the Duke of Savoy, the order merely vegetated until the French Revolution, which suppressed it. In 1816 the King of Sardinia, Victor Emmanuel I, re-established the titles of Knight and Commander of Sts. Maurice and Lazarus, as simple decorations, accessible without conditions of birth to both civilians and military men.
DE SIBERT, Histoire des Ordres royaux de Notre Dame de Mont-Carmel et de St-Lazare de J,rusalem (Paris, 1772); FERRAND, Pr,cis historique des Ordres de St-Lazare et de St-Maurice (Lyons, 1860). Documents: Charter of St. Lazarus of Jerusalem in Archives de l'Orient latin, II; Privilegia Ordinis S. Lazari (Rome, 1566); Provedimenti relativi all' Ordine dei SS. Maurizio e Lazaro (Turin, 1855).
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Order of the Incarnate Word and Blessed Sacrament[[@Headword:Order of the Incarnate Word and Blessed Sacrament]]

Order of the Incarnate Word and Blessed Sacrament
Founded in the early part of the seventeenth century by Jeanne Chezard de Matel. The illustrious foundress was born in 1596, at Roanne, France, and died in 1670 at Lyons. The rule and constitutions of the order were approved in 1633 by Urban VIII, and confirmed in 1644 by Innocent X. The principal object of the order is the education of youth. The first house was founded at Lyons, France, foundations being subsequently established at Avignon, Paris, and various other places in France. At the time of theFrench Revolution the religious were driven out of their monasteries, and destruction threatened the order, but the Word Incarnate watched over its preservation, and, after the restoration of peace, the order was re-established. Azerables, France, claims the privilege of being the cradle of the resuscitated order. It thence again spread it branches over many parts of France. In 1852, Bishop Odin, first Bishop of Texas, visited France to obtain religious for his far-off mission. A little band, headed by the noble and self-sacrificing Mother St. Claire, left Lyons to transplant to the New World the Order of the Incarnate Word. At Brownsville, Texas, then a mere fort, was founded the first house in America. Many hardships had to be encountered, and many difficulties faced, but the wise and prudent management of the superioress, and the devotion and self-sacrifice of the pioneer band, overcame every obstacle. In 1866 an establishment was founded at Victoria by religious from Brownsville, Texas, Mother St. Claire being again chosen superioress. The same wise administration caused this house to prosper, and in a few years it had sent out subjects to begin foundations at Corpus Christi, Houston, and Hallettsville. These, in turn, made foundations in many places in Mexico. The community of Victoria consists at present of forty-four members. Mother M. Antoinette, who was then a novice of the house of Lyons, and was the first to join the community after its commencement here, is the present superioress. The institute is in a very flourishing condition. A new, excellently-equipped academy has been built at Victoria, where a high standard of education is maintained by an efficient staff.
MOTHER ANTOINETTE 
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Order of the Knights of Christ[[@Headword:Order of the Knights of Christ]]

Order of the Knights of Christ
A military order which sprang out of the famous Order of the Temple (see Knights Templars). As Portugal was the first country in Europe where the Templars settled (in 1128), so it has been the last to preserve any remnant of that order. The Portuguese Templars had contributed to the conquest of Algarve from the Moslems; they were still defending that conquest when their order was suppressed (1312) by Pope Clement V (q.v.). King Diniz, who then ruled Portugal, regretted the loss of these useful auxiliaries all the more because, in the trial to which the order had been submitted everywhere throughout Christendom, the Templars of Portugal had been declared innocent by the ecclesiastical court of the Bishop of Lisbon. To fill their place, the king instituted a new order, under the name of Christi Militia (1317). He then obtained for this order the approbation of Pope John XXII, who, by a Bull (1319), gave these knights the rule of the Knights of Calatrava (see Calatrava, Military Order of) and put them under the control of the Cistercian Abbot of Alcobaca. Further, by another Bull (1323), the same pope authorized King Diniz to turn over to the new Order of Christ the Portuguese estates of the suppressed Templars, and, as many of the latter hastened to become Knights of Christ, it may fairly be said that the foundation of Dom Diniz was both in its personnel and in its territorial position a continuation in Portugal of the Order of the Temple. Seated first at Castro Marino, it was later (1357) definitively established in the monastery of Thomar, near Santarem.
By this time, however, Portugal had rid its soil of the Moslem, and it seemed that the Order of Christ must waste its strength in idleness, when Prince Henry, the Navigator, son of King Joao I, opened a new field for its usefulness by carrying the war against Islaminto Africa. The conquest of Ceuta (1415) was the first step towards the formation of a great Portuguese empire beyond the seas. It may at present be taken as demonstrated, that the motive of this great enterprise was not mercenary, but religious, its aim being the conquest of Africa for Christ and His Faith. Nothing could have been more in accord with the spirit of the order, which, under Prince Henry himself as its grand master (1417-65), took up the plan with enthusiasm. This explains the extraordinary favours granted by the popes to the order -- favours intended to encourage a work of evangelization. Martin V, by a Bull the text of which is lost, granted to Prince Henry, as Grand Master of the Order of Christ, the right of presentation to all ecclesiastical benefices to be founded beyond the seas, together with complete jurisdiction and the disposal of church revenues in those regions. Naturally, the clergy of these early foreign missions were recruited by preference from those priests who were members of the order, and in 1514, a Bull of Leo X confirmed to it the right of presentation to all bishoprics beyond the seas, from which a privilege afterwards arose the custom by which incumbents of such sees wear pectoral crosses of the form peculiar to the Order of Christ. After this campaign King Manoel of Portugal, in order to overcome the repugnance of the knights to remaining in African garrisons, established thirty new commanderies in the conquered territory. Leo X, in order to further increase the number of the order's establishments, granted an annual income of 20,000 cruzadas to be derived from Portuguese church property, and, as a result of all this material assistance, the total of seventy commanderies of the order at the beginning of Manoel's reign had become four hundred and fifty-four at its end, in 1521.
While these foreign expeditions kept alive the military spirit of the order, its religious discipline was declining. Pope Alexander VI, in 1492, commuted the vow of celibacy to that of conjugal chastity, alleging the prevalence among the knights of a concubinage to which regular marriage would be far preferable. The order was becoming less monastic and more secular, and was taking on more and more the character of a royal institution. After Prince Henry the Navigator, the grand mastership was always held by a royal prince; under Manoel it became definitively, with those of Aviz and Santiago, a prerogative of the crown; Joao III, Manoel's successor, instituted a special council (Mesa das Ordens) for the government of these orders in the king's name. Brother Antonius of Lisbon, in attempting a reform, succeeded in bringing about the complete annihilation of religious life among the knights of the order. The priests of the Order of Christ were compelled to resume conventual life at Thomar, the convent itself becoming a regular cloister with which the knights thenceforward maintained only a remote connection. This unwholesome change the young king, Dom Sebastian, tried to reverse (1574), but the glorious, though useless, death, in Africa, of the last of the crusaders (1578) prevented the accomplishment of his design. During the period of Spanish domination (1580-1640), another attempt to revive the monastic character of the whole order resulted in the statutes enacted by a general chapter, at Thomar in 1619, and promulgated by Philip IV of Spain, in 1627. The three vows were re-established, even for knights not living in houses of the order, though with certain mitigations, marriage, for instance, being permitted to those who could obtain a papal dispensation. The conditions of admission were noble birth and either two years' service in Africa or three years with the fleet, but commanderies could be held only by those who had served three years in Africa or five years with the fleet.
The last attempt at a reform of the order was that of the Queen Donna Maria, made with the approbation of Pius VI (1789). This, the most important of all the schemes of reformation designed for the order's benefit, made the convent of Thomar once more the headquarters of the whole order, and instead of the conventual prior, who, since 1551, had been elected by his bretheren for a term of three years, there was a grand prior of the order, acknowledged by all classes and invested with all the privileges and the whole jurisdiction formerly granted by the popes. The soverign, however, remained grand master, and the last Grand Priors of the Order of Christ, as official subordinates of the Crown, did not fail to enter into the political entanglements of the nineteenth century. The last of all, Furtado de Mendoca, was identified with the Miguelist party in the troubles of 1829-32, and it was in the general confiscation of monastic property following the defeat of Dom Miguel that the convent of Thomar and four hundred and fifty commanderies were lost. The King of Portugal is still officially "Grand Master of the Order of Our Lord Jesus Christ", and as such confers titular membership in the order, with the decoration of the crimson cross charged with another, smaller, cross of white.
The Order of Christ, as a papal decoration, or order of merit, is also a historical survival of the right, anciently reserved to the Holy See, of admitting new members into the Portuguese order. (See Decorations, Papal.)
For the German order sometimes called the Order of Christ (Fratres Militiae Christi) see Sword, Brothers of the.
Ferreira, Memorias e noticias da Ordem dos Templaarios (Lisbon, 1735); Definicoes e statutos dos Cavalleros da Ordem de Christo (Lisbon, 1621); Guimaraes, A Ordem de Christo (Lisbon, 1901). -- See also works on Portuguese history cited in bibliography of Aviz.
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Order of the Presentation
An Order founded at Cork, Ireland, by Nano (Honoria) Nagle (see below). In 1775 she entered with some companions on a novitiate for the religious life. With them she received the habit 29 June, 1776, taking the name of Mother Mary of St. John of God. They made their first annual vows 24 June, 1777. The foundress had begun the erection of a convent close to that which she had built for the Ursulines, and it was opened on Christmas Day, 1777. They adopted as their title "Sisters of the Sacred Heart", which was changed in 1791 to that of "Presentation Sisters". Their habit was similar to that of the Ursulines. The second superioress was Mother Mary Angela Collins. Soon after her succession a set of rules, adapted from that of St. Augustine, was drawn up by Bishop Moylan, and approved by Pius VI in Sept., 1791. This congregation of teaching sisters was raised to the status of a religious order by Pius VII in 1800.
Communities from Cork were founded at Killarney in 1793; Dublin in 1794; and at Waterford in 1798. A second convent at Cork was established in 1799, by Sister M. Patrick Fitzgerald; and a convent at Kilkenny in 1800, by Sister M. Joseph McLoughlan. At the present day, there are 62 convents, and about 1500 sisters. Each community is independent of the mother-house, and subject only to its own superioress and the bishop of its respective diocese. The schools, under the British Government Board, have for their first object the Catholic and moral training of the young, which is not interfered with by the Government. The secular system followed is the "National", superseded, in many cases, by the "Intermediate", both of which ensure a sound English education; to which are added domestic economy, Latin, Irish, French, and German. The average attendance of children in each of the city convents of Dublin, Cork, and Limerick is over 1200; that in the country convents between 300 and 400, making a total of 22,200 who receive an excellent education gratis. For girls who are obliged to earn a living, work-rooms have been established at Cork, Youghal, and other places, where Limerick lace, Irish points and crochet are taught. The first foreign country to receive a Presentation Convent was Newfoundland in 1829, when Sisters Josephine French and M. de Sales Lovelock went from Galway. There are now fourteen houses of the order on the island and about twenty in the United States, the first of which was founded at San Francisco by Mother Xavier Cronin from Kilkenny in 1854.
In 1833 a house was founded by Mother Josephine Sargeant from Clonmel at Manchester, England, from which sprang two more, one at Buxton and one at Glossop. Their schools are well attended; the number of children, including those of an orphanage, being about 1400. India received its first foundation in 1841, when Mother Xavier Kearney and some sisters from Rahan and Mullingar established themselves at Madras. Soon four more convents in the presidency were founded from this, and in 1891 one at Rawal Pindi. Their schools are flourishing, comprising orphanages, and day and boarding-schools, both for Europeans and natives. At Rawal Pindi the sisters do much good work among the Irish soldiers, who go to them for religious instruction. In 1866 Mother Xavier Murphy and some sisters left Fermoy for a first foundation at Hobart Town, Tasmania, under the auspices of its first archbishop, Dr. Murphy. There is a branch of this house at Launceston. St. Kilda, Melbourne, received sisters from Kildare in 1873, and Wagga Wagga a year later, with Mother M. John Byrne at their head. From these two houses numerous others branched forth to all parts of Australia; to-day there are over twenty convents, about 500 nuns, and thousands of children attending their schools.
M. DE SALES WHYTE.
PRESENTATION ORDER IN AMERICA
About half a century after its establishment, the Presentation Order sent four sisters from the Galway convent to Newfoundland, at the request of Dr. Fleming, Vicar Apostolic of the island. The mother-house is at St. John's; there are now (1911) thirteen convents, 120 nuns, and over 2000 pupils. In November, 1854, some Presentation Nuns arrived at San Francisco from Ireland. Mother M. Teresa Comerford and her sisters had great initial difficulties; but Archbishop Alemany succeeded in interesting prominent Catholics of the city in their work, and in course of time two fine convents were built within the city limits, besides convents at Sonoma and Berkeley. The earthquake of 1906 destroyed both of their convents in the city, with practically their entire contents; but the sisters have courageously begun their work afresh, and bid fair to accomplish as much good work as in the past.
The Presentation Convent, St. Michael's, New York City, was founded 8 Sept., 1874, by Mother Joseph Hickey, of the Presentation Convent, Terenure, Co. Dublin, with two sisters from that convent, two from Clondalkin, and seven postulants. Rev. Arthur J. Donnelly, pastor of St. Michael's Church, on completing his school building, went to Ireland in 1873 to invite the Presentation Nuns to take charge of the girls' department. The consent of the nuns having been obtained, Cardinal Cullen applied to the Holy See for the necessary Brief authorizing the nuns to leave Ireland and proceed to New York, which was accorded by Pius IX. The work of the nuns at St. Michael's has been eminently successful. From 1874 to 1910 there have been entered on the school register 16,781 names. In 1884 the sisters took charge of St. Michael's Home, Green Ridge, Staten Island, where over two hundred destitute children are cared for.
In 1886 Mother Magdalen Keating, with a few sisters, left New York at the invitation of Rev. P. J. Garrigan, afterwards Bishop of Sioux City, and took charge of the schools of St. Bernard's Parish, Fitchburg, Massachusetts. The mission proved most flourishing, and has branch houses in West Fitchburg and Clinton, Massachusetts; Central Falls, Rhode Island; and Berlin, New Hampshire. The order was introduced into the Diocese of Dubuque by Mother M. Vincent Hennessey in 1874. There are now branch-houses at Calmar, Elkader, Farley, Key West, Lawler, Waukon, Clare, Danbury, Whittemore, and Madison, Nebraska. The order came to Fargo, North Dakota, in 1880 under Mother Mary John Hughes, and possesses a free school, home, and academy. St. Colman's, Watervliet, New York, was opened in 1881, the sisters having charge of the flourishing orphanage. In 1886 some sisters from Fargo went to Aberdeen, South Dakota, and since then, under the guidance of Mother M. Joseph Butler, they have taken charge of schools at Bridgewater, Bristol, Chamberlain, Elkton, Jefferson, Mitchell, Milbank, and Woonsocket, besides two hospitals. There are in the United States 438 members of the order, who conduct 32 parochial schools, attended by 6909 pupils; 5 academies, with 416 pupils; 3 orphanages, with 519 inmates; 2 hospitals.
MOTHER M. STANISLAUS.
Nano Nagle
(HONORIA)
The foundress of the Presentation Order, born at Ballygriffin, Cork, Ireland, 1728; died at Cork, 20 April, 1784. After an elementary education in Ireland, where Catholic schools were then proscribed, she went to France for further studies, where some of her kinsmen were living in the suite of the exiled King James, and entered on a brilliant social life in the court circles of the capital. One morning, when returning from a ball, she was struck by the sight of crowds of working-men and women waiting for a church to be opened for early Mass. A few weeks later she returned to Ireland, and only the stringent laws then in force against Catholic educational activity prevented her from consecrating herself at once to the Christian training of Irish children, who were growing up in ignorance of their Faith. A short time spent as a postulant at a convent in France confirmed her belief that her mission lay rather in Ireland, a conviction strengthened by the advice of her directors. Her first step on returning to Ireland was to familiarize herself with the work of some ladies who had privately organized a school in Dublin, and, on the death of her mother and sister, she went to Cork, where in the face of the most adverse conditions she began her crusade against the ignorance and vice there prevalent. Her first pupils were gathered secretly, and her part in the undertaking having been discovered, it was only after a period of opposition that she secured the support of her relatives. In less than a year, however, she had established two schools for boys and five for girls, with a capacity for about two hundred. The foundress herself conducted the classes in Christian doctrine and instructed those preparing for First Communion, searching the most abandoned parts of the city for those in need of spiritual and temporal help. Her charity extended also to aged and infirm women, for whom she established an asylum at Cork, and especially to working-women, whose perseverance in faith and virtue was a source of solicitude to her. The demands of her numerous charitable undertakings proving excessive for her resources, she solicited contributions from house to house, at the cost of much humiliation.
For the purpose of perpetuating her work she decided to found a convent; and a community of Ursulines, young Irishwomen trained especially for the purpose, was sent to Cork in 1771, although they did not venture to assume their religious garb for eight years. As the Ursuline Rule, with which Nano had not thoroughly acquainted herself, did not permit entire consecration to the visitation of the sick and the education of poor children, she resolved to form a community more peculiarly adapted to the duties she had taken up, while remaining a devoted friend of the Ursulines. In 1775 she founded the Presentation Order (see above). She set an example of charity and self-abnegation to her community, giving seven hours daily to the class-room and four to prayer, in addition to the demands of her duties as superior and her work of visitation. It was said there was not a single garret in Cork that she did not know. Her austerities and the persistence with which she continued her labours in the most inclement weather brought on a fatal illness; she died exhorting her community to spend themselves for the poor. Her remains were interred in the cemetery of the Ursuline convent she had built.
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Order of the Swan
A pious confraternity, indulgenced by the pope, which arose in 1440 in the Electorate of Brandenburg, originally comprising, with the Elector Frederick at their head, thirty gentleman and seven ladies united to pay special honour to the Blessed Virgin. It spread rapidly, numbering in 1464 about 330 members, as well as branches established in the Margraviate of Anspach (1465) and in the possessions of the Teutonic Order in Prussia. But Protestantism, by suppressing devotion to Mary, abolished the confraternity'sraison d'etre. In 1843 King Frederick William IV of Prussia, in his infatuation for the Middle Ages, thought of re-establishing this order, but this was never more than a project. The name is due to the fact that the members wore a medal of the Blessed Virgin to which was attached a swan, the symbolic meaning being variously interpreted.
JUNG, Miscellanea (Leipzig, 1739), I, 133 sqq.; II, 46 sqq.; STILLFRIED-HANLE, Das Buch von Schwanenorden (Berlin, 1881).
CHARLES MOELLER 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to those Catholic orders, who once existed for the glory of God.

Order of Trinitarians[[@Headword:Order of Trinitarians]]

Order of Trinitarians
The redemption of captives has always been regarded in the Church as a work of mercy, as is abundantly testified by many lives of saints who devoted themselves to this task. The period of the Crusades, when so many Christians were in danger of falling into the hands of infidels, witnessed the rise of religious orders vowed exclusively to this pious work. In the thirteenth century there is mention of an order of Montjoie, founded for this purpose in Spain, but its existence was brief, as it was established in 1180 and united in 1221 with the Order of Calatrava. Another Spanish order prospered better; this was founded in the thirteenth century by St Peter Nolasco under the title of Our Lady of Mercy (de la Merced), whence the name Mercedarians. It soon spread widely from Aragon, and has still several houses at Rome, in Italy, Spain, and the old Spanish colonies. Finally, the Order of Trinitarians, which exists to the present day, had at first no other object, as is recalled by the primitive title: "Ordo S. Trinitatis et de redemptione captivorum". its founder, St. John of Math, a native of Provence and a doctor of the University of Paris, conceived the project under the pious inspiration of a pious solitary, St Felix of Valois, in a hermitage called Cerfroid, which subsequently became the chief house of the order. Innocent III, though little in favor of new orders, granted his approbation to this enterprise in a Bull of 17 December, 1198.
The primitive rule, which has been in turns mitigated or restored, enacted that each house should comprise seven brothers, one of whom should be superior; the revenues of the house should be divided into three parts, one for the monks, one for the support of the poor, and one for the ransom of captives; finally it forbade the monks when journeying to use a horse, either through humility, or because horses were forbidden to Christians in the Mussulman countries, whither the friars had to go; hence their popular name of "Friars of the Ass".
In France the Trinitarians were as much favoured by the kings as by the popes. St. Louis installed a house of their order in his château of Fontainebleu. He chose Trinitarians as his chaplains, and was accompanied by them on his crusades. Their convent in Paris is dedicated to St. Mathurin; hence they are also known in France as Mathurins. Founded in 1228, the Paris house soon eclipsed Cerfroid, the cradle of the Trinitarians, and eventually became the residence of the general, also called grand minister, of the order. Towards the end of the twelfth century the order had 250 houses throughout Christendom, where its benevolent work was manifested by the return of liberated captives. This won for it many alms in lands and revenues, a third of which was used for ransoms. But the chief source was collections; and to make these fruitful it was not considered enough to attach indulgences to the almsdeed, recourse was had to theatrical demonstrations to touch hearts and open purses. The misfortunes of the unhappy captives in theMussulman countries were the readiest subjects for descriptions, sermons, and even tableaux. In Spain these alms-quests were made solemnly: the religious on their mules were preceded by trumpeters and cymbal-players, and a herald proclaimed the redemption by inviting families to make known their kinsfolk in captivity and the alms destined for their ransom.
From the fourteenth century the Trinitarians had lay assistants, i.e., charitable collectors, authorised by letters patent to solicit alms for the order in their respective towns; these were called marguilliers. There were also confraternities of the Holy Trinity, chiefly in the towns where the order had no convent; these consisted of lay tertiaries who wore the scapular of the order, were associated with its spiritual favours, and devoted a portion of their income to its work. In fact the Trinitarians had considerable resources to meet the needs of their work. The funds being collected, the ransomers to the number of three or four set sail from Provence or Spain with objects to alleviate the lot of the captives or coax their jailers. Their destination was usually the Barbary States, especially in the sixteenth century when the corsairs of Tunis, Algiers, and Morocco infested the Mediterranean and made plunder their chief means of existence. The Mercedarians went chiefly to Morocco, while the Trinitarians went preferably to Tunis or Algiers. There began their trials. They had to confront the dangers of the journey, the endemic diseases of the African coast, exposed to the outrages of the natives, sometimes to burst of Mussulman fanaticism, which cost several lives. The most delicate part of the task lay in the choice of captives amid the solicitations with which the monks were besieged and the negotiations for settling the ransom-price between the corsairs and the Trinitarians, between the exactions of the former and the limited resources of the latter. When the sum was not sufficient, the Trinitarians were held as hostages in the place of the captives until the arrival of fresh funds. The choice of captives was made according to the funds; ransom was first paid for the natives of the regions which had contributed to the redemption. Sometimes certain captives were previously indicated by their family who paid the ransom. When the captives returned to Europe, the Trinitarians had them go in procession from town to town amid scenery intended to impress the imagination in justification of the use of the alms and to inspire fresh almsdeeds. The number of those ransomed during the three centuries is estimated at 90,000. The most famous of these was Cervantes (ransomed in 1580), who at his death was buried among the trinitarians at Madrid in a habit of a Trinitarian tertiary.
Despite the large sums of money which passed through their hands, the Trinitarians had to struggle constantly with poverty. They had to defray the expenses of numerous hospitals, as well as to administer parochial charges. They suffered greatly in France during the English invasion of the fifteenth century and the wars of religion of the sixteenth. Moreover, there were conflicts between the Mercedarians, who had spread from Spain to France, and the Trinitarians, who had spread from France to Spain. They contested each other's right to collect and receive legacies: attempts at fusion failed, and their rivalry gave rise to numerous suits in both countries and to a whole controversial literature. Their poverty resulted in a relaxation of the rules which had often to be revised, and in divisions in the order. While one party followed the mitigated rule, there was a reform party which aimed at a return to the primitive observance. Thus arose the first schism in 1578 at Pontoise, which in 1633 succeeded in entering the mother-house at Cerfroid.
About the same time the Trinitarians of Spain formed a schism by separating from the Trinitarians of France under Father Juan Bautista of the Immaculate Conception; the latter added fresh austerity to their rule by founding the Congregation of "Discalced Trinitarians of Spain". This rule spread to Italy and Austria (1690), where the ransom of captives was much esteemed during the constant wars with the Turks. Hence the three congregations, which gave rise to regrettable dissensions. The Discalced also went to France, where they were suppressed by a Papal Bull in 1771. The division between those observing the mitigated and the reformed rule was terminated by uniting without fusing them under a common general. At this time also they began to lay claim in France to the title by which they have since been known: Canons Regular of the Holy Trinity. The Revolution of 1789 suppressed them in all the territories to which they had spread. Joseph II had already suppressed them in 1784 in Austria and the Low Countries. They have retained a few houses in Italy, Spain, and the Spanish colonies. At Rome, where the convent of St. Thomas was united with the chapter of St. Peter in 1387, the Trinitarians protested many times unsuccessfully against this spoliation, when on the occasion of the seventh centenary of the foundation of the order in 1898, the chapter of St. Peter's voluntarily restored it. But their chief house is the Basilica of St. John Chrysogonus which was given to them by Pius IX in 1856.
There have always been nuns attached to the hospitals of the order, but they do not seem to have formed an integral part of it. The true Trinitarian Sisters were founded in Spain by Maria de Romero in 1612 and they still have convents at Madrid and in other cities. They form part of the discalced congregation.
The Trinitarians wear a white habit, with a cross of which the upright is red and the cross bar blue.
CH. MOELLER 
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Ordericus Vitalis
Historian, b. 1075; d. about 1143. He was the son of an English mother and a French priest who came over to England with the Normans and received a church at Shrewsbury. At the age of ten he was sent over by his father to St. Evroult in southern Normandy and remained for the rest of his life a monk of that abbey. He must have travelled occasionally: we have evidence of his presence at Cambrai, for instance, and at Cluny, and went three or four times to England: still he passed of his days at home. He considered himself, however, an Englishman, "Vitalis Angligena", and was always full of interest in English affairs. His history was intended at first to be a chronicle of his abbey but it developed into a general "Historia Ecclesiastica" in 13 books. Books I and II are an abridged chronicle from the Christian era to 1143; books III-V describe the Norman Conquests of South Italy and England; book VI gives the history of his abbey. Books VII-XIII consist of his universal history from 751 to 1141, book IX being devoted to theFirst Crusade. The work begins to have real historical importance from about the date of the Norman Conquest, but Ordericus is discriminating throughout in his choice of authorities. Chronologically it is ill-arranged and very inaccurate; it is often pedantic in form. The author has, however, a wide interest and a keen sense of detail and picturesque incident. He was a very well-read man, but he united to his learning a taste seldom so frankly admitted for popular stories and songs. He was a man of observation and he attempted to give the outward appearance of the characters he described. He was fair-minded, anxious to give two sides of a question and to be moderate in his judgments. In spite, therefore, of its clumsy arrangements and chronological errors the "Historia Ecclesiastica" gives a very vivid picture of the times and is of great historical value. A competent authority has declared it the best French history of the twelfth century. Ordericus was also something of a poet and there are manuscripts of his collected Latin poems. The best text of the "Historia Ecclesiastica" is that edited by Le Prévost for the "Société de l'histoire de France" (5 vols., 1838-55). The fifth volume contains a valuable introduction by L. Delisle. There is also a text in Migne, vol. CLXXXVIII. A French translation was published in Guizot's "Collection des mémoires" and an English translation in Bohn's "Antiquarian Library" (4 vols., 1853-5).
MOLINIER, Les sources de l'histoire de France, II, 219; FREEMAN, Norman Conquest, IV, 495-500.
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Orders of St. Anthony
Religious communities or orders under the patronage of St. Anthony the Hermit, father of monasticism, or professing to follow his rule.
I. DISCIPLES OF ST. ANTHONY (ANTONIANS)
Men drawn to his hermitage in the Thebaid by the fame of his holiness, and forming the first monastic communities. Having changed his abode for the sake of solitude, the saint was again surrounded by followers (according to Rufinus, 6,000), living apart or in common. These he guided solely by his word and example. The rule bearing his name was compiled from his letters and precepts. There are still in the Orient a number of monasteries claiming St. Anthony's rule, but in reality their rules date no further back than St. Basil. The Maronite Antonians were divided into two congregations called respectively St. Isaiah and St. Eliseus, or St. Anthony. Their constitutions were approved by Clement XII, the former in 1740, the latter in 1732. The former has 19 convents and 10 hospices; the latter, which has been subdivided, 10 convents and 8 hospices under the Aleppo branch, and 31 convents and 27 hospices under the Baladite branch.
II. ANTONINES (HOSPITAL BROTHERS OF ST. ANTHONY)
A congregation founded by a certain Gaston of Dauphiné (c. 1095) and his son, in thanksgiving for miraculous relief from "St. Anthony's fire," a disease then epidemic. Near the Church of St. Anthony at Saint-Didier de la Mothe they built a hospital, which became the central house of the order. The members devoted themselves to the care of the sick, particularly those afflicted with the disease above mentioned, they wore a black habit with the Greek letter Tau (St. Anthony's cross) in blue. At first laymen, they received monastic vows from Honorius III (1218), and were constituted canons regular with the Rule of St. Augustine by Boniface VIII (1297). The congregation spread through France Spain, and Italy, and gave the Church a number of distinguished scholars and prelates. Among their privileges was that of caring for the sick of the papal household. With wealth came relaxation of discipline and a reform was ordained (1616) and partially carried out. In 1777 the congregation was canonically united with the Knights of Malta but was suppressed during the French Revolution.
III. ANTONIANS
A congregation of orthodox Armenians founded during the seventeenth century at the time of the persecutions of Catholic Armenians. Abram Atar Poresigh retired to the Libanus with three companions, and founded the monastery of the Most Holy Saviour under the protection of St. Anthony, to supply members for mission work. A second foundation was made on Mount Lebanon, and a third in Rome (1753), which was approved by Clement XIII. Some members of this congregation took an unfortunately prominent part in the Armenian Schism (1870-80).
IV. CONGREGATION OF ST. ANTHONY
Founded in Flanders in 1615, and placed under the rule of St. Augustine by Paul V, and under the jurisdiction of the provincial of the Belgian Augustinians. The one monastery was called Castelletum.
CHALDEAN ANTONIANS
Of the Congregation of Saint-Homisdas, founded by Gabriel Dambo (1809) in Mesopotamia. They have 4 convents and several parishes and stations.
BESSE in Dict. de theol. cath.; JEILER in Kirchelex.; BATTANDIER, Ann. pont. cath. (Paris, 1899), 271; HERGENROETHER, Kirchengesch.
F.M. RUDGE 
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Orders of St. George
Knights of St. George appear at different historical periods and in different countries as mutually independent bodies having nothing in common but the veneration of St. George, the patron of knighthood. St. George of Lydda, a martyr of the persecution of Diocletian in the fourth century, is one of those military saints whom Byzantine iconography represented as a horseman armed cap-à-pie, like the flower of the Roman armies after the military reform of Justinian in the sixth century. The pilgrim knights of Europe, encountering in the East these representations of St. George, recognized their own accoutrements and at once adopted him as the patron of their noble calling. This popularity of St. George in the West gave rise to numerous associations both secular and religious. Among secular orders of this name which still exist must be mentioned the English Order of the Garter, which has always had St. George for its patron. Though Protestantism suppressed his cult, the chapel of St. George at Windsor has remained the official seat of the order, where its chapters assemble and where each knight is entitled to a stall over which his banner is hung. A second royal order under the double patronage of St. Michael and St. George was founded in England in 1818 to reward services rendered in foreign or colonial relations. In Bavaria a secular Order of St. George has existed since 1729, and owes its foundation to the prince elector, better known by the title of Charles VII which he bore as emperor for a brief period. The present Russian Order of St. George dates from 1769, having been founded in the reign of Catherine II, as a military distinction.
There formerly existed regular orders of St. George. The Kingdom of Aragon was placed under his patronage, and in gratitude for his assistance to its armies King Pedro II founded (1201) the Order of St. George of Alfama in the district of that name. Nevertheless this order received the approbation of the Holy See only in 1363 and had but a brief existence. With the approval of antipope Benedict XIII it was amalgamated with the Aragonese Order of Montesa, and thereafter known as the Order of Montesa and St. George of Alfama. Equally short-lived was the Order of St. George founded in Austria by the Emperor Frederick III and approved by Paul II in 1464. This needy prince was unable to assure a sufficient endowment for the support of his knights, and the pope gave him permission to transfer to the new order the property of a commandery of St. John and a Benedictine abbey in the town of Milestadt, to which the emperor added some parishes in his patronage. Nevertheless the knights had to rely for support on their personal possession, therefore they did not make a vow of poverty, but simply of obedience and chastity, and, owing to this lack of resources, the order did not survive its founder. It was succeeded by a secular Confraternity of St. George founded under the Emperor Maximilian I with the approbation of Alexander VI in 1494, which likewise disappeared, in the disturbances of the sixteenth century.
CH. MOELLER 
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Orders of the Holy Ghost
The Hospital of the Holy Ghost at Rome was the cradle of an order, which, beginning in the thirteenth century, spread throughout all the countries of Christendom, and whose incalculable services have been recognized by every historian of medicine. Speaking of the hospital itself, La Porte du Theil calls it "a useful establishment the most beautiful, the largest, and the best-ordered perhaps that exists at present, I say not in this queen of cities, I say in any civilized society of Europe". The famous Virchow of Berlin, an unbeliever, says, in speaking of the order: "It is just to recognize that it was reserved for the Roman Church, above all for Innocent III, not merely to tap this source of charity and Christian mercy in its plenitude, but to diffuse its beneficent flood in a methodical manner to every sphere of social life." Not that the idea of gathering together the sick in order that they might be assured of the care of a community of infirmanians was new in the Church. Nevertheless, a mistake must not be made on this point. The hospitium, the domus hospitalis, the xenodochium, which are mentioned before the thirteenth century, were in general only a refuge for alien (hospites, xenoi) travellers, poor wanderers, and pilgrims so numerous in the Middle Ages. The sick were treated at their homes in accordance with the words of Jesus Christ: "Infirmus (eram) et visitastis me" (I was sick, and you visited me. — Matt., xxv, 36). The first hospitals in the modern sense of the word found their origin in the monasteries under the name of infirmitoria. During the Frankish period, in the absence of a school of medicine, medical science found a refuge in the monasteries. The care of the sick formed part of the duties of charity imposed upon the monks. Hence there were two sorts of infirmaries, the infirmitorium fratrumwithin the clausura, and the infirmitorium pauperum or seculi without.
From the time of the crusades the hospitia of the Holy Land, those of the Hospitallers of St. John and the Teutonic Order (q. v.), were of a mixed character; founded for the reception of pilgrims to the Holy Places, they also served as hospitals for the sick. They became at the same time, as is well known, military in character, and to this circumstance may be credited the repeated attempts to give a military character to the Hospitallers of the Holy Ghost, although they have never earned arms nor had occasion to use them. Two circumstances led to the creation of the Hospitallers of the Holy Ghost by Innocent III: the example given in Provence by Guy de Montpellier, who established in his native town a lay community for the care of the sick under the patronage of the Holy Ghost (it is not known what caused him to choose this patronage; perhaps the Holy Ghost was chosen as the Spiritus amoris); the second cause was a foundation of Anglo-Saxon origin already existing on the banks of the Tiber. This was a simple hospitiumfounded in 715 by King Ina for his countrymen and known by the name of Hospitale S. Mariæ in Sassia, around which was formed a quarter called the Schola Saxonum. In the course of centuries the buildings had fallen to ruin, but the endowments were still available and were appropriated by the pope to the new institute. A first hospital building was erected in the same quarter, and Guy de Montpellier was called to Rome to organize the service of the sick.
In the beginning the institution was in the hands of laymen, Innocent III confining himself to attaching to it four clerics for spiritual duties, responsible only to the pope or his delegate. In return he endowed the institution with the most extensive privileges, hitherto reserved to the great monastic orders; exemption from all spiritual and temporal jurisdiction save his own, the right to build churches, to nominate chaplains, and to have their own cemeteries. The signal was given; everywhere there arose filial houses modelled after the mother-house, while houses already in existence hastened to seek affiliation in order to enjoy these great privileges; the filial houses swarmed in turn, and thus formed a network of colonies dependent immediately or mediately on the Holy Ghost at Rome, and enjoying the same privileges on condition of adopting the same rule, of submitting to periodical visitation, and of paying a light contribution to their metropolitan. At the end of the thirteenth century the order numbered in France more than 180 houses, and a century later nearly 400. In Germany the list drawn up by Virchow counts about 130 houses at the end of the fourteenth century. Another historian reaches a figure of 900 houses at the same period for the whole of Christendom, but he does not call it complete. The central authority, residing at Rome, was vested in a master-general, later called commander, a general chapter held each year at Pentecost, and the visitors delegated by the chapter.
An outburst of generosity responded to this display of Christian mercy; donations of every sort, in lands and revenues, poured in, which enriched the order and gave rise to a temporal administration modelled on that of the military orders. Thus their possessions were grouped into commanderies, which were soon invaded by laymen (many of them married), and thus arose the self-styled "Militia of the Holy Ghost". These lay knights assumed the revenues of these commanderies on condition of furnishing to the order an annual contribution analogous to the responsions of the military orders. This was an abuse to which Pius II put an end by appropriating these prebends of the Holy Ghost to a new order founded by him in 1459 under the name of Our Lady of Bethlehem. In 1476 Pope Sixtus IV decreed further that the commanderies should be given only to religious. As to the magisterial commandery at Rome, it was nearly always reserved for a prelate of the Roman Court. Under Guy de Montpellier and his early successors the two houses of Montpellier and Rome remained under the obedience of a common master general. When, later, two separate masters came to be appointed, it was decreed that the arch-hospital of Rome should collect the revenues of Italy, Sicily, England, and Hungary, and that the hospital of Montpellier should have jurisdiction over the houses of France and the other countries of Christendom.
Subsequent to this division of the order, confirmed in 1619 by Pope Paul V, Oliver of Terrada, invested with the dignity of general of the order in France, abused it to renew the Militia of the Holy Ghost. He proceeded to distribute brevets of knighthood to men of all classes, to laymen, often married, which gave rise to protests on the part of the religious of the order. Louis XIV first abolished this knighthood by an edict of 1672, which gave the goods of the Order of the Holy Ghost to the Order of Notre Dame de Mont-Carmel, founded to procure pensions for gentlemen who had served in his armies. The Knights of the Holy Ghost opposed the execution of this edict, the withdrawal of which they secured, in 1692, by means of a compromise according to which they pledged themselves to recruit and equip a regiment for the service of the king. However, the religious of the Order of the Holy Ghost opposed this edict in their turn, and in 1700, after lengthy proceedings, they finally secured victory in an edict which declared that the Order of the Holy Ghost was purely regular and in no way military. The buildings of the Arcispedale di Santo Spirito of Rome, which dated from the days of Sixtus IV (1471-84) are being reconstructed; they included a central hail, capable of containing 1000 beds, and decorated with frescoes, and special wards for contagious and for dangerous insane cases. A cloister was reserved for the physicians, surgeons, and infirmarians, who numbered more than a hundred. The church and the commander's palace date from the time of Paul III (1534-49). The annual revenue was estimated at 500,000 livres. Under the government of the popes, the Arcispedale was a catholic institution, that is to say a universal institution open to all Catholics, irrespective of country, fortune, or condition. To-day (1909) it is merely a municipal institution, reserved for the inhabitants of Rome.
A distinction must be drawn between this order and the Royal Order of the Holy Spirit founded in France by King Henry III, in 1578, to supersede the Order of St. Michael of Louis XI, which had fallen into discredit, and to commemorate his accession to the throne on Pentecost Sunday. This was a purely secular order of the court.
LEFÈBVRE, Des établissements charitables de Rome (Paris, 1860); VIRCHOW, Der Hospitaliter-Orden vom heiligen Geist (Berlin, 1877); BRUNE, Histoire de l'ordre hospitalier du St-Esprit (Paris, 1892); DE SMEDT, L'ordre hospitalier du St-Esprit in Revue des Questions Historiques (Paris, 1893); HÉLYOT, Histoire des ordres monastiques, II.
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Ordinariate
(From Ordinary, q.v.).
This term is used in speaking collectively of all the various organs through which an ordinary, and especially a bishop, exercises the different forms of his authority. This word, which is employed particularly in Germany, does not occur in strict canonical language; but it is exactly equivalent to what canonists call the curia. Just as the pope is officially responsible for all that is done in his name and by his authority in the different branches of the Roman Curia (congregations of cardinals, tribunals, offices), so, too, an ordinary and especially a bishop bears the official responsibility of whatever is done, in his name and with his authority, by the persons or committees composing his curia, who are the organs of his administration (vicar-general, official, judges, secretaries, councils of various kinds). Whatever may be the exact form of this administration in each diocese, it is still the diocesan administration and the Ordinariate. (See Bishop; Diocesan Chancery; Official; Vicar-General; Vicar Capitular.)
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Ordinary
(Lat. ordinarius, i. e., judex)
An Ordinary in ecclesiastical language, denotes any person possessing or exercising ordinary jurisdiction, i. e., jurisdiction connected permanently or at least in a stable way with an office, whether this connexion arises from Divine law, as in the case of popes and bishops, or from positive church law, as in the case mentioned below. Ordinary jurisdiction is contrasted with delegated jurisdiction, a temporary communication of power made by a superior to an inferior; thus we speak of a delegated judge and an ordinary judge. A person may be an ordinary within his own sphere, and at the same time have delegated powers for certain acts or the exercise of special authority. The jurisdiction which constitutes an ordinary is real and full jurisdiction in the external forum, comprising the power of legislating, adjudicating, and governing. Jurisdiction in the internal forum, being partial and exercised only in private matters, does not constitute an ordinary. Parish priests, therefore, are not ordinaries, though they have jurisdiction in the internal forum, for they have not jurisdiction in the external forum, being incapable of legislating and acting as judges; their administration is the exercise of paternal authority rather than of jurisdiction properly so called.
There are various classes of ordinaries. First, they are divided into those having territorial jurisdiction and those who have not. As a rule ordinary jurisdiction is territorial as well as personal, as in the case of the pope and the bishops; but ordinary jurisdiction may be restricted to certain persons, exempt from the local authority. Such for instance is the jurisdiction of regular prelates, abbots, generals, and provincials of religious orders making solemn vows; they can legislate, adjudicate and govern; consequently they are ordinaries; but their jurisdiction concerns individuals not localities; they are not, like the others, called local ordinaries, ordinarii locorum. Superiors of congregations and institutes bound by simple vows are not ordinaries though they may enjoy a greater or less degree of administrative exemption. The jurisdiction of local ordinaries arises from Divine law or ecclesiastical law. The pope is the ordinary of the entire church and all the faithful; he has ordinary and immediate jurisdiction over all (Conc. Vatic., Const. "Pastor æternus", c. iii). Bishops are the pastors and ordinary judges in their dioceses, appointed to govern their churches by the Holy Ghost (Acts, xx, 28). Certain bishops have, by ecclesiastical law, a mediate ordinary power over other bishops and dioceses; these are the metropolitana, primates, and patriarchs. In a lower rank, there is another class of ordinaries, viz., prelates who exercise jurisdiction in the external forum over a given territory, which is not a diocese, either in their own name, as in the case of prelates or abbotsnullius or in the name of the pope, like years and prefects Apostolic until the erection of their territories into complete dioceses.
Local ordinaries being unable personally to perform all acts of their jurisdiction may and even ought to communicate it permanently to certain persons, without however, divesting themselves of their authority; if the duties of these persons are specified and determined by law, they also are ordinaries, but in a restricted and inferior sense. This is vicarial jurisdiction, delegated as to its source, but ordinary as to its exercise, and which would be more accurately termed quasi-ordinary. In this sense vicars-general and diocesan officials are ordinaries; so also, in regard to the pope, the heads of the various organs of the Curia are ordinaries for the whole Church; the cardinal vicar for the Diocese of Rome and his district; the legate a latere, for the country to which he is sent. Finally, there are ordinaries with an interimary and transitory title during the vacancy of sees. Thus when the Holy See is vacant, the ordinaries are the College of Cardinals and the cardinal camerlengo; when a diocese the chapter and also the vicar capitular, and in general the interimary administrator; so, too, the vicar, for religious orders. These persons possess and exercise exterior jurisdiction, although with certain restrictions, and this in virtue of their office; they are therefore ordinaries.
In practice, the determination of the persons included under the term ordinary is of importance in the case of indults and the execution of rescripts issued from Rome. Since the decrees of the Holy Office dated 20 February, 1888, and 20 April, 1898, indults and most of the rescripts, instead of being addressed to the bishop, are addressed to the ordinary; and it has been declared that the term ordinary comprises bishops, Apostolic administrators, vicars, prelates or prefects with separate territorial jurisdiction, and their officials or vicars-general; and also, during the vacancy of a see, the vicar capitular or lawful administrator. Thus the powers are handed on, without intermission or renewal, from one ordinary to his successor. (See JURISDICTION.)
See the canonical writers on the titles De officio judicis ordinarii. 1. I, tit. 31, and De officio ordinarii, 1. I, tit. 16, in VI; SÄGMÜLLER, Lehrbuch des kathol. Kirchenrechts (Freiburg, 1909), §60, 87 sq.
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Ordinos Romani
The word Ordo commonly meant, in the Middle Ages, a ritual book containing directions for liturgical functions, but not including the text of the prayers etc., recited by the celebrant or his assistants. These prayers were contained in separate books, e. g., the Sacramentary, Antiphonary, Psalter, but the Ordo concerned itself with the ceremonial pure and simple. Sometimes the title "Ordo" was given to the directions for a single function, sometimes to a collection which dealt in one document with a number of quite different functions e. g., the rite of baptism, the consecration of a church, extreme unction, etc. Amalarius (early ninth century) speaks of the writings "quæ continent per diversos libellos Ordinem Romanum" (P. L, CV, 1295). Speaking generally, the word Ordoin this sense gave place after the twelfth century to "Cæremonialo", 'Ordinariam" and similar terms, but was retained in other senses, especially to denote the brief conspectus of the daily Office and Mass as adapted to the local calendar (see DIRECTORIES).
A considerable number of Ordines are preserved among our manuscripts from the eighth to the twelfth century. The first printed in modern times was the so-called "Ordo Romanus Vulgatus", which after an edition published by George Cassander at Cologne (in 1561) was reprinted by Hittorp in his "De divinis catholicæ ecclesiæ officiis" (Cologne, 1568) and is hence often known as the Ordo Romanus of Hittorp. This is not a pure Roman document of early date. Already in the seventeenth century G. M. Tomasi rightly characterized it as a "farrago diversorum rituum secundum varias consuetudines", and declared that its heterogeneous elements could only be disentangled by careful study of the earlier Ordines. At present it is regarded as the work of a compiler in Gaul in the second half of the tenth century, the precise date being still disputed (cf. Mönchemeyer, "Amalar von Metz", 140 and 214; Bäumerin "Katholik", 1889, I, 626). Moreover, this conflated Ordo Romanus of Hittorp which is largely derived from the first, second, third, and sixth of the Ordines of Mabillon, mentioned below, is only one among a number of analogous compilations. Similar documents of about the same period have been published by other scholars; e. g., by Martène ("Thes. nov. anec.", V, 101 — this is a valuable monastic Ordo of comparatively early date), by Muratori ("Lit. Rom. Vet.", II, 391), by Gattico ("Acta cæremon.", I, 226), and by Gerbert ("Mon. Vet. lit. alem.", II, 1 sqq.). In view of its composite character, the Ordo Vulgatus is of no great liturgical importance, though it sometimes fills a gap in our knowledge upon points not elsewhere minutely treated. It deals primarily with pontifical high Mass, but it also describes the rite of the consecration of the pope and of a bishop, the dedication of churches, the blessing of bells, the coronation of the emperor and of a king, the blessing of a knight, that is of a soldier (militis) dedicated to the service of the Church, the benediction of a bride, and the ceremonies to be observed in the opening of a general or provincial council. It should be noticed, moreover, that in these miscellaneous offices we do not find the characteristic features of an ordo in its technical sense. In the later portions of the Ordo Romanus of Hittorp not only are the details of the ceremonial indicated in their due sequence, but, as in a modern Pontifical, the text of the prayers, blessings etc., to be recited by the celebrant, is given in full.
Much more valuable to the liturgical student is the series of fifteen consuetudinaries, first printed by Mabillon in his "Museum Italicum" (1689), to which the term Ordines Romani is commonly applied. They are not indeed all of them pure and homogeneous documents, neither do they represent an unadulterated Roman tradition, nor are they all, strictly speaking, Ordines in the sense defined above. But in default of better material, and while we are waiting for more profound critical investigation to sort out our earliest documents and assign to them their proper date and provenance, Mabillon's Ordines constitute the most reliable source of information regarding the early liturgical usages of the Roman Church. Covering the whole period from the sixth to the fifteenth century, they may be said, taken collectively, to have some pretensions to completeness.
ORDO I.
The first of these Ordines Romani, describing the ceremonies of a solemn Mass celebrated by the pope himself or his deputy, is the most valuable, as it is also one of the most ancient. Modern opinion inclines to the belief that the early part of it (numbers 1-21) really represents in substance the usages of a stational Mass in the time of Pope Gregory the Great (Kösters, "Studien zu Mabillons röm. Ord.", 6; cf. Grisar, "Analecta Romana", I, 193), but there are also, undoubtedly, in our present text adjustments and additions which must be attributed to the end of the seventh century (Atchley, "Ord. Rom. Primus", 7, favours a later date, but in this he only follows Probst). The fact that Amalarius, who seems to have had a copy of this Ordo before him did not find its description of paschal ceremonies in agreement with the actual Roman practice of his day, as expounded to him by Archdeacon Theodore in 832, need not lead us, with Mönchemeyer ("Amalar", 141), to the conclusion that the ceremonial never represented the official Roman use, and that it was merely an outline serving as a model for similar ceremonies in the Frankish dominions. On the contrary, so far as regards numbers 1- 21, every detail attaches itself in the closest way to the pontifical ceremonies of Rome. An introduction portions out the liturgical service among the clerics of the seven regions. Then the procession to the stational church and the arrival and reception there are minutely described. This is followed with an account of the vesting, the Introit, the Kyries, the Collects, and all the early part of the Mass. Very full details are also given of the manner of the reception of the offerings of bread and wine from the clergy and people, and to this succeeds a description of the Canon, the Kiss of Peace, the Communion, and the rest of the Mass. The account ends with number 21.
This is the section which Grisar has proved, with all reasonable probability, to belong to the time of Gregory the Great ("Analecta Romana", 195-213). In one or two points the evidence of early date must impress even the casual reader. Such is the bringing of the holy Eucharist to the pontiff when the procession moves towards the altar-steps before the beginning of Mass. It is thus described in n. 8: "But before they arrive at the altar . . . two acolytes approach holding open pixes containing the Holy Things [tenentes capsas cum sanctis patentes]; and the subdeacon attendant taking them and keeping his hand in the aperture of the pix shows the Holy Things to the pontiff or to the deacon who goes before him. Then the pontiff or the deacon salutes the Holy Things with bowed head." Nothing of this appears in the account of Amalarius, who could hardly have failed to record it if it had been in existence in his time. Quite in accordance with such an inference, this bringing of the Eucharist to the pontiff has, in the second Ordo Romanus, admittedly of later date, been replaced by a sort of visit of the pontiff to the Blessed Sacrament in the church, a practice observed in pontifical Masses to this day. Again we may note that the first Ordo contains no mention of the Credo, which was certainly in use in Rome, according to Walafrid Strabo, about the year 800. Again the word cardinales, in accordance with the usage of St. Gregory's own letters, is not applied to the bishops, priests, and deacons attached to the papal service, but in the later chapters of the same Ordo, we do find reference to presbyteri cardinales (n. 48). All these, with other indications of early date, are pointed out by Grisar. It is not easy to prove that the second portion of the first Ordo, nn. 22-51, was all originally one document. On the contrary, nn. 22 and 48-51 seem to be closely connected, while all the intervening numbers (23-47), giving an account of the services in Lent and the last three days of Holy Week and showing, in several details, signs of a later origin, are clearly continuous and independent of the rest. The fact that Pope Hadrian and Charlemagne are mentioned in this section, as also that the Mass of the Presanctified (contrary to the Einsiedeln Ordo of the seventh century published by De Rossi in "Inscrip. Christ.", II, i, 34) was celebrated by the pontiff on Good Friday after the veneration of the Cross, prove that this section can hardly be older than the ninth century. Finally the chapters published by Mabillon from another manuscript as an appendix to Ordo I under a separate numeration have clearly no immediate connexion with what goes before. They simply provide another series of directions for Lent and the last days of Holy Week, sometimes coinciding even verbally with the rubrics given in nn. 23-47 and sometimes differing in various particulars. This appendix is generally assumed to be later in date than the second section of the Ordo.
ORDO II.
The second Ordo Romanus printed by Mabillon describes again a solemn pontifical Mass and is clearly based upon the first portion of Ordo I, sometimes quoting, or epitomizing, but elsewhere developing and adapting the directions of the earlier document. It contains some ritual features which are certainly not of Roman but of Gallican origin (for example the recitation of the Creed in the Mass, which some, in spite of Walafrid Strabo, consider not to have been known in Rome before the eleventh century, as also the giving of a pontifical blessing after the "Pax Domini"). It is generally accepted that this Ordo II belongs to the time of the general introduction of the Roman Liturgy into Gaul in the days of Charlemagne, i. e. about the beginning of the ninth century. This Ordo, as well as Ordo I and probably another now lost, was known to Amalarius, who in his "Ecloga" has annotated it with a view to the spiritual edification of his readers.
ORDO III AND ORDO IV
The third and fourth Ordo contain yet another series of directions for a solemn Mass celebrated by the pope. That of Ordo IV is only a fragment, but both III and IV are generally considered older than the eleventh century. Mabillon considered Ordo III to be distinctly of later date than II and the fact that the stational church in III is called "Monasterium", a designation which does not seem to have come into use before the ninth century, lends support to this view. It is also confirmed by the fact that this Ordo III was apparently unknown to Amalarius. On the other hand III has clearly been extensively used in the compilation of the Ordo Romanus Vulgatus, which, as already stated, probably took shape in the second half of the tenth century. That the fragmentary Ordo IV is of later date than any of those previously mentioned has been inferred by Mabillon from the fact that the pope is here described as communicating at the altar and not at his throne, as in the preceding rituals. Still, the manuscript in which it is found cannot be later than the first half of the eleventh century (Ebner, "Quellen", 133).
ORDO V AND ORDO VI
Ordo's five and six are again entirely consecrated to the celebration of a pontifical high Mass. Ordo V goes into details as to the vestments worn by the pope, and separately as to the vestments worn by a Roman bishop and the lesser clergy. It is specifically a Roman document and throughout assumes that the pope is pontificating. The pope here communicates at his throne and the Credo is sung after the gospel. But though Berno of Reichenau affirms that this last custom only began at Rome in 1014, the fact that Walafrid Strabo describes it as sung at Rome about the year 800 (P. L., CXIV, 947) renders this a very unsatisfactory test of date. On the other hand, the sixth Ordo is not directly connected with Rome, but like Ordo II it describes the ceremonies of a pontifical Mass adapted from the papal function for use elsewhere. In the opinion of Kösters, (Studien, 17) it probably belongs to the first half of the tenth century, since it was used by the compiler of the Ordo Vulgatus. It has been copied by a later twelfth century hand upon a blank page of the English "Benedictional of Archbishop Robert", and is there described as a "ritual drawn up by the ancient Fathers of the West".
ORDO VII
Ordo seven is probably the most ancient of all Mabillon's Ordines and is assigned by Probst, Kösters, and others to the sixth century. The whole document deals with the ceremonies of Christian initiation, i. e. the catechumenate with its Lenten scrutinies (see BAPTISM), the rite of the consecration of the baptismal water, the baptism itself, and finally confirmation. The Ordo is closely related to the Gelasian Sacramentary, and the prayers, given in full in the Gelasianum, are here for the most part only indicated by their beginnings. Like the Gelasianum, the Ordo speaks throughout of infantes as if they alone were likely to be subjects for baptism, and the whole ceremony is modified to suit the case of infants in arms. When the catechumens are called upon to recite the Nicene Creed, it is directed that one of the acolytes shall take up one of the children upon his left arm, lay his right hand upon the child's head and recite the Creed in Greek, while another acolyte, holding another child, subsequently recites the Creed in Latin. None the less, the ceremonial of the scrutinies was originally designed for adult catechumens who were capable of understanding the Gospels and of learning and reciting the Creed for themselves. On the other hand, if the Ordo VII consistently regards the catechumens asinfantes, this cannot be interpreted as a proof of relatively late date, for we find that already at the beginning of the sixth century the vir illustris, Senarius, asks of John, deacon of Rome, "quare tertio ante Pascha scrutinentur infantes" (why the infants have to undergo the scrutinies three times before Easter, Migne, P. L., LIX, 401). Seeing that the Gelasian Sacramentary also seems to know only of three scrutinies, it is possible that Ordo VII which requires seven scrutines may be of even older date than the sixth century, for it is hardly likely that when there was question of none but infant catechumens, the number of scrutinies should have been increased from three to seven. The whole tendency must have been in the direction of simplification. It may be noticed that Mabillon's Ordo VII is incorporated entire in an instruction on baptism by Jesse, Bishop of Amiens, c. 812.
ORDO VIII
Ordo eight is concerned with the subject of ordinations and falls naturally into two divisions. The first part deals with the ordination of acolytes, subdeacons, deacons, and priests, the second with the ceremonial of the consecration of a bishop. Although the first part is extremely concise, and the second, more particularly in regard to the quatuor capitula (four forms of crime held to be a bar to ordination), is relatively developed, there seems no sufficient reason for questioning the essential unity of the whole document. In spite of certain expressions, notably the "ancilla dei sacrata quæ a Francis nonnata dicitur", which may easily be an interpolation or a gloss, and of references to the Ember seasons, to the nomenclator, and the schola (i. e. the choir — which last seems to suggest an age posterior to Gregory the Great) certain critics, notably Kösters (Studien, 21-23), make no difficulty in assigning the document to the early part of the sixth century. It is certainly noteworthy that though there is no mention in Ordo VIII of exorcists or any cleric lower than the grade of acolyte, the usages described closely agree with the language of the letter of Johannes Diaconus to Senarius at the beginning of the sixth century (Migne, P. L., LIX, 405). The function of the acolytes "portandi Sacramenta", here as in Ordo I, is recognized by assigning to them little bags (sacculi) as their distinctive attribute, instead of the candlestick of a later date, while the delivery of the chalice is emphasized as the significant act in the consecration of a subdeacon. When Bishop John Wordsworth (Ministry of Grace, 180) assumes that the delivery of the chalice is a Gallican ceremony and that it was introduced into the Roman Church in the seventh century at the earliest, he has clearly forgotten the explicit language of the latter to Senarius: "hic apud nos ordo est ut accepto sacratissimo calice in quo consuevit pontifex dominici sanguinis immolare mysterium subdiaconus iam dicatur". Again both Kösters and Grisar (Geschichte Roms, 765) regard the testing of the candidate for ordination by the quatuor capitula, requiring him to swear his innocence of certain unnatural crimes, as an indication which points to an age when many adult pagans still entered the Church as converts and were likely to be promoted to orders.
ORDO IX
Ordo nine is entitled "De gradibus Romanæ ecclesiæ and deals briefly with the ordination of deacons and priests, with the consecration of a bishop somewhat more fully, and finally with the consecration and coronation of a pope, while an appendix with a separate heading treats of the ember days. The date and composition of this document has recently been investigated by Dr. Kösters in a very able chapter of his "Studien". His conclusions are, that the substance of the Ordo was drawn up in the time of Pope Constantine I (708-15), and underwent some revision under Pope Stephen III (752-7). However, the most startling part of Dr. Kösters' discussion is his demonstration that the section describing the coronation of the pope, which incidentally introduces the name of Leo, belongs not to the period of Pope Leo III (c. 800), as has hitherto been supposed, but to that of Saint Leo IX (1044), and that in fact the papal regnum, or crown, which this Ordo describes as "made of white cloth in the form of a helmet", was for the first time worn by that pontiff. The statement made in this Ordo that the new pope should be a priest or deacon ordained by his predecessor and that he ought not to be a bishop (nam episcopus esse non poterit) is particularly interesting in view of the fact that Cardinal Deusdedit in the eleventh century, who comments on the text of this document, had apparently before him no clause to this effect. It is probably an interpolation of about that period. Other points of interest are the mention of diaconissœ andpresbiterissœ, and the ceremony of holding the book of the Gospels over the pope at his ordination (tenet evangelium super caput vel cervicem eius). We hear of this last ceremony earlier in the East (cf. Apostolic Constitutions, VIII, iv) and in Gaul, and it is now part of the rite of consecration of every bishop, but it appears late at Rome. The appendix on the ember days, attached to this Ordo in the Saint-Gall Manuscript, had probably no original connexion with it and may be assumed to be not Roman.
ORDO X
Ordo ten is a relatively long and very miscellaneous document and has no real claim to be included in the series of Ordines. It is, strictly speaking, a primitive form of Pontifical, though it is Roman in origin, and it is difficult to persuade oneself that it has not resulted from the fusion of at least two separate elements. The description of the Holy Week ceremonies which occupies nn. 1-24 may be described as a Cæremoniale pure and simple, and so is the burial service for the Roman clergy in nn. 36-40, the Roman character of both being unmistakable, but the intervening sections 26-35, which consist of an Ordo for administering the Sacrament of Penance, and for visiting, anointing, and giving Viaticum to the sick, form a service-book complete in itself, including not merely the incipits but the entire text of the prayers to be said by the priest, like any modern Ritual. Thalhofer (Liturgik, I, 48) has sought to draw a presumption of late date from the form of absolution in n. 29, which is indicative and not precative, absolvimus te vice beati Petri etc.; but substantially the same formula occurs with an interpolated Anglo-Saxon translation in the Eghert Pontifical of the tenth century. Neither are the reasons convincing, upon which Kösters bases his conclusion that the document as a whole is posterior to the year 1200. We must probably be content to leave the question of date unsettled.
ORDO XI
Ordo eleven has a tolerably full account of the papal ceremonial as it extended through the whole ecclesiastical year. This description is particularly valuable, inasmuch as it includes not only the functions of great solemnities but also the everyday usages and a considerable amount of detail regarding the Divine Office. It has lately been shown by Dr. Kösters that what we now possess in Ordo XI is only a fragment of a much larger work compiled by Benedict, Canon of St. Peter's, which was primarily a treatise upon the dignity of the Roman pontiff and upon the cardinals and various officials of the Roman Court, and which from the nature of its contents was called "Liber Politicus". This title has left a trace of itself in the heading of the manuscript used by Mabillon, where by a strange perversion it appears as "liber pollicitus". The treatise seems to have been completed just before the year 1143.
ORDO XII
Ordo twelve likewise contains a somewhat minute description of the papal ceremonial in ecclesiastical and quasi-ecclesiastical functions throughout the year, much space being occupied by a detailed record of the regulations followed in the distribution of the bounties called presbyteria. This Ordo is avowedly extracted from the "Liber Censuum", a treatise compiled towards the end of the twelfth century by Cardinal Cencius de Sabellis, afterwards Pope Honorius III (1216-1227). But here again Kösters has shown that the last two sections, dealing with the election and consecration of the pope and with the crowning of the emperor, can be traced back to the "Politicus" of Benedict. Various miscellaneous matters, concerning, e. g., the duties and dues of certain minor officials, the oath taken by senators to the pope, etc., also find a place in this collection.
ORDO XIII
Ordo thirteen is one of the few Ordines which we possess, at least substantially, in the form in which it was first written. This is admittedly an official treatise drawn up by command of Pope Gregory X, shortly after the publication of the Constitution "Ubi periculum", issued in 1274 to regulate the procedure of the cardinals assembled in conclave for a papal election. The earliest portion of the document (nn. 1-12) is in fact concerned with the choice, consecration, and coronation of a new pope, provision being made for the case of his being a bishop, priest, or deacon. The treatise seems to presuppose an acquaintance with Ordo XI and Ordo XII and it is probably in consequence of this that the directions for the ordinary ceremonial are very concise. This Ordo marks the transition stage to a different type of liturgical document, much more developed and distinctively framed with a view to the part played by the Roman pontiff and his great retinue of ecclesiastical officials. Up to Ordo XIII we may say that the Ordines Romani are represented at the present day by the "Pontificale" and the "Cæremoniale Episcoporum" (q. v.), which are liturgical textbooks common to the whole of Latin Christianity. But the two remaining Ordines, XIV and XV, are represented to-day by the "Cæremoniale Romanum", which constitutes the rubrical code for papal functions in Rome and has no application in the ceremonial of the Catholic Church outside the Eternal City.
ORDO XIV
Ordo fourteen, which in the manuscripts bears the significant title "Ordinarium" instead of Ordo, is a much longer document than any of those hitherto considered. It is in fact the first rough outline of the bulky "Cæremoniale Romanum" which regulates the detail of papal functions at the present day. The history of Ordo XIV has been very carefully worked out by Dr. Kösters in his "Studien". The substance of the document seems to have been the work of Napoleone Orsini and Cardinal Jacopo Gaetani Stefaneschi, the latter having by far the larger share of its composition. By the aid of a manuscript found by Father Ehrle, the librarian of the Vatican, at Avignon, we are able to trace how the work took shape. (See Denifle and Ehrle, "Archiv. f. Lit- und Kirchengeschichte des. M.A.", V, 564 sqq.) It was begun in Rome before the popes left for France, but it was further developed and modified during the first third of the fourteenth century while the papal Court was at Avignon, and we know at any rate that the first nine chapters were quoted, as we now have them, in the conclave which assembled in 1334. But there must have been a revision of the treatise about or after 1389, when the long chapter 45: "Incipit Ordo qualiter Romanus Pontifex apud basilicam beati Petri Apostoli debeat consecrari", with its directions for the "possessio", or taking possession of the Lateran, was drawn up, the ceremony being in abeyance while the popes were at Avignon. Long, however, as the document is, and fully as it may seem to cover the ordinary requirements of papal official life, it may be doubted whether we possess the treatise in its entirety. In the original plan of Stefaneschi we know that the papal obsequies were included, but nothing upon this head is now contained in Ordo XIV, and it is difficult to conceive that this omission can have taken place through an oversight when so many other needs are minutely provided for.
ORDO XV
Ordo fifteen is a fresh attempt to work up the same materials, while supplying at the same time the lacunæ which had hitherto existed. According to Kösters, chapters 1-100 and 143-153 were first drafted in the middle of the fourteenth century and were revised and supplemented by Pietro Amelii down to the year 1400. But the work of revision and modification was further carried on as far as 1435 by Peter, Bishop of Oloyca, while a final editor, who may very possibly have been Peter Kirten, Bishop of Olivna, put a last hand to the work in the second half of the same century. A selection of some of the more noteworthy headings of the 153 chapters of the work will perhaps serve better than anything else to give an idea of the comprehensiveness of this prototype of the Cæremoniale Romanum, which Mabillon prints under the name of Pietro Amelii: —
Advent; Vigil of the Nativity; Entoning of the Antiphons; Matins; Reading of the Lessons; First Mass on Christmas Day; Second Mass; Third Mass; St. Stephen and the following feasts; Epiphany; Blessing of the Candles on 2 Feb. with the Procession; Serving the Pope; Ash Wednesday; What happens when the King receives Ashes; Different occurrences in Lent; The Progresses of the Pope in penitential Seasons; Taking off the Pope's Mitre; Fourth Sunday of Lent which is called Rose Sunday; Blessing of the Palms, followed by detailed instructions for the Holy Week ceremonies, especially regarding the Maundy and the banquet on Maundy Thursday; Cardinal-Priest who serves the Pope on Holy Saturday; Easter and the Communion of the Cardinal Deacons etc.; Short details regarding the other Feasts of the Year; Office for the Dead on All Souls' Day; What is to be Observed when the Pope Sickens; Death of the Pope; Exequies of the Pope; Novendiale; Distributions of Cloth after the Pope's Death; Directions for the Conclave. Meeting a Cardinal who comes to the Roman Court; Canonisations, notably that of St. Bridget (1391).
ORDINES ROMANI PUBLISHED SINCE MABILLON
Mabillon's selection by no means exhausted the materials of this nature still available. Documents unknown in his time have since come to light and have been published by scholars who recognized their value. Foremost amongst these is the Einsiedeln Ordo, already alluded to, which was first printed by De Rossi in his "Inscriptiones Christianæe" (II, I, 34) and has since been re-edited by Duchesne in his "Origines du Culte Chrétien" (tr. Christian Worship, 481). This supplies an earlier and more purely Roman account of the ceremonial of the last three days of Holy Week than that contained in Mabillon's Ordo I. Again an extremely important text covering much the same ground as Ordo I but including, besides the pontifical Mass and the Holy Week ceremonial, some account of the ember-day ordinations, the rite of the dedication of a church with relics, and the candle procession on the feast of the Purification, has been published by Mgr Duchesne in the work just named from a ninth-century manuscript of St-Amand. Other documents of less moment have been printed by Gerbert in his "Monumenta vet, lit. aleman." (St. Blasien, 1770), by Martène in his "De antiquis eccles. ritibus", by Kösters as an appendix to his "Studien" and by others.
The Ordines Romani of MABILLON were first published in his Musœum Italicum (Paris, 1689), with a full introduction and annotations. The whole has been reprinted in MIGNE, P. L., LXXXVIII, 851 sqq. By far the best discussion of the subject is by KÖSTERS, Studien zu Mabillons röm Ord. (Münster, 1905); but see also KOBER in Kirchenlex., s. v.; PROBST, Die ältesten römischen Sakramentarien und Ordines (Münster, 1892), 386 sqq.; GRISAR in Zeitschrift f. kath. Theologie, 1881, pp. 699 sqq., 1885, pp. 385 sqq., 1886, pp. 727 sqq.; IDEM, Analecta Romana (Rome, 1899), 198 sqq.; THALHOFER-EBNER, Liturgik, I (Freiburg, 1894), 46 sqq.; MEKEL in Theolog. Quartalschrift, 1862, 60 sqq.; ATCHLET, Ordo Romanus Primus (London, 1905).
HERBERT THURSTON. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Oregon[[@Headword:Oregon]]

Oregon
One of the Pacific Coast States, seventh in size among the states of the Union (1910). It received its name from the Oregon (now the Columbia) River, which is the state's greatest inland waterway. The ultimate origin of the name is obscure. Oregon is bounded on the north by the State of Washington, on the east by Idaho, on the south by Nevada and California, and on the west by the Pacific Ocean. Its length is 300 miles from north to south; its breadth 396 miles. Its total area is 96,030 sq. miles, including 1470 of water surface. It lies between 42&176; and 46&176; 18' N. lat., and between 116&176; 35' and 124&176; 35' W. long.
PHYSICAL CHARACTERISTICS
In the western portion of the state two mountain ranges one hundred miles apart run parallel with the coast line; in the eastern part there stretches out a vast inland plateau. The coast range traverses the state at a distance of about twenty miles from the ocean; it has an average height of 3500 feet, and is densely covered with fir, spruce, and cedar, most of which is valuable for lumber. The Cascade Mountains, a prolongation of the Sierra Nevada, extend through the state from north to south at a distance of about 120 miles from the coast. While the average height of this range is about 6000 feet, it is crowned with a line of extinct volcanoes whose snow-capped peaks reach a height of 9000 feet, Mt. Hood, just east of the city of Portland, attaining an altitude of 11,225 feet.
DIVISION
The state is divided physically into three sections known as Western, Southern, and Eastern Oregon, differing in temperature, rainfall, and products. The Willamette Valley lies in Western Oregon. It is bounded on the north by the Columbia River, on the east by the Cascades, on the west by the Coast Range, and on the south by the Calapooia Mts. It is the mostly thickly settled part of the state, and is noted for its beautiful farm homes and equable climate. The valley is about 160 miles long, and has an average width of sixty miles, not including its mountain slopes. It presents one beautiful sweep of valley containing about 5,000,000 acres, all of which is highly fertile. It is drained by the Willamette River, which runs north, receives the waters of many important streams rising in the Cascades and coast range, and discharges into the Columbia River, just north of Portland. Western Oregon also includes the important counties west of the Willamette Valley on the coast. Southern Oregon lies west of the Cascades, between the Willamette Valley and California. It comprises the counties of Douglas, Coos, Curry, Josephine, and Jackson. The principal streams of this section are the Umpqua and Rogue Rivers, which rise in the Cascades, pierce the Coast Range, and empty into the Pacific Ocean. The valleys of these rivers are notable for their abundant and varied fruit production. The mountains in this section are rich in gold, which is extensively mined. The portion of this section west of the coast range is generally heavily timbered with fir, spruce, and cedar. Extensive coal deposits are found, some of which are developed and yield largely. Coos Bay is one of the best harbours on the Oregon Coast. Eastern Oregon embraces all the state east of the Cascade Mountains, forming a parallelogram 275 miles long and 230 miles wide. It is a great inland plateau of an altitude varying between 2000 and 5000 feet. The southern half of this plateau belongs to the Great American Basin, while the northern portion slopes towards the Columbia river valley. In the north-eastern part of the state, between the Snake and Columbia rivers, are the Blue Mountains whose summits are more than 6000 feet high, and whose streams are used for the purpose of irrigation. The Government is reclaiming large tracts by irrigation in this section. Here also is the most valuable and important mineral belt of the state. In the southern portion of Eastern Oregon are several short mountain ranges from 2000 to 3000 feet high which are a continuation of the longitudinal basin-ranges of Nevada. Irrigation is contributing largely towards bringing this section into prominence. The Klamath irrigation project, under the supervision of the United States Government, contains about 200,000 acres and is making rapid progress.
RESOURCES
All the four great natural resources -- viz: forest, fisheries, soil, and minerals -- are present in almost inexhaustible supply awaiting development.
Lumber
Oregon has approximately three hundred billion feet of standing merchantable timber (or nearly one-fifth of the standing merchantable timber in the United States), valued at $3,000,000,000. Timber covers about 57 per cent of the area of the state. Apart from the value of this timber as a source of lumber supply, it serves an important purpose in maintaining a perpetual flow of water in the mountain streams by retarding the melting of snow and holding a continuous supply of moisture in the ground during the summer. The most densely timbered area of the state is west of the Cascade Range, due to the greater rainfall in that section. The average stand of timber on the forested area west of the cascades is 17,700 feet B.M. to the acre. Localities where the stand is 50,000 feet per acre for entire townships are common in the coast counties of Clatsop and Tillamook. Some sections are found where a yield of 150,000 feet to the acre is estimated, many of the trees scaling 40,000 feet or more of commercial lumber. The Douglas fir sometimes attains a height of 300 feet, and five to six feet in thickness. Bridge timbers more than 100 feet in length are obtained from these trees. About 66 per cent of the timber is of this variety, which yields more commercial product to the acre than any other tree in North America. Three per cent of the merchantable timber of Oregon is hardwood, such as ash, oak, maple, and myrtle. There are about ninety-five species that attain to the dignity of trees; of these thirty-eight are coniferous, seventeen deciduous softwoods, and forty hardwoods. At present the lumber industry is one of Oregon's chief sources of revenue. The output of sawed lumber for 1906 was 2,500,000,000 feet valued at $30,000,000. The output of other forest products (piling, poles, shingles, ties, etc.) brought the total forest product from the state for that year to the sum of $60,000,000, which is about the average annual production. Portland is the largest lumber shipping port in the world. The work of preventing destructive forest fires is carried on by the United States Government on its forest reserves, and the state maintains a patrol of 300 men to protect the forests of the state.
Minerals
There is a great wealth and variety of minerals to be found in Oregon, including gold, silver, copper, iron, asbestos, nickel, platinum, coal, antimony, lead, and clay, salt and alkali deposits, and an inexhaustible supply of building stone (including sandstone, limestone, and volcanic rock). Gold is found to a greater or less extent in seventeen counties, and is the only mineral mined to any notable extent. It is found especially in the Blue Mountains. A large number of quartz mills are operated in Eastern and Southern Oregon, and in these districts placer mines yield largely. There are two pronounced copper zones in the state -- one in Baker County, the other in the south-western section. Oregon coals are lignitic, the largest bed uncovered being in the vicinity of Coos Bay. The largest iron beds in the state are in the Willamette Valley. The ore is of limonite variety, showing about fifty per cent of metallic iron.
Fisheries
Oregon is unequalled by any other state in salmon fisheries and canning. The most notable species of salmon is the Columbia River Royal Chinook. The fish industry in the state produces upwards of $5,000,000 annually. Reckless overfishing threatened to exhaust the supply and to imperil the industry, until the state regulated it by law and provided for it by hatcheries. The state through its department of fisheries operates at the annual expense of $50,000 ten salmon hatcheries, from which nearly 70,000,000 young salmon are liberated annually. Thus the Columbia River is made to produce year after year practically the same supply of salmon. In addition to the canneries, cold storage plants are operated, practically the whole output of which is shipped to European markets.
Agriculture
Late years have seen a great expansion in all lines of farming. In 1908 the total production of the farms of the State represented a gross value of about one hundred million dollars. Owing to the lack of a large rural population, however, only a fraction of the agricultural lands of the state yield even a respectable revenue. The most thickly settled agricultural sections are the great Willamette Valley in Western Oregon (where nearly everything grown in a temperate climate thrives), and a stretch of nearly five hundred miles of rich bottom land along the Columbia River and the shore line of the coast counties. The great wheat and meat producing section of the state is in Eastern and Central Oregon. The Columbia River Basin in Eastern Oregon is one of the best grain districts in the world. Wasco, Sherman, Gilliam, Morrow, and Umatilla counties produce from ten to fifteen million bushels of wheat annually. The soil is mainly a volcanic ash and silt, very fertile and generally deep. Hood River, among the best-known apple regions in the world, is included in this district. Umatilla County may be taken as typical of this section: its wheat crop average about 5,000,000 bushels annually, while the alfalfa lands, comprising about 50,000 acres, yield three crops each year, totalling seven tons to the acre. Live stock is also an extensive industry: there are in this county about 350,000 sheep (with fleeces averaging 9 1/2 pounds) and 30,000 cattle. Most of the sheep and a large proportion of the cattle of the state are raised in central Oregon which comprises about twenty million acres. This immense territory has been hitherto without any railroad communication whatever, and is at present devoted to range systems of husbandry. South- eastern Oregon, comprising Klamath and Lake Counties, is a stock and dairy section. On 1 Jan., 1909, the live stock of the state was valued at $54,024,000. The revenue to the state form dairy products was $17,000,000. In Southern Oregon poultry raising has become quite an industry, and this section practically supplies the large cities on the coast.
MEANS OF COMMUNICATION
Oregon is bounded on three sides by navigable water: the Pacific Ocean on the west, the Columbia River on the north, and the Snake River on the east. Nine inlets on the western coast provide harbour facilities. Of these Coos Bay ranks next in importance to the Columbia harbour. Ocean-going vessels enter the Columbia, and find at Portland the only freshwater port on the Pacific coast. Deep water navigation now extends 150 miles along the northern boundary of Oregon, and, with the completion of the ship railway above the Cascades, will extend to 250 miles. The Snake River runs along the eastern boundary of the state for 150 miles, and is navigable for a considerably greater distance from where it enters the Columbia. The Willamette River which empties into the Columbia just north of Portland is navigable as far as Eugene, 150 miles from Portland. The region between the coast and the Cascade ranges, and the northern fringe of the state along the Columbia and Snake rivers are well supplied with railroad facilities. The vast area of Eastern Oregon, however, has been hitherto practically without railroad service. This immense territory is finally being opened up (1910) by the construction of railroads by two rival systems through the Deschutes Valley.
EDUCATIONAL SYSTEM
The State Board of Education is composed of the governor, the secretary of state, and a superintendent of public instruction. In each county there is a superintendent who holds office for two years, and each school district has a board comprising from three to five directors whose term is three years. The state course of study provides for eight grades in the grammar schools and four years in the high schools. The state university at Eugene and the agricultural college at Corvallis complete the state school system. An irreducible fund of $3,500,000 has been secured by the sale of part of the school lands of the state. In 1884 Congress set aside sections 16 and 36 of all the public domain in Oregon for public schools. For many years previous to 1909 there were four state normal schools, which were practically local high schools subsidized by the state. The subsidy was withdrawn by the legislature of that year, and there is now one state normal located at Monmouth.
The state university was established in 1872. The agricultural college at Corvallis, which also gives a college course in the liberal arts and sciences, has about one thousand students. There are a large number of denominational colleges and secondary schools in the state. At Salem, the state capital, are located the charitable and penal institutions of the state, viz., the schools for the blind and deaf mutes, the insane asylum, boys reform school, and the penitentiary.
HISTORY
Explorations
In 1543 the Spanish navigator Ferrelo explored the Pacific Coast -- possibly to the parallel of 42 , the southern boundary of Oregon. Sir Francis Drake in The Golden Hind (1543), carried the English colours a few miles farther north than Ferrelo had ventured. The same point was reached by the Spaniard Vizcaino in 1603. In 1774 Juan Perez sailed in the Santiago from the harbour of Monterey and explored the north-west coast as far as parallel 55 . The following year the Spanish explored the north-west coast under Heceta, who, on his return, observed the strong currents at the mouth of the Columbia. Nootka Sound was visited and named by the English navigator Cook in 1778. The visit of Cook had important consequences. The natives loaded his ship with sea-otter skins in exchange for the merest trifles. The value of these skins was not suspected, until the ship touched at Asiatic and European ports where they were sold for fabulous prices. The commercial value of the north-west had been discovered. The ships of all nations sought for a profitable fur-trade with the Indians, and the strife for the possession of the territory entered a new phase. Captain Robert Gray of Boston discovered the Columbia River in 1792 and named it after his ship. The country was first explored by the American expedition of Lewis and Clark in 1804-5. Astoria, at the mouth of the Columbia, the first white settlement in Oregon, was founded in 1811 by the American Fur Company under the direction of John Jacob Astor. Two years later the Northwest Company (a Canadian fur company) bought out Astoria, and maintained commercial supremacy until it merged with the great Hudson's Bay Company in 1821.
This latter company dominated Oregon for a quarter of a century. The Oregon country at that time embraced an area of 400,000 sq. miles and extended from the Rocky Mountains on the east to the Pacific Ocean and from the Mexican possessions on the south to the Russian possessions on the north. In 1824 a commanding personality arrived on the Columbia as chief factor of the Hudson's Bay Co., in the Oregon country. This was Dr. John McLoughlin (q.v.), the most heroic figure in Oregon history. Realizing that the great trading post should be at the confluence of the Columbia and Willamette Rivers, McLoughlin transferred the headquarters of the company from Fort George (Astoria) to Fort Vancouver. He refused to sell liquor to the Indians, and bought up the supplies of rival traders to prevent them from selling it. He commanded the absolute obedience and respect of the Indian population, and Fort Vancouver was the haven of rest for all travellers in the Oregon country. Speaking of McLoughlin's place in Oregon history, his biographer, Mr. Frederick V. Holman, a non-Catholic, pays him the following just tribute: Of all the men whose lives and deeds are essential parts of the history of the Oregon country, Dr. John McLoughlin stands supremely first, -- there is no second .
Missionaries
The first tidings of the Catholic Faith reached the Oregon Indians through the Canadian employees of the various fur-trading companies. The expedition of Astor in 1811 was accompanied by a number of Canadian voyageurs, who some years later founded at St. Paul the first white settlement in the Willamette Valley. These settlers applied in 1835 to Bishop Provencher of Red River (St. Boniface, Manitoba) for priests to come among them to bless their marriages with their savage consorts, to baptize their children, and revive the Faith among themselves. It was in answer to this petition that Father F.N. Blanchet and Modeste Demers were sent to the Oregon country in 1838. On their arrival the missionaries found a log church already erected on the prairie above St. Paul. Meanwhile another request for missionaries had gone forth. The Indians in the Rocky Mountains had repeated the Macedonian cry to their brethren in the East. In 1831 the Flatheads with their neighbours, the Nez Perces, sent a deputation to St. Louis to ask for priests. They had heard of the black robes through Iroquois Indians, who had settled among them and thus transplanted the seed sown by Father Jogues. It was not until 1840 that Bishop Rosati of St. Louis was able to send a missionary. In that year Father De Smet, S.J., set out on his first trip to the Oregon country where he became the apostle of the Rocky Mountain Indians. A peculiar perversion of the facts concerning the visit of the Indians to St. Louis got abroad in the Protestant religious press and started a remarkable movement towards Oregon. The Methodists sent out Jason and Daniel Lee in 1834, and the Methodist mission was soon reinforced until it was valued in a few years at a quarter of a million dollars and became the dominant factor in Oregon politics. The American Board Mission was founded by Dr. Marcus Whitman, a physician, and Mr. Spalding, a minister. With them was associate W.H. Gray as agent, the author of a History of Oregon which was responsible for the spread of a great deal of misinformation concerning the early missionary history of Oregon.
The savage murder of Dr. Whitman in 1847 was a great catastrophe. Dr. Whitman, who was a man of highly respected character, opened his mission among the Cayuse Indians near Fort Walla Walla. His position as physician made him suspected by the Indians when an epidemic carried off a large number of the tribe. They were accustomed to kill the "medicine man" who failed to cure. Besides, the Indians were rendered hostile by the encroachments of the whites. The immediate cause of the massacre seems to have been the story of Jo Lewis, an Indian who had the freedom of the mission and who reported that he overheard a conversation of Whitman and Spalding, in which Whitman said he would kill off the Indians so that the whites could get their land. The massacre took place on 29 November, 1847. Dr. and Mrs. Whitman and several others were brutally slain. Spalding was saved only by the prudence of Father Brouillet whose mission was near by. Spalding seems to have been crazed by the outrage. He began to charge the Catholic priests with instigating the massacre. There had been hard feelings before between the missionary forces, but now the embers were fanned into a flame and, in spite of the fact that all serious historians have exonerated the Catholic missions of the slightest complicity in the outrage, Spalding's ravings instilled a prejudice which half a century has been required to obliterate.
Nearly twenty years after Whitman's death Spalding originated a new story of Whitman's services in saving Oregon to the United States, in which the Catholics were again brought into prominence. History will be searched in vain , says Bourne, for a more extraordinary growth of fame after death. The story as published in 1865 by Spalding represents that in autumn, 1842, Whitman was aroused by discovering that the Hudson's Bay Co. and the Catholic missionary forces were planning to secure the Oregon Country for England. He immediately set out for Washington to urge the importance of Oregon to the United States and to conduct a band of immigrants across the plains to settle the country with Americans. It is represented further that he found Webster ready to exchange Oregon for some cod fisheries on the shores of Newfoundland and some concessions in settling the boundary of Maine. Whitman, however, had recourse to President Tyler, who promised to delay the negotiations between Webster and Ashburton until Whitman could demonstrate the possibility of leading a band of emigrants to the north-west. Finally, the legend relates that Whitman organized a great band of immigrants and conducted them to Oregon in 1843, thus proving to the authorities at Washington the accessibility of the disputed territory and filling the territory with American home builders. Thus Oregon was saved to the United States. Every detail of this story has now been completely discredited by critical historians. The core of fact consists merely in this, that in 1842 Whitman went east to plead with the authorities of the American Board not to close down the southern section of his mission, and on his return to Oregon in 1843 he happened in with a band of immigrants who had assembled under the leadership of Peter Burnett. The legend is gradually being expunged from school books.
GOVERNMENT AND LEGISLATION
In 1843 a provisional government with an executive council was organized by the settlers in the Willamette Valley. Two years later a governor was chosen who held office until the Oregon Territory was organized under the U. S. Government on 14 August, 1848. Lane, the first governor of the territory, arrived in 1849. Oregon was admitted as a State 14 February 1859, with its present boundaries. The primary election law is in operation, and there is a provision that the state legislators may obligate themselves with the constituencies under Statement No. 1, to cast their ballot for United State Senator for the candidate receiving the highest popular vote at the primary election. Thus it happened that United State Senator Geo. E. Chamberlain was elected in 1907 representing the minority party in the state legislature. The initiative and referendum obtain, and a large number of measures are brought before the people by petition under the initiative power. The state legislature provides a subsidy for institutions caring for dependent and delinquent minors.
Freedom of Worship is provided for in the Bill of Rights in the Oregon Constitution. By its provisions all persons are secured in their natural right to worship Almighty God according to the dictates of their own conscience . No law shall in any case control the free exercise and enjoyment of religious opinion. No religious test shall be required as a qualification for any office of trust or profit. No money shall be drawn from the treasury for the benefit of any religious or theological institution, nor shall money be appropriated for the payment of religious services in either houses of the legislative assembly. But by recent enactment the salaries of two chaplains, one a Catholic, the other a non-Catholic, for the State Penitentiary is provided for at the expense of the State. The Constitution further provides that no person shall be rendered incompetent as a witness or juror in consequence of his religious opinions, nor be questioned in any court of justice touching his religious belief to affect the weight of his testimony. Oaths and affirmations shall be such as are most consistent with and most binding upon the consciences of the persons to whom they are administered. No law shall be passed restraining freedom to express opinions, or the right to speak, write, or print freely on any subject, but every person shall be held responsible for the abuse of this right. Persons whose religious tenets or conscientious scruples forbid them to bear arms shall not be compelled to do so in time of peace, but shall pay an equivalent for personal service.
There are many enactments regarding the observance of Sunday. The Sundays of the year as well as Christmas are legal and judicial holidays. No person may keep open a house or room in which liquor is retailed on Sunday -- the penalty being a fine which goes to the school fund of the county in which the offence is committed. In general it is illegal to keep open on Sunday any establishment "for the purpose of labor or traffic", except drug stores, livery stables, butcher and bakery shops, etc.
The seal of the confessional is guarded by the following provision: "A priest or clergyman shall not, without the consent of the person making the confession, be examined as to any confession made to him in his professional character in the course of discipline enjoined by the church to which he belongs."
Persons over eighteen years of age may dispose of goods and chattels by will. A person of twenty-one years of age and upwards and of sound mind may by last will devise all his estate, real and person, saving to the widow her dower. The will must be in writing. It must be signed by the testator or by some other person under his direction and in his presence, and also by two or more competent witnesses subscribing their names in presence of the testator.
Divorce
The following grounds are recognized in Oregon for the dissolution of marriage: (1) Impotency existing at the time of marriage and continuing to the time of suit. (2) Adultery. (3) Conviction of felony. (4) Habitual gross drunkenness contracted since marriage. (5) Willful desertion for one year. (6) Cruel and inhuman treatment or personal indignities rendering life burdensome (Bellinger and Cottan, Annotated Codes and Statutes of Oregon.)
CATHOLIC EDUCATION
One of the earliest cares of Vicar-General Blanchet on arriving in Oregon was the Christian education of the youth committed to his charge. In autumn, 1843, it was decided to open a school for boys at St. Paul. On 17 October in that year, the vicar-general opened St. Joseph's College with solemn blessing and placed Father Langlois in charge. On the opening day thirty boys entered as boarders -- all sons of farmers except one, the son of an Indian chief. The first Catholic school for girls in Oregon was opened early in October, 1844, by six Sisters of Notre Dame de Namur who had just arrived from Belgium with Father De Smet. So immediate was the success of the sisters that Father De Smet writing under date of 9 October, 1844, says that another foundation was projected at Oregon City. This plan was not realized until 1848. In September of that year four sisters took up their residence and opened a school at the Falls. Meanwhile two events occurred which paralyzed all missionary work for a decade. The first was the Whitman massacre already referred to, which aroused the intensest hostility to the Catholic missionaries. The second was the discovery of gold in California which for the time caused a large emigration of the male population from Oregon. This movement of population deprived the Archdiocese of all religious, both men and women. In May, 1849, a large brigade composed of Catholic families from St. Paul, St. Louis, and Vancouver started for the California mines. As a consequence St. Joseph's College was permanently closed in June of the same year. The Jesuit Fathers closed the mission of St. Francis Xavier on the Willamette; the Sisters of Notre Dame closed their school at St. Paul in 1852, and the following spring closed the school at Oregon City and left for California. The outlook was very dark. The tide of immigration soon turned again towards Oregon, but found the Church crippled in its educational and missionary forces. A debt had been contracted in building the cathedral and convent at Oregon City. To raise funds Archbishop Blanchet went to South America in September, 1855, and remained there making collections until the end of 1857.
A new era opened for Catholic education in Oregon in Oct., 1859, when twelve Sisters of the Holy Names arrived from Montreal and opened at Portland St. Mary's academy and college, which as the mother-house of the community in the province of Oregon has for half a century played an honourable part in the educational work of the north-west. In August, 1871, a school for boys, called St. Michael's College, was opened with 64 pupils. Its first principal was Father Glorieux, now Bishop of Boise. In 1875 we find the pupils publishing a college paper, The Archangel . At the invitation of Archbishop Gross, the Christian Brothers took charge of St. Michael's College in 1886. The name was subsequently changed to that of Blanchet Institute in honour of the first archbishop. This school has since been superseded by the modern and ample structure of the Christian Brothers Business College. In 1882 the Benedictine Fathers, at the invitation of Archbishop Seghers, established their community first at Gervais, and two years later at Mt. Angel. A college for young men at Mt. Angel was opened in 1888. The destruction of the monastery by fire in 1892 was the occasion of building the magnificent monastery and college in its present commanding position. While Mt. Angel's theological department is intended primarily for the education of young men for the order, it has been the Alma Mater of a number of priests of the archdiocese. In 1904 the priory was raised to the dignity of an abbey. At Mt. Angel, too, has been located since 1883 an academy for girls conducted by the Benedictine Sisters, and the mother-house of the Sisters of St. Mary. This congregation was founded by Archbishop Gross in 1886. The Dominican Sisters (San Jose, California), the Sisters of the Immaculate Heart of Mary (Scranton, Penn.), the Sisters of Mercy, and the Sisters of St. Francis (Milwaukee) conduct a number of excellent schools in the archdiocese. About nine-tenths of the parishes of the archdiocese are provided with Catholic schools. An annual Catholic Teachers Institute has been held under the auspices of the Catholic Educational Association of Oregon since 1905. These summer meetings have become very popular, and are attended by all the teachers in the Catholic school of the archdiocese. Prominent educators from various sections of the country are invited to address the institute. The meetings serve also to promote interchange of ideas and good fellowship between the teaching communities and contribute notably to the uniform educational progress of the schools.
CHARITABLE INSTITUTIONS
The archdiocese is well equipped with institutions of charity. St. Vincent's Hospital, conducted by the Sisters of Charity of Providence, was established in Portland in 1874. It will accommodate about 350 patients. The same community conducts a hospital at Astoria. The Sisters of Mercy have charge of hospitals at Albany, North Bend, and Roseburg. The Sisters of the Good Shepherd have conducted a home for wayward girls in Portland since 1902. The judges of the juvenile court have repeatedly commended the work of these sisters in the highest terms. The archdiocese has three homes for dependent children. St. Agnes Baby Home, conducted by the Sisters of Mercy at Park Place near Oregon City, was established in 1902; it receives orphans and foundlings under the age of four years, and cares constantly for about ninety babies. St. Mary's Home for Boys is situated near Beaverton and is in charge of the Sisters of St. Mary. Here too is the location of the Levi Anderson Industrial school for boys. Occupying a commanding site on the Willamette near Oswego is the magnificent new home for orphan girls under the care of the Sisters of the Holy Names. Since 1901 the Sisters of Mercy have conducted in Portland a home for the aged, where more than a hundred old people of either sex find a home in their declining years. St. Vincent de Paul's and women's charitable societies (e.g. St. Ann and Ladies Aid) are well equipped to relieve the needy. Fraternal societies (e.g. the Knights of Columbus, Ancient Order of Hibernians, and Catholic Order of Foresters, all of which are flourishing) aid materially in the relief of the poor. The Catholic Women's League of Portland was organized in the interest of young women wage-earners, especially for that very large class who have come west to find positions and are without home ties. The proportion of Catholics to the entire population of Oregon has never been very great, perhaps not more than one-tenth, though recent immigration has tended to increase the percentage. Catholics have, however, been well represented in public life and in professional and business pursuits. In early Oregon history Dr. McLoughlin and Chief Justice Peter Burnett were distinguished converts. The latter, who subsequently became first governor of California, is the author of Reminiscences of an old Pioneer and The Path which led a Protestant Lawyer to the Catholic Church . General Lane, the first Governor of Oregon, was also received into the Church. Among the most distinguished citizens of the state today are ex-United States Senator John M. Gearin and General D. W. Burke.
Transactions of the O. Pioneer Association (Salem, 1874-87); Quarterly of the O. Hist. Society (Portland, 1900-); The Oregonian (Portland, 1850-), files; The Catholic Sentinel (Portland, 1870-), files; BANCROFT, Hist. of the Northwest Coast (San Francisco, 1884); IDEM, Hist. of O. (San Francisco, 1886-88); SCHAFER, Hist. of the Pacific Northwest (New York, 1905); HOLMAN, Dr. John McLoughlin (Cleveland, 1907); BOURNE, Essays in Historical Criticism (New York, 1901), containing a critical examination of the Whitman Legend; MARSHALL, History vs. the Whitman Saved Oregon Story (Chicago, 1904); O HARA, Dr. John McLoughlin in Catholic Univ. Bulletin, XIV, n. 2; IDEM, De Smet in the Oregon Country in Quarterly of O. Hist. Soc. (September, 1909); CHITTENDEN AND RICHARDSON, De Smet's Life and Travels; DE BAETS, Mgr Seghers (Paris, 1896); BROUILLET, Authentic Account of the Murder of Dr. Whitman (2nd ed., Portland, 1869); SNOWDEN, Hist. of Washington, I-II (New York, 1909); SISTER OF THE HOLY NAMES, Gleanings of Fifty Years (Portland, 1909).
EDWIN V. O HARA 
Transcribed by Thomas M. Barrett 
Dedication to my son, Michael T. Barrett
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Archdiocese of Oregon City
(OREGONOPOLITAN).
Includes that part of the state of Oregon west of the Cascade Mountains, being bounded on the east by the counties of Wasco, Crook, and Klamath. It comprises an area of 21,398 square miles. By an indult of the Holy See dated 28 February, 1836, the Oregon Country north of the American line was annexed to the vicariate Apostolic of Mgr Provencher of Red River. By letters of 17 April, 1838, Rev. F.N. Blanchet was appointed vicar-general to the Archbishop of Quebec and assigned to the Oregon mission. The vicar-general established his first mission at St. Paul on the Willamette, and on 6 January, 1839, dedicated at that place the first Catholic church in Oregon. The church had been constructed three years earlier by the Canadian settlers who had anticipated the coming of a missionary among them.
As the line of demarcation between British and American territory was still undecided, and missionary priests had been sent into the country both from Canada and from the United States (De Smet had come from St. Louis), Oregon became a joint mission depending upon the Bishops of Quebec and Baltimore. At the suggestion of these bishops, the mission was erected in a vicariate Apostolic by a brief of 1 December, 1843. On 24 July, 1846, the vicariate was transformed into a province comprising the Archdiocese of Oregon City and the Dioceses of Walla Walla and Vancouver's Island. With the transfer of the See of Walla Walla to Nesqually (1848), the northern boundary of the Archdiocese of Oregon City was fixed at the Columbia River and the 46° lat. This territory was diminished by the erection of the Vicariate of Idaho (1868) and finally received its present limits by the erection of the Diocese of Baker City (1903).
Bishops:
1. François Norbert Blanchet (q.v.), b. 3 September, 1795, consecrated 25 July, 1845. There were in the diocese in 1845 ten priests, thirteen Sisters of Notre-Dame, and two educational institutions. The first priest ordained in Oregon was Father Jayol, the ceremony being performed by Archbishop Blanchet at St. Paul, 19 September, 1847. On 30 November, the archbishop consecrated at St. Paul, Bishop Demers of Vancouver's Island. He convened the First Provincial Council of Oregon City, 28 February, 1848. On 21 December, Archbishop Blanchet left St. Paul and took up his residence at Oregon City. In 1852 the first church in the City of Portland was dedicated under the title of the Immaculate Conception. It became the pro-cathedral when Archbishop Blanchet moved to Portland in 1862.
2. Charles John Seghers, b. 26 December, 1839, at Ghent, successor to the pioneer bishop Demers of Vancouver's Island, was transferred to Oregon City, 10 December, 1878, and become coadjutor to Archbishop Blanchet who at once retired from active life. Archbishop Seghers is remembered for his heroic devotion to the Indian missions of Alaska (q.v.), which led him to resign the See of Oregon City in 1884.
3. William H. Gross (consecrated Bishop of Savannah, 1873) was promoted to the archiepiscopal See of Oregon City, 1 February, 1885, and invested with the pallium in Portland by His Eminence Cardinal Gibbons 9 Oct. On his death 14 November, 1898, he was succeeded by the present archbishop.
4. Most Rev. Alexander Christie (consecrated Bishop of Vancouver's Island, 29 June, 1898) was promoted to the archiepiscopal See of Oregon City, 12 February, 1899.
Statistics for 1909: diocesan priests, 50; priests of rel. orders, 40; colleges, 3; secondary schools, 12; elementary schools, 35; pupils, 5500.
BLANCHET, Historical Sketches (Portland, 1870); The Catholic Sentinel (Portland, 1870-1910), files; Catholic Directory; Diocesan Archives.
EDWIN V. O'HARA 
Transcribed by Thomas M. Barrett 
Dedicated to the past, present, and future parishioners of St. Peter Parish (Portland)
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Oremus
Invitation to pray, said before collects and other short prayers and occurring continually in the Roman Rite. It is used as a single ejaculation in the East (e.g., Nestorian Rite, Brightman, "Eastern Liturgies", Oxford, 1896, 255, etc.; Jacobite, ib., 75, 80, etc.), or the imperative: "Pray" (Coptic, ib., 162), "Stand for prayer" (ib., 158); most commonly, however with a further determination, "Let us pray to the Lord" (tou kyriou denthomen, throughout the Byzantine Rite), and so on. Msgr. Duchesne thinks that the Gallican collects were also introduced by the word "Oremus" ("Origines du Culte", Paris, 1898, 103). It is not so in the Mozarabic Rite, where the celebrant uses the word only twice, before the Agios (P.L. LXXXV, 113) and Pater Noster (ib., 118). Oremus is said (or sung) in the Roman Rite before all separate collects in the Mass, Office, or on other occasions (but several collects may be joined with one Oremus), before Post-Communions; in the same way, alone, with no prayer following, before the offertory; also before the introduction to the Pater noster and before other short prayers (e.g., Aufer a nobis) in the form of collects. It appears that the Oremus did not originally apply to the prayer (collect) that now follows it. It is thought that it was once an invitation to private prayer, very likely with further direction as to the object, as now on Good Friday (Oremus pro ecclesia sancta Dei, etc.). The deacon then said: Flectamus genua, and all knelt in silent prayer. After a time the people were told to stand up (Levate), and finally the celebrant collected all the petitions in one short sentence said aloud (see COLLECT). Of all this our Oremus followed at once by the collect would be a fragment.
ADRIAN FORTESCUE 
Transcribed by Tony de Melo
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Diocese of Orense
(AURIENSIS)
A suffragan of Compostela, includes nearly all of the civil Province of Orense, and part of those of Lugo and Zamora, being bounded on the north by Pontevedra, Lugo, and Leon; on the east by Leon and Zamora; on the south by Portugal; on the west by Portugal and Pontevedra. Its capital, Orense (pop., 14,168), is a very ancient city on the banks of the Miño (Minho), famous since classical antiquity for its hot springs. The See of Orense dates from a remote period,, certainly before the fifth century. The First Council of Braga (561) created four dioceses, the bishops of which afterwards signed the acts of the Second Council of Braga below the Bishop of Orense — an indication that they were of junior standing. Moreover, the signatures of the Bishops of Tuy and Astorga, two very ancient Churches, come after that of the Bishop of Orense. According to Idacius, two bishops, Pastor and Siagrius, were consecrated in the convent of Lugo in 433, and one of them (it is not known which) was a Bishop of Orense.
In 464, the Suevians, who had invaded Galicia embraced Arianism, and only in the time of King Chararic (560) were they reconciled to Catholicism. St. Gregory of Tours tells us that the Galiciana embraced the Faith with remarkable fervour. The conversion and instruction of both king and people appear to have been completed by St. Martin of Dumium. The names of the bishops of Orense are unknown until 571, when the diocese was governed by Witimir, a man of noble Suevian lineage, who assisted at the Second Council of Braga. He was an intimate friend of St. Martin of Braga, who dedicated to him as his "most dear father in Christ" his treatise "De ira". In 716 Orense was destroyed by Abdelaziz son of Muza. In 832 Alfonso II combined the two Dioceses of Orense and Lugo: Orense, nevertheless, appears to have retained its titular bishops, for a charter of Alfonso the Chaste is witnessed by Maydo, Bishop of Orense. When Alfonso III (866-910) had reconquered Orense, he gave it to Bishop Sebastian, who had been Bishop of Arcabica in Celtiberia and was succeeded by Censerio (844), Sumna (886), and Egila (899), who took part in the consecration of the church of Santiago and in the Council of Oviedo. In the episcopacy of Ansurius (915-22) the holy abbot Franquila (906) erected the Benedictine monastery of S. Esteban de Ribas del Sil (St. Stephen on the Sil), where Ansurius himself and eight of his successors died in the odour of sanctity.
At the end of the tenth century the diocese was laid waste, first by the Northmen (970) and then by Almanzor, after which it was committed to the care of the Bishop of Lugo until 1071, when after a vacancy of seventy years, Sancho II appointed Ederonio to the see. Ederonio rebuilt the old cathedral called S. Maria la Madre (1084-89). The most famous bishop of this period was Diego Velasco, whom his epitaph calls "light of the Church and glory of his country". He assisted at a council of Palencia and three councils of Santiago, and, with the assent of Doña Urraca and her son Alfonso, granted privileges (fueros) to Orense. He ruled for thirty years and was succeeded by Martin (1132-56) and Pedro Seguín. The latter was confessor to Ferdinand II, who granted him the lordship of Orense. Bishop Lorenzo was the jurist whom Tudense called the "pattern of the law" (regla del derecho); he rebuilt the cathedral and the bishop's palace, and constructed the famous bridge of Orense, with its principal arch spanning more than 130 feet. He assisted at the Council of Lyons in 1245. Vañez de Novoa quarrelled with the Franciscans, while he was precenter, and burned their convent, which had sheltered one of his enemies, but, having become bishop, he rebuilt it magnificently. Vasco Perez Mariño (1333-43) was distinguished for his devotion to the "Holy Christ of Orense", which he caused to be transferred from Finisterre to Orense and built for it a beautiful chapel, modified in subsequent periods. Other distinguished occupants of this see were Cardinal Juan de Torquemada, a Dominican, who assisted at the Councils of Constance and Basle; Diego de Fonseca (1471-84), who repaired the cathedral; Cardinals Antoniotto Pallavicino and Pedro de Isvalles, and the inquisitor general Fernando Valdés. Francisco Blanco founded the Hospital of S. Roque, assisted at the Council of Trent, founded the Jesuit colleges at Malaga and Compostela, and endowed that at Monterey. The Zealous Juan Muñoz de la Cueva, a Trinitarian, wrote "Historical Notes on the Cathedral Church of Orense" (Madrid, 1727). Pedro Quevedo y Quintana (died 1818), having been president of the Regency in 1810, was exiled by the Cortes of Cadiz; he founded the conciliar seminary of Orense in 1802.
The original cathedral was dedicated to the Mother of God, and is still known as Santa Maria la Madre. The Suevian king Chararic (see above) built (550) another, more sumptuous, church in honour of St. Martin of Tours and made it the cathedral as it is to this day. Both churches, having suffered severely from time and the invasions of Arabs and Northmen, have been repeatedly restored. The later cathedral is Romanesque, with features of Gothic transition: its oldest portions date from the thirteenth century, and its latest from the early sixteenth; the façade has been rebuilt in modern times. The high altar has a silver tabernacle, given by Bishop Miguel Ares, and statues of Our Lady and St. Martin. In two side altars are the relics of St. Euphemia and her companions in martyrdom, Sts. Facundus and Primitivus. The plan of the church is a Latin cross, with three naves, the tower standing apart. The choir stalls are the work of Diego de Soils and Juan de Auges (late sixteenth century). Of the cloisters only a small portion remains, a perfect gem of ogival work. The church of St. Francis and the Trinity should also be mentioned; it was founded probably about the middle of the twelfth century as a hospice for pilgrims.
The famous men of the diocese include Padre Feijóo, a polygrapher who exploded many superstitions; Antonio de Remesar, the historian of Chiapa and Guatemala; Gregorio Hernandez, the sculptor; Castellar Ferrer, the historian of Galicia; St. Francis Blanco, a martyr of Japan.
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Orestes Augustus Brownson
Philosopher, essayist, reviewer, b. at Stockbridge, Vermont, U.S.A., 16 September, 1803; d. at Detroit, Michigan, 17 April, 1876.
His childhood was passed on a small farm with plain country people, honest and upright Congregationalists, who treated him with kindness and affection, taught him the Lord's Prayer, the Apostles' Creed, and the Assembly's Catechism; to be honest and industrious, truthful in all circumstances, and never to let the sun go down on his wrath. With no young companions, his fondness for reading grew rapidly, though he had access to few books, and those of a grave or religious nature. At the age of nineteen he had a fair knowledge of grammar and arithmetic and could translate Virgil's poetry. In October, 1822, he joined the Presbyterian Church, dreamed of becoming a missionary, but very soon felt repelled by Presbyterian discipline, and still more by the doctrines of unconditional election and reprobation, and that God foreordains the wicked to sin necessarily, that He may damn them justly. Rather than sacrifice his belief in justice and humanity on the altar of a religion confessedly of human origin and fallible in its teachings, Brownson rejected Calvinism for so-called liberal Christianity, and early in 1824, at the age of twenty, avowed himself a Universalist. In June, 1826, he was ordained, and from that time until near the end of 1829, he preached and wrote as a Universalist minister, calling himself a Christian; but at last denying all Divine revelation, the Divinity of Christ, and a future judgment, he abandoned the ministry and became associated with Robert Dale Owen and Fanny Wright in their war on marriage, property, and religion, carried on in the "Free Enquirer" of New York, of which Brownson, then at Auburn, became corresponding editor. At the same time he established a journal in western New York in the interest of the Workingmen's Party, which they wished to use for securing the adoption of their system of education. But, besides this motive, Brownson's sympathy was always with the labouring class, and he entered with ardour on the work of elevating labour, making it respected and as well rewarded in its manual or servile, as in its mercantile or liberal, phases, and the end he aimed at was moral and social amelioration and equality, rather than political. The introduction of large industries carried on by means of vast outlays of capital or credit had reduced operatives to the condition of virtual slavery; but Brownson soon became satisfied that the remedy was not to be secured by arraying labour against capital by a political organization, but by inducing all classes to co-operate in the efforts to procure the improvement of the workingman's condition. He found, too, that he could not advance a single step in this direction without religion. An unbeliever in Christianity, he embraced the religion of Humanity, severed his connexion with the Workingmen's Party and with "The Free Enquirer", and on the first Sunday in February, 1831, began preaching in Ithaca, New York, as an independent minister. As a Universalist, he had edited their organ, "The Gospel Advocate"; he now edited and published his own organ, "The Philanthropist".
Finding, from Dr. W. E. Channing's printed sermons, that Unitarians believed no more of Christianity than he did, he became associated with that denomination, and so remained for the next twelve years. In 1832 he was settled as pastor of the Unitarian Church at Walpole, New Hampshire; in 1834 he was installed pastor of the First Congregational Church at Canton, Massachusetts; and in 1836 he organized in Boston "The Society for Christian Union and Progress", to which he preached in the Old Masonic Temple, in Tremont Street. After conducting various periodicals, and contributing to others, the most important of which was "The Christian Examiner", he started a publication of his own called "The Boston Quarterly Review", the first number of which was dated January, 1838. Most of the articles of this review were written by him; but some were contributed by A. H. Everett, George Bancroft, George Ripley, A. Bronson Alcott, Sarah Margaret Fuller, Anne Charlotte Lynch, and other friends. Besides his articles on literary and philosophical subjects, his political essays in this review attracted attention throughout the country and brought him into close relations with the leaders of the Democratic Party. Although a steadfast Democrat, he disliked the name Democrat, and denounced pure democracy, called popular sovereignty, or the rule of the will of the majority, maintaining that government by the will, whether that of one man or that of many, was mere arbitrary government, and therefore tyranny, despotism, absolutism. Constitutions, if not too easily alterable, he thought a wholesome bridle on popular caprice, and he objected to legislation for the especial benefit of any individual or class; privileges i. e. private laws; exemption of stockholders in corporations from liability for debts of their corporation; tariffs to enrich the moneyed class at the expense of mechanics, agriculturists, and members of the liberal professions. He demanded equality of rights, not that men should be all equal, but that all should be on the same footing, and no man should make himself taller by standing on another's shoulders.
In his "Review" for July, 1840, he carried the democratic principles to their extreme logical conclusions, and urged the abolition of Christianity; meaning, of course, the only Christianity he was acquainted with, if, indeed, it be Christianity; denounced the penal code, as bearing with peculiar severity on the poor, and the expense to the poor in civil cases; and, accepting the doctrine of Locke, Jefferson, Mirabeau, Portalis, Kent, and Blackstone, that the right to devise or bequeath property is based on statute, not on natural, law, he objected to the testamentary and hereditary descent of property; and, what gave more offence than all the rest, he condemned the modern industrial system, especially the system of labour at wages. In all this he only carried out the doctrine of European Socialists and the Saint-Simonians. Democrats were horrified by the article; Whigs paraded it as what Democrats were aiming at; and Van Buren, who was a candidate for a second term as President, blamed it as the main cause of his defeat. The manner in which he was assailed aroused Brownson's indignation, and he defended his essay with vigour in the following number of his "Review", and silenced the clamours against him, more than regaining the ground he had lost, so that he never commanded more attention, or had a more promising career open before him, than when, in 1844, he turned his back on honours and popularity to become a Catholic. At the end of 1842 the "Boston Quarterly Review" was merged in the "U.S. Democratic Review", of New York, a monthly publication, to each number of which Brownson contributed, and in which he set forth the principles of "Synthetic Philosophy" and a series of essays on the "Origin and Constitution of Government", which more than twenty years later he rewrote and published with the title of "The American Republic". The doctrine of these essays provoked such repeated complaints from the editor of the "Democratic Review", that Brownson severed his connexion with that monthly and resumed the publication of his own review, changing the title from "Boston" to "Brownson's Quarterly Review". The first number was issued in January, 1844, and the last in October, 1875. From January, 1865, to October, 1872, he suspended its publication.
The printed works of Brownson, other than contributions to his own and other journals, from the commencement of his preaching to the establishment of this review consisted of his sermons, orations, and other public addresses; his "New Views of Christianity, Society, and the Church" (Boston, 1836), in which he objected to Protestantism that it is pure materialism, to Catholicism, that it is mere spiritualism, and exalts his "Church of the Future" as the synthesis of both; "Charles Elwood" (Boston, 1840), in which the infidel hero becomes a convert to what the author calls Christianity and makes as little removed as possible from bald deism; and "The Mediatorial Life of Jesus" (Boston, 1842), which is almost Catholic, and contains a doctrine of life which leads to the door of the Catholic Church. He soon after applied to the Bishop of Boston for admission, and in October, 1844, was received by the Coadjutor Bishop, John B. Fitzpatrick.
The Catholic body in the United States was at that time largely composed of men and women of the labouring class, who had emigrated from a country in which they and their forefathers had suffered centuries of persecution for the Faith, and had too long felt themselves a down-trodden people to be able to lift their countenances with the fearless independence of Americans; or, if they were better-to-do, feared to make their religion prominent and extended to those of other faiths the liberal treatment they hoped for in return. It was Brownson's first labour to change all this. He engaged at once in controversy with the organs of the various Protestant sects on one hand, and against liberalism, latitudinarianism, and political atheism of Catholics, on the other. The American people, prejudiced against Catholicity, and opposed to Catholics, were rendered more prejudiced and opposed by their tame and apologetic tone in setting forth and defending their Faith, and were delighted to find Catholics labouring to soften the severities and to throw off whatever appeared exclusive or rigorous in their doctrine. But Brownson resolved to stand erect; let his tone be firm and manly, his voice clear and distinct, his speech strong and decided. So well did he carry out this resolution, and so able and intrepid an advocate did he prove in defence of the Faith, that he merited a letter of approbation and encouragement from the Bishops of the United States assembled in Plenary Council at Baltimore, in May, 1849, and from Pope Pius IX, in April, 1854. In October, 1855, Brownson changed his residence to New York, and his "Review" was ever after published there—although, after 1857, he made his home in Elizabeth, New Jersey, till 1875, when he went to live in Detroit, where he died in the following April. A little over a year before moving to New York, he wrote, "The Spirit Rapper" (Boston, 1854), a book in the form of a novel and a biography, showing the connexion of spiritism with modern philanthropy, visionary reforms, socialism, revolutionism; with the aim of recalling the age to faith in the Gospel. His next book, written in New York, was "The Convert; or, Leaves from my Experience" (New York, 1857), tracing with fidelity his entire religious life down to his admission to the bosom of the Catholic Church.
Brownson had not been many years in New York before the influence of those Catholics with whom he mainly associated was perceptible in the tone of his writings, in the milder and almost conciliatory attitude towards those not of the Faith, which led many of his old admirers to fear he was becoming a "liberal Catholic". At the same time, the War of the Rebellion having broken out, he was most earnest in denouncing Secession and urging its suppression, and as a means to this, the abolition of slavery. This alienated all his Southern and many of his Northern supporters. Domestic affliction was added by the death of his two sons in the summer of 1864. In these circumstances, he felt unable to go on with his "Review", and in October of that year announced its discontinuance. But he did not sit idle. During the eight years that followed, he wrote "The American Republic; Its Constitution, Tendencies, and Destiny" (New York, 1865); leading articles in the New York "Tablet", continued till within a few months of his death; several series of articles in "The Ave Maria"; generally one or two articles a month in "The Catholic World"; and, instructed by the "Syllabus of Errors" condemned by Pope Pius IX, "Conversations on Liberalism and the Church" (New York, 1869), a small book which shows that if for a short period of his Catholic life, he parleyed with Liberalism, he had too much horror of it to embrace it. In January, 1873, "Brownson's Quarterly Review" appeared again and regularly thereafter till the end of 1875. His last article was contributed to the "American Catholic Quarterly Review", for January, 1876. Brownson always disclaimed having originated any system of philosophy and acknowledged freely whatever he borrowed from others; but he had worked out and arrived at substantially the philosophy of his later writings before he ever heard of Gioberti, from whom he obtained the formula ens creat existentias, which Gioberti expressed in the formula ens creat existens, to indicate the ideal or intelligible object of thought. By the analysis of thought he finds that it is composed of three inseparable elements, subject, object, and their relation, simultaneously given. Analysis of the object shows that it is likewise composed of three elements simultaneously given, the ideal, the empirical, and their relation. He distinguished the ideal intuition, in which the activity is in the object presenting or offering itself, and empirical intuition or cognition, in which the subject as well as the object acts. Ideal intuition presents the object, reflection takes it as represented sensibly; that is, in case of the ideal, as represented in language. Identifying ideas with the categories of the philosophers, he reduced them to these three: Being, Existences, and their Relations. The necessary is Being; the contingent, Existences; and their relation, the creative act of Being. Being is God, personal because He has intelligence and will. From Him, as First Cause, proceed the physical laws; and as Final Cause, the moral law, commanding to worship Him, naturally or supernaturally, in the way and manner He prescribes.
ORESTES A. BROWNSON, The Convert (New York, 1857); HENRY F. BROWNSON, Brownson's Early, Middle and Latter Life (Detroit, 1898-1900); IDEM, ed., Brownson's Works (Detroit, 1883-87).
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Organ
(Greek organon, "an instrument")
A musical instrument which consists of one or several sets of pipes, each pipe giving only one tone, and which is blown and played by mechanical means.
I. ORIGIN AND DEVELOPMENT
As far as the sounding material is concerned, the organ has its prototype in the syrinx, or Pan's pipe, a little instrument consisting of several pipes of differing length tied together in a row. The application of the mechanism is credited to Ctesibius, a mechanician who lived in Alexandria about 300 B. C. According to descriptions by Vitruvius (who is now generally believed to have written about A. D. 60) and Heron (somewhat later than Vitruvius), the organ of Ctesibius was an instrument of such perfection as was not attained again until the eighteenth century. The blowing apparatus designed by Ctesibius consisted of two parts, just as in the modern organ; the first serving to compress the air (the "feeders"); the second, to store the compressed air, the "wind", and keep it at a uniform pressure (the "reservoir"). For the first purpose Ctesibius used air-pumps fitted with handles for convenient working. The second, the most interesting part of his invention, was constructed as follows: a bell-shaped vessel was placed in a bronze basin, mouth downwards, supported a couple of inches above the bottom of the basin by a few blocks. Into the basin water was then poured until it rose some distance above the mouth of the bell. Tubes connecting with the air-pumps, as well as others connecting with the pipes of the organ, were fitted into the top of the bell. When, therefore, the air-pumps were worked, the air inside the bell was compressed and pushed out some of the water below. The level of the water consequently rose and kept the air inside compressed. Any wind taken from the bell to supply the pipes would naturally have a tendency to raise the level of the water in the bell and to lower that outside. But if the supply from the air-pumps was kept slightly in excess of the demand by the pipes, so that some of the air would always escape through the water in bubbles, a very even pressure would be maintained. This is what was actually done, and the bubbling of the water, sometimes described as "boiling", was always prominent in the accounts given of the instrument.
Over the basin there was placed a flat box containing a number of channels corresponding to the number of rows of pipes. Vitruvius speaks of organs having four, six, or eight rows of pipes, with as many channels. Each channel was supplied with wind from the bell by a connecting tube, a cock being inserted in each tube to cut off the wind at will. Over the box containing the channels an upper-board was placed, on the lower side of which small grooves were cut transversely to the channels, in the grooves close-fitting "sliders" were inserted, which could be moved in and out. At the intersections of channels and grooves, holes were cut vertically through the upper board and, correspondingly, through the top covering of the channels. The pipes, then, stood over the holes of the upper-board, each row, representing a scale-like progression, standing over its own channel, and all the pipes belonging to the same key, standing over the same groove. The sliders also were perforated, their holes corresponding to those in the upper board and the roof of the channels. When, therefore, the slider was so placed that its holes were in line with the lower and upper holes, the wind could pass through the three holes into the pipe above; but if the slider was drawn out a little, its solid portions would cut off the connexion between the holes in the roof of the channels and those in the upper-board, and no wind could pass. There was thus a double control of the pipes. By means of the cocks, wind could he admitted to any one of the channels, and thus supply all the pipes standing over that channel, but only those pipes would get the wind whose slide was in the proper position. Again, by means of the slide, wind could be admitted to all the pipes standing in a transverse row, but only those pipes would be blown to whose channels wind had been admitted by the cocks. This double control is still a leading principle in modern organ-building, and a row of pipes, differing in pitch, but having the same quality of tone, is called a stop, because its wind supply can be stopped by one action. it is not quite certain what the stops in the ancient organ meant. it is very unlikely that different stops produced different qualities of tone, as in the modern organ. Most probably they represented different "modes". For the convenient management of the slides each was provided with an angular lever, so that on pressing down one arm of the lever, the slide was pushed in; the lever being released, the slide was pulled out again by a spring.
This organ, called hydraulus, or organum hydraulicum, from the water used in the blowing apparatus, enjoyed great popularity. Writers like Cicero are loud in its praise. Even emperors took pride in playing it. It was used to heighten the pleasures of banquets and was associated particularly with the theatre and the circus. Numerous representations, particularly on coins called contorniates, also testify to its general repute. At an early period we meet organs in which the air pumps were replaced by bellows. Whether in these organs the water apparatus was dispensed with, is not quite certain. It would be strange, however, if this important means of regulating the wind pressure had been discontinued while the hydraulus was still in vogue. About the sixth century organ-building seems to have gone down in Western Europe, while it was continued in the Eastern Empire. It was a great event when, in 757, the Emperor Constantine V Copronymus made a present of an organ to King Pepin. In 826 a Venetian priest named Georgius erected an organ at Aachen, possibly following the directions left by Vitruvius. Shortly afterwards organ-building seems to have flourished in Germany, for we are told (Baluze, "Misc.", V, 480) that Pope John VIII (872- 80) asked Anno, Bishop of Freising, to send him a good organ and an organist. By this time the hydraulic apparatus for equalizing the wind-pressure had certainly been abandoned, presumably because in northern climates the water might freeze in winter time. The wind, therefore, was supplied to the pipes directly from the bellows. To get anything like a regular flow of wind, it was necessary to have a number of bellows worked by several men. Thus, an organ in Winchester cathedral, built in 951, and containing 400 pipes, had twenty-six bellows, which it took seventy men to blow. These seventy men evidently worked in relays. In all probability one man would work one bellows, but the work was so exhausting that each man could continue only for a short time. The bellows were pressed down either by means of a handle or by the blower standing on them. It seems that the device of weighting the bellows — so that the blower had merely to raise the upper board and leave the weights to press it down again — was discovered only in the beginning of the sixteenth century.
Another point in which the medieval organ was inferior to the hydraulus, was the absence of stops. There were, indeed, several rows of pipes, but they could not be stopped. All the pipes belonging to one key sounded always together, when that key was depressed. Thus the Winchester organ had ten pipes to each key. What the difference between these various pipes was, we do not know; but it appears that at an early date pipes were introduced to re-enforce the overtones of the principal tone, giving the octave, twelfth, and their duplicates in still higher octaves. Then, to counterbalance these high-pitched pipes, others were added giving the lower octave, and even the second lower octave. In the absence of a stop action, variety of tone quality was of course unattainable, except by having different organs to play alternately. Even the Winchester organ had two key-boards, representing practically two organs (some authorities think there were three). From a contemporary description we learn that there were two organists (or three according to some), each managing his own "alphabet". The term alphabet is explained by the fact that the alphabetical name of the note was attached to each slide. The modern name key refers to the same fact, though, according to Zarlino ("Istitutioni armoniche", 1558), in a roundabout manner: he says that the letters of the alphabet placed at the beginning of the Guidonian staff (see NEUM, p. 772, col. 2) were called keys (claves, clefs) because they unlocked the secrets of the staff, and that, hence, the same name was applied to the levers of instruments like the organ inscribed with the same alphabetical letters.
While, in the Winchester organ, the two key-boards belonged to one organ, we know that there used to be also entirely separate organs in the same building. The smallest of these were called "portatives", because they could be carried about. These were known in France in the tenth century (Viollet-le-Duc, "Instruments de musique", p. 298). A larger kind was called "positive", because it was stationary, but it, again, seems to have been distinguished from a still larger instrument known simply as the organ. Later on, when in reality several organs were combined in the same instrument, one of the softer divisions was called "positive". This name is still retained on the Continent, while in English-speaking countries it has been changed to "choir organ". There was still another instrument of the organ kind called a "regal". Its peculiarity was that, instead of pipes, it had reeds, fastened at one end and free to vibrate at the other. It was therefore the precursor of our modern harmonium. In the fourteenth century organs were constructed with different key-boards placed one above the other, each controlling its own division of the organ. Soon afterwards couplers were designed, that is, mechanical appliances by which a key depressed in one key-board (or manual) would simultaneously pull down a corresponding key in another. The invention of a special key-board to be played by the feet, and hence called "pedals", is also placed in the fourteenth century. Sometimes the pedal keys merely pulled down manual keys by means of a chord; sometimes they were provided with their own rows of pipes, as in some fourteenth-century Swedish organs described by C. F. Hennerberg in a paper read at the International Musical Congress at Vienna, in 1909 ("Bericht", 91 sqq., Vienna and Leipzig, 1909).
It seems that stops were not reinvented until the fifteenth century. The form then used for a stop action was that of a "spring-box". About the fourteenth century, it appears, the slider for the key action had been discontinued, and channels (grooves) had been used, as in the ancient hydraulus, but running transversely, each under a row of pipes belonging to the same key. Into these grooves wind was admitted through a slit covered by a valve (pallet), the valve being pulled down and opened by the key action, and closed again by a spring. Such an arrangement is found in some remnants of the fourteenth century Swedish organs (see Hennerberg, l. c.). In these grooves, then, about the fifteenth century, secondary spring valves were inserted, one under each hole leading to a pipe. From each of these secondary valves a string led to one of a number of rods running longitudinally under the sound-board, one for each set of pipes corresponding to a stop. By depressing this rod, all the secondary valves belonging to the corresponding stop would be opened, and wind could enter the pipes as soon as it was admitted into the grooves by the key action. Later on it was found more convenient to push these valves down than to pull them. Little rods were made to pass through the top of the sound-board and to rest on the front end of the valves. These rods could be depressed, so as to open the valves, by the, stop-rod running over the sound-board. From these secondary valves the whole arrangement received the name spring-box.
The spring-box solved the problem in principle, but had the drawback of necessitating frequent repairs. Hence, from the sixteenth century onwards, organ-builders began to use sliders for the stop action. Thus the double control of the pipes by means of channel and slide was again used as in the hydraulus, but with exchanged functions, the channel now serving for the key action and the slider for the stop action. In modern times some builders have returned to the ancient method of using the channel longitudinally, for the stops (Kegellade and similar contrivances; pneumatic sound-boards). Mention should also be made of attempts to do away with the channels altogether, to have all the pipes supplied directly from a universal wind-chest and to bring about the double control of key and stop action by the mechanism alone. Each pipe hole is then provided with a special valve, and key and stop mechanism are so arranged that only their combined action will open the valve. Shortly after the stop-action had been reinvented, builders began to design varieties of stops. The earlier pipes had been all of our open diapason kind, which in principle is the same as the toy-whistle. These were now made in different "scales" (scale being the ratio of diameter to length). Also, the form of a cone, upright or inverted, replaced the cylindrical form. Stopped pipes — that is, pipes closed at the top — were added, and reeds — pipes with a "beating" reed and a body like the "flue" pipes — were introduced. Thus, by the sixteenth century all the main types now used had been invented.
The keys in the early medieval organs were not, it seems, levers, as in the ancient organ and modern instruments, but simply the projecting ends of the slides, being, presumably, furnished with some simple device making it convenient for the fingers to push in or pull out the slides. The invention of key-levers is generally placed in the twelfth century. These were for a long time placed exactly opposite their sliders. When, therefore, larger pipes began to be placed on the soundboard, the distances between the centres of the keys had to be widened. Thus we are told that organs had keys from three to five inches wide. This inconvenience was overcome by the invention of the rollerboard, which is placed in the fourteenth century. The rollers are rods placed longitudinally under the soundboard and pivoted. From each two short arms project horizontally, one being placed over a key, the other under the corresponding slider or valve. Thus the length of the key-board became independent of the length of the sound-board. Consequently we learn that in the fifteenth century the keys were so reduced in size that a hand could span the interval of a fifth, and in the beginning of the sixteenth the keyboard had about the size it has at present.
The number of keys in the early organs was small: only about one or two octaves of natural keys with at most the addition of b flat, Slowly the number of keys was increased, and in the fourteenth century we hear of key-boards having thirty-one keys. In the same century chromatic notes other than b flat began to be added. Then the question of tuning became troublesome. Various systems were devised, and it was not till the eighteenth century, through the powerful influence of J. S. Bach, that equal temperament was adopted. This consists in tuning in fifths and octaves, making each fifth slightly flat so that the 12th fifth will give a perfect octave. About the beginning of the sixteenth century the lower limit of the key-boards began to be fixed on the Continent at C, the c that lies below the lowest tone of the average bass voice and requires an open pipe of about 8 feet in length. In England organ key-boards were generally carried down to the G or F below that C, and only about the middle of the nineteenth century the continental usage prevailed also here. The total compass of the manuals now varies from four and a half to five octaves, that of the pedals from two octaves and three notes to two octaves and six notes (C — d' of C — f'). In 1712 it occurred to a London organ-builder named Jordan to place one manual department of the organ in a box fitted with shutters which could be opened or closed by a foot-worked lever, a kind of crescendo and decrescendo being thus obtained. This device, which received the name of swell, soon became popular in England, while in Germany it found favour only quite recently.
As we have seen, all through the Middle Ages the blowing apparatus consisted of bellows which delivered the wind directly to the sound-board. It was only in the eighteenth century that two sets of bellows were employed, one to supply the wind, the other to store it and keep it at even pressure. Thus, after an interval of about a thousand years, the blowing apparatus regained the perfection it had possessed in the hydraulus during the preceding thousand years. In 1762 a clock-maker named Cummings invented a square, weighted bellows, serving as a reservoir, and supplied by other bellows called "feeders". The feeders are generally worked by levers operated either by hand or foot, In quite recent times machinery has been applied to supersede the human blower, hydraulic, or gas, or oil engines, or electromotors being used. The difficulty of regulating the supply is easily overcome in the case of hydraulic engines, which can be made to go slowly or fast as required. But it is serious in the case of the other engines. Gas and oil engines must always go at the same speed, and even with electromotors a control of their speed is awkward. Hence, nowadays, bellows serving as feeders are frequently superseded by centrifugal fans, which can go at their full speed without delivering wind. It is sufficient, therefore, to fit an automatic valve to the reservoir, which will close when the reservoir is full. There is this drawback in the fans: that to produce a pressure as required in modern organs, they must go at a high speed which is apt to produce a disturbing noise. To obviate this difficulty several fans are arranged in series, the first raising the wind only to a slight pressure and so delivering it to a second fan, which delivers it at an increased pressure to the next, and so on, until the requisite pressure is attained by a practically noiseless process.
A genuine revolution in the building of organs was brought about by the invention of the pneumatic lever. Up to the twelfth century, it appears, the "touch" (or key-resistance) was light, so that the organs could be played with the fingers (see an article by Schubiger in "Monatshefte für Musikgeschichte", I, No. 9). Later on, possibly with the change to the groove and pallet system, it became heavy, so that the keys had to he pushed down by the fists. With improvement in the mechanism a lighter touch was secured again, so that playing with the fingers became possible after the fifteenth century. Still, a difficulty was always felt. In large organs the valve which admits the wind to the key channels (the pallet) must be of considerable size, if all the pipes are to get sufficient wind. Consequently, the wind-pressure which has to be overcome in opening the valve becomes so great that it taxes the power of the organist's fingers unduly. This difficulty is increased when couplers are used, as the finger then has to open two or more valves at the same time. To overcome this difficulty, Barker, an Englishman, in 1832, thought of using the power of the wind itself as an intermediate agent, and he induced the French organ-builder Cavaillé-Coll to adopt his idea in an organ erected in 1841. The device consists in this: that the key, by opening a small valve, admits the wind into a bellows which acts as motor and pulls down the pallet. Once this appliance was thoroughly appreciated, the way was opened to dispense altogether with the mechanism that connects the key with the pallet (or the draw-stop knob with the slider), and to put in its stead tubular-pneumatic or electro-pneumatic action. In the former the key opens a very small valve which admits the wind into a tube of small diameter; the wind, travelling through the tube in the form of a compression wave, opens, at the far end, another small valve controlling the motor bellows that opens the pallet. In the electro-pneumatic action the key makes an electric contact, causing the electric current to energize, at the organ end, an electro-magnet which, by its armature, causes a flow of wind and thus operates on a pneumatic lever.
With these inventions all the restrictions in organ-building, as to number of stops, pressure of wind, distances etc., were removed. Also means of control could easily be multiplied. Couplers were increased in number, and besides those connecting a key of one manual with the corresponding key of another, octave and sub-octave couplers were added, both on the same manual and between different manuals. In the matter of a stop-control, combination pedals — that is foot-worked levers drawing a whole set of stops at a time — had been in use before the pneumatic lever. They were now often replaced by small pistons placed conveniently for the hands. These pistons are sometimes so designed as not to interfere with the arrangement of stops worked by hand; sometimes they are made "adjustable" — that is, so contrived as to draw any combination of stops which the player may previously arrange. Attempts have also been made to have individual stops playable from several manuals. This is a great advantage, but, on the other hand, it implies inaccessible mechanism. Casson's "Octave-duplication" avoids this objection, while, by making a whole manual playable in octave pitch, it considerably increases the variety of tone obtainable from a given number of stops.
A special difficulty in organ-playing is the manipulation of the pedal stops. On the manuals quick changes of strength and quality can be obtained by passing from one key-board to another. But, as only one pedal key-board is feasible, similar changes on the pedals can only be made by change of stops. Hence special facilities are here particularly desirable. Casson's invention, in 1889, of "pedal helps" — little levers, or pistons, one for each manual, which make the pedal stops adjust themselves automatically to all changes of stops on the corresponding manual — is the most satisfactory solution of this difficulty.
II. FAMOUS ORGAN BUILDERS
Ctesibius, the inventor of the hydraulus, and the Venetian Georgius, who built the first organ north of the Alps, have already been mentioned, It is interesting to find a pope among the organ-builders of history: Sylvester II (999-1003), who seems to have built a hydraulic organ (Pretorius, "Syntagma Musicum", II, 92). We may also record here the first instructions on organ-building since the time of Vitruvius and Heron, contained in a work, "Diversarum artium schedula", by Theophilus, a monk, who seems to have written before 1100 (Degering, "Die Orgel", p. 65). After this names are scarce until the thirteenth century. Then we hear in Germany of a large organ in Cologne cathedral, built, probably, by one Johann, while the builders of famous organs in Erfurt Cathedral (1225) and in St. Peter's near Erfurt (1226) are not known. A Master Guncelin of Frankfort built a large organ for Strasburg cathedral in 1292, and a Master Raspo, also of Frankfort, probably built one for Basle cathedral in 1303. The famous organ at Halberstadt, with four keyboards, was built between 1359 and 1361 by Nicholas Faber, a priest. Of the fifteenth century we will mention only Steffan of Breslau, who built a new organ for Erfurt cathedral in 1483. In the sixteenth century Gregorius Vogel was famous for the beauty and variety of tone of his stops. In the seventeenth and eighteenth centuries the Silbermann family were renowned. The first of them to take up organ-building was Andreas Silbermann (1678-1733); his brother Gottfried (1683-1753), the most famous organ-builder in the family, was also one of the first to build pianofortes. Three sons of Andreas continued the work of their father and uncle: Johann Andreas (1712-83), Johann Daniel (1717-1766), and Johann Heinrich (1727-1799), the last two building mainly pianofortes. In a third generation we meet Johann Josias (died 1786), a son of Johann Andreas, and Johann Friedrich (1762-1817), a son of Johann Heinrich. In the nineteenth century we may mention Moser, who, about 1830, built a large organ for Freiburg in Switzerland, where they imitate thunderstorms; Schulze of Paulinzelle, Ladegast of Weissenfels Walcker of Ludwigsburg, Mauracher of Gras, Sauer of Frankfoft-on-the-Oder, Weigle of Stuttgart, Stahlhuth of Aachen.
In England we hear in the fourteenth century of John the Organer and of Walter the Organer, who was also a clock-maker. From the fifteenth and sixteenth centuries the names of a large number of organ-builders are transmitted to us, showing organ-building was in a flourishing condition, but the Puritans destroyed most organs, and organ-builders almost disappeared. When organ-building was taken up again, in 1660, there was a scarcity of competent builders, and Bernard Schmidt, with his two nephews Gerard and Bernard, came over from Germany. Bernard the elder was commonly known as Father Smith, to distinguish him from his nephew. At the same time John Harris, a son of Thomas Harris of Salisbury, who had been working in France, returned to England. His son, Renatus, became the principal rival of Father Smith. In the following century another German, John Snetzler (1710-c. 1800) settled in England and became famous for the quality of his organ pipes. His business eventually became that of W. Hill and Son, London. In the nineteenth century the most prominent builder was Henry Willis (1821-1901), who designed several ingenious forms of pneumatic actions and brought the intonations of reeds to great perfection. Mention should also be made of R. Hope-Jones of Birkenhead, whose electro-pneumatic action marked a great step forward.
In Italy the Antegnati family were prominent during the fifteenth and sixteenth centuries. Bartolomeo Antegnati built an organ in 1486 for Brescia cathedral, where he was organist. He had three sons: Giovan Francesco, Giov. Giacomo, and Giov. Battista. Francesco is also known as a maker of harpsichords. G. Giacomo was the organist of Milan cathedral and built for Brescia cathedral a choir organ which was famous in its time. Graziado, a son of G. Battista, built a new large organ for Brescia in 1580. His son Costanzo (born 1557) was an organist and a composer of renown. In the preface to a collection of ricercari (1608) he gives a list of 135 organs built by members of his family (cf. Damiano Muoni, "Elgi Antegnati", Milan, 1883). Vincenzo Columbi built a fine organ for St. John Lateran in 1549. In France we hear of an organ in the Abbey of Fécamp in the twelfth century. In the eighteenth century a well-known organ-builder was Joh. Nicolaus le Ferre, who, in 1761, built an organ of 51 stops in Paris. More famous is Don Bedos de Celles (1714-97), who also wrote an important book, "L'art du facteur d'orgues" (Paris, 1766-78). In the nineteenth century a renowned firm was that of Daublaine & Co., founded 1838; in 1845 it became Ducrocquet & Co. and sent an organ to the London Exhibition of 1851; in 1855 it changed its name again to Merkhin, Schütze & Co. and erected some of the earliest electro-pneumatic organs. The most famous builder of modern times, however, was Aristide Cavaillé-Col (1811-99), a descendant of an old organ-building family, mentioned above in connexion with Barker's invention of the pneumatic lever; he was also highly esteemed for the intonation of his reeds.
In America the first organ erected was imported from Europe in 1713 for Queen's Chapel, Boston. It was followed by several others, likewise imported. In 1745 Edward Broomfield of Boston built the first organ in America. More famous was W. M. Goodrich, who began business in the same city in 1800. The best known of American organ builders is Hilborne L. Roosevelt of New York, who, with his son Frank, effected many bold improvements in organ building. In 1894 John Turnell Austin patented his "universal airchest", an air-chest large enough to admit a man for repairs and containing all the mechanism, as well as the magazine for storing the wind and keeping it at equal pressure (Mathews, "A Handbook of the Organ").
III. THE ORGAN IN CHURCH SERVICE
In the early centuries the objection of the Church to instrumental music applied also to the organ, which is not surprising, if we remember the association of the hydraulus with theatre and circus. According to Platina ("De vitis Pontificum", Cologne, 1593), Pope Vitalian (657-72) introduced the organ into the church service. This, however, is very doubtful. At all events, a strong objection to the organ in church service remained pretty general down to the twelfth century, which may be accounted for partly by the imperfection of tone in organs of that time. But from the twelfth century on, the organ became the privileged church instrument, the majesty and unimpassioned character of its tone making it a particularly suitable means for adding solemnity to Divine worship.
According to the present legislation organ music is allowed on all joyful occasions, both for purely instrumental pieces (voluntaries) and as accompaniment. The organ alone may even take the place of the voices in alternate verses at Mass or in the Office, provided the text so treated be recited by someone in an audible voice while the organ is played. Only the Credo is excepted from this treatment, and in any case the first verse of each chant and all the verses at which any liturgical action takes place — such as the "Te ergo quæsumus", the "Tantum ergo", the "Gloria Patri" — should be sung.
With some exceptions, the organ is not to be played during Advent and Lent. It may be played on the Third Sunday in Advent (Gaudete) and the Fourth in Lent (Lætare) at Mass and Vespers, on Holy Thursday at the Gloria, and on Holy Saturday at and, according to general usage, after the Gloria. Moreover, it may be played, even in Advent and Lent, on solemn feasts of the saints and on the occasion of any joyful celebration — as e. g. the Communion of children [S. R. C., 11 May, 1878, 3448 (5728)]. Moreover, by a kind of indult, it would seem, the organ is admitted, even in Lent and Advent, to support the singing of the choir, but in this case it must cease with the singing. This permission, however, does not extend to the last three days of Holy Week (S. R. C., 20 March, 1903, 4009). At Offices of the Dead organ music is excluded; at a Requiem Mass, however, it may be used for the accompaniment of the choir, as above.
It is appropriate to play the organ at the beginning and end of Mass, especially when a bishop solemnly enters or leaves the church. If the organ is played during the Elevation, it should be in softer tones; but it would seem that absolute silence is most fitting for this august moment. The same may be said about the act of Benediction with the Blessed Sacrament. It should be observed that the legislation of the Church concerns itself only with liturgical services. It takes no account of such things as singing at low Mass or popular devotions. But it is fitting, of course, to observe on such occasions the directions given for liturgical services.
IV. ORGAN-PLAYING
In ancient times and in the early Middle Ages organ-playing was, of course, confined to rendering a melody on the organ. But it is not improbable that the earliest attempts at polyphonic music, from about the ninth century on, were made with the organ, seeing that these attempts received the name of organum. From the thirteenth century some compositions have come down to us under that name without any text, and probably intended for the organ. In the fourteenth century we hear of a celebrated organ-player, the blind musician Francesco Landino of Florence, and in the fifteenth of another Florentine player, Squarcialupi. At this time Konrad Paumann flourished in Germany, some of whose organ compositions are extant, showing the feature which distinguishes organ, like all instrumental music, from vocal music, namely the diminution or figuration, ornamentation, of the melodies. With Paumann this figuration is as yet confined to the melody proper, the top part. With Claudio Merulo (1533-1604) we find the figuration extended to the accompanying parts also. More mature work was produced by Giovanni Gabrieli (1557-1612) in his "Canzone e Sonate" (1597 and 1615). Further development of a true instrumental style was brought about by Samuel Scheidt (1587-1654). Then follow a series of illustrious composers for the organ, of whom we may mention Girolamo Frescobaldi (1583-1644), Johann Jacob Froberger (died 1667), Dietrich Buxtehude (died 1707), and Johann Sebastian Bach (1685-1750), at whose hands organ composition reached its highest point.
After Bach the general development of music, being in the direction of more individual expression and constantly varying emotion, was not favourable to organ composition. Accordingly, none of the best men turned their attention to the organ, Mendelssohn's compositions for the instrument being a notable exception. In modern times a large number of composers have written respectable music for the organ, among whom we may mention the French Guilmant and Widor and the German Rheinberger and Reger. But none of them, with the possible exception of Reger, can he counted as first-class composers. The scarcity of really good modern organ compositions has led organists to the extended use of arrangements. If these arrangements are made with due regard to the nature of the organ, they cannot be altogether objected to. But it is clear that they do not represent the ideal of organ music. As the characteristic beauty of organ tone lies in its even continuation, legato playing must be the normal for the organ even more than for other instruments. While, therefore, staccato playing cannot absolutely be excluded, and an occasional use of it is even desirable for the sake of variety, still the modern tendency to play everything staccato or mezzolegato is open to great objections. The alternation and contrast of tone-colours afforded by the variety of stops and the presence of several manuals is a legitimate and valuable device. But too much variety is inartistic, and, in particular, an excessive use of solo stops is alien to the true organ style.
A word may he added about the local position of the organ in the church. The considerations determining this question are threefold: the proximity of the organ to the singers, the acoustical effect, and the architectural fitness. The combination of these three claims in existing churches frequently causes considerable difficulty. Hence it is desirable that in planning new churches architects should be required to provide ample room for an organ.
There is no good history of the organ. On the ancient organ a good book is DEGERING, Die Orgel (Münster, 1905); cf. MACLEAN, The Principle of the Hydraulic Organ in Quarterly Mag. of the International Musical Society, pt. 2 (Leipzig, 1905), and Schlesinger, Researches into the Origin of the Organs of the Ancients, ibid., pt. 2 (Leipzig, 1901). On the later history, WILLIAMS, The Story of the Organ (London, 1903) is fairly reliable. The historical part of HOPKINS AND RIMBAULT, The Organ, Its history and Construction (London, 1877), though out of date, is still useful. Further works are; RITTER Zur Geschichte des Orgelspiels im 14. bis 18. Jahrhundert (Leipzig, 1884): WANGEMANN, Geschichte der Orgel (Leipzig, 1887); GRÉGOIRE, Histoire de l'orgue (Antwerp, 1865); HINTON, Story of the Electric Organ (London, 1909); BEWERUNGE, Die Röhrenpneumatik in Kirchenmusikalisches Jahrbuch (Ratisbon, 1905); BUHLE., Die musikalischen Instrumente in den Miniaturen des frühen Mittelalters; I. Die Blasinstrumente (Leipzig, 1903); VIOLLET-LE-DUC, Dictionnaire raissonné du mobilier français de l'époque Carolingienne à la Renaissance: II. Instruments de musique (Paris, 1874). 
On the construction of the organ the principal works are: AUDSLEY, The Art of Organ-Building (2 vols., 4º, New York and London, 1905); ROBERTSON, A Practical Treatise on Organ-Building (London, 1897); TÖPFER-ALLIHN, Die Theorie und Praxis des Orgelbaues (Weimar, 1888) HILL, Organ Cases and Organs of the Middle Ages and Renaissance (2 vols., folio, London, 1883, 1891); WEDGWOOD, Dictionary of Organ Stops (London, 1905); MATTHEWS, A handbook of the Organ (London, 1897) (treats also of organ-playing); DIENEL, Die moderne Orgel (Berlin, 1891); SCHWEITZER, Deutsche u. französische Orgelbaukunst und Orgel-kunst (Leipzig. 1906); CASSON, The Modern Organ (Denbigh, 1883); IDEM, The Pedal Organ (London, 1905); IDEM, Modern Pneumatic Organ Mechanism (London, 1908); SWANTON, Lecture on Organ Blowing (London, 1905); International Rules for Organ Building, issued by the Third Congress of the International Musical Society (Leipzig, 1909). 
The ecclesiastical legislation on organ-playing is contained in the Cœremoniale Episcoporum and in Decrees of the S. Congregation of Rites. The latter, as far as they concern the subject, are conveniently put together in AUER, Die Entscheidungen der h. Riten-Kongregation in Bezug auf Kirchenmusik (Ratisbon and New York, 1901).
H. BEWERUNGE. 
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Oria[[@Headword:Oria]]

Diocese of Oria
(URITANA)
Oria, in the Province of Lecce, Apulia, Italy, suffragan of Taranto. In the Middle Ages, Oria was a principality that passed to the Borromei; St. Charles sold it for 40,000 crowns, which he distributed among the poor. Oria was besieged by Manfred in 1266. When Brindisi was destroyed by the Saracens in the ninth century, its bishops established their see at Oria and called themselves Bishops of Brindisi and Oria, even after their return to their former capital. It would appear that Oria, in early times, had bishops of its own, because there is a record on a slab in the cathedral, dating from the eighth or ninth century, in which there is mention of a Bishop Theodosius, not one of the bishops of Brindisi. In 979 Bishop Andrew was slain by Porphyrius. In 924 and 977 Oria was sacked by the Mohammedans. The town was erected into an episcopal see in 1591; its first bishop was Vincent Tufo. The diocese has 15 parishes, 120,000 inhabitants, 9 religious houses of men, and 11 of women.
CAPPELLETTI, Le Chiese d'Italia, XXI.
U. BENIGNI. 
Transcribed by Douglas J. Potter 
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Oriental Study and Research
In the broadest sense of the term, Oriental study comprises the scientific investigation and discussion of all topics–linguistics, archæology, ethnology, etc.–connected with the East, in particular, the discovery and interpretation of Eastern literary and archæological remains. So vast is the subject that it has of a necessity been divided into many departments, each of which in turn embraces various specialized branches. Thus the study of the language, customs, philosophy, and religion of China and the Far East is in itself a vast though relatively little-explored field of scientific investigation, while the study of Sanskrit, together with the classic lore of the ancient Hindus, which has cast so much light on our knowledge of the European languages and peoples, forms another great division of Oriental research.
From the religious point of view, however, the greatest and most valuable results have been achieved by the study of the group of languages generally termed Semitic, and through archæological research in the so-called Bible Lands–Assyria and Babylonia, Syria and Palestine, Arabia and the Valley of the Nile. Not only have these studies and explorations cast a great deal of light on the Old-Testament writings but they have, moreover, revealed with considerable precision and detail the well-nigh forgotten history of empires and civilizations that had flourished for many centuries and passed away even before Greece or Rome had acquired any great political or literary importance. The earliest efforts of European scholars in the field of Oriental research were naturally connected with the scientific study of Hebrew, the language of the Old Testament. To say nothing of the work done by the rabbis of the medieval period under the influence of Arabic culture in the Jewish colonies of Spain and northern Africa, we find prior to the Reformation the names of Johann Reuchlin (1455-1522) and the Dominican Santes Pagninus (1471-1541), pioneers who prepared the way for such scholars as the famous Johann Buxtorf (1564-1629) and his son (1599-1664), both successively professors at Basle, and others of the same period. For ulterior developments in the study of Hebrew see article HEBREW LANGUAGE AND LITERATURE.
In connexion with the impetus given to Biblical Oriental studies in the sixteenth century, mention should be made of the Complutensian Polyglot published under the direction of Cardinal Ximenes (1436-1517). It was the first printed edition of the Scriptures in the original text accompanied by the principal ancient versions, and antedated by more than a century the London Polyglot of Brian Walton. This great work, which is dedicated to Pope Leo X, comprises six folio volumes, the last being devoted to a Hebrew lexicon and other scientific apparatus. It was begun in 1502 and finished in 1517, though not published until 1522. In its preparation the cardinal was aided by several Greek and Oriental scholars, among whom were the celebrated Stunica (D. López de Zuñiga), Vergara, and three Jewish converts. The zeal for Hebrew naturally led to the study of other Semitic languages (Syriac, Arabic, Ethiopic, etc.), which were eagerly taken up not only as a means of obtaining a more comprehensive knowledge of Hebrew through the newly-introduced methods of comparative philology, but also on account of the literary treasures they contained, which had hitherto remained practically unknown to European scholars. In this broader field the greatest credit is due to the illustrious Maronite family of the Assemani (q.v.).
(For the work done by scholars in the study of Syriac see SYRIAC LANGUAGE AND LITERATURE.)
The first European scholar who turned his attention to Ethiopic was Potken of Cologne, about 1513. A grammar and dictionary were published by Jacob Wemmers, a Carmelite of Antwerp, in 1638; and in 1661 appeared the first edition of the great Lexicon by Job Ludolf, who in the edition of 1702 prefixed a "Dissertatio de Harmonia Linguæ Æth. cum. cet. Orient." Ludolf was also the author of a commentary on Ethiopic history. Later scholars who have attained eminence in this branch are Dillmann, who among other works published several books of the Ethiopic version of the Old Testament: Octateuch (Leipzig, 1853), the four Books of Kings (Leipzig, 1861-71), the Book of Enoch (1851), and the "Book of the Jubilees" (1859); R. Lawrence, who published the "Ascensio Isaiæ" (Oxford, 1819), and the "Apocalypse of Ezra" (1820); Hupfeldt, "Excitationes Æthiopicæ" (1825); Ewald "Ueber des Æthiop. Buch's Henokh Entstehung" (1854) etc. (See article ETHIOPIA.–Language and Literature.)
In the field of Arabic the greatest honour is due to Baron Sylvestre de Sacy (1758-1838), a scholar of marvellous erudition and versatility, equally proficient in the other Semitic languages as well as in Greek, Latin, and the modern European tongues. He may be said to have laid the foundations of Arabic grammar. Among his works are a "Chrestomathie arabe" (3 vols., Paris, 1806); "Grammaire arabe" (2 vols., 1810) etc. In Germany, George W. Freytag (1788-1861) became a great authority on Arabic. His greatest work is the "Lexicon Arabico-Latinum" (1830-37). Among the great number of more recent scholars may be mentioned Brockelmann, "Geschichte der Arabischen Literatur" (2 vols., Berlin, 1899-1902); Hartwig Derenbourg, C. Caspari, Theo. Noeldeke etc. In this connexion it may be noted that an important school of Arabic studies has been instituted by the Jesuit Fathers in Beirut, Syria. As regards the study of Armenian, modern scholarship owes not a little to the scientific and literary labours of the Mechitarists (q. v.), a religious community of Armenians established at Venice since 1716. From this institution, which is equipped with excellent printing facilities, have been issued numerous publications of Armenian texts, as well as translations of the same into various European languages. The latter half of the nineteenth century was marked by a great revival of interest in Oriental studies, owing to the magnificent and unexpected results of archæological exploration in the Bible Lands, particularly in Assyria, Babylonia, and Egypt. The account of the discovery and deciphering of the historic remains unearthed in these countries is of fascinating interest, and records one of the greatest scientific triumphs in the annals of Western scholarship. Of this great movement, which has resulted in the production of hundreds of volumes, only the briefest account can be given here.
Assyro-Babylonian Research
Though preceded by the tentative work of Rich in 1811 and 1820, systematic explorations in Assyria may be said to have been inaugurated in 1843 by Paul-Emile Botta (French vice-consul residing at Mosul), at Kuyunjik (site of ancient Ninive), and at Khorsabad. These were interrupted the following year, but were resumed by Victor Place, Botta's successor, in 1851 and continued till 1855, all at the expense of the French Government, which also published the results in monumental form. Henry Austen Layard also began excavations in 1845 at the Mounds of Nimrud, near Mosul, and his work was continued on this and other sites until 1847. In 1849 he began another exploring expedition which lasted three years. It was under the auspices of the British Museum and was remarkably successful. Layard also deserves great credit for the graphic and scholarly manner in which he presented his discoveries to the public, and for having aroused interest by connecting them with the Bible story. In the mean time another expedition sent out by the French Government, under the direction of Fulgence Fresnel, was exploring Babylonia, but unfortunately the material results of the excavations were lost through the sinking of a raft on the Tigris (1851). In 1852 the Assyrian Exploration Fund was organized in England, and, under the direction of Sir Henry Rawlinson, Loftus, and Taylor, excavations were carried on in various parts of Babylonia, and by Hormuzd Rassam at Kayunjik. Less attention was being now paid to the identification of ancient sites, and more to the inscribed clay tablets which were discovered in great quantities: and Rassam, without knowing it, unearthed at Ninive a portion of the famous library of Assurbanipal (688-26 B. C.).
From the time that cuneiform inscriptions and tablets began to be brought from the East, European scholars had applied themselves to the extremely difficult task of deciphering and translating them, but without success until George Grotefend (1775-1853), professor at the lyceum of Hanover, found a key and partially deciphered a few inscriptions. The chief credit, however, for the great achievement which at last gave access to the vast treasures of the cuneiform writings belongs to Sir Henry Rawlinson. Between the years 1835 and 1839 he succeeded in copying the great inscription of Darius at Behistun in Persia. This inscription was chiselled in three columns on the face of a mountain cliff more than three hundred feet above the ground, and it was copied only after strenuous labour and with serious risk of life. Rawlinson assumed as a working hypothesis that the first column was old Persian written in cuneiform characters, and the assumption was justified when the decipherment of this column was published in 1846. This furnished a key to the third column, which proved to be Babylonian (the most important for students of Assyriology), and the contents of this column, after much painstaking labour, were published in 1851. The second column, called the Median or Susian text, was not deciphered until 1890. Over and above this splendid achievement, Rawlinson rendered invaluable service to the science of Assyriology by editing the Cuneiform Inscriptions of Western Asia published by the British Museum. Between 1855 and 1872 little was done by way of excavation, but in the latter year George Smith, a young employee in the British Museum, discovered some tablets containing fragments of a Flood legend strikingly similar in some respects to the Biblical narrative. The interest aroused by the publication of these fragments determined a new era of excavation. Between 1872 and 1875 Smith was three times sent to Assyria in the hope of finding more fragments bearing on Biblical accounts. In this he was unsuccessful and, unfortunately for the cause of Assyriology, he died prematurely while on his third expedition in 1876.
The exploration work for the British Museum was continued by Hormuzd Rassam, who, besides other valuable treasures found in various parts of Babylonia, unearthed in the expedition of 1887-82 the great bronze doors with the inscriptions of Shalmaneser II (859-26 B. C.). About the same time M. de Sarzec, French consul at Bassorah in Southern Babylonia, excavated the very ancient Telloh statues which were acquired by the French Government for the Museum of the Louvre. The work of de Sarzec was continued until his death in 1903, and resulted in the discovery of an enormous quantity of clay tablets, bronze and silver figures, vases, etc. The French expedition to Susa, under the direction of M. J. de Morgan (1897-1902), was one of the most important in the history of Assyriology, for it resulted in the finding of the Hammurabi Code of Laws. This great code, which illustrates in many respects the Pentateuchal Law, was first translated by Father Scheil, the eminent Dominican scholar who was the Assyriologist of the expedition ("Textes Elamitiques-Sémitiques", Paris, 1902), and later into German by Dr. Hugo Winckler of Berlin, into English by Dr. Johns and into Italian by Rev. Dr. Francesco Mari. (See articles by Dr. Gabriel Cuesami in the "New York Review", "The Code of Hammurabi", Aug.-Sept., 1905; "The Code of Hammurabi and the Mosaic Legislation", Dec., 1905-Jan., 1906.) In 1884 the first American expedition was sent to Babylonia under the auspices of the Archæological Institute of America, and under the direction of W. H. Ward. In 1888 the Babylonian Exploration Fund, organized in Philadelphia, was sent out under the direction of Dr. John Peters in the interests of the University of Pennsylvania. The site chosen was Nippur, and the work of excavation was continued at intervals mainly on this site until 1900. These expeditions resulted in the recovery of more than 40,000 inscriptions, clay tablets, stone monuments etc. The vast amount of material brought to light by the excavations in Assyria and Babylonia powerfully stimulated the ardour of students of Assyriology both in Europe and America. The limits of the present article will allow but the mention of a few distinguished names.
In Germany
Eberhard Schrader (1836) has been called the father of German Assyriology. Successively professor at Zurich, Giessen, Jena, and Berlin (1875), he has written many works on the subject, among which: "Die Assyrisch-Babylonisch Keilinschriften" (1872, tr. "The Cuneiform Inscriptions and the Old Testament", 1885-9); "Keilinschriften und Geschichtsforschung" (1878); "Zur Frage nach dem Ursprung der Altbabylonischer Kultur" (1884). Other German scholars of note are Hugo Winckler (Alttestamentliche Untersuchen, Leipzig, 1892, etc.); Friederich Delitsch (Grammar, Lexicon etc.), J. Jeremias, B. G. Niebuhr, F. Hommel, F. Kaulen (Assyrien und Babylonien nach dem neuesten Entdeckungen, Freiburg, 1899, etc.), C. P. Tiele, Mürdter, Brunnow, Peiser etc. In France.–F. Lenormant (Etudes cunéiformes, 5 parts, Paris, 1878-80); J. Menant (Ninive et Babylon, Paris, 1887); Halévy (Documents religieux de l'Assyrie et de la Babylonie, Paris, 1882); V. Scheil, O. P. (Textes Elamites, 3 vols., Paris, 1901-04); Rev. F. Martin (Textes religieux Assyriens et Babyloniens, Paris, 1900); F. Thureau-Daugin (Recherches sur l'Origine de l'ecriture cunéiforme, Paris, 1893), Oppert, Loisy, Fossey etc. In England.–Sir H. Rawlinson (Cuneiform Inscriptions of Western Asia, 5 vols., 1861-1884, etc.); A. H. Sayre (Higher Criticism and the Monuments, London, 1894, etc.); L. W. King (Letters and Inscriptions of Hammurabi … and other Kings of the First Dynasty of Babylon, London, 1989-1900); C. W. Johns, T. G. Pinches, J. A. Craig etc. In America.–Besides the scholars already referred to may be mentioned R. W. Rogers (History of Babylonia and Assyria, I, New York, 1900); H. V. Hilprecht (Explorations in Bible Lands during the Nineteenth Century, New York, 1903); Paul Haupt (numerous publications); R. F. Harper, M. Jastrow, C. Johnston, J. D. Lyon, J. D. Prince etc.
Egyptian Research
Modern Oriental research in the Valley of the Nile began in 1798 with the Egyptian campaign of Napoleon, who with characteristic foresight invited M. Gaspard Monge (1746-1818) with a corps of savants and artists to join the expedition. The results of their observations were published at the expense of the French Government (1809-13) in several folio volumes under the title: "Description de l'Egypte", but the numerous specimens collected by these scientists fell into the hands of the English after the naval battle of Aboukir and formed later the nucleus of the Egyptian department of the British Museum. The mysterious hieroglyphic characters which they exhibited were soon made the object of intense study both in England and France and the famous Rosetta Stone which bears a trilingual inscription (in Greek, in the Egyptian demotic script, and in the hieroglyphic writing) furnished a key to the meaning of the latter, which was discovered almost simultaneously in France by J. François Champollion (1791-1832), and in England by Thomas Young (1773-1827). Thus the Rosetta inscription (embodying a part of a decree of Ptolemy V Epiphanes, 205-181 B. C.) stands in the same relation to the discoveries bearing on the literature and civilization of ancient Egypt as does the Behistun inscription with regard to the antique treasures discovered in Assyria and Babylonia. Champollion's discovery aroused a great interest in Egyptian inscriptions and in 1828 the French scholar was sent to Egypt together with Rosellini at the head of a Franco-Italian expedition which proved most fruitful in scientific results. A German expedition under the direction of Lepsius was sent out in 1840 to study Egyptian monuments in relation to Bible history, and in addition to explorations made in Egypt and Ethiopia a visit was made to the Sinaitic peninsula. In 1850 Auguste Mariette, a French savant, made the remarkable discovery of the tombs of the sacred Apis bulls at Memphis together with thousands of memorial inscriptions. In 1857 he was appointed director of the museum of antiquities newly established in Cairo, and at the same time he received from the khedive the exclusive right of excavating in Egyptian territory for scientific purposes–a right which he exercised until his death in 1880. The results of his explorations were enormous and the science of Egyptology probably owes more to Mariette than to any other scholar. He was succeeded by another eminent French scholar, G. Maspero, and the explorations still remaining in the hands of the French were carried on systematically and with steady success; but under the new administration permission was given to representatives of other nations to conduct excavations and, with certain restrictions, to export the results of their findings. The Egyptian Exploration fund was organized in England in 1883, and after excavations in the Delta on the site of the Biblical city of Pithom and of the Greek city of Naukratis, the work of the society was transferred in 1896 to Upper Egypt. At that time also the excavations were placed under the direction of W. Flinders Petrie who has achieved astonishing results, especially in reconstructing in accordance with the testimony of the monuments the account of ancient Egyptian history, which he has carried back to a period antedating the reign of the formerly-supposed mythical king Menes, founder of the first Egyptian dynasty. Independent expeditions were also fitted out by Swiss, Germans, and Americans, and the Orient Gesellschaft organized in 1899 has conducted systematic explorations at various points in the Orient. Among the almost incredible number of objects brought to light by the Egyptian explorers, and which besides filling the new and enlarged museum of Cairo built in 1902, go to make up numerous and important collections in Europe and America, may be mentioned the many papyrus documents (e.g. the Logia of Jesus, various apocalypses, heretical gospels, etc.), which throw light on early Christian history and on the period immediately preceding it. The abundance and historic importance of the treasures found in the land of the Pharaohs caused a great number of European scholars to devote their attention to the study of Egyptology. In addition to the names already referred to the following are taken at random from a list of scholars far too numerous to be even mentioned in the present article. G. Perrot and C. Chippiez (History of Art in Ancient Egypt, 2 vols., London, 1883); P. Renouf (Translation of the Book of the Dead, parts i-iv, London, 1893-95, completed by E. Naville, 1907); E.A.W. Budge (The Mummy: Chapters on Egyptian Funeral Archeology, Cambridge, 1873); The Book fo the Dead, 3 vols., London, 1898); W. Max Müller (Asien und Europa nach altägylptischen Denkmälern, Leipzig, 1893); J. de Morgan (Recherches sur les origines de l'Egypte, Paris, 1895-96); J.M. Broderick and A. Morton (Concise Dictionary of Egyptian Archæology, London, 1901); J.P. Mahaffy (The Empire of the Ptolemies, London, 1895); H. Wallis, J. Capart, H. Schneider, J.H. Breasted, A. Wiedemann, M.C. Strack, P. Pierret, K. Piehl, A. Ermann etc. Connected with Egyptology is the study of Coptic, the language of the descendants of the ancient Egyptians. The extant Coptic literature is almost exclusively Christian, and except for liturgical purposes, it fell into disuse after the Moslem supremacy in Egypt in the seventh century. Among the scholars who have made a specialty of this branch of Oriental studies may be mentioned E. Ranaudet (eighteenth century), E.M. Quatremère (Recherches critiques et historiques sur la langue et la littérature de l'Egypte, Paris, 1808); A.J. Butler (Ancient Coptic Churches of Egypt, Oxford, 1884), B.T. Evetts, E. Amélineau, E.C. Butler, W.E. Crum, and H. Hyvernat, professor of Oriental languages and archæology at the Catholic University in Washington, who has published in monumental form the text and translation of the "Acts of t he Martyrs of the Coptic Church".
Explorations in Syria and Palestine
Explorations in the Bible lands proper were taken up later than those in Assyria and Egypt and thus far they have been less fruitful in archæological results. The first work, chiefly topographical, was undertaken by Dr. Edward Robinson of New York in 1838 and again in 1852. The results of his investigations appeared in "Biblical Researches", 3 vols., Berlin and Boston, 1841 (3rd edition, 1867), but he is better known through the pupblication of his popular work entitled "The Land and the Book". In 1847 the American Government commissioned Lieutenant Lynch of the U.S. Navy to explore the Valley of the Jordan and the Dead Sea. In 1865 the Palestine Exploration Fund was organized in England, and among other important results of its activities has been an accurate survey and mapping out of the territory west of the Jordan. From 1867 to 1870 the Fund conducted excavations at Jerusalem under the direction of Sir Charles Warren. They proved valuable in connexion with the identification of the ancient Temple and other sites, but little was found in the line of archæological remains. In 1887 a German Palestine Exploration Fund was organized, and beginning in 1884 it carried out under the direction of Dr. Schumacher a careful survey of the territory east of the Jordan. The most important archæological discoveries in Palestine are the inscription of Mesha, King of Moab (ninth century B. C.) found at Dibon by the German missionary Klein in 1868, the Hebrew inscription, probably of the time of Ezechias, found in the Siloam tunnel beneath the hill of Opiel, and the Greek inscription discovered by Clermont-Ganneau. In this connexion mention should be made of the still more important finding by natives in Egypt (1887) of the famous Tel el-Amarna tablets (q.v.), or letters written in cuneiform characters and proving that about 1400 B. C., prior to the Hebrew conquest, Palestine was already permeated by the Assyro-Babylonian civilization and culture. Further excavations in Palestine have been conducted at various points by W. Flinders Petrie, the Egyptian explorer, (1889) and by the American savant F. J. Bliss (1890-1900). Of still greater importance for Oriental studies bearing on the Bible has been the establishment (1893) by the Dominican Fathers of Jerusalem of a school of Biblical studies under the direction of F. M. Lagrange, O.P. This institute, which has for its object a theoretical and practical training in Oriental subjects pertaining to Holy Scripture, numbers among its staff of instructors such scholars as Father Scheil and Father Vincent who with their co-workers publish the scholarly "Revue biblique internationale". Similar schools were later founded at Jerusalem by the Americans (1900) and by the Germans (1903).
Besides the works already mentioned, see CONDAMIN, Babylone et la Bible in Dict. apologét. de la foi cathol. (Paris, 1909); HILPRECHT, Explorations in Bible Lands during the Nineteenth Century (Philadelphia, 1903); PETERS in the Encyclopedia Americana, s. v. Oriental Research; JASTROW, Religion of Assyria and Babylonia (Boston, 1898); OUSSANI, The Bible and the Ancient East in the New York Review (Nov.-Dec., 1906); IDEM, The Code of Hammurabi (loc. cit., Aug.-Sept., 1905); DUNCAN, The Exploration of Egypt and the Old Testament (New York, 1908); ERMONI, La bible et l'archéologie syrienne (Paris, 1904); IDEM, La bible et l'egyptologie (Paris, 1905); ROGERS, History of Babylonia and Assyria (New York, 1900); MASPERO,Dawn of Civilization (1894); IDEM, The Struggle of the Nations (New York, 1897); PATON, Early History of Syria and Palestine New York, 1901); PINCHES, The Old Testament in the Light of the History of Assyria and Babylonia (London, 1902).
JAMES F. DRISCOLL 
Transcribed by WGKofron 
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Orientation of Churches
According to Tertullian the Christians of his time were, by some who concerned themselves with their form of worship, believed to votaries of the sun. This supposition, he adds, doubtless arose from the Christian practice of turning to the east when praying (Apol., c. xvi). Speaking of churches the same writer tells us that the homes "of our dove", as he terms them, are always in "high and open places, facing the light" (Adv. Val., c. iii), and the Apostolic Constitutions (third to fifth century) prescribe that church edifices should be erected with their "heads" towards the East (Const. Apost., II, 7).
The practice of praying while turned towards the rising sun is older than Christianity, but the Christians in adopting it were influenced by reasons peculiar to themselves. The principal of these reasons, according to St. Gregory of Nyssa, was that the Orient contained man's original home, the earthly paradise. St. Thomas Aquinas, speaking for the Middle Ages, adds to this reason several others, as for example, that Our Lord lived His earthly life in the East, and that from the East He shall come to judge mankind (II-II, Q. lxxxiv, a. 3). Thus from the earliest period the custom of locating the apse and altar in the eastern extremity of the church was the rule. Yet the great Roman Basilicas of the Lateran, St. Peter's, St. Paul's (originally), St. Lorenzo's, as well as the Basilica of the Resurrection in Jerusalem and the basilicas of Tyre and Antioch, reversed this rule by placing the apse in the western extremity. The reasons for this mode of orientation can only be conjectured. Some writers explain it by the fact that in the fourth century the celebrant at Mass faced the people, and, therefore in a church with a western apse, looked towards the East when officiating at the altar. Others conjecture that the peculiar orientation of the basilicas mentioned, erected by Constantine the Great or under his influence, may have been a reminiscence of the former predilection of this emperor for sun-worship. In the Orient the eastern apse was the rule, and thence it made its way to the West through the reconstructed Basilica of St. Paul's, the Basilica of S. Pietro in Vincoli, and the celebrated basilica of Ravenna. From the eighth century the propriety of the eastern apse was universally admitted, though, of course strict adherence to this architectural canon, owing to the direction of city streets, was not always possible.
Kraus, Gesch. d. christ. Kunst, I (Freiburg, 1895); Realencyklopadie d. christ. Altertumer, s. v. Orientirung (Freiburg, 1886); Lowrie, Monuments of the Early Church (New York, 1901); Enlart, Manuel d'archeologie francaise, I (Paris, 1902).
MAURICE M. HASSETT 
Transcribed by Lawrence Progel
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Orientius
Christian Latin poet of the fifth century. He wrote an elegiac poem (Commonitorium) of 1036 verses (divided into two books) describing the way to heaven, with warnings against its hindrances. He was a Gaul (II, 184), who had been converted after a life of sin (I, 405 sq.), was evidently an experienced pastor, and wrote at a time when his country was being devastated by the invasion of savages. All this points to his identification with Orientius, Bishop of Augusta Ausciorum (Auch), who as a very old man was sent by Theodoric I, King of the Goths, as ambassador to the Roman generals Ætius and Litorius in 439 ("Vita S. Orientii" in "Acta SS.", I May, 61). The Commonitorium quotes classical poets—Virgil, Ovid, Catullus—and is perhaps influenced by Prudentius. It exists in only one MS. (Cod. Ashburnham. sæc. X), and is followed by some shorter anonymous poems not by Orientius, and by two prayers in verse attributed to him. The first complete edition was published by Martène, "Veterum Scriptorum Monumenta", I (Rouen, 1700); then by Gallandi, "Bibliotheca veterum Patrum", X (Venice, 1774), 185-96, reprinted in "P.L.", LXI, 977-1006. The best modern edition is by Ellis in the "Corpus Scriptorum Eccl. Latinorum", XVI (Vienna, 1888): "Poetæ Christiani minores", I, 191-261.
Manitius, Gesch. d. Litt. d. Mittelalters im Abendlande, I (Leipzig, 1889), 410-4; Fessler-Jungmann, Institutiones Patrologi , II, ii (Innsbruck, 1896), 374-6.
ADRIAN FORTESCUE 
Transcribed by William D. Neville
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Oriflamme
In verses 3093-5 of the "Chanson de Roland" (eleventh century) the oriflamme is mentioned as a royal banner, called at first "Romaine" afterwards "Montjoie". According to the legend it was given to Charlemagne by the pope, but no historical text affords us any information with regard to this oriflamme, which is perhaps fabulous. As Eudes, who became king in 888, was Abbot of St. Martin, the banner of the church of St. Martin of Tours was the earliest military standard of the Frankish monarchy. It was a plain blue, a colour then assigned in the liturgy to saints who were, like St. Martin confessors and pontiffs. The azure ground strewn with gold fleur-de-lis remained the symbol of royalty until the fourteenth century, when the white standard of Jeanne d'Arc wrought marvels, and by degrees the custom was introduced of depicting the fleur-de-lis on white ground. But from the time of Louis VI (1108-37) the banner of St. Martin was replaced as ensign of war by the oriflamme of the Abbey of St. Denis, which floated about the tomb of St. Denis and was said to have been given to the abbey by Dagobert. It is supposed without any certainty that this was a piece of fiery red silk of sendal the field of which was covered with flames and stars of gold. The standard-bearer carried it either at the end of a staff or suspended from his neck. Until the twelfth century the standard-bearer was the Comte de Vexin, who, as "vowed" to St. Denis, was the temporal defender of the abbey. Louis VI the Fat, having acquired Vexin, became standard-bearer; as soon as war began, Louis VI received Communion at St. Denis and took the standard from the tomb of the saint to carry it to the combat. "Montjoie Saint Denis", cried the men-at-arms, even as in England they cried "Montjoie Notre Dame", or "Montjoie Saint George". The word Montjoie (from Mons gaudii or Mons Jovis) designates the heaps of stones along the roadside which served as mile-stones or as sign-posts, and which sometimes became the meeting-places for warriors; it was applied to the oriflamme the sight of which was to guide the soldiers into the mêlée. The descriptions of the oriflamme which have reached us in Guillaume le Breton (thirteenth century), in the "Chronicle of Flanders" (fourteenth century), in the "Registra Delphinalia" (1456), and in the inventory of the treasury of St. Denis (1536), show that to the primitive oriflamme there succeeded in the course of centuries newer oriflammes which little resembled one another. At the battle of Poitiers (1356) and Agincourt (1415) the oriflamme fell into the hands of the English; it would seem that after the Hundred Years' War it was no longer borne on the battlefield.
GEORGES GOYAU 
Transcribed by Anthony A. Killeen 
Laus Deo Semper
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Origen and Origenism
I. LIFE AND WORK OF ORIGEN
A. BIOGRAPHY
Origen, most modest of writers, hardly ever alludes to himself in his own works; but Eusebius has devoted to him almost the entire sixth book of "Ecclesiastical History". Eusebius was thoroughly acquainted with the life of his hero; he had collected a hundred of his letters; in collaboration with the martyr Pamphilus he had composed the "Apology for Origen"; he dwelt at Caesarea where Origen's library was preserved, and where his memory still lingered; if at times he may be thought somewhat partial, he is undoubtedly well informed. We find some details also in the "Farewell Address" of St. Gregory Thaumaturgus to his master, in the controversies of St. Jerome and Rufinus, in St. Epiphanius (Haeres., LXIV), and in Photius (Biblioth. Cod. 118).
(1) Origen at Alexandria (185-232)
Born in 185, Origen was barely seventeen when a bloody persecution of the Church of Alexandrian broke out. His father Leonides, who admired his precocious genius was charmed with his virtuous life, had given him an excellent literary education. When Leonides was cast into prison, Origen would fain have shared his lot, but being unable to carry out his resolution, as his mother had hidden his clothes, he wrote an ardent, enthusiastic letter to his father exhorting him to persevere courageously. When Leonides had won the martyr's crown and his fortune had been confiscated by the imperial authorities, the heroic child laboured to support himself, his mother, and his six younger brothers. This he successfully accomplished by becoming a teacher, selling his manuscripts, and by the generous aid of a certain rich lady, who admired his talents. He assumed, of his own accord, the direction of the catechetical school, on the withdrawal of Clement, and in the following year was confirmed in his office by the patriarch Demetrius (Eusebius, "Hist. eccl.", VI, ii; St. Jerome, "De viris illust.", liv). Origen's school, which was frequented by pagans, soon became a nursery of neophytes, confessors, and martyrs. Among the latter were Plutarch, Serenus, Heraclides, Heron, another Serenus, and a female catechumen, Herais (Eusebius, "Hist. eccl.", VI, iv). He accompanied them to the scene of their victories encouraging them by his exhortations. There is nothing more touching than this picture Eusebius has drawn of Origen's youth, so studious, disinterested, austere and pure, ardent and zealous even to indiscretion (VI, iii and vi). Thrust thus at so early an age into the teacher's chair, he recognized the necessity of completing his education. Frequenting the philosophic schools, especially that of Ammonius Saccas, he devoted himself to a study of the philosophers, particularly Plato and the Stoics. In this he was but following the example of his predecessors Pantenus and Clement, and of Heracles, who was to succeed him. Afterwards, when the latter shared his labours in the catechetical school, he learned Hebrew, and communicated frequently with certain Jews who helped him to solve his difficulties.
The course of his work at Alexandria was interrupted by five journeys. About 213, under Pope Zephyrinus and the emperor Caracalla, he desired "to see the very ancient Church of Rome", but he did not remain there long (Eusebius, "Hist. eccl.", VI xiv). Shortly afterwards he was invited to Arabia by the governor who was desirous of meeting him (VI, xix). It was probably in 215 or 216 when the persecution of Caracalla was raging in Egypt that he visited Palestine, where Theoctistus of Caesarea and Alexander of Jerusalem, invited him to preach though he was still a layman. Towards 218, it would appear, the empress Mammaea, mother of Alexander Severus, brought him to Antioch (VI, xxi). Finally, at a much later period, under Pontian of Rome and Zebinus of Antioch (Eusebius, VI, xxiii), he journeyed into Greece, passing through Caesarea where Theoctistus, Bishop of that city, assisted by Alexander, Bishop of Jerusalem, raised him to the priesthood. Demetrius, although he had given letters of recommendation to Origen, was very much offended by this ordination, which had taken place without his knowledge and, as he thought, in derogation of his rights. If Eusebius (VI, viii) is to be believed, he was envious of the increasing influence of his catechist. So, on his return to Alexandria, Origen soon perceived that his bishop was rather unfriendly towards him. He yielded to the storm and quitted Egypt (231). The details of this affair were recorded by Eusebius in the lost second book of the "Apology for Origen"; according to Photius, who had read the work, two councils were held at Alexandria, one of which pronounced a decree of banishment against Origen while the other deposed him from the priesthood (Biblioth. cod. 118). St. Jerome declares expressly that he was not condemned on a point of doctrine.
(2) Origen at Caesarea (232)
Expelled from Alexandria, Origen fixed his abode at Caesarea in Palestine (232), with his protector and friend Theoctistus, founded a new school there, and resumed his "Commentary on St. John" at the point where it had been interrupted. He was soon surrounded by pupils. The most distinguished of these, without doubt, was St. Gregory Thaumaturgus who, with his brother Apollodorus, attended Origen's lectures for five years and delivered on leaving him a celebrated "Farewell Address". During the persecution of Maximinus (235-37) Origen visited his friend, St. Firmilian, Bishop of Caesarea in Cappadocia, who made him remain for a long period. On this occasion he was hospitably entertained by a Christian lady of Caesarea, named Juliana, who had inherited the writing of Symmachus, the translator of the Old Testament (Palladius, "Hist. Laus.", 147). The years following were devoted almost uninterruptedly to the composition of the "Commentaries". Mention is made only of a few excursions to Holy Places, a journey to Athens (Eusebius, VI, xxxii), and two voyages to Arabia, one of which was undertaken for the conversion of Beryllus, a Patripassian (Eusebius, VI, xxxiii; St. Jerome, "De viris ill.", lx), the other to refute certain heretics who denied the Resurrection(Eusebius, "Hist. eccl.", VI, xxxvii). Age did not diminish his activities. He was over sixty when he wrote his "Contra Celsum" and his "Commentary on St. Matthew". The persecution of Decius (250) prevented him from continuing these works. Origen was imprisoned and barbarously tortured, but his courage was unshaken and from his prison he wrote letters breathing the spirit of the martyrs (Eusebius, "Hist. eccl.", VI, xxxix). He was still alive on the death of Decius (251), but only lingering on, and he died, probably, from the results of the sufferings endured during the persecution (253 or 254), at the age of sixty-nine (Eusebius, "Hist. eccl.", VII, i). His last days were spent at Tyr, though his reason for retiring thither is unknown. He was buried with honour as a confessor of the Faith. For a long time his sepulchre, behind the high-altar of the cathedral of Tyr, was visited by pilgrims. Today, as nothing remains of this cathedral except a mass of ruins, the exact location of his tomb is unknown.
B. WORKS
Very few authors were as fertile as Origen. St. Epiphanius estimates at six thousand the number of his writings, counting separately, without doubt, the different books of a single work, his homilies, letters, and his smallest treatises (Haeres., LXIV, lxiii). This figure, repeated by many ecclesiastical writers, seems greatly exaggerated. St. Jerome assures us that the list of Origen's writings drawn up by St. Pamphilus did not contain even two thousand titles (Contra Rufin., II, xxii; III, xxiii); but this list was evidently incomplete. Eusebius ("Hist. eccl.", VI, xxxii) had inserted it in his biography of St. Pamphilus and St. Jerome inserted it in a letter to Paula.
(1) Exegetical Writings
Origen had devoted three kinds of works to the explanation of the Holy Scriptures: commentaries, homilies, and scholia (St. Jerome, "Prologus interpret. homiliar. Orig. in Ezechiel"). The commentaries (tomoi libri, volumina) were a continuous and well-developed interpretation of the inspired text. An idea of their magnitude may be formed from the fact that the words of St. John: "In the beginning was the Word", furnished material for a whole roll. There remain in Greek only eight books of the "Commentary on St. Matthew", and nine books of the "Commentary on St. John"; in Latin an anonymous translation of the "Commentary on St. Matthew" beginning with chapter xvi, three books and a half of the "Commentary on the Canticle of Canticles" translated by Rufinus, and an abridgment of the "Commentary on the Epistles to the Romans" by the same translator. The homilies (homiliai, homiliae, tractatus) were familiar discourses on texts of Scripture, often extemporary and recorded as well as possible by stenographers. The list is long and undoubtedly must have been longer if it be true that Origen, as St. Pamphilus declares in his "Apology" preached almost every day. There remain in Greek twenty-one (twenty on Jeremias and the celebrated homily on the witch of Endor); in Latin, one hundred and eighteen translated by Rufinus, seventy-eight translated by St. Jerome and some others of more of less doubtful authenticity, preserved in a collection of homilies. The twenty "Tractatus Origenis" recently discovered are not the work of Origen, though use has been made of his writings. Origen has been called the father of the homily; it was he who contributed most to popularize this species of literature in which are to be found so many instructive details on the customs of the primitive Church, its institutions, discipline, liturgy, and sacraments. The scholia (scholia, excerpta, commaticum interpretandi genus) were exegetical, philological, or historical notes, on words or passages of the Bible, like the annotations of the Alexandria grammarians on the profane writers. Except some few short fragments all of these have perished.
Other Writings
We now possess only two of Origen's letters: one addressed to St. Gregory Thaumaturgus on the reading of Holy Scripture, the other to Julius Africanus on the Greek additions to the Book of Daniel. Two opuscula have been preserved entire in the original form; an excellent treatise "On Prayer" and an "Exhortation to Martyrdom", sent by Origen to his friend Ambrose, then a prisoner for the Faith. Finally two large works have escaped the ravages of time: the "Contra Celsum" in the original text, and the "De principiis" in a Latin translation by Rufinus and in the citations of the "Philocalia" which might equal in contents one-sixth of the whole work. In the eight books of the "Contra Celsum" Origen follows his adversary point by point, refuting in detail each of his false imputations. It is a model of reasoning, erudition, and honest polemic. The "De principiis", composed at Alexandria, and which, it seems, got into the hands of the public before its completion, treated successively in its four books, allowing for numerous digressions, of: (a) God and the Trinity, (b) the world and its relation to God, (c) man and his free will, (d) Scripture, its inspiration and interpretation. Many other works of Origen have been entirely lost: for instance, the treatise in two books "On the Resurrection", a treatise "On Free Will", and ten books of "Miscellaneous Writings" (Stromateis). For Origen's critical work see HEXAPLA.
C. POSTHUMOUS INFLUENCE OF ORIGEN
During his lifetime Origen by his writings, teaching, and intercourse exercised very great influence. St. Firmilian of Caesarea in Cappadocia, who regarded himself as his disciple, made him remain with him for a long period to profit by his learning (Eusebius, "Hist. eccl.", VI, xxvi; Palladius, "Hist. Laus.", 147). St. Alexander of Jerusalem his fellow pupil at the catechetical school was his intimate faithful friend (Eusebius, VI, xiv), as was Theoctistus of Caesarea in Palestine, who ordained him (Photius, cod. 118). Beryllus of Bostra, whom he had won back from heresy, was deeply attached to him (Eusebius, VI, xxxiii; St. Jerome, "De viris ill.", lx). St. Anatolus of Laodicea sang his praises in his "Carmen Paschale" (P. G., X, 210). The learned Julius Africanus consulted him, Origen's reply being extant (P. G., XI, 41-85). St. Hippolytus highly appreciated his talents (St. Jerome, "De viris ill.", lxi). St. Dionysius, his pupil and successor in the catechetical school, when Patriarch of Alexandria, dedicated to him his treatise "On the Persecution" (Eusebius, VI, xlvi), and on learning of his death wrote a letter filled with his praises (Photius, cod. 232). St. Gregory Thaumaturgus, who had been his pupil for five years at Caesarea, before leaving addressed to him his celebrated "Farewell Address" (P. G., X, 1049-1104), an enthusiastic panegyric. There is no proof that Heracles, his disciple, colleague, and successor in the catechetical school, before being raised to the Patriarchate of Alexandria, wavered in his sworn friendship. Origen's name was so highly esteemed that when there was a question of putting an end to a schism or rooting out a heresy, appeal was made to it.
After his death his reputation continued to spread. St. Pamphilus, martyred in 307, composes with Eusebius an "Apology for Origen" in six books the first alone of which has been preserved in a Latin translation by Rufinus (P. G., XVII, 541-616). Origen had at that time many other apologists whose names are unknown to us (Photius, cod. 117 and 118). The directors of the catechetical school continued to walk in his footsteps. Theognostus, in his "Hypotyposes", followed him even too closely, according to Photius (cod. 106), though his action was approved by St. Athanasius. Pierius was called by St. Jerome "Origenes junior" (De viris ill., lxxvi). Didymus the Blind composed a work to explain and justify the teaching of the "De principiis" (St. Jerome, "Adv. Rufin.", I, vi). St. Athanasius does not hesitate to cite him with praise (Epist. IV ad Serapion., 9 and 10) and points out that he must be interpreted generously (De decretis Nic., 27).
Nor was the admiration for the great Alexandrian less outside of Egypt. St. Gregory of Nazianzus gave significant expression to his opinion (Suidas, "Lexicon", ed. Bernhardy, II, 1274: Origenes he panton hemon achone). In collaboration with St. Basil, he had published, under the title "Philocalia", a volume of selections from the master. In his "Panegyric on St. Gregory Thaumaturgus", St. Gregory of Nyssa called Origen the prince of Christian learning in the third century (P. G., XLVI, 905). At Caesarea in Palestine the admiration of the learned for Origen became a passion. St. Pamphilus wrote his "Apology", Euzoius had his writings transcribed on parchment (St. Jerome, "De viris ill.", xciii). Eusebius catalogued them carefully and drew upon them largely. Nor were the Latins less enthusiastic than the Greeks. According to St. Jerome, the principal Latin imitators of Origen are St. Eusebius of Verceil, St. Hilary of Poitiers, and St. Ambrose of Milan; St. Victorinus of Pettau had set them the example (St. Jerome, "Adv. Rufin.", I, ii; "Ad Augustin. Epist.", cxii, 20). Origen's writings were so much drawn upon that the solitary of Bethlehem called it plagiarism, furta Latinarum. However, excepting Rufinus, who is practically only a translator, St. Jerome is perhaps the Latin writer who is most indebted to Origen. Before the Origenist controversies he willingly admitted this, and even afterwards, he did not entirely repudiate it; cf. the prologues to his translations of Origen (Homilies on St. Luke, Jeremias, and Ezechiel, the Canticle of Canticles), and also the prefaces to his own "Commentaries" (on Micheas, the Epistles to the Galatians, and to the Ephesians etc.).
Amidst these expressions of admiration and praise, a few discordant voices were heard. St. Methodius, bishop and martyr (311), had written several works against Origen, amongst others a treatise "On the Resurrection", of which St. Epiphanius cites a long extract (Haeres., LXVI, xii-lxii). St. Eustathius of Antioch, who died in exile about 337, criticized his allegorism (P. G., XVIII, 613-673). St. Alexander of Alexandria, martyred in 311, also attacked him, if we are to credit Leontius of Byzantium and the emperor Justinian. But his chief adversaries were the heretics, Sabellians, Arians, Pelagians, Nestorians, Apollinarists.
II. ORIGENISM
By this term is understood not so much Origen's theology and the body of his teachings, as a certain number of doctrines, rightly or wrongly attributed to him, and which by their novelty or their danger called forth at an early period a refutation from orthodox writers. They are chiefly:
· Allegorism in the interpretation of Scripture
· Subordination of the Divine Persons
· The theory of successive trials and a final restoration.
Before examining how far Origen is responsible for these theories, a word must be said of the directive principle of his theology.
The Church and the Rule of Faith
In the preface to the "De principiis" Origen laid down a rule thus formulated in the translation of Rufinus: "Illa sola credenda est veritas quae in nullo ab ecclesiastica et apostolica discordat traditione". The same norm is expressed almost in equivalent terms n many other passages, e.g., "non debemus credere nisi quemadmodum per successionem Ecclesiae Dei tradiderunt nobis (In Matt., ser. 46, Migne, XIII, 1667). In accordance with those principles Origen constantly appeals to ecclesiastical preaching, ecclesiastical teaching, and the ecclesiastical rule of faith (kanon). He accepts only four Canonical Gospels because tradition does not receive more; he admits the necessity of baptism of infants because it is in accordance with the practice of the Church founded on Apostolic tradition; he warns the interpreter of the Holy Scriptures, not to rely on his own judgment, but "on the rule of the Church instituted by Christ". For, he adds, we have only two lights to guide us here below, Christ and the Church; the Church reflects faithfully the light received from Christ, as the moon reflects the rays of the sun. The distinctive mark of the Catholic is to belong to the Church, to depend on the Church outside of which there is no salvation; on the contrary, he who leaves the Church walks in darkness, he is a heretic. It is through the principle of authority that Origen is wont to unmask and combat doctrinal errors. It is the principle of authority, too, that he invokes when he enumerates the dogmas of faith. A man animated with such sentiments may have made mistakes, because he is human, but his disposition of mind is essentially Catholic and he does not deserve to be ranked among the promoters of heresy.
A. Scriptural Allegorism
The principal passages on the inspiration, meaning, and interpretation of the Scriptures are preserved in Greek in the first fifteen chapters of the "Philocalia". According to Origen, Scripture is inspired because it is the word and work of God. But, far from being an inert instrument, the inspired author has full possession of his faculties, he is conscious of what he is writing; he is physically free to deliver his message or not; he is not seized by a passing delirium like the pagan oracles, for bodily disorder, disturbance of the senses, momentary loss of reason are but so many proofs of the action of the evil spirit. Since Scripture is from God, it ought to have the distinctive characteristics of the Divine works: truth, unity, and fullness. The word of God cannot possibly be untrue; hence no errors or contradictions can be admitted in Scripture (In Joan., X, iii). The author of the Scriptures being one, the Bible is less a collection of books than one and the same book (Philoc., V, iv-vii), a perfect harmonious instrument (Philoc., VI, i-ii). But the most Divine note of Scripture is its fullness: "There is not in the Holy Books the smallest passage (cheraia) but reflects the wisdom of God" (Philoc., I, xxviii, cf. X, i). True there are imperfections in the Bible: antilogies, repetitions, want of continuity; but these imperfections become perfections by leading us to the allegory and the spiritual meaning (Philoc., X, i-ii).
At one time Origen, starting from the Platonic trichotomy, distinguishes the body, the soul, and the spirit of Holy Scripture; at another, following a more rational terminology, he distinguishes only between the letter and the spirit. In reality, the soul, or the psychic signification, or moral meaning (that is the moral parts of Scripture, and the moral applications of the other parts) plays only a very secondary rôle, and we can confine ourselves to the antithesis: letter (or body) and spirit. Unfortunately this antithesis is not free from equivocation. Origen does not understand by letter (or body) what we mean today by the literal sense, but the grammatical sense, the proper as opposed to the figurative meaning. Just so he does not attach to the words spiritual meaning the same signification as we do: for him they mean the spiritual sense properly so called (the meaning added to the literal sense by the express wish of God attaching a special signification to the fact related or the manner of relating them), or the figurative as contrasted with the proper sense, or the accommodative sense, often an arbitrary invention of the interpreter, or even the literal sense when it is treating of things spiritual. If this terminology is kept in mind there is nothing absurd in the principle he repeats so often: "Such a passage of the Scripture as no corporal meaning." As examples Origen cites the anthropomorphisms, metaphors, and symbols which ought indeed to be understood figuratively.
Though he warns us that these passages are the exceptions, it must be confessed that he allows too many cases in which the Scripture is not to be understood according to the letter; but, remembering his terminology, his principle is unimpeachable. The two great rules of interpretation laid sown by the Alexandria catechist, taken by themselves and independently of erroneous applications, are proof against criticism. They may be formulated thus:
· Scripture must be interpreted in a manner worthy of God, the author of Scripture.
· The corporal sense or the letter of Scripture must not be adopted, when it would entail anything impossible, absurd, or unworthy of God.
The abuse arises from the application of these rules. Origen has recourse too easily to allegorism to explain purely apparent antilogies or antinomies. He considers that certain narratives or ordinances of the Bible would be unworthy of God if they had to be taken according to the letter, or if they were to be taken solely according to the letter. He justifies the allegorism by the fact that otherwise certain accounts or certain precepts now abrogated would be useless and profitless for the reader: a fact which appears to him contrary to the providence of the Divine inspirer and the dignity of Holy Writ. It will thus be seen that though the criticisms directed against his allegorical method by St. Epiphanius and St. Methodius were not groundless, yet many of the complaints arise from a misunderstanding.
B. Subordination of the Divine Persons
The three Persons of the Trinity are distinguished from all creatures by the three following characteristics: absolute immateriality, omniscience, and substantial sanctity. As is well known many ancient ecclesiastical writers attributed to created spirits an aerial or ethereal envelope without which they could not act. Though he does not venture to decide categorically, Origen inclines to this view, but, as soon as there is a question of the Divine Persons, he is perfectly sure that they have no body and are not in a body; and this characteristic belongs to the Trinity alone (De princip., IV, 27; I, vi, II, ii, 2; II, iv, 3 etc.). Again the knowledge of every creature, being essentially limited, is always imperfect and capable of being increased. But it would be repugnant for the Divine Persons to pass from the state of ignorance to knowledge. How could the Son, who is the Wisdom of the Father, be ignorant of anything ("In Joan.", 1,27; "Contra Cels.", VI, xvii). Nor can we admit ignorance in the Spirit who "searcheth the deep things of God" (De princip., I, v, 4; I, vi, 2; I, vii, 3; "In Num. him.", XI, 8 etc.). As substantial holiness is the exclusive privilege of the Trinity so also is it the only source of all created holiness. Sin is forgiven only by the simultaneous concurrence of the Father, the Son, and the Holy Ghost; no one is sanctified at baptism save through their common action; the soul in which the Holy Ghost indwells possesses likewise the Son and the Father. In a word the three Persons of the Trinity are indivisible in their being, their presence, and their operation.
Along with these perfectly orthodox texts there are some which must be interpreted with diligence, remembering as we ought that the language of theology was not yet fixed and that Origen was often the first to face these difficult problems. It will then appear that the subordination of the Divine Persons, so much urged against Origen, generally consists in differences of appropriation (the Father creator, the Son redeemer, the Spirit sanctifier) which seem to attribute to the Persons an unequal sphere of action, or in the liturgical practice of praying the Father through the Son in the Holy Ghost, or in the theory so widespread in the Greek Church of the first five centuries, that the Father has a pre-eminence of rank (taxis) over the two other Persons, inasmuch as in mentioning them He ordinarily has the first place, and of dignity (axioma) because He represents the whole Divinity, of which He is the principle (arche), the origin (aitios), and the source (pege). That is why St. Athanasius defends Origen's orthodoxy concerning the Trinity and why St. Basil and St. Gregory of Nazianzus replied to the heretics who claimed the support of his authority that they misunderstood him.
C. The Origin and Destiny of Rational Beings
Here we encounter an unfortunate amalgam of philosophy and theology. The system that results is not coherent, for Origen, frankly recognizing the contradiction of the incompatible elements that he is trying to unify, recoils from the consequences, protests against the logical conclusions, and oftentimes corrects by orthodox professions of faith the heterodoxy of his speculations. It must be said that almost all the texts about to be treated of, are contained in the "De principiis", where the author treads on most dangerous ground. They system may be reduced to a few hypotheses, the error and danger of which were not recognized by Origen.
(1) Eternity of Creation
Whatever exists outside of God was created by Him: the Alexandrian catechist always defended this thesis most energetically against the pagan philosophers who admitted an uncreated matter ("De princip.", II, i, 5; "In Genes.", I, 12, in Migne, XII, 48-9). But he believes that God created from eternity, for "it is absurd", he says, "to imagine the nature of God inactive, or His goodness inefficacious, or His dominion without subjects" (De princip., III, v, 3). Consequently he is forced to admit a double infinite series of worlds before and after the present world.
(2) Original Equality of the Created Spirits.
"In the beginning all intellectual natures were created equal and alike, as God had no motive for creating them otherwise" (De princip., II, ix, 6). Their present differences arise solely from their different use of the gift of free will. The spirits created good and happy grew tired of their happiness (op. cit., I, iii, 8), and, though carelessness, fell, some more some less (I, vi, 2). Hence the hierarchy of the angels; hence also the four categories of created intellects: angels, stars (supposing, as is probable, that they are animated, "De princip., I, vii, 3), men, and demons. But their rôles may be one day changed; for what free will has done, free will can undo, and the Trinity alone is essentially immutable in good.
(3) Essence and Raison d'Être of Matter
Matter exists only for the spiritual; if the spiritual did not need it, matter would not exist, for its finality is not in itself. But it seems to Origen - though he does not venture to declare so expressly - that created spirits even the most perfect cannot do without an extremely diluted and subtle matter which serves them as a vehicle and means of action (De princip., II, ii, 1; I, vi, 4 etc.). Matter was, therefore, created simultaneously with the spiritual, although the spiritual is logically prior; and matter will never cease to be because the spiritual, however perfect, will always need it. But matter which is susceptible of indefinite transformations is adapted to the varying condition of the spirits. "When intended for the more imperfect spirits, it becomes solidified, thickens, and forms the bodies of this visible world. If it is serving higher intelligences, it shines with the brightness of the celestial bodies and serves as a garb for the angels of God, and the children of the Resurrection" (op. cit., II, ii, 2).
(4) Universality of the Redemption and the Final Restoration
Certain Scriptural texts, e.g., I Cor. xv, 25-28, seem to extend to all rational beings the benefit of the Redemption, and Origen allows himself to be led also by the philosophical principle which he enunciates several times, without ever proving it, that the end is always like the beginning: "We think that the goodness of God, through the mediation of Christ, will bring all creatures to one and the same end" (De princip., I, vi, 1-3). The universal restoration (apokatastasis) follows necessarily from these principles.
On the least reflection, it will be seen that these hypotheses, starting from contrary points of view, are irreconcilable: for the theory of a final restoration is diametrically opposed to the theory of successive indefinite trials. It would be easy to find in the writings of Origen a mass of texts contradicting these principles and destroying the resulting conclusions. He affirms, for instance, that the charity of the elect in heaven does not fail; in their case "the freedom of the will will be bound so that sin will be impossible" (In Roman., V, 10). So, too, the reprobate will always be fixed in evil, less from the inability to free themselves from it, than because they wish to be evil (De princip., I, viii, 4), for malice has become natural to them, it is as a second nature in them (In Joann., xx, 19). Origen grew angry when accused of teaching the eternal salvation of the devil. But the hypotheses which he lays down here and there are none the less worthy of censure. What can be said in his defence, if it be not with St. Athanasius (De decretis Nic., 27), that we must not seek to find his real opinion in the works in which he discusses the arguments for and against doctrine as an intellectual exercise or amusement; or, with St. Jerome (Ad Pammach. Epist., XLVIII, 12), that it is one thing to dogmatize and another to enunciate hypothetical opinions which will be cleared up by discussion?
III. ORIGENIST CONTROVERSIES
The discussions concerning Origen and his teaching are of a very singular and very complex character. They break out unexpectedly, at long intervals, and assume an immense importance quite unforeseen in their humble beginnings. They are complicated by so many personal disputes and so many questions foreign to the fundamental subject in controversy that a brief and rapid exposé of the polemics is difficult and well-nigh impossible. Finally they abate so suddenly that one is forced to conclude that the controversy was superficial and that Origen's orthodoxy was not the sole point in dispute.
A. FIRST ORIGENIST CRISIS
It broke out in the deserts of Egypt, raged in Palestine, and ended at Constantinople with the condemnation of St. Chrysostom (392-404). During the second half of the fourth century the monks of Nitria professed an exaggerated enthusiasm for Origen, whilst the neighbouring brethren of Sceta, as a result of an unwarranted reaction and an excessive fear of allegorism, fell into Anthropomorphism. These doctrinal discussions gradually invaded the monasteries of Palestine, which were under the care of St. Epiphanius, Bishop of Salamis, who, convinced of the dangers of Origenism, had combatted it in his works and was determined to prevent its spread and to extirpate it completely. Having gone to Jerusalem in 394, he preached vehemently against Origen's errors, in presence of the bishop of that city, John, who was deemed an Origenist. John in turn spoke against Anthropomorphism, directing his discourse so clearly against Epiphanius that no on could be mistaken. Another incident soon helped to embitter the dispute. Epiphanius had raised Paulinian, brother of St. Jerome, to the priesthood in a place subject to the See of Jerusalem. John complained bitterly of this violation of his rights, and the reply of Epiphanius was not of a nature to appease him.
Two new combatants were now ready to enter the lists. From the time when Jerome and Rufinus settled, one at Bethlehem and the other at Mt. Olivet, they had lived in brotherly friendship. Both admired, imitated, and translated Origen, and were on most amicable terms with their bishop, when in 392 Aterbius, a monk of Sceta, came to Jerusalem and accused them of both of Origenism. St. Jerome, very sensitive to the question of orthodoxy, was much hurt by the insinuation of Aterbius and two years later sided with St. Epiphanius, whose reply to John of Jerusalem he translated into Latin. Rufinus learnt, it is not known how, of this translation, which was not intended for the public, and Jerome suspected him of having obtained it by fraud. A reconciliation was effected sometime later, but it was not lasting. In 397 Rufinus, then at Rome, had translated Origen's "De principiis" into Latin, and in his preface followed the example of St. Jerome, whose dithyrambic eulogy addressed to the Alexandrian catechist he remembered. The solitary of Bethlehem, grievously hurt at this action, wrote to his friends to refute the perfidious implication of Rufinus, denounced Origen's errors to Pope Anastasius, tried to win the Patriarch of Alexandria over to the anti-Origenist cause, and began a discussion with Rufinus, marked with great bitterness on both sides.
Until 400 Theophilus of Alexandria was an acknowledged Origenist. His confident was Isidore, a former monk of Nitria, and his friends, "the Tall Brothers", the accredited leaders of the Origenist party. He had supported John of Jerusalem against St. Epiphanius, whose Anthropomorphism he denounced to Pope Siricius. Suddenly he changed his views, exactly why was never known. It is said that the monks of Sceta, displeased with his paschal letter of 399, forcibly invaded his episcopal residence and threatened him with death if he did not chant the palinody. What is certain is that he had quarreled with St. Isidore over money matters and with "the Tall Brothers", who blamed his avarice and his worldliness. As Isidore and "the Tall Brothers" had retired to Constantinople, where Chrysostom extended his hospitality to them and interceded for them, without, however, admitting them to communion till the censures pronounced against them had been raised, the irascible Patriarch of Alexandria determined on this plan: to suppress Origenism everywhere, and under this pretext ruin Chrysostom, whom he hated and envied. For four years he was mercilessly active: he condemned Origen's books at the Council of Alexandria (400), with an armed band he expelled the monks from Nitria, he wrote to the bishops of Cyprus and Palestine to win them over to his anti-Origenist crusade, issued paschal letters in 401, 402, and 404 against Origen's doctrine, and sent a missive to Pope Anastasius asking for the condemnation of Origenism. He was successful beyond his hopes; the bishops of Cyprus accepted his invitation. Those of Palestine, assembled at Jerusalem, condemned the errors pointed out to them, adding that they were not taught amongst them. Anastasius, while declaring that Origen was entirely unknown to him, condemned the propositions extracted from his books. St. Jerome undertook to translate into Latin the various elucubrations of the patriarch, even his virulent diatribe against Chrysostom. St. Epiphanius, preceding Theophilus to Constantinople, treated St. Chrysostom as temerarious, and almost heretical, until the day the truth began to dawn on him, and suspecting that he might have been deceived, he suddenly left Constantinople and died at sea before arriving at Salamis.
It is well known how Theophilus, having been called by the emperor to explain his conduct towards Isidore and "the Tall Brothers", cleverly succeeded by his machinations in changing the rôles. Instead of being the accused, he became the accuser, and summoned Chrysostom to appear before the conciliabule of the Oak (ad Quercum), at which Chrysostom was condemned. As soon as the vengeance of Theophilus was satiated nothing more was heard of Origenism. The Patriarch of Alexandria began to read Origen, pretending that he could cull the roses from among the thorns. He became reconciled with "the Tall Brothers" without asking them to retract. Hardly had the personal quarrels abated when the spectre of Origenism vanished.
B. SECOND ORIGENISTIC CRISIS
In 514 certain heterodox doctrines of a very singular character had already spread among the monks of Jerusalem and its environs. Possibly the seeds of the dispute may have been sown by Stephen Bar-Sudaili, a troublesome monk expelled from Edessa, who joined to an Origenism of his own brand certain clearly pantheistic views. Plotting and intriguing continued for about thirty years, the monks suspected of Origenism being in turn expelled from their monasteries, then readmitted, only to be driven out anew. Their leaders and protectors were Nonnus, who till his death in 547 kept the party together, Theodore Askidas and Domitian who had won the favour of the emperor and were named bishops, one to the See of Ancyra in Galatia, the other to that of Caesarea in Cappadocia, though they continued to reside at court (537). In these circumstances a report against Origenism was addressed to Justinian, by whom and on what occasion it is not known, for the two accounts that have come down to us are at variance (Cyrillus of Scythopolis, "Vita Sabae"; and Liberatus, "Breviarium", xxiii). At all events, the emperor then wrote his "Liber adversus Origenem", containing in addition to an exposé of the reasons for condemning it twenty-four censurable texts taken from the "De principiis", and lastly ten propositions to be anathematized. Justinian ordered the patriarch Mennas to call together all the bishops present in Constantinople and make them subscribe to these anathemas. This was the local synod (synodos endemousa) of 543. A copy of the imperial edict had been addressed to the other patriarchs, including Pope Vigilius, and all gave their adhesion to it. In the case of Vigilius especially we have the testimony of Liberatus (Breviar., xxiii) and Cassiodorus (Institutiones, 1).
It had been expected that Domitian and Theodore Askidas, by their refusal to condemn Origenism, would fall into disfavour at Court; but they signed whatever they were asked to sign and remained more powerful than ever. Askidas even took revenge by persuading the emperor to have Theodore of Mopsuestia, who was deemed the sworn enemy of Origen, condemned (Liberatus, "Breviar.", xxiv; Facundas of Hermianus, "Defensio trium capitul.", I, ii; Evagrius, "Hist.", IV, xxxviii). Justinian's new edict, which is not extant, resulted in the assembling of the fifth ecumenical council, in which Theodore of Mopsuestia, Ibas, and Theodoretus were condemned (553).
Were Origen and Origenism anathematized? Many learned writers believe so; an equal number deny that they were condemned; most modern authorities are either undecided or reply with reservations. Relying on the most recent studies on the question it may be held that:
1. It is certain that the fifth general council was convoked exclusively to deal with the affair of the Three Chapters, and that neither Origen nor Origenism were the cause of it.
2. It is certain that the council opened on 5 May, 553, in spite of the protestations of Pope Vigilius, who though at Constantinople refused to attend it, and that in the eight conciliary sessions (from 5 May to 2 June), the Acts of which we possess, only the question of the Three Chapters is treated.
3. Finally it is certain that only the Acts concerning the affair of the Three Chapters were submitted to the pope for his approval, which was given on 8 December, 553, and 23 February, 554.
4. It is a fact that Popes Vigilius, Pelagius I (556-61), Pelagius II (579-90), Gregory the Great (590-604), in treating of the fifth council deal only with the Three Chapters, make no mention of Origenism, and speak as if they did not know of its condemnation.
5. It must be admitted that before the opening of the council, which had been delayed by the resistance of the pope, the bishops already assembled at Constantinople had to consider, by order of the emperor, a form of Origenism that had practically nothing in common with Origen, but which was held, we know, by one of the Origenist parties in Palestine. The arguments in corroboration of this hypothesis may be found in Dickamp (op. cit., 66-141).
6. The bishops certainly subscribed to the fifteen anathemas proposed by the emperor (ibid., 90-96); and admitted Origenist, Theodore of Scythopolis, was forced to retract (ibid., 125-129); but there is no proof that the approbation of the pope, who was at that time protesting against the convocation of the council, was asked.
7. It is easy to understand how this extra-conciliary sentence was mistaken at a later period for a decree of the actual ecumenical council.
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I. MEANING
Original sin may be taken to mean: (1) the sin that Adam committed; (2) a consequence of this first sin, the hereditary stain with which we are born on account of our origin or descent from Adam.
From the earliest times the latter sense of the word was more common, as may be seen by St. Augustine's statement: "the deliberate sin of the first man is the cause of original sin" (De nupt. et concup., II, xxvi, 43). It is the hereditary stain that is dealt with here. As to the sin of Adam we have not to examine the circumstances in which it was committed nor make the exegesis of the third chapter of Genesis.
II. PRINCIPAL ADVERSARIES
Theodorus of Mopsuestia opened this controversy by denying that the sin of Adam was the origin of death. (See the "Excerpta Theodori", by Marius Mercator; cf. Smith, "A Dictionary of Christian Biography", IV, 942.) Celestius, a friend of Pelagius, was the first in the West to hold these propositions, borrowed from Theodorus: "Adam was to die in every hypothesis, whether he sinned or did not sin. His sin injured himself only and not the human race" (Mercator, "Liber Subnotationem", preface). This, the first position held by the Pelagians, was also the first point condemned at Carthage (Denzinger, "Enchiridion", no 101-old no. 65). Against this fundamental error Catholics cited especially Rom., v, 12, where Adam is shown as transmitting death with sin. After some time the Pelagians admitted the transmission of death -- this being more easily understood as we see that parents transmit to their children hereditary diseases- but they still violently attacked the transmission of sin (St. Augustine, "Contra duas epist. Pelag.", IV, iv, 6). And when St. Paul speaks of the transmission of sin they understood by this the transmission of death. This was their second position, condemned by the Council of Orange [Denz., n. 175 (145)], and again later on with the first by the Council of Trent [Sess. V, can. ii; Denz., n. 789 (671)]. To take the word sin to mean death was an evident falsification of the text, so the Pelagians soon abandoned the interpretation and admitted that Adam caused sin in us. They did not, however, understand by sin the hereditary stain contracted at our birth, but the sin that adults commit in imitation of Adam. This was their third position, to which is opposed the definition of Trent that sin is transmitted to all by generation (propagatione), not by imitation [Denz., n. 790 (672)]. Moreover, in the following canon are cited the words of the Council of Carthage, in which there is question of a sin contracted by generation and effaced by generation [Denz., n. 102 (66)]. The leaders of the Reformation admitted the dogma of original sin, but at present there are many Protestants imbued with Socinian doctrines whose theory is a revival of Pelagianism.
III. ORIGINAL SIN IN SCRIPTURE
The classical text is Rom., v, 12 sqq. In the preceding part the apostle treats of justification by Jesus Christ, and to put in evidence the fact of His being the one Saviour, he contrasts with this Divine Head of mankind the human head who caused its ruin. The question of original sin, therefore, comes in only incidentally. St. Paul supposes the idea that the faithful have of it from his oral instructions, and he speaks of it to make them understand the work of Redemption. This explains the brevity of the development and the obscurity of some verses. We shall now show what, in the text, is opposed to the three Pelagian positions:
1. The sin of Adam has injured the human race at least in the sense that it has introduced death -- "Wherefore as by one man sin entered into this world and by sin death; and so death passed upon all men". Here there is question of physical death. first, the literal meaning of the word ought to be presumed unless there be some reason to the contrary. Second, there is an allusion in this verse to a passage in the Book of Wisdom in which, as may be seen from the context, there is question of physical death. Wis., ii, 24: "But by the envy of the devil death came into the world". Cf. Gen., ii, 17; iii, 3, 19; and another parallel passage in St. Paul himself, I Cor., xv, 21: "For by a man came death and by a man the resurrection of the dead". Here there can be question only of physical death, since it is opposed to corporal resurrection, which is the subject of the whole chapter.
2. Adam by his fault transmitted to us not only death but also sin, "for as by the disobedience of one man many [i.e., all men] were made sinners" (Rom., v, 19). How then could the Pelagians, and at a later period Zwingli, say that St. Paul speaks only of the transmission of physical death? If according to them we must read death where the Apostle wrote sin, we should also read that the disobedience of Adam has made us mortal where the Apostle writes that it has made us sinners. But the word sinner has never meant mortal, nor has sin ever meant death. Also in verse 12, which corresponds to verse 19, we see that by one man two things have been brought on all men, sin and death, the one being the consequence of the other and therefore not identical with it.
3. Since Adam transmits death to his children by way of generation when he begets them mortal, it is by generation also that he transmits to them sin, for the Apostle presents these two effects as produced at the same time and by the same causality. The explanation of the Pelagians differs from that of St. Paul. According to them the child who receives mortality at his birth receives sin from Adam only at a later period when he knows the sin of the first man and is inclined to imitate it. The causality of Adamas regards mortality would, therefore, be completely different from his causality as regards sin. Moreover, this supposed influence of the bad example of Adam is almost chimerical; even the faithful when they sin do not sin on account of Adam's bad example, a fortiori infidels who are completely ignorant of the history of the first man. And yet all men are, by the influence of Adam, sinners and condemned (Rom., v, 18, 19). The influence of Adam cannot, therefore, be the influence of his bad example which we imitate (Augustine, "Contra julian.", VI, xxiv, 75).
On this account, several recent Protestants have thus modified the Pelagian explanation: "Even without being aware of it all men imitate Adam inasmuch as they merit death as the punishment of their own sins just as Adam merited it as the punishment for his sin." This is going farther and farther from the text of St. Paul. Adam would be no more than the term of a comparison, he would no longer have any influence or causality as regards original sin or death. Moreover, the Apostle did not affirm that all men, in imitation ofAdam, are mortal on account of their actual sins; since children who die before coming to the use of reason have never committed such sins; but he expressly affirms the contrary in the fourteenth verse: "But death reigned", not only over those who imitated Adam, but "even over them also who have not sinned after the similitude of the transgression of Adam." Adam's sin, therefore, is the sole cause of death for the entire human race. Moreover, we can discern no natural connexion between any sin and death. In order that a determined sin entail death there is need of a positive law, but before the Law of Moses there was no positive law of God appointing death as a punishment except the law given to Adam (Gen., ii, 17). It is, therefore, his disobedience only that could have merited and brought it into the world (Rom., v, 13, 14). These Protestant writers lay much stress on the last words of the twelfth verse. We know that several of the Latin Fathers understood the words "in whom all have sinned", to mean, all have sinned in Adam. This interpretation would be an extra proof of the thesis of original sin, but it is not necessary. Modern exegesis, as well as the Greek Fathers, prefer to translate "and so death passed upon all men because all have sinned". We accept this second translation which shows us death as an effect of sin. But of what sin? "The personal sins of each one", answer our adversaries, "this is the natural sense of the words `all have sinned.'" It would be the natural sense if the context was not absolutely opposed to it. The words "all have sinned" of the twelfth verse, which are obscure on account of their brevity, are thus developed in the nineteenth verse: "for as by the disobedience of one man many were made sinners." There is no question here of personal sins, differing in species and number, committed by each one during his life, but of one first sin which was enough to transmit equally to all men a state of sin and the title of sinners. Similarly in the twelfth verse the words "all have sinned" must mean, "all have participated in the sin of Adam", "all have contracted its stain". This interpretation too removes the seeming contradiction between the twelfth verse, "all have sinned", and the fourteenth, "who have not sinned", for in the former there is question of original sin, in the latter of personal sin. Those who say that in both cases there is question of personal sin are unable to reconcile these two verses.
IV. ORIGINAL SIN IN TRADITION
On account of a superficial resemblance between the doctrine of original sin and and the Manichaean theory of our nature being evil, the Pelagians accused the Catholics and St. Augustine of Manichaeism. For the accusation and its answer see "Contra duas epist. Pelag.", I, II, 4; V, 10; III, IX, 25; IV, III. In our own times this charge has been reiterated by several critics and historians of dogma who have been influenced by the fact that before his conversion St. Augustine was a Manichaean. They do not identify Manichaeism with the doctrine of original sin, but they say that St. Augustine, with the remains of his former Manichaean prejudices, created the doctrine of original sin unknown before his time. It is not true that the doctrine of original sin does not appear in the works of the pre-Augustinian Fathers. On the contrary, their testimony is found in special works on the subject. Nor can it be said, as Harnack maintains, that St. Augustine himself acknowledges the absence of this doctrine in the writings of the Fathers. St. Augustine invokes the testimony of eleven Fathers, Greek as well as Latin (Contra Jul., II, x, 33). Baseless also is the assertion that before St. Augustine this doctrine was unknown to the Jews and to the Christians; as we have already shown, it was taught by St. Paul. It is found in the fourth Book of Esdras, a work written by a Jew in the first century after Christ and widely read by the Christians. This book represents Adam as the author of the fall of the human race (vii, 48), as having transmitted to all his posterity the permanent infirmity, the malignity, the bad seed of sin (iii, 21, 22; iv, 30). Protestants themselves admit the doctrine of original sin in this book and others of the same period (see Sanday, "The International Critical Commentary: Romans", 134, 137; Hastings, "A Dictionary of the Bible", I, 841). It is therefore impossible to make St. Augustine, who is of a much later date, the inventor of original sin.
That this doctrine existed in Christian tradition before St. Augustine's time is shown by the practice of the Church in the baptism of children. The Pelagians held that baptism was given to children, not to remit their sin, but to make them better, to give them supernatural life, to make them adoptive sons of God, and heirs to the Kingdom of Heaven (see St. Augustine, "De peccat. meritis", I, xviii). The Catholics answered by citing the Nicene Creed, "Confiteor unum baptisma in remissiomen peccatorum". They reproached the Pelagians with introducing two baptisms, one for adults to remit sins, the other for children with no such purpose. Catholics argued, too, from the ceremonies of baptism, which suppose the child to be under the power of evil, i.e., exorcisms, abjuration of Satan made by the sponsor in the name of the child [Aug., loc. cit., xxxiv, 63; Denz., n. 140 (96)].
V. ORIGINAL SIN IN FACE OF THE OBJECTIONS FROM REASON
We do not pretend to prove the existence of original sin by arguments from reason only. St. Thomas makes use of a philosophical proof which proves the existence rather of some kind of decadence than of sin, and he considers his proof as probable only, satis probabiliter probari potest (Contra Gent., IV, lii). Many Protestants and Jansenists and some Catholics hold the doctrine of original sin to be necessary in philosophy, and the only means of solving the problem of the existence of evil. This is exaggerated and impossible to prove. It suffices to show that human reason has no serious objection against this doctrine which is founded on Revelation. The objections of Rationalists usually spring from a false concept of our dogma. They attack either the transmission of a sin or the idea of an injury inflicted on his race by the first man, of a decadence of the human race. Here we shall answer only the second category of objections, the others will be considered under a later head (VII).
(1) The law of progress is opposed to the hypothesis of a decadence. Yes, if the progress was necessarily continuous, but history proves the contrary. The line representing progress has its ups and downs, there are periods of decadence and of retrogression, and such was the period, Revelation tells us, that followed the first sin. The human race, however, began to rise again little by little, for neither intelligence nor free will had been destroyed by original sin and, consequently, there still remained the possibility of material progress, whilst in the spiritual order God did not abandon man, to whom He had promised redemption. This theory of decadence has no connexion with our Revelation. The Bible, on the contrary, shows us even spiritual progress in the people it treats of; the vocation of Abraham, the law of Moses, the mission of the Prophets, the coming of the Messias, a revelation which becomes clearer and clearer, ending in the Gospel, its diffusion amongst all nations, its fruits of holiness, and the progress of the Church.
(2) It is unjust, says another objection, that from the sin of one man should result the decadence of the whole human race. This would have weight if we took this decadence in the same sense that Luther took it, i.e. human reason incapable of understanding even moral truths, free will destroyed, the very substance of man changed into evil. But according to Catholic theology man has not lost his natural faculties: by the sin of Adam he has been deprived only of the Divine gifts to which his nature had no strict right, the complete mastery of his passions, exemption from death, sanctifying grace, the vision of God in the next life. The Creator, whose gifts were not due to the human race, had the right to bestow them on such conditions as He wished and to make their conservation depend on the fidelity of the head of the family. A prince can confer a hereditary dignity on condition that the recipient remains loyal, and that, in case of his rebelling, this dignity shall be taken from him and, in consequence, from his descendants. It is not, however, intelligible that the prince, on account of a fault committed by a father, should order the hands and feet of all the descendants of the guilty man to be cut off immediately after their birth. This comparison represents the doctrine of Luther which we in no way defend. The doctrine of the Church supposes no sensible or afflictive punishment in the next world for children who die with nothing but original sin on their souls, but only the privation of the sight of God [Denz., n. 1526 (1389)].
VI. NATURE OF ORIGINAL SIN
This is a difficult point and many systems have been invented to explain it: it will suffice to give the theological explanation now commonly received. Original sin is the privation of sanctifying grace in consequence of the sin of Adam. This solution, which is that of St. Thomas, goes back to St. Anselm and even to the traditions of the early Church, as we see by the declaration of the Second Council of Orange (A.D. 529): one man has transmitted to the whole human race not only the death of the body, which is the punishment of sin, but even sin itself, which is the death of the soul [Denz., n. 175 (145)]. As death is the privation of the principle of life, the death of the soul is the privation of sanctifying grace which according to all theologians is the principle of supernatural life. Therefore, if original sin is "the death of the soul", it is the privation of sanctifying grace.
The Council of Trent, although it did not make this solution obligatory by a definition, regarded it with favour and authorized its use (cf. Pallavicini, "Istoria del Concilio di Trento", vii-ix). Original sin is described not only as the death of the soul (Sess. V, can. ii), but as a "privation of justice that each child contracts at its conception" (Sess. VI, cap. iii). But the Council calls "justice" what we call sanctifying grace (Sess. VI), and as each child should have had personally his own justice so now after the fall he suffers his own privation of justice. We may add an argument based on the principle of St. Augustine already cited, "the deliberate sin of the first man is the cause of original sin". This principle is developed by St. Anselm: "the sin of Adam was one thing but the sin of children at their birth is quite another, the former was the cause, the latter is the effect" (De conceptu virginali, xxvi). In a child original sin is distinct from the fault of Adam, it is one of its effects. But which of these effects is it? We shall examine the several effects of Adam's fault and reject those which cannot be original sin:
1. Death and Suffering.- These are purely physical evils and cannot be called sin. Moreover St. Paul, and after him the councils, regarded death and original sin as two distinct things transmitted by Adam.
2. Concupiscence.- This rebellion of the lower appetite transmitted to us by Adam is an occasion of sin and in that sense comes nearer to moral evil. However, the occasion of a fault is not necessarily a fault, and whilst original sin is effaced by baptism concupiscence still remains in the person baptized; therefore original sin and concupiscence cannot be one and the same thing, as was held by the early Protestants (see Council of Trent, Sess. V, can. v).
3. The absence of sanctifying grace in the new-born child is also an effect of the first sin, for Adam, having received holiness and justice from God, lost it not only for himself but also for us (loc. cit., can. ii). If he has lost it for us we were to have received it from him at our birth with the other prerogatives of our race. Therefore the absence of sanctifying grace in a child is a real privation, it is the want of something that should have been in him according to the Divine plan. If this favour is not merely something physical but is something in the moral order, if it is holiness, its privation may be called a sin. But sanctifying grace is holiness and is so called by the Council of Trent, because holiness consists in union with God, and grace unites us intimately with God. Moral goodness consists in this that our action is according to the moral law, but grace is a deification, as the Fathers say, a perfect conformity with God who is the first rule of all morality. (See GRACE.) Sanctifying grace therefore enters into the moral order, not as an act that passes but as a permanent tendency which exists even when the subject who possesses it does not act; it is a turning towards God, conversio ad Deum. Consequently the privation of this grace, even without any other act, would be a stain, a moral deformity, a turning away from God, aversio a Deo, and this character is not found in any other effect of the fault of Adam. This privation, therefore, is the hereditary stain.
VII. HOW VOLUNTARY
"There can be no sin that is not voluntary, the learned and the ignorant admit this evident truth", writes St. Augustine (De vera relig., xiv, 27). The Church has condemned the opposite solution given by Baius [prop. xlvi, xlvii, in Denz., n. 1046 (926)]. Original sin is not an act but, as already explained, a state, a permanent privation, and this can be voluntary indirectly- just as a drunken man is deprived of his reason and incapable of using his liberty, yet it is by his free fault that he is in this state and hence his drunkenness, his privation of reason is voluntary and can be imputed to him. But how can original sin be even indirectly voluntary for a child that has never used its personal free will? Certain Protestants hold that a child on coming to the use of reason will consent to its original sin; but in reality no one ever thought of giving this consent. Besides, even before the use of reason, sin is already in the soul, according to the data of Tradition regarding the baptism of children and the sin contracted by generation. Some theosophists and spiritists admit the pre-existence of souls that have sinned in a former life which they now forget; but apart from the absurdity of this metempsychosis, it contradicts the doctrine of original sin, it substitutes a number of particular sins for the one sin of a common father transmitting sin and death to all (cf. Rom., v, 12 sqq.). The whole Christian religion, says St. Augustine, may be summed up in the intervention of two men, the one to ruin us, the other to save us (De pecc. orig., xxiv). The right solution is to be sought in the free will of Adam in his sin, and this free will was ours: "we were all in Adam", says St. Ambrose, cited by St. Augustine (Opus imperf., IV, civ). St. Basil attributes to us the act of the first man: "Because we did not fast (when Adam ate the forbidden fruit) we have been turned out of the garden of Paradise" (Hom. i de jejun., iv). Earlier still is the testimony of St. Irenaeus; "In the person of the first Adam we offend God, disobeying His precept" (Haeres., V, xvi, 3).
St. Thomas thus explains this moral unity of our will with the will of Adam. "An individual can be considered either as an individual or as part of a whole, a member of a society.....Considered in the second way an act can be his although he has not done it himself, nor has it been done by his free will but by the rest of the society or by its head, the nation being considered as doing what the prince does. For a society is considered as a single man of whom the individuals are the different members (St. Paul, I Cor., xii). Thus the multitude of men who receive their human nature from Adam is to be considered as a single community or rather as a single body....If the man, whose privation of original justice is due to Adam, is considered as a private person, this privation is not his `fault', for a fault is essentially voluntary. If, however, we consider him as a member of the family of Adam, as if all men were only one man, then his privation partakes of the nature of sin on account of its voluntary origin, which is the actual sin of Adam" (De Malo, iv, 1). It is this law of solidarity, admitted by common sentiment, which attributes to children a part of the shame resulting from the father's crime. It is not a personal crime, objected the Pelagians. "No", answered St. Augustine, " but it is paternal crime" (Op. imperf., I, cxlviii). Being a distinct person I am not strictly responsible for the crime of another, the act is not mine. Yet, as a member of the human family, I am supposed to have acted with its head who represented it with regard to the conservation or the loss of grace. I am, therefore, responsible for my privation of grace, taking responsibility in the largest sense of the word. This, however, is enough to make the state of privation of grace in a certain degree voluntary, and, therefore, "without absurdity it may be said to be voluntary" (St. Augustine, "Retract.", I, xiii).
Thus the principal difficulties of non-believers against the transmission of sin are answered. "Free will is essentially incommunicable." Physically, yes; morally, no; the will of the father being considered as that of his children. "It is unjust to make us responsible for an act committed before our birth." Strictly responsible, yes; responsible in a wide sense of the word, no; the crime of a father brands his yet unborn children with shame, and entails upon them a share of his own responsibility. "Your dogma makes us strictly responsible for the fault of Adam." That is a misconception of our doctrine. Our dogma does not attribute to the children of Adam any properly so-called responsibility for the act of their father, nor do we say that original sin is voluntary in the strict sense of the word. It is true that, considered as "a moral deformity", "a separation from God", as "the death of the soul", original sin is a real sin which deprives the soul of sanctifying grace. It has the same claim to be a sin as has habitual sin, which is the state in which an adult is placed by a grave and personal fault, the "stain" which St. Thomas defines as "the privation of grace" (I-II:109:7; III:87:2, ad 3), and it is from this point of view that baptism, putting an end to the privation of grace, "takes away all that is really and properly sin", for concupiscence which remains "is not really and properly sin", although its transmission was equally voluntary (Council of Trent, Sess. V, can. v.). Considered precisely as voluntary, original sin is only the shadow of sin properly so-called. According to St. Thomas (In II Sent., dist. xxv, Q. i, a. 2, ad 2um), it is not called sin in the same sense, but only in an analogous sense.
Several theologians of the seventeenth and eighteenth centuries, neglecting the importance of the privation of grace in the explanation of original sin, and explaining it only by the participation we are supposed to have in the act of Adam, exaggerate this participation. They exaggerate the idea of voluntary in original sin, thinking that it is the only way to explain how it is a sin properly so-called. Their opinion, differing from that of St. Thomas, gave rise to uncalled-for and insoluble difficulties. At present it is altogether abandoned.
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Orihuela
DIOCESE OF ORIHUELA (ORIOLENSIS, ORIOLANA).
The Diocese of Orihuela comprises all the civil Province of Alicante except the two townships (pueblos) of Caudete (Albacete) and Ayora (Valencia). The city of Orihuela, with its suburbs, has a population of 24,364. The episcopal see was in ancient times at Bigastro or the place known as Cehegín. Jaime the Conqueror recovered Orihuela from the Moors in 1265, giving it to his son-in-law Alfonso X, the Wise, of Castile, and restoring the church, which came under the jurisdiction of the See of Cartagena. When Orihuela was lost to the Castilian crown, in 1304, Martin of Aragon petitioned the pope to give it a bishop of its own. The first concession was made, by the antipope Benedict XIII (Luna), who made the church of Salvador a collegiate church. On the petition of Alfonso V, Martin V instituted a vicariate-general, independent of Murcia and Cartagena, for the portion of the diocese lying within the Kingdom of Aragon. No bishop was appointed until 1437, when it was given as its first, a scion of the House of Corella, who never took possession. Eugenius IV suppressed the new diocese; Julius II accorded to the church of Orihuela the rank of cathedral (1510), but subject to the Bishop of Cartagena. Peace was secured only when Philip II, in the Cortes of Monzón (1563), decided to separate the church of Orihuela from Cartagena, and obtained from Pius IV, in 1564, the creation of a new bishopric.
The first bishop was a native of Burgos, Gregorio Gallo y Andrada, confessor to Queen Isabel of Valois. Among his successors, José Esteban added to the cathedral the chapter of St. Stephen, where he is buried. Juan Elias Gómez de Terán built at his own expense (1743) the conciliar seminary of La Purísima Concepción, the Seminary of St. Miguel, and the House of Mercy. He also caused to be erected the Chapel of the Holy Communion, the chapter house, and the archivium. This bishop lies buried in the church of La Misericordia at Alicante. José de Rada y Aguirre was confessor to Ferdinand VI. José Tormo enlarged the seminary, rebuilt much of the episcopal palace, erected episcopal residences at Cox and Elche, and the Chapel of the Holy Communion in the great church of the latter city. Several works of public utility are due to him, such as the aqueduct of Elche, the ridge of Rojales, and a wall protecting the cultivated lands of Orihuela against inundation. Another occupant of this see was Cardinal Despuig (1791). Francisco Antonio Cebrián y Valda (1797) ruled the diocese eighteen years, afterwards becoming Patriarch of the Indies. The episcopate of Felix Herrero Valverde was long and fruitful; he improved the cathedral and other churches, laboured to repair the damage done by the earthquake of 1829, and suffered a long exile in Italy after the death of Ferdinand VII.
Conspicuous among the buildings of Orihuela is the Seminary of St. Miguel, situated upon a rocky eminence. Founded in 1743, it possesses a good library, a hall of exercises (salón de actos) built by Bishop Pedro María Cubero (1859), and the generalarchivium of the diocese. It is divided into two colleges: that of the Apostolic Missionaries, founded by Bishop Terán, and the episcopal college. The most notable of the churches is the Cathedral of the Transfiguration (El Salvador): its style is a simple ogival of the fourteenth century. The principal door -- the "Door of the Chains" -- is Gothic; that of the Annunciation is Plateresque. The great chapel, of beautiful ogival work, was demolished in 1827 to enlarge the enclosure. The grille of the choir and the high altar have been considered the finest in the kingdom (Viciana): they are Renaissance of the sixteenth century. The vast episcopal palace, separated from the cathedral by a street, was built in 1733 by Bishop José Flores Osirio, on the left bank of the River Segura. It contains a magnificent staircase. The principal churches are Sta Justa y Rufina and the Apostól Santiago (St. James the Apostle), both restored Gothic. The former is said to have been a parish church in the time of the Goths, but it was reconstructed between 1319 and 1348. That of Santiago is a fine Gothic structure, and bears the device of the Catholic Sovereigns: TANTO MONTA; and the arms of Charles V. The great chapel was built between 1554 and 1609, and the tabernacle, of rare marbles, is eighteenth-century work.
Orihuela had many monasteries and convents -- Augustinian, Franciscan, Carmelite, Mercedarian, Dominican, Trinitarian, Alcantarine, Capuchin, and of the Hospitallers of St. John of God. Those of the Franciscans and the Capuchins are still extant, as also of the Salesian and Augustinian Sisters and the Clarissas. But the principal edifice of Orihuela is that of its university; otherwise called the Patriarchal College of Preachers, founded by the prelate Fernando de Loaces, a native of Orihuela, who spent 80,000 ducats ($800,000) on it and gave it to the Dominicans. At first this institution was occupied only with ecclesiastical studies, for members of the order, but it afterwards obtained faculties for the conferring of scientific degrees, with privileges equal to those of the most celebrated universities, and the titles of Illustrious, Royal, and Pontifical (1640). It was suppressed in 1824. The building, having been declared an historical monument, was given to the Jesuits, who now carry on in it a college and boarding-school. In the same building the public archives and library are housed, the latter consisting largely of books taken from the suppressed convents. The sarcophagus of the founder is in the chancel of the magnificent church. A statue of St. Thomas stands above the principal door, and above it a colossal Minerva.
By the Concordat of 1851, the See of Orihuela is to be transferred to Alicante, a city with two excellent churches: that of S. Nicolás and the older church of Sta. María, formerly a mosque. It was destroyed by fire and entirely rebuilt in the ogival style. The collegiate church founded by Alfonso X, the Wise, was made a collegiate church by Clement VIII (1600), and, by the terms of the Concordat, is destined to be the cathedral of Alicante. Also celebrated is the sanctuary of the Holy Face at Alicante, originally occupied by Hieronymites, but now by the Poor Clares. The linen cloth bearing the imprint of the Holy Face was brought from Rome by Mossén Mena of Alicante and is an object of great veneration in that part of the country. Elcha, famous for its palm-trees, has a noteworthy church dedicated to the Assumption, on which feast it still holds a dramatic representation of medieval character. Orihuela has a hospital, a Casa de Misericordia for the poor and orphans (1734), and a foundling asylum founded by Charles III in 1764.
RUFINO GEA, Paginás de la Historia de Orihuela: El pleito del obispado de 1383-1564 (Orihuela, 1900); MOLLÁ, Crónica del obispado de Orihuela (Alicante, 1900); LLORENTI, España, sus monumentos y artes: Valencia, II (Barcelona, 1889); DE LA FUENTE, Historia de las Universidades de España (Madrid, 1885); IDEM, Historia eclesiástica de España (Barcelona, 1855).
RAMÓN RUIZ AMADO 
Transcribed by Ken Morrill

Oristano[[@Headword:Oristano]]

Oristano
Diocese of Oristano (Arborensis) in Sardinia.
Oristano was the capital of the giudicatura (independent district) of Arborea, given to the House of Sardi, after the expulsion of the Saracens, and was subject to Pisa. It was the last city to surrender to the Aragonese (1478), against whom it was valiantly defended by Mariano. Bishops of Arborea are mentioned for the first time in the letters of Gregory VII. The bishop Tragadorio (1195) built the cathedral; Friar Guido Cattano (1312) took part in the Franciscan controversy on the poverty of Jesus Christ; Jacopo Serra (1492) was Vicar of Rome and became a cardinal; Girolamo Barberani (1565) had several disputes with the Dominicans and Pius V; Antonio Canopolo (1588) founded the seminary, rebuilt by Luigi Emanuele del Carretto (1756), and contributed also to other works of public utility. In 1503 there was united to the See of Oristano that of Santa Giusta, where SS. Justa, Justina, and Ænedina martyred under Hadrian (?), are venerated. Bishops of Santa Ciusta are known from the year 1119. The diocese is a suffragan of Cagliari; it has 74 parishes, with 97,000 inhabitants, 3 religious houses of men, and 7 of women, 3 schools for boys, and 2 for girls.
Cappelletti, Le Chiese d'Italia, V.
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Orkneys
A group of islands situated between 58° 41' and 59° 24' N. lat. and 2° 22' and 3° 25' W. long., and lying to the north of Scotland, from which they are separated by Pentland Firth. They include Holme and Klippen, the most important, however, being Pomona or Mainland. The total area is over three hundred and seventy-five square miles and the population (of Norse descent), almost exclusively Calvinist and English speaking, numbers 30,000. These islands, for the most part level (the greatest altitude being 1541 feet, on Hoy), rocky, barren, treeless, partly covered by swampland, produce only barley, oats, potatoes, and beets. Stock raising is an important industry, the yearly production being 30,000 cattle, 40,000 sheep, 5000 pigs, and 6000 horses of a small but sturdy breed. The hunting of birds, seal, and whales, and the deep-sea fisheries (herring, cod, and lobsters) furnish the inhabitants with further means of sustenance. Excellent trout are to be caught in the numerous fiords and small lakes. Mining for iron, tin, and silver is also carried on successfully. The exportation of down and woven stuffs, (shawls, etc.) forms a lucrative source of income. Politically, the Orkneys form, with the Shetlands, a county, the capital being Kirkwall (a town of 5000 inhabitants), important as a trading centre, with a good harbour.
HISTORY
Among the ancients the Orkades nesoi, also called Orcades insulœ, are the Orkneys, mentioned by Pliny, Mela, and Tacitus. Julius Agricola, as commander of the troops garrisoned in Britain, in A. D. 69, had the coast of England explored by his ships of war, and took back more trustworthy information concerning these mythical territories, which he brought under the sceptre of Rome for the time being. Nothing is known of the inhabitants at that time, but they were probably Celts. About 872 the rulers of the separate islands were forced to submit to the rule of Harold Haarfager, King of Norway, who also subjugated the Hebrides, Isle of Man, and Ireland. Later Eric Blodsee sought refuge on the Orkneys from his victorious adversaries. From these islands also Olaf Trygvesson undertook the conquest of his ancestral kingdom (995), and Harold Hardrada set forth on his last campaign against England (1066). Thence also Olaf Kyrre returned to his native land (1067) and Hakon IV began his military expedition against Scotland (1263). In 1271 Magnus IV of Norway ceded to King Alexander III of Scotland all Scottish islands "with the exception of the Orkneys", in return for a yearly tribute, a condition which was renewed in later documents. Instead of being under the direct government of the monarchs of Norway, the Orkneys were now ruled by jarls, appointed by them from the houses of Strathearn and Sinclair. After the marriage of James III of Scotland to the daughter of Christian I, King of the united countries, the latter mortgaged the Orkneys to Scotland as security for his daughter's dowry (6 Sept., 1468), which he had not paid, and later attempts at redemption proved fruitless. Thus it was that Scottish ways and the English language gradually found access into the Orkneys and then became predominant. But many Norse customs and many Scandinavian forms of expression still persist, as though the nation preserved a certain attachment for the mother-country, with which tradition says it will be one day reunited.
RELIGIOUS HISTORY
Although the monks from Iona were active in the Orkneys at a very early period, the exact date when the Gospel was first preached and the nationality of the first missionaries are unknown. The early Christian communities probably succumbed during the disturbances of the migratory movements, and the later Norse settlers were pagans. Christianity first attained predominance, however, under Olaf Trygvesson. About the middle of the eleventh century Kirkwall (Kirkevaag) was made the seat of a diocese (diœcesis Orcadensis), in connexion with which a cathedra! chapter was later established, and the Shetland Islands were assigned it as an archidiaconate. The prelates (at first prevailingly Norse, and later of Scotch extraction) were suffragans of the Archbishop of Lund, were later under Trondhjem (Nidaros), and after 1472 under St. Andrews. Practically nothing is known as to their names and the dates of their episcopates, and the documentary sources show important discrepancies. Some bishops received academic honours, which would indicate that they were not ignorant men for their times. This is especially true of the last Catholic bishop, Robert Reid (died 14 Sept., 1558), who is described as "vir omni literatura cultus et in rebus gerendis peritissimus", and who in 1540 brought to completion the magnificent cathedral of St. Magnus, which had been begun by his predecessors. His successor, Adam Bothwell, died (23 Aug., 1593) an apostate. At this time the last sparks of Catholicism were extinguished on the Orkneys under the fury of Calvinistic fanaticism which had been raging for decades, laying waste churches and employing both craft and force to draw the inhabitants from the faith of their fathers.
HISTORY OF ART
Burial chambers and stone circles (at Stenness on Mainland) testify to the primitive artistic sense of the original Celtic inhabitants. The earliest traces of the Norse occupation are to be found on Sandey, — burial mounds such as those in Scandinavia and great stone walls as ramparts about the houses of warriors. The settlements were copies, on a more modest scale, of the native places of the founders, Osko, Nidaros etc. No secular buildings of the Middle Ages have survived. Only the ruins of the episcopal residence at Kirkwall, where King Hakon IV died (15 December, 1263), are to be seen. The first Christian temple at Birgsay has completely disappeared. Of two churches at Deer Ness and Broch of Birsay on Mainland (remarkable for their double towers between nave and choir) only sketches are extant. It is over a hundred years since the first disappeared, but considerable ruins of the second are still to be seen. There are also traces of the church of St. Magnus at Egilsay and of the round apsidal church on Orphir. The great monumental, architectural work of the whole archipelago, however, is the cathedral of St. Magnus at Kirkwall (Kirkevaag), which is surpassed but slightly by the celebrated cathedral of Trondhjem. It was begun in 1137 by St. Ragnvald (canonized 1192), prince (jarl) and crusader, and represents the artistic ideas of generations. Laid out originally according to Norman-Roman style, it seems to have been strongly influenced by the Gothic, and shows a harmonious combination of the two elements. The central nave is supported by twenty-eight columns of surpassing beauty. Above the intersection of the nave and transept rises an imposing square tower, the dome of which was unfortunately ruined by fire in the seventeenth century and was replaced by another which is too low. Doors made of stones of many colours fitted together open into the interior of the temple. Since the introduction of Calvinism altars, statues of the saints, and sacred vessels have disappeared; even the relics of the founder were scattered to the winds. The burial sites of the jarls have likewise been forgotten.
MELA, De situ orbis, III, vi; PLINY, Hist, nat., IV, xxx; TACITUS, Agricola, x; STYFFE, Skandinavien under unionstiden (2nd ed., Stockholm, 1880); TUDOR, Orkneys and Shetlands Geology, Flora, etc. (London, 1883); WALLACE, Description of the Isles of Orkney (London, 1884); FEA, Present State of the Orkney Islands (London, 1885); STORM, Hist, top. skrifter om Norgeog norske Landsdale (Christiania, 1895); DIETRICHSON, Vorefœders verk (Christiania, Copenhagen, 1906); WALSH, Hist, of the Cath. Church in Scotland (Glasgow, 1874); LYON, Hist, of St. Andrews (2 vols., Edinburgh, 1843); KEYSER, Den norske kirkes historie under Katolicismen (2 vols. Christiania, 1856-58) GAMS, Series episc. (Ratisbon, 1873); EUBEL,Hierarchia catholica medii œvi (2 vols., Ratisbon, 1898-1901).
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Orlandus de Lassus
(Original name, Roland de Lattre), composer, born at Mons, Hainault, Belgium, in 1520 (according to most biographers; but his epitaph gives 1532); died at Munich, 14 June, 1594. At the age of eight and a half years he was admitted as soprano to the choir of the church of St. Nicholas in his native city. He soon attracted general attention, both on account of his unusal musical talent and his beautiful voice; so much so that he was three times abducted. Twice his parents had him returned to the parental roof, but the third time they consented to allow him to take up his abode at St-Didier, the temporary residence of Ferdinand de Gonzaga, general in command of the army of Charles V and Viceroy od Sicily. At the end of the campaign in the Netherlands, Orlandus followed his patron to Milan and from there to Sicily. After the change of his voice Orlandus spent about three years at the court of the Marquess della Terza, at Naples. He next went to Rome, where he enjoyed the favour and hospitality, for about six months, of Cardinal Archbishop of Florence, who was then living there. Through the influence of this prince of the church , Orlandus obtained the position of choirmaster at St. John Lateran, in spite of his extreme youth and the fact that there were many capable musicians available. During his residence in Rome, Lassus completed his first volume of Masses for four voices, and a collection of motets for five voices, all of which he had published in Venice. After a sojourn of probably two years in Rome, Lassus, learning of the serious illness of his parents, hastened back to Belgium only to find that they had died. His native city Mons not offering him a suitable field of activity, he spent several years in travel through France and England and then settled at Antwerp for about two years. It was while here that Orlandus received an invitation from Albert V, Duke of Bavaria, not only to become the director of his court chapel, but also to recruit capable musicians for it in the Netherlands. While in the employment and under the protection of this art-loving prince, Lassus developed that phenomenal productivity as a composer which is unsurpassed in the history of music. For thirty-four years he remained active at Munich as composer and director, first under Albert V, and then under his son and successor, William V. During all this time he enjoyed not only the continued and sympathetic favour of his patrons and employers, but was also honoured by Pope Gregory XIII, who appointed him Knight of the Golden Spur; by Charles IX of France, who bestowed upon him the cross of the Order of Malta; and by Emperor Maximilian, who on 7 December, 1570, raised Lassus and his descendants to the nobility. The imperial document conferring the honour is remarkable, not only as showing the esteem in which the master was held by rulers and nations, but particularly as evidence of the lofty conception on the part of this monarch of the function of art in the social economy. Lassus's great and long-continued activity finally told on his mind and caused a depression and break-down, from which he at first rallied but never fully recovered.
Lassus was the heir to the centuries of preparation and development of the Netherland school, and was its greatest and also its last representative.
While with many of his contemporaries, even the most noted, such as Dufay, Okeghem, Obrecht, and Josquin des Prés, contrapuntal skill is often an end in itself, Lassus, being consummate master of every form of the art and possessing a powerful imagination, always aims at a lofty and truthful interpretation of the text before him. His genius is of a universal nature. His wide culture and the extensive travels of his youth had enabled him to absorb the distinguishing musical traits of every nationality. None of his contemporaries had such a well -defined judgment in the choice of the means of expression which best served his purpose. The lyric, epic, and dramatic elements are alternately in evidence in his work. But he would undoubtedly have been greatest in the dramatic style, had he lived at a later period. Although Lassus lived at the time of the Reformation, when the individual and secular spirit manifested itself more and more in music, and although he interpreted secular poems such as madrigals, chansons, and German lieder, the contents of which were sometimes rather free (as was not infrequently the case in those times), his distinction lies overwhelmingly in his works for the Church.
The diatonic Gregorian modes form the basis of his compositions, and most frequently his themes are taken from liturgical melodies. The number of works the master has left to posterity exceeds two thousand, in every possible form, and in combinations of from two to twelve voices. Many of them remain in manuscript, but the great majority have been printed at Venice, Munich, Nuremberg, Louvain, Antwerp, or Paris. Among his more famous works must be mentioned his setting of the seven penitential psalms, which for variety, depth, truth of expression, and elevation of conception are unsurpassed. Duke Albert showed his admiration for this work by having it written on parchment and bound in two folio volumes, which the noted painter Hans Mielich illustrated, at the command of the duke, in a most beautiful manner. These, with two other smaller volumes containing an analysis of Lassus's and Mielich's work by Samuel van Quickelberg, a contemporary, are preserved in the court library at Munich. Lassus left no fewer than fifty Masses of his composition. Some of these are built upon secular melodies, as was customary in his time, but the thematic material for most of them has been taken from the liturgical chant. In 1604, his two sons, Rudolph and Ferdinand, also musicians of note, published a collection of 516 motets, under the title of "Magnum opus musicum", which was followed in 1609 by "Jubilus B. Mariae Virginis", consisting of 100 settings of the Magnificat. The publication of a critical edition of Lassus's complete works in sixty volumes, prepared by Dr. Haberl and A. Sandberger, was begun 1894.
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Oropus
Titular see, suffragan of Anazarbus in Cilicia Secunda. It never really depended on Anazarbus but on Seleucia in Isauria, as is evident from the Greek text of the "Notitiæ Episcopatuum" of Antioch in the sixth and tenth centuries ("Echos d'Orient", 1907, X, 95, 145), where the city figures as Oropa or Oroba, and from the Latin translation where it is called Oropus ("Itinera Hierosolymitana", Geneva, 1880, I, 334). Oropus is no other than Olba, suffragan of Seleucia, annexed with the Province of Isauria to the Patriarchate of Constantinople in the eighth century, and mentioned in the "Notitiæ" of Leo the Wise and of Constantine Porphyrogenitus. (See Olba.)
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Orphans and Orphanages
The death of one or both parents makes the child of the very poor a ward of the community. The obligation of support is imposed upon parents or grandparents by nearly every system of laws; but there is no such obligation upon any other relative. Natural sympathy, however, and willingness to bear a distributed burden for the common good, rather than to enforce an individual one, contribute to the acceptance of the care of orphans as a public duty. In Biblical times the fatherless, the stranger, and the widow shared the excess fruits of the harvest (Deut., xxiv, 21). The people were told God "is the father of orphans" (Ps. lxvii, 6) and His bounty was to be shared with them. Luxury and paganism introduced more selfish considerations. Neglect of the destitute orphan is only to be expected in a world where the unwelcome infant is exposed to any fate. The Romans apparently did not provide for widows and orphans. The Athenians viewed the duty as economic and patriotic, and ordained that children of citizens killed in war were to be educated up to eighteen years of age by the State. Plato (Laws, 927) says:—"Orphans should be placed under the care of public guardians. Men should have a fear of the loneliness of orphans and of the souls of their departed parents. A man should love the unfortunate orphan of whom he is guardian as if he were his own child. He should be as careful and as diligent in the management of the orphan's property as of his own or even more careful still."
When Christianity began to affect Roman life, the best fruit of the new order was charity, and special solicitude was manifested towards the orphan. Antonius Pius had established relief agencies for children. The Christians founded hospitals, and children's asylums were established in the East. St. Ephraem, St. Basil, and St. John Chrysostom built a great number of hospitals. Those for the sick were known as nosocomia, those for poor children were known as euphotrophia, and those for orphans,orphanotrophia. Justinian released from other civic duties those who undertook the care of orphans. In the Apostolic Constitutions, "Orphans as well as widows are always commended to Christian love. The bishop is to have them brought up at the expense of the Church and to take care that the girls be given, when of marriageable age, to Christian husbands, and that the boys should learn some art or handicraft and then be provided with tools and placed in a condition to earn their own living, so that they may be no longer necessary a burden to the Church" (Apost. Const., IV, ii, tr. Uhlhorn, p. 185). St. Augustine says: "The bishop protects the orphans that they may not be oppressed by strangers after the death of the parents." Also epistles 252-255: "Your piety knows what care the Church and the bishops should take for the protection of all men but especially of orphan children." The rise of monastic institutions following upon this period was accelerated by the fruit of charitable work for the poor, chief amongst which was the care of children. During the Middle Ages the monasteries preserved to modern times the notion of the duty of the Church to care for its orphans. They were the shelters where the orphans were taught learning and trade avocations. The laity also were exhorted to perform their share of this charge.
No one figure stands out so prominently in the history of the care of orphans as that of St. Vincent de Paul (1576-1660). To this work he attracted the gentlemen of the court, noble ladies, and simple peasants. In his distracted country he found the orphan the most appealing victim, and he met the situation with the skill of a general. No distinction was observed between foundlings and orphans in the beginning of his work with the Association of Charity; nor was there any distinction as to the condition of the children that were aided, other than that they were orphans, or abandoned, or the children of the poor. Seventeen years or more after that he established amongst noble women then "Ladies of Charity". When the war between France and Austria had made orphans the most acute sufferers, St. Vincent de Paul secured as many as possible from the provinces, and had them cared for in Paris by Mlle le Gras and the Sisters of Charity then fully established. Three towns alone furnished no less than 1000 orphans under the age of seven years. The Sisters of Charity spread over the world, and ever since have been looked to for the protection of the orphan, or have been the inspiration for other orders seeking to perform the same work. When the Revolution broke out in France there were 426 houses of benevolence conducted in that country by the Sisters of Charity, and of these a large majority cared for orphans. They were suppressed, but many were reopened by Napoleon.
In more modern times a similar enlistment of women to serve the orphan has been observed all over Europe. In England, Ireland, and Scotland fifty-one houses of Sisters of Charity had been established between 1855 and 1898; and in all, except in a few hospitals, the work of an orphanage is conducted to a greater or less extent. On the American Continent, however, the first orphan asylum antedated St. Vincent de Paul's influence by a century, and was due not to French but to Spanish inspiration. This was an orphanage for girls, which was established in 1548 in Mexico by a Spanish order and was called La Caridad (Steelman, "Charities for Children in Mexico"). The first orphanage in the territory now comprised in the United States was that of the Ursulines, founded in New Orleans in 1727 under the auspices of Louis XV.
Whenever in Europe, following the religious changes of the sixteenth and seventeenth centuries, the care of orphans was not committed to ecclesiastical oversight, it was considered to be a public duty. Under the English poor law it was the duty of the parish to support the indigent so that none should die. It is probable that destitute orphans were cared for under this principle, but apprenticing and indenturing were the only solutions of the difficulties arising from the presence of orphans or dependent children. In later years, if children were too young or too numerous for this they were kept in the workhouse, one of the provisions being as follows: "Children under seven are placed in such of the wards appropriated to female paupers as may be deemed expedient." The so-called orphanage movement began in England in 1758 by the establishment of the Orphan Working Home. In the next century the exposures, principally by Charles Dickens, of the evils bred by the workhouse and the indenturing system led to many reforms. Numerous private asylums were founded in the reign of Queen Victoria under royal patronage, and with considerable official oversight and solicitude. In Colonial America the influence of the English poor law was felt, with the same absence of distinction as to child and adult, and as to care of the child. All paupers were the charges of the towns or counties. Almshouses were established, and later, in most States of the Union, orphan children were cared for in these. Indenturing was practiced as often as possible. In New York State children were removed from almshouses following the passage of a law directing this in 1875. It provided that all children over three years of age, not defective in mind or body, be removed from poorhouses and be placed in families or orphan asylums. It has since been amended by reducing the age to two years and not excepting the defectives. The first orphan asylum in New York City, a Protestant institution, now located at Hastings-on-Hudson, N.Y., was established in 1806 largely through the efforts of Mrs. Alexander Hamilton. The first Catholic orphan asylum in New York City was founded in 1817 by the Sisters of Charity in Prince Street, and is now maintained in two large buildings at Kingsbridge, N.Y.
Of the seventy-seven charities for children, mostly orphanages, established in America before the middle of the nineteenth century as listed by Folks, twenty-one were Catholic and all of these were orphanages. One of the most interesting of the others is Girard College, founded by the merchant prince of Philadelphia, Stephen Girard, with an endowment of $6,000,000 which has since increased nearly fivefold. By the terms of Girard's will no minister of the Gospel is permitted to cross the threshold. Neither the educational results nor the philanthropy to orphan boys seem to be adequate to the fortune involved. An interesting asylum in New York City is the Leake and Watts Asylum founded in 1831 to provide "a free home for well-behaved full orphans of respectable parentage in destitute circumstances, physically and mentally sound, between the ages of three and twelve years, who are entrusted to the care of the trustees until fifteen years of age. Disorderly and ungovernable children are not admitted." The Hebrew orphan asylums of New York City are large and well managed caring for about 3000 children. In the Catholic institutions of the Archdiocese of New York the orphans and half-orphans number about 8000. In the Diocese of Brooklyn they number close to 3600. In all the large cities of America, Catholic orphanages are found. It is probable that they would number close to 300 and the orphan inmates close to 50,000.
The upkeep and management of these large institutions call for the solution of many complex problems of varying components. They must provide plenty without wastefulness, clothe adequately without cheapness or painful uniformity, educate in letters and handicraft without overwork, and provide amusement without laxity, as well as discipline without repression. Buildings must be safe and have adequate sanitary details conducive to health. A thorough medical oversite of inmates, individually and collectively, completes a programme of requirements which bear very heavily and continuously on the management. Always and everywhere it has been considered an honour to take part in such works and in the oversight of them. Naturally the feature about orphan asylums most often remarked by visitors not accustomed to the situation is the radical difference from domestic life in the surroundings of the children. This has led some to propose changes in the institutional scheme, by which buildings of reduced size but adequate number shall be substituted for one or two large ones; that a matron or house-mother be employed to supervise each, and that each also shall have its own outfit and details for domestic management. Some would recommend that such charges be put in the joint care of a man and his wife, that the home-like protection of the children may be provided for. These and similar features comprise what is known as the "Cottage System". It fails in many points to present the hoped-for advantages. The fixed charges and salary list are so extensively increased that the burden would be in most cases unbearable. Some few institutions have made efforts in this direction, resulting in sudden and heavy increases in expenditures. Adopted on a modest scale, the "Cottage System" offers some advantages to Catholic religious communities operating orphanages, and its success would seem to be a question of wisely planned management and skillful architecture, controlled by conservative authority over the proposed, new, and regularly recurrent expenditures. Perhaps the real difficulty is that it does not improve the situation of the child in the matter of accustoming it to the natural life of the outside world.
Over against this institutional method of caring for destitute children, resulting in what is called the orphanage, but not necessarily opposed to it, are those methods which seek to put the child earlier under the influences of family life. This is done by boarding-out and by placing-out. The former is a system in which the overseer of the poor or similar officer confides the child to some family, as a boarder, and pays regularly for its care up to the age of self-support. Success and prevention of wrong in this system can only be obtained at great expense and by rigorous watchfulness. It originated in the English poor law and was designed to provide a means by which children could be removed from the poorhouse; it is much in vogue still throughout the United States. The weakness seems to lie in the danger of profit-seeking amongst people who offer to care for children for money. More permanent good for the child is obtained by the second method — placing-out in free homes. This is sometimes called indenturing in the cases of older children and sometimes adoption. The former has almost disappeared in the United States, except as a form observed by some overseers of the poor and some child-caring agencies. Real apprenticing or "binding-out" has passed away. Adoption is not a legal act unless confirmed by the proper procedure in a court of record. Advantage in placing-out appears to lie in the full absorption of the child into a vacancy in a household, where affection can be expected to develop, and where the conditions surrounding the child during all of its maturing years will be those entirely normal to any similar family group in the community. Nearly all the States which have laws bearing upon this practice have recognized religious rights, and have provided that where practicable such children must be placed in homes of their own religious faith. Placing-out can only be practiced where an ample number of excellent homes can be obtained. By specializing in the work it becomes possible to place even large numbers of orphans and to surround them with a strong and enlightened protection. The good results most often are mutual, the foster-parents gaining as much by their charity as the child.
When the New York Catholic Protectory was taken over in 1863 from the St. Vincent de Paul Society which had organized it, Archbishop Hughes impressed upon the managers how placing-out should be conducted: "Let one or two gentlemen be employed, one to keep office during the absence of the other, but one or the other to go abroad through the interior of the country, with good letters to make the acquaintance of the bishop of a diocese and the priest of a parish as well as such Catholic mechanics and farmers as might be disposed to receive one or other of the children who will come under your charge, and in the way let the children be in their house of protection just as short as possible. Their lot is, and is to be in one sense, a sufficiently hard one under any circumstances, but the sooner they know what it is to be, the better they will be prepared for encountering its trials and difficulties" (Letter to B. Silliman Ives, 19 June, 1863). The St. Vincent de Paul Society of New York City had for years assisted in performing such a work as this, and in 1898 established a special agency for it, known as the Catholic Home Bureau. It acts with the co-operation between the committing authorities and the institutions housing orphans and other destitute children. About two hundred and fifty children are placed by it each year in good Catholic families. Subsequent visitation of the children is practiced with great care. In 1909 a similar bureau was started in Washington and another in Baltimore. In many cities of the Union, Catholic agents are employed by the local children's aid societies to perform this work for the protection of Catholic children.
Placing-out was the practice in early Christian days. The widows and deaconesses of the early church took orphans into their homes as Fabiola did in Rome. Some believe that the terms widow and orphan are so often found joined in ancient Christian literaturebecause of this custom. It was the general practice at the time of the first persecutions. Uhlhorn (Christian Charity in the Ancient Church, p. 185) says: "It would also often happen that individual members of the Church would receive orphans, especially those whose parents had perished in a persecution." Thus was Origen adopted, after Leonidas, his father, had suffered martyrdom, by a pious woman in Alexandria (Eusebius, "Hist. Eccl.", VI, ii). Again the child of the female martyr, Felicitas, found a mother; andEusebius tells us of Severus, a Palestinian composer, who especially interested himself in the orphans and widows of those who had fallen. In the Apostolic Constitutions members of the Church are urgently exhorted to such acts. "If any Christian, whether boy or girl, be left an orphan, it is well if one of the brethren, who has no child, receives and keeps him in a child's place. They who do so perform a good work by becoming fathers to the orphans and will be rewarded by God for this service". The taking of an orphan to rear, and giving it a place in a new family circle has always been an honoured custom amongst good people in all times. In simple communities it is the sole solution of a distressing problem. When in modern times a war or an extraordinary disaster created an embarrassment by reason of the number to be cared for, the organized asylum has been a blessing. The same must be said of the asylums caring for the army of orphans found in the large cities, particularly since they serve as shelters during the period of observation, and in the case of handicapped children during a longer period.
UHLHORN, Christian Charity in the Ancient Church (Edinburgh, 1883); BAART, Orphans and Orphan Asylums (Buffalo, 1885); L'ALLEMAND, Hist. Des enfants abandonnes (Paris, 1885); BOUGAUD, History of St. Vincent de Paul (London, 1899); FOLKS, The Care of Destitute, Neglected and Delinquent Children (New York, 1907); BALUFFI, The Charity of the Church a Proof of her Divinity (Dublin, 1885); DEVAS, Studies of Family Life (London, 1886); STEELMAN, Charities for Children in Mexico (Chicago, 1907).
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Giuseppe Agostino Orsi
A cardinal, theologian, and ecclesiastical historian, born at Florence, 9 May, 1692, of an aristocratic Florentine family; died at Rome, 12 June, 1761. He studied grammar and rhetoric under the Jesuits, and entered the Dominican Order at Fiesole, 21 February, 1708. At his profession he received the name of Giuseppe Agostino, having been called in secular life Agostino Francesco. His studies included not only theology, in which he gave particular attention to the Fathers and the great Scholastics, but also the classical and Italian literatures. Having been master of studies for some time at the convent of San Marco at Florence, he was called to Rome in 1732 as professor of theology at the college of St. Thomas, where he was also made prior. He held this position two years, when he became the theologian of Cardinal Neri Corsini, nephew of Pope Clement XII. In 1738 he was appointed secretary of the Congregation of the Index. In 1749 Benedict XIV made him "Magister Sacri Palatii", or papal theologian, and on 24 September, 1759, Clement XIII created him cardinal of the Title of San Sisto. In this position Orsi was an active member of several Congregations until his death. He was buried in his church of San Sisto.
Orsi's literary activity covered especially dogmatics, apologetics, and church history. His most important works are the following: "Dissertatio historica qua ostenditur catholicam ecclesiam tribus prioribus sæculis capitalium criminum reis pacem et absolutionem neutiquam negasse" (Milan, 1730); "Dissertatio apologetica pro SS. Perpetuæ, Felicitatis et sociorum martyrum orthodoxia adversus Basnagium" (Florence, 1728); "Dell' origine del dominio e della sovranità temporale de' Romani Pontefici" (Rome, 1742); and "Storia ecclesiastica" — this, his chief work (20 vols., Rome, 1747-61), brought the narrative only to the close of the sixth century; the twenty-first volume, which Orsi had begun, was finished by his former pupil Gio. Bottari (Rome, 1762). The work was afterwards brought up to the year 1587 by the Dominican Fil. Becchetti (new ed. in 42 vols., Venice, 1822; in 50 vols., Rome, 1838). It has been translated into foreign languages. Other writings of Orsi are: "Dissertazione dommatica e morale contra l'uso materiale della parola" (Rome, 1727); "Dimostrazione teologica" (Milan, 1729), in defence of the preceeding work on truthfulness (the question of restrictio mentalis); "Dissertatio theologica de ìnvocatione Spiritus Sancti in liturgiis Græcorum et Orientalium" (Milan, 1731); "Dissertationes duæ de baptismo in nomine Jesu Christi et de chrismate confirmationis" (Milan, 1733) — this was defended by Orsi, in the "Vindiciæ dissertationis de baptismo in nomine Jesu Christi" (Florence, 1735), against the attacks of the doctors of Paris; "De concordia gratiæ et liberi arbitrii" (Rome, 1734); "De irreformabili Romani Pontificis in definiendis fidei controversiis judicio" (Rome, 1739); "De Romani Pontificis in Synodes œcumenicos eorumque canones potestate" (Rome, 1740). The last two are directed against Gallicanism.
BOTTARI, Vita del card. Orsi, in vol. XXI of the Storia ecclesiastica; FABRONI, Vitœ Italorum illustrium, XI, 1-37; HURTER, Nomenclator (3d ed.), IV, 1505 sqq.
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Orsini
One of the most ancient and distinguished families of the Roman nobility, whose members often played an important rôle in the history of Italy, particularly in that of Rome and of the Papal States.
The Roman or principal line of the family, from which branched off a series of collateral lines as time went on, may be traced back into the early middle Ages, and a legendary ancestry goes back even as far as early Roman times. The Roman line, as well as its branches, had large possessions in Italy and were the rulers of numerous and important dominions, fortified towns, and strongholds. In Rome, the Orsini were the hereditary enemies of the equally distinguished Colonna (q. v.): in the great medieval conflict between papacy and empire, the latter were for the most part on the side of the emperor and the leaders of the Ghibelline party, while the Orsini were ordinarily champions of the papacy and leaders of the Guelph party. The Orsini gave three popes to the Church -- Celestine III (q. v.), Nicholas III, and Benedict XIII (q. v.) -- as well as many cardinals and numerous bishops and prelates. Other members of the family distinguished themselves in political history as warriors or statesmen, and others again won renown in the fields of art and science. The wars between the Orsini and Colonna form an important part of the medieval history of Rome and of Central Italy. Forming as they did a part of the conflicts waged by the emperors in Italy, they influenced in a very prominent manner the general historical development of that time.
CARDINALS OF THE ORSINI FAMILY
Among the cardinals of the Orsini family who were distinguished in the history of the Church, as well as in ecclesiastico-political history, the following are especially worthy of mention:--
(1) MATTEO ROSSO ORSINI, nephew of Cardinal Gaetano Orsini (later Pope Nicholas III), created a cardinal by Urban IV in December, 1262; d. 4 Sept., 1305 (according to some authorities, 1306). As legate for the provinces of the Patrimony of Peter and of the Marches, he fought against Peter de Vico, who, in the name of Manfred, invaded the papal territory with German mercenaries. Soon after the elevation of his uncle, Nicholas III, to the papal throne (1277), he was named by this pope archpriest of the Vatican Basilica, rector of the great Hospital of the Holy Ghost in Vatican territory, and cardinal protector of the Franciscan Order. After the death of Nicholas III (1280), the cardinals assembled in Viterbo for the election of his successor, but, owing to party dissensions, many months passed before a decision was reached. The party which inclined towards the French, and which had the support of Charles of Anjou, King of Naples, himself present in Viterbo, wished to elect an exponent of the policy of France, and chose as their candidate the French Cardinal Simon. However, the two cardinals Orsini, Matteo Rosso and Giordano, the latter a brother of the deceased pope, Nicholas III, energetically opposed this choice. As neither party could command the necessary majority, no election resulted. In February, 1281, the French party resolved to have recourse to a bold stroke. At the instigation of the marshal of the conclave, Annibaldi, who was at variance with the Orsini, citizens from Viterbo suddenly attacked the anti-French cardinals, and took prisoners the two Orsini, carrying them away from the conclave and holding them in custody. The candidate of the French party was now elected pope under the name of Martin IV (22 February, 1281), whereupon Giordano was released, and afterwards Matteo Rosso. The instigator of the attack was excommunicated and the city of Viterbo placed under an interdict. When the news of the capture of the two Cardinals Orsini was received in Rome, great confusion ensued. Their relatives were driven from the city by the adherents of the Annibaldi, but were later recalled by Martin IV, with whom the Cardinals Orsini had become reconciled. During the conflict between Boniface VIII and Philip the Fair of France, it was Cardinal Matteo who, having remained faithful to the persecuted pontiff, brought Boniface back to Rome after the attack of Anagni (1303). Cardinal Matteo attended the numerous conclaves held between 1254 and 1305, there being no less than thirteen. He died in Perugia in 1305 or 1306. His body was later transferred to Rome, where it lies in the Orsini Chapel in St. Peter's.
(2) NAPOLEONE ORSINI, son of Rinaldo, a brother of Pope Nicholas III, b. 1263; d. at Avignon, 24 March, 1342. In his youth he embraced the ecclesiastical state, was appointed papal chaplain by Honorius IV (1285-7), was created Cardinal Deacon of S. Adriano by Nicholas IV in May, 1288, and later, under Clement V was named archpriest of St. Peter's. Commissioned by Pope Boniface VIII, he brought Orvieto back to its submission to the Holy See, shortly after which the pope named him legate for Umbria, Spoleto, and the March of Ancona. In this capacity he left the Curia on 27 May, 1300, returning, however, on 28 May, 1301. During this time he had to combat various enemies of the Roman Church, and recovered the city of Gubbio for the pope. He was entrusted with his second papal legation by Clement V. Leaving Avignon, which was at that time the residence of the Curia, he set out on 8 March, 1306, for the Papal States with the commission to make peace between the parties which were everywhere at variance, and to bring back the various states of the Roman Church to their allegiance to the pope. This mission occupied more than three years, terminating on 12 June, 1309. Cardinal Napoleone played an important part during the political disturbances of the time. At first an opponent of the Colonna and their ambitions, he later became a promoter of French policy and entered into close relations with the French rulers. At the election of Clement V and John XXII he exercised a decisive influence, but subsequently became an enemy of the latter. He upheld the Franciscan Spirituals, and espoused the cause of King Louis of Bavaria against the pope. A cardinal for fifty-four years, he took part in the election of seven popes (Celestine V to Clement VI), on at least three of whom he placed the tiara. He is also known as an author, having written a biography of St. Clare of Montefalco.
(3) GIAN GAETANO ORSINI, prothonotary Apostolic, raised to the cardinalate by Pope John XXII in December, 1316; d. 1339 (or, according to some sources, 27 August, 1335). In 1326 he was sent to Italy as papal legate for certain lands belonging to the Papal States, and remained there until 1334. He endeavoured, though with little success, to bring back several rebellious states and vassals to their allegiance to the Apostolic See, excommunicated the obstinate Castruccio of Lucca and Bishop Guido Tarlato of Arezzo, as both supported the Visconti of Milan in their conflict against the pope, and, after the coronation of King Louis the Bavarian in Rome in 1327, placed that city under an interdict. After the departure of the excommunicated emperor, the legate entered Rome with the army of King Robert of Naples, whereupon the people once more agreed to recognize the suzerainty of the pope. John XXII, however, refused to sanction the war undertaken by the cardinal legate against the Colonna, and ordered him to return to Tuscany. In November, 1328, he opened a campaign against the cities of Corneto and Viterbo, which submitted to the pope in the following year. The years between 1334 and his death he passed in Avignon.
(4) MATTEO ORSINI, d. probably on 18 August, 1340. He entered the Dominican Order, completed the full course of theology, obtained the Degree of Master, and taught theology at Paris, Florence, and Rome. He won great distinction by his zeal for the spread of the order, and was appointed provincial of the Roman province in 1322. In this capacity he became a member of the embassy deputed by the Romans to invite John XXII to transfer his residence to the Eternal City. On 20 October, 1326, the pope named him Bishop of Girgenti (Sicily), but shortly after (15 June, 1327) transferred him to the archiepiscopal See of Liponto (Manfredonia, Southern Italy), made him Cardinal-Priest of S. Giovanni e Paolo on 18 December, 1327, and Cardinal-Bishop of Sabina on 18 December, 1338. He continued in various ways to promote the welfare of the Dominican Order, richly endowing the Convent of St. Dominic in Bologna.
(5) GIACOMO ORSINI, created cardinal-deacon by Gregory XI on 30 May, 1371, d. at Vicovaro or at Tagliacozzo, 1379. He was distinguished for his knowledge of the law. Appointed papal legate in Siena in 1376, he was a strong supporter of Gregory XI. In the conclave of 1378, he espoused the cause of Urban VI, but later attached himself to the antipope Clement VII.
(6) PONCELLO ORSINI, Bishop of Aversa (Southern Italy) from 19 June, 1370, d. 2 February, 1395. He was created cardinal-priest with the title of St. Clement at the great consistory convoked by Urban VI on 28 September, 1378. He became papal legate, and at first worked zealously for the interests of Urban VI after the outbreak of the schism. Later, however, repelled by the impetuous procedure of the pope, he secretly left the Curia and took up his abode upon his own possessions. At the conclave of 1389, he was a candidate for the papacy. The new pope, Boniface IX, appointed him to important ecclesiastical offices, and he exercised great influence upon the Curia until his death.
(7) TOMMASO, of the line of the Counts of Manupello, raised to the cardinalate (1381) by Urban VI; d. 10 July, 1390. He was sent by the pope as legate to the Patrimony of the Marches, where Prince Rinaldo Orsini of Aquila and Tagliacozzo had seized the cities of Urbino and Spoleto in addition to other territory. The legate declared war against him and won back for the pope the cities of Narni, Ameli, Terni, and later also Viterbo. His conduct towards the Papal Vicar of Viterbo brought upon himself the disfavour of the pope, who imprisoned him in the fortress of Amelia, but later granted him his liberty. On the occasion of the conspiracy of several of the cardinals against Urban, Cardinal Orsini remained loyal to the pope. His relations were intimate with Urban'ssuccessor, Boniface IX, during whose pontificate he died.
(8) GIORDANO ORSINI, a very distinguished personality in the College of Cardinals in the first three decades of the fifteenth century, d. at Petricoli, 29 July, 1438. After a thorough and comprehensive training, he became Auditor of the Rota, and in February, 1400, was raised by Boniface IX to the Archiepiscopal See of Naples. On 12 June, 1405, Innocent VII made him a member of the College of Cardinals, at first with the title of St. Martino of Monti, and later with that of S. Lorenzo in Damaso. In 1412 he was appointed Cardinal-Bishop of Albano, and in 1431 Cardinal-Bishop of Sabina. He participated in the election of Gregory XII (1406), but later, with several other cardinals, renounced allegiance to the pope, against whom he published a tract. He assisted at the Council of Pisa, and took part in the election of the Pisan pope, Alexander V (1409), and of his successor John XXIII (Balthasar Cossa). The latter sent him as envoy to Spain, later appointing him papal legate to the Marches, in which position he was equally distinguished for his ability and prudence. He assisted zealously at the Council of Constance, and took part in the election of Martin V (1417). He was sent by this pope as legate to England and France, in company with Cardinal Filastre, to make peace between the two countries. He was also selected for the difficult embassy to Bohemia and the neighboring countries (1426), where he was to combat the Hussite heresy. On this occasion he took with him as his secretary the future cardinal, Nicholas of Cusa. Upon his return, the pope entrusted to him another difficult task, namely the visitation and reform of the churches and ecclesiastical institutions of Rome. In the conclave of 1431 Eugene IV was elected pope. A close friendship existed between him and Giordano, and the latter supported him loyally and energetically during all the trying conditions of the time. With two other cardinals, Giordano was commissioned to proceed against the usurpers of ecclesiastical possessions in Italy, after which he was delegated by the pope to attend the Council of Basle (q. v.), where he exerted every effort to uphold the rights of the pope against the schismatic element in the council. We are indebted to him for a diary of this council. Later, as papal legate, he journeyed with Cardinal Conti to Siena to meet Emperor Sigismund on his way to Rome to receive the imperial crown. A man of wide culture, Giordano took an active part in the literary life of his time. Numerous and valuable manuscripts were the result of his journeyings as legate, and these he willed to St. Peter's in Rome (cf. the catalogue of manuscripts in Cancellieri, "De secretariis basilicæ Vaticanæ", II, Rome, 1786, pp. 906-14). An Augustinian monastery was founded by him in Bracciano. He died dean of the College of Cardinals, and was buried in St. Peter's in a chapel founded and richly endowed by him.
(9) LATINO ORSINI, likewise of the Roman branch of the family and the owner of rich possessions, b. 1411; d. 11 August, 1477. He entered the ranks of the Roman clergy as a youth, became subdeacon, and as early as 10 March, 1438, was raised to the Episcopal See of Conza in Southern Italy. Transferred from this see to that of Trani (Southern Italy) on 8 June, 1439, he remained archbishop of the latter after his elevation to the cardinalate by Nicholas V on 20 December, 1448. On 4 December, 1454, the Archbishopric of Bari was conferred upon him, which made it possible for him to take up his residence in Rome, the See of Trani being given to his brother, John Orsini, Abbot of Farfa. Paul II appointed him legate for the Marches. Sixtus IV, for whose election in 1471 Cardinal Latino had worked energetically, named him camerlengo of the College of Cardinals, granted him in 1472 the Archdiocese of Taranto, which he governed by proxy, and, in addition, placed him at the head of the government of the Papal States. He was also appointed commander-in-chief of the papal fleet in the war against the Turks, and, acting for the pope, crowned Ferdinand King of Naples. He founded in Rome the monastery of S. Salvatore in Lauro, which he richly endowed and in which he established the canons regular, donating to it also numerous manuscripts. In the last years of his life he became deeply religious, though he had been worldly in his youth, leaving a natural son named Paul, whom, with the consent of the pope, he made heir of his vast possessions.
(10) GIAMBATTISTA ORSINI, nephew of Latino, d. 22 Feb., 1503. He entered the service of the Curia at an early age, became cameral cleric, canon of St. Peter's, and was elevated to the cardinalate by Sixtus IV in 1483. Innocent VIII conferred upon him in 1491 the Archiepiscopal See of Taranto, which he governed by proxy, and, as papal legate for Romagna, the Marches, and Bologna, he was entrusted with the administration of these provinces of the Ecclesiastical States. In the conclave of 1492, the election of Alexander VI was almost entirely due to him. However, Cardinal Giambattista, together with the head of the House of Orsini, the Duke of Bracciano, having espoused the cause of the Florentines and the French in the Italian wars, was taken prisoner in the Vatican at the command of the pope and thrown into the dungeon of the Castel Sant' Angelo, where he died. The report was current that he had been poisoned by Alexander VI. Other cardinals of the family of Orsini who are worthy of mention because of the active part taken by them either as administrators of the papal states or as legates in other lands are the following:
(11) FLAVIO ORSINI, flourished in the sixteenth century, d. 16 May, 1581. He was created a cardinal in 1565, having been a bishop since 1560, first of the See of Muro and later that of Spoleto. In 1572 he was sent by Gregory XIII as legate to Charles IX of France, principally to support this monarch in his conflict with the Huguenots.
(12) ALESSANDRO ORSINI, belonging to the ducal family of Bracciano, b. 1592; d. 22 August, 1626. He was brought up at the court of the Grand Duke Ferdinand I of Tuscany, and in 1615 created a cardinal by Paul V. As Legate to Ravenna underGregory XV, he distinguished himself in 1621 by his great charity on the occasion of the outbreak of a malignant pestilence. Upon his return to Rome, he devoted himself to religion and to the practice of an austere asceticism. He even begged permission of the pope to resign the cardinalate and to enter the Jesuit Order, but this was refused. Nevertheless, the pious cardinal always remained closely united to the Jesuits. He was a patron of Galileo.
(13) VIRGINIO ORSINI, likewise of the ducal family of Bracciano, b. 1615; d. 21 August, 1676. He renounced his birthright in his youth, entered the military order of the Knights of Malta, and more than once distinguished himself in the war against the Turks by his reckless bravery. In December, 1641, Urban VIII raised him to the dignity of cardinal, and appointed him Protector of the Polish as well as of the Portuguese Orient. He was commissioned to direct the building of the new fortifications with which Urban VIII enclosed the Leonine City and a quarter of Trastevere, and which are still in existence. In 1675 he became Cardinal Bishop of Frascati, but died the next year, leaving behind him a reputation of a pious, gentle, and benevolent prince of the Church.
OTHER DISTINGUISHED FAMILY MEMBERS
In addition to the members of the Orsini family who were prominent as cardinals in the history of the Roman Church, others have gained a place in political history as statesmen, warriors, or patrons of the arts and sciences.
(1) ORSO DI BOBONE, nephew of Pope Celestine III (1191-8) and the first Orsini to hold a conspicuous place in Rome. Under the protection of his uncle, the pope, he was destined to have the principal part in laying the foundation of the dominion, power, and prestige of the Roman Orsini.
His grandchild, (2) MATTEO ROSSO ORSINI, was made senator of Rome by Pope Gregory IX in 1241. In this capacity he took a decided stand against the ventures of Emperor Frederick II in Italy. He was a patron of religious undertakings, a personal friend of St. Francis of Assisi, and a member of that saint's Third Order. While one of the sons of Matteo Rosso, Gian Gaetano, ascended the papal throne as Nicholas III, another, (3) RINALDO, continued the activities of his father in the political field, exerting himself to the utmost to prevent the alliance of Rome with the Hohenstaufen Konradin.
A son of this Rinaldo, (4) MATTEO ORSINI, was twice senator in Rome. His wise and energetic uncle, Nicholas III, to show that papal rule was once more dominant in Rome, deprived King Charles of Anjou of the senatorial dignity, and in 1278 published the decree that thenceforth no foreign emperor or king could become a senator, a Roman being alone eligible for the dignity, and then only with the consent of the pope and for one year. The power of the Orsini was in general much strengthened by this capable pope of their race.
In the course of the fourteenth and fifteenth centuries, the following were particularly famous as military leaders in the numberless internal wars of Italy; (5) PAOLO ORSINI, who in the beginning of the fifteenth century fought as condottiere in the service of several popes, was taken prisoner by Ladislas of Naples, again set at liberty, and fell in battle against Braccio da Montone before Perugia on 5 July, 1416.
(6) VIRGINIO ORSINO, Lord of Bracciano, was leader of the forces of Sixtus IV (1471-84) in the war against Ferrara, and victor at the battle of Campo Morto against the Neapolitans (1482). Later, however, he entered the service of Naples to oppose King Charles VIII of France (1483-98); in 1494, however, he took the side of the latter, and was imprisoned on this account. He died on 18 January, 1497, in prison at Naples.
(7) NICCOLO ORSINI, Count of Petigliano, was, at this time, in the service of the Anjous, military leader in the war against Naples, Sixtus IV, Siena, Florence, and Venice. Later, however, he went over with his army to the Venetian standard, and became general-in-chief of the Venetian Republic in the war against the League of Cambrai. He captured Padua, but was defeated in 1509, and died the following year.
Of the members of the Orsini family who flourished during the sixteenth century (8) PAOLO GIORDANO ORSINI is also worthy of mention. Born in 1541, he was created a duke, with the title of Bracciano, by Pope Pius IV (1560). Under Paul IV, he was general of the papal troops in the war against the Turks (1566). His first wife, Isabella Medici, being murdered, he took as his second wife Vittoria Accoramboni, widow of the murdered Francesco Peretti, a nephew of Sixtus V. Accused of murdering the latter, Paolo Giordano was obliged to leave Rome. He died at Salo in 1585.
(9) FULVIO ORSINI was distinguished as a humanist, historian, and archæologist, b. on 11 December, 1529; d. in Rome, 18 May, 1600. He was the natural son probably of Maerbale Orsini of the line of Mugnano. Cast off by his father at the age of nine, he found a refuge among the choir boys of St. John Lateran, and a protector in Canon Gentile Delfini. He applied himself energetically to the study of the ancient languages, published a new edition of Arnobius (Rome, 1583) and of the Septuagint (Rome, 1587), and wrote works dealing with the history of Rome -- "Familiæ Romanæ ex antiquis numismatibus" (Rome, 1577), "Fragmenta historicorum" (Antwerp, 1595), etc. He brought together a large collection of antiquities, and built up a costly library of manuscripts and books, which later became part of the Vatican library (cf. de Nolhac, "La bibliothèque de Fulvio Orsini", Paris, 1887). A woman of the Orsini family likewise played an important political r™le in the seventeenth century: MARIE ANNE, née de la Trémoille, b. 1642. Her first husband was Talleyrand, Prince de Chalais, after whose death she married Flavio Orsini, Duke of Bracciano, who remained loyal to Pope Innocent XI in his difficulties with Louis XIV of France. Marie Anne used her influence with the Curia in the interests of France and of Louis XIV, and in 1701, after the death of her husband, went to Madrid as mistress of the robes to Queen Marie-Louise, who, together with her husband Philip V of Spain, was completely under her influence. She did much to strengthen the throne of these rulers, but, nevertheless, in 1714 when Philip married Elizabeth Farnese, she was dismissed with ingratitude and returned to Rome, where she died on 5 December, 1722 (see Hill, "The Princess Orsini", London, 1899). The ancient family of the Roman Orsini is extinct. The present princes of the family in Rome descend from the Neapolitan line, which may be traced back to Francesco Orsini, Count of Trani and Conversano. In 1463 they became Dukes of Gravina, later (1724) princes of the Empire and Roman princes. The head of the family always enjoys the dignity of assistant at the papal throne. The present head is Filippo Orsini-Gravina-Sarzina, b. 10 December, 1842. Several noble families outside of Italy trace back their descent to the ancient Italian Orsini, as for example the Juvenels des Ursins in France and the Rosenbergs in Austria and Germany.
SANSOVINO, Hist. di casa Orsini e degli uomini illustri della medesima (Venice, 1505); INCHOFF, Genealogiæ familiæ Ursinæ (Amsterdam, 1710); CIACONIUS, Vitæ et res gestæ Summorum Pontif. Roman. et S. R. E. Cardinalium (4 vols., Rome, 1677), continued by GUARNACCI (2 vols., Rome, 1751); HUYSKENS, Kardinal Napoleo Orsini (part 1, Marburg, 1902); IDEM, Das Kapitel von St. Peter unter dem Einfluss der Orsini (1276-1342) in Histor. Jahrb., XXVII (1906), 266-90; STERNFELD, Der Kardinal Johann Gaetan Orsini (Berlin, 1905); FINKE, Aus den Tagen Bonifaz VIII (MŸnster, 1902), 96 sqq. (regarding Cardinal Matteo Rosso Orsini); SOUCHON, Die Papstwahlen von Bonifaz VIII bis Urban VI (Brunswick, 1888); GREGOROVIUS, Gesch. der Stadt Rom im Mittelalter (5th ed., Stuttgart, 1903); REUMONT, Gesch. der Stadt Rom (3 vols., Berlin, 1867-70); PASTOR, Gesch. der PŠpste (4th ed., Freiburg, 1901--); MORONI, Dizionario di erudizione storico-ecclesiastica, s. v. Orsini.
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Orsisius
(Arsisios, Oresiesis-Heru-sa Ast)
An Egyptian monk of the fourth century was a disciple of Pachomius on the Island Tabenna in the Nile. When Pacomius died (348), Orsisius was chosen as his successor; but he resigned in favour of Theodore. It was not till Theodore's death (c. 380) that Orsisius, advised by St. Athanasius, accepted the office of hegumen. Theodore and Orsisius are said to have helped Pachomius in the composition of his rule; Gennadius (De, vir, ill., IX) mentions another work;
Oresiesis the monk, a colleague of Pachomius and Theodore and a man perfectly learned in the Scriptures, composed a Divinely savoured book containing instruction for all monastic discipline, in which nearly the whole Old and New Testaments are explained in short dissertations in as far as they affect monks; and shortly before his death he gave this book to his bretheren as his testament.
This is supposed to be the work; "Doctrina de institutione monachorum" translated by St. Jerome into Latin (P.L., CIII, 453 sq., and P.G., XL., 870-894). Migne prints after it (P.G., XL., 895 sq.) another work attributed to the same author: "De sex cogitationibus sanctorium", which, however, is probably by a later Oresius.
Cave, Scriptorum eccl. historia literaria, I (Basle, 1741) 209: Ceillier, Histoire generale des auteurs sacres, IV (Paris, 1860), 235 sq.
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Orthodox Church
The technical name for the body of Christians who use the Byzantine Rite in various languages and are in union with the Patriarch of Constantinople but in schism with the Pope of Rome. The epithet Orthodox (orthodoxos), meaning "right believer", is, naturally, claimed by people of every religion. It is almost exactly a Greek form of the official title of the chief enemies of the Greeks, i.e. the Moslems (mu'min, fidelis). The Monophysite Armenians called themselves ughapar, meaning exactly the same thing.
How "Orthodox" became the proper name of the Eastern Church it is difficult to say. It was used at first, long before the schism of Photius, especially in the East, not with any idea of opposition against the West, but rather as the antithesis to the Eastern heretics — Nestorians and Monophysites. Gradually, although of course, both East and West always claimed both names, "Catholic" became the most common name for the original Church in the West, "Orthodox" in the East.
It would be very difficult to find the right name for this Church. "Eastern" is too vague, the Nestorians and Monophysites are Eastern Churches; "Schismatic" has the same disadvantage. "Greek" is really the least expressive of all. The Greek Church is only one, and a very small one, of the sixteen Churches that make up this vast communion. The millions of Russians, Bulgars, Rumanians, Arabs, and so on who belong to it are Greek in sense at all. According to their common custom one may add the word "Eastern" to the title and speak of the Orthodox Eastern Church (he orthodoxos anatolike ekklesia).
The Orthodox, then, are the Christians in the East of Europe, in Egypt and Asia, who accept the Councils of Ephesus and Chalcedon (are therefore neither Nestorians nor Monophysites), but who, as the result of the schisms of Photius (ninth cent.) and Cerularius (eleventh cent.), are not in communion with the Catholic Church. There is no common authority obeyed by all, or rather it is only the authority of "Christ and the seven Ecumenical Synods" (from Nicæa I in 325, to Nicæa II in 787).
These sixteen Churches are: (1) The four Eastern patriarchates — Constantinople, Alexandria, Antioch, Jerusalem — and the Church of Cyprus, independent since the Council of Ephesus. (2) Since the great schism eleven new Churches have been added, all but one formed at the expense of the one vast Patriarchate of Constantinople. They are the six national churches of Russia, Greece, Servia, Montenegro, Rumania, and Bulgaria, four independent Churches in the Austro-Hungarian Monarchy, namely Carlovitz, Hermannstadt, Czernovitz, Bosnia-Herzegovina, and lastly the Church of Mount Sinai, consisting of one monastery separated from Jerusalem. One of these Churches, that of Bulgaria, is in schism with Constantinople since 1872. The total number of Orthodox Christians in the world is estimated variously as 95 to 100 millions. (See EASTERN CHURCHES; GREEK CHURCH; CONSTANTINOPLE, Heresy and Schism; RUSSIA.)
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Orthodoxy
Orthodoxy (orthodoxeia) signifies right belief or purity of faith. Right belief is not merely subjective, as resting on personal knowledge and convictions, but is in accordance with the teaching and direction of an absolute extrinsic authority. This authority is the Church founded by Christ, and guided by the Holy Ghost. He, therefore, is orthodox, whose faith coincides with the teachings of the Catholic Church. As divine revelation forms the deposit of faith entrusted to the Church for man's salvation, it also, with the truths clearly deduced from it, forms the object and content of orthodoxy.
Although the term orthodox or orthodoxy does not occur in the Scriptures, its meaning is repeatedly insisted on. Thus Christ proclaims the necessity of faith unto salvation (Mark, xvi, 16). St. Paul, emphasizing the same injunction in terms more specific, teaches "one Lord, one faith, one baptism" (Eph., iv, 5, 6). Again, when directing Titus in his ministerial labours, he admonishes him to speak in accord with "sound doctrine" (Tit., ii, 1). And not only does St. Paul lay stress on the soundness of the doctrine to be preached, but he also directs attention to the form in which it must be delivered: "Hold the form of sound words which thou hast heard of me in faith" (II Tim., i, 13).
Consistent with the teachings and method of Christ and the Apostles, the Fathers point out the necessity of preserving pure and undefiled the deposit of revelation. "Neither in the confusion of paganism", says St. Augustine, "nor in the defilement of heresy, nor in the lethargy of schism, nor yet in blindness of Judaism is religion to be sought; but among those alone who are called Catholic Christians, or the orthodox, that is, the custodians of sound doctrine and followers of right teaching" (De Vera Relig., cap. v). Fulgentius writes: "I rejoice that with no taint of perfidy you are solicitous for the true faith, without which no conversion is of any avail, nor can at all exist" (De Vera Fide ad Petrum, Proleg).
The Church, likewise, in its zeal for purity of faith and teaching, has rigorously adhered to the example set by the Apostles and Early Fathers. This is manifest in its whole history, but especially in such champions of the faith as Athansius, in councils, condemnations of heresy, and its definitions of revealed truth. That orthodox faith is requisite for salvation is a defined doctrine of the Church. "Whosoever wishes to be saved", declares the Athanasian Creed, "must first of all hold integral and inviolate the Catholic faith, without which he shall surely be eternally lost". Numerous councils and papal decisions have reiterated this dogma (cf. Council of Florence, Denz., 714; Prof. of Faith of Pius IV, Denz., 1000; condemnation of Indifferentism and Latitudinarianism in the Syll. ofPius IX, Denz., 1715, 1718; Council of the Vatican, "De Fide". can. vi, Denz., 1815, condemnation of the Modernistic position regarding the nature and origin of dogma, Encyc. "Pascendi Dominici Gregis", 1907, Denz., 2079). While truth must be intolerant of error (II Cor., vi, 14, 15), the Church does not deny the possibility of salvation of those earnest and sincere persons outside her fold who live and die in invincible ignorance of the true faith (cf. Council of the Vatican, Sess. III, cp. iii, Denz., 1794; S Aug., Ep.xliii ad Galerium). (See CHURCH; FAITH; PROTESTANT CONFESSIONS OF FAITH; HERESY; INDIFFERENTISM.)
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Orthosias, Titular See of[[@Headword:Orthosias, Titular See of]]

Orthosias
A titular see of Phœnicia Prima, suffragan of Tyre. The city is mentioned for the first time in I Mach., xv, 37, as a Phœnician port (D. V., Orthosias); Pliny (Hist. Nat., V, xvii) places it between Tripoli, on the south, and the River Eleutherus, on the north; Strabo (Geographia, XVI, ii, 12, 15), near the Eleutherus; Peutinger's "Table", agreeing with Hierocles, George of Cyprus, and others, indicates it between Tripoli and Antaradus. Le Quien (Oriens Christ., II, 825) mentions four bishops, beginning with Phosphorus in the fifth century. Two Latin titulars of the fourteenth century appear in Eubel, "Hierarchia cath. medii ævi", I, 396. In the "Not. Episcop." of Antioch for the sixth century ("Echos d'Orient", X, 145) Orthosias is suffragan of Tyre, while in that of the tenth century (op. cit., X, 97) it is confounded with Antaradus or Tortosa. The discovery on the banks of the Eleutherus of Orthosian coins, dating from Antoninus Pius and bearing figures of Astarte, led to the identification of the site of Orthosias near the River El-Barid at a spot marked by ruins, called Bordj Hakmon el-Yehoudi.
BEURLIER in VIGOUROUX, Dict. de la Bible, s. v.; SMITH, Dict. of Greek and Roman Geography, II, 407.
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Ortolano Ferrarese
Painter of the Ferrara School, b. in Ferrara, about 1490; d. about 1525. His real name was Giovanni Battista Benvenuti, and he was called L'Ortolano because his father, Francisco, was a gardener. Of his career little is known, save that he was a diligent student of the works of Raphael and Bagnacavallo in 1512-13 in Bologna. His masterpiece, a picture of rich colour and fine draughtsmanship, representing Saint Sebastian, Saint Roch, and Saint Demetrius, is in the National Gallery, London. It was brought from the church of Bondeno near Ferrara in 1844, and purchased by the gallery in 1861. In the cathedral at Ferrara are other works attributed to him, which later critics have given to Garofalo, but in some of the smaller churches of Ferrara, those of San Niccolò, the Servi, and San Lorenzo, there are pictures which may be readily accepted as his. His work so resembles that of Garofalo that there is a never-ceasing controversy between the critics who accept the respective claims of each, and nearly as much dispute has arisen over his works as over those of Giorgione. There is a fine picture usually accepted as his, in the possession of Lord Wimborne in England, and this shows very strongly the influence upon the painter of Lorenzo Costa. Two of his paintings are in the gallery at Ferrara, and others at Naples and Berlin, while there are several similar works in private possession in Ferrara.
Lanzi, Storia Pittorica (Bassano, 1509); Laderchi, Pittura Ferrarese (Ferrara, 1611); Idem, Guida di Ferrara (Ferrara, 1525).
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Ortwin Gratius
(VAN GRAES)
Humanist; b. 1475 at Holtwick, near Coesfeld, Westphalia; d. at Cologne, 22 May, 1542. He belonged to an impoverished noble family, and was accordingly received in the house of his uncle Johannes van Graes at Deventer (wherefore he generally called himself Daventriensis), and was educated at the local school, where he received his first scientific instruction from the renowned Alexander Hegius. In 1501 he went to the University of Cologne to pursue his philosophical studies. As a member of the Kuyk Burse he became licentiate in 1505, magister in 1506, and professor artium in 1507. His salary as professor being insufficient, he accepted the position of skilled adviser and corrector in the world-famous Quentell printing establishment, where many classical authors of the Middle Ages were published under his direction. These, according to usage, he provided with introductions and rhymed dedications. As a disciple of Hegius he was naturally a fanatical humanist and a devoted adherent of Peter of Ravenna; he also enjoyed the friendship of the most prominent scientific minds of his time. But things soon changed. He was attacked bitterly by the younger intellectual element, especially their leader, Hermann von dem Busche, on account of his taking the part of the Cologne University theologians and the Dominicans on the occasion of the Reuchlin controversy, as well as on account of his Latin translations of various writings of the Jewish convert, Pfefferkorn. Gratius had at that time just finished a literary tournament with von dem Busche, and had been made the laughing-stock of the literary world by the venomous "Epistolae obscurorum virorum", his adversaries succeeding in vilifying him from both the moral and scientific standpoints, denouncing him as a drunkard and guilty of other vices, and as an incompetent Latin and Greek scholar. This procedure was the more effective from the fact that he ignored attacks, and did not defend himself from the beginning. He only attacked his defamers when Leo X excommunicated the author, readers, and disseminators of the "Epistolae" (1517). His defence, entitled "Lamentationes obscurorum virorum", was very weak and missed its mark, so that the portrayal of his character remained distorted up to modern times and it is only of late that due credit is given him. In 1520 he was ordained to the priesthood and devoted himself thenceforth entirely to literary work. The magnum opus of his literary activity is: "Fasciculus rerum expetendarum ac fugiendarum" (Cologne, 1535), a collection of sixty-six more or less weighty treatises of various authors on ecclesiastical and profane history, dogma and canon law, compiled to expose the noxious elements in the Church's organism, and prepare a way for a future council to remedy them. It has been wrongly claimed that this work, put on the index on account of its anticlerical tendency, was not from the pen of Gratius.
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Orval
(Aurea Vallis, Gueldenthal).
Formerly a Cistercian abbey in Belgian Luxemburg, Diocese of Trier. It was founded in 1071 by Benedictines from Calabria, who left in 1110 to be succeeded by Canons Regular. These were replaced in 1132 by Cistercians from the newly founded monastery of Tre Fontane. Their first abbot Constantine had been a disciple of St. Bernard of Clairvaux, dying in the repute of holiness after fourteen years. Owing to the industry and frugality of the monks, and the competent management of the abbots, Orval became exceptionally rich. In 1750 it owned no less than 300 towns, villages, and manors, and had an annual income of 1,200,000 livres. In proportion to its riches was its charity towards the poor. Under the leadership of able and pious abbots its discipline was always in a flourishing condition, with the exception of a short period towards the end of the sixteenth and the beginning of the seventeenth century, when the storms of the Reformation raged in the Netherlands. Abbot Bernard de Montgaillard (1605-28), who was famous for piety and learning, restored the decaying discipline by drawing up new statutes for the monastery. After a short interruption during the Thirty Years' War, the reform which Bernard had introduced was zealously carried out by the succeeding abbots, especially by Carl von Benzeradt (1668-1707), who also founded the abbey of Düsselthal in 1707. The doctrines of Jansenius were espoused by a few monks early in the eighteenth century, but, happily, those were imbued with them had to leave the monastery in 1725. The abbey and its church fell a prey to the ravages of the French Revolution in 1793. In the literary field the monks of Orval did not distinguish themselves in any special manner. The only noteworthy writer was Gilles d'Orval, who lived in the first half of the thirteenth century. He wrote the continuation, to the year 1251, of the "Gesta Pontificum Leodiensium", which had been written up to the year 1048 by Heriger of Lobbes and Anselm of Liège (Mon. Germ. Script., XXV, 1-129).
Tillière, Hist. de l'abbaye d'Orval (2nd ed., Namur, 1907); Jeantin, Chroniques histor. surl'abbaye d'Orval (Nancy, 1850); Marx, Gesch. des Erzstiftes Trier, II, I, (Trier, 1860), 568-79; Schorn, Eiflia sacra, II (Bonn, 1889), 297-308.
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Orvieto
DIOCESE OF ORVIETO (URBEVETANA)
Diocese in Central Italy. The city stands on a rugged mass of tufa, near the rivers Paglia and Chiana, the swamps of which were drained by Sixtus V. Some believe this town to be the ancient Hebanum or Oropitum; others, e.g., Müller and Gamurrini, hold that it was the primitive port (therefore Urbs vetus, or old city) of the Etruscan city of Volsinii, destroyed by the Romans at an uncertain date, and rebuilt on the site of the present Bolsena which gives its name to the largest lake of the Italian peninsula. In the country around Orvieto there are many Etruscan tombs. The name of Urbs Vetus appears for the first time in Procopius, corrupted into Urbebentum; it is also found in the writings of St. Gregory the Great.
During the Gothic War, Orvieto was defended by the Goths for a long time. Later, it fell into the hands of the Lombards (606). From the latter end of the tenth century the city was governed by consuls, who, however, took the oath of fealty to the bishop; but from 1201 it governed itself through a podestà (in that year, the Bishop Richard) and a captain of the people. On account of its position, Orvieto was often chosen by the popes as a place of refuge and Adrian IV fortified it. A "Studium Generale" was granted to the city by Gregory XI in 1337. In the middle of the thirteenth century, bitter feuds arose between the Filipeschi and the Monaldeschi families, and were not quelled until the city came under the rule of Ermanno Monaldeschi, whom Cardinal Albornoz reduced to obedience to the Holy See. One of the first convents of the Dominican Order was built at Orvieto (1220); and in 1288 there was founded in the town a monastery of Armenian monks. In 1199 the martyrdom of St. Pietro Parenzo took place at Orvieto; he was a Roman whom Innocent III had sent to govern that city with a view to suppressing the Patarian movement that Ermanno of Parma and Gottardo of Marsi had roused in the town.
The cathedral of Orvieto is one of the most beautiful churches in Italy; it was begun in 1285, and is of the Gothic style, with three naves; its tripartite façade was a conception of Lorenzo Maitani, and is embellished in its lower portion with scenes from the Old and New Testaments, and in its upper part with mosaics and statues of the Blessed Virgin, the Prophets, and the Apostles. The walls in the interior of the edifice are built of layers of Travertine marble and of basalt; the choir is adorned with frescoes, illustrating the life of the Blessed Virgin; they are by Ugolino di Prete Ilario, Peter di Puccio, and Anthony of Viterbo; the stalls of the choir are of inlaid work. The chapel on the right, called Our Lady of San Brizio, was painted by the Blessed Angelico of Fiesole ("Christ Glorified", "Last Judgment", and "The Prophets", done in 1447) and by Luca Signorelli ("Fall of Antichrist", "Resurrection of the Dead", "Damned and Blessed", etc.); Michelangelo took inspiration from these paintings for his "Last Judgment" of the Sistine Chapel; there is, also by Signorelli, the "Burial of Jesus", and there are several sculptures by Scalza (1572), among them the group of the Pietà, chiselled from a single block of marble. The chapel on the opposite side, called "of the Corporal", contains the large reliquary in which is preserved the corporal of the miracle of Bolsena (see below). This receptacle was made by order of Bishop Bertrand dei Monaldeschi, by the Sienese Ugolino di Mæstro Vieri (1337); it is of silver, adorned with enamellings that represent thePassion of Jesus and the miracle; the frescoes of the walls, by Ugolino (1357-64), also represent the miracle. In the palace of the popes, built by Boniface VIII, is the civic museum, which contains Etruscan antiquities and works of art that are, for the greater part, from the cathedral. Among the other notable churches of Orvieto are San Giovenale, which contains remnants of ancient frescoes, and San Andrea, which has a dodecagon tower; in 1220 Pierre d'Artois was consecrated King of Jerusalem by Honorius III in this church.
The first known Bishop of Orvieto was John (about 590), and in 591 appears a Bishop Candidus; among its other prelates were Constantino Medici, O.P., sent by Alexander IV in 1255 to Greece, where he died; Francesco Monaldeschi (1280), who did much for the construction of the cathedral. In 1528 Clement VII sought refuge at Orvieto, and while there ordered the construction of the "Pozzo di San Patrizio" (the well of St. Patrick), by Sangallo. Bishop Sebastiano Vanzi (1562) distinguished himself at the Council of Trent and built the seminary, which was enlarged afterwards by Cardinal Fausto Polo (1645) and by Giacomo Silvestri, the latter of whom gave to it the college and other property of the Jesuits (1773); Cardinal Paolo Antamori (1780) caused the history of the cathedral of Orvieto to be written by Guglielmo della Valle; and lastly G.B. Lambruschini (1807).
With the See of Orvieto has been united from time immemorial that of Bolsena (the ancient Volsinii), of the ruins of which there are still the remnants of the temple of Nortia, of the "Thermæ", or hot baths, of Sejanus, of the mausoleum of L. Canuelius, etc. According to Pliny, 2000 statues were taken to Rome from Volsinii, when the latter was destroyed in 254 B.C. In the Middle Ages, Bolsena had much to suffer from the neighbouring lords (Vico, Bisenzo, Cerbara, etc.), and from the Orvietans, who claimed dominion over it; while, in 1377, the town was sacked by the adventurer Hawkwood (Acuto). On the Island of Martana, in the lake near by, Amalasunta, daughter of Theodoricus and wife of Theodatus, was strangled. To this island, in the sixth century, was transferred the body of St. Christina, a virgin and martyr of Bolsena (297?), but it was later returned to the city; the church of this saint contains a reclining statue of her by Luca della Robbia; annexed to the church is an ancient Christian cemetery, and ancient Christian inscriptions are numerous at Bolsena. Three bishops of Volsinii are known: Gaudentius (499), Candidus (601), who, it appears, is not the Bishop of Orvieto of that name, and Agnellus (680).
The Miracle of Bolsena
The Miracle of Bolsena is not supported by strong historical evidence, and its tradition is not altogether consistent; for in the first place Urban IV makes no mention of it in the Bull by which he established the feast of Corpus Christi, although the miracle is said to have taken place in his day and to have determined him in his purpose of establishing the feast; likewise, the two biographers of Pope Urban impugn the truth of this tradition by their silence, i.e., Muratori, "Rerum Italicarum scriptores", III, pt. l, 400 sq.; and especially Thierricus Vallicoloris, who, in his life of the pope in Latin verse, describes in detail all the acts of the pontiff during the latter's stay at Orvieto, referring elsewhere also to the devotion of Urban in celebrating the Mass, and to the institution of the Feast of Corpus Christi, without at any time making allusion to the miracle at Bolsena. The latter is related in the inscription on a slab of red marble in the church of St. Christina, and is of later date than the canonization of St. Thomas Aquinas (1328). The oldest historical record of the miracle is contained in the enamel "histories" that adorn the front of the reliquary (1337-39). It is to be noted that in the narratives of the miracle cited by Fumi (Il Santuario, 73) the reliquary only is called "tabernaculum D.N.J.C.", or "tab . . . pro D.N.J.C." or, again, "tabernacolo del Corpo di Xpo."
In 1344 Clement VI, referring to this matter in a Brief, uses only the words "propter miraculum aliquod" (Pennazzi, 367); Gregory XI, in a Brief of 25 June, 1337, gives a short account of the miracle; and abundant reference to it is found later on (1435), in the sermons of the Dominican preacher Leonardo Mattei of Udine ("In festo Corp. Christi", xiv, ed. Venice, 1652, 59) and by St. Antoninus of Florence ("Chronica", III, 19, xiii, 1), the latter, however, does not say (as the local legend recites) that the priest doubted the Real Presence of Christ in the Holy Eucharist, but, merely that a few drops from the chalice fell upon the corporal. For the rest, a similar legend of the "blood-stained corporal" is quite frequent in the legendaries of even earlier date than the fourteenth century, and coincides with the great Eucharistic polemics of the ninth to the twelfth centuries. The reddish spots on the corporal of Bolsena, upon close observation, show the profile of a face of the type by which the Saviour is traditionally represented.
FUMI, Codice diplom. della città di Orvieto (Florence, 1884); Orvieto, note storiche (Città di Castello, 1891); Il duomo di Orvieto (Rome, 1891); Il Santuario del SS. Corporale nel duomo di Orvieto (Rome, 1896); CAPPELLETTI, Le Chiese d'Italia, V; ADAMI, Storia di Volseno (3 vols., 1737); PENNAZZI, Storia dell' Ostia e del Corporale, etc. (Montefiascone, 1731).
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Osaka
(Osachensis).
Osaka (Oye, great river; saka, cliff), one of the three municipal prefectures (ken) of Japan, is situated on both banks of the Yodo River and along the eastern shore of Osaka Bay. The second city in Japan in population, it far outstrips all other cities of the empire in wealth, commerce, and industries. The name Osaka apparently dates only from about 1492; previously the town was called Naniwa ("dashing waves", still used in poetry). According to our earliest information concerning the town, not undoubtedly genuine, it received its original name from Jinmu, first Emperor of Japan, who landed there about 660 B.C. In A.D. 313 Emperor Nintoku made it his capital. Various subsequent emperors (e.g. Kotoku in 645 and Shomu in 724) also resided there, but it was only after it had become in the sixteenth century a great Buddhist religious centre that the wealth and importance of the city began rapidly to increase. Fortified in 1534, it was the chief stronghold of the Buddhists during the bloody persecution to which they were subjected under Nobunaga. All efforts to dislodge them failed until, in obedience to the order of the emperor, they yielded up possession of the town in 1580. The true founder of the modern prosperity and importance of Osaka was undoubtedly Hideyoshi (see Japan). Recognizing that the strategic position of the town would enable him to dominate the daimyos of the south and west, he determined to make Osaka his capital, and built on the site of the great Buddhist monastery the Castle of Osaka — an admirable example of old Japanese architecture. The palace which he built within this castle has been placed by some authorities among the most glorious the world has ever seen; it was deliberately burned by the Tokugawa party in 1868, before they retreated to Yedo (now Tokio). Hideyoshi devoted himself sedulously to the improvement of the town, laying out new streets and causing the wealthy merchants of Fushumi and Sakai to immigrate thither. Situated in the middle of the richest agricultural district of Japan, the growth of Osaka has been unceasing during the last three centuries, although its commercial supremacy was for a time imperilled when the seat of government was transferred from Kioto to Yedo (1868). In 1871 a mint was established in Osaka, its management being entrusted to European officials. The port was opened to foreign trade in 1868, but, as the harbour was poor and unsuitable for large vessels, Kobe (20 miles west) attracted most of the foreign commerce especially after the establishment of railway connection between the cities in 1873. At present, however, an extensive scheme of improvement to render the harbour capable of accomodating the largest vessels is being executed, and, on its completion, Osaka will take first place in foreign, as in internal commerce. Judging from the rapid growth of its population (821,235 in 1898; 1,226,590 in 1908), Osaka should be in the near future the real metropolis of Japan. Intersected by a myriad of canals, the city is often called the "Venice of the East", while its numerous industries, among which cotton-spinning occupies a leading position, has won it the title of the "Manchester of Japan".
The diocese embraces the territory stretching from Lake Biwa and the confines of the imperial provinces of Jetchidzen, Mino, and Owari to the western shores of the island of Nippon, together with the adjacent islands (except Shikoku) belonging to this territory. While it was St. Francis Xavier's intention to proceed directly to Miyako (the modern Kioto), then the religious and political capital of Japan, it was not until 1559 that Christianity was first preached in the territory by Father Gaspar Vilela, S.J., founder of the Church in Miako. After converting about one hundred natives and fifteen bonzes, a plot against his life necessitated his temporary withdrawal, and the civil war, which for some years devastated the capital, afforded little opportunity for cultivating further the seeds of Christianity. Peace being restored, Christianity began again to make headway, and in September, 1564, we find five churches erected in the neighbourhood of the capital. By 1574 the number of faithful included many in the shogun's palace and even one of his brothers-in-law. Between 1577 and 1579 the converts in the Miako region were estimated at between 9000 and 10,000. In 1582 the central provinces contained 25,000 faithful, ministered to by five fathers and nine brothers of the Jesuit Order. When Hideyoshi determined to transfer the seat of government from Kioto to Osaka, Father Organtino, S.J., in accordance with the advice of Justus Ukondono, a Christian noble, petitioned the Taiko for a site for a church. His request was granted and the first church in Osaka was opened at Christmas, 1583. By 1585 the number of nobles baptized at Osaka was sixty-five. On the issue of the Taiko's edict banishing the missionaries and closing the churches (see Japan), there were in the eighteen leagues between Miako and Sakai twenty churches and 35,000 faithful. Though no European met with martyrdom during the first persecution, the sufferings of the Christians terrible; fifty churches and eight residences of the Jesuits in the central provinces were burned, although the churches in Osaka, Miako, and Sakai were spared. Henceforth until the Taiko's death the ministry had to be carried on secretly. In 1593 the Franciscan embassy from the Philippines arrived, and erected the Church of Our Lady of Portiuncula and a hospital for lepers in Miako. In the next year Franciscans established the Convent of Bethlehem in Osaka. (Concerning the persecution following the San Felipe incident see Japan; Nagasaki, Diocese of.) From Hideyoshi's death (1598) to 1613, the Church in Japan enjoyed comparative peace. At the court of Hideyori, the successor of Hideyoshi, were numerous Christians, several whom commanded his troops during the bombardment of Osaka(1615). A list of the Christians in Miako, Fushumi, Osaka, and Sakai having been drawn up in 1613, a decree was published at Miako on 11 Feb., 1614, ordering all to depart within five days. For details of the persecution, for which this decree was the signal and which within twenty-five years annihilated the Church in Japan, consult Deplace, "Le Catholicism au Japon", II (Mechlin, 1909). The first church in Osaka after the reopening of Japan to foreigners was erected by Father Cousin (now Bishop of Nagasaki) in 1869. The agnosticism of the Japanese and the general laxity of morals constitute formidable obstacles to the growth of Christianity. The mission is entrusted to the Paris Society of Foreign Missions. It was erected into a diocese on 16 March, 1888, the present bishop being Mgr Jules Chatron (elected 23 July, 1896). According to the latest statistics the diocese counts: 27 missionaries (3 native), 4 Marianite Brothers, 37 catechists, 16 sisters, 34 stations, 32 churches, 24 oratories, 4 schools with 419 pupils, 1 high-school with 100 pupils, 5 orphanages with 228 inmates, 32 hospitals, 3711Christians.
For bibliography, see Japan and Nagasaki.
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Osbald
King of Northumbria, d. 799. Symeon of Durham (Historia Regum) tells us that when Ecfwald, a pious and just king, took up the reins of government in Northumbria on the expulsion of Ethelred, Osbald with another eorlderman named Athelheard collected a force early in 780 at Selectune (probably Silton in the North Riding of Yorkshire), and set fire to the house of Bearn, whom Huntingdon and Wendover call the king's justiciary. In 793 the deacon Alcuin addressed an affectionate but forcible letter to King Ethelred, Osbald, and Osberct, whom he calls most dear friends and children, urging them to flee from vices which lead to destruction and practise virtues by which we ascend to heaven. He points out the terrible lesson to be learnt from the iniquities and consequent destruction of former rulers. When King Ethelbert, who had been liberated from exile and reigned seven years, was murdered on 19 April, 796, at Corbe or Corebrygge (Corbridge), Osbald the "patrician" was chosen by some nobles of his nation as king, but, after a reign of only twenty-seven days, deserted by all the royal following and the nobles, he fled and took refuge with a few others on the island of Lindisfarne. Eardulf was then recalled from exile and crowned in May at St. Peter's, York, and reigned for the next ten years. Probably, when at Lindisfarne, Osbald received the letter sent to him in 796 by Alcuin. In this the latter states that for more than two years he has endeavoured to persuade Osbald to assume the monastic habit and fulfil the vow he had taken; but now he had gained a still worse reputation and more unhappy events had befallen him. He suspects him further of the murder of Ethelred, besides shedding the blood of nobles and people alike. He urges him not to add sin to sin by attempting his restoration to power. It should be more to his shame to lose his soul than to desert his impious comrades. Rather he should endeavour to the utmost to gain the reward not only of his own conversion, but that of others who are in exile with him. Finally he begs him frequently to have his letter read to him. Alcuin's advice bore fruit and Osbald with some brethren sailed from Lindisfarne to the land and king of the Picts. He became an abbot and, on his death, was buried in the church at York.
Symeon of Durham's Historia Regum, Surtees Soc., LI (1868), pp. 25, 37, 211, 219 (also in the Rolls Series); Alcuin's Letters in P.L., C-CI, nn. Xi and lxi and notes; Monumenta Alcuin, ed. Jaffe (Berlin, 1864), 184-195, 305.
S. ANSELM PARKER 
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Osbern
Hagiographer, sometimes confused with Osbert de Clare alias Osbern de Westminster, b. at Canterbury and brought up by Godric, who was dean from 1058-80. He became a monk, and later, prior of Christ Church, and was ordained by Archbishop Lanfranc. He died probably between 1088 and 1093. He was very skilful in music and is said to have written two treatises "De re musica" and "De vocum consonantiis" (Fétis, "Biog. Music.", Paris, 1870, VI, 383). But he is known best as translator of saints' lives from the Anglo-Saxon and as an original writer. William of Malmesbury (Gesta Regum, II, 166) praises the elegance of his style. Works: 1. "Vita S. Alphegi et de translatione S. Alphegi", written at Lanfranc's command, about 1080 when there arose some dispute concerning Alphege's sanctity; it is printed in "Acta SS.", April, II, 631; in Mabillon, "Acta SS. O.S. B", saec. Vi, 104; in P.L., CXLIX, 375; in Wharton, "Anglia Sacra", II, 122; see "Gesta Pontificum", in Rolls Series, 1870, p.33. 2. "Vita S. Dunstani" and "Liber Miraculorum Sancti Dunstani", written in 1070; printed in Mabillon op. Cit., saec. V, 644-84; in "Acta SS.", May, IV, 359; in P.L., CXXXVII, 407; and in Stubbs, "Memorials of St. Dunstan". The life given in Mabillon, op. Cit. (p. 684), is probably the work of Eadmer. 3. "Vita S. Odonis archiepiscopi Cantuariensis". From William of Malmesbury's "Gesta Pontif.", in Rools Series 1870, p. 24, we learn that Osbern wrote Odo's life, but the work has perished; the life in P.L., CXXXIII, 831 and Mabillon, op. Cit., saec v, 287 is not his. Wharton, in his "Anglia Sacra" (London, 1691), 75-87 published a life of St. Bregwin which was wrongly attributed to Osbern.
Stubbs, Memorials of S. Dunstan in Rolls Series: introduction and life; Hardy, Descrip. Catal. Of British History (1865); Wright, Biog. Brit. Lit. Anglo-Norman (London, 1846), 26; Kingsford in Dict. Nat. Biog. (London, 1909), s. v.; Ceillier, Auteurs sacres (Paris, 1858), s. v.
S. ANSELM PARKER 
Transcribed by Jose Miguel D.L. Pinto DosSantos
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Osbern Bokenham
(Bokenam)
English Augustinian friar and poet, b. 1393 (the year in which the most famous of English Augustinians, John Capgrave, was also born); d. probably, in 1447. The assertion of Horstmann, his German editor, that Bokenham was born at Bookham, Surrey, appears to be contradicted by the friar's own statement that his birthplace was in the vicinity of a "pryory of blake [black] canons" which Mr. Sydney Lee (Dict. Nat. Biogr., V, 314) identifies with a famous house of Augustinian canons at Bokenham, now Old Buckenham, Norfolk. Bokenham may or may not have got some early schooling from these "blake canons", but he certainly spent five year as a young man in Italy, chiefly at Venice, making frequent pilgrimages to the great Italian centres of devotional life, Rome, of course, among them. His long residence in Italy, in a generation to which the memory of Petrarch (d. 1374) was still recent, must have been in itself something of a liberal education. Bokenham is known to have read both Cicero and Ovid — classical accomplishments not by any means a matter-of-course with young Englishmen destined to the ecclesiastical state in those days. Lydgate (d. 1451?) was among his contemporaries; Gover (d. 1402) and Chaucer (d. 1400) had been living in England in his boyhood, and had demonstrated the splendid possibilities of a language which for more than three centuries had been a mere rustic vernacular. His admission to the Order of Hermit-Friars of St. Augustine, whatever the exact date, certainly fell within the period of the order's greatest intellectual activity in England, when Dr. John Lowe (d., Bishop of Rochester, 1436) was making such valuable additions to the great Austin-Friars library in London. Bockenham finally became a professed religious in the Augustinian convent at Stoke Clare, Suffolk.
His writings were chiefly religious in theme and feeling. A "Dialogue" (printed in vol. VI of Dugdale's "Monasticon"), on the genealogy of a great Suffolk family, is attributed to Bokenham on internal evidence. The "Lyvys of Seyntys" he compiled chiefly from the "Legenda aurea" of Jacobus à Voragine. Those are the lives of twelve female saints, with an account of the legendary "11,000 virgins". Though valuable in a devotional sense, the "Lyvys of Seyntys" cannot be very seriously considered by modern hagiologists; but as illustrating the evolution of English literature, their historical value is inestimable. The language, described by its author as "of Suthfolke speche", is forced into the exotic form of ottava rima. This work, preserved among the Arundel MSS, in the British Museum, was printed for the Roxburghe Club in 1835; but Horstmann's edition (vol. I of Kölbing's "Altenglische Bibliothek') had appeared at Heilbronn two years earlier. Bokenham's ideas of religious humility are curiously illustrated by his using the names of several contemporary ladies of high rank as noms de plume to cover his own authorship.
Dict of Nat. Biogr. (London and New York, 1886), V. s.v.; STEELE, Monasteries and Religious Houses (London, New York, etc., 1903). The two printed editions of Bokenham's poem furnish material for critical study of his author.
E. MACPHERSON 
Transcribed by Ted Rego
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Oscott (St. Mary's College)
In 1793, a number of the Catholic nobility and gentry of England formed a committee for the establishment of a school for the education of their sons and the clergy in an English atmosphere. The buildings at Oscott, intended for the bishop's residence, were accepted for the projected institution by agreement with Bishop Thomas Talbot, Vicar Apostolic of the Midland District. Oscott (anciently Auscot) is a hamlet in the Perry Barr township, in the parish of Handsworth, about four miles north of Birmingham, and at the extreme south of Staffordshire. A mission had been founded there at the close of the seventeenth century by Andrew Bromwich, a confessor of the faith.
Dr. John Bew, sometime president of St. Gregory's College, Paris, was nominated president in February, 1794. The first three boys entered in May, and the establishment was formally opened in November as a college for boys and ecclesiastics under the joint management of a committee of laymen and the bishop of the district. Structural additions were made, and the total number of boys rose to thirty-five. The outlook was gloomy, and when in 1808, the college with its liabilities was offered to Bishop Milner, he accepted it not without reluctance. Thus ended the Old Government. The New Government, under Milner's strenuous guidance, with Thomas Potts as president (1808-15) and Thomas Walsh (afterwards bishop of the district) as spiritual director, speedily changed the aspect of affairs. Milner invigorated the discipline, and improved the studies and liturgical observances. Important additions were made to the building, and the chapel of the Sacred Heart, the first on English soil, was opened in 1820. Francis Quick, a convert, held the office of president from 1816 to 1818. On the death of Bishop Milner in 1826, the president, Thomas Walsh (1818-1826) became Vicar Apostolic of the Midland District, and Henry Weedall became president (1824-40). Under the direction of the pious and courteous Weedall, the man who more than any other created the spirit of Oscott, the institution progressed till the buildings were no longer able to accommodate the number of pupils, Plans of a new college, on the lines of Wadham College, Oxford, were prepared by Joseph Potter, the cathedral architect of Lichfield. A rich and providential bequest, together with the gifts of the clergy and the faithful, supplied the means; and in less than three years a stately Gothic pile arose on an eminence two miles from the old college. The new edifice is situated at the extreme north of Warwickshire, some six miles from the centre of Birmingham, and was built on a piece of ground overgrown with heather and gorse at the edge of Sutton Coldfield common. The name of Oscott has been transferred to the new site, previously associated with the name of Jordan's Grave. Bishop Wiseman succeeded Weedall in 1840. His reputation as a scholar and his knowledge of men and affairs made his appointment in the early days of the Oxford Movement most opportune. During the forties and onwards, Oscott afforded the incoming clergymen from the Establishment a welcome, a home, and a place of study. In those years we meet with the names of LePage Renouf, St. George Mivart, John Brande Morris, H.E. Walker, T. Wilkinson, D.H. Haigh, C. Cholmondely, E. Estcourt, B. Smith, etc. Augustus Welby Pugin, himself a convert, taught and worked at Oscott. The saintly Passionist Father Dominic was received there when he came over from Italy to convert England in November, 1840. Father Ignatius Spencer resided and exercised a fruitful apostolate in the college from 1839 to 1846. Cardinal Newman referred gratefully to the fact that just after he had been received into the Church by Father Dominic at Littlemore, he at once found himself welcomed and housed at Oscott.oe In February, 1846, Newman and his community removed to Old Oscott at the suggestion of Bishop Wiseman. Newman called the old college Maryvale, a name which it still bears. There they remained in 1849.
Henry F.C. Logan was president from 1847 to 1848, John Moore from 1848 to 1853, and Msgr. Weedall from 1853 to 1859. The first Provincial Synod of the restored hierarchy of Westminster took place at Oscott in the summer of 1852, on which occasion Dr. Newman preached the sermon entitled The Second Spring. The second and third Provincial Synods were likewise held there in 1855 and 1859. After the presidency of George Morgan (1859-60) a distinguished period in the life of the college opened in the autumn of 1860, with the appointment of James Spencer Northcote. A scholar, a gentleman, an ideal educator, brought up amid the culture of Oxford, and since his conversion in 1846, saturated with the spirit of ancient Christian Rome, he was eminently the man for the time. he developed the scholastic work of the college, and brought it into line with the non-Catholic public schools. In 1863 Cardinal Wiseman and Msgr. Manning took part in the celebration of the silver jubilee of the new college. After Northcote's retirement in 1877 on account of ill health, John Hawksford (1877-80), Edward Acton (1880-4), and Msgr. J. H. Souter (1885-9) carried on and expanded the tradition they had inherited. But a new fashion, the memory doubtless of the Fitzgerald v. Northcote trial, and of the two outbreaks of sickness in the sixties, and the opening of the Oratory School at Edgbaston (May, 1859) under the direction of Dr. Newman, told against them. The roll of students declined steadily, and notwithstanding the enthusiastic celebration of the golden jubilee of the new college in 1888, the venerable institution was closed in July, 1889, to be opened in the September following as the ecclesiastical seminary for the Diocese of Birmingham.
The high prestige which St. Mary's College enjoyed for so long a time is due to the number of distinguished families of England, Ireland, and other countries, whose sons were educated within its walls, and to the solid piety and fine courteous tone by which Oscotians were recognised. Oscott counts among its alumni one cardinal and twenty bishops, many member of Parliament, and others distinguished in the diplomatic and military services.
In accord with the movement promoted by the early provincial synods of Westminster, Bishop Ullathorne established in 1872 the Birmingham diocesan seminary at Olton, a few miles south of Birmingham. He placed the Rev. Edward Ilsley (now bishop of the diocese) over it as rector, while he himself personally directed its spirit. The institution flourished, though the number of students averaged but twenty. Meanwhile Oscott maintained its own school of philosophers and theologians. Oscott, like Olton, suffered from financial strain. With a bold stroke Bishop Ilsley closed Oscott as a mixed college, sold the seminary buildings and estate, and gathered all his seminarists and teaching staff into the one greater seminary of St. Mary's, Oscott. The new institution began with thirty-six students in September, 1889, under the rectorship of the bishop. Subjects from other dioceses arrived, and in a year or town a maximum of eighty-six was reached. This success, combined with the advantages of a central position, a splendid site, commodious buildings, a beautiful chapel, and a rich library, led in 1897 to a conversion of Oscott, on the urgent initiative of Cardinal Vaughan, into a central seminary for seven of the midland southern dioceses of England, with Msgr. H. Parkinson as rector. The institution did its work well and progressively until the death of Cardinal Vaughan, when a new policy of concentration of diocesan resources commended itself to the ecclesiastical authorities, and the dissolution of the central seminary followed in 1909. From that date Oscott has continued its earlier work as the diocesan seminary tough admitting, as had been its custom, subjects from other dioceses. In the Birmingham seminary the lectures in theology and philosophy have invariably been given in Latin, and the usual scholastic discussions have supplemented the lectures. The course has been gradually improved the extension of philosophy to three years, by the addition of two years of physical science in connexion with philosophy. Ascetical theology has been taught regularly since 1873. Hebrew, Greek, Elocution, the history of philosophy and of religion, and also social science take the proper places in the curriculum. "Recreative" lectures by outsiders are frequently given, and the "Exchange" lectures, delivered alternately at Stonyhurst and at Oscott by the professors of each institution, have provided fruitful opportunities of intercourse.
The interior aspect of the college is like a glimpse of the old Catholic world. The windows of the cloisters and refectory are blazoned with the armorial bearings of ancient Catholic families. The walls are adorned with 260 oil paintings of religious subjects, mainly the gift of John, sixteenth Earl of Shrewsbury. Its libraries of 30,000 volumes include the "Harvington" library, dating back to the middle of the eighteenth century, the "Marini" library, purchased in Rome for the college in 1839 at the cost of 4,000 pounds, a valuable collection of early printed books, early books on the English Martyrs, the "Kirk" collection, MSS. and pamphlets, and the "Forbes" collection of Oriental and other memoirs, consisting in all of sixty large folio volumes. Among the numerous treasures of ecclesiastical art may be mentioned the collection of embroidery of the fifteenth, sixteenth and seventeenth centuries, the silver-gilt monstrance by an Antwerp artist of 1547, valued at 2,000 pounds, and the massive bronze lectern (early sixteenth century) from St. Peter's Louvain, which is an artistic achievement of the highest excellence.
HENRY PARKINSON 
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Osee
NAME AND COUNTRY
Osee (Hôsheá‘–Salvation), son of Beeri, was one of the Minor Prophets, and a subject of the Ephraimite Kingdom which he calls "the land", whose king is for him "our king", and the localities of which are familiar to him, while he speaks of Juda but seldom and does not even make mention of Jerusalem.
TIME OF HIS MINISTRY
According to the title of the book, Osee prophesied during the reign of Jeroboam II in Israel, and in the time of Ozias, Joatham, Achaz, and Ezechias, kings of Juda, hence from about 750 to 725 B. C. The title, however, is not quite satisfactory and does not seem to be the original one, or, at least, to have been preserved in its primitive form. None of the historical allusions with which the prophecy is filled appears to be connected with any event later than the reign of Manahem (circa 745-735); there is nothing concerning the Syro-Ephraimite war against Juda, nor the terrible intervention of Tiglath-Pileser III (734-733). The era of the Prophet, therefore, if it is to be judged from his writings, ought to be placed about 750-735; he was perhaps contemporaneous with the closing years of Amos and certainly with the first appearance of Isaias. The reign of Jeroboam II was marked by great and glorious external prosperity; but this prosperity contributed to make the political and religious decadence more rapid. Political dissolution was approaching. Zachary, son of Jeroboam, was assassinated after a reign of six months. His murderer, Sellum, retained the sceptre but one month, and was put to death by Manahem, who occupied the throne for ten years, 745-735. Israel was hastening to its ruin, which was to be completed by the taking of Samaria by Sargon (722).
THE BOOK OF OSEE
It always occupies the first place among the twelve minor prophets, most probably on account of its length. In point of time Amos preceded it. The book is divided into two distinct parts: cc. i-iii, and cc. iv-xiv.
(a) In the first part, Osee relates how, by order of Jahve, he wedded Gomer, a "wife of fornications", daughter of Debelaim, in order to have of her "children of fornications":–symbols, on the one hand, of Israel, the unfaithful spouse who gave to Baal the homage due to Jahve alone; and, on the other, figures of the children of Israel, who in the eyes of Jahve, are but adulterous children. The outraged husband incites the children against their guilty mother, whom he prepares to punish: while for the children themselves is reserved a fate in keeping with their origin. The first is named Jezrahel–the reigning dynasty is about to expiate the blood shed by its ancestor Jehu in the valley of Jezrahel. The second is a daughter, Lô-Ruhamah, "disgraced"–Jahve will be gracious no more to his people. The third is called Lô- ‘Ammi, "not my people"–Jahve will no longer recognize the children of Israel as his people. However, mercy will have the last word. Osee is commanded to receive Gomer again and to prepare her, by a temporary retirement, to renew conjugal intercourse–Israel was to prepare herself in captivity to resume with Jahve the relationship of husband and wife.
Is the marriage of Osee historical or purely allegorical? The hypothesis most in favour at present says that the marriage is historical, and the grounds for it are, (1) the obvious sense of the narrative; (2) the absence of any symbolical sense in the words Gomer and Debelaim; (3) that the second child is a daughter. It appears to us, however, with Davidson (Hastings, "Dict. of the Bible", II, 421 sqq.) and Van Hoonacker, that the first reason is not convincing. A careful reading of cc. i-iii discloses the fact that the action is extremely rapid, that the events are related merely in order to express a doctrine, and, moreover, they appear to take place within the single time requisite to one or two speeches. And yet, if these events are real, a large part of the Prophet's life must have been spent in these unsavoury circumstances. And again, the names of the children appear to have been bestowed just at the time that their meaning was explained to the people. This is especially the case with regard to the last child: "Call his name, Not my people: for you are not my people …" Another reason for doubting this hypothesis is that it is difficult to suppose that God ordered His Prophet to take an unfaithful wife mearely with a view to her being unfaithful and bearing him adulterous children. And how are we to explain the fact that the prophet retained her notwithstanding her adultery till after the birth of the third child, and again received her after she had been in the possession of another? That the second child was a daughter may be explained by dramatic instinct, or by some other sufficiently plausible motive. There remain the names Gomer and Debelaim. Van Hoonacker proposes as possible translations: consummation (imminent ruin), doomed to terrible scourges; or top (of perversity), addicted to the cakes of figs (oblations offered to Baal). Nestle also translates Bath Debelaim by daughter of the cakes of figs, but in the sense of a woman to be obtained at a small price (Zeitsch. für alttest. Wissenschaft, XXIX, 233 seq.). These are but conjectures; the obscurity may be due to our ignorance. Certain it is at least that the allegorical meaning, adopted by St. Jerome, satisfies critical exigencies and is more in conformity with the moral sense. The doctrinal meaning is identical in either case and that is the only consideration of real importance.
(b) The second part of the book is the practical and detailed application of the first. Van Hoonacker divides it into three sections, each of which terminated with a promise of salvation (iv-vii, 1a … vii, 1b-xi … xii-xiv). We may accept this division if we also admit his ingenious interpretation of vi, 11-viii, 1a:–And yet Juda, I shall graft on thee a branch (of Ephraim) when I shall re-establish my people; when I shall heal Israel. In the first section he speaks almost exclusively of religious and moral corruption. The princes and especially the priests are chiefly responsible for this and it is on them that the punishment will principally fall; and as he speaks simply of the "house of the king" it would appear that the dynasty of Jehu still occupied the throne. It is different in the following chapters. In vii, 1a- viii, the political and social disorders are especially emphasized. At home there are conspiracies, regicides, anarchy, while abroad alliances with foreign powers are sought. No doubt Menahem was already reigning. And yet the religious disorders remained the principal object of the prophet's reprobation. And in spite of all, mercy ever retains its prerogatives. Jahve will gather together again some day His scattered children. In the last section it is felt that the final catastrophe is close at hand; and, nevertheless, once again, love remains victorious. The book ends with a touching exhortation to the people to turn to God who on His part promises the most tempting blessings. An epiphonema reminds at last every one that the good and the wicked shall receive the retribution each has merited.
STYLE AND TEXT
St. Jerome has described in a few words the style of our Phrophet: "Osee commaticus est, et quasi per sententias loquens." (P. L., XXVIII, 1015.) An intense emotion overpowers the Prophet at the sight of his dying country. He manifests this grief in short broken phrases with little logical sequence, but in which is revealed a tender and afflicted heart. Unfortunately the notorious obscurity of the Prophet hides many details from our view; this obscurity is due also to many allusions which we cannot grasp, and to the imperfect condition of the text. The question has been raised as to whether we possess it at least in its substantial integrity. Some critics claim to have discovered two main series of interpolations; the first, of small extent, consists of texts relative to Juda; the second, which is of far greater importance, consists of the Messianic passages which, it is said, lie outside the range of the prophet's vision. It is possible to detect several probable glosses in the first series: the second assertion is purely arbitrary. The Messianic texts have all the characteristics of Osee's style; they are closely connected with the context and are entirely in accordance with his general doctrines.
TEACHING
It is fundamentally the same as that of Amos:–the same strict Monotheism, the same ethical conception which paves the way for the Beati pauperes and the worship which must be in spirit and in truth. Only Osee lays much more stress on the idolatry which perhaps had been increased in the interval and was in any case better known to the Ephraimite Prophet than to his Judean predecessor. And Amos had in return a much more extended historical and geographical horizon. Osee sees but the dying Israel. His characteristic point of view is the bond between Jahve and Israel. Jahve is the spouse of Israel, the bride of Jahve,–a profoundly philosophical and mystical image which appears here for the first time and which we find again in Jeremias, Ezechiel, Canticle of Canticles, Apocalypse, etc.
A. The Ancient Alliance
Jahve has taken to Himself His spouse by redeeming her out of the bondage of Egypt. He has united Himself to her on Sinai. The bride owed fidelity and exclusive love, trust, and obedience to the spouse; but alas! how has she observed the conjugal compact? Fidelity.–She has prostituted herself to the Baals and Astartes, degrading herself to the level of the infamous practices of the Canaanite high places. She has worshipped the calf of Samaria and has given herself up to every superstition. No doubt she has also paid homage to Jahve, but a homage wholly external and carnal instead of the adoration which must be above all things internal and which He Himself exacts: "With their flocks, and with their herds they shall go to seek the Lord, and shall not find him…" (v, 6). "For I desire mercy and not sacrifice: and the knowledge of God more than holocausts" (vi, 6). Trust has failed in like manner. Costly alliances were sought with other nations as though the protection of the spouse were not sufficient:–"Ephraim hath given gifts to his lovers (viii, 9). He hath made a covenant with the Assyrians, and carried oil into Egypt" (Vulg., xii, 1). The very favours which she has received from Jahve in her ingratitude she ascribes to false gods. She said: "I will go after my lovers, that gave me my bread, and my water, my wool, and my flax" (Vulg., ii, 5). Obedience:–All the laws which govern the pact of union have been violated: "Shall I write to him [Ephraim] my manifold laws which have been accounted as foreign" (viii, 12). It is a question here at least primarily of the Mosaic legislation. Osee and Amos in spite of contrary opinion knew at least in substance the contents of the Pentateuch. Anarchy is therefore rife in politics and religion: "They have reigned but not by me: they have been princes, and I knew not: of their silver, and their gold they have made idols to themselves" (viii, 4).
The root of all these evils is the absence of "knowledge of God" (iv-v) for which the priest especially and the princes are to blame, an absence of theoretical knowledge no doubt, but primarily of the practical knowledge which has love for its object. It is the absence of this practical knowledge chiefly that Osee laments. The Prophet employs yet another symbol for the bond of union. He sets forth in some exquisite lines the symbol of the chosen son. Jahve has given birth to Israel by redeeming it out of the bondage of Egypt. He has borne it in his arms, has guided its first feeble steps and sustained it with bonds of love; he has reared and nourished it (xi, 1 sq.) and the only return made by Ephraim is apostasy. Such is the history of the covenant. The day of retribution is at hand; it has even dawned in anarchy, civil war, and every kind of scourge. The consummation is imminent. It would seem that repentance itself would be unable to ward it off. As later Jeremias, so now Osee announces to his people with indescribable emotion the final ruin: Jezrahel "Disgraced". "Not my people." The children of Israel are about to go into exile, there they "shall sit many days without king, and without prince, and without sacrifice, and without altar, and without ephod and without teraphim" (iii, 4). National authority shall come to an end and public national religion will be no more.
B. The New Covenant
Yet the love of Jahve will change even this evil into a remedy. The unworldly princes now separated from the people, will no longer draw them into sin. The disappearance of the external national religion will cause the idolatrous sacrifices, symbols, and oracles to disappear at the same time. And the road will be open to salvation; it will come "at the end of days". Jahve cannot abandon forever His chosen son. At the very thought of it He is filled with compassion and his heart is stirred within him. Accordingly after having been the lion which roars against his guilty people He will roar against their enemies, and His children will come at the sound of His voice from all the lands of their exile (xi, 10 sq.). It will be, as it were, a new exodus from Egypt, Juda will be reinstated and a remnant of the tribe of Ephraim shall be joined with him (vi, 11- vii, 1a). "The children of Isreal shall return and shall seek the Lord their God, and David their king" (iii, 5). The new alliance shall never be broken: it shall be contracted in justice and in righteousness, in kindness and in love, in fidelity and knowledge of God. There shall be reconciliation with nature and peace among men and with God. Prosperity and unlimited extension of the people of God shall come to pass, and the children of this new kingdom shall be called the sons of the living God. Great shall be the day of Jezrahel (the day when "God will sow"); (ch. ii), ch. i, 1-3 (Vulg., i, 10-ii, 1) ought likely to be set at the end of ch. ii. Cf. Condamin in "Revue biblique", 1902, 386 sqq. This is an admirable sketch of the Church which Christ is to found seven and a half centuries later. The doctrine of Osee, like that of Amos, manifests a transcendence which his historical and religious surroundings cannot explain. Digitus Dei est hic.
Among Catholic commentaries cf. especially VAN HOONACKER, Les douze petits prophètes (Paris, 1908). Among Protestant works HARPER, A Critical and Exegetical Commentary on Amos and Hosea (Edinburgh, 1905), a commentary of Liberal tendencies.
JEAN CALÈS 
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Osimo
DIOCESE OF OSIMO (AUXIMANA).
Diocese in the Province of Ascoli Piceno, Italy. Osimo was contained in the territory of the Donation of Pepin. In the conflicts between the popes and the Swabian emperors, it was Ghibelline; but remained faithful when in 1375, at the instigation of the Florentines, nearly all the cities of the Pontifical States rebelled against the Holy See. Among other rulers it had Pandolfo Malatesta (1416); Francesco Sforza (1435); and finally, Buccolino, who surrendered the city to the Holy See in 1494. Remnants of the Roman walls and baths still exist; the cathedral is of the eighth century, restored and enlarged by Bishop Gentilis (1205); the baptistery of the church of St. John the Baptist is notable; the communal palace possesses a collection of inscriptions; the Collegio Campana had among its students Leo XII and Pius VIII. Saints Florentius, Sisinnius, and Diocletius were martyrs of Osimo; the city venerates as its first bishop St. Leopardus, of unknown era; the first bishop of certain date is Fortunatus (649). Among its prelates were Vitalianus (743), and Gentilis (1177). Gregory IX transferred the see to Ricanati in 1240 to punish Osimo for its felony, but Bishop Rinaldo persuaded Urban IV to restore the see to Osimo, and the first bishop thereafter was St. Benvenuto Scotivoli (d. 1283), who was succeeded by Berardo Berardi, afterwards cardinal; C. Giovanni Uguccione (1320), who died in prison, for which reason the see was again suppressed, the bishops residing at Cingoli; Urban VI restored the diocese, and among its subsequent bishops were Antonino Ugolino Sinibaldi (1498); Cardinal Antonio M. Galli (1591); and the Dominican Cardinal Galamini (1620). Under Bishop Agostino Pipia, Benedict XIII re-established the Diocese of Cingoli, uniting it to that of Osimo.
Cingoli, an ancient city of Piceno, is frequently named in connexion with the war between Cæsar and Pompey; its cathedral of Santa Maria is of the seventeenth century; the Gothic church of Sant'Esuperanzio is a notable temple. The first known bishop of this see was Theodosius (495) succeeded by Julianus, who accompanied Pope Vigilius to Constantinople in 544; between the dates of Theodosius and Julianus is placed the incumbency of St. Esuperantius, whose history is legendary. No other bishops of Cingoli are known. The Diocese of Osimo is subject directly to the Holy See; it has 34 parishes, with 49,200 inhabitants, 2 religious houses of men, and 4 of women, 2 schools for boys and 2 for girls.
CAPPELLETTI, Le Chiese d'Italia, VII; MARTORELLI, Memorie storiche della città di Osimo (Venice, 1705); COMPAGNONI, Memorie della Chiesa e dei vescovi di Osimo (Rome, 1782).
U. BENIGNI 
Transcribed by Richard Hemphill

Osma[[@Headword:Osma]]

Diocese of Osma
(OXOMENSIS)
The Diocese borders Burgos and Logroño on the north, Soria and Saragossa on the east, Soria and Guadalajara on the south, and Segovia on the west; and includes the civil provinces of Soria and Burgos, with a small portion of Segovia. It is the ancient Uxama and has 1250 inhabitants. Burgo de Osma, the episcopal see, has 3000. The origin of the diocese is obscure: some refer it to St. James the Apostle, others to the reign of Constantine the Great. Flórez alleges it only as "probable" that it existed in the first centuries when bishops, to escape persecution, used to establish their sees in obscure places; hence it might have been selected rather than Clunia, the capital of a judicial district. John, Bishop of Osma, signed the acts of the Synod of Toledo, in 597; Gregory signed at the synod of 610; Gila signed the acts of the fourth and fifth Councils of Toledo, and sent as his delegate to the eighth, Godescalchus, who afterwards succeeded him, and signed the eleventh; Severian signed at the twelfth, and Sonna at the thirteenth and sixteenth. After the Arab invasion the bishops of Osma continued, as titulars, in Asturias: a letter against Adoptionism, addressed to Elipandus, Archbishop of Toledo, is signed by Eterius, Bishop of Osma, and Beatus, a priest. The "Chronicon Albedense" mentions Felmirus, Bishop of Osma, in the time of Alfonso III (821).
The succession was then lost until Fernán Gonzalez, Count of Castile, conquered Osma, placing in its see Silo, a monk of Arlanza. The place was again lost, and the see with it; but eventually Alfonso VI called in the Cluniacs, under Bernardo Salvitá (later Archbishop of Toledo), and made Pierre de Vitunis, a French monk, Bishop of Osma. Then began protracted boundary disputes with the Bishops of Oca and of Burgos, compromised at the Council of Husillos, in Palencia, in 1088; others followed with the Bishops of Sigüenza and of Tarazona, to whose jurisdiction Alfonso the Fighter assigned the territory taken from Castile, finally settled in the time of Alfonso VII, at a council at Burgos, where Cardinal Guido was present as papal legate. After Vituris, the see was occupied by Pedro, formerly archdeacon of Toledo, canonized as St. Peter of Osma. Finding the old church in ruins he chose as the site for a new one El Espinar. His successor, the Frenchman, Raymond Salvitá, continued the boundary controversy and the building of the church, and, having been transferred to the See of Toledo, was succeeded by Beltrán (1128). To provide for the building of his church, Bishop Beltrán obtained a commutation of the Vow of Santiago for a visit and alms to Osma; he also founded the Confraternity of the True Cross, the brethren of which bound themselves to leave legacies for the building of the cathedral.
Bishop Diego de Acebes accompanied St. Dominic against the Albigenses. In 1232 Bishop Juan Dominguez, finding the cathedral again too small, rebuilt it, with the exception of some cloister chapels, still to be seen, spared out of respect for the memory of St. Peter of Osma. It is in the transition style from Romanesque to ogival, with later improvements and additions. Pedro Gonzalez, Cardinal de Mendoza, Bishop of Osma in 1478, built the marble pulpit. Bishop Pedro Acosta, who had previously occupied the See of Oporto, brought with him the Italian Giovanni di Juni, who (1540) embellished the re-table of the high altar with figures of St. Peter of Osma and St. Dominic, and also designed the university. Bishop Acosta founded (1557), in Aranda de Duero, the "Sancti Spiritus" convent of the Dominicans, and the chapel of the Santo Cristo del Milagro, originally designed as a chapel of St. Dominic de Guzmán. The organ on the right is the gift of Bishop Martin Carrillo in 1641, that on the left, of the chapter in 1765. The chapel of the Cristo del Milagro contains an altar and re-table, with an inscription giving the traditional legend, built by Bishop Andrés de Soto. With the assistance of Bishop Garcïa de Loaisa, Melendez de Gumiel, Dean of Osma, built the chapel of St. Peter, now the chief patron of the diocese. The chapel of Our Lady of the Thorn-bush, planned by Bishop Pedro Arastegui, corresponds to the Santo Christo. In 1506, Bishop Alonso Enriquez, rebuilt the cloisters. Between 1736 and 1744 Pedro Agustín de la Cuadra built the new tower adjoining the west wall in the Barocque style. Joaquín de Electa, confessor to Charles III, built a chapel for Juan de Palafox, Bishop of Osma, completed in 1781. The frescoes are by Mariano Maella.
The bishops of Osma were formerly lords of the city. At the petition of Bishop John II, Alfonso VIII issued a warrant confirming the lordship to the cathedral chapter, and left instructions that the lordship of Osma, with its castle, should be given to Bishop Mendo (1210-25) in recompense for his services at the battle of Las Navas de Tolosa (1212). King John I granted the castle of Osma to Bishop Pedro González de Frias, Bishop Pedro de Montoya surrounded Burgo with a wall, in 1456. Bishop Pedro Alvarez de Acosta founded the university at his own expense, and in 1578, adjacent to the cathedral, the consistorial buildings, prison, and public granary. Bishop Sebastian Perez (1582-83) transferred the seminary from the college of the university to the Casas del Cortijo (Farm Buildings), and Fernando de Acebedo (1610-15) began the Seminary of S. Domingo de Guzmán, which Bishop Joaquín Eleta reconstructed in 1783 after plans made by the engineer Sebastini. Sebastian de Arévalo rebuilt the Hospital of S. Agustin, founded in 1468 by Pedro de Montoya.
Soria, the capital, disputes with Osma the right to the episcopal see. There is the church of S. Pedro, restored by Alfonso I of Aragon, in 1108, and made collegiate in 1152 by John II, Bishop of Osma. Over the altar of the retro-choir is an "Entombment of Christ", by Titian. It was rebuilt by Bishop Acosta. Near Soria are the Romanesque ruins of the monastery of S. Juan de Duero and the hermitage of St. Saturius, patron of the city. The convent of La Merced at Soria once had for its superior the dramatist Gabriel Tellez (Tirso de Molina), to whom are due the building and painting of the sacristy of Nuestra Señora de la Merced.
CORVALÁN, Descripción histórica del Obispado de Osma (Madrid, 1788); DE QUIRÓS, Vida de S. Pedro de Osma; FLÓREZ, España sagrada, VII (Madrid, 1789); RABAL, España, sus monumentos . . . Soria (Barcelona, 1889); DE LA FUENTE, Historia de las Universidades de España, II (Madrid, 1885); Biografia eclesiástica (Madrid, 1848-68).
RAMÓN RUIZ AMADO. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Diocese of Osnabrück
(OSNABRUGENSIS)
This Diocese, directly subject to the Holy See, comprises, in the Prussian Province of Hanover, the civil districts of Osnabrück and Aurich (excepting Wilhelmshaven) and that part of Hanover situated on the west of the Weser. In 1910 it numbered 12 deaneries, 108 parishes, 153 pastoral stations, 271 secular and 12 regular priests, 204,500 Catholics. As Apostolic administrator, the bishop is Vicar Apostolic of the Northern Missions of Germany and Prefect-Apostolic of Schleswig-Holstein (see GERMANY, VICARIATE APOSTOLIC OF NORTHERN). According to the Bull "Impensa Romanorum" (26 March, 1824), he is elected by the chapter of the cathedral, composed of a dean, six canons, and four vicars, elected in turn by the bishop and by the chapter. Among the higher educational institutions of the diocese is the Gymnasium Carolinum, founded by Charlemagne; similar schools are at Meppen, Papenburg, and Osnabrück. The only religious communities of men are the Capuchin convent at Klemenswerth and the Apostolic School of the Marists at Meppen. The religious orders of women include Benedictines, Borromeans, Franciscans, Ursulines, and others.
The Romanesque cathedral of Sts. Crispin and Crispinian was built at the beginning of the twelfth century, and replaced the wooden church erected by Charlemagne. Later it took on Gothic embellishments, and in time became a treasury of precious objects ofmedieval art. Other fine churches are St. John's, Osnabrück, with three naves, Transition style (1256-1592), the Sacred Heart church (1897-1901), and the churches in Iburg, Lingen, Meppen, Kloster-Oesede, Bissendorf, Norden, Salzbergen, and others.
HISTORY
The foundation of the diocese is veiled in obscurity, for lack of authentic documents. Osnabrück is certainly the oldest see founded by Charlemagne in Saxony. The first bishop was St. Wiho (785-804); the second bishop, Meginhard, or Meingoz (804-33), was the real organizer of the see. The temporal possessions of the see, originally quite limited, grew in time, and its bishops exercised an extensive civil jurisdiction within the territory covered by their rights of immunity (q. v.). The temporal protectorate (Advocatia, Vogtei) exercised over so many medieval dioceses by laymen became after the twelfth century hereditary in the Amelung family, from whom it passed to Henry the Lion. After Henry's overthrow it fell to Count Simon of Tecklenburg and to his descendants, though the source of many conflicts with the bishops. In 1236 the Count of Tecklenburg was forced to renounce all jurisdiction over the town of Osnabrück, and the lands of the see, the chapter, and the parish churches. On the other hand, the bishop and chapter, from the thirteenth century on, spread their jurisdiction over many convents, churches, and hamlets. Scarcely any other German see freed itself so thoroughly from civil jurisdiction within its territory. The royal prerogatives were transferred little by little to the bishop, e. g., the holding of fairs and markets, rights of toll and coinage, forest and hunting rights, mining royalties, fortresses, etc., so that the bishop by the early part of the thirteenth century was the real governor of the civil territory of Osnabrück.
Among the prominent medieval bishops are Drogo (952-68); Conrad of Veltberg (1002); the learned Thietmar or Detmar (1003-22); Benno II (1067-88); Johann I (1001-10), who built the actual cathedral in place of the wooden one destroyed by fire in the time of his predecessor; Diethard I (1119-37) was the first bishop elected by the free choice of the cathedral clergy; Philip II (1141-73) ended the conflicts between his see and the Abbeys of Corvey and Hersfeld; Arnold (1137-1191) died a crusader before Akkon. In the time of Engelbert of Isenburg (1239-50), Bruno of Isenburg, and Conrad II of Rietberg (1269-97) the new orders of Franciscans, Dominicans, and Augustinians were received with favour. In the fourteenth and fifteenth centuries the power of the bishops waned before the increasing influence of the chapter, of the military servants (or knights) of the diocese, and of the town of Osnabrück. The latter sought to free itself from the bishop's sovereignty, but never became a free city of the empire. The see was almost continually engaged in warlike troubles and difficulties and had also to defend itself against the Bishops of Minden and Münster. From the fourteenth century on we meet many auxiliary bishops of Osnabrück, made necessary by the civil duties that absorbed the attention of the ordinary.
The successor of Bishop Conrad IV of Rietberg (1488-1508) was Eric of Brunswick (1508-32), simultaneously Bishop of Münster and Paderborn. He opposed the Reformers strongly and successfully. Franz of Waldeck (1533-53), also Bishop of Minden, acted, on the contrary, a very doubtful part. He offered little resistance to Lutheranism in Münster, though he vigorously opposed the Anabaptists; after 1543 he allowed in Osnabrück an evangelical service. But the chapter and the Dominicans opposed a German service that dispensed with all the characteristics of the Mass. In 1548 Bishop Franz promised to suppress the Reformation in Osnabrück, and to execute the Augsburg "Interim", but fulfilled his promise very indifferently; on his death-bed he receivedLutheran communions. His successor, John IV of Hoya (1553-74), was more Catholic, but was succeeded by three bishops of a Protestant temper: Henry III of Saxony (1574-85), Bernhard of Waldeck (1585-91), and Philip Sigismund (1591-1623). Under them the Reformation overran nearly the whole diocese.
In 1624 Cardinal Eitel Frederick of Hohenzollern became Bishop of Osnabrück, and called in the Jesuits. But he had scarcely begun his work when he died, and left to his successor, Francis of Wartenberg (1625-61), the task of executing the Counter-Reformation (q. v.). The city-council was purified of anti-Catholic elements, and the former Augustinian convent was turned over to the Jesuits. The Edict of Restitution was executed successfully by him, and in 1631 he founded a university at Osnabrück. But in 1633 Osnabrück was captured by the Swedes, the university was discontinued, Catholic religious exercises suppressed, and the see (1633-51) administered by the conquerors. By the Peace of Westphalia, the bishop succeeded in preventing the secularization of the see, as contemplated by the Swedes. Nevertheless, it was stipulated that henceforth a Catholic and a Protestant bishop (of the Augsburg Confession) would alternately hold the see. During the rule of the Protestant bishop, always chosen from the House of Brunswick-Lüneburg, the spiritual government of the Catholics was committed to the Archbishop of Cologne. Wartenberg was made cardinal in 1660, and was succeeded by the Protestant married "bishop", Ernest Augustus (1661-98), who transferred the residence to Hanover. He was succeeded by the Catholic bishop, Prince Charles Joseph of Lorraine, Bishop of Olmütz, later Archbishop of Trier (1698-1715). The Protestant Bishop Ernest Augustus (1715-21) was succeeded by Clemens August of Bavaria, Elector of Cologne (1721-61). The last bishop, Prince Frederick of England (1761-1803), later Duke of York, was, until his majority (1783), under the guardianship of his father, George III of England.
In 1803 the see, the chapter, the convents, and the Catholic charitable institutions were finally secularized. The territory of the see passed to Prussia in 1806, to the Kingdom of Westphalia in 1807, to France in 1810, and again to Hanover in 1814. Klemens von Gruben, titular Bishop of Paros, was made vicar Apostolic, and as such cared for the spiritual interests of the Catholic population. Under Leo XII the Bull "Impensa Romanorum Pontificum" (26 March, 1824) re-established the See of Osnabrück as an exempt see, i. e., immediately subject to Rome. This Bull, recognized by the civil authority, promised that, for the present, the Bishop of Hildesheim would be also Bishop of Osnabrück, but had to be represented at Osnabrück by a vicar-general and an auxiliary bishop, and this lasted for thirty years. Klemens von Gruben was succeeded by the auxiliary bishop Karl Anton von Lüpke, also administrator of the North German Missions. After his death new negotiations led to the endowment of an independent see. Pius IX, with the consent of King George V of Hanover, appointed Paulus Melchers of Münster, bishop, 3 August, 1857. In 1866 the territory of the diocese passed, with Hanover, to Prussia; Melchers became Archbishop of Cologne, and was succeeded in 1866 by Johannes Heinrich Beckmann (1866-78), who was succeeded by Bernard Höting (1882-98) after a vacancy of four years owing to the Kulturkampf. The present bishop (1911), Hubert Voss, was appointed 12 April, 1899.
MÖSER, Osnabrückische Geschichte (Osnabrück, 1768), also in MÖSER'S collected works, vols. VI-VIII (Berlin, 1843); SANDROFF, Antistitum Osnabrugensis ecclesiœ regesta (2 parts, Münster, 1785); F. E. STÜVE, Beschreibung und Geschichte des Hochstifts und des Fürstentums Osnabrück (Osnabrück, 1789); C. STÜVE, Gesch, des Hochstifts Osnabrück (Jena and Osnabrück, 1853, 1872, 1882), three pts.; MEURER, Das Bistum Osnabrück (Münster, 1856); MÖLLER, Gesch. der Weihbischöfe von Osnabrück (Lingen, 1887); Osnabrücker Urkundenbuch, ed. by PHILLIPS AND BÄR (4 vols., Osnabrück, 1892-1902); JOSTES, Die Kaiser- und Königsurkunden des Osnabrücker Landes (Münster, 1899); Osnabrücker Geschichtsquellen (Osnabrück, 1891-); SOPP, Die Entwicklung der Landesherrlichkeit im Fürstentum Osnabrück (Idstein, 1902); HOFFMEYER, Gesch. der Stadt und des Regierungsbezirks Osnabrück (Osnabrück, 1904); JAEGER, Die Schola Carolina Osnabrugensis (Osnabrück, 1904); numerous papers in Zeitschrift für vaterländische Gesch. und Altertumskunde (Münster, 1838-); and in Mitteilungen des Vereins für Geschichte und Landeskunde von Osnabrück (33 vols., Osnabrück, to 1909); Elenchus cleri diœceseos Osnabrugensis pro 1910 (Osnabrück, 1910); WÜRM, Führer von Osnabrück (2nd ed., 1906).
JOSEPH LINS. 
Transcribed by Douglas J. Potter 
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Osorio Francisco Meneses
Spanish painter, b. at Seville, 1630; d. probably in the same place, 1705. It is extraordinary that so very little is known of his history. He was not only a pupil of Murillo, but by far the most perfect of his imitators, and undoubtedly many of the works commonly attributed to the master came from the brush of his pupil. We know that he was regarded by Murillo as his triend, that he was an intimate acquaintance of Juan Garzon, with whom he worked that he was at one time secretary and later on president of the Academy of Sevillo, and that while in that city he had a high reputation, not only for his skill, but also for his personal devoutness. This reputation, it is said, was somewhat discounted after his death, because it was considered that some of his copies of Murillo's works were so accurate that he should have signed the master's name. It was in fact suggested that two of his copies had been accepted as genuine works by Muiillo. On the other hand, these statements are declared by one Spanish author to have been made only with a view of discrediting Meneses. His principal work was painted for the church of Saint Martin at Madrid, and represents the Prophet Elijah. There is a fine work by him in the museum at Cadiz and in the museum at Seville, a picture dealing with the Order of St. Francis. A work representing St Catherine, which is preserved at Cadiz, is said to have had a special devotion for St. Philip Neri, and to have been buried in the church dedicated to that saint.
QUILLET, Dictionaire des Peintres Espagnols (Paris, 1816); PALOMINO DE CASTRO Y VELASCO, El Mundo Pictorico y Escala (Madrid, 1715); MAXWELL, Annals of the Artists of Spain (London, 1848); HUARD, Vie Complete des Peintres Espagnols (Paris, 1839).
GEORGE CHARLES WILLIAMSON 
Transcribed by Joseph P. Thomas
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Ostensorium (Monstrance)
(From ostendere, "to show").
Ostensorium means, in accordance with its etymology, a vessel designed for the more convenient exhibition of some object of piety. Both the name ostensorium and the kindred word monstrance (monstrancia, from monstrare) were originally applied to all kinds of vessels of goldsmith's or silversmith's work in which glass, crystal, etc. were so employed as to allow the contents to be readily distinguished, whether the object thus honoured were the Sacred Host itself or only the relic of some saint. Modern usage, at any rate so far as the English language is concerned, has limited both terms to vessels intended for the exposition of the Blessed Sacrament, and it is in this sense only that we use ostensorium here.
It is plain that the introduction of ostensoria must have been posterior to the period at which the practice of exposing the Blessed Sacrament or carrying it in procession first became familiar in the Church. This (as may be seen from the articles BENEDICTION OF THE BLESSED SACRAMENT, CORPUS CHRISTI, and EXPOSITION OF THE BLESSED SACRAMENT) cannot be assigned to an earlier date than the thirteenth century. At the same time, Lanfranc's constitutions for the monks of Christ Church, Canterbury (c. 1070), direct that in the Palm Sunday procession two priests vested in albs should carry a portable shrine (feretrum) "in which also the Body of the Lord ought to be deposited". Although there is here no suggestion that the Host should be exposed to view but rather the contrary, still we find that this English custom led, in at least one instance, to the construction of an elaborately decorated shrine for the carrying of the Blessed Sacrament on this special occasion. Simon, Abbot of St. Albans (1166-83), presented to the abbey a costly ark-shaped vessel adorned with enamels representing scenes of the Passion, which was to be used on Palm Sunday "that the faithful might see with what honour the most holy Body of Christ should be treated which at this season offered itself to be scourged, crucified and buried" ("Gesta Abbatum", Rolls Series, I, 191-92). That this, however, was in any proper sense an ostensorium in which the Host was exposed to view is not stated and cannot be assumed. At the same time it is highly probable that such ostensoria in the strict sense began to be constructed in the thirteenth century, and there are some vessels still in existence -- for example, an octagonal monstrance at Bari, bearing: the words "Hic Corpus Domini" -- which may very well belong to that date.
A large number of medieval ostensoria have been figured by Cahier and Martin (Mélanges Archéologiques, I and VII) and by other authorities, and though it is often difficult to distinguish between simple reliquaries and vessels intended for the exposition of the Blessed Sacrament, a certain line of development may be traced in the evolution of these latter. Father Cahier suggests with some probability (Mélanges, VII, 271) that while at first the ciborium itself was employed for carrying the Blessed Sacrament in processions, etc., the sides of the cup of the ciborium were at first prolonged by a cylinder of crystal or glass, and the ordinary cover superimposed. Such a vessel might have served for either purpose, viz., either for giving Communion or for carrying the Host visibly in procession. Soon, however, the practice of exposition became sufficiently common to seem to require an ostensorium for that express object, and for this the upright cylindrical vessel of crystal was at first retained, often with supports of an architectural character and with tabernacle work, niches, and statues. In the central cylinder a large Host was placed, being kept upright by being held in a lunette (q. v.) constructed for the purpose. Many medieval monstrances of this type are still in existence. Soon, however, it became clear that the ostensorium could be better adapted to the object of drawing all eyes to the Sacred Host itself by making the transparent portion of the vessel just of the size required, and surrounded, like the sun, with rays. Monstrances of this shape, dating from the fifteenth century, are also not uncommon, and for several hundred years past this has been by far the commonest form in practical use.
Of course the adoption of ostensoria for processions of the Blessed Sacrament was a gradual process, and, if we may trust the miniatures found in the liturgical books of the Middle Ages, the Sacred Host was often carried on such occasions in a closed ciborium. An early example of a special vessel constructed for this purpose is a gift made by Archbishop Robert Courtney, an Englishman by birth, who died in 1324, to his cathedral church of Reims. He bequeathed with other ornaments "a golden cross set with precious stones and having a crystal in the middle, in which is placed the Body of Christ, and is carried in procession upon the feast of the most holy Sacrament." In a curious instance mentioned by Bergner (Handbuchd. Kirch. Kunstaltert mer in Deutschland, 356) a casket constructed in 1205 at Augsburg, to hold a miraculous Host from which blood had trickled, had an aperture bored in it more than a century later to allow the Host to be seen. Very probably a similar plan was sometimes adopted with vessels which are more strictly Eucharistic. Early medieval inventories often allow us to form an idea, of the rapid extension of the use of monstrances. In the inventories of the thirteenth century they are seldom or never mentioned, but in the fifteenth century they have become a feature in all larger churches. Thus at St. Paul's, London, in 1245 and 1298 we find no mention of anything like an ostensorium, but in 1402 we have record of the "cross of crystal to put the Body of Christ in and to carry it upon the feast of Corpus Christi and atEaster". At Durham we hear of "a goodly shrine ordained to be carried on Corpus Christi day in procession, and called 'Corpus Christi Shrine', all finely gilded, a goodly thing; to behold, and on the height of the said shrine was a four-square box all of crystal wherein was enclosed the Holy Sacrament of the Altar, and it was carried the same day with iiij priests" (Rites of Durham, c. lvi). But in the greater English churches a preference seems to have been shown connected no doubt with the ceremonial of the Eastersepulchre, for a form of monstrance which reproduced the figure of Our Lord, the Sacred Host being inserted behind a crystal door in the breast. This, at any rate, was case, i.e. in the Lincoln, Salisbury, and other famous cathedrals. These statues, however, for the exposition of the Blessed Eucharist seem to have been of comparatively late date. On the continent, and more particularly in Spain, a fashion seems to have been introduced in the sixteenth century of constructing ostensoria of enormous size, standing six, seven, or even, feet in height, and weighing many hundreds pounds. Of course it was necessary that in such cases the shrine in which the Blessed Sacrament was more immediately contained should be detachable, so that it could be used for giving benediction. The great monstrance of the cathedral of Toledo, which is more than twelve feet high, and the construction of which occupied in all more than 100 years, is adorned with 260 statuettes, one of the largest of which is said to be made of the gold brought byColumbus from the New World.
In the language of the older liturgical manuals ostensorium is not infrequently called tabernaculum, and it is under that name that a special blessing is provided for it in the "Pontificale Romanum". Several other designations are also in use, of which the commonest in perhaps custodia, though this is also a specially applied to the sort of transparent pyx in which Sacred Host is immediately secured. In Scotland, before the reformation, an ostensorium was commonly called a "eucharist", in England a "monstre or "monstral". The orb and rays of a monstrance should at least be of silver or silver gilt, and it is recommended that it should be surmounted by a cross.
An excellent chapter in CORBLET, Histoire du Sacrement de l'Eucharistie, II (Paris, 1882), gives a general account with a description of many famous ostensoria. SCHROD in Kirchenlexikon, s.v. Monstranz; RAIBLE, Der Tabenakel einst und jetzt (Freiburg, 1908); THURSTON, Benediction of the Blessed Sacrament in The Month (July, 1901); OTTE, Handbuch der kirchlichen Kunst-Arch ologie, I, (Leipzig, 1883), 208-210; MARTIN AND CAHIER, Mélanges arch ologiques, I, VII (Paris, 1847-75); REUSSENS, Archéologie chrétienne, II, 334 sqq.; BARBER DE MONTAULT, Les ostensoires du XIVe siècle en Limousin in the Congrès Archéolog. de France, 1879, 555-590. See also articles too numerous to specify in the Revue de l'Art Chrétien and the Zeitschrift für christliche Kunst, where many excellent reproductions of medieval monstrances will be found.
HERBERT THURSTON 
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Ostia and Velletri[[@Headword:Ostia and Velletri]]

Ostia and Velletri
SUBURBICARIAN DIOCESE OF OSTIA AND VELLETRI (OSTIENSIS ET VELITERNENSIS).
Near Rome, central Italy. Ostia, now a small borough, was the ancient port of Rome, the first Roman colony founded by Ancus Marcius, chiefly to exploit the salt deposits. Prior to Imperial times, it had no harbour, the mouth of the Tiber affording the only shelter for shipping; the Emperor Claudius, therefore, built an artificial harbour at Ostia, and Trajan afterwards built a basin there, and enlarged the canal by which the harbour communicated with the Tiber. Here a new city sprang up, called Portus Romanus, which was embellished by Marcus Aurelius and other emperors, and connected with Rome by a new way, the Via Portuensis, along the right bank of the Tiber. With the decay of the Empire, Ostia and Portus decayed, and in the tenth century the basin of Portus had become a marsh. Between 827 and 844 Gregory IV restored the city, fortified it against the Saracens, and gave it the name of Gregoriopolis.
Leo IV defeated the Saracen fleet at Ostia in 847, and stretched a chain across the Tiber. Ostia was afterwards fortified by Cardinal Ugolino (Gregory IX), by Cardinal Giuliano della Rovere (Julius II), and by Paul III, while Paul V, in 1612, reopened the basin north of the Tiber. Excavations at Ostia were begun under Pius VII; they disclosed the forum, a theatre, three temples, the sanctuaries of Mithra and of the Magna Mater, the emporium, and a great many inscriptions.
Not counting St. Cyriacus, martyr, and Maximus the bishop who, according to the Acts of St. Laurence, consecrated Pope Dionysius in 269, the first Bishop of Ostia was Maximus, A. D. 313. We know from St. Augustine that the Bishop of Ostia sometimes consecrated the pope. St. Monica (q. v.) died at Ostia, and was buried in the church of St. Aurea, though her body was transferred, later, to Rome. The great hospital which St. Gallicanus built at Ostia was a noted establishment. As early as 707, the Bishop of Ostia resided at Rome, holding the office of bibliothecarius sanctæ ecclesiæ. The popes later on employed them in the administration of the Universal Church, especially in legations. They were among the bishops who took turns in exercising the pontifical functions during vacancies of the Holy See, and who became known as episcopi cardinales, or "cardinal bishops". Among the Bishops of Ostia were Georgius, who in 755 accompanied Stephen III to France; Donatus, who was sent by Nicholas I to Constantinople in 866 to deal with the case of Photius, but was stopped at the Byzantine frontier. In 869 this Donatus was head of the legation to the Council of Constantinople and to Bulgaria. Others were: Blessed Gregory (1037); St. Peter Damian (1058); Gerard of Châtillon (1072) and Otho of Châtillon (Urban II) (1077), who served as legates on various occasions, and were both imprisoned by Henry IV; Leo Marsicanus, also called Ostiensis (1101), the chronicler; Lambert Faganini (1117) (Honorius II); Alberic (1135), legate in the Holy Land, where he presided over the Council of Jerusalem, and also in England and France. Hugo (1150) was the first to bear the double title of Ostia and Velletri.
Velletri (Velitræ) is an ancient city of the Volscians, which, in 494 B. C., became a Latin colony, but revolted in 393, and was among the first of Rome's enemies in the Latin War, for which reason, in 338, the walls of the town were destroyed, while its inhabitants were taken to Rome to people the Trastevere, their lands being distributed among colonists. Velletri was the home of the family of Augustus. In its later history, the battle of Velletri (1744) is famous. The cemetery near the Villa Borgia shows the great antiquity of Christianity in this region. The first known Bishop of Velletri was Adeodatus (about 464); Joannes, in 592, was entrusted by Gregory the Great with the care of the Diocese of Tres Tabernæ (Three Taverns), now Cisterna (see ALBANO). From the eighth century, Velletri again had bishops of its own; of whom the last recorded was Joannes (868). Another see, united with Velletri, is that of Norma (Norba); its territory is a deserted, malarial country; only one of its bishops, who lived in the tenth century, is known. Other bishops of Velletri, before the union of the sees, were Gaudiosus (Gaudericus), one of the legates to the Council of Constantinople (869), and Joannes, who, in 1058, usurped the pontifical Throne, under the name of Benedict X.
Among the successors of Hugo in the united sees were Ubaldo Allucingoli (Lucius III); Ugolino de'Conti, 1206 (Gregory IX); Rinaldo de'Conti (Alexander IV); Petrus a Tarantasia, O.P., 1272 (Innocent V); Latino Malabranca Orsini (1278), a great statesman and diplomat; Nicolò Boccasino, O.P. (Benedict IX); Nicolò da Prato, the pacifier of Tuscany (1304). During the Avignon period, all the bishops of Ostia were Frenchmen, residing at Avignon or serving as legates; the most famous of them was Pierre d'Etain (1373), who persuaded Urban V to go to Rome. During the schism, each of the rival popes appointed a Bishop of Ostia. Among the legitimate bishops may be mentioned William of Estouteville (1461), who built the episcopal palace; Giuliano della Rovere (Julius II); Alessandro Farnese, 1524 (Paul III); Gian Pietro Carafa, 1534 (Paul IV); Alessandro Farnese (1580), who restored the cathedral; Antonio M. Sauli (1623), founder of a Basilian monastery; Domenico Ginnasio (1683), who restored the cathedral and founded a hospital at Ostia; Bartholommeo Pacca; Louis Micara (1844).
The united dioceses have 16 parishes, with 34,000 inhabitants, 5 religious houses of men and 5 of nuns, 1 educational establishment for male students, and 3 for girls.
CAPPELLETTI, Le Chiese d'Italia, I; BORGIA, Istoria della Chiesa e città di Velletri (Nocera, 1723).
U. BENIGNI 
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Ostiensis
Surname of LEO MARSICANUS, Benedictine chronicler, b. about 1045; d. 22 May, 1115, 1116, or 1117. He belonged to an old noble family, and at the age of fourteen entered Monte Cassino, where his talents soon won him the regard of Abbot Desiderius, later Pope Victor III. Desiderius entrusted his education to the future Cardinal Aldemar. On the completion of his studies, Ostiensis became librarian and archivist of the monastery, and, as such, his main task was to settle, in accordance with the existing documents, all disputes concerning landed property in which the monastery became involved. Abbot Oderisius, who succeeded Desiderius, urged Ostiensis to write a history of the monastery, but, on account of his numerous duties, he was unable to give himself entirely to the work. Paschal II created him Cardinal Bishop of Ostia. In the conflict between the pope and Henry V, Ostiensis vigorously defended the papacy. His unfinished chronicle, originally called "Legenda sancti Benedicti longa", treats the period between 529 and 1075; Petrus Diaconus continued it to 1139. Trustworthy and impartial, the chronicle is a valuable mine of information for the history of Lower Italy, but as the documents on which the narrative rests are still extant, it has no special importance for our knowledge of the time. It was first edited under the title, "Chronica sacri monasterii Casinensis auctore Leone cardinal episcopo Ostiensi", by Abbot Angelus de Nuce (Paris, 1668); then by Wattenbach in "Monumenta Germaniae: Scriptores", VII, 574-727, and Migne in "P.L.", CLXXIII, 479-763. Ostiensis has left several lesser works: "Narratio de consecratione ecclesiarum a Desiderio et Oderisio in Monte Casino aedificatarum" (P.L., CLXXIII, 997-1002), and "Vita sancti Mennatis eremitae et confessoris" (edited in part, P.L., CLXXIII, 989-92).
GATTULA, Hist. abbatiae Casinensis (Venice, 1733), 879; POTTHAST, Bibl. hist. medii avi, I (Berlin, 1896), 718; WATTENBACH, Deutschlands Geschichtsquellen, II (Berlin, 1894), 236-8.
PATRICIUS SCHLAGER 
Transcribed by Joseph E. O'Connor
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Ostracine
Titular see and suffragan of Pelusium in Augustamnica prima. Pliny (Hist. naturalis, V, xiv) places the town sixty-five miles from Pelusium. Ptolemy (IV, v, 6) locates it in Cassiotis, between Mount Cassius and Rhinocolura. We learn from Josephus ("Bellum Jud.", IV, xi, 5) that Vespasian stopped there with his army on the way from Egypt into Palestine; the city then had no ramparts. It received its water from the Delta by a canal. A Roman garrison was stationed there. Hierocles, George of Cyprus, and other geographers always mention it as in Augustamnica. Le Quien (Oriens christianus, II, 545) speaks of three bishops, Theoctistus, Serapion, and Abraham, who lived in the fourth and fifth centuries. There is at present in this region, near the sea, a small town called Straki, which probably replaced Ostracine.
AMELINEAU, La Geographie de l'Egypte a l'epoque copte (Paris, 1893), 288.
S. VAILHÉ 
Transcribed by Joseph E. O'Connor
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Ostrogoths
One of the two chief tribes of the Goths, a Germanic people. Their traditions relate that the Goths originally lived on both sides of the Baltic Sea, in Scandinavia and on the Continent. Their oldest habitations recorded in history were situated on the right bank of the Vistula. They left these, all or in part, about the middle of the second century, and settled near the Black Sea, between the Don and Danube. Thence they emerged frequently to attack and pillage the cities of Greece and Asia Minor, and fought continuously with the Romans and the neighbouring Germanic tribes. The emperor Decius fell in battle with them in 251. Crossing the Danube into Thracia in 269 they were defeated by Claudius; Aurelian drove them back across the Danube and gave them Dacia. We now find the Ostrogoths east of the River Dniester, and the Visigoths to the west. During the reign of Constantine they again attempted to cross the Danube but were repulsed. During the years 350-75 the Goths were united under the leadership of Ermanaric, the Ostrogoth. In 375 they were conquered by the Huns. Some escaped into the Crimea, where they retained their language up to the sixteenth century; the mass of the people, however, remained in their own lands and paid tribute to the Huns; but were otherwise fairly independent and elected their own kings. When the empire of the Huns collapsed after the death of Attila (453), the Ostrogoths regained independence. Their old lands between Don and Danube, however, they had to surrender to the Huns, while they obtained Pannonia from the Romans. Theodoric, the Amaling, who was their king from 474 or 475, fought with the Byzantine emperor Zeno at various times, although he obtained peaceful relations during most of his reign. He endeavoured to secure permanent domiciles for his people. In 488 he started for Italy, aided and abetted by Zeno. Theodoric defeated Odoacer, who reigned as king in Italy, and founded in 493 the great Ostrogothic Empire, which included Italy, Sicily, Dalmatia, Upper Rhaetia, and later on Provence, with the capital Ravenna, and which stood under Byzantine suzerainty. Theodoric dreamed of an amalgamation of the Teutons and the Romans, of a Germanic state, in which the Ostrogoths were to dominate. He succeeded in establishing law and order in his lands; Roman art and literature flourished. He was tolerant towards the Catholic Church and did not interfere in dogmatic matters. He remained as neutral as possible towards the pope, though he exercised a preponderant influence in the affairs of the papacy. He and his people were Arians and Theodoric considered himself as protector and chief representative of the sect. His successor did not possess the necessary vigour and ability to continue this work. His daughter Amalasvintha succeeded him in 526, first as regent for her son Athalaric, and after the latter's death, in 534, as queen. She was assassinated by her cousin Theodahad, the rightful heir to the throne. The Byzantine emperor Justinian now made himself her avenger and declared war upon the Ostrogoths. His general Belisarius captured Naples in 536. In place of the incompetent Theodahad the Goths chose Witiches as king, but he also proved to be an incapable general. Belisarius succeeded in entering Ravenna in 539 and in taking Witiches prisoner. After his recall in 540, the Goths reconquered Italy under their new king Totila. In 544 Belisarius appeared once more and the war was continued with varying success. In 551 Narses became commander-in-chief in place of Belisarius, and in the following year he defeated Totila at Taginae in the Apennines. Totila was killed in the battle. The survivors of the Ostrogoths chose Teja as their king, but were practically annihilated in the battle near Mount Vesuvius in 553, after a desperate struggle in which Teja was killed. Their last fortress fell in 555, after which the Ostrogoths disappear. The few survivors mingled with other peoples and nations; some were romanized in Italy, and others wandered north where they disappeared among the various Germanic tribes. Italy became a Byzantine province.
BRADLEY, The Goths (London, 1898); DAHN, Die Könige der Germanen, II-IV (Würzburg, 1861-66); MANSO, Geschichte des ostgotischen Reichs in Italien (Breslau, 1824); HODGKIN, Italy and her invaders, III, IV (London, 1885); HARTMANN, Das italienische Königreich (Gotha, 1897); WIETERSHEIM, Geschichte der Völkerwanderung, I, II (Leipzig, 1880, 81).
KLEMENS LÖFFLER 
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Otfried of Weissenburg
He is the oldest German poet known by name, author of the "Evangelienbuch", a rhymed version of the Gospels, flourished in the ninth century, but the exact dates of his life are unknown. He was probably born at or near Weissenburg in Alsace, where he also seems to have received his earliest education. Later on he studied at Fulda under the famous Rabanus Maurus, who was abbot there after 822 and presided over the monastic school. After completing his studies, Otfried returned to Weissenburg and entered the well-known Benedictine abbey there, becoming prefect of the abbey-school. He was notary there in 851. At Weissenburg he began his great poem, the "Liber evangeliorum theotisce conscriptus", the completion of which occupied the greater part of his life. It was dedicated to King Louis the German and to Bishop Salomo of Constance, to both of whom rhymed epistles are addressed in the Franconian dialect. The poet also addressed an epistle in Latin prose to Bishop Liutbert of Mainz to gain official approbation for his work. Hence the poem must have been finished some time between 863, when Liutbert became archbishop, and 871, when Salomo died. In the letter to Liutbert, Otfried tells us that he undertook to write the poem at the request of some of the brethren and of a venerable lady, whose name is not mentioned, for the express purpose of supplanting the worldly poetry that found such favour with the people. He furthermore wished to make known the story of the Gospels to those who did not know Latin. The poem itself is in strophic form and contains some 15,000 lines. It is divided into five books, with reference to the five senses, which are to be purified and sanctified by the reading of the sacred story. The first book narrates the Nativity of Christ; the second and third, His Teachings and Miracles; the fourth, the Passion; the fifth, the Resurrection, Ascension, and Last Judgment. Between the narrative portions chapters are inserted superscribed "Moraliter", "Spiritaliter", "Mystice", in which the events narrated are interpreted allegorically and symbolically.
While Otfried bases his work chiefly on the Vulgate, he also makes use of the writings of Rabanus, Bede, and Alcuin, as well as those of St. Jerome, St. Augustine, and others. In fact he is more of a theologian than a poet, though some passages show undeniable poetic talent. Still, the poem is far inferior to the "Heiland" (q. y.), and never became really popular. Particularly noteworthy is the opening chapter of the first book, where the author explains his reasons for writing in German, and not in Latin. This passage glows with a noble patriotism; the Franks are praised with sincere enthusiasm and are favourably compared with the Greeks and Romans. In form, Otfried's poem marks an epoch in German literature: it is the first poem to employ rhyme instead of the old Germanic alliteration, though the rhyme is still very imperfect, being often mere assonance, with frequent traces of alliteration. Three almost complete manuscripts of the work are preserved, at Vienna, Heidelberg, and Munich; fragments of a fourth are found at Berlin, Wolfenbüttel, and Bonn. The Vienna codex is the best. Otfried was noticed as early as 1495 by the Abbot of Tritheim, and passages from his poem appeared in print as early as 1531, in the "Libri tres rerum Germanicarum" of Beatus Rhenanus. An edition then appeared at Basle, 1571, with a preface by Mathias Flacius, of Illyria. Graff, who published an edition at Königsberg, 1831, called the poem "Krist", but that name is now obsolete. Modern editions are those of Kelle (3 vols., Ratisbon, 1856-81), Piper (Paderborn, 1878, and Freiburg, 1882-84), and Erdmann in Zacher's "Germanistische Handbibliothek", V (Halle, 1882). Modern German versions have been made by Rapp (Stuttgart, 1858) and Kelle (1870).
See introductions to the editions of KELLE, PIPER, and ERDMANN. Also, LACHMANN, Otfrid in Kleinere Schriften, I (Berlin, 1876), 449-60; SCHÖNBACH, Otfridstudien in Zeitschrift für deutsches Altertum, 38-40; SCHÜTZE, Beiträge zur Poetik Otfrids (Kiel, 1887); MARTIN in Allgemeine Deutsche Biographie, XXIV, 529 sq.; PLUMHOFF, Beiträge zu den Quellen Otfrids (Kiel, 1898).
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Othlo
(OTLOH)
A Benedictine monk of St. Emmeran's, Ratisbon, born 1013 in the Diocese of Freising; died 1072. Having made his studies at Tegernsee and Hersfeld, he was called to Würzburg by Bishop Meginhard on account of his skill in writing. He entered the Benedictine Order, 1032, at St. Emmeran's in Ratisbon, was appointed dean, 1055, and entrusted with the care of the monastic school. To escape the oppressions of Bishop Otto he fled to Fulda in 1062 where he remained until 1067, when, after a short stay at Amorbach, he returned to Ratisbon and employed his time in literary work. In his early days he had a great relish for the Classics, especially for Lucan, but later he thought them not suited for religious, and tried to replace the heathen authors by writings of his own which served for education and edification. Othlo is praised as modest and pious; he was opposed to dialectics, not out of lack of education but because he wished to be untrammelled by set words and forms. He is accused of having originated the legend of the transfer of the relics of St. Denis the Areopagite to Ratisbon, and also of having forged many letters of exemption for his abbey (Lechner in "Neues Archiv", XXV, 627, and "Zeitschr. für kath. Theol.", XXXI, 18). Among his writings are: "Dialogus de suis tentationibus, varia fortuna et scriptis", which marked the beginning of autobiography in the Middle Ages (Mabillon, "Anal. nov.", IV, 107); Life of St. Wolfgang of Ratisbon ("Acta SS.", Nov., II, 1, 565); Life of St. Boniface, compiled from the letters of the saint found at Fulda; Life of St. Alto (partly in "Acta SS.", Feb., II, 359 and entire in "Mon. Ger. hist.: Scriptores", XV, 2,843); Life of St. Magnus ("Acta SS.", Sept., II, 701). In Pez ("Thesaurus", III, 143-613) are found: "Dialogus de tribus quæstionibus", treating of the symbolism of the number three; "De promissionis bonorum et malorum causis"; "De cursu spirituali"; "De translatione s. Dionysii e Francia in Germaniam", a fragment; "De miraculo quod nuper accidit cuidam laico"; "De admonitione clericorum et laicorum"; "De spirituali doctrina", in hexameters; "Liber Proverbiorum"; "Sermo in natali apostolorum"; "Liber visionum tum suarum tum aliorum". His collected works are found in Migne (P. L., CXLVI, 27-434).
ESSER in Kirchenlex., s. v.; Allg. d. Biographie; WATTENBACH, Geschichtsquellen, II, 65; MICHAEL, Gesch, des deutsch. Volkes, III (Freiburg, 1903), 19; HAUCH, Kirchengesch. deutschl., III, 968, IV, 80, 94.
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Otranto
ARCHDIOCESE OF OTRANTO (HYDRUNTINA).
Otranto is a city of the Province of Lecce, Apulia, Southern Italy, situated in a fertile region, and once famous for its breed of horses. It was an ancient Greek colony, which, in the wars of Pyrrhus and of Hannibal, was against Rome. As it is the nearest port to the eastern coast of the Adriatic Sea, it was more important than Brindisi, under the Roman emperors. In the eighth century, it was for some time in the possession of Arichis, Duke of Benevento (758-87). Having come again under Byzantine rule, it was among the last cities of Apulia to surrender to Robert Guiscard (1068), and then became part of the Principality of Taranto. In the Middle Ages the Jews had a school there. In 1480 there occurred the sack of Otranto by the Turks, in which 12,000 men are said to have perished — among them, Bishop Stephen Pendinelli, who was sawn to death; the "valley of the martyrs" still recalls that dreadful event. On other occasions, as in 1537, the Turks landed at Otranto, but they were repulsed. In 1804, the city was obliged to harbour a French garrison that was established there to watch the movements of the English fleet; and in 1810, Napoleon gave Otranto in fief to Fouché.
The cathedral of Otranto is a work of Count Roger I (1088), and was adorned later (about 1163), by Bishop Jonathas, with a mosaic floor; the same Count Roger also founded a Basilian monastery here, which, under Abbot Nicetas, became a place of study; its library was nearly all bought by Bessarion. The first known bishop of this see was Petrus, to whom St. Gregory the Great refers in 596; and there is record of his two successors; they were Sabinus (599) and Petrus (601); Bishop Marcus (about 807) is believed to be the author of the office for Holy Saturday; Petrus (958) was raised to the dignity of metropolitan by Polyeuctus, Patriarch of Constantinople (956-70), with the obligation to establish the Greek Rite throughout the province. The Latin Rite was introduced again after the Norman conquest, but the Greek Rite remained in use in several towns of the archdiocese and of its suffragans, until the sixteenth century. Bishop Jacob IV (1378), also Patriarch of Jerusalem, had a part in the schism of the West, for which reason he was imprisoned by Charles of Anjou, and compelled to abjure publicly; after that, however, he betook himself to Avignon; Peter Anthony of Capua (1536) distinguished himself at the Council of Trent; Francis M. dall'Aste (1596) was author of "Memorabilia Hydruntinæ Ecclesiæ".
In 1818 Castro, formerly a suffragan of Otranto, was united to it. Castro's bishops are known from 1137; among them was John Parisi, killed in 1296 by Canon Hector, of Otranto.
The suffragans of Otranto are Gallipoli, Lecce, and Ugento; the archdiocese has 56 parishes, 100,200 inhabitants, 4 religious houses of men, 11 of women, 2 schools for boys, and 9 for girls.
CAPPELLETTI, Le Chiese d'Italia; XXI.
U. BENIGNI 
Transcribed by Richard Hemphill
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Ottmar Luscinius
(NACHTGALL)
An Alsatian Humanist, b. at Strasburg, 1487; d. at Freiburg, 1537. After receiving instruction at Strasburg from Jacob Wimppheling, he went in 1508 to Paris, where he studied Latin under Faustus Andrelini and Greek under Hieronymus Aleander. He then studied canon law at Louvain, Padua, and Vienna, and in the last city music also under Wolfgang Grefinger. Subsequently he travelled in Greece and Asia Minor, returning to Strasburg in 1514. Here he became associated with Wimppheling and Sebastian Brant and mingled in literary circles. In 1515 he was appointed organist at the church of St. Thomas, and also received a vicariate, as he was a priest. In addition he taught both in the school of the Knights Hospitallers and in the cathedral school. He spread in Strasburg his own enthusiasm for the Greek language and literature, and published Greek manuals, collections of examples, and an edition of Lucian with a translation. In 1515 he also published a book on the elements of music (Institutiones musicae), and in 1516 issued a revised edition of the "Rosella" of Baptista Trovamala's compendium of cases of conscience. The most important of his later works are: (1) an edition (1518) of the Commentary on the Pauline Epistles, then ascribed to Bishop Haimo of Halberstadt. In the introduction Luscinius condemns Scholasticism and champions the study of the Bible; (2) an exposition and translation of the Psalms (1524); (3) a harmony of the Gospels in Latin and German (1523-25); (4) the dialogue "Grunnius sophista" (1522), a defence of Humanistic studies; (5) a collection of anecdotes called "Loci ac sales mire festivi" (1524), written chiefly for scholarly circles and intended rather to entertain than to be satirical. It contains extracts from Greek and Roman authors, quotations from the Bible and the Fathers of the Church, and moral applications which consort but ill with the many coarse jests.
Luscinius went to Italy and there received the degree of Doctor of Law. In 1520 he lost his position at St. Thomas's, and failed to obtain a prebend which he had expected, but he was soon made a canon of St. Stephen's at Strasburg. In 1523 he went to Augsburg, and there became a teacher of the Bible and of Greek at the monastery of St. Ulrich. Although a zealous Humanist and an opponent of Scholasticism, Luscinius did not become a supporter of the Reformation. For a time, however, he certainly seems to have been friendly to it, and to have approved of the doctrine of salvation by faith alone. But disputes, which he held to be specious quibbling over words, were distasteful to him, and thus at the beginning he avoided taking sides. After 1525, however, he was regarded as a reliable adherent of the ancient Church. The Fugger made him preacher at the church of St. Moriz, and he became the most important champion of Catholicism at Augsburg, his sermons arousing the ill-will of the Evangelical party. In 1528, after he had repeatedly called the Evangelical preachers heretics, he was arrested and confined to his own house. In 1529 he was made cathedral preacher at Freiburg im Breisgau. Towards the end of his life he wished to enter the Carthusian monastery near Freiburg, but he was prevented by death. Luscinius was a very talented and versatile man — theologian, jurist, musician, and a widely known scholar in "the three languages".
KLEMENS LÖFFLER 
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Otto I, the Great
Roman emperor and German king, b. in 912; d. at Memleben, 7 May, 973; son of Henry I and his consort Mathilda. In 929 he married Edith, daughter of King Athelstan of England. He succeeded Henry as king in 936. His coronation at Aachen showed that the Carlovingian traditions of empire were still in force. Otto projected a strong central power, which was opposed by the German spirit of individualism. Otto's brother Henry headed those great insurrectionary movements which Otto was first obliged to suppress. The new Duke of Bavaria, Eberhard, refused to pay homage to the king. Otto subdued Bavaria and bestowed the ducal throne upon Arnulf's brother Berthold. This attitude towards the ducal, by the royal, power, now for the first time openly assumed, roused strong opposition. The Franks, ancient rivals of the Saxons, resented this absorption of power. The Frankish Duke Eberhard formed an alliance with Otto's half-brother, Thankmar, and with other disaffected nobles. Otto's younger brother Henry and the unruly Duke Eiselbert of Lorraine raised the banner of insurrection. Agitation was stirred up on the Rhine and in the royal Palatinate on the Saale. The affair first took a decisive turn when Dukes Eberhard and Giselbert fell in the battle of Andernach. The victory did not, however, result in absolute power. An internecine agitation in Franconia between the lesser nobles and the duchy favoured the king. Henry now became reconciled with his royal brother, but his insincerity was manifest when, shortly after, he conspired with the Archbishop of Mainz and the seditious border nobles to assassinate Otto. The plot was discovered. In 941 there was a final reconciliation. The monarchic principle had triumphed over the particularism of the nobles, and the way was paved for a reorganization of the constitution. Otto made good use of his success. The hereditary duchies were filled by men closely connected with the royal house. Franconia was held by Otto in his own possession; Lorraine fell to Conrad the Red, his son-in-law; his brother Henry received Bavaria, having meanwhile married Judith, daughter of the Bavarian duke; while Swabia was bestowed upon his son Ludolph. The power of these dukes was substantially reduced. Otto was manifestly endeavouring to restore their ancient official character to the duchies. This belittling of their political position suited his design to make his kingdom more and more the sole exponent of the imperial idea. It would have been a significant step in the right direction could he have made it an hereditary monarchy, and he worked energetically towards this object.
The apparently united realm now reverted to Charlemagne's policies in the regions where he had paved the way. The Southern races promoted the work of Germanizing and Christianizing in the adjacent Slav states, and by degrees German influence spread to the Oder and throughout Bohemia. The ancient idea of universal empire now possessed Otto's mind. He endeavoured to extend his suzerainty over France, Burgundy, and Italy, and welcomed the quarrel between Hugo of France and Ludwig IV, each of whom had married one of his sisters. King and dukes in France balanced the scales of power which Otto could grasp at any time as supreme arbitrator. With similar intent he turned the private quarrels of the reigning house of Burgundy to account. Conrad of Burgundy now appeared as Otto's protégé. More significant was the attitude he was about to assume towards the complicated situation in Italy. The spiritual and moral debasement in the Italian Peninsula was shocking, even in Rome. The names of Theodora and Marozia recall an unutterably sad chapter of church history. The disorder in the capital of Christendom was only a symptom of the conditions throughout Italy. Upper Italy witnessed the wars of Berengarius of Friuli, crowned emperor by Marozia's son, John X, against Rudolph II of Upper Burgundy. After the assassination of Berengarius in 924, the strife was renewed between this Rudolph and Hugo of Lower Burgundy. Hugo finally became sole ruler in Italy and assumed the imperial throne. But his supremacy was soon overthrown by Berengarius of Ivrea, against whom, also, there appeared a growing opposition in favour of Adelaide, the daughter of Rudolph II of Upper Burgundy, to suppress which Berengarius obtained forcible possession of the princess. All these disorders had been studied by Otto. Convinced of the significance of the ancient ideas of empire, he wished to subject Italy to his authority, basing his right upon his royal rank. In 951 he came to Italy, released Adelaide and married her, whilst Berengarius swore allegiance to him. Under the influence of the Roman Alberich, the son of Marozia, Pope Agapetus refused the imperial crown to the German king. But even without the coronation, the universality of his rule was apparent. He stood de facto at the head of the West. The royal power was now in need of the strongest support. New and dangerous insurrections demonstrated the lack of internal solidarity. Particularism once more raised its head. Otto's son Ludolph was the spirit of the new uprising. He demanded a share in the government and was especially irritated by the influence of Otto's Burgundian consort. The particularist element assembled in Ludolph's camp. It fermented throughout almost the entire duchy and broke out openly in many parts. The danger was more threatening than it had been in the first insurrection. On 954 the Magyars once more thronged into the empire. Owing to this crisis, the necessity for a strong, central power was generally recognized, and the insurrection died out. It was definitively terminated at the Imperial Diet of Auerstadt, where it was announced that Conrad and Ludolph had forfeited their duchies. Meanwhile the Magyar hordes surrounded Augsburg. Bishop Ulrich heroically defended the threatened city. In the great battle on the Lechfelde in 955, the Hungarian army was completely routed by Otto, who had advanced to the defence of the city. By this victory he freed Germany finally from the Hungarian peril. It marked a crisis in the history of the Magyar race, which now became independent and founded an empire with definite boundaries. It also caused Otto to realize that his great object of preventing the participation of power with the duchies was not attainable by force or through the prestige of his kingly rank. He at once endeavoured to obtain a strong support from the German Church throughout the empire.
The Ottonian system, a close alliance of the German realm with the Church, was begun. Charlemagne, too, had carried out the great conception of unity of Church and State, but the ecclesiastical idea had given a religious colouring to Frankish statesmanship, whilst Otto planned a State Church, with the spiritual hierarchy a mere branch of the interior government of the realm. In order to solve this problem Otto was first constrained to permeate the Church with new spiritual and moral life and also free himself from the dominion of the lay aristocracy. His own deeply religious nature was his best guarantee. Some part of the spirit of ascetic piety which distinguished his mother, Mathilda, was found also in the son; and his brother Bruno, later Archbishop of Cologne, as the clever representative of ecclesiastical views, also exercised a great influence upon the king's religious dispositions. The close union of Church and State had an equally salutary effect upon both of the powers concerned. By granting the Church such royal domains as were not in use, the State could devote its revenues to military purposes. For the united realms this situation was likewise rich in blessings, since under the protection of bishops, commerce and trade were developed on the great ecclesiastical estates, and the lower classes received from the Church protection against the nobles. The kingdom everywhere retained supremacy over the Church: the king could nominate bishops and abbots; the bishops were subject to the royal tribunals; and synods could only be called with the royal approval. The German court became the centre of religious and spiritual life. In the so-called Ottonian renaissance, however, women were chiefly concerned, led by women of the royal family: Mathilda, Gerberga, Judith, Adelaide, and Theophano. Quedlinburg, founded by Otto in 936, was an influential centre of culture. But this Ottonian system depended upon one premise: if it were to benefit the State, the king must control the Church. As a matter of fact, the supreme authority over the German Church was the pope. Yet Otto's policy of imperialism was rooted in the recognition of the above premise. The conquest of Italy should result in the subjection of the highest ecclesiastical authority to German royalty. Otto was consequently obliged to make this campaign; and the much discussed question of the motive dictating the imperial policy is resolved. The unworthy John XII was at that time reigning in Rome. He was the son of Alberich, the Tyrant of Rome, whose covetous glances were directed towards the Exarchate and the Pentapolis. A rival in these aspirations rose in the person of Berengarius who endeavoured to extend his rule over Rome. Otto complied with the pope's request for aid, which exactly suited his projected church policy. He had previously caused his son, Otto, a minor, to be elected and anointed king at the Diet of Worms in 961. He left his brother Bruno, and his natural son, Wilhelm, regents in Germany, and journeyed over the Brenner and thus to Rome, where he was crowned emperor on 2 Feb., 962. On this occasion the so-called Ottonian privilege was conferred, whose genuineness has been frequently, though unjustly, attacked. In its first part this privilege recalls the Pactum Illudovici of 817. It confirms the grants which the Church received from the Carlovingians and their successors. The second part goes back to the Constitution of Lothair (824), according to which the consecration of kings should not be permitted before swearing allegiance to the German ruler. When Otto marched against Berengarius, Pope John entered into treasonable relations with the emperor's enemies; whereupon Otto returned to Rome and forced the Romans to take an oath never to elect a pope without his own or his son's approval. John was deposed and a layman, Leo VIII, placed upon the papal throne. Then Berengarius was defeated in his turn and carried a prisoner to Bamberg. Once more Rome, always in a state of unrest, rose in arms. ,p>The exiled pope, John, forced his supplanter to flee. But John died in 964, and the Romans elected a new pope, Benedict V. The emperor energetically restored order and Leo was reinstated in his position. It was already apparent that the emperor really controlled the papacy which occupied the position of a mere link in the German constitution. The Ottonian system was of the greatest significance to Germany in her position towards the secular powers. How greatly the German King was strengthened through the close alliance between Church and State and how it enhanced the prestige of the empire, is evident from the progress that Teutonism and Christianity were making in Slav territory. Otto chose Magdeburg, for which he had a special attachment, as the local centre of this new civilization, and raised it to an archbishopric.
Recurring disorders now recalled him to Rome. The pope whom he had chosen, John XIII, found antagonists in the Roman nobility. The emperor performed his duties as protector of the Church with stern justice and punished the turbulent nobles. John XIII then crowned his son, Otto, emperor. As a logical consequence of his imperial policy, he now openly avowed his intention of acquiring Lower Italy. His supremacy would be absolutely safeguarded if he succeeded in gaining possession of the southern part of the peninsula. Otto, however, finally abandoned the war in the south. His son's prospect of obtaining a Byzantine princess for his bride turned the scale against it. The old German axiom of legitimacy, which was once more honoured in this marriage, was destined later on to revenge itself bitterly.
Otto was buried at Magdeburg. His contemporaries compared his tremendous physical strength to that of a lion. He was a Saxon through and through. In his youth he had learned all the arts of the profession of arms. Though subject to violent fits of temper, and conscious of his power and genius, he prayed devoutly as a child. A shrewd calculator, always convincing and always toiling, he correctly estimated the importance of diplomatic negotiations. He was a keen observer and possessed a fine knowledge of human nature which always enabled him to select the proper persons for important offices in the government.
KÖPKE AND DÖNNIGES, Jahrbücher des deutschen Reiches unter Otto dem Grossen (Berlin, 1838); KÖPKE AND DÜMMLER, Kaiser Otto der Grosse (Leipzig, 1876); FICKER, Das deutsche Kaiserreich in seinen universellen und nationalen Beziehungen (Innsbruck, 1861); VON SYBEL, Die deutsche Nation und das Kaiserreich (Düsseldorf, 1862); SACKUR, Die Quellen für den ersten Römerzug Ottos I in Strassburger Festschrift zur 46. Versammlung deutscher Philologen (Strasburg, 1901); SICKEL, Das Privilegium Otto I für die römische Kirche vom Jahre 962 (Innsbruck, 1883); MENKEL, Ottos I Beziehungen zu den deutschen Erzbischofen seiner Zeit und die Leistungen der letzteren für Staat, Kirche und Kultur (Program, Magdeburg, 1900); MITTAG, Erzbischof Friedrich von Mainz und die Politik Ottos des Grossen (Halle, 1895).
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Otto II
King of the Germans and Emperor of Rome, son of Otto I and Adelaide, b. 955; d. in Rome, 7 Dec., 983. In 961 he was elected king at Worms, and was crowned at Aix, 26 May. Frail in body, he possessed an intrepid and arbitrary spirit. With him began that extravagant policy of imperialism, which aimed at restoring the world boundaries of the ancients, and to encompass the Ancient Sea (the Mediterranean). Germany and Italy were to wield the balance of power. Reacting against this imperialistic policy was the revived strength of particularism. The conflict with the ducal House of Bavaria gave a dangerous aspect to affairs. In Bavaria (with Otto's approval) the duchess dowager Judith acted as regent for her son Henry. Upon coming of age he was given the Duchy of Bavaria in fee by Otto II, who, at the same time, invested Ludolph's son Otto with Swabia on the death of Duke Burchard, ignoring the latter's widow, Hedwig, a daughter of Judith. Henry, named the "Quarrelsome", supported by Abraham of Friesing, Boleslaw of Bohemia, and Mesislav of Poland, opposed this. The war finally ended by Judith being immured in a cloister and Henry declared to have forfeited his duchy. Ludolph's son Otto received the vacant ducal throne. The Eastmark was separated from Bavaria and given in fee to Luitpold of Babenberg, who laid the foundation of the future renown of his family. In 978 Lothair, who aspired to the acquisition of Western Germany, invaded Lorraine, and pillaged Aix where Otto narrowly escaped capture. But Lothair did not advance further. In Dortmund a war of reprisal was at once decided upon; with 60,000 men, Otto marched upon Paris, which he failed to take. Lothair, however, was obliged to come to terms, and in 980 the two kings met near Sedan, where Otto obtained an agreement securing the former boundaries.
In Rome, Crescentius, a son of Theodora, headed a disorderly factional government and sought to settle the affairs of the Holy See by coercion. Otto crossed the Alps and freed the papacy. While in Rome his mind became imbued with dreams of ancient imperialism; he would give his imperialistic policy a firm foundation by bringing all Italy under subjection. In Southern Italy the Byzantines and Saracens united against the German pretensions, and in 982 the war with these ancient powers commenced. Tarentum fell into the hands of the German king, but 15 July, 982, he was defeated near Capo Colonne, not far from Cotrone. This battle resulted in the surrender of Apulia and Calabria and destroyed the prestige of the imperial authority throughout Italy. The effect spread to the people of the North and the turbulent Slavs on the East, and shortly after the Danes and Wends rose up in arms. But Otto was victorious. The Christian mission, under the leadership of pilgrims of Passau, had made great progress in the territory of the Magyars. Then came the defeat in Calabria, whereupon all of Slavonia, particularly the heathen part, revolted against German sovereignty. The promising beginnings of German and Christian culture east of the Elbe, inaugurated by Otto, were destroyed. In Bohemia the ecclesiastical organization was thorougly established, but the emperor was unable to support the bishop whom he had placed there. On the Havel and the Spree Christianity was almost annihilated. Affairs were in equally bad condition among the Wends. The reign of Otto II has been justly called the period of martyrdom for the German Church. The missions which had been organized by Otto I were, with few exceptions, destroyed. Otto II now renewed the despotic policy towards the Saxonian border nobles and incited open discontent. In 983 he held an Imperial Diet where his son was elected king as Otto III and where the assembled nobles pledged their support. He departed with high hopes for Southern Italy. Fortune seemed to favour the imperial leaders, who expected to wipe out the disgrace suffered in the south. He chose a new pope, Peter of Pavia (John XIV). While in Rome he was stricken with malaria and was buried in St. Peter's. At the time of his death the relations of the empire towards the papacy were still undefined. He had been unable to maintain his political ascendency in Rome. His imperialistic policy had placed the restraints of progressive and pacific Christianity and Germanization on the borders; and he, pursuing fanciful dreams, believed that he might dare to transfer the goal of his policy to the south.
GIESEBRECHT, Jahrbücher des deutschen Reiches unter Otto II (Berlin, 1840); UHLIRZ, Jahrbücher des deutschen reiches unter Otto II u. Otto III (Leipzig, 1902); DETMER, Otto II bis zum Tode seines Vaters (Leipzig, 1878); MÜLLER-MANN, Die auswärtige Politik Kaiser Ottos II (Basle, 1898); MOLTMANN, Theophano, die Gemahlin Ottos II in ihrer Bedeutung für die Politik Otto I u. Otto II (Göttingen, 1873).
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Otto III
German king and Roman emperor, b. 980; d. at Paterno, 24 Jan., 1002. At the age of three he was elected king at Verona, in very restless times. Henry the Quarrelsome, the deposed Duke of Bavaria, claimed his guardianship. This nobleman wished for the imperial crown. To further his object he made an alliance with Lothair of France. Williger, Archbishop of Mainz, the leader of Otto's party, improved the situation. He induced Henry to release the imprisoned king, for which his Duchy of Bavaria was restored. Otto's mother, Theophano, now assumed the regency. She abandoned her husband's imperialistic policy and devoted herself entirely to furthering an alliance between Church and State. Her policy bore a broad national stamp. On her husband's death, this princess styled herself simply "Emperor" in Italy, though she was obliged for political reasons to acknowledge Crescentius as Patrician by her personal presence in Rome in 989. In France Louis V had died without heirs, and Hugh Capet was elected. This was the work of the French episcopate. Theophano was not able to prevent France from speedily freeing herself from German influence. The regent endeavoured to watch over the national questions of the Empire in the East. One of the greatest achievements of this empress was her success in maintaining feudal supremacy over Bohemia.
After her death, the less capable Adelaide assumed the regency. Unlike her predecessor, hers was not a nature fitted to rule; the Slavs rose on the eastern border, and the Normans were with difficulty held in check. She died in 999. The influence of these two women upon the education of the young king (who assumed the government in 994) was not slight. But two men exercised even greater influence on him: Johannes Nonentula, a protégé of Theophano, and Bernward of Hildesheim. The austere Bernward awakened in him inclinations to fanciful enthusiasm which coloured his dreams of empire.
Supported by the spiritual princes of the Empire, he marched into Italy. Here he behaved as though the Roman see were a metropolitan bishopric under the Empire. He it was who presided at synods and dared to revoke papal decisions, and who selected the popes. Like Charlemagne, he was convinced of the spiritual character of his imperial dignity, and deduced from this the necessity of setting the empire over the papacy. He raised a German, Bruno, to the Chair of Peter under the name of Gregory V. The new pope crowned Otto emperor 21 May, 996, but he did not act counter to the ancient claims of the Curia, and he emphasized the duties and rights of the popes.
Otto returned to Germany in 996. It was of the greatest consequence that in Bruno the papal throne contained a man who encouraged the ideas of the reform party for purification and spiritualization within the Church, and a consequent exaltation of the papacy. Harmonizing with this reform party was the ascetic movement within the Church, whose principal exponent was a native of Southern Italy called Nilus. Among his pupils was the Bohemian, Adalbert, second Bishop of Prague, who was at that time in Rome devoting himself entirely to mystical and ascetic enthusiasm. In 996 Otto met this remarkable man whom he succeeded in sending back to his see. As he scrupled returning to Bohemia, he went as missionary to the Prussian country, where he was put to death in 999. The emperor was affected by the grotesque piety of this man, and it had aroused ascetic inclinations in him also. Still another person obtained great influence over him: the learned Frenchman, Gerbert, who came to the Imperial court in 997.
In Rome, meanwhile, Crescentius had set up an antipope named John XVI and forced Gregory V to flee. In 998 Otto went to Rome, where he pronounced severe judgment upon those who had rebelled against his decisions. Gregory died in 999, and the emperor raised his friend Gerbert to the papacy as Sylvester II. He too, followed the ancient path of the Curia, and advocated papal supremacy over all Christendom. How was this consistent and energetic policy of the Curia to affect the youthful emperor's dreams of a fusion of the ideal state with the ideal church in an Augustan Theocracy? The interference with Italian affairs was now to react bitterly upon Germany. In 1000 Otto made a pilgrimage to the tomb of his friend Adelbert at Gnesen, where he erected an archbishopric destined to promote the emancipation of the Eastern Slavonians. He practised mortifications at the tomb of an ascetic, and thrilled with the highest ideas of his imperial dignity, he afterwards caused the tomb of Charlemagne at Aix to be opened. Before long his dreams of empire faded away. Everywhere there was fermentation throughout Italy. Otto, lingering in Rome, found himself, with the pope, obliged to abandon the city. In Germany the princes united in a national opposition to the new imperialism of this capricious sovereign. He had few supporters in his plan to reconquer the Eternal City. Only by recourse to arms could his body be brought to Aix, where recently his tomb has been discovered in the cathedral.
WILMANS, Jahrbücher des Deutschen Reiches unter Ottos III (Berlin, 1840); BENTZINGER, Das Leben der Kaiserin Adelheid, Gemahlin Ottos I., während der Regierung Ottos III (Breslau Dissertation, 1883); OTTO, Papst Gregor V (Münster Dissertation, 1881); LUX, Papst Silvester II Einfluss auf die Politik Kaiser Ottos III (Breslau, 1898); VOIGT, Adalbert von Prag (Berlin, 1898); SCHULTTESS, Papst Silvester II als Lehrer und Staatsmann (Hamburg, 1891); ZHARSKI, Die Slavenkriege zur Zeit Ottos III und die Pilgerfahrt nach Gnesen (Lemberg, 1882).
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Otto IV
German king and Roman emperor, b. at Argentau (Dept. of Orne), c. 1182; d. 19 May, 1218; son of Henry the Lion and of his wife Mathilda, daughter of King Henry II of England and sister of Richard Coeur de Lion. In the latter, by whom he was made Earl of March, Otto found a constant support. This connexion of the Guelphs with England encouraged Adolf of Cologne, upon the death of Henry VI and the election of Philip of Swabia by the Hohenstaufens, to proclaim Otto king, which took place in Cologne, on 9 June, 1198. The next aim of Otto was to obtain the confirmation of his position as head of the kingdom. The power of the Hohenstaufens was, however, too great. Otto and his followers hoped that Pope Innocent III, who was hostile to the Hohenstaufens, would espouse Otto's cause in the contest for the German throne. Innocent awaited developments. To him the individual was of little importance, his chief solicitude being for the recognition of the right to decide contested elections to the German throne, and, in consequence, his suzerainty over kingdom and empire. The year 1200 was favourable to Philip. He, however, made the mistake of taking possession of the episcopal See of Mainz in defiance of canonical regulations, whereupon Innocent declared for Otto. The year 1201 marked the beginning of energetic action on the part of the Curia in Otto's behalf. While the papal legate, Guido of Palestrina, constantly gained new friends to Otto's cause, the "sweet youth" (süsse junge Mann), as Walther von der Vogelweide calls Philip, remained inactive, protesting the while at the attitude of the pope. When, in 1203, Thuringia and Bohemia also deserted him, Philip's affairs were nearly hopeless. Otto had made the broadest concessions to the Holy See, wishing "to become King of the Romans through the favour of God and the pope". He confirmed the papacy in its secular possessions, relinquished the property of Mathilda of Tuscany, and even guaranteed to the pope the revenues of Sicily. He resigned all claims to dominion in Italy, promising to treat with the Romans and with the cities of Italy only in concurrence with the pope. The purpose of Innocent to become the overlord of Italy was thus all but accomplished. The moral results of this great contest for the throne were unfortunate. Princes and bishops shamelessly changed their party allegiance.
In 1204 the scale turned in Philip's favour. This was due to the fact that the whole north-western part of the kingdom became involved in the war for the succession in Holland, and could therefore manifest but little interest in the affairs of the Guelphs. The year 1205 saw a general desertion from Otto's cause, his dominion being finally limited to the city of Cologne and his possessions in Brunswick. The Archbishop of Cologne, Adolf, had also gone over to Philip's standard, upon which sentence of excommunication had been pronounced against him. The Diocese of Cologne was then subjected to all the confusion of a schism. In addition the city of Cologne finally fell into the hands of the Hohenstaufens. Without further delay, the pope withdrew his support from the apparently lost cause of the Guelphs, and began negotiations with the Hohenstaufens, in which he was joined by the other cities of Italy. After mutual concessions, the pope promised to acknowledge Philip and to crown him emperor. When about to deal the last crushing blow to the Guelphs, Philip was murdered by the Count Palatine Otto von Wittelsbach at Bamberg, on 21 June, 1208. The princes now rallied round Otto, who had shown his recognition of their right of election by coming forward once more as a candidate for the crown. Otto's next step was to take as his wife the daughter of his murdered enemy, which was an added incentive to the Hohenstaufens to yield themselves to his sway. On 11 November, 1208, he was once more elected, this time at Frankfort, which event was followed by a period of mutual understanding and a short term of peace for the kingdom. To ensure the support of the pope, Otto drew up a charter at Speyer on 22 March, 1209, in which he renewed the concessions previously made, and added others. He now promised not to prevent appeals regarding ecclesiastical affairs being made to the Holy See. Of the greatest significance was his act acknowledging the exclusive right of election of the cathedral chapter. In 1209 Otto journeyed to Rome to receive the imperial crown. On this occasion he did not come as a humble petitioner, but as German king to order the affairs of Italy and to bring about the re-establishment of its relations with his kingdom. As soon as the coronation was an accomplished fact (4 Oct., 1209), it was apparent that he intended to make the policy of the Hohenstaufens his own. His first step was to lay claim to Sicily. The pope, who must have feared a re-establishment of the dominion of Henry VI in lower Italy, excommunicated Otto on 18 October, 1210, and determined to place the young Hohenstaufen, Frederick II, upon the throne. The latter secured the support of France, and thus succeeded once more in winning the German princes to his cause. On the death of Otto's wife, a Hohenstaufen princess, the Hohenstaufen party completely abandoned his standard for that of Frederick. The renewed conflict between the Guelphs and the Hohenstaufens was not decided in Germany, but abroad. Conditions in the kingdom were so changed that foreign arms were destined to decide the contest for the German crown. So crushing was the defeat inflicted upon the Guelph and English forces by Philip Augustus at Bouvines (27 July, 1214), that Otto's cause was lost. Although he endeavoured in 1217 and 1218 to make a further effort to secure the throne, he met with no great success. Absolved from his excommunication, he died on 19 May, 1218, and was buried at St. Blasien in Brunswick.
LANGERFELDT, Kaiser Otto IV der Welfe (Hanover, 1872); WINKELMANN, Philipp von Schwaben und Otto IV von Braunschweig (2 vols., Leipzig, 1873-78); HURTER, Geschichte Papst Innocenz III und seiner Zeitgenossen (4 vols., Hamburg, 1834-72); GROTEFEND, Zur Charakteristik Philipps von Schwaben und Ottos IV von Braunschweig (Jena, 1886); SCHWEMER, Innocenz III und die deutsche Kirche während des Thronstreites von 1198-1208 (Strasburg, 1882); LUCHAIRE, Innocent III (1904).
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Otto of St. Blasien
Chronicler, b. about the middle of the twelfth century; d. 23 July, 1223, at St. Blasien in the Black Forest, Baden. Nothing is known of the events of his life. It is probable that in his later days he became abbot of the renowned Benedictine monastery of St. Blasien. He is known as the writer who continued the chronicles of Otto of Freising, like whom he possessed a great talent for presnting a clear survey of events. His language was lofty, and followed the model of the ancient classics. Like many of his contemporaries, he liked to aply the fixed formulas of Justinian to the German emperors, probably on the assumption, then widespread, that the Holy Roman Empire was only the continueation of the Roman Empire of the Caesars. His chronicles, written in the form of annals, "Ad librum VII chronici Ottonis Frisingensis episcopi continuatae historiae appendix sive Continuatio Sanblasiana", embrace the period from 1146 to 1209, that is the period from Conrad III to the murder of Philip of Swabia. Since he was distant in time from the facts he narrates, hsi accounts are wholly objective, even though he makes no concealment of his prejudice n favour f the Hohenstaufen, who in 1218 received the bailiwick of St. Blasien from the dukes of Zahringen. Yet, after Otto IV of Wittelsbach was rexognized as German emperor, he writes of him in the same objective way as of his predecessors. Nevertheless, without any apparent cause, the narrative breaks off at the coronation of Otto IV. Perhaps the chronicler shrank from describing the bloody party conflicts of the times. His chief sources were the "Gesta Friderici" and perhaps Alsatian chronicles. On the whole his statements may be trusted. It is only when he has to resort to oral reports that he becomes unreliable; this is especially the case in his chronology, though he is not to be reproached with intentional misrepresentation of facts for this reason. His chronicles were published by R. Wilmans in "Mon. Germ. Hist.: Script." (XX, pp. 304-34); they were translated into German by Horst Kohl in "Geschichtschreiber der deutschen Vorzeit" (12 century, vol. VIII, Leipzig, 1881, 2nd ed., 1894).
POTTHAST, Bibl. hist. medii aevi, II (Berlin, 1896), 884 sq.; THOMAE, Die Chronik d. Otto von St. B. kritisch untersucht (Leipzig, 1877); WATTENBACH, Deutschlands Geschichtsquellen, II (Berlin, 1894), 284 sq.
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Otto of Freising
Bishop and historian, b. between 1111 and 1114, d. at Morimond, Champagne, France, 22 September, 1158. He was the son of St. Leopold of Austria, and Agnes, daughter of Henry IV. Through his mother's first marriage with the Hohenstaufen Frederick I, Duke of Swabia, he was half-brother of Conrad III and uncle of Emperor Frederick Barbarossa. Like his younger brothers, he was early destined for the priesthood, and when scarcely more than a child he was made provost of the chapter of canons at Klosterneuberg, near Vienna, founded in 1114. For his education he was sent to the University of Paris, the centre of learning, philosophical, theological, and classical. On his journey home he and fifteen other noblemen entered the Cistercian Order at Morimond. It is not known what led him to take this sudden step. Within three years he was elected abbot of the monastery, but shortly afterwards, probably in the same year (1137 or 1138), was called to Freising as bishop, though he did not lay aside the habit of his order. As bishop he displayed a highly beneficent activity by founding and reforming monasteries, and zealously furthering scientific studies by introducing Aristotelian philosophy and scholastic disputations on the model of the University of Paris. As a result the school at Freising flourished anew. He removed many of the abuses that had crept in, in consequence of the investiture strife, and demanded back the properties of which the Church had been robbed. In every way he raised the prestige of the Church in Freising as against the nobility, and after bitter struggles freed it from the burdensome bailiwick of the Wittelsbach counts palatine. As prince of the German Empire and closely connected with the Hohenstaufen family, he possessed great influence, and used his high standing to adjust differences within the empire. He was especially active in bringing about a reconciliation between Frederick and Henry the Lion, and in restoring peace between the emperor and the pope. In 1147 he accompanied Conrad III on his unsuccessful crusade to the Holy Land. The part of the army entrusted to Otto was completely annihilated, and he himself returned home after undergoing the severest privations and facing the greatest dangers. Otto was to have accompanied Emperor Frederick on his march into Italy in 1158, but remained behind on account of ill-health. He went to France to attend the general chapter of his order, and died while revisiting the monastery of Morimond.
In addition to a short fragment of a history of Hildebrand (edited by Goldast, "Apologia pro Henrico IV", Hanover, 1611, 18 sqq.), two historical works by Otto of Freising are extant, the so-called "Chronicle" (Chronicon seu rerum ab initio mundi ad sua usque tempora 1146 libri VIII) and the "History of Emperor Frederick" (Gesta Friderici I imperatoris usque 1156 libri II). The "Chronicle", dedicated to the cleric Isingrim (perhaps Abbot of Ottobeuren), is a universal history in eight books based in the main on the great medieval chronicles, especially on Ekkehard, but also on the church histories of Rufinus and Orosius. Otto's work, however, is by no means a chronicle in the sense of its predecessors. He himself did not call it a chronicle, but gave it the title "De duabus civitatibus", since, as he asserted, he did not wish merely to enumerate the different events but to combine, as in a tragedy, a picture of the evil which abounded in his time. For this purpose he adheres closely to St. Augustine's teaching of two states, especially as elaborated in the "De Civitate Dei", though he also used the ideas of Orosius concerning the misery of the world. Although the doctrine of the two states as it appears in Otto's historical work can be variously interpreted, he undoubtedly wished to represent the conflict between the civitas Dei (City of God) and the civitas diaboli (City of the Devil), between the children of God and the cives Babyloniæ mundique amatores (citizens of Babylon and lovers of the world). Evidently his belief is, that after Christ the conflict between the mundane state of Babel and the Divine state of Israel changed into a conflict between Christianity and paganism or heresy. After the complete victory of Christianity, however, he treats almost exclusively of the civitas Dei, which then merges into the Church. Nevertheless, he is compelled to represent it in its earthly admixture as a corpus admixtum, in which the chosen ones must live and act side by side with the outcasts. Guided by these views, he gives a narrative in the first seven books extending from the creation of the world to the year 1146, while the eighth book depicts the Antichrist, the Second Coming, the Resurrection of the Dead, the Last Judgment, the end of the mundane state, and the beginning of the Divine state. Thus, through a unifying conception, he succeeded in representing the entire range of history as a connected whole, by which he became, if not the first, certainly the most important representative of the medieval philosophy of history. The work, which was spread in manuscripts, was first published in 1515 in Strasburg (ex oedibus M. Schureri). Wilmans issued a critical edition of it in "Monumenta Germ. Scriptores", XX (Hanover, 1868), pp. 115-301, and a German translation of the sixth and seventh books was published in Leipzig (1881, 1894).
Otto began his second historical work, "Gesta Friderici", almost ten years after the completion of his "Chronicle". But he could not finish it, and at his death entrusted the continuation of it to his chaplain Rahewin. Of course he had command of excellent, reliable sources, and therefore could reproduce verbatim a number of extremely important documents. Although a unifying thought is not so apparent in this work, it is not difficult to perceive that Otto here desired to prove that happiness in this world depends upon the harmonious co-operation of Church and State. Throughout the "Gesta" he endeavours to show that a happy state of peace followed the termination of the conflicts between the emperor and the pope at Frederick's accession to the throne. And even though the feeling of the world's misery (the so-called pessimism of Otto, or rather of the Middle Ages — cf. Hauck, "Kirchengeschichte", IV, 479 sqq.), which dominates his "Chronicle", crops up repeatedly, a spirit of "cheerful buoyancy" pervades the entire work, and the dramatis personæ are depicted more freely and with greater self-confidence. In the first book he describes the events from the beginning of the disputes between the empire and the papacy under Henry IV to the death of Conrad III. In the second he relates the history of the years of peace (1152-6). The "Gesta Friderici", therefore, is an extremely important work, despite the fact that the author himself could not give it the final polish. It is notable both as to form and content, though it cannot be expected to fulfil all the requirements of modern standards. The first edition was published at Strasburg in 1515; Wilmans published a critical edition of it in "Monumenta Germ. Scriptores", XX (Hanover, 1868), pp. 347-415, and a German translation of it appeared in Leipzig (1883, 1894).
POTTHAST, Bibl. hist. med. ævi, II (Berlin, 1896), 885-7, contains many bibliographical references; WATTENBACH, Deutschlands Geschichtsquellen im Mittelalter, II (Berlin, 1894), 271-9; BERNHEIM, Der Charakter Ottos und seiner Werke in Mitteil. des Instituts für österr. Geschichtsforschung, VI, (1885), 1-51; HASHAGEN, Otto von Freising als Geschichtsphilosoph und Kirchenpolitiker (Leipzig, 1900); HAUCK, Kirchengesch. Deutschlands, IV (Leipzig, 1903), 476-85; SCHMIDLIN, Die geschichtsphilos. und kirchenpolit. Weltanschauung Ottos von Freising (Freiburg, 1906).
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Otto of Passau[[@Headword:Otto of Passau]]

Otto of Passau
All we know of him is in the preface of his work, in which he calls himself a member of the Franciscan Order, at one time lector of theology at Basle, and says that he finished his writing on 2 (1) Feb., 1386, dedicating it to all the "friends of God", both clerical and lay, male and female, and begs for their prayers. According to Sbaralea ("Suppl. Script. Franciscani ordinis", Rome, 1806, 571) he was a native of Flanders and belonged to the Franciscan province of Cologne. His book bears the title "Die vierundzwanzig alten oder der guldin Tron der minnenden seelen". He introduces the twenty-four ancients of Apoc., iv, 4, and makes them utter sentences of wisdom by which men can obtain the golden throne in eternal life. The sentences are taken from Holy Scripture, the Fathers, Scholastics, and from those heathen authors, "whom the Church does not condemn". He thus enumerates 104 "masters", among whom are also some of the mystics, as Hugo and Richard of St. Victor. He generally gives accurate quotation of his sources though he also draws from some not specified, e. g., St. Elizabeth of Schönau. He tries to remain on strictly Catholic ground, but sometimes loses himself in dogmatical intricacies and quibbles. To be plain and intelligible he frequently uses trivial expressions. He writes on the nature of God and of man, on their mutual relation, on the requisites for perfection: contrition, confession, and penance; on internal and external life, purity of motives, shunning idleness, love of God and of the neighbour, the necessity of faith, and thegrace of God. He speaks of the Scriptures as the storehouse of Divine wisdom and urges the faithful to read them. In speaking of contemplative life he insists that none can reach it without spending time in the active service of God and man. The term "friends ofGod" he explains according to John, xv,15, and speaks of prayer, humility, obedience, spiritual life, virtues and vices, and shows Christ as the model of all virtues. The longest chapters, eleven and twelve, he devotes to the Holy Eucharist and to the Blessed Virgin. The last chapters treat of death and the future life. The number of manuscript copies of the book (about forty) bears evidence of the estimation in which it was held. It found its way to all "friends of God" in the south of Germany, along the Lower Rhine and in the Netherlands. It first appeared in print in 1470, probably by Pfister in Bamberg. A modernized edition, "Die Krone der Aeltesten", was made in 1835 at Landshut as a tenth volume of "Leitstern auf der Bahn des Heils".
Allg. deutsche Biogr., XXIV, 741, and XXV, 794; HURTER, Nomenclator, II (1906), 725.
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Otto Truchsess von Waldburg
Cardinal-Bishop of Augsburg (1543-73), b. at Castle Scheer in Swabia, 26 Feb., 1514; d. at Rome, 2 April, 1573. He studied at the Universities of Tubingen, Padua, Pavin, and Bologna, and received his degree of Doctor of Theology at Bologna. At an early age he received canonries at Trent, Spires, and Augsburg. In 1541 he became an imperial councillor and when on an embassy to Rome was made a papal chamberlain. On 10 May, 1543, he was elected Bishop of Augsburg; in 1544 he was appointed cardinal-priest of the Title of St. Balbina by Paul III for settling a long-continued dispute between the emperor and the pope. The condition of his diocese was mournful: the clergy were ignorant and depraved, and Protestantism was widespread. He sought to mend matters by visitations, edicts, synods, and the improvement of instruction. He founded the University of Dillingen, now a lyceum, and the ecclesiastical seminary at Dillingen (1549-55). In 1564 he transferred the management of these institutions to the Jesuits. In 1549-50 and again in 1555 he took part in the papal elections at Rome. In 1552 his diocese was devastated by the troops of Maurice of Saxony. He went once more to Rome in 1559 and was there made the head of the Inquisition and, in 1562, Cardinal-Bishop of Albang. In 1567 he held a diocesan synod at Dillingen. From 1568 he lived altogether at Rome. He was a moral, religious man, of much force of character, to whom half measures and shiftiness were foreign. He incurred the hatred of the Protestantsfor his protest against the Religious Peace of Augsburg (1555).
BRAUN, Gesch. der Bischofe von Augsburg, III (Augsburg, 1814); TRUCHSESS, Literae ad Hosium, ed. WEBER (Ratisbon, 1892); JANSSEN, Hist of the German People, tr. CHRISTIE, VI-IX (London, 1905-8), passim; WEBER, Card. Otto Truchsess in Hist.-pol. Blatter, CX (Munich, 1892)., 781-96; DUHR, Quellen zu einer Biogr. des Kard. Otto Truchsess von Waldburg in Hist. Jahrbuch, VII (Munich, 1886), 177-209, and XX (Munich, 1899), 71-4.
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Ottobeuren
(OTTOBURA, MONASTERIUM OTTOBURANUM)
Formerly a Benedictine abbey, now a priory, near Memmingen in the Bavarian AllgŠu. It was founded in 764 by Blessed Toto, and dedicated to St. Alexander, the martyr. Of its early history little is known beyond the fact that Toto, its first abbot, died about 815 and that St. Ulric was its abbot in 972. In the eleventh century its discipline was on the decline, till Abbot Adalhalm (1082-94) introduced the reform of Hirsau. The same abbot began to restore the decaying buildings, which were completed, with the addition of a convent for noble ladies, by his successor, Abbot Rupert I (1102-45). Under the rule of the latter the newly founded abbey of Marienberg was recruited with monks from Ottobeuren. His successor, Abbot Isengrim, (1145-80), wrote "Annales minores" (Mon. Germ. Hist.: Script., XVII, 315 sq.) and "Annales majores" (ibid., 312 sq.). In 1153, and again in 1217, it was consumed by fire. In the fourteenth and fifteenth centuries it declined so completely that at the accession of Abbot Johann Schedler (1416-43) only six or eight monks were left, and its annual revenues did not exceed 46 silver marks. Under Abbot Leonard Wiedemann (1508-46) it again began to flourish: he erected a printing establishment and a common house of studies for the Suabian Benedictines. The latter, however, was soon closed, owing to the ravages of the Thirty Years' War.
The most flourishing period in the history of Ottobeuren began with the accession of Abbot Rupert Ness (1710-40) and lasted until its secularization in 1802. From 1711-1725 Abbot Rupert erected the present monastery, the architectural grandeur of which has merited for it the name of "the Suabian Escorial". In 1737 he also began the building of the present church, completed by his successor, Anselm Erb, in 1766. In the zenith of its glory Ottobeuren fell a prey to the greediness of the Bavarian Government (see Schleglmann, "Geschichte der SŠkularisation im rechtsrheinischen Bayern", III, Ratisbon, 1906, 611-54). In 1834 King Louis I of Bavaria restored it as a Benedictine priory, dependent on the abbey of St. Stephen at Augsburg. At present (1910) the community consists of five fathers, sixteen lay brothers, and one lay novice, who have under their charge the parish of Ottobeuren, a district school, and an industrial school for poor boys. Noteworthy among monks of Ottobeuren are: Nicolas Ellenbog, humanist, d. 1543; Jacob Molitor, the learned and saintly prior, d. 1675; Albert Krey, the hagiographer, d. 1713; Fr. Schmier, canonist, d. 1728; Augustine Bayrhamer, d. 1782, and Maurus Feyerabend, d. 1818, historians; the learned Abbot Honoratus Goehl (1767-1802), who was a promoter of true church music, and founded two schools; Ulric Schiegg, the mathematician and astronomer, d. 1810.
LINDNER, Album Ottoburanum in Zeitschrift des hist. Vereins fŸr Schwaben und Neuburg, XXXI (Augsburg, 1905); IDEM, Die Schriftsteller des Benediktiner-Ordens in Bayern, II (Ratisbon, 1880), 69-113; FEYERABEND, Des ehemaligen Reichsstiftes Ottenbeuren Benediktinerordens in Schwaben sŠmmtliche JahrbŸcher (Ottobeuren, 1813-6); BERNHARD, Beschreibung des Klosters und der Kirche zu Ottobeuren (Ottobeuren, 1883); AUFLEGER, Die Klosterkirche in Ottobeuren (Munich, 1892-4); BAUMANN, Geschichte des AllgŠus (Kempten, 1880-95).
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Our Lady of Ambronay[[@Headword:Our Lady of Ambronay]]

Our Lady of Ambronay
A sanctuary of the Blessed Virgin at Ambronay, France, regarded as one of the two candles of devotion to Our Lady in the Diocese of Belley. The original church was founded by recluses in the seventh century, and having been destroyed by the Saracens, was rebuilt (c. 803) by St. Barnard (778-842), together with the famous monastery of the same name. About the middle of the thirteenth century the church was reconstructed on a grander scale, and still remains, in spite of the ravages of 1793, one of the most imposing monuments of the diocese, remarkable for its windows, sacristy, altar, spiral staircase. The facade of one of the naves dates from the ninth century.
Acta SS., 23 Jan.; LEROY, Histoire des pelerinages de la Sainte Vierge en France (Paris, 1875), II, 185.
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Our Lady of Arcachon
A miraculous image venerated at Arcachon, France, and to all appearances the work of the thirteenth century. Carved from a block of alabaster about twenty inches in height, it represents Our Lady clad in Oriental drapery, holding the Divine Infant on her right arm. Blessed Thomas Illyricus of Osimo (b. about the middle of the fifteenth century) a Franciscan who had retired to the forest solitude of Arcachon, is said to have found this statue on the seashore, much battered by the waves. He immediately constructed a wooden chapel, replaced, a century later, by a spacious stone sanctuary, but this, in turn, was so menaced by the drifting sands of the dunes as to necessitate the erection of a new church (1723) on a neighbouring hill overlooking the Bay of Arcachon. The statue survived both revolutions and was granted the honour of a coronation by a brief of Pius IX, 15 July, 1870. Devotion to Our Lady of Arcachon has spread far and wide, and there are continual pilgrimages to her shrine. Up to 1842 the church was surrounded only by a few fishermen's huts, but with the erection of villas and the discovery of the salubrious climate people began to flock thither, and it is now the centre of a flourishing city.
LEROY, Histoire des pelerinages de la Sainte Vierge en France (Paris, 1873-75), II 397 sqq.; DELPEUCH, Notre-Dame d'Arcachon; DEJEAN, Arcachon et ses environs.
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Our Lady of Charity of the Good Shepherd
The aim of this institute is to provide a shelter for girls and women of dissolute habits, who wish to do penance for their iniquities and to lead a truly christian life. Not only voluntary penitents but also those consigned by civil or parental authority are admitted. Many of these penitents desire to remain for life; they are admitted to take vows, and form the class of "magdalens", under the direction of the Sisters of the Good Shepherd. They are an austere contemplative community, and follow the Rule of the Third Order of Mount Carmel. Prayer, penance and manual labour are their principal occupations. Many of these "magdalens" frequently rise to an eminent degree of sanctity. Besides girls and women of this class, the order also admits children who have been secured from danger, before they have fallen or been stained by serious crime. They are instructed in habits of industry and self-respect and in all the duties they owe to themselves and to society. The "penitents", "magdalens" and "preservates" form perfectly distinct classes, completely segregated from one another.
The Good Shepherd is a cloistered order and follows the Rule of St. Augustine. The constitutions are borrowed in great part from those given by St. Francis of Sales to the Visitation Sisters, but are modified to suit the nature of this work. Besides the three ordinary vows of poverty, chastity and obedience, the Sisters of the Good Shepherd take a fourth vow, namely, to work for the conversion and instruction of "penitents",--a vow which makes this order one of the most beautiful creations of Christian charity. The vows are renewed every year, for five years, before becoming perpetual. The order is composed of choir sisters, and lay or "converse" sisters. The choir sisters recite every day the Little Office of the Blessed Virgin. The habit is white, with white scapularsreminding them of the innocence of the life they should lead. The choir sisters wear a black veil; the "converse" sisters a white veil. Around their necks, they wear a silver heart, on one side of which is engraved an image of "The Good Shepherd" and on the other, the blessed virgin holding the Divine Infant, between a branch of roses and a branch of lilies. The heart represents that of the sister, consecrated to Mary and to her Divine Son and the roses and liles are symbolical of the virtues of charity and purity. The order is dedicated in an especial manner to the Holy Heart of Mary and to the Sacred Heart of Jesus, which are its two patrons. Besides the choir sisters and the "converse" sisters, the order also admits "Tourière" Sisters, who attend to the door and perform necessary duties outside the cloister. Their habit is black, and they take only the three ordinary vows.
The Institute of the Good Shepherd is a branch of "Our Lady of Charity of the Refuge", founded by Blessed John Eudes, at Caen, France, in 1641, and approved by Alexander VII, 2 January, 1666, its constitutions being approved by Benedict XIV, in 1741. The order as primitively organized by blessed John Eudes still exists in a flourishing state, under the first title of "Our Lady of Charity of the Refuge", and counts about thirty-nine houses and about 1893 sisters. The distinction between the primitive order and its branch, the Institute of "Our Lady of Charity of the Good Shepherd", consists mainly in the administration. According to the custom of his time, the Blessed John Eudes ordained that "Our Lady of the Refuge" should have no mother-house, but that every house founded by this order should be a distinct community, having its own administration, and being united to the other houses only by bonds of fraternal charity.
Among the noble women who entered the ranks of the Sisters of the refuge in the nineteenth century was one whose name will be long remembered, Mother Mary Euphrasia Pelletier. She was born in the island of Noirmoutier of pious parents, on 31 July 1796, and received in baptism the name of Rose virginia. She entered the community of "The Refuge" of Tours, in 1814, and made her profession in 1816, taking the name of Mary St. Euphrasia. She became first mistress of the penitents, a short time after her profession, and about eight years later was made superioress of the house of Tours. Desirous of extending the benefits of her order to the very extremities of the earth, she clearly saw that a central government, a mother-house, should be established.
The house of Angers, which she had founded, seemed destined by God for grand designs. He would decide, by the voice of His pontiff. Like many of God's elect, she was treated by her adversaries as an innovator, an ambitious person, impatient of authority. Only after incessant labours and formidable opposition did her cause triumph. The Brief in approval of the mother-house at Angers was signed 3 April, 1835, and published by Gregory XVI. The official title of the institute was henceforth "Our Lady of Charity of the Good Shepherd of Angers". It is directly subject to the Holy See, and Cardinal Odescalchi was its first cardinal-protector. Angers is authorized to send its sisters to the extremities of the earth. Mother Euphrasia heartily devoted herself to the work entrusted to her. She had been accused of ambition, of innovation, and of disobedience. Her sole ambition was to extend God's kingdom, and to offer the benefits of her institute to the whole world. Her innovations, in harmony with the spirit of the Gospel, with the fourth vow of her order, were approved by the Church, and gave in thirty-three years one hundred and ten soul-saving institutions to the Church and to society. Her institutions were all founded in obedience to the requests of ecclesiastical authorities in every part of the world. Thirty-three years she was mother-general of the Good Shepherd, and at her death 29 April 1868, she left 2067 professed sisters, 384 novices, 309 Touriere sisters, 962 "Magdalens", 6372 "penitents", and 8483 children of various classes. Angers had seen great changes since 1829, when Mother Euphrasia had come with five sisters to found the house. Within thirty-three years one hundred and ten convents had been founded, sixteen provinces established, in France, Belgium, Holland, Rome, Italy, Germany, Austria, England, Scotland, Ireland. Asia, Africa, the United States and Chili. Under her successor, Mother Mary St. Peter Coudenhove, in twenty-four years, eighty-five houses were founded, and thirteen new provinces established, making eleven in Europe, two in Africa, nine in North America, five in South America and one in the Oceania.
The cause of the beatification of Mother Euphrasia was inscribed by the postulator of the cause, 17 Nov., 1886. The preliminary examination terminated in 1890. Leo XIII received supplications from numerous cardinals, archbishops, bishops, several cathedral chapters, rectors of colleges, and universities, hundreds of priests, and many noble families, begging him to dispense from ordinary ten years' interval required before the continuation of the cause. On 11 Dec., 1897, Leo XIII declared her "Venerable", to the great joy of the whole world, and to the honour and glory of all the convents of the Good Shepherd.
The order glories also in the name of Mother Mary of the Divine Heart, who has been compared to the Blessed Margaret Mary Alacoque. The consecration of the universe to the Sacred Heart, 9 June, 1899, which Leo XIII referred to as the greatest act of his pontificate, was brought about by her suggestion. She died on the eve of the consecration (8 June, 1899), at Porto, Portugal, and already preparations are being made for her beatification.
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Our Lady of Perpetual Succour (Our Lady of Perpetual Help)[[@Headword:Our Lady of Perpetual Succour (Our Lady of Perpetual Help)]]

Our Lady of Perpetual Succour
(Or OUR LADY OF PERPETUAL HELP.)
The picture of Our Lady of Perpetual Succour is painted on wood, with background of gold. It is Byzantine in style and is supposed to have been painted in the thirteenth century. It represents the Mother of God holding the Divine Child while the Archangels Michael and Gabriel present before Him the instruments of His Passion. Over the figures in the picture are some Greek letters which form the abbreviated words Mother of God, Jesus Christ, Archangel Michael, and Archangel Gabriel respectively. It was brought to Rome towards the end of the fifteenth century by a pious merchant, who, dying there, ordered by his will that the picture should be exposed in a church for public veneration. It was exposed in the church of San Matteo, Via Merulana, between St. Mary Major and St. John Lateran. Crowds flocked to this church, and for nearly three hundred years many graces were obtained through the intercession of the Blessed Virgin. The picture was then popularly called the Madonna di San Matteo. The church was served for a time by the Hermits of St. Augustine, who had sheltered their Irish brethren in their distress. These Augustinians were still in charge when the French invaded Rome (1812) and destroyed the church. The picture disappeared; it remained hidden and neglected for over forty years, but a series of providential circumstances between 1863 and 1865 led to its discovery in an oratory of the Augustinian Fathers at Santa Maria in Posterula.
The pope, Pius IX, who as a boy had prayed before the picture in San Matteo, became interested in the discovery and in a letter dated 11 Dec., 1865 to Father General Mauron, C.SS.R., ordered that Our Lady of Perpetual Succour should be again publicly venerated in Via Merulana, and this time at the new church of St. Alphonsus. The ruins of San Matteo were in the grounds of the Redemptorist Convent. This was but the first favour of the Holy Father towards the picture. He approved of the solemn translation of the picture (26 April, 1866), and its coronation by the Vatican Chapter (23 June, 1867). He fixed the feast as duplex secundae classis, on the Sunday before the Feast of the Nativity of St. John the Baptist, and by a decree dated May, 1876, approved of a special office and Mass for the Congregation of the Most Holy Redeemer. This favour later on was also granted to others. Learning that the devotion to Our Lady under this title had spread far and wide, Pius IX raised a confraternity of Our Lady of Perpetual Succour and St. Alphonsus, which had been erected in Rome, to the rank of an arch-confraternity and enriched it with many privileges and indulgences. He was amongst the first to visit the picture in its new home, and his name is the first in the register of the arch-confraternity. Two thousand three hundred facsimiles of the Holy Picture have been sent from St. Alphonsus's church in Rome to every part of the world. At the present day not only altars, but churches and dioceses (e.g. in England, Leeds and Middlesborough; in the United States, Savannah) are dedicated to Our Lady of Perpetual Succour. In some places, as in the United States, the title has been translated Our Lady of Perpetual Help.
Beata Virgo de Perpetuo Succursu, id est, de antiqua et prodigiosa Imagine in Ecclesia S. Alphonsi de Urbe Cultui reddita, necnon de Archisodalitate sub titulo B.M.V. de Perpetuo Succursu et S. Alphonsi M. de Liguorio canonice erecta (Rome, 1876).
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Our Lady of the Snow[[@Headword:Our Lady of the Snow]]

Our Lady of the Snow
("Dedicatio Sanctæ Mariæ ad Nives").
A feast celebrated on 5 August to commemorate the dedication of the church of Santa Maria Maggiore on the Esquiline Hill in Rome. The church was originally built by Pope Liberius (352-366) and was called after him "Basilica Liberii" or "Liberiana". It was restored by Pope Pope Sixtus III (432-440) and dedicated to Our Lady. From that time on it was known as "Basilica S. Mariæ" or "Mariæ Majoris"; since the seventh century it was known also as "Maria ad Præsepe". The appellation "ad Nives" (of the snow) originated a few hundred years later, as did also the legend which gave this name to the church. The legend runs thus: During the pontificate of Liberius, the Roman patrician John and his wife, who were without heirs, made a vow to donate their possessions toOur lady. They prayed to her that she might make known to them in what manner they were to dispose of their property in her honour. On 5 August, during the night, snow fell on the summit of the Esquiline Hill and, in obedience to a vision which they had the same night, they built a) basilica, in honour of Our Lady, on the spot which was covered with snow. From the fact that no mention whatever is made of this alleged miracle until a few hundred years later, not even by Sixtus III in his eight-lined dedicatory inscription [edited by de Rossi, "Inscript. Christ.", II, I (Rome, 1888), 71; Grisar (who has failed to authenticate the alleged miracle), "Analecta Romana", I (Rome, 1900), 77; Duchesne, "Liber Pontificalis", I (Paris, 1886), 235; Marucchi, "Eléments d'archéologie chrétienne", III (Paris and Rome, 1902), 155, etc.] it would seem that the legend has no historical basis. Originally the feast was celebrated only at Sta Maria Maggiore; in the fourteenth century it was extended to all the churches of Rome and finally it was made a universal feast by Pius V. Clement VIII raised it from a feast of double rite to double major. The mass is the common one for feasts of the Blessed Virgin; the office is also the common one of the Bl. Virgin, with the exception of the second Nocturn, which is an account of the alleged miracle. The congregation, which Benedict XIV instituted for the reform of the Breviary in 1741, proposed that the reading of the legend be struck from the Office and that the feast should again receive its original name, "Dedicatio Sanctæ Mariæ".
Analecta Juris Pontificii, XXIV (Rome, 1885), 915; HOLWECK, Fasti Mariani (Freiburg, 1892), 164-6.
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Overberg, Bernhard Heinrich[[@Headword:Overberg, Bernhard Heinrich]]

Bernhard Heinrich Overberg
A German ecclesiastic and educator, born 1 May, 1754; died 9 November, 1826. Of poor parents in the peasant community of Höckel, near Osnabrück, he became a pedlar like his father. At fifteen a priest prepared him for college, and he studied with the Franciscans in Rheine. Later (1774) he studied in Münster, and was ordained priest in 1779. As curate in Everswinkel, he did such good work in teaching religion that the vicar-general, Freiherr von Fürstenberg (q. v.), offered him the position of director of the normal school, which he was about to found in Münster. Thenceforth he was Fürstenberg's right hand in the reorganization and reformation of the schools. In 1783 he settled in Münster, where his first duty was to conduct a course of practical and theoretical study for schoolteachers during the autumn vacation. This institution was known as the Normalschule. The village schools at that time were very poor; in Prussia a number of discharged non-commissioned officers made a pretence of teaching, while in Westphalia, mere day labourers wielded the "stick". Of "method" there was little, except scolding and beating; Overberg had had personal experience of that in his own childhood. Not even reading — much less writing and arithmetic — was taught to all. Overberg, therefore, stood before a gigantic problem. He solved it, as Fürstenberg says, "earnestly and yet mildly, without ambition, without egotism, without any deception or deceit, untiring and with a persistency that feared no obstacles." His aim was to educate and instruct teachers and to improve their wretched material circumstances. All the teachers were to take part in the course at public expense. The course closed with an examination, and those who passed it obtained an increase in salary. As Overberg considered it best to separate the sexes in his schools, he instructed a number of women teachers who eagerly accepted the work. He really created the profession of female lay-teacher. At first, Overberg himself instructed the teachers, giving five lessons daily between 21 August to November, and teaching method as well as the various school subjects. Later he employed an assistant teacher. Soon his normal school was attended by young people who wished to become teachers. This normal school, therefore, became what is now known in Germany as a Seminary, and had more than 100 pupils (at first 20-30). Besides teaching in this school he gave instruction in the catechism for twenty-seven years in the Ursuline convent without remuneration. Every Sunday he recapitulated all that he had lectured upon during the week in a public lecture which was attended by people of all classes, especially by students of theology. In this work he showed not only his inborn faculty of teaching, but also his child like faith and simplicity.
In 1789, Princess Gallitzin chose him as her confessor. He influenced her entire activity, and met in her company the most important men of the times. By his tactful kindness he brought about the conversion of Count Friedrich Leopold von Stolberg. Overberg was the chief author of the Münster school ordinance, formulated on 2 Sept., 1801. He remained director of the normal school even when he became regent of the ecclesiastical seminary in 1809, before which he had been for some time synodal examiner and member of the Landschulkommission. In 1816 he was made a consistorial and school counsellor, in 1823, honorary rector of the cathedral, and in 1826, shortly before his death, Oberconsistorialrat. Overberg was quite familiar with the pedagogical theories and achievements of his time, and utilized many of them. He was especially well acquainted with Rochow, Felbiger (q. v.), and Francke. But his own system is, on the whole, unique; for everywhere he allows for the demands of life. He lays emphasis upon the importance of habit, the power of example, and the telling of stories. As the main support of all education and discipline he considers religion. Ideal thoughts and practical everyday considerations are well combined in his work. His basic idea is to lead man toward his eternal goal, but he lays emphasis upon the necessity of caring for the temporary conditions of life, of cultivating prudence, and doing away with stupidity and superstition. His instruction is catechetic, and he mentions as its advantages the training of reason, the formation of clear impressions and ideas, and practice in the expression of one's own opinions: "children should be trained to think by questioning them, and should be guided in their method of thinking in such a way that they will find out for themselves the things which we want to teach them". Overberg's writings contain much that is interesting to teachers even to-day. The most important of them are: "Anweisung zum zweckmässigen Schulunterricht" (1793); newly edited by Gansen (5th ed., 1908); "Biblische Geschichte" (1799), which has appeared in over thirty editions and is still used as a house book; "Christkatholisches Religionsbuch" (1804); "Katechismus der christlichen Lehre" (1804), used in the Diocese of Münster until 1887 and in Osnabrück until 1900; and "Sechs Bücher vom Priesterstande" (posthumous, 1858).
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Theories of Population
Down to the end of the eighteenth century, very little attention was given to the relation between increase of population and increase of subsistence. Plato (De republica, V) and Aristotle (De republica, II, vi) maintained, indeed, that in a communistic society marriage and the birth of children ought to be regulated and restricted by law, lest the means of support should be insufficient for all the citizens; and in some of the city-states of ancient Greece, abortion, unnatural love, and infanticide were deliberately recommended and practised for the same general end. As a rule, however, the nations of antiquity as well as those of the medieval period regarded the indefinite increase of the population as a public good, since it multiplied the number of the country's fighting men. In the words of Frederick the Great, "the number of the population constitutes the wealth of the State". Before his time over-population had not occurred in any civilized country, or at least in had not been recognized as such. It was prevented or disguised by disease, plagues, wars, and various forms of economic hardship; by fixed and simple standards of living; and by customs which adjusted the marriage rate, and consequently the rate of reproduction, to the contemporary planes of living and supplies of food. The Mercantilists, whose opinions on economic matters were widely accepted in the sixteenth, seventeenth, and eighteenth centuries, agreed with the military statesmen that increase of population was an unqualified blessing; while the Physiocrats of the eighteenth century were less confident, some of them insisting that shortage of food was a possibility that ought to be taken into account by a nation, none of them conceived the problem as of pressing importance, or dealt with it in an extended and systematic way. Several other writers, such as Montesquieu, Hume, Steuart,Wallace, Arthur Young, and Julius Möser, who had recognized the existence and general nature of the problem, likewise failed to discuss it thoroughly. This was true even of Adam Smith. Although he noted the fact that increase of population among the poorer classes is checked by scarcity of subsistence ("Wealth of Nations", London, 1776, I, viii), he did not develop the thought or draw any practical conclusions therefrom. Writing when the great industrial inventions were just beginning to indicate an enlargement of the means of living, when the new political and economic freedom seemed to promise the release and expansion of an immense amount of productive energy, and under the influence of a philosophical theory which held that the "unseen hand" of Providence would so direct the new powers and aspirations that all classes would have abundant sustenance, Smith was an unqualified optimist. He believed that the pressure of population upon subsistence had become a thing of the past.
The first author to deal systematically with the problem was Gianmaria Ortes, a Venetian friar, in a work entitled, "Reflessioni sulla populazione per rapporto all' economia nazionale." It appeared in 1790, eight years before the first edition of Malthus's famous work. According to Nitti: "Some pages of Ortes seem quite similar to those of Malthus; he comprehended the entire question, the geometrical progression of the population, the arithmetical progression of the means of subsistence, the preventive action of man, and the repressive action of nature" (Population and the Social System, p. 8). However, his book lacked the confident tone and the statistical arguments of Malthus; consequently it was soon overshadowed by the latter's production, and the Anglican divine instead of the Venetian friar became the sponsor of the world's best-known and most pessimistic theory of population.
THE THEORY OF MALTHUS
In the twenty-two years that had intervened between the appearance of Adam Smith's "Wealth of Nations" and the "Essay on the Principle of Population" (London, 1798) of the Rev. Thomas Malthus (1766-1834), the French Revolution had caused the downfall of the old social system, without improving the condition of the French people; a succession of bad harvests had impoverished the agricultural districts of England, while her credit had become so impaired by the recent wars as to render very difficult the importation of supplies from abroad. On the other hand, the rapid development of the textile and other industries through the recent mechanical inventions had called new towns into existence, and greatly stimulated the increase of population; the system of public allowances of money to all pauper children encouraged improvident marriages among the poorer classes. Although there had been a considerable increase in the national wealth as a whole, the working classes had received none of the benefit. Increased production seemed to mean a disproportionate increase in population, and a decrease in the subsistence of the poor. The obvious objection, that this condition was attributable to bad distribution rather than to insufficient production, had indeed come to the attention of Malthus. In some degree his book was an answer to that very objection. William Godwin, a disciple of the French revolutionary philosophers, chiefly in his work "Political Justice", had been defending the theory that all the evils of society arose from defective social institutions, and that there was more than enough wealth for all, if it were only distributed equally. Malthus replied to this position with his "Essay on the Principle of Population". His thesis was that population constantly tends to outrun subsistence, but that it is held in check by vice---abortion, infanticide, prostitution, and by misery in the form of war, plague, famine, and unnecessary disease. If all persons were provided with sufficient sustenance, and these checks removed, the relief would be only temporary; for the increase of marriages and births would soon produce a population far in excess of the food supply.
The first edition of Malthus's work had, therefore, a definite polemical purpose, the refutation of a communistic scheme of society. Its arguments were general and popular rather than systematic or scientific. They were based upon facts easily observed, and upon what the average man would expect to happen if vice and misery ceased to operate as checks to population. As a popular refutation of the theories of Godwin, the book was a success, but its author soon began a deeper inquiry into the facts from which he had drawn his conclusions. The result of his labours was the appearance in 1803 of a second edition of the "Essay", which differed so much in size and content from the first as to constitute, in the words of Malthus himself, "a new work". In the first chapter of the new edition he declared that "the constant tendency of all animated life to increase beyond the nourishment prepared for it" (p. 2) had not hitherto received sufficient attention. Before attempting to prove the existence of this tendency, he inquired what would be "the natural increase of population if left to exert itself in perfect freedom...under the most favourable circumstances of human industry" (p. 4). On the basis of the history of North America during the century and a half preceding 1800, and from the opinions of some economists, he concluded that "population when unchecked goes on doubling itself every 25 years, or increases in a geometrical ratio" (p. 6). A brief examination of the possibilities of food increase convinced him that this could never be "faster than in an arithmetical ratio" (p. 10). Applying these conclusions to England with its 11,000,000 inhabitants in 1800, he found that the natural result at the end of the nineteenth century would be a population of 176,000,000, and subsistence for only 55,000,000 (ibid.). The remainder of the first volume is occupied with an account of the positive checks, that is, vice and misery, which had hitherto concealed this disastrous discrepancy between population and subsistence in the various countries of the world. In the second volume he discusses the means which have been proposed to prevent an undue increase of population, and, therefore, to render unnecessary the action of the positive checks. Some of the means that he recommended were abstention from public provision for the encouragement of population increase and for the relief of the poor, and abolition of existing laws of this kind, especially the Poor Law of England. But his chief recommendation was the practice of what he called "moral restraint". That is, persons who were unable to maintain a family properly should live in chaste celibacy until such time as they had overcome this economic disability (bk. IV, passim). In the new edition of his work, consequently, Malthus not merely pointed out a new check to population, but advocated it, in order to prevent and forestall the operation of the cruel and immoral checks automatically set in motion by vice and misery.
Criticism of the Malthusian Theory
The theory may be briefly characterized thus: In its most extreme and abstract form it is false; in its more moderate form it never has been and never can be demonstrated; even if true, it is so hypothetical, and subject to so many disturbing factors, that it is of no practical value or importance. It is, of course, abstractly or theoretically possible that population may exceed subsistence, either temporarily and locally, or permanently and universally. This possibility has been frequently realized among savage peoples, and occasionally among civilized peoples, as in the case of famine. But the theory of Malthus implies something more than an abstract possibility or a temporary and local actuality. It asserts that population shows a constant tendency to outrun the food supply, a tendency, therefore, that is always about to pass into a reality if it is not counteracted. In all the six editions of his work that appeared during Malthus's lifetime, this tendency is described in the formula that population tends to increase in geometrical progression, as, 2, 4, 8, etc., while the utmost increase in subsistence that can be expected is according to an arithmetical ratio, as, 2, 3, 4, etc. So far as we know, population has never increased in geometrical ratio through any considerable period; but we cannot show that such an increase, by natural means, is physiologically impossible. All that it implies is that every married couple should have on the average four children, who would themselves marry and have the same number of children to each couple, and that this ratio should be kept up indefinitely. It is not, however, true that the means of living can be increased only in an arithmetical ratio. During the nineteenth century this ratio was considerably exceeded in many countries (cf. Wells, "Recent Economic Changes"). Malthus's view on this point was based upon a rather limited knowledge of what had been happening before his time. He did not foresee the great improvements in production and transportation which, a few years later, so greatly augmented the means of subsistence in every civilized country. In other words he compared the potential fecundity of man, the limits of which were fairly well known, with the potential fertility of the earth and the potential achievements of human invention, neither of which was known even approximately. This was a bad method, and its outcome in the hands of Malthus was a false theory.
Even if we discard the mathematical formulation of the theory, and examine it in its more moderate form, as merely asserting that population tends to outrun subsistence, we find that the theory cannot be proved. The facts adduced by Malthus in support of his contention related to the insufficiency of the food supply in many countries at many different times. Now it is true that barbarous peoples and peoples dependent upon fishing and hunting for a living have frequently lacked subsistence, especially when they were unable or unwilling to emigrate; but such has not often been the case for any considerable time among civilized nations. Want of food among the latter has usually been due to a bad industrial organization and a bad distribution, rather than to the poverty of nature, or the unproductiveness of man. Even today a large proportion of the inhabitants of every country is insufficiently nourished, but no intelligent person attributes this condition to an absolute excess of population over subsistence or productiveness. Since Malthus did not give sufficient attention to the evils of distribution, he failed to prove that his theory was generally true, even of the time before he wrote; since he did not suspect the great improvements in production that were soon to take place, he was still less able to show that it would be universally valid. While admitting the weakness of his argument, some of his later followers insist that the theory is true in a general way. Population, if unchecked by a prudential regulation of marriages and births, can and in all probability often will outrun subsistence, owing to the law of diminishing returns (cf. Hadley, "Economics").
Although Malthus seems to have had some knowledge of this law, he did not use it as the basis of his conclusions. Now the "law of diminishing returns" is simply the phrase by which economists describe the well-known fact that a man cannot go on indefinitely increasing the amount of capital and labour that he expends upon a piece of land, and continue to get profitable returns. Sooner or later a point is reached where the product of the latest increment of expenditure is less than the expenditure itself. This point has already been reached in many regions, whence a part of the population is compelled to move to other land. When it has been reached everywhere, population will universally exceed subsistence. Stated in this form, Malthusianism seems to be irrefutable. Nevertheless the law of diminishing returns, like all economic laws, is true only in certain conditions. Change the conditions, in this case, the methods of production, and the law is no longer operative. With new productive processes, further expenditures of labour and capital become profitable, and the point of diminishing returns is moved farther away. This fact has received frequent illustration in the history of agriculture and mining. While it is true that new methods are not always discovered as soon as they are needed, and that men often find it more profitable to expend their additional resources upon new lands than upon the old, it is also true that we can set no definite limits to the inventive power of man, nor to the potential fertility of nature. Absolutely speaking, no one is warranted in asserting that these two forces will not be able to modify indefinitely the conditions in which the law of diminishing returns operates, so that subsistence will keep pace with population as long as men have standing room upon the earth. On the other hand, we cannot prove that if population were to increase up to the full limit of its physiological possibilities, it would always be sufficiently provided for by the fertility of nature and the inventiveness of man. We are dealing here with three unknown quantities. Upon such a basis it is impossible either to establish a social law, or conclusively to refute any particular generalization that may be set up. In the third place, the Malthusian theory, even if true, is of no practical use. The assurance that population, if unchecked, will inevitably press upon subsistence does not terrify us, when we realize that it always has been checked, by celibacy, late marriages, war, natural calamities, and other forces which are not due to scarcity of subsistence. The practical question for any people is whether these non-scarcity checks are likely to keep population within the limits of that people's productive resources. So far as the nations of the Western world are concerned, this question may be answered in the affirmative.
The use of preventive checks, such as postponement of marriage, abortion, and artificial sterility have become so common that the birth-rate has almost everywhere decreased within the last half-century, and there is no indication of a reaction in the near future. During the same period the rate of food production has considerably increased. Moreover, the decline in the birth-rate has been most pronounced among those classes whose subsistence is most ample, thus suggesting the probability that it will become equally prevalent among the poorer classes as soon as their plane of living is raised. The contingency that men may some day become so careless of the higher standards of comfort as to give up the present methods of restriction is too remote to justify anxiety on the part of this generation. Let us assume, however, that, under the influence of religion and moral teaching, all the immoral preventives of population were discarded. Even so, we have no reason to doubt that the lawful checks, such as virtuous celibacy both temporary and permanent, and the decrease of fecundity that seems to be a necessary incident of modern life, particularly in cities, would be sufficient to keep the world's inhabitants well within the bounds of its productive powers. So far as we can see at present, the Malthusian theory, even if true in the abstract and hypothetically, is so hypothetical, assumes the absence of so many factors which are always likely to be present, that it is not deserving of serious attention, except as a means of intellectual exercise. As a law of population, it is about as valuable as many of the other laws handed down by the classical economists. It is about as remote from reality as the "economic man".
And yet, this theory met with immediate and almost universal acceptance. The book in which it was expounded went through six editions while Malthus was living, and exerted a remarkable influence upon economics, sociology, and legislation during the first half of the nineteenth century. Aside from a section of the Socialists, the most important group of writers rejecting the Malthusian theory have been Catholic economists, such as Liberatore, Devas, Pesch, Antoine (cf. Pesch, "Lehrbuch der Nationalökonomie", II, 598). Being pessimistic and individualistic, the teaching of Malthus agreed thoroughly with the temper and ideas of his time. Distress was deep and general, and the political and economic theories of the day favoured the policy of laissez faire. To him perhaps more than to any other writer is due the evil repute of the orthodox economists, as opponents of legislation in the interests of the poorer classes. In the words of Devas, "Malthusianism in practice has been a grave discouragement to all works of social reform and humane legislation, which appeared as foolish sentiment defeating its kind aims by encouraging population" (Political Economy, 2nd ed., p. 198). Malthus declared that the poor created their own poverty by marrying improvidently, and that any general system of poor relief only increased and prolonged the root evil, overpopulation, from which they suffered (Essay bk. IV, passim). Although he had a genuine sympathy for the poor, and believed that the practice of "moral restraint" in postponing or foregoing marriage was the one means of bettering their condition permanently, his teaching received the cordial approbation of the wealthier classes, because it tended to relieve them of "responsibility for the condition of the working classes, by showing that the latter had chiefly themselves to blame, and not either the negligence of their superiors or the institutions of the country" (Ingram, "History of Political Economy", p. 121). His more recent followers among the economists realize that an improvement in the condition of the masses is apt to encourage a lower birth-rate, consequently they are not opposed to all measures for improvement by legislation. Many of them, however, have exaggerated the social and moral benefits of a low birth-rate, and have implicitly approved the immoral and destructive practices upon which it depends. The irony of the situation is that preventive checks, moral and immoral, have been adopted for the most part by the rich and comfortable classes, who, in the opinion of Malthus, were not called upon to make any personal contribution to the limitation of population.
The most notable results of the work and teaching of Malthus may be summed up as follows: he contributed absolutely nothing of value to human knowledge or welfare. The facts which he described and the remedies which he proposed had long been sufficiently obvious and sufficiently known. While he emphasized and in a striking way drew attention to the possibility of general overpopulation he greatly exaggerated it, and thus misled and misdirected public opinion. Had he been better informed, and seen the facts of population in their true relations, he would have realized that the proper remedies were to be sought in better social and industrial arrangements, a better distribution of wealth, and improved moral and religious education. As things have happened, his teaching has directly or indirectly led to a vast amount of social error, negligence, suffering, and immorality.
Neo-Malthusianism
In a sense this system is the extreme logical outcome of Malthusianism proper. While Malthus would have turned in horror from the practices of the newer theory, his own recommendations were much less effective as a means to the common end of both systems. The Neo-Malthusians realize better than he did, that if population is to be deliberately restricted to the desired extent, other methods than chaste abstention from or postponement of marriage are necessary. Hence they urge married couples to use artificial and immoral devices for preventing conception. Some of the most prominent leaders of this movement were Robert Dale Owen, John Stuart Mill, Charles Bradlaugh, and Annie Besant. With them deserve to be associated many economists and sociologists who implicitly advocate the same practices, inasmuch as they glorify an indefinitely expanding standard of comfort, and urge limitation of offspring as the one certain means whereby the labour of the poorest paid workers may be made scarce and dear. Some of the Neo-Malthusian leaders in England maintained that they were merely recommending to the poor what the rich denounced but secretly practiced.
In common with the older theory from which it derives its name, Neo-Malthusianism assumes that population if unchecked will exceed subsistence, but by subsistence it means a liberal, or even a progressively rising, standard of comfort. In all probability this contention is correct, at least, in the latter form; for all the indications are against the supposition that the earth can furnish an indefinitely rising standard of comfort for a population that continues to increase up to the full measure of its physiological capacity. On the other hand, the practices and the consequences of the system are far more futile, deceptive, and disastrous than those of Malthusianism. The practices are intrinsically immoral, implying as they do either foeticide, or the perversion of natural faculties and functions, to say nothing of their injurious effect upon physical health. The condition aimed at, namely, the small family or no children at all, fosters a degree of egotism and enervating self-indulgence which lessens very considerably the capacity for social service, altruism, and every form of industrial and intellectual achievement. Hence the economists, sociologists, and physicians of France condemn the low birth-rate and the small family as a grave national and social evil. On the industrial side, Neo-Malthusianism soon defeats its own end; for increased selfishness and decreased stimulus to labour are naturally followed by a smaller output of product. If the restriction of offspring were confined to the poorer classes, their labour would indeed become scarce relatively to the higher kinds of labour, and their wages would rise, provided that their productivity were not diminished through deterioration of character. As a fact, however, the comfortable classes adopt the method much more generally than do the poor, with the result that the excessive supply of unskilled labour is increased rather than diminished. Where all classes are addicted to the practice, the oversupply of unskilled labour remains relatively unchanged. The wages of all classes in France are lower than in Germany, England, or the United States (cf. Fifteenth Annual Report of the Commissioner of Labour). Finally, a constantly rising standard of comfort secured by the practices and in the moral atmosphere of Neo-Malthusianism means not a higher but a lower plane of life; not more genuine culture or loftier morals, but more abundant physical enjoyments and a more refined materialism.
OTHER THEORIES OF POPULATION
Rodbertus, Marx, Engels, Bebel, and possibly a majority of the Socialists who have considered the problem, either deny a general tendency to excessive population, or maintain that it is realized only in capitalistic society. Under Socialism there would be ample sustenance for the greatest possible increase in population, or, at any rate, for whatever increase that form of society would decide to have. Now it is quite unlikely that a Socialistic organization of production, with its lessened incentives to inventive and productive energy, would be able to provide means of living adequate to the full capacity of human fecundity; and a universally and continuously rising standard of comfort would be subject to all the physical, moral, and intellectual hindrances and consequences which beset the suicidal system of Neo-Malthusianism.
A respectable minority of economists (in this connection frequently known as "optimists") have rejected the Malthusian theory from the beginning. Among the most prominent are, Bastiat in France, List (1789-1846) in Germany, and Henry C. Carey in America. In a general way they all maintained that in proper social and industrial arrangements population will never exceed subsistence. This was likewise the position of Henry George, whose attack upon the theory of Malthus is probably more familiar to Americans than that of any other writer (cf. Progress and Poverty). Carey, whose father, Matthew Carey, the Philadelphia publisher, was a Catholic, based his view partly upon his belief in Providence, and partly upon the assumption that in every country the richest lands and land powers remain undeveloped longest; List pointed out that thickly-populated lands are frequently more prosperous than those with relatively few inhabitants, and that we have no good reason to set limits to the capacity of the earth, which could undoubtedly support many times its present population; and Bastiat, who had already observed the artificial restriction of the birth-rate in his own country, seems to have concluded that the same thing would happen in other countries whenever subsistence tended to fall below the existing standards of living. Although there is some exaggeration and uncertainty in all these positions, they are undoubtedly nearer the truth than the assumptions of Malthus.
What may be called the evolutionist theory of population was originated and incompletely stated by Charles Darwin, and developed by Herbert Spencer. In the latter form it has been adopted substantially by many biologists and sociologists. Although it was a chance reading of Malthus's work that suggested to Darwin the idea of the struggle for existence, the Spencerian theory of population is on the whole opposed to the Malthusian. According to Spencer, the process of natural selection, which involves the destruction of a large proportion of the lower organisms, increases individuality and decreases fecundity in the more developed species, especially in man. At length, population becomes automatically adjusted to subsistence at that level which is consonant with the highest progress. With regard to the future, this theory is extremely optimistic, but it is not more probable or any more capable of proof than his prophecy concerning the future identification of egoism and altruism.
On the basis of painstaking research and abundant statistics, M. Arsène Dumont concluded that Malthusianism is theoretically false and practically worthless, and that the only valuable generalizations about the relation of population to subsistence are those which concern a particular country, epoch, civilization, or form of society (cf. Nitti, op. cit.). In a democratic society, he says, the real danger is excessive limitation of the birth-rate by all classes, even the lowest. When privileged classes and social stratifications have disappeared, the members of every class strive to raise themselves above their present condition by restricting the number of their offspring. So far as it goes, this theory is a correct explanation of certain existing tendencies, but, as Father Pesch observes in reply to P. Leroy-Beaulieu, the true remedy for the French conditions is not monarchy but the Christian religion and moral teaching (op. cit., II, 639).
The theory of Nitti has a considerable similarity to that of Spencer, but the Italian sociologist expects the deliberate action of man, rather than any decrease in human fecundity, to conform population to subsistence in any society in which wealth is justly distributed, individuality strongly developed, and individual activity maintained at a high level of efficiency (op. cit.). He repudiates, however, the egotistic and socially demoralizing "prudence" which is so generally practised today for the limitation of the size of families. Nevertheless, it is utterly unlikely that the sane regulation which he desires will be obtained without the active and universal influence of religion. With this condition added, his theory seems to be the most reasonable of all those considered in this article, and does not greatly differ from that of the Catholic economists.
The latter, as we have already noted, reject the Malthusian theory and the interpretation of social facts upon which it is founded. Taking as typical the views of Devas in England, Antoine in France, Perin in Belgium, Liberatore in Italy, and Pesch in Germany (see works cited below) we may describe their views in the following terms. Where production is effectively organized, and wealth justly distributed; where the morals of the people render them industrious, frugal, averse to debilitating comforts, and willing to refrain from all immoral practices in the conjugal relation; where a considerable proportion of the people embrace the condition of religious celibacy, others live chastely and yet defer marriage for a longer or shorter period, and many emigrate whenever the population of any region becomes congested---undue pressure of population upon subsistence will never occur except locally and temporarily. Probably this is as comprehensive, and at the same time as correct a generalization as can be formulated. It may be reduced to the summary statement of Father Pesch: "Where the quality of a people is safeguarded, there need be no fear for its quantity" (op. cit., II, 624). Take care of the quality, says the learned Jesuit, and the quantity will take care of itself. Be anxious about the quantity, say the Malthusians and all the advocates of the small family, lest the quality deteriorate. It is less than eighty years since Malthus died, and a considerably shorter time has elapsed since the restriction of births became in any sense general; yet the number is rapidly increasing everywhere of thoughtful men who see that the Western world is confronted by "a problem not of excessive fecundity, but of race suicide" (Seligman, "Principles of Economics", 65).
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Diocese of Oviedo
(OVETENSIS)
This Diocese comprises the civil province of the same name (the ancient Kingdom of Asturias), besides certain rural deaneries in the provinces of Lugo, León, Zamora, and Santander. Its capital, the city of Oviedo, has a population of 42,716. The ancient capital of the Asturias country was Astorga (Asturica); Oviedo was founded by King Fruela I (756-68). In 760 Abbot Fromistanus and his nephew Maximus built a monastery there and dedicated a church to St. Vincent the Martyr; Fruela had houses built and the basilica of S. Salvador. His son, Alfonso II, the Chaste, made Oviedo his capital and restored the Church of S. Salvador. The same king founded the See of Oviedo, in 805, combining with it the ancient See of Britonia. A number of bishops, expelled from their sees by the Saracens, were gathered at Oviedo, where they held two councils. It was there proposed to make Oviedo a metropolitan see, and such it was from 869 until the ancient archdioceses of the Peninsula were restored, when the pope declared Oviedo exempt (1105); the Concordat of 1851 made it suffragan to Santiago.
The Cathedral of S. Salvador was restored in the twelfth century by Archbishop Pelayo, the chronicler. Bishop Fernando Alfonso (1296-1301) undertook another restoration of the chapter-house, and his successor, Fernando Alvarez (1302-1321), began the cloister. At the end of the thirteenth century Gutierre de Toledo began the new Gothic basilica, the principal chapel bearing his arms, though it was completed by his successor Guillén. Diego Ramirez de Guzmán (1421-41) built the two chapels of the south transept (now replaced by the sacristy), the old entrance to the church, and the gallery of the cloister adjoining the chapter-house. Alonzo de Palenzuela (1470-85) completed the other part of the transept. Juan Arias (1487-97) left his cognizance, the fleur-de-lys and four scallops, on the nave. Juan Daza (1497-1503) erected the grille of the choir; Valerano (1508-12) added the stained-glass windows. Diego de Muros, founder of the great college at Salamanca known as the Oviedo, had the crestings of the porch wrought by Pedro de Bunyeres and Juan de Cerecedo, while Giralte and Valmaseda completed the carving of the precious re-table in the time of Francisco de Mendoza (1525-28). Cristóbal de Rojas (1546-56) affixed his coat-of-arms to the completed tower, with its octagonal pyramid, one of the marvels of Gothic architecture. The chief feature of the cathedral is the "Camara Santa", with its venerable relics. Bishop Pelayo relates that a coffer made by the disciples of the Apostles, and containing the most preciousrelics of the Holy City, was taken from Jerusalem to Africa, and after several translations was finally deposited at Oviedo by Alfonso II. In the sixteenth century, Bishop Cristóbal de Sandoval y Rojas wished to open it, but could not, being overcome with religious fear. Many other relics are to be seen.
The most famous sanctuary of the diocese is at Covadonga (Cova longa), dedicated to the Blessed Virgin, by whose help the Spaniards, in 718, overcame the Arabs commanded by Alkaman. The old building was consumed by fire 17 October, 1777. The Canons Regular of St. Augustine, who had charge of it, had been driven by lack of revenues to live scattered about in various parishes, when Philip IV compelled them to return to community life, increasing their endowment, and building houses for them beside the monastery. Urban VII made an order that the abbot should be dignitary of the cathedral of Oviedo. Charles III wished to rebuild the chapel sumptuously, but never went beyond beginning the work. In recent times it has been completely restored by Bishop Sanz y Fores. Also noteworthy are the two monasteries of S. Vicente and S. Pelayo at Oviedo. West of the city is the Gothic convent of S. Francisco, now used as a hospital. The church of the convent of S. Domingo is of the so-called Modern Gothic style; that of Sta Clari has a lofty tower; S. Isidro, formerly a Jesuit church, has a splendid façade in ashlar stone. In the environs of Oviedo and on the slope of Monte Naranco are the famous churches of Sta Maria and S. Miguel, two art treasures of the ninth century and worthy of endless study. The conciliar seminary of Oviedo was founded in 1851 by Bishop Ignacio Diaz Caneja; it consists of a great seminary in Oviedo, and a little seminary at Valdedios de Villaviciosa, an old Cistercian monastery. Besides the Provincial Institute of Secondary Education of Oviedo, there is another, founded by Jovellanos, at Gijon.
Other bishops worthy of mention are: Bishop Serrano, venerated as a saint: Rodrigo, counsellor to Ferdinand II of León; the Tuscan Fredolo, the pope's envoy to Alfonso the Wise; Rodrigo Sanchez, who executed important commissions for popes and kings of Spain; Fernando de Valdés, founder of the University of Oviedo, afterwards Archbishop of Seville and inquisitor general; Jerónimo de Velasco, one of the fathers of the Council of Trent, and founder of the Hospital of Santiago at Oviedo; Alonso Antonio de San Martín, said to have been a natural son of Philip IV. The University of Oviedo celebrated its tercentenary in September, 1908. Its building is severe and simple, in Doric order of the seventeenth century; the library is very extensive, and there is a good museum of natural history and meteorological observatory. This university is now considered the least important in Spain, having but one faculty, that of civil law. Of recent years it has been falling under the influence of the Spanish Krausists. This sect, founded by Sanz del Rio, imported from Germany the Pantheistic doctrines of Kraus, and seeks to extend its activities by conferences and courses outside of the university, even in the Latin American republics. Among the distinguished men of the diocese may be mentioned: the Alvarez of Asturias, who were famous in the Middle Ages; Ruy Pérez de Avilés, celebrated in connexion with the conquest of Seville; Gutierre Bernaldode Quirós, the hero of Aljubarrota; Pedro Méndez, the conqueror of Florida; in modern times, the Jansenist Jovellanos, the Regalist Campomanes, the Liberal Argüelles Florez Estrada, Pidal, Posada Herrera; Cardinals Cienfuegos Sierra, Cienfuegos Jovellanos, Inguanzo, and many notable prelates.
RISCO, continuator of FLOREZ, España Sagrada (Madrid, 1789), XXXVII-XXXIX; CUADRADO, España, sus monumentos y rates: Asturias y León (Barcelona, 1885); Guia eclesiástica de España para 1888 (Madrid); Diccionario geográfico y estadístico de Mados, XII (Madrid, 1849); DE LA FUENTE, Historia eclesiástica de España (Barcelona, 1855).
RAMÓN RUIZ AMADO. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Owen Roe O'Neill[[@Headword:Owen Roe O'Neill]]

Owen Roe O'Neill
Born 1582; died near Cavan, 6 Nov., 1649, the son of Art O'Neill and nephew of Hugh, the great Earl of Tyrone. He was too young to take part in the long war in which his uncle was engaged, and when peace came in 1603 Owen went abroad and took service with the archdukes in Flanders. By 1606 he reached the rank of captain and was then residing at Brussels. When Richelieu determined to interfere in the Thirty Years War, O'Neill was already colonel, and for skill, and courage, and regource stood deservedly high among Spanish commanders. He was, therefore selected to defend Arras against the French in 1640 and though he had but 1500 men and was assailed by a force which from 30,000 was subsequently increased to three times that number, he stubbornly held his ground for nearly two months. His conduct extorted the admiration of the French commander who captured the place and who told O'Neill that he had surpassed the French in everything but fortune. Meantime important events had taken place in Ireland. The flight of the earls, the plantation of Ulster, the persecution of the Catholics, and the tyranny of Strafford proved that Irish Catholics had no security either in their religion or their lands. O'Neill was informed of all these events by the Irish leaders at home and was equally determined as they that, as peaceful measures were unavailing, there should be a recourse to arms. He was not, however, able to be in Ireland when the rebellion broke out in 1641, nor did he come till the summer of 1642, when he landed on the coast of Donegal bringing with him a good supply of arms and ammunition and 200 Irish officers, who like himself had acquired experience in foreign wars. O'Neill was at once appointed commander-in-chief of the rebel forces in Ulster. At that date the prospects were not bright. Dublin Castle had not been taken, nor Drogheda, Dundalk had not been held, and Sir Phelim O'Neill had but 1500 untrained men, while there were 12,000 English and Scotch soldiers in Ulster. While waiting to get a trained army together Owen Roe wanted to avoid meeting the enemy, nor did he fight except at Clones, where he was beaten, and at Portlester in Meath, where he defeated Lord Moore. Then, in 1643, came the cessation with Ormonde. The Puritans ignored both Ormonde and the cessation, and continued active in the several provinces. This compelled O'Neill to be vigilant and prepared, and in 1646 he fought the battle of Benburb with General Monroe. The latter was superior in numbers, and he had artillery which O'Neill lacked; but the Irishmen had the advantage of position, and won a great victory. Monroe fled to Lisburn without hat or cloak leaving more than 3000 of his men dead on the field, and arms, stores, colours, and provisions fell into O'Neill's hands. The fruits of this splendid vlctory were frittered away by futile negotiations with Ormonde and by divisions among the Catholics. O'Neill, backed by the nuncio, Rinuccini, wanted to cease negotiating, and to fight both the Puritans and the Royalists; but the Pale Catholics were more in agreement with Ormonde than with O'Neill, and in spite of the fact that he was the only Catholic general who had been almost uniformly successful they went so far as to declare him a rebel. Nor would Ormonde even in 1649, make any terms with him until Cromweli had captured Drogheda. Then Ormonde made terms on the basis of freedom of religion and restoration of lands. At the critical moment when O'Neill's services would have been invaluable against Cromwell he took suddenly ill and died. The story that he was poisoned may be dismissed, for there is no evidence to sustain it.
GILBERT, History of Irish Affairs (Dublin, 1882); RINUCCINI, Letters (Dublin, 1873); MURPHY, Cromwell in Ireland (Dublin, 1897); MARAFFY, Calendars; CARTE. Ormond (London, 1735); TAYLOR, Owen Roe O'Neill (Dublin, 1896); D'ALTON, History of Ireland (London, 1910).
E.A. D'ALTON 
Transcribed by Anne Musgrave
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Oxford
Oxford, one of the most ancient cities in England, grew up under the shadow of a convent, said to have been founded by St. Frideswide as early as the eighth century. Its authentic history begins in 912, when it was occupied by Edward the Elder, King of the West Saxons. It was strongly fortified against the Danes, and again after the Norman Conquest, and the massive keep of the castle, the tower of St. Michael's Church (at the north gate), and a large portion of the city walls still remain to attest the importance of the city in the eleventh century. West of the town rose the splendid castle, and, in the meadows beneath, the no- less-splendid Augustinian Abbey of Oseney: in the fields to the north the last of the Norman kings built the stately palace of Beaumont; the great church of St. Frideswide was erected by the canons-regular who succeeded the nuns of St. Frideswide; and many fine churches were built by the piety of the Norman earls. Oxford received a charter from King Henry II, granting its citizens the same privileges and exemptions as those enjoyed by the capital of the kingdom; and various important religious houses were founded in or near the city. A grandson of King John established Rewley Abbey (of which a single arch now remains) for the Cistercian Order; and friars of various orders (Dominicans, Franciscans, Carmelites, Augustinians, and Trinitarians), all had houses at Oxford of varying importance. Parliaments were often held in the city during the thirteenth century, but this period also saw the beginning of the long struggle between the town and the growing university which ended in the subjugation of the former, and the extinction for centuries of the civic importance of Oxford. The accession of thousands of students of course brought it material prosperity, but it was never, apart from the university, again prominent in history until the seventeenth century, when it became the headquarters of the Royalist party, and again the meeting-place of Parliament. The city of Oxford showed its Hanoverian sympathies long before the university, and feeling between them ran high in consequence. The area and population of the city remained almost stationary until about 1830, but since then it has grown rapidly. The population is now (1910) about 50,000; the municipal life of the city is vigorous and flourishing, and its relations with the university are more intimate and cordial than they have ever been during their long history.
Oxford is the cathedral city of the Anglican Diocese of Oxford, erected by Henry VIII. Formerly included in the vast Diocese of Lincoln, it is now part of the Catholic Diocese of Birmingham. The handsome Catholic church of St. Aloysius (served by the Jesuits) was opened in 1875; the Catholic population numbers about 1200, besides about 100 resident members of the university, and there are convents of the following orders -- St. Ursula's, Daughters of the Cross, Sisters of Nazareth, Sisters of the M. Holy Sacrament, and Sisters of the Holy Child. The Franciscan Capuchin fathers have a church and college in the suburb of Cowley, as well as a small house of studies in Oxford; and the Benedictines and Jesuits have halls, with private chapels, within the university.
PARKER, Early History of Oxford (Oxford, 1885); WOOD, Survey of the Antiquities of the City of Oxford (1889-99); GREEN AND ROBERTSON, Studies in Oxford History (Oxf., 1901); TURNER, Records of City of Oxford (Oxf., 1880); and the publications of the OXFORD HISTORICAL SOCIETY (Oxford, various dates).
D.O. HUNTER-BLAIR 
Transcribed by John Fobian 
In memory of Robert and Evelyn Fobian
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Oxyrynchus
Titular archdiocese of Heptanomos in Egypt. It was the capital of the district of its name, the nineteenth of Upper Egypt, whose god was Sit, incarnated in a sacred fish of the Nile, the Mormyrus. Thence comes its Greek name, for in Egyptian it is called Pemdje. It has been mentioned by Strabo, Pliny, Ptolemy, etc. Its inhabitants early embraced Christianity, and at the end of the fourth century ("Vitæ Patrum" of Rufinus of Aquileia) it possessed neither pagan nor heretic. It had then twelve churches, and its monastic huts exceeded in number its ordinary dwellings. Surrounding the city were many convents to which reference is made in Palladius, the "Apophthegmata Patrum", Johannes Moschus, etc. In 1897, in 1903, and the years following, Grenfel and Hunt found papyri containing fourteen sentences or fragments of sentences (logia) attributed to Jesus and which seem to belong to the first half of the second century, also fragments of Gospels, now lost, besides Christian documents of the third century, etc. A letter, recently discovered, written by Peter the martyr, Bishop of Alexandria, in 312, gives an interesting picture of this church at that time. Le Quien (Oriens christianus, II, 577-590) mentions seven metropolitans of this city, nearly all Meletians or monophysistes. In the middle ages under the dynasty of the Mamelukes, it was the leading city of the province. To-day under the name of Behneseh, it is entirely dismantled. Mounds of débris alone make it possible to recognize its circuit.
GRENFEL and HUNT, The Oxyrynchus Papyri, in the publications of the EGYPT EXPLORATION FUND (London); WESSELY, Les plus anciens monuments du christianisme écrits sur papyrus (Paris, 1906); SCHMIDT, Fragmente einer Schrift des Martyerbischofs Petrus von Alexandrien (Leipzig, 1901).
S. VAILHÉ 
Transcribed by M. Donahue
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Jacques Ozanam
A French mathematician, born at Bouligneux (Ain), 1640; died in Paris, 3 April, 1717. He came of a rich family which had renounced the Jewish for the Catholic religion. From the same family sprang the better known Antoine-Frédéric Ozanam (q. v.). Though he began the study of theology to please his father, he was more strongly attracted to mathematics, which he mastered without the aid of a teacher. At the age of fifteen he produced a mathematical treatise. Upon the death of his father, he gave up theology after four years of study and began, at Lyons, to give free private instruction in mathematics. Later, as the family property passed entirely to his elder brother, he was reluctantly driven to accept fees for his lessons. In 1670, he published trigonometric and logarithmic tables more accurate than the then existing ones of Ulacq, Pitiscus, and Briggs. An act of kindness in lending money to two strangers secured for him the notice of M. d'Aguesseau, father of the chancellor, and an invitation to settle in Paris. There he enjoyed prosperity and contentment for many years. He married, had a large family, and derived an ample income from teaching mathematics to private pupils, chiefly foreigners. His mathematical publications were numerous and well received. The manuscript entitled "Les six livres de l'Arithmétique de Diophante augmentés et reduits à la spécieuse" received the praise of Leibnitz. "Récréations", translated later into English and well known to-day, was published in 1694. He was elected member of the Academy of Sciences in 1701. The death of his wife plunged him into deepest sorrow, and the loss of his foreign pupils through the War of the Spanish Succession, reduced him to poverty.
Ozanam was honoured more abroad than at home. He was devout, charitable, courageous, and of simple faith. As a young man he had overcome a passion for gaming. He was wont to say that it was for the doctors of the Sorbonne to dispute, for the pope to decide, and for a mathematician to go to heaven in a perpendicular line. Among his chief works are: "Table des sinus, tangentes, et sécantes" (Lyons, 1670); "Methode générale pour tracer des cadrans" (Paris, 1673); "Geometrie pratique" (Paris, 1684); "Traité des lignes du premier genre" (Paris, 1687); "De l'usage du compas" (Paris, 1688); "Dictionnaire mathématique" (Paris, 1691); "Cours de mathématiques" (Paris, 1693, 5 vols., tr. into English, London, 1712); "Traité de la fortification" (Paris, 1694); "Récréations mathématiques et physiques" (Paris, 1694, 2 vols., revised by Montucla, Paris, 1778, 4 vols., tr. by Hutton, London, 1803, 4 vols., revised by Riddle, London, 1844); "Nouvelle Trigonométrie" (Paris, 1698); "Méthode facile pour arpenter" (Paris, 1699); "Nouveaux Eléments d'Algèbre" (Amsterdam, 1702); "La Géographie et Cosmographie" (Paris, 1711); "La Perspective" (Paris, 1711).
FONTENELLE, Eloge d'Ozanam in Œuvres, I, 401-408 (Paris. 1825) or in Mém. de l'Acad. des sc. de Paris (Hist.), ann. 1717.
PAUL H. LINEHAN. 
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Ozias
"Yahweh is my strength", name of six Israelites mentioned in the Bible.
(1) Ozias, King of Juda (809-759 B. C.), son and successor of Amazias. On the latter's death he was chosen king though he was only sixteen years of age (IV Kings, xiv, 21, where, as in ch. xv also, the name Azarias appears instead of Ozias, probably through a copyist's error; cf. II Par., xxvi, 1). His long reign of fifty-two years is described as pleasing to God, though he incurs the reproach of having tolerated the "high places". This stricture is omitted by the chronicler, who, however, relates that Ozias was stricken with leprosy for having presumed to usurp the priestly function of burning incense in the Temple. Ozias is mentioned among the lineal ancestors of the Saviour (Matt., i, 8, 9).
(2) Ozias, son of Uriel, and father of Saul of the branch of Caath (I Par., vi, 24).
(3) Ozias, whose son Jonathan was custodian of the treasures possessed by King David outside of Jerusalem (I Par., xxvii, 25).
(4) Ozias, son of Harim, one of the priests who having taken "strange wives", were forced to give them up during the reform of Esdras (I Esdr., x, 21).
(5) Ozias, son of Misha, of the tribe of Simeon, a ruler of Bethulia (Judith, vii, 12).
(6) Ozias, one of the ancestors of Judith, of the tribe of Ruben (Judith, viii, 1).
LESÉTRE in VIGOUROUX, Dict. de la Bible, s. v.
JAMES F. DRISCOLL 
Transcribed by WGKofron 
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Quadragesima[[@Headword:Quadragesima]]

Quadragesima
(Lat., the fortieth).
Quadragesima denotes a season of preparation by fasting and prayer, to imitate the example of Christ (Matt., iv). Several such were observed by the early Christians, viz. before Christmas, Easter, and the feast of St. John the Baptist; the Greeks had four, the Maronites six, and the Armenians eight (Du Cange, "Gloss."). The major, before Easter, is commonly known. It is mentioned in the fifth canon of the Council of Nicæa, in the sixty-ninth of the Apostolic Canons, and in the Pilgrimage of Ætheria (Duchesne, 499). In the Anglo-Saxon Church Mass was said on the weekdays of Quadragesima late in the afternoon and food was taken only near sunset (Rock, IV, 76). According to the Roman Rite, the feriæ of this time, beginning with Ash Wednesday, are major (see FERIA). The season has a proper preface. In ferial masses a special oration is added after the ordinary postcommunion, with the invitation: "Humiliate capita vestra Deo". Octaves are forbidden, and if, by special concession, they are allowed they must be interrupted on Sundays. The first Sunday of Lent, known as Invocabit from the first word of the Introit, is for the Greeks a commemoration of the veneration of images (19 Feb., 842). For Gaul it was the jour de bures or fête deu brandons and for GermanyFunkentag or Hallfeuer, because on that day the young people ran about the streets with burning torches (Nilles, II, 102). The second Sunday, Reminiscere, was marked by the Greeks as vacat (Nilles, II, 122). The third Sunday, Oculi, was for the GreeksAdoratio Crucis with a ceremony similar to that of the Latins on Good Friday. For the Bohemians it was the Ned. Kychávná in memory of the sneezing plague at the end of the sixth century and of Litania septiformis of Gregory the Great. The remaining Sundays Lætare, Passion and Palm Sunday (q.v.). (See also LENT; SEPTUAGESIMA.)
ROCK, Church of Our Fathers (London, 1904); DUCHESNE, Christian Worship (London. 1904), KELLNER, Heortologie (Freiburg, 1906, tr. London and St. Louis, 1908); BENGER, Pastoraltheologie, III (Ratisbon, 1863), 201; BINTERIM, Denkwürdigkeiten, V, 1, 169), NILLES, Kalendarium manuale (Innsbruck, 1897).
FRANCIS MERSHMAN 
Transcribed by Wm Stuart French, Jr.
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Quadratus
The first of the Christian apologists. He is said by Eusebius (Chron. ad ann. Abrah. 2041, 124 A.D.) to have been a disciple of the Apostles (auditor apostolorum). He addressed a discourse to the Emperor Hadrian containing an apology for the Christian religion, during a visit which the latter made to Athens in 124 or 125. With the exception of a short passage quoted by Eusebius (Hist. Eccl., IV, iii), this apology has entirely disappeared. Eusebius states (Chron.) incorrectly, however, that the appeal of Quadratus moved the emperor to issue a favourable edict. Because of the similarity of name some scholars have concluded (e.g. Bardenhewer, "Patrology", p. 40) that Quadratus the apologist is the same person as Quadratus, a phrophet mentioned elsewhere by Eusebius (Hist. Eccl., III, xxxvii). The evidence, however, is too slight to be convincing. The later references to Quadratus in Jerome and the martyrologies are all based on Eusebius or are arbitrary enlargements of his account.
ROUTH, Reliquiæ Sacræ, I (Oxford, 1846), 69-79; HARNACK, Ueberlieferung der griech. Apologetem, 103; Gesch. d. altchrist. Liter., I, 95; II, 269-71; BARDENHEWER, Patrology, tr. SHAHAN (St. Louis, 1908).
PATRICK J. HEALY 
Transcribed by Wm Stuart French, Jr. 
Dedicated to M.P. French
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Quality
(Gr. poistes -- Plato, Aristotle -- poion; Lat. qualitas, quale.)
Quality is used, first, in an extended sense, as whatever can be attributed to the subject of discourse; and second, in its exact signification, as that category which is distinguished from the nine others enumerated by Aristotle. In the present article the word is treated in its stricter sense. The eighth chapter of the "Categories" treats of quality, as distinct from substance and the other predicaments. It is described, however, in the opening words of the sixth chapter of the same book as that on account of which we say that anything is such or such -- poioteta de lego, kath en poioi tines [einai] legontai. It is thus the accidental form which determines the subject to a special mode of being. It is the reply to the question Qualis sit res?, as St. Thomas Aquinas remarks; and is the correlative to Talis (as Quantus to Tantus), as is pointed out by James Mill in his "Analysis". As the notion is a simple one, it is not possible strictly to define it; for, to do this, it would be necessary to split it up into genus and differentia -- an impossibility where the simplest concepts are concerned. It is itself not a real genus, since many particular things, not generically identical can be subjects of the same predicate, analogically employed. Quality is the category according to which objects are said to be like or unlike; and, in view of the tendency introduced into modern science by the mechanist theories of Descartes, and fostered by the postulate of the transformation of energy, it is of importance that the qualitative should be distinguished from the quantitative differences of objects (cf. QUANTITY). Aristotle's classification of the heads of discourse in the "Categories" is a logical one, in which the attributes are considered as possible predicates of a subject. But they are further understood metaphysically; and, in this sense, quality is one or other of the four modes in which substance is determined to being talis or talis, i. e. such or such. Considered thus, it is an accidental determination (cf. FORM).
The four divisions of quality are:
1. Habit, or condition (habitus); a permanent and comparatively stable quality by which man, considered as to his nature or operation, is well or ill-adapted towards his natural end. Strictly speaking, only man can be the subject of habit. It is thus distinguished from disposition; which is used of other than human beings. Less stable conditions, as hot, cold, sick, well, are also mentioned here.
2. Natural powers or incapacities (potentia activa et impotentia). These are distinguished, as accidents, from the substance; and are further distinguished among themselves as are the distinct acts from which they are inferred. The important Scholastic thesis of the real distinction of nature from its faculties arises in this connexion.
3. Power of causing sensations and results of the modification of sense; the one belonging, as quality, to the objects of sense; the other to the senses that are modified.
4. Figure, or circumscribing form of extended bodies. St. Thomas Aquinas insists upon the fact that this mode of quality (morphology) is the most certain index of the identity or diversity of species, especially in plants and animals.
Quality admits in the concrete, though not in the abstract, of more and less; and in some cases, though not in all, of contrariety. A figure cannot be more or less triangular than another, though one man may be more wise than another; and there is no contrary to red; though just is contrary to unjust. The category, in its predicamental sense, involves that of relation, as is noted by Aristotle. The answer to Qualis? asked of the concrete man, is talis -- such as so-and-so. Metaphysically considered, no relation of this kind need be involved. The substance, or nature, is talis because of the accidental form that determines it absolutely, without reference to any standard of comparison.
ARISTOTLE, Opera omnia (Paris, 1619); GROTE, Aristotle (London, 1872); LORENZELLI, Philosophi Theoretic Institutiones (Rome, 1896); MERCIER, Ontologie (Louvain, 1902); NYS, Cosmologie (Louvain, 1906); ST. THOMAS AQUINAS, Opera (Parma, 1852), (cf. especially, De natura generis, De natura accidentis).
FRANCIS AVELING 
Transcribed by Douglas J. Potter 
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Quam singulari
A decree of the Sacred Congregation of the Sacraments, 8 August, 1910, on the age at which children are to be admitted to first Communion, officially promulgated 15 August, 1910 (Acta Apost. Sedis, 15 August, 1910). The historical facts narrated in the "Quam singulari" prove that:
· it is not a decree inaugurating a new discipline, but one restoring the ancient and universal law of the Church, wherever it has not been observed (Pius X to Card. Abp. of Cologne, 31 December, 1910);
· the custom of giving Holy Communion to infants immediately after baptism, and frequently before the beginning of their rational life, has been modified but never condemned; it is even approved to-day among the Greeks and Orientals;
· the decree of the Fourth Lateran Council (1215, can. xxi) has never been revoked or modified, and in virtue of it all are obliged, as soon as they arrive at the years of discretion, to receive both the Sacraments of Penance and Holy Communion at Easter time;
· the "testimony of the greatest authority, St. Thomas Aquinas", interpreting the Council, states that the Lateran decree obliges "children when they begin to have some use of reason" (also Ledesma, Vasquez, St. Antoninus);
· the Council of Trent confirmed the Lateran decree pronouncing anathema against all who deny "that the faithful of both sexes who have attained the use of reason are obliged to receive Holy Communion every year, at least at Easter time" (Sess. XIII, de Euch., c. viii, can. ix).
Errors condemned by the "Quam singulari"
· A greater discretion is required for first Communion than for first Confession.
· To receive Holy Communion a more, complete knowledge of the articles of Faith is required. This erroneous opinion, demanding with Jansenism (1) extraordinary preparation, thereby deferring Communion "for the riper age" of twelve, fourteen, or even older ("absolutely forbidden"), makes (2) "the Holy Eucharist a reward and not a remedy for human frailty", which is contrary to the teaching of the Council of Trent that Holy Communion is "an antidote by which we are freed from our daily faults and preserved from mortal sins". The error assumes (3) what may be false -- that riper years and more complete instruction give better dispositions than the innocence and candour of more tender years. As first Communion is not essentially different from any other Communion the extraordinary preparation heretofore demanded is (4) contrary to the "Sacra Tridentina", which for daily communicants, including children, requires only the state of grace and a good intention.
Abuses following from errors
· Depriving the child from the beginning of its rational life of the right of living in Christ through Holy Communion, a right given by baptism;
· Causing the loss of angelic first innocence in many by those years of deprivation of Christ and of graces, years for many the seed-time for snares and vices, all of which might have been avoided;
· causing, by the custom of some places, children to live in the state of sin by not allowing them to go to confession until the age determined for first Communion, or of denying them absolution when they confessed ("absolutely condemned" and "to be done away with by ordinaries as the law permits");
· denying the Viaticum to dying children who had not received their first Communion, and burying these as infants, thereby depriving them of the suffrages of the Church, to which they were entitled ("utterly detestable", "ordinaries to proceed severely against these").
Conditions for first Confession and first Communion
· The age of discretion, which applies equally to both sacraments. This may be judged (1) by the first indication of the child using its reasoning powers; (2) by the child knowing what is right from wrong. No determined age is placed as a condition; the age of seven is mentioned because the majority of children arrive at the years of discretion, that is, begin to reason, about this period, some sooner, some later.
· A knowledge such as a child just beginning to reason can have about one God, Who rewards the good and punishes the wicked, and about the mysteries of the Trinity and the Incarnation. It is not necessary that the child should commit to memory accurate theological definitions, which may convey no idea to the little mind just beginning to unfold.
· A child must be able to distinguish the Eucharistic from the common bread; that is, to know that what looks like bread is not bread, but contains the real, living Body and Blood of Christ.
· Children should be taught to receive Holy Communion devoutly.
· Children should be instructed on the necessity of being in the state of grace and of having a good intention, also
· of fasting from midnight before Communion.
Obligation of admitting children to first Communion
When children begin to reason, the obligation of receiving Holy Communion is Divine as well as ecclesiastical. The subject-matter of the decree:
· is therefore a grave one obliging under serious sin, (1) children themselves if they know of and maliciously neglect their obligation; (2) those responsible for the children: father, mother, instructors, rectors of colleges, principals of schools, superiors of communities and children's asylums, all who have parental responsibility, confessors, and pastors.
· A grave obligation devolving on all above mentioned is to encourage children after first Communion to approach the altar frequently, even daily, if possible.
· Those responsible for children should regard as "their most important duty" that the incomplete instruction given before first Communion be continued afterwards by sending the children to the public catechetical instructions, or by supplying their religious instruction in some other way. The formal admission of the child to first Communion rests with the father, or the one taking his place, and with the confessor. The decree supposes these to act together, and when they agree on the admission no one may interfere. Where the parents are negligent or indifferent or opposed to their children's first Communion, the confessor can assume the entire responsibility. Should the confessors oppose the admission of children whose parents know they have begun to reason, the prudent course in practice is to present the children to another confessor, for every confessor has a right to admit a child to private first Communion.
General Communion
A public ceremony devolving not on the confessor but on the parish priest, who is required to have yearly one or several of these general Communions, which may be simple or solemn. The simple:
· will admit the (1) little children making their first Communion, also (2) those who have previously approached the Holy Table. The decree requires some days of instruction and preparation for both classes of children when they receive in a body. This can be given as conditions and circumstances permit, attention being paid to the spirit and substance of this provision.
· Every pastor can arrange a solemn ceremony in which those would participate who had completed a course in Christian Doctrine. Every year during the time the faithful can satisfy their Easter duty, the "Quam singulari" must be read to the people in the vernacular. Every five years in their ad limina, ordinaries will be obliged to report the observance of the decree to the Holy See.
GENNARI in Il Mon. Ecc. (Aug., Sept., 1910); VERMEERSCH, De Prima Puerorum Communione; BESSON in Nouvelle Revue Th ologique (Nov., Dec., 1910); FERRERES in Raz n y Fe (Dec., 1910); CANB in The Sentinel (March, 1911-); Ecclesiastical Review (Oct., 1910); ZULUETA, Early First Communion; The Child Prepared for First Communion (New York, 1911); LUCAS, The Decree "Quam singulari" and the Age for First Communion; MALONEY in The Catholic World (Feb., 1911); NERI, La Prima Cumunione dei fancuilli; LINTELO, Il Decreto sull' Eta della Prima Comunione; MACCONO, La Prima Comunione; P dagogische Bedeutung des Dekrets ber Erst-Kommunion (Hildesheim, 1911); Die Kommunion der Kinder (Mainz, 1911); See also current Catholic, especially foreign, reviews, Sept, to Dec., 1910; also many pastoral letters of bishops of United States and Europe.
JOHN T. MCNICHOLAS 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Quamichan Indians[[@Headword:Quamichan Indians]]

Quamichan Indians
The largest of the numerous small bands attached to Cowichan agency, at the southeast end of Vancouver, British Columbia. They are of Salishan stock and speak the Cowichan language, which is spoke also by several of the associated as well as upon the opposite mainland. Their chief settlement is in Cowichan valley, about forty miles north of Victoria. In their primitive condition they subsisted by fishing, hunting, and the gathering of wild berries and roots. Their customs, beliefs, and ceremonials were practically the same as those of their neighbours, the Songish and Sechelt. Frs. J.B. Bolduc and Modeste Demers visited them as early as 1847, but they were chiefly converted by the Oblate Fathers, who arrived at Victoria in 1857. They are now civilized, industrious, and moral, in fairly good houses, living by farming, fishing, hunting, and by working on the railway, in canneries, etc. From probably 1000 souls sixty years ago, they have been reduced by smallpox and other diseases to 300 in 1901, and 260 in 1909, of whom all but about 60 are reported to be Catholics, the rest Methodists (see also SONGISH INDIANS).
JAMES MOONEY 
Transcribed by Christine J. Murray 
Dedicated to the Saginaw Chippewa Indian Tribe

Quantity[[@Headword:Quantity]]

Quantity
(Gr. poson; Lat. quantitas, quantum, correlate to tantum)
Aristotle, in his "Categories" places quantity (with which he deals at length from the logical standpoint in the sixth chapter) first in his enumeration of the nine accidents. His list of the possible heads of classification of predicates has reference to a concrete, material subject, and, as shown by the last two predicaments (jacere and habere), principally to man. Quantity does not, therefore, as philosophy is at present divided, fall properly under the treatment of ontology, but of cosmology. It presupposes the material. In "Metaphysics", IV, the concrete quantum is described as "that which is divisible into the parts included in it, of which any and each is potentially one and hoc quid". By this description the inexistent parts of the quantum are discriminated from the elements in the compound, the matter and the form, which are not each potentially "one and hoc quid". Quantity is distinguished into
(1) continuous, and 
(2) discrete.
Continuous (geometrical) quantity is that which consists of parts having position in reference to each other, so that the limit of the one is the limit of the next. These parts, each potentially "one and hoc quid", do not form a multitude, an aggregate of units, but one divisible quantum, or measurable size. They are not actual entities. (This doctrine is not unanimously held in the School.) Continuous quantity is further subdivided into;
(1) successive, and 
(2) permanent.
Time and movement are examples of successive, the line, surface or tridimensional body of permanent continuous quantity. It is to be noted that time and movement have no reality apart from quantified things which move, and of which the movement is measurable; and that the line and superficies are no more than abstractions practised upon the real quantum -- tridimensional body. Discrete (arithmetical) quantity is made up of discontinuous parts. The resultant whole is a unity per accidens, in which the elements coexist as a plurality. Number and speech are given as examples. Quantity has no contrary, nor does it admit degrees. There is no contrary to a given length or superficies; nor is any one quantity, as such, more a quantity than another is. Large, small, etc., as used in reference to extended things, fall more properly under the category of relation. Equal and unequal are affirmed of objects in virtue of their quantity alone. Not only is material substance affected by the accidental form of quantity, but all the other accidents are measurable, at least per accidens, as when we say "much and little white". St. Thomas ("Summa", III, Q. lxxvii, a. 2) makes all the accidents "related to their subject by the medium of dimensive quantity, as the first subject of colour is said to be the superficies".
An important question is raised as to the nature of the distinction to be drawn between substance and quantity. The School generally, following Aristotle, holds that, as quantity is that reality which makes the indivisible substance potentially divisible (Physics, 1. 2), the distinction to be admitted is a real one. There is considerable diversity of opinion as to whether this can be demonstrated by arguments of natural reason. Aristotle's own argument lies in the consideration that length, breadth, and depth are quantities, but are not substances. But against this it has been urged that these things do not exist as such at all. They are abstractions formed by the dissociation produced by varying concomitants. Suarez, Pesch, De San, Nys, and others hold that the distinction is demonstrable; but most of the arguments advanced are negative ones. For Descartes and his school, quantity, or extension, is the essence of corporeal substance. The distinction to which allusion has just been made has no place in the system (cf. DESCARTES). The definition of the Council of Trent, however, teaches that quantity is really distinct from substance. It is of faith that the substances of bread and wine in the Eucharist are changed at the consecration (Sess. XIII, cap. iv); but the quantity remains sensibly unaltered. To escape this difficulty, the Cartesians had recourse to several explanations, none of which seems to be in any way satisfactory. Continuous quantity is seen to be, in the philosophy of the School, an attribute and accident of body. Corporeal substance, as such, is not quantitatively divisible. When actuated by quantity it becomes so; but is not yet spatially displayed. The accident is thus distinguished by Scholastics from the further accident of formal extension which is complementary to it, and by which the parts, already rendered distinct by quantity, are localized in space. Through the aptitude to being determined by this accidental form, matter is held to be individuated; the principle of individuation of corporeal beings is materia quantitate signata.
GROTE, Aristotle (London, 1872); HAAN, Philosophia naturalis (Freiburg, 1898); LORENZELLI, Philosophi Theoretic Institutiones (Rome, 1896); MERCIER, Ontologie (Louvain, 1902); NYS, Cosmologie (Louvain, 1906); ST. THOMAS AQUINAS, Opera (Parma, 1852). (Cf. especially De principio individuationis, De natura materia et dimensionibus interminatis, De natura generis, De natura accidentis.)
FRANCIS AVELING. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Quapaw Indians[[@Headword:Quapaw Indians]]

Quapaw Indians
A tribe now nearly extinct, but formerly one of the most important of the lower Mississippi region, occupying several villages about the mouth of the Arkansas, chiefly on the west (Arkansas) side, with one or two at various periods on the east (Mississippi) side of the Mississippi, and claiming the whole of the Arkansas River region up to the border of the territory held by the Osage in the north-western part of the state. They are of Siouan linguistic stock, speaking the same language, spoken also with dialectic variants, by the Osage and Kansa (Kaw) in the south and by the Omaha and Ponca in Nebraska. Their name properly Ugakhpa, signifies "down-stream people", as distinguished from Umahan or Omaha "up-stream people". To the Illinois and other Algonquian tribes they were known as Akansea, whence their French name of Akensas and Akansas. According to concurrent tradition of the cognate tribes the Quapaw and their kinsmen originally lived far east, possibly beyond the Alleghenies, and, pushing gradually westward, descended the Ohio River -- hence called by the Illinois the "river of the Akansea" -- to its junction with the Mississippi, whence the Quapaw, then including the Osage and Kansa, descended to the mouth of the Arkansas, while the Omaha, with the Ponca, went up the Missouri.
The Quapaw, under the name of Capaha or Pacaha, were first encountered in 1541 by de Soto, who found their chief town, strongly palisaded and nearly surrounded by a ditch, between the Mississippi and a lake on the Arkansas (west) side, apparently in the present Phillips County, where archæologic remains and local conditions bear out the description. The first encounter, as usual, was hostile, but peace was finally arranged. The town is described as having a population of several thousand, by which we may perhaps understand the whole tribe. They seem to have remained unvisited by white men for more than 130 years thereafter, until in 1673, when the Jesuit Father Jacques Marquette, accompanying the French commander Louis Jolliet, made his famous voyage down the Mississippi, to the villages of the "Akansea" who gave him warm welcome and listened with attention to his exhortations, during the few days that he remained until his return. In 1682 La Salle passed by their villages, then five in number, of which one was on the east bank of the Mississippi. The Recollect, Zenobius Membré, accompanying La Salle, planted a cross and attempted to give them some idea of the Christian's God, while the commander negotiated a peace with the tribe and took formal possession of the territory for France. Then, as always, the Quapaw were uniformly kind and friendly toward the French. In spite of frequent shiftings the Quapaw villages in this early period were generally four in number, corresponding in name and population to four sub-tribes still existing, viz. Ugahpahti, Uzutiuhi, Tiwadimañ, and Tañwañzhita, or, under their French forms, kappa, Ossoteoue, Touriman, and Tonginga.
In 1683 the French commander, Tonti, built a post on the Arkansas, near its mouth at the later Arkansas Post, and thus began the regular occupation of the Quapaw country. He arranged also for a resident Jesuit missionary, but apparently without result. About 1697 a smallpox visitation greatly reduced the tribe, killing the greater part of the women and children of two villages. In 1727 the Jesuits, from their house in New Orleans, again took up the work, and Father Du Poisson was sent to the Quapaw, with whom he remained two years. On the morning of 27 November, 1729, while on his way to New Orleans on behalf of his mission, he was preparing to say Mass at the Natchez post on request of the garrison, when the signal for slaughter was given and he was struck down in front of the altar, the first victim in the great Natchez massacre. In the ensuing war, which ended in the practical extermination of the Natchez, the Quapaw rendered efficient service to the French against the hostile tribes. A successor (Father Cavette) was appointed to the Arkansas mission, but details are unknown. It was vacant in 1750, but was again served in 1764 by Father S. L. Meurin, the last of the Jesuits up to the time of the expulsion of the order. Fathers Pierre Gibault (1792-94), Paul de St. Pierre (c. 1795-98), and Maxwell undoubtedly attended the Indians.
Shortly after the transfer of the territory to the United States in 1803 the Quapaw were officially reported as living in three villages on the south side of Arkansas River about twelve miles above Arkansas Post. In 1818 they made their first treaty with the government, ceding all claims from Red River to beyond the Arkansas and east of the Mississippi, with the exception of a considerable tract between the Arkansas and the Saline, in the south-eastern part of the state. In 1824 they ceded this also, excepting eighty acres occupied by the chief Saracen (Sarrasin) below Pine Bluff, expecting to incorporate with the Caddo of Louisiana, but in this they were disappointed, and after being reduced to the point of starvation by successive floods in the Caddo country about Red River, most of them wandered back to their old homes. In 1834, under another treaty, they were removed to their present location in the north-east corner of Oklahoma. Sarrasin, their last chief before the removal, was a Catholic and friend of the Lazarist missionaries (Congregation of the Missions) who arrived in 1818 and ministered alike to white and Indians. He died about 1830 and is buried adjoining St. Joseph's Church, Pine Bluff, where a memorial window preserves his name. The pioneer Lazarist missionary among the Quapaw was Rev. John M. Odin, afterward Archbishop of New Orleans. In 1824 the Jesuits of Maryland, under Father Charles Van Quickenborne, took up work among the native and immigrant tribes of the present Kansas and Oklahoma. In 1846 the Mission of St. Francis was established among the Osage, on Neosho River, by Fathers John Shoenmakers and John Bax, who extended their ministration also to the Quapaw for some years. The Quapaw together with the associated remnant tribes, the Miami, Seneca, Wyandot and Ottawa, are now served from the Mission of "Saint Mary of the Quapaws", at Quapaw, Okla., in charge of a secular priest and several Sisters of Divine Providence, about two-thirds of the surviving Quapaw being reported as Catholic. From perhaps 5000 souls when first known they have dwindled by epidemics, wars, removals, and consequent demoralization to approximately 3200 in 1687, 1600 in 1750, 476 in 1843, and 307 in 1910, including all mixed bloods.
Besides the four established divisions already noted, the Quapaw have the clan system, with a number of gentes. Polygamy was practised, but was not common. Like the kindred Osage they were of ceremonial temperament, with a rich mythology and elaborate rituals. They were agricultural, and their architecture and general culture when first known were far in advance of that of the northern tribes. Their towns were palisaded and their "town houses", or public structures, sometimes of timbers dovetailed together, and roofed with bark, were frequently erected upon large artificial mounds to guard against the frequent inundations. Their ordinary houses were rectangular, and long enough to accommodate several families each. They dug large ditches, constructed fish weirs, an d excelled in the pottery art and in the painting of skins for bed covers and other purposes. The dead were buried in the ground, sometimes in mounds or in the clay floors of their houses, being frequently strapped to a stake in a sitting position and then carefully covered with earth. They were uniformly friendly to the whites, while at constant war with the Chickasaw and other southern tribes, and are described by the earlier explorers as differing from the northern Indians in being better built, polite, liberal, and of cheerful humour. Their modern descendants are now fairly prosperous farmers, retaining little of their former habit or belief. Of the Quapaw dialect proper, little has been recorded beyond some brief vocabularies and word lists, but of the so-called Dhegiha language, including the dialects of the Omaha, Ponca, Osage, Kansa, and Quapaw, extended study and publication have been made, particularly by Rev. J.O. Dorsey under the auspices of the Bureau of American Ethnology (see Pilling, "Siouan Bibliography").
Arkansas Hist. Asn. Pubs., II (Lucey, Vaughan), (Fayetteville, 1908); American State Papers, II, Indian Affairs (Washington, 1832); Bureau of Cath. Ind. Missions, annual repts. of director (Washington); CHARLEVOIX, Journal (London, 1761); Annual Reports of Commissioner of Indian Affairs (Washington); DORSEY, numerous papers (see Pilling), particularly, The Dhegiha Language, Contribns. to N. Am. Ethnology (Washington, 1890), and Siouan Sociology in 15th Rept. Bureau Am. Ethnology(Washington, 1897); FRENCH, Historical Colls. of La. (including Biedma and Elvas narratives of De Soto Expedition, in pt. II (1850), pts. I-V (New York, 1846-53, new series, New York, 1869; 2nd series, New York, 1875); Jesuit Relations, ed. THWAITE, Louisiana volumes (Cleveland, 1896-1901); LAPPLER, Indian Affairs: Laws and Treaties (Washington, 1904); LE PAGE DU PRATZ, Hist. de la Louisiane (Paris, 1758; tr. London, 1763-74); Lettres édifiantes et curieuses (Du Poisson letters), IV (Lyons, 1819); MARGRY, Découvertes et établissements des Français etc. (Paris, 1879-86); PILLING, Bibliography of the Siouan Languages in Bull. Bur. Am. Ethnology (Washington, 1887); SHEA, Catholic Missions (New York, 1854); IDEM, Discovery and Exploration of the Mississippi Valley (New York, 1852; 2nd ed., Albany, 1903).
JAMES MOONEY. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Quarantines[[@Headword:Quarantines]]

Quarantines
"Quarantines" is an expression frequently used in the grants of indulgences, and signifies a strict ecclesiastical penance of forty days, performed according to the practice of the early Church. Hence an indulgence of seven quarantines, for instance, implies the remission of as much temporal punishment as would be blotted out by the corresponding amount of ecclesiastical penance.
A.J. MAAS
Transcribed by Christine J. Murray

Queen's Daughters[[@Headword:Queen's Daughters]]

Queen's Daughters
(DAUGHTERS OF THE QUEEN OF HEAVEN, FILIÆ REGINÆ COELI)
A religious and charitable society founded at St. Louis, Mo., 5 Dec., 1889, by Miss Mary Hoxsey. It was organized to supplement the work done for the poor in their homes by the members of the Conference of St. Vincent de Paul. The project received the approbation and encouragement of the Very Rev. P.P. Brady in whose parish it was inaugurated, and several years later the papal sanction and blessing were accorded (17 July, 1894). The society has since spread to numerous parishes of the United States and there are now thirty-five associations affiliated to those at St. Louis. The constitution of the society provides that it shall be governed by a general council composed of subordinate councils and associations. Five or more associations in a diocese have the right of forming a subordinate council with its own bylaws and officers. The society was incorporated on 6 Jan., 1902. The Queen's Daughters visit the poor in their homes and afford them spiritual and material aid. They endeavour to influence those who neglect their religious duties or the religious training of their children, they teach Christian doctrine in mission Sunday-schools, and assist in preparing persons for baptism, and in providing suitable clothing for the first Communion of children whose parents are unable to make such provision. Their organizations include sewing-guilds, cooking-schools, boarding-homes for women and girls, sanctuary guilds and altar societies. At their Saturday industrial schools for children the children of the poor are taught to sew and be self-helpful. Here also they are brought in contact with the members of the Guardian Angel Bands, the children of well-to-do parents, who are taught to make garments for the poor and to be generally helpful and sympathetic to their poorer companions. The usual work in connexion with juvenile courts is done according to instructions provided by court officials. The members of several religious congregations are honorary members of the association. Representative of these are the White Sisters of the Nazareth Home, Providence, R.I., who maintain a day nursery and visit the sick poor in their homes and to whom the society is pledged to contribute a specified sum monthly. The patroness of the society is the Blessed Virgin; and its motto "Ad Majorem Dei Gloriam".
BLANCHE M. KELLY 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Quem Terra, Pontus, Sidera[[@Headword:Quem Terra, Pontus, Sidera]]

Quem terra, pontus, sidera
An ancient hymn in honour of the Blessed Virgin, ascribed to Fortunatus by Thomasius and Mone without question but also without assigning any reason. Kayser (Beiträge etc., I, 393) remarks that it is not found in the manuscripts of Fortunatus's works, to whom, however, Dreves ("Analecta Hymnica", L, Leipzig, 1907, 86-8) and Blume (see HYMNODY) refer it. The Roman Breviary divides it into two parts: the first, beginning with "Quem terra, pontus, sidera", assigned to Matins in the Common Office, and also the Little Office of the Blessed Virgin; the second, beginning with "O gloriosa virginum", similarly assigned to Lauds. Both parts conclude with the doxology of Marian hymns, "Jesu tibi sit gloria etc." As found thus, the hymns are revisions, in the interest of classical prosody, of the older hymn, "Quem terra, pontus, æthera", found in many old breviaries, and in manuscripts dating from the eighth century. In the Cistercian office it was sung at Compline during Advent. Sometimes it was divided into two parts, as now in the Roman Breviary, the second part beginning with "O gloriosa Domina" (or "femina"). Including both the older and the revised form, there are eighteen translations into English of the first part and fourteen of the second part, nearly all of which are by Catholics. In the Marquess of Bute's "The Roman Breviary" (1879), however, the versions selected are those of the Anglican translators, J.M. Neale and R.F. Littledale. The beautiful versions of Father Caswall, appearing originally in his "Lyra Catholica" (1849), are easily accessible in the reprinted work (London, 1884). For first lines of the various translations, sources, authors, see Julian, "Dict. of Hymnology" (2nd ed., London, 1907, 944). To his list should be added the translations of Archbishop Bagshawe ("Breviary Hymns and Missal Sequences", London, 1900, 106-7), and Judge Donahoe ("Early Christian Hymns", New York, 1908, 80-1). The revised form of the Latin text as well as the older forms, with variant readings and some interesting notes, may be found in Daniel ("Thesaurus Hymnologicus", I, 172; 11, 382; IV, 135), and in Mone (Lateinische Hymnen des Mittelalters, II, 128-31). For Latin text and English tr., ancient plain song harmonized, and alternative musical setting, see "Hymns, Ancient and Modern" (London, 1909, Hymn 222). The official or "typical" melody will be found in the "Antiphonary".
H.T. HENRY 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Quentin Massys
(MESSYS, METZYS)
A painter, born at Louvain in 1466; died at Antwerp in 1530 (bet. 13 July and 16 September), and not in 1529, as his epitaph states (it dates from the seventeenth century). The life of this great artist is all adorned, or obscured, with legends. It is a fact that he was the son of a smith. There is nothing to prove, but it is not impossible that he first followed his father's trade. In any case he was a "bronzier" and medalist. On 29 March, 1528, Erasmus wrote to Boltens that Massys had engraved a medallion of him (Effigiem meam fudit aere). This was perhaps the medal dated 1519, a copy of which is at the Museum of Basle. In 1575 Molanas in his history of Louvain states that Quentin is the author of the standard of the baptismal fonts at St-Pierre, but his account is full of errors. As for the wrought iron dome over the well in the Marché-aux-Gants at Antwerp, which popular tradition attributes to him, the attribution is purely fanciful. Tradition also states that the young smith, in love with a young woman of Antwerp, became a painter for her sake. Indeed this pretty fable explains the poetical character of Massys. All his works are like love songs. Facts tell us only that the young man, an orphan since he was fifteen, was emancipated by his mother 4 April, 1491, and that in the same year he was entered as a painter on the registers of the Guild of Antwerp. He kept a studio which four different pupils entered from 1495 to 1510.
He had six children by a first marriage with Alyt van Tuylt. She died in 1507. Shortly afterwards, in 1508 or 1509, he married Catherine Heyns, who bore him, according to some, ten children, according to others, seven. He seems to have been a respected personage. As has been seen, he had relations with Erasmus, whose portrait he painted in 1517 (the original, or an ancient copy, is at Hampton Court), and with the latter's friend, Petrus Egidius (Peter Gillis), magistrate of Antwerp, whose portrait by Massys is preserved by Lord Radnor at Longford. Dürer went to visit him immediately on his return from his famous journey to the Low Countries in 1519. On 29 July of that year Quentin had purchased a house, for which he had perhaps carved a wooden statue of his patron saint. In 1520 he worked together with 250 other artists on the triumphal arches for the entry of Emperor Charles V. In 1524 on the death of Joachim Patenier he was named guardian of the daughters of the deceased. This is all we learn from documents concerning him. He led a quiet, well-ordered, middle-class, happy life, which scarcely tallies with the legendary figure of the little smith becoming a painter through love.
Nevertheless, in this instance also, the legend is right. For nothing explains better the appearance in the dull prosaic Flemish School of the charming genius of this lover-poet. It cannot be believed, as Molanus asserts, that he was the pupil of Rogier van der Weyden, since Rogier died in 1484, two years before Quentin's birth. But the masters whom he might have encountered at Louvain such as Gonts, or even Dirck, the best among them, distress by a lack of taste and imagination a dryness of ideas and style which is the very opposite of Massys's manner. Add to this that his two earliest known works, in fact the only two which count, the "Life of St. Anne" at Brussels and the Antwerp triptych, the "Deposition from the Cross", date respectively from 1509 and 1511, that is from a period when the master was nearly fifty years old. Up to that age we know nothing concerning him. The "Banker and His Wife" (Louvre) and the "Portrait of a Young Man" (Collection of Mme. André), his only dated works besides his masterpieces, belong to 1513 and 1514 (or 1519). We lack all the elements which would afford us an idea of his formation. He seems like an inexplicable, miraculous flower.
When it is remembered that his great paintings have been almost ruined by restorations, it will be understood that the question of Massys contains insoluble problems. In fact the triptych of St. Anne at Brussels is perhaps the most gracious, tender and sweet of all the painting of the North. And it will always be mysterious, unless the principal theme, which represents the family or the parents of Christ, affords some light. It is the theme, dear to Memling, of "spiritual conversations", of those sweet meetings of heavenly persons, in earthly costumes, in the serenity of a Paradisal court. This subject, whose unity is wholly interior and mystic, Memling, as is known, had brought from Germany, where it had been tirelessly repeated by painters, especially by him who was called because of this, the Master der Heiligen Sippe. Here the musical, immaterial harmony, resulting from a composition which might be called symphonic, was enhanced by a new harmony, which was the feeling of the circulation of the same blood in all the assembled persons. It was the poem arising from the quite Germanic intimacy of the love of family. One is reminded of Suso or of Tauler. The loving, tender genius of Massys would be stirred to grave joy in such a subject. The exquisite history of St. Anne, that poem of maternity, of the holiness of the desire to survive in posterity, has never been expressed in a more penetrating, chaste, disquieting art.
Besides, it was the beginning of the sixteenth century and Italian influences were making themselves felt everywhere. Massys translated them into his brilliant architecture, into the splendour of the turquoise which he imparted to the blue summits of the mountains, to the horizons of his landscapes. A charming luxury mingles with his ideas and disfigures them. It was a unique work, a unique period; that of an ephemeral agreement between the genius of the North and that of the Renaissance, between the world of sentiment and that of beauty. This harmony which was at the foundation of all the desires of the South, from Dürer to Rembrandt and Goethe, was realized in the simple thought of the ancient smith. By force of candour, simplicity, and love he found the secret which others sought in vain. With still greater passion the same qualities are found in the Antwerp "Deposition". The subject is treated, not in the Italian manner, as in the Florentine or Umbrian "Pietas", but with the familiar and tragic sentiment which touches the Northern races. It is one of the "Tombs" compositions, of which the most famous are those of Saint Mihiel and Solesmes. The body of Christ is one of the most exhausted, the most "dead", the most moving that painting has ever created. All is full of tenderness and desolation.
Massys has the genius of tears. He loves to paint tears in large pearls on the eyes, on the red cheeks of his holy women, as in his wonderful "Magdalen" of Berlin or his "Pietà" of Munich. But he had at the same time the keenest sense of grace. His Herodiases, hisSalomes (Antwerp triptych) are the most bewitching figures of all the art of his time. And this excitable nervousness made him particularly sensitive to the ridiculous side of things. He had a sense of the grotesque, of caricature, of the droll and the hideous, which is displayed in his figures of old men, of executioners. And this made him a wonderful genre painter. His "Banker" and his "Money Changers" inaugurated in the Flemish School the rich tradition of the painting of manners. He had a pupil in this style, Marinus, many of whose pictures still pass under his name.
Briefly, Massys was the last of the great Flemish artists prior to the Italian invasion. He was the most sensitive, the most nervous, the most poetical, the most comprehensive of all, and in him is discerned the tumultuous strain which was to appear 100 years later in the innumerable works of Rubens.
VAN MANDER, Le Livre des Peintres, ed. HYMANS (Paris, 1884); WAAGEN, Treasures of Art in England (London, 1854); HYMANS, Quentin Metzys in Gazette des Beaux-Arts (1888); COHEN, Studien zu Quentin Metzys (Bonn, 1894); DE BOSSCHERE, Quentin Metzys (Brussels, 1907); WURZBACH, Niederländisches Kunstlerlexicon (Leipzig, 1906-10).
LOUIS GILLET 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Queretaro[[@Headword:Queretaro]]

Diocese of Querétaro
(DE QUERETARO)
Located in Mexico; suffragan of Michoacan. Its area is that of the state of the same name, 4492 sq. miles, population, 243,515 (census of 1910). The principal city, residence of the bishop and the governor, is Querétaro, population (1910), 35,011, founded by the Otomis Indians in 1446, and occupied by the Spaniards since 1531. The Carmelites established themselves there in 1601, the Dieguinos in 1613, the Fathers of Mercy in 1636, the Dominicans in 1692; the Augustinians and the Fathers of the Oratory of St. Philip also had houses in Querétaro. The Jesuit college of Saint Francis Xavier was suppressed in 1767 by Charles III on the occasion of the expulsion of all Jesuits from the Spanish possessions. One of the most notable institutions of Querétaro was the college of Apostolic missionaries, which Innocent XI called the greatest influence for the propagation of the Faith in the Indies. Missionaries went forth from it to evangelize Sonora, California, Texas, and Tamaulipas. In 1848 the Government of the Republic asked for some of its members to take charge of the missions of Sierra Gorda. Almost all of the present diocese of Querétaro formed part of the Archdiocese of Mexico until 26 January, 1862, when by the Bull "Optimum Maximum" of Pius IX, the See of Querétaro was created. The diocese has two seminaries with 128 students; it numbers 101 parochial schools and nine Catholic colleges, which together contain 5195 students. There are one Protestant college with 65 students and two Protestant churches. Adjoining the residence of the bishop in the capital near the church of La Cruz, is the Convent of La Cruz, occupied as headquarters by Maximilian during the siege of the city by General Escobedo in May, 1867. The Capuchin Convent was used as a prison for the Emperor Maximilian and his two generals, Miramon and Mejia. It was on the hill of Las Campanas on the outskirts of the town that these generals were shot, 19 June, 1867. An elaborate mortuary chapel has replaced the former modest monument erected on the site. At Querétaro was ratified in 1848 the treaty by which Mexico ceded to the United States, at the close of the war, the territory covered by Texas, New Mexico, Arizona, and Upper California.
VERA, Catecismo geográfico-histórico-estadístico de la iglesia mexicana (Amecameca, 1881); NORIEGA, Geografía de la república mexicana (Mexico, 1898); DOMENECH, Guia general descriptiva de la república mexicana (Mexico, 1899).
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Quiche[[@Headword:Quiche]]

Quiche
(UTLATECA)
The principal aboriginal tribe or nation of Guatemala. They belong to the great Mayan linguistic stock (see MAYA INDIANS), as do also their neighbours in the same state, the Cakchiquel, Pokonchi, and Tzutnhil, the four dialects constituting but one language. The Quiche occupied north-central Guatemala, including the present districts of Quiche, Totonicapan, and a part of Quezaltenango. Like those of the other Mayan tribes, their traditions pointed to a northern or north-eastern origin, and their fairly authentic history went back to about A. D. 700. (Maya history seems fairly authentic as far back as the second century.) They were subjugated by Pedro de Alvarado about 1525, with even more than the customary atrocities, and rapidly declined under the system of slavery and heavy tribute imposed, notwithstanding the warnings of the pope and the humane laws promulgated by the Spanish monarch, at the instance of Las Casas. Even before the conquest was complete the Dominican Fathers Pontaz and de Torres had taken up their residence among the Quiche and begun the work of Christianization. In 1530 Father Francisco Marroquín (d. 1563) arrived from Spain to organize the Church in Guatemala, and in 1533 was confirmed as bishop. He gave special attention to the Indians and their languages, becoming particularly proficient in the Quiche, into which language he translated the catechism. On his appeal Father Las Casas (1536) established at Santiago a convent of Dominicans for the conversion of the natives. They were reinforced two years later by Fathers Zambrano and Dardon, of the Order of Mercy (Merced), who established a convent of that order in the same city. Under these two orders, working in harmony together with the Franciscans, who entered the field in 1541, the conversion of the Indians was gradually effected, the new converts being gathered into towns for their better government and instruction. The entire tribe is long since Christian, although many of the ancient rites and beliefs persist in daily life. Their present number is near 150,000.
In agricultural habit, architecture, literary method and productiveness, religious ceremonial, and general culture, the ancient Quiche resembled the Maya, with only minor differences. In their genesis myth (as recorded in the "Popol Vuh"), the earth was brought into form by Gugumatz, the Plumed Serpent (equivalent to the Quetzalevatt of the Aztec), who finally created four men and four women, who became the ancestors of the race, assigning to each pair at the same time a special tutelary god, whose first duty it was to produce fire and light, to clear the world of evil monsters and to institute Ceremonies and sacrifices.
The "Popol Vuh", or "National Book", the great literary monument of the Quiche, is a compendium of their ancient traditions handed down from before the conquest. The present version, evidently a copy from an older record, was written in the Quiche language by one of the tribe, apparently shortly after the conquest. it was first brought to attention through a Spanish translation by the Dominican Father Francisco Ximénez (c. 1725). In 1861 a more correct French translation, with the original text, was published in Paris by the Abbé Brasseur de Bourbourg. Of the work Brinton says: "This may well be considered one of the most valuable monuments of ancient American literature and its substantial authenticity cannot be doubted."
BANCROFT, Native Races [of the Pacific States], vol. II: Civilized Nations (San Francisco, 1882); III: Myths and Languages (San Francisco, 1886); IDEM, Hist. Central America (3 vols., San Francisco, 1886-87); BRASSEUR DE BOURBOURG, Nations civilisées du Mezique et de l'Amérique centrale (4 vols., Paris, 1857); IDEM, Coll. de documents dans les langues indigènes,including Popol Vuh (4 vols., Paris, 1861-68); SAHAGÚN, Historia general de Nueva España (Mexico, 1829); SQUlER, Central America (New York, 1853); XIMÉNEZ, Origen de Los Indios de Guatemala in Popol Vuh, ed. SCHERZER (Vienna, 1857).
JAMES MOONEY 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Quichua Indians
Quichua Indians, formerly the dominant people of the Empire of Peru, and still the largest homogeneous body of Indians in existence, constituting the bulk of the rural population of Peru and Ecuador. The name -- written also Qquichua, Quechua, Kechua -- most probably signifies those who "speak correctly", as distinguished from tribes from alien stock. The numerous tribes or small nations comprising the Quichuan linguistic stock occupied a territory nearly conterminous with that of the empire at its greatest extent, but reaching out somewhat beyond its borders on the north, and extending on the south, with interruptions, to about Coquimbo, Chile, at 30 S. lat. The Inca seem to have had their original territory somewhere between Paucartambo and Cuzco. The Quichua proper, living south from Cuzco, were among their earliest conquests. Of the cognate tribes the principal were the Huancavilca, Manta, Cara, Cañari, and Quitu (Ecuador); the Lamano, Rucana, and Quichua proper (Peru), the latter about Cuzco and the upper Apurimac in central Peru, all of a high stage of civilization; the cognate Malaba and other small tribes above Esmeraldas, on the Ecuador-Colombia frontier, remained unconquered and uncivilized. Of the nations or tribes conquered and incorporated by the empire, but of alien stock, the principal were the Aymará tribes, on the Peru-Bolivia border; the Yunca tribes, on the coast from the Gulf of Guayaquil to below Truxillo; and the Calchaqui, in north-west Argentina. The Aymará were probably the direct originators and inspirers of the Quichua civilization, and still preserve their separate identity and language to the number of over half a million souls of pure or mixed blood. At the period of its greatest expansion, about the year 1500, the Empire of Peru probably contained at least ten million souls. Under the Spaniards the natives rapidly decreased. In 1580 an official census gave them as 8,280,000 souls. In 1839 d'Orbigny estimated the Quichua and Aymará groups respectively at approximately 1,393,000 and 561,000 souls, about one third of each being of mixed blood. The present total probably approximates 2,500,000,but separate Indian figures are not available.
The foundations of Quichua history are laid in the mythic period, but the sequence of events may be traced with fair degree of probability back to about the year 1000. According to tradition their culture hero appeared first at Tiahuanuco (Lake Titicaca); he brought about order upon earth and apportioned its sovereignty among four rulers, one of whom was Ayra-Manco. Ayra-Manco was one of three wonder-working brothers, who, with their three sisters, had their residence at Pavec-tambo, "House of Veneration", south of the site of Cuzco, or according to another version, at Paucar-tambo, "House of Beauty", some two hundred miles to the north-west. Owing to a dispute over the possession of a magic golden sling the brothers separated, two of them being finally transformed into stone statues, while the third by supernatural command journeyed to Cuzco (i. e. navel, or centre), where he built a temple to the sun and established his capital as the first Inca king of Peru, under the title of Manco Capac, "Manco the Ruler". Eliminating the mythic features, Manco Capac's period is fixed by Bollaert at about the middle of the eleventh century. Without conceding the extravagant claims of Montesinos, who gives a list of 101 Inca rulers up to the Spanish conquest, we may assume that his work fairly summarizes the historical traditions of the Quichua. The earlier rulers seem to have devoted their attention largely to the elaboration of a calendar, the regulation of religion, and the building up of their kingdom by concessions of land to refugees from various quarters. Almost from the beginning there were established cloistered orders of priests and virgins of the sun.
There is probably no foundation for the claim advanced by Montesinos that the use of letters was known in remote antiquity, but subsequently lost. So far as known, the quipu was the only mnemonic system in use in Peru. Rocca, the eleventh (?) ruler before the conquest, is said to have been the first to assume to himself and his successors the title of Inca. The Calchaqui of Tucuman were subdued under Viracocha (about 1330?); the Chincha and Chimu, to the latter of whom belonged the great temple of Pachacomac, about 1400. The Moxos of eastern Bolivia were brought into alliance by Yupanqui (d. 1439). Tupac Yupanqui, toward the close of the fifteenth century, subdued the Cañari of Ecuador, and began the conquest of Quitu, which was accomplished by his son, Huayna Capac, in 1487. Huayna Capac divided the sovereignty between his two sons, giving Quitu and the northern provinces to Atahualpa, and leaving the southern provinces, or Peru proper, to Huascar. On his death in 1525 civil war soon broke out, and almost at the same time Pizarro's band lauded on the coast. Huascar was captured by his royal brother and was killed in 1533. Within the year the Empire of Peru was brought to an end, after a short struggle, by the treacherous seizure of Atahualpa himself by Pizarro, by whom he was executed on 29 August, 1533 (see PERU). Tupac Amaru, nephew of Huascar and last of the direct claimants to imperial dignity, was beheaded by order of the viceroy in 1571.
The natives were now parcelled out into repartimientos and mitayos as slaves, or forced labourers, the result being the swift and terrible wasting of their numbers. Although the spirit of the Indians was well-nigh broken there were occasional outbreaks, the most notable of which was the great rising of 1780 led by another Tupac Amaru, claiming descent from the old Inca race, who for a time restored Indian supremacy over a large extent of territory. Being finally taken he was butchered at Cuzco, together with his wife, children and all his relatives, with a barbarous cruelty never exceeded in history. His sacrifice, however, resulted in a mitigation of the oppressive system, which was finally abolished at the close of the war of independence (1824), in which the Indians bore their full part. With the establishment of settled conditions after the Conquest, the work of Christianizing the natives was begun, chiefly by the Dominicans and Jesuits, and before the close of the seventeenth century practically the whole of the native race of the former empire, west of the Cordilleras, was converted.
The civilization of the ancient Quichua was not quite equal in some respects to that of the Maya nations of Yucatan and Guatemala. The social organization, while imperial in form, was really based upon the clan system. For administrative purposes the empire was divided into four great districts (suyu), respectively north, south, east, and west from Cuzco, the capital. Land was held and tilled by the clan in common, and every able-bodied person, not assigned to other service, was a producer. Of the crop, one-fourth was assigned to the workers and their families; one-fourth to the dependent sick, widows, and orphans; one-fourth to the Government, and one-fourth to religion. From the one-half claimed for Government and religion a portion was held in reserve for famine seasons and other emergencies. Seeds, wool, leather, and cotton were also distributed, under supervision of the Government, which also regulated the ownership of livestock. Military service was a universal obligation. To hasten the assimilation of the conquered peoples large bodies of them were regularly colonized in the older portions of the empire, the inhabitants of these latter districts being transplanted to the new possessions. The religion of the Sun was made obligatory throughout the empire as was also, so far as possible, the use of the Quichua language.
There seems to be no doubt that the ancient Peruvians had attained the monotheistic idea. Their great god was the Sun, from whom the Incas themselves claimed descent, although the white-skinned and bearded culture hero, Vriacocha, "Sea Foam" (?), apparently a personification of the dawn, was regarded with almost equal veneration. The emperor was the great high priest of the nation. The ceremonial forms were elaborate and magnificent and without the bloody rites so frequent and sickening in other native systems. The great Temple of the Sun in Cuzco contained a massive golden image of the sun, and the walls and roof were covered with plates of solid gold, which the unfortunate Atahualja in vain delivered as a ransom to the faithless Pizarro. The great Sun temple at Quito and the temple dedicated to the Yunca god Pachacamac were of nearly equal magnificence. The dead were wrapt in cloths and deposited in graves or tombs of various construction. At Ancon on the coast is a vast necropois from which thousands of mummified bodies have been resurrected. Near Trujillo, in the Yunca country, are several great burial pyramids, one of them two hundred feet high, filled with bodies in separate niches. From one of these pyramids sixteen millions of dollars in gold are said to have been taken.
The golden wealth of Peru under the Incas almost surpasses belief. The country was rich in the precious metal, which was systematically mined by the Government. Silver was mined in due proportion and worked, like gold, into objects of skill and beauty. Tools, weapons and household implements were fashioned of copper, bronze, and stone. Iron was unknown. Emeralds and porphyry were in use for decorative or sculptural purposes. Their potters excelled in general workmanship and in variety and ingenuity of design. Head flattening prevailed. Clothing, blankets, and other textile fabrics were woven from cotton and from the hair of their flocks. Agriculture had reached a high standard, with systematic irrigation, mountain terracing and use of guano manure from the coast islands. Great herds of llamas and alpacas were kept as burden-bearers or for their hair. The vicuña was protected for game purposes. It is in architecture and engineering that the Quichua have left their most enduring monument. Their temples, fortresses, canals, and stupendous mountain roads are still the wonder of every traveller; and the great imperial highway stretching along the Andes for a thousand miles from Cuzco to Quito was the equal of any of the famous Roman roads, and is still in good preservation.
The modern Quichua is of medium height, with large chest, dark-brown skin, and well-marked features; strong, enduring and long lived; industrious, gentle, and disposed to melancholy. He is given to music and song recitation. He is fond of church ceremonial, with which he frequently mingles some of his ancient rites, and loves to set up wayside shrines and decorate them with flowers. Their houses, outside of the towns, are of stone or wood, and thatched with grass, of one room, without window or chimney. Their favourite dish is chupe, a highly peppered meat stew, and the favourite intoxicant is chicha, of corn chewed, boiled with water, and fermented. They are great smokers. They are dressed in woollen clothing of their own weaving, generally surmounted by a cloak, and a white sombrero or skull-cap. The Quichua language has been extensively cultivated; it is capable of expressing fine shades of meaning. Of the several dialects, that of Cuzco is considered the standard and that of Quito the most remote. It is still the language of Ecuador and Peru, outside of the principal cities, and even of the wild tribes formerly attached to the Jesuit and Franciscan missions of the upper tributaries of the Amazon. The earliest study of it is the "Gramática de la lengua general del Perú", by the Dominican Father Domingo de Santo Tomás (Valladolid, 1560). Between that date and 1754 nine other grammars and dictionaries by the missionaries were published at Lima. Of modern studies the most important are: Markham, "Grammar and Dictionary of Quichua" (London, 1864); Anchorena, "Gramática Queehua" (Lima, 1874); von Tschudi, "Organismus der Khetsua Sprache" (Leipzig, 1887); and Middendorf, "Das Ruma Simi oder die Keshua Sprache" (Leipzig, 1890). Of its abundant native literature the most remarkable example is the pre-Conquest drama of Allanta, of which the best of many editions is that of Zegarra, "Ollanta: Drame en vers Quechnas du temps des Incas" (Paris, 1878, tr. London, 1871). A collection of modern native folk songs, under the title of "Yaravies. Quitenos", was published by Espada at Madrid in 1881.
ACOSTA, Hist. nat. y moral de las indias (Seville, 1590, tr. London, 1604); AMBROSETTI, Exploraciones Arqueológicos, Calchaqui tribes (Buenos Aires, 1906-8); BALLIVIAN, Docum. para la hist. de . . . Bolivia (Tupac Amaru rising) (La Paz, 1906); BOMAN, Antiquités de la région Andine (Paris, 1908); BRINTON, American Race (New York, 1891); BRÜHL, Culturvölker Alt-Amerikas (Cincinnati, 1837); CASTELNAU, Expédition dans l'Amérique du Sud (1843-7) (Paris, 1890-3); CIEZA DE LEÓN, Hist. de Perú (Seville, 1553; tr. Travels through the Mighty Kingdom of Peru, London, 1709); FORBES, Aymara Indians in Ethn. Soc. Jour. N. S., II (London, 1870); GARCILASO DE LA VEGA, Commentarios reales de el origen de los Incas (Lisbon, 1609; tr. Hakluyt Soc., London, 1869); IDEM, Hist. gen. del Perú (Córdova, 1617; tr. Royal Commentaries of Peru, London, 1688); HERNDON AND GIBBON, Exploration of the Valley of the Amazon, II (Washington, 1854); HERVAS, Catálogo de las lenguas, I (Madrid, 1800); MARKHAM, Cuzco (London, 1856); IDEM, Travels in Peru and India (London, 1862); IDEM,Ollanta, an Ancient Ynca Drama (London, 1871); MONTESINOS, Memorias Peruanas (Ms. ca. 1640, see PRESCOTT, Peru, II); D'ORBIGNY, L'homme americain (Paris, 1839); PRESCOTT, Hist. of the Conquest of Peru (London, 1847); RAIMONDI, El Perú (monumental work in several quarto Volumes with plates and atlas) (1874-1902), III, bk, II, Historia de la geografía del Perú (Lima, 1879); RECLUS, The Earth and its Inhabitants: South America. I. The Andes Regions, tr. KEANE (New York, 1894); RIVIERO AND VON TSCHUDI, Antiguedades Peruanas [Vienna, 1851; tr. (mutilated) by HAWKS, London, 1854]; SAVILLE, Antiquities of Manabe, Ecuador (Heye Expedn.), (New York, 1907); SQUIER, Peru (New York, 1877); SUAREZ, Hist. gen. del Ecuador (Quito, 1890-1903); VON TSCHUDI, Peru: Reiseskizzen(1838-1842) (St. Gall, 1844; tr. Travels in Peru, London, 1847); UHLE, Explorations in Peru (Univ. of California, Berkeley, 1905); VELASCO, Hist. del reino de Quito (written 1789) (Quito, 1841-4; French tr. in TEMAUX-COMPANS, Voyages etc., XIX, (Paris, 1850); DE ZARATE, Hist. de la descubrimiento y de la conquista del Perú (Antwerp, 1550; tr. London, 1581).
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Quicumque Christum Quærtis
The opening line of the twelfth (in honour of the Epiphany) and last poem in the "Cathemerinon" of Prudentius (q.v.). This twelfth poem or hymn contains 52 iambic dimeter strophes, and an irregular selection from its 208 lines has furnished four hymns to the Roman Breviary, all of which conclude with the usual Marian doxology ("Jesu tibi sit gloria" etc., not composed by Prudentius), slightly varied to make the doxology appropriate for the several feasts employing the hymns. The four centos are:
(1) Quicumque Christum qu ritis (Matins and first and second Vespers of the feast of the Transfiguration), comprising sixteen lines (1-4, 37-44, 85-88) and the doxology (which changes its second line):
Jesu, tibi sit gloria, 
Qui te revelas parvulis, etc.
Although written for the Epiphany, the lines forming the cento apply well to the Transfiguration, as Daniel notes (Thes. Hymnol., I, p. 136). Of the 18 translations in English verse, twelve are by Catholics.
(2) O sola magnarum urbium (introduced by Pius V into the office of the Epiphany and assigned to Lauds), comprises sixteen lines (77-80, 5-8, 61-4, 69-72) with the doxology (which changes its second line):
Jesu, tibi sit gloria, 
Qui apparuisti gentibus, etc.
The Roman Breviary changes the opening words of the second strophe, "Hæc stella" into "Quem stella". The hymn has never been adopted by the Carthusians, Cistercians, Dominicans (these last using at Lauds the hymn "A patre unigenitus"). Of the seventeen translations into English verse, six are by Catholics.
(3) Audit tyrannus anxius (Matins of the Holy Innocents and of the octave day), comprising twelve lines (93-100, 133-6) and the (unchanged) doxology, "Jesu tibi sit gloria" etc. The Roman Breviary changes the opening word of the third strophe "Quo proficit" into "Quid proficit".
(4) Salvete flores martyrum (Lauds and Vespers of feast of the Holy Innocents and of the octave day), comprising (in the Roman Breviary cento) 8 lines (125-132) and the (unchanged) doxology, "Jesu, tibi sit gloria" etc. The third line of the second strophe is, in the Roman Breviary, "Aram sub ipsam . . . ", instead of the original "Aram ante ipsam . . ." (or the other variants of this much-disputed line) -- a change which not only consults the interests of classical prosody but happily suggests the words of the Apocalypse (vi, 9): "Vidi subtus altare animas interfectorum . . . ". Until the middle of the sixteenth century the Roman Breviary had no special hymns for this feast, but in 1568 hymns (3) and (4) were assigned by Pius V. The two hymns have never been adopted by the Carthusians, the Cistercians, the Dominicans, these last chanting at Lauds only the strophe from the abecedary of Sedulius (lines 37-40):
Caterva matrum personat 
Collisa deflens pignora, 
Quorum tyrannus millia 
Christo sacravit victimas.
Clicthoue, Cassandre, Tommasi, favour the doxology:
Sit trinitati gloria, 
Virtus, honor, victoria, 
Quae dat coronam testibus 
Per sæculorum sæcula --
But the Roman Breviary retains the usual doxology, which better connects the feast with its true background of the Christmas cycle. In selections of various length and arrangement, the "Salvete flores martyrum" was in ancient liturgical use, and substantially comprised both hymns (3) and (4) (Daniel, I, p. 124; IV, p. 120; Dreves, Anal. Hymn., L., p. 27, giving many MSS. references, some dating back to the tenth century), and other strophes not now in use. The older breviaries inverted the order of Prudentius, placing the "Salvete flores" etc., before the "Audit tyrannus" etc.; but the Roman Breviary follows the original order, showing us at Matins the bloody spectacle, and at Lauds saluting the victors, the "flores martyrum". The Marquess of Bute's Roman Breviary (1879) gives Neale's translation
All hail! ye infant Martyr flowers! 
Cut off in life's first dawning hours, 
As rose-buds snapped in tempest strife, 
When Herod sought your Saviour's life.
The version has the value of retaining the similarity of rhythm with the original; but if ever a departure from this course is justifiable, Father Caswall has vindicated his action in changing the rhythm:
Flowers of martyrdom, all hail! 
Smitten by the tyrant foe 
On life's threshold -- as the gale 
Strews the roses ere they blow.
Not to speak of the beauty and fidelity of the rendering, the trochaic rhythm vividly conveys the sense of suddenness of the onslaught, the ruthlessness and swiftness of the destruction, Caswall's version has been adopted by the (Baltimore) Manual of Prayers (with the first line changed into "Lovely flowers of Martyrs, hail!"). The Paris Breviary text had five strophes (exclusive of doxology), but altered the first strophe as follows (in order to avoid unpleasant elisions):
Salvete flores martyrum, 
In lucis ipso limine 
Quos sævus ensis messuit, 
Ceu turbo nascentes rosas.
There are in all about twenty-five versions into English, of which about half are by Catholics.
JULIAN, Dict. of Hymnology (2nd ed.), 946, 1690, for first lines of translations, etc. To his list should be added the trans. of all four hymns in BAGSHAWE, Breviary Hymns and Missal Sequences (London, 1900), and in DONAHOE, Early Christian Hymns (New York, 1908); also, HENRY, Hymns of the Holy Innocents in Ecclesiastical Review (Dec., 1896), 557-65, for Latin text and English versions and comment; KAYSER, Beiträge zur Geschichte u. Erklärung der ältesten Kirchenhymnen (Paderborn, 1881), 294-317, for texts of four hymns and extensive comment; PIMONT, Hymnes du bréviaire romain, II (Paris, 1878), 65-77, for texts and much comment on the hymns of the Holy Innocents; TRENCH, Sacred Latin Poetry (3rd ed., London, 1874), gives Latin text (in 36 lines) of no. (4); Hymns Ancient and Modern, historical ed. (London, 1909), nos. 72, 82, for Latin and English texts, musical settings, and comment on (2) and (4). The official or "typical" melodies for the four hymns will be found in the Antiphonary now passing through the Vatican press. No. 2 (p. 213) and no. 4 (p. 192) have appeared in proof sheets (1911).
H.T. HENRY 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Quietism
Quietism (Lat. quies, quietus, passivity) in the broadest sense is the doctrine which declares that man's highest perfection consists in a sort of psychical self-annihilation and a consequent absorption of the soul into the Divine Essence even during the present life. In the state of "quietude" the mind is wholly inactive; it no longer thinks or wills on its own account, but remains passive while God acts within it. Quietism is thus generally speaking a sort of false or exaggerated mysticism (q.v.), which under the guise of the loftiest spirituality contains erroneous notions which, if consistently followed, would prove fatal to morality. It is fostered by Pantheism and similar theories, and it involves peculiar notions concerning the Divine cooperation in human acts. In a narrower sense Quietism designates the mystical element in the teaching of various sects which have sprung up within the Church, only to be cast out as heretical. In some of these the Quietistic teaching has been the conspicuous error, in others it has been a mere corollary of more fundamental erroneous doctrine. Quietism finally, in the strictest acceptation of the term, is the doctrine put forth and defended in the seventeenth century by Molinos (q.v.) and Petrucci. Out of their teaching developed the less radical form known as Semiquietism, whose principle advocates were Fénelon (q.v.) and Madame Guyon (q.v.). All these varieties of Quietism insist with more or less emphasis on interior passivity as the essential condition of perfection; and all have been proscribed in very explicit terms by the Church.
In its essential features Quietism is a characteristic of the religions of India. Both Pantheistic Brahmanism and Buddhism aim at a sort of self-annihilation, a state of indifference in which the soul enjoys an imperturbable tranquillity. And the means of bringing this about is the recognition of one's identity with Brahma, the all-god, or, for the Buddhist, the quenching of desire and the consequent attainment of Nirvana, incompletely in the present life, but completely after death. Among the Greeks the Quietistic tendency is represented by the Stoics. Along with Pantheism, which characterizes their theory of the world, they present in their apatheia an ideal which recalls the indifference aimed at by the Oriental mystics. The wise man is he who has become independent and free from all desire. According to some of the Stoics, the sage may indulge in the lowest kind of sensuality, so far as the body is concerned, without incurring the least defilement of his soul. The Neoplatonists (q.v.) held that the One gives rise to the Nous or Intellect, this to the world-soul, and this again to individual souls. These, in consequence of their union with matter, have forgotten their Divine origin. Hence the fundamental principle of morality is the return of the soul to its source. The supreme destiny of man and his highest happiness consists in rising to the contemplation of the One, not by thought but by ecstasy (ekstasis).
The origin of these Quietistic tendencies is not hard to discover. However strongly the Pantheistic conception of the world may appeal to the philosophic minded, it cannot do away with the obvious data of experience. To say that the soul is part of the Divine being or an emanation from God enhances, apparently, the dignity of man; but there still remains the fact that passion, desire, and moral evil make human life anything but Divine. Hence the craving for deliverance and peace which can be obtained only by some sort of withdrawal from action and from dependence on external things and by a consequent immersion, more or less complete, in the Divine being. These aberrations of Mysticism continued even after the preaching of Christianity had revealed to mankind the truth concerning God, the moral order, and human destiny. Gnosticism (q.v.), especially the Antinomian School, looked for salvation in a sort of intuitive knowledge of the Divine which emancipated the "spiritual" from the obligation of the moral law. The same Quietistic tendency appears in the teaching of the Euchites or Messalians (q.v.), who maintained that prayer frees the body from passion and the soul from evil inclination, so that sacraments and penitential works are useless. They were condemned at the Synod of Side in Pamphilia (383) and at Ephesus (431). The Bogomili (q.v.) of the later Middle Ages were probably their lineal descendants.
Medieval Quietism is further represented in the vagaries of Hesychasm (q.v.), according to which the supreme aim of life on earth is the contemplation of the uncreated light whereby man is intimately united with God. The means for attaining to such contemplation are prayer, complete repose of body and will, and a process of auto-suggestion. Among the errors of the Beguines (q.v.) and Beghards condemned by the Council of Vienne (1311-12) are the propositions: that man in the present life can attain such a degree of perfection as to become utterly impeccable; that the "perfect" have no need to fast or pray, but may freely grant the body whatsoever it craves; that they are not subject to any human authority or bound by the precepts of the Church (see Denzinger-Bannwart, 471 sqq.). Similar exaggerations on the part of the Fraticelli (q.v.) led to their condemnation by John XXII in 1317 (Denzinger-Bannwart, 484 sqq.). The same pope in 1329 proscribed among the errors of Meister Eckhart (q.v.) the assertions that (prop. 10) we are totally transformed into God just as in the sacrament the bread is changed into the Body of Christ; that (14) since God wills that I should have sinned I do not wish that I had not sinned; that (18) we should bring forth the fruit, not of external actions, which do not make us good, but of internal actions which are wrought by the Father abiding within us (Denzinger-Bannwart, 501, sqq).
Quite in accord with their Pantheistic principles, the Brethren and Sisters of the Free Spirit (thirteenth to fifteenth century) held that they who have reached perfection, i.e. complete absorption in God, have no need of external worship, of sacraments, or of prayer; they owe no obedience to any law, since their will is identical with God's will; and they may indulge their carnal desires to any extent without staining the soul. This is also substantially the teaching of the Illuminati (Alumbrados), a sect that disturbed Spain during the sixteenth and seventeenth centuries.
It was the Spaniard Michael de Molinos who developed Quietism in the strictest sense of the term. From his writings, especially from his "Dux spiritualis" (Rome, 1675), sixty-eight propositions were extracted and condemned by Innocent XI in 1687 (Denzinger-Bannwart, 1221 sqq.). The key-note of the system is contained in the first proposition: man must annihilate his powers and this is the inward way (via interna); in fact, the desire to do anything actively is offensive to God and hence one must abandon oneself entirely to God and thereafter remain as a lifeless body (prop. 2). By doing nothing the soul annihilates itself and returns to its source, the essence of God, in which it is transformed and divinized, and then God abides in it (5). In this inward way, the soul has not to think either of reward or of punishment, of heaven or hell, of death or eternity. It must not concern itself about its own state, its defects, or its progress in virtue; having once resigned its will to God it must let Him work out His will without any action of the soul itself (7-13). He who has thus committed himself entirely to God must not ask anything of God, or render thanks to Him; must take no account of temptations nor offer any active resistance; "and if nature be stirred one must permit its stirring because it is nature" (14-17). In prayer one must not use images or discursive thought, but must remain in "obscure faith" and in quiet, forgetting every distinct thought of the Divine attributes, abiding in God's presence to adore, love and serve Him, but without producing any acts because with these God is not pleased. Whatever thoughts arise during prayer, even though they be impure or against faith, if they are not voluntarily encouraged nor voluntarily expelled but are suffered with indifference and resignation, do not hinder the prayer of faith but rather enhance its perfection. He who desires sensible devotion is seeking not God but himself; indeed every sensible effect experienced in the spiritual life is abominable, filthy, unclean (18-20).
No preparation is required before Communion nor thanksgiving after other than that the soul remain in its usual state of passive resignation; and the soul must not endeavour to arouse in itself feelings of devotion. Interior souls resign themselves, in silence, to God; and the more thorough their resignation the more do they realize that they are unable to recite even the "Pater Noster". They should elicit no acts of love for the Blessed Virgin or the saints or the Humanity of Christ, because, as these are all sensible objects, love for them is also sensible. External works are not necessary to sanctification, and penitential works, i.e. voluntary mortification should be cast off as a grievous and useless burden (32-40). God permits the demon to use "violence" with certain perfect souls even to the point of making them perform carnal actions either alone or with other persons. When these onsets occur, one must make no effort but let the demon have his way. Scruples and doubts must be set aside. In particular, these things are not to be mentioned in confession, because by not confessing them the soul overcomes the demon, acquires a "treasure of peace", and attains to closer union with God (41-52). The "inward way" has nothing to do with confession, confessors, cases of conscience, theology, or philosophy. Indeed, God sometimes makes it impossible for souls who are advanced in perfection to go to confession, and supplies them with as much grace as they would receive in the Sacrament of Penance. The inward way leads on to a state in which passion is extinguished, sin is no more, sense is deadened, and the soul, willing only what God wills, enjoys an imperturbable peace: this is the mystic death. They who pursue this path must obey their superiors outwardly; even the vow of obedience taken by religious extends only to outward actions, only God and the director enter into the soul's interior. To say that the soul in its interior life should be governed by the bishop is a new and very ridiculous doctrine; for on the hidden things the Church passes no judgment (55-68).
From this summary it is readily seen why the Church condemned Quietism. Nevertheless, these doctrines had found adherents even in the higher ranks of the clergy, such as the Oratorian, Pietro Matteo Petrucci (1636-1701), who was made Bishop of Jesi (1681), and raised to the cardinalate (1686). His works on Mysticism and the spiritual life were criticized by the Jesuit Paolo Segneri, and a controversy ensued which resulted in an examination of the whole question by the Inquisition, and the proscription of fifty-four propositions taken from eight of Petrucci's writings (1688). He submitted at once, resigned his bishopric in 1696, and was appointed by Innocent XII Apostolic visitor. Other leaders of the Quietist movement were: Joseph Beccarelli of Milan, who retracted before the Inquisition at Venice in 1710; Francois Malaval, a blind layman of Marseilles (1627-1719); and especially the Barnabite Francois Lacombe, the director of Mme. Guyon, whose views were embraced by Fénelon.
The doctrine contained in Fénelon's "Explication de Maximes des Saints" was suggested by the teachings of Molinos, but was less extreme in its principles and less dangerous in its application; it is usually designated as Semiquietism. The controversy betweenBossuet and Fénelon has already been noticed. The latter submitted his book to the Holy See for examination, with the result that twenty-three propositions extracted from it were condemned by Innocent XII in 1699 (Denzinger-Bannwart, 1327 sqq.). According to Fénelon, there is an habitual state of the love of God which is wholly pure and disinterested, without fear of punishment or desire of reward. In this state the soul loves God for His own sake -- not to gain merit, perfection, or happiness by loving Him; this is the contemplative or unitive life (props. 1, 2). In the state of holy indifference, the soul has no longer any voluntary deliberate desire in its own behalf except on those occasions in which it does not faithfully cooperate with all the grace vouchsafed to it. In that state we seek nothing for ourselves, all for God; we desire salvation, not as our deliverance or reward or supreme interest, but simply as something that God is pleased to will and that He would have us desire for His sake (4-6). The self-abandonment which Christ in the Gospel requires of us is simply the renunciation of our own interest, and the extreme trials that demand the exercise of this renunciation are temptations whereby God would purify our love, without holding out to us any hope even in regard to our eternal welfare. In such trials the soul, by a reflex conviction that does not reach its innermost depths, may have the invincible persuasion that it is justly reprobated by God. In this involuntary despair it accomplishes the absolute sacrifice of its own interest in regard to eternity and loses all interested hope; but in its higher and most inward acts it never loses perfect hope which is the disinterested desire of obtaining the Divine promises (7-12). While meditation consists in discursive acts, there is a state of contemplation so sublime and perfect that it becomes habitual, i.e. whenever the soul prays, its prayer is contemplative, not discursive, and it needs not to return to methodical meditation (15-16). In the passive state the soul exercises all the virtues without adverting to the fact that they are virtues; its only thought is to do what God wills; it desires even love, not as its own perfection and happiness, but simply in so far as love is what God asks of us (18-19). In confession the transformed soul should detest its sins and seek forgiveness not as its own purification and deliverance but as something that God wills and that He would have us will for His glory (20). Though this doctrine of pure love is the evangelical perfection recognized in the whole course of tradition, the earlier directors of souls exhorted the multitude of the just only to practices of interested love proportioned to the graces bestowed on them. Pure love alone constitutes the whole interior life and is the one principle and motive of all actions that are deliberate and meritorious (22-23).
While these condemnations showed the determined attitude of the Church against Quietism both in its extreme and in its moderate form, Protestantism contained certain elements which the Quietist might have consistently adopted. The doctrine of justification by faith alone, i.e. without good works, accorded very well with Quietistic passivity. In the "visible Church" as proposed by the Reformers, the Quietist would have found a congenial refuge from the control of ecclesiastical authority. And the attempt to make the religous life an affair of the individual soul in its direct dealings with God was no less Protestant than it was Quietistic. In particular, the rejection, in part or in whole, of the sacramental system, would lead the devout Protestant to a Quietist attitude. As a matter of fact, traces of Quietism are found in early Methodism and Quakerism (the "inward light"). But in its later developments Protestantism has come to lay emphasis on the active, rather than the inert, contemplative life. Whereas Luther maintained that faith without work suffices for salvation, his successors at the present day attach little importance to dogmatic belief, but insist much on "religion as a life", i.e. as action. The Catholic teaching avoids such extremes. The soul indeed, assisted by Divine grace can reach a high degree of contemplation, of detachment from created things and of spiritual union with God. But such perfection, far from leading to Quietistic passivity and Subjectivism, implies rather a more earnest endeavour to labour for God's glory, a more thorough obedience to lawful authority and above all a more complete subjugation of sensuous impulse and tendency.
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Quinquagesima
(Fiftieth.)
The period of fifty days before Easter. It begins with the Sunday before Ash Wednesday, called Dominica in Quinquagesima or Esto Mihi from the beginning of the Introit of the Mass; it is a Sunday of the second class, and the color the Mass and Office is violet. For many early Christians it was the beginning of the fast before Easter, hence called, as with the Syrians, Dom. ingressus jejunii. For some, Quinquagesima marked the time after which meat was forbidden and was therefore called Dom. carnis privium, ad carnes tollendas, carnevala; by the Poles, Ned. zapustna. Since these regulations affected mainly the clergy, we find the name carnis privium sacerdotum and in Germany herren fastnacht. Where abstinence from meat began earlier, this Sunday introduced the time in which neither milk nor eggs etc, (ova et lacticinia) were allowed, hence called by the Greeks Dom. cesei comestrix et ovorum; Melchites, sublationis ovorum et casei; Austrians, Käse- or Milchfaschingsonntag, Sonntag in der Butterwoche; Italians, de'latticini; and Serbians, bele poklade (white meats). The Slavs name it Ned. III. predpepelnicna, i.e. the third Sunday before Ash Wednesday; Bohemians, Ned. II po devitniku, i.e. the second Sunday after the ninth before Easter. In many places this Sunday after and the next two days were used to prepare for Lent by a good confession; hence in England we find the names Shrove Sunday and Shrovetide. As the days before Lent were frequently spent in merry-making, Benedict XIV by the Constitution "Inter Cetera" (1 Jan., 1748) introduced a kind of 'Forty Hours' Devotion to keep the faithful from dangerous amusements and to make some reparation for sins committed. Quinquagesima also means the time between Easter and Pentecost, or from the Saturday after Easter to the Sunday after Pentecost; it is then called Quinquagesima Paschae paschalis, or laetitae.
FRANCIS MERSHMAN 
Transcribed by Paul Soffing 
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Rabbi and Rabbinism
The special condition which prevailed in Palestine after the Restoration led to the gradually increasing importance of the Temple, and of the priesthood ministering in it. The spirit of Esdras's reform outlasted the reformer and survived in the authority henceforth attached to the Law, an authority soon to overshadow the prestige of the Temple and of the priesthood itself; and tended to put into prominence the teachers and expounders of the Law, the Scribes (Sopherim). Originally the word scribe meant "scrivener"; but rapidly it was accepted as a matter of course that the scribe who copies the Law knows the Law best, and is its most qualified expounder: accordingly the word came to mean more than it implies etymologically. Knowledge of the Law became the chief passport to fame and popularity. The earliest scribes, like Esdras, who came to be hailed as the model of the "ready scribe" (i. e. skilful) in the Law of Moses (I Esd., vii, 6), were priests; but in time a large body of lay teachers came to swell the ranks of the scribes. As gradually the spell of Hellenistic fashions fell upon the priesthood, the lay scribes found themselves more and more the only guardians and exponents of the Law. When the Pharisees began to be recognized as a distinct sect (about 150 B. C.) the scribes as a rule adhered to them as being the most scrupulous observers of the Law (yet Mark, ii, 16; Luke, v, 30, and Acts, xxiii, 9, seem to imply that some scribes belonged to the party of the Sadducees). At any rate, from that time onwards the scribes were accepted as the accredited teachers of the people. Until the fall of Jerusalem they were chiefly congregated in Judea; but in later times we hear of their presence in Northern Palestine, even in Rome, and in every important centre of the Dispersion.
From the earliest times the scribes seem to have conceived an exalted opinion of their merits: "The wisdom [knowledge] of the scribe cometh by his time of leisure: and he that is less in action [less steeped in business] shall receive wisdom. With what wisdom shall he be furnished [what knowledge can he acquire] that holdeth the plough, and that glorieth in the goad, that driveth the oxen therewith, and is occupied in their labours, and his whole talk is about the offspring of bulls?" (thus Hebrew; Ecclus., xxxviii, 25, 26). Evidently the scribe in his own estimation belonged to a higher caste. And so it was understood by the people who, after the time of Hillel introduced the custom of saluting them "Rabbi". The word, derived from the Hebrew Rab, "great", originally seems to have been equivalent to "my lord"; when it became the distinctive title of the scribes the specific force of its pronoun was lost, and "Rabbi" was used very much like our "Doctor". That this title was far from unpleasant in the ears of the scribes we know from Matt., xxiii, 7. In point of fact a pupil never would omit it when speaking to or of his teacher (Berach., xxvii, 1), and it became a universal usage never to mention the name of a doctor of the Law without prefixing "Rabbi". Nay more, in order to show the person greater honour, this title was intensified into "Rabban", "Rabboni", so that in the course of time custom established a kind of hierarchy among these various forms: "Rabbi", the doctors said, "is more than Rab, Rabban more than Rabbi, and the proper name more than Rabban." The latter part of this traditional regulation has particularly in view the two great Doctors Hillel and Shammai, always designated by their unqualified proper names; the successors of Hillel, as Gamaliel were titled Rabban, and so also was by exception Johanan ben Zakkai; Palestinian doctors are commonly known as Rabbi So-and-so, yet Rabbi Judas the Saint, who composed the Mishna, is not infrequently called merely Rabbi (par excellence); in the same manner, Rab, without the proper name, designates Abba Arika (died A. D. 247), the founder of the School of Sora, while Rab is the title prefixed to the names of the Amoras of Babylon.
The Law, of course, must be the exclusive study of a Rabbi, as it is the one source of religious knowledge, the perfect embodiment of the will of God, and the people's sole binding rule of daily life. But the Law does not cover explicitly every possible case; yet, as it is a Divinely-given Law, it must, in the mind of the learned Rabbi, participate in the infinitude of the Divine Lawgiver; therefore, not only the sentences but the individual words, even the number of letters, nay more, the "jots and tittles", must convey a meaning, since God willed every one of them, and since in all that He does He acts for a reason: thus does the Law apply itself to all possible occurrences. Hence arose in the schools that immense mass of inferential teaching deduced from the written word according to the rules of a special process of reasoning, handed down for generations in the esoteric teaching of the faithful scribes as the official interpretation of the Law, and finally committed to writing, particularly in the Mishnas and Talmuds. Under this parasitic vegetation of traditional teaching the Law itself came gradually almost to be entirely lost sight of and stifled; yet every word designating the tradition was calculated to remind the Rabbi of the connexion of this tradition with the Law. Mishna means "repetition of the Law": its sources were the sayings of the Tannaite or "repeating" doctors; a baraitha is a saying of some early doctor not included in the Mishna; the baraithoth are gathered either into the Tosephta (addition) or in the Ghemara (complement), the Mishna and theGhemara constituting the Talmud or "teaching" (of the Law). This teaching is either halaka (way) or "customary law", or agada, "information", given by or about the Law. The Law is therefore understood to be at the root of every tradition, even when, in practice, tradition as good as makes void the letter of the Law (Matt., xv, 1-6; Mark, vii, 8-13); nay more, we hear of Rabbis pretending to prove by the Law itself (Ex., xxxiv, 37) that oral traditions should be preferred to the written word (Megill., iv, 74d; cf. Sanhedr., xi, 3). This exaggerated authority these oral traditions obtained on account of the origin attributed to them. They generally purported to have been handed down from Esdras, who received them by Divine inspiration as esoteric wisdom to be imparted to the initiated disciples. Some claimed for them a still higher antiquity, going back to Moses himself (thus at least is usually understood the opening sentence of the "Pirqe Abhoth"; cf. "Peah", tr. Schwab, ii, 37), even in part to the twelve Patriarchs, Enoch, and Adam. This voluminous body of exegetical traditions, the logical system according to which inferences are drawn and the theological conceptions upon which this whole oral teaching is grounded, are commonly designated as a whole by the name of Rabbinism. What has been said above of its theological basis may suffice to show the two radical errors which lie at the bottom of it: infinity of the Scriptures, and necessity of interpreting them in every detail in accordance with that severe precision which alone is worthy ofGod.
A few words on the principles of Rabbinical logic may not be useless to help form a judgment of the whole system. The traditional exegesis was of two kinds. The one, the Halaka, was legal and casuistic: the Halaka it was that so "fenced about the Law" as to render it impossible; the other, the Hagada, was illustrative and practical, embracing innumerable legends and allegories intended to illustrate and enlarge Biblical history, but in reality obscuring it in a maze of idle and fanciful inventions. Hillel is credited with having codified the rules of the Halaka; his original seven rules were later on enlarged to thirteen by R. Israel. Some of these rules are excellent, as when, for instance, it is stated that the meaning of a word is determined by the context, and the sentence by the scope of the passage (rule 12); others, good in themselves, do not sufficiently take into account the vast differences of times which separate the inspired writers and the dissimilar religious and social conditions which prevailed at different periods; others, finally, are the expression of a somewhat fallacious mode of reasoning. As a whole the Halaka is an artificial system, jaundiced by its evident purpose to offer the means of engrafting the tradition on the stem of Scripture (Mielziner). The Hagada method, still more extravagant, was elaborated by R. Eliezer into thirty-two rules, on which it is useless to dwell at any length.
From the Halaka and Hagada were subsequently derived the Peshat, or determination of the literal sense, and the Sodh, or determination of the mystical or allegorical sense. The Peshat, used in ancient times only in the Targum of Onkelos and the Greek version of Aquila, acquired prominence later on, seemingly owing to the influence of Arabic learning, especially among the Qaraites. The Sodh first found favour among the Essenes and the Zealots, but attained its full development only in the Kabbalistic system of the thirteenth century. If the tree should be judged by its fruits, the vagaries of the Kabbala, the last term of the natural evolution of the Hagada, make evident the falsity of the principles underlying the method of Rabbinical exegesis.
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Rabbulas
Bishop of Edessa and, in the later years of his life, one of the foremost opponents of Nestorianism. He was the son of a heathen priest and a Christian mother. He was converted by Eusebius, Bishop of Chalcis (his native town), and Acacius, Bishop of Aleppo. After his conversion he became a monk. For a time he was a devoted admirer of Theodore of Mopsuestia, but there was some quarrel, the details which are not known, and Theodore publicly rebuked him at a synod. In 412 he was appointed Bishop of Edessa and died in 435. According to the anonymous panegyrist who wrote his Life, he from the first took a decided stand against Nestorius and denounced the heresiarch to his face. At the Council of Ephesus, however, he was on the side of John of Antioch, and his name is found among the subscriptions to two letters (Labbe, I, p. 1532 and p. 1557) in which St. Cyril's doctrine is denounced as heretical. But a few months later he realized that St. Cyril was in the right, and became his most uncompromising ally against Nestorianism. His task was not an easy one, for his diocese, owing chiefly to the prestige of Theodore of Mopsuestia, was a stronghold of Nestorianism. The zeal with which Rabbulas endeavoured to suppress Theodore's writings was unfairly attributed by Ibas, in his letters to Maris, to personal rancour against the memory of the deceased (Ibas' letter was read at the Council of Calcedon and may be found in Labbe, Hardouin, Mansi, or Hefele). Most of the surviving works of Rabbulas were published by Overbeck, "S. Ephraemi Syri, Rabulae Episc. Edesseni, Balæei aliorumque opera selecta" (Oxford, 1865). Rabbulas' Syriac translation of St. Cyril's "De Fide Recta" was first published by Philip Pusey (Oxford, 1877). Most of the writings of Rabbulas were translated into German by Bickell in Thalhofer's "Bibliothek der Kirchenväter". According to Burkitt, "St. Ephraim's quotations from the Gospel" (Cambridge Texts and Studies, VII, 2) and "Evangelion Da Mephareshe" (Cambridge, 1901), Rabbulas was the author of the Peshitto. The chief authority for his Life is an anonymous panegyric composed soon after his death by a cleric of Edessa. This was published by Overbeck and translated by Bickell.
F.J. BACCHUS 
Transcribed by Christine J. Murray

Raccolta[[@Headword:Raccolta]]

Raccolta
(Ital., "a collection")
A book containing prayers and pious exercises to which the popes have attached indulgences. The full title of the last official edition is: "Raccolta di orazioni e pie opere, per le quali sono state concesse dai Sommi Pontefici le SS. Indulgenze" (Rome, 1898). The Raccolta was first published at Rome in 1807 by Telesforo Galli, one of the consultors of the Congregation of Indulgences. In the sixth edition there is printed a Decree, dated 30 Nov., 1825, which recognizes the indulgences as authentic, and in the eleventh -- the last published by Canon Galli -- there is a Decree, dated 13 Nov., 1843, which approves the Raccolta as "praelaudatum opus omnibus Christifidelibus vivis atque defunctis maxime perutile". The new editions were published by Aloysius Prinzivalli, substitute secretary of the congregation, and were specially approved by a Decree of 15 Dec., 1854. The editions of 1877, 1886, and 1898 are the official publications of the Sacred Congregation of Indulgences and Holy Relics (see ROMAN CURIA). The Raccolta contains, arranged in convenient order, the prayers, novenas, pious practices, etc. to which general indulgences have been attached, as well as the decrees and rescripts granting the indulgences, and the conditions requisite for gaining them. All the indulgences contained the Raccolta are applicable to the souls in purgatory. It is forbidden to publish a translation of the entire Raccolta without the approval of the Roman congregation (Decret. auth., nn. 351, 415). There is an approved edition of the Raccolta in English, especially adapted for the use of the faithful.
F.X. DELANY 
Transcribed by Christine J. Murray

Rachel[[@Headword:Rachel]]

Rachel
Rachel ("a ewe"), daughter of Laban and younger sister of Lia. The journey of Jacob to the "east country" (Mesopotamia) in quest of a bride of his own kin, and his providential meeting with Rachel at the well in the open country followed by his introduction into the household of Laban are told with idyllic charm in the twenty-ninth chapter of Genesis. Jacob, being in love with Rachel, agreed to serve her father for her seven years. Laban accepted the proposal, and the seven years seemed to Jacob "but a few days, because of the greatness of his love". He was deceived, however, by Laban, who at the end of the term of service gave him to wife, not Rachel, who "was well favoured, and of a beautiful countenance", but her elder sister Lia, who was "blear-eyed", and Jacob received the younger daughter to wife only on condition of serving seven years more. Rachel, being for a time without offspring and envious of her sister, to whom four children were born, gave to Jacob as a secondary wife her handmaid Bala, whose issue, according to a custom of the times, would be reckoned as her own. From this union were born Dan and Nephtali. In the quarrel which arose between Jacob and Laban, Rachel as well as Lia sided with the former, and when departing from her father's home she carried away with her the teraphim or household gods, believing in their protecting influence over herself and her husband (Gen., xxxi, 19). Among the sons of Rachel after the "Lord remembered" her were Joseph and Benjamin, in giving birth to the latter of whom Rachel died. At the point of death "she called the name of her son Benomi, that is, The son of my pain: but his father called him Benjamin, that is, the Son of the right hand". Rachel was buried "in the highway that leadeth to Ephrata, this is Bethlehem. And Jacob erected a pillar over her sepulchre: this is the pillar of Rachel's monument, to this day" (Gen., xxxv, 18-20). The exact location of the grave of Rachel is a disputed point. A passage in Jeremias (xxxi, 15) would seem to indicate that it was on the northern border of Benjamin towards Ephraim, about ten miles north of Jerusalem. Tradition, however, has from at least the fourth century fixed the spot four miles south of Jerusalem and one mile north of Bethlehem.
VIGOUROUX, Dict. de la Bible, s. v. ; VON HUMMELAUER, Comment. in Gen., ch. xxix-xxxv.
JAMES.F. DRISCOLL 
Transcribed by Sean Hyland

Radulph of Rivo[[@Headword:Radulph of Rivo]]

Radulph of Rivo
(or OF TONGRES; RADULPH VAN DER BEEKE)
An historian and liturgist, born at Breda, in Dutch Brabant, about the middle of the fourteenth century; died at Tongres, 3 Nov., 1403. He pursued his studies in various parts of Europe — in Italy, where he was in 1362, at Paris, and at Orléans (1367-75), where he studied canon and civil law. In 1371 at the latest he was subdeacon. Invested in 1371 with the deanery of Tongres by a Bull of Gregory IX, he took possession of his charge in 1383. In the interval he returned to Italy; in 1381 he was still at Rome, where he had as master Simon of Constantinople, Archbishop of Thebes, who taught him Greek. After 1390 he was replaced at Tongres by a vice-dean. During this time he had matriculated at the new University of Cologne (founded in 1388), where for a time he was rector (1397). He made his last journey to Rome somewhat prior to that date. In 1398 he returned to Tongres, where he resumed his duties as dean. Here he occupied himself, as during his first stay, with firm and enlightened zeal in the maintenance of discipline during the period disturbed by the beginning of the Great Schism of the West. He exerted himself especially for the reform of the liturgy. He was the friend, protector, and guide of the new institutions of Windersheim and Corsendonck. Several of his works date from this period, while his liturgical writings were chiefly composed during his second stay at Rome. He was buried in the cloisters of the church of Ste-Marie at Tongres.
Radulph wrote a great deal. Besides some works on grammar, mention must be made of his chronicle of the bishops of Liège published by Chapeaville (3 vols., Liège, 1612-16) and his liturgical works. The last-named are the most important and the best of his writings, especially for the history of the Breviary and the Mass. Here he displays a great spirit of piety, showing at the same time much critical ability, learning, and wide reading. He is decidedly in favour of maintaining ancient Roman liturgical customs and rejects recent modifications. Among his writings (many still unedited) especially notable are: "Liber de canonum observantia" (ed. Hilthorp, Cologne, 1508, and in "Maxima Patrum Bibliotheca", Lyons, vol. XXVI, 289); "Calendarius ecclesiasticus Generalis" (Louvain, 1508); "De psalterio observando" and "Liber de Officiis ecclesiasticis", the last two unpublished.
BALAU, Sources de l'histoire de Liège (Brussels, 1903); BATIFFOL, Histoire du Bréviaire (Paris, 1911); FOPPENS, Bibliotheca belgica (Brussels, 1739); MOHLBERG, Radulph de Rivo (Louvain, 1911).
J. DE GHELLINCK. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Rafael Carrera[[@Headword:Rafael Carrera]]

Rafael Carrera
Born at Guatemala, Central America, 24 October, 1814; died there 14 April, 1865, one of the most remarkable men that Central America has produced. A mestizo, he had no opportunity to secure an education, and learned to sign his name only after he had already risen to power. The judgment usually passed upon him is most unfavourable. He is described as a cruel, bloodthirsty upstart from the lowest walks of life, opposed to liberty and progress and even to order. The last is certainly not true, since it was Carrera who, in the end, brought order into the bloody chaos in which political factions had plunged Guatemala for decades. Two factions were then opposing each other in Central America: the Centralists, who clung to Spanish colonial traditions, and the Federalists, who dreamt of a federation of the Central American States in imitation of the United States of North America. Strife had been bitter and bloody, at least since 1824, and on both sides terrible excesses were committed. The Federalists or Liberals had forcibly abolished the convents and monastic orders, driven away the clergy in general, levying contributions right and left on the Church, making forced loans to gratify the rapacity of unscrupulous and profligate office-holders under pretext of supporting the Government. To this kind of "liberty" Carrera was opposed. His opposition was intuitive, not from principle or reasoning. Like the Indians, he clung to the Church from tradition and habit. In 1829 he was an obscure drummer-boy in one of the bands that fought and pillaged for the Centralist party. General Morazan was the leader of the Liberals and captured the city of Guatemala in the same year, putting the Federalist faction in power again. Carrera abandoned the military career for the time and became a humble swineherd. But when, in 1837, the cholera made its appearance in Guatemala, the Indians, attributing its ravages to the poisoning of the water by the Federalist authorities, rose in arms against them.
The uprising was put down by force, called forth by the usual cruelties perpetrated by Indians on such occasions. Carrera's wife was outraged by Liberals. He vowed revenge and kept his vow. On a later occasion his aged mother was also ill-treated, which still further increased his wrath. He gathered a band of followers and began a merciless warfare. Extermination of the Liberal faction was thereafter his aim. No pity had been shown to those he most loved, and he felt no compassion for those under whose orders they had been wronged. Against the trained soldiers of Morazan he could not for a long time prevail, but his incessant harassing told upon the enemy in the end and, after Morazan had recaptured the city of Guatemala in 1839, that leader found himself entrapped. In 1840 Carrera was absolute master of Guatemala. Until then he had been concerned only with war; now he faced the task of reorganization, for which he was little or not at all prepared. He re-established the clergy, the convents, and recalled the Jesuits, thus laying the foundation of a new life. He proved himself wiser than the Centralists, who opposed all progress, more practical than the Liberals, who refused to take into account the historical development of the people and their actual condition, striving by force to impose changes for which the people were not prepared and which they could not understand.
In 1847 Carrera was, by a kind of election, made President of Guatemala, and seven years later he became dictator, that is, president for life with the right to designate his successor. In 1862 he attacked San Salvador and took its capital. Towards the end of his life he had to repress attempts at insurrection. But no outbreak could succeed; he was too firmly master of the situation, and his influence over the Indians (who form three-fourths of the population) was too powerful.
AD. F. BANDELIER 
Transcribed by Gerald M. Knight

Rafael Ferrer[[@Headword:Rafael Ferrer]]

Rafael Ferrer
A Spanish missionary and explorer; b. at Valencia, in 1570; d. at San José, Peru, in 1611. His father had destined him for a military career, but he entered the Society of Jesus, and in 1593 was sent to Quito, Ecuador. In 1601 he penetrated the territory of the Cofanis, a hostle tribe who had been a source of great trouble to the Spanish Government. Within three years the Indians of several villages were so civilized by the influence of religion that the surrounding country was open to colonists.
In 1605, at the command of the viceroy of Quito, Ferrer went among the. uncivilized tribes of the River Napo. He was well received by the Indians, and on this journey which lasted two and a half years, he travelled 3600 miles into the interior, bringing back with him a chart of the basin of the Napo, a map of the country he had explored, and an herbarium which he presented to the viceroy. He was appointed governor and chief magistrate of the Cofanis, and received the title of "Chief of the Missions of the Cofanis". After a period of rest at the mission he next journeyed northward from Quito through unexplored forests, and discovered a large lake and the River Pilcomago. In 1610 he returned to his labours among the Indians, bending his energies to the civilization ot the few tribes of the Cofanis who were not yet within the range of his influence. He met his death at the hands of the chief of one of these tribes, whom he had compelled to abandon polygamy. The murderer was slain in turn by his tribesmen, who were enraged on learning of his deed. An extract from Father Ferrer's account of his explorations was published by Fr. Detré in the "Lettres Edifiantes", and the same extract was also published by Father Bernard de Bologne in the "Bibliotheca Societatis Jesu", but the original manuscript was lost and has never been published in its entirety. Besides compiling his "Arte de la Lengua Cofana", Father Ferrer translated the catechism and selections from the Gospels for every Sunday in the year into the language of the Cofanis.
BLANCHE M. KELLY 
Transcribed by Joseph P. Thomas

Raffaele Garrucci[[@Headword:Raffaele Garrucci]]

Raffaele Garrucci
A historian of Christian art, b. at Naples, 22 January, 1812; d. at Rome, 5 May, 1885. He belonged to a wealthy family, entered the Society of Jesus at the age of fifteen and was professed on 19 March, 1853. He devoted himself to the study of the Christian Fathers, also to profane and Christian antiquities; both he and the celebrated De Rossi became the principal disciples of Father Marchi. On his many journeys through Italy, France, Germany, and Spain, he collected much valuable material for his archaelogical publications. In 1854 he wrote for Father Cahier's "Mélanges d'Archéologie" a study on Phrygian syncretism. Soon after he edited the notes of Jean L' Heureux on the Roman catacombs (in manuscript since 1605); later an essay on the gilded glasses of the catacombs (1858), and another on the Jewish cemetery at the Villa Randanini. In 1872 he began the publication of a monumental history of early Christian antiquities, entitled "Storia dell' arte cristiana". It was destined to include all works of sculpture, painting, and the minor and industrial arts, during the first eight centuries of the Christian Era. It is, in fact, a general history of early Christian art, and contains five hundred finely engraved plates and explanatory text. Five of the six volumes contain respectively, the catacomb-frescoes--and paintings from other quarters--gilded glasses, mosaics, sarcophagi, and non-sepulchral sculptures. The first volume is devoted to the theoretical part of the work, i.e. to a history of Christian art properly so called.
In this vast collection Garrucci re-edited to some extent materials taken from earlier works. For hitherto unedited materials he used photographs or reproductions of some other kind. His engravings are not always very accurate, and in point of finish are inferior to those obtained by more modern processes. His reproductions of catacomb-frescoes, in particular, have lost much of their value since the publication of the accurate work of Mgr. Wilpert (Pitture delle catacombe romane, Rome, 1903). on the whole, however, it must be said that the "Storia dell' arte cristiana" is yet far from being superseded by any similar work. Father Garrucci had more erudition than critical judgment; in this respect his fellow-student De Rossi was far superior to him. Hence the text of Garrucci's publications is now of doubtful authority. The list of his publications covers 118 numbers on Sommervogel, "Bibliothèque de la compagnie de Jésus" (Brussels 1902), III. Among them are the aforementioned "Storia dell' arte cristiana nei primi otto secoli delta chiesa" (6 vols. Prato 1872--81); "Dissertazioni archeologiche di vario argomento" (2 vols., Rome 1864-65); "Le monete dell' Italia antica, Raccolta generale" (Rome, 1885).
R. MAERE 
Transcribed by Joseph P. Thomas

Raffaele Venusti[[@Headword:Raffaele Venusti]]

Raffaele Venusti
(VENOSTA.)
Born at Tirano, Valtellina, northern Italy, about the end of the fifteenth century; died at Venice, in 1543; he joined the Canons Regular of SS. Salvatore, devoting himself to theological and canonical studies, and winning fame as a powerful Catholic controversialist against the Lutherans and Calvinists. When the discussion concerning the divorce of Henry VIII of England arose, Venusti was invited both by the king and by the Emperor Charles V, the protector of Catherine of Aragon, to write an expression of his views on the question. His polemical and apologetic works were printed in 1543; they treat of the truth of the Catholic doctrine as opposed to Protestantism, especially of the notes of the true Church, free will, the councils, etc. These writings have a special historical value as representing the first phase of anti-Lutheran, anti-Calvinistic Catholic polemics, a phase which gave way later to the writings of Catholic theologians like Melchior Cano and the early Jesuit theologians. This class to which Venusti belonged is, in theology, parallel to the group of Catholic apologists in the field of history, who were predecessors of Baronius in his controversies with the Centuriators of Magdeburg.
Nuovo dizionario istorico (Bassano, 1796); see also the works relating to the order of the Canons Regular of SS. Salvatore.
U. BENIGNI 
Transcribed by Michael T. Barrett 
Dedicated to all who defend the Catholic Faith

Raffaello Morghen[[@Headword:Raffaello Morghen]]

Raffaello Morghen
Italian engraver, b. at Portici, 19 June, 1768 (1761?); d. at Florence, 8 April, 1833. His father, Filippo, came of a family of German engravers, his mother was the daughter of Liani, court painter to Charles III. Raffaello's first teachers were his father and his uncle Jean, and before he was twelve he had achieved a good plate. When only twenty he produced seven noteworthy plates illustrating the carnival of 1778, and later went to study in Rome, under Volpato, whose daughter he married. Impressed with Sanzio's pictures in the Vatican, Morghen engraved his "Poetry" and "Theology". In 1787 he finished one of his principal works, Guido's "Aurora" from the fresco in the garden-house of the Rospigliosi Palace, his art and his time being far better suited to this style than to translating the work of greater masters. When he visited Naples in 1790, the court offered him a salary of six hundred ducats, which he declined, but later accepted (1793) the invitation of Ferdinand of Tuscanny to live in Florence. Here he received only four hundred scudi, but he was free to found a school of engraving, to engrave what he chose, and own all the prints from his plates. His next important plate, Raphael's "Transfiguration", was begun 1795, but so many were his commissions that it was not finished until 1812. While somewhat lacking in tone and aerial perspective, this engraving exhibits brilliant technique and immense dexterity. The first edition brought him one hundred and forty thousand francs. The dedication of this plate to Napoleon I resulted in a summons to Paris, where he was urged to establish a school of engraving, but the French protested that this would be detrimental to their own artists and the plan was never carried out. Morghen engraved a portrait of Napoleon, poor in resemblance and weak in execution.
The most celebrated work of the Volpato School and Morghen's chef-d'oeuvre was his engraving from da Vinci's "Last Supper", begun in 1794 and published in 1800. It was immensely successful despite the fact that it is flat and the figures resemble Sanzio's more than da Vinci's. This flatness, however, is not a serious fault, since the original is practically in one plane. Morghen's greatest artistic success is the equestrian portrait of François de Moncade (Van Dyck), wherein he shows more of sentiment, ternperament, and vigour than in any of his two hundred and fifty-four engravings. His plates are pleasing, quiet, harmonious, typifying the gravers art at the begining of the nineteenth century, and mark the revival of classical line engraving in Italy. Great paintings were to him more themes for technical skill than models to be rigorously followed; hence his reproductions of the Masters are all much alike. His prolific burin "flew over the plate" to witness his mastery of hatch, dot, and flick. Morghen began many of his plates by etching the salient lines and was probably the first engraver to dry-point the flesh-tints of his portraits. He etched some very spirited and delicate coppers and produced many vignettes. He was professor in the Florence Academy, engraver to the Grand Duke of Tuscany and associate of the Institut de France (1803). Louis XVIII gave him the Cordon de St. Michel, and made him a member of the Légion d'Honneur. When he died Italy resounded with sonnets to "the imperishable glory of the illustrious engraver of the Last Supper". Among his works should be noted the "Miracle of Bolsena" (Raphel Sarzio), "Charity" (Correggio), and "Shepherds in Arcady" (Poussin). DE CHENNEVIERES, Hist. de Cent Ans de Gravure in L'Art (1889); LIPPMAN, Engraving and Etching (New York, 1906); BERADI, Graveurs du XIXe Siecle (Paris, 1890); Le Cabinet de l' Amateur (Paris, 1842) (after Palmieri's catalogue).
LEIGH HUNT 
Transcribed by Joseph P. Thomas

Raffaelo Maffei[[@Headword:Raffaelo Maffei]]

Raffaelo Maffei
Humanist, historian and theologian, b. 17 February, 1451; d. 25 January, 1522. He was a native of Volterra, Italy, and therefore is called Raphael Volaterranus. From earliest youth he devoted himself to the study of letters, and in 1466 was called to Rome, with his brothers, by their father Gherardo Maffei, whom Pius II had appointed professor of law at the University of Rome, and had taken later for his secretary, which position he held also under Paul II and Sixtus IV. At Rome Raffaelo held himself aloof from the court, devoting his time to the practice of piety and to the study of philosophy of theology and of the Greek language, the latter under George of Trebizond. In 1477, he went to Hungary with Cardinal Louis of Aragon, on the latter's mission to Matthias Corvinus. Upon his return, Raffaelo was persuaded by the Blessed Gaspare da Firenze not to become a Minor Observant, as Raffaelo intended to do; whereupon he married, and established his residence at Volterra. The remainder of his life was spent in study, in the practice of piety and of penance, and in the exercise of works of charity; in his own house, he established an accademia, in which he gave lectures on philosophy and on theology, while he founded the Clarisse monastery of Volterra. He died in the odour of sanctity; and, contrary to his desire, his brother erected to his memory a splendid monument, the work of Fra Angelo da Montorsoli.
Among the works of Maffei are "Commentariorum rerum urbanarum libri XXXVIII" (Rome, 1506; Paris, 1516), all encyclopedia of all subjects known at that time, prepared with great care, but not always with the best judgment. It consists of three parts; in the first, "Geography", he writes extensively of the Spaniards and of the Portuguese; the second part, "Anthropology", is devoted, more especially, to the contemporaneous history of that time; the third part is devoted to "Philology". Maffei's lives of Sixtus IV,Innocent VIII, Alexander VI, and Pius III, which appear as an appendix to the Platina, and which were also published separately (Venice, 1518), are taken from the "Commentarii"; in them Maffei blames unsparingly the disordered life of the Roman court. At Volterra, he wrote a compendium of philosophy and of theology, "De institutione christiana" and "De prima philosophia" (Rome, 1518) in which he rather follows Scotus. He translated, from the Greek into Latin, the "Odyssey" of Homer, the "Oeconomics" of Xenophon, the "Gothic War" of Procopius, "Sermones et tractatus S. Basilii", some sermons of St. John of Damascus and of St. Andrew of Crete; he also wrote the "Vita B. Jacobi de Certaldo". On the other hand, he was in epistolary communication with popes, cardinals, and other learned men. The manuscript of the work which he called "Peristromata" remained incomplete; it went to the Biblioteca Barberiniana.
The elder brother of Maffei, Antonio, was involved in the conspiracy of the Pazzi. Another brother, Mario, was a man of great culture. He was nuncio to France and, later, prefect of the building of St. Peter's (1507), regent ot the penitentiaries, and Bishop, first, of Aquino (1516) and then of Cavaillon, he died on 23 June, 1537.
FALCONCINI, Vita del nobil uomo e gran servo di Dio, Raffaello Maffei (Rome, 1722); Giornale della Letteratura Ital., XXIX, 449 sq (under Mario Maffei).
U. BENIGNI 
Transcribed by Joseph P. Thomas

Ragusa[[@Headword:Ragusa]]

Ragusa
DIOCESE OF RAGUSA (EPIDAURUS; RAGUSINA).
A bishopric in Dalmatia, suffragan of Zara. The episcopate of its first bishop Fabricanus was followed by a long series of bishops. For more than a thousand years Ragusa was an independent republic and consequently had archbishops. The first archbishop was Joannes II (d. 970). After the dissolution of the republic (1806) the see was vacant for a long time, until in 1830 Ragusa was once more the see of a bishop. At the present day the diocese has a Catholic population of 73,000, with 115 secular priests; religious orders of men, 93 members in 19 houses; religious orders of women, 51 members.
DOLCI, De Ragusini episcopatus antiquitate. Accedit eiusdem ecclesiæ antistitum series chronologica (Ancona, 1761); FARLATI, Illyricum sacrum (Venice, 1751-1819); COLETI, tom. VI, 1-285; THEINER, Vetera monumenta historica, II (Rome, 1839).
C. WOLFSGRUBER 
Transcribed by Richard Hemphill

Raimundo Diosdado Caballero[[@Headword:Raimundo Diosdado Caballero]]

Raimundo Diosdado Caballero
Miscellaneous writer, chiefly ecclesiastical, born at Palma, in the island of Majorca, 19 June 1740; died at Rome, either 16 January 1830, or 28 April 1829. He entered the Society of Jesus 15 November, 1752, held the chair of literature in the Jesuit College at Madrid for several years, and was deported with the other Jesuits to Italy when the Society was suppressed in the Spanish dominions. In his new home father Caballero developed a varied literary activity. The following are the most important of his works:
· "De Primá typographiae hispanicae aetate specimen" (Rome, 1793);
· "Commentariola critica, primum de discipliná arcani, secundum de linguá evangelicá" (Rome, 1798). The author corrects in this work what he considers to be the mistakes of Schelstrate and Hardouin, and proves that the native tongue of Christ and the Apostles was Syriac, not Greek, as Dominicus Diodati (d. 1801) had maintained in his "De Christo loquente exercitatio" (Naples, 1767).
· "Bibliothecae Scriptorum Societatis Jesu supplementa. Supplementum primum" (Rome, 1814), "Supplementum primum" (Rome, 1814), "Supplementum alterum" (Rome, 1816);
· Father Caballero shows his Scriptural knowledge in his "Tetraglotton D. Marei Evangelium, et Marcologia critica"; "El Evangelio de S. Marcos escrito en latin, griego y hebreo, con los tres alfabetos".
Not to mention several historical works, we may add here his writings on American subjects: "Observaciones americanas, y supplemento critico á la historia de México"; "Medios para estrechar más la union entre espanoles americanos y europeos"; "Consideraciones americanas".
SOMMERVOGEL, Bibl. de la c. de J., II, 481 sqq. (Brussels, 1891); HURTER, Nomenclator (Innsbruck, 1895), III. 874.
A.J. MAAS 
Transcribed by Matthew Reak

Rainald of Dassel[[@Headword:Rainald of Dassel]]

Rainald of Dassel
Born probably not before 1115; died in Italy, 14 August, 1167. A younger son of a rich Saxon count, Rainald I, and destined as such to be an ecclesiastic, he was sent to the cathedral school at Hildesheim. At a later date he probably went to Paris. As early as 1130 he is said to have had a high reputation for classical learning, and to have been a member of the cathedral chapter of Hildesheim. According to documentary evidence he was provost in 1148, and in 1154 received the provostship of Petersberg at Goslar and of St. Moritz at Hildesheim. Soon after 1154 he was also provost of the cathedral chapter at Munster but declined the See of Hildesheim. As a member of the embassy sent by Frederick I in 1153 to Eugenius III at Rome he first revealed his political ability, and in 1156 the emperor appointed him chancellor of the empire. The Diet of Besancon (October, 1157) left no doubt as to the drift of his policy. He inaugurated a German policy which insisted upon the rights and the power of the German kings, the strengthening of the Church in the German Empire, the lordship of Italy, and the humiliation of the papacy. Full of life, at times rough and blunt and again careful and calculating, Rainald, who, in spite of his ecclesiastical dignities, knew how to wield the sword, henceforth influenced the policy of his imperial masters. Though he did not wish to separate Germany entirely from Rome and still held the medieval respect for the Church, his temperament carried Barbarossa much further than the latter desired, or then was advantageous under the circumstances. When Frederick finally submitted, it was Rainald who prevented him from making concessions which might have proved of advantage. The struggle with the curia began at the Diet of Besancon, where Rainald vigorously rejected the use of the word beneficium, which might mean fief as well as benefit. In the expression used, that the pope would have been glad to grant the emperor even greater beneficia (or benefits), it was thought that the old desire of the curia for the mastery of the world was to be found. In 1158 Rainald undertook a diplomatic journey into Italy to prepare the way for the emperor. In 1159 he was appointed Archbishop of Cologne, and during the schism between Alexander III and Victor IV supported the imperial pope. In 1160 he was the ambassador of the emperor to the courts of the French and English kings, whom he endeavoured to win to the side of the antipope, but he did not succeed. In 1161 he joined the emperor before Milan and influenced him to consent to the destruction of the city. Rainald was also employed in diplomatic negotiations with Genoa, Pisa, and Louis VII; these, however, failed. In 1163 Alexander III excommunicated Rainald, who had loudly proclaimed in these negotiations the right of the emperor to dispose of the papal see. Basing his action on the Roncalian decrees, Rainald was once more successfully employed in Italy in the affairs of the emperor. When Victor IV died, Rainald, of his own volition and without waiting for the consent of the emperor, elected at Lucca a new antipope, Paschal III. Frederick would hardly have continued the schism. Rainald knew this and therefore wished to force the emperor to continue the struggle for imperial supremacy. In 1164 he was again in Germany, and brought the bones of the Three Kings with him. In the meantime the number of the adherents of the lawful pope increased in Germany. Finally only Rainald supported the antipope. Rainald won the consent of the King of England to common ecclesiastico-political action in behalf of Paschal and once more took up arms in defence of his one ambition, which he hoped the proposed canonization of Chgarlemagne at Aachen in 1165 would advance. In 1166 he was again in Italy, actively engaged in preparing the way for the emperor. While there with a few mounted soldiers he defended himself in Tusculum against a much larger force of Roman troops. His death was caused by the pest; he was buried in the Lady Chapel of the cathedral at Cologne.
FICKER, Rainald von Dassel, Reichskanzler u. Erzbishof of von Koln (Cologne, 1850); HAMPE, Deutsche Kaisergeschichte in der Zeit der Salier u. Staufer (Leipzig, 1900); HAUCK, Kirchengeschichte Deutschlands, pt. iv (Leipzig, 1903).
F. KAMPERS 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Rajpootana[[@Headword:Rajpootana]]

Rajpootana
Prefecture Apostolic in India, attached to the Province of Agra, comprises approximately the collection of Native States which form the Rajpootana Agency. To the north it is bounded by the Bahawalpur State and the Punjab; on the east it extends to Abahari, Pipli, Rania, Sirsa, Hissar, Rewari, the Native States of Alwar, Bharatpur, Dholpur, and as far as Sipri (which however belongs to Agra), then to Lallitpur and Bina; on the south it reaches to the limits of the Bhopal State and the River Nerbudda; on the west to the borders of the Bombay Presidency — excepting Mount Abu and Abu Road station, which belong to the Archdiocese of Bombay.
Out of a total population of 10,800,00 the Catholics number about 3846 (Europeans 656, Eurasians 609, natives 2581) who have 9 churches and 8 chapels served by 29 Capuchin Fathers of the Province of Paris, assisted by 10 lay brothers of the same order. The residence of the Prefect Apostolic is at Ajmere.
HISTORY
Originally a portion of the Vicariate Apostolic of the Great Mogul, and later on of the Thibet-Hindustan mission, Rajpootana had no ecclesiastical history down to the year 1891, when it was separated from the Archdiocese of Agra, and made into a prefecture apostolic. At this date the district had only one mission station, Jaipur. Besides this, a priest was residing at Ajmere in charge of a small community of Eurasians and Goanese, and there were also stations for troops at Nasirabad, Neemuch, and Mhow, served by three military chaplains. Since the coming of the French Capuchins other stations have been established at Ratlam, Thandla, Mariapur, Jhabua, Jhalrapatan, Parbatpura, and Bhawanikhera, besides sub-stations visited from time to time. There have been two prefects apostolic:— Father Bertram, 1892-1902, and Father Fortunatus, present prefect Apostolic from 1903.
INSTITUTIONS
The Third Order of St. Francis of Assisi, with 35 members, besides various confraternities numbering 347 members. For education of boys: St. Anselm's School, Ajmere, with 37 boarders and 17 day scholars; St. Joseph's School, Jaipur, for training teachers and catechists, with 25 native orphans; School of the Sacred Heart, Mhow, with 35 boarders and 8 day scholars; besides 25 elementary schools attended by native boys from the villages. For education of girls: under the Franciscan Nuns of St. Mary of the Angels — Convent of the Assumption, Mhow, 15 nuns and 4 lay sisters, convent high school with 21 boarders and 47 day scholars, St. Joseph's School with 12 boarders, St. Anne's School with 37 native pupils, of whom 10 are orphans; Convent of St. Mary Magdalen, Ajmere, with 10 nuns and 4 lay sisters, convent high school with 34 boarders and 105 day scholars. Charitable institutions: besides those attached to the foregoing, there are agricultural orphanages at Mariapur with 72 inmates, and at Thandla with 29 Bhil orphans; St. Joseph's convent, Thandla, for Bhil girls; surgical home at Indore attended by 4 nuns;— also dispensaries in seven places.
Madras Catholic Directory, 1910; FORTUNAT, Au Pays des Rajas (Paris, 1906).
ERNEST R. HULL 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Rajpootana

Ralph Baines[[@Headword:Ralph Baines]]

Ralph Baines
Bishop of Lichfield and Coventry, England, b. at Knowsthorp, Yorks, date of birth uncertain; d. 18 November, 1559. Educated at St. John's College, Cambridge, he was ordained priest at Ely, 1519. Rector of Hardwicke in Cambridgeshire until 1544 when he went to Paris where he became Professor of Hebrew. In 1553 he returned to England and was consecrated Bishop of Lichfield and Coventry, 18 November, 1554. He vigorously opposed the Reformers and was one of the eight defenders of Catholic doctrine at the Westminster Conference 1558-59. On the accession of Elizabeth he was deprived of his bishopric (21 June, 1559) and committed to the care of Grindal, Protestant Bishop of London, thus becoming one of the eleven imprisoned bishops. The recent researches of the Rev. G. Philips (op. cit., inf.), who has exhaustively treated the question of the imprisonment of these bishops, prove that, though nominally a guest, he was in fact a strict prisoner. His captivity lasted until 18 November, 1559, when, as Pitts writes, he "died an illustrious Confessor of the Lord". He wrote "Prima Rudimenta in linguam Hebraicam" (Paris, 1550); "Compendium Michol, hoc est absolutissimæ grammatices Davidis Chimhi" (Paris, 1554); "In Proverbia Salomonis" (Paris, 1555).
SANDERS, Report to Cardinal Moroni, 1561 (Cath. Record Soc. Pubs., 1905), I; PITTS, De Angl. Script. (1623); DODD, Church History (1688), Pt. III, ii, art. 3; COOPER, Athenæ Cantabrigienses, 1,202; GILLOW, Bibl. Dict. Eng. Cath. (London, 1885); BRIDGETT AND KNOX, Q. Eliz. and the Cath. Hierarchy (London, 1889); PHILLIPS, Extinction of the Ancient Hierarchy (London, 1905).
EDWIN BURTON

Ralph de Diceto[[@Headword:Ralph de Diceto]]

Ralph de Diceto
Dean of St. Paul's, London, and chronicler. The name "Dicetum" cannot be correctly connected with any place in England; it is possible therefore that Ralph was born in France. The date of his birth must be placed between 1120 and 1130; he died 22 Nov., 1202. He was twice a student at Paris. His first preferment was the archdeaconry of Middlesex to which he was nominated in 1152. In 1180 he became dean of St. Paul's. He was the friend, during fifty years, of the successive bishops of London, including Gilbert Foliot, the leader of the royalist party among the bishops and the adversary of the Archbishop, St. Thomas. This friendship and his admiration for Henry II drew him towards the royalist side in the Becket controversy, but not altogether; he had something of the wide, cosmopolitan, twelfth century outlook, and he showed his sympathy with his archbishop at the Council of Northampton in 1164. He was an active dean and took part in the survey of the lands belonging to the chapter which is known as the Domesday of St. Paul's. His writings include two substantial historical works: "Abbreviations Chronicorum", a compilation from many sources going back to 1147, and "Ymagines Historiarum", a much more important work. It covers the years 1149 to 1202, and in its earlier portion is based on the historical writings of Robert de Monte (or "de Torigny"). It was begunprobably in the closing years of Henry II's reign. Ralph's important position in ecclesiastical circles, his friendship with many prominent men, such as William Longchamp and Walter of Coutances, the help he received from them, the documents he incorporates, and his own moderate temper render his work of capital importance in spite of some chronological vagueness. The best edition of Ralph's historical works is that edited for the "Rolls Series" by Bishop Stubbs in 1876. The prefaces to the two volumes contain an admirable account of the historian, of the society in which he moved, and of the writings themselves.
F.F. URQUHART 
Transcribed by Joseph E. O'Connor

Ramatha[[@Headword:Ramatha]]

Ramatha
A titular see in Palestine, suppressed in 1884 by the Roman Curia. It was never an episcopal see properly so called, but, in the Middle Ages, the crusaders established the Diocese of Lydda and Rama, the titular of which was generally called Bishop of Rama, i.e. of Ramlet, a town near Lydda, but more populous than the latter. Later this was forgotten and there was a titular see of Lydda, as well as of Rama or Ramatha; the mistake has been discovered and rectified (see Lydda).
S. VAILHÉ 
Transcribed by David M. Cheney 
Dedicated to Ceil Holman (1907-1996), my grandmother

Ramon de la Cruz[[@Headword:Ramon de la Cruz]]

Ramón de la Cruz
Poet, b. at Madrid, Spain, 28 March, 1731; d. in the same city, 4 November, 1795. He was for a time a clerk in the Ministry of Finance, and was a member of the Royal Academy of Seville and of the Arcadians of Rome. Very little is known of his life. He wrote more than three hundred pieces for the stage, many of which were improvised. It was his custom to go to the Prado in the evening and there, seated on one of the stone benches, work out some theme suggested by the scene before him. This he wrote the next day. The theatre anxiously awaited the improvisation, and it was produced within two or three days. In this way he wrote "La Casa de Tócame Roque", which won immediate favour, and has continued to be a favourite almost to the present day. Cruz at first wrote in the several known styles of dramatic composition, including tragedies, zarzuelas, and comedies, but it is as the inventor of a new form of dramatic writing that he is best remembered. This is the sainete, a short farcical sketch of city life and manners, especially of the middle and lower classes. As a writer of these he has never been equalled. They abound in exuberant humour, jokes, and puns, and describe faithfully the customs and manners of the time. His pictures of the middle and lower classes were produced with such exactness, vivacity, grace, and colouring, that for these qualities rather than for any literary merit they might possess his plays won public favour, and many of them continued to be presented with but slight changes, almost down to our own times. His best sainetes are "La Cosa de Tócame Roque", just mentioned, "El Prado por la Noche", "Las Tertulias de Madrid, ó el Por qué de las Tertulias", and "La Comedia de Maravillas". There are several editions of the works of Cruz, among which may be mentioned "Ramón de la Cruz, Sainetes" (1 vol., Madrid, 1877), "La Biblioteca Universal" (XXXV), and "Teatro selecto de don Ramón de la Cruz" (1 vol., Madrid, 1882).
VENTURA FUENTES 
Transcribed by Anthony J. Stokes

Ramsey Abbey[[@Headword:Ramsey Abbey]]

Ramsey Abbey
Ramsey Abbey, Huntingdonshire, England, was founded by Ailwine (Ethelwine, Egelwine), a Saxon noble, in 969. He was encouraged in the undertaking by St. Oswald of York, who advised him that where men have renounced the world the air becomes salubrious, the fruits of the earth are gathered in abundance, famines and pestilence disappear, the State is duly governed, prisons are opened, and captives set free, those wrecked at sea are relieved, the sick are healed and the weak find means for their convalescence. The site chosen, Ramsey (Ram+eie, insula arietis), was then the largest and finest of the islands of a great marsh formed by the waters of the Ouse. It was afterwards connected with the mainland by a causeway constructed by the monks. Here Aednoth, nephew of Ailwine, commissioned by Oswald to make preparations, built a wooden church and offices, and as soon as all was ready, the saint sent twelve monks from his monastery of Westbury (Worcester) to take possession. The wooden minster was dedicated by Oswald and St. Dunstan of Canterbury to St. Mary, all Holy Virgins, and St. Benedict. Soon a fine stone church with towers was erected and consecrated by St. Oswald, Archbishop of York, assisted by Aescwio, Bishop of Dorchester, in 991. The year following (992) the two founders, Ailwine and Oswald, died, and the monastery, governed till then by priors (Germanus and Aednoth), was permitted to elect an abbot. Aednoth, son of Aednoth, the prior, was the first to hold office.
Ailwine handsomely endowed his foundation with lands and privileges. He also presented the new church with an altar-frontal (tabula in fronte eminentioris altaris) of wood, covered with silver plates and many-coloured jewels. King Edgar, Henry I, Henry II, and others extended and confirmed the possessions and liberties. In 1002 the body of St. Ives (Ivo) was miraculously discovered in the neighbourhood and this led to the establishment of the dependent priory of St. Ives. Another dependent priory or cell was Modney, in Norfolk. The abbot had a seat in Parliament and ranked next after Glastonbury and St. Alban's. At the Dissolution (1539) John Wardeboys, alias Lawrence, willingly resigned the abbey into the king's hands and received a pension of £266. 13s. 4d. per annum. The estates were granted by Henry VIII to Sir Richard Williams, alias Cromwell. The revenue, according to Dugdale, was £1716. 12s. 4d., but according to Speed, £983. 15s. 3 1/4 d. Nothing important remains of the buildings but a ruined Late Gothic gateway.
Chronicon Abbatiæ Rameseiensis in Rolls Series (1886); Cartularium Monasterii de Ramsesia in Rolls Series (3 vols.); DUGDALE, Monasticon Anglicanum, II (London, 1846); REYNER, Apostolatus Benedictinorum, 149; WISE, Ramsey Abbey, its rise and fall, (1881).
J.C. ALMOND 
Transcribed by Gerald Rossi

Raneiro Sacchoni[[@Headword:Raneiro Sacchoni]]

Raneiro Sacchoni
(Reiner.)
A learned and zealous Dominican, born at Piacenza about he beginning of the thirteenth century; died about 1263. It is generally said that he died in 1258 or 1259, but this in an error, as we learn from the Brief of Urban IV, by which he was called to Rome, 21 July, 1262. Little is known as to his youth and early manhood. That, however, at an early age, he was perverted by the Cathari, became on of their bishops, and remained amongst them for seventeen years, we are assured by his own humble avowal ("Summa contra Waldenses", vi). He was led back to the Faith, most probably, by the preaching of St. Peter Martyr, joined the Order of Preachers, then recently established, and laboured zealously for many years among the heretics of Upper Italy. After the martyrdom of St. Peter he was made inquisitor for Lombardy and the Marches of Ancona. Being enraged against him, and yet unable to put him to death, the heretics finally succeeded in having him sent into exile. Thereafter we have no further mention of him except in the Brief of Urban IV. The "Summan de catharis et leonistis, sive pauperibus de Lugduno" (Paris, 1548, and by Martene in "Thes. Anecd.:, V, 1759), is the only authentic work ascribed to him. This work is a collection of the heretical doctrines of his time, and was regarded as a great authority during the Middle Ages. The edition of Gretser (Ratisbon, 1738) is much interpolated.
ECHARD, Script. Ord. Praed., I, 154 sq.; HUNTER, Nomenclator, II, 336 sq.; TOURON, Hist. des hommes ill., I (Paris, 1743), 313 sq.

Ranulf de Glanville[[@Headword:Ranulf de Glanville]]

Ranulf de Glanville
Chief Justiciar of England; b. at Stratford, Suffolk, England, date unknown; d. before Acre, Palestine, 1190. He was of a baronial house which got its name from Glanville, in Normandy, and which in England held property in Norfolk and Suffolk. His father was William de Glanville, of whom he was a younger son, though eventually, on the death of an elder brother, he inherited the family estates and honours. Both before and after his appointments to the judicial bench, he held the shrievalty of various counties, which seems to betoken employment in the Exchequer; in particular he was Sheriff of the great County of York from 1163 till the death of King Henry II, save a short break, and in 1173 he became Sheriff of Lancashire. In the latter year, in concert with William the Lion, King of Scots, and the French king, there broke out the great rebellion of King Henry's sons against their father, and in the following year the Scottish king entered England with a mighty host, King Henry being then in Poitou. However, in July, Robert Stuteville, Sheriff of Yorkshire, and Glanville, the latter doubtless at the head of the men of Lancashire, encountered the invaders near Alnwick and utterly routed them, King William himself becoming Glanville's prisoner.
In 1176 we find Glanville a justice itinerant, and in 1180 he became Chief Justiciar of England. He had now reached the zenith of royal favour, which position he kept throughout the remainder of Henry's reign, being on occasion employed on various embassies, negotiations, and warlike expeditions, and in 1182 was appointed an executor of the king's will. In 1189 Henry II died. At the coronation of his successor, Richard I, the same year, Chief Justiciar Glanville was present, and when that prince took the cross, Glanville joined him, contributing a large sum towards the crusade. In the autumn of 1190 he died at the siege of Acre, a victim to the unwholesomeness of the climate. By his wife, Bertha, a daughter of a neighbouring Suffolk landowner, Theobald de Valognes, he left three daughters. Glanville is the reputed author of a celebrated work entitled "Tractatus de Legibus et de Consuetudinibus Regni Angliae", the oldest known treatise on English jurisprudence, more likely written by his illustrious nephew and secretary, Hubert Walter. Furthermore, he founded two abbeys, both in Suffolk, viz., Butley, for Black Canons, in 1171, and Leiston, for White Canons, in 1183; also a leper hospital at Somerton, in Norfolk.
C.T. BOOTHMAN 
Transcribed by Gerald M. Knight

Ranulf Higden[[@Headword:Ranulf Higden]]

Ranulf Higden
(HYDON, HYGDEN, HIKEDEN.)
Benedictine chronicler; died 1364. He was a west-country man, and was professed a monk at the Abbey of St. Werburg, Chester, in 1299. Beyond this nothing is recorded of his personal life and he is known only by his great work, the "Polychronicon", a universal history down to his own times. As it was the most complete history available during the fourteenth century, it enjoyed great popularity during that and the following age; though even the contemporary portion, in which Higden wrote the history of his own times down to 1342, is of no remarkable value. It was translated into English by John of Trevisa in 1387, and this translation was printed by Caxton in 1482, and by Wynkyn de Worde in 1495. A later translation, made early in the fifteenth century, has been published in the Rolls Series, in nine volumes. The introductions by the editors contain all available information and describe in detail most of the extant manuscripts, of which more than one hundred are known to exist. It was long believed that Higden, in compiling the "Polychronicon", had used an earlier work, the "Polycratica tempora" of one Roger of Chester, ending in the year 1314, though with a supplement down to 1339, but the editors of the "Polychronicon" have almost conclusively proved that "Roger of Chester" was in reality Ranulf Higden himself, who was commonly quoted simply as "Cestrensis". The error of a scribe in substituting Roger for Ranulf easily gave rise to the mistake. The following are works written by or attributed to Higden, still remaining in manuscript: "Speculum curatorum", written in 1340 (Balliol); "Ars Componendi Sermones" (Bodleian); "Paedagogicon" (Sion College); "Distinctiones Theologicae" (Lambeth); "Abbreviationes Chronicorum", attributed to John Rochefort. Other treatises are assigned to Higden by Bale, some, like the "Expositio super Job", "In Cantica Canticorum", "Sermones per annum", "Determinationes super Compendio", and "In litteram calendarii", without much probability; others are merely extracts from the "Polychronicon".
Polychronicon Ranulphi Higden monachi Cestrensis, with the English translations of John of Trevisa and of an unknown writer of the fifteenth century in Rolls Series (London, 1865-86), vols. I-II, ed. BABINGTON, III-IX, ed. LUMBY; HARDY, Descriptive Catalogue (London, 1862-71); GAIRDNER, Early Chroniclers of England (London, 1879); KINGSFORD in Dict. Nat. Biog., s.v. For a fuller bibliography see CHEVALIER, Repertoire des sources historiques du moyen age (Paris, 1905).
EDWIN BURTON 
Transcribed by Herman F. Holbrook 
Ut in omnibus glorificetur Deus per Iesum Christum

Raoul Glaber[[@Headword:Raoul Glaber]]

Raoul Glaber
Benedictine chronicler; b. in Burgundy before 1000; d. at Cluny about 1050. In early boyhood he was so wayward and mischievous that his uncle, a monk, to safeguard him, forced him to enter the monastery of St-Léger de Champeaux at the age of twenty. However, he adopted only the monastic habit. He tells us that through pride he resisted and disobeyed his superiors, and quarrelled with his brethren. Finally he was expelled. He then entered the monasteries of Notre-Dame du Moutier and St-Benignus at Dijon. Abbot William of Dijon, who appreciated Raoul's literary talents, became his warm friend and took him in 1028 as his companion on a journey to Suza in Italy. Yielding again to his roving disposition, Glaber quietly ran away and entered the monastery of St-Germain d'Auxerre. Thanks to his learning, he was sure of a refuge, as he tells us, wherever he chose to go. Judging, then, by the mediocre talent displayed in his writings, this fact alone shows us to what depths literary culture had sunk in his time. The monks at St-Germain got him to restore or compose the inscriptions on the numerous altars in their church, and on the tombs of the saints who were buried in it. When this was done his wanderings began again, and he tried the religious life at Beza, and at Cluny under St. Odilo. He seems at this time to have acquired with increasing years a disposition more in keeping with his profession, and he died at Cluny about 1050. His was a proud, indocile, restless spirit. From his writings we learn that he always had a lively faith, but was extraordinarily superstitious. Of his works there remain: "Wilhelmi abbatis gestorum liber", the life of his superior at Dijon, printed in Acta SS., 1 Jan., 57 sqq.; and his "Chronicle", for which he is chiefly remembered. This is a history of the world, as he knew it, from the year 900 till 1045. It was written in Latin, partly at Cluny and partly at St-Germain. Glaber is quite devoid of literary style; and critical spirit he has none, the most trivial events and tales being put on exactly the same plane as the most important facts. His chronology and geography are quite deficient; yet, despite all its faults, the work is interesting and useful, as it gives us an insight into the customs and morals of an age when Christianity on the continent had reached a very low ebb.
A.A. MACERLEAN 
Transcribed by Gerald M. Knight

Raphael (1483-1520)[[@Headword:Raphael (1483-1520)]]

Raphael
The most famous name in the history of painting, b. at Urbino, 6 April (or 28 March), 1483; d. at Rome, 6 April, 1520. He belongs to the Umbrian School. Raphael is only a Christian name, the full name being Raphael (Raffaele) Santi (Sanzio is an absolutely incorrect form). His father, Giovanni Santi, held an important but indefinite post at the Court of Urbino. He was the artistic factotum of Duke Frederick, one of the most intellectual princes and most enlightened art-lovers of his age. The best painters, Piero della Francesca, Melozzo, and Justus of Ghent, were in his service and had made Urbino one of the most prominent art centres of the time. The ducal palace is still one of the wonders of Italy. Nor was the social and worldly life less advanced; at this Court was written the "Cortegiano" of Baldassare Castiglione, the complete handbook of the man of the world, according to the ideal of the Renaissance. The relations which Raphael formed in these early surroundings (especially about 1506), the serene and pure moral atmosphere which he breathed and which is characteristic of his genius, followed him throughout his life.
Giovanni Santi died on 1 August, 1494. The orphan, placed under the guardianship of his maternal uncle, entered the studio of a charming painter, Timoteo Viti, a pupil of Francia, who had just returned to take up his residence in the country. Probably to the beginning of this apprenticeship, perhaps somewhat previous to it, belongs Raphael's famous sketch-book of the Academy of Venice. This book was discovered in 1803 by Bossi and purchased by Cicognara for the City of Venice. It is a small portfolio, now mutilated, consisting of a hundred pen-and-ink drawings; the author copied, in particular, the "Savants" and the "Philosophers" attributed to Justus of Ghent, which were then in the palace of Urbino (half of them are now at the Louvre and the other half at the Barberini Palace). Morelli (Lermolieff) thinks he recognizes in these drawings the hand of Pintoricchio, but the old opinion has prevailed over his criticism. These are rather the first studies and attempts of Raphael between his twelfth and fifteenth years. Though childish, they already reveal the masterly genius of the artist, his singular, divine sentiment of beauty. In Timoteo's studio and under his influence were painted the earliest pictures of his illustrious pupil which have reached us, four small exquisite pictures, of the shape and value of miniatures, the "Dream of the Knight" (National Gallery), "St. George and St. Michael" (Louvre), and the most charming of the four, the "Three Graces" of the Tribune of Chantilly.
In June, 1499, Raphael had not yet left Urbino. In May, 1500, he must have been at Perugia, but could not have entered Perugino's studio prior to that date, for the latter, who had been away for twelve years, returned then to paint the Cambio frescoes. Therefore, Vasari's story of Raphael's education by Perugino is not to be believed, being pure fable. Perugino's influence was important to a young man of eighteen, and, in fact, with his wonderful faculty of assimilation, Raphael had soon succeeded in mastering the suggestions and methods of the older painter, his poetic sense of light and space, his harmoniously symmetrical system of composition. He shortly became a sort of foreman, or head of the studio, supervising the making of those countless Madonnas for which Perugino's "workshop" was the best patronized in Italy. This period of somewhat commercial production is the least interesting of Raphael's life. The "Virgin of the Book" at the Hermitage and the "Virgin between St. Jerome and St. Francis" (Berlin) are among his most insignificant works. The "Crucifixion" of 1502 (National Gallery) shows an archaic and "primitive" dryness. But his genius soon threw off its half slumber. The "Coronation of the Virgin", painted in 1503 for the Franciscans of Perugia (Pinacoteca of the Vatican), shows qualities apparently borrowed from Perugino, but vivified by new imagination and youth, the three panels of the predella especially displaying great progress. A very important work, unfortunately lost since the Revolution, seems to have been the "Triumph of St. Nicholas of Tolentino". But the pearl of this period is the "Espousal of the Virgin", preserved at Milan (1504). A similar picture in the Museum of Caen is not the model wrongly ascribed to Perugino, but a copy of Raphael's picture, the work of the mediocre Spagna. This masterpiece worthily ends the period of Raphael's youth. The final word of Umbrian art of the fifteenth century was spoken in this page of youth and divine modesty.
FLORENTINE PERIOD (1504-08)
After a short visit in the summer at Urbino, Raphael went to live at Florence towards the end of 1504. The four years he spent there were a new and decisive stage in his career. At that date Florence was the most intense and active centre of the Renaissance(and the period was pregnant with artistic development). Leonardo da Vinci and the young Michelangelo, the two leaders of the movement, revealed (1506) in their rival "cartoons" (now lost) of the Signory perfect models of historical composition. In the stimulating atmosphere of a perpetual contest dominated by an impassioned love of beauty and fame Raphael found fresh incentive. The knowledge and skill of the least of the Florentine painters were calculated to amaze the young provincial and sharpen his ideas, which proved most profitable to his talent. At Florence he began his education over again; he resumed his studies and in a few years learned more about form than he had acquired from Timoteo and Perugino. His earnings were still modest. During his stay in Florence Raphael was a young, unknown artist with a good future. He had few acquaintances and not many commissions. He was only given small pictures to paint, portraits of middle-class people, such as Angelo and Maddalena Doni (Uffizi, 1506) and the "Donna Gravida" (pregnant woman) of the Pitti Palace, and an especially large number of Madonnas which he executed for private oratories. But nothing could show more advantageously the progress he had made since his Umbrian period. He had found a model of a more regular type, a fuller oval and a richer form than was Perugino's usual model. His sense of life became more natural without losing any of its poetry. Raphael's Madonnas are all his own; they have not the melancholy affectation of those of Botticelli, nor the mysterious smile of those of Leonardo. They are all near to us, material and human. Their familiarity, of a thoroughly Franciscan grace, is expressed with the greatest tact. They retain the easy good-humour, sometimes excessive, indulged in by the painters of the North. They are not intended to be "edifying", properly speaking, but in these matters degree is a matter of taste. As Burckhardt has said, for the first time since Phidias, art reached those heights where human beauty by its nobility and perfection of form undertakes to call forth the divine.
The Madonnas of the Florentine period may be divided into three groups according to the nature of the motif and the composition. The oldest and most simple are those which represent the Madonna with the features of a young Italian woman, standing and at half length, holding the Christ Child in her arms. The masterpiece of this class is the "Madonna of the Grand Duke" (Florence, Pitti Palace, 1505). Despite a trace of timidity in the arrangement the Virgin is so charming that one cannot prefer even the more perfect Madonnas of the next period. This simple composition has given rise to many variations, such as the little "Cowper Madonna" (Panshanger), so tenderly pensive, and the charmingly spirited, sweet, and impassioned "Madonna Casa Tempi" (Munich). The second group does little more than modify the first by the introduction of new elements, such as interior decoration or landscape, for example the "Virgin of Orleans" (Chantilly), the "Bridgewater Madonna", the "Colonna Madonna" (Berlin), and the great "Cowper Madonna" (Panshanger), the two last-named being contemporaries (1506 or 1507) and to a certain extent twins. The third group, however, shows a new stage, a superior type of composition and style. Raphael was then under the influence of the great Dominican painter, Fra Bartolommeo, one of those who did most in the sixteenth century to organize the truly Florentine pictorial tradition. This learned painter who was gifted to a high degree with a sense of balance and beautiful composition, greatly influenced the young Umbrian, the influence becoming apparent as early as 1505, when Raphael executed at San Severino, Perugia, a fresco of which he painted only the upper part (it was completed in 1521 by the aged Perugino). This fresco, which was important inasmuch as it contained the germ of the "Disputa", merely reproduces the arrangement of Fra Bartolommeo's "Last Judgment". To him Raphael owes the methods by which he produced the Virgins of the third group, in which the Madonna appears at full length in a landscape with the Infant and the young St. John. The sublime trio in such compositions as "La Belle Jardinière" (Louvre, 1507), the "Madonna of the Meadow" (Vienna), or the "Madonna of the Goldfinch" (Uffizi, Florence) is an idea directly derived from the teachings of the artist-monk. Here Raphael detaches himself from the external symmetry of Perugino's art, attaining a harmony at once more complex, intimate, and living.
From this period date several more important works in which the young man practised painting in the "noble" style. He began to receive orders and to gain a reputation. On setting out for Rome he left unfinished the "Madonna of the Baldacchino" (Pitti Palace, 1508), and it is not known when it was completed, but it is without originality and might pass for a picture by Fra Bartolommeo. Preferable to it is his "Madonna Ansidei" (National Gallery, 1507), less "modern" and more "Peruginesque", but one of the loveliest things conceivable in this traditional style. From 1508 dates the "Entombment" of the Casino Borghese. This work, ordered by Atalanta Baglioni for the chapel of her son Griffonetto at Perugia, is Raphael's first attempt in the historic manner. His client was important and he had an opportunity to gain distinction; it is evident that he spared no pains. Prepared for by an extraordinary number of drawings, the work is nevertheless one of the artist's least fortunate ventures. It is spoiled by excessive labour. Raphael wished to display all his knowledge and resources, uniting on the same canvas the qualities of the two masters of the "cartoons" of the Signory, the men whom he most admired and who tantalized him most, Leonardo da Vinci and Michelangelo. Too many contradictory ambitions injured the result and the great attempt ended in failure. But his contemporaries judged otherwise, and the "Entombment" ranked Raphael among the foremost of the Florentine painters. Thenceforth all eyes were on him. The period of beginnings and attempts was over. In the summer of 1508 the young man went to Urbino. Julius II had just ascended the papal throne. Duke Guidobaldo recommended Raphael to the pope who was having the Vatican repainted and redecorated. In October, 1508, Raphael reached Rome.
ROMAN PERIOD (1508-20)
The twelve years of Raphael's life in Rome are unparalleled. In this short space of time the young master multiplied masterpieces and left behind him the most complete, serene, and harmonious expression of the Renaissance. The painter of the Madonnas and of the little pictures of the Florentine period underwent the most surprising transformation, becoming all at once a most productive decorative painter on a vast scale. His genius set itself to the most exalted as well as the most diverse tasks, his inexhaustible resources permitting him to conceive of and complete within a few years the Stanze or Chambers of the Vatican, the "Acts of the Apostles", the Farnesina, and the Loggie, not to mention other undertakings as architect, archæologist, and sculptor, and fifty pictures or portraits, nearly all of which are masterpieces. It is a metamorphosis without precedent or explanation. When we consider that his vast and immortal work was accomplished in less than twelve years by a young man who was twenty-six when he began and who died at thirty-seven, we must question whether the world has twice beheld the wonder of such a genius.
Julius II, the reigning pope, was one to whom modern speech willingly accords the title "superman" or "hero". He was one of the first to conceive of and pursue the policy of Italian unity. Beyond doubt this warrior pontiff, who entered the citadel of Mirandola through the breach, had a somewhat temporal idea of his power, but through art he endowed the Church with an intellectual importance which it seemed to have lost since the Great Schism. In his powerful hands Rome became what it only recently ceased to be, the capital of the civilized world. Space does not permit adequate treatment of this point; but when face to face with the chief problems of the sixteenth century; when the question arose as to whether the Church would absorb or reject and condemn progress, whether or not it would associate itself with the humanistic spirit, Julius II deserves the credit for having taken sides with the Renaissance and prepared the stage for the moral triumph of the Church. The great creations of Julius II, Bramante's St. Peter's and Raphael's Vatican, are inseparable from the great ideas of humanity and culture represented by the Catholic Church. Here art surpasses itself, becoming the language of something higher, the symbol of one of the noblest harmonies ever realized by human nature. At the will of this extraordinary man Rome became at the end of the sixteenth century the meeting place and centre of all that was great in art and thought. With the infallible sense and discernment of great judges of men, the pope had immediately called to his service those who would do most honour to his reign. He did not make a mistake, and posterity can only ratify his choice. But his infallible divination is best shown in his selection of Raphael. There was nothing in the young man's work to presage the wholly new genius he was to display nor the unequalled powers of composition, nobility, and beauty which slumbered in that privileged soul. It is probable that Bramante who, like Raphael, was a native of Urbino, actively furthered his young townsman's interest with the pope, and caused him to be received among the inner circle of artists whom Julius II had engaged for the works in his palace. It must have been chiefly to the great architect, whose magnificent frescoes were at the Castle of Milan, to the conversations, the example, and familiar intercourse with this powerful genius, that Raphael owed the sudden broadening of his ideas and the unforeseen maturity of his style; the young Umbrian became worthy of the grandeur of Rome. But nothing completely explains this singular metamorphosis; it remains the miracle of Raphael's existence.
The pope, weary of dwelling in the apartments of his predecessor (the famous Appartamento Borgia, decorated by Pinturicchio), decided to remodel the lower chambers which had already been used by Nicholas V. A whole colony of painters, including the aged Signorelli and the aged Perugino, Sodoma and Bramantino, Peruzzi, Lotto and the Fleming Ruysch, in 1502 took up their residence in the Vatican and once more Raphael worked beside his former master. But his first attempts showed such mastery that the pope dismissed all the others and unhesitatingly confided to the youngest and the latest comer (1509) the vast task of decorating the Chambers. The first of these was called the Stanza della Segnatura, it being that of a tribunal of the Roman Curia. It is a somewhat irregularly vaulted hall with two windows on each side which are not on the same axis. These unfavourable conditions (which were repeated in the other chambers) the young artist turned to his advantage. This hall contains a plenitude of art and an intellectual harmony which will never be surpassed. On the four triangles of the ceiling he painted four large circular medallions representing, in the guise of young women crowned and surrounded by genii, Theology, Law, Science, and Poetry. In the spaces between these four circles he painted as many bas-reliefs representing a scene or "story" typical of the four disciplines: Original Sin (Theology), The Judgment of Solomon (Law), Apollo and Marsyas (Poetry). Unable to find a similar subject for Science, he gracefully depicted Astronomy in the form of a beautiful young woman leaning over the celestial sphere and by a gesture signifying the discovery of the stars. These figures on the ceiling sound the keynote of the paintings on the walls, which have always been regarded as the most perfect expression of the genius of the Renaissance, the harmonious agreement of all the human faculties, reason, and faith, justice and poetry, the balancing of all the forces and needs of our nature, and the joy resulting from the peaceful and happy exercise of all our activities. It is difficult to believe that Raphael himself conceived so extensive and complicated a design. The theme was certainly set by a cleric, a Humanist, or man of letters, such as Phædrus Inghirani or Sigismondo de' Conti (for whom Raphael painted the "Foligno Madonna" as a thank-offering). Furthermore, the ideas which he had to represent were not new in art. To go back no further than the fourteenth century painting had been endeavouring to express ideas. The frescoes at the Spanish Chapel of Andrew of Florence (c. 1355), that of Giusto at Padua, Traini's picture at St. Catherine's of Pisa, or the fresco of Filippino Lippi at the Minerva representing the "Triumph of St. Thomas Aquinas" are well-known examples of what may be called philosophic painting. Raphael was largely inspired by these models. His work, novel in the style and spirit of its forms, merely takes up again on a larger scale, and with consummate art brings to perfection ideas which had been a national tradition in Italy since theMiddle Ages.
Lack of space forbids a detailed description of these celebrated frescoes, permitting only a general outline of the principal ones. One of their most remarkable characteristics is the incomparable clearness of the composition, the faculty of adapting it to one order of ideas and so placing the spectator, previous to any analysis on his part, in a mood appropriate to each scene represented. That is, a spectator standing before the "Disputa" or the "School of Athens", even though he did not know the names of the persons and the meaning of the subject, would nevertheless immediately receive from the combination of forms and the general arrangement, an informing impression of the things represented. With its two and even three planes, its hierarchical aspect, its regular movement descending from the Father to the Holy Ghost, from the Son to the Host placed vertically below Him, to rebound in concentric waves through the two parallel hemicycles of the celestial and the terrestrial Church, the "Disputa" is stamped with theological majesty. In contrast to this presentment of august solemnity, in which everything follows an emphatically Scholastic method--the deduction from principles of a rigorous chain of reasoning like that of ontology--the "School of Athens" displays the most varied action, effervescence, scattered groups, and the agitation of a scientific congress. Ideas, methods, everything is changed; we pass from one world to another. No other painter could sensibly express the most delicate nuances by the pure language of forms. On the other hand, in such subjects it was allowable for the artist to make abundant use of allegory. There existed for the personification of abstract ideas a whole body of figures characterized by complicated attributes; often long inscriptions, streamers, phylacteries, completed the explanation. Pinturicchio proceeded in this manner in the Borgia apartments, as did also the author of the magnificent tapestries of Madrid. With better taste Raphael forbore this confusion of kinds, the mingling of fiction with reality, of personifications with persons. For the representation of ideas he made use only of real and historical persons, philosophy being represented by Socrates, Plato, Aristotle, and Democritus.
Thus this chamber of the Vatican became a sort of mirror of the tendencies of the human mind, a summary of all its ideal history, a sort of pantheon of spiritual grandeurs. Thereby the representation of ideas acquired a dramatic value, being no longer, as in theMiddle Ages, the immovable exposition of an unchangeable truth, but the impassioned search for knowledge in all its branches, the moral life of humanity. Finally these historic figures conceived of as portraits for which the artist made use of all the documents possessed by the iconography of his time, blended in heroic familiarity with contemporary persons, the very circle of Julius II and Raphael. There are found Bramante, the Duke of Urbino, Raphael, Sodoma, and twenty others named by Vasari. Thus abstract ideas became animated, and we are afforded the magnificent spectacle of the world of the spirit, the society formed of the harmonious concert of the highest intelligences. Nevertheless these frescoes, which are so full of life, are perhaps the most highly decorative ever imagined. It is wonderful to see how the artist's thought adapts itself to the law of architecture, readily inventing simple and monumental motifs which endow his ideas with imperishable grandeur. Berenson is perhaps mistaken in reducing Raphael's genius to the incomparable mastery of the language of extent which he calls "composition in space". This is to cheapen his unique and enchanting qualities as designer and painter, plastic gifts which no other mortal ever possessed in the same degree. It is none the less true that the ease with which Raphael moves about in space, the aerial, spacious qualities which characterize his frescoes, is one of the essential parts of his particular magic. He is the greatest decorator who ever lived.
[It is worthy of note that the titles of these two famous frescoes are a later and incorrect invention of the eighteenth-century engravers. The "Disputa" is really a picture of the life of the Church and an affirmation of the dogma of the Real Presence. The title of the "School of Athens" is due to mistaking the figures of Aristotle and Plato, although they are designated, by the titles of their writings, for those of St. Paul and Dionysius the Areopagite. Moreover, the whole of this second scene is but a new illustration of the traditional theme of the seven liberal arts or the seven disciplines of the trivium and quadrivium].
The paintings on the other two walls were, as has been said, obstructed by a window. Raphael easily found a most ingenious solution of the difficulty. The painting of "Law" was divided into three parts: on the lintel he painted the three theological virtues (they are among his most exquisite creations), to left and right of the window he depicted in two symmetrical scenes "Civil Law" (Justinian bestowing the Pandects; this scene is imitated in Mellozo's fresco in the Vatican Library) and "Canon Law" (Gregory IX, with the features of Julius II, publishing the Decretals). These two frescoes are unfortunately much damaged. On the opposite wall Raphael painted Parnassus. This shows a mountain-top crowned with laurel where Apollo, surrounded by the Muses, his divine daughters, plays on the lyre; Homer sings, and about the inspired blind man is gathered his ideal family: Virgil leading Dante, Petrarch conversing below with Anacreon, Alcæus, and the wonderful Sappho. Thus on the poetic mount beside the source of Helicon the dream of Humanism is fulfilled in the joy of living and intellectual pleasures. The whole code of classic art is formulated in these unrivalled pictures. In them beauty, nobility of posture, purity and grace of form, the sense of rhythm and life--all combine to form one joyous whole. The serenity of Greek art is recovered without effort, and the noblest harmony is the result. It is the most complete expression of the magnificent ideal which for a time was believed realizable in the Church and which was called Humanism.
The decoration of the second Chamber or Stanza of Heliodorus is quite different. The pope was not one to be satisfied for long with impersonal allegories. He was eager for glory and greatness and his own apotheosis or rather the papacy personified by Julius II, forms the subject of the new chamber. His portrait was to appear on all sides, and in fact it is found in two out of every four of these frescoes. They were begun in 1511 and completed in 1514 under Leo X, whose countenance appears in the last fresco, "St. Leo halting Attila". This picture, which was done by pupils, shows, despite the beauty of the picturesque idea, inferior execution. The "Deliverance of St. Peter", with its night effects, its various lights (the moon, torches, and the nimbus or radiance of the angel) is one of the most famous but not the most beautiful or purest of the artist's works. But the frescoes of the other two walls, "The Expulsion of Heliodorus from the Temple" and the "Mass of Bolsena" are among his finest creations. The "Heliodorus" (an obvious allusion to the despoilers of the Papal States and the war-cry of Julius II, Fuori i barbari!) is a splendid work of dramatic art wherein everything is simultaneously composed and expressed with startling clearness and energy. The "Mass of Bolsena" is perhaps still more beautiful. Raphael never produced a richer or more profound composition; never was he more picturesque and noble, more dramatic and strong. Furthermore, as regards colouring, it is impossible to imagine anything more beautiful than the portrait of the pope or the Swiss Guard grouped kneeling at his feet. In this instance the always-impressionable artist was influenced by the Venetian, Sebastiano del Piombo. With his usual genius and rapidity of assimilation he added the Venetian palette to his art.
Julius II died on 21 Feb., 1513. His successor, Leo X, lost no time in restoring or assuring to Raphael all his commissions and duties. But the work in the Chambers was almost neglected. In the third in point of time Raphael painted only one fresco, the "Incendio del Borgo" (1514). The other three are all by his pupils and are very poor. The "Incendio" itself is one of his least happy and personal works. Michelangelo had just uncovered the ceiling of the Sixtine Chapel, and this masterpiece was obviously in Raphael's thoughts. He sought only to assemble nude bodies in sculptural attitudes. Though it displayed more skill and beauty in detail, it repeated the mistake made six years previous in the "Entombment". The entire fourth Chamber, that of Constantine, was painted after the death of Raphael, under the direction of Giulio Romano, and it is very difficult to state precisely what remains of the spirit and original ideas of Raphael.
The frescoes of the Hall of Constantine were painted to convey the impression of immense tapestries. Tapestries were the fashion, after Raphael, by command of Leo X, had painted the cartoons for the "Acts of the Apostles" which were to be copied in the studio of Pieter van Aelst at Brussels. Ordered in 1514, the hanging, composed of ten pieces, was suspended on the walls of the Vatican in 1519. Stolen in 1527 during the sack of Rome, these tapestries were not restored to the Vatican till 1808, and then in a ruined condition. Seven of the original cartoons, discovered by Rubens at Brussels in 1630, are now preserved at the South Kensington Museum in London. This work de luxe, woven of threads of silk and gold, is the most robust and easily intelligible of all Raphael's productions. In it is found after an interval of a century the epic inspiration of Masaccio. Many of the details are textual reminiscences of the frescoes of the Carmine. At the same time Raphael's genius rarely manifested itself so freely or with such happiness in so beautiful a story. This happiness, the joy of creating, ease, and fertility are the beneficent characteristics of all the later works of Raphael's life. It is evident that the artist profoundly enjoyed the beauty of his inventions and the feeling is communicated to the spectator, lifting him above himself. Once more antiquity and Christianity, the profane and the sacred, were mingled but in a new and properly "historic" form. To revive the Temple with its twisted columns (two of which are preserved at St. Peter's and which Bernini imitated in the baldacchino in the following century), to reproduce according to a bas-relief a scene of sacrifice (Sacrifice of Lystra) to imagine an agora, a sort of Athenian forum, surrounded by porticoes and temples in which all antiquity lived again, and to set in this scene the "Preaching of St. Paul" was to Raphael an uninterrupted pleasure.
Such works have remained the unsurpassable models of historic composition, each of them begetting for more than two centuries a lengthy posterity and stirring many echoes in art. The "Death of Ananias" inaugurated the series of lurid miracles. Without such examples as the "Sacrifice of Lystra" and the "Preaching of St. Paul" Poussin's art would hardly be understood. The "Conversion of St. Paul" is a marvel of noble and luminous composition in a subject which seventeenth-century art often treated with vulgarity. But the finest examples of this splendid series are the first two scenes which form the evangelical prelude or prologue to the "Acts"; the "Calling of the Apostles" and the "Pasce Oves" are works in which the Umbrian soul, the serene and poetic sensibility of Raphael could not be surpassed. Here the artist has given us the true colour of things, the pastoral charm and original atmosphere of the preaching of Christ. The idyllic and confident sense of life as it is expressed in the catacombs or on the tomb of Galla Placidia, in the type of the Good Shepherd, the moral perfume so long vanished or evaporated were successfully revived by the wonderful divination and tact of a great artist. Raphael's genius would seem to have been bestowed by Providence to restore lost feelings toChristianity.
This same poetry as of a higher kind of eclogue characterizes the second of the great works undertaken by Raphael at the command of Leo X, the decoration of the Loggie, known as the Loggie of the Vatican. This was a story added by Raphael to the two stories of the façade built by Bramante. It comprised three arcades and as many little cupolas, each of which received four small pictures. In the decoration of this gallery RaphaelÕs idea was to rival the Therm&alie;g of Titus, the recent discovery of which had stirred artistic and literary Rome. The walls were covered with charming stuccoes by John of Udine; trellises painted so as to deceive the eye framed the pictures on the vaulted ceilings. Nothing equals the gaiety and grace of this aerial portico, flooded with sunlight and completed by the horizon of the Roman Campagna. The ceiling was painted from 1513 to 1519, but Raphael had not time to make it his own handiwork, executing only the designs, and those of the last three cupolas are not at all worthy of him. Here he delineates sacred history from the Creation to the Last Supper. The first "scenes" illustrate the same subject from Genesis which Michelangelo had just painted on the ceiling of the Sixtine Chapel. But Raphael does not outshine his rival, being only spirituel and charming where the latter is magnificent. In the succeeding compositions often occurs a reflection of the lovely pictures which Pietro Cavallini had painted about 1280 in the basilica of S. Lorenzo, reproduced in a MS. of the Vatican still extant. But the pastoral scenes are wholly original with Raphael, especially those in which landscape figures largely. Nothing could be more nobly graceful than the "Angels received by Abraham", the "Meeting of Jacob and Rachel", or "Moses saved from the waters". "Raphael's Bible", as it is often called, is a series of epic miniatures, the clearness of interpretation of which rivals their simplicity, perfect equilibrium of arrangement, charm of motifs, and grace of style.
But the service of Leo X did not stop here. The artist had to respond to the most unforeseen whims; now it was the decoration of the theatre which he had to plan, again his holiness desired the life-size portrait or an elephant and again there were the baths of Cardinal Bibbiena to be decorated. But neither these nor many other tasks exhausted the activity of Raphael. In 1512 the desire to compete with Michelangelo caused him to consent to paint at S. Agostino for the Luxemburger John Göritz a figure of Isaias which is almost a plagiarism, and in 1514 for the Sienese banker, Agostino Chigi, the four celebrated "Sibyls" of S. Maria della Pace. By their divine elegance the latter recall the sublime qualities of the Camera della Segnatura. For Chigi were also painted in 1516 the cartoons for the mosaics which were to adorn Santa Maria della Popolo, his funeral chapel, but only the figures of God the Father and the planets were finished. Finally this Mæcenas conceived the ostentatious idea of having the pope's favourite painter decorate the villa which he was building in the Trastevere and which in the seventeenth century was called the Farnesina. This delightful summer palace, one of Peruzzi's most charming creations, is a perfect type of country house, a patrician dwelling of the Renaissanceperiod, and was decorated by the most popular masters of of the age. Sodoma decorated the first story with subjects from the "Marriage of Alexander" which form an heroic and voluptuous epithalamium. Raphael had to decorate the large gallery on the ground floor. The first fresco was the "Triumph of Galatea". Raphael took as his theme the celebrated verses from Politian's "Giostra" which had already inspired Botticelli. But what is the mythology of this charming artist beside the resurrection of an immortal and chaste paganism? Zeuxis and Apelles did not do otherwise. It is curious that Raphael made the purest profession of faith in idealism with regard to this figure of a woman which arouses all the veneres cupidinesque of painting. "With regard to the "Galatea" he writes to his friend Castiglione, "I should consider myself a great master if it had only half the merits of which you write. I know that to paint a beautiful woman I should see several and should have you also to assist me in my choice. But as I have few good judges or good models I work according to a certain idea which presents itself to my mind. If this idea possesses any perfection I do not know it, though this is what I endeavour to attain." Plato might recognize himself in these exquisite lines, or they might be a recovered fragment of the "Ion" or "Phædrus".
The "History of Psyche" on the ceiling of the large gallery was painted in 1518 when Raphael, overburdened with work, had no leisure and confided to his pupils, chiefly to Giulio Romano, the task of executing his sketches and designs. His original sketches are marvels, and the composition of the frescoes, despite their rather heavy and vulgar colouring, is calculated to charm an artist's eye. With his spiritually inclined imagination Raphael feigns that the loggia opening on the garden is a large trellis, an arched and vine-covered pergola through which appear in mid-heaven the winged whiteness of the goddesses. Two or three figures fill these azure triangles. These ideal and floating figures are a very festival. But the middle of the pergola is covered with a velum formed by a double tapestry which depicts in two scenes the "Entrance of Psyche to Olympus" and the "Marriage of Psyche". Giulio Romano's coarse execution and the still more regrettable retouching of Maratta could not wholly dishonour these incomparable works.
Pictures and portraits of the Roman period
Together with these vast decorative works Raphael continued to produce as though for pastime works of small size but great importance, for they are the sole means whereby his art could be known outside of Italy, and Raphael become more than a name to the great European public. Moreover, there are many masterpieces among these works of small compass. The Madonnas of the beginning of the Roman period still retain somewhat of the relative timidity of the preceding period. The lovely little "Virgin of the Casa Alba" (St. Petersburg, 1510), the Leonardo-like "Madonna Aldobrandini" (National Gallery), the charming "Madonna of the Veil" of the Louvre (1510), still preserve a remnant of the Florentine grace and simplicity. The "Foligno Madonna", painted in 1511 for Sigismundo Conti after the Camera della Segnatura, marks the transition to a new manner. The graceful figure of the Virgin seated amid clouds on a sunlit throne with her Child in her arms recalls the celestial figures of the "Disputa"; the three saints and the donor kneeling below on the earth before the beautiful landscape, the Child with a cartel on which was formerly written the ex-voto, show brilliant and scholarly painting, but perhaps too evident symmetry. The "Virgin of the Fish" (Madrid, 1513), the "Virgin of the Candlesticks" (London, 1514), the "Virgin of the Curtain" (Madonna della Impannata, Pitti, 1514) are unfortunately among his pupils' works. There is a coldness, a lack of the artist's personal qualities and peculiar sensibility, which chills works otherwise charming in conception. Execution is a part of art which seems material but which is in reality quite spiritual; through it the artist betrays his emotion, gives us his confidence, and communicates his impressions. The work of another hand always lacks the most valuable qualities of style. Raphael was therefore not sufficiently careful of his reputation when he confided his most original inspirations to his pupils, for they lost in being expressed by others. The division of labour which has but few inconveniences in decorative works becomes fatal in works of a "lyric" or familiar nature, and which are only valuable in so far as the artist endows them with his personality. It is this which injures or spoils irreparably some of his most famous works, such as the "Spasimo" of Madrid, the "Madonna of the Rose" (or "La Perla") of the same museum, the "St. Michael" of the Louvre, and the "Holy Family" known as that of Francis I (all these belong to the years 1516-18). A thought of Raphael's translated even by such a master as Giulio Romano or Francesco Penni has nevertheless only the value of a shadow or a copy. Translation in such a case too often means betrayal.
Some works of this period are nevertheless by the artist himself and are rightly numbered among his most popular works. The "Madonna of the Chair" (Pitti Palace) is perhaps the best liked by women. No other links so happily the familiar charm of the Florentine period with the maturity of the Roman period. She is only a peasant in the costume of a contadina with the national kerchief on her hair, but Raphael never found in such simple materials a more profound and natural combination of forms, such curving lines, such an expressive, enfolding arabesque. The whole of maternal love seems to be enclosed within the perfect circle of this picture. It is the perfection of genre pictures, wherein the most ordinary human life reaches its noblest expression, a universal beauty. Art has lived for four centuries on this sublime idea. Though from Giulio Romano to Ingres it has been imitated a thousand times, no one has discovered the secret of its perfection. Among tableaux de grace must be mentioned together with the little "Vision of Ezechiel" of the Pitti Palace, the splendid picture of St. Cecilia of Bologna (1515). This canvas, as well as its contemporaries the "Madonna of the Chair" and the "Sistine Madonna", coincides with the appearance of a new model whose portrait we have in the famous "Donna Velata" of the Pitti Palace. It was she who posed for the St. Cecilia as for the Dresden picture. These two pictures, especially the second, occupy a place apart in Raphael's works. Here the artist directly attempts the expression of the supernatural. The Dresden picture is the most beautiful devotional picture in existence. The impression is obtained not only by the idealism of its form, but by the vision-like representation of space, by the scheme of clouds on which the Virgin is upheld, and the solemnity of the drapery. An almost forbidding mystery fills this majestic canvas, truly unequalled in Raphael's work. It would perhaps have had a companion had not death interrupted the "Transfiguration" (Vatican Gallery, 1520). The upper part, which is all Raphael had time to complete, is one of his highest inspirations. In uniting this "glory" with the earthly and agitated scene below, he was confronted with a problem which it required all his genius to solve. The devotion of his pupils, who assumed the task of completing this well-nigh unrealizable task, produced only a cold and confused work.
This is why we often prefer Raphael's portraits, which the taste of those days neglected, to his most talked-of works, his most famous Virgins. It is now the fashion to praise the portrait painter at the expense of the painter of the Madonnas and even of the decorator. It is truly said that in the first two Chambers the beauty of the portraits adds much to the life of the whole. Later, starting with the Chamber of the Incendio, Raphael, doubtless following Michelangelo's example, ceased to introduce portraits into his historical works; he no longer represented individuals, but only the general species. Nevertheless he continued to paint portraits and even here, though he has equals, no one excels him. The half-dozen portraits he has left, the Julius II of the Uffizi, the Leo X of the Pitti Palace, the portrait of Phædrus Inghirami (Boston, Fenway Court), and that of Castiglione (Louvre) are rivals of the most perfect work of Titian, Velasquez, and Rembrandt. There is no doubt that the original of the splendid "Donna Velata" of the Pitti Palace, who so often inspired him, played a part in his life, but she keeps her secret and no one has ever succeeded in piercing her incognito. It is only certain that she was not the Fornarina, who seems to be an invention of a romance dating only from the end of the eighteenth century. The rather indecent portrait of a woman in the Barberini Palace, which bears on a bracelet the name of Raphael, is the work of Giulio Romano, and the signature is a forgery of the seventeenth century.
Raphael's fame, after three centuries of unclouded splendour, has been violently attacked during the last century. The progress of historical criticism and the discovery of the "Primitives" were the beginning of a reaction as violent as it was unjust. It was asserted that the Renaissance, instead of furthering the progress of art, was a source of decadence. A school was founded bearing the standard of the Pre-Raphaelites. This school, whose herald was John Ruskin, did much good, but without denying it its due, it is time to reject some of its narrow and prejudiced judgments. There is no doubt that Raphael, like other men of genius, had no pupils worthy of him. It would be strange to reproach him with the fact that his art was quite personal to himself. It may be that compared with Leonardo and especially with Michelangelo, Raphael seems less great or less original. He made no discoveries in nature like those of his great rivals, he added nothing to our knowledge of anatomy, of modelling, or construction; he is not a colourist like Titian, nor even a draughtsman in the absolute sense of the word, such as was Dërer or Pollaiuolo. It is probable that Raphael will never recover the singular position ascribed to him in the schools as the faultless master and the professor whose instructions are always to be consulted. On the other hand, he appears more and more the most exquisite and perfect expression of an age and a society which will never return. Nevertheless the fact remains that if there have been rarer or more learned painters than he, he excels them all in his incomparable sense of beauty. No other has shown us so much nobility in nature, no one ever had or led us to form a better opinion of human nature. No other painter handled so completely all the resources of his art. He has never been equalled as a portrait painter and decorator. No one has known so well how to invest the highest and most precious ideas with plastic forms. He has given form to our dreams.
The most comprehensive source of information is the work of M†NTZ, Les biographes et les critiques de Rapha‘l (Paris, 1883); VASARI, Le vite, ed. Milanesi, IV (Florence, 1879); PUNGILEONI, Elogio storico di Giovanni Santi (Urbino, 1822); IDEM, Elogio storico di Giovanni Santi (Urbino, 1829); PASSAVANT, Raffael von Urbino u. sein Vater Giov. Santi, I, II (Leipzig, 1839); III (1858), French tr. LACROIX (Paris, 1860); BURCKHARDT, Der Cicerone (Basle, 1855); ed. BODE (Leipzig, 1879); French tr., GERARD (Paris, 1894); GRUYER, Rapha‘l et l'antiquité (Paris, 1864); IDEM, Essai sur les fresques de Rapha‘l; IDEM, Les vièrges de Rapha‘l (Paris, 1869); IDEM, Rapha‘l, peintre de portraits (Paris, 1887); TAINE,Voyage en Italie (Paris, 1866); IDEM, Philosophie de l'art en Italie (Paris, 1868); SPRINGER, Raphael u. Michelangelo (Leipzig, 1878); MORELLI, Italian Painters (London, 1893); M†NTZ, Rapha‘l, sa vie, son Ïuvre et son temps (Paris, 1887); new ed., 1900); MINGHETTI, Raffaello (Bologna, 1885); WICKHOFF, Die Bibliothek Julius II in Jahrbuch fŸr Kunstwiss., XIV (Berlin, 1893); CARTWRIGHT, Raphael (London, 1895); KNACKFUSS, Raffael (Bielefeld, 1897); KLACZKO, Jules II, Rome et la Renaissance (Paris, 1898); BERENSON,Central Italian Painters (New York, 1900); IDEM, The Study and Criticism of Italian Art (2nd series, London, 1902); BERTAUX, Rome (Paris, 1902); CAROTTI, Le opere di Leonardo, Bramante et Raffaello (Milan, 1906); GILLET, Rapha‘l (Paris, 1907).
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Raphael Badius
A Florentine Dominican of the seventeenth century. He was deeply versed in Tuscan and Florentine antiquities, and his researches made him particularly conversant with quaint and curious matters of history and hagiography. He rendered valuable assistance to the Jesuit Fathers, Henschen and Papebroch, in their labours on the "Acta Santorum", as they themselves acknowledge (T. II, Junii, ad diem X, de Joanne Dominici, p. 395, n. 6). As Chronicler of the Convent of Santa Maria Novella, Florence, he was also known to the historian and bibliographer Cinellus, who makes frequent and grateful mention of the learned Dominican's helpful knowledge of the literature and writers of Florence (Bibb. Volante, Scanzia VI, 88; XII, 106). In 1681, he was Dean of the University of Florence. Quétif-Echard, Scriptores Ord. Proed. (Paris, 1721), II, 741)
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Raphael Semmes
Naval officer, b. in Charles County, Maryland, U.S.A., 27 September, 1809; d. at Point Clear, Alabama, 26 August, 1877. His family were descendants from one of the original Catholic colonists of Maryland, from which state he was appointed a midshipman in the U.S. Navy 1 April, 1826. He served until 1832, when he was given leave of absence extending until July, 1835, during which time he studied law and was admitted to practice. Rejoining the navy, he served with distinction, attaining the rank of commander, until the outbreak of the Civil War, when he resigned and cast his lot with the seceding state of Alabama, of which he became a citizen in 1841. He was appointed commander in the Confederate States Navy, 25 March 1861; Captain, 21 August, 1862; Rear-Admiral, 10 February, 1865; and retired to civil life after the surrender of the forces under General J. E. Johnston at Greensboro, North Carolina, 26 April, 1865. As commander of the Confederate privateer Sumter he destroyed, during six months in 1861, eighteen ships, and the next year, taking command of the Alabama, he began the famous cruise during which he captured sixty-nine vessels and inflicted a blow on the sea-carrying trade of the United States from which it has not yet recovered. After the Alabama was sunk off the French coast by the Kearsarge, 19 June, 1864, he escaped to England, whence he later returned to Virginia and was engaged in the defenses about Richmond. At the end of the war he went to his home in Mobile, Alabama, and opened a law office. He also edited a paper, and for a time was a professor in the Louisiana Military Institute. His destruction of the mercantile marine during his cruise in the privateer Alabama so embittered northern public opinion against him that, although he was pardoned with other prominent Confederate leaders under the amnesty proclamation of President Johnson, his political disabilities were never removed. He was the author of "Service Afloat and Ashore During the Mexican War" (1851); "The Campaign of General Scott in the Valley of Mexico" (1852); "The Cruise of the Alabama and Sumter" (1864); and "Memoirs of Services Afloat during the War between the States" (1869).
FUREY in U. S. Hist. Soc. Records and Studies (New York, 1911); Morning Star (New Orleans), files; Nat. Cyclo. Am. Biog., s. v.
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Raphoe
Diocese of Raphoe (Rapotensis)
Comprises the greater part of the Co. Donegal (Gael. Tirconail), in the ecclesiastical province of Armagh. Raphoe (Gaelic, Rathboth, fort of cottages) was the first of St. Columba's Irish foundation to become as episcopal see. The monastery which he founded there in the sixth century was renovated about the year 700 by Adamnan, who succeeded him in Raphoe as well as in Iona. Although Adamnan died in Iona (704) he spent the last six years of his life in Ireland, and his mother's kindred were the clan that occupied the Raphoe district. It is suggested that then, but not before, he may have been in episcopal orders with a sedes at Raphoe (Cuimhne Coluimcille, 12). Be that as it may, for Eunan, venerated as the first bishop of Raphoe, and so recorded by early Irish writers and the ancient calendars, is no other than Adamnan, whose name has the same pronunciation with Irish speakers. There is no record of a break in the line of Catholic succession in Raphoe. But from the death of Nial O'Boyle in 1610 to the appointment of James O'Gallagher in 1725, owing to the violence of persecution, the diocese was administered by vicars except during the episcopate of John O'Culenen from 1625 to 1661. The sufferings of this prelate were characteristic of the times. He was arrested, taken to Dublin, and twice brought before the viceroy and Privy Council. About 1643 he again fell into the hands of his enemies. Along with some prominent men of his diocese he was besieged by English soldiers and forced to surrender. Though promised quarter, seventy-two of his followers were put to the sword, and the bishop was given the choice between death by drowning and death at the hands of the military. Electing the latter fate he was stripped naked, and as the crossbows and matchlocks failed to discharge against the kneeling victim, pikemen were advancing to dispatch him, when Colonel Sir James Asken arrived upon the scene and prevented the murder, severely rebuking the soldiers. The bishop was then confined for four years in Derry in a dark dungeon where cold, hunger, and thirst were his portion. In the exchange of prisoners after Owen Roe O'Neill's victory at Benburg he regained his liberty in 1647. But when the remnant of the Irish army under Heber MacMahon was defeated near Letterkenny in 1650, O'Culenan's life was once more in daily peril. He made his way out of the country in 1653, and died at Brussels, 24 March, 1661. Six bothers, all older than himself, held high offices in the Church. The eldest, Gelasius, a doctor of the Sorbonne and Abbot of Boyle, was imprisoned in Dublin, tortured, and hanged. The next Bishop of Raphoe, whose appointment comes just a hundred years after that of O'Culenan, had also to fly for his life. In 1734 James O'Gallagher escaped capture by mounting a horse in the dead of night shortly before soldiers came to seize him. He sought refuge on a remote island in an Irish lake, and, during a year's concealment there, wrote for publication the Irish sermons which he had been accustomed to deliver to his flock, and which, when printed in 1736, became a powerful reminder of the duties of a Christian life throughout the western half of Ireland at a time of fierce aggression on the Faith. A marked man, he could not show himself again in Raphoe, and he was transferred to Kildare in 1737, where he found it needful to make a secluded spot in the Bog of Allen the centre of his apostolic labours.
Driven out at the Reformation, a Catholic bishop has never since resided at Raphoe. Even before the flight of the earls from Rathmullen (1607), Donald MacCongail, a remarkable prelate, who was present at the Council of Trent in 1563 and at the Ulster provincial Council in 1587, seems to have resided most of his time at Killybeg, on ground now occupied by structures connected with St. Columba's Marine Industrial School. A remnant of the ancient cathedral church in Raphoe still shows in the chancel of theProtestant cathedral there; but no ruin marks the site of the ancient monastery. It is different with the foundations at Gartan, Glencolumbkille and Kilmacrenen, associated with Columba. More striking to the eye are the remains of the remarkable abbeys founded during the Middle Ages in the Diocese of Raphoe. The Cistercians were at Assaroe, near Ballyshannon, the Carmelites at Rathmullen, the Franciscans in almost every district of Tirconail. The most celebrated of these foundations was the Franciscan abbey at Donnegal, under whose shelter, after it was dismantled, the "Annals of the Kingdoms of Ireland" were compiled by the Four Masters (1632-1636). After the plantation of Ulster in the seventeenth century not an acre of good land remained in the hands of a Catholic in Tirconill. To this day some of its confiscated abbey lands yield an annual income of £9000 sterling to the Trinity College, Dublin.
Dr. Patrick McGettingen (1820-1861) brought the Loreto Sisters to the Diocese of Raphoe (1854); Dr, Daniel McGettingen (1861-1871), afterwards primate of all Ireland, introduced the Sisters of Mercy (1867), and Dr. James McDevitt (1971-1879) established the Raphoe Diocesan Society (1872); the Presentation Brothers came to Letterkenny in 1894. The year 1901 is an important date in the history of Raphoe; it was then that the ancient cathedral-chapter was re-established by Leo XIII and St. Columba declared joint patron with St. Eunan of the diocese and of the new cathedral. In that year also the new cathedral, with which the bishop's residence is at Letterkenny, was solemnly dedicated. Cardinal Logue, a native and former bishop (1879-1897) of Raphoe, presided, and Archbishop Keane of Dubuque, also a native, preached the dedication sermon. St. Eunan's (Adamnan's) College was begun at Letterkenny on 23 September 1904, the twelfth centenary of St. Adamnan, and opened in 1906. There are many pilgrimages in Raphoe, the most frequent being Doon Well, Inniskeel, St. Catherine's Well, and Glencolumbkille.
ST. ADAMNAN, Life of Columba, ed. REEVES (Dublin, 1857); O'DONOVAN (ed.), Annals of the Four Masters (Dublin, 1856); O'CLERY, Life of Red Hugh O'Donnell, ed. Murphy (Dublin, 1893); MAGUIRE, Cuimhne Coluimcille (Dublin, 1908); BURKE (ed.), Sermons of the Most Rev. Dr. James O'Gallagher (Dublin, 1887); MEEHAN, The Rise and Fall of the Irish Franciscan Monasteries (Dublin, 1872); ARCHDALE, Monasticon Hibernicum, ed. MORAN (Dublin, 1873).
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Raskolniks
(Russian raskolnik, a schismatic, a dissenter; from raskol, schism, splitting; that in turn from raz, apart, and kolot', to split; plural, raskolniki).
A generic term for dissidents from the Established Church in Russia. Under the name Raskolniki, the various offshoots and schismatic bodies originating from the Greek Orthodox Church of the Russian Empire have been grouped by Russian historians and ecclesiastical writers. Strictly speaking, the name Raskolniki refers merely to those who have kept the outward forms of the Byzantine Rite; the others who have deserted its ritual as well as its teaching are grouped under the name Sekstanstvo (sectarianism). In the present article they are both treated together, since either form of dissent is but slightly known outside of Russia.
The Raskolniks represent in the Russian Church somewhat the antithesis of Protestantism toward the Catholic Church. Protestants left the Catholic Church because they claimed a desire to reform it by dropping dogmas, beliefs, and rites; the Raskolniks left the Russian church because they desired to keep alive the minutest rites and practices to which they were accustomed, and objected to the Russian Church reforming them in any respect. In doing so they fell into the greatest of inconsistencies, and a section of them, while keeping up the minutiæ of ritual, rejected nearly every doctrine the Church taught throughout the world.
I. TRUE RASKOLNIKS
Even from the time that the Russians were converted to Christianity there were various dissident sects among them, reproducing in some respect the almost forgotten heresies of the early ages of the Church. These are mere names today, but the main separation from the Russian Established church came in 1654 when Nikon, Patriarch of Moscow, convened a synod at Moscow for the reform of rituals and the correction of the church books. At the time the air in Southern Russia was filled with the idea of union with Rome, in Central and Northern Russian there was the fear of the Polish invasion and the turning to Latin customs. When Nikon corrected the church service books, into which many errors had crept through careless copying, and conformed them with the original Greek text, great complaint was expressed that he was departing from old Slavonic hallowed words, and was making cause with the stranger outside of Russia. When he undertook to change the style of popular forms and ceremonies, such as the sign of the cross, the spelling and pronunciation of "Jesus", shaving the beard, or to differ in the number of Alleluias before the Gospel, he aroused popular resentment, which rose until there came an open break in which every point he proposed was rejected. Afterwards when Peter the Great came to the throne (1689-1725) and introduced western customs, abolished the Patriarchate of Moscow, substituted the Holy Synod and made himself the head of Church authority, changed the form of the ancient Russo-Slavonic letters, and set on foot a host of new things in Church and State, the followers of the old order of things publicly condemned him as the Antichrist and renounced the State Church forever, while clinging to the older forms of their fathers. But both Nikon and Peter had the whole Russian episcopate with them, as well as the great majority of the Russian clergy and people. The dissenters who thus separated from the established Greco-Russian Orthodox church became also known as Stariobriodtsi (old Ritualists) and Staroviertsi(old Believers), in allusion to their adherence to the forms and teaching prevailing before Nikon's reforms.
As none of the Russian bishops seceded from the Established Church the Raskolniks therefore had but an incomplete form of Church. Of course a number of priests and deacons adhered to them, but as they had no bishops they could not provide new members of the clergy. Soon death began to thin the ranks of their clergy, and it became apparent that within a brief period they would be left without any priesthood whatever. Then some of their leaders began to deny that a priesthood was necessary at all. This lead to the splitting of the Raskolniks into two distinct branches: the Popovsti (priestly, i.e., "Pope"-ly), who insisted on the hierarchy and priesthood, and the Bezpopovsti (Priestless, i.e., without "Popes") who denied the necessity of any clergy whatever. The latter, however, accepted their ministrations. The fortunes of these two denominations or sects were quite different. The former grew to great importance in Russia, and are now said to have between thirteen and fifteen millions of adherents. The latter subdivided again and again into smaller sects, and are said to number between three and four million, all included. They will be taken up separately.
Popovtsi or Hierarchical Raskolniks
At first these renewed their clergy by taking over dissatisfied or dismissed priests from the established Orthodox Church, after having them take an oath against all the reforms instituted by Nikon and Peter; but this method was hardly satisfactory, for in most cases the material thus obtained was of low moral grade. They believed that the whole Russian episcopate had gone over to Antichrist, but were still valid bishops, and hence endeavoured to have bishops ordained by them, but in vain. They searched the Eastern world for a bishop who held their particular ideas, and it seemed almost they must eventual change for lack of clergy, when chance aided them. A community of Popovtsi monks had settles at Bielo-krinitsa (White fountain) in Bukowina. Ambrose (1791-1863), a Greek monk, was appointed Bishop of Sarajevo in Bosnia, and was consecrated by the Patriarch of Constantinople. Subsequently a later patriarch deposed him, and when his resentful feelings against the a Constantinople authorities were at their height, the Raskolniks approached him with the request to become their bishop. On 16 April, 1846, Ambrose agreed to go over to their faith and adopt all the ancient practices, consecrate other bishops for them, and become their metropolitan or archbishop. On 27 October, 1846, he was solemnly received in the monastery of Bielo-krinitsa, took the necessary oaths, celebrated pontifical Mass and assumed episcopal jurisdiction. Bielo-krinitsa is only a few miles from the Russian border, and a hierarchy was soon brought into being for Russia. After bishops were consecrated for Austria and Turkey, bishops were consecrated and installed in Russia. The Russian government could not crush the head of the Raskol Church, for it was in Austria. The Popovsti grew by leaps and bounds, commenced to provide for a regular educated clergy and vied with the established church. At present they have, since the decree of toleration in 1905, a well-established hierarchy in Russia with a Metropolitan in Moscow, and bishops at Saratoff, Perm, Kazan, Caucasus, Samara, Kolomea, Nijni-Novgorod, Smolensk, Vyatka, and Kaluga.
Their chief stronghold is the Rogozhsky quarter in Moscow, where they have their great cemetery, monastery, cathedral, church, and chapels. In 1863, at the time of the Polish insurrection, the Raskolnik archbishop and his lay advisors sent out an encyclical letter to the "Holy Catholic Apostolic Church of the Old Believers", supporting the tsar and declaring that on all main points they were in agreement with the Established Church. This again split their church into two factions which last to this day: the Okruzhniki or Encyclicalists, and the Raznordiki or Controversialists, who denied the points of agreement with the national Church. In addition to this the Established Church has set up a section of these Raskolniks in union with it, but has permitted them to keep all their peculiar practices, and these are called the Yedinovertsi or "Uniates". A great many of the Controversial section of the Raskolniks are coming into the Catholic Church, and already some eight or ten priests have been received.
Bezpopovtsi, or the Priestless, seemed to represent the despairing side of the schism. They have their greatest stronghold in the Preobrazhenky quarter in Moscow, and are strong also in the Government of Archangel. They took the view that Satan had so far conquered and throttled the Church that the clergy had gone wrong and had become his servants, that the sacraments, except baptism, were withdrawn from the laity, and that they were left leaderless. They claimed the right of free interpretation of the Scriptures, and modelling their lives accordingly. They recognize no ministers save their "readers" who are elected. Lest this be said to duplicate Protestantism it must be said that they have kept up all the Orthodox forms of service as far as possible, crossings, bowings, icons, candles, fastings, and the like, and have regularly maintained monasteries with their monks and nuns. But they have no element of stability; and their sects have become innumerable, ever shifting and varying, with incessant divisions and subdivisions. The chief of these subdivisions are: (1) Pomortsi; or dwellers near the sea, a rural division which is very devout; (2) Feodocci (Theodosians) who founded hospitals and laid emphasis on good works; (3) Bezbrachniki (free lovers) who repudiated marriage, somewhat like the Oneida community in New York; (4) Stranniki (wanderers) a peripatetic sect, who went over the country, declaring their doctrines; (5) Molchalniki (mutes), who seldom spoke, believing evil came through the tongue and idle conversation; and (6) Niemoliaki (non-praying) who taught that, as God knows all things it is useless to pray to him, as He knows what one needs. These various divisions of the priestless are again divided into smaller ones, like many of the strange sects in England and America, so that it is almost impossible to follow them. Often they indulge in the wildest immorality, justifying it under the cover of some distorted text of Scripture or some phrase of the ancient Church service.
II. SECTARIANS
The various bodies which make up the Sektanstvo have seceded from the national Russian Church quite independently of the schism at the time of Nikon and the reform in the church books. They correspond more closely with the various sects arising fromProtestantism, and are founded upon some distorted idea of the Church, or a rule of life of doctrines of the Faith. Some of them are older than the schism, but most of them are later in point of time. The principal ones comprise between one and two millions and may be subdivided, or classified as follows: (1) Khylsti (Flagellants), who believe in severe penances, reject the Church, its sacraments, and usages. They also are called the Ludi Bozhi, or "God's People", and also the "Farmazoni" (Freemasons) on account of the secret initiations they have. They hold secret meetings in which they sing wild, stirring hymns, dress in white, and jump, dance, or whirl, much like the negro revivals in the Southern States.
(2) Skoptsi (Eunuchs), who not only teach absolute celibacy, but mutilate themselves so as to be sexless. They boast that they are pure like the saints and walk untainted through this world of sin, and take the literal view of Matthew 19:12. Women are also mutilated, particularly after they have borne children to recruit the sect, but these children are not born in wedlock. The Skoptsi are said to be usurers and money changers.
(3) Molokani (Milk-drinkers) said to be so named because they make it a point to drink milk and use other prohibited foods during Lent and fast days, to show their objection to the Orthodox church. They abhor all external ceremonies of religion, but lay stress upon the Bible. They say there is no teacher of the faith but Christ himself, and that we are all priests; and they carry their logic so far as to have neither church nor chapel, simply meeting in one anothers' houses.
(4) Dukhobors (Spirit wrestlers) are those who deny the Holy Ghost and place but a minor importance on the Scriptures. They are better known to America, for some thousands of them emigrated to Canada, where they are now good colonists. They give a wide place to tradition, and designate a man as "the living book", in opposition to dead books of paper and ink. In some respects they are pantheists, saying that God lies within us, that we must struggle with the spirit of God to attain the fullness of life. They do not give an historical reality to the gospel narratives, but take them figuratively. Their idea of the Church is in conformity with their belief; they consider it an assembly of the righteous on earth, whether Christians, Jews, or Moslems. Yet they have all the peculiarities and fanaticism of the Slav.
(5) Stundists, or a kind of Russian Baptist. These seem to be an offshoot of the Lutherans or Mennonites who settled in Russia. Their name is derived from the German Stunde, or hour, because they assembled at stated hours to read the Bible or worship. They rejected the sacraments, even baptism at first, yet retain it. They gave up all Christian holidays, and agreed with the Melokani in repudiating the idea of a clergy. They are nearly all Little Russians, in the South of Russia.
(6) Subbotniki (Sabbatarians), who have substituted Saturday, the Jewish Sabbath, for Sunday. They have also taken up a great many practices from the Old Testament along with such elemental forms which they retain. They are practically Unitarians, and expect the Messias; and they are also said to be like the Mormons, living in polygamy in many instances, although most of them are content with one wife.
Besides these principal sects there are numerous smaller ones. One can almost run the same round of strange and erratic religious beliefs in Russia as in the United States. There are the Pliassuny (Dancers), Samobogi (Self-gods), Chisleniki (Computers), who have changed Sunday so as to fall on Wednesday, and Easter to the middle of the week, Pashkovites, Radstockites (so named after their founders), and numerous others, which exploit some peculiar tenant of their various founders and believers. In addition to those are the various missionary enterprises and local churches of Western Protestantism, of which the Lutherans and Baptists are the leading ones.
LEROY-BEAULIEU, The Empire of the Tsars, III (New York, 1902); HEARD, The Russian Church and Russian Dissent (New York, 1887); Pravoslavnaya Bogoslavskaya Enciclopedia, II (St. Petersburg, 1903); IGNATIUS, Istoria Raskola v russkom starovierykh Raskolnikoff (St. Petersburg, 1895).
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Ratherius of Verona
He was born about 887; died at Namur 25 April, 974. He belonged to a noble family which lived in the territory of Liège. While still a boy he was sent as an oblate to the Benedictine Abbey of Lobbes in the Hennegau, where he was a diligent student, acquired much learning, and became a monk of the abbey. At an early age he displayed a restless nature, a disposition difficult to get along with, great ambition, and a zeal that was harsh. Consequently, notwithstanding his strict orthodoxy, his wide learning, and sobriety of conduct, he met with great difficulties in every position he assumed, and nowhere attained permanent success. His entire life was a wandering one and not in reality fruitful. When Abbot Hilduin of Lobbes went in 926 to Italy, where his cousin, Hugo of Provence, was king, he took Ratherius with him as companion. After many difficulties Ratherius received from the king the Diocese of Verona in 931. Yet he only ruled his see for two years. He soon fell into a quarrel with both the members of his diocese and with the king, so that the latter sent him to prison and had him brought to Como. In 939 he escaped from Como into Provence, where he was tutor in a noble family until he returned to the Abbey of Lobbes in 944. In 946 he went again to Italy and, after he had been held for some time as a prisoner by Berengar, the opponent of King Hugo, he obtained once more the Diocese of Verona. The difficulties that arose were again so great that after two years he fled to Germany and for some time wandered restlessly about the country. He took part in the Italian expedition of Ludolph of Swabia, the son of Otto I, but was not able to regain his diocese, and in 952 returned to Lobbes. From Lobbes he was called to the cathedral school of Cologne by Archbishop Bruno of Cologne; who soon afterwards, in 953, gave Ratherius the Diocese of Liège. However, as early as 955, a revolt of the nobility against him obliged Ratherius to leave this see, and he now retired to the Abbey of Aulne. In 962 the Emperor Otto restored to him the Diocese of Verona, but after seven years of constant quarrels and difficulties he was obliged once more to withdraw. In 968 he went to Lobbes, where he incited such opposition against the Abbot Folcwin that Bishop Notker of Liège restored order by force, and in 972 sent Ratherius to the Abbey of Aulne, where he remained until his death.
His writings are as unsystematic as his life was changeable and tumultuous. While his style is confused and lacks clearness, his writings generally had reference to particular occasions and were pamphlets and invectives against his contemporaries. He also wrote complaints against himself in his own affairs. Among his writings should be mentioned: "Præloquia", in six books, a criticism of all the social ranks of the period; "Conclusio deliberativa", and "Phrenesis", both in defence of his right to the Diocese of Liège; "Dialogus confessionum" and "Qualitatis conjunctura", reckless self-accusation; "De contemptu canonum", "Synodica", "Discordia inter ipsum et clericos", and "Liber apologeticus", against the ecclesiastics of his era and in defence of himself. Some of his sermons and 1etters have also been preserved. The writings throw much light upon his era. His works were edited by the brothers Ballerini (Verona, 1765); also in "P. L.", CXXXVI. Unedited letters are to be found in "Studie documenti di storia e diritto" (1903) 51-72.
HURTER, Nomenclator (3rd. ed., Innsbruck, 1903), I 901-06; VOGEL, Ratherius von Verona und das X. Jahrhundert (2 vols. Jena, 1854); HAUCK, Kirchengesch, Deutschlands. III (Leipzig, 1896), 285 sqq.
J. P. KIRSCH. 
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Ratio Studiorum
The term "Ratio Studiorum" is commonly used to designate the educational system of the Jesuits; it is an abbreviation of the official title, "Ratio atque Institutio Studiorum Societatis Jesu", i.e. "Method and System of the Studies of the Society of Jesus". The Constitutions of the Society from the beginning enumerated among the primary objects of the Society: teaching catechism to children and the ignorant, instructing youth in schools and colleges, and lecturing on philosophy and theology in the universities. Education occupied so prominent a place that the Society could rightly be styled a teaching order. Even during the lifetime of the founder, St. Ignatius, colleges were opened in various countries, at Messina, Palermo, Naples, Gandia, Salamanca, Alcalà, Valladolid, Lisbon, Billom, and Vienna; many more were added soon after his death, foremost among them being Ingolstadt, Cologne, Munich, Prague, Innsbruck, Douai, Bruges, Antwerp, Liège, and others. In the fourth part of the Constitutions general directions had been laid down concerning studies, but there was as yet no defininte, detailed, and universal system of education, the plans of study drawn up by Fathers Nadal, Ledesma, and others being only private works. With the increase of the number of colleges the want of a uniform system was felt more and more. During the generalate of Claudius Acquaviva (1581-1614), the educational methods of the Society were finally formulated. In 1584 six experienced schoolmen, selected from different nationalities and provinces, were called to Rome, where for a year they studied pedagogical works, examined regulations of colleges and universities, and weighed the observations and suggestions made by prominent Jesuit educators. The report drawn up by this committee was sent to the various provinces in 1586 to be examined by at least five experienced men in every province. The remarks, censures, and suggestions of these men were utilized in the drawing up of a second plan, which, after careful revision, was printed in 1591 as the "Ratio atque Institutio Studiorum". Reports on the practical working of this plan were again sent to Rome, and in 1599 the final plan appeared, the "Ratio atque Institutio Studiorum Societatis Jesu", usually quoted as "Ratio Studiorum". Every possible effort had been made to produce a practical system of education; theory and practice alike had been consulted, suggestions solicited from every part of the Catholic world, and all advisable modifications adopted. The Ratio Studiorum must be looked upon as the work not of individuals, but of the whole Society.
At the present time the question of origin is a favourite topic of historical investigation. It has been asserted that the Ratio was modelled chiefly o the theories of the Spanish Humanist, Luis Vives (see VIVES, JUAN LUIS), or on the plan of the famous Strasburg "reformer" and educationist, John Sturm. No such dependence has been proved, and we can unhesitatingly point to other sources. The method of teaching the higher branches (theology, philosophy, and the sciences) was an adaptation of the system prevailing in the great Catholic universities, especially in Paris, where St. Ignatius and his first companions had studied. The literary course is modelled after the traditions of the humanistic schools of the Renaissance period; it is probable that the flourishing schools of the Netherlands (Louvain, Liège, and others) furnished the models for various features of the Ratio. Certain features common to the Ratio and the plan of Sturm are accounted for naturally by the fact that the Strasburg educationist had studied at Liège, Louvain, and Paris, and thus drew on the same source from which the framers of the Ratio had derived inspirations. Several Jesuits prominent in the drawing up of the Ratio were natives of the Netherlands, or had studied in the most celebrated schools of that country. But, as is evident from the description of the origin of the Ratio, its authors were not mere imitators; the most important source from which they drew was the collective experience of Jesuit teachers in various colleges and countries. The document of 1599 remained the authoritative plan of studies in the schools of the order until the suppression of the latter in 1773. However, both the Constitutions and the Ratio explicitly declared that, according to the special needs and circumstances of different countries and times, changes could be introduced by superiors. As a consequence, there was and is a great variety in many particular points found in different countries and periods. After the restoration of the Society in 1814, it was felt that the changed conditions of intellectual life necessitated changes in the Ratio and, in 1832, the Revised Ratio was published; nothing was changed in the essentials or the fundamental principles, but innovations were made in regard to branches of study. In the colleges Latin and Greek remained the principal subjects, but more time and care were to be devoted to the study of the mother-tongue and its literature of history, geography, mathematics, and the natural sciences. In more recent times still greater emphasis has been laid on non-Classical branches. Thus the Twenty-third General Congregation (legislative assembly of the Society) specially recommended the study of natural sciences. Non-Classical schools were pronounced proper to the Society as well as Classical institutions. In regard to methods, the present general declared in 1910 that, "as the early Jesuits did not invent new methods of teaching but adopted the best methods of their age, so will the Jesuits now use the best methods of our own time". This voices the practice of Jesuit colleges, where physics, chemistry, biology, physiology, astronomy, geology, and other branches are taught according to the established principles of modern science. From this it is clear that it is not the intention of the Society to make the Ratio Studiorum stationary and binding in every detail; on the contrary, it is intended that the educational system of the order shall adapt itself to the exigencies of the times.
Concerning the character and contents of the Ratio a brief description must suffice. The final Ratio did not contain any theoretical discussion or exposition of principles. Such discussions had preceded and were contained in the trial Ratio of 1585. The document of 1599 was rather a code of laws, a collection of regulations for the officials and teachers. These regulations are divided as follows: I. Rules for the provincial superior; for the rector, in whose hands is the government of the whole college; for the prefect of studies, who is the chief assistant of the rector and has direct supervision of the classes and everything connected with instruction, while another assistant of the rector, the prefect of discipline, is responsible for all that concerns order and discipline; II. Rules for the professors of theology: Scripture, Hebrew, dogmatic theology, ecclesiastical history, canon law, and moral theology; III. Rules for the professors of philosophy, physics, and mathematics; IV. Rules for the teachers of the studia inferiora (the lower department), comprising the literary branches. In this department there were originally five classes (schools), later frequently six: the three (or four) Grammar classes, corresponding largely with a Classical high school; then the class of Humanities and the class of Rhetoric (freshman and sophomore). Besides Latin and Greek, other branches were taught from the beginning under the name of "accessories"–especially history, geography, and antiquities. As was said above, gradually more attention was paid to the study of the mother-tongue and its literature. Mathematics and natural sciences were originally taught in the higher course (the department of Arts), together with philosophy; in more recent times they are taught also in the lower department. In philosophy Aristotle was prescribed as the standard author in the old Ratio, but he is not mentioned in the revised Ratio; St. Thomas Aquinals was to be the chief guide in theology. The Ratio Studiorum does not contain any provisions for elementary education. The cause of this omission is not, as some have thought, contempt for this branch of educational activity, much less opposition to popular instruction, but the impossibility of entering that vast field to any great extent. The Constitutions declared elementary education to be "a laudable work of charity, which the Society might undertake, if it had a sufficient number of men". In missionary countries, however, Jesuits have frequently devoted themselves to elementary education.
If it be asked what is most characteristic of the Ratio Studiorum, the following features may be mentioned: It was, first of all, a system well thought out and well worked out, and formulated at a time when in most educational establishments there was little system. The practical rules and careful supervision insured efficiency even in the case of teachers of moderate talent, while to the many teachers of more than ordinary ability sufficient scope was left for the display of their special aptitudes. The arrangement of subjects secured a combination of literary, philosophical, and scientific training. The Ratio insisted not on a variety of branches taught simultaneously (the bane of many modern systems), but on a few well-related subjects, and these were to be taught thoroughly. To secure thoroughness, frequent repetitions (daily, weekly, and monthly) were carried on in all grades. What the teacher presented in his prœ;lectio (i.e. explanation of grammar or authors in the lower grades, or lecture in the higher faculties) was to be assimilated by the student through a varied system of exercises: compositions, discussions, disputations, and contests. Attention was paid to the physical welfare of the students, school hours and work being so arranged as to leave sufficient time for healthful play and exercise. Compared with the severity of many earlier schools, the discipline was mild, the barbarous punishments not unfrequently inflicted by educators of the seventeenth and eighteenth centuries being strictly forbidden. For the moral training of the pupils much was expected from the personal contact with the teacher, who was supposed to take an interest in every individual pupil. Religious training was the foremost object, and religious influence and inspiration were to pervade all teaching.
In modern times objections have been raised against various features of the Ratio Studiorum, but most of them are either based on a misunderstanding of the Ratio, or directed against features which are entirely unessential. Thus the supervision and examination of students by other pupils, the constant colloquial use of Latin, etc. are secondary features which have been abolished in most Jesuit schools. Much has been said against the supposed disastrous influence of emulation and rivalry, encouraged by the Ratio, and the awarding of prizes and premiums. This system is not necessarily dangerous and, if properly and cautiously used, may become a wholesome stimulus. At the time when the elective system was looked upon by many as the greatest modern discovery in education, the Ratio Studiorum was severely censured for upholding the "antiquated system of prescribed courses". As the free elective system is now considered a failure by the foremost educationists, it is not necessary to refute this charge against the Ratio. Besides, there is nothing in the Jesuit system which prohibits a reasonable amount of election, and many American Jesuit colleges have introduced certain elective branches in the higher classes. In regard to the numerous controversies concerning Jesuit education, Mr. Brown, U. S. Commissioner of Education (1911), has well observed that "in most of these controversies the Jesuit side is the side of many who are not Jesuits" (Educational Review, Dec., 1904, p. 531). Even critics who judge the Ratio with excessive severity are compelled to admit that it contains "much educational vision and experience, practical skill, and a pedagogical insight which never swerves from the main purpose" (Professor Fleischmann). Most of its essential features can well be reatined and will prove advantageous no matter what new branches of study or methods of teaching are introduced.
Some points deserve to be specially treated on account of the serious objections raised against the Ratio. We hear frequent, and often animated, discussions concerning the aim or scope of educational systems and of various branches of study. What was the intellectual scope of the Ratio Studiorum? It cannot be better defined than in the words of the general of the Society, Father Martin, who said in 1892: "The characteristics of the Ratio Studiorum are not to be sought in the subject matter, nor in the order and succession in which the different branches are taught, but rather in what may be called the "form", or the spirit of the system. This form, or spirit, consists chiefly in the training of the mind [efformatio ingenii], which is the object, and in the various exercises, which are the means of attaining this object." This training or formation of the mind means the gradual and harmonious development of the various powers or faculties of the soul–of memory, imagination, intellect, and will; it is what we now call a general and liberal education. The training given by the Ratio was not to be specialized or professional, but general, and was to to lay the foundation for professional studies. In this regard the Ratio stands in opposition to various modern systems which aim at the immediately useful and practical or, at best, allot a very short time to general education; it stands in sharp contrast with those systems which advocate the earliest possible beginning of specialization. Jesuit educationists think, with many others, that "the higher the level on which the professional specializing begins, the more effective it will be". Besides, there are many spheres of thought, many branches of study, especially literary and historical, which may not be required for professional work, but which are necessary for a higher, broader, and truly liberal culture. The educated man is to be not merely a wage-earner, but one who takes an intelligent interest in the great questions of the day, and who thoroughly understands the important problems of life, intellectual, social, political, literary, philosophical, and religious. To accomplish this a solid general training, preparatory to strictly professional work and reasonably prolonged, is most valuable. One of the means, in fact the most important one, for this liberal training, the Ratio finds in the study of the Classics. Much has been said and written, within the past decades, for and against the value of the Classics as a means of culture. The Ratio does not deny the educational value of other branches, as sciences, modern languages, etc., but it highly values the Classical curriculum not merely because it is the old traditional system, but because, so far, it has proved to be the best means for giving the mind the much desired liberal training and general culture. It cannot be denied that the study of Latin, in particular, is excellently fitted to train the mind in clear and logical thinking. Immanent logic has been called the characteristic of the Latin language and its grammar, and its study has been termed a course in applied logic. Some writers have asserted that the Ratio prescribed Latin because it was the language of the Church, and of political and scholarly intercourse of former centuries, and that for this reason the perfect mastery of Latin, the acquisition of a Ciceronian style, was the primary aim of Jesuit education. It is true that in former ages, when Latin was the one great international tongue of the West, the study of this language had an eminently practical purpose, and both Protestant and Catholic schools aimed at imparting a mastery of it. But this was by no means the only object evne in those days. As a distinguished Frendh Jesuit educationist expressed it in 1669: "Besides literary accomplishments gained from the study of the Classical languages, there are other advantages, especially an exquisite power and facility of reasoning", that is, in modern terms, mental training. The same is evident from the fact that Greek was always taught, certainly not for the purpose of conversation and intercourse. As there are many other advantages, besides the formal training to be derived from the study of the Classics, the Ratio needs no apology for the high value it set on them.
As was said above, the various exercises (the "prelection", memory lessons, compositions, repetitions, and contests) are the means of training the mind. The typical form of Jesuit education, minutely described in the Ratio, is called prœ;lectio; it means "lecturing" in the higher faculties, and its equivalent (Vorlesung) is even now used in German for the lectures in the universities. In the lower grades it means "explanation", but, as it has some special features, it is best to retain the word in an English dress as "prelection". It is applied both to the interpretation of authors and to the explanation of grammar, prosody, precepts of rhetoric, poetry, and style. In regard to the authors, the text was first to be read by the teacher, distinctly, accurately, and intelligently, as the best introduction to the understanding of the text. Then follow the interpretation of the text, formerly a paraphrase of the contents in Latin, now a translation into the vernacular; linguistic explanations of particular sentences; study of poetical or rhetorical precepts contained in the passage; finally, what is called "erudition" (i.e. antiquarian and subject explanation, including historical, archæological, geographical, biographical, political, ethical, and religious details, according to the contents). From many documents it is evident that a great deal of interesting and useful information was given under this head. But what is more important, the systematic handling of the text, the completeness of the explanation from every point of view, was an excellent means of training in accuracy and thoroughness.
Still it has been maintained that this method of teaching was too "formal", too "mechanical", and that as a result "originality and independence of mind, love of truth for its own sake", were suppressed (Quick). Should this "independence of mind" be taken as unrestrained liberty of thought in religious matters, as outspoken liberty of thought in religious matters, as outspoken or disguised Rationalism which places itself above the whole deposit of Divine Revelation, it must, indeed, be admitted that the Ratio and the whole Jesuit teaching are opposed to this kind of "originality and independence of mind". This, however, is a question of philosophy and theology rather than of pedagogical methods. Still, even some Catholic writers have thought that the Jesuit system is unfavourable to the development of great individualities, at least among the members of the order. Cardinal Newman says: "What a great idea, to use Guizot's expression, is the Society of Jesus! What a creation of genius is its organization; but so well adapted is the institution to its object that for that very reason it can afford to crush individualities, however gifted" (Hist. Sketches, III, 71). Whether the great cardinal here fully endorses Guizot's sentiments or not, it is certain that he virtually refutes them in another passage, when he states that the order was not over- zealous about its theological traditions, but suffered its great theologians to controvert with one another. "In this intellectual freedom its members justly glory; inasmuch as they have set their affections not on the opinions of the Schools, but on the souls of men" (ibid., II, 369). The history of the Society is the best refutation of the charge of crushing individualities. The literary and scientific activity of the order has been admired by its bitterest enemies. It has produced not only great theologians (Suarez, Vasquez, Molina, de Lugo, and others), but men prominently mentioned among the earlier Orientalists and writers on comparative language, as Hervas, Beschi, Ricci, Prémare, Gaubil; in the field of mathematics and natural sciences high distinction has been obtained by Clavius, called "the Euclid of his age", chief agent in the reformation of the Calendar under Gregory XIII; Grimaldi, Scheiner, and Secchi are famous as astronomers; Athanasius Kircher was a polyhistor in the best sense of the term; Hardouin, though frequently hypercritical and eccentric, was a most acute critic and in many ways far in advance of his age; Petavius was the father of the historical treatment of dogma and a leader in chronology; and the Bolandists have achieved a work which is truly a monumentum œ;re perennius. If the number of great men be taken as a criterion of the merit of an educational system, a long roll can be exhibited of pupils who were among the most prominent men in Europe: poets like Calderon, Tasso, Corneille, Molière, Goldoni; orators like Bossuet; scholars like Galileo, Descartes, Buffon, Muratori, Montesquieu, Malesherbes; statesmen like Richelieu; church dignitaries like St. Francis de Sales and Benedict XIV, called "the most learned of the Popes". All these men were trained under the Ratio, and, though it would be puerile to claim all their greatness for the system of education, one thing is certain, namely that the Ratio did not crush the originality and individuality of these pupils, whether members of the order of outside it. Nor has the educational system of the Society been sterile in more recent times in this regard; among its pupils it numbers men who have become distinguished in every walk of life.
The history of the practical working of the Ratio is the history of the colleges of the Society. In 1706 the number of collegiate and university institutions was over 750; Latin America alone had 96 colleges before the suppression of the Society. Some of the Jesuitcolleges had over 2000 pupils each; while it is impossible to give an absolute average, 300 seems to be the very lowest. This would give the 700 and more colleges a sum total of over 210,000 students, all trained under the same system. Even non-Catholics bestowed great praise on the educational efficiency of the Jesuit schools; it was a common complaint among Protestants that many non-Catholic parents sent their sons to Jesuit schools because they considered the training given there superior to that obtained elsewhere. The suppression of the Society in the second half of the eighteenth century meant the total loss of property, houses, libraries, and observatories. After its restoration it had to struggle into existence under altered and unfavourable conditions. During the nineteenth century the Jesuits were persecuted almost without cessation in one country or other, and driven out again and again. These persecutions seriously hampered the educational work of the Society and prevented it from obtaining the brilliant success of former days. Still, the Jesuits possess now a respectable number of colleges, which is continually increasing, particularly in English-speaking countries.
PACHTLER, Ratio Studiorum et institutiones scholasticæ Societatis Jesu, per Germaniam olim Vigentes in Monumenta Germaniæ Pædagogia, II, V, IX, XVI (Berlin, 1867-94), the standard work, containing the text of the various revisions of the Ratio Studiorum and many other valuable documents; Monumenta historica Societatis Jesu (Madrid, 1894–); HUGHES, Loyola and the Educational System of the Jesuits in Great Educators Series (New York, 1892); SCHWICKERATH, Jesuit Education, Its History and Principles, Viewed in the Light of Modern Educational Problems (St. Louis, 1903); valuable notes on this work by BROWN in Educational Review (December, 1904), 523-32; DUER, Die Studienordnung des Gesellschaft Jesu (Freiburg, 1896);Commentaries on the educational practice of the Society by the Jesuits SACCHINI, JOUVANCY, KROPF, PERPIÑA, BONIFACIUS, and POSSEVIN, translated into German and annotated by STIER, SCHWICKERATH, ZORELL, SCHEID, and FELL in Herder's Bibliothek der Katholischen Pädagogik, X, XI (Freiburg, 1898-1901; QUICK, Educational Reformers (New York, 1890); PAULSEN, Gesch. des gelehrten Unterrichts auf den deutschen Schulen (2nd ed., Leipzig, 1896); SCHMID, Gesch. der Erziehung, III-V (Stuttgart, 1884-1901); FLEISCHMANN in REIN, Encyclopädisches Handbuch der Pädagogik, s. v. Jesuiten-pädagogik.
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Rationale
Rational, an episcopal humeral, a counterpart of the pallium, and like it worn over the chasuble. At the present time it is only used by the Bishops of Eichstätt, Paderborn, Toul, and Cracow. As worn by the Bishops of Eichstätt, Paderborn, and Toul, the rationale is in the form of a humeral collar, ornamented in the front and back with appendages. The one used by the Bishop of Cracow is made of two bands crossing the shoulder and joined at the breast and at the back, having the appearance of a discoid connected by medallions. During the Middle Ages the use of the rationale was affected by a number of German bishops, e. g. the Bishops of Würzburg, Ratisbon, Eichstätt, Naumburg, Halberstadt, Paderborn, Minden, Speier, Metz, Augsburg, Prague, Olmutz, and by the Bishops of Liège and Toul, whose dioceses at that time belonged to the German Empire. There is no account of this rationale being worn by any other bishops except a few in territories adjoining that of Germany (Cracow, Aquileia). Of the above-mentioned bishops many only used it temporarily. The earliest mention of the rationale dates from the second half of the tenth century. The earliest representations are two pictures of Bishop Sigebert of Minden (1022-36), a miniature and an ivory tablet, which were both incorporated in a Mass Ordo belonging to Bishop Sigebert. The form of the rationale during the Middle Ages was manifold. Besides the two forms which have survived to our time, there were two other types, one closely resembling a Y-form pallium, the other like a T-form pallium, with the difference that instead of being striped vertically, it was simply tasselled in front and at the back. There were no rules governing the ornamentation of the rationale, as is clearly seen by representations of it on monuments, and by such rationales as have been preserved (Bamberg, Ratisbon, Eichstätt, Paderborn, Munich). The edges were generally adorned with small bells.
The Rationale is an imitation and an equivalent of the pallium. That this is the case is evident, apart from other papal Bulls, from the Bull of John XIX (1027), conferring on the Patriarch Poppo of Aquileia the pallium and the rationale at the same time, with the condition that he could only wear the pallium on high festivals. It appears, however, that the humeral ornaments of the Jewish high-priests (ephod, etc.) were not without influence in evoking this pontifical adornment, as may be seen from the original rationales preserved at Bamberg and Ratisbon. The name at least is derived from the appellation of the breast ornament of the high-priest Aaron.
From the tenth to the thirteenth century the rationale was also the name of an episcopal ornament similar to a large pectoral clasp, made of precious metal, ornamented with diamonds, and worn over the chasuble. It is frequently met with in pictures of the twelfth and thirteenth centuries, and is generally square, seldom round in form. Its use was discontinued in the course of the thirteenth century, and it is only at Reims that its use can be traced to the beginning of the sixteenth century. It originated undoubtedly in the pomp developed in episcopal vestments during the tenth century, and took its name from the breast ornament of the Jewish high-priest.
BRAUN, Die liturgische Gewandung im Occident und Orient (Freiburg, 1907).
JOSEPH BRAUN. 
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Rationalism
(Latin, ratio -- reason, the faculty of the mind which forms the ground of calculation, i. e. discursive reason. See APOLOGETICS: ATHEISM; BIBLE; DEISM; EMPIRICISM; ETHICS; BIBLICAL EXEGESIS; FAITH; MATERIALISM; MIRACLE; REVELATION).
The term is used: (1) in an exact sense, to designate a particular moment in the development of Protestant thought in Germany; (2) in a broader, and more usual, sense to cover the view (in relation to which many schools may he classed as rationalistic) that the human reason, or understanding, is the sole source and final test of all truth. It has further: (3) occasionally been applied to the method of treating revealed truth theologically, by casting it into a reasoned form, and employing philosophical Categories in its elaboration. These three uses of the term will be discussed in the present article.
(1) The German school of theological Rationalism formed a part of the more general movement of the eighteenth-century "Enlightenment". It may be said to owe its immediate origin to the philosophical system of Christian Wolff (1679-1754), which was a modification, with Aristotelean features, of that of Leibniz, especially characterized by its spiritualism, determinism, and dogmatism. This philosophy and its method exerted a profound influence upon contemporaneous German religious thought, providing it with a rationalistic point of view in theology and exegesis. German philosophy in the eighteenth century was, as a whole, tributary to Leibniz, whose "Théodicée" was written principally against the Rationalism of Bayle: it was marked by an infiltration of English Deism and French Materialism, to which the Rationalism at present considered had great affinity, and towards which it progressively developed: and it was vulgarized by its union with popular literature. Wolff himself was expelled from his chair at the University of Halle on account of the Rationalistic nature of his teaching, principally owing to the action of Lange (1670-1774; cf. "Causa Dei et reilgionis naturals adversus atheismum", and "Modesta Disputatio", Halle, 1723). Retiring to Marburg, he taught there until 1740, when he was recalled to Halle by Frederick II. Wolff's attempt to demonstrate natural religion rationally was in no sense an attack upon revelation. As a "supranaturalist" he admitted truths above reason, and he attempted to support by reason the supernatural truths contained in Holy Scripture. But his attempt, while it incensed the pietistic school and was readily welcomed by the more liberal and moderate among the orthodox Lutherans, in reality turned out to be strongly in favour of the Naturalism that he wished to condemn. Natural religion, he asserted, is demonstrable; revealed religion is to be found in the Bible alone. But in his method of proof of the authority of Scripture recourse was had to reason, and thus the human mind became, logically, the ultimate arbiter in the case of both. Supranaturalism in theology, which it was Wolff's intention to uphold, proved incompatible with such a philosophical position, and Rationalism took its place. This, however, is to be distinguished from pure Naturalism, to which it led, but with which it never became theoretically identified. Revelation was not denied by the Rationalists; though, as a matter of fact, if not of theory, it was quietly suppressed by the claim, with its ever-increasing application, that reason is the competent judge of all truth. Naturalists, on the other hand, denied the fact of revelation. As with Deism and Materialism, the German Rationalism invaded the department of Biblical exegesis. Here a destructive criticism, very similar to that of the Deists, was levelled against the miraclesrecorded in, and the authenticity of the Holy Scriptures. Nevertheless, the distinction between Rationalism and Naturalism still obtained. The great Biblical critic Semler (1725-91), who is one of the principal representatives of the school, was a strong opponent of the latter; in company with Teller (1734-1804) and others he endeavoured to show that the records of the Bible have no more than a local and temporary character, thus attempting to safeguard the deeper revelation, while sacrificing to the critics its superficial vehicle. He makes the distinction between theology and religion (by which he signifies ethics).
The distinction made between natural and revealed religion necessitated a closer definition of the latter. For Supernaturalists and Rationalists alike religion was held to be "a way of knowing and worshipping the Deity", but consisting chiefly, for the Rationalists, in the observance of God's law. This identification of religion with morals, which at the time was utilitarian in character (see UTILITARIANISM), led to further developments in the conceptions of the nature of religion, the meaning of revelation, and the value of the Bible as a collection of inspired writings. The earlier orthodox Protestant view of religion as a body of truths published and taught by God to man in revelation was in process of disintegration. In Semler's distinction between religion (ethics) on the one hand and theology on the other, with Herder's similar separation of religion from theological opinions and religious usages, the cause of the Christian religion, as they conceived it, seemed to be put beyond the reach of the shock of criticism, which, by destroying the foundations upon which it claimed to rest, had gone so far to discredit the older form of Lutheranism. Kant's (1724-1804) criticism of the reason, however, formed a turning-point in the development of Rationalism. For a full understanding of his attitude, the reader must be acquainted with the nature of his pietistic upbringing and later scientific and philosophical formation in the Leibniz-Wolff school of thought (see KANT, PHILOSOPHY OF). As far as concerns the point that occupies us at present, Kant was a Rationalist. For him religion was coextensive, with natural, though not utilitarian, morals. When he met with the criticisms of Hume and undertook his famous "Kritik", his preoccupation was to safeguard his religious opinions, his rigorous morality, from the danger of criticism. This he did, not by means of the old Rationalism, but by throwing discredit upon metaphysics. The accepted proofs of the existence of God, immortality, and liberty were thus, in his opinion, overthrown, and the well-known set of postulates of the "categoric imperative" put forward in their place. This, obviously, was the end of Rationalism in its earlier form, in which the fundamental truths of religion were set out as demonstrable by reason. But, despite the shifting of the burden of religion from the pure to the practical reason, Kant himself never seems to have reached the view --; to which all his work pointed --; that religion is not mere ethics, "conceiving moral laws as divine commands", no matter how far removed from Utilitarianism --; not an affair of the mind, but of the heart and will; and that revelation does not reach man by way of an exterior promulgation, but consists in a personal adaptation towards God. This conception was reached gradually with the advance of the theory that man possesses a religious sense, or faculty, distinct from the rational (Fries, 1773-1843; Jacobi, 1743-1819; Herder, 1744-1803; -- all opposed to the Intellectualism of Kant), and ultimately found expression with Schleiermacher (1768-1834), for whom religion is to be found neither in knowledge nor in action, but in a peculiar attitude of mind which consists in the consciousness of absolute dependence upon God. Here the older distinction between natural and revealed religion disappears. All that can be called religion -- the consciousness of dependence -- is at the same time revelational, and all religion is of the same character. There is no special revelation in the older Protestant (the Catholic) sense, but merely this attitude of dependence brought into being in the individual by the teaching of various great personalities who, from time to time, have manifested an extraordinary sense of the religious. Schleiermacher was a contemporary of Fichte, Schelling, and Hegel, whose philoasophical speculations had influence, with his own, in ultimately subverting Rationalism as here dealt with. The movement may be said to have ended with him -- in the opinion of Teller "the greatest theologian that the Protestant Church has had since the period of the Reformation". The majority of modern Protestant theologians accept his views, not, however, to the exclusion of knowledge as a basis of religion.
Parallel with the development of the philosophical and theological views as to the nature of religion and the worth of revelation, which provided it with its critical principles, took place an exegetical evolution. The first phase consisted in replacing the orthodoxProtestant doctrine (i. e. that the Sacred Scriptures are the Word of God) by a distinction between the Word of God contained in the Bible and the Bible itself (Töllner, Herder), though the Rationalists still held that the purer source of revelation lies rather in the written than in the traditional word. This distinction led inevitably to the destruction, of the rigid view of inspiration, and prepared the ground for the second phase. The principle of accommodation was now employed to explain the difficulties raised by the Scripture records of miraculous events and demoniacal manifestations (Senf, Vogel), and arbitrary methods of exegesis were also used to the same end (Paulus, Eichhorn). In the third phase Rationalists had reached the point of allowing the possibility of mistakes having been made by Christ and the Apostles, at any rate with regard to non-essential parts of religion. All the devices of exegesis were employed vainly; and, in the end, Rationalists found themselves forced to admit that the authors of the New Testament must have written from a point of view different from that which a modern theologian would adopt (Henke, Wegseheider). This principle, which is sufficiently elastic to admit of usage by nearly every variety of opinion, was admitted by several of the Supernaturalists (Reinhard, Storr), and is very generally accepted by modern Protestant divines, in the rejection of verbal inspiration. Herder is very clear on the distinction -- the truly inspired must be discerned from that which is not; and de Wette lays down as the canon of interpretation "the religious perception of the divine operation, or of the Holy Spirit, in the sacred writers as regards their belief and inspiration, but not respecting their faculty of forming ideas. . ." In an extreme form it may be seen employed in such works as Strauss's "Leben Jesu", where the hypothesis of the mythical nature of miracles is developed to a greater extent than by Schleiermacher or de Wette.
(2) Rationalism, in the broader, popular meaning of the term, is used to designate any mode of thought in which human reason holds the place of supreme criterion of truth; in this sense, it is especially applied to such modes of thought as contrasted with faith. ThusAtheism, Materialism, Naturalism, Pantheism, Scepticism, etc., fall under the head of rationalistic systems. As such, the rationalistic tendency has always existed in philosophy, and has generally shown itself powerful in all the critical schools. As has been noted in the preceding paragraph, German Rationalism had strong affinities with English Deism and French Materialism, two historic forms in which the tendency has manifested itself. But with the vulgarization of the ideas contained in the various systems that composed these movements, Rationalism has degenerated. It has become connected in the popular mind with the shallow and misleading philosophy frequently put forward in the name of science, so that a double confusion has arisen, in which;
· questionable philosophical speculations are taken for scientific facts, and
· science is falsely supposed to be in opposition to religion.
This Rationalism is now rather a spirit, or attitude, ready to seize upon any arguments, from any source and of any or no value, to urge against the doctrines and practices of faith. Beside this crude and popular form it has taken, for which the publication of cheap reprints and a vigorous propaganda are mainly responsible, there runs the deeper and more thoughtful current of critical-philosophical Rationalism, which either rejects religion and revelation altogether or treats them in much the same manner as did the Germans. Its various manifestations have little in common in method or content, save the general appeal to reason as supreme. No better description of the position can be given than the statements of the objects of the Rationalist Press Association. Among these are: "To stimulate the habits of reflection and inquiry and the free exercise of individual intellect . . . and generally to assert the supremacy of reason as the natural and necessary means to all such knowledge and wisdom as man can achieve". A perusal of the publications of the same will show in what sense this representative body interprets the above statement. It may be said finally, that Rationalism is the direct and logical outcome of the principles of Protestantism; and that the intermediary form, in which assent is given to revealed truth as possessing the imprimatur of reason, is only a phase in the evolution of ideas towards general disbelief. Official condemnations of the various forms of Rationalism, absolute and mitigated, are to be found in the Syllabus of Pius IX.
(3) The term Rationalism is perhaps not usually applied to the theological method of the Catholic Church. All forms of theological statement, however, and pre-eminently the dialectical form of Catholic theology, are rationalistic in the truest sense. Indeed, the claim of such Rationalism as is dealt with above is directly met by the counter claim of the Church: that it is at best but a mutilated and unreasonable Rationalism, not worthy of the name, while that of the Church is rationally complete, and integrated, moreover, with super-rational truth. In this sense Catholic theology presupposes the certain truths of natural reason as the preambula fidei, philosophy (the ancilla theologiæ) is employed in the defence of revealed truth (see APOLOGETICS), and the content of Divine revelation is treated and systematized in the categories of natural thought. This systematization is carried out both in dogmatic and moral theology. It is a process contemporaneous with the first attempt at a scientific statement of religious truth, comes to perfection of method in the works of such writers as St. Thomas Aquinas and St. Alphonsus, and is consistently employed and developed in the Schools.
HAGENBACH, Kirchengesch. des 18. Jahrhunderts in Vorlesungen über Wesen u. Gesch. der Reformation in Deutschland etc., V-VI (Leipzig, 1834-43); IDEM (tr. BUCH), Compendium of the History of Doctrines (Edinburgh, 1846); HASE, Kirchengesch. (Leipzig, 1886); HENKE, Rationalismus u. Traditionalismus im 19. Jahrh. (Halle, 1864); HURST, History of Rationalism(New York, 1882); LERMINIER, De l'influence de la philosophie du XVIIIe siècle (Paris, 1833); SAINTES, Hist. critique du rationalisme en Allemagne (Paris, 1841); SCHLEIERMACHER, Der christl. Glaube nach der Grundsätzen der evangelischen Kirche (Berlin, 1821-22): SEMLER, Von freier Untersuchung des Kanons (Halle, 1771-75); IDEM, Institutio ad doctrinam christianam liberaliter discendam (Halle, 1774); IDEM, Versuch einer freier theologischen Lehrart (Halle, 1777); STAÜDLIN, Gesch. des Rationalismus u. Supranaturalismus (Göttingen, 1826); THOLUCK, Vorgesch. des Rationalismus (Halle, 1853-62); BENN, History of Rationalism in the Nineteenth Century (London, 1906).
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Ratisbon
DIOCESE OF RATISBON (RATISBONENSIS), also called REGENSBURG.
Suffragan of Munich-Freising. It embraces the greater portion of the administrative district of Oberpfalz, and portions of the districts of Upper and Lower Bavaria, and Upper Franconia (see GERMANY, map), an area of about 5340 square miles. It is divided into the three episcopal commissariates of Ratisbon, Amberg, and Straubing, and into thirty deaneries. In 1910 it numbered 473 parishes, 167 benefices (exclusive of 74 united with other prebends), 80 expositurships, 371 curacies, and 36 other pastoral offices, 1283 clergy (including 442 pastors and 159 regular priests), and over 865,000 Catholics. In addition to the ordinary, there is a coadjutor bishop (consecrated 18 April, 1911); the cathedral chapter consists of a provost, 8 capitulars, 6 cathedral vicars, and a cathedral preacher. There is also a chapter at the collegiate Church of Our Lady "Zur Alten Kapelle" in Ratisbon, with 11 members, and a chapter in the collegiate Church of Sts. John the Baptist and John the Evangelist at Ratisbon, with 7 members. The diocesan institutions include the episcopal seminary for the ecclesiastics at Ratisbon, with four courses in theology and one in philosophy, and the episcopal seminaries for boys at Ratisbon, Metten, and Straubing. For philosophical and theological studies there exists at Ratisbon a state lyceum, in which 10 religious and a few lay professors lecture.
The monasteries and monastic institutions are: for the Benedictines, the Abbey of Metten with a gymnasium and episcopal seminary for boys (43 fathers, 8 clerics, and 15 lay brothers) and the Priory of Weltenburg (6 fathers, 2 clerics, and 12 lay brothers); 3 monasteries of the Discalced Carmelites, with 22 fathers, 3 clerics, and 21 brothers; 2 monasteries of the Calced Carmelites, with 13 fathers, and 11 brothers; 5 monasteries of the Franciscans, with 21 fathers, and 46 brothers; 1 Capuchin monastery, with 7 fathers and 7 brothers; 2 hospices of the Minorites, with 4 fathers and 6 brothers; 2 Augustinian priories, with 7 fathers, and 6 brothers; 3 Redemptorist colleges with 27 fathers, and 26 brothers; 4 monasteries of the Brothers of Mercy, with 5 fathers and 100 brothers; 1 brotherhood of hermits, with 30 brothers, in 25 hermitages; 3 convents of the Poor Clares; 2 of the Dominican Sisters; 2 of the Cistercian Sisters; 1 of the Ursulines; 1 of the Elizabethines; 1 of the Franciscan Sisters of the Third Order; 1 of the Ladies of the Good Shepherd; 76 establishments of the Poor School Sisters; 3 of the English Ladies; 23 of the Sisters of Mercy, in 12 townships; 1 mother-house and 67 branches of the Sisters of the Third Order of St. Francis of Mallersdorf; 5 establishments of the Franciscan Sisters from the mother-house at Dillingen; 1 institute for the Daughters of the Divine Redeemer from the mother-house at Niederbronn in Alsace; 1 convent of Carmelite Sisters. The total number of sisters is 2400. The religious and social societies are highly developed; it will be sufficient to mention here the Confraternity of Perpetual Adoration, the Congregations of Mary for men, boys, and girls, the Catholic associations for workmen, journeymen, and apprentices, the students' associations, the Albertus Magnus association, the Volksverein for Catholic Germany, and the Catholic Press Association for Bavaria.
Among the churches of the diocese may be mentioned: the Gothic cathedral of St. Peter, begun in 1275, but not completed until the nineteenth century; the old cathedral, or St. Stephanskirche (end of tenth century); the Churches of St. Emmeram (eleventh century), St. Jakob (twelfth century), the former Dominican Church of St. Blasius (1273-1400), all at Ratisbon; the churches of Amberg, Straubing, Naabburg; numerous old monastery churches, such as those of Weltenburg, Prüfening, Ober-Alteich etc. Much-frequented places of pilgrimage are: Mariahilf, near Amberg; the Eichelberg, near Hemau; the Kreuzberg, near Schwandorf; and Neukirchen beim hl. Blut.
Ratisbon, the oldest town in Bavaria, had its origin in the Roman camp, Castra Regina, the remains of whose walls exist to-day. Christianity was introduced during the time of the Romans. In the sixth century Ratisbon was the chief town of Bavaria, and the seat of the apostolic labours of several holy evangelists, such as St. Rupert (about 697), St. Emmeram (about 710), St. Erhard (about 720), and Blessed Albert (about 720). In 739 St. Boniface divided the Duchy of Bavaria into the four dioceses of Ratisbon, Passau, Freising, and Salzburg, and appointed as first Bishop of Ratisbon Blessed Gawibald or Gaubald (739-61). The early bishops were chosen alternately from the canons of the Church of St. Peter and the monks of the Benedictine monastery of St. Emmeram, of which monastery they were simultaneously abbots; after the elevation of Salzburg to metropolitan rank by Leo III, Ratisbon was placed under it. Through the favour of the native dukes and, after their removal, through that of the Carlovingians and Ottos, the bishops received much property and many gifts for their churches. The possessions of the chapter consisted of the three free imperial domains Donaustauf, Wörth (both on the Danube), and Hohenburg on the River Lautrach, the domain of Pechlarn below the Enns, and the administration of a few places in Lower Bavaria. During the early period the chief care of the bishops was the conversion of the Slavs, Bohemia being for the most part won for Christianity by Ratisbon. Bishop Bahurich (817-48) baptized fourteen Bohemian princes at Ratisbon in 847, and Bohemia long belonged to the diocese. Under Ambricho (864-91) Louis the German built the celebrated "Alte Kapelle" in which his spouse Emma and the last Carlovingian emperors Arnulf and Louis the Child found their resting-places. During the reign of Blessed Tuto (894-931) the see suffered much from the inroads of the Hungarians; Bishop Michael (942-72) took personal part in the wars against these invaders, especially in the battle of Lechfeld. St. Wolfgang (972-94) agreed to the separation of Bohemia from the diocese of Ratisbon, and also separated the property of the cathedral from the Monastery of St. Emmeram.
The era of the following bishops is characterized by the foundation of numerous monasteries. Gebhard I (995-1035) founded the Abbey of Pruhl; his attempt to annul the separation between the diocese and Emmeram gave rise to much dispute; he received from Otto III the right of coinage. Gebhard III (1036-60) received from Henry III the Abbey of Kempten; during his episcopate the collegiate chapter of Ohringen and the convent of Geisenfeld were founded. Otto of Ritenberg (1061-89) espoused the cause of the emperor in the Conflict of Investitures, while Blessed William, provost of St. Emmeram and later abbot of the renowned monastery of Hirsau, the "hero of monasticism and champion of reform", worked in the spirit of Pope Gregory. Under Gebhard IV, who received neither papal ratification nor consecration, the Benedictine abbey of Oberalteich was founded; under Hartwich I (1105-26) were founded the Scots monastery of St. James at Ratisbon, and the Benedictine monasteries of Mallersdorf, Prüfening, Reichenbach, and Ensdorf; under the zealous Konrad I (1126-32), the Cistercian abbey of Waldsassen, the Benedictine monastery of Biburg; under Heinrich I (1132-55), the Premonstratensian monastery of Windberg and several chapters of Augustinian Canons. Konrad III (1186-1204) took part in Barbarossa's crusade; Konrad IV again confirmed the dominion of the bishops over the city of Ratisbon, which in the following period gradually acquired independence and developed into a free town of the empire; in 1226 Konrad gave the recently-founded Franciscan Order a residence and chapel in the city. Under Siegfried the Carmelites and Dominicans also established themselves in the diocese. Prominent among the Franciscans was Blessed Bernhard of Ratisbon, one of the most powerful preachers of the Middle Ages; the Dominicans gave to the diocese the great bishop, Albertus Magnus, on whose voluntary retirement Leo Thundorfer (1262-77), who began the building of the cathedral, was elected. The building was continued vigorously under Heinrich II of Rotteneck (1277-96), who led a truly holy life and proved himself an excellent spiritual and secular prince. Konrad of Luppurg (1296-1313), Nikolaus of Stachowitz (1313-40), and Konrad VI (1368-81) were also distinguished bishops. Albert of Stauf (1409-21), an adherent of the popes of Pisa, devoted himself zealously to the reform of the monasteries and the clergy; in 1419, at a diocesan synod, he issued an excellent pastoral instruction for his diocese. Albert and his immediate successors — Johann of Streitberg (1421-28) and Konrad VII of Rehlingen (1428-37), a Westphalian — had to take the field against the Hussites, who had made several devastating inroads into the territory of the diocese. Heinrich IV of Absberg (1465-92), an admirable bishop, took energetic measures against the Hussites and other fanatics, against the superstitions of the people, and the incontinency of the clergy; to the restoration of discipline and order in the monasteries, especially in several convents, he devoted a restless activity. In the same spirit worked Rupprecht II, Count Palatine of Sponheim (1492-1507), under whom the diocese had to suffer much in consequence of the war between the Wittelsbachs concerning the succession in Bavaria-Landshut.
The religious innovations of Luther were on the whole successfully opposed by Johann III of the Wittelsbach family, the administrator of the diocese (1507-38); in 1524 he took part in the assembly of the South-German bishops and princes at Ratisbon, which, under the presidency of the papal legate Campeggio, decreed the execution of the Edict of Worms and the maintenance of the old religion. Under his weak successor Pankraz von Sinzenhofen (1538-48), however, the new doctrines were allowed to spread, and this prelate was unable to prevent the town from accepting the Reformation and demolishing the cathedral. The negotiations at the Diet of Ratisbon in 1541 resulted in the Ratisbon Interim, which went very far towards meeting the wishes of the Protestants, but yet did not find approval with the Protestant princes. The efforts of the zealous Georg Marschalk of Pappenheim (1548-63) and David Kölderer of Burgstall (1567-79) met with especially obstinate resistance from the city. Under Philipp (1579-98), son of Duke William V of Bavaria and afterwards cardinal, the Jesuits were assigned a college at Ratisbon, with which a gymnasium was combined in 1589. Wolfgang II von Hausen (1600-13) was a zealous patron of the Jesuits and promoter of Catholic reform, and joined the Catholic League in 1609. Albert von Törring (1613-59), when the Count Palatine Wolfgang Wilhelm became a Catholic in 1614, brought back under his spiritual jurisdiction a portion of the Protestant parishes, especially in the Upper Palatinate; even the town of Eger with its territory was recovered in 1627 for the Catholic faith.
The Thirty Years' War caused great injury to the diocese; Duke Bernhard of Weimar, a partisan of the Swedes, captured the town of Ratisbon and a portion of the diocesan territory in 1633, looted the church treasury, exacted from the clergy large contributions, and held the bishop in confinement for fourteen months. Franz Wilhelm von Wartenberg (1649-61), who was also Bishop of Osnabrück, Minden, and Verden, sought to supply the growing need for priests by founding a clerical seminary in 1653. With Albert Siegmund (1668-85) began the series of bishops from the house of Wittelsbach, which for nearly a century occupied the episcopal see. Albert was simultaneously Bishop of Freising, as was Joseph Klemens (1685-1716), who, as Elector of Cologne (from 1688), espoused the cause of Louis XIV in the War of the Spanish Succession, and was for this reason, like his brother Elector Max Emmanuel, placed under the imperial ban. Cardinal Johann Theodor (1719-63) occupied, in addition to Ratisbon, the Dioceses of Freising and Liège, and other benefices. Excellent administrators were the last prince-bishops, Anton Ignaz von Fugger (1769-87), Max Prokop von Törring (1787-89), and Joseph Konrad von Schroffenberg (1790-1803). On the secularization of the German Church in 1803 a portion of the diocese was left undisturbed for a time; then Napoleon named, even during the lifetime of Schroffenberg, as Archbishop of Ratisbon and Prince-Primate of Germany, Karl Theodor von Dalberg, Elector of Mainz, and assigned him a portion of the earlier ecclesiastical territory. It was only on 1805 that Dalberg received the papal consent to the exercise of archiepiscopal power (1805-17). Although Dalberg, in his desire to save his precarious sovereignty, accepted Cardinal Fesch, Napoleon's uncle, as coadjutor, he was compelled to surrender the secular territory of the Diocese of Ratisbon to Bavaria in 1810, whereupon its secularization was finally accomplished. With Dalberg's death the short-lived Archdiocese of Ratisbon came to an end.
The Bavarian Concordat of 1817-18 declared Ratisbon a simple suffragan see in the newly-created ecclesiastical province of Munich-Freising, and assigned to it its present limits. The first bishop of the new diocese was the former coadjutor, Johann Nepomuk von Wolf (1821-29). He was succeeded by the celebrated Michael Sailer (1829-32). George Michael Wittmann, who was named successor to the latter, died before his preconization (1833). Franz Xaver von Schwäbl (1833-41), under whom Diepenbrock (later cardinal) worked at Ratisbon, restored the cathedral. Valentin Riedel (1842-57) founded the boys' seminary at Metten and the priests' hermitage, and prepared the way for the reform of church music. Ratisbon now possesses the world-renowned school for the special study of Church music, founded by Haberl. Ignatius von Senestréy (1858-1906) completed, with the help of King Louis I, the towers of the cathedral, founded the boys' seminaries at Ratisbon and Straubing, reformed the liturgy in accordance with the Roman model, and greatly promoted the religious life of the diocese by frequent tours of visitation, the establishment of new pastoral offices, the holding of popular missions, and the building of churches and schools. At the Vatican Council he belonged to the Commission on Faith, and was one of the most resolute champions of the dogma of the infallibility of the pope. In the ecclesiastico-political wars in Bavaria, especially since the appearance of the Old Catholic movement and its encouragement by Minister Lutz, von Senestréy always fearlessly and unyieldingly contended for the rights of the Church. The pallium was conferred on him as a mark of distinction by the pope in 1906. He was succeeded in 1906 by Antonius von Henle, who had occupied the See of Passau from 1901 to 1906.
ENHUBER, Conciliorum Ratisbonensium brevis recensio (Ratisbon, 1768); GEMEINER, Chronik der Stadt u. des Hochstifts Regensburg vom Jahre 143 bis zum J. 1496 (4 vols., Ratisbon, 1816); RIED, Codex chronologico-diplomaticus episcopatus Ratisbonensis (2 vols., Ratisbon, 1816-17); GUMPOLZHEIMER, Gesch. der Stadt Regensburg (2 vols., Ratisbon, 1830-38); WITTMANN, Gesch. der Reformation in der Oberpfalz (Augsburg, 1847); JANNER, Gesch. der Bischöfe von Regensburg (3 vols., Ratisbon, 1883-86), reaching to 1507; Matrikel des Bistums Regensburg (2 vols., 1863); VON WALDERSDORFF, Regensburg in seiner Vergangenheit u. Gegenwart (4th ed., Ratisbon, 1896); SCHLECHT, Bayerns Kirchen-Provinzen (Munich, 1902), 90 sq.; SCHEGLMANN, Gesch. der Säkularisation im rechtsrheinischen Bayern (3 vols., Ratisbon, 1903-07); SCHRATZ AND DENGLER, Regensburg (7th ed., Ratisbon, 1910); HAGER, Die Kunstdenkmale des Königsreichs Bayern: II: Oberpfalz (Ratisbon, 1905—); HILDEBRANDT, Regensburg (Leipzig, 1910); Verhandlungen des hist. Vereins von Oberpfalz u. Regensburg (Ratisbon, 1831—); Schematismus der Geistlichkeit des Bistums Regensburg (Ratisbon, 1910).
JOSEPH LINS 
Transcribed by Gerald Rossi
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Ratramnus
(Rathramnus)
A Benedictine monk at the Abbey of Corbie, in the present Department of Somme, one of the most important ecclesiastical authors of the ninth century, d. after 868. Scarcely anything is known of his life. His best known work is a treatise on the Holy Eucharist, entitled "De corpore et sanguine Domini". It was written at the instance of the Emperor Charles the Bald, against a work of the same title by Paschasius Radbertus. The basis of Ratramnus's work is an attempt to solve the two questions:
1. Do we in the Holy Eucharist directly see the Body of Christ with our bodily eyes, or is the Body of Christ hidden from our sensory vision?
2. Is the Eucharistic Christ identical with the historic Christ?
In the solution of the first question Ratramnus distinguishes correctly between the invisible substance, "invisibilis substantia", which, he says, is truly the body and blood of Christ, "vere corpus et sanguis Christi" (xlix), and the external appearances which after the consecration by the priest remain the same as they were before (ix-x). The second question he answers in the negative, stating that the Eucharistic Christ is not in everything identical with the historic Christ "who was born of Mary, suffered, died, was buried,ascended into heaven and sitteth at the right hand of the Father" (cap. lxxxix). The work had almost been forgotten during the Middle Ages. Attention was again called to it by Blessed John Fisher, Bishop of Rochester, who cited it in defence of the Catholic doctrine on the Eucharist in the preface to his work: "De veritate corporis et sanguinis Christi in Eucharistia adversus Joh. Œcolampadium" (Cologne, 1527). It was first printed with the wrong title: "Bertrami presbyteri ad Carolum Magnum Imperatorem" (Cologne, 1532). A wrong interpretation of the words "figura" and "veritas", and a few ambiguous passages have given rise to the opinion among a few Catholics and most Protestants that Ratramnus taught a merely symbolic presence of Christ in the Eucharist. Various German, French, and English translations made by the Sacramentarians only served to corroborate this opinion. For this reason it was placed on the Index of Prohibited Books in 1559, but was removed in 1900. His best work, from a literary as well as a dogmatic standpoint, is "Contra Græcorum opposita Romanam ecclesiam infamantium, libri quattuor". It was written in 868 at the request of the bishops of the province of Reims, as a refutation of Photius who, in a letter to the King of Bulgaria, had fiercely assailed the "Filioque", the papal primacy, and various customs of the Latin Church. His earliest work, "De eo quod Christus ex virgine natus est liber", defends the Catholic doctrine that the birth of Christ occurred in a natural manner. In his work: "De prædestinatione, libri duo", he upholds the double predestination for salvation and damnation but not for sin. A treatise in defence of the expression "trina Deitas", against Hincmar, has been lost, and two dissertations "De anima" are still unprinted. His works are in "P. L.", CXXI, 1-346 and 1153- 6, his extant letters in "Mon. Germ. Epist.", VI, 149 sq.
     NÄGLE, Rathramnus u. die hl. Eucharistie (Vienna, 1903); MARTIN, Ratramnus, une conception de la cène au IXe siècle (Montauban, 1891); DRAESEKE, Rathramnus u. Photios in Byzantinische Zeitschrift, XVIII (Leipzig, 1909), 396-421; TRAUBE in Mon. Germ. Poetæ Lat., III, 709 sq.; SCHNITZER, Berengar von Tours (Munich, 1890), 150- 874; BOILEAU, Dissertatio in librum de corpore et sanguine Domini in P. L., CXXI, 171-222; Histoire Littéraire de la France, V, 332-51; MABILLON, Acta SS. O. S. B., sæc. IV, pars II, præfatio, 50-63; NÄGLE in Kirchliches Handlexikon, s. v. Rathramnus; ERNST, Die Lehre hl. Paschasius Radbertus von der Eucharistie (Freiburg, 1896), 99 sqq.
MICHAEL OTT. 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio. Fidelis servus et prudens, quem constituit Dominus super familiam suam.
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Ancient See of Ratzeburg
(RACEBURGUM, RACEBURGENSIS.)
In Germany, suffragan to Hamburg. The diocese embraced the Duchy of Lauenburg (Holstein) in the Prussian Province of Schleswig- Holstein, the Principality of Ratzeburg in the Grand Duchy of Mecklenburg-Strelitz, and the western part of the Grand Duchy of Mecklenburg-Schwerin, including Wismar but not Schwerin. The whole of it is now included in the Diocese of Osnabruck. Ratzeburg was one of the dioceses formed about 1050 by Adalbert I, Archbishop of Hamburg, who appointed St. Aristo, who had just returned from Jerusalem, to the new see. Aristo seems to have been but a wandering missionary bishop. In 1066 the Wends rose against their German masters, and on 15 July, 1066, St. Ansuerus, Abbot of St. George's, Ratzeburg (not the later monastery bearing that name), and several of his monks are said to have been stoned to death. It was not however till 1154 that Henry the Lion, Duke of Saxony, and Hartwich, Archbishop of Hamburg, refounded the See of Ratzeburg, and Evermodus became its first bishop. A disciple of St. Norbert and provost of the Monastery of Our Lady at Magdeburg, Evermodus was, like many of his successors, a Premonstratensian monk and a model of all virtues. In 1157 a chapter was attached to Ratzeburg cathedral by Pope Adrian IV. In 1236 Bishop Peter was invested by Emperor Frederick II with temporal jurisdiction over the land of Butin and a number of villages outside it (the Principality of Ratzeburg). The succeeding bishops retained this jurisdiction in spite of the frequent attempts which the dukes of Sachsen-Lauenburg made to deprive them of it. In 1504, during the episcopate of Bishop John V von Parkentin, the Premonstratensian canons of Ratzeburg cathedral were, with Papal consent, made secular canons. Bishop George von Blumenthal (1524-50) was the last Catholic bishop. In 1552 the cathedral was plundered by Count Volrad von Mansfeld. In 1566 the dean and chapter went over to Lutheranism.
The cathedral of Ratzeburg dates from the beginning of the twelfth century. It was restored, and additions were made to it in the fifteenth century. The diocese also contained a number of other beautiful churches at Molln, Wismar, Buchen, and elsewhere. Besides the cathedral chapter of Ratzeburg with its provost or dean and twelve canons, there were in the diocese the Benedictine Abbeys of St. George, Ratzeburg (refounded in 1093), and of Wismar, where Benedictines expelled from Lubeck founded a monastery in 1239; also convents of the same order at Eldena founded in 1229, by Bishop Gottschalk of Ratzeburg, and burnt in 1290, at Rehna founded in 1237 by Bishop Ludolfus, and at Zarrentin founded in 1243. There were also Franciscans (1251) and Dominicans (1293) at Wismar.
Mecklenburgisches Urkundenbuch (23 vols., Schwerin, 1863); Codex diplomaticus lubecensis (11 vols., Lubeck, 1843-1902); Diplomatarium raceburgense in De Wesphalen. monumenta. inedita rerum germanicarum (Leipzig, 1740), coll. 1997- 2335; SCHRODER, Papistisches Mecklenburg (2 vols., Wismar, 1739-41); Vaterlandisches Archiv des Vereins fur das Herzogthum Lauenburg, I (Ratzeburg, 1857); Archiv des Vereins fur die Geschichte Lauenburgs, new series, I-V, VII (Molln, 1884-), pt. 2; MASCH, Geschichte des Bisthums Ratzeburg (Rostock, 1832); NEUENDORFF, Die Stiftslander des ehemaligen Bisthums Ratzeburg (Rostock, 1832), with a map of the diocese in 1231.
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Ravenna[[@Headword:Ravenna]]

Ravenna
Archdiocese of Ravenna (Ravennatensis)
The city of Ravenna is the capital of a province in Romagna, central Italy, on the left of the Rivers Montone and Ronco, the confluence of which is at Ravenna, not far from the mouths of the Po. The Corsini Canal, constructed by Clement XII in 1736, connects the city and the wet dock with Porto Corsini, on the Adriatic Sea, which is now five miles away. Ravenna is situated on a vast alluvial plain, partly marshy. A pine grove that begins at a distance of two miles from the city, and extends as far as Cervia, was already famous in antiquity, when it extended to the north as far as Aquileia. This grove was greatly damaged by the winter of 1879-80, and also by a fire in 1905. The vast plains are cultivated by the intensive system; and the silk industry also flourishes there.
In ancient times, and in the early Middle Ages, Ravenna was on the coast, the sea forming at this place a lagoon that is shown on the maps of the sixteenth century; the city itself was traversed in all directions and surrounded by natural streams and artificial canals, the most important of which was the Augusta; so that Ravenna resembled Venice. Until the time of the first emperors, the houses were all built of wood, or on pile foundations. Its geographical position and the prehistoric objects that have been found at the city show Ravenna to be of ancient origin. It increased very much when the Umbrians and the Etruscans took refuge there at the invasion of the Gauls, against whom it allied itself with Rome, at a date that cannot be established with precision, retaining its own city regulations. After the Social War, it obtained Roman citizenship (88 B. C.); and having sided with Marius, Sulla deprived it of its autonomy, and annexed it to the province of Cisalpine Gaul. Before crossing the Rubicon, Cæsar stopped there, concealing his designs under the apparent concern that he entertained for the creation of a school of gladiators. Augustus recognized the military importance of the city, protected, as it was, on the land side by water, and he made it the second station of the imperial fleet, the first being Misenum, near Pozzuoli.
Around the station of the fleet (classis) there soon sprang up a city which took that name, and which consisted of the dockyards and of the houses of employees connected with that place. Classis was surrounded by walls of its own; and thereafter, the Via Cæsarea, which connected it with Ravenna, became flanked with houses on either side, giving rise to the suburb of Cæsarea. Tiberius built a common wall around Ravenna and Classis. The chief public buildings were outside the Porta Aurea, among them the amphitheatre, the temple of Apollo, a circus, baths, and a manufactory of arms. Scarcely any of the buildings of that age are preserved, and the aqueduct of Trajan is completely covered by alluvial deposits; the Porta Aurea was torn down in the sixteenth century; and all that remains of the buildings of Classis are the columns of a few temples, scattered about in different churches of the city, while some of them were transported to Venice; some sculptures are preserved in the museum (Augustus and his family), or serve to adorn a few churches (San Giovanni in Fonte, San Vitale); there is a mosaic pavement which is also of that period. Funereal monuments abound, especially of naval constructors; the most interesting one of them, in the collection of the Museum, is that of the Longidiena family. Thusnelda, widow of Arminius, and Marbod, King of the Marcomanni, were confined at Ravenna. In 404 this city became the imperial residence, Honorius preferring it to Milan, which was more exposed to the incursions of the barbarians and of Alaric, who was serving in the pay of the empire. At this time Ravenna was adorned with its most famous monuments, secular and sacred, the latter of which have been in great part preserved. Already about 380 Bishop Ursus had dedicated a splendid basilica to the Resurrection of Our Lord (called Anastasis in the Byzantine period); on its site the present cathedral stands, entirely remodelled in the eighteenth century, the only remains of the ancient basilica being a few sculptures and mosaics, and two sarcophagi, one of which is said to be that of St. Bartianus; there remain only a few fragments of the ambo of the bishop Angellus (sixteenth century).
No vestige remains of the palaces of Honorius, of Ad Laurentum, and of Galla Placidia (425-50). Of the churches that were erected under Honorius, there remains Santa Agata, a basilica of three naves, which in 1893 was restored to its ancient form; it possesses a notable ambo, and ancient columns. San Pietro in Classis was torn down in the sixteenth century, to make room for fortifications. Under Galla Placidia there was built the Church of San Giovanni Evangelista, which in the transformations that it underwent in the fourteenth century and in 1747 lost all the mosaics with which it was adorned, preserving only its columns and its atrium; the Gothic portico dates from 1316. Of the Church of Santa Croce only one half remains. In the Church of San Giovanni Battista only the columns are ancient. Most important is the chapel of the archiepiscopal palace of San Pietro Crisologo, square in shape, and possessing mosaics, of which the beardless Christ in the centre is notable. The mausoleum of Galla Placidia, which is the Church dei Santi Nazario e Celso (440), contains the best mosaics of Ravenna. It is built in the shape of a Latin cross, and has a cupola that is entirely in mosaics, representing eight Apostles and symbolical figures of doves drinking from a vessel; the other four apostles are represented on the vaults of the transverse arm; over the door is a representation of Christ as the Good Shepherd, young, beardless, with flowing hair, and surrounded by sheep; opposite, there is a subject that is interpreted as representing St. Lawrence. There are three sarcophagi, but it is not known whose they were; the largest is said to have been that of Galla Placidia, and that her body was deposited there in a sitting position, clothed with the imperial mantle; in 1577, however, the contents of the sarcophagus were accidentally burned.
Of the same period is San Giovanni in Fonte, which was the baptistery of the Catholics, dedicated by Archbishop Neon (449-52). It is believed that the church was built over the caledarium of a bath on the same site. It is of octagonal shape, with the interior walls and vault adorned with mosaics. In the centre of the cupola is the baptism of Christ, on a golden field, with a personification of the River Jordan; around are grouped the twelve Apostles on a blue field; and below are other figures, possibly of the prophets; there are also arabesques, etc. The marbles of the socle seem to have been taken from secular buildings. The art of this period has the merits of ancient art applied to Christian subjects, although its technic already begins to show decadence; for the rest it is still Roman, showing no traces of Oriental influence. The same is true of the artistic period inaugurated by Theodoric, King of the Goths. After the battle of Verona, Odoacer withdrew to Ravenna, where he withstood a siege of three years by Theodoric. The taking of Rimini, however, deprived Ravenna of supplies, and thereby compelled the latter city to capitulate. Archbishop Joannes served as the peace mediator (493). Theodoric employed Roman architects for the building of profane as well as sacred structures. It has been suggested that in his buildings a Germanic influence may be perceived; but this is without foundation, for even in the Gothic period Ravenna preserved its western Roman character. Nothing remains of the palace that Theodoric built near San Apollinare Nuovo; what is called Palazzo di Teodorico to-day was an annex of the former, probably a barrack, and received its present form in the eighth century. Excavations are being made there at the present time.
The palace itself was sacked by the Byzantines in 539, and thereafter it became the seat of the exarchs, and of the King of the Lombards. Charles the Great took away the columns of this palace to embellish with them his own palace at Aachen. The last tower that remained of the palace of Theodoric was destroyed in 1295. Theodoric also built the Basilica Herculis, baths, and several churches for the Arians, e.g. San Martino, which is now called San Apollinare Nuovo, because the relics of San Apollinaris were transferred to that church in the ninth century. This church was near the palace of Theodoric, and was the cathedral of the Arians. Its apse and atrium underwent modernization at various times, but the mosaics of the lateral walls, twenty-four columns, and an ambo are preserved. The mosaics of the right side represent a scheme of twenty-six saints going to receive their crowns, towards a group representing Christ, beardless, enthroned amid four angels; which lattter group is the best. This picture contains a schematic representation of the palace of Theodoric. After the Gothic government had passed away, this composition was somewhat transformed, as is shown by some hands that remain near a column. On the left are the virgins moving from the city of Classis towards the group of the Madonna with the Bambino on her lap, and surrounded by four angels; on the two sides are the lines of windows, between which are mosaics representing sixteen saints (Doctors of the Church?) that have much more individuality than the figures already mentioned. On the third story are represented twenty-six scenes of the life and passion of Christ, in which latter, however, the crucifixion is lacking; between each two scenes there is the image of a saint. In another part of the church there is a rough mosaic containing the portrait of the Emperor Justinian.
The Church of Santo Spirito (formerly San Teodoro) was the private church of the Arian bishops; near it is Santa Maria Cosmedin, the baptistery of the Arians, the mosaics of which correspond to those of San Giovanni in Fonte; this baptistery also is an octagonal structure with a cupola. The Church of Sant' Andrea, which was built by Theodoric, was destroyed by the Venetians in 1447. After the Byzantine conquest the Arian churches were consecrated by Archbishop Agnellus for Catholic worship. The mausoleum of Theodoric, a decagonal structure, covered with a great monolith thirty-six feet in diameter, is the monument that reveals Roman art in its purest form, at once austere and graceful. In the Middle Ages the sarcophagus that was used as a church (Santa Maria della Rotonda) was removed, and there appeared in its place a Benedictine monastery. To Theodoric's patronage of the arts was due also the Churches of San Vitale, built by Archbishop Ecclesius (526-34), and San Apollinare in Classe, built by Archbishop Ursicinus (535-39); San Vitale, which is a work of the architect Julianus Argentarius, is an octagonal structure of nearly 114 feet in diameter, with an apse for the altar and presbytery. In 1898 it was restored to its original shape, there being preserved however only the frescoes of the cupola, which are by Barozzi and others; betweeen the eight columns that surround the central space there open eight niches of two stories, the upper one of which was a tribune for women (matronæum). The columns, which are placed by pairs between the single pilasters, above and below, are embellished with exquisitely beautiful capitals. The mosaics of the apse and the lateral walls are better than those of the epoch of Theodoric, although not equal to those of the period of the empire. In the apse is represented a juvenile Christ, seated upon the orb, and surrounded by two angels, St. Vitalis and the Archbishop Ecclesius; below to the right is represented the Empress Theodora with her suite, and to the left Justinian and his suite, there being in the latter the Archbishop Maximianus, in whose time (546-56) the mosaics were executed.
Other representations are of Abraham extending hospitality to the three angels; the sacrifice of Isaac; the sacrifice of Abel; the Eucharistic Sacrifice (table with bread and wine), and the sacrifice of Melchisedec (these have a dogmatic value); there are also representatives of Moses, of the prophets, of the Apostles, and of other saints. Among the ancient sarcophagi, a notable one is that of the Exarch Isaac (641), in the Sancta Sanctorum, which must be a work of the fifth century, with representations of Daniel, of the adoration of the Magi, and of the resurrection of Lazarus. San Vitale was the model of the palatine chapel of Charles the Great of Aachen. San Apollinare in Classe is a work of that same Julianus. This church, which is a basilica of three naves, divided by two lines of marble columns, has preserved its ancient structure better. The marble incrustations of the walls were removed in 1449 by Sigismondo Malatesta. In the lateral naves there are the sarcophagi of eight archbishops, nearly all of them with metrical inscriptions. The mosaics of the apse have been restored; they represent, around a cross on a blue background, the Transfiguration, the preaching os St. Apollinaris, the sacrifice of Abel; Abraham, Melchisedec, the Emperors Constantine IV, Heracleus, and Tiberius granting privileges to the Archbishop Reparatus (671-77), and four are the portraits of bishops. Pope Leo III restored the church, to which later there was annexed a Camaldolese monastery.
Ravenna is to-day substantially as it was at the beginning of the Byzantine period: subsequent ages have done nothing except to pass by, transforming, not always happily, the work of the fifth and sixth centuries. In 539 the city fell into the hands of Belisarius, who, pretending to accept the crown of Italy offered to him by Vittiges, was allowed to enter the town; but when the Goths attempted to retake it (548-550), it was held against them. At the close of the war, Ravenna became the seat of the Byzantine governor, and accordingly was better able than Rome to preserve its outward splendour. The Lombards attempted several times to take possession of the city; in 597 Faroald, Duke of Spoleto, succeeded in taking Classe, but was driven from it two years later by the German Droctulf; the same occurred to Ariulfo in 592, and in 716 to Faroald II, the latter of whom was compelled to restore Classe by Liutprand, who in turn took possession of it 726. Liutprand succeeded in taking Ravenna itself in 731, not, however, without the assistance of a party in the town that was averse to Byzantine domination. This aversion had already manifested itself in 692, when Constans II wished to take Pope Sergius to Constantinople; the militias of Ravenna and the Pentapolis hastened to the assistance of the pope, which happened again in 705 in the case of Pope John VI. When, by order of Leo the Isaurian the Exarch Paulus wished to destroy the sacred images about the year 727, Ravenna revolted, and in the fighting that followed the Exarch himself was killed. Agnello tells of a battle between the Ravennese and the Greeks at a time that is not well defined.
In 752 Aistulf, King of the Lombards, took Ravenna; then, however, Pope Stephen II (III) obtained the intervention of Pepin, and the exarchate was united to the dominions of the Holy See. Thereafter Ravenna and the exarchate were governed in the name of the pope by the archbishop, assisted by three tribunes who were elected by the people. Soon, however, the archbishops came to consider themselves feudatories of the empire; and in fact in the confirmation of their temporal power by Henry II and Barbarossa no mention is made of the sovereignty of the pope. The archbishops of Ravenna were the most faithful supporters of the rights and policy of the emperors in Italy, while the emperors on different occasions held their courts at Ravenna. In 1198, however, that city -- where the communal institutions had been greatly developed -- placed itself at the head of the league of the cities of Romagna and of the Marches against the imperial power; and consequently Innocent III was able easily to enforce the rights of the Holy Seeover Ravenna, which were ratified by Otto IV and Frederick II at periods when those princes needed the good will of the pope. In the war of 1218 the Guelph Pietro Traversari, having vanquished the faction of the Ubertini and Mainardi, declared himself Lord of Ravenna, and was succeeded by his son Paolo in 1226. Paolo fought against Frederick II, who in 1240 took the office of podestá from Paolo's son, also named Paolo. In 1248, however, the pope took Ravenna, and the Traversari returned to power; but in 1275 they were driven from the city by Guido Novello da Polenta, who was made perpetual captain.
His son Lamberto (1297-1316) abolished the democratic government, and having died without children was succeeded by his cousin Ostasio I and Guido Novello, of whom the latter was a lover of letters and of the arts; he received Dante with honours, and called to Ravenna Giotto, who painted the vault of San Giovanni Evangelista with frescos, while other artists who studied under him adorned with frescos Santa Maria in parta fuori (supposed portraits of Guido da Polenta, Dante, Chiara, and Francesco da Polenta), and Santa Chiara, founded by Chiara da Polenta in the thirteenth century. Dante died at Ravenna (1321) and was buried in the vestibule of the Church of San Francesco. His present mausoleum was erected in 1482 by Bernardo Bembo. Ostasio received from Louis the Brave and from Pope Benedict XII the title of vicar. Not less cruel than Ostasio was his son Bernardino (1345-59), against whom his own brothers conspired; they died, hwoever, in the same prison of Cervia into which he had been treacherously thrown. A better ruler was Guido Lucio, who in his old age in 1389 was thrown into prison by his sons, where he ended his days. He was survived by his son Ostasio IV, who died in 1431. Ostasio V in 1438 was forced into an alliance with Duke Filippo Maria of Milan by that prince, on which account the Venetians invited him to Venice, where he soon learned that the annexation to Venice had been proclaimed at Ravenna. He died in a Franciscan convent, the victim of a mysterious assassination. The Venetians governed Ravenna by provveditori and podestá. In 1509 Julius II attempted to retake all of Romagna that was held by the Venetians, and sent the Duke of Urbino with an expedition. Ravenna was defended by the podestá Marcello and by the captain Zeno; but at the news of the defeat of Agnadello, the republic ordered the restoration of Ravenna to the Holy See.
Three years later, in 1512, there took place near this city the disastrous battle in which the French defeated the allied Pontifical and Spanish troops. In 1527, notwithstanding their alliance with Clement VII, the Venetians occupied Ravenna and the Romagna, which, however, they were compelled to restore in 1529. The popes governed Ravenna through a cardinal legate. Of this period are: the monument of the battle of 1512, erected in 1557; the tombs of Guidarello Guidarelli, and Tullio Lombardo, in the Museo Nazionale; those of Luffio Numai and Tommaso Flamberti, in the Church of San Francesco (1509), and, above all, the church and the monastery of Santa Maria in Portu (1553), built on the site, and in part with the materials, of the Church of San Lorenzo in Cæsarea (fifth century); it has a Byzantine Madonna of the tenth century. Its construction was undertaken when the Regular Canons of Portu were obliged to leave Santa Maria in portu fuori; the church has three naves, and an octagonal cupola; the stalls of the choir are adorned with beautiful carvings, and the loggia of the garden of the annexed monastery is of very pure style. The facade dates from 1784. The city was adorned with princely palaces, more especially the work of the architects Danisi, Grossi, Morigia, and Zamaglini, while Nicoló Rondinelli, at Santo Domingo, Cotignola, Luca Lunghi and his sons, Guido Reni, at the Duomo, and other painters adorned the churches. Meanwhile, the public works were not neglected. Besides the fortifications already constructed by the Venetians, which were enlarged, there was dug in 1654 the Canale Panfilio (named in honour of Innocent X), by the Cardinal legate Donghi, and, in the following century, the Canale Corsini, works that were necessary not only to facilitate maritime commerce but to preserve the city from inundation in consequence of the raising of the beds of the rivers. In 1797 Ravenna became a part of the Cispadan Republic, and later of the Cisalpine Republic. The Austrians took it from the French, who in turn drove the former from the city in 1800-01. The town was incorporated into the Kingdom of Italy, after which it was attacked again by the Austrians, and finally was restored to the pope. Provisional governments were established in 1831, 1849, and 1859; and in 1860 the annexation of Ravenna to the Kingdom of Italy was declared.
The academy of fine arts has some paintings by well-known masters, mentioned above: San Romualdo, by Guercino; a collection of Byzantine and of Slav Madonnas, and sculptures by Canova and Thorwaldsen. The Museo Nazionale contains collections of Etruscan, Greek, Roman, and Byzantine coins and inscriptions, and also coins and inscriptions of the Middle Ages; fragments of ancient sculptures, and a bust of Innocent X by Bernini. It occupies the monastery of the Camaldolese of Classe, who moved into the city in 1515. The archiepiscopal palace also has a lapidary hall, ancient vestments, a Lenten calendar for the years 532 to 626, and a chiselled ivory throne of the sixth century, taken to Ravenna in 1001 by Ottone III, who received it from Pietro Orseolo, Doge of Venice.
According to local tradition, St. Peter himself founded the Church of Ravenna, and established as its first bishop St. Apollinaris, a native of Antioch, who according to the same tradition suffered martyrdom under Nero; the acts of his martyrdom, however, have scarcely any historical value; they were probably written under the bishop Maruo (642-61), and intended, together with the alleged Apostolic origin of the See of Ravenna, to abet the autocratic aspirations of that bishop. However, in 1756 there was discovered near Classe a Christian cemetery in which there were found inscriptions that date from the second century; and in 1904 in Classe itself there was unearthed another graveyard, the upper layers of which date from the fifth century. It may be concluded, therefore, that Christianity was taken to Ravenna by sea. It is certain that St. Apollinaris was the first bishop, and that he suffered martyrdom. According to the list of the bishops of Ravenna, handed down to our times by Agnellus (ninth century), who received it from the bishop Marianus (546-56), of whose accuracy there is no reason to doubt, Severus was the twelfth of the series; and as he is among those who signed at the Council of Sardica (343), the epoch of St. Apollinaris may be established as belonging to the beginning of the third century, or possibly to the last decades of the second century, when the Church, under Commodus, enjoyed a measure of peace that was propitious to the development of hierarchical organization. Ravenna accordingly became a centre ofChristianization for Emilia. The only martyr among its bishops was St. Apollinaris, whose martyrdom occurred, possibly, under Septimus Severus.
Other martyrs were St. Ursicinus, SS. Fusca and Maura, St. Vitalis (not the St. Vitalis of Rome), etc. Among the bishops, besides those already named, mention should be made of Joannes Angeloptes (430-33), so called because he had the gift of seeing hisguardian angel; he obtained through Galla Placidia the title and the rights of metropolitan of the fourteen cities of Emilia and Flaminia. The archbishops, as in the past, continued to be confirmed and to be consecrated by the pope; St. Peter Chrysologus (433-49), formerly Deacon of Imola, was so confirmed and consecrated. For the rest, the presence of the imperial court, and later, of that of the exarch, aroused in the minds of the archbishops a great sense of their dignity and a certain spirit of independence in regard to Rome; while the popes on the other hand were disposed to cede no measure of their rights, as was shown in the case of Simplicius, who threatened Joannes III with the forfeiture of the right to consecrate his suffragans; in the case of Felix IV, in regard to the questions that arose between Bishop Ecclesius (521-34) and his clergy; and in the case of St. Gregory the Great, who was compelled to repress the excess of pomp of Archbishop Joannes V (575-595) and that of his clergy, and who, on account of those conditions, at the death of Joannes, caused the election of Mariniano (606), who had been a companion of the pope at the monastery of Sant' Andrea. The better to insure the subordination of the archbishops, the latter were forced to sign at the time of their consecration a declaration to that end (indicula et cautiones), in which were written the chief duties and rights of those prelates. In connexion with this declaration, there arose differences of interpretation between Pope Vitalianus and Archbishop Maurus (648-71), which led to the schism, Maurus having sought and obtained the privilege of autonomy from the Emperor Constans II, who was a Monothelite, and therefore ready to humiliate the pope; even on his deathbed, Maurus exhorted his clergy not to subject themselves to the yoke of Rome; and accordingly Reparatus (671-77) did not go to Rome for his consecration.
It is uncertain whether Reparatus or Theodorus (677-88), who also was consecrated by his suffragans, re-established the union with Rome. Theodorus adhered to the Roman Council of Agatho (680); for the rest, he was hated by his clergy for having suppressed many abuses among them. There followed St. Damianus (688-705); St. Felix (705-23), who at first also had aspirations to independence; but when Justinian II, having recovered the throne, sent a fleet to punish Ravenna for its complicity in his dethronement, as he believed, the archbishop was taken to Constantinople, blinded, and sent to Pontus, whence he was recalled by Philippicus Bardanes (712). Of the constancy of Ravenna against Iconoclasm, mention has already been made above. Sergius (748-69) also had differences with the popes. Georgius (835-46) went to France in search of a grant of autonomy, but was imprisoned by the troops of Charles and Louis II, at war at that time with Lothair (835), and with difficulty was able to return to his country. Matters again became acute under Archbishop Joannes X (850-78), who, moreover, had displeased the clergy and people of his own see and his suffragan bishops by his overbearing acts, consecrating bishops against the pleasure of the people and the clergy, imposing heavy expenses upon his suffragans in the visits that he made every other year, preventing his suffragans from communicating directly with Rome, etc. Accordingly, he was cited to appear at Rome by Nicholas I; but Joannes having refused to obey the summons, the pope went in person to Ravenna, where he became convinced of the general aversion to the archbishop, who, being then deprived of the protection of the emperor, was compelled to appear before the council (861), which reprimanded him. Later, however, he again intrigued against Nicholas, with the Bishops of Trier and Cologne. He was the founder of the Benedictine monastery of Isola Palazziola.
Romanus (878-88) also was disaffected to the Holy See; Joannes XII (905) became Pope John X. Petrus VI (927-71) was obliged to protect the property of the Church in two synods; Gerbertus (998-99) became Pope Sylvester II; under Leo II (999-1001) the Ravennese grammarian Vilgardus was condemned for heresy; Arnoldus (1014-19) was a brother of St. Henry II, who gave to the archbishops temporal sovereignty over Ravenna, Bologna, Imola, Faenza, and Cervia, without mentioning the sovereignty of the pope; of Archbishop Bebhardus (1027-44), St. Peter Damian says that he maintained himself unsullied in the general corruption of that day; Hunfredus (1046-1051) had been chancellor of Henry III; under him there arose the question of precedence between the bishops of Milan and Ravenna at the imperial court, which gave room to an altercation between the suites of those prelates at the coronation of Henry III. Hunfredus, like his successor, Enrico (1052-71), who had been vice-chancellor of Henry III, was of the imperial party, and opposed to the pope; Enrico favoured the cause of the antipope Cadalous. Guibertus, who was chancellor of Henry IV, caused himself to be elected antipope, in opposition to Gregory VII (1080), by whom he had been excommunicated since 1076. At the beginning of the twelfth century the blessed Petrus Onesti founded the Congregation of the Regular Canons of Santa Maria in Portu. Anselmus (1155-58), formerly Bishop of Havelberg, is famous for his legations to Constantinople, and for his polemical works against the Greeks. Guido da Biandrate (1158-69) favoured the schism of Barbarossa, who was his protector. In the time of Gherardo (1170-90), there arose the question between the monks of Classe and those of San Martino in regard to the body of St. Apollinaris, which, the monks of San Martino claimed, had been transferred to their church for its safety against the incursions of the Saracens.
Filippo Fontana (1251-70) preached the crusade against Enzelino. After his death the see remained vacant for four years, until Gregory X appointed to it Bonifacio Fieschi (1274-94). St. Rinaldo Concoreggi (1303-21) restored Christian life, and held six provincial synods. Rinaldo da Polenta was killed by his own brother, Ostasio (1322), who then usurped the Lordship of Ravenna. Fortuniero Vaselli (1342-1347) made a crusade against the Ordelaffi of Forli and the Manfredi of Faenza, and concluded a peace between Venice and Genoa. Pileo de Prata (1370-87), a man of stern doctrines, was made a cardinal by Urban VI, and sent as legate to Germany and Hungary, which countries he held in obedience to the Holy See. Cosmo Migliorati (1387) became in 1400Pope Innocent VII, and named as his successor at Ravenna his nephew, Giovanni Migliorati (1400-10), whom he made a cardinal. Roverella (1445-76), later a cardinal, was a man of great learning, who was sent on various occasions as legate to England and elsewhere. Pietro Accolti (1524-32) had been professor of canon law at Pisa, and secretary to Julius II. Benedetto Accolti (1532-49), a famous man of letters and historian, was imprisoned under Paul III for unknown reasons. An awakening of Christian life, such as had taken place on former occasions in Italy, was effected at the time at Ravenna. The pious priest Gerolamo Maluselli established the congregation of secular priests of the Buon Gesú (1531); while there appeared a lay oratory, and the Blessed Gentile, widow, and Margherita de' Molli shone for their virtues. Cardinal Guilio della Rovere (1565-78) acquired great merit by the ecclesiastical reforms he effected; he held many provincial and diocesan synods, and built the seminary. His work was continued by Cardinal Cristoforo Boncampagni (1578-1603), Pietro Aldobrandini (1604-21), and Luigi Capponi (1621-1645), of whom the latter caused the paintings of the cathedral to be executed. Maffeo Farsetti (1727-41) restored the cathedral. In the revolutionary fury that broke out at Ravenna, Archbishop Antonio Codronchi displayed great firmness and prudence (1785-1826). Cardinal Enrico Orfei (1860-70) was for two years prevented by the new Government from taking possession of his see.
At the present time the suffragans of Ravenna are Bertinoro, Cesena, Forli, Rimini, and Sarsina; Cervia was united to Ravenna in 1909. The ecclesiastical provinces of Bologna (1585), and Ferrara (1735), as well as Modena, until 1106 belonged to Ravenna. The archdiocese has 64 parishes, with 108,051 inhabitants, and 154 secular priests; 3 religious houses for men, with 11 priests, and 10 religious houses for women; 1 educational institution for boys, under the Salesians, and 6 for girls.
     AGNELLUS, Liber Pontificalis Eccl. Ravennatis, in MIGNE, P. L., CVI; Mon. Germ. Hist.: Script. rer. Langobard.; FABRI, Le sagre memorie di Ravenna (2 vols., Venice, 1664); TARLAZZI, Memorie sacre di Ravenna (Ravenna, 1852); AMADESI, In antistitum ravennatum chronataxin, (3 vols., Faenza, 1783); CAPPELLETTI, Le Chiese di'Italia, II; LUTHER, Rom. und Ravenna, bis zum 8. Jahrhundert (1890); BERTI, Ravenna nei primi tre scoli della sua fondazione (Ravenna, 1877); DIEHL, Ravenna (Paris, 1903); Etude sur l'administration Byzantine dans l'Exarchat de Ravenna f(Paris, 1888); RICCI, Ravenna iin Italia Artistica (7th ed., Bergamo, 1909); DÜTSCHKE, Ravennatische Studien (Leipzig, 1900); GOETZ, Ravenna in Berühmte Kunststatten, n. 10 (Leipzig, 1901); RICHTER, Die Mosaiken von Ravenna (1878); KURTH, Die Wandmosaiken von Ravenna (1902); GOLDMANN, Die ravenatischen Sarkophage (1906); GAYET, L'art byzantine d'après les monuments de l'Italie, III (Ravenna and Paris, 1907); CARDONI, Ravenna antica (Faenza, 1879); PASOLINI, Gli statuti di Ravenna (Florence, 1868); FANTUZA, Storia di Ravenna (6 vols., Venice, 1801-04); ZATTONI, Il valore storico della Passione di s. Apollinare in Riv.stor. crit. della science teologiche (1905, 1906).
U. BENIGNI 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio.
Fidelis servus et prudens, quem constituit Dominus super familiam suam.

Raymond Bonal[[@Headword:Raymond Bonal]]

Raymond Bonal
French theologian and founder of the Congregation of the Priests of St. Mary (Bonalists), b. at Villefrançhe in Rouergue, 15 August, 1600; d. at Agde, HÈrault, France, c. 1653. He studied classics and philosophy with the Jesuits at Cahors; theology and canon and civil law at the University of Toulouse, where he received the degree of Doctor in Theology in 1628. In 1632, he conceived the idea of organizing a community of priests in whose life and labours should be exemplified the spirit of St. Francis de Sales. With two other ecclesiastics, he began to lead a community life in a house near the church of Our Lady of Pity, Villefranche. He was soon joined by others, and in 1639 the parish of Foix in the Diocese of Pamiers was entrusted to his community, which a few years later opened a seminary at Villefranche with Bonal as its director. In 1650 he organized a seminary and college at Toulouse and, having gone to Agde with a similar purpose, in 1653, fell a victim to an epidemic. The congregation founded by Bonal was approved in 1665 by Pope Alexander VII and in 1678 by King Louis XIV. For lack of subjects, however, the seminaries confided to the Bonalists languished and were successively handed over to the congregation of the Mission. After a littlemore than a hundred years of existence, the congregation itself was absorbed by the Lazarists.
Raymond Bonal published a "Cours de thÈologie morale" the 8th edition of which is dated, Paris 1685. This course, which was followed in the Sulpician seminaries at Toulouse, Valence, Thiers and elsewhere, was translated into Latin by Pierre Laur (Toulouse, 1674), under the title "Theologia Moralis R. Bonalis". Another work of Raymond Bonal, "Explication litÈrale et mystique des rubriques" was published at Lyons in 1679.
MANGENOT in Dict. De thÈol. Cath.; FAILLON, Vie de M. Olier (Paris, 1873); MERCADIER, Les constitutions reglements et directoires de la congrÈgation des PrÈtres de Sainte Marie (Mende, 1689); BERTRAND, Bibliothèque Sulpicienne (Paris, 1900), I; Recueil des principales circulaires des supÈrieurs gÈnÈraux de la congrÈgation de la mission (Paris, 1877), I; Archives national (Paris), 8, 5705, 6715, 6716; Archieves of the Congregation of the Mission (Paris), MS, 1101.
F.V. NUGENT 
Transcribed by Ted Rego

Raymond Breton[[@Headword:Raymond Breton]]

Raymond Breton
A noted French missionary among the Caribbean Indians, b. at Baune, 3 September, 1609; d. at Caen, 8 January, 1679. He entered the Order of St. Dominic at the age of seventeen and was sent (1627) to the famous priory of St. Jacques, at Paris, to finish his classical education and make his course of philosophy and theology. Having obtained his degree in theology, he sailed with three other Dominicans for the French West Indies (1635). Nearly twenty years were devoted to the Antilles missions. During twelve of these he was on the Island of San Domingo, practically alone with the Indians. The other eight years he spent going from island to island, teaching and evangelizing the natives in their own tongue, becoming an adept in the various Carib languages. Returning to France in 1654, he devoted much of his time to preparing young priests for the West Indian missions. To this end he wrote: A Catechism of the Christian Doctrine in Carib (Auxerre, 1664); a French-Carib and Carib-French Dictionary, with copious notes, historical and explanatory, on the Carib language (ibid., 1665); a Carib grammar (ibid., 1667). At the request of the general of the order, he also wrote a valued history of the first years of the French Dominicans' missionary labours among the Caribbean Indians: "Relatio Gestorum a primis Praedicatorum missionariis in insulis Americanis ditionis gallicae praesertim apud Indos indigenas quos Caribes vulgo dicunt ab anno 1634 ad annum 1643" (MSS). This is considered of great historical importance, and has been used by several writers.
Quetif and Echard, Script. Ord. Praed., II.
VICTOR F. O'DANIEL 
Transcribed by Susan Birkenseer

Raymond Caron[[@Headword:Raymond Caron]]

Raymond Caron
(Or REDMOND)
Franciscan friar and author, b. at Athlone, Ireland, in 1605; d. at Dublin, 1666. Entering the Franciscan convent in his native town he there made his preliminary studies, after which he studied philosophy at Drogheda. Subsequently he left Ireland and studied theology at Salzburg and at the Franciscan college at Louvain. At the latter place he was, immediately after his ordination, appointed professor of theology, and in that capacity maintained the reputation he had earned as a student. In 1635 he published at Antwerp a work "Roma triumphans Septicollis", in defence of Catholic doctrine, and had he continued at Louvain the quiet life of author and professor it would have been well for his peace of mind. But in 1648 he was sent by the superior of his order in the Netherlands to Ireland as visitator with ample powers to correct and reform. He resided at the Franciscan convent at Kilkenny, and plunged at once into the strife of faction then raging there. Opposing the nuncio and Owen Roe O'Neill, he sought to bring all to the side of Ormond and imprisoned the members of his order at Kilkenny who refused to adopt his views, a proceeding which made him so unpopular that his life was in danger, and he had to be protected by Lord Castlehaven at the head of an armed force. During the rule of the Puritans he remained abroad, but returned to England at the Restoration and lived there for several years. He was throughout the supporter of Ormond and his policy and wrote two works, in defence of Peter Walsh's "Remonstrance": "Loyalty asserted, and the late Remonstrance of the Irish Clergy and Laity confirmed and proved by the authority of Scripture, Fathers, etc." (London, 1662); and "Remonstrantia Hibernorum contra Lovanienses" (London, 1665). This conduct earned for him the character of a loyalist; but it brought on him the condemnation of his own superiors and for a time he was under ecclesiastical censure.
E.A. D'ALTON 
Transcribed by Gerald M. Knight

Raymond d'Agiles[[@Headword:Raymond d'Agiles]]

Raymond d'Agiles
(Or AGUILERS.)
A chronicler and canon of Puy-en-Velay, France, toward the close of the eleventh century. He accompanied the Count of Toulouse on the First Crusade (1096-99), as chaplain to Adhémar, Bishop of Puy, legate of Pope Urban II. With Pons de Balazuc he undertook to write a history of the expedition, but, Pons having been killed, he was obliged to carry on the undertaking alone. At a sortie of the crusaders during the siege of Antioch (28 June, 1098) Agiles went before the column, bearing in his hands the Sacred Lance. He took part in the entry into Jerusalem, accompanied the Count of Toulouse on his pilgrimage to the Jordan, and was at the battle of Ascalon. After this he is lost sight of. His "Historia Francorum qui ceperunt Hierusalem" (P.L., CLV, 591-668) is the account of an eyewitness of most of the events of the First Crusade. It was first published by Bongars (Gesta Dei per Francos, I, 139-183), and again in the "Recueil des historiens occidentaux des croisades" (1866), 235-309; it is translated into French in Guizot, "Memoires sur l'histoire de France" (1824), XXI, 227-397. The narrative is largely devoted to the visions of Pierre Barthélemy, and the authenticity of the Holy Lance found on the eve of battle. Molinier says of the author that he is partial, credulous, ignorant, and prejudiced. "He may be utilized, but on condition of close criticism."
MOLINIER, Sources de l'hist. de France (Paris, 1902), no. 2122, 283.
THOMAS WALSH 
Laura Ouellette

Raymond IV[[@Headword:Raymond IV]]

Raymond IV, of Saint-Gilles
Count of Toulouse and of Tripoli, b. about 1043; d. at Tripoli in 1105. He was the son of Raymond III, Pons, and in 1088 succeeded his brother, William IV, who had died without male issue. From 1066 he had been count of Rouergue, of Nimes, and of Narbonne, thus becoming one of the most powerful lords of southern France. In 1095 he received the pope, Urban II, on his own estates and took the Cross with enthusiasm, vowing never to return to his own dominions. After a pilgrimage to Chaise Dieu, he set out in October, 1096, entrusting the care of his dominions to his son Bertrand. His army was composed of Aquitanians and Provençals, the pope's legate, Adhémar of Monteil, Bishop of Le Puy, accompanying him. He traversed Lombardy and proceeded to Constantinople through the valleys of the Eastern Alps. After many a successful combat with the half-barbarous Slavs who inhabited this region, he arrived at Durazzo, where he found letters from the Emperor Alexius inviting him to Constantinople. Raymond accepted, leaving his army, which in his absence pillaged the country, and was attacked by the imperial troops. At Constantinople Raymond refused to swear allegiance to Alexius, as most of the crusading chiefs had done. He afterwards took an active part in the expedition against Jerusalem, and, notwithstanding his rivalry with Bohemond, exercised a very great influence on the course of events. He could not prevent Bohemond from taking Antioch in 1098, and out of spite against the Norman chief he became reconciled with the Emperor Alexius, to whom he restored the city of Laodicea (February, 1099). After his rupture with Bohemond, Raymond directed the great bulk of the crusaders against Jerusalem, and was actively engaged in the capture of the Holy City (8 July, 1099). He refused the title of king, and left Jerusalem to return to Constantinople in 1100. He was chosen chief of a new army of crusaders, which was destroyed by the Turks in Asia Minor. Returning to Syria in 1102, he was imprisoned at Tarsus by Tancred, and, on being released, seized Tripoli (1103), where he died two years later.
RAYMOND D'AGUILERS, Historia Francorum qui ceperunt Jerusalem in Historiens Occidentaux des Croisades, III, 235-309; VAISSETTE, Histoire du Languedoc, II, III; CHALANDON, Essai sar le regne d'Alexis Comnene (Paris, 1900), 186-88, 205-12, 222-28; BREHIER, L'Eglise et l'Orient, Les Croisades (Paris, 1911).
LOUIS BREHIER 
Transcribed by Michael T. Barrett 
Dedicated to all who suffer for their religious beliefs

Raymond Lully[[@Headword:Raymond Lully]]

Raymond Lully
(RAMON LULL)
"Doctor Illuminatus", philosopher, poet, and theologian, b. at Palma in Majorca, between 1232 and 1236; d. at Tunis, 29 June, 1315. Probably a courtier at the court of King James of Aragon until thirty years of age, he then became a hermit and afterwards a tertiary of the Order of St. Francis. From that time he seemed to be inspired with extraordinary zeal for the conversion of the Mohammedan world. To this end he advocated the study of Oriental languages and the refutation of Arabian philosophy, especially that of Averroes. He founded a school for the members of his community in Majorca, where special attention was given to Arabic and Chaldean. Later he taught in Paris. About 1291 he went to Tunis, preached to the Saracens, disputed with them in philosophy, and after another brief sojourn in Paris, returned to the East as a missionary. After undergoing many hardships and privations he returned to Europe in 1311 for the purpose of laying before the Council of Vienna his plans for the conversion of the Moors. Again in 1315 he set out for Tunis, where he was stoned to death by the Saracens.
Raymond's literary activity was inspired by the same purpose as his missionary and educational efforts. In the numerous writings (about 300) which came from his facile pen, in Catalonian as well as in Latin, he strove to show the errors of Averroism and to expound Christian theology in such a manner that the Saracens themselves could not fail to see the truth. With the same purpose in view, he invented a mechanical contrivance, a logical machine, in which the subjects and predicates of theological propositions were arranged in circles, squares, triangles, and other geometrical figures, so that by moving a lever, turning a crank, or causing a wheel to revolve, the propositions would arrange themselves in the affirmative or negative and thus prove themselves to be true. This device he called the Ars Generalis Ultima or the Ars Magna, and to the description and explanation of it he devoted his most important works. Underlying this scheme was a theoretical philosophy, or rather a theosophy, for the essential element in Raymond's method was the identification of theology with philosophy. The scholastics of the thirteenth century maintained that, while the two sciences agree, so that what is true in philosophy cannot be false in theology, or vice versa, they are, nevertheless, two distinct sciences, differing especially in that theology makes use of revelation as a source, while philosophy relies on reason alone.
The Arabians had completely separated them by maintaining the twofold standard of truth, according to which what is false in philosophy may be true in theology. Raymond, carried on by his zeal for the refutation of the Arabians, went to the opposite extreme. He held that there is no distinction between philosophy and theology, between reason and faith, so that even the highest mysteries may be proved by means of logical demonstration and the us of the Ars Magna. This of course removed all distinction between natural and supernatural truth. Unlike Abelard's, however, Raymond's rationalism was of the mystic type: he taught expressly that, for the understanding of the highest truths, reason must be aided by faith; that once faith has flooded the soul with its radiance, reason, enlightened and strengthened by faith, "is as capable of showing that there are three persons in one God as it is of proving that there cannot be three Gods". "Relying on the grace of God", he writes, "I intend to prove the articles of faith by convincing reasons" ("Opera", Strasburg ed., p. 966). On the other hand, he held that, although reason needs the Divine assistance, faith is just as much in need of reason; faith may deceive us unless reason guides it. He who relies on faith alone is like a blind man who, relying on the sense of touch, can sometimes find what he wants but often misses it; to be certain of finding his object he needs sight as well as touch. So Raymond held that a man, in order to find out the truth about God, must bring reason to the task as well as faith.
These principles were taken up by the followers of Raymond, known as Lullists, who for a time had so great an influence, especially in Spain, that they succeeded in founding chairs at the Universities of Barcelona and Valencia for the propagation of the doctrines of the "Illuminated Doctor". The Church authorities, however, recognized the dangerous consequences which follow from the breaking down of the distinction between natural and supernatural truth. Consequently, in spite of his praiseworthy zeal and his crown of martyrdom, Raymond has not been canonized. His rationalistic mysticism was formally condemned by Gregory XI in 1376 and the condemnation was renewed by Paul IV. Raymond's works were published in ten folio volumes at Mainz, 1721-1742. There are, besides, several editions of portions of his writings. His poems and popular treatises, written in Catalonian, had a very wide circulation, in his own day, and their style has won him a high place in the history of medieval Spanish literature. The best know edition of the works in which he describes his logical machine is the Strasburg edition of 1651. The "Rivista Lulliana", a periodical devoted to the exposition of Raymond's philosophy, was started at Barcelona in 1901.
RIBEIRA, Origines de la filosofia de Ramon Lullo (Madrid, 1899); DENIFLE in Arch. f. Litt. u. Kirchengesch. (1888), 352; DE WULF, History of Medieval Phil., tr. COFFEY (New York, 1909), 403 sqq.; TURNER, History of Philosophy (Boston, 1903), 394 sqq.
WILLIAM TURNER 
Transcribed by Raymond Bonomi

Raymond Martini[[@Headword:Raymond Martini]]

Raymond Martini
Dominican, theologian, Orientalist, b. at Subirats, Catalonia, c. 1220; d. after July, 1284. In 1250 he was selected by his superiors to study oriental languages, in 1264 became a member of the commission appointed by Jaime I of Aragon to censure the writings possessed by the Jews, and subsequently preached to the Moors in Spain and Tunis. Returning to Barcelona (1269) he successfully taught the oriental languages and wrote against the Jews and Moors. His chief work, "Pugio Fidei Christianae" completed after 1278, printed in Paris, 1651, and Leipzig, 1687, is written in Latin and Hebrew. It appeals to the Hebrew scriptures and ancient rabbinical writings to prove the truth of Christianity against the Jews. The work, which clearly indicates that Raymond Martini was extremely well-read in Hebrew literature, is much valued on account of its citations from the Talmud and other sources, and has also been highly esteemed as a polemical source. It is not probable, however, that it was known and used by St. Thomas Aquinas. Martini's other works are the recently discovered "Explanatio simboli apostolorum ad institutionem fidelium edita", written about 1256, of which important fragments were edited by Denifle, and two polemical works also antedating the "Pugio Fidei", but both lost, "Summa contra Alcoranum" and "Capistrum Judaeorum".
QUETIF-ECHARD, Script. Ord. Proed., I, 396; TOURON, Hist. des hommes illus. de l'Ordre de St. Dom., I, 489-504; MANDONNET, Siger de Brabant, I (Louvain, 1908), 47, 53, 315; II (Louvain, 1911), 28-9; DOUAIS, Essai sur l'organisation des etudes dans l'ordre des Freres Precheurs au treizieme et au quatorzieme siecle (Paris, 1884), 135-140; Jewish Encycl., VIII (New York, 1906), 351; Journal of Philology, XVI (1887), 131-52; Zeitschrift fur Hebr. Bibl. (1902-3).
J.A. McHUGH 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Raymond of Sabunde[[@Headword:Raymond of Sabunde]]

Raymond of Sabunde
(SABONDE, SEBON, SEBEYDE, etc.)
Born at Barcelona, Spain, towards the end of the fourteenth century; died 1432. From 1430 to his death he taught theology, philosophy, and medicine at the University of Toulouse. Apparently, he wrote several works on theology and philosophy, only one of which remains, "Theologia Naturalis". It was first written in Spanish, translated into French by Montaigne (Paris, 1569) and into Latin at various times (e.g. Deventer, 1487; Strasburg, 1496; Paris, 1509; Venice, 1581, etc.). Montaigne bears witness to the extraordinary popularity which the work enjoyed in his day. It represents a phase of decadent Scholasticism, and is a defence of a point of view which is subversive of the fundamental principle of the Scholastic method. The Schoolmen of the thirteenth century, while holding that there can be no contradiction between theology and philosophy, maintain that the two sciences are distinct. Raymond breaks down the distinction by teaching a kind of theosophy, the doctrine, namely that, as man is a connecting link between the natural and the supernatural, it is possible by a study of human nature to arrive at a knowledge even of the most profound mysteries of Faith. The tendency of his thought is similar to that of the rationalistic theosophy of Raymond Lully (q.v.).
DE WULF, History of Medieval Philosophy, tr. COFFEY (New York, 1909), 455 sq.; STOCKL, Gesch. der Phil. des Mittelalters, II (Mainz, 1865), 105 sq.
WILLIAM TURNER 
Transcribed by Thomas M. Barrett 
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Raymond VI[[@Headword:Raymond VI]]

Raymond VI
Count of Toulouse, b. 1156; d. 1222; succeeded his father, Raymond V, in 1195. He was a debauched and sceptical prince, who successively put away three wives, taking as his fourth Jeanne, sister of Richard Coeur de Lion. Loaded with all the benefits of the Church, he showed the greatest benevolence to the heretical Cathares or Albigenses, whom his father had persecuted, refused to molest them, even allowing them to preach before him, and perhaps allied himself with their sect. His court was dissolute, and he took no notice of the reproof of the legate of Innocent III, Pierre de Castelnau, who finally excommunicated him in 1207. But shortly after, an equerry of the count having treasonably killed de Castelnau, Raymond was immediately deposed by the pope. Raymond, frightened into submission, expelled the heretics from his dominions, and on 18 June, 1209, in the presence of the pontifical legate, did public penance before the Church of St-Gilles. When the crusaders, assembled in the north of France, invaded Languedoc, Raymond took part in the Crusade and assisted at the sieges of Beziers and Carcassone in 1209. Returning to Toulouse, Raymond tried to elude his obligations and was excommunicated by the Council of Avignon. He then went to Rome to clear himself of the murder of de Castelnau, and was received by Innocent III, but on his return found his estates entirely overrun by Simon de Montfort. In 1212 he held only Toulouse and Montauban. His brother-in-law, Peter, King of Aragon, came to his rescue, but was killed at the battle of Murat in 1213. In 1215 Simon de Montfort besieged Toulouse and Narbonne. Instead of organizing resistance, Raymond had negotiated with the pontifical legates, who made him the most humiliating propositions. Deprived of his estates, he retired to England, later appearing at the Lateran Council (1215), where he sought to interest Innocent III in his favour. The pope, however, ceded the estates of Raymond to Simon de Montfort, reserving for his son only the Marquessates of Provence and Beaucaire. An exile in Aragon, Raymond VI reassembled his troops, and took Toulouse (7 November, 1217), later defending it successfully against Simon de Montfort, who was killed 25 June, 1218. Before his death Raymond VI had wrested from Amaury de Montfort nearly all the conquests of his father.
Transcribed by Michael T. Barrett 
Dedicated to the Poor Souls in Purgatory

Raymond VII[[@Headword:Raymond VII]]

Raymond VII
Count of Toulouse, son of Raymond VI, b. at Beaucaire, 1197; d. at Milhaud, 1249; had espoused a sister of the King of Aragon, and had assisted his father in the reconquest of his estates. In January, 1224, Amaury de Montfort, reduced to the sovereignty of Narbonne, concluded a treaty with him, but ceded his rights in the south to Louis VIII of France. In vain Raymond VII offered his obeisance to the assembly of Bourges in 1226; a new Crusade was decided upon. Louis VIII seized Avignon and occupied Languedoc without resistance, but on his return to the north he died 8 Nov., 1226, at Montpensier. Raymond VII, profiting by the feebleness of Blanche of Castile, took several places from Imbert de Beaujeu, seneschal of the King of France. This success was of short duration; in 1228 new bands of crusaders began to plunder the country of Toulouse, and soon Raymond lost nearly all his strongholds. He then asked peace from Blanche of Castile. After the conference of Meaux, Raymond returned to Paris, and on 12 April, 1229, in the Church of Notre Dame, did public penance and was released from his excommunication. He pledged himself to demolish the walls of Toulouse, and to give his daughter Jeanne in marriage to Alphonse of Potiers, brother of King Louis IX. Returning to Toulouse, Raymond VII kept his promises and accepted the establishment of the Inquisition. In 1234 he went to Rome, and received from the pope the restitution of the Marquessate of Provence. In spite of his zeal in suppressing heresy, he was several times accused of favouring the massacre of the inquisitors. He allied himself with the Emperor Frederick II against the pope, then with the King of England, Henry III, against Louis IX. The victory of the latter at Taillebourg caused him to renew his oath of fealty. In 1247, as he was starting for Palestine with St. Louis, he died, leaving his estates to his daughter Jeanne.
LAVISSE, Histoire de France, III, 1, pp. 259, 268; MOLINIER, Les Sources de l'Histoire de France, II (Paris, 1906), nos. 2444, 2455, 2476; VAISSETTE, Histoire du Languedoc, VI (Paris, 1749); PETIT DUTAILLIS, Etude sur le regne de Louis VIII (Paris, 1894); BERGER, Histoire de Blanche de Castile (Paris, 1895); GUGGENBERGER, A general history of the Christian Era, I (2nd revised ed., St. Louis, 1903), Section 548.
LOUIS BREHIER 
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Reading Abbey[[@Headword:Reading Abbey]]

Reading Abbey
Reading Abbey in Surrey, England, was founded by Henry I in 1121, who built it, writes William of Malmesbury, "between the rivers Kennet and Thames, in a spot calculated for the reception of almost all who might have occasion to travel to the most populous cities of England, where he placed monks of the Cluniac Order, who are to this day a noble pattern of holiness and an example of unwearied and delightful hospitality". The foundation charter declares that the new monastery takes the place of three others, Reading, Choisey, and Leominster; dedicates it to the Blessed Virgin and St. John the Evangelist; accords it every civil privilege conceded to royal monasteries, and instructs the abbot to employ the alms at his disposal for "the entertainment of the prior, pilgrims, and guests". The first abbot was Hugues de Boves, late Prior of St. Pancras, Lewes, afterwards Archbishop of Rouen. From the beginning it was an independent English abbey, which, whilst retaining the Cluniac observance, elected its own abbots, paid no impost to the mother-house, was exempt from Cluniac visitation, and never acknowledged the jurisdiction of the General Chapter or Abbot of Cluny. Hence, though it has been described as a Cluniac establishment in ancient documents, even in papal letters of so late a date as 1309, it was never an "alien" house, and Cluny can only claim the credit of having set it going with monks and monastic customs.
The abbey precincts covered about thirty acres and were surrounded on three sides by a great wall with four embattled gateways, one of which, the western or compter gate, served as the town prison. It was entered through an inner gatehouse (existing, restored by Sir G. Scott in 1861) wherein the abbot held his manorial court. The church, consecrated by St. Thomas a Becket in 1164, was 450 feet long and 95 feet broad, with transepts (200 ft.), a Lady-chapel (75 by 50 ft.) built in 1314, and a square central tower with spire. The monastic buildings were on the same scale, and the chapter-house, an apsidal, vaulted hall (79 by 42 ft.), was frequently used as a national council chamber, where Parliament sat, and many synods and ecclesiastical councils were held. There was a leper-hospital, closed in 1413 for lack of inmates. The hospitium had a guest hall (120 ft.), a dormitory (200 ft.) and provision for twenty-six poor pensioners. Part of the building (the dormitory) still exists and for many years was in use as the Royal Grammar School of King Henry VII. The abbot was mitred (1288), a feudal baron, had a seat in Parliament, his own mint, the rectorship of the three Reading parishes and the rents of a number of churches and granges. His chief country-seat was Bere Court, Pangbourne. His officials and servants were some forty, at a time when their number had been cut down for the sake of economy. Three priories (cells) were under his jurisdiction, Leominster (Herefordshire) in England, Rindelgros, and May in Scotland (afterwards resigned into the hands of the Bishop of Aberdeen). At the dissolution the revenues were valued at £2116 3s. 9¼d. The last abbot was Blessed Hugh Cook, alias Faringdon. After serving as a royal palace during some reigns, the buildings were stripped of their carved and dressed stonework for the repairing and building of churches, bridges, and the like, and not much more than the core of some of the walls, huge masses of flint-concrete, is left to preserve the memory of the great abbey which Henry I designed as the monument of his piety and where his body and that of his son were buried. The chief spiritual treasures of the abbey were the hand of St. James the Apostle (now in the sacristy of St. Peter's, Marlow-on-Thames), presented by Henry I, and the skull of St. Philip, given by King John.
[Editor's note: Reading is in Berkshire, not in Surrey as stated.]
REYNER, Apostolatus Benedictinorum, 152; HURRY, Reading Abbey (London, 1901); DUGDALE, Monasticon Anglicanum, IV (London, 1846).
J.C. ALMOND 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert, Akron, Ohio

Reason[[@Headword:Reason]]

Reason
GENERAL MEANINGS
Both in ordinary life and in philosophical discussions the term reason is of frequent occurrence in different significations.
Etymologically the word comes to us, through the French, from the Latin ratio, which is originally the functional noun of the verb reor, "I think" (i.e. I propose a res to my mind). According to Donaldson, res=h-ra-is, a derivative from hir=cheír (hand); henceres is "that which is handled", and means an object of thought, in accordance with that practical tendency of the Roman mind which treated all realities as palpable. Ratio, in opposition to res, denotes the mode or act of thinking; by extension it comes to designate on the one hand the faculty of thinking and on the other the formal element of thought, such as plan, account, ground, etc. This wide use of the word reason to denote the cognitive faculty (especially when dealing with intrinsic evidence, as opposed to authority) is still the commonest. The word has been used in this sense in a definition of the Vatican Council (Denzinger, "Enchiridion", 11th ed., Freiburg, l911, nn. 1785-6); but already in Aristotle we have a clear distinction between intellect (voûs), as the intuitive faculty, and reason (lógos), as the discursive or inferential faculty. This distinction was maintained by the Schoolmen. Yet since Kant, the word reason has been used to shelter a bewildering chaos of notions. Besides using reason (Vernunft) as distinguished from the faculties of conception (Verstand) and Judgment (Urteilskraft), Kant employed the word in a transcendental sense as the function of subsuming under the unity of the ideas the concepts and rules of the understanding. Subsequent German philosophers, as Schopenhauer complained, "tried, with shameless audacity, to smuggle in under this name an entirely spurious faculty of immediate, metaphysical so-called super-sensuous knowledge".
DISCURSIVE THINKING
In its general sense, therefore, reason may be attributed to God, and an angel may be called rational. But in its narrower meaning reason is man's differentia, at once his necessity and his privilege; that by which he is "a little less than the angels", and that by which he excels the brutes. Reasoning, as St. Thomas says, is a defect of intellect. True, in certain acts our mind functions as intellect; there are immediate truths (ámesa) and first principles (archaí) which we intuite or grasp with our intellect; and in such verities there can be no deception or error. On this point the Scholastic system may be said to be absolutely intellectualist or noocentric. The meanest intellect is, to use an expression of St. Augustine, capax Dei. Within a certain region our cognitive faculties are absolutely infallible. Yet the Scholastics also unanimously hold that man's specific mark is ratiocination or discursus. Some indeed, like St. Augustine (who was intent on his analogy between logos in man and in the Blessed Trinity), insist on the intuitional aspect of our mental operations, and pass over the actual process as a whole. Yet none denied that in this life our knowledge is a thing of shreds and patches, laboriously woven from the threads of sense. It is only in patria, for instance, that God's existence will be to us as self-evident as the principle of contradiction is now. The beatific vision will, in fact, be not only as evident, but also as immediate as our present intuition of personal consciousness. But then we shall be on a level with the angels, who are subsistent intelligences or pure intuitives. An angel, in Scholastic philosophy, is practically the equivalent of noûs (intellectus, intellegentia) when used by such writers as Aristotle, Porphyry, Plotinus, or Pseudo-Dionysius, to denote not a faculty, but a species of being.
Opposed to this ideal intellection, so characteristic of Scholastic angelology, is our actual human experience, which is a gignómenon, a coming to be. Man is rational in the sense that he is a being who arrives at conclusions from premises. Our intellectual life is a process, a voyage of discovery; our knowledge is not a static ready-made whole; it is rather an organism instinct with life and growth. Each new conclusion becomes the basis of further inference. Hence, too, the word reason is used to signify a premise or ground of knowledge, as distinguished from a cause or real ground. So important is this distinction that one may say herein lies the nucleus of all philosophy. The task of the philosopher is to distinguish the a priori of logic form from the a priori of time; and that this task is a difficult one is testified by the existence of the many systems of psychologism and evolutionism. Reasoning, therefore, must be asserted to be a process sui generis. This is perhaps the best answer to give to the question, so much discussed by the old logicians, as to what kind of causative influence the premises exert on the conclusion. We can only say, they validate it, they are its warrant. For inference is not a mere succession in time; it is a nexus thought-of, not merely an association between thoughts. An irrational conclusion or a misleading association is as much a fact and a result as a correct conclusion; the existence of the latter is explained only by its logical parentage. Hence the futility of trying to account completely for the existence of a human thought--the conclusion of a train of reasoning--simply by the accompanying sense-data and psychological associations. The question of validity is prior to all problems of genesis; for rational knowledge can never be the product of irrational conditions.
Allowing then the indefinability of ratiocination, we may proceed to ask if inference is homogeneous; in other words, are there different forms of reasoning? This raises the difficult question as to whether deduction and induction are ultimately irreducible modes of reasoning. The issue is usually confused by a very narrow definition of the syllogism, which has to be fitted into the word-grooves prescribed by syntax. But if, developing Aristotle's thought, we regard a syllogism as the unit of reasoning, then we may define it as the inference of a relation between A and C from a relation of A to B compounded with a relation of B to C. As an illustration we might instance Mill's famous example of the village matron's inference. Mill calls it reasoning from particulars by analogy; but it can easily be seen to be a syllogism; this drug (A) cured my Lucy (B), who had the same sickness as this neighbour's child (C), and hence will cure this child (C). All reasoning seems to consist in such unit steps, and it seems misleading to talk of inference vi materiæ; material and formal are relative terms.
PSYCHOLOGY OF REASONING
There is an important sense, however, in which the epithet "material" has been applied to reasoning, to denote illation in which the relational formality has not yet been dissected out. The same laws of thought rule the philosopher's reasoning and the peasant's, but the latter's conclusion will only be fairly certain when its matter comes within his usual cognizance. A man can reason well about familiar matter; but, unless he has explicitly examined the illative process, he will hesitate and err when dealing with new subject-matter. The mistakes of inventors like Newton and Leibniz are very instructive on this point. We are all, then, as Newman put it, more or less departmental; we reason with unequal facility on different subjects. Does it follow that in such cases of concrete informal reasoning there is a rational surplusage of assurance over evidence? This does not seem so clear, and cannot be answered without some analysis. Long before the dawn of modern psychology, Aristotle emphasized the fact that we never think without having an accompanying sense-process, whether it be a visual image, or an auditory symbol or even the motor impression of a word. The Scholastics also admitted this, and indeed many urged the necessity of this conversio ad phantasmata as the explanation of our piecemeal ratiocinative mode of learning. But this is not equivalent to saying that all reasoning can be exactly formulated, crystallized, as it were, into words. Language, after all, is merely a conventional drapery of our thought, which is convenient for logical analysis and for communicating with others. But do we not in ordinary life often syllogize in sights and reason in sounds? Does not our mind in its inferences leap far ahead of the sluggish machinery of language? And which of us has ever succeeded in fully analyzing his most commonplace attitude or emotion? To account, then, for the major part of our existence we must admit something analogous to the Aristotelean phrónesis) whether we call it the illative sense, or the artistic reason, or implicit thought. The main thing to observe is that it is not a special faculty. It is our reason acting under disabilities of language rather than of thought; for, after all, evidence is for ourselves while demonstration has reference to the audience.
REASON AND FEELING
These experiences have, however, been interpreted in an anti-intellectualist sense. The Pragmatist school regards reasoning as completely determined by its relevance to purpose or interest. And, again, many philosophers (Kant, the Modernists, and manyProtestant theologians under the influence of Schleiermacher) have exaggerated the dualism between head and heart. In fact, a species of epistemological mysticism has been devised (cf. Gefüsqlaube, raisons du coeur, etc.). So far as this bears on the problem of reason, we may briefly state the case. It is true that our reason works purposively--that is, reason is selective of our subject-matter, but it is not creative or transforming. Nature is an ordered cosmos of which we form a part, so that every object in it has a "practical" bearing on our lives, is connected with our rational, sensitive, or natural appetency. The known is never completely out of resonance with our volitions and emotions. To affirm anything, or to reason about a subject, is at once to take up a position before it. This is especially true of moral and religious matter, and indeed the emotional genesis of ethical convictions has often been urged as a proof of their irrationality. But we should not forget that the liability to be influenced by emotional causes is not confined to ethical or religious reasoning. To put the case generally, we may ask: What precisely is meant by regarding feeling (or will) as forming with reason a co-ordinate source of knowledge? (Cf. G.E. Moore "Principia Ethica", sec. 79-80.) It may be meant that to have a certain feeling towards a conclusion is the same as to have reasoned it; and this is true in the sense that the complex "feeling" may include ratiocination. But when I draw a conclusion, I do not mean that I prefer it or am affected by it. And the fact that the two things can be distinguished is fatal to the assumed co-ordination between emotion and reason. As St. Thomas urged against the pseudo-mystics and Augustinians of all ages, volition is possible only in so far as it includes cognition; and, we may add, emotion is a mode of experience, only inasmuch as it presupposes knowledge.
Again, it may be meant that, without certain experiences of feeling and willing we should not be able to draw certain ethical conclusions. This may be admitted as a psychological fact, viz. that there are many exercises of reason which we shall not correctly perform without an ethical habituation (ethismiô tini, as Aristotle says). In this connection it is interesting to note that Cardinal Newman's object in writing the "Grammar of Assent" was "to show that a right moral state of mind germinates or even generates good intellectual principles". This is very far from countenancing the Kantian view of the practical reason. The School admits a practical reason or "synteresis" (Gewissen, psychological conscience), in the sense of a natural habit of moral Principles. But St. Thomas strenuously denies that it is specialis potentia ratione altior (a special faculty higher than reason).
ANIMALS AND REASON
Finally, a word may be added on the so-called reason of animals. Man is called animal rationale; this expression stands for what Aristotle might call zôon logistikón. The word zôov (in German, Lebewesen), which Aristotle applied even to God, does not mean "animal", but "living being". Is there then, any rational animal? Catholic philosophy attributes to animals a faculty (vis æstimativa) whose function, analogous to that of reason, might, for want of a better name, be called "estimation". Such a faculty also exists in man, but in a higher form, and was called by the Scholastics ratio particularis or vis cogitativa. Unless animals had this organic faculty, it is hard to see how they could apprehend those pragmatic relations (intentioned) such as utility, danger, etc., which are not objects of external sense. To this extent we may allow that the psychic life of brute animals is one of "meanings" and "values". In some way they apprehend aspects and relations. Otherwise such complex co-ordinations as those required for nest-architecture and food-quest would be inconceivable. The extreme views of Bethe, Uexküll, and others almost imply a return to Cartesian Mechanicism, and really refute themselves. The danger lies rather in the anthropomorphic exaggeration of the powers of the animal mind. Experience has shown how fatally easy it is to read human feelings and reasonings into the "mind" of one's favourite cat or pet lapdog. Continuous, patient observations, like those of Mrs. Mary Austin on sheep or of Professor Yerkes on the dancing-mouse, are worth any number of isolated anecdotes. It may be surely affirmed that there is not a single unambiguous record of animal ratiocination. Such experiments as those of Thorndike (on hungry cats shut up in a cage and forced to learn the way out to food) are easily explained by the gradual stereotyping of association between visual impression and motor response, to the exclusion of other random associations. That animals are incapable of rational valuation is confirmed by the recent observations of Forel, Plateau, and others, who have shown that bees (and probably all insects) have no memory of facts, but only of time and distance. Reason, therefore, is still the exclusive prerogative of man. (See DEDUCTION; INDUCTION; INSTINCT; INTELLECT; INTUITION;KNOWLEDGE.)
ALFRED J. RAHILLY 
Transcribed by Rick McCarty

Recanati and Loreto[[@Headword:Recanati and Loreto]]

Recanati and Loreto
DIOCESE OF RECANATI AND LORETO (RECINETENSIS)
Province of Ancona, Central Italy, so called from the inhabitants of ancient Recina, capital of Picenum, who, after the devastation of their country by Alaric, established Recanati. Claudius, who attended the Council of Rimini, is believed to have been Bishop of Recina. Recanati was subject to the Diocese of Umana until 1240, when Gregory IX deprived Osimo of its see and transferred it to Recanati. Ranieri, Bishop of Osimo, was the first Bishop of Recanati. In 1263, Recanati, having espoused the cause of Manfred, was deprived of the see which was retransferred to Osimo. Restored in 1289, the See of Recanati was again transferred, in 1320, to Macerata. In 1357 Recanati, united with Macerata, was again made a diocese. Noteworthy bishops were: Marino del Tocco (1412), whose election was contested by the party of John XXIII and King Ladislaus; Giovanni Vitelleschi (1431), afterwards cardinal and commander of the armies of Eugenius IV. In the sixteenth century the sees of Macerata and Recanati were several times separated and reunited. In 1586 Sixtus V definitely separated Macerata from Recanati and created the Diocese of Loreto, to which in 1591 was added aeque principaliter that of Recanati. The first bishop of the united sees was Rutilio Benzoni (1587), who was succeeded by the cardinals Agostino Gelamini (1613) and Giulio Roma (1621). Other bishops were: Cardinal Alessandro Crescenzi (1676), and Lorenzo Gherardi (1693), both famed for their benefactions; Stefano Bellini (1807) and Giuseppe Cardoni (1863-67). The ancient Abbey of S. Maria in Potenza is in this diocese. Recanati was the birthplace of Blessed Girolamo Gherarducci and Blessed Placido (fourteenth century), also of the littérateurs Monaldo and Giacomo Leopardi. The united dioceses have 8 parishes with a population of 26,000; 48 secular and 40 regular priests; 8 religious houses of men and 12 of women; 1 school for boys and 5 for girls.
CAPPELLETTI, Le chiese d=92Italia, VII (Venice, 1857); VOGEL, De eclesiis Recanatensi et Lauretana (Recanati, 1859).
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Recanati & Loreto

Rechab and the Rechabites[[@Headword:Rechab and the Rechabites]]

Rechab and the Rechabites
Rechab was the father of Jonadab who in IV Kings, x, 15-28, appears as a fervent supporter of Jehu's attack on the House of Achab in his endeavour to root out the idolatrous worship which that dynasty had encouraged. The characteristic principles which actuated his descendants, the Rechabites, we gather from Jeremias, xxxv, where the Rechabites, being invited to drink wine, answered: "We will not drink wine: because Jonadab the son of Rechab, our father, commanded us, saying: "You shall drink no wine, neither you, nor your children, for ever: Neither shall ye build houses, nor sow seed, nor plant vineyards, nor have any, but you shall dwell in tents all your days, that you may live many days upon the face of the earth, in which you are strangers" (Jer., xxxv, 6, 7). It was evidently the belief of Jonadab and the Rechabites that settled life with its forms of civilization led to apostasy from the Jewish religion. In I Par., ii, 55, the clan of the Rechabites is connected with the Cinites (Kenites).
VIGOUROUX, Dict. de la Bible, s. v.
JAMES F. DRISCOLL 
Transcribed by Thomas J. Bress

Recollection[[@Headword:Recollection]]

Recollection
Recollection, as understood in respect to the spiritual life, means attention to the presence of God in the soul. It includes the withdrawal of the mind from external and earthly affairs in order to attend to God and Divine things. It is the same as interior solitude in which the soul is alone with God.
This recollection is twofold:
· Active recollection may be acquired by our own efforts aided by the ordinary grace of God. Thus any devout soul can acquire the habit of thinking of God's presence and of fixing attention upon Him and his Divine perfections.
· Passive recollection does not depend upon our own efforts, but is an extraordinary grace infused by God, by which He summons together the faculties of the soul and manifests His presence and His perfections; this kind of recollection is classed by mystical writiers as the first degree of infused contemplation.
The first kind of recollection belongs to ascetical devotion and practice. It is necessary for all who wish to attain Christian perfection. Without it, it is most difficult to make progress in virtue. Therefore, it is necessary to observe the means by which it may be acquired. These are:
· silence and solitude, according to our state of life, keeping in mind, at the same time, that one may be recollected amidst the duties of an active life;
· the avoidance of distracting and dissipating occupations not dictated by reason or required by necessity. Multiplicity of occupations is an obstacle to recollection. Father Faber says that the man who undertakes too much is a foolish man, if not a guilty one.
· The frequent exercise of the presence of God. As recollection is itself an application of the mind to the Divine presence within us, it is evident that the shortest way to its acquisition is frequently to call to mind that our souls are the temples of God.
BELLECIUS, Solid Virtue (Dublin 1879); BLOSIUS, A Book of Spiritual Instruction, tr. WILBERFORCE (London, 1900); POULAIN, The Graces of Interior Prayer (London, 1910).
ARTHUR DEVINE 
Transcribed by Ann M. Bourgeois 
Come Holy Spirit, fill the hearts of thy faithful and enkindle in them the fire of thy love, send forth thy Spirit and they shall be recollected and Thou shalt renew the face of the earth.

Rector[[@Headword:Rector]]

Rector
(From the Latin regere, to rule).
Priests who preside over missions or quasi-parishes are called rectors: in England and the United States they are removable and irremovable, or permanent. These latter are known also as missionary rectors (M.R.). The term rector is applied likewise to the heads of universities, seminaries, and colleges; to the local superiors of religious houses of men; to the pope, as rector of the world, in the conferring of the tiara. In some universities, e.g. Louvain, the actual president is known as rector magnificus. Rector general is the title given to the superior general of certain religious, e.g. Clerics Regular of the Mother of God. In ancient times bishops as rulers of cities and provinces, especially in the Papal States, were called rectors; also administrators of the patrimony of the Church (e.g. rector Siciliæ). To a rector who has resigned is often given the title rector emeritus. One who supplies the place usually occupied by a rector is styled pro-rector (in parishes, administrator), while assistants to rectors in institutions are known as vice-rectors (in parishes, as curates, assistant, or associate, rectors, etc.). Rector is used by Gregory the Great in the "Regula Pastoralis" as equivalent to pastor.
Conc. Balt. Plen., III; Acta et Decreta (Baltimore, 1886); TAUNTON, The Law of the Church (London, 1906), s. v. Missionary Rectors.
ANDREW B. MEEHAN 
Transcribed by Thomas J. Bress

Rector Potens, Verax Deus[[@Headword:Rector Potens, Verax Deus]]

Rector Potens, Verax Deus
The daily hymn for Sext in the Roman Breviary finds its theme in the great heat and light of the noonday (hora sexta, or sixth hour of the day) sun, and prays the Almighty Ruler to take from the heart the heat of passion. Baudot ("The Roman Breviary", London, 1909, 34) thinks the hymn "probably" by St. Ambrose: "We know, moreover, that the hymns for Vespers, Terce, and None (probably also the hymn for Sext) are his." Perhaps, however, Baudot refers to other hymns ascribed to the saint by Bäumer ("Gesch. des Breviers", 1895, 135). Whatever probability attaches to the hymns for Terce and None affects equally that for Sext, none of the three being found in the oldest Benedictine cycle, while all three are found in the later Celtic cycle. (For discussion of authorship, see RERUM DEUS TENAX VIGOR.) It is interesting to note that the second stanza is in rhyme throughout:
Extingue flammas litium, 
Aufer calorem noxium, 
Confer salutem corporum 
Veramque pacem cordium.
Biraghi thinks the rhyme merely a matter of chance; Piedmont thinks it deliberate, but finds no sufficient reason in this fact for denying it to St. Ambrose. Johner ("A New School of Gregorian Chant", tr. New York, 1906, 55) selects the first line to illustrate his contention that whilst in ordinary speech anyone would pronounce the line thus:
Réctor pótens vérax Deús,
a singer commits no fault in stressing as follows:
Rectór poténs veráx Déus.
"In German (or English), this kind of thing is impossible. But that does not give us a right to forbid the composer of Gregorian melodies to make use of this and similar licenses. We Germans (and English-speaking people) frequently pronounce Latin with such an exaggerated accent that the words fall too heavily on the ear. Other nations, the French, for example, pronounce the words more smoothly, with a lighter accent." (For the full argument, see pp. 55, 56.)
JULIAN, Dict. of Hymnology, s.v., for MSS., references, authors, first lines of trs., etc. To his list should be added the Catholic trs. of BAGSHAWE, Breviary Hymns and Missal Sequences (London, 1900), 19; DONAHOE, Early Christian Hymns (New York, 1908), 47; RUSSELL, Hymni Horarum in Irish Eccl. Record (1905), 231; HENRY, Hymns of the Little Hours in Eccl. Review (Sept., 1890), 204-09, with Latin text and commentary; PIMONT, Les hymnes du breviaire romain, I (Paris, 1874), 106-10, for text and comment. For hamonized plain-song, modern musical setting, Latin text and Eng. tr., see Hymns Ancient and Modern (historical edition, London, 1909), no. 10. For additional bibliography, see RERUM DEUS TENAX VIGOR.
H.T. HENRY 
Transcribed by Herman F. Holbrook 
Peter went up upon the housetop to pray, about the sixth hour. Acts 10.9
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Red Sea
(Heb. Yâm-Sûph; Sept. ‘e ’eruthrà thálassa; Greek writings of the Old and New Testaments ‘e ’eruthrà thálasse; Vulg. Mare rubrum).
The name of Red (or Erythræan) Sea was used by classical historians and geographers to designate the waters of the Indian Ocean and the Persian Gulf. In modern geography, it is applied to the north-west arm of the Indian Ocean, some 1400 miles long and lying between Arabia on the east and Africa on the west. Understood in this latter sense, the Red Sea stretches from the Strait of Babel-Mandeb, in lat. 12° 40´ N., to the modern head of the Gulf of Suez, lat. 30° N. Its greatest width is 205 miles, and its greatest depth about 1200 fathoms. At Ras Mohammed, in lat. 27° 45´ N., the Red Sea is divided by the Peninsula of Sinai into two gulfs: that of Suez (anciently Heroopoliticus sinus) on the west, now about 130 miles in length with an average width of about 18, and that of Akabah (anciently Ælaniticus sinus) on the east, narrower and only about ninety miles long. The Red Sea receives no river of importance, and is noted for its heat. Formerly its commerce was great, and it has much increased since the opening of the Suez Canal in 1869.
The derivation of the Hebrew name Yâm-Sûph is uncertain. The meaning of Sûph is probably "reeds", and the title Yâm-Sûph (Sea of Reeds) appears to have been given originally to the upper end of the Gulf of Suez, which was probably shallow and marshy, and abounding in reeds. More uncertain still is the derivation of the Græco-Roman name, Erythræan (or Red) Sea. It has been variously explained by the red corals it contains; by the colour of the Edomite and Arabian Mountains, bordering its coasts; by the glow of the sky reflected in its waters; by the word edom (red), which the Greeks may have rendered literally; by the name of King Erythras, who reigned in the adjacent country.
The Scriptural references to the Red Sea are directly connected with its northern gulfs. Those which concern the Gulf of Akabah, on the north-west, are comparatively few and unimportant. In Ex., xxiii, 31, that gulf is simply given as the southern limit of the Holy Land; in III Kings, ix, 26; II Par., viii, 17, it is spoken of in connexion with Solomon's maritime commerce, and in III Kings, xxii, 48, in reference to Josaphat's unsuccessful attempt in the same direction; finally, in Jer., xlix, 21, it is mentioned in a prediction of the utter ruin of Edom. The Scriptural references to the Gulf of Suez, on the north-east, are on the contrary both numerous and important, for it is the miraculous passage of that arm of the Red Sea which is described in Ex., xiv, celebrated in Moses' Canticle (Ex., xv), and repeatedly referred to in other parts of Holy Writ, despite the recent theories framed to disprove the traditional identification of the Gulf of Suez with the Red Sea crossed by Israel, at the time of the Exodus. Brugsch and others have indeed argued that the water which was dried up to let Israel pass was the northern end of the Sirbonian Bog, on the shore of the Mediterranean Sea, between Egypt and the south-west extremity of Chanaan, but this theory is untenable because contrary not only to the statements of the Biblical narratives but also to the recent discoveries which have settled the position of Gessen, whence the Israelites set out for Palestine. Again, Beke and others have advanced the view that the eastern arm of the Red Sea, i. e. the Gulf of Akabah, and not the Gulf of Suez, is that which the Hebrews crossed. But this view also is inconsistent with the most natural interpretation of the Biblical data concerning the Exodus. The traditional identification of the Gulf of Suez with the Red Sea crossed by Israel should therefore not be given up.
It remains true, however, that the scholars who most readily admit this identification are still divided with rgard to the actual place of crossing. Their disagreement is chiefly due to the difficulty of ascertaining the exact extent of this western arm of the Red Sea at the time of the Exodus. On the supposition that at that time the Gulf of Suez estended northward through the large Bitter Lake to the Timsah Lake, many writers maintain that the crossing was effected at a point between these two lakes then joined only by a shallow connexion. To establish this position, they put forth various arguments (historical, geographical, geological) which, when closely examined, are found not to substantiate it. In fact, every attempt at proving that the Gulf of Suez extended in Moses' time as far as the Timsah Lake, or even as far as the great Bitter Lake, seems to be irreconcilable with the fact that Egyptian inscriptions of the Twelfth Dynasty speak of this latter body of water as an undrinkable "lake", so that, several centuries before the Exodus, the great Bitter Lake itself was no part of the Arabian "Gulf". Apparently, then, those scholars are in the right who think that in the time of Moses the northern limit of the Gulf of Suez diid not vary much, if at all, from what it is at the present day, and who maintain that Israel crossed "the sea" at some point in the vicinity of the present Suez. This point is, indeed, at a considerable distance from the place where Moses was bidden to change his eastern march and to "turn and encamp" (Ex., xiv, 2); but this very distance is required to give time to convey to Pharao the intelligence that the Israelites had fled, and to enable his army to overtake them at a spot whence, humanly speaking, they could not escape (Ex., xiv, 5 sqq.).
The passage of the Red Sea was ever, and indeed rightly, considered by the Hebrews as a most important event in their national history, and also as one of the most wonderful miracles of the Almighty in behalf of His Chosen People. Endeavours to explain away the miraculous character of the event have signally failed, for none of the documents, regarded by criticism as embodied in Holy Writ and as describing this historical fact, treats it as the mere result of natural forces. In I Cor., x, 2, the passage of the Red Sea is referred to as a fitting type of Christian baptism.
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Redemption[[@Headword:Redemption]]

Redemption
The restoration of man from the bondage of sin to the liberty of the children of God through the satisfactions and merits of Christ. The word redemptio is the Latin Vulgate rendering of Hebrew kopher and Greek lytron which, in the Old Testament means generally a ransom-price. In the New Testament, it is the classic term designating the "great price" (I Cor., vi, 20) which the Redeemer paid for our liberation. Redemption presupposes the original elevation of man to a supernatural state and his downfall from it through sin; and inasmuch as sin calls down the wrath of God and produces man's servitude under evil and Satan, Redemption has reference to both God and man. On God's part, it is the acceptation of satisfactory amends whereby the Divine honour is repaired and the Divine wrath appeased. On man's part, it is both a deliverance from the slavery of sin and a restoration to the former Divine adoption, and this includes the whole process of supernatural life from the first reconciliation to the final salvation. That double result, namely God's satisfaction and man's restoration, is brought about by Christ's vicarious office working through satisfactory and meritorious actions performed in our behalf.
I. NEED OF REDEMPTION
When Christ came, there were throughout the world a deep consciousness of moral depravation and a vague longing for a restorer, pointing to a universally felt need of rehabilitation (see Le Camus, "Life of Christ", I, i). From that subjective sense of need we should not, however, hastily conclude to the objective necessity of Redemption. If, as is commonly held against the Traditionalist School, the low moral condition of mankind under paganism or even under the Jewish Law is, in itself, apart from revelation no proof positive of the existence of original sin, still less could it necessitate Redemption. Working on the data of Revelation concerning both original sin and Redemption, some Greek Fathers, like St. Athanasius (De incarnatione, in P. G., XXV, 105), St. Cyril of Alexandria (Contra Julianum in P. G., LXXV, 925) and St. John Damascene (De fide orthodoxa, in P. G, XCIV, 983), so emphasized the fitness of Redemption as a remedy for original sin as almost to make it appear the sole and necessary means of rehabilitation. Their sayings, though qualified by the oft-repeated statement that Redemption is a voluntary work of mercy, probably induced St. Anselm (Cur Deus homo, I) to pronounce it necessary in the hypothesis of original sin. That view is now commonly rejected, as God was by no means bound to rehabilitate fallen mankind. Even in the event of God decreeing, out of his own free volition, the rehabilitation of man, theologians point out other means besides Redemption, v.g. Divine condonation pure and simple on the sole condition of man's repentance, or, if some measure of satisfaction was required, the mediation of an exalted yet created interagent. In one hypothesis only is Redemption, as described above, deemed absolutely necessary and that is if God should demand an adequate compensation for the sin of mankind. The juridical axiom "honor est in honorante, injuria in injuriato" (honour is measured by the dignity of him who gives it, offence by the dignity of him who receives it) shows that mortal sin bears in a way an infinite malice and that nothing short of a person possessing infinite worth is capable of making full amends for it. True, it has been suggested that such a person might be an angel hypostatically united to God, but, whatever be the merits of this notion in the abstract, St. Paul practically disposes of it with the remark that "both he that sanctifieth, and they who are sanctified, are all of one" (Heb., ii, 11), thus pointing to the God-Man as the real Redeemer.
MODE OF REDEMPTION
The real redeemer is Jesus Christ, who, according to the Nicene creed, "for us men and for our salvation descended from Heaven; and was incarnate by the Holy Ghost of the Virgin Mary and became man. He was also crucified for us, suffered under Pontius Pilate and was buried". The energetic words of the Greek text [Denzinger-Bannwart, n. 86 (47)], enanthropesanta, pathonta, point to incarnation and sacrifice as the groundwork of Redemption. Incarnation — that is, the personal union of the human nature with the Second Person of the Blessed Trinity — is the necessary basis of Redemption because this, in order to be efficacious, must include as attributions of the one Redeemer both the humiliation of man, without which there would be no satisfaction, and the dignity of God, without which the satisfaction would not be adequate. "For an adequate satisfaction", says St. Thomas, "it is necessary that the act of him who satisfies should possess an infinite value and proceed from one who is both God and Man" (III:1:2 ad 2um). Sacrifice, which always carries with it the idea of suffering and immolation (see Lagrange, "Religions semitiques", 244), is the complement and full expression of Incarnation. Although one single theandric operation, owing to its infinite worth, would have sufficed for Redemption, yet it pleased the Father to demand and the Redeemer to offer His labours, passion, and death (John, x, 17-18). St. Thomas (III:46:6 ad 6um) remarks that Christ wishing to liberate man not only by way of power but also by way of justice, sought both the high degree of power which flows from His Godhead and the maximum of suffering which, according to the human standard, would be considered sufficient satisfaction. It is in this double light of incarnation and sacrifice that we should always view the two concrete factors of Redemption, namely, the satisfaction and the merits of Christ.
A. Satisfaction of Christ
Satisfaction, or the payment of a debt in full, means, in the moral order, an acceptable reparation of honour offered to the person offended and, of course, implies a penal and painful work. It is the unmistakable teaching of Revelation that Christ offered to His heavenly Father His labours, sufferings, and death as an atonement for our sins. The classical passage of Isaias (lii-liii), the Messianic character of which is recognized by both Rabbinical interpreters and New Testament writers (see Condamin, "Le livre d'Isaie" Paris, 1905), graphically describes the servant of Jahveh, that is the Messias, Himself innocent yet chastized by God, because He took our iniquities upon Himself, His self-oblation becoming our peace and the sacrifice of His life a payment for our transgressions. The Son of Man proposes Himself as a model of self-sacrificing love because He "is not come to be ministered unto, but to minister and to give his life a redemption for many" (lytron anti pollon) (Matt., xx, 28; Mark, x, 45). A similar declaration is repeated on the eve of the Passion at the Last Supper: "Drink ye all of this. For this is my blood of the new testament, which shall be shed for many unto remission of sins" (Matt., xxvi, 27, 28). In view of this and of the very explicit assertion of St. Peter (I Pet., i, 11) and St. John (I John, ii, 2) the Modernists are not justified in contending that "the dogma of Christ's expiatory death is not evangelic but Pauline" (prop. xxxviii condemned by the Holy Office in the Decree "Lamentabili" 3 July, 1907). Twice (I Cor., xi, 23, xv, 3) St. Paul disclaims the authorship of the dogma. He is, however, of all the New Testament writers, the best expounder of it. The redeeming sacrifice of Jesus is the theme and burden of the whole Epistle to the Hebrews' and in the other Epistles which the most exacting critics regard as surely Pauline, there is all but a set theory. The main passage is Rom., iii, 23 sq.: "For all have sinned, and do need the glory of God. Being justified freely by his grace, through the redemption, that is in Christ Jesus, Whom God hath proposed to be a propitiation, through faith in his blood, to the shewing of his justice, for the remission of former sins." Other texts, like Eph., ii, 16; Col., i, 20; and Gal., iii, 13, repeat and emphasize the same teaching. The early Fathers, engrossed as they were by the problems of Christology have added but little to the soteriology of the Gospel and St. Paul. It is not true, however, to say with Ritschl (" Die christliche Lehre von der Rechtfertigung und Versohnung", Bonn, 1889), Harnack ("Precis de l'histoire des dogmes", tr. Paris, 1893), Sabatier ("La doctrine de l'expiation et son evolution historique", Paris, 1903) that they viewed Redemption only as the deification of humanity through incarnation and knew nothing of Christ's vicarious satisfaction. "An impartial inquiry", says Riviere, "clearly shows two tendencies: one idealistic, which views salvation more as the supernatural restoration of mankind to an immortal and Divine life, the other realistic, which considers it rather as the expiation of our sins through the death of Christ. The two tendencies run side by side with an occasional contact, but at no time did the former completely absorb the latter, and in course of time, the realistic view became preponderant" (Le dogme de la redemption, p. 209). St. Anselm's famous treatise "Cur Deus homo" may be taken as the first systematic presentation of the doctrine of Redemption, and, apart from the exaggeration noted above, contains the synthesis which became dominant in Catholic theology. Far from being adverse to the satisfactio vicariapopularized by St. Anselm, the early Reformers accepted it without question and even went so far as to suppose that Christ endured the pains of hell in our place. If we except the erratic views of Abelard, Socinus (d. 1562) in his "de Deo servatore" was the first who attempted to replace the traditional dogma of Christ's vicarious satisfaction by a sort of purely ethical exemplarism. He was and is still followed by the Rationalist School which sees in the traditional theory all but defined by the Church, a spirit of vindictiveness unworthy of God and a subversion of justice in substituting the innocent for the guilty. The charge of vindictiveness, a piece of gross anthropomorphism, comes from confounding the sin of revenge and the virtue of justice. The charge of injustice ignores the fact that Jesus, the juridical head of mankind (Eph., i 22), voluntarily offered Himself (John, x, 15), that we might be saved by the grace of one Saviour even as we had been lost by the fault of the one Adam (Rom., v, 15). It would be a crude conception indeed to suppose that the guilt or culpability of men passed from the consciences of men to the conscience of Christ: the penalty alone was voluntarily assumed by the Redeemer and, in paying it, He washed away our sins and restored us to our former supernatural state and destination.
B. Merits of Christ
Satisfaction is not the only object and value of Christ's theandric operations and sufferings; for these, beside placating God, also benefit man in several ways. They possess, in the first place, the power of impetration or intercession which is proper to prayer, according to John, xi, 42: "And I knew that thou hearest me always." However, as satisfaction is the main factor of Redemption with regard to God's honour, so man's restoration is due principally to the merits of Christ. That merit, or the quality which makes human acts worthy of a reward at the hands of another, attaches to the works of the Redeemer, is apparent from the easily ascertained presence in them of the usual conditions of merit, namely
· the wayfarer state (John, i, 14);
· moral liberty (John, x, 18);
· conformity to the ethical standard (John, viii, 29); and
· Divine promise (Is., liii, 10).
Christ merited for Himself, not indeed grace nor essential glory which were both attached and due to the Hypostatic Union, but accidental honour (Heb., ii, 9) and the exaltation of His name (Phil., ii, 9-10). He also merited for us. Such Biblical phrases as to receive "of his fulness" (John, i, 16), to be blessed with His blessings (Eph., i 3), to be made alive in Him (I Cor., xv, 22), to owe Him our eternal salvation (Heb., v, 9) clearly imply a communication from Him to us and that at least by way of merit. The Council of Florence [Decretum pro Jacobitis, Denzinger-Bannwart, n. 711 (602)] credits man's deliverance from the domination of Satan to the merit of the Mediator, and the Council of Trent (Sess. V, cc. iii, vii, xvi and canons iii, x) repeatedly connects the merits of Christ and the development of our supernatural life in its various phases. Canon iii of Session V says anathema to whoever claims that original sin is cancelled otherwise than by the merits of one Mediator, Our Lord Jesus Christ, and canon x of Session VI defines that man cannot merit without the justice through which Christ merited our justification.
The objects of Christ's merits for us are the supernatural gifts lost by sin, that is, grace (John, i, 14, l6) and salvation (I Cor., xv, 22); the preternatural gifts enjoyed by our first parents in the state of innocence are not, at least in this world, restored by the merits of Redemption, as Christ wishes us to suffer with Him in order that we may be glorified with Him (Rom., viii, 17). St. Thomas explaining how Christ's merits pass on to us, says: Christ merits for others as other men in the state of grace merit for themselves (III:48:1). With us merits are essentially personal. Not so with Christ who, being the head of our race (Eph., iv, 15 v, 23), has, on that score, the unique prerogative of communicating to the subordinate personal members the Divine life whose source He is. "The same motion of the Holy Ghost", says Schwalm, "which impels us individually through the various stages of grace toward life eternal, impels Christ but as the leader of all; and so the same law of efficacious Divine motion governs the individuality of our merits and the universality of Christ's merits" (Le Christ, 422). It is true that the Redeemer associates others to Himself "For the perfecting of the saints, . . . for the edifying of the body of Christ" (Eph., iv, 12), but their subordinate merit is only a matter of fitness and creates no right, whereas Christ, on the sole ground of His dignity and mission can claim for us a participation in His Divine privileges.
All admit, in Christ's meritorious actions, a moral influence moving God to confer on us the grace through which we merit. Is that influence merely moral or does it effectively concur in the production of grace? From such passages as Luke, vi 19, "virtue went out from him", the Greek Fathers insist much on the dynamis zoopoios or vis vivifica, of the Sacred Humanity, and St. Thomas (III:48:6) speaks of a sort of efficientia whereby the actions and passions of Christ, as vehicle of the Divine power, cause grace by way of instrumental force. Those two modes of action do not exclude each other: the same act or set of acts of Christ may be and probably is endowed with twofold efficiency, meritorious on account of Christ's personal dignity, dynamic on account of His investment with Divine power.
III. ADEQUACY OF REDEMPTION
Redemption is styled by the "Catechism of the Council of Trent" (1, v, 15) "complete, integral in all points, perfect and truly admirable". Such is the teaching of St. Paul: "where sin abounded, grace did more abound" (Rom., v, 20), that is, evil as the effects of sin are, they are more than compensated by the fruits of Redemption. Commenting on that passage St. Chrysostom (Hom. X in Rom., in P.G., LX, 477) compares our liability to a drop of water and Christ's payment to the vast ocean. The true reason for the adequacy and even superabundance of Redemption is given by St. Cyril of Alexandria: "One died for all . . . but there was in that one more value than in all men together, more even than in the whole creation, for, beside being a perfect man, He remained the only son of God" (Quod unus sit Christus, in P. G., LXXV, 135fi). St. Anselm (Cur Deus homo, II, xviii) is probably the first writer who used the word "infinite," in connection with the value of Redemption: "ut sufficere possit ad solvendum quod pro peccatis totius mundi debetur et plus in infinitum". This way of speaking was strongly opposed by John Duns Scotus and his school on the double plea that the Humanity of Christ is finite and that the qualification of infinite would make all Christ's actions equal and place each of them on the same level with His sublime surrender in the Garden and on Calvary. However the word and the idea passed into current theology and were even officially adopted by Clement VI (Extravag. Com. Unigenitus, V, IX, 2), the reason given by the latter, "propter unionem ad Verbum", being the identical one adduced by the Fathers.
If It is true that; according to the axiom "actiones sunt suppositorum", the value of actions is measured by the dignity of the person who performs them and whose expression and coefficient they are, then the theandric operations must be styled and are infinite because they proceed from an infinite person. Scotus's theory wherein the infinite intrinsic worth of the theandric operations is replaced by the extrinsic acceptation of God, is not altogether proof against the charge of Nestorianism leveled at it by Catholics like Schwane and Rationalists like Harnack. His arguments proceed from a double confusion between the person and the nature, between the agent and the objective conditions of the act. The Sacred Humanity of Christ is, no doubt the immediate principle of Christ'ssatisfactions and merits, but that principle (principium quo) being subordinate to the Person of the Word (principium quod), borrows from it the ultimate and fixed value, in the present case infinite, of the actions it performs. On the other hand, there is in Christ'sactions, as in our own, a double aspect, the personal and the objective: in the first aspect only are they uniform and equal while, viewed objectively, they must needs vary with the nature, circumstances, and finality of the act.
From the adequacy and even superabundance of Redemption as viewed in Christ our Head, it might be inferred that there is neither need nor use of personal effort on our part towards the performance of satisfactory works or the acquisition of merits. But the inference would be fallacious. The law of cooperation, which obtains all through the providential order, governs this matter particularly. It is only through, and in the measure of, our co-operation that we appropriate to ourselves the satisfactions and merits of Christ. When Luther, after denying human liberty on which all good works rest, was driven to the makeshift of "fiducial faith" as the sole means of appropriating the fruits of Redemption, he not only fell short of, but also ran counter to, the plain teaching of the New Testament calling upon us to deny ourselves and carry our cross (Matt., xvi, 24), to walk in the footsteps of the Crucified (I Pet.' ii, 21), to suffer with Christ in order to be glorified with Him (Rom. viii, 17), in a word to fill up those things that are wanting to the sufferings of Christ (Col., i, 24). Far from detracting from the perfection of Redemption, our daily efforts toward the imitation of Christ are the test of its efficacy and the fruits of its fecundity. "All our glory", says the Council of Trent, "is in Christ in whom we live, and merit, and satisfy, doing worthy fruits of penance which from Him derive their virtue, by Him are presented to the Father, and through Him find acceptance with God" (Sess. XIV, c. viii)
IV. UNIVERSALITY OF REDEMPTION
Whether the effects of Redemption reached out to the angelic world or to the earthly paradise is a disputed point among theologians. When the question is limited to fallen man it has a clear answer in such passages as I John, ii, 2; I Tim. ii, 4, iv, 10; II Cor., v, 16; etc., all bearing out the Redeemer's intention to include in His saving work the universality of men without exception. Some apparently restrictive texts like Matt., xx, 28 xxvi, 28; Rom., v, 15; Heb., ix, 28, where the words "many" (Multi), "more" (plures), are used in reference to the extent of Redemption, should be interpreted in the sense of the Greek phrase no pollon, which means the generality of men, or by way of comparison, not between a portion of mankind included in, and another left out of, Redemption, but between Adam and Christ. In the determination of the many problems that arose from time to time in this difficult matter, the Church was guided by the principle laid down in the Synod of Quierzy [Denzinger-Bannwart n. 319 (282)] and the Council of Trent [Sess. VI, c. iii, DenzingerBannwart, n. 795 (677)] wherein a sharp line is drawn between the power of Redemption and its actual application in particular cases. The universal power has been maintained against the Predestinarians and Calvinists who limited Redemption to the predestinated (cf. the councils named above), and against the Jansenists who restricted it to the faithful or those who actually come to faith [prop. 4 and 5, condemned by Alexander VIII, in Denzinger-Bannwart, 1294-5 (1161-2)] and the latter's contention that it is a Semi-pelagian error to say that Christ died for all men has been declared heretical [Denzinger-Bannwart, n.1096 (970)].
The opinion of Vasquez and a few theologians, who placed children dying without baptism outside the pale of Redemption, is commonly rejected in Catholic schools. In such cases no tangible effects of Redemption can be shown, but this is no reason for pronouncing them outside the redeeming virtue of Christ. They are not excluded by any Biblical text. Vasquez appeals to I Tim., ii, 3-6, to the effect that those children, not having any means or even possibility to come to the knowledge of the truth, do not seem to be included in the saving will of God. If applied to infants at all, the text would exclude likewise those who, as a matter of fact, receive baptism. It is not likely that Redemption would seek adults laden with personal sins and omit infants labouring under original sin only. Far better say with St. Augustine: "Numquid parvuli homines non sunt, ut non pertineat ad eos quod dictum est: vult omnes salvos fieri?" (Contra Julianum, IV, xiii). With regard to the de facto application of Redemption in particular cases, it is subject to many conditions, the principal being human liberty and the general laws which govern the world both natural and supernatural. The Universalists' contention that all should finally be saved lest Redemption be a failure is not only unsupported by, but also opposed to, the New Dispensation which far from suppressing the general laws of the natural order, places in the way of salvation many indispensable conditions or laws of a freely established supernatural order. Neither should we be moved by the reproaches of failure often flung at Redemption on the plea that, after nineteen centuries of Christianity, a comparatively small portion of mankind has heard the voice of the Good Shepherd (John, x, 16) and a still smaller fraction has entered the true fold. It was not within God's plan to illumine the world with the light of the Incarnate Word at once, since he waited thousands of years to send the Desired of the Nations. The laws of progress which obtain everywhere else govern also the Kingdom of God. We have no criterion whereby we can tell with certainty the success or failure of Redemption, and the mysterious influence of the Redeemer may reach farther than we think in the present as it certainly has a retroactive effect upon the past. There can be no other meaning to the very comprehensive terms of Revelation. The graces accorded by God to the countless generations preceding the Christian era, whether Jews or Pagans, were, by anticipation, the graces of Redemption. There is little sense in the trite dilemma that Redemption could benefit neither those who were already saved nor those who were forever lost, for the just of the Old Law owed their salvation to the anticipated merits of the coming Messias and the damned lost their souls because they spurned the graces of illumination and good will whichGod granted them in prevision of the saving works of the Redeemer.
V. TITLE AND OFFICES OF THE REDEEMER
Besides the names Jesus, Saviour, Redeemer, which directly express the work of Redemption, there are other titles commonly attributed to Christ because of certain functions or offices which are either implied in or connected with Redemption, the principal being Priest, Prophet, King and Judge.
Priest
The sacerdotal office of the Redeemer is thus described by Manning (The Eternal Priesthood, 1):
What is the Priesthood of the Incarnate Son? It is the office He assumed for the Redemption of the world by the oblation of Himself in the vestment of our manhood. He is Altar, Victim and Priest by an eternal consecration of Himself. This is the priesthood forever after the order of Melchisedek who was without beginning of days or end of life—a type of the eternal priesthood of the son of God.
As sacrifice, if not by the nature of things, at least by the positive ordinance of God, is part of Redemption, the Redeemer must be a priest, for it is the function of the priest to offer sacrifice. In an endeavour to induce the newly converted Jews to abandon the defective Aaronic priesthood and to cling to the Great High Priest who entered heaven, St. Paul in his Epistle to the Hebrews, extols the dignity of Christ's sacerdotal office. His consecration as a priest took place, not from all eternity and through the procession of the Word from the Father, as some of the theologians seem to imply, but in the fulness of time and through the Incarnation, the mysterious unction which made Him priest being none else than the Hypostatic Union. His great sacrificial act was performed on Calvary by the oblation of Himself on the Cross, is continued on earth by the Sacrifice of the Mass and consummated in heaven through the sacrificial intention of the priest and the glorified wounds of the victim. The Christian priesthood, to which is committed the dispensation of the mysteries of God, is not a substitute for, but the prolongation of, the priesthood of Christ: He continues to be the offerer and the oblation; all that the consecrated and consecrating priests do in their ministerial capacity, is to "show forth the death of the Lord" and apply the merits of His Sacrifice.
Prophet
The title of Prophet applied by Moses (Deut., xviii 15) to the coming Messias and recognized as a valid claim by those who heard Jesus (Luke, vii, 10), means not only the foretelling of future events, but also in a general way the mission of teaching men in the name of God. Christ was a Prophet in both senses. His prophecies concerning Himself, His disciples, His Church, and the Jewish nation, are treated in manuals of apologetics (see McIlvaine, "Evidences of Christianity", lect. V-VI, Lescoeur, "Jésus-Christ", 12e conféer.: Le Prophète). His teaching power (Matt., vii, 29), a necessary attribute of His Divinity, was also an integrant part of Redemption. He who came "to seek and to save that which was lost" (Luke, xix, 10) should possess every quality, Divine and human, that goes to make the efficient teacher. What Isaias (Iv, 4) foretold, "Behold I have given him for a witness to the people, for a leader and a master to the Gentiles", finds its full realization in the history of Christ. A perfect knowledge of the things of God and of man's needs, Divine authority and human sympathy, precept and example combine to elicit from all generations the praise bestowed on Him by His hearers — "never did man speak like this man" (John, vii 46).
King
The kingly title frequently bestowed on the Messias by the Old Testament writers (Ps. ii, 0; Is. ix, 6, etc.) and openly claimed by Jesus in Pilate's Court (John, xviii, 37) belongs to Him not only in virtue of the Hypostatic Union but also by way of conquest and as a result of Redemption (Luke, i, 32). Whether or not the temporal dominion of the universe belonged to His royal power, it is certain that He understood His Kingdom to be of a higher order than the kingdoms of the world (John, xviii, 36). The spiritual kingship of Christ is essentially characterized by its final object which is the supernatural welfare of men, its ways and means which are the Church and the sacraments, its members who are only such as, through grace, have acquired the title of adopted children of God. Supreme and universal, it is subordinate to no other and knows no limitations of either time or place. While the kingly functions of Christ are not always performed visibly as in earthly kingdoms, it would be wrong to think of His Kingdom as a merely ideal system of thought. Whether viewed in this world or in the next, the "Kingdom of God" is essentially hierarchic, its first and last stage, that is, its constitution in the Church and its consummation in the final judgment, being official and visible acts of the King.
Judge
The Judicial office so emphatically asserted in the New Testament (Matt., xxv, 31; xxvi, 64; John, v, 22 sq.; Acts, x, 42) and early symbols [Denzinger-Bannwart, nn. 1-41 (1-13)] belongs to Christ in virtue of His Divinity and Hypostatic Union and also as a reward of Redemption. Seated at the right hand of God, in token not only of rest after the labours of His mortal life or of glory after the humiliations of His Passion or of happiness after the ordeal of Golgotha, but also of true judicial power (St. Augustine, "De fide et symbolo", in P.L., XL, 188), He judges the living and the dead. His verdict inaugurated in each individual conscience will become final at the particular judgment and receive a solemn and definitive recognition at the assizes of the last judgment. (SeeATONEMENT.)
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Redemption in the Old Testament
Redemption means either strictly deliverance by payment of a price or ransom, or simply deliverance by power, as from oppression, violence, captivity, etc. In the Hebrew Text, the idea of redemption is directly expressed by the verbs ga’ál and padah, and by their derivatives to which the word kophér (ransom) is intimately related. Of these two verbs, the former, ga’ál, is used technically in the Mosaic Law, of the redemption by price of an inheritance, or of things vowed, or of tithes; the latter, padah, of redeeming the first-born of children or of animals. Outside the Law, and in relation to the God of Israel, both verbs are used of simple salvation or deliverance by power.
In the New Testament, redeption is specifically that of man from sin by Christ's death. The idea is distinctly expressed by the verb lutroûmai (from lútron, "a ransom") and its derivatives; it is also directly conveyed by the term ’agorázo (to buy, to purchase) and by its compound ’exagorázo. The following is simply a treatment of legal redemption.
I. REDEMPTION OF PERSONS
The first-born male of every Jewish family was consecrated to Yahweh and had to be redeemed at the price of five sicles or about $2.75 (Ex., xiii, 2, 13; Num., xviii, 16; etc.). Every other Israelite, whether male or female, could be consecrated to God by a personal vow, or by the vow of those to whom he or she belonged. Jephte's actual immolation of his daughter in consequence of his vow concerning her (Judges, xi, 31-39), was contrary to the Law. Many Israelites carried out their dedication to God, under the form of the Nazarite vow. Most, however, availed themselves of the redemption allowed by the Law. The sum then to be paid as ransom for males between 20 and 60 years of age was 50 sacred sicles; for females of a similar age, 30 sicles; for boys between 5 and 20 years old, 20 sicles, and for girls of a corresponding age, 10 sicles; for male children from one month to 5 years of age, 5 sicles, and for those of the female sex, 3; and finally, for old men over 60 years of age, 15 sicles, and for old women, 10. The poor who could not afford this amount had to pay the price fixed by the priest, according to their means (Lev., xxvii, 2-8). Persons lying under anathema could not be redeemed.
II. REDEMPTION OF ANIMALS
According to the Mosaic Law, the first-born male of animals was sacred to the Lord, and, if a first-born of legally clean animals, and without blemish, had to be offered in sacrifice. As unclean animals should not be immolated to Yahweh, their first-born was either to be redeemed according to the valuation of the priest, with the addition of one-fifth of the value, or to be sold and the price given to the priest (Lev., xxvii, 27). The first-born of an ass, however, had to be redeemed with a lamb, or, if not redeemed, put to death (Ex., xiii, 13). Outside of the first-born, any animal could be dedicated to God by vow. It would be ransomed only if it were legally unfit for sacrifice, in which case the price for its redemption was left to the valuation of the priest, to which was added one-fifth of the value (Lev., xxvii, 11-13).
III. REDEMPTION OF LAND, HOUSES, AND TITHES
The landed property which, in whole or in part, an Israelite was forced by poverty to sell, could be redeemed by his next of kin (the Go’el), or by the man himself when again able to do so. The redemption price was then fixed according to the number of years yet to elapse before the Jubilee Year, at which time the property would have freely reverted to its original owner or to his heir (Lev., xxv, 25-28). A piece of land dedicated to God could also be redeemed. Its value was reckoned according to the amount of seed required to sow it, and a reduction made in proportion to the number of years till the next Jubilee Year. The owner of the land might redeem it at this price, plus one- fifth; and if unredeemed, it went to the priestly domain at the year of Jubilee. But if the dedicant of the land had himself purchased it from a third person who had sold it because of his poverty, then at the Jubilee it reverted to the latter, and the dedicant had to recompense the sanctuary by paying its redemption price calculated as before (Lev., xxvii, 16-25). With regard to the redemption of sold houses, the Law distinguished between dwellings in walled cities and dwellings in unwalled places. For the former houses, the right of redemption lasted only a full year from the day of sale, at the end of which they fell forever to their respective purchaser. For the latter, there was no term fixed for their redemption, and if unredeemed before the Jubilee they then freely reverted to their original owners. The houses of the Levites, however, could be redeemed at any time, and reverted to them if unredeemed before the year of Jubilee (Lev., xxv, 29-34). Houses which had been simply vowed to God could be ransomed upon the payment of the value fixed by the priest, plus one-fifth of that value (Lev., xxvii, 14, 15). Tithes belonged toGod as the real owner of the land, and hence could not be made the subject of vows. Tithes of agricultural produce might be commuted for their money value, plus one-fifth; but the tithes of cattle could not be redeemed (Lev., xxvii, 31-33).
     JAHN, Biblical Archæology (tr. New York, 1839); OEHLER, Theology of the Old Testament (tr. New York, 1883); KEIL, Manual of Biblical Archæology (tr New York, 1887, 1888); BOSWELL, Biblical Antiquities (Philadelphia, 1888); DENZINGER, Hebräische Archäologie (Freiburg im Br., 1894); NOWACK, Lehrbuch der Hebräische Archäologie (Freiburg im Br., 1894); SCHÜRER, Gesch. des Jüdischen Volkes im Zeitalter Jesu Christi (4th ed., Leipzig, 1901-11); SCHWALM, La Vie privée du Peuple Juif à l'Epoque de Jésus-Christ (Paris, 1910).
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Penitential Redemptions
Penitential redemptions are the substitution of exercises (especially alms-deeds), either easier or extending over a shorter period, for works of penance imposed according to the penitential canons. These redemptions allow an alleviation, or a shortening of the time of penance; they thus resemble an indulgence, and have a place in the history of indulgences. Among the Anglo-Saxons and the Irish, as manifested by their penitential books, the fundamental idea was reparation in proportion to the number and gravity of the sins, as it were a weregild paid to God and the Church. The confessor imposed a certain number of penitential acts, prayers, fasts, flagellations, alms-deeds etc., extending over a more or less considerable period; hence arose quite naturally the desire to condense the penance into a shorter time. The priest might fix them in each case, but the penitential books show that there actually was a sort of scale in current use. Three things were considered in determining the new works: the penances already imposed, the difficulty of the penitent's accomplishing them, and finally his material condition, especially in the case of alms-deeds. Thus one unable to fast could replace fasting by the Psalter (fifty psalms); an alms of twenty solidi (for the poor, ten solidi or even less) replaced fasts of seven weeks (a carina). A penance of a week, a quarantine, or a year might be accomplished in a short time by accumulating psalters, genuflexions, palmatœ (blows on the breast with the palm of the hand), or by condensing two days of slight into one of severe fasting. These substitutions assumed numerous combinations, and the Irish canons (Wasserschleben, "Die Bussordnungen", Halle, 1851, 193) show nine methods of accomplishing a year's penance in a short time. It was even attempted to have the penance performed by others (cf. "Leges" or "Pœnitentiale" of Eadger in Hardouin, "Concilia", VI, i, 659 sq.), but these substitutions, accessible only to the great, were a contradiction of penance and were severely condemned (cf. Conc. of Clovesho of 747, cans. xxvi-xxvii). The redemptions considered in the penitential books had only practical and not official value; however, they were officially adopted by several councils. Thus the Council of Tribur of 895 (can. lvi), in determining the penance for a homicide, authorizes the redemption (while travelling or at war) of the fast on Tuesday, Thursday, or Saturday by paying a denier, or by caring for three poor. Eventually these redemptions were offered indiscriminately to all, especially at the Council of Clermont of 1095 (can. ii), when the crusade was suggested as a ransom from all penance. This was the modern indulgence, save that in the case of an indulgence the penance to be redeemed has not been imposed on individuals, but to the proposed work is attached by ecclesiastical authority a reduction of penitential satisfaction. (See INDULGENCES.)
WASSERSCHLEBEN, op. cit.; SCHMITZ, Die Bussbücher u. Bussdisciplin der Kirche, X (Mainz, 1883), 144 sq. See PENANCE; PENITENTIAL CANONS.
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Redemptoristines
The cradle of the Redemptoristines is Scala, not far from Amalfi, Italy. Father Thomas Falcoia, of the Congregation Pii Operarii, formed a community of nuns there and gave them a rule. Later he became Bishop of Castellammare. He was director of St. Alphonsus when a new rule was said to have been revealed to Sister Maria Celeste Crosterosa. The bishop favoured the rule and asked Alphonsus to give the nuns the spiritual exercises and to organize the community as he judged best for the glory of God. The saint disposed them for the observance of the new rule by meditation on the life and virtues of Christ. The details of their daily life were to commemorate phases of His life. Zeal was to be exercised by prayer, each day of the week being devoted to an object affecting the well-being of the Church, They were to pray in a special manner for the apostolic works of the Redemptorists. The habit is deep red, and the scapular and choir-mantle blue. The institute began on 23 May, 1731. A second monastery was founded by St. Alphonsus, when bishop, in his episcopal city, St. Agatha of the Goths. Nearly a hundred years after the foundation at Scala, the Ven. Joseph Passerat sent two ladies, Mlle. Eugénie Dijon and the Countess Welsersheim, to St. Agatha to learn the rule and spirit of the Redemptoristines. They received the habit at Rome from Cardinal Odescalchi. They founded houses at Vienna and Bruges. Convents of the institute now exist in Austria, Bavaria, Belgium, France, Holland, Ireland, England, the Tyrol, Spain, and Canada. The rule was approved by Benedict XIV in 1750. (See ALPHONSUS LIGUORI, SAINT; PASSERAT, VENERABLE JOSEPH.)
DUMORTIER, Les premières rédemptoristines (Bruges, 1884) contains a notice on the institute; HUGUES, Vies de deux religieuses rédemptoristines (Tournai, 1884); DUMORTIER, Fleurs de l'institut des rédemptoristines (Tournai, 1910); Beat. et canoniz. S. D. Sororis Mariœ Celeste Crosterosa.
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Redemptorists
(CONGREGATION OF THE MOST HOLY REDEEMER)
A society of missionary priests founded by St. Alphonsus Maria Liguori, 9 Nov., 1732, at Scala, near Amalfi, Italy, for the purpose of labouring among the neglected country people in the neighbourhood of Naples.
The Redemptorists are essentially and by their specific vocation a missionary society. According to their rule they are "to strive to imitate the virtues and examples of Jesus Christ, Our Redeemer, consecrating themselves especially to the preaching of the word ofGod to the poor". They take the simple vows of poverty, chastity, and obedience, and by the vows of poverty they are bound to refuse all ecclesiastical dignities outside of the congregation. To these vows they add the vow and oath of perseverance to live in the congregation until death. Their labours consist principally in missions, retreats, and similar exercises. In order to render these labours most effective, all their sermons and instructions should be solid, simple, and persuasive. On all their missions they are obliged to preach a sermon on prayer and one on the intercession of the Blessed Virgin Mary. In order to secure the salutary effects of their missions, they should, after four or five months, return to the places where they have given missions, and preach another, shorter course of sermons. On missions proper the rule obliges them to hear all the confessions themselves. Wherever the Redemptorists have parishes they labour in the same spirit, both in the pulpit and in the confessional. One of the great means of preserving truly religious fervour among all classes of the faithful is the Archconfraternity of the Holy Family, which they establish in all their parishes. They are also most solicitous in providing well-equipped parochial schools, and they take special care of growing youth.
Within ten years of the order's foundation, permanent establishments were made at Nocera, Ciorani, Iliceto, and Caposele. In 1749 Benedict XIV canonically approved the work, under the title of the Congregation of the Most Holy Redeemer. Royalism, however, caused the greatest obstacle to the development of the new congregation. An effort to obtain the royal exequatur to the papal approbation proved disastrous, and brought about a temporary separation of the Neapolitan houses and those which had been founded in the Papal States. In 1793 a reunion was at last effected under the new superior general, Pietro Paulo Blasucci, who governed the congregation until 1817. In the next six years several houses were opened in different parts of Southern Italy and Sicily, and the society flourished, though subjected to many grave trials. It was destined, however, to take on an international character. In 1785 a young Austrian, Clemens Maria Hofbauer, journeyed to Rome with a companion, Thaddeus Hübl. There they were deeply impressed by the fervour of the Fathers of the church of St. Julian, and applied for admission into the community. After profession and ordination, their chief desire was to transplant the congregation to northern countries. They received permission from the general to establish a house in Vienna or in any other Austrian city. But the Government was unfriendly, and Father Hofbauer offered his services to the Congregation of the Propaganda at Rome. He was sent to labour for a time in Courland Russia. In 1786, with his former companion, Father Hübl, he arrived at Warsaw, where the papal nuncio Saluzzo gave them charge of St. Benno's church, whence they were known in Poland as "Bennonites". Their apostolic zeal and untiring efforts procured the salvation of many souls, and effected the conversion of many heretics and Jews, while their church presented the spectacle of an uninterrupted mission.
In 1793 Father Blasucci, the rector major, then residing at Nocera, appointed Father Hofbauer his vicar-general with all necessary authority. His first thoughts turned to Germany, though the time seemed inopportune, since Febronianism, Josephinism, Freemasonry, and infidelity held sway all over Europe. He succeeded, however, in establishing three foundations in Southern Germany, at Jestetten, Triberg, and Babenhausen, which he confided to the care of his favourite disciple, Father Passerat. These foundations were eventually suppressed, and the members banished. Father Passerat then betook himself to Switzerland, where in 1818 he organized a community at Valsainte in a dilapidated Carthusian monastery. In the meantime, owing to opposition, the house at Warsaw was suppressed. In 1808 the Fathers were expelled from St. Benno's and deported to the fortress of Küstrin Prussia, where they were disbanded. Father Hofbauer, after directing his companions to work for God's glory whenever and wherever they could, proceeded alone to Vienna, where he became an assistant chaplain and confessor of nuns. His influence was soon felt on all sides, even in the Congress of Vienna (1815), where the destinies of the Church in Germany were then being shaped. He was styled by Pius VII the "Apostle of Vienna". In the meantime he kept up a constant correspondence with his former companions, did all in his power to find for them suitable fields of labour, and predicted that after his death a brighter future was in store for the congregation, a prophecy that was soon fulfilled. He died 15 March, 1820. In accordance with the request of the Emperor Francis I, the first house of the Redemptorists was canonically established in Vienna on Christmas Day, 1820. In May several prominent young men, former disciples of Father Hofbauer, had already received the religious habit.
Father Passerat succeeded Hofbauer as vicar-general; the onerous and trying duties of his office were rendered more difficult by the prevalent spirit of Josephinism. The years intervening between 1815 and 1821 found some of the Fathers labouring in Bulgaria, but, owing to the hostility of the schismatics, they were compelled to abandon this field. A number of flourishing foundations were established between 1820 and 1848. In 1826, at the request of the Austrian Government, a foundation was started at Lisbon, Portugal, for the benefit of German Catholics, but it did not last long. In 1820 the Redemptorists acquired the convent of Bischenberg, Alsace. The new community was sent from Valsainte. In 1828 the Fathers exchanged their poorly furnished home at Valsainte for the commodious Convent of Fribourg, which proved to be a fruitful nursery for the congregation until the Revolution of 1848. Prior to 1848 six houses had been established in Austria: Frohnleiten in 1826; Mautern in 1827, the present house of studies; Innsbruck in 1828; Marburg and Eggenburg in 1833; and Leoben in 1834. During Passerat's administration the congregation was introduced into Belgium by Father de Held, and in the course of the next ten years four houses were established: Tournai in 1831, St-Trond in 1833, Liège in 1833, and Brussels in 1849. A foundation was also opened at Wittem, Holland, where, in 1836, an old Capuchin monastery became the house of studies. During the same period another important mission was begun in North America. In 1828 Mgr Résé, Vicar-General of Cincinnati, visited Europe to solicit pecuniary aid and to obtain evangelical labourers. While at Vienna he applied to Passerat, from whom he secured three priests and three lay brothers; they arrived in New York 20 June, 1832. Two other Fathers followed in 1835. For seven years they laboured heroically among the whites and the Indians of northern Michigan and northern Ohio. Though they took charge of many stations in both states, they did not secure a permanent footing in any of these places, with the exception of Detroit. In 1839 the Fathers were called to Pittsburg to assume charge of the German congregation, which was then without a priest, and torn with party strife. In a short time they made it a model congregation. Scattered throughout the surrounding country were many Catholic settlers, to whom they preached the Word of God and administered the sacraments. This species of mission inaugurated by them wherever they were established was the beginning of many a well-organized parish of to-day. From this time the care of German congregations, often in a deplorable condition on account of factions, became a prominent element of the apostolate of the Redemptorists in North America. Their first concern, however, was to establish, wherever feasible, parochial schools, which are in a flourishing condition to this day. When the success of the Fathers at Pittsburg became known, applications were made to them for other foundations. They were called to Baltimore in 1840; to New York in 1842; to Philadelphia in 1843; to Buffalo in 1845; to Detroit and New Orleans in 1847; and to Cumberland in 1849. In 1837 a German congregation had been organized at Rochester by Father Prost, but the Fathers did not take permanent charge until 1841.
Meanwhile the congregation gained a permanent footing in new countries of Europe. In 1841 King Louis I of Bavaria invited the Fathers to the celebrated shrine of Our Lady at Altötting. During this period four houses were founded in France: Landser in Alsace, in 1842; St-Nicolas-du-Port, in 1845; Teterchen in Lorraine and Contamine in Savoy, in 1847. The congregation suffered great losses through the revolution that swept over Europe in 1848. In 1847 the Fathers were expelled from Switzerland and in 1848 from Austria, to which, however, they returned. Important developments were now taking place within the congregation itself. Although the Transalpine portion of the congregation was subject to the rector major at Nocera in Italy, this superior left its government almost exclusively in the hands of a vicar-general resident at Vienna. As the congregation had spread far beyond its original boundaries, it was deemed necessary to create the office of provincial between the rector major and the local superiors. Father Passerat, weighed down by age and infirmities, resigned his office in 1848. After a series of deliberations conducted by the Holy See with the superior general and the Fathers of the Transalpine provinces, Father Rudolph Smetana was appointed vicar-general in 1850.Pius IX was now persuaded that it would be advantageous to have the superior general resident in Rome. Fearing the opposition of the King of Naples, he did all in his power to convince him of the benefits arising from this step, but in vain; thereupon he decided. that the Congregation of the Most Holy Redeemer, to the exclusion of the Neapolitan and the Sicilian houses, should be placed under a general superior, who was henceforth to reside at Rome. At the same time he made special regulations for the Redemptorists in the Kingdom of Naples. On the disappearance of the latter, the Neapolitan houses were united to the body of the congregation in 1869.
In pursuance of orders from the Holy See, Father Smetana convoked a general chapter. It was opened 26 April, 1855. The result of this chapter was the election of Father Nicholas Mauron, a native of Switzerland, as superior general. He was the first rector major to take up his abode at Rome. During Smetana's administration, and particularly during that of Mauron, the congregation made rapid progress. The number of provinces in 1852 — not including Naples and Sicily — was four; in 1890 they had increased to twelve. The French-Swiss province, presided over by Father Desurmont for twenty-two years (1865-87), gained admission into Spain and South America. During the presidency of Garcia Moreno two houses were established in the Republic of Ecuador. A few years later the congregation gained a foothold in Peru, Chile, and Colombia. The original Belgian province, having grown very rapidly, was divided into the provinces of Belgium and Holland. The Lower German province found a new field of labour in the eastern part of South America. The province of Holland received charge of the mission at Surinam; South America, a settlement colonized partly by lepers.
The American province of the congregation, erected in 1850, has had a striking development. Its first provincial was the Rev. Bernard Hafkenscheid, a fellow-student of Leo XIII. One of his first cares was the establishment of a seminary and the selection of a suitable place for a novitiate. He chose Cumberland, Maryland, for the future house of studies. From this nursery of study and piety many able and zealous missionaries went forth. In 1853 the novitiate, which had been located since 1849 at Baltimore, was removed to Annapolis, Maryland. Here the heirs of Charles Carroll of Carrollton had donated their entire estate to the Redemptorist Fathers. This house remained the novitiate until 1907, with the exception of the years 1862-66, when it was at Cumberland, and the students at Annapolis. In 1858-59 the present church and convent were built at Annapolis. In 1868 the students were transferred to the new house of studies at Ilchester, Maryland, which remained the Alma Mater of the Redemptorists until 1907. In that year the faculty and the students, forty-eight in number, took up their abode at Esopus, on the Hudson, where a more spacious scholasticate had been erected. From the first house of St. Alphonsus in Baltimore sprang other communities: St. Michael's in 1859, St. James's in 1867, and the Sacred Heart in 1878. In 1882, owing to difficulties in the Bohemian parish, the Fathers, at the earnest request of Cardinal, then Archbishop, Gibbons, assumed charge of the Bohemians. In this diocese five other parishes, one in the city of Washington, were originally founded by the Redemptorists. In 1861 the congregation was called to Chicago, Illinois, to take charge of St. Michael's parish. It was not long before a large church and a commodious school and convent were built. The great fire of 1871 destroyed all these structures, but, thanks to the faith and generosity of the people, they were rebuilt.
The many successful missions which the Redemptorists had given in the Diocese of St. Louis induced Archbishop Kenrick to ask for a foundation of the congregation in his episcopal city, and in 1866 a mission house was opened at St. Louis. In the same year (1866) another mission house was established in New York, near the little church of St. Alphonsus, which had been erected in 1845 for the convenience of the Germans in that section of the city; it had been served by Fathers of the Third Street community. Though now a mission church, St. Alphonsus's continued to be a parish church for the Germans. Subsequently, two more foundations were made in New York, one for Bohemian Catholics, and the other for the German Catholics in the northern part of the city. In 1871 an important mission house was opened at Roxbury, Boston. It was dedicated to Our Lady of Perpetual Help. Its first rector, the Rev. William H. Gross, was succeeded by the Rev. Leopold Petsch, when the former became Bishop of Savannah in 1873. In 1883, when a new parish was formed in that district, the Fathers of the mission church took charge of it. As early as 1874 the Redemptorists of the American province were called to St. Patrick's Church, Quebec, Canada, the only parish church in that city for English-speaking Catholics. Four years later the American Fathers became the custodians of the miraculous shrine of Ste-Anne de Beaupré, near Quebec; it was eventually transferred to the Fathers of the Belgian province. The same Fathers assumed charge of St. Anne's, Montreal, a large parish in a very poor district of the city. The Baltimore province in the meantime established two other foundations in Canada: St. Patrick's, Toronto, in 1881, and St. Peter's, St. John, N. B., in 1884. In 1876 the congregation was invited to take a second church in Philadelphia, that of St. Boniface. Besides these houses the province of Baltimore founded in 1881 a separate house for its juvenate, or junior house of studies, at Northeast, Pennsylvania. Another house, to be used as a primary juvenate, was purchased in 1886 at Saratoga, New York; this is at present a mission house. In 1893 a new house was opened at Brooklyn, New York.
In 1875 the original American province was divided, the eastern under the name of the province of Baltimore, and the western as the province of St. Louis. This latter province embraced the houses of St. Louis, New Orleans, Chicago, and Chatawa. This last-named place was selected for the novitiate and house of studies for the province of St. Louis, but was subsequently abandoned. Since 1875 several new foundations have been established. In 1878 Kansas City, Missouri, was selected for an educational institution. The old house of St. Mary's at Detroit was abandoned in 1872, but in 1880 another house was established in the suburbs of the same city; this is now a flourishing mission and parish church. Two years later the Redemptorists began a second foundation at Chicago. In 1887 a juvenate was erected at Kirkwood, near St. Louis, and in 1888 the Fathers settled at Grand Rapids, Michigan. In 1891 a foundation was made at Seattle, Washington, in 1897 a new house of studies was erected at De Soto, Missouri. In 1894 the Fathers went to Denver, Colorado, and took charge of St. Joseph's Church; in 1906 to Portland, Oregon; in 1908 to Davenport, Iowa, and to Fresno, California. In 1910 a new house was founded at Oconomowoc, Wisconsin, which will be the future house of studies of the province of St. Louis.
Despite the manifold labours and the limited number of Fathers, the preaching of missions, the special work of the sons of St. Alphonsus, was never neglected. In 1850, however, it received a powerful impetus under the first provincial, Father Bernard. Shortly after his arrival in America he organized and trained what may be called the first band of regular missionaries, among whom were the eminent converts, Fathers Hecker, Hewit, and Walworth; these distinguished missionaries afterwards established the Congregation of the Paulists. Since then the work of the missions has increased rapidly from year to year; thus a double activity, parish work and mission work, has become a special feature of the congregation in North America. Some idea of the work of the Baltimore province during the ten years from 1890 to 1899 is conveyed by the following figures: missions and renewals, 1889; retreats, 1071; other exercises, 75; confessions, 2,418,758; converts, 1252. Parish work: baptisms, 54,608; communions, 6,827,000; first communions, 19,077; marriages, 8311; average number of school children, 13,000; converts, 1922.
The administration of Father Mauron was rendered memorable by several important events. In 1866 Pius IX caused the miraculous picture of Our Lady of Perpetual Help to be placed in the Redemptorist Church at Rome. The devotion to the Blessed Virgin under this attractive title has since then spread far and wide. In 1871 the pope, moved by the urgent and repeated petitions of bishops and heads of religious orders, bestowed the title of Doctor of the Universal Church upon St. Alphonsus, known the world over by his theological and devotional writings. Father Hofbauer, the Apostle of Vienna, was beatified in 1889, and Brother Gerard Majella, the thaumaturgus of the congregation, in 1893. The latter was canonized by Pius X, 11 Dec., 1904. The eventful administration of Father Mauron ended in 1893. In 1882 he was stricken with apoplexy, and, though he rallied from the shock, a slow decline set in, and he died 13 July, 1893. On 1 March, 1894, Very Rev. Mathias Raus was elected superior general. He was born 9 Aug., 1829, in the Duchy of Luxemburg; made his profession 1 Nov., 1853, and was ordained priest 8 Aug., 1858. After filling various important offices in the order, he was called to Rome by his predecessor to be one of the general consultors. Father Raus's administration is remarkable for the number of Redemptorist causes of beatification introduced, or about to be introduced, in Rome, thirteen in all. Among them are: Ven. John Nepomucene Neumann, superior of the American Province, who died as Bishop of Philadelphia, 5 Jan., 1860; Father Francis X. Seelos, of the American province, who died a victim of yellow fever at New Orleans, 4 Oct., 1867; and Father Peter Donders, the Apostle of the Lepers in Surinam, who died in the leper colony at Batavia, in Dutch Guiana, 14 Jan., 1887. To these may be added Father Alfred Pampelon, who died at Ste-Anne de Beaupré in Canada, 30 Sept., 1896. Father Raus's administration was closed by the happy issue of the cause of Blessed Clement M. Hofbauer's canonization, which took place on 20 May, 1909. In that year the venerable superior, having attained his eighty-second year, deemed it wise to resign his responsible office, and in the general chapter opened on 26 April, 1909, the Very Rev. Father Patrick Murray, superior of the Irish province, was elected superior general of the congregation. He was born 24 Nov., 1865, made his profession 23 Oct., 1889, and was ordained priest 10 Sept., 1890.
During the past twelve years the development of the congregation has been very marked. The Roman province was particularly honoured by Leo XIII, when he confided to the Fathers the magnificent new church of St. Joachim in Rome. The French province was divided into three provinces and two vice-provinces in 1900. Spain became a province, having eight houses, to which recently two more communities were added. The French province proper was divided into two provinces, Lyons and Paris. To the former now belong the Southern Pacific vice-province, embracing Chile and Peru, and to the latter the Northern vice-province of Ecuador and Colombia. Since the suppression of the religious orders in France in 1904, some of the Redemptorist communities have undertaken new foundations in Belgium, and others in South America. In 1900 the Austrian province was also divided into two provinces, Vienna and Prague, with a Polish vice-province. The latter was made a province in 1909. Since the division the Viennese opened two houses in Denmark, one in Prussian Silesia, and a fourth at Linz. In 1899 the Belgian Fathers were requested by the Government to take charge of a number of missions in the Congo State; these missions have now increased to six, Matadi, Tumba, Kionzo, Kinkanda, Kimpesse, and Sonagongo. The Fathers are deeply indebted to the paternal Government of the Congo State for the progress they have made since their arrival in 1899. Several valuable missionaries have already fallen victims to the treacherous climate.
In Canada, which was made a vice-province in 1894, four more houses were opened. This vice-province, depending on the Belgian province, numbers six houses. In the West Indies, which were also made a vice-province in 1904, there are now six houses. The province of Baltimore opened in 1902 a foundation at Mayagüez in Porto Rico. Before the occupation of the island by the United States the Spanish Redemptorists had settled at San Juan, but at the close of the Cuban War returned to Spain. The American Fathers are now there as missionaries and pastors. A parish comprising some 30,000 souls is confided to their care. Despite all their labours for the benefit of the natives their progress is very slow. On 26 July, 1911, the Belgian houses of Canada were erected into a new province.
The Upper German or Bavarian province, which was under the ban of the Kulturkampf, has recovered some of its lost ground. Since its readmittance, it has added another very important foundation. But the historic convent of Altötting has passed into other hands. In 1894 this province opened in Brazil a mission of two houses forming a vice-province. The province of Holland has added to its mission in Surinam a mission in Brazil, forming another vice-province, having under its jurisdiction three houses.
A more detailed account of the English and Irish provinces claims our attention.
The English province, begun from Belgium in 1843, owes its great progress to the Rev. Robert A. Coffin, one of the band of converts associated with Newman, Manning, and Faber in the Oxford Movement. After his ordination to the priesthood he joined the Redemptorists, and gave missions throughout England and Ireland, until he was appointed first provincial of the English province in 1865. During his administration of seventeen years new houses were founded in various parts of the United Kingdom, the house at Perth being the first convent opened in Scotland since the Reformation. Leo XIII appointed the Rev. Robert A. Coffin Bishop of Southwark. His successor as provincial, the Rev. Hugh McDonald, died Bishop of Aberdeen, Scotland. The activity of the English Fathers is evidenced by their literary labours and their success on the missions, which resulted in more than 16,000 converts. At present the province has eight houses: Clapham, Bishop-Eton, Monkwearmouth, Bishop's Stortford, Kingswood, Edmonton, and the novitiate and house of studies at Perth, Scotland, with a total membership of one hundred and twenty-three. Besides the Rev. Robert A. Coffin, a number of noted converts have joined the congregation, among them Bridgett, Livius, and Douglas.
In 1898 the houses in Ireland and Australia, hitherto subject to the English province, were constituted an Irish province, and Australia, a vice-province, as its dependency. The Rev. Andrew Boylan was appointed the first provincial, with his residence at Limerick. On 25 March, 1901, the foundation of the present new juvenate house at Limerick was laid. The province of Ireland comprises four houses: Limerick, Dundalk, Belfast, and Esker; the vice-province of Australia, three houses: Waratah in New South Wales, Ballarat in Victoria, and Perth in Western Australia. The total membership is one hundred and forty-seven. In 1906 the Rev. Andrew Boylan was commissioned to visit the Philippine Islands, and to establish there a colony of Irish Redemptorists. At present there are two Redemptorist Houses on these Islands and one in Wellington, New Zealand. The church at Limerick is celebrated for its Confraternity of the Holy Family for men and boys, founded by the Rev. Edward Bridgett, which the late Bishop of Limerick, Dr. Butler, called "the miracle wrought by the Mother of Perpetual Succour, a far greater miracle than the cure of a blind boy or the healing of a cripple". In 1903 it had the following membership: Monday, division of men, 2722; Tuesday, division of men, 2580, boys' division, 1226; total, 6528. Meetings are held every week, the average attendance being 3992, while the communions received in the confraternity during 1902 numbered: men, 39,860, boys, 8497; total 48,357.
The following figures will exemplify the growth of the congregation. The number of subjects in 1852 (not including those of Italy) were: priests, 343; professed students, 75; priests novice, 12; choir novices, 45; professed lay brothers, 175; lay novices, 67; total, 715; houses, 45. In 1910 (including Italy) priests, 2085; professed students, 537; choir novices, 142; professed lay brothers, 962; lay novices, 343; total, 4069; houses, 218; provinces, 19; vice-provinces, 10. The constant and rapid growth of the congregation must be attributed chiefly to the erection of the so-called juvenates. Finding it difficult in some countries and impossible in others to secure a solid future for the different provinces, the Fathers deemed it expedient to receive boys who showed a disposition for the religious and priestly life, and to prepare them while still young for the higher studies. Father Hofbauer adopted this plan, and obtained thereby a number of excellent young men for the order. In the same way Father Passerat was equally successful in drawing young men to the congregation. It was in this manner that Father Mauron, the late superior general, was attracted to the order. But it was only after 1867 or 1868 that a definite scheme of preparing boys for the novitiate was followed. The idea was taken up simultaneously in the French and American provinces. Father Desurmont was the first to organize this preparatory institution in France. For many years it was customary for the American Fathers to select from their parochial schools boys who, in their opinion, would eventually become fit subjects for the novitiate. After having tested their ability, they instructed them personally in the rudiments of Latin, or sent them to a Catholic college until they reached their sixteenth year. At this age they were admitted to the novitiate, after which they completed their humanities. For the benefit of boys who did not belong to Redemptorist parishes or who lived in other cities the provincial, Father Helmpraecht (1865-77), secured a suitable place near his residence at Baltimore. One of the Fathers was appointed director. In 1869 a new method was followed. The young men were to finish their classical course before entering the novitiate. To accommodate the increasing number of pupils, provision was made at Baltimore, then at Ilchester, until finally, in 1881, a desirable college building was purchased at Northeast, Pennsylvania. Here a six years' classical course is pursued, while at the same time the moral and physical fitness of the young men may be easily ascertained. Similar preparatory colleges, with some slight differences, have been introduced into almost every province. After a novitiate of one year, the young members pass to the higher course of studies. This embraces two years' philosophy, two years' dogmatic, and two years' moral theology, with natural philosophy, church history, Sacred Scripture, canon law, pastoral theology, and homiletics. After the completion of their studies the young priests make what is called the "second novitiate" of six months, during which time they are trained theoretically and practically in the special work of the missions.
Although the limited number of subjects and the manifold labours of the ministry do not permit the members of the congregation to make a specialty of it, still their literary work is not inconsiderable. Among Redemptorist authors the following may be mentioned: Italy: Januar. Sarnelli, Bl. Panzutti, Anton. Tannoia; France: Achilles Desurmont, Augustine Berthe, Leonard Gaudé; England: Thos. Livius, Thos. E. Bridgett, Cyril Ryder, Robert A. Coffin; Austria: Aug. Rösler, Karl Dilgskron, Gerard Diessel, Georg Freund, Franz Kayker; Bohemia: Emmanuel Kovar, Franc. Blatak, Franc. Sal. Blazek, Aloys. Polak, Theoph. Mateju, Wenc. Melichar; Germany: Michael Benger, Michael Haringer, Andreas Hugues; Belgium: Victor Cardinal Deschamps, Henri Saintrain, Ernest Dubois, Francis X. Godts; Holland: J. Aertnys, Frans Ter Haar, Willem van Rossum, Joh. L. Jansen, Aloys. Walter; Spain and South America: Tomas Ramos, Ramon Serabia; North America: Antony Konings, Joseph Putzer, Michael Müller, Ferreol Girardey, Peter Geiermann.
CURRIER, History of Religious Orders (New York, 1894); HEIMBUCHER, Die Orden und Kongregationen der katholischen Kirche (Paderborn, 1908), s. v. Redemptoristen; WUEST, Annales Provinciœ Americanœ (Ilchester, 1888); History of the Redemptorists at Annapolis, Md. (Ilchester, 1904); BECK, Die Redemptoristen in Pittsburg (Pittsburg, 1889); ANON, Kurzer Ueberblick, appendix to GISSLER'S St. Alphonsus von Liguori (Einsiedeln, 1887); various lives of Father Hofbauer; various lives of St. Alphonsus, especially those of CAPECELATRO, DILGSKRON, and BERTHS; various lives of Fr. Passerat and Fr. Mauron; Servorum Dei C.SS.R. Album (Rome, 1903); ANON., Fifty Years at Limerick (1903); MADER, Die Kongregation des Allerheiligsten Erlösers in Oesterreich (Vienna, 1887); ANON., Lebensbilder verstorbener Redemptoristen in Nieder-Deutschland (Dülmen, 1896); RATTE, Der hl. Alphonsus und der Redemptoristen-Orden (Luxemburg, 1887); ZAPF, Die Redemptoristen (Erlangen, 1894); Ascetical Works of St. Alphonsus (centenary ed.), XVII, miscellany.
JOSEPH WUEST. 
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Reductions of Paraguay
The Jesuit Reductions of Paraguay, one of the most singular and beautiful creations of Catholic missionary activity, have contributed more than any other factor to fix the name of Paraguay in history. They have been the object alike of the most sincere admiration and the bitterest criticism. An exact account, based on the best sources, should be their best justification.
I. PRELIMINARY NOTIONS
The founding and the plan of the reductions cannot be understood except in the light of colonial and political conditions as they prevailed in the Spanish La Plata territory at the time of the arrival of the Jesuits. The country discovered in 1515 by Juan Diaz de Solis had gradually by slow stages been conquered in sanguinary, and in the beginning, disastrous battles with the warlike, liberty-loving tribes. Until 1590 the Spaniards had founded ten cities and forty colonies. The natives, subdued by force of arms or submitting voluntarily were brought under the yoke of the Spanish encomienda system which in its more severe application made them yanaconas, or slaves, in its milder form mitayas, or serfs, to the conquistadores and the white colonists. The Spanish kings sought to better the lot of the natives by wise and humane decrees for their protection, but the difficulty of exercising control over them, and the unreliability, weakness, or selfishness of many of the officials permitted the abuse of this system to flourish. This system resulted in frequent uprisings of the subjugated race, and an implacable hatred of the foreigners on the part of the numerous tribes still retaining their freedom, ompanied even the earliest expeditions to La Plata, and churches and parishes were founded in the new steppes and forests in the interior, harassed the colonies, still in their youth, with inroads, and frequently laid them waste. It was not until the Reductions were founded that conditions were essentially improved in this respect also.
The kings of Spain having the conversion of the native peoples sincerely at heart, missionaries accompanied even the earliest expeditions to La Plata, and churches and parishes were founded in the new colony as soon as possible. Here, as elsewhere, the first pioneers of the Faith were sons of St. Francis. Besides them we find Dominicans, Mercedarians and, to conjecture from the oldest lists of bishops, also Augustinians and Hieronymites. The immense territory was divided into three dioceses:
· Paraguay (see at Asunción), established in 1547;
· Tucuman (see at Santiago del Estero, later at Córdoba), 1570;
· Buenos Aires (see at Buenos Aires) 1582.
But as late as 1559 the clergy in the colony numbered in all only twenty secular and regular priests. When the first Bishop of Tucuman, Don Francisco de Victoria, O.P., took charge of his diocese in 1581, he found in the entire diocese only five secular and a few regular priests, not one of whom could speak the language of the Indians. In 1586 the first Jesuits came to Tucuman at his request, and in 1587, at the request of the Bishop of Asunción, Don Alonso Guerra, O.S.F., also to Paraguay. In view of the fame acquired in Europe for the young order still in its first ardour, by Francis Xavier in Eastern India, Anchieta in Brazil, and others, it was hoped the Society would prove a great aid, as well towards improving the religious conditions in general, as towards pacifying and converting the numerous wild tribes. The colleges, seminaries, residences, and houses for spiritual retreats founded after 1593 in rapid succession at Santiago del Estero, Asunción, Córdoba (a university since 1621), Buenos Aires, Corrientes, Tarija, Salta, San Miguel de Tucuman, Santa F&eaccute;, La Rioja and elsewhere served to attain the first purpose; while the second purpose was fulfilled by the ministry among the Indians in the encomiendas, and by travelling missionaries who went out among the tribes still at liberty and covered the vast territory in all directions, very much as St. Francis Solanus did at about the same period. These mission excursions reflected honour upon the heroism of the missionaries, but achieved no lasting results. Therefore the general of the order, Aquaviva insisted on the concentration of effort and the founding of central points in the most advantageous localities, after the fashion of similar efforts in Brazil. The first superior of the province of Paraguay, founded in l606 (which numbered at its foundation seven Jesuits, but in 1613 no less than one hundred and thirteen), Father Diego de Torres Bollo, was commissioned to put these ideas into practice.
II. FOUNDATION OF THE REDUCTIONS
They did not, as has been asserted, owe their origin to a previously-outlined idea of a state after the pattern of Campanella's "Sun State", which should form the realization of the longing of the Jesuits for power; on the contrary they grew in the most natural manner out of the efforts to obviate the three principal difficulties in the way of the conversion of the heathen resulting from the prevailing encomienda system, namely:
· the oppression of the natives by force,
· the consequent aversion to the religion of the oppressors,
· and the bad example of the colonists.
The new watchword was:
· liberty for the Indians,
· emancipation from the servitium personale,
· and the gathering and isolating of the natives won over by the conquista espiritual in separate mission colonies or "reductions" managed independently by the missionaries.
The plan provoked a storm of animosity against the Jesuits among the colonists, which led to repeated expulsions of the members of the order from their colonies. Even a part of the clergy, looking on the encomienda system as a righteous institution, and who themselves lived upon its fruits, opposed the Jesuits. The Jesuits, however, had a powerful ally in Philip III of Spain, who very energetically espoused the cause of the oppressed Indians, and who not only sanctioned the plans of the Jesuits, but furthered them very effectively by a number of royal decrees and appropriations from the public treasury and placed them on a firm legal basis. The Cedula Real (Royal Ordinance) of 18 December, 1606, given at Valladolid, commanded the governor, Hernandarias de Saavedra that, "even if he could conquer the Indians on the Paran&aaccute; by force of arms he must not do so, but must gain them over solely through the sermons and instructions of the religious who had been sent for that purpose."
The Cedula Real of 30 January, 1607 provided that the Indians who were converted and became Christians could not be made serfs, and should be exempt from taxation for a period of ten years. The so-called Cedula magna of 6 March, 1609, declared briefly that "the Indian should be as free as the Spaniard." With these royal decrees (which were followed by a long list of others) as a basis, the Jesuits began, in explicit understanding with the highest ecclesiastical and civil authorities, who had been commanded by the Government to render efficient aid, to found Reductions, first of all, in the distant northeastern Province of Guayra (approximately the present Brazilian Province of Paraná), where, in 1609, the Loreto Reduction was founded on the Rio Paranápanema, which was followed in 1611 by the Reduction S. Ignacio Miri, and between then and 1630 by eleven others, altogether numbering about 10,000 Christians. The Indians hastened in entire bands to these places of refuge, where they found protection and safety from the robbers who harassed them. All ecclesiastical and civil decrees notwithstanding, the traffic in slaves had experienced an astounding development among the mixed population of the captaincies of São Vicente and Santo Amaro (in the present Province of São Paulo, Brazil) composed of adventurers and freebooters from all nations. Well-organized troops of man-hunters, the so-called Mamelucos, had in a short time depopulated the plateau of Sao Paulo, and from 1618 onwards threatened also the Reductions to which the startled Indians hastened from all sides. One by one the Reductions fell into the hands of the marauders. In 1630 alone no less than 30,000 Indians are said to have been murdered in Guayra or carried off from there by force as slaves. In vain the missionaries had appealed to the Spanish and Portuguese authorities for protection. They could not or would not help. As a last resort it was decided to take the remaining Christians and those still coming in to the Reductions founded on the Parana and Uruguay rivers, and in 1831 the exodus was accomplished under the leadership of the heroic Father Simon Maceta. Some scholars have called this exodus one of the greatest achievements of its kind in history. Scarcely 12,000 reached their destination. In similar manner also the nine Reductions which had been founded between 1614 and 1638 on the Rio Jacuhy and in the Sierra dos Tapes in the present Brasilian Province of Rio Grande do Sul, and which numbered in all some 30,000 souls, were soon after destroyed and partially transferred to other places. The neglect of the Spanish governors to come to the aid of the missions in their peril was bitterly avenged by the subsequent destruction of the Spanish colonies in Guayra, by the Portuguese, and the loss of the entire province. Cast upon their own resources, the Jesuits organized, with the king's consent, an Indian militia, equipped with firearms, so that, as early as 1640, they could place a well-disciplined army in the field against the Paulistas, and could effectively suppress robbery and pillage. Henceforth the Reductions continued to form strong bulwark against the inroads of the Portuguese.
The main part of this "Christian Indian State", as the Reductions have been called, was formed by the 30 [32] Guaran&iaccute; Reductions, which came into being during the period from 1609-1780 in the territory of the present country of Paraguay, the Argentine Provinces of Misiones and Corrientes, and the Brazilian Province of Rio Grande do Sul. Many of these Reductions repeatedly changed their location in consequence of the frequent inroads of the Mamelucos and savage Indian tribes, retaining, however, their former names a circumstance which has given rise to no little confusion in older charts. The growth of the Guaran&iaccute; Mission can be seen from the annual statistical records.
· In 1648 the Governor of Buenos Aires on a visit found a population of 30,548 souls in nineteen Reductions, and
· in 1677 the Fiscal of the Audiencia of Charcas, Don Diego Ibañez da Faria, found 58,118 in twenty-two Reductions.
· In 1702, 22 villages on the Paraná and Uruguay numbered 89,500 souls;
· in 1717, 31 villages numbered 121,168;
· in 1732, 141,242;
· 1733 128,389;
· 1734, 116,250;
· 1735, 108,228;
· 1736, 102,721;
· 1737, 104,473;
· 1738, 90,287;
· 1739, 81,159;
· 1740, 73,910;
· 1741, 76,960;
· 1742, 78,929;
· 1743, 81,355;
· 1750, 95,089.
The remarkable fluctuations in the number of the inhabitants were due to repeated attacks of epidemic diseases (see below).
Besides the Guaraní missions, the Chiquitos Mission was founded in 1892 to the northwest, in the present Bolivia; in 1765 this mission numbered 23,288 souls (4981 families) in ten Reductions. The connecting link between the Guaraní and the Chiquitos missions was formed by the Mission of Taruma with three Reductions: San Joaquin (1747); San Estsanislao (1747), and Belen (1760), to which 2597 souls (547 families) belonged in 1762, and 3777 souls (803 families) in 1766. Far greater difficulties than in the Guaraní missions were encountered among the numerous many-tongued "mounted tribes" of the Gran Chaco, whose depredations continually kept the Spanish colonies on the alert. At the urgent request of the Spanish authorities the Jesuits attempted to found Reductions among these tribes also. Fifteen Reductions came into existence between 1735 and 1767, which about 1767 harboured Indians of eleven different tribes, among them about 5000 Christians. Scattered Reductions were founded in Tucuman, particularly among the Chiriguanos and Mataguayos (1762: 1 Reduction, 268 Christians, 20 pagans) and in North Patagonia (Terra Magallonica) where the Reduction of Nuestra Señora del Pilar was established in 1745. Altogether the Jesuits founded approximately 100 Reductions, some of which were later destroyed; 46 were established between 1638 and 1768. Consequently, the accusation raised by Azara and others that their missionary activity had become stagnated is unfounded. Until 1767 new reductions were continually being formed, while a constant stream of converts gained by the missionaries on their extensive apostolic journeys kept pouring into the older Reductions. Between 1610 and 1768, 702,086 Indians of the Guaraní tribes alone were baptized.
The founding and preservation of these Reductions were the fruit of a century and a half of toil and heroic sacrifice in the battle against the terrors of the wilderness and the indolence and fickleness of a primitive people, as well as against the reckless policy of exploitation followed by the Spaniards, to whom the Reductions were ever an eyesore. Down to 1764 twenty-nine Jesuits of Paraguay suffered death by martyrdom.
III. ORGANIZATION OF THE REDUCTIONS
A. Plan and Location of the Settlements
The Reductions were almost always laid out in healthy, high locations, the great central stations, as for instance Candelaria and Yapeyu, on the large waterways (Paraná stnd Uruguay) of the country. The general plan was similar to that of the Spanish pueblos. The was square, all streets running in straight lines, the main streets frequently being paved. The latter gave upon the plaza the large square where the church was situated generally shaded by trees, and ornamented with a large cross, a statue of the Virgin and frequently also with a pretty village well; at the head of the plaza stood the church, and adjoining it, on one side, the residence of the Fathers, called the "College"; on the other, the cemetery, enclosed by a wall with a pillared hall. The dwellings of the Indians, until the end of the seventeenth century, were frequently plain huts; later solid, one-story houses, built of stone or adobe, and invariably covered with tiles because of the danger of fire, about fifteen by eighteen feet in size, and divided into various apartments by partitions of wicker-work; they formed comfortable quarters for families of from four to six members, and, at all events, were incomparably better than the dwellings of the Indians of the encomienda. A portico, resting on stone or wooden pillars, and extending the entire width of the building, projected from the front of each house, so that one could walk through the entire town in rainy weather without getting wet. The houses were arranged in separate groups (vici, insulae) of six to ten dwellings each, to diminish the danger of fire. The "college" was separated from the plaza by a wall and a small courtyard, and by another wall from the adjoining buildings, which contained the schools, workshops, store-houses etc. Behind lay the carefully-kept garden of the Fathers.
The churches, mostly three-aisled, built of massive blocks of stone, with a richly-decorated façade, a main door, and several wide entrances, convey an impression of grandeur even as ruins. In the massive belfries, which mostly stood apart from the churches, hung six or even more bells, which latterly were cast in the Reductions. The rich interior furnishings would have graced any cathedral. Besides the church, each village had one or more chapels for the dead, in which the corpses were exposed and whence they were taken away, also a churchyard chapel. The cemetery, laid out alongside the church and enclosed by a wall with a pillared hall, was, with its rows of orange trees and its wealth of flowers, truly "a sacred garden of the dead." To the left of the cemetery, isolated and surrounded by a wall, stood the cotiguazu (the big house), which served as an asylum for the widows, who lived there in common; as a reformatory for women; as a home for cripples; and as a common spinning-room. Beyond the village, just at the village limits, stood the chapel of St. Isidore, the ramada or lodging-house for travelling Spaniards, and farther off the tile-kilns, mills, stamping-mills, tanneries, and other buildings devoted to industry. The villages mostly lay open; only the Reductions more exposed to the inroads of bands of savages, and the estancias or farms, and the cattle-corrals were protected by moats, palisades, walls, or thorn hedges. To facilitate communication and traffic between the various villages, serviceable roads were laid out, often to great distances. Besides, the splendid network of rivers served as an excellent waterway, the mission operating no less than 2000 boats of various kinds on the Paraná alone and approximately as many on the Uruguay with its own wharves, as, for example, at Yapeyu. The population varied widely in the different villages, ranging between 350 and 7000 souls.
B. The Economic System of the Reductions
The plan of the Jesuits of forming, with rude tribes of nomads, large commonwealth, separate from the Spanish colonies, and far in the interior of a country but little explored placed before them the difficult problem of making the commonwealth economically independent and self-sustaining. If the Indians were obliged, day by day, to gather their means of sustenance in the forest and on the plain, they would never have heen lifted out of their nomad life and would have remained half-heathens. The financial support of the Crown consisted, for the first reductions, of a moderate appropriation out of the state treasury and of bells and articles for use in the church, and later were reduced to a temporary tax exemption, and a small salary for the missionaries doing parish duty. In the eighteenth century this salary amounted to 300 pesos annually for the cura and his assistant. Consequently the natural resources of the fertile soil had to be exploited, and the Indians, lazy and careless by disposition, had to be trained to regular work.
(1) Conditions of Property
The economic basis was a sort of communism, which, however differed materially from the modern system which bears the same name, and was essentially theocratic. "The Jesuits", writes Gelpi y Ferro, "realized in their Christian commonwealth all that is good and nothing that is bad in the plans of modern Socialists and Communists." The land and all that stood upon it was the property of the community. The land was apportioned among the caciques, who allotted it to the families under them. Agricultural instruments and draught-cattle were loaned from the common supply. No one was permitted to sell his plot of land or his house, called abamba, i.e. "own possession." The individual efforts of the Indians, owing to their indolence, soon proved to be inadequate, whereupon separate plots were set aside as common fields, called Tupamba, i. e. "God's property" which were cultivated by common labour under the guidance of the Padres. The products of these fields were placed in the common storehouse, and were used partly for the support of the poor, the sick, widows, orphans, Church Indians, etc., partly as seed for the next year, partly as reserve supply for unforeseen contingencies, and also as a medium of exchange for European goods and for taxes (see below). The yield of the private fields and of private effort became the absolute property of the Indians, and was credited to them individually in the common barter transactions, so that each received in exchange the goods he desired. Those abamba plots which gave a smaller yield because of faulty individual management were exchanged from time to time. The herds of livestock were also common property. The caballos del Santo, which were used in processions on festal occasions, were especially reserved. Thus the Reduction Los Santos Apostoles at one time owned 599 of these.
(2) Products
The Indians themselves were content for their needs, with the cultivation of maLe, manioc, various indigenous tuberous plants and vegetables, and a little cotton. But the work conducted by the communities continued constantly to assume larger proportions, and surpassed by far the work of the Spanish colonies, both in regard to the variety of the products and to rational cultivation. Besides the common cereals (wheat and rice were grown scarcely anywhere outside of the Reductions) and field produce, tobacco, indigo, sugarcane, and above all, cotton were cultivated. Much care was devoted also to fruit culture, and that successfully. Even today one may find in the wilderness traces of former splendid orchards, particularly orange groves. Vine culture was attempted, but with only moderate success.
One of the most important products of the territory comprised by the Reductions was the so-called Paraguay tea (herba), which is still the largest article of export of the country. It consisted of dried leaves of the maté tree (Ilex Paraguayensis), crushed and slightly roasted, and drawn in boiling water; it was then, as it is now, the favourite beverage of the country and almost entirely displaced the intoxicating drinks to which the Indians had been addicted to a deplorable extent. Because the herba forests (herbales) frequently lay hundreds of miles distant, and the Indians there employed had to be deprived of regular pastoral care for too long a period, the Jesuits attempted to transplant the tree into the Reductions; their endeavours were successful here and there, but the jealous Spanish colonists used every means to frustrate their endeavours. The other abundant natural resources, choice sorts of wood, aromatic resins, honey bees, and the like, were converted to useful purposes, and attempts were even made, on a small scale, to produce pig-iron. Cattle-raising attained a magnificent development, the entire country being rich in grass, and some estancias numbered as many as 30,000 sheep and more than 100,000 head of cattle, numbers which were not unusual in some of the Spanishhaciendas. The herds were increased from time to time by the capture of wild cattle, and the breed improved by careful selection and breeding. Horses, mules, donkeys, and poultry were also raised on a large scale. In addition, hunting and fishing aided in providing support; these forms of sport were, however, restricted in the Guaraní Reduction for reasons of discipline. The individual Reductions devoted themselves more or less to one or the other branch of production, and supplied their wants by exchange with other Reductions. A written almanac of 1765, which the Salesian Fathers of Don Bosco discovered about 1890 at Asunción, contains on its parchment leaves, besides the calendar, an adviser for agriculturists, with particular reference to the climate of the country; the manuscript shows what knowledge and solicitude the apostolic missionaries devoted to agriculture.
(3) Industries
The vast needs of such an enormous establishment and the difficulties and expense of import necessitated the foundation of domestic industries. Thanks to the exceptional native gifts of the Guaranís, the abilities necessary for almost all the trades and crafts were soon developed in these people. Some were carpenters, joiners, wood-turners, builders; others blacksmiths, goldsmiths, armourers, bellfounders, masons, sculptors, stone-cutters, tilemakers, house-painters, painters and gilders, shoemakers, tailors, bookbinders, weavers, dyers, bakers, butchers, tanners, instrument-makers, organ-builders, copyists, calligraphers etc. Others again were employed in the powder-mills, tea-mills, corn-mills etc. Each man remained true to the craft once adopted, and provided for the transmission of his trade by teaching it to apprentices. The wonderful quality of the products of the workshops in the Reductions is shown by the beautiful cut-stone work of the churches. In some of the Reductions there were printing establishments, as for instance in Corpus, San Miguel, San Xavier, Loreto, Santa Maria la Mayor, where principally books of a liturgical and an ascetic nature were printed. It should be noted particularly that the remarkably high industrial development was not reached until after the end of the seventeenth century, when Jesuits from Germany and the Netherlands came to Paraguay in larger numbers. In 1726 a Spanish procurator of the missions admitted that "Artes plerasque [missionarii] erexerunt, sed eas omnes Germanis debent." Arts and the crafts were completely neglected in the Spanish colony at that time, the houses in Buenos Aires being built of clay and covered with rushes. A German lay brother of the Society of Jesus, Joh. Kraus, erected the first larger brick buildings (college and novitiate) in Buenos Aires and Córdoba; Brother Joseph Klausner of Munich introduced the first tin-foundry in the Province of Tucuman; while Indians from the Reductions, under the direction of the missionaries, built the fortifications and ramparts of Buenos Aires, Tobati, San Gabriel, Arecutagui, and other public works.
(4) Distribution of Labour and Manner of Control
The economic machinery of the Reductions could be kept in motion, and the Indians, naturally averse to work and thoughtless, brought up to systematic labour only by a well-regulated direction and control. Even the children were taught to work, and day by day some of them were occupied in the workshops and spinning-rooms under special overseers, while others were led out into the fields and plantations, to the joyous strains of music, following a statue of St. Isidore carried before them, and employed there for a few hours.The women were obliged, in addition to the performance of their household duties, to spin a certain amount weekly for the use of the community, to help during the sowing and harvesting of cottonand the like. Men who followed no particular trade were obliged to work at least two days weekly at communal undertakings, in the fields, or at public buildings, etc. All had to work during harvest time. Relaxation and recreation were provided in the hours set aside for leisure, which were passed in arranging common games, military drill-horse races, and so on, by the many feast-days and the days set aside for hunting trips and other expeditions. Cards and dice, however, were strictly forbidden. The heads of each community were entrusted with the direction of their communities (see below). Besides, each branch of trade had its own superintendents and guild-masters, who constantly remained in touch with the missionaries, who watched over all and whose presence and authority formed the driving-wheel of the whole community. All officials were obliged to give exact account of their administration, and it is a matter of fact that the accounts and administration reports were in exemplary order, according to the testimony of the government inspectors. The superiors of the order also conducted an exact inspection every year. Labourers and such public employees as hospital attendants, sextons, and others were kept at public cost, and the private fields of draymen and ferrymen, shepherds and others, who were engaged in public service, were tilled by others for their benefit.
(5) Distribution of Rations
Food and dress were the same for all, with some slight concessions in favour of the caciques and public officials. The produce of the private fields provided the secondary dishes for the daily table. Whatever was missing was provided out of the common storehouse in equal measure. The principal article of diet of the Indians was meat, mhich they obtained from the common slaughterhouses at regular intervals. Ordinarily, animals were slaughtered three times a week; in Yapeyu, with about 7000 inhabitants, about forty beeves were killed each day. In order to prevent the Indians from consuming their entire rations of meat in one day, they were induced to make charqui (meat dried in the sun and pulverized) of a portion of it. The sick were given special food prepared in the parsonage; the children received their morning and evening meal in common in the courtyard of the parsonage also. On high feast-days public banquets were held in common. The common storehouses also furnished additional provisions of a special nature for wedding feasts and the like. Strong liquors were almost entirely replaced by maté in the Guaraní Reductions.
Twice a year each family received the necessary woven woollen and cotton goods, of which the women made clothing. In addition, each family could bring its private cotton crop to the parish mills. Only a coarse, plain cloth was woven. Goods of better quality, for the altar linens vestments, and garments of state had to be imported. The dress of the natives was plain but decent; the attire of the men consisted of short, loose breeches, a cotton shirt, and two woollen ponchos, one for everyday wear, the other for holidays; the women wore long, loose, shirt-like gowns, with many folds. Ordinarily all went barefoot. The official garments and uniforms for festive occasions, neat and made of fine, coloured materials, were kept in separate chests in the "college," as also the banners, theatrical costumes, insignia, and so on.
C. Commerce and Wealth of the Jesuits
The accusation that the Jesuits acquired immense wealth in the Reductions is a fable, spread broadcast by their enemies and those jealous of their success, but long since disproved. "I dare to maintain", the Bishop of Buenos Aires, Dom Pedro Taxardo, wrote to Philip V of Spain in 1721, "that if the Jesuits were less virtuous, they would have fewer enemies. I have visited their missions frequently, and I can assure Your Majesty, that I have nowhere found greater order and more perfect unselfishness than among these religious, who take nothing that belongs to their converts, whether it be for their own attire or for their sustenance". The fact is that the Fathers bore the expense of their own sustenance, as far as possible out of the salary appropriated by the king for them (about 250 pesos) although it was smaller than the salary of the other priests, both secular and religious (600 pesos). In compensation for the provisions taken by the Fathers from the common stores, such as fish, milk, eggs, vegetables, the procurator sent each missionary a supply of salt, soap, knives, shears, glass beads, fish-hooks, pins, medals, and the like for distribution among the Indians, who were very fond of these things. Southey, himself a Protestant, published as the result of his investigation covering this question, that nothing can be more certain, than that the Jesuits have not amassed any treasures in Paraguay. The myth concerning their vast trade transactions must be classed with that of the gold mines in the Reductions, which never existed, notwithstanding the fact that hatred and envy have so persistently clung to this assertion, that the Government was forced more than once to institute investigations. Thus an investigation was conducted in 1640 by Don André" de León Gacavita, and another, still more searching, in 1657 by Don J. Blasquez Valverde. In both cases the inquiries led to a clear demonstration of the untruth of the accusations, and to the severe punishment of the accusers. The gold mines have never been found, even after the expulsion of the Jesuits. The estimates that have been made of the alleged vast income and trade profit are founded upon purely arbitrary or false suppositions. The vast herds of cattle, for example, were not representative of wealth, because of the great numbers of ownerless cattle in which the land abounded, the price of a healthy steer in consequence being half a peso in Dobrizhoffer's time, while later the price rose to one and two pesos in consequence of the reckless destruction of these animals by the Spaniards. The single carved high altar in the Church of San Borja was valued at the price of 30,000 steers.
In addition, the expense of keeping up such a vast community should be borne in mind; the high prices of the new products and iron goods that had to be imported (a Spanish hundredweight, about 102 lbs. of iron from Buenos Aires cost 16 aurei, 1 ell of linen cloth 4 old rix-dollars, and even more, a fine lace alb about 120 rix-dollars); the tribute to the crown, which according to experts, amounted to 24,000 pesos; the building and decorating of the numerous churches far in the interior; the equipment of Indian auxiliary troops in the service of the king (see below); all of which, "taken together, alone required the expenditure of almost the entire income. As a matter of fact, the entire commerce was confined to the exchange, justified by canon law, of such products as cotton, tobacco, hides, various kinds of timber, horse-hair, honey, and in particular of the highly-prized mission herba, for goods which the Reductions themselves either could not produce or at least not in sufficient quantities, such as fine cloths, silks, linen for vestments and altar use, instruments, iron and glassware, books, paper salt, wine, vinegar dyes, etc. The trade by barter netted an average annual income of 100,000 pesos, according to the report of the royal investigating commission, or 7 reals per capita of the population. One instance may illustrate how arbitrarily the calumniators of the Jesuits juggle with figures. Some scholars assert that the Jesuits sold 4,000,000 pounds of herba annually, while the amount officially certified is only about 6000 arrobas (150,000 lbs.); he also places the number of Indians employed in its cultivation and production at 300,000, or twice the total number of men, women, and children living at any one time in all the Reductions.
How purely imaginary the wealth of the Jesuits had been was proved by the inventories taken of their houses and colleges at the time of their expulsion in 1787. These buildings mere seized suddenly, without previous warning, so that the Jesuits might not be able to conceal anything. But the only treasures found were the precious church articles. Only a trifling amount of money was found. The college that was most prominent, that of Córdoba, was barely self-supporting, according to the documents. "The Jesuits," writes one scholar, "strange as it may appear, did not conduct the missions after the fashion of a business concern, but rather as the rulers of some Utopia -- those foolish beings who think happiness is preferable to wealth."
D. Form of Government
The local administration of the Reductions was arranged according to the provisions of the lex indica, after the Spanish pattern, and was composed of the corregidor or burgomaster (in the Guaraní language poro puaitara, i. e. one who gives commands); theteniente, or deputy; three alcaldes, i. e. bailiffs or inspectors, two for the work in the town and one (alcalde de la hermandad) for the work in the rural districts; four regidores or councilmen (Guaraní icabildo iguata, i. e. one belonging to the council); onealguazil mayor, a sort of prefect of police (Guaraní ibirararuzu, i. e. "the chief of those who carry the stick">); one procurador or steward, and one escribano or writer (Guaraní quatiaapobara, i. e. "one who draws or writes"). Besides these there were thealferez real or standard-bearer (Guaraní, aobebe rerequara, i. e. "he to whom the care of the banner is entrusted," and a number of subaltern officials and assistants. The annual election took place at the end of December. The list of new candidates was drawn up by the retiring officials and submitted to the cura for approval, who had the jus indicum of challenging the nominations. On the first of January the installation of the new officials and the investiture with the insignia of office took place in very solemn fashion at the entrance to the church. Besides their insignia, the public officials had a place of honour in the church. Their final confirmation was obtained in each instance from the Spanish governor. On 1 January also the sextons, superintendents of works, the boys' directors, and others were elected. Each day after Mass the corregidor gave the cura a report of all current affairs and received from him the necessary directions, which he transmitted to those concerned. It should be noted that the old hereditary caciqueship, and also the hereditary Indian nobility retained their rights and were honoured in the Reductions, and, it appears, were especially considered in the allotment of higher offices and military charges. The plan of Philip V to make the five hundred caciques of the Guaraní Reductions Knights of Santiago was not carried out, owing to the fact that the caciques attached no value to such a distinction.
E. Military Power
The organization for armed self-defense against the frequent inroads of hordes of savages and of the Portuguese neighbours was not only permitted by repeated royal decrees, but was carried out in accordance with the declared wishes of the king. In conformity with these decrees arsenals were erected in all the Reductions, in which weapons of the best quality, principally firearms, were stored, together with ammunition. The king repeatedly sent new supplies of arms, among them some 800 guns, about 1730. Later gunpowder was produced in the Reductions themselves. Each Reduction was divided into eight companies, with a maestro de cumpo, generally a cacique, a sergeante mayor, eight capitanes, and other officers at their head. Regularly arranged military exercises and armed drills, together with sham battles, preserved and increased the military efficiency of the people. The governors repeatedly sent Spanish officers into the Reductions, to instruct the Indians in the use of firearms. The main strength of the Reductions, however, lay in their cavalry. This force had already proved itself very efficient in the defence against the Paulistas; from 1841 onwards it was called into service by the governors almost year after year to help in the wars with the savage tribes, with the Portuguese, the English who threatened Buenos Aires, and, last but not least, rebellious colonists and encomienda Indians, and rendered splendid service. Time and again kings and governors expressed their sincerest gratitude for these services, which were all the more valuable because they cost the Crown nothing. The Reduction Indians between 1637 and 1735 entered the field no less than fifty times for the cause of the king, repeatedly with a large force and under considerable sacrifice of time and life.
F. Church and Religious Life
The Reductions of Paraguay are justly called a model of a theocratic commonwealth. Religion ruled the entire public and private life. The entire community attended Holy Mass and the evening devotions daily. Prayers and religious songs accompanied and encompassed work and recreation alike. Religious instruction was given daily for the children, on several days each week for catechumens, and every Sunday for the entire parish. Through the medium of easily sung catechismal hymns the doctrines and the principal events of the life of Christ and those of the saints were impressed upon the minds of the people. A sort of religious handbook bearing the title "Ara poru aguiyey haba yacoa ymomoeoinda" (On the Proper Use of Time) writton by P. Jos. de Insauralde (born at Asunción; d. 1730), printed at Madrid in 1759-84 in two volumes, and which was very popular, gave directions concerning the performance of various acts at home and in church in a holy and meritorious manner.
Public religious life in the splendid churches found its expression in an exceedingly brilliant manner, particularly on feast-days. Church music was carefully cultivated, especially under the direction of Italian and German Fathers, and its production would have been, according to the testimony of Don Franc. Xarque, a credit to any Spanish cathedral. In consequence, the church choirs of the Reductions were frequently invited to the Spanish cities. The reports of the celebration of the Feast of Corpus Christ, the patronal feasts, the Rogation and penitential processions, the devotion to the saints (particularly to the Blessed Virgin), the representations of the Crib and the Passion, mystery-plays, sacramental dances, and so on, convey a charming picture of the religious life in the Reductions. Religious societies also, especially the Sodalities of the Blessed Virgin, attained to a remarkable growth. The reception of the sacraments, after the Reductions had become firmly grounded, and a solid body of older Christians had been obtained, was, according to the annual reports, and in accordance with ecclesiastical practice of the times, very good. The members of the religious societies received Communion monthly, many of them weekly. The early marriages (boys were obliged to marry at 17, girls at 15), strict discipline, and surveillance fostered chastity among the natives, which aided the natural increase of the race, ordinarily not very fruitful (the average number of children in was four). Careful control and strict segregation of all objectionable elements did the rest. "Such innocence prevails among these people," Bishop Faxardo wrote, 20 May 1720, from Buenos Aires to Philip V, "who are composed exclusively of Indians naturally inclined to all kinds of vices, that I believe no mortal sin is ever committed there, the vigilance of the shepherds foreseeing and preventing even the slightest fault." A number of authentic testimonials of bishops and royal visiting inspectors speak with the greatest admiration of the religious zeal, the devotion, purity of morals, Christian brotherly love, and conscientiousness of the Indians, as well as the unshirking devotion and the edifying lives of the priests.
G. Schools and Education
Each Reduction had, at least during the later period, an elementary school with Indian teachers educated by the Fathers; there at least the boys, above all the sons of the caciques and the more prominent Indians, from whose ranks the heads of the villages and other officials were mostly taken, could learn reading, writing, and arithmetic. In this respect also the Reductions were in advance of the Spanish colony. Even Bucareli, who later carried out the decree of expulsion in such relentless fashion, acknowledged the work of the Reduction schools. Boys who were especially gifted also received instruction in Latin sufficient to enable them to perform sexton's duties and to read at table in the college. The schools for singing and music were conducted very successfully, so that each Reduction had a capable church choir and orchestra. The accusation that the Jesuits studiously prevented the Indians from learning Spanish, in order to preserve their secrets the more securely and to prevent intercourse with the colonists, is untrue, as Bucareli attests, and is, besides, altogether absurd, since the Guaraní language, then as now, was the common language of the Spaniards also. The women knew no Spanish. The fathers surely sought to introduce the Spanish language in their own interest, although it was very difficult for the Indians to learn and very unpopular with them; still they followed the jus indicum (Tit. I, c. vi, leg. 18) which did not oblige the natives to learn Spanish.
H. Discipline and Penal Regulations
It was necessary to accustom the Indians to Christian morals and love of work by mildness linked with severity. The daily routine, marked by the ringing of the bell, the strict segregation of the sexes in public community life demanded by the jus indicum, together with a prudent system of surveillance demanded by the commingling of older Christians, neophytes, and the new arrivals constantly coming in from the wilderness, helped to achieve this result. Another precaution was the segregation, as far as possible, of the Indians from the Spaniards, and from the encomienda Indians, who were mostly of questionable moral character, a measure which some, referring to the sad experience in Peru, consider entirely appropriate, and the observance of which the missionaries of the Gran Chaco even today deem necessary. Regarding the penal discipline, even Asara, who is so averse to the Jesuits, admits "that they exercised their authority with a mildness and moderation [suavidad y moderación] which one must admire." Minor offences, such as laziness, public disturbances etc., were punished by sentences of fasting or a few blows with a whip, transgressions of a more serious character by arrest and confinement in jail on small rations. Refractory women were confined for a time in thecotiguazu, or house for the women. To prevent abuse of authority on the part of the Indian officials, they were not permitted to inflict punishment of any kind without having previously reported the case in question to the Fathers. Capital punishment was never inflicted. Crimes deserving capital punishment, which occurred but rarely, were punished by expulsion from the Reduction and surrender of the perpetrator to the Spanish authorities. The fact that these tribes, so enamoured of liberty, did not undertake a single uprising against the missionaries, while on the other hand revolts among the encomienda Indians were very frequent, and the additional circumstance that two or three Fathers were sufficient to keep a population of 1000 to 2000 souls in order and discipline, surely speaks very strongly in favour of the system and proves the untruth of the accusation of Jesuit despotism.
J. The Care of the Sick
The care of the sick was well organized in all the Reductions. In each village there were four to eight nurses, well-instructed in the use of medicines, and devoted absolutely to their profession; they were called curuzuya, or cross-bearers, from the shape of their staffs which terminated in a cross at the top. They made a round of the village each day, and were obliged to give the Fathers an exact report of the condition of the sick, so that as a consequence scarcely an Indian died without the last sacraments. The remedies principally used were the indigenous medicinal herbs. In addition, each "college" had a pharmacy. Some Fathers and Brothers who possessed a knowledge of medicine compiled special medicinal handbooks for use in the Reductions. Several German Fathers and a few lay-brothers, the latter having been apothecaries before entering the order, deserved particularly well of the Reductions in this respect; pre-eminent in this regard was the Tyrolese Father Sigismund Aperger. Usually a healthy race, the Guaraní showed absolutely no power of resistance to certain contagious diseases, such as measles and smallpox. Repeated severe epidemics of these diseases, such as occurred in 1618, 1619, 1635, 1636, 1692, 1718, 1733, 1739, and 1764, decimated the population of the Reductions in a frightful manner. Thus in the one year 1735 measles brought death to 18,773 persons, and in 1737 smallpox claimed more than 30,000 victims. In 1733 12,933 children died of smallpox. Were it not for these epidemics, the population of the Guaraní missions would heve been twice or three times as large. These epidemics demanded heroic efforts on the part of the Fathers.
K. Relations belween the Reductions and the Spanish Government
Nothing can be more absurd than the myth of the "Independent Jesuit State of Paraguay," mendaciously constructed by Ibañez and other writers. The entire foundation and development of the Reductions took place with the consent of the Spanish kings and on the strength of the royal decrees and privileges, which were summarized, confirmed and enlarged in the famous decree of Philip V of 28 December, 1743. As late as 1774 the Hieronymite P. Cevallos could truly maintain that all that the Jesuits had done in Paraguay "era todo probado por reales cédulas ó procedia de ordenes expresas." The territory covered by the Reductions was under the direct jurisdiction of the crown, in such a manner, however, that part of the sovereign rights were exercised by the governor in the name of the king (from 1736 onwards all the Reductions were under the authority of the Governor of Buenos Aires). All royal commands and decrees were announced and executed in the Reductions also, unless the latter were expressly excepted. The governors confirmed the new officials in the Reductions after the annual elections, as also the newly appointed curas belonging to the Society of Jesus; they made regular official visits to the Reductions, and sent reports to the king regarding their visitations. The Reductions were ready for war at the call of the governors and the latter could always depend absolutely upon their loyalty, a fact which they acknowledged frequently and in glowing terms in their reports to the king. Further, the Reductions paid the taxes imposed and tithes laid upon them, faithfully and punctually, and moulded their conduct in accordance with all the laws of the Spanish crown, inasmuch as they were not suspended or modified in their application to that territory by special royal privileges (Decr. Phil. V., art. 5). Controversies with the governors arising in consequence of unjust encroachment were always adjusted through the royal audiencia in Charcas, by royal inspectors or by investigating committees, especially named and appointed by the king himself.
Loyalty to the king and enthusiasm for his cause and person were instilled deeply by the fathers in the hearts of the Reduction Indians, Philip V himself declaring in his famous decree of 28 December, 1743 that in his entire colonial possessions in America he had no more faithful subjects. On all patronal feasts the royal standard was borne to the church with great ceremony, and the alferez real, who carried it, received with regal honours at the church door. Thereupon the banner was planted on the plaza, with a picture of the king, and the entire militia with their officers renewed their oath of homage before it in a solemn manner amid shouts of: "Mburu bicha guazu: toi cobengatu ñande Tey marangatu: toi cobengatu ñande Rey N." (Long live our King, the great Caciquel! Long live our good King; long live our King N.). Indians took pride in calling themselves "Soldiers of the King." How they risked and sacrificed life and property on many occasions, under the leadership of the Fathers, for the cause of the crown, has been told already. The loyalty of these Indians to the king is characterized by their conduct during the time of the Antequera disorders, and the so-called Comuneros revolt, that troublesome period (1721-1735) which composed the first attempt, on a large scale, of the colony to secede from Spain. The usurper Antequera as well as the Comuneros vented their rage first and above all on the Jesuits and the Reduction Indians, who proved themselves the strongest bulwark of the Spanish rule. Their destruction was consequently soon followed by the revolution and secession from Spain.
L. Exclusion of the Spaniards from the Territory of the Reductions
The isolation of the Indians and the exclusion of the Spaniards from the territory of the Reductions, prompted by reasons of principle and strictly enforced, have given the opponents of the Jesuits ample material for sinister insinuations. These measures, however, were sanctioned by royal decrees and were necessary for the attainment of the purpose of the mission. "Nothing can justify this procedure better," writes Ulloa, "than the sad example of the decline of the doctrinas in Peru." It is surely a significant fact that even Governor Bucareli after the expulsion of the Jesuits strongly urged the continuance of this system of isolation in the interest of the Indians in his instructions to his successor, written in 1768. Moreover, officials of the crown always had free access to the Reductions, and where no danger was to be feared, friendly relations were maintained with the neighbouring Spanish colonists, and the latter were frequently invited to festivities, asked to act as sponsors in baptism etc. Further, the villages nearest to Asunción: Santa Maria, San Ignacio Guazu, Santa Rosa, Santiago, San Cosme, and Itapua were at the king's request opened on certain days of each month to Spanish merchants for the purpose of selling their goods. A number of trustworthy Spaniards in the service of the missions lived in the Reductions, and each Reduction had a separate lodging-house for travelling strangers.
M. Relations of the Reductions to Ecclesiastical Authorities
A portion of the Guaraní Reductions was under the jurisdiction of the Bishop of Asunción (erected 1647), another under the authority of the Bishop of Buenos Aires (1582), while the Reductions of the Chiquitos belonged to the Diocese of Santa Cruz de Ia Sierra (1605), and the colleges and missions of Tucuman to the See of Cordóba (1570). The jurisdiction of the bishops was limited only by the exemptions of the Society of Jesus, which it held in common with the other orders and which were clearly determined by papal bulls. For the rest, the bishops exercised their episcopal authority and functions freely in the territory of the Reductions, confirmed the curas proposed by the superior of the order, drew their tithes, performed their pastoral and confirmation visits regularly and sent reports to the king and to Rome. The visits to the distant Reductions being attended by great difficulties, the bishops conferred extensive rights and powers upon the superiors of the missions; the relations between the Jesuits and the bishops, although the latter mostly belonged to other orders, were very good throughout.
One single exception is found in the case of the Bishop of Asunción, D. Bernardino de Cardenas, O.S.F. (1642-49), whose actions brought confusion upon the entire country, and whose antipathy to the Jesuits threatened to ruin the Reductions. In 1649 he was removed to Santa Cruz de la Sierra, and later became sincerely reconciled to the Jesuits. The Cardenas affair was eagerly taken advantage of by the anti-Jesuit party particularly under Pombal. There can be no doubt on which side right and wrong were, the representation of Marcellino da Civesas to the contrary notwithstanding. From 1654 onwards the name Reductions was officially altered to Doctrinas and the mission stations treated as parishes, a procedure which, in missionary lands, was by no means contrary to the rules of the order, as the apostate Ibañez maintains. Each parish had a cura (pastor) and a vicario, in larger towns several. The entire territory of the Reductions was under the authority of a superior, who resided at Candelaria and had, in order to lighten his burden, a vice-superior in the Paraná and one in the Uruguay territory. The Doctrinas together formed a collegium, according to the rule of the order; the superior missionis acted as rector and as representative of the mission in relation to the ecclesiastical and secular authorities. He was surrounded by a council of eight consultors, chosen from among the oldest and most experienced fathers. Every three or four years the territory of the Reductions was visited once or twice by the Provincial of Paraguay. The discipline of the order was strictly enforced, and the good religious spirit of the members is confirmed by the official testimony of the bishops, governors, and royal inspectors. A document written in Cuaraní, which was found during the forcible occupation of San Lorenzo, and in which the Indian Neenguiru describes the life and activity of the father, is touchingly beautiful.
N. How the System Has Been Judged
The singular nature of the Reductions has roused the interest and admiration of numerous thinkers, philosophers, historians, economists, and explorers to an exceptional degree. Men of the most divergent callings and denominations have expressed their warmest appreciation. These opinions, in conjunction with the brilliant testimonials of the Spanish kings, of governors, inspectors, bishops and others should be sufficiently weighty to characterize as lies and slanderous accusations the spiteful attacks of professed enemies of the Church and the Jesuits. It is to be regretted that prejudice against the Jesuit Order still spreads these lies of history. The Reduction system undoubtedly had its weak points and imperfections; they may be advanced against the system, but this should be done in a manner consistent with objective historical research. It is certainly inconsistent to bestow immoderate praise upon the system of the Incas, and at the same time to find fault with the Reduction system, which adopted and Christianized all the good features of that system. An objection frequently advanced against the Reductions, even by well-meaning writers, was that the Reduction system did not educate the Indians up to autonomy but allowed them to remain in a state of tutelage. This policy, they maintain, explains the decline of the Reductions after the expulsion of the Jesuits. In answer it may be briefly stated that
· The work of the Jesuits was destroyed before it had reached its highest development.
· As a matter of fact, the Jesuits used every effort to educate the Indians up to autonomy. Their efforts were frustrated by the deep-rooted indolence of the race. Proof of this is found in the fact that the Indians who left the Reductions and emigrated to the Spanish colonies failed to rise to independent positions, even among the most favourable conditions.
· The Reduction system must not be measured by European standards but according to the conditions prevailing at the time in Spanish colonies. "That it was not only suitable, but perhaps the best that under all the circumstances could have been devised for Indian tribes two hundred years ago, and then just emerged from semi-nomadism, is, I think, clear, when one remembers in what a state of misery and despair the Indians of the encomiendas and the unitas passed their lives."
· The system employed was, in fact, the only means adopted to save the Indians. "Whatever one may say of the Jesuit Missions," Dr. K. Haebler writes ("Jahrbuch d. Geschichtwissenschaft", 1895), they absolutely merit the praise that theirs were the only settlements in which the Indians did not die out, but rather increased in number." Of the 80,000 Indians living in the Province of Santiago del Estero in the seventeenth century, only 80 remained about 1750; of of 40,000 in the Cordóba territory only 40.
· To what extent the self-reliance of the Reduction Indians and their appreciation of the unencumbered right of property was actually developed under Jesuit training was proved by their conduct during the war of the seven Reductions (see below), which, as is well known, was occasioned by the refusal of the Indians to surrender their land to the Portuguese, and by the fact that, for the first time in this matter, they rebelled even against the will of the Fathers. The dissolution of the Reductions after the departure of the Jesuits was not the result of their system, but of that which succeeded it.
IV. DECLINE OF THE REDUCTIONS
The tragic decline of the Reductions is but an episode in the war against the Jesuit Order, which was begun about the middle of the eighteenth century, of which the trio of free-thinking ministers of France, Portugal, and Spain (namely, Choiseul, Pombal, and Aranda), were the principal leaders, and which ended with the dissolution of the order in 1773. The principal factors can be enumerated only briefly here.
A. The Treaty of 1750
The difficulties existing between Spain and Portugal because of the boundaries of their American possessions supplied the all-powerful Minister of State, Pombal, the mortal enemy of the Jesuits, with the longed-for opportunity of perfecting a clever diplomatic coup, and which simultaneously furthered the interests of Portugal and his hatred of the Society of Jesus. The treaty, secretly entered upon in Madrid on 15 January, 1750, contained among its provisions the agreement that Spain retain the long-contested colony San Sacramento at the mouth of the Uruguay, and transfer to Portugal, in exchange, the seven Reductions lying on the left bank of the Uruguay, i.e. about two-thirds of the present Brazilian province of Rio Grande do Sul and one of the most valuable sections of the territory of La Plata. The treaty further provided (article 16) that the missionaries and their thirty thousand Indians leave their home, founded during a hundred and fifty years of patient toil, with bag and baggage and without delay, and settle on the opposite bank of the Uruguay. This change of location was, even from the viewpoint of colonial policy and political economy an incomprehensible micarriage of justice towards the missionaries and the Indians alike, whose wishes had not been consultedin any manner; it was "one of the most tyrannical commands that was ever issued in the recklessness of unfeeling power" (Southey, loc. cit., III, 449). Southey correctly adds that the weak Ferdinand VI had no idea of the importance of the treaty.
B. The War of the Seven Reductions
The treaty caused surprise and indignation in the Spanish colony of La Plata. The Viceroy of Peru, the royal Audiencia of Charcas, and the secular and ecclesiastical authorities unanimously sent protests of the most emphatic nature to the Spanish Cabinet. They were as unsuccessful as the earnest petitions of the Jesuits, who declared that it was impossible to approach the Indians with the cruel demand to give up their home and their possessions, solemnly granted them by so many royal decrees, and to surrender them without any cause or provocation to their enemies and oppressors, the Portuguese. It was all of no avail. Ignazio Visconti, the General of the Society, over-compliant to the wishes of the king, issued a strict command to the members of the order to yield to thc inevitable and to prevail upon the exiled Indians to submit, a task which they performed, at first indeed without success. In begging earnestly for a respite and in making every effort to have the cruel measure revoked they merely performed their duty; to present their conduct as insubordination, as has been done, is unjust. Their position was infinitely aggravated by the imprudent and domineering behaviour of the Spanish and Portuguese plenipotentiaries, and especially by the impassioned attitude of the commissary of the order, P. Luis Altamirano, S.J., who was appointed by the general and the king, and who treated as rebels his own brethren, who advised him to proceed with care and moderation. In spite of all the appeals of the Fathers, the Indians, goaded beyond bearing, rose in arms, but having no leader and lacking unity, were defeated in battle in February, 1758. Those who did not submit fled into the forests, where some of them carried on an unsuccessful guerilla warfare. The greater part of the Indians, following the advice of the Fathers, emigrated and settled in the Reductions on the Rivers Paraná and Uruguay (right bank). In 1762 there were still 2497 families, numbering 11,084 souls, scattered there in 17 Reductions; 3052 families, numbering 14,018 souls, had returned to their old home in 1781. For in that year Spain had cancelled the unfortunate treaty of 1750, acknowledging thereby the mistake that had been made. This War of the Seven Reductions was made to serve as one of the principal points of accusation advanced by the enemies of the Jesuits. A flood of defamatory pamphlets, falsified documents, and ridiculous fables, as, for instance, the tale of a king, Nicholas I of Paraguay, went out from an unscrupulous press which Pombal controlled, and was spread broadcast over Europe by the anti-Jesuit faction. Although their absolutely unhistoric character has long been clearly proven, these publications continue even now to vitiate the historical presentation of this period.
The rest is known. On 2 April, 1767, Charles III of Spain, weak and duped, signed the edict which decreed the exile of the Jesuits from the Spanish possessions in America. It was the death-warrant of the Reductions of Paraguay. The expulsion was carried out by force by the Governor of La Plata, Marquess of Bucareli, in the most brutal manner. "The Jesuits in Psraguay, at least, by their conduct in their last public act, most amply vindicated their loyalty to the Spanish crown.... Nothing would have been easier, depleted as the viceroyalty was at the time of troops, than to have defied the forces which Bucareli had at his disposal and to have set up a Jesuit State, which would have taxed the utmost resources of the Spanish crown to overcome" . . . [but] "they made no fight, nor offered any resistance, allowing themselves to be taken as the sheep is seized by the butcher" (Cunninghame Graham, loc. cit., 267). The Jesuit Province of Paraguay numbered at that time 564 members, 12 colleges, 1 university, 1 novitiate, 3 houses for conducting retreats, 2 residences, 57 Reductions, and 113,716 Christian Indians. The leave-taking from the Indians was heart-rending. In vain they pleaded in the most fervent manner to be allowed to keep their Fathers or to be assured that they would return. They never returned.
V. THE REDUCTIONS AFTER THE EXPULSION OF THE JESUITS
The first fruits of the expulsion was the keenest disappointment. Except the splendid decorations of the churches, of which entire wagonloads were carried away, none of the hoped-for treasures were found. The spiritual administration of the Reductions was transferred to the Franciscans and others, the public administration to Spanish civil officials. Attempts were made to retain most of the institutions introduced by the Jesuits, which had previously been so severely censured -- a fact which sheds a characteristic light upon them -- but the rapid decline of the Reductions (in 1772 the Guaraní Reduction numbered 80,881 souls; in 1796 only 45,000; soon after there were only a few remnants left) showed that their vitality had been destroyed. The beautiful churches fell to pieces; the magnificent economic institutions stood forsaken. Terrific uprisings, the revolution, and its accompanying battles, and finally the despotic rule of the first republican presidents, Francia and Lopez, destroyed in less than fifty years what the spirit ofChristian sacrifice had laboriously built up during a period of one hundred and fifty years. Today only beautiful ruins mark the place where once this great Christian commonwealth stood. But "the memory of the missionaries still continues to live in blessing among the Indians, who talk of the rule of the Padres as of their Golden Age" (Stein-Wappaeus, loc. cit., 1013). "The fact is," says the famous German traveller and ethnographer, Dr. Karl von der Steinen, "that the expulsion of the Jesuits was a severe blow for the native inhabitants of La Plata and the Amazon territories, from which it has never recovered."
A. HUONDER 
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Referendarii
The papal office of the referendarii (from refero, to inform) existed at the Byzantine Court. They were officials who reported to the emperor on the memorials of petitioners, and conveyed to the judges the orders of the emperor in connexion with such memorials. During the Merovingian period of the Frankish Empire, the official later known as chancellor (cancellarius) is called "referendarius". In the Papal Curia the office of "referendarii Apostolici" originated in the Middle Ages; their duty was to receive all petitions directed to the Holy See, to report on them to the pope, and to tender him advice. The treatment and decision varied according to the nature of the question. If a favour was concerned, it might be either granted or refused; if some dispute, the pope decided whether it should be referred to a judge. The referendarii were entrusted with all arrangements for these papal decisions, which they had to prepare for the pope's signature (signatura). From these referendarii developed the court of the Signatura (Collegium referendariorum Signaturæ votantium), concerning which there are various papal constitutions. Innocent VIII (1484-92) introduced a distinction between the referendarii on questions of favours and of justice, whence developed the "Signatura gratiæ" and the "Signatura justitiæ", each competent to give final decision within its sphere. In the court of the "Signatura justitiæ" developed a distinction between the prelates entitled to vote (prœlati votantes) and those whose duties were confined to reporting on individual cases (prœlati referendarii). The whole body gradually lost all practical importance, especially after the loss of the papal States, and was entirely abolished at the reorganization of the Curia by Pius X.
BANGEN, Die röm. Kurie (Münster, 1864), 370 sqq. (Signatura justitiœ), 391 sqq. (Sign. gaatiœ); THOMASSINUS, Vetus et nova ecclesiœ disciplina, III (Lyons, 1705), 546 sqq.; Die kathol. Kirche unserer Zeit, I (Berlin, 1899), 464-6.
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Reform of a Religious Order
Reform of a Religious Order, in the true sense of the word, is a return or bringing back of the order from a mitigated or relaxed observance to the rigour of its primitive rule. It must be premised that mitigations of the primitive rule may be made quite lawfully;
· by the authority of the Holy See;
· by decree of the superiors of the order itself, so far as they have power to modify its rule and observance;
· by prescription or custom lawfully established, so long as such relaxations do not affect the vows of the religious.
On the other hand, the obligations arising directly from the vows made by the religious cannot be modified by custom or prescription, and the abolition of abuses in such matters is not "reform" in the proper sense of the word. In cases where the mitigation or modification of the rule has been brought about by legitimate authority reform may be instituted either by the Holy See or by the general chapter (or other legislative body) of the order itself. All those who shall make their profession after the reform has been decreed are bound to submit to it. Those previously professed are held not to be bound to the reformed observance if the previous mitigations were introduced legitimately. If, however, the mitigations reformed have been caused by neglect on the part of the superiors of the order, or have been introduced with their connivance, then those professed before the reform are bound to observe it. In practice, the Holy See is wont to use great discretion in this matter and prefers to invite or recommend the older religious to adopt the stricter rule. The principle underlying this is that no religious can be held bound beyond the limits to which he may be presumed to have intended to bind himself when he made his vows.
TAMBURINI, De jure abbatum (Lyons, 1640); DONATI, Rerum regularium praxis resolutoria (Cologne, 1675); PELLIZZARIO, Manuale Regul. (Venice, 1648); SCHMALZGRÜBER, Jus eccles. universum (Rome, 1843); BOUIX, Tract. de Jure regul. (Paris, 1857); BACHOFEN, Compend. juris regul. (New York, 1903); AICHNER, Compend. Juris eccles. (Brixen, 1900).
G. ROGER HUDLESTON. 
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Reform of the Calendar
For the measurement of time the most important units furnished by natural phenomena are the Day and the Year. In regard of both, it is convenient and usual to speak of the apparent movements of the sun and stars as if they were real, and not occasioned by the rotation and revolution of the earth.
The Day is the interval between two successive passages of the sun across the meridian of any place. It is commonly computed from the midnight passage across the inferior meridian on the opposite side of the globe; but by astronomers from the passage at the noon following. The Civil Day is thus twelve hours in advance of the Astronomical.
The Solar Day, which is what we always mean by this term day, is longer by about four minutes of time than the Sidereal, or the successive passages of a fixed star across the same meridian; for, owing to the revolution of the earth in its orbit from west to east, the sun appears to travel annually in a path (the ecliptic), likewise from west to east, among the stars round the entire heavens. The belt of constellations through which it appears to proceed is styled the zodiac. During half the year (March to September) the ecliptic lies to the north of the celestial equator; during the other half (September to March) to the south. The points where ecliptic and equator intersect are called the equinoxes. In the northern hemisphere the March equinox (or "first point of Aries") is called the vernal equinox; the September equinox ("first point of Libra"), the autumnal.
The Year (Tropical Year) is the period in which the sun makes a complete circuit of the heavens and returns to the point in the zodiac whence it started, and the problem to be solved by those who construct calendars is to find the exact measure of this yearly period in terms of days, for the number of these occupied by the sun's annual journey is not exact. Taking the vernal equinox as a convenient starting-point, it is found that before the sun arrives there again, 365 days and something more have passed. These are, of course, solar days; of sidereal days, each shorter by four minutes, there are 366. The first attempt to find a practical solution of this problem was made by Julius Cæsar, who introduced the Julian Calendar. With the assistance of the astronomers of Alexandria, he determined the true length of the year to be 365 days and 6 hours, or a quarter of a day. From this it followed that the reckoning of the civil year began too soon, i.e. six hours before the sun had reached the point whence it started its annual cycle. In four years, therefore, the year would begin an entire day too soon. To remedy this Cæsar instituted leap-years, a 366th day being introduced in every fourth year, to cover the fractional portions of a day thus accumulated. This extra day was assigned to February, the 24th and 25th day of which were styled in leap-year the sixth before the calends (or first) of March. Hence the name Bissextile given to these years.
Cæsar's reform, which was introduced in the year 46 B.C., would have been perfect had the calculation on which it was based been accurate. In reality, however, the portion of a day to be dealt with, over and above the complete 365, is not quite six hours, but 11 minutes and 14 seconds less. To add a day every fourth year was, therefore, almost three quarters of an hour too much, the following new year commencing 44 minutes and 52 seconds after the sun had passed the equinox. At the end of a century these accumulated errors amounted to about three-quarters of a day, and at the end of four centuries to three entire days. The practical inconveniences of this defect in the system were not slow in making themselves felt, the more so as, Cæsar being murdered soon after (44 B.C.), leap-year, by a misunderstanding of his play, occurred every third year, instead of every fourth. At the time of the Julian reform the sun passed the vernal equinox on 25 March, but by the time of the Council of Nicæa (A.D. 325) this had been changed For the 21st, which was then fixed upon as the proper date of the equinox--a date of great importance for the calculation of Easter, and therefore of all the moveable feasts throughout the year.
But the error, of course, continued to operate and disturb such arrangements. In the thirteenth century the year was seven days behind the Nicæan computation. By the sixteenth it was ten days in arrear, so that the vernal equinox fell on 11 March, and the autumnal on 11 September; the shortest day was 11 December, and the longest 11 June, the feast of St. Barnabas, whence-the old rhyme:
Barnaby bright, the longest day and the shortest night.
Such alterations were too obvious to be ignored, and throughout the Middle Ages many observers both pointed them out and endeavoured to devise a remedy. For this purpose it was necessary, however, not only to determine with accuracy the exact amount of the Julian error, but also to discover a practical means of correcting it. It was this latter problem that chiefly stood in the way of reform, for the amount of error was ascertained almost exactly as early as the thirteenth century. The necessity of a reform was continually urged, especially by Church authorities, who felt the need in connexion with the ecclesiastical calendar. It was accordingly strongly pressed upon the attention of the pope by the councils of Constance, Basle, Lateran (A.D. 1511), and finally by Trent, in its last session (A.D. 1563).
Nineteen years later the work was accomplished by Pope Gregory XIII (from whom the Gregorian reform takes its name) with the aid chiefly of Lilius, Clavius, and Chacon or Chaconius. There were two main objects to be attained: first, the error of ten days, already mentioned, which had crept in, had to be got rid of; second, its recurrence had to be prevented for the future. The first was attained by the omission from the calendar of the ten superfluous days, so as to bring things back to their proper position. To obviate the recurrence of the same convenience, it was decided to omit three leap years in every four centuries, and thus eliminate the three superfluous days, which, as we have seen, would be introduced in that period under the Julian system. To effect this, only those Centurial years were retained as leap years the first two figures of which are exact multiples of 4--as 1600, 2000, 2400--other centurial years 1700, 1800, 1900, 2100, etc.--becoming common years of 365 days each. By this comparatively simple device an approximation to perfect accuracy was effected, which for all practical purposes is amply sufficient; for, although the length of the Gregorian year exceeds the true astronomical measurement by twenty-six seconds, it will be about thirty-five centuries before the result will be an error of a day, and, as Lord Grimthorpe truly says, before that time arrives mankind will have abundant time to devise a mode of correction. For the actual introduction of the Gregorian Calendar or New Style, throughout Christendom, see CHRONOLOGY.
JOHN GERARD 
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Reform of the Roman Breviary
By the Apostolic Constitution "Divino Afflatu" of Pius X (1 November, 1911), a change was made in the psalter of the Roman Breviary. Instead of printing, together with the psalms, those portions of the Office which specially require rubrics, such as the invitatory, hymns for the seasons, blessings, absolutions, chapters, suffrages, dominical prayers, Benedictus, Magnificat, Te Deum, etc., these are now all in due order printed by themselves under the title Ordinary. The psalms, under the title Psaltery, are printed together, so arranged that the entire psalter may be chanted or recited each week, and so distributed, or, when too long, divided, that approximately there may be the same number of verses for each day's Office. This change has been made with a view to restoring the original use of the liturgy, which provided for the chant or recitation of the entire Psaltery each week. It became necessary by the fact that as the saints' days, with common or special Offices, grew more numerous, the ordinary Sunday and week-day or ferial Offices, and consequently certain of the psalms, were rarely recited. In making the change, occasion was taken to facilitate the reading of the Office by the separation of the Ordinary and Psaltery proper, but chiefly by allotting about the same number of verses for each day. It is only a first step in the revision of the entire Breviary, as agreed upon at the Vatican Council. It was proposed by a committee of liturgists appointed by Pius X, adopted by the Congregation of Rites, and sanctioned by the pope to go into effect on 1 January, 1913, in accordance with the new rubrics regulating thenceforth the reading of the Divine Office.
Each day, therefore, has its own psalms, as arranged in the new Psalter, except certain feast days, about 125 in number, viz., all those of Christ and their octaves, the Sundays within the octaves of the Nativity, Epiphany, Ascension, Corpus Christi, the vigil of the Epiphany, and the day after the octave of the Ascension, when the Office is of these days; the Vigil of the Nativity from Lauds to None and the Vigil of Pentecost; all the feasts of the Blessed Virgin, of the angels, St. John the Baptist, St. Joseph, and the Apostles, as well as doubles of the first and second class and their entire octaves. Theirs is the Office to be read as appointed either in the Breviary, or in the Ordo of a diocese or institute, the psalms for Lauds, the Hours and Complin to be taken from Sunday; those for Matins and Vespers from the Common of the Office, unless others specially be assigned. The Office for the last three days of Holy Week remains unchanged, except that the psalms for Lauds are from the corresponding days of the week in the Psalter, and for Complin those of Sunday. For all other feasts and for ferias in Paschal time the psalms are those of the new Psalter; the rest of the Office is from the Proper or Common. When a feast has special antiphons for any of the major hours, it retains them with its own psalms. Except for certain feasts the lessons of the first Nocturn are to be the current lessons from Scripture, though the responsories are to be taken from the Common or Proper. Any feast that has its own proper lessons retains them; for feasts with their own responsories, those with the common lessons are to be read.
The criteria given to regulate the precedence of feasts are: gradation of rite, classification, as primary or secondary, personal dignity of the one honoured, external solemnity, local importance or privilege. Provision is made for the transfer of feasts that must make way for others more important occurring, whether occasionally or perpetually, on the same day, especially for the Sundays. The suffrages of the saints are now invoked in the one prayer "A cunctis". The Athanasian Creed is to be said only on Trinity Sunday and the Sundays after the Epiphany and Pentecost when the Office is of the Sunday; but even on these days, when there is a commemoration of a duplex, or of an octave or day within an octave, the suffrages, prayers and symbol and the third Collect are not to be said. The week-day and other votive Offices granted by the general indult of 5 July, 1883, are no longer allowed. Nor is there now the obligation of reciting in choir the Little Office of the Blessed Virgin, the Office of the Dead, the Gradual, and the Penitential Psalms. The feasts of the dedication of a church, of a cathedral, and of the patrons of dioceses, are to be observed as doubles of the first class, and the feast of the Lateran Basilica and its titular feast of the Transfiguration, as doubles of the second class. Directions are given for conforming the Missal with the Breviary, especially for the Masses of Sundays, Lenten ferias, Collects, and also for conventual Masses. On All Souls' Day, the Office and Mass of the current day are to be omitted, and the Office and Mass of the Dead only are to be recited; on All Saints' Day, the Vespers of the day, and of the Dead, are to be recited as hitherto.
The members of the Revisory Commission were: Mgr. P. La Fontaine, titular Bishop of Carystos, Secretary of the Congregation of Rites (President), Mgr. Scipio Tecchi, Mgr. P. Piacenza, Mgr. J. Bressan (Private Secretary to the Pope), Mgr. A. Gasparri, Father P. Brugnani, O.M., Father L. Fonck, S.J., Father J. d'Isengard, C.M., and Rev. F. Brehm. The complete reform of the Breviary, committed to another commission, involves a reform of the calendar; the revision of the historical lessons; the omission of lessons not authenticated; the correction of texts; the new general rubric; the Common of certain classes of saints, as of confessors, holy women, and others, in order to commemorate them on one day instead of assigning a day for each.
PIACENZA, In Constitutionem `Divino Afflatu' et in rubricas commentarium (Rome, 1912); IDEM, Guida practica per la recita del divino Officio (Rome, 1912); BURTON AND MYERS, The New Psalter and Its Use (London, 1912); BOUDINHON, Le Psalterium Breviarii Romani et les nouvelles rubriques (Paris, 1912); WELSH, The New Rubrics (Edinburgh, 1912); HETHERINGTON, Notes on the New Rubrics and the Use of the New Psalter (London, 1912); Am. Eccl. Rev. (February and April, 1912).
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Reformed Churches
The name given to Protestant bodies which adopted the tenets of Zwingli and, later, the doctrinal principles of Calvin. This distinctive title originated in 1561 at the colloquy of Poissy. Initiated in Switzerland, the movement from which the Churches sprang gained ground at an early date in France, some German states, the Netherlands, England, Scotland, Hungary, and Poland. Later, emigration and colonization secured a still wider diffusion of the Calvinistic system. Some of the denominations which adopted it go to-day under a special name, e.g. Presbyterianism: they receive separate treatment in this work. Others became national churches and are mentioned under the name of the country in which they exist. (See ZWINGLIANISM; CALVINISM; REFORMATION; ARMINIANISM; HOLLAND; NETHERLANDS; HUGUENOTS; SCOTLAND; etc.). The following bodies are here considered:
I. THE REFORMED (DUTCH) CHURCH IN AMERICA
(1) Name, Doctrinal Standards, and Organization
The denomination known as "The Reformed Protestant Dutch Church in North America" until 1867, when the present name was adopted, asserts with Protestants generally the sole sufficiency of the Scriptures as a rule of faith. Its recognized theological standards are the Apostles', Nicene, and Athanasian Creeds, the Belgic Confession, the Heidelberg Catechism, and the Canons of the Synod of Dort. It believes in the spiritual reception of Jesus Christ by the believer in the Lord's Supper, and also accepts the distinctively Calvinistic doctrine of a limited election to salvation. The liturgy is characterized by great simplicity; its forms are optional, except in the administration of the sacraments. In policy, the Church is Presbyterian; the constitution recognizes four kinds of officers: ministers of the word, professors of theology, elders, and deacons. The elders exerecise spiritual functions and the deacons are in charge of temporal interests. At the head of individual congregations is the Consistory, which is composed of minister, elders, and deacons. The authority over a district is vested in the Classis which is itself under the jurisdiction of the Particular Synod. The General Synod exercises supreme control in the Church. The elders and deacons are elected to office for two years, after which they may be re-elected. Former elders and deacons may be called together for consultation in what is known as the "Great Consistory". The other Reformed Churches especially treated in this article are similarly constituted and organized.
(2) History
The Dutch Reformed Church was organized among settlers from Holland in New York City in 1628 by Rev. Jonas Michaelius. Fifty communicants were present at the first celebration of the Lord's Supper. When, in 1664, the colony passed from Dutch into English hands, 11 Reformed churches, with an approximate membership of 10,000 souls, existed in the country; they were all situated in New York and neighbouring states. By the terms of surrender the Dutch were granted "the liberty of their consciences in divine worship and in church discipline". During the first decade of English occupation this provision was faithfully observed. Later, however, the governors sought to impose English ecclesiastical customs upon their Dutch subjects, in consequence of which much bitterness was engendered, and a prolonged struggle ensued. In spite of this unfavourable circumstance and the cessation of Dutch immigration, the number of churches, at the beginning of the eighteenth century, had increased to thirty-four. They were under the jurisdiction of the Classis of Amsterdam. In 1738 a petition for the authorization of a cœ;tus, or ecclesiastical assembly, was sent to that body. But it was only after nine years that a favourable reply was received. This was the first step towards independence, which was completely realized in 1755 by the authorized formation of a classis. This action of some members of the cœ;tus led to protracted strife, which was to be healed by the plan of union submitted by the Rev. J. H. Livingston in 1771 and accepted by the Amsterdam Dutch churches and the Classis of Amsterdam. After the troublous times of the Revolution, the internal organization was further perfected in 1792 by the adoption of a constitution, which provided for a General Synod. In 1794, this synod met for the first time; it held triennial sessions until 1812, and then became an annual and representative body. A period of increased prosperity opened for the denomination in 1846, when numerous Hollanders settled in the Middle West and connected themselves with the church. In 1910 the Dutch Reformed Church numbered 728 ministers, 684 churches, and 116,815 communicants (statistics of Dr. Carroll in the "Christian Advocate", New York, 26 Jan., 1911; this statistical authority is cited throughout for the United States). Through the emigration just referred to, the Christian Reformed Church was also transplanted to America. This denomination was organized in Holland (1835) as a protest against the rationalistic tendencies of the State Church. To it were joined in the United States in 1890 the diminishing members of the True Reformed Church, a body organized in 1822 by several clergymen. It numbers today 138 ministers, 189 churches, 29,006 communicants.
(3) Educational Institutions and Missionary Activity
Some of the educational institutions controlled by the Church were established at a very early date. Rutgers College was founded in 1770 under the name of Queen's College at New Brunswick, New Jersey, where a theological seminary was also established in 1784. At Holland, Michigan, Hope College was founded in 1866, and the Western Theological Seminary in 1867. A board of education organized by private persons in 1828 was taken over by the General Synod in 1831; it extends financial assistance to needy students for the ministry. A "Disabled Ministers' Fund" grants similar aid to clergymen, and a "Widows' Fund" to their wives. A Board of Publication has been in operation since 1855. The proselytizing activity of the Church is not confined to America; a Board of Foreign Missions established in 1832 was supplemented in 1875 by a Woman's Auxiliary Board. The Church maintains stations at Amoy, China, in the districts of Arcot and Madura, India, in Japan, and Arabia.
II. THE REFORMED (GERMAN) CHURCH IN THE UNITED STATES
This church was founded by immigrants from the Palatinate and other German districts of the Reformed faith. Its history begins with the German immigration of the last quarter of the seventeenth century. Among its early ministers were Philip Boehm and George M. Weiss, whose fame is eclipsed, however, by that of the real organizer of the Church, Michael Schlatter. The latter visited most of the German Reformed settlements, instituted pastors, established schools, and, in 1747, formed the first coetus. On a subsequent journey through Europe he obtained financial aid for the destitute churches by pledging the submission of the coetus to the Classis of Amsterdam. Six young ministers accompanied him to America in 1752; the supply of clergymen, however, was insufficient for many years and resulted in some defections. In 1793 the synod replaced the coetus and assumed supreme authority in the church, which now comprised approximately 180 congregations and 15,000 communicants. The process of organization was completed in 1819 by the division of the synod into districts or classes. About 1835 the "Mercersburg controversy", concerning certain theological questions, agitated the Church; in 1863 the tercentenary of the adoption of the Heidelberg Catechism was celebrated. From this time dates the foundation of orphans' homes in the denomination. Foreign mission work was inaugurated in 1879 by the sending of missionaries to Japan. The first theological seminary was organized in 1825 at Carlisle, Pennsylvania; it was removed in 1836 to Mercersburg and in 1871 to Lancaster, Pennsylvania. The Church also controls Heidelberg University and Western Theological Seminary (both at Tiffin, Ohio), Ursinus College (Collegeville, Pa.), Catawba College (North Carolina), and several other educational institutions of advanced grade. Its present membership is 297,116 communicants with 1226 ministers and 1730 churches. The Hungarian Reformed Church, which numbers at present 5253 communicants, was organized in 1904 in New York City for the convenience of Hungarian-speaking immigrants.
III. THE REFORMED CHURCHES IN THE UNION OF SOUTH AFRICA
Dutch settlers transplanted the Reformed faith to South Africa as early as 1652. Churches 0f some importance at present exist in the country and are organized as the Reformed Churches of Cape Colony, of the Orange Free State, of the Transvaal, and of Natal. The progress in political union favourably influenced church affairs: in 1906 these separate bodies placed themselves under a federal council, and in 1909 under a general synod. Their collective membership amounts to about 220,000 communicants. The movement towards union had been preceded by secessions caused by liberal and conservative theological tendencies. As a representative of conservatism the "Reformed Church in South Africa" was organized in 1859 by the Rev. D. Postma. It has to-day an aggregate membership of about 16,000 communicants distributed through Cape Colony, the Orange Free State, and Transvaal. An offshoot of the liberal spirit is the separatist "Reformed Church of the Transvaal", which was organized by the Rev. Van der Hoff and has at present about 10,000 communicants.
     SCHAFF, Creeds of Christendom, I (New York, 1877), 354- 816; III, 191-597; CORION,History of the Reformed Church (Dutch) in Amer. Church Hist., Ser., viii; DUBBS, History of the Reformed Church, German, ibid. (both studies are preceded by extensive bibliographies); CORWIN, Manual of the Reformed Protestant Dutch Church in America (4th ed., New York, 1902); GOOD, History of the Reformed Church in the U. S., 1725-92 (Reading, Pa., 1899); ZWIERLEIN, Religion in New Netherland, 1629-1634 (Rochester, 1910).
N.A. WEBER 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio
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Regalia
According to the usage current in the British Isles the term regalia is almost always employed to denote the insignia of royalty or "crown jewels". The objects more immediately included under the collective term as commonly used are the following: the crown, the sceptre with the cross, the sceptre with the dove, the orb, the swords, the ring, the spurs, also the vestments in which the sovereign is arrayed after the unction, to wit the colobium sindonis, the dalmatic, the armill, and the royal robe, or pall, as well as a few other miscellaneous objects connected with the coronation ceremony, such as the ampulla for the oil, with the spoon, "St. Edward's staff", etc. All of these descend from pre-Reformation days, and many of them are directly religious in origin. Indeed there was a tendency not only in England, but also in Germany, France, and elsewhere, to connect these insignia with some saintly and sometimes legendary possessor of a former age, and to regard them strictly as relics. In point of fact all the English regalia were broken up and sold after the execution of Charles I, and the oldest of those now in existence had to be constructed anew at the Restoration in 1661; but it had always been the custom of old to regard them or most of them as connected with St. Edward the Confessor, to whose shrine in Westminster Abbey, where the coronation takes place, they were regarded as belonging. Even now the royal crown which the archbishop places on the king's head is still spoken of in a marginal note to the coronation service as "St. Edward's Crown", while we find in a chronicle of the fourteenth century, the "Annales Paulini", a vehement protest made in connection with the coronation of King Edward II that the unworthy favourite Piers Gaveston should have been suffered to carry the "Crown of St. Edward" with his "polluted hands" (inquinatis manibus).
Most of the regalia enumerated above call for no special comment, but with regard to some few, the significance of which has been misrepresented by Anglican writers with a more or less controversial purpose, a few words are necessary. To begin with, it has been pretended that the vestures in which the king is arrayed are the vestments of a bishop, and indicate an intention to endow the monarch with an ecclesiastical character. This contention forms part of a theory propounded by a prominent Anglican liturgist, Dr. Wickham Legg, that the king according to the medieval view was mixta persona (i.e., both layman and ecclesiastic) and therefore spiritualis jurisdictionis capax (a fit subject for spiritual jurisdiction). The underlying and indeed the avowed purpose was to show that although it cannot be denied that the king is the official head of the Church of England, still there is nothing unbecoming in such a relation because the king is a minister of the Church and consecrated to this special office by the Church herself. But the various arguments by which this contention is supported, and notably that based upon the supposed ecclesiastical character of the coronation vestments, are wholly fallacious. The colobium sindonis (alleged to be the equivalent of the alb) and the dalmatic, orsupertunica, are simply the ordinary dress of the later Roman Empire, and they did not acquire their liturgical charcater until after they had become the customary apparel of emperors on state occasions. This form of underclothing can be plainly traced in the consular diptychs upon which the consuls are represented as presiding at the games. In these same diptychs the most prominent feature in the official vesture is an elaborately embroidered scarf which hangs down perpendicularly in front, passes round the body, and falls over the left arm. This scarf is called the lorum. It is almost certainly the ancestor of the archiepiscopal pallium, but it remained for long centuries, as numberless Byzantine paintings and sculptures show, the most conspicuous element in the imperial state costume. There is serious reason to believe, though the details cannot be gone into here, that the lorum is represented by the "armill", though this is now a sort of stole which two or three centuries back was tied at the elbows. The address originally made at the delivery of the armill declared it to be a symbol of the "Divine enfolding" (divinae circumdationis), which agrees much better with a wrap like the lorum than with a stole or bracelet. Again "the Robe Royal or Pall of cloth of gold", which is embroidered with eagles, cannot with any reason be described as an ecclesiastical cope. It certainly represents the royal mantle which was originally a four- square garment fastened with a clasp over the right shoulder, such as is seen to recur several times in the carvings of the ivory book-cover of Queen Melisende now in the British Museum; such also as was found vesting the body of Edward I when his tomb was opened in 1774.
Not less misleading is the interpretation recently attached to one of the three swords carried before the king and known as the "sword of the spirituality" or "the sword of the Church". This does not in any way represent, as contended, a claim to exercise jurisdiction over the Church, but it only symbolizes the solemn promise of the king to protect the Church. There were three such promises originally made by the king: the first to defend and secure peace for the Church; the second to punish wrong-doers; and the third to show justice and mercy in all his judgments. Now the three swords, now and anciently borne before the king at his coronation, were known as the sword of the clergy, the sword of the laity, and the third (curtana), which has no point, the sword of mercy. There is every reason to believe that these three swords typify the matter of the king's three ancient promises. As for the sword with which the king himself is girded in the coronation ceremony, this was originally in imperial coronations at Rome laid upon the tomb of Blessed Peter and, like the archbishop's pallium, presented as de corpore beati Petri sumptum and consequently as a kind of relic of the Prince of the Apostles, in whose name and to defend whose authority the power of the sword is given to rulers by the Church. A theory that the orb is only a variant of the sceptre with a cross is now generally rejected, and with reason.
The questions here discussed are misleadingly treated in most manuals dealing with the coronation, e.g., LEGG, The Coronation Records (London, 1902); DAVENPORT, The English Regalia (London, 1897); JONES, Crown and Coronations (London, 1902). The reader may be referred for a fuller discussion to THURSTON, The Coronation Ceremonial (London, 1911); or IDEM, Is the Crowned King an Ecclesiastical Person? in Nineteenth Century and After (March, 1902), For the archaeological data regarding the regalia, the above works of DAVENPORT and LEGG are of value. For the German regalia see especially BOCK, Die Kleinodien des heil. Rom. Reiches (Vienna, 1864); and FRENSDORFF, Zur Geschichte der deutschen Reichsinsignien in the Nachrichten of the Gottingen Academy (1897).
HERBERT THURSTON 
Transcribed by Herman F. Holbrook 
Thou settest a crown of pure gold upon his head. Psalm 21.3
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Regeneration
(Lat. regeneratio; Gr. anagennesis and paliggenesia).
Regeneration is a Biblico-dogmatic term closely connected with the ideas of justification, Divine sonship, and the deification of the soul through grace. Confining ourselves first to the Biblical use of this term, we find regeneration from God used in indissoluble connection with baptism, which St. Paul expressly calls "the laver of regeneration" (Titus, iii, 5). In His discourse with Nicodemus (John, iii, 5), the Saviour declares: "Unless a man be born again of water and the Holy Ghost, he cannot enter into the kingdom of God." In this passage Christianity from its earliest days has found the proof that baptism may not be repeated, since a repeated regeneration from God is no less a contradiction than repeated physical birth from a mother. The idea of "birth from God" enjoys a special favour in the Joannine theology. Outside the Fourth Gospel (i, 12 sq.; iii, 5), the Apostle uses the term in a variety of ways, treating "birth of God" as synonymous now with the "doing of justice" (I John, v, 1, 4 sq.), and elsewhere deducing from it a certain "sinlessness" of the just (I John, iii, 9; v, 18), which, however, does not necessarily exclude from the state of justification the possibility of sinning (cf. Bellarmine, "De justificatione", III, xv). It is true that in all these passages there is no reference to baptism nor is there any reference to a real "regeneration"; nevertheless, "generation from God", like baptismal "regeneration", must be referred to justification as its cause. Both terms effectually refute the Protestant notion that there is in justification not a true annihilation, but merely a covering up of the sins which still continue (covering-up theory), or that the holiness won is simply the imputation of the external holiness of God or Christ (imputation theory).
The very idea of spiritual palingenesis requires that the justified man receive through the Divine generation a quasi-Divine nature as his "second nature", which cannot be conceived as a state of sin, but only as a state of interior holiness and justice. Thus alone can we explain the statements that the just man is assured "participation in the divine nature" (cf. II Peter, i, 4: divinæ consortes naturæ), becomes "a new creature" (Gal., v, 6; vi, 15), effects which depend on justifying faith working by charity, not on "faith alone" (sola fides). When the Bible elsewhere refers regeneration to the Resurrection of Jesus Christ (I Peter, i, 3) or to "the word of God who liveth and remaineth forever" (I Peter, i, 23), it indicates two important external factors for justification, which have nothing to do with its formal cause. The latter text shows that the preaching of the Word of God is for the sinner the introductory step towards justification, which is impossible without faith, whereas the former text mentions the meritorious cause of justification, inasmuch as, from the Biblical standpoint, the Resurrection was the final act in the work of redemption (cf. Luke, xxiv, 46 sq.; Rom., iv, 25; vi, 4; II Cor., v, 16). To the above-mentioned ideas of regeneration, generation out of God, participation in the Divine nature, and re-creation, a fifth, that of Divine sonship, must be added; this represents the formal effect of justification and is crowned by the personal indwelling of the Holy Ghost in the justified soul (cf. Rom., v, 5; viii, 11; I Cor., iii, 16 sq.; vi, 19, etc.). Since, however, this Divine sonship is expressly described as a mere adoptive sonship (filiatio adoptiva, ouiothesis; cf. Rom., viii, 15 sqq.; Gal., iv, 5), it is evident that "regeneration from God" implies no substantial emerging of the soul from the nature of God as in the case of the eternal generation of the Son of God (Christ), but must be regarded as an analogical and accidental generation from God.
As regards the use of the term in Catholic theology, no connected history of regeneration can be written, as neither Christian antiquity nor medieval Scholasticism worked consistently and regularly to develop this pregnant and fruitful idea. At every period, however, the Sacrament of Baptism was regarded as the specific sacrament of regeneration, a concept that was not extended to the Sacrament of Penance. Irenæus repeatedly interprets the Pauline term "re-creation" as the universal regeneration of mankind through the incarnation of the Son of God in the womb of the Blessed Virgin. The idea of regeneration in the sense of individual justification is most conspicuous in the writings of St. Augustine. With an unrivalled keenness, he evolved the essential distinction between the birth of the Son of God from the substance of the Father and the generation of the soul from God through grace, and brought together into an organic association regeneration, with its kindred ideas, and justification (cf. e.g. "Enarr. in Ps. xlix", n. 2 in "P.L.", XXXVI, 565). Like the Church, St. Augustine associates justification with faith working through charity, and refers its essence to the interior renewal and sanctification of the soul. Thus, St. Augustine is not only the precursor, but also the model of the Scholastics, who worked mainly on the ideas inherited from the great doctor, and contributed essentially to the speculative understanding of the mysterious process of justification. Adhering strictly to the Bible and tradition, the Council of Trent (Sess. VI, capp. iii-iv, in Denzinger-Bannwart, "Enchiridion", 10th ed., 1908, nn. 795-6) regarded regeneration as fundamentally nothing else than another name for the justification acquired through the Sacrament of Baptism. A characteristic view was that of the German Mystics (Eckhart, Tauler, Suso), who prefer to speak of a "birth of God in the soul", meaning thereby the self-annihilation of the soul submerging itself in the Divinity, and the resulting mystical union with God through love.
In Protestant theology, since the time of the Reformation, we meet great differences of opinion, which are of course to be referred to the various conceptions of the nature of justification. In entire accordance with his doctrine of justification by faith alone, Lutheridentified regeneration with the Divine "bestowal of faith" (donatio fidei), and placed the baptized infant on the same footing as the adult, although he could give no precise explanation as to the way in which the child at its regeneration in baptism could exercise justifying faith (cf. H. Cremer, "Taufe, Wiedergeburt und Kindertaufe", 2nd ed., 1901). Against the shallow and destructive efforts of Rationalism, which made its appearance among the Socinians about the end of the sixteenth century and later received a mighty impulse from English Deism, the German "Enlightenment", and French Encyclopedism, a salutary reaction was produced by the Pietists during the seventeenth and eighteenth centuries. Leaving far behind the old Protestant view, the Pietists (Spener, A. H. Francke, Zinzendorf) referred regeneration to the personal experience of justification in union with a sincere conversion to a new life, consisting especially in charitable activity. German Pietism, systematically cultivated by the so-called Hernhuter, exercised a beneficial effect on English Methodism, which went about securing and strengthening regeneration in "methodical fashion", and which undoubtedly performed good service in the revival of Christian piety. Especially those sudden conversions--such as are even to-day striven for and highly prized in Methodist circles, the American revivals and camp meetings, the Salvation Army, and the German Gemeinschaftsbewegung, with all its excrescences and eccentricities--are preferentially given the title of regeneration (cf. E. Wacker, "Wiedergeburt und Bekehrung", 1893). Since Schleiermacher the variety and confusion of the views concerning the character of regeneration in learned literature have increased rather than diminished; it is indeed almost a case of everyone to his own liking. The greatest favour in Liberal and modern Positive theology is enjoyed by the theory of Albert Ritschl, according to which the two distinct moments of justification and reconciliation hold the same relation to each other as forgiveness and regeneration. As soon as resistance to God is done away with in justification, and lack of trust in God--or, in other words, sin--is overcome in the forgiveness of sin, reconciliation with God and regeneration enter into their rights, thus inaugurating a new life of Christian activity which reveals itself in the fulfilment of all the obligations of one's station.
Turning finally to the non-Christian use of the term, we find "regeneration" in common use in many pagan religions. In Persian Mithraism, which spread widely in the West as a religion of the soldiers and officials under the Roman Empire, persons initiated into the mysteries were designated "regenerated" (renatus). While here the word retains its ethico-religious sense, there was a complete change of meaning in religions which taught metempsychosis or the transmigration of souls (Pythagoreans, Druids, Indians), in these the reincarnation of departed souls was termed "regeneration". This usage has not yet entirely disappeared, as it is current among the Theosophists (cf. E.R. Hull, "Theosophy and Christianity", Bombay, 1909; and in connection therewith "Stimmen aus Maria-Laach", 1910, 387 sqq., 479 sqq.). This view should not be confounded with the use dating from Christ Himself, who (Matt., xix, 18) speaks of the resurrection of the dead on the last day as a regeneration (regeneratio).
J. POHLE 
Transcribed by Karli Nabours
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Reggio dell' Emilia
DIOCESE OF REGGIO DELL' EMILIA (REGINENSIS)
Suffragan of Modena in central Italy. The city is situated just where the ancient Via Æmilia is crossed by the small River Crostolo, which flows into the River Po, through a very fertile territory. The principal industries are silk, straws, and osiers. The cathedral is Romanesque, of the twelfth century, restored in the fifteenth and sixteenth centuries, and has some remains of thirteenth century frescoes. In the museum is the scientific collection of Abbate Spallanzani, an illustrious philosopher, prehistoric antiques, and an art collection. The library has about 1000 manuscripts. There are also the state archives. Near Reggio is the famous Castle of Canossa.
Regium belonged to the Boii and was reduced into a colony by the consul Æmilius Lepidus (187 or 178) and was by him named Regium Lepidi. In the Treaty of Quiercy Reggio was included among the towns which Pepin had in mind to give to the Holy See, but it never came into possession of the latter, except later, and for a short time. In 962 it was given with Modena to Count Azzo of Canossa. After the death of Countess Matilda (1165) the popes claimed the town as a part of her inheritance, while the emperors claimed the same as a fief of the Empire. Pending these disputes the town was governed in a communal way; at first they had consuls and in 1156 they had a bailiff, named mostly by the emperor. Reggio took part in the wars between the Lombard cities, especially against Mantua and Milan. It was mostly on the side of the Ghibellines, although in 1167 it entered the Lombard League and in 1193 the league against Henry VI. After the misfortune of Frederick II, the powerful Pico, Fogliani, Carpineti, and Coreglio were disputing the mastery of the city, which fell into the hands of Obizzo d'Este, Lord of Ferrara, but revolted against his son Azzo VIII (1306), became again a commune, accepted the vicars of Henry VII and Louis the Bavarian; was subject to the pope under Cardinal Bertrand du Poyet (1322); and later (1331), John of Bohemia, who recognized the suzerainty of the pope over Reggio as well as over Parma and Modena, was made lord of the city, but sold it to the Fogliani, from whom it passed to the Gonzaga of Mantua (1335), who sold it to Galeazzo Visconti of Milan. In 1409 it returned again to the House of Este of the line of Modena, until 1859. The popes, however, always claimed to be its suzerains. After the Ferrara War, Reggio spontaneously submitted to Julius II (1512-15). By the Peace of Barcelona (1529) Charles V bound himself to give back Reggio to the popes, but he did not do so. In 1848 Reggio proclaimed its annexation to Piedmont, completed in 1859. Christianity entered Reggio probably from Ravenna; a local legend makes the first bishop St. Protasius, a disciple of St. Apollinaris, in the Apostolic age. Admitting his existence, also five or six historical bishops, predecessors of Faventius in 451, it would seem that the episcopal see dates from the first half of the fourth century. St. Prosper was the successor of Faventius; he died between 461 and 467. Among other bishops were: Thomas (c. 701), Nodoberto, ambassador of Louis the Pious at Constantinople (817); Azzo II, murdered during the Hungarian invasion in 900; Thenzo (978), who rebuilt the Basilica of St. Prosper and other churches; Nicolo Maltraversi (1211), much praised by the chronicler Salimbene and often ambassador to Frederick II; Enrico de Casalocci (1302); Battista Pallavicini (1445), the sacred poet; Marcello Cervini (1540), later Pope Marcellus II; Cardinal Alessandro d'Este (1621); Angelo M. Ficarelli (1821), who repaired the damages of the revolution.
The diocese has 246 parishes, 531 secular priests, 175,600 inhabitants; 4 houses of monks with 29 priests; 11 houses of nuns, 5 educational institutions for boys and 13 for girls, and a Catholic weekly.
UNIVERSITY OF REGGIO
Reggio was recognized as a studium generale as early as 1210; and a doctoral diploma of 1276 has been preserved, showing that there were a regular College of Doctors, regular examinations, and a Universitas scholarium (Tacoli, "Memorie storiche di Reggio", pt. III, Carpi, 1769, 215-16). But at the beginning of the fourteenth century there was no longer a single doctor in the city; and the studium generale had evidently lapsed before this.
CAPPELLETTI, Le Chiese d'Italia, XV; SACCANI, I Vescovi di Reggio (Reggio, 1902); Chronicon regiense in MURATORI, Rer. ital., XVIII.
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Reggio dell' Emilia
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Reggio di Calabria
ARCHDIOCESE OF REGGIO DI CALABRIA (RHEGIENSIS).
Archdiocese in Calabria, southern Italy. The city is situated on the slope of the Aspromonte, at the extreme end of the peninsula, communicating with Messina by a line of ferries. Grain, olives, wine, fruit, fishing, the silk trade, and the manufacture of furniture have rendered Reggio an important trading port. The earthquakes of 1783 and 28 Dec., 1908, completely destroyed all the buildings, ancient and modern, and a town of wooden and corrugated iron huts now rises among the ruins.
The city was founded by the Calchidians in the eighth century B.C.; in 723 it received from Messina fugitives who rose to supreme power. Inscriptions and coins show that it was a flourishing republic, and was governed by the laws given by Charondas to Catania (640). About the close of the sixth century B.C., Alcidamas became tyrant of the city, and his son Anaxilas planned to obtain control of all Graecia Magna, but was unsuccessful. He was more fortunate in his attack on Zancle in Sicily, which he named Messana (Messina). His sons were expelled (461) from the city, which again became a republic. Dionysius of Syracuse captured it in 389 after a siege of eleven months.
On his fall, it became subject to Agathocles and later joined Pyrrhus against the Romans. When Pyrrhus abandoned Italy, a mercenary Campanian fleet captured the town, and established a military republic (270). This was overthrown and severely punished by the Romans, who incorporated it, with all Bruttium, under their rule as a federated city. It still preserved its Grecian character in the days of Augustus. Julius Caesar sent a colony thither and embellished the city, calling it Rhegium Julii. In the Gothic War it was attacked by the fleet of Belisarius, and despite the aid of Totila (549) was destroyed. It remained thenceforward in the hands of the Byzantines, though Authari claimed it as the furthest boundary of the Lombard Kingdom. In 918 it was captured by the Saracens, who were defeated and massacred by the Pisans (1005). It was again captured in 1080 by Robert Guiscard, and united to his Kingdom of the Two Scilies. In 1313 it was taken by Frederick II of Sicily, who was soon forced to abandon it. It was frequently sacked by the Turks and corsairs in the fifteenth and sixteenth centuries and especially in 1554 and 1595 by the Calabrian renegade Sina Pasha Cicala. In Aug., 1860, the treason of General Vial enabled Garibaldi to occupy the city without resistance, thus beginning the downfall of the Kingdom of Naples.
Through a misinterpretation of Acts, xxvii, 13, St. Paul was said to have preached the Gospel there, and to have consecrated his companion, St. Stephen, bishop; it is probable, however, that it was evangelized at an early period. The first bishop known is Mark, legate of Pope Sylvester at the Council of Nicaea (325). Other bishops: St. Sisinnius (536), mentioned in the Acts of St. Placidus; John, legate of Pope Agathus at the Sixth Council (680); St. Cyrillus (749); Leontius, follower of Photius (869); St. Eusebius (d. 916). When all Southern Italy was united to the Patriarchate of Constantinople, Reggio became a metropolitan see with thirteen suffragans, and followed the Greek Rite, which was changed to the Gallican after the Norman Conquest; Archbishop Ricciulli adopted the Roman Rite in 1580. The Greek Rite, however, remained in force in the church of Santissima Maria della Cattolica, built by King Roger, and governed by a protopope with a numerous Greek clergy. Questions of jurisdiction caused frequent controversies with the archbishop. About 1600 Archbishop Annibale degli Afflitti suppressed the Greek Rite in that church, and the entire diocese now follows the Roman Rite. Other bishops: Rangerio (1192); Fra Gentile (1279), Franciscan; Pietro Filomarino (1404); Antonio Ricci (1453), restorer of the cathedral; Gerolamo Centelles (1529), reformer of ecclesiastical discipline; Gaspare Ricciulli (1560), a distinguished theologian at the Council of Trent, rebuilt the cathedral which had been destroyed by the Turks, and established the seminary; Mariano Ricciardi (1855-71), exiled after the annexation of the Kingdom of Naples; Cardinal Gennaro Portanova (1888). The sees suffragan to Reggio are: Bova, Cassiano (in the Ionian islands), Cantanzaro, Cotrone, Gerace, Nicastro, Nicotera and Tropea, Opido, Squillace. The archdiocese contains 80 parishes, 200,000 inhabitants, 200 secular priests, 4 religious houses with 20 priests; 5 convents of nuns; 2 boys' and 5 girls' educational institutions.
CAPPELLETTI, Le chiese d'Italia, XXI; SPANO'-BOLANI, Storia di Reggio di Calabria (Naples, 1827); DE LORENZO, Cronache e documenti inediti da servire alla storia sacra e civile di Reggio di Calabria (Reggio, 1873-77); IDEM, Monografia di Storia Reggina (Reggio, 1888); MINASI, Le chiese di Calabria dal quinto al duodecimo secolo (Naples, 1896); GAY, Les dioceses de la Calabre a l'epoque byzantine (Macon, 1900); DUCHESNE, Les eveques de Calabre (Paris, 1902).
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Reggio di Calabria
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Regina
DIOCESE OF REGINA (REGINENSIS)
A newly created (4 March, 1910) ecclesiastical division, comprising the southern part of the Canadian province of Saskatchewan, as far north as the 30th township, or about 51°30' lat. The Catholic population amounts to 58,771, of whom 19,563 are of French descent, 16,318 Germans, about 13,000 Galicians following the Ruthenian Rite, 4759 English-speaking, 2312 Poles, and 1819 Hungarians. The rest are of various nationalities, and comprise about 1000 Catholic Indians. Fifty-nine priests (43 French, 15 German and 1 Scotch) attend to their spiritual needs.
The regular clergy is represented by the Oblates of Mary Immaculate, the pioneers in the country, the Missionaries of La Sallette and those of Issoudun, France, the Redemptorists, and the Sons of Mary Immaculate. Nuns of five different orders either teach in the schools or serve the sick in the hospital founded last year at Regina. Besides its primary or parochial schools, there are five academies and three Indian boarding schools, the most important of which is that founded (1884) in the Qu'Appelle valley by the Rev. Jos. Hugonard, O.M.I., who still directs it. Six trades are taught, in addition to the curriculum of the schools.
The same Qu'Appelle valley was the cradle of the new diocese, Fort Qu'Appelle beings its only settlement until Father J.N. Ritchot established (1865) a mission at what is now Lebret. Then followed a few other missionary stations for the Indians, around which the development of the country consequent on a Government system of intense immigration has clustered the numerous centres of white population now extant, chief among which are Regina, the capital of the province, Moosejaw, Swift Current, and Yorkton, the headquarters of a large Galician colony.
Mgr. Oliver E. Matthieu, ex-rector of Laval University, Quebec, was appointed (14 July, 1911) first bishop.
See archives of the Archdiocese of St. Boniface.
A.G. MORICE 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of the Diocese of Regina
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Regina Coeli (Queen of Heaven)
The opening words of the Eastertide anthem of the Blessed Virgin, the recitation of which is prescribed in the Roman Breviary from Compline of Holy Saturday until None of the Saturday after Pentecost inclusively. In choro, the anthem is to be sung standing. In illustration of the view that the anthem forms a "syntonic strophe", that is, one depending on the accent of the word and not the quantity of the syllable, It goes as follows:
Regina coeli laetare, 
Alleluia, 
Quia quem meruisti portare. 
Alleluia, 
Resurrexit, 
Sicut dixit, 
Alleluia. 
Ora pro nobis Deum. 
Alleluia.
In the first two verses ("Regina" and "Quia") the accent falls on the second, fourth, and seventh syllables (the word quia being counted as a single syllable); in the second two verses ("Resurrexit", "Sicut dixit"), on the first and third syllables. The Alleluia serves as a refrain. Of unknown authorship, the anthem has been traced back to the twelfth century. It was in Franciscan use, after Compline, in the first half of the following century. Together with the other Marian anthems, it was incorporated in the Minorite-Roman Curia Office, which, by the activity of the Franciscans, was soon popularized everywhere, and which, by the order of Nicholas III (1277-80), replaced all the older Office-books in all the churches of Rome. Batiffol ("History of the Roman Breviary", tr., London, 1898, pp. 158-228) admits that "we owe a just debt of gratitude to those who gave us the antiphons of the Blessed Virgin" (p. 225), which he considers "four exquisite compositions, though in a style enfeebled by sentimentality" (p. 218). The anthems are indeed exquisite, although (as may appropriately be noted in the connection) they run through the gamut of medieval literary style, from the classical hexameters of the "Alma Redemptoris Mater" through the richly-rhymed accentual rhythm and regular strophes of the "Ave Regina Coelorum", the irregular syntonic strophe of the "Regina Coeli", down to the sonorous prose rhythms (with rhyming closes) of the Salve Regina. "In the 16th century, the antiphons of our Lady were employed to replace the little office at all the hours" (Baudot, "The Roman Breviary", London, 1909, p. 71). The "Regina Coeli" takes the place of the "Angelus" during the Paschal Time.
The authorship of the "Regina Coeli" being unknown, legend says the St. Gregory the Great (d. 604) heard the first three lines chanted by angels on a certain Easter morning in Rome while he walked barefoot in a great religious procession and that the saint thereupon added the fourth line: "Ora pro nobis Deum. Alleluia." (See also SALVE REGINA for a similar attribution of authorship). The authorship has also been ascribed to Gregory V, but without good reason. The beautiful plainsong melodies (a simple and an ornate form) are variously given in the Ratisbon antiphonary and in the Solesmes "Liber Usualis" of 1908, the ornate form in the latter work, with rhythmical signs added, being very attractive. The official or "typical" melody will be found (p. 126) in the Vatican Antiphonary (1911). Only one form of melody is given. The different syllabic lengths of the lines make the anthem difficult to translate with fidelity into English verse. The anthem has often been treated musically by both polyphonic and modern composers.
H.T. HENRY 
Transcribed by Jim Holden

Reginald Cardinal Pole[[@Headword:Reginald Cardinal Pole]]

Reginald Pole
Cardinal, b. at Stourton Castle, Staffordshire, England, in March, 1500; d. at Lambeth Palace, 17 Nov., 1558; third son of Sir Richard Pole, Knight of the Garter, and Margaret, daughter of George, Duke of Clarence, brother of Edward IV. From the beginning of his reign Henry VIII recognized him as a near kinsman and showed him special favour, while in 1513 he created his widowed mother Countess of Salisbury, an act of tardy reparation for the attainder and execution under Henry VII of her only brother Edward, Earl of Warwick. She was also made governess to the Princess Mary in 1516 and we may assume that Pole's intimacy with the royal mistress whom he was afterwards to serve so devotedly began before he left England. The boy received his early education in the Charterhouse at Sheen, where he spent five years. He went to Oxford at the age of twelve or thirteen, and took his degree soon after he was fifteen. He was, it seems, intended for the Church, a choice to which he willingly assented, and though he had received no orders and was still hardly more than a lad, benefices were showered upon him, amongst others, a prebend bearing with it the title of dean in the collegiate church of Wimborne (15 Feb., 1518).
Throughout all his career Pole's attraction for a studious life was most pronounced. At his own wish and with the approval and pecuniary help of Henry VIII he set out in Feb., 1521 for Padua, at that time a great centre of learning, and in the coterie of scholars which he found there the young kinsman of the King of England became a great favourite. Men like Longolius (de Longueil), who, dying shortly afterwards, left Pole his library, Leonicus, who taught him Greek, Bembo the humanist, and later Cardinal Contarini, also one day destined to adorn the Sacred College, and the English scholar Lupset, all sought his intimacy, while at a later period and under other circumstances he acquired the friendship and won the high esteem of Erasmus and More. All these were not only learned but large- minded men, and the mere fact of his choosing such associates would suffice to prove that Pole was not the bigot he has been sometimes represented. Pole remained in Italy until 1527. After a visit to Rome in 1526, and on his return he still pursued his studies, residing within the enclosure of the Carthusians at Sheen. Even at this date he had not yet received minor orders, but he was nevertheless elected Dean of Exeter (12 Aug., 1527).
Shortly after this the great matter of the king's divorce came to a head, and Pole, to avoid having to take sides in a complication in which conscience, friendship, and gratitude to his royal kinsman were inextricably entangled, obtained permission to continue his studies in Paris. But he did not thus escape from his embarrassment, for his aid was asked by the king to obtain from the university an opinion favourable to the divorce. When the young student pleaded inexperience, Fox was sent to assist him. The situation wa a delicate one and Pole probably did little to forward a cause so distasteful to his own feeling (the effective pressure, as we know, was really applied by Francis I), but he had the credit of managing the business and was thanked for his exertions (see Calendar, IV, 6252, 6483, 6505). None the less, Henry required his kindman to return to England, and when shortly afterwards Wolsey's disgrace was followed by his death, Pole was invited to succeed him as Archbishop of York, or to accept the See of Winchester. That this was merely a bribe to obtain Pole's support was not so obvious then as it must seem to us now in the light of subsequent developments. He hesitated and asked for a month to make up his mind. Finally he obtained an interview with the king and seems to have expressed his feelings on the divorce question so boldly that Henry in his fury laid his hand upon his dagger. To explain his position he subsequently submitted a memorial on the subject which, even according to the unfriendly testimony of Cranmer, was a masterly document (Strype, "Cranmer", Ap. 1), moderately and tactfully worded. "The king", so Pole pleaded–it was in the early part of 1531–"standeth even upon the brink of the water and he may yet save all his honour, but if he put forth his foot but one step forward, all his honour is drowned."
The course of subsequent history fully justified Pole's prescience, and indeed for a moment the king seems to have wavered, but evil counsels urged him forward on the road to destruction. Still, as Pole had not made his opposition public, Henry was magnanimous enough at this stage to give him permission in January, 1532, to withdraw to the continent, while continuing as before to pay his allowances out of the royal exchequer. Resuming, eventually, his peaceful life in Padua, Pole renewed or established an intimacy with the leaders in the world of letters, men like Sadolet (then Bishop of Carpentras), Contarini, and Ludovico Priuli. The two or three years which followed were probably the happiest he was fated ever to know.
Meanwhile events were moving rapidly in England. The last strands which bound England to Rome had been severed by the king in 1534. The situation was desperate, but many seemed to think that it was in Pole's power to render aid. On the side of Princess Mary and her cousin Charles V advances were made to him in June, 1535, and after some demur he agreed to make an attempt at mediation. On the other hand, Henry seemed still to cling to the idea of gaining him over to support the divorce, and through the intermediary of Pole's chaplain, Starkey, who happened to be in England at the close of 1534, Pole had been pressed by the king to write his opinion on the lawfulness jure divino of marriage with a deceased brother's widow, and also upon the Divine institution of the papal supremacy. Pole reluctantly consented, and his reply after long delay eventually took the form of a treatise, "Pro ecclesiasticæ Unitatis defensione". It was most uncompromising in language and argument, and we cannot doubt that events in England, especially the tragedy of the execution of Fisher and More and of his friends the Carthusians, had convinced Pole that it was his duty before God to speak plainly, whatever the cost might be to himself and his family. The book, however, was not made public until a later date. It was at first sent off privately to the king (27 May, 1536), and Henry on glancing through it at once dispatched the messenger, who had brought it, back to Pole, demanding his attendance in England to explain certain difficulties in what he had written. Pole, however, while using courteous and respectful language to the king, and craving his mother's pardon in another letter for the action he felt bound to take, decided to disobey the summons. At this juncture he was called to Rome by command of Paul III. To accept the papal invitation was clearly and before the eyes of all men to side with the pope against the king, his benefactor. For a while Pole, who was by turns coaxed and threatened in letters from his mother and relatives in England, seems to have been in doubt as to where his duty lay. But his advisers, men like Ghiberti, Bishop of Verona, and Caraffa, the founder of the Theatines, afterwards Paul IV, urged that God must be obeyed rather than man. So the papal invitation was accepted, and by the middle of November, 1536, Pole, though still without orders of any kind, found himself lodged in the Vatican.
The summons of Paul III had reference to the commission which he had convened under the presidency of Contarini to draw up a scheme for the internal reform of the Church. The pope wished Pole to take part in this commission, and shortly afterwards announced his intention of making him a cardinal. To this proposal Pole, influenced in part by the thought of the sinister construction likely to be put upon his conduct in England, made an energetic and, undoubtedly, sincere resistance, but his objections were overborne and, after receiving the tonsure, he was raised to the purple along with Sadolet, Caraffa, and nine others on 22 Dec., 1536. The commission must have finished its sittings by the middle of February (Pastor, "Geschichte der Päpste", V, 118), and Pole was despatched upon a mission to the north on 18 Feb., with the title of legate, as it was hoped that the rising known as the "Pilgrimage of Grace" might have created a favourable opportunity for intervention in England. But the rivalry between Charles V and Francis I robbed Pole's mission of any little prospect of success. He met in fact with rebuffs from both French and Spaniards, and eventually had to take refuge with the Cardinal bishop of Liège. After being recalled to Rome, he was present in the spring of 1538 at the meeting between Charles V and Francis I at Nice. Meanwhile Pole's brothers had been arrested in England, and there was good reason to believe that his own life was in danger even in Venetian territory from Henry's hired assassins (cf. Pastor, op. cit., V, 685). Pole then set himself with the pope's approval to organize a European league against Henry. He met Charles at Toledo in Feb., 1539, but he was politely excluded from French territory, and after learning the sad news of his mother's martyrdom, he was recalled to Rome, where he was appointed legate to govern from Viterbo the district known as the Patrimony of St. Peter. His rule was conspicuously mild, and when two Englishmen were arrested, who confessed that they had been sent to assassinate him, he remitted the death penalty and was content to send them for a very short term to the galleys.
In 1542 Pole was one of the three legates appointed to preside over the opening of the Council of Trent. Owing to unforeseen delays the Fathers did not actually assemble until Dec., 1545, and the English cardinal spent the interval in writing the treatise "De Concilio". At the second session of the Council, 7 Jan., 1546, the impressive "Admonitio Legatorum ad Patres Concilii" (see Ehses, "Conc. Trid.", IV, 548- 53) was drafted by Pole. For reasons of health he was compelled to leave Trent on 28 June, but there seems to be good evidence that his malady was real enough, and not feigned, as some have pretended, on account of the divergence of his views from those of the majority upon the question of justification (Pastor, op. cit., V, 578, note 3). None the less before the Diet of Ratisbon he undoubtedly had shared certain opinions of his friend Contarini in this matter which were afterwards reprobated by the Council (ibid., V, 335-37). But at that period (1541) the Council had not spoken, and Pole's submission to dogmatic authority was throughout his life absolute and entire. It is possible that an exaggerated idea of those errors produced at a later date that bias in the mind of Caraffa (Paul IV) which led him so violently to suspect Pole as well as Morone (q.v.) of heretical opinions.
On the death of Henry VIII Pole with the approval of Paul III made persistent efforts to induce the Protector Somerset and the Privy Council to treat with the Holy See, but, while these overtures were received with a certain amount of civility, no encouragement was given to them. Paul III died 10 Nov., 1549, and in the conclave which followed, the English cardinal was long regarded as the favourite candidate. Indeed it seems that if on a particular occasion Pole had been willing to present himself to the cardinals, when he had nearly two-thirds of the votes, he might have been made pope "by adoration". Later the majority in his favour began to decline, and he willingly agreed to a compromise which resulted in the election of Cardinal Del Monte (Julius III). On the votes given for Pole, see "The Tablet", 28 Aug., 1909, pp. 340-341.
The death of Edward VI, 6 July, 1553, once more restored Pole to a very active life. Though the cardinal was absent from Rome, Julius III at once appointed him legate in England, and Pole wrote to the queen to ask her advice as to his future procedure. Both Mary's advisers in England and the Emperor Charles V, who was from the first anxious to marry the new queen to his son Philip, considered that the country was not yet ready for the reception of a papal legate. Julius, by way of covering the credit of his envoy in the delays that might possibly ensue, entrusted Pole with a further commission to establish friendly relations between the Emperor Charles and Henry II of France. All this brought the cardinal a good many rebuffs, though he was courteously received in Paris. Charles V, however, deliberately set himself to detain Pole on the continent until the marriage between Mary and Philip had been concluded (see MARY TUDOR). Eventually Pole was not allowed to reach Dover before 20 Nov., 1554, provision having previously been made that holders of church property should not be compelled to restore the lands that they had alienated. A great reception was given to the legate upon his arrival in London, and on 30 Nov., Pole, though not even yet a priest, formally absolved the two Houses of Parliament from the guilt of schism. Owing to Pole's royal descent and his friendship with the queen, he exercised a considerable indirect influence over affairs of state and received a special charge from Philip to watch over the kingdom during his absence. On the other hand, the cardinal does not seem to have been at all anxious to add to his responsibilities, and when Archbishop Cranmer was deprived, he showed no great eagerness to succeed him in his functions as archbishop. Still a synod of both convocations was held by him as legate in Nov., 1555, which passed many useful decrees of ecclesiastical reform, rendered necessary by the disturbed condition of the Church after twenty years of separation from Roman authority. On 20 March, 1557, Pole was ordained priest, and two days after he was consecrated archbishop, while he solemnly received the pallium on the feast of the Annunciation in the Church of St. Mary-le-Bow, delivering an address which is still preserved.
With the persecutions which have cast so regrettable a shadow over Mary's reign Pole seems to have had little to do (Dixon, "Hist. of the Ch. of Eng.", IV, 572). "Three condemned heretics from Bonner's diocese were pardoned on an appeal to him; he merely enjoined a penance and gave them absolution" (ibid., 582). The cardinal was now somewhat infirm, and his last days, like those of his royal mistress, were much saddened by fresh misunderstandings with Rome, due mainly to the impetuous temper and bitter anti-Spanish feeling of Paul IV. As a Neapolitan, Paul was bent upon driving the Spaniards out of Naples, and war broke out in Italy between the pope and King Philip. The pope made an alliance with France, and Philip set deliberately to work to implicate England in the quarrel, whereupon Paul withdrew his legates from the Spanish dominions and cancelled the legation of Pole. Although the tension of this state of affairs was in some measure remedied by concessions on the part of the pope, which were wrung from him by the success of Philip's arms, the cloud had by no means completely lifted, aggravated as it was by the pope's perverse conviction of Pole's doctrinal unsoundness, when the cardinal in Nov., 1558, contracted a mortal sickness and died a few hours after Queen Mary herself.
Throughout his life Pole's moral conduct was above reproach, his sincere piety and ascetical habits were the admiration of all. "Seldom", writes Dr. James Gairdner, than whom no one is more competent to pronounce judgment, "has any life been animated by a more single-minded purpose". As compared with the majority of his contemporaries, Pole was conspicuously gentle, both in his opinions and in his language. He had the gift of inspiring warm friendships and he was most generous and charitable in the administration of his revenues.
An early life of Pole was written by his secretary BECCATELLI. It may be found printed in QUIRINI'S great collection, Epistola Reginaldi Poli et aliorum ad se (5 vols., Brescia, 1744-57); upon these materials was founded the History of the Life of Reginald Pole by PHILIPPS (Oxford, 1764), which still retains its value. A more modern biography is that of "MARTIN HAILE" (Miss Mary Hallé), The Life of Reginald Pole (London, 1910); compare also ZIMMERMANN, Caridnal Pole (Freiburg, 1893); ANTONY, The Angelical Cardinal (London, 1909); LEE, Reginald Pole (London, 1888); an admirable account of Pole by GAIRDNER is given in Dict. Nat. Biog.; on the other hand the Life of Pole in HOOK'S Archbishops of Canterbury (London, 1860-84) is disfigured by conspicuous anti-Catholic animus. Much useful supplementary information is furnished by the Monumenta Concilii Tridentini, vols. I and IV (Freiburg, 1901-04), and in PASTOR, Geschichte der Päpste (Freiburg, 1908-10), IV, V. See also "The Tablet", 28 Aug., 1909, p. 340. The edition of the letters published by QUIRINI is far from complete, and many still remain in MS.
HERBERT THURSTON 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

Reginald of Piperno[[@Headword:Reginald of Piperno]]

Reginald of Piperno
Dominican, theologian, companion of St. Thomas Aquinas, b. at Piperno about 1230; d. about 1290. He entered the Dominican Order at Naples. St. Thomas chose him as his socius and confessor at Rome about 1260. From that time Reginald was the constant and intimate companion of the saint, and his testimony is continually cited in the process of Thomas' canonization. To this disciple Thomas dedicated several of his works. In 1272 Reginald was cured of a fever by the prayers of the saint. The same year he began to teach with Thomas at Naples. He attended at the death-bed of the holy doctor, received his general confession, and pronounced the funeral oration (1274). He returned to Naples, and probably succeeded to the chair of his master. Reginald collected all the works of St. Thomas. Four of the "Opuscula" are reports he made of lectures delivered by the Saint, either taken down during the lecture or afterwards written out from memory. These are: "Postilla super Joannem" (corrected by St. Thomas), "Postillae super Epistolas S. Pauli", "Postilla super Tres Nocturnos Psalterii", "Lectura super Primum de Anima". Reginald is also considered by some as the compiler of the Supplement to the Summa Theologica. The funeral discourse published at Bologna in 1529 under the name of Reginald is the work of the Italian humanist Flaminius.
QUÉTIF-ECHARD, Scriptores Ord. Praed. Paris 1721) I, 382; MANDONNET, Des écrits authentiques de S. Thomas D"Aquin (Fribourg, 1910) 37-41, 52-3, 153-4.
J.A. McHUGH 
Transcribed by Albert Judy, O.P.

Reginald Pecock[[@Headword:Reginald Pecock]]

Reginald Pecock
(PEACOCK)
Bishop of Chichester, born in North Wales about 1395; died at Thorney Abbey about 1460. He was educated at Oriel College, Oxford, where he obtained a fellowship in 1417. During the following years he taught in the schools belonging to Exeter College, obtaining a wide reputation for learning and scholarship. He was ordained priest on 8 March, 1421, and took the degree of bachelor in divinity four years later, about which time he left the university for the court where he won the favour of Humphrey, Duke of Gloucester. In 1431 he was appointed master of Whittington College, London, and rector of St. Michael's-in-Riola. The activity of the London Lollards drew him into controversy against them and at this time he wrote "The Book or Rule of Christian Religion" and "Donet", an introduction to Christian doctrine which was published about 1440. In 1444 he was made Bishop of St. Asaph by papal provision dated 22 April, and on 14 June he was consecrated by Archbishop Stafford. At the same time he took the degree of doctor in divinity at Oxford without any academic act. The bishop's troubles began with a sermon which he preached at St. Paul's Cross in 1447 which gave general offence because of his attempt to justify the bishops for not preaching. The manner of this offended both the agitators whom he attacked and the ecclesiastics whom he defended. Undaunted by the opposition, he summarized his argument in a tract called "Abbreviatio Reginaldi Pecock." It is noteworthy that he incurred in a special degree the resentment of the religious orders. It was unfortunate for Pecock that he was befriended by the unpopular Duke of Suffolk, one of whose last acts before his assassination was to procure the translation of Pecock from St. Asaph's to Chichester, an appointment by which the bishop was attached to the falling house of Lancaster. Soon after he was made a privy councillor, and he was among those who signed the appointment of Richard, Duke of York, as protector during the king's illness.
About 1455 he completed and published his best known work, "The Repressor of Over Much Blaming of the Clergy", written against Lollard doctrine, and about a year later he issued his "Book of Faith". The tendency of these works afforded ground for an attack on him by his theological and political opponents, and on 22 Oct., 1457, Archbishop Bourchier cited Pecock and his accusers to appear before him on 11 Nov. Nine books which he produced were submitted to a commission of theologians who reported adversely on them on the grounds among other reasons that he set the natural law above the authority of the Scriptures, denied the necessity of believing Christ's descent into hell, and belittled the authority of the Church. On 28 Nov., Pecock was sentenced either to complete public abjuration or degradation and death at the stake. Pecock, who all his life had been defending the doctrines of the Church, though possibly in an unwise way, had no intention of a conflict with authority, and abjured first privately, then in public at St. Paul's Cross, a list of errors most of which he had neither held nor taught. The whole proceeding was illegal according to canon law, which required the authority of the Holy See for such a process. This became clear when Pecock appealed to the pope, for Callistus III sent back Bulls of restitution which were equivalent to a condemnation of the Lambeth court. Archbishop Bourchier received these Bulls but refused to act on them and the king was advised to despatch an ambassador to Rome to obtain their revocation. Unfortunately for Pecock Callistus died, and the new pope, Pius II, acting on Pecock's confession, ordered a new trial with the express instructions that in case of conviction he was to be sent to Rome for punishment, or if that were impossible, he was to be degraded and punished in England as the canons decreed. In this document Pecock is said to have already resigned his see of his own accord. His successor John Arundel was appointed on 26 March, 1459, which was before the arrival of the papal brief. There is no indication either that he was sent to Rome or degraded, but there is a document which shows that he was confined in the Abbey of Thorney. There probably he died, though reports differ, but no certain account of his death has been recorded. Space does not permit a statement of Pecock's doctrine, but his intentions were orthodox, and his indiscretions would certainly not have been visited by such severe treatment had it not been for the intrigues of his political enemies. Irregularly they forced from him under fear of death a confession, which Pope Pius, taking it on its merits, naturally regarded as evidence of his guilt.
Bishop Pecock, his Character and Fortunes in Dublin Review (January, 1875); LEWIS, Life of Reynold Pecock (London, 1744); BABINGTON, Introduction to The Repressor of Over Much Blaming of the Clergy in Rolls Series (London, 1860), 2 vole.; COOKE in Dict. Nat. Biog., giving exhaustive list of contemporary and later references; WAGER in Mod. Lang. Notes, IX, iv (1894); GAIRDNER, Lollardy and the Reformation in EngLand (London, 1908).
EDWIN BURTON. 
Transcribed by Douglas J. Potter 
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Regino of Prüm
Date of birth unknown; d. at Trier in 915. According to the statements of a later era Regino was the son of noble parents and was born at the stronghold of Altrip on the Rhine near Speyer. Nothing is known concerning his life until he was elected abbot of Prüm in 892. From his election as abbot and from his writings, it is evident that he had entered the Benedictine Order, probably at Prüm itself, and that he had been a diligent student. The rich and celebrated Abbey of Prüm suffered greatly during the ninth century from the marauding incursions of the Normans. It had been twice seized and ravaged, in 882 and 892. After its second devastation the Abbot Farabert resigned his office and Regino was elected his successor. His labours for the restoration of the devastated abbey were hampered by the struggle between contending parties in Lorraine. In 899 Regino was driven from his office by Richarius, later Bishop of Liège, the brother of Count Gerhard and count Mattfried of Hennegau. Richarius was made abbot; Regino resigned the position and retired to Trier, where he was honourably received by Archbishop Ratbod. He supported the archbishop in the latter's efforts to carry out ecclesiastical reforms in that troubled era, rebuilt the Abbey of St. Martin that had been laid waste by the Normans, accompanied the archbishop on visitations, and used his leisure for writing. At Ratbod's suggestion he wrote his work on ecclesiastical discipline for use in ecclesiastical visitations (see CANONS, COLLECTIONS OF ANCIENT, III, 286); he also wrote a treatise "De harmonica institutione" [ed. Coussemaker, "Scriptores de musica medii aevi", II (Paris, 1867), 1-73], for the improvement of liturgical singing; further, his great historical work, the chronicle (see ANNALS, I, 533). Regino was buried in the monastery of St. Maximin near Trier.
MARX, Gesch. des Erzstiftes Trier, II, Pt. I (Trier, 1860), 296 sqq.; EBERT, Allgem. Gesch. der Lit. des Mittelalt. im Abendlande, III, 226 sqq.; WATTENBACH, Deutschlands Geschichtsquellen im Mittelalt. (7th ed.), I, 311.
J.P. KIRSCH 
Transcribed by Thomas M. Barrett 
Dedicated to the Sacred Heart of Jesus
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Regionarii
The name given in later antiquity and the early Middle Ages to those clerics and officials of the Church of Rome who were attached neither to the papal palace or patriarchium, nor to the titular churches of Rome, but to whom one of the city regions, or wards, was assigned as their official district. For internal administration the city of Rome was a divided by the Emperor Augustus into fourteen regions. From the fourth century developed (evidently in connection with the seven Roman deacons) an ecclesiastical division into seven regions, which gradually replaced the earlier civil divisions. Many branches of the ecclesiastical administration were arranged in accordance with the seven regions — especially the care of the poor, provision for the maintenance of the churches, and whatever else pertained primarily to the office of the deacons, one of whom was appointed over each of the seven regions (diaconus regionarius). As the deacons were assisted by seven subdeacons, we also find the term subdeaconus regionarius. The notaries and defensores employed in the administration of the regions were also known as notarii regionarii and defensores regionarii. There is also occasional mention of acolyti regionarii. Little is known about the functions exercised by these regionarii, as in general concerning the ecclesiastical administration in ancient Rome, in as far as it affected the regions.
DE ROSSI, Roma sotteranea cristiana, III (Rome, 1877), 514 sqq.: PHILLIPS, Kirchenrecht, VI, 316 sqq.; HINSCHIUS, Kirchenrecht, I, 375, sqq.
J.P. KIRSCH

Regulae Juris[[@Headword:Regulae Juris]]

Regulæ Juris
("Rules of Law")
General rules or principles serving chiefly for the interpretation of laws. In a specific sense, however, regulæ juris are certain fundamental laws in the form of axioms found in the "Corpus Juris", eleven inserted by Gregory IX at the end of the fifth Book of Decretals, eighty-eight by Boniface VIII in the last title of Liber Sextus Decretalium. These rules are an exposition of several laws on the same subject, conclusions or deductions, rather than principles of law drawn from constitutions or decisions, and consequently reserved to the last title of the two books mentioned, in imitation of Justinian in the "Digest" (L, l, tit. 17). While these rules are of great importance, it must be stated that few general statements are without exception. Some of the axioms are applicable in all matters, others are confined to judicial trials, benefices, etc. As examples the following are taken from the Liber Sextus: No one can be held to the impossible (6); Time does not heal what was invalid from the beginning (18); What is not allowed to the defendant, is denied to the plaintiff (32); What one is not permitted to do in his own name, he may not do through another (47).
REIFFENSTEUL, Jus. Canon. (Antwerp, 1755), tr. De Regulis Juris; WERNZ, Jus Decretalium, I (Rome, 1898), n. 140; TAUNTON, The Law of the Church (London, 1906).
ANDREW B. MEEHAN
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Regulars
(Lat. regula, rule).
The observance of the Rule of St. Benedict procured for the monks at an early period the name of "regulars". The Council of Verneuil (755) so refers to them in its third canon, and in its eleventh canon speaks of the "ordo regularis" as opposed to the "ordo canonicus", formed by the canons who lived under the bishop according to the canonical regulations. There was question also of a "regula canonicorum", or "regula canonica", especially after the extension of the rule which St. Chrodegang, Bishop of Metz, had drawn up from the sacred canons (766) [cf. capitularies (n. 69 circa 810, n. 138 of 818, 819, ed. Alf. Boretii)]. And when the canons were divided into two classes in the eleventh century, it was natural to call those who added religious poverty to their common life regulars, and those who gave up the common life, seculars. Before this we find mention of "sæculares canonici" in the Chronicle of St. Bertin (821) (Martène, Anecdot., III, 505). In fact as the monks were said to leave the world (St. Augustine, Serm. 40 de div.), sometimes those persons who were neither clerics nor monks were called seculars, as at times were clerics not bound by the rule. Sometimes also the name "regulars" was applied to the canons regular to distinguish them from monks. Thus the collection of Gratian (about 1139), C. xix, q. 2, c. 2 and q. 3, c. 1, speaks of canons regular, who make canonical profession, and live in a regular canonicate, in opposition to monks who wear the monastic habit, and live in a monastery. But the Decretals of Gregory IX, promulgated 5 Sept., 1234, use the word "regularis" in a more general sense, in book III, ch. xxxi, which is entitled "De regularibus et transeuntibus ad religionem". However in ch. xxxv "De statu monachorum et canonicorum regularium" the distinction returns, disappearing in the corresponding book and chapter of the Decretals of Boniface VIII (3 March, 1298), t. XVI, in 6, which is entitled merely "De statu regularium" and reappearing in the collection of Clementines (25 Oct., 1317) but with the conjunction vel,which indicates the resemblance between them. (Although another edition has et, the title of ch. x, c. 3 Clem. in the official edition reads "De statu monachorum, vel canonicorum regularium".)
From that time, while the word "religious" is more generally used, the word "regular" is reserved for members of religious orders with solemn vows. It means strictly those religious who have made solemn profession. Those who have taken simple vows in theSociety of Jesus are also regulars in the proper sense according to the Constitution "Ascendente" of Gregory XIII. Writers are not all agreed on the question whether the religious of other orders can properly be called regulars before solemn profession. The novices of religious orders are regulars only in the wider meaning of the word.
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Reichenau
Called Augia Dives in medieval Latin manuscripts and possessing a once celebrated Benedictine monastery, is an island upon the Gnadensee (Untersee) of the Lake of Constance, about one mile in breadth and about three and three-quarter miles long. It belongs to Baden, and has 1600 Catholic inhabitants, principally vintagers and fishermen, distributed among three villages, Oberzell, Mittelzell, and Unterzell (or Niederzell). Since 1838 the island has been connected with the mainland by a dam, one and a quarter miles in length, and with the railroad station of Reichenau (via Constance). There is a calling station for steamers on the southern shore. The word "Zell" (cell) in the names of the three villages of Reichenau indicates the existence of a monastery on the island, which was the "reiche Aue" (the fertile islet) of medieval culture. Under the protection and at the suggestion of Charles Martel, the Anglo-Saxon (?), Saint Pirmin founded, with the cooperation of Count Berthold and the Alemannian Duke Santfrid I (Nebi), the famous Benedictine monastery of Reichenau, which in earlier times, until the tenth century, bore the name of Sintleosesau (Sintlas Ow). Reichenau had attained its full glory when the Abbey of St. Gall was still comparatively unimportant. In spite of St. Pirmin's banishment from his monastery through the political machinations of the Alemannian prince, Reichenau soon recovered its importance. His immediate successor, Abbot Heddo (727-34), later Bishop of Strasburg, the fate of the founder. The growth of Reichenau was greatly fostered by its position on the highway to Italy, which was frequented by Greek and Italian, and even Irish and Icelandic pilgrims and wayfarers. These became guests at the monastery and enriched it with gifts of precious relics, some of which are still preserved in the church treasury. Among other relics was one of special value, a cross with the blood of Christ, which was said to have been brought by an Arabian named Hassan to Charlemagne, and to have been confided to the custody of Reichenau in 925. The monastery also glorified in the possession of relics of St. Mark, brought to Reichenau from Venice in 830. On his homeward journey from St. Maurice with the relics of St. Maurice and other saints, Bishop Ulrich of Augsburg stayed at Reichenau, and at the petition of Abbot Alewich (934-58), gave a large portion of the relics of Saint Maurice to the monastery. Bishop Egino of Verona resided in Reichenau, and built (799) the parish church of St. Peter at Niederzell, a small Roman basilica with two towers, whither he retired to lead the life of a hermit, dying in 802. His monument still exists. The property of the monastery was composed principally of donations made by Charlemagne, Louis the Pious, Charles the Fat (who is interred at Reichenau in the monastery church of Mittelzell), and many other German kings and emperors, especially of the House of Otto. The consequence of these royal favours was the rapid growth of the monastery in importance, being granted successively immunity from secular authority, jurisdictio forithe status of a principality of the empire, and complete exemption from episcopal jurisdiction.
Reichenau displayed its greatest lustre in the first centuries after its foundation (especially between the ninth and the middle of the thirteenth centuries), during which it discharged its great work of civilization. The men most prominent for scholarship and ability during this period laboured at Reichenau -- e.g. Walafrid Strabo (839049); Hatto (891-913), from 891 Archbishop of Mainz; Berno (1008-48), appointed by Henry II successor of the uncultured Abbot Immo, who had been thrust upon the monastery by the same emperor; St. Meinrad (Meynrad), Count of Zollern (d. 861), the hermit and founder of Maria-Einsiedeln, who came from the monastery of Reichenau; moreover, Hermann Contractus (d. 1054), the acute scholar and historiographer, author of the Salve Regina. The last was a relative of St. Ulrich. These and other scholars laboured at Reichenau and formed the famous Reichenau library and school of painters (Codex Egberti). The Reichenau school of painting is seen at its best even today in the single extant work of the tenth century -- the eight pictures on the upper part of the walls of the little Roman basilican parish church (St. Georgskirche) at Oberzell - and in the paintings on the walls of the church of St. Peter at Niederzell, which belong to the first half of the eleventh century, and were discovered by Künstle and Begerle in 1901. As a consequence of its prosperity, laxity and decay came upon the monastery, and caused its incorporation with the Diocese of Constance in 1541. The bishops of Constance thus became commendatory abbots, and the personnel of the monastery was reduced to twelve monks (inclusive of the prior) and a small number of novices. In 1757 the few remaining monks were forcibly removed to other monasteries, and the novitiate abolished. Members of neighbouring monasteries performed the religious services at Reichenau until the monastery was secularized in 1802.
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Reifenstein
A former Cistercian abbey in Eichsfeld, founded on 1 August, 1162 by Count Ernst of Tonna. It was first called Albolderode and belonged to the electorate of Mainz. The monks who came from the monastery of Volkerode near Mühlhausen, displayed a brisk economic activity, and in the thirteenth century acquired about fifty estates in the neighbourhood. Little is known of the domestic life of the abbey, even the sequence of the abbots being uncertain. A monk, Heinrich Pfeifer, left Reifenstein in 1521, became aLutheran, preached rebellion in his native town Mühlhausen, shared the leadership with Thomas Münzer in the Thuringian Peasants' War, and in May, 1525, reduced Reifenstein to ashes. After the battle of Frankenhausen Pfeifer was seized near Eisenach and executed; he died impenitent. In 1524 only six monks were left in Reifenstein, which underwent a complete decline; in 1539 one remained, and the monastery was soon deserted. In 1575 there was a single monk, and in 1579, five or six, but they led so lawless a life that Reifenstein, according to a contemporary report, resembled a robbers' cave. The church was restored in 1582. The exemplary Abbot Philipp Busse (1589-1639) re-established discipline and order. During the Thirty Years' War the monastery was pillaged seven times and almost reduced to ashes, Abbot Philipp was carried off as a prisoner, and six or seven monks were murdered. The other monks sought shelter in caves, and begged bread from the peasants. The revival of the monastery was mainly due to the learned Abbot Wilhelm Streit (1690-1721). In 1738 it had twenty-four members, and survived the distress of the Seven years' War. In 1802 the abbey fell to Prussia, was abolished on 2 March, 1803, and became a royal domain. The last abbot was Antonius Loffler (d. 1823). At present, agriculture and a school of domestic science for young women are carried on at Reifenstein. The imposing church, built in 1743, is used as a shed.
WOLF, Politische Gesch. des Eichsfeldes (Gottingen, 1793), passim; IDEM, Eichsfeldische Kirchengesch. (Gottingen, 1816), passim; DUVAL, Das Eichsfeld (Sondershausen, 1845), 19-120; STURZER, Reifenstein im Eichsfelde in Cistercienser-Chronik, VII (Bregenz, 1896), 1-10, 33-43, 65-74, 102-8; SCHNEIDERWIRTH, Das einstige Cistercienserkloster Reifenstein (Heiligenstadt, 1902); KNIEB, Gesch. der Reformation u. Gegenref. auf dem Eichsfelde (2nd ed., Heiligenstadt, 1909), passim.
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Reims
ARCHDIOCESE OF REIMS (RHEMENSIS)
The Archdiocese of Reims comprises the district of Reims in the Department of Marne (Châlons-sur-Marne) and the whole Department of Ardennes. It was suppressed by the Concordat of 1802, which put the district of Reims in the Diocese of Meaux, and the Department of Ardennes in that of Metz, while two episcopal councils were established at Reims and Charleville to assist the Bishops of Meaux and Metz in their administration. The archdiocese was re-established in theory by the Concordat of 1817, and in fact in 1821; it was given Amiens and Soissons as suffragans in 1821, and Châlons-sur-Marne and Beauvais in 1822. The Remi (as the Gauls of this region were called), whose capital was Durocortorum, the present Reims, were early reduced to submission by Caesar. In the third century Reims was the capital of Belgium Secundum: the Roman governors resided there, and there Valentinian sojourned in 367. As a centre of culture, it was then considered comparable to Athens, and a beautiful Gallo-Roman gate (thePorte Mars) is still to be seen there. When Christianity was introduced is not known; it may have developed locally, from the earliest centuries, by the coalition of different groups of Christians; but the true ecclesiastical organization and the succession of bishops began only with the mission of Sts. Sixtus and Sinicius, who established their see in the upper part of the city during the second half of the third century. Late traditions have represented St. Sixtus as a disciple of St. Peter, but Archbishop Hincmar, in the ninth century, considered him as a disciple of Pope St. Sixtus II.
Tradition gives to the Church of Reims a certain number of martyrs during the persecution of Diocletian; among others, Timotheus, Appolinaris, the priest Maurus, and the virgin Macra, whose relics were gathered by the Roman Eusebius. The chapel erected over their tomb afterwards became a collegiate church under the invocation of St. Timotheus. Imbetausius, who assisted the Council of Arles (314), was the fourth Bishop of Reims; he transferred his cathedral to the centre of the city. It was much exposed to the barbarian invasions. Victoriously defended, about 366, by the consul Jovinus, a Christian, it had for bishops, St. Maternian (c. 349-70) and St. Donatian (379-89), the patron of Bruges and of West Flanders. It saw the Vandals behead the archbishop, St. Nicasius, on the threshold of his church, in 406 or 407, and at the same time kill his sister St. Eutropia, his deacon St. Florens, his lector St. Jucundus, and, a short time after, his disciple St. Oriculus, and Sts. Oricula and Basilica, the sisters of St. Oriculus.
St. Remigius (Remi), b. about 440, of a distinguished Gallo-Roman family, and whom St. Sidonius Appolinaris appreciated very highly as a rhetorician, became Bishop of Reims at the age of twenty-two. His history is known through a short biography, falsely attributed to Fortunatus, and a longer one, of a legendary character, written by Hincmar in 878. St. Remigius directed the Christianization of the neighboring regions, sending Antimond into the country about Terouanne and Boulogne, St. Vaast into the Arras district, and creating the Bishopric of Laon; he brought about the marriage of Clovis with St. Clotilda, and baptized Clovis on 24 December, 496. His success had immense political and religious results; the Gallo-Roman populations would not have submitted to Clovis the Frank, had he remained a pagan, and his conversion made him the protector of the Catholics of Burgundy and Aquitaine, whose princes were Arians. The "Testament" of St. Remigius is apocryphal, as is the letter by which Pope Hormisdas was supposed to have appointed him Apostolic legate for the whole of Gaul. But it is true that St. Remigius laid the foundations of the political authority and religious power of the See of Reims, and that from his time the name of Reims was well esteemed and respected at Rome. He died 10 January, 535.
Among the bishops of Reims who followed him were: St. Nivard (649-72), who caused the monastery of Hauvillers to be rebuilt and established St. Bercarius there; Sr. Rieul (672-98), who built the monastery of Orbais; St. Rigobert (698-743), who baptized Charles Martel, was afterwards brutally driven from the see and replaced by a certain Milo, the king's favourite, and took refuge first in Aquitaine and then at Gernicourt, in the Diocese of Soissons, where he died; Tilpin (or Turpin, 753-800), a friend of Charlemagne, whose name was afterwards, not later than the end of the eleventh century, forged to a chronicle of Charlemagne and Roland, very popular in the Middle Ages.
The political importance of the See of Reims, situated geographically between France and Germany, was manifested in the ninth century during the episcopates of Ebbo (816-35), whose disagreements with Louis the Debonnaire are matters of history; of Hincmar (845-82), the most illustrious of the archbishops of Reims; of Fulk (883-900), chancellor of Charles the Simple, who maintained the rights of the Carlovingians against Eudes, Count of Paris, ancestor of the House of Capet; of Hervé (900-922), who laboured for the conversion of the Normans and, enentually rallying to the Capetians, crowned Robert king in 922. In 925 Count Herbert of Vermandois had his son Hugh, a boy of less than five years of age, consecrated Archbishop of Reims, but in 932 King Raoul caused Artaud (932-61) to be consecrated, and Hugh, who insisted upon his archepiscopal rights, was excommunicated by a council in 948 and by Pope Agapetus in 949. The decisive part taken by Archbishop Adalbero (969-88) in the elevation of the Capets to the throne, the political part played by Archbishop Arnould (988-91 and 995-1021), as a partisan of the Carlovingians, and the brief occupancy of the see by Gerbert (991-95), afterwards Sylvester II, are treated in the articles HUGH CAPET and SYLVESTER II, POPE. Manasses de Gournay (1069-80) was deposed for simony at the behest of Gregory VII in the Council of Lyons. Henry of France, second son of King Louis VI (1162-75), did much to secure the recognition in France of Pope Alexander III against the antipope Octavian, and resisted the attempts of the burghers to form themselves into a commune. William of the White Hands (1176-1202), uncle to Philip Augustus and cousin of Henry II of England, was made a cardinal in 1179, and was legate in France and Germany under Innocent III. It was he who granted to the burghers of Reims in 1182 the Wilhelmine Charter, a concession to the communal movement. Cardinal Gui de Paray (1204-06), formerly Abbot of Cîteaux, suppressed Manichaeism in his diocese. Albéric de Humbert (1206-18) took part in the Albigensian War and, in 1211, laid the first stone of the present cathedral. In 1250, Johel de Mathefelon (1244-50), conferred the office of Grand Archdeacon of Reims on Cardinal Ottoboni nephew of Innocent IV, who became pope under the name of Adrian V. Pierre Babette (1274-98) petitioned Gregory X in 1276 for the canonization of St. Louis, and obtained it from Boniface VIII in 1297. The Dominican Humbert, Dauphin of Viennois, occupied the see of Reims from 1352 to 1355. Guy de Roye (1390-1409), who was killed in Italy on his way to the Couicil of Pisa, was the author of the "Dortrinale Sapientiae". Simon de Cramaud (1409-13), created cardinal in 1413, had an important share in putting an end to the Great Schism. Renaud de Chartres (1414-44), made cardinal in 1439, chancellor to Charles VII, showed himself very unfavourable to the mission of Joan of Arc; when the heroine was captured (23 May, 1430) he wrote a letter to the inhabitants of Reims in a spirit hostile to her, and he took no steps to rescue Joan from his suffragan, Bishop Cauchon of Beauvais. Reynaud was one of the plenipotentiaries who signed the Treaty of Arras between Charles VII and the Duke of Burgundy. Jacques Juvenel des Ursins (1444-9) was commissioned by Charles VII, in 1447, to notify Amadeus of Savoy that he must abdicate the papal throne, and to treat with Nicholas V for the restoration of peace to the Church. Jean Juvenel des Ursins (1449-73) was ordered by Callistus III to revise the process of Blessed Joan of Arc; he also wrote a history of the reign of Charles VI. Guillaume Briconnet was created cardinal in 1493 and occupied the See of Reims from 1497 to 1507. His successor, Charles Dominique de Carrette (1507-8) was Cardinal of Final after 1505. Robert de Lenoncourt (1508-32) enriched the cathedral with sumptuous tapestries representing the life and death of the Blessed Virgin, and the Church of St. Remigius with tapestries on the life of its titular saint.
In 1553 the House of Lorraine began to acquire a hold on the See of Reims, where it was first represented by John V of Lorraine (1533-8), next by Cardinal Charles of Lorraine (1538-74), and then by Cardinal Louis de Guise (1574-88). In 1585 Reims had taken sides with the League, and the Duke of Mayenne and the Maréchal de St. Paul ruled as masters in the city until 1594. The "Journalier" of Jean Pussot, the carpenter, is even now a capital source of information on the League spirit which animated the people of Reims, showing at the same time how they gradually rallied to Henry IV. Philippe du Bec, one of the prelates who had laboured most earnestly for Henry IV's conversion, was by him nominated Archbishop of Reims in January, 1595. The see was next occupied by another Guise, Louis of Lorraine, made a cardinal in 1615. At his death the see was given to William Gifford, an Englishman by origin. This personage, who had been successively canon-theologian of the cathedral of Milan under St. Charles Borromeo, dean of St. Peter's at Lille, rector of the University of Reims, a monk in the monastery of St-Benoît en Voivre, at Metz, and founder of two Benedictine houses at St. Malo and Paris, spent his whole life helping the expatriated English Catholics in France and the apostles who were going thence, with all caution, to strengthen persecuted Catholicism in England. He wrote a treatise on predestination and a work against the Calvinists entitled "Calvino-Furcismus". His successor, in 1629, Henry of Lorraine, the adventurous Guise who afterwards attempted an expedition against Naples, never received Holy Orders, and in 1641 Richelieu compelled him to give up the emoluments of the archbishopric. In the course of the seventeenth century two religious women who belonged to the House of Guise had also been abbesses at St-Pierre-les-Dames at Reims, and Mary Stuart, at the age of six, had spent some time and received a part of her education there.
Among the later archbishops of Reims may be mentioned: Antonio Barberini (1657-71), cardinal in 1627; Charles-Maurice Le Tellier (1671-1710), who, unhappily, caused to be demolished the superb archepiscopal palace raised by men of preceding ages, distinguished himself by his hatred of the Jesuits and his antipathy to Roman doctrines, and bequeathed his magnificent library to the Abbey of Ste-Geneviêve at Paris; François de Mailly (1710-31), cardinal in 1698; Charles-Antoine de La Roche Aymon (1762-77), cardinal in 1771; Alexandre-Angélique de Tallyrand-Périgord (1777-1801), who was a deputy in the States-General of 1789, combated the project of the civil constitution of the clergy in several of his writings, emigrated under the Revolution, refused to resign after the Concordat, remained near Louis XVIII after 1803, returned with him to France in 1814, accepted his dismissal from the Archbishopric of Reims in 1816, and in 1817 was made a cardinal and Archbishop of Paris; Jean-Baptiste-Marie-Antoine de Latil (1824-39), chaplain to the future Charles X from 1804, cardinal in 1826, joined Charles X in England, and spent the last nine years of his life away from his diocese; the theologian Thomas Gousset (1840-66), cardinal in 1851; the writer and preacher Landriot (1867-74), famous during the Franco-German War through his protest against the military execution of Abbé Miroy, one of his parish priests, by the Germans in the middle of an armistice; Benoît-Marie Langénieux (1874-1905), one of the most illustrious prelates of the end of the nineteenth century, who took the initiative of leading pilgrimmages of Christian workmen to the Holy See, and thus played a part in the great social movement which culminated in the encyclical "Rerum Novarum". He presided in 1893, as papal legate, at the Eucharistic Congress in Jerusalem, when all the Eastern Churches, whether united with Rome or separated, bore testimony to their faith in the Eucharist. He was the first cardinal to visit the Holy Land since the Cuusades. In 1896 he organized the festival to celebrate the fourteenth centenary of the baptism of Clovis.
In the Merovingian period, Reims apparently enjoyed ecclesiastical supremacy over the eleven cities of Soissons, Châlons, Vermand, Arras, Cambrai, Tournai, Senlis, Beauvais, Amiens, Terouanne, and Boulogne; and when St. Remigius detached a part of his own diocese to form that of Laon, it made one more suffragan for Reims. The erection of the Bishopric of Cambrai into an archepiscopal see by a Bull dated 12 May,1559, took from the metropolitan jurisdiction of Reims the Dioceses of Cambrai, Arras, and Tournai. At the same time the See of Terouanne was suppressed, and out of its territory three new dioceses were made: one of them, Boulogne, dependent on Reims; the other two, St. Omer and Ypres, dependent on Cambrai and Mechlin. The archbishops of Reims, legati nati of the Holy See, had, as primates, jurisdiction over the other metropolitans of Gaul. From the time of Louis IV D'Outre-Mer they had been counts. They were entitled to coin money, had their town guard, and levied armies. As soon as a new archbishop was elected he made a visitation of his suffragans; in each city, on the arrival of the metropolitan, business was suspended, the people and the clergy, magistrates, even princes, went to meet him, prisons were thrown open, and exiles were recalled from banishment. The inhabitants of Saint-Quentin and Saint-Valéry were under his judicial jurisdiction, and had to bring their pleas to the archepiscopal court of Reims. In 999 a Bull of Sylvester II recognized the right of the archbishops of Reims to crown the kings, and, at the coronation of Philip I, Archbishop Gervais took advantage of the presence of the papal legates to proclaim once more this right, which right Alexander III, by a Brief of 1179, prohibited any other archbishop from arrogating to himself. Louis VII, at his coronation, raised the Countship of Reims to the rank of a duchy and peerage of the kingdom.
On the tomb of St. Remigius, as built by Archbishop Robert de Lenoncourt, there are niched figures representing the twelve peers who carry the symbols of the coronation: on the right, the six spiritual peers — the Archbishop of Reims, who anointed the king; the Bishop-Duke of Laon, who held the sacred ampulla; the Bishop-Duke of Langres, with the sceptre; the Bishop-Count of Beauvais, with the emblazoned surcoat; the Bishop-Count of Châlons, with the royal ring; the Bishop-Count of Noyon, with the baldric — and on the left the six temporal peers — the Duke of Burgundy, holding the crown; the Dukes of Guyenne and Normandy, and the Counts of Champagne, Flanders, and Toulouse. The ceremonies of the coronation at Reims presented two characteristic features: the use of the sacred ampulla and the touching for scrofula (king's evil). According to the legend — of which, however, St. Avitus, a witness of the baptism of Clovis, was ignorant in the fifth century, and the first trace of which appears in Hincmar — the holy ampulla was brought by a dove to St. Remigius when he was in the act of crowning Clovis. This ampulla was a small crysral vial, two-thirds full of balm; its supurb ornamentation was added later. It was kept at Saint-Remi, in a reliquary which also contained a golden needle and a silver paten. When needed for a coronation, the Abbot of Saint-Remi brought it to the cathedral. The golden needle was used to mix the balm, taken from the ampulla, with charism on the silver paten. The holy ampulla left Reims only once, when Louis XI, being sick at Plessis-les-Tours in 1483, hoped that an unction from it would cure him. The authenticity of the sacred ampulla began to be questioned when Henry IV could not be crowned at Reims because the Guises occupied Champagne; on this occasion an ampulla was used which was preserved at the abbey of Marmoutiers, and which had cured St. Martin. Jean-Jacques Chifflet, first physician to Philip IV of Spain, in 1651 wrote a book expressly to disprove the authenticity of the Reims ampulla. In 1793 the vial was broken in the public square of Reims; but a few days before this was done, a Constitutional parish priest had taken out some of the balm and put it in a place of safety; it was from this portion that Charles X was anointed. The legendary privilege of healing scrofula on the day of the coronation was supposed to have been given by St. Remigius to the kings of France and confirmed to them by St. Marcoul, Abbot of Nanteuil (d. 552), whose remains rested after the ninth century at Corbeny, in the Diocese of Laon — hence the pilgrimages made by several kings, after their concecration, to Corbeny. Louis XIII was the last king to make this pilgrimage (in 1610); Louis XVI had the relics of St. Marcoul brought to the Abbey of Saint-Remi, so as to avoid going out of Reims. Louis XVIII did not touch for the scrofula, but Charles X did, the day after his consecration, at the hospital of Saint-Marcoul, changing the formula, "Le roi te touche, Dieu te guérit" (The king touches thee, God heals thee), to "Le roi te touche, Dieu te guerisse" (The king touches thee, may God heal thee).
Several of the popes visited Reims. In the early days of the Carlovingian dynasty it was the scene of two famous interviews: between Stephen III and Pepin the Short, and between Leo III and Charlemagne. In 816 Louis the Debonnaire was crowned by Stephen V in the cathedral of Reims, and the pope conferred the title of Augusta on Queen Ermengarde. Pope Leo IX came to Reims in September, 1049, during the episcopate of Guy de Chatillion; he consecrated the church of St. Remigius, and decreed that thenceforward the feast of that saint should be kept of the first day of October, throughout the whole kingdom. During the episcopate of Raoul de Verd, Pope Callistus II presided at a council held at Reims from 20 to 30 October, 1119. St. Norbert came thither barefoot and in penitential garb, and Callistus confirmed the authority granted to him by Pope Galasius, to preach the Gospel in all places. The council drew up a decree for the Truce of God, and excommunicated Bourdin, the antipope, and the Emporer Henry.Pope Innocent II, on 19 October, 1131, in the episcopate of Renard de Martigné, opened at Reims a council at which St. Bernard appeared, and the antipope Anacletus was excommunicated. While this council was sitting, the pope crowned (25 October) Louis the Younger, afterward Louis VII, in the presence of his father Louis VI. Lastly, at the request of Bernard, Bishop of Hildesheim, he canonized St. Godehard. Pope Eugene III, on 22 March, 1148, opened at reims a council at which St. Bernard forced Gilbert de La Porrée to retract his errors on the essence of God, and Samson de Mauvoisin, Archbishop of Reims, caused Eon de l'Etoile to be condemned.
From the ninth century to the eleventh, the buildings of a monastery for women founded by St. Gombert were used by poor children who desired to learn, who lived on alms, prayed in the chapel of St. Patrick, and attended the chapter schools. This was the origin of the "Collège de Bons Enfants", the functions of which were regulated by Juhel's Charter, in 1245, and which prepared a certain number of boys for the priesthood. Between 1544 and 1546, Paul Grand Raoul, the scholasticus of Reims, had the college rebuilt, and it was in this building, by that time still further enlarged, that Cardinal Charles of Lorraine installed the university, for which he had obtained from Paul III a Bull of erection (5 January, 1548) and the foundation of which was sanctioned by Henry II in March, 1548. It was to comprise the four faculties of arts, theology, law, and medicine. The faculty of theology was completed through the liberality of Antoine Fournier (b. at Reims, 1532), who administered the Diocese of Metz for another Charles of Lorraine. The university was the stronghold of the League in Champagne, and in 1588 it adhered to the solemn declaration by which the Sorbonne declared the French people to be absolved from their oath of allegance to Henry III after the assassination of the Duke of Guise. But when Henry IV had had himself crowned at Chartres, and the most fiery Leaguers of Reims were contemplating going into exile, the faculty of theology gave the signal for submission. In 1606, when, through the favour of Archdeacon François Brulart, the Jesuits set up a college at Reims, they asked to be incorporated in the university, and in 1609 they obtained their request. Repeated conflicts, however, arose between the Jesuits and the university, first in 1617, then in 1660 and 1664, again in 1722 on the question of Jansenism, and again in 1752. In 1682 the theological faculty of Reims adhered to the Four Articles, and in 1688, when Innocent excommunicated Lavardin, Louis XIV's ambassador, it voted by acclamation in favour of an appeal to a council. Until 1723 it refused to submit to the Bull "Unigenitus", and one of its doctors, Jean Lacourt, was even sent to the Bastille at this time for six months. (On the foundations at the University of Reims made in the sixteenth century with a view to the Catholic apostolate in England, see ALLEN, WILLIAM.)
The chapter of Reims possessed rights over 150 villages of the diocese. History records as having been members of that chapter 5 popes, 23 archbishops, 53 cardinals, and a considerable number of bishops; pursuant to what was known as the "Jouanine privilege". Obtained under Jean de Craon, its members were exempt from all jurisdiction except the pope's. Among them may be mentioned: St. Bruno, founder of the Carthusians ((1030-1101), who was at one time scholasticus of Reims; Otton of Châtillon, who became pope in 1088 under the name of Urban II; Guillaume Coquillart, who died about 1490, in his younger days, as a law student, the author of celebrated jocose poems; Maucroix (1619-95), the friend of Boileau and La Fontaine. A very curious festival which the chapter used to hold in the Middle Ages was the procession of the herrings. At the beginning of Lent, they went in Indian file from the cathedral to St-Remi, each dragging a herring after him by a thread — a symbol of the Lenten abstinence — and each trying to put his foot on the herring dragged by the next canon ahead of him.
The celebrated cathedral of Reims is dedicated to the Blessed Virgin. The edifice raised by Hincmar having been destroyed by a fire in 1211, Bishop Albéric de Humbert undertook to build the present cathedral in its place. It was completed in 100 years — from 1211 to 1311 — and hence the admirable unity of design and execution which characterize it as an example of Gothic architecture. Jean d'Orbais seems to have been the first architect, originating the plan and building the apse; the great doorway, crowned with the famous gallery containing forty-two statues of kings of France, is chiefly the work of Robert de Coucy, in the beginning of the fourteenth century. In the treasury of the cathedral is preserved the chalice of St. Remigius (see illustration to CHALICE), from which the kings of France used to communicate under the species of wine at the end of the coronation ceremonies, and which, according to tradition, was cut from the gold of the celebrated vase of Soissons broken by one of Clovis's soldiers. On 1 Feb., 1886, the Cathedral of Reims was affiliated to the illustrious Lateran Basilica, thereby participating in the privilege of all the indulgences and spiritual favours attached to the cathedral of Rome. In 1891 the canons of St. Peter at Rome presented to the chapter at Reims a portion of the relics of St. Petronilla; the translation of these sacred bones to Reims took place on Whitsunday, 1892.
The Benedictine monastery of St-Remi was long independent of the archbishops. The present church of St-Remi was begun in 1005 by Airard, abbot of the monastery, and some of the capitals date from that period. The work was resumed on a simpler plan by Abbot Thierry in 1039, when the south transept was built; the apse dates from 1170, in the time of Abbot de Celles. Carloman, Louis IV D'Outre-Mer, Lothair, and Hincmar wished to be buried in this church. Its treasure, made up of the offerings of kings and princes who visited the tomb of St. Remigius, would be of considerable value if it had not been brought into requisition on several occasions of public necessity — now to ransom a royal prisoner, now to supply money for the purposes of war. Then, acting at the king's behest, the archbishop issued an order that the gold and silver reliquaries (chasses) should be sent to the mint; the abbey received specie to the amount of one-fourth the value of the metal coined, and the balance in promissory notes which were rarely redeemed. The church of St-Remi has been a "minor basilica" since 28 June, 1870.
The church of Ste-Clotilde, the foundation stone of which was laid on 26 June, 1898, on the centenary of the baptism of Clovis, was opened in March, 1901, and raised to the rank of a basilica by Leo XIII on 5 March, 1902. At present it possesses 70 chassesand nearly 1000 relics. The centenary celebration drew together an attendance of 77 prelates and 69 pilgrimages, and was the occasion of seven congresses. Leo XIII sent Mgr. Ciocci, pontifical master of ceremonies, to preside at the solemn recognition of therelics of St. Remigius and their transfer to a new chasse. The same pope granted to France the privilege of a national jubilee, and wrote a Latin "Ode to France", which was the inspiration of Theodore Dubois's oratorio "The Baptism of Clovis". The hospital of Saint-Marcoul was founded in 1645 by Marguerite Rousselet for cases of contagious scrofula — i.e. tuberculosis. It was the first institution to practise isolation of tuberculosis patients.
The coronation of Charles VII at Reims (17 July, 1429), brought about by Joan of Arc, is an historical event of especial importance. Joan's father was present at the ceremony, and had his lodgings at Reims in the "Hôtel de l'Ane Rayé"; the archives of the city still preserve the accounts of expenses incurred for his entertainment. Joan wrote from Reims (17 July) a letter to Philip the Good, Duke of Burgundy, inviting him to make peace; in August, 1429, and March, 1430, she wrote from Bray-sur-Seine and from Sully three letters to her "very dear and good friends and loyal Frenchmen, dwelling in the city of Reims", exhorting them not to lose heart under the renewed menaces of the Duke of Burgundy and the English.
The Abbey of Hautvilliers, in the Diocese of Reims, was the original home of the heretic Gottschalk. Besides the saints already mentioned, the following are especially honoured in the diocese: St. Gertrude, virgin and martyr (d.362); St. Paul of Reims, solitary at Glanum (now Saint-Remy) in Provence, then Bishop of Trois Châteaux (second half of the fourth century); St. Victor of Mouzon and his sister Suzanne, martyrs in 420; St. Emilius, father of St. Remigius; St. Celina, his mother; St. Principius, his brother; St. Balsamia, his nurse; St. Celsinus, his foster brother; Sts. Lupus, Bishop of Soissons, and Genebald, Bishop of Laon, his nephews; St. Latrow, his grandnephew (all sixth-century); the saints of the little Irish colony which St. Remigius established in the valley of the Marne; St. Gibrien, his brothers Sts. Hélan, Trésain, Germanus, Véran, Abran, and Pétran, and his sisters Sts. Francle, Prompta, and Posenna (sixth century); St. Thierry, St. Remigius's deacon, and Abbot of Mount d'Hor near Reims (d.c. 533); St. Rogatian, Count of Réthel, converted by St. Remigius, and his son St. Arnould, who was perhaps Bishop of Tours, and was assassinated at Reims; St. Leonard, a disciple of St. Remigius, who refused a bishopric offered to him by Clovis and died a solitary in the Diocese of Limoges (sixth century; St. Bertaud (472-545), a Scotchman (Scotus) by origin, solitary at Chaumont — Porcien, his friend St. Aumond, Bishop of Térouane, and his disciples Sts. Olive and Libérète (sixth century); St. Attolus, disciple of St. Remigius, founder of twelve hospitals, his son St. Elan, and his daughter St. Euphrasia (sixth century); St. Theodulph (d. 590), Abbot of Mont d'Hor, who left among the neighboring populations such a reputation as a ploughman that his plough was preserved as a relic; St. Basle the hermit, a great protector of animals, and his disciple St. Sindulph (sixth century); St. Wolfroy, monk at Ivois (sixth century); St. Baudry and his sister St. Bode, children of Sigebert, King of Austrasia, founders of the monastery of Saint-Pierre-les-Dames at Reims, and their niece St. Dode, abbess of the monastery (seventh century); St. Gombert, missionary in Scotland and martyr, and his wife St. Bertha, foundress of the Abbey of Avenay, who was assassinated (seventh century); St. Mérolilain, Irish priest, killed near Reims (eighth or ninth century); the shepherd of St. Juvinus, solitary (d. 961); St. Flotilda, ecstatic (tenth century); Blessed Odo, Canon of Reims, b. 1042, at Châtillon sur Marne, prior of Binson (a priory the chapel of which still exists and was restored by Cardinal Langénieux), afterwards pope under the name Urban II, whose cultus, existing from time immemorial, was recognized by the Sacred Congregation of Rites, 12 July, 1881, at the petition of Cardinal Langénieux; St. Maurilis of Reims, Archbishop of Rouen (1055-67); St. Gervinus, Canon of Reims, Abbot of S. Riquier (d. 1073); Ven. Richard (d. 1046), Canon of Reims, Abbot of Saint Vanne at Verdun, ambassador from the Emperor Henry to King Robert, and to whom, in concert with St. Odilo, Abbot of Cluny, is due the adoption in Neustria of the "Peace of God"; St. Albert, Bishop of Liège, assassinated at Reims in 1192 by partisans of the Emperor Henry Vi; St. Gerard, Canon of Reims, Bishop of Cambria (d. 1048); Blessed Roger, an Englishman by origin, first abbot of the Cistercian Abbey of Elan (d. 1175); Bllessed Roland, Cistercian monk of Chéhéry (d. 1160); Blessed Humbert (d. 1148), Guerric (d. 1157), and Minoculus (d. 1186), abbots of the Cistercian Abbey of Igny, the last-named of whom was sent by Pope Lucian as ambassador to the Emporer of Germany and died Abbot of Clairveaux; St. John Baptist de La Salle (1651-1719), b. at Reims, Canon of Reims, founder of the Institute of Christian Brothers; Ven. Jacques Lion (1671-1738), a native of Fumay, Hieronymite monk.
Among the distinguished persons connected with this diocese may also be mentioned: Dom Marlot (1596-1667), the Benedictine, b. at Reims, and the author of a history of the city which is still authoritative: Pétau (1583-1652), the first to be honoured with a professorship of rhetoric in the Jesuit college at Reims; Colbert (1619-83), the famous minister, b. at Reims; Mabillon (1632-1707), b. at St. Pierremont; Ruinart (1657-1709), author of the "Acta Martyrum", b. at Reims; the Abbé Pluche (1688-1761), b. at Reims, professor in the college of Reims, author of the "Spectacle de la Nature" and the "Histoire du Ciel"; Tronson Ducoudray (1750-98), who defended Marie Antoinette; Linguet (1736-94), the controversialist who publicly defended the Jesuits after their expulsion from France; Anquetil, director of the Seminary of Reims, and author of a history of the city (1756).
Besides the tomb of St. Remigius, the principal pilgrimages of the diocese are: Our Lady of Hope, or of Mercy, at Mézières, dating back to 930; Our Lady Help of Christians (Notre Dame de Bon Secours), at Neuvizy, dating from 1752; the Virgin at the Oak, a pilgrimage organized by Archbishop Langénieux, in 1880, to a little image which had been venerated by pious souls since the fourteenth century; the pilgrimage to the relics of St. Helena, the empress, at Hautevilliers. Before the Law of Congregations of 1901 was put into effect, there were in the Diocese of Reims Capuchins, Jesuits, Sulpicians, and various orders of teaching brothers; there are still Trappists, White Fathers of Our Lady of Africa, and Lazarists. Many orders of women have had their origin in the diocese; the Canonesses of the Hôtel Dieu, dating from the sixth century; the Sisters of the Holy Infant Jesus, founded in 1670 by Canon Roland for the gratuitous instruction of poor girls, with the mother-house at Reims, a foundation which suggested to St. John Baptist de La Salle, a friend of Canon Roland, the idea of accomplishing a similar work for boys; the Sisters of the Divine Providence, a nursing and teaching institute, founded in 1850, with mother-house at Reims; the Sisters of St-Marcoul, who care for patients afflicted with cancer, paralysis, and scrofula, in the hospital of St-Marcoul at Reims. At the close of the nineteenth century the religious congregations in the diocese had the direction of 3 crèches, 52 nurseries, 14 orphanages, 2 workshops, 2 professional schools, 14 hospitals or hospices, 11 houses of religious women devoted to the care of the sick in their own homes, 2 houses of retreat. At the end of 1909 the Diocese of Reims contained 520,650 Catholics, 47 parishes, 545 succursal parishes, and 67 curacies, (of which, under the Concordat, the salaries of 9 had been paid by the State).
Gallia christiana (nova, 1751), IX, 1-332, instrum., 1-94, FISQUET, La France pontificale (Reims, Paris, 1864); FLODOARD, Histoire de l'eglise de Reims, Fr. tr. (3 vols., Reims, 1854-55); MARLOT, Histoire de la ville, cite et universite de Reims, Fr. tr. (4 vols., Reims, 1843-6); Polyptique de l'abbaye S. Remi de Reims, ed. GUERARD (Paris, 1853); PUSSOT, Journalier ou Memoires, ed. HENRY AND LORIQUET (Reims, 1858); CERF, Vie des saintes du diocese de Reims (2 vols., Reims, 1898); DEMAISON AND JADART, Apercu de l'histoire de Reims (Reims, 1907); CAULY, Histoire du college des Bons Enfants (Reims, 1885); IDEM, Etudes sur la faculte de theologie de l'universite de Reims (Reims, 1898); LANDOUZY, Le toucher des ecrouelles, l'hopital S. Marcoul (Paris, 1907); BAZIN, Une vieille cite de France, Reims, monuments et histoire (Reims, 1900); GOSSET, La cathedrale de Reims (Reims, 1894).
GEORGES GOYAU 
Transcribed by Sidney K. Ohlhausen 
In honor of Father Gregory Martin (d. 1582), chief translator of the Rheims New Testament.
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Reinmar of Hagenau
A German minnesinger of the twelfth century, surnamed in the MSS. der Alte (the old) to distinguish him from later poets of that name. He is undoubtedly identical with the Reinmar referred to by Gottfried von Strasburg in his "Tristan" as the nightingale of Hagenau, the leader of the choir of nightingales, whose voice had just been hushed by death and who was to be succeeded by Walther von der Vogelweide. From this it may be inferred that the poet or his family came from Hagenau in Alsace (though there is also a place of that name in Austria), and that he died shortly before 1210, when Gottfried's "Tristan" was written. Otherwise we know nothing of Reinmar's life except what may be gathered from his verses. He certainly was in Vienna in 1195 at the Austrian court; he also participated in a crusade, presumably that undertaken by Duke Leopold in 1190. It seems that he lived for a long time at the Austrian court, where he enjoyed a high reputation and was much admired, even by the greatest of all minnesingers, Walther von der Vogelweide, who acknowledges himself as Reinmar's pupil, though this must not be taken in a literal sense. Reinmar's lyrics show the Romance influence that had been predominant since Veldeke and Hausen. They are perfect in form and thoroughly "courtly" in sentiment. Passion and natural feeling are repressed, maze, correctness and propriety, reign supreme. General reflections are common, concrete images and situations few. When, however, Reinmar breaks through the bounds of convention and allows his heart to speak, as in the lament for the death of the duke, which is put into the mouth of the duchess herself, he shows lyric gifts of a high order. But this does not often happen, and most of Reinmar's poems show more elegance of form than beauty of sentiment. In a society, however, where form was valued more than contents, such poetry was bound to meet with favour. Reinmar's poems are edited in Lachmann and Haupt, "Minnesangs Fruhling", XX (4th edition, Leipzig, 1888).
SCHMIDT, R. v. H. und Heinrich von Rugge in Quellen und Forschungen zur Sprach- und Culturgesch. der germanischen Volker (Strasburg, 1874), 4; PAUL in PAUL AND BRAUNES, Beitrage zur Geschichte der deutschen Sprache- und Literature, 2487 sq.; BURDACH, R. der Alte und Walther von der Vogelweide (Leipzig, 1880).
ARTHUR F.J. REMY 
Transcribed by Thomas M. Barrett 
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Relation of God to the Universe
1. Essential Dependence of the Universe on God (Creation and Conservation)
In developing the argument of the First Cause we have seen that the world is essentially dependent on God, and this dependence implies in the first place that God is the Creator of the world -- the producer of its whole being or substance -- and in the next place, supposing its production, that its continuance in being at every moment is due to His sustaining power. Creation (q.v.) means the total production of a being out of nothing, i.e. the bringing of a being into existence to replace absolute nonexistence, and the relation of Creator is the only conceivable relation in which the Infinite can stand to the finite. Pantheistic theories, which would represent the varieties of being in the universe as so many determinations or emanations or phases of one and the selfsame eternal reality -- Substance according to Spinoza, Pure Ego according to Fichte, the Absolute according to Schelling, the Pure Idea or Logical Concept according to Hegel -- simply bristle with contradictions, and involve, as has been stated already, a denial of the distinction between the finite and the infinite. And the relation of Creator to created remains the same even though the possibility of eternal creation be admitted; the Infinite must be the producer of the finite even though it be impossible to fix a time at which production may not already have taken place. For certain knowledge of the fact that created being, and time itself, had a definite beginning in the past we can afford to rely on revelation, although, as already stated, science suggests the same fact.
It is also clear that if the universe depends on God for its production, it must also depend on Him for its conservation or continuance in being; and this truth will perhaps be best presented by explaining the much talked-of principle of Divine immanence as corrected and counterbalanced by the equally important principle of Divine transcendence.
2. Divine Immanence and Transcendence
To Deists is attributed the view -- or at least a tendency towards the view -- that God, having created the universe, leaves it to pursue its own course according to fixed laws, and ceases, so to speak, to take any further interest in, or responsibility for what may happen; and Divine immanence is urged, sometimes too strongly, in opposition to this view. God is immanent, or intimately present, in the universe because His power is required at every moment to sustain creatures in being and to concur with them in their activities. Conservation and concursus are so to speak, continuations of creative activity, and imply an equally intimate relation of God towards creatures, or rather an equally intimate and unceasing dependence of creatures on God. Whatever creatures are, they are by virtue of God's conserving power; whatever they do, they do by virtue of God's concursus. It is not, of course, denied that creatures are true causes and produce real effects; but they are only secondary causes, their efficiency is always dependent and derived; God as the First Cause is an ever active cooperator in their actions. This is true even of the free acts of an intelligent creature like man; only it should be added in this case that Divine responsibility ceases at the point where sin or moral evil enters in. Since sin as such, however, is an imperfection, no limitation is thus imposed on God's supremacy.
But lest insistence on Divine immanence should degenerate into Pantheism -- and there is a tendency in this direction on the part of many modern writers -- it is important at the same time to emphasize the truth of God's transcendence, to recall, in other words, what has been stated several times already, that God is one simple and infinitely perfect personal Being whose nature and action in their proper character as Divine infinitely transcend all possible modes of the finite, and cannot, without contradiction, be formally identified with these.
3. Possibility of the Supernatural
From a study of nature we have inferred the existence of God and deduced certain fundamental truths regarding His nature and attributes, and His relation to the created universe. And from these it is easy to deduce a further important truth, with a brief mention of which we may fittingly conclude this section. However wonderful we may consider the universe to be, we recognize that neither in its substance nor in the laws by which its order is maintained, in so far as unaided reason can come to know them, does it exhaust God's infinite power or perfectly reveal His nature. If then it be suggested that, to supplement what philosophy teaches of Himself and His purposes, God may be willing to favour rational creatures with an immediate personal revelation, in which He aids the natural powers of reason by confirming what they already know, and by imparting to them much that they could not otherwise know, it will be seen at once that this suggestion contains no impossibility. All that is required to realize it is that God should be able to communicate directly with the created mind, and that men should be able to recognize with sufficient certainty that the communication is really Divine -- and that both of these conditions are capable of being fulfilled no Theist can logically deny (see REVELATION; MIRACLES). This being so lt will follow further that knowledge so obtained, being guaranteed by the authority of Him who is infinite Truth, is the most certain and reliable knowledge we can possess.
P.J. TONER 
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Relationship
(CARNAL AND SPIRITUAL)
The theologians understand by relationship in general a certain connexion of persons established either by nature or by the civil or canon law. Hence they distinguish three kinds, natural, legal and spiritual. With legal relationship we are not here concerned. Natural or carnal relationship originates in carnal intercourse of man and woman, whether marital or not. It is twofold: consanguinity and affinity. Spiritual relationship has been introduced by ecclesiastical law. It is associated with the administration of the Sacraments of Baptism and Confirmation. It runs in each case between the minister and the recipient of the sacrament and also between the sponsors on the one hand and the recipient and his parents on the other. According to the existing discipline it operates as a diriment impediment of marriage between the persons named. (See AFFINITY; CONSANGUINITY; MARRIAGE.)
SLATER, Manual of Moral Theology (New York, 1908); D'ANNIBALE, Summula Theologiœ Moralis (Rome, 1908); BALLERINI, Opus Theologicum Morale (Prato, 1900).
JOSEPH F. DELANY. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Relativism
Any doctrine which denies, universally or in regard to some restricted sphere of being, the existence of absolute values, may be termed Relativism.
Thus one form of Relativism asserts that we are conscious only of difference or change (Hobbes, Bain, Höffding, Wundt. Cf. Maher, "Psychology", 6th ed., p. 91).
Another asserts that truth is relative, either (a) because judgments are held (i) to have no meaning in isolation and (ii) to be subject to indefinite modification before they can become embodied in the one coherent system of ideal truth (Joachim and Hegelians generally), or else (b) because truth is conceived as a peculiar property of ideas whereby they enable us to deal with our environment more or less successfully (Pragmatists).
A third affirms moral worth to be essentially relative and to emerge only when motives are in conflict (Martineau). (See Ethics, Pragmatism, Truth.)
The term Relativism, however, is more commonly applied to theories which treat of the nature of knowledge and reality, and it is in this sense that we shall discuss it here.
The Relativity of Knowledge
Whatever may be the real and primary significance of Protagoras's famous dictum, "Man is the measure of all things" (anthropos metron panton kai ton syton kai ton me onton, Plato, "Theæt.", 152 A; in "Mind", XIX, 473, Mr. Gillespie maintains that the dictum has an ethical significance), it has ordinarily been understood in an epistemological sense, and a statement of the relativity of all human knowledge, of the impossibility of penetrating beyond the appearances of things. And this interpretation is in conformity with the general tendency of the age in which Protagoras lived. Heraclitus's doctrine of a perpetual and universal flux, Parmedides's view that plurality and change are but the semblance of reality, futile attempts to explain the nature of sense-perception and to account for illusion and false judgment, together with a dawning consciousness (evident in Democritus) of a subjective factor in the perceptual process — all this tended to make philosophers distrust the deliverances of their senses and rely solely upon reason or intelligence. Reflection, however, soon made it clear that rational theories were no more consistent than the data of perceptional experience, and the inevitable result of this was that the Relativism of Protagoras and his followers eventually passed into the Scepticism of the Middle Academy (see Scepticism).
Modern Relativism, on the other hand, though it too tends to pass into Scepticism, was in its origin a reaction against Scepticism. To dispel the doubt which Hume had cast on the validity of universal judgments of a synthetic character, Kant proposed that we should regard them as arising not from any apprehension of the nature of real things, but from the constitution of our won minds. He maintained that the mental factor in experience, hitherto neglected, is really of paramount importance: to it are due space, time, the categories, and every form of synthesis. It is the formal element arising from the structure of the mind itself that constitutes knowledge and makes it what it is. Hume erred in supposing that knowledge is an attempt to copy reality. It is nothing of the kind. The world as we know it, the world of experience, is essentially relative to the human mind, whence it derives all that it has of unity, order and form. The obvious objection to a Relativism of this kind is the outstanding thing-in-itself, which is not, and can never become, and object of knowledge. We are thus shut up with a world of appearances, the nature of which is constituted by our minds. What reality is in itself we can never know. Yet this is, as Kant admitted, precisely what we wish to know. The fascination ofKant's philosophy lay in the fact that it gave full value to the activity, as opposed to the passivity or receptivity of mind; but the unknowable Ding-an-sich was an abomination, fatal alike to its consistency and to its power to solve the problem of human cognition. It must be got rid of at all costs; and the simplest plan was to abolish it altogether, thus leaving us with a reality knowable because knowledge and reality are one, and in the making of it mind, human or absolute, plays an overwhelmingly important part.
The Relativity of Reality
The relativity of reality, which thus took the place of the relativity of knowledge, has been variously conceived. Sometimes, as with Fichte and Hegel, Nature is opposed to Mind or Spirit as a twofold aspect of one and the same ground — of Intelligence, of Will, or even of unconscious Mind. Sometimes, as with Green and Bradley, Reality is conceived as one organic whole that somehow manifests itself in finite centers of experience, which strive to reproduce in themselves Reality as it is, but fail so utterly that what they assert, even when contradictory, must be held somehow to be true — true like other truths in that they attempt to express Reality, but are subject to indefinite reinterpretation before they can become identical with the real to which they refer. Still more modern Absolutists (e.g., Mackenzie and Taylor), appreciating to some extent the inadequacy of this view, have restored some sort of independence to the physical order, which, says Taylor (Elem. of Metaph., 198), "does not depend for its existence upon the fact of my actually perceiving it," but "does depend upon my perception for all the qualities and relations which I find in it". In other words, the "what" of the real world is relative to our perceiving organs (ibid.); or, as a recent writer (Murray in "Mind", new series, XIX, 232) puts it, Reality, anterior to being known, is mere hyle (raw material), while what we call the "thing" or the object of knowledge is this hyle as transformed by an appropriate mental process, and thus endowed with the attributes of spatiality and the like. Knowing is, therefore, "superinducing form upon the matter of knowledge" (J. Grote, "Explor. Phil.", I, 13). Riehl, though usually classed as a Realist, holds a similar view. He distinguishes the being of an object (das Sein der Objekte) from its being as an object (Objektsein). The former is the real being of the object and is independent of consciousness; the latter is its being or nature as conceived by us, and is something wholly relative to our faculties (cf. Rickert, "Der Gegenstand der Erkenntnis", 2nd ed., pp. 17 sq., where the inconsistency of this view is clearly indicated).
The relativity of Reality as thus conceived really involves a return to the position of Kant, except that for the thing-in-itself with its unknowable character and properties is substituted a kind of materia prima, without qualities, attributes, or determinations, and therefore as unknowable as the thing-in-itself, but unknowable now because there is nothing to be known. On this point modern Idealism is at one with Pragmatism or Humanism, which also insist that reality must be regarded epistemologically as raw material, wholly propertyless and wholly indeterminate. The difference between the two views lies in this, that for the Idealist, form is imposed upon matter by the very act by which we know it, while for the Pragmatist, it is imposed only after a long process of postulation and experiment.
Criticism
M. Fonsegrive in his "Essais sur la connaissance" has discussed the question of Relativism at considerable length, and is opinion that we must in some sense grant that knowledge is relative to our faculties. But, while in principle he grants this universally, as a matter of fact in his own theory it is only our knowledge of corporeal objects that is regarded as strictly relative. We can know other minds as they really are, because we ourselves are thinking beings, and the external manifestation of our mentality and theirs is similar in character. But "we do not know the essence of things, but the essence of our relations with things; of the laws of nature in themselves we know much less than we do of our dealings with nature" (pp. 85, 86). "Whatever we know, is known in terms of the self" (p. 125; cf. pp. 184 sq.). The principal argument upon which this Relativism rests, is fundamentally the same as that used by Berkeley in his famous "Dialogue between Hylas and Philonus". As stated by Fonsegrive, it si as follows: "the concept of an object which should be at the same time in-itself and an object of knowledge is clearly contradictory. . . For 'object of knowledge' means 'known',. . . but it is quite evident that the known, qua known, is not in-itself, since it is qua known" (p. 186). Hence what we know is never the object as it is in itself, but only as it is in our knowledge of it. Of course, if the notions "being in itself" and "being as known" are mutually exclusive, the above argument is valid; but as conceived by the Realist or the anti-Relativist, this is not so. Being in-itself merely means being as it exists, whether it be known or not. It implies therefore that the nature and existence of being is prior to our knowledge of it (a fact which, by the way, Fonsegrive stoutly maintains); but it does not imply that being as it exists cannot be known. Forsegrive's argument proves nothing against the view that the real nature of objects is knowable; for, though in the abstract the thing qua existent is not the thing qua known, in the concrete there is no reason why its really existing nature cannot become known, or, in other words, why it cannot be known as it is.
The argument by which absolutists seek to prove the relativity of Reality is precisely similar to the above. We cannot thing of real things, says Taylor ("elem. of Metaph.", 23, 69, 70; cf. Bradley, "Appearance and Reality", 144-45), except as objects of experience; hence it is in connection with mind that their reality lies. Surely this argument is fallacious. All that it proves is that things must either be or else become objects of experience in order to be thought of by mind, not that they must be of their very essence objects of experience. Unless reality is intelligible and can enter into experience, it cannot become the object of thought; but in no other sense does the possibility of knowing it suppose its "connection with mind". True, to conceive anything is "eo ipso to bring it into consciousness", but from this it follows merely that to be conceivable things must be capable of becoming objects of consciousness. Psychological considerations force us to admit that Reality, when it enters experience, becomes, or better is reproduced as psychical fact; but we cannot conclude from this that Reality itself, the reality which is the object of experience and to which our experience refers as to something other than itself, is of necessity psychical fact. Experience or perception is doubtless a condition without which we could not think of things at all, still less think of them as existing, but it is not a condition without which things could not exist. Nor again, when we think, do we ordinarily think of things as objects of experience; we think of them simply as "things", real or imaginary, and the properties which we predicate of them we think of as belonging to them, not as "superinduced by our minds".
Our natural way of thinking may, however, conceivably be wrong. Granted that what "appears" is reality, appearances may none the less be fallacious. It is possible that they are due wholly or in part to our minds, and so do not reveal to us the nature of reality, but rather its relation to our perceiving selves, our faculties and our organs. Most of the arguments advanced in support of this view are based on psychology, and though the psychology is good enough, the arguments are hardly conclusive. It is urged, for instance, that abstraction and generalization are subjective processes which enter into every act of knowledge, and essentially modify its content. Yet abstraction is not falsification, unless we assume that what we are considering in the abstract exists as such in the concrete — that is, exists not in connection with and in mutual dependence upon other things, but in isolation and independence just as we conceive it. Nor is generalization fallacious, unless we assume, without proof, that the particulars to which our concept potentially applies actually exist. In a word, neither these nor any other of the subjective processes and forms of thought destroy the validity of knowledge, provided what is purely formal and subjective be distinguished, as it should be, from what pertains to objective content and refers to the real order of causes and purposes.
A further argument is derived from the alleged relativity of sensation, whence in the Scholastic theory all knowledge is derived. The quality of sensation, it is said, is determined largely by the character of our nervous system, and in particular by the end-organs of the different senses. It is at least equally probable, however, that the quality of sensation is determined by the stimulus; and in any case the objection is beside the point, for we do not in judgment refer our sensation as such to the object, but rather as qualities, the nature of which we do not know, though we do know that they differ from one another in varying degrees. Even granted then that sensation is relative to our specialized organs of sense, it by no means follows that the knowledge which comes through sensation in any way involves subjective determination. Secondly, sense-data do not give us merely qualitative differences, but also spatial forms and magnitudes, distance, motion, velocity, direction; and upon these data are based not only mathematics but also physical science, in so far as the latter is concerned with quantitative, in distinction from qualitative, variations. Thirdly, sense-data, even if they be in part subjective, suppose as their condition an objective cause. Hence, a theory which explains sense-data satisfactorily assigns to them conditions which are no less real than the effects to which in part at least they give rise. Lastly, if knowledge really is relative in the sense above explained, though it may satisfy our practical, it can never satisfy our speculative strivings. The aim of speculative research is to know Reality as it is. But knowledge, if it be of appearances only, is without real meaning and significance, and as conceived in an Idealism of the a priori type, also it would seem without purpose.
Experience as a System of Relations
It is commonly taught by neo-Kantians that relation is the Category of categories (cf. Renouvier, "Le perdisguise (Caird, "The Phil. of Kant", 329; Green, Prolegom.", 20). Matter and motion "consist of" relations (Prolegom., 9). In fact Reality, as we know it, is nothing but a system of relations, for "the nature of mind is such that no knowledge can be acquired or expressed, and consequently no real existence conceived, except by means of relation and as a system of relations" (Renouvier, "Les dilemmes de la metaph.", 11). This form of Relativism may be called objective to distinguish it from the Relativism which we have been discussing above, and with which, as a matter of fact, it is generally combined. Primarily it is a theory of the nature of knowledge, but with Green and others (e.g., Abel Rey, "La théorie de la physique", VI, 2), who identify knowledge and reality, it is also a metaphysic. Such a view supposes a theory of the nature of relation very different from that of the Scholastics. For the latter relation is essentially a pros ti schesis, an ordo ad, which implies (1) a subject to which it belongs, (23) a special something in that subject on account of which it is predicated, and (3) a term, other than itself, to which it refers. A relation, in other words, as the moderns would put it, presupposes its "terms". It is not a mysterious and invisible link which somehow joins up two aspects of a thing and makes them one. A relation may be mutual; but if so, there are really two relations (e.g., paternity and sonship) belonging to different subjects, or, if to the same subject, arising from different fundamentals. True, in science as in other matters, we may know a relation without being able to discover the nature of the entities it relates. We may know, for instance, that pressure and temperature vary proportionately in a given mass of gas and which the volume is kept constant, without knowing precisely and for certain the ultimate nature of either pressure or temperature. Nevertheless we do know something about them. We know that they exist, that they each have a certain nature, and that it is on account of this nature that the relation between them arises. We cannot know a relation, therefore, without knowing something of the things which it relates, for a relation presupposes its "terms". Hence the universe cannot consist of relations only, but must be composed of things in relation.
NOTES
Epistemological and Metaphysical — Caird, The Critical Philosophy of Kant (Glasgow, 1889); Fonsegrive, Essais sur la connaissance (Paris, 1909); Green, Prolegomena to Ethics (3rd ed., Oxford, 1890); Grote, Exploratio philosophica (Cambridge, 1900); Hamilton, Discussions (London, 1854); Idem, Metaphysics (London, 1871); Herbart, Metaphysics (Leipzig, 1850); Hobhouse,The Theory of Knowledge (London, 1896); Mill, Examination of Hamilton (4th ed., London, 1872); Prichard, Kant's Theory of Knowledge (Oxford, 1910); Renouvier, Les dilemmes de la metaph. pure (Paris, 1891); Idem, Le personnalisme (1903); Ray, La Théorie de la physique (Paris, 1907); Rickert Der Gegenstand der Erkenntnis (2nd ed., Tübingen, and Leipzig 1904); Riehl, Der philosoph. Kriticismus (Leipzig, 1887); Schiller, Humanism (London, 1903); Idem, Studies in Humanism (1907); Seth, Scottish Philosophy (London, 1885); Simmel, Philosophie des Geldes (Leipzig, 1890); Spencer, First Principles (6th ed., London, 1900); Veitch, Knowing and Being (Edinburgh, 1889); Walker, Theories of Knowledge (London, 1910).
Psychological — Bain, Mental and Moral Science (3rd ed., London, 1884); Höffding, Outlines of Psychology (London, 1891); Maher, Psychology (6th ed., London, 1905); Wundt, Human and Animal Psychology, tr. (London, 1894); Idem, Grundzüge d. physiologischen Psychologie (5th ed., Leipzig, 1903).
LESLIE J. WALKER 
Transcribed by Jim McCann
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Relics
The word relics comes from the Latin reliquiae (the counterpart of the Greek leipsana) which already before the propagation of Christianity was used in its modern sense, viz., of some object, notably part of the body or clothes, remaining as a memorial of a departed saint. The veneration of relics, in fact, is to some extent a primitive instinct, and it is associated with many other religious systems besides that of Christianity. At Athens the supposed remains of Oedipus and Theseus enjoyed an honour which it is very difficult to distinguish from a religious cult (see for all this Pfister, "Reliquienkult in Altertum", I, 1909), while Plutarch gives an account of the translation of the bodies of Demetrius (Demetr. iii) and Phocion (Phoc. xxxvii) which in many details anticipates theChristian practice of the Middle Ages. The bones or ashes of Aesculapius at Epidaurus, of Perdiccas I at Macedon, and even—if we may trust the statement of the Chronicon Paschale (Dindorf, p. 67)—of the Persian Zoroaster (Zarathustra), were treated with the deepest veneration. As for the Far East, the famous story of the distribution of the relics of Buddha, an incident which is believed to have taken place immediately after his death, seems to have found remarkable confirmation in certain modern archaeological discoveries. (See "Journ. of R. Asiatic Society", 1909, pp. 1056 sqq.). In any case the extreme development of relic-worship amongst the Buddhists of every sect is a fact beyond dispute
I. DOCTRINE REGARDING RELICS
The teaching of the Catholic Church with regard to the veneration of relics is summed up in a decree of the Council of Trent (Sess. XXV), which enjoins on bishops and other pastors to instruct their flocks that "the holy bodies of holy martyrs and of others now living with Christ—which bodies were the living members of Christ and 'the temple of the Holy Ghost' (I Cor., vi, 19) and which are by Him to be raised to eternal life and to be glorified are to be venerated by the faithful, for through these [bodies] many benefits are bestowed by God on men, so that they who affirm that veneration and honour are not due to the relics of the saints, or that these and other sacred monuments are uselessly honoured by the faithful, and that the places dedicated to the memories of the saints are in vain visited with the view of obtaining their aid, are wholly to be condemned, as the Church has already long since condemned, and also now condemns them." Further, the council insists that "in the invocation of saints the veneration of relics and the sacred use of images, every superstition shall be removed and all filthy lucre abolished." Again, "the visitation of relics must not be by any perverted into revellings and drunkenness." To secure a proper cheek upon abuses of this kind, "no new miracles are to be acknowledged or new relics recognized unless the bishop of the diocese has taken cognizance and approved thereof." Moreover, the bishop, in all these matters, is directed to obtain accurate information to take council with theologians and pious men, and in cases of doubt or exceptional difficulty to submit the matter to the sentence of the metropolitan and other bishops of the province, "yet so that nothing new, or that previously has not been usual in the Church, shall be resolved on, without having first consulted theHoly See."
The justification of Catholic practice, which is indirectly suggested here by the reference to the bodies of the saints as formerly temples of the Holy Ghost and as destined hereafter to be eternally glorified, is further developed in the authoritative "Roman Catechism" drawn up at the instance of the same council. Recalling the marvels witnessed at the tombs of the martyrs, where "the blind and cripples are restored to health, the dead recalled to life, and *devils?* expelled from the bodies of men" the Catechism points out that these are facts which "St. Ambrose and St. Augustine, most unexceptionable witnesses, declare in their writings that they have not merely heard and read about, as many did but have seen with their own eyes ', (Ambrose Epist. xxii, nn. 2 and 17, Augustine, Serm. cclxxxvi, c.v.; "De Civ. Dei", xxii, S, "Confess.", ix). And from thence, turning to Scriptural analogies, the compilers further argue: "If the clothes, the kerchiefs (Acts, .xix, 12), if the shadow of the saints (Acts, v, 15), before they departed from this life, banished diseases and restored strength, who will have the hardihood to deny that God wonderfully works the same by the sacred ashes, the bones, and other relics of the saints ? This is the lesson we have to learn from that dead body which, having been accidentally let down into the sepulchre of Eliseus, "when it had touched the bones of the Prophet, instantly came to life" (4 Kings xiii, 21, and cf. Ecclus., xlviii, 14). We may add that this miracle as well as the veneration shown to the bones of Moses (See Ex., xiii, 19 and Jos., xxiv, 32) only gain additional force from their apparent contradiction to the ceremonial laws against defilement, of which we read in Num., xix, 11-22. The influence of this Jewish shrinking from contact with the dead so far lingered on that it was found necessary in the "Apostolical Constitutions" (vi, 30) to issue a strong warning against it and to argue in favour of the Christian cult of relics.
According to the more common opinion of theologians, relics are to be honoured; St. Thomas, in Summa, III:38:6, does not seem to consider even the word adorare inappropriate—cultu duliae relativae, that is to say with a veneration which is not that oflatria (divine worship) and which though directed primarily to the material objects of the cult—i. e., the bones, ashes, garments, etc.—does not rest in them, but looks beyond to the saints they commemorate as to its formal term. Hauck, Kattenbusch, and other non-Catholic writers have striven to show that the utterances of the Council of Trent are in contradiction to what they admit to be the "very cautious" language of the medieval scholastics, and notably St. Thomas. The latter urges that those who have an affection to any person hold in honour all that was intimately connected with him. Hence, while we love and venerate the saints who were so dear to God, we also venerate all that belonged to them, and particularly their bodies, which were once the temples of the Holy Spirit, and which are some day to be conformed to the glorious body of Jesus Christ. "whence also", adds St. Thomas, "God fittingly does honour to such relics by performing miracles in their presence [in earum praesentia]." It will be seen that this closely accords with the terms used by the Council of Trent and that the difference consists only in this, that the Council says per quae—"through which many benefits are bestowed on mankind"—while St. Thomas speaks of miracles worked "in their presence". But it is quite unnecessary to attach to the words per quae the idea of physical causality. We have no reason to suppose that the council meant more than that the relics of the saints were the occasion of God's working miracles. When we read in the Acts of the Apostles, xix, 11, 12, "And God wrought by the hand of Paul more than common miracles. So that even there were brought from his body to the sick, handkerchiefs and aprons, and the diseases departed from them, and the wicked spirits went out from them" there can be no inexactitude in saying that these also were the things by which (per quae) God wrought the cure.
There is nothing, therefore, in Catholic teaching to justify the statement that the Church encourages belief in a magical virtue, or physical curative efficacy residing in the relic itself . It may be admitted that St. Cyril of Jerusalem (A. D. 347), and a few other patristic and medieval writers, apparently speak of some power inherent in the relic. For example, St. Cyril, after referring to the miracle wrought by the body of Eliseus, declares that the restoration to life of the corpse with which it was in contact took place: "to show that even though the soul is not present a virtue resides in the body of the saints, because of the righteous soul which has for so many years tenanted it and used it as its minister". And he adds, "Let us not be foolishly incredulous as though the thing had not happened, for if handkerchiefs and aprons which are from without, touching the body of the diseased, have raised up the sick, how much more should the body itself of the Prophet raise the dead?" (Cat., xviii, 16.) But this seems rather to belong to the personal view or manner of speech of St. Cyril. He regards the chrism after its consecration "as no longer simple ointment but the gift of Christ and by the presence of His Godhead it causes in us the Holy Ghost" (Cat., xxi, 3); and, what is more striking, he also declares that the meats consecrated to idols, "though in their own nature plain and simple become profane by the invocation of the evil spirit" (Cat., xix, 7)—all of which must leave us very doubtful as to his real belief in any physical virtue inherent in relics. Be this as it may, it is certain that the Church, with regard to the veneration of relics has defined nothing, more than what was stated above. Neither has the Church ever pronounced that any particular relic, not even that commonly venerated as the wood of the Cross, as authentic; but she approves of honour being paid to those relics which with reasonable probability are believed to be genuine and which are invested with due ecclesiastical sanctions.
II. EARLY HISTORY
Few points of faith can be more satisfactorily traced back to the earliest ages of Christianity than the veneration of relics. The classical instance is to be found in the letter written by the inhabitants of Smyrna, about 156, describing the death of St. Polycarp. After he had been burnt at the stake, we are told that his faithful disciples wished to carry off his remains, but the Jews urged the Roman officer to refuse his consent for fear that the Christians "would only abandon the Crucified One and begin to worship this man". Eventually, however, as the Smyrnaeans say, "we took up his bones, which are more valuable than precious stones and finer than refined gold, and laid them in a suitable place, where the Lord will permit us to gather ourselves together, as we are able, in gladness and joy, and to celebrate the birthday of his martyrdom." This is the keynote which is echoed in a multitude of similar passages found a little later in the patristic writers of both East and West. Harnack's tone in referring to this development is that of an unwilling witness overwhelmed by evidence which it is useless to resist. "Most offensive", he writes, "was the worship of relics. It flourished to its greatest extent as early as the fourth century and no Church doctor of repute restricted it. All of them rather, even the Cappadocians, countenanced it. The numerous miracles which were wrought by bones and relics seemed to confirm their worship. The Church therefore, would not give up the practice, although a violent attack was made upon it by a few cultured heathens and besides by the Manichaeans" (Harnack, "Hist. of Dog.", tr., IV, 313).
From the Catholic standpoint there was no extravagance or abuse in this cult as it was recommended and indeed taken for granted, by writers like St. Augustine, St. Ambrose, St. Jerome, St. Gregory of Nyssa, St. Chrysostom, St. Gregory Nazianzen, and by all the other great doctors without exception. To give detailed references besides those already cited from the Roman Catechism would be superfluous. Suffice it to point out that the inferior and relative nature of the honour due to relics was always kept in view. Thus St. Jerome says ("Ad Riparium", i, P. L., XXII, 907): "We do not worship, we do not adore [non colimus, non adoramus], for fear that we should bow down to the creature rather than to the Creator, but we venerate [honoramus] the relics of the martyrs in order the better to adore Him whose martyrs they are." And St. Cyril of Alexandria writes ("Adv. Julian.", vi, P. G. LXXVI, 812): "We by no means consider the holy martyrs to be gods, nor are we wont to bow down before them adoringly, but only relatively and reverentially [ou latreutikos alla schetikos kai timetikos]." Perhaps no single writing supplies a more striking illustration of the importance attached to the veneration of relics in the Christian practice of the fourth century than the panegyric of the martyr St. Theodore by St. Gregory of Nyssa (P. G., XLVI, 735-48). Contrasting the horror produced by an ordinary corpse with the veneration paid to the body of a saint the preacher expatiates upon the adornment lavished upon the building which had been erected over the martyr's resting place, and he describes how the worshipper is led to approach the tomb "believing that to touch it is itself a sanctification and a blessing and if it be permitted to carry off any of the dust which has settled upon the martyr's resting place, the dust is accounted as a great gift and the mould as a precious treasure. And as for touching the relics themselves, if that should ever be our happiness, only those who have experienced it and who have had their wish gratified can know how much this is desirable and how worthy a recompense it is of aspiring prayer" (col. 740).
This passage, like many others that might be quoted, dwells rather upon the sanctity of the martyr's resting place and upon that of his mortal remains collected as a whole and honourably entombed. Neither is it quite easy to determine the period at which the practice of venerating minute fragments of bone or cloth, small parcels of dust, etc., first became common. We can only say that it was widespread early in the fourth century, and that dated inscriptions upon blocks of stone, which were probably altar slabs, afford evidence upon the point which is quite conclusive. One such, found of late years in Northern Africa and now preserved in the Christian Museum of the Louvre, bears a list of the relics probably once cemented into a shallow circular cavity excavated in its surface. Omitting one or two words not adequately explained, the inscription runs: "A holy memorial [memoria sancta] of the wood of the Cross, of the land of Promise where Christ was born, the Apostles Peter and Paul, the names of the martyrs Datian, Donatian, Cyprian, Nemesianus, Citinus, and Victoria. In the year of the Province 320 [i. e. A. D. 359] Benenatus and Pequaria set this up" ("Corp. Inscr. Lat.", VIII, n. 20600).
We learn from St. Cyril of Jerusalem (before 350) that the wood of the Cross, discovered c. 318, was already distributed throughout the world; and St. Gregory of Nyssa in his sermons on the forty martyrs, after describing how their bodies were burned by command of the persecutors, explains that "their ashes and all that the fire had spared have been so distributed throughout the world that almost every province has had its share of the blessing. I also myself have a portion of this holy gift and I have laid the bodies of my parents beside the ashes of these warriors, that in the hour of the resurrection they may be awakened together with these highly privileged comrades" (P. G., XLVI, 764). We have here also a hint of the explanation of the widespread practice of seeking burial near the tombs of the martyrs. It seems to have been felt that when the souls of the blessed martyrs on the day of general were once more united to their bodies, they would be accompanied in their passage to heaven by those who lay around them and that these last might on their account find more ready acceptance with God.
We may note also that, while this and other passages suggest that no great repugnance was felt in the East to the division and dismemberment of the bodies of the saints, in the West, on the other hand, particularly at Rome, the greatest respect was shown to the holy dead. The mere unwrapping or touching of the body of a martyr was considered to be a terribly perilous enterprise, which could only be set about by the holiest of ecclesiastics, and that after prayer and fasting. This belief lasted until the late Middle Agesand is illustrated, for example, in the life of St. Hugh of Lincoln, who excited the surprise of his episcopal contemporaries by his audacity in examining and translating relics which his colleagues dared not disturb. In the Theodosian Code the translation, division, or dismemberment of the remains of martyrs was expressly forbidden ("Nemo martyrem distrahat", Cod. Theod., IX, xvii, 7); and somewhat later Gregory the Great seems in very emphatic terms to attest the continuance of the same tradition. He professed himself sceptical regarding the alleged "customs of the Greeks" of readily transferring the bodies of martyrs from place to place, declaring that throughout the West any interference with these honoured remains was looked upon as a sacrilegious act and that numerous prodigies had struck terror into the hearts of even well meaning men who had attempted anything of the sort. Hence, though it was the Empress Constantina herself who had asked him for the head or some portion of the body of St. Paul, he treated the request as an impossible one, explaining that, to obtain the supply of relics needful in the consecration of churches, it was customary to lower into the Confession of the Apostles as far as the second "cataract"—so we learn from a letter to Pope Hermisdas in 519 (Thiel, "Epist. gen.", I, 873) ] a box containing portions of silk or cloth, known as brandea, and these brandea, after lying for a time in contact with the remains of the holy Apostles, were henceforth treated as relics. Gregory further offers to send Constantina some filings from St. Peter's chains, a form of present of which we find frequent mention in his correspondence (St. Gregory, "Epist.", Mon. Germ. Hist., I, 264 -66). It is certain that long before this time an extended conception of the nature of a relic, such as this important letter reveals, had gradually grown up. Already when Eusebius wrote (c. 325) such objects as the hair of St. James or the oil multiplied by Bishop Narcissus (Hist. Eccl., VII, xxxix, and VI, ix) were clearly venerated as relics, and St. Augustine, in his "De Civit. Dei" (xxii, 8), gives numerous instances of miracles wrought by soil from the Holy Land flowers which had touched a reliquary or had been laid upon a particular altar, oil from the lamps of the church of a martyr, or by other things not less remotely connected with the saints themselves. Further. it is noteworthy that the Roman prejudice against translating and dividing seems only to have applied to the actual bodies of the martyrs reposing in their tombs. It is St. Gregory himself who enriches a little cross, destined to hang round the neck as an encolpion, with filings both from St. Peter's chains and from the gridiron of St. Laurence ("Epist.", Mon. Germ. Hist., I, 192). Before the year 350, St. Cyril of Jerusalem three times over informs us that the fragments of the wood of the Cross found by St. Helen had been distributed piecemeal and had filled the whole world (Cat., iv, 10; x, 19; xiii, 4). This implies that Western pilgrims felt no more impropriety in receiving than the Eastern bishops in giving,
During the Merovingian and Carlovingian period the cultus of relics increased rather than diminished. Gregory of Tours abounds in stories of the marvels wrought by them, as well as of the practices used in their honour, some of which have been thought to be analogous to those of the pagan "incubations" (De Glor. Conf., xx); neither does he omit to mention the frauds occasionally perpetrated by scoundrels through motives of greed. Very significant, as Hauck (Kirchengesch. Deutschl., I 185) has noticed is the prologue to the text of the Salic Laws, probably written, by a contemporary of Gregory of Tours in the sixth century. "That nation", it says, "which has undoubtedly in battle shaken off the hard yoke of the Romans, now that it has been illuminated through Baptism, has adorned the bodies of the holy martyrs with gold and precious stones, those same bodies which the Romans burnt with fire, and pierced with the sword, or threw to wild beasts to be torn to pieces." In England we find from the first a strong tradition in the same sense derived from St. Gregory himself. Bede records (Hist. Eccl., I, xxix) how the pope "forwarded to Augustine all the things needful for the worship and service of the church, namely, sacred vessels, altar linen, church ornaments, priestly and clerical vestments, relics of the holy Apostles and martyrs and also many books". The Penitential ascribed to St. Theodore, Archbishop of Canterbury, which certainly was known in England at an early date, declares that "the relics of the saints are to be venerated", and it adds, seemingly in connexion with the same idea, that "If possible a candle is to burn there every night" (Haddan and Stubbs, "Councils", III, 191). When we remember the candles which King Alfred constantly kept burning before his relics, the authenticity of this clause in Theodore's Penitential seems the more probable. Again the relics of English saints, for example those of St. Cuthbert and St. Oswald, soon became famous, while in the case of the latter we hear of them all over the continent. Mr. Plummer (Bede, II, 159-61) has made a short list of them and shows that they must have been transported into the remotest part of Germany. After the Second Council of Nicaea, in 7 87, had insisted with special urgency that relics were to be used in the consecration of churches and that the omission was to be supplied if any church had been consecrated without them the English Council of Celchyth (probably Chelsea) commanded that relics were to be used, and in default of them the Blessed Eucharist. But the developments of the veneration of relics in the Middle Ages were far too vast to be pursued further. Not a few of the most famous of the early medieval inscriptions are connected with the same matter. It must suffice to mention the famous Clematius inscription at Cologne, recording the translation of the remains of the so called Eleven thousand Virgins (see Krause, "Inscrip d. Rheinlande", no. 294, and, for a discussion of the legend, the admirable essay on the subject by Cardinal Wiseman.
III. ABUSES
Naturally it was impossible for popular enthusiasm to be roused to so high a pitch in a matter which easily lent itself to error, fraud and greed of gain, without at least the occasional occurrence of many grave abuses. As early as the end of the fourth century, St. Augustine denouncing certain impostors wandering about in the habit of monks, describes them as making profit by the sale of spurious relics ("De op. monach.", xxviii and cf. Isidore, "De. div. off.", ii, 16). In the Theodosian Code the sale of relics is forbidden ("Nemo martyrem mercetur", VII, ix, 17), but numerous stories, of which it would be easy to collect a long series, beginning with the writings of St. Gregory the Great and St. Gregory of Tours, prove to us that many unprincipled persons found a means of enriching themselves by a sort of trade in these objects of devotion, the majority of which no doubt were fraudulent. At the beginning of the ninth century, as M. Jean Guiraud had shown (Mélanges G. B. de Rossi, 73-95), the exportation of the bodies of martyrs from Rome had assumed the dimensions of a regular commerce, and a certain deacon, Deusdona, acquired an unenviable notoriety in these transactions (see Mon. Germ. Hist.: Script., XV, passim). What was perhaps in the long run hardly less disastrous than fraud or avarice was the keen rivalry between religious centres, and the eager credulity fostered by the desire to be known as the possessors of some unusually startling relic. We learn from Cassian, in the fifth century, that there were monks who seized upon certain martyrs' bodies by force of arms, defying the authority of the bishops, and this was a story which we find many times repeated in the Western chronicles of a later date.
In such an atmosphere of lawlessness doubtful relics came to abound. There was always a disposition to regard any human remains accidentally discovered near a church or in the catacombs as the body of a martyr. Hence, though men like St. Athanasius and St. Martin of Tours set a good example of caution in such cases, it is to be feared that in the majority of instances only a very narrow interval of time intervened between the suggestion that a particular object might be, or ought to be, an important relic, and the conviction that tradition attested it actually to be such. There is no reason in most cases for supposing the existence of deliberate fraud. The persuasion that a benevolent Providence was likely to send the most precious pignora sanctorum to deserving clients, the practice already noticed of attributing the same sanctity to objects which had touched the shrine as attached to the contents of the shrine itself, the custom of making facsimiles and imitations, a custom which persists to our own day in the replicas of the Vatican statue of St. Peter or of the Grotto of Lourdes, all these are causes adequate to account for the multitude of unquestionably spurious relics with which the treasuries of great medieval churches were crowded. In the case of the Nails with which Jesus Christ was crucified, we can point to definite instances in which that which was at first venerated as having touched the original came later to be honoured as the original itself. Join to this the large license given to the occasional unscrupulous rogue in an age not only utterly uncritical but often curiously morbid in its realism, and it becomes easy to understand the multiplicity and extravagance of the entries in the relic inventories of Rome and other countries.
On the other hand it must not be supposed that nothing was done by ecclesiastical authority to secure the faithful against deception. Such tests were applied as the historical and antiquarian science of that day was capable of devising. Very often however, this test took the form of an appeal to some miraculous sanction, as in the well known story repeated by St. Ambrose, according to which, when doubt arose which of the three crosses discovered by St. Helena was that of Christ, the healing of a sick man by one of them dispelled all further hesitation. Similarly Egbert, Bishop of Trier, in 979, doubting as to the authenticity of what purported to be the body of St. Celsus, "lest any suspicion of the sanctity of the holy relics should arise, during Mass after the offertory had been sung, threw a joint of the finger of St. Celsus wrapped in a cloth into a thurible full of burning coals, which remained unhurt and untouched by the fire the whole time of the Canon" (Mabillon "Acta SS. Ord. Ben.", III, 658).
The decrees of synods upon this subject are generally practical and sensible, as when, for example, Bishop Quivil of Exeter, in 1287 after recalling the prohibition of the General Council of Lyons against venerating recently found relics unless they were first of all approved by the Roman Pontiff, adds: "We command the above prohibition to be carefully observed by all and decree that no person shall expose relics for sale, and that neither stones, nor fountains, trees, wood, or garments shall in any way be venerated on account of dreams or on fictitious grounds." So, again, the whole procedure before Clement VII (the antipope) in 1359, recently brought to light by Canon Chevalier, in connexion with the alleged Holy Shroud of Lirey, proves that some check at least was exercised upon the excesses of the unscrupulous or the mercenary.
Nevertheless it remains true that many of the more ancient relics duly exhibited for veneration in the great sanctuaries of Christendom or even at Rome itself must now be pronounced to be either certainty spurious or open to grave suspicion. To take one example of the latter class, the boards of the Crib (Praesaepe)— a name which for much more than a thousand years has been associated, as now, with the basilica of Santa Maria Maggiore—can only be considered to be of doubtful. In his monograph "Le memorie Liberiane dell' Infanzia di N. S. Gesù Cristo" (Rome, 1894), Mgr. Cozza Luzi frankly avows that all positive evidence for the authenticity of the relics of the Crib etc., is wanting before the eleventh century. Strangely enough, an inscription in Greek uncials of the eighth century is found on one of the boards, the inscription having nothing to do with the Crib but being apparently concerned with some commercial transaction. It is hard to explain its presence on the supposition that the relic is authentic. Similar difficulties might he urged against the supposed "column of the flagellation" venerated at Rome in the Church of Santa Prassede and against many other famous relics.
Still, it would be presumptuous in such cases to blame the action of ecclesiastical authority in permitting the continuance of a cult which extends back into remote antiquity. On the one hand no one is constrained to pay homage to the relic, and supposing it to be in fact spurious, no dishonour is done to God by the continuance of an error which has been handed down in perfect good faith for many centuries. On the other hand the practical difficulty of pronouncing a final verdict upon the authenticity of these and similar relics must be patent to all. Each investigation would be an affair of much time and expense, while new discoveries might at any moment reverse the conclusions arrived at. Further, devotions of ancient date deeply rooted in the heart of the peasantry cannot be swept away without some measure of scandal and popular disturbance. To create this sensation seems unwise unless the proof of spuriousness is so overwhelming as to amount to certainty. Hence there is justification for the practice of the Holy See in allowing the cult of certain doubtful ancient relics to continue. Meanwhile, much has been done by quietly allowing many items in some of the most famous collections of relics to drop out of sight or by gradually omitting much of the solemnity which formerly surrounded the exposition of these doubtful treasures. Many of the inventories of the great collections of Rome, or of Aachen, Cologne, Naples, Salzburg, Antwerp, Constantinople, of the Sainte Chapelle at Paris etc., have been published. For illustration's sake reference may be made to the Count de Riant's work "Exuviae Constantinopolitanae" or to the many documents printed by Mgr. Barbier de Monault regarding Rome, particularly in vol. VII of his "Oeuvres complètes". In most of these ancient inventories, the extravagance and utter improbability of many of the entries can not escape the most uncritical. Moreover though some sort of verification seems often to be traceable even in Merovingian times, still the so called authentications which have been printed of this early date (seventh century) are of a most primitive kind. They consist in fact of mere labels, strips of parchment with just the name of the relic to which each strip was attached, barbarously written in Latin. For example "Hic sunt reliquas sancti Victuriepiscopi, Festivitate Kalendis Septembris", "Hic sunt patrocina sancti Petri et Paullo Roma civio", etc.
It would probably be true to say that in no part of the world was the veneration of relics carried to greater lengths with no doubt proportionate danger of abuse, than among Celtic peoples. The honour paid to the handbells of such saints as St. Patrick, St. Senan, and St. Mura the strange adventures of sacred remains carried about with them in their wanderings by the Armorican people under stress of invasion by Teutons and Northmen the prominence given to the taking of oaths upon relics in the various Welsh codes founded upon the laws of Howell the Good, the expedients used for gaining possession of these treasures, and the numerous accounts of translations and miracles, all help to illustrate the importance of this aspect of the ecclesiastical life of the Celtic races.
IV. TRANSLATIONS
At the same time the solemnity attached to translations was by no means a peculiarity of the Celts. The story of the translation of St. Cuthbert's remains is almost as marvellous as any in Celtic hagiography. The forms observed of all-night vigils, and the carrying of the precious remains in "feretories" of gold or silver, overshadowed with silken canopies and surrounded with lights and incense, extended to every part of Christendom during the Middle Ages. Indeed this kind of solemn translation (elevatio corporis) was treated as the outward recognition of heroic sanctity, the equivalent of canonization, in the period before the Holy See reserved to itself the passing of a final judgment upon the merits of deceased servants of God, and on the other hand in the earlier forms of canonization Bulls it was customary to add a clause directing that the remains of those whose sanctity was thus proclaimed by the head of the Church should be "elevated", or translated, to some shrine above ground where fitting honour could be paid them.
This was not always carried at once. Thus St. Hugh of Lincoln, who died in 1200, was canonized in 1220, but it was not until 1280 that his remains were translated to the beautiful "Angel Choir" which had been constructed expressly to receive them. This translation is noteworthy not only because King Edward I himself helped to carry the bier, but because it provides a typical example of the separation of the head and body of the saint which was a peculiar feature of so many English translations. The earliest example of this separation was probably that of St. Edwin, king and martyr; but we have also the cases of St. Oswald, St. Chad, St. Richard of Chichester (translated in 1276), and St. William of York (translated 1284). It is probable that the ceremonial observed in these solemn translations closely imitated that used in the enshrining of the relics in the sepulcrum of the altar at the consecration of a church while this in turn, as Mgr Duchesne has shown, is nothing but the development of the primitive burial service the martyr or saint being laid to rest in the church dedicated to his honour. But the carrying of relics is not peculiar to the procession which takes place at the dedications of a church. Their presence is recognized as a fitting adjunct to the solemnities of almost every kind of precession, except perhaps those of the Blessed Sacrament, and in medieval times no exception was made even for these latter.
V. FEAST OF RELICS
It has long been customary especially in churches which possessed large collections of relics, to keep one general feast in commemoration of all the saints whose memorials are there preserved. An Office and Mass for this purpose will be found in the Roman Missal and Breviary, and though they occur only in the supplement Pro aliquibus locis and are not obligatory upon the Church at large, still this celebration is now kept almost universally. The office is generally assigned to the fourth Sunday in October. In England before the Reformation, as we may learn from a rubric in the Sarum Breviary, the Festum Reliquiarum was celebrated on the Sunday after the feast of the Translation of St. Thomas of Canterbury (7 July), and it was to be kept as a greater double "wherever relics are preserved or where the bodies of dead persons are buried, for although Holy Church and her ministers observe no solemnities in their honour, the glory they enjoy with God is known to Him alone."
HERBERT THURSTON 
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I. DERIVATION, ANALYSIS, AND DEFINITION
The derivation of the word "religion" has been a matter of dispute from ancient times. Not even today is it a closed question. Cicero, in his "De natura deorum", II, xxviii, derives religion from relegere (to treat carefully): "Those who carefully took in hand all things pertaining to the gods were called religiosi, from relegere." Max Muller favoured this view. But as religion is an elementary notion long antedating the time of complicated ritual presupposed in this explanation, we must seek elsewhere for its etymology. A far more likely derivation, one that suits the idea of religion in its simple beginning, is that given by Lactantius, in his "Divine Institutes", IV, xxviii. He derives religion from religare (to bind): "We are tied to God and bound to Him [religati] by the bond of piety, and it is from this, and not, as Cicero holds, from careful consideration [relegendo], that religion has received its name." The objection that religio could not be derived from religare, a verb of the first conjugation, is not of great weight, when we call to mind thatopinio omes from opinari, and rebellio from rebellare. St. Augustine, in his "City of God", X, iii, derives religio from religere in the sense of recovering: "having lost God through neglect [negligentes], we recover Him [religentes] and are drawn to Him." This explanation, implying the notion of the Redemption, is not suited to the primary idea of religion. St. Augustine himself was not satisfied with it, for in his "Retractions", I, xiii, he abandoned it in favour of the derivation given by Lactantius. He employs the latter meaning in his treatise "On the True Religion", where he says: "Religion binds us [religat] to the one Almighty God." St. Thomas, in his "Summa", II-II, Q. lxxxi, a. 1, gives all three derivations without pronouncing in favour of any. The correct one seems to be that offered by Lactantius. Religion in its simplest form implies the notion of being bound to God; the same notion is uppermost in the word religion in its most specific sense, as applied to the life of poverty, chastity, and obedience to which individuals voluntarily bind themselves by vows more or less solemn. Hence those who are thus bound are known as religious.
Religion, broadly speaking, means the voluntary subjection of oneself to God. It exists in its highest perfection in heaven, where the angels and saints love, praise, and adore God, and live in absolute conformity to His holy will. It does not exist at all in hell, where the subordination of rational creatures to their Creator is one not of free will, but of physical necessity. On earth it is practically coextensive with the human race, though, where it has not been elevated to the supernatural plane through Divine revelation, it labours under serious defects.
It is with religion as affecting the life of man on earth that this article deals. The analysis of the idea of religion shows that it is very complex, and rests on several fundamental conceptions. It implies first of all the recognition of a Divine personality in and behind the forces of nature, the Lord and Ruler of the world, God. In the highest religions, this supernatural Being is conceived as a spirit, one and indivisible, everywhere present in nature, but distinct from it. In the lower religions, the various phenomena of nature are associated with a number of distinct personalities, though it is rare that among these numerous nature-deities one is not honoured as supreme. Ethical qualities corresponding to the prevailing ethical standards, are attributed by the different peoples to their respective deities.
In every form of religion is implied the conviction that the mysterious, supernatural Being (or beings) has control over the lives and destinies of men. Especially in lower grades of culture, where the nature and utilization of physical laws is but feebly understood, man feels in many ways his helplessness in the presence of the forces of nature: it is the Divine Being that controls them; He it is that can direct them for man's weal or woe. There thus arises in the natural order a sense of dependence on the Deity, deeply felt need of Divine help. This lies at the basis of religion. Still it is not the recognition of dependence on God that constitutes the very essence of religion, indispensable as it is. The damned recognize their dependence on God, but, being without hope of Divine help, are turned from, rather than towards, Him. Coupled with the sense of need is the persuasion on the part of man that he can bring himself into friendly, beneficent communion with the Deity or deities on whom he feels he depends. He is a creature of hope. Feeling his helplessness and need of Divine assistance, pressed down, perhaps, by sickness, loss, and defeat, recognizing that in friendly communion with the Deity he can find aid, peace, and happiness, he is led voluntarily to perform certain acts of homage meant to bring about this desired result. What man aims at in religion is communion with the Deity, in which he hopes to attain his happiness and perfection. This perfection is but crudely conceived in lower religions. Conformity to the recognized moral standard, which is generally low, is not wholly neglected, but it is less an object of solicitude than material welfare. The sum of happiness looked for is prosperity in the present life and a continuation of the same bodily comforts in the life to come. In the higher religions, the perfection sought in religion becomes more intimately associated with moral goodness. In Christianity, the highest of religions, communion with God implies spiritual perfection of the highest possible kind, the participation in the supernatural life of grace as the children of God. This spiritual perfection, bringing with it perfect happiness, is realized in part at least in the present life of pain and disappointment, but is to be found fully attained in the life to come. The desire of happiness and perfection is not the only motive that prompts man to do homage to God. In the higher religions there is also the sense of duty arising from the recognition of God's sovereignty, and consequently of His strict right to the subjection and worship of man. To this must also be added the love of Godfor His own sake, inasmuch as He is the infinitely perfect Being, in whom truth, beauty, and goodness are realized in their highest possible degree. While the prevailing motive in all lower religions is one of self-interest, the desire of happiness, it generally implies to some extent an affectionate as well as reverent attitude towards the deities that are the object of worship.
From what has been said it is plain that the concept of deity required for religion is that of a free personality. The error of mistaking many nature-deities for the one true God vitiates, but does not destroy, religion. But religion ceases to exist where, as in Pantheism, the deity is pronounced to be devoid of all consciousness. A deity without personality is no more capable of awakening the sense of religion in the heart of man than is the all-pervading ether or the universal force of gravitation. Religion is essentially a personal relation, the relation of the subject and creature, man, to his Lord and Creator, God. Religion may thus be defined as the voluntary subjection of oneself to God, that is to the free, supernatural Being (or beings) on whom man is conscious of being dependent, of whose powerful help he feels the need, and in whom he recognizes the source of his perfection and happiness. It is a voluntary turning to God. In the last analysis it is an act of the will. In other words it is a virtue, since it is an act of the will inclining man to observe the right order, springing from his dependence on God. Hence St. Thomas (II-II, Q. lxxxi, a. 1) defines religion as "virtus per quam homines Deo debitum cultum et reverentiam exhibent" (the virtue which prompts man to render to God the worship and reverence that is His by right). The end of religion is filial communion with God, in which we honour and revere Him as our supreme Lord, love Him as our Father, and find in that reverent service of filial love our true perfection and happiness. Bliss-giving communion with the sovereign Deity is, as has been pointed out, the end of all religions. Primitive Buddhism (q.v.), with its aim to secure unconscious repose (Nirvana) through personal effort independently of Divine aid, seems to be an exception. But even in primitive Buddhism communion with the gods of India was retained as an element of lay belief and aspiration, and it was only by substituting the ideal of Divine communion for that of Nirvana that Buddhism became a popular religion.
Thus, in its strictest sense, religion on its subjective side is the disposition to acknowledge our dependence on God, and on the objective side it is the voluntary acknowledgement of that dependence through acts of homage. It calls into play not simply the will, but the intellect, the imagination, and the emotions. Without the conception of personal deity, religion would not exist. The recognition of the unseen world stirs the imagination. The emotions, too, are called into exercise. The need of Divine help gives rise to the longing for communion with God. The recognized possibility of attaining this end engenders hope. The consciousness of acquired friendship with a protector so good and powerful excites joy. The obtaining of benefits in answer to prayer prompts to thankfulness. The immensity of God's power and wisdom calls up feelings of awe. The consciousness of having offended and estranged Him, and of thus deserving punishment, leads to fear and sorrow and the desire of reconciliation. Crowning all is the emotion of love springing from the contemplation of God's wonderful goodness and excellence. Hence we see how wide of the mark are the attempts to limit religion to the exercise of a particular faculty, or to identify it with ritual or with ethical conduct. Religion is not adequately described as "the knowledge acquired by the finite spirit of its essence as absolute spirit" (Hegel), nor as "the perception of the infinite" (Max Muller), nor as "a determination of man's feeling of absolute dependence" (Schleiermacher), nor as "the recognition of all our duties as divine commands" (Kant), nor as morality touched by emotion" (Mathew Arnold), nor as "the earnest direction of the emotions and desires towards an ideal object recognized as of the highest excellence and as rightly paramount over selfish objects of desire" (J. S. Mill). These definitions, in so far as they are true, are only partial characterizations of religion.
Religion answers to a deeply felt need in the heart of man. Above the needs of the individual are the needs of the family, and higher still are the needs of the clan and people. On the welfare of the people depends that of the individual. Hence we find that religion in its outward worship is to a large extent a social function. The chief rites are public rites, performed in the name, and for the benefit, of the whole community. It is by social action that religious worship is maintained and preserved. Only in the society of one's fellow-men does one develop one's mental and moral faculties, and acquire religion. Religion is distinguished into natural and supernatural. By natural religion is meant the subjection of oneself to God, based on such knowledge of God and of man's moral and religious duties as the human mind can acquire by its own unaided powers. It does not, however, exclude theophanies and Divine revelations made with the view to confirm religion in the natural order. Supernatural religion implies a supernatural end, gratuitously bestowed on man, namely a lively union with God through sanctifying grace, begun and imperfectly attained here, but completed in heaven, where the beatific vision of God will be its eternal reward. It also implies a special Divine revelation, through which man comes to know this end as well as the Divinely appointed means for its attainment. Subjection of oneself to God, based on this knowledge of faith and kept fruitful by grace, is supernatural religion.
II. SUBJECTIVE RELIGION
Religion on its subjective side is essentially, but not exclusively, an affair of the will, the will to acknowledge by acts of homage man's dependence on God. We have already seen that the imagination and the emotions are important factors in subjective religion. The emotions, elicited by the recognition of dependence on God and by the deeply felt need of Divine help, give greater efficacy to the deliberate exercise of the virtue of religion. It is worthy of note that the emotions awakened by the religious consciousness are such as make for a healthy optimism. The predominant tones of religion are those of hope, joy, confidence, love, patience, humility, the purpose of amendment, and aspiration towards high ideals. All these are the natural accompaniments of the persuasion that through religion man is living in friendly communion with God. The view that fear is in most instances the spring of religious action is untenable.
In subjective religion several virtues must be included, most of them being of an emotional character. The proper exercise of the virtue of religion involves three cooperant virtues having God as their direct object, and hence known as the "theological virtues". First there is faith. Strictly speaking, faith as a virtue is the reverent disposition to submit the human mind to the Divine, to accept on Divine authority what has been revealed by God. In the wide sense, as applying to all religions, it is the pious acceptance of the fundamental notions of Deity and of man's relation to Deity contained in the religious traditions of the community. In practically all religions there is an exercise of authoritative teaching in regard to the intellectual basis of religion, the things to be believed. These things individuals do not acquire independently, through direct intuition or discursive reasoning. They come to know them from the teaching of parents and elders, and from the observance of sacred rites and customs. They take these teachings on authority, made venerable by immemorial usage, so that to reject them would be reprobated as an act of impiety. Thus, while man has the capacity to arrive at a knowledge of the fundamentals of religion by the independent exercise of his reason, he regularly comes to know them through the authoritative teaching of his elders. Faith of this kind is practically an indispensable basis of religion. In the supernatural order, faith is absolutely indispensable. If man has been raised to a special supernatural end, it is only by revelation that he can come to know that end and the Divinely appointed means for its attainment. Such a revelation necessarily implies faith. For the exercise of the virtue of religion hope is absolutely indispensable. Hope is the expectation of securing and maintaining bliss-bringing communion with the Deity. In the natural order it rests on the conception of Deity as a morally good personality, inviting confidence. It is also sustained by the recognized instances of Divine providence. In the Christian religion hope is raised to the supernatural plane, being based on the promises of God made known through the revelation of Christ. The absence of hope paralyzes the virtue of religion. For this reason the damned are no longer capable of religion. Thirdly, the love of God for His own sake is a concomitant of the virtue of religion, being needed for its perfection. In some lower forms of religion, it is largely, if not wholly, absent. The Deity is honoured chiefly for the sake of personal advantage. Still, in perhaps the majority of religions, at least the beginnings of a filial affection for the Deity are felt. Such affection seems to be implied in generous offerings and in expressions of thankfulness so common in religious rites. Closely associated with the virtues of hope and love, and hence intimately connected with religion as exercised by man in his frailty, is the virtue of repentance. With all his zeal for religion, man is constantly lapsing into offences against the Deity. These offences, whether ritual or moral, deliberate or involuntary, present themselves as obstacles more or less fatal to the bliss-bringing communion with the Deity which is the end of religion. The fear of forfeiting the good will and help of the Deity, and of incurring His punishment, gives rise to regret, which in higher religions is made more meritorious by the sorrow felt for having offended so good a God. Hence the offender is prompted to acknowledge his fault and to seek reconciliation, so as to restore to its integrity the ruptured union of friendship with God.
III. OBJECTIVE RELIGION
Objective religion comprises the acts of homage that are the effects of subjective religion, and also the various phenomena which are viewed as the manifestations of good will by the Deity. We may distinguish in objective religion a speculative and a practical part.
A. Speculative
The speculative part embraces the intellectual basis of religion, those concepts of God and man, and of man's relation to God, which are the object of faith, whether natural or supernatural. Of vital importance to right religion are correct views concerning the existence of a personal God, Divine providence and retribution, the immortality of the soul, free will, and moral responsibility. Hence the need is recognized of firmly establishing the grounds of theistic belief, and of refuting the errors that weaken or destroy the virtue of religion. Polytheism vitiates religion, in so far as it confounds the one true God with a number of fictitious beings, and distributes among these the reverent service that belongs to God alone. Religion is absolutely quenched in Atheism, which tries to substitute for the personal Deity blind physical forces. Equally destructive is Pantheism, which views all things as emanations of an impersonal, unconscious world-ground. Agnosticism, in declaring that we have not sufficient grounds for asserting the existence of God, also makes religion impossible. Scarcely less fatal is Deism, which, putting God far from the visible world, denies Divine providence and the efficacy of prayer. Wherever religion has flourished, we find a deeply rooted belief in Divine providence. Free will -- with its necessary implication, moral responsibility -- is taken for granted in the creeds of most religions. It is only in grades of higher culture, where philosophic speculation has given occasion to the denial of free will, that this important truth is emphasized. Belief in the immortality of the soul is to be found in practically all religions, though the nature of the soul and the character of the future life are in most religions crudely conceived. Divine retribution is also an element of religious belief throughout the world. One of the common errors fostered in recent works on anthropology and the history of religions is that only in the higher religions is moral conduct found to rest on religious sanction. While the standard of right and wrong in lower religions is often grossly defective, allowing the existence of impure and cruel rites, it is nevertheless true that what is reprobated as morally evil is very generally viewed as an offence against the Deity, entailing punishment in some form unless expiated. Many religions, even those of savage and barbarous tribes, distinguish between the fate of the good and that of the bad after death. The bad go to a place of suffering, or they perish utterly, or they are reborn in vile animal forms. Practically all give evidence of belief in retribution in the present life, as may be seen from the universal use of ordeals, oaths, and the widespread recourse to penitential rites in times of great distress.
These fundamental elements of belief have their legitimate place in the Christian religion, in which they are found corrected, supplemented, and completed by a larger knowledge of God and of His purposes in regard to man. God, having destined man for filial communion with Himself in the life of grace, has through the Incarnation and Redemption of Christ brought within the reach of man the truths and practices needed for the attainment of this end. Thus, in Christianity the things to be believed and the things to be done in order to obtain salvation have the guarantee of Divine authority. Right belief is thus essential to religion, if man is to do justice to his moral and religious duties and thereby secure his perfection. The popular cry of today for religion without dogma comes from the failure to recognize the supreme importance of right belief. The dogmatic teachings of Christianity, supplementing and perfecting the intellectual basis of natural religion, are not to be looked on as a mere series of intellectual puzzles. They have a practical purpose. They serve to enlighten man on the whole range of his religious and ethical duties, on the proper fulfilment of which depends his supernatural perfection. Closely allied with the data of revelation are the attempts to determine their mutual relations, to explain them as far as possible in terms of sound science and philosophy, and to draw from them their legitimate deductions. Out of this field of religious study has arisen the science of theology. Corresponding with this in function, but the very opposite of it in worth, is the mythology of pagan religions. Mythology is the product partly of the tendency of the human mind to realize and partly of man's attempts to account for the origins of such factors in life as fire, disease, death, and to explain the succession of natural phenomena in an age of ignorance when a fanciful personification of nature's forces occupied the place of scientific knowledge. Hence arose the mythical stories of the gods both great and small, many of which in later generations gave scandal because of their absurdity and immorality. Mythology, being born of ignorance and unbridled fancy, has no legitimate place in sound religious belief.
B. Practical
The practical part comprises (1) the acts of homage whereby man acknowledges God's dominion and seeks His help and friendship, and (2) the extraordinary religious experiences viewed by the worshippers as manifestations of Divine good will.
(1) The acts of homage may be distinguished into three classes: (a) the direct acts of worship; (b) the regulation of conduct outside the sphere of moral obligation; (c) the regulation of conduct within the recognized sphere of moral obligation.
(a) Acts of Worship. The acts of worship proper consist of those which directly express adoration, thanksgiving, petition, and propitiation. In these are included acts of faith, hope, love, humility, and repentance. They take the external form of prayer and sacrifice. Prayer, as an outward act, is the verbal communication of man's thoughts and needs to God. In the lower religions petitions for earthly favours are the chief objects of prayer. Expressions of thanks, too, are not unknown. Besides these there are in the higher religions prayers of adoration, of petition for moral improvement, also penitential prayers. Sacrifice is equally common with prayer. Scholars are not all agreed as to the primary idea underlying the use of sacrifice. The most likely view is that sacrifice is primarily a token of respect in the form of a gift. It is often called a gift or offering, even in Holy Scripture (cf. Gen., iv, 3-5; Matt., v, 23). Among the nations of antiquity, as well as most peoples of today, no inferior would think of approaching his superior without bringing a gift. It is a token of respect and good will. It is not a bribe, as some have objected, though it may degenerate into such. In like manner, man from the earliest times, in doing homage to the Deity, came into His presence with a gift. Besides being a visible proof of man's respect, the gift also signified that all things were God's. The giving over of the object to the Deity implied that it no longer belonged to the worshipper, but was made the sacred property of the Deity (sacrificium). Being thus removed from ordinary use, it was passed over to the Deity by a total or partial destruction. Liquid offerings were poured out on the ground. Food offerings were generally burned. Others were cast into rivers or the sea. Very frequently, in the food offerings, only part was destroyed by fire, the rest being eaten by the worshippers. In this way was symbolized the friendly union of the Deity and the worshippers. In some eases the underlying idea was that man was the privileged guest at the Divine banquet, partaking of the sacred food consecrated to the Deity. It thus had a quasi-sacramental significance. In the ancient Hebrew religion there were food offerings, including bloody sacrifices of animal victims. These were types of the great atoning sacrifice of Christ. In the Catholic religion, the sacrifice of Christ on the Cross is perpetuated by the unbloody sacrifice of the Mass, in which the eternal Lamb of God is offered under the appearance of bread and wine and is devoutly consumed by priest and faithful. The use of sacrifice has led to the office of priest. In the beginning, sacrifice, like prayer, was of the simplest kind and was offered by the individual for his personal needs, by the head of the family or clan for its members collectively, and by the chief or king for the whole people.
With the growth of ceremonial prayers and rites, the office of sacrifice gave rise to the class of priests whose duty it was to make the offerings in strict conformity with the complicated ritual. The institution of the office of priest is thus later than that of sacrifice. Sacrifices were first made under the open sky on raised hearths of earth or stone, which became altars. For the protection of permanent altars temples came to be built. The most solemn sacrifices were those offered in behalf of the people for the obtaining of public benefits. To accommodate the large concourse of worshippers, the temples were often built on a grand scale, surpassing in magnificence the palaces of the kings. From the earliest times religion was thus the great inspiring influence in the development of architecture and the decorative arts. The arts of sculpture and painting owe much to the religious use of images and pictures, which from time immemorial have been associated with worship. In acquiring notions of invisible, intangible beings, man has generally made large use of the imagination, which, while it often misrepresents, serves to concretize and make real the things he recognizes but only vaguely grasps. This has led to the fashioning of forms in wood and stone to represent the mysterious beings to whom man looks for aid. These forms are apt to be repulsive where the art of sculpture is rudimentary. In the higher nations of antiquity, the making of sacred images in wood, stone, and metal was carried to a high degree of perfection. Their use degenerated into idolatry where Polytheism prevailed. The Christian religion has allowed the use of statues and paintings to represent the Incarnate Son of God, the saints, and angels, and these images are a legitimate aid to devotion, since the honour that is given them is but relative, being directed through them to the beings they represent. It is like the relative honour given to the flag of the nation. The times and places of external worship deserve passing notice. In most religions we find certain days of the year set apart for the more solemn acts of sacrificial worship: some of these are suggested by recurring phenomena of nature (the new and full moon, spring-time with its awakening vegetation, autumn with its ripened harvests, the two solstices); others commemorate historic events of great importance for the religious life of the people. Hence the widespread observance of religious festivals, when public sacrifices are offered with elaborate ritual and are accompanied with feasting and rest from ordinary business. In like manner certain places, made venerable by immemorial worship or by association with reputed visions, oracles, and miraculous cures, come to be singled out as the spots most suitable for public worship. Shrines and temples are built, to which a peculiar sanctity attaches, and annual pilgrimages are made to them from distant places.
The emotional element in external worship is a feature that cannot be overlooked. The solemn prayers and sacrifices to the Deity in behalf of the community are embellished with ritual acts expressive of the emotions brought into play in religious worship. The desire and hope of Divine help, joy at its possession, gratitude for favours received, distress at the temporary estrangement of the offended Deity -- all these emotions quicken the acts of worship and find expression in chants, instrumental music, dances, processions, and stately ceremonial. These expressions of feeling are also powerful means of arousing feeling, and thus give an intense earnestness to religion. This emotional element enters into the external worship of every religion, but its extent and character vary considerably, being determined by the particular standard of propriety prevailing in a given grade of culture. Uncultured peoples, as a rule, are more emotional and more impulsive in expressing their emotions than are peoples of a high grade of culture. Hence the worship in lower religions is generally characterized by noisy, extravagant action and spectacular display. This is especially shown in their sacred dances, which are for the most part violent, and from our point of view fantastic, but which are executed in a spirit of great earnestness. The early Hebrew religion, like most of the religions of antiquity, had its sacred dances. They are a popular feature of Islamism today. They have been wisely set aside in Christian worship, though in a very few places, as at Echternach in Luxemburg, and in the Seville cathedral, religious dancing gives a local colour to the celebration of certain festivals. Instrumental and vocal music is a most fitting framework for liturgical prayers and solemn sacrifices. The beginnings of music were necessarily rude. Under the influence of religion, the rhythmic chants grew into inspiring hymns and psalms, giving rise to the sacred poetic literature of many nations. In the Christian religion sacred poetry, melody, and polyphonic music have been carried to the height of perfection. Closely allied with the religious dance, yet, when duly circumscribed, not objectionable to refined taste, is the pageantry of religious ceremonial -- the employment of numerous officiating ministers dressed in striking costumes to perform a solemn, complicated function, or the religious procession, in which the ministers, bearing sacred objects, are accompanied by a long line of worshippers, marching to the sound of soul stirring hymns and instrumental music. All this makes a profound impression on the spectators. The Catholic Church has shown her wisdom by taking into her liturgy such of these elements as are the legitimate and dignified expression of religious feeling.
(b) Regulation of Conduct outside the Sphere of Moral Obligation. This element is common to all religions. It is exemplified in the purifications, fasts, privation of certain kinds of food, abstinence at times from conjugal intercourse, cessation on certain days from ordinary occupations, mutilations, and self-inflicted pains. Most of these serve as preparations, immediate or remote, for the solemn acts of worship for which ceremonial purity is generally required. Hence many of them are embodied in rites closely associated with Divine worship. Most of these practices rest on a sense of fitness strengthened by immemorial custom. To neglect or disregard them is thought to entail calamities. Thus they have a quasi-religious sanction. In the Hebrew religion practices of this kind rested for the most part on express Divine commands. This was even true of circumcision, which, while being a mutilation of a minor sort (the only form of mutilation tolerated in the Old Law), was given a highly moral signification, and made to serve as the token of God's covenant with Abraham and his descendants. The Sabbath rest, transferred in Christianity to Sunday, is likewise based on an express Divine command. To this class of external acts of homage belong also the various forms of asceticism that prevail in many religions. Such are the restrictive works of piety involving inconvenience, pain, and abstinence from legitimate enjoyments, voluntarily undertaken with the view to merit a larger share of Divine favour and to secure more than ordinary sanctity and perfection. In the lower religions the ascetic tendency has often degenerated into repulsive forms of mortification based on purely selfish ends. In Christianity the various forms of self-denial, particularly the counsels of perfection (poverty, chastity, and obedience) cultivated in the spirit of Divine love, have led to the flourishing of the ascetic life within the limits of true religious propriety.
(c) Regulation of Conduct within the Recognized Sphere of Moral Obligation. The class of acts which fall within its sphere implies that the sovereign Deity is the guardian of the moral law. Moral duties, to the extent that they are recognized, are viewed as Divine commands. Their fulfilment merits Divine approval and reward; their violation entails Divine punishment. Unfortunately the moral standard of peoples in lower grades of culture has been as a rule grossly defective. Many things shocking to our moral sense have been done by them without the consciousness of wrong-doing. Being generally given to incontinence, polygamy, deeds of violence, and even to cannibalism, they have naturally attributed the same sentiments and practices to their gods. The religious sanction thus conceived lends strength to both the good and the evil side of their imperfect standard of conduct. While it helps them to avoid certain gross forms of wrong-doing, patent even to minds of low intelligence, it encourages the continued practice of vicious indulgences that otherwise might be more easily outgrown. This is particularly the case where these excesses have been woven into the myths of the gods and the legends of deified heroes, or have been incorporated into the religious rites and become, as it were, inviolable. This explains how, for example, among peoples so highly civilized as the Babylonians, Greeks, and Romans, certain lascivious rites could hold their own in the sacred liturgy, and also how, in the worship of the Aztec god of war, human sacrifices with cannibal feasts could prevail to so shocking a degree. In this respect the religious systems of lower grades of culture have tended to retard reform and progress towards higher standards of conduct. It has been the glory of the religion of Christ that, starting with the highest ethical principles, it has pointed out to men the true path to moral and spiritual perfection, and given the most powerful aids to the successful pursuit of this lofty ideal.
(2) Manifestations of Divine Good Will
Religion is something more than the attempt of man to secure communion with God. It is also an experience sometimes real and sometimes fancied, of the supernatural. Corresponding to the deeply felt need of Divine help is the conviction that in numerous instances this help has been given in answer to prayer. Sensible tokens of Divine good will are piously thought to reward the earnest efforts of man to secure bliss bringing communion with the Deity. Prominent among these are alleged instances of Divine communications to man, revelation.
(a) Revelation. Revelation (or God speaking to man) is the complement of prayer (man speaking to God). It is instinctively felt to be needed for the perfection of religion, which is a personal relation of love and friendship. There is scarcely a religion which has not its accepted instances of Divine visions and communications. To the Theist this offers a strong presumptive argument in favour of Divine revelation, for God would hardly leave this legitimate craving of the human heart unsatisfied. It has, indeed, been fully met in the religion of Christ, in which man has been Divinely enlightened in regard to his religious duties, and has been given the supernatural power to fulfil them and thereby secure his perfection. In lower religions, where temporal welfare is chiefly kept in view, on the eve of every important undertaking Divine assurance of success is eagerly sought through ritual forms of divination and through the use of prophecy. The office of prophet, the recognized spokesman of the Deity, is generally but not always distinct from that of priest. It had its legitimate place in the Old Law, in which the Divinely chosen Prophets not only told of things to come, but also brought to their contemporaries God's messages of warning and of moral and spiritual awakening. In Christ the office of prophet was perfected and completed for all time. In lower religions the office of prophet is almost invariably characterized by extraordinary mental excitement, taken by the worshippers as the sign of the inspiring presence of the Deity. In this state of religious frenzy, brought on as a rule by narcotics, dances, and noisy music, the prophet utters oracles. Sometimes the prophecy is made after emerging from a trance, in which the prophet is thought to be favoured with Divine visions and communications. In their ignorance, the worshippers mistake these pathological states for the signs of indwelling Deity. Their counterparts may be seen today in the wild scenes of excitement so common in the religious revivals of certain sects, where the believers, under the influence of noisy, soul-stirring exhortations, become seized with religious frenzy, dance, shout, fall into cataleptic fits, and think they see visions and hear Divine assurances of being saved. Quite different from these violent mental disturbances are the peaceful, but no less extraordinary ecstasies of many saints, in which wonderful visions and Divine colloquies are experienced, while the body lies motionless and insensible. The supernatural character of these experiences is not a matter of faith, but is vouched for by the careful investigation and judgment of the ecclesiastical authorities and pronounced worthy of pious acceptance.
(b) Extraordinary Healing. There are few religions in which recourse is not had to supernatural aid for miraculous cures. The testimony of reliable witnesses and the numerous ex-votos that have come down to us from antiquity leave no doubt as to the reality of many of these cures. It was natural that they should be viewed as miraculous in an age when the remarkable power of suggestion to effect cures was not understood. Modern science recognizes that strong mental impressions can powerfully influence the nervous system and through this the bodily organs, leading in some instances to sudden illness or death, in others to remarkable cures. Such is the so-called mind-cure, or cure by suggestion. It explains naturally many extraordinary cures recorded in the annals of different religions. Still it has its recognized limits. It cannot restore of a sudden a half-decayed organ, or heal instantly a gaping wound caused by a cancer. Yet cures like these and others equally defying natural explanation have taken place at Lourdes and elsewhere, and are authenticated by the highest medical testimony.
(c) Sudden Conversions. In the Christian religion there are numerous instances of sudden conversions from a life of vice to one of virtue, from a state of spiritual depression to one of enthusiastic zeal. The latter kind are not infrequent in Calvinistic forms ofProtestantism, where the fear of being outside the elect, heightened by lapses into sin, leads to spiritual depression and misery with a corresponding yearning for a Divine assurance of salvation. Such conversions, coming unexpectedly and transforming the individual into a new man, happy in the consciousness of Divine love and active in works of piety, have been popularly viewed as miraculous in every instance. That many of these conversions may be of a purely natural order seems to be shown by modern psychology, which offers the plausible theory of the sudden uprush into consciousness of subliminal activities set unconsciously in operation by intense, persistent longings for a change to a better, more spiritual life. But it must be recognized that this theory has its limitations. The grace of God may be working in many conversions that allow of a natural explanation. Moreover, there are conversions that defy any such natural explanation as the working of subliminal consciousness. It cannot, for instance, explain the conversion of St. Paul, who, from a rabid hater of Christianity, was suddenly turned into one of its most ardent champions, a result that was the very antithesis of his previous conscientious belief and aspirations. That his vision of Christ was real and objective is proved by the wonderful accession of knowledge that it brought to his mind, fitting him to stand forth unchallenged as one of Christ's Apostles. There is no natural explanation for a conversion such as this.
C. Sacred Books
There remains a word to be said, by way of supplement, of the sacred literature characteristic of most higher religions. Both the speculative and the practical side of religion contribute to its formation. Many elements, accumulated through a long series of generations, go to compose the sacred books of the great religions of antiquity -- the traditional myths and legends; the stories of the providential dealing of the Deity with His people; the sacred chants, hymns and prayers; the great epic poems; the laws governing social and domestic activity; the texts of the sacred rites and the prescriptions regulating their exact performance; speculations on the nature of the Deity, the soul, retribution, and the future life. In some of the ancient religions this enormous mass of sacred lore was transmitted orally from generation to generation till finally it was put in writing. Th every religion possessing sacred books, there is a tendency to give them a much greater antiquity than they actually enjoy, and to view them as the infallible expression of Divine wisdom. This latter claim vanishes quickly when they are compared with the inspired books of the Bible, which in spiritual and literary worth stand immeasurably above them.
IV. THE ORIGIN OF RELIGION
The beginnings of religion go back to remote prehistoric time. In the absence of positive, historic data, the question of the origin of religion admits only of a speculative answer. It is Catholic teaching that primitive religion was a Divinely revealed Monotheism. This was an anticipation and a perfection of the notion of religion, which man from the beginning was naturally capable of acquiring. Religion, like morality, has apart from revelation a natural basis or origin. It is the outcome of the use of reason, though, without the corrective influence of revelation, it is very apt to be misconceived and distorted.
A. Modern Application of the Principle of Causality
Religion, in its last analysis, rests on a theistic interpretation of nature. The Christian philosopher arrives at this by a process of discursive reasoning, making use of arguments drawn from external nature and from his inner consciousness (see article GOD). This, however, is a highly philosophic process of reasoning, the result of the accumulated contributions of many generations of thinkers. It presupposes a mind trained to abstract reasoning, and hence is by no means easy for the average individual It can hardly have been the method followed by savage man, whose mind was not trained to philosophy and science. The process by which he arrived naturally at a theistic interpretation of the world seems to have been a simple, spontaneous application of the principle of causality.
B. Primitive Application of the Principle of Causality
There is every reason to think that primitive man's view of nature was, to a large extent, similar to that held by peoples generally who have not risen to a scientific knowledge of the laws of nature. They recognize in all the striking phenomena of earth, air, and sky the immediate agency of intelligent volition. Untutored man does not understand the secondary, mechanical causes of natural events. The cause best known to him are living, personal causes, himself and his fellow-men. Familiarity with lifeless objects, as stocks and stones, weapons and utensils, shows that even these things exhibit only such movement and force as he and his fellows choose to impart to them. Living agency is behind their movements. The natural result is that, whenever he sees a phenomenon showing movement and energy outside his limited experience of mechanical causation, he is led spontaneously to attribute it to some mysterious form of living agency. The thunder suggests the thunderer. The sun and moon are taken to be either living things or the instruments of an invisible living agency. Personality is also associated with them, particularly where the phenomena are suggestive of intelligent purpose. To recognize in and behind the phenomena of nature the agency of mind and will was thus easy for primitive man. But it was not an equally simple matter to discern in the great diversity of these phenomena the action of but one supreme personality. The possibility of such an inference cannot be denied. But its likelihood is not great when we consider how hard it would have been for primitive man in his inexperience to coordinate the varied effects of nature and derive them from one and the same source of power. The more likely tendency would have been to recognize in the diverse phenomena the agency of distinct personalities, as was indeed done by the peoples of antiquity, and as is done today by uncultured peoples everywhere. Peoples, whose ignorance of the physical laws of nature has not been compensated by revealed teaching, have invariably personalized the forces of nature, and, feeling that their welfare depended on the beneficent exercise of these powers, have come to divinize them. From this danger of falling into a polytheistic interpretation of nature, primitive man was saved by Divine Revelation. Such, it would seem, was the simple philosophy forming the natural basis of religion in primitive times. It was theoretically capable of leading to a Monotheism like that of the ancient Hebrews, who viewed clouds, rain, lightning, and tempest as the signs of God's immediate activity. But, apart from revelation, it was very liable to degenerate into polytheistic nature-worship. Its defect was primarily scientific, ignorance of the secondary causes of natural events; but it rested on a sound principle, namely, that the phenomena ef nature are in some way the outcome of intelligent volition. This principle commends itself to the Christian philosopher and scientist.
C. Intuition Theory
Other theories have been suggested to account for the origin of religion. We shall briefly review the more common ones. According to the intuition theory, man has instinctively an intuition of God and of his dependence on Him. To this theory there are several serious objections. We ought to be conscious of this intuition if we possessed it. Again, as a result of such intuition, man should be found everywhere with a monotheistic religion. The widespread existence of Polytheism and the religious apathy of many individuals are inconsistent with such an intuition of God.
D. Max Muller'sPerception Theory
This is but a slight modification of the intuition theory. Muller thought the perception of the infinite was the source of religion, being acquired by "a mental faculty which independent of, nay in spite of, sense and reason, enables man to apprehend the infinite under different names and under varying disguises" ("Origin and Growth of Religion", London, 188O, p. 23). But apprehension of the infinite or even of the indefinite is suited rather to philosophic than to simple minds, and is not to be found in the generality of religions. It is the apprehension of sovereign personality that gives rise to religion, not the mere apprehension of the infinite. How man arrives at the notion of such personality, this theory does not explain.
E. Fear Theory
A common theory with the Greek and Roman philosophers, favoured by a few writers of modern times, is that religion had its origin in fear, particularly fear of lightning, tempests, and other dangerous features of nature. But fear is a feeling, and no mere feeling can account for the idea of personality, which may or may not be associated with a dangerous or terrifying object. Fear, like hope, may be one of the motives prompting man to the worship of the Deity, but such worship presupposes the recognition of Deity, and fear cannot account for this recognition. We have already seen that fear is not the predominating tone even in lower religions, as is shown by the universal use of rites expressing joy, hope, and gratitude.
F. Animist Theory
A favourite theory of modern times is the animist theory. It has been set forth with great erudition by E.B. Tylor. According to this theory, in consequence of a strong tendency to personify, primitive peoples come to view everything as alive, even stocks and stones. They also have a crude notion of the soul, derived from dreams and Visions experienced in sleep and swoons. Applying this soul idea to inanimate things, which they take to be alive, they have come to associate mighty spirits with the great phenomena of nature and have given them worship. The defects of this theory are such as to discredit it in the eyes of most scholars. In the first place, it is not true that uncultured peoples confound the living with the non-living to the extent that they take the very stones to be alive. It would, indeed, be strange if uncultured man were not at least the equal of the beast in ability to distinguish between familiar objects that are lifeless and those that show life and movement. Again, while men of lower grades of culture have a crude notion of souls, they do not need that concept to arrive at the idea of personal agency in nature. All they need is the notion of personal cause, which they get from the consciousness of themselves as sources of power and purposive action. There is every reason to think that this idea is prior to the soul concept. (See ANIMISM.)
G. Ghost Theory
This theory, whose prominent English champion was Herbert Spencer, identifies the primitive notion of religion with the service and propitiation of departed relatives, and attributes the worship of the great deities of nature to the mistaken applications of ancestor-worship. The first religious offerings are said to have been offerings of food, weapons, and utensils made to the souls of the dead, whose occupations, needs, and tastes in the next life were thought to be similar to those of earthly existence. In return for this much-needed service, the dead gave the living aid and protection. A series of blunders led to the recognition and worship of the great nature-deities. Migrating peoples from beyond the sea or the mountain became known as children of the sea or of the mountain. Later generations, mistaking the meaning of the term, were led to view the sea or the mountain as their living ancestor and to give it worship. Again, departed heroes named Sun, Thunder, Rain-Cloud, came after a lapse of time to be confounded with the real sun and other natural phenomena, thus giving rise to the conception of nature-deities and to nature-worship. The defects of this theory are manifest. Mistakes like these might be made by some stupid individual of the tribe, but not by all the members of the tribe, still less by tribes over all the earth. A series of trivial and fortuitous blunders cannot account for so world-wide a fact as the recognition of nature-deities. If the ghost-theory were true, we should find the religions of savages consisting exclusively of ancestor-worship. This is not the case. In all lower religions, where we find food-offerings to the dead, we also find recognized, and carefully distinguished from dead heroes, nature deities. Among the pygmies of the Northern Congo, accounted one of the lowest of races, there is a reverent recognition of a supreme Deity, but no trace of ancestor-worship. There is thus no good ground for asserting ancestor-worship to have been the earliest form of religion, nor do we need it to account for religion, strictly speaking, in any of its forms. It is a parallel growth that has sprung up and become entwined with religion proper. The latter is of independent origin.
H. Fetish Theory
This derives religion from the use and veneration of fetishes. A fetish is an object (generally small enough to be easily carried) in which a spirit is thought to reside, acting as a protective genius for the owner who wears it, and who venerates it because of its indwelling spirit. Generally, it is the medicine-man or wizard who makes the fetish, and charges it with the spirit. It is used till its inefficiency becomes apparent, when it is cast aside as worthless, in the belief that the indwelling spirit has departed from it. Now the use of such objects cannot be the primary form of religion. In the first place, there is no existing form of religion known in which Fetishism is the sole constituent element. Among the negroes of West Africa, where it first attracted attention, the fetish spirits are at best but inferior beings, generally distinct from the supreme heaven-god and from the powerful nature-deities associated with the sea and thunder. Again, the notion of persuading spirits to lodge themselves in stocks and stones and become the property of the wearers, is the very antithesis of religion, which implies the sense of pendence on the Deity. Far from the latter notion bring derived from the former, there is every reason to see in Fetishism a perverted notion of religion. (See FETISHISM.)
I. Totem Theory
This puts the origin of religion in Totemism, a semi-religious, semi-social institution prevailing chiefly among savage tribes. In certain tribes, every one of the component clans has a tutelary deity intimately associated with a particular species of animal or plant, which species is venerated by the clan as sacred and inviolable. It is called the ancestor of the clan. The individuals of the species are often viewed as particularly sacred because of the indwelling deity. Hence the totem animal or plant is ordinarily not used for food by the clan that bears its name. The union of clans into tribes under the leadership of one superior clan is said to have led to the absorption of the weaker totem deities into that of the ruling clan, with the result that powerful tribal deities arose. It was but a step further to the recognition of a supreme deity. Totemism labours under many of the difficulties of Fetishism. Nowhere do we find religion of pure Totemism. Among the North American Indians, where Totemism has flourished with the greatest vigour, the totems are absolutely overshadowed by the great deities of the sky, air, and water. The distinction between them and the totem spirits is absolute. Nowhere do the great deities bear the names of animals or plants as a mark of totem origin. In the majority of the religions of the world, there is no trace of Totemism, vestiges of which ought to be widespread if it had been the source of all other forms of religion. The totem, Iike the fetish, presupposes the very thing that needs to be accounted for, belief in the existence of unseen personal agents.
V. THE UNIVERSALITY OF RELIGION
A. Historical Survey
From what has already been said, it is plain that religion, though often imperfectly conceived, is in normal conditions of human existence the inevitable outcome of the use of reason. It is but natural, then, that religion, at least in some crude form, should be a characteristic feature in the life of all peoples. This truth was widely questioned during the last few centuries, when the extension of travel to unexplored lands gave rise to reports asserting the absence of religion among many native tribes of Asia, Africa, America, and the islands of the Pacific Ocean. One by one these reports have been nullified by the contrary statements of travellers and missionaries better qualified as witnesses, so that today there remain but very few peoples of whom it cannot be said with certainty that they possess some form, however degraded, of religion. These rare exceptions do but prove the rule, for they are insignificant tribes which, in the struggle for existence, have been driven by their enemies to inhospitable regions where the conditions of life are so wretched as to cause them to degenerate almost to a state of brutalization. A degradation of this sort can prove fatal to the sentiment of religion. A notable instance is the Indian tribe in Southern California among whom Father Baegert, a Jesuit missionary, laboured for many years. In the account which he gave of his experiences, a translation of which was published in the "Smithsonian Report" of 1864, he testified to their stupidity and utter lack of religion. Yet their descent from Indian stocks that had well defined religious notions is practically certain. Father Baegert observed a few vestiges of an ancestral belief in a future life for example the custom of putting sandals on the feet of the dead, the significance of which the Indians could not explain. Mental degradation like this may thus involve the loss of religion. But such degradation is extremely rare. On the other hand, wherever tribes exist in normal conditions, they are found to possess some sort of religion. The erroneous reports of earlier travellers asserting a lack of religion where religion actually exists, have been due either to superficial observation or to a misunderstanding as to what should be called religion. Some have accepted as religion only an exalted notion of the Deity coupled with well-organized rites of public worship. The absence of these has often been set down as an absence of religion. Again, unfavourable verdicts have not infrequently been based on a stay of but one or two days with tribes speaking an unknown tongue, as for example was the case with Verrazano andAmerigo Vespucci. But, even where observers have stayed for months among rude peoples, they have sometimes found it extremely difficult to obtain information in regard to religious beliefs and practices; a suspicion that the white man was seeking to obtain some advantage over them has more than once led savages to resort to deceit to conceal their religion. It is the ca]m, impartial judgment of anthropologists today that there is no people of note that is absolutely devoid of religion.
B. Outlook
But the further question may be asked: If religion has been universal in the past, have we any assurance that it will persist in time to come? Has not the advance of modern science been marked by a progressive substitution of mechanical for personal agency in nature, with the inevitable result, as a writer has expressed it, that God will one day be bowed out of His universe as no longer needed? To this we may reply: The advance of modern scientific culture is fatal to all polytheistic forms of religion, in which the recognized secondary causes are, through ignorance, mistaken for personal causes. The well-established scientific truth of the unity of nature's forces is in harmony only with the monotheistic interpretation of nature. Christian Monotheism, far from being inconsistent with true science, is necessary to supplement and complete the limited interpretation of nature afforded by science. The latter, being based on observation and experiment, has for its legitimate sphere of study only secondary causes of nature. It can tell nothing of origins, nothing of the great First Cause, from which the orderly universe has proceeded. In substituting physical laws for what was formerly thought to be the direct action of Divine agency, it has not accounted for the intelligent, purposive direction of nature. It has simply pushed the question somewhat further back, but left it with its religious answer as importunate as ever. It is true that in modern civilized nations there has asserted itself a notable tendency to religious scepticism and indifference. It is a symptom of unrest, of an unhealthy, excessive reaction from the simple view of nature that prevailed in both science and religion in former times. In the material order, ignorance of the natural causes of lightning, tempests, comets, earthquakes, droughts, and pests, has led less cultured peoples to see direct supernatural agency in their production. For them nature in its seemingly capricious moods has had the aspect rather of master than of servant. Their sense of dependence has thus been keen and constant; their need of Divine help urgent to a high degree. On the other hand, the widespread recognition among cultured peoples of the reign of law leads man to seek natural remedies in times of distress, and only where these fail to turn to God for aid. Modern civilization, in removing many scourges of ancient times that were viewed as supernatural, in greatly lessening the range of the miraculous, in binding nature in a thousand ways to beneficent service, has tended to create in the heart of man a feeling of self-sufficiency that tends to enfeeble the virtue of religion. That this tendency, however, is an abnormal, passing distemper rather than a permanent, characteristic feature of modern civilizations, may be seen from the unshaken Christian faith of many of the greatest exponents of scientific culture (e.g. Clerk-Maxwell, Sir John Herschell, Lord Kelvin in England; Faye, Lapparent, Pasteur in France). It is still more strikingly shown by the conversion from scepticism to Christian faith of distinguished scholars such as Littré, Romanes, Brunetière, Bourget, Coppée, and von Ruville. It was recognized by these and other profound thinkers that the deeply seated craving in the human heart for bliss-giving communion with God can never be stilled by science or by any other proposed substitute for religion.
VI. THE CIVILIZING INFLUENCE OF RELIGION
Religion in its highest forms has exercised a profound influence on the development of human culture. In the recognized sphere of morality, it has offered powerful motives to right conduct; it has been the chief inspiration of music, poetry, architecture, sculpture, and painting; it has been the dominant influence in the formation of a permanent literature. In all the early civilizations, the chief representatives and transmitters of the highest known culture have been the officials in charge of religious rites. Religion has been a mighty force in the life of nations, cultivating in the hearts of men a striving for better things, a healthy tone of cheerfulness, hope, joy, resignation under calamities, perseverance in the face of difficulties, a readiness for generous service, in short a spirit of highminded optimism, without which no nation can rise to greatness. Most noteworthy has been the influence of Christianity in transforming and elevating society. Its lofty ethical teachings, the peerless example of its Divine Founder, the fundamental principle that we are all children of the same heavenly Father and hence bound to treat our fellow-men not only with justice but with mercy and charity, the spirit of generous, self-sacrificing service, springing from personal devotion to the Divine Saviour and prompting to the practice of heroic virtues -- all this, having for its end the spiritual perfection of the individual and the union of all men through a common bond of faith and worship in a Divinely constituted Church, has exercised a mighty influence in softening and refining the rude peoples of early Europe, in breaking down the barriers of race prejudice, and in forming common society of many nations, in which the idea recognized, though not yet fully attained, is a universal reign of peace, justice, chastity, charity reverence for authority, sympathy for the afflicted, a general diffusion of useful knowledge, and in short a common participation in everything that makes for true culture. Nowhere have the works of charity flourished in such variety and vigour as in Christian lands. The Christian religionhas ever been the great conservative force, favouring established order and law, and opposed to hasty innovations calculated to cause a profound disturbance in existing religious or political institutions. The value of such a force in human affairs is incalculable, even though it may occasionally retard for a while the general recognition of some principle of permanent value in science economics, or politics.
While, in modern civilization, state institutions are sharing with Christian hospitals, asylums, and scbools the work of charitable ministration which in former times depended exclusively on the Church while the sciences and arts no longer need the fostering influence of religion, it is nevertheless true that, in the social and moral order, the need of right religion is as urgent as ever. It has not ceased to be the mighty social power working for the highest good of the nation. Religion alone can keep alive in a people devotion to high ideals, respect for established authority, preference for peaceful measures to secure political and industrial reforms, and a cheerful spirit of perseverance despite powerful opposition. Religion means generous optimism; irreligion means sordid pessimism. It is religion, too, that presents the highest and most efficacious motives for the upbuilding of character in the individual, for the conscientious fulfilment of his moral duties. Christianity does not disdain the purely secular grounds of morality, such as the love of virtue and hatred of vice, self-respect, regard for public opinion, fear of legal sanctions; but it reinforces and completes these by the powerful motives that are the fruit of the teaching of Christ, the greatest ethical teacher the world has ever seen -- love of God, personal devotion to Jesus, the sense of God's presence, and the thought of Divine retribution. These motives, supernaturalized by grace, exercise a powerful influence in developing an interior conformity to the rule of right conduct, which distinguishes genuine moral worth from the mere outward show of respectability. Right religion both indicates and makes possible of fulfilment man's duties to himself, his family, his neighbour, and the State. In the measure that he conforms to the teaching of religion will he be found to be a zealous promoter and observer of civic virtue. In short, wherever we find the practical observance of right religion, there we find social order to a high degree. The nation that designedly and systematically repudiates religion is depriving itself of the most powerful factor operative in the upbuilding and maintaining of true public welfare. It is on the steep incline to social and political ruin.
VII. THE MODERN SCIENTIFIC STUDY OF RELIGION
Modern scholarship has given much attention to the study of religion. Out of this many-sided study have grown the modern branches known as the history of religion, comparative religion, and the psychology of religion, all of which are supplemented and completed by the older discipline, the philosophy of religion.
A. History of Religion
This has for its scope the accurate and systematic exposition of the positive data that go to make up the different external religions of the world -- the rites, customs, restrictions, concepts of deity, sacred books, etc. Its point of view is purely historic. It studies each religion apart from the question of its spiritual worth and possible supernatural origin, simply as an external expression of religious belief. A sympathetic interest attaches to this study, for there are few religions, however crude, that do not represent the sincere effort of man to bring himself into communion with God. The work accomplished in this field has been immense. Religious data have been accumulated from hundreds of different sources, and the sacred books of the great Oriental religions have been carefully translated, so that today there is within easy reach of the scholar a very reliable survey of the chief religions of the world.
B. Comparative Religion
Closely allied to the history of religions, out of which it has grown, is comparative religion. The scope of this discipline is the comparative study of the many elements common to different religions with the view to ascertain their underlying thought and purpose, and thus to discover if possible the causes of their genesis and persistence. In some instances, where resemblances of a striking kind are found in two or more religions, it seeks to determine whether these resemblances imply dependence. It also admits a more extensive comparison of religion with religion in order to estimate their relative value. But like the history of religions, the data of which it uses, it does not concern itself as a science with the question whether any given religion be true. Comparative religion has helped to a better understanding of many phases of external religion, It has shown how certain widespread rites and customs have been the natural product of human thought in lower grades of culture. It has enabled us to recognize in higher religions elements that are survivals of earlier stages of thought. But its principles of comparison have to be used with great care, for they can easily be made to do service for contradictory and visionary theories. The writings of authors such as Frazer and Reinach offer many examples of unwarranted conclusions supported by far-fetched comparisons.
C. Psychology of Religion
This discipline studies the different psychical states implied in, and associated with, the religious consciousness. It concerns itself with the extraordinary and abnormal, as well as with the normal exercise of the intellectual, volitional, emotional, and imaginative activities set in motion by religion. It does not attempt to vindicate the supernatural character of these psychical experiences or to show their conformity to objective truth. Viewing them simply as mental states, it seeks to find out how far they may be explained by natural causes. In the short period of its existence it has given much consideration to the phenomena of sudden conversions, religious frenzy, the sense of God's presence experienced by pious Christians, and the extraordinary experiences of mystics, Catholic and non-Catholic. In seeking the natural explanation of some of these experiences it has been successful; but, as has already been pointed out, it has its limitations.
D. Philosophy of Religion
The philosophy of religion is the crown and completion of the several disciplines already mentioned. It carries the inquiring mind beyond the sphere of natural causation to the recognition of the great personal First Cause and Source of all things, and shows that only in the recognition of God is a satisfactory interpretation of the universe attainable. It is the science which examines the value of religion, and investigates with careful scrutiny the grounds of theistic belief. In its method of procedure and choice of arguments, it shows considerable variation, due in large measure to the different theories of knowledge that obtain in the world of philosophers. Since Kant's criticism of the Scholastic arguments for the existence of God, there has been a strong tendency in many schools to neglect the cosmological and teleological arguments, and to see the evidence of Divine wisdom and goodness rather in the human mind than in external nature. A reaction is now setting in. Some of the leading exponents of biological science now recognize that evolution, as an adequate explanation of the variety of organic life, is necessarily teleological, and do not hesitate to declare that the universe is the manifestation of a creative, controlling mind.
Besides the Latin works of ST. THOMAS, SUAREZ, LUGO, MAZZELLA, etc., the following authors may be consulted: VAN DEN GHEYN, La Religion, son origine et sa définition (Paris, 1891); HETTINGER, Natural Religion (New York, 1893); JASTROW, The Study of Religion (New York, 1902); BOWNE, The Essence of Religion (Boston, 1910); LILLY, The Great Enigma (New York, 1892); LANG, The Making of Religion (New York, 1898); IDEM. Myth, Ritual and Religion (London, 1899); MILL, Three Essays on Religion (London, 1874); KELLOGG, The Genesis and Growth of Religion (New York, 1892); MARTINEAU, A Study of Religion (2 vols., London, 1888); BRINTON, The Reliqious Sentiment (New York, 1876); DE BROGLIE,Problèmes et conclusions de l'histoire des religions (Paris, 1886); VERNES, Hist. des religions, son esprit, sa méthode, et ses divisions (Paris, 1887); JORDAN, Comparative Religion; its Genesis and Growth (New York, 1905); FOUCART, La méthode comparative dans l'histoire des religions (Paris, 1909); JAMES, The Varieties of Religious Experience (London, 1903); PRATT,The Psychology of Religious Belief (New York, 1907); AMES, The Psychology of Religious Experience (Boston, 1910); WUNDT, Völkerpsychologie (Leipzig, 1904-07); CAIRD, Introduction to the Philosophy of Religion (Glasgow, 1901); CALDECOTT, The Philosophy of Religion in England and America (New York, 1901); LADD, The Philosophy of Religion (New York, 1905); PFLEIDERER, The Philosophy and Development of Religion (2 vols., Edinburgh, 1894); EUCKEN, Christianity and the New Idealism (New York, 1909). See also bibliographies to PRIESTHOOD and SACRIFICE.
CHARLES F. AIKEN 
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Religious Communities of the Name of Jesus
(1) Knights of the Name of Jesus, also known as Seraphim, founded in 1334 by the Queens of Norway and Sweeden to defend their respective countries from the onslaught of heathen hordes. They did not survive the Reformation.
(2) Sisters of the Name of Jesus comprise six congregations founded in France during the nineteenth century in the Dioceses of Besançon, with mother-house at Grande-Fontaine, Paris; of Valence (1815 or 1825), mother-house at Lorial; of Rodez, mother-house at Ste-Radegonde; of Toulouse (1827); and of Marseilles (1852). These sisters devote themselves chiefly to the work of teaching and caring for the sick.
(3) Confraternity of the Name of Jesus, formed by the amalgamation of the Portuguese Confraternity of the Most Holy Name of Jesus, founded by Andreas Díaz, O.P., in 1432, with the Spanish Confraternity of the Most Holy Name of God, established in the sixteenth century. Approbation was granted by Popes Paul V (1606) and Innocent XI (1678), and the confraternity was enriched with indulgences and placed under the Dominican general.
FLORENCE RUDGE MCGAHAN 
Transcribed by Joseph P. Thomas
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Religious Congregations of the Holy Ghost
I. THE CONGREGATION OF THE HOLY GHOST AND OF THE IMMACULATE HEART OF MARY
This Congregation was founded on Whit Sunday, 1703, for the purpose of preparing missionaries for the most abandoned souls, whether in Christian or pagan countries. Its founder was a young, holy ecclesiastic of noble Breton birth and of brilliant talents, C1aude-François Poullart des Places, who, three years previously, in the twenty-first year of his age, had given up the bright prospects of a parliamentary lawyer to embrace the ecclesiastical state. From the very beginning of his ecclesiastical studies he manifested a particular attraction for lowly and neglected works of charity. He became especially interested in poor, deserving students, on whom he freely spent all his own private means and as much as he could collect from his friends. It was with a dozen of these gathered round him that he opened the Seminary of the Holy Ghost, which afterwards developed into a religious society. The work grew rapidly; but the labours and anxieties connected with the foundation proved too much for the frail health of the founder. He died on 2 October, 1709, in the thirty-first year of his age, and in only the third of his priesthood. The portraits which remain of Father Poullart des Places depict a distinguished and intelligent countenance, combining energy with sweetness.
After the founder's death, the Congregation of the Holy Ghost continued to progress; it became fully organized, and received the approbation of the civil and ecclesiastical authorities. It sent missionaries to the French colonies, and to India and China, but suffered much from the French Revolution, and, when that scourge had passed away, only one member, Father Berout, remained. He had survived miraculously, as it were, all manner of vicissitudes — shipwreck on the way to his destined mission in French Guiana, enslavement by the Moors, a sojourn in Senegal, where he had been sold to the English, who then ruled there. On his return to France, after peace was restored to the Church, he re-established the congregation, and continued its work. But it was found impossible to recover adequately from the disastrous effects of the dispersion caused by the Revolution, and the restored society was threatened with extinction. It was at this juncture that there came to its relief Father Libermann, and his fellow-missionaries of the Society of the Immaculate Heart of Mary, which he had founded in 1842. Since the object of both societies was the same, the Holy See requested the founder of the new society to engraft it on the older Congregation of the Holy Ghost. This was done in 1848. Ven. Francis Mary Libermann was made first superior general of the united societies, and the whole body became so impregnated with his spirit and that of his first followers that he is rightly regarded as the chief father and founder of the Congregation of the Holy Ghost and of the Immaculate Heart of Mary, such as it exists to-day.
The first care of the new superior general was to organize on a solid basis the religious service of the old French colonies, by securing the establishment of bishoprics and making provisions for the supply of clergy through the Seminary of the Holy Ghost, which was continued on the lines of its original purpose — to serve as a colonial seminary for the French colonies. But the new superior general set himself to cultivate still wider fields of missionary enterprise. There had already been opened to him the vast domain of Africa, which he was, practically, the first to enter, and which was to be henceforth the chief field of labour of his disciples. It is a fact to be noted that the taking-up of the African missions by Ven. Francis Mary Libermann was due to the initiative of two American prelates, under the encouragement of the first Council of Baltimore. Already, in 1833, Dr. England, Bishop of Charleston, had drawn the attention of the Propaganda to the activity of heretics on the West Coast of Africa, and had urged the sending of missioners to those benighted regions. This appeal was renewed at the Council of Baltimore, and the Fathers there assembled commissioned the Rev. Dr. Barron, who was then Vicar-General of Philadelphia, to undertake the work at Cape Palmas. That zealous priest went over the ground carefully for a few years, and then repaired to Rome to give an account of the work, and to receive further instructions. He was consecrated bishop and appointed Vicar-Apostolic of the Two Guineas. But, as he had only one priest and a catechist at his disposal, he repaired to France to search for missioners. Ven. Francis Mary Libermann supplied him at once with seven priests and three coadjutor brothers. The deadly climate played havoc with the inexperienced zeal of the first missionaries. All but one perished in the course of a few months, and Dr. Barron returned in despair to America, where he devoted himself to missionary work. He died from the effects of his zeal during the yellow-fever epidemic in Savannah, in 1853, in the fifty-third year of his age. Father Libermann and his disciples retained the African mission; new missionaries volunteered to go out and take the places of those who had perished; and gradually there began to be built up the series of Christian communities in darkest Africa which form the distinctive work of the Congregation of the Holy Ghost. It has proved a work of continued sacrifice. Nearly 700 missionaries have laid down their lives in Africa during the past sixty years. Still, the spiritual results have compensated for it all. Where there was not a single Christian among the thirty millions of people who inhabit the districts confided to the Holy Ghost Fathers, there are to-day some hundred thousand solid, well-instructed Catholics. These Christians are spread over the Diocese of Angola and the eight Vicariates of Senegambia, Sierra Leone, Gaboon, Ubangi (or French Upper Congo), Loango (or French Lower Congo), on the West Coast; and Northern Madagascar, Zanzibar, Bagamoyo, on the East Coast. There are, moreover, the Prefectures of Lower Nigeria, French Guinea, Lower Congo (Landana), and missions at Bata, in Spanish West Africa, and at Kindou, in the Congo Independent State.
Besides the missions in Africa, the Congregation of the Holy Ghost has missions in Mauritius, Réunion, the Rodriguez Islands, Trinidad, Martinique, Guadeloupe, Haiti, and Amazonia. Moreover, the congregation conducts some very important educational institutions, such as the French seminary at Rome, the colonial seminary at Paris, the colleges of Blackrock, Rockwell, and Rathmines in Ireland, St. Mary's College in Trinidad, the Holy Ghost College of Pittsburg, Pennsylvania, and the three colleges of Braga, Oporto, and Lisbon in Portugal. The congregation is organized into the following provinces: France, Ireland, Portugal, United States, and Germany. These several provinces, as well as all the foreign missions, are under the central control of a superior general, who resides in Paris, and who is aided by two assistants and four consultors — all chosen by the general chapter of the congregation. The whole society is under the jurisdiction of the Cardinal Prefect of the Propaganda. Recently, houses have been opened in England, Canada, Belgium, and Holland, and it is hoped that they will develop into distinct provinces at no distant date, so as to supply the colonies of these respective countries with an increase of missionaries. The province of the United States was founded in the year 1873. It comprises to-day 74 professed fathers, 19 professed scholastics, 30 professed coadjutor brothers. It is equipped with a novitiate and senior scholasticate, at Ferndale, in the Diocese of Hartford, an apostolic college at Cornwells, near Philadelphia. The main object of these institutions is to train missionnaries for the most abandoned souls, especially for the coloured people. The province has already established two missions for the coloured race, one in Philadelphia, the other at Rock Castle, near Richmond. Others will be established as quickly as missionaries are formed. Moreover, missions for various nationalities have been established in the following dioceses, at the urgent request of the respective bishops: Little Rock, Pittsburg, Detroit, Grand Rapids, La Crosse, Philadelphia, Providence, and Harrisburg. In all there are twenty-three houses.
The latest statistics for the entire congregation, published in April, 1908, give 195 communities, 722 fathers, 210 professed scholastics, 655 professed brothers, 230 novices, 595 aspirants. About half the professed members are engaged in the African missions. The congregation is slowly but steadily forming a native clergy and sisterhood in Africa. A dozen negro priests and about one hundred negro sisters are at present working in the several missions.
II. CONGREGATION OF THE DAUGHTERS OF THE HOLY GHOST
This congregation was founded in Brittany, in the year 1706, by two pious ladies, Renée Burel and Marie Balavenne, under the direction of a zealous missionary, Father Leuduger. Its principal object is the education of children; but it also undertakes all kinds of charitable work. The congregation developed rapidly, and the "White Sisters", as its members were called, from the colour of their habit, became very numerous all over the north-west of France. It suffered the fate of all religious societies at the Revolution; but it quickly recovered, and increased a hundredfold during the course of the nineteenth century. The iniquitous French anti-congregation legislation of 1902 has caused the congregation to disperse. While still in possession at its mother-house at Saint-Brieuc, in Brittany, and in several other of its houses in France, in the face of bitter persecution, several hundreds of the Sisters of the Holy Ghost have gone to England, Belgium, and the United States. The late Bishop Tierney invited them to his Diocese of Hartford in 1902, and from there they have already spread to Springfield, Providence, Fall River, Burlington, and Ogdensburg. There are 22 houses at present in these several dioceses and over 200 sisters. The provincial house is at Hartford.
III. SISTERS OF THE HOLY GHOST (DUBUQUE)
This congregation was founded in 1890, by the late Most Rev. John Hennessey, Archbishop of Dubuque. Its object is twofold, the cultivation of devotion to God the Holy Ghost, and the education of youth. The mother-house is in St. Anthony's parish, West Dubuque, Iowa.
IV. SISTER-SERVANTS OF THE HOLY GHOST
This congregation was founded at Steyl, Holland, in 1889, by the late Very Rev. Father Janssen, as auxiliary to his other foundation, the Society of the. Divine Word. It was introduced into the United States in 1901, and has a convent at Techny, Illinois, and a school for negro children at Vicksburg, Mississippi.
V. SISTERS OF THE HOLY GHOST (FOR COLOURED PEOPLE)
This congregation was first established in 1886 at San Antonio, Texas. So far, it has only two houses, one at San Antonio, and the other at Victoria, Texas.
I. LE FLOCH, Vie de Poullart des Places (Paris, 1906); PITRA, Vie du Vén. Père Libermann (Paris, 1876); GÖPFERT. Life of Ven. Father Libermann (Dublin, 1880); LE ROY, Les Missions des pères du St-Esprit in Annales de La Propagation de la Foi (Paris, 1904); LIMBOUR, La Congrégation du St-Esprit (Paris, 1909). 
II. Notice sur La Congrégation des Filles du St-Esprit (Saint-Brieuc, 1888). 
III. Catholic News (New York, 28 Sept., 1901); Constitutions of the Sisters of the Holy Ghost (Dubuque, 1908). 
IV. Die Missionsgenossenschaft von Steyl (Steyl, 1900).
JOHN T. MURPHY. 
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Religious Congregations of the Presentation
(1) Daughters of the Presentation, founded in 1627 by Nicolas Sanguin (b. 1580; d. 1653), Bishop of Senlis, a prelate who was atoning by a life of sanctity for the errors of an ill-spent youth. Having given himself unstintingly to the service of the plague- stricken during a pest which devastated Senlis during the early years of his episcopate, he turned his attention to the foundation of a teaching order to combat the prevailing ignorance and the resulting vice in the diocese. Two young women from Paris, Catherine Dreux and Marie de la Croix, began the work of teaching in 1626 and the following year were formed into a religious community, which shortly afterwards was enclosed under the Rule of St. Augustine. The opposition of the municipal authorities gave way before the Bull of erection granted by Urban VIII (4 Jan., 1628) and letters patent of Louis XIII granted in 1630, the year in which the first solemn profession was held. In 1632 papal permission was obtained for two of Bishop Sanguin's sisters and a companion to leave for a time their monastery of Moncel of the Order of St. Clare, to form the new community in the religious life. Seven years later they were received as members into the new order, over which they presided for more than thirty years. The congregation did not survive the Revolution, although under Bonaparte one of the former members organized at Senlis a school which was later taken over by the municipality. The habit was black serge over a robe of white serge, with a white guimpe, a black bandeau, and veil. The original constitutions seem to have been altered by Mgr Sanguin's nephew and successor in the See of Senlis, owing to the frequent reference made in them to the devotion of the Slavery of Our Lady, which was suppressed by the Church.
(2) Sisters of the Presentation of the Blessed Virgin, founded in 1684 by [Blessed] Marie Poussepin at Sainville in the Diocese of Chartres, for teaching and the care of the sick. At the time of the religious disturbances in France, over seventeen hundred sisters were engaged in France, Spain, South America, and Asiatic Turkey, where they have charge of a number of schools and protectories for girls. At Agua de Dios in Colombia they care for a colony of lepers. In 1813 the mother-house was established at Saint-Symphorien near Tours.
[Note: In 1897, the congregation was affiliated with the Order of Preachers, and became formally known as the Dominican Sisters of Charity of the Presentation of the Most Blessed Virgin Mary of Tours. The foundress, Marie Poussepin (1653-1744), was beatified by Pope John Paul II on 20 November, 1994. Her feast day is observed on 14 October.]
(3) Sisters of the Presentation of Mary, also called White Ladies, founded in 1796 at Montpezat by [Blessed] Marie Rivier (d. 1838), assisted by the Abbe Pontannier, for the instruction of poor girls. The first novitiate was opened at Thueys, near Aubenas, but the mother-house was permanently established at Bourg-Saint-Andéol in the Diocese of Viviers. The congregation soon spread over France and in 1853 a house was established in Canada. At the time of the dispersion of the religious orders in France the congregation numbered two thousand members in charge of schools and orphan asylums. The Polish mother-house is at Cracow.
[Note: The foundress, Anne Marie Rivier (b. 19 Dec., 1768; d. 3 Feb., 1838), was beatified by Pope John Paul II on 23 May, 1982. See also: PRESENTATION OF MARY, CONGREGATION OF THE.]
(4) Sisters of the Presentation of Our Lady, founded at Ghent in 1805 by Miss Weewauters, in religion Mother Mary Augustine, and Canon de Decker (d. 1874) for the education of girls. The mother- house is at Saint-Nicolas, on which are dependent a number of filial houses, with about two hundred members.
HEIMBUCHER, Orden u. Kongregationen (Paderborn, 1907); HELYOT, Dict. des Ordres rel. (Paris, 1859); Vie de M. Rivier (Avignon, 1842).
FLORENCE RUDGE MCGAHAN 
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Nos cum Prole pia benedicat Virgo Maria.

Religious Discussions[[@Headword:Religious Discussions]]

Religious Discussions
(CONFERENCES, DISPUTATIONS, DEBATES)
Religious discussions, as contradistinguished from polemical writings, designate oral dialectical duels, more or less formal and public, between champions of divergent religious beliefs. For the most part, the more celebrated of these discussions have been held at the instigation of the civil authorities; for the Church has rarely shown favour to this method of ventilating revealed truth. This attitude of opposition on the part of the Church is wise and intelligible. A champion of orthodoxy, possessed of all the qualifications essential to a public debater, is not easily to be found. Moreover, it seems highly improper to give the antagonists of the truth an opportunity to assail mysteries and institutions which should be spoken of with reverence. The fact that the Catholic party to the controversy is nearly always obliged to be on the defensive places him at a disadvantage before the public, who, as Demosthenes remarks, "listen eagerly to revilings and accusations". At any rate, the Church, as custodian of Revelation, cannot abdicate her office and permit a jury of more or less competent individuals to decide upon the truths committed to her care.
St. Thomas (II-II, Q. x, a. 7) holds that it is lawful to dispute publicly with unbelievers, under certain conditions. To discuss as doubting the truth of the faith, is a sin; to discuss for the purpose of refuting error, is praiseworthy. At the same time the character of the audience must be considered. If they are well instructed and firm in their belief, there is no danger; if they are simple-minded then, where they are solicited by unbelievers to abandon their faith, a public defence is needful, provided it can be undertaken by competent parties. But where the faithful are not exposed to such perverting influences, discussions of the sort are dangerous. It is not, then, surprising that the question of disputations with heretics has been made the subject of ecclesiastical legislation. By a decree of Alexander IV (1254-1261) inserted in "Sextus Decretalium", Lib. V, c. ii, and still in force, all laymen are forbidden, under threat of excommunication, to dispute publicly or privately with heretics on the Catholic Faith. The text reads: "Inhibemus quoque, ne cuiquam laicæ personæ liceat publice vel privatim de fide catholicâ disputare. Qui vero contra fecerit, excommunicationis laqueo innodetur." (We furthermore forbid any lay person to engage in dispute, either private or public, concerning the Catholic Faith. Whosoever shall act contrary to this decree, let him be bound in the fetters of excommunication.) This law, like all penal laws, must be very narrowly construed. The terms Catholic Faith and dispute have a technical signification. The former term refers to questions purely theological; the latter to disputations more or less formal, and engrossing the attention of the public. There are numerous questions, somewhat connected with theology, which many laymen who have received no scientific theological training can treat more intelligently than a priest. In modern life, it frequently happens that an O'Connell or a Montalembert must stand forward as a defender of Catholic interests upon occasions when a theologian would be out of place. But when there is a question of dogmatic or moral theology, every intelligent layman will concede the propriety of leaving the exposition and defence of it to the clergy.
But the clergy are not free to engage in public disputes on religion without due authorization. In the Collectanea S. Cong. de Prop. Fide" (p. 102, n. 294) we find the following decree, issued 8 March, 1625: "The Sacred Congregation has ordered that public discussions shall not be held with heretics, because for the most part, either owing to their loquacity or audacity or to the applause of the audience, error prevails and the truth is crushed. But should it happen that such a discussion is unavoidable, notice must first be given to the S. Congregation, which, after weighing the circumstances of time and persons, will prescribe in detail what is to be done. The Sacred Congregation enforced this decree with such vigour, that the custom of holding public disputes with heretics wellnigh fell into desuetude. [See the decree of 1631 regarding the missionaries in Constantinople; also the decrees of 1645 and 1662, the latter forbidding the General of the Capuchins to authorize such disputes (Collectanea, 1674, n. 302).]
That this legislation is still in force appears from the letter addressed to the bishops of Italy by Cardinal Rampolla in the name of the Cong. for Ecclesiastical Affairs (27 Jan., 1902) in which it is declared that discussions with Socialists are subject to the decrees of the Holy See regarding public disputes with heretics; and, in accordance with the decree of Propaganda, 7 Feb., 1645, such public disputations are not to be permitted unless there is hope of producing greater good and unless the conditions prescribed by theologians are fulfilled. The Holy See, it is added, considering that these discussions often produce no result at all or even result in harm, has frequently forbidden them and ordered ecclesiastical superiors to prevent them; where this cannot be done, care must be taken that the discussions are not held without the authorization of the Apostolic See; and that only those who are well qualified to secure the triumph of Christian truth shall take part therein. It is evident, then, that no Catholic priest is ever permitted to become the aggressor or to issue a challenge to such a debate. If he receives from the other party to the controversy a public challenge under circumstances which make a non-acceptance appear morally impossible, he must refer the case to his canonical superiors and be guided by their counsel. We thus reconcile two apparently contradictory utterances of the Apostles: for according to St. Peter (I Pet., iii, 15) you should be "ready always to satisfy every one that asketh you a reason of that hope which is in you", while St. Paul admonishes Timothy (II Tim., ii, 14), "Contend not in words, for it is to no profit, but to the subverting of the hearers".
HISTORIC DISPUTATIONS IN EARLY TIMES
The disputes of St. Stephen and St. Paul, mentioned in the Acts of the Apostles, were rather in the nature of Apostolic pleading than of formal discussions. St. Justin's "Dialogue with Tryphon" was, in all probability, a literary effort after the model of Plato's dialogues. St. Augustine, the ablest disputant of all time, engaged in several set debates with Arians, Manichæans, Donatists, and Pelagians. An interesting summary of each of these great disputations is preserved among the saint's works, and ought to be closely studied by those who are called to defend the Catholic cause. Of particular interest is the celebrated Conference of Carthage, convened by order of Emperor Honorius to finish the inveterate schism of the Donatists. It opened 1 June, 411, and lasted three days. The tribune Marcellinus represented the emperor, and in the presence of 286 Catholic and 279 Donatist bishops, St. Augustine, as chief spokesman of the Catholics, so completely upset the sectarian arguments, that the victory was awarded to the Catholics, many prominent members of the sect were converted, and Donatism was doomed to a lingering death. Another memorable disputation took place in Africa a couple of centuries later (645) between St. Maximus, Abbot of Chrysopolis (Scutari) and the Monothelite Patriarch Pyrrhus, who had been driven from Constantinople by popular violence. It was conducted with rare skill and ended with the temporary conversion of Pyrrhus to the orthodox faith.
DURING THE REFORMATION PERIOD
At the outbreak of the Lutheran and Zwinglian revolution, tumultuous discussions of religious subjects grew to be epidemic. Luther opened the revolt by inviting discussion upon his ninety-five theses, 31 Oct., 1517. Although ostensibly framed to furnish matter for an ordinary scholastic dispute, Luther did not seriously contemplate an oral debate; for several of his theses were at variance with Catholic doctrine and could not be discussed at a Catholic university. Instead, they were widely scattered through Europe, everywhere creating confusion. An opportunity of disseminating more openly his peculiar tenets regarding justification by faith alone, the slavery of the human will, and the sinfulness of good works was offered to the Reformer by his order during a convention held at Heidelberg in April, 1518, when he directed a dispute on twenty-eight theological and forty philosophical theses in the presence of many professors, students, citizens, and courtiers. Though his novel tenets were viewed with deep displeasure by the older heads, he was successful in winning over several of his younger hearers, notably Brenz and the Dominican, Martin Bucer. Emboldened by the outcome of the Heidelberg Dispute, and having discovered that the road to success lay in captivating the young, the agitator made futile attempts at organizing disputations at the seats of higher learning; but no university would lend its halls to the dissemination of un-Catholic doctrines.
The imprudence of Dr. Eck, who had become involved in a literary contest with Carlstadt and had hastily challenged his adversary to a public debate, gave Luther his long-looked-for opportunity. With his customary energy, he took the direction of the intellectual duel, encouraged both antagonists to persevere, and arranged the details. The city of Leipzig was chosen as the scene. Although the faculty of the university entered a vigorous protest, and the Bishops of Merseburg and Brandenburg launched prohibitions and an excommunication, the disputation took place under the ægis of Duke George of Saxony. The discontent of the Catholics was increased when they learned that Luther had secured permission to subjoin a controversy with Eck on the subject of papal supremacy. Eck came to Leipzig with one attendant; Luther and Carlstadt entered the city accompanied by an army of adherents, mostly students. The preliminaries were carefully arranged; after which, from 27 June to 4 July (1519) Eck and Carlstadt debated the subject of free will and our ability to cooperate with grace. Eck had the better part of the argument throughout, and forced his antagonist to make admissions which stultified the new Lutheran doctrine. Thereupon Luther himself came forward to assail the dogma of Roman supremacy by Divine right. Sweeping away the authority of decretals, councils, and Fathers, he discovered to his hearers, and possibly also to himself, how completely he had abandoned the basic principles of the Catholic religion. There could no longer remain a doubt that a new Hus had arisen to scourge the Church. The debate on the primacy was succeeded by discussions of purgatory, indulgences, penance, etc. On 14 and 15 July, Carlstadt, regaining courage, resumed the debate on free will and good works. Finally, Duke George declared the disputation closed, and each of the contendents departed, as usual, claiming the victory.
Of the two universities, Erfurt and Paris, to which the final decision had been reserved, Erfurt declined to intervene and returned the documents; Paris sat in judgment upon Luther's writings, attaching to each of his opinions the proper theological censure. The most tangible outcome of this disputation was that, while it opened the eyes of Duke George to the true nature of Luther's revolt and attached him unalterably to the Church of his fathers, on the other hand it gained for the Lutheran cause the valuable aid of the youthful Melanchthon, who never understood the merits of the controversy, but was overawed by the vigorous personality of the Reformer.
The Leipzig Disputation was the last occasion on which the ancient custom of swearing to advance no tenet contrary to Catholic doctrine was observed. In all subsequent debates between Catholics and Protestants, the bare text of Holy Writ was taken as the sole and sufficient fountain of authority. This, naturally, placed the Catholics in a disadvantageous position and narrowed their prospect of success. This was particularly the case in Switzerland, where Zwingli and his lieutenants organized a number of one-sided debates under the presidency of town councils already won over to Protestantism. Such were the disputations of Zurich, 1523, of Swiss Baden, 1526, and of Berne, 1528. In all of these the result was invariably the same, the abolition of Catholic worship and the desecration of churches and religious institutions.
Passing over the numerous futile attempts made by the Protestants to heal their intestine quarrels by means of colloquies, we come to the still more hopeless efforts of Charles V to bring the religious troubles of Germany to a "speedy and peaceful termination" by conferences between the Catholic and the Protestant divines. Since the Protestants proclaimed their determination to adhere to the terms of the Augsburg Confession, and, in addition, formally repudiated the authority of the Roman pontiff and "would admit no other judge of the controversy than Jesus Christ", it was to be foreseen that the result of conferences thus conducted could only be to waste time and increase the acrimony already existing between the parties. This was as clear to Pope Paul III as to Luther, both of whom predicted the inevitable failure. However, since the emperor and his brother, King Ferdinand, persisted in making a trial, the pope authorized his nuncio, Morone, to proceed to Speyer, whither the meeting had been summoned for June, 1540. As the plague was raging in that city the conference took place in Hagenau. Neither the Elector of Saxony nor the Landgrave of Hesse could be induced to attend. Melanchthon was absent through a heavy illness brought on by grief and shame at the ignoble part he had taken in the affair of the Landgrave's bigamy. The leading Protestant theologians at the conference were Bucer, Myconius, Brenz, Blaurer, and Urbanus Rhegius. The most prominent on the Catholic side were Bishop Faber of Vienna and Dr. Eck. Present and actively intriguing to prevent an accommodation was John Calvin, then exiled from Geneva; he appeared as confidential agent of the King of France, whose settled policy it was to perpetuate religious discord in the domains of his rival. After a month wasted in useless wrangling, King Ferdinand prorogued the conference to reassemble at Worms on 28 October.
Undismayed by the failure of the Hagenau conference, the emperor made more strenuous efforts for the success of the coming colloquy at Worms. He dispatched his minister Granvella and Ortiz, his envoy, to the papal court. The latter brought with him the celebrated Jesuit, Father Peter Faber. The pope sent the Bishop of Feltri, Tommaso Campeggio, brother of the great cardinal, and ordered Morone to attend. They were not to take part in the debates, but were to watch events closely and report to Rome. Granvella opened the proceedings at Worms, 25 Nov., with an eloquent and conciliatory address. He pictured the evils which had befallen Germany, "once the first of all nations in fidelity, religion, piety, and divine worship", and warned his hearers that "all the evils that shall come upon you and your people, if, by clinging stubbornly to preconceived notions, you prevent a renewal of concord, will be ascribed to you as the authors of them." On behalf of the Protestants, Melanchthon returned "an intrepid answer"; he threw all the blame upon the Catholics, who refused to accept the new Gospel.
A great deal of time was spent in wrangling over points of order; finally it was decided that Dr. Eck should be spokesman for the Catholics and Melanchthon for the Protestants. The debate began 14 Jan., 1541. A tactical blunder was committed in accepting the Augsburg Confession as the basis of the conference. That document had been drawn up to meet an emergency. It was apologetic and conciliatory, so worded as to persuade the young emperor that there was no radical difference between the Catholics and theProtestants. It admitted the spiritual jurisdiction of the bishops and tacitly acknowledged the supremacy of the pope by laying the ultimate appeal with a council by him convened. But many changes had taken place in the ten intervening years. The bishops had been driven out of every Protestant territory in Germany; the Smalkald confederates had solemnly abjured the pope and scorned his proffer of a council; each petty territorial prince had constituted himself the head and exponent of religion within his domain. For all practical purposes the Augsburg Confession was as useless as the laws of Lycurgus. Moreover, as Dr. Eck pointed out, the Augsburg Confession of 1540 was a different document from the Confession of 1530, having been changed by Melanchthon to suit his sacramentarian view of the Eucharist. Had the theologians at Worms reached an agreement on every point of doctrine, the discord in Germany would have continued none the less; for the princes had not the remotest idea of giving up their lucrative dominion over their territorial churches. Eck and Melanchthon battled four days over the topic of original sin and its consequences, and a formula was drafted to which both parties agreed, the Protestants with a reservation.
At this point Granvella suspended the conference, to he resumed at Ratisbon, whither the emperor had summoned a diet, which he promised to attend in person. This diet, from which the emperor anticipated brilliant results, was called to order 5 April, 1541. As legate of the pope appeared Cardinal Contarini, assisted by the nuncio Morone. The inevitable Calvin was present, ostensibly to represent Luneburg, in reality to foster discord in the interest of France. As collocutors at the religious conference which met simultaneously, Charles appointed Eck, Pflug, and Gropper for the Catholic side, and Melanchthon, Bucer, and Pistorius for the Protestants. A document of mysterious origin, the "Ratisbon Book", was presented by Joachim of Brandenburg as the basis of agreement. This strange compilation, it developed later, was the result of secret conferences, held during the meeting at Worms, between the Protestants, Bucer and Capito, on one side, and the Lutheranizing Gropper and a secretary of the emperor named Veltwick on the other. It consisted of twenty-three chapters, in which, by an ingenious phraseology, the attempt was made so to formulate the controverted doctrines that each party might find its own views therein expressed. How much Charles and Granvella had to do in the transaction, is unknown; they certainly knew and approved of it. The "Book" had been submitted by the Elector of Brandenburg to the judgment of Luther and Melanchthon; and their contemptuous treatment of it augured ill for its success. When it was shown to the legate and Morone, the latter was for rejecting it summarily; Contarini, after making a score of emendations, notably emphasizing in Article 14 the dogma of Transubstantiation, declared that now "as a private person" he could accept it; but as legate he must consult with the Catholic theologians. Eck secured the substitution of a conciser exposition of the doctrine of justification. Thus emended, the "Book" was presented to the collocutors by Granvella for consideration. The first four articles, treating of man before the fall, free will, the origin of sin, and original sin, were accepted. The battle began in earnest when the fifth article, on justification, was reached. After long and vehement debates, a formula was presented by Bucer and accepted by the majority, so worded as to be capable of bearing a Catholic and a Lutheran interpretation. Naturally, it was unsatisfactory to both parties. The Holy See condemned it and administered a severe rebuke to Contarini for not protesting against it. No greater success was attained as to the other articles of importance.
On 22 May the conference ended, and the emperor was informed as to the articles agreed upon and those on which agreement was impossible. Charles was sorely disappointed, hut he was powerless to effect anything further. The decree known as the "Ratisbon Interim", published 28 July, 1541, enjoining upon both sides the observance of the articles agreed upon by the theologians, was by both sides disregarded. Equally without result was the last of the conferences summoned by Charles at Ratisbon, 1546, just previously to the outbreak of the Smalkaldic War.
THE COLLOQUY AT POISSY
In 1561 six French cardinals and thirty-eight archbishops and bishops, with a host of minor prelates and doctors, wasted in a barren controversy with the Calvinists an entire month, which might have been spent far more advantageously to the Church and more in consonance with the duties of their offices had they taken their places in the Council of Trent. The conference had been arranged by Catharine de' Medici, the queen-mother and regent during the minority of her son, Charles IX. Between this typical representative of the Medici and her contemporary, Elizabeth of England, there was little to choose. With both religion was simply a matter of expediency and politics. The Calvinist faction in France, though less than half a million in number, was aggressive and insolent, under the guidance of several princes of the royal blood and members of the higher nobility. The fatal virus of Gallicanism and chronic disaffection towards the Holy See paralysed Catholic activity; and although a general council was in session under the legitimate presidency of the Roman pontiff, voices were heard even among the French bishops, advocating the convocation of a schismatical national synod. We may regard it as an extenuation of the guilt of Catharine and her advisers, that they refused to go the whole length of a schism and chose the alternative of a religious conference under the direction of the civil power. The pope did his utmost to prevent what, under the circumstances, could only he construed as a public defiance of ecclesiastical authority. He dispatched the Cardinal of Ferrara, with Laynez, General of the Jesuits, as his adviser, to dissuade the regent and the bishops. But the affair had gone too far; on 9 Sept. the representatives of the rival religions began their pleadings before a woman and a boy eleven years old. The proceedings were opened by a speech of Chancellor L'Hôpital, in which he emphasized the right and duty of the monarch to provide for the needs of the Church. Even should a general council be in session, a colloquy between Frenchmen convened by the king was the better way of settling religious disputes; for a general council, being, for the most part, composed of foreigners, was incapable of understanding the wishes and the needs of France. Yet these French politicians who refused to submit articles of faith to the decision of a general council because the majority of the Fathers were not French, chose as authoritative expounders of the dogmas of the Church the Genevan Beza and the Italian Vermigli.
It was a deep humiliation for the proud hierarchy of France to be compelled to listen to a long tirade by Beza against the most cherished of Catholic doctrines, the Real Presence of Christ in the Eucharist. They suppressed their feelings, out of respect for the king, until the hardy Reformer, in the heat of argument, gave utterance to his conviction that the Body and Blood of Christ were as far distant from the bread and wine, as the highest heaven is from the earth. This was too much for the bishops to bear, and they cried out, "He blasphemeth". It was too much for Catharine herself, and proved to her that the fundamental dogma of the Catholic Church was at stake. Beza's speech, revised and emended, was scattered broadcast among the people of France. We are told that the Cardinal of Lorraine confuted the heretic at the next session in a masterly address; but since he did not set it down in writing its value cannot be ascertained. The only sensible speech made at this colloquy was that of the Jesuit Laynez, who had the courage to remind the queen that the proper place for ventilating subjects concerning the Faith was Trent, not Paris; that the Divinely appointed judge of the religious controversies was the supreme pontiff, not the Court of France. Catharine wept; but instead of following theJesuit's wise counsel, she appointed a committee of five Calvinists and five lukewarm Catholics, who drafted a vague formula which could be interpreted in a Catholic or a Calvinistic sense, and was consequently condemned by both parties.
The spread of Protestantism and the application of its fundamental principle of private judgment naturally produced far-reaching differences in belief. To heal these and so bring about unity, various conferences were held: at Weimar (1560), between theLutherans, Striegel and Flacius, on free will; at Altenburg (1568-69), between the Jena theologians and those from Wittenberg, on free will and justification; at Montbéliard (1586), between Beza and the Tübingen theologians, on predestination. None of these resulted in harmony; they rather emphasized divergences in belief and intensified partisanship.
DISCUSSIONS IN MODERN TIMES
The conference of Poissy was the last attempt made to reconcile or slur over the radical differences of Catholicity and Protestantism. There have been some notable oral debates between champions of the rival religions in more recent times; but in these each side laboured to establish its own position and prove that of its adversary untenable. The most memorable and successful of these modern disputations was the "Conference on the Authority of the Church" held 8 March, 1679, between Bossuet and the Calvinistminister Jean Claude. This was a model of close debate, in which, with due courtesy, each antagonist kept strictly to the subject in hand, the relation of the Church and the Bible. The fondness of English-speaking peoples for public disputes has often shown itself in challenges, generally delivered by Protestant controversialists, to discuss religious topics in public. As a rule, they have produced no good results, since both sides revived wornout arguments and wandered over too wide a field. Such was the "Controversial Discussion between Rev. Thomas Maguire and Rev. Richard T. Pope", held in the lecture-room of the Dublin Institution in April, 1827, Daniel O'Connell being one of the presiding officers. It was printed and widely circulated. Of a similar nature was the "Debate on the Roman Catholic Religion", held in Cincinnati from 13 to 21 Jan., 1837, between Alexander Campbell, the founder of the Campbellite sect, and Bishop John F. Purcell. More satisfactory, because confined within closer limits, was the celebrated "Discussion of the Question, Is the Roman Catholic Religion, in any or in all its Principles or Doctrines, Inimical to Civil or Religious Liberty? and of the Question, Is the Presbyterian Religion, in any or in all its Principles or Doctrines, Inimical to Civil or Religious Liberty?" debated in Philadelphia in 1836 between Rev. John Hughes, later Archbishop of New York, and Rev. John Breckinridge of the Presbyterian Church. Both parties kept their tempers remarkably well; but to judge from the violent riots which broke out not long after, the debate had little effect in extinguishing unreasoning prejudices. With the exception of a debate on the question of St. Peter's residence in Rome, held in the Eternal City in 1872, there have been no oral religious discussions in recent times and this method of elucidating religious truth may be regarded as discountenanced by modern public opinion.
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Religious Dower[[@Headword:Religious Dower]]

Religious Dower
(Lat. dos religiosa).
Because of its analogy with the dower that a woman brings to her husband when she marries, the name "religious dower" has been given to the sum of money or the property that a religious woman, or nun (religiosa) brings, for her maintenance, into the convent where she desires to make her profession. It is not a question here of the more or less generous donations made by the young woman or her family either to the convent or to some of the good works that it carries on, nor of the amount paid in for the support of the postulant or novice until the time of her profession, but of a sum (usually a fixed one) set apart for the support of a religious who, by her profession, has become a member of the community.
The custom of religious dower was not in vogue in the ancient Church. Introduced occasionally for nuns under solemn vows (the only vows that existed in ancient times), it became gradually the rule in all communities, particularly in congregations under simple vows, these being now the most numerous. According to common ecclesiastical law, every convent had formerly to be provided, at the time of its foundation, with the resources necessary for the maintenance of a fixed number of nuns, not less than twelve. These were received gratuitously and without dower and, although in no wise prohibited from presenting the monastery with a portion of their property, were supported out of the revenues assigned to the monastery for this purpose. That is why the Council of Trent (Sess. XXV, c. iii, De Regul.) established in this regard the following rule: "Let only such a number [of religious] be determined, and henceforth maintained, as can be fittingly supported, either by the proper revenue [of each house] or by the customary alms" [in the case of mendicant orders]. The determination of this number belongs to the bishop, who, if there be occasion, will act together with the regular superior (Gregory XIII, Constitution, Deo sacris, 15 Dec., 1572). The Council of Trent does not speak of religious dower. However, from the end of the sixteenth century the prescription relative to the fixed number of religious had fallen into desuetude, and the dower came into use; and this for two reasons. The first was the acceptance of "supernumerary" religious, that is of a larger number than the resources of the convent warranted; hence it was but just that the amount required for their maintenance should be demanded of them. The second reason lay in the decrease of the resources of the ancient convents and in the absence of property for the many new houses founded towards the end of the sixteenth century. An evidence of the simultaneous existence of these two causes is found in the general decree of the Sacred Congregation of Bishops and Regulars, 6 Sept., 1604 (in Bizzarri, Collectanea, 269), ordaining that the supernumerary religious should deposit a dower equal to twice that of the others and amounting to at least 400 écus (about $400). This was the minimum, and each house was to set its own figure, to be regulated according to circumstances. Though deposited at the time of receiving the habit, the convent did not acquire possession of the dower until the ceremony of profession, and if the novice left before being professed, it was restored to her (cf. Council of Trent, Sess. XXV, cap. xvi). Dispensation from solemn vows was, it may almost be said, unknown, and the obligatory restitution of dower had not been provided for in the case of a religious leaving her community; it was the result of equity rather than law. But since the decree "Perpensis" of 3 May, 1902, which requires of all religious under solemn vows a probationary period of three years under simple vows, this restitution has become a rule. Article X says: "The dower established for each monastery should be deposited before the profession of simple vows"; and Article XII continues: "If a sister who has professed simple vows retires from the monastery, either after being dispensed from her vows by the Holy See or after sentence of dismissal (before the solemn vows), the capital of her dower is to be restored to her, but not the interest."
Such is also the general rule for congregations under simple vows. Stipulations concerning the dower are very clearly set forth in the "Normæ", rules in use by the Sacred Congregation of Bishops and Regulars for the approbation of religious under simple vows, published 28 June, 1901, ch. vii, articles 91-94. Each congregation of nuns should settle in its statutes the dower, equal in all cases, for the choir religious; it should even establish a lesser dower (but the same for each one) to be deposited by the lay, or assistant, sisters. The superior cannot receive a religious without a dower or with an insufficient dower, except by permission of the bishop, if the congregation be diocesan, or by that of the Congregation of Religious, if the institute be approved by Rome. The required dower must be duly pledged to the congregation prior to the taking of the habit and must be deposited shortly before the profession. Thus deposited, such a dower cannot be alienated, that is, it cannot be used by the congregation in whatever way it may deem fit, as, for instance, to meet building expenses or discharge debts, but must be prudently and advantageously invested. Even though the funds be administered by the mother-house or the provincial, the income from each dower must be given to the house where the religious resides who brought in that dower. Although no longer the property of the nun, the dower becomes entirely the property of the institute only at the death of the subject, for whom, until then, it must remain set apart, so that, should a religious withdraw from a community either on the expiration of her temporary vows, or after a dispensation, or finally on account of dismissal, the capital of her dower must be restored to her.
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Religious Indifferentism
The term given, in general, to all those theories, which, for one reason or another, deny that it is the duty of man to worship God by believing and practicing the one true religion. This religious Indifferentism is to be distinguished from political indifferentism, which is applied to the policy of a state that treats all the religions within its borders as being on an equal footing before the law of the country. Indifferentism is not to be confounded with religious indifference. The former is primarily a theory disparaging the value of religion; the latter term designates the conduct of those who, whether they do or do not believe in the necessity and utility of religion, do in fact neglect to fulfil its duties.
I. ABSOLUTE INDIFFERENTISM
Under the above general definition come those philosophic systems which reject the ultimate foundation of all religion, that is, man's acknowledgment of his dependence on a personal creator, whom, in consequence of this dependence, he is bound to reverence, obey, and love. This error is common to all atheistic, materialistic, pantheistic, and agnostic philosophies. If there is no God, as the Atheist professes to believe, or if God be but the sum of material forces, or if the Supreme Being is an all-embracing, all-confounding totality in which human individuality is lost, then the personal relationship in which religion takes its rise does not exist. Again, if the human mind is incapable of attaining certitude as to whether God exists or not, or is even unable to form any valid idea of God, it follows that religious worship is a mere futility. This error is shared also by the Deists, who, while they admit the existence of a personal God, deny that he demands any worship from His creatures. These systems are answered by the apologist who proves that every one is bound to practice religion as a duty towards God, and in order that he may attain the end for which he has been called into existence.
II. RESTRICTED INDIFFERENTISM
In distinction from this absolute Indifferentism, a restricted form of the error admits the necessity of religion on account, chiefly, of its salutary influence on human life. But it holds that all religions are equally worthy and profitable to man, and equally pleasing toGod. The classic advocate of this theory is Rousseau, who maintains, in his "Emile", that God looks only to the sincerity of intention, and that everybody can serve Him by remaining in the religion in which he has been brought up, or by changing it at will for any other that pleases him more (Emile, III). This doctrine is widely advocated today on the grounds that, beyond the truth of God's existence, we can attain to no certain religious knowledge; and that, since God has left us thus in uncertainty, He will be pleased with whatever form of worship we sincerely offer Him. The full reply to this error consists in the proof that God has vouchsafed to man a supernatural revelation, embodying a definite religion, which He desires that all should embrace and practice. Without appealing to this fact, however, a little consideration suffices to lay bare the inherent absurdity of this doctrine. All religions, indeed, may be said to contain some measure of truth; and God may accept the imperfect worship of ignorant sincerity. But it is injurious to God, Who is truth itself, to assert that truth and falsehood are indifferent in His sight. Since various religions are in disagreement, it follows that, wherever they conflict, if one possesses the truth the others are in error. The constituent elements of a religion are beliefs to be held by the intellect, precepts to be observed, and a form of worship to be practiced. Now -- to confine ourselves to the great religions of the world -- Judaism, Mohammedanism, Christianity, and the religions of India and the Orient are in direct antagonism by their respective creeds, moral codes, and cults. To say that all these irreconcilable beliefs and cults are equally pleasing to God is to say that the Divine Being has no predilection for truth over error; that the true and the false are alike congenial to His nature. Again, to hold that truth and falsehood equally satisfy and perfect the human intellect is to deny that reason has a native bent towards, and affinity for, truth. If we deny this we deny that any trust is to be placed in our reason. Turn to the ethical side of the question. Here again there is conflict over almost all the great moral issues. Let an illustration or two suffice. Mohammedanism approves polygamy, Christianity uncompromisingly condemns it as immoral. If these two teachers are equally trustworthy guides of life, then there is no such thing as fixed moral values at all. If the obscene orgies of phallic worship are as pure in the sight of God as the austere worship that was conducted in the temple of Jerusalem, then we must hold the Deity to be destitute of all moral attributes, in which case there would be no grounds for religion at all. The fact is that this type of Indifferentism, though verbally acknowledging the excellence and utility of religion, nevertheless, when pressed by logic, recoils into absolute Indifferentism. "All religions are equally good" comes to mean, at bottom, that religion is good for nothing.
III. LIBERAL OR LATITUDINARIAN INDIFFERENTISM
(a) Origin and Growth
The foregoing types of Indifferentism are conveniently called infidel, to distinguish them from a third, which, while acknowledging the unique Divine origin and character of Christianity, and its consequent immeasurable superiority over all rival religions, holds that what particular Christian Church or sect one belongs to is an indifferent matter; all forms of Christianity are on the same footing, all are equally pleasing to God and serviceable to man. On approaching this third error one may advantageously inquire into the genesis of Indifferentism in general. In doing so we shall find that liberal Indifferentism, as the third type is called, although it arises in belief, is closely akin to that of infidelity; and this community of origin will account for the tendency which is today working towards the union of both in a common mire of scepticism. Indifferentism springs from Rationalism. By Rationalism here we understand the principle that reason is the sole judge and discoverer of religious truth as of all other kinds of truth. It is the antithesis of the principle of authority which asserts that God, by a supernatural revelation, has taught man religious truths that are inaccessible to our mere unaided reason, as well as other truths which, though not absolutely beyond the native powers of reason, yet could not by reason alone be brought home to the generality of men with the facility, certitude, and freedom from error required for the right ordering of life. From the earliest ages of the Church the rationalistic spirit manifested itself in various heresies. During the Middle Agesit infected the teachings of many notable philosophers and theologians of the schools, and reigned unchecked in the Moorish centres of learning. Its influence may be traced through the Renaissance to the rise of the Reformation (see RATIONALISM).
From the beginning of the Reformation the rationalistic current flowed with ever-increasing volume through two distinct channels, which, though rising apart, have been gradually approaching each other. The one operated through purely philosophic thought which, wherever it set itself free from the authority of the Church, has on the whole served to display what has been justly called the "all-corroding, all-dissolving scepticism of the intellect in religious matters". Rationalistic speculation gave rise successively to the English Deism of the eighteenth century, to the school of the French Encyclopaedists and their descendants, and to the various German systems of anti-Christian thought. It has culminated in the prevalent materialistic, monistic, and agnostic philosophies of today. When the Reformers rejected the dogmatic authority of the living Church they substituted for it that of the Bible. But their rule of faith was the Bible, interpreted by private judgment. This doctrine introduced the principle of Rationalism into the very structure ofProtestantism. The history of that movement is a record of continually increasing divisions, multiplications of sects, with a steady tendency to reduce the contents of a fixed dogmatic creed. In a few words Cardinal Newman has summed up the lesson of that history: "Experience proves surely that the Bible does not answer a purpose for which it was never intended. It may be accidentally the means of converting individuals; but a book after all cannot make a stand against the wild living intellect of man, and in this day it begins to testify, as regards its own structure and contents, to the power of that universal solvent which is so successfully acting upon religious establishments" (Apologia pro Vita Sua, London, 1883, v. 245). As divisions increased in the general body ofProtestantism, and as domestic dissentions arose in the bosom of particular denominations, some of the leaders endeavoured to find a principle of harmony in the theory that the essential doctrines of Christianity are summed up in a few great, simple truths which are clearly expressed in Scripture, and that, consequently, whoever believes these and regulates his life accordingly is a true follower of Christ. This movement failed to stay the process of disintegration, and powerfully promoted the opinion that, provided one accepts Christianity as the true religion, it makes little difference to what particular denomination one adheres. The view spread that there is no creed definitely set forth in Scripture, therefore all are of equal value, and all profitable to salvation. Large numbers in the Church of England adopted this opinion, which came to be known as Liberalism or Latitudinarianism. It was not, however, confined to one form of Protestantism, but obtained adherents in almost every body inheriting from the Reformation. The effort was made to reconcile it with the official confessions by introducing the policy of permitting every one to interpret the compulsory formulae in his own sense.
Indifferentism, liberal and infidel, has been vigorously promoted during the past half century by the dominance of Rationalism in all the lines of scientific inquiry which touch upon religion. The theory of evolution applied to the origin of man, Biblical criticism of the Old and New Testament, the comparative study of religions, archaeology, and ethnology, in the hands of men who assume as their primary postulate that there is no supernatural, and that all religions, Christianity included, are but the offspring of the feeling and thought of the natural man, have propagated a general atmosphere of doubt or positive unbelief. As a result, large numbers of Protestants have abandoned all distinctly Christian belief, while others, still clinging to the name, have emptied their creed of all its essential dogmatic contents. The doctrine of Scriptural inspiration and inerrancy is all but universally abandoned. It would not, perhaps, be incorrect to say that the prevalent view today is that Christ taught no dogmatic doctrine, His teaching was purely ethical, and its only permanent and valuable content is summed up in the Fatherhood of God and the brotherhood of man. When this point is reached the Indifferentism which arose in belief joins hands with the Indifferentism of infidelity. The latter substitutes for religion, the former advocates as the only essential of religion, the broad fundamental principles of natural morality, such as justice, veracity, and benevolence that takes concrete form in social service. In some minds this theory of life is combined with Agnosticism, in others with a vague Theism, while in many it is still united with some vestiges of the Christian Faith.
Along with the intellectual cause just noted, another has been what one might call the automatic influence proceeding from the existence of many religions side by side in the same country. This condition has given rise to the political indifferentism referred to in the opening of this article. Where this state of affairs prevails, when men of various creeds meet one another in political, commercial, and social life, in order that they may carry on their relations harmoniously they will not demand any special recognition of their own respective denominations. Personal intercourse fosters the spirit of tolerance, and whoever does not unflinchingly hold to the truth that there is but one true religion is apt to be guided in his judgments by the maxim, "From their fruits ye shall know them." On observing that probity and good intention mark the lives of some of his associates who differ in their religious beliefs, he may easily come to the conclusion that one religion is as good as another. Probably, however, many who speak thus would acknowledge the fallacy of this view if pushed by argument. On the other hand, great numbers of theoretical Indifferentists display unmistakable hostility to the Catholic Church; while, again, persons devoid of all religious belief, favour the Church as an efficient element of police for the preservation of the social order.
(b) Criticism
It would be beyond the scope of this article to develop, or even briefly sketch, the argument contained in the Scriptures and in the history of the Church for the truth that, from the beginning, Christianity was a dogmatic religion with a rule of faith, a rule of conduct, a definite, if not fully developed, system, with promises to be fulfilled for those who adhered to the creed, the discipline, and the system, and with anathemas for those who rejected them. The exposition and the proof of these facts constitute, in theology, the treatise on the Church (see CHURCH). One obvious consideration may be briefly pointed out which lays bare the inconsistency of liberal indifferentism. If, as this theory admits, God did reveal any truth to men, then He surely intended that it should be believed. He can not have meant that men should treat His revelation as of no importance, or that it should signify one thing to you and something entirely different to me, nor can He be indifferent as to whether men interpret it correctly or incorrectly. If He revealed a religion, reason certainly tells us that such a religion must be true, and all others that disagree with it false, and that He desires men to embrace it; otherwise, why should He have given any revelation at all? It is true that in many places the Scriptures are obscure and furnish to those who assume to interpret them by the light of private judgment alone many occasions of reaching irreconcilable conclusions. This fact, however, proves only the falseness of the Protestant rule of faith. The inference that flows from it is not that all interpretations are equally trustworthy, but that, since God has given us a revelation which is not so clearly or fully expressed in the Scriptures that reason can grasp it with certitude, He must have constituted some authority to teach us what is the burden of revelation.
The cogency of this reasoning when set forth at adequate length has led into the Catholic Church many sincere non-Catholics, who have observed how Rationalism is rapidly dissolving religious faith over wide areas once occupied by dogmatic Protestantism. Present signs seem to indicate that, in the near future, the religious struggle shall be, not between this or that form of religion, but between Catholicism and no religion at all. It is true, of course, that reason, as the Vatican Council teaches, can, by its own native powers, reach with certitude the truths which suffice to form the basis of a natural religion. But it is also true that, as Newman has said, the tendency of the human intellect, as such, has been, historically, towards simple unbelief in matters of religion: "No truth, however sacred, can stand against it in the long run; and hence it is that in the Pagan world, when our Lord came, the last traces of the religious knowledge of former times were all but disappearing from those portions of the world in which the intellect had been active and had a career" (Apologia, chap. v). These words might stand with but little modification as a description of present-day conditions where the rationalistic spirit is in control. The only effective barrier to resist its triumphant march, leading scepticism in its train, is the principle of authority embodied in the Catholic Church.
See the various theological treatises De Religione; for the necessity of religion, HETTINGER, Natural Religion (New York, 1890); SCHANZ, A Christian Apology (New York, 1891); BALFOUR, The Foundation of Belief (London, 1895); LILLY, On Right and Wrong (London, 1892); DE LAMENNAIS, Essai sur L'indifférence en matière de religion (Paris, 1859). For Liberal Indifferentism, NEWMAN, The Difficulties of Latitudinarianism in Tracts for the Times, Vol. V, No. 85. This lecture will be found also in Discussions and Arguments (London, 1891); Apologia pro vita sua, ch. v, passim; Address delivered in Rome on his elevation to the Cardinalate in Addresses to Cardinal Newman and his Replies, ed. Neville (London, 1905); MCLAUGHLIN,Is one religion as good as another? (London, 1891); MANNING, On the Perpetual Office of the Council of Trent in Sermons on Ecclesiastical Subjects, III (London, 1873).
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Religious Life
I. GENERAL VIEW AND EVANGELICAL IDEA OF THE RELIGIOUS LIFE
A. GENERAL VIEW
We all have within us that vague and general idea of the religious life which enables us to recognize it when it is described as a life directed to personal perfection, or a life seeking union with God. Under this twofold aspect it is met with in all ages and places: every soul possesses an inclination to good, and an inclination towards God. There are everywhere souls that willingly follow these inclinations and consequently religious souls. Sometimes they attach more importance to the tendency to self-perfection, sometimes to the tendency towards God; in other words, to the ascetic tendency or the mystical tendency; but since God is the end of man, the two tendencies are so similar as to be practically one. If the Creator has put into our souls the principle of religious life, we must expect not only to find it, more and less intense, in every religion, but also to see it reveal itself in similar ways. We should not be surprised if outside the true Church there should be persons devoted to contemplation, solitude, and sacrifice; but we are not obliged to conclude that our Christian practices are necessarily derived from theirs, since the instincts of human nature sufficiently account for the resemblance. Such an explanation would not explain the origin of these practices: if we are indebted for the monasticism of Pachomius to the worshippers of Serapis, where did they find their inspiration? Nor would the explanation account for the results: whence comes it that monachism has covered not only the East, and Asia, but also Africa, Europe, and the whole of the West?
In our days the historical derivation of certain usages is a thing of small importance; we may admit without hesitation any connexion which is proved, but not one which is merely assumed. The Israelites may have borrowed from Egypt the practice of circumcision, which was the sign of their covenant with Jehovah; and so certain ascetic practices, even if they had a pagan origin, were nevertheless, as employed by our monks and religious, Catholic and Christian in meaning and inspiration. Moreover, not every doctrine or practice of a false religion is necessarily erroneous or reprehensible; there may be great nobility of character among Buddhist monks or Mussulman dervishes, as there may be faults sullying the monastic or religious habits worn in the true Church.
We need not here present a comparative analysis of the Christian religious life and the religious life of non-Christians, nor even compare our religious with the servants of God in the Old Testament (see ANCHORITES; ASCETICISM; BUDDHISM;ESSENES; MONASTICISM). But how are we to recognize the religious life of the true and Divine religion? Not by bodily mortifications, which may be surpassed in severity by those of the fakirs; not by mystical ecstasies and raptures, which were experienced by those initiated into the Greek and Oriental mysteries, and are still met with among Buddhist monks and dervishes; not even by the faultless lines of all the plans of Catholic religious life, for God, who desires progress even in His Church, has permitted rough beginnings, experiments, and individual mistakes; but even the persons making these mistakes possess in the true religion the principles which ensure correction and gradual improvement. Besides, in its entirety, the religious life of the true religion must appear to us to be in conformity with the moral and social laws of our present existence, as well as with our destiny; its intentions must appear sincerely directed towards personal sanctification, towards God, and the Divine order. The tree must everywhere be known by its fruits. Now, Catholic religious life infinitely surpasses all other ascetic systems by the truth and beauty of the doctrine laid down in so many rules and treatises, and by the eminent sanctity of its followers such as Saints Anthony, Pachomius, Basil Augustine, Colombanus, Gregory, and others, and finally, especially in the West, by the marvellous fruitfulness of its work for the benefit of mankind. After these preliminary observations, we may confidently look for the true religious life in the Gospel.
B. EVANGELICAL IDEA
We cannot regard as essential everything that we find in the full development of religious life, without ignoring historical facts or refusing them the attention they deserve; and we must correct the definitions of Scholastic writers, and lessen some of their requirements, if we wish to put ourselves in harmony with history, and not be compelled to assign to religious a later origin, which would separate them by too long a period from the first preaching of the Gospel which they profess to practise in the most perfect manner. The Scriptures tell us that perfection consists in the love of God and our neighbour, or to speak more accurately, in a charity which extends from God to our neighbour, finding its motive in God, and the opportunity for its exercise in our neighbour. We say "it has its motive in God", and for that reason Christ tells us that the second commandment is like to the first (Matt., xxii, 39); "and the opportunity for its exercise in our neighbour", as St. John says: "If any man say, I love God, and hateth his brother, he is a liar. For he that loveth not his brother, whom he seeth, how can he love God, whom he seeth not?" (I John, iv, 20). The New Testament warns us of the obstacles to this charity arising from an attachment to and desire of created things, and from the cares caused by their possession, and, therefore, besides this precept of charity, our observance of which is the measure of our perfection, the New Testament gives us a general counsel to be disengaged from everything contrary to charity. This counsel contains certain definite directions, among the most important of Which are the renunciation of riches, of carnal pleasure, and of all ambition and self-seeking, in order to acquire a spirit of voluntary submission and generous devotion to the service of God and our neighbour.
All Christians are bound to obey these precepts, and to follow the spirit of these counsels; and a fervour like that of the first Christians will enable them to free themselves from attachment to earthly things in order to set their affections on God and the things of heaven; while the remembrance of the shortness of this life facilitates the sacrifice of wealth and natural pleasures. The first converts of Jerusalem acted on this principle, and sold their possessions and goods, laying the proceeds at the feet of the apostles. But experience, by which Christ wished His faithful to be taught, soon corrected their errors on the Subject of the future of the world, and showed the practical impossibility of a complete renunciation by all members of the Church. Christian society can no more continue without resources and without children than the soul can exist without the body; it has need of men engaged in lucrative professions, as well as of Christian marriages and Christian families. In short, according to the designs of God who bestows a diversity of gifts, there must also be a diversity of operations (I Cor., xii, 4, 6). Every kind of career should be represented in the Church, and one of these should include those who make profession of the practice of the Evangelical counsels. Such persons are not necessarily more perfect than others, but they adopt the best means of attaining perfection; their final object and supreme destiny are the same as those of others, but they are charged with the duty of reminding others of that destiny and of the means of fulfilling it; and they pay for this favoured position by the sacrifices which it entails, and the benefit which others derive from their teaching and example. This life which, in view of the great precept, follows the Evangelical counsels, is called the religious life; and those who embrace it are called religious.
At first sight, it would seem that this life ought to unite in itself all the counsels scattered through the Gospels: that would indeed be the religion of counsels; and certainly, the more fully it inspires the desire and furnishes the means of following the Evangelical counsels, the more fully is it a religious life; but a perfect realization of those counsels is impossible to man; the opportunity of practising them all does not present itself in every man's life, and one would quickly be worn out if he attempted to keep them all continually in view. We soon learn to distinguish those that are more essential and characteristic, and more calculated to ensure that freedom from whatever hinders the love of God and of our neighbour, which should be the distinguishing mark of the perfect life. From this point of view, two counsels are put prominently forward in the New Testament as necessary for perfection, namely the counsel of poverty: "If thou wilt be perfect, go sell what thou hast, and give to the poor" (Matt., xix, 21), and the counsel of perfect chastity practised for the sake of the kingdom of heaven (cf. Matt., xix, 12, and I Cor., vii, 37-40, and the commentary of Cornely on the latter).
These two counsels teach us what we have to avoid; but it remains for a man to fill his life with acts of perfection, to follow Christ in His life of charity towards God and men, or, since this would be perfection itself, to devote his life to an occupation which will make it tend towards union with God or the service of his neighbour; Religious life then is made perfect by a definite profession either of retirement and contemplation or of pious activity; The profession, negative as well as positive, is placed under the control and direction of ecclesiastical authority, which is entrusted with the duty of leading men in the ways of salvation and holiness. Submission to this authority, which may interfere more or less as times and circumstances require, is therefore a necessary part of religious life. In this is manifested obedience as a counsel which governs and even supplements the two others, or rather as a conditional precept, to be observed by all who desire to profess the perfect life. The religious life which is pointed out to us by the Evangelical counsels is a life of charity and of union with God, and the great means it employs to this end is freedom and detachment from everything that could in any manner prevent or impair that union. From another point of view it is a devotion, a special consecration to Christ and God, to whom every Christian acknowledges that he belongs. St. Paul tells us: "You are not your own" (I Cor., vi, 19); and again "All [things] are yours, and you are Christ's, and Christ is God's" (I Cor., iii, 22, 23).
II. HISTORICAL SURVEY
(l) Earliest Examples of Religious Life
(a) Persons
The Christian virgins were the first to profess a life distinguished from the ordinary life by its tendency to perfection; continence and sometimes the renunciation of riches, attached them specially to Christ. (See NUNS.) The Fathers of the first century mention them, and those of the second century praise their mode of living. Shortly after the virgins appeared those whom Clement of Alexandria (Pædagog., I, 7, in P.G., VIII, 320) called asketai and whom the Latin Church called "confessores". They also made profession of chastity, and sometimes of poverty, as in the case of Origen and St. Cyprian. In the Liturgy, they took rank before the virgins, and after the ostiarii or door-keepers. Eusebius (Hist. eccl., III, xxxvii, in P.G., XX, 291-4) mentions among the "ascetics" the greatest pontiffs of the first ages, St. Clement of Rome, St. Ignatius of Antioch, St. Polycarp, and others.
We find in the third century the first distinct traces of the kind of life in which the religious profession becomes by degrees perfected and brought under rule, that of the monks. The note which characterizes them at first is their seclusion from the world, and their love of retirement. Till then virgins and ascetics had edified the world by keeping themselves pure in the midst of corruption, and recollected in the midst of dissipation; the monks endeavoured to edify it by avoiding and contemning all that the world esteems most highly and declares indispensable. Thus the life of the solitary and the monk is a life of austerity as well of retirement. The world which sent travellers (cf. the "Lausiac History" of Palladius) to contemplate them was astonished at the heroism of their penance. The religious life took the form of a war against nature. The persecution of Decius (about 250) gave the desert its first great hermit, Paul of Thebes; other Christians too sought refuge there from their tormentors. Anthony, on the contrary, at the age of 20 years, was won by that appeal which saddened and discouraged the rich young man of the Gospel, "If thou wilt be perfect, go sell what thou hast, and give to the poor" (Matt., xix, 21). He had disciples, and instituted the monastic villages, in which seekers after perfection, living retired from the world, found comfort and encouragement in the example of brethren following the same profession. St. Pachomius, a contemporary of St. Anthony, brought all his monks together under one roof, thus founding the cenobitic life.
Paul, Anthony, and Pachomius gave lustre to the deserts of Egypt. We need not dwell here upon the parallel development of Syrian monasticism, in which the names of Hilarion, Simeon Stylites, and Alexander the founder of the ac meti, were famous, or on that of Asia Minor, or give an account of the dawn of monastic life in Europe and Africa. Our task is only to depict the main features of religious life and its successive transformations. From this point of view, special mention is due to the great lawgiver of the Greek monks, St. Basil. Comparing the solitary and the cenobitic life, he points out one great advantage in the latter, namely the opportunity which it offers for practising charity to one's neighbour; and while deprecating excessive mortifications into which vanity and even pride may enter, he exhorts the superior to moderate the exterior life reasonably. St. Basil also permitted his monks to undertake the education of children; although he was glad to find some of these children embracing the monastic life, he wished them to do so of their own accord and with full knowledge, and he did not permit the liberty of a son or daughter to be restrained by an offering made by the parents. St. Augustine in the common life which he led with the clergy of Hippo, gives us, like St. Eusebius at Vercelli, a first outline of canonical life. He instituted monasteries of nuns, and wrote for them in 427 a letter which, enriched with extracts from the writings of St. Fulgentius, became the rule known by the name of St. Augustine. St. Columbanus, an Irish monk (d. 615), under whose name a very rigid rule was propagated in Ireland, was the apostle and civilizer of several countries of Europe, notably of Germany.
(b) Characteristics
After this rapid glance at the origin of the religious life we may now consider its principal characteristics.
(i) End
The life of the monks, more systematized than that of the Virgins and ascetics, was, as such, entirely directed to their personal sanctification: contemplation and victory over the flesh were bound above all to lead to this result. The monks did not aspire to Holy orders, or rather they desired not to receive them. St. John Chrysostom exhorted them to be animated by Christian charity which willingly consents to bear heavy burdens, and without which fasting and mortification are of no profit at all.
(ii) Obedience
As good Christians, they owed obedience to their bishop in religious matters, and their profession, if they rightly understood its spirit, made prompt and complete submission easy. But religious obedience, as we understand it now, began only with the cenobitical life, and at the time of which we speak there was nothing to oblige the cenobite to remain in the monastery. The cenobitic life was also combined with the solitary life in such a way that, after a sufficient formation by the common discipline, the monk gave proof of his fervour by retiring into solitude in order to fight hand-to-hand against the enemy of his salvation, and to find in independence a compensation for the greater severity of his life.
(iii) Poverty
Poverty then consisted for the hermits in the renunciation of worldly goods, and in the most sparing use of food, clothing, and all necessaries. The cenobites were forbidden to enjoy any separate property, and had to receive from their superior or the procurator everything they needed for their use; they were not, however, incapable of possessing property.
(iv) Chastity; Vows
Having once entered the religious life, the virgin, the ascetic, and the monk felt a certain obligation to persevere. Marriage or return to the world would be such inconstancy as to merit the reproach of Christ, "No man putting his hand to the plough, and looking back, is fit for the kingdom of God" (Luke, ix, 62). Still we have no evidence to prove that there was a strict obligation, and there were no vows properly so called: even for virgins, the passages from Tertullian and St. Cyprian, on which some persons rely, are capable of another interpretation. Certainly a woman who was bound to Jesus Christ by a profession of virginity, and fell into sin, was liable to very severe canonical penalties; but St. Cyprian who regarded such a person as an adulterous bride of Christ, permitted the marriage of such as were not able to observe continency (see Koch, "Virgines Christi" in "Texte und Untersuchungen", 1907). The oldest decretal we possess, that of St. Siricius to the Bishop Himerius (385), brands with infamy the carnal intercourse of monks and virgins, but the question of a regular marriage is not considered (C. XXVII, q. 1, c. 11, or P.L., XIII, 137). Schenute, it is true, introduced a form of vow, or rather of oath, of which the Coptic text has been discovered; but the very reflections which he made before introducing it appear to show that it had no other effect than to secure the execution even in secret of the obligations already contracted by entrance into the monastery: these vows therefore may be compared to the vows made at baptism. No term is specified for their duration, but Leclercq (in Cabrol, "Dict. d'arch. chrét.", s. v. Cénobitisme) presumes that the obligation continued during the term of residence in the monastery. The text is as follows, taken from the German translation of Leipolt: -- "Covenant. I promise (or I swear) before God in His holy temple, in which the word that I have spoken is my witness, that I will not defile my body in any way, I will not steal, I will not bear false witness, I will not lie, I will not do wrong in secret. If I break my oath, I am willing not to enter into the kingdom of heaven, although I were in sight of it. [On this passage, cfr. Peeters, in "Analecta Bollandiana", 1905, 146.] God, before whom I have made this covenant, will then destroy my body and soul in hell, for I should have broken the oath of allegiance that I have taken." And later on occurs this passage: "As for contradiction, disobedience, murmuring, contention, obstinacy, or any such things, these faults are quite manifest to the whole community" (Leipolt, "Schenuti von Atripe" in "Texte und Untersuchungen", 1903, p. 109).
(v) Canon Law
The canons of the Council of Gangra (330) first introduced the law relating to regulars by the recommendations which they address to virgins, continent persons, and those who retire from worldly affairs, to practise more faithfully the general duties of piety towards parents, children, husband or wife, and to avoid vanity or pride. Other particular councils, that of Alexandria (362), of Saragossa (380), the Fifth Synod of Africa (401), and a council held under St. Patrick in Ireland (about 480), decided other matters connected with the religious life. The General Council of Chalcedon (451) makes the erection of monasteries dependent on the consent of the bishop. The Councils of Arles (about 452) and Angers (455) sanction the obligation of perseverance. The same Council of Arles and the Synods of Carthage held in 525 and 534 forbade any interference with the abbot in the exercise of his authority over his monks, reserving to bishops the ordination of clerics in the monastery, and the consecration of the oratory.
(2) Regular Organization of Religious Life
(a) Monks and Monasteries
We have now arrived at the sixth century. It will be necessary to go back a little in order to notice the immense influence of St. Basil (331-79) over the religious life of the East and the West. The principles which he lays down and justifies in his answers to the doubts of the religious of Asia Minor, that is in what are called the shorter and longer rules, inform and guide the religious of the present day. St. Benedict was inspired by these as well as by the writings of St. Augustine and Cassian in writing his rule, which from the eighth to the twelfth century regulated, it may be said, the whole religious life of the West. In order to put an end to the capricious changes from one house to another, the patriarch of Western monks introduced the vow of stability, which bound the monk to remain in the house in which he made his profession. The reforms of the monasteries in the tenth and eleventh centuries gave rise to aggregations of monasteries, which prepared the way for the religious orders of the thirteenth century. We may mention the Congregation of Cluny founded by St. Odo (abbot from 927 to 942) which, in the twelfth century grouped more than 200 monasteries under the authority of the abbot of the principal monastery, and of the Congregation of Cîteaux, of the eleventh century, to which the Trappists belong, and of which St. Bernard was the principal light. Less for the sake of reform than of perfection, and of adapting to a special end the combination of the cenobitic and eremitic life, St. Romuald (d. 1027) founded the Camaldolese Order, and St. John Gualbert (d. 1073) the Congregation of Vallombrosa. From the eleventh century also (1084) date the Carthusians, who have needed no reform to maintain them in their pristine fervour. St. Basil and St. Benedict were expressly concerned only with personal perfection, to which their disciples were to be led by leaving the world and renouncing all earthly wealth and natural affections. Their life was a life of obedience and prayer, interrupted only by work. Their prayer principally consisted in singing the Divine Office. But when it was necessary, the monks did not refuse to undertake the cure of souls; and their monasteries have given to the Church popes, bishops, and missionary priests. We need only recall the expedition organized by St. Gregory the Greatfor the conversion of England. Study was neither ordered not forbidden: St. Benedict, when he accepted in his monasteries children offered by their parents, undertook the task of education, which naturally led to the foundation of schools and studies. Cassiodorus (477-570) employed his monks in the arts and sciences and in the transcription of manuscripts.
(b) The Canons Regular
Many bishops endeavoured to imitate St. Augustine and St. Eusebius, and to live a common life with the clergy of their Church. Rules taken from the sacred canons were even drawn up for their use, of which the most celebrated is that of St. Chrodegang, Bishop of Metz (766). In the tenth century, this institution declined; the canons, as the clergy attached to a church and living a common life were called, began to live separately; some of them, however resisted this relaxation of discipline, and even added poverty to their common life. This is the origin of the canons regular. Benedict XII by his Constitution "Ad decorem" (15 May, 1339) prescribed a general reform of the canons regular. Among the canons regular of the present day, we may mention the Canons Regular of the Lateran or St. Saviour, who seem to date back to Alexander II (1063), the Premonstratensian Canons founded by St. Norbert (1120), and the Canons Regular of the Holy Cross founded at Clair-lieu, near Huy, in Belgium, in 1211. The canons regular ex professo united Holy orders with religious life, and being attached to a church, devoted themselves to promoting the dignity of Divine worship. With monks, Holy orders are accidental and secondary, and are superadded to the religious life; with canons as with the clerks regular, Holy orders are the principal thing, and the religious life is superadded to the Holy orders.
(c) The Mendicant Orders
The heretics of the end of the twelfth and beginning of the thirteenth century reproached churchmen with their love of riches, and the laxity of their lives; St. Dominic and St. Francis offered on the contrary the edifying spectacle of fervent religious, who forbade their followers the possession of wealth or revenues, even in common. The mendicant orders are marked by two characteristics: poverty, practised in common; and the mixed life, that is the union of contemplation with the work of the sacred ministry. Moreover, the mendicant orders present the appearance of a religious army, the soldiers of which are moved about by their superiors without being attached to any particular convent, and recognize a hierarchy of local, provincial, and general superiors. The order, or at least the province, takes the place of the monastery. Other important points may be noticed: the mendicant orders are founded only by favour of an express approbation of the sovereign pontiff, who approves their rules or constitutions. They adopt the form of vows which relates explicitly to poverty, chastity, and obedience, which was occasioned by the famous dispute in the Franciscan Order. The Franciscans were founded by St. Francis in 1209; they are now divided into three orders recognized as really belonging to the common stock:
(1) the Friars Minor, formerly called Observantines, and more recently Franciscans of the Leonine Union, who may (when there is no possibility of mistake) be called simply Friars Minor; 
(2) the Friars Minor Conventuals; and 
(3) the Friars Minor Capuchins.
The Dominicans, or Friars Preachers, go back to 1215. Since 1245, the Carmelites, transplanted from Asia into Europe, have formed a third mendicant order. Alexander IV added a fourth by his Constitution "Licet" (2 May, 1256) which united under the name of St. Augustine several congregations of hermits: these are the Hermits of St. Augustine. The Servites were added in 1256 as a fifth mendicant order; and there are others. (See FRIAR.)
(d) Military Orders
Before we pass to a later period, it is necessary to mention certain institutes of a quite special character. The military orders date from the twelfth century, and while observing all the essential obligations of religious life, they had for their object the defence of the cause of Christ by force of arms; among these were the Knights of Malta, formerly called the Equestrian Order of St. John of Jerusalem (1118), the Order of Teutonic Knights (1190), the Order of Knights Templars (1118), suppressed by Clement V at the Council of Vienne (1312), at the urgent request of the King of France, Philippe-le-Bel.
(e) Foundation of Orders
The misfortunes of Christendom were the cause of the foundation of orders vowed to the most excellent works of mercy, namely, the Redemption of Captives; the Trinitarians (Order of the Most Holy Trinity), and Mercedarians (Order of Our Lady of the Redemption of Captives). Both these date from the thirteenth century, the first being founded by St. John of Malta and St. Felix of Valois, the second by St. Peter Nolasco and St. Raymond of Pennafort. They follow the Rule of St. Augustine and are mendicant orders.
(f) Hospitaller Orders
The hospitaller orders are specially devoted to the relief of bodily infirmities; most of them are of comparatively recent origin. The most celebrated of all, the Order of Brothers of St. John of God, dates from 1572; the Cellite Brothers were approved by Pius II in 1459; the Brothers Hospitallers of St. Anthony were approved by Honorius III in 1218.
(g) The Clerks Regular
The mendicant orders were one of the glories of the later Middle Ages. Fresh needs led in the sixteenth century to a new form of religious life, that of the clerks regular. These are priests first of all, even in respect of their mode of life, and their dress: they have no peculiarity of costume; they undertake all duties suitable to priests, and attend to all the spiritual necessities of their neighbour, especially the education of the young, which the mendicant orders had never attempted. Being clerks and not canons, they escaped at the same time the inconvenience of having a title of honour and of being bound to any particular church; many of them take a vow not only not to seek for ecclesiastical dignities, but even not to accept them. The first were the Theatines, founded in 1524 by St. Cajetan and Cardinal Peter Caraffa, later Paul IV; then came the Barnabites, or Regular Clerics of St. Paul, founded in 1533 by St. Anton Maria Zaccaria; the Clerks Regular of Somascha, founded by St. Jerome Emiliani, and approved in 1540, the same year which saw the beginning of the Society of Jesus. We may mention also the Clerks Regular Ministering to the Sick, called Camilians after their founder, St. Camillus de Lellis (1591). Several institutions of clerks regular, notably the Society of Jesus, make profession also of poverty in common and are thus at the same time clerks regular and mendicant orders.
(h) The Institutes with Simple Vows
Till the sixteenth century, the orders of the West were distinguished by their object, their hierarchical organization, their patrimonial system, and the number of their vows; but the nature of the vows remained the same. The vows, at least the essential vows of religion, were perpetual, and made solemn by profession. Even when the tertiaries of St. Dominic and of St. Francis began to form communities, they distinguished themselves from the first and second orders by the rule they adopted but not by the nature of their vows, which remained solemn. The tertiary nun communities of St. Dominic received (1281-91) a rule from the Dominican general, Munio of Zamora; and communities, both of men and of women, were founded in the thirteenth century with the tertiary Rule of St. Francis. In this way, many works of charity were prevented. But in the sixteenth century Leo X by his Constitution "Inter cetera", 20 Jan., 1521, appointed a rule for communities of tertiaries with simple vows, according to which those only who promisedclausura were obliged to observe it. St. Pius V rejected this class of congregation by his two Constitutions, "Circa pastoralis" (29 May, 1566), and "Lubricum vitæ genus" (17 November, 1568). They continued, however, to exist, and even increased in number, first tolerated, and afterwards approved by the bishops; and subsequently recognized by the Holy See, which, in view of the difficulties of the circumstances, has for more than a hundred years ceased to permit solemn vows in new congregations. These are the religious congregations of men and women to whom Leo XIII gave their canonical charter by his Constitution "Conditæ a Christo" (8 December, 1900). We may mention here an innovation introduced by St. Ignatius, who in the Society of Jesus imposed simple vows for a period preceding the solemn vows, and associated with the fathers professed by solemn vows, priests and lay brothers bound by simple vows only.
(i) The Eastern Orders
The Eastern Church, even that part of it which has remained in communion with Rome, has never known the life and many-sided vitality of the orders of the West: we find in it Monks of St. Anthony, and others of St. Pachomius; almost all the monasteries are Basilian. As the priests of the Greek Rite are not compelled to leave the wives whom they have legally married, and as celibacy is nevertheless obligatory for the bishops, the latter are regularly chosen from among the monks. From another point of view, the unchanging East shows us in the monks of the present day, the institutions of the first ages of cenobitic life.
III. EXPOSITION OF THE RELIGIOUS LIFE
(1) Classical Description of Religious Life; Essential and Non-essential Points
In our rapid survey of the different religious orders, we have seen something of the evolution of the religious life. The Gospel clearly shows us virginity and continence as means, and charity as the end; persecutions necessitated retirement and a first form of life entirely directed towards personal sanctification; community life produced obedience; the inconveniences caused by frequent change of residence suggested the vow of stability; the excessive multiplication and diversity of religious institutes called for the intervention of the sovereign pontiff and his express approbation of rules; the needs of soul and body grafted the practice of corporal and spiritual works of mercy upon personal sanctification, and joined the reception of Holy orders to religious profession; while the exigencies and difficulties of modern times caused the making of simple vows antecedent to, or in substitution for, solemn vows.
In all these stages, the profession of the Evangelical counsels has been most carefully regulated by the Church. In the existing structure, some parts are fixed and regarded as essential, others are accidental and subject to change; we may then ask what is essential to fully developed religious life. The religious state, to be perfect, requires;
(a) the three evangelical counsels: voluntary poverty, perfect chastity regarded as means to perfection; and in pursuit of that perfection, obedience to lawful authority; 
(b) the external profession of these counsels, for the religious state means a condition or career publicly embraced; 
(c) the perpetual profession of these counsels, for the religious state means something fixed and permanent, and in order to ensure this stability in practices which are not made obligatory by any law, the religious promises himself to God by a perpetual vow.
The religious state then is defined, as the mode of life, irrevocable in its nature of men who profess to aim at the perfection of Christian charity in the bosom of the Church by the three perpetual vows of poverty, chastity, and obedience.
The religious state may exist in the proper sense without solemn vows, as Gregory XIII showed in his Constitutions "Quanto fructuosius" (2 July, 1583) and "Ascendente Domino" (25 May, 1584), declaring that the scholastics of the Society of Jesus were really religious; without community life, for the hermits were religious in the strictest sense of the word; without oral or written profession, since until the time of Pius IX, even tacit or implied profession was considered sufficient; without express and formal approbation by ecclesiastical authority, as this has only been insisted upon since the Fourth Lateran Council (1215), confirmed by the Second Council of Lyons (1274). Before this time it was enough not to have been repudiated by ecclesiastical authority. However, in actual practice, the express intervention of ecclesiastical authority is required; this authority may be that of the Apostolic See or of the bishop. Many institutes exist and flourish with the approbation of the bishop alone; but, since the Motu Proprio "Dei providentis" (16 July, 1906), the bishop before establishing an institute must obtain the written approbation of the Holy See.
Again, the Church, while not condemning the solitary life, no longer accepts it as religious. Formerly, a religious did not necessarily form a part of an approved institute; there were persons simply called professed, as well as professed in such an institute or such a monastery. At the present day, a religious always begins by entering some approved religious family; only in exceptional cases of expulsion or final secularization, does it happen that a religious ceases to have any connexion with some particular institute, and in such cases the bishop becomes his only superior. The Church insists on the use of a habit, by which the religious are distinguished from secular persons. A distinctive habit is always required for nuns; the clerical habit is sufficient for men. Those approved institutes whose members may be taken for seculars out of doors, lack that public profession which characterizes the religious state, in the sight of the Church, according to the Decree of the Sacred Congregation of Bishops and Regulars, 11 August, 1889.
The question has long been discussed whether the religious state involves a donation of oneself, or whether the vows, as such, are sufficient. By such donation the religious not only binds himself to be poor, chaste etc., but he no longer belongs to himself; he is the property of God, as much as and even more than a slave was formerly the property of his master. To show that this alienation of oneself is not necessary, it is sufficient to observe that if every religious ceased to belong to himself either for the purpose of marriage, or for the possession of property any contrary acts would be null and void from the beginning; now this nullity has not always existed, and does not exist for all religious at the present day. In reality then the religious state consists strictly in the perpetual engagement, the source of which is found at present in the three vows.
The formal intervention of the Church has the effect of introducing the religious life into the public worship of Catholicism. As long as the promise or the vow remains a purely personal matter, the religious can offer himself to God only in his own name; his homage and his holocaust are private. The Church, in ratifying and sanctioning his engagement, deputes the religious to profess in the name of the Christian community his complete devotion to God. He is consecrated especially by solemn profession, like a temple or a liturgical prayer, to give honour to God.
In practice, when offering himself to God, the religious also contracts obligations to the order whose child he becomes. Does the religious state in itself contemplate any such obligation of submission to an organized society, or to a director or confessor? There is nothing more natural, it is true, than that a person, who does not profess himself perfect but a simple aspirant after perfection, should choose for himself a master and guide; but even this does not seem to be essential. The ancient hermits were free from all such subordination; even the pope may be a member of a religious order: the only essential obedience seems to be that which every man owes to the hierarchical Church, and to those whom she clothes with her authority.
(2) Various Forms of Religious Life
The essential unity of the religious life is consistent with a great variety which is one of the glories of the Church, and permits a larger number of men to find a religious profession adapted to their needs and dispositions, and multiplies the services which religious render to Christian society and mankind in general. Besides the common end of religious life, which makes it a school of perfection, the different orders have special objects of their own, which divide them into contemplative, active, and mixed orders. The contemplative orders devote themselves to union with God in a life of solitude and retirement; the active orders expend their energy in doing good to men. If their activity is spiritual in its objects and requires contemplation for its attainment, they are mixed orders; such as those which are devoted to preaching and higher education. The orders keep the name of active order if they devote themselves to corporal works of mercy, such as the care of sick persons and orphans. The dominant note of their mode of life gives us, as we have seen, clerical, monastic, mendicant, military, and hospitaller orders. The vows divide them into orders with simple vows and solemn vows: even the number of vows differs in different institutes. There remain still two other points of difference which require to be considered, namely the juridical condition, which distinguishes religious orders from congregations, and the rule.
(3) Religious Life and the Sacred Ministry
If the monastic life has sometimes appeared incompatible with those sacred functions which drew the monk out of his silence and retreat (see Decree of Gratian, c. XVI, q. 1, c. 1, 2, 4, 6, 8, 10, 11), the simple division into contemplative and mixed orders shows the mistake of those persons who have represented the religious life as inconsistent with the sacred ministry, as if piety were opposed to charity, or apostolic zeal did not presuppose and foster the love of God. This error, which had already been refuted by St. Thomas in his "Contra impugnantes religionem", ch. iv, directed against William of St. Amour, was renewed in the Jansenist pseudo-Council of Pistoia and condemned by the Constitution "Auctorem Fidei" of 1794, prop. 80. In the course of the last century, Verhoeven, a professor of Louvain, in a pamphlet entitled "De regularium et sæcularium juribus et officiis", maintained that, according to the spirit of the Church, religious ought not to take any but a secondary and supplementary part in the sacred ministry, and only when the secular clergy were not sufficiently numerous for the work. His opinion was refuted by an anonymous work, entitled "Examen historicum et canonicum libri R. D. Mariani Verhoeven", written by Fathers De Buck and Tinnebroeck, S.J., as opposed to experience, since religious perfection aids apostolic work; to tradition, as so many great missionary enterprises have been conducted by religious; to canon law, which approves of orders established for the purpose of the sacred ministry, and consider religious as fitted for the most important functions.
Religious as well as seculars may be called to the episcopal office, to the cardinalitial dignity, and even to the papal throne. With the exception of the mendicant orders, they may be appointed as vicars general: of the minor benefices, some are secular which should be given to secular priests, some are regular, to which regulars should be appointed: Premonstratensian Canons, however, may be placed in charge of secular parishes. In cases of doubt, benefices are presumed to be secular, but the rule of exclusion from secular parishes affects only regulars under solemn vows. Missionary enterprise for the propagation of the Faith is usually entrusted to religious, and they may occupy university chairs, and be employed in the sacred ministry as well as seculars (cf. Vermeersch, "De religiosis institutis et personis", 1, n. 495).
It is now established that bishops and cardinals chosen from a religious order do not cease to be religious, and are just as much bound by all the rules and observances compatible with their dignity and functions as a religious who is a parish priest. A religious who is a parish priest may be deprived of his office either by the bishop or by the superior of his order.
IV. PARTICULAR ASPECTS
A. RELIGIOUS ORDERS AND CONGREGATIONS
According to its more or less complete realization, the more or less full approbation which is given to it, and the juridical condition which results for those who practise it, the religious life gives rise to religious orders or congregations.
(1) Religious Orders
(a) Sense of the expressions
The expression "ordo monasticus" at first denoted a class of monks, as "ordo virginum" denoted a class or virgins, and "ordo sacerdotalis", the class of priests. The first founders, St. Basil and St. Benedict, thought not so much of establishing an order as of drawing up a plan of individual life, common to the use of monks who desired to be directed in their aspirations after perfection. Each monastery was independent, and was not even bound to a definite rule; the community was left free to change the observance, and a certain option could be allowed to the monks to choose which of several rules they would follow. The reforms of Cluny and Cîteaux prepared the way for the religious order in the present sense, by making all the monks subject to the authority of one supreme abbot. A century later, St. Francis and St. Dominic united their disciples in one vast association with an interior hierarchical organization of its own, and recognizable even outwardly by the identity of rule, dress, and life. From that time forward, each religious order has been a corporation of religious approved by the Church. And since we distinguish institutes bound by solemn vows and approved by the sovereign pontiff from institutes with simple vows, the expression "religious order" has been naturally applied exclusively to institutes with solemn vows. The religious order then is, properly speaking, an institute fully approved by the Holy See, and having solemn vows of religious life. This full approbation for the whole Church calls into action the magisterial office of the pope, for in giving it the pope not only declares that there is nothing in the mode of life which is hurtful to morals or propriety, but assures the faithful that it is calculated to lead souls to Evangelical perfection (cf. Suarez, "De religione", VII, II xvii, n. 17).
(b) Two great classes of orders
From the point of view of their organization, the religious orders owe their division into two great classes to their very origin. The oldest, derived from monasteries formerly quite independent, leave to each religious house a certain authority under a perpetual abbot. The monks or canons also belong to a particular monastery, and special rules are made for changes, temporary or permanent, among the subjects. Such are the Black Benedictines and Cistercians, and canons regular. Many for a long time have only arch-abbots, visitors of the monasteries forming a congregation (see below), and presiding over the chapter of that congregation, Leo XIII gave the Benedictines their abbot-primate, who holds office for twelve years. These same orders have no provincial superiors; the visitors more or less take their place; but the powers of the abbot-general and the visitor, while they differ in different orders, are limited to certain cases, so that the local abbot remains the real ordinary superior, almost in the same way as the bishop suffragan of an archbishop has all the authority necessary for the administration of his diocese. In the newer orders on the contrary, the superiors (except in the Society of Jesus) are not appointed for life, but for a term of six or twelve years; the religious are not attached to a monastery, but to a province; and the houses are so little independent of each other that some refuse to recognize in the local superior the quality of a prelate invested with ordinary jurisdiction, though most religious writers give him this position.
(c) The Seat of Authority in the Order
General Chapter and Superior
In all religious orders we find the chapter, whether it be the chapter of the monastery to limit the monarchical authority of the abbot and fill a vacancy, or the general chapter, to appoint for the fixed term a new superior-general, to receive the accounts of the preceding administration, and, within permitted limits, to modify the constitutions which have not the force of pontifical laws, and to pass new decrees for the whole order. The election of the superior-general is by secret ballot (Council of Trent, sess. XXV, c. vi) and generally requires the confirmation of the pope. The same chapter also elects the general councils, consisting of definitors-general, or assistants, and generally also the procurator-general. In most orders, the procurator-general, who is the representative of the order in all dealings with the Holy See, is a real superior, and sometimes even a sort of vice-general, who takes the place of a general deceased, absent, or incapacitated: among the Discalced Carmelites and the Hermits of St. Augustine and in the Society of Jesus, he possesses no jurisdiction.
Provincial and local Superiors
Under the superior-general, the orders not anterior to the thirteenth century have provincial superiors, who administer the affairs of the province with the assistance of a council. Sometimes they are appointed by the provincial chapter, and the local superior by the local chapter; sometimes the superior-general in council makes all important appointments. The provincial chapter or provincial congregation has then no jurisdiction, and can only send deputies to the general or the chapter general, in order to make known their wishes. In all places where the canonical Office is recited in choir, there is a conventual or local chapter, which does not exist in the orders and congregations of more recent foundation. Among the Capuchins, the provincial is appointed by the provincial chapter, and in his council appoints the local superiors. The local superior, like the abbot, is assisted by a second, who takes his place in case of absence or incapacity: he is called prior in the abbeys, or sub-prior where the superior is called prior; otherwise he is termed minister. The local superior is called guardian among the Franciscans; elsewhere he is rector, superior, prior, or provost. The provincial and general of the Franciscans are called minister-provincial and minister-general. To replace the ordinary superiors temporarily the constitutions of orders provide vicars, vice-provincials, and vice-rectors.
The superiors have always a power of private or domestic order, called dominative, which permits them to command their subjects, and to administer property according to the rules of the institute; and the first superior of the convent, by appealing to the vow or distinctly making known his intention, can command under pain of mortal sin. Moreover, if they be priests, the principal superiors of religious orders possess the double jurisdiction of the forum internum and the forum externum, which makes them the ordinary prelates of their subordinates. Such are certainly the generals and provincials, and, according to an at least probable opinion, the first local superiors also. They have jurisdiction to appoint confessors, approved by the ordinary, to reserve cases to themselves (though Clement VIII limited this power), to inflict spiritual censures or punishments, and to absolve or dispense from them: their power of dispensation with regard to their subordinates is the same as bishops generally have over their diocesans. Various privileges are conferred upon them in addition, and their powers are often extended by temporary indults, which pass, as a matter of right, from the generals of orders to those who replace or succeed them. The legislative power ordinarily exists only in the chapter general: the judiciary power of the prelates does not extend to causes and offences which are cognizable by the Holy Office. The prelates are at the same time fathers bound to watch over the spiritual welfare of their children, heads of the community, who are empowered to make general provision for the good order of the common life, and magistrates invested with a part of that public authority which Christ gave to His Apostles, when He said "As the Father hath sent me, I also send you." This authority is derived from the Holy See; and, as it is ordinary, it may be delegated.
In theory it extends to the spiritual direction of inferiors; but for a long time the Holy See has shown a desire to separate the direction of the conscience from the direction of outward conduct, or at least to take away all appearance of coercion from the former; thus the prelate may hear the confessions only of those who formally express a desire to be absolved by him, and for the regulation of Communions, the religious is bound to take the advice only of his confessor. In every house several confessors should be appointed, who can easily in any particular case obtain jurisdiction over reserved sins, if they have not ordinarily the necessary faculties; the prelate, however, may, according to the rule, be occupied with the direction of consciences outside the confessional; this is forbidden only in the case of lay superiors, safeguarding always the liberty of inferiors to open their minds to their superiors (even when laymen).
The temporal administration is subject to the general laws, which forbid the alienation of immovable property, and of movable property of great value, and which also discountenance wastefulness and rash contracts or borrowings (see the Constitution "Ambitiosæ"; Extrav. comm. un., De rebus ecclesiasticis non alienandis, III, 4, and the Instruction "Inter ea" of 30 July, 1909). The prelate must administer like a prudent head of a family, and take care that the funds are safely and productively invested. As was stated in the article NUNS, the prelate's power of jurisdiction often extends to monasteries of the second order.
(d) Authorities outside the Order
(i) Sovereign Pontiff
Outside its own body, the order has the sovereign pontiff as superior possessing the plenitude of authority; he has the power to suppress a religious order, as he can call it into existence. Thus at the Second Council of Lyons (1274), Gregory X suppressed the orders which came into existence after the Fourth Council of the Lateran (1215), and Clement XIV in 1773 decreed the suppression ot the Society of Jesus. Sometimes an order which has been extinguished rises again from its ashes. The order of Piarists, or Scuolopi, founded by St. Joseph Calasanctius, which was abolished by Innocent X in 1664, was re-established by Clement IX; and Pius VII in 1814 restored universally the Society of Jesus, which had remained in existence in White Russia (see Heimbucher, "Die Orden und Kongregationen", l01, 102, and the authors cited in Vermeersch, "De religiosis institutis et personis", I, n. 99). The pope, a fortiori, may modify the constitutions, appoint superiors, and, in short, exercise all powers that exist in a religious order.
(ii) Roman Congregations
The pope exercises his ordinary control through the Sacred Congregation of Religious, which, since the Constitution "Sapienti", of 19 June, 1908, is the only congregation occupied with the affairs of religious orders. Formerly, the religious of the missions were under the direction of the Propaganda, which has now no authority over them except as missionaries; the others were under the Congregation of Bishops and Regulars, which was abolished by the Constitution "Sapienti". There was also the Congregation of Discipline and Reform of Regulars, which was principally occupied with the maintenance and restoration of interior discipline in orders of men, and the Congregation of the State of Regulars, established by Innocent X in 1652, which was replaced under Innocent XII by the Congregation of Discipline, and re-established by Pius IX in 1847, to advise on the measures to be taken in the circumstances of the time for monasteries of men. After having issued some very important decrees on the subject of letters testimonial and simple profession, it ceased to work; and Pius X suppressed both these congregations by his Motu proprio of 26 May, 1906. The authoritative interpretation of the disciplinary decrees of the Council of Trent gave the Congregation of the Council a power over regulars, which it used largely before the nineteenth century; but at present its authority is limited to the secular clergy. The Congregations of the Holy Office and the Index exercise over religious, as well as over the rest of the faithful, their power of judging persons charged with offences coming under the Holy Office, and of censuring books and other publications.
(iii) Cardinal Protector
Most orders have a cardinal protector. The institution goes back to the time of St. Francis, who recognizes in him a governor, a protector, and a corrector; he is appointed by the sovereign pontiff. Since the time of Innocent XII (Constitution, "Christi fideium", 17 February, 1694) he has ceased to have ordinary jurisdiction; he is therefore nothing more than a benevolent protector, who from time to time receives delegated powers.
(iv) Bishop and Privilege of Exemption
Religious orders are exempt from episcopal jurisdiction, and in spite of exceptions to this privilege, created by the Council of Trent and later, the exemption remains the rule and the exception must be proved. The exemption is above all personal, and also local: religious are not under the orders of the bishop, and their monasteries and churches, unless these be parochial, cannot be visited by him. The Holy See, however, in practice does not permit the rule of local exemption to be extended to secular persons during their stay in a convent: only familiares, that is, those who as oblates or even as servants live in the convent as if they were part of the religious family, benefit by it. The question whether pupils who are boarders in the convent may be called familiares is open to dispute. According to the Council of Trent, the bishop has over religious a jurisdiction sometimes ordinary, sometimes delegated in the name of the Holy See, sometimes bishops may act also, as special delegates of the Holy See; the expression is somewhat obscure, but the object appears to have been to give the bishop an incontestable right to interfere in certain cases (see Vermeersch, "De relig. inst. et pers.", I, n. 968). As the exemption of regulars is not active, that is, as it does not give independent power over a fixed territory, regulars are subject to the bishop in all that concerns the administration of the sacraments to seculars, and the direction of such persons, due respect being paid to certain privileges attached to churches and colleges. Especially for the absolution of seculars, they must be approved by the bishop of the place in which confessions are heard. Besides this, the bishop may interfere to permit the erection of a convent, to approve the renunciation of property made before solemn profession, to test the vocation of nuns, to approve or condemn the publications of regulars, to control, if not to refuse, collecting from house to house, to summon regulars to processions, and settle questions of precedence, to consecrate the churches of regulars, to pontificate in them, to fix the stipends of Masses, and prescribe the Collects. His name must be mentioned in the Canon of the Mass; he decides all causes which concern the Faith; he may also in certain cases exercise over regulars his coercive power.
But (at least in regard to certain orders specially exempted) it would be incorrect to say that whenever the bishop may interfere, he may also inflict censures. It is admitted also that, at least with the permission of his superior, the religious may ask the bishop to exercise some of his dispensing power, in his favour, and it is understood that the Lenten indults and general dispensations from abstinence apply to such regulars as are not bound by a special vow to fast or abstain. According to the principle laid down, regulars may gain the indulgences granted by the bishop. Except mitred abbots, who confer the tonsure and minor orders on their inferiors, regular superiors must apply to the bishop for the ordination of their subjects: for this purpose they give dimissorial letters, by which they present their subjects to the bishop with the necessary certificates, to receive Holy orders from him. Except in the case of some particular privilege, the dimissorial letters should be sent to the bishop of the place in which the convent is situated, and regulars can only apply to another bishop in case the former does not hold his usual ordinations, or if he consents to waive his right.
(e) Communication of Privileges
Exemption is the principal privilege of religious orders; the others are chiefly powers of absolution, and spiritual favours. Among all the mendicant orders, and practically among all religious orders properly so called, there exists a communication of privileges. This communication makes all favours, granted to one order only, common to all, if they are not extraordinary in their nature, or granted for some very special reason, or only for a certain term of years, or finally if no express provision forbids the communication. Thus the privilege, granted to the Society of Jesus, of having domestic oratories or chapels on the authorization of the religious provincial alone applies to all religious orders. Religious orders profit even by privileges granted to congregations. But at the present time the application of the principle of communication must be made with prudence, especially in the case of indulgences.
(f) Admission, Vows and Dispensation, Secularization and Migration
For the reception of subjects and the taking of vows, see NOVICE; POSTULANT. All the vows of religious orders are ordinarily perpetual, though there are exceptions; moreover, a simple profession must precede the solemn profession, otherwise the latter is null and void. The dispensation from vows, even from simple vows, is reserved to the Holy See. But the superior-general, by the dismissal of religious with simple vows, who have not received major orders, may ordinarily remove the obligation of those vows. Those who are professed with solemn vows, even lay brothers, are very rarely dispensed from them; it is easier for them to obtain an indult authorizing them to live in the world, bound by their vows. The indult of secularization may be temporary or perpetual; the latter alone finally separates the regular from his order: he then owes obedience to the bishop. The regular who has made solemn vows or who by privilege has received some major order before making these vows, can be expelled only if, after a thrice-repeated warning, he still proves incorrigible in some grave and public fault. When expelled, he incurs a suspension from which the Holy See alone can free him. Even one who has been set free, if he is in Holy orders, is not at liberty to leave the house until he has found a bishop willing to accept him in his diocese, and some means of honest livelihood: strictly speaking, the acceptance should be final, but in practice this is not insisted upon. If he leaves the house without doing what is required, he is suspended until he has fulfilled both conditions.
The regular may also, in theory, migrate from one order to another more severe; from this point of view, the Carthusian Order is the most perfect. In practice, failing the consent of the superior-general of both the orders in question, these migrations take place only with the authorization of the Holy See. The professed regular who migrates into another order makes his novitiate afresh therein, but retains his first profession until he has made solemn profession in his new order. Until that time, if he does not persevere in the second order, he must take his former place in the order he has quitted; and even then if, in addition to the essential vows of religion, his first profession has laid any special obligations upon him, for instance that of not accepting any ecclesiastical dignities, these obligations are not removed by his new profession. (For the obligations of religious vows, see Vow; OBEDIENCE, RELIGIOUS; POVERTY; and for the enclosure, see CLOISTER.)
(g) Habit and Choir
lf an order has a special habit, the members are strictly bound to wear it, and if any of them puts it off without good cause, he incurs an excommunication not reserved (Const. "Ut periculosa", 2 Ne clerici vel monachi, in 6 iii, 24). This excommunication appears to exist in spite of the Constitution "Apostolicæ ", because it concerns the interior discipline of orders, but it applies only to those who are professed under solemn vows. The obligation to retain the habit extends also to bishops of the order, if they are not canons or clerks regular.
Most orders are bound to recite the Office in choir, and say the conventual Mass. The obligation of choir, at least the grave obligation, binds the community and the superior, whose duty it is to see that the Office is recited in common. But the religious professed under solemn vows, who do not assist in choir, are bound from the day of their profession to recite the Office in private, even if they are not in Holy orders. This obligation does not apply to lay brothers, or to persons professed under simple vows.
(h) Orders of women: Second Orders
In connexion with certain orders of men, there are also orders of women, instituted for similar objects, and in this respect sharing in the same evolution. We say "in this respect", for the rigours of the enclosure imposed upon nuns under solemn vows (see CLOISTER) necessarily prevented any organization formed after the model of the mendicant orders or clerks regular. Orders of women have sometimes an existence, and even an origin, independent of any order of men. This is the case especially with the more recent orders, such as the Sisters of the Visitation and the Ursulines. Very often they are connected by their origin and their rule with an order of men. The first monastic rules, which did not contemplate the reception of Holy orders, were as suitable for women as for men: thus there were Basilian and Benedictine nuns, simply following the Rules of St. Basil and St. Benedict. Neither the rule of the mendicant orders nor that of the clerks regular was suitable to women. St. Francis first, and then other founders, wrote a second rule for the use of nuns who thus constituted a second order, placed normally under the jurisdiction of the superior-general of the first order (see NUNS).
(i) Third Orders
The grant of a third rule to secular persons gives rise to the third orders. At times it happens that these tertiaries are established in community under this rule; they are then religious, ordinarily members of a congregation with simple vows. But, as we said above, there were communities of this character with solemn vows, and there is a regular Third Order of St. Francis, which goes back to the fifteenth century and which received modified constitutions from Leo XIII (20 July, 1888).
The associations of secular tertiaries are also called orders; they owe this to the fact that they profess the Christian life under an approved rule: but these are secular orders; and religious, even those under simple vows, cannot validly belong to them. By his entrance into a religious order, a novice ceases to be a secular, and seeks after Evangelical perfection, which is not the contradictory of Christian justice, but is a realization of it in an eminent degree. It has also been held that a person who has been a member of a third order before becoming a religious at once resumes his place in it, if he legitimately returns to the world. No one can belong to several third orders at the same time. Not all religious orders have third orders attached to them; but those which recognize an order of nuns as their second order generally have tertiaries also. Thus there are no Benedictine or Jesuit tertiaries: the Benedictines have no second order, and the Jesuit rule expressly forbids the Society to have an institute of nuns under its authority. In later times the Oblates of St. Benedict have been assimilated to tertiaries. Third orders are distinguished from confraternities, in as much as the former follow a general rule of life, while the members of confraternities are associated for some special purpose of piety or charity: thus they often include both religious and lay persons, and the same person may be a member of several confraternities. (As to the Third Order of St. Francis, and the name of Order, see the Constitution "Auspicato" of 17 Sept., 1882, and "Misericors Dei filius" of 23 June, 1883.)
The word religio is more strictly reserved for institutes with solemn vows. As the religion of precepts and the religion of counsels were considered distinct grades of the Christian religion, the rules of life laid down according to the counsels were called religiones. The Second Council of Arles, 452, can. 25, spoke of the profession of the monastic life as professio religionis.
(2) Religious Congregations
(a) Meaning of the Word "Congregation"
There has been much change in the meaning of this word. It formerly denoted the whole body of religious living in a monastery: in this sense we find it in Cassian (Collations, 2nd preface) and in the Rule of St. Benedict (chap. xvii). The edifying spectacle presented by the monastery of Cluny under St. Odo (d. 942) induced many monasteries in France to beg the holy abbot to accept their supreme direction, and he undertook to visit them from time to time. Under his first two successors, numerous monasteries of France and Italy observed the usages of Cluny, while others were reformed by monks of Cluny. At the death of St. Odo, sixty-five monasteries were under the rules of Cluny and thus formed a congregation, the members of which were no longer the individual monks, but the monasteries. In a similar manner, the union of monasteries with Cîteaux produced the Congregation of Cîteaux: but here the celebrated carta caritatis, drawn up in a general chapter of abbots and monks held at Cîteaux in 1119, placed the supreme direction of Cistercian monasteries under the Abbot of Cîteaux, and realized a much greater unity which prepared the way for the religious orders of a later period (see "Carta caritatis" in P.L., CLXVI, 1377). The monasteries of Premonstratensian Canons were early grouped in circles (circarias), at the head of which was a "circator" whose office resembled that of the provincial of more recent orders. The Abbot of Prémontré Dominus Præmonstratensis, was a real abbot-general:
Innocent III, by his Constitution "In singulis ", which was promulgated at the Fourth Council of the Lateran, and forms ch. vii, t. 35, bk. 3 of the Decretals, ordered that a chapter of abbots and independent priors of every kingdom or province should be held every third year, to ensure the fervour of the observance, and to organize the visitation of the abbeys in order to prevent or correct abuses. The Council of Trent (Sess. XXV, c. viii) made congregations of monasteries general, ordering monasteries to unite themselves into congregations, and to appoint visitors having the same powers as visitors of other orders, under pain of losing their exemption, and being placed under the jurisdiction of the local bishop. There have, however, been also important reforms inaugurated by one monastery, and adopted by many others, without leading to the formation of a congregation. Such was that of William Abbot of Hirschau (d. 1091), who wrote the Constitutions of Hirschau, the wise provisions of which, in some measure borrowed from Cluny, were adopted by about 150 monasteries having no other bond of union than a spiritual community of prayers and merits.
In 1566, St. Philip Neri founded in Rome an association of priests who were not bound by any vow; being unable for that reason to call it an order, he called it the Congregation of the Oratory. Cardinal de Bérulle in 1611 founded a similar institute, the French Congregation of the Oratory. St. Vincent de Paul, the founder of the Lazarists, or Priests of the Mission, while introducing into his institute simple vows of poverty, chastity, obedience, and stability, insisted that it should be called secular. These vows are not followed by any act of acceptance by the Holy See or the institute. His association was called a congregation, as we see from the Bull of Alexander VII, "Ex commissa" (22 Sept., 1655). Thus it became usual to designate as congregations those institutes which resembled religious orders, but had not all their essential characteristics. This is the ordinary meaning generally accepted, though somewhat vague, of the word "congregation". Before long, the genus congregation was divided into several distinct species.
(b) Religious Congregations properly and improperly so called
First in order of dignity come the religious congregations properly so called. They have all the essentials of religious life, the three perpetual vows, and the approbation of ecclesiastical authority. They are even approved by the Holy See. They lack only one accidental characteristic of an order, namely the solemnity of the vows. Such are the Congregations of the Most Holy Redeemer, of the Passion of the Sacred Hearts of Jesus and Mary (or Picpus Fathers), which have even the privilege of exemption. Institutes with perpetual vows approved by episcopal authority closely resemble the congregations properly so called. Religious congregations in the wider sense of the word are institutes which have no perpetual vows, or lack one of the essential vows, or which even have no vows properly so called. Thus the Daughters of St. Vincent de Paul make only annual vows, and as each year is completed they are free to return to the world. The Missionary Sisters of Our Lady of Africa, or White Sisters, form a religious congregation properly so called, but the White Fathers, on the contrary, are not bound by any vows, but take only an oath of obedience. We have spoken above of the Lazarists and Oratorians. The religious congregations improperly so called are sometimes designated pious congregations or pious societies.
(c) Division of the Institutes
Institutes are divided, according to the quality of their members, into ecclesiastical congregations, consisting principally of priests and clerics, and lay congregations, most of whose members are not in Holy orders. Thus the Order of St. John of God, though mainly composed of laymen, includes a certain number of priests devoted to the spiritual service of its hospitals and asylums; while the Congregation of Parochial Clerics of St. Viator is composed of priests and teaching brothers placed on the same footing as religious. Several religious congregations are called tertiaries of St. Francis, St. Dominic, or some other religious order; some of these date from the fifteenth and sixteenth centuries; others are more recent, such as the Third Order of St. Dominic founded by Lacordaire, which is devoted to teaching. But they must be regularly affiliated by the superior of the first order. This affiliation does not imply any dependence or subordination to the first order, but it requires as general conditions the observance of the essential points of the rule of the third order, and a certain similarity of habit: in the matter of the habit, however, many dispensations have been granted -- see the Decrees of the Sacred Congregation of Indulgences of 28 Aug., 1903, and 22 March, 1905, the Decree of the Congregation of Bishops and Regulars of 18 March, 1904, the Rescript of 30 Jan., 1905, and the Indult of 18 Nov., 1905, of the same Congregation (cf. Periodica de religiosis et missionariis, I, 15, p. 40; 54, p. 147; 59, p. 152; II, 102, p. 57).
As to the law by which they are governed, religious congregations are divided into congregations dependent on the Holy See, and those under episcopal authority. The latter are strictly diocesan or interdiocesan, according as they are confined to a single diocese, or are scattered over several. Leo XIII, by his Constitution "Conditæ" of 8 Dec., 1900, gave to the congregations their official character; and a set of regulations of the Congregation of Bishops and Regulars, of 20 June, 1901, known by the name of Normæ, traces the general lines on which the Holy See wishes the new institutes to be constructed and the old ones reorganized.
(d) Religious Congregations dependent on the Holy See
(i) Approbation
Before a congregation can be placed under pontifical government, it must have received a Decree, in which commendation is bestowed on the congregation itself, and not merely on the intention of the founder and the object of the institution; then follows a Decree confirming the existence of the congregation, and approving its constitutions, first by a trial of some years, and then finally. Before the Constitution "Sapienti" (29 June, 1908), by which Pius X reorganized the Roman Curia, two congregations were occupied with the approbation of new institutes, the Congregation of Bishops and Regulars, and the Congregation of Propaganda; the latter approved those institutes which were founded in missions and in countries subject to its jurisdiction, and those intended exclusively for foreign missions. Since the Constitution "Sapienti", the new Congregation of Religious alone has the power of approbation, and the religious of the whole world are under its jurisdiction: If they are missionaries, they owe obedience also to the Propaganda in all matters connected with their missionary character.
Except the approbation of tertiary communities (of both the sexes) with simple vows by the Constitution "Inter cetera" of Leo X (20 Jan., 1521) to which we have already alluded, the formal approbation of a religious institute with simple vows by the Holy Seedoes not date back very far: the Brief of Clement XI "Inscrutabili" (13 July, 1703), approving the Constitution of the English Virgins (Institute of Mary), is perhaps the first instance in the case of women, while Benedict XIV in 1741 approved the Congregation of Passionists. But on 26 March, 1687, Innocent XI, by his Constitution "Ecclesiæ Catholicæ", erected the hospitaller confraternity of the Bethlehemites into a congregation, and Clement VIII, on 13 Oct 1593, approved with simple vows the Clerks Regular of the Mother of God. These two congregations were transformed into religious orders, the one by a Constitution of Clement XI (3 April, 1710), and the other by a Constitution of Gregory XV in 1621: but later, in consequence of a decree of the Spanish Cortes, the Bethlehemites were gradually extinguished. Institutes improperly called religious have been approved since the seventeenth century: we have already mentioned the Oratorians, approved in 1612, and the Priests of the Mission, approved in 1632: to these may be added the Sulpicians, approved in 1642, the Eudists in 1643, and the Secular Priests of the Venerable Holzhauser in 1680. For a long time the Holy See, while approving the constitutions of nuns, refused to recognize the institutes themselves. The approbation formerly contained certain qualifying words, "citra approbationem conservatorii" ("without approbation of the institute"), which have now disappeared. Ordinarily the Holy See proceeds by steps; it requires first that the institute shall have existed for some time under the approbation of the ordinary, then it approves the constitutions for some years, and last of all grants a final approbation. Religious congregations also receive a cardinal protector, whose office is more important in the case of an institute of nuns.
(ii) Authority of the Ordinary
Although established under pontifical government, religious congregations are not free from the jurisdiction of the diocesan ordinary. Congregations of men owe him the common obedience of all the faithful, and of clerics, if their members are tonsured or in Holy orders. Use, rather than positive law, permits the superiors, being priests, to consider themselves as quasi-parish priests of their religious subordinates. For confessions even of their own subjects, they must be delegated by the bishop; and all approved confessors of the diocese may absolve these religious, who are subject also for reserved cases to diocesan law. The temporal administration is withdrawn from the authority or the ordinary; this is the case also with institutes of nuns. Certain institutes are entirely exempt from episcopal jurisdiction; such are the Passionists, the Missionary Fathers of the Sacred Hearts, or Picpus Fathers, and the Redemptorists. Without being strictly prelates, the superiors of an exempt institute, being priests, receive from the Holy See the power of jurisdiction in addition to the governing power belonging to all superiors, male or female. (For a comparison of these religious with regulars properly so called see the dissertation of Fr. Salsmans, S.J. in Vermeersch, "Periodica de relig. et miss.," V, p. 33). It is to be remarked that the exemption of the convent does not always imply the exemption of the church. Sometimes the authority of a superior-general of a congregation of men extends to a congregation of sisters of a similar institute; but in practice the Holy See no longer approves of any but independent congregations. Whether exempt or not, congregations may never be established in a diocese, and may not open a new house, without the permission of the bishop.
(iii) Organization of the Institute
Congregations approved by the Holy See have the organization of religious orders: and the less rigorous enclosure of institutes with simple vows even permits the sisters to be organized in the same manner as orders of men. We find then at the head of the institute a superior-general assisted by a council, which, in the more important matters, must approve the measures proposed; then ordinarily provincial superiors with their councils, and local superiors. The superior-general, his councillors, and the procurator-general are always appointed by the general chapter. In fact, in congregations as in religious orders, the general chapter is the supreme power. It can, however, neither change the constitutions nor make laws properly so called; its orders remain in force until the chapter following. The general chapter meets for the election of the superior-general; if this takes place only every twelve years, there may be a meeting of the chapter after six years for the transaction of business. With this exception the chapter is not summoned without the consent of the Holy See. Besides the general and his councillors, the secretary-general, procurator-general, provincials, and two delegates appointed by the provincial chapter take part in this chapter. If the congregation is not divided into provinces, the superiors of important houses and one delegate from each house take the place of the provincials and delegates of the provincial chapter. The latter consists of the provincial, his councillors, and the superiors of important houses, accompanied by a delegate from each house. The provincial chapter has ordinarily no other appointment to make than that of delegates to the chapter general. This chapter receives the accounts of the general administration, elects by secret ballot the general and his assistants or councillors, and deliberates over all important affairs of the congregation. Sometimes the sovereign pontiff, who may appoint directly to all offices, reserves to himself the right to confirm the nomination of the superior-general. The latter is generally elected for six or twelve years: in the Society of the Sacred Heart, the election is for life. Ordinarily he makes provision in his council for all charges which are not within the discretion of the chapter general. Every three years he is bound to submit to the Holy See an account in the form prescribed by the Decree of 16 June, 1906.
Whether a priest or not the superior, as head of the house, has authority over all who live in it, and derives from the vow of obedience his power to command according to the approved constitutions. He is recommended, especially if he is not a superior-general or provincial, to make moderate use of his faculty to command in virtue of holy obedience. Sometimes even he can do this only in writing. Although he controls the temporal administration, the Holy See requires that a separate person shall have charge of the accounts, even in the houses, and that a third shall deal with expenditures. The Holy See insists also that all valuables shall be kept in a chest with a triple lock, so that it can be opened only by means of three separate keys, which are to be kept by the superior, the procurator, and one of the councillors. In respect of their temporal administration, the congregations are independent of the bishop, but they are bound to observe the rules prescribed by the Holy See, especially the precautions taken for the preservation of dowries and other funds (see the Decree "Inter ea" of 30 July, 1909, Vermeersch, "Periodica " 331, V, p. 11). Even without belonging to an exempt congregation, the superior, if a priest, obtains without difficulty the faculty of giving his subjects dimissorial letters for ordinations; and if such faculty is granted him, then, in respect of the certificates to be delivered , the competent bishop etc., the rules are the same for congregations as for religious orders.
We have treated of the admission of subjects, the novitiate, and simple profession under the titles: NOVICE; POSTULANT; and PROFESSION, RELIGIOUS. Ordinarily, and always in the more recent orders , temporary vows for some years preceded perpetual vows: these vows, even temporary, are reserved to the Holy See. While the superior has the power to dismiss religious who have not made perpetual vows, he has not always the power to release them from their obligations, and in that case it is necessary to have recourse to the Holy See. Religious who have received any of the major orders in the institute, and those who have made perpetual vows, cannot be dismissed without the formalities prescribed for the dismissal of persons professed with solemn vows. Dismissal involves a suspension which is reserved to the Holy See; and the voluntary departure of a religious who, as a religious, has been admitted to Holy orders, even of one whose temporary vows have expired, is not regular unless he has found a bishop and means of subsistence. The sanction is the same as for one professed with simple vows in a religious order. Secularization is seldom granted to members of a religious congregation, but recourse is had to dispensation from vows. Migration from one congregation to another cannot take place without the consent of the Holy See, and it is usual to ask for that consent before entering a religious order, though there is no law forbidding such entrance.
(d) Religious Congregations under Episcopal Authority
(i) Approbation
After the Constitutions of St. Pius V, which were opposed to simple vows, the Holy See could only tolerate congregations without solemn vows. Such congregations naturally desired to be under the control of some ecclesiastical authority, which could only be that of the bishop: by degrees a custom grew up which gave bishops an incontestable right to approve religious congregations, and this right received express recognition from the Constitution "Conditæ" of Leo XIII (8 Dec., 1900), the first part of which is wholly devoted to the diocesan congregations: its first articles contain a solemn warning against the rash creation of new ones, and any excessive increase in their number. More recently the Motu proprio "Dei providentis" (16 July, 1906) declared the necessity of pontifical authorization before any episcopal approbation. When it is desired to form a new congregation, the ordinary forwards to the Sacred Congregation of Religious the name of the founder, the object of the foundation, the name and title chosen for the new institute, a description of the habit to be worn by the novices and professed members, the work to be undertaken, the resources, and the names of similar institutes existing in the diocese. When once the consent of Rome has been obtained, the bishop may authorize the institute, respecting all things decreed by the Holy See; and in revising the constitutions, he will take care that they are always in conformity with the Normæ of 1901. It is to be remarked that in the Decree of 1906, the expression "religious institute" has a very wide meaning, and by the terms of that Decree, this procedure is to be followed for all associations, whose members have a distinctive name and habit and devote themselves to their own personal perfection, or to works of piety or charity: vows are not required. But, on the other hand, the institute thus formed remains episcopal; the ordinaries exercise over it all the rights mentioned in the Constitution "Conditæ" (ch. i), except the right to modify anything that the Holy See has specially laid down.
(ii) Authority of the bishop
This Constitution formulates the principle of full and exclusive submission to the bishop; from which we conclude that the rights of the bishop are limited only by the principle of natural justice and equity, which demands respect for acquired rights; by the nature of the institute, which must give its religious the means of making progress towards perfection according to the precepts of the Gospel; and by the plain exceptions of pontifical law. We say "the plain exceptions", because Decrees of the Holy See, which do not clearly refer to diocesan institutes, only give directions to bishops without restraining their power; moreover, in the immense variety of cases, prescriptions which are useful to institutes under pontifical government would be very troublesome to those whose life is diocesan; and the latter in the immediate control of the bishop often find the same security that the Holy See seeks to give by a new regulation to congregations dependent upon itself.
We have now to distinguish between diocesan and interdiocesan institutes
Diocesan Institutes
Congregations which exist in but one diocese are dependent only on a single bishop: he approves the institute, authorizes the erection of new houses, may forbid the extension of the institute into another diocese, and may for sufficient reasons close a house, or suppress the institute itself: but he must take care, during the liquidation, not to violate the canonical laws concerning the disposal and alienation of ecclesiastical property. He may receive subjects himself, visit the houses to inquire into the religious discipline and temporal administration, and reserve to himself the approval of the most important acts. The Constitution "Conditæ" requires the superior in a convent of women (and we may say the same of male superiors) to be appointed by election; the bishop may not only preside at the election, but also confirm or annul it; and when any grave cause prevents the holding of a regular election, he may, while awaiting a favourable opportunity for assembling the electors, even make provision for the internal government of the institute. He is bound, however, except in case of express provision in the constitutions, to leave the hands of the superior free to administer the institute and even to transfer the members (Reply of the Congregation of Bishops and Regulars, 9 April, 1895).
Interdiocesan Institutes
If the institute has houses in several dioceses, each bishop has authority over the houses in his own diocese; the consent of all is necessary to touch the institute itself. Ordinarily the difficulties which may be created by this situation may be removed by asking for pontifical approbation for the institute. Often also the bishop of the diocese of origin, in order to prevent difficulties and disputes, refuses to allow the extension into other dioceses, unless it is agreed that he shall have full authority over the religious life of the institute.
(e) Superior, Vows, Ordination
In institutes under episcopal authority the ordinary jurisdiction is vested in the bishop, never in the superior: the latter has the ruling power which is given him by the vows, and the internal authority which he possesses as head of the house. The vows, except the vow of perpetual chastity, if it has been absolutely taken, are not reserved to the Holy See. The dismissal of subjects does not require the formalities prescribed by the Decree "Auctis admodum" (4 Nov., 1892) which has been mentioned in connexion with orders and congregations properly so called; and the religious in Holy orders do not incur the suspension inflicted by that Decree on those who are expelled, or on those who depart voluntarily without having found a bishop or means of subsistence. In fact, the members of these institutes have always their bishop, who has taken the responsibility of ordaining them. Exception however, must be made if the institute has obtained an indult permitting the superior to deliver to his subjects letters of ordination which bind only the institute: in such a case a subject who left the institute having received major orders in this manner, would be suspended until he had found a bishop and means of subsistence.
(f) Religious State of the Members
The question has been raised whether members of an episcopal institute are really in the religious state, provided, be it understood, that they are bound by the three perpetual vows of poverty, chastity, and obedience. Our answer is in the affirmative, because the bishop, being the ordinary authority instituted by Christ himself, truly gives canonical institution to the association.
B. RELIGIOUS RULE
To complete our description of the religious life, we have now to deal with the rule or constitutions by which religious are governed.
(1) Historical Survey
In the earliest times, the younger monks were accustomed to seek and follow the advice of some older monk in order to realize the ideal of monastic life; and very soon those who were renowned for their wisdom and holiness saw their instructions observed by a large body of disciples. Others drew up a rule of life for the use of candidates for the life of perfection. The necessity for such a rule chiefly affected the cenobites, for whom it was necessary also to organize common life and a hierarchical constitution.
The first rules were plans of perfect life, with details differing according to persons, times, and places, but framed upon the Gospel as their common fundamental rule. The first monks found their first rule in the Acts of the Apostles, iv, 32-5, where we are told how the owners of property voluntarily gave it up for the benefit of the whole community: this passage was called the rule established under the Apostles (St. Possidius, "Life of St. Augustine", c. v., in P.L., XXXII, 37). When intended for anchorites, the rules contained only individual counsels; those intended for cenobites dealt also with the entrance into the monastery, the probations, the hierarchy, obedience, and common life. Sometimes they were codifications of received usages, observed and subsequently collected by the disciples of some famous monks, sometimes they were the authentic work of the saint whose name they bore; not to mention the mixed character of certain rules composed with the help of authentic writings, but first published without any intention of making them a rule properly so called. St. Pachomius gradually compiled, according to the varying needs of the times, a body of rules, the authentic text of which is not now in existence; certain manuscripts give us more information on the subject of the rules of his disciple, Schenut. We possess the Rule of St. Benedict; the Rules of St. Basil and St. Augustine are of the mixed class. The answers of St. Basil to the questions of the monks form the first; the second consists in great measure of extracts from a letter addressed by St. Augustine in 423 to the nuns of Hippo (Ep. 211 in P.L., XXXIII, 960-5). Of the first class are the rules which are circulated under the names of Saints Anthony, Isaias, Serapion, Macarius, Paphnutius, and others. We need not wonder that legend has attributed to some of the rules a superhuman origin: the Rule of St. Pachomius, for instance, soon after its appearance, was said to have been dictated or even written on tablets by an angel; hence it acquired the name of the "Angel's Rule". These rules had no binding force, except sometimes for the inhabitants of a monastery during the term of their residence. In many monasteries various rules were observed: the monastic life did not derive its unity from the rules.
As orders began to approach more nearly to the modern form, and new ones were established having their own special objects in addition to religious profession, each institute had its own rule, which was in fact a plan of life after the spirit of the Gospel, imposed on the religious to help them work in common for the special objects of their institute. Such a rule is identified with the institute itself, and the obligation to persevere in the latter includes the obligation to observe the former. The rule takes this form among the canons regular, and more definitely in the mendicant orders. The Roman Council of 1139 recognized three rules, those of St. Benedict, St. Basil, and St. Augustine; and the Fourth Council of the Lateran (1215) refused to recognize any religious institutes which did not observe a rule approved by the Holy See. Innocent III and Honorius III afterwards approved the Rule of St. Francis. Thus a new note was added to the rule, the approbation of the Holy See; and the rule became a canonical law, governing the religious, although in the beginning it was only a private compilation. A new step has recently been taken: until 1901, the Holy See was content to examine the laws of new institutes without troubling much over details; but as in the progress of legislation certain clauses were repeated and new ones introduced in their place, it was decided in 1901 to enact a more uniform type of rule for new institutes: thus the Normæ of 28 June, 1901, were drawn up, to be a common mould for the formation of all new institutes with but few exceptions. Henceforth the rules will be mainly the work of the Holy See, and all congregations will be, as regards their chief lines, organized in the same manner. The substance of the rule has also been greatly changed. In the beginning it was simply a short code of asceticism. with such directions as were necessary for the organization of common life; and in the orders properly so called, there were added to this code the regulations required by the special object of each institute: at present asceticism and the rule of life are kept distinct, and the only things to be treated of in the rule are the points of common observance.
(2) Rules and Constitutions
In canonical language we distinguish between rules and constitutions: history easily explains this terminology. As already stated, the Fourth Council of the Lateran (1215), c. Ne nimia. De religiosis domibus, etc. (iii, 36) confirmed by the Second Council of Lyons (1479) c. Reigionum un., ibid. in 6 (iii, 12) had forbidden new foundations of orders. The prohibition was understood in this sense that no order should be constituted under a new rule; and the sovereign pontiffs themselves insisted on the adoption of an old rule for the institutes they approved. Therefore, following the example already set in the eleventh century by St. Romuald, who adapted the Rule of St. Benedict to the eremitical life, the founders chose a rule already received in the Church, adding such prescriptions as were required by the special object of their institutes. These prescriptions were called "constitutions". The term "rule" is, therefore, at present used only to denote one of the ancient rules, and more particularly the four great rules, each of which serves as a fundamental law to many institutes, namely;
(a) the Rule of St. Basil, or rather the collection of his rules divided into two classes, those expounded in detail, and those more concise; 
(b) the Rule of St. Benedict; 
(c) the Rule of St. Augustine formed with the help of his letter 211 to nuns, his sermons 355 and 356, concerning the morals of clerics (P.L., XXXIII, 358 sqq., and XXXIX, 1568) and some additions of Fulgentius; and lastly; 
(d) the Rule of St. Francis of Assisi, confirmed on 29 Nov., 1223, by the Constitution "Solet" of Honorius III.
The more recent laws not only those which contain decisions on special points, but also those which apply only to particular orders or congregations, are properly called constitutions; the rule is always recommended by its antiquity: where there exist both a rule and constitutions, the rule, without having any greater force, nevertheless contains the more general and consequently more stable elements, which are also common to many religious orders or congregations. From this point of view, institutes are classified as follows: the more ancient orders, if not reformed, have only the rule of their founder; most orders have both rules and constitutions, and venerate the author of the rule as a soft of patriarch; while some orders and many congregations with simple vows have constitutions which with them take the place of a rule. The Rule of St. Basil's governs most monks of the Greek Rite; the Rule of St. Benedict is the principal rule of the Western Monks; and was called simply "the Rule". It governed also some military orders, such as those of Alcántara, and the Templars. The Rule of St. Augustine is common to the canons regular, the Hermits of St. Augustine, and many institutes whose special object required a somewhat less strict form of government: thus the Friars Preachers, the Servites, and the Religious of St. John of God have this rule besides their own special constitutions. Many congregations of hospitallers of both sexes are governed in the same manner. The Rule of St. Francis is observed by the three branches of his first order; the second order and many congregations of tertiaries also follow a rule of the same saint. The Carmelites, the Minims, the Society of Jesus, the Passionists, and the Redemptorists all have their own constitutions only.
(3) Binding Force of the Rule
At the present day the rules and constitutions are ecclesiastical laws, and therefore obligatory, at least in their preceptive parts: but the obligation varies. In the Rule of St. Francis, for instance, some articles bind under mortal sin, others under venial sin; that of the Carmelites binds under venial sin only: and Suarez considers (De religione, VIII, I, iii, n. 8) that without some special indication expressed or implied in cases of doubt we must presume a venial obligation. Apparently the Rule of St. Benedict and certainly the Constitutions of the Friars Preachers and the Society of Jesus do not bind directly, except to the acceptance of the penance imposed for their infringement; nor is this spontaneous fulfilment of the penance always binding in conscience. Even then, the rule is a law, not a pure counsel: if a religious should profess himself independent of it, he would commit a grave offence against obedience; if he disobeys, he deserves reproof and punishment, and it rests with the superior to impose under sin the observance of each point of the rule. Moreover, in the motive which leads to a violation of the rule, or in the effect of such violation, there is generally an irregularity which makes the act a venial sin.
(4) Collections of Rules
In very early times, there were collections of rules; we may mention that which in the language of the period, St. Benedict of Aniane (d. 821) called the "Concordia regularum", which was republished with additions by the librarian Holstenius (d. 1661) at Rome in 1661 and in Paris in 1663. Brockie brought out a more perfect edition (Augsburg, 1759), which is reproduced in P.L., CIII, 393-700. Thomas of Jesus, a Carmelite, published (Antwerp, 1817) commentaries on most of the rules.
SUPPLEMENT
Perfection of the Different Religious Institutes
If we wish to compare the different religious institutes from the point of view of their relative perfection, the excellence of the object gives the first rank to the mixed institutions, and to the contemplative institutes priority over the active. Perfection depends upon the harmonious combination of the means employed towards the end, the quality of the works to which the institute is devoted, and even the number of its means of action. The strictness of the observance, by putting further away the occasions of sin, is another reason of superiority, and above all, the strictness of obedience, which is now considered as the principal obligation of religious life. However, by canon law, respect is paid rather to the outward austerity of the life, and the Carthusians are considered the most perfect from that point of view. Institutes consisting of clerics and those with solemn vows have for this reason a certain superiority over lay institutes and those with simple vows.
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Religious Obedience
Religious obedience is that general submission which religious vow to God, and voluntarily promise to their superiors, in order to be directed by them in the ways of perfection according to the purpose and constitutions of their order. It consists, according to Lessius (De Justitia, II, xlvi, 37), in a man's allowing himself to be governed throughout his life by another for the sake of God. It is composed of three elements:
· the sacrifice offered to God of his own independence in the generality of his actions, at least of such as are exterior;
· the motive, namely, personal perfection, and, as a rule, also the performance of spiritual or corporal works of mercy and charity;
· the express or implied contract with an order (formerly also with a person), which accepts the obligation to lead him to the end for which he accepts its laws and direction.
Religious obedience, therefore, does not involve that extinction of all individuality, so often alleged against convents and the Church; nor is it unlimited, for it is not possible either physically or morally that a man should give himself up absolutely to the guidance of another. The choice of a superior, the object of obedience, the authority of the hierarchical Church, all exclude the idea of arbitrary rule.
I. THE CANONICAL RULE OF OBEDIENCE
A. The Superiors
By Divine law, religious persons are subject to the hierarchy of the Church; first to the pope, then to the bishops, unless exempted by the pope from episcopal jurisdiction. This hierarchy was instituted by Christ in order to direct the faithful not only in the way of salvation, but also in Christian perfection. The vow of obedience in the institutes approved by the Holy See is held more and more to be made equally to the pope, who communicates his authority to the Roman congregations entrusted with the direction of religious orders. The superiors of the different orders, when they are clerics and exempt from episcopal jurisdiction, similarly receive a part of this authority and every one who is placed at the head of a community is invested with the domestic authority necessary for its good government; the vow by which the religious offers to God the obedience which he promises to his superiors confirms and defines this authority. But the right to demand obedience in virtue of the vow does not necessarily belong to all superiors; it is ordinarily reserved to the head of the community; and in order to enforce the obligation, it is necessary that the superior should make known his intention to bind the conscience; in certain orders such expressions as "I will", "I command", have not such binding force. The instructions of the Holy See require that the power of binding the conscience by command shall be employed with the utmost prudence and discretion.
B. The limits of the obligation
The commands of superiors do not extend to what concerns the inward motion of the will. Such at least is the teaching of St. Thomas (II-II, Q. cvi, a. 5, and Q. clxxxvi, a. 2). Obedience is not vowed absolutely, and without limit, but according to the rule of each order, for a superior cannot command anything foreign to, or outside, the rule (except in so far as he may grant dispensations from the rule). No appeal lies from his order, that is to say, the obligation of obedience is not suspended by any appeal to higher authority; but the inferior has always the right of extra-judicial recourse to a higher authority in the order or to the Holy See.
II. THE MORAL SIGNIFICANCE
The religious is bound morally to obey on all occasions when he is bound canonically, and whenever his disobedience would offend against the law of charity, as for instance by bringing discord into the community. By reason of the vow of obedience and of the religious profession a deliberate act of obedience and submission adds the merit of an act of the virtue of religion to the other merits of the act. This extends even to the obedience of a counsel which goes beyond matters of regular observance, and is also limited by the prescriptions of higher laws, whether human or Divine.
III. THE FOUNDATION
A. Evangelical
The evangelical foundation of religious obedience is first of all found in the perfect accord of that obedience with the spirit of the Gospel. Freedom from ambition which leads a man to choose a position of inferiority, implies a spirit of humility which esteems others as superior, and willingly yields them the first place; the sacrifice of his own independence and his own will presupposes in a high degree that spirit of self-denial and mortification which keeps the passions under proper restraint; the readiness to accept a common rule and direction manifests a spirit of union and concord which generously adapts itself to the desires and tastes of others; eagerness to do the will of God in all things is a mark of the charity towards God which led Christ to say "I do always the things which please my Father" (John, vii, 29). And since the Church has invested superiors with her authority, religious obedience is supported by all those texts which recommend submission to lawful powers, and especially by the following: "He that heareth you, heareth me" (Luke, x, 16).
B. Philosophical
Philosophically religious obedience is justified (a) by the experience of the mistakes and illusions to which a man relying on his own unaided opinions is liable. The religious proposes to rule his whole life by devotion to God and his neighbour; how shall he best realize this ideal? By regulating all his actions by his own judgment, or by choosing a prudent and enlightened guide who will give his advice without any consideration of himself? Is it not clear that the latter alternative shows a resolution more sincere, more generous, and at the same time more likely to lead to a successful issue? This obedience is justified also (b) by the help of example and counsel afforded by community life and the acceptance of a rule of conduct, the holiness of which is vouched for by the Church; (c) lastly, since the object of religious orders is not only the perfection of their members, but also the performance of spiritual and corporal works of mercy, they need a union of efforts which can only be assured by religious obedience, just as military obedience is indispensable for success in the operations of war.
Religious obedience never reduces a man to a state of passive inertness, it does not prevent the use of any faculty he may possess, but sanctifies the use of all. It does not forbid any initiative, but subjects it to a prudent control in order to preserve it from indiscretion and keep it in the line of true charity. A member of a religious order has often been compared to a dead body, but in truth nothing is killed by the religious vow by vanity and self-love and all their fatal opposition to the Divine will. If superiors and subjects have sometimes failed to understand the practice of religious obedience, if direction has sometimes been indiscreet, these are accidental imperfections from which human institution is free. The unbounded zeal of men like St. Francis Xavier and other saints who loved their rule, the prominent part which religious have taken in the mission field, and their successes therein, at all times waged against the religious orders; all these things furnish the most eloquent testimony to the happy influence of religious obedience in developing the activity which it sanctifies. The expression "blind obedience" signifies not an unreasoning or unreasonable submission to authority, but a keen appreciation of the rights of authority, the reasonableness of submission, and blindness only to such selfish or worldly considerations as would lessen regard for authority.
At present, religious have taken a far greater part than formerly in civil and public life, personally fulfilling all the conditions required of citizens, in order to exercise their right of voting and other functions compatible with their profession. Obedience does not interfere with the proper exercise of such rights. No political system rejects the votes of persons in dependent positions, but all freely permit the use of any legitimate influence which corrects to some extent the vicious tendency of equalitarianism: the influence of religious superiors is limited to safeguarding the higher interests of religion. As to the functions to be fulfilled, the superior, by the very fact of permitting his subjects to undertake them, grants all the liberty that is required for their honourable fulfillment.
C. Historical
Though St. Paul and the other early hermits were not in a position to practice religious obedience, it was already manifested in the docility with which their imitators placed themselves under the guidance of some older man. St. Cyprian, in his letter "De habitu virginum", shows us that at Rome the virgins followed the direction of the older women. Obedience was then looked upon as sort of education, from which those were dispenses who were considered perfect and ripe for a solitary life. This idea is found also in the first chapter of the Rule of St. Benedict. St. Pachomius (A.D. 292-346) understanding the importance of obedience in community life made it the foundation of the religious life of the cenobites, preaching by his own example, and inculcating upon all superiors the necessity of a scrupulous observance of the rules of which they were the guardians. The monks (cf. Cassian, "Institutions") thus saw in perfect obedience an excellent application of their universal spirit of self-renunciation. Later, St. Bernard insisted on the complete suppression of self-will, i.e., of that will which sets itself in opposition to the designs of God and to all that is commanded or desired for the good of the community. The obedience of the Eastern monks was imperfect and defective by reason of the facility with which they changed from one superior or monastery to another. St. Benedict, in consequence, advancing a step farther, introduced a new rule binding his monks by a vow of stability. A certain choice of rules still existed, which seemed likely to be hurtful to the common life, for some monasteries had various sets of rules, each set having its own observants. The reforms in the Order of St. Benedict brought into existence monastic congregations known by the identity of their observances, and these were the forerunners of the mendicant orders with their rules which have become canonical laws. St. Thomas thus had before him all the material necessary to enable him to treat fully of the subject of religious obedience in his "Summa Theologica", in which he makes it clear that the vow of obedience is the chief of the vows of religion.
ST. THOMAS, Summa Theologica, II-II, QQ, 104 et 186; IDEM, Opusc. de perfect. vitae spirit., c.x., xii; IDEM, Summa contra Gentiles; see also the Commentaries of CAJETAN and BILLUART in the portion of the Summa Theol. citec above; BELLARMINE, Controv. de monachis, 1, 2, c. xxi: SUAREZ, De religione, tr. 7, X, and tr. 10, IV, c. xiii-xv; DE VALENTIA, In II-II, disp. 10, q. 4, De statu relig., punctum 1 and 2; ELLIOT, Life of Father Hecker (New York, 1896; French tr. by Klein); Maignen, Le P. Hecker est-il un saint? (Paris, 1898); LADEUZE, Etude sur le cenobitisme Pakhomien pendant le IVe siecle et la premiere moitie du cinquieme (Louvain, 1898); SCHIEWIETZ, Das morgenland. Monchtim (Mainz, 1894); HARNACK, Das Monchtum, sein Ideale und seine Gesch.
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Religious of Jesus Mary
The Congregation of the Religious of Jesus Mary was founded at Lyons, France, in October, 1818, by Claudine Thevenet, in religion, Mother St. Ignatius. The constitutions were approved by Pius IX, 31 December, 1847. The object of this congregation is to give to young ladies a Christian education conformable to their social position; For this purpose the religious have boarding-schools and academies, and, in large cities, residences for ladies of the literary profession. Their establishments of various kinds are numerous: in France, before the expulsion of 1901, they were at Lyons, the birthplace of the congregation, at Le Puy, Rodes, and Remiremont. Owing to the religious persecution, the mother-house was transferred to Rome in September, 1901. Besides the mother-house on the Via Flaminia, the religious have opened a college, the Stella Viae, to give to young ladies the means of culture which a residence in Rome and the study of the fine arts, modern languages, European literature, and history afford. The Stella Viae is situated on the Via Nomentana, near the Porta Pia. In 1842 Lyons sent a colony to India, where twelve houses now exist. The most important of these are at Bombay, Poonah, Lahore, Simla, and Agra. In 1850 the first house in Spain was founded at Tarragona; then followed other foundations, Valencia, Barcelona, Orihuela, S. Gervas, Alicante, and Murcia. In 1902 Spain sent a colony to found houses in the city of Mexico and at Merida, Yucatan.
The first house of the congregation in America was founded at St. Joseph, Levis, Canada, in 1858. In 1876 Sillery (Quebec) became the provincial house of America. Canada has four other houses, at St-Gervais, St-Michel, Trois-Pistoles, and Beauceville. In 1876 several sisters left Sillery to open houses in the Unites States. The first foundation was that at Fall River, Mass., where the sisters now conduct a boarding-school and a parochial school attended by twelve hundred children. The house at Manchester, New Hampshire, was founded in 1881; then, at Woonsocket, R.I., a boarding-school and two parochial schools, attended by fourteen hundred children. At Providence, R.I., the religious have a convent and two parochial schools. In 1902 several nuns left the mother-house in Rome, to found an establishment in New York. The religious of Jesus Mary now possess a house on Fourteenth Street and an academy at Kingsbridge. They also have the supervision of a day-school for poor Italian children. The establishment on Fourteenth Street, called "Our Lady of Peace", is a residence for ladies in the literary profession.
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Religious of Perpetual Adoration
(Belgium)
A congregation with simple vows, founded at Brussels, 1857, by Anna de Meeus, daughter of Count Ferdinand de Meeus, for whose head a price was offered by the insurgents during the Revolution of 1830. In 1843 Mlle de Meeus, then twenty years of age, at the request of the rector visited the sacristy of the church near their chateau and other churches. Impressed by the miserable state of the vestments and all that pertained to the altar, she found the inspiration of her life's work. Considering the poverty and neglect of Jesus Christ in the Blessed Sacrament and desiring to make reparation to Him, she conceived the idea of an association with the object of reviving faith in the Real Presence: by adoration, night and day; persons undertaking to make monthly an hour of adoration, and give yearly an offering for the benefit of poor churches; by working to enhance the dignity of Divine worship by providing the necessaries for the becoming celebration of the sacred mysteries. The Association of Perpetual Adoration and Work for Poor Churches was organized in 1848 under the direction of Rev. Jean Baptiste Boone, S.J., "the apostle of Brussels". The necessity was soon felt that a religious body should be its centre and support, one which would be wholly devoted to the propagation of the knowledge, love, and adoration of the Blessed Sacrament.
As no community existed which made this work its special vocation, the project of a new religious institute was formed and realized when Mlle de Meeus, directed by Father Boone, founded the Religious of the Perpetual Adoration. The constitutions were definitively approved by Pius IX (March, 1872). The religious must not only be adorers but also missionaries of the Blessed Sacrament, devoting themselves to all that, compatible with a life of retirement, can further Its glory: religious instruction, preparation for first Communion, retreats, etc. Their churches with the Blessed Sacrament exposed are always open to the public. By their principal work, the association, they strive to increase love for the Blessed Sacrament, by hours of adoration, grants of vestments to poor churches, the Forty Hours Devotion, etc. The association spread rapidly throughout the world (in America it is frequently called "Tabernacle Society"). In 1853 it was erected an archassociation with power to affiliate others. The decree of Leo XIII transferring it to Rome (February, 1879) declares: "The archassociation is one with the institute in name and in its object, it is subordinate to the institute as to its head, and must be subordinate to it in virtue of the constitutions approved by the Holy See". The archassociation was raised to the rank of prima primaria, July, 1895. The institute has many houses in Europe. In August, 1880, it was introduced into England by Cardinal Herbert Vaughan, then Bishop of Manchester. Its first foundation in America was at Washington, D. C., October, 1900.
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Religious of the Cenacle
The Society of Our Lady of the Cenacle was founded in 1826, at La Louvesc in France, near the tomb of St. John Francis Regis, the Jesuit apostle of the poor, by Jean-Pierre-Etienne Terme, a holy and zealous missionary priest of the Diocese of Viviers, and Marie-Victoire-Therese Couderc, a woman twenty years of age, but already mature, in courage, energy, and the living resources of faith. Desirous to attract pilgrims to the tomb of St. John Francis Regis, and induce them to there recollect themselves in solitude, prayer, and meditation, they resolved to open houses where women might follow the exercises of a retreat; the first of these houses was opened at La Louvesc. Father Terme was not to see the full development of his work; he died in 1834, leaving his religious family to the direction of the Jesuit Fathers. Encouraged by episcopal authority, and then by Popes Gregory XVI, Pius IX, and Leo XIII, the last of whom definitely approved its constitutions, the new institute grew rapidly and soon counted houses in France, Italy, Belgium, Switzerland, and Holland. In England, the first house was opened at Manchester, in 1888. The year 1892 saw the first foundation in America, at New York.
The Society of Our Lady of the Cenacle honours particularly, and proposes to itself for its model, the retirement of the Blessed Virgin in the Cenacle, after the Ascension of our Lord, while the whole Church, expecting the Holy Ghost, "were persevering with one mind in prayer with the women, and Mary the mother of Jesus" (Acts, i, 14). The religious of this society aim, first, at their own personal sanctification; secondly, at procuring the salvation and perfection of their neighbour. It is this twofold end that they endeavour to attain by the invisible apostolate of perpetual prayer, the recitation of the Divine Office, and the daily Exposition of the Blessed Sacrament, as well as by the exercise of exterior forms of apostolate, principally in providing for spiritual retreats and the teaching ofChristian doctrine.
The houses of the society are open at any time to women of all classes wishing to make the Spiritual Exercises, that is, apply themselves for a few days to the consideration of the truths of faith, to recollection and prayer, either in order to make a choice for the disposition of their future life, or because they feel it necessary to regulate their lives in a more Christian manner. From its origin, the society has taken up the teaching of Christian doctrine as a powerful means of apostolate, and receives all persons who are desirous to learn the truths of faith, so as to dispose themselves for the reception of the sacraments, also all who are preparing to enter the Catholic Church, or who, after their return to God, seek to strengthen themselves in faith and piety. Other means used are the day's retreat, associations, etc.; in fact, all offices of spiritual charity proper to extend the kingdom of God in souls, according to the spirit of the Cenacle, are employed by the Society of Our Lady of the Cenacle, for the love of Christ and the Blessed Virgin.
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Religious of the Perpetual Adoration
A contemplative religious congregation, founded in 1526 by Sister Elizabeth Zwirer (d. 1546), at Einsiedeln, Switzerland, and following the Benedictine rule. At he beginning of the year 1789 they commenced the practice of adoration of the Blessed Sacrament during the day before the closed tabernacle. A lay association was established, the members of which contributed a small sum of money for the expenses of the sanctuary necessitated by perpetual adoration. On 2 May, 1798, during the French invasion the sisters were expelled and their monastery ruined. Five years later, after the Concordat of Napoleon, the community returned. Acting on the advice of their confessor, Father Pierre Perrot, the sisters, on 8 January, 1846, began the practice of adoration by night as well as by day. In 1852 to signify their devotion to the Blessed Sacrament, they decided to wear a figure of an ostensorium on the breast of their habit. In 1859 Empress Elizabeth of Austria presented the monastery with a magnificent chalice and a reliquary. A new church was opened in 1882, and is adorned with three beautiful paintings, representing the adoration of Christ. The convent at Einsiedeln is the only house of its kind, and has its own novitiate. In 1909 the community numbered 46 professed sisters and 5 novices.
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Religious Painting
Painting has always been associated with the life of the Church. From the time of the Catacombs it has been used in ecclesiastical ornamentation, and for centuries after Constantine, religious art was the only form of living art in the Christian world. Its fecundity has been wonderful and even now, although much diminished, is still important. Until the Renaissance the Church exercised a veritable monopoly over this sphere. Profane painting in Europe dates only from the last five centuries and it took the lead only in the nineteenth century. It may therefore be said that throughout the Christian Era the history of painting has been that of religious painting.
It would be absurd to seek to place the Church in contradiction to the Gospel on this point, as did the Iconoclasts in the eighth century and the Protestants in the sixteenth. The doctrine of the Church has been clearly enunciated by Molanus in his "Historia SS. Imaginum" (Louvain, 1568). It is truly remarkable that such a magnificent development of artistic thought should proceed from a purely spiritual doctrine preached by humble Galilean fishermen who were ignorant of art and filled with the horror of idolatry characteristic of the Semitic people. Far from reproaching the Church with infidelity to the teachings of her Founder, we should rather acknowledge her wisdom in rejecting no natural form of human activity and thus furthering the work of civilization.
The very fact that the Church permitted painting obliged her to assign it a definite object and to prescribe certain rules. Art never seemed to her an end in itself; as soon as she adopted it she made it a means of instruction and edification. "The picture", says thePatriarch Nicephorus, "conceals the strength of the Gospel under a coarser, but more expressive form." "The picture is to the illiterate", says Pope St. Gregory, "what the written word is to the educated." In like manner St. Basil: "What speech presents to the ear painting portrays by a mute imitation." And Peter Comestor says, in a famous text: "The paintings of the churches are in place of books to the uneducated" (quasi libri laicorum). "We are, by the grace of God, those who manifest to the faithful the miracleswrought by faith"—thus the painters of Siena express themselves in the statutes of their guild (1355). The same ideas are contained in the "Treatise on Painting" of Cennino Cennini, and in France in the "Livre des Métiers" of the Parisian Etienne Boileau (1254). In 1513, at the height of the Renaissance, Albrecht Dürer wrote: "The art of painting is used in the service of the Church to depict the sufferings of Christ and of many other models; it also preserves the countenances of men after their death." Almost the same definition is given by Pacheco, father-in-law of Velasquez, in his "Arte de la Pintura", printed at Seville in 1649.
The constant doctrine of the Church was defined at the Second Council of Nicaea (787), and is summed up in the often quoted formula: "The composition of the image is not the invention of the painters, but the result of the legislation and approved tradition of the Church" ("Synod Nicaea" II, Actio VI, 331, 832). It would be impossible to define more clearly the importance of art in the life of the Church, and at the same time its subordinate position. Thence, obviously, results one of the chief characteristics of religious painting, its conservative instinct and its tendency to hieratic formalism. Art being regarded as didactic, necessarily partook of the severe nature of dogma. The slightest error bordered on heresy. To alter anything in the garments of the saints or of the Blessed Virgin, to depict the former shod or the latter barefooted, to confuse the piety of the simple by innovations and individual whims, were all serious matters. The Christian artist was surrounded by a strict network of prohibitions and prescriptions. From this resulted the artistic danger of soulless, mechanical repetition, which religious painting did not always escape. The responsibility for this however, must not be merited to the Church, but rather to human slothfulness of mind, for, as a matter of fact, there is an element of mobility in art as it is understood by the Church. Religious art may be called a realistic art. Its appeal to the emotions by the representation of facts obliges it to be more and more exactly imitative, and it must adopt the progressive stages of technique to express all the phases of human feeling. Even the most immobile of the great Christian schools, the Byzantine, has only an apparent immobility; more intimate knowledge inspires increasing admiration for its vitality and elasticity. The innovating and creative faculty has never been denied to the religious painters. In the twelfth century Guillaume Durand, the famous Bishop of Mende, wrote in his "Rationale" (I, 3): "The various histories as well of the New as of the Old Testament are depicted according to the inclination of the painters. For to painters as to poets a license has ever been conceded to dare whatever they pleased."
I. THE CATACOMBS
The monuments of religious painting for the first four centuries are to be sought only at Rome (see CATACOMBS, ROMAN; ECCLESIASTICAL ART, ORIGIN). But this peculiar art must not be taken as typical of what was in vogue elsewhere. It is a great mistake to look in the Roman cemeteries for the origin or the cradle of Christian painting: an art which seems to have been fully developed by the end of the fifth entry grew up in Syria, Egypt, or Asia Minor, and completely supplanted that of the Catacombs. The latter did not survive the very special conditions under which it arose, and was but an isolated and local school without development or future, but none the less valuable, venerable, and pleasing.
II. BYZANTINE PAINTING
A. The New Iconography
By the edict of 313 Christianity was recognized as the official religion of the Empire. The Church left its hiding places and breathed freely, and the period of the basilicas began. A profound transformation of religious painting was the result of this triumph. The time had come to display the insignia of Christ's victory with the same material splendour which the State attached to the imperial majesty of Caesar. The Good Shepherd of the Catacombs and the pastoral scenes gradually disappeared; the last traces of them are found in the rotunda of St. Constantia and in the mausoleum of Galla Placidia at Ravenna (c. 450). In the magnificent mosaic of S. Pudenziana at Rome (before 410), the Cross, which stands in mid-heaven above a Senate of Apostles wearing the laticlave, is already a symbol of triumph. Christ appears as a celestial imperator invested with awe-inspiring glory. "The arches of the world", writes Eusebius, "are His throne, the earth is His footstool. The celestial armies are His guard."—Thus formidably is the God of the Gospel portrayed on the porch of the ancient Vatican.
Rome still preserves the oldest remains of the new art, but the East has claims to priority. Such discoveries as those of M. Clédat in the necropolis of El Bagaout (fourth century) and in the convent of Baouit (sixth century), the excavations of Gayet in the tombs of Antinoe and the funeral portraits unearthed at Fayum form an accumulation of evidence which leaves no doubt on this point. To these may be added the famous miniatures of Cosmas Indicopleustes and of the "Roll of Joshua" (preserved at the Vatican), the originals of which date from the sixth century, or those of the Mesopotamian Evangeliary, illustrated in 586 by the monk Rabula (Laurentian Library, Florence), and, although of somewhat later date, the paintings of the Evangeliaries of Etschmiadzin (Armenian, dated 989) and Rossano, reproduced from obviously earlier models, either Alexandrine or Syriac. These paintings are chiefly narrative and historical in character. The Church, having conquered paganism, must now face the task of supplying its place. And the Church quickly recognized in her own experience with paganism the efficacy of images as means of instruction. This is testified by a letter (end of the fourth century) from St. Nilus to the prefect Olympiodorus, who had built a church and wished to know if it were fitting that he should adorn it only with scenes of the chase and angling, with foliage, etc., having in view only the pleasure of the eye. St. Nilus replied that this was mere childish nonsense, that the fitting thing in the sanctuary was the image of the Cross, and on the walls scenes from the Old Testament and the Gospel, so that those who, being unable to read the Scriptures, might by these pictures be reminded of the beautiful deeds of the followers of the true God, and thereby impelled to do in like manner. Obviously, the holy anchorite here recommended genuine historical compositions. The Church. replacing the vast pagan repertory of legend and fable, created for the imagination a new basis, likewise derived from the past. At that date the best apology for the Church was the story of its life and its genealogy, and this was perseveringly set forth during the early centuries after Constantine. This historical tendency is clearly evident at St. Mary Major's in the forty mosaics, executed in the time of Pope Pope Sixtus III (432-40), which relate the lives of the Patriarchs Abraham, Isaac, Jacob, Moses, and Joshua. Christ's victory and His glorious Advent also find expression in the "triumphal arches" of St. Paul's Without the Walls (under Leo I, 440-61) and of the Lateran (under Hilary I, 461-68).
But Rome, conquered by the hordes of Alaric, had fallen from her political rank, and henceforth the evolution of Byzantine painting must be followed at Ravenna and Constantinople.
B. Monumental Painting to the Iconoclastic Controversy
Representing deeds rather than ideals, events rather than symbols, the Byzantine School endowed Christianity with a complete system of representation of all types, some of which are still used, and once for all formulated the essential traits of the great scenes of religious history. (See BYZANTINE ART.)
In its early period Byzantine painting was strictly realistic. The mosaics, e.g., on either side of the choir of S. Vitale at Ravenna, show the Court of Justinian and Theodora sickly, dissolute figures—the men, coarse; the women, bleached and bedizened, overladen with jewels and dressed in the extreme of luxury unforgettable personifications of a corrupt and dazzling life. This care for documentary exactitude was applied also to the past: historic characters were treated as contemporary. The Christians of the first three centuries had been obliged to content themselves with conventional types, without individual character, for their figures of Christ; but here Byzantine art raised new questions. The Christological disputes of the time necessitated new dogmatic definitions. In painting a certain school, appealing to a text of Isaiah, maintained that Christ was hideous. In answer to these, appeal was made, in the fourth century, to the so-called "Letter of Lentulus to the Senate". Christ, according to this document, had blue eyes and light hair falling smooth to His ears, then in curls over his shoulders. One recognizes here the desire to give to the figure of the Saviour a certain majestic beauty embodied in the stereotyped traits of a portrait which leases no room for the play of fancy.
The same process of determination went on at the same time for the principal characters of sacred history, for the Blessed Virgin, the Patriarchs, and the Apostles, and each of these pictorial types acquired the force of a law. The Council of 692, for example decreed that Christ should be represented as the Lamb. This scrupulosity extends to accessories and embellishments: at San Vitale, Ravenna, the "Hospitality of Abraham" has for its setting a vast verdant landscape; at San Apollinare Nuovo, the city of Classis and the palace of Theodoric are accurately represented. In Gospel scenes veritable reproductions of Jerusalem were aimed at. The care for exact representation was, at the same time, counteracted by the passion for grandeur and splendour of effect which dominated all Byzantine painting. The latter tendency arose partly from the exigencies of decorative work and the inexorable laws governing monumental style. Decoration implies work intended to be viewed from a distance, and therefore simple in outline and colossal in scale, reduced to absolute essentials strikingly displayed on a wall-surface. Hence certain conventions, the result of optical laws: few gestures, little action, no agitation or confusion. The countenances have an impassive and fixed expression, as the tragic actor, in the Greek theatre, assumed mask and cothurnus, and chanted the solemn lines to a recitative.
This theatrical and imposing style was, however, less artificial than might be supposed. It naturally ascribed to the personages of the sacred drama the ceremonious dignity of the Byzantine world, modelling the past or the present. One of the most marked effects of these ideas is the repugnance to representing suffering and death. At San Apollinare Nuovo, in the portrayal of the Passion, not Christ, but his executioner, carries His Cross. The artist reverently omits the scene on Calvary, and indeed Christian art for a long time observed the same reticence. But on the other hand there is the taste for noble composition the love of symmetry, the striving after grandiose and solemn effects. From these same ideals of pomp and grandeur resulted a type of expression in harmony with them, monumental painting in the more solid, more luxurious style of mosaic. This was already an ancient art, well known to the Alexandrians practised, also by the Romans, who used it chiefly for the pavements of their villas. But it was reserved for the Byzantines, who applied it to mural decoration to discover its true resources.
C. From the Iconoclast Controversy to the School of Mount Athos
The Iconoclast controversy (725-850) arrested the development of this powerful school at its height. The movement originated in Islam as a fierce outburst of the Semitic idealism of the desert. The Iconoclast emperors were by no means barbarians but enlightened princes dilettanti in their way, very often devotees and theologians; such in particular were Leo the Isaurian and Theophilus. These emperors prided themselves on being worshippers "in spirit and in truth", and proscribed art only in its "idolatrous", or religious, applications. Feminine devotion in the end triumphed over these scruples. Meanwhile there had been wide devastation, the convents had suffered especially; and when the veneration of images was re-established, nearly all the churches had lost their ornaments, the mosaics had been torn down, and the frescoes whitewashed. As often happens, however, the Church came out of the conflict more vigorous than ever. A new Byzantine School, very different from the first, and a second golden age were to commence. The first Byzantine School was an historical one the second was wholly liturgical and didactic. Each decorative element assumed a symbolical value. Christ the king surrounded by the celestial hierarchy looks down from the vaults; in the sanctuary, behind the altar, reigns the Virgin seated, holding the Child in her lap as a figure of the Church, the "living throne of the Almighty", the rest of the apse presents the precursors of Christ, the bishops, doctors, and two great Eucharistic scenes the "Communion of the Apostles" and the "Divine Liturgy"; on the walls are developed the lives of the saints and martyrs and that of Christ. In the story of the Gospel the order of time is broken and from the mass of miracles a few great scenes are detached which the Church celebrates at the twelve principal feasts. Two essential ideas are brought into prominence: the Redemption and the Resurrection—the scene of Calvary and the Descent into Limbo. In the narthex, the Life of the Virgin assumes a new importance, while the Old Testament, on the contrary, tends to disappear.
Four important monuments in the East mark the apogee of the new style, these are:
· St. Luke in Phocis,
· the Nea Moni of Chios,
· the beautiful church of Daphni near Athens and,
· in Russia, that of St. Sophia at Kiev.
All four date from the tenth century but show none of the perfection of detail and precision of execution which make the mosaics of S. Vitale a finished type of painting; but the decorative effect is beyond compare. Nothing in the art of painting can surpass these churches encased in golden shells and peopled by a host of gaunt, colossal figures. At this date most of the Gospel compositions were virtually stamped with a Ne varietur; for each of them a group of artistic geniuses had provided a permanent type.
A more important fact is that at this time the Byzantine style conquered the West and became truly universal. At about the same time the West was undergoing a singular upheaval: the old feudalism was separating itself from the soil and setting itself in motion. For two centuries the exodus of the Crusades was to continue, marking the beginning of a new civilization in Europe. Byzantine colonies appeared in Italy, notably those of Venice, in the North and of Sicily, in the South, forming hotbeds of Byzantism at the two ends of the Peninsula. Within thirty years (1063 - 95) Venice accomplished the marvel of St. Mark's which she was to go on decorating and perfecting for three centuries (the narthex is of the thirteenth century, the baptistery of the fourteenth century). In the neighbourhood of Venice there are examples at Torcello, Murano, and Trieste, while the twelfth century witnesses in Sicily, under the Norman princes the appearance of four incomparable churches: that of Martorana (1143), that of Cefalù (1148), the palace church at Palermo (c. 1160), and the Cathedral of Monreale (c. 1180). Of all these masterpieces St. Mark's is the best known. but only from the Pantocrator in the apse at Cefalù is it possible to realize to what beauties of nobility and melancholy, and to what majesty of style, the art attained.
For the sake of completeness, mention must be made of the numerous icons, the various types of the Madonna (Panagia, Nicopoeia, Hodegetria), of the miniature paintings in manuscripts which were important for the diffusion of motives, of enamels such as those in the Pala d'Oro of St. Mark's, and of the small portable mosaic pictures, like the valuable diptych preserved at the Opera del Duomo at Florence. The task of the Byzantine School was accomplished, but it did not at once disappear. In the fourteenth century it produced the fine mosaic cycle of Kahrie-djami and at the beginning of the fifteenth century, within the solitude of Athos, shut in by the Moslem world. it continued to produce and covered all Eastern Europe with countless paintings of the school of Panselinos. With the twelfth century, however, it had fulfilled its purpose, and the further development of religious painting was in the West.
III. RELIGIOUS PAINTING IN THE WEST, TO THE CINQUE CENTO
A. North of the Alps
Through the medium of the monks and the Crusades all Europe was rendered fruitful by the Byzantine School. From the Byzantine a Western art was to develop, in which the loss in external luxury was gradually supplied by pliancy and power of expression. A distinction must here be made between the art of the countries north of the Alps, and that of the southern countries. Little need be said of the former: the Romanesque churches seem to have been very rich in paintings, but most of them are lost, and in the Gothic churches, which soon after began to be erected, there was little room for mural painting; stained glass took its place. But the personality of the artist was scarcely felt in this art, and as to drawing and subjects, stained glass is scarcely more than a reflection of miniature painting. Its study, therefore, has but a purely iconographic interest. It began in France with the windows of St-Denis (1140-44), and the school of St-Denis spread throughout the North, to Chartres (c. 1145), York, Le Mans (c. 1155), Angers, and Poitiers. During the following century the school of Notre-Dame-de-Paris played the same part.
The iconography of these windows is essentially symbolic, and the allegorical spirit of the Middle Ages is nowhere more apparent. It was an old Christian idea that each person and fact of the Old Testament was an image prefiguring a person of the New. This idea only expanded with full wealth of detail in the Gothic art of the thirteenth and fourteenth centuries. With wonderful subtlety of interpretation the attempt was made to discover the most unforeseen, and sometimes the oldest, relations. Books such as those of Rabanus Maurus, or the "Speculum ecclesia" of Honorius of Autun, or the "Glossa ordinaria" of Walafrid Strabo, must be read to obtain an idea of the spirit in which the Middle Age read its Bible and pictured it. In the "Bestiaries", too, which supplied material for this art, there is a fantastic natural history, a singular menagerie, each curiosity of which conceals some pious allegory. The material universe was transformed into a sort of vast psychomachia, an immense system of metaphors. No other school ever equalled this astounding idealism.
B. In Italy
(1) Giotto and the Giottesques
After the fall of Rome and the Empire, Italy was for centuries in a most miserable condition. In the sixth and seventh centuries the Iconoclast reaction sent in the direction of Rome a host of Orientals, principally monks, who were the chief victims of the persecution. It is probably to these Greeks that we owe the frescoes, doubtless dating from the seventh century, which were discovered, in 1898, at Sta Maria Antiqua.
Under the influence of the great Abbot Desiderius the school of Monte Cassino assumed the leadership in an artistic movement which was to extend as far as Cluny. Some eleventh-century monuments, such as the church of S. Angelo in Formis, have preserved frescoes which attest the importance of this Benedictine school; but its traces are to be found chiefly in miniatures, and especially in volumes of a particular kind, such as the "Exultet rolls" (see EXULTET). This style spread throughout Italy in the twelfth century, but soon declined. In the churches and museums of Tuscany are to be found a great number of icons, madonnas and crucifixes, such as the miraculous Christ preserved at St. Clare of Assisi, and which is said to have spoken to St. Francis. These works show to what a depth of barbarism the Byzantine school had fallen about 1200. Nevertheless it was still capable of producing beautiful work. The Madonna of Guido of Siena, for instance, preserved in the Public Palace, and dated 1221 (not 1281, as according to Milanesi), proclaims a veritable renewal of the ancient formula, tempered by the grave and gentle Siennese mysticism. This is still more obvious in the works of the great Duccio (see DUCCIO DI BUOINSEGNA) the Rucellai Madonna (1285) or the "Madonna Maesta" (1311).
Such was the persistency of the Byzantine movement at Siena, but a movement in another direction issued from Rome in the middle of the thirteenth century. Excavations have brought to light at S. Maria in Trastevere a cycle of very important frescoes of which Ghiberti, in his "Commentary" gives Pietro Cavallini as the author. The chief scene represents the Last Judgment. It is impossible to praise excessively the beauty of this composition, the nobility of the draperies, the majesty of the types. Ancient art undoubtedly exercised a powerful influence on Cavallini, as on his contemporary, the sculptor Nicholas of Pisa. In the thirteenth century a revival took place at Rome which foreshadowed the Renaissance of a later age. Unhappily, few of its monuments remain, but the mosaics of S. Maria in Trastevere that of St. Mary Major, by Jacopo Torriti (1296), an the Genesis frescoes of St. Paul Without the Walls known through drawings in a manuscript at the Vatican reveal the importance of this ancient Roman school. The same compositions are also found in the upper church at Assisi, which was to be the cradle of Italian painting. It is now proved that these scenes were the work of Cavallini and his school. There is nothing to prove that Cimabue did not work here, but he would have done so only as a pupil of the Roman school (see CIMABUE). This is also true of the great Giotto in his earliest dated works: the Navicella of St. Peter's (1298), the Stefaneschi retable and the Jubilee fresco painted in 1300 at St. John Lateran. It was otherwise with his second sojourn in Rome, for his early Assisi frescoes the 28 scenes of the "Life of St. Francis" (c. 1293) are wholly in the Roman manner. At Rome, therefore in the thirteenth century was created the giottesco style, the dolce stil nuovo which was to charm Italy for a hundred years. (See GIOTTO DI BONDONE.) Giotto instilled into the painting of age the wonderful poetry of Franciscan Christianity. St. Francis has been called the Father of Italian art and the saving is true if taken with a certain elasticity of meaning. Both he and St. Dominic rejuvenated and reanimated the Church. The history of religious art down to the Reformation and the Council of Trent could only be accurately written in the light of this great historic fact. All that Byzantine and early medievalart had represented as dogmas assumed the stirring character of life. To say that art became secularized would be to risk miscomprehension, but in truth, from being intellectual and theological, it became democratic and popular. Faith became visualized. The whole effort of the painters, as well as of the people, was to imagine as vividly as possible the life and sufferings of Christ. A multitude of dramatic elements developed in Christianity, and originated a sort of rudimentary theatre. (See ITALY, ITALIAN LITERATURE; JACOPONE DA TODI.)
All these characteristics began to show themselves in painting also. At Padua, in 1306, Giotto outlined the earliest and best formulated of his school in the "Life of the Virgin", closely linked with the history of the Passion. The painter retained only the pathetic elements of Christianity. A number of new scenes appeared, while the old ones were enriched with countless new features. The picture is filled with figures, gestures are softened, expression grows tender and human. "Giotto", says Vasari, "was the first to put more kindness into his figures". During three centuries of development some scenes, such as the Nativity and the Epiphany, continued to grow in movement, expression, and picturesque effect. Symbolism and didactic intent are absent: painting ceases to have any object but to represent life. The teaching of Christ, the parables, and the sacraments disappear, to be replaced by scenes of sorrow and the drama of Calvary every moment of which is minutely treated in detail. What primitive Christian art avoided with a sort of modesty or fear now became its chosen and persistent subject. The striking feature of these pictures is a wholly new impression of familiarity and warmth.
After the great frescoes of the Life of St. Francis at Assisi a host of local saints and contemporary beati were honoured in like manner. In painting these contemporary lives the artists had to create traditions; therefore they painted what they saw—faces, costumes, assemblages of people. They became realists and observers. and these same tendencies appeared in their paintings of the Gospel. There was little need of invention: the theatre and its representations, the processions, and the tableaux vivants assisted their imagination. The following are some "Passions" of the Giottesque school, in chronological order:
· in the lower church of Assisi, by Pietro Lorenzetti (c. 1325);
· by Gerini, at S. Croce, Florence;
· by a Sienese master in the Neapolitan church of Donna Regina, or
· that by Andrea da Firenze (c. 1350) at the Spanish chapel;
· lastly the splendid frescoes of Altichiero and Avanzi in the chapel of the Santo of Padua (1370).
But all this realism was never an end in itself: its object was to reach the emotions, and it made manifest the character of humanity in Christianity. Hence the many paintings of the Blessed Virgin, in which art incessantly sang to her the tenderest hymns of love. The Panagia of the Byzantines, the Virgin of the Middle Ages, Throne of God, Queen of Heaven, gave place to the Mother, the most beautiful, the sweetest, and the tenderest of women. After St. Bernard—il suo fedele Bernardo— St. Francis of Assisi, and St. Bonaventure, devotion to the Madonna became one of the chief Christian devotions. Schools competed as to which should paint the holiest and most exquisite Virgins, and none were more charming than those of Siena—Sena vetus civitas virginis.
The Madonnas of Simone di Martino, of the two Lorenzetti, of Lippo Memmi, and their successors began the incomparable poem to which Raphael, Van Dyck, or Murillo added perfect strophes, without, however, obliterating the memory of their ancient predecessors.
The same inspiration is evident in the paintings which represent the moral, didactic, or philosophic painting of that time, such as the frescoes of "Good and Evil Government" at Siena by the Lorenzetti (c. 1340), those of the Church militant and the Church teaching in the Spanish Chapel (c. 1355), or those of the "Anchorites" and the "Triumph of Death" in the Campo Santo of Pisa (c. 1370), all showing the same popular and practical character. Such pictures have the force of a sermon; there is no strictly artistic intention, but an obvious intention to instruct and impress.
This is also made clear by the celebrated allegories of the Franciscan Virtues, in the lower church of Assisi (c. 1335) and in the frequent repetition of the Last Judgment (by Giotto at Padua and the Florence Signoria; by Orcagna at S. Maria Novella, etc.). This theme of death and the Judgment was evidently a favourite one with the Mendicants: at Assisi and Padua are two frescoes representing a Friar Minor indicating a skeleton beside him. And hence the "Triumph of Death" at Pisa and the terrible "Dance of Death" of northern Europe.
This popular art required popular modes of expression. Cavallini and Giotto still made mosaics, and Cimabue is best known to us as a mosaicist. But this slow and expensive method was unsuited to a democratic, sentimental, and impassioned art, while fresco, which had never been abandoned even during the Byzantine period, offered to the new ideas a more plastic and animated mode of expression. With less material opulence, the latter process was rapid, cheap and apt at reproducing the undulations of life, expressing at once the exactness of nature and the emotion of the artist. Thereby a new element entered into the execution itself, an individual element of sentiment and spontaneity only limited by the conditions of mural painting and the exigencies of an art always somewhat oratorical. Inebriated, as it were, with this new liberty, the Giottesque painters covered Italy with innumerable paintings. Indeed, this school, as a whole, despite grave faults, constitutes the richest and freest fund of religious painting.
(2) Masaccio and His Age
But it must be acknowledged that the Giottesques formed a popular school which was too often satisfied with worthless improvisation. The task of imbuing painting with artistic feeling was that of the two great painters, Masolino (q.v.) and Masaccio (q.v.), the latter especially, in his frescoes in the Carmelite chapel at Florence (1426) sounding the keynote of the future. Nevertheless, despite their seriousness of conception and aim, the religious element of these frescoes is scarcely to be taken into account. There are evidences of great progress in the art, the nobility of ideas, the elevation of style, the seriousness and grandeur of the work, but the gain of Christian feeling and piety is less manifest. But, Masaccio's powerful naturalness was for a time in harmony with the mystic sense, and religious art then yielded perhaps its most exquisite flowers. The works of Gentile da Fabriano, such as the "Adoration of the Magi" (1423; Academy of Florence), those of Pisanello, such as the "Legend of St. George" (c. 1425; St. Anastasia, Verona), and in a lesser degree those of the Milanese Stefano da Zevio breathe the inimitable grace of a pure and holy joy, which is still more charmingly apparent in the works of the Camaldolese Lorenzo Monaco, and especially in those of the Dominican Fra Giovanni da Fiesole, whose genius won for him the surname of Angelico (q.v.).
Angelico's disciples did not reach his level, but a youthful charm distinguishes the spiritual paintings of Benozzo Gozzoli, whose "Adoration of the Magi" in the Riccardi chapel is one of the most perfect works of the Renaissance. while his "Genesis" frescoes in the Campo Santo of Pisa (1469-85) will always be loved for their exquisite figures amid rich landscapes. But perhaps this pious joy never inspired anything more lovable than the works of the old Umbrian masters Ottaviano Nelli, Allegretto Nuzi, Domenico Bonfigli, and Boccati da Camerino. The early Renaissance was a fortunate period, in which the simplicity of the soul was not marred by the discovery of nature and art. Even the poor Carmelite, Fra Filippo Lippi, unwilling monk as he was, whose restless life was far from exemplary, was animated by true and delicate piety. His "Nativity" (Berlin), his "Madonna" (Uffizi), and his "Adoration of the Holy Child" (c. 1465, Louvre) recall Angelico.
C. The Fifteenth Century in the North
What Masaccio's frescoes were for fifteenth-century Italy, that and much more was the retable of the Van Eycks for the rest of Europe. This colossal work was begun in 1420, completed and set up in 1432. Throughout the fifteenth century the art of the schools of the North retained the allegorical and symbolical character which marks this great work. Such books as the "Speculum humanae salvationis" or the "Biblia pauperum" dominated iconography and furnished artists with their favourite subjects. But, with all this, in Flanders naturalism was unrestrained, that of the van Eycks making even Masaccio's seem vague and abstract. A portion of the change accomplished by them is foreshadowed in the works of the Limbourgs (see LIMBOURG, POL DE). To the revolution which they effected in the manner of beholding corresponds another in the manner of painting. The whole fifteenth century spoke of the "invention of the van Eycks": it is hard to say in what this consisted, but if they did not, as was believed, discover oil-painting. they certainly invented new processes and a new style. Undoubtedly this realism lacked taste and charm. The types were common, vulgar and middle-class, and these faults were even exaggerated by the disciples of the school—Jean Daret, Ouwater, Dirck Bouts, Van der Goes, and Petrus Cristus. The school's photographic impassability, on the other hand, was suddenly offset by the equally exaggerated and somewhat contorted passion of the Brabançon Van der Weyden, at once a realist and a mystic. Such as it was, this robust, school conquered Europe in a few wears, even Italy feeling its powerful influence. In France, Simon Marmion, Nicolas Fremont, and Jean Fouquet were little more than somewhat refined and gallicized Flemings. In Spain it suffices to mention Luis Dalmaù and in Portugal, Nuño Gonçalez, both being pure Flemish.
German painting, on the other hand, while it owed much to the neighbouring; Flemish school, remained much more original in spirit. In it is found the deep and tender sentiment lacking in the school of the Low Countries, a popular mysticism derived, not from books, but from the interior treasures of the soul. The school which produced (c. 1380) the Clarenaltar of Cologne and (c. 1400) the delightful little "Paradise" of Frankfort obviously possessed but mediocre gifts; its sense of form Bas often defective, but even the piety of Angelico did not speak a purer language. A superior plastic education produced the work of Stephan Lochner, the fine Dombild (1430), the "Madonna of the Violet", and the marvellously sweet "Madonna of the Rose Garden". From this school was descended the most famous of the Northern mystics, the tender and graceful Memling (q.v.). In his work a new aristocracy, that of sentiment, transfigures the Flemish opulence. The same moral delicacy and familiarity with Divine things sweeten and spiritualize the works of Gerard David, and especially of Quentin Massys, who became a painter through love. At the end of the fifteenth century there was no German town or province which had not its local school. For a long time only two of these were known or regarded: that of Cologne, with its anonymous masters, the Master of the Passion of Lyversberg, the Master of the Death of Mary, the Master of the Holy Family (Heiligensippe) and, most powerful of all the Master of the Bartholomäusaltar; and the school of Nuremberg, with its two famous painters, Wohlgemuth and Pleydenwurff. But in reality no corner of Franconia, Suabia, Alsace, or the Tyrol remained sterile. It was a popular art, localized sentiments and extremely incorrect, often coarse in form, but refined in soul even to affectation, and which in its pious imagery expressed better than any other certain ideas of sympathy and tenderness. There is nothing more thrilling than the Passion of Hans Multescher nor more appealing than the altarpiece of St. Wolfgang by the Tyrolese Michel Pacher. Elsewhere in Germany there were other admirable stylists, such as Hans Baldung and Conrad Witz at Fribourg and Basle, foreshadowing the perfection of Holbein.
But the great Albrecht Dürer was to express all that was most intimate in Germanic religion, and beautiful as were his pictures he expressed the deepest meanings in his prints. This more direct and less expensive art produced for the masses, satisfied the German demands for popularity and individuality. To this Dürer's genius was wholly devoted, and art does not possess more moving masterpieces than the "Apocalypse" series (1498), the "Life of the Blessed Virgin" (1506), the "Little Passion" (1509), and the Great Passion" (1510). But side by side with this contemplative, intimate, and noble spiritual art was a second tendency, no less thoughtfully but impassioned, violent, dramatic, and which went to extremes in the search for expression and the mania for the pathetic. It was inspired by the mystery plays. All technical progress and perfection of realization were utilized to express emotion. It began with Van der Weyden, Memling did not escape it in his Munich picture of the "Seven Sorrows of the Blessed Virgin", Massys painted blood-besprinkled Holy Faces and Magdalens with reddened and streaming eyes, Dürer's "Passions" terrify by their intensity of sorrow, but the most tragic of all was Mathias Griünewald, whose terrible "Crucifixions" at Colmar and Stuttgart are like the nightmare of a barbarian visionary. This love of the horrible became a genre. Infernal fantasies, the dreams of an unhealthy imagination, haunt the thoughts of Jerome Bosch, while, on the other hand, idyllic insipidity and childishness appear in the "Holy Family" and "Flight into Egypt" of Cranach and Patenier. At this juncture came the Reformation, which destroyed painting in Germany.
IV. THE CINQUECENTO AND THE LATER SCHOOLS
A. Tuscany, Umbria, and Rome
The two tendencies observed in the North, naturalism and pathos, developed also in contemporary Italy. Protestant criticism has greatly exaggerated the irreligion of the Renaissance. Undoubtedly some painters, absorbed by problems of expression and the study of atmosphere, models, and perspective, neglected religious emotions. At Florence especially there mere a number of artists who saw in their craft only a question of form. Form, as a matter of fact, owes much of its progress to the studies of Castagno, Paolo Uccello the Pollaiuoli, Andrea Verrocchio, and Baldovinetti but their learning, importance, and great services cannot conceal the poverty of their art and the narrowness of their ideas; they were professors and useful pedagogues, but neither poets nor true artists. On the other hand the Renaissance was the period when the love of ideas, so unnatural to Italian thought, manifested itself by most important works. The decoration of the Sistine Chapel (c. 1480) at the command of a Franciscan pope, is perhaps the most clearly symbolical assemblage of Italian art. On the walls the life of Moses is portrayed parallel with that of Christ. Thirty years later Michelangelo depicted on the ceiling the Delivery of Israel. the Prophets, the Sibyls, and the Ancestors of Christ. The Appartamento Borgia was decorated by Pinturicchio with didactic frescoes in imitation of the Spanish chapel; Filippino Lippi represented at the Minerva the "Triumph of St. Thomas Aquinas"; while Perugino at the Cambio of Perugia and Raphael in his stanze produced the masterpieces of the painting of ideas.
It would be vain to deny that the spirit of the Renaissance possessed irreligious tendencies. Certainly such a work as that of Ghirlandajo in the choir of S. Maria Novella is singularly secular in tone. Even in more serious works, such as Leonardo's wonderful "Last Supper" at Milan, it is readily seen that despite its sublime beauty it was not intended merely to edify. However, these matters must be treated with reserve, owing to the delicate nature of questions of religious sincerity. We can hardly assert that the Dominicans for whom these works were executed were poorer judges than we, nor is it clear by what right we connect religious meaning with certain archaic forms. In this the Church has judged with more delicacy, never having restricted a sentiment to certain forms but, having left it free to errata that most fitting to it and to speak to each age the language which will be best understood. The fact is that at no period was religious artistry so fruitful; no other has bequeathed to us so many altarpieces, oratory pictures, Madonnas and saints. It was the age of countless pictures for pious confraternities, and it is quite probable that the artist, who was so often a member of the confraternity, infused something of his heart into his work. At Siena especially such charming painters as Vecchietta or Benvenuto di Giovanni were no less remarkable for their piety than their talents. Perugino, it is true, has been called an Atheist, but of this we have no certainty, nor do we know Vasari's authority for the statement. On the other hand we note in him (before he lapsed into mechanical production) a reaction against dryness and intellectualism. (See PERUGINO.) Botticelli and Filippino Lippi show a tendency to the nervous pathos of Roger Van der Weyden and Quentin Massys. An extremely ascetic and terrifying spirit distinguishes Luca Signorelli.
More worthy of study are the works of Crivelli and Cosimo Tura at Verona and Ferrara, showing a love for depicting suffering which borders on caricature. At Bologna, on the other hand. the productions of Costa and Francia are marked by a more temperate religious emotion, while a group of Milanese painters including Foppa and Borgognone upheld, even amid Leonardo's influence, the mystical traditions of the ancient school. The appearance of new motifs based on devotion to the Precious Blood, to the Holy Family, the maternity of the Blessed Virgin, etc., indicated the continuous enriching of religious life and the constant activity of Christian piety. Undoubtedly when Leonardo painted the "St. Anne" of the Louvre and Raphael his "Madonna of the Goldfinch", they did not aim at portraying ascetic mortification but rather a serene confidence in the beauty and nobility of life. It is difficult to stamp this optimism as an error.
B. Venice and the Schools of Northern Italy
The Venetian school has been greatly misjudged from a religious standpoint. Because the Venetians could paint better than any others, and because they set great value on the charm of colouring, they have been charged with paganism and immorality. Quite the contrary is true. Two very different traditions are evident in Venetian painting: the first that of the popular painters employed by the confraternities, the guilds, and the scuole; the other that of the official painters in the service of the State, the patricians, and the convents. The former school, which was that of Lazzaro Bastiani Carpaccio, Cima da Conegliano, and Diana, filled the parishes of Venice and the Islands with brilliant and delightfully ingenuous works. Nothing could be more charming than Carpaccio's paintings, such as his Legend of St. Ursula or the oratory pictures in San Giorgio de' Schiavoni. The second and more scholarly school, proceeding from the Vivarini and the great Paduan master, Andrea Mantegna, is chiefly represented by the three Bellini, the last of whom, Giovanni, is not only one of the most beautiful of painters but also one of the most elevated and recollected. The works of Giorgione are no less poetically inspired, and his heads of Christ are marvels of emotion. It may be questioned how Titian can be charged with irreligion in his "Assumption", his Pesaro Madonna, his "Martyrdom of St. Lawrence", his frescoes in the Santo of Padua, or his "Death of St. Peter Martyr". In his "Bacchanal" of Madrid and the "Flora" of the Uffizi we encounter the same problem presented by Raphael, which then faced all cultured minds. We can scarcely accuse of religious insincerity the author of the "Entombment" and "Crowning with Thorns" of the Louvre, who after so many joyous pictures painted as his last testament and farewell to life the funereal "Pieta" of the Accademia of Venice. The same is true of the other great Venetians, Palma, Veronese, Bonifazio, Tintoretto, and the divine Corregio.
But the Church was obliged by harsh criticism to be vigilant with regard to humanistic extremes. At Florence the work of Fra Bartolommeo or Andrea del Sarto, at Ferrara that of Garofalo, at Brescia that of Moretto or Romanino, at Vercelli that of Gaudenzio Ferrari, at Venice itself that of Lorenzo Lotto. are so many heralds of a "counter-reformation", which be came definite about 1550, at the time of the Council of Trent, and which derived its origin from Venice. A significant circumstance was the action of the Inquisition against Veronese for having introduced fanciful figures into his religious pictures. The painter was acquitted, but the art of the Renaissance had received a blow from which it never recovered. It was the period when the pope ordered Daniele di Volterra (Ricciarelli) to clothe decently the too audacious nakedness of his "Last Judgment", when the learned Molanus (Meulen) wrote his work on images, when St. Charles Borromeo and his cousin the cardinal, with their circle of zealous associates preached a return to an enlightened, serious religion, purified of popular medieval superstitions and recovered from the dangerous compromise with the external forms of pagan naturalism. After having exercised great toleration the Church was about to take vigorously in hand the direction of ideas. Tintoretto's last works at the Scuola di S. Rocco display a system of symbols as abstract as a stained-glass window of the thirteenth century; painting once more became the handmaid of theology. From Venice itself came the last Byzantine, the strange Greco, the pupil of Titian and Veronese, whose emaciated, sickly, dried-up style is a protest against the whole luxuriant ideal of the Renaissance, and who became the founder of Spanish painting.
C. The Baroque School
The most striking trait of the new school was its unity of style and method. In the fifteenth and even in the sixteenth century there was an endless number of little schools, each town having its own, but in the seventeenth century painting once more became international. A single manner of seeing and thinking predominated and there was no essential difference between a Flemish and an Italian or Spanish picture. More than one social or political season may be advanced for this, e.g., the political supremacy of Spain and the establishment of the Viceroyalty of Naples, or the cosmopolitanism of the painters. But the only good reason was the existence of a general organization, a universal institute which forced a common direction on all ideas. But the time has gone by when the word baroque was used to disparage two centuries of art, as the word Gothic thinly disguised a condemnation. What science is to the modern world the idea of beauty Was to sixteenth century Italy. Thus the lost Grecian ideal was restored through Florence and Venice, but the cultivation of the form without thought for its import was what dried up and poisoned the school which issued from Raphael and especially from Michelangelo, the art of Giulio Romano, Zuccheri, Vasari, and Giuseppino. Before the end of the century a strong reaction set in against this corrupt and empty art. In 1582 the Carracci founded their academy at Bologna. and at Rome, about the same time, the independent and eccentric Caravaggio scandalized the public by brutal painting roughly borrowed from the lowest reality. In his "Death of the Blessed Virgin" (c. 1605) now at the Louvre he did not hesitate to copy a drowned woman. Nevertheless Caravaggio did much to turn art once more in the direction of nature and truth. His "Entombment" at the Vatican, is one of the important works of modern painting and the manifestation of a new art.
Thus, of its own volition, art inclined to return to naturalism while religion endeavoured to hold it back. St. Ignatius in his "Spiritual Exercises" indicates the share of sentiment and imagination in the psychology of belief, laying great stress on the "composition of place" and the use of the senses as aids to the imagination with the object of arousing an emotion. It will readily be seen what, assistance painting would be to such a system, and that is why the Jesuits restored to art all the importance which the Protestants had taken from it. Naturalism was the necessary result of this spirit, and in this Jesuit art merely resumed the constant tradition of Christianity. Nor was this all; the picture should inspire emotion, and the corollary of naturalism was pathos. By more than one characteristic the Catholic school of the seventeenth century recalls the great Franciscan school of the fourteenth. A curious fact is the recurrence of popularity of Franciscan legend. The "Vision of St. Francis", the "Stigmata", the "Vision of St. Anthony of Padua", the "Last Communion of St. Francis of Assisi" are the titles of masterpieces in the schools of Antwerp, Bologna, Naples, and Seville. A still more significant circumstance was that the Renaissance, like the ancient Byzantine art, had avoided all portrayal of the sufferings of Christ: Raphael, Titian, or Michelangelo never painted a Crucifixion. though among the masterpieces of Rubens were an "Ascent of Calvary" an "Erection of the Cross", a "Piercing with the Lance", and a "Descent from the Cross". The Renaissancehad also lost the taste for and the sense of narrative; but the art of the seventeenth century presents numerous examples of this ability restored such as the "Life of St. Cecilia" at S. Luigi di Francesi and the "Life of St. Nilus" at Grottaferrata, by Domenichino; the Lives of St. Thomas and St. Peter Nolasco by Zurbaran, etc. The Gospel and the "Legenda aurea" were restored to honour. If the Renaissance had been a retrogression or an eclipse of Christian sentiment, Baroque art was a real resurrection.
V. MODERN RELIGIOUS PAINTING
Great religious painting ends with Tiepolo; his Spanish imitators, Baye and Goya, produced charming works, but did nothing new. Save for a few somewhat touching works of Lesueur the classic French school was wholly lacking in religious originality. Philippe de Champagne was a Fleming, a good painter whose talent Jansenism almost destroyed. New theories and the spirit of the eighteenth century struck a fatal blow against the painting of the Church. To the admirers of extreme antiquity such as Winckelmann and Lessing, and their disciple, Diderot, Christianity was an inferior religion which had diffused an unworthy system of aesthetics throughout the world. European painting was dominated by a sort of artistic Jacobinism. David and his school produced no religious painting; under the Empire the only "Christ" worthy of mention is that of the gentle Prud'hon. However a curious reaction followed this arid fanaticism; the Middle Ages began to be understood. Even under the Directory and in David's studio there was a small body calling themselves the "Primitifs". Chateaubriand's "Genius of Christianity" was published on the same day as the Concordat of 1802. At Rome a little circle of German artists, weary of Goethe's Hellenic rationalism, returned to mysticism, discovered St. Francis of Assisi, and by painting reopened the sources of the moral life. Unfortunately these "Nazarenes", Overbeck, Steinle, and the rest, had but a poor artistic sense. A Frenchman, Jean Dominique Ingres, had better success and endowed with life his "Bestowal of the Keys" (1820), his "Vow of Louis XIII" (1824), his "St. Symphorian" (1834), and some of his Virgins.
Other painters also treated religious subjects: the Protestant Ary Scheffer, Paul Delaroche, even Decamps. But the only one who succeeds in arousing emotion is Paul Delacroix, whose "Christ on Mt. Olivet" (1827), "Descent from the Cross" (1834), "Good Samaritan" at Mantua, "Christ Stilling the Tempest", and especially his Chapel of the Angels in the church of St. Sulpice, are examples of immortal passion and poetry. With Flandrin's frescoes may be mentioned those of Victor Mottoz at St. Germain l'Auxerrois, of Chassériau at St. Roch, and especially the splendid scenes from the "Legend of St. Genevieve" (1878-98) by Puvis de Chavannes in the old Pantheon. Henner and Léon Bonnat have painted famous Christs; Ernest Hébert has painted Virgins such as that of "The Deliverance" (1872) which are real masterpieces. Some of Bouguereau's are also worthy of mention.
But in France, as elsewhere, religious painting properly so called tends to disappear. The attempts of some sincere painters in England and Germany have had but few imitators. Despite rare merits, the Pre-Raphaelite school has left only studied works in which scholarship supersedes sentiment. This is especially true of Burne-Jones and Rossetti, whose style too often shows affectation and artifice. James Tissot, with his scrupulous Orientalism, has failed to capture the true Evangelical perfume. The best work of this school has been produced by Holman Hunt in his "Scapegoat" and "Shadow of the Cross", which display singular refinement, somewhat hardened by emphasis, but new, impressive, and original. The German Gebhardt does not approach these masterpieces in his "Last Supper" of the Berlin Museum. A Franciscan Pre-Raphaelitism in France produced the prints of Charles Marie Dulac and some charming decorations of Maurice Denis, such as his "Assumption" in the church of Vésinet.
The reason for this impoverishment of religious art must not only be sought in a diminution of the Christian sentiment. It is due primarily to the fact that religious art has become an industry and concurrence is no longer possible between the artists and the dealers, but the chief reason lies in the very evolution of religious ideas, which now seek a new form. This has been shown by the painter John La Farge ("Higher Life in Art" 1908). Much of the religious sentiment of the nineteenth century has been expressed in landscape painting. To the angelic soul of Corot painting was always a prayer, and the same is true of our greatest Christian painter, Millet, whose peasants naturally assume the appearance of Biblical characters as of the paintings of the same class by Léon Lhermitte ("Pilgrims of Emmaus", 1894, Boston Museum; "Among the Lowly", 1905, New York Museum), those of Lárolle, Fritz von Uhde, and especially of Eugéne Carriére.
Such are the outlines of religious painting during the past 900 years. Ancient Christianity expressed every sentiment and ignored no shade of human nature. And if religious painting now seems uncertain, in consideration of the wonderful development of the Church in some parts of the world, who knows what future still awaits it?
LOUIS GILLET 
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Religious Profession
HISTORICAL VIEW
Profession may be considered either as a declaration openly made, or as a state of life publicly embraced. The origins of religious profession date from the time when Christians were recognized in the Church as followers after perfection in the practice of religious life. We meet them in the third century, under the name of ascetics, called in Greek asketai, and in Latin confessores. Eusebius (Hist. eccl., III, xxxvii) numbers among the ascetics the most illustrious pontiffs of the first ages, St. Clement of Rome, St. Ignatius of Antioch, St. Polycarp, and others. After these, in the fourth century, come the hermits and monks, followed in the eleventh century by the canons regular, in the thirteenth century by the mendicant orders, in the sixteenth by the clerks regular, and lastly by the members of religious congregations. Profession for a long time was made by clothing with the religious habit: the aspirant could personally put on the habit or receive it, with or without ceremony, from the abbot or from the bishop. This clothing laid upon him the obligation of poverty and chastity more as a natural consequence of a donation or consecration to God than as arising from formal vows, which did not exist at that time (cf. St. Basil, Regulæ fusius tractatæ resp. ad 14 interrogat. in P. G., XXXI, 949-52).
The community life, established under Schenoudi, the great disciple of St. Pachomius, added an explicit promise of fidelity to certain precepts. St. Benedict added an express promise of stability, and obedience to the superior. These last promises denoted obligations created in addition to those implied by taking the habit. The first formula, which expressly mentions poverty and chastity, is that of the Constitutions of Narbonne, promulgated in 1260 by St. Bonaventure for the Friars Minor; then the constitutions of the Minims and clerks regular expressly mention the three essential vows of the religious life, as well as those which were superadded on account of the special ends of their orders. This discipline is common to religious orders and congregations. Finally the regulations (Normæ) of 1901, published in explanation of the present practice of the Holy See, do not permit in new congregations any but the three essential vows of poverty, chastity, and obedience.
In the Decretal, "Quod votum,' unic. De veto et voti redemptione (iii, 15) in 6°, Boniface VIII declared authoritatively that the vow of chastity, consecrated by the reception of major orders, or by religious profession in an approved institute, created a diriment impediment to marriage. Some communities of tertiaries not belonging to an approved order were the first to introduce profession accompanied by simple vows, which is now the ordinary practice in the more recent congregations.
The Annals of the Order of St. Benedict (vol. I, p. 74) in the year 537 recognized among the Greeks three classes of religious: the novices, who wore the simple tunic; the perfect, clothed with the pallium; and the more perfect invested with the cuculla, or hood attached to a short cloak, covering the shoulders, which was considered the special emblem of the religious life. In certain monasteries of the East, a distinction was made between persons wearing the short habit, mikroschemoi, and those wearing the long habit,megaloschemoi, a distinction against which St. Theodorus the Studite protested in his epistles (I, ep. x, in P. G., XCIX, 941-2) and which is still found among the Schismatic Coptic monks (see Kathol. Missionen 1 Oct., 1910, p. 7 sqq.). St. Ignatius of Loyola laid down that in his order there should be a simple profession, followed by more or less frequent renewal of vows until such time as the candidate should be prepared for the solemn or definitive profession; this under Pius IX and Leo XIII has become the common law of all religious orders.
EXISTING LAW
Definition
According to the existing law, religious profession denotes the act of embracing the religious state by the three vows of poverty, chastity, and obedience according to the rule of an order canonically approved; it involves then a triple vow made to God, and binding oneself to the rule of a certain order. Very often the rules or constitutions of an order or congregation (approved before the Normæ of 1901) add to these essential vows certain special vows inspired by the purpose of the order: thus the Friars Minor make a vow of special obedience to the pope and the Roman Church; the Poor Clares, a vow of enclosure; the Mercedarians, a vow of devoting themselves to the redemption of Christian captives, even giving themselves as hostages; the Minims, a vow of strict abstinence; the Carmelite Sisters and discalced Augustinians, a vow of humility; the first profession in the Society of Jesus implies a vow of indifference in regard to final vows, i. e. whether they be solemn or simple; the solemn profession adds a vow of obedience to the pope for missions, and five simple vows in order the better to ensure the observance of poverty, and the eschewal of ambition; the Brothers of St. John of God make a vow to serve the sick; the Clerks Regular of the Pious Schools, a solemn vow to educate children, and also three simple vows relating to poverty and the shunning of ambition; the religious of Penitence (Scalzetti), a vow to defend the doctrine of the Immaculate Conception; the Passionists, to promote devotion to the Passion of Our Lord; theBrothers of the Christian Schools, vows of stability and of gratuitous education of children; the Little Sisters of the Poor, a vow of hospitality.
Division
Profession was express, when made with the usual ceremonies; tacit, or implied, when the reciprocal engagement between the order and the religious was proved by outward acts; it was sufficient for this purpose to wear the habit of the professed members for some time openly and without objection being made in any one. Pius IX abolished the tacit solemn profession for religious orders (11 June, 1858) and it has fallen into disuse altogether.
Profession is either simple or solemn. Solemn profession exists at present only in the institutes approved by the Holy See as religious orders. It is always perpetual, and dispensation from it is difficult to obtain; a religious who has been dismissed from his order is still bound by the obligations of the religious life; the same is the case with one who obtains from the Holy See the indult of perpetual secularization; professed who have left their order owe to the bishop of the diocese in which they reside the obedience which they formerly owed to their religious superior. Solemn profession implies a reciprocal engagement between the religious and his order, which undertakes to maintain him, and treat him as a member of its household; except in case of special privilege, it can dismiss a professed religious in canonical form only for incorrigible persistence in some grave public fault. The professed religious who is dismissed is ipso facto suspended, and the suspension is reserved to the Holy See (see the recent decree "Cum singulæ" of 16 May, 1911). According to existing law, solemn profession annuls a marriage previously contracted, but not yet consummated, and creates a diriment impediment to any future marriage; and also renders the professed religious incapable, without the permission of theHoly See, of acquiring or of possessing and disposing of property. In Belgium, and probably in Holland, profession no longer involves this disability.
Simple profession is sometimes perpetual and sometimes temporary, and therefore imperfect. At the end of a term of temporary profession, a religious is free to go back to the world, and the order has power to dismiss one who has not shown himself worthy to renew his profession, or to make a subsequent profession; but a physical infirmity which was caused after the vows, or the cause of which was known at the time of the vows, does not justify the dismissal of a religious against his will. In congregations which have no solemn vows, the Holy See ordinarily prescribes a term of temporary vows, varying from three to six years, before the perpetual vows. There are however some congregations, such as the Nuns of the Sacred Heart in which all the vows are perpetual; and pious societies without perpetual vows, such as the Sisters of Charity of St. Vincent de Paul; or even without vows, like the Missionaries of Africa, or White Fathers, who have only an oath of obedience. The Holy See insists that on the expiration of temporal vows, these should be either renewed or converted into perpetual vows, as the case may be, without allowing any interval of time, during which the religious would be free from his obligations.
Simple profession sometimes is a preparation for solemn profession, and sometimes has a distinct character of its own. In all religious orders, three years at least of simple profession are a necessary condition for the validity of solemn profession (see NUNS), and for lay brothers, six years of simple profession and an age of at least thirty years are required (Decree of 1 Jan 1911) This time of simple profession may be considered as a second term of probation; it is not difficult for the religious to obtain a dispensation from his vows, and, on the other hand, the order may dismiss him for any grave cause of dissatisfaction, the sufficiency of which is left to the judgment of the superior. The dismissal of nuns, however, requires the consent of the Holy See; religious with simple or even temporary vows, who have received major orders in their institute, are in the same position, in regard to dismissal, as those who have made their final profession. Generally speaking, simple profession does not prevent a religious from retaining or acquiring property; the administration and disposition of property alone are forbidden. Except in the Society of Jesus it is no longer a diriment impediment to marriage, and it never annuls a marriage already contracted.
Conditions of Validity and Form
It is essential in all cases for the validity of a religious profession that the candidate should be at least sixteen years of age and have passed one year in the novitiate. Persons who, under the provisions of the Decree "Ecclesia Christi" of 7 September, 1909, cannot be validly admitted to the novitiate without the consent of the Holy See, cannot without the same consent make a valid profession. Admission to profession, especially to the first, is generally decided by the chapter. Profession made or permitted under duress is null and void; and the Council of Trent passes sentence of excommunication on all persons who compel a young girl to enter a monastery by solemn profession, or who forcibly prevent her from doing so. Although tacit profession, which has been expressly abolished for religious orders, has fallen into disuse everywhere, no particular rite or formula of profession is essential, unless distinctly required by the constitutions. A general Decree of the Sacred Congregation of Rites of 14-27 August, 1874, indicates the manner in which profession should be made during Mass. Since the Decree "Auctis admodum", simple but perpetual profession creates the same bond between the religious and the congregation as solemn profession does in a religious order. Such a religious can be dismissed only for incorrigible persistence in some grave public fault. Even when congregations with simple vows have the power to dismiss a religious, they have not the power to dispense him from his vows: this is strictly reserved to the Holy See.
Common Effects of Profession
Every perpetual profession admits one to the religious state and consequently creates an obligation to aspire after perfection. This obligation is sufficiently fulfilled by observing the vows and rules, so far as they bind the conscience. All previous vows, provided they do not prejudice the right of a third party, may be changed into religious profession, as into something of a distinctly higher character; and this may be done by the religious himself, or by some person who has power to commute the vows. If the profession be solemn, these previous vows are annulled by canon law. Theologians generally teach that, when made in a state of grace, this absolute surrender of self procures for the religious a remission of all the penalties due to past sins. The generally accepted opinion, by which religious profession was compared to a new baptism, induced St. Pius V to permit novices in houses of Dominican nuns to make their profession when in danger of death even before completing their years of novitiate (Constitution "Summi sacerdotii", 23 August, 1570). This has since been extended to all religious orders; but restoration to health deprives the profession made under such circumstances of all canonical effects.
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Religious Song
(Sacred Song)
Religious song is the general designation given to the numerous poetical and musical creations which have come into existence in the course of time and are used in connection with public Divine worship, but which are not included in the official liturgy on account of their more free and subjective character. It has its origin in the desire on the part of the faithful, a desire even encouraged but always guided and controlled by the Church, to participate actively in the public religious ceremonies of the Church. While the psalms were sung in traditional fashion during the early Eucharistic celebrations at the public meetings, and the love-feasts, or agapae, or the early Christians, there soon sprang up the custom of improvising songs, participated in by the whole assembly, which, though religious in burden, by their spontaneity and freedom stood in contrast to the psalms and other lyric parts of the Holy Scripture in use at the Eucharistic celebration. These creations in course of time lost their spiritual character, dignity, and fervour as the institution which gave them birth and of which they formed an important part degenerated in character, departed from its original purpose, and became an occasion for pleasure and dissipation. The songs thus originated continued in use long after the institution had lost official sanction, and have become known in history by the name of the institution which gave rise to them.
As Christianity spread, there was an ever greater increase of spontaneous creations of this kind originating in the desire on the part of their authors to get nearer to the people and to convey to them by this means instruction as well as edification. As early as the fourth century there had come into use so many chants, hymns, and songs, in various parts of the Christian world, and abuses and aberrations had become so general, that the Council of Laodicea (360-381) forbade the singing of any text not taken from Holy Scripture. The hymns by St. Hilary and St. Ambrose of Milan (especially the latter) — which now form a part of the liturgy — had for their original purpose the instruction of the people by having them sing in striking metrical form and to vigorous melodies the fundamental truths of religion. The sequences and tropes which came into existence with such exuberance in the early Middle Ages, while popular in form, sprang directly from the liturgy and always partook of its character. In those regions where the liturgical language remained at the same time the tongue of the people, at least in a modified form, participation in the official chant of the Church on the part of all was general for many centuries, and in consequence the influence of the spirit of the liturgy and its music prevented the early development of a more subjective religious poetry and music than was to be the case in later times in other regions. This is probably the reason why in Italy, Spain, and the other Latin countries the religious song in the vernacular has never taken root.
While this was also true of France, for a considerable time, we find there an early and rapid growth of songs of every kind, bearing a strong national character. Every important event in the domestic and religious life of the people soon found expression in song. The festivals of the Church inspired them and became by these means in turn impressed upon the popular imagination. One of these characteristically French songs is the noël, or Christmas song, which had great vogue in the eleventh century, a vogue which reached its height in the seventeenth century and has survived in a certain form, ever to our day. The noël, the words of which were often paraphrases of liturgical texts, set to melodies naive and pastoral in character, was popular in every section of the kingdom and sung in every dialect in use. Processions, pilgrimages, and especially the mystery and miracle plays gave rise to many forms of songs. The troubadours in the south and trouveres in the north exerted great influence on the development and propagation not only of secular but of religious songs as well. Among the many forms in use was the complaint, a song in narrative form of which the "Story of the Resurrection" (O filii et filiae) is a prominent type. The pastorale was another form which flourished from the twelfth to the sixteenth century, sometimes having religious texts and then again voicing secular sentiments. With the sixteenth century began the custom of substituting secular airs in use at the time for the melodies to which the sacred texts of the noëls, complaints, etc., had thus far been sung; they were not only modelled on the Gregorian chant but had a distinctively niave simple character. This substitution sometimes involved even the partial taking over of the profane text as well. This was the beginning of the decadence which finally, in some places, reached the point where chansons de galanterie, or love songs, were completely transformed into cantiques, or religious songs, by merely substituting the name of the Blessed Virgin or that of Jesus Christ, for the name of the beloved one mentioned in the original. The modern French cantique, which has taken the place of the traditional religious songs, is sentimental, quasi-military, and savours of the world, plainly showing the influence of the favourite French musical form, the opera.
On account of their total unfamiliarity with the Latin language, the Germanic races were prevented from participating in the liturgical chant introduced with Christianity itself by their first missionaries. At most they joined in singing the Kyrie Eleison, and that in the form of a refrain. This primitive practice became so general that it survived long after songs in the vernacular had come into universal use. The latter would frequently end with the above invocation, which was gradually abbreviated into "Kyrieleis". The songs or hymns in the vernacular were themselves called later on "Kyrieleis" and "Leisen". The word "lay", which designates a vast song literature of a whole subsequent period, is derived from "Leisen". To wean their neophytes from pagan beliefs and practices, the early missionaries were wont to make use of melodies familiar to the people, apply Christian texts to them, and turn them into effective means of instruction. This practice soon led the naturally emotional and subjective race to give vent to their growing religious feelings in words and melodies of their own invention, so that as early as the latter part of the ninth century words in the vernacular were mixed with those of liturgical chants, the former forming a sort of glossary to the latter. From this time on there is a constant growth in songs of all kinds in honour of Jesus Christ, the Blessed Virgin, the saints, inspired by the great feasts; songs called forth by national events, the Crusades, and, as elsewhere, processions and pilgrimages, many of them created and all of them fostered by the minnesingers and poets of the day. The texts in the vernacular and the melodies originated from the earliest days of Christianity up to the Reformation in Germanic countries; they were usually sung by the whole congregation, and belong to what is most sturdy and profound in sentiment and expression in this field. The fact that some 1500 melodies, antedating the Reformation, have come down to us gives us some idea of the hold the religious song had upon the people. The Reformers, like the Arians of the fourth century, availed themselves of the love for song on the part of the people, and converted it into an insidious and powerful means for the dissemination of their erroneous doctrines. The impetus thus given to singing exclusively in the vernacular by the leaders ofProtestantism was so widespread and powerful that it soon reacted upon those who remained loyal to the faith of their fathers. It resulted not only in the creation of a large number of new hymn books but also in the custom, which has not yet been rooted up in all places, of singing in German during liturgical services.
A number of influences have contributed to the degeneration of the hymn in the vernacular which reached its limit in the eighteenth century. The most potent factors in its decay were the growth of Rationalism affecting even those within the fold and the ever-increasing ascendancy of secular music, resulting in the seventeenth century in the abandonment of the Gregorian modes, upon which practically all hymn melodies had been modelled, and the substitution of the modern keys. With the revival of the Catholic spirit at the beginning of the nineteenth century came a return to early ideals. Poets and musicians of the right stamp, both clerical and lay, inspired by the spirit of the Church and later fostered by the power agency of the Saint Cecilia Society, have restored to the Catholic people of German-speaking countries a song literature in the vernacular tongue, which is as rich in variety as it is sturdy in its expression of faith. In France a vigorous effort is being made, as part of the Gregorian restoration, to reconstruct a sound and wholesome taste among the people by the republication and propagation of proses, rhythmes, sequences, and other chants in honour of Jesus Christ, the Blessed Virgin, the saints, or the church festivals, written in one or other of the Gregorian modes, and in vogue during the ages of simple and lively faith. Competent church musicians and Gregorianists are successfully creating similar new melodies to standard texts. Their use is becoming widespread.
There is very little trace of the existence in early times in most English-speaking countries of religious songs in the vernacular. The missionaries sent from Rome in the sixth century introduced the liturgical chant into the British Isles and seem to have made but little effort to utilize any characteristically national melodies already existing. Unlike their colleagues in regions across the Channel, the gleemen, harpers, and bards of old continued to cultivate chiefly the secular field, and their productions and activity had not much influence on the creation and development of a national religious song literature, nor does Celtic musical and poetical culture seem to have been directed into that channel. While polyphonic music had attained a highly flourishing state before the sixteenth century, it was only at the time of the Reformation that singing in the vernacular assumed greater importance in England. As in the other Protestant countries the song in the vernacular became a great factor in British national worship. On account of most unpropitious conditions during several hundred years English-speaking Catholics had created but very little of any permanent value until, about the middle of the last century, a new era was inaugurated by religious poets like Faber and Newman. Unfortunately their lyrics have as yet seldom found adequate musical interpretation. What is true of transatlantic English-speaking Catholics holds good in a greater degree in the United States of America. Partly on account of the scarcity of suitable and worthy hymns in the English vernacular and partly on account of incompetency on the part of those who undertake to supply the deficiency, the taste of the people has been formed by trivial and superficial tunes, generally echoes of the opera, the shallow popular air, and even the drinking song set to sentimental and often trivial texts. Of late years, however, several collections of hymns in the vernacular, indicating a return to what is best in religious poetry and in popular sacred song, have come into existence and are gradually making their way into general use.
WEINMANN, History of Church Music (New York, 1910); BAUMKER, Das deutsche Kirchenlied in seinen Singweisen (Freiburg, 1901); WAGNER, Einfuhrung in die gregorianischen Melodien (Fribourg, 1901); TIERSOT, Melodies populaires des provinces de France, noëls francais, etc. (Paris, 1894); DUCHESNE, Christian Worship (London, 1903).
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Religious Toleration
Toleration in general signifies patient forbearance in the presence of an evil which one is unable or unwilling to prevent. By religious toleration is understood the magnanimous indulgence which one shows towards a religion other than his own, accompanied by the moral determination to leave it and its adherents unmolested in private and public, although internally one views it with complete disapproval as a "false faith". Since, in this article, we are to treat toleration only from the standpoint of principle, leaving its historical development to be discussed in a special article, we shall consider:
I. The Idea of Toleration; 
II. The Inadmissibility of Theoretical Dogmatical Toleration; 
III. The Obligation to Show Practical Civil Toleration; 
IV. The Necessity of Public Political Toleration.
I. THE IDEA OF TOLERATION
Considered in the abstract, the general idea of toleration contains two chief moments:
(a) the existence of something which is regarded as an evil by the tolerating subject; 
(b) the magnanimous determination not to interfere with the evil, but to allow it to run its course without molestation.
Viewed under the former aspect, toleration is akin to patience which also connotes an attitude of forbearance in the face of an evil. Patience, however, is rather the endurance of physical sufferings (e. g. misfortune, sickness), toleration of ethical evils. When not an evil but some real good (e. g. truth or virtue) is in question, toleration gives way to interior approbation and external promotion of such good. No one will say: "We must show toleration towards science or patriotism", for both these objects are recognized by all as laudable and desirable. A second idea akin to toleration is connivance (conniventia, dissimulatio), which means the deliberate closing of one's eyes to evil conditions so as not to be obliged to take measures against them. The distinction between connivance and toleration lies in the fact that the latter not only closes its eyes to the tolerated evil, but also openly concedes it complete liberty of action and freedom to spread. It is indeed in this deliberate granting of liberty that the characteristic quality of toleration lies. For the intolerant person also regards what opposes him as an evil and a source of annoyance; but, it is only by combating it overtly or secretly, that he shows his intolerance. Not all intolerance, however, is a vice, nor is all tolerance a virtue. On the contrary, an exaggerated tolerance may easily amount to a vice, while intolerance keeping within just limits may be a virtue. This statement is substantially in agreement with Aristotle's definition that virtue in general holds the right mean between two extremes which are as such both vices. Thus the intolerance shown by parents towards grave faults in their children is an obligation imposed by conscience, although, if it be carried to the extreme of cruelty, it degenerates into a vice. On the other hand, excessive toleration towards an evil becomes under certain circumstances a vice, for example when secular rulers look with folded arms upon public immorality.
The above remarks show that manifold distinctions are necessary before we are in a position to develop the true principles which underlie real toleration. Viewing our subject partly from the ethical and religious, and partly from the political standpoint, we find three distinct kinds of tolerance and intolerance, which refer to entirely different domains and thus rest on different principles. As regards religious tolerance, which alone concerns us here, we must distinguish especially between the thing and the person, the error and the erring. According as we consider the thing or the person, we have theoretical, dogmatic, or practical civic tolerance, or intolerance. Distinct from both is political tolerance, since the distinction between the individual and the State must also be considered. We must inquire somewhat more closely into these three kinds of tolerance and their opposites before considering the principles which underlie each.
(1) By theoretical dogmatic tolerance is meant the tolerating of error as such, in so far as it is an error; or, as Lezius concisely expresses it, "the recognition of the relative and subjective right of error to existence" ("Der Toleranzbegriff Lockes u. Puffendorfs", Leipzig, 1900, p. 2). Such a tolerance can only be the outcome of an attitude which is indifferent to the right of truth, and which places truth and error on the same level. In philosophy this attitude is briefly termed scepticism, in the domain of religion, it develops into religious indifferentism which declares that all religions are equally true and good or equally false and bad. Such an internal and external indifference towards all religions, especially the Christian religion, is nothing else than the expression of personal unbelief and lack of religious convictions. A person who is tolerant in the domain of dogma resembles the botanist who cultivates in his experimental beds both edible plants and poisonous herbs as alike valuable growths, while a person intolerant of error may be compared to a market-gardener, who allows only edible plants to grow, and eradicates noxious weeds. Just as vice possesses no real right to existence, whatever toleration may be shown to the vicious person, so also religious error can lay no just claim to forbearance and indulgence, even though the erring person may merit the greatest affection and esteem. There is, of course, a psychological freedom both to sin and to err, but this liberty is not equivalent to an inherent right to sin or to err in religion. The "freedom of thought" claimed by free-thinkers is really vitiated by an internal contradiction, since the intellect is bound by the laws of thought and must in many cases yield to the force of evidence. But if by freedom of thought we are to understand the personal right of the individual to form on all questions such internal convictions as he may judge right, this ethical freedom also has its limits, since the inner spiritual life is at all events subject to conscience and to the moral order of the universe, and is, therefore, bound by ethical obligations which no man may disregard. The so-called "freedom of belief", which asserts the right of each person to believe what he pleases, is open to the same criticism. For, if the psychological liberty to accept the wildest phantasies and the most foolish stories is an undeniable prerogative of the human soul, ethical freedom and the ethical right to freedom of belief are nevertheless conditioned by the presumption that a person will spurn all false religions and cling solely to that which he has recognized as alone true and consequently alone legitimate. This obligation was justly emphasized by Leo XIII in his Encyclical "Immortale Dei" of 1 November, 1885: "Officium est maximum amplecti et animo et moribus religionem, nec quam quisque maluerit, sed quam Deus jusserit quamque certis minimeque dubitandis indiciis unam ex omnibus veram esse constiterit" (The gravest obligation requires the acceptance and practice, not of the religion which one may choose, but of that which God prescribes and which is known by certain and indubitable marks to be the only true one). (Cf. Densinger, "Enchiridion", 9th ed., Freiburg, 1900, n. 1701.) The mere description of this kind of tolerance shows that its opposite, i. e. theoretical dogmatic intolerance, cannot be a vice. For it is essentially nothing else than the expression of the objective intolerance of truth towards error. In the domain of science and of faith alike, truth is the standard, the aim, and the guide of all investigation; but love of truth and truthfulness forbid every honourable investigator to countenance error or falsehood. It, therefore, follows that well-considered opposition to actual or supposed error, in whatever domain is simply the antagonism between truth and falsehood translated into personal conviction; as impersonal adversaries, truth and error are as bitterly opposed to each other as yes and no, and consequently, in accordance with the law of contradiction, they can tolerate no mean between them. This theoretical dogmatic intolerance -- so often misunderstood, so often confounded with other kinds of intolerance, and as a result unjustly combated -- is claimed by every scholar, philosopher, theologian, artist, and statesman as an incontestable right, and is unhesitatingly accepted by everyone in daily intercourse.
(2) Practical civic tolerance consists in the personal esteem and love which we are bound to show towards the erring person, even though we condemn or combat his error. The motive for this difference of attitude is to be sought in the ethical commandment of love for all men, which Christianity has raised to the higher ideal of charity or love of neighbour for the sake of God. One of the most beautiful outgrowths of this charity is shown in the correct Christian attitude towards the heterodox. This relation, rooted solely in pure love, is commonly meant when one speaks of "religious tolerance". It springs, not from pharisaic pride or from pity pluming itself on its superiority, but chiefly from respect for another's religious convictions, which out of true charity we do not wish to disturb to no purpose. Since innocent error may attain to the firmest and sincerest conviction, the person's salvation does not seem to be greatly imperilled until good faith turns into bad faith, in which case alone the feeling of pity has no justification. The good faith of the heterodox person must, as a rule, be presumed, until the contrary is clearly established. But even in the extremest cases, Christian charity must never be wounded, since the final judgment on the individual conscience rests with Him who "searches the heart and the reins". The same measure of respect which a Catholic claims for his religion must be shown by him to the religious convictions of non-Catholics. Here obtains the principle which Gregory IX once recommended in a Brief (6 April, 1233), addressed to the French bishops concerning the attitude of Christians towards the Jews: "Est autem Judæis a Christianis exhibenda benignitas, quam Christianis in Paganismo existentibus cupimus exhiberi" (Christians must show towards Jews the same good will which we desire to be shown to Christians in pagan lands). (Cf. Auvray, "Le régistre de Grégoire IX", n. 1216.) Whoever claims tolerance must likewise show tolerance. True tolerance in the right place and under the right conditions is one of the most difficult, and also one of the most beautiful and delicate virtues, and in the possession of it the true greatness of a noble and beautiful soul is reflected. To such a soul has been communicated, as it were, a spark of the burning charity of the God of love, Who with infinite forbearance tolerates the countless evils of the world, and suffers the cockle to grow with the wheat until the harvest.
The precept of fraternal charity is transgressed by practical civic intolerance, which in more or less detestable fashion transfers intolerance of the error to the erring persons. With complete justice did the sarcastic Swift write: "In religion many have just enough to make them hate one another, not enough to make them love one another" (cf. J. S. Mackenzie, "An Introduction to Social Philosophy", Glasgow, 1890, p. 116). The intolerant man is avoided as much as possible by every high-minded person, both in society and in daily intercourse. The man who is tolerant in every emergency is alone lovable and wins the hearts of his fellowmen. Such tolerance is all the more estimable in one whose loyal practice of his own faith wards off all suspicion of unbelief or religious indifference, and whose friendly bearing towards the heterodox emanates from pure neighbourly charity and a strict sense of justice. It is also an indispensable requisite for the maintenance of friendly intercourse and co-operation among a people composed of different religious denominations, and is the root of religious peace in the state. It should, therefore, be prized and promoted by the civil authorities as a safeguard of the public weal, for a warfare of all against all, destructive of the state itself, must again break out (as at the time of the religious wars and of American Knownothingism), if citizens be allowed to assail one another on account of religious differences. A person who by extensive travel or large experience has become acquainted with the world and men, and with the finer forms of life, does not easily develop into a heretic-hunter, a sadly incongruous figure in the modern world.
(3) Public political tolerance is not a duty of the citizens, but is an affair of the State and of legislation. Its essence consists in the fact that the State grants legal tolerance to all the religious denominations within its boundaries, either through its written constitution, through special charters, or at least through prescriptive right based on long tradition. This tolerance may under certain circumstances amount to the principle of equality of rights or parity, even to the full enjoyment of all civil rights, entirely regardless of one's religious belief. Since the modern State can and must maintain towards the various religions and denominations a more broad-minded attitude than the unyielding character of her doctrine and constitution permit the Church to adopt, it must guarantee to individuals and religious bodies not alone interior freedom of belief, but also, as its logical correlative, to manifest that belief outwardly -- that is, the right to profess before the world one's religious convictions without the interference of others, and to give visible expression to these convictions in prayer, sacrifice, and Divine worship. This threefold freedom of faith, profession, and worship is usually included under the general name of religious freedom. Tolerance and religious liberty are not, however, interchangeable terms, since the right implied in state tolerance to grant full or limited religious liberty involves the further right to refuse, to contract, or to withdraw this freedom under certain circumstances, as is clear from the history of toleration laws in every age. Nor is the idea of parity identical with that of religious liberty. For the maintenance of a state Church from public funds (e.g. the Established Church of England) is an offence against parity as regards the dissidents, who must meet their religious needs out of their own means, but it does not affect the general religious liberty, which is enjoyed by the dissidents in the same degree as by the members of the state Church.
Political intolerance finds its harshest expression in the forcible imposition of a religion and its worship, which reached its climax in the drastic political maxim of the Reformation epoch: "Cuius regio, illius et religio". Since external profession and liturgical worship are but the spontaneous expression of faith, it is plain that state compulsion in the matter of worship is a grievous attempt to tyrannize over conscience and tends to breed hypocrisy. Neither political nor ecclesiastical authority can exercise a physical control over interior conviction, since into the secret sanctuary of the mind only the Deity can enter, and He alone can compel the heart. Hence, the principle of Roman law: "De internis non judicat prætor." But, inasmuch as the Church and she alone, with her authority to teach and the power of the keys, may legislate even for conscience, she and only she is justified in making a particular faith obligatory in conscience; consequently she may bring to bear upon interior conviction an ethical compulsion, to which corresponds the obligation to believe on the part of the subject. The State on the other hand cannot extend its jurisdiction to religion until this has become visibly embodied in external profession and worship. There are several ways in which the State may interfere. It may either adopt a friendly attitude towards a certain religion and make it the state religion (c. g. the medieval religious States, and certain modern States which have established Churches); or it may adopt a hostile attitude towards a certain religion, which it may eventually endeavour to suppress by the employment of force and the infliction of penalties, as e. g. the pagan Roman Empire tried to suppress Christianity. But the State may also remain neutral, confining itself to simple tolerance, e. g. as did Constantine the Great and Licinius in the Tolerance Edict of Milan, A. D. 313. The modern constitutional State adopts as a basic principle, not mere tolerance towards the various religious bodies, but complete religious freedom; this principle finds its truest and most consistent expression in the United States of America.
II. THE INADMISSIBILITY OP THEORETICAL DOGMATIC TOLERATION
As already said, this kind of tolerance implies indifference towards the truth and in principle, a countenancing of error; hence it is clear that intolerance towards error as such is among the self-evident duties of every man who recognizes ethical obligations. Inasmuch as this dogmatic intolerance is a prominent characteristic of the Catholic Church, and is stigmatized by the modern spirit as obstinacy and even as intolerable arrogance, its objective justification must now be established. We will begin with the incontestable claim of truth to universal recognition and exclusive legitimacy. Just as the knowableness of truth is the fundamental presupposition of every investigator, so also are its final attainment and possession his goal. Error itself, as the opposite of truth, is intelligible only when there is an unchangeable norm of cognition by which the thinking mind is ruled. He who sees in the development of human sciences only one vast graveyard containing thousands of tombstones erected over truth, preaches the death of all science -- that is, the scepticism which was avowed in antiquity by the Middle Academy of Arcesilaus and by later Greek Pyrrhonism, and which the sceptics of all the succeeding centuries down to the ingenious Pierre Bayle (d. 1706) have taken for their model. Recent Pragmatism (W. James, Schiller, and others), which denies the eternal, necessary, and unalterable character of truth, is only a dreary relapse into the scepticism of the sophist Protagoras, against which Socrates raised the banner of truth and virtue. The mutability of truth with the passage of time is also a thesis of Modernism. In the Decree "Lamentabili" of 3 July, 1907, Pius X condemned the Modernistic proposition: Veritas non est immutabilis plus quam ipse homo, quippe quæ cum ipso, in ipso et per ipsum evolvitur (Truth is no more unchangeable than man, since with him, in him, and by him it is evolved). (Cf. Denzinger-Bannwart, "Enchiridion", 11th ed., Freiburg, 1911, n. 2058.) The final consequence of this suicidal system led F. Nietzsche to intellectual Nihilism: "Nothing is true, everything is allowed." The transference of this destructive scepticism to the domain of religion breeds religious indifferentism, which is no less unreasonable and immoral, since it also sins against the sacredness of truth.
Nowhere is dogmatic intolerance so necessary a rule of life as in the domain of religious belief, since for each individual his eternal salvation is at stake. Just as there can be no alternative multiplication tables, so there can be but a single true religion, which, by the very fact of its existence, protests against all other religions as false. But the love of truth requires each man to stand forth as the incorruptible advocate of truth and of truth alone. While abstract truth, both profane and religious, asserts itself victoriously through its impersonal evidence against all opposition, its human advocate, engaging in personal contest with adversaries of flesh and blood like himself, must have recourse to words and writing. Hence the sharp, yet almost impersonal clash between opposing views of life, each of which contends for the palm, because each is thoroughly convinced that it alone is right. But the very devotion to truth which supports these convictions determines the kind of polemics which each believes himself called on to conduct. He whose sole concern is for truth itself, will never besmirch his escutcheon by lying or calumny and will refrain from all personal invective. Conscious that the truth for which he fights or in good faith believes he fights, is, by reason of its innate nobility, incompatible with any blemish or stain, he will never claim licence to abuse. Such an ideal champion of truth is fittingly designated by the English word "gentleman". He may, however, by a fair counter-stroke parry an unjust, malicious, and insulting attack, since his adversary has no right to employ invective, to falsify history, to practise sordid proselytism, etc., and may, therefore, be driven without pity from his false position. These principles obtain universally and for all men -- for scholars and statesmen, for Catholics and Protestants.
If, therefore, the Catholic Church also claims the right of dogmatic intolerance with regard to her teaching, it is unjust to reproach her for exercising this right. With the imperturbable conviction that she was founded by the God-Man Jesus Christ as the "pillar and ground of the truth" (I Tim., iii, 15) and endowed with full power to teach, to rule, and to sanctify, she regards dogmatic intolerance not alone as her incontestable right, but also as a sacred duty. If Christian truth like every other truth is incapable of double dealing, it must be as intolerant as the multiplication table or geometry. The Church, therefore, demands, in virtue of her Divine commission to teach, the unconditional acceptance of all the truths of salvation which she preaches and proposes for belief, proclaiming to the world with her Divine Founder the stern warning: "He that believeth and is baptized, shall be saved: but he that believeth not shall be condemned" (Mark, xvi, 16). If, by conceding a convenient right of option or a falsely understood freedom of faith, she were to leave everyone at liberty to accept or reject her dogmas, her constitution, and her sacraments, as the existing differences of religions compel the modern State to do, she would not only fail in her Divine mission, but would end her own life in voluntarysuicide. As the true God can tolerate no strange gods, the true Church of Christ can tolerate no strange Churches beside herself, or, what amounts to the same, she can recognize none as theoretically justified. And it is just in this exclusiveness that lies her unique strength, the stirring power of her propaganda, the unfailing vigour of her progress. A strictly logical consequence of this incontestable fundamental idea is the ecclesiastical dogma that outside the Church there is no salvation (extra Ecclesiam nulla salus). Scarcely any other article of faith gives such offence to non-Catholics and occasions so many misunderstandings as this, owing to its supposed hardness and uncharitableness. And yet this proposition is necessarily and indissolubly connected with the above-mentioned principle of the exclusive legitimacy of truth and with the ethical commandment of love for the truth. Since Christ Himself did not leave men free to choose whether they would belong to the Church or not, it is clear that the idea of the Christian Churchincludes as an essential element its necessity for salvation. In her doctrine the Church must maintain that intolerance which her Divine Founder Himself proclaimed: "And if he will not hear the church, let him be to thee as the heathen and publican" (Matt., xviii, 17). This explains the intense aversion which the Church has displayed to heresy , the diametrical opposite to revealed truth (cf. I Tim., i, 19; II Tim., ii, 25; Tit., iii, 10 sq.; II Thess., ii, 11). The celebrated church historian Döllinger writes very pertinently: "The Apostles knew no tolerance, no leniency towards heresies Paul inflicted formal excommunication on Hymenæus and Alexander. And such an expulsion from the Church was always to be inflicted. The Apostles considered false doctrine destructive as a wicked example. With weighty emphasis Paul declares (Gal., i., 8): 'But though we or an angel from heaven, preach a gospel to you besides that which we have preached to you, let him be anathema'. Even the gentle John forbids the community to offer hospitality to heretics coming to it, or even to salute them" ("Christentum und Kirche", Ratisbon, 1860, pp. 236 sq.).
During the Middle Ages the Church guarded the purity and genuineness of her Apostolic doctrine through the institution of the ecclesiastical (and state) Inquisition, which, with many excellent qualities, had unfortunately also its drawbacks. As justly remarked by Cardinal Hergenröther, the Inquisition suffered internally from "serious and lamentable defects", for example, secrecy as to accusers and witnesses, the admission of suspected witnesses, excessive scope for the subjective judgment of the judge, secrecy of the procedure (see INQUISITION). Thus are explained the frightful scenes which Germany witnessed under the grim grand inquisitor, Conrad of Marburg (d. 1233). Following the example of the Apostles, the Church to-day watches zealously over the purity and integrity of her doctrine, since on this rests her whole system of faith and morals, the whole edifice of Catholic thought, ideals, and life. For this purpose the Church instituted the Index of Prohibited Books, which is intended to deter Catholics from the unauthorized reading of books dangerous to faith or morals, for it is notorious that clever sophistry coated with seductive language may render even gross errors of faith palatable to a guileless and innocent heart. The State itself is at times obliged to confiscate books that are dangerous to its existence or to morality in order to protect unsuspecting readers from contagion and to preserve the structure of the social order. But what is right for the State must be also just for the Church. The sharp attack made by Pius X onModernism, which is undermining the foundations not alone of Christianity, but even of natural religion, is simply an act of necessary self-defence against an assault, not only upon individual dogmas, but likewise upon the whole basis of faith. Again the ancient expression "heretical poison" (venemum seu virus hæreticum; pravitas h&ealig;reticalis), which has passed from canon law into the set phraseology of the papal chancery and quite naturally sounds hard to Protestants, is to be explained psychologically in view of the above-mentioned fundamental conviction. It is not intended to express any offensive slur on the heterodox, who adhere to their opinions in good faith and in honest conviction. Consequently, the writers who represented Pius X as applying to the present generation of honest Protestants the historical condemnation which he passed on the Reformers of the sixteenth century in his Borromæus Encyclical, and thus ascribed to him a public rebuke which he never in the least intended, were guilty of exaggeration and evident injustice. Besides, Protestant historians have passed much harder judgments on the leaders of the Reformation. No Protestant takes umbrage at the fact established in every manual of church history, that, after long convulsions and spasms, the Lutheran Church, by the Formula of Concord (1577), expelled the "crypto-Calvinist poison" which Philip Melanchthon had instilled into the faith of Orthodox Lutheranism. And did not Crypto-Calvinism really act like blood-poisoning? The canonical expression "heretical poison" is intended to convey no other meaning than that the Catholic faith dreads as blood-poisoning heretical infection of any kind, whatever be its source.
But does the proposition that outside the Church there is no salvation involve the doctrine so often attributed to Catholicism, that the Catholic Church, in virtue of this principle, "condemns and must condemn all non-Catholics"? This is by no means the case. The foolish and unchristian maxim that those who are outside the Church must for that very reason be eternally lost is no legitimate conclusion from Catholic dogma. The infliction of eternal damnation pertains not to the Church, but to God, Who alone can scrutinize the conscience. The task of the Church is confined exclusively to the formulating of the principle, which expresses a condition of salvation imposed by God Himself, and does not extend to the examination of the persons, who may or may not satisfy this condition. Care for one's own salvation is the personal concern of the individual. And in this matter the Church shows the greatest possible consideration for the good faith and the innocence of the erring person. Not that she refers, as is often stated, the eternal salvation of the heterodox solely and exclusively to "invincible ignorance", and thus makes sanctifying ignorance a convenient gate to heaven for the stupid. She places the efficient cause of the eternal salvation of all men objectively in the merits of the Redeemer, and subjectively in justification through baptism or through good faith enlivened by the perfect love of God, both of which may be found outside the Catholic Church. Whoever indeed has recognized the true Church of Christ, but contrary to his better knowledge refuses to enter it and whoever becomes perplexed as to the truth of his belief, but fails to investigate his doubts seriously, no longer lives in good faith, but exposes himself to the danger of eternal damnation, since he rashly contravenes an important command ofGod. Otherwise the gentle breathing of grace is not confined within the walls of the Catholic Church, but reaches the hearts of many who stand afar, working in them the marvel of justification and thus ensuring the eternal salvation of numberless men who either, like upright Jews and pagans, do not know the true Church, or, like so many Protestants educated in gross prejudice, cannot appreciate her true nature. To all such, the Church does not close the gate of Heaven, although she insists that there are essential means of grace which are not within the reach of non-Catholics. In his allocution "Singulari quadam" of 9 December, 1854, which emphasized the dogma of the Church as necessary for salvation, Pius IX uttered the consoling principle: "Sed tamen pro certo pariter habendum est, qui veræ religionis ignorantia laborent, si ea est invincibilis, nulla ipsos obstringi hujusce rei culpa ante oculos Domini" (But it is likewise certain that those who are ignorant of the true religion, if their ignorance is invincible, are not, in this matter, guilty of any fault in the sight of God). (Denzinger-Bannwart, 11th ed., Freiburg, 1911, n. 1647.)
As early as 1713 Clement XI condemned in his dogmatic Bull "Unigenitus" the proposition of the Jansenist Quesnel: "Extra ecclesiam nulla conceditur gratia", i. e. no grace is given outside the Church (op. cit., n. 1379), just as Alexander VIII had already condemned in 1690 the Jansenistic proposition of Arnauld: "Pagani, Judæi, hæretici aliique hujus generis nullum omnino accipiunt a Jesu Christo influxum" (Pagans, Jews, heretics, and other people of the sort receive no influx [of grace] whatsoever from Jesus Christ) (op. cit., n. 1295). In her tolerance toward the erring the Church indeed goes farther than the large catechism of Martin Luther, which on "pagans or Turks or Jews or false Christians" passes the general and stern sentence of condemnation: "wherefore they remain under eternal wrath and in everlasting damnation." Catholics who are conversant with the teachings of their Church know how to draw the proper conclusions. Absolutely unflinching in their fidelity to the Church as the sole means of salvation on earth, they will treat with respect, as ethically due, the religious convictions of others, and will see in non-Catholics, not enemies of Christ, but brethren. Recognizing from the Catholic doctrine of grace that the possibility of justification and of eternal salvation is not withheld even from the heathen they will show towards all Christians, e. g. the various Protestant bodies, kindly consideration. Concerning these dogmatic questions, cf. Pohle, "Dogmatik", II (5th ed., Paderborn, 1912), 444 sqq., 453 sqq.
III. THE OBLIGATION TO SHOW PRACTICAL CIVIC TOLERATION
For the practical attitude of Catholics towards the heterodox the Church has inculcated the strict command of neighbourly love, which corresponds to Christian charity: "Thou shalt love thy neighbour as thyself." The sincerest love for the erring is indeed quite compatible with keen repugnance for the error to which they cling. From the very definition of practical civic tolerance (see above, I, 2) springs the maxim which St. Augustine expresses as follows: "Diligite homines, interficite errores; sine superbia de veritate præsumite, sine sævitia pro veritate certate" (Love men, slay error; without pride be bold in the truth, without cruelty fight for the truth) (Contra lit. Petil., I, xxix, n. 31, in P. L., XLIII, 259). God is a God of love, and consequently His children cannot be sons of hate. The gospel of the Divine paternity in heaven is also the joyous tidings of the brotherhood of all men on earth. For all without exception the Saviour prayed in His capacity of high-priest during the night before His Passion, and for all He shed His Blood on the Cross. The sublime example of Christ affords a striking indication of the manner in which we should regulate our conduct towards those who differ from us in faith, for we know that, so to speak, a drop of the redeeming Blood of Christ glistens on every human soul. To penetrate into the inner shrine of another's conscience with feelings of doubt and distrust is forbidden to all in accordance with the principle: "Nemo præsumitur malus, nisi probetur" (No one is presumed to be evil until proved to be so). And St. Paul declares: "Charity is patient, is kind: charity envieth not, dealeth not perversely . . ., is not provoked to anger, thinketh no evil" (I Con., xiii, 4 sq.). By this Christian love alone is the truly tolerant man, the true disciple of Christ, recognized. But did not the medievalChurch by her bloody persecution of heretics trample under foot this commandment of love and thus nullify in practice what in theory indeed she always inculcated with honeyed words? The enemies of the Church search eagerly the musty documents which tell of inquisitional courts, autos-da-fé, chambers of horror, instruments of torture, and blazing pyres. Without any palliation of the historical facts, let us examine a little more closely this reproach, and see what importance is to be attached to it.
(1) When the inglorious origin of his forbears is constantly cast in the teeth of an honest nobleman, with the spiteful idea of wounding his feelings, no upright person will regard such conduct as tactful or just. What has the Church of to-day to do with the fact that long-vanished generations inflicted, in the name of religion, cruelties with which the modern man is disgusted? The children's children cannot be held accountable for the misdeeds of their forefathers. Protestants also must take refuge in this principle of justice. However much they endeavour to blink the fact, they have also to regret similar occurrences during the Reformation epoch, when, as everyone knows, the Reformers and their successors made free use of the existing penal ordinances and punished with death many inconvenient and, according to their view, heretical persons (e. g. the anti-Trinitarians Servetus and Sylvanus, the Osiandrist Funk, the Calvinist Nicholas Krell at Dresden). Hundreds of faithful Catholics, who fell victims to the Reformation in England, are venerated to-day as the English martyrs. The greater number of executions occurred, not under Mary the Catholic, but under Queen Elizabeth. It is, however, unjust to hold modern Protestantism, in the one instance, and Catholicism in the other responsible for these atrocities.
(2) In every age the Church has drawn a fundamental distinction (which, on account of its importance, should never be overlooked) between formal and merely material heretics, and her penal legislation was directed solely against the former category. As the open and obstinate rebellion of a Catholic against the Divinely instituted teaching authority of the Church, formal heresy still remains one of the most grievous sins. Material heresy on the other hand, i. e. an error in faith entertained undesignedly and unconsciously, is in itself neither sinful nor punishable, except where the error is itself inexcusable. In excusable error are all who possess subjectively the firm and honest conviction that they have the true faith of Christ, thus including the vast majority of non-Catholics, who were born and educated in their particular form of belief. Even in the Middle Ages, while using her punitive power only against formal heretics who through baptism had belonged to her body from birth, the Church openly proclaimed her incompetency to take action in the case of Jews and pagans, since over these she possessed no jurisdiction. The Church has been always averse to forcible conversions, as was emphasized in modern times by Leo XIII in his Encyclical "Immortale Dei" of 1 November, 1885: "Atque illud quoque magnopere cavere Ecclesia solet, ut ad amplexandam fidem catholicam nemo invitus cogatur, quia quod sapienter Augustinus monet: 'Credere non potest (homo) nisi volens'" (The Church has always taken great care that no one should be compelled against his will to embrace the Catholic Faith, because, as Augustine wisely declares: except he be willing, man cannot believe) (cf. Denzinger, op. cit., n. 1875). Hence the tolerance always displayed by the Church, especially towards the Jews, and also the prohibition in canon law to make war on pagan nations merely on account of their unbelief, except when they put to death Christian missionaries or attacked Christian States, as the Saracens formerly did (cf. Schmalzgrüber, "Jus can. de Judæis", n. 53). A decision of Gregory the Great given in the Decree of Gratian (c. 4 jam vero C. 23, qu. 6) contains no warrant for religious coercion, since the pope simply grants to the Catholic colonists on his domains certain favours which he withholds from settlers obstinately adhering to their paganism.
(3) If in medieval times the Church adopted sterner measures against formal heretics, apostates, and schismatics than she adopts to-day, she did this not as a private individual, who must show only consideration and love, but as the legitimate governing authority within whose sphere also fell the administration of penal justice. The State must also inflict on the thief and revolutionary the legal punishment for theft and revolution, which are not punishable in the abstract. However repulsive, when judged from the more refined standpoint of modern civilization, the barbarous cruelty of medieval penal ordinances may be, as expressed even in the "Cautio criminalis" of the German Emperor, Charles V, against traitors, highway robbers, and notorious debauchers (impaling, breaking on the wheel), we may not for this reason condemn the whole penal system of that age as judicial murder; for the legal punishments, while indeed inhuman, were not unjust. Now, formal heresy was likewise strongly condemned by the Catholic Middle Ages: and so the argument ran: Apostasy and heresy are, as criminal rebellions against God, far more serious crimes than high treason, murder, or adultery. But, according to Rom., xiii, 11 sqq., the secular authorities have the right to punish, especially grave crimes, with death; consequently, "heretics may be not only excommunicated, but also justly (juste) put to death" (St. Thomas, II-II, Q. xi, a. 3). But there is no need to go back to the Middle Ages, since the present age likewise furnishes us with examples of extreme severity in the chastisement of certain crimes. With whatever disapproval the philanthropist may view the terrible punishments inflicted on those guilty of rape in parts of the United States, adjudging such penalties as excessive in their severity, the jurist will on the other hand seek their explanation in the special circumstances of time and place. American lynch law will not be unreservedly excused or justified, but, in judging it, allowance will be made for the imperfections of the existing penal procedure. The frequent inefficacy of the ordinary procedure is only too likely to excite the enraged populace to deeds of violence. Keeping these occurrences of modem times before our eyes, we will pass a much juster verdict on the Middle Ages. Catholics have, of course, no desire for the return of an age whose liberal, and in many respects admirable, state institutions were greatly marred by sinister penal ordinances.
(4) A distinction must be drawn between the penal system as such and its external forms. The barbarous penal forms of the Middle Ages are to be credited, not to the Church, but to the State. After the Christianized Roman Empire had developed into a theocratic (religious) State, it was compelled to stamp crimes against faith (apostasy, heresy, schism) as offences against the State (cf. Cod. Justin., I, 5, de hær.: "Quod in religionem divinam committitur, in omnium fertur injuriam"). Catholic and citizen of the State became identical terms. Consequently, crimes against faith were high treason, and as such were punishable with death. This was the universal opinion in the Middle Ages. This idea of the execution of heretics had not the slightest connexion with the essence of the Church or her constitution, and to the primitive Church such a penalty was unknown. St. Cyprian (d. 258) disapproved of all external means of coercion, such as were customary in the Old Testament, and claimed for the New Testament as "spiritual weapon" (spiritualis gladius) excommunication, which was worse than death. The earliest example of the execution of a heretic was the beheading of the ringleader of the Priscillianists by the usurper Maximus at Trier (385); this called forth a protest from St. Martin of Tours, St. Ambrose, and Pope Siricius (cf. Histor. polit. Blätter, XC, 1890, pp. 330 sqq.). Even St. Augustine, who towards the end of his life favoured state reprisals against the Donatists, always opposed the execution of heretics (cf. Ep. c [aliascxxvii]: "Corrigi eos cupimus, non necari"). During the long dominion of the Merovingians and Carlovingians, heresy was never regarded as a civil crime, and was chastised with no civil penalty. A change came only in the eleventh century when Manichæism, which had earlier experienced bloody persecution at the hands of the Eastern emperors Theodosius (d. 395) and Justinian (d. 565), revived in the orgies of the Catharists and Albigenses. These disruptive sects attacked marriage, the family, and property, wherefore even Lea has to admit: "Had Catharism become predominant, its influence would infallibly have proved fatal" (History of the Inquisition, I, 117). Influenced by the Roman code, which was rescued from oblivion, the Hohenstaufen emperor, Frederick II, who was anything but a warm supporter of the papacy, introduced the penalty of burning for heretics by imperial law of 1224 (cf. Monum. Germ., IV Leg., II, 326 sqq.). The popes, especially Gregory IX (d. 1241), favoured the execution of this imperial law, in which they saw an effective means not alone for the protection of the State, but also for the preservation of the Faith. And indeed the danger to the common weal seen in Catharisin inclined neither the State nor the Church to mildness, just as in the time of St. Augustine the ill-famed Circumcilliones of the Donatists bore every sign of a public rebellion. Would not even a modern state have to proceed against these murderers and incendiaries with weapon in hand? Unfortunately, neither the secular nor the ecclesiastical authorities drew the slightest distinction between dangerous and harmless heretics, seeing forthwith in every (formal) heresy a "contumelia Creatoris", which the theocratic State was called upon to avenge with the pyre. This inability to distinguish may be easily traced even in the writings of Luther, Calvin, Melanchthon, Butzer, Wenceslaus, Sturm, Strigel, Matthias Coler, and other Protestant leaders. We may, therefore, rightly conclude that the harsh forms of punishment are to be referred partly to the fact that themedieval heretics were a menace to the community, and partly to the excessive strictness of the ancient penal code.
(5) It follows from what has been said that the custom of burning heretics is really not a question of justice, but a question of civilization. History shows that even in an age otherwise highly civilized certain especially detestable criminals are severely dealt with. A regrettable illustration is found in the introduction of torture into the trial of heretics by Innocent IV in 1252. Here again the influence of the ancient Roman code is discernible, since it also was accustomed from the earliest times to employ torture not as a punishment, but simply as a regular means of extracting the truth from the accused. That, despite its promised "evangelical liberty", the Reformation introduced no softening of manners, the continuation of torture and the prevalence of witch-burnings even in the eighteenth century clearly show. Torture was first abolished in Prussia (1745) by Frederick the Great; the last witch was burned in Switzerland in 1783. We cannot read without a shudder how in England high treason, which term included the profession of the Catholic Faith., was punished with hanging and the tearing out of the still throbbing heart from the living body. The law against mendicancy passed in 1572 under Queen Elizabeth ordained that the harmless offence of begging was to be punished with severe scourging, with perforation of the right ear with red hot iron, and, if the offence were repeated, with death (cf. G. Kassel, "Geschichtliche Entwickelung des Deliktes der Bettelei", Breslau, 1898, p. 37). In France no less cruelty was shown. When Henry IV was assassinated by Ravaillac on 14 May, 1610, the unfortunate criminal was mercilessly tortured; he was pierced with red-hot pincers, molten lead was poured over the hand which committed the murder, and finally he was torn to pieces by four horses. Exactly the same punishment, even to the smallest details, was meted out to the half-witted Damiens, although he merely scratched the libertine Louis XV with a pen-knife (cf. Pilatus, "Der Jesuitismus", Ratisbon, 1905, pp. 183 sqq.). After the horrors of the French Revolution the methods of punishment were gradually softened, and during the course of the nineteenth century humanitarian views won the victory everywhere (see PUNISHMENT). It rests with mankind to decide whether the penal systems of the future are to be disgraced by cruelty and barbarism or not. The coming generations must see that the return of inhuman penal ordinances shall be made impossible by the refinement of morals, the deepening of ethical culture, the philanthropic training of the young, and the impression of the mild and gentle characteristics of Christ on civil, national, and religious life. Since the secularized State renounced its union with the Church, and excluded heresy from the category of penal offences, the Church has returned to her original standpoint, and contents herself again with excommunication and other spiritual penalties (irregularity, ineligibility for ecclesiastical prebends, etc.), with which the modem State no longer associates (as in the Middle Ages) any penal or civil actions.
IV. THE NECESSITY FOR PUBLIC POLITICAL TOLERATION
Since the State may not pose either as the mouthpiece of Divine Revelation or as the teacher of the Christian religion, it is clear that in regard to matters of religion it can adopt a much more broad-minded position than the Church, whose attitude is strictly confined by her teaching. The ethical permissibility, or rather the duty, of political tolerance and freedom of religion is determined by historical presuppositions and concrete relations; these impose an obligation which neither State nor Church can disregard. We will first consider the State in itself, and then the specifically Catholic State.
(1) The State is under obligation to make external conditions subserve the public good, and to protect against arbitrariness or molestation all individuals and corporations within its territory in the enjoyment of their personal, civic, political, and religious rights. This is in an especial manner the function of the constitutional State, which has slowly developed since the end of the eighteenth century. The Church has always combated the idea that the winning of new members and the recovery of the apostate pertain to the State. Christ entrusted, not the State, but the Church with the announcement of His Gospel to the whole world. Not even the medieval "religious State", whose constitution we shall describe in greater detail below, undertook to act as bearer of a supernatural revelation or as preacher and judge of the Catholic Faith. The intimate connexion of both powers during the Middle Ages was only a passing and temporary phenomenon, arising neither from the essential nature of the State nor from that of the Church. The Church is free to enter into a more or less close association with the State, but she can also endure actual separation from the State, and, given favourable circumstances, may even prosper under such conditions, as for example in the United States of North America. For the State also certain conditions may prevail which render a close union with the Church inadvisable or indeed quite impossible. When, for example, several religions have firmly established themselves and taken root in the same territory, nothing else remains for the State than either to exercise tolerance towards them all, or, as conditions exist to-day, to make complete religious liberty for individuals and religious bodies a principle of government.
The final conversion of the old religious State into the modern constitutional State, the lamentable defection of the majority of states from the Catholic Faith, the irrevocable secularization of the idea of the state, and the coexistence of the most varied religious beliefs in every land have imposed the principle of state tolerance and freedom of belief upon rulers and parliaments as a dire necessity and as the starting-point of political wisdom and justice. The mixture of races and peoples, the immigration into all lands, the adoption of international laws concerning colonization and choice of abode, the economic necessity of calling upon the workers of other lands, etc., have so largely changed the religious map of the world during the last fifty years that propositions 77-79 of the Syllabus published by Pius IX in 1864 (cf. Denzinger, op. cit., 1777-79), from which enemies of the Church are so fond of deducing her opposition to the granting of equal political rights to non-Catholics, do not now apply even to Spain or the South American republics to say nothing of countries which even then possessed a greatly mixed population (e. g. Germany). Since the requisite conditions for the erection of new theocratic states, whether Catholic or Protestant, are lacking to-day and will probably not be realized in the future, it is evident on the basis of hard facts that religious liberty is the only possible, and thus the only reasonable, state principle. If, in those lands where she still enjoys a privileged position as state Church (e. g. Italy and Spain), the Catholic Church would not allow herself to be driven from this position without a protest, she has not only a right, but is even under obligation to offer this protest. For a justly acquired right should not be surrendered in silence. In this matter also the Church does only what is done by Protestant princes, who steadfastly adhere to Protestantism as the state religion (e. g. the King of England). But the priceless asset of religious peace compels the modern State to concede tolerance and religious freedom. Without this peace, the undisturbed continuation of the commonwealth is inconceivable. The history of the world could not easily display before the eyes of a patriot a more revolting picture than the fratricidal struggles which resulted from the Reformation in the religious wars of Europe. Wherever separate religious parties live in the same land, they must work together in harmony for the public weal. But this would be impossible, if the State, instead of remaining above party, were to prefer or oppress one denomination as compared with the others. Consequently, freedom of religion and conscience is an indispensable necessity for the State.
From the standpoint of natural law and Christian public law, however, this political tolerance is subject to a threefold limitation, since neither the completely unreligious character of the State nor the unbridled liberty of all imaginable cults may be set up as a principle of government, nor finally may the separation of State and Church be lauded to the skies as the perfect state ideal. These three limitations can be easily justified.
(a) To propose for the State such downright irreligion as a drastic remedy against intolerance is to advise it to saw through the bough on which it sits. For the "State without God", pledged to the "Principles of 1789", would be an immoral monster, which through lack of internal vitality would as surely encounter decay and destruction as did the atheistic Revolutionary State of France at the opening of the nineteenth century. If it is true that human society as a whole is bound to recognize the supreme dominion of God, then no State can shirk the obligation of confessing this God and of publicly venerating Him. The religionless State would be nothing less than an atheistic State, bearing in its very nature the germ of disintegration; since atheism is in itself and its effects a direct peril to the State. The pantheistic is not a whit better; for Hegel's motto, "the State is God", is pure nonsense, since it makes the absurd claim that the State is the original source of all right, and sets the omnipotent State in the place of God (cf. Syllab. Pii IX, prop. 39). A commonwealth that is to endure can be erected only on a theistic basis, since the fundamental ideas of justice, fidelity, and obedience, indispensable for the preservation of the State, can exercise their full influence only in theism. Furthermore the respect for property, the observance of the laws of chastity, aversion to revolution and high treason are best secured by a lively faith in God. Consequently, not alone Christian statesmen like Montesquieu and Guizot, but also freethinkers like Macchiavelli and Voltaire, strongly defended the religious foundations of the State. Even the pagan Cicero (De nat. deor., I) frankly recognized the impossibility of a State without the fear of God, on which depend in turn fidelity and justice. A State which is not itself permeated with sentiments of religion and idly tolerates the sapping of religion and morality is preparing the way for revolution, that is for its own destruction. The state axiom of religious freedom can therefore mean only freedom for religion, not freedom from religion or irreligion. In his Encyclical "Vehementer nos", of 11 February, 1906, Pope Pius X sharply denounces for its injustice the violent breach of the Concordat by the French Government, instancing as the chief grievance that, by the official recognition of its own irreligion, the French Republic had forsworn God Himself (cf. Denzinger, n. 1995). The historian von Treitschke expressed the conviction that "atheists have strictly speaking no place in the state" ("Politik", I, Leipzig., 1897, p. 326); the philosopher John Locke would hear nothing of state tolerance towards atheists. With a strange perversity of judgment he would indeed extend this intolerance to Catholics also, the firmest believers in God among all classes of mankind and the surest supporters of throne and altar. But, as things are to-day, nothing remains for the State but to tolerate atheists in its midst so long as they do not, by unlawful deeds, render themselves liable to punishment. In its own interest, however, the State must endeavour to protect and promote belief in God among the people by the establishment of good schools, by the training of believing teachers and officials in seminaries, lyceums, secondary schools, and universities, and finally by leaving the Church free to exert her salutary influence.
(b) A well-ordered commonwealth can no more recognize the maxim of unlimited and unbridled religious freedom than it can adopt the suicidal principle of irreligion. For state toleration of all forms of religion without exception, which could be justified only on the basis of disruptive atheism or a deistic indifferentism, is in palpable contradiction to natural law and to every rational system of polity (cf. Encyclical of Pius IX "Quanta cura" of 8 December, 1864). If the State as such is under the same obligation to confess and venerate God as the individual, it must set bounds to religious freedom at least at the point where the unrestricted exercise of this freedom would lead to the subversion of state security and public morality. The history of religion shows that, to deceive unwary authorities, intrigues most immoral and most dangerous to the State have disguised themselves in the mantle of religion: the cults of Moloch and Astarte, religious prostitution and community of women, ritual child-murder and Anabaptist horrors, conventicles for debauchery and anarchistic secret societies, etc. No State with a regard for its own preservation will hesitate to raise a barrier against moral, religious, and political anarchy; and to repel with vigour all such attacks aimed, under the mask of freedom of belief, at the existence of society. Free competition between truth and error, which is sometimes urged in the name of tolerance, promises neither for the State nor the Church an enduring success; the free competition between virtue and vice could be upheld by the same reasoning. There are certain deceits and vices which display their immorality so plainly that the State must mercilessly apply her penal law and, in the interest of the community, prevent their propagation. Thus England, in general so indulgent towards paganism in her colonies, could not tolerate the continuation among the Hindus of the ritual murder of children and the burning of widows (the Suttee), prohibiting the former under severe penalties in 1802 and the latter in 1829 (cf. Lecky, "Democracy and Liberty", I, 1896, pp. 424 sqq.). Again, although the Constitution of the United States guarantees complete freedom of belief, the American people always found Mormonism unbearable., and never rested until, by forbidding polygamy to the Mormons, the Christian conception of marriage had been recognized. Not even the atheistic Revolutionary State of France granted an unlimited freedom of religious opinions in its "Déclaration des droits de l'homme" (1791), since it added the clause: "pourvu que leur manifestation ne trouble pas l'ordre public établi par la loi". Almost all modern States have admitted this limitation of religious freedom into their constitutions.
(c) Christian public law erects a third barrier to complete religious freedom in forbidding that the principle of the separation of Church and State be raised to the true ideal of the State and regarded as fundamentally the best form of the State; this does not mean that in certain exceptional cases actual separation may not be more beneficial for both Church and State than their organic union. While this separation may be always viewed as relatively the better condition, it does not thereby become the ideal state. The latter is only then attained when Church and State proceed hand in hand and in perfect harmony to promote by their common efforts the temporal and eternal happiness of their common subjects. As it is unnatural for a married couple to live separated, although separation may be defended in particular instances as the better or less harmful arrangement in view of quarrels which have arisen, so also the ideal relation between Church and State is to be found, not in the separation of the two, but in their harmonious co-operation (cf. Pius IX, Encyclical "Quanta cura" of 8 December, 1864; Syllab. prop. 55). As a practical proof of the internal advantages of a separation in principle, it is usual to point to the example of the United States which has extended the blessing of its liberal Constitution in recent years to its newly-acquired colonies of Porto Rico and the Philippine Islands. But, while it may be granted without reserve that both Church and State seem to prosper exceedingly well in their friendly juxtaposition, it would be rash to speak of the situation as ideal. It must, however, be acknowledged that no other land in the world has so honourably maintained the amicable separation of Church and State, while in some European countries the law of separation was unfortunately only a pretext for a more violent attack on the rights of the Church. Not without good reason did Leo XIII in his Brief of 1902, addressed to the American hierarchy, express his approval of a wise and patriotic adaptation to the national and legal conditions of the United States. He could do this with a good conscience, although in his Encyclical "Immortale Dei" of 1 November, 1885, he had declared the harmonious union of the two highest powers the ideal situation, and had referred to concordats as the means of arranging questions bordering on both jurisdictions. If the United States forms the sole honourable exception to the rule, this is due partly to the fact that the State neglects neither the religious factor at large nor Christianity, as is shown by the strict laws concerning Sunday observance, Christian monogamy, and the celebration of Thanksgiving Day. What E. Walter wrote fifty years ago is still true to-day: "Even in the United States of North America, to which people so readily appeal, religion is not regarded as a matter of indifference to the State, but is presupposed as the State's complement" ("Naturrecht und Politik im Lichte der Gegenwart", Bonn, 1863, p. 495).
(2) By a Catholic State we understand a community which is composed exclusively of Catholic subjects and which recognizes Catholicism as the only true religion. In this case also the relations between Church and State may be different, according as the two powers are closely united for offence and defence, or, while each maintains its independence, are less compactly joined. The first kind of union finds its truest expression in the "religious state", a distinctive feature of the Middle Ages, while the second or looser union may be realized in a constitutional state that admits various denominations and yet retains its Christian character. In view of the difference of the fundamental ideas on which these two forms of state are based, the principles of political tolerance are subject to important modifications.
(a) Every religious State, Catholic or Protestant, presupposes by its very existence that all or nearly all the citizens have the same faith, otherwise it would be contrary to natural justice and practically impossible. In certain eases such a State must take drastic measures to expel or exclude all elements which do not fit into its framework. Thus a Protestant religious State was forcibly instituted in England under Queen Elizabeth by clearing the country of all Catholics, and the Diet of Upsala in 1593 strove to preserve the strictly Lutheran character of Sweden by making the immigration of Catholics punishable with death. The situation of the Catholic religious State in the Middle Ages was somewhat, though not entirely, similar. The medieval idea required that the State should lend the secular arm to the Church for the maintenance of all her doctrines, laws, and ordinances, and that in return it should receive from the Church spiritual support in all purely secular affairs. Thus State and Church formed the two all-embracing members of the oneChristian body, assisting and supporting each other in the broad field of all secular and ecclesiastical interests. Empire and papacy, like body and soul, formed an organic whole. Citizen and Catholic were interchangeable terms. The rebel against the Church was regarded as likewise a rebel against the State, and conversely the political revolutionary was by that very fact an enemy of the Church. Whoever was stricken with excommunication finally incurred also imperial ban, and the imperial ban brought excommunication in its train. It is true that many advantages must be conceded to the religious State. We see an imposing and elevating idea rendered concrete in the supreme dominion of the Christian spirit throughout the civic, national, and religious life, in the organic connexion of the secular and the religious government, and in the strengthening of the state authority by the Church and of ecclesiastical authority by the State. These great advantages, however, must not cause us to overlook the numerous drawbacks which this mystical marriage of Church and State involved. First of all, in consequence of the fusion of the objects of the State and of religion, the Catholic religious State was compelled to adopt an attitude of fundamental intolerance towards all errors of faith, which became so many crimes against the State. Viewed from the historical standpoint one may justly doubt whether the bloody persecutions resulted in greater blessings and advantages or in greater want, hate, and suffering for Christendom (cf. De Laveley, "Le gouvernement dans la démocratie", I, Paris, 1892, pp. 157-62). It is certain that the odium for all those severities and cruelties had to be borne, not by the State which inflicted them, but rather by the Church, since she seemed to stand behind all these measures as the secret motive force, even though she did not know, much less justify many of them. We endeavoured above without partiality to appraise these accusations against the Church at their true value. To refer briefly to another gloomy aspect of this question, the ecclesiastical right to meddle directly in purely secular affairs might easily become a dangerous prerogative, inasmuch as the infliction of excommunication for purely political offences must necessarily have brought ecclesiastical penalties, especially when they were unjustly inflicted, into great discredit among princes and people. On the other hand, the right of protection exercised by the sovereign in ecclesiastical matters, often without or even against the wish of the popes, had for its unavoidable consequence the loss of public respect for both authorities. The proverbial contest between imperium and sacerdotium, which practically runs through the whole history of the Middle Ages, redounded in fact to the advantage of neither. A third disadvantage, arising essentially from the religious State, may not be passed over in silence; this consists in the danger that the clergy, trusting blindly to the interference of the secular arm in their behalf, may easily sink into dull resignation and spiritual torpor, while the laity, owing to the religious surveillance of the State, may develop rather into a race of hypocrites and pietists than into inwardly convinced Christians. A Catholic clergy which relies on State assistance for its pastoral activity lacks that glowing zeal for souls which springs from heartfelt convictions, and the vitality and sincerity of religion are grievously impaired when practices of piety are made compulsory by the State. The last and most serious disadvantage associated with the religious State lies in the immanent danger that the claim of the Church to supremacy over the State must almost necessarily call forth the opposite extreme of Cæsaropapism. The early protectorate of the State thus develops finally into the complete control and enslavement of the Church. Such in fact has been the historical sequence. Not alone in the Eastern Empire, in which Byzantine Cæsaropapism won its greatest triumphs, but also in the Western Empire these unworthy tendencies were all too clearly revealed, especially under the Hohenstaufens.
(b) When various Christian denominations establish themselves in any country, the Catholic State can no longer maintain its former exclusive attitude, but is compelled for reasons of State to show tolerance towards the heterodox and to grant them religious freedom within the limits described above and determined by natural law. If religious freedom has been accepted and sworn to as a fundamental law in a constitution, the obligation to show this tolerance is binding on conscience. The Catholic Church recognizes unreservedly the inviolability of constitutions confirmed by oath, of traditional laws, and regular religious compacts, because a breach of the constitution, of allegiance, of a treaty, or of an oath is a grievous sin, and because the Christian moral law prescribes fidelity to the State as an obligation strictly binding in conscience. To justify ethically tolerance towards certain religious practices of heathen subjects, medieval theologians appealed to the principle that tolerance might be always exercised wherever either its refusal would cause more harm than good, or, vice versa, whenever the granting of it ensured greater advantage than disadvantage. Thus St. Thomas teaches (Summa theol., II-II, Q. x, a. 11): "Ritus infidelium tolerari possunt vel propter aliquod bonum, quod ex eis provenit, vel propter aliquod maum, quod vitatur" (Heathen worships can be tolerated either because of some good that results from them or because of some evil that is avoided). In all the centuries the Church displayed an admirable tolerance especially towards the Jewish religion, since the survival of Judaism offered a living proof of the truth of Christianity. The medieval principle of tolerance is specially applicable to present conditions, since the historical development of the modern State has created throughout the world so uniform a basis of rights that even Catholic States cannot without violation of oaths and loyalty and without violent internal convulsions disregard it, even if they desired to do so. Besides, there is good reason to doubt if there still exists a purely Catholic State in the world; and it is, of course, just as doubtful whether there is such a thing as a purely Protestant State. Cosmopolites have established colonies and settlements everywhere, and to these international law concedes freedom of belief and worship. Consequently, Leo XIII also supported the principle of tolerance, when he declared (cf. Denzinger, n. 1874): "Revera si divini cultus varia genera eodem jure esse quo veram religionem Ecclesia judicat non licere, non ideo tamen damnat rerum publicarum moderatores, qui magni alicujus adipiscendi boni aut prohibendi causa mali moribus atque usu patienter ferunt, ut ea habeant singula in civitate locum" (If the Church declares that the various kinds of worship should not have the same rights as the true religion, she does not thereby condemn those rulers who, in order to secure some great good or to avert some evil, permit each cult to exist).
There are, however, a number of States, which in virtue of their constitutions are committed not alone to tolerance and religious freedom, but also to parity. By parity is understood the placing of all legalized or recognized religious bodies on the same footing before the law, all show of partiality and disfavour being equally avoided. Such is the basic principle of the constitutional State, which, while ethically Christian, allows various forms of belief. On it devolves especially the duty of placing no obstacle in the way of the public promotion of religion in sermon and writing and of extending to the religious practices of all denominations the same legal protection, to the exclusion of any compulsory system that would bind the citizens to receive certain religious rites (e. g. baptism, burial) from clergymen appointed by the State. With freedom of belief are intimately associated the personal right of changing one's religion and the right of the parties in the case of mixed marriages to decide as to the religious education of the children. The State must likewise recognize and protect the right of the various denominations to hold property and their right of self-government, in so far as these rights are enjoyed by all legally constituted corporations. Wherever such a State makes contributions or grants from the budget of public ownership, all recognized religious associations must receive equal consideration., unless a particular association, in virtue of a special title (e. g. the secularization of religious property), has legal claims to exceptional treatment. Finally, legal equality must be granted to the adherents of all denominations in both their civic and national capacities, especially in the matter of appointment to public office. Concerning Christian States in which various religions exist, F. Walter, the well-known professor of public law, made the wise observation: "The government as such, entirely regardless of the personal belief of the sovereign, must maintain towards every church the same attitude as if it belonged to this Church. In the consistent and upright observance of this standpoint lies the means of being just to each religion and of preserving for the State its Christian character" (loc. cit., p. 491). Such indeed is the admirable theory; wherever deviations from it occur in practice, they are almost without exception to the detriment of Catholics.
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Religious Veil
In ancient Rome a red veil, or a veil with red stripes, distinguished newly-married women from the unmarried. From the earliest times Christ was represented to the Christian virgin as a husband, the only One, according to St. Paul (I Cor., vii, 34), she had to please. It was natural that the bride of Christ should, as the vestal virgins had done, adopt the veil, which thus symbolized not so much the purity as the inviolable fidelity to Christ which was to be reverenced in her. "There is here", said St. Optatus, "a sort of spiritual marriage" ("De schismate Donatistarum", VI; P. L., XI, 1074).
The taking of the veil then suggested an obligation of constancy, which forbade, first, illicit sexual intercourse, and afterwards marriage itself. Virgins took this veil themselves, or received it from the hands of their parents. It was worn also by widows, who made a profession of continence, and was called velum, velamen, maforte, flammeus (flammeum), flammeus virginalis, flammeus Christi (Wilpert, "Die gottgeweihten Jungfrauen in den ersten Jahrhunderten der Kirche", p. 17). In addition to this private taking of the veil, there was early instituted another solemn clothing, which was performed by the bishop on feast days during the Holy Sacrifice (see St. Jerome, "Ad Demetriadem", ii; P.L., XXII, 1108; and St. Ambrose, "De lapsu virginis consecratae", v; P.L., XVI, 3726). Sometimes the bishop deputed a priest for this purpose (Fulgentius Ferrandus, "Breviarum canonum", can. xci; P.L., LXVII, 957). After a short time, the solemn consecration of virgins was reserved to the bishop, while priests gave the veil to widows. These virgins and widows were not all cloistered; those who entered a monastery received from the abbess a veil which symbolized their religious profession, and the virgins at twenty-five years of age received solemnly from the bishop the veil, which was the mark of a special consecration.
The veil thus became in convents of women the distinctive sign of the different conditions. Suarez (De religione, tr. VI, t. I, col. 11, n. 5) mentions the following as in use, or as having been in use: the veil of probation, generally white, given to novices; the veil of profession; the veil of virginal consecration, given only to virgins at the age of twenty-five years; the veil of ordination, which the nun received at the age of forty years, on becoming a deaconess, with the privilege of intoning the office and reading the homilies in choir (cap. Diaconissam, 23, c. xxvii, q. 1); the veil of prelature, which abbesses obtained as a reward at the age of sixty years (cap. Iuvenculas, 12, c. xx, q. 1); the veil of continence, which with widows took the place of the veil of the virgins (cap. Vidua, 34, c. xxvii, q. 1). Tamburinus (De iure abbatissarum, d. 27, q. 2) mentions also a veil of penitence, given to penitent sisters. Several of these veils fell into disuse; at present, we know only the veil which forms part of the religious habit. Even that has disappeared in some newly founded congregations, e.g. the Little Sisters of the Poor. Where it still exists it is customary that the veil of novices should be white. The nuns of the mendicant orders did not receive the veil of the virgins, the imposition of which was still customary in the fifteenth century and did not disappear till the end of the sixteenth century. In the eighth and ninth centuries it was found necessary to issue ecclesiastical decrees to restrain abbesses from usurping the function of the bishop and solemnly conferring the veil themselves. See the capitularies of Aachen of 789, c. lxxvi (Mon. Germ. Hist.: Capit. Reg. Franc., t. I, n. 22, can. lxxvi, p. 60); Charlemagne, can. xiv, promulgated at the Sixth Council of Paris (829), l. I, c. xliii (Hardouin, "Conc.", t. IV, col. 1321; Abelard, Ep. viii, in P.L., CLXXVIII, 318 B). In the twelfth century Abelard made a rule that a white cross on the head should distinguish the veil given to virgins by the bishop from that of the other nuns (Ep. viii, P.L., CLXXVIII, 301).
The Roman Pontifical contains the imposing ceremony of the consecration of virgins. The gift of the veil is accompanied by these words: "Receive the sacred veil, that thou mayst be known to have despised the world, and to be truly, humbly, and with all thy heart subject to Christ as His bride; and may He defend thee from all evil, and bring thee to life eternal." Wilpert quotes a very ancient form, which is common to the different liturgies: "Receive, O virgin, this holy veil, and wear it without stain until thou shalt appear before the judgment seat of Our Lord Jesus Christ, before Whom every knee shall bow, of those that are in heaven, on earth, and under the earth, for all eternity, Amen."
See VIRGINITY; also the Pontificale Romanum: De benedictione et consecratione virginum; MUJIK AND PERSCHINKA, Kunst und Leben in Alterthum (Vienna and Leipzig, 1909); DARENBERG, SAGLIO, AND POTTIER, Dictionnaire des antiquites grecques et romaines (Paris, 1904), s. v. Matrimonium.
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O Holy Mary, Mother of God, Virgin of virgins, pray for us.
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Reliquaries
It would follow of necessity from the data given in the article RELICS that reliquaries—by which we understand in the wider sense any box, casket, or shrine destined for the reception of relics—must have existed in some shape or form almost from the beginning of Christianity: With regard, however, to their construction, material etc. in the early centuries, nothing can be said positively. Even the names by which they were known (capsa, capsella, theca, pyxis, arca etc.) are quite general in character, and it seems certain that the same names also designated receptacles for the Blessed Eucharist, the holy oils, and other pious objects. Thus it becomes difficult to decide in the case of certain circular ivory pyxes, of which one in the Berlin Museum is the best known and the earliest in date, whether they were or were not used as reliquaries. Most of them show nothing but scenes or figures from the Gospel in the carvings with which they are abundantly decorated, but as there is one which depicts the martyrdom and exaltation of the popular Egyptian martyr St. Menas, it seems likely that this at least was a reliquary, intended possibly to contain the oil from his shrine. This oil was more commonly preserved in clay flasks, of which many still survive in various European collections. Passing over the phials attached to the loculi in the catacombs and supposed to contain blood, upon which disputed problem sufficient has been said in the article AMPULLÆ, the earliest known reliquaries are probably certain silver boxes, two of which (one circular, the other oval in shape) were discovered at Grado in 1871 (see De Rossi in "Bull. di arch. crist.", 1872, p. 155). Both of these, along with various Christian emblems, bear inscriptions giving the names of saints, while other details confirm the view that they must have been intended for relics. A very similar box, but without inscription, was afterwards found in Numidia, and is now in the Vatican Museum. It was assigned with confidence by De Rossi to the fifth century (Bullettino, 1887 p. 119). Still another specimen, beyond all question intended for relics, has come to light in the treasury of the Sancta Sanctorum at the Lateran (Grisar, "Die römische Kapelle", 108-10). These were no doubt the kind of capselloe argenteoe which Justinian in 519 wished to send to Rome in hopes of obtaining from Pope Hormisdas relics of St. Lawrence and other Roman saints (P. L., LXIII, 474). Of somewhat later date are the pewter flasks and a little golden cross, or encolpion, still preserved in the treasury of Monza, and identified with much probability as presents sent by Gregory the Great to Queen Theodolinda. The pewter flasks contained oil, very probably only that of the lamps which burned before certain relics or in certain churches of the Holy Land. The encolpion, which is a remarkable little piece of jewellery, 3 inches in height by 2.5 in breadth, has figures and inscriptions in niello and is believed to contain a fragment of the True Cross. St. Gregory in his letter describes it as a "phylacterium" or "crucem cum ligno sanctæ crucis Domini". Other small encolpia in the form of crosses, belonging approximately to the same period, are also preserved.
Of larger reliquaries, or shrines, our oldest surviving specimens probably date back to the seventh or eighth century. Among the remarkable objects preserved in the treasury of St. Maurice in the Valais is a gabled shrine about 7.25 inches long, 2.5 broad, and 5.25 high. It is studded with stones, and has a large cameo in the centre, while on a plate of gold at the back particulars are given regarding its construction in honour of St. Maurice. This form of gabled shrine, which is often suggestive of a child's "Noah's Ark", remained the favourite type for reliquaries of importance during all the early Middle Ages. Perhaps the most magnificent specimen preserved is that known as the Shrine of the Three Kings in the treasury of Cologne Cathedral. After the storming of Milan (1162) the supposed relics of the Magi were carried off and brought to Cologne, where a magnificent silver casket, nearly 6 feet long, and 4.5 feet high was constructed for them. This superb piece of silversmith's work resembles in outward form a church with a nave and two aisles. Of much earlier date but hardly less magnificent, owing to the profuse employment of enamel and gems, is the Marienschrein at Aachen connected by tradition with the name of Charlemagne. The Ursula Shrine at St. John's Hospital in Bruges also retains the same general form, but here the ornament is supplied by the beautiful paintings of Hans Memling. Quite different in type are the reliquary crosses mentioned by Gregory the Great, the use of which may be traced back to the fifth century, though they belong to all periods and have never completely gone out of fashion. The most venerable existing specimen is undoubtedly the enamelled cross preserved in the Sancta Sanctorum of the Lateran and recently described by Father Grisar and by Lauer. A large relicof the True Cross is probably still embedded in the hollow of the case, covered with a thick coating of balsam—a perfumed unguent which, as the "Liber Pontificalis" informs us, was applied to such reliquaries as a mark of veneration. This identical cross is probably that found by Pope Sergius (687-701) in a corner of the sacristy of St. Peter's, and it may possibly date from the fifth century.
Other medieval reliquaries, of which specimens still survive, took the form of legs, arms, and particularly heads or busts. Perhaps the earliest known is a bust from the treasury of St. Maurice in the Valais; amongst the later examples are such famous reliquaries as those of the heads of the Apostles, St. Peter and St. Paul, at the Lateran and that of St. Januarius in Naples (cf. plate in THE CATHOLIC ENCYCLOPEDIA, VIII, 296).
Under this class we may also mention the relic statues which seem to have been rather exceptionally common in England. It is conceivable that some of the prejudice of the English Reformers against "wonder-working" statues was due to the practice of making doors into the hollow of such figures and preserving relics within them. Sir Thomas More ("Works", London, 1557, p.192) describes a case in which such a hiding-place for relics was unexpectedly discovered in the Abbey of Barking. Lastly it will be sufficient to point out that relics have at all times been kept in simple caskets or boxes, varying indefinitely in size, material, and ornamentation. In more modern times these are invariably secured by a seal, and the contents indicated in a formal episcopal act of authentication, without which it is not Lawful to expose the relics for public veneration. The silver box containing the head of St. Agnes, recently brought to light in the treasury of the Sancta Sanctorum, still preserved the seal of some cardinal deacon affixed to it apparently at the end of the thirteenth century. From a graphical point of view the illustrations of reliquaries in the early German "Heiligthums-Bücher", published in connexion with various famous shrines, e.g. Einsiedeln, Wittemberg, Halle etc. are particularly interesting.
Probably the most useful work is GRISAR, Die römische Kapelle Sancta Sanctorum u. ihr Schatz (Freiburg, 1908), an account of the recent discoveries made in the treasury of the Sancta Sanctorum at the Lateran; cf. LAUER, Le trésor du Sancta Sanctorum (Paris, 1906). A more formal discussion will be found in works on Christian art: REUSENS, Elements d'archéol. chrét. (Louvain, 1885), I, 476; II. 339; OTTE, Handbuch der Kunst-Archäologie, I (Leipzig, 1886), 183-211; BERGNER, Handbuch der kirchl. Kunstaltertümer (Leipzig, 1905). See also Dict. Christ. Antiq., s. V. Reliquary; DE ROSSI, La capsella reliquiaria africana in Omaggio a Leone XIII (Rome, 1888); MOLINIER, Hist. générale des arts appliqués à l'industrie, especially IV, pt. i (Paris, 1901); FRÖHNER, Collections du château de Goluchow: L'orfèvrerie (Paris, 1897). For any profounder study the separate monographs and articles, of which almost every remarkable reliquary of antiquity has at some time formed the subject, should be consulted
HERBERT THURSTON. 
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Remesiana[[@Headword:Remesiana]]

Remesiana
A titular see in Dacia Mediterranea, suffragan of Sardica. Remesiana is mentioned by the "Itinerarium Antonini" (135), the "Itinerarium Hierosolymitanum" (566), the "Tabula Peutingeriana", the "Geographus Ravennatensis", IV, vii. Justinian rebuilt and fortified it at the same time as he established numerous fortresses in that vicinity (Procopius, "De ædif.", IV, i, iv). In the sixth century this city of ancient Moesia was counted among those of Dacia Mediterranea (Hierocles, "Synecdemus", dcliv, 7). Today it is known as Bela Palanka, has 1100 inhabitants, and is a railway station between Nich and Pirot in Servia. Remesiana was a suffragan of Sardica (today Sofia, capital of Bulgaria), the civil and religious capital of Dacia Mediterranea which was under the Patriarchate of Rome. Two bishops are known: St. Nicetas (q.v.) and Diogenianus, present at the Robber Synod of Ephesus (449). The see must have disappeared in the sixth century.
LE QUIEN, Oriens christ., II, 305; FARLATI, Illyricum sacrum, VIII, 77-84; SMITH. Dict. of Greek and Roman Geogr., s. v.; TOMASCHEK in Sitzungsber. der Wiener Akad., XCIX (1881-2), 441; BURN, Niceta of Remesiana (Cambridge, 1905), x, xix; PATIN, Niceta, Bischof von Remesiana (Munich, 1909), 4.
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Remi Ceillier[[@Headword:Remi Ceillier]]

Rémi Ceillier
Patrologist, b. at Bar-le-Duc, 14 May, 1688; d. at Flavigny, 26 May, 1763. He received his early education if the Jesuit College at Bar-le-Duc. After completing the course of humanities and rhetoric, he entered (1705) the monastery of Moyen-Moutier in the Vosges, belonging to the Benedictine congregation of St-Vannes and St-Hydulphe. Later he was appointed professor in the same monastery, a position which he held for six years. In 1716 he was made dean of Moyen-Moutier, in 1718 prior of the monastery of Saint Jacques de Neufchâteau, in 1724 assistant to Dom Charles de Vassimont at the priory of Flavigny-sur-Moselle, and on the latter's death in 1733 prior of that monastery. Under his wise administration this monastery flourished materially, spiritually, and intellectually. His first great work, prepared while he was professor at Moyen-Moutier, was an "Apologie de la morale des Pères, contre les injustes accusations du sieur Jean Barbeyrac, professeur en droit et en histoire à Lausanne" (Paris, 1718). In this work a long dissertation of 40 pages is devoted to establishing the authority of the Fathers of the Church; afterwards the author follows step by step the arguments of Barbeyrac, and defends individually those Fathers whom he had attacked — Athenagoras, Clement of Alexandria, Augustine, and others. The success of this work led Ceillier to undertake another, similar in character, but wider in scope, and dealing with all the sacred and ecclesiastical writings. The nature of the work can best be judged from its title, "Histoire générale des auteurs sacrés et ecclésiastiques qui contient leur vie, le catalogue, la critique, le jugemen, la chronologie, l'analyse et le dénombrement des différentes éditions de leurs ouvrages; ce qu'ils renferment de plus intéressant sur le dogme, sur la morale, et sur la discipline de l'Eglise; l'histoire des conciles tant généraux que particuliers et les actes choisis des martyrs". The first volume appeared in 1729, the others at various intervals, the 23d and last being published after the death of the author. The work contains an historical account of the sacred and ecclesiastical authors, lists, analyses, and critical appreciations of their writings, together with selected quotations; it was incomplete when the author died. It ends with the writings of William of Auvergne in the middle of the thirteenth century. It has passed through several editions; the latest is that of Abbé Bauzon, 17 vols. in 4to with two volumes of indexes (Paris, 1860-1869). The preparation of a work so comprehensive in character was made possible by the assistance which Ceillier received from his confreres. The most valuable portion of the work is that dealing with the Fathers of the first six centuries. Here the author was able to draw upon the writings of Tillemont, and to use the scholarly Benedictine editions of the Fathers. Charges of Jansenism made against Ceillier in his lifetime and afterwards find no substantiation in his writings, and the treatment accorded to the author and his works by Benedict XIV shows that the pope had no doubts as to his orthodoxy.
PATRICK J. HEALY 
Transcribed by Gerald M. Knight

Remigius of Auxerre[[@Headword:Remigius of Auxerre]]

Remigius of Auxerre
A Benedictine monk, b. about the middle of the ninth century; d. 908. Remigius, or Remi, was a disciple of the Irish teacher Dunchad of Reims, author of a treatise on astronomy, and of Eric, or Heirich, who was himself a disciple of Eriugena. He taught at the monastery of St-Germain, Auxerre, in Paris, and at Reims. He is the author of a number of glossaries and marginal commentaries on the Bible, on the grammar of Priscian, the "Opuscula Sacra" of Boethius, and the "De Nuptiis etc.", of Martianus Capella. He also wrote a theological treatise, "Ennarationes in Psalmos". As a teacher, Remigius interested himself in the problem of universals, and seems to have attempted a compromise between the extreme Realism of Eriugena and the Anti-Realism of his teacher, Eric. He also investigated the problem of the origin of the universe and gave a Christian interpretation to the passages in which Martianus speaks of the invisible world of ideas. His glosses are of very great interest to the student of medieval Latin philology.
DE WULF, Hist. of medieval Phil., tr. COFFEY (New York, 1909), 155; HAUREAU, Hist. de la phil. scol., I (Paris, 1879), 199 sqq.; TURNER, Hist. of Phil. (Boston, 1903), 262 sqq.; RAND, Johannes Scottus (Munich, 1906), 15 sqq.
WILLIAM TURNER 
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Remiremont[[@Headword:Remiremont]]

Remiremont
Vosges, France, monastery and nunnery of the Rule of St. Benedict, founded by Sts. Romaricus and Amatus in 620, on hills above the site where the town now stands, whence the name Romarici Mons, Remiremont. The monastery became a priory of the Canons Regular of St. Augustine who, in 1623, gave it to the Benedictines of the Congregation of St. Vannes. It had, in 1768, 10 monks and a revenue of 5500 livres. During three centuries, the nunnery was a neighbour of the monastery, but, in 910, as the Huns were wasting the country, the nuns, with the help of the Emperor Louis III, constructed a fortified convent in the valley. About this convent the town of Remiremont rose, and the relics of Sts. Romaricus and Amatus were transported from the monastery to the convent. Leo IX enriched it with other numerous relics. In 1057 the convent was destroyed by fire and the nuns were dispersed; though rebuilt later it no longer strictly observed the Rule of St. Benedict. In 1284, the emperor Rudolph married there the Princess Elizabeth and, in 1290, gave to the abbess the title of a princess of the empire. In the beginning of the sixteenth century discipline was lax and the nuns, without the pope's consent, declared themselves canonesses. They did not take the vows and admitted only novices who could give proof of noble descent. Catharine III of Lorraine tried to reform the convent, but failed. Anna of Lorraine rebuilt the convent in 1752. It was suppressed, as was the monastery, during the French Revolution.
Gallia christiana, XIII (Paris, 1785), 1416; MABILLON, Lettre touchant le premier institut de l'abbaye de R. (Paris, 1859); DUHAMEL, Relation des empereurs et des ducs de Lorraine au l'abbaye de R. (Epinal, 1866); DE LA RALLAYE, Le chapitre noble de R. in Revue du monde catholique (1889); MOLINIER, Obit. Franc. (Paris, 1890), 219.
JOSEPH DEDIEU 
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Renaud de Beaune[[@Headword:Renaud de Beaune]]

Renaud de Beaune
A French Bishop, b. in 1527, at Tours; d. 1606 in Paris. Before entering the ecclesiastical state he held secular positions such as Councillor of Parliament and Chancellor of Francis of Valois, Duke of Touraine. The royal court greatly favoured him and appointed him to numerous ecclesiastical offices. In 1568, he became Bishop of Mende and in 1581, Archbishop of Bourges. King Henry IV of France named him his grand almoner in 1591 and appointed him to the Archbishopric of Sens in 1595; but the pope did not confirm the appointment until 1602. He was a member of the commission instituted by Henry IV in 1600 to reform the University of Paris. By his contemporaries, Renaud de Beaune was considered one of the greatest orators of the time. Posterity rated his work for the pacification of France higher than his oratorical talent. It was his influence that led to the successful issue of the conference of Suresnes, near Paris, in 1593. He promised the conversion of Henry IV and brought about peace between the latter and the "League". He received the abjuration of the king, and, although the absolution of an excommunicated prince was reserved to the pope, absolved him, July, 1593, on condition, however, that the approval of the Roman authorities should be obtained. In spite of this condition the absolution was invalid, and the action of the archbishop caused, at least partly, the delay in obtaining the papal confirmation of his nomination to the See of Sens. The principal works of de Beaune are: (1) Some discourses, among them funeral orations on Mary, Queen of Scots (1587), and on Queen Catharine de Medici (1589); (2) translation of the Psalms of David into French (Paris, 1575, 1637); (3) "La reformation de l'université de Paris (1605, 1667).
Chalmel, Histoire de Touraine (Paris, 1828), IV, 29-32; Gautier in Grande Encyc., V, 1054.
N.A. WEBER 
Transcribed by Susan Birkenseer

Rene Descartes[[@Headword:Rene Descartes]]

René Descartes
(Renatus Cartesius), philosopher and scientist, born at La Haye France, 31 March, 1596; died at Stockholm, Sweden, 11 February 1650. He studied at the Jesuit college of La Flèche, one of the most famous schools of the time. In 1613 he went to Paris, where he formed a lasting friendship with Father Mersenne, O. F. M., and made the acquaintance of the mathematician Mydorge. He afterwards enlisted in the armies of Maurice of Nassau, and of the Duke of Bavaria. On 10 November, 1619, he felt a strong impulse to set aside the prejudices of his childhood and of his environment, and to devote his life to the restoration of human knowledge, which was then in a state of decadence; and for him this mission took on quite a mystical character. He had a dream which he interpreted as a revelation, and he became convinced that "it was the Spirit of Truth that willed to open for him all the treasures of knowledge". After much journeying in Brittany, Poitou, Switzerland, and Italy, he returned to Paris in 1625. There he remained for two years during which it was his fortune to meet Cardinal Bérulle who encouraged him in his scientific vocation. But as Paris offered neither the peace nor the independence his work demanded, he set out in 1629 for Holland, and there in the midst of a commercial people he enjoyed the advantage of living as quietly as in a desert. From this retreat he gave to the world his "Discours de la méthode" (1637), "Méditations" (1641), "Principes" (1644), and "Passions"(l649). "Le Monde" had been completed in 1633, but the condemnation of Galileo frightened Descartes who preferred to avoid all collision with ecclesiastical authority. He deferred the publication of this clever work without, however, losing hope of eventually bringing it out. In 1649, yielding to the entreaties of Queen Christina, he went to Sweden, and died at Stockholm of inflammation of the lungs.
Descartes' work is important rather because of its quality than of its quantity. Let us see first of all wherein his method is new. He observed, as Bacon had already done before him, that there is no question on which men agree. "There is nothing", he says "so evident or so certain that it may not be controverted. Whence then this widespread and deep-rooted anarchy? From the fact that our inquiries are haphazard" (Règles pour la direction de l'esprit, 4e Règle). The first problem, then, is to discover a scientific method. How is success in this difficult task to be assured? To begin with, we must cease to rely on authority; and for two principal reasons. "In whom can we trust" when "there is hardly a statement made by one man, of which the opposite is not loudly supported by some other?" And even "if all were agreed, the knowledge of their teaching would not suffice us." "Had we by rote all the arguments of Plato and Aristotle, we should not be any the more philosophers unless we were able to bring to bear on any given question a solid judgment of our own. We should have indeed learned history but not mastered a science" (3e Règle) Philosophy presupposes the understanding of problems--and consequently its method cannot be external, it must be essentially immanent. The true method is to seek for reasonable evidence and the norm of such evidence is to be found in the science of mathematics (Discours de la méthode, 2e partie). "It is not that arithmetic and geometry are the only sciences to be learned, but that he who would progress on the road to truth must not delay over any object about which he cannot have a certainty equal to that given by arithmetical and geometrical demonstrations" (2e Règle).
Is everything, then, capable of being known in this way, and consequently can human knowledge become the complete counterpart of reality? Descartes says so over and over again; it is his controlling idea; and he endeavours to prove it both from the nature of our thought and from the universal connexion of things. The mind is equally intelligent however diverse the objects it considers; and those objects because of their perfect enchainment are always equally intelligible. There is, therefore, no question "so far removed from us as to be beyond our reach or so deeply hidden that we cannot discover it", provided only that we persevere and follow the right method (Disc. de la méth. 2e partie; 4e Règle). Such is the rationalism of Descartes, surpassing even that of Plato, in which under the name of "the Infinite" three-fourths of reality remains for ever unknowable. How then is this mathematical evidence to be obtained. Two methods, dangerous at once and sterile, must be avoided. We cannot build on the experience of our senses; "for they are often deceptive", and consequently need a control which they have not in themselves. Bacon was misled on this point (2e Règle). Neither can we adopt the syllogistic method; for this is not, as was formerly thought, a means of discovery. It is simply a process in which, two terms being given, we find by means of a third that the former two are linked together, i. e. that they have some common characteristic. Now if they have this common characteristic it is useless to search for it with any light other than their own. Let them pass under direct scrutiny; let their natures be studied, and in time the common trait will reveal itself. This is the mind's straight road to discovery, passing on from one idea to another without the aid of a third. The syllogism is of no use until the discovery has been made; it simply serves the purpose of exposition (14e Règle). There are but two ways leading to mathematical evidence: intuition and deduction (3e Règle). Intuition "is the conception formed by an attentive mind so clear and distinct that it admits of no doubt: or what amounts to the same thing, it is the clear conception of a sound and attentive mind, the product of unaided reason" (3e Règle). Intuition is not, therefore, perception by the senses--it is an act of the understanding brought to bear on an idea. The senses do not supply the object but merely the occasion. A movement, for instance, awakens in us the idea of motion, and it is that idea we must regard as the object of intuition. In very simple matters intuition acts quickly; thus "everyone can know intuitively that he exists; that a triangle is terminated by three angles, neither more nor less, and that a globe has but one surface" (3e Règle; 12e Règle; Rép. aux deux objections). In the case of objects more or less complex, intuition proceeds by way of analysis. Since it deals with ideas, and ideas are but one aspect of thought, everything must be reduced to clear and distinct elements, to ultimate or "indecomposable" parts. These ultimate parts must be inspected one after another, until the object is exhausted, "by passing from those that are easily known to those that are less easily known" (6e Règle). In the long run everything will be spread out in full light.
Deduction is the process in which by a continuous movement of thought we draw from a thing that we certainly know the conclusions that of necessity flow from it. This procedure may be carried on in two ways. "If, for instance, after various calculations I discover the relation between the quantities A and B, between B and C, between C and D, and lastly between D and E, I do not yet know the relation between A and E"; but I can infer it by retracting the several steps of the series. This is the first form of deduction (7e Règle). There is a second form in which, the connecting links of the series being too numerous to enter the mental field of vision all at once, we are content to draw conclusions from the general impression we have of the series (7e Règle). Deduction is an intellectual process, but it differs from intuition by bringing in memory as a factor. And this is noteworthy in view of the important role that memory plays in the Cartesian explanation of certitude, and the desperate effort he makes to defend this procedure. From the conspicuous place that reason holds in the Cartesian method, one might infer that there was no room for experience. Nothing could be less true. For Descartes, as for Bacon, the one purpose of science is utility. He also expects from it a continual betterment of the conditions of human life, and his hopes in that direction go very far, as, for instance, when he says of medicine that in the end it would procure us the boon of immortality (Disc. de la méth. 6e partie). And as he who wills the end wills the means also, Descartes accepts in its entirety the experimental part of the Baconian method (letter to Mersenne, 1631), and acts accordingly. He put himself in touch with all the experimental work of his day (letter, April, 1632), urged others to take up research (letter to Mersenne, 1632), and carried on experiments of his own that covered a wide range of subjects: the weight of air (letter, 2 June, 1631), the laws of sound and light (letter, 1633); the essential differences between oils, spirits, eaux-de-vie, common waters, aquafortis, and salts. He dissected the heads of various animals to show the workings of memory and imagination (cf. letters to Mersenne, 1633 April, 1637; 13 November, 1639; 4 January, 1643, ed. Cousin, Paris, 1826). There was hardly a fact that escaped this apologist of Reason nor anything into whose hidden nature he did not inquire; even the "Chasse de Pan" he followed with his accustomed ardour.
But if the mind, moving as it does in the realm of intelligible objects, have a power of intuition sufficient to master them all, why these researches? Are they not a hindrance rather than a help? Let deduction but go on to the end, and it must assuredly attain that exhaustive knowledge which is the goal of investigation, but such is not the case. Experiment helps reasoning in more ways than one. It supplies the fact that calls forth in our intelligence the idea of the problem to be solved. That idea once aroused, the intelligence takes hold of it, and may produce many others, according to the nature of which experience and reason play reciprocal, yet different, roles. The idea of a problem may be so simple as to allow a mathematical deduction of the properties of the object in question and nothing more. In this case experiment is called in only by way of illustration, as happens, for instance, in the study of the laws of motion. (Cf. Principes, 2e partie.) But again the idea of a problem may be so complex as to suggest various hypotheses, since principles as a rule are so fruitful that we can draw from them more than we see in the world around us. We must then choose from among the hypotheses presented by the intellect that which corresponds most nearly to the facts: and experiment is our only resource. It acts as a sort of guide to rational deduction. It sets up, so to say, a number of sign-posts which point out, at the cross-roads of logic the right direction to the world of facts. Finally, we may be confronted with two or more hypotheses equally applicable to the known facts, observations must then be multiplied until we discover some peculiarity which determines our choice: and thus experiment becomes a real means of verification (Principes, 4e partie.) In every case experiment is, as it were, the matter, while calculation becomes the form. In the physical world there is nothing but motion and extension, nothing but quantity. Everything can be reduced to numerical proportions, and this reduction is the final object of science. To understand means to know in terms of mathematics. When this final stage is reached, intelligence and experience unite in closest bonds: the intellect setting its seal on experience and endowing it with intelligibility.
Such is the method of Descartes. There remains to be seen what use he makes of it. Recourse must be had to provisional doubt as the only means of distinguishing the true from the false in the labyrinth of contradictory opinions which are held in the schools and in the world at large. We must needs imitate those builders who, in order to erect a lofty structure, begin by digging deep, so that the foundations may be laid on the rock and solid ground (Remarques sur les 7es objections, ed. Charpentier, Paris; cf. Disc. de la m´thode, 3e partie.) And this provisional doubt goes very deep indeed. We may reject the evidence of the senses for they are deceptive, "and it is but the part of prudence never to trust absolutely what has once deceived us" (1re Méditation). We may even question whether there be "any earth or sky or other extended body"; for, supposing that nothing of the sort exist, I can still have the impression of their existence as I had before; this is plain from the phenomena of madness and dreams. What is more, the very simplest and clearest truths are not free from suspicion." How do I know that God has not so arranged it that I am deceived each time I add two and three together, or number the sides of a square, or form some judgment still more simple, if indeed anything more simple can be imagined" (3e Méditation). What then remains intact? One thing only, the fact of my thought itself. But if I think it is because I exist, for from the one to the other of these terms we pass by simple inspection-- Cogito, ergo sum: Behold the long-sought rock on which the edifice of knowledge must be built (Disc. de la méth., 4e partie, 2e Méd.). But how is this to be done? how are we to make our way out of the abyss into which we have descended? By analysing the basic fact, i. e. the content of our thought. I observe that, since my thought gropes amid doubt, I must be imperfect: and this idea calls forth this other, viz. of a being that is not imperfect, and therefore is perfect and infinite (Disc. de la méth., 4e partie.) Let us consider this other idea. It must necessarily include existence otherwise something would be wanting to it; it would not be perfect or infinite. Therefore, God exists, and "I know no less clearly and distinctly that an actual and eternal existence belongs to His nature than I know that whatever I can demonstrate of any figure or number belongs truly to the nature of that figure or number " (Disc. de la méth., 4e partie; 5e Médit.; Rép. aux premières obj.).
God, therefore, is known to us at the outset, the moment we take the trouble to look into the nature of our own minds; and this is enough to eliminate the hypothesis of an evil genius that would take pleasure in deceiving us; it is enough also to secure the validity of all our deductions, whatever be their length, for "I recognize that it is impossible that He should ever deceive me, since in all fraud and deceit there is a certain imperfection" (4e Méd.). Otherwise how would this idea of God be anything more than an idle fancy? It has immensity; it has infinity, and therefore it must of itself be capable of existing. Spinoza, and after him Hegel, will teach that the possible infolds, as it were, an essential tendency to existence, and that this tendency is greater in proportion as the possible is perfect. It is on this principle that they will build their vast synthetic systems. Descartes anticipates them and when closely pressed he replies just as do these later philosophers. (Rép. aux premières objections.) It is a fact worth noting with reference to the genesis of modern systems.
The presence in us of this idea of God must also be explained; and here we find a new ray of light. The objective reality of our ideas must have some cause, and this is readily found when there is question of secondary qualities; these may be illusory or they may result from the imperfection of our nature. The question also can be solved without too much difficulty when it concerns primary qualities. May not these arise perchance from some depth of my own mental being that is beyond the control of my will? But such explanations are of no avail when we try to account for the idea of a being infinite and perfect. I myself am limited, finite; and from the finite, turn it about as we may, we can never derive the infinite the lesser never gives us the greater (3e Méd. cf. Princ., 7e partie). Considered from any and every point of view, the idea of God enlightens us as to His existence. Whatever the manner of our questioning it gives us always from the depth of its fulness the one reply, Ego sum qui sum. Since then the veracity of GodHimself guarantees our faculties in their natural exercise, we may go forward in our inquiry; and the first question that meets us concerns the subject in which the process of thought takes place, i.e. the soul. Understanding, conceiving, doubting, affirming, denying, willing, refusing, imagining, feeling, desiring--these are the activities of what I call my soul. Now all these activities have one common quality: they cannot take place without thought or perception, without consciousness or knowledge. Thought then is the essential attribute of the soul. The soul is "a thing that thinks" (2e Méd., Princ., 1re partie) and it is nothing else. There is no substratum underlying and supporting its various states; its whole being issues in each of its activities; thought and soul are equivalent (12e Règle).
Is thought, then, always in some mode of activity? Descartes leans to the belief that it is. "I exist", he says, "but for how long? Just as long as I am thinking; for perhaps if I should wholly cease to think, I should at the same time altogether cease to be" (2e Méd.). It is only with reluctance and under the pressure of objections that he concedes to the soul a simple potentia or power of thinking (5es Obj.); and, as may be easily seen, the concession is quite illogical. Thought, though in itself a unitary process, takes on different forms; it begins with confused ideas or perceptions which require the co-operation of the body; such are the feelings of pleasure and pain, sensations imagination, and local memory. Then the soul has clear and distinct ideas, which it begets and develops within itself as immanent activities. Under this head come the ideas of substance, duration, number, order extension, figure, motion, thought, intelligence, and will (6e Méd.; Princ., I).
These clear and distinct notions constitute of themselves the object of the understanding, and one may say that they are all involved in the idea of perfect being. Whether I understand, or pass judgment or reason, it is always that idea which I perceive and my understanding could have no other object, seeing that its sphere of action is always the infinite, the eternal and the necessary. To advance in knowledge is to progress in the knowledge of God Himself. (Rep. aux 2es obj.) But thought has another dominant form, viz. freedom. For Descartes this function of the mind is a fact "of which reason can never convince us", but one which "we experience in ourselves", and this fact is so evident" that it may be considered one of the most generally known ideas" (Rep. aux 3es obj.; Rep. aux 5es obj.- Princ., 1re partie). Not only is this freedom a primordial and undeniable datum of consciousness: it is, in a way, infinite like God, "since there is no object to which it cannot turn". (4e Méd.; Princ., 1re partie.) It does not creep round in a sort of semi-ignorance, as St. Thomas Aquinas holds, but it grows as the influencing motives become clearer; indifference is but its lowest stage (letter to Mersenne, 20 May, 1630). The part it plays in our lives is considerable: it enters into each of our judgments, and it is the formal cause of all our errors. It makes itself felt in every part of our organism, and through this it influences the external world. Nevertheless, the sum total of motion in the world is always constant; for while our wills may change the direction of movement they do not affect its quantity. (Letter to Regius.) Confronting the soul is the external world: but the soul does not see it as it really is. Heat, odour taste, light, sound, resistance, weight are qualities which we attribute to bodies but which are really in ourselves, since we only conceive them in relation to ourselves. In reality there is nothing in the physical world but motion and extension. Motion imitates as far as possible the immutability of God who is its first cause; hence its principal laws, viz. that the sum of motion in the world is always constant; that a body will continue in its actual state unless disturbed by some other body outside itself; that "once a body is in motion we have no reason for thinking its present velocity will ever cease provided it impinges on no other body which would slacken or destroy its motion". All movement is primarily rectilinear (on this point Aristotle was mistaken). When two bodies moving in different directions collide, a change takes place in their directions, but "such change is always the least possible". When two moving bodies impinge on each other, one cannot transmit any motion to the other without losing what it transmits (Princ., 2e partie). Extension is not infinite in duration but it is infinite in space. "It seems to me that one cannot prove or even conceive that there are limits to the matter of which the world is composed, for I find it is composed of nothing but extension in length, breadth, and depth. So that whatever possesses these three dimensions is a portion of such matter": and however far back in imagination we push the limits of space we still find these three dimensions; they are bounded by no limits (letter to Chanut; letter to Marus). Extension is therefore one block, continuous from end to end; and this proves at the same time that there is no such thing as a vacuum, either in bodies or between them. Moreover extension is divisible ad infinitum since the divided particles, however small, are still extended. It is everywhere homogeneous, since it is made up of spatial dimensions only, and these of themselves give rise to no qualitative differences. And this brilliant idea suggested to Descartes many hypotheses that were to prove fruitful. In his view the matter of the earth and of the stars was the same; and spectrum analysis subsequently proved that he was correct. He held that the primordial state of the sun and planets was nebulous, that under the influence of a cooling process the heavenly bodies formed their crusts, and to changes in these crusts is due the variation in brilliance of the stars and the emergence of the continents on our earth. (Cf. Traité du Monde; Princ., 3e and 4e p.) It does not follow that the world is self-sufficient; but the finality, of which so much is said, leads to nothing. God gave matter a first impulse and the rest followed in the course of nature's laws. "Even if the chaos of the poets be granted, one could always show that, thanks to the laws of nature, this confusion would eventually work itself out to our present order"; the laws of nature being such that "matter is constrained to pass through all the forms of which it is capable".
The older Descartes grew, the more he busied himself with morals, and his aim was to end up with a treatise on ethics. As a matter of fact, we have his treatise on the passions, and a few brief disquisitions scattered among his letters to Chanut and to the Princess Elizabeth. The passions are perceptions generated and nurtured in the soul "through the medium of the nerves" (Passions, 1re partie, art. 3-22). The nerves are bundles of fine threads: these threads contain the animal spirits which are the subtlest parts of the blood: and they all meet at the pineal gland which is the seat of the soul. By means of this mechanism the thinking subject receives impressions from the world without, perceives them, and transforms them into passions (Pass., 1re p, art. 31). And though our organism thus contains the cause of our passions, it is not their subject either entirely or partially; on this point also Aristotle was mistaken. There are perceptions arising from the body and localizing themselves in one or other portion of it--such as hunger, thirst, pain--but the passions are different. They originate in the body, but belong to the soul alone; they are purely psychological facts (Passions, 1re p., art.25). There are as many passions as there are ways in which objects capable of affecting our senses may be hurtful or profitable to us. The primary passions to which all others may be reduced are the six following:
· admiration or surprise, produced by an object as to which we are as yet ignorant whether it is useful or hurtful;
· love and hate, caused by the impression produced on our organs of sense by objects which are already known to us as beneficial or harmful;
· desire, which is but the love or the hate we bear an object considered as future;
· joy and sadness, which result from the presence of an object that is loved or hated (Passions, 2e partie, art. 52).
Perhaps on the whole St. Thomas and Bossuet will be found to have surpassed Descartes, by reducing all the passions to love. In the Cartesian teaching the passions are good in themselves, but they must be kept in subjection to the law of moral order. What this law is he does not clearly indicate; he gives only some scattered precepts in which one may discern a noble effort to build up a Stoico-Christian system of ethics.
The foregoing account may perhaps give the impression that Descartes was a great savant rather than a great philosopher; but the significance of his scientific work should be properly understood. What remains of value is not so much his theories, but the impetus given by his genius, his method, his discoveries. His quantitative conception of the world is being gradually abandoned, and today men's minds are turning to a philosophy of nature wherein quality plays a controlling part.
CLODIUS PIAT 
Transcribed by Rick McCarty

Rene Francois Rohrbacher[[@Headword:Rene Francois Rohrbacher]]

Réné François Rohrbacher
Ecclesiastical historian, b. at Langatte (Langd) in the present Diocese of Metz, 27 September, 1789; d. in Paris, 17 January, 1856. He studied for several months at Sarrebourg and Phalsebourg (Pfalzburg) and at the age of seventeen had completed his Classical studies. He taught for three years at the college of Phalsebourg; entered in 1810 the ecclesiastical seminary at Nancy, and was ordained priest in 1812. Appointed assistant priest at Insming, he was transferred after six months to Lunéville. A mission which he preached in 1821 at Flavigny led to the organization of a diocesan mission band. Several years later he became a member of the Congregation of St. Peter founded by Félicité and Jean de La Mennais, and from 1827 to 1835 directed the philosophical and theological studies of young ecclesiastics who wished to become the assistants of the two brothers in their religious undertakings. When Felicite de La Mennais refused to submit to the condemnation pronounced against him by Rome, Rohrbacher separated from him and became professor of Church history at the ecclesiastical seminary of Nancy. Later he retired to Paris where he spent the last years of his life. His principal work is his monumental "Histoire Universelle de l'Église Catholique" (Nancy, 1842-49; 2nd ed., Paris, 1849-53). Several other editions were subsequently published and continuations added by Chantrel and Guillaume. Written from an apologetic point of view, the work contributed enormously to the extirpation of Gallicanism in the Church of France. Though at times uncritical and devoid of literary grace, it is of considerable usefulness to the student of history. It was translated into German and partially recast by Hülskamp, Rump, and numerous other writers. (For the other works of Rohrbacher, see Hurter, "Nomenclator Lit.", III [Innsbruck, 1895], 1069-71.)
ROHRBACHER, Hist. Univ. de l'Eglise Cath., ed. by GUILLAUME XII, (Paris, 1885), 122-33; MCCAFFREY, Hist. of the Cath. Ch. in the XIX Century, II (Dublin, 1909), I, 60, II, 448, 475.
N.A. WEBER 
Transcribed by Joseph E. O'Connor

Rene Goupil[[@Headword:Rene Goupil]]

René Goupil
Jesuit missionary; born 1607, in Anjou; martyred in New York State, 23 September, 1642. Health preventing him from joining the Society regularly, he volunteered to serve it gratis in Canada, as a donné. After working two years as a surgeon in the hospitals of Quebec, he started (1642) for the Huron mission with Father Jogues, whose constant companion and disciple he remained until death. Captured by the Iroquois near lake St. Peter, he resignedly accepted his fate. Like the other captives, he was beaten, his nails torn out, and his finger-joints cut off. On the thirteen days' journey to the Iroquois country, he suffered from heat, hunger, and blows, his wounds festering and swarming with worms. Meeting half way a band of two hundred warriors, he was forced to march between their double ranks and almost beaten to death. Goupil might have escaped, but he stayed with Jogues. At Ossernenon, on the Mohawk, he was greeted with jeers, threats, and blows, and Goupil's face was so scarred that Jogues applied to him the words of Isaias (liii, 2) prophesying the disfigurement of Christ. He survived the fresh tortures inflicted on him at Andagaron, a neighbouring village, and, unable to instruct his captors in the faith, he taught the children the sign of the cross. This was the cause of his death. returning one evening to the village with Jogues, he was felled to the ground by a hatchet-blow from an Indian, and he expired invoking the name of Jesus. He was the first of the order in the Canadian missions to suffer martyrdom. He had previously bound himself to the Society by the religious vows pronounced in the presence of Father Jogues, who calls him in his letters "an angel of innocence and a martyr of Jesus Christ."
Bressani, Les Jésuites Martyrs du Canada (Montreal, 1877); Shea, The Catholic Church in Colonial Days (New York, 1886); Rochemontiex, Les Jésuites et la Nouvelle France (Paris, 1896); Martin, Le Pére Isaac Jogues (Paris, 1882).
LIONEL LINDSAY

Rene Massuet[[@Headword:Rene Massuet]]

René Massuet
Benedictine patrologist, of the Congregation of St. Maur; born 13 August, 1666, at St. Ouen de Mancelles in the diocese of Evreux; died 11 Jan. 1716, at St. Germain des Prés in Paris. He made his solemn profession in religion in 1682 at Notre Dame de Lire, and studied at Bonnenouvelle in Orleans, where he showed more than ordinary ability. After teaching philosophy in the Abbey of Bee, and theology at St. Stephen 's, in Caen, he attended the lectures of the University and obtained the degrees of bachelor and licentiate in law. After this he taught a year at Jumieges and three years at Fécamp. He spent the year 1702 in Rome in the study of Greek. The following year he was called to St. Germain des Prés and taught theology there to the end of his life. His principal work, which he undertook rather reluctantly, is the edition of the writings of St. Irenaeus, Paris, 1710. An elegant edition of these writings had appeared at Oxford, 1702, but the editor, John Ernest Grabe was less intent on an accurate rendering of the text than on making Irenaeus favour Anglican views. Massuet enriched his edition with valuable dissertations on the heresies inpugned by St. Irenaeus and on the life, writings, and teaching of the saint. He also edited the fifth volume of the "Annales Ord. S. Ben". of Mabillon, with some additions and a preface inclusive of the biographies of Mabillon and Ruinart. We owe hirn, moreover, a letter to John B. Langlois, S.J., in defence of the Benedictine edition of St. Augustine, and five letters addressed to Bernard Pez found in Schelhorn's "Amoenitates Literariae". He left in manuscript a work entitled "Augustinus Graecus", in which he quotes all the passages of St. John Chrysostom on grace.
FRANCIS MERSHMANN 
Transcribed by Joseph P. Thomas

Rene Menard[[@Headword:Rene Menard]]

René Ménard
Missionary, b. at Paris, 1604, d. about 10 August, 1661, in what is now Wisconsin. After the usual course of studies he set out from Dieppe in the beginning of May, 1640. Arriving at Quebec he was assigned to work among the Hurons, labouring first, however, among the Nippisriens. After the destruction of the Huron Missions he went to Three Rivers, and on 17 May, started for the Iroquois country. He was sent to the Cayugas, where for the first two months he was brutally treated, but after that he won the affection of the savages. When the Iroquois missions were interrupted he again went to Three Rivers, but in 1659 started with 300 Ottowas for the Far West. He was then fifty-five years of age. In all probability the post he endeavoured to establish was at Keeweenaw, one hundred leagues west of Sault Ste. Marie. The story of his sufferings there forms one of the most pathetic pages of the "Relations". From Keeweenaw he set out to reach the Dacotahs, who, according to a letter written by him in July, 1661, lived three hundred leagues farther on. With him was a single Frenchman, not Guérin, the famous "Donné", but an armourer or blacksmith. They became separated in forests, and Ménard was never heard from again. He was probably murdered at the first rapid of the Menominee.
MÉNARD, Jesuit Relations (Cleveland); SHEA, History of the Catholic Church in the United States, I (New York, s. d.); ROCHEMONTIEUX, Les Jésuites et la Nouvelle France; WINSOR, Narrative and Critical History of America.
T.J. CAMPBELL

Rene Rapin[[@Headword:Rene Rapin]]

René Rapin
French Jesuit, born at Tours, 1621; died in Paris, 1687. He entered the Society in 1639, taught rhetoric, and wrote extensively both in verse and prose. His first production, "Eclogæ Sacræ" (Paris, 1659), won him the title of the Second Theocritus, and his poem on gardens, "Hortorum libri IV" (Paris, 1665), twice translated into English (London, 1673; Cambridge, 1706), placed him among the foremost Latin versifiers. Of his critical essays, the best known are: "Observations sur les poèmes d'Horace et de Virgile" (Paris, 1669); "Réflexions sur l'usage de l'éloquence de ce temps" (Paris, 1672); "Réflexions sur la poétique d'Aristote et sur les ouvrages des poétes anciens et modernes" (Paris, 1676). He is also the author of several theological and ascetic treatises like "De nova doctrina dissertatio seu Evangelium Jansenistarum" (Paris, 1656); "L'esprit du christianisme" (Paris, 1672); "La perfection du christianisme" (Paris, 1673); "La foi des derniers siècles" (Paris, 1679). These books and many other pamphlets were collected in "Oeuvres complétes" published at Amsterdam, 1709-10. Rapin's best titles to celebrity are his two posthumous works: "Histoire du jansenisme", edited by Domenech (Paris, 1861), and "Mémoires sur l'église, la société, la cour, la ville et le jansénisme", edited by Aubineau (Paris, 1865). The latter book is the counterpart of the Jansenistic "Mémoires de Godefroi Hermant sur l'histoire ecclésiastique du XVIIe siècle", edited by Gazier (Paris, 1905). Ste-Beuve in his own "Port Royal" tries on every occasion to find Rapin at fault, but recent studies on Jansenism show that he is, in the main, reliable.
J.F. SOLLIER 
Transcribed by Christine J. Murray

Rene-Aubert, Sieur de Vertot[[@Headword:Rene-Aubert, Sieur de Vertot]]

Réné-Aubert, Sieur de Vertot
French historian, b. at Benetot, Normandy, 25 Nov., 1655; d. in Paris, 15 June, 1735. He was for some time a pupil of the Jesuit Fathers, seminary at Rouen, which he left at the end of two years to enter the Capuchin Order. His health was here greatly impaired by his austerities, and his family, alarmed, obtained permission for him to join the Premonstratensian Canons. he was afterwards appointed pastor to several small parishes in Normandy. In 1690, at the suggestion of Fontenelle and the Abbé de Saint-Pierre, he wrote his "Histoire de la conjuration de Portugal". The book was received with favour, and in 1695 appeared the "Histoire des révolutions de Suède". In 1703 Vertot was made a member of the "Académie des inscriptions". Besides contributions to the "Mémoires of the Académie and other minor works, he wrote the "Révolutions romains" (1719) and "Histoire des chevaliers hospitaliers de Saint-Jean de Jérusalem". It is related, in connection with the latter, that in answer to an offer of additional data, he said, "Mon siege est fait",-"My siege is finished", a phrase misconstrued by some of his critics and interpreted as an expression of Vertot's utter disregard for historical accuracy. The truth seems to be that he simply wished to get rid of an intruder who was trying to force upon him documents whose authenticity was very doubtful. On the other hand it must be acknowledged that Vertot's talent as an historian is more of a literary than of a critical character.
VILLEMAIN, tableau du huitieme siecle; RENOUARD, Catalogue d'un amateur, IV; D'OLIVET, Hist. de l' Académie francaise.
PIERRE J. MARIQUE 
Transcribed by Michael T. Barrett 
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Rene-Edouard Caron[[@Headword:Rene-Edouard Caron]]

Reneé-Edouard Caron
A French Canadian statesman and magistrate, b. at Sainte Anne de Beaupre, Canada, 13 October, 1800, of Augustin Caron, a farmer, and Elizabeth Lessard; d. 13 December, 1876. He studied at the Quebec seminary and was admitted to the Bar in 1826. In 1833 he was elected Mayor of Quebec, an office he held for ten years with zeal and devotedness, particularly during the cholera of 1834, and the fire of 1845, which nearly destroyed the whole city. Elected for the Legislative Assembly in 1834, he was called to the Legislative Council, at the Union of the two provinces (1841). He was appointed Speaker of the Upper House successively in 1843, 1848, and 1851, having likewise a seat in the Cabinet on the last two occasions. He shared with Lafontaine and Morin the merit of wrestling from an ultra-Tory oligarchy equal rights for Lower Canada. His patriotism and disinterestedness made him twice forgo power and honours to assure to his province the benefits of responsible government. In 1853 he was appointed Judge of the Superior Court, and in 1855 of the Court of the Queen's Bench, an office which he discharged for twenty years with prudence and impartiality, ever guided by conscience and the sense of duty. He took part in the codification of the civil laws (1859). In 1872 his long career of unsought honours was crowned by his appointment to the Lieutenant-Governorship of the Quebec Province, a position which he held till his death.
LIONEL LINDSAY 
Transcribed by Gerald M. Knight

Rene-Just Hauy[[@Headword:Rene-Just Hauy]]

René-Just Haüy
Mineralogist; b. at Saint-Just (Oise), 28 Feb., 1743; d. at Paris, 3 June, 1822. His father was a poor weaver and he owed his early education to the monks of the Premonstratensian Abbey of saint-Just, who were struck by his talent and piety and his predilection for ecclesiastical chant. Their prior sent him to Paris, where he served for a time as chorister and then was admitted to the College of Navarre. After a successful course of study he was made one of the teaching staff. A few years later he was ordained priest and became Professor at the college of Cardinal Lemoine. Up to this time literature had been his chosen study but a friendship for one of his fellow-professors induced him to take up botany. His interest was, however, more powerfully awakened in mineralogy by some lectures of Daubenton which he happened to hear at the Jardin du Roi. The crystalline structure of minerals appealed to him more than their chemical or geological characteristics. It is said that while examining the crystal collection of Du Croisset, he had the misfortune to drop a fine specimen of calc-spar which broke into pieces. This accident proved the beginning of those exhaustive studies which made him the father of modern crystallography. He examined the fragments and was struck by the forms which they assumed. Many specimens were studied and he found that crystals of the same composition possessed the same internal nucleus, even though their external forms differed. He also established the law of symmetry and was able to show that the forms of crystal are perfectly definite and based an fixed laws.
The merit of his discoveries was early recognized by Daubenton and Laplace. They urged him to make them known to the Academy of Sciences, which admitted him membership. Besides his researches in crystallography, Haüy was also one of the pioneers in the development of pyro-electricity. After twenty years' service, he retired from his professorship at the college of Cardinal Lemoine, to devote himself exclusively to his favourite science. During the Revolution he suffered much in common with other ecclesiastics who refused to take the oath demanded of them. His papers were seized, has collection of crystals scattered, and he himself was imprisoned at the Seminaire de Saint-Firmin. Nothing, however, could disturb his equanimity. He continued his studies as before, and it was only with difficulty that his colleague and former pupil, Geoffroy Saint-Hilaire, could induce him to accept the release he had procured for him. In 1794 he was appointed curator of the Cabinet des Mines, and in the same year he became professor of physics at the Ecole Normale. After the death of Dolmieu he was appointed to the chair of mineralogy at the Museum of Natural History, in Paris, where he lectured with much success and materially increased the collections. After the Restoration he was deprived of his professorship and spent his last days in poverty. His courage and cheerfulness, however, never deserted him. His life was simple and his character lofty, and he ever remained faithful to his priestly duties. Few teachers have so thoroughly gained the affection of their students and the esteem and homage of their contemporaries. Napoleon held him in admiration and made him honorary canon of Notre Dame and one of the first members of the Legion of Honour.
Haüy was the author of many important works, the chief being "Essai d'une Théorie sur la Structure des Cristaux" (Paris, 1784); "Exposition raisonnée de la Théorie de l'Electricité et du Magnetisme" (Paris, 1787) "Traité de Minéralogie" (Paris, 1801); "Traité élémentaire de Physique" (Paris, 1803); "Traité de Cristallographie" (Paris, 1817).
CUVIER, Recuil des Eloges historiques lus dans les seances publiques de l'Institut royal de France (Paris, 1827), III, 123 -175; Walsh, Catholic Churchmen in Science (Philadelphia, 1906).
HENRY M. BROCK 
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Rene-Prosper Tassin[[@Headword:Rene-Prosper Tassin]]

René-Prosper Tassin
French historian, belonging to the Benedictine Congregation of Saint-Maur, born at Lonlay, in the Diocese of Le Mans, in 1697; died at Paris, 1777. He was professed at the Abbey of Jumièges in 1718. United in close friendship with his brother-religious, Dom Toustain, he collaborated with him on a new edition of the works of Theodore the Studite, which task led them to visit Rome together. Their work was interrupted by a dispute between the Benedictine Abbey of St. Ouen and the chapter of Rouen which was supported by the erudite Sass. Tassin and his friend wrote against Sass in defence of their brethren. They then resided at the Abbey of Rouen where they remained till 1747, when they were summoned to the convent of Saint-Germain-des-Prés, at Paris, by their general. To defend the authenticity of the deeds of their abbey they were obliged to make a deep study of diplomacy, a science dealing with diplomas, charters, and other official documents, which Mabillon had already set forth in his celebrated Latin work, "De re diplomatica". As a result of their researches they wrote the "Nouveau traité de diplomatique", six quarto volumes, which appeared between the years 1750 and 1765. Toustain having died before the second volume was entirely printed, Tassin completed the great work alone, but he wished the name of his friend to be associated with all the volumes; these, consequently, are known like the first two as the work of "two Benedictines". Later Tassin wrote his "Histoire littéraire de la Congrégation de Saint-Maur" (Paris and Brussels, 1770, in quarto), a model history containing the lives and list of works, printed or in Manuscript, of all the learned authors of the Congregation, from its formation (1618) till the time when Tassin wrote, together with a list of their works, printed or in Manuscript. Several Manuscript works of Tassin are in the National Library at Paris.
HAURÉAU, Hist. littéraire du Maine (Paris, 1870-77).
GEORGES BERTRIN. 
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Rene-Robert-Cavelier, Sieur de La Salle[[@Headword:Rene-Robert-Cavelier, Sieur de La Salle]]

René-Robert-Cavelier, Sieur de La Salle
Explorer, born at Rouen, 1643; died in Texas, 1687.
In his youth he displayed an unusual precocity in mathematics and a predilection for natural science; his outlook upon life was somewhat puritanical. Whether or not he was educated with a view to entering the Society of Jesus is a matter of doubt, though some religious order he must have subsequently joined, for to this fact is assigned the forfeiture of his estates. The career of a churchman was definitely abandoned, however, when, after receiving the feudal grant of a tract of land at La Chine on the St. Lawrence from the Sulpicians, seigneurs of Montreal--perhaps through the influence of a elder brother who was a member of the order at that place--he came to Canada as an adventurer and trader in 1666. For three years La Salle remained quietly upon his little estate, mastering Indian dialects and meditating on a southwest passage. Upon the latter quest he set out in 1669 with a party of Sulpicians, who, deeming that there was greater missionary work among the north-western tribes, soon abandoned the expedition. La salle's subsequent travels on this occasion are shrouded in an obscurity that will perhaps never be dispelled. Whether he was the first white man to gaze upon Niagara, whether he explored the Allegheny valley or the Ohio river, he seems not to have reached the Mississippi, Joliet's undisputed claim to that distinction during La Salle's residence in Canada being regarded, at present, as finally established. Indeed Joliet's announcement, some few years later, that the Grande Rivière flowed into the Gulf of Mexico perceptibly stimulated La Salle to fashion and carry out those schemes which must have been taking shape even in the novitiate of Rouen--dreams of acquiring a monopoly of the fur trade and of building up the empire of New France. The French doctrine that the discovery of a river gave an inchoate right to the land drained by its tributaries suggested to La Salle and Governor Frontenac a " plan to effect a military occupation of the whole Mississippi valley...by means of military posts which should control the communication and sway the policy of the Indian tribes", as well as present an impassable barrior to the English colonies. The money needed for such a plan drove La Salle to those attempts at a monopoly which engendered such persistent opposition, and which account, partly at least, for the failure of his plans.
A trip to France in the autumn of 1674 followed his erection of Fort Frontenac for the protection of the fur trade at the outset of Lake Ontario. The king gave him a grant of his fort and the adjacent territory, promised to garrison it at his own expense, and conferred upon him the rank of esquire. Upon his return, La Salle rebuilt the fort, launched upon the Niagara River the "Griffin", a forty-five ton schooner with five guns, in which, with Hennepin, a Franciscan, and the Neapolitan Henri de Tonty, he set sail in the autumn of 1678, passed over Lakes Erie and Huron, and reached the southern extremity of Lake Michigan. Here the gunboat was sent back, unlawfully laden with furs to appease La Salle's creditors, and was never heard from again. The expedition pushed on to the Illinois, where Fort Crevecoeur was built. After waiting through the winter for the return of the "Griffin", La Salle, leaving the faithful Tonty in charge of the fort, resolved to return one thousand miles on foot to Montreal, accompanied by four Frenchmen and an Indian guide. The sufferings of his famous retreat were borne with incredible fortitude, and he was returning with supplies when it was learned that the garrison at Fort Crevecoeur had mutinied, had driven Tonty into the wilderness, and were then cruising about Lake Ontario in the hope of murdering La Salle. The dauntless Frenchman pushed out at once upon the lake, captured the mutineers, sent them back in irons to the governor, and then went to the rescue of Tonty, whom he met at Mackinaw on his return trip after abandoning the search. For a brief space in 1682 La Salle's fate seems more propitious, when, on 9 April, we catch a glimpse of him planting the fleurs-de-lis on the banks of the Mississippi, and claiming for France the wide territory that it drained. But, five years later, in the wretched failure of an attempt to plant a colony at the mouth of the Mississippi, he was murdered by mutineers from ambush.
La Salle's schemes of empire and of trade were far too vast for his own generation to accomplish, though it was along the lines that he projected that France pursued her colonial policy in the New World in the eighteenth century until finally overthrown by the English in the French and Indian Wars.
JARVIS KEILEY 
Transcribed by Joseph P. Thomas 
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Renee-Theophile-Hyacinthe Laennec[[@Headword:Renee-Theophile-Hyacinthe Laennec]]

René-Théophile-Hyacinthe Laennec
Born at Quimper, in Brittany, France, 17 February, 1781; died at Kerlouanec, 13 August, 1826, a French physician, discoverer of auscultation, and father of our modern knowledge of pulmonary diseases. He was the son of a lawyer of literary instincts who wrote poems which are said to recall those of his better known compatriot De Forges Maillard. His mother died when he was six, and the boy went to live with his grand-uncle the Abbé Laennec. At the age of twelve he proceeded to Nantes where his uncle, Dr. Laennec, was professing in the faculty of medicine at the university. He was wonderfully successful in his studies and obtained a number of prizes, learned English and German very thoroughly, and began his medical studies under his uncle's direction. At nineteen (1800) he went to Paris and almost within a year obtained there the first prizes in both medicine and surgery at the medical school of the university. He became a pupil of Corvisart, Napoleon's great physician, who had re-introduced into medicine Auenbrugger's neglected method of diagnosis by percussion of the chest. Laennec followed up the idea, so readily suggested by this, of listening to the sounds produced within the chest and, after twelve years of careful study and observation, laid the foundation of the modern knowledge of diseases of the chest. He also invented the stethoscope, the original employment of the instrument being suggested by his desire to save a young woman's modesty from the shock of having him listen directly to her chest. Roger sums up what Laennec had thus accomplished when he says that Laennec's ear opened to man a new world in medical science (Roger, "Les Médecins Bretons"). Laennec published his book on the subject in 1819, with the modest motto in Greek "the most important part of an art is to be able to observe properly." Prof. Benjamin Ward Richardson declared (Disciples of Æsculapius) that "the true student of medicine reads Laennec's treatise on mediate auscultation and the use of the stethoscope once in two years at least as long as he is in practice. It ranks with the original work of Vesalius, Harvey, and Hippocrates." Practically nothing of importance has been added to our knowledge of auscultation since Laennec wrote this book. Besides this he made very careful studies in pathology, especially on diseases of the liver. He was the first to study hyatids exhaustively, and it is to him we owe the name cirrhosis of the liver. Alcoholic cirrhosis is often spoken of as Laennec's cirrhosis. He threw much light on sclerotic conditions generally. Unfortunately while studying tuberculosis over assiduously at a time when its contagion was scarcely suspected, he contracted the disease and died at the early age of forty-five.
Laennec was noted for his kindness and was beloved by his colleagues and his students. He showed himself especially obliging towards his English-speaking pupils. As might be expected from his Breton birth and training, he was intensely religious and was a devout Catholic all his life. A characteristic story illustrates this: On his way to Paris with his wife he was thrown from his carriage. When the vehicle was righted and they had once more been seated he said to her: "Well, we were at the third decade"; then they went on with the rosary they had been reciting just before the accident. His charity to the poor became proverbial and his principal solicitude towards the end of his life was to keep as far as possible from giving trouble to others. Dr. Austin Flint in his lecture on Laennec said: "Laennec's life affords a striking instance among others disproving the vulgar error that the pursuit of science is unfavourable to religious faith." He was one of the greatest clinical students of medicine of the nineteenth century. His principal work is "De l'auscultation médiate", Paris, 1819.
SAINTIGNON, Laennec, Sa vie et son oeuvre (Paris, 1904); RICHARDSON, Disciples of Æsculapius (London, 1898); ROGER, Les Médicins Bretons (Paris, 1900); WALSH, Makers of Modern Medicine (New York, 1907).
JAMES J. WALSH 
Transcribed by Thomas J. Bress
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Renunciation
(Lat. renuntiare).
A canonical term signifying the resignation of an ecclesiastical office or benefice. It may be defined as the abdication of a clerical dignity made freely and spontaneously, for just reasons, into the hands of the legitimate superior who accepts it. Generally speaking, any ecclesiastic may renounce his dignity whether his office be perpetual or temporal. To be valid, the resignation must be free, that is, not extorted by fear, or threats, or fraud. It must be made into the hands of the superior who had conferred it, that is of the pope for bishops and holders of major benefices; of the ordinary for parish priests and all incumbents of minor benefices. As to the pope himself, he may abdicate his dignity, but, as he has no earthly superior, his resignation must simply be declared canonically (see ABDICATION). Before a renunciation is canonically valid, it must be accepted by the legitimate superior, for otherwise it would work great detriment to the Church. Moreover, no one is at liberty to resign his office unless he is certain of revenues for his competent support. A resignation may be absolute or conditional. The latter term is used for renunciations that are made in favour of a third person, or with reservation of a pension, or when incumbents exchange benefices. The causes for which resignations are lawful are given in verse in the "Corpus juris canonici" (cap. x, "de renunt", 1, 9);
Debilis, ignarus, male conscius, irregularis,
Quem mala plebs odit, dans scandala, cedere possit.
Therefore, one may justly resign on account of ill-health, want of proper knowledge, consciousness of guilt, clerical irregularity, ill-will of the people, or scandalous behavior.
SMITH, Elements of Ecclesiastical Law, I (New York, 1895); TAUNTON, The Law of the Church (London, 1906), s. v. Resignation; SANGUINETTI, Juris ecclesiastici institutiones (Rome, 1896).
WILLIAM H.W. FANNING 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio
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Reordinations
I. STATE OF THE QUESTION
The Oratorian Jean Morin, in the seventeenth century, and Cardinal Hergenröther, in the nineteenth, designated as "reordinations" the history of all ordinations which were considered null for any other reason than defect of the prescribed form or intention and which were repeated. This means that if there were in fact reordinations corresponding to this definition they were unjustifiable because theology determines as the sole causes of nullity of the Sacrament of Holy orders defect of the prescribed form or intention. But in the course of the history of the Church other causes of nullity have been admitted in certain circumstances. It has been admitted that all or any sacraments administered or received extra ecclesiam (outside the Church) were null and had to be repeated. By the words extra ecclesiam is understood the situation of the minister or the Christian separated from the Church by heresy, or schism, or excommunication. At certain periods these separatists were considered so dangerous and were kept at such a distance that there was a tendency to deny them wholly or in part the power of conferring the sacraments. The maxim, "Out of the Church, no sacraments", was applied with more or less severity.
II. THE FACTS
That this history is complex and difficult is shown by the action of the Council of Trent. The council declared as a truth of faith the doctrine affirming the validity of baptism administered outside the Church according to the prescribed form and intention; but the validity of confirmation and Holy orders conferred under the same conditions was not defined as a matter of faith, owing to the waverings and partial disagreements on these points of tradition revealed by the history of theology. The council was unwilling to give a definition that would place the doctrine of numerous writers in opposition to a teaching of faith. A good judge in these matters, Father Perrone, has written: "Ordinationes ab illegitimo ministro peractas illicitus esse, nemo umquam theologorum dubitavit: utrum vero præterea irritæ, inanes ac nullæ habendæ sint, implicatissima olim questio fuit, adeo ut Magister Sententiarum scribat: 'Hanc quæstionem perplexam ac pæne insolubilem faciunt doctorum verba, quæ plurimum dissentire videntur' (I, iv, dist. 25); deinde profert quatuor sententias, qui nulli adhæreat. Monumenta ecclesiastica prope innumera pro utraque sententia, sive affirmante irritas esse eiusmodi ordinationes sive negante, stare videntur, cum res nondum eliquata esset. Nunc iam a pluribus sæculis sola viget S. Thomæ doctrina, cui suffragium accessit universæ ecclesiæ, ordinationes ab hæreticis, schismaticis ac simoniacis factas validas omnino esse habendas"–That ordinations performed by an unlawful minister are illicit, no theologian ever doubted; but whether they are, moreover, to be regarded as null and void was of old a most intricate question–so much so that the Master of the Sentences writes: "This problem is rendered complex and almost insoluble by the statements of the doctors which show considerable discrepancy" (I, iv, dist. 25). He then presents four opinions, none of which he adopts. For each view–that which affirms and that which denies the nullity of such ordinations–there seemed to be innumerable evidences from church history, as long as the question was not cleared up. But for several centuries past, the teaching of St. Thomas alone has prevailed and is accepted by the whole Church, to the effect that ordinations performed by heretical, schismatical, or simoniacal ministers are to be considered as valid ["Tractatus de ordine", cap. iv, n. 136, in Migne, "Theologiæ cursus completus", XXV (Paris, 1841), 55].
In the second half of the fifth century the Church of Constantinople repeated the confirmation and ordination conferred by the Arians, Macedonians, Novatians, Quartodecimans, and Apollinarists (Beveridge, "Synodicon", II, Oxford, 1672, Annotationes, 100). The Roman Synod of 769 permitted and even prescribed the repetition of orders conferred by the antipope Constantine ("Liber Pont.", ed. Duchesne, I, 408 sqq.). In the ninth century, during the struggle with the chorepiscopi, the ordinations conferred by those prelates were often declared null. In 881-82 Pope John VIII prescribed the reordination of Bishop Joseph of Vercelli, who had been ordained by the Archbishop of Milan, then under the ban of excommunication. On several occasions the ordinations conferred by Pope Formosus were declared null and were repeated. After the eleventh century the discussions concerning simony gave new sharpness to the controversy about reordinations. Cardinal Humbert affirmed the nullity of simoniacal ordinations as did also the Synod of Girona (Spain) in 1078. In the strife between the emperors of Germany and the popes of the eleventh and twelfth centuries the power of ordination of schismatic bishops was discussed and denied in various ways (cf. Saltet, "Les réordinations", 205-412). In the thirteenth century the conditions for the validity of Holy orders were determined in such a way that since then all uncertainty has been excluded.
III. INTERPRETATIONS AND CONCLUSIONS
The chief instances just cited and the attempts that have been made to justify them, constitute, from the theological standpoint, doctrinal deformations. It is not then surprising that these difficulties have sometimes and even quite recently, been used as objections against the Church and the pope, especially by Anglicans, who are always sensitive on the question of ordinations. It is true that during these controversies the doctrinal authority of the popes was more than once involved. But to what extent? It is obvious that the decisions of the popes on these points did not possess the character required by the Council of the Vatican for definitions involving the sovereign authority of the pope in doctrinal matters. In the history of reordinations the authority of the popes is much less concerned than in the doctrine regarding the relations of the civil and ecclesiastical powers, in which, nevertheless, as theologians maintain, papal infallibility is not involved (cf. J. Fessler, "La vraie et la fausse infallibilité des papes", Paris, 1873). The question as to the conditions for the validity of certain sacraments was one of those that caused serious divisions in the early Church. The popes cannot be held responsible for these lengthy controversies. In ancient times it was the whole Church that sought the solution of these great difficulties. At a time when ecclesiastical organization was only just beginning, the initiative, and the responsibilities as well, were heavy burdens for the great Churches and their heads. It was not only the tradition of Rome which at first was somewhat hesitant on certain aspects of this question, but that of the Church in general, and in this matter the tradition of Rome was incomparably more firm than that of all the other Churches. To accuse the Church in Rome in this matter is to accuse the Universal Church; and on this as on so many other questions the Anglican Church has an interest in common with the Roman Church. Old Catholics and Anglicans often bring charges against the Roman See, which, if they had the value that is claimed for them, would tell not only against the popes but also against the early Church and the Fathers. Against this manner of representing the state of theological tradition concerning the conditions for the validity of Holy orders, only they can raise objection who interpret in a strict sense the saying of Vincent of Lérins: "Quod ubique, quod semper, quod ab omnibus". But to defend this thesis is to undertake to show in tradition the absolute identity and the unchangeableness of the most essential Christian doctrines, a task which will readily appear impossible. History shows us in the life of the Church and in doctrine a movement between determined limits and the popes as regulators of this movement. To implicate the popes in the long history of these controversies it must be proved that they failed in this task, which cannot be done.
     MORIN, Commentarius de sacris ecclesiæ ordinationibus (Paris, 1655); HERGENRÖTHER, Die Reordination der alten Kirche in Oesterreich. Vierteljahresschr. für kathol. Theol. (1862), 207-52, 387-456; IDEM, Photius Patriarch von Constantinopel, sein Leben seine Schriften u. das griech. Schisma (Ratisbon, 1867-69); SALTET, Les réordinations, étude sur le sacrement de l'ordre (Paris, 1907); KERN, Bibl. in Zeitschr. für kathol. Theol. (1907), 507-15; LEBBE, Bibl. in Revue bénédictine (1907), 560-65; WORDSWORTH in The Guardian (London, 1908, 25 Nov. and 2 Dec.), 1963 sqq., 2005 sqq.; and the reply of SALTET in The Guardian (1908, 30 Dec., 2175 sqq.); WORDSWORTH, Ordination Problems (London, 1908), cf. SALTET inBulletin de littérature ecclésiastique (Toulouse, 1909), 276.
LOUIS SALTET 
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With thanks to St. Mary's Church, Akron, Ohio
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Reorganization of the English Hierarchy
On 29 September, 1850, by the Bull "Universalis Ecclesiae", Pius IX restored the Catholic hierarchy in England which had become extinct with the death of the last Marian bishop in the reign of Elizabeth. Westminster became the metropolitan see and its occupant the lawful successor of the Catholic archbishops of Canterbury.
The suffragan sees were Southwark, Hexham (changed to Hexham and Newcastle in 1861), Beverley, Liverpool, Salford, Shrewsbury, Newport and Menevia, Clifton, Plymouth, Nottingham, Birmingham, and Northampton. In 1878 Beverley was divided into the two new Dioceses of Leeds and Middlesborough. And in 1895 Wales, except Glamorganshire, was separated into the Dioceses of Newport and Menevia, and of Shrewsbury, and formed into the Vicariate of Wales. The vicariate was erected into the Diocese of Menevia in 1898. The Diocese of Portsmouth was formed in 1882, by the division of the Diocese of Southwark into the Dioceses of Southwark and Portsmouth. Thus, the province of Westmister having fifteen suffragan sees was numerically the largest in the world. By letters Apostolic, "Si qua est", of 28 October, 1911, Pius X erected the new provinces of Birmingham and Liverpool. With Westminster remained the suffragan Sees of Northampton, Nottingham, Portsmouth, and Southwark; to Birmingham were assigned those of Clifton, Newport, Plymouth, Shrewsbury, and Menevia; and to Liverpool, Hexham and Newcastle, Leeds, Middlesborough, and Salford.
It had for many years been felt that some such division would have to be made, but there had always been the fear of causing disunion thereby, especially if it meant as in pre-Reformation times a division between north and south. Such a result was obviated by ignoring the precedent of York and Canterbury, and arranging for three instead of two provinces; and also by the grant in the Apostolic Constitution of
"certain new distinctions of preeminence, for the preservation of unity in government and policy, to the archbishop of Westminster for the time being, comprised under the following three heads: He will be permanent chairman of the meetings of the Bishops of all England and Wales, and for this reason it will be for him to summon these meetings and to preside over them, according to the rules in force in Italy and elsewhere. (2) He will take rank above the other two Archbishops, and will throughout all England and Wales enjoy the privilege of wearing the pallium, of occupying the throne, and of having the cross borne before him. (3) Lastly, in all dealings with the Supreme Civil Authority, he will in his person represent the entire Episcopate of England and Wales. Always, however, he is to take the opinion of all the Bishops, and to be guided by the votes of the major part of them."
Thus, though the Archbishop of Westminster was vested with more powers and privileges than primates usually enjoy, unity of action has been safeguarded.
The grouping of the dioceses is rather curious. Instead of the natural division into a northern, a midland, and a southern province, formed by drawing a line from the Humber to the Mersey, and another from the Wash to the Bristol Channel, the Westminster or eastern province and the Birmingham or western province reach from the south-east and south-west to the Humber and Mersey respectively. In this way the northern province is contiguous to the other two, bringing all three into closer intercommunication. It is interesting to note that in 787 an attempt was made to have a third province with the metropolitan at Lichfield, but in 803 it was abandoned and the bishops of central England were again made subject to Canterbury.
The English hierarchy was reorganized to "promote the greater good of souls and the development of the Catholic religion". And before new sees could be formed it was felt necessary to erect more ecclesiastical provinces out of the already abnormal extensive province of Westminster. That this was the object in view seems clear from the concluding words of the Bull: "We have reserved to ourselves the taking of further measures in this matter of the reconstitution of the English dioceses, as shall seem opportune, and as experience may suggest and the good of souls require." In accordance with the instructions of the Constitution the present Archbishop of Westminster, Francis Cardinal Bourne, executed these new ordinances by Decree dated 1 December, 1911, which was ordered to be read at the meetings of the metropolitan and other cathedral chapters throughout England and Wales.
The Catholic Directory (1851-1912), passim.
ARTHUR JACKMAN 
Transcribed by Herman F. Holbrook 
But now they desire a better country, that is, an heavenly.
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Reparation
Reparation is a theological concept closely connected with those of atonement and satisfaction, and thus belonging to some of the deepest mysteries of the Christian Faith. It is the teaching of that Faith that man is a creature who has fallen from an original state of justice in which he was created, and that through the Incarnation, Passion, and Death of the Son of God, he has been redeemed and restored again in a certain degree to the original condition. Although God might have condoned men's offences gratuitously if He had chosen to do so, yet in His Providence He did not do this; He judged it better to demand satisfaction for the injuries which man had done Him. It is better for man's education that wrong doing on his part should entail the necessity of making satisfaction. This satisfaction was made adequately to God by the Sufferings, Passion, and Death of Jesus Christ, made Man for us. By voluntary submission to His Passion and Death on the Cross, Jesus Christ atoned for our disobedience and sin. He thus made reparation to the offended majesty of God for the outrages which the Creator so constantly suffers at the hands of His creatures. We are restored to grace through the merits of Christ's Death, and that grace enables us to add our prayers, labours, and trials to those of Our Lord "and fill up those things that are wanting of the sufferings of Christ" (Col., i, 24). We can thus make some sort of reparation to the justice of God for our own offences against Him, and by virtue of the Communion of the Saints, the oneness and solidarity of the mystical Body of Christ, we can also make satisfaction and reparation for the sins of others.
This theological doctrine, firmly rooted in the Christian Faith, is the foundation of the numerous confraternities and pious associations which have been founded, especially in modern times, to make reparation to God for the sins of men. Thus the Archconfraternity of Reparation for blasphemy and the neglect of Sunday was founded 28 June, 1847, in the Church of St. Martin de La Noue at St. Dizier in France by Mgr. Parisis, Bishop of Langres. With a similar object, the Archconfraternity of the Holy Face was established at Tours, about 1851, through the piety of M. Dupont, the "holy man of Tours". In 1883 an association was formed in Rome to offer reparation to God on behalf of all nations. The idea of reparation is an essential element in the devotion of the Sacred Heart (see Heart of Jesus, Devotion to the).
The Mass, the representation of the sacrifice of Calvary, is specially suited to make reparation for sin. One of the ends for which it is offered is the propitiation of God's wrath. A pious widow of Paris conceived the idea of promoting this object in 1862. By the authority of Pope Leo XIII the erection of the Archconfraternity of the Mass of Reparation was sanctioned in 1886.
T. SLATER 
Transcribed by Lawrence Progel
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Republic of Costa Rica
A narrow isthmus between Panama in the east and the Republic of Nicaragua in the north, the Caribbean Sea on the north-east and the Pacific Ocean on the south-west. Between latitudes north 9° and 11° and longitude west of Greenwich 83° and 86°; its area is calculated as 18,400 square miles; the population in 1905 is given as 334,307 besides 3500 Indians. The principal city is San José, the capital, with 24,500 inhabitants; next comes Cartago with 7800, then Heredia with 7151. There are two ports on the Atlantic and two on the Pacific coast. Mountain chains traverse the territory in many directions, but the principle one runs through the whole length from north-west to south-east. Its tallest peak is called "Pico Blanco" and rises to 11,800 feet above sea level. Costa Rica has six, partly active volcanoes, among which the tallest (Irazu) rises to a height of 11,600 feet and has been dormant for many years. The surface is in general very much broken, the mountains are eruptive or volcanic, and sedimentary deposits abut against them at a lower level. Many streams, some of which are navigable for a short distance, water the territory. The Pacific coast has two handsome gulfs; Nicoya in the north, and the Golfo Dulce near the frontier of Panama.
The climate is tropical. There are but two seasons: winter or the dry, and summer or the wet, season. Altitude and climate divide the country into three zones, the hot that rises from the shores on both sides to about 3000 feet; the temperate (between 3000 and 7500), and the cold higher up. Snowfalls, even on the highest summits are very rare; the mean temperature of the hot season is stated as varying between 72° and 82° Fahr.; of the temperate zone, from 57° to 78 degrees. Mahogany, cedar, rosewood, and other precious woods for building and decorative purposes are scattered throughout its forests, also dye-woods. Medicinal plants are numerous, and india rubber of the species called Castilloa elastica. Among resinous plants copal and Myroxylum, producing Peru and tolu balsams, abound. The chief agricultural products are coffee, banana, tobacco, cocoa. Cotton and indigo are also raised. Most of the cultivated plants were imported from Europe by the Spaniards. Nearly if not all larger animals of the torrid zones of America are found. To entomologists Costa Rica is a rich field. There are mine fields of gold, silver, copper and lead. Gold was discovered as recently as Columbus' last voyage in 1502, and the number of gold ornaments found in the hands of the Indians, as well as the auriferous sands of the rivers gave the newly discovered country the name Costa Rica, "the rich coast". In 1815 the rich gold district of Monte del Aquacate was first brought to notice by Bishop Garcia of Nicaragua and Leon. No general mining statistics exist. Mining laws are rather confused, being a mixture of former Spanish ordinances with modern amendments. But mining machinery is imported free of duty and neither the Government nor municipalities levy any taxes on mining property.
Costa Rica became independent of Spain in 1821 and was a member of the Central American confederacy from 1824 to 1848 when that confederacy was dissolved. In 1870-71 a constitution was adopted which has been modified repeatedly since. The executive head of the republic is a president, but there have been several dictators. The president is elected for four years, indirectly through electors chosen by the people, and cannot serve a second term. He is assisted by four secretaries. There is no vice-president. In case of the inability of the president to discharge his duties, he is replaced by one of the three persons designated by Congress, at the first session in each presidential term. Congress consists of only one house. Its members are also indirectly chosen by the people for four years, one member for every 8000 inhabitants, and one-half elected every two years. Members of the supreme court of justice are appointed by Congress. The territory is divided politically into five provinces, at the head of each of which is the governor appointed by the president. Costa Rica has a civil code, a code of civil procedure, and since 1888, a judiciary law. Trial by jury takes place only in criminal cases.
By the Constitution, art. 51., "The Catholic Apostolic Roman is the religion of the state which contributes to its maintenance without impeding the exercise in the republic of any other religion not opposed to universal morality and good behavior" (buenas costumbres). By the Concordat (7 Oct., 1852) the jurisdiction previously exercised from the time of the Spanish occupation by the ecclesiastical authorities in litigations involving the Church possessions or in the temporal rights of the Church, passed over to the civil tribunals, but it was stipulated at the same time that, in the courts of the second and the third instance, legal trial of criminal cases involving priests required the assistance as judicial assessors of ecclesiastics nominated by the bishop. In 1908, no Apostolic delegate having been appointed for Costa Rica since the year 1882, Pius X communicated to the republic his wish to reestablish the delegation there. The republic's representative at the Vatican answered that the government welcomed the idea, and begged His Holiness to give the new delegate the character of envoy to the republic, to which the pope assented. The envoy-extraordinary and Apostolic delegate named was Mgr. Giovanni Cagliera, titular archbishop of Sebaste.
Up to 1850 the bishop of Leon (Nicaragua) was also administrator of Costa Rica. The first Bishop of Costa Rica, Anselmo Liorente y Lafuente, was consecrated in Guatemala, 7 September, 1851, and installed 5 January, 1852. Bishop B. A. Thiel (b. at Elberfeld, 1850; d. at San José, 1901), a Lazarist, who was professor of theology in Ecuador, and banished for defending the Jesuits, was appointed Bishop of San José in 1880. He was an explorer, a student of Indian languages, and the founder of an ethnographic and biological museum in San José. He translated a number of religious works from German into Spanish and wrote "Idiomas de los Indios"; "Vaijes" (1897) and "Datos chronol. para la Hist. ec.ca de Costa Rica." There are forty-two parishes in the republic. The St. Vincent de Paul conferences are very active. in 1899 they had 1396 members. In San José there are six. Women's St. Vincent de Paul auxiliaries are organized in nearly all the cities. In 1899 they distributed $26,208. Since the Plenary Council of Latin America (1899) sponsalia (see BETROTHAL ) to be valid must be publicly recorded. In 1890 the public treasury contributed 19,404 pesos to the support of the Church. Primary education is free and compulsory. Its immediate direction belongs to the municipality; the national executive, however, reserves the right of general supervision. Article 53 of the Constitution permits every Costa Rican to give or receive what instruction he pleases in any educational establishment not supported by public funds. The budget of public instruction rose from 137,677.77 in 1890 to 235,203 pesos in 1902, when there were six higher schools, one normal schools, and 306 primary schools, the latter, with 17,746 pupils.
After Costa Rica was discovered by Columbus in 1502, Diego de Niceusa attempted to colonize it in 1509, but it was fourteen years later when Francisco Hernandez made a settlement in the country, and its conquest was only gradually perfected after 1526. Several tribes of the isthmus spoke a language allied to that of the Chibcha of Columbia. Among these, it seems that the Talamancas and Guaymis were the most prominent. The former held the eastern coast, extending to the boundary with Nicaragua, the latter lived mostly in what is now the Republic of Panama. A tribe, to which the Spanish name Valientes has been given, also belonged to Costa Rica. In culture, especially in the working of gold and silver, the Guaymis resembled the Chibcha. All these aborigines were grouped in small independent tribes, and their resistance to the European invaders was protracted rather by natural obstacles than through actual power. During Spanish colonial times, Costa Rica had sixty-two successive rulers -- governors (adelantados), etc., and was regarded as a province of Guatemala.
THEIL, La Iglesia Cattolica en Costa Rica in Revista de c. L. en el Siglo XIX (San José, 1902); For the earliest period of discovery and Spanish colonization of Costa Rica, the letters of Columbus are indispensable. Additional information is given in NAVARETTE, Coleccion de Viajes y Descumbrimientos (Madrid, 1829). OVIEDO, Hist. general (Madrid, 1850); GOMARA, Historia general de las Indias (Antwerp, 1554); FERNÁNDEZ, Historia de Costa Rica durante la dominación español (Madrid, 1889); MOLINA, Bosquejo de Costa Rica (London, 1851); CALVO, República de Costa Rica (San José, 1887); PERALTA, Costa Rica, Nicaragua y Panamá en el siglo XVI (Madrid and Paris, 1883); Idem, Costa Rica y Columbia de 1573 á 1881 (Madrid, 1886); VILLAVICENCIO, Repúlica de Costa Rica (San José, 1886); PITTIER, Apuntamientos sobre el Clima y Geografia de la República de Costa Rica (San José, 1890); MORELOT, Voyage dans l'Amérique centrale (Paris, 1859); BELLY, A travers l'Amérique centrale (Paris, 1872); WAGNER, Die Republik von Costa Rica in central Amerika (Leipzig, 1856); VON SCHERZER, Wanderungen durch die Mittelamerikanischen Freistaaten (Brunswick, 1857); FROEBEL, Aus Amerika (Leipzig, 1857-58); SQUIER, The States of Central America (New York, 1858); The numerous official reports by the Government and counsular reports of U. S. officials; Bureau of American Republics, Costa Rica (Washington, 1892). On Linguistics: LUDEWIG, Literature of American Aboriginal Languages (London, 1858); BRINTON, The American Race (New York, 1891); FERNÁNDEZ, Documentos para la hist. de Costa Rica (San Jose, 1881-86); DÁVILA, Teatro ecca de la primitiva Iglesia de las Indias occid. (Madrid, 1649).
AD. F. BANDELIER 
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Reputation (as Property)
It is certain that a man is indefeasibly the owner of what he has been able to produce by his own labour out of his own material, employing his own resources. In much the same way his reputation, which is the outcome of his meritorious activity, is his property. To despoil him of this without adequate cause is to be guilty of formal injustice more or less grievous according to the harm done. It is a personal injury, a violation of commutative justice burdening the perpetrator with the obligation of restitution. Indeed St. Thomas, in attempting to measure the comparative malice of the sin of detraction, decides that whilst it is less than homicide or adultery it is greater than theft. This, because amongst all our external possessions a good name holds the primacy. Nor does it do to say that by wrongdoing, of whatever sort, a man forfeits such esteem as he may have hitherto won from his fellows. This statement is not true, not, at any rate, without qualification. If a man's sin is such as to affront the social organization itself, or is committed publicly, then his fair fame is destroyed and can no longer be reckoned among his assets. In this instance discussion of the evil deed implies no defamation. No damage can be wrought to what does not exist. We assume, of course, that reputation is the opinion held by many about a person's life and behaviour. If, however, a man has been guilty of some secret offence having nothing specially to do with society the case is far different. Then, barring the supposition in which it is necessary for the public welfare, our own, or another's defence, or even the culprit's good, we are not allowed to make known what is to his discredit. This teaching, as d'Annibale says, is quite certain; the reason for it is not so easy to assign. Perhaps it may be this: Character is a public thing. Such a one therefore is in peaceful possession of the esteem of the community. Granted that this is founded upon error or ignorance as to the actual conditions, still the isolated knowledge of one or other as to the real state of affairs confers no right to take from him the general favourable appreciation which he, as a matter of fact, enjoys. One who has injured another's reputation is bound to rehabilitate his victim as far as possible. If the statement was calumnious it must be retracted. If it was true, then some expedient or other must ordinarily be found to undo the harm. If as a result of the backbiting or slander there has followed, for example, the loss of money or position, this must be made good. It is probable that for the besmirching of reputation, as such, one is not obliged to make pecuniary compensation. This is so unless a judge of competent jurisdiction has so mulcted the traducer. In that case, the tale-bearer or slanderer is bound in conscience to obey the judicial direction.
JOSEPH F. DELANY 
Transcribed by Lawrence Progel

Requiem Masses[[@Headword:Requiem Masses]]

Masses of Requiem
Masses of Requiem will be treated under the following heads:
I. Origins; 
II. Formulary; 
III. Colour of the Vestments; 
IV. Conditions for celebrating; 
V. Rite; 
VI. Solemn Funeral Mass; 
VII. Mass in Commemoration of All the Dead; 
VIII. Mass Post Acceptum Mortis Nuncium; 
IX. Masses of the Third, Seventh, and Thirtieth Days, and on Anniversaries; 
X. High Mass; 
XI. Low Mass.
I. ORIGINS
Requiem Masses are masses that are offered for the dead. They derive their name from the first word of the Introit, which may be traced to the Fourth Book of Esdras, one of the Apocrypha, at the passage "Expectate pastorem vestrum, requiem æternitatis dabit vobis . . . Parati estote ad præmia regni, qui lux perpetua lucabit vobis æternitatem temporis" (IV Esd., ii, 34, 35). It is also connected with a passage in Isaias, "Et requiem tibi dabit Dominus semper, et implebit splendoribus animam tuam" (Is. lxviii, 11). The Antiphon is from Psalm lxiv. The date of the adoption of this Introit is not well known, but it is found in the so-called Antiphonary of St. Gregory Come of Albino (see the edition Rome, 1691. p. 226). In that work, however, there are two other Introits for the Mass of the Dead, one of which is "Ego sum resurrectio et vita; . . . non morietur in æternam"; and the other, "Rogamus te, Dominus Deus noster, ut suscipias animam hujus defuncti, pro quo sanguinem tuum fudisti; recordare Domine quia pulvis sumus et homo sicut foenum flos agri." The religious idea that the soul is immortal made even the Jews hold that the just, after death, went to sleep with their fathers (cf. Gen., xlvii, 30; III Kings, ii, 10; II Mach., vii, 45), and Christians believed with St. Paul that they slept in Christ (I Cor, xv, 18). From the first century, therefore, prayers were offered that the dead might have eternal rest. Gregory of Tours (Glor. Mart., I, lxv), speaking of a Christian woman who each day caused the Divine Sacrifice to be offered for her deceased husband, says, "Non diffisa de Domine miseracordia, quod haberet defunctis requiem." And St. Ambrose (Ob. Valentiniani imp, no. 56) writes: "Date manibus sancta mysteria, pio requiem ejus poscamus officio." So originated the Introit for the Mass for the Dead.
II. FORMULARY
The formulary of a Mass consists of the liturgical texts that constitute the variable parts of the Mass, namely the Introit, Prayer, Epistle, Gradual, and Tract, and sometimes also the Sequence, Gospel, Offertory, Secret, Communion, and Post-Communion. Now the Missal has four of these formularies: (1) In commemoratione Omnium Defunctorum; (2) In die obitus; (3) In anniversario; (4)In missis quotidianis; but the only variations among them are in the Prayer, the Epistle, and the Gospel. In the Paris Missal of Ventimille, reviewed by Quelen (ed. Le Clere, 1841), there are five formularies and many other Epistles and Gospels, all of which deserved to be considered, because they are all taken from the Scriptures, and are very appropriate. Guyet, also (Heortol., IV, xxiii, 31), takes from local uses several formulæ for the Introit, etc. for the dead. There is nothing to be said in regard to the Gradual, or to the Communion of the Roman formulary. (In regard to the sequence, "Dies iræ", see DIES IRÆ.) A few remarks may be made, however, in regard to the Offertory, concerning which many writers have published contrary views (cf. Merati in "Not. Gavanti", I, xii, 2). The words "libera animas . . . de poenis inferni et de profundo lacu" may be easily understood to refer to purgatory, or, like those that follow . . . "libera eas de ore leonis, ne absorbeat eas tartarus, ne cadant in obscurum", as also the last ones, . . . "fac eas Domine, transire de morte ad vitam", they may bear the interpretation which is most in accord with history and with theology, i.e., the one given by Merati and by Benedict XIV (De sacrif. mis. II, ix, 4), cited by Grancolas (Antiq. sacrament eccl., p. 536). This Offertory is among the prayers that were formerly recited for the sick who were about to die, and was later adopted in the Mass, in the same manner as the Church is wont to pray, in Advent: "Rorate coeli desuper. Emitte agnum, Domine, dominatorem terræ. . . . O Adonai, veni ad liberandum nos", etc. . . . As, therefore, the Church refers these prayers to the time when the prophets were longing for the promised Messias, so also, she refers the Offertory of the Mass for the Dead to the time when the soul has not yet left the body. The same pope cites also an explanation by Sarnelli (Epist., III, 62) which is accepted by Thiers (De superstit., X, 15), and according to which these words refer to the lake and to the dark place of purgatory; but the words "Fac transire de morte ad vitam" are opposed to this interpretation. The rubric after the fourth formulary of the Missal (In missis quotidianis) leaves the celebrant free to select the Epistle and the Gospel, and consequently there remain to be recited according to prescription only the Prayers, which must be selected according to the indications of the Missal, in appropriate relation to the person for whom the Divine Sacrifice is offered.
The ceremonies of the Mass of Requiem are the same as those of the so-called "Mass of the Living" with the exception of a few omissions and variations indicated in Title XIII of the Rubrics. The Psalm "Judica me" is omitted at the beginning; this omission certainly bears a relation to the masses of Passion Time, in which that psalm is likewise omitted. It should be noted, however, that the omission on Passion Sunday is due to the fact that the psalm is said in the Introit, and could not be recited twice. As this psalm xlii was omitted in all the ferial masses of Passion Time, that omission was regarded as a sign of mourning, and accordingly became a characteristic of the Mass of Requiem, although the psalm itself is not at variance with the nature of this Mass. The two doxologies and the Alleluia, which are regarded as expression of joy and festivity, are naturally omitted, to express mourning, although the Alleluia was formerly used in Masses of Requiem, as may be seen in the Antiphonary of St. Gregory mentioned above. (Cf. Cabrol, "Diction." s. v., col. 1235.) With regard to the omission of the blessing of the water which is poured into the chalice, rubricists, taking it one from the other, say with Gavantus (Rubr. Mis. II, vii, 4, g.) "Non benedicitur aqua . . .quæ populum significat, . . . vel aqua hoc loco significat populum Purgatorii, qui jam est in gratia." But, admitting that the water which is mixed with the wine represents the people, as Benedict XIV shows upon the authority of St. Cyprian (Sacr. Mis. II, x, 13), this mystic explanation does not show why the water should not be blessed. It seems more probable that the explanation for this practice should be sought in the principle, admitted in the Latin Rites, that, as evidence of mourning, all signs of reverence and salutations are omitted, among them the blessing of objects and of persons, just as on Good Friday the blessing of the water, all obeisances and salutations, and the blessing of the people are omitted.
III. COLOUR OF THE VESTMENTS
Requiem masses should always be celebrated with black vestments and ornaments, black, in the Latin Rite, representing the deepest mourning; for, as the Church robes its ministers in black on Good Friday, to show its greatest grief, caused by the death of the Divine Redeemer, while it uses the mixed colour of violet during Passion Tide, so also, in celebrating the obsequies of the dead, it uses the colour of greatest grief. The one exception to the above rule was made by the Congregation of Rites (decr. 3177 and 3844), which prescribed that when the Blessed Sacrament is exposed on All Souls day, in the devotion of the Forty Hours, the colour of the vestments must be violet. In many places it was held that bishops and cardinals might use violet vestments for the Mass of Requiem; and this opinion was put into practice. It may have originated in the fact that the Mass celebrated by a bishop is considered more solemn than others; on the other hand, it may be that, as the violet vestments were not used prior to the thirteenth century, because Innocent III makes no mention of them (Mist. Mis., I, lxv; P.L., 217), while black was used on penitential days, some bishops may have undertaken to substitute violet for black in the Requiem Mass also. This practice has received no authoritative sanction; and as the bishop, while officiating on a given day, must use vestments of the colour prescribed by the Rubrics for that day, there is no reason why he should make an exception for the Requiem Mass. And in fact, the cardinal who celebrates a solemn Mass for the dead in the pontifical chapel in the presence of the supreme pontiff, on occasions of the greatest solemnity, always uses black vestments.
IV. CONDITIONS FOR THE CELEBRATION OF REQUIEM MASSES
The Mass of Requiem is by its very nature extra ordinem officii, according to the Rubric (Rubr. Miss.); that is, it has no relation to the office of the day. From this point of view, the Mass of Requiem may be rightly considered a votive Mass. Now, according to the laws of the Church (Rubr. Miss. ante Mis. Vot.), votive Masses may not be celebrated "except for some reasonable cause" (nisi rationabili de causa), since "the Mass should, as far as possible, accord with the Office" (quod fieri potest Missa eum Officio conveniat); and therefore neither may requiem Masses be celebrated without reasonable motive; and this reasonable motive does not exist when the Mass is not to be offered for one, or several, dead, in particular, or for all the dead in general. For that reason, the custom that has grown up in our days, even in some of the Roman churches, of providing only black vestments in the sacristies on the days of Semi-double, Non-festive, or Non-privileged, Rite, is not to be approved. It may be said, however, in justification of this practice, that at present alms for Masses are given, in greater part, on behalf of the dead; yet it is true that many stipends are paid with the intention of obtaining special graces in behalf of the living, particularly at the sanctuaries to which the faithful resort to venerate the saints or the Blessed Virgin. The priest, however, who knows that he should offer the Mass in behalf of living persons, and not for the departed, has no reasonable cause to celebrate the Mass of Requiem, and therefore may not licitly celebrate it. This seems to be a rule without exception. That Masses that are said according to the Office of the day may be applied to the dead, is easily understood, since the formulary of the Mass is separable from the application of the Sacrifice itself. So also, there is no doubt about the application of the merits of the Sacrifice to the living, even though the formulary be that of Requiem (cf. Bucceroni, "Enchr. Mor.", 3rd ed., p. 282); but it is not licit, since the liturgical rules clearly and justly allow the reading of the Mass of Requiem only for its application to one or more of the dead.
There are other conditions for the celebration of the Requiem Mass; one is that the rite of the day should allow the celebration; another than the celebrant should not be obliged, by reason of his official position, to celebrate a Mass of the living. More will be said in regard to this impediment of the rite or of the solemnity of the day, when we come to speak of the various masses of Requiem. As to the impediment that arises from the celebrant's official charge, we may say at once that it can be either the obligation of saying the conventual Mass or that of saying the parochial Mass on a feast day. It is known that the conventual Mass, which is celebrated by chapters, in cathedrals and in collegiate churches, is never to be omitted, since it is the chief and noblest part of the whole office (Benedict XIV, Constit. 19 Aug., 1744, n. 11); for which reason, if there should be but one priest at a collegiate church, it would be his duty to say the conventual Mass, even if the solemn obsequies of one deceased were to be celebrated, as the Ritual expressly provides (VII, i, 5). The same is to be said of the parochial Mass, which the parish priest is to celebrate pro populo on each feast day; for which reason, if there should be but one parish priest at a parish church on a feast day, and he should not be privileged to say more than one Mass, he may not celebrate the Mass of Requiem, even if it be a question of the obsequies of the one deceased, præsente cadavere. The reason for this prohibition is the rigorous obligation that binds each parish priests to offer the Mass on feast days for this people, an obligation which, according to the Council of Trent (Sess. XXIII, I, de ref.) arises from the Divine precept, for him who has the care of souls, "to offer sacrifices for the people" (offerre sacrificia pro populo). Benedict XIV (op. cit., n. 2), declares: "Eos, quibus animarum eura demandatum est, non modum sacrificium Missæ celebrare, sed illius etiam fructum medium pro populo sibi commisio applicare debere", so that there is a common doctrine among the canonists that has been confirmed at different times by the Congregation of the Council. Now, if in order to celebrate the Mass of Requiem, the Mass must be offered for the dead, and if there is only one Mass in a parochial church on a feast day which must be offered pro populo, it is manifest that this Mass may never be one of Requiem, but, on the contrary, as the Congregation of Rites has frequently declared, it must always be according to the Office of the feast. Also the Congregation of the Council (16 June, 1770, in Fesulana), being asked "An parochi in Dominicis aliisque festis diebus præsente cadavere, possint celebrare missam pro defuncto, et in aliam diem transfere missam pro populo applicandam", answered: Negative.
The Monday Privilege
In the United States there is a faculty ("Fac. Ord.", Form I, 20) ordinarily communicated to priests through the bishop which grants permission to celebrate a requiem Mass on Mondays non impeditis officio novem lectionem. The phrase officio novem lectionem gave rise to a doubt as to whether semi-doubles only were referred to, or if doubles also were understood. The Congregation of Rites answered (4 Sept., 1875, no. 3370, ad. 1) that this Mass was allowed on all Mondays during the year, except (a) on the vigils of Christmas and the Epiphany; (b) in Holy Week; (c) during the octaves of Christmas, the Epiphany, Easter, Pentecost, and Corpus Christi; (d) holy days of obligation; (e) greater doubles and doubles of the first and second class. If the enumerated cases hinder this Mass on Monday, the privilege is transferred to Tuesday, under the same conditions, but it lapses after that day.
V. RITE
The Office and the Mass for the Dead, in their construction, as in their varied rite, are modelled on the Offices and the Masses of the liturgical feasts, and these are divided by Double Rite and Semi-Double Rite, with their various classes, so, also, are the Masses of requiem divided. As is well known, it is characteristic of the Double Rite to double the Antiphon in the Office (Rubr. Brev. I, 4) and to have only one prayer in the Mass (Rubr. Mis., I, 1); while in the Semi-Double Office the antiphons are not doubled, and the Mass has several prayers. Now the same law governs the Office and the Mass of the Dead; the Mass of Requiem will be of the Double Rite (a single prayer), whenever the office to which it may be related is recited with double rite (doubling the antiphons); it will be of the Semi-Double Rite (with several prayers), when it corresponds to an Office which is recited with the Semi-Double Rite. The Decree of the Congregation of Rites of 30 June, 1896, and the reformed Rubric of the Missal (V, 3) are interpreted in that sense. Upon the basis of these principles it is easy to establish the division of the Masses of Requiem according to the various rites. As the Rubrics of the Breviary (ante Matut. in Def.) and of the Ritual (VI, iv) prescribe the duplication of the antiphons, in the offices for the dead (a) on All Souls day, (b) on the day of the obsequies, and (c) on the 3rd, 7th, 30th, and anniversary days, the masses corresponding to those offices will be of the Double Rite. It should be observed, however, that the days just named all have the Double Rite, more or less solemn, that is of a more or less exalted class. The other offices, and the other masses of Requiem, according to what has been said above, will be of the Semi-Double Rite. As, on the other hand, masses of Requiem are more or less privileged, according as they are missæ cantatæ or high Masses, or are low Masses, and as some of them among the high and some among the low (see MASS, LITURGY OF THE: V. The Present Roman Mass) are more privileged than others of their respective kinds, we will divide them into solemn and low, and then subdivide them according to their privileges.
VI. EXEQUIAL HIGH MASSES
An exequial Mass is one that is celebrated on the occasion of the obsequies (exequiæ) of a person, before the burial. It is clearly expressed in the Ritual (VII, i, 4): "Quod antiquissimi instituti illud, quantum fieri potest, retineatur, antequam sepulturæ tradatur" (As much as possible, let the antecedent ordinance be retained, of celebrating the Mass with the body of the deceased present, before it is given burial.) In fact, it was the invariable custom, from the earliest ages of the Church, to celebrate the synaxis for the dead before the burial (cf. Tertullian, "De Monog.", X, and St. Augustine, "Confess.", IX, 12.) And it is worthy of notice that, from those ancient times, it was licit to celebrate the exequial Mass on Sundays, as Paulinus testifies (Vita S. Ambrosii, XLVII): "Lucescente die Dominico, cum corpus ipsius [S. Ambrosii] peractis Sacramentis divinis, de ecclesia levaretur portandum ad basilicam ambrosianam . . . " (At dawn on the Lord's Day, when, after the divine mysteries had been celebrated, his [St. Ambrose's] body was taken from the church to be carried to the Ambrosian Basilica). In this connexion, Martène cites from the "Consuetudines Cluniacensis" ("Ant. Monarch. rit.", Venice, 1783, V, x, 16, p. 257): "Omni tempore sepeliendus est frater post majorem Missam. Si in ipse Resurrectionis Dominicæ vel ipsus diei crepulsculo obierit, quo scilicet oporteat cum ipso die sepelire matutinalis Missa pro eo cantabitur" (At any time a brother must be buried after the high Mass. If he has died on the Day of the Resurrectionitself or in the early hours of that day, and it is necessary to bury him that same day, the morning Mass shall be sung for him.) And these edifying Benedictine "consuetudines" give the reason: "Nam tanta est auctoritatis præsentæ ipsius defuncti, ut etiam in tanta solemnitate hujusmodi missa non potest negligentia intermitti" (For the presence of the corpse constitutes such a serious reason that, even on festival as great as this, a Mass of this kind must not be neglected).
While holding to the principle that ceremonies of mourning should not interfere with the joyousness of liturgical feasts (for which reason the solemn commemoration of all the faithful departed is transferred to the following day whenever the 2nd of November falls on a Sunday), the Church, as a good mother, desirous of hastening the relief of a deceased child, wishes the exequial Mass to be celebrated, even on feast day, although she places some conditions, as the Ritual shows (VII, i, 5): "Si quis de festo sit sepeliendus Missa propria pro defuncto præsente corpore, celebrare poterit, dum tamen Conventualis Missa et officia divina non impedeiantur, magnaque diei celebritas non obstet" (If anyone is buried on a feast day, the Mass proper for the feast may be celebrated in the presence of the corpse, so long as the conventual Mass and Office are not interfered with, and the great solemnity of the day does not oppose it). Four conditions, then, are here established: (a) that a corpse of the deceased be present; (b) that the conventual Mass be not prevented; (c) that the Divine Offices be not prevented, and (d) that the great solemnity of the day not oppose it.
(a) The presence of the corpse in the church is required, according to ancient custom, as the ritual shows. Formerly, the actual physical presence was prescribed, but, little by little, the Church has modified this law, and according to the new liturgical legislation, that is since the decree of the Congregation of Rites, on 13 February, 1892 (n. 3767 ad 26), the Rubric of the Missal (V, 2) has been altered.Since, in modern time, whether through the prohibition of civil laws, or because of death by contagious diseases, corpses may not always be taken to the church, the ecclesiastical law has been so broadened that the body of the deceased is considered present fictione juris, as long as it is not buried, and even if it has been buried for not more than two days. These are the words of the decree in question: "Cadaver absens ob civile vetitum, vel morbum contagiosum, non solum insepultum, sed et humatum, dummodo non ultra biduum ab obitu, censeri potest ac si foret physice præsens, ita ut Missa exequalis cantare licite valeat, quoties præsente cadavere permittitur."
(b) The second condition is that the exequial Mass does not prevent the celebration of the conventual, or of the parochial Mass; but to this we have already referred to above, under IV.
(c) The exequial Mass should not interfere with the Divine Office on feasts, i.e., with the sacred functions which a parish priest should perform in behalf of his people. These days are (i) Ash Wednesday; (ii) the Vigil of Pentecost, if the parish priest is to bless the font, and (iii) the days of the Major and of the Minor Litanies; so that, if there be on these days only one Mass in the parish church, it may not be of Requiem, but must be the one which the Rubrics prescribe for the day (S. C. R., decr. 3776 and 4005).
(d) The fourth condition of the Ritual for the celebration of the exequial Mass on a feast day is that the solemnity of the day not oppose it. Now the solemnity of the day, in this connexion, is declared by the Church through the more solemn rite with which some feasts throughout the year are celebrated, namely, primary days of the Rite of the First Class (S. C. R., decr. 3755), which are: (i) Christmas and the Epiphany; (ii) Holy Thursday, Good Friday, and Holy Saturday; (iii) Easter Sunday, the feasts of Ascension, Pentecost, and Corpus Christi; (iv) the Immaculate Conception, Annunciation, and the Assumption of the Blessed Virgin Mary; (v) the feasts of St. John the Baptist, of St. Joseph, of the Holy Apostles Peter and Paul, and of All Saints; (vi) the local feasts of the principal patron of the place, of the dedication and of the titular of the church. It should be observed that, although the two days following Easter and Pentecost are of the First Class, the Church, to hasten the relief of the deceased, does not except them, and the solemn exequial Mass may be celebrated on these feasts, as on all other feasts of the First Class that are not named in the decree cited above. It may be said, therefore, that this mass, in die Depositionis is of the Double Rite of the First Class, since it is allowed on feasts of that rite.
VII. MASS OF ALL SOULS DAY
The Commemoration of All Souls has been a very solemn day in the Church ever since the time of its establishment; and as its observance was propagated throughout the Christian world, it came to be celebrated with more and more devotion by the people, on 2 November. Nevertheless, when it occurs on a Sunday, or on a feast of a Double Rite of the First Class, as has been said, it is celebrated on the following day. In this case, there being no question of hastening the relief of one who has passed away, the church does not wish that the festivity of the Lord's Day or the solemnity of any other feast of the First Class should be diminished by the mourning inherent in the Commemoration of the Dead. There is the further intention to facilitate the offering of all Masses, even low Masses, on All Souls' Day for the repose of the departed. For the same reason the Church prescribes (S. C. R., decr. 3864) that, if in any locality a feast of the Second Class should occur on All Souls' Day, it should be transferred to the following day, in order that the Commemoration of all the Dead may be celebrated. The rite of the Commemoration, therefore, is inferior to that of the funeral Mass, since the Commemoration may not be celebrated either on a feast day or on a double of the First Class; wherefore, it may be called a Double of the Second Class.
VIII. MASS POST ACCEPTUM MORTIS NUNCIUM
The solemn Mass of Requiem which may be offered, as soon as the news of the death is received, for a person who has died in a distant place, comes in the third place. It is the same Mass that is said in die depositionis, but has not the same privileges, since it may not be celebrated (a) on any holy day, (b) on feasts of the First and Second Class, or (c) on those ferials and octaves upon which Doubles of the First and Second Class are forbidden. These are: (a) Ash Wednesday and the ferials of Holy Week; (b) the vigils of Christmas and of Pentecost; (c) the days during the octaves of the Epiphany, Easter, and Pentecost; (d) the octave day of Corpus Christi. All of this has recently been established by the Church (S. C. R. decr. 28 Apr., 1902) to facilitate the suffrages for the dead; but as the exequial Mass has already been offered for the deceased at the place of this death, the Mass post acceptum has not received all the privileges of the former. It should be remembered, however, that this Mass may be offered on a feast of the Greater or Lesser Double Rite, when offered immediately post acceptum nuncium; otherwise, the Mass loses all privileges, and a day of the Semi-Double Rite must be awaited (S. C. R. decr. 2461, ad 6). For this reason it may be said that the exequial Mass post acceptum nuncium is of the Greater Double rite, since Doubles of the Second Class take precedence over it.
IX. MASSES OF THE THIRD, SEVENTH, THIRTIETH, AND ANNIVERSARY DAYS
The Requiem Mass of each of these days is privileged, because, according to ancient tradition accepted in Canon Law (Cap. Quia alii, 13, q. 2; Nullus Presbyter, dist. 44) the dead were always commemorated in a special manner on those days. With regard to the third day, as commemorative of the three days which Christ passed in the sepulcher, and as presaging the Resurrection, there is special prescription in the Apostolic Constitutions (VIII, xlii): "With respect to the dead, let the third day be celebrated in psalms, lessons, and prayers, because of him who on the third day rose again." It appears also, in this connection, that in ancient times there was a tridium on behalf of the deceased, according to what Evodius writes in a letter (Ep. S. Augustini, clviii): "Exequias præbuimus satis honorabiles et dignas tantæ animæ; nam per tridium hymnis Deum collaudavimus super sepulcrum ejus, et redemptionis Sacramenta tertia die obtulimus" (We performed the due obsequies, worthy of so great a soul, joining in hymns to the praise of God for three days at his sepulcher, and on the third day we offered the Mysteries of Redemption). With regard to the seventh day, we have the testimony of St. Ambrose (De fide. resurr.), which bears witness to the ancient practice, and gives the reason for it: "Nunc quoniam die septem ad sepulchrum redimus, qui dies symbolum fraternæ quietis est" (Now, since on the seventh day, which is symbolical of eternal repose, we return to the sepulchre . . .). St. Ambrose, again, speaks of the thirtieth day (De ob. Theodosii, i): "Quia alii tertium diem et trigesimum; alii septimum et quadragesimum observare consueverunt, quid doceat lectio consideremus" (As some have been wont to keep the third and the thirtieth days; others the seventh and the fortieth; let us consider what the lesson teaches). The annual commemoration of a departed brother was more universal and more solemn; it resembled the feats of the martyrs and, according to Tertullian, dates from Apostolic times (cf. Magni, "L'antica Liturgia Romana", Milan, 1899, III, 389).
The third, seventh, and thirtieth days may be counted from the day of the death or from the day of the burial (S.C.R., decr. 2482 and 3112); the day itself of the death or the burial should not be counted, because the language of the decree (ab obitu, ab depositione) excludes those days, either one of them being not the first day, but the day from which the computation should begin. If therefore, the burial takes place on the eleventh day of the month, the first day after it, of course, will be the twelfth day of the month; the second, the thirteenth; the third, the fourteenth. So also for the seventh and the thirtieth days. There is no rule that requires the selection of the same date, either of death or burial, in computing the day for these commemorations; wherefore, one may celebrate the third day, counting from the day of burial, and celebrate the thirtieth day, counting from the day of death. On the other hand anniversaries are usually celebrated on the day of the month on which the death occurred; nevertheless, the Congregation of Rites, which had prescribed this day (Decree of 21 July, 1855), now allows the anniversary to be counted from the day of burial (Decree of 5 March, 1870), which concession is useful in case the anniversary of the death should fall on a day in which this Mass could not be celebrated; in this case the anniversary of the burial may be celebrated, without excluding, in subsequent years, a returning to the celebration of the anniversary of the death, according to the ancient tradition. According to the present liturgical laws, the high Mass of Requiem may be celebrated on the third, seventh, thirtieth, and anniversary days, even if those days occur on a greater or on a lesser double. Its celebration is prohibited, however, on (a) any holy day of obligation, including Sundays; (b) all doubles of the first or second class; (c) Ash Wednesday and during Holy Week; (d) the vigils ofChristmas and Pentecost; (e) during the privileged octaves of Christmas, Epiphany, Easter, Pentecost, and Corpus Christi; (f) the days on which the Blessed Sacrament is exposed; (g) Rogation days, when but one Mass is celebrated in the church (cf. Decrees 3049, 3302, and 3753). When on the other hand, the third, seventh, thirtieth, and anniversary days are impeded, they may be anticipated by one day, or postponed to a day that is not among those enumerated above, even if it be a greater or a lesser double. In the case the day before, or the day after, is a day on which these Masses cannot be celebrated, it will be necessary to await a day of the Semi-Double Rite upon which a requiem Mass may be celebrated, and to use the formulary of the daily Masses (cf. Decr. 3753, ad 2).
There is another kind of anniversary which is established by the new liturgical law, called late sumptum. It is the anniversary which is celebrated each year by chapters, religious communities, or confraternities, on a day that is not the anniversary of the death or of the burial of the deceased. The solemn Mass of a late sumptum anniversary may be celebrated on a day of the Lesser Double Rite, but not of the Greater Double. The solemn Mass that is celebrated on the days of the octave of All Souls' Day enjoys the same privilege (cf. Decr. 3753, ad 5). As has been said above (V.), the Requiem Mass is of the Double Rite (that is, it has a single Prayer), whenever it corresponds to the office of the Dead in which the antiphons are doubled; and therefore, whenever, at the request of the faithful, a solemn Office is celebrated for one or more deceased persons, especially if there is a concourse of the people, the corresponding Mass must be celebrated with the Double Rite, as the Rubric of the Missal expressly prescribes (V, 3): Unica tantum oratio dicenda est in missis omnibus . . . quandocumque pro defunctis missa solemnitur celebratur" (In any Mass solemnly celebrated for the dead, only one prayer is to be said). This Mass, however, may be celebrated only on days of the Semi-Double or the Simple Rite, exclusive of those days named above on which is forbidden to celebrate the anniversary Requiem Mass. This Mass, like that of the anniversary late sumptum, is of the Lesser Double Rite; while the Mass of the third, seventh, and thirtieth days, as also that of the anniversary stricte sumptum, is of the Greater Double Rite, since it may be celebrated on the doubles that are not of the first or of the second class.
X. MISSÆ CANTATE
These (sung, but not high, Masses), are the Masses that are called quotidianæ in the Missal. They are of the Semi-Double Rite, because they have three prayers, and correspond to the Office that is recited without duplication of the antiphons. It is forbidden to celebrate these Masses on any of the days mentioned above, upon which the anniversary Masses may not be celebrated, or on the days on which there is a feast of the Double Rite, even the Lesser, and therefore they are allowed only on semi-double, non-privileged days. To this class of Requiem missæ cantatæ belongs the one which the Rubrics of the Missal (V, 1) provide shall be celebrated in the cathedrals and collegiate churches de præcepto (S. C. R. decr. 2928): "Prima die cujusque mensis (extra Adventum Quadregesimam et Tempus Paschale) non impedita officio duplici vel semi-duplici". This Mass is truly conventual, should be celebrated after Prime, as the rubrics of the Missal prescribe (XV, 3) and should be a sung Mass (decrees 1609 and 2424). The first of the month is understood to mean the first day of the month that is free of any double or semi-double, even transferred, office (decree 2380); and if there be no such free day in the whole month, the obligation ceases; which frequently happens, especially now, when the votive offices have been admitted. In this Mass of Requiem, as in all other sung Masses hitherto mentioned, the Sequence should never been omitted, as the reformed Rubric of the Missal and the general decree of 30 June, 1896 (No. 3920) provide. The three Prayers of the fourth formulary should be used (decree 2928), for they are adapted to the end which the Church has in view in prescribing the monthly celebration of this Mass, which is a "generaliter pro defunctis sacerdotibus, benefactoribus et aliis", as the above-cited rubric shows.
XI. LOW MASSES
According to the ancient canon law, a low requiem Mass could be celebrated only on days of semi-double, non-festive, non-privileged rite; so that, even præsente cadavere, if the rite of the day were double, although it were lesser, the Mass of the day had to be celebrated. The liturgical law, however, has been very much changed in relation to low Masses; and, as there are among them some that are more privileged than others, we will divide them according to the privileges which they enjoy.
A. Low Exequial Mass Said in Place of the High Mass
As seen above, the Church desires that no one of its children be laid in the grave without a Mass præsente corpore. And as, on the other hand, poverty often prevents the relatives of the deceased from having the obsequies celebrated with solemnity, the Church, always a loving and indulgent mother, permits the high Mass to be replaced by a low one. At first, some limitations were placed on this opportune concession (cf. Decree of 22 May, 1843, in Mechlinen., ad 6); now, however, by the general decree of 9 May, 1899 (no. 4024), this exequial low Mass, which takes the place of a high Mass, is celebrated with all the privileges of the latter. In our opinion, the exequial Mass, which takes the place of the high Mass, enjoys the privileges of the latter, when, through special circumstances, the high Mass cannot be celebrated, even in the case of the wealthy; as for example, if the persons invited to the funeral could not remain long at the church, and the relatives of the deceased should on that account ask that the Mass be a low one. This is actually the practice in some places, and we believe that it may not be condemned, seeing that it is accordance with the spirit of the Church, which, in recent times, has considerably modified its regulation in this connexion.
B. Low Mass on the Day of Obsequies and in the Same Church
According to the ancient liturgical law, formulated in the Rubrics of the Missal of Pius V, low Requiem Masses, though the body were present, could not be celebrated on days of the Double -- even lesser Double -- Rite. This law was justified by the great reverence in which the Double Rite was held, and by the fact that, at the time of Pius V, there were very few feasts of this rite in the universal calendar. But as the number of these feasts has been greatly augmented, especially in the calendars of some religious orders, and in those of some dioceses, there was no longer any reason for the rule: first, because the Double Rite , having come to be so abundantly granted, was no longer held in the high esteem that it formerly enjoyed; secondly because the great number of new Doubles made it impossible to celebrate low Requiem Masses on the day of the burial. These considerations were submitted to the Congregation of Rites in February, 1896. On 19 May following there was published the general Decree No. 3903, which begins: "Aucto postremis hisce temporibus, maxime in calendariis particularibus, Officiorum duplicium numero, quum pauci supersint per annum dies, qui Missas privitas de Requie fieri permittant. . . ." Thanks to this opportune decree, the low Mass, as well as the solemn one, may be celebrated at the obsequies of one deceased, even on a double.There are, however, certain conditions for the celebration of these low Masses: (1) They are allowed only on the day of the obsequies and in the church where the obsequies are celebrated, with or without presence of the corpse, as had been said under V (S. C. R. decr. 3944, ad 3); (2) they must be offered for the deceased whose obsequies are being celebrated, and for no other intention (ibid., ad 4); (3) they may not be celebrated on a Sunday, or other holy day of obligation, even though the latter may have been suppressed; (4) they may not be celebrated on a Double of the First Class, even secondary, or on a day which the Rite prevents these Doubles of the First Class -- that is, on Ash Wednesday and during Holy Week, the vigils of Christmas and of Pentecost, during the octaves of Easter and Pentecost, and on the octave day of the Epiphany (ibid, ad 5),. Such were hitherto the rules for low Masses on the day of obsequies and in the same church, but by a recent decree of the Sacred Congregation of Rites these Low Masses are now forbidden also on all Doubles of the Second Class. These Masses, of course, are of the Double Rite; they have but one prayer, and the sequence is as in the solemn high Mass.
C. Low Mass in the Private Chapel, before the Burial
This Mass of Requiem, also, is a recent concession of the Holy See in behalf of the deceased. By this concession, all the Masses allowed by the Brief by which the privilege of a private oratory was granted, may be celebrated as Requiems, on all the days on which the body remains in the house, on condition that they are offered only for the deceased (cf. Ephem. Liturg., 1890, p.607); these Masses have all the privileges of the exequial low Mass. The same is true of all the Masses said in what are called mortuary chapels, in the palaces of cardinals, bishops, and princes, at the death of such personages, as long as the body remains exposed there, provided these Masses are for the repose of the deceased prince or prelate. By a recent decree of the Sacred Congregation of Rites these Masses are forbidden also on all Doubles of the Second Class.
D. Low Masses in Cemetery Chapels
In the public or semi-public oratories of cemeteries, and also in the private chapels erected in burial places, Requiem Masses may be said every day, provided they be offered for the dead, except (1) on all feasts of precept, including Sunday; (2) on the Doubles of the First or Second Class; (3) on Ash Wednesdays and during Holy Week; (4) on the vigils of Christmas and of Pentecost; and (5) during the privileged octaves of Christmas, Epiphany, Easter, Pentecost, and Corpus Christi (S. C. R., decr. 3944). This privilege, however, does not extend to the parochial church, although that church may be surrounded by a cemetery, and therefore considered a cemetery chapel; neither does it extend to those oratories which have been erected in disused cemeteries (S. R. C., Decr. 28 April, 1902, in "Ephem. lit., 1902, p. 355).
E. Daily Low Masses
These Masses of Requiem, called daily in the Missal, may be celebrated under the same restrictions as the Rubrics establish for votive Masses (General Decree 3922, III, 2; and Rubr. Miss., V, 5); that is, they are allowed on days of the Simple or Semi-Double Rite, and are forbidden on all days of the Double, even the Lesser Double, Rite, as well as on the days named above under IX. By a recent decree of the Sacred Congregation on Rites the daily Low Masses are forbidden on the following days of a Semi-Double or Simple Rite: (a) all ferials of Lent; (b) quartertenses; (c) Rogation Monday; (d) vigils; (e) ferial on which the office of a Sunday is anticipated. In the Masses of these ferials or vigils, if they are celebrated for one of more deceased persons, it is permitted to insert, in the penultimate place, the oration for the deceased person or persons, and although those Masses are celebrated in violet or green vestments, nevertheless, by concession of the reigning pontiff, the indulgence of a privileged altar may be gained. The Sacred Congregation of Rites had already declared this by the Decrees no. 1793, 2041, and 2962. They are of the Semi-Double Rite, and have three prayers at least, and sometimes five or seven, the number always being an odd one, as the Missal shows (V, 4). According to the new liturgical laws, however, (S. R. C., decr. 3920), if the Mass is offered for one or more dead who are named, the first prayer is said accordingly, the second is taken ad libitum, and the third is always the "Fidelium". If, on the other hand, the Mass be offered for the dead in general, the three prayers are said as the Missal provides. If the celebrant wishes to say five or seven prayers, he may say two or four, between the second, "Deus veniæ", and the last. "Fidelium", from among those given in the Missal, following the order in which they are there given. As is known, the sequence may be omitted or recited in the daily low Mass, according to the choice of the celebrant.
GAVANTI, Thesaurus Sacr. Rituum, cum Notis mirati (Venice, 1799); GUYET, Heortologia (Urbino, 1728); CAVALIERI, Comment in S. C. R. decret. (Bassano, 1778); CARTO, Bibliot. Liturg. (Bologna, 1885). For the new liturgical law, Ephemerides Liturg. (Rome 1896-1908); de HERDT, Liturg. Praxis (Louvain, 1902); van der STAFFEN, Liturg.: Tract. Miss. (Mechlin, s. d.); COFFIN AND STIMART, Lit. Comp (Tournai, 1905); ERKER, Missæ de R. (Laibach, 1903); AERTNYS, Comp. Liturg. (Geloof, 1909); S. L. P., Requiem Masses in Am. Eccl. Rev., XXVII (Philadelphia, 1902), 475-501.
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Rerum Creator Optime[[@Headword:Rerum Creator Optime]]

Rerum Crerator Optime
The hymn for Matins of Wednesday in the Divine Office. It comprises four strophes of four iambic dimeters rhymed in couplets, e.g.
Rerum Creator optime, 
Rectorque noster aspice: 
Nos a quiete noxia 
Mersos sopore libera.
Its ascription to St. Ambrose is not sanctioned by the most recent authorities. Mone cites it as in an eighth-century manuscript at Trier, denying it to St. Ambrose because of its rhyme and thinking it may possibly be by St. Gregory with the remark that, if a choice must be made between the two, he would certainly choose him; Biraghi does not include it in his inni sinceri of St. Ambrose, nor does Dreves place it among those "possibly his". Blume thinks that neither St. Ambrose nor St. Gregory may seriously be considered for ascription of authorship. Daniel, citing it as in a manuscript of the tenth century at Rheinau, puts it in his category of hymns of the seventh and eighth century. Pimont ("Les hymnes du bréviaire romain", I Paris, 1874, pp. 192-9) gives the Latin text and an extended commentary. The "Hymnarium Sarisburiense" (London, 1851, p. 49) gives the uncorrected Latin text with various manuscript readings. The variants from the text of the Roman Breviary are nine in number and of small importance, but Pimont thinks that in the couplet of what he styles the texte primitif
Te, sancte Christe, 
poscimus, 
Ignosce Tu criminibus,
the contrast between the holiness of Christ and the sinfulness of His petitioners is better emphasized by criminibus than by the culpis of the Roman Breviary text (Ignosce culpis omnibus), while the Te of the first line and the Tu of the second line heighten the energy of the prayer. He also defends gessimus in the line, "Vides malum quod gessimus", changed in our Breviary to fecimus(possibly because in the older poem the three forms, gerendum, gestis, gessimus, of the verb gero, occur in close proximity, and also possibly because of the words of the "Miserere")("Et malum coram Te feci"). There are thirteen translations into English verse, eight by Catholics. Newman's version is given in the Marquess of Bute's "The Roman Breviary". To the list given in Julian's "Dictionary of Hymnology" (2nd ed., 1907, p. 956) should be added the version of Archbishop Bagshawe, "Most Holy Maker of the world" ("Breviary Hymns and Missal Sequences", London, 1900, p. 11) and that of Judge D. J. Donahoe, "Creator of the earth and skies" ("Early Christian Hymns", New York, 1908, p. 99).
BLUME, Die Hymnen des Thes. Hymnol. H. A. Daniels, etc. in Analecta hymnica, LI (Leipzig, 1909), with MSS. references and readings.
H.T. HENRY 
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Rerum Deus Tenax Vigor[[@Headword:Rerum Deus Tenax Vigor]]

Rerum Deus Tenax Vigor
The daily hymn for None in the Roman Breviary, comprises (like the hymns for Terce and Sext) only two stanzas of iambic dimeters together with a doxology varying according to the feast or season. As in the hymns for Prime, Sext, and Compline, the theme is found in the steady march of the sun that defines the periods of the day:
	Rerum, Deus, tenax vigor
Immotus in te permanens,
Lucis diurnæ tempora
Successibus determinans.



	O God, whose power unmoved the whole
Of Nature's vastness doth control,
Who mark'st the day-hours as they run
By steady marches of the sun.


The moral application is, as usual, made in the following stanza:
	Largire lumen vespere
Quo vita nusquam decidat, etc.



	O grant that in life's eventide
Thy light may e'er with us abide, etc.


The authorship of the hymns for Terce, Sext, and None is now ascribed only very doubtfully to St. Ambrose. They are not given to the saint by the Benedictine editors (see AMBROSIAN HYMNOGRAPHY), but are placed by Biraghi amongst his inni sinceri, since they are found in all the MSS. of the churches of Milan. Daniel (I, 23: IV, 13, 17) thinks that much longer hymns for the hours were replaced by the present ones. Pimont disagrees with Daniel and argues that the saint may well have composed two sets of hymns for the hours. However, the researches of Blume (1908) show that the primitive Benedictine cycle of hymns, as attested by the Rules of Cæsarius and Aurelian of Arles, did not include these hymns, but assigned for Terce, Sext, and None (for Eastertide) the hymns: "Jam surgit hora tertia", "Jam sexta sensim volvitur", "Ter hora trina volvitur"; the earliest MSS. of the cycle give for these hours, for the remainder of the year, the hymns: "Certum tenentes ordinem", "Dicamus laudes Domino", "Perfectum trinum numerum"; while other MSS. give as variants for Lent: "Dei fide qua vivimus", "Meridie orandum est", "Sic ter quaternis trahitur". This Benedictine cycle was replaced throughout Western Christendom by a later one, as shown by Irish and English MSS., which give the present hymns for the little hours.
JULIAN, Dict. of Hymnology, s. v., for translations, etc. See article RECTOR POTENS VERAX DEUS for additional Catholic trs., by BAGSHAWE, DONAHOE, RUSSELL, HENRY; also for references to PIMONT and H. A. & M., Hist. Ed. (the introduction of this last gives an excellent discussion of the authorship, p. xiii). Consult also BLUME, Der Cursus S. Benedicti Nurseni etc. (Leipzig, 1908); DREVES in Analecta Hymnica, L (Leipzig, 1907); DANIEL, Thesaurus Hymnologicus, index to V, s. vv.
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Rerum Novarum[[@Headword:Rerum Novarum]]

Rerum Novarum
The opening words and the title of the Encyclical issued by Leo XIII, 15 May, 1891, on the "Condition of Labour". Although the Encyclical follows the lines of the traditional teaching concerning the rights and duties of property and the relations of employer and employee, it applies the old doctrines specifically to modern conditions. Opening with a description of the grievances of the working classes, it proceeds to refute the false theories of the Socialists, and to defend the right of private ownership. The true remedy, continues the pope, is to be found in the combined action of the Church, the State, the employer and the employed. The Church is properly interested in the social question because of its religious and moral aspects; the State has the right and the duty to intervene on behalf of justice and individual and social well-being; and employers and workers should organize into both mixed and separate associations for mutual protection and for self protection. All this is set forth with sufficient detail to reach the principal problems and relations of industrial and social life.
Probably no other pronouncement on the social question has had so many readers or exercised such a wide influence. It has inspired a vast Catholic social literature, while many non-Catholics have acclaimed it as one of the most definite and reasonable productions ever written on the subject. Sometimes criticized as vague, it is as specific as any document could be written for several countries in different stages of industrial development. On one point it is strikingly definite: "Let it be taken for granted that workman and employer should, as a rule, make free agreements, and in particular should agree freely as to wages; nevertheless, there is a dictate of natural justice more imperious and ancient than any bargain between man and man, that remuneration should be sufficient to maintain the wage-earner in reasonable and frugal comfort. If through necessity or fear of a worse evil the workman accept harder conditions because an employer or contractor will afford him no better, he is made the victim of force and injustice.". Although this doctrine had been a part of the traditional teaching for many centuries, it had never been stated with such precision and authority. As the years go by and thoughtful men realize more and more how difficult it is to define the full requirements of justice in the matter of wages, a constantly increasing number of persons look up on this statement of Leo XIII as the most fruitful and effective principle of industrial justice that has ever been enunciated.
JOHN A. RYAN 
Transcribed by Frank O'Leary 
In Memory of Francis M. O'Leary, OBE, KSG

Rescripts, Papal[[@Headword:Rescripts, Papal]]

Papal Rescripts
(Lat. re-scribere, "to write back")
Rescripts are responses of the pope or a Sacred Congregation, in writing, to queries or petitions of individuals. Some rescripts concern the granting of favours; others the administration of justice, e. g. the interpretation of a law, the appointment of a judge. Sometimes the favour is actually granted in the rescript (gratis facta — a rescript in forma gratiosa); sometimes another is empowered to concede the request (gratia facienda — a rescript in forma commissoria); sometimes the grant is made under certain conditions to be examined into by the executor (a rescript in forma mixta). The petition forwarded to Rome comprises three parts: the narrative or exposition of the facts; the petition; the reasons for the request. The response likewise contains three parts: a brief exposition of the case; the decision or grant; the reason of the same.
Every rescript presupposes the truth of the allegations found in the supplication. Intentional falsehood or concealment of truth renders a rescript invalid, since no one should benefit through his own deceit. According to some, however, a rescript is valid if voluntary misrepresentation affect only the secondary reason of the grant. This is certainly true where there is no fraud, but merely inadvertence or ignorance of requirements; for, where there is no malice, punishment should not be inflicted; and the petition should be granted, if a sufficient cause therefor exist. A rescript in forma commissoria is valid, if the reason alleged for the grant be true at the time of execution, though false when the rescript was issued. When a rescript is null and void, a new petition is drawn up containing the tenor of the previous concession and cause of nullity, and asking that the defect be remedied. A new rescript will then be given, or the former one validated by letters perinde valere. If the formalities sanctioned by law or usage for the drawing up of rescripts are wanting, the document will be considered spurious. Erasures, misspellings, or grave grammatical errors in a rescript will render its authenticity suspected. Excommunicated persons may seek rescripts only in relation to the cause of their excommunication or in cases of appeal. Consequently in rescripts absolution from penalties and censures is first given, as far as necessary for the validity of the grant.
Rescripts have the force of a particular law, i. e. for the persons concerned; only occasionally, e. g. when they interpret or promulgate a general law, are they of universal application. Rescripts in forma gratiosa are effective from the date they bear; others only from the moment of execution. Rescripts contrary to common law contain a derogatory clause: all things to the contrary notwithstanding. Rescripts of favour ordinarily admit a broad interpretation; the exceptions are when they are injurious to others, refer to the obtaining of ecclesiastical benefices, or are contrary to common law. Rescripts of justice are to be interpreted strictly. Rescripts expire for the most part in the same manner as faculties.
Decretals Greg. IX, I, 3; TAUNTON, The Law of the Church (London, 1906).
A. B. MEEHAN. 
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Reservation
The restriction in certain cases by a superior of the jurisdiction ordinarily exercised by an inferior. Reservation obtains in appointing to a benefice (q.v., section Collation), in dispensing from vows (q.v.), and in absolving from sins and censures. The power of reservation is vested in its fullness in the pope, who may exercise this right throughout the world. Bishops, regular superiors, or others with quasi-episcopal jurisdiction in the penitential forum may reserve to themselves the absolution of sins of their own subjects. Parish priests and local superiors do not possess this right. The chief reason for thus restricting the power of confessors is to deter evil-doers by the difficulty of obtaining absolution. Only graver mortal sins, that are external and completed, not merely attempted acts, should be reserved. Confession would prove too odious, were the confessor's jurisdiction unduly limited. Sins are reserved with censure (see Censures, Ecclesiastical) or without censure: nearly all papal reservations belong to the former class, and the reservation is principally on account of the censure; episcopal reservations pertain for the most part to the latter category.
A.B. MEEHAN 
Transcribed by David M. Cheney 
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Reservation of the Blessed Sacrament
The practice of preserving after the celebration of the Liturgy a portion of the consecrated elements for the Communion of the sick or for other pious purposes. The extreme antiquity of such reservation cannot be disputed. Already Justin Martyr, in the first detailed account of Eucharistic practice we possess, tells us that at the close of the Liturgy "there is a distribution to each and a participation of that over which thanks have been given, and to those who are absent a portion is sent by the deacons" (I Apol., lxxxvii). Again St. Irenæus as quoted by Eusebius (Hist. eccl., V, xxiv, 15) wrote to Pope Victor that "the presbyters before thee who did not observe it [i.e., the Quartodeciman practice] sent the Eucharist to those of other districts who did observe it". Tertullianuses the actual word, reservare, and seems to suggest that a man who scrupled to break his fast on a fast day might approach the Holy Table and carry the Blessed Sacrament away with him to consume it later on–"accepto corpore Domini et reservato, utrumque salvum est, et participatio sacramenti et executio officii" ("De orat.", XIX; C. S. E. L., XX, 192. Cf. "Ad ux.", II, 5).
In St. Cyprian, about the middle of the third century, we already find the record of Eucharistic miracles, as, for example, when he tells us of a woman who sought to open with polluted hands the casket (arca) in which she kept the Blessed Sacrament and was deterred by flames bursting from it (De lapsis, 26; C.S.E.L., I, 256). And again, at about the same period, an account written by St. Dionysius of Alexandria has been copied by Eusebius (Hist. eccl., VI, xliv) from which we learn that a priest, being ill and unable himself to visit a dying person who had sent a boy to him to ask for the Holy Viaticum in the middle of the night, gave the boy a portion of the Eucharist to take to the sufferer who was to consume it moistened with water. This story illustrates the first and primary purpose of reservation, which is thus formally stated in the thirteenth canon of Nicæa: "With respect to the dying, the old rule of the Church should continue to be observed which forbids that anyone who is on the point of death should be deprived of the last and most necessary Viaticum" (toû teleutaíon kaì ànagkaiotátou èphodíou). But it was clearly also permitted to Christians, especially in the time of persecution, to keep the Blessed Sacrament in their own possession that they might receive it privately (see, e.g., St. Basil, Ep. cclxxxix, "Ad Cæsar", and St. Jerome, Ep. i, "Ad Pammach.", n. 15). This usage lasted on for many centuries, especially under certain exceptional circumstances, for example, in the case of hermits. An answer given by the Bishop of Corinth to Luke the Younger, an anchoret in Achaia in the tenth century, explains in detail how Communion should be received under such circumstances (Combefis, "Patr. Bib. Auctuar.", II, 45).
At an earlier date, when certain heretically-minded monks of Mount Calamon in Palestine expressed doubts whether the Holy Eucharist which had been kept to the morrow did not lose its consecration, St. Cyril of Alexandria wrote (P. G., LXXVI, 1075) that those who so spoke must be mad (maínontai). What is more surprising, it remained the custom in many religious houses of women in the West down to the eleventh and twelfth centuries or later to receive on the day of their solemn profession a little provision of the Blessed Sacrament, and with this they spent a period of eight days in a sort of retreat, being free "to partake daily of this heavenly food" (see Marténe, "De Antiquis Ecclesiæ Ritibus", II, 187). We also learn that Christians sought to carry the Blessed Sacrament about with them in times of grievous peril as a means of protection (St. Ambrose, "De Excessu Fratris", I, 43) or as a source of consolation. Further, as noticed above, the Eucharist was sent from one bishop to another in token of charitable comunion, and it appears from the first "Ordo Romanus" (nn. 8 and 22) that a portion of the Eucharist remaining over from a previous sacrifice was mingled with the elements consecrated in the next celebration, probably as a token of continuity, while the practice of the Mass of the Presanctified, in which the species previously consecrated alone were used, was from an early period prescribed in the Eastern Church throughout the whole of Lent, the Sundays only excepted.
On the other hand, there appears to be no reliable evidence that before the year 1000, or even later, the Blessed Sacrament was kept in churches in order that the faithful might visit it or pray before it. Such evidence as has been quoted in proof of such a practice will be found on closer inspection to tell the other way. For example, though the altar is called by St. Optatus of Milevis ("De schism. Don.", VI, I; in P. L., XI, 1066) the throne of the Body and Blood of Christ (sedes et corporis et sanguinis Christi), the altar is also described in the same context as the place "where Christ's Body and Blood dwell for a certain brief space" (per certa momenta). Further, the true explanation of a passage in which St. Gregory Nazianzen describes his sister Gorgonia as visiting the altar in the middle of the night (P. G., XXXV, 810) seems to be that she went there to seek such crumbs or traces of the Eucharistic species as might accidentally have fallen and been overlooked (see Journal of Theol. Stud., Jan, 1910, pp. 275- 78). It would probably, then, be correct to say that down to the later Middle Ages, those who came to the church to pray outside the hours of service came there not so much to honour the Eucharistic presence as to pray before the altar upon which Jesus Christ was wont to descend when the words of consecration were spoken in the Mass.
As to the manner and place of reservation during the early centuries there was no great uniformity of practice. Undoubtedly the Eucharist was at first often kept in private houses, but a Council of Toledo in 480, which denounced those who did not immediately consuime the sacred species when they received them from the priest at the altar, very possibly marks a change in this regard. On the other hand numerous decrees of synods and penalties entered in penitential books impose upon parish priests the duty of reserving the Blessed Sacrament for the use of the sick and dying, and at the same time of keeping it reverently and securely while providing by frequent renewal against any danger of the corruption of the sacred species. Caskets in the form of a dove or of a tower, made for the most part of one of the precious metals, were commonly used for the purpose, but whether in the early Middle Ages these Eucharistic vessels were kept over the altar, or elsewhere in the church, or in the sacristy, does not clearly appear. After the tenth century the commonest usage in England and France seems to have been to suspend the Blessed Sacrament in a dove-shaped vessel by a cord over the high altar; but fixed and locked tabernacles were also known and indeed prescribed by the regulations of Bishop Quivil of Exeter at the end of the thirteenth century, though in England they never came into general use before the Reformation. In Germany, in the fourteenth and fifteenth centuries, a custom widely prevailed of enshrining the Eucharist in a "sacrament house", often beautifully decorated, separate from the high altar, but only a short distance away from it, and on the north, or Gospel, side of the Church. This custom seems to have originated in the desire to allow the Blessed Sacrament to be seen by the faithful without exactly contravening the synodal decrees which forbade any continuous exposition. In the sacrament house, the door was invariably made of metal lattice work, through which the vessel containing the sacred species could be discerned at least obscurely.
In modern times many provisions have been made to ensure reverence and security in the reservation of the Blessed Sacrament. With regard to the renewal of the species, it is laid down that the Eucharist should not be left for longer than a month, while a much less interval is recommended and generally followed in practice. The practice of burning a light before the tabernacle or other receptacle dates from the thirteenth century or earlier, but it was not at first regarded as of strict obligation. In the Greek Church the consecrated loaf is moistened with the species of wine and kept as a sort of crumbling paste.
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Reserved Cases
A term used for sins whose absolution is not within the power of every confessor, but is reserved to himself by the superior of the confessor, or only specially granted to some other confessor by that superior. To reserve a case is then to refuse jurisdiction for the absolution of a certain sin. Christ gave power to the rulers of His Church to make such reservations: "Whose sins you shall retain they are retained" (John, xx, 23). The reservation of sins presupposes jurisdiction, and therefore the pope alone can make reservation for the whole Church; bishops can do the same for their diocese only, and certain regular prelates for their religious subjects. That a sin be reserved it must be mortal, external, and consummated. If a sin be reserved in one diocese, and a penitent, without the intention of evading the law, confess to a priest in another diocese where the sin is not reserved, the latter may absolve the reserved sin. Cases are reserved either
· merely on account of the sin itself, that is without censure, or
· on account of the censure attached to it.
If a penitent be in danger of death, any priest can absolve hinm, both from reserved censures and reserved sins. In case of reserved censures, if he recover, he must later present himself to the one having special power for reserved censures, unless the case was simply reserved to the pope. As to reserved sins, he need not, as a general rule, present himself again after convalescence. In a case of urgent necessity, when it is not possible to have recourse to the proper superior, an ordinary priest may absolve a penitent, directly from unreserved sins and indirectly from episcopal reserved cases, but the penitent must afterwards apply to the person having power to absolve from the reservation. If there were also papal reservations, either simple or special, the absolution is direct, but in case of special reservations to the pope a relation must be made to the Holy See that its mandates on the subject may be obtained. Ignorance of a censure prevents its being incurred, but moralists dispute whether ignorance of a reservation, with or without censure, excuses from its incurrence. If it be a case with censure reserved to the pope, all agree that ignorance does excuse from it; if reserved to a bishop, it is controverted. Some moralists hold that ignorance excuses from all reservations, whether with or without censure. It is certain, however, that a bishop has authority to declare that ignorance of a reservation does not prevent its incurrence in his diocese.
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Responsorium
Responsory, or Respond, a series of verses and responses, usually taken from Holy Scripture and varying according to the feast or season. Responsories are of two kinds: those which occur in the Proper of the Mass, and those used in the Divine Office; each differing slightly both as to history and form.
I. THE RESPONSORIES OF THE MASS
The psalmodic solo is the oldest form of Christian chant, and was apparently derived from the Synagogue. The psalm was recited by one chanter, to whom the people answered with a refrain or response, the latter being either the alternate verses of the psalm itself, or one verse repeated again and again, or sometimes a sentence taken from elsewhere. The psalm "Confitemini Domino", every verse of which has the refrain "Quoniam in aeternum misericordia ejus", is a typical example, though sometimes the refrain was a mere exclamation, such as "Alleluia". This method of chant was known as the cantus responsorius, and is mentioned in the writings of Tertullian, St. Augustine, and St. Isidore. It was an integral part of the Liturgy, that is to say it was not introduced to fill up time whilst other things were going on, but was listened to by clergy and people alike, and in this it differs from the antiphonal chant, which was merely an accompaniment to various actions and ceremonies, e.g. the Introit, Offertory, and Communion. The responsorial parts of the Mass were the Gradual (so named from the position of the soloist, at the steps of the pulpit or ambo), the Alleluia, and at one time the Offertory. Up to the twelfth century the way of singing the Gradual was as follows: The cantor sang it from the beginning as far as the verse, and the choir repeated the cantor's part. Then came the verse, sung by the cantor, after which the refrain, i.e. the part first sung, was repeated by all. After the twelfth century the custom began of omitting the repetition after the verse whenever another chant, such as the Alleluia or Tract, followed. The present practice is to omit the repetition on all occasions, but in order to avoid a conclusion by the soloist alone, it has become general for the choir to join in at the end of the verse. In the earlyMiddle Ages the responsorium graduale was still sung at every Mass, and not replaced, as at present, by an Alleluia in Eastertide. It may be noted that it is still retained in Easter Week, the Graduals of which are all connected (the refrain being the same and the verses being all from one psalm), and doubtless originally formed one chant with several verses, which was performed in full on Easter Day.
The second piece of responsorial chant in the Mass is the Alleluia. It was introduced by Pope Damasus at the advice of St. Jerome, in imitation of the Liturgy of Jerusalem. The chant became very elaborate, the greater part of it being devoted to the last vowel of the word alleluia, which was prolonged through so many successive notes as to suggest a mystical meaning, viz., that it represented the chant of eternity, or, as Durandus says, the joy that is too great to be expressed in words. The reduction of this chant to responsorial form is due to St. Gregory, who added verses to it. The method of singing it was as follows: The soloist began with the Alleluia, which was repeated by the choir; the soloist then continued with the verse or verses, after each of which the choir repeated the Alleluia. On Holy Saturday and the Vigil of Pentecost, there was no repetition, but the verse "Confitemini" was followed immediately (as now) by the tract "Laudate Dominum". The Offertory was originally an antiphonal chant, i.e. sung by two choirs, introduced to fill up the time whilst the oblations of the people were being made. Later on it became more convenient to leave the Verses to a soloist, and so it became a responsorial chant. One reason for this may have been that the singers, as well as the people, had oblations to offer. The change was naturally accompanied by an elaboration of the melody, both of the antiphon (which became the refrain) and of the verses. But when the popular offering fell out of use, the Offertory had to be curtailed, and the verses were dropped, in which form it is found as early as the eleventh century. At the present day the Mass for the Dead alone retains a vestige of the ancient usage, in the verse "Hostias et preces" and the repetition after it of the concluding part of the Offertory. Originally the people joined in the singing of all the Mass, responsorial chants taking up the responses after they had been commenced by the soloist. The gradual elaboration of the melodies, however, made this increasingly difficult for them, and so by degrees they were forced to relinquish their share to the trained singers of the choir. They had become thus silenced probably by St. Gregory's time, and thenceforward it was only in the Ordinary of the Mass that they were able to take their share.
II. THE RESPONSORIES OF THE DIVINE OFFICE
These consist, like those of the Mass, of verses and responses, with or without the "Gloria Patri" (but omitting sicut erat), and their usual place is after the Lessons of Matins. There is also a shorter form, called the responsorium breve or responsoriola, which in the monastic Office always comes after the Capitulum at Lauds and Vespers, and also after the Lesson in summer ferial Matins (Reg. S. Ben., c. x). In the Roman Office it is found only in the Little Hours. St. Benedict in his Rule (written about 530) prescribes the use of responsories after the Lessons of Matins, but he gives no intimation as to their form, implying rather that they were in general use and therefore well-known. The earliest definite information we have as to their form is found in the description of the Roman Office at the beginning of the ninth century, given by Amalarius in his "De Ordine Antiphonarii" (Migne, P.L., CV). The method of chanting then in vogue is thus given by him: the precentor began with the first part, which the choir repeated; then the soloist sang the verse, and the choir repeated the first part again as far as the verse; the soloist sang "Gloria Patri" and the choir repeated the second portion of its part again; finally the precentor began the Respond again from the beginning, and sang it as far as the verse, and the choir replied with a last repetition. The first Responsory of the year, "Aspiciens a longe", and a few others, had several verses, and in these cases the second part of the refrain was divided into as many sections as there were verses, one section being repeated after each verse, and then after the "Gloria Patri" the full refrain again. One verse only, however, was the general rule.
A modification of the above method was introduced by the Franks, who repeated only the first part of the refrain after the verse instead of the whole of it. This dimidiation in the Gallican method of singing the Responsory led to some confusion of the sense of what was being sung, and Blessed Cardinal Tommasi, quoting from Amalarius, says that in consequence it became necessary to introduce some different verses in Gaul, so that there might be but one sense running through the words of both Respond and verse. Dom Bäumer gives the following as an example:
R. Tu es Petrus *ait Dominus ad Simonem. 
V. Ecce Sacerdos magnus qui in diebus suis placuit Deo. 
R. (Roman method) Tu es Petrus, etc.
But according to the Gallican method the repetition would be merely "Ait Dominus", etc., thus making Our Lord to say to Peter "Ecce Sacerdos magnus" etc.
Helisachar, Abbot of St. Maximin at Trier, was responsible for many of the new Verses, but his work did not meet with the approval of Amalarius, who set himself to improve upon it in the new Antiphonary which he compiled for use in Gaul. This in turn was violently attacked by Agobard and Florus, the liturgists of Lyons, but in the end the Gallican method of singing the Responsory prevailed over the Roman way, and became the general custom of the Church. This came about, however, only by degrees, for though Amalarius made his compilation early in the ninth century, we still find considerable variation of form in the Responsories contained in the twelfth-century Antiphonary of St. Peter's, which represents the use of the Vatican Basilica. The inclusion of the "Gloria Patri" in the Responsory was considered by Amalarius to be a recent innovation, though Walafrid Strabo ascribed its introduction to St. Benedict. At any rate its use without "sicut erat" points to its being at least older than the sixth century. It should be noted that usually it occurs only in the last of each set of nocturn Responds.
The number of Responsories used varied in the different Antiphonaries according to the number of lessons. Before the Te Deum was said at the end of Matins, extra Responsories were sometimes added on feast days, one after another, as a token of joy and solemnity. Numerous examples occur, for instance, in the Compiegne Antiphonary (Migne, P.L., LXXVIII), which was compiled in the ninth century, apparently for the use of non-monastic churches in the north of France. The preservation of the repetition in the Office Responsory, unlike that of the Mass, may perhaps be accounted for by the fact that the office chant was always in the hands of clerics or monks, rather than of professional singers; the latter would naturally apply themselves chiefly to the melodic development of the pieces entrusted to them, whereas the former would be more liturgically conservative and more careful of the organic structure of their pieces.
The words of the Responsories agreed either with the history in the Lessons they followed, or were proper to the feast of the day. Thus in the "Micrologus" of Bernold of Constance, the Responsories themselves are often called "Historia". Amalarius speaks of Responsories de historia being used after Lessons from the Old Testament, and de psalmis after those from the New. The practice of using a Responsory from the Common of Saints with a Lesson of the current Scripture has sometimes an awkward effect. Thus the French ritualist Grancolas, who flourished in the early eighteenth century, remarks that the intention of the Responsory was to furnish a meditation or commentary on what had just been read, but that such intention was frustrated when, for instance, after a Lesson describing the doings of "Absalom, Ahab, or some other wicked prince" the answer was "Ecce Sacerdos magnus", or "Sponsabo te mihi in justitia". The Paris Breviary of 1735, introduced by Archbishop de Vintimille on his own authority, in which everything except hymns and lives of saints was rigidly Scriptural, has a series of Responsories which, considered as "moral concordances", are really works of art. The Old and New Testaments are made mutually illustrative in a masterly manner; thus, for example, on the feast of Our Lady's Conception we have:
R. Descendit sicut pluvia in vellus; *Benedictum nomen majestatis ejus in aeternum, et *Replebitur majestate ejus omnis terra. 
V. Ecce tabernaculum Dei cum hominibus et habitabit cum eis; et ipse Deus cum eis erit eorum Deus. 
R. Benedictum. 
V. Gloria Patri. 
R. Replebitur.
The Graduals and Responsories are certainly among the most ancient and interesting parts of the liturgy of the Church. Musically they are the highest achievement of the old Christian composers, and should always be referred to when it is desired to give specimens of the true Gregorian Chant; whilst as literature, Battifol, speaking of the responds of the "Proprium de Tempore", which are older than the others, compares them to the chorus dialogues of classical Greek tragedy.
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Restitution
Restitution has a special sense in moral theology. It signifies an act of commutative justice by which exact reparation as far as possible is made for an injury that has been done to another. An injury may be done to another by detaining what is known to belong to him in strict justice and by wilfully doing him damage in his property or reputation. As justice between man and man requires that what belongs to another should be rendered him, justice is violated by keeping from another against his reasonable will what belongs to him, and by willfully doing him damage in goods or reputation. Commutative justice therefore requires that restitution should be made whenever that virtue has been violated. This obligation is identical with that imposed by the Seventh Commandment, "Thou shalt not steal." For the obligation not to deprive another of what belongs to him is identical with that of not keeping from another what belongs to him. As theft is a grave sin of its own nature, so is the refusal to make restitution for injustice that has been committed.
Restitution signifies not any sort of reparation made for injury inflicted, but exact reparation as far as possible. Commutative justice requires that each one should have what belongs to him, not something else; and so that which was taken away must be restored as far as possible. If the property of another has been destroyed or damaged, the value of the damage done must be restored. Restitution therefore signifies reparation for an injury, and that reparation is made be restoring to the person injured what he had lost and thus putting him in his former position. Sometimes when an injury has been done it cannot be repaired in this way. A man who commits adultery with another's wife cannot make restitution to him in the strict sense. He has done his neighbour an injury which in a certain sense is irreparable. He should make what reparation he can. In this and similar cases it is a disputed point among theologians whether the adulterer is obliged to offer a money compensation for the injury. If he is convicted and sentenced to pay damages by lawful authority, he will certainly be bound to do so in conscience. But apart from such a sentence, he cannot be obliged to compensate the injured husband in money, because there is no common measure between such injuries and compensation in goods of another order.
Commutative justice looks at objective equality, and prescribes that it be preserved. For this reason Aristotle called this species of justice corrective, inasmuch as it corrects and remedies the inequality which an act of injustice produces between the injurer and the party injured. The one has less than he ought to have, because the other has taken it away, and they will not be quits until restitution is made. In cases where an injury is irreparable, the injurer will be bound to do what he can so that the injured party may be content. This is called making satisfcation, to distinguish it from making restitution in the strict sense. We are thus bound to make satisfaction to God for the injury which our sins do Him; we cannot make Him restitution, nor did He suffer damage on account of our sins. A violation of commutative justice alone imposes the obligation of making restitution, for when charity or obedience or any of the other virtues is violated, there is indeed a consequent obligation of repenting for the sin, but there is no obligation of performing the omitted act of charity or obedience now. The obligation was urgent at the particular time and in the particular circumstances in which the sin was committed. Now the need of relief which called for the act of charity, and the reason for the command which was disobeyed no longer exist, and so there is no reason for supplying now for the omitted acts.
The grounds on which restitution becomes obligatory are either the possession of something belonging to another, or the causing of unjust damage to the property or reputation of another. These are called by divines the roots of restitution, for it is due on one of those two grounds if it is due at all. The moral obligations of one who finds himself in possession of another person's property, and who on that account is bound to make restitution, will depend on whether he had possession of the property hitherto in good faith, or in bad faith, or in doubtful faith. If hitherto he thought in good faith that the property was his own, and he now discovers that it belongs to someone else, it will be sufficient to restore the property itself to the owner, together with any fruits that still remain. If while he was in good faith he consumed the fruits, or even the property itself perished, the possessor will not be bound to make restitution for what no longer exists. If the possessor consumed what he thought was his own property, possession in good faith justified him in doing so; and if the property has perished or been lost, the owner must bear the loss. But if possession was begun in bad faith, the possessor must not only restore all that remains of the property or of its fruits, but he must also compensate the owner for any loss or damage that the latter suffered on account of being deprived of his property. For the unjust possessor must make compensation for all the damage that he has caused the owner by unwarrantably retaining his property. If possession was begun in doubtful faith, inquiry as to title should first of all be made. In this way, or by the use of presumptions, the doubt may often be settled. If it cannot thus be settled the common opinion of divines is that restitution must be made to the doubtful owner of a portion of the property corresponding to the probability of his right, while the possessor may keep a portion corresponding to the probability of his title. A few recent theologians think that the possessor in such a case may keep possession of the property, provided that he is ready to hand it over to the true owner if and when the latter's title is proved. If the doubt about the title arises subsequently to the beginning of possession, inquiry should be made, and if the doubt cannot be solved, the possessor may keep the property, for in doubt the possessor has the better claim. Fruits, as a general rule, follow the property, on the principle: Accessorium sequitur principale.
The deliberate causing of unjust damage to the property, reputation, or other strict rights of another imposes on him who does the damage the obligation of making restitution for it, as we have seen. For, although in this case there is no possession of what belongs to another, still the wronged person has not what in justice he should have, and that through the unjust action of him who did the damage. The latter therefore has unjustly taken away what belonged to the former, and he must restore to him something which is equivalent to the loss which he has suffered and which will balance it, so that equality between them may be restored. However, as a man is not in conscience responsible for damage which he caused inadvertently and by accident, the action which caused the damage must be voluntary, with at least some confused foreknowledge of its probable effects, in order that an obligation in conscience may arise to make compensation for the damage caused. Even though in a particular case there was no theological fault of this kind, as it is called by divines, yet sometimes if the amount of diligence was not used which the law requires in the case, the law imposes the obligation of making compensation to the injured party. There is then said to be juridical fault, and after the sentence of a competent authority has imposed the obligation of making compensation, it will be matter of conscience to obey the sentence. Besides being voluntary, the injurious action must be against commutative justice in order that an obligation to make restitution may arise from it. If while exercising my own right, as by putting on the market a new patent machine, I cause loss to others, I do not offend against justice, nor am I bound to make compensation for the loss caused to others. Neither is one responsible for damage to others of which he was the mere occasion, not the cause. Thus if the arrival in a city of some great personage causes a crowd to gather, and there is a crush, and an accident, by which damage is done to persons and to property, the great personage is the occasion of the damage, not the cause; and he is not bound to make restitution for it.
The foregoing principles are applicable whenever a strict right of another has been violated. Not only when property rights, or reputation, have been injured, but when spiritual rights to innocence, or true doctrine, or religious vocation, or any others of mind or body, intrinsic to man's nature or extrinsic, have been unjustly violated, restitution as far as possible must be made. The efficacy of the confessional in bringing about restitution of ill-gotten property and the reparation of injuries of whatever sort is too well-known to need more than mention here.
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Resurrection of Jesus Christ
Resurrection is the rising again from the dead, the resumption of life. In this article, we shall treat only of the Resurrection of Jesus Christ. (The General Resurrection of the Body will be covered in another article.) The fact of Christ's Resurrection, the theories opposed to this fact, its characteristics, and the reasons for its importance must be considered in distinct paragraphs.
I. THE FACT OF CHRIST'S RESURRECTION
The main sources which directly attest the fact of Christ's Resurrection are the Four Gospels and the Epistles of St. Paul. Easter morning is so rich in incident, and so crowded with interested persons, that its complete history presents a rather complicated tableau. It is not surprising, therefore, that the partial accounts contained in each of the Four Gospels appear at first sight hard to harmonize. But whatever exegetic view as to the visit to the sepulchre by the pious women and the appearance of the angels we may defend, we cannot deny the Evangelists' agreement as to the fact that the risen Christ appeared to one or more persons. According to St. Matthew, He appeared to the holy women, and again on a mountain in Galilee; according to St. Mark, He was seen by Mary Magdalen, by the two disciples at Emmaus, and the Eleven before his Ascension into heaven; according to St. Luke, He walked with the disciples to Emmaus, appeared to Peter and to the assembled disciples in Jerusalem; according to St. John, Jesus appeared to Mary Magdalen, to the ten Apostles on Easter Sunday, to the Eleven a week later, and to the seven disciples at the Sea of Tiberias. St. Paul (I Cor., xv, 3-8) enumerates another series of apparitions of Jesus after His Resurrection; he was seen by Cephas, by the Eleven, by more than 500 brethren, many of whom were still alive at the time of the Apostle's writing, by James, by all the Apostles, and lastly by Paul himself.
Here is an outline of a possible harmony of the Evangelists' account concerning the principal events of Easter Sunday:
· The holy women carrying the spices previously prepared start out for the sepulchre before dawn, and reach it after sunrise; they are anxious about the heavy stone, but know nothing of the official guard of the sepulchre (Matt., xxviii, 1-3; Mark, xvi, 1-3; Luke, xxiv, 1; John, xx, 1).
· The angel frightened the guards by his brightness, put them to flight, rolled away the stone, and seated himself not upon (ep autou), but above (epano autou) the stone (Matt. xxviii, 2-4).
· Mary Magdalen, Mary the Mother of James, and Salome approach the sepulchre, and see the stone rolled back, whereupon Mary Magdalen immediately returns to inform the Apostles (Mark, xvi, 4; Luke, xxiv, 2; John xx, 1-2).
· The other two holy women enter the sepulchre, find an angel seated in the vestibule, who shows them the empty sepulchre, announces the Resurrection, and commissions them to tell the disciples and Peter that they shall see Jesus in Galilee (Matt., xxviii, 5-7; Mark, xvi, 5-7).
· A second group of holy women, consisting of Joanna and her companions, arrive at the sepulchre, where they have probably agreed to meet the first group, enter the empty interior, and are admonished by two angels that Jesus has risen according to His prediction (Luke, xxiv, 10).
· Not long after, Peter and John, who were notified by Mary Magdalen, arrive at the sepulchre and find the linen cloth in such a position as to exclude the supposition that the body was stolen; for they lay simply flat on the ground, showing that the sacred body had vanished out of them without touching them. When John notices this he believes (John, xx, 3-10).
· Mary Magdalen returns to the sepulchre, sees first two angels within, and then Jesus Himself (John, xx, 11-l6; Mark, xvi, 9).
· The two groups of pious women, who probably met on their return to the city, are favored with the sight of Christ arisen, who commissions them to tell His brethren that they will see him in Galilee (Matt., xxviii, 8-10; Mark, xvi, 8).
· The holy women relate their experiences to the Apostles, but find no belief (Mark, xvi, 10-11; Luke, xxiv, 9-11).
· Jesus appears to the disciples, at Emmaus, and they return to Jerusalem; the Apostles appear to waver between doubt and belief (Mark, xvi, 12-13; Luke, xxiv, 13-35).
· Christ appears to Peter, and therefore Peter and John firmly believe in the Resurrection (Luke, xxiv, 34; John, xx, 8).
· After the return of the disciples from Emmaus, Jesus appears to all the Apostles excepting Thomas (Mark, xvi, 14; Luke, xxiv, 36-43; John, xx, 19-25).
The harmony of the other apparitions of Christ after His Resurrection presents no special difficulties.
Briefly, therefore, the fact of Christ's Resurrection is attested by more than 500 eyewitnesses, whose experience, simplicity, and uprightness of life rendered them incapable of inventing such a fable, who lived at a time when any attempt to deceive could have been easily discovered, who had nothing in this life to gain, but everything to lose by their testimony, whose moral courage exhibited in their apostolic life can be explained only by their intimate conviction of the objective truth of their message. Again the fact ofChrist's Resurrection is attested by the eloquent silence of the Synagogue which had done everything to prevent deception, which could have easily discovered deception, if there had been any, which opposed only sleeping witnesses to the testimony of the Apostles, which did not punish the alleged carelessness of the official guard, and which could not answer the testimony of the Apostles except by threatening them "that they speak no more in this name to any man" (Acts, iv, 17). Finally the thousands and millions, both Jews and Gentiles, who believed the testimony of the Apostles in spite of all the disadvantages following from such a belief, in short the origin of the Church, requires for its explanation the reality of Christ's Resurrection, fot the rise of the Church without the Resurrection would have been a greater miracle than the Resurrection itself.
II. OPPOSING THEORIES
By what means can the evidence for Christ's Resurrection by overthrown? Three theories of explanation have been advanced, though the first two have hardly any adherents in our day.
(1)The Swoon Theory
There is the theory of those who assert that Christ did not really die upon the cross, that His supposed death was only a temporary swoon, and that His Resurrection was simply a return to consciousness. This was advocated by Paulus ("Exegetisches Handbuch", 1842, II, p. 929) and in a modified form by Hase ("Gesch. Jesu", n. 112), but it does not agree with the data furnished by the Gospels. The scourging and the crown of thorns, the carrying of the cross and the crucifixion, the three hours on the cross and the piercing of the Sufferer's side cannot have brought on a mere swoon. His real death is attested by the centurion and the soldiers, by the friends of Jesus and by his most bitter enemies. His stay in a sealed sepulchre for thirty-six hours, in an atmosphere poisoned by the exhalations of a hundred pounds of spices, which would have of itself sufficed to cause death. Moreover, if Jesus had merely returned from a swoon, the feelings of Easter morning would have been those of sympathy rather than those of joy and triumph, the Apostles would have been roused to the duties of a sick chamber rather than to apostolic work, the life of the powerful wonderworker would have ended in ignoble solitude and inglorious obscurity, and His vaunted sinlessness would have changed into His silent approval of a lie as the foundation stone of His Church. No wonder that later critics of the Resurrection, like Strauss, have heaped contempt on the old theory of a swoon.
(2) The Imposition Theory
The disciples, it is said, stole the body of Jesus from the grave, and then proclaimed to men that their Lord had risen. This theory was anticipated by the Jews who "gave a great sum of money to the soldiers, saying: Say you, His disciples came by night, and stole him away when we were asleep" (Matt., xxviii, 12 sq.). The same was urged by Celsus (Orig., "Contra Cels.", II, 56) with some difference of detail. But to assume that the Apostles with a burden of this kind upon their consciences could have preached a kingdom of truth and righteousness as the one great effort of their lives, and that for the sake of that kingdom they could have suffered even unto death, is to assume one of those moral impossibilities which may pass for a moment in the heat of controversy, but must be dismissed without delay in the hour of good reflection.
(3) The Vision Theory
This theory as generally understood by its advocates does not allow visions caused by a Divine intervention, but only such as are the product of human agencies. For if a Divine intervention be admitted, we may as well believe, as far as principles are concerned, that God raised Jesus from the dead. But where in the present instance are the human agencies which might cause these visions? The idea of a resurrection from the grave was familiar to the disciples from their Jewish faith; they had also vague intimations in the prophecies of the Old Testament; finally, Jesus Himself had always associated His Resurrection with the predictions of his death. On the other hand, the disciples' state of mind was one of great excitement; they treasured the memory of Christ with a fondness which made it almost impossible for them to believe that He was gone. In short, their whole mental condition was such as needed only the application of a spark to kindle the flame. The spark was applied by Mary Magdalen, and the flame at once spread with the rapidity and force of a conflagration. What she believed that she had seen, others immediately believed that they must see. Their expectations were fulfilled, and the conviction seized the members of the early Church that the Lord had really risen from the dead.
Such is the vision theory commonly defended by recent critics of the Resurrection. But however ingeniously it may be devised, it is quite impossible from an historical point of view.
· It is incompatible with the state of mind of the Apostles; the theory presupposes faith and expectancy on the part of the Apostles, while in point of fact the disciples' faith and expectancy followed their vision of the risen Christ.
· It is inconsistent with the nature of Christ's manifestations; they ought to have been connected with heavenly glory, or they should have continued the former intimate relations of Jesus with His disciples, while actually and consistently they presented quite a new phase that could not have been expected.
· It does not agree with the conditions of the early Christian community; after the first excitement of Easter Sunday, the disciples as a body are noted for their cool deliberation rather than the exalted enthusiasm of a community of visionaries.
· It is incompatible with the length of time during which the apparitions lasted; visions such as the critics suppose have never been known to last long, while some of Christ's manifestations lasted a considerable period.
· It is not consistent with the fact that the manifestations were made to numbers at the same instant.
· It does not agree with the place where most of the manifestations were made: visionary appearances would have been expected in Galilee, while most apparitions of Jesus occurred in Judea.
· It is inconsistent with the fact that the visions came to a sudden end on the day of Ascension.
Keim admits that enthusiasm, nervousness, and mental excitement on the part of the disciples do not supply a rational explanation of the facts as related in the Gospels. According to him, the visions were directly granted by God and the glorified Christ; they may even include a "corporeal appearance" for those who fear that without this they would lose all. But Keim's theory satisfies neither the Church, since it abandons all the proofs of a bodily Resurrection of Jesus, nor the enemies of the Church, since it admits many of the Church's dogmas; nor again is it consistent with itself, since it grants God's special intervention in proof of the Church's faith, though it starts with the denial of the bodily Resurrection of Jesus, which is one of the principal objects of that faith.
(4) Modernist View
The Holy Office describes and condemns in the thirty-sixth and thirty-seventh propositions of the Decree "Lamentabili", the views advocated by a fourth class of opponents of the Resurrection. The former of these propositions reads: "The Resurrection of our Saviour is not properly a fact of the historical order, but a fact of the purely supernatural order neither proved nor provable, which Christian consciousness has little by little inferred from other facts." This statement agrees with, and is further explained by the words of Loisy ("Autour d'un petit livre", p. viii, 120-121, 169; "L'Evangile et l'Eglise", pp. 74-78; 120-121; 171). According to Loisy, firstly, the entrance into life immortal of one risen from the dead is not subject to observation; it is a supernatural, hyper-historical fact, not capable of historical proof. The proofs alleged for the Resurrection of Jesus Christ are inadequate; the empty sepulchre is only an indirect argument, while the apparitions of the risen Christ are open to suspicion on a priori grounds, being sensible impressions of a supernatural reality; and they are doubtful evidence from a critical point of view, on account of the discrepancies in the various Scriptural narratives and the mixed character of the detail connected with the apparitions. Secondly, if one prescinds from the faith of the Apostles, the testimony of the New Testament does not furnish a certain argument for the fact of the Resurrection. This faith of the Apostles is concerned not so much with the Resurrection of Jesus Christ as with His immortal life; being based on the apparitions, which are unsatisfactory evidence from an historical point of view, its force is appreciated only by faith itself; being a development of the idea of an immortal Messias, it is an evolution of Christian consciousness, though it is at the same time a corrective of the scandal of the Cross. The Holy Office rejects this view of the Resurrection when it condemns the thirty-seventh proposition in the Decree "Lamentabili": "The faith in the Resurrection of Christ pointed at the beginning no so much to the fact of the Resurrection, as to the immortal life of Christ with God."
Besides the authoritative rejection of the foregoing view, we may submit the following three considerations which render it untenable: First, the contention that the Resurrection of Christ cannot be proved historically is not in accord with science. Science does not know enough about the limitations and the properties of a body raised from the dead to immortal life to warrant the assertion that such a body cannot be perceived by the senses; again in the case of Christ, the empty sepulchre with all its concrete circumstances cannot be explained except by a miraculous Divine intervention as supernatural in its character as the Resurrection of Jesus. Secondly, history does not allow us to regard the belief in the Resurrection as the result of a gradual evolution in Christian consciousness. The apparitions were not a mere projection of the disciples' Messianic hope and expectation; their Messianic hope and expectations had to be revived by the apparitions. Again, the Apostles did not begin with preaching the immortal life of Christ with God, but they preached Christ's Resurrection from the very beginning, they insisted on it as a fundamental fact and they described even some of the details connected with this fact: Acts, ii, 24, 31; iii, 15,26; iv, 10; v, 30; x, 39-40; xiii, 30, 37; xvii, 31-2; Rom., i,4; iv, 25; vi, 4,9; viii, 11, 34; x, 7; xiv, 9; I Cor., xv, 4, 13 sqq.; etc. Thirdly, the denial of the historical certainty of Christ's Resurrection involves several historical blunders: it questions the objective reality of the apparitions without any historical grounds for such a doubt; it denies the fact of the empty sepulchre in spite of solid historical evidence to the contrary; it questions even the fact of Christ's burial in Joseph's sepulchre, though this fact is based on the clear and simply unimpeachable testimony of history.
III. CHARACTER OF CHRIST'S RESURRECTION
The Resurrection of Christ has much in common with the general resurrection; even the transformation of His body and of His bodily life is of the same kind as that which awaits the blessed in their resurrection. But the following peculiarities must be noted:
· Christ's Resurrection is necessarily a glorious one; it implies not merely the reunion of body and soul, but also the glorification of the body.
· Christ's body was to know no corruption, but rose again soon after death, when sufficient time had elapsed to leave no doubt as to the reality of His death.
· Christ was the first to rise unto life immortal; those raised before Him died again (Col., i, I8; I Cor., xv, 20).
· As the Divine power which raised Christ from the grave was His own power, He rose from the dead by His own power (John, ii, 19; x, l7-18).
· Since the Resurrection had been promised as the main proof of Christ's Divine mission, it has a greater dogmatic importance than any other fact. "If Christ be not risen again, then is our preaching vain, and your faith is also vain" (I Cor., xv, 14).
IV. IMPORTANCE OF THE RESURRECTION
Besides being the fundamental argument for our Christian belief, the Resurrection is important for the following reasons:
· It shows the justice of God who exalted Christ to a life of glory, as Christ had humbled Himself unto death (Phil., ii, 8-9).
· The Resurrection completed the mystery of our salvation and redemption; by His death Christ freed us from sin, and by His Resurrection He restored to us the most important privileges lost by sin (Rom., iv, 25).
· By His Resurrection we acknowledge Christ as the immortal God, the efficient and exemplary cause of our own resurrection (I Cor., xv, 21; Phil., iii, 20-21), and as the model and the support of our new life of grace (Rom., vi, 4-6; 9-11).
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Congregation of the Retreat of the Sacred Heart
(DAMES DE LA RETRAITE)
Originally founded in 1678 under the name of the Institute of Retreat, at Quimper, in Brittany, by Mademoiselle Claude-Thérèse de Kerméno under the direction of the Jesuit Father Huby. The holy foundress having made a retreat in a convent which accommodated ladies who desired to retire from the world and follow the exercises of St. Ignatius, conceived the idea of founding a similar convent at Quimper. Later the sisters took the name of the Dames de la retraite. During the French Revolution they were dispersed for refusing to take the oath of allegiance. On 17 July, 1794, one of their number, Mademoiselle Victoire de St-Luc, suffered martyrdom for her devotion to the Sacred Heart by the guillotine. Her glorious death caused the institute to flourish, the members consecrated themselves to the Sacred Heart, and in 1805 began again the work of providing retreats for seculars, interrupted in 1791. The religious and administrative authorities in France then required the sisters to add the education of youth to their other work, and they now have large schools in various places in England, France, and Belgium. In 1820 two sisters from Quimper opened a house at Redon (Ille-et-Vilaine), which eventually became the cradle of the Retreat of Angers. Meantime the mother-house at Quimper in 1808 opened a house at Quimperlé; in 1820 one at Lesneven (Finistère); in 1847 one at Pontchâteau (Loire-Inférieure), and in 1858 one at Brest (Finistère). The following convents were founded by the Retreat of Angers: in 1820, Redon; in 1844, Saumur (Maine-et-Loire); in 1857, a second house at Angers called l'Oratoire, and in 1893 one at Fontenay-sous-Bois (Seine). In 1880 the sisters went to England and the flourishing convent at Clapham Park was founded from Angers. In 1882 a convent was opened at Burnham, in Somersetshire, from Quimper, and after the union of Quimper and Angers (1897), another convent was opened at Weston-super-Mare, Somerset, and in 1904, one at Clevedon. In 1898 a house at Mentone was opened, and in 1899 a large educational establishment at Brussels. The institute and its constitutions were approved definitively by the Holy See in 1910.
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Retreats
If we call a retreat a series of days passed in solitude and consecrated to practices of asceticism, in particular to prayer and penance, it is as old as Christianity. Without referring to the customs of the Prophets of the Old Testament, the forty days which Jesus Christ passed in the desert after His baptism is an example which has found many imitators in all ages of the Church. From this imitation sprang the eremitical life and the institution of the cenobites. The religious who sought the solitude of the deserts or the monasteries, or in general those wishing to lead a contemplative life withdrew from the world, in order the more readily to draw nearer to God and apply themselves to exercises of Christian perfection. The "Forma cleri" of Tronson, t. IV, gives numerous texts of the Fathers and ecclesiastical writers, recommending a retreat for at least a few days. According to St. Francis de Sales (Treatise on the Love of God, XII, chap. vii), the practice of the retreat was specially restored by St. Ignatius Loyola. We may say indeed that in his "Spiritual Exercises" St. Ignatius has combined the methods of reforming one's life and seeking the will of God in solitude. The Society of Jesus was the first active religious order in which the practice of the retreat became obligatory by rule. St. Francis of Assisi and his first companions occasionally retired to hermitages where they gave themselves up to prayer and mortification. St. Ignatius prescribed for his religious the exercises of thirty days as an indispensable experience before admission to the vows. The custom was introduced later of repeating this thirty days' retreat during a month of the third probation, and the usage was established little by little of renewing it in an abridged form each year during eight days. This custom obtained the force of law by decree of the Sixth General Congregation, held in 1608, besides being imitated in other religious orders, and encouraged by a Bull of Pope Paul V, 1606.
The Society of Jesus did not reserve these exercises for its own exclusive use, but gave them to communities and individuals. Blessed Peter Faber in his "Memoriale" testifies to having given them to the grandees of Spain, Italy, and Germany, and used them in restoring hundreds of convents to their first fervour. A letter of St. Ignatius (3 Feb., 1554) recommends giving the exercises publicly in the churches. In addition, the houses of the Society often contained rooms for priests or laymen desirous of performing the exercises privately. Ignatius, having sanctioned this custom during his lifetime, one of his successors, Aquaviva, exhorted the provincials to its maintenance in 1599. In studying the spread of this practice we must not neglect the influence of St. Charles Borromeo. The cardinal and the Jesuits co-operated in order to promote this sort of apostolate. A fervent admirer and disciple of the "Spiritual Exercises", St. Charles introduced them as a regular practice among the secular clergy by retreats for seminarians and candidates for ordination. He built at Milan an asceterium, or house solely destined to receive those making retreats, whose direction he confided to the Oblates. The zeal of St. Charles was effectual in encouraging the sons of St. Ignatius to adopt definitively the annual retreat, and to organize outside collective retreats of priests and laymen.
Two other saints furthered the practice. St. Francis de Sales, whose veneration for the Archbishop of Milan and his works is well known, made the retreat, praised it, and made it familiar to the Order of the Visitation, of which he was the founder (Const. XLVI). Then came St. Vincent de Paul, chosen by St. Francis de Sales to be the spiritual father of the Visitation in Paris. He was the organizer of ecclesiastical retreats in France, the plan of which had been already proposed in 1625, at the assembly of the clergy, by acuré of Normandy, Charles Dodefroy, in a small work, entitled "Le collège des saints exercises". St. Vincent de Paul established retreats for candidates for ordination first at Beauvais (1628), afterwards at Paris (1631). They took place six times a year under his direction at the Collège des Bons-Enfants. Soon other clerics than those of the Diocese of Paris were admitted; and when Saint-Lazare had been acquired (1634) this house was opened indiscriminately as a retreat for clergy, nobility, and people. In St. Vincent's time about 20,000 persons made retreats there. M. de Bérul1e founder of the Oratory, and M. Olier, founder of Saint-Sulpice, seconded this movement of reform and sanctification. From the middle of the seventeenth century, the synodal statutes prescribed that the clergy should make a retreat from time to time. Sometimes it was made obligatory for those who obtained benefices with the cure of souls. In a word, the retreat was thenceforth an established custom of pious ecclesiastics. In 1663 M. de Kerlivio, who knew the excellent results obtained at Saint-Lazare, founded a house of retreat for men at Vannes in Brittany, with the co-operation of P. Huby, S.J. This institution has a special importance in the history of retreats, because the regulations of Vannes generally guided the directors of other houses which the Jesuits established. These were at Quimper, Rennes, Nantes, Rouen, Paris, Dijon, Nancy, and soon in most of the large cities of France. Often, besides the house of retreat for men, one would be erected for women: as at Vannes, thanks to the Venerable Catherine de Francheville, at Rennes, at Quimper, at Paris, Nantes, etc. With a view to organizing and facilitating retreats for women, there were formed, particularly in Brittany, congregations of Ladies of the Retreat which are still in existence.
France was not alone in having houses of exercises, They were established in Germany at Munich and Prague; in Spain, at Barcelona and Gerona; in Italy, at Rome, Perugia, Ancona, and Milan; in Sicily, at Palermo, Alcamo, Mazzara, Termini, Messina, etc.; in Poland, at Vilna; in Mexico, at Mexico City and Pueblo. The enumeration is necessarily incomplete; it should include missionary countries, Canada, Chile, China, etc. Nor were Jesuits the only ones to busy themselves with retreats: Franciscans, Benedictines, Lazarists, Eudists, Oratorians, Passionists, Redemptorists, and others vied with them in zeal. But the suppression of the Society struck a fatal blow at the work in many a country. In Brittany, the classic land of retreats, various religious, and principally priests, continued this ministry of the Jesuits. In Franche-Comté a saintly curé, the Venerable Antoine Receveur, organized the Congregation of Christian Retreat to secure for men and women the benefits of spiritual exercises. In Italy, the Venerable Bruno Lanteri instituted a society of priests, the Oblates of the Blessed Virgin Mary, who were occupied only with retreats. St. Alphonsus Liguori, who from his youth had followed the exercises among the Jesuits or among the Lazarists, could not neglect this means of apostleship. He adopted it as one of his own practices and prescribed it for the Congregation of the Most Holy Redeemer. Thus the Redemptorists kept up the custom of retreats in the Kingdoms of Naples and Sicily during the second half of the eighteenth century. In Argentina and Paraguay the retreats continued, thanks to the extraordinary initiative given by Maria-Antonia de San José de La Paz (1730-1799). Aided by several priests and various religious orders, she succeeded in having the exercises performed by nearly 100,000 persons.
Annual ecclesiastical retreats began as a general thing in France and other countries in 1815. Numerous promoters of these retreats came from the ranks of the secular clergy as well as from the regular orders. A large number of directors are annually engaged in giving retreats to the religious communities. Several institutions perform the complete exercises of twenty to thirty days. But there were not only priestly or conventual retreats; they were made by the faithful, grouped in parishes or in congregations, brotherhoods, third orders, etc. Thus retreats are conducted for employees, working-men, teachers, conscripts, deaf-mutes, etc. We may also mention retreats at the close of a course of study, established in the College of St. Acheul at Amiens in 1825, and which, spreading by degrees, led to the organization of retreats among the alumni, a custom that has become quite general. There has been no lack of co-operation in this great work of regeneration: bishops threw open their seminaries to the laity, the Christian nobility lent their châteaux; the religious orders — Benedictines, Cistercians, Carthusians, Dominicans, Franciscans, Lazaristes, Eudists, Redemptorists, Passionists, the Society of Mary, Brothers of St. Vincent de Paul, and Brothers of the Christian Schools, all encouraged the retreat, either by providing suitable places for the purpose, or by furnishing directors. The Jesuits alone possessed twelve houses of exercises on French territory before 1901; they now have seven in Belgium and others in Spain, Austria, Italy, Holland, England, Canada, United States, Colombia, Chile, and various other countries of America, North and South. They have established houses in Australia, China, India, Ceylon, and Madagascar. Besides the Breton congregations already spoken of, new societies especially devoted to retreats for women have been formed, such as Notre Dame du Cenacle, and Marie Reparatrice.
Retreats for laymen have spread greatly throughout the Catholic world during the last twenty-five years. A French Jesuit, Père Henry, was the pioneer in this great revival. In 1882 he gave himself to the task of instituting retreats for working-men, and it was not long before houses devoted to this purpose were founded all over Europe. During 1908, in Belgium alone 243 retreats were given, attended by 10,253 exercitants, and since 1890 in that country at least 100,000 of the labouring classes and about 25,000 professional and business men have made retreats. France, Germany, and Holland and other European States have also extended the work with gratifying results. In one house in France, Notre Dame du Haut-Mont, more than 30,500 men have made the retreat within the last twenty-five years. England and Ireland have taken up the movement, and are at present engaged with retreat organizations, as also is Canada. In the United States a generous response has been given to the movement, and a house of retreat has been founded (1911) on Staten Island, New York City.
The principal reason of the success of these retreats, called cloistered to distinguish them from the parochial retreats open to all, is their very necessity. In the fever and agitation of modern life, the need of meditation and spiritual repose impresses itself onChristian souls who desire to reflect on their eternal destiny, and direct their life in this world towards God.
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Reuss
Name of the two smallest states of the German Confederation, which lie almost in the centre of Germany, east of Thuringia, on the western boundaries of the Kingdom of Saxony. Their united area is 440 sq. miles. Reuss alterer Linie, or Reuss-Greitz, comprises 122 sq. miles and in 1905 its population was 70,603, of whom 68,549 were Lutherans, 1205 Catholics, and 54 Jews. Reuss jüngerer Linie, or Reuss-Schleiz, contains 318 sq. miles, and had 144,584 inhabitants in 1905, of whom 140,640 were Lutherans, 2806 Catholics, and 290 Jews. The present Principality of Reuss and the neighbouring tracts of land were inhabited in early medieval times by Slavonian races who were civilized and converted to Christianity by the German Emperor Otto I (936-73). In church matters the region was under the Diocese of Zeitz (founded in 968), which became a suffragan of Magdeburg. On account of the frequent inroads of the Slavs, the residence of the Bishop of Zeitz was removed to Naumburg in 1028, after which the see was called Naumburg-Zeitz. Upon its subjection to German authority, the whole province was allotted to the Margraviate of Zeitz. As early as the year 1000, however, Emperor Otto III permitted the entire part lying on the eastern boundary of Thuringia to be administered by imperial vogts, or bailiffs (advocati imperii), whence this territory received the name of Vogtland (Terra advocatorum), a designation that has remained to this day a geographical summary for Reuss, especially that part on the Saxon borders. The position of vogt soon became hereditary. The princes of Reuss are descended from the vogts of Weida. Erkenbert I (1122) is proved by documentary evidence to have been their ancestor. His successors acquired almost the whole Vogtland by feuds or marriage settlement, although in the fourteenth and fifteenth centuries they lost the greater part of their possessions, most of which fell to Saxe-Meissen (the present Kingdom of Saxony). In 1244 the vogt Henry IV entered a German monastery. His sons divided his possessions, their seats being respectively at Weide (extinct in 1535), Gera (extinct in 1550), and Plauen. The Plauen branch was sub divided into an elder line that died out in 1572, and a young line. Henry, the founder of the Plauen line (d. about 1300), on account of a visit to Russia received the surname of "der Reusse" (Ruthenus), whence the name passed to the country; on account of the close relations of that country with the neighbouring Saxon states, Lutheranism speedily gained a foothold in Reuss.
The rulers joined the Smalkaldic League against the German emperor, and forfeited their possessions, but afterwards recovered them. Henry XXII is notable among the more modern princes of this house for his enmity to Prussia, which he opposed in the Austro-Prussian War of 1866, when the Prussian troops occupied his domain. Henry joined the North German Confederation and the new German empire (1871). He alone of all the confederate princes remained until his death (1902) an implacable enemy of Prince Bismarck and of the conditions created in Germany by the foundation of the empire. His son, Henry XXIV (both in 1878), being incapable of ruling, the regency passed to the princes of the younger line of Reuss. After the death of Henry XXIV, the last scion of the younger line, the Principalities of Reuss-Greiz and Reuss-Schleitz will be united. Since the end of the twelfth century all the male members of the princely house have borne the name of Henry in honour of the Emperor Henry VI of Germany (1190-7), to whom they were under great obligations. The Reformation entirely destroyed Catholicism in Reuss. The few Catholic settlers were for a long time deprived of regular religious ministrations. A Brief obtained from the papal nuncio in Vienna, 15 March, 1822, by the efforts of the Catholic Princess Gasparina of Rohan-Rochefort, wife of Henry XIX, placed the Catholics in the domains of the elder line under the jurisdiction of the Archbishop of Prague; and through a papal Brief of 18 March, 1874, they passed under that of the Vicar apostolic of Saxony. The parish of Greiz has existed since 1897 and the statutes of the Catholic congregation there, dated 12 April, 1897, received government sanction of 7 June of the same year, together with the grant of a legal status under the civil law. Priests from the neighbouring countries (Bavaria and Saxony) are not prevented from exercising their spiritual functions.
Excluding Greiz and Frauenreuth, permission of the authorities to hold religious services is required in the towns and villages of the principality. The Catholics of Reuss-Schleiz were placed under the jurisdiction of the bishops of Paderborn by a Decree of the papal "Congregatio de propaganda fide" of 27 June, 1869, which, however, was not officially recognized, and, when in 1883 the Catholics of the city of Gera desired a mission with permanent priests, the Government made its consent dependent upon the transfer of jurisdiction to the Vicar Apostolic of Saxony. This was effected by a Decree of Propaganda dated 7 October, 1889. By a princely rescript of 14 June, 1894, the status of the Catholic population of Gera was recognized from 1 June. They then received the rights and privileges of citizens under the civil law. The rector of Gera is not debarred from exercising his sacerdotal functions in places belonging to his parish, nor are priests from the neighbouring countries (Saxony and Saxe Weimar). The successful progress of Catholicism is retarded in both principalities by lack of means, since neither the state nor the people contribute anything to the Catholic Church and a church tax is not permitted. The Evangelical-Lutheran Church is supported by state and communal contributions, Catholics being assessed equally with Protestants for this purpose. The Government does not interfere with its subjects in regard to the change of their religion, establishment of orders, mixed marriages, and the education of the children of such marriages in either principality. For the most part the principles obtaining in the Kingdom of Saxony prevail in Reuss. Nominally, enjoyment of the privileges of citizenship is independent of creed, but in Reuss-Greiz religious exercises can take place only by express permission. In both principalities no previous permission is required for processions on religious festivals, provided they are carried out in the customary manner. Catholic processions are not allowed. The public free schools are Evangelical-Lutheran and maintained by political or school districts. Catholics are obliged to contribute proportionally as much as Protestants, although religious instruction in their Faith is never given. A private Catholic free school (about 200 children) has existed in Gera since 1903, to which neither State nor city contributes. In Greiz the Catholics have succeeded in obtaining a school of their own since 1908, with about 130 children who are of compulsory school age. The grant of an appropriation for a high school is still pending (1911).
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Revelation
I. MEANING OF REVELATION
Revelation may be defined as the communication of some truth by God to a rational creature through means which are beyond the ordinary course of nature. The truths revealed may be such as are otherwise inaccessible to the human mind -- mysteries, which even when revealed, the intellect of man is incapable of fully penetrating. But Revelation is not restricted to these. God may see fit to employ supernatural means to affirm truths, the discovery of which is not per se beyond the powers of reason. The essence of Revelation lies in the fact that it is the direct speech of God to man. The mode of communication, however, may be mediate. Revelation does not cease to be such if God's message is delivered to us by a prophet, who alone is the recipient of the immediate communication. Such in brief is the account of Revelation given in the Constitution "De Fide Catholica" of the Vatican Council. The Decree "Lamentabili" (3 July, 1907), by its condemnation of a contrary proposition, declares that the dogmas which the Churchproposes as revealed are "truths which have come down to us from heaven" (veritates e coelo delapsoe) and not "an interpretation of religious facts which the human mind has acquired by its own strenuous efforts" (prop., 22). It will be seen that Revelation as thus explained differs clearly from:
· inspiration such as is bestowed by God on the author of a sacred book; for this, while involving a special illumination of the mind in virtue of which the recipient conceives such thoughts as God desires him to commit to writing, does not necessarily suppose a supernatural communication of these truths;
· from the illustrations which God may bestow from time to time upon any of the faithful to bring home to the mind the import of some truth of religion hitherto obscurely grasped; and,
· from the Divine assistance by which the pope when acting as the supreme teacher of the Church, is preserved from all error as to faith or morals. The function of this assistance is purely negative: it need not carry with it any positive gift of light to the mind. Much of the confusion in which the discussion of Revelation in non-Catholic works is involved arises from the neglect to distinguish it from one or other of these.
During the past century the Church has been called on to reject as erroneous several views of Revelation irreconcilable with Catholic belief. Three of these may here be noted.
· The view of Anton Guenther (1783-1863). This writer denied that Revelation could include mysteries strictly so-called, inasmuch as the human intellect is capable of penetrating to the full all revealed truth. He taught, further, that the meaning to be attached to revealed doctrines is undergoing constant change as human knowledge grows and man's mind develops; so that the dogmatic formul which are now true will gradually cease to be so. His writings were put on the Index in 1857, and his erroneous propositions definitively condemned in the decrees of the Vatican Council.
· the Modernist view (Loisy, Tyrrell). According to this school, there is no such thing as Revelation in the sense of a direct communication from God to man. The human soul reaching up towards the unknowable God is ever endeavouring to interpret its sentiments in intellectual formul . The formul it thus frames are our ecclesiastical dogmas. These can but symbolize the Unknowable; they can give us no real knowledge regarding it. Such an error is manifestly subversive of all belief, and was explicitly condemned by the Decree "Lamentabili" and the Encyclical "Pascendi" (8 Sept., 1907).
· With the view just mentioned is closely connected the Pragmatist view of M. Leroy ("Dogme et Critique", Paris, 2nd ed. 1907). Like the Modernists, he sees in revealed dogmas simply the results of spiritual experience, but holds their value to lie not in the fact that they symbolize the Unknowable, but that they have practical value in pointing the way by which we may best enjoy experience of the Divine. This view was condemned in the same documents as the last mentioned.
II. POSSIBILITY OF REVELATION
The possibility of Revelation as above explained has been strenuously denied from various points of view during the last century. For this reason the Church held it necessary to issue special decrees on the subject in the Vatican Council. Its antagonists may be divided into two classes according to the different standpoints from which they direct their attack, viz:
· Rationalists (under this class we include both Deist and Agnostic writers). Those who adopt this standpoint rely in the main on two fundamental objections: they either urge that the miraculous is impossible, and that Revelation involves miraculousinterposition on the part of the Deity; or they appeal to the autonomy of reason, which it is maintained can only accept as truths the results of its own activities.
· Immanentists. To this class may be assigned all those whose objections are based on Kantian and Hegelian doctrines as to the subjective character of all our knowledge. The views of these writers frequently involve a purely pantheistic doctrine. But even those who repudiate pantheism, in place of the personal God, Ruler, and Judge of the world, whom Christianity teaches, substitute the vague notion of the "Spirit" immanent in all men, and regard all religious creeds as the attempts of the human soul to find expression for its inward experience. Hence no religion, whether pagan or Christian, is wholly false; but none can claim to be a message from God free from any admixture of error. (Cf. Sabatier, "Esquisse", etc., Bk. I, cap. ii.) Here too the autonomy of reason is invoked as fatal to the doctrine of Revelation properly so called. In the face of these objections, it is evident that the question of the possibility of Revelation is at present one of the most vital portions of Christian apologetic.
If the existence of a personal God be once established, the physical possibility at least of Revelation is undeniable. God, who has endowed man with means to communicate his thoughts to his fellows, cannot be destitute of the power to communicate His own thoughts to us. [Martineau, it is true, denies that we possess faculties either to receive or to authenticate a divine revelation concerning the past or the future (Seat of Authority in Religion, p. 311); but such an assertion is arbitrary and extravagant in the extreme.] However, numerous difficulties have been urged on grounds other than that of physical possibility. In estimating their value it seems desirable to distinguish three aspects of Revelation, viz: as it makes known to us;
(1) truths of the natural law, 
(2) mysteries of the faith, 
(3) positive precepts, e.g. regarding Divine worship.
(1) The revelation of truths of the natural law is certainly not inconsistent with God's wisdom. God so created man as to bestow on him endowments amply sufficient for him to attain his last end. Had it been otherwise, the creation would have been imperfect. If over and above this He decreed to make the attainment of beatitude yet easier for man by placing within his reach a far simpler and far more certain way of knowing the law on the observance of which his fate depended, this is an argument for the Divine generosity; it does not disprove the Divine wisdom. To assume, with certain Rationalists, that exceptional intervention can only be explained on the ground that God was unable to embrace His ultimate design in His original scheme is a mere petitio principii. Further, the doctrine of original sin supplies an additional reason for such a revelation of the natural law. That doctrine teaches us that man by the abuse of his free will has rendered his attainment of salvation difficult. Though his intellectual faculties are not radically vitiated, yet his grasp of truth is weakened; his recognition of the moral law is constantly clouded by doubts and questionings. Revelation gives to his mind the certainty he had lost, and so far repairs the evils consequent on the catastrophe which had befallen him.
(2) Still more difficulty has been felt regarding mysteries. It is freely asserted that a mystery is something repugnant to reason, and therefore something intrinsically impossible. This objection rests on a mere misunderstanding of what is signified by a mystery. In theological terminology a conception involves a mystery when it is such that the natural faculties of the mind are unable to see how its elements can coalesce. This does not imply anything contrary to reason. A conception is only contrary to reason when the mind can recognize that its elements are mutually exclusive, and therefore involve a contradiction in terms. A more subtle objection is that urged by Dr. J. Caird, to the effect that every truth that can be partially communicated to the mind by analogies is ultimately capable of being fully grasped by the understanding. "Of all such representations, unless they are purely illusory, it must hold good that implicitly and in undeveloped form they contain rational thought and therefore thought which human intelligence may ultimately free from its sensuous veil. . . . Nothing that is absolutely inscrutable to reason can be made known to faith" (Philosophy of Religion, p. 71). The objection rests on a wholly exaggerated view regarding the powers of the human intellect. The cognitive faculty of any nature is proportionate to its grade in the scale of being. The intelligence of a finite intellect can only penetrate a finite object; it is incapable of comprehending the Infinite. The finite types through which the Infinite is made known to it can never under any circumstances lead to more than analogous knowledge. It is further frequently urged that the revelation of what the mind cannot understand would be an act of violence to the intellect; and that this faculty can only accept those truths whose intrinsic reasonableness it recognizes. This assertion, based on the alleged autonomy of reason, can only be met with denial. The function of the intellect is to recognize and admit any truth which is adequately presented to it, whether that truth be guaranteed by internal or by external criteria. The reason is not deprived of its legitimate activity because the criteria are external. It finds ample scope in weighing the arguments for the credibility of the fact asserted. The existence of mysteries in the Christian religion was expressly taught by theVatican Council (De Fide Cath., cap. ii, can. ii). "If anyone shall say that no mysteries properly so called are contained in the Divine revelation, but that all the dogmas of the faith can be understood and proved from natural principles by human reason duly cultivated -- let him be anathema."
(3) The older (Deist) School of Rationalists denied the possibility of a Divine revelation imposing any laws other than those which natural religion enjoins on man. These writers regarded natural religion as, so to speak, a political constitution determining the Divine government of the universe, and held that God could only act as its terms prescribed. This error likewise was proscribed at the same time (De Fide Cath., cap. ii, can. ii). "If any one shall say that it is impossible or that it is inexpedient that man should be instructed regarding God and the worship to be paid to Him by Divine revelation -- let him be anathema."
It can hardly be questioned that the "autonomy of reasons" furnishes the main source of the difficulties at present felt against Revelation in the Christian sense. It seems desirable to indicate very briefly the various ways in which that principle is understood. It is explained by M. Blondel, an eminent member of the Immanentist School, as signifying that "nothing can enter into a man which does not proceed from him, and which does not correspond in some manner to an interior need of expansion; and that neither in the sphere of historic facts nor of traditional doctrine, nor of commands imposed by authority, can any truth rank as valid for a man or any precept as obligatory, unless it be in some way autonomous and autochthonous" (Lettre sur les exigences, etc., p. 601). Although M. Blondel has in his own case reconciled this principle with the acceptance of Catholic belief, yet it may readily be seen that it affords an easy ground for the denial not merely of the possibility of external Revelation, but of the whole historic basis ofChristianity. The origin of this erroneous doctrine is to be found in the fact that within the sphere of the natural speculative reason, truths which are received purely on external authority, and which are in no way connected with principles already admitted, can scarcely be said to form part of our knowledge. Science asks for the inner reason of things and can make no use of truths save in so far as it can reach the principles from which they flow. The extension of this to religious truths is an error directly traceable to the assumption of the eighteenth-century philosophers that there are no religious truths save those which the human intellect can attain unaided. The principle is, however, sometimes applied with a less extensive signification. It may be understood to involve no more than that reason cannot be compelled to admit any religious doctrine or any moral obligation merely because they possess extrinsic guarantees of truth; they must in every case be able to justify their validity on intrinsic grounds. Thus Prof. J. Caird writes: "Neither moral nor religious ideas can be simply transferred to the human spirit in the form of fact, nor can they be verified by any evidence outside of or lower than themselves" (Fundamental Ideas of Christianity, p. 31). A somewhat different meaning again is implied in the canon of the Vatican Council in which the right of the intellect to claim absolute independence (autonomy) is denied. "If anyone shall say that human reason is independent in such wise that faith cannot be commanded it by God -- let him be anathema" (De Fide Cath., cap. iii, can. i). This canon is directed against the position maintained as already noted by the older Rationalists and the Deists, that human reason is amply sufficient without exterior assistance to attain to absolute truth in all matters of religion (cf. Vacant, "Etudes Théologiques", I, 572; II, 387).
III. NECESSITY OF REVELATION
Can it be said that Revelation is necessary to man? There can be no question as to its necessity, if it be admitted that God destines man to attain a supernatural beatitude which surpasses the exigencies of his natural endowments. In that case God must needs reveal alike the existence of that supernatural end and the means by which we are to attain it. But is Revelation necessary even in order that man should observe the precepts of the natural law? If our race be viewed in its present condition as history displays it, the answer can only be that it is, morally speaking, impossible for men unassisted by Revelation, to attain by their natural powers such a knowledge of that law as is sufficient to the right ordering of life. In other words, Revelation is morally necessary. Absolute necessity we do not assert. Man, Catholic theology teaches, possesses the requisite faculties to discover the natural law. Luther indeed asserted that man's intellect had become hopelessly obscured by original sin, so that even natural truth was beyond his reach. And the Traditionalists of the nineteenth century (Bautain, Bonnetty, etc.) also fell into error, teaching that man was incapable of arriving at moral and religious truth apart from Revelation. The Church, on the contrary, recognizes the capacity of human reason and grants that here and there pagans may have existed, who had freed themselves from prevalent errors, and who had attained to such a knowledge of the natural law as would suffice to guide them to the attainment of beatitude. But she teaches nevertheless that this can only be the case as regards a few, and that for the bulk of mankind Revelation is necessary. That this is so may be shown both from the facts of history and from the nature of the case. As regards the testimony of history, it is notorious that even the most civilized of pagan races have fallen into the grossest errors regarding the natural law; and from these it may safely be asserted they would never have emerged. Certainly the schools of philosophy would not have enabled them to do so; for many of these denied even such fundamental principles of the natural law as the personality of God and the freedom of the will. Again, by the very nature of the case, the difficulties involved in the attainment of the requisite knowledge are insuperable. For men to be able to attain such a knowledge of the natural law as will enable them to order their lives rightly, the truths of that law must be so plain that the mass of men can discover them without long delay, and possess a knowledge of them which will be alike free from uncertainty and secure from serious error. No reasonable man will maintain that in the case of the greater part of mankind this is possible. Even the most vital truths are called in question and are met by serious objections. The separation of truth from error is a work involving time and labour. For this the majority of men have neither inclination nor opportunity. Apart from the security which Revelation gives they would reject an obligation both irksome and uncertain. It results that a revelation even of the natural law is for man in his present state a moral necessity.
IV. CRITERIA OF REVELATION
The fact that Revelation is not merely possible but morally necessary is in itself a strong argument for the existence of a revelation, and imposes on all men the strict obligation of examining the credentials of a religion which presents itself with prima facie marks of truth. On the other hand if God has conferred a revelation on men, it stands to reason that He must have attached to it plain and evident criteria enabling even the unlettered to recognize His message for what it is, and to distinguish it from all false claimants.
The criteria of Revelation are either external or internal: (1) External criteria consist in certain signs attached to the revelation as a divine testimony to its truth, e.g., miracles. (2) Internal criteria are those which are found in the nature of the doctrine itself in the manner in which it was presented to the world, and in the effects which it produces on the soul. These are distinguished into negative and positive criteria. (a) The immunity of the alleged revelation from any teaching, speculative or moral, which is manifestly erroneous or self-contradictory, the absence of all fraud on the part of those who deliver it to the world, provide negative internal criteria. (b) Positive internal criteria are of various kinds. One such is found in the beneficent effects of the doctrine and in its power to meet even the highest aspirations which man can frame. Another consists in the internal conviction felt by the soul as to the truth of the doctrine (Suarez, "De Fide", IV, sect. 5, n. 9.) In the last century there was in certain schools of thought a manifest tendency to deny the value of all external criteria. This was largely due to the Rationalist polemic against miracles. Not a few non-Catholic divines anxious to make terms with the enemy adopted this attitude. They allowed that miracles are useless as a foundation for faith, and that they form on the contrary one of the chief difficulties which lie in faith's path. Faith, they admitted, must be presupposed before the miracle can be accepted. Hence these writers held the sole criterion of faith to lie in inward experience -- in the testimony of the Spirit. Thus Schleiermacher says: "We renounce altogether any attempt to demonstrate the truth and the necessity of the Christian religion. On the contrary we assume that every Christian before he commences inquiries of this kind is already convinced that no other form of religion but the Christian can harmonize with his piety" (Glaubenslehre, n. 11). The Traditionalists by denying the power of human reason to test the grounds of faith were driven to fall back on the same criterion (cf. Lamennais, "Pensées Diverses", p. 488).
This position is altogether untenable. The testimony afforded by inward experience is undoubtedly not to be neglected. Catholic doctors have always recognized its value. But its force is limited to the individual who is the subject of it. It cannot be employed as a criterion valid for all; for its absence is no proof that the doctrine is not true. Moreover, of all the criteria it is the one with regard to which there is most possibility of deception. When truth mingled with error is presented to the mind, it often happens that the whole teaching, false and true alike, is believed to have a Divine guarantee, because the soul has recognized and welcomed the truth of some one doctrine, e.g., the Atonement. Taken alone and apart from objective proof it conveys but a probability that the revelation is true. Hence the Vatican Council expressly condemns the error of those who teach it to be the only criterion (De Fide Cath., cap. iii, can. iii).
The perfect agreement of a religious doctrine with the teachings of reason and natural law, its power to satisfy, and more than satisfy, the highest aspirations of man, its beneficent influence both as regards public and private life, provide us with a more trustworthy test. This is a criterion which has often been applied with great force on behalf of the claims of the Catholic Church to be the sole guardian of God's Revelation. These qualities indeed appertain in so transcendent a degree to the teaching of the Church, that the argument must needs carry conviction to an earnest and truth-seeking mind. Another criterion which at first sight bears some resemblance to this claims a mention here. It is based upon the theory of Immanence and has of recent years been strenuously advocated by certain of the less extreme members of the Modernist School. These writers urge that the vital needs of the soul imperatively demand, as their necessary complement, Divine co-operation, supernatural grace, and even the supreme magisterium of the Church. To these needs the Catholic religion alone corresponds. And this correspondence with our vital needs is, they hold, the one sure criterion of truth. The theory is altogether inconsistent with Catholic dogma. It supposes that the Christian Revelation and the gift of grace are not free gifts from God, but something of which the nature of man is absolutely exigent; and without which it would be incomplete. It is a return to the errors of Baius. (Denz. 1021, etc.)
While the Church, as we have said, is far from undervaluing internal criteria, she has always regarded external criteria as the most easily recognizable and the most decisive. Hence the Vatican Council teaches: "In order that the obedience of our faith might be agreeable to reason, God has willed that to the internal aids of the Holy Spirit, there should be joined external proofs of His Revelation, viz: Divine works (facta divina), especially miracles and prophecy, which inasmuch as they manifestly display the omnipotence and the omniscience of God are most certain signs of a Divine revelation and are suited to the understanding of all" (De Fide Cath., cap. iii). As an instance of a work evidently Divine and yet other than miracle or prophecy, the council instances theCatholic Church, which, "by reason of the marvellous manner of its propagation, its surprising sanctity, its inexhaustible fruitfulness in all good works, its catholic unity and its invincible stability, is a mighty and perpetual motive of credibility and an irrefragable testimony to its own divine legation" (l. c.). The truth of the teaching of the council regarding external criteria is plain to any unprejudiced mind. Granted the presence of the negative criteria, external guarantees establish the Divine origin of a revelation as nothing else can do. They are, so to say, a seal affixed by the hand of God Himself, and authenticating the work as His. (For a fuller treatment of their apologetic value, and for a discussion of objections, see MIRACLES; APOLOGETICS.)
V. THE CHRISTIAN REVELATION
It remains here to distinguish the Christian Revelation or "deposit of faith" from what are termed private revelations. This distinction is of importance: for while the Church recognizes that God has spoken to His servants in every age, and still continues thus to favour chosen souls, she is careful to distinguish these revelations from the Revelation which has been committed to her charge, and which she proposes to all her members for their acceptance. That Revelation was given in its entirety to Our Lord and His Apostles. After the death of the last of the twelve it could receive no increment. It was, as the Church calls it, a deposit -- "the faith once delivered to the saints" (Jude, 2) -- for which the Church was to "contend" but to which she could add nothing. Thus, whenever there has been question of defining a doctrine, whether at Nicæa, at Trent, or at the Vatican, the sole point of debate has been as to whether the doctrine is found in Scripture or in Apostolic tradition. The gift of Divine assistance (see I), sometimes confounded with Revelation by the less instructed of anti-Catholic writers, merely preserves the supreme pontiff from error in defining the faith; it does not enable him to add jot or tittle to it. All subsequent revelations conferred by God are known as private revelations, for the reason that they are not directed to the whole Church but are for the good of individual members alone, They may indeed be a legitimate object for our faith; but that will depend on the evidence in each particular case. The Church does not propose them to us as part of her message. It is true that in certain cases she has given her approbation to certain private revelations. This, however, only signifies:
· that there is nothing in them contrary to the Catholic Faith or to the moral law, and,
· that there are sufficient indications of their truth to justify the faithful in attaching credence to them without being guilty of superstition or of imprudence.
It may however be further asked, whether the Christian Revelation does not receive increment through the development of doctrine. During the last half of the nineteenth century the question of doctrinal development was widely debated. Owing to Guenther'serroneous teaching that the doctrines of the faith assume a new sense as human science progresses, the Vatican Council declared once for all that the meaning of the Church's dogmas is immutable (De Fide Cath., cap. iv, can. iii). On the other hand it explicitly recognizes that there is a legitimate mode of development, and cites to that effect (op. cit., cap. iv) the words of Vincent of Lirins: "Let understanding science and wisdom [regarding the Church's doctrine] progress and make large increase in each and in all, in the individual and in the whole Church, as ages and centuries advance: but let it be solely in its own order, retaining, that is, the same dogma, the same sense, the same import" (Commonit. 28). Two of the most eminent theological writers of the period, Cardinal Franzelin and Cardinal Newman, have on very different lines dealt with the progress and nature of this development. Cardinal Franzelin in his "De Divina Traditione et Scriptura" (pt. XXII VI) has principally in view the Hegelian theories of Guenther. He consequently lays the chief stress on the identity at all points of the intellectual datum, and explains development almost exclusively as a process of logical deduction. Cardinal Newman wrote his "Essay on the Development of Christian Doctrine" in the course of the two years (1843 45) immediately preceding his reception into the Catholic Church. He was called on to deal with different adversaries, viz., the Protestants who justified their separation from the main body of Christians on the ground that Rome had corrupted primitive teaching by a series of additions. In that work he examines in detail the difference between a corruption and a development. He shows how a true and fertile idea is endowed with a vital and assimilative energy of its own, in virtue of which, without undergoing the least substantive change, it attains to an ever completer expression, as the course of time brings it into contact with new aspects of truth or forces it into collision with new errors: the life of the idea is shown to be analogous to an organic development. He provides a series of tests distinguishing a true development from a corruption, chief among them being the preservation of type, and the continuity of principles; and then, applying the tests to the case of the additions of Roman teaching, shows that these have the marks not of corruptions but of true and legitimate developments. The theory, though less scholastic in its form than that of Franzelin, is in perfect conformity with orthodox belief. Newman no less than his Jesuit contemporary teaches that the whole doctrine, alike in its later as in its earlier forms, was contained in the original revelation given to the Church by Our Lord and His Apostles, and that its identity is guaranteed to us by the infallible magisterium of the Church. The claim of certain Modernistwriters that their views on the evolution of dogma were connected with Newman's theory of development is the merest figment.
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Revision of Vulgate
In the spring of 1907 the public press announced that Pius X had determined to begin preparations for a critical revision of the Latin Bible. The need for such a revision had long been recognized and in fact it formed one item in the programme of the Biblical Commission established by Pope Leo XIII. In spite of the care which during forty years had been bestowed upon the text of the present authentic edition issued by Clement VIII, in 1592, it had been recognized from the first that the text would have to be revised some day, and that is some ways this Clementine revision was inferior to the Sixtine version of 1590, which it had hastily superseded. Many generations have passed away without the realization of this expected revision. The last few decades have been pre-eminently a period for the critical examination of texts, classical and other, and it has of late been frequently urged upon the ecclesiastical authorities that the time had come when the well-established principles of textual criticism should be applied to determine the most correct Latin text of the Holy Scriptures. Private individuals, like the learned Barnabite Fr. Vercellone, had done something to prepare the way for such a work by the collection of manuscript variants, etc., and such works had received the thanks and other marks of approval from the authorities of the time, but no official action had been taken until Pope Pius X announced his intention of preparing for the revision.
In May, 1907, the abbots president of the various Benedictine congregations assembled in Rome received a communication from Cardinal Rampolla, asking the order in the pope's name to undertake the first stages in the process of revision of the Vulgate texts. Although the fathers fully recognized that such a work must necessarily be arduous, lengthy, and costly, they unanimously voted acceptance of the honourable task thus confided to them. In the autumn of the same year the present writer was appointed the head of a small commission of Benedictines to organize the work, to consider the best means of carrying out the wishes of the pope, and to determine the principles upon which the work of revisions should proceed.
As considered doubt has been expressed as to the exact scope of the present commission, it may be useful here to state clearly that its end is not to produce a Latin Bible, to be proposed as an official text for the approbation of the Church, but to take merely a preliminary step towards that official version. The object is clearly set forth in the charge given by the pope to the commission. It is to determine as accurately as posible the text of St. Jerome's Latin translation, made in the fourth century. This text is admitted on all hands to be an absolute necessity as a basis of any more extended and critical revision.
The Latin text of the Sacred Scriptures had existed from the earliest times of Christianity. The translator or translators were unknown to St. Augustine and St. Jerome; but the former says that the old Latin version had certainly come "from the first days of the Faith", and the latter that it "had helped to strengthen the faith of the infant Church." Made and copied without any official supervision these western texts soon became corrupt or doubtful and by the time of St. Jerome varied so much that that doctor could declare that there were almost "as many readings as codices." It was this that as Richard Bentley, writing to Archbishop Wade, declares, "obliged Damasus, then Bishop of Rome, to employ St. Jerome to regulate the last revised translation of each part of the New Testament to the original Greek and to set out a new edition so castigated and corrected." This St. Jerome did, as he declares in his preface "ad Graecam Veritatem, ad exemplaria Graeca sed Vetera."
At the present day scholars are practically agreed as to the competence of St. Jerome for the work given him by Pope St. Damasus. He, moreover, had access to Greek and other MSS., even at that time considered ancient, which are not now known to exist; he could compare dozens of important texts, and he had Origen's "Hexapla" and other means of determining the value of his material, which we do not possess. It is obvious that the pure text of St. Jerome must form the basis of any critical version of the Latin Bible, and , what is more, that it must be taken into account in any critical edition of the Septuagint Greek version of the Old Testament and the various Greek texts of the New Testament, no manuscript copies of which are older than St. Jerome's Latin translation made on then ancient copies. Richard Bentley, the great scholar, as long ago as 1716, saw the importance of St. Jerome's translation. "'Twas plain to me," he writes, "that when that copy came first from that great Father's hand, it must agree exactly with the most authentic Greek exemplars; and if now it could be retrieved, it would be the best text and voucher for the true reading out of several pretended ones." Substantially, no doubt, the present authentic Clementine text represents that which St. Jerome produced in the fourth century, but no less certainly it, the printed text, stands in need of close examination and much corretion to make it agree with the translation of St. Jerome. No copy of the actual text is known to exist; and the corruptions introduced by scribes, etc., in the centuries posterior to St. Jerome, and even the well intentioned work of the various correctors, have rendered the labours of trying to recover the exact text from existing MSS. both diffiuclt and delicate. This, however, is the work which must be done as the first step in the revision of the Vulgate. It is consequently the aim of the present commission to determine with all possible exactitude the Latin text of St. Jerome and not to produce any new version of the Latin Scriptures. Of course it is altogether another matter to determine how far St. Jerome was correct in his translation: to settle this will no doubt be the work of some future commission.
In the autumn of 1907 the present writer reached Rome to make preparation for beginning the work thus entrusted to the Benedictine Order. From the first Pius X manifested his personal interest in the work, and discussed various points of detail. He made it clear that he desired the work of revision to be conducted upon the most approved scientific methods of modern times and that no expense was to be spared in securing torough and accurate work in the collation and comparison of MSS. On 3 December, 1907, headdressed a letter to the Commission in order to make clear in as public a manner as possible his own personal interest in the work. He expressed his desire that an exhaustive examination of the libraries of Europe, public and private, should be made to bring to light any MSS. hitherto unknown and to furnish reliable copies and collations of the most important early texts. He urged all who in any way could assist in furthering this work to do so, either by personal service or by helping to meet the expenses by thier alms, and upon all such he bestowed his Apostolic blessing.
Before the beginning of the year 1908 the small Commission had begun their sittings in Rome, which were chiefly occupied for some months in considering how best to start the work. For the purpose of bringing together the collations of the various MSS., it was determined to print an edition of the Clementine text for the use of those engaged in the work. Three courses seemed open: the variants could be entered on slips of paper with reference to some text already printed: or a chosen text might be mounted on paper and used for bringing together the various readings: or thereby the received text might be printed for their special work in such a way that the variations of MSS. could be entered upon the sheets as prepared. This last method was chosen by the pope himself, who desired that the best system should be adopted in spite of the great expense entailed by printing the entire Bible.
The printing of this bible occupied considerable time, and it was not until the autumn of 1908 that it was ready for distribution. The edition is printed in such a way that the print occupies about a third of each page, the rest being left bland; there are no capital letters and no stops; and no word is divided between two lines. In this wasy the printed text is most easily corrected according to any MS. with which it is compared. If there is a capital letter in the MSS. two strokes under the letter in the print shows this; if a word or letter, etc., is different in the MSS., it is corrected in the printed sheet in the same way that it is usual to correct a proof sheet. Additions of words or sentences or their absence in the MS. are shown in the usual way. The result, when the printed sheets have been fully collated, is that the corrected copy of the bible, or any book of the Bible represents, or should, if properly collated, represent, the manuscript exactly. To secure accurate work the rule was laid down that no collation of any MS. should be accepted as final unless the collation made by one worker should be gone over by another person.
The Bible printed in this way extended to nearly 5000 pages, the Old Testament occupying roughly 4000. The Psalms took up some 299 pages and St. Paul's Epistles 278. The version oever, St. Jerome found that the corrections he had made were not adequate, and he made a second recension with further corrections from the Greek, which subsquently was taken up in France, and was the version most inuse in Gaul, etc., and became known as the "Gallicana." Gradually this recension superseded the "Romana version", which, however, remained in use in Rome for a considerable time, and at the present day is still used in the Divine Office chanted at St. Peter's. The "Romana version" was that which St. Augustine of Canterbury, coming as he did from Rome, brought with him to England, and it apparently remained the common version in that country until the Norman conquest.
The two versions thus made by St. Jerome by corrections of the old Latin in view of the Greek naturally contain much that is the same. To show this at a glance the common part has been printed in the centre of the text and the variants on either side, on the one the readings of the "Romana", on the other those of the "Gallicana." by the help of this print it is possbile to see at once what version is to be collated, and the vacant space on the page serves for the collation of either version. The third version made by St. Jerome at a later period of his life was translated directly from the Hebrew. Although St. Jerome considered that this version really represented the true sense of the Psalmist, it was never accepted by the Church for practical use. It is to be found in some Bibles, especially of Spanish origin, either as an additiom to the usual "Gallicana version," or in place of it. For the purpose of collating this Psalter of St. Jerome from the Hebrew it was necessary to print the best text of it separately.
The printing of this Bible occupied almost twelve months, and the preparation of the text and the corrections of the proof sheets alone were no light task. One hundred copies were printed on the best handmade paper to be used in the collation of the most important manuscripts, two hundred on ordianry book paper for the less important, and one hundred upon thin paper for taking about to various libraries with greater ease than would have been the case with Bibles printed upon the heavier papers.
These sheets for collation have been in use since the early part of 1909, and already the collated copies, which have been returned to St. Anselm's, Rome, form a considerable collection of some sixty-five volumes. When the finished sheets have been received they are strongly bound into volumes contianing portions of the Bible occupying perhaps six or seven volumes. Thus, when the full collation of the manuscript already begun is finished, there will be over a hundred bound volumes on the shelves of the working room in Rome.
For determining the importance of any text it is obviously of value to be able to settle the place or country from which the manuscript originally came. This is sometimes very difficult; and any help in settling this question is of considerable use, as it frequently shows the influence to which the manuscript was subject in the process of making. It is now understood that "capitula" or "breves", or, as we might call them, "tables of contents", which in most ancient Bibles are to found before each Book of Sacred Scripture, are of great value in determining the place or country of origin. As these "capitula" were no part of the sacred text, they frequently varied in number and in form of expression, according to the desire of the authority engaged upon copying a manuscript. The ordinary scribe would, no doubt, copy exactly what was before him, even the "capitula" of the particular volume. But any specially learned man, or one interested in the sacred text for some reason, or other, would not hesitate to make his own divisions and express the contents in his own way. These probably would be copies subsequently by local scribes, and the variations would now very possible determine the locality where the manuscript was made. For the purpose of collecting and arranging the various versions of these "capitula", tables were drawn up, in which the changes can easily be noted. Already the collection of these extra-biblical portionsof the older manuscripts is so considerable that it has become possible to arrange them provisionally in a volume which is being printed to assist searchers in the various libraries to classify, at least in the first instance, the manuscripts that pass under their hands.
Another work that it has been found necessary to undertake immediately, in order to assist the worker in the libraries of Europe, is a provisional hand list of Latin Biblical manuscripts, entire Bibles, portions of Bibles or fragments. In this it is hoped to give indications of where, if at all, these MSS. have been noted or published, and gradually that the Commission will be able to collect and publish a corpus of all early Latin Biblical MSS. and fragments. The preparation of this hand-list is no well advanced.
In the course of researches for MSS. of the Vulgate many fragments of the older Latin version and other important documents were likely to come to light. As, moreover, it was necessary, in order to determine the text of St. Jerome, to know the versions of Scripture which he had to work upon, the commission determined to publish from time to time the most important of these under the general title of "Collectanea Biblica Latina." In this collection will appear two old Cassinese Psalters, edited by Abbot Amalle; fragments of the old Latin Bible, from the margin of the Leon Bible; and a MS. found by Dom Donatien de Bruyne in Spain; the Tours Pentateuch, edited by Dom Henre Quentin, etc. It soon became apparent to the Commission that it was necessary to use photography in the work of collating. The utility of a great collection of photographic representations of biblical manuscripts is obvious. No one is absolutely exact in collating, and when the various collations ae being compared, doubt as to the correct reading must sometimes arise. If the collation is one that has been made of a transcript in some far distant library, it is impossible at the moment and without great difficulty and the expenditure of much time and trouble to resolve the doubt. The possession of a photographic copy of the MS. allows the reading to be verified in a few minutes.
Moreover, photographic copies assist the process of collation very considerably. If the photograph is really gooed it is easier work to deal with it than with a manuscript, and the worker is not bound to the hours and days of the library in which it is preserved. Moreover, photographs can be sent to people willing and able to do the work, who are unable to go to the place where the manuscript is.
It was resolved to procure the best possible apparatus, and Dom henri Quentin charged himself with watching over the department for the commission. Mg Graffin, who had long experience with the black-and-white process in the copying of Oriental MSS., placed his knowledge at the commission's disposal, and the results achieved have been even better than was anticipated. The machine used is capable of producing copies in any size that may be desired, and there are now bound volumes of photographs from folio size to small octavo. Copies of many of the most important Biblical MSS. have already been taken in Paris, London, Rome, and elsewhere, and an entire photograph reproduction of the Codex Amiatinus, with its many hundred folios, has latelly been added to the commission's evergrowing collection. The list made in November, 1911, gives some hundred bound volumes of photographs. Many of these have already been collated, and others are waiting to be dispatched to collaborators to undergo the process.
Owing to the defects in the manuscripts themselves, and sometimes of course in the photographs, it has been found necessary to collate the copy with the original text. Where there is any defect or place of doubt as to the reading of the photograph, the reading is entered in the margin of the mounted photograph. When this has been done the result is that the copy is as perfect a reproduction of the original text as it is possible to obtain, and the collections of photo-copies and MSS. collated with printed texts of the commission s prepared Bible, form as good a mas of material for working purposes as it is possible to procure.
Besides the material for the revision of the present text, the Commission has been endeavouring during the past two years to amass a collection of all the Biblical texts already in print. This has been a difficult and costly process, but considerable progress has been made with this ranch of the work, and the collection at the present moment upon the shelves of the working-room in Rome has already shown how useful and indeed necessary it is to have all these texts at hand for reference.
The process of gathering the variants of the different MSS. for the purpose of comparison will be commenced almost immediately. A trial volume of one book of the Old Testament, with columnss for some thirty manuscript readings was prepared at the beginning of 1911, and by large registers have been made to continue and extend the process. The experience gained by the trial volume shows that by this method it will be possible to divide the colated manuscripts into families, and otherwise to determine the best readings.
The work of exploring the various libraries of Europe was commenced almost at once. the contents of most of them were already arranged and catalogued, but for the most part the various Latin Biblical MSS. had not been sufficiently studied or collated to allow the Commission to dispense with a fuller examination and a thorough collation. this was set on foot in various places at once. The finest collection of such MSS. is probably in the Bibliotheque Nationale at Paris. For the past three years two, and sometimes three, Benedictines have been at work o this precious collection of Biblical treasure. The authorities have given the workers every facility for photographing and collating any manuscript desired. In this way the Commission now possesses complete photographs of several of the most important codices, and collations of all these are either already finished, or are in the process of being done by the collaborators. In London too the authorities of the British Musuem readily permitted the Commission to do what was desired to secure copies and collations. Last summer Dom Henri Quentin travelled with the photographing machine in Italy. At Florence he secured a large-sized copy of the celebrated "Biblia Amiatina", now in the Laurentian Library in that city. It may be useful to say a word about the almost romantic history of this manuscript, especially as it may very possibly be found to be among the most important MSS. for the Vulgate text.
The "Codex Amiatinus", so-called because it at one time belonged to the monastery of Amiata, was much used by the revisers of the sixteenth century who produced the Sixtene version of 1590. It was then considered to be a very excellent Italian MS., and it was so considered until quite recent times. We now know that the volume was actually copied in the north of England about the year 700. On the second page of the codex there is an inscription saying that the volume was given to the monastery of Saint Saviour's Amiata by a certain abbot, Peter the Lombard. Some few years ago the celebrated De Rossi, examining these lines, pointed out that they were not the original lines, and that in particular the Abbot Peter's name had been written over an erasure and that the original name was a name like "Ceolfridas." This conjecture was confirmed by the Cambridge shcolar, Dr. Hort, who pointed out that these very lines with changes in those places where changes had been made in the original were given in the ancient lives of the abbots of Wearmouth and Jarrow as having been in the copy of the Bible taken from England as a present to the pope in A.D. 715.
The history of this precious volume is w clear. St. Benet Biscop, the founder of the twin monasteries of Wearmouth and Jarrow, went many times to Rome in the seventh century and brought back many MSS. St. Bede, who wrote about the abbots of his monastery, tells us that on one occasion Bishop returned with a great Bible "of the new translation" (i.e. St. Jerome's Vulgate). Of this St. Benet Biscop's successor, Ceolfrid, had three copies made at Wearmouth: one for each of the monasteries and the third destined as a present to the pope. Abbot Ceolfrid resigned his abbey in 715, and determined to pay a visit to Rome in order to carry with him the great Bible he had prepared for the pope. St. Bede describes his setting forth on his journey with one of his monks bearing the large volume. St. Ceolfrid died upon the journey, and it is doubtful whether the Bible ever found its way to Rome: at any rate all trace of it was lost until it was recognized in the "Codex Amiatinus", through the joint scholarship of De Rossi and Dr. Hort.
The book itself is of great size, each page being nineteen and one-half by thirteen and one-half inches. it is written in the most regular uncial hand in two columns to the page. Not even a fragment of the other two copies mentioned by St. Bede was known to exist,until quite recently. Two years ago the present writer received, through the kindness of Mr. Cuthbert Turner of Oxford, two large photographs of a page of a Bible, which is undoubtedly a fragment of one of these two MSS. Canon Greenwell of Durham had some years before obtained the leaf from the binding of an old account book which had been bound at New Castle in the year 1798. It would seem, therefor, that at that time some portions of these precious codices were in existence. It is possible of course that other portions may yet be found in other bindings. The leaf found by Canon Greenwell has now been acquired by the British Museum.
For the Gospels another celebrated MS., known as the "Lindisfarne Gospels", also written in the north of England about the same time (A.D. 700), may be noted here as furnishing a pretty page in the history of the sacred text. This wonderful MS., which is to be seen among the treasures of the British Museum was eritten by Bishop Eadfrith of Lindisfarne (A.D. 698-721) and illuminated by his contempory, Ethelwald. The illuminations, which manifest the characteristics of Irish art, are of exceptional beauty, and in some ways are not surpassed by any other contemporary MS. The history of the volume deserves a brief notice. it was at Lindsfarne until the invasion of the Danes in 875 forced the monks to carry it away, together with the shrine of Cuthbert. Tradition says that whilst flying from the Danes the monks on reaching the western coast of the mainland conceived the intention of carrying their treasures over to Ireland. On making the attempt they were compelled to return, but not before the volume of the Gospels they were carrying had fallen overboard into the sea. it was recovered in a wonderful manner, which is related in the twelfth century by Simeon of Durham. Strange to say, some of the blank leaves at the end seem to show marks of water stains.
The great interest of the volume, apart from its artistic merits, lies in its pictures of the Evangelists, etc. Whilst the borders of these pictures are characteristic of the exquisite interlaced pattern work of the Irish scribes, the figures themselves are quite different and ae suggestive at once of Byzantine models. it had long been a puzzle to archaeologists to account for the existence of such models in the north of England in the early part of the eighth century. it is seldom that so satisfactory an answer can be given to a problem of this nature. The text of the Gospels was copied from a volume brought into England by the Roman missioners, and thus coming from the south of Italy would probably have had illuminations made after the Byzantine style of art. This knowledge we ow to the researches of Mr. Edmund Bishop, which were first published by Dom Morin in the "Revue Bénédictine." The Gospel "capitula" (the indications of portions of the Gospels to be read in the churches) follow the Neapolitan use, and the calendar of the volume enabled Mr. Bishop to give the exact place as the island of Nisita, in the Bay of Naples. To fill up the story is easy: The Abbot Hadrian, who accompanied St. Theodore the Greek to England when he was sent over as Archbishop of Canterbury, was abbot of Nisita. St. Benet Biscop, who acted as their guide to England, welcomed them to his monasteries in the north; and there can be little doubt that Abbot Hadrian brought thither the volume with Byzantine models, made in South Italy, which wee copied by the Irish scribes as we see them today in the Lindisfarne Gospel Book.
In Rome a partial collation and an entire photographic copy have been made of the important Bible at St. Paul s-without-the-Walls. This is a fine copy of the Alcuin Bible, with many beautiful illuminated letters and pages. Probably the best exemplar of this Bible is the large codex at Zurich, a photographic copy of which has also been secured together with a collation of the Octateuch made for the Commission by the under-librarian, Dr. Werner. A third copy is the best known of the three, that at the Vallecelliana Library in Rome. A collation of the Pentateuch of the last has been made for the Commission by Father Bellasis of the Oratory; but it has not yet been photographed, owing to difficulties made by the custodians. The cCommission came to the conclusion that the collation of these three manuscrpts would be sufficient to determine the type of the corrections made by Alcuin. These should be of interest to Englishmen since for the purpose of his revision Alcuin sent over to the libraries of England to obtain the best MS. evidence. The copy of the Alcuin Bible at St. Paul's in Rome ahs a special interest since in the thirteenth century Bishop Gradisson of Exeter ordered all the copies of the Sacred Scriptures in his diocese to be corrected according to a copy of the text of that Bible.
Whilst in Italy Dom Quentin went to the monastery of La Cara and photographed the interesting Bible of Spanish origin, which has long been in the possession of the monastery there. Most of the text has now also been collated on the MS. by Dom Cottereau, who has spent many months at the monastery for that purpose.
It was supposed that a good deal of important material was likely to be found in the cathedral and other libraries of Spain; and in the spring of 1909 Dom de Bruyne undertook to make a voyage littéraire for the Commission in that country. His object was to examine the Biblical MSS. known to exist and to see if others could be found. In his report to the Commission he says: "I had an excellent guide in the 'Handschriftenschätz Spaniens' of R. Beer. The two most important lacunae in it relate to the manuscripts of Roda and Urgel. It might well be though that these two important collections had disappeared or been lost. I, however, found them intact or nearly so, the first in the Cathedral of Lerida, kept in a special book-case; the second at urgel itself. In most of the libraries of Spain manuscript catalogues sufficiently good ar to be found." It may be of interest to give a list of the libraries of Spain which were examined by Dom de Bruyne in the course of his journey. Barcelona (Archivio de la Corona de Aragon and the cathedral); Vich; Tarragona (Bibl. Provincial and the Seminario); Saragossa (Séo, N.D. del Pilar, and the university); Siguenza; Madrid (Bib. Nacional, Academia de la Historia, Museo archeologico, Archivio historico nacional, university and Bib. Real); Escurial; Toledo; Leon (cathedral library and that of St. Isidoro); burgos (cathedral, seminary, and Bib. provincial). Urgel, Gerona, and Pampeluna.
Dom de Bruyne thus sums up the results of his journey in Spain: "I have descriptions of all the Bibles, more or less at length, according to their age and importance. Some of the volumes have been collated, either wholly or in part. All the leaves of two Biblical palimpsests (Escurial, R. II, 18, and Leon, cathedral archives, 15) have been identified; the text of Baruch, up to this time only known by the Codex Gothicus Legionensis, which had been published by Hoberg from a copy in the Vatican made in the sixteenth century, has been collated upon the MS. at Leon and compared with other independent copies I discovered. At Siguenza I found a fragment in Arabo-Latin of St. Paul, which has been published in the 'Revue Biblique' in 1910. The interesting marginal notes of the same Leon Bible, published in part by Vercellone from the Vatican sixteenth-century copy, were reviewed and completed upon the original MS.; and I found another independent MS. text of these notes at Madrid, so that it will now be possible to give a critical edition of these important fragments." This edition of fragments of the old Latin text is being prepared by Dom de Bruyne, and will in due course be published in the proposed series of texts and studies, called the "Collectanea Biblica Latina", projected by the commission.
The Commission had during the past year been able to add to its collection of collations those of two MSS. possessed by Mr. Pierpont Morgan. He kindly permitted Mr. Hoskier to examine and collate these manuscripts for the Commission. The first is the precious codex known as the "Golden Gospels." Samuel Berger has said of this volume: "In the important and ancient group of MSS. written in golden letters the oldest is beyond doubt the famous Hamilton MS., 251." At the sale of the Hamilton collection n 1890 this volume was purchased for an American gentleman named Thomas Irwin of Oswego. On his death it was purchased by Mr. Pierpont Morgan and added to his collection. The collation made for the Commission by Mr. Hoskier has recently been published in a magnificent folio volume with several facsimiles in colour and god. Mr. Hoskier prefaced it by an ample introduction both palaeographical and critical. In this ame volume is the collation of a fragment of the Gospels, also in the possession of Mr. Pierpont Morgan. This fragment of seventeen leaves is written in a remarkably fine unical hand, and the rest of the MS. is to be found in the "Musée Germanique" of Nuremberg. A collation of this part was made in 1881, and printed by Dombart in the "Zeitschrift für Wissenschaftliche Theologie" (De Codice Cremifanensi Millenariio, Pars. I).
The work of collation is necessarily long and tedious. It requires great care and minute observation since nothing is too small to be passed over for the most insignificant thing may be found to throw light on a problem or help to identify a manuscript. A few tags of torn-out leaves in a manuscrpt of St. Paul at Monza have helped to clear up a disputed point of importance. The addition by the hand of a corrector of the Irish symbol for autem (but) in a very old Heptateuch in the Vatican Library is the sole certain indication in the volume that it had passed at one time under Celtic influences, and this has immediately connected it with St. Columban's colony at Bobbio. In the fragments of the old itala version written on the margins of the Codex Toletanus and in another MS. at Madrid, appears the word mulecula. it is in no dictionary, but it appears in one of the insriptions at Pompeii: mula docet muleculam. De Rossi conjectured that it was a barbarous Latin word for "fly", and this explanation was accepted until the present time, when, from the Greek of te passage of the old Itala, it evidently means "young mule." Thus the sentence at Pompeii becomes clear.
From time to time the Commission has come across fragments of Bibles in the course of researches in libraries, which show how precious MSS. have been destroyed. When other and newer texts had been made for the use of some church or monastery there appears to have been little hesitation in using the older copies for binding purpses or, for the sake of th parchment, obliteration the original writing and putting some other text upon it. Thus in the bindings of the books at Durham and at Worcester some precious fragments of very old Bibles have been found. At Worcester the fragments recovered in this way may not impossible be leaves of a Bible presented to Worcester by King Etheldred in the tenth century. Perhaps the most curious fragment of a Gospel Book that has come to the Commission's notice is a portion of a fine Spanish MS. of large size. This, which contained the whole of the Gospel of St. John, had been torn out of a volume in such a way that several fragments of the Gospel of St. Luke had ben left on torn leaves of fine parchment. The Commission has endeavoured in vain to locate the rest of the text from which this excellent Visigothic fragment had been so ruthlessly torn away.
The Commission has frequently been asked how the large expenses of its work are provided. It is obvious that the cost of printing the text of the Clementine Bible, as well as for gathering the collations, was not inconsiderable, especially as a part of the print was upon the best hand-made paper, to provide against the chance of loss through perishablility of a paper of inferior quality. The photographic appaatus was also a great initial expense, and although the photographs are taken at the smallest possible cost, the production of entire Bibles comes to a very large sum. Besides this there is the cost of mounting and binding the photographs in volumes, besides the binding of the volumes of completed collations. This may be called the mechanical side of the work. The work of research and collation is of course done gratuitously, but the journeys necessary for making proper reseaches in the libraries of Europe and the support of the scholars engaged in the work must be paid for.
To meet these expenses Pius X charged the present writer to make an appeal to the generosity of Catholics and others throughout the world. He thought that the need of some such revisions of the Latin text of the Holy Scriptures was so obvious that the funds would be provided by the generously disposed. From the first the Pope declared that he would be responsible in the last resort; but so far the generosity of the faithful, particularly in America, has enabled the writer to find the money requisite to keep the work going after the pope had met the initial expense of printing the text for the collations.
FRANCIS A. GASQUET 
Transcribed by Beth Ste-Marie

Revocation[[@Headword:Revocation]]

Revocation
The act of recalling or annulling, the reversal of an act, the recalling of a grant, or the making void of some deed previously existing. This term is of wide application in canon law. Grants, laws, contracts, sentences, jurisdiction, appointments are at times revoked by the grantor, his successor or superior according to the prescriptions of law. Revocation without just cause is illicit, though often valid. Laws and customs are revoked when, owing to change of circumstances, they cease to be just and reasonable. Concordats (q.v.) are revocable when they redound to the serious injury of the Church. Minors and ecclesiastical institutions may have sentences in certain civil trials set aside (Restitutio in integrum). Contracts by which ecclesiastical property is alienated are sometimes rescindable. A judge may revoke his own interlocutory sentence but not a definitive judicial sentence. Many appointments are revocable at will; others require a judicial trial or other formalities. (See BENEFICE; FACULTIES, CANONICAL; INDULTS, PONTIFICAL; JURISDICTION, ECCLESIASTICAL.)
ANDREW B. MEEHAN 
Transcribed by Terrence J. Boyle

Rex Gloriose Martyrum[[@Headword:Rex Gloriose Martyrum]]

Rex Gloriose Martyrum
Rex Gloriose Martyrum, the hymn at Lauds in the Common of Martyrs (Commune plurimorum Martyrum) in the Roman Breviary. lit comprises three strophes of four verses in Classical iambic dimeter, the verses rhyming in couplets, together with a fourth concluding strophe (or doxology) in unrhymed verses varying for the season. The first stanza will serve to illustrate the metric and rhymic scheme:
Rex gloriose martyrum, 
Corona confitentium, 
Qui respuentes terrea 
Perducis ad coelestia.
The hymn is of uncertain date and unknown authorship, Mone (Lateinische Hymnen des Mittelalters, III, 143, no. 732) ascribing it to the sixth century and Daniel (Thesaurus Hymnologicus, IV, 139) to the ninth or tenth century. The Roman Breviary text is a revision, in the interest of Classical prosody, of an older form (given by Daniel, I, 248). The corrections are: terrea instead of terrena in the line "Qui respuentes terrena"; parcisque for parcendo in the line "Parcendo confessoribus"; inter Martyres for in Martyribus in the line "Tu vincis in Martyribus"; "Largitor indulgentiæ" for the line "Donando indulgentiam". A non-prosodic correction is intende for appone in the line "Appone nostris vocibus". Daniel (IV, 139) gives the Roman Breviary text, but mistakenly includes the uncorrected line "Parcendo confessoribus". lie places after the hymn an elaboration of it in thirty-two lines, found written on leaves added to a Nuremberg book and intended to accommodate the hymn to Protestant doctrine. This elaborated form uses only lines 1, 2, 4, 5, 6, 8, 9 of the original. Two of the added strophes may be quoted here to illustrate the possible reason (but also a curious misconception of Catholic doctrine in the apparent assumption of the lines) for the modification of the original hymn:
Velut infirma vascula 
Ictus inter lapideos 
Videntur sancti martyres, 
Sed fide durant fortiter.
Non fidunt suis meritis, 
Sed sola tua gratia 
Agnoscunt se persistere 
In tantis cruciatibus.
Of the thirteen translations of the original hymn into English. nine are by Catholics. To the list given in JULIAN, Dictionary of Hymnology, 958, should be added the versions of BAGSHAWE, Breviary Hymns and Missal Sequences (London, 1900), 166, and DONAHOE, Early Christian Hymns (New York, 1908), 50. For many Manuscript references and readings, see BLUME,Analecta Hymnica, LI (Leipzig, 1909), 128-29; IDEM, Der Cursus s. Benedicti Nursini (Leipzig, 1909), 67.
H.T. HENRY 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Rex Sempiterne Caelitum[[@Headword:Rex Sempiterne Caelitum]]

Rex Sempiterne Cælitum
The Roman Breviary hymn for Matins of Sundays and weekdays during the Paschal Time (from Low Sunday to Ascension Thursday). Cardinal Thomasius ("Opera omnia", II, Rome, 1747, 370) gives its primitive form in eight strophes, and Vezzosi conjectures, with perfect justice, that this is the hymn mentioned both by Cæsarius (died 542) and Aurelianus (died circa 550) of Arles, in their "Rules for Virgins", under the title "Rex æterne domine". Pimont (op. cit. infra, III, 95) agrees with the conjecture, and present-day hymnologists confirm it without hesitation. The hymn is especially interesting for several reasons. In his "De arte metrica" (xxiv) the Ven. Bede selects it from amongst "Alii Ambrosiani non pauci" to illustrate the difference between the metre of Classical iambics and the accentual rhythms imitating them. Ordinarily brief in his comment, he nevertheless refers to it (P. L., XC, 174) as "that admirable hymn . . . fashioned exquisitely after the model of iambic metre" and quotes the first strophe:
Rex æterne Domine, 
Rerum Creator omnium, 
Qui eras ante sæcula 
Semper cum patre filius.
Pimont (op. cit., III, 97) points out that, in its original text, it is amongst all the hymns, the one assuredly which best evidences the substitution of accent for prosodical quantity, and that the (unknown) author gives no greater heed to the laws of elision than to quantity "qui eras", "mundi in primordio", "plasmasti hominem", "tuæ imagini", etc. The second strophe illustrates this well:
Qui mundi in primordio 
Adam plasmasti hominem, 
Qui tuæ imagini 
Vultum dedisti similem.
Following the law of binary movement (the alternation of arsis and thesis), the accent is made to shorten long syllables and to lengthen short ones, in such wise that the verses, while using the external form of iambic dimeters, are purely rhythmic. Under Urban VIII, the correctors of the hymns omitted the fourth stanza and, in their zeal to turn the rhythm into Classical iambic dimeter, altered every line except one. Hymnologists, Catholic and non-Catholic alike, are usually severe in their judgment of the work of the correctors; but in this instance, Pimont, who thinks the hymn needed no alteration at their hands, nevertheless hastens to add that "never, perhaps, were they better inspired". And it is only just to say that, as found now in the Roman Breviary, the hymn is no less vigorous than elegant.
PIMONT, Les hymnes du bréviaire romain, III (Paris, 1884), 93-100, gives the old and the revised text, supplementary stanzas, and much comment. Complete old text with various Manuscript readings in Hymnarium Sarisburiense (London, 1851), 95, and in DANIEL, Thesaurus hymnol., I (Halle, 1841), 85 (together with Rom. Brev. text and notes). Text (8 strophes) With English version, notes, plainsong and other settings in Hymns, Ancient and Modern, Historical Edition (London, 1909), 205-7. Old text, with many Manuscript references and readings, and notes, in BLUME, Der Cursus s. Benedicti Nursini (Leipzig, 1909), 111-13 (cf, also the alphabetical index). For first lines of translations etc., JULIAN, Dict. of Hymnology (London, 1907), s. vv. Rex aeterne Domine and Rex sempiterne coelitum. To his list should be added BAGSHAWE, Breviary Hymns and Missal Sequences (London, 1900), 78, and DONAHOE, Early Christian Hymns (New York, 1908), 22. The translation in BUTE, The Roman Breviary (Edinburgh, 1879), is by Moultrie, an Anglican clergyman.
H. T. HENRY. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Reyer Anslo[[@Headword:Reyer Anslo]]

Reyer Anslo
Dutch poet and convert, b. at Amsterdam in 1622; d. at Perugia in 1669. His parents were Mennonites. He was baptized on the 16th of November, 1646, and brought up a member of the same sect. He had already gained fame as a poet, and had been rewarded by his native city, with a laurel crown and a silver dish, for a poem in honour of the new town hall. A poem inscribed to Queen Christina of Sweden, a great patroness of letters, entitled "The Swedish Pallasö, brought him a golden chain. In 1651, he was received into the Catholic Church, together with forty-three others, as is shown by manuscript records of the Society of Jesus (Lit. annuae Soc. Jes., in the Burgundian Library at Brussels, VI, No. 21818b fo 300, ao 1651). He proceeded to Rome, where he became secretary to Cardinal Capponi, and received from Pope Innocent X a gold medal for his poetical labours. In 1655 he was presented to Queen Christina, to whom he dedicated new poems. His collected works were published in 1713, the finest being a tragedy, "The Parisian Blood-Bridal" (De parysche bloed-bruiloff), dealing with the Massacre of St. Bartholomew.
Thijm in Kisrchenlex.; ID., in the Dietsache Warande (Amsterdam); Id, Spiegel van Nederlandsche Letteren (Louvain, 1877, II, III).
FRANCIS W. GREY 
Transcribed by Nicolette Ormsbee

Rhaetia[[@Headword:Rhaetia]]

Rhætia
(RHÆTORUM).
Prefecture Apostolic in Switzerland; includes in general the district occupied by the Catholics belonging to the Rhæto-Romanic race in the canton of the Grisons (Graubünden). The prefecture is bounded on the north by the Prättigau, on the south by Lombardy, on the east by the Tyrol, on the west by the cantons of Tessin (Ticino), Uri, and Glarus. During the sixteenth century the greater part of the inhabitants of the Grisons became Calvinists. In 1621 Paul V, at the entreaty of Bishop John Flugi of Coire (Chur) and Archduke Leopold of Austria, sent thither Capuchin missionaries from Brixen in the Tyrol; the first superior was P. Ignatius of Cosnigo, who resided in the mission (1621-45) and conducted it under the title of prefect Apostolic. The best known of the missionaries is St. Fidelis of Sigmaringen, who was martyred. After the death of P. Ignatius the mission was cared for by the Capuchin province of Brixen, represented in the mission by a sub-prefect. For a long time after the suppression of the religious orders byNapoleon, the mission was without an administrator; upon the restoration of the order, Capuchins from various provinces were sent into the mission. At present it is under the care of Capuchins of the Roman province. It has 22 parishes, in three of which the majority of inhabitants speak Italian; 52 churches and chapels; 40 schools for boys and girls; 7200 Catholics; 25 Capuchins. The prefect Apostolic lives at Sagens.
BÜCHI, Die kath. Kirche in der Schweiz (Munich, 1902), 89; Missiones Catholicae (Rome, 1907), 103; MAYER, Gesch. des Bistums Chur (Stans, 1907), not yet completed.
JOSEPH LINS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Rhaphanaea[[@Headword:Rhaphanaea]]

Rhaphanæa
A titular see in Syria Secunda, suffragan of Apamea. Rhaphanæa is mentioned in ancient times only by Josephus (Bel. Jud., VII, 5, 1), who says that in that vicinity there was a river which flowed six days and ceased on the seventh, probably an intermittent spring now called Fououar ed-Deir, near Rafanieh, a village of the vilayet of Alep in the valley of the Oronte. The ancient name was preserved. At the time of Ptolemy (V, 14, 12), the Third Legion (Gallica) was stationed there. Hierocles (Synecdemus, 712, 8) and Georgius Cyprius, 870 (Gelzer, "Georgii Cyprii descriptio orbis romani", 44) mention it among the towns of Syria Secunda. The crusaders passed through it at the end of 1099; it was taken by Baldwin and was given to the Count of Tripoli ("Historiens des croisades", passim; Rey in "Bulletin de la Société des antiquaires de France", Paris, 1885, 266). The only bishops of Rhaphanæa known are (Le Quien, "Oriens christianus", II, 921): Bassianus, present at the Council of Nicæa, 325; Gerontius at Philippopolis, 344; Basil at Constantinople, 381; Lampadius at Chalcedon, 451; Zoilus about 518; Nonnus, 536. The see is mentioned as late as the tenth century in the "Notitia episcopatuum" of Antioch (Vailhé "Echos d'Orient", X, 94).
SMITH, Dict. of Gr. and Rom. geogr., s. v.; MÜLLER, notes on Ptolemy, ed. DIDOT, I, 973.
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Rhenish Palatinate[[@Headword:Rhenish Palatinate]]

Rhenish Palatinate
(Ger. Rheinpfalz).
A former German electorate. It derives its name from the title of a royal official in the old German Empire, the palsgrave (Pfalzgraf) or count palatine. In the Carlovingian period the count palatine was merely the representative of the king in the high court of justice. Otto the Great in 937 appointed a count palatine for Bavaria–and subsequently for other duchies also–who also had supervision of the crown lands situated in the duchy, as well as of the imperial revenues payable there, and had to see that the duke did not extend his powers at the king's expense. The palsgrave of Lorraine, who had his seat at Aachen, was later esteemed the foremost in rank. In 1155, after the death of the palsgrave Hermann of Stableck, Frederick Barbarossa transferred the countship to his half- brother Conrad (1155-95), who united the lands belonging to the office with his own possessions on the central Rhine, the inheritance of the Salic kings. He made his residence at Heidelberg, where he built a strong castle. Thus the palatinate of Lorraine advanced up the Rhine and became the palatinate "of the Rhine". Neither the lands of the palatinate, nor those which Conrad had inherited, formed a compact whole; but by further acquisitions which Conrad made, the foundation was laid for the principality to which the name Palatinate has clung. Conrad's daughter Agnes married Henry the Lion's son, the Guelph Henry the Long, who became palsgrave (1195-1211); in 1211 he resigned it to his son Henry the Younger, who d. childless (1214). The dignity passed to the Duke of Bavaria, Louis of Kelheim of the House of Wittelsbach; Louis's son, Otto the Illustrious, married Henry the Long's daughter, who also bore the name Agnes. In this way the Rhenish estates of the Hohenstaufen came to the House of Wittelsbach, in whose hands part of them remain to the present day.
Otto the Illustrious acquired in addition, one-half of the county of Katzenellenbogen; Louis II the Severe (1253-96) received from the last Hohenstaufen, Conradin, the latter's estates in the Nordgau, in the present Upper Palatinate (Oberpfalz, in Bavaria), as pledge. In the thirteenth century the dignity of palsgrave was raised form its original ministerial character to complete independence, and the count palatine, largely in consequence of the union with Bavaria, became one of the powerful territorial magnates, subsequently the foremost of the secular princes of the empire. The union with Bavaria was dissolved by Emperor Louis the Bavarian, who after 1319 governed the Palatinate also; in the family compact of Pavia, 1329, he divided the possessions of the Wittelsbachs so that he himself retained the old Bavarian lands, while he left to his nephews Radolf and Rupprecht the Rhenish Palatinate and the Upper Palatinate. This division existed until 1777. The electoral dignity, according to the compact, was to be exercised alternately by Bavaria and the Palatinate; but this provision was altered in the "Golden Bull" of Charles IV, to the effect that the electoral office was attached to the Palatinate alone, which on that account has since been called the electoral Palatinate; in return the Palatinate had to relinquish the northern part of the Upper Palatinate to Charles. Of the nephews of Louis the Bavarian, Rudolf reigned until 1352, Rupprecht until 1390. Rupprecht was one of the foremost champions of the interests of the princes as opposed to the cities, and by his victory over the league of Rhenish cities at Alzei in 1388 again restored the princes' authority on the central Rhine. He founded the University of Heidelberg in 1386. His nephew Rupprecht II (1390-98) regained from King Wenzel part of the Upper Palatinate; the rest was won by Rupprecht III (1398-1410), who in 1400 was elected King of Germany.
By the "Golden Bull" the division of a territory, to which the electoral dignity was attached, was forbidden; this provision was evaded by selecting special estates for the establishment of younger sons. Several lines were thus formed in the Palatinate after the death of Rupprecht III; the old electoral line; the line of Stephen, which in 1459 split into Simmern and Zweibrücken; the line of Neumarkt, extinct in 1448; and the line of Mosbach, extinct in 1499, whereupon the lands belonging to these two lines reverted to the electoral house. In the electoral line Rupprecht III was succeeded by his son Louis III (1410-36), one of the leading personalities at the Council of Constance; the deposed John XXIII was held in custody by him for three years at the Castle of Eichelsheim; his men carried out the execution of John Hus. He laid the foundation of the famous Palatine Library. Louis IV (1437-49) was succeeded by his brother Frederick the Victorious (1449-75), who governed for his nephew Philip, but wore the electoral cap himself. His reign is almost wholly taken up with wars, in which he was nearly always victorious. He is entitled to special credit for his services to the University of Heidelberg. From his marriage with Klara Tött (or Dett) of Augsburg the family of the princes Löwenstein is descended. After him his nephew Philip the Sincere (1475-1508) reigned alone. The Renaissance was zealously fostered; Heidelberg Castle, in which Johann Dahlberg, Rudolf Agricola, Johannes Reuchlin, Konrad Celtes and others were hospitably received, became the rallying point of the champions of a reform in literature and science, while the university remained unaffected. After the death of George the Rich of Bavaria-Landshut, he claimed for his second son Rupprecht, who had married George's daughter, the lands of Lower Bavaria; this led to a conflict with Albrecht, Duke of Upper Bavaria, who found in his brother-in-law, Emperor Maximilian, a powerful helper. For the Palatinate little was gained by the war, which lasted until 1505; only the city of Neuburg on the Danube with its environs was ceded to the sons of Rupprecht, who had fallen in battle, as the "New Palatinate", while the rest was given to Upper Bavaria.
In the electoral Palatinate Louis V the Peaceable (1508-44) succeeded, a man of conservative views, who personally kept aloof from, and regretted the Reformation, but did nothing to withstand it. He added a number of buildings, the last of the Gothic period, to Heidelberg Castle. His brother Frederick II (1544-46), who for a time belonged to the Smalkaldic League, was more ready to give ear to innovations, but in many respects still wavered. Otto Henry, a son of that Rupprecht who had laid claim to Lower Bavaria, succeeded to the electoral dignity; the "New Palatinate", which he now held, was given by him to his relatives of the line of Zweibrücken. Otto Henry (1556-59) enforced the Lutheran Reformation in his lands resolutely and indiscriminately, and aided the new humanistic movement to victory in the University of Heidelberg. He added to Heidelberg Castle the building named for him, the Ottheinrichsbau, the most brilliant creation of the Renaissance on German soil. The electoral dignity and the lands passed to Frederick III (1559-76) of the Palatinate-Simmern line, a family who zealously championed Protestantism. Frederick's son John Casimir fought in France for the Protestant cause; his younger brother Christopher in the Netherlands, where he fell, 1574, on the Mooker Heath; John Casimir's son in 1654, as Charles X, ascended the Swedish throne, which the house of Palatinate- Zweibrücken occupied until 1751.
From 1545 to 1685 the ruling family of the Palatinate changed its creed no less than nine times. Frederick III was a zealous Calvinist; he made the Palatinate Calvinistic, caused the drawing-up, in 1562, of the Heidelberg Catechism, and sheltered French Huguenots. His son Louis VI (1576-83) brought about a Lutheran reaction; John Casimir, regent from 1573-92 for Louis's son Frederick IV, restored Calvinism. Frederick IV (1592-1610) attained the leadership of German Protestantism; he was the founder of the Evangelical Union, 1608. Frederick V (1610-23), the husband of the British Princess Elizabeth (daughter of James I), was a man of boundless self- confidence and ambition, and when he took the crown of Bohemia, offered him by the unsurgents, the Thirty Years' War broke out. The battle at Weissen Berg, near Prague (1620), cost Frederick not only the "Winter Kingdom" but also his electoral Palatinate, which together with the electoral dignity and the Upper Palatinate was transferred in 1623 to Maximilian of Bavaria. The entire burden of the war rested for decades upon the Palatinate; the famous library of Heidelberg was presented to the pope by Tilly, who had captured the city in 1622. At the Peace of Westphalia Frederick's son, Charles Frederick (1648-80), received back the Rhenish Palatinate undiminished, but had to give up the Upper Palatinate and be content with a newly-created electoral vote. In spite of his diminished resources, he raised the country materially and intellectually to a highly-flourishing condition. In contrast with his predecessors he permitted the three great creeds of Germany to exist side by side, and received colonists from all lands without questioning them as to their religion. Church and schools found in him a zealous patron: the University of Heidelberg, deserted since 1630, was again opened by him in 1652, and renowned scholars such as Pufendorf were appointed to the professorships. In the wars between Germany and France he remained loyal to the emperor; as a consequence his lands suffered severely from the devastation of the French soldiers in the Wars for Reunion. With his incompetent son, Charles Louis (1680-88), the Palatinate-Simmern line became extinct.
With Philip William (1685-90) the government passed to the Catholic line of Palatinate-Neuburg, which by marriage (1614) had come into possession of Jülich- Berg, and in 1624 into that of Ravensberg. The allodial lands of the family, however, were claimed by Louis XIV for his brother the Duke of Orléans, who was wedded to the sister of Charles Louis, Elizabeth Charlotte. When his claims were rejected, Louis in revenge undertook a number of sanguinary expeditions into the Palatinate, particularly in 1688-89, and transformed it into a veritable desert. Heidelberg, with its castle, Mannheim, Sinsheim, Bretten, Bruchsal, Durlach, Pforzheim, Baden, Rastatt, and others, as well as numerous villages were given to the flames. Peace was not restored until 1697, at Ryswick. The son of Philip William, the ostentatious John William (1690-1716), resided at Düsseldorf; during the War of the Spanish Succession, he, for a short time, again obtained for his family the Upper Palatinate. His brother Charles Philip (1716-42), in consequence of friction with the Protestants of Heidelberg, transferred his residence to Mannheim (1720), where he erected a magnificent palace in the French style.
With him the Palatinate-Neuberg line ended; historians averse to Catholicism have painted the religious policy of these three Catholic electors in the blackest colours. In reality, if they gave Catholicism the opportunity to expand without hindrance, and reintroduced the Catholic Divine service in many places, they did nothing more than Protestant princes have at all times done in favour of Protestantism in their dominions, and, in accordance with the principle then in force, Cuius regio, eius est religio, they were just as much justified as Protestant rulers. The occupation of the Palatinate by the French (1688-89) was also to the advantage of the Catholics, as the French gave them complete or joint possession of a number of churches, and the title to the property thus attained by the Catholics in many places was upheld by the Peace of Ryswick. As the non-Catholics considered these conditions and the introduction of simultaneous services in many churches a great hardship and made complaint to Brandenburg, the leadingProtestant power, who threatened reprisals, complete religious liberty was proclaimed for the three chief creeds (Catholics, Lutherans, and Reformed), in the declaration of 1705; the joint use of the churches was replaced (1706) by the division of the churches into a Catholic and a non-Catholic part. From 1686 Jesuit professors were appointed at Heidelberg; after their suppression Lazarists took their places.
Charles Theodore (1742-99), of the Palatinate-Sulzbach line, succeeded; he promoted the arts and sciences at great expense, so that his reign was later regarded as the Golden Age in the Palatinate. In 1777 Charles Theodore inherited Bavaria; the Palatinate electorate thereupon became extinct. Mannheim was given up, and Munich became the seat of the court. In 1794 the French entered the Palatinate and took possession of Mannheim, which they were compelled to surrender to the imperial troops under General Wurmser in 1795, after a prolonged siege. The armistice of 1796 practically decided the cession to France of that portion of the Palatinate lying on the left bank of the Rhine, which was actually carried out by the Peace of Luneville in 1801. The successor of Charles Theodore, Max Joseph (1799-1803) of the Palatinate-Zweibrücken line, afterwards King of Bavaria, in August, 1801, formally renounced all claim to the left bank of the Rhine, for which he was to receive indemnity in the form of secularized church lands. The Palatinate on the right bank of the Rhine by the decision of the deputation of the estates, 1803, was taken from Bavaria and divided between Baden and Hesse, so that the greater part fell to Baden. After the yoke of Napoleon had been thrown off, the Palatinate on the left bank of the Rhine together with the territory of the former Bishopric of Speyer (so far as this lay to the left of the Rhine) with somewhat modified boundaries was restored to Bavaria, 1815, and at the present time forms the administrative District of Pfalz (Palatinate), which in 1905 had 885,833 inhabitants (391,200 Catholics, 470,694 Protestants, and 9606 Jews). The part of the former electoral Palatinate situated on the right bank of the Rhine, however, in spite of the protest of Bavaria, was retained by Baden and Hesse and the Congress of Aachen recognized, 1818, the right of succession of the Baden- Hochberg line, descended from the second marriage of the Margrave of Baden, Charles Frederick, with a woman below him in rank, to that part which had been added to Baden, although Louis of Bavaria laid claim to these parts of Baden and maintained this claim until 1827. The name Palatinate has since then been confirmed to that administrative district of Bavaria, which in ecclesiastical affairs forms the Bishopric of Speyer. (See GERMANY, map; SPEYER.
     MAYS, Pfälzische Bibliographie (Heidelberg, 1886); HÄBERLE, Pfälzische Bibliographie (3 vols., Munich, 1909-11); IDEM, Pfälzische Heimatkunde (1910); HÄUSSER, Geschichte der rhenischen Pfalz (2 vols., Heidelberg, 1844-45); PFAFF, Geschichte des Pfalzgrafenamtes (Halle, 1847); SCHMITZ, Geschichte der lothringischen Pfalzagrafen (Bonn, 1878); KOCH ANDWILLE, Regesten der Pfalzgrafen am Rhein (Innsbruck, 1884); GÜMBEL, Die Geschichte der protestantischen Kirche der Pfalz (Kaiserslautern, 1885); GLASSCHRÖDER, Urkunden zur pfälzischen Kirchengeschichte im Mittelalter (Munich and Freising, 1903); ROTT, Friedrich II von der Pflaz und die Reformation (Heidelberg, 1904); LOSSEN, Staat und Kirche in der Pfalz im Ausgang des Mittelalters (Münster, 1907); BERINGER, Kurpfälzische Kunst und Kultur (Frieburg, 1907); Neues Archiv für Geschichte der Stadt Heidelberg und der Pfalz (Heidelberg, 18–); Zeitschrift für Geschichte des Oberrheins 9Karlsruhe, 1850–).
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Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

Rhesaena[[@Headword:Rhesaena]]

Rhesæna
A titular see in Osrhoene, suffragan of Edessa. Rhesæna (numerous variations of the name appear in ancient authors) was an important town at the northern extremity of Mesopotamia near the sources of the Chaboras (now Khabour), on the way from Carrhæ to Nicephorium about eighty miles from Nisibis and forty from Dara; Near by Gordian III fought the Persians in 243. Its coins show that it was a Roman colony from the time of Septimus Severus. The "Notitia dignitatum" (ed. Boecking, I, 400) represents it as under the jurisdiction of the governor or Dux of Osrhoene. Hierocles (Synecdemus, 714, 3) also locates it in this province but under the name of Theodosiopolis; it had in fact obtained the favour of Theodosius the Great and taken his name. It was fortified by Justinian. In 1393 it was nearly destroyed by Tamerlane's troops. To-day under the name of Râs-el-'Ain, it is the capital of a caza in the vilayet of Diarbekir and has only 1500 inhabitants. Le Quien (Oriens christianus, II, 979) mentions nine bishops of Rhesæna: Antiochus, present at the Council of Nicæa (325); Eunomius, who (about 420) forced the Persians to raise the siege of the town; John, at the Council of Antioch (444); Olympius at Chalcedon (451); Andrew (about 490); Peter, exiled with Sevenian (518); Ascholius, his successor, a Monophysite; Daniel (550); Sebastianus (about 600), a correspondent of St. Gregory the Great. The see is again mentioned in the tenth century in a Greek "Notitiæ episcopatuum" of the Patriarchate of Antioch (Vailhé, in "Echos d'Orient", X, 94). Le Quien (ibid., 1329 and 1513) mentions two Jacobite bishops: Scalita, author of a hymn and of homilies, and Theodosius (1035). About a dozen others are known.
Revue de l'Orient chrét. VI (1901), 203; D'HERBELOT, Bibl. orientale, I, 140; III, 112; RITTER. Erdkunde, XI, 375; SMITH, Dict. Greek and Roman Geogr., s. v., with bibliography of ancient authors; MÜLLER, notes on Ptolemy, ed. DIDOT, I, 1008; CHAPOT, La frontière de l'Euphrate de Pompée à la conquête arabe (Paris, 1907). 302.
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Rhinocolura[[@Headword:Rhinocolura]]

Rhinocolura
A titular see in Augustamnica Prima, suffragan of Pelusium. Rhinocolura or Rhinocorura was a maritime town so situated on the boundary of Egypt and Palestine that ancient geographers attributed it sometimes to one country and sometimes to the other. Its history is unknown. Diodorus Siculus (I, 60, 5) relates that it must have been founded by Actisanes, King of Ethiopia, who established there convicts whose noses had been cut off; this novel legend was invented to give a Greek meaning to the name of the town. Strabo (XVI, 781) says that it was formerly the great emporium of the merchandise of India and Arabia, which was unloaded at Leuce Come, on the eastern shore of the Red Sea, whence it was transported via Petra to Rhinocolura, It is identified usually with the present fortified village El Anish, which has 400 inhabitants, excluding the garrison, situated half a mile from the sea, and has some ruins of the Roman period. It was taken by the French in 1799, who signed there in 1800 the treaty by which they evacuated Egypt. To-day it and its vicinity are occupied by Egypt, after having been for a long period claimed by Turkey. The village is near a stream which bears its name (Wadi el-Arish), and receives its waters from central Sinai; it does not flow in winter, but is torrential after heavy rain. It is the "nahal Misraim", or stream of Egypt, frequently mentioned in the Bible (Gen., xv, 18, etc.), as marking on the south-west the frontier of the Promised Land. Instead of the ordinary translation of the Hebrew name, the Septuagint in Is., xxvii, 12, render it by Hrinokoroura; see St. Jerome (In Isaiam, XXVII, 12 in P. L., XXIV, 313).
Le Quien (Oriens Christianus, II, 541) gives a list of thirteen bishops of Rhinocolura: the first does not belong to it. A Coptic manuscript also wrongly names a bishop said to have assisted in 325 at the Council of Nice. The first authentic titular known is St. Melas, who suffered exile under Valens and is mentioned on 16 January in the Roman Martyrology. He was succeeded by his brother Solon. Polybius was the disciple of St. Epiphanius of Cyprus, whose life he wrote. Hermogenes assisted at the Council of Ephesus (431), was sent to Rome by St. Cyril, and received many letters from his suffragan St. Isidore. His successor Zeno defended Eutyches at the Second Council of Ephesus (451). Other bishops were: Alphius, the Massalian heretic; Ptolemy, about 460, Gregory, 610. Of the other bishops on the list one did not belong to Rhinocolura; the other three are Coptic heretics.
RELAND, Palæstina, 285, 969 sq.; SMITH, Dict. Greek and Roman Geogr., s. v.; MÜLLER, notes on Ptolemy, ed. DIDOT, 1, 683; VIGOUROUX, Dict. de la Bible, s. v. Egypte (torrent ou ruisseau d'); AMÉLINEAU, Géoqraphie de l'Egypte à l'époque copte, 404; RITTER, Erdkunde, XVI, 143; XVI, 39, 41.
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Rhithymna
(RHETHYMNA)
A titular see of Crete, suffragan of Gortyna, mentioned by Ptolemy, III, 15, Pliny, IV, 59, and Stephen of Byzantium. Nothing is known of its ancient history but some of its coins are extant. It still exists under the Greek name of Rhethymnon (Turkish, Resmo, It. and Fr. Retimo). It is a small port on the north side of the island thirty-seven miles south-west of Candia; it has about 10,000 inhabitants (half Greeks, half Mussulmans), and some Catholics who have a church and school. Rhithymna exports oil and soap. During the occupation of Crete by the Venetians it became a Latin see. According to Corner (Creta sacra, II, 138 sq.), this see is identical with Calamona. For a list of twenty-four bishops (1287 to 1592) see Eubel (Hier. cath. med. ævi, I, 161; II, 128; III, 161). Three other names are mentioned by Corner from 1611 to 1641. The Turks who had already ravaged the city in 1572, captured it again in 1646. At present the Greeks have a bishop there who bears the combined titles of Rhethymnon and Aulopotamos. The date of the foundation of the see is unknown. It is not mentioned in the Middle Ages in any of the Greek "Notitiæ episcopatuum".
SMITH, Dict. of Greek and Roman Geogr., s. v.
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Rhizus
(Rizous.)
A titular see of Pontus Polemoniacus suffragan of Neocaesarea, mentioned by Ptolemy (V, 6) as a port on the Black Sea (Euxine); it is referred to also in other ancient geographical documents, but its history is unknown, Procopius ("De bello gothico", IV, 2), tells us that the town was of some importance and that it was fortified by Justinian. He calls it Rhizaion, and it is so styled in the "Notitiæ Episcopatuum". It was originally a suffragan of Neocaesarea, then an "autocephalous" archdiocese, finally a metropolitan see; the dates of these changes are uncertain. With the decrease of the Christian element the suffragan has become a simple exarchate. To-day there are no more than 400 Greeks among the 2000 inhabitants of Rizeh, as the Turks call the town. It is the capital of the Sanjak of Lazistan in the Vilayet of Trebizond, and exports oranges and lemons. Le Quien (Oriens christianus, I, 517), mentions three bishops; Nectarius, present at the Council of Nice, 787; John, at the Council of Constantinople, 879, and Joachim (metropolitan) in 1565.
SMITH, Dict. Greek and Roman Geogr., s. v.; MÜLLER, Notes on Ptolemy, ed. DIDOT, I, 868.
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Rhode Island
The State of Rhode Island and Providence Plantations, one of the thirteen original colonies, is in extent of territory (land area, 1054 square miles), the smallest state in the American union. It includes the Island of Rhode Island, Block Island, and the lands adjacent to Narragansett Bay, bounded on the north and east by Massachusetts, on the south by the Atlantic Ocean, and on the west by Connecticut.
The population, according to the United States Census of 1910, numbers 542,674. Providence, the capital, situated at head of Narragansett Bay, and having a population of 224,326, is the industrial centre of an extremely wealthy and densely populated district.
Rhode Island has long since ranked as chiefly a manufacturing state, although the agricultural interest in certain sections are still considerable. The agriculture in Rhode Island has not kept pace with manufacturers is illustrated by instances of rural population. Two country towns have fewer inhabitants than in 1748; two others, but a few more than at that date; one town, less than in 1782; two, less than in 1790, and another, less than in 1830. Coal exists and has been mined, but it is of graphitic nature. Granite of high grade is extensively quarried. The value of stone quarried in 1902 was $734,623; the value of all other minerals produced, $39,998. The power supplied by the rivers gave early impetus to manufacturing are general, including cotton, woolen, and rubber goods, jewelry, silverware, machinery and tools. In 1905 there were 1617 manufacturing establishments with a total capitalization of $215,901,375; employing 97,318 workers with a payroll of $43,112,637, and an output of the value of $202,109,583. The total assets of banks and trust companies in June, 1909, were $252,612,122. The bonded State debt,1 Jan., 1910, was $4,800,000 with a sinking fund of $654,999. The direct foreign commerce is small, imports in 1908 being $1,499,116 and exports $21,281. The population of Rhode Island in 1708 was 7181. In 1774 it had increased to 59,707, subsequently decreasing until in 1782 it was 52,391. Thereafter until 1840 the average annual increase was 973; and from 1840 to 1860, 3289.
During the latter period and for several years afterward came a heavy immigration from Ireland, followed by a large influx from Canada. For the last twenty-five years, the increase from European countries, especially Italy, has been great. According to the State census of 1095, the number of foreign-born in Rhode Island is as follows; born in Canada, 38,500; in Ireland, 32,629; In England, 24,431; In Italy, 18,014; In Sweden, 7201; In Scotland, 5649; in Portugal, 5293; In Russia, 4505; in Germany, 4463; in Poland, 4104. This classification does not distinguish the Jews, who are rapidly increasing, and who in 1905 numbered 14,570.
HISTORY
A. Political
It is probable that Verrazano, sailing under the French flag, visited rhode Island waters in 1524. A dutch navigator, Adrian Block, in 1614 explored Narragansett Bay and gave to Block Island the name it bears. The sentence of banishment of Roger Williams from Plymouth Colony was passed in 1635, and in the following year he settled on the site of Providence, acquiring land by purchase from the Indians. One cause of Williams's banishment was his protest against the interference of civil authorities in religious matters. In November, 1637, William Coddington was notified to eave Massachusetts. With the help f of Williams, he settled on the site of Portsmouth, in the northerly part of the island of Rhode Island, which was then call Aquidneck. Disagreements arising at Portsmouth, Coddington, with a minority of his townsmen, in 1639 moved southward on the island and began the settlement of New port. Samuel Gorton, another refugee from Massachusetts, in 1638 came first to Portsmouth, and later to Providence, creating discord at both places by denying all power in the magistrates. Gorton finally, in 1643, purchased from the Indians a tract of land in what is now the town of Warwick, and settled there. The four towns, Providence, Warwick, Portsmouth, and Newport, lying in a broken line about thirty miles in length, for many years constituted the municipal divisions of the colony. In 1644 Roger Williams secured from the English Parliament the first charter, which was accepted by an assembly of delegates from the four towns; and a bill of rights, and a brief code of laws, declaring the government to be "held by the common consent of all the free inhabitants", were enacted thereunder. In 1663 was granted the charter of Charles II, the most liberal of all the colonial charters. It ordained that no person should be in any way molested on account of religion; and created the General Assembly, with power to enact all laws necessary for the government of the colony, such laws being not repugnant to but agreeable as near as might be to the laws of England, "considering the nature and constitution of the place and people there"
The separate existence of the little colony was long precarious. Coddington in 1651 secured for himself a commission as governor of the islands of Rhode Island and Conanicut, but his authority was vigorously assailed, and his commission finally revoked. The Puritans in Massachusetts were no friends of the people of Rhode Island, and portions of the meagre territory were claimed by Massachusetts and Connecticut. Rhode Island, like the other colonies was threatened both in England and in America by those who favoured direct control by the English Government. Under the regime of Andros, Colonial Governor at Boston, the charter government was suspended for two years; and had the recommendations of the English commissioner, Lord Bellemont, been adopted, the charter government would have been abolished. In 1710 the colony first issued "bills of credit", paper money, which continued increasing in volume and with great depreciation in value, until after the close of the Revolution, causing and inciting bitter partisan and sectional strife, and at times leading to the verge of civil war. The advocates of this currency defended it on the ground of necessity, lack of specie, and the demand for some medium to pay the expenses os successive wars. In 1787 the State owed £150,047, English money, on interest-bearing notes, which in 1789 the Assembly voted to retire by paying them in paper money then passing at the ratio of twelve to one. By the early part of the eighteenth century the people were extensively engaged in ship-building, and it is said that in the wars in America between Great Britain and France, Rhode Island fitted out more ships for service than any other colony.
The extraordinary measure of self-government granted to the colonists by the charter fostered in them a spirit of loyalty toward the mother country, substantially and energetically manifested on every occasion; but which, nevertheless, when the danger from the foreign foe was no longer imminent, was supplanted by a feeling of jealous apprehension of the encroachments on that the colonist s had now learned to regard as their natural rights. Rhode Island heartily joined the other colonies in making the Revolution her cause. In 1768 the Assembly ratified the Massachusetts remonstrance against the British principle of taxation, in spite of Lord Hillsborough's advice to treat it with "the contempt it deserves". The first overt act of the Revolution, the scuttling of the revenue sloop "Liberty", took place in Newport harbour, 19 July, 1769; followed three years later by the burning of the British ship of war "Gaspee" at Providence. A strong loyalist party in the colony for social and commercial reasons was anxious to avoid an open breach with the mother country, but the enthusiasm with which the news of Lexington was received showed that the majority of the people welcomed the impending struggle. on 4 May, 1776, the Rhode Island Assembly by formal act renounced its allegiance to Great Britain, and in the following July voted its approval of the Declaration of Independence. The colony bore its burden, too, of the actual conflict. From 1776 until 1779, the British occupied Newport as their headquarters, ruining the commerce of the town and wasting the neighbouring country. The evident strategic importance of the possession of Newport by the British, and the possibility of the place's becoming the centre of a protracted and disastrous war, created great alarm not only in the colony but throughout New England. Two attempts were made to dislodge the enemy, the second with the co-operation of the French fleet, but both failed. The levies of men and money were promptly met by the people of the colony in spite of the widespread privation and actual suffering. At last the British headquarters were shifted to the south, and the French allies Newport until the end of the war.
The same consideration, the instinct for local self-government, which prompted Rhode Island to resist the mother country, made her slow to join with the other colonies in establishing a strong centralized government. "We have not seen our way clear to do it consistent with our idea of the principles upon which we are all embarked together", wrote the Assemble to the President of Congress. The proposed federal organization seemed scarcely less objectionable than the former British rule. Rhode Island took no part in the Convention of 1787, and long refused even to submit the question of the adoption of the Constitution to a state convention. Eight times the motion to submit was lost in the Assemble, and it was only when it became evident that the other states did not regard Rhode Island's condition single independence as an "eligible" one, and where quite ready to act in support of their opinion even to the extent of parcelling her territory among themselves, that the Constitution was submitted to a convention and adopted by a majority of two votes, 29 May, 1790. Admitted to the Union, Rhode Island did not follow the example of most of the other states in framing a constitution adapted to the new national life, but continued under the old charter. This fact underlies here political history for the next fifty years. The charter of Charles II, though suitable to its time, was bound to become oppressive. First, it fixed the representation of the several towns without providing for a readjustment to accord with the relative changes therein. Hence, the natural and social forces, necessarily operating in the course of two hundred years to enlarge some communities and to reduce others, failed to find a corresponding political expression. Again, the charter had conferred the franchise upon the "freemen" of the towns, leaving to the Assemble the task of defining the term. From early colonial days the qualification had fluctuated until in 1798 it was fixed at the ownership of real estate to the value of $134, or of $7 annual rental (the eldest sons of freeholders being also eligible). Agitation for a constitution began as soon as Rhode Island had entered the Union, and continued for many years with little result. It came to a head ultimately in 1841 in the Dorr Rebellion, the name given to that movement whereby a large part in the state, under the leadership of Thomas W. Dorr of Providence, proceeded to frame a constitution, independently of the existing government and to elect officers thereunder. The movement was readily put down by the authorities after some display of force, and Dorr was obliged to flee the state. Returning later, he was indicted for treason, convicted and sentenced to imprisonment for life. He was pardoned and set at liberty within a year. His work was not a failure, however, for in 1842 a constitution was adopted incorporating his proposed reforms. A personal property qualification was instituted, practically equivalent to the real estate qualification; and neither was required, except in voting upon an proposition to impose a tax or to expend money, or for the election of the City Council of Providence. The personal property qualification was not available, to foreign-born citizens, and this discrimination persisted until 1888, when it was abolished by constitutional amendment. Each town and city was entitled to one member in the Senate; and the membership of the Lower House, limited to seventy-two, was apportioned among the towns and cities on the basis of population, with the proviso that now town or city should have more than one-sixth of the total membership. In 1909, an amendment was adopted increasing the membership of the Lower House to one hundred, apportioned as before among the towns and cities on the basis of population, with the proviso that no town or city should have more than one-fourth of the total membership. It is significant that under this amendment the City of Providence has twenty-five representatives whereas its population warrants forty-one. In the same year, the veto power was for the first time bestowed upon the governor. Notwithstanding these approaches toward a republican form of government, there is a strong demand for a thorough revision of the Constitution. According to an opinion of the Supreme Court a constitutional convention is out of the question, inasmuch as the Constitution itself contains no provision therefor (In re The Constitutional Convention, IIV R. I., 469), and the only hope of reform seems to be in the slow and difficult process of amendment.
B. Religious
The earliest settlers in this state were criticized by their enemies for lack of religion. Cotton Mather described them as a "colluvies" of everything but Roman Catholics and real Christians. In Providence Roger Williams was made pastor of the first church, the beginning of the present First Baptist Church. In 1739 there were thirty-three churches in the colony; twelve Baptist, ten Quaker, six Congregational or Presbyterian, and five Episcopalian. It is said that in 1680 there was not one Catholic in the colony, and for a long period their number must have been small. In 1828 there were probably less than 1000 Catholics in the state. In that year Bishop Fenwick of Boston assigned Rev. Robert Woodley to a "parish" which included all of Rhode Island and territory to the east in Massachusetts. A church was built in Pawtucket in 1829. Father Woodley in 1828 acquired in Newport a lot and building which was used for a church and school. In 1830 Rev. John Corry was assigned to Taunton and Providence, and built a church in Taunton in that year. The first Catholic church in Providence was built in 1837 on the site of the present cathedral. At that time Father Corry was placed in charge of Providence alone. From 1844 to 1846 the mission of Rev. James Fitton included Woonsocket, Pawtucket, Crompton and Newport, a series of districts extending the length of the state. In 1846, Newport was made a parish by itself. Woonsocket received a pastor at about the same time; Pawtucket in 1847; Warren in 1851; Pascoag in 1851; East Greenwich in 1853; Georgiaville in 1855. These parishes were not confined to the limits of the towns or villages named, but included the surrounding territory. In 1844 the Diocese of Hartford was created, including Rhode Island and Connecticut, with the episcopal residence at Providence. At this time there were only six priests in the two states. In 1872 the diocese of Hartford was divided and the Diocese of Providence created, including all Rhode Island, and in Massachusetts, the counties of Bristol, Barnstable, Dukes and Nantucket, also the towns of Mattapoisset, Marion, and Wareham in the County of Plymouth. In 1904 the Diocese of Fall River was created, leaving the Diocese of Providence coextensive with the state. After 1840, and especially following the famine in Ireland, the Irish increased with great rapidity and long formed the bulk of the Catholic population. The growth of cotton manufactures after the Civil War drew great numbers of Canadian Catholics. In more recent years Italians have settled in Rhode Island in great numbers, and many Polish Catholics. Included in the Catholic population are approximately 65,000 Canadians and French, 40,000 Italians, 10,000 Portuguese,8000 Poles, and 1000 Armenians and Syrians. According to a special government report on the census of religious bodies of the United States, 76.5 per cent, of the population of the City of Providence are Catholics. There are 199 priests in the diocese, including about 47 Canadian and French priests, 8 Italian, and 5 Polish priests. Thirty parishes support parochial schools. Under Catholic auspices are two orphan asylums, one infant asylum, two hospitals, one home for the aged poor, one industrial school, one house for working boys, and two houses for working girls.
The first Catholic governor of the State was James H. Higgins, a Democrat, who was elected for two terms, 1907, 1908. He was succeeded by Aram J. Pothier, A Catholic, and a Republican.
The State census of 1905 gives the following statistics of religious denominations:
· Catholic: 200,00 members (76 churches)
· Protestant Episcopal: 15,441 members (68 churches)
· Baptist: 14,761 members (75 churches)
· Methodist Episcopal: 5,725 members (45 churches)
· Congregationalist: 9,738 members (42 churches)
· Lutheran: 2,217 members (12 churches)
· Free Baptist: 3,306 members (30 churches)
· Presbyterian: 993 members (4 churches)
· Universalist: 1,166 members (9 churches)
· Unitarian: 1,000 members (4 churches)
· Seventh Day Baptist: 1,040 members (5 churches)
· Friends: 915 members (7 churches)
Value of property owned by certain denominations is stated as follows: Protestant Episcopal, $1,957,518; Congregational, $1,417,089; Baptist, $1,124,348; Methodist Episcopal, $624,900; Unitarian $280,000; Universalist, $259,000; Free Baptist, $242,000.
Education
Provision was made for a public school in New port in 1640. State supervision of public schools was not inaugurated until 1828. The number of pupils enrolled in public schools in 1907 was 74,065, and the number of teachers employed, 2198. The State maintains an agricultural college, a normal school, a school for the deaf, a home and school for dependent children not criminal or vicious, and makes provision for teaching the blind. Schools are supported mainly by the towns wherein they are located. The state appropriates annually $120,000 to be used only for teachers salaries, and to be divided among the towns and cities in proportion to school population, but no town may receive its allotment without appropriating at least an equal amount for the same purpose. Another appropriation is paid to towns maintaining graded high schools. This appropriation in 1910 was $26,500. The total amount expended on public schools in 1907, exclusive of permanent improvements, was $1,800,325, the number of school buildings was 528; and the valuation of school property, $6,550,172. The number of parochial school pupils in 1907 was 16,254; the total attendance of Catholic parochial schools and academies in 1910 was 17,440. These schools cost about $1,500,000, and their annual maintenance about $150,000. The average monthly expense per pupil in the public schools in 1907 was stated as $3.14. Allowing ten months for the school year, on the basis of that cost, the 16,254 parochial school pupils, if attending the public school, would have cost the State and towns $510,375. Providence is the seat of Brown University, a Baptist institution founded in 1764. The corporation consists of a Board of Trustees and a Board of Fellow. A majority of the trustees must be Baptists and the rest of the trustees must be chosen from three other prescribed Protestant denominations. A majority of the fellows including the president, must be Baptists; "the rest indifferently of any or all denominations". It is provided that the places of professors, tutors and all officers, the president alone excepted, shall be free and open to all denominations of Protestants. The total enrollment of the university for the academic year 1909-10 was 967, including the graduate department and the Women's College.
Legislation Affecting Religion
In 1657 the Assembly denied the demand of the commissioners of the United Colonies that Quakers should be banished from Rhode Island, and later passed a law that military service should not be exacted from those whose religious belief forbade the bearing of arms. The Charter of 1663 guaranteed freedom of conscience, and the colonial laws prohibited compulsory support of any form of worship. In 1663, Charles II wrote to the Assembly declaring that all men of civil conversation, obedient to magistrates though of differing judgments, might be admitted as freemen, with liberty to choose and be chosen to office, civil and military. In this communication it was voted that all those who should take an oath of allegiance to Charles II and were of competent estate, should be admitted as freemen; but none should vote or hold office until admitted by vote of the assembly. In the volume of laws printed in 1719, appeared a provision that all men professing Christianity, obedient to magistrates, and of civil conversation, though of differing judgments in religious matters, Roman Catholics alone excepted should have liberty to choose and be chosen to offices both civil and military. The date of the original enactment of this exception is not known. It was repealed in 1783. The State Constitution of 1842 guarantees freedom of conscience, and provides that no man's civil capacity shall be increased or diminished on account of his religious belief.
The Sunday law of Rhode Island, following the original English statute (Charles II, e. VII, sect. 1) differs from the law of most other states in that it forbids simply the exercise of one's ordinary calling upon the Lord's day; excepting of course works of charity and necessity. Hence a release given on Sunday has been held good (Allen v. Gardiner, VII, R.I. 22); and probably any contracts not in pursuance of one's ordinary calling would be sustained though made on Sunday. A characteristic exception exists in favour of Jews and Sabbatarians, who are permitted with certain restrictions, to pursue their ordinary calling on the first day of the week. Fishing and fowling, except on one's own property, and all games, sports, plays, and recreations on Sunday are forbidden. The penalty for the first violation of the statute is $5, and $10 for subsequent violations. Service of civil process on Sunday is void.
Witnesses are sworn with the simple formality of raising the right hand; or they make affirmation upon peril of the penalty for perjury. Judges assemblymen, and all State officers, civil and military, must take an oath of office. The substance of the oath is to support the Constitution of the United States, and the Constitution and laws of this State, and faithfully and impartially to discharge the duties of the office. The judges of the Supreme and Superior Courts also swear to administer justice without respect of persons, and to do equal right to the poor and to the rich. Lawyers, auditors and almost every city and town official take an oath office. Blasphemy is punished by imprisonment not exceeding two months or fine not exceeding $200; profane cursing swearing by fine not exceeding $5. New State and municipal governments are generally inaugurated with prayer.
Legal holidays include New Year's Day, Columbus Day, and Christmas. Good Friday is a Court holiday by rule of Court and a school holiday in Providence by vote of the school committee.
There is no statute or reported decision regarding evidence of statements made under the seal of confession. Should a question arise concerning this, it would have to be decided on precedent and on grounds of public policy. The sole statutory privilege is that accorded to communications between husband and wife; although the common law privilege of offers of compromise and settlement and of communications between attorney and client are recognized. Physicians may be compelled to disclose statements made to them by patients regarding physical condition.
Incorporation and Taxation
In 1869 an act was passed enabling the bishop of the Diocese of Hartford, with the vicar-general, the pastor and two lay members of any Catholic congregation in this State, to incorporate, and to hold the Church property of such congregation, by filing with the secretary of State an agreement to incorporate. This act was amended upon the creation of the Diocese of Providence. The property of all the organized and self-sustaining Catholic parishes is held by corporations so formed. The system furnishes a convenient means of continuing the ownership of the property of the respective parishes. In 1900 the bishop of the Diocese of Providence and his successors were created a corporation sole with power to hold property for the religious and charitable purposes of theRoman Catholic Church. Since 1883 there has existed an act enabling Episcopalian parishes to incorporate. Special chatters are freely granted when desired. There is a general law allowing libraries, lyceums and societies for religious charitable, literary, scientific, artistic, musical or social purposes to incorporate by filing an agreement stating the names of the promoters and the object of the corporation, and by paying a nominal charge. Such corporations may hold property up to $100,000 in value.
By general law, buildings for religious worship, and the land on which they stand, not exceeding one acre, so far as such land and buildings are occupied and used exclusively for religious or educational purposes, are exempt from taxation. The exemption does not apply to pastors' houses. The buildings and personal property of any corporation used for schools, academies, or seminaries of learning, and of any incorporated public charity, and the land, not exceeding one acre, on which such buildings stand, are exempt. School property is exempt only so far as it is used exclusively for educational purposes. Property used exclusively for burial purposes, hospitals, public libraries, and property used for the aid of the poor, are exempt.
Any church property other than that specified is taxed, unless it is in a form exempted by national law. Clergymen are exempt from jury and military duty.
Marriage and Divorce
Marriage between grandparent and grandchild, or uncle and niece, and between persons more closely related by blood, is void; as is marriage with a step-parent, with the child or grandchild or one's husband or wife, with the husband or wife of one's child or grandchild, and with the parent or grandparent of one's wife or husband. The statute contains no express requirement regarding the age of the parties contracting marriage, but it is a defence to an indictment for bigamy that the prior marriage was contracted when the man was under fourteen years of age, and the woman under twelve. Marriages among Jews are valid in law if they are valid under the Jewish religion. Marriages may be performed by licensed clergymen and by the judges of the Supreme and Superior Courts. Before marriage, parties must obtain a licence by personal application from the town clerk, or city clerk, or registrar; and a non-resident woman must obtain such licence at least five days previous to the marriage. The licence must be presented to the clergyman or judge officiating, who must make return of the marriage. Two witnesses are required to the marriage ceremony. Failure to observe the licence regulations will not invalidate the marriage provided either of the contracting parties supposes they have been complied with; but the noncompliance is punished by fine or imprisonment. Causes for divorce include adultery, extreme cruelty, wilful desertion for five years, or for a shorter time in the discretion of the Court, continued drunkenness, excessive use of opium, morphine, or chloral, neglect of husband to provide necessaries for this wife, and an other gross misbehaviour and wickedness repugnant to the marriage covenant. If the parties have been separated for ten years, the Court may in its discretion decree a divorce. Under the law of Rhode Island marriage is regarded as a status, pertaining to the citizen, which the State may regulate or alter. Hence a Court having jurisdiction over one of the parties to a marriage as a bona fide domiciled citizen of the State, may dissolve the marriage although the other party is beyond the jurisdiction; and such dissolution will be recognized by other states b virtue of the comity provision of the Federal Constitution (Ditson vs. Ditson, IV R.I. 87).
Liquor Laws, Corrections, etc.
A Constitutional amendment prohibiting the manufacture and sale of intoxicating liquor was adopted in 1886, and repealed in 1889. At present Rhode Island is a local option state, the question of licence or no-licence being submitted annually to the voters of the several cities and towns. The licensing boards may in their discretion refuse any application. The number of licences in any town may not exceed the proportion of one licence to each 500 inhabitants. The owners of the greater part of the land within two hundred feet of any location may bar its licence. No licence can be granted for a location within two hundred feet, measured on the street, of any public or parochial school. Maximum and minimum licence fees are fixed by statute, and the exact sum is determined by the licensing boards. For retail licences the minimum fee is $300, and the maximum, $1000.
In the City of Cranston are located the "State institutions", so-called, including the State prison, the county jail, the State workhouse, a reform school for girls, and another for boys. The probation system is extensively employed, and in the case of juvenile offenders especially, the State makes every effort to prevent their becoming hardened criminals. Probation officers have the power of bail over persons committed to them. In proper cases, probation officers may provide for the maintenance of girls and women apart from their families. Capital punishment does not exist in the State except in cases where a life convict commits murder.
Wills disposing of personal property may be made by persons eighteen years of age or over; wills disposing of real estate, by persons twenty-one years of age or over. Probate clerks are required to notify corporations and voluntary associations of all gifts made to them by will. If a gift for charity is made by will to a corporation and the acceptance thereof would be ultra vires, the corporation may at once receive the gift, and may retain it on condition of securing the consent of the legislature within one year. It has been held that a legacy for Masses should be paid in full even if the estate were insufficient to pay general pecuniary legacies in full, on the ground that the gift for Masses is for services to be rendered and is not gratuitous, furthermore that a gift for Masses is legal and is not void as being a superstitious use (Sherman v. Baker, XX R.I., 446, 613).
Cemeteries are regulated to the extent that town councils may prevent their location in thickly populated districts, and for the protection of health may pass ordinances regarding burials and the use of the grounds. Desecration of graves is punished. Towns may receive land for burial purposes, and town councils may hold funds for the perpetual care of burial lots. Cemeteries are generally owned by corporations specially chartered, by churches and families.
Field, State of R.I. and Providence Plantations (Boston, 1902); Arnold, Hist. of R.I. (New York, 1860); Staples, Annals of Providence (Providence, 1843); Dowling, Hist. of the Catholic Church in New England (Boston, 1899); R.I. Colonial Records.
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Rhodes
(RHODUS)
A titular metropolitan of the Cyclades (q. v.). It is an island opposite to Lycia and Caria, from which it is separated by a narrow arm of the sea. It has an area of about 564 sq. miles, is well watered by many streams and the river Candura, and is very rich in fruits of all kinds. The climate is so genial that the sun shines ever there, as recorded in a proverb already known to Pliny (Hist. natur., II, 62). The island, inhabited first by the Carians and then by the Phoenicians (about 1300 B.C.) who settled several colonies there, was occupied about 800 B.C. by the Dorian Greeks. In 408 B.C. the inhabitants of the three chief towns, Lindus, Ialysus, and Camirus founded the city of Rhodes, from which the island took its name. This town, built on the side of a hill, had a very fine port. On the breakwater, which separated the interior from the exterior port, was the famous bronze statue, the Colossus of Rhodes, 105 feet high, which cost 300 talents. Constructed (280) from the machines of war which Demetrius Poliorcetes had to abandon after his defeat before the town, it was thrown down by an earthquake in 203 B.C.; its ruins were sold in the seventh century by Caliph Moaviah to a Jew from Emesus, who loaded them on 900 camels. After the death of Alexander the Great and the expulsion of the Macedonian garrison (323 B.C.) the island, owing to its navy manned by the best mariners in the world, became the rival of Carthage and Alexandria. Allied with the Romans, and more or less under their protectorate, Rhodes became a centre of art and science; its school of rhetoric was frequented by many Romans, including Cato, Cicero, Cæsar, and Pompey. Ravaged by Cassius in 43 B.C. it remained nominally independent till A.D. 44, when it was incorporated with the Roman Empire by Claudius, becoming under Diocletian the capital of the Isles or of the Cyclades, which it long remained.
The First Book of Machabees (xv, 23) records that Rome sent the Rhodians a decree in favour of the Jews. St. Paul stopped there on his way from Miletus to Jerusalem (Acts, xxi, 1); he may even have made converts there. In three other passages of Holy Writ (Gen., x, 4; I Par., i, 7; Ezech., xxvii, 15) the Septuagint renders by Rhodians what the Hebrew and the Vulgate rightly call Dodanim and Dedan. If we except some ancient inscriptions supposed to be Christian, there is no trace of Christianity until the third century, when Bishop Euphranon is said to have opposed the Encratites. Euphrosynus assisted at the Council of Nicæa (325). As the religious metropolitan of the Cyclades, Rhodes had eleven suffragan sees towards the middle of the seventh century (Gelzer, "Ungedruckte. . . . Texte der Notitiæ episcopatuum", 542); at the beginning of the tenth century, it had only ten (op. cit., 558); at the close of the fifteenth, only one, Lerne (op. cit., 635), which has since disappeared. Rhodes is still a Greek metropolitan depending on the Patriarchate of Constantinople. On 15 August, 1310, under the leadership of Grand Master Foulques de Villaret, the Knights of St. John captured the island in spite of the Greek emperor, Andronicus II, and for more than two centuries, thanks to their fleet, were a solid bulwark between Christendom and Islam. In 1480 Rhodes, under the orders of Pierre d'Aubusson, underwent a memorable siege by the lieutenants of Mahomet II; on 24 October, 1522, Villiers de l'Isle Adam had to make an honorable capitulation to Solyman II and deliver the island definitively to the Turks. From 1328 to 1546 Rhodes was a Latin metropolitan, having for suffragans the sees of Melos, Nicaria, Carpathos, Chios, Tinos, and Mycone; the list of its bishops is to be found in Le Quien (Oriens christ., III, 1049) and Eubel (Hierarchia catholica medii ævi, I, 205; II, 148; III, 188). The most distinguished bishop is Andreas Colossensis (the archdiocese was called Rhodes or Colossi) who, in 1416 at Constance and 1439 at Florence, defended the rights of the Roman Church against the Greeks, and especially against Marcus Eugenicus. After the death of Marco Cattaneo, the last residential archbishop, Rhodes became a mere titular bishopric, while Naxos inherited its metropolitan rights. On 3 March, 1797 it became again a titular archbishopric but the title was thenceforth attached to the See of Malta. Its suffragans are Carpathos, Leros, Melos, Samos, and Tenedos. By a decree of the Congregation of the Propaganda, 14 August, 1897, a prefecture Apostolic, entrusted to the Franciscans, was established in the Island of Rhodes; it has in addition jurisdiction over a score of neighbouring islands, of which the principal are Carpathos, Leros, and Calymnos. There are in all 320 Catholics, while the island, the capital of the vilayet of the archipelago, contains 30,000 inhabitants. The Franciscans have three priests; the Brothers of the Christian Schools have established there a scholasticate for the Orient as well as a school; the Franciscan Sisters of Gemona have a girls' school. The most striking feature of the city, in addition to a series of medieval towers and fortifications, is the Street of the Knights, which still preserves their blason (Order of St. John) and the date of the erection of each house or palace; several of the mosques are former churches.
MEURSIUS, Creta, Cyprus, Rhodus (Amsterdam, 1675): CORONELLI, Isola di Rodi geographica, storica (Venice, 1702); LE QUIEN, Oriens christ., I, 923 30; PAULSEN, Commentatio exhibens Rhodi descriptionem macedonica oetate (Göttingsn, 1818); MENGE, Ueber die Vorgesch. der Insel Rhodus (Cologne, 1827): ROTTIERS, Description des monuments de Rhodes(Brussels, 1828); ROSS, Reisen auf den griech. Inseln, III, 70-113; IDEM, Reisen nach Kos, Halikarnassos, Rhodos (Stuttgart, 1840); BERG, Die Insel Rhodos (Brunswick, 1860); SCHNEIDERWIRTH, Gesch. der Insel Rhodos (Heiligenstadt. 1868); GUÉRIN, L'île de Rhodes (Paris, 1880); BILLIOTI AND COTTERET, L'île de Rhodes (Paris, 1891); BECKER, De Rhodiorum primordiis (Leipzig, 1882); TORR, Rhodes in Ancient Times (Cambridge, 1885); IDEM, Rhodes in Modern Times (Cambridge, 1887); SCHUMACHER, De Republica Rhodiorum commentatio (Heidelberg, 1886); VON GELDER, Gesch. der alten Rhodier (La Haye, 1900); SMITH, Dict. of Greek and Roman Geogr., s. v.; FILLION in VIGOUROUX, Dict. de la Bible, s. v.;Missiones catholicae (Rome, 1907).
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Rhodesia[[@Headword:Rhodesia]]

Rhodesia
A British possession in South Africa, bounded on the north and north-west by the Congo Free State and German East Africa; on the east by German East Africa, Nyassaland, and Portuguese East Africa; on the south by the Transvaal and Bechuanaland; on the west by Bechuanaland and Portuguese West Africa. Cecil John Rhodes, to whom the colony owes its name, desired to promote the expansion of the British Empire in South Africa. The Dutch South African Republic and Germany were contemplating annexations in the neighbourhood of the Zambesi River. To thwart these enemies of unity without delay and without the aid of the British Parliament was the task to which Mr. Rhodes and his colleagues set themselves. Early in 1888 Lobengula, King of Matabeleland, entered into a treaty with Great Britain and on 30 October of the same year he granted to Rhodes's agents "the complete and exclusive charge over all metals and minerals" in his dominions. On 28 October, 1889, the British South Africa Company was formed under a royal charter. The company, on Lobengula's advice, first decided to open up Mashonaland, which lies north and west of Matabeleland and south of the Zambesi. In September, 1890, an expeditionary column occupied that country and, in the next four years, much was done to develop its resources. In 1893 the company, who questioned the right of the Matabele to make annual raids among their neighbours the Mashonas, came to blows with King Lobengula. Five weeks of active operations and the death of the king, probably by self-administered poison, brought the whole of Southern Rhodesia under the absolute control of the company.
After the war, the settlement and opening up of the country was carried on under the direction of Mr. Rhodes who, on the ruins of Lobengula's royal kraal at Bulawayo, built Government House, and in the vicinity, laid out the streets and avenues of what was intended soon to become a great city. At one time Bulawayo had a population of some 7000 white inhabitants and seemed to be fulfilling the dreams of its founder when its progress and that of the whole country was cut short by the cattle pest, the native rebellion of 1896, and by years of stagnation and inactivity consequent upon the Boer War. Its white population (1911) is 5200. Besides Southern Rhodesia the chartered company own the extensive teritories of North-western and North-eastern Rhodesia which lie north of the Zambesi and which, with the more populous southern province, cover an area of some 450,000 square miles and form a country larger than France, Germany, and the Low Countries combined. The black population is less than 1,500,000, while the whites hardly exceed 16,000. All the native tribes of Rhodesia belong to the great Bantu family of the negro race. Before the arrival of the pioneer columns the dominant race south of the Zambesi were the Matabele, an off-shoot of the Zulus, who conquered the country north of the Limpopo River in the middle of the last century. They formed a military caste which lived by war and periodical raids upon their weaker neighbours. The destruction of this military despotism was a necessary step to the evangelizing of the country. Before the arrival of the Matabele warriors the principal inhabitants of Southern Rhodesia were the Makaranga whose ancestors had formed the once powerful empire of Monomotapa. North-western Rhodesia or Barotseland is ruled partly by an administrator residing at Livingstone, near the Victoria Falls of the Zambesi and partly by its native King Lewanika, the chief of the Barotse, who has been heavily subsidised by the company. The predominant people in North-eastern Rhodesia are the Awemba and the Angoni whose raiding propensities and coöperation with the Arab slave drivers caused much trouble and expense until their definitive annexation by the company in 1894.
The earliest attempt to evangelize Matabeleland was made in 1879 when three Jesuit Fathers, travelling by ox-wagon, accomplished the journey of some twelve hundred miles between Grahamstown and Bulawayo. They were hospitably received by King Lobengula who had been assured by some resident traders that the missionaries had come for his people's good. He granted them a free passage through his dominions and allowed them to train his subjects in habits of industry but not to preach the Gospel of Christ which, as he well knew, would lead to drastic changes, not only in the domestic life of his people, but in his whole system of government. For some fourteen years the missionaries held their ground awaiting events and it was only through the conquest of the country by the company that free missionary work was rendered possible. It was during this period that Baron von Hubner, who was not without personal experience of South Africa, declared that he would never contribute a penny to the Zambesi Mission, since he thought it contrary to his duty to foster an enterprise doomed to failure and disaster. Events seemed to justify his prognostications, for the mission, owing to fever and the hardships of travel, seemed to be losing more workers than it made converts. In 1893, however, the power of Lobengula was broken and mission stations began to grow up in the neighbourhood of Salisbury, the capital, and of Bulawayo. In Matabeleland there are two mission stations, one at Bulawayo and the second at Empandeni, some sixty miles away. This last station owns a property of about one hundred square miles most of which formed the original grant of Lobengula and the title to which was confirmed by the company. The principal station among the Mashonas or Makaranga is Chishawasha, fourteen miles from Salisbury (founded in 1892). There are other stations of more recent date at Salisbury, Driefontein, Hama's Kraal, and Mzondo, near Victoria, all under the charge of the Jesuit Fathers. The Missionaries of Marianhill, recently separated from the Trappists, have two missions in Mashonaland at Macheke and St. Trias Hill. The Makaranga who are thus being evangelized from seven mission stations are the descendants of the predominant tribe who received the faith from the Ven. Father Gonçalo de Silveira in 1561. Among the Batongas, who owe a somewhat doubtful allegiance to King Lewanika in North-western Rhodesia, there are two Jesuit mission stations on the Chikuni and Nguerere Rivers. These missions are under the jurisdiction of the Jesuit Prefect Apostolic of the Zambesi, resident in Bulawayo. There are 35 priests, 30 lay brothers, and 83 nuns in charge of the missions. The Catholic native population is about 3000. For the missions of North-eastern Rhodesia see NYASSA, VICARIATE, APOSTOLIC OF. The land of the mission stations in Rhodesia is usually a grant from the Government made on condition of doing missionary work and is therefore inalienable without a special order in Council. Native schools, in some cases, are in receipt of a small grant from the Government. The Jesuit Fathers have one school for white boys (120) at Bulawayo, while the Sisters of the Third Order of St. Dominic have three: at Bulawayo (210), Salisbury (130) and Gwelo (40). These schools are undenominational and receive grants from the Government. Hence Catholics who were first in the field, have a very considerable share in the education of the country. New Government schools have been built recently in Salisbury, Bulawayo, and Gwelo and other places in order to meet the growing demand for education and they have, so far, succeeded in filling their school-rooms without taking many pupils from the schools managed by Catholics.
The chief source of information about the Zambesi Mission is the Zambesi Mission Record, issued quarterly (Roehampton, England); HENSMAN, A History of Rhodesia (London, 1900); HONE, Southern Rhodesia (London, 1909); HALL, Prehistoric Rhodesia (London, 1909); MICHELL, Life of C. J. Rhodes (2 vols., London, 1910).
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Rhodiopolis[[@Headword:Rhodiopolis]]

Rhodiopolis
A titular see of Lycia, suffragan of Myra, called Rhodia by Ptolemy (V, 3) and Stephanus Byzantius; Rhodiapolis on its coins and inscriptions; Rhodiopolis by Pliny (V, 28), who locates it in the mountains to the north of Corydalla. Its history is unknown. Its ruins may be seen on a hill in the heart of a forest at Eski Hissar, vilayet of Koniah. They consist of the remains of an aqueduct, a small theatre, a temple of Escalapius, sarcophagi, and churches. Only one bishop is known, Nicholas, present in 518 at a Council of Constantinople. The "Notitiæ episcopatuum" continue to mention the see as late as the twelfth or thirteenth century.
LE QUIEN, Oriens christianus, I, 991; SPRATT AND FORBES, Travels in Lycia, I, 166, 181; SMITH, Dict. of Greek and Roman geogr., s. v.
S. PÉTRIDÈS 
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Rhodo
A Christian writer who flourished in the time of Commodus (180-92); he was a native of Asia who came to Rome where he was a pupil of Tatian's. He wrote several books, two of which are mentioned by Eusebius (Hist. eccl., V, xiii), viz., a treatise on "The Six Days of Creation" and a work against the Marcionites in which he dwelled upon the various opinions which divided them. Eusebius, upon whom we depend exclusively for our knowledge of Rhodo, quotes some passages from the latter work, in one of which an account is given of the Marcionite Apelles. St. Jerome (De vir. ill.) amplifies Eusebius's account somewhat by making Rhodo the author of a work against the Cataphrygians -- probably he had in mind an anonymous work quoted by Eusebius a little later (op. cit., V, xvi).
HARNACK, Altchrist Lit., p . 599; BARDENHEWER, Patrology (tr. SHAHAN, St. Louis, 1908), 117.
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Rhosus
A titular see in Cilicia Secunda, suffragan to Anazarba. Rhosus or Rhossus was a seaport situated on the Gulf of Issus, now Alexandretta, southwest of Alexandria (Iskenderoun or Alexandretta). It is mentioned by Strabo (XIV, 5; XVI, 2), Ptolemy (V, 14), Pliny (V, xviii, 2), who place it in Syria, and by Stephanus Byzantius; later by Hierocles (Synecd. 705, 7), and George of Cyprus (Descriptio orbis romani, 827), who locate it in Cilicia Secunda. Towards 200, Serapion of Antioch composed a treatise on the Gospel of Peter for the faithful of Rhosus who had become heterodox on account of that book (Eusebius, "Hist. eccl.", VI, xii, 2). Theodoret (Philoth. Hist., X, XI), who places it in Cilicia, relates the history of the hermit Theodosius of Antioch, founder of a monastery in the mountain near Rhosus, who was forced by the inroads of barbarians to retire to Antioch, where he died and was succeeded by his disciple Romanus, a native of Rhosus; these two religious are honoured by the Greek Church on 5 and 9 February. Six bishops of Rhosus are known (Le Quien, "Or. Christ.", II, 905): Antipatros, at the Council of Antioch, 363; Porphyrius, a correspondent of St. John Chrysostom; Julian, at the Council of Chalcedon, 451; a little later a bishop (name unknown), who separated from his metropolitan to approve of the reconciliation effected between John of Antioch and St. Cyril; Antoninus, at the Council of Mopsuestra, 550; Theodore, about 600. The see is mentioned among the suffragans of Anazarba in "Notitiæ episcopatuum" of the Patriarchate of Antioch, of the sixth century (Vailhé in "Echos d'Orient", X, 145) and one dating from about 840 (Parthey, "Hieroclis synecd. et notit. gr. episcopat.", not. Ia, 827). In another of the tenth century Rhosus is included among the exempt sees (Vailhé, ibid 93 seq.). In the twelfth century the town and neighbouring fortress fell into the hands of the Armenians; in 1268 this castle was captured from the Templars by Sultan Bibars (Alishan, "Sissouan", Venice, 1899, 515). Rhosus is near the village of Arsous in the vilayet of Adana.
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Rhymed Bibles
The rhymed versions of the Bible are almost entirely collections of the psalms. The oldest English rhymed psalter is a pre-Reformation translation of the Vulgate psalms, generally assigned to the reign of Henry II and still preserved in Corpus Christi College, Cambridge. The Bodleian Library, Oxford, has another Catholic rhyming psalter of much the same style, assigned epigraphically to the time of Edward II. Thomas Brampton did the Seven Penitential Psalms, from the Vulgate into rhyming verse in 1414; the Manuscript is in the Cottonian collection, British Museum. These and other pre-Reformation rhyming psalters tell a story of popular use of the vernacular Scripture in England which they ignore who say that the singing of psalms in English began with the Reformation. Sir Thomas Wyat (died 1521) is said to have done the whole psalter. We have only "Certayne Psalmes chosen out of the Psalter of David, commonly called the VII Penitential Psalmes, Drawen into English metre". Henry Howard, Earl of Surrey (died 1547), translated Pss. lv, lxxiii, lxxxviii into English verse. Miles Coverdale (died 1567) translated several psalms in "Goastly psalmes and spirituall songs drawen out of the Holy Scripture". The old Version of the Anglican Church, printed at the end of thePrayer Book (1562) contains thirty-seven rhyming psalms translated by Thomas Sternhold, fifty-eight by John Hopkins, twenty-eight by Thomas Norton, and the remainder by Robert Wisdom (Ps. cxxv), William Whittingham (Ps. cxix of 700 lines) and others. Sternhold's psalms had been previously published (1549). Robert Crowley (1549) did the entire psalter into verse. The Seven Penitential Psalms were translated by very many; William Hunnis (1583) entitles his translation, with quaint Elizabethan conceit, "Seven Sobs of a Sorrowful Soul for Sinne". During the reign of Edward VI, Sir Thomas Smith translated ninety-two of the psalms into English verse, while imprisoned in the Tower. A chaplain to Queen Mary, calling himself the "symple and unlearned Syr William Forrest, preeiste", did a poetical version of fifty psalms (1551). Matthew Parker (1557), later Archbishop of Canterbury, completed a metrical psalter. The Scotch had their Psalmes buickes from 1564. One of the most renowned of Scotch versifiers of the Psalms was Robert Pont (1575). Zachary Boyd, another Scotchman, published the Psalms in verse early in the seventeenth century. Of English rhyming versifications of the Psalms, the most charming are those of Sir Philip Sidney (d. 1586) together with his sister, Countess of Pembroke. This complete psalter was not published till 1823. The rich variety of the versification is worthy of note; almost all the usual varieties of lyric metres of that lyric age are called into requisition and handled with elegance.
The stately and elegant style of Lord Bacon is distinctive of his poetical paraphrases of several psalms. Richard Verstegan, a Catholic, published a rhyming version of the Seven Penitential Psalms (1601). George Sandys (1636) published a volume containing a metrical version of other parts of the Bible together with "a Paraphrase upon the Psalmes of David, set to new Tunes for Private Devotion, and a Thorow Base for Voice and Instruments"; his work is touching in its simplicity and unction. The Psalm Books of the various Protestant churches are mostly rhyming versions and are numerous: New England Psalm Book (Boston, 1773); Psalm Book of the Reformed Dutch Church in North America (New York, 1792); The Bay Psalm Book (Cambridge, 1640). Noteworthy also, among the popular and more recent rhymed psalters are: Brady and Tate (poet laureate), "A new Version of the Psalms of David" (Boston, 1762); James Merrick, "The Psalms in English Verse" (Reading, England, 1765); I. Watts, "The Psalms of David" (27th ed., Boston, 1771); J. T. Barrett, "A Course of Psalms" (Lambeth, 1825); Abraham Coles, "A New Rendering of the Hebrew Psalms into English Verse" (New York, 1885); David S. Wrangham, "Lyra Regis" (Leeds, 1885); Arthur Trevor Jebb "A Book of Psalms" (London, 1898). Such are the chief rhyming English psalters. Other parts of Holy Writ done into rhyming English verse are: Christopher Tye's "The Acts of the Apostles translated into English Metre" (1553); Zachary Boyd's "St. Matthew" (early seventeenth cent.); Thomas Prince's "Canticles, parts of Isaias and Revelations" in New England Psalm Book (1758); Henry Ainswort, "Solomon's Song of Songs" (1642); John Mason Good's "Song of Songs" (London, 1803); C. C. Price's "Acts of the Apostles" (New York, 1845). The French have had rhyming psalters since the "Sainctes Chansonettes en Rime Française" of Clement Marot (1540). Some Italian rhymed versions of the Bible are: Abbate Francesco Rezzano, "II Libro di Giobbe" (Nice, 1781); Stefano Egidio Petroni, "Proverbi di Salomone" (London, 1815); Abbate Pietro Rossi, "Lamentazioni di Geremia, i Sette Salmi Penitenziali e il Cantico di Mose" (Nizza, 1781); Evasio Leone, "II Cantico de' Cantici" (Venice, 1793); Francesco Campana, "Libro di Giuditta" (Nizza, 1782).
Bibliotheca Sussexiana, II (London. 1839); WARTON, History of English Poetry (1774-81); HOLLAND, The Psalmists of Britain (London, 1843).
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Rhythmical Office
I. DESCRIPTION, DEVELOPMENT, AND DIVISION
By rhythmical office is meant a liturgical horary prayer, the canonical hours of the priest, or an office of the Breviary, in which not only the hymns are regulated by a certain rhythm, but where, with the exception of the psalms and lessons, practically all the other parts show metre, rhythm, or rhyme; such parts for instance as the antiphons to each psalm, to the Magnificat, Invitatorium, and Benedictus, likewise the responses and versicles to the prayers, and after each of the nine lessons; quite often also the benedictions before the lessons, and the antiphons to the minor Horœ (Prime, Terce, Sext, and None).
The old technical term for such an office was Historia, with or without an additional "rhytmata" or rimata, an expression that frequently caused misunderstanding on the part of later writers. The reason for the name lay in the fact that originally the antiphons or the responses, and sometimes the two together, served to amplify or comment upon the history of a saint, of which there was a brief sketch in the readings of the second nocturn. Gradually this name was transferred to offices in which no word was said about a "history", and thus we find the expression "Historia ss. Trinitatis". The structure of the ordinary office of the Breviary in which antiphons, psalms, hymns, lessons, and responses followed one another in fixed order, was the natural form for the rhythmical office. It was not a question of inventing something new, as with the hymns, sequences, or other kinds of poetry, but of creating a text in poetic form in the place of a text in prose form, where the scheme existed, definitely arranged in all its parts. A development therefore which could eventually serve as a basis for the division of the rhythmical offices into distinct classes is of itself limited to a narrow field, namely the external form of the parts of the office as they appear in poetic garb. Here we find in historical order the following characters:
· (1) a metrical, of hexameters intermixed with prose or rhymed prose;
· (2) a rhythmical, in the broadest sense, which will be explained below;
· (3) a form embellished by strict rhythm and rhyme.
Consequently one may distinguish three classes of rhythmical offices:
· (1) metrical offices, in hexameters or distichs;
· (2) offices in rhymed prose, i. e., offices with very free and irregular rhythm, or with dissimilar assonant long lines;
· (3) rhymed offices with regular rhythm and harmonious artistic structure.
The second class represents a state of transition, wherefore the groups may be called those of the first epoch, the groups of the transition period, and those of the third epoch, in the same way as with the sequences, although with the latter the characteristic difference is much more pronounced. If one desires a general name for all three groups, the expression "Rhymed Office", as suggested by "Historia rimata"" would be quite appropriate for the pars major et potior, which includes the best and most artistic offices; this designation: "gereimtes Officium" (Reimofficium) has been adopted in Germany through the "Analecta Hymnica". The term does not give absolute satisfaction, because the first and oldest offices are without rhyme, and cannot very well be called rhymed offices. In the Middle Ages the word "rhythmical" was used as the general term for any kind of poetry to be distinguished from prose, no matter whether there was regular rhythm in those poems or not. And for that reason it is practical to comprise in the name "rhythmical offices" all those which are other than pure prose, a designation corresponding to the "Historia rhytmata".
Apart from the predilection of the Middle Ages for the poetic form, the Vitœ metricœ of the saints were the point of departure and motive for the rhythmical offices. Those Vitœ were frequently composed in hexameters or distichs. From them various couples of hexameters or a distich were taken to be used as antiphon or response respectively. In case the hexameters of the Vitœ metricœ did not prove suitable enough, the lacking parts of the office were supplemented by simple prose or by means of verses in rhymed prose, i. e., by text lines of different length in which there was very little of rhythm, but simply assonance. Such offices are often a motley mixture of hexameters, rhythmical stanzas, stanzas in pure prose, and again in rhymed prose. An example of an old metrical office, intermixed with Prose Responses, is that of St. Lambert (Anal. Hymn., XXVII, no. 79), where all the antiphons are borrowed from that saint's Vitœ metricœ, presumably the work of Hucbald of St. Amand; the office itself was composed by Bishop Stephen of Liège about the end of the ninth century:
Antiphona I:
Orbita solaris præsentia gaudia confert Præsulis eximii Lantberti gesta revolvens.
Antiphona II:
Hic fuit ad tempus Hildrici regis in aula, 
Dilectus cunctis et vocis famine dulcis.
A mixing of hexameters, of rhythmical stanzas, and of stanzas formed by unequal lines in rhymed prose is shown in the old Office of Rictrudis, composed by Hucbald about 907 (Anal. Hymn., XIII, no. 87). By the side of regular hexameters, as in the Invitatorium:
Rictrudis sponso sit laus et gloria, Christo, 
Pro cuius merito iubilemus ei vigilando.
we find rhythmical stanzas, like the first antiphon to Lauds:
Beata Dei famula 
Rictrudis, adhuc posita 
In terris, mente devota 
Christo hærebat in æhra;
or stanzas in very free rhythm, as e. g., the second response to the first nocturn:
Hæc femina laudabilis 
Meritisque honorabilis 
Rictrudis egregia 
Divina providentia 
Pervenit in Galliam, 
Præclaris orta natalibus, 
Honestis alta et instituta moribus.
From the metrical offices, from the pure as well as from those mixed with rhymed prose, the transition was soon made to such as consisted of rhymed prose merely. An example of this kind is in the Offices of Ulrich, composed by Abbot Berno of Reichenau (d. 1048); the antiphon to the Magnificat of the first Vespers begins thus:
Venerandi patris Wodalrici sollemnia 
Magnæ jucunditatis repræsentant gaudia, 
Quæ merito cleri suscipiuntur voto 
Ac populi celebrantur tripudio. 
Lætetur tellus tali compta præsule, 
Exsultet polus tanto ditatus compare; 
Solus dæmon ingemat, qui ad eius sepulcrum 
Suum assidue perdit dominium . . . etc.
Much more perfectly developed on the other hand, is the rhythm in the Office which Leo IX composed in honour of Gregory the Great (Anal. Hymn., V, no. 64). This office, the work of a pope, appeared in the eleventh century in the Roman breviaries, and soon enjoyed widespread circulation; all its verses are iambic dimeters, but the rhythm does not as yet coincide with the natural accent of the word, and many a verse has a syllable in excess or a syllable wanting. For example, the first antiphon of the first nocturn:
Gregorius ortus Romæ 
E senatorum sanguine 
Fulsit mundo velut gemma 
Auro superaddita, 
Dum præclarior præclaris 
Hic accessit atavis.
This author does not yet make use of pure rhyme, but only of assonance, the precursor of rhyme. Hence we have before us an example of transition from offices of the first epoch to those of the second. With these latter the highest development of the rhythmical office is reached. It is marvellous how in many offices of this artistic period, in spite of all symmetry in rhythm and rhyme, the greatest variety exists in the structure of the stanzas, how a smooth and refined language matches the rich contents full of deep ideas, and how the individual parts are joined together in a complete and most striking picture of the saint or of the mystery to be celebrated. A prominent example is the Office of the Trinity by Archbishop Pecham of Canterbury.
The first Vespers begins with the antiphons:
1. Sedenti super solium 
Congratulans trishagium 
Seraphici clamoris 
Cum patre laudat filium 
Indifferens principium 
Reciproci amoris.
2. Sequamur per suspirium, 
Quod geritur et gaudium 
In sanctis cæli choris; 
Levemus cordis studium 
In trinum lucis radium 
Splendoris et amoris.
It is interesting to compare with the preceding the antiphons to the first nocturn, which have quite a different structure; the third of them exhibits the profound thought:
Leventur cordis ostia: 
Memoria Giguenti 
Nato intelligentia, 
Voluntas Procedenti.
again the first response to the third nocturn:
Candor lucis, perpurum speculum 
Patris splendor, perlustrans sæculum, 
Nubis levis intrans umbraculum 
In Ægypti venit ergastulum. 
Virgo circumdedit virum 
Mel mandentem et butyrum.
upon which follows as second response the beautiful picture of the Trinity in the following form:
A Veterani facie manavit ardens fiuvius: 
Antiquus est ingenitus, et facies est Filius, 
Ardoris fluxus Spiritus, duorum amor medius. 
Sic olim multifarie 
Prophetis luxit Trinitas, 
Quam post pandit ecclesiæ 
In carne fulgens veritas.
II. HISTORY AND SIGNIFICANCE
It cannot be definitely stated which of the three old abbeys: Prüm, Landévennec, or Saint-Amand can claim priority in composing a rhythmical office. There is no doubt however that Saint-Amand and the monasteries in Hainault, Flanders, and Brabant, was the real starting-point of this style of poetry, as long ago as the ninth century. The pioneer in music, the Monk Hucbald of Saint-Amand, composed at least two, probably four, rhythmical offices; and the larger number of the older offices were used liturgically in those monasteries and cities which had some connexion with Saint-Amand. From there this new branch of hymnody very soon found its way to France, and in the tenth and eleventh, and particularly in the twelfth and thirteenth centuries, showed fine, if not the finest results, both in quality and quantity. Worthy of especial mention as poets of this order are: the Abbots Odo (927-42) and Odilo (994-1049) of Cluny, Bishop Fulbert of Chartres (1017-28), the Benedictine Monk Odorannus of Sens (died 1045), Pope Leo IX (died 1054); Bishop Stephen of Tournay (1192-1203); Archdeacon Rainald of St. Maurice in Angers (died about 1074); Bishop Richard de Gerberoy of Amiens (1204-10); Prior Arnaud du Prè of Toulouse (died 1306), and the General of the Dominican Order, Martialis Auribelli, who in 1456 wrote a rhymed office for the purpose of glorifying St. Vincent Ferrer. The most eminent poet and composer of offices belongs to Germany by birth, but more so to France by reason of his activity; he is Julian von Speyer, director of the orchestra at the Frankish royal court, afterwards Franciscan friar and choir master in the Paris convent, where about 1240 he composed words and music for the two well-known offices in honour of St. Francis of Assisi and of St. Anthony of Padua (Anal. Hymn., V, nos. 61 and 42). These two productions, the musical value of which has in many ways been overestimated, served as a prototype for a goodly number of successive offices in honour of saints of the Franciscan Order as well as of others. In Germany the rhymed offices were just as popular as in France. As early as in the ninth century an office, in honour of St. Chrysantus and Daria, had its origin probably in Prüm, perhaps through Friar Wandalbert (Anal. Hymn,, XXV, no. 73); perhaps not much later through Abbot Gurdestin of Landévennec a similar poem in honour of St. Winwalœus (Anal. Hymn., XVIII, no. 100). As hailing from Germany two other composers of rhythmical offices in the earlier period have become known: Abbot Berno of Reichenau (died 1048) and Abbot Udalschalc of Maischach at Augsburg (died 1150).
The other German poets whose names can be given belong to a period as late as the fifteenth century, as e. g. Provost Lippold of Steinberg and Bishop Johann Hofmann of Meissen. England took an early part in this style of poetry, but unfortunately most of the offices which originated there have been lost. Brilliant among the English poets is Archbishop Pecham whose office of the Trinity has been discussed above. Next to him are worthy of especial mention Cardinal Adam Easton (died 1397) and the Carmelite John Horneby of Lincoln, who about 1370 composed a rhymed office in honour of the Holy Name of Jesus, and of the Visitation of Our Lady. Italy seems to have a relatively small representation; Rome itself, i. e. the Roman Breviary, as we know, did not favour innovations, and consequently was reluctant to adopt rhythmical offices. The famous Archbishop Alfons of Salerno (1058-85) is presumably the oldest Italian poet of this kind. Besides him we can name only Abbot Reinaldus de Colle di Mezzo (twelfth century), and the General of the Dominicans, Raymundus de Vineis from Capua (fourteenth century). In Sicily and in Spain the rhymed offices were popular and quite numerous, but with the exception of the Franciscan Fra Gil de Zamora, who about the middle of the fifteenth century composed an office in honour of the Blessed Virgin (Anal. Hymn., XVII, no. 8) it has been impossible to cite by name from those two countries any other poet who took part in composing rhythmical offices. Towards the close of the thirteenth century, Scandinavia also comes to the fore with rhymed offices, in a most dignified manner. Special attention should be called to Bishop Brynolphus of Skara (1278-1317), Archbishop Birgerus Gregorii of Upsala (died 1383), Bishop Nicolaus of Linköping (1374-91), and Johannes Benechini of Oeland (about 1440). The number of offices where the composer's name is known is insignificantly small. No less than seven hundred anonymous rhythmical offices have been brought to light during the last twenty years through the "Analecta Hymnica". It is true not all of them are works of art; particularly during the fifteenth century many offices with tasteless rhyming and shallow contents reflect the general decadence of hymnody. Many, however, belong to the best products of religious lyric poetry. For six centuries in all countries of the West, men of different ranks and stations in life, among them the highest dignitaries of the Church, took part in this style of poetry, which enjoyed absolute popularity in all dioceses. Hence one may surmise the significance of the rhythmical offices with reference to the history of civilization, their importance in history and development of liturgy, and above all their influence on other poetry and literature.
BLUME AND DREVES, Analecta Hymnica medii œvi, V, XIII, XVII, XVIII-XXVI, XXVIII, XL Va, LII, appendix (Leipzig, 1889-1909); BÄUMER, Reimofficien, 356-64, in Gesch. des Breviers (Freiburg, 1895); BLUME, Zur Poesie des kirchlichen Stundengebetes, 132-45, in Stimmen aus Maria-Laach (1898); FELDER, Liturgische Reimofficien auf die hll. Franziskus und Antonius(Fribourg, 1901).
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Ricardus Anglicus[[@Headword:Ricardus Anglicus]]

Ricardus Anglicus
Ricardus Anglicus, Archdeacon of Bologna, was an English priest who was rector of the law school at the University of Bologna in 1226, and who, by new methods of explaining legal proceedings, became recognized as the pioneer of scientific judicial procedure in the twelfth century. His long-lost work "Ordo Judiciarius" was discovered in Manuscript by Wunderlich in Douai and published by Witt in 1851. A more correct Manuscript was subsequently discovered at Brussels by Sir Travers Twiss, who, on evidence which seems insufficient, followed Panciroli in identifying him with the celebrated Bishop Richard Poor (died 1237). Probably he graduated in Paris, as a Papal Bull of 1218 refers to "Ricardus Anglicus doctor Parisiensis", but there is no evidence to connect him with Oxford. He also wrote glosses on the papal decretals, and distinctions on the Decree of Gratian. He must be distinguished from his contemporary, Ricardus Anglicanus, a physician.
RASHDALL, Mediæval Universities, II, 750 (London, 1895); TWISS, Law Magazine and Review, May, 1894; SARTI AND FATTORINI, De claris Archigymnasii Bononiensis Professoribus; BLAKISTON in Dict. Nat. Biog., s. v. Poor, Richard.
EDWIN BURTON. 
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Richard (Franciscan Preacher)[[@Headword:Richard (Franciscan Preacher)]]

Richard
A Friar minor and preacher, appearing in history between 1428 and 1431, whose origin and nationality are unknown. He is sometimes called the disciple of St. Bernardine of Sienna and of St. Vincent Ferrer, but probably only because, like the former, he promoted the veneration of the Holy Name of Jesus and, like the latter, announced the end of the world as near. In 1428 Richard came from the Holy Land to France, preached at Troyes, next year in Paris during ten days (16-26 April) every morning from about five o'clock to ten or eleven. He had such a sway over his numerous auditors that after his sermons the men burned their dice, and the women their vanities. Having been threatened by the Faculty of Theology on account of his doctrine — perhaps, also, because he was believed to favour Charles VII, King of France, whilst Paris was then in the hands of the English — he left Paris suddenly and betook himself to Orléans and Troyes. In the latter town he first met Bl. Joan of Arc. Having contributed much to the submission of Troyes to Charles VII, Richard now followed the French army and became confessor and chaplain to Bl. Joan. Some differences, however, arose between the two on account of Catherine de la Rochelle, who was protected by the friar, but scorned by Joan. Richard's name figures also in the proceedings against Bl. Joan of Arc in 1431; in the same year he preached the Lent in Orléans and shortly after was interdicted from preaching by the inquisitor of Poitiers. No trace of him is found after this.
DE KERVAL, Jeanne d'Arc et les Franciscains (Vanves, 1893); DEBOUT, Jeanne d'Arc (Paris, 1905-07), I, 694-97 and passim; WALLON, Jeanne d'Arc (Paris, 1883), 125, 200, 261.
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Richard Angelus a S. Francisco Mason[[@Headword:Richard Angelus a S. Francisco Mason]]

Richard Angelus a S. Francisco Mason
English — or Irish — Franciscan writer; b. in Wiltshire, 1599; d. at Douai, 30 Dec, 1678. There is some dispute as to the nationality of his extraction: while it is agreed that he was a native of the English county of Wiltshire, a Franciscan MS. record, dated 1721, mentions his having been "for some time dean of a Catholick deanery in Ireland", conveying a suggestion that his family may have been Irish: Gillow (Bibl. Dict. of the English Catholics) thinks that if Mason ever held a deanery in Ireland, it must have been under the Protestant Establishment, in which case Father Angelus, as he was known among his contemporaries, would have to be reckoned among the seventeenth-century converts. The MS. mention his "Catholick deanery", however, was written forty-three years after Mason's death, and there is evidence that he was ordained priest at Douai four years after his profession in the Seraphic Order, the latter event having taken place in 1629. In any case he rapidly became eminent in the order, being created a doctor of divinity and appointed successively to the high administative offices of definitor, guardian, and visitor of the province of Brabant. Elected provincial in 1659, he visited Paris in an unsuccessful attempt to obtain permission for the settlement there of a colony of Franciscan sisters from the convent at Nieuport (Flanders) to which he had heen confessor. From 1662 to 1675 he lived in England, as domestic chaplain to Lord Arundell of Wardour, after which period he retired to the convent at Douai to prepare for death.
Father Angelus displayed, in the course of his long and otherwise busy, religious life, a remarkable industry in both original composition and the compilation of devotional manuals. The latter include his "Manuale Tertii Ordinis S. Francisci" with a commentary on the Rule, and meditations (Douai, 1643), "The Rule of Penance of the Seraphical Father St. Francis" (Douai, 1644); "Sacrarium privilegiorum quorundam Seraphico P. S. Francisco . . indultorum" (Douai, 1636). Among his historical writings are "Certamen Seraphicum Provinciae Angliae pro Sancta Dei Ecclesia" (Douai, 1649), a review of distinguished English Franciscan martyrs and polemical writers, and "Apologia pro Scoto Anglo" (Douai, 1656). — The last named work has for its main scope the establishment, against Colgan, for the thesis that the great philosopher, Duns Scotus, was not an Irishman, but an Englishman: it may be fairly inferred that its author, if he himself was of Irish descent, was not fully conscious of the fact. — His "Liturgical Discourse of the Holy Sacrifice of the Mass" (s. 1, 1670, dedicated to Henry, Lord Arundell of Wardour, "Master of the Horse to our late Queen Mother Henrietta Maria"), was abridged in the "Holy Altar and Sacrifice Explained" which Father Pacificus Baker, O. S. F., published at the request of Bishop James Talbot (London, 1768).
GILLOW, Bibl. Dict. Eng. Cath.; HARRIS, Ware's Writers of Ireland, 336; OLIVER, Collections (London, 1845), 193, 229, 541, 554, 568; WADDING, Script. Ord. Minor.
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Richard Archdeacon[[@Headword:Richard Archdeacon]]

Richard Archdeacon
An Irish Jesuit, whose name is sometimes given as Archdekin or Arsdekin, b. at Kilkenny, 30 March, 1620; d. 31 August, 1693. He entered the Society of Jesus, at Mechlin, 20 September, 1642, and taught humanities, philosophy, theology, and Holy Scripture at Antwerp and Louvain. He wrote a treatise in English and Irish on miracles, a "Life of St. Patrick" with a short notice on Ireland and the so-called prophecy of St. Malachy, an Irish saint, and the principal controversies about the faith. This he called "Theologia Quadripartita"; it was meant for use chiefly in Ireland. The book sold very rapidly, more than a thousand copies having been disposed of in a few months. He subsequently published it as a "Theologia Tripartita", and in the preface informs his readers that he had more time at his disposal for writing than he had for the preceding book. The "Tripartita" passed through thirteen editions. The twelfth edition contains the "Life of Oliver Plunkett and Peter Talbot". The work is remarkable for its order, conciseness, and lucidity. In spite of its numerous editions, beginning with the year 1671, it was put on the Index in 1700, donec corrigatur. Although at least the Antwerp edition of 1718 was corrected, especially as regards the peccatum philosophicum, and the Cologne edition of 1730 was "revised and corrected", yet in the Index of 1900 he is still referred to as an author previously condemned. He left in manuscript a "Theologia Apostolica". Hurter speaks of him as auctor gravis et probabilista. Webb in his "Compendium of Irish Biography" (Dublin, 1878) declares of the treatise on miracles that "it is said to have been the first book printed in English and Irish conjointly."
HURTER, Nomenclator, II, 399; SOMMERVOGEL, Bibliothèque de la c. de J. I, 515, WARE-HARRIS, Writers and Antiquities of Ireland (Dublin, 1764).
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Richard Bristow
Born at Worcester, 1538, died at Harrow-on the-Hill, 1581. He went to the University of Oxford in 1555, probably as a member of Exeter College, though Wood doubts this. In 1559 he took his Bachelor's degree and proceeded to the degree of Master of Arts as a member of Christ Church in 1562. He was exceptionally brilliant and eloquent and so esteemed as an orator that, with the eelebrated Edmund Campion, he was chosen to hold a public disputation before Queen Elizabeth in 1566. Shortly afterwards, having applied himself to theology and acquired a wide reputation for his learning he was made a Fellow of Exeter College (1567) by the interest of Sir William Petre, who had founded several fellowships there. His great ability would probably have won further promotion for him had not his religious opinions undergone a change, an indication of which was given in his argument with the Regius Professor of Divinity, whom he confuted. Two years after his appointment to the fellowship he left Oxford and proceeded to Louvain, where he met William (afterwards Cardinal) Allen. . Recognizing his marked talent Allen secured him for his new college at Douai and appointed him its first prefect of studies. He was Allen's "right hand upon all occasions", acting as rector when he was absent and when the college was transferred (1578) to Reims.
Bristow is best known, however, as an earnest student, a powerful controversial writer, and, with Allen, as one of the revisers of the Douay Bible. His intense labours, while they earned for him the lasting gratitude of Catholics, told upon a constitution naturally weak, and he was obliged to relinquish his work in 1581. In May of the same year he went to Spa, but having obtained no advantage there he was advised, after two months, to return to England. This he did in September, staying until his death (18 October) with Mr. Jerome Bellamy, a Catholic of means, at Harrow-on-the-Hill . By his death the Catholic cause lost a zealous champion and a learned advocate. The Douai records speak of him in the highest terms as rivalling Allen in prudence, Stapleton in acumen, Campion in eloquence, Wright in theology, and Martin in languages. He wrote: (1) "A Briefe Treatise of diuerse and sure wayes to finde out the truthe in this doubtful and dangerous time of Heresie: conteyning sundry worthy Motives vnto the Catholic faith, or considerations to moue a man to beleue the Catholikes and not the Heretikes" (Third edition entitled "Motives inducing to the Catholike Faith"), (2) "Tabula in Summam Theologicam S. Thomae Aquinatis"; (3) "A Reply to Will. Fulke"; (4) "Demandes to be proponed of Catholikes to the Heretikes"; (5) "A Defence of the Bull of Pope Pius V"; (6) "Annotations on the Rheims translation of the New Testament"; (7) "Carmina Diversa"; (8) "Motiva Omnibus Catholicae Doctrinae Orthodoxis Cultoribus pernecessaria", the last two being in manuscript.
WORTHINGTON, Compendium Vitae Auctoris (prefixed to Motiva); Records of the English Catholics, I, II; DODD, Church History of England, ed. TIERNEY (London, 1843); GILLOW, Bibl. Dict. Eng. Cath.; WOOD, Athenae Oxonienses; PITS, De Angliae Scriptoribus.
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Richard Broughton
(alias Rouse)
Born about 1558 at Great Stukeley, Huntingdonshire; died according to a Wood, 15 Kal. Feb. (i.e. 18 January, 1634); Catholic priest and antiquary, claiming descent form the Broughtons of Lancashire. He was ordained at Reims, 4 May, 1593, and soon after returned to England. John Pitts, a contemporary, says that he "gathered a most abundant harvest of souls into the granary of Christ" and eulogizes his attainments in being "no less familiar with literature than learned in Greek and Hebrew". Broughton became an assistant to the archpriest, a canon of the chapter, and vicar-general to Bishop Smith of Chalcedon. He also claims recognition for his influence on the study of antiquity; having earned, partly by his positive work and partly through controversy, the right to honourable mention with Spelman, Reyner, Dugdale, and other well-known antiquarians.
Broughton's chief works are: (1) "An Apologicall Epistle, serving as preface to a Resolution of Religion", signed R. B. Antwerp, 1601); (2) "The first part of the Resolution of Religion By R. B." (Antwerp, 1603), often mistaken for Persons' "Resolution"; (3) "A New Manuall of old Christian Catholick Meditations" (1617), dedicated to Anne of Denmark; (4) "The Judgment of the Apostles" (Douai, 1632), dedicated to Queen Henrietta Maria and directed against Rogers on the Thirty-nine Articles; (5) "Ecclesiasticall Historie of Great Britaine" (Douai, 1633), dedicated to the Duchess of Buckingham and the Countess of Rutland; (6) "A True Memorial" (London, 1650), published by G. S. P(riest) after Broughton's death. The 1654 edition is entitled "Monasticon Britannicum". (7) Broughton also wrote on the antiquity of the world Sterlingorum (Hearne, II, 318, 381); (8) on the alleged conversion (1621) of John King, Bishop of London; and (9) "A Relation of the Martyrdom of Nicholas Garlick".
Wood, Fasti, ed. Bliss (London, 1815), I, 428; Dodd, Church History, ed. Tierney (Brussels, 1742), III, 87; Pitts, De Rebus Anglicis, 815; Foley, Records (London, 1880), VI, 181; Hurter, Nomenclator (Innsbruck, 1871), I, 657; Gillow, Bibl. Dict. Eng. Cath. (London, 1885), I, 318; Groves in Dict. Nat. Biog., VI, 462.
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Richard Byrne
Brevet brigadier general, United States Army, b. in Co. Cavan, Ireland, 1832; d. at Washington, 10 June, 1864. He emigrated from his native land to New York in 1844 and five years later enlisted in the regular army of the United States, joining the Second Cavalry, a regiment then commanded by Colonel E. V. Sumner. In this regiment young Byrne distinguished himself in the Indian campaigns in Florida and Oregon. At the breaking out of the Civil War he was, on the recommendation of his old commander, Colonel Sumner, commissioned First Lieutenant in the Fifth Cavalry, one of the new regiments authorized by Congress. During the campaigns of 1861 and 1862 he remained with the regiment of regulars and was then appointed by Governor Andrew, Colonel of the Twenty-Eighth Massachusetts Volunteers, an Irish regiment of which he took command, 18 October, 1862. In the November following, this regiment was attached to the famous Meagher's Irish Brigade and with it participated with special gallantry in all the fierce conflicts in which the Army of the Potomac was subsequently engaged. At its head Colonel Byrne charged up the fatal slope of Marye's Heights at Fredericksburg, and after it, like the other regiments of the brigade, had been almost wiped out in the sanguinary conflicts at Chancellorsville and Gettysburg, he was sent back to Massachusetts to recruit its ranks during the winter and spring of 1863 and 1864. When the campaign reopened in May he returned to the front and as the senior officer took command of the Irish Brigade. Two weeks after assuming command, on 3 June, 1864, he fell, mortally wounded, while leading the brigade at the attack on the entrenchments at Cold Harbor, Virginia. He lived long enough to be conveyed to Washington, where his wife reached him before he died. His commission as brigadier general had just been made out by President Lincoln, but he was dead before it could be officially presented to him. His remains were sent to New York and buried in Calvary Cemetery.
CONYNGHAM, The Irish Brigade and its Campaigns (Boston, 1869); The Emerald, files (New York, 8 January, 1870).
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Richard Challoner
Bishop of Debra, Vicar Apostolic of the London District, author of spiritual and controversial works, b. 29 Sept., 1691; d. 12 Jan., 1781.
This prelate, who, during the greater part of the eighteenth century, was to be the leading figure of English Catholicism, was not born of Catholic parents, but was the son of a Presbyterian winecooper of Lewes, Sussex, England. After his father's death his mother became housekeeper to the Catholic family of Gage, at Firle in Sussex. It is not known whether she was already a Catholic, or whether she was converted as a consequence of her new surroundings, but her boy was not received into the Church till he was about thirteen years old. This was at Warkworth, in Northamptonshire, the seat of another well-known Catholic family, that of Holman. Lady Anastasia Holman, wife of George Holman, Esq., was a daughter of the martyred Viscount Stafford, and their chaplain, the well-known controversial writer, John Gother, instructed Richard Challoner in Catholic doctrine, and procured for him a nomination to a foundation at Douai College. The boy entered college on 29 July, 1705 (Dicconson's Diary), and spent the next twenty-five years there, first as student, then as professor, and as vice-president. His abilities enabled him to complete the usual twelve years' course in eight years, and in 1708 he took the college oath, binding himself to return to England, when required, to labour on the mission. At the age of twenty-one he was chosen to teach the classes of rhetoric and poetry, which were the two senior classes in "humanities"; and a year later his success as a teacher justified his appointment as professor of philosophy, a post which he held for eight years. Ordained priest 28 March, 1716, he graduated Bachelor in Divinity of the University of Douai in 1719, and in the following year was chosen by the president, Dr. Witham, to be his vice-president, an office which involved the supervision of both professors and students. At the same time he was appointed professor of theology and prefect of studies, so that he had the direction of the whole course of studies.
His success as a teacher was probably due rather to his untiring industry and devotion to this work than to any extraordinary mental power, for he was never an original thinker, but his gift lay in enforcing the spiritual reality of the doctrines he was expounding. His fervent piety was his chief characteristic, and this appears even in his controversial works. In 1727 he defended his public thesis and obtained the degree of Doctor in Divinity. In 1728 he published his first work, the little book of meditations so well known under the quaint title of "Think Well on't". He had long desired, however, to leave the college and to take up the harder work of the mission, and in 1730 he was at last allowed to return to London, where he threw himself with zeal into the laborious work of the ministry. Though the penal laws were no longer enforced with extreme severity, the life of the Catholic priest was still a hard one. Disguised as a layman, Dr. Challoner ministered to the small number of Catholics, celebrating Mass secretly in obscure ale-houses, cockpits, and wherever small gatherings could assemble without exciting remark. He was an untiring worker, and in the poorest quarters of the town, in the prisons and the sponging-houses, he sought out souls to save. In his spare time he gave himself to study and writing, and was thus able to produce several works of instruction and controversy. One of these, "The Catholic Christian instructed in the Sacraments, Sacrifice and Ceremonies of the Church", led to trouble, for in the preface he assailed a recent work of Dr. Conyers Middleton, an Anglican divine, who had attacked the Church. This gentleman so resented Dr. Challoner's reply that he set the law in motion against him, and it was thought prudent for him to leave England for a time and retire again to Douai. This was in 1738, the year in which the able president of Douai, Dr. Witham, died, and strenuous efforts were made by the superiors of the college to have Dr. Challoner appointed president. But Dr. Petre, the Vicar Apostolic of the London District, opposed this on the ground that he desired to have him as his own coadjutor bishop. Propaganda had apparently already arranged Challoner's appointment as president of Douai, but the representations of Dr. Petre were so strong that he prevailed, and Briefs were issued on 12 Sept., 1739, appointing Challoner to the See of Debra in partibus.
These Briefs, however, were not carried into effect, for the bishop-elect, endeavouring to escape the responsibility of the episocpate, raised the point that he had been born and brought up a Protestant. The delay so caused lasted a whole year, and it was not till 24 Nov., 1740, that the new Briefs were issued. The consecration took place on 29 Jan., 1741, in the private chapel at Hammersmith. The new bishop's first work was a visitation of the district, the first methodical visitation of which there is any record since the creation of the vicariate in 1688. The district included ten counties, besides the Channel Islands and the British possessions in America--chiefly Maryland and Pennsylvania and some West Indian islands. The missions beyond the seas could not be visited at all, and even the home counties took nearly three years. In the intervals of his travels the bishop was engaged in writing. In 1740 he brought out a new prayer book for the laity, the "Garden of the Soul", which has ever since remained the favourite work of devotion, though the many editions that have since appeared have been so altered that little of the original work remains. Next, finding that the sufferings of the English martyrs were in danger of being forgotten, he published in two volumes, "Memoirs of Missionary Priests", in which he gives an account of the martyrs form 1577 to 1681. This work, laboriously compiled from original records, had been the chief means of perpetuating the tradition of the English martyrs and remains the standard work on the subject. In 1745 he produced his longest and most learned book, "Britannia Sancta", containing the lives of the British, English, Scottish, and Irish saints. Another work to which he devoted much energy and time was the preparation of a revised edition of the Douay Bible and Reims New Testament. The chief points to note in his edition are the elimination of the obscure and literal translations from the Latin in which the original version abounds, the alteration of obsolete words, a closer approximation in some respects to the Anglican version, as, for instance, in the substitution of "The Lord" for "Our Lord", and finally the printing of the verses separately. The first edition of the New Testament appeared in 1749, the second, together with the first edition of the Old Testament, in 1750. Between these two editions there are but few differences, but the third edition, published in 1752, had important changes both in text and notes, the variations numbering over two thousand. Dr. Challoner's Bible has been the groundwork of nearly all subsequent English versions. An American edition was published in Philadelphia in 1805.
In 1753 Dr. Challoner brought out another of his best-known works, the popular "Meditations for every Day of the Year", a book which has passed through numerous editions and been translated into French and Italian. In the same year Pope Benedict XIV put an end to the long disputes that had been carried on between the secular clergy and the regulars, in the last stages of which Dr. Challoner took a leading part. There were several points at issue, but the matter was brought to a head over the contention put forward by the regulars, that they did not need the approbation of the vicars Apostolic to hear confessions. The bishops opposed this and, after a struggle lasting for several years, obtained a final settlement of this and other questions, a settlement, in the main, satisfactory to the bishops. In 1758 Dr. Petre, Vicar Apostolic of the London District, died, and Dr. Challoner, as his coadjutor, succeeded him at once. He was, however, nearly seventy years old, and was so ill that he was forced immediately to apply for a coadjutor. The Holy See appointed the Hon. and Rev. James Talbot to this office, and with the help of the younger prelate, whose assistance considerably lessened his labour, his health somewhat recovered. But from this time he lived almost entirely in London, the visitations being carried out by Dr. Talbot. He continued to write, and almost every year published a new book, but they were more usually translations or abstracts, such as "The Historical Part of the Old and New Testament". One more work of original value remained, and that was his little "British Martyrology" published in 1761.
As an administrator he was always unfailing in supplying deficiencies in the face of extraordinary difficulties. He had already provided for his people a suitable prayer book and meditation book, as well as convenient editions of the Holy Scriptures, the "Imitation of Christ", and the catechism of Christian Doctrine. But, besides this literary work, he caused two schools for boys to be opened, one at Standon Lordship, now represented by St. Edmund's College, Old Hall, and the other at Sedgley Park, in Staffordshire. He also founded a school for poor girls at Brook Green, Hammersmith, besides assisting the already existing convent school there. he also instituted conferences among the London clergy, and he was instrumental in founding the still-existing "Benevolent Society for the Relief of the Aged and Infirm Poor". His manifold activity is the more remarkable because his life was spent in hiding, owing to the state of the law, and often he had hurriedly to change his lodgings to escape the Protestant informers, who were anxious to earn the government reward of £100 for the conviction of a priest. One of these, John Payne, known as "The Protestant Carpenter", indicted Dr. Challoner, but was compelled to drop the proceedings, owing to some documents, which he had forged, falling into the hands of the bishop's lawyers. For some years he and the London priests were continually harassed in this way. Finally the evil was remedied by the Catholic Relief Act of 1778, by which priests were no longer liable to imprisonment for life. This concession, slight as it was, speedily kindled a fierce blaze of bigotry, and two years later the Gordon Riots broke out. The chapels and houses of Catholics were wrecked and plundered by frenzied mobs. From his hiding-place the bishop, now nearly ninety years of age, could hear the howls of the mob, who were searching for him with the intention of dragging him through the streets. They failed to find his refuge, and on the following day he escaped to Finchley, where he remained till the riots came to an end. But he never fully recovered from the shock. Six months later he was seized with paralysis, and died after two days' illness. He was buried in the vault of his friend Bryan Barrett, at Milton in Berkshire.
His private life was marked by extraordinary mortification, while large charity passed through his hands. He had the gift of prayer in a marked degree, and on two occasions at least he spoke prophetic words, which later events verified. For these reasons, as much as for the office he held so long, his name has ever been held in singular veneration by English Catholics. The portrait which formerly hung in his own house is now preserved, with his cassock and other relics, at St. Edmund's College, Old Hall, England. Besides the works mentioned above, Dr. Challoner's other writings were: "Grounds of Catholic Doctrine" 91732); "Unerring Authority of the Catholic Church" (1732); "Short History of the Protestant Religion" (1733); "A Roman Catholick's Reasons why He cannot Conform" (1734); "The Touchstone of the New Religion" (1734); "The Young Gentleman Instructed in the Grounds of the Christian Religion" (1735); "A Specimen of the Spirit of the Dissenting Teachers" (1736); "The Catholic Christian Instructed" (1737); "Rheims Testament", ed. with F. Blyth (1738); translation of St. Augustine's "Confessions" (1740?); "The Ground of the Old Religion" (1742); "A Letter to a Friend concerning the Infallibility of the Church" (1743); "A Papist Misrepresented and Represented", abridged from Gother; "Remarks on Two Letters against Popery" (1751); "Instructions for the Jubilee" (1751); "The Wonders of God in the Wilderness: Lives of the Fathers of the Deserts" (1755); "The Life of St. Teresa", abridged fromWoodhead (1757); "Manual of Prayers" (1758); "A Caveat against the Methodists" (1760); "The City of God of the New Testament" (1760); "The Morality of the Bible" (1762); "Devotion of Catholics to the Blessed Virgin" (1764); "Rules of Life for a Christian" (1766). He also issued some minor works in the nature of tracts and pastoral letters. A complete life of Bishop Challoner is nearing completion (1907).
MILNER, A Funeral Discourse on the Death of the Ven. and Rt. Rev. Richard Challoner (1782); BARNARD, Life of Venerable and Rt. Rev. Richard Challoner (London, 1784); MILNER, Brief Account of the Life of the Rt. Rev. Richard Challoner (London, 1798); BUTLER, Biographical Account of Rt. Rev. Dr. Challoner, published anonymously in Catholic Spectator (1824) and reprinted in Catholic Magazine (1831); BRADY, Annals of the Catholic Hierarchy (London, 1877), III, 164; GILLOW, Bibl. Dict. Eng. Cath. (London, 1885), I: COOPER in Dict. Nat. Biog. (London, 1887), IX, 440; BURTON, Bishop Challoner in Penny Biographical Series (Catholic Truth Society, London, 1897).
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Richard Crashaw
Poet, Cambridge scholar and convert; d. 1649. The date of his birth is uncertain. All that can be affirmed positively is that he was the only child of a one-time famous Puritan divine, William Crashaw, by a first marriage, and that he was born in London, probably not earlier than the year 1613. Of the mother nothing is known except that she died in her child's infancy, while his father was one of the preachers in the Temple; and not even her family name has been preserved to us. William Crashaw, the father, was born in Yorkshire of a prosperous stock, which had been settled for some generations in or about Handsworth, a place some few miles to the east of the present town of Sheffield. He was a man of unchallenged repute for learning in his day, an argumentative but eloquent preacher, strong in his Protestantism, and fierce in his denunciation of "Romish falsifications" and "besotted Jesuitries". He married a second time in 1619, and was once more made a widower in the following year. Richard, the future poet, could scarcely have been more than a child of six when this event took place; but the relations between the boy and his step-mother, brief as they must have been, were affectionate to an unusual degree. She was but four and twenty when she died in child-birth early in October, 1620, and she was buried in Whitechapel. No other details of this period of Crashaw's life have come down to us, but the few to which reference has been made make it abundantly evident that neither his poetic gifts nor the strange bias which he afterwards displayed for the more mystical side of Christianity can be explained altogether by heredity or even by early environment.
Owing to the elder Crashaw's fame as a Temple preacher and the scarcely less notable distinction which must have attached to him as a hard-hitting Protestant pamphleteer, it was only natural that, in the then state of public opinion, a career should in time be opened to his promising son. On the nomination of Sir Randolph Crewe and Sir Henry Yelverton, the latter one of the judges of the King's Bench, the boy was placed on a foundation in the Charterhouse School where he was brought under the influence of Robert Brooke, a master of high ideals and great practical success. The elder Crashaw died in 1626, leaving his son unprovided for; but the influence of his friends was exerted in the boy's behalf, and on 6 July, 1631, some five years after his father's death, Richard entered Pembroke Hall in Cambridge. He did not formally matriculate as a scholar until 26 March of the following year, when he succeeded in getting elected to a pensionership. That he had lived for some time at Pembroke previous to his actual election on one of the foundations there seems to be proved by the poems composed on the death of William Herrys (or Harris) which took place in October, 1631. Life at Cambridge was not niggardly to Crashaw in spite of the improvidence which led him to deplete his uncertain resources by spending his little all on books. From this time forth books and friends and religion were to make up the staple of existence for him.
It is significant of the essential aloofness of his spirit, during even the chief formative years of his life, that his poems contain no reference to his early London house or to his family. Brooke, his kindly Charterhouse master, however, he commemorates more than once in affectionate terms both in Latin and in English; and the ties of university friendship seem ever to have been strong with him. Benjamin Laney, the Master of Pembrooke, a man of Laudian views, who came into his own, after the Cromwellian troubles were over, by being appointed successively to the Sees of Peterborough, Lincoln, and Ely; John Tournay, the High Churchman, tutor of his college, who was refused a divinity degree because of his temerity in attacking the Lutheran doctrine of justification by faith alone; Nicholas Ferrer, the enthusiast who dreamed of reviving the cenobitical idea in the Anglican Church in his home at Little Gidding; Cosin, the Royalist master of Peterhouse; John Beaumont, the author of "Psyche"; and most characteristic of all, perhaps tenderest of all, and certainly not the least notable of the "Metaphysicians", the poet, Abraham Cowley — these were the intimates who watched the ripening of those Cambridge years during which Crashaw achieved his titles to permanent fame. His feeling for the remote and more learned sense of words, which accounts in part for the defects as well as for the felicities of his poetic style, had manifested itself early in his academic career; and he had been but a short while at the university before he was known as an adept in five languages. His knowledge of Greek and Latin was above the average, even for a generation distinguished in no small degree for its classical scholarship, and one famous line on the Miracle of the Marriage Feast of Cana in his "Epigrammatum Sacrorum Liber", issued from the University Press in 1634, will probably be quoted as long as the Latin tongue retains its spell over Western Christianity: "Nympha pudica Deum vidit, et erubuit". (The conscious water saw its Lord, and blushed.) Cf. Aaron Hill's translation, 1688-1750. The year in which the "Epigrammatum Sacrorum Liber" appeared was the year in which Crashaw took his bachelor's degree. He could scarcely have been more than twenty-one at the time, and two years later, possibly on the promise of a more lucrative fellowship, he joined his friend Dr. Cosin at Peterhouse and proceeded M.A. in 1638.
For the details of his life during the next ten or eleven years we are indebted largely to the conjectures of the late Dr. Grosart, based upon the chance statements of his friends and an entry here and there in registers and diplomatic correspondence; that it was a life sincerely devoted to religious meditations is proved by the prevailing note of his poetry and by a quaintly significant remark or two of the unknown friend who wrote the original preface to the "Steps to the Temple". That writer calls him "Herbert's second, but equall, who hath retriv'd Poetry of late, and returned it up to its Primitive use; Let it bound back to heaven gates, whence it came". And he goes on to tell us how the "divine poet" had passed his life "in St. Maries Church neere St. Peter's Colledge; there he lodged under Tertullian's roofe of Angels; there he made his nest more gladly than David's Swallow neere the house of God, where, like a primitive Saint, he offered more prayers in the night than others usually offer in the day; there he penned these Poems, Steps for happy soules to climbe heaven by". Cambridge was at this time the home, not only of "thorough" or Royalist principles in politics, but of Laudian ventures in Anglicanism; and it was only to be expected, that, when the Puritan storm broke at last in the guise of civil war, Crashaw and his friends should be among the first to suffer from its fury. The poet joined the king at Oxford sometime after March, 1643; there he remained but a short while. When next we hear from him it is as an impecunious scholar in great distress in Paris where his friend Cowley unexpectedly discovered him and obtained for him an introduction to Queen Henrietta Maria. Cowley went to Paris as secretary to Lord Jermyn in 1646; but some time before this — the date and immediate circumstances of the event are entirely unknown — Crashaw had become dissatisfied with Anglican Christianity and had made his submission to the Roman See.
Through the intervention of Queen Henrietta he obtained an honourable post in the great household of Cardinal Palotta. It is pathetic to have to note that the conscience of the man who had suffered so much to win for himself the grace of a consistent creed wasscandalized at the spectacle of inconsistency afforded by the curious lives of some of his new-found Italian fellow-believers. Difficulties multiplied for him, and it was said that his life was threatened. ("Pope Alexander the Seventh and the College of Cardinals", edited for the Camden Society, 1867, and quoted by Canon Beeching in Tutin's edition of the "Poems", Introduction, pp. XXX-XXXI). The kindly cardinal, however, interested himself in his behalf and obtained for him a more congenial post in the shape of a minor benefice at the shrine of Loretto. He was "inducted" on the 24th of April, 1649, and there some four weeks later he died, suddenly it would seem, from heat-apoplexy brought on by his exertions during a pilgrimage.
His place in English literature may be said to be fixed now for all time. If he is not the most important, he is at any rate not the least distinguished of that remarkable group of Caroline lyrists described so unsympathetically, it might even be said so ineptly, by Dr. Johnson, as belonging to the Metaphysical School. Like Herbert and Donne and Cowley, he is in love with the smaller graces of life and the profounder truths of religion, while he seems forever preoccupied with the secret architecture of things. He has, in his better moments of inspiration, a rare and singularly felicitous gift of epithet and phrase, as when he addresses St. Teresa in the famous outburst of religious enthusiasm that marks the close of the "Apology":—
O thou undaunted daughter of desires! 
By all thy dower of lights and fires; 
By all the eagle in thee, all the dove; 
By all thy lives and deaths of love; 
By thy large draughts of intellectual day, 
And by thy thirsts of love more large than they; 
By all thy brim-filled bowls of fierce desire, 
And by thy last morning's draughts of liquid fire; 
By the full kingdom of that final kiss 
That seized thy parting soul, and seal'd thee His
—or when he bespeaks for the ideal wife in the justly famed "Wishes to his (supposed) Mistress."
Whate'er delight, 
Can make Day's forehead bright, 
Or give down to the wings of Night.
If his predilection is for those wanton arabesques of rhythm in which fancy seems suddenly to become crystallized as wit, on the other hand his lyric gift too often becomes merely elaborate and flags because he is forever in quest of a surprise. In addition to the collections of his verse referred to above, he wrote a group of sacred songs under the title of "Carmen Deo Nostro" which he dedicated to his friend and patron, Lady Denbigh, but which was not published until three years after his death, and another group of occasional pieces which he called "The Delights of the Muses" (1648).
GILFILLAN, The Life and Poetry of Richard Crashaw, a biographical essay prefixed to his edition of the poems (Edinburgh, 1857); FULLER, Worthies' Library, ed. Grosart, first printed in 1872-1873, and supplemented in 1887-1888 by collation with the British Museum MS. (Addit. MS 33319); Dict. Nat. Biog. s. v. ; BEECHING, Introduction, prefixed to the edition of the poems edited by J. R. Tutin (London, The Muses Library; no date); Steps to the Temple, Delights of the Muses and other Poems, ed. WALLER (Cambridge, 1904); WOOD, Fasti Oxon., ii, 4; COLERIDGE, Literary Recollections (1836).
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Richard Creagh
Archbishop of Armagh, Ireland, b. at Limerick early in the sixteenth century; d. in the Tower of London, in 1585. The son of a merchant, he followed the same calling in his youth and made many voyages to Spain. A providential escape from shipwreck led him to embrace a religious life, and after some years of study abroad he was ordained priest. Returning to Ireland, he taught school for a time at Limerick. He refused nominations for the Sees of Limerick and Cashel, but the Papal nuncio, David Wolfe, determined to conquer his humility, named him for the primacy when it became vacant, and would accept no refusal. Creagh was consecrated at Rome, and in 1564 returned to Ireland as Archbishop of Armagh. Shane O'Neill was then the most potent of the Ulster chiefs. From the first he and Creagh disagreed. O'Neill hated England; Creagh preached loyalty to England in the cathedral of Armagh, even in his presence. O'Neill retorted by burning down the cathedral. Creagh then cursed him and refused to absolve him because he had put a priest to death. Shane retaliated by threatening the life of the primate, and by declaring publicly that there was no one on earth he hated so much, except the Queen of England, whom he confessed he hated more. In spite of all this, Creagh was arrested and imprisoned by the English. Twice he escaped, but he was retaken and in 1567 lodged in the Tower of London, and kept there till his death. From his repeated examinations before the English Privy Council his enmity to Shane O'Neill and his unwavering loyalty to England were made plain. But his steadfastness in the Faith and his great popularity in Ireland were considered crimes, and in consequence the Council refused to set him free. Not content with this his moral character was assailed. The daughter of his jailer was urged to charge him with having assaulted her. The charge was investigated in public court, where the girl retracted, declaring her accusation absolutely false. It has been said that Creagh was poisoned in prison, and this, whether true or false, was believed at the time of his death. His grand-nephew, Peter Creagh, was Bishop of Cork about 1676. He was imprisoned for two years in consequence of the false accusations of Titus Oates, but acquitted (1682), was transferred to the Archdiocese of Tuam in 1686. He followed James II to the Continent, was appointed Archbishop of Dublin in 1693, but was never able to return and take possession. He became Coadjutor Bishop of Strasburg, where he died (July, 1705).
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Richard de Bury
Bishop and bibliophile, b. near Bury St. Edmund's, Suffolk, England, 24 Jan., 1286; d. at Auckland, Durham, England, 24 April, 1345. He was the son of Sir Richard Aungerville, but was named after his birthplace. He studied at Oxford and became a Benedictine. Having been appointed tutor to Prince Edward, son of Edward II and Isabella of France, he was exposed to some danger during the stormy scenes that led to the deposition of the king. On the accession of his pupil to the throne (1327), de Bury eventually rose to be Bishop of Durham (1333), High Chancellor (1334), and Treasurer of England (1336). He was sent on two embassies to John XXII of Avignon, and on one of his visits, probably in 1330, he made the acquaintance of the poet Petrarch. He continued to enjoy the favor of the king, and in his later years took a prominent part in the diplomatic negotiations with Scotland and France. He died at his manor of Auckland, and was buried in the cathedral of Durham. He founded Durham College at Oxford, and according to tradition bequeathed to its library most of the books which he had spent his life in collecting. There they remained until the dissolution of the College by Henry VIII. They were then scattered, some going to Balliol College, others to the university (Duke Humphrey's) library, and still others passing into the possession of Dr. George Owen, the purchaser of the site whereon the dissolved college had stood. These books were of course all in manuscript, for the art of printing had not yet been discovered.
Bale mentions three of de Bury's works, namely: "Philobiblon"; "Epistolae Familiarium"; and "Orationes ad Principes". It is by the "Philobiblon" that he is principally remembered. It was first printed at Cologne in 1473, then at Spires in 1483, in Paris in 1500, and at Oxford in 1598-99. Subsequent editions were made in Germany in 1610, 1614, 1674, and 1703, and in Paris in 1856. It was translated into English in 1832 by J. B. Inglis, and of this translation a reprint was made at Albany, New York, in 1861. The standard Latin text—the result of a collation of 28 manuscripts and of the printed editions—was established by Ernest C. Thomas and edited by him, with English translation, in 1888. A reprint of Thomas's translation appeared in the "Past and Present" Library in 1905.
Bishop Richard had a threefold object in writing the "Philobiblon": he wished to inculcate on the clergy the pursuit of learning and the cherishing of books as its receptacles; to vindicate to his contemporaries and to posterity his own action in devoting so much time, attention, and money to the acquisition of books; and to give directions for the management of the library which he proposed to establish at Durham College, Oxford. The work is important for its side-lights on the state of learning and manners and on the habits of the clergy in fourteenth-century England. He is the true type of the book-lover. He had a library in each of his residences. Conspicuous in his legacy are Greek and Hebrew grammars. He did not despise the novelties of the moderns, but he preferred the well-tested labors of the ancients, and, while he did not neglect the poets, he had but little use for law-books. He kept copyists, scribes, binders, correctors, and illuminators, and he was particularly careful to restore defaced or battered texts. His directions for the lending and care of the books intended for his college at Oxford are minute, and evince considerable practical forethought. His humility and simple faith are shown in the concluding chapter, in which he acknowledges his sins and asks the future students of his college to pray for the repose of his soul.
BALE, Scriptorum Illustrium majoris Britanniae, quam nunc Angliam et Scotiam vocant, Catalogus (Basle, 1557); WARTON, History of English Poetry, I, 146; HALLAM, Introduction to the Literature of Europe in the Fifteenth, Sixteenth, and Serenteenth Centuries; THOMAS, The Philobiblon newly translated, published under the title of The Love of Books in the Past and Present Library (1905); SURTEES SOCIETY, edition of Scriptores Tres; WHARTON, Anglia Sacra; Cambridge Modern History, I, xvii; The Cambridge History of English Literature, II, 410; BLADES, The Enemies of Books; CLARK, The Care of Books.
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Richard Doyle
English artist and caricaturist, b. in London, September, 1824; d. there 11 December, 1883. The second son of John Doyle, he inherited much of his father's talent and exceeded the elder Doyle in skill and in power as a draughtsman. From a very early age he amused himself with making drawings. He prepared an account of the Eglinton Tournament when he was but fifteen, and at the age of sixteen commenced his famous Journal, now preserved in the British Museum, The journal is a manuscript book containing many small sketches in pen and ink, executed with skill and brilliance, and marked by powers of observation and by a sense of humour hardly equalled and certainly not exceeded in later years, "This extraordinary work was reproduced in facsimile in 1885 with an introduction by J.H. Pollen, and is a remarkable proof of Richard Doyle's precocity as an artist. In 1843 he became a contributor to "Punch" and continued on the staff of that paper till 1850. He produced many cartoons, but his name will be especially remembered from the fact that he designed the cover for "Punch" which has continued in use down to the present time. He also wrote for "Punch" a series of articles entitled "Manners and Customes of ye Englyshe". A very devout Catholic, he resigned his position on the staff of the paper in 1850 in consequence of its hostility to what was termed "papal aggression", and devoted the remainder of his career to preparing drawings for book illustration and to painting in watercolour. His chief series of illustrations were those for "The Newcomes", "The King of the Golden River", "In Fairyland", and "The Foreign Tour of Brown, Jones and Robinson". His watercolour drawings were marked by much poetic feeling, and were executed in harmonious low-toned schemes of colour. His genius has been well described as "kindly, frolicsome, graceful, and sportive". He was full of imagination and delighted in romantic fancy, while his caricatures are exquisitely drawn, amusing and graceful, lacking perhaps the strength of his father's works but far exceeding them in charm and in quality of amusement. There are many of his drawings in the British Museum, and some of his sketch-books are in the Fitzwilliam Museum at Cambridge.
The Month (London, March 1884); Everitt, English Caricaturists (London, 1886); Binyon, Drawings in the British Museum (London, 1900); Dobson, in Dict. Nat. Biog., s.v.
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Richard Fitzralph
Archbishop of Armagh, b. at Dundalk, Ireland, about 1295; d. at Avignon, 16 Dec., 1360. He studied in Oxford, where we first find mention of him in 1325 as an ex-fellow and teacher of Balliol College. He was made doctor of theology before 1331, and was chancellor of Oxford University in 1333. In 1334 he was made chancellor of Lincoln Cathedral, and in Jan., 1335, canon and prebendary of Lichfield, "notwithstanding that he has canonries and prebends of Crediton and Bosham, and has had provision made for him of the Chancellorship of Lincoln and the canonries and prebends of Armagh and Exeter, all of which he is to resign" (Bliss, Calendar of Entries in Papal Registers, II, 524). He was archdeacon of Chester when made dean of Lichfield in 1337. On 31 July, 1346, he was consecrated Archbishop of Armagh.
Fitzralph was a man who pre-eminently joined the speculative temperament with the practical. One of the great Scholastic luminaries of his day, and a close friend of the scholarly Richard of Bury, he fostered learning among his priests by sending many of them to take higher studies in Oxford. He was zealous too in visiting the various church provinces, and in bettering financial as well as spiritual conditions in his own see. He contended for his primatial rights against the immunity claimed by the See of Dublin; and on various occasions acted as peacemaker between the English and the Irish. He was in great demand as a preacher, and many of his sermons are still extant in manuscript. Whilst at Avignon in 1350, Fitzralph presented a memorial from the English clergy reciting certain complaints against the mendicant orders. After serving on a commission appointed by Clement VI to inquire into the points at issue, he embodied his own views in the treatise "De Pauperie Salvatoris", which deals with the subject of evangelical poverty, as well as the questions then agitated concerning dominion, possession, and use, and the relation of these to the state of grace in man. Part of this work is printed by Poole in his edition of Wyclif's "De Dominio Divino" (London, 1890). It was probably during this visit that Fitzralph also took part in the negotiations going on between the Armenian delegates and the pope. He composed an elaborate apologetico-polemic work, entitled "Summa in Quaestionibus Armenorum" (Paris, 1511), in which he displayed his profound knowledge of Scripture with telling effect in refuting the Greek and Armenian heresies.
Fitzralph's controversy with the friars came to a crisis when he was cited to Avignon in 1357. Avowing his entire submission to the authority of the Holy See, he defended his attitude towards the friars in the plea entitled "Defensorium Curatorum" (printed in Goldast's "Monarchia" and elsewhere). He maintained as probable that voluntary mendicancy is contrary to the teachings of Christ. His main plea, however, was for the withdrawal of the privileges of the friars in regard to confessions, preaching, burying, etc. He urged a return to the purity of their original institution, claiming that these privileges undermined the authority of the parochial clergy. The friars were not molested, but by gradual legislation harmony was restored between them and the parish clergy. Fitzralph's position, however, was not directly condemned, and he died in peace at Avignon. In 1370 his remains were transferred to St. Nicholas' church, Dundalk; miracles were reported from his tomb and for several centuries his memory was held in saintly veneration. His printed works are mentioned above. His "Opus in P. Lombardi Sententias" and several other works (list in the "Catholic University Bulletin", XI, 243) are still in manuscript.
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Richard Fleming
(FLEMMING, FLEMMYNGE).
Bishop of Lincoln and founder of Lincoln College, Oxford; b. of a good Yorkshire family about 1360, Croston being sometimes mentioned, though without clear authority, as his birthplace; d. at Sleaford, 25 Jan., 1431. He studied at University College, Oxford, and became junior proctor in 1407. In 1409 he was chosen by convocation as one of the twelve commissioners appointed to examine the writings of Wyclif, though at this time he was suspected of sympathy with the new movement and is mentioned by name in a mandate which Archbishop Arundel addressed to the chancellor in 1409 in order to suppress this tendency in the university. If the archbishop's description is correct the date usually assigned for Fleming's birth must be far too early, for a man close on fifty could not be mentioned as one of a company of beardless boys who had scarcely put away the playthings of youth (Wilkins, Conc. Magn. Brit., III, 322). If he ever had any sympathy with Wyclif it did not extend to Wyclif's heretical doctrines, for his own orthodoxy was beyond suspicion and it subsequently became his duty as bishop to burn the exhumed body of Wyclif in 1428. He held successively the prebends of South Newbald (22 Aug.,1406) and Langtoft (21 Aug. 1415), both in York Diocese, and subsequently was rector of Boston. He became bachelor in divinity some time before 1413. Finally he was elected Bishop of Lincoln, 20 Nov., 1419, in succession to Philip Repyngdon, and was consecrated at Florence, 28 April, 1420. In 1422 he was in Germany at the head of an embassy, and in June 1423 he acted as president of the English representatives at the Council of Pavia which was transferred to Siena and finally developed into the Council of Basle. More than once he preached before the council, but as he supported the rights of the pope against the assembled Fathers his views were disapproved of. The pope, however, showed him favour by appointing him as his chamberlain and naming him Archbishop of York in 1424. Difficulties, however, arose with the king's ministers, and the appointment was set aside. On returning to Lincoln, the bishop began the foundation of Lincoln College, which he intended to be a collegiolum of theologians connected with the three parish churches of St. Mildred, St. Michael, and Allhallows, Oxford. The preface which he wrote to the statutes is printed in the "Statutes of Lincoln College" (Oxford 1853). He proved a vigorous administrator of his diocese, and added to his cathedral a chantry in which he was subsequently buried. One work now lost, "Super Angliae Etymologia", is attributed to him by Bale.
EDWIN BURTON 
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Richard Gerard
Confessor; born about 1635; died 11 March, 1680 (O.S.). The Bromley branch of the Gerard family, which divided off from the original stock of Bryn in the fourteenth century, grew to power and affluence through Gilbert, solicitor-general to Queen Elizabeth, and as such an active persecutor of Catholics. Indeed he is said to have obtained the estate of Gerard's Bromley, through a court intrigue, from the Catholic Sir Thomas Gerard of Bryn (father of John Gerard, S.J.), as the price for which the knight bought off the prosecution against him for adhering to Mary Queen of Scots. In 1603 Gilbert's son Thomas was made Baron Gerard of Gerard's Bromley, County Stafford, but his grandson (the subject of this article), Richard of Hilderstone, County Stafford (by John, a younger son, d. 1673), was a Catholic, though how he became one is not known. Richard was a friend of the Jesuit missioners, had three sons at their college of St-Omer, and was trustee for them for some small properties. It would seem that he had been invited to a little function on the feast of the Assumption, 1678, when Father John Gavan (the future martyr) made his profession, at the house of the Penderels at Boscobel, who had sheltered Charles II after the battle of Worcester; and that after dinner the party visited the celebrated "Royal Oak", in which Charles had hidden. This came to the knowledge of Stephen Dugdale, afterwards an infamous informer, and became the occasion of Richard's imprisonment and death. For, during the fury of Oates's Plot, when witnesses were being sought to attest the innocence of the Catholic lords who were impeached, Richard Gerard manfully came forward, and his evidence was likely to have proved of capital importance. To obviate this, Dugdale accused him of having contributed to the funds of the alleged plotters (perhaps with some reference to the pensions paid for his boys at St-Omer) and of having conspired to murder the king. Examined by the Lords' committee (19 May, 1679) he confessed to the innocent meeting at Boscobel, and was thrown into Newgate, where he languished ten months without trial before he was freed by death. He was fortunate in being attended during his last hours by Father Edward Petre, who, in a letter written 29 March, 1680, speaks of his constancy and of his dying wish to be buried by the side of his friend, Father Whitbread, then recently martyred.
Several years later his third son, Philip (born 1 December, 1665), having entered the Society of Jesus 7 September, 1684, unexpectedly became seventh and last Lord Gerard of Gerard's Bromley (12 April, 1707, O.S.), through the deaths of various cousins and older brothers. Philip never claimed the title, and gave up all rights to the estates for a small yearly pension of 60 pounds, being obliged to leave the country by the action of a near connection, the Duke of Hamilton, who advertised the reward of 1,000 pounds for his arrest as a priest. It is curious that the four lords who have been among the English Jesuits all lived at the same time. Philip Gerard (d. 1733) was the contemporary of Father Gilbert Talbot (d. 1743), who became Earl of Shrewsbury in 1717; also of Father William Molyneux (d. 1754), who was Viscount Sefton in 1745; also of Father Charles Dormer (d. 1761), who was Baron Dormer in 1728.
J. H. POLLEN 
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Richard Gibbons
Brother of Father John Gibbons, born at Winchester, 1550 or 1549; died at Douai, 23 June, 1632. After making his early studies in England, and completing a two years' course in philosophy at Louvain and in the German College at Rome, he entered theSociety of Jesus, on 1 Sept., 1572, and continued his studies for three years. After his ordination he taught mathematics for thirteen years, philosophy for ten, scholastic philosophy for three and for some time also Hebrew and Scripture, dividing his time between Italy, France, Portugal, Spain, and Belgium. For a while he occupied the offices of prefect of studies at Louvain, and of preacher at the Jesuit College at St-Omer. His later years were spent at Douai, in printing ancient manuscripts, and in translating, editing, and annotating various learned works. The following deserved to be noticed: "Historia admiranda de Jesu Christi stigmatibus ab Alphonso Paleato Archiepisc. II. Bononiensi explicata. Accessit tomus II . . . Historia admirandæ . . . complectens M. Vigerii S.R.E. Cardenalis de praecipuis Incarnati Verbi mysteriis decachordum Christianum" (Douai, 1616). "R. P. Francisci Riberæ . . . in librum Duodecim Prophetarum commentarii . . ." (Douai, 1612). "Historia Anglicana Ecclesiatica a primis gentis susceptæ fidei incunabulis ad nostra fere tempora deducta . . . auctore Nicolao Harpsfeldio" (Douai, 1622). "Luidovici de Ponte Meditationum de Vita et Passion Christe Libri II, ex Hispanico in Latinum versi" (Cologne, 1612). "A Spiritual Doctrine, conteining a Rule to Live Wel, with divers Praiers" (Louvain, 1599). "Meditations Uppon the Mysteries of our Holy Faith, with the Practise of Mental Praier . . . (Douai?, 1610). "The First Part of the Meditations of the Passion and Resurrection of Christ our Saviour" (1614?). "Translation of Bellarmine's Christian Doctrine".
Gillow, Bibl. Dict. Eng. Cath. s. v.; Cooper in Dict. Nat. Biog., s. v.; Sommervogel, Bibl. de la Compagnie de Jésus, III; Hurter, Nomenclator.
A.J. MAAS
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Richard Hurst
(Or HERST.)
Layman and martyr, b. probably at Broughton, near Preston, Lancashire, England, date unknown; d. at Lancaster, 29 August, 1628. He was a well-to-do yeoman, farming his own land near Preston. As he was a recusant, Norcross, a pursuivant, was sent by the Bishop of Chester to arrest him. The pursuivants had a slight fracas with Hurst's servants, in the course of which one of the pursuivant's men, by name Dewhurst, in running over a ploughed field, fell and broke his leg; but this accident was not in any wise caused by Hurst or his servants. The wound mortified and proved fatal, but before his death Dewhurst of his own free will made a solemn oath that his injury was the result of an accident. Nevertheless Hurst was indicted for murder, as the Government wished at that time to make some severe examples of recusants. Through Hurst's friends a petition was sent to King Charles I, which petition was also supported by Queen Henrietta Maria. But the Government was successful in procuring the judicial murder of Hurst, by grossly tampering with the very palladium of English liberties. No evidence controverting that of the dying Dewhurst having been adduced, the jury were unwilling to convict; but the foreman of the jury was actually told by the judge, in the house of the latter, that the Government was determined to get a conviction, that a foul murder had been committed, and that the jury must bring in a verdict of guilty. Hurst was accordingly convicted and sentenced to death; on the next day, being commanded to hear a sermon at theProtestant church, he refused and was dragged by the legs for some distance along a rough road to the church, where he, however, put his fingers in his ears so as not to hear the sermon. At the gallows he was informed that his life would be spared if he would swear allegiance to the king, but as the oath contained passages attacking the Catholic Faith he refused and was at once executed.
GILLOW, Bibl. Dict. Eng. Cath., s.v.; IDEM, Lancashire Recusants in MS.; CHALLOWER, Memoirs, II (Edinburgh, 1878) 97-101; A true and Exact Relation of the Death of Two Catholiks at Lancaster, 1628 (London, 1737), a very rare tract; FOLEY in Stonyhurst Mag. No. XX, 112; DODD-TIERNEY, Cath. Hist.
C.F. WEMYSS BROWN 
Transcribed by Joseph P. Thomas 
Dedicated to Fr. Sebastian Ettolil M.C.B.S.
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Richard I, King Of England
Richard I, born at Oxford, 6 Sept, 1157; died at Chaluz, France, 6 April, 1199; was known to the minstrels of a later age, rather than to his contemporaries, as "Coeur-de-Lion". He was only the second son of Henry II, but it was part of his father's policy, holding, as he did, continental dominions of great extent and little mutual cohesion, to assign them to his children during his own lifetime and even to have his sons brought up among the people they were destined to govern. To Richard were allotted the territories in the South of France belonging to his mother Eleanor of Aquitaine, and before he was sixteen he was inducted as Duke of that province. It was a weak point in the old King's management of his sons, that, while dazzling them with brilliant prospects, he invested them with very little of the substance of power. In 1173 the young Henry, who, following a German usage, had already been crowned king in the lifetime of his father, broke out into open revolt, being instigated thereto by his father-in-law, Louis VII, King of France. Under the influence of their mother Eleanor, who bitterly resented her husband's infidelities, Geoffrey and Richard in 1173 also threw in their lot with the rebel and took up arms against their father. Allies gathered round them and the situation grew so threatening, that Henry II thought it well to propitiate heaven by doing penance at the tomb of the martyred Archbishop St. Thomas (11 July, 1174). By a remarkable coincidence, on the very next day, a victory in Northumberland over William, King of Scotland, disposed of Henry's most formidable opponent. Returning with a large force to France, the King swept all before him, and though Richard for a while held out alone he was compelled by 21 Sept. to sue for forgiveness at his father's feet.
The King dealt leniently with his rebellious children, but this first outbreak was only the harbinger of an almost uninterrupted series of disloyal intrigues, fomented by Louis VII and by his son and successor, Philip Augustus, in which Richard, who lived almost entirely in Guienne and Poitou, was engaged down to the time of his father's death. He acquired for himself a great and deserved reputation for knightly prowess, and he was often concerned in chivalrous exploits, showing much energy in particular in protecting the pilgrims who passed through his own and adjacent territories on their way to the shrine of St. James of Compostella. His elder brother Henry grew jealous of him and insisted that Richard should do him homage. On the latter's resistance war broke out between the brothers. Bertrand de Born, Count of Hautefort, who was Richard's rival in minstrelsy as well as in feats of arms, lent such powerful support to the younger Henry, that the old King had to intervene on Richard's side. The death of the younger Henry, 11 June, 1183, once more restored peace and made Richard heir to the throne. But other quarrels followed between Richard and his father, and it was in the heat of the most desperate of these, in which the astuteness of Philip Augustus had contrived to implicate Henry's favourite son John, that the old King died broken-hearted, 6 July, 1189. Despite the constant hostilities of the last few years, Richard secured the succession without difficulty. He came quickly to England and was crowned at Westminster on 3 Sept. But his object in visiting his native land was less to provide for the government of the kingdom than to collect resources for the projected Crusade which now appealed to the strongest, if not the best, instincts of his adventurous nature, and by the success of which he hoped to startle the world. Already, towards the end of 1187, when the news had reached him of Saladin's conquest of Jerusalem, Richard had taken the cross. Philip Augustus and Henry II had subsequently followed his example, but the quarrels which had supervened had so far prevented the realization of this pious design. Now that he was more free the young King seems to have been conscientiously in earnest in putting the recovery of the Holy Land before everything else. Though the expedients by which he set to work to gather every penny of ready money upon which he could lay hands were alike unscrupulous and impolitic, there is something which commands respect in the energy which he threw into the task. He sold sheriffdoms, justiceships, church lands, and appointments of all kinds, both lay and secular, practically to the highest bidder. He was not ungenerous in providing for his brothers John and Geoffrey, and he showed a certain prudence in exacting a promise from them to remain out of England for three years, in order to leave a free hand to the new Chancellor William of Longehamp, who was to govern England in his absence. Unfortunately he took with him many of the men, e. g. Archbishop Baldwin, Hubert Walter, and Ranulf Glanvill, whose statesmanship and experience would have been most useful in governing England and left behind many restless spirits like John himself and Longehamp, whose energy might have been serviceable against the infidel.
Already on 11 Dec., 1189, Richard was ready to cross to Calais. He met Philip Augustus, who was also to start on the Crusade, and the two Kings swore to defend each other's dominions as they would their own. The story of the Third Crusade has already been told in some detail (see CRUSADES). It was September, 1190, before Richard reached Marseilles; he pushed on to Messina and waited for the spring. There miserable quarrels occurred with Philip, whose sister he now refused to marry, and this trouble was complicated by an interference in the affairs of Sicily, which the Emperor Henry VI watched with a jealous eye, and which later on was to cost Richard dear. Setting sail in March, he was driven to Cyprus, where he quarrelled with Isaac Comnenus, seized the island, and married Berengaria of Navarre. He at last reached Acre in June and after prodigies of valour captured it. Philip then returned to France but Richard made two desperate efforts to reach Jerusalem, the first of which might have succeeded had he known the panic and weakness of the foe. Saladin was a worthy opponent, but terrible acts of cruelty as well as of chivalry took place, notably when Richard slew his Saracen prisoners in a fit of passion. In July, 1192, further effort seemed hopeless, and the King of England's presence was badly needed at home to secure his own dominions from the treacherous intrigues of John. Hastening back Richard was wrecked in the Adriatic, and falling eventually into the hands of Leopold of Austria, he was sold to the Emperor Henry VI, who kept him prisoner for over a year and extorted a portentous ransom which England was racked to pay. Recent investigation has shown that the motives of Henry's conduct were less vindictive than political. Richard was induced to surrender England to the Emperor (as John a few years later was to make over England to the Holy See), and then Henry conferred the kingdom upon his captive as a fief at the Diet of Mainz, in Feb., 1194 (see Bloch, "Forschungen", Appendix IV). Despite the intrigues of King Philip and John, Richard had loyal friends in England. Hubert Walter had now reached home and worked energetically with the Justices to raise the ransom, while Eleanor the Queen Mother obtained from the Holy See an excommunication against his captors. England responded nobly to the appeal for money and Richard reached home in March, 1194.
He showed little gratitude to his native land, and after spending less than two months there quitted it for his foreign dominions never to return. Still, in Hubert Walter, who was now both Archbishop of Canterbury and Justiciar, he left it a capable governor. Hubert tried to wring unconstitutional supplies and service from the impoverished barons and clergy, but failed in at least one such demand before the resolute opposition of St. Hugh of Lincoln. Richard's diplomatic struggles and his campaigns against the wily King of France were very costly but fairly successful. He would probably have triumphed in the end, but a bolt from a cross-bow while he was besieging the castle of Chaluz inflicted a mortal injury. He died, after receiving the last sacraments with signs of sincere repentance. In spite of his greed, his lack of principle, and, on occasions, his ferocious savagery, Richard had many good instincts. He thoroughly respected a man of fearless integrity like St. Hugh of Lincoln, and Bishop Stubbs says of him with justice that he was perhaps the most sincerely religious prince of his family. "He heard Mass daily, and on three occasions did penance in a very remarkable way, simply on the impulse of his own distressed conscience. He never showed the brutal profanity of John."
Lingard and all other standard Histories of England deal fully with the reign and personal character of Richard. DAVIS, A History of England in Six Volumes, II (2nd ed., London, 1909), and ADAMS, The Political History of England. II (London, 1905), may be specially recommended. The Prefaces contributed by Bishop Stubbs to his editions of various Chronicles in the R. S. are also very valuable, notably those to Roger of Hoveden (London, 1868-71); Ralph de Diceto (1875); and Benedict of Peterborough (1867). Besides these should be mentioned in the same series the two extremely important volumes of Chronicles and Memorials of the Reign of Richard I (London, 1864-65), also edited by Stubbs; the Magna Vita S. Hugonis, edited by Dimock, 1864; andRandulphi de Coggeshall Chronicon Anglicanum, ed. Stevenson, 1875. See also NORGATE, England under the Angevin Kings (London, 1889); LUCRAIRE AND LAVISSE, Histoire de France (Paris, 1902); KNELLER, Des Richard Löwenherz deutsche Gefangenshaft (Freiburg, 1893); BLOCH, Forschungen zur Politik Kaisers Heinrich VI in den Jahren 1191-1194 (Berlin, 1892); KINDT, Gründe der Gefangenschaft Richard I von England (Halle, 1892); and especially RÖHRICHT, Gesch. d. Konigreich Jerusalem (Innsbruck, 1890).
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Richard Lalor Sheil
Dramatist, prose writer, and politician, b. at Drumdowny, County Kilkenny, Ireland, 17 August, 1791; d. at, Florence, Italy, 25 May, 1851. His father, Edward Sheil, who had been a successful merchant at Cadiz, Spain, returned to Ireland and purchased the estate of Bellevue, near the city of Waterford.
Richard received his early education at home from a French priest, an émigré. When eleven years old he was sent to a Catholic school kept by a French nobleman, at, Kensington, London, and a few years later to the Jesuit College at Stonyhurst, in Lancashire. In 1807 he entered Trinity College Dublin, "with a, competent knowledge of the classics some acquaintance with Italian and Spanish, and the power of reading and writing French as if it were his mother tongue". Graduating in 1811, he went to London to study law and was admitted to the Irish Bar in 1814. Meantime, pecuniary reverses had overtaken his family, and he could not look to his father for support. Having a literary bent, he turned to dramatic composition and produced a number of plays some of which were quite successful, the most popular being "Adelaide", "The Apostate", and "Evadne". Financially they were very successful. His chief fame, however. as a literary man came through his "Sketches at the Irish Bar", a series of articles contributed to the "New Monthly Magazine", which were published in two volumes after his death. They give considerable information of the leading men and events of the times.
Early in life, even while at college, he had become interested in politics. The Catholic Board, the leaders of public opinion in Ireland, were divided as to the best policy to be pursued in the struggle for Catholic Emancipation. Sheil sided with those who were in favour of conciliating Protestant opinion, especially in granting the king a veto power over the appointment of the Catholic bishops. But O'Connell, wearied of the old method of petitioning and salaaming which had degraded Catholics in their own esteem and had procured from their rulers nothing but contempt, favoured more active measures. O'Connell's method prevailed, and Sheil would have nothing to do with it. After a few years, however, convinced that nothing short of strenuous agitation would succeed, he joined heartily with O'Connell in all his plans for Catholic Emancipation, demanding it not as a favour but as a right. In the Catholic Association, which succeeded the Catholic Board in 1823, Sheil was next to O'Connell the leading power. At the request of this organization he drew up a petition to Parliament setting forth the manifold abuses of justice in Ireland. Early in 1825 he went with several others to London to protest against the contemplated act of the English Government of suppressing the Catholic Association which had enrolled almost all Ireland in its effective plan of campaign. In I826 he contributed to "L'Etloile", a French periodical, a number of articles on the condition of Ireland. Written in French and unsigned, they were translated and published in leading periodicals in England and on the Continent, and accomplished their purpose -- to gain a hearing for Ireland.
That Sheil was fearless and had the courage of his convictions was manifested on many occasions, especially by his scathing denunciation of the Duke of York, by his public address on the Irish patriot Theobald Wolfe Tone, and by his boldly coming before the people of Kent, England, who had assembled at Penenden Heath to protest against any relaxation of the laws against Catholics. Though his request, for a hearing on behalf of Catholic Ireland was not granted, his speech, which was already in press, appeared in a London newspaper as a part of the proceedings. Of this speech Jeremy Bentham, the philosopher, said: "So masterly a union of logic and of rhetoric scarcely have I ever beheld". In the historic Clare election of 1828 Sheil took a leading part. Under his influence the Catholic Association resolved to oppose the re-election of Mr. Vesey Fitzgerald because he had taken office in the anti-Catholic Government of the Duke of Wellington. Finding no Protestant candidate to make the fight, Sheil conceived the bold project of having O'Connell, "the uncrowned king of Ireland", enter the contest, though he knew well that no Catholic would consent to take the anti-Catholic test oath required of members of Parliament. But he knew also that an election meant the demand of 6,000,000 united Irish Catholics for justice a demand which even an anti-Catholic Parliament and an anti-Catholic king would probably grant for fear of a general uprising. At the close of the polling when the returns showed the triumphant election of the Liberator, Sheil in a remarkable address to the landlords assembled pointed out the folly and injustice of wreaking vengeance on their tenants.
The Clare election brought on the Catholic Relief Bill of 1829 and opened to Sheil a career in Parliament where for eighteen years he served with distinction, first for Melbourne Port, then for Tipperary, and later for Dungarvan. His most important speeches in the House of Commons were on "The Church of Ireland", "Repeal of the Union", "Orange Lodges", "Corn Laws", "Votes by Ballot", and "Income Tax". In spite of a harsh voice and other natural defects, he became a leading orator in a Parliament noted for its eloquence=2E This is the testimony of two experts of such different schools as Mr. Gladstone and Mr. Disraeli. His speeches were always well prepared. He was very resourceful in the use of metaphor and antithesis and also in working out an idea to carry great weight, as in his famous reply to Lord Lyndhurst's accusation that the Irish were "aliens in blood, and aliens in religion". After some hesitation, he joined his old friends in demanding the restoration of the Irish Parliament, but the crushing defeat of the measure in 1834 caused him to look upon the agitation for repeal as a "splendid but unattainable fancy". From this time on, he cast his lot with the Whig party, and accepted office under the Government. For this he has been severely condemned as a mere officeseeker who thought more of his own interests than of his native land. Yet he acted as counsel for John O'Connell, son of the Liberator, in the famous state trials of 1844, and often spoke in behalf of Ireland. But evidently holding office moderated his zeal as a critic of the Government except when the Tories were in power. In November, 1850, Sheil accepted the post of British plenipotentiary at the Court of Tuscany, Italy, where he died six months later. His body was conveyed to Ireland and buried at Long Orchard, County Tipperary.
McCULLAGH, Memoirs of Richard Lalor Sheil (London, 1855); WEBB, Compendium of Irish Biography (Dublin, 1878), s.v.; McCARTHY, A History of our own Times (London, 1880); D'ALTON, History of Ireland (London, 1910); DUNLOP in Dict. Nat. Biog., a. v.
M.J. FLAHERTY 
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Ven. Richard Langhorne
English martyr, b. about 1635, d. at Tyburn, 14 July, 1679. He was the third son of William Langhorne of the Inner Temple, by Lettice, daughter of Eustace Needham of Little Wymondley, Herts. He was admitted to the Inner Temple in November, 1646, and called to the bar in 1654. He married a Protestant lady, Dorothy, daughter of Thomas Legatt of Havering, Essex, and lived at Shire Lane, to the right of Temple Bar. His chambers were in Middle Temple Lane. He was arrested on 15 June, 1667, in connection with the great fire. Arrested a second time on 7 October, 1678, and committed to Newgate without any previous examination, he was kept in solitary confinement for eight months. On 14 June, 1679, he was brought to the bar at the Old Bailey; Oates, Dugdale, Bedloe, and Prance gave evidence against him, and he was found guilty. He was offered a pardon, if he would confess his guilt and also make a disclosure of the property of the Jesuits with which he had become acquainted in his professional capacity. This last he did -- probably with the consent of his fellow-prisoner, the provincial, Fr. Whitbread -- but, as he persisted in declaring his ignorance of any conspiracy, he was executed. His last words were to the hangman: "I am desirous to be with my Jesus. I am ready and you need stay no longer for me."
COOPER in Dict. Nat. Biog. (London, 1908-9), s. v.; GILLOW, Bibl. Dict. Eng. Cath. (London and New York, 1885-1902), s. v.; Calendar State Papers Domestic 1667 (London, 1866), 209; CHALLONER, Missionary Priests, II, 388; INDERWICK, Calendar of the Inner Temple Records (London, 1896-1901), passim.
JOHN B. WAINEWRIGHT 
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Richard Langley
Layman and martyr, b. probably at Grimthorpe, Yorks, England, date unknown; d. at York, 1 Dec., 1586. From his father, Richard Langley, of Rathorpe Hall, Walton, he probably inherited Rathorpe, but for the greater part of his life continued to reside on his estate at Ousethorpe, in the East Riding. His mother was Joan Beaumont of Mirfield. He married Agnes, daughter of Richard Hansby, New Malton, by whom he had one son, Christopher (b. 1565), and four daughters. (See "Visitation of Yorkshire", ed. Foster, London, 1875.) During the troublous times of the Elizabethan period Langley gave over his energies and a very considerable part of his fortune to assisting the oppressed clergy; his house was freely offered as an asylum to priests. He even constructed a subterranean retreat, perhaps beneath the Grimthorpe dwelling, which afforded them sanctuary. This refuge was betrayed to the President of the North, and on 28 Oct., 1586, a strong band of military was despatched, several justices and ministers of the new religion joining in the quest, to make a domiciliary visitation of the Grimthorpe and Ousethorpe houses. Two priests were found in hiding at the former; at the latter Langley himself was seized. All three were carried to York, committed to prison, and subsequently arraigned before the President of the North, the priests because of their office and Langley for harboring them.
During the investigation Langley was steadfast in his adherence to the Faith. He would not take the oath of the queen's ecclesiastical supremacy, nor compromise his religious heritage by seeking to ingratiate himself with the lord president or Privy Council. It was feared that the jury which had first been empaneled to decide upon the case might return a verdict in accordance with the dictates of justice, it was therefore discharged and replaced by another of tried fidelity to the prosecutors. Langley was condemned to death, without any evidence being adduced to establish the fact that he had knowingly sheltered seminary priests, and was hanged, drawn, and quartered at York. His remains were refused honorable burial, despite the importunity of his friends.
GILLOW, Bibl. Dict. Eng. Cath., s.v.; MORRIS, Troubles of our Catholic Forefathers, third series; FOLEY, Records of the Eng Prov. of the Society of Jesus, VI (supplemental vol., London, 1880), 316; Ibid., III (London, 1878), 735; DODD, Church History, II, 172; CHALLONER, Memoirs of Missionary Priests, I (Philadelphia, 1839), 120; POLLEN, Acts of Eng. Mar.
P.J. MACAULEY 
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Richard Malcolm Johnston
Educator, author, b. 8 March, 1822, at Powellton, Georgia, U.S.A.; d. at Baltimore, Maryland, 23 September, 1898. His father was a Baptist minister, and his early education was received at a country school and finished at Mercer College. After graduating there he spent a year teaching and then took up the study of law and was admitted to the Bar in 1843. In 1857, he accepted an appointment to the chair of belles-lettres in the State University of Georgia, retaining it until the opening of the Civil War, when he began a school for boys on his farm near Sparta. This he kept going during the war, serving also for a time on the staff of General J.E. Brown, and helping to organize the state militia. At the close of the war he moved to Maryland, where he opened the Penn Lucy School for boys near Baltimore. One of his teaching staff here was the poet Sidney Lanier, who persuaded him to begin to write for publication, although he was then over fifty years old. His first stories were sent to the "Southern Magazine"; others to "The Century" followed, and became immediately popular. He had the knack of story-telling that depicted the homely children of the soil, quaint characters that filled the memories of his youth, and he embalmed their fading images with facility and a faithful regard to accuracy that preserved the bourgeois type of old Middle Georgia. His style was serene and facile, mingling humour with moral philosophy. As a critic he had poetic sympathy with wise discrimination.
Johnston became a Catholic in 1875, accepting the truth after long hesitation. His wife Frances Manfield, of old New England stock, had been received into the Church six months previously. He relates that he was thirty years old when he first saw a priest, and that his first investigations into the Faith were during the "Know-Nothing" campaign of 1855, when he read some of Bishop England's and Newman's works to confute a political opponent. With his conversion the attendance at his school, which was long associated with Baptist patronage, declined, and he gave it up and devoted himself entirely to literature — his popularity as a story writer having steadily increased — and to lecturing on literary topics. His published works include: "Dukesborough Tales" (1871-81), in which the impressions of his early school days in Georgia were elaborated; "Old Mark Langston" (1884); "Two Gray Tourists" (1885); "Mr. Absolom Billingslea and Other Georgia Folks" (1888); "The Primes" (1891); "Widow Guthrie" (1890); "Ogeechee Cross Firings" (1889); "Old Times in New Georgia" (1897); a "Life of Alexander H. Stephens" with whom he had been associated in law practice (1878). A collection of "Essays" was published in 1881 and he prepared a "Historical Sketch of English Literature" (1872), a text-book for advanced students, used in Johns Hopkins University, and other institutions at which he gave lecture courses.
ARMSTRONG, in The Catholic World Magazine (New York, November, 1898); ALLIBONE, Dictionary of Authors, supplement, s.v.; National Cyclopoedia of American Biography, s.v.; The Catholic News (New York, September, 1898), files.
THOMAS F. MEEHAN 
Transcribed by John Fobian 
In memory of Helen L. Johnson

Richard McSherry[[@Headword:Richard McSherry]]

Richard McSherry
Physician; born at Martinsburg, Virginia (now West Virginia), 21 November, 1817; died Baltimore, Md., 7 Ocbober, l885, son of Dr. Richard McSherry. He was educated at Georgetovvn College and at the University of Maryland, and received the degree of M. D. at the University of Pennsylvania in 1841. Being appointed assistant surgeon on the medical corps of the U.S. Army on 21 August 1838, he served under General Taylor in the Seminole War and resigned his commission on 30 April, l840. He married in 1842 a daughter of Robert Wilson of Baltimore. From 1843 to 1856 he served as assistant surgeon in the U. S. Navy, and after that practised medicine in Baltlmore until 1883. He was the first president of the Baltimore Academy of Medicine, of which he was also one of the founders. Dr. McSherry contributed to medical journals, and was also the author of "El Puchero or a Mixed Dish from Mexico" (1850); "Essays" (1869), and "Health and How to Promote It" (1883).
J.P.W. MCNEAL 
Transcribed by Joseph P. Thomas

Richard of Cirencester[[@Headword:Richard of Cirencester]]

Richard of Cirencester
Chronicler, d. about 1400. He was the compiler of a chronicle from 447 to 1066, entitled "Speculum Historiale de Gestis Regum Angliae". The work, which is in four books, is of little historical value, but contains several charters granted to Westminster Abbey. Nothing is known of Richard's life except that he was a monk of Westminster, who made a pilgrimage to Jerusalem in 1391, was still at Westminster in 1397, and that he lay sick in the infirmary in 1400. Two other works are attributed to him: "De Officiis", and "Super Symbolum Majus et Minus", but neither is now extant. In the eighteenth century his name was used by Charles Bertram as the pretended author of his forgery "Richardus Copenensis de situ Britanniae", which deceived Stukeley and many subsequent antiquarians and historians, including Lingard, and which was only finally exposed by Woodward in 1866-67. This spurious chronicle, however, still appears under Richard's name in Giles, "Six English Chronicles" (London, 1872).
Ricardi Cicestrensis Speculum Historiale, ed. MAYOR, Rolls Series (London, 1863-69); STUKELEY An Account of Richard of Cirencester and his works (London, 1757); HARDY Descriptive Catalogue (London, 1871); HUNT in Dict. Nat. Biog, s. v.; BOLLANDISTS. Catalogus cod. hagiog. Lat. B. N. (Paris, 1893).
EDWIN BURTON 
Transcribed by Joseph E. O'Connor

Richard of Cornwall[[@Headword:Richard of Cornwall]]

Richard of Cornwall
(RICHARD RUFUS, RUYS, ROSSO, ROWSE).
The dates of his birth and death are unknown, but he was still living in 1259. He was an Oxford Franciscan, possibly a Master of Arts of that university, who had studied for a time in Paris (1238), and then returned to Oxford. He was chosen with Haymo of Faversham to go to Rome to oppose the minister-general Elias. In 1250 he was lecturing at Oxford on the "Sentences", till he was driven away by the riots, when he returned to Paris and continued lecturing there, gaining the title Philosophus Admirabilis; but according to Roger Bacon his teaching was very mischievous, and produced evil results for the next forty years. He was again at Oxford in 1255 as regent-master of the friars. Several works, all still in MS., are attributed to him. These are: "Commentaries on the Master of the Sentences", a work formerly at Assisi; "Commentary on Bonaventure's third book of Sentences" (Assisi); and a similar commentary on the fourth book (Assisi); Pits ("De illustribus Angliae scriptoribus") denies his identity with Richard Rufus on the ground that Rufus was born at Cirencester in Gloucestershire, and not in Cornwall.
Monumenta Franciscana, ed. BREWER AND HOWLETT in R. S. (London, 1858-82); WADDING, Annales Minorum, IV (Lyons and Rome, 1650); 2nd ed. (Rome, 1731-45); and supplement by SBARALEA (1806); PARKINSON, Collectanea Anglo-Minoritica (London, 1726); LITTLE, The Grey Friars in Oxford (Oxford, 1892); DENIFLE, Chartularium Universitatis Parisiensis (Paris 1889); see also tr. of THOMAS OF ECCLESTON by FR. CUTHBERT, The Friars and how they came to England (London, 1903), and The Chronicle of Thomas of Eccleston (London, 1909).
EDWIN BURTON 
Transcribed by Joseph E. O'Connor

Richard of Ingworth[[@Headword:Richard of Ingworth]]

Richard of Ingworth
(INGEWRTHE, INDEWURDE).
A Franciscan preacher who flourished about 1225. he first appears among the friars who accompanied Agnellus to England in 1224, and is supposed to have been the first of the Franciscans to preach north of the Alps. He was already a priest and well on in years at the time of his arrival, and was responsible for the establishment of the first Franciscan house in London. The first convents at Oxford and Northampton were likewise indebted to his efforts, and he served for a time as custodian at Cambridge. In 1230 he acted as vicar of the English Province during the absence of Agnellus at a general chapter at Assisi, and was subsequently appointed provincial minister of Ireland by John Parens. In 1239, during the generalship of Albert of Pisa, he relinquished this position and set out as a missionary for the Holy Land, during which pilgrimage he died.
ECCLESTON, De Adventu fratrum Minorum in Anglican; BREWER,ed., Mon. Franciscana, I, in Rolls Series; LITTLE in Dict. Nat. Biog., s.v.; Eng. Hist. Rev., Oct., 1890.
STANLEY J. QUINN 
Transcribed by Beth Ste-Marie
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Richard of Middletown
(A MEDIA VILLA).
Flourished at the end of the thirteenth century, but the dates of his birth and death and most incidents of his life are unknown. Middleton Stoney in Oxfordshire and Middleton Cheyney in Northamptonshire have both been suggested as his native place, and he has also been claimed as a Scotsman. He probably studied first at Oxford, but in 1283 he was at the University of Paris and graduated Bachelor of Divinity in that year. He entered the Franciscan order. In 1278 he had been appointed by the general of his order to examine the doctrines of Peter Olivus, and the same work was again engaging his attention in 1283. In 1286 he was sent with two other Franciscans to Naples to undertake the education of two of the sons of Charles II, Ludwig, afterwards a Franciscan, and Robert. After the defeat of Charles by Peter of Arragon the two princes were carried as hostages to Barcelona and Richard accompanied them, sharing their captivity till their release in 1295. The rest of his life lies in obscurity. A new point of interest at the present day lies in the fact that, medieval scholastic though he was, he knew and studied the phenomena of hypnotism, and left the results of his investigations in his "Quodlibeta" (Paris, 1519, fol. 90 8) where he treats of what would now be termed auto-suggestion and adduces some instances of tele pathy.
His works include "Super sententias Petri Lombardi", written between 1281 and 1285, and first printed at Venice, 1489; "Quaestiones Quodlibetales" in MS. at Oxford and elsewhere; "Quodlibeta tria" printed with the Sentences at Venice, 1509; "De gradibus formarum" in MS. at Munich; and "Quae stiones disputatae" in MS. at Assisi. Other works which have been attributed. to him are: "Super epistolas Pauli"; "Super evangelia"; "Super distinctiones decreti"; "De ordine judiciorum"; "De clavium sacerdotalium potestate"; "Contra Patrem Joannem Olivum"; a poem, "De conceptione immaculata Virginis Mariae"; three MS. sermons now in the Bibliotheque Nationale (MS. 14947, nos. 47, 69, 98), and a sermon on the Ascension, the MS. of which is at Erlangen. Works erroneously ascribed to him are a treatise on the rule of St. Francis; the "Quadragesimale" which was written by Francis of Asti; the completion of the "Summa" of Alexander of Hales, and an "Expositio super Ave Maria", probably by Richard of Saxony. His death is assigned by some to 1307 or 1308, by Pits to 1300, by Parkinson to some earlier date on the ground that he was one of the "Four Masters", the expositors of the Rule of St. Francis.
WADDING, Annales Minorum (2nd ed., Rome, 1731-45), and supplement by SBARALEA (1806); PARKINSON, Collectanea Anglo Minoritica (London, 1726); DE MARTIGNE, La Scolastique et les traditions Franciscaines: Richard de Middletown in Revue. scien., eccles., II (1885); PORTALIE, L'hypnotisme au moyen age: Aricenne Avicenne et Richard Middletown in etudes relig. hist. Litt., LV (1892); CHEVALIER, Repertoire des sources historiques du Moyen Age (Paris, 1905); KINGSFORD in Dict. Nat. Biog., s.v. Middleton.
EDWIN BURTON 
Transcribed by Joseph E. O'Connor

Richard of St. Victor[[@Headword:Richard of St. Victor]]

Richard of St. Victor
Theologian, native of Scotland, but the date and place of his birth are unknown; d. 1173 and was commemorated on 10 March in the necrology of the abbey. He was professed at the monastery of St. Victor under the first Abbot Gilduin (d. 1155) and was a disciple of the great mystic Hugo whose principles and methods he adopted and elaborated. His career was strictly monastic, and his relations with the outer world were few and slight. He was sub-prior of the monastery in 1159, and subsequently became prior. During his tenure of the latter office, serious trouble arose in the community of St. Victor from the misconduct of the English Abbot Ervisius, whose irregular life brought upon him a personal admonition from Alexander III, and was subsequently referred by the pope to a commission of inquiry under the royal authority; after some delay and resistance on the part of the abbot his resignation was obtained and he retired from the monastery. A letter of exhortation was addressed by the pope to "Richard, the prior" and the community in 1170. Richard does not appear to have taken any active part in these proceedings, but the disturbed condition of his surroundings may well have accentuated his desire for the interior solace of mystical contemplation. Ervisius's resignation took place in 1172. In 1165, St. Victor had been visited by St. Thomas of Canterbury, after his flight from Northampton; and Richard was doubtless one of the auditors of the discourse delivered by the archbishop on that occasion. A letter to Alexander III, dealing with the affairs of the archbishop, and signed by Richard is extant and published by Migne. Like his master, Hugo, Richard may probably have had some acquaintance and intercourse with St. Bernard, who is thought to have been the Bernard to whom the treatise "De tribus appropriatis personis in Trinitate" is addressed. His reputation as a theologian extended far beyond the precincts of his monastery, and copies of his writings were eagerly sought by other religious houses. Exclusively a theologian, unlike Hugo, he appears to have had no interest in philosophy, and took no part in the acute philosophieal controversies of his time; but, like all the School of St. Victor, he was willing to avail himself of the didactic and constructive methods in theology which had been introduced by Abelard. Nevertheless, he regarded merely secular learning with much suspicion, holding it to be worthless as an end in itself, and only an occasion of worldly pride and self-seeking when divorced from the knowledge of Divine things. Such learning he calls, in the antithetical style which characterizes all his writing, "Sapientia insipida et doctrina indocta"; and the professor of such learning is "Captator famae, neglector conscientiae". Such worldly-minded persons should stimulate the student of sacred things to greater efforts in his own higher sphere—"When we consider how much the philosophers of this world have laboured, we should be ashamed to be inferior to them"; "We should seek always to comprehend by reason what we hold by faith."
His works fall into the three classes of dogmatic, mystical, and exegetical. In the first, the most important is the treatise in six books on the Trinity, with the supplement on the attributes of the Three Persons, and the treatise on the Incarnate Word. But greater interest now belongs to his mystical theology, which is mainly contained in the two books on mystical contemplation, entitled respectively "Benjamin Minor" and "Benjamin Major", and the allegorical treatise on the Tabernacle. He carries on the mystical doctrine of Hugo, in a somewhat more detailed scheme, in which the successive stages of contemplation are described. These are six im number, divided equally among the three powers of the soul—the imagination, the reason, and the intelligence, and ascending from the contemplation of the visible things of creation to the rapture in which the soul is carried "beyond itself" into the Divine Presence, by the three final stages of "Dilatio, sublevatio, alienatio". This schematic arrangement of contemplative soul-states is substantially adopted by Gerson in his more systematic treatise on mystical theology, who, however, makes the important reservation that the distinction between reason and intelligence is to be understood as functional and not real. Much use is made in the mystical treatises of the allegorical interpretation of Scripture for which the Victorine school had a special affection. Thus the titles "Benjamin Major" and "Minor" refer to Ps. lxvii, "Benjamin in mentis excessu". Rachel represents the reason, Lia represents charity; the tabernacle is the type of the state of perfection, in which the soul is the dwelling-place of God. In like manner, the mystical or devotional point of view predominates in the exegetical treatises; though the critical and doctrinal exposition of the text also receives attention. The four books entitled "Tractatus exceptionum", and attributed to Richard, deal with matters of secular learning. Eight titles of works attributed to him by Trithemius (De Script. Eccl.) refer probably to MS. fragments of his known works. A "Liber Penitentialis" is mentioned by Montfauçon as attributed to a "Ricardus Secundus a Sancto Victore", and may probably be identical with the treatise "De potestate solvendi et ligandi" above mentioned. Nothing is otherwise known of a second Richard of St. Victor. Fifteen other MSS. are said to exist of works attributed to Richard which have appeared in none of the published editions, and are probably spurious. Eight editions of his works have been published: Venice, 1506 (incomplete) and 1592; Paris, 1518 and 1550; Lyons, 1534; Cologne, 1621; Rouen, 1650, by the Canons of St. Victor; and by Migne.
HUGONIN, Notice sur R. de St. Victor in P.L., CXCVI; ENGELHARDT, R. von St. Victor u. J. Ruysbroek (Erlangen, 1838); VAUGHAN, Hours uith the Mystics V (London, 1893); INGE, Christian Mysticism (London, 1898); DE WULF, Histoire de la philosophie medievale (Louvain, 1905); BUONAMICI, R. di San Vittore saggi di studio sulla filosofia mistica del secolo XII (Alatri, 1898); VON HUGEL, The Mystical Element in Religion (London, 1909); UNDERHILL, Mysticism (London, 1911).
A.B. SHARPE 
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Richard Risby[[@Headword:Richard Risby]]

Richard Risby
Born in the parish of St. Lawrence, Reading, 1489; executed at Tyburn, London, 20 April, 1534. He entered Winchester College in 1500, and was subsequently a fellow of New College, Oxford, taking his degree in 1510. He resigned in 1513 to enter the Franciscan Order, and eventually became warden of the Observant friary at Canterbury. He was condemned to death by the Act of Attainder, 25 Henry VIII, c. 12, together with Elizabeth Barton, Edward Bocking, Hugh Rich, warden of the Observant friary at Richmond, John Dering, B.D. (Oxon.), Benedictine of Christ Church, Canterbury, Henry Gold, M.A. (Oxon.), parson of St. Mary; Aldermanbury, London, and vicar of Hayes, Middlesex and Richard Master, rector of Aldington, Kent, who was pardoned; but by some strange oversight Master's name is included and Risby's omitted in the catalogue of praetermissi. Father Thomas Bourchier, who took the Franciscan habit at Greenwich about 1557, says that Fathers Risby and Rich were twice offered their lives, if they would accept the king's supremacy.
GAIRDNER, Letters and Papers of the reign of Henry VIII, VI, Vll (London, Oxford, Cambridge, Edinburgh, and Dublin, 1882-3), passim; GASQUET, Henry VIII and the English Monasteries (London, 1906), 44; KIRBY, Winchester Scholars (London and Winchester, 1888), 98; BOASE, Register of the University of Oxford (Oxford, 1885), 71.
J.B. WAINEWRIGHT 
Transcribed by Joseph E. O'Connor

Richard Rolle de Hampole[[@Headword:Richard Rolle de Hampole]]

Richard Rolle de Hampole
Solitary and writer, b. at Thornton, Yorkshire, about 1300; d. at Hampole, 29 Sept., 1349. The date 1290, sometimes assigned for his birth-year, is too early, as in a work written after 1326 he alludes to himself as "juvenculus" and "puer", words applicable to a man of under thirty, but not to one over that age. He showed such promise as a school-boy, while living with his father William Rolle, that Thomas de Neville, Archdeacon of Durham, undertook to defray the cost of his education at Oxford. At the age of nineteen he left the university to devote himself to a life of perfection, not desiring to enter any religious order, but with the intention of becoming a hermit. At first he dwelt in a wood near his home, but fearing his family would put him under restraint, he fled from Thornton and wandered about till he was recognized by John de Dalton, who had been his fellow student at Oxford, and who now provided him with a cell and the necessaries for a hermit's life. At Dalton he made great progress in the spiritual life as described by himself in his treatise "De incendio amoris". He spent from three to four years in the purgative and illuminative way and then attained contemplation, passing through three phases which he describes as calor, canor, dulcor. They appeared successively, but once attained they remained with him continually, though he did not feel them all alike or all at the same time. Sometimes the calor prevailed; sometimes the canor, but the dulcor accompanied both. The condition was such, he says, "that I did not think anything like it or anything so holy could be received in this life". After this he wandered from place to place, at one time visiting the anchoress, Dame Margaret Kyrkby, at Anderby, and obtaining from God her cure. Finally he settled at Hampole near the Cistercian nunnery, and there he spent the rest of his life. After his death his tomb was celebrated for miracles, and preparations for his canonization, including the composition of a mass and office in his honour, were made; but the cause was never prosecuted. His writings were extremely popular throughout the fourteenth and fifteenth centuries, and very many MSS. copies of his works are still extant in English libraries. His writings show he was much influenced by the teaching of St. Edmund of Canterbury in the "Speculum Ecclesiae". The Lollards, realizing the power of his influence, tampered with his writings, interpolating passages favouring their errors. To defeat this trickery, the nuns at Hampole kept genuine copies of his works at their house. His chief works are "De emendatione vitae" and "De incendio amoris", both written in Latin, of which English versions by Ricahrd Misyn (1434- 5) have been published by the Early English Text Society, 1896; "Contemplacyons of the drede and love of God" and "Remedy against Temptacyons", both printed by Wynkyn de Worde in 1506; and "The Pricke of Conscience", a poem printed for the Philological Society in 1863. This was his most popular work and MSS. of it are very common. They have been collated by Andreae (Berlin, 1888) and Bulbring (Transactions of Philological Society, 1889-1890). Ten prose treatises found in the Thornton MS. in Lincoln Cathedral Library were published by the Early English Text Society, 1866. "The Form of Perfect Living", "Meditations on the Passion", and many shorter pieces were edited by Horstman (London, 1896). Rolle translated many parts of Scripture into English but only his version of the Psalms has been printed. His English paraphrase of the Psalms and canticles was published in 1884 (Clarendon Press, Oxford). This work of translation is noteworthy in face of the persistent though discredited Protestant tradition ascribing all the credit of translating the Scriptures into English to Wyclif. Latin versions of Rolle's works are very numerous. They were collected into one edition (Paris, 1618) and again reprinted in the "Bibliotheca Patrum Maxima" (Lyons, 1677). Modernized English versions of the Meditations on the Passion have been published by Mgr. Benson in "A Book of the Love of Jesus" (London, 1905) and by the present writer (C. T. S. London, 1906).
Breviarium Eccl. Eboracensis. The lessons in the Officium de S. Ricardo, II, are the chief authority for the events of his life. PERRY, Introduction to Rolle's English Prose Treatises (London, 1866); VON ULLMAN, Studien zu Richard Rolle de Hampole in englische Studien (Heilbronn, 1877), VII; VON KRIBEL, Hampole-Studien, ibidem, VIII; ADLER, Ueber die Richard Rolle de Hampole zugeschriebene Paraphrase der sieben Busspsalmen (1885); MIDDENDORFF, Studien uber Richard Rolle (Magdeburg, 1888); HORSTMAN, Richard Rolle of Hampole and his followers (London, 1896); HARVEY, Introduction to the Fire of Love, E.E.T.S. (London, 1896); BENSON, Short Life of Richard Rolle in A Book of the Love of Jesus (London, 1905); INGE, Studies of English Mystics (London, 1906); HODGSON, The Form of Perfect Living (London, 1910).
EDWIN BURTON 
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"The world itself compels us to despise the world." Incendium amoris

Richard Russell[[@Headword:Richard Russell]]

Richard Russell
Bishop of Vizéu in Portugal, b. in Berkshire, 1630; d. at Vizéu, 15 Nov., 1693. He was of humble station, and when twelve years old became servant to Dr. Edward Daniel, newly appointed President of Lisbon College. Five years later, having meanwhile applied his leisure to study, he was admitted an alumnus of the college and took the oath, 14 Aug, 1647. In 1653 he went to Douai College, and thence to Paris, where he was ordained. In 1655 he returned to Lisbon as procurator, but two years later was summoned by the Chapter to England, where he spent three years as a chaplain to the Portuguese ambassador. On his return to Portugal he received the title of Secretary to the Queen, and a pension, in consideration of his services to the crown of Portugal. Shortly afterwards he was again in England on business connected with the marriage treaty of Charles II and Catharine of Braganza, and on this occasion he was elected a Canon of the English Chapter (26 June, 1661). Having declined the Bishopric of the Cape Verde Islands, Russell accompanied the Infanta to England. The English Chapter hoped that he might be consecrated bishop of a Portuguese see and that then he would return to England, resign his diocese and become head of the English clergy with episcopal powers; for the English Catholics had long been without a resident bishop, and they had had no episcopal superior at all since the death of Bishop Smith in 1655. This plan, however, came to nothing, and when Russell was persuaded to accept the see of Portalegre in 1671 he decided to remain in his diocese. He was consecrated bishop in the chapel of the English College, Lisbon, on 27 Sept., 1671. Overcoming the first opposition of his clergy to a foreign bishop, he spent ten years in zealous and apostolic labor and effected a complete reformation of the diocese. In 1682 he was transferred to the diocese of Vizéu where he spent the last eleven years of his life. His portrait is preserved at the English College, Lisbon.
KIRK IN CROFT, Historical Account of Lisbon College (London 1902), with portrait; DODD, Church History, III (Brussels vere Wolverhampton, 1737-42); SERJEANT, Account of the Chapter (London, 1853); BRADY, Episcopal Succession, III (Rome, 1877); GILLOW, Bibl. Dict. Eng. Cath., s. v. Russell, Richard Fifth Douay Diary in Catholic Record Society, X (London, 1911).
EDWIN BURTON 
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Richard Sampson
Bishop of Chichester and subsequently of Coventry and Lichfield; d. at Eccleshall, Staffordshire, 25 Sept., 1554. He was educated at Trinity Hall, Cambridge, Paris, and Sens. Having become Doctor of Canon Law, he was appointed by Wolsey chancellor and vicar-general in his Diocese of Tournay, where he lived till 1517. Meanwhile he gained English preferment, becoming Dean of St. Stephen's, Westminster, and of the Chapel Royal (1516), Archdeacon of Cornwall (1517), and prebendary of Newbold (1519). From 1522 to 1525 he was ambassador to Charles V. He was now Dean of Windsor (1523), Vicar of Stepney (1526), and held prebends at St. Paul's and at Lichfield; he was also Archdeacon of Suffolk (1529). Being a man of no principle, and solely bent on a distinguished ecclesiastical career, he became one of Henry VIII's chief agents in the divorce proceedings, being rewarded therefor by the deanery of Lichfield in 1533, the rectory of Hackney (1534), and treasureship of Salisbury (1535). On 11 June, 1536, he was elected schismatical Bishop of Chichester, and as such furthered Henry's political and ecclesiastical policy, though not sufficiently thoroughly to satisfy Cranmer. On 19 Feb., 1543, he was translated to Coventry and Lichfield on the royal authority alone, without papal confirmation. He held his bishopric through the reign of Edward VI, though Dodd says he was deprived for recanting his disloyalty to the pope. Godwin the Anglican writer and the Catholic Pitts both agree that he did so retract, but are silent as to his deprivation. He wrote in defence of the royal prerogative "Oratio" (1533) and an explanation of the Psalms (1539-48) and of Romans (1546).
BREWER, Reign of Henry VIII (London, 1884); Letters and Papers of Henry VIII (London, 1831-52); FRIEDMANN, Anne Boleyn (London, 1884); COOPER, Athenae Cantabrigienses (Cambridge, 1858-61); PITTS, De illustribus Angliae Scriptoribus (Paris, 1619); DODD, Church History, I (Brussels vere Wolverhampton, 1739-42); ARCHBOLD in Dict. Nat. Biog.
EDWIN BURTON 
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Dedicated to all who suffer for their loyalty to the Pope

Richard Shelley[[@Headword:Richard Shelley]]

Richard Shelley
English confessor; d. in Marshalsea prison, London, probably in February or March, 1585-6. Third son of John Shelley of Michelgrove, Clapham, Sussex, he was for some time abroad in attendance on his uncle Sir Richard Shelley, Knight of St. John, the last Grand Prior of England. He was given permission to return to England in May, 1583, which he did shortly afterwards. Two accounts are extant of the petition he presented on behalf of his persecuted fellow-Catholics. One is by Peter Penkevel, who was his servant in the Marshalsea at the time of his death. This is printed by Father Pollen. Peter Penkevel says he came to London about 1584, when Mr. Robert Bellamy and others were prisoners in the Marshalsea: but Robert Bellamy was not committed there till 30 January, 1585-6. So Penkevel must be wrong in his dates, and all that he knows about the petition, which was presented (as he says, to the queen) nearly a year previously, is mere hearsay. Strype on the other hand seems to have seen the petition, and according to him it was presented to Parliament. The only result was that Richard Shelley was sent to the Marshalsea, 15 March, 1584-5. There he remained till his death, which probably took place in February or March, 1585-6. He was certainly alive and in the Marshalsea in October, 1585. He was sick when Peter Penkevel came to him, and "shortly after died, a constant confessor in the said prison".
This Richard Shelley must be distinguished from the Richard Shelley of Findon, Sussex, and All Cannings, Wilts (second son of Edward Shelley of Warminghurst, Sussex, and brother of Ven. Edward Shelley the martyr), who was committed to the Marshalsea for his religion, 13 August, 1580. Mass was said in his chamber there by the priest William Hartley, 24 August, 1582. He was still there 8 April, 1584, but was liberated soon after. He was again in prison in 1592.
STRYPE, Annals, III (Oxford, 1824), ii, 432-4; BERRY, Sussex Genealogies (London, 1830), 62; POLLEN, Acts of the English Martyrs (London, 1891), 283; Calen= dar State Papers Domestic (1581-90), 231, 276.
JOHN B. WAINEWRIGHT 
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Richard Simpson
Born 1820; died near Rome, 5 April, 1876. He was educated at Oriel College, Oxford, and took his B. A. degree, 9 February, 1843. Being ordained an Anglican clergyman, he was appointed vicar of Mitcham in Surrey, but resigned this in 1845 to become a Catholic. After some years spent on the continent, during which time he became remarkably proficient as a linguist, he returned to England and became editor of "The Rambler". When this ceased in 1862 he, with Sir John Acton, began the "Home and Foreign Review", which was opposed by ecclesiastical authority as unsound and was discontinued in 1864. Afterwards Simpson devoted himself to the study of Shakespeare and to music. His works are: "Invocation of Saints proved from the Bible alone" (1849); "The Lady Falkland: her life" (1861); "Edmund Campion" (1867), the most valuable of his works; "Introduction to the Philosophy of Shakespeare's Sonnets" (1868); "The School of Shakespeare" (1872); and "Sonnets of Shakespeare selected from a complete setting, and miscellaneous songs" (1878). Though he remained a practical Catholic his opinions were very liberal and he assisted Mr. Gladstone in writing his pamphlet on "Vaticanism". His papers in "The Rambler" on the English martyrs deserve attention.
COOPER in Dict. Nat. Biog., s. v.; GILLOW, Bibl. Dict. Eng. Cath., s. v.; WARD, Life and Times of Cardinal Wiseman (London, 1897); GASQUET, Lord Acton and His Circle (London, 1906).
EDWIN BURTON
Transcribed by Scott Anthony Hibbs

Richard Smith[[@Headword:Richard Smith]]

Richard Smith
Born in Worcestershire, 1500; died at Douai, 9 July, 1563. He was educated at Merton College, Oxford; and, having taken his M.A. degree in 1530, he became registrar of the university in 1532. In 1536 Henry VIII appointed him first Regius Professor of divinity, and he took his doctorate in that subject on 10 July in the same year. He subsequently became master of Whittington College, London; rector of St. Dunstan's- in-the-East; rector of Cuxham, Oxfordshire; principal of St. Alban's Hall; and divinity reader at Magdalen College. Under Edward VI he is said by his opponents to have abjured the pope's authority at St. Paul's Cross (15 May, 1547) and at Oxford, but the accounts of the proceedings are obscure and unreliable. If he yielded at all, he soon recovered and accordingly suffered the loss of his professorship, being succeeded by Peter Martyr, with whom he held a public disputation in 1549. Shortly afterwards he was arrested, but was soon liberated. Going to Louvain, he became professor of divinity there. During Mary's Catholic restoration he regained most of his preferments, and was made royal chaplain and canon of Christ Church. He took a prominent part in the proceedings against Cranmer, Ridley, and Latimer. He again lost all his benefices at the change of religion under Elizabeth, and after a short imprisonment in Parker's house he escaped to Douai, where he was appointed by Philip II dean of St. Peter's church. There is no foundation for the slanderous story spread by the Reformers to account for his deprivation of his Oxford professorship. When Douai University was founded on 5 Oct., 1562, he was installed as chancellor and professor of theology, but only lived a few months to fill these offices. He wrote many works, the chief of which are: "Assertion and Defence of the Sacrament of the Altar" (1546); "Defence of the Sacrifice of the Mass" (1547); "Defensio cœlibatus sacerdotum" (1550); "Diatriba de hominis justificatione" (1550); "Buckler of the Catholic Faith" (1555-56); "De Missæ Sacrificio" (1562); and several refutations of Calvin, Melanchthon, Jewell, and Beza, all published in 1562.
FOSTER, Alumni Oxonienses, IV (Oxford, 1891); PITS, De illustribus Angliæ Scriptoribus (Paris, 1619); DODD, Church History, II (Brussels vere Wolverhampton, 1737-42); GARDINER, Letters and Papers of Henry VIII; COOPER, Dict. Nat. Biog., s. v.
EDWIN BURTON 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio
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Richard Smith
Bishop of Chalcedon, second Vicar Apostolic of England; b. at Hanworth, Lincolnshire, Nov., 1568 (not 1566 as commonly stated); d. at Paris, 18 March, 1655. He was educated at Trinity College, Oxford, where he became a Catholic. He was admitted to the English College, Rome, in 1586, studied under Bellarmine, and was ordained priest 7 May 1592. In Feb., 1593, he arrived at Valladolid, where he took the degree of Doctor of Theology, and taught philosophy at the English College till 1598, when he went to Seville as a professor of controversies. In 1603 he went on the English mission, where he made his mark as a missioner. Chosen to represent the case of the secular clergy in the archpriest controversy, he went to Rome, where he opposed Persons, who said of him: "I never dealt with any man in my life more heady and resolute in his opinions". In 1613 he became superior of the small body of English secular priests at Arras College, Paris, who devoted themselves to controversial work. In 1625 he was elected to succeed Dr. Bishop as vicar Apostolic, but the date usually assigned for his consecration as Bishop of Chalcedon (12 Jan., 1625) must be wrong, as he was not elected till 2 Jan. He arrived in England in April, of the same year, residing in Lord Montagu's house at Turvey, Bedfordshire. As vicar Apostolic he came into conflict with the regulars, claiming the rights of an ordinary, but Urban VIII decided (16 Dec., 1627) that he was not an ordinary. In 1628 the Government issued a proclamation for his arrest, and in 1631 he withdrew to Paris, where he lived with Richelieu till the cardinal's death in 1642; then he retired to the convent of the English Augustinian nuns, where he died.
He wrote: "An answer to T. Bel's late Challenge" (1605); "The Prudentiall Ballance of Religion", (1609); "Vita Dominae Magdalenae Montis-Acuti" i.e., Viscountess Montagu (1609); "De auctore et essentia Protestanticae Religionis" (1619), English translation, 1621; "Collatio doctrinae Catholicorum et Protestantium" (1622), tr. (1631); "Of the distinction of fundamental and not fundamental points of faith" (1645); "Monita quaedam utilia pro Sacerdotibus, Seminaristis, Missionariis Angliae" (1647); "A Treatise of the best kinde of Confessors" (1651); "Of the all-sufficient Eternal Proposer of Matters of Faith" (1653); "Florum Historiae Ecclesiasticae gentis Anglorum libri septem" (1654). Many unpublished documents relating to his troubled episcopate (an impartial history of which yet remains to be written) are preserved in the Westminster Diocesan Archives.
DODD, Church History, III (Brussels vere Wolverhampton, 1737-1742) the account from which most subsequent biographies were derived. See also Tierney's edition of Dodd for further documents; BERINGTON, Memoirs of Panzani (London, 1793); Calendar State Papers: Dom., 1625-1631; BUTLER, Historical Memoirs of English Catholics (London, 1819); SERGEANT, Account of the English Chapter (London, 1853); FULLERTON, Life of Luisa de Carvajal (London, 1873); FOLEY, Records Eng. Prov. S. J., VI (London, 1880); BRADY, Episcopal Succession, III (Rome, 1877), a confused and self-contradictory account with some new facts; ALGER in Dict. Nat. Biog.; GILLOW, Bibl. Dict. Eng. Cath.; CEDOZ, Couvent de Religieuses Anglaises a Paris (Paris, 1891); Third Douay Diary, C.R.S. Publications, X (London, 1911).
EDWIN BURTON 
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Richard Thimelby
(Alias ASHBY)
Missionary priest, b. in Lincolnshire, England, 1614; d. at St. Omer's, Belgium, 7 Jan., 1672. He entered the Society of Jesus in 1632. Having taught philosophy and theology at Liege for about sixteen years, he was sent to England where he laboured for the most part in his native country. In 1666 he became Master of Novices at Ghent, and Rector of St. Omer's, Belgium, in 1672, where he remained until his death. His translation of Father Binet's "Treatise on Purgatory" was edited by Father Anderdon in 1874. He also wrote a controversial work entitled "Remarks on Stillingfleet" (London, 1672).
OLIVER, Collections (London, 1845); Menology of the Society of Jesus (London, 1902); SOMMERVOGEL, Bibliotheque de la Compagnie de Jesus (Brussels, 1890).
EDWARD P. SPILLANE 
Transcribed by John D. Beetham
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Richard Ullerston
B. in the Duchy of Lancaster, England; d. in August or September, 1423. Having been ordained priest in December, 1383, he became fellow of Queen's College, Oxford (1391-1403), holding office in the college, and proceeding doctor of divinity in 1394. In 1408 he became chancellor of the university and in the same year wrote at the request of the Bishop of Salisbury a sketch of proposed ecclesiastical reforms: "Petitiones pro ecclesiae militantis reformatione". He also wrote a commentary on the Creed (1409), one on the Psalms (1415), another on the Canticle of Canticles (1415), and "Defensorium donationis ecclesiasticae", a work in defence of the donation of Constantine. At the request of Archbishop Courtenay he wrote a treatise, "De officio militari", addressed to Henry, Prince of Wales. From 1403 he held the prebend of Oxford in Salisbury cathedral, and from 1407 the rectory of Beeford in Yorkshire.
TANNER, Bibl. Brit.-Heb. (London, 1748); A WOOD, Hist. and Antiq. of Oxford (Oxford, 1792-6); PITTS, De illust. Angliae scriptoribus (Paris, 1619).
EDWIN BURTON 
Transcribed by Herman F. Holbrook 
Dominus illuminatio mea.
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Richard Verstegan
(Alias ROWLANDS).
Publisher and antiquarian, born at London, about 1548; died at Antwerp 1636 (?). His grandfather, who had migrated from Guelderland, took the name Rowlands, and Richard was sent to Oxford (Christchurch) under this name in 1565. Being a Catholic he found it impossible to obtain a degree, and finally returned to Antwerp, assuming his proper family name. His first important work was his "Theatrum crudelitatis hæreticorum nostri temporis" (Paris, 1583), with illustrations of the late martyrdoms in England, continuing the idea of Persons', "De persecutione" (1582). Sir Edward Stafford, the English ambassador to France, declared that these pictures were libels on Queen Elizabeth. The book was confiscated and destroyed (one page survives in trs., London, Record Office, "Dom. Eliz.", 165, f. 77), and Verstegan was arrested and in danger of being extradited (January, 1584). Through the influence of Cardinal Allen and the papal nuncio the author was soon free again. On 25 April, 1584, he went to Rome (Foley, V, 555) to beg aid from the pope. This was refused (15 May), but he afterwards obtained a Spanish pension. Returning to Antwerp, he published a fuller edition of his "Theatrum" (1588, 1592; French tr., 1607). He was at this time corresponding agent for Cardinal Allen at Rome, the Catholics in England, and especially for the Jesuits (some fifty of his letters, 1591-95, are in the Archives of Westminster and of Stonyhurst). He also composed several political tracts (Calendar of State Papers Addenda, 1589, p. 290), and printed an answer to the Proclamation of October, 1591 (A Declaration of great Troubles intended against the Realm, 1592), which was answered by Francis Bacon ("Works", ed. Spedding, 1862, VII, 146); he took a leading part in the writing and publication in 1595 of "Dolman's Conference" (see ROBERT PERSONS). During the heated Appellant controversy he seems to have written a manuscript tract in answer to Watson, which drew upon him the furious abuse of Anthony Copley.
His main occupation was the publication of Catholic books of devotion, sometimes signed by his initials, but never with his name either as composer or publisher. The earliest known English post-Reformation manuals (see PRAYER-BOOKS) and primers (q.v.) were brought out by him, and, 25 March, 1595, he applied for the monopoly of printing the latter (Stonyhurst MSS., "Anglia", ii, n. 4). He also wrote verse with little poetic fire, but with facility and a homely, simple taste, sometimes rising, as in "Our Lady's Lullaby", to religious song of real merit. The translations of hymns in the Primer of 1599, presumably by him, are again above the average. He published a small collection of verse, "Odes in imitation of the Seaven Penitential Psalms", s.l., 1601. His chief work was, "A Restitution of decayed Intelligence in Antiquities" (Antwerp, 1605), remarkable as perhaps the first endeavour to persuade Englishmen that they should regard with special predilection the remains of Anglo-Saxon in their language, customs, and laws, a matter in which (despite obvious faults) he was far in advance of his age, when the influence of Latin was so predominant. It is probable that he translated and published many more works than can now be traced to him, but the later Dutch works, sometimes attributed to him, should no doubt be ascribed to a younger man, probably his son, of the same name. Exile and other hardships sometimes embittered his pen; but his correspondence and publications show us a man of faithful and affectionate mind, and of varied talents, a diligent collector of literary and scientific curiosities, with a wide circle of literary friends.
Besides the correspondence, mentioned above, and introductions to his various works see: French Correspondence (London, Record Office, January, 1584); Roman Transcripts (ibid., May, 1584); WOOD, Athenæ Oxoniensea (1813), ii, 392; SMITH in Dict. Nat. Biog., a.v. Rowlands, Richard; GILLOW, Bibl. Dict. Eng. Cath., a.v.; KELLY, New Review (July, 1897), a literary estimate.
J.H. POLLEN 
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Richard Wilton
Died December 21, 1239. He was a medieval scholar of whom little is known except that he was an Englishman who joined the Trinitarians. His works included a commentary on the "Sentences" of Peter Lombard, a treatise in five books against the heresies of his own age, commentaries on Genesis and the prophecy of Jeremias, three books of quodlibets, a treatise on the immortality of the soul, and four books on Divine grace. All current information is derived from the statements of Oldoinus in his "Athenaeum Romanum", published at Perugia in 1676; but the facts given will not bear examination. Thus it is said that he was nominated Archbishop of Armagh by Innocent III; but he certainly never became archbishop. He is said to have been created cardinal by Gregory IX with the title of St. Stephen on the Caelian Hill, but his name is not found in the lists of cardinals compiled by de Mas Latrie, or the more recent researches of Conrad Eubel. The additional statement that he was a doctor of Oxford, Cambridge, and Paris is intrinsically impossible, at least so far as Cambridge is concerned.
OLDOINUS, Athenaeum Romanum (Perugia, 1676); LELONG, Bibliotheca Sacra (Paris, 1723), giving the date of his death as 1439; FABRICIUS, Bib. Med. AEt., VI (Hamburg, 1746), giving date of his date as 1339, by an obvious misprint; HURTER, Nomenclator Litcrarius (Innsbruck, 1899).
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory
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Ricaldo da Monte di Croce
(PENNINI.)
Born at Florence about 1243; d. there 31 October, 1320. After studying in various great European schools, he became a Dominican, 1267; was a professor in several convents of Tuscany (1272-99), made a pilgrimage to the Holy Land (1288), and then travelled for many years as a missionary in western Asia, having his chief headquarters at Bagdad. He returned to Florence before 1302, and was chosen to high offices in his order. His "Itinerarium" (written about 1288-91; published in the original Latin at Leipzig; 1864; in Italian at Florence, 1793; in French at Paris, 1877) was intended as a guide-book for missionaries, and is an interesting description of the Oriental countries visited by him. The "Epistolæ de Perditione Acconis" are five letters in the form of lamentations over the fall of Ptolemais (written about 1292, published at Paris, 1884). Ricoldo's best known work is the "Contra Legem Sarracenorum", written at Bagdad, which has been very popular as a polemical source against Mohammedanism, and has been often edited (first published at Seville, 1500). The "Christianæ Fidei Confessio facta Sarracenis" (printed at Basle, 1543) is attributed to Ricoldo, and was probably written about the same time as the above mentioned works. Other works are: "Contra errores Judæorum" (MS. at Florence); "Libellus contra nationes orientales" (MSS. at Florence and Paris); "Contra Sarracenos et Alcoranum" (MS. at Paris); "De variis religionibus" (MS. at Turin). Very probably the last three works were written after his return to Europe. Ricoldo is also known to have written two theological works--a defence of the doctrines of St. Thomas (in collaboration with John of Pistoia, about 1285) and a commentary on the "Libri sententiarum" (before 1288). Ricoldo began a translation of theKoran about 1290, but it is not known whether this work was completed.
MANDONNET in Revue Biblique (1893), 44-61, 182-202, 584-607; ECHARD-QUÉTIF, Script. Ord. Proed., I, 506; TOURON, Hist. des Hommes illus. de l'ordre de St. Dom., I, 759-63; MURRAY, Discoveries and Travels in Asia, I, 197.
J.A. MCHUGH 
Transcribed by WGKofron
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Tillmann Riemenschneider
One of the most important of Frankish sculptors, b. at Osterode am Harz in or after 1460; d. at Würzburg, 1531. In 1483 he was admitted into the Guild of St. Luke at Würzburg, where he worked until his death. In the tombstone of the Ritter von Grumbach he still adheres to the Gothic style, but in his works for the Marienkapelle at Würzburg he adopts the Renaissance style, while retaining reminiscences of earlier art. For the south entrance he carved, besides an annunciation and a representation of Christ as a gardener, the afterwards renowned statues of Adam and Eve, the heads of which are of special importance. There also he showed his gift of depicting character in the more than life-size statues of Christ, the Baptist, and the Twelve Apostles for the buttresses. Elsewhere indeed we seek in vain for the merits of rounded sculpture. He had a special talent for the noble representation of female saints (cf. for example, Sts. Dorothea and Margareta in the same chapel, and the Madonna in the Münsterkirche). A small Madonna (now in the municipal museum at Frankfort) is perfect both in expression and drapery. Besides other works for the above-mentioned churches and a relief with the "Vierzehn Nothelfer" for the hospital (St. Burkhard), he carved for the cathedral of Würzburg a tabernacle reaching to the ceiling, two episcopal tombs, and a colossal cross--all recognized as excellent works by those familiar with the peculiar style of the master. Riemenschneider's masterpiece is the tomb of Emperor Henry II in the Cathedral of Bamberg; the recumbent forms of the emperor and his spouse are ideal, while the sides of the tomb are adorned with fine scenes from their lives. The figures instinct with life, the drapery, and the expression of sentiment, are all of equal beauty. Among his representations of the "Lament over Christ", those of Heidingsfeld and Maidbrunn, in spite of some defects, are notable works; resembling the former, but still more pleasing, is a third in the university collection. The defects in many of his works are probably to be referred for the most part to his numerous apprentices. There are a great number of other works by him in various places, e.g. a beautiful group of the Crucifixion in the Darmstadt Museum, another at Volkach am Main representing Our Lady surrounded by arosary with scenes from her life in relief and being crowned by angels playing music--the picture is suspended from the roof.
There is a second Meister Tillmann Riemenschneider, who carved the Virgin's altar in Creglingen. This bears so close a resemblance to the works of the younger "Master Dill", that recently many believed it should be referred to him; in that case, however, he would have executed one of his best works as a very young man.
BODE, Gesch. der deutschen Plastik (Berlin, 1885); WEBER, Leben u. Wirken T. Riemenschneiders (2nd ed., Würzburg, 1888); TONNERS, Leben u. Werke T. Riemenschneiders (Strasburg, 1900); ADELMANN in Walhalla, VI (1910).
G. GIETMANN 
Transcribed by WGKofron
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Rieti
(REATINA).
Diocese in Central Italy, immediately subject to the Holy See. The city is situated in the valley of the River Velino, which, on account of the calcareous deposits that accumulate in it, grows shallower and imperils the city, so that even in ancient days it was necessary to construct canals and outlets, like that of Marius Curius Dentatus (272 B.C.) which, repaired and enlarged by Clement VIII, has produced the magnificent waterfall of the Velino, near Terni. The city, which was founded by the Pelasgians, was the chief town of the Sabines, and became later a Roman municipium and prefecture. After the Longobard invasion it was the seat of a "gastaldo", dependent on the Duchy of Spoleto. It was presented to the Holy See by Otto I in 962; in 1143, after a long siege, it was destroyed by King Roger of Naples. It was besieged again in 1210 by Otto of Brunswick when forcing his way into the Kingdom of Naples. In the thirteenth century the popes took refuge there on several occasions, and in 1288 it witnessed the coronation of Charles II of Naples; later an Apostolic delegate resided at Rieti. In 1860, by the disloyalty of a delegate, it was occupied by the Italian troops without resistance. Rieti was the birthplace of Blessed Colomba (1501); in the sixth century it contained an Abbey of St. Stephen; the body of St. Baldovino, Cistercian, founder of the monastery of Sts. Matthew and Pastor (twelfth century) is venerated in the cathedral. Near Rieti is Greccio, where St. Francis set up the first Christmas crib. The cathedral is in Lombard style, with a crypt dating from the fourth or fifth century. It should be remarked that in medieval documents there is frequent confusion between Reatinus (Rieti), Aretinus (Arezzo), and Teatinus (Chieti). The first known Bishop of Rieti is Ursus (499); St. Gregorymentions Probus and Albinus (sixth century). The names of many bishops in the Longobard period are known. Later we meet with Dodonus (1137), who repaired the damage done by King Roger; Benedict, who in 1184 officiated at the marriage of Queen Constance of Naples and Henry VI; Rainaldo, a Franciscan (1249), restorer of discipline, which work was continued by Tommaso (1252); Pietro Guerra (1278), who had Andrea Pisano erect the episcopal palace with materials taken from the ancient amphitheatre of Vespasian; Lodovico Teodonari (1380), murdered while engaged in Divine service, on account of his severity, which deed was cruelly punished by Boniface IX; Angelo Capranica (1450), later a cardinal; Cardinal Pompeo Colonna (1508), who for rebellion against Julius II and Clement VII was twice deprived of his cardinalitial dignity; Scipione Colonna (1520), his nephew, took part in the revolt against Clement VII in 1528, and was killed in an encounter with Amico of Ascoli, Abbot of Farfa; Marianus Victorius (1572, for a few days), a distinguished writer and petrologist; Giorgio Bolognetti (1639), restored the episcopal palace and was distinguished for his charity; Gabrielle Ferretti (1827), later a cardinal, a man of great charity. At present the diocese contains 60 parishes, 142,100 inhabitants, 250 secular priests, 7 religious houses with 63 priests, 15 houses of nuns; 2 educational establishments for boys, and 4 for girls.
CAPPELLETTI, Le chiese d'Italia, V; DE SANCTIS, Notizie stor iche di Rieti (Rieti, 1887); MARONI, Commentarii de Ecclesia Reatina (Rome, 1753). U. BENIGNI 
Transcribed by Joseph E. O'Connor
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Right
Right, as a substantive (my right, his right), designates the object of justice. When a person declares he has a right to a thing, he means he has a kind of dominion over such thing, which others are obliged to recognize. Right may therefore be defined as a moral or legal authority to possess, claim, and use a thing as one's own. It is thus essentially distinct from obligation; in virtue of an obligation we should, in virtue of a right, we may do or omit something. Again, right is a moral or legal authority, and, as such, is distinct from merely physical superiority or pre-eminence; the thief who steals something without being detected enjoys the physical control of the object, but no right to it; on the contrary, his act is an mjustice:, a violation of right, and he is bound to return the stolen object to its owner. Right is called a moral or legal authority, because it emanates from a law which assigns to one the dominion over the thing and imposes on others the obligation to respect this dominion. To the right of one person corresponds an obligation on the part of others, so that right and obligation condition each other. If I have the right to demand one hundred dollars from a person, he is under the obligation to give them to me; without this obligation, right would be illusory. One may even say that the right of one person consists in the fact that, on his account, others are bound to perform or omit something.
The clause, "to possess, claim, and use, anything as one's own", defines more closely the object of right. Justice assigns to each person his own (suum cuique). When anyone asserts that a thing is his own, is his private property, or belongs to him, he means that this object stands in a special relation to him, that it is in the first place destined for his use, and that he can dispose of it according to his will, regardless of others. By a thing is here meant not merely a material object, but everything that can be useful to man, including actions, omissions, etc. The connexion of a certain thing with a certain person, in virtue of which the person may declare the thing his own, can originate only on the basis of concrete facts. It is an evident demand of human reason in general that one may give or leave one's own to anyone; but what constitutes one's own is determined by facts. Many things are physically connected with the human per-son by conception or birth--his limbs, bodily and mental qualities, health, etc. From the order imposed by the Creator of Nature, we recognize that, from the first moment of his being, his faculties and members are granted a person primarily for his own use, and so that they may enable him to support himself and develop and fulfil the tasks appointed by the Creator for this life. These things (i.e., his qualities, etc.) are his own from the first moment of his existence, and whoever injures them or deprives him of them violates his right. However, many other things are connected with the human person, not physically, but only morally. In other words, in virtue of a certain fact, everyone recognizes that certain things are specially destined for thc use of one person, and must be recognized as such by all. Persons who build a house for themselves, make an implement, catch game in the unreserved forest, or fish in the open sea, become the owners of these things in virtue of occupation of their labour; they can claim these things as their own, and no one can forcibly appropriate or injure these things without a violation of their rights. Whoever has lawfully purchased a thing, or been presented with it by another, may regard such thing as his own, since by the purchase or presentation he succeeds to the place of the other person and possesses his rights. As a right gives rise to a certain connection between person and person with respect to a thing, we may distinguish in right four elements: the holder, the object, the title, and the terminus of the right. The holder of the right is the person who possesses the right, the terminus is the person who has the obligation corresponding to the right, the object is the thing to which the right refers, and the title is the fact on the ground of which a person may regard and claim the thing as his own. Strictly speaking, this fact alone is not the title of thc right, which originates, indeed, in the fact, but taken in connection with thc: principle that one must assign to each his own property; however, since this principle may be presupposed as self-evident, it is customary to regard the simple fact as the title of the right.
The right of which we have hitherto been speaking is individual right, to which the obligation of commutative justice corresponds. Commutative justice regulates the relations of the members of human society to one another, and aims at securing that each member renders to his fellow-members what is equally theirs. In addition to this commutative justice, there is also a legal and distributive justice; these virtues regulate the relations between the complete societies (State and Church) and their members. From the propensities and needs of human nature we recognize the State as resting on a Divine ordinance; only in the State can man support himself and develop according to his nature. But, if the Divine Creator of Nature has willed the existence of the State, He must also will the means necessary for its maintenance and the attainment of its objects. This will can be found only in the right of the State to demand from its members what is necessary for the general good. It must be authorized to make laws, to punish violations of such, and in general to arrange everything for the public welfare, while, on their side, the members must be under the obligation corresponding to this right. The virtue which makes all members of society contribute what is necessary for its maintenance is called legal justice, because the law has to determine in individual cases what burdens are to be borne by the members. According to Catholic teaching, the Church is, like the State, a complete and independent society, wherefore it also must be justified in demanding from its members whatever is necessary for its welfare and the attainment of its object. But the members of the State have not only obligations towards the general body; they have likewise rights. The State is bound to distribute public burdens (e.g. taxation) according to the powers and capability of the members, and is also under the obligation of distributing public goods (offices and honours) according to the degree of worthiness and services. To these duties of the general body or its leaders corresponds a right of the members; they can demand that the leaders observe the claims of distributive justice, and failure to do this on the part of the authorities is a violation of the right of the members.
On the basis of the above notions of right, its object can be more exactly determined. Three species of right and justice have been distinguished. The object of the right, corresponding to even-handed justice, has as its object the securing for the members of human society in their intercourse with one another freedom and independence in the use of their own possessions. For the object of right can only be the good for the attainment of which we recognize right as necessary, and which it effects of its very nature, and this good is the freedom and independence of every member of society in the use of his own. If man is to fulfil freely the tasks imposed upon him by God, he must possess the means necessary for this purpose, and be at liberty to utilize such independently of others. He must have a sphere of free activity, in which he is secure from the interference of others; this object is attained by the right which protects each in the free use of his own from the encroachments of others. Hence the proverbs: "A willing person suffers no injustice" and "No one is compelled to make use of his rights". For the object of the right which corresponds to commutative justice is the liberty of the possessor of the right in the use of his own, and this right is not attained if each is bound always to make use of and insist upon his rights. The object of the right which corresponds to legal justice is the good of the community; of this right we may not say that "no one is bound to make use of his right", since the community---or, more correctly, its leaders--must make use of public rights, whenever and wherever the good of the community requires it. Finally, the right corresponding to the object of distributive justice is the defence of the members against the community or its leaders; they must not be laden with public burdens beyond their powers, and must receive as much of the public goods as becomes the condition of their meritoriousness arid services. Although, in accordance with the above, each of the three kinds of rights has its own immediate object, all three tend in common towards one remote object, which, according to St. Thomas (Cont. Gent., III, xxxiv), is nothing else than to secure that peace be maintained among men by procuring for each the peaceful possession of his own.
Right (or more precisely speaking, the obligation corresponding to right) is enforceable at least in general--that is, whoever has a right with respect to some other person is authorized to employ physical force to secure the fulfilment of this obligation, if the other person will not voluntarily fulfil it. This enforceable character of the obligation arises necessarily from the object of right. As already said, this object is to secure for every member of society a sphere of free activity and for society the means necessary for its development, and the attainment of this object is evidently indispensable for social life; but it would not be sufficiently attained if it were left to each one's discretion whether he should fulfil his obligations or not. In a large community there are always many who would allow themselves to be guided, not by right or justice, but by their own selfish inclinations, and would disregard the rights of their fellowmen, if they were not forcibly confined to their proper sphere of right; consequently, the obligation corresponding to a right must be enforceable in favour of the possessor of the right. But in a regulated community the power of compulsion must be vested in the public authority, since, if each might employ force against his fellowmen whenever his right was infringed, there would soon arise a general conflict of all against all, and order and safety would be entirely subverted. Only in cases of necessity, where an unjust attack on one's life or property has to be warded off and recourse to the authorities is impossible, has the individual the right of meeting violence with violence.
While right or the obligation corresponding to it is enforceable, we must beware of referring the essence of right to this enforcibility or even to the authority to enforce it, as is done by many jurists since the time of Kant. For enforcibility is only a secondary characteristic of right and does not pertain to all rights; although, for example, under a real monarchy the subjects possess some rights with respect to the ruler, they can usually exercise no compulsion towards him, since he is irresponsible, and is subject to no higher authority which can employ forcible measures against him. Rights are divided, according to the title on which they rest, into natural and positive rights, and the latter are subdivided into Divine and human rights. By natural rights are meant all those which we acquire by our very birth, e.g. the right to live, to integrity of limbs, to freedom, to acquire property, etc.; all other rights are called acquired rights, although many of them are acquired, independently of any positive law, in virtue of free acts, e.g. the right of the husband and wife in virtue of the marriage contract, the right to ownerless goods through occupation, the right to a house through purchase or hire, etc. On the other hand, other rights may be given by positive law; according as the law is Divine or human, and the latter civil or ecclesiastical, we distinguish between Divine or human, civil or ecclesiastical rights. To civil rights belong citizenship in a state, active or passive franchise, etc.
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Right Honourable Sir John Sparrow David Thompson
Jurist and first Catholic Premier of Canada, b. at Halifax, Nova Scotia, 10 Nov., 1844; d. at Windsor Castle, England, 12 Dec., 1894. He was the son of John Sparrow Thompson, queen's printer in Nova Scotia, superintendent of the money order system, and native of Waterford, and of Catherine Pottinger, who was of Scottish descent. The parents on both sides were rigid Protestants. Young Thompson made a short course in the common schools and in the Free Church Academy in his native city. At the age of fifteen he began the study of law and at the same time of stenography. He was admitted to the bar in 1865 and for a short period he assisted in reporting the debates in the Nova Scotia Legislature. In 1870 he married Miss Annie E. Affleck and shortly afterwards became a Catholic. His progress in public life was rapid and brilliant. Beginning as an alderman in Halifax in 1871, he became a member of the House of Assembly in 1877, attorney-general in 1878, Premier of Nova Scotia in 1882, and a judge of the Supreme Court in the same year. In 1885 he became Minister of Justice of Canada, and from the time of his first great speech on the Riel question in 1886, his position as one of the greatest of Canadian parliamentarians was never disputed. In the federal arena his successes were brilliant and unbroken. In 1887 he went to Washington as legal adviser of the British Government in connection with the Fisheries Commission, and for this service was knighted by Queen Victoria. In 1892 he became Premier of Canada, and a year later he sat as one of the British arbitrators on the Behring Sea Commission at Paris. In recognition of this service he was appointed a member of the Privy Council of Great Britain. He died suddenly at Windsor Castle whither he was summoned by the queen, and his remains were conveyed to Halifax on H.M.S. Blenheim. A state funeral attended by state and church dignitaries from all parts of Canada, took place on 1 Jan., 1895. His remains were buried in Holy Cross cemetery. "All things considered", says Mr. J.S. Willison, a distinguished Canadian writer, "his is the most remarkable career which Canadian politics have developed."
HOPKINS, The Life and Work of the Right Hon. Sir John Thompson (Toronto, 1895); House of Commons Debates (Ottawa, 1886-94); MORRIS, An Elegy (London, 1894); O'BRIEN, Funeral Sermon on Sir John Thompson (Halifax, 1906); BOURINOT, Builders of Nova Scotia (Toronto, 1900).
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Right of Exclusion
(Latin Jus Exclusivæ.
The alleged competence of the more important Catholic countries, Austria, France, and Spain, to indicate to their respective cardinal protector, or cardinal procurator, those members of the Sacred College who were personæ minus gratæ, so that, if there was a possibility of one of these becoming pope, the authorized cardinal might, before the decisive ballot, give his veto, in the name of his government, against such election.
At one time this veto was given orally; later it was given in writing. The cardinal protector, or cardinal procurator, who cast the veto, was, as a rule, that member of the Sacred College who had been created a cardinal at the desire of his government. This declaration could only be made at the last moment, for the reason that, by traditional usage, a government might invoke this alleged right only once at the same conclave, and consequently would not wish to employ it unnecessarily. A veto made after the election was not recognized.
Opinions differ widely as to the antiquity of this right. It cannot be proved that it is in any way related to the rights in the papal election, exercised by German kings and emperors in the early Middle Ages. Indeed, it was not until the sixteenth century, that the more important European countries obtained larger influence over papal elections, owing to the contentions of France, Spain, and the German emperor, for the control of Italy. These governments were originally satisfied with the so-called "ballot of exclusion", i.e., they sought to unite more than one-third of the voters against an undesirable candidate and thus make his election impossible, through lack of the necessary two-thirds majority. About the beginning of the seventeenth century, however, in the conclaves that elected Leo XI and Paul V (1605), Spain raised the claim, that it could exclude a candidate by a general declaration addressed to the College of Cardinals. Soon after, in the conclaves of 1644 and 1655, which elected, respectively, Innocent X and Alexander VII, and in both of which Cardinal Sacchetti was excluded as a candidate, the term used for this action was Jus Exclusivæ (right of exclusion). This right was, therefore, claimed about the middle of the seventeenth century; later dates suggested, e.g., 1691, or 1721, must be abandoned. It was also about the middle of the seventeenth century that treatises and polemic writings began to appear, in which the alleged right of exclusion was discussed; among such controversialists were the Cardinals Albizzi and Lugo.
In the following period repeated use was made of this so-called right. In 1721 the German emperor formally excluded Cardinal Paolucci; in 1730 the King of Spain excluded Cardinal Imperiali; in 1758 France exercised this right to exclude Cardinal Cavalchini. In the nineteenth century Austria maintained the right of exclusion, in 1830, against Cardinal Severoli, and Spain, in 1830, against Cardinal Giustiniani; in 1903 Austria again exercised this right, this time against Cardinal Rampolla.
As a matter of fact, no government has a right to exercise any veto in a papal election. On the contrary the popes have expressly repudiated the exercise of such right. Pius IV in the Bull "In eligendis", of 9 October, 1562 (Magnum Bullarium, II, 97 sqq.), ordered the cardinals to elect a pope "Principum sæcularium intercessionibus, cæterisque mundanis respectibus, minime attentis" (without any regard to the interference of secular rulers, or to other human considerations). That he meant thereby what is now known as the right of exclusion cannot, indeed, be proved; according to the foregoing account of its origin such claim did not then exist. Gregory XV, in the Bull "Æterni Patris Filius" (15 November, 1621, in "Magnum Bullarium", III, 444 sqq.) declared authoritatively:
"Cardinales omnino abstineant ab omnibus pactionibus, conventionibus, promissionibus, intendimentis, condictis, foederibus, aliis quibuscunque obligationibus, minis, signis, contrasignis suffragiorum seu schedularum, aut aliis tam verbo quam scripto aut quomodocunque dandis aut petendis, tam respectu inclusionis quam exclusionis, tam unius person quam plurium aut certi generis, etc.",
the sense of which is, that the cardinals must abstain from all agreements, and from acts of any kind, which might be construed as binding them to include or exclude any one candidate, or several, or candidates of a certain class. It may be that the pope does not even here refer to exclusion by a state, but only to the so-called "ballot of exclusion"; it has already been stated, however, that the governments at this time laid claim to a formal right of exclusion. In the Bull "Apostolatus officium" (11 October, 1732, in "Magnum Bullarium", XIV, 248 sqq.) Clement XII ordered the cardinals in the words of Pius IV, already quoted, to elect, "principum sæcularium intercessionibus cæterisque mundanis respectibus . . . minime attentis et postpositis" (i.e. without regard to the interference of secular rulers or to other human considerations).
By this time, however, governmental exclusion had long been the accepted form of the interference of secular rulers (intercessio principum) in papal elections. It is, therefore, precisely this exclusion which the pope forbids. This command has all the more weight since we know that this pope was urged to recognize, within certain limits, the right of exclusion put forth by the Catholic states; in the minutes of the deliberations of the commission of cardinals appointed to draw up this Bull the right of exclusion is explicitly characterized as an abuse. By the Constitution "In hâc sublimi", of 23 August, 1871 (Archiv für kath. Kirchenrecht, 1891, LXV, 303 sqq.), Pius IX forbade any interference of the secular power in papal elections.
It is plain, therefore, that the popes have rejected all right of exclusion by a Catholic state in a papal election. Nor can it be admitted that this right has arisen through custom. None of the requisites essential to the growth of a customary right are present; reasonableness and prescription are especially lacking. To debar precisely the most capable candidates is an onerous limitation of the liberty of the electors, and injurious to the Church. Moreover, the cases of exclusion by Catholic states are too few to permit the inference of a right acquired by customary possession. Recent legislation by Pope Pius X has absolutely repudiated and abolished forever this Jus Exclusivae. In the Constitution "Commissum Nobis" (20 Jan., 1904) he declared that the Apostolic See had never approved the civil veto, though previous legislation had not succeeded in preventing it: "Wherefore in virtue of holy obedience, under threat of the Divine judgment, and pain of excommunication latæ sententiæ . . . . . we prohibit the cardinals of the Holy Roman Church, all and single, and likewise the Secretary of the Sacred College of Cardinals, and all others who take part in the conclave, to receive even under the form of a simple desire the office of proposing the veto in whatever manner, either by writing or by word of mouth . . . . . And it is our will that this prohibition be extended . . . . . to all intercessions, etc. . . . . by which the lay powers endeavour to intrude themselves in the election of a pontiff . . . . .
"Let no man infringe this our inhibition . . . . . under pain of incurring the indignation of God Almighty and of his Apostles, Sts. Peter and Paul." The new form of oath to be taken by all cardinals contains these words: "we shall never in any way accept, under any pretext, from any civil power whatever, the office of proposing a veto of exclusion even under the form of a mere desire . . . and we shall never lend favour to any intervention, or intercession, or any other method whatever, by which the lay powers of any grade or order may wish to interfere in the election of a pontiff".
WAHRMUND, Das Ausschliessungsrecht (jus exclusivae) der kath. Staaten Oesterr., Frankr. und Span. bei den Papstwahlen (Vienna, 1888); IDEM, Die Bulle "Aeterni Patris Filius" und der staatl. Einfluss auf die Papstwahlen in Archiv fur kath. Kirchenrecht (1894), LXXII, 201 sqq.; SÄGMÜLLER, Die Papstwahlen und die Staaten von 1447 bis 1555 (Tubingen, 1890); IDEM, Die Papstwahlbullen und das staatl. Recht der Exclusive in der Papstwahl (Tubingen, 1892); IDEM, Das Recht der Exclusive in der Papstwahl in Archiv. fur kath. Kirchenrecht (1895), LXXIII, 193 sqq.; LECTOR, Le conclave (Paris, 1894); GIOBBIO, Austria, Francia e Spagna e l'Esclusiva nel Conclave (Rome, 1903); PIVANO, Il diritto di Veto, "Jus Exclusivae", nell'elezione del Pontefice (Turin, 1905), VIDAL, Le veto d'exclusion en mati re d'election pontificale (Toulouse, 1906); MACK, Das Recht der Exclusive bei der Papstwahl (Leipzig, 1906); HERRE, Papstum und Papstwahl im Zeitalter Phillips II. (Leipzig, 1907); EISLER, Das Veto der kath. Staaten bei der Papstwahl seit dem Ende des 16. Jahrhunderts (Vienna, 1907); EVRARD, Le droit de veto dans les conclaves (Paris, 1908); THURSTON, The Intervention of the State in the Papal Elections in The Month (1903).
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Right of Option
In canon law an option is a way of obtaining a benefice or a title, by the choice of the new titulary himself. Many chapters enjoyed this right formerly and it is still the privilege of some: the canon, who has held his office for the longest time may, in conformity with the statutory regulation, resign the prebend he enjoys to accept another that has become vacant. A second right of option existed in France before 1789: by virtue of a custom a prebendary, who was appointed to and had entered into possession of a benefice incompatible with one he already held, was entitled to select whichever of the two he preferred, when, according to the common law, he had already lost the incompatible benefice which he had previously held. The right of option still exists with regard to cardinalitial titles (see CARDINAL).
SCHNEIDER, Die bischoflichen Domkapitel (Mayence, 1885); VAN ESPEN, Jus ecclesiasticum universum (Cologne, 1778), part II, s. III, tit. 3, c. 4, t. I, 691; HINSCHIUS, System des katholischen, Kirchenrechts, II (Berlin, 1878), 615, 701.
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Right of Presentation
Out of gratitude for the foundation or endownment of churches and benefices, the Church grants founders, if they wish to reserve it, the right of patronage, the first and chief privilege of which is the right of presenting a cleric for the benefice. Presentation therefore means the naming to the ecclesiastical authorities of a suitable cleric, thereby conferring on the latter the right to have the vacant benefice. Like election and nomination presentation confers on the cleric presented a real right (jus ad rem), so that the ecclesiastical superior entrusted with the institution may not give the benefice to another. There are many forms of the right of patronage; here we need refer only to the right of ecclesiastical patronage belonging to ecclesiastical bodies as such, e.g. a chapter, and to the right of lay-patronage, possessed by laymen or ecclesiastics in their private capacity. Hence there exist notable differences in the manner of exercising the right of patronage, as might naturally be expected, especially when we remember that the foundations or endowments giving rise to the right of ecclesiastical patronage are made with property already belonging to the Church (see PATRON AND PATRONAGE). Theoretically no special form of presentation is necessary: it suffices if the act signifies the presentation, and excludes anything that might indicate a collation of the benefice, and if there is no simony; in practice it is made in writing, generally after voting has taken place or an arrangement has been made, when the patron is not an individual and when there are co-patrons. It is communicated to the ecclesiastical superior, usually the bishop, who has to perform the canonical institution. The patron exercises his right personally if past the age of puberty (fourteen or twelve years respectively), although he may act by an attorney; if he has not attained this age, he must act through those who have authority over him: mother, guardian, protector. If the patron is an individual, he makes the presentation by himself; if it is a college, e. g. a chapter, a secret vote is taken and an absolute majority is required; if the co-patrons act individually, as when the different members of a family are called on to present a candidate, the most important point is to observe all the regulations governing the foundation; account is taken of the branches of the family and of the persons in each branch, in which case a relative majority is sufficient. A ballot is resorted to also when the patronage is exercised by a numerous community, e. g. the men of a parish who have attained their majority. In case of a tie, the bishop selects one of the candidates proposed. As to the suitability of the candidate, see PATRON AND PATRONAGE. Often, in virtue of a local law, as in Austria, the patron must select from a list of suitable candidates three for ecclesiastical patrons. By the acceptance of the presentation, the cleric presented acquires immediately the right to the benefice, if the patronage is ecclesiastical; but the right is definitive only, if the patronage is lay, on the expiration of the four months allowed the patron to exercise his right of presentation, unless the bishop has already proceeded to the institution. On learning of the presentation and acceptance, the bishop examines into the fitness of the candidate, whom he admits or rejects according to the case; if he admits him, he gives him canonical institution, regularly within two months; if he rejects, the patron may present another, unless in the previous instance he had knowingly presented an unfit candidate (cf. Lib. III, Decret., tit. xxxviii, "De jure patronatus"; Conc. Trid. Sess. VII, c. 13; Sess. XXIV, c. 18; Sess. XXV, c. 9, de Ref.; see also BENEFICE).
See commentaries on De jure patronatus, III, xxxviii, and VI; FERRARIS, Prompta bibliotheca, s. v. Beneficia, a. III and V; s. v. Juspatronatus; SÄGMÜLLER, Lehrbuch d. kathol. Kirchenrechts (Freiburg, 1909), § 84.
A. BOUDINHON 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

Right of Voluntary Association[[@Headword:Right of Voluntary Association]]

Right of Voluntary Association
I. LEGAL RIGHT
A voluntary association means any group of individuals freely united for the pursuit of a common end. It differs, therefore, from a necessary association in as much as its members are not under legal compulsion to become associated. The principal instances of a necessary association are a conscript military body and civil society, or the State, the concept of voluntary association covers organizations as diverse as a manufacturing corporation and a religious sodality. The legal right of voluntary association--the attitude of civil authority toward bodies of this nature--has varied in different ages and still varies in different countries. Under the rule of Solon the Athenians seem to have been free to institute such societies as they pleased, so long as their action did not conflict with the public law. The multitude of societies and public gatherings for the celebration of religious festivals and the carrying on of games, or other forms of public recreation and pleasure, which flourished for so many centuries throughout ancient Greece, indicates that a considerable measure of freedonn of association was quite general in that country.
The Roman authorities were less liberal. No private association could be formed without a special decree of the senate or of the emperor. And yet voluntary societies or corporations were numerous from the earliest days of the Republic. There existed collegiafor the proper performance of religious rites, collegia to provide public amusements, collegia of a political nature, collegia in charge of cemeteries, and collegia made up of workers in the various trades and occupations. In Judea the Pharisees and Sadducees--though these were schools, or sects, rather than organized associations--and the Essenes were not seriously interfered with by the Roman governors. With the union of Church and State in 325 there came naturally an era of freedom and prosperity for associations of a religious nature, especially for the religious orders. During the period of political chaos that followed the fall of the Empire, liberty of association was as extensive as could be expected among populations whose civil rulers were not sufficiently powerful either to repress or to protect the formation of voluntary unions. Indeed, the "minor, obscure isolated, and incoherent societies", to use the words of Guizot, that erected themselves on the ruins of the old political organization and became in time the feudal system, were essentially private associations.
As the needs, culture, and outlook of men extended, there sprang into being a great number and variety of associations, religious, charitable, educational, and industrial. Instances are the great religious orders, the societies for the relief of poverty and sickness, the universities, and the guilds which arose and flourished between the tenth and the fourteenth centuries. All of these associations were instituted either under the active direction of the Church, or with her warm encouragement and as a rule without any serious opposition on the part of the civil power. Some of them, in fact, performed important political functions; others secured a measure of social peace that the civil authorities were unable to enforce while as a whole they constituted a considerable check to the exercise of arbitrary power by sovereigns. Thus, the merchant and craft guilds governed trade and industry with a series of regulations that had all the force and authority of legal statutes; the associations instituted to enforce the "Truce of God", helped greatly to lessen petty warfare between different lords and different sections of the same country; while "the monarch was . . . hemmed in on all sides . . . by universities, corporations, brotherhoods, monastic orders; by franchises and privileges of all kinds, which in greater or less degree existed all over Europe".
With the rise and extension of political absolutism in most of the countries of Europe in the seventeenth century, freedom of association became everywhere greatly restricted. It was frequently subjected to unreasonable conditions in the last century and it is still withheld by some governments. From 1820 to 1824 labour unions were absolutely prohibited in Great Britain. Up to the year 1901 non-industrial associations consisting of more than twenty persons could not be formed in France without authorization by a public official whose power in the matter was almost arbitrary. At present, authorization is required in the case of associations composed of Frenchmen and foreigners: associations whose supreme head resides outside of France; and associatons whose members live in common. Owing partly to the terms of the law and partly to the course pursued by the officials charged with its enforcement, almost all the religious congregations have been driven out of France. In Prussia and in most of the other German states political associations are subject to close inspection, and can be dissolved by the public authorities in case they go outside of certain well-defined limits. Most other societies pursuing reasonable ends can obtain existence and recognition by the becoming registered according to a general law of the empire. The law of Austria empowers magistrates to forbid the formation of any association that either in aim or personnel seems contrary to law, and to dissolve any society that is no longer conducted in accordance with the legal conditions to which it is subject. In Russia participation in any association not expressly authorized by the Government is a penal offence. Speaking generally, it may be said that with the exception of France, Russia, and Turkey, European governments exhibit today a liberal attitude toward associations pursuing reasonable ends.
In the United States associations whose purpose is pecuniary gain, and all other societies that desire a corporate existence and civil personality, must, of course, comply with the appropriate laws of incorporation. Unincorporated societies may be instituted without legal authorization, and may pursue any aim whatever, so long as their members do not engage in actions that constitute conspiracy or some other violation of public order. Even in these contingencies the members will not be liable to legal prosecution for the mere set of forming the associations. Under the present fairly liberal attitude of governments, and owing to the great increase in the number and complexity of human interests, the number and variety of associations in the Western world have grown with great rapidity. We may enumerate at least nine distinct types, namely: religious, charitable, intellectual, moral, political, mutual-benevolent, labour, industrial, and purely social. The largest increase has taken place in the three classes devoted to social intercourse and enjoyment, such as clubs and "secret" societies; to industry and commerce, such as manufacturing and mercantile corporations, and to the interests of the wage earner, such as trade unions. Probably the great majority of the male adults in the cities of the United States have some kind of membership in one or other of these three forms of association.
II. THE MORAL RIGHT
Like all other moral rights, that of voluntary association is determined by the ends that it promotes, the human needs that it supplies. The dictum of Aristotle that man is a "political" animal, expresses more than the fact that man naturally and necessarily becomes a participant in that form of association known as the State. It means that man cannot effectively pursue happiness nor attain to a reasonable degree of self-perfection unless he unites his energies with those of his fellows. This is particularly true of modern life, and for two reasons. First, because the needs of men have greatly increased, and second, because the division of labour has made the individual more and more dependent upon other individuals and groups of individuals. The primitive, isolated family that knows only a few wants, and is able in rude fashion to supply all these, may enjoy a certain measure of contentment, if not of culture, without the aid of any other association than that inherent in its own constitution. For the family of today such conditions are unsatisfying and insufficient. Its members are constrained to pursue many lines of activity and to satisfy many wants that demand organized and associated effort.
Since the individual is dependent upon so many other individuals for many of those material goods that are indispensable to him, he must frequently combine with those of his neighbours who are similarly placed if he would successfully resist the tendency of modern forces to overlook and override the mere individual. A large proportion of the members of every industrial community cannot make adequate provision for the needs that follow in the train of misfortune and old age unless they utilize such agencies as the mutual benefit society, the insurance company, or the savings bank. Workingmen find it impossible to obtain just wages or reasonable conditions of employment without the trade union. On the other hand, goods could not be produced or distributed in sufficient quantities except through the medium of associations. Manufacturing, trade, transportation, and finance necessarily far more and more under the control of partnerships and stock companies.
Turning now from the consideration of these material needs, we find that association plays a no less important part in the religious, moral, intellectual, political and purely social departments of life. Men cannot give God due worship except in a public, social way. This implies at least the universal Church and the parish, and ordinarily it supposes devotional and other associations, such as sodalities, altar societies, church-fund societies, etc. Select souls who wish to embrace the life of perfection described by the evangelical counsels must become organized in such a way that they can lead a common life. In every community there are persons who wish to do effective work on behalf of good morals, charity, and social reform of various kinds. Hence we have purity leagues, associated charities, temperance societies, ethical culture societies, social settlements. Since large numbers of parents prefer private and religious schools for the education of their children, the need arises for associations whose purpose is educational. Literary and scientific associations are necessary to promote original research, deeper study, and wider culture. Good government, especially in a republic, is impossible without political associations which strive vigilantly and constantly for the removal of abuses and the enactment of just laws.
In the purely social order men desire to enroll themselves in clubs, "secret" societies, amusement associations, etc., all of which may be made to promote human contentment and human happiness. Many of the forms of association just enumerated are absolutely necessary to right human life; none of them is entirely useless. Finally, voluntary associations are capable of discharging many of the tasks that otherwise would devolve upon the State. This was an important feature of their activity in the Middle Ages, and it is very desirable today when the functions of government are constantly increasing. Chief among the organizations capable of limiting State activity are those concerned with and the improvement of working classes. In so far as these can perform their several tasks on resonable terms and without injury to the State or to any class of its citizens, the public welfare is better served by them than it would be if they were supplanted by the Government. Individual liberty and individual opportunity have a larger scope, individual initiative is more readily called into play and the danger of Government despotism is greatly lessened.
The right of voluntary association is, therefore, a natural right. It is an endowment of man's nature, not a privilege conferred by civil society. It arises out of his deepest needs, is an indispensable means to reasonable life and normal self-development. And it extends even to those associations that are not in themselves necessary for these ends--that is, so long as the associations do not contravene good morals or the public weal. For the State has no right to prohibit any individual action, be it ever so unnecessary which is, from the public point of view, harmless. Although it is not essential to his personal development that the citizens should become a member of an association that can do him neither good nor harm, it is essential to his happiness and his self-respect that he should not be prevented from doing so by the State. The moment that the State begins to practise coercion of this kind it violates individual rights. The general right of voluntary association is well stated by Pope Leo XIII in the encyclical, "Rerum Novarum":
To enter into private societies is a natural right of man, and the State must protect natural rights, not destroy them. If it forbids its citizens to form associations, it contradicts the very principle of its own existence; for both they and it exist in virtue of the same principle, namely, the natural propensity of man to live in society.
Nor is the State justified in prohibiting voluntary associations on the ground that they may become inimical to public welfare. An institution should not be utterly condemned because it is liable to abuse; otherwise an end must be made of all institutions that are erected and conducted by human beings. The State has ample power to protect itself against all the abuses to which liberty of association is liable. It can forbid societies that aim at objects contrary to good morals or the public welfare, lay down such reasonable restrictions as are required to define the proper spheres of the various associations, punish those societies that go beyond their legitimate fields, and, in extreme cases, dissolve any particular organization that proves itself to be incorrigible. Through these measures the State can provide itself with all the security that is worth having; any further interference with individual liberty should be a greater social evil than the one that is sought to be remedied. The formality of legal authorization, or registration is not in itself unreasonable, but it ought not to be accompanied by unreasonable conditions. The procedure ought to be such that any society formed in accordance with the appropriate law of association could demand authorization, or registration, as a civil right, instead of being compelled to seek it as a privilege at the hands of an official clothed with the power to grant or refuse it at his own discretion.
The difference between these two methods is the difference between the reign of law and the reign of official caprice, between constitutional liberty and bureaucratic despotism. Precisely this sort of arbitrary power is at present exercised by French officials over religious congregations. The result is that Frenchmen and French women who wish to live in associations of this nature are denied the right to do so. Speaking generally of religious congregations, we may justly say in the words of Pope Leo XIII, that they have "the sanction of the law of nature", that is, the same natural right to exist on reasonable conditions as any other morally lawful association, and, "on the religious side they rightly claim to be responsible to the Church alone". When the State refuses them the right to exist it violates not merely the natural moral law but the supernatural Divine law. For these associations are an integral part of the life of the Church, and as such, lie within her proper sphere. Within this sphere she is independent of the State, as independent as one sovereign civil power is of another. Abuses that may grow out of religious associations can be met by the State in the ways outlined above. Treasonable acts can be punished; excessive accumulation of property can be prevented; in fact, every action, circumstance, tendency that constitutes a real danger to the public welfare can be successfully dealt with by other methods than that of denying these associations the right of existence.
JAMES A. RYAN 
Transcribed by Joseph P. Thomas
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Rimini
DIOCESE OF RIMINI (ARIMINUM).
Suffragan of Ravenna. Rimini is situated near the coast between the rivers Marecchia (the ancient Ariminus) and Ausa (Aprusa). Coast navigation and fishing are the principal industries. The thirteenth-century cathedral (San Francesco) was originally Gothic, but was transformed by order of Sigismondo Malatesta (1446-55) according to the designs of Leone Baptista Alberti and never completed; the cupola is lacking, also the upper part of the façade; in the cathedral are the tombs of Sigismondo and his wife Isotta. The plastic decorations of the main nave and some of the chapels, a glorification to Sigismondo and Isotta, are by Agostino di Duccio, and breathe the pagan spirit of the Renaissance. On the southern side are the tombs of illustrious humanists, among them that of the philosopher Gemistus Pletho, whose remains were brought back by Sigismondo from his wars in the Balkans. There is a remarkable fresco of Piero della Francesca. In San Giuliano is the great picture of Paul Veronese representing the martyrdom of that saint, also pictures of Bittino da Faenza (1357) dealing with some episodes of the saint's life. Among the profane edifices are the Arch of Augustus (27 B. C.), the remains of an amphitheatre, and the five-arched bridge of Augustus over the Marecchia. The town hall has a small but valuable gallery (Perin del Vaga, Ghirlandajo, Bellini, Benedetto Coda, Tintoretto, Agostino di Duccio); the Gambalunga Library (1677) has valuable manuscripts. There is an archæological museum and a bronze statue of Paul V; the castle of Sigismondo Malatesta is now used as a prison.
Ariminum was built by the Umbri. In the sixth century B. C. it was taken by the Gauls; after their last defeat (283) it returned to the Umbri and became in 263 a Latin colony, very helpful to the Romans during the late Gallic wars. Rimini was reached by the Via Flamminia, and here began the Via Æmilia that led to Piacenza. Augustus did much for the city and Galla Placida built the church of San Stefano. When the Goths conquered Rimini in 493, Odoacer, besieged in Ravenna, had to capitulate. During the Gothic wars Rimini was taken and retaken many times. In its vicinity Narses overthrew (553) the Alamanni. Under Byzantine dominion it belonged to the Pentapolis. In 728 it was taken with many other cities by the Lombard King Liutprand but returned to the Byzantines about 735. King Pepin gave it to the Holy See, but during the wars of the popes and the Italian cities against the emperors, Rimini sided with the latter. In the thirteenth century it suffered from the discords of the Gambacari and Ansidei families. In 1295 Malatesta I da Verucchio was named "Signore" of the city, and, despite interruptions, his family held authority until 1528. Among his successors were: Malatesta II (1312-17); Pandolfo I, his brother (d. 1326), named by Louis the Bavarian imperial vicar in Romagna; Ferrantino, son of Malatesta II (1335), opposed by his cousin Ramberto and by Cardinal Bertando del Poggetto (1331), legate of John XXII; Malatesta III, Guastafamiglia (1363), lord also of Pesaro; Malatesta IV l'Ungaro (1373); Galeotto, uncle of the former (1385), lord also of Fano (from 1340), Pesaro, and Cesena (1378); his son Carlo (1429), the noblest scion of the family, laboured for the cessation of the Western Schism, and was the counsellor, protector, and ambassador of Gregory XII, and patron of scholars; Galeotto Roberto (1432); his brother Sigismondo Pandolf (1468) had the military and intellectual qualities of Carlo Malatesta but not his character. He was tyrannous and perfidious, in constant rebellion against the popes, a good soldier, poet, philosopher, and lover of the fine arts, but a monster of domestic and public vices; in 1463 he submitted to Pius II, who left him Rimini; Robert, his son (1482), under Paul II nearly lost his state and under Sixtus IV became the commanding officer of the pontifical army against Alfonso of Naples, by whom he was defeated in the battle of Campo Morto (1482); Pandolfo V, his son (1500), lost Rimini to Cesare Borgia (1500-3), after whose overthrow it fell to Venice (1503-9), but was retaken by Julius II and incorporated with the territory of the Holy See. After the death of Leo X Pandolfo returned for several months, and with his son Sigismondo held tyrannous rule. Adrian VI gave Rimini to the Duke of Urbino, the pope's vicar. In 1527 Sigismondo managed to regain the city, but the following year the Malatesta dominion passed away forever. Rimini was thenceforth a papal city, subject to the legate at Forlì. In 1845 a band of adventurers commanded by Ribbotti entered the city and proclaimed a constitution which was soon abolished. In 1860 Rimini and the Romagna were incorporated with the Kingdom of Italy.
Rimini was probably evangelized from Ravenna. Among its traditional martyrs are: St. Innocentia and companions; Sts. Juventinus, Facundinus, and companions; Sts. Theodorus and Marinus. The see was probably established before the peace of Constantine. Among the bishops were: Stennius, at Rome in 313; Cyriacus, one of his successors, sided with the Arians; under St. Gaudentius the famous Council of Rimini was held (359); he was later put to death by the Arians for having excommunicated the priest Marcianus; Stephanus attended at Constantinople (551); the election of Castor (591) caused much trouble to St. Gregory I, who had to send to Rimini a "visitor"; Agnellus (743) was governor of the city subject to the Archbishop of Ravenna; Delto acted frequently as legate for John VIII; Blessed Arduino (d. in 1009); Uberto II is mentioned with praise by St. Peter Damian; Opizo was one of the consecrators of the Antipope Clement III (Guiberto, 1075); Ranieri II degli Uberti (1143) consecrated the ancient cathedral of St. Colomba; Alberigo (1153) made peace between Rimini and Cesena; Bonaventura Trissino founded the hospital of Santo Spirito; under Benno (1230) some pious ladies founded a hospital for the lepers, and themselves cared for the afflicted. At the end of the thirteenth century the Armenians received at Rimini a church and a hospital. From 1407 Gregory XII resided at Rimini. Giovanni Rosa united the eleven hospitals of Rimini into one. Under Giulio Parisani (1549) the seminary was opened (1568). Giambattista Castelli (1569) promoted the Tridentine reforms and was nuncio at Paris. Andrea Minucci was severely tried during the French Revolution; under him the Malatesta church (San Francesco) became the cathedral. The diocese has 124 parishes, 125,400 inhabitants, 336 priests, 10 houses of religious with 56 priests, 24 houses of religious women, who care for the hospitals, orphanages, and other charitable institutions, or communal and private schools. There are also 1 school for boys and 3 for girls.
CAPPELLETTI, Le Chiese d'Italia, II; NARDI, Cronotassi dei pastori della Chiesa di Rimini (Rimini, 1813); TONINI, Storia civile e sacra di Rimini (6 vols., Rimini, 1848-88); IDEM, Compendio della storia di Rimini (1896); YRIARTE, Rimini: Etudes sur les lettres et les arts à la cour des Malatesta (Paris, 1882).
U. BENIGNI 
Transcribed by Richard Hemphill
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Rimouski
DIOCESE OF RIMOUSKI (SANCTI GERMANI DE RIMOUSKI)
Suffragan of Quebec, comprises the counties of Bonaventure, Gaspé (except Magdalen Islands), Rimouski and the greater part of Temiscouata, and forms the eastern extremity of the province of Quebec. At the extreme point of the Gaspé peninsula (formerly called Honguedo), Jacques Cartier landed on his first voyage of discovery (1534) and planted a cross with the royal arms of France. The Souriquois or Micmacs occupied the shores of Baie des Chaleurs, and their successive missionaries, Recollets, Capuchins,Jesuits, amongst them Father Labrosse, and Spiritians (or priests of the seminary of the Holy Ghost), including the celebrated Pierre Maillard, ministered to that region of the Rimouski diocese. The first Mass was celebrated near the city of Rimouski, at a place since called Pointe-au-Père, by the Jesuit Henri Nouvel, in 1663, on his way to the Papinachois and Montagnais of Tadoussac, on the north shore. The first settler at Rimouski was Germain Lepage (1696), whose patronymic was chosen as titular of the future parish and diocese. The seigniory had been conceded to his son René in 1688. The latest statistics give 120 churches and chapels, with 148 priests. Two wooden churches were built at Rimouski, in 1712 and 1787 respectively; the first stone church, 1824, was replaced by the present cathedral in 1854. Before the creation of the see, Rimouski was successively visited by Bishops Hubert (1791), Denaut (1798), Plessis (1806-14-22), Panet (1810-26), Signay (1833-38-43), Turgeon (1849), and Baillargeon (1855-60-65). The see was created and its first titular nominated on 15 January, 1867, and acquired civil incorporation ipso facto the same day, according to the law of the country.
The first bishop, Jean-Pierre-François Laforce-Langevin, was b. at Quebec, 22 Sept., 1821, and ordained on 12 Sept., 1844. as director of the Quebec seminary he was one of the joint founders of Laval University (1852). He successively filled the offices of pastor to the parishes of Ste Claire and Beauport, and of principal of Laval Normal School. He was consecrated 1 may, 1867, resigned 1891, and died 1892. He completed the organization of a classical college previously founded by the Abbés C. Tanguay and G. Potvin and adopted it as the seminary of the diocese. He introduced the Sisters of the Congregation of Notre-Dame (Montreal) and sanctioned the foundation (1879) of the Sisters of the Most Holy Rosary, a flourishing institute largely due to the zeal of Vicar-General Langevin, his brother. Bishop Langevin established the cathedral chapter in 1878.
The second bishop, still in office, André-Albert Blais, b. at St-Vallier, P.Q., 1842, studied at the college of Ste Anna de la Pocatière, graduated in Rome Doctor of Canon Law, and taught the same branch at Laval University. He was consecrated bishop 18 May, 1890, and took possession of the see in 1891. Bishop Blais created many new parishes in the diocese, and founded a normal school under the management of the Ursulines. The clergy, exclusively French-Canadian, study classics and philosophy at the diocesan seminary, and theology principally at Laval University, in some cases at the Propaganda, Rome. (For parochial system, incorporation of religious institutions, etc. see CANADA, and QUEBEC, PROVINCE OF.) There are no cities besides Rimouski, but all the larger rural parishes have fine churches and convent-schools; the only domestic mission is that of the Micmacs at Ristigouche, under the care of the Capuchins. Besides a Priests' Aid Society, there are several benevolent and mutual aid societies for the laity. The religious orders of men are the Capuchins, Eudists, and Brothers of the Cross of Jesus; those of women are the Ursulines, Sisters of Charity, of the Good Shepherd (teaching), of the Holy Rosary, of the Holy Family, and the Daughters of Jesus. Retreats for the clergy are given each year; conferences to discuss theological cases take place every three months. Nearly all the secular clergy (110 our of 137) belong to the Eucharistic league. Out of a total Catholic population of 118,740, only 3695 are not French Canadians. The Indians number 610. The Protestant element amounts to 8798. There is no friction between these different elements and no difficult racial problem to solve, the parishes containing an English-speaking element as well as the Micmacs being instructed in their native tongues.
GUAY, Chroniques de Rimouski (Quebec, 1873); Le Canada ecclesiastique (Montreal, 1911).
LIONEL LINDSAY 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Rimouski
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Rings
In General
Although the surviving ancient rings, proved by their devices, provenance, etc., to be of Christian origin, are fairly numerous (See Fortnum in "Arch. Journ.", XXVI, 141, and XXVIII, 275), we cannot in most cases identify them with any liturgical use. Christiansno doubt, just like other people, wore rings in accordance with their station in life, for rings are mentioned without reprobation in the New Testament (Luke, xv, 22, and James, ii, 2). Moreover, St. Clement of Alexandria (Paed., III, c. xi) says that a man might lawfully wear a ring on his little finger, and that it should bear some religious emblem--a dove, or a fish, or an anchor - though, on the other hand, Tertullian, St. Cyprian, and the Apostolic Constitutions (I, iii) protest against the ostentation of Christians in decking themselves with rings and gems. In any case the Acts of Sts. Perpetua and Felicitas (c. xxi), about the beginning of the third century, inform us of how the martyr Saturus took a ring from the finger of Pudens, a soldier who was looking on, and gave it back to him as a keepsake, covered with his own blood.
Knowing, as we do, that in the pagan days of Rome every flamen Dialis (i.e., a priest specially consecrated to the worship of Jupiter) had, like the senators, the privilege of wearing a gold ring, it would not be surprising to find evidence in the fourth century that rings were worn by Christian bishops. But the various passages that have been appealed to, to prove this, are either not authentic or else are inconclusive. St. Augustine indeed speaks of his sealing a letter with a ring (Ep. ccxvii, in P.L., XXXIII, 227), but on the other hand his contemporary Possidius expressly states that Augustine himself wore no ring (P.L., XXXII, 53), whence we are led to conclude that the possession of a signet does not prove the use of a ring as part of the episcopal insignia. However, in a Decree of Pope Boniface IV (A.D. 610) we hear of monks raised to the episcopal dignity as anulo pontificali subarrhatis, while at the Fourth Council of Toledo, in 633, we are told that if a bishop has been deposed from his office, and is afterwards reinstated, he is to receive back stole, ring, and crosier (orarium, anulum et baculum). St. Isidore of Seville at about the same period couples the ring with the crosier and declares that the former is conferred as "an emblem of the pontifical dignity or of the sealing of secrets" (P.L., LXXXIII, 783). From this time forth it may be assumed that the ring was strictly speaking an episcopal ornament conferred in the rite of consecration, and that it was commonly regarded as emblematic of the betrothal of the bishop to his Church. In the eighth and ninth centuries in MSS. of the Gregorian Sacramentary and in a few early Pontificals (e.g., that attributed to Archbishop Egbert of York) we meet with various formulae for the delivery of the ring. The Gregorian form, which survives in substance to the present day, runs in these terms: "Receive the ring, that is to say the seal of faith, whereby thou, being thyself adorned with spotless faith, mayst keep unsullied the troth which thou hast pledged to the spouse of God, His holy Church."
These two ideas--namely of the seal, indicative of discretion, and of conjugal fidelity--dominate the symbolism attaching to the ring in nearly all its liturgical uses. The latter idea was pressed so far in the case of bishops that we find ecclesiastical decrees enacting that "a bishop deserting the Church to which he was consecrated and transferring himself to another is to be held guilty of adultery and is to be visited with the same penalties as a man who, forsaking his own wife, goes to live with another woman" (Du Saussay, "Panoplia episcopalis", 250). It was perhaps this idea of espousals which helped to establish the rule, of which we hear already in the ninth century, that the episcopal ring was to be placed on the fourth finger (i.e., that next the little finger) of the right hand. As the pontifical ring had to be worn on occasion over the glove, it is a common thing to find medieval specimens large in size and proportionately heavy m execution. The inconvenience of the looseness thus resulting was often met by placing another smaller ring just above it as a keeper (see Lacy, "Exeter Pontifical", 3). As the pictures of the medieval and Renaissance periods show, it was formerly quite usual for bishops to wear other rings along with the episcopal ring; indeed the existing "Caeremoniale episcoporum" (Bk. II, viii, nn. 10-11) assumes that this is still likely to be the case. Custom prescribes that a layman or a cleric of inferior grade on being presented to a bishop should kiss his hand, that is to say his episcopal ring, but it is a popular misapprehension to suppose that any indulgence is attached to the act. Episcopal rings, both at an earlier and later period, were sometimes used as receptacles for relics. St. Hugh of Lincoln had such a ring which must have been of considerable capacity. (On investiture by ring and staff see Investitures, Conflict of.)
Besides bishops, many other ecclesiastics are privileged to wear rings. The pope of course is the first of bishops, but he does not habitually wear the signet ring distinctive of the papacy and known as "the Ring of the Fisherman" (see below in this article), but usually a simple cameo, while his more magnificent pontifical rings are reserved for solemn ecclesiastical functions. Cardinals also wear rings independently of their grade in the ecclesiastical hierarchy. The ring belonging to the cardinalitial dignity is conferred by the pope himself in the consistory in which the new cardinal is named to a particular "title". It is of small value and is set with a sapphire, while it bears on the inner side of the bezel the arms of the pope conferring it. In practice the cardinal is not required to wear habitually the ring thus presented, and he commonly prefers to use one of his own. The privilege of wearing a ring has belonged to cardinal-priests since the time of Innocent III or earlier (see Sägmüller, "Thatigkeit und Stellung der Cardinale", 163). Abbots in the earlier Middle Ages were permitted to wear rings only by special privilege. A letter of Peter of Blois in the twelfth century (P.L., CCVII, 283) shows that at that date the wearing of a ring by an abbot was apt to be looked upon as a piece of ostentation, out in the later Pontificals the blessing and delivery of a ring formed part of the ordinary ritual for the consecration of an abbot, and this is still the case at the present day. On the other hand: there is no such ceremony indicated in the blessing of an abbess, though certain abbesses have received, or assumed, the privilege of wearing a ring of office. The ring is also regularly worn by certain other minor prelates, for example prothonotaries, but the privilege cannot be said to belong to canons as such (B. de Montault, "Le costume, etc.", I, 170) without special indult. In any case such rings cannot ordinarily be worn by these minor prelates during the celebration of Mass. The same restriction, it need hardly be said, applies to the ring which is conferred as part of the insignia of the doctorate either of theology or of canon law.
The plain rings worn by certain orders of nuns and conferred upon them in the course of their solemn profession, according to the ritual provided in the Roman Pontifical appear to find some justification in ancient tradition. St. Ambrose (P.L., XVII, 701, 735) speaks as though it were a received custom for virgins consecrated to God to wear a ring in memory of their betrothal to their heavenly Spouse. This delivery of a ring to professed nuns is also mentioned by several medieval Pontificals, from the twelfth century onwards. Wedding rings, or more strictly, rings given in the betrothal ceremony, seem to have been tolerated among Christians under the Roman Empire from a quite early period. The use of such rings was of course of older date than Christianity, and there is not much to suggest that the giving of the ring was at first incorporated in any ritual or invested with any precise religious significance. But it is highly probable that, if the acceptance and the wearing of a betrothal ring was tolerated among Christians, such rings would have been adorned with Christian emblems. Certain extant specimens, more particularly a gold ring found near Arles, belonging apparently to the fourth or fifth century, and bearing the inscription, Tecla vivat Deo cum marito seo [suo], may almost certainly be assumed to be Christian espousal rings. In the coronation ceremony, also, it has long been the custom to deliver both to the sovereign and to the queen consort a ring previously blessed. Perhaps the earliest example of the use of such a ring is in the case of Judith, the step-mother of Alfred the Great. It is however in this instance a little difficult to determine whether the ring was bestowed upon the queen in virtue of her dignity as queen consort or of her nuptials to Ethelwulf.
Rings have also occasionally been used for other religious purposes. At an early date the small keys which contained filings from the chains of St. Peter seem to have been welded to a band of metal and worn upon the finger as reliquaries. In more modern times rings have been constructed with ten small knobs or protuberances, and used for saying the rosary.
Babington in Dict. Christ. Antiq.; Leclercq in Dict. dæarch. chret., I (Paris, 1907), s. v. Anneaux; Deloche, Etude historique et archeologique sur les anneaux (Paris, 1900); Du Saussay, Panoplia episcopalis (Paris, 1646), 175-294; Dalton, Catalogue of early Christian Antiquities in the British Museum (London, 1901); Barbier de Montault, Le costume et les usages ecclesiastiques selon la tradition romaine (Paris, 1897-1901).
HERBERT THURSTON 
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Rio Negro
Prefecture Apostolic in Brazil, bounded on the south by a line running westwards from the confluence of the Rio Negro and Rio Branco along the watershed of the Rio Negro to Colombia, separating the new prefecture from those of Teffé and Upper Solimões, and the See of Amazones (from which it was separated by a Decree of the Sacred Congregation of the Consistory, 19 Oct., 1910), on the west by Colombia, on the north by Colombia and Venezuela, on the east by the territory of Rio Branco. The white population is small, and confined to the few villages along the banks of the Rio Negro. As early as 1658 a Jesuit Father, Francisco Gonsales, established a mission among the natives of the Upper Rio Negro, and traces of the work of the Jesuit missionaries still exist in the scattered villages. Two years later a Carmelite, Father Theodosius, evangelized the Tucumaos. The Franciscans labored among the Indians from 1870 and had seven stations on the Rio Uaupés (Tariana Indians), four on the Rio Tikié (Toccana Indians), and one on the Rio Papuri (Macu Indians), but on the fall of the empire most of the missions were abandoned, though some of them were re-established later.
A.A. MACERLEAN 
Transcribed by Joseph E. O'Connor
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Riobamba
Diocese of (Bolivarensis), suffragan of Quito, Ecuador, erected by Pius IX, 5 January, 1863. The city, which has a population of 18,000, is situated 9039 feet above sea-level, 85 miles E.N.E. of Guayaquil. Its streets are wide and its adobe houses generally but one story high on account of the frequent earthquakes. Formerly the city was situated about 18 miles further west near the village of Cajabamba and contained 40,000 inhabitants. but it was completely destroyed on 4 February, 1797, by an earthquake. Old Riobamba was the capital of the Kingdom of Puruha before the conquest of the Incas; it was destroyed by Ruminiahui during his retreat in 1533 after his defeat by Benalcázar. The cathedral and the Redemptorist church in the new city are very beautiful. Velasco the historian and the poets Larrea and Orozco were natives of Riobamba. It was here too that the first national Ecuadorian convention was held in 1830. The diocese, comprising the civil Provinces of Chimborazo and Bolivar (having an area of 4250 square miles), has 63 priests, 48 churches and chapels, and about 200,000 inhabitants. The present bishop, Mgr Andres Machado, S.J., was born at Cuenca, Ecuador, 16 October, 1850, and appointed, 12 November, 1907, in succession to Mgr Arsenio Andrade (b. at Uyumbicho, in the Archdiocese of Quito, 8 September, 1825, appointed on 13 November, 1884, d. 1907).
Mera, Geog. de la republica del Ecuador.
A.A. MacERLEAN 
Transcribed by Nicolette Ormsbee
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Ripatransone
(RIPANENSIS).
Diocese in Ascoli Piceno, Central Italy. The city is situated on five hills, not far from the site of ancient Cupra Marittima. The modern name comes from Ripa trans Asonem, "the other bank of the Asone". A castle was erected there in the early Middle Ages, and enlarged later by the bishops of Fermo, who had several conflicts with the people. In 1571 St. Pius V made it an episcopal see, naming as its first bishop Cardinal Lucio Sasso and including in its jurisdiction small portions of the surrounding Dioceses of Fermo, Ascoli, and Teramo. Noteworthy bishops were: Cardinal Filippo Sega (1575); Gaspare Sillingardi (1582), afterwards Bishop of Modena, employed by Alfonso II of Ferrara on various missions to Rome and to Spain, effected a revival of religious life in Ripatransone; Gian Carlo Gentili (1845), historian of Sanseverino and Ripatransone; Alessandro Spoglia (1860-67) not recognized by the Government. The cathedral is the work of Gaspare Guerra and has a beautiful marble altar with a triptych by Crivelli; the church of the Madonna del Carmine possesses pictures of the Raphael School. The diocese, at first directly subject to the Holy See, has been suffragan of Fermo since 1680.
CAPPELLETTI, Le chiese d'Italia, III (Venice, 1857); Annuaire pontifical catholique (Paris, 1911), s.v. U. BENIGNI 
Transcribed by Joseph E. O'Connor
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Rites
I. NAME AND DEFINITION
Ritus in classical Latin in means primarily, the form and manner of any religious observance, so Livy, 1, 7: "Sacra diis aliis albano ritu, græco Herculi ut ab Evandro instituta erant (Romulus) facit"; then, in general, any custom or usage. In English the word "rite" ordinarily means, the ceremonies, prayers, and functions of any religious body, whether pagan, Jewish, Moslem, or Christian. But here we must distinguish two uses of the word. We speak of any one such religious function as a rite -- the rite of the blessing of palms, the coronation rite, etc. In a slightly different sense we call the whole complex of the services of any Church or group of Churches a rite-thus we speak of the Roman Rite, Byzantine Rite, and various Eastern rites. In the latter sense the word is often considered equivalent to liturgy, which, however, in the older and more proper use of the word is the Eucharistic Service, or Mass; hence for a whole series of religious functions "rite" is preferable.
A Christian rite, in this sense comprises the manner of performing all services for the worship of God and the sanctification of men. This includes therefore: (1) the administration of sacraments, among which the service of the Holy Eucharist, as being also the Sacrifice, is the most important element of all; (2) the series of psalms, lessons, prayers, etc., divided into unities, called "hours", to make up together the Divine Office; (3) all other religious and ecclesiastical functions, called sacramentals. This general term includes blessings of persons (such as a coronation, the blessing of an abbot, various ceremonies performed for catechumens, the reconciliation of public penitents, Benediction of the Blessed Sacrament etc.), blessings of things (the consecration of a church, altar, chalice, etc.), and a number of devotions and ceremonies, e.g. processions and the taking of vows. Sacraments, the Divine Office, and sacramentals (in a wide sense) make up the rite of any Christian religious body. In the case of Protestants these three elements must be modified to suit their theological opinions.
II. DIFFERENCE OF RITE
The Catholic Church has never maintained a principle of uniformity in rite. Just as there are different local laws in various parts of the Church, whereas certain fundamental laws are obeyed by all, so Catholics in different places have, their own local or national rites; they say prayers and perform ceremonies that have evolved to suit people of the various countries, and are only different expressions of the same fundamental truths. The essential elements of the functions are obviously the same everywhere, and are observed by all Catholic rites in obedience to the command of Christ and the Apostles, thus in every rite is administered with water and the invocation of the Holy Trinity; the Holy Eucharist is celebrated with bread and wine over which the words of institution are said; penance involves the confession of sins. In the amplification of these essential elements in the accompanying prayers and practical or ceremonies, various customs have produced the changes which make the different rites. If any rite did not contain one of the essential notes of the service it would be invalid in that point, if its prayers or ceremonies expressed false doctrine it would he heretical. Such rites would not be tolerated in the Catholic Church. But, supposing uniformity in essentials and in faith, the authority of the Church has never insisted on uniformity of rile; Rome has never resented the fact that other people have their own expressions of the same truths. The Roman Rite is the most, venerable, the most archaic, and immeasurably the most important of all, but our fellow Catholics in the East have the same right to their traditional liturgies as we have to ours. Nor can we doubt that other rites too have many beautiful prayers and ceremonies which add to the richness of Catholic liturgical inheritance. To lose these would be a misfortune second only to the loss of the Roman Rite. Leo XIII in his Encyclical, "Præclara" (20 June, 1894), expressed the traditional attitude of the papacy when he wrote of his reverence for the venerable able rites of the Eastern Churches and assured the schismatics, whom be invited to reunion, that there was no jealousy of these things at Rome; that for all Eastern customs "we shall provide without narrowness."
At the time of the Schism, Photius and Cerularius hurled against Latin rites and customs every conceivable absurd accusation. The Latin fast on Saturday, Lenten fare, law of celibacy, confirmation by a bishop, and especially the use of unleavened bread for the Holy Eucharist were their accusations against the West. Latin theologians replied that both were right and suitable, each for the people who used them, that there was no need for uniformity in rite if there was unity in faith, that one good custom did not prove another to be bad, thus defending their customs without attacking those of the East. But the Byzantine patriarch was breaking the unity of the Church, denying the primacy, and plunging the East into schism. In 1054, when Cerularius's schism had begun, a Latin bishop, Dominic of Gradus and Aquileia, wrote concerning it to Peter III of Antioch. He discussed the question Cerularius had raised, the use of azymes at Mass, and carefully explained that, in using this bread, Latins did not intend to disparage the Eastern custom of consecrating leavened bread, for there is a symbolic reason for either practice. "Because we know that the sacred mixture of fermented bread is used and lawfully observed by the most holy and orthodox Fathers of the Eastern Churches, we faithfully approve of both customs and confirm both by a spiritual explanation" (Will, "Acta et scripta quæ de controversiis ecclesiæ græcæ et latinæ sæc. XI composite extant", Leipzig, 1861, 207). These words represent very well the attitude of the papacy towards other rites at all times. Three points, however, may seem opposed to this and therefore require some explanation: the supplanting of the old Gallican Rite by that of Rome almost throughout the West, the modification of Uniat rites, the suppression of the latermedieval rites.
The existence of the Gallican Rite was a unique anomaly. The natural principle that rite follows patriarchate has been sanctioned by universal tradition with this one exception. Since the first organization of patriarchates there has been an ideal of uniformity throughout each. The close bond that joined bishops and metropolitans to their patriarch involved the use of his liturgy, just as the priests of a diocese follow the rite of their bishop. Before the arbitrary imposition of the Byzantine Rite on all Orthodox Churches no Eastern patriarch would have tolerated a foreign liturgy in his domain. All Egypt used the Alexandrine Rite, all Syria that of Antioch-Jerusalem, all Asia Minor, Greece, and the Balkan lands, that of Constantinople. But in the vast Western lands that make up the Roman patriarchate, north of the Alps and in Spain, various local rites developed, all bearing a strong resemblance to each other, yet different from that of Rome itself. These form the Gallican family of liturgies. Abbot Cabrol, Dom Cagin, and other writers of their school think that the Gallican Rite was really the original Roman Rite before Rome modified it Paléographie musicale V, Solesmes, 1889; Cabrol, Les origines liturgiques Paris 1906). Most writers, however, maintain with Mgr Duchesne ("Origines du culte Chrétien", Paris, 1898, 8489), that the Gallican Rite is Eastern, Antiochene in origin. Certainly it has numerous Antiochene peculiarities (see GALLICAN RITE), and when it emerged as a complete rite in the sixth and seventh centuries (in Germanus of Paris, etc.), it was different from that in use at Rome at the time. Non-Roman liturgies were used at Milan, Aquileia, even at Gobble at the gates of the Roman province (Innocent I's letter to Decentius of Eugubium; Ep. xxv, in P. L., XX, 551-61). Innocent (401-17) naturally protested against the use of a foreign rite in Umbria; occasionally other popes showed some desire for uniformity in their patriarchate, but the great majority regarded the old state of things with perfect indifference. When other bishops asked them how ceremonies were performed at Rome they sent descriptions (so Pope Vigilius to Profuturus of Braga in 538; Jaffé, "Regesta Rom. Pont.", n. 907), but were otherwise content to allow different uses. St. Gregory I (590-604) showed no anxiety to make the new English Church conform to Rome, but told St. Augustine to take whatever rites he thought most suitable from Rome or Gaul (Ep. xi, 64, in P. L., LXXVII, 1186-7).
Thus for centuries the popes alone among patriarchs did not enforce their own rite even throughout their patriarchate. The gradual romanization and subsequent disappearance of Gallican rites were (beginning in the eighth and ninth centuries), the work not of the popes but of local bishops and kings who naturally wished to conform to the use of the Apostolic See. The Gallican Rites varied everywhere (Charles the Great gives this as his reason for adopting the Roman Use; see Hauck, "Kirchengesch. Deutschlands", 11, 107 sq.), and the inevitable desire for at least local uniformity arose. The bishops' frequent visits to Rome brought them in contact with the more dignified ritual observed by their chief at the tomb of the Apostles, and they were naturally influenced by it in their return home. The local bishops in synods ordered conformity to Rome. The romanizing movement in the West came from below. In the Frankish kingdom Charles the Great, as part of his scheme of unifying, sent to Adrian I for copies of the Roman books, commanding their use throughout his domain. In the history of the substitution of the Roman Rite for the Gallican the popes appear as spectators, except perhaps in Spain and much later in Milan. The final result was the application in the West of the old principle, for since the pope was undoubtedly Patriarch of the West it was inevitable, that sooner or later the West should conform to his rite. The places, however, that really cared for their old local rites (Milan, Toledo) retain them even now.
It is true that the changes made in some Uniat rites by the Roman correctors have not always corresponded to the best liturgical tradition. There are as Mgr Duchesne says, "corrections inspired by zeal that was not always according to knowledge " (Origines du culte, 2nd ed., 69), but they are much fewer than is generally supposed and have never been made with the idea of romanizing. Despite the general prejudice that Uniat rites are mere mutilated hybrids, the strongest impression from the study of them is how little has been changed. Where there is no suspicion of false doctrine, as in the Byzantine Rite, the only change made was the restoration of the name of the pope where the schismatics had erased it. Although the question of the procession of the Holy Ghost has been so fruitful a source of dispute between Rome and Constantinople the Filioque clause was certainly not contained in the original creed, nor did the Roman authorities insist on its addition. So Rome is content that Eastern Catholics should keep their traditional form unchanged, though they believe the Catholic doctrine. The Filioque is only sung by those Byzantine Uniats who wish it themselves, as the Ruthenians. Other rites were altered in places, not to romanize but only to eradicate passages suspected of heresy. All other Uniats came from Nestorian, Monophysite, or Monothelete sects, whose rites had been used for centuries by heretics. Hence, when bodies of these people wished to return to the Catholic Church their services were keenly studied at Rome for possible heresy. In most cases corrections were absolutely necessary. The Nestorian Liturgy, for instance, did not contain the words of institution, which had to be added to the Liturgy of the converted Chaldees. The Monophysite Jacobites, Copts, and Armenians have in the Trisagion the fateful clause: "who wast crucified for us", which has been the watchword of Monophysitism ever since Peter the Dyer of Antioch added it (470-88). If only because of its associations this could not remain in a Catholic Liturgy.
In some instances, however, the correctors were over scrupulous. In the Gregorian Armenian Liturgy the words said by the deacon at the expulsion of the catechumens, long before the Consecration: "The body of the Lord and the blood of the Saviour are set forth (or "are before us") (Brightman, "Eastern Liturgies", 430) were in the Uniat Rite changed to: "are about to be before us". The Uniats also omit the words sung by the Gregorian choir before the Anaphora: "Christ has been manifested amongst us (has appeared in the midst of us)" (ibid., 434), and further change the cherubic hymn because of its anticipation of the Consecration. These misplacements are really harmless when understood, yet any reviser would be shocked by such strong cases. In many other ways also the Armenian Rite shows evidence of Roman influence. It has unleavened bread, our confession and Judica psalm at the beginning of Mass, a Lavabo before the Canon, the last Gospel, etc. But so little is this the effect of union with Rome that the schismatical Armenians have all these points too. They date from the time of the Crusades, when the Armenians, vehemently opposed to the Orthodox, made many advances towards Catholics. So also the strong romanizing of the Maronite Liturgy was entirely the work of the Maronites themselves, when, surrounded by enemies in the East, they too turned towards the great Western Church, sought her communion, and eagerly copied her practices. One can hardly expect the pope to prevent other Churches from imitating Roman customs. Yet in the case of Uniats he does even this. A Byzantine Uniat priest who uses unleavened bread in his Liturgy incurs excommunication. The only case in which an ancient Eastern rite has been wilfully romanized is that of the Uniat Malabar Christians, where it was not Roman authority but the misguided zeal of Alexius de Menezes, Archbishop of Goa, and his Portuguese advisers at the Synod of Diamper (1599) which spoiled the old Malabar Rite.
The Western medieval rites are in no case (except the Ambrosian and Mozarabic Rites), really independent of Rome. They are merely the Roman Rite with local additions and modifications, most of which are to its disadvantage. They are late, exuberant, and inferior variants, whose ornate additions and long interpolated tropes, sequences, and farcing destroy the dignified simplicity of the old liturgy. In 1570 the revisers appointed by the Council of Trent restored with scrupulous care and, even in the light of later studies, brilliant success the pure Roman Missal, which Pius V ordered should alone be used wherever the Roman Rite is followed. It was a return to an older and purer form. The medieval rites have no doubt a certain archæological interest; but where the Roman Rite is used it is best to use it in its pure form. This too only means a return to the principle that rite should follow patriarchate. The reform was made very prudently, Pius V allowing any rite that could prove an existence of two centuries to remain (Bull "Quo primum", 19 July, 1570, printed first in the Missal), thus saving any local use that had a certain antiquity. Some dioceses (e.g. Lyons) and religious orders (Dominicans, Carthusians, Carmelites), therefore keep their special uses, and the independent Ambrosian and Mozarabic Rites, whose loss would have been a real misfortune (see LITURGY, MASS, LITURGY OF THE) still remain.
Rome then by no means imposed uniformity of rite. Catholics are united in faith and discipline, but in their manner of performing the sacred functions there is room for variety based on essential unity, as there was in the first centuries. There are cases (e.g. the Georgian Church) where union with Rome has saved the ancient use, while the schismatics have been forced to abandon it by the centralizing policy of their authorities (in this case Russia). The ruthless destruction of ancient rites in favour of uniformity has been the work not of Rome but of the schismatical patriarchs of Constantinople. Since the thirteenth century Constantinople in its attempt to make itself the one centre of the Orthodox Church has driven out the far more venerable and ancient Liturgies of Antioch and Alexandria and has compelled all the Orthodox to use its own late derived rite. The Greek Liturgy of St. Mark has ceased to exist; that of St. James has been revived for one or two days in the year at Zakynthos and Jerusalem only (see ANTIOCHENE LITURGY). The Orthodox all the world over must follow the Rite of Constantinople. In this unjustifiable centralization we have a defiance of the old principle, since Antioch, Jerusalem, Alexandria, Cyprus, in no way belong to the Byzantine Patriarchate. Those who accuse the papacy of sacrificing everything for the sake of uniformity mistake the real offender, the oecumenical patriarch.
III. THE OLD RITES (CATHOLIC AND SCHISMATICAL)
A complete table of the old rites with an account of their mutual relations will be found in the article LITURGY. Here it need only be added that there is a Uniat body using each of the Eastern rites. There is no ancient rite that is not represented within the Catholic Church. That rite, liturgical language, and religious body connote three totally different ideas has been explained at length in the article GREEK RITES. The rite a bishop or priest follows is no test at all of his religion. Within certain broad limits a member of any Eastern sect might use any rite, for the two categories of rite and religion cross each other continually. They represent quite different classifications: for instance, liturgically all Armenians belong to one class, theologically a Uniat Armenian belongs to the same class as Latins, Chaldees, Maronites, etc., and has nothing to do with his Gregorian (Monophysite) fellow-countrymen (see EASTERN CHURCHES). Among Catholics the rite forms a group; each rite is used by a branch of the Church that is thereby a special, though not separate, entity. So within the Catholic unity we speak of local Churches whose characteristic in each case is the rite they use. Rite is the only basis of this classification. Not all Armenian Catholics or Byzantine Uniats obey the same patriarch or local authority; yet they are "Churches" individual provinces of the same great Church, because each is bound together by their own rites. In the West there is the vast Latin Church, in the East the Byzantine, Chaldean, Coptic, Syrian, Maronite, Armenian, and Malabar Uniat Churches. It is of course possible to subdivide and to speak of the national Churches (of Italy, France, Spain, etc.) under one of these main bodies (see LATIN CHURCH). In modern times rite takes the place of the old classification in patriarchates and provinces.
IV. PROTESTANT RITES
The Reformation in the sixteenth century produced a new and numerous series of rites, which are in no sense continuations of the old development of liturgy. They do not all represent descendants of the earliest rites, nor can they be classified in the table of genus and species that includes all the old liturgies of Christendom. The old rites are unconscious and natural developments of earlier ones and go back to the original fluid rite of the first centuries (see LITURGY). The Protestant rites are deliberate compositions made by the various Reformers to suit their theological positions, as new services were necessary for their prayer meetings. No old liturgy could be used by people with their ideas. The old rites contain the plainest statements about the Real Presence, the Eucharistic Sacrifice, prayers to saints, and for the dead, which are denied by Protestants. The Reformation occurred in the West, where the Roman Rite in its various local forms had been used for centuries. No Reformed sect could use the Roman Mass; the medievalderived rites were still more ornate, explicit, in the Reformers' sense superstitious. So all the Protestant sects abandoned the old Mass and the other ritual functions, composing new services which have no continuity, no direct relation to any historic liturgy. However, it is hardly possible to compose an entirely new Christian service without borrowing anything. Moreover, in many cases the Reformers wished to make the breach with the past as little obvious as could be. So many of their new services contain fragments of old rites; they borrowed such elements as seemed to them harmless, composed and re-arranged and evolved in some cases services that contain parts of the old ones in a new order. On the whole it is surprising that they changed as much as they did. It would have been possible to arrange an imitation of the Roman Mass that would have been much more like it than anything they produced.
They soon collected fragments of all kinds of rites, Eastern, Roman, Mozarabic, etc., which with their new prayers they arranged into services that are hopeless liturgical tangles. This is specially true of the Anglican Prayer-books. In some cases, for instance, the placing of the Gloria after the Communion in Edward VI's second Prayer-book, there seems to be no object except a love of change. The first Lutheran services kept most of the old order. The Calvinist arrangements had from the first no connexion with any earlier rite. The use of the vulgar tongue was a great principle with the Reformers. Luther and Zwingli at first compromised with Latin, but soon the old language disappeared in all Protestant services. Luther in 1523 published a tract, "Of the order of the service in the parish" ("Von ordenung gottis diensts [sic] ynn der gemeine" in Clemen, "Quellenbuch zur prakt. Theologie", 1, 24-6), in which he insists on preaching, rejects all "unevangelical" parts of the Mass, such as the Offertory and idea of sacrifice, invocation of saints, and ceremonies, and denounces private Masses (Winkelmessen), Masses for the dead, and the idea of the priest as a mediator. Later in the same year he issued a "Formula missæ et communionis pro ecclesia Vittebergensi" (ibid., 26-34), in which he omits the preparatory prayers, Offertory, all the Canon to qui pridie, from Unde et memores to the Pater, the embolism of the Lord's Prayer, fraction, Ite missa est. The Preface is shortened, the Sanctus is to be sung after the words of institution which are to be said aloud, and meanwhile the elevation may be made because of the weak who would be offended by its sudden omission (ibid., IV, 30). At the end he adds a new ceremony, a blessing from Num., vi, 24-6. Latin remained in this service.
Karlstadt began to hold vernacular services at Wittenberg since 1521. In 1524 Kaspar Kantz published a German service on the lines of Luther's "Formula missæ" (Lohe, "Sammlung liturgischer Formuläre III, Nördlingen, 1842, 37 sq.); so also Thomas Münzer the Anabaptist, in 1523 at Alstedt (Smend, "Die evang. deutschen Messen", 1896, 99 sq.). A number of compromises began at this time among the Protestants, services partly Latin and partly vernacular (Rietschel, "Lehrbuch der Liturgik", 1, 404-9). Vernacular hymns took the place of the old Proper (Introit, etc.). At last in 1526 Luther issued an entirely new German service, "Deudsche Messe und ordnung Gottis diensts" (Clemen, op. cit., 3443), to be used on Sundays, whereas the "Formula missæ", in Latin, might be kept for week-days. In the "Deudsche Messe" "a spiritual song or German psalm" replaces the Introit, then follows Kyrie eleison in Greek three times only. There is no Gloria. Then come the Collects, Epistle, a German hymn, Gospel, Creed, Sermon, Paraphrase of the Lord's Prayer, words of institution with the account of the Last Supper from I Cor, xi, 20-9, Elevation (always kept by Luther himself in spite of Karlstadt and most of his colleagues), Communion, during which the Sanctus or a hymn is sung, Collects, the blessing from Num., vi, 24-6. Except the Kyrie, all is in German; azyme bread is still used but declared indifferent; Communion is given under both kinds, though Luther preferred the unmixed chalice. This service remained for a long time the basis of the Lutheran Communion function, but the local branches of the sect from the beginning used great freedom in modifying it. The Pietistic movement in the eighteenth century, with its scorn for forms and still more the present Rationalism, have left very little ofLuther's scheme. A vast number of Agendæ, Kirchenordnungen, and Prayer-books issued by various Lutheran consistories from the sixteenth century to our own time contain as many forms of celebrating the Lord's Supper. Pastors use their own discretion to a great extent, and it is impossible to foresee what service will be held in any Lutheran church. An arrangement of hymns, Bible readings (generally the Nicene Creed), a sermon, then the words of institution and Communion, prayers (often extempore), more hymns, and the blessing from Num., vi, make up the general outline of the service.
Zwingli was more radical than Luther. In 1523 he kept a form of the Latin Mass with the omission of all he did not like in it ("De canone missæ epichiresis" in Clemen, op. cit., 43-7), chiefly because the town council of Zurich feared too sudden a change, but in 1525 he overcame their scruples and issued his "Action oder bruch (=Brauch) des nachtmals" (ibid., 47-50). This is a complete breach with the Mass an entirely new service. On Maundy Thursday the men and women are to receive communion, on Good Fridaythose of "middle age", on Easter Sunday only the oldest (die alleraltesten). These are the only occasions on which the service is to be held. The arrangement is: a prayer said by the pastor facing the people, reading of 1 Cor, xi, 20-9, Gloria in Excelsis, "The Lord be with you" and its answer, reading of John, vi, 47-63, Apostles' Creed, an address to the people, Lord's Prayer, extempore prayer, words of institution, Communion (under both kinds in wooden vessels), Ps. cxiii, a short prayer of thanksgiving; the pastor says: "Go in peace". On other Sundays there is to be no Communion at all, but a service consisting of prayer, Our Father, sermon, general confession, absolution, prayer, blessing. Equally radical was the Calvinist sect. In 1535 through Farel's influence the Mass was abolished in Geneva. Three times a year only was there to be a commemorative Supper in the baldest form; on other Sundays the sermon was to suffice. In 1542 Calvin issued "La forme des prières ecclésiastiques" " (Clemen, op. cit., 51-8), a supplement to which describes "La manière de célébrer la cène" (ibid., 51-68). This rite, to be celebrated four times yearly, consists of the reading of 1 Cor, xi, an excommunication of various kinds of sinners, and long exhortation. "This being done, the ministers distribute the bread and the cup to the people, taking care that they approach reverently and in good order" (ibid., 60). Meanwhile a psalm is sung or a lesson read from the Bible, a thanksgiving follows (ibid., 55), and a final blessing. Except for their occurrence in the reading of I Cor, xi, the words of institution are not said; there is no kind of Communion form. It is hardly possible to speak of rite at all in the Calvinist body.
The other ritual functions kept by Protestants (baptism, confirmation as an introduction to Communion marriage, funerals, appointment of ministers) went through much the same development. The first Reformers expunged and modified the old rites, then gradually more and more was changed until little remained of a rite in our sense. Psalms, hymns, prayers, addresses to the people in various combinations make up these functions. The Calvinists have always been more radical than the Lutherans. The development and multiple forms of these services may be seen in Rietschel, "Lehrbuch der Liturgik", II, and Clemen, "Quellenbuch zur praktischen Theologie", I (texts only). The Anglican body stands somewhat apart from the others, inasmuch as it has a standard book, almost unaltered since 1662. The first innovation was the introduction of an English litany under Henry VIII in 1544. Cranmer was preparing further changes when Henry VIII died (see Procter and Frere, "A New History of the Book of Common Prayer" London, 1908, 29-35). Under Edward VI (1547-53) many changes were made at once: blessings, holy water, the creeping to the Cross were abolished, Mass was said in English (ibid., 39-41), and in 1549 the first Prayer-book, arranged by Cranmer, was issued. Much of the old order of the Mass remained, but the Canon disappeared to make way for a new prayer from Lutheran sources. The "Kölnische Kirchenordnung" composed by Melanchthon and Butzer supplied part of the prayers. The changes areLutheran rather than Calvinist. In 1552 the second Prayerbook took the place of the first. This is the present Anglican Book of Common Prayer and represents a much stronger Protestant tendency. The commandments take the place of the Introit and Kyrie (kept in the first book), the Gloria is moved to the end, the Consecration-prayer is changed so as to deny the Sacrifice and Real Presence, the form at the Communion becomes: "Take and eat this in remembrance that Christ died for thee, and feed on him in thy heart by faith with thanksgiving" (similarly for the chalice). In 1558 Elizabeth's Government issued a new edition of the second Prayer-book of Edward VI with slight modifications of its extreme Protestantism. Both the Edwardine forms for communion are combined. In 1662 a number of revisions were made. In particular the ordination forms received additions defining the order to be conferred. A few slight modifications (as to the lessons read, days no longer to be kept) have been made since.
The Anglican Communion service follows this order: The Lord's Prayer, Collect for purity, Ten Commandments, Collect for the king and the one for the day, Epistle, Gospel, Creed, sermon, certain sentences from the Bible (meanwhile a collection is made), prayer for the Church militant, address to the people about Communion, general confession and absolution, the comfortable words (Matt., xi, 28; John, iii, 16; 1 Tim., i, 15; 1 John, ii, 1), Preface, prayer ("We do not presume"), Consecration-prayer, Communion at once, Lord's Prayer, Thanksgiving-prayer, "Glory be to God on high", blessing. Very little of the arrangement of the old Mass remains in this service, for all the ideas Protestants reject are carefully excluded. The Book of Common Prayer contains all the official services of the Anglican Church, baptism, the catechism, confirmation, marriage, funeral, ordination, articles of religion, etc. It has also forms of morning and evening prayer, composed partly from the Catholic Office with many modifications and very considerably reduced. The Episcopal Church in Scotland has a Prayer-book, formed in 1637 and revised in 1764, which is more nearly akin to the first Prayer-book of Edward VI and is decidedly more High Church in tone. In 1789 the Protestant Episcopal Church of America accepted a book based on the English one of 1662, but taking some features from the Scotch services. The Anglican service-books are now the least removed from Catholic liturgies of those used by any Protestant body. But this is saying very little. The Non-jurors in the eighteenth century produced a number of curious liturgies which in many ways go back to Catholic principles, but have the fault common to all Protestant services of being conscious and artificial arrangements of elements selected from the old rites, instead of natural developments (Overton, "The Non-jurors", London, 1902, ch. vi). The Irvingites have a not very-successful service-book of this type. Many Methodists use the Anglican book; the other later sects have for the most part nothing but loose arrangements of hymns, readings, extempore prayers, and a sermon that can hardly be called rites in any sense.
V. LITURGICAL LANGUAGE
The language of any Church or rite, as distinct from the vulgar tongue, is that used in the official services and may or may not be the common language. For instance the Rumanian Church uses liturgically the ordinary language of the country, while Latin is used by the Latin Church for her Liturgy without regard to the mother tongue of the clergy or congregation. There are many cases of an intermediate state between these extremes, in which the liturgical language is an older form of the vulgar tongue, sometimes easily, sometimes hardly at all, understood by people who have not studied it specially. Language is not rite. Theoretically any rite may exist in any language. Thus the Armenian, Coptic, and East Syrian Rites are celebrated always in one language, the Byzantine Rite is used in a great number of tongues, and in other rites one language sometimes enormously preponderates but is not used exclusively. This is determined by church discipline. The Roman Liturgy is generally celebrated in Latin. The reason why a liturgical language began to be used and is still retained must be distinguished in liturgical science from certain theological or mystic considerations by which its use may be explained or justified. Each liturgical language was first chosen because it was the natural language of the people. But languages change and the Faith spreads into countries where other tongues are spoken. Then either the authorities are of a more practical mind and simply translate the prayers into the new language, or the conservative instinct, always strong in religion, retains for the liturgy an older language no longer used in common life. The Jews showed this instinct, when, though Hebrew was a dead language after the Captivity, they continued to use it in the Temple and the synagogues in the time of Christ, and still retain it in their services. The Moslem, also conservative, reads the Koran in classical Arabic, whether he be Turk, Persian, or Afghan. The translation of the church service is complicated by the difficulty of determining when the language in which it is written, as Latin in the West and Hellenistic Greek in the East, has ceased to be the vulgar tongue. Though the Byzantine services were translated into the common language of the Slavonic people that they might be understood, this form of the language (Church-Slavonic) is no longer spoken, but is gradually becoming as unintelligible as the original Greek. Protestants make a great point of using languages "understanded of the people", yet the language of Luther's Bible and the Anglican Prayerbook is already archaic.
History
When Christianity appeared Hellenistic Greek was the common language spoken around the Mediterranean. St. Paul writes to people in Greece, Asia Minor, and Italy in Greek. When the parent rites were finally written down in the fourth and fifth centuries Eastern liturgical language had slightly changed. The Greek of these liturgies (Apost. Const. VIII, St. James, St. Mark, the Byzantine Liturgy) was that of the Fathers of the time, strongly coloured by the Septuagint and the New Testament. These liturgies remained in this form and have never been recast in any modern Greek dialect. Like the text of the Bible, that of a liturgy once fixed becomes sacred. The formulæ used Sunday after Sunday are hallowed by too sacred associations to be changed as long as more or less the same language is used. The common tongue drifts and develops, but the liturgical forms are stereotyped. In the East and West, however, there existed different principles in this matter. Whereas in the West there was no literary language but Latin till far into the Middle Ages, in the East there were such languages, totally unlike Greek, that had a position, a literature, a dignity of their own hardly inferior to that of Greek itself. In the West every educated man spoke and wrote Latin almost to the Renaissance. To translate the Liturgy into a Celtic or Teutonic language would have seemed as absurd as to write a prayerbook now in some vulgar slang. The East was never hellenized as the West was latinized. Great nations, primarily Egypt and Syria, kept their own languages and literatures as part of their national inheritance. The people, owing no allegiance to the Greek language, had no reason to say their prayers in it, and the Liturgy was translated into Coptic in Egypt, into Syriac in Syria and Palestine. So the principle of a uniform liturgical language was broken in the East and people were accustomed to hear the church service in different languages in different places. This uniformity once broken never became an ideal to Eastern Christians and the way was opened for an indefinite multiplication of liturgical tongues.
In the fourth and fifth centuries the Rites of Antioch and Alexandria were used in Greek in the great towns where people spoke Greek, in Coptic or Syriac among peasants in the country. The Rite of Asia Minor and Constantinople was always in Greek, because here there was no rival tongue. But when the Faith was preached in Armenia (from Cæsarea) the Armenians in taking over the Cæsarean Rite translated it of course into their own language. And the great Nestorian Church in East Syria, evolving her own literature in Syriac, naturally used that language for her church services too. This diversity of tongues was by no means parallel to diversity of sect or religion. People who agreed entirely in faith, who were separated by no schism, nevertheless said their prayers in different languages. Melchites in Syria clung entirely to the Orthodox faith of Constantinople and used the Byzantine Rite, yet used it translated into Syriac. The process of translating the Liturgy continued later.. After the Schism of the eleventh century, the Orthodox Church, unlike Rome, insisted on uniformity of rite among her members. All the Orthodox use the Byzantine Rite, yet have no idea of one language. When the Slavs were converted the Byzantine Rite was put into Old Slavonic for them; when Arabic became the only language spoken in Egypt And Syria, it became the language of the Liturgy in those countries. For a long time all the people north of Constantinople used Old Slavonic in church, although the dialects they spoke gradually drifted away from it. Only the Georgians, who are Slavs in no sense at all, used their own language. In the seventeenth century as part of the growth of Rumanian national feeling came a great insistence on the fact that they were not Slavs either. They Wished to be counted among Western, Latin races, so they translated their liturgical books into their own Romance language. These represent the old classical liturgical languages in the East.
The Monophysite Churches have kept the old tongues even when no longer spoken; thus they use Coptic in Egypt, Syriac in Syria, Armenian in Armenia. The Nestorians and their daughter-Church in India (Malabar) also use Syriac. The Orthodox have four or five chief liturgical languages: Greek, Arabic, Church-Slavonic, and Rumanian. Georgian has almost died out. Later Russian missions have very much increased the number. They have translated the same Byzantine Rite into German, Esthonian, and Lettish for the Baltic provinces Finnish and Tartar for converts in Finland and Siberia, Eskimo, a North American Indian dialect, Chinese, and Japanese. Hence no general principle of liturgical language can be established for Eastern Churches, though the Nestorians and Monophysites have evolved something like the Roman principle and kept their old languages in the liturgy, in spite of change in common talk. The Orthodox services are not, however, everywhere understood by the people, for since these older versions were made language has gone on developing. In the case of converts of a totally different race, such as Chinese or Red Indians, there is an obvious line to cross at once and there is no difficulty about translating what would otherwise be totally unintelligible to them. At home the spoken language gradually drifts away from the form stereotyped in the Liturgy, and it is difficult to determine when the Liturgy ceases to be understood. In more modern times with the growth of new sects the conservative instinct of the old Churches has grown. The Greek, Arabic, and Church-Slavonic texts are jealously kept unchanged though in all cases they have become archaic and difficult to follow by uneducated people. Lately the question of liturgical language has become one of the chief difficulties in Macedonia. Especially since the Bulgarian Schism the Phanar at Constantinople insists on Greek in church as a sign of Hellenism, while the people clamour for Old-Slavonic or Rumanian.
In the West the whole situation is different. Greek was first used at Rome, too. About the third century the services were translated into the vulgar tongue, Latin (see MASS, LITURGY OF THE), which has remained ever since. There was no possible rival language for many centuries. As the Western barbarians became civilized they accepted a Latin culture in everything, having no literatures of their own. Latin was the language of all educated people, so it was used in church, as it was for books or even letter-writing. The Romance people drifted from Latin to Italian, Spanish, French, etc., so gradually that no one can say when Latin became a dead language. The vulgar tongue was used by peasants and ignorant people only; but all books were written, lectures given, and solemn speeches made in Latin. Even Dante (d. 1321) thought it necessary to write an apology for Italian (De vulgari eloquentia). So for centuries the Latin language was that, not of the Catholic Church, but of the Roman patriarchate. When people at last realized that it was dead, it was too late to change it. Around it had gathered the associations of Western Christendom; the music of the Roman Rite was composed and sung only to a Latin text; and it is even now the official tongue of he Roman Court. The ideal of uniformity in rite extended to language also, so when the rebels of the, sixteenth century threw over the old language, sacred from its long use, as they threw over the old rite and Id laws, the Catholic Church, conservative in all these things, would not give way to them. As a bond of union among the many nations who make up he Latin patriarchate, she retains the old Latin tongue with one or two small exceptions. Along he Eastern coast of the Adriatic Sea the Roman Rite has been used in Slavonic (with the Glagolitic letters) since the eleventh century, and the Roman Mass is said in Greek on rare occasions at Rome.
It is a question how far one may speak of a special liturgical Latin language. The writers of our Collects, hymns, Prefaces, etc., wrote simply in the language of their time. The style of the various elements of the Mass and Divine Office varies greatly according to the time at which they were written. We have texts from the fourth or fifth to the twentieth century. Liturgical Latin then is simply late Christian Latin of various periods. On the other hand the Liturgy had an influence on the style of Christian Latin writers second only to that of the Bible. First we notice Hebraisms (per omnia soecula soeculorum), many Greek constructions (per Dominum nostrum, meaning" for the sake of", dia) and words (Eucharistia, litania, episcopus), expressions borrowed from Biblical metaphors (pastor, liber proedestinationis, crucifigere carnem, lux, vita, Agnus Dei), and words in a new Christian sense (humilitas, compunctio, caritas). St. Jerome in his Vulgate more than any one else helped to form liturgical style. His constructions and phrases occur repeatedly in the non-Biblical parts of the Mass and Office. The style of the fifth and sixth centuries (St. Leo I, Celestine I, Gregory I) forms perhaps the main stock of our services. The mediæval Schoolmen (St. Thomas Aquinas) and their technical terminology have influenced much of the later parts, and the Latin of the Renaissance is an important element that in many cases overlays the ruder forms of earlier times. Of this Renaissance Latin many of the Breviary lessons are typical examples; a comparison of the earlier forms of the hymns with the improved forms drawn up by order of Urban VIII (1623-44) will convince any one how disastrous its influence was. The tendency to write inflated phrases has not yet stopped: almost any modern Collect compared with the old ones in the "Gelasian Sacramentary" will show how much we have lost of style in our liturgical prayers.
Use of Latin
The principle of using Latin in church is in no way fundamental. It is a question of discipline that evolved differently in East and West, and may not be defended as either primitive or universal. The authority of the Church could change the liturgical language at any time without sacrificing any important principle. The idea of a universal tongue may seem attractive, but is contradicted by the fact that the Catholic Church uses eight or nine different liturgical languages. Latin preponderates as a result of the greater influence of the Roman patriarchate and its rite, caused by the spread of Western Europeans into new lands and the unhappy schism of so many Easterns (see Fortescue, "Orthodox Eastern Church", 431). Uniformity of rite or liturgical language has never been a Catholic ideal, nor was Latin chosen deliberately as a sacred language. Had there been any such idea the language would have been Hebrew or Greek.
The objections of Protestants to a Latin Liturgy can be answered easily enough. An argument often made from I Cor., xiv, 4-18, is of no value. The whole passage treats of quite another thing, prophesying in tongues that no one understands, not even the speaker (see 14: "For if I pray in a tongue, my spirit prayeth but my understanding is without fruit"). The other argument, from practical convenience, from the loss to the people who do not understand what is being said, has some value. The Church has never set up a mysterious unintelligible language as an ideal. There is no principle of sacerdotal mysteries from which the layman is shut out. In spite of the use of Latin the people have means of understanding the service. That they might do so still better if everything were in the vulgar tongue may be admitted, but in making this change the loss would probably be greater than the gain.
By changing the language of the Liturgy we should lose the principle of uniformity in the Roman patriarchate. According to the ancient principle that rite follows patriarchate, the Western rite should be that of the Western patriarch, the Roman Bishop, who uses the local rite of the city of Rome. There is a further advantage in using it in his language, so the use of Latin in the West came about naturally and is retained through conservative instinct. It is not so in the East. There is a great practical advantage to travellers, whether priests or laymen, in finding their rite exactly the same everywhere. An English priest in Poland or Portugal could not say his Mass unless he and the server had a common language. The use of Latin all over the Roman patriarchate is a very obvious and splendid witness of unity. Every Catholic traveller in a country of which he does not know the language has felt the comfort of finding that in church at least everything is familiar and knows that in a Catholic church of his own rite he is at home anywhere. Moreover, the change of liturgical language would be a break with the past. It is a witness of antiquity of which a Catholic may well be proud that in Mass to-day we are still used to the very words that Anselm, Gregory, Leo sang in their cathedrals. A change of language would also abolish Latin chant. Plainsong, as venerable a relic of antiquity as any part of the ritual, is composed for the Latin text only, supposes always the Latin syllables and the Latin accent, and becomes a caricature when it is forced into another language with different rules of accent.
These considerations of antiquity and universal use always made proportionately (since there are the Eastern Uniat rites) but valid for the Roman patriarchate may well outweigh the practical convenience of using the chaos of modern languages in the liturgy. There is also an æsthetic advantage in Latin. The splendid dignity of the short phrases with their rhythmical accent and terse style redolent of the great Latin Fathers, the strange beauty of the old Latin hymns, the sonorous majesty of the Vulgate, all these things that make the Roman Rite so dignified, so characteristic of the old Imperial City where the Prince of the Apostles set up his throne, would be lost altogether in modern English or French translations. The impossibility of understanding Latin is not so great. It is not a secret, unknown tongue, and till quite lately every educated person understood it. It is still taught in every school. The Church does not clothe her prayers in a secret language, but rather takes it for granted that people understand Latin. If Catholics learned enough Latin to follow the very easy style of the Church language all difficulty would be solved. For those who cannot take even this trouble there is the obvious solution of a translation. The Missal in English is one of the easiest books to procure; the ignorant may follow in that the prayers that lack of education prevents their understanding without it.
The liturgical languages used by Catholics are: 
1. Latin in the Roman, Milanese, and Mozarabic Rites (except in parts of Dalmatia). 
2. Greek in the Byzantine Rite (not exclusively). 
3. Syriac in the Syrian, Maronite, Chaldean, and Malabar Rites. 
4. Coptic in the Coptic Rite. 
5. Armenian by all the Churches of that rite. 
6. Arabic by the Melchites (Byzantine Rite). 
7. Slavonic by Slavs of the Byzantine Rite and (in Glagolitic letters) in the Roman Rite in Dalmatia. 
8. Georgian (Byzantine Rite). 
9. Rumanian (Byzantine Rite).
VI. LITURGICAL SCIENCE
A. Rubrics
The most obvious and necessary study for ecclesiastical persons is that of the laws that regulate the performance of liturgical functions. From this point of view liturgical study is a branch of canon law. The rules for the celebration of the Holy Mysteries, administration of sacraments, etc., are part of the positive law of the Church, just as much as the laws about benefices, church property, or fasting, and oblige those whom they concern under pain of sin. As it is therefore the duty of persons in Holy orders to know them, they are studied in all colleges and seminaries as part of the training of future priests, and candidates are examined in them before ordination. Because of its special nature and complication liturgical science in this sense is generally treated apart from the rest of canon law and is joined to similar practical matters (such as preaching, visiting the sick, etc.) to make up the science of pastoral theology. The sources from which it is learned are primarily the rubrics of the liturgical books (the Missal, Breviary, and Ritual). There are also treatises which explain and arrange these rubrics, adding to them from later decrees of the S. Congregation of Rites. Of these Martinucci has not yet been displaced as the most complete and authoritative, Baldeschi has long been a favourite and has been translated into English, De Herdt is a good standard book, quite sound and clear as far as it goes but incomplete, Le Vavasseur is perhaps the most practical for general purposes.
B. History
The development of the various rites, their spread and mutual influence, the origin of each ceremony, etc., form a part of church history whose importance is becoming more and more realized. For practical purposes all a priest need know are the present rules that affect the services he has to perform, as in general the present laws of the Church are all we have to obey. But just as the student of history needs to know the decrees of former synods, even if abrogated since, as he studies the history of earlier times and remote provinces of the Church, because it is from these that he must build up his conception of her continuous life, so the liturgical student will not be content with knowing only what affects him now, but is prompted to examine the past to inquire into the origin of our present rite and study other rites too as expressions of the life of the Church in other lands. The history of the liturgies that deeply affect the life of Christians in many ways, that are the foundation of many other objects of study (architecture, art, music, etc.) is no inconsiderable element of church history. In a sense this study is comparatively new and not yet sufficiently organized though to some extent it has always accompanied the practical study of liturgy. The great mediæval liturgists were not content with describing the rites of their own time. They suggested historical reasons for the various ceremonies and contrasted other practices with those of their own Churches. Benedict XIV's treatise on the Mass discusses the origin of each element of the Latin liturgy. This and other books of seventeenth and eighteenth-century liturgiologists are still standard works. So also in lectures and works on liturgy in our first sense it has always been the custom to add historical notes on the origin of the ceremonies and prayers.
But the interest in the history of liturgy for its own sake and the systematic study of early documents is a comparatively new thing. In this science England led the way and still takes the foremost place. It followed the Oxford Movement as part of the revived interest in the early Church among Anglicans. W. Palmer (Origines liturgicæ) and J. M. Neale in his various works are among those who gave the first impulse to this movement. The Catholic Daniel Rock ("Hierurgia" and "The Church of our Fathers") further advanced it. It has now a large school of followers. F.C. Brightman's edition of "Eastern Liturgies" is the standard one used everywhere. The monumental editions of the "Gelasian Sacramentary" by H.A. Wilson and the "Leonine Sacramentary " by C. L. Feltoe, the various essays and discussions by E. Bishop, C. Atchley, and many others keep up the English standard. In France Dom Guéranger (L'année liturgique) and his school of Benedictines opened a new epoch. Mgr Duchesne supplied a long-felt want with his "Origines du suite chrétien", Dom Cabral and Dom Leclereq ("Mon. eccl. lit.", etc., especially the monumental "Dict. d'arch. chrét. et de liturgie") have advanced to the first place among modern authorities on historical liturgy. From Germany we have the works of H. Daniel (Codex lit. eccl. universæ), Probst, Thalhofer, Gihr, and a school of living students (Drews, Rietschel, Baumstark, Buchwald, Rauschen). In Italy good work is being done by Semeria, Bonaccorsi, and others. Nevertheless the study of liturgy hardly yet takes the place it deserves in the education of church students. Besides the practical instruction that forms a part of pastoral theology, lectures on liturgical history would form a valuable element of the course of church history. As part of such a course other rites would be considered and compared. There is a fund of deeper understanding of the Roman Rite to be drawn from its comparison with others, Gallican or Eastern. Such instruction in liturgiology should include some notion of ecclesiology in general, the history and comparison of church planning and architecture, of vestments and church music. The root of all these things in different countries is the liturgies they serve and adorn.
Dogmatic Value
The dogmatic and apologetic value of liturgical science is a very important consideration to the theologian. It must, of course, be used reasonably. No Church intends to commit herself officially to every statement and implication contained in her official books, any more than she is committed to everything said by her Fathers. For instance, the Collect for St. Juliana Falconieri (19 June) in the Roman Rite refers to the story of her miraculous communion before her death, told at length in the sixth lesson of her Office, but the truth of that story is not part of the Catholic Faith. Liturgies give us arguments from tradition even more valuable than those from the Fathers, for these statements have been made by thousands of priests day after day for centuries. A consensus of liturgies is, therefore, both in space and time a greater witness of agreement than a consensus of Fathers, for as a general principle it is obvious that people in their prayers say only what they believe. This is the meaning of the well known axiom: Lex orandi lex credendi. The prayers for the dead, the passages in which God is asked to accept this Sacrifice, the statements of the Real Presence in the oldest liturgies are unimpeachable witnesses of the Faith of the early Church as to these points. The Bull of Pius IX on the Immaculate Conception ("Ineffabilis Deus", 8 Dec., 1854) contains a classical example of this argument from liturgy. Indeed there are few articles of faith that cannot be established or at least confirmed from liturgies. The Byzantine Office for St. Peter and St. Paul (29. June) contains plain statements about Roman primacy. The study of liturgy from this point of view is part of dogmatic theology. Of late years especially dogmatic theologians have given much attention to it. Christian Pesch, S.J., in his "Prælectiones theologiæ dogmaticæ" (9 vols., Freiburg i. Br.) quotes the liturgical texts for the theses as part of the argument from tradition. There are then these three aspects under which liturgiology should be considered by a Catholic theologian, as an element of canon law, church history, and dogmatic theology. The history of its study would take long to tell. There have been liturgiologists through all the centuries of Christian theology. Briefly the state of this science at various periods is this:
Liturgiologists in the Ante-Nicene period, such as Justin Martyr, composed or wrote down descriptions of ceremonies performed, but made no examination of the sources of rites. In the fourth and fifth centuries the scientific study of the subject began. St. Ambrose's "Liber de Mysteriis" (P. L., XVI, 405-26) the anonymous (pseudo-Ambrose) "De Sacramentis" (P. L., XVI, 435-82), various treatises by St. Jerome (e. g., "Contra Vigilantium" in P. L., XXIII, 354-367) and St. Augustine, St. Cyril of Jerusalem's "Catechetical Instructions" (P. L., XXXIII, 331-1154) and the famous "Peregrinatio Silvæ" (in the "Corpus script. eccl. Latin. of Vienna: "Itinera hierosolymitana", 35-101) represent in various degrees the beginning of an examination of liturgical texts. From the sixth to the eighth centuries we have valuable texts (the Sacramentaries and Ordines) and a liturgical treatise of St, Isidore of Seville ("De eccl. officiis" in P. L., LXXXIII). The Carlovingian revival of the eighth and ninth centuries began the long line of medievalliturgiologists. Alcuin (P. L., C-CI), Amalarius of Metz (P. L., XCIX, CV), Agobard (P. L., CIV), Florus of Lyons (P. L., CXlX, 15-72), Rabanus Maurus (P. L., CVII-CXII), and Walafrid Strabo (P. L., CXIV, 916--66) form at this time a galaxy of liturgical scholars of the first importance. In the eleventh century Berno of Constance ("Micrologus" in P. L., CLI, 974-1022), in the twelfth Rupert of Deutz ("De divinis officiis" in P. L., CLXX, 9-334), Honorius of Autun ("Gemma animæ" and "De Sacramentis" in P. L., CLXXII), John Beleth ("Rationale div. offic." in P. L., CCII, 9-166), and Beroldus of Milan (ed. Magistretti, Milan, 1894) carry on the tradition. In the thirteenth century see DURANDUS) is the most famous of all the William Durandus of Mende ("Rationale div. medieval liturgiologists. There is then a break till the sixteenth century. The discussions of the Reformation period called people's attention again to liturgies, either as defenses of the old Faith or as sources for the compilation of reformed services.
From this time editions of the old rites were made for students, with commentaries. J. Clichtove ("Elucidatorium eccl.", Paris, 1516) and J. Cochlæus ("Speculum ant. devotionis", Mainz, 1549) were the first editors of this kind. Claude de Sainctes, Bishop of Evreux, published a similar collection ("Liturgiæ sive missæ ss. Patrum", Antwerp, 1562). Pamelius's " Liturgies. latin." (Cologne, 157 1) is a valuable edition of Roman, Milanese, and Mozarabic texts. Melchior Hittorp published a collection of old commentaries on the liturgy ("De Cath. eccl. div. offic. " Cologne, 1568) which was re-edited in Bigne's "Bibl. vet. Patrum.", X (Paris, 1610). The seventeenth century opened a great period. B. Gavanti ("Thesaurus sacr. rituum", re-edited by Merati, Rome, 1736-8) and H. Menard, O.S.B. ("Sacramentarium Gregorianum" in P. L., LXXVIII) began a new line of liturgiologists. J. Goar, O.P. ("Euchologion", Paris, 1647), and Leo Allatius in his various dissertations did great things for the study of Eastern rites. The Oratorian J. Morin ("Comm. hist. de disciplina in admin. Sac. Poen." Paris 1651, and "Comm. de sacris eccl. ordinationibus", Paris, 1655). Cardinal John Bons ("Rerum lit. libri duo", Rome, 1671), Card. Tommasi ("Codices sacramentorum", Rome, 1680; "Antiqui libri missarum ", Rome, 1691), J. Mabillon, O.S.B. ("Musæum Italicum" Paris 1687-9), E. Martène, O.S.B. (" De ant. eccl. ritibus; Antwerp, 1736-8), represent the highest point of liturgical study. Dom Claude de Vert wrote a series of treatises on liturgical matters. In the eighteenth century the most important names are: Benedict XIV ("De SS. Sacrificio Missæ", republished at Mainz, 1879), E. Renaudot ("Lit. orient. collectio ", Paris, 1716), the four Assemani, Maronites ("Kalendaria eccl. universæ", Rome, 1755; "Codex lit. eccl. universæ", Rome, 1749-66, etc.) Muratori ("Liturgia romana vetus", Venice, 1748). So we come to the revival of the nineteenth century, Dom Guéranger and the modern authors already mentioned.
ADRIAN FORTESCUE
BENEDICTINE RITE
The only important rite peculiar to the Benedictine Order is the Benedictine Breviary (Breviarium Monasticum). St. Benedict devotes thirteen chapters (viii-xx), of his rule to regulating the canonical hours for his monks, and the Benedictine Breviary is the outcome of this regulation. It is used not only by the so-called Black Benedictines, but also by the Cistercians, Olivetans, and all those orders that have the Rule of St. Benedict as their basis. The Benedictines are not at liberty to substitute the Roman for the Monastic Breviary; by using the Roman Breviary they would not satisfy their obligation of saying the Divine Office. Each congregation of Benedictines has its own ecclesiastical calendar.
MICHAEL OTT
CARMELITE RITE
The rite in use among the Carmelites since about the middle of the twelfth century is known by the name of the Rite of the Holy Sepulchre, the Carmelite Rule, which was written about the year 1210, ordering the hermits of Mount Carmel to follow the approved custom of the Church, which in this instance meant the Patriarchal Church of Jerusalem: "Hi qui litteras noverunt et legere psalmos, per singulas horas eos dicant qui ex institutione sanctorum patrum et ecelesiæ approbata consuetudine ad horas singulas sunt deputati." This Rite of the Holy Sepulchre belonged to the Gallican family of the Roman Rite; it appears to have descended directly from the Parisian Rite, but to have undergone some modifications pointing to other sources. For, in the Sanctorale we find influences of Angers, in the proses traces of meridional sources, while the lessons and prayers on Holy Saturday are purely Roman. The fact is that most of the clerics who accompanied the Crusaders were of French nationality; some even belonged to the Chapter of Paris, as is proved by documentary evidence. Local influence, too, played an important part. The Temple itself, the Holy Sepulchre, the vicinity of the Mount of Olives, of Bethany, of Bethlehem, gave rise to magnificent ceremonies, connecting the principal events of the ecclesiastical year with the very localities where the various episodes of the work of Redemption has taken place. The rite is known to us by means of some manuscripts one (Barberini 659 of A. D. 1160) in the Vatican library, another at Barletta, described by Kohler (Revue de I'Orient Latin, VIII, 1900-01, pp. 383-500) and by him ascribed to about 1240.
The hermits on Mount Carmel were bound by rule only to assemble once a day for the celebration of Mass, the Divine Office being recited privately. Lay brothers who were able to read might recite the Office, while others repeated the Lord's Prayer a certain number of times, according to the length and solemnity of the various offices. It may be presumed that on settling in Europe (from about A. D. 1240) the Carmelites conformed to the habit of the other mendicant orders with respect to the choral recitation or chant of the Office, and there is documentary evidence that on Mount Carmel itself the choral recitation was in force at least in 1254. The General Chapter of 1259 passed a number of regulations on liturgical matters, but, owing to the loss of the acts, their nature is unfortunately not known. Subsequent chapters very frequently dealt with the rite chiefly adding new feasts, changing old established customs, or revising rubrics. An Ordinal, belonging to the second half of the thirteenth century, is preserved at Trinity College, Dublin, while portions of an Epistolarium of about 1270 are at the Maglia, becchiana at Florence (D6, 1787). The entire Ordinal was rearranged and revised in 1312 by Master Sibert de Beka, and rendered obligatory by the General Chapter, but it experienced some difficulty in superseding the old one. Manuscripts of it are preserved at Lambeth (London), Florence, and else where. It remained in force until 1532, when a (committee was appointed for its revision; their work was approved in 1539, but published only in 1544 after the then General Nicholas Audet had introduced some further changes. The, reform of the Roman liturgical books under St. Pius V called for a corresponding reform of the Carmelite Rite, which was taken in hand in 1580, the Breviary appearing in 1584 and the Missal in 1587. At the same time the Holy See withdrew the right hitherto exercised by the chapters and the generals of altering the liturgy of the order, and placed all such matters in the hands of the Sacred Congregation of Rites. The publication of the Reformed Breviary of 1584 caused the newly established Discaleed Carmelites to abandon the ancient rite once for all and to adopt the Roman Rite instead. Besides the various manuscripts of the Ordinal already mentioned, we have examined a large number of manuscript missals and breviaries preserved in public and private libraries in the United Kingdom, France, Italy, Spain, and other countries. We have seen most of the early prints of the Missal enumerated by Weale, as well as some not mentioned by him, and the breviaries of 1480, 1490, 1504, 1516 (Horæ), 1542, 1568, 1575, and 1579.
Roughly speaking, the ancient Carmelite Rite may be said to stand about half way between the Carthusian and the Dominican rites. It shows signs of great antiquity -- e.g. in the absence of liturgical colours, in the sparing use of altar candles (one at low Mass, none on the altar itself at high Mass but only acolytes' torches, even these being extinguished during part of the Mass, four torches and one candle in choir for Tenebræ); incense, likewise, is used rarely and with noteworthy restrictions; the Blessing at the end of the Mass is only permitted where the custom of the country requires it; passing before the tabernacle, the brethren are directed to make a profound inclination, not a genuflexion. Many other features might be quoted to show that the whole rite points to a period of transition. Already according to the earliest Ordinal Communion is given under one species, the days of general Communion being seven, later on ten or twelve a year with leave for more frequent Communion under certain conditions. Extreme Unction was administered on the eyes, ears, nostrils, mouth, both hands (the palms, with no distinction between priests and others) and the feet superius. The Ordinal of 1312 on the contrary orders the hands to be anointed exterius, but also without distinction for the priests; it moreover adds another anointing on the breast (super pectus: per ardorem libidinis).
In the Mass there are some peculiarities. the altar remains covered until the priest and ministers are ready to begin, when the acolytes then roll back the cover; likewise before the end of the Mass they cover the altar again. On great feasts the Introit is said three times, i.e. it is repeated both before and after the Gloria Patri; besides the Epistle and Gospel there is a lesson or prophecy to be recited by an acolyte. At the Lavabo the priest leaves the altar for the piscina where he says that psalm, or else Veni Creator Spiritus or Deus misereatur. Likewise after the first ablution he goes to the piscina to wash his fingers. During the Canon of the Mass the deacon moves a fan to keep the flies away, a custom still in use in Sicily and elsewhere. At the word fregit in the form of consecration, the priest, according to the Ordinal of 1312 and later rubrics, makes a movement as if breaking the host. Great care is taken that the smoke of the thurible and of the torches do not interfere with the clear vision of the host when lifted up for the adoration of the faithful; the chalice, however, is only slightly elevated. The celebrating priest does not genuflect but bows reverently. After the Pater Noster the choir sings the psalm Deus venerunt genies for the restoration of the Holy Land. The prayers for communion are identical with those of the Sarum Rite and other similar uses, viz. domine sancte pater, Domine Jesu Christe (as in the Roman Rite), and Salve salus mundi. The Domine non sum dignus was introduced only in 1568. The Mass ended withDominus vobiscum, Ite missa est (or its equivalent) and Placeat. The chapter of 1324 ordered the Salve regina to be said at the end of each canonical hour as well as at the end of the Mass. The Last Gospel, which in both ordinals serves for the priest's thanksgiving, appears in the Missal of 1490 as an integral part of the Mass. On Sundays and feasts there was, besides the festival Mass after Terce or Sext, an early Mass (matutina) without solemnities, corresponding to the commemorations of the Office. From Easter till Advent the Sunday Mass was therefore celebrated early in the morning, the high Mass being that of the Resurrection of our Lord; similarly on these Sundays the ninth lesson with its responsory was taken from one of the Easter days; these customs had been introduced soon after the conquest of the Holy Land. A solemn commemoration of the Resurrection was held on the last Sunday before Advent; in all other respects the Carmelite Liturgy reflects more especially the devotion of the order towards the Blessed Virgin.
The Divine Office also presents some noteworthy features. The first Vespers of certain feasts and the Vespers during Lent have a responsory usually taken from Matins. Compline has various hymns according to the season, and also special antiphons for the Canticle. The lessons at Matins follow a somewhat different plan from those of the Roman Office. The singing of the genealogies of Christ after Matins on Christmas and the Epiphany gave rise to beautiful ceremonies. After Tenebræ in Holy Week (sung at midnight) we notice the chant of the Tropi; all the Holy Week services present interesting archaic features. Other points to be mentioned are the antiphons Pro fidei meritis etc. on the Sundays from Trinity to Advent and the verses after the psalms on Trinity, the feasts of St. Paul, and St. Laurence. The hymns are those of the Roman Office; the proses appear to be a uniform collection which remained practically unchanged from the thirteenth century to 1544, when all but four or five were abolished. The Ordinal prescribes only four processions in the course of the year, viz. on Candlemas, Palm Sunday, the Ascension, and the Assumption.
The calendar of saints, in the two oldest recensions of the Ordinal, exhibits some feasts proper to the Holy Land, namely some of the early bishops of Jerusalem, the Patriarchs Abraham, Isaac, and Jacob, and Lazarus. The only special features were the feast of St. Anne, probably due to the fact that the Carmelites occupied for a short time a convent dedicated to her in Jerusalem (vacated by Benedictine nuns at the capture of that city in 1187), and the octave of the Nativity of Our Lady, which also was proper to the order. In the works mentioned below we have given the list of feasts added in the course of three centuries, and shall here speak only of a few. The Chapter of 1306 introduced those of St. Louis, Barbara, Corpus Christi, and the Conception of Our Lady (in Conceptione seu potius veneratione sanctificationis B. V.); the Corpus Christi procession, however, dates only from the end of the fifteenth century. In 1312 the second part of the Confiteor, which till then had been very short, was introduced. Daily commemorations of St. Anne and Sts. Albert and Angelus date respectively from the beginning and the end of the fifteenth century, but were transferred in 1503 from the canonical Office to the Little Office of Our Lady. The feast of the "Three Maries" dates from 1342, those of the Visitation, of Our Lady ad nives, and the Presentation from 1391. Feasts of the order were first introduced towards the end of the fourteenth century -- viz. the Commemoration (Scapular Feast) of 16 July appears first about 1386; St. Eliseus, prophet and St. Cyril of Constantinople in 1399; St. Albert in 1411; St. Angelus in 1456. Owing to the printing of the first Breviary of the order at Brussels in 1480, a number of territorial feasts were introduced into the order, such as St. Joseph, the Ten Thousand Martyrs, the Division of the Apostles. The raptus of St. Elias (17 June) is first to be found in the second half of the fifteenth century in England and Germany; the feast of the Prophet (20 July) dates at the earliest from 1551. Some general chapters, especially those of 1478 and 1564, added whole lists of saints, partly of real or supposed saints of the order, partly of martyrs whose bodies were preserved in various churches belonging to the Carmelites, particularly that of San Martino ai Monti in Rome. The revision of 1584 reduced the Sanctorale to the smallest possible dimensions, but many feasts then suppressed were afterwards reintroduced.
A word must be added about the singing. The Ordinal of 1312 allows fauxbourdon, at least on solemn occasions; organs and organists are mentioned with ever-increasing frequency from the first years of the fifteenth century, the earliest notice being that of Mathias Johannis de Lucca, who in 1410 was elected organist at Florence; the organ itself was a gift of Johannes Dominici Bonnani, surnamed Clerichinus, who died at an advanced age on 24 Oct., 1416.
BENEDICT ZIMMERMAN
CISTERCIAN RITE
This rite is to be found in the liturgical books of the order. The collection, composed of fifteen books, was made by the General Chapter of Cîteaux, most probably in 1134; they are now included in the Missal, Breviary, Ritual, and calendar, or Martyrology. When Pius V ordered the entire Church to conform to the Roman Missal and Breviary, he exempted the Cistercians from this law, because their rite had been more than 400 years in existence. Under Claude Vaussin, General of the Cistercians (in the middle of the seventeenth century), several reforms were made in the liturgical books of the order, and were approved by Alexander Vll, Clement IX, and Clement XIII. These approbations were confirmed by Pius IX on 7 Feb., 1871, for the Cistercians of the Common as well as for those of the Strict Observance. The Breviary is quite different from the Roman, as it follows exactly the prescriptions of the Rule of St. Benedict, with a very few minor additions. St. Benedict wished the entire Psalter recited each week; twelve psalms are to be said at Matins when there are but two Nocturns; when there is a third Nocturn, it is to be composed of three divisions of a canticle, there being in this latter case always twelve lessons. Three psalms or divisions of psalms are appointed for Prime, the Little Hours, and Compline (in this latter hour the "Nunc dimittis" is never said), and always four psalms for Vespers. Many minor divisions and directions are given in St. Benedict's Rule.
In the old missal before the reform of Claude Vaussin, there were wide divergences between the Cistercian and Roman rites. The psalm "Judica" was not said, but in its stead was recited the "Veni Creator"; the "Indulgentiam" was followed by the "Pater" and "Ave", and the "Oramus te Domine" was omitted in kissing the altar. After the "Pax Domini sit semper vobiscum", the "Agnus Dei" was said thrice, and was followed immediately by "Hæc sacrosancta commixtio corporis", said by the priest while placing the small fragment of the Sacred Host in the chalice; then the "Domine Jesu Christe, Fili Dei Vivi" was said, but the "Corpus Tuum" and "Quod ore sumpsimus" were omitted. The priest said the "Placeat" as now, and then "Meritis et precibus istorum et onmium sanctorum. Suorum misereatur nostri Omnipotens Dominus. Amen", while kissing the altar; with the sign of the Cross the Mass was ended. Outside of some minor exceptions in the wording and conclusions of various prayers, the other parts of the Mass were the same as in the Roman Rite. Also in some Masses of the year the ordo was different; for instance, on Palm Sunday the Passion was only said at the high Mass, at the other Masses a special gospel only being said. However, since the time of Claude Vaussin the differences from the Roman Mass are insignificant.
In the calendar there are relatively few feasts of saints or other modern feasts, as none were introduced except those especially prescribed by Rome for the Cistercian Order; this was done in order to adhere as closely as possible to the spirit of St. Benedict in prescribing the weekly recitation of the Psalter. The divisions of the feasts are: major or minor feast of sermon; major or minor feast of two Masses; feast of twelve lessons and Mass; feast of three lessons and Mass; feast of commemoration and Mass; then merely a commemoration; and finally the feria.
The differences in the ritual are very small. As regards the last sacraments, Extreme Unction is given before the Holy Viaticum, and in Extreme Unction the word "Peccasti" is used instead of the "Deliquisti" in the Roman Ritual. In the Sacrament of Penance a shorter form of absolution may be used in ordinary confessions.
EDMOND M. OBRECHT
DOMINICAN RITE
A name denoting the distinctive ceremonies embodied in the privileged liturgical books of the Order of Preachers.
(a) Origin and development
The question of a special unified rite for the order received no official attention in the time of St. Dominic, each province sharing in the general liturgical diversities prevalent throughout the Church at the time of the order's confirmation (1216). Hence, each province and often each convent had certain peculiarities in the text and in the ceremonies of the Holy Sacrifice and the recitation of the Office. The successors of St. Dominic were quick to recognize the impracticability of such conditions and soon busied themselves in an effort to eliminate the embarrassing distinctions. They maintained that the safety of a basic principle of community life unity of prayer and worship-was endangered by this conformity with different diocesan conditions. This belief was impressed upon them more forcibly by the confusion that these liturgical diversities occasioned at the general chapters of the order where brothers from every province were assembled.
The first indication of an effort to regulate liturgical conditions was manifested by Jordan of Saxony, the successor of St. Dominic. In the Constitutions (1228) ascribed to him are found several rubrics for the recitation of the Office. These insist more on the attention with which the Office should be said than on the qualifications of the liturgical books. However, it is said that Jordan took some steps in the latter direction and compiled one Office for universal use. Though this is doubtful, it is certain that his efforts were of little practical value, for the Chapters of Bologna (1240) and Paris (1241) allowed each convent to conform with the local rites. The first systematic attempt at reform was made under the direction of John the Teuton, the fourth master general of the order. At his suggestion the Chapter of Bologna (1244) asked the delegates to bring to the next chapter (Cologne, 1245) their special rubrics for the recitation of the Office, their Missals, Graduals, and Antiphonaries, "pro concordando officio". To bring some kind of order out of chaos a commission was appointed consisting of four members, one each from the Provinces of France, England, Lombardy, and Germany, to carry out the revision at Angers. They brought the result of their labours to the Chapter of Paris (1246), which approved the compilation and ordered its exclusive use by the whole Order. This same chapter approved the "Lectionary" which had been entrusted to Humbert of Romains for revision. The work of the commission was again approved by the Chapters of Montepulciano (1247) and Paris (1248).
But dissatisfaction with the work of the commission was felt on all sides, especially with their interpretation of the rubrics. They had been hurried in their work, and had left too much latitude for local customs. The question was reopened and the Chapter of London (1250) asked the commission to reassemble at Metz and revise their work in the light of the criticisms that had been made; the result of this revision was approved at the Chapters of Metz (1251) and Bologna (1252) and its use made obligatory for the whole order. It was also ordained that one copy of the liturgical books should be placed at Paris and one at Bologna, from which the books for the other convents should be faithfully copied. However, it was recognized that these books were not entirely perfect, and that there was room for further revision. Though this work was done under the direction of John the Teuton, the brunt of the revision fell to the lot of Humbert of Romains, then provincial of the Paris Province. Humbert was elected Master General of the Chapter of Buda (1254) and was asked to direct his attention to the question of the order's liturgical books. He subjected each of them to a most thorough revision, and after two years submitted his work to the Chapter of Paris (1256). This and several subsequent chapters endorsed the work, effected legislation guarding against corruption, constitutionally recognized the authorship of Humbert, and thus once and for all settled a common rite for the Order of Preachers throughout the world.
(b) Preservation
Clement IV, through the general, John of Vercelli, issued a Bull in 1267 in which he lauded the ability and zeal of Humbert and forbade the making of any changes without the proper authorization. Subsequent papal regulation went much further towards preserving the integrity of the rite. Innocent XI and Clement XII prohibited the printing of the books without the permission of the master general and also ordained that no member of the order should presume to use in his fulfilment of the choral obligation any book not bearing the seal of the general and a reprint of the pontifical Decrees. Another force preservative of the special Dominican Rite was the Decree of Pius V (1570), imposing a common rite on the universal Church but excepting those rites which had been approved for two hundred years. This exception gave to the Order of Friars Preachers the privilege of maintaining its old rite, a privilege which the chapters of the order sanctioned and which the members of the order gratefully accepted. It must not be thought that the rite has come down through the ages absolutely without change. Some slight corruptions crept in despite the rigid legislation to the contrary. Then new feasts have been added with the permission of the Roman Pontiffs and many new editions of the liturgical books have been printed. Changes in the text, when they have been made, have always been effected with the idea of eliminating arbitrary mutilations and restoring the books to a perfect conformity with the old exemplars at Paris and Bologna. Such were the reforms of the Chapters of Salamanca (1551), Rome (1777), and Ghent (1871). Several times movements have been started with the idea of conforming with the Roman Rite; but these have always been defeated, and the order still stands in possession of the rite conceded to it by Pope Clement in 1267.
(c) Sources of the rite
To determine the sources of the Dominican Rite is to come face to face with the haze and uncertainty that seems to shroud most liturgical history. The thirteenth century knew no unified Roman Rite. While the basis of the usages of north-western Europe was a Gallicanized-Gregorian Sacramentary sent by Adrian IV to Charlemagne, each little locality had its own peculiar distinctions. At the time of the unification of the Dominican Rite most of the convents of the order were embraced within the territory in which the old Gallican Rite had once obtained and in which the Gallico-Roman Rite then prevailed. Jordan of Saxony, the pioneer in liturgical reform within the a order, greatly admired the Rite of the Church Paris and frequently assisted at the recitations of the Office at Notre-Dame. Humbert of Romains, who played so important a part in the work of unification, was the provincial of the French Province. These facts justify the opinion that the basis of the Dominican Rite was the typical Gallican Rite of the thirteenth century. But documentary evidence that the rite was adapted from any one locality is lacking. The chronicles of the order state merely that the rite is neither the pure Roman nor the pure Gallican, but based on the Roman usage of the thirteenth century, with additions from the Rites of Paris and other places in which the order existed. Just from where these additions were obtained and exactly what they were cannot be determined, except in a general way, from an examination of each distinctive feature.
Two points must be emphasized here: (1) the Dominican Rite is not an arbitrary elaboration of the Roman Rite made against the spirit of the Church or to give the order an air of exclusiveness, nor can it be said to be more gallicanized then any use of the Gallico-Roman Rite of that period. It was an honest and sincere attempt to harmonize and simplify the widely divergent usages of the early half of the thirteenth century. (2) The Dominican Rite, formulated by Humbert, saw no radical development after its confirmation by Clement IV. When Pius V made his reform, the Dominican Rite had been fixed and stable for over three hundred years, while a constant liturgical change had been taking place in other communities. Furthermore the comparative simplicity of the Dominican Rite, as manifested in the different liturgical books, gives evidence of its antiquity.
(d) Liturgical books
The rite compiled by Humbert contained fourteen books: (1) the Ordinary, which was a sort of an index to the Divine Office, the Psalms, Lessons, Antiphons, and Chapters being indicated by their first words. (2) The Martyrology, an amplified calendar of martyrs and other saints. (3) The Collectarium, a book for the use of the hebdomidarian, which contained the texts and the notes for the prayers, chapters, and blessings. (4) The Processional, containing the hymns (text and music) for the processions. (5) The Psalterium, containing merely the Psalter. (6) The Lectionary, which contained the Sunday homilies, the lessons from Sacred Scripture and the lives of the saints. (7) The Antiphonary, giving the text and music for the parts of the Office sung outside of the Mass. (8) The Gradual, which contained the words and the music for the parts of the Mass sung by the choir. (9) The Conventual Missal, for the celebration of solemn Mass. (10) The Epistolary, containing the Epistles for the Mass and the Office. (11) The Book of Gospels. (12) The Pulpitary, which contained the musical notation for the Gloria Patri, the Invitatory, Litanies, Tracts, and the Alleluia. (13) The Missal for a private Mass. (14) The Breviary, a compilation from all the books used in the choral recitation of the Office, very much reduced in size for the convenience of travellers.
By a process of elimination and synthesis undergone so by the books of the Roman Rite many of the books of Humbert have become superfluous while several others have been formed. These add nothing to the original text, but merely provide for the Addition of feasts and the more convenient recitation of the office. The collection of the liturgical books now contains: (1) Martyrology; (2) Collectarium; (3) Processional; (4) Antiphonary; (5) Gradual; (6) Missal for the conventual Mass; (7) Missal for the private Mass; (8) Breviary; (9) Vesperal; (10) Horæ Diurnæ; (11) Ceremonial. The contents of these books follow closely the books of the same name issued by Humbert and which have just been described. The new ones are: (1) the Horæ Diurnæ (2) the Vesperal (with notes), adaptations from the Breviary and the Antiphonary respectively (3) the Collectarium, which is a compilation from all the rubrics scattered throughout the other books. With the exception of the Breviary, these books are similar in arrangment to the correspondingly named books of the Roman Rite. The Dominican Breviary is divided into two parts: Part I, Advent to Trinity; Part II, Trinity to Advent.
(e) Distinctive marks of the Dominican Rite
Only the most striking differences between the Dominican Rite and the Roman need be mentioned here. The most important is in the manner of celebrating a low Mass. The celebrant in the Dominican Rite wears the amice over his head until the beginning of Mass, and prepares the chalice as soon as he reaches the altar. The Psalm "Judica me Deus" is not said and the Confiteor, much shorter than the Roman, contains the name of St. Dominic. The Gloria and the Credo are begun at the centre of the altar and finished at the Missal. At the Offertory there is a simultaneous oblation of the Host and the chalice and only one prayer, the "Suscipe Sancta Trinitas". The Canon of the Mass is the same as the Canon of the Roman Rite, but after it are several noticeable differences. The Dominican celebrant says the "Agnus Dei" immediately after the "Pax Domini" and then recites three prayers "Hæc sacrosancta commixtio" "Domine Jesu Christe", and "Corpus et sanguis" Then follows the Communion, the priest receiving the Host from his left hand. No prayers are said at the consumption of the Precious Blood, the first prayer after the "Corpus et Sanguis" being the Communion. These are the most noticeable differences in the celebration of a low Mass. In a solemn Mass the chalice is prepared just after the celebrant has read the Gospel, seated at the Epistle side of the sanctuary. The chalice is brought from the altar to the place where the celebrant is seated by the sub-deacon, who pours the wine and water into it and replaces it on the altar.
The Dominican Breviary differs but slightly from the Roman. The Offices celebrated are of seven classes:--of the season (de tempore), of saints (de sanctis), of vigils, of octaves, votive Offices, Office of the Blessed Virgin, and Office of the Dead. In point of dignity the feasts are classified as "totum duplex", "duplex" "simplex" "of three lessons", and "of a memory". The ordinary "totum duplex" feast is equivalent to the Roman greater double. A "totum duplex" with an ordinary octave (a simple or a solemn octave) is equal to the second-class double of the Roman Rite, and a "totum duplex" with a most solemn octave is like the Roman first-class double. A "duplex" feast is equivalent to the lesser double and the "simplex" to the semi-double. There is no difference in the ordering of the canonical hours, except that all during Paschal time the Dominican Matins provide for only three psalms and three lessons instead of the customary nine psalms and nine lessons. The Office of the Blessed Virgin must be said on all days on which feasts of the rank of duplex or "totum duplex" are not celebrated. The Gradual psalms must be said on all Saturdays on which is said the votive Office of the Blessed Virgin. The Office of the Dead must be said once a week except during the week followingEaster and the week following Pentecost. Other minor points of difference are the manner of making the commemorations, the text of the hymns, the Antiphons, the lessons of the common Offices and the insertions of special feasts of the order. There is no great distinction between the musical notation of the Dominican Gradual, Vesperal, and Antiphonary and the corresponding books of the new Vatican edition. The Dominican chant has been faithfully copied from the MSS. of the thirteenth century, which were in turn derived indirectly from the Gregorian Sacramentary. One is not surprised therefore at the remarkable similarity between the chant of the two rites. For a more detailed study of the Dominican Rite reference may be had to the order's liturgical books.
IGNATIUS SMITH.
FRANCISCAN RITE
The Franciscans, unlike the Dominicans, Carmelites, and other orders, have never had a peculiar rite properly so called, but, conformably to the mind of St. Francis of Assisi, have always followed the Roman Rite for the celebration of Mass. However, the Friars Minor and the Capuchins wear the amice, instead of the biretta, over the head, and are accustomed to say Mass with their feet uncovered, save only by sandals. They also enjoy certain privileges in regard to the time and place of celebrating Mass, and the Missale Romano-Seraphicum contains many proper Masses not found in the Roman Missal. These are mostly feasts of Franciscan saints and blessed, which are not celebrated throughout the Church, or other feasts having a peculiar connexion with the order, e.g. the Feast of the Mysteries of the Way of the Cross (Friday before Septuagesima), and that of the Seven Joys of the Blessed Virgin (First Sunday after the octave of the Assumption). The same is true in regard to the Breviarium Romano-Seraphicum, and Martyrologium Romano-Seraphicum. The Franciscans exercised great influence in the origin and evolution of the Breviary, and on the revision of the Rubrics of the Mass. They have also their own calendar, or ordo. This calendar may be used not only in the churches of the First Order, but also in the churches and chapels of the Second Order, and Third Order Regular (if aggregated to the First Order) and Secular, as well as those religious institutes which have had some connexion with the parent body. It may also be used by secular priests or clerics who axe members of the Third Order. The order has also its own ritual and ceremonial for its receptions, professions, etc.
FERDINAND HECKMANN
FRIARS MINOR CAPUCHIN RITE
The Friars Minor Capuchin use the Roman Rite, except that in the Confiteor the name of their founder, St. Francis is added after the names of the Apostles, and in the suffrages they make commemorations of St. Francis and all saints of their order. The use of incense in the conventual mass on certain solemnities, even though the Mass is said and not sung, is another liturgical custom (recently sanctioned by the Holy See) peculiar to their order. Generally speaking, the Capuchins do not have sung Masses except in parochial churches, and except in these churches they may not have organs without the minister general's permission. By a Decree of the Sacred Congregation of Rites, 14 May, 1890, the minister general, when celebrating Mass at the time of the canonical visitation and on solemnities, has the privileges of a domestic prelate of His Holiness. In regard to the Divine Office, the Capuchins do not sing it according to note but recite it in monotone. In the larger communities they generally recite Matins and Lauds at midnight, except on the three last days of Holy Week, when Tenebræ is chanted on the preceding evening, and during the octaves of Corpus Christi and the Immaculate Conception of the Blessed Virgin Mary, when matins are recited also on the preceding evening with the Blessed Sacrament exposed. Every day after Compline they add, extra-liturgically, commemorations of the Immaculate Conception, St. Francis, and St. Anthony of Padua. On the feast of St. Francis after second Vespers they observe the service called the "Transitus" of St. Francis, and on all Saturdays, except feasts of first and second class and certain privileged feriæ and octaves, all Masses said in their churches are votive in honour of the Immaculate Conception, excepting only the conventual mass. They follow the universal calendar, with the addition of feasts proper to their order. These additional feasts include all canonized saints of the whole Franciscan Order, all beati of the Capuchin Reform and the more notable beati of the whole order; and every year the 5th of October is observed as a commemoration of the departed members of the order in the same way as the 2nd of November is observed in the universal Church. Owing to the great number of feasts thus observed, the Capuchins have the privilege of transferring the greater feasts, when necessary, to days marked semi-double. According to the ancient Constitutions of the Order, the Capuchins were not allowed to use vestments of rich texture, not even of silk, but by Decree of the Sacred Congregation of Rites, 17 December, 1888, they must now conform to the general laws of the Church in this matter. They are, however, still obliged to maintain severe simplicity in their churches, especially when nonparochial.
FATHER CUTHBERT
PREMONSTRATENSIAN RITE
The Norbertine rite differs from the Roman in the celebration of the Sacrifice of the Mass, in the Divine Office, and in the administration of the Sacrament of Penance.
(1) Sacrifice of the Mass
The Missal is proper to the order and is not arranged like the Roman Missal. The canon is identical, with the exception of a slight variation as to the time of making the sign of the cross with the paten at the "Libera nos". The music for the Prefaces etc. differs, though not considerably, from that of the Roman Missal. Two alleluias are said after the "Ite missa est" for a week after Easter; for the whole of the remaining Paschal time one alleluia is said. The rite for the celebration of feasts gives the following grades: three classes of triples, two of doubles, celebre, nine lessons, three lessons. No feasts are celebrated during privileged octaves. There are so many feasts lower than double that usually no privilege is needed for votive Masses. The rubrics regulating the various feasts of the year are given in the "Ordinarius Sen. liber cæremomarum canonici ordinis Præmonstratensis". Rubrics for the special liturgical functions are found in the Missal, the Breviary, the Diurnal, the Processional, the Gradual, and the Antiphonary.
(2) Divine Office
The Breviary differs from the Roman Breviary in its calendar, the manner of reciting it, arrangement of matter. Some saints on the Roman calendar are omitted. The feasts peculiar to the Norbertines are: St. Godfried, C., 16 Jan.; St. Evermodus, B. C., 17 Feb.; Bl. Frederick, Abbot, 3 Mar.; St. Ludolph, B. M., 29 Mar.; Bl. Herman Joseph, C., 7 Apr.; St. Isfrid, B. C.,' 15 June; Sts. Adrian and James, MM., 9 July; Bl. Hrosnata, 19 July, 19; Bl. Gertrude, V., 13 Aug.; Bl. Bronislava, V., 30 Aug.; St. Gilbert, Abbot, 24 Oct.; St. Siardus, Abbot, 17 Nov. The feast of St. Norbert, founder of the order, which falls on 6 June in the Roman calendar, is permanently transferred to 11 July, so that its solemn rite may not be interfered with by the feasts of Pentecost and Corpus Christi. Other feasts are the Triumph of St. Norbert over the sacramentarian heresy of Tanchelin, on the third Sunday after Pentecost, and the Translation of St. Norbert commemorating the translation of his body from Magdeburg to Prague, on the fourth Sunday after Easter. Besides the daily recitation of the canonical hours the Norbertines are obliged to say the Little Office of the Blessed Virgin, except on triple feasts and during octaves of the first class. In choir this is said immediately after the Divine Office.
(3) Administration of the Sacrament of Penance
The form of absolution is not altogether in harmony with that of the Roman Ritual. The following is the Norbertine formula: "Dominus noster Jesus Christus te absolvat, et ego auctoritate ipsius, mihi licet indignissimo concessa, absolvo te in primis, a vinculo excommunicationis ... in quantum possum et indiges", etc.
The liturgical books of the Norbertines were reprinted by order of the general chapter held at Prémontré, in 1738, and presided over by Claude H. Lucas, abbot-general. A new edition of the Missal and the Breviary was issued after the General Chapter of Prague, in 1890. In 1902 a committee was appointed to revise the Gradual, Antiphonary, etc. This committee received much encouragement in its work by the Motu Proprio of Pius X on church music. The General Chapter of Tepl, Austria, in 1908, decided to edit the musical books of the order as prepared, in accordance with ancient MSS. by this committee
G. RYBROOK
SERVITE RITE
The Order of Servites (see SERVANTS OF MARY) cannot be said to possess a separate or exclusive rite similar to the Dominicans and others, but follows the Roman Ritual, as provided in its constitutions, with very slight variations. Devotion towards the Mother of Sorrows being the principal distinctive characteristic of the order, there are special prayers and indulgences attaching to the solemn celebration of the five major Marian feasts, namely, the Annunciation, Visitation, Assumption, Presentation, and Nativity of our Blessed Lady.
The feast of the Seven Dolours of the Blessed Virgin Mary, celebrated always on the Third Sunday of September, has a privileged octave and is enriched with a plenary indulgence ad instar Portiunculoe; that is, as often as a visit is made to a church of the order. In common with all friars the Servite priests wear an amice on the head instead of a biretta while proceeding to and from the altar. The Mass is begun with the first part of the Angelical Salutation, and in the Confiteor the words Septem beatis patribus nostris are inserted. At the conclusion of Mass the Salve Regina and the oration Omnipotens sempiterne Deus are recited. In the recitation of the Divine Office each canonical hour is begun with the Ave Maria down to the words ventris tui, Jesus. The custom of reciting daily, immediately before Vespers, a special prayer called Vigilia, composed of the three psalms and three antiphons of the first nocturn of the Office of the Blessed Virgin, followed by three lessons and responses, comes down from the thirteenth century, when they were offered in thanksgiving for a special favour bestowed upon the order by Pope Alexander IV (13 May, 1259). The Salve Regina is daily chanted in choir whether or not it is the antiphon proper to the season.
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Rites in the United States
Since immigration from the eastern portion of Europe and from Asia and Africa set in with such volume, the peoples who (both in union with and outside the unity of the Church) follow the various Eastern rites arrived in the United States in large numbers, bringing with them their priests and their forms of worship. As they grew in number and financial strength, they erected churches in the various cities and towns throughout the country. Rome used to be considered the city where the various rites of the Church throughout the world could be seen grouped together, but in the United States they may be observed to a greater advantage than even in Rome. In Rome the various rites are kept alive for the purpose of educating the various national clergy who study there, and for demonstrating the unity of the Church, but there is no body of laymen who follow those rites; in the United States, on the contrary, it is the number and pressure of the laity which have caused the establishment and support of the churches of the various rites. There is consequently no better field for studying the various rites of the Church than in the chief cities of the United States, and such study has the advantage to the exact observer of affording an opportunity of comparing the dissident churches of those rites with those which belong to Catholic unity. The chief rites which have established themselves in America are these: (1) Armenian, (2) Greek or Byzantine, and (3) Syro-Maronite. There are also a handful of adherents of the Coptic, Syrian, and Chaldean rites, which will also be noticed, and there are occasionally priests of the various Latin rites.
I. THE ARMENIAN RITE
This rite alone, of all the rites in the Church, is confined to one people, one language, and one alphabet. It is, if anything, more exclusive than Judaism of old. Other rites are more widely extended in every way: the Roman Rite is spread throughout Latin, Teutonic, and Slavic peoples, and it even has two languages, the Latin and the Ancient Slavonic, and two alphabets, the Roman and the Glagolitic, in which its ritual is written; the Greek or Byzantine Rite extends among Greek, Slavic, Latin, and Syrian peoples, and its services are celebrated in Greek, Slavonic, Rumanian, and Arabic with service-books in the Greek, Cyrillic, Latin, and Arabic alphabets. But the Armenian Rite, whether Catholic or Gregorian, is confined exclusively to persons of the Armenian race, and employs the ancient Armenian language and alphabet. The history and origin of the race have been given in the article ARMENIA, but a word may be said of the language (Hayk, as it is called), and its use in the liturgy. The majority of the Armenians were converted to Christianity by St. Gregory the Illuminator, a man of noble family, who was made Bishop of Armenia in 302. So thoroughly was his work effected that Armenia alone of the ancient nations converted to Christianity has preserved no pagan literature antedating the Christian literature of the people; pagan works, if they ever existed, seem to have perished in the ardour of the Armenians for Christian thought and expression. The memory of St. Gregory is so revered that the Armenians who are opposed to union with the Holy See take pride in calling themselves "Gregorians," implying that they keep the faith taught by St. Gregory. Hence it is usual to call the dissidents "Gregorians," in order to distinguish them from the Uniat Catholics. At first the language of the Christian liturgy in Armenia was Syriac, but later they discarded it for their own tongue, and translated all the services into Armenian, which was at first written in Syriac or Persian letters. About 400 St. Mesrob invented the present Armenian alphabet (except two final letters which were added in the year 1200) and their language, both ancient and modern, has been written in that alphabet ever since. Mesrob also translated the New Testament into Armenian and revised the entire liturgy. The Armenians in their church life have led almost as checkered an existence as they have in their national life. At first they were in full communion with the Universal Church. They were bitterly opposed to Nestorianism, and, when in 451 the council of Chalcedon condemned the doctrine of Eutyches, they seceded, holding the opinion that such a definition was sanctioning Nestorianism, and have since remained separated from and hostile to the Greek Church of Constantinople. In 1054 the Greeks seceded in turn from unity with the Roman Church, and nearly three centuries later the Armenians became reconciled with Rome, but the union lasted only a brief period. Breaking away from unity again, the majority formed a national church which agreed neither with the Greek nor the Roman Church; a minority, recruited by converts to union with the Holy See in the seventeenth century remained united Armenian Catholics.
The Mass and the whole liturgy of the Armenian Church is said in Ancient Armenian, which differs considerably from the modern tongue. The language is an offshoot of the Iranian branch of the Indo-Germanic family of languages, and probably found its earliest written expression in the cuneiform inscriptions; it is unlike the Semitic languages immediately surrounding it. Among its peculiarities are twelve regular declensions and eight irregular declensions of nouns and five conjugations of the verbs, while there are many difficulties in the way of postpositions and the like. It abounds in consonants and guttural sounds; the words of the Lord's Prayer in Armenian will suffice as an example: "Hair mier, vor herghins ies, surp iegitzi anun ko, ieghastze arkautiun ko, iegitzin garnk ko, vorbes hierghins iev hergri, zhatz mier hanabazort dur miez aissor, iev tog miez ezbardis mier, vorbes iev mek togumk merotz bardabanatz, iev mi danir zmez i porsutiun, ail perghea i chare." The language is written from left to right, like Greek, Latin or English, but in an alphabet of thirty-eight peculiar letters which are dissimilar in form to anything in the Greek or Latin alphabet, and are arranged in a most perplexing order. For instance, the Armenian alphabet starts off with a, p, k, t, z, etc., and ends up with the letter f. It may also be noted that the Armenian has changed the consonantal values of most of the ordinary sounds in Christian names; thus George becomes Kevork; Sergius, Sarkis; Jacob, Hagop; Joseph, Hovsep; Gregory, Krikori; Peter, Bedros; and so on. The usual clan addition of the word "son" (ian) to most Armenian family names, something like the use of mac in the Gaelic languages, renders usual Armenian names easy of identification (e.g., Azarian, Hagopian, Rubian, Zohrabian, etc.).
The book containing the regulations for the administration of the sacraments, analogous to the Greek Euchologion or the Roman Ritual, is called the "Mashdotz," after the name of its compiler St. Mesrob, who was surnamed Mashdotz. He arranged and compiled the five great liturgical books used in the Armenian Church: (1) the Breviary (Zhamakirk) or Book of Hours; (2) The Directory (Tzutzak) or Calendar, containing the fixed festivals of the year; (3) The Liturgy (Pataragakirk) or Missal, arranged and enriched also by John Mantaguni; (4) The Book of Hymns (Dagaran), arranged for the principal great feasts of the year; (5) The Ritual or "Mashdotz," mentioned above. A peculiarity about the Armenian Church is that the majority of great feasts falling upon weekdays are celebrated on the Sunday immediately following. The great festivals of the Christian year are divided by the Armenians into five classes: (1) Easter; (2) feasts which fall on Sunday such as Palm Sunday, Pentecost, etc.; (3) feasts which are observed on the days on which they occur: the Nativity, Epiphany, Circumcision, Presentation, and Annunciation; (4) feasts which are transferred to the following Sunday: Transfiguration, Immaculate Conception, Nativity B.V.M., Assumption, Holy Cross, feasts of the Apostles, etc.; (5) other feasts, which are not observed at all unless they can be transferred to Sunday. The Gregorian Armenians observe the Nativity, Epiphany, and Baptism of Our Lord on the same day (6 January), but the Catholic Armenians observe Christmas on 25 December and the Epiphany on 6 January, and they observe many of the other feasts of Our Lord on the days on which they actually fall. The principal fasts are: (1) Lent; (2) the Fast of Nineveh for two weeks, one month before the commencement of Lent -- in reality a remnant of the ancient Lenten fast, now commemorated only in name by our Septuagesima, Sexagesima, and Quinquagesima Sundays; (3) the week following Pentecost. The days of abstinence are the Wednesdays and Fridays throughout the year with certain exceptions (e. g., during the week after the Nativity, Easter, and the Assumption). In the Armenian Church Saturday is observed as the Sabbath, commemorating the Old Law and the creation of man, and Sunday, as the Lord's Day of Resurrection and rejoicing, commemorating the New Law and the redemption of man. Most of the saints' days are dedicated to Armenian saints not commemorated in other lands but the Armenian Catholics in Galicia and Transylvania use the Gregorian (not the Julian) Calendar and have many Roman saints' days and feasts added to their ancient ecclesiastical year.
In the actual arrangement of the church building for worship the Armenian Rite differs both from the Greek and the Latin. While the Armenian Church was in communion with Rome, it seems to have united many Roman practices in its ritual with those that were in accord with the Greek or Byzantine forms. The church building may be divided into the sanctuary and church proper (choir and nave.) The sanctuary is a platform raised above the general level of the church and reached by four or more steps. The altar is always erected in the middle of it and it is again a few steps higher than the level of & sanctuary. It is perhaps possible that the Armenians originally used an altar-screen or iconostasis, like that of the Greek churches, but it has long since disappeared. Still they do not use the open altar like the Latin Church. Two curtains are hung before the sanctuary: a large double curtain hangs before its entrance, extending completely across the space like the Roman chancel rail, and is so drawn as to conceal the altar, the priest, and the deacons at certain parts of the Mass; the second and smaller curtain is used merely to separate the priest from the deacons and to cover the altar after service. Each curtain opens on both sides, and ordinarily is drawn back from the middle. The second curtain is not much used. The use of these curtains is ascribed to the year 340, when they were required by a canon formulated by Bishop Macarius of Jerusalem. Upon the altar are usually the Missal, the Book of Gospels, a cross upon which the image of Our Lord is painted or engraved in low relief, and two or more candles, which are lighted as in the Roman use. The Blessed Sacrament is usually reserved in a tabernacle on the altar, and a small lamp kept burning there at all times. In the choir, usually enclosed within a low iron railing, the singers and priests stand in lines while singing or reciting the Office. In the East, the worshipper, upon entering the nave of the church, usually takes off his shoes, just as the Mohammedans do, for the Armenian founds this practice upon Ex., iii, 5; this custom is not followed in the United States, nor do the Armenians there sit cross-legged upon the floor in their churches, as they do in Asia.
The administration of the sacraments is marked by some ceremonies unlike those of the Roman or Greek Churches, and by some which are a composite of the two. In the Sacrament of Baptism the priest meets the child carried in the arms of the nurse at the church door, and, while reciting Psalms li and cxxx, takes two threads (one white and the other red) and twists them into a cord, which he afterwards blesses. Usually the godfather goes to confession before the baptism, in order that he may fulfil his duties in the state of grace. The exorcisms and renunciations then take place, and the recital of the Nicene Creed and the answers to the responses follow. The baptismal water is blessed, the anointing with oil performed, the prayers for the catechumen to be baptized are said, and then the child is stripped. The priest takes the child and holds it in the font so that the body is in the water, but the head is out, and the baptism takes place in this manner: "N., the servant of God coming into the state of a catechumen and thence to that of baptism, is now baptized by me, in the name of the Father [here he pours a handful of water on the head of the child], and of the Son [here he pours water as before], and of the Holy Ghost [here he pours a third handful]." After this the priest dips the child thrice under the water, saying on each occasion: "Thou art redeemed by the blood of Christ from the bondage of sin, by receiving the liberty of sonship of the Heavenly Father, and becoming a co-heir with Christ and a temple of the Holy Ghost. Amen." Then the child is washed and clothed again, generally with a new and beautiful robe, and the priest when washing the child says: "Ye that were baptized in Christ, have put on Christ, Alleluia. And ye that have been illumined by God the Father, may the Holy Ghost rejoice in you. Alleluia." Then the passage of the Gospel of St. Matthew relating the baptism of Christ in the Jordan is read, and the rite thus completed.
The Sacrament of Confirmation is conferred by the priest immediately after baptism, although the Catholic Armenians sometimes reserve it for the bishop. The holy chrism is applied by the priest to the forehead, eyes, ears, nose, mouth, palms, heart, spine, and feet, each time with a reference to the seal of the Spirit. Finally, the priest lays his hand upon and makes the sign of the cross on the child's forehead saying: "Peace to thee, saved through God." When the confirmation is thus finished, the priest binds the child's forehead with the red and white string which he twisted at the beginning of the baptism and fastens it at the end with a small cross. He gives two candles, one red and one green, to the godfather and has the child brought up to the altar where Communion is given to it by a small drop of the Sacred Blood, or, if it be not at the time of Mass, by taking the Blessed Sacrament from the Tabernacle and signing the mouth of the child with it in the form of the cross, saying in either case: "The plenitude of the Holy Ghost"; if the candidate be an adult, full Communion is administered, and there the confirmation is ended.
The formula of absolution in the Sacrament of Penance is: "May the merciful God have mercy upon you and grant you the pardon of all your sins, both confessed and forgotten; and I by virtue of my order of priesthood and in force of the power granted by the Divine Command: Whosesoever sins you remit on earth they are remitted unto them in heaven; through that same word I absolve you from all participation in sin, by thought, word and deed, in the name of the Father, and of the Son, and of the Holy Ghost. And I again restore you to the sacraments of the Holy Church; whatsoever good you shall do, shall be counted to you for merit and for glory in the life to come. May the shedding of the blood of the Son of God, which He shed upon the cross and which delivered human nature from hell, deliver you from your sins. Amen." As a rule Armenians are exhorted to make their confession and communion on at least five days in the year: the so-called Daghavork or feasts of Tabernacles, i.e., the Epiphany, Easter, Transfiguration, Assumption, and Exaltation of the Holy Cross. The first two festivals are obligatory and, if an Armenian neglects his duty, he incurs excommunication.
The Sacrament of Extreme Unction (or "Unction with Oil," as it is called) is supposed to be administered by seven priests in the ancient form, but practically it is performed by a single priest on most occasions. The eyes, ears, nose, lips, hands, feet, and heart of the sick man are anointed, with this form: "I anoint thine eyes with holy oil, so that whatever sin thou mayst have committed through thy sight, thou mayst be saved therefrom by the anointing of this oil, through the grace of our Lord Jesus Christ", and with a similar reference to the other members anointed.
The Divine Liturgy or Mass is of course the chief rite among the Armenians, whether Catholic or Gregorian, and it is celebrated with a form and ceremonial which partakes in a measure both of the Roman and Byzantine rites. As we have said, the curtains are used instead of the altar-rail or iconostasis of those rites, and the vestments are also peculiar. The Armenians, like the Latins, use unleavened bread, in the form of a wafer or small thin round cake, for consecration; but like the Greeks they prepare many wafers, and those not used for consecration in the Mass are given afterwards to the people as the antidoron. The wine used must be solely the fermented juice of the best grapes obtainable. In the Gregorian churches Communion is given to the people under both species, the Host being dipped in the chalice before delivering it to the communicant, but in the Catholic churches Communion is now given only in one species, that of the Body, although there is no express prohibition against the older form. On Christmas Eve and Easter Eve the Armenians celebrate Mass in the evening; the Mass then begins with the curtains drawn whilst the introductory psalms and prophecies are sung, but, at the moment the great feast is announced in the Introit, the curtains are withdrawn and the altar appears with full illumination. During Lent the altar remains entirely hidden by the great curtains, and during all the Sundays in Lent, except Palm Sunday, Mass is celebrated behind the drawn curtains. A relic of this practice still remains in the Roman Rite, as shown by the veiling of the images and pictures from Passion Sunday till Easter Eve. The Armenian vestments for Mass are peculiar and splendid. The priest wears a crown, exactly in the form of a Greek bishop's mitre, which is called the Saghavard or helmet. This is also worn by the deacons attending on a bishop at pontifical Mass. The Armenian bishops wear a mitre almost identical in shape with the Latin mitre, and said to have been introduced at the time of the union with Rome in the twelfth century, when they relinquished the Greek form of mitre for the priests to wear in the Mass. The celebrant is first vested with the shapik or alb, which is usually narrower than the Latin form, and usually of linen (sometimes of silk). He then puts on each of his arms the bazpans or cuffs, which replace the Latin maniple; then the ourar or stole, which is in one piece; then the goti or girdle, then the varkas or amict, which is a large embroidered stiff collar with a shoulder covering to it; and finally the shoochar, or chasuble, which is almost exactly like a Roman cope. If the celebrant be a bishop, he also wears the gonker or Greek epigonation. The bishops carry a staff shaped like the Latin, while the vartabeds (deans, or doctors of divinity; analogous to the Roman mitred abbots) carry a staff in the Greek form (a staff with two intertwined serpents). No organs are used in the Armenian church, but the elaborate vocal music of the Eastern style, sung by choir and people, is accompanied by two metallic instruments, the keshotz and zinzqha (the first a fan with small bells; the second similar to cymbals), both of which are used during various parts of the Mass. The deacon wears merely an alb, and a stole in the same manner as in the Roman Rite. The subdeacons and lower clergy wear simply the alb.
The Armenian Mass may be divided into three parts: Preparation, Anaphora or Canon, and Conclusion. The first and preparatory portion extends as far as the Preface, when the catechumens are directed by the deacon to leave. The Canon commences with the conclusion of the Preface and ends with the Communion. As soon as the priest is robed in his vestments he goes to the altar, washes his hands reciting Psalm xxvi, and then going to the foot of the altar begins the Mass. After saying the Intercessory Prayer, the Confiteor and the Absolution, which is given with a crucifix in hand, he recites Psalm xlii (Introibo ad altare), and at every two verses ascends a step of the altar. After he has intoned the prayer "In the tabernacle of holiness," the curtains are drawn, and the choir sings the appropriate hymn of the day. Meanwhile the celebrant behind the curtain prepares the bread on the paten and fills the chalice, ready for the oblation. When this is done the curtains are withdrawn and the altar incensed. Then the Introit of the day is sung, then the prayers corresponding to those of the first, second, and third antiphons of the Byzantine Rite, while the proper psalms are sung by the choir. Then the deacon intones "Proschume" (let us attend), and elevates the book of the gospels, which is incensed as he brings it to the altar, making the Little Entrance. The choir then sings the Trisagion (Holy God, Holy and Mighty, Holy and Immortal, have mercy on us) thrice. The Gregorians interpolate after "Holy and Immortal" some words descriptive of the feast day, such as "who was made manifest for us," or "who didst rise from the dead," but this addition has been condemned at Rome as being a relic of the Patripassian heresy. During the Trisagion the Keshotz is jingled in accompaniment. Then the Greek Ektene or Litany is sung, and at its conclusion the reader reads the Prophecy; then the Antiphon before the Epistle is sung, and the epistle of the day read. At the end of each the choir responds Alleluia. Then the deacon announces "Orthi" (stand up) and, taking the Gospels, reads or intones the gospel of the day. Immediately afterwards, the Armenian form of the Nicene Creed is said or sung. It differs from the creed as said in the Roman and Greek Churches in that it has, "consubstantial with the Father by whom all things were made in Heaven and in Earth, visible and invisible; who for us men and our salvation came down from Heaven, was incarnate and was made man and perfectly begotten through the Holy Ghost of the most Holy Virgin Mary; he assumed from her body, soul, and mind, and all that in man is, truly and not figuratively;" and "we believe also in the Holy Ghost, not created, all perfect, who proceedeth from the Father (and the Son), who spake in the Law, in the Prophets and the Holy Gospel, who descended into the Jordan, who preached Him who was sent, and who dwelt in the Saints," and after concluding in the ordinary form adds the sentence pronounced by the First Council of Nicaea: "Those who say there was a time when the Son was not, or when the Holy Ghost was not; or that they were created out of nothing; or that the Son of God and the Holy Ghost are of another substance or that they are mutable; the Catholic and Apostolic church condemns." Then the Confession of St. Gregory is intoned aloud, and the Little Ektene sung. The kiss of peace is here given to the clergy. The deacon at its close dismisses the catechumens, and the choir sings the Hymn of the Great Entrance, when the bread and wine are solemnly brought to the altar. "The Body of our Lord and the Blood of our Redeemer are to be before us. The Heavenly Powers invisible sing and proclaim with uninterrupted voice, Holy, Holy, Holy, Lord God of Hosts."
Here the curtains are drawn, and the priest takes off his crown (or the bishop his mitre). The priest incenses the holy gifts and again washes his bands, repeating Psalm xxvi as before. After the Salutation is sung, the catechumens are dismissed, and the Anaphora or Canon begins. The Preface is said secretly, only the concluding part being intoned to which the choir responds with the Sanctus. The prayer before consecration follows, with a comparison of the Old and the New Law, not found in either Greek or Roman Rite: "Holy, Holy, Holy; Thou art in truth most Holy; who is there who can dare to describe by words thy bounties which flow down upon us without measure? For Thou didst protect and console our forefathers, when they had fallen in sin, by means of the prophets, the Law, the priesthood, and the offering of bullocks, showing forth that which was to come. And when at length He came, Thou didst tear in pieces the register of our sins, and didst bestow on us Thine Only Begotten Son, the debtor and the debt, the victim and the anointed, the Lamb and Bread of Heaven, the Priest and the Oblation for He is the distributor and is always distributed amongst us, without being exhausted. Being made man truly and not apparently, and by union without confusion, He was incarnate in the womb of the Virgin Mary, Mother of God, and journeyed through all the passions of human life, sin only excepted, and of His own free will walked to the cross, whereby He gave life to the world and wrought salvation for us." Then follow the actual words of consecration, which are intoned aloud. Then follow the Offering and the Epiklesis, which differs slightly, in the Gregorian and Catholic form; the Gregorian is: "whereby Thou wilt make the bread when blessed truly the body of our Lord and Saviour Jesus Christ;" and the Catholic form: "whereby Thou hast made the bread when blessed truly the Body of our Lord and Saviour Jesus Christ." As there is actually no blessing or consecration after the Epiklesis, the Catholic form represents the correct belief. Then come the prayers for the living and the dead, and an intoning by the Deacons of the Commemoration of the Saints, in which nearly all the Armenian saints are mentioned. Then the deacon intones aloud the Ascription of Praise of Bishop Chosroes the Great in thanksgiving for the Sacrament of the Altar. After this comes a long Ektene or Litany, and then the Our Father is sung by the choir. The celebrant then elevates the consecrated Host, saying "Holy things for Holy Persons," and when the choir responds, he continues: "Let us taste in holiness the holy and honourable Body and Blood of our Lord and Saviour Jesus Christ who came down from heaven and is now distributed among us." Then the choir sings antiphons in honour of the sacrifice of the Body and Blood, and the small curtain is drawn. The priest kisses the sacred Victim, saying "I confess and I believe that Thou art Christ, the Son of God, who has borne the sins of the world." The Host is divided into three parts, one of which is placed in the chalice. The choir sing the communion hymns as appointed; the priest and the clergy receive the Communion first, and then the choir and people. The little curtain is withdrawn when the Communion is given, and the great curtains are drawn back when the people come up for Communion.
After Communion, the priest puts on his crown (or the bishop his mitre), and the great curtains are again drawn. Thanksgiving prayers are said behind them, after which the great curtains are withdrawn once more, and the priest holding the book of gospels says the great prayer of peace, and blesses the people. Then the deacon proclaims "Orthi" (stand up) and the celebrant reads the Last Gospel, which is nearly always invariable, being the Gospel of St. John, i, 1 sqq.: "In the beginning was the Word, etc."; the only exception is from Easter to the eve of Pentecost, when they use the Gospel of St. John, xxi, 15-20: "So when they had dined, etc." Then the prayer for peace and the "Kyrie Eleison" (thrice) are said, the final benediction is given, and the priest retires from the altar. Whilst Psalm xxxiv is recited or sung by the people, the blessed bread is distributed. The Catholic Armenians confine this latter rite to high festivals only. The chief editions of the Gregorian Armenian Missals are those printed at Constantinople (1823, 1844), Jerusalem (1841, 1873, and 1884), and Etschmiadzin (1873); the chief Catholic Armenian editions are those of Venice (1808, 1874, 1895), Trieste (1808), and Vienna (1858, 1884).
Armenian Catholics
Armenians had come to the United States in small numbers prior to 1895. In that and the following year the Turkish massacres took place throughout Armenia and Asia Minor, and large numbers of Armenians emigrated to America. Among them were many Armenian Catholics, although these were not sufficiently numerous to organize any religious communities like their Gregorian brethren. In 1898 Msgr. Stephan Azarian (Stephen X), then Catholic Patriarch of Cilicia of the Armenians, who resided in Constantinople, entered into negotiations with Cardinal Ledochowski, Prefect of the Congregation of the Propaganda, and through him obtained the consent of Archbishop Corrigan of New York and Archbishop Williams of Boston for priests of the Armenian Rite to labour in their respective provinces for the Armenian Catholics who had come to this country. He sent as the first Armenian missionary the Very Reverend Archpriest Mardiros Mighirian, who had been educated at the Propaganda and the Armenian College, and arrived in the United States on Ascension Day, 11 May, 1899. He at first went to Boston where he assembled a small congregation of Armenian Catholics, and later proceeded to New York to look after the spiritual welfare of the Catholic Armenians in Manhattan and Brooklyn. He also established a mission station in Worcester, Massachusetts. In New York and Brooklyn the Catholics of the Armenian Rite are divided into those who speak Armenian and those who, coming from places outside of the historic Armenia, speak the Arabic language. At present this missionary is stationed at St. Stephen's church in East Twenty-eighth Street, since large numbers of Armenians live in that vicinity, but has another congregation under his charge in Brooklyn. All these Catholic Armenians are too poor to build any church or chapel of their own, and use the basement portion of the Latin churches. Towards the end of 1906 another Armenian priest, Rev. Manuel Basieganian, commenced mission work in Paterson, New Jersey, and now attends mission stations throughout New England, New Jersey, and Eastern Pennsylvania. In 1908 Rev. Hovsep (Joseph) Keossajian settled in Lawrence, Massachusetts, and established a chapel in St. Mary's Church. He also ministers to the spiritual wants of the Armenian Catholics at Boston, Cambridge, East Watertown, Newton, Lynn, Chelsea, and Lowell. In 1909 Rev. Moses Mazarian took charge of the Armenian mission at Cleveland, Ohio, and in the cities throughout the west. None of these have been able to build independent Armenian churches, but usually hold their services in the Roman Catholic churches. Besides the places already mentioned there are slender Armenian Catholic congregations at Haverhill, Worcester, Fitchburg, Milford, Fall River, Holyoke, and Whiting, in Massachusetts; Nashua and Manchester, New Hampshire; Providence, Pawtucket, and Central Falls in Rhode Island; New Britain and Bridgeport, in Connecticut; Jersey City, West Hoboken, and Newark, in New Jersey; and Philadelphia and Chicago. The number of Catholic Armenians in the United States is very small, being estimated at about 2000 to 2500 all told. So many of them reside among the other Armenians and frequent their churches, that there may be more who do not profess themselves Catholics, and purely Armenian chapels would doubtless bring to light many whom the mission priests on their rounds do not reach.
Gregorian Armenians
Inasmuch as Armenia was converted to the faith of St. Gregory the Illuminator, the Armenians who are not in union with the Holy See pride themselves upon the fact that they more truly hold the faith preached by St. Gregory and they are accordingly calledGregorians, since the word "Orthodox" would be likely to confuse them with the Greeks. By reason of the many schools founded in Armenia and in Constantinople by American Protestant missionaries, their attention was turned to America, and, when the massacres of 1895-96 took place, large numbers came to the United States. Many of them belonged to the Protestant Armenian Church, and identified themselves with the Congregationalists or Presbyterians; but the greater number of them belonged to the national Gregorian Church. In 1889 Rev. Hovsep Sarajian, a priest from Constantinople, was sent to the Armenians in Massachusetts, and a church which was built in Worcester in 1891, is still the headquarters of the Armenian Church in the United States. The emigration increasing greatly after the massacres, Father Sarajian was reinforced by several other Armenian priests; in 1898 he was made bishop, and in 1903 was invested with archiepiscopal authority, having Canada and the United States under his jurisdiction. Seven great pastorates were organized to serve as the nuclei of future dioceses: at Worcester, Boston, and Lawrence (Massachusetts), New York, Providence (Rhode Island), Fresno (California), and Chicago (Illinois). To these was added West Hoboken in 1906. There are numerous congregations and mission stations in various cities. Churches have been built in Worcester, Fresno, and West Hoboken; in Boston and Providence halls are rented, and in other places arrangements are often made with Episcopal churches where their services are held. The Gregorian Armenian clergy comprises the archbishop, seven resident and three missionary priests, while the number of Gregorian Armenians is given at 20,000 in the United States. There are several Armenian societies and two Armenian newspapers, and also Armenian reading-rooms in several places.
II. BYZANTINE OR GREEK RITE
This rite, reckoning both the Catholic and Schismatic Churches, comes next in expansion through the Christian world to the Roman Rite. It also ranks next to the Roman Rite in America, there being now (1911) about 156 Greek Catholic churches, and about 149 Greek Orthodox churches in the United States. The Eastern Orthodox Churches of Russia, Turkey, Rumania, Servia, and Bulgaria, and other places where they are found, make up a total of about 120,000,000, while the Uniat Churches of the same rite, the Greek Catholics in Austria, Hungary, Italy, Bulgaria, Asia, and elsewhere, amount to upwards of 7,500,000. The Byzantine Rite has already been fully described [see CONSTANTINOPLE, THE RITE OF; GREEK RITES; ORTHODOX CHURCH; ALTAR (IN THE GREEK CHURCH); ARCHIMANDRITE; EPIKLESIS; EUCHOLOGION; ICONOSTASIS], as well as the organization and development of the various churches using the Greek or Byzantine Rite (see EASTERN CHURCHES; GREEK CHURCH; RUSSIA). Unlike the Armenian Rite, it has not been confined to any particular people or language, but has spread over the entire Christian Orient among the Slavic, Rumanian and Greek populations. As regards Jurisdiction and authority, it has not been united and homogeneous like the Roman Rite, nor has it, like the Latin Church, been uniform in language, calendar, or particular customs, although the same general teaching, ritual, and observances have been followed. The principal languages in which the liturgy of the Greek Rite is celebrated are: (1) Greek; (2) Slavonic; (3) Arabic, and (4) Rumanian. It is also celebrated in Georgian by a small and diminishing number of worshippers, and sometimes experimentally in a number of modern tongues for missionary purposes; but as this latter use has never been approved, the four languages named above may be considered the official ones of the Byzantine Rite. A portion of the population of all the nations which use this rite, follow it in union with the Holy See, and these have by their union placed the Byzantine Rite in the position which it occupied before the schism of 1054. Thus, the Russians, Bulgarians, and Servians, who are schismatic, use the Old Slavonic in their church books and services; so likewise do the Catholic Ruthenians, Bulgarians, and Servians. Likewise the Rumanians of Rumania and Transylvania, who are schismatic, use the Rumanian language in the Greek Rite; but the Rumanians of Transylvania, who are Catholic, do the same. The Orthodox Greeks of Greece and Turkey use the original Greek of their rite; but the Italo-Greeks of Italy and Sicily and the Greeks of Constantinople, who are Catholic, use it also. The Syro-Arabians of Syria and Egypt, who are schismatic, use the Arabic in the Greek Rite; but the Catholic Melchites likewise use it.
The numerous emigrants from these countries to America have brought with them their Byzantine Rite with all its local peculiarities and its language. In some respects the environment of all people professing the Greek Rite in union with the Holy See but in close touch with their countrymen of the Roman Rite has tended to change in unimportant particulars several of the ceremonies and sometimes particular phrases of the rite (see ITALO-GREEKS; MELCHITES; RUTHENIAN RITE), but not to a greater extent than the various Schismatic Churches have changed the language and ceremonies in their several national Churches. Where this has occurred in the Greek Churches united with the Holy See, it has been fiercely denounced as latinizing; but, where it has occurred in Russia, Bulgaria, or Syria, it is merely regarded by the same denouncers as a mere expression of nationalism. There is in the aggregate a larger number of Catholics of the Byzantine Rite in America than of the Orthodox. The chief nationalities there which are Catholic are the Ruthenians, Rumanians, Melchites, and Italo-Greek; the principal Orthodox ones are the Russians, Greeks, Syro-Arabians, Servians, Rumanians, Bulgarians, and Albanians. The history and establishment of each of these has been already given (see GREEK CATHOLICS IN AMERICA; GREEK ORTHODOX CHURCH IN AMERICA). As emigration from those lands increases daily, and the representatives of those rites are increasing in numbers and prosperity, a still wider expansion of the Greek Rite in the United States may be expected. Already the Russian Orthodox Church has a strong hierarchy, an ecclesiastical seminary, and monasteries, supported chiefly by the Holy Synod and the Orthodox Missionary Society of Russia, and much proselytizing is carried on among the Greek Catholics. The latter are not in such a favourable position; they have no home governmental support, but have had to build and equip their own institutions out of their own slender means. The Holy See has provided a bishop for them, but the Russians have stirred up dissensions and made his position as difficult as possible among his own people. The Hellenic Greek Orthodox Church expects soon to have its own Greek bishop, and the Serbians and Rumanians also expect a bishop to be appointed by their home authorities.
III. MARONITE RITE
The Maronite is one of the Syrian rites and has been closely assimilated in the Church to the Roman Rite (see MARONITES). Unlike the Syro-Chaldean or the Syro-Catholic rites, for they all use the Syriac language in the Mass and liturgy, it has not kept the old forms intact, but has modelled itself more and more upon the Roman Rite. Among all the Eastern rites which are now in communion with the Holy See, it alone has no Schismatic rite of corresponding form and language, but is wholly united and Catholic, thereby differing also from the other Syrian rites. The liturgical language is the ancient Syriac or Aramaic, and the Maronites, as well as all other rites who use Syriac, take especial pride in the fact that they celebrate the Mass in the very language which Christ spoke while He was on earth, as evidenced by some fragments of His very words still preserved in the Greek text of the Gospels (e.g., in Matt., xxvii, 46 and Mark, v, 41). The Syriac is a Semitic language closely related to the Hebrew, and is sometimes called Aramaic from the Hebrew word Aram (Northern Syria). As the use of Ancient Hebrew died out after the Babylonian captivity, the Syriac or Aramaic took its place, very much as Italian has supplanted Latin throughout the Italian peninsula. This was substantially the situation at the time of Christ's teaching and the foundation of the early Church. Syriac is now a dead language, and in the Maronite service and liturgy bears the same relation to the vernacular Arabic as the Latin in the Roman Rite does to the modern languages of the people. It is written with a peculiar alphabet, reads from right to left like the Hebrew or Arabic languages, but its letters are unlike the current alphabets of either of these languages. To simplify the Maronite Missals, Breviary, and other service books, the vernacular Arabic is often employed for the rubrics and for many of the best-known prayers; it is written, not in Arabic characters, but in Syriac, and this mingled language and alphabet is called Karshuni. The Epistle, Gospel, Creed and Pater Noster are nearly always given in Karshuni, instead of the original Arabic.
The form of the Liturgy or Mass is that of St. James, so called because of the tradition that it originated with St. James the Less, Apostle and Bishop of Jerusalem. It is the type form of the Syriac Rite, but the Maronite Use has accommodated it more and more to the Roman. This form of the Liturgy of St. James constitutes the Ordinary of the Mass, which is always said in the same manner, merely changing the epistles and gospels according to the Christian year. But the Syrians, whether of the Maronite, Syrian, Catholic, or Syro-Chaldaic rite, have the peculiarity (not found in other liturgies) of inserting different anaphoras or canons of the Mass, composed at various times by different Syrian saints; these change according to the feast celebrated, somewhat analogously to the Preface in the Roman Rite. The principal anaphoras or canons of the Mass used by the Maronites are: (1) the Anaphora according to the Order of the Holy Catholic and Roman Church, the Mother of all the Churches; (2) the Anaphora of St. Peter, the Head of the Apostles; (3) the Anaphora of the Twelve Apostles; (4) the Anaphora of St. James the Apostle, brother of the Lord, (5) the Anaphora of St. John the Apostle and Evangelist; (6) the Anaphora of St. Mark the Evangelist; (7) the Anaphora of St. Xystus, the Pope of Rome; (8) the Anaphora of St. John surnamed Maro, from whom they derive their name; (9) the Anaphora of St. John Chrysostom; (10) the Anaphora of St. Basil; (11) the Anaphora of St. Cyril; (12) the Anaphora of St. Dionysius; (13) the Anaphora of John of Harran, and (14) the Anaphora of Marutha of Tagrith. Besides these they have also a form of liturgy of the Presanctified for Good Friday, after the Roman custom. Frequent use of incense is a noticeable feature of the Maronite Mass, and not even in low Mass is the incense omitted. In their form of church building the Maronites have nothing special like the Greeks with their iconostasis and square altar, or the Armenians with their curtains, but build their churches very much as Latins do. While the sacred vestments are hardly distinguishable from those of the Roman Church, in some respects they approach the Greek form. The alb, the girdle, and the maniple or cuffs on each hand, a peculiar form of amict, the stole (sometimes in Greek and sometimes in Roman form), and the ordinary Roman chasuble make up the vestments worn by the priest at Mass. Bishops use a cross, mitre, and staff of the Roman form. The sacred vessels used on the altar are the chalice, paten or disk, and a small star or asterisk to cover the consecrated Host. They, like us, use a small cross or crucifix, with a long silken banneret attached, for giving the blessings. The Maronites use unleavened bread and have a round host, as in the Roman Rite.
The Maronite Mass commences with the ablution and vesting at the foot of the altar. Then, standing at the middle of the sanctuary, the priest recites Psalm xlii, "Introibo ad altare," moving his head in the form of a cross. He then ascends the altar, takes the censer and incenses both the uncovered chalice and paten, then takes up the Host and has it incensed, puts it on the paten and has the corporals and veils incensed. He next pours wine in the chalice, adding a little water, and then incenses it and covers both host and chalice with the proper veils. Then, going again to the foot of the altar, he says aloud the first prayer in Arabic, which is followed by an antiphon. The strange Eastern music, with its harsh sounds and quick changes, is a marked feature of the Maronite Rite. The altar, the elements, the clergy, servers, and people are incensed, and the Kyrie Eleison (Kurrilison) and the "Holy God, Holy strong one, etc." are sung by choir and people. Then comes the Pater Noster in Arabic, with the response: "For thine is the kingdom and the power and the glory, world without end. Amen." The celebrant and deacon intone the Synapte for peace, which is followed by a short form of the Gloria in excelsis: "Glory be to God on high, and on earth peace and good hope to the sons of men, etc." ThePhrumiur is then said; this is an introductory prayer, and always comes before the Sedro, which is a prayer of praise said aloud by the priest standing before the altar while the censer is swung. It is constructed by the insertion of verses into a more or less constant framework, commemorative of the feast or season, and seems to be a survival of the old psalm verses with the Gloria. For instance, a sedro of Our Lady will commemorate her in many ways, something like our litany, but more poetically and at length; one of Our Lord will celebrate Him in His nativity, baptism, etc. Then come the commemorations of the Prophets, the Apostles, the martyrs, of all the saints, and lastly the commemoration of the departed: "Be ye not sad, all ye who sleep in the dust, and in the decay of your bodies. The living Body which you have eaten and the saving Blood which you have drunk, can again vivify all of you, and clothe your bodies with glory. O Christ, Who hast come and given peace by Thy Blood to the heights and the depths, give rest to the souls of Thy servants in the promised life everlasting!" The priest then prays for the living, and makes special intercession by name of those living or dead for whom the Mass is offered. He blesses and offers the sacred elements, in a form somewhat analogous to the Offertory in the Roman Rite. Another phrumiun and the great Sedro of St. Ephraem or St. James is said, in which the whole sacrifice of the Mass is foreshadowed. The psalm preparatory to the Epistle in Arabic is recited, and the epistle of the day then read. The Alleluia and gradual psalm is recited, the Book of Gospels incensed, and the Gospel, also in Arabic, intoned or read. The versicles of thanksgiving for the Gospel are intoned, at several parts of which the priest and deacon and precentor chant in unison. The Nicene Creed, said in unison by priest and deacon, follows, and immediately after the celebrant washes his hands saying Psalm xxvi. This ends the Ordinary of the Mass.
The Anaphora, or Canon of the Mass, is then begun, and varies according to season, place, and celebrant. In the Anaphora of the Holy Catholic and Roman Church, which is a typical one, the Mass proceeds with the prayers for peace very much as they stand at the end of the Roman Mass; then follow prayers of confession, adoration, and glory, which conclude by giving the kiss of peace to the deacon and the other clergy. The Preface follows: "Let us lift up our thoughts, our conscience and our hearts! Response. They are lifted up to Thee, O Lord! Priest. Let us give thanks to the Lord in fear, and adore Him with trembling. R. It is meet and just. P. To Thee, O God of Abraham and Isaac and Jacob, O glorious and holy King of Israel, for ever! R. Glory be to the Father and the Son and the Holy Ghost, now and forever, world without end. P. Before the glorious and divine mysteries of our Redeemer, with the pleasant things which are imposed, let us implore the mercy of the Lord! R. It is meet and just" (and the Preface continues secretly). Then the Sanctus is sung, and the Consecration immediately follows. The words of Consecration are intoned aloud, the choir answering "Amen." After the succeeding prayer of commemoration of the Resurrection and hope of the Second Coming and a prayer for mercy, the Epiklesis is said: "How tremendous is this hour and how awful this moment, my beloved, in which the Holy and Life-giving Spirit comes down from on high and descends upon this Eucharist which is placed in this sanctuary for our reconciliation. With silence and fear stand and pray! Salvation to us and the peace of God the Father of all of us. Let us cry out and say thrice: Have mercy on us, O Lord, and send down the Holy and Life-giving Spirit upon us! Hear me, O Lord! And let Thy living and it descend upon me and upon this sacrifice! And so complete this mystery, that it be the Body of Christ our God for our redemption!" The prayers for the Pope of Rome, the Patriarch of Antioch, and all the metropolitans and bishops and orthodox professors and believers of the Catholic Faith immediately follow. This in turn is followed by a long prayer by the deacon for tranquillity, peace, and the commemoration of all the saints and doctors of the early Church and of Syria, including St. John Maro, with the petition for the dead at the end. Then comes the solemn offering of the Body and the Blood for the sins of priest and people, concluding with the words: "Thy Body and Thy Holy Blood are the way which leads to the Kingdom!" The adoration and the fraction follow; then the celebrant elevates the chalice together with the Host, and says: "O desirable sacrifice which is offered for us! O victim of reconciliation, which the Father obtained in Thy own person! O Lamb, Who wast the same person as the High Priest who sacrificed!" Then he genuflects and makes the sign of the Cross over the chalice: "Behold the Blood which was shed upon Golgotha for my redemption; because of it receive my supplication." The "Sanctus fortis" is again sung, and the celebrant lifts the Sacred Body on high and says: "Holy things for holy persons, in purity and holiness!" The fraction of the Host follows after several prayers, and the priest mingles a particle with the Blood, receives the Body and the Blood himself, and gives communion to the clergy and then to the people. When it is finished he makes the sign of the Cross with the paten and blesses the people.
Then follow a synapte (litany) of thanksgiving, and a second signing of the people with both paten and chalice, after which the priest consumes all the remaining species saying afterwards the prayers at the purification and ablution. The prayer of blessing and protection is said, and the people and choir sing: "Alleluia! Alleluia! I have fed upon Thy Body and by Thy living Blood I am reconciled, and I have sought refuge in Thy Cross! Through these may I please Thee, O Good Lord, and grant Thou mercy to the sinners who call upon Thee!" Then they sing the final hymn of praise, which in this anaphora contains the words: "By the prayers of Simon Peter, Rome was made the royal city, and she shall not be shaken!" Then the people all say or sing the Lord's Prayer; when it is finished, the final benediction is given, and the priest, coming again to the foot of the altar, takes off his sacred vestments and proceeds to make his thanksgiving.
The principal editions of the Maronite missals and service books for the deacons and those assisting at the altar are The Book of Sacrifice according to the Rite of the Maronite Church of Antioch (Kozhayya, 1816, 1838, and 1885; Beirut, 1888), and The Book of the Ministry according to the Rite of the Maronite Church of Antioch (Kozhayya, 1855).
Maronites in America
The Maronites are chiefly from the various districts of Mount Lebanon and from the city of Beirut, and were at first hardly distinguishable from the other Syrians and Arabic-speaking persons who came to America. At first they were merely pedlars and small traders, chiefly in religious and devotional articles, but they soon got into other lines of business and at present possess many well-established business enterprises. Not only are they established in the United States, but they have also spread to Mexico and Canada, and have several fairly large colonies in Brazil, Argentine, and Uruguay. Their numbers in the United States are variously estimated from 100,000 to 120,000, including the native born. Many of them have become prosperous merchants and are now American citizens. Several Maronite families of title (Emir) have emigrated and made their homes in the United States; among them are the Emirs Al-Kazen, Al-Khouri, Abi-Saab, and others. There is also the well-known Arabic novelist of the present day, Madame Karam Hanna (Afifa Karam) of Shreveport, Louisiana, formerly of Amshid, Mount Lebanon, who not only writes entertaining fiction, but touches on educational topics and even women's rights. Nahum Mokarzel, a graduate of the Jesuit College of Beirut, is a clever writer both in Arabic and English. The Maronites are established in New York, the New England States, Pennsylvania, Minnesota, and Alabama. The first Maronite priest to visit the United States was Rev. Joseph Mokarzel, who arrived in 1879 but did not remain. Very Rev. Louis Kazen of Port Said, Egypt, came later, but, as there were very few of his countrymen, he likewise returned. On 6 August, 1890, the Rev. Butrosv Korkemas came to establish a permanent mission, and after considerable difficulty rented a tiny chapel in a store on Washington Street, New York City. He was accompanied by his nephew, Rev. Joseph Yasbek, then in deacon's orders, who was later ordained to the priesthood by Archbishop Corrigan, and founded the Maronite mission in Boston; he is now Chor-Bishop of the Maronites and practically the head of that rite in America.
A church was later established in Philadelphia, then one in Troy and one in Brooklyn, after which the Maronites branched out to other cities. At present (1911) there are fifteen Maronite churches in the United States: in New York, Brooklyn, Troy, Buffalo,Boston, Lawrence, Springfield, Philadelphia, Scranton, St. Paul, St. Louis, Birmingham, Chicago, Wheeling, and Cleveland. Meanwhile new congregations are being formed in smaller cities, and are regularly visited by missionary priests. The Maronite clergy is composed of two chor-bishops (deans vested with certain episcopal powers) and twenty-three other priests, of whom five are Antonine monks. In Mexico there are three Maronite chapels and four priests. In Canada there is a Maronite chapel at New Glasgow and one resident priest. There are only two Arabic-English schools, in New York and St. Louis, since many of the Maronite children go to the ordinary Catholic or to the public schools. There are no general societies or clubs with religious objects, although there is a Syrian branch of the St. Vincent de Paul Society. About fifteen years ago Nahum A. Mokarzel founded and now publishes in New York City the daily newspaper, "Al Hoda" (The Guidance), which is now the best known Arabic newspaper in the world and the only illustrated one. His brother also publishes an Arabic monthly magazine, "Al Alam ul Jadid" (The New World), which contains modern Arabic literature and translations of American and English writers. There are also two Maronite papers published in Mexico. The Maronites also have in New York a publishing house on a small scale, in which novels, pamphlets, and scientific and religious works are printed in Arabic, and the usual Arabic literature sold.
IV. OTHER ORIENTAL RITES
The rites already described are the principal rites to be met with in the United States; but there are besides them a few representatives of the remaining Eastern rites, although these are perhaps not sufficiently numerous to maintain their own churches or to constitute separate ecclesiastical entities. Among these smaller bodies are: (1) the Chaldean Catholics and the schismatic Christians of the same rite, known as Nestorians; (2) the Syrian Catholics or Syro-Catholics and their correlative dissenters, the Jacobites, and (3) finally the Copts, Catholic or Orthodox. All of these have a handful of representatives in America, and, as immigration increases, it is a question how great their numbers will become.
(1) Chaldean or Syro-Chaldean Catholic Rite
Those who profess this rite are Eastern Syrians, coming from what was anciently Mesopotamia, but is now the borderland of Persia. They ascribe the origin of the rite to two of the early disciples, Addeus and Maris, who first preached the Gospel in their lands. It is really a remnant of the early Persian Church, and it has always used the Syriac language in its liturgy. The principal features of the rite and the celebration of the Mass have already been described (see ADDEUS AND MARIS, LITURGY OF). The peculiar Syriac which it uses is known as the eastern dialect, as distinguished from that used in the Maronite and Syro-Catholic rites which is the western dialect. The method of writing this church Syriac among the Chaldeans is somewhat different from that used in writing it among the western Syrians. The Chaldeans and Nestorians use in their church books the antique letters of the older versions of the Syriac Scriptures which are called "astrangelo," and their pronunciation is somewhat different. The Chaldean Church in ancient times was most flourishing, and its history under Persian rule was a bright one. Unfortunately in the sixth century it embraced the Nestorian heresy, for Nestorius on being removed from the See of Constantinople went to Persia and taught his views (see NESTORIUS AND NESTORIANISM; PERSIA). The Chaldean Church took up his heresy and became Nestorian. This Nestorian Church not only extended throughout Mesopotamia and Persia, but penetrated also into India (Malabar) and even into China. The inroads of Mohammedanism and its isolation from the centre of unity and from intercommunication with other Catholic bodies caused it to diminish through the centuries. In the sixteenth century the Church in Malabar, India, came into union with the Holy See, and this induced the Nestorians to do likewise. The conversion of part of the Nestorians and the reunion of their ancient Church with the Holy See began in the seventeenth century, and has continued to the present day. The Chaldean Patriarch of Babylon (who really has his see at Mossul) is the chief prelate of the Chaldean Catholics, and has under him two archbishops (of Diarbekir and Kerkuk) and nine bishops (of Amadia, Gezireh, Mardin, Mossul, Sakou, Salmas, Seert, Sena, and Urmiah). The Malabar Christians have no regular Chaldean hierarchy, but are governed by vicars Apostolic. The number of Chaldean Catholics is estimated at about 70,000, while the corresponding schismatic Nestorian Church has about 140,000 (see ASIA; CHALDEAN CHRISTIANS).
There are about 100 to 150 Chaldean Catholics in the United States; about fifty live in Yonkers, New York, while the remainder are scattered in New York City and vicinity. The community in Yonkers is cared for by Rev. Abdul Masih (a married priest from the Diocese of Diarbekir), who came to this country from Damascus some six years ago. He says Mass in a chapel attached to St. Mary's Catholic Church, and some Nestorians also attend. At present (1911) there are two other Chaldean priests in this country: Rev. Joseph Ghariba, from the Diocese of Aleppo, who is a travelling missionary for his people, and Rev. Gabriel Oussani, who is professor of church history, patrology, and Oriental languages in St. Joseph's Seminary at Dunwoodie near Yonkers, and from whom some of these particulars have been obtained. There are also said to be about 150 Nestorians in the United States, the majority of these live and work in Yonkers, New York. They have no priest of their own, and, where they do not attend the Catholic Rite, are drifting into modern Protestantism. Several of them have become members of the Episcopal Church, and they are looked after by Dr. Abraham Yohannan, an Armenian from Persia, now a minister in the Episcopal Church and lecturer on modern Persian at Columbia University. They have no church or chapel of their own.
(2) Syro-Catholic Rite
This rite is professed by those Syriac Christians who were subjects of the ancient Patriarchate of Antioch; these are spread throughout the plains of Syria and Western Mesopotamia, whereas the Maronites live principally on Mount Lebanon and the sea coast of Syria (see ASIA; EASTERN CHURCHES). The Syriac Mass and liturgy is, like the Maronite (which is but a variation of it), the Liturgy of St. James, Apostle and Bishop of Jerusalem. For this reason, but principally for the reason that Jacob Baradaeus and the greater part of the Syriac Church (see BARADAEUS, JACOB) embraced the Monophysite heresy of Eutyches (see MONOPHYSITES AND MONOPHYSITISM), the schismatic branch of this rite are called Jacobites, although they call themselves Surianior Syrians. Thus we have in the three Syrian rites the historic remembrance of the three greatest heresies of the early Church after it had become well-developed. Nestorians and Chaldeans represent Nestorianism and the return to Catholicism; Jacobites and Syro-Catholics represent Monophysitism, and the return to Catholicism; the Maronites represent a vanished Monothelitism now wholly Catholic (see MONOTHELITISM AND MONOTHELITES). The Syro-Catholics like the Maronites vary the Ordinary of their Mass by a large number of anaphoras or canons of the Mass, containing changeable forms of the consecration service. The Syro-Catholics confine themselves to the anaphoras of St. John the Evangelist, St. James, St Peter, St. John Chrysostom, St. Xystus the Pope of Rome, St. Matthew, and St. Basil; but the schismatic Jacobites not only use these, but have a large number of others, some of them not yet in print, amounting perhaps to thirty or more (see SYRIA; SYRIAN RITE, EAST). The epistles, gospels, and many well-known prayers of the Mass are said in Arabic instead of the ancient Syriac. The form of their church vestments is derived substantially from the Greek or Byzantine Rite. Their church hierarchy in union with the Holy See consists of the Syrian Patriarch of Antioch with three archbishops (of Bagdad, Damascus, and Homs) and five bishops (of Aleppo, Beirut, Gezireh, Mardin-Diarbekir, and Mossul). The number of Catholics is about 25,000 families, and of the Jacobites about 80,000 to 85,000 persons.
There are about 60 persons of the Syro-Catholic Rite in the eastern part of the United States, of whom forty live in Brooklyn, New York. They are mostly from the Diocese of Aleppo, and their emigration thither began only about five years ago. They have organized a church, although there is but one priest of their rite in the United States, Rev. Paul Kassar from Aleppo, an alumnus of the Propaganda at Rome. He is a mission priest engaged in looking after his countrymen and resides in Brooklyn, but he is only here upon an extended leave of absence from the diocese. There are also some thirty or forty Syro-Jacobites in the United States; they are mostly from Mardin, Aleppo, and Northern Syria, and have no priest or chapel of their own.
(3) Coptic Rite
There is only a handful of Copts in this country -- in New York City perhaps a dozen individuals. Oriental theatrical pieces, in which an Eastern setting is required, has attracted some of them thither, principally from Egypt. They have no priest, either Catholic or Orthodox, and no place of worship. As to their Church and its organization, see EASTERN CHURCHES; EGYPT: V. Coptic Church.
I. ISSAVERDENZ, The Armenian Liturgy (Venice, 1873); IDEM, The Armenian Ritual (Venice, 1873); IDEM, The Sacred Rites and Ceremonies of the Armenian Church (Venice, 1888); PRINCE MAXIMILLAN, Missa Armenica (Ratisbon and New York, 1908); FORTESCUE, The Armenian Church (London, 1873); ASDVADZADOURIANTS, Armenian Liturgy, Armenian and English (London, 1887); BRIGHTMAN, Liturgies Eastern and Western (Oxford, 1896); NILLES, Kalendarium Manuale, II (Innsbruck, 1897); U.S. CENSUS BUREAU, Religious Bodies, pt. II (Washington, 1910).
III. DANDINI, Reisebemerkungen ueber die Maroniten (Jena, 1903); ISTAFAN-AL-DAWAIHI, A History of the Maronites (Beirut, 1890); NAU, Opuscules Maronites (Paris, 1899-1900); KOHLER, Die kathol. Kirchen des Morgenlandes (Darmstadt, 1896); PRINCE MAXIMILLAN, Missa Maronitica (Ratisbon and New York, 1907); AZAR, Les Maronites (Cambrai, 1852); ETHERRIDGE, The Syrian Churcha (London, 1879); SILBERNAGL, Verfassung u. gegenwaertiger Bestand saemtlicher Kirchen des Orients (Ratisbon, 1904).
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Ritschlianism
Ritschlianism is a peculiar conception of the nature and scope of Christianity, widely held in modern Protestantism, especially in Germany. Its founder was the Protestant theologian, Albrecht Ritschl (born at Berlin, 25 March, 1822; died at Göttingen, 20 March, 1889). Having completed his studies in the gymnasium at Stettin, where his father resided as general superintendent of Pomerania, Ritschl attended the University of Bonn, and was for a time captivated by the "Biblical supernaturalism" of his teacher, K.J. Nitzsch. Mental dissatisfaction caused him to leave Bonn in 1841, and he continued his studies under Julius Müller and Tholuck in the University of Halle, Disabused here also as to the teachings of his professors, he sought and found peace in the reconciliation doctrine of the Tübingen professor, Ferdinand Christian Baur, through whose writings he was won over to the philosophy of Hegel. On 21 May, 1843, he graduated Doctor of Philosophy at Halle with the dissertation, "Expositio doctrinæ Augustini de creatione mundi, peccato, gratia" (Halle, 1843). After a long residence in his parents' house at Stettin, he proceeded to Tübingen, and there entered into personal intercourse with the celebrated head of the (later) Tübingen School, Ferdinand Christian Baur. He here wrote, entirely in the spirit of this theologian, "Das Evangelium Marcions und das kanonische Evangelium des Lukas" (Tübingen, 1846), wherein he attempts to prove that the apocryphal gospel of the Gnostic Marcion forms the real foundation of the Gospel of St. Luke. Having qualified as Privatdocent at Bonn on 20 June, 1846, he was appointed professor extraordinary of Evangelical theology on 22 December, 1852, and ordinary professor on 10 July, 1859. Meanwhile he had experienced a radical change in the earlier views which he had formed under Baur's influence; this change removed him farther and farther from the Tübingen School.
In 1851 he had withdrawn his hypothesis concerning the origin of the Gospel of St. Luke as untenable, and in 1856 he had a public breach with Baur. Henceforth Ritschl was resolved to tread his own path. In the second edition of his "Die Entstehung der altkatholischen Kirche" (Bonn, 1857; 1st ed., 1850), he rejected outright Baur's sharp distinction between St. Paul and the original Apostles — between Paulinism and Petrinism — by maintaining the thesis that the New Testament contains the religion of Jesus Christ in a manner entirely uniform and disturbed by no internal contradictions. At Göttingen, whither he was called at Easter, 1864, his peculiar ideas first found full realization in his "Die christliche Lehre von der Rechtfertigung und Versöhnung" (3 vols., Bonn, 1870-4; 4th ed., 1895-1903). His practical conception of Christianity was described first in his lecture on "Christliche Vollkommenheit" (Göttingen, 1874; 3rd ed., 1902) and then in his "Unterricht in der christlichen Religion" (Bonn, 1875; 6th ed., 1903), which was intended as a manual for the gymnasium, but proved very unsatisfactory for practical purposes. In his small, but important, work, "Theologie und Metaphysik" (Bonn, 1881; 3rd ed., Göttingen, 1902), he denies the influence of philosophy in the formation of theology. In addition to numerous smaller writings, which were re-edited after his death under the title "Gesammelte Aufsätze" (2 vols., Göttingen, 1893-6), he compiled a "Geschichte des Pietismus" (3 vols., Bonn, 1880-6), based upon a wide study of the sources. Pietism itself, as it appeared in Calvinistic and Lutheran circles during the seventeenth and eighteenth centuries he condemns as an abortion of modern Protestantism caused by the false Catholic ideal of piety. His last and incomplete, "Fides implicita, oder eine Tintersuchung über Köhlerglauben, Wissen und Glauben, Glauben und Kirche" Bonn, 1890), appeared shortly after his death. After 1888 he suffered from heart disease, of which he died in the following year. Although Ritschl was violently attacked during his lifetime not only by the orthodox party, but also by the Erlangen school named after Hofmann, he attached to himself a large circle of enthusiastic followers with Liberal leanings, who are included under the name of Ritschlianists. The literary organs of Ritschlianism in Germany are the "Theologische Literaturzeitung", the "Zeitschrift für Theologie und Kirche", and the "Christliche Welt".
To understand and rightly appraise the rather abstruse train of thought in the doctrine of justification, which constitutes the focus of Ritschl's theological system, we must go back to the epistemology on which the whole edifice rests. Influenced by the philosophy of Kant rather than of Lotze, Ritschl denies human reason the power to arrive at a scientific knowledge of God. Consequently religion cannot have an intellectual, but merely a practical-moral foundation. Religious knowledge is essentially distinct from scientific knowledge. It is not acquired by a theoretical insight into truth, but, as the product of religious faith, is bound up with the practical interests of the soul. Religion is practice, not theory. Knowledge and faith are not only distinct domains; they are independent of and separated from each other. While knowledge rests on judgments of existence (Seinsurteile), faith proceeds on independent "judgments of value" (Werturteile), which affirm nothing concerning the essence or nature of Divine things, but refer simply to the usefulness and fruitfulness of religious ideas. Anticipating to some extent the principles of Pragmatism put forward in a later generation by W. James, Schiller, etc., Ritschl declared that knowledge alone valuable which in practice brings us forward. Not what the thing is "in itself", but what it is "for us", is decisive. So far Ritschl is not original, since Schleiermacher had already banished metaphysics from Christian philosophy, and had explained the nature of religion subjectively as springing from the feeling of our absolute dependence on God. Ritschl's teaching is distinguished from that of the Berlin scholar especially by the fact that he seeks to establish a better Biblical and historical foundation for his ideas. In the latter respect he is the promoter of the so-called historical-critical method, of the application of which many Ritschlianists of the present day are thorough masters.
Like Schleiermacher, Ritschl connects mankind's subjective need of redemption with Jesus Christ, the "originator of the perfect spiritual and moral religion". Since we can determine the historical reality of Christ only though the faith of the Christian community, the religious significance of Jesus is really independent of His biography and investigation into His life. A convinced Ritschlianist seems to be ready to persevere in his Christianity, even though radical criticism were to succeed in setting aside the historical existence of Christ. He could be a Christian without Christ, as there could be a Tibetan Buddhist without an historical Buddha (cf. "Christliche Welt", 1901, n. 35). Ritschl himself never wished to separate Christianity from the Person of Christ. Since, as Ritschl especially emphasizes in reply to Baur, the original consciousness of the early Christian community reveals itself with perfect consistency in the writings of the New Testament, theology must in its investigation of the authentic contents of the Christian religion begin with the Bible as source, for the more thorough understanding of which the ancient Christian professions of faith furnish an indirect, and the symbolical books of Protestants (Luther) a direct, guidance. The Reformation rightly elevated the Pauline justification by faith to the central place in Christian doctrine, and in the West carried it to a successful conclusion. As the necessary doctrine of salvation through Christ, this doctrine of justification is thus alone obligatory for theology and Church, while the other convictions and institutions of the earliest Christian community are of a subsidiary nature. For this reason, therefore, Luther himself recognized the Bible as the Word of God only in so far as it "makes for Christ". Since the Christian faith exists only through personal experience or subjective acquaintance with justification and reconciliation, the objects of faith are not presented to the mind from without through a Divine revelation as an authoritative rule of faith, but become vividly present for the Christian only through subjective experience. The revelation of God is given only to the believer who religiously lays hold of it by experience, and recognizes it as such.
Justifying faith especially is no mere passive attitude of man towards God, but an active trust in Him and His grace, evincing itself chiefly in humility, patience, and prayer. It is by no means a dogmatical belief in the truth of Revelation, but it possesses essentially a thoroughly practico-moral character. Ritschlianism can thus speak without any inconsistency of an "undogmatic Christianity" (Kaftan). The harmonizing of the free-religious moral activity of the Christian with dependence on God is proclaimed by Ritschl the "master-question of theology". This fundamental problem he solves as follows: The returning sinner is at first passively determined by God, whereupon justification achieves its practical success in reconciliation and regeneration, which in their turn lead to Christianactivity. Justification and reconciliation are so related that the former is also the forgiveness of sin and as such removes man's consciousness of guilt (i.e., mistrust of God), while the latter, as the cessation of active resistance to God, introduces a new direction of the will calculated to develop Christian activity in the true fulfilment of one's vocation. These two — justification and reconciliation — form the basis of our sonship as children of God. This justification identical with forgiveness of sin is however, no real annihilation of sin, but a forensic declaration of righteousness, inasmuch as God regards the believing sinner, in spite of his sins, as just and pleasing in consideration of the work of Christ.
A special characteristic of Ritschlianism lies in the assertion that justifying faith is possible only within the Christian community. The Church of Christ (by which, however, is to be understood no external institution with legal organization) is on the one hand the aggregate of all the justified believers, but on the other hand has, as the enduring fruit of the work of Christ, a duration and existence prior to all its members just as the whole is prior to its parts. Like the children in the family and the citizens in the state, the believers must also be born in an already existing Christian community. In this alone is God preached as the Spirit of Love, just as Jesus Himself preached, and in this alone, through the preaching of Christ and His work, is that justifying faith rendered possible, in virtue of which the individual experiences regeneration and attains to adoption as a son of God (cf. Conrad, "Begriff und Bedeutung der Gemeinde in Ritschl's Theologie" in "Theol. Studien und Krit.", 1911, 230 sqq.). It is plain that, according to this view,Christian baptism loses all its importance as the real door to the Church.
What is Ritschl's opinion of Jesus Christ? Does he consider Him a mere man? If we set aside the pious flourishes with which he clothes the form of the Saviour, we come speedily to the conviction that he does not recognize the true Divinity of Jesus Christ. As the efficacious bearer and transmitter of the Divine Spirit of Love to mankind Jesus is "superordinate" to all men, and has in the eternal decree of God a merely ideal pre-existence. He is therefore, as for the earliest community so also for us, our "God and Saviour" only in the metaphorical sense. All other theological questions — such as the Trinity, the metaphysical Divine sonship of Christ, original sin, eschatology — possess an entirely secondary importance. This self-limitation is specially injurious to the doctrine concerning God: all the Divine attributes, except such as are practico-moral, are set aside as unknowable. The essence of God is love, to which all His other attributes may be traced. Thus, His omnipotence is another phase of love inasmuch as the world is nothing else than the means for the establishment of the Kingdom of God. Even the Divine justice ends in love, especially in God's fidelity to the chosen people in the Old Testament and to the Christian community in the New. Every other explanation of the relation between the just God and sinful mankind — such as the juridical doctrine of satisfaction taught by St. Anselm of Canterbury — is called by Ritschl "sub-Christian". Only the sin against the Holy Ghost, which renders man incapable of salvation, calls forth the anger of God and hurls him into everlasting damnation. Other evils decreed by God are not punishments for sin, but punishments intended for our instruction and improvement. Sin being conceivable only as personal guilt, the idea of original sin is morally inconceivable.
Although Ritschlianism has undergone manifold alterations and developments in one direction or another at the hands of its learned representatives (Harnack, Kaftan, Bender, Sell, and so on), it has remained unchanged in its essential features. The Liberal and modern-positive theology of Germany is distinctly coloured with Ritschlianism, and the efforts of orthodox Protestantism to combat it have met with poor success. More than a decade ago Adolf Zahn ("Abriss einer Geschichte der evangelischen Kirche im 19. Jahrhundert", 3rd ed., Stuttgart, 1893) passed the sharp judgment on Ritschlianism, that it was "a rationalist scepticism and Pelagian moralism, vainly decked out in the truths of the Reformers, the threadbare garment of Lutheranism, for purposes of deceit; the clearest sign of the complete exhaustion and impoverishment of Protestantism, which at the end of the nineteenth century again knows no more than the common folk have ever known: 'Do right and fear no man'." The Catholic critic will probably see in the scorn for metaphysics and the elimination of the intellectual factor the chief errors of Ritschlian theology. The separation of faith and knowledge, of theology and metaphysics, has indeed a long and gloomy history behind it. The philosophy of the Renaissance, with its doctrine of the "double truth" erected the first separating wall between faith and knowledge; this division was increased by Spinoza, when he assigned to faith the rôle of concerning itself with pia dogmata, but entrusted to philosophy alone the investigation of truth. Finally appeared Kant, who cut the last threads which still held together theology and metaphysics. By denying the demonstrability of the existence of God through reason, he consistently effected the complete segregation of faith and knowledge into two "separate households". In this he was followed by Schleiermacher and Ritschl. Since recent Modernism, with its Agnosticism and Immanentism, adopts the same attitude, it is, whether avowedly or not, the death-knell not only of Christianity, but of every objective religion. Consequently, the regulations of Pius X against Modernism represent a contest in which the vital interests of the Catholic religion are at stake. As the foremost champion of the powers and rights of reason in its relations with faith, Catholicism is the defender of the law of causality which leads to the knowledge of metaphysical and Divine truths, the guardian of a constant, eternal, and unalterable truth, and the outspoken foe of every form of Scepticism, Criticism, Relativism, and Pragmatism — always in the interests of Christianity itself, since, without a rational foundation and substructure, Revelation and faith would hang unsupported in the air. In this statement the Catholic opposition to Ritschlianism in one of the most fundamental points of difference is sufficiently characterized.
O. RITSCHL, Albert Ritschl's Leben (Leipzig, 1892-6). Concerning the system Consult: FRICKE, Metaphysik u. Dogmatik in ihrem gegenseitigen Verhältnis unter besonderer Beziehung auf die Ritschl'sche Theologie (Leipzig, 1882); THICOTTER, Darstellung u. Beurteilung der Theologie A. Ritschl's (Leipzig, 1887); FLÜGEL, A. Ritschl's philosoph. Ansichten (Langensalza, 1886); LIPSIUS, Die Ritschl'sche Theologie (Leipzig, 1888); HÄRING, Zu Ritschl's Versöhnungslehre (Zurich, 1888); HERRMANN, Der evangel. Glaube u. die Theologie A. Ritschl's (Marburg, 1890); PFLEIDERER, Die Ritschl'sche Theologie (Brunswick, 1891); BERTRAND, Une nouvelle conception de la Rédemption. La doctrine de la justification et de la réconciliation dans le système théologique de Ritschl (Paris, 1891); GOYAU, L'Allemagne religieuse (Paris, 1897), 94 sqq.; GARVIE, The Ritschlian Theology (Edinburgh, 1899); KATTENBUSCH, Von Schleiermacher zu Ritschl (Halle, 1903); SCHOEN, Les origines histor. de la théol. de Ritschl (Paris, 1893); FABRE, Les principes philosophiques de la théol. de Ritschl (Paris, 1894); VON KUGELCHEN, Grundriss der Ritschl'schen Dogmatik (Göttingen, 1903); SWING, The Theology of A. Ritschl (New York, l901); FABRICIUS, Die Entwickelung in R.'s Theol. von 1874-1889 (Leipzig, 1909); HERRMANN, tr. MATHESON AND STEWART, Faith and Morals: I. Faith as Ritschl Defined it; II. The Moral Law, as Understood in Romanism and Protestantism(London, 1910). Cf. also SANDAY, Christologies Ancient and Modern (Oxford, 1910), 81 sqq. For refutation consult: STRANGE, Der dogmatische Ertrag der Ritschl'schen Theologie nach Kaftan (Leipzig, 1906); SCHÄDER, Theozentrische Theologie, I (Leipzig, 1909); EDGHILL, Faith and Fact, A Study of Ritschlianism (London, 1910) (a fundamental work). See also: O. RITSCHL in Realencykl. für prot. Theol. (Leipzig, 1906), s. v. Ritschl, Albrecht Benjamin; American Journal of Theol. (Chicago, 1906), 423 sqq.; KIEFL, Der geschichtl. Christus u. die moderne Philosophie (Mainz, 1911), 51 sqq.
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Ritual
The Ritual (Rituale Romanum) is one of the official books of the Roman Rite. It contains all the services performed by a priest that are not in the Missal and Breviary and has also, for convenience, some that are in those books. It is the latest and still the least uniform book of our rite.
When first ritual functions were written in books, the Sacramentary in the West, the Euchologion in the East contained all the priest's (and bishop's) part of whatever functions they performed, not only the holy Liturgy in the strict sense, but all other sacraments, blessings, sacramentals, and rites of every kind as well. The contents of our Ritual and Pontifical were in the Sacramentaries. In the Eastern Churches this state of things still to a great extent remains. In the West a further development led to the distinction of books, not according to the persons who use them, but according to the services for which they are used. The Missal, containing the whole Mass, succeeded the Sacramentary. Some early Missals added other rites, for the convenience of the priest or bishop; but on the whole this later arrangement involved the need of other books to supply the non-Eucharistic functions of the Sacramentary. These books, when they appeared, were the predecessors of our Pontifical and Ritual. The bishop's functions (ordination, confirmation, etc.) filled the Pontifical, the priest's offices (baptism, penance, matrimony, extreme unction, etc.) were contained in a great variety of little handbooks, finally replaced by the Ritual.
The Pontifical emerged first. The book under this name occurs already in the eighth century (Pontifical of Egbert). From the ninth there is a multitude of Pontificals. For the priest's functions there was no uniform book till 1614. Some of these are contained in the Pontificals; often the chief ones were added to Missals and Books of Hours. Then special books were arranged, but there was no kind of uniformity in arrangement or name. Through the Middle Ages a vast number of handbooks for priests having the care of souls was written. Every local rite, almost every diocese, had such books; indeed many were compilations for the convenience of one priest or church. Such books were called by many names--Manuale, Liber agendarum, Agenda, Sacramentale, sometimesRituale. Specimens of such medieval predecessors of the Ritual are the Manuale Curatorum of Roeskilde in Denmark (first printed 1513, ed. J. Freisen, Paderborn, 1898), and the Liber Agendarum of Schleswig (printed 1416, Paderborn, 1898). The Roeskilde book contains the blessing of salt and water, baptism, marriage, blessing of a house, visitation of the sick with viaticum and extreme unction, prayers for the dead, funeral service, funeral of infants, prayers for pilgrims, blessing of fire on Holy Saturday, and other blessings. The Schleswig book has besides much of the Holy Week services, and that for All Souls, Candlemas, and Ash Wednesday. In both many rites differ from the Roman forms.
In the sixteenth century, while the other liturgical books were being revised and issued as a uniform standard, there was naturally a desire to substitute an official book that should take the place of these varied collections. But the matter did not receive the attention of the Holy See itself for some time. First, various books were issued at Rome with the idea of securing uniformity, but without official sanction. Albert Castellani in 1537 published a Sacerdotale of this kind; in 1579 at Venice another version appeared, arranged by Grancesco Samarino, Canon of the Lateran; it was re-edited in 1583 by Angelo Rocca. In 1586 Giulio Antonio Santorio, Cardinal of St. Severina, printed a handbook of rites for the use of priests, which, as Paul V says, "he had composed after long study and with much industry and labor" (Apostolicæ Sedis). This book is the foundation of our Roman Ritual. In 1614 Paul V published the first edition of the official Ritual by the Constitution "Apostolicæ Sedis" of 17 June. In this he points out that Clement VIII had already issued a uniform text of the Pontifical and the Cærimoniale Episcoporum, which determines the functions of many other ecclesiastics besides bishops. (That is still the case. The Cærimoniale Episcoporum forms the indispensable complement of other liturgical books for priests too.) "It remained", the pope continues, "that the sacred and authentic rites of the Church, to be observed in the administration of sacraments and other ecclesiastical functions by those who have the care of souls, should also be included in one book and published by authority of the Apostolic See; so that they should carry out their office according to a public and fixed standard, instead of following so great a multitude of Rituals".
But, unlike the other books of the Roman Rite, the Ritual has never been imposed as the only standard. Paul V did not abolish all other collections of the same kind, nor command every one to use only his book. He says: "Wherefore we exhort in the Lord" that it should be adopted. The result of this is that the old local Rituals have never been altogether abolished. After the appearance of the Roman edition these others were gradually more and more conformed to it. They continued to be used, but had many of their prayers and ceremonies modified to agree with the Roman book. This applies especially to the rites of baptism, Holy Communion, the form of absolution, extreme unction. The ceremonies also contained in the Missal (holy water, the processions of Candlemas and Palm Sunday, etc.), and the prayers also in the Breviary (the Office for the Dead) are necessarily identical with those of Paul V's Ritual; these have the absolute authority of the Missal and Breviary. On the other hand, many countries have local customs for marriage, the visitation of the sick, etc., numerous special blessings, processions and sacramentals not found in the Roman book, still printed in various diocesan Rituals. It is then by no means the case that every priest of the roman Rite uses the Roman Ritual. Very many dioceses or provinces still have their own local handbooks under the name of Rituale or another (Ordo administrandi sacramenta, etc.), though all of these conform to the Roman text in the chief elements. Most contain practically all the Roman book, and have besides local additions.
The further history of the Rituale Romanum is this: Benedict XIV in 1752 revised it, together with the Pontifical and Cærimoniale Episcoporum. His new editions of these three books were published by the Brief "Quam ardenti" (25 March, 1752), which quotes Paul V's Constitution at length and is printed, as far as it concerns this book, in the beginning of the Ritual. He added to Paul V's text two forms for giving the papal blessing (V, 6; VIII, 31). Meanwhile a great number of additional blessings were added in an appendix. This appendix is now nearly as long as the original book. Under the title Benedictionale Romanum it is often issued separately. Leo XIII approved an editio typica published by Pustet at Ratisbon in 1884. This is now out of date. The Ritual contains several chants (for processions, burials, Office of the Dead, etc.). These should be conformable to the Motu Proprio of Pius X of 22 Nov., 1903, and the Decree of the Sacred Congregation of Rites of 8 Jan., 1904. All the Catholic liturgical publishers now issue editions of this kind, approved by the Congregation.
The Rituale Romanum is divided into ten "titles" (tituli); all, except the first, subdivided into chapters. In each (except I and X) the first chapter gives the general rules for the sacrament or function, the others give the exact ceremonies and prayers for various cases of administration. Titulus I (caput unicum) is "of the things to be observed in general in the administration of sacraments"; II, About baptism, chap. vi gives the rite when a bishop baptizes, vii the blessing of the font, not on Holy Saturday or Whitsun Eve; III, Penance and absolutions from excommunication; IV, Administration of Holy Communion (not during Mass); V, Extreme Unction, the seven penitential psalms, litany, visitation and care of the dying, the Apostolic blessing, commendation of a departing soul; VI, Of funerals, Office of the Dead, absolutions at the grave on later days, funerals of infants; VII, Matrimony and churching of women; VII, Blessings of holy water, candles, houses (on Holy Saturday), and many others; then blessings reserved to bishops and priests who have special faculties, such as those of vestments, ciboriums, statues, foundation stones, a new church (not, of course, the consecration, which is in the Pontifical), cemeteries, etc.; IX, Processions, for Candlemas, Palm Sunday, Rogation Days, Corpus Christi, etc.; X, Exorcism and forms for filling up parochial books (of baptism, confirmation, marriage, status animarum, the dead). The blessings of tit. VIII are the old ones of the Ritual. The appendix that follows tit. X contains additional forms for blessing baptism water, for confirmation as administered by a missionary priest, decrees about Holy Communion and the "Forty Hours" devotion, the litanies of Loreto and the Holy Name. Then follow a long series of blessings, not reserved; reserved to bishops and priests they delegate, reserved to certain religious orders; then more blessings (novissim ) and a second appendix containing yet another collection. These appendixes grow continually. As soon as the Sacred Congregation of Rites approves a new blessing it is added to the next edition of the Ritual.
The Milanese Rite has its own ritual (Rituale Ambrosianum, published by Giacomo Agnelli at the Archiepiscopal Press, Milan). In the Byzantine Rite the contents of our ritual are contained in the Euchologion. The Armenians have a ritual (Mashdotz) like ours. Other schismatical Churches have not yet arranged the various parts of this book in one collection. But nearly all the Eastern Catholics now have Rituals formed on the Roman model (see LITURGICAL BOOKS, IV).
BARUFFALDI, Ad rituale romanum commentaria (Venice, 1731); CATALANI, Rituale romanum . . . perpetuis commentariis exornatum (Rome, 1757); ZACCARIA, Bibliotheca Ritualis (Rome, 1776); THALHOFER, Handbuch der kath. Liturgik, II (Freiburg, 1893), 509-36.
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Ritual of Marriage
The form for the celebration of the Sacrament of Matrimony, as it stands in the "Rituale Romanum" of the present day, is remarkably simple. It consists of the following elements:
1. A declaration of consent made by both parties and formally ratified by the priest in the words: "Ego conjungo vos in matrimonium in nomine Patris et Filii et Spiritus Sancti. Amen" (I unite you in wedlock in the name of the Father and of the Son and of the Holy Ghost. Amen).
2. A form for the blessing of the ring which the bridegroom receives back from the hand of the priest to place it upon the ring finger of the bride's left hand.
3. Certain short versicles and a final benedictory prayer. This ceremony according to the intention of the Church should be followed by
4. the Nuptial Mass, in which there are Collects for the married couple, as well as a solemn blessing after the Pater Noster and another shorter one before the priest's benediction at the close.
At this Mass also it is recommended that the bride and bride g room should communicate. But although here as elsewhere the "Rituale Romanum" may be regarded as providing the form of the Church's ceremonial, in treating of the Sacrament of Matrimony a special rubric is inserted in the following terms: "If, however, in any provinces, other laudable customs and ceremonies are in use besides the foregoing in the celebration of the Sacrament of Matrimony, the holy Council of Trent desires that they should be retained" (see Decreta Conc. Trid., Sess. XXIV, De Reformatione, cap. 1).
The reason of this exceptional tolerance here shown towards diversity of ritual is not very far to seek. Matrimony being a sacrament in which the contracting parties themselves are the ministers, it is plain that its essential forms must be expressed not in Latin but in the vernacular, and this fact alone at once introduces a certain element of divergence. Moreover, change of established tradition in such matters is always disconcerting to the minds of the imperfectly educated. Hence the Church's wisdom is apparent in refraining from interference in those countries where certain rites and ceremonies, in themselves free from abuse, have been immemorially associated with this solemn contract. The effect of this tolerance is particularly noticeable in the British Isles. Before the Reformation a considerable variety of local usages prevailed in England, as elsewhere, affecting the ceremonial even of the Mass itself, as well as other ecclesiastical functions. The divergences of the "Use" of Sarum, or of York or of Hereford etc., from the practice of Rome or Augsburg or Lyons were not inconsiderable. When however through the Elizabethan persecution the clergy were forced to go abroad for their ecclesiastical training, the distinctively English customs of Sarum or York gradually became unfamiliar. No attempt or hardly any was made to print new Missals or Breviaries according to the English rite, and Roman usages were thus everywhere adopted by the missionary clergy. But in one respect an exception was made. The Catholic laity who lived on at home knew no other marriage service than that of their forefathers. Hence the Sarum form was in substance retained and in 1604 and again in 1610 in the English "Rituale" printed at Douai, under the title "Sacra Institutio Baptizandi, Matrimonium celebrandi etc.", the old Sarum text was reprinted unchanged, though at a later date, e.g. in the book of 1626 (? printed at Antwerp), certain modifications were introduced, The form thus modified remains in force for England, Scotland and Ireland down to the present day. Seeing that the Anglicanmarriage service has also retained a great deal of the primitive Sarum rite, we find ourselves confronted by the curious anomaly that in the British Isles the Catholic marriage service resembles the Anglican service more nearly than it does the form provided in the "Rituale Romanum".
Origin of Ecclesiastical Ceremonial
Turning to the historical development of the ritual for matrimony we may say that the Church from the beginning realized that Matrimony was in its essence a contract between individuals. So far as regarded the external forms which gave validity to that contract, the Church was ready to approve all that was seemly and in accordance with national custom, recognizing that an engagement thus lawfully entered upon between two baptized Christians was elevated by Christ's institution to the dignity of a sacrament. Duchesne is thus probably right in connecting those broader outlines of a religious service, which we can trace amid the diversities of the different medieval rituals, with the pagan form of marriage which had prevailed at an earlier date in Rome and throughout the Roman empire. Tertullian expatiates upon the happiness of "that marriage which is made by the Church, confirmed by the Holy Sacrifice (oblatio), sealed by the blessing, which the angels proclaim and which is ratified by our Father in heaven" (Ad Uxor., ii, 9); while elsewhere he speaks of the crown, the veil and the joining of hands ("De Corona" xiii, "Do Virg. vel.", ii). We can hardly doubt, then, that the Church accepted the leading features of that ceremony of marriage which was most in honour in pagan Rome, i.e. theconfarreatio, and that it blessed these rites, substituting in particular the holy Sacrifice of the Mass for the libations and sacrifices to the gods with which the profane ceremonies were solemnized.
The matter is not entirely clear, and Freisen is tempted to look rather to Jewish prototypes, especially the blessing, for the outlines of the earliest ritual of Christian marriage (see "Archiv. f. Kathol. Kirchenrecht", LIII, 369 seq., 1885). Remembering, however, the details given by Pope Nicholas I (c. 866) in his answer to the Bulgars, and regarding this description as the type of Christian marriage then recognized in Rome, we find that the whole ceremonial of Christian Matrimony falls into two clearly defined parts. We have first the preliminaries constituting the betrothal (sponsalia) in its broader sense. Under this head we may reckon primarily the betrothal strictly so called, i. e. the expression of the consent of the couple to be married and of their parents to the projected union. But this is supplemented by;
1. the subarrhatio, i, e. the delivery of the arrhæ or pledges, ordinarily represented by the giving of a ring, which Nicholas I calls annulus fidei (the ring of fidelity), and
2. by the handing over of the dowry, secured by some legal document and delivered in the presence of witnesses. The second act, which may follow the sponsalia immediately or after some interval, comprises
· the celebration of Mass, at which the bride and bridegroom communicate,
· the solemn benediction which Pope Nicholas associates with the veil (velamen) held over the married pair, and
· the wearing of crowns as they leave the church.
Although it is extremely difficult to determine in what precise measure the Roman and Teutonic marriage usages influenced each other from the time when the Goths and the Lombards made their power felt in Italy, there seems to be nothing here which may not be of purely Roman origin. Long before the birth of Jesus Christ, Roman custom drew a clear distinction between the sponsalia, or preliminaries, and the marriage itself, which latter culminated in the conducting of the bride to her husband's house (in domum deductio). The sponsalia usually consisted of a promise ratified by the giving of a ring as a pledge. The actual nuptials, especially the confarreatio, were marked by the offering of a bloodless sacrifice (a cake of spelt) to Jupiter; the bride always wore a flame-coloured veil (flammeum) and a crown encircled the brow of both bride and bridegroom. On the other hand some of these features, for example the clear distinction between the betrothal and the marriage, and the use of the wedding ring in the former ceremony, were also known among various Teutonic peoples at a very early date (see Sohm, "Recht der Eheschliessung", 55, and for Spanish usage, Férotin in "Monumenta Liturgica", V, 434 seq.) and seeing that other ancient Teutonic usages were undoubtedly retained in a service which in the end became purely religious and was conducted by the priest, it is not always easy to disentangle the elements of the later ritual and to assign the exact origin to each.
Development of the Marriage Ritual
Probably we shall be right in assuming that the first effort everywhere made by the Church to impart a religious character to the contract of marriage was by requiring or urging the married pair to be present at a special Nuptial Mass (q. v.). The Mass itself constitutes the highest form of consecration and the available evidence points strongly to the conclusion that in such very different matters as the dedication of a church or the burial of the dead, the Christians of the first few centuries had no special ritual adapted for such occasions but were content to offer the holy Sacrifice with appropriate collects. Looking at our actual Nuptial Mass which has retained the essential features of that found in the Sacramentary ascribed to St. Leo, the earliest collection preserved to us of Roman origin, we find that the prayers themselves constitute a blessing of the married pair while the eucharistic benediction which is headed "Velatio nuptialis" is in effect a consecration of the bride alone to the estate of marriage, a point of view which vividly recalls the Roman conception of matrimony as the veiling of the woman for the special behoof of her husband. This velatio nuptialis spread in slightly varying forms to every part of Western Christendom which received the Roman Mass Book. Down to the present day the same nuptial benediction, specially devoted to the bride and introduced at an unwonted position (immediately after the Pater Noster of the Mass), remains the highest form of sanction which the Church can give to the union of man and woman. By a law of ancient date which is still in force, this special benediction is withheld in all cases in which the bride has been previously mated. Further, though in the early Middle Ages the Nuptial Mass seems sometimes to have been celebrated on the day after the first cohabitation of the pair (see Friedberg, "Eheschliessung", 82-84 and Sohm, "Recht der Eheschliessung", 159), these solemnities seem always to have been associated with the marriage itself as distinct from the espousals.
For a long time, undoubtedly, the espousals and the actual nuptials remained distinct ceremonies throughout the greater part of the Western world, and except for the subsequent bringing of the parties before the altar for the celebration of the Mass, the Church seems to have had little directly to do with either function. Nevertheless a negative approval of such ceremonies as containing nothing unbefitting the Christian character may be presumed. Indeed this seems to be required even at the beginning of the second century by the epistle of St. Ignatius to St. Polycarp: "It becometh men and women, when they wed, to marry with the consent of the bishop, that the marriage may be after the Lord and not after concupiscence". (Cf. Ephes., v, 32, and the Didache, xi.) Moreover at Rome, Pope Siricius (A. D. 385), in a letter accepted as genuine by Jaffé-Wattenbach (Regesta, n. 255), speaks clearly of the blessing pronounced by the priest at the ceremony of the betrothal (illa benedictio quam nupturæ sacerdos imponit) where the context seems to make it evident that the actual marriage is not meant. We may believe, though the point is contested, that in some places the Church by degrees came to take a part both in the betrothal and in that "gifta" or handing over of the bride in which our Teutonic forefathers seem to have seen the essence of the nuptial contract. This eventually successful effort of the Church everywhere to bring the solemnization of matrimony more immediately under her influence, is well summed up in the following Anglo-Saxon ordinance: "At the nuptials there shall be a Mass-priest by law who shall with God's blessing bind their union to all prosperity" (Liebermann, "Gesetze der Angel-Sachsen", I, 422).
The great authority of Charlemagne was exerted in the same direction. Many times in his "Capitularies" it is enjoined that marriages should not be celebrated without the blessing of the priest (see "Beauchet in "Nouvelle Revue de Droit Français", VI, 381-383). He even declared that without this blessing marriages should not be held valid, but this view was not supported by later pronouncements of the Holy See. From about this period too the ring seems to have received an ecclesiastical blessing, one of the earliest known instances occurring in the marriage of Judith of France in 856 to the English King Ethelwulf, the father of Alfred the Great (see the whole ritual in M. G. H., Legum, 1, 450). With this exception the oldest ordines of a marriage service conducted by ecclesiastical authority are several centuries later in date, and those that bear a distinctly religious character almost always show the betrothal and the nuptial ceremony amalgamated into one. This is conspicuously the case in the "Ordinals" of Sarum and York and in the modern English Catholic service which is derived from them. Indeed it has been disputed whether the Church originally made any claim to bless the betrothal as distinct from the nuptials (see Freisen, "Geschichte des can. Eherechts", 131-134, and 160). But some ecclesiastical control of the betrothal ceremony seems in itself highly probable, especially when we take into account the analogy of the Oriental rituals; while the clearly marked division in the earliest Spanish Ordines between the "Ordo Arrharum" and the "Ordo ad benedicendum" (Férotin in "Monumenta Liturgica", V, 434 seq.) equally presupposes a double intervention of the priest.
Indeed the Spanish rituals, especially that of Toledo, even down to modem times, recognize a double ceremony. In the first, after a solemn admonition to disclose any impediment that may exist, the parties give their consent "per verba de præsenti", and the priest, at least in the later forms (see "Manuale Toletanum", Antwerp, 1680, 457) pronounces the words: "I on the part of God Almighty join you in wedlock", etc. None the less the priest is directed in the rubric which immediately follows to warn the parties that "they must not dwell together in the same house before receiving the blessing of the priest and the Church". Then follows under quite a separate heading the "Order for the Nuptial Benediction", which begins with the blessing of the rings and arrhæ in the church porch and is completed by the celebration of the Nuptial Mass. No doubt the contract of marriage and the nuptial benediction are distinct things in themselves and are neither of them identical with the betrothal, but it seems highly probable that the traces of duality which may be observed in so many of the older marriage rituals are primarily to be attributed to some confused and vague perpetuation of the betrothal and the nuptials as distinct ceremonies, as was the case both in Rome and among the Teutons.
In the Sarum "Ordo ad faciendum Sponsalia" two points may be noticed which illustrate this duality. First, the celebration of the earlier part of the ceremony in the church porch; a feature which indeed was common to all Western Christendom. Thus Chaucerwrites of the Wife of Bath:
"She was a worthy woman all hir live 
Housebondes at the chirche dore had she had five."
The change of scene from the porch to the altar for the celebration of Mass is a marked feature in all early rituals. Secondly, we may note the italicized words in the following form for plighting troth, still retained in the English Catholic marriage service and closely reproducing the old Sarum Text: "I, N. take thee, N. for my wedded wife, to have and to hold, from this day forward, for better for worse, for richer for poorer, in sickness and in health, till death do us part, if Holy Church will it permit, and thereto I plight thee my troth." It is tolerably clear that this troth-plighting originally formed part of a betrothal ceremonial and recognized the possibility that the Church might still refuse to confirm and bless the union thus initiated. But as the words occur in the modern service, where the parties have already given their consent, where the marriage is consequently an accomplished fact and the priest has said "ego conjungo vos in matrimonium", they may readily cause a difficulty. Needless to say that this particular clause has been omitted in the Anglican "Book of Common Prayer".
Ancient Observances surviving in later Rituals
The traces of the old betrothal ceremony in the modern nuptial Ordinals of different countries are many and varied. First the wedding ring itself, in accordance with the old Roman custom, seems to have been originally a pledge or arrha given at the sponsalia by the bridegroom as the earnest of the future fulfilment of his share in the contract. At a later date however it probably became confused with certain German customs of "morning gifts" after marriage and consequently was transferred to the nuptials proper. Further in many places it ultimately became and still remains the custom for bride and bridegroom to present each other mutually with rings as a pledge of fidelity, and this is in fact the symbolical meaning attached to the ring in the modern ritual of the Church, as the form for its blessing plainly signifies. Perhaps the first trace of the use of two rings occurs in the early Spanish Ordines. Furthermore, while the use of the wedding ring has been retained among most, though not quite all, the rituals of the West, the manner of putting it on varies considerably. The English custom that the bridegroom should place it, first, on the bride's thumb with the words "in the name of the Father"—then on the index finger—"and of the Son" — then on the middle finger—"and of the Holy Ghost"— and finally on the fourth finger—"Amen"—is found in medieval ceremonials in places as far separated as Spain and Norway, but it was by no means universal. In some places the priest puts on the ring, and elsewhere it was customary to place the ring on the bride's right hand. This was the case in the Sarum rite and it was retained among English Catholics until the middle of the eighteenth century. The reason so frequently assigned for the choice of the fourth, or ring, finger, viz, that a vein runs from that finger to the heart, is found in early non-Christian writers like Pliny and Macrobius.
A second survival which appears even in the concise Roman Ritual, is the hand-clasp of the married pair. This was a custom also in the pagan marriage ceremonial of Rome, and it is hard to say whether it comes to us through Roman or Teutonic traditions. Certain it is that the "hand-fast" constituted a sort of oath among most Germanic peoples and was used for the solemn ratification of all kinds of contracts (see Friedberg, "Eheschliessung", pp. 39-42). In many, and especially the German rituals, the priest was directed to wrap his stole around the clasped hands of the bride and bridegroom while he pronounced some words of ratification. This ceremony may often be noticed in medieval pictures of a marriage, e.g. the "Espousals of St. Joseph and our Lady". This also is quite probably of heathen origin for we find a reference to something very similar in Arbeo's "Life of St. Emmeram", written before the year 800. It contains an account of a pagan woman summarily given in marriage to a Christian, her hand wrapped round with a cloak "as is the custom in espousals". A most elaborate ceremony of this kind is prescribed in the "Rituale" compiled for the Christians of Japan in 1605. It was noticed above that the "gifta", or formal surrender of the bride, who thus passed from the "mund" of her father or guardian to that of her husband, was regarded as the most essential feature of Anglo-Saxon nuptials. This left its mark in the Sarum rite, and something of it still survives both in the Anglican and the Catholic ceremonial. In the former the minister asks "Who giveth this woman to be married to this man"; in the latter no question is put, but the rubric still stands "Then let the woman be given away by her father or by her friends".
Most remarkable of all perhaps is the giving of gold and silver by the bridegroom to the bride. This has been much modified in the Anglican "Book of Common Prayer" which speaks only of "laying the ring upon a book with the accustomed duty to the priest and clerk"; but the Catholic rite, more closely following the Sarum, directs that gold and silver be placed with the ring and given to the bride while the bridegroom says: "With this ring I thee wed; this gold and silver I thee give, with my body I thee worship and with all my worldly goods I thee endow". This action takes us back to Tacitus's account of German marriage customs. "The wife", he says, "does not present a dower to her husband, but the husband to the wife" (Germania, xviii). Undoubtedly this is a trace of the primitive sale by which the bridegroom paid a sum of money for the transference to him of the "mund" or right of custody of the bride. Originally that money was paid to the father or guardian, but by successive stages it became a sort of dower for the bride and was represented by the symbolical payment to her of "arrhæ ", the name by which the money thus given in the marriage ceremony is still designated. In certain branches of the Teutonic family, notably the Salians, this form of purchase of a bride was known as marriage "per solidum et denarium". See for example the account of the nuptials of Chlodwig and St. Clotilde in the history of the so-called Fredegarius (c. xviii). The solidus was a gold piece, the denarius a silver one, and in the time of Charlemagne and later the solidus was the equivalent in value of twelve denarii. When the custom of coining gold pieces was given up in the ninth century, it seems that the solidus and denarius were represented by their equivalent value, i. e. thirteen silver pieces. Certain it is, in any case, that in Spain and in some parts of France thirteen pieces of money, known in French as the "Treizain", are still blessed and given to the bride along with the ring. The ceremony was duly observed at the marriage of King Alfonso of Spain, in 1906 (see "The Messenger", 1906, 113-130).
To mention the many observances peculiar to particular provinces, for example the Hungarian custom of taking an oath of mutual fidelity upon relics at the dictation of the priest, or the York practice by which the bride threw herself at the feet of her husband if he gave her land as part of her dower—would here be impossible. We must not however omit to note the pallium or pall (French, poêle), which in a very large number of dioceses was held over the married pair, they in the meantime lying prone before the altar, while the nuptial benediction was pronounced in the Mass. The custom was retained until recently in many parts of France and is still observed in the more ceremonious weddings which follow the Toledan ritual. This and the "jugale", or parti-coloured yoke of ribbon binding together the married pair, are mentioned by St. Isidore of Seville, and it is not quite clear how far they are to be identified with the velum or flammeum of the bride in the Roman marriage. It is to be noted that according to certain rituals the pallium is completely to cover the bride but only the shoulders of the bridegroom. This seems clearly to be connected with the fact that, as already observed, the nuptial benediction is almost entirely devoted to the bride and consecrates her to her special responsibilities. The parallel of this marriage ceremony is seen in the pall held over nuns while the consecratory preface is being said at their clothing or profession. It follows that the idea that this is a funeral pall and is symbolical of the death of the religious to the world is not historically justifiable.
The words of the priest, "Ego vos in matrimonium conjungo", which, though sanctioned by the Council of Trent, are apt to convey the false impression that the priest is the minister of the Sacrament, are not primitive, at any rate in this form, and are only to be found in Rituals of comparatively recent date. In the medieval Nuptial Mass, and in many places until long after the Reformation, the kiss of peace was given to the married pair. The bridegroom received it from the priest either directly or by means of the paxboard, or instrumentum pacis, and then per osculum oris conveyed it to the bride. The misconception, found in some modern writers, that the priest kissed the bride, is due to a misunderstanding of this piece of ritual, no such custom is recorded in manuals approved by ecclesiastical authority.
Oriental Marriage Rituals
That of the Orthodox Greek Church may be conveniently taken as a model, for the others, e.g. the Syrian and Coptic rites, resemble it in many particulars. The most noteworthy feature in a Greek or Russian marriage is the fact that there are two quite distinct religious services. In the service of the betrothal a contract is entered upon and two rings are presented. A gold ring is given by the priest to the bridegroom and a silver one to the bride, but these are subsequently exchanged betWeen the parties. The second ceremony is that of the nuptials proper and it is generally called the crowning. The service is one of considerable length in which the parties again solemnly express their consent to the union and towards the close of which a crown is placed by the priest on the head of each. The bridegroom and bride afterwards partake of a cup of wine previously blessed and exchange a kiss. Marriages in the Greek Church take place after the celebration of the Liturgy, and, as in the West, the season of Lent is a forbidden time. It may be noticed that some rituals of the Western Church retain more positive traces of the ancient ceremony of the crowning than is preserved in the wreath usually worn by the bride. Thus in a Latin ritual printed for Poland and Lithuania in 1691 it is directed that two rings be used, but if these are not forthcoming, then the priest is to bless two wreaths (serta) and present them to the married pair.
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Ritualists[[@Headword:Ritualists]]

Ritualists
The word "Ritualists" is the term now most commonly employed to denote that advanced section of the High Church party in the Anglican Establishment, which since about 1860 has adhered to and developed further the principles of the earlier Tractarian Movement. Although this designation is one that is not adopted but rather resented by the persons to whom it is applied, it cannot exactly be called a nickname. "Ritualism" in the middle of the nineteenth century not uncommonly meant the study or practice of ritual, i. e. ecclesiastical ceremonial; while those who favoured ritualism were apt to be called "ritualists". For example, the Rev. J. Jebb, in a publication of 1856 entitled "The Principle of Ritualism Defended", defines ritualism equivalently as "a sober and chastened regard for the outward accessories of worship", and insists further that "we need something more than a lawyer's mind to examine fairly ecclesiastical questions. The Church requires that divines and ritualists should be called into counsel". It was only some time later, about 1865 or 1866, that the word came to be used as the name of a party and was printed with a capital letter.
Unlike many other party names which have grown up in the course of controversy, the word "Ritualists" does very fairly indicate the original, if not the most fundamental, characteristic which has divided those so designated from their fellow-High-Churchmen. The movement headed by Newman and his friends had been primarily doctrinal. Pusey always stated that the leaders had rather discouraged as too conspicuous anything in the way of ceremonies, fearing that they might awaken prejudice and divert attention from more important issues. Nevertheless the sympathies awakened for the traditions of a Catholic past, and especially the revival of faith in the Real Presence and the Eucharistic Sacrifice, could not fail in the long run to produce an effect upon the externals of worship. Many of the followers were more venturous than the leaders approved. Moreover, the conversion of Newman and other prominent Tractarians, while somewhat breaking up the party and arresting the progress of events at Oxford, had only transferred the movement to the parish churches throughout the country, where each incumbent was in a measure free to follow his own light and to act for himself. The Rev. W. J. E. Bennett, Vicar of St. Paul's, Knightsbridge, became notorious for a number of innovations in ritual, notably in such details as the use of altar lights, cross, and coverings which brought him into conflict with his bishop (in 1850) and led in the end to his resigning his benefice. In 1859 still greater sensation was caused by the "Romish" ceremonial of the Rev. Bryan King at St: George's in the East. The roughs of the district, with some violent Evangelicals, for months together continued to interrupt the services with brawling and rioting. The English Church Union, however, founded at about this period to defend the interests of the High Church movement, lent effective aid, and public opinion turned against the authors of these disturbances.
During the years that followed ceremonial innovations, imitating more and more pronouncedly the worship of the Catholic Church, spread throughout the country. A regular campaign was carried on, organized on the one side by the English Church Union and on the other by the Church Association, which latter was called into existence in 1865 and earned amongst its opponents the nickname of the "Persecution Company Limited". The lovers of ornate ceremonial were for the most part sincerely convinced that they were loyal to the true principles of Anglicanism, and that they were rightly insisting on the observance of the letter of the law embodied in the so-called "Ornaments Rubric", which stands at the head of the Morning Service in the Book of Common Prayer. It could not of course be denied that the practices which the Tractarians were introducing had long been given up in the Church of England. But though these had fallen completely into abeyance, the party contended that the letter of the Prayer Book made it a duty to revive them. It may be said indeed that it is round the Ornaments Rubric that the whole ritualistic controversy has turned down to the present day. For this reason a somewhat full account of it is indispensable.
The first Prayer Book of Edward VI, which came into use on 9 June, 1549, has the following rubric at the beginning of the Mass: "Upon the day and at the time appointed for the administration of the Holy Communion, the Priest that shall execute the holy ministry shall put upon him the vesture appointed for that ministration, that is to say a white Alb plain, with a Vestment or Cope." This first Prayer Book of Edward VI remained in use for three years when it was supplanted by the second Prayer Book of Edward VI (1 Nov., 1552). In this, under the influences of Continental reformers, the rubric just quoted was expunged and the following substituted: "And here is to be noted that the Minister at the time of the Communion, and at all other times in his ministration, shall use neither Albae, Vestment or Cope". After the accession of Elizabeth a revised Prayer Book was issued in 1559, which contained the rubric in the following form: "And here it is to be noted that the minister at the time of the Communion and at all other times in his ministration shall use such ornaments in the Church as were in use by authority of Parliament in the second year of the reign of King Edward VI according to the Act of Parliament set in the beginning of the book." In spite of a brief suppression under the Long Parliament and during the Commonwealth, the same rubric was restored in substantially identical terms in the Prayer Book of 1662 which remains in force to-day. Now it must not of course be forgotten that the word "ornaments" is used in a technical sense which has been defined by the Judicial Committee of the Privy Council to include "all the several articles used in the performance of the rites and services of the Church". Vestments, books, cloths, chalices, and patens must be regarded as church ornaments. In modern times even organs and bells are held to fall under this denomination. Further there can be no doubt that if the reference to the second year of Edward VI be strictly interpreted, much Catholic ceremonial was then still retained embracing such adjuncts as lights, incense, vestments, crosses, etc. There is considerable controversy regarding the precise meaning of the rubric, but, however we regard it, it certainly gives much more latitude to the lovers of ritual than was recognized by the practice of the English Church in 1850.
Although of recent years the innovators have gone far beyond those usages which could by any possibility be covered by a large interpretation of the Ornaments Rubric, it seems clear that in the beginning the new school of clergy founded themselves upon this and were not exactly accused of doing what was illegal. Their position, a position recognized in 1851 by the bishops themselves, was rather that of wishing "to restore an unusual strictness of ritual observance". Their tendencies no doubt were felt to be "popish", but they were primarily censured by the Protestant party as "ultra-rubricians". The first appeal to legal tribunals in the Westerton v. Liddell case (Mr. Liddell was the successor of Mr. Bennett) terminated, after appeal to the Judicial Committee of the Privy Council, substantially in favour of the Ritualists. It was decided that the Ornaments Rubric did establish the legality of a credence table, coloured frontals and altar coverings, candlesticks and a cross above the holy table. This gave confidence to the party in other directions and between the years 1857 and 1866 there was a considerable extension of ritual usages such as the Eucharistic vestments, altar lights, flowers, and incense, while the claim was generally made that they were all perfectly lawful.
With the year 1866 began a period of almost incessant controversy. Six specific practices, known as the "Six Points", were about this time recognized as constituting the main features in the claims of the less extreme Ritualists. They were:
· (1) the eastward position (i. e. that by which the minister in consecrating turns his back to the people);
· (2) the use of incense;
· (3) the use of altar lights;
· (4) the mixed chalice;
· (5) the use of vestments;
· (6) the use of wafer bread.
A committee of the Lower House of Convocation in 1866 expressed a strong opinion that most of these things should not be introduced into parish churches without reference to the bishop. A royal commission followed (1867-70), but came to no very clear or unanimous decision except as regards the inexpediency of tolerating any vesture which departs from what had long been the established usage of the English Church. Meanwhile the Dean of Arches, and, after appeal, the Privy Council delivered judgment in the Mackonochie case and between them decided against the legality of the elevation, use of incense, altar lights, ceremonially mixed chalice and against any position of the minister which would hide the manual acts from the communicants. Even more important was the judgement of the same Judicial Committee of the Privy Council in the Purchas Case (Ap. 1871), which besides confirming these previous decisions, even as against the opinion of the Dean of Arches, declared in more unequivocal terms the illegality of wafer-bread and of all Eucharistic vestments.
The reaction among the High Church party against this sweeping condemnation was considerable, and it is probably true that much of the strong feeling which has existed ever since against the Judicial Committee as a court of appeal is traceable to this cause, Many of the Ritualists not only refuse to acknowledge the jurisdiction of a secular court in church matters but they declare themselves justified in withholding obedience from their bishops as long as the bishops are engaged in enforcing its decrees. The passing of the Public Worship Regulation Act in 1874 which, as Disraeli stated in Parliament was meant "to put down the Ritualists", seems only to have led to increased litigation, and the Risdale judgment in 1877 by which the Committee of the Privy Council, after elaborate argument by counsel on either side, reconsidered the question of Eucharistic vestments and the eastward position, reaffirming the condemnation of the former but pronouncing the latter to be lawful, providing that it did not render the manual acts invisible to the congregation gave encouragement to the Ritualists by showing that earlier decisions were not irreversible. In any case there were no signs of any greater disposition to submit to authority. The committal of four clergymen to prison in the years 1878-81 for disobedience to the order of the courts whose jurisdiction they challenged, only increased the general irritation and unrest. In 1888 came another sensation. Proceedings were taken before the Archbishop of Canterbury, sitting with episcopal assessors against Dr. King, Bishop of Lincoln, for various ritualistic practices. In his judgment subsequently confirmed by the Privy Council Archbishop Benson sanctioned under carefully defined conditions the eastward position, mixed chalice, altar lights, the ablutions, and the singing of the Agnus Dei, but forbade the signing of the cross in the air when giving the absolution and the benediction.
Naturally the effect of these alternate relaxations and restrictions was not favourable to the cause of sober uniformity. The movement went on. The bishops had probably grown a little weary in repressing an energy which was much more full of conviction than their own, and in the years which followed, especially in the Diocese of London, under Bishop Temple, a large measure of licence seems to have been granted or at any rate taken. The rapid spread of "romanizing" practices, though in their extreme form they were confined to a comparatively small number of churches, began to attract general attention, while causing profound uneasiness to Evangelicals and Nonconformists. In 1898 Sir William Harcourt started a vigorous campaign against ritualistic lawlessness by a series of letters in the "Times", and almost concurrently Mr. John Kensit and his followers appealed to another phase of public opinion by their organized interruptions of the services in the churches they disapproved of. It was felt once again that something must be done and this time the remedy took the form of the so-called "Lambeth Hearings", when the Archbishops of Canterbury and York, after listening to legal and expert argument, delivered a joint "opinion upon certain burning questions, to wit
· (a) the use of incense and processional lights, and
· (b) the practice of reservation.
On 31 July, 1899, they jointly pronounced the use of incense to be inadmissible, and on 1 May, 1900, in two independent "opinions", they concurred in forbidding any form of reservation of the consecrated elements. Very little was effected by this or by a series of Church Discipline Bills which were introduced into Parliament, but which died stillborn. Consequently in 1904 a royal commission was appointed "to inquire into the alleged prevalence of breaches or neglect of the Law relating to the conduct of Divine Service in the Church of England and to the ornaments and fittings of churches." The commission, after collecting an immense mass of evidence from ecclesiastics and laymen of every shade of opinion, not forgetting the agents employed by the Church Association to keep watch on the services in ritualistic churches, issued a voluminous report in 1906.
Although the commission has accomplished little more than the propounding of certain suggestions regarding the reconstitution of the ecclesiastical courts, suggestions which have not yet been acted upon, the "Report" is a document of the highest importance for the evidence which it contains of the developments of Ritualism. The commissioners single out certain practices which they condemn as being graver in character and of a kind that demand immediate suppression. No doubt the numerical proportion of the churches in which the clergy go to these lengths is small, but the number seems to be increasing. The practices censured as of special gravity and significance, are the following: "The interpolation of prayers and ceremonies belonging to the Canon of the Mass. The use of the words 'Behold the Lamb of God' accompanied by the exhibition of a consecrated wafer or bread. Reservation of the sacrament under conditions which lead to its adoration. Mass of the presanctified. Corpus Christi processions with the sacrament. Benediction with the sacrament. Celebration of the Holy Eucharist with the intent that there should be no communicant except the celebrant. Hymns, prayers and devotions involving invocation or a confession to the Blessed Virgin or the saints. The observance of the festivals of the Assumption of the Blessed Virgin Mary and of the Sacred Heart. The veneration of images and roods." These practices are described as having an exceptional character because they are at once
· (1) in flagrant contradiction with the teaching of the Articles and Prayer Book;
· (2) they are illegal, and
· (3) their illegality does not depend upon any judgment of the Privy Council.
Similar objection is taken to any observance of All Souls' Day or of the festival of Corpus Christi which implies the "Romish" doctrine concerning purgatory or transubstantiation.
But while it is quite true that the number of churches in which these extremes are practised is small, it is important to remember that private oratories,, communities, and sisterhoods, which last commonly follow forms of devotion and ritual which cannot externally be distinguished from those prevailing in the Catholic Church were not in any way touched by these investigations of the commissioners. It is in such strongholds that the ritualistic spirit is nurtured and propagated, and there is as yet no sign that the feeling which animated this revival of the religious life is less earnest than of yore.
Again everything seems to point to the conclusion that if extreme practices have not spread more widely this is due less to any distaste for such practices in themselves than to a shrinking from the unpleasantness engendered by open conflict with ecclesiastical authority. Where comparative impunity has been secured, as for example by the ambiguity of the Ornaments Rubric, a notable and increasing proportion of the clergy have advanced to the very limits of what was likely to be tolerated in the way of ritualistic development. It has been stated by Archbishop Davidson that before 1850 the use of vestments in a public church was known hardly anywhere. In 1901 carefully compiled statistics showed that Eucharistic vestments of some kind (other than the stole authorized by long tradition) were used in no less than 1526 churches of the provinces of York and Canterbury, that is about twelve per cent of the whole; and the number has increased since. A slighter but not altogether contemptible indication of the drift of opinion when unchecked by authority is to be found in the familiar "Roman collar". Less than fifty years ago, at the time of the "Roman aggression" it was regarded in England as the distinctive feature of the dress of a Catholic priest, an article which by its very name manifested its proper usage. Not long afterwards it was gradually adopted by certain High Church clergymen of an extreme type. At the present day it is the rule rather than the exception among English ecclesiastics of all shades of opinion, not excepting even the Nonconformists.
With regard to the present position and principles of the Ritualists we shall probably do well with Monsignor R. H. Benson (Non-Catholic Denominations, pp. 29-58) to recognize a distinction between two separate schools of thought, the moderate and the extreme. On the one hand all the members of this party seem to agree in recognizing the need of some more immediate court of appeal to settle disputed questions of dogma and ritual than can be afforded by the "Primitive Church" which the early Tractarians were content to invoke in their difficulties. On the other hand while both sections of the Ritualists are in search of a "Living Voice" to guide them, or at any rate of some substitute for that Living Voice, they have come to supply the need in two quite different ways. To the moderate Ritualists it has seemed sufficient to look back to the Book of Common Prayer. This, it is urged, was drawn up in full view of the situation created by "Roman abuses", and though it was not intended to be a complete and final guide in every detail of doctrine and discipline, the fact that it was originally issued to men already trained in Catholic principles, justifies us in supplying deficiencies by setting a Catholic interpretation upon all doubtful points and omissions. The Ritualist of this school, who of course firmly believes in the continuity of his Church with the Church of England before the Reformation, thinks it his duty to "behave and teach as a Marian priest, conforming under Elizabeth, would have behaved and taught when the Prayer Book was first put into his hands: he must supply the lacunœ and carry out the imperfect directions in as 'Catholic' a manner as possible" (Benson, op. cit., p. 32). Thus interpreted, the Prayer Book supplies a standard by which the rulings of bishops and judicial committees may be measured, and, if necessary, set aside; for the bishops themselves are no less bound by the Prayer Book than are the rest of the clergy, and no command of a bishop need be obeyed if it transgress the directions of this higher written authority. The objections to which this solution of the difficulty is open must be sufficiently obvious. Clearly the text of this written authority itself needs interpretation and it must seem to the unprejudiced mind that upon contested points the interpretation of the bishops and other officials of the Establishment is not only better authorized than that of the individual Ritualist, but that in almost every case the interpretation of the latter in view of the Articles, canons, homilies, and other official utterances is strained and unnatural. Moreover there is the undeniable fact of desuetude. To appeal to such an ordinance as the "Ornaments Rubric" as evidently binding, after it has been in practice neglected by all orders of the Church for nearly three hundred years, is contrary to all ecclesiastical as well as civil presumptions in matters of external observance.
The extreme party among the Ritualists, though they undoubtedly go beyond their more moderate brethren in their sympathy with Catholic practices and also in a very definitely formulated wish for "Reunion" (see UNION OF CHRISTENDOM), do not greatly differ from them in matters of doctrine. Many adopt such devotions as the rosary and benediction, some imitate Catholic practice so far as to recite the Canon of the Mass in Latin, a few profess even to hold the infallibility of the Roman Pontiff and to receive (of course with exception of the necessity of external communion with Rome) all doctrines defined and taught by him. But the more fundamental difference which divides the Ritualists into two classes is probably to be found in their varying conceptions of the authority to which they profess allegiance. Giving up the appeal to the Prayer Book as a final rule, the extreme party find a substitute for the Living Voice in the consensus of the Churches which now make up Catholic Christendom — that is practically speaking in the agreement of Canterbury, Rome, and Moscow — if Moscow may be taken as the representative of a number of eastern communions which do not in doctrinal matters differ greatly from one another. Where these bodies are agreed either explicitly or by silence, there, according to the theory of this advanced school, is the revealed faith of Christendom; where these bodies differ among themselves, there we have matters of private opinion which do not necessarily command the assent of the individual.
It is difficult perhaps for anyone who has not been brought up in a High Church atmosphere to understand how such a principle can be applied, and how Ritualists can profess to distinguish between beliefs which are de fide and those which are merely speculative. To the outsider it would seem that the Chinch of Canterbury has quite clearly rejected such doctrines as the Real Presence, the invocation of saints, and the sacrificial character of the Eucharist. But the Ritualist has all his life been taught to interpret the Thirty-Nine Articles in a "Catholic" sense. When the Articles say that transubstantiation is repugnant to the plain words of Scripture, he is satisfied to believe that some misconception of transubstantiation was condemned, not the doctrine as defined a little later by the Council of Trent. When the Articles speak of "the sacrifices of Masses — for the quick and the dead" as "blasphemous fables and dangerous deceits", he understands that this repudiation was only directed against certain popular "Romish errors" about the multiplication of the effects of such Masses, not against the idea of a propitiatory sacrifice in itself. Again the statement that "the Romish doctrine concerning . . . Invocation of Saints is a fond thing vainly invented", for him amounts to no more than a rejection of certain abuses of extreme romanizers who went perilously near to idolatry. In this way the Church of England is exonerated from the apparent repudiation of these Catholic beliefs, and the presumption stands that she accepts all Catholic doctrine which she does not explicitly reject. Hence as Rome and Moscow and Canterbury (in the manner just explained) profess the three beliefs above specified, such beliefs are to be regarded as part of the revealed faith of Christendom. On the other hand such points as papal infallibility, indulgences, and the procession of the Holy Ghost, which are admittedly rejected by one or more of the three great branches of the Catholic Church, have not the authority of the Living Voice behind them. They may be true, but it cannot be shown that they form part of the Revelation, the acceptance of which is obligatory upon all good Christians.
With this fundamental view are connected many other of the strange anomalies in the modern Ritualist position. To begin with, those who so think, feel bound to no particular reverence for the Church of their baptism or for the bishops that represent her. By her negative attitude to so many points of Catholic doctrine she has paltered with the truth, She has by God's Providence retained the bare essentials of Catholicity and preserved the canonical succession of her bishops. Hence English Catholics are bound to be in communion with her and to receive the sacraments from her ministers, but they are free to criticize and up to a certain point to disobey. On the other hand the Ritualist believes that each Anglican bishop possesses jurisdiction, and that this jurisdiction particularly in the matter of confessions, is conferred upon every clergyman in virtue of his ordination. Further the same jurisdiction inherent in the canonically appointed bishop of the diocese requires that English Catholics should be in communion with him, and renders it gravely sinful for them to hear Mass in the churches of the "Italian Mission" — so the Ritualist is prone to designate the Churches professing obedience to Rome. This participation in alien services is a schismatical act in England, while on the other hand on the Continent, an "English Catholic" is bound to respect the jurisdiction of the local ordinary by hearing Mass according to the Roman Rite, and it becomes an equally schismatical act to attend the services of any English Church.
The weak points in this theory of the extreme Ritualist party do not need insisting upon. Apart from the difficulty of reconciling this view of the supposed "Catholic" teaching of the Established Church with the hard facts of history and with the wording of the Articles, apart also from the circumstance that nothing was ever heard of any such theory until about twenty-five years ago, there is a logical contradiction about the whole assumption which it seems impossible to evade. The most fundamental doctrine of all in this system (for all the other beliefs depend upon it) is precisely the principle that the Living Voice is constituted by the consensus of the Churches, but this is itself a doctrine which Rome and Moscow explicitly reject and which the Church of England at best professes only negatively and imperfectly. Therefore by the very test which the Ritualists themselves invoke, this principle falls to the round or at any rate becomes a matter of opinion which binds no man in conscience.
The real strength of Ritualism and the secret of the steady advance, which even in its extreme forms it still continues to make, lies in its sacramental doctrine and in the true devotion and self-sacrifice which in so many cases follow as a consequence from this more spiritual teaching. The revival of the celibate and ascetic ideal, more particularly in the communities of men and women living under religious vows and consecrated to prayer and works of charity, tends strongly in the same direction. It is the Ritualist clergy who more than any other body in the English Church have thrown themselves heart and soul into the effort to spiritualize the lives of the poor in the slums and to introduce a higher standard into the missionary work among the heathen. Whatever there may be of affectation and artificiality in the logical position of the Ritualists, the entire sincerity, the real self-denial, and the apostolic spirit of a large proportion of both the clergy and laity belonging to this party form the greatest asset of which Anglicanism now disposes. (For those aspects of Ritualism which touch upon Anglican Orders and Reunion, see ANGLICAN ORDERS and UNION OF CHRISTENDOM.)
For a concise Catholic view of Ritualism at the present day, more particularly in its relations to the other parties in the Church of England, see BENSON, Non-Catholic Denominations (London, 1910). An excellent historical sketch of the movement may be found in THUREAU-DANGIN, La renaissance catholique en Angleterre au XIXe siècle (Paris, 1901-8), especially in the third volume. The most important Anglican account is probably WARRE-CORNISH, History of the English Church in the Nineteenth Century (London, 1910), especially Part II; a good summary is also provided by HOLLAND in the Schaff-Herzog Encyclopedia of Religious Knowledge (New York, 1910), s. v. Ritualism. 
The best materials for the history of the movement may be found in the Blue Books issued by the various royal commissions more especially the Report and the four accompanying volumes of minutes of evidence printed for the royal commission on ecclesiastical discipline in 1906. The letters and other documents published in such complete biographies as those of Pusey, Bishop S. Wilberforce, Archbishop Tait, Bishop Wilkinson, Archbishop Benson, Lord Shaftesbury, Charles Lowder, and others, are also very useful. See also SPENCER JONES, England and the Holy See London, 1902); MALLOCK, Doctrine and Doctrinal Disruption (London, 1908); MACCOLL, The Royal Commission and the Ornaments Rubric (London, 1906); MOYES, Aspects of Anglicanism (London, 1906); DOLLING, Ten Years in a Portsmouth Slum (London, 1898); MACCOLL, Lawlessness, Sacerdotalism and Ritualism (London, 1875); ROSCOE, The Bishop of Lincoln's Case (London, 1891); SANDAY, The Catholic Movement and the Archbishop's Decision (London, 1899); TOMILSON, Historical Grounds of the Lambeth Judgment (London, 1891), and in general The Reunion Magazine and the now extinct Church Review.
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Robber Council of Ephesus
(LATROCINIUM).
The Acts of the first session of this synod were read at the Council of Chalcedon, 451, and have thus been preserved to us. The remainder of the Acts (the first session being wanting) are known only through a Syriac translation by a Monophysite monk, published from the British Museum MS. Addit. 14,530, written in the year 535. On the events which preceded the opening of the council, 8 August, 449, see DIOSCORUS. The emperor had convoked it, the pope had agreed. No time had been left for any Western bishops to attend, except a certain Julius of an unknown see, who, together with a Roman priest, Renatus (he died on the way), and the deacon Hilarus, afterwards pope, represented St. Leo. The Emperor Theodosius II gave Dioscorus, Patriarch of Alexandria, the presidency -- ten authentian kai ta proteia. The legate Julius is mentioned next, but when this name was read at Chalcedon, the bishops cried: "He was cast out. No one represented Leo." Next in order was Juvenal of Jerusalem, above both the Patriarch of Antioch, Domnus, and St. Flavian of Constantinople. The number of bishops present was 127, with eight representatives of absent bishops, and lastly the deacon Hilarus with his notary Dulcitius. The question before the council by order of the emperor was whether St. Flavian, in a synod held by him at Constantinople in November, 448, had justly deposed and excommunicated the Archimandrite Eutyches for refusing to admit two natures in Christ. Consequently Flavian and six other bishops, who had been present at his synod, were not allowed to sit as judges in the council. The brief of convocation by Theodosius was read, and then the Roman legates explained that it would have been contrary to custom for the pope to be present in person, but he had sent a letter by them. In this letter St. Leo had appealed to his dogmatic letter to Flavian, which he intended to be read at the council and accepted by it as a rule of faith. But Dioscorus took care not to have it read, and instead of it a letter of the emperor, ordering the presence at the council of the fanatical anti-Nestorian monk Barsumas, was presented. The question of faith was next proceeded with. Dioscorus declared that this was not a matter for inquiry: they had only to inquire into the recent doings. He was acclaimed as a guardian of the Faith. Eutyches then was introduced, and declared that he held the Nicene Creed, to which nothing could be added, and from which nothing could be taken away. He had been condemned by Flavian for a mere slip of the tongue, though he had declared that he held the faith of Nicaea and Ephesus, and had appealed to the present council. He had been in danger of his life. He now asked for judgment against the calumnies which had been brought against him.
The accuser of Eutyches, Bishop Eusebius of Dorylaeum, was not allowed to be heard. The bishops agreed that the Acts of the condemnation of Eutyches, at a council held at Constantinople in November, 448, should be read, but the legates asked that the pope's letter might be heard first. Eutyches interrupted with the complaint that he did not trust the legates; they had been to dine with Flavian, and had received much courtesy. Dioscorus decided that the Acts of the trial should have precedence, and so the letter of St. Leo was never read at all. The Acts were then read in full (for an account of them see EUTYCHES), and also the account of an inquiry made on 13 April into the allegation of Eutyches that the synodal Acts had been incorrectly taken down, and of another inquiry on 27 April into the accusation made by Eutyches that Flavian had drawn up the sentence against him beforehand. While the trial was being related, cries arose of belief in one nature, that two natures meant Nestorianism, of "Burn Eusebius", and so forth. St. Flavian rose to complain that no opportunity was given him of defending himself. The Acts of the Robber Council now give a list of 114 votes in the form of short speeches absolving Eutyches. Even three of his former judges joined in this, although by the emperor's order they were not to vote. Barsumas added his voice in the last place. A petition was read from the monastery of Eutyches, which had been excommunicated by Flavian. On the assertion of the monks that they agreed in all things with Eutyches, and with the holy Fathers, the synod absolved them.
Next in order to establish the true Faith an extract was read from the Acts of the first session of the Council of Ephesus of 431. Many of the bishops, and also the deacon Hilarus, expressed their assent, some adding that nothing beyond this faith could be allowed. Dioscorus then spoke, declaring that it followed that Flavian and Eusebius must be deposed. No less than 101 bishops gave their votes orally, and the signatures of all the 135 bishops follow in the Acts. Flavian and Eusebius had previously interposed an appeal to the pope and to a council under his authority. Their formal letters of appeal have been recently published by Amelli. The evidence given at Chalcedon is conclusive that the account in the Acts of this final scene of the session is not to be trusted. The secretaries of the bishops had been violently prevented from taking notes. It was declared that both Barsumas and Dioscorus struck Flavian, though this may be exaggeration. But we must believe that many bishops threw themselves on their knees to beg Dioscorus for mercy to Flavian, that the military were introduced and also Alexandrine Parabolani, and that a scene of violence ensued; that the bishops signed under the influence of bodily fear, that some signed a blank paper, and that others did not sign at all, the names being afterwards filled in of all who were actually present.
The papal legate Hilarus uttered a single word in Latin, Contradicitur, annulling the sentence in the pope's name. He then escaped with difficulty. Flavian was deported into exile, and died a few days later in Lydia. No more of the Acts was read at Chalcedon. But we learn from Theodoret, Evagrius, and others, that the Robber Council deposed Theodoret himself, Domnus, and Ibas. The Syriac Acts take up the history where the Chalcedonian Acts break off. Of the first session only the formal documents, letters of the emperor, petitions of Eutyches, are known to be preserved in Syriac, though not in the same MS. It is evident that the Monophysite editor thoroughly disapproved of the first session, and purposely omitted it, not because of the high-handed proceedings of Dioscorus, but because the Monophysites as a general rule condemned Eutyches as a heretic, and did not wish to remember his rehabilitation by a council which they considered to be ecumenical.
In the next session, according to the Syriac Acts, 113 were present, including Barsumas. Nine new names appear. The legates were sent for, as they did not appear, but only the notary Dulcitius could be found, and he was unwell. The legates had shaken off the dust of their feet against the assembly. It was a charge against Dioscorus at Chalcedon that he "had held an (ecumenical) council without the Apostolic See, which was never allowed". This manifestly refers to his having continued at the council after the departure of the legates. The first case was that of Ibas, Bishop of Edessa. This famous champion of the Antiochian party had been accused of crimes before Domnus, Bishop of Antioch, and had been acquitted, soon after Easter, 448. His accusers had gone to Constantinople and obtained a new trial from the emperor. The bishops Photius of Tyre, Eustathius of Berytus, and Uranius of Imeria were to examine the matter. These bishops met at Tyre, removed to Berytus, and returned to Tyre, and eventually acquitted Ibas once more, together with his fellow-accused, Daniel, Bishop of Harran, and John of Theodosianopolis. This was in February, 449. The bishops had been too kind, Cheroeas, Governor of Osrhoene was now ordered to go to Edessa to make a new inquiry. He was received by the people on 12 April with shouts (the detailed summary of which took up some two or three pages of his report), in honour of the emperor, the governor, the late Bishop Rabbula, and against Nestorius and Ibas. Cheroeas sent to Constantinople, with two letters of his own, an elaborate report, detailing all the accusations he could manage to rake together against Ibas. The emperor ordered that a new bishop should be chosen. It was this report, which provided a history of the whole affair, that was now read at length by order of Dioscorus. When the famous letter of Ibas to Maris was read, cries arose such as "These things pollute our ears . . . Cyril is immortal . . . Let Ibas be burnt in the midst of the city of Antioch . . . Exile is of no use. Nestorius and Ibas should be burnt together!" A final indictment was made in a speech by a priest of Edessa named Eulogius. Sentence was finally given against Ibas of deposition and excommunication, without any suggestion that he ought to be cited or that his defence ought to be heard. It is scandalous to find the three bishops who had acquitted him but a few months previously, only anxious to show their concurrence. They even pretended to forget what had been proved at Tyre and Berytus. In the next case, that of Ibas's nephew, Daniel of Harran, they declared that at Tyre they had clearly seen his guilt, and had only acquitted him because of his voluntary resignation. He was quickly deposed by the agreement of all the council. He was, of course, not present and could not defend himself.
It was next the turn of Irenaeus, who as an influential layman at the former Council of Ephesus had shown much favour to Nestorius. He had later become Bishop of Tyre, but the emperor had deposed him in 448, and the miserable Photius, already mentioned, had succeeded him. The synod made no difficulty in ratifying the deposition of Irenaeus as a bigamist and a blasphemer. Aquilinus, Bishop of Byblus, because he had been consecrated by Irenaeus and was his friend, was next deposed. Sophronius, Bishop of Tella, was a cousin of Ibas. He was therefore accused of magic, and his case was reserved for the judgment of the new Bishop of Edessa -- a surprisingly mild decision. The council turned to higher game. The great Theodoret, whose learning and eloquence in the pulpit and with the pen were the terror of the party of Dioscorus, had been confined by the emperor within his own diocese in the preceding year, to prevent his preaching at Antioch; and Theodosius had twice written to prevent his coming to Ephesus to the council. It was not difficult to find reasons for deposing him in his absence. Far as he was from being a Nestorian, he had been a friend of Nestorius, and for more than three years (431-4) the most redoubtable antagonist of St. Cyril. But the two great theologians had come to terms and had celebrated their agreement with great joy. Theodoret had tried to make friends with Dioscorus, but his advances had been rejected with scorn. A monk of Antioch now brought forward a volume of extracts from the works of Theodoret. First was read Theodoret's fine letter to the monks of the East (see Mansi, V, 1023), then some extracts from a lost "Apology for Diodorus and Theodore" -- the very name of this work sufficed in the eyes of the council for a condemnation to be pronounced. Dioscorus pronounced the sentence of deposition and excommunication.
When Theodoret in his remote diocese heard of this absurd sentence on an absent man against whose reputation not a word was uttered, he at once appealed to the pope in a famous letter (Ep. cxiii). He wrote also to the legate Renatus (Ep. cxvi), being unaware that he was dead. The council had a yet bolder task before it. Domnus of Antioch is said to have agreed in the first session to the acquittal of Eutyches. But he refused, on the plea of sickness, to appear any more at the council. He seems to have been disgusted, or terrified, or both, at the tyranny exercised by Dioscorus. The council had sent him an account of their actions, and he replied (if we may believe the Acts) that he agreed to all the sentences that had been given and regretted that his health made his attendance impossible.
It is almost incredible that immediately after receiving this message, the council proceeded to hear a number of petitions from monks and priests against Domnus himself. He was accused of friendship with Theodoret and Flavian, of Nestoriaism, of altering the form of the Sacrament of Baptism, of intruding an immoral bishop into Emesa, of having been uncanonically appointed himself, and in fact of being an enemy of Dioscorus. Several pages of the MS. are unfortunately lost; but it does not seem that the unfortunate patriarch was cited to appear, or given a chance of defending himself. The bishops shouted that he was worse than Ibas. He was deposed by a vote of the council, and with this final act of injustice the Acts come to an end. The council wrote the usual letter to the emperor (see see Perry, trans., p. 431), who was charmed with the result of the council and confirmed it with a letter (Mansi, VII, 495, and Perry, p. 364). Dioscorus sent an encyclical to the bishops of the East, with a form of adhesion to the council which they were to sign (Perry, p. 375). He went to Constantinople and appointed his secretary Anatolius bishop of that great see. Juvenal of Jerusalem had become his tool, he had deposed the Patriarchs of Antioch and Constantinople; but one powerful adversary yet remained. He halted at Nicaea, and with ten bishops (no doubt the ten Egyptian metropolitans whom he had brought to Ephesus), "in addition to all his other crimes he extended his madness against him who had been entrusted with the guardianship of the Vine by the Saviour" -- in the words of the bishops at Chalcedon -- and excommunicated the pope himself.
Meanwhile St. Leo had received the appeals of Theodoret and Flavian (of whose death he was unaware), and had written to them and to the emperor and empress that all the Acts of the council were null. He excommunicated all who had taken part in it, and absolved all whom it had condemned, with the exception of Domnus of Antioch, who seems to have had no wish to resume his see and retired into the monastic life which he had left many years before with regret. (For the results of the Robber Council, or Latrocinium -- the name given to it by St. Leo -- see CHALCEDON, EUTYCHES, and POPE LEO I.)
JOHN CHAPMAN 
Transcribed by Sean Hyland

Robert Abercromby[[@Headword:Robert Abercromby]]

Robert Abercromby
(Sometimes known as Sanders and as Robertson).
A Jesuit missionary in Scotland in the time of the persecutions, born 1532; died at Braunsberg, in Prussia, 27 April, 1613. He was brought into prominence chiefly by the fact that he converted the Queen of James I of England, when that monarch was as yet James IV of Scotland. The Queen was Anne of Denmark, and her father, an ardent Lutheran, has stipulated that she should have the right to practice her own religion in Scotland, and for that purpose sent with her a chaplain named John Lering who, however, shortly after his arrival, became a Calvinist. The Queen, who abhorred Calvinism, asked some of the Catholic nobles for advice, and it was suggested to call Father Abercromby, who, with some other Jesuits, was secretly working among the Scotch Catholics and winning many illustrious converts to the Church. Though brought up a Lutheran, Queen Anne had in her youth lived with a niece of the Emperor Charles V, and not only knew something of the Faith, but had frequently been present at Mass with her former friend. Abercromby was introduced into the palace, instructed the Queen in the Catholic religion, and received her into the Church. This was about the year 1600. As to the date there is some controversy. Andrew Lang, who merely quotes Mac Quhirrie as to the fact of the conversion, without mentioning Abercromby, puts it as occurring in 1598. Intelligence of it at last came to the ears of the King, who, instead of being angry, warned her to keep it secret, as her conversion might imperil his crown. He even went as far as to appoint Abercromby Superintendent of the Royal Falconry, in order that he might remain near the Queen. Up to the time that James succeeded to the crown of England, Father Abercromby remained at the Scottish Court, celebrating Mass in secret, and giving Holy Communion nine or ten times to his neophyte. When the King and Queen were crowned sovereigns of Great Britain, Anne gave proof of her sincerity by absolutely refusing to receive the Protestant sacrament, declaring that she preferred to forfeit her crown rather than take part in what she considered a sacrilegious profanation. Of this, Lang, in his "History of Scotland", says nothing. She made several ineffectual attempts to convert the King. Abercromby remained in Scotland for some time, but as a price of 10,000 crowns was put upon his head he came to England, only to find that the King's kindly dispositions toward him had undergone a change. The alleged discovery of a Gunpowder Plot in 1605, and the attempts made to implicate the Jesuits in the conspiracy had excited in the mind of the King feelings of bitter hostility to the Society. He ordered a strict search to be made for Abercromby, who consequently left the country and betook himself to Braunsberg, in Eastern Prussia, where he died, in his eighty-first year.
Bellesheim, Hist, of the Cath. Church in Scotland, VIII, 346; Rostowski, Lituanic, S. J., Hist., 236; Abercromby's Narrative in the Biblioth. Nation., Paris, Fonds latins, 6051, fol. 50.
T.J. CAMPBELL

Robert Aske[[@Headword:Robert Aske]]

Robert Aske
An English gentleman, and nominal leader of the 30,000 Northern Catholics who rose in defence of the monasteries at the time of their dissolution by Henry VIII (1536). Among their requests was the suppression of Lutheran heretical books, the punishment of heretical bishops and of the king's evil advisers, the recall of hi anti-ecclesiastical legislation, the prosecution of his "visitors", Lee and Layton, and the holding of a parliament in the North. Alarmed at the size of the insurrection, the king offered an unlimited pardon and promised to redress their grievances in a parliament at York. Thereupon Aske disbanded his army, which, however, was soon again in the field, when it was seen that the king would not redeem his promises. The insurgents were defeated by the Duke of Norfolk in their attempts to seize Hull and Carlisle. Most of the leaders were taken and hanged by scores; Aske was executed at York in June, 1537.
GILLOW, Bibl. Dict. of Engl. Catholics, I, 75.
THOMAS J. SHAHAN 
Transcribed by Thomas J. Bress

Robert Aston Coffin[[@Headword:Robert Aston Coffin]]

Robert Aston Coffin
An ecclesiastical writer and bishop, b. at Brighton, England, 19 July, 1819; d. at Teignmouth, Devonshire, 6 April, 1885. He received his secondary education at Harrow and in 1837 went to Christ Church, Oxford, where he took his B.A. degree with honours in 1840. He then prepared himself for the ministry and, having received Anglican orders from the Bishop of Oxford, he was appointed in 1843 vicar of St. Mary Magdalen, Oxford. While at Oxford he had become a follower of Dr. Newman, and like so many others who had joined the Oxford or Tractarian Movement he left the Anglican Church and was received into the Catholic Church at Prior Park on the feast of St. Francis Xavier, 3 December, 1845, two months after the reception of Dr. Newman. Having spent a year as tutor in the family of Mr. Ambrose de Lisle, he followed Newman to Rome to prepare himself for the priesthood, and was ordained 31 October, 1847, by the cardinal vicar. In the meantime Dr. Newman had been authorized by Pius IX to found the Oratory of St. Philip Neri in England. When, in June, 1848, the Oratory was established, Father Coffin with other convert priests joined it, and he was appointed superior of St. Wilfrid's, Cotton Hall. The next year he followed a strong attraction he had felt since his conversion for the Congregation of the Most Holy Redeemer, left the Oratory, and entered the Redemptorist novitiate at Saint-Trond, in Belgium. Having made his profession on 2 February, 1852, he returned to England and began his long and fruitful career as a zealous Redemptorist missionary. From 1850 to 1865 he was rector of St. Mary's, Clapham and from the latter year till 1882 he held the office of provincial of the English Redemptorists. These offices, however, did not prevent him from zealously labouring with pen and tongue, for, from 1852 to 1872, he was almost constantly engaged in giving missions and clergy retreats throughout England, Ireland, and Scotland, and in publishing many ascetical books.
After the death of Dr. Danell, the second Bishop of Southwark, Father Coffin was chosen as his successor, and was consecrated in Rome by Cardinal Howard, in the church of S. Alfonso, 11 June, 1882, taking possession of his see on 27 July. After an illness of several months, borne with great fortitude, Bishop Coffin died at Teignmouth, in the house of the Redemptorists which he himself had founded when provincial. "Although his name was at no time conspicuously before the world, his influence had been widely and deeply felt, and few ecclesiastics in England were held in greater esteem or affection. By the publication of many of the works of St. Alphonsus, by his labours as a preacher and missionary in his younger days, by his numerous retreats, especially to the clergy, and still more by his government of the Province of the Congregation of the Most Holy redeemer in England, Scotland, and Ireland during nearly twenty vears, he performed a quiet, solid and enduring work which will be felt for many generations" ("The Tablet", London). Among his publications are the following English translations of the Italian works of St. Alphonsus: "The Glories of Mary" (London, 1862, 1868), "The Mysteries of the Faith: The Incarnation" (London, 1854); "The Christian Virtues" (London, 1854), "The Mysteries of the Faith: The Eucharist" (London, 1855), "Visits to the Most Holy Sacrament" (London, 1855); "The Eternal Truths" (London, 1857); "A Devotion in Honour of St. Joseph" (London, I860); "The Mysteries of the Faith: The Redemption" (London, 1861); "Hymns and Verses on Spiritual Subjects" (London, 1863). He also published a translation of "The Oratory of the Faithful Soul" by Blosius (London, 1848), and several pastoral letters.
GILLOW, Bibl. Dict. of Eng..Cath., s. v.; The Tablet (London, 11 April, 1885).
B. GUIDNER 
Transcribed by Joseph P. Thomas

Robert Bickerdike[[@Headword:Robert Bickerdike]]

Ven. Robert Bickerdike
Martyr, a Yorkshire layman, b. at Low Hall, near Knaresborough (date unknown), but residing at York; d. 5 August (or 8 October), 1585. Arrested for giving a priest, Ven. John Boste, a glass of ale, he was also accused at his trial of using treasonable words. He was acquitted, but Judge Rhodes, determined to have his blood, had him removed from the city gaol to the Castle and tried once more at the Lammas Assizes on the same charge. He was then condemned. One of his offences was that, when Ven. Francis Ingleby was being dragged on the hurdle to execution, hearing a minister's wife say: "Let us go into the Tolbooth and we shall see the traitorly thief come over on the hurdle", he said, "No; no thief, but as true as thou art". These words were supposed to be the cause of his death. He suffered at York.
BRIDGEWATER, Concertatio (Trier, 1589); MORRIS, The Catholics of York under Elizabeth (London, 1891); CHALLONER, Memoirs.
BEDE COOK 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert, Akron, Ohio

Robert Blackburne[[@Headword:Robert Blackburne]]

Robert Blackburne
An English Catholic who suffered imprisonment in the closing years of the seventeenth, and during the earlier half of the eighteenth, centuries; he died in 1748.
He was a son of Richard Blackburne, of Thistleton, Lancaster. The Blackburne family is one of the most ancient and respected Catholic families in Lancashire. Robert Blackburne was arrested in 1695 on suspicion of being connected with what was known as the Lancashire Plot. He was never brought to trial, although kept in prison for fifty-three years. The case was more than once brought to the attention of Parliament, but nothing was done for his relief. He was never tried or released, and finally died in prison.
GILLOW, Bibl. Dict. Eng. Cath., I, 223.
THOMAS GAFFNEY TAAFFE 
Transcribed by Bryan R. Johnson

Robert Cenalis[[@Headword:Robert Cenalis]]

Robert Cenalis
(Sometimes written CÉNEAU and COENALIS, whence the nickname, le Soupier)
Bishop, historian, and controversialist, b. in Paris, 1483; d. there, 1560. In 1513 he became doctor of the Faculty of Theology in the Sorbonne, and in 1515 was made Bishop of Vence. From here he was transferred in 1530 to the See of Riez, and in 1532 to that of Avranches. He took an active part in the religious and polemical discussions that attended the Reformation, and wrote several controversial works, the most important of which are: "Pro tuendo sacro coelibatu" (Paris, 1545); "Tractatus de utriusque gladii facultate, usuque legitimo" (Paris, 1546, and Leyden, 1558); "Axioma de divortio matrimonii mosaici per legem evangelicam refutato" (Paris, 1549); "Traductatis Calviniacae" (Paris, 1556); "Methodus de compescendâ haereticorum ferociâ" (Paris, 1557). In the same year and place in which the last-named work was published, there appeared his "Historia Galliae", dedicated to King Henry II. This was a folio volume, treating of the name, origin, and achievements of the Gauls, Franks, and Burgundians. It has but little critical value. Not long afterward he produced "L'histoire ecclésiastique de Normandie". While Bishop of Riez he issued synodal statutes of that diocese, and wrote an erudite treatise on weights and measures under the title: "De liquidorum leguminumque mensuris, seu verâ mensurarum ponderumque ratione" (Paris, 1532, 1535, 1547).
JOHN A. RYAN 
Transcribed by Gerald M. Knight

Robert Ciboule[[@Headword:Robert Ciboule]]

Robert Ciboule
Theologian and moralist, born in the Department of Eure, France, at the close of the fourteenth century; died in 1458. He was chancellor of the church of Notre-Dame, Paris, and later dean of Evreux and chamberlain to Pope Nicholas V. In 1437 he was one of the theologians consulted by Charles VII concerning the rehabilitation of John of Arc, on which his decision was favourable. The same monarch sent him to the Council of Basle, and in 1439 made him ambassador to the Court of Pope Eugene IV at Florence. He wrote many devotional works, all of which he left in manuscript form. His "Sainte méditation de l'homme sur soi-même" was printed in Paris in 1510 and several times reprinted. Several of his sermons are preserved in the National Library of France (Department of Manuscripts) while his opinion regarding Joan of Arc has been partially published in the Procès which tells of her rehabilitation [Procès de condemnation et de rehabilitation de Jeanne d'Arc (Paris, 1841-49), III, 326-328]; and complete in Lanery d'Arc, "Memoires et consultations en faveur de Jeanne d' Arc", etc. (Paris, 1889), 351.
JOHN A. RYAN 
Transcribed by Joseph P. Thomas

Robert de Coucy[[@Headword:Robert de Coucy]]

Robert De Coucy
A medieval French master-builder and son of a master-builder of the same name, born at Reims (or Coucy, according to some authorities); died at Reims in 1311; In 1263 he was appointed successor to Hugues Libergier as director of the work of building the church of Saint-Nicaise at Reims, and between this date and 1279 he constructed the choir chapels, and part of the transept; the church was afterwards destroyed during the Revolution. Some good illustrations of this building, begun in 1229 and considered one of the best Gothic churches of the great period in France, have been preserved; A nearly contemporary chronicle of the Abbey of Saint-Nicaise says that "Hugo Libergiers pronaon ecclesiæ perfecit. Robert de Coucy caput ecclesiæ construxit". After the death of his father, Robert de Coucy had also chief charge of the work on the cathedral at Reims, which was rebuilt after its destruction by fire in 1210. The new cathedral was begun in 1211, and the choir, constructed by Robert de Coucy the elder, was completed in 1241; The cathedral was built on a simple plan of a vast choir, no transepts, and a rather narrow nave. Viollet-le-Duc says: "This building has all the strength of the cathedral of Chartres without its heaviness; in short it combines the essential requirements of artistic beauty, power and grace; it is, besides, built of fine materials cunningly put together, and there is found in all its parts a painstaking care and a skill very rare at a period when men built with great rapidity and often with inadequate resources". In a labyrinth, or representation of a maze, which formerly existed in the pavement of the nave of the cathedral were effigies of the architects of the edifice from its foundation up to 1382; among these effigies, according to tradition, were those of the two Robert de Coucys, father and son. In the cloister of the Abbey of Saint-Denis at Reims Félibien noted the gravestone of Robert de Coucy, "Maistre de Notre-Daine et de Saint-Nicaise, qui trépassa en l'an 1311".
MARLOT, Histoire de La ville de Reims (Lille, 1666; Reims, 1842-45), I, 636; LÜBKE, History of Art (1880), I, 529; REBER, History of Mediœval Art (New York, 1897), 498; GWILT AND PAPWORTH, Encyc. of Architecture (London and New York, 1903), 1132; MELIZIA, Lives of Celebrated Architects, I, 155; LETHABY, Mediœval Art (London and New York, 1904), 247;La qrande encyclopédie, s. v. de Coucy; MARSHALL, Cathedral Cities of France, 48-49.
THOMAS H. POOLE. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Robert De' Nobili[[@Headword:Robert De' Nobili]]

Robert de' Nobili
Born at Montepulciano, Tuscany, September, 1577; died at Mylapore, India, in 1656. He entered the Society of Jesus in 1597, at Naples, and after a brilliant course of studies sailed for the Indian mission in October, 1604, arriving at Goa, 20 May, 1605. After a short stay at Cochin and the Fishery Coast, he was sent in November, 1606, to Madura to study Tamil. Within a year he had acquired a complete mastery of Tamil, Telugu, and Sanskrit. In his zeal to convert the Brahmins he adopted their mode of life and so had to cut himself off completely from intercourse with his fellow missionaries. He worked in Madura, Mysore, and the Karnatic till old age and almost complete blindness compelled him to retire to Mylapore. (For an account of his missionary methods see MALABAR RITES.) De' Nobili translated into Sanskrit or composed therein many prayers and several longer works, especially an abridgment of Christian Doctrine and a life of Our Lady, in Sanskrit verse. Nearly all these productions were lost during his imprisonment in Madura (1639-41). His principal work in Tamil is his "Larger Catechism", in four books, printed after his death (partly reprinted, Trichinopoly, 1891-1906). It is a course of theology adapted to the needs of the country. In addition he wrote: "A Treatise on the Eternal Life", "A Dialogue on the Faith", "A Disproof of Transmigration", "A Manual of Rules of Perfection", numerous hymns and several instructions not yet edited, two small catechisms still in actual use, "The Science of the Soul", and many prayers. He translated into Telugu several of his Tamil works, among them the two small catechisms. In Tamil and Telugu he enriched the vocabulary with appropriate Christian terms.
BERTRAND, La Mission du Madure (Paris, 1847); Lettres edifiantes, Collection Martin, II, 263-66; for the pseudo-Veda, or rather pseudo-Veda hoax, see Asiatic Researches, XIV (London, 1818), 35; pseudo-Vedas seem clearly a non-Christian production; for diatribes on de' Nobili, see D'ORSAY, Portuguese Discoveries (London, 1893), 254-58.
J. CASTETS 
Transcribed by Joseph E. O'Connor

Robert Dymoke[[@Headword:Robert Dymoke]]

Robert Dymoke
Confessor of the Faith, date of birth uncertain; d. at Lincoln, England, 11 Sept., 1580. He was the son of Sir Edward Dymoke (d. 1566) of Scrivelsby, Lincolnshire, hereditary King's Champion. In 1579 Dymoke received the martyr-priest, blessed Richard Kirkman, at Scrivelsby, and maintained him as schoolmaster to his sons. He was himself, at the time, an occasional conformist to the State-religion but was reconciled in 1580 either by Kirkman or by blessed Edmund Campion. In July, 1580, Dymoke and his wife, the Lady Bridget, eldest daughter and coheiress of Edward Clinton, Earl of Lincoln, were indicted for hearing Mass and for recusancy. Though he was quite helpless owing to paralysis, Dymoke was ordered by Bishop Cooper of Lincoln to be carried off to gaol, where he died, faithful to the end. He was much tormented in his last hours by the Protestant ministers who endeavoured to pervert him, and who, even when the dying man was half-unconscious, refused to leave him in peace. He left several children, his eldest son, Edward, being more than twenty-one years of age at the time of his father's death.
BEDE CAMM. 
Transcribed by Gerald M. Knight

Robert Fabyan[[@Headword:Robert Fabyan]]

Robert Fabyan
English chronicler, died 28 February, 1513. He was a London clothier, a member of the Drapers' Company, and an alderman. He held several responsible positions, but resigned his aldermanship in 1502, probably to escape the financial burdens of the mayoralty. Fabyan belongs to the class of City chroniclers, men interested mainly in municipal life, but he is the first to take a wider view and to attempt to combine his London history with that of the country. He was not very successful. His "Concordance of Histories" begins with Brutus and goes down to the death of Richard III, but his effort to harmonize different chroniclers is made without art or historical judgment. The work is of value mainly for its reference to London. The second edition (1533) contains a number of pithy scattered notes on municipal history under Henry VII. Dr. Busch considers that these must be an abridgment of a lost chronicle of that reign. The best edition of Fabyan is that published by Ellis in 1811.
F.F. URQUHART 
Transcribed by Christine J. Murray

Robert Gradwell[[@Headword:Robert Gradwell]]

Robert Gradwell
Bishop; b. at Clifton-in-the-Fylde, Lancashire, 26 Jan., 1777; d. in London, 15 March, 1833; went to Douai in 1791. The college being suppressed by the French revolutionists, he was confined for some time, and was not allowed to return to England till 1795. With most of the Douai refugees, he went to Crook Hall, Durham, where he was ordained priest in 1802. He taught poetry and rhetoric for seven years at Crook Hall, and at the new college at Ushaw. About this time, Pius VII decided to reopen the English College at Rome, and on Dr. Lingard's recommendation, Gradwell was appointed rector (1818). Under his prudent administration the establishment flourished exceedingly. He also acted as Roman agent for the English vicars Apostolic, exhibiting tact and diplomacy in this office. In 1821 the pope made him a doctor of divinity. In 1828 he was consecrated Bishop of Lydda, as coadjutor to Bishop Bramston, the vicar Apostolic of the London district, and he came to London soon afterwards to take up his new duties. His engaging personality soon endeared him to both clergy and people. Had he lived longer, he might have been one of the most eminent of English bishops, but unfortunately his constitution, undermined by the Roman summers, was unable to withstand the rigours of the English climate. After some years of ill-health, he died of dropsy. His writings include: "A dissertation of the Fable of Papal Antichrists" (London, 1816); "A Winter Evening Dialogue . . . or, Thoughts on the Rule of Faith" (London, 1816); and various journals, letters, and MSS. in connexion with his residence in Rome; his notes on the old archives of the English College there are some of historical interest; all are in the Westminster archdiocesan archives.
C.F. WEMYSS BROWN 
Transcribed by Gerald M. Knight

Robert Grosseteste[[@Headword:Robert Grosseteste]]

Robert Grosseteste
Bishop of Lincoln and one of the most learned men of the Middle Ages; b. about 1175; d. 9 October, 1253. He came from Stradbroke in the county of Suffolk. Little is known of his family, but it was certainly a poor one. His name is probably a family name. The first definite date which we can connect with his life, is that of a letter written in 1199 by Giraldus Cambrensis to recommend him to the Bishop of Hereford. Giraldus spoke of his knowledge of the liberal arts and of literature, and of his excellent character and industry. We may also gather from this letter, that he was acquainted with law and medicine. If he was in 1199 a "master" of such distinction he must have gone to the young, but already very flourishing, University of Oxford not later than 1192 or 1193. That he afterwards studied and taught theology in Paris is intrinsically probable, and is indirectly confirmed by a local tradition, by his intimacy with a number of French ecclesiastics and with the details of the Paris curriculum, and perhaps, for a man of his origin, by his knowledge of French. One of the most popular of the many writings attributed to him was a French religious romance, the "Chasteau d'Amour". He was back, however, at Oxford fairly early in the thirteenth century, and, with the possible exception of a second visit to Paris, he seems to have remained there till his election as bishop in 1235. Dignities and preferments soon began to flow in upon the most distinguished of the Oxford masters. He was for a time (the exact dates are uncertain) head of the university, either as chancellor or with the more modest title of "master of the schools". His practical abilities led to his being appointed successively to no less than four archdeaconries. He held several livings and a prebend at Lincoln. Pluralism of this kind was not uncommon in the thirteenth century, but an illness which came upon him in 1232 led to his resigning all his preferments except the Lincoln prebend. He was moved to this act mainly by a deepened religious fervour which had aroused his scruples and by a real love of poverty. In 1235 he was freely elected to the Bishopric of Lincoln, the most populous diocese in England, and he was consecrated in the abbey church of Reading,, in June of the following year, by St. Edmund Rich, Archbishop of Canterbury.
Grosseteste was a man of such varied interests and his career was so many-sided that it will be better to touch separately on his numerous activities than to attempt a chronological account of his life. His work as a teacher, a philosopher, and a man of learning, is naturally more especially connected with his Oxford career, but his episcopal duties, so zealously performed, did not diminish his scholarly interests, while the fact that Oxford was in his diocese, and in a sense under his government, kept him in the closest touch with the university. He repeatedly intervened in university affairs, settled questions of discipline and administration, and contributed to those early regulations and statutes which determined the constitution and character of Oxford. It is not easy to define exactly Grosseteste's position in the history of thirteenth century thought. Though he was from many points of view a schoolman, his interests lay rather in moral questions than in logical or metaphysical. In his lectures he laid more stress on the study of Scripture than on intellectual speculation. His real originality lay in his effort to get at the original authorities, and in his insistence on experiment in science. It was this which drew from Roger Bacon the many expressions of enthusiastic admiration which are to be found in his works. In the "Opus Tertium" he says: "No one really knew the sciences, except the Lord Robert, Bishop of Lincoln, by reason of his length of life and experience, as well as of his studiousness and zeal. He knew mathematics and perspective, and there was nothing which he was unable to know, and at the same time he was sufficiently acquainted with languages to be able to understand the saints and the philosophers and the wise men of antiquity." In theology proper we have the titles of between two and three hundred sermons and discourses of Grosseteste and of more than sixty treatises. There are commentaries on the Gospels, and on some of the books of the Old Testament, as well as an interesting collection of "Dicta", or notes for lectures and sermons. His Aristoteleanstudies were considerable. His commentaries on the logical works were repeatedly printed in the sixteenth century. His most valuable contributions, however, to the knowledge of Aristotle and to medieval philosophy were the translations which he procured from the original Greek. The "Eudemian Ethics" he commented on while at Oxford, and in the lasts years of his life he was occupied with a translation of the "Nicomachean".
More original still were his studies in Christian antiquities. He had translations made of the "Testaments of the Twelve Patriarchs" and of some of the writings of Dionysius the Areopagite, though no doubt he thought that in both cases the attributions were genuine. His translation of the Epistles of St. Ignatius is a work of permanent value, so important indeed as to lead a recent writer, James (Cambridge Modern History, I, 587), to date from Grosseteste's studies the first beginnings of the "Christian Renaissance". In addition to this knowledge of Greek, he was also partly acquainted with Hebrew, a rare accomplishment in the thirteenth century. Besides being learned in the liberal arts, Grosseteste had an unusual interest in mathematical and scientific questions. He wrote a commentary on the "Physics" of Aristotle; and his own scientific works included studies in meteorology, light, colour, and optics. Amongst his mathematical works was a criticism of the Julian calendar, in which he pointed out the necessity for the changes introduced in the Gregorian. He attempted a classification of the various forms of knowledge; and few indeed, among his contemporaries, can have had a more encyclopedic range. Nor did he neglect the practical side of life. He had Walter of Henley's "Treatise on Husbandry" translated from the Latin, and drew up himself some rules on estate management, known as "Les Reules Seynt Robert", which throw much light on the agricultural conditions of the time. Finally, lest we should think that the claims of art had been neglected, his contemporaries celebrate his love of music. It is not surprising that Grosseteste's reputation as a philosopher and a universal genius long survived him. Few thirteenth-century writers are as frequently quoted as "Robertus Lincolniensis", and even after the invention of printing many of his writings were issued and re-issued, especially by the presses of Italy. His scientific interests naturally won for him in a later age the compliment of being popularly spoken of as a magician.
It was while at Oxford that Grosseteste formed an intimate and lifelong friendship with the newly arrived Franciscans. It is quite possible that he was chancellor when the friars first came to Oxford, the Dominicans in 1221 and the Franciscans three years later; he at any rate befriended the latter in a very practical manner by being the first lecturer in the school which was one of the earliest of their very simple buildings. Short of becoming a friar himself, as indeed he at one time thought of doing, he could not have identified himself more closely with the sons of St. Francis, and his influence with them was proportionately great. He must have helped to give the English Franciscans that devotion to learning which was one of their most distinguishing characteristics, and which affected the whole history of the order. Though it was contrary to their founder's own ideal of "poverty", the friars without it would have lost a most powerful means of influencing a century in which intellectual interests played so large a part. Grosseteste and the Friars Minor were inseparable for the rest of his life. The most intimate of his friends was Adam Marsh, the first Franciscan to lecture at Oxford, a man of great learning and an ardent reformer. Adam's letters to his friends give us much valuable information about Grosseteste, but unfortunately the answers have not been preserved. The Bishop of Lincoln could do even more for the friars than the Chancellor of Oxford. He extended the sphere of their evangelizing work, and facilitated the relations, at times a difficult enough task to perform, between the secular and monastic clergy and the Franciscans. In a letter to Gregory IX he spoke enthusiastically of the inestimable benefits which the friars had conferred on England, and of the devotion and humility with which the people flocked to hear the word of life from them. The diocese which for eighteen years Grosseteste administered was the largest in England; it extended from the Humber to the Thames, and included no less than nine counties; and the work of government and reform was rendered particularly difficult by the litigious character of the age. In every direction the bishop would find powerful corporations exceedingly tenacious in their rights. From the very first he revived the practice of visitations, and made them exceedingly searching. His circular letters to his archdeacons, and his constitutions enlighten us on the many reforms which he considered necessary both for the clergy and their flocks.
These visitations, however, brought the bishop into conflict with the dean and chapter, who claimed exemption for themselves and their churches. The dispute broke out in 1239 and lasted six years. Grosseteste discussed the whole question of episcopal authority in a long letter (Letter cxxvii, "Rob. Grosseteste Epistolæ", Rolls Series, 1861) to the dean and chapter, and was forced to suspend and ultimately to deprive the dean, while the canons refused to attend in the chapter house. There were appeals to the pope and counter appeals and several attempts at arbitration. Eventually, Innocent IV settled the question, in the bishop's favour, at Lyons in 1245. The visitations affected the majority of the numerous religious houses in the diocese as well as the secular clergy, and in his very first tour Grosseteste deposed seven abbots and five priors. Only in one of these cases was there any moral turpitude involved, and indeed he seldom complains of the moral conduct of the monks; his chief grievance against them was connected with their control over the parishes. Even in the twelfth century more than two-thirds of the parish churches are said to have been under the control of the monasteries, and in many cases the latter made merely temporary and uncertain arrangements for the care of souls. Grosseteste made it his object to insist on a worthy and resident parish clergy by compelling the monasteries to appoint and pay permanent vicars. Throughout his whole episcopacy this question occupied much of his energy. His greatest difficulty was with the Cistercian houses, which were exempt from his rights of visitation, and a desire to remedy this state of affairs was one of the reasons which induced him to visit the pope at Lyons in 1250.
His efforts were partially successful, but the rigour with which he visited the monasteries and nunneries under his rule led the St. Alban's chronicler, Matthew Paris, to call him a "persecutor of monks"; and it is probable that at times he was unnecessarily severe. In 1243, during a vacancy of the archiepiscopal see, the monks of Christ Church, Canterbury, actually excommunicated him. Though he treated the sentence with contempt, he had again to get the pope's assistance to bring the dispute to an end.
The reputation which Grosseteste has acquired since the Reformation has been due in large part to his relations with the papacy. That he opposed to the utmost of his power the abuses of the papal administration is certain, but a study of his letters and writings should long ago have destroyed the myth that he disputed the plena potestas of the popes. This error, which has been common among non-Catholic writers from Wyclif till recent years, can partly, however, be explained by the exaggerations and inventions of Matthew Paris, and by a confusion of two men having the same name. The letter in which Grosseteste expressed most strongly his resistance to what he considered the unrighteous demands of the pope was addressed to "Master Innocent". It was assumed even by Dr. Luard, the editor of Grosseteste's letters, in the Rolls Series, that this correspondent was Innocent IV, whereas as a matter of fact he was one of the pope's secretaries then resident in England. It is, however, admitted by all recent historians that Grosseteste never denied the pope's authority as Vicar of Christ and Head of the Church. What he did maintain was that the power of the Holy See was "for edification and not for destruction", that the commands of the pope could never transgress the limits laid down by the law of God, and that it was his duty, as bishop, to resist an order that was "for manifest destruction". In such a case "out of filial reverence and obedience I disobey, resist, and rebel". It is impossible to discuss here, or even to enumerate, the abuses which drew so strong an expression of his position from a man who had constantly shown his devotion to the papacy. The English people at large complained chiefly of the enormous revenue which the pope and the Italians drew from the country; Grosseteste, however, fully realized how necessary it was to support the papacy against the Emperor Frederick II, and his objection was chiefly to the manner in which much of this revenue was raised, the appointment of papal partisans in Italy to English benefices and preferments. Such a practice necessarily involved much spiritual damage, and was consistently resisted by the bishop. He felt, also, very deeply the abuses of the Curia, and the ease with which exemptions and privileges which counteracted his own reforms could be obtained from Rome by means of pecuniary supply. On the other hand, he himself constantly appealed to Rome, and frequently received papal support.
He visited the court of Innocent IV on two occasions: in 1245, when he attended the General Council at Lyons, and for the second time in 1250, when he came to beg the pope's help in his many difficulties. This time the aged bishop (he must have been about seventy-five), more zealous than ever for ecclesiastical reform, but troubled to the depths of his soul by the royal misgovernment, the resistance of the regulars to his measures, the difficulty of reforming the seculars, the financial demands of the Curia, which had not diminished with the defeat of Frederick, and finally by a quarrel in which he had been involved with his own archbishop, read out in the presence of the pope and cardinals an impressive recital of the evils of the time and a protest against the abuses of the Curia, "the cause and origin of all this". Innocent listened without interruption, and probably had some previous knowledge of the attack which the bishop intended to make upon his court. The last case in which Grosseteste refused to obey a papal order called forth the letter to "Master Innocent" which has been already mentioned. In the last year of his life Grosseteste received a letter which notified him that the Holy See had conferred a vacant canonry at Lincoln on the pope's nephew, Frederick di Lavagna, and had furthermore threatened excommunication against anyone who should oppose his installation. The bishop's refusal to acknowledge the papal choice, and the terms in which it was expressed, led to the report, quite unfounded, that he had actually been excommunicated before his death; and to much fanciful history on the part of Matthew Paris. As a matter of fact the protest was partly successful; in November, 1253, Innocent IV issued a Bull, restoring to the English ecclesiastical authorities their full rights of election and presentation.
The Bishop of Lincoln held a high position in the State, but his relations with the civil authorities were unusually difficult, as he had to carry out the duties of his office during such a period of misgovernment as the reign of Henry III. Personally, he was usually on friendly terms with the king and his family; but he was often in opposition to the royal policy, both in ecclesiastical and civil matters, and threatened on one occasion to lay the king's chapel under an interdict. Grosseteste's attitude on the question of ecclesiastical privilege was much the same as that adopted by St. Thomas. He took a prominent and sometimes a leading part in the constitutional opposition to Henry, and in 1244 was one of the committee of twelve nominated by Parliament to draw up a list of reforms. When, in 1252, the charters were solemnly confirmed, and a sentence of excommunication pronounced against anyone who should violate them, Grosseteste had the sentence read out to the people in every parish of his diocese. His friendship with Simon de Montfort was one of intimacy and long standing, and was celebrated in contemporary popular songs. It was of moment in confirming Simon in that devotion to national interests which distinguished him later from the other leaders of the baronial opposition. Grosseteste before his death was full of anxiety for the state of the country and dread for the civil war which was so soon to break out. He was buried in his cathedral. Very soon he was regarded almost universally in England as a saint. The chroniclers tell ofmiracles at his tomb, and pilgrims visited it. Early in the following century a Bishop of Lincoln granted them an indulgence. Efforts were made by different prelates, by Edward I, and by the University of Oxford to procure his canonization by the pope, but they were all unsuccessful.
Besides MATTHEW PARISH, whose monastic and anti-papal bias must never be forgotten, and the other chroniclers, the chief materials for Grosseteste's life are to be found in his Letters (Roberti Grosseteste Epistolæ, Rolls Series, ed. LUARD, 1861), in Monumenta Fraciscana, I (Rolls Series, ed. BREWER, in 1858), which contain Adam Marsh's letters, and in the Calendar of Papal Registers, ed. BLISS. The most important modern authorities are LUARD's Preface to the Letters; FELTEN, Robert Grosseteste, Bischof von Lincoln (Freiburg, 1887); STEVENSON, Robert Grosseteste, Bishop of Lincoln (London, 1899), a most impartial work, which supersedes PERRY's rather biased Life and Times of Robert Grosseteste (1871). See also POHLE inKirchenlex., s. v. Information of Grosseteste's Oxford career can be obtained from RASHDALL, Universities of Europe during the Middle Ages; LITTLE, Grey Friars at Oxford; and FELDER, Geschichte d. wissenschaftl. Studien im Franziskaner-Orden (Freiburg, 1904), 260 sqq. For a list of the printed editions of his works see LUARD in Dict. Nat. Biog., s. v.
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Robert Guérard
Born at Rouen, 1641; died at the monastery of Saint-Ouen, 2 January, 1715. For some time he collaborated at Saint-Denys in the Maurist edition of St. Augustine's works. In 1675, however, he had to leave Saint-Denys by order of the king, who wrongly suspected him of having had a hand in the publication of "L'Abbé commendataire", a work which severely criticized the practice of holding and bestowing abbeys, etc., in commendam. His superior sent him to the monastery of Notre Dame, at Ambronay, in the Diocese of Belley. While in exile, he discovered at the Carthusian monastery of Portes a manuscript of St. Augustine's "Opus imperfectum" against Julian of Eclanum, which was afterwards used in the Maurist edition of St. Augustine's works. After a year of exile he was recalled, and spent the rest of his life successively at the monasteries of Fécamp and Saint-Ouen. He is the author of a biblical work entitled "L'Abrégé de la sainte Bible en forme de questions et de réponses familières", which he published at Rouen in 1707 (latest edition, Paris, 1745).
TASSIN, Histoire literaire de la Congr. de St-Maur (Brussels, 1770), 372-4; BERLIERE, Nouveau Supplement a l'hist. lit. de la Congr. de St-Maur (Paris, 1908), I, 270; MICHAUD, Biographie universelle, s.v.
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Robert Guiscard[[@Headword:Robert Guiscard]]

Robert Guiscard
Duke of Apulia and Calabria, founder of the Norman state of the Two Sicilies; born about 1016; died 17 July, 1085. He was the eldest son of the second marriage of Tancred, seigneur of Haute-ville-la-Guichard near Coutances, Normandy, a fief of ten chevaliers. Already three of his brothers, William Bras-de-Fer and Drogo, about 1034, and Humphrey, about 1045, had entered the pay of the Lombard princes of Southern Italy who were in revolt against the Byzantine Empire. In turn Robert left Normandy accompanied by five horsemen and thirty foot-soldiers, and set out to rejoin his brothers in 1046. Of gigantic stature, broad-shouldered, with blond hair, ruddy complexion, and deep voice, he owed to his crafty shrewdness the soubriquet of "Guiscard" (Wiseacre). He encountered difficulties on his first entrance into Italy. His brother Drogo, who had been elected Count of the Normans, repulsed him. Having wandered about for a time he returned to enter the service of Drogo and assisted him to conquer Calabria. He established himself at the head of a small troop on the heights of San Marco, which dominated the valley of the Crati, whence he practised actual brigandage, surprising the Byzantine posts, pillaging monasteries, and robbing travellers. But subsequent to his marriage with Aubrée, a kinswoman of a Norman chief of the territory of Benevento, he renounced this manner of life and had two hundred horsemen under his command. Drogo having been assassinated in 1051, his brother Humphrey succeeded to his possessions and the title of Count of the Normans, and Guiscard remained in his service. In 1053, he took part in the battle of Civitella, in which Pope Leo IX was vanquished and taken prisoner by the Normans. In 1055, he took possession of Otranto. On the death of Humphrey in 1057, Robert Guiscard caused himself to be elected leader of the Normans to the detriment of the two sons of his brother, whose inheritance he appropriated. At this juncture the Normans aimed openly at taking possession of southern Italy. Richard of Aversa, who had just taken Capua, was after Guiscard the most powerful leader. Through energy of character and skilful policy, Robert Guiscard succeeded in inducing the Norman chiefs to submit to his authority and in accomplishing with them the conquest of Italy. He established his young brother Roger in Calabria in 1058. In 1059, Hildebrand, the chief councillor of Pope Nicholas II, desiring to shield the papacy from the attacks of the adversaries of ecclesiastical reform, entered into an alliance with the Normans. At the Council of Melfi (August, 1059), Guiscard declared himself the vassal of the Holy See, pledged himself to bring about the observance of the decrees of the Council of Lateran with regard to the election of popes, and received in exchange the title of Duke with the investiture of his conquests in Apulia, Calabria, and Sicily. He at once began to make war on the remaining Byzantine possessions, took possession of Reggio (1060), despatched his brother Roger to begin the conquest of Sicily, took Brindisi (1002), and finally, in 1068, laid siege to Bari, the capital of Byzantine Italy, which he entered after a siege of three years on 16 April, 1071. In the following year, the capture of Palermo, besieged at once by Robert and Roger, left the Normans masters of all Sicily. Roger retained the greater part of the country, but remained his brother's vassal.
These conquests would have been but of ephemeral duration had Guiscard not devoted all his energy to consolidating them. The Norman chiefs who had become his vassals were not too readily disposed to submit to his authority, and revolted while he was in Sicily. In 1073 Guiscard besieged and reduced to submission all the rebels in succession. The great commercial republic of Amalfi yielded voluntarily to him. At this juncture, however, Gregory VII, alarmed by Guiscard's aggressions on the papal territories excommunicated him. At the same time, Guiscard having wished on the occasion of his daughter's marriage to raise the usual feudal aid, his vassals once more revolted (1078). Having put down this revolt, Guiscard was once again all-powerful, and Gregory VII, threatened by the intrigues of Emperor Henry IV, became reconciled to him (1080). In the interval Salerno had fallen under his sway, and, save for the Norman principality of Capua, which remained independent, and the city of Naples, all southern Italy obeyed him.
Having now reached the height of his power, Guiscard conceived the ambition, at the age of sixty-four, to undertake the conquest of the Byzantine empire, whose civilization exercised over him a powerful attraction. As the master of Byzantine Italy, he considered himself the heir of the emperors, caused himself to be depicted on his seal in their costume, and thus inaugurated a tradition which nearly all sovereigns of the Two Sicilies down to Charles of Anjou sought to follow. In May, 1081, Robert and his son Bohemond set out for Otranto, captured the island of Corfu, and disembarked before Durazzo, the possession of which would assure them access to the Via Egnatia, which led through Macedonia to Constantinople. But the emperor Alexius Comnenus had formed an alliance with Venice, whose fleet won a great victory over that of the Normans (July). Alexius came himself to the assistance of Durazzo, but Guiscard, who had burnt his ships in order to inspire courage in his troops, put the imperial army to flight (18 October). Despite this victory, the Normans, being still incapable of laying siege in the regular manner, could not have entered into the place, if Guiscard had not contrived that it should be delivered to him by treason (21 February, 1082). Guiscard was now master of the route to Constantinople, and had advanced as far as Castoria when he received a letter from Gregory VII recalling him to Italy. Henry IV, with whom Alexius Comnenus had formed an alliance, had come down into Italy and was threatening Rome. At his approach the Lombard vassals of Apulia and the Prince of Capua had revolted. Guiscard resigned the command of his expedition to his son Bohemond, who abandoned the march on Constantinople to ravage Thessaly. Guiscard returned to Italy and profited by Henry IV's short delay in Lombardy to subdue his rebellious vassals, capturing their cities one by one (1083). During this time Henry IV returned and laid siege to Rome. On 2 June, 1083, he took possession of the Leonine City, and compelledGregory VII to seek refuge in the castle of Sant' Angelo. The emperor made his entry into Rome on 21 March, 1084, and, on the following 31 March, he was crowned at St. Peter's by the antipope Clement III. Gregory VII, who all the time was confined to the castle of Sant' Angelo, sent a message to Robert Guiscard. On 24 May, 30,000 Normans camped beneath the walls of Rome. On the 27 May, Guiscard captured the Porta Flaminia, gave battle on the Campo Mania, delivered Gregory VII and installed him in the Lateran while the imperial troops beat a retreat. But the Romans, exasperated by the pillaging of the Normans, revolted. The city was sacked, and the inhabitants massacred or sold as slaves. On the 28 June, Guiscard left Rome and conducted Gregory VIIas far as Salerno. Thanks to his intervention the projects of Henry IV had been baffled and the cause of ecclesiastical reform had triumphed.
But Robert Guiscard thought only of resuming his expedition against Constantinople. Beaten by the troops of Alexius Comnenus, Bohemond had been compelled to retire with his army to Italy (1083). Guiscard made fresh preparations, and, at the end of 1084, embarked at Otranto. After having defeated the Venetian fleet, he recovered Corfu and was preparing to capture Cephalonia, where he had just disembarked, when he died after a short illness, 17 July, 1085. Having come into Italy forty years previously as a mere soldier of fortune, he had since founded a sovereign state and become one of the most important personages of Christendom. Two emperors had had to reckon with him. From one of them he had taken Rome, from the other he had been on the point of taking Constantinople. In 1058, he had repudiated Aubrée, the mother of Bohemond, to wed the Lombard Sykelgaite, sister of Gisulf, Prince of Salerno. She gave him three Sons and seven daughters, and appears to have been actively associated in all his undertakings, accompanying him in his expeditions and exercising so much influence over him as to cause him to designate as his successor his son Roger, to the detriment of Bohemond.
Gesta Roberti Wiscardi (Epic in 5 cantos by WILLIAM OF APULIA, composed at the request of Urban II and dedicated to Duke Roger), ed. WILMANS, Mon. Germ. Hist.: Scriptores, IX, 241 sqq.; AMATUS OF MONTE CASINO, Ystoire de li Normant (ed. SOCIÉTÉ DE L'HIST. DE FRANCE, Paris, 1835. Fr. tr. of fourteenth century from orig.); LEO OSTIENSIS (MARSICANUS), Chronica Monasterii Casinensis, ed. WATTENBACH, in Mon. Germ. Hist.: Script., VII, 574 sq.; LUPUS PROTOSPATHARIUS, Annales, 805-1102, ed. in Mon. Germ. Hist.: Script, V, 52 sq.; GEOFFREY MALATERRA, Historia Sicula (to 1099), ed. MURATORI, Rerum italic. Scriptor., V. 574 sqq.; ANNA COMNENA, Alexiade, ed. REIFFERSCHEID (Leipzig, 1884), I-VI; Cecaumeni Strategicon, ed. WASILIEWSKY (St. Petersburg, 1886), 35; GREGORY VII, Registrum epistolarum, ed. JAFFÉ, Bibliotheca rer. germanic., II; CHALANDON, La Diplomatique des Normands de Sicile et de l'Italie méridionaie (Mélanges d'Archéologie et d'Histoire de l'école française de Rome, 1900); HEINEMANN, Normanische Herzogs- und Königsurkunden (Tübingen, 1899); ENGEL, Recherches sur la numismatique et la sigillographie des Normands d'Italie (Paris, 1882); GAY, L'Italie méridionale et l'empire byzantin (Paris, 1904); CHALANDON, Histoire de La domination normande en Italie (Paris, 1907), I, containing excellent bibliography; IDEM, Essai sur le règne d'Alexis I Comnène (Paris, 1900); HEINEMANN, Geschichte der Normannem im Unteritalien und Sicilien (Leipsic, 1894), I; DENTZER, Topographie der Feldzüge Robert Guiscards gegen das byzantinische Reich (Breslau, 1901).
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Robert Henryson
Scottish poet, born probably 1420-1430; died about 1500.
His birthplace, parentage, and place of education are unknown, but it is conjectured that he may have been at some foreign university -- perhaps Paris or Louvain.
Little, also, is known of his later life. The earliest extant edition of his Fables (1570) described him on its title-page as "Scholemaister of Dunfermeling". It is probable that he was a master at the Benedictine school of the Abbey of Dunfermline, was in minor orders, and a notary public of that town. In 1462 he seems to have been admitted as a member of the newly-founded University of Glasgow.
The order or the date of composition of his poems is not known. As a poet he belongs to the group of Northern or Scottish Chaucerians, who, at a time when poetry in England was at a very low ebb, were practising the art of verse in a way worthy of the followers of Chaucer. Amongst these poets Henryson stands out as especially original -- perhaps the most truly Chaucerian of them all.
His work shows much variety and consists of two rather long poems, the Testament of Cresseid, and Orpheus and Eurydice, of a collection of Morall Fabillis of Esope, with a prologue attached - and of a number of miscellaneous shorter poems, of which the pastoral dialogue of Robene and Makyne is the best known.
All these poems are remarkable, and sometimes of high poetic power. The Testament of Cresseid, in the well-known rhyme-royal seven line stanza, is a not unworthy tragic sequel to Chaucer's Troylus. The thirteen pastoral Fables, also in rhyme-royal, are told with great freshness, humour, and directness, and the moral of each does not lose by being kept artistically separate from the story. The pastoral Robene and Makyne is, however, generally ranked as his most artistic achievement. Henryson, like all the ScottishChaucerians, was a true lover of nature, which he describes carefully and vividly.
His Fables were re-edited by Gregory Smith, for the Scottish Text Society, in 1906.
K. M. WARREN 
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Robert Isaac Wilberforce
Born at Clapham, 19 December, 1802; died at Albano, near Rome, 3 Feb. 1857. He was the second son of William Wilberforce, and a younger brother of Samuel Wilberforce, Anglican Bishop of Oxford. Educated privately, he entered Oriel College, Oxford, in 1820, and after graduating with a double first, he was elected a fellow of Oriel in 1826, thus becoming a colleague of Newman, Pusey, Keble, and Hurrell Froude. In the same year he took Anglican orders, and on leaving Oxford in 1831 he became rector successively of East Farleigh, Kent, and Burton Agnes, Yorkshire. In 1832 he married Agnes Everilda Wrangham, who died in 1834, leaving him two children, and three years later he married Jane Legard, by whom he had no issue. In 1841 he was installed as canon of York Cathedral and Archdeacon of the East Riding. His wide theological reading made him an influential member of the Tractarian party, and it was a great loss to the High Churchmen when in October, 1854, he became a Catholic, being received at Paris on All Saints' Day. Being now a widower for the second time, he determined to study for the priesthood on the advice of Manning, whose intimate friend and confidential adviser he had been in their Anglican days. With this view he entered the Accademia in Rome, but within a year he died, having only received minor orders. Besides the "Life of William Wilberforce", which he wrote with his brother Samuel (5 vols., London, 1838), he published several historical and theological works.
MOZLEY, Letters of J. B. Mozley (London, 1885); IDEM, Letters and Correspondence of J. H. Newman (London, 1891); ASHWELL and WILBERFORCE, Life of Samuel Wilberforce (London, 1880-2); BROWNE, History of the Tractarian Movement (London, 1856); LIDDON, Life of E. B. Pusey (London, 1893-4); PURCELL, Life of Cardinal Manning (London, 1895); FOSTER, Alumni Oxonienses (Oxford, 1891); LEDGE in Dict. Nat. Biog., s.v.; GILLOW in Bibl. Eng. Cath., s.v.
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Robert Joseph Pothier
A celebrated French lawyer, b. at Orléans, 9 January, 1699; d. there, 2 March, 1772. His father was a judge of the petty court, a position later filled by the son (1750), who at the same time was professor of French law at the University of Orléans (1750). His life, devoted to teaching and the administration of justice, was not marked by any important events; his considerable influence was exercised in his lectures and his works. Of an austere life, modest, disinterested, and profoundly religious, he was a characteristic representative of the legal profession under the old regime. His principal work was rather in arrangement of the texts of the Roman Law: "Pandectae Justinianeae in novum ordinem digestae," 3 vols. (Paris, 1748-52) several times re-edited, and published under the patronage of the Chancellor d'Aguesseau, who offered him a professorship after the appearance of the first volume. Having written in collaboration with Prevost de la Jannés and Jousse, a remarkable "Introduction à la coutume d'Orléans (Orléans, 1740), he published "Les Coutumes d'Orléans" (1760). He is especially known for a series of treatises on duties, sales, constitution of rents, exchange, hiring, leases, leasing of cattle, contracts of beneficence, contracts aleatory, contracts of marriage, the community, dowry, law of habitation, tenure of the estate, possession, and title; they were published between 1761 and 1772; all collected in his "Traités sur differentes matieres du droit civil" (Orléans, 1781). Other essays left in manuscript, principally on fiefs, successions, donations, civil and criminal procedure, were published between 1776 and 1778. All these works, in plain clear compilation, perfectly planned, were in the hands of the jurists who edited the new French Civil Code (Code Napoléon). As the editors took into account both the Roman and the common law, Pothier's writings were exceedingly useful for the purposes of the new codification which owed considerable to them, especially as regards questions of duties and contracts. See Thézard, "De l'influence des travaux de Pothier et du Chancelier d'Aguesseau sur le droit civil moderne" (Paris, 1866). Pothier's most interesting work, from a religious point of view, is his "Traité du contrat de mariage," in which he exposes in all their fullness the current Gallican doctrines. According to French lawyers, not only is the marriage contract distinct front the sacrament, and becomes such only through the nuptial benediction, but it is subject to the authority of princes, who can legislate on the marriages of their subjects, remove obstacles, and regulate the formalities; thus marriages of minors contracted without the consent of their parents are declared null and void. Further, marriage matters, not alone of separation or divorce, but of nullification, pertain to the secular tribunals. In this way he was a forerunner of the secularization of marriage, and the establishment of civil marriage (Esmein, "Le mariage en droit canonique" Paris, 1891, I, 33 sq.).
DUPIN, Dissertation sur la vie et les ouvrages de Pothier (Paris, 1825); FREMONT, Vie de Rob.-Jos. Pothier (Orléans, 1850).
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Robert Kilwardby
Archbishop of Canterbury, Cardinal-Bishop of Porto and Santa Rufina; died at Viterbo, 11 Sept., 1279. Nothing is known of his birth or early life, except that he studied at Paris and probably Oxford. For many years he taught grammar and logic at Paris with special success, devoting particular attention to the development of the use of the syllogism, during which time he composed numerous treatises on grammar and philosophy. Of these the work "De divisione scientiarum" was widely studied, as is evidenced by the numerous MS. codices still extant. Later in life he also wrote some theological works: "De passione Christi", "De sacramento altaris", and some commentaries on Scripture. Feeling called to the Order of Preachers, he abandoned his secular career and became a Dominican, devoting himself to theology and the study of the Scriptures and the Fathers. In 1261 he was chosen provincial of the order in England, an office which he held till 1272. Shortly after he ceased to be provincial he was chosen by Pope Gregory X to fill the See of Canterbury, which had then been vacant for two years. As archbishop-elect he, together with other nobles and prelates, proclaimed Edward I as King of England on the death of Henry III, and appointed a regency to govern the kingdom till the new king returned from the Crusades. He was consecrated at Canterbury on 26 Feb., 1273, by the Bishop of Bath and Wells, William Bytton, the pope having allowed him to nominate the consecrating prelate. On 8 May he received the pallium, and he was enthroned at Canterbury in September of the same year, he being the first friar to become metropolitan.
As archbishop he showed little interest in politics, but was very energetic in the administration of the spiritual duties. Having held a convocation in London, he entered upon a thorough visitation of the province. This was interrupted in 1274, as he had to leave England to attend the Council of Lyons. Here he distinguished himself as an ardent supporter of the pope's authority, and his own reputation as a great master of theology added weight to his advocacy. On his return to England he resumed his canonical visitation, traveling through the large dioceses of Winchester and Lincoln. In 1276 he visited the University of Oxford, where he condemned several errors, deprived masters who held erroneous opinions, and took other measures for safeguarding purity of doctrine. In the same year (16 June, 1276) he had the consolation of attending the translation of the relies of St. Richard at Chichester, whose life he had encouraged his brother Dominican, Ralph Boeking, to write. As primate he held two important provincial synods in 1273 and 1277, in which the lower clergy were granted fuller representation than had formerly been allowed. In his private life he was noted for his sanctity, his charity to the poor, and his success as a peacemaker. He was a great benefactor of his own order, and bought the site for a Dominican house at Castle Barnard in London. In 1278 Pope Nicholas III nominated Kilwardby as Cardinal-Bishop of Porto and Santa Rufina, and on 25 July he left England for Italy, taking with him all the registers and archives of Canterbury Cathedral. This unfortunate loss has never been recovered, and the earliest records of the see are those of his successor Archbishop Peckham, who vainly endeavoured to recover the lost papers. The change of life was too severe for an old man, and he fell ill shortly after joining the papal court at Viterbo. There he died in the following year and was buried in the convent of his own order.
QUÉTIF AND ECHARD, Scriptores Ordinis Praedicatorum 1, 374-380; HOOK, Lives of the Archbishops of Canterbury (London, 1860-84); WILLIAMS, Lives of the English Cardinals (London, 1868); TOUT, in Dict. Nat. Biog., s. v.; CHEVALIER, Répertoire des sources historiques du moyen âge (Paris, 1905).
EDWIN BURTON 
Transcribed by Albert Judy, O.P.

Robert Mannyng of Brunne[[@Headword:Robert Mannyng of Brunne]]

Robert Mannyng of Brunne
Poet. He came from Bourne in Lincolnshire, England. From his own account he entered the house of the Gilbertine Canons at Sempringham in 1288 and at some period in his life he was with Robert Bruce at Cambridge. In 1338 he was living in another priory of his order, but still in Lincolnshire. The date of his death is unknown. He was the author of two poems, both free translations from the French: (1) "Handlyng Synne", a very free rendering of the "Manuel des Peschiez" which had been written in poor French verse by an Englishrnan, William of Waddington, in the reign of Edward I. It consists chiefly of a series of stories illustrating the commandrnents, the seven deadly sins, the sin of sacrilege and the Sacraments. Mannyng is much more of a story-teller than a poet, he interpolates tales of his own and illustrates those of his original from the English life of his day. He is severe on all classes of society, but is yet sympathetic towards the poor. (2) A "Chronicle of England", the first part of which is a translation, with some additions, of Wace's version of Geoffrey of Monmouth, and the second is based on Peter de Langtoft's Anglo-Norman poem. When Mannyng comes to the reign of Edward I he inserts a good deal of matter which has some independent historical value. These poems are important because they illustrate a growing interest in "ignorant men who delight in listening to tales" but who cannot read French, because they foreshadow the love of storytelling which is to produce the "Canterbury Tales" at the end of the century and because they helped to make East-Midland English the literary dialect of English. F. J. Furnivall has edited the "Handlyng Synne" and the "Chronicle" with prefaces. The authorship of "Meditacyuns of the Soper of our Lord Jhesus" (edited for the Early English Text Society in 1875), has also been ascribed to Mannyng, but this is by no means ascertained beyond doubt.
Cf. Cambridge History of English Literature, vol. I, pp. 344-52; Dict. of Nat. Biography, s. v.
F. URQUHART 
Transcribed by Joseph P. Thomas

Robert Nanteuil[[@Headword:Robert Nanteuil]]

Robert Nanteuil
French engraver and crayonist, b. Reims, 1623 (1626, or 1630) d. at Paris, 1678. Little is known of his early life save that his father, a merchant of Reims, sent him to the Jesuit school, where he received a splendid classical training but no encouragement to draw. In every spare moment he was busy with his pencil or burin, and he even engraved on the trees in the forest. He cut in wood a "Christ" and a "virgin", copying from old copper plates. He later went to the Benedictines, who fostered his artistic bent, one of the order, who patiently sat for him, is seen in the "Buste d'un Religieux" (published in 1644). He also engraved ornaments for his thesis in philosophy in 1645 (Piety, Justice, and Prudence Saluting the University), both these early attempts with the graver being notable successes. His family being in dire financial straits, Nanteuil went to Paris (1648), and worked with Regnesson whose sister he had married. His style now changed and developed quickly: his first method had been to use straight lines only, shallow or deep; then he practised cross-hatching and added Stippling for the middle-tints (in this following Boulanger). The acme of his style shows special strokes and individual treatment for each part of the face and for each texture of the draperies. His crayon and pastel portaits brought him a pension of 1000 lives and the appointment of Royal Engraver (1658), together with an atelier in the Gobelins. Two years later Louis XIV issued an edict, mainly inspired by Nanteuil, lifting engraving out of the realm of mechanical arts and giving to engravers all the privileges of other artists.
Nanteuil's bold, broad, and vigorous pastel or crayon life-size sketches have nearly all disappeared for he used them only as studies for his engravings; and his rich, yet delicate and silvery tones, his splendid modelling of the face, his suggestion of colour throughout the plate and unaffected justness of the likeness are largely due to his following the fresh and crisp sketch in chalks. He engraved portraits of many of the princes of Europe and of all the celebrated men of France in Louis XIV's time. Of the Grand Monarque alone he made nineteen portraits at various periods of his life. He was rich, affable, and very generous, and would often send back payments for great plates when he found the sitters were poor. He was received by the nobility and men of letters, and himself wrote poetry and recited pleasingly. His verses are often to be found beneath his portraits. He was the pioneer of modern engraving, and much of his work equals and strongly resembles the best of recent times. He was a rapid and prolific worker many of his 243 plates being life-size. Fairthorne, a great English engraver, learned much from him, and Edelinck was his friend and follower. His masterpieces are: J.B. van Steenberghen (after Duchatel), called "L'Advocat de Hollande" (1668); M. de Pomponne (after Le Brun); Jean Loret; Duchesse de Nemours; and Marshal Turenne. A few of his chalk in the Bibliotheque Richelieu.
RICHARD, Magazin Pittoresque (Paris, 1859); DUMESNIL, Le Peintre Graver Francais, IV, (Paris—); DELABORDE, La Gravure (Paris, s.d.).
LEIGH HUNT 
Transcribed by Joseph P. Thomas

Robert of Arbrissel[[@Headword:Robert of Arbrissel]]

Robert of Arbrissel
Itinerant preacher, founder of Fontevrault, b. c. 1047 at Arbrissel (now Arbressec) near Rhétiers, Brittany; d. at Orsan, probably 1117. Robert studied in Paris during the pontificate of Gregory VII, perhaps under Anselm of Laon and later displayed considerable theological knowledge. The date and place of his ordination are unknown. In 1089 he was recalled to his native Diocese of Rennes by Bishop Sylvester de la Guerche, who desired to reform his flock. As archpriest, Robert devoted himself to the suppression of simony, lay investiture, clerical concubinage, irregular marriages, and to the healing of feuds. This reforming zeal aroused such enmity that upon Sylvester's death in 1093, Robert was compelled to leave the diocese. He went to Angers and there commenced ascetic practices which he continued throughout his life. In 1095 he became a hermit in the forest of Craon (s.w. of Laval), living a life of severest penance in the company of Bernard, afterwards founder of the Congregation of Tiron, Vitalis, founder of Savigny, and others of considerable note. His piety, eloquence, and strong personality attracted many followers, for whom in 1096 he founded the monastery of Canons Regular of La Roé, becoming himself the first abbot. In the same year Urban IIsummoned him to Angers and appointed him a "preacher (seminiverbus, cf. Acts 17, 18) second only to himself with orders to travel everywhere in the performance of this duty" (Vita Baldrici).
There is no evidence that Robert assisted Urban to preach the Crusade, for his theme was the abandonment of the world and especially poverty. Living in the utmost destitution, he addressed himself to the poor and would have his followers known only as the "poor of Christ", while the ideal he put forward was "In nakedness to follow Christ naked upon the Cross". His eloquence, heightened by his strikingly ascetic appearance, drew crowds everywhere. Those who desired to embrace the monastic state under his leadership he sent to La Roé, but the Canons objected to the number and diversity of the postulants, and between 1097 and 1100 Robert formally resigned his abbacy, and founded Fontevrault (q.v.). His disciples were of every age and condition, including even lepers and converted prostitutes. Robert continued his missionary journeys over the whole of Western France till the end of his life, but little is known of this period. At the Council of Poitiers, Nov., 1100, he supported the papal legates in excommunicating Philip of France on account of his lawless union with Bertrade de Montfort; in 1110 he attended the Council of Nantes. Knowledge of his approaching death caused him to take steps to ensure the permanence of his foundation at Fontevrault. He imposed a vow of stability on his monks and summoned a Chapter (September, 1116) to settle the form of government. From Hautebruyère a priory founded by the penitent Bertrade, he went to Orsan, another priory of Fontevrault, where he died. The "Vita Andreæ" gives a detailed account of his last year of life.
Robert was never canonized. The accusation made against him by Geoffrey of Vendôme of extreme indiscretion in his choice of exceptional ascetic practices (see P.L., CLVII, 182) was the source of much controversy during the seventeenth and eighteenth centuries. Other evidence of eccentric actions on Robert's part and scandals among his mixed followers may have helped to give rise to these rumors. The Fontevrists did everything in their power to discredit the attacks on their founder. The accusatory letters of Marbodius of Rennes and Geoffrey of Vendôme were without sufficient cause declared to be forgeries and the MS. Letter of Peter of Saumur was made away with, probably at the instigation of Jeanne Baptiste de Bourbon, Abbess of Fontevrault. This natural daughter of Henry IV applied to Innocent X for the beatification of Robert, her request being supported by Louis XIV and Henrietta of England. Both this attempt and one made about the middle of the nineteenth century failed, but Robert is usually given the title of "Blessed". The original recension of the Rule of Fontevrault no longer exists; the only surviving writing of Robert is his letter of exhortation to Ermengarde of Brittany (ed. Petigny in "Bib. de l'école des Chartes", 1854, V, iii).
Acta SS., Feb., III, 593 sqq., contains two ancient lives by BALDRIC of Dol and the monk ANDREW; PETIGNY, Robert d'Arbissel et Geoffroi de Vendôme in Bib. de l' école des Chartes; WALTER, Ersten Wanderprediger Frankreichs, I (Leipzig, 1903), a modern scientific book; IDEM, Excurs, II (1906); BOEHMER in Theologische Literaturzeitung, XXIX, col. 330, 396, a hostile review.
RAYMUND WEBSTER 
Transcribed by Catharine Lamb 
Dedicated to the memory of Robert Lee Hansen

Robert of Courcon[[@Headword:Robert of Courcon]]

Robert of Courçon
(DE CURSONE, DE CURSIM, CURSUS, ETC.).
Cardinal, born at Kedleston, England; died at Damietta, 1218. After having studied at Oxford, Paris, and Rome, he became in 1211 Chancellor of the University of Paris; in 1212 he was made Cardinal of St. Stephen on the Cedilla Hill; in 1213 he was appointed legate a latere to preach the crusade, and in 1215 was placed at the head of a commission to inquire into the errors prevalent at the University of Paris. He took an active part in the campaign against heresy in France, and accompanied the army of theCrusaders into Egypt as legate of Honorius III. He died during the siege of Damietta. He is the author of several works, including a "Summa: devoted to questions of canon law and ethics and dealing at length with the question of usury. His interference in the affairs of the University of Paris, in the midst of the confusion arising from the introduction of the Arabian translations of Aristotle, resulted in the proscription (1215) of the metaphysical as well as the physical treatises of the Stagyrita, together with the summaries thereof (Summæ de esidem). At the same time, his rescript (Denifle, "Chartul. Univ. Paris", I, 78) renews the condemnation of the Pantheists, David of Dinant, and Amaury of Bene, but permits the use, as texts, of Aristotle's "Ethics" and logical treatises. The rescript also contains several enactments relating to academic discipline.
DENIFLE, Chartul. Univ. Paris, I (Paris, 1889), 72, 78; DE WULF, Hist. of Medieval Phil., tr. COFFEY (New York, 1909), 252.
WILLIAM TURNER 
Transcribed by St. Mary's Catechetical Ministries 
Dedicated to Simon Hayagg III for continuing his journey towards full initiation.

Robert of Geneva[[@Headword:Robert of Geneva]]

Robert of Geneva
Antipope under the name of Clement VII, b. at Geneva, 1342; d. at Avignon, 16 Sept., 1394. He was the son of Count Amadeus III. Appointed prothonotary Apostolic in 1359, he became Bishop of Thérouanne in 1361, Archbishop of Cambrai in 1368, and cardinal 30 May, 1371. As papal legate in Upper Italy (1376-78), in order to put down a rebellion in the Pontifical States, he is dais to have authorized the massacre of 4000 persons at Cesena, and was consequently called "the executioner of Cesena". Elected to the papacy at Fondi, 20 Sept. 1378, by the French cardinals in opposition to Urban VI, he was the first antipope of the Great Schism. France, Scotland, Castile, Aragon, Navarre, Portugal, Savoy, and some minor German states, Denmark, and Norway acknowledged his authority. Unable to maintain himself in Italy, he took up his residence at Avignon, where he became dependent on the French Court. He created excellent cardinals, but donated the larger part of the Pontifical States to Louis II of Anjou, resorted to simony and extortion to meet the financial needs of his court, and seems never to have sincerely desired the termination of the Schism.
BALUZE, Vitæ Paparum Avenionensium, I (Paris, 1693, 486 sqq.; SALEMBIER, The Great Schism of the West, (tr. New York, 1907), passim.
N.A. TURNER 
Transcribed by St. Mary's Catechetical Ministries 
Dedicated to Michael Samudio for completion of the Sacraments and his full initiation into the Catholic Church

Robert of Jumieges[[@Headword:Robert of Jumieges]]

Robert of Jumièges
Archbishop of Canterbury (1051-2). Robert Champart was a Norman monk of St. Ouen at Rouen and was prior of that house in 1037 he was elected Abbot of Jumièges. As abbot he began to build the fine Norman abbey-church, and at this time he was able to be of service to St. Edward the Confessor, then an exile. When Edward returned to England as king in 1043 Robert accompanied him and was made Bishop of London in 1044. In this capacity he became the head of the Norman party in opposition to the Saxon party under Godwin, and exerted supreme influence over the king. In 1051 Robert was appointed Archbishop of Canterbury and went to Rome for his pall, but the appointment was very unpopular among the English clergy who resented the intrusion of a foreigner into the metropolitan see. For a time he was successful in opposing Godwin even to the extent of instigating his exile, but when Godwin returned in 1052 Robert fled to Rome and was outlawed by the Wirenagemot. The pope reinstated him in his see, but he could not regain possession of it, and William of Normandy made his continued exclusion one of his pretexts for invading England. The last years of his life were spent at Jumièges, but the precise date of his death has not been ascertained, though Robert de Torigni states it as 26 May, 1055. The valuable liturgical MS. Of the "Missal of Robert of Jumièges", now at Rouen, was given by him, when Bishop of London to the abbey at Jumièges.
Anglo-Saxon Chronicle, ed. THORPE, r.s., (London, 1861); Vita Eadwardi in LUARD, Lives of Edward the Confessor, R. S. (London, 1858); HOOK, Lives of the Archbishops of Canterbury (London, 1865-75); HUNT in Dict. Nat. Biog.; SEARLE, Anglo-Saxon Bishops, Nobles, and Kings (Cambridge, 1899); Obituary of the Abbey of Jumièges in Receuil de Historiens, XXIII (Rouen, 1872), 419.
EDWIN BURTON 
Transcribed by St. Mary's Catechetical Ministries 
Dedicated to Marijun Rivera for completion of Sacraments and Full Initiation into the Catholic Church.

Robert of Luzarches[[@Headword:Robert of Luzarches]]

Robert of Luzarches
(LUS).
Born at Luzarches near Pontoise towards the end of the twelfth century; is said to have been summoned to Paris by Philip Augustus who employed him in beautifying the city, and to have had a share in the work on Notre Dame. The real fame of this master is, however, connected with the cathedral of Notre Dame in Amiens. The old cathedral was destroyed by fire in 1218 and Bishop Evrard de Fouilloy had it rebuilt in Gothic style. An inscription made in 1288 in the "labyrinth" of the floor (now removed) testified that the building had begun in 1220, and names "Robert, called of Luzarches", as the architect, and as his successors, Thomas de Cormont and the latter's son. The work was completed in later centuries. Viollet-le-Duc sees a fact of great significance in the employment of the layman, Robert; but it is not accurate that in Romanesque times the architects were always bishops, priests, or monks; or, on the other hand, that since the Gothic period the Church relinquished the direction of church-building so entirely as is now believed. Robert was not long employed on the cathedral. Under the successor of Bishop Evrard, who apparently died in 1222, Cormont appears as the architect. Before 1240 Bishop Bernard put a choir window in the provisionally completed cathedral. An intended alteration of the original plan was not used in the finished building, so that the whole remains a splendid moment to Robert. In his day it was already called the "Gothic Parthenon". Gracefully built and better lighted than several of the large churches of France, there is yet, especially about the façade, a majestic severity. It is more spacious than Notre Dame in Paris and considerably larger than the cathedral of Reims. The former is effective through its quiet simplicity, which amounts to austerity; the latter is less rich in the modelling of choir, windows, and triforium. But Robert's creation became a standard far and near, through France and beyond, on account of the successful manner in which weight and strength are counterbalanced and of the consistently Gothic style. The design presents a middle aisle and two side aisles, though the choir has five aisles and the transept has the width of seven aisles. The choir is flanked by seven chapels; that in the centre (the Lady chapel) projecting beyond the others in French style. The majestic and harmonious interior is surpassed in beauty by few cathedrals. The nave is about 470 ft. in length, 164 ft. in breadth (213 ft. in the transept), and 141 ft. in height. A poet writes aptly, "Fabrica nil demi patitur nec susinet addi" (It is not possible to add anything to or to take anything from it).
G. GIETMANN 
Transcribed by St. Mary's Catechetical Ministries 
Dedicated to Linda Rodriguez for completion of Sacraments and Full Initiation into the Catholic Church.

Robert of Melun[[@Headword:Robert of Melun]]

Robert of Melun
(DE MELDUNO; MELIDENSIS; MEIDUNUS).
An English philosopher and theologian, b. in England abut 1100; d. at Hereford, 1167. He gets his surname from Melun, near Paris, where after having studied under Hugh of St. Victor and probably Abelard, he taught philosophy and theology. Among his pupils were John of Salisbury and Thomas à Beckett. Through the influence of the latter he was made Bishop of Hereford in 1163. Judging from the tributes paid him by John of Salisbury in the "Metalogicus" (P.L. CXCIX), Robert must have enjoyed great renown as a teacher. On the question of Universals, which agitated the schools in those days, he opposed the nominalism of Roscelin and seemed to favour a doctrine of moderate realism. His principal work, "Summa Theologiæ" or "Summa Sententiarum" is still in MS,. Except portions which have been published by Du Boulay in his "Historia Univ. Paris", ii, 585 sqq. He also wrote "Queæstiones de Epistolis Pauli", both of which are kept in the Bibliothèque Nationale. Those who have examined the "Summa" pronounce it to be of great value in tracing the history of scholastic doctrines.
Materials for the History of Thomas Beckett in Rer. Britt, SS. contains valuable data; DE WULF, Hist. of Medieval Phil., tr. COFFEY (New York, 1909), 210; HAURÉAU, Hist. de la phil. Scol. (Paris, 1872), 490 sqq.
G. GIETMANN 
Transcribed by St. Mary's Catechetical Ministries 
Dedicated to Rhena Ronquillo for completion of Sacraments and Full Initiation into the Catholic Church.

Robert Persons[[@Headword:Robert Persons]]

Robert Persons
(Also, but less correctly, PARSONS)
Jesuit, b., at Nether Stowey, Somerset, 24 June, 1546; d. in Rome, 15 April, 1610.
I. EARLY LIFE
His parents were of the yeoman class (for the controversy about them, see below, "Memoirs", pp. 36-47), but several of his many brothers rose to good positions. By favour of the local parson, John Hayward (once a monk at Taunton), Robert was sent to St. Mary's Hall, Oxford (1562). After taking his degrees with distinction he became fellow and tutor at Balliol (1568); but 13 Feb., 1574, he was forced to resign, partly because of his strong Catholic leanings, partly through college quarrels. Before long, he went abroad, and was reconciled, probably by Father William Good, S.J., and after a year spent in travel and study, he became a Jesuit at Rome (3 July, 1575).
II. ENGLISH MISSION (1579-1581)
At Rome he suggested the English mission for the Society, and when the students of the English College there came into difficulties with their first rector, he exerted himself to maintain peace, and proposed the "oath of the missions", an idea which was taken up, and is now in vogue throughout the Church. When the college was entrusted to the Jesuits, he was temporarily installed as rector (19 March, 1579). Dr. Allen came to Rome, 10 Oct., 1579, to complete the college arrangements, already so well begun, and at his instance the Jesuit mission to England was decided upon (Dec., 1579). The year of mission in England (12 June, 1580, to late August, 1581), was the most useful of Persons's life. Ever at the post of danger, he yet managed to avoid seizure, while he organized means of missionary enterprise not for Jesuits only but for the whole country. Laymen and secular priests carried out his plans with whole- hearted enthusiasm, and deserve unstinted praise for the results that followed. Persons not only preached, confessed, arranged missionary tours, and posts, he also wrote books and pamphlets, and set up his "magic press" (Stephen Brinkley), which printed and set forth Campion's "Decem Rationes", while several books of his own, answers to onslaughts of Protestants, were brought out within a few days of the attack. Considering the losses previously incurred through want of courage and energy, it would be impossible to praise this pioneer work too highly. But later on the missionary methods had to be modified: the presses were transferred abroad, and the challenges to disputation were dropped. Though not initiated by Persons, they had been subsequently approved by him. (See COUNTER-REFORMATION, vii. England; EDMUND CAMPION, BLESSED.)
III. POLITICS (1582-84)
After Campion had been taken (17 July, 1581) and the press captured (8 August), Persons slipped across to France hoping to do some business with Allen, to set up a new press, and return. The press was begun again under George Flinton at Rouen, but Persons never saw England again, and found himself in entirely new circumstances, which led to new, and much less desirable results. He was now living under the French Provincial Père Claude Matthieu, an advocate of armed resistance to the Huguenots; and he was necessarily under the influence of the King of Spain and the Duke of Guise, afterwards the leader of "La Sainte Ligue" and the champion of Mary Stuart. A great change too had come over her fortunes. Esmé Stuart, Sieur d'Aubigny, created Duke of Lennox, the favourite of the youthful King James, espoused her side (7 March, 1582). Never had she had such an ally, who actually controlled the chief ports of Scotland, and enjoyed the king's entire confidence. Father William Crichton, S.J., an enthusiastic Scot, who had just gone to Edinburgh as a missioner, was completely carried away by the prospect, and returned at once to lay Lennox's offers before the Duke of Guise. Persons and Allen were summoned for advice, and a meeting was held in Paris (18-24 May), in which both they and the papal nuncio, and the Archbishop of Glasgow took part. Everyone agreed that the King of Spain and the pope should be called upon to help. If they did not, there was no chance of Lennox maintaining his position for long, with England and the Scottish Kirk allied against him. The congress decided that Persons should go to Philip, and Crichton to Pope Gregory; and though the two Jesuits demurred, as having other orders from their superiors, the papal nuncio insisted and his authority of course prevailed. Persons now undertook two journeys, to Philip in Spain (June-Oct., 1582) and to Rome (Sept., 1583). Pope Gregory fully approved the plans, but the king always refused to consent, with qualifications, however, which led Allen and Persons to hope on till the beginning of 1584, by which time Lennox had fallen, and the other favourable circumstances has ceased. Looking back we now recognize how great Father Persons's error was; but it is also easy to see that with the approbation of the pope and of Allen and the other leading English Catholics living abroad, he had many excuses. He certainly did not contemplate the subjection of his country, but its liberation from an insufferable burden of persecution (see also ARMADA, THE SPANISH, IV,Catholic Co-operation).
IV. SPAIN (1588-97)
Recalled to Rome in 1585, he was professed there (7 May, 1587) and sent to Spain at the close of 1588, to conciliate King Philip, who was offended with Father Acquaviva. Persons was successful, and then made use of the royal favour to found the seminaries of Valladolid, Seville, and Madrid (1589, 1592, 1598) and the residences of San-Lucar and of Lisbu (which became a college in 1622). Already in 1582 he had founded a school at Eu, the first English Catholic boys' school since the Reformation; and he now succeeded in establishing at St. Omers (1594) a larger institution to which the boys from Eu were transferred, and which, after a long and romantic history, still flourishes at Stonyhurst. Whilst in Rome and Spain Persons wrote several still extant State papers, which show that he was still in favour of armed intervention on behalf of the English Catholics, but his main policy was to wait for the next succession, when he expected there would be a variety of claimants, for it was one of Elizabeth's manias to leave the succession an open question. Persons thought that a Catholic successor and by preference the Infanta (who was a representative of the house of Lancaster) would have a fair chance. On this topic there appeared in 1594, under the pseudonym of N. Dolman, the important "Conference on the next succession". The penman was really Richard Verstegan (see also, Record Office, "Dom. Eliz.", 252, n. 66, and Vatican Archives, "Borghese", 448, ab. f. 339) but both Cardinal Allen and Sir Francis Englefield had helped and approved, while Persons had also revised the MS. and rewritten many passages. The book was a manifesto of his party, and though declining the authorship, he always defended its principle, which was the people's right of participation in the settlement of a ruler, as opposed to the Gallican theory of the Divine right of kings. (See ORIGIN OF GOVERNMENT, GALLICANISM.) But though Persons's theory is praiseworthy, his practical conclusion (mentioned above) was illusory. Owing to the unpopularity of Spain, the book was very badly received, and he could not effectively prevent its popular attribution to himself. Ten years earlier (1584) another political publication in favour of Mary Queen of Scots, widely known as "Leicester's Commonwealth", had also been popularly ascribed to him; presumably because he very unwisely allowed a Jesuit lay-brother, Ralph Emerson, to take the first consignment of them to England, where they were seized. The real author was probably Charles Arundel.
V. THE APELLANTS (1598-1603)
Cardinal Allen died in 1594 and after he had gone, the English Catholics were tried by a series of the most distressing disturbances, which originated in the misery and consequent discontent of the exiles, and which gradually affected the seminaries, the clergy, and even the Catholic prisoners. Allen had ruled by personal influence; and left no successor. The clergy were without superior or organization. Persons returned to Rome (April, 1597) to quiet the disturbances at the English College, which no one else could calm. He was immediately and remarkably successful; and there was talk of making him a cardinal. But, as the pope never intended to do so, it is unnecessary to discuss what might have happened had he received that dignity. Cardinal Cajetano, the Protector, now ordered him to draw up a scheme of government for the rest of the clergy. His first idea was to establish an archbishop in Flanders, and a bishop in England, but considering the fury of the persecution a hierarchy of priests was preferred. In England an archpriest with assistants was appointed (7 March, 1598); in Flanders, Spain, and Rome, "Prefects of the Mission", while the nuncio in Flanders was to be the vicegerent of the cardinal-protector, with supreme jurisdiction. In point of fact it was found more convenient to deal directly with the archpriest, George Blackwell, who, albeit a good scholar and an amiable man, had not the skill and experience necessary to calm the disputes then raging, and his endeavours turned the complainants against himself. An appeal was carried against him to Rome; but was decided in his favour, 6 April, 1599. But Father Persons, who had defended him, misunderstood the nature of the opposition, and treated the appellant envoys like recalcitrant scholars, and Blackwell misused his victory. A second appeal ensued (Nov., 1600), which was backed up by the publication of many books, some of which contained scandalous attacks on Father Persons, who defended himself in two publications "A briefe Apologie" (St. Omers?, 1601), and the "Manifestation" (1601). The appellants were patronized by the French ambassador, the archpriest by the Spanish, and the debate grew very warm, Father Persons's pen being busily engaged the whole time. Clement VIII in the end maintained the archpriest's authority, but justified the grounds of the appeal, ordering that six of the appellant party should be admitted among the assistants, cancelled the instruction which commanded the archpriest to seek the advice of the Jesuit superior in matters of greater moment, and forbade all further books on either side. Thus the appellants won the majority of points, and a party supported by France, but hostile to Persons, became influential among the English clergy.
VI. CONCLUSION (1602-10)
Persons remained till his death rector of the English College, but he nearly lost that post in 1604. Clement VIII had been told by the French ambassador that James would be favourably impressed, if he proved his independence of the Jesuits, by sending Father Persons away. Persons, as it happened, was ill, and had to go to Naples (Nov., 1604); whereupon the pope gave orders for him not to return. But the pontiff himself died 3 March, 1605, and his successor, Paul V, reversed his policy, which was unpopular at Rome. Persons returned to his post, and enjoyed full papal favour until his death. Father Persons's greatest work, his "Christian Directory" [originally called "The Book of Christian Exercise", and known as "The Book of Resolution" (Rouen, 1582), with innumerable editions and translations], had been conceived during his heroic mission in England. His edition of Sander's "De Schismate Anglicano" (Rome, 1506) had also an immense circulation. His later works were controversial, written with wonderful vigour, irony, incisiveness, and an easy grasp of the most complex subjects; but they lack the deep sympathy and human interest of his missionary books. Father Persons was a man of great parts, eloquent, influential, zealous, spiritual, disinterested, fearless. Yet he had some of the defects of his qualities. He was masterful, sometimes a special pleader, and greater as a pioneer or sectional leader than as Generalissimo. Though his services in the mission field, and in the education of the clergy were priceless, his participation in politics and in clerical feuds cannot be justified except in certain aspects.
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Robert Phillip
Priest, d. at Paris, 4 Jan., 1647. He was descended from the Scottish family of Phillip of Sanquhar, but nothing is known of his early life. Ordained in Rome, he returned in 1612 to Scotland where he was betrayed by his father, seized while saying Mass, and tried at Edinburgh as a seminary priest, 14 Sept., 1613. The sentence of death was commuted to banishment, and he withdrew to France, where he joined the French Oratory recently founded by Cardinal de Bérulle. In 1628 he went to England as confessor to Queen Henrietta Maria, and at her request he besought the pope for financial aid against the king's enemies. The subsequent negotiations were discovered, and Phillip was impeached on the charge of being a papal spy and of having endeavoured to pervert Prince Charles, but proceedings dropped owing to the displeasure of Richelieu at the introduction of his own name into the matter. Later he was committed to the Tower for refusing to be sworn on the Anglican Bible on 2 Nov., 1641, when he had been summoned by the Lords' committee to be examined touching State matters. Released through the queen's influence, he accompanied her to The Hague in March, 1642, and remained with her in Paris till his death.
NALSON, Collection of Affairs of State, II (London, 1682-3); BERINGTON, Memoirs of Panzani (Birmingham, 1793); STOTHERT; Catholic Church in Scotland, ed. GORDON (Glasgow, 1869); FOLEY, Records of Eng. Jesuits, V (London, 1879); SECCOMBE in Dict. Nat. Biog., s.v. PHILIPS, ROBERT; GILLOW, Bible. Dict. Eng. Cath., s.v.
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Robert Plowden
Elder brother of Charles, born 27 January, 1740; died at Wappenbury, 27 June, 1823. He entered the Society of Jesus in 1756, and was ordained in 1763. After some years spent at Hoogstraet in Belgium, as director of the Carmelite Nuns, he returned to England, and was stationed at Arlington, Devon, from 1777 to 1787. Appointed to Bristol, he had a wider field for his zeal and ability: at his coming, the Catholics had only one wretched room in a back alley for a chapel; Father Plowden's exertions resulted in the erection of St. Joseph's Church, together with a parochial residence and schools. His activity was extended to the mission of Swansea and South Wales District, of which he may be considered the principal founder. He remained at Bristol for nearly thirty years, beloved by his flock, and esteemed by all for his frank character, disinterested labours, and bounty to the poor. Removed from Bristol in 1815, he became chaplain to the Fitzherbert family at Swynnerton until 1820, when he retired to Wappendbury, where he died. He was a keen theologian, "a more solid divine than his brother Charles", according to Bishop Carroll -- an unflinching defender of Catholic principles and practices, and a firm supporter of Bishop Milner in trying circumstances. The inscription on his tomb commemorates his candor, zeal, and learning. He translated from the French: "The Elevation of the Soul to God", which passed through several editions in England; American editions, Philadelphia, 1817, and New York, 1852.
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Robert Pullen
(POLENIUS, PULLAN, PULLEIN, PULLENUS, PULLY, LA POULE)
Died 1147 (?). Nothing is known of his early life except that he was of English parentage. The conjecture of a recent biographer (Williams, op. cit. infra) that he was born at Poole in Dorsetshire is not supported by any evidence. Other accounts state that he came from Devonshire. John of Hexham, in his continuation of the history of Symeon of Durham, written within half a century of Pullen's death, asserts that Henry I offered him a bishopric which he refused, being devoted to the study of philosophy. His early education was received in England, but during the troubles which began with the accession of King Stephen in 1135 he seems to have gone to Paris to continue his life of study in peace there. According to other accounts, he completed his education at Paris, where he subsequently lectured before returning to Oxford to teach. At Oxford he was one of the first masters whose names have been recorded. He opened schools there and taught without exacting fees; he is said to have supported many scholars at his own expense and to have been largely instrumental in fostering the growth of the Oxford schools. If these traditions are true, and it must be confessed that they rest on the statements of later writers, it would seem more probable that they happened during the reign of Henry I, when he refused to accept the bishopric offered. He was certainly Archdeacon of Rochester in 1134, and it is equally certain that he was absent from England for a notable time within the next few years, for at some date prior to 1143 he seems to have been in trouble with his bishop for being absent so long from his duties. This appears from an undated letter of St. Bernard addressed to the Bishop of Rochester, in which the saint makes his excuses for detaining Pullen in Paris "on account of the sound doctrine which is recognized in him." In the same letter he blames the bishop for seizing the archdeacon's goods, and he begs that Pullen may stay longer in Paris where he is necessary. Though Bishop Stubbs (op. cit.) has thrown doubt on the identity of this Archdeacon Robert Pullen with the cardinal of the same name, the statements of St. Bernard's biographer, William Abbot of Theodoric, and the Oseney Chronicle justify the identification.
While in Paris, Pullen taught logic and theology with great success. Among his pupils was John of Salisbury, who describes him as a man commended both by his life and his learning. That was in 1141 or 1142. In 1143 he is still described as Archdeacon of Rochester and in or about that year he probably went to Rome on the invitation of Innocent II, who died in September of that year, but Pullen found favour with the new pope, Celestine II, who created him a cardinal (Ciaconius). The Oseney chronicler, however, states that he was called to Rome by Lucius II who succeeded Celestine in 1144. Certainly it was Pope Lucius who appointed him Chancellor of the Holy Roman Church, an office which he was discharging through 1145 and 1146. When St. Bernard's disciple, Eugenius III, became pope in 1145 the saint wrote a letter to Cardinal Pullen begging him to console and counsel the new pontiff. As a theologian Cardinal Pullen used all his influence against the heretical teaching of Abelard, and embodied his doctrine in his work "Sententiarum Logicarum Libri VIII" reprinted in P.L., with the commentary prefixed to it by the Maurist, Dom Hugo Mathoud, originally written for his edition, published at Paris in 1655. In this treatise he was breaking new ground, being one of the first teachers to compile a book of "Sentences," but his work was soon supplanted by that of Peter Lombard. He covers a wide range of subjects, but his treatment lacks orderly arrangement, and he relies for his proofs on Scripture and reason in preference to the testimony of tradition. Taking his stand on the authority of the Bible and of papal decisions, he proceeds to enter on speculative discussion. The first book treats of God and His attributes; the second, of the creation, of angels, of the soul, of the fall of man and of original sin; the third, of the ancient and the new law, and of the Incarnation; the fourth, of God's power, of Christ's Passion, and of hell and purgatory; the fifth, of the Resurrection, the descent of the Holy Ghost, the preaching of the Gospel, of baptism, confirmation, confession, and some virtues and vices. The sixth book deals with a variety of subjects, including ignorance, negligence, and frailty, good and bad spirits, the choirs of angels, merits, and the administration of the Sacrament of Penance; the seventh discusses the forgiveness of sins, penance and fasting, prayer, tithes, the civil power, the priesthood, its privileges and obligations, continency, the contemplative and active life, and matrimony. The eighth book deals with the Blessed Sacrament, the Second Advent, Antichrist, the Last Judgment and the ultimate state of the saved and the lost. The titles of some other works which remain unpublished are given by Pitts: "In Apocalypsim Sancti Johannis"; "Super aliquot psalmos"; "De contemptu mundi"; "Super doctorum dictis"; "Praelectiones"; "Sermones." A MS. copy of the sermons is preserved at Lambeth Palace, and Rashdall (Dict. of Nat. Biog.) observes of them that "the sermons, which breathe a very ascetic spirit, were evidently delivered to scholars." Chevalier is certainly in error in identifying him with the Cardinal Robert who was cardinal priest of St. Eusebius in December, 1134. This Robert, who also held the office of Chancellor of the Holy Roman Church, was created cardinal by Innocent II in 1130, a date inconsistent with the known facts of Pullen's life.
Annals of Oseney; Annales Monastici, IV (Rolls Series, London, 1869); JOHN OF HEXHAM, Continuation of Symeon of Durham (Rolls Series, London, 1885); PITTS, De Anglioe illustribus scriptoribus (Paris, 1619); JAFFE, Regesta Pontificum Romanorum (Berlin, 1851); WILLIAMS, Lives of the English Cardinals (London, 1868); CEILLIER, Hist. Gen. des Auteurs Sacres et Eccles., XIV (Paris, 1869); STUBBS, Lectures on Medioeval and Modern History (Oxford, 1886).
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Robert Pullus
(PULLEN, PULLAN, PULLY.)
Cardinal, English philosopher and theologian, of the twelfth century, b. in England about 1080; d. 1147-50. He seems to have studied in Paris in the first decades of the twelfth century. In 1153 he began to teach at Oxford, being among the first of the celebrated teachers in the schools which were afterwards organized into the University of Oxford. After the death of Henry II he returned to Paris; thence he went to Rome, where he was appointed cardinal and Chancellor of the Apostolic See. His influence was always on the side of orthodoxy and against the encroachments of the rationalistic tendency represented by Abelard. This we know from the biography of St. Bernard written by William of St. Thierry, and from his letters. Robert wrote a compendium of theology, entitled "Sententiarum Theologicarum Libri Octo", which, for a time, held its place in the school of Western Europe as the official text book in theology. It was, however, supplanted by the "Libri Sententiarum" of Peter the Lombard, compared with whom Robert seems to have been more inclined to strict interpretation of ecclesiastical tradition than to yield to the growing demands of the dialectical method in theology and philosophy. The Lombard, however, finally gained recognition and decided the fate of scholastic theology in the thirteenth century. Robert's "Summa" was first published by the Benedictine Dom Mathoud (Paris, 1655). It is reprinted in Migne (P.L., CLXXXVI, 639 sqq.).
HAUREAU, Hist. de la phil. scol., I (Paris, 1872), 483 sqq.
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Robert Stephen Hawker
Poet and antiquary; b. at Plymouth 3 December, 1803, d. there 15 August, 1875, son of Jacob Stephen Hawker, M. D., who took orders soon after the birth of his son Robert and became vicar of Stratton, Cornwall. He was educated at Liskeard Grammar School, and, at the age of sixteen, placed with a solicitor at Plymouth. But the law was distasteful to him, and his aunt bore the expense of sending him to Cheltenham Grammar School. Here he published, in 1821, "Tendrils", a small book of poems not of much literary value. In 1823 he went to Pembroke College, Oxford, and within a year married Charlotte I'ans, a Cornish lady twenty vears older than himself, a marriage that brought him much happiness. He continued (though with a change of college) his undergraduate life at Oxford, and in 1827 won the Newdigate prize for a poem on Pompeii. He took his degree in 1828 and Church of England orders in 1831. After filling a curacy at N. Tamerton in Cornwall, he was appointed, in 1834, vicar of Morwenstow, a parish with a dangerous rocky coast on the north-east of the same country. Here until his death he lived all active life as the pastor of a sea-faring population, and gave liberally of his means to the parish. Amongst other things he restored the church and parsonage, established a school, and set on foot, when rural dean, periodical synods of the surrounding clergy. From the many wrecks round the coast of his parish he succoured escaped sailors and buried the washed-up bodies of those who were drowned. Beyond these activities he was all enthusiastic student of the history and legends of the Cornish people which he embodied in many prose essays as well as in his poems. He was a true poet, though, in the judgment of the best critics, he just missed being a great one. From 1832, when he put forth his first important piece of work, "Records of the Western Shore", until the end of his life he produced a long series of romantic and religious poems, the finest of which is the "Quest of the San Graal", and the most famous the "Ballad of Trelawney". His religious views as embodied in his preaching and in these poems were those of the Tractarians. In 1863 his wife died, and his loneliness became extreme. In 1864 he married again, a Polish lady, Pauline Anne Kuczynski, by whom he had three daughters. Hawker's impulsive and artistic temperament led him into continual acts of generosity as well as of imprudence which kept him pecuniarly embarrassed. These difficulties increased as years went on doubtless undertermined his health, which began to fail in 1873. On his death-bed, 14 August, 1875, he was received into the Catholic Church. He had always possessed Catholic instincts and from some of his letters it is fairly clear that he had been gradually turning more and more towards Rome in later years. His reception caused a hot debate in the press concerning the question of his previous loyalty to the Anglican Church, a debate which has never since quite ceased. His "Cornish Ballads and other Poems" was re-edited by Byles (London, 1904), and his prose works by Goodwin (London, 1893).
COURTNEY in Dict. Nat. Biog., s. v.; BYLES, Life and Letters of R. S. Hawer (London, 1905); GILLOW, Bilb. Dict. of Eng. Cath., s. v.
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Robert Wace
Poet, born at Jersey, about 1100; died at Bayeux, 1174. His maternal grandfather, Toustein, was a chamberlain to Duke Robert, and his family belonged to the nobility. When very young, as he was destined to the Church, he was sent to Caen to make his studies, and afterwards to Paris. Between 1130 and 1135 he returned to Caen, where he was appointed clerc lisant (reader) to King Henry I. Being in straitened circumstances, he began to write to increase his resources. The first one of his works that have come down to us are; "The Life of St. Nicholas"; "The Life of St. Margaret"; and the "Brut", better known under the title of "Geste des Bretons". The latter poem, presumably finished in 1155, was presented to Alienor, Queen of England; the two other works had been written for wealthy lords who had books translated from Latin for their personal instruction. In 1160 he began his "Roman du Rou", or "Geste des Normanz", dedicated to King Henry II. In 1162 he accompanied the king at Fecamp, when the remains of Richard I and Richard II were removed. He was appointed canon of Bayeux not between 1155 and 1160, but between 1160 and 1170, according to his own authority. At the beginning of his poem, he says positively that when he began to write the Rou's history, in 1160, he was "a clerk of Caen", while in the second part (certainly composed after 1170) he states that he was granted a prebend in the church of Bayeux by King Henry.
PARIS in Romania, IX; MEYER in Romania, XVII (Paris).
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Robert Walsh
Publicist, diplomat, born at Baltimore, MD., 1785; died at Paris, 7 Feb., 1859. He was one of the first students entered at Georgetown College, graduated in 1801 and began his law course. During a two years' tour of Europe he contributed several articles on the institutions and laws of the United States to the Paris and London papers. Returning to the United States in 1808 he was admitted to the Bar, and in 1811 established at Philadelphia the "American Review of History and Politics", the first American quarterly review. Thereafter he devoted himself entirely to literature. His "Appeal from the Judgment of Great Britain respecting the United States" (1819), an important contribution to the political literature of the era, obtained for him the thanks of the Pennsylvania legislature. He founded (1821) and until 1836 edited the Philadelphia "National Gazette", a paper devoted to politics, science, letters, and the fine arts. His knowledge and taste gave American journalism a lofty impulse. Lord Jeffrey said of his "Letters on the Genius and Disposition of the French Government": "We must learn to love the Americans when they send us such books as this" ("Edinburgh Review", 1853, 799). He published two volumes of essays, entitled "Didactics", in 1836, and from 1837 to 1844 he was Consul General of the United States in Paris, where he remained until his death. His house was the popular rendezvous of the learned and distinguished men of France. His vivacity of mind, intellectual zeal, interest in politics, literature, science, and cultivated society never flagged. At his death a writer declared him to be "the literary and intrinsical link between Jefferson, Madison and Hamilton and the men of the present day" (1859).
Robert Moylan Walsh, his son (b. at Philadelphia, 27 April, 1818; died at Camden, N.J., March, 1872), filled a number of diplomatic posts at London, Naples, Florence, and Leghorn, translated several French books and assisted his father in editing the "Gazette".
DUYCKINCK, Cycl. of Am. Literature, s.v.; ALIBONE, Dict. of Authors, s.v.; GRISWOLD, Prose Writers of America (Boston, 1844); SHEA, History of Georgetown University (Washington, 1891); U. S. Cath. Hist. Soc. Magazine, II.
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Robert White
English composer, b. about 1530; d. Nov., 1574; was educated by his father, and graduated Mus. D., at Cambridge University, 13 Dec., 1560. In March, 1561, he succeeded Dr. Tye as organist and master of the choristers at Ely cathedral, continuing in that office till 1566. He accepted a similar post at Chester cathedral in 1566, and took part in the Whitsuntide pageants during the years 1567-69. Such was his repute as a choir trainer that in 1570 he was appointed organist and master of the choristers of Westminster Abbey. Though an avowed Catholic he retained his post at Westminster Abbey from 1570 until his death. It is worth recording that during the same period, under Elizabeth, the musical services of the Chapel Royal, Westminster Abbey and St. Paul's Cathedral were directed by three Catholics, namely Farrant, White, and Westcott. White made his will on 5 Nov., 1574, and in it he describes his father Robert White as still living. He left each of the choristers four pence. The high estimation in which he was held by his contemporaries may be judged by the distich which a pupil (in 1581) inscribed in the manuscript score of White's "Lamentations":
"Non ita moesta sonat plangentis verba prophetae 
Quam sonat authoris musica moesta mei."
Fortunately quite a large number of White compositions have survived, and of these his Latin motets are sufficient to place him in the front rank of English composers of the Elizabethan epoch. His contrapuntal writing is very fine, though stilted. However, his "Lamentations", set for five voices, have a flavour far in advance of his period, as also his motet "Peccatum peccavit Jerusalem" and "Regina Coeli". It is to be observed that he wrote his English anthems ex officio, but his Latin services reveal the full genius of White, and give him a place with Tallis, Byrd, Shepherd, and Taverner. Strange to say, though he stood so high among mid-sixteenth century musicians, his compositions were almost utterly neglected till unearthed by Dr. Burney. In recent years he has come into his own, thanks to the zeal of Mr. Arkwright, Dr. Terry, and others. Dr. Earnest Walker regards White "fairly to be reckoned -- even remembering that Palestrina and Lassus were contemporaries -- as among the very greatest European composers of this time".
BURNEY, Gen. Hist. of Music (4 vols., London, 1776-89); WALKER, A Hist. of Music in England (London, 1907); GROVE, Dict. of Music and Musicians, V (London, 1910).
W.H. GRATTAN-FLOOD 
Transcribed by Michael T. Barrett 
Dedicated to Michael Corbett

Robert Whitty[[@Headword:Robert Whitty]]

Robert Whitty
Born at Pouldarrig near Oylgate, 7 January, 1817; died 1 September, 1895. In 1830 he entered Maynooth College in his fourteenth year. Having added two years on the Dumboyne Establishment to his college course, he was still too young for ordination. He offered his services to Dr. Griffiths, Vicar Apostolic of the London District, who ordained him priest at St. Edmund's, Ware, 19 September, 1840. From the first he showed a warm sympathy with the Oxford converts and formed a friendship with Newman and Oakeley before they had become Catholics. Dr. Wiseman showed his appreciation of his priestly zeal by making him provost of the newly appointed metropolitan chapter and his vicar-general in 1850. In this capacity he was responsible for the publication of the famous pastoral "From the Flaminian Gate", in which English bigotry pretended to discover papal aggression. "The Cardinal never blamed me", he wrote long afterwards, "but others did." In 1857 Father Whitty obtained leave to resign his position, and entered the noviceship of the Society of Jesus at Verona. On his return to England he was appointed professor of canon law in St. Beunos College, North Wales. After labouring for some time in Scotland, he was appointed provincial. Subsequently he was assistant to the Father-General Anderledy. He filled other important offices, and worked until the end, giving ecclesiastical retreats even in the last summer of his life. He died at the age of 78 years, of which he had spent 38 as a Jesuit.
WARD, Life of Cardinal Newman (London, 1912).
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Rocamadour
Communal chief town of the canton of Gramat, district of Gourdon, Department of Lot, in the Diocese of Cahors and the ancient province of Quercy. This village by the wonderful beauty of its situation merits the attention of artists and excites the curiosity of archæologists; but its reputation is due especially to its celebrated sanctuary of the Blessed Virgin which for centuries has attracted pilgrims from every country, among them kings, bishops, and nobles.
A curious legend purported to explain the origin of this pilgrimage has given rise to controversies between critical and traditional schools, especially in recent times. According to the latter, Rocamadour is indebted for its name to the founder of the ancient sanctuary, St. Amadour, who was none other than Zacheus of the Gospel, husband of St. Veronica, who wiped the Saviour's face on the way to Calvary. Driven forth from Palestine by persecution, Amadour and Veronica embarked in a frail skiff and, guided by an angel, landed on the coast of Aquitaine, where thy met Bishop St. Martial, another disciple of Christ who was preaching the Gospel in the south-west of Gaul. After journeying to Rome, where he witnessed the martydoms of Sts. Peter and Paul, Amadour, having returned to France, on the death of his spouse, withdrew to a wild spot in Quercy where he built a chapel in honour of the Blessed Virgin, near which he died a little later. This marvellous account, like most other similar legends, unfortunately does not make its first appearance till long after the age in which the chief actors are deemed to have lived. The name of Amadour occurs in no document previous to the compilation of his Acts, which on careful examination and on an application of the rules of the cursusto the text cannot be judged older than the twelfth century. It is now well established that St. martial, Amadour's contemporary in the legend, lived in the third not the first century, and Rome has never included him among the members of the Apostolic College. The mention, therefore, of St. martial in the Acts of St. Amadour would alone suffice, even if other proof were wanting, to prove them a forgery. The untrustworthiness of the legend has led some recent authors to suggest that Amadour was an unknown hermit or possible St. Amator, Bishop of Auxerre, but this is mere hypothesis, without any historical basis. Although the origin of the sanctuary of Rocamadour, lost in antiquity, is thus first set down along with fabulous traditions which cannot bear the light of sound criticism, yet it is undoubted that this spot, hallowed by the prayers of innumerable multitudes of pilgrims, is worthy of our veneration. After the religious manifestations of the Middle Ages, Rocamadour, as a result of war and revolution, had become almost deserted. Recently, owing to the zeal and activity of the bishops of Cahors, it seems to have revived and pilgrims are beginning to crown there again.
DE GISSEY, Hist. et miracles de N. D. de Roc-Amadour au pays de Quercy (Tulle, 1666); CAILLAU, Hist. crit. Et relig. De N .D. de Rod-Amadour (Paris, 1834); IDEM, Le Jour de Marie ou le guide du pèlerin de Roc-Amadour (Paris, 1836); SERVOIS, Notice et extraits du recueil des miracles de Roc-Amadour (Paris, 1856); LIEUTAUD, La Vida de S. Amadour, texte provençal du XIV's. (Cahors, 1876); BOURRIÈRES, Saint Amadour et Sainte Véronique, disciples de Notre Seigneur et apôtres de Gauels (Paris, 1895); ENARD, Lettre pastorale sur l'hist de Roc-Amadour. . . (Cahors, 1899); RUPIN, Roc-Amadour tude hist. et archéol. (Paris, 1904), an excellent work containing the definitive history of Roc-Amadour; ALBE, Les miracles de N. D. de Rod-Amadour au XIIx s., texte et traduction des manusrits de la Bibiothèque nationale (Paris, 1907), corroborating the work of Rupin.
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Roch-Amboise-Auguste Bébian
Born 4 August, 1789 at Pointe-à-Pitre, Guadeloupe; died there 24 February, 1839. His father sent him to France, where he was committed to the care of his godfather, the Abbé Sicard, the well-known educator of the deaf and dumb. The latter put him under the direction of Abbé Jauffret then exhibiting a great interest in the education of deaf-mutes. After a brilliant course at the Lycée Charlemagne in Paris, Bébian devoted himself to the study of the system of education of the deaf and dumb. He followed the courses of instruction given by Abbé Sicard and gave special attention to Laurent Clerc, a deaf-mute who afterwards became president of an institution for the deaf and dumb at Hartford, Connecticut, U.S.A. As prefect of studies in the institution for the deaf and dumb at Paris, he directed all his efforts to finding the signs best adapted, in precision and extension of meaning, to the expression of the ideas of the deaf and dumb.
Bébian published the result of his studies in his first book, "Essai sur les sourds-muets et sur le langage naturel" (1817). His principal works, under the titles "Mimographie" (1822) and "Manuel d'enseignement pratique des sourds-muets" (1822), laid down the principles used in the institution for the deaf and dumb in Paris. After leaving this school, he published several other works, the most important being "L'éducation des sourds-muets mise a la portée des instituteurs primaires et de tous les parents". Having refused the direction of the schools for the deaf and dumb of St. Petersburg and New York, he founded a similar institution at Paris on the boulevard Montparnasse; later he became director of the school of Rouen and finally went back to Guadeloupe, where he founded a school for the negroes. He had already written, in 1819, "Eloge historique de l'abbé de l'Epée", which was awarded the prize offered by the Academy of Sciences.
G.M. SAUVAGE 
Transcribed by Susan Birkenseer

Rochambeau[[@Headword:Rochambeau]]

Jean-Baptiste-Donatien de Vimeur, Count de Rochambeau
Marshal, b. at Vendôme, France, 1 July, 1725; d. at Thoré, 10 May, 1807. At the age of sixteen he entered the army and in 1745 became an aid to Louis Philippe, Duke of Orleans, subsequently commanding a regiment. He served with distinction in several important battles, notably those of Minorca, Crevelt, and Minden, and was wounded at the battle of Lafeldt. When the French monarch resolved to despatch a military force to aid the American colonies in the Revolutionary War, Rochambeau was created a lieutenant-general and placed in command of a body of troops which numbered some 6000 men. It was the smallness of this force that made Rochambeau at first averse to taking part in the American War, but his sympathy with the colonial cause compelled him eventually to accept the command, and he arrived at Newport, Rhode Island July, 1780, and joined the American army under Washington, on the Hudson a few miles above the city of New York. Rochambeau performed the double duties of a diplomat and general in an alien army with rare distinction amidst somewhat trying circumstances, not the least of which being a somewhat unaccountable coolness between Washington and himself, which, fortunately, was of but passing import (see the correspondence and diary of Count Axel Fersen). After the first meeting with the American general he marched with his force to the Virginia peninsula and rendered heroic assistance at Yorktown in the capture of the English forces under Lord Cornwallis, which concluded the hostilities. When Cornwallis surrendered, 19 Oct., 1781, Rochambeau was presented with one of the captured cannon. After the surrender he embarked for France amid ardent protestations of gratitude and admiration from the officers and men of the American army. In 1783 he received the decoration of Saint-Esprit and obtained the baton of a marshal of France in 1791. Early in 1792 he was placed in command of the army of the North, and conducted a force against the Austrians, but resigned the same year and narrowly escaped the guillotine when the Jacobin revolutionary power had obtained supreme control in Paris. When the fury of the revolution had spent itself, Rochambeau was reinstated in the regard of his countrymen. He was granted a pension by Napoleon Bonaparte in 1804, and was decorated with the Cross of Grand Officer of the Legion of Honour. The last years of the distinguished military leader's life were passed in the dictation of his memoirs, which appeared in two volumes in Paris in 1809, and which throw many personal and brilliant sidelights on the events of two of the most historically impressive revolutions, and the exceptional men therein concerned.
WRIGHT, Memoirs of Marshal Count de Rochambeau Relative to the War or Independence (1838); SOULÉ, Histoire des troubles de l'Amerique anglaise(Paris, 1787); standard histories of the United States may also be consulted.
JARVIS KEILEY 
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Diocese of Rochester
This diocese, on its establishment by separation from the See of Buffalo, 24 January, 1868, comprised the counties of Monroe, Livingston, Wayne, Ontario, Seneca, Cayuga, Yates, and Tompkins in the state of New York. In 1896, after the death of Bishop Ryan of Buffalo, the boundary line of the two dioceses was somewhat changed, the counties of Steuben, Schuyler, Chemung, and Tioga being detached from the See of Buffalo and added to that of Rochester.
Bishops
(1) Rev. Bernard J. McQuaid, who became a pioneer and leader in Catholic education and the founder of a model seminary, was consecrated bishop of Rochester in St. Patrick's Cathedral, New York City, on 12 July, 1868. Four days later he took possession of his small and poor diocese, containing only sixty churches administered by thirty-eight priests, seven of whom were Redemptorist Fathers. When he died, 18 Jan., 1909, after forty years spent in a laborious episcopate, his diocese was richly furnished with churches, schools, seminaries, charitable institutions, answering the manifold needs of the Catholic population, then estimated at 121,000.
(2) Rev. Thomas F. Hickey was consecrated in St. Patrick's Cathedral, Rochester, 24 May, 1905, having been appointed coadjutor to Bishop McQuaid.
Churches
The steady growth of the Catholic population in the Diocese of Rochester, due mainly to immigration of Irish, German, French, Polish, Italian, Lithuanian and Ruthenian Catholics, taxed the resources at the disposal of Bishop McQuaid, who was anxious throughout his entire episcopate to supply the people with churches and priests of their own nationality and language, whenever they were willing and able to support them. The parishes were not allowed to become unwieldy, but were increased in number to meet the needs and conveniences of the faithful. The problem of spiritual ministration to Catholics dwelling at watering- places in the diocese in the summer found a good solution in the erection of neat summer chapels.
Catholic Education
The common schools in the Diocese of Rochester at the time of its creation professed to be non-sectarian. Bishop McQuaid felt that they were very dangerous to the Catholic child which really finds its church in the school. He sought a remedy in a vigorous agitation for the rights of Catholic parents, contributing to the support of the public school system by their taxes, to receive public money for the maintenance of schools, in which their children could be educated with that "amount and description of religious instruction" which conscience tells them is good, expedient, necessary. The failure of the State to remedy the injustice was met with the firm command of the bishop which was put into execution as soon as possible throughout the diocese: "Build schoolhouses then for the religious education of your children as the best protest against a system of education from which religion has been excluded by law." At Rochester in 1868, there were 2056 children in the parochial schools of the five German churches, and 441 children in the schools attached to the Churches of St. Patrick and St. Mary. Both of these had a select or pay school and a free, parish, or poor school, admitting invidious distinctions very distasteful to the new bishop.
Outside of Rochester schools were attached to a few churches of the diocese, but with a very small attendance. These were the humble beginnings of the admirable parochial school system, which embraces today practically all the Catholic children of the school age in the diocese. Not all the Catholic schools were brought to their present high degree of efficiency at once; it took many years and persistent effort to accomplish this work. The brothers gradually yielded their places to the sisters, who now teach all the children in the Catholic schools, both boys and girls. Bishop McQuaid spared no pains in developing good teachers in his own order of the Sisters of St. Joseph, for whom a normal training school was established. Occasional "teachers' institutes" organized for the benefit of these sisterhoods in Rochester prepared the way for the annual conference held by the parochial teachers in the episcopal city since 1904, at which the various orders meet to discuss educational problems and to perfect in every possible way the parochial school system.
As early as 1855 the Ladies of the Sacred Heart transferred their convent in Buffalo to Rochester as a more central point for their academy. About the same time the Sisters of St. Joseph in Canandaigua opened St. Mary's academy for young ladies, now Nazareth Academy attached to the new motherhouse of the order in Rochester. Advanced courses were also introduced in 1903 into the Cathedral school under the direction of Bishop Hickey, who, in 1906, converted the old Cathedral Hall into a high school, classical and commercial, open to both girls and boys.
Ecclesiastical
(a) Preparatory.--Believing that it was hard for a boy to become a worthy priest without first leading the normal life of the family in the world, Bishop McQuaid planned his preparatory ecclesiastical seminary as a free day-school and not a boarding-school, the students living at home under the care of their parents, or in a boarding house approved by the superiors. Within two years after the erection of the diocese, this plan was realized. On his return from the Vatican Council in 1870, St. Andrew's Preparatory Seminary was opened in a small building to the rear of the episcopal residence. It has already given nearly 175 priests to the diocese of Rochester. The rule has been made to adopt no one in this diocese who has ot spent at least two years in St. Andrew's Seminary. Through the generosity of Mgr. H. De Regge and some others, Bishop McQuaid was enabled to erect a new building in 1880 and to enlarge it in 1889; and in 1904 the younger priests of the diocese furnished him with funds to erect a fire-proof structure with fitting accommodations for the work of the school.
(b) Theological.--For many years the ecclesiastical students of the Diocese of Rochester were sent mainly to the provincial seminary at Troy or to Rome and Innsbruck in Europe for their theological education. In 1879 Bishop McQuaid put aside a small legacy bequeathed him as a nucleus of a fund for the erection of suitable buildings for a diocesan seminary. Although the fund grew slowly, the bishop would not lay the first stone until nearly all the money needed for the work was in hand, nor would he open the seminary for students until the buildings were completed and paid for, and at least four professorships endowed. In April, 1887, he was able to purchase a site on the bank of the Genesee River gorge, only three miles from the cathedral. Four years later he began the erection of the buildings. In two years they were completed, and in September, 1893, the seminary was opened with 39 students. Applications for admission soon came from various parts of the United States and Canada. Four years after its establishment, it became evident that more room was necessary. A fund for an additional building was begun and in 1900, the Hall of Philosophy and Science was erected with accommodations for class-rooms, library, and living rooms. In the following year Bishop McQuaid received a recognition for these labours from Leo XIII in a Brief granting to himself and his successors the power of conferring degrees in Philosophy and Theology. The Hall of Theology was begun in 1907 and solemnly dedicated 20 August, 1908. The priests of the diocese founded the ninth endowed professorship in honour of their bishop's jubilee. An infirmary for sick students was in process of construction when Bishop McQuaid died.
Charities
Though Catholic education was the primary concern of Bishop McQuaid in his diocese, ample provision for its charities was not lacking.
(1) As early as 1845 the R.C.A. Society of Rochester, already in existence some years, was incorporated, having for its object the support of the orphan girls in St. Patrick's Female Orphan Asylum at Rochester and the support of the orphan boys sent to the Boys' Asylum, either at Lancaster, New York, or at Lime Stone Hill near Buffalo. In 1864 St. Mary's Boys' Orphan Asylum was also established in Rochester under the care of the Sisters of St. Joseph, to whom also the Girls' Orphan Asylum was confided in 1870 on the resignation of the Sisters of Charity hitherto in charge. When the Auburn Orphan Asylum, incorporated in 1853, was transferred to Rochester in 1910, all this work was then centralized in the episcopal city. Here also special provision had been made for the German Catholic orphans since 1866, when St. Joseph's Orphan Asylum was erected and placed under the care of the Sisters of Notre-Dame.
(2) In 1873 a short-lived attempt was made to supplement the work of St. Mary's Orphan Asylum by giving the boys of suitable age an opportunity of acquiring a practical knowledge of farming or of a useful trade. A similar institution for girls flourished under Mother Hieronymo for some twenty years under the name of The Home of Industry which then was changed into a home for the aged. The location did not prove desirable for such an institution, and $65,000 having been raised by a bazaar, Bishop McQuaid was enabled to erect St. Anne's Home for the Aged, admitting men as well as women.
(3) The spiritual needs of another class of the destitute, the Catholic inmates of public eleemosynary and penal institution in the diocese, appealed strongly to Bishop McQuaid, who at once became their champion in the endeavour to have their religious rights respected according to the guarantee of the Constitution of the State of New York. His agitation in this noble cause was crowned with success, and the State supports today chaplains at the State Industrial School, Industry, at the State Reformatory, Elmira, at the Craig Colony (state hospital for epileptics), Sonyea, at the Soldiers' and Sailors' Home, Bath, while the county maintains a chaplain in Rochester for its public institutions of this kind.
(4) The Catholic sick have one of the largest and best equipped hospitals in Rochester at their disposal in St. Mary's Hospital, established by the Sisters of Charity under Mother Hieronymo in 1857. The Sisters of Mercy have charge of St. James Hospital in Hornell, and of late years the Sisters of St. Joseph have also opened a hospital in Elmira.
Statistics
Priests, 163 (6 Redemptorists); churches with resident priests, 94; missions with churches, 36; chapels, 18; parishes with parochial schools, 54 with 20,189 pupils; academies for young ladies, 2 with 470 pupils (Nazareth, 352; Sacred Heart, 118); theological seminary for secular clergy, 1 with 234 students (73 for the Diocese of Rochester); preparatory seminary, 1 with 80 students; orphan asylums, 3 with 438 orphans (St. Patrick's, Girls', 119; St. Mary's Boys', 204; St. Joseph's, 115); Home for the Aged, 1 with 145 inmates (men, 25); hospitals, 3 with 3115 inmates during year (St. Mary's, Rochester, 2216; St. Joseph's, Elmira, 463; St. James, Hornell, 436); Catholics, 142,263.
Conc. Balt. Plen. acta et decreta; Acta S. Sedis, III; Leonis XIII Acta xvi, xxi; Catholic Directory, (1866-1911); McQuaid: Diaries (fragmentary); IDEM, Pastorals in Annual Coll. for Eccl. students (1871-1911); IDEM, Pastoral (Jubilee) (1875); IDEM,Pastoral (Visitation) (1878); IDEM, Our American Seminaries in Am. Eccl. Rev. (May, 1897), reprint in SMITH, The Training of a Priest, pp. xxi-xxxix; IDEM, The Training of a Seminary Professor in SMITH, op. cit., pp. 237-35; IDEM, Christian Free Schools (1892), a reprint of lectures; IDEM, Religion in Schools in North Am. Rev (April, 1881); IDEM, Religious Teaching in Schools in Forum (Dec., 1889); Reports of Conferences held by parochial teachers (1904-10).
FREDERICK J. ZWIERLEIN 
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Ancient See of Rochester
(ROFFA; ROFFENSIS).
The oldest and smallest of all the suffragan sees of Canterbury, was founded by St. Augustine, Apostle of England, who in 604 consecrated St. Justus as its first bishop. It consisted roughly of the western part of Kent, separated from the rest of the county by the Medway, though the diocesan boundaries did not follow the river very closely. The cathedral, founded by King Ethelbert and dedicated to St. Andrew from whose monastery at Rome St. Augustine and St. Justus had come, was served by a college of secular priests and endowed with land near the city called Priestfield. It suffered much from the Mercians (676) and the Danes, but the city retained its importance, and after the Norman Conquest a new cathedral was begun by the Norman bishop Gundulf. This energetic prelate replaced the secular chaplains by Benedictine monks, translated the relics of St. Paulinus to a silver shrine which became a place of pilgrimage, obtained several royal grants of land, and proved an untiring benefactor to his cathedral city. Gundulf had built the nave and western front before his death; the western transept was added between 1179 and 1200, and the eastern transept during the reign of Henry III. The cathedral is small, being only 306 feet long, but its nave is the oldest in England and it has a fine Norman crypt. Besides the shrine of St. Paulinus, the cathedral contained the relics of St. Ithamar, the first Saxon to be consecrated to the episcopate, and St. William of Perth, who was held in popular veneration. In 1130 the cathedral was consecrated by the Archbishop of Canterbury assisted by thirteen bishops in the presence of Henry I, but the occasion was marred by a great fire which nearly destroyed the whole city and damaged the new cathedral. After the burial of St. William of Perth in 1201 the offerings at his tomb were so great, that by their means the choir was rebuilt and the central tower was added (1343), thus completing the cathedral. From the foundation of the see the arthbishops of Canterbury had enjoyed the privilege of nominating the bishop, but Archbishop Theobald transferred the right to the Benedictine monks of the cathedral who exercised it for the first time in 1148.
The following is the list of bishops with the date of their accession; but the succession from Tatnoth (844) to Siward (1058) is obscure, and may be modified by fresh research:

	St. Justus, 604
Romanus, 624
Vacancy, 625
St. Paulinus, 633
St. Ithamar, 644
Damianus, 655
Vacancy, 664
Putta, 666-9
Cwichelm, 676
Gebmund, 678
Tobias, 693-706
Ealdwulf, 727
Dunno, 741
Eardwulf, 747
Deora, 765-72
Wærmund I, 781-5
Beornmod, 803-5
Tatnoth, 844
Beadunoth (possibly identical with Wærmund II)
Wærmund II, 845-62
Cuthwulf, 860- 8
Swithwulf (date unknown)
Ceolmund, 897-904
Cynefrith (date unknown)
Burbric, 933 or 934
Beorhtsige (doubtful name)
Daniel, 951-5
Aelfstan, c. 964
Godwine I, 995
Godwine II (date unknown)
Siweard, 1058
Arnost, 1076
Gundulf, 1077
Radulphus d'Escures, 1108
Ernulf, 1115
John of Canterbury, 1125
John of Sées, 1137
Ascelin, 1142
Walter, 1148
	Gualeran, 1182
Gilbert de Glanvill, 1185
Benedict de Sansetun, 1215
Henry Sandford, 1226
Richard de Wendover, 1235 (consecrated, 1238)
Lawrence de St. Martin, 1251
Walter de Merton, 1274
John de Bradfield, 1277
Thomas Inglethorp, 1283
Thomas de Wouldham, 1292
Vacancy, 1317
Hamo de Hythe, 1319
John de Sheppey, 1352
William of Whittlesea, 1362
Thomas Trilleck, 1384
Thomas Brunton, 1373
William de Bottisham, 1389 
John de Bottisham, 1400
Richard Young, 1404
John Kemp, 1419 (afterwards Cardinal)
John Langdon, 1421
Thomas Brown, 1435
William Wells, 1437
John Lowe, 1444
Thomas Rotheram (or Scott), 1468
John Alcock, 1472
John Russell, 1476
Edmund Audley, 1480
Thomas Savage, 1492
Richard Fitz James, 1496
Bl. John Fisher, 1504 (Cardinal)
Schismatical bishops:
John Hilsey, 1535
Richard Heath, 1539
Henry Holbeach, 1543
Nicholas Ridley, 1547
John Poynet, 1550
John Scory, 1551
Vacancy, 1552


The canonical line was restored by the appointment in 1554 of Maurice Griffith, the last Catholic bishop of Rochester, who died in 1558. The diocese was so small, consisting merely of part of Kent, that it needed only one archdeacon (Rochester) to supervise the 97 parishes. It was also the poorest diocese in England. The cathedral was dedicated to St. Andrew the Apostle. The arms of the see were argent, on a saltire gules an Escalop shell, or.
SHRUBSOLE AND DENNE, History and Antiquities of Rochester (London, 1772); Wharton, Anglia Sacra (London, 1691) pt. i, includes annals by DE HADENHAM (604-1307) and DE DENE (1314-50); PEARMAN, Rochester: Diocesan History (London, 1897); PALMER, Rochester: The Cathedral and See (London, 1897); HOPE, Architectural History of Cathedral in Kent Arch*logical Society, XXIII, XXIV (1898- 1900); ERNULPHUS, Textus Roffensis, ed. HEARNE (London, 1720), reprinted in P. L. CLXIII; PEGGE, Account of Textus Roffensis (London, 1784) in NICHOLS, Bib. Topog. Brit., (London, 1790); J. Thorpe, Registrum Roffense (London, 1769); J. THORPE, JR., Custumale Roffense (London, 1988); WINKLE, Cathedral Churches of England and Wales (London, 1860); FAIRBANKS, Cathedrals of England and Wales (London, 1907); GODWIN, De pr*sulibus Angli* (London, 1743); GAMS, Series Episcoporum (Ratisbon, 1873); SEARLE, Anglo-Saxon Bishops, Kings and Nobles (Cambridge, 1899).
EDWIN BURTON 
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Rochet
An over-tunic usually made of fine white linen (cambric; fine cotton material is also allowed), and reaching to the knees. While bearing a general resemblance to the surplice, it is distinguished from that vestment by the shape of the sleeves; in the surplice these are at least fairly wide, while in the rochet they are always tight-fitting. The rochet is decorated with lace or embroidered borders--broader at the hem and narrower on the sleeves. To make the vestment entirely of tulle or lace is inconvenient, as is the inordinate use of plaits; in both cases, the vestment becomes too effeminate. The rochet is not a vestment pertaining to all clerics, like the surplice; it is distinctive of prelates, and may be worn by other ecclesiastics only when (as, e.g., in the case of cathedral chapters) the usus rochetti has been granted them by a special papal indult. That the rochet possesses no liturgical character is clear both from the Decree of Urban VII prefixed to the Roman Missal, and from an express decision of the Congregation of Rites (10 Jan., 1852), which declares that, in the administration of the sacraments, the rochet may not be used as a vestis sacra; in the administration of the sacraments, as well as at the conferring of the tonsure and the minor orders, use should be made of the surplice (cf. the decision of 31 May, 1817; 17 Sept., 1722; 16 April, 1831). However, as the rochet may be used by the properly privileged persons as choir-dress, it may be included among the liturgical vestments in the broad sense, like the biretta or the cappa magna. Prelates who do not belong to a religious order, should wear the rochet over the soutane during Mass in so far as this is convenient.
The origin of the rochet may be traced from the clerical (non- liturgical) alba or camisia, that is, the clerical linen tunic of everyday life. It was thus not originally distinctive of the higher ecclesiastics alone. This camisia appears first in Rome as a privileged vestment; that this was the case in the Christian capital as early as the ninth century is established by the St. Gall catalogue of vestments. Outside of Rome the rochet remained to a great extent a vestment common to all clerics until the fourteenth century (and even longer); according to various German synodal statutes of the thirteenth and fourteenth centuries (Trier, Passau, Cambrai, etc.), it was worn even by sacristans. The Fourth Lateran Council prescribed its use for bishops who did not belong to a religious order, both in the church and on all public appearances. The name rochet (from the medieval roccus) was scarcely in use before the thirteenth century. It is first met outside of Rome, where, until the fifteenth century, the vestment was called camisia, alba romana, orsucca (subta). These names gradually yielded to rochet in Rome also. Originally, the rochet reached, like the liturgical alb, to the feet, and, even in the fifteenth century still reached to the shins. It was not reduced to its present length until the seventeenth century.
BRAUN, Die liturg. Gewandung im Occident u. Orient (Freiburg, 1907), 125 sqq.; BOCK, Gesch. der liturg Gewänder, II (Bonn, 1866), 329 sqq.; ROHAULT DE BLEURY, La Messe, VII (Paris, 1888).
JOSEPH BRAUN 
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Rockhampton
Diocese in Queensland, Australia. In 1862 Father Duhig visited the infant settlement on the banks of the Fitzroy River and celebrated the first Mass there. Father Scully came from Brisbane to attend to the spiritual needs of the little congregation and in 1863 Dean Murlay was appointed first resident pastor of Rockhampton, his parish extending as far north as Cooktown and south to Maryborough. He built the first Catholic church in Rockhampton, a wooden edifice still standing, and for many years was the only priest to look after the Catholics scattered over the vast territory. A foundation of the Sisters of Mercy from All-Hallows Convent, Brisbane, was established in 1873, and Sister Mary de Sales Gorry, the first Queensland-born nun, was appointed Superioress. Rockhampton remained part of the Diocese of Brisbane until 1882. In 1876 the Holy See erected the northern portion of the colony into a pro-vicariate, and in 1882 made Rockhampton a see with a territory of some 350,000 square miles. Right Rev. Dr. Cani, a native of the papal states, who had had a distinguished scholastic career at Rome, and former pro-vicar Apostolic of North Queensland, was appointed first bishop of the new diocese. Bishop Cani, who was then administering the diocese of Brisbane, was consecrated by Archbishop Vaughan in St. Mary's Cathedral, Sydney, 21 May, 1882, and was installed in his temporary cathedral at Rockhampton on 11 June following.
In the new diocese there were about 10,000 Catholics, 6 or 7 priests, 8 Catholic schools, and 1 orphanage. Bishop Cani added to the small number of priests, purchased sites for new churches, and acquired 3000 acres of fertile land near Rockhampton for a central orphanage which he had built and placed under the care of the Sisters of Mercy. His great work was the erection of St. Joseph's Cathedral, a magnificent stone edifice which he did not live to see dedicated. After a strenuous episcopate of sixteen years Dr. Cani died, 3 March, 1898. His great virtues were recognized even by those outside the Church. Humility and simplicity of life, love of the poor and orphans were his special characteristics. He was succeeded in Rockhampton by Right Rev. Dr. Higgins, a native of Co. Meath, Ireland, and now Bishop of Ballarat. Dr. Higgins studied in Maynooth, was subsequently president of the Diocesan seminary at Navan, and in 1888 was chosen auxiliary bishop to the Cardinal Archbishop of Sydney with the title of titular bishop of Antifelle. He had zealously laboured in the Archdiocese of Sydney for over ten years, when appointed to Rockhampton. He traversed his new diocese from end to end, gauged its wants, attracted priests to his aid, placed students for the mission in various ecclesiastical colleges, introduced new religious teaching orders, built and dedicated churches, convents, and schools in several centres, bringing the blessings of religion and Christian education to the children of the backblocks.
On 15 October, 1899, the beautiful new cathedral was dedicated by the Cardinal Archbishop of Sydney assisted by several other distinguished Australian prelates in the presence of a great concourse of people. The remains of Dr. Cani were transferred thither. Dr. Higgins visited Rome and Ireland in 1904, and returned with renewed energy to carry on his great work. On the death of Dr. Moore, Bishop of Ballarat, Victoria, he was translated to that important See, where he has ever since laboured with characteristic zeal and devotedness. The present Bishop of Rockhampton is Right Rev. Dr. James Duhig, born at Broadford, Co. Limerick, Ireland, 1870. Dr. Duhig emigrated from Ireland with his family at the age of thirteen, studied with the Christian Brothers at Brisbane and at the Irish College, Rome, was ordained priest, 19 Sept., 1896, and, returning to Queensland in the following year, was appointed to a curacy in the parish of Ipswich. In 1905 he was appointed administrator of St. Stephen's Cathedral, Brisbane, and received the briefs of his appointment to the See of Rockhampton. At present (1911) there are in the Diocese of Rockhampton: about 28,000 Catholics; 19 missions or districts; 30 priests (4 of whom belong to the Marist congregation, who have 1 house in the diocese); 12 Christian Brothers; 150 nuns; and 26 Catholic schools, attended by about 5000 children.
J. DUHIG 
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Rococo Style
This style received its name in the nineteenth century from French émigrés, who used the word to designate in whimsical fashion the old shellwork style (style rocaille), then regarded as Old Frankish, as opposed to the succeeding more simple styles. Essentially, it is in the same kind of art and decoration as flourished in France during the regency following Louis XIV's death, and remained in fashion for about forty years (1715-50). It might be termed the climax or degeneration of the Baroque, which, coupled with French grace, began towards the end of the reign of Louis XIV to convert grotesques into curves, lines, and bands (Jean Bérain, 1638-1711). As its effect was less pronounced on architectural construction than elsewhere, it is not so much a real style as a new kind of decoration, which culminates in the resolution of architectural forms of the interiors (pilasters and architraves) by arbitrary ornamentation after the fashion of an unregulated, enervated Baroque, while also influencing the arrangement of space, the construction of the façades, the portals, the forms of the doors and windows. The Rococo style was readily received in Germany, where it was still further perverted into the arbitrary, unsymmetrical, and unnatural, and remained in favour until 1770 (or even longer); it found no welcome in England. In Italy a tendency towards the Rococo style is evidenced by the Borrominik Guarini, and others. The French themselves speak only of the Style Régence and Louis XV, which, however, is by no means confined to this one tendency.
To a race grown effeminate to the Baroque forms seemed too coarse and heavy, the lines too straight and stiff, and whole impression to weighty and forced. The small and the light, sweeps and flourishes, caught the public taste; in the interiors the architectonic had to yield to the picturesque, the curious, an the whimsical. There develops a style for elegant parlours, dainty sitting-rooms and boudoirs, drawing-rooms and libraries, in which walls, ceiling, furniture, and works of metal and porcelain present one ensemble of sportive, fantastic, and sculptured forms. The horizontal lines are almost completely superseded by curves and interruptions, the vertical varied at least by knots; everywhere shell-like curves appear to a cusp; the natural construction of the walls is concealed behind thick stucco-framework; on the ceiling perhaps a glimpse of Olympus enchants the view--all executed in a beautiful white or in bright colour tones. All the simple laws and rules being set aside in favour of free and enchanting imaginativeness, the fancy received all the greater incentive to activity, and the senses were the more keenly requisitioned. Everything vigorous is banned, every suggestion of earnestness; nothing disturbs the shallow repose of distinguished banality; the sportively graceful and light appears side by side with the elegant and the ingenious. The sculptor Bouchardon represented Cupid engaged in carving his darts of love from the club of Hercules; this serves as an excellent symbol of the Rococo style--the demigod is transformed into the soft child, the bone-shattering club becomes the heart-scathing arrows, just as marble is so freely replaced by stucco. Effeminacy, softness, and caprice attitudinize before us. In this connection, the French sculptors, Robert le Lorrain, Michel Clodion, and Pigalle may be mentioned in passing. For small plastic figures of gypsum, clay, biscuit, porcelain (Sèvres, Meissen), the gay Rococo is not unsuitable; in wood, iron, and royal metal, it has created some valuable works. However, confessionals, pulpits, altars, and even façades lead ever more into the territory of the architectonic, which does not easily combine with the curves of Rococo, the light and the petty, with forms whose whence and wherefore baffle inquiry. Even as mere decoration on the walls of the interiors the new forms could maintain their ground only for a few decades. In France the sway of the Rococo practically ceases with Oppenord (d. 1742) and Meissonier (d. 1750). Inaugurated in some rooms in the Palace of Versailles, it unfolds its magnificence in several Parisian buildings (especially the Hôtel Soubise). In Germany French and German artists (Cuvilliés, Neumann, Knobelesdorff, etc.) effected the dignified equipment of the Amalienburg near Munich, and the castles of Wurzburg, Potsdam, Charlottenburg, Brühl, Bruchsal, Schönbrunn, etc. In France the style remained somewhat more reserved, since the ornaments were mostly of wood, or, after the fashion of wood-carving, less robust and naturalistic and less exuberant in the mixture of natural with artificial forms of all kinds (e.g. plant motives, stalactitic representations, grotesques, masks, implements of various professions, badges, paintings, precious stones). As elements of the beautiful France retained, to a greater extent than Germany, the unity of the whole scheme of decoration and the symmetry of its parts.
This style needs not only decorators, goldsmiths, and other technicians, but also painters. The French painters of this period reflect most truly the moral depression dating from the time of Louis XIV, even the most deliberated among them confining themselves to social portraits of high society and depicting "gallant festivals", with their informal frivolous, theatrically or modishly garbed society. The "beautiful sensuality" is effected by masterly technique, especially in the colouring, and to a great extent by quite immoral licenses or mythological nudities as in loose or indelicate romances. As for Watteau (1682-1721), the very titles of his works--e.g. Conversation, Breakfast in the Open Air, Rural Pleasures, Italian or French Comedians, Embarkment for the Island of Cythera--indicate the spirit and tendency of his art. Add thereto the figures in fashionable costume slim in head, throat, and feet, in unaffected pose, represented amid enchanting, rural scenery, painted in the finest colours, and we have a picture of the high society of the period which beheld Louis XV and the Pompadour. François Boucher (1703-770) is the most celebrated painter of ripe Rococo.
For the church Rococo may be, generally speaking, compared with worldly church music. It lacks of simplicity, earnestness, and repose is evident, while its obtrusive artificiality, unnaturalness, and triviality have a distracting effect. Its softness and prettiness likewise do not become the house of God. However, shorn of its most grievous outgrowths, it may have been less distracting during its proper epoch, since it then harmonized with the spirit of the age. A development of Baroque, it will be found a congruous decoration for baroque churches. In general it makes a vast difference whether the style is used with moderation in the finer and more ingenious form of the French masters, or is carried to extremes with the consistency of the German. The French artists seem ever to have regarded the beauty of the whole composition as the chief object, while the German laid most stress on the bold vigour of the lines; thus, the lack of symmetry was never so exaggerated in the works of the former. In the church Rococo may at times have the charm of prettiness and may please by its ingenious technic, provided the objects be small and subordinate a credence table with cruets and plate, a vase, a choir desk, lamps, key and lock, railings or balustrade, do not too boldly challenge the eye, and fulfil (sic) all the requirements of mere beauty of form. Rococo is indeed really empty, solely a pleasing play of the fancy. In the sacristy (for presses etc.) and ante chambers it is m ore suitable than in the church itself--at least so far as its employment in conspicuous places is concerned.
The Rococo style accords very ill with the solemn office of the monstrance, the tabernacle, and the altar, and even of the pulpit. The naturalism of certain Belgian pulpits, in spite or perhaps on account of their artistic character, has the same effect as have outspoken Rococo creations. The purpose of the confessional and the baptistery would also seem to demand more earnest forms. In the case of the larger objects, the sculpture of Rococo forms either seems pretty, or, if this prettiness be avoided, resembles Baroque. The phantasies of this style agree ill with the lofty and broad walls of the church. However, everything must be decided according to the object and circumstances; the stalls in the cathedral of Mainz elicit not only our approval but also our admiration, while the celebrated privilege d altar of Vierzehnheiligen repels us both by its forms and its plastic decoration. Thee are certain Rococo chalices (like that at the monastery of Einsiedeln which are, as one might say, decked out in choice festive array; there are others, which are more or less misshapen owing to their bulging curves or figures. Chandeliers and lamps may also be disfigured by obtrusive shellwork or want of all symmetry, or may amid great decorativeness be kept within reasonable limits. The material and technic are also of consequence in Rococo. Woven materials, wood-carvings, and works in plaster of Paris are evidently less obtrusive than works in other materials, when they employ the sportive Rococo. Iron (especially in railings) and bronze lose their coldness and hardness, when animated by the Rococo style; in the case of the latter, gilding may be used with advantage. Gilding and painting belong to the regular means through which this style, under certain circumstances, enchants the eye and fancy. All things considered, we may say of the Rococo style--as has not unreasonably been said of the Baroque and of the Renaissance--that it is very apt to introduce a worldly spirit into the church, even if we overlook the figural accessories, which are frequently in no way conducive to sentiments of devotion, and are incompatible with the sobriety and greatness of the architecture and with the seriousness of sacred functions.
Ornaments Louis XV et du style Rocaille, reproduits d'apres les originaux (Paris, 1890); Recueil des oeuvres de G. M. Oppenord (Paris, 1888); Recueil des oeuvres de J. A. Meissonier (Paris, 1888); Gurlitt, Das Barock- u. Roko ko-Architektur; Jessen, Das Ornament des Rokoko (Leipzig, 1894).
G. GIETMANN 
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Rodez
(RUTHENAE)
The Diocese of Rodez was united to the Diocese of Cahors by the Concordat of 1802, and again became an episcopal see by the Concordat of 1817 and Bull of 1822, having jurisdiction over: (1) the ancient Diocese of Rodez with the exception of the deanery of Saint Antonin, incorporated with the Diocese of Montauban; (2) the ancient Diocese of Vabres; (3) a few scattered communes of the Diocese of Cahors. The Diocese of Rodez corresponds exactly to the Department of Aveyron (formerly Rouergue). It was suffragan of Bourges until 1676, then of Albi, and has again been suffragan of Aibi since 1822. Modern tradition attributes to St. Martial the foundation of the church of Rodez and the sanctuary of the Blessed Virgin at Ceignac, for according to Cardinal Bourret, the church of Rodez honoured St. Martial as early as the sixth century (see Limoges). There were bishops of Rodez before 675, as Sidonius Apollinaris mentions that the Goths left it at that date without bishops. Amantius, who ruled about the end of the fifth century, is the first bishop mentioned. Among others are: S. Quintianua who assisted at the Councils of Agde (508) and Orléans (511), afterwards Bishop of Clermont; 8. Dalmatius (524-80); S. Gausbert (tenth century), probably a Bishop of Cahors; Jean de Cardaillac (1371-9); Patriarch of Alexandria, who fought against English rule; Blessed Francis d'Estaing (1501-29), ambassador of Louis XII to Juluis II; Louis Avelly (1664-6) who wrote the life of St. Vincent of Paul; Joseph Bourret (1871-96), made Cardinal in 1893. The Benedictine Abbey of Vabres, founded in 862 by Raymond I, Count of Toulouse, was raised to episcopal rank in 1317, and its diocesan territory was taken from the southeastern portion of the Diocese of Rodez. Some scholars hold that within the limits of the modern Diocese of Rodez there existed in Merovingian times the See of Arisitum which, according to Mgr Duchesne, was in the neighbourhood of Alais.
During the Middle Ages the Bishop of Rodez held temporal dominion over that portion of the town known as the Cité while in the eleventh century the Bourg became the County of Rodez. The cathedral of Rodez (thirteenth and fourteenth centuries) is a beautiful Gothic building, famous for its belfry (1510-26) and unique rood-beam. It was spared during the Revolution for dedication to Marat. The town of Milhau adopted Calvinism in 1534, and in 1573 and 1620 was the scene of two large assemblies of Protestantdeputies. In 1629 Milhau and Saint-Afrique, another Protestant stronghold, were taken and dismantled by Louis XIII. In 1628 a pest at Villefranche carried off 8000 inhabitants within six months; Father Ambroise, a Franciscan, and the chief of police Jean de Pomayrol saved the lives of many little children by causing them to bo suckled by goats. The Cistercian Abbeys of Silbanès, Beaulieu, Loc-Dieu, Bonneval, and Bonnecombe were model-farms during the Middle Ages. Attacked by brigands in the Rouergue country on his way to Santiago di Compostella, Adalard, Viscount of Flanders, erected in 1031 a monastery known as the Domerie d'Aubrac, a special order of priests, knights, lay brothers, ladies, and lay sisters for the care and protection of travellers. At Milhau, Rodez, Nazac, and Bozouls, hospitals, styled "Commanderies", of this order of Aubrac adopted the rule of St. Augustine in 1162.
The Diocese of Rodez is famous also through the Abbey of Conques and the cult of Sainte Foy. Some Christians, flying from the Saracens about 730, sought a refuge in the "Val Rocheux" of the Dourdou and built an oratory there. In 790 the hermit Dadon made this his abode and aided by Louis the Pious, then King of Aquitaine, founded an abbey, which Louis named Conques. In 838 Pepin, King of Aquitaine, gave the monastery of Figeac to Conques. Between 877 and 883 the monks carried off the body of the youthful martyr Ste-Foy from the monastery of Sainte Foy to Conques, where it became the object of a great pilgrimage. Abbot Odolric built the abbey church between 1030 and 1060; on the stonework over the doorway is carved the most artistic representation in France of the Last Judgment. Abbot Begon (1099-1118) enriched Conques with a superb reliquary of beaten gold and cloisonne's enamels of a kind extremely rare in France. Pascal II gave him permission for the name of Ste-Foy to be inserted in the Canon of the Mass after the names of the Roman virgins. At this time Conques, with Agen and Schelestadt in Alsace, was the centre of the cult of Ste. Foy which soon spread to England, Spain, and America where many towns bear the name of Santa Fe^. The statute of Ste-Foy seated, which dated from the tenth century, was originally a small wooden one covered with gold leaf. In time, gems, enamels, and precious stones were added in such quantities that it is a living treatise on the history of the goldsmiths art in France between the eleventh and sixteenth centuries. It was known during the Middle Ages as "Majesté de Sainte Foy". The shrine enclosing the relics of the Saint, which in 1590 was hidden in the masonry connecting the pillars of the choir, was found in 1875, repaired, transferred to the cathedral of Rodez for a novena, and brought back to Conques, a distance of 25 miles, on the shoulders of the clergy.
Among Saints specially honoured in the Diocese of Rodez and Vabres are: S. Antoninus of Pamiers, Apostle of the Rouergue (date uncertain); S. Gratus and S. Ansutus, martyrs (fourth century); S. Naamatius, deacon and confessor (end of fifth century); Ste. Tarsicia, grand-daughter of Clothaire I and of Ste-Radegunda, who retired to the Rouergue to lead an ascetic life (sixth century); S. Africanus, wrongly styled Bishop of Comminges, who died in the Rouergue (sixth century); S. Hilarianus, martyred by theSaracens in the time of Charlemagne (eighth and ninth century); S. George, a monk in the Diocese of Vabres, afterwards Bishop of Lodève (877); 8. Guasbert, founder and first abbot of the monastery of Montsalvy in the modern Diocese of St. Flour (eleventh century). Among natives of the diocese are: Cardinal Bernard of Milhau, Abbot of St. Victor's at Marseilles in 1063, and legate of Gregory VII; Theodatus de Gozon (d. 1353) and John of La Valetta (1494-1568), grand masters of the order of St. John of Jerusalem; the former is famous for his victory over the dragon of Rhodes, the latter for his heroic defence of Malta; Frassinous (1765-1841), preacher and minister of worship under the Restoration; Bonald (1754-1840) and Laromiguière (1736-1837), philosophers; Affre (1793-1848), born at St. Rome de Tarn and slain at the Barricades as Archbishop of Paris. The chief shrines of the diocese are: Notre Dame de Ceignac, an ancient shrine rebuilt and enlarged in 1455, which over 15,000 pilgrims visit annually; Notre Dame du Saint Voile at Coupiac, another ancient shrine; Notre Dame des Treize Pierres at Villefranche, a pilgrimage dating from 1509.
Before the application of the Associations' Law in 1901, there were in the Diocese of Rodez, Capuchins, Jesuits, Trappists, Pères Blancs, Premonstratensians, Fathers of Picpus, Sulpicians, Clerics of St. Victor, and many congregations of teaching brothers. This diocese furnishes more missionaries than any other in France. Of the numerous congregations for women which had their origin there, the principal are: affiliations of the Sisters of St. Francis of Sales, known as the Union, teaching orders founded in 1672, 1698, 1739, 1790, with mother-houses at St-Geniez, d'Olt, Bozouls, Lavernhe, Auzits; the Sisters of St. Joseph, founded in 1682 for teaching and district nursing, with mother-house at Marcillac, and other sisters of the same name, united in 1822, 1824, 1856, with mother-houses at Milhau, Villecomtal, Salles-la-Source; the Sisters of the Holy Family, a teaching and nursing order, founded in 1816 by Emilie de Rodat, with mother-house at Villefranche and many convents throughout the diocese; the Minim Sisters of the Sacred Heart of Mary founded in 1844 by Mile. Chauchard, with mother-house at Cr&ueacute;jouls, for the care of the sick and children of the working classes; wo branches of Dominican Sisters, teaching orders, founded in 1843 and 1849 with mother-houses at Gramond and Bor-et-Bar; the Sisters of the Union of Ste-Foy, teaching and nursing nuns, founded in 1682 with mother-house at Rodez. At the close of the nineteenth century the religious congregations of the diocese had charge of 75 nurseries; 1 institute for the deaf and dumb; 3 orphanages for boys; 13 orphanages for girls; 2 houses of rescue; 2 houses of mercy; 1 economic bakery; 83 houses of religious women devoted to the care of the sick in their own homes; 3 hospitals. At the end of 1909 the diocese had a population of 377,299, 51 parishes, 617 auxiliary parishes, 287 curacies, and 1200 priests.
Gallia Christiana, Nova (1715), I, 195-234; Instrumenta, 49-55, 203; DUCHESNE, Pastes Episcopaux, II, 39-41; SICARD, Ruthena Christiana, ed. MAISONABE in Mémoires de la société des lettres, sciences et arts de V Avyron, XIV (Rodez, 1893), 331-447; BOURRET, Documents sur les origines chrétiennes de Rouergue. Saint Martial (Rodez, 1902); SERVIÈRES, Les Saints du Rouergue (Rodez, 1872); IDEM, Histoire de l'Eglise du Rouergue (Rodez, 1875); BOUILLET AND SERVIÈRES, Sainte Foy merge et martyre (Rodez, 1900); GRIMALDI, Les Benefices du. Diocese de Rodez avant la Revolution de 1789 (Rodez, 1906); DE MARLAVAGNE, Histoire de la cathedrals de Rodez (Rodez, 1876); BOCSQUET,Tableau chronologique et biograph. des cardinaux, archevéques et évêques originaires du Rouergue (Rodez, 1850); CALMET, L'abbaye de Vabres et son erection en évêché in Ann. de St. Louis des Français (1898).
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Rodríguez Sanchez de Arévalo
A learned Spanish bishop. b. 1404, in the diocese of Segovia; d. 4 October, 1470. After studying law at Salamanca for ten years and there graduating as Doctor, he became secretary to John II and Henry IV, Kings of Castile. They employed him as envoy on various missions, notably to the Holy See apropos of the Council of Basle, whose parliamentary theories he opposed. After the elevation of Calixtus III, he remained at Rome, became Bishop of Oviedo in Spain, and later commander of the papal fortress, the Castle of St. Angelo, under Paul II, who transferred him successively to the Spanish sees of Zamora, Calahorra, and Palencia. His writings, mostly unedited, are in the Vatican and at Padua, and deal with ecclesiastical and political matters. The following have been printed: "Speculum Vitae Humanae" (Rome, 1468), a popular work, frequently reprinted in the next two centuries; it treats of the lights and shadows of the various estates of life; "Historia Hispanica," from the earliest times to 1469 (Rome, 1470), reprinted in the first volume of A. Schott's "Hispania Illustrata"; "De Monarchia Orbis et de origine et differentiâ principatus imperialis et regalis" (Rome, 1521), in which he asserts for the Pope the sole right to punish kings. His bold reproofs of certain ecclesiastical dignitaries caused Matthaeus Flaccus to put him down as a forerunner of Luther, but quite unjustly, as Niccolo Antonio has shown in his "Bibliotheca Hispanica Vetus" (II, 397, 608, 614).
STANONICK in Kirchenlex., I, 1272; PASTOR, Gesch. d. Paepste, I, 392, and II, 333, 342.
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Roermond
(RUBAEMUNDENSIS).
Diocese in Holland; suffragan of Utrecht. It includes the Province of Limburg, and in 1909 had 332,201 inhabitants, among whom were 325,000 Catholics. The diocese has a cathedral chapter with 9 canons, 14 deaneries, 173 parishes, 197 churches with resident priests, an ecclesiastical seminary at Roermond, a preparatory seminary for boys at Rolduc, about 70 Catholic primary schools, 2 Catholic preparatory gymnasia, 1 training college for male teachers, 24 schools for philosophical, theological, and classical studies, 35 higher schools for girls, about 60 charitable institutions, 45 houses of religious (men) with about 2400 members, and 130 convents with 3900 sisters. Among the orders and congregations of men in the diocese are: Jesuits, the Society of the Divine Word of Steyl, Brothers of the Immaculate Conception, Redemptorists, Marists, Reformed Cistercians, Dominicans, Benedictines, Oblates of Mary Immaculate, Brothers of Mercy, Poor Brothers of St. Francis, Conventuals, Calced Carmelites, Missionaries of Africa, Priests of the Sacred Heart of Jesus, Brothers of the Seven Sorrows of the Blessed Virgin Mary, Brothers of St. Francis, Brothers of St. Joseph, the Society of Mary, the Congregation of the Sacred Heart of Jesus, the Congregation of the Divine Spirit, and the Congregation of Missions. Among the female orders and congregations are: Benedictines, Brigittines, Ursulines, Sisters of St. Charles Borromeo, Sisters of Tilburg, Sisters of the Child Jesus, Sisters of St. Francis, Sisters of the Divine Providence, Sisters of Mercy etc.
The Diocese of Roermond was established in 1559, during the reign of Philip II, when after long and difficult negotiations with the papacy the dioceses of the Netherlands were reorganized. By these negotiations all jurisdiction of foreign bishops, e.g. that of the Archbishop of Cologne, came to an end. In this way the Diocese of Roermond, the boundaries of which were settled in 1561, became a suffragan of Mechlin. The reorganization of the dioceses, however, met with violent opposition, partly from bishops to whose territories the new dioceses had formerly belonged, partly from a number of abbots whose abbeys were incorporated in the new bishoprics. Much difficulty was also caused by the rapid growth of Calvinism in the Netherlands. In Roermond the first bishop, Lindanus, who was consecrated in 1563, could not enter upon his duties until 1569; notwithstanding his zeal and charitableness he was obliged to retire on account of the revolutionary movement; he died Bishop of Ghent. The episcopal see remained vacant until 1591; at later periods also, on account of the political turmoils, the see was repeatedly vacant. In 1801 the diocese was suppressed; the last bishop, Johann Baptist Baron van Velde de Melroy, died in 1824.
When in 1839 the Duchy of Limburg became once more a part of the Netherlands, Gregory XVI separated (2 June, 1840) that part of Limburg which had been incorporated in the Diocese of Louvain in 1802, and added to this territory several new parishes which had formerly belonged to the Diocese of Aachen, and formed thus the Vicariate Apostolic of Roermond, over which the parish priest of Roermond, Johann August Paredis, was placed as vicar Apostolic and titular Bishop of Hirene. In 1841 a seminary for priests was established in the former Carthusian monastery of Roermond, where the celebrated Dionysius the Carthusian had been a monk. Upon the re-establishment of the Dutch hierarchy in 1853 the Vicariate-Apostolic of Roermond was raised to a bishopric and made a suffragan of Utrecht. The first bishop of the new diocese was Paredis. In 1858 a cathedral chapter was formed; in 1867 a synod was held, the first since 1654; in 1876 the administration of the church property was transferred, by civil law, to the bishop. During the Kulturkampf in Germany a number of ecclesiastical dignitaries driven out of Prussia found a hospitable welcome and opportunities for further usefulness in the Diocese of Roermond; among these churchmen were Melchers of Cologne, Brinkmann of Munster, and Martin of Paderborn. Bishop Paredis was succeeded by Franziskus Boreman (1886-1900), on whose death the present bishop, Joseph Hubertus Drehmann, was appointed.
Gallia Christiana, V, 371 sqq.: Neerlandia catholica seu provinciae Utrajectensis historia et conditio (Utrecht, 1888), 263-335; ALBERS, Geschiedenis van het herstel der hierarchie in de Nederlanden (Nymwegen, 1893-4); MEERDINCK, Roermond in de Middeleeuwen; Onze Pius Almanak. Jaarboek voor de Katholiken van Nederland (Alkmaar, 1910), 338 sqq.
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Rogation Days
Days of prayer, and formerly also of fasting, instituted by the Church to appease God's anger at man's transgressions, to ask protection in calamities, and to obtain a good and bountiful harvest, known in England as "Gang Days" and "Cross Week", and in Germany as Bittage, Bittwoche, Kreuzwoche. The Rogation Days were highly esteemed in England and King Alfred's laws considered a theft committed on these days equal to one committed on Sunday or a higher Church Holy Day. Their celebration continued even to the thirteenth year of Elizabeth, 1571, when one of the ministers of the Established Church inveighed against the Rogation processions, or Gang Days, of Cross Week. The ceremonial may be found in the Council of Clovesho (Thorpe, Ancient Laws, I, 64; Hefele, Conciliengeschichte, III, 564).
The Rogation Days are the 25th of April, called Major, and the three days before the feast of the Ascension, called Minor. The Major Rogation, which has no connexion with the feast of St. Mark (fixed for this date much later) seems to be of very early date and to have been introduced to counteract the ancient Robigalia, on which the heathens held processions and supplications to their gods. St. Gregory the Great (d. 604) regulated the already existing custom. The Minor Rogations were introduced by St. Mamertus, Bishop of Vienne, and were afterwards ordered by the Fifth Council of Orleans, which was held in 511, and then approved by Leo III (795-816). This is asserted by St. Gregory of Tours in "Hist. Franc.", II, 34, by St. Avitus of Vienne in his "Hom. de Rogat." (P.L., LVIII, 563), by Ado of Vienne (P. L., CXXIII, 102), and by the Roman Martyrology. Sassi, in "Archiepiscopi Mediolanenses", ascribes their introduction at an earlier date to St. Lazarus. This is also held by the Bollandist Henschen in "Acta SS.", II, Feb., 522. The liturgical celebration now consists in the procession and the Rogation Mass. For 25 April the Roman Missal gives the rubric: "If the feast of St. Mark is transferred, the procession is not transferred. In the rare case of 25 April being Easter Sunday[1886, 1943], the procession is held not on Sunday but on the Tuesday following".
The order to be observed in the procession of the Major and Minor Rogation is given in the Roman Ritual, title X, ch. iv. After the antiphon "Exurge Domine", the Litany of the Saints is chanted and each verse and response is said twice. After the verse "Sancta Maria" the procession begins to move. If necessary, the litany may be repeated, or some of the Penitential or Gradual Psalms added. For the Minor Rogations the "Ceremoniale Episcoporum", book II, ch. xxxii, notes: "Eadem serventur sed aliquid remissius". If the procession is held, the Rogation Mass is obligatory, and no notice is taken of whatever feast may occur, unless only one Mass is said, for then a commemoration is made of the feast. An exception is made in favour of the patron or titular of the church, of whom the Mass is said with a commemoration of the Rogation. The colour used in the procession and Mass is violet. The Roman Breviary gives the instruction: "All persons bound to recite the Office, and who are not present at the procession, are bound to recite the Litany, nor can it be anticipated".
ROCK, The Church of Our Fathers, III (London, 1904), 181; DUCHESNE, Chr. Worship (tr. London, 1904), 288; BINTERIM, Denkwurdigkeiten; AMBERGER, Pastoraltheologie, II, 834; VAN DER STEPPEN, Sacra Liturgia, IV, 405; NILLES, Kalendarium Manuale (Innsbruck, 1897).
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Roger Anderton
A Catholic layman, son of Christopher Anderton of Lostock, brother of James and uncle of Lawrence Anderton. His name often appears on the Recusant Roll of Lancaster, and of his numerous family four became nuns. For a long time it was customary to attribute to him the authorship of the work written by his nephew Lawrence, under the name of "John Brereley, priest" and by other hands, although they seem to have been merely edited by him, and printed at a secret press maintained and protected by different members of the Anderton family. A list of these publications is among the Blundell of Crosby MSS. Roger Anderton is thought to have re-established this press at Birchley after the inquisition post-mortem of James Anderton of Lostock and the seizure of his books. He is said to have died in 1640.
GILLOW, Biographical Dict. Of English Catholics
THOMAS WALSH 
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Roger Bacon
Philosopher, surnamed DOCTOR MIRABILIS, b. at Ilchester, Somersetshire, about 1214; d. at Oxford, perhaps 11 June, 1294. His wealthy parents sided with Henry III against the rebellious barons, but lost nearly all their property. It has been presumed that Robert Bacon, O.P., was Roger's brother; more probably he was his uncle. Roger made his higher studies at Oxford and Paris, and was later professor at Oxford (Franciscan school). He was greatly influenced by his Oxonian masters and friends Richard Fitzacre and Edmund Rich, but especially by Robert Grosseteste and Adam Marsh, both professors at the Franciscan school, and at Paris by the Franciscan Petrus Peregrinus de Maricourt (see Schlund in "Archiv. Francisc. Histor.", IV, 1911, pp. 436 sqq.) They created in him a predilection for positive sciences, languages, and physics; and to the last-mentioned he owed his entrance about 1240 (1251? 1257?) into the Franciscans, either at Oxford or Paris. He continued his learned work; illness, however, compelled him to give it up for two years. When he was able to recommence his studies, his superiors imposed other duties on him, and forbade him to publish any work out of the order without special permission from the higher superiors "under pain of losing the book and of fasting several days with only bread and water."
This prohibition has induced modern writers to pass severe judgment upon Roger's superiors being jealous of Roger's abilities; even serious scholars say they can hardly understand how Bacon conceived the idea of joining the Franciscan Order. Such critics forget that when Bacon entered the order the Franciscans numbered many men of ability in no way inferior to the most famous scholars of other religious orders (see Felder, "Gesch. der wissenschaftlichen Studien im Franziskanerorden bis um die Mitte des 13. Jahrhunderts", Freiburg, 1904). The prohibition enjoined on Bacon was a general one, which extended to the whole order; its promulgation was not even directed against him, but rather against Gerard of Borgo San Donnino, as Salimbene says expressly (see "Chronica Fr. Salimbene Parmensis" in "Mon. Germ. Hist." SS.", XXII, 462, ed. Holder-Egger). Gerard had published in 1254 without permission his heretical work, "Introductorius in Evangelium æternum"; thereupon the General Chapter of Narbonne in 1260 promulgated the above-mentioned decree, identical with the "constitutio gravis in contrarium" Bacon speaks of, as the text shows (see the constitution published by Ehrle, S.J., "Die ältesten Redactionen der Generalconstitutionen des Franziskanerordens" in "Archiv für Literatur- und Kirchengeschichte des Mittelalters", VI, 110; St. Bonaventure, "Opera Omnia", Quaracchi, VIII, 456).
We need not wonder then that Roger's immediate superiors put the prohibition into execution, especially as Bacon was not always very correct in doctrine; and although on the one hand it is wrong to consider him as a necromancer and astrologer, an enemy of scholastic philosophy, an author full of heresies and suspected views, still we cannot deny that some of his expressions are imprudent and inaccurate. The judgments he passes on other scholars of his day are sometimes too hard, so it is not surprising that his friends were few. The above-mentioned prohibition was rescinded in Roger's favour unexpectedly in 1266. Some years before, while still at Oxford, he had made the acquaintance of Cardinal Guy le Gros de Foulques, whom Urban IV had sent to England to settle the disputes between Henry III and the barons; others believe that the cardinal met Roger at Paris, in 1257 or 1258 (see "Archiv. Francisc. Histor.", IV, 442). After a conference about some current abuses, especially about ecclesiastical studies, the cardinal asked Roger to present his idea in writing. Roger delayed in doing this; when the Cardinal became Clement IV and reiterated his desire, Bacon excused himself because the prohibition of his superiors stood in the way. Then the pope in a letter from Viterbo (22 June, 1266) commanded him to send his work immediately, notwithstanding the prohibition of superiors or any general constitution whatsoever, but to keep the commission a secret (see letter published by Martene-Durand, "Thesaurus novus anecdotorum", II, Paris, 1717, 358, Clement IV, epp. n. 317 a; Wadding, "Annales", ad an. 1266, n. 14, II, 294; IV, 265; Sbaralea, "Bullarium Franciscanum", III, 89 n. 8f, 22 June, 1266).
We may suppose that the pope, as Bacon says, from the first had wished the matter kept secret; otherwise we can hardly understand why Bacon did not get permission of his superiors; for the prohibition of Narbonne was not absolute; it only forbade him to publish works outside the order "unless they were examined thoroughly by the minister general or by the provincial together with his definitors in the provincial chapter". The removal of the prohibitive constitution did not at once remove all the obstacles; the secrecy of the matter rather produced new embarrassments, as Bacon frankly declares. The first impediment was the contrary will of his superiors: "as your Holiness", he writes to the pope, "did not write to them to excuse me, and I could not make known to them Your secret, because You had commanded me to keep the matter a secret, they did not let me alone but charged me with other labours; but it was impossible for me to obey because of Your commandment". Another difficulty was the lack of money necessary to obtain parchment and to pay copyists. As the superiors knew nothing of his commission, Bacon had to devise means to obtain money. Accordingly, he ingenuously reminded the pope of this oversight, "As a monk", he says, "I for myself have no money and cannot have; therefore I cannot borrow, not having wherewith to return; my parents who before were rich, now in the troubles of war have run into poverty; others, who were able refused to spend money; so deeply embarrassed, I urged my friends and poor people to expend all they had, to sell and to pawn their goods, and I could not help promising them to write to You and induce Your Holiness to fully reimburse the sum spent by them (60 pounds)" ("Opus Tertium", III, p. 16).
Finally, Bacon was able to execute the pope's desire; in the beginning of 1267 he sent by his pupil John of Paris (London?) the "Opus Majus", where he puts together in general lines all his leading ideas and proposals; the same friend was instructed to present to the pope a burning-mirror and several drawings of Bacon appertaining to physics, and to give all explanations required by His Holiness. The same year (1267) he finished his "Opus Minus", a recapitulation of the main thoughts of the "Opus Majus", to facilitate the pope's reading or to submit to him an epitome of the first work if it should be lost. With the same object, and because in the first two works some ideas were but hastily treated, he was induced to compose a third work, the "Opus Tertium"; in this, sent to the pope before his death (1268), he treats in a still more extensive manner the whole material he had spoken of in his preceding works. Unfortunately his friend Clement IV died too soon, without having been able to put into practice the counsels given by Bacon. About the rest of Roger's life we are not well informed. The "Chronica XXIV Generalium Ordinis Minorum" says that "the Minister General Jerome of Ascoli [afterwards Pope Nicholas IV] on the advice of many brethren condemned and rejected the doctrine of the English brother Roger Bacon, Doctor of Divinity, which contains many suspect innovations, by reason of which Roger was imprisoned" (see the "Chronica" printed in "Analecta Franciscana", III, 360). The assertion of modern writers, that Bacon was imprisoned fourteen or fifteen years, although he had proved his orthodoxy by the work "De nullitate magiæ", has no foundation in ancient sources.
Some authors connect the fact of imprisonment related in the "Chronica" with the proscription of 219 theses by Stephen Tempier, Bishop of Paris, which took place 7 March, 1277 (Denifle, "Chartularium Universitatis Pariensis", I, 543, 560). Indeed it was not very difficult to find some "suspect innovation" in Bacon's writings, especially with regard to the physical sciences. As F. Mandonnet, O.P., proves, one of his incriminated books or pamphlets was his "Speculum Astronomiæ", written in 1277, hitherto falsely ascribed to Blessed Albert the Great [Opera Omnia, ed. Vives, Paris, X, 629 sq.; cf. Mandonnet, "Roger Bacon et le Speculum Astronomiæ (1277) in "Revue Néo-Scolastique", XVII, Louvain, 1910, 313-35]. Such and other questions are not yet ripe for judgment; but it is to be hoped that the newly awakened interest in Baconian studies and investigations will clear up more and more what is still obscure in Roger's life.
The writings attributed to Bacon by some authors amount to about eighty; many (e.g. "Epistola de magnete", composed by Petrus Peregrinus de Maricourt) are spurious, while many are only treatises republished separately under new titles. Other writings or parts of writings certainly composed by him were put in circulation under the name of other scholars, and his claim to their authorship can be established only from internal reasons of style and doctrine. Other treatises still lie in the dust of the great European libraries, especially of England, France, and Italy. Much remains to be done before we can expect an edition of the "Opera Omnia" of Roger Bacon. For the present the following statements may suffice. Before Bacon entered the order he had written many essays and treatises on the subjects he taught in the school, for his pupils only, or for friends who had requested him to do so, as he confesses in his letter of dedication of the "Opus Majus" sent to the pope: "Multa in alio statu conscripseram propter juvenum rudimenta" (the letter was discovered in the Vatican Library by Abbot Gasquet, O.S.B., and first published by him in the "English Historical Review", 1897, under the title "An unpublished fragment of a work by Roger Bacon", 494 sq.; for the words above cited, see p. 500). To this period seem to belong some commentaries on the writings of Aristotle and perhaps the little treatise "De mirabili potestate artis et naturæ et de nullitate magiæ" (Paris, 1542; Oxford, 1604; London, 1859). The same work was printed under the title "Epistola de secretis operibus artis et naturæ" (Hamburg, 1608, 1618). After joining the order, or more exactly from about the years 1256-57, he did not compose works of any great importance or extent, but only occasional essays requested by friends, as he says in the above-mentioned letter, "now about this science, now about another one", and only more transitorio (see "Eng. Hist. Rev.", 1897, 500). In the earlier part of his life he probably composed also "De termino pascali" (see letter of Clement IV in "Bull. Franc.", III, 89); for it is cited in another work, "Computus naturalium", assigned to 1263 by Charles ("Roger Bacon. Sa vie, etc.", Paris, 1861, p. 78; cf. pp. 334 sqq.).
The most important of all his writings are the "Opus Majus", the "Opus Minus", and the "Tertium". The "Opus Majus" deals in seven parts with (1) the obstacles to real wisdom and truth, viz. errors and their sources; (2) the relation between theology and philosophy, taken in its widest sense as comprising all sciences not strictly philosophical: here he proves that all sciences are founded on the sacred sciences, especially on Holy Scripture; (3) the necessity of studying zealously the Biblical languages, as without them it is impossible to bring out the treasure hidden in Holy Writ; (4) mathematics and their relation and application to the sacred sciences, particularly Holy Scripture; here he seizes an opportunity to speak of Biblical geography and of astronomy (if these parts really belong to the "Opus Majus"); (5) optics or perspective; (6) the experimental sciences; (7) moral philosophy or ethics. The "Opus Majus" was first edited by Samuel Jebb, London, 1733, afterwards at Venice, 1750, by the Franciscan Fathers. As both editions were incomplete, it was edited recently by J. H. Bridges, Oxford, 1900 (The 'Opus Majus' of Roger Bacon, edited with introduction and analytical table," in 2 vols.); the first three parts of it were republished the same year by this author in a supplementary volume, containing a more correct and revised text. It is to be regretted that this edition is not so critical and accurate as it might have been. As already noted, Bacon's letter of dedication to the pope was found and published first by Dom Gasquet; indeed the dedication and introduction is wanting in the hitherto extant editions of the "Opus Majus", whereas the "Opus Minus" and "Opus Tertium" are accompanied with a preface by Bacon (see "Acta Ord. Min.", Quaracchi, 1898, where the letter is reprinted).
Of the "Opus Minus", the relation of which to the "Opus Majus" has been mentioned, much has been lost. Originally it had nine parts, one of which must have been a treatise on alchemy, both speculative and practical; there was another entitled "The seven sins in the study of theology". All fragments hitherto found have been published by J. S. Brewer, "Fr. R. Bacon opp. quædam hactenus inedita", vol. I (the only one) containing: (1) "Opus Tertium"; (2) "Opus Minus"; (3) "Compendium Philos." The appendix adds "De secretis artis et naturæ operibus et de nullitate magiæ", London, 1859 (Rerum Britann. med. æv. Script.). The aim of the "Opus Tertium" is clearly pointed out by Bacon himself: "As these reasons [profoundness of truth and its difficulty] have induced me to compose the Second Writing as a complement facilitating the understanding of the First Work, so on account of them I have written this Third Work to give understanding and completeness to both works; for many things are here added for the sake of wisdom which are not found in the other writings ("Opus Tertium", I, ed. Brewer, 6). Consequently this work must be considered, in the author's own opinion, as the most perfect of all the compositions sent to the pope; therefore it is a real misfortune that half of it is lost. The parts we possess contain many autobiographical items. All parts known in 1859 were published by Brewer (see above). One fragment dealing with natural sciences and moral philosophy has been edited for the first time by Duhem ("Un fragment inédit de l'Opus Tertium de Roger Bacon précédé d'une étude sur ce fragment", Quaracchi, 1909); another (Quarta pars communium naturalis philos.) by Höver (Commer's "Jahrb. für Philos. u. speculative Theol.", XXV, 1911, pp. 277-320). Bacon often speaks of his "Scriptum principale". Was this a work quite different from the others we know? In many texts the expression only means the "Opus Majus", as becomes evident by its antithesis to the "Opus Minus" and "Opus Tertium". But there are some other sentences where the expression seems to denote a work quite different from the three just mentioned, viz. one which Bacon had the intention of writing and for which these works as well as his proeambula were only the preparation.
If we may conclude from some of his expressions we can reconstruct the plan of this grand encyclopædia: it was conceived as comprising four volumes, the first of which was to deal with grammar (of the several languages he speaks of) and logic; the second with mathematics (arithmetic and geometry), astronomy, and music; the third with natural sciences, perspective, astrology, the laws of gravity, alchemy, agriculture, medicine, and the experimental sciences; the fourth with metaphysics and moral philosophy (see Delorme in "Dict. de Theol.", s. v. Bacon, Roger; Brewer, pp. 1 sq.; Charles, 370 sq., and particularly Bridges, I, xliii sq.). It is even possible that some treatises, the connection of which with the three works ("Opus Majus", "Opus Minus", "Opus Tertium") or others is not evident, were parts of the "Scriptum principale"; see Bridges, II, 405 sq., to which is added "Tractatus Fr. Rogeri Bacon de multiplicatione specierum", which seems to have belonged originally to a work of greater extent. Here may be mentioned some writings hitherto unknown, now for the first time published by Robert Steele: "Opera hactenus inedita Rogeri Baconi. Fasc. I: Metaphysica Fratris Rogeri ordinis fratrum minorum. De viciis contractis in studio theologiæ, omnia quæ supersunt nunc primum edidit R. St.", London, 1905; Fasc. II: Liber primus communium naturalium Fratris Rogeri, partes I et II", Oxford, 1909. Another writing of Bacon, "Compendium studii philosophiæ", was composed during the pontificate of Gregory X who succeeded Clement IV (1271-76), as Bacon speaks of this last-named pope as the "predecessor istius Papæ" (chap. iii). It has been published, as far as it is extant, by Brewer in the above-mentioned work. He repeats there the ideas already touched upon in his former works, as for instance the causes of human ignorance, necessity of learning foreign languages, especially Hebrew, Arabic, and Greek; as a specimen are given the elements of Greek grammar.
About the same time (1277) Bacon wrote the fatal "Speculum Astronomiæ" mentioned above. And two years before his death he composed his "compendium studii theologiæ" (in our days published for the first time in "British Society of Franciscan Studies", III, Aberdeen, 1911), where he set forth as in a last scientific confession of faith the ideas and principles which had animated him during his long life; he had nothing to revoke, nothing to change. Other works and pamphlets cannot be attributed with certainty to any definite period of his life. To this category belong the "Epistola de laude Scripturarum", published in part by Henry Wharton in the appendix (auctarium) of "Jacobi Usserii Armachani Historia Dogmatica de Scripturis et sacris vernaculis" (London, 1689), 420 sq. In addition there is both a Greek and a Hebrew grammar, the last of which is known only in some fragments: "The Greek grammar of Roger Bacon and a fragment of his Hebrew Grammar, edited from the MSS., with an introduction and notes", Cambridge, 1902. Some specimens of the Greek Grammar, as preserved in a MS. of Corpus Christi College, Oxford, had been published two years before by J. L. Heiberg in "Byzantinische Zeitschrift", IX, 1900, 479-91. The above-mentioned edition of the two grammars cannot be considered very critical (see the severe criticism by Heiberg, ibid., XII, 1903, 343-47). Here we may add Bacon's "Speculum Alchemiæ", Nuremberg, 1614 (Libellus do alchimia cui titulus : Spec. Alchem.); it was translated into French by Jacques Girard de Tournus, under the title "Miroir d'alquimie", Lyons, 1557. Some treatises dealing with chemistry were printed in 1620 together in one volume containing: (1) "Breve Breviarium de dono Dei"; (2) "Verbum abbreviatum de Leone viridi"; (3) "Secretum secretorum naturæ de laude lapidis philosophorum"; (4) "Tractatus trium verborum"; (5) "Alchimia major". But it is possible that some of these and several other treatises attributed to Bacon are parts of works already mentioned, as are essays "De situ orbis", "De regionibus mundi", "De situ Palæstinæ", "De locis sacris", "Descriptiones locorum mundi", "Summa grammaticalis" (see Golubovich, "Biblioteca bio-bibliografica della Terra Santa e dell'Oriente Francescano", Quaracchi, 1906, I, 268 sq.).
If we now examine Bacon's scientific systems and leading principles, his aims and his hobby, so to say, we find that the burden not only of the writings sent to the pope, but also of all his writings was: ecclesiastical study must be reformed. All his ideas and principles must be considered in the light of this thesis. He openly exposes the "sins" of his time in the study of theology, which are seven, as he had proved, in the "Opus Majus". Though this part has been lost, we can reconstruct his arrangement with the aid of the "Opus Minus" and "Opus Tertium". The first sin is the preponderance of (speculative) philosophy. Theology is a Divine science, hence it must be based on Divine principles and treat questions touching Divinity, and not exhaust itself in philosophical cavils and distinctions. The second sin is ignorance of the sciences most suitable and necessary to theologians; they study only Latin grammar, logic, natural philosophy (very superficially!) and a part of metaphysics: four sciences very unimportant, scientiæ viles. Other sciences more necessary, foreign (Oriental) languages, mathematics, alchemy, chemistry, physics, experimental sciences, and moral philosophy, they neglect. A third sin is the defective knowledge of even the four sciences which they cultivate: their ideas are full of errors and misconceptions, because they have no means to get at the real understanding of the authors from whom they draw all their knowledge, since their writings abound in Greek, Hebrew, and Arabic expressions. Even the greatest and most highly-esteemed theologians show in their works to what an extent the evil has spread.
Another sin is the preference for the "Liber Sententiarum" and the disregard of other theological matters, especially Holy Scriptures; he complains: "The one who explains the 'Book of the Sentences' is honoured by all, whereas the lector of Holy Scripture is neglected; for to the expounder of the Sentences there is granted a commodious hour for lecturing at his own will, and if he belongs to an order, a companion and a special room; whilst the lector of Holy Scripture is denied all this and must beg the hour for his lecture to be given at the pleasure of the expounder of the Sentences. Elsewhere the lector of the Sentences holds disputations and is called master, whereas the lector of the [Biblical] test is not allowed to dispute" ("Opus Minus", ed. Brewer, 328 sq.). Such a method, he continues, is inexplicable and very injurious to the Sacred Text which contains the word of God, and the exposition of which would offer many occasions to speak about matters now treated in the several "Summæ Sententiarum". Still more disastrous is the fifth sin: the text of Holy Writ is horribly corrupted, especially in the "exemplar Parisiense", that is to say the Biblical text used at the University of Paris and spread by its students over the whole world. Confusion has been increased by many scholars or religious orders, who in their endeavours to correct the Sacred Text, in default of a sound method, have in reality only augmented the divergences; as every one presumes to change anything "he does not understand, a thing he would not dare to do with the books of the classical poets", the world is full of "correctors or rather corruptors". The worst of all sins is the consequence of the foregoing: the falsity or doubtfulness of the literal sense (sensus litteralis ) and consequently of the spiritual meaning (sensus spiritualis ); for when the literal sense is wrong, the spiritual sense cannot be right, since it is necessarily based upon the literal sense. The reasons of this false exposition are the corruption of the sacred text and ignorance of the Biblical languages. For how can they get the real meaning of Holy Writ without this knowledge, as the Latin versions are full of Greek and Hebrew idioms?
The seventh sin is the radically false method of preaching: instead of breaking to the faithful the Bread of Life by expounding the commandments of God and inculcating their duties, the preachers content themselves with divisions of the arbor Porphyriana, with the jingle of words and quibbles. They are even ignorant of the rules of eloquence, and often prelates who during their course of study were not instructed in preaching, when obliged to speak in church, beg the copy-books of the younger men, which are full of bombast and ridiculous divisions, serving only to "stimulate the hearers to all curiosity of mind, but do not elevate the affection towards good" ("Opus Tertium", Brewer, 309 sq.). Exceptions are very few, as for instance Friar Bertholdus Alemannus (Ratisbon) who alone has more effect than all the friars of both orders combined (Friars Minor and Preachers). Eloquence ought to be accompanied by science, and science by eloquence; for "science without eloquence is like a sharp sword in the hands of a paralytic, whilst eloquence without science is a sharp sword in the hands of a furious man" ("Sapientia sine eloquentia est quasi gladius acutus in manu paralytici, sicut eloquentia expers sapientiæ est quasi gladius acutus in manu furiosi"; "Opus Tertium, I, Brewer, 4). But far from being an idle fault-finder who only demolished without being able to build up, Bacon makes proposals extremely fit and efficacious, the only failure of which was that they were never put into general practice, by reason of the premature death of the pope. Bacon himself and his pupils, such as John of Paris, whom he praises highly, William of Mara, Gerard Huy, and others are a striking argument that his proposals were no Utopian fancies: they showed in their own persons what in their idea a theologian should be. First of all, if one wishes to get wisdom, he must take care not to fall into the four errors which usually prevent even learned men from attaining the summit of wisdom, viz. "the example of weak and unreliable authority, continuance of custom, regard to the opinion of the unlearned, and concealing one's own ignorance, together with the exhibition of apparent wisdom" ("Fragilis et indignæ autoritatis exemplum, consuetudinis diuturnitas, vulgi sensus imperiti, et propriæ ignorantiæ occultatio cum ostentatione sapientiæ apparentis"; "Opus Majus", I, Bridges, 1, 2).
Thus having eliminated "the four general causes of all human ignorance", one must be convinced that all science has its source in revelation both oral and written. Holy Scripture especially is an inexhaustible fountain of truth from which all human philosophers, even the heathen, drew their knowledge, immediately or mediately; therefore no science, whether profane or sacred, can be true if contrary to Holy Writ (see "English Hist. Rev.", 1897, 508 sq.; "Opus Tertium", XXIV, Brewer, 87 sq.). This conviction having taken root, we must consider the means of attaining wisdom. Among those which lead to the summit are to be mentioned in the first place the languages, Latin, Greek, Hebrew, and Arabic. Latin does not suffice, as there are many useful works written in other languages and not yet translated, or badly translated, into Latin. Even in the best versions of scientific works, as for instance of Greek and Arabic philosophers, or of the Scriptures, as also in the Liturgy, there are still some foreign expressions retained purposely or by necessity, it being impossible to express in Latin all nuances of foreign texts. It would be very interesting to review all the other reasons adduced by Bacon proving the advantage or even necessity of foreign languages for ecclesiastical, social, and political purposes, or to follow his investigations into the physiological conditions of language or into what might have been the original one spoken by man. He distinguishes three degrees of linguistic knowledge; theologians are not obliged to reach the second degree, which would enable them to translate a foreign text into their own language, or the third one which is still more difficult of attainment and which would enable them to speak this language as their own. Nevertheless the difficulties of reaching even the highest degree are not as insurmountable as is commonly supposed; it depends only on the method followed by the master, and as there are very few scholars who follow a sound method, it is not to be wondered at that perfect knowledge of foreign languages is so rarely found among theologians (see "Opus Tertium", XX, Brewer, 64 sq.; "Compendium Studii phil.", VI, Brewer, 433 sq.). On this point, and in general of Roger's attitude towards Biblical studies, see the present author's article "De Fr. Roger Bacon ejusque sententia de rebus biblicis" in "Archivum Franciscanum Historicum", III, Quaracchi, 1910, 3-22; 185-213.
Besides the languages there are other means, e.g., mathematics, optics, the experimental sciences, and moral philosophy, the study of which is absolutely necessary for every priest, as Bacon shows at length. He takes special pains in applying these sciences to Holy Scripture and the dogmas of faith. These are pages so wonderful and evincing by their train of thought and the drawings inserted here and there such a knowledge of the subject matter, that we can easily understand modern scholars saying that Bacon was born out of due time, or, with regard to the asserted imprisonment, that he belonged to that class of men who were crushed by the wheel of their time as they endeavoured to set it going more quickly. It is in these treatises (and other works of the same kind) that Bacon speaks of the reflection of light, mirages, and burning- mirrors, of the diameters of the celestial bodies and their distances from one another, of their conjunction and eclipses; that he explains the laws of ebb and flow, proves the Julian calendar to be wrong; he explains the composition and effects of gunpowder, discusses and affirms the possibility of steam- vessels and aerostats, of microscopes and telescopes, and some other inventions made many centuries later. Subsequent ages have done him more justice in recognizing his merits in the field of natural science. John Dee, for instance, who addressed (1582) a memorial on the reformation of the calendar to Queen Elizabeth, speaking of those who had advocated this change, says: "None hath done it more earnestly, neither with better reason and skill, than hath a subject of this British Sceptre Royal done, named as some think David Dee of Radik, but otherwise and most commonly (upon his name altered at the alteration of state into friarly profession) called Roger Bacon: who at large wrote thereof divers treatises and discourses to Pope Clement the Fifth [sic ] about the year of our Lord, 1267. To whom he wrote and sent also great volumes exquisitely compiled of all sciences and singularities, philosophical and mathematical, as they might be available to the state of Christ his Catholic Church". Dee then remarks that Paul of Middleburg, in "Paulina de recta Paschæ celebratione", had made great use of Bacon's work: "His great volume is more than half thereof written (though not acknowledged) by such order and method generally and particularly as our Roger Bacon laid out for the handling of the matter" (cited by Bridges, "Opus Majus", I, p. xxxiv).
Longer time was needed before Bacon's merits in the field of theological and philosophical sciences were acknowledged. Nowadays it is impossible to speak or write about the methods and course of lectures in ecclesiastical schools of the Middle Ages, or on the efforts of revision and correction of the Latin Bible made before the Council of Trent, or on the study of Oriental languages urged by some scholars before the Council of Vienne, without referring to the efforts made by Bacon. In our own day, more thoroughly than at the Council of Trent, measures are taken in accordance with Bacon's demand that the further corruption of the Latin text of Holy Scripture should be prevented by the pope's authority, and that the most scientific method should be applied to the restoration of St. Jerome's version of the Vulgate. Much may be accomplished even now by applying Bacon's principles, viz.: (1) unity of action under authority; (2) a thorough consultation of the most ancient manuscripts; (3) the study of Hebrew and Greek to help where the best Latin manuscripts left room for doubt; (4) a thorough knowledge of Latin grammar and construction; (5) great care in distinguishing between St. Jerome's readings and those of the more ancient version (see "Opus Tertium", XXV, Brewer, 93 sq.; Gasquet, "English Biblical Criticism in the Thirteenth Century" in "The Dublin Review", CXX, 1898, 15). But there are still some prejudices among learned men, especially with regard to Bacon's orthodoxy and his attitude towards Scholastic philosophy. It is true that he speaks in terms not very flattering of the Scholastics, and even of their leaders. His style is not the ordinary Scholastic style proceeding by inductions and syllogisms in the strictest form; he speaks and writes fluently, clearly expressing his thoughts as a modern scholar treating the same subject might write. But no one who studies his works can deny that Bacon was thoroughly trained in Scholastic philosophy. Like the other Scholastics, he esteems Aristotle highly, while blaming the defective Latin versions of his works and some of his views on natural philosophy. Bacon is familiar with the subjects under discussion, and it may be of interest to note that in many cases he agrees with Duns Scotus against other Scholastics, particularly regarding matter and form and the intellectus agens which he proves not to be distinct substantially from the intellectus possibilis ("Opus Majus", II, V; "Opus Tertium", XXIII).
It would be difficult to find any other scholar who shows such a profound knowledge of the Arabic philosophers as Bacon does. Here appears the aim of his philosophical works, to make Christian philosophy acquainted with the Arabic philosophers. He is an enemy only of the extravagances of Scholasticism, the subtleties and fruitless quarrels, to the neglect of matters much more useful or necessary and the exaltation of philosophy over theology. Far from being hostile to true philosophy, he bestows a lavish praise on it. None could delineate more clearly and convincingly than he, what ought to be the relation between theology and philosophy, what profit they yield and what services they render to each other, how true philosophy is the best apology of Christian faith (see especially "Opus Majus", II and VII; "Compend. studii philos."). Bacon is sometimes not very correct in his expressions; there may even be some ideas that are dangerous or open to suspicion (e.g. his conviction that a real influence upon the human mind and liberty and on human fate is exerted by the celestial bodies etc.). But there is no real error in matters of faith, and Bacon repeatedly asks the reader not to confound his physics with divination, his chemistry with alchemy, his astronomy with astrology; and certainly he submitted with all willingness his writings to the judgment of the Church. It is moving to note the reverence he displayed for the pope. Likewise he shows always the highest veneration towards the Fathers of the Church; and whilst his criticism often becomes violent when he blames the most eminent of his contemporaries, he never speaks or writes any word of disregard of the Fathers or ancient Doctors of the Church, even when not approving their opinion; he esteemed them highly and had acquired such a knowledge of their writings that he was no way surpassed by any of his great rivals. Bacon was a faithful scholar of open character who frankly uttered what he thought, who was not afraid to blame whatsoever and whomsoever he believed to deserve censure, a scholar who was in advance of his age by centuries. His iron will surmounted all difficulties and enabled him to acquire a knowledge so far surpassing the average science of his age, that he must be reckoned among the most eminent scholars of all times.
Of the vast Baconian bibliography we can mention only the most important books and articles in so far as we have made use of them. Besides those already cited we must mention: BALÆUS, Script. illustr. maiorus Brytann. Catalogus (Basle, 1577); Anecdota Oxon. Index Britannicæ SS. quos . . . collegit Joan. Balæus, ed. POOLE AND BATESON (OXFORD, 1902----); WOOD, Hist. et antiq. Univers. Oxon., I (Oxford, 1674); IDEM, Athenæ Oxon. (London, 1721), new ed. by BLISS (4 vols., London, 1813-20); WHARTON, Anglia sacra (London, 1691); HODY, De Bibliorum text. original., versionibus græc. et latina Vulgata, III (Oxford, 1705); LELANDUS, Comment. de Scriptor. Brittanicis, ed. HALL (Oxford, 1709); OUDIN, Comment. de Script. Ecclesiæ antiq., I (Frankfort, 1722), II-III (Leipzig, 1722); WADDING-FONSECA, Annales Ord. Min., IV-V; WADDING, Scriptores O. M. (Rome, 1650, 1806, 1906); TANNER, Bibl. Britann.-Hibern. (London, 1748); SBARALEA, Supplement. ad SS. O. M. (Rome, 1806); BERGER, De l'hist. de la Vulgate en France (Paris, 1887); IDEM, Quam notitiam linguæ hebr. habuerunt christiani med. ævi (Paris, 1893); cf. the criticism of this book by SOURY in Bibl. de l'Ecole des Chartes, LIV (1893), 733-38; DENIFLE, Die Handschr. der Bibel-Corrector. des 13. Jahrh. in Archiv f. Lit.- u. Kirchengesch. des Mittelalters, IV, 263 sqq.; 471 sqq.; DÖRING, Die beiden Bacon in Archiv f. Gesch. d. Philos., XVII, (1904), 3 sqq.; FERET, Les emprisonnements de R. Bacon in Revue des quest. histor., L (1891), 119-42; IDEM, La faculté de théol. de Paris (4 vols., Paris, 1894-96); FLÜGEL, R. Bacons Stellung in d. Gesch. d. Philologie in Philos. Studien, XIX (1902), 164 sqq.; HEITZ, Essai histor. sur les rapports entre la philos. et la foi, de Bérenger de Tours à St. Thomas (Paris, 1909), 117 sqq.; HIRSCH, Early English Hebraists: R. Bacon and his Predecessors in The Jewish Quarterly Review (Oct., 1890), reprinted in IDEM, A Book of Essays (London, 1905), 1-72; Hist. de la France, XX (Paris, 1842), 227 sqq.; HOFFMANS, La synthèse doctrinale de R. B. in Archiv f.Gesch. d. Philos. (Berne, 1907); IDEM, L'intuition mystique de la science in Revue Néo-Scholastuque (1909), 370 sqq. (cf. 1906, 371 sqq.; 1908, 474 sqq.; 1909, 33 sqq.); JARRETT, A Thirteenth-Century Revision Committee of the Bible in Irish Theological Quarterly, IV (Maynooth, 1910), 56 sqq.; JOURDAIN, Discussion de quelques points de la biogr. de R. B. in Comptes rendus Acad. Inscr. et Belles-Lettres, I (1873), 309 sqq.; KREMBS, R. B.'s Optik in Natur u. Offenbarung (1900); LANGEN, R. Bacon in Histor. Zeitschr., LI (1883), 434-50; MARTIN, La Vulgate latine au XIIIe siècle d'après R. B. (Paris, 1888); Mon. Germ. Hist.: SS., XXVIII, 569 sqq.; NARBEY, Le moine R. B. et le mouvement scientifque au XIIIe siècle in Revue des quest. histor., XXXV (1894), 115 sqq.; PARROT, R. B., sa personne, son génie, etc. (Paris, 1894); PESCH, De inspiratione S. Scripturæ (Freiburg, 1906), 163 sq.; PICAVET, Les éditions de R. B. in Journal des Savants (1905), 362-69; IDEM, Deux directions de la théol. et de l'exégèse au XIIIe siècle. Thomas et Bacon in Revue de l'hist. des religions (1905), 172, or printed separately (Paris, 1905); POHL, Das Verhältnis der Philos. zur Theol. bei R. B. (Neustrelitz, 1893); SAISSET, R. B., sa vie et son oeuvre in Revue des deux mondes, XXXIV, (1861), 361-91; IDEM, Précurseurs et disciples de Descartes (Paris, 1862); SALEMBIER, Une page inédite de l'hist. de la Vulgate (Amiens, 1890); SCHNEIDER, R. B., eine Monographie als Beitrag zur Gesch der Philos. des 13. Jahr. aus den Quellen (Augsburg, 1873); SIEBERT, R. B., sein Leben u. seine Philos. (Marburg, 1861); STARHAHN, Das opus maius des R. B. nach seinem Inhalt u. seiner Bebeutung f. d. Wissenschaft betrachtet in Kirchl. Monatsschr., XII (1893), 276-86; STRUNZ, Gesch. der Naturwissenschaften im Mittelalter (Stuttgart, 1910), 93-99; UBALD, Franciscan England in the Past in Franciscan Annals, XXXIII (1908), 369-71; XXXIV, (1909), 11-14; VALDARNINI, Esperienza e ragionamento in R. B. (Rome, 1896); VERCELLONE, Dissertazioni accademiche di vario argumento (Rome, 1864); VOGL, Die Physik R. B.'s (Erlangen, 1906); WERNER, Kosmologie u. allgem. Naturlehre R. B.'s Psychol., Erkenntniss- u. Wissenschaftslehre des R. B. in Sitzungsber. der k. k. Akad. d. W., XCIII (Vienna), 467-576; XCIV, 489-612; WITHEFORD, Bacon as an Interpreter of Holy Scripture inExpositor (1897), 349-60; WULF, (DE), Hist. de la philos. médiévale (2nd ed., Louvain, 1905), 419-27.
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Roger Brooke Taney
(Pronounced Tawney)
Fifth chief justice of the Supreme Court of the United States, born in Calvert County, Maryland, 17 March, 1777; died at Washington, 12 October, 1864. His father, Michael Taney, was a gentleman of Catholic ancestry and education, and his mother, Monica Brooke, was also a Catholic. He was educated at private schools and by tutors until 15 years old, when he entered Dickinson College, Carlisle, Pennsylvania. He obtained his B. A. in 1795, and in the spring of 1796 went to Annapolis to read law in the office of Jeremiah Townley Chase, one of the chief justices of the General Court of Maryland. Early in 1799 he was admitted to the bar. Returning to his father's home in Calvert County to practice his profession, he shortly afterwards was elected to the House of Delegates, being then scarcely twenty-three years of age and the youngest member of the Assembly. In March, 1801, he went to Frederick to establish himself better in his legal practice, having been defeated for re-election to the Legislature from Calvert County. He was a candidate for member of the House of Delegates from Frederick county in 1803 on the Federal ticket, but, the county being strongly Republican, he was again defeated. On 7 January, 1806, he married Anne Phoebe Charlton Key, only daughter of John Ross Key, and sister of Francis Scott Key, a law student with Taney, at Annapolis, who afterwards wrote the "Star-spangled Banner".
When General Wilkinson, then Commander-in-Chief of the United States Army, was tried before a court martial, convened at Frederick in 1811, on charges of being an accomplice of Aaron Burr, Taney was one of the counsel in his defence, and, together with John Hanson Thomas, succeeded in winning his acquittal. Both refused any fee for their service because they had shared the suspicion against the accused. Taney was defeated on the Federal ticket for member of the House of Representatives of the United States, but in 1816 was elected to the state Senate. At the March term, 1819, of the Frederick County Court, he successfully defended Jacob Gruber, a Methodist minister, who was indicted for inciting slaves to the disturbance of the peace of the state. In 1823, he moved to Baltimore, and was soon recognized as the leading lawyer of that city, being appointed in 1827 by Governor Kent as Attorney-General of Maryland, upon the unanimous recommendation of the Baltimore bar. President Andrew Jackson, a warm admirer of Taney, appointed him Attorney-General of the United States on 21 June, 1831, and, upon the refusal of William J. Duane, Secretary of the Treasury, to remove the government deposits from the United States Bank, the president removed Duane from office on 23 Sept., 1833, and, on the same day appointed Taney in his stead. The latter assumed the duties of the secretaryship on the following day, and two days later gave the order for the removal of the deposits to take effect on the first of October following. His appointment to the office of Secretary of the Treasury having been made during a recess of Congress, his nomination was sent to the Senate by the president on 23 June, 1834, and was rejected after a heated debate. This was the first time in the history of the Government that a cabinet officer appointed by a president had been rejected. Taney immediately submitted his resignation to President Jackson, and the latter accepted it with much regret. Judge Gabriel Duvall of Maryland, an associate justice of the Supreme Court of the United States, resigned in 1835, and President Jackson nominated Taney in his stead, but the nomination was not brought up in the Senate until the end of the session, and was then indefinitely postponed, which amounted to a rejection. This was due to the fact that the Senate as then constituted was violently opposed on political grounds to the president. In the same year Jackson again named Taney for a place on the Supreme Bench, this time as Chief Justice Marshall's successor. The nomination was strongly opposed by Senators Webster and Clay, but was finally confirmed on 15 March, 1836, by a majority of fourteen votes.
In the outbreak of yellow fever of 1855, Justice Taney's wife, who never became a Catholic, was stricken and died at Old Point Comfort on 29 September, and their youngest child died the following day. The most famous case decided by the Supreme Court during Chief Justice Taney's incumbency was that of Dred Scott v. John F. A. Sanford, the opinion in which, delivered by Taney, has been much misquoted and misunderstood. Chief Justice Taney did much towards the building up of the system of practice in the Supreme Court, framing it after that of the English courts, yet so modified as to be adaptable to the changed conditions existing in the United States. His opinions were arrived at rather by deep reflection and application of established legal principles to the questions presented to him than through exhaustive research of authorities. While giving due respect to former decisions, he did not rely slavishly upon precedents. By his dignified, though kindly, bearing, he always commanded the utmost respect for his Court. He had few, if any, personal enemies, and the purity of his private life was never questioned, even by his political opponents. Early in life he manumitted the slaves inherited from his father, and as long as they lived, he provided for the older ones by monthly pensions. He was buried at Frederick by the side of his mother's grave in accordance with his own request. There is a handsome statue of him in Mount Vernon Place, Baltimore.
VAN SANDVOORT, Lives of the Chief Justices, (2 vols., Albany, 1822); TYLER, Memoir of Roger Brooke Taney (Baltimore, 1872); Southern Library Messenger, IV (Richmond, 1838), 348; National Quarterly Review, X (New York, 1864), 50; The Catholic World, LXVIII (New York, 1898), 396; The Green Bag, XIV (New York, 1902), 559.
J. P. W. MCNEAL. 
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Roger of Hoveden
Chronicler, was probably a native of Hoveden, or, as it is now called, Howden, in Yorkshire. From the fact that his chronicle ends rather abruptly in 1201 it is inferred that he must have died or been stricken with some mortal disease in that year. He was certainly a man of importance in his day. He was a king's clerk (clericus regis) in the time of Henry II, and seems to have been attached to the court as early as 1173, while he was also despatched on confidential missions, as for example to the chiefs of Galloway in 1174. In 1189 he served as an itinerant justice in the north, but he probably retired from public life after the death of Henry II, and it has been suggested that he became parish priest of his native village, Howden, devoting the rest of his life to the compilation of his chronicle. Like most other historical writings of that date the earlier portion of his work is little more than a transcript of some one narrative to which he had more convenient access or which he considered specially worthy of confidence. His authority from 732 down to 1154 was an abstract, still extant in manuscript, "Historia Saxonum vel Anglorum post obituary Bedae". From 1154 to 1192 he uses his authorities much more freely, basing his narrative upon the well-known "Gesta Henrici", commonly attributed to Benedict of Peterborough. But from 1192 to 1201 his work is all his own, and of the highest value. Hoveden had a great appreciation of the importance of documentary evidence, and we should be very ill informed regarding the political history of the last quarter of the twelfth century if it were not for the state papers, etc., which Hoveden inserts and of which, no doubt, his earlier connection with the chancery and its officials enabled him to obtain copies.
As a chronicler, he was impartial and accurate. His profoundly religious character made him somewhat credulous, but there is no reason, as even his editor, Bishop Stubbs, admits, to regard him on that account as an untrustworthy authority.
The one reliable edition of Hoveden is that prepared by STUBBS for the Rolls Series in four vols., 1868-71. A full account of Hoveden and his works is, given in the preface to these vols.
HERBERT THURSTON 
Transcribed by Joseph E. O'Connor
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Roger of Wendover
Benedictine monk, date of birth unknown; d. 1236, the first of the great chroniclers of St. Albans Abbey. He seems to have been a native of Wendover in Buckinghamshire and must have enjoyed some little consideration among his brethren as he was appointed prior of the cell of Belvoir, but from this office he was deposed and retired to St. Albans, where he probably wrote his chronicle, known as the "Flores Historiarum", extending from the Creation to 1235. From the year 1202 it is an original and valuable authority, but the whole material has been worked over and in a sense re-edited with editions by Matthew Paris (q.v.) in his "Chronica Majora". Wendover is less prejudiced than Paris, but he is also less picturesque, and whereas Paris in his generalizations and inferences as to the causes of events anticipates the scope of the modern historian, Wendover is content to discharge the functions of a simple chronicler. The "Flores Historiarum" was edited for the English Historical Society in 1841 by H. O. Coxe in five volumes, beginning with the year 447, when Wendover for the first time turns directly to the history of Britain. But in 1886-1889 the more valuable part of the work (from 1154 to 1235) was re-edited by H. G. Hewlett as part of the Rolls Series in three volumes.
HUNT in Dict. Nat. Biog., s. v. WENDOVER; LUARD, prefaces to the earlier volumes of MATTHEW PARIS, Chronica Majora in the Rolls Series; HARDY, Catalogue of Materials of Brit. Hist., III (London, 1871), and the prefaces to the editions of Flores Historiarum.
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Roger William Vaughan
(BEDE).
Second Archbishop of Sydney, b. at Courtfield, Herefordshire, 9 January, 1834; d. at Ince-Blundell Hall, Lancashire, 17 August, 1883. He was the second son of Colonel John Vaughan and Eliza his first wife, and was thus the younger brother of Cardinal Vaughan, Archbishop of Westminster. Being delicate he was educated at home under the influence of his saintly mother till he was seventeen, when he went to Downside. There he decided to become a Benedictine, and, in 1855, having finished his novitiate, he was sent to Rome, where he studied at the Benedictine house of St. Paul-Outside-the-Walls. A year after his ordination (1859) he returned to Downside, where he took charge of the mission. In November, 1861, he became professor of philosophy, and, a year later, cathedral prior at St. Michael's Priory, Belmont, a post which he held till 1872. While at Belmont he wrote his great work, "The Life and Labours of St. Thomas Aquinas" (London, 1871-2; 2nd ed., 1890). In 1872 he was chosen as coadjutor to Archbishop Polding of Sydney, an event which justified the premonition he always had that he was destined to work in Australia. He was consecrated as titular Archbishop of Nazianzus by Archbishop Manning at Liverpool, on 19 March, 1872, and during the summer sailed for Australia. Five years later, on Dr. Polding's death (16 March, 1877), he succeeded him as Archbishop of Sydney. The remaining six years were devoted to apostolic work, especially preaching, in which he was indefatigable in spite of the strain on a constitution never strong. He proved a capable administrator, fighting energetically for Catholic interests, especially those of primary education, which he provided for by the foundation of Catholic schools. He also took great interest in the completion of his cathedral which he lived to open. He was a man of great holiness, and so far as possible continued even when archbishop to lead the life of a simple monk. While visiting England for the sake of his health he died suddenly at his uncle's house.
HEDLEY, Memoir of the Most Rev. Roger Bede Vaughan (London, 1884); GILLOW, Bibl. Dict. Eng. Cath., s. v. (which gives a list of his minor works); SNEAD-COX, Life of Cardinal Vaughan (London, 1910). See II, 282-86, for the lamentable differences which arose with regard to his burial; BIRT, Benedictine Pioneers in Australia (London, 1911).
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Roger, Bishop of Worcester
Died at Tours, 9 August, 1179. A younger son of Robert, Earl of Gloucester, he was educated with the future king, Henry II, afterwards ordained priest, and consecrated Bishop of Worcester by St. Thomas of Canterbury, 23 Aug., 1163. He adhered loyally to St. Thomas, and though one of the bishops sent to the pope to carry the king's appeal against the archbishop, he took no active part in the embassy, nor did he join the appeal made by the bishops against the archbishop in 1166, thus arousing the enmity of the king. When St. Thomas desired Roger to join him in his exile, Roger went without leave (1167), Henry having refused him permission. He boldly reproached the king when they met at Falaise in 1170, and a reconciliation followed. After the martyrdom of St. Thomas, England was threatened with an interdict, but Roger interceded with the pope and was thereafter highly esteemed in England and at Rome. Alexander III, who frequently employed him as delegate in ecclesiastical causes, spoke of him and Bartholomew, Bishop of Exeter, as "the two great lights of the English Church".
Materials for the History of Archbishop Becket in R. S. (London, 1875-85); GERVASE OF CANTERBUBY, Hist. Works in R. S. (London, 1879-80); DE DICETO, Opera Hist. in R. S. (London, 1876); P. L., CXCIX 365, gives one of his letters to Alexander III; GILES, Life and Letters of Becket (London, 1846); HOPE, Life of St. Thomas d Becket (London, 1868); MORRIS, Life of St. Thomas Becket (London, 1885); NORGATE in Dict. Nat. Biog., s.v.
EDWIN BURTON 
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Rogier Van der Weyden
Painter, b. at Tournai, 1399 or 1400; d. at Brussels, 1464. His original name was De la Pasture, which was transformed in Flemish into Van der Weyden. His family, settled in Tournai since 1260, were people of means. He is believed to have commenced his artistic life as a goldsmith, and his figures show that he understood some kind of sculpture. He was apprenticed to Robert Campin in 1427, became a master painter, was admitted into the Guild of St. Luke in 1432, and three years later was painter in ordinary to the municipality of Brussels. He only had the appointment, however, for a year, when the office of town painter was abolished. He was said to have been a pupil of van Eyck, e.g. by Vasari and other writers, but the researches of Weale in Flemish documents proved this incorrect, and showed that Campin was Rogier's master. His work is far more religious than that of van Eyck, and the figures in his pictures much more dramatic, animated, and at times almost tragic. He was full of employment and obtained high prices. He lived at Brussels, and had four children, Cornelius, who became a Carthusian, Peter, who was a painter, John, who was a goldsmith, and one daughter, Margaret. He was a generous benefactor, especially to Carthusian houses. One of his important altar-pieces, now in Berlin, was painted for the Cartuja of Miraflores in Spain, another, now in the Escorial, for the Carthusian house at Scheut, a third, at Antwerp, for the Bishop of Tournai, who desired to give it to a Carthusian house, and a fourth for the Carthusian monastery of Herinnes, where Cornelius resided. The "Joys and Sorrows of our Lady of Pity", now at Berlin, the "Seven Sacraments", at Antwerp, the "Adoration of the Magi", at Berlin, and the marvellous triptych in the Prado, are his greatest works. There are also paintings by him at Frankfort and Munich, and others attributed to him elsewhere.
WEALE in Le Belfroi, passim.
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Rohault de Fleury
A family of French architects and archaeologists of the nineteenth century, of which the most distinguished member was Charles Rohault de Fleury, b. in Paris 23 July, 1801; d. there 11 August, 1875. After a scientific course pursued at the Ecole Polytechnique at Paris, he studied sculpture, but abandoned this study for architecture in 1825. He designed several public and private buildings which adorn one of the most artistic sections of the present Paris and was the author of the first edition of the "Manuel des lois du batiment" published by the Central Society of Architects (Paris, 1862). The last years of his life he devoted to religious archaeology and published the important results of his studies in the following magnificently illustrated works: "Les instruments de la Passion", Paris, 1870 (see CROSS, IV, 531); "L'évangile, études iconographiques et archéologiques", Tours, 1874; "La Sainte Vièrge", Paris, 1878; "Un Tabernacle chrétien du Ve siècle", Arras, 1880; "La Messe, études archéologiques sur ses monuments", Paris, 1883-98. Some of these works were published after his death by his son George (1835-1905) who was himself a prominent archaeological writer. The latter's works treat of Italian art-monuments: "Monuments de Pise au moyen âge", Paris, 1866; "La Toscane au moyen âge, lettres sur l'architecture civile et militaire en 1400", Paris 1874; "Le Latran au moyen âge", Paris 1877.
Oeuvres de Charles Rohault de Fleury, architecte (Paris, 1884).
N.A. WEBER 
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Rolduc
(RODA DUCIS, also Roda, Closterroda or Hertogenrade).
Located in S. E. Limburg, Netherlands. It became an Augustinian abbey in 1104 under Ven. Ailbertus, a priest, son of Ammoricus, a nobleman of Antoing, Flanders. Ailbertus is said to have been guided by a vision towards this chosen spot, which was in the domain of Count Adelbert of Saffenberch, who, before Bishop Othert of Liège, turned over the property destined for abbey and church in 1108. Ailbertus was the first abbot (1104-11). Later he went to France where he founded the Abbey of Clairfontaine. Desiring once more to see Rolduc, he died on the way, at Sechtem, near Bonn, 19 Sep., 1122 (Acta SS.). Thirty-eight abbots succeeded Ailbertus, the last one being Peter Joseph Chaineux (1779-1800). The abbey acquired many possessions in the Netherlands, and became the last resting-place of the Dukes of Limburg. It possesses the famous "Catalogue Librorum", made A.D. 1230, containing one hundred and forty theological and eighty-six philosophical and classical works. The beautiful crypt, built by Ailbertus, was blessed 13 Dec., 1106, and in 1108 the church was dedicated to the Blessed Virgin and St Gabriel. In 1122 Pope Calixtus II confirmed by a Bull, preserved in the archives of Rolduc, the donation of the property. The church, completed in 1209, was then solemnly dedicated by Philip, Bishop of Ratzeburg. Dr. R. Corten completed the restoration of the churoh in 1893, and transferred the relics of Ven. Ailbertus into a richly sculptured sarcophagus in the crypt, 1897. The church possesses a particle of the Holy Cross, five inches long, reputed to be authentic and miraculous (Archives of Rolduc, by Abbot Mathias Amezaga); also the body of St. Daphne, virgin and martyr, brought over from the Catacombs of Praetextatus in 1847. Rolduc became the seminary of Liège in 1831, under Right Rev. Cornelius Van Bommel, and the little seminary of Roermond, and academy in 1841. The present institution has an attendance of 420 pupils.
HEYENDAL, Annales Rodenses usque ad annum 1700; Diarium rerum memorabilium abbatiae Rodensis in the archives of Aix-la-Chapelle; Acta SS.; HABETS, Geschiedenis van het Bisdom Roermond, III (1875-92); ERNST, Histoire du Limbourg, (Liège, 1837-52); DARIS, Notice Historique sur les eglises du diocese de Liège, XV (Liège, 1894); NEUJEAN, Notice historique sur l'abbaye de Rolduc (Aix-la-Chapelle, 1868); HELYOT, Histoire des ordres monastiques, religieux et militaires, II (Paris, 1714-19); CUYPERS, Revue de l'art chretien (1892); LENNARTZ, Die Augustiner Abtei Klosterrath; KERSTEN, Journal Historique et Litteraire, XIV (Liège); CORTEN, Rolduc in Woord en Beeld (Utrecht, 1902).
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Rolls Series
A collection of historical materials of which the general scope is indicated by its official title, "The Chronicles and Memorials of Great Britain and Ireland during the Middle Ages". The publication of the series was undertaken by the British Government in accordance with a scheme submitted in 1857 by the Master of the Rolls (the official Custodian of the Records of the Court of Chancery and of the other Courts), then Sir John Romilly. A previous undertaking of the same kind, the "Monumenta Histories Britannica", had come to grief after the publication of the first volume (1036 folio pages, London, 1848) owing partly to the death of the principal editor, Henry Petrie, partly to its cumbrous form and other causes. Strong representations were, however, made by a very earnest worker in the field of historical research, Rev. Joseph Stevenson (q.v.), and the scheme of 1857 was the direct outcome of this appeal. In the new Series "preference was to be given in the first instance to such materials as were most scarce and valuable", each chronicle was to be edited as if the editor were engaged upon an editio princeps, a brief account was to be provided in a suitable preface of the life and times of the author as well as a description of the manuscripts employed, and the volumes were to be issued in a convenient octavo form. In accordance with this scheme 255 volumes, representing 99 separate works, have now been published. With the exception of the series of legal records known as the "Year Books" of Edward I and Edward III, the further issue of these materials has for some time past been suspended. Almost all the great medieval English chronicles have in turn been included, for it was found that most of the existing editions published by the scholars of the seventeenth and eighteenth centuries were unsatisfactory. It would be impossible here to give a catalogue of the materials edited in the course of this great undertaking. It must be sufficient to mention the magnificent edition of the "Chronica Majora" of Matthew Paris by Luard; the Hoveden, Benedict of Peterborough, Ralph de Diceto, Walter of Coventry, and others, all edited by Bishop Stubbs; the works of Giraldus Cambrensis by Brewer, and the "Materials for the History of St. Thomas Becket" by Canon Robertson. But the scope of the Series is by no means limited to the ordinary English Chroniclers. Legal records and tractates, such as the "Year Books", the "Black Book of the Admiralty", and Bracton's great work "De Legibus et Consuetudinibus Angliaeö; materials of a more or less legendary character relating to Ireland and Scotland, such as Whitley Stokes's edition of "the Tripartite Life of St. Patrick", or the Icelandic Sagas edited by Vigfusson and Dasent; rhymed chronicles like those of Robert of Gloucester and Robert of Brunne in English, and that of Pierre de Langtoft in French; even quasi-philosophical works like those of Friar Roger Bacon and Alexander Neckam, together with folklore materials like the three volumes of "Leechdoms, Worteunning and Starcraft" of Anglo-Saxon times, have all been included in the Series. It need hardly be said that hagiographical documents, dealing for example with the lives of St. Dunstan, St. Edward the Confessor, St. Hugh of Lincoln, St. Thomas, as well as St. Wilfrid and other northern saints, occupy a prominent place in the collection. The vast bulk of the texts thus edited are in Latin, and these are printed without translation. Those in old French, Anglo-Saxon, Irish, Gaelic, Welsh, old Norse, etc. always have a translation annexed.
The progress of the Rolls Series may best be traced in the Annual Reports of the Deputy Keeper of the Public Records, but a general account is also given in Gross, The Sources and Literature of English History (New York, 1900); Potthast, Bibliotheca Historieca (Berlin, 1896).
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Roman Academies
The Italian Renaissance at its apogee [from the close of the Western Schism (1418) to the middle of the sixteenth century] found two intellectual centres, Florence and Rome. Scientific, literary, and artistic culture attained in them a development as intense as it was multiform, and the earlier Roman and Florentine academies were typical examples of this variety. We shall restrict our attention to the Roman academies, beginning with a general survey of them, and adding historical and bibliographical notes concerning the more important of these associations of learned men, for the Italian "Academies" were that and not institutes for instruction. The Middle Ages did not bequeath to Rome any institutions that could be called scientific or literary academies. As a rule, there was slight inclination for such institutions. The Academy of Charlemagne and the Floral Academy at Toulouse were princely courts at which literary meetings were held. A special reason why literature did not get a stronger footing at Rome is to be found in the constant politico-religious disturbances of the Middle Ages. Owing to the oppression of the papacy under the Hohenstaufen emperors, to the struggles for ecclesiastical liberty begun by Gregory VII, to the epic conflict between Guelph and Ghibelline, to the intrusion of a French domination which gave birth to papal Avignon and the Western Schism, medieval Rome was certainly no place for learned academies. But when papal unity was restored, and the popes returned to Rome, the Renaissance was at its height, and the city welcomed and encouraged every kind of intellectual culture. At this favourable moment begins the history of the Roman academies. At Rome, as at Florence, the academies reproduced to a considerable extent the traditions of the Academy of Plato; i.e. they were centres for the cultivation of philosophy in that larger sense dear to Greek and Roman antiquity, according to which it meant the broadest kind of culture. From the earliest days of the Renaissance the Church was the highest type of such an academy and the most prolific source of culture. The neo-Platonic movement was an extremely powerful factor in the Renaissance, implying as it did, a return to classical thought and a reaction against the decadent (Aristotelean) Scholasticism of that age. At the head of this movement in the above named "capitals of thought" were two Greeks, Gemistus Plethon at Florence, and Cardinal Bessarion (d. 1472) at Rome. About 1450 the house of the latter was the centre of a flourishing Academy of Platonic philosophy and of a varied intellectual culture. His valuable library (which he bequeathed to the city of Venice) was at the disposal of the academicians, among whom were the most intellectual Italians and foreigners resident in Rome. This Platonic propaganda (directed vigorously against the "peripatetic" restoration and the anti-Platonic attacks of the neo-Aristotelean school) had an echo in a small Latin folio of Bessarion, "Against the Calumniators of Plato" (Rome, 1469). Bessarion, in the latter years of his life, retired from Rome to Ravenna, but he left behind him ardent adherents of the classic philosophy. Unfortunately, in Rome the Renaissance took on more and more of a pagan character, and fell into the hands of humanists without faith and without morals. This imparted to the academic movement a tendency to pagan humanism, one evidence of which is found in the celebrated Roman Academy of Pomponio Leto.
Giulio, the natural son of a nobleman of the Sanseverino family, born in Calabria in 1425, and known by his academic name of "Pomponius Laetus", came to Rome, where he devoted his energies to the enthusiastic study of classical antiquity, and attracted a great number of disciples and admirers. He was a worshipper not merely of the literary and artistic form, but also of the ideas and spirit of classic paganism, and therefore a contemner of Christianity and an enemy of the Church. The initial step of his programme was the foundation of the Roman Academy in which every member assumed a classical name. Its principal members were humanists, and nearly all of them were known for their irreligious and epicurean lives, e.g. Bartolomeo Platina and Filippo Buonaccorsi. Moreover, in their audacity, these neo-Pagans compromised themselves politically, at a time when Rome was full of conspiracies fomented by the Roman barons and the neighbouring princes. Paul II (1464-71) caused Pomponio and the leaders of the Academy to be arrested on charges of irreligion, immorality, and conspiracy against the Pope. The prisoners begged so earnestly for mercy, and with such protestations of repentance, that they were pardoned. The Academy, however, collapsed (Pastor, History of the Popes, II, ii, 2). The sixteenth century saw at Rome a great increase of literary and aesthetic academies, more or less inspired by the Renaissance, all of which assumed, as was the fashion, odd and fantastic names. We learn from various sources the names of many such institutes; as a rule, they soon perished and left no trace. At the beginning of the sixteenth century came the "Accademia degl' Intronati", for the encouragement of theatrical representations. There were also the Academy of the "Vignaiuoli", or "Vinegrowers" (1530), and the Academy "della Virtù" (1538), founded by Claudio Tolomei under the patronage of Cardinal Ippolito de' Medici. These were followed by a new Academy in the "Orti" or Farnese gardens. There were also the Academies of the "Intrepidi" (1560), the "Animosi" (1576), and the "Illuminati" (1598); this last, founded by the Marchesa Isabella Aldobrandini Pallavicino. Towards the middle of the sixteenth century there were also the Academy of the "Notti Vaticane", or "Vatican Nights", founded by St. Charles Borromeo; an "Accademia di Diritto civile e canonico", and another of the university scholars and students of philosophy (Accademia Eustachiana). In the seventeenth century we meet with similar academies; the "Umoristi" (1611), the "Fantastici (1625), and the "Ordinati", founded by Cardinal Dati and Giulio Strozzi. About 1700 were founded the academies of the "Infecondi", the "Occulti", the "Deboli", the "Aborigini", the "Immobili", the "Accademia Esquilina", and others. As a rule these academies, all very much alike, were merely circles of friends or clients gathered around a learned man or wealthy patron, and were dedicated to literary pastimes rather than methodical study. They fitted in, nevertheless, with the general situation and were in their own way one element of the historical development. Despite their empirical and fugitive character, they helped to keep up the general esteem for literary and other studies. Cardinals, prelates, and the clergy in general were most favourable to this movement, and assisted it by patronage and collaboration.
With the seventeenth century, and while the Roman Academy, in its older form, still survived, there began a new epoch. The Academy was constituted as a public body, i.e. it was no longer confined to a small circle of friends. It set itself a fixed and permanent scope in the field of science, letters, and arts, often of a polemic or apologetic character. Naturally this higher definitive form of the new or remodelled Roman academies was closely allied with the general academic movement of Italy and of foreign countries, whose typical instance was the French Academy founded by Richelieu. It was then that academies became practical and efficacious instruments of culture, with a direct influence on public opinion; in this way, too, they claimed the special attention of the heads of the State. This was especially the case at Rome, where the papacy kept up its traditional patronage of the most varied ecclesiastical and general scholarship. In this period the first Roman academies that call for mention are the "Accademia dei Lincei" (Lynxes), founded in 1603, and the "Arcadia", founded in 1656. Ecclesiastical academies, whose scope was fixed by the counter-Reformation, were the "Accademia Liturgica", founded by Benedict XIV, and the "Accademia Theologica", founded in 1695. All of these are still extant; we shall treat of them in detail farther on. After the French Revolution and the restoration to Rome of the papal government, the new conditions suggested the adoption of the "Academy" as a link between the old and the new, and as a means of invigorating ecclesiastical culture and of promoting the defence of the Church. In this way there sprang up new academies, while old ones were revived. Under Pius VII (1800-23) were founded the "Accademia di Religione Cattolica", and the "Accademia Tiberina"; in 1835 that of the "Immacolata Concezione". The "Accademia Liturgica" was reestablished in 1840, and in 1847 the "Accademia dei (Nuovi) Lincei". Apart from this group we have to chronicle the appearance in 1821 of the "Accademia Filarmonica". After the Italian occupation of Rome (1870), new Catholic academies were founded to encourage learning and apologetics; such were the "Accademia di Conferenze Storico-Giuridiche" and the "Accademia di San Tommaso", founded by Leo XIII, to which must be added, though not called an Academy, the "Società di Conferenze di Archeologia Sacra", founded in 1875. In 1870 the Italian government resuscitated, or better, founded anew, the "Accademia dei Lincei", and in 1875 the "Accademia Medica". We shall now deal in closer detail with these various academies.
Accademia dei Lincei and dei Nuovi Lincei (1603)
The Roman prince, Federigo Cesi (1585-1630), a distinguished scholar and patron of letters, assembled in his palace (in which he had a magnificent library, a botanical garden, and a museum of antiquities) a number of scholarly persons, and with them founded (17 August, 1603) the "Accademia dei Lincei", so called because they took for their emblem the lynx, as denoting the keenness of their study of nature. According to the usage of the time, the Academy, though dedicated to physical, mathematical, and philosophical studies, made way also for literary pursuits. This intellectual circle was worthy of high praise, for it promoted the physico-mathematical studies, then little cultivated, and offset the prevalent tendency to purely literary studies. In the end it devoted itself particularly to the study of the exact sciences, of which it became the chief academic centre in Italy. It was not until 1657 that its Tuscan rival arose in the ducal "Accademia del Cimento". The Cesi library, to which was added that of Virginio Cesarini, became a powerful aid to scientific labours. Several of the academicians, during the lifetime and under the patronage of Cesi, prepared for publication the great unedited work of Francesco Hernandez on the natural history of Mexico (Rome, 1651). An abridgment of it in ten books by Nardo Antonio Recchi was never published. They contributed also to the issue of the posthumous botanical work of the prince "Tavole Filosofiche". Other colleagues of Cesi, in the foundation of the Academy, were Fabio Colonna, the author of "Fitobasano" (a history of rare plants), and of other scientific works, and Francesco Stelluti, procurator-general of the Academy in 1612, author of the treatise on "Legno Fossile Minerale" (Rome, 1635) and also of some literary works. The Academy gained great renown through its famous Italian members, such as Galileo Galilei, and through such foreign members as Johann Faber of Bamberg, Marcus Velser of Augsburg, and many others. After the death of Prince Cesi, the Academy met in the house of its new and distinguished president, Cassiano dal Pozzo. But notwithstanding all his efforts the association began to decline, insomuch that after the above-mentioned publication of the works of Hernandez in 1651, the "Accademia dei Lincei" fell into oblivion. Its fame, however, had not perished, and when at the beginning of his pontificate Pius IX sought to provide an academic centre for physico-mathematical studies, he resuscitated Cesi's society, and on 3 July, 1847, founded the "Pontificia Accademia dei Nuovi Lincei", inaugurating it personally in the following November, and endowing it with an annual income from the pontifical treasury. Its members were divided into four classes. honorary, ordinary, corresponding, and associate; the last were young men who, on the completion of their studies, showed special aptitude for physico-mathematical sciences. The Academy was directed by a president, a secretary, an assistant secretary, a librarian-archivist, and an astronomer. Its headquarters were in the Campidoglio. Its "Proceedings" from 1847 to 1(970 fill twenty-three volumes. In 1870 some of the members withdrew from the Academy, which insisted on retaining its papal character. Desirous at the same time of a traditional connection with the past, they reassumed the original name, and thus arose the "Regia Accademia dei Lincei". It was approved and subsidized by the Italian government in 1875, and began its career with an enlarged programme of studies, divided into two classes, the first of which includes physical, mathematical, and natural sciences, and the second, those of a moral, historical, and philological character. It publishes annually its "Proceedings", and is located in the Corsini Palace, whose library, at the disposal of the Academy, is very rich in manuscripts, printed works, and periodicals. It numbers today about one hundred members, besides correspondents and many foreigners. Its members have published important works on the exact sciences, also in the province of philology. Among the latter are the Oriental texts and dissertations of Professor Ignazio Guidi, many of which are of great value for the ecclesiastical sciences. Since 1870 the "Pontificia Accademia dei Nuovi Lincei" has continued its labours and the publication of its annual "Proceedings" bearing upon the physico-mathematical sciences. It has quarters in the palace of the Cancelleria Apostolica, and has a cardinal-patron. On the original "Accademia dei Lincei" see the work of its historian, Giano Planco (Giovanni Bianchi di Rimini), published in the second edition of the above-described work of Fabio Colonna (II Fitobasano, Florence, 1744). The "Statuto" or constitution of the "Lincei" was published in Latin at Rome in 1624. For other information on the two academies, pontifical and royal, see their "Proceedings".
Pontificia Accademia degli Arcadi (1690)
The origins of this famous literary academy were not different from those of similar societies of the same period. A number of literary dilettanti, accustomed to those occasional meetings in villas and gardens that were so pronounced a feature of social life during the eighteenth century, conceived the idea of a better organization of their literary entertainments. In this manner arose the academy to which, in accordance with contemporary taste, they gave the poetical name of "Arcadia". The members called themselves "shepherds", and assumed classical names. All this has been narrated more or less sarcastically by various critics and encyclopaedias, with undisguised contempt for such "pastoral follies". In their easy contempt, however, they fail to explain how such trivial beginnings and puerile aims succeeded in giving to the "Arcadia" its great vigour and repute, even though merely relative. The true reason of its fame lies in the fact that in addition to the usual "pastoral" literature, then and thereafter the peculiar occupation of so many academies, the "Arcadia" carried out an artistic and literary programme of its own, that was then; speaking generally, both opportune and important. It was the era of triumph of that bombastic, meaningless, and paradoxical style known as the "seicentismo" from the century (1600-1700) in which it flourished, and that bore in England the name of "euphuism". In Italy, this "seicentesco" style had ruined literature and art. It was the time when Achillini wrote a sonnet to say that the cannon of Charles V used the world for a ball, and begged fire to sweat in order properly to fuse the various metals needed for the artillery of Caesar. This detestable taste, which tended to lower not only letters and arts, but also the dignity and gravity of society, found in the "Arcadia" an organized opposition. There is no doubt that in general the "Arcadia" and "Arcadianism" often fell into the contrary extreme and, in opposition to an artificial literature, conceited and bombastic, produced another literature whose simplicity was equally artificial, and for the laboured conceits of sonnets a bomba, such as the aforementioned one of Achillini, substituted only too many in which swains and sheep bleated in unison their farfetched idylls. In spite of these extremes the attitude of the "Arcadia" was beneficial. It called for a return to the simplicity of nature. So imperative was this recall to nature that in various ways it made itself heard elsewhere in Europe. It is well known that precisely at this time in France, the art of Greuze and of Watteau, and the "pastoral" literature, heralded at once and stimulated that cult of simplicity and nature (in itself an art product) which sprang up in letters and art, and even in the court, at the time of Rousseau and Marie Antoinette. This is why the "Arcadia" endured and acquired such high repute that it counted among its members the principal literary men of the time, e.g. Menzini, Sergardi, Redi, Metastasio, Rolli, Filicaia, Guidi, Maggi, and others, some of whose names are still honoured in the history of Italian literature.
The beginnings of the "Arcadia" date back to February, 1656, when it arose under the auspices of the celebrated Queen Christina of Sweden, but it did not take on its definite form and official name until after the death of its patroness (1689). The "Arcadia" chose as its emblem the pipe of Pan with its seven unequal reeds. The fourteen founders selected as first "Custode di Arcadia", or president of the Academy, the somewhat mediocre writer, but enthusiastic votary of letters, Giovanni Mario Crescimbeni (Alfesibeo Cario), b. in Macerata, 1663, d. at Rome, 1728, author of a history of Italian poetry and of various literary works. The first solemn gathering of the "Arcadi was held on the Gianicolo, in a wood belonging to the Reformed Minorites (Franciscans), 5 October, 1690. In 1692, the meetings were transferred to the Esquiline in the gardens of Duke Orsini; in 1696, to the Farnese gardens on the Palatine. Finally, the generosity of John V, King of Portugal, one of its members, under the name of Arete Melleo, enabled the society to secure (1773) on the Gianicolo a site known as the "Bosco Parrasio". Here they held their meetings on fine summer days, meeting for their winter séances at the "Teatro degli Arcadi", in the Salviati Palace. While the "Arcadia" was yet on the Palatine, its "Statuto" (constitution) was drawn up. Owing to an exaggerated admiration of antiquity, ever the organic defect of this academy, this constitution (the work of Gravina) was modelled on the ancient Roman laws of the "Twelve Tables", and was engraved on marble. Unfortunately, differences soon arose between Gravina and the president, Crescimbeni, one of those petty enmities injurious to the society. Nevertheless, "Arcadia" retained its vigour. Soon all the principal cities of Italy had imitated it, and this confirms our previous statement that, apart from its "pastorellerie", or affected sylvan note, the Arcadian movement marked a positive advance in the reformation of literature. Noblemen, ecclesiastics, and laymen, men famous in every walk of life, held membership in it as an honour; very soon it numbered 1,300. But its very numbers were its undoing. Not a few of them were henceforth mediocre or even dull, and in this way an institution called into being for the improvement of letters became itself a menace thereto. The arrogant rococo style in art and letters had, indeed, merited the attacks made upon it by the "Arcadia", and for this reason the latter received, directly and indirectly, a large measure of endorsement. But "Arcadianism", with its own exaggerations and one-sidedness, soon developed into a genuine peril for literature and art. It even reflected on the public intelligence, since the mob of "Arcadia", while pretending to simplicity and naturalness, frequently hid a great poverty of thought beneath a superficial literary air. Its principal members, moreover, often sounded the depths of bad taste. Among these may be specified one Bettinelli, notorious for his disparagement of Dante. The violence of the anti-Arcadian reaction was owing to its chief leaders, Baretti and Parini, and to the fact that, consciously or not, this reaction gave vent to the new spirit now dominant on the eve of the French Revolution. Arcadianism fell, the, last and unsuccessful tentative, literary and artistic, of the ancient regime. This explains why, in certain quarters, since the Revolution, the Arcadia, both as an academy and as a symbol, has been the object of much contempt, exaggerated at the best when it is not absolutely unjust. Nevertheless, when the first onslaught of the Revolution had lapsed, "Arcadia" strove to renew itself in accord with the spirit of the times, without sacrificing its traditional system of sylvan associations and pastoral names. The academy no longer represented a literary school, but merely a general tendency towards the classic style. Dante came to be greatly honoured by its members, and even to this day its conferences on the great poet are extremely interesting. Furthermore, the academic field was enlarged so as to include all branches of study, in consequence of which history, archaeology, etc. attracted, and continue to attract, assiduous students. The new Arcadian revival was marked by the foundation (1819) of the Giornale Arcadico, through the efforts of the distinguished scholars, Perticari, Biondi, Odescalchi, and Borghesi. Its fifth series closed in 1904. The current (sixth) series began in 1906 as a monthly magazine of science, letters, and arts. On account of its frankly Catholic character the Arcadia has provoked opposition on the part of anti-Catholic critics, who affect to belittle it in the eyes of a thoughtless public, as if even today its "shepherds" did nothing but indite madrigals to Phyllis and Chloe. Nevertheless, its scientific, literary, and artistic conferences, always given by scholars of note, are largely attended. Since 1870 there have been established four sections of philology (Oriental, Greek, Latin, and Italian), one of philosophy, and one of history. The Pope. foremost of the members, promotes its scientific and literary development. Its present location is near San Carlo al Corso, 437 Corso Umberto I. Cf. Crescimbeni, "Storia della volgar Poesia" (Rome 1698) Bk. VI, and "La Storia d' Arcadia" (Rome, 1709). For its history in recent times see the files of the Giornale Arcadico.
Pontificia Accademia Teologica
Like its sister societies at Rome, this academy was of private origin. In 1695, a number of friends gathered in the house of the priest, Raffaele Cosma Girolami, for lectures and discussions on theological matters. These meetings soon took on the character of an academy. In 1707 it was united to the Accademia Ecclesiastica. Clement XII gave it formal recognition in 1718 and assigned it a hall in the Sapienza (University of Rome), thereby making it a source of encouragement for young students of theology. The academy disposed of a fund of eighteen thousand scudi ($18,000), the income of which was devoted to prizes for the most proficient students of theology. Among the patrons were several cardinals, and the professors in the theological faculty in the University acted as censors. The successors of Clement XII continued to encourage the academy. In 1720 Clement XIII ordered that among its members twenty indigent secular priests should receive for six years from the papal treasury an annual allowance of fifty scudi and, other things being equal, should have the preference in competitive examinations. It is on these lines, substantially, that its work is carried on at present. The Academy is located in the Roman Seminary.
Pontificia Accademia Liturgica
This academy was the one result of the notable movement in liturgical studies which owed so much to the great theologian and liturgist, Benedict XIV (1745-8). Disbanded in the time of the Revolution, the Academy was reorganized by the Lazarists, underGregory XV (1840), and received a cardinal-protector. It continues its work under the direction of the Lazarists, and holds frequent conferences in which liturgical and cognate subjects are treated from the historical and the practical point of view. It is located in the Lazarist house, and its proceedings are, since 1886, published in the Lazarist monthly known as "Ephemerides Liturgicae" (Liturgical Diary).
Pontificia Accademia di Religione Cattolica
The urgent need of organizing Catholic apologetics with a view to the anti-Christian polemics of the "Encyclopédie" and the Revolution gave rise to this academy. The Roman priest Giovanni Fortunato Zamboni founded it in 1801, with the avowed aim of defending the dogmatic and moral teaching of the Church. It was formally recognized by Pius VII, and succeeding popes have continued to give it their support. It holds monthly meetings for the discussion of various points in dogmatic and moral theology, in philosophy, history, etc. Its conferences are generally published in some periodical, and a special edition is printed for the Academy. A number of these dissertations have been printed, and form a collection of several volumes entitled "Dissertazioni lette nella Pontificia Accademia Romana di Religione Cattolica". The Academy has for honorary censors a number of cardinals. The president of the Academy is also a cardinal. It includes promoters, censors, resident members, and corresponding members. It awards an annual prize for the members most assiduous at the meetings, and is located in the palace of the Cancelleria Apostolica.
Pontificia Accademia Tiberina
In 1809 the well-known archaeologist, A. Nibby, founded the short-lived "Accademia Ellenica". In 1813 many of its members withdrew to found the "Accademia Tiberina". One of the members, A. Coppi, drew up its first rules, according to which the Academy was to devote itself to the study of Latin and Italian literature, hold a weekly meeting, and a public session monthly. Great scientific or literary events were to be signalized by extraordinary meetings. It was also agreed that the Academy should undertake the history of Rome from Odoacer to Clement XIV, as well as the literary history from the time of that pontiff. The historiographer of the Academy was to edit its history and to collect the biographies of famous men, Romans or residents in Rome, who had died since the foundation of the "Tiberina". For this latter purpose there was established a special "Necrologio Tiberiano". The Academy began in 1816 the annual coinage of commemorative medals. When Leo XII ordered (1825) that all the scientific associations in Rome should be approved by the Sacred Congregation of Studies, the "Tiberina received official recognition; its field was enlarged, so as to include research in art, commerce, and especially in agriculture. Pius VII had done much for the promotion of agriculture in the States of the Church, and Leo XII was desirous of continuing the good work of his predecessor. Under Gregory XVI, in 1831, a year of grave disorders and political plottings, the Academy was closed, but it was soon reopened by the same pontiff, who desired the "Tiberina" to devote itself to general culture, science, and letters, Roman history and archaeology, and to agriculture. The meetings were to be monthly, and it was to print annual reports, or Rendiconti. The Academy was thus enabled to establish important relations with foreign scientists. Its members, resident, corresponding, and honorary, were 2,000. The "Tiberina" is at present somewhat decadent; its proceedings are no longer printed. Its last protector was Cardinal Parocchi. Like several other Roman Academies, it is located in the Palace of the Cancelleria Apostolica.
Pontificia Accademia Romana di Archeologia
A revival of archaeological study, due as much to love of art as to documentary researches in the interest of history, occurred in Rome towards the end of the seventeenth century, especially after the famous work of Antonio Bosio on the Catacombs had drawn the attention of archaeologists to a world forgotten until then. This revival culminated in an academical organization, in the time of Benedict XIV, under whose learned patronage was formed an association of students of Roman archaeology. In a quiet way this association kept up its activity until the beginning of the nineteenth century, when the renaissance of classical art due, in Italy, to Canova gave a flesh impulse to the study of antiquity. In 1816 Pius VII, on the recommendation of Cardinal Consalvi, and of Canova himself, gave official recognition to the "Accademia Romana di Archeologia" already established under the Napoleonic regime. The Academy became a most important international centre of archaeological study, the more so as there had not yet been established at Rome the various national institutes of history and archaeology. Among the illustrious foreign members and lecturers of whom the Academy could then boast may be named Niebuhr, Akerblad, Thorwaldsen, and Nibby. Popes and sovereigns wished to be inscribed among its members, or to testify in other ways to the esteem in which they held it. Among these were Frederick William IV of Prussia, Charles Albert of Sardinia, and others. Among its distinguished Italian members were Canova, Fea, Piali, and Canina. Prizes were established for the best essays on Roman antiquity, many of which were awarded to learned foreigners (Ruperti, Herzen, etc.). Among the merits of the Academy we must reckon its defence of the rights of art and history in the city of Rome, where, side by side with princely patronage, survived from the old Roman law a certain absolutism of private-property rights which often caused or perpetuated serious damages to the monuments, or inconvenience in their study. Thus, after a long conflict with the owners of hovels that backed upon the Pantheon, the Academy succeeded in obtaining from Pius IX a decree for the demolition of the houses on the left side of the Rotonda (Pantheon), and also protested efficaciously against the digging of new holes in the walls of this famous document in stone. Similarly, the Academy prevented certain profanations projected by bureaucrats or by unscrupulous engineers. When, in 1833, an attempt was made to remove the tomb of Raphael, the earnest protest of the Academy was heeded by Gregory XVI as the expression of a competent judgment. Through one of its members, Giovanni Azzurri, it advocated the restoration of the Tabularium on the Capitoline Hill. Through another member, Pietro Visconti, it succeeded in abolishing the purely commercial administration of the excavations at Ostia, and placed them on a scientific basis. For this purpose it obtained from Pius IX a decree ordaining that all excavations should be kept open, be carefully guarded, and be made accessible to students. In 1824, Campanari, a member of the Academy, proposed the establishment of an Etruscan Museum. The Academy furthered this excellent idea until it was finally realized in the Vatican by Gregory XVI. In 1858, Alibrandi advocated the use of epigraphical monuments in the study of law, and so anticipated the establishment of chairs for this special purpose in many European universities. By these and many other useful services the Academy won in a special degree the good will of the popes. Pius VIIIgave it the title of "Pontifical Academy". On the revival of archaeological studies at Rome, Gregory XVI and Pius IX took the Academy under their special protection, particularly when its guiding spirit was the immortal Giambattista De Rossi. Leo XIII awarded a gold medal for the best dissertation presented at the annual competition of the Academy, on which occasion there are always offered two subjects, one in classical and the other in Christian archaeology, either of which the competitors are free to choose. The seal of the Academy represents the ruins of a classical temple, with the motto: In apricum proferet (It will bring to light). The last revision of its constitution and bylaws was published 28 December, 1894. In 1821 was begun the publication of the "Dissertazioni della Pontificia Accademia Romana di Archeologia" which reached in 1864 its sixteenth volume. The Cardinal Camerlengo is its protector. It has a steady membership of one hundred, thirty of whom are ordinary members; the others are honorary, corresponding, and associate, members. The Academy met at first in Campidoglio; under Gregory XVI, at the University. At present its meetings are held in the palace of the Cancelleria Apostolica. See "Leggi della Pontificia Accademia Romana di Archeologia" (Rome, 1894); "Omaggio al II Congresso Internazionale di Archeologia Cristiana in Roma" (Rome, 1900); "Bullettino di Archeologia Cristiana" of Giovanni Battista De Rossi (to the end of 1894) passim; "Il Nuovo Bullettino di Archeologia Cristiana" (Rome, 1894-1906).
Accademia Filarmonica
It was founded in 1821 for the study and practice of music. It has 200 members, and is located at 225, Piazza San Marcello.
Pontificia Accademia della Immacolata Concezione
This academy was founded in 1835 by young students of Sant' Apollinare (Roman Seminary) and of the Gregorian University. Among its founders Monsignor Vincenzo Anivitti deserves special mention. Its purpose was the encouragement of serious study among the youth of Rome. Hence, two-thirds of the members must be young students. Its title was assumed at a later date. It was approved in 1847 by the Sacred Congregation of Studies. The work is divided into five sections: theology; philology and history; philosophy; physics, ethics and economics. Its meetings are held weekly, and in 1873 it began to publish bimonthly reports of its proceedings under the title "Memorie per gli Atti della Pont. Accademia della Immacolata Concezione". Twenty-one numbers were issued. Since 1875 the Academy has published many of the lectures read before its members. The most flourishing period of this academy was from 1873 to 1882. Among its most illustrious deceased members may be mentioned Father Secchi, S.J., Monsignor Balan, and Michele Stefano De Rossi. The Academy, now in its decline, is attached to the Church of the Santi Apostoli.
Regia Accademia Medica
It was founded in 1875 for the study of medical and cognate sciences, has fifty ordinary members, and is located in the University.
Pontificia Accademia di Conferenze Storico-Giuridiche
This academy was founded in 1878 to encourage among Catholics the study of history, archaeology, and jurisprudence. In 1880 it began to publish a quarterly entitled "Studi e Documenti di Storia e di Diritto", highly esteemed for its learned articles and for its publication of important documents with apposite commentaries. After an existence of twenty-five years this review ceased to appear at the end of 1905. The president of the Academy is a cardinal, and it holds its meetings in the Roman Seminary.
Pontificia Accademia Romana di San Tommaso di Aquino
When Leo XIII at the beginning of his pontificate undertook the restoration of scholastic philosophy and theology, this academy was founded (1880) for the diffusion of Thomistic doctrine. Its president is a cardinal, and its meetings are held in the Roman Seminary.
Academic Schools of Rome
The following is a brief account of the several academic schools mentioned above. One is ecclesiastical, the others are devoted to the fine arts. Some are Roman, and others are foreign:
Pontificia Accademia dei Nobili Ecclesiastici
It was founded in 1701 by Clement XI, to prepare for the diplomatic service of the Holy See a body of men trained in the juridical sciences and in other requisite branches of learning. At the time, European diplomacy was usually confided to the nobility; hence the Academy was instituted and maintained for noble ecclesiastics. However, later, it opened its doors more freely to the sons of families in some way distinguished and in comfortable circumstances. Occasionally this academy languished, especially in the first half of the nineteenth century, but since then it has recovered and has steadily improved. Of late it has become a school of higher ecclesiastical education, with an eye to a diplomatic career for its students. This, however, does not imply that all its students, or even a majority of them, are destined for that career; indeed, the school tends constantly to set aside its earlier limitation. The academic course includes ecclesiastical diplomacy, political economy, diplomatic forms (stile diplomatico), the principal foreign languages, and, in addition, a practical course (after the manner of apprenticeship) at the bureaux of various congregations for such students as wish to prepare themselves for an office in any of these bodies. As a rule, Romans are not admitted to this academy, it having been expressly designed for those who, not being Romans, would have no other opportunity to acquire such a peculiar education and training. Its students pay a monthly fee. It has a cardinal-protector and a Roman prelate for president (rector). It owns and occupies its own palace (70, Piazza della Minerva).
The Roman Academies in the service of the fine arts are the following: Regia Accademia Romana di San Luca (Accademia delle Belle Arti). This academy exhibits the evolution of the Roman corporation of artist-painters, reformed under Sixtus V (1577) by Federigo Zuccari and Girolamo Muziano. It took then the title of academy, and had for its purpose the teaching of the fine arts, the reward of artistic merit, and the preservation and illustration of the historic and artistic monuments of Rome. In respect of all these it enjoyed papal approval and encouragement. It rendered great services and counted among its members illustrious masters and pupils. In 1870 it passed under the control of the new government, and is now under the patronage of the King. It possesses a gallery of paintings and an excellent library, open to the public (44, Via Bonella).
Regia Accademia di Santa Cecilia
(Accademia di Musica). Pierluigi da Palestrina and G.M. Nanini founded in 1570 a school of music that was later (1583) canonically erected into a confraternity, or congregation, by Gregory XIII. The popes encouraged this association as an ideal instrument for the dissemination of good taste and the promotion of musical science. Urban VIII decreed that no musical works should be published without the permission of the censors of this congregation, and that no school of music or of singing should be opened in any church without the written permission of its deputies. This very rigorous ordinance provoked numerous complaints from interested parties, and its restrictions were soon much neglected. In 1684 Innocent XI conceded to the congregation the right to admit even foreign members, and in 1774 women were admitted as members. Owing to the political troubles of the period, the congregation was suspended from 1799 to 1803, and again from 1809 to 1822. Among its members have been illustrious musicians. We may mention, besides the above-named founders, Carissimi; Frescobaldi, the organist; Giuseppe Tartini, violinist and author of a new system of harmony; the brothers Fede, celebrated singers; and Muzio Clementi, pianist. From 1868 John Sgambati and Ettore Finelli taught gratuitously in this academy. Since 1870 the congregation of St. Cecilia has been transformed into a Royal Academy. In 1876 the "Liceo di Musica" was added to it, with a substantial appropriation from the funds of the province and city of Rome. In 1874 the statutes of this school were remodelled. It is greatly esteemed and is much frequented (18, Via dei Greci).
Accademia di Raffaele Sanzio
This is a school of modern foundation, with daily and evening courses for the study of art (504, Corso Umberto I).
There are several foreign academies of a scholastic kind. The American Academy, founded in 1896, is located in the Villa del' Aurora (42, Via Lombardi). The Académie de France was founded by Louis XIV in 1666. This illustrious school has given many great artists to France. Its competitive prize (Prix de Rome) is very celebrated: It owns and occupies its own palace, the Villa Medici on the Pincio. The English Academy was founded in 1821, and possesses a notable library (53, B Via Margutta). The Accademia di Spagna was founded in 1881 (32, B Piazza San Pietro in Montorio). Finally, it should be noted that, as formerly, there are now in Rome various associations which are true academies and may be classed as such, though they do not bear that name.
Societá di Conferenze di Sacra Archeologia
(Founded in 1875 by Giambattista De Rossi). Its name is well merited, expressing as it does the active contributions of its members. In each conference are announced or illustrated new discoveries and important studies are presented. The meetings are held monthly, from November to March and are open to the public. This excellent association has done much to popularize the study of Christian archaeology, especially the study of the Roman catacombs. Its proceedings are published annually in the "Nuovo Bulletino di Sacra Archeologia". Its sessions are held in the palace of the Cancelleria Apostolica.
Circolo Giuridico di Roma
It was founded in 1899, and offers a meeting-ground for students and professors of legal and sociological lore, and sciences, through lectures, discussions, etc. Attached to it is the "Istituto di Diritto Romano" founded in 1887 for the promotion of the study of Roman law (307, Corso Umberto I).
The British and American Archaeological Society
Founded in 1865 to promote among English-speaking people, through discussions and lectures (for which latter it possesses a convenient library), a broader and more general culture in all that pertains to Rome (72, Via San Nicola da Tolentino).
The general bibliography of the Roman Academies is very deficient, as is that of the greater part of the individual Academies. Besides the best guides and monographs on Rome, the following works may be consulted: JARKINS, specimen historiae Academiarum Italiae (Leipzig, 1725); GISBERTI, Storia delle Accademie d Italia (Venice, 1747); CANTU, Memorie delle Moderne Accademie d Italia, in Annali Universali di Statistica (Milan, 1841). In several of the principal French and Italian encyclopaedias there are noteworthy articles on the Arcadia, the Lincei, the Acad mie de France, etc.
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Roman Catacombs
This subject will be treated under seven heads:
I. Position; 
II. History; 
III. Inscriptions; 
IV. Paintings; 
V. Sarcophagi; 
VI. Small Objects Found in the Catacombs; 
VII. Catacombs outside Rome.
I. POSITION
The soil on which the city of Rome is built, as well as that of the surrounding district, is of volcanic origin; alluvial deposits are found only on the right bank of the Tiber, on the downward course of the stream, below the Vatican. Wherever the volcanic deposits occur three strata appear, one above the other: the uppermost is the so-called pozzolano, earth from which the Romans, by an admixture of lime, prepared their excellent cement; next is a stratum of tufa, made up half of earth and half of stone; the lowest stratum is composed of stone. From the earliest times the lowest layer was worked as a stone quarry, and, both in the lowest and uppermost strata, irregularly hewn galleries are discovered everywhere, as in the Capitoline Hill and in the suburbs of the city.
It was formerly believed that the early Christians used these galleries as places of burial for their dead. But all the catacombs are laid out in the middle stratum of tufa, from which no building-material was obtained. It is only necessary to compare the irregular galleries of the sand-pits and stone-quarries with the narrow straight passages and vertical walls of the catacombs in order to recognize the difference. In some cases an arenaria, or sand-pit, forms the starting-point for the laying out of a catacomb; in other spots the catacombs are connected by a gallery with the arenariae so that entrance could be gained into the Christian city of the dead, in times of persecution, without exciting notice. The catacombs are, therefore, entirely of Christian construction. As a rule a stairway leads below the surface to a depth of from thirty-three to forty-nine feet or even more; from this point diverge the galleries, which are from ten to thirteen feet in height, and seldom broader than would be necessary for two grave-diggers, one behind the other, to carry a bier. Side galleries branch off from the main galleries, intersecting other passages. From this level or story steps lead to lower levels where there is a second network of galleries; there are catacombs which have three or even four stories, as, for example, the Catacomb of St. Sebastian. The labyrinth of galleries is incalculable. It has been asserted that if placed in a straight line they would extend the length of Italy. Along the passages burial chambers (cubicula) open to the right and left, also hewn out of the tufa rock. In the side walls of the galleries horizontal tiers of graves rise from the floor to the ceiling; the number of graves in the Roman catacombs is estimated at two millions. The graves, or loculi, are cut out of the rock sides of the gallery, so that the length of the bodies can be judged from the length of the graves. When the body, wrapped in cloth, without a sarcophagus, was laid in the spot excavated for it, the excavation was closed by a marble slab or sometimes by large tiles set in mortar. For the wealthy and for martyrs there were also more imposing graves, known as arcosolia. An arcosolium was a space excavated in the wall above which a semicircular recess was hewn out, in which a sarcophagus was sometimes placed; in the excavation below, the body was laid and covered with a flat marble slab. It was not common to bury the dead beneath the floor of the passages or burial chambers. At the present day the majority of the graves are found open, the slabs which once sealed them having vanished; often nothing remains of the ashes and bones. The rock and broken material loosened by the constant digging in the innumerable passages were piled up in the sand-pits nearby, or brought to the surface in baskets, or were heaped up in the passages which were no longer visited because the families of the dead had passed away. In order to obtain light, and above all fresh air, shafts called luminaria, somewhat like chimneys, were cut through the soil to the surface of the ground. These luminaria, however, are seldom found before the fourth century, when the great numbers of the faithful who attended religious services in the catacombs on the feast days of the martyrs rendered such precautions for health a necessity. At this date also wider and easier stairways were made, leading from the surface of the ground into the depths below.
The early Christian name for these places of burial was koimeterion, coemeterium, place of rest. When, in the Middle Ages, the recollection of the catacombs passed away, the monks attached to the church of St. Sebastian on the Via Appia kept thecoemeterium ad catacumbas on this road accessible for pilgrims. After the rediscovery and opening of the other coemeteria, the name belonging to this one coemeterium was applied to all. The catacombs awaken astonishment on account of the remarkable work of construction which, in the course of three hundred years, the piety of the early Christians and their love for the dead produced. In estimating the enormous sum of money required for the catacombs, it must also be taken into consideration that the earlyChristians, by voluntary contributions, supported the clergy, aided the poor, widows, and orphans, assisted those sent to prison or the mines on account of their faith, and bought from the executioners at a large price the bodies of the martyrs.
II. HISTORY
The Romans cremated their dead and deposited the ashes in a family tomb (sepulcrum, memoria), or in a vault or common sepulchre (columbarium); but the Jews living in Rome retained their native method of burial, and imitated the rock-graves of Palestine by laying out cemeteries in the stone-like stratum of tufa around Rome. In this manner Jewish catacombs were laid out and developed before Christianity appeared in Rome. Connected with the two chief Jewish colonies, one in the quarter of the city across the Tiber, and the other by the Porta Capena, were two large Jewish catacombs, one on the Via Portuensis and one on the Via Appia, as well as some smaller ones; all are recognizable by the seven-branched candlestick, which repeatedly appears on gravestones and lamps.
Until after the destruction of Jerusalem by Titus (A.D. 70) the Christians were regarded as a sect of the Jews; hence those Jews who were converted by the Apostles at Rome were buried in the catacombs of their fellow-countrymen. The question arises as to where those converted from heathenism by the Apostles found their last resting-place. It is a fact to which Tacitus, Suetonius, Dio Cassius, and other pagan historians bear witness, that as early as the days of the Apostles members of the higher and of even of the highest ranks of the nobility had become Christians. These converts of rank from heathenism had their own tombs, and permitted their brethren in the Faith to construct, in connection with these family tombs, places of burial modelled on the Jewish catacombs. This is the origin of the Christian catacombs. The catacombs of the Apostolic Era are: on the Via Ardeatina, the catacomb of Domitilla, niece of the Emperor Domitian and a member of the Flavian family; on the Via Salaria, that of Priscilla, who was probably the wife of the Consul Acilius Glabrio; on the Via Appia, that of Lucina, a member of the Pomponian family; on the Via Ostiensis, that of Commodilla, connected with the grave of St. Paul. At a later date other catacombs were constructed, nearly all of them having their origin in a family vault; among them are those of Caecelia, Prætextatus, Hermes, etc., which still bear the names of their founders. Again, the grave of a venerated martyr would be another nucleus of a catacomb, e.g. that of St. Laurence, St. Valentine, or St. Castulus; such a coemeterium would bear the name of the martyr. Coemeteria occasionally owed their names to some external feature as the one ad duas lauros (the two laurel trees); this title is still added to the names of the two martyrs, Peter and Marcellinus, resting there. Thus in the course of three hundred years some fifty catacombs, large and small, formed a wide circle around the city, the majority being about half an hour's walk from the city gate.
The question, however, arises as to whether the Christians were able to construct these subterranean cemeteries without molestation from the heathens. Undoubtedly the Romans had knowledge of the spots where the Christians buried their dead; but according to old laws every spot where a body lay was under the protection of Roman law and custom that guaranteed the inviolability of burial places. It is true that the Emperors Decius and Diocletian, at a later date, declared the ground covering the catacombs to be the property of the State, thus making it impossible to enter the catacombs by the ordinary ways. But the successors of Decius and Diocletian repealed these laws as contrary to the entire spirit of the Roman State. Even though the Christians felt themselves secure in the catacombs, yet the laying out of the galleries, the burying of the bodies, the odour of decay, and the pestilential air in summer, made the lives of the fossores, or excavators, one of the greatest self-sacrifice, while visiting the graves of the departed became much more difficult for the surviving members of families. Therefore, after the Emperor Constantine had granted freedom to the Church, and had set an example for the erection of churches and chapels over the graves of martyrs by building a basilica over the burial-place of St. Peter and Paul, it became customary to lay out cemeteries above ground, preferably in the neighbourhood of such holy spots. At the same time, however, burial in the catacombs did not fall into disuse, especially as the piety of the popes and the faithful of the fourth century led to the adorning of the resting-places of the early martyrs with marbles, paintings, and inscriptions (see DAMASUS, SAINT, POPE). Furthermore, by enlarging the burial chambers, by opening shafts for light, and by the construction of broader stairways, access was made easier for the faithful of Rome and for pilgrims. Just as, in the course of the fourth century, the veneration of the martyrs, especially at their graves and on the anniversaries of their death, became more widespread, so the confidence in their intercession found its expression in the endeavour to secure burial in the vicinity of a martyr's tomb.
Then came that year of misfortune, 410, when the Goths laid siege to Rome for months, devastated the surrounding country, and plundered the city itself. This naturally put an end to burial in the catacombs. In the following centuries Goths, Vandals, and Lombards repeatedly besieged and plundered Rome; plague and pestilence depopulated the region around the city; both the churches over the graves of the martyrs and the catacombs sank into decay, and shepherds of the campagna even turned the deserted sanctuaries into sheepfolds. For this reason Pope Paul I (757-67) began to transfer the remains of the martyrs to the churches of the city; the work was continued by Paschal I (817-24) and Leo IV (847-55). As a result the catacombs lost their attraction for the faithful, and by the twelfth century they were completely forgotten.
In 1578 a catacomb on the Via Salaria was accidentally rediscovered. It was not, however, until the publication in 1632, after the author's death, of the "Roma Sotteranea" of Antonio Bosio (q.v.), that attention was once more called to the catacombs. For nearly forty years, from the year 1593, Antonio Bosio had devoted himself to finding and exploring the early Christian cemeteries. The real "Columbus of the catacombs", however, is Giovanni Battista de Rossi. De Rossi's labours and publications have led to the wide diffusion of a knowledge of archaeology and an increased veneration for the catacombs. Among his works are: "Roma Sotterranea" in three volumes; "Inscriptiones christianae" in two volumes, and numerous scattered pamphlets and articles; he also founded and edited the "Bullettino de archeologia christiana" (since 1863). The Holy See gives between three and four thousand dollars (18,000 lire) annually for the work in the catacombs, and the excavations are superintended by a special commission (see ARCHAEOLOGY, THE COMMISSION OF SACRED). De Rossi died 20 September, 1894, after devoting nearly fifty years, from his earliest youth, to the exploration of the catacombs and the study of Christian antiquity. His work was and is carried on by his pupils, among them Armellini, Stevenson, Marucchi, Wilpert, and others. The publications annually issued by Catholic and non-Catholic investigators bear witness to the self-sacrificing zeal and devotion as well as to the sound scholarship with which the science of Christian antiquities ispursued. In addition to this the Collegium Cultorum Martyrum, by holding religious services followed by popular addresses on the feast days of the martyrs, in the various catacombs, endeavours to stimulate the reverence of Romans and strangers for these noble memorials of the Early Church and to diffuse the knowledge of them. In all quarters the example of Rome acted as a stimulus to the study of Christian antiquity and led to exploration and excavations; unexpected treasures of the first Christian centuries have been rescued from oblivion in other parts of Italy, in France, Illyria, Greece, North Africa, Egypt, Palestine, and Asia Minor.
At Rome, during the last half-century, excavations were undertaken in the following catacombs on the outskirts of the city; the catacombs of Thecla and Commodilla on the Via Ostiensis; the catacomb of Domitilla on the Via Ardeatina; those of Callistus, Praetextatus, and Sebastian on the Via Appia; Sts. Peter and Marcellinus on the Via Labicana; Laurentius and Hippolytus on the Via Tiburtina; Nicomedes, St. Agnes, and the coemeterium majus on the Via Nomentana; Felicitas, Thraso, and Priscilla on the Via Salaria Nova; Hermes on the Via Salaria Vetus; Valentinus on the Via Flaminia. On the right bank of the Tiber the catacombs explored were those of Pontianus and Generosa on the Via Portuensis. The most thorough explorations were carried out in the catacombs of Callistus, Domitilla, and Priscilla. In a large number of cases the graves of the martyrs mentioned in the old authorities (martyrologies, itineraries, the "Liber pontificalis", and the legendary accounts of the martyrs) were rediscovered. At the same time there was dug up a treasure, valuable beyond expectation, of early Christian epitaphs and paintings, which gave much unlooked-for information concerning the faith of the early Christians, their concepts of life, hopes of eternity, family relations, and many other matters.
III. INSCRIPTIONS
Although thousands of inscriptions on the graves of the early Christians have been lost, and many more contain nothing of importance, there is still a valuable remainder that yields more information than any other source concerning the first Christian centuries. ThatChristianity as early as the days of the Apostles found entrance into distinguished families of the Eternal City, and that, as time went on, it gradually won over the nobility of Rome is evident from the epitaphs containing the titles clarissimi, clarissimae (of senatorial rank), as well as from epitaphs in which appear the names of noted clans (gentes). The change wrought by Christianity in the social relations of master and slave is plain from the exceedingly small number of inscriptions containing the words servus(slave), or libertus (freedman), words which are constantly seen on pagan gravestones; the often recurring expression alumnus (foster-child) characterizes the new relation between the owner and the owned. Many of the epitaphs give eloquent voice to the love of married couples, dwelling on the fact that man and wife had lived chastely (virginius, virginia) before entering the married state, on the virtues of the dead companion and the faithfulness to the departed observed through long years of solitary life in order that, lying side by side in the same grave, they might rise together at the Resurrection. Others record the love of parents for a dead child and conversely. Reference to the virgin state, which seldom appears in heathen epitaphs, is often met with in the Christian inscriptions; from the fourth century on mention is made of a virginity specially dedicated to God, virgo Deo dicata, famula Dei. Besides allusions in the inscriptions to the various ecclesiastical ranks of bishop, priest, deacon, lector, and excavator (fossor), there are references to physicians, bakers, smiths, and joiners, often with emblems of the respective instruments. Especially interesting are inscriptions which throw light on the religious coneptions of the time, which speak not only of the hope of eternity, but also of the means of grace on which that hope rests- above all, of the faith in the one God, and Christ, his Son. They also dwell on membership in the Church through baptism, and on the relations with the dead through prayer. Naturally, the older the epitaphs referring to dogma the greater their importance.
Next comes the question as to how the age of an inscription can be ascertained. In the first place the inscriptions are limited to the first four centuries of the Christian Era, since, after the invasion of the Goths (410), burial in the catacombs occurred only in isolated incidences and soon ceased altogether. The later Roman inscriptions and all the inscriptions of Gaul, Africa, and the Orient, however such additional information they may give in regard to dogma, cannot here be taken into consideration. The most natural and certain method of determining the age of an inscription, i.e. through the reference it usually contains to the annual consul, can scarcely be used a dozen times in the epitaphs of the first two centuries. There are, however, many auxiliary means of determining the question, as: the names, the form of the letters, the style, the place of discovery, the pictorial emblems (varying from the anchor and the fish to the monogram of Christ); these permit, with a reasonable degree of certainty, the assignment of inscriptions to the fourth century, to the time before Constantine, to the beginning of the third or the end of the second century, or even to an earlier period. The Roman gravestones of the first four centuries furnish numerous proofs not only for the fundamental dogmas of the Catholic Church but also for a large additional number of its doctrines and usages, so that the epitaphs could be employed to illustrate and enforce nearly every page of a modern Catholic catechism. Some inscriptions are here given as examples.
Catacomb of Callistus, second century (text somewhat restored):

PHRONTON epoiesen SEPTIMIOS PRAItextATOS kAIKilianos 
O LOYLOS TOY theoY AXIOS BIOsas 
OY METENOESA KAN ODE SOI YPERSTESA 
KAI EYKArisTESO TO ONOMATI SOY PAredoke 
TEN psYCHen TO THEO TRIANTA TRIOn eton 
. . . . . EX MENON PETEILos . . . laMPRotatos 
ETon . . . paredOKE ten psychen to theo 
PRo . . . septEMBRION
This inscription was found in a fragmentary condition along with other inscriptions of the Caecilian family, near the grave of St. Cecilia. Phronton made the grave. The epitaph mentions two dead, Septimius Praetextatus Caecilianus and Petilius, the latter with the additional statement Lamprotatos, clarissimus, signifying one of senatorial rank. Septimius is called a "servant of God" and is then represented as speaking: "If I have lived virtuously I have not repented of it and if I have served Thee [O Lord] I will give thanks to Thy Name." He "gave up his soul to God" at the age of thirty-three years and six months. The same expression, "he gave up his soul to God", is used for Petilius, the date of whose death is given as before 1 September.
Catacomb of Domitilla, second century:

C. IVLIA. AGRIPPINA 
SIMPLICI. DVLCIS IN 
ÆTERNUM
"Sweet Simplicius, live in eternity" is the wish which Caia Julia Agrippina, whose aristocratic name indicates a very early imperial date, sends after the departed.
Catacomb of Domitilla, third century:

. . . . SPIRITVS 
TVVS IN REFRIGERIO
The beginning of the inscription, containing the name, has disappeared. "May thy spirit be in refreshment". The very ancient prayer in the Canon of the Mass entreats for the dead locum refrigerii, lucis et pacis (a place of refreshment, light, and peace).
Catacomb of Pontianus, beginning of the fourth century:

EVTYCHIANO FILIO DVLCISSIMO 
EVTYCHIUS PATER [Chi-Rho symbol] V.A.I.M. 
II.D IIII DEI SERVS ICHTHYS
i.e. "Eutychius, the father [has erected] the gravestone to his sweetest little son, Eutychianus. The child who lived one year, two months, and four days the servant of God." The Greek monogram of the name of Christ Chi-Rho, and the "ICHTHYS" scratched on the gravestone, shows that the child had, through baptism, died a Christian and had been received into heaven by "Jesus Christ, the Son of God, the Saviour". (See ANIMALS IN CHRISTIAN ART.)
Catacomb of Priscilla, third century (in verse):

VOS PRECOR O FRATRES. ORARE. HVC QVANDO VENITIS 
ET PRECIBVS. TOTIS. PATREM. NATVMQVE ROGATIS 
SIT. VESTRÆ. MENTIS. AGAPES. CARÆ. MEMINISSE 
VT DEVS. OMNIPOTENS. AGAPEN IN SÆCVLA SERVET
i.e. "I beg you, brethren, whenever ye come hither [to the service of God] and call in united prayer on the Father and the Son, that ye remember to think on your loved Agape, that Almighty God may preserve Agape in eternity." A second, fragmentary, piece of the inscription recalls the sentence of death pronounced in Paradise, de terra sumptus terrae traderis (thou wast taken from the earth and unto the earth shalt thou return). Agape lived twenty-seven years; so had it been appointed to her by Christ. The mother, Eucharis, and the father, Pius, erected the gravestone to her.
Catacomb of Commodilla, inscription of A.D. 377:

CINNAMIVS OPAS LECTOR TITVLI FASCIOLE AMICVS PAVPERVM 
QVI VIXIT ANN. XLVI. MENS. VII. D. VIIII DEPOSIT 
IN PACE KAL MART 
GRATIANO IIII ET MEROBAVDE COSS
i.e. Cinnamius Opas, lector of the title [church] of Fasciola, a friend of the poor, who lived forty-six years, seven months, and nine days, and was buried in peace on 1 March, when Gratian was consul for the fourth time and with him Merobaudus.
Catacomb of Commodilla, A.D. 394:

DEP III IDVS MAII OSIMVS QVI 
VIXIT ANNVS XXVIII QVI FECIT 
CVM CONPARE SVA ANNVS SEPTE 
MENSIS VIII BENEMERENTI IN PACE. CON 
SVLATV NICOMACI. FLABIANI. LOCV MAR 
MARARI QVADRISOMVM
i.e. Buried on 13 May, Osimus who lived twenty-eight years, who was united to his wife seven years and nine months. May the well-deserving rest in peace. He died during the consulate of Nicomachus Flavianus. Grave of the stone-mason for four bodies.
Catacomb of Callistus, third century:

PETRONIÆ AVXENTIÆ. C.F. QUÆ VIXIT 
ANN. XXX. LIBERTI. FECERUNT. BENEMERENTI IN. PACE
The freedmen of Petronia Auxentia, the highly born lady (clarissimae feminae), who died at the age of thirty, made the grave where she rests in peace. She seems to have had neither children, brothers or sisters, nor, at the time of her death, parents.
Catacomb of Callistus, fourth century:

DASVMIA QVIRIACE BONE FEMINE PALVMBRA SENe FELlE . . . 
QVÆ VIXIT ANNOS LXVI DEPOSITA IIII KAL MARTIAS IN PACE
Cyriaca, a member of the noble Dasumian family, who died at the age of sixty-six years, is called a "dove without bitterness", a eulogy that is found on other female graves.
Catacomb of Callistus, about A.D. 300:
With the permission of his Pope Marcellinus (296-304) Severus the Deacon made in the level of the cemetery of Callistus directly under that of the pope a family vault, consisting of a double burial chamber (cubiculum duplex) with arched tombs (arcosolia) and a shaft for air and light, as a quiet resting-place for himself and his family, where his bones might be preserved in long sleep for his Maker and Judge. The first body to be laid in the new family vault was his sweet little daughter Severa, beloved by her parents and servants. At her birth God had endowed her for this earthly life with wonderful talents. Her body rests here in peace until it shall rise again in God, Who took away her soul, chaste, modest, and ever inviolate in His Holy Spirit; He, the Lord, will reclothe her at some time with spiritual glory. She lived a virgin nine years, eleven months and fifteen days. Thus was she translated out of this world.
Besides the text of the epitaphs, on many of the tombstones the ideas are also conveyed by pictures; in this manner expression is given, above all, to the hope of eternal life for the dead. First come symbolic pictures and signs: the anchor, the palm, the dove with the olive-branch, are allegorical symbols of hope, victory, and everlasting peace; from the third century on appears the fish, the symbol of Christ. The Good Shepherd carrying the lamb on His shoulders, and the Orante, both often depicted together, were well-known and favourite allusions to the joy of heaven. The carving on the tombstone also copied those paintings on the catacombs that represent Biblical scenes, e.g. the awakening of Lazarus, the adoration of the Wise Men. Carvings of an entirely secular character are also found on the tombstones, namely representations of characteristic tools to indicate the rank in life or trade of the dead, e.g. for a baker, a grain measure; for a joiner, a plane; for a smith, an anvil and hammer. If the dead had borne in life the name of an animal, Leo (lion), Equitius (from equus, a horse), a picture of the particular animal was also cut on the tombstone. From the time of Constantine the monogram of Christ was a favourite symbol for use on gravestones.
IV. PAINTINGS
The paintings of the catacombs conveyed pictorially the same ideas as the inscriptions. These frescoes adorn the spaces between the single graves, ornament the arched niches above the arcosolia, and are employed to decorate the walls and ceilings of entire burial chambers. It is true that the paintings are not so easily understood as the inscriptions or epitaphs, but while the oldest epitaphs afford little instruction, since they are limited simply to the names of the dead, the paintings, of which the number is very large, give information concerning the beginnings of Christianity. Certain fixed types are repeated in manifold forms, so that one explains another. In the course of time new types of pictures and new conceptions were developed which throw a steadily increasing light on the belief and the hope of the primitive Christians in regard to death.
The heathen "who have no hope" might stand disconsolate by the grave of the departed, they might adorn the oeterna domus (the eternal home) of the dead with gay pictures of ordinary life. The Christians in these paintings of the catacombs conceived the souls of the dead as Oranti, or praying female figures, in the bliss of heaven. The Good Shepherd Who lovingly carries the lamb on His shoulders to the flock that are pastured in Paradise signified to the Christian the reason for his hope in eternity. The representations of baptism and of the miraculous multiplication of the loaves are allusions to the means of grace by which heaven is attained. After favourable judgment is pronounced, the saints, the advocates or intercessors, lead the souls into the joys of heaven. To depict the belief of the early Christians in a future life the art of the catacombs generally chose episodes from the Old and New Testaments, episodes to which many allusions still occur in the prayers for the dying. If death is represented as having entered the world through the sin of Adam and Eve, the escape from death is indicated in pictures from the Old Testament showing the rescue of Noe from the Deluge, the preservation of Isaac from the sacrificial knife of his father Abraham, the rescue of the Tree Hebrew Children from the fiery furnace, the escape of Jonas from the belly of the great fish, Susanna's deliverance with the aid of Daniel from false accusation. From the New Testament the raising of Lazarus is used as the type of the resurrection from the dead; the miracles of the Saviour, the healing of the blind, the cure of the palsied man, are all taken as proofs of the omnipotent power of the Son of God over sickness and death. The Wise Men from the East having been the first called out of heathenism, were regarded by the Christiansof the catacombs as their predecessors in the Faith, as security for the hope that they too might, at some time, adore the Son of God above. The Mother of God is never separated from the Divine Child; one of the oldest paintings of the catacombs, painted under the eyes of the pupils of the Apostles and found in the cemetery of Priscilla, represents the Virgin holding the Child on her lap, while the Prophet Isaias, who stands before her, points to the star above the head of the Mother and Child. In the frequent pictures of the Wise Men the Virgin is seated on a throne accepting in the name of her Child the gifts which the Magi bring. A fresco of the third century in the cemetery of Priscilla represents the annunciation; a painting of the fourth century in the coemeterium majus shows the Virgin as an Orante, before her the Divine child, who is clearly indicated to be Christ by the monogram of the name Christ painted to the right and left of the figure. The enthroned Saviour surrounded by the Apostles, the dead, who are being led by the saints before the Judge to receive a gracious verdict, the Wise Virgins at the heavenly wedding feast, all these form the last links in the chain of heavenly hopes that bind together earth and heaven, time and eternity.
The themes depicted in the purely decorative painting of the burial chambers, especially that of the ceilings, are largely taken from concepts peculiar to Christianity: the dove with the olive-branch of peace, the peacock that in springtime renews its gay plumage, the lamb, taken as a symbol of the soul, all these continually reappear as allusions to the consoling hopes cherished in this place of death. When the artist paints family life, e.g. a picture of a husband, wife, and child, who occupy a common grave, he represents the three as Oranti standing with raised hands absorbed in the contemplation of God. There are some purely secular paintings in the catacombs, e.g. a fresco in the cemetery of Priscilla representing vine-dressers carrying away a large cask; in the cemetery of Domitilla, corn-merchants superintending the unloading of sacks of grain from ships; and in the cemetery of Callistus, a market-woman selling vegetables.
Special reference should be made to the representations of the Eucharist in connection with the multiplication of the bread when the Lord fed the multitude with the loaves and fishes. Since the second century the Early Church regarded the five letters of the Greek word for fish "ICHTHYS" as the first letters of the words making up the phrase "IESOUS CHRISTOS THEOU YIOS SOTER" (Jesus Christ, the Son of God, the Saviour), bread and fish, the food with which Christ had fed the multitude, were in themselves an allusion to the Eucharistic meal. Thus in the catacomb of Domitilla a man and his wife are represented reclining on a cushion, before them a small table holding loaves of bread and fish; in the cemetery of Priscilla the presiding officer at the semi-circular table breaks for the guests the round loaves of bread; the wine-cup with handles stands ready near bread and fish; baskets on either side holding the miraculously multiplied loaves and fishes indicate the deeper meaning of the scene. Both paintings belong to the earliestChristian art. There is in the catacomb of Callistus a painting of a large fish; close before or above the fish is a woven basket on the top of which lie round loaves of bread; the front part of the basket has a square opening in which is seen a glass containing red wine. In the six so-called Chapels of the Sacraments of the same catacomb various representations of the Eucharist appear in combination with pictures of baptism, the raising of Lazarus, a ship, etc. Bread and fish are shown lying on a table; on one side stands Christ, Who stretches a hand in blessing over the food; on the other side is an Orante, the symbol of the soul, which in this meal receives the pledge of the heavenly one. The opposite picture represents the sacrifice of Isaac. In a third picture, placed between these two, guests sit around a table on which are bread and fish; in the foreground stand the baskets holding the miraculously multiplied loaves. These and similar pictures, all belonging to the first half of the third century, are based upon the thought that the Eucharistic meal has been prepared for us by the Saviour as the pledge and type of the heavenly one.
Catholic writer have at times found a richer dogmatic content in the pictures of the catacombs than a strict examination is able to prove; but Protestant scholars go to the other extreme when they claim that the "dogmatic results" obtained from the early Christian pictures are exceedingly small. Although it is willingly acknowledged that non-Catholic writers have occasionally placed a picture in a proper light, it is nevertheless necessary to protest against the attempt to eliminate from the early Christian memorials all dogmatic proof for the faith of the Catholic Church.
Just as it is of importance to settle the dates of inscriptions, so also it is essential to determine as nearly as possible when paintings were executed; there are for the paintings, as for the inscriptions, indications which serve as clues. The artistic value of the pictures increases the closer they approach the golden age of profane art. In the second and third centuries the pictures were lightly sketched and painted in transparent colours on a carefully prepared background of plaster. During this period the artist did not follow set patterns, but was under the necessity at first of devising forms in which to express his new Christian ideas. As secular art fell into decay Christian art experienced the same decline. Another aid in determining the age of a fresco is given by the site in a catacomb where a picture has been painted, whether in the oldest part or in a later addition. As time went on the painter's range of artistic conceptions enlarged; thus in the third and fourth centuries scenes were depicted which were foreign to earlier Christian art. When in the fourth century the newly-erected basilicas were ornamented with mosaics, the same form of decoration was also introduced into the catacombs; this is shown in a mosaic depicting as an Orante a person who had died. The ornamentation of the places of interment came to an end with the above-mentioned cessation of burial in the catacombs; in lieu of this the graves of the martyrs were now decorated, generally with pictures of the saints, who are represented grouped around the Saviour. These paintings form a class apart from the other pictures of the catacombs on account of the constant decline in the artistic execution and because of the subjects of the composition. The last pictures painted in the catacombs are some executed in the ninth century in the crypt of St. Cecilia. St. Cecilia herself is represented as an Orante in the garden of heaven; there is also preserved in this crypt a bust-fresco of Christ in a niche, next to which is a picture of Pope St. Urban who buried the martyr, St. Cecilia.
V. SARCOPHAGI
In ancient Rome citizens of rank built for themselves family tombs on the great military roads; the structure above ground (monumentum) was adorned with statues and inscriptions, while the bodies were deposited in stone coffins (sarcophagi) or, when cremated, in funerary urns in a subterranean vault or hypogoeum. The freedmen and clients of the noble family to whom the tomb belonged were buried in graves made in the upper stratum of the earth of the area monumenti, or plot of ground or garden in which the tomb stood. These graves were indicated by stelae, or stone slabs, which gave the names of the dead. Those who were first converted from heathenism to Christianity were interred in a similar manner. This is evident both from the hypogoeum of the Flavian family, which has horizontal niches to the right and left for the sarcophagi, and from the stelae with symbols or inscriptions that are Christian in character, although, as is easily understood, such telae are not numerous. The example of the Jews, however, led very early to the excavation, in the enclosure of the area monumenti, of subterranean galleries or passage ways, the walls of which offered ample space for single graves or loculi. From the beginning burial in sarcophagi was, on account of the expense, a privilege of the rich and of people in rank; this is also one reason why Christian sculpture developed later than Christian painting. As the Christians were obliged at first to buy sarcophagi from heathen stone-masons they avoided purchasing those with mythological scenes. They preferred such as were ornamented with carvings of scenes from pastoral life, the harvest and vintage; at times they selected sarcophagi merely ornamented on the front with wave lines (strigili), as for example, the sarcophagus of Petronilla, a relative of the imperial Flavian family, which was found in the catacomb of Domitilla. The only decoration of this sarcophagus, outside of the wave lines, were figures of lions at the corners; on the upper edge of the sarcophagus was the inscription:

AVRELIAE. PETRONILLAE. FILIAE. DVLCISSIMAE.
"To Aurelia Petronilla, sweetest daughter". There are still in the catacombs of Priscilla, Domitilla, and Prætextatus a number of sarcophagi, the most ancient of which show no Christian sculpture.
It was not until towards the end of the third century that Christian sarcophagi were ornamented with sculpture; at first the carvings were small figures of the Good Shepherd or an Orante placed where the strigili came together, or else Christians symbols were carved on the tabella inscriptionis, i.e. the flat slab closing the grave in which the epitaph was cut. A Christian stone-mason, probably, cut these Christian emblems on sarcophagi made in heathen workshops. The oldest sarcophagus showing Christian emblems carved in relief is one found in the Vatican quarter and now in the Lateran Museum; it has in excellent work, between two scenes of family life, an Orante, symbolical of the person buried, and the Good Shepherd. Another sarcophagus, also belonging to the time before Constantine and in the same museum, has as its chief decoration the story of Jonas; around this scene are grouped representations of Noe, the raising of Lazarus, Moses smiting the rock in the wilderness, a pastoral scene, and purely secular fishing scenes.
Christian sculpture on sarcophagi was not fully developed until about the middle of the fourth century; two sarcophagi of this period, that of Junius Bassus in the crypt of St. Peter's, and another similar in style, in the Lateran Museum, are the finest examples of early Christian carving. When it became customary, in the vicinity of the great basilicas, to build mausoleums or mortuary chapels, in which the sarcophagi were either sunk in the ground or exposed along the walls, sculpture as a Christian art developed rapidly. The growth was perhaps too rapid, for the comparatively small number of Christian sculptors could only meet the constantly increasing demand by over-hasty or half-finished work. To this period which extended from the second half of the fourth into the first decades of the fifth century belong by far the greater part of the sarcophagi found, most of which are in the Lateran Museum. The terrible misfortunes that befell Rome after it had been conquered and plundered by the Goths in 410 checked and finally put an end to carved decoration on Christian sarcophagi.
Naturally, the reliefs of the sarcophagi show the same fundamental ideas as are expressed in the paintings of the catacombs, and they are conveyed by the presentation of the same Biblical scenes. Plastic art, however, followed its own course in the development of the themes. This is evident from the large number of figures employed for the scenes, and still more from the great variety of new subjects which were introduced into the domain of Christian art. When Adam and Eve are shown, it is not, as in the frescoes, merely with the tree and the serpent; in sculpture the second Adam, Christ, is represented standing between the first pair, offering to Adam a sheaf of grain and to Eve a goat, symbols of labour in the field and household occupations. While in the frescoes Moses stands alone when he smites the rock with his staff that the water may gush out, the sculptured relief includes the Jews quenching their thirst. The same difference is evident in the representation of the raising of Lazarus; whereas in sculpture the two sisters and some witnesses of the miracle fill out the scene, in the frescoes the figures are limited to the chief personages. The range of subjects is increased by the addition of other incidents from the old Testament, e.g. the passage of the Israelites through the Red Sea, symbolic of baptism, and the vision of Ezechiel, intended an as allusion to the resurrection of the body; more especially, however, by fresh scenes from the life of Christ. The carvings representing the manger, the scenes from the Passion, and the prominence given to the position and office of Peter in the Christian scheme of salvation, have no parallel in the paintings of the catacombs. Only once in the catacombs is the birth of Christ taken as a subject of a painting, and this is a fresco of a very late date in the catacomb of St. Sebastian. The reliefs on the sarcophagi show the little Child lying in the manger with the Virgin sitting near by on a knoll; behind her stands Joseph while the ox and ass are placed to one side, and above shines the star that guides the Wise Men. The Virgin is often represented sitting on a throne and holding the Child forward on her hands to receive the adoration of the Magi. As regards scenes from the Passion, Christians preferred, during the centuries of persecution, to represent the Saviour as the Son of God, full ofmiraculous power, as the conqueror of death and surrounded by His heavenly glory, rather than in His sufferings and death on the Cross. As Christianity advanced, however, in its conquest of heathenism, the faithful turned their attention more to the sufferings of Christ. Still, although sculpture ventured to present scenes from Christ's Passion, His humiliation was always accompanied by an allusion to His glory; at the foot of the empty Cross sleep the watchers by the grave, above the Cross is the monogram of Christ enclosed in a victor's wreath; or Christ is represented seated on the throne of His heavenly glory in the midst of scenes from His Passion. The subjects chosen from the Passion are the prediction of the denial of Peter, the washing of the feet, the crowning with thorns, Pilate's judgment, with the Old Testament prototype of the sacrifice of Isaac as contrasting relief. The manner in which the Church of the fourth century regarded the office of Peter is plain from the preference shown for representations of the traditio legisin which Peter, as the Moses of the New Covenant, receives from the hand of Christ (Dominum legem dat), the New Testament, the Lex or law that he was to proclaim and explain to Christians. The different scenes of the reliefs were separated from one another by arcades, or perhaps by trees, or, frequently they followed one another directly; the numerous incidents carved on large sarcophagi were often arranged in two rows, one over the other. In this disposition plastic art followed the model set by the mosaics in the great basilicas.
Although single scenes carved on the sarcophagi are not difficult to explain, yet where the composition is more complicated it is often not easy to discover the leading thought, as the artist was apt to run scenes together. An example will make this clear. On a sarcophagus in the Lateran Museum the following scenes succeed one another from left to right: the sacrifices of Cain and Abel; Peter led to execution; the triumph of the Cross; the beheading of Paul; Job. The question arises as to why the figures are thus arranged. In the death of Abel the judgment pronounced on the whole human race in Paradise was executed for the first time, while Job is the great herald of the Resurrection: "I know that my Redeemer liveth, and in the last day I shall rise out of the earth. And I shall be clothed again with my skin, and in my flesh I shall see my God" (xix, 25). The fulfilment of this hope is shown by the two Apostles and the glory of the risen Saviour. On many of the sarcophagi, however, especially those belonging to the period of the decline of Rome, the compositions lack a central thought and are arranged either according to the fancy of the sculptor or according to the command and desire of the purchaser.
Outside of the sarcophagi the most important early Christian sculpture is the life-size statue of St. Hippolytus, bishop and martyr, in the Lateran Museum, which was dug up near the catacomb bearing his name. The statue, of which only the lower half has been preserved, belongs to the middle of the third century. The figure of the Good Shepherd, also in the Lateran Museum, belongs probably to the time before Constantine; there are, besides, some other statuettes of the Good Shepherd, which are assigned to the second half of the fourth century. Of the work of the stone-masons and sculptors in the cubicula of the martyrs, and in the ornamentation of the altars, choir-screens, pulpits, Easter candlesticks, etc., of the great basilicas only scanty remains have been preserved. Early Christian sculpture reached its zenith in the first half of the fourth century when it joined in the triumph of the Christian religion as it emerged from the catacombs. Sculpture was employed at this period chiefly to ornament Christian graves with symbols of religious hope in the risen Christ.
VI. SMALL OBJECTS FOUND IN THE CATACOMBS
The ornaments which the early Christians put in the graves, the lamps and perfume bottles that they placed outside, the coins, pieces of glass, and rings, that were pressed, to distinguish the spot, into the fresh plaster that sealed the opening, all these remains of early Christianity are often of artistic and scientific value. Both the coins and the factory stamps on the tiles that sealed the grave are in many instances important clues to the age of a gallery in a catacomb, as well as to the date of the inscriptions and paintings that may be found in it.
Earthen lamps were set in the fresh plaster sealing the slab which closed the grave, or were placed on projecting mouldings in the cubicula, and these lamps in the early period were very simple. It was not before the middle of the fourth century that Christianpotters began to ornament lamps with Christian pictures and symbols; these consisted mainly of the Biblical scenes already noted in the frescoes, e.g. Jonas, the Good Shepherd, Oranti, the Three Hebrew Children in the fiery furnace. In addition to these, other Biblical characters were introduced, e.g. Josue and Caleb carrying the great bunch of grapes, the three angels visiting Abraham, Christ carrying the Cross and adored by angels. A large number of the lamps of this period are ornamented with pictures of animals (the lion, peacock, cock, hare, fish), shells, trees, geometrical designs, for both Christian and heathen potters chose ornaments without a religious character in order to offend neither Christian nor pagan customers. A number of bronze lamps have also been preserved, many with three small chains for hanging; but metal lamps were more used in the homes than in the catacombs. The most important group of these small objects of early Christian times is that of the so-called "gilded glasses", or the bases of glass drinking-vessels with Biblical incidents, pictures of saints, or family scenes, designed in gold-leaf and laid between two layers of glass; most of these glasses belong to the fourth century. Such drinking cups or glass mugs were popular as presents at baptisms and wedding anniversaries; they were also probably used at the love-feasts, or agapæ, which, on the great feast days of the saints, were spread for the poor in the porticoes of the porches. This explains the great number of gilded glasses ornamented with the portraits of the two chief Apostles. The designs shown by such glasses vary greatly; they throw valuable light on the paintings, the ornamentation of the lamps, the carvings of the sarcophagi, and in many ways are of dogmatic importance. Thus the design of Moses smiting the rock in the wilderness and the water gushing forth bears the inscription "Petrus", a proof that the early Christians saw in the leader of the Israelites the prototype of Peter, who in this case is regarded as the mediator for the Christian springs of grace, and in the pictures of the Transmission of the Law (Dominus legem dat), as the mediator of the truths of salvation. When these gilded glass mugs or cups were broken, the bases containing in gold-leaf the religious pictures were set in the mortar sealing the grave. No whole glasses have been preserved, and these bases are only found in the catacombs.
Much discussion has arisen over the ampullae said to contain blood. These are small earthen pots or phials and vessels of glass containing a reddish-brown deposit on the inner side, that have been found secured in the outer surface of the mortar seal of large numbers of graves. This incrustation was held to be the blood of the martyrs, and each grave where such a phial was found was believed to be the burial place of a martyr; accordingly in the seventeenth and eighteenth centuries the bones discovered in these graves were presented, as the remains of martyrs, to the churches of Italy and beyond the Alps. This assumption was not shaken by the fact that many of these vessels were found on the graves of children, and that the statements as to the consul given in the epitaphs showed dates at the end of the fourth century when martyrdom was no longer suffered. it is now universally held by scholars that these vessels contained pungent essences intended to counteract the odour of the decay perceptible in the galleries of the catacombs. In the same way folded linen has been found inside the graves, which when burned still gives out a strong and agreeable scent; this linen must have been soaked with essences to attain the same end, i.e. to overcome the smell of decay. While in the last few decades the places of Christian burial of the fifth and sixth centuries in Egypt have yielded a large amount of well-preserved materials and woven fabrics, the garments and cloths in which the bodies in the Romans catacombs were wrapped have all mouldered away. It is only where the dead were enveloped in cloth worked with gold threads that the threads have been partially preserved, as in the case of St. Hyacinth. De Rossi found a body in the catacomb of St. Callistus that had been wrapped in cloth with gold threads. Within recent years a grave was discovered in the catacomb of Priscilla where the cloths are still preserved in which the bones lie, but it is rightly feared that they will fall to dust when brought into the air. Once a year at St. Peter's a large carpet is exhibited that has sewn into it the so-called coltre, or cloth, in which, it is supposed, martyrs were buried. Taking its genuineness for granted, this cloth is the only woven fabric now existing at Rome which has been preserved from the time of the primitive Roman Church.
VII. CATACOMBS OUTSIDE OF ROME
It was impossible to lay out subterranean passages in the Mons Vaticanus because the soil there is not of volcanic formation, but consists of alluvial deposits. Consequently there is no catacomb around the grave of St. Peter; the faithful who wished to have their last resting-place near the tomb of the Apostle were buried close to the surface of the ground. Such cemeteries were probably laid out wherever the formation was not suitable for the excavation of subterranean passages, at the same time such areae or cemeteries of the Christians had no protection against desecration by a maddened mob. Where the soil allowed it, therefore, underground cemeteries were excavated. A number of small catacombs lay at a short distance from Rome, e.g. those of St. Alexander on the Via Nomentana, and St. Senator at Albano; the former has some importance on account of its epitaphs, the latter on account of its paintings. The town of Chiusi in central Italy has a catacomb called St. Mustiola, Bolsena that of St. Christina. At Naples the catacombs of St. Januarius preserve paintings, e.g. of Adam and Eve, belonging to the best period of early Christian art. Sicily has numerous catacombs, especially in the neighbourhood of Syracuse; the museum of Syracuse, besides epitaphs, lamps, and other objects, contains a very beautiful early Christian sarcophagus. There are also several small catacombs on the Island of Malta, and others in Sardinia, the latter having beautiful frescoes of the fourth century. In 1905 a large catacomb was discovered in North Africa near Hadrumetum in which the graves as a rule had not been opened, but unfortunately they are poor in epitaphs, paintings, and small objects. In all these the objects most frequently found are lamps, without ornamentation of importance. The Greek monogram of Christ, so often found on the Roman lamps of the fourth century, is also met on the lamps in the catacombs outside Rome, and in some places is the only sure proof of the Christian character of the burial place.
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Roman Catechism[[@Headword:Roman Catechism]]

Roman Catechism
This catechism differs from other summaries of Christian doctrine for the instruction of the people in two points: it is primarily intended for priests having care of souls (ad parochos), and it enjoys an authority equalled by no other catechism. The need of a popular authoritative manual arose from a lack of systematic knowledge among pre-Reformation clergy and the concomitant neglect of religious instruction among the faithful.
The Reformers had not been slow in taking advantage of the situation; their popular tracts and catechisms were flooding every country and leading thousands of souls away from the Church. The Fathers of Trent, therefore, "wishing to apply a salutary remedy to this great and pernicious evil, and thinking that the definition of the principal Catholic doctrines was not enough for the purpose, resolved also to publish a formulary and method for teaching the rudiments of the faith, to be used by all legitimate pastors and teachers" (Cat. praef., vii). This resolution was taken in the eighteenth session (26 February, 1562) on the suggestion of St. Charles Borromeo; who was then giving full scope to his zeal for the reformation of the clergy. Pius IV entrusted the composition of the Catechism to four distinguished theologians: Archbishops Leonardo Marino of Lanciano and Muzio Calini of Zara, Egidio Foscarini, Bishop of Modena, and Francisco Fureiro, a Portuguese Dominican. Three cardinals were appointed to supervise the work. St. Charles Borromeo superintended the redaction of the original Italian text, which, thanks to his exertions, was finished in 1564. Cardinal William Sirletus then gave it the final touches, and the famous Humanists, Julius Pogianus and Paulus Manutius, translated it into classical Latin. It was then published in Latin and Italian as "Catechismus ex decreto Concilii Tridentini ad parochos Pii V jussu editus, Romae, 1566" (in-folio). Translations into the vernacular of every nation were ordered by the Council (Sess. XXIV, "De Ref.", c. vii).
The Council intended the projected Catechism to be the Church's official manual of popular instruction. The seventh canon, "De Reformatione", of Sess. XXIV, runs: "That the faithful may approach the Sacraments with greater reverence and devotion, the Holy Synod charges all the bishops about to administer them to explain their operation and use in a way adapted to the understanding of the people; to see, moreover, that their parish priests observe the same rule piously and prudently, making use for their explanations, where necessary and convenient, of the vernacular tongue; and conforming to the form to be prescribed by the Holy Synod in its instructions (catechesis) for the several Sacraments: the bishops shall have these instructions carefully translated into the vulgar tongue and explained by all parish priests to their flocks . . .". In the mind of the Church the Catechism, though primarily written for the parish priests, was also intended to give a fixed and stable scheme of instruction to the faithful, especially with regard to the means of grace, so much neglected at the time. To attain this object the work closely follows the dogmatic definitions of the council. It is divided in four parts:
I. The Apostles' Creed; 
II. The Sacraments; 
III. The Decalogue; 
IV. Prayer, especially The Lord's Prayer.
It deals with the papal primacy and with Limbo (q.v.), points which were not discussed or defined at Trent; on the other hand, it is silent on the doctrine of Indulgences (q. v.), which is set forth in the "Decretum de indulgentiis", Sess. XXV. The bishops urged in every way the use of the new Catechism; they enjoined its frequent reading, so that all its contents would be committed to memory; they exhorted the priests to discuss parts of it at their meetings, and insisted upon its being used for instructing the people.
To some editions of the Roman Catechism is prefixed a "Praxis Catechismi", i.e. a division of its contents into sermons for every Sunday of the year adapted to the Gospel of the day. There is no better sermonary. The people like to hear the voice of the Church speaking with no uncertain sound; the many Biblical texts and illustrations go straight to their hearts, and, best of all, they remember these simple sermons better than they do the oratory of famous pulpit orators. The Catechism has not of course the authority of conciliary definitions or other primary symbols of faith; for, although decreed by the Council, it was only published a year after the Fathers had dispersed, and it consequently lacks a formal conciliary approbation. During the heated controversies de auxiliis gratiae between the Thomists and Molinists, the Jesuits refused to accept the authority of the Catechism as decisive. Yet it possesses high authority as an exposition of Catholic doctrine. It was composed by order of a council, issued and approved by the pope; its use has been prescribed by numerous synods throughout the whole Church; Leo XIlI, in a letter to the French bishops (8 Sept., 1899), recommended the study of the Roman Catechism to all seminarians, and the reigning pontiff, Pius X, has signified his desire that preachers should expound it to the faithful.
The earliest editions of the Roman Catechism are: "Romae apud Paulum Manutium", 1566; "Venetiis, apud Dominicum de Farrisö, 1567; "Coloniae", 1567 (by Henricus Aquensis); "Parisuis, in aedibus. Jac. Kerver", 1568; "Venetiis, apud Aldum", 1575; Ingolstadt, 1577 (Sartorius). In 1596 appeared at Antwerp "Cat. Romanus . . . quaestionibus distinctus, brevibusque exhortatiunculis studio Andreae Fabricii, Leodiensis". (This editor, A. Le Fevre, died in 1581. He probably made this division of the Roman Catechism into questions and answers in 1570). George Eder, in 1569, arranged the Catechism for the use of schools. He distributed the main doctrines into sections and subsections, and added perspicuous tables of contents. This useful work bears the title: "Methodus Catechismi Catholici". The first known English translation is by Jeremy Donovan, a professor at Maynooth, published by Richard Coyne, Capel Street, Dublin, and by Keating & Brown, London, and printed for the translator by W. Folds & Son, Great Shand Street, 1829. An American edition appeared in the same year. Donovan's translation was reprinted at Rome by the Propaganda Press, in two volumes (1839); it is dedicated to Cardinal Fransoni, and signed: "Jeremias Donovan, sacerdos hibernus, cubicularius Gregorii XVI, P. M." There is another English translation by R.A. Buckley (London, 1852), which is more elegant than Donovan's and claims to be more correct but is spoiled by the doctrinal notes of the Anglican translator. The first German translation, by Paul Hoffaeus, is dated Dillingen, 1568.
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Roman Catholic
A qualification of the name Catholic commonly used in English-speaking countries by those unwilling to recognize the claims of the One True Church. Out of condescension for these dissidents, the members of that Church are wont in official documents to be styled "Roman Catholics" as if the term Catholic represented a genus of which those who owned allegiance to the pope formed a particular species. It is in fact a prevalent conception among Anglicans to regard the whole Catholic Church as made up of three principal branches, the Roman Catholic, the Anglo-Catholic and the Greek Catholic. As the erroneousness of this point of view has been sufficiently explained in the articles CHURCH and CATHOLIC, it is only needful here to consider the history of the composite term with which we are now concerned.
In the "Oxford English Dictionary", the highest existing authority upon questions of English philology, the following explanation is given under the heading "Roman Catholic". "The use of this composite term in place of the simple Roman, Romanist, or Romish; which had acquired an invidious sense, appears to have arisen in the early years of the seventeenth century. For conciliatory reasons it was employed in the negotiations connected with the Spanish Match (1618-1624) and appears in formal documents relating to this printed by Rushworth (I, 85-89). After that date it was generally adopted as a non-controversial term and has long been the recognized legal and official designation, though in ordinary use Catholic alone is very frequently employed" (New Oxford Dict., VIII, 766). Of the illustrative quotations which follow, the earliest in date is one of 1605 from the "Europae Speculum" of Edwin Sandys: "Some Roman Catholiques will not say grace when a Protestant is present"; while a passage from Day's "Festivals" of 1615, contrasts "Roman Catholiques" with "good, true Catholiques indeed".
Although the account thus given in the Oxford Dictionary is in substance correct, it cannot be considered satisfactory. To begin with the word is distinctly older than is here suggested. When about the year 1580 certain English Catholics, under stress of grievous persecution, defended the lawfulness of attending Protestant services to escape the fines imposed on recusants, the Jesuit Father Persons published, under the pseudonym of Howlet, a clear exposition of the "Reasons why Catholiques refuse to goe to Church". This was answered in 1801 by a writer of Puritan sympathies, Percival Wiburn, who in his "Checke or Reproofe of M. Howlet" uses the term "Roman Catholic" repeatedly. For example he speaks of "you Romane Catholickes that sue for tolleration" (p. 140) and of the "parlous dilemma or streight which you Romane Catholickes are brought into" (p. 44). Again Robert Crowley, another Anglican controversialist, in his book called "A Deliberat Answere", printed in 1588, though adopting by preference the forms "Romish Catholike" or "Popish Catholike", also writes of those "who wander with the Romane Catholiques in the uncertayne hypathes of Popish devises" (p. 86). A study of these and other early examples in their context shows plainly enough that the qualification "Romish Catholic" or "Roman Catholic" was introduced by Protestant divines who highly resented the Roman claim to any monopoly of the term Catholic. In Germany, Luther had omitted the word Catholic from the Creed, but this was not the case in England. Even men of such Calvinistic leanings as Philpot (he was burned under Mary in 1555), and John Foxe the martyrologist, not to speak of churchmen like Newel and Fulke, insisted on the right of the Reformers to call themselves Catholics and professed to regard their own as the only true Catholic Church. Thus Philpot represents himself as answering his Catholic examiner: "I am, master doctor, of the unfeigned Catholic Church and will live and die therein, and if you can prove your Church to be the True Catholic Church, I will be one of the same" (Philpot, "Works", Parker Soc., p. 132). It would be easy to quote many similar passages. The term "Romish Catholic" or "Roman Catholic" undoubtedly originated with the Protestant divines who shared this feeling and who were unwilling to concede the name Catholic to their opponents without qualification. Indeed the writer Crowley, just mentioned, does not hesitate throughout a long tract to use the term "Protestant Catholics" the name which he applies to his antagonists. Thus he says "We Protestant Catholiques are not departed from the true Catholique religion" (p. 33) and he refers more than once to "Our Protestant Catholique Church," (p. 74)
On the other hand the evidence seems to show that the Catholics of the reign of Elizabeth and James I were by no means willing to admit any other designation for themselves than the unqualified name Catholic. Father Southwell's "Humble Supplication to her Majesty" (1591), though criticized by some as over-adulatory in tone, always uses the simple word. What is more surprising, the same may be said of various addresses to the Crown drafted under the inspiration of the "Appellant" clergy, who were suspected by their opponents of subservience to the government and of minimizing in matters of dogma. This feature is very conspicuous, to take a single example, in "the Protestation of allegiance" drawn up by thirteen missioners, 31 Jan., 1603, in which they renounce all thought of "restoring the Catholic religion by the sword", profess their willingness "to persuade all Catholics to do the same" and conclude by declaring themselves ready on the one hand "to spend their blood in the defence of her Majesty" but on the other "rather to lose their lives than infringe the lawful authority of Christ's Catholic Church" (Tierney-Dodd, III, p. cxc). We find similar language used in Ireland in the negotiations carried on by Tyrone in behalf of his Catholic countrymen. Certain apparent exceptions to this uniformity of practice can be readily explained. To begin with we do find that Catholics not unfrequently use the inverted form of the name "Roman Catholic" and speak of the "Catholic Roman faith" or religion. An early example is to be found in a little controversial tract of 1575 called "a Notable Discourse" where we read for example that the heretics of old "preached that the Pope was Antichriste, shewing themselves verye eloquent in detracting and rayling against the Catholique Romane Church" (p. 64). But this was simply a translation of the phraseology common both in Latin and in the Romance languages "Ecclesia Catholica Romana," or in French "l'Eglise catholique romaine". It was felt that this inverted form contained no hint of the Protestant contention that the old religion was a spurious variety of true Catholicism or at best the Roman species of a wider genus. Again, when we find Father Persons (e.g. in his "Three Conversions," III, 408) using the term "Roman Catholic", the context shows that he is only adopting the name for the moment as conveniently embodying the contention of his adversaries.
Once more in a very striking passage in the examination of one James Clayton in 1591 (see Cal. State Papers, Dom. Eliz., add., vol. XXXII, p. 322) we read that the deponent "was persuaded to conforme himself to the Romaine Catholique faith." But there is nothing to show that these were the actual words of the recusant himself, or that, if they were, they were not simply dictated by a desire to conciliate his examiners. The "Oxford Dictionary" is probably right in assigning the recognition of "Roman Catholic" as the official style of the adherents of the Papacy in England to the negotiations for the Spanish Match (1618-24). In the various treaties etc., drafted in connection with this proposal, the religion of the Spanish princess is almost always spoken of as "Roman Catholic". Indeed in some few instances the word Catholic alone is used. This feature does not seem to occur in any of the negotiations of earlier date which touched upon religion, e.g. those connected with the proposed d'Alencon marriage in Elizabeth's reign, while in Acts of Parliament, proclamations, etc., before the Spanish match, Catholics are simply described as Papists or Recusants, and their religion as popish, Romanish, or Romanist. Indeed long after this period, the use of the term Roman Catholic continued to be a mark of condescension, and language of much more uncomplimentary character was usually preferred. It was perhaps to encourage a friendlier attitude in the authorities that Catholics themselves henceforth began to adopt the qualified term in all official relations with the government. Thus the "Humble Remonstrance, Acknowledgment, Protestation and Petition of the Roman Catholic Clergy of Ireland" in 1661, began "We, your Majesty's faithful subjects the Roman Catholick clergy of Ireland". The same Practice seems to have obtained in Maryland; see or example the Consultation entitled "Objections answered touching Maryland", drafted by Father R Blount, S.J., in 1632 (B. Johnston, "Foundation of Maryland , etc., 1883, 29), and wills proved 22 Sep., 1630, and 19 Dec., 1659, etc., (in Baldwin, "Maryland Cat. of Wills", 19 vols., vol. i. Naturally the wish to conciliate hostile opinion only grew greater as Catholic Emancipation became a question of practical politics, and by that time it would appear that many Catholics themselves used the qualified form not only when addressing the outside public but in their domestic discussions. A short-lived association, organized in 1794 with the fullest approval of the vicars Apostolic, to counteract the unorthodox tendencies of the Cisalpine Club, was officially known as the "Roman Catholic Meeting" (Ward, "Dawn of Cath,. Revival in England", II, 65). So, too, a meeting of the Irish bishops under the presidency of Dr. Troy at Dublin in 1821 passed resolutions approving of an Emancipation Bill then before a Parliament, in which they uniformly referred to members of their own communion as "Roman Catholics". Further, such a representative Catholic as Charles Butler in his "Historical Memoirs" (see e.g. vol. IV, 1821, pp. 185, 199, 225, etc.,) frequently uses the term "roman-catholic" [sic] and seems to find this expression as natural as the unqualified form.
With the strong Catholic revival in the middle of the nineteenth century and the support derived from the uncompromising zeal of many earnest converts, such for example as Faber and Manning, an inflexible adherence to the name Catholic without qualification once more became the order of the day. The government, however, would not modify the official designation or suffer it to be set aside in addresses presented to the Sovereign on public occasions. In two particular instances during the archiepiscopate ofCardinal Vaughan this point was raised and became the subject of correspondence between the cardinal and the Home Secretary. In 1897 at the Diamond Jubilee of the accession of Queen Victoria, and again in 1901 when Edward VII succeeded to the throne, the Catholic episcopate desired to present addresses, but on each occasion it was intimated to the cardinal that the only permissible style would be "the Roman Catholic Archbishop and Bishops in England". Even the form "the Cardinal Archbishop and Bishops of the Catholic and Roman Church in England" was not approved. On the first occasion no address was presented, but in 1901 the requirements of the Home Secretary as to the use of the name "Roman Catholics" were complied with, though the cardinal reserved to himself the right of explaining subsequently on some public occasion the sense in which he used the words (see Snead-Cox, "Life of Cardinal Vaughan", II, 231-41). Accordingly, at the Newcastle Conference of the Catholic Truth Society (Aug., 1901) the cardinal explained clearly to his audience that "the term Roman Catholic has two meanings; a meaning that we repudiate and a meaning that we accept." The repudiated sense was that dear to many Protestants, according to which the term Catholic was a genus which resolved itself into the species Roman Catholic, Anglo-Catholic, Greek Catholic, etc. But, as the cardinal insisted, "with us the prefix Roman is not restrictive to a species, or a section, but simply declaratory of Catholic." The prefix in this sense draws attention to the unity of the Church, and "insists that the central point of Catholicity is Roman, the Roman See of St. Peter."
It is noteworthy that the representative Anglican divine, Bishop Andrewes, in his "Tortura Torti" (1609) ridicules the phrase Ecclesia Catholica Romana as a contradiction in terms. "What," he asks, "is the object of adding 'Roman'? The only purpose that such an adjunct can serve is to distinguish your Catholic Church from another Catholic Church which is not Roman" (p. 368). It is this very common line of argument which imposes upon Catholics the necessity of making no compromise in the matter of their own name. The loyal adherents of the Holy See did not begin in the sixteenth century to call themselves "Catholics" for controversial purposes. It is the traditional name handed down to us continuously from the time of St. Augustine. We use this name ourselves and ask those outside the Church to use it, without reference to its signification simply because it is our customary name, just as we talk of the Russian Church as "the Orthodox Church", not because we recognize its orthodoxy but because its members so style themselves, or again just as we speak of "the Reformation" because it is the term established by custom, though we are far from owning that it was a reformation in either faith or morals. The dog-in-the manger policy of so many Anglicans who cannot take the name of Catholics for themselves, because popular usage has never sanctioned it as such, but who on the other hand will not concede it to the members of the Church of Rome, was conspicuously brought out in the course of a correspondence on this subject in the London "Saturday Review" (Dec., 1908 to March, 1909) arising out of a review of some of the earlier volumes of THE CATHOLIC ENCYCLOPEDIA.
The historical facts summarized in this article are given in an extended form in a paper contributed by the present writer to The Month (Sept. 1911). See also "The Tablet" (14 Sept., 1901), 402, and Snead-Cox, Life of Cardinal Vaughan, cited above.
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Roman Catholic Relief Bill
IN ENGLAND
With the accession of Queen Elizabeth (1558) commenced the series of legislative enactments, commonly known as the Penal Laws, under which the profession and practice of the Catholic religion were subjected to severe penalties and disabilities. By laws passed in the reign of Elizabeth herself, any English subject receiving Holy Orders of the Church of Rome and coming to England was guilty of high treason, and any one who aided or sheltered him was guilty of capital felony. It was likewise made treason to be reconciled to the Church of Rome, and to procure others to be reconciled. Papists were totally disabled from giving their children any education in their own religion. Should they educate them at home under a schoolmaster who did not attend the parish church, and was not licenced by the bishop of the diocese, the parents were liable to forfeit ten pounds a month, and the schoolmaster himself forty shillings a day. Should the children be sent to Catholic seminaries beyond the seas, their parents were liable to forfeit one hundred pounds, and the children themselves were disabled from inheriting, purchasing, or enjoying any species of property. Saying Mass was punished by a forfeiture of 200 marks; hearing it by one of 100 marks. The statutes of recusancy punished nonconformity with the Established Church by a fine of twenty pounds per lunar month during which the parish church was not attended, there being thirteen of such months in the year. Such non-attendances constituted recusancy in the proper sense of the term, and originally affected all, whether Catholics, or others, who did not conform. In 1593 by 35 Eliz. c. 2, the consequences of such non-conformity were limited to Popish recusants. A Papist, convicted of absenting himself from church, became a Popish recusant convict, and besides the monthly fine of twenty pounds, was disabled from holding any office or employment, from keeping arms in his house, from maintaining actions or suits at law or in equity, from being an executor or a guardian, from presenting to an advowson, from practising the law or physic, and from holding office civil or military. He was likewise subject to the penalties attaching to excommunication, was not permitted to travel five miles from his house without licence, under pain of forfeiting all his goods, and might not come to Court under a penalty of one hundred pounds. Other provisions extended similar penalties to married women. Popish recusants convict were, within three months of conviction, either to submit and renounce their papistry, or, if required by four justices, to abjure the realm. If they did not depart, or returned without licence, they were guilty of a capital felony. At the outset of Elizabeth's reign, an oath of supremacy containing a denial of the pope's spiritual jurisdiction, which therefore could not be taken by Catholics, was imposed on all officials, civil and ecclesiastical. The "Oath of allegiance and obedience" enacted under James I, in 1605, in consequence of the excitement of the Gunpowder Plot, confirmed the same. By the Corporation Act of 1661, no one could legally be elected to any municipal office unless he had within the year received the Sacrament according to the rite of the Church of England, and likewise, taken the Oath of Supremacy. The first provision excluded all non-conformists; the second Catholics only. The Test Act (1672) imposed on all officers, civil and military, a "Declaration against Transubstantiation", whereby Catholics were debarred from such employment. In 1677 it was enacted that all members of either House of Parliament should, before taking their seats, make a "Declaration against Popery", denouncing Transubstantiation, the Mass and the invocation of saints, as idolatrous.
With the Resolution of 1688 came a new crop of penal laws, less atrocious in character than those of previous times, but on that very account more likely to be enforced, and so to become effective, the sanguinary penalties of the sixteenth century, having in great measure defeated their own end, and being now generally left on the statute book in terrorem. In 1689 (1 William and Mary, i, c. 9) a shorter form of the Oath of Allegiance and Supremacy was substituted, the clause aimed against Catholics being carefully retained. It was likewise ordered that all Papists and reputed Papists should be "amoved" ten miles from the cities of London and Westminster. In 1700 (11 and 12 William III, c. 4.) a reward of one hundred pounds was promised to anyone who should give information leading to the conviction of a Popish priest or bishop, who was made punishable by imprisonment for life. Moreover, any Papist who within six months of attaining the age of eighteen failed to take the Oath of Allegiance and Supremacy and subscribe to the Declaration against Popery, was disabled in respect to himself (but not of his heirs or posterity) from acquiring or holding land, and until he submitted, his next of kin who was a Protestant might enjoy his lands, without being obliged to account for the profits. The recusant was also incapable of purchasing, and all trusts on his behalf were void. In 1714 (George I, c. 13) a new element was introduced, namely Constructive Recusancy. The Oath of Allegiance and Supremacy might be tendered to any suspected person by any two Justices of the Peace, and persons refusing it were to be adjudged Popish recusants convict and to forfeit, and be proceeded against accordingly. Thus the refusal of the Oath was placed on the same footing as a legal conviction, and the person so convicted was rendered liable to all penalties under those statutes. At the same time an obligation was imposed on Catholics requiring them to register their names and estates, and to enroll their deeds and wills.
These penal laws remained on the statute book unmitigated till late in the eighteenth century, and although there was less and less disposition to put them in force, there was ever the danger, which upon occasion grew more acute. In 1767 a priest named Malony was tried at Croydon for his priesthood, and condemned to perpetual imprisonment, which, at the end of two or three years, was commuted, "by the mercy of the Government" to banishment. In 1768 the Reverend James Webb was tried in the Court of King's Bench for saying Mass but was acquitted, the Chief Justice, Lord Mansfield, ruling that there was no evidence sufficient to convict. In 1769 and on other occasions, seemingly as late as 1771, Dr. James Talbot, coadjutor to Bishop Challoner, was tried for his life at the Old Bailey, on the charge of his priesthood and of saying Mass, but was acquitted on similar grounds. Such instances were not solitary. In 1870, Mr. Charles Butler found that one firm of lawyers had defended more than twenty priests under prosecutions of this nature. In 1778 a Catholic committee was formed to promote the cause of relief for their co-religionists, and though several times elected afresh, continued to exist until 1791, with a short interval after the Gordon Riots. It was always uniformly aristocratic in composition, and until 1787 included no representation of the hierarchy and then but three co-opted members. In the same year, 1778, was passed the first Act for Catholic Relief (18 George III c. 60). By this, an oath was imposed, which besides a declaration of loyalty to the reigning sovereign, contained an abjuration of the Pretender, and of certain doctrines attributed to Catholics, as that excommunicated princes may lawfully be murdered, that no faith should be kept with heretics, and that the pope has temporal as well as spiritual jurisdiction in this realm. Those taking this oath were exempted from some of the most galling provisions of the Act of William III passed in 1700. The section as to taking and prosecuting priests were repealed, as also the penalty of perpetual imprisonment for keeping a school. Catholics were also enabled to inherit and purchase land, nor was a Protestant heir any longer empowered to enter and enjoy the estate of his Catholic kinsman. The passing of this act was the occasion of the Gordon Riots(1780) in which the violence of the mob was especially directed against Lord Mansfield who had balked various prosecutions under the statutes now repealed.
In 1791 there followed another Act (31 George III, c. 32) far more extensive and far-reaching. By it there was again an oath to be taken, in character much like that of 1778, but including an engagement to support the Protestant Succession under the Act of Settlement (12 and 13 William III). No Catholic taking the oath was henceforward to be prosecuted for being a Papist, or for being educated in the Popish religion, or for hearing Mass or saying it, or for being a priest or deacon or for entering into, or belonging to, any ecclesiastical order or community in the Church of Rome, or for assisting at, or performing any Catholic rites or ceremonies. Catholics were no longer to be summoned to take the Oath of Supremacy, or to be removed from London; the legislation of George I, requiring them to register their estates and wills, was absolutely repealed; while the professions of counsellor and barrister at law, attorney, solicitor, and notary were opened to them. It was however provided that all their assemblies for religious worship should be certified at Quarter Sessions; that no person should officiate at such assembly until his name had been recorded by the Clerk of the Peace: that no such place of assembly should be locked or barred during the meeting; and that the building in which it was held, should not have a steeple or bell. The Relief Act of 1791 undoubtedly marked a great step in the removal of Catholic grievances, but the English statesmen felt, along with the Catholic body, that much more was required. Pitt and his rival, Fox, were alike pledged to a full measure of Catholic Emancipation, but they were both thwarted by the obstinacy of King George III, who insisted that to agree to any such measure would be a violation of his coronation oath. There were also at this period considerable dissensions within the Catholic ranks. These concerned first the question of Veto on the appointment of bishops in Ireland, which it was proposed to confer on the English Government, and belongs chiefly to the history of Emancipation in that country. There was another cause of dissension, more properly English, which was connected with the adjuration of the supposed Catholic doctrines contained in the oath imposed upon those who wished to participate in the benefits conferred by the Act of 1791, as previously by that of 1778. The lay members of the Catholic committee who had framed this disclaimer were accused by the vicars Apostolic, who then administered the Church in England, of tampering with matters of ecclesiastical discipline; and although the bishops had their way in the matter of the oath, the feud survived, and was proclaimed to the world by the formation in 1792 of the Cisalpine Club (q. v.), the members whereof were pledged "to resist any ecclesiastical interference which may militate against the freedom of English Catholics".
Such internal dissension, no doubt, did much to retard the course of Emancipation. Its final triumph was due more than aught else to the pressure which the Catholic body in Ireland was able to put upon the Government, for it was acknowledged by the Duke of Wellington and Sir Robert Peel themselves, who carried the Bill, that their action was due to the necessity of pacifying Ireland which had found so powerful a leader in Daniel O'Connell (q. v.), and of thus averting the danger of a civil war. It would take too much space to go into details regarding the provisions of the Act of Emancipation. Its general effect was to open public life to Catholics taking the prescribed oath, to enable them to sit in Parliament, to vote at elections (as previously they could not in England or Scotland, though they could in Ireland) to fill all offices of State with a few exceptions, viz.: A Catholic cannot succeed to the throne, and a sovereign becoming a Catholic or marrying one, thereby forfeits the crown, and a Catholic cannot hold the office of Regent. It is uncertain whether the English Chancellorship and the Irish Viceroyalty are barred to Catholics or not. Like the previous Relief Acts, that of 1829 still retained the "Roman Catholic Oath", to be imposed upon those who desire to enjoy its benefits. it likewise added something in the way of penal legislation by a clause prohibiting religious orders of men to receive new members, and subjecting those who should disobey to banishment as misdemeanants. This prohibition is still upon the statute book, and within the present century an attempt has been made to give it effect. Finally, in 1871 (34 and 35 Victoria, c. 48) the invidious Roman Catholic Oath was abolished, as also the still more objectionable declaration against Transubstantiation.
IN IRELAND
When Elizabeth became Queen of England, her Irish deputy was ordered "to set up the worship of God in Ireland as it is in England". The Irish Parliament soon enacted that all candidates for office should take the Oath of Supremacy; and by the Act of Uniformity the Protestant liturgy was prescribed in all churches. For a time, however, these Acts were but mildly enforced. But when the pope excommunicated the queen, and the Spanish king made war on her, and both in attempting to dethrone here found that the Irish Catholics were ready to be instruments and allies, the latter, regarded as rebels and traitors by the English sovereign and her ministers, were persecuted and hunted down. Their chiefs were outlawed, their churches laid in ruins, their clergy driven to exile or death. The expectations of a harassed people and an outlawed creed -- that better times had come with the advent of the Stuarts -- were falsified by the repeated proclamations against priests, by the Plantation of Ulster, and, later, by the attempted confiscations of Strafford. Charles II had special reasons for being grateful to large masses of Irish, who fought his battles at home and supported him abroad; yet at the Restoration he left them to their fate, and confirmed the gigantic scheme of confiscation which had been carried out by Cromwell. He was not indeed much attached to any religion, and disliked religious persecution; and more than once during his reign he tried to interpose between the Catholics and the Acts of Uniformity and Supremacy. But the militant and aggressive Protestantism of the English Parliament would have no Catholic in any office, civil or military, and none in the corporations; and Charles was too politic to strain unduly the allegiance of these intolerant legislators. Had James II been equally politic he would have gradually allayed Protestant prejudice; and perhaps there would have been no long-drawn-out penal code, and no wearisome struggle for emancipation. But he insisted on Catholic predominance and soon picked a quarrel with his Protestantsubjects which resulted in the loss of his crown.
The war which followed in Ireland was terminated by the Treaty of Limerick, and had its terms been kept, the position of the Catholics would have been at least tolerable. Granted such privileges as they had enjoyed in the reign of Charles II, with an Oath of Allegiance substituted for the Oath of Supremacy, and with a promise of a further relaxation of the penal enactments in force, they could practice their religion without hindrance, sit in Parliament and vote for its members, engage in trade and in the learned professions, and fill all civil and military offices; and they were protected in the possession of the lands they held. William III, whose name has been made a rallying-cry for bigotry, was in favour of these, and even more generous terms. But the forces of intolerance on both sides of the Channel were too strong. A small minority of Protestants in Ireland, pampered by privileges and possessing confiscated lands, thought that their only chance of security was to trample upon the Catholic majority surrounding them. Sustained and encouraged by England, in defiance of the solemn obligations of public faith, they tore the Treaty of Limerick into tatters, refused to ratify its concessions, and elaborated a penal code which every fair-minded Englishman now blushes to recall. For more than a quarter of a century the work of outlawry and proscription was continued by an exclusively Protestant Parliament at Dublin; and when the work was completed the position of the vast majority of Irishmen was that of slaves. An Irish Judge declared in 1760 that the law did not recognize the existence of an Irish Catholic, and, assuredly the penal code had placed him effectually beyond its pale. It branded Catholics with proscription and inferiority, struck at every form of Catholic activity, and checked every symptom of Catholic enterprise. It excluded them from Parliament, from the corporations, from the learned professions, from civil and military offices, from being executors, or administrators, or guardians of property, from holding land under lease, or from owning a horse worth 5. They were deprived of arms and of the franchise, denied education at home and punished if they sought it abroad, forbidden to observe Catholic Holy Days, to make pilgrimages, or to continue to use the old monasteries as the burial places of their dead. For the clergy there was no mercy, nothing but prison, exile, or death.
After the Catholics had vainly protested against the Bill "To Prevent the Further Growth of Popery" of 1704, their protests ceased. The more energetic of them went abroad; those at home were torpid and inert, the peasantry steeped in poverty and ignorance, the clergy and gentry sunk in servitude and all of them afraid even to complain of their condition lest the anger of their tyrants might be provoked. At last the tide turned. The Irish Parliament became less bigoted, and after 1750 or thereabouts no more penal laws were passed. Indeed the work of crushing and debasing the Catholics had been so well done that they were paupers and slaves, and to crush them still further would give the Protestants no additional security. Some Catholics had made money in trade and lent it to needy Protestant landlords and these and their friends in Parliament would naturally favour toleration; the fact that the Catholics had so long been peaceable, and had given no support to the Pretenders showed that they no longer clung to the Stuarts; and this greatly strengthened their position both in England and Ireland. The growth of a strong sentiment of nationality among Irish Protestants also helped their cause. Claiming powers which it did not possess, the British Parliament asserted and exercised the right to legislate for Ireland, treated the Irish Parliament with disdain, and in the interests of English manufacturers imposed ruinous commercial restrictions on Irish trade, Dissatisfied with their English friends, the Irish Protestants turned to their own Catholic countrymen, and the more Catholics and Protestants came together, the better for the cause of religious toleration. This turn of affairs inspired the Catholics with hope and courage, and three of them, Dr. Curry, a Dublin physician, Mr. Wyse of Waterford, and Mr. Charles O'Connor, formed, in 1759, a Catholic Association, which was to meet at Dublin, correspond with representative Catholics in the country, and watch over Catholic interests. But such was the spiritless condition of the Catholics that the gentry and clergy held aloof, and the new association was chiefly manned by Dublin merchants. Under its auspices a loyal address was presented to the viceroy, and another to George III on his accession to the throne, and the Catholics rejoiced that both addresses were graciously received.
These friendlier dispositions, however, were slow to develop into legislative enactments, and not until 1771 did the first instalment of emancipation come. By the Act of that year Catholics were allowed to reclaim and hold under lease for sixty-one years fifty acres of bog but it should not be within a mile of any city or market town. Three years later an oath of allegiance was substituted for that of supremacy. A further concession was granted in 1778 when Catholics were allowed to hold leases of land for 999 years, and might inherit land in the same way as Protestants, the preamble of the Act declaring that the law was passed to reward Catholics for their long-continued peaceable behaviour, and for the purpose of allowing them to enjoy "the blessings of our free constitution". Distrust of them, however, continued, and though they subscribed money to equip the volunteers, they would not be admitted within the ranks. Nor was the Irish Parliament of 1782 willing to do more than to repeal the law compelling bishops to quit the kingdom, and the law binding those who had assisted at Mass to give the celebrant's name. Further, Catholics were no longer prohibited from owning a horse worth 5, and Catholic schools might be opened with the consent of the Protestant bishop of the diocese. These small concessions were not supplemented by others for ten years.
Dissensions and jealousies were largely responsible for this slow progress. Between the Catholic landed sentry and the Catholic merchants there was little in common except their religion. The timidity and submission to authority of the former, and the bolder and freer spirit of the latter were difficult to blend, and in 1763 the Catholic Association fell to pieces. After ten years of inactivity a Catholic committee was formed partly out of the debris of the defunct association. Its chairman was the Earl of Kenmare, and again it was sought to have all Catholics act together. But Kenmare was not the man to reconcile divergent views and methods, to form a homogeneous party out of discordant elements, and then with such a party to adopt a vigorous policy. His manner was cold his tone one of patronage and superiority; he disliked agitation as savouring of vulgarity and sedition, and preferred to seek redress by submissive petitions, slavish protestations of loyalty, and secret intrigue; and when an overwhelming majority of the Catholic Committee favoured manlier measures, he and sixty-eight others who sympathized with him seceded from its ranks. This was in 1791. The committee then chose for its leader John Keogh, a Dublin merchant of great ability, strong manly, fearless, prudent but firm, a man who favoured bolder measures and a decisive tone. Instead of begging for small concessions he demanded the repeal of the whole penal code, a demand considered so extravagant that it had few friends in Parliament. When that assembly was made independent it had not been reformed; and Grattan had foolishly allowed the volunteers to lay aside their swords before the battle of reform had been won.
Unrepresentative and corrupt, Parliament continued to be dominated by pensioners and placemen, and under the influence of Fitzgibbon and Foster, two Irishmen and two bigots, it refused to advance further on the path of concession. Even Charlemont and flood would not join emancipation with parliamentary reform, and while willing to safeguard Catholic liberty and property would give Catholics no political power. But this attitude of intolerance and exclusion could not be indefinitely maintained. The French Revolution was in progress, and a young and powerful republic had arisen preaching the rights of man, the iniquity of class distinctions and religious persecution, and proclaiming its readiness to aid all nations who were oppressed and desired to be free. These attractive doctrines rapidly seized on men's minds, and Ireland did not escape the contagion. The Ulster Presbyterians celebrated with enthusiasm the fall of the Bastille, and in 1791 founded the Society of United Irishmen, having as the two chief planks in its programme Parliamentary reform and Catholic Emancipation. The Catholics and Dissenters, so long divided by religious antagonism, were coming together, and if they made a united demand for equal rights for all Irishmen, without distinction of creed, the ascendency of the Episcopalian Protestants, who were but a tenth of the population, must necessarily disappear. Yet the selfish and corrupt junta who ruled the Parliament, and ruled Ireland, would not yield an inch of ground, and only under the strongest pressure from England was an act passed in 1792 admitting Catholics to the Bar, legalizing marriages between Catholics and Protestants, and allowing Catholic schools to be set up without the necessity of obtaining the permission of a Protestant bishop.
Such grudging concessions irritated rather than appeased in the existing temper of the Catholic body. To consider their position and take measures for the future the Catholic Committee had delegates appointed by the different parishes in Ireland, and in December, 1792, a Catholic convention commenced its sittings in Dublin. By the Protestant bigots it was derisively called the Back Lane Parliament, and every effort was made to discredit its proceedings and identify it with sedition. Fitzgibbon excited the fears of the Protestant landlords by declaring that the repeal of the penal code would involve the repeal of the Act of Settlement, and invalidate the titles by which they held their lands. The Catholic convention, however, went on unheeding, and turning with contempt from the Dublin Parliament sent delegates with a petition to London. The relations between Catholics and Dissenters were then so friendly that Keogh became a United Irishman, and a Protestant barrister named Theobald Wolfe Tone, the ablest of the United Irishmen, became secretary to the Catholic Committee. And when the Catholic delegates on their way to London passed through Belfast, their carriage was drawn through the streets by Presbyterians amid thunders of applause. Had the Prime Minister, Pitt, advised the king to receive the Catholics coldly, he would certainly have earned the goodwill of a small clique in Ireland, to whom their own interests were everything and the interests of England little. But he would have intensified disaffection among nine-tenths of the Irish people and this at a time when the French had beheaded their king, hurled back the Prussian attack at Valmy, conquered Belgium, and, maddened with enthusiasm for liberty and with hatred of monarchy, were about to declare war on England. The king graciously received the Catholics, and Pitt and Dundas, the Home Secretary, warned the Irish junta that the time for concessions had come, and that if rebellion broke out in Ireland, Protestant ascendency would not be supported by British arms. And then theseProtestants, whom Fitzgibbon and the viceroy painted as ready to die rather than yield quietly, gave way; and in 1793 a bill was passed giving the Catholics the parliamentary and municipal franchise, and admitting them to the university and to office. They were still excluded from Parliament and from the higher offices, and from being king's counsel, but in all other respects they were placed on a level with Protestants. In the Commons Foster spoke and voted against the Bill. In the Lords, though not opposing it, Fitzgibbon spoiled the effect of the concession by a bitter speech, and by having an Act passed declaring the Catholic convention illegal, and prohibiting all such conventions, Catholic or otherwise, in the future.
Relief from so many disabilities left the Catholics almost free. Few of them were affected by exclusion from the higher offices, fewer still by exclusion from the inner Bar; and Liberal Protestants would always be found ready to voice Catholic interests in Parliament if they owed their seats to Catholic votes. Besides, in the better temper of the times, it was certain that these last relics of the penal code would soon disappear. Meantime what was needed was a sympathetic and impartial administration of the law. But with Fitzgibbon the guiding spirit of Irish government this was impossible. The grandson of a Catholic peasant, he hated Catholics and seized upon every occasion to cover them and their religion with insults. Autocratic and overbearing, he commanded rather than persuaded, and since he became attorney-general in 1783, his influence in Irish government was immense. His action on the regency question in 1789 procured him the special favour of the king and of Pitt, and he became a peer and Lord Chancellor. It was one of the anomalies of the Irish constitution that a change of measures did not involve a change of men, and hence the viceroy and the chief secretary, who had opposed all concessions to Catholics, were retained in office, and Fitzgibbon was still left as if to prevent further concessions and to nullify what had been done.
For a brief period, however, it seemed as if men as well as measures were to be changed. At the end of 1794 a section of the English Whigs joined Pitt's administration. The Duke of Portland became Home Secretary, with Irish affairs in his department, and Earl Fitzwilliam became Lord Lieutenant. He came to Ireland early in 1795. His sympathy with the Catholics was well known; he was the friend of Grattan and the Ponsonbys the champions of Emancipation, and in coming to Ireland he believed he had the full sanction of Pitt to popularize Irish Government and finally settle the Catholic question. At once he dismissed Cooke, the Under Secretary, a determined foe of concession and reform and also John Beresford who, with his relatives filled so many offices that he was called the "King" of Ireland. Fitzgibbon and Foster he seldom consulted. Further, when Grattan at the opening of Parliament introduced an Emancipation Bill, Fitzwilliam determined to support it. Of all that he did or intended to do he informed the English Ministry, and got no word of protest in reply, and then when the hopes of the Catholics ran high, Pitt turned back and Fitzwilliam was recalled. Why he was thus repudiated, after being allowed to go so far, has never been satisfactorily explained. It may be because Pitt changed his mind, and meditating a union wished to leave the Catholic question open. It may be because of the dismissal of Beresford who had powerful friends. It may be that Fitzwiiliam, misunderstanding Pitt, went further than he wished him to go; and it seems evident that he managed the question badly and irritated interests he ought to have appeased. Lastly, it is certain that Fitzgibbon poisoned the king's mind by pointing out that to admit Catholics to Parliament would be to violate his coronation oath.
However the change be explained, it was certainly complete. The new viceroy was instructed to conciliate the Catholic clergy by establishing a seminary for the education of Irish priests, and he established Maynooth College. But all further concessions to Catholics and every attempt to reform Parliament he was firmly to oppose. He was to encourage the enemies of the people and frown upon their friends, and he was to rekindle the dying fires of sectarian hate. And all this he did. Beresford and Cooke were restored to office, Foster favoured more than ever, Fitzgibbon made Earl of Clare, Grattan and Ponsonby regarded with suspicion, and the corrupt majority in Parliament petted and caressed. The religious factions of the "Defenders" and the "Peep o' Day Boys" in Ulster became embittered with a change of names. The Defenders became United Irishmen, and these, despairing of Parliament, became republicans and revolutionists, and after Fitzwilliam's recall were largely recruited by Catholics. Their opponents became identified with the Orange society recently formed in Ulster, with William of Orange as its patron saint, and intolerance of Catholicism as the chief article in its creed. These rival societies spread to the other provinces, and while every outrage done by Catholics was punished by Government, those done by Orangemen were condoned. In rapid succession Parliament passed an Arms Act, an Insurrection Act, an Indemnity Act, and a suspension of the Habeas Corpus Act, and these placed the Catholics beyond the protection of law. An undisciplined soldiery recruited from the Orangemen were let loose among them; destruction of Catholic property, free quarters, flogging, picketing, half-hanging, outrages on women followed, until at last Catholic patience was exhausted. Grattan and his friends, vainly protesting, withdrew from Parliament, and Clare and Foster had then a free hand. They were joined by Viscount Castlereagh, and under their management the rebellion of 1798 broke out with all its attendant horrors.
When it was suppressed Pitt's policy of a legislative union gradually unfolded itself, and Foster and Clare, who had so long acted together, had reached the parting of the ways. The latter, with Castlereagh, was ready to go on and support the proposed union; but Foster drew back, and in the union debates his voice and influence were the most potent on the opposition side. His defection was considered a serious blow by Pitt, who vainly offered him offices and honours. Others followed the lead of Foster, incorruptible amidst corruption; Grattan and his friends returned to Parliament; and the opposition became so formidable that Castlereagh was defeated in 1799, and had to postpone the question of a union to the following year. During this interval, with the aid of Cornwallis who succeeded Camden as viceroy in 1798, he left nothing undone to ensure success, and threats and terrors, bribery and corruption were freely employed. Cornwallis was strongly in favour of emancipation as part of the union arrangement, and Castlereagh was not averse; and Pitt would probably have agreed with them had not Clare visited him in England and poisoned his mind. That bitter anti-Catholic boasted of his success; and when Pitt in 1799 brought forward his union resolutions in the British Parliament, he would only promise that at some future time something might be done for the Catholics, dependent, however on their good conduct, and on the temper of the times.
But something more than this was required. The anti-Unionists were making overtures to the Catholics, knowing that the county members elected by Catholic votes could be decisively influenced by Catholic voters. In these circumstances Castlereagh was authorized to assure the leading Irish Catholics that Pitt and his colleagues only waited for a favourable opportunity to bring forward emancipation, but that this should remain a secret lest Protestant prejudice be excited and Protestant support lost. These assurances obtained Catholic support for the union. Not all of the Catholics, however, favoured it, and many of them opposed it to the last. Many more would have been on the same side had they not been repelled by the bigotry of Foster, who stubbornly refused to advocate emancipation, and in doing so failed to make the fight against the union a national struggle. As for the uneducated Catholics, they did not understand political questions, and viewed the union contest with indifference. The gentry had no sympathy with a Parliament from which they were excluded, nor the clergy for one which encouraged the atrocities of the recent rebellion. Gratitude for the establishment of Maynooth College inclined some of the bishops to support the Government; and Pitt's assurances that concessions would come in the United Parliament inclined them still more. From the first, indeed, Dr. Moylan, Bishop of Cork, was a Unionist, as was Dr. Troy, Archbishop of Dublin. In 1798 the latter favoured a union provided there was no clause against future emancipation, and, early in the following year, he induced nine of his brother bishops to concede to the Government a veto on episcopal appointments in return for a provision for the clergy. The bent of his mind was to support authority, even when authority and tyranny were identified, and through the terrible weeks of the rebellion his friendly relations with Dublin Castle were unbroken. He was foremost in every negotiation between the Government and the Catholics, and he and some of his colleagues went so far in advocating the union, that Grattan angrily described them as a "band of prostituted men engaged in the service of Government". This language is unduly severe, for they were clearly not actuated by mercenary motives; but they certainly advanced the cause of the union.
Remembering this, and the assurances given by Castlereagh, they looked for an early measure of emancipation, and when in 1801 the United Parliament first opened its doors, their hopes ran high. The omission of all reference to emancipation in the King's Speech disappointed them; but when Pitt resigned and was succeeded by Addington, an aggressive anti-Catholic, they saw that they had been shamefully betrayed. In Parliament Pitt explained that he and his colleagues wished to supplement the Act of Union by concessions to the Catholics, and that, having encountered insurmountable obstacles they resigned, feeling that they could no longer hold office consistently with their duty and their honour. Cornwallis, on his own behalf and on behalf of the retiring ministers, assured the Irish Catholic leaders, and in language which was free from every shade of ambiguity, that the blame rested with George III, whose stubborn bigotry nothing could overcome. He promised that Pitt would do everything to establish the Catholic cause in public favour, and would never again take office unless emancipation were conceded; and he advised the Catholics to be patient and loyal, knowing that with Pitt working on their behalf the triumph of their cause was near. Cornwallis noted with satisfaction that this advice was well received by Dr. Troy and his friends. But those who knew Pitt better had no faith in his sincerity, and their estimate of him was proved to be correct, when he again became Prime Minister in 1804, no longer the friend of the Catholics but their opponent.
The fact was that he had played them false throughout. He knew that the king was violently opposed to them; that he had assented to the Union in the hope that it would "shut the door to any further measures with respect to the Roman Catholics" that he believed that to assent to such measures would be a violation of his coronation oath. Had Pitt been sincere he would have endeavoured to change the king's views, and failing to persuade he would have resigned office, and opposed his successor. And if he had acted thus the king must have yielded, for no government to which the great minister was opposed could have lived. Pitt's real reason for resigning in 1801 was, that the nation wanted peace, and he was too proud to make terms with Napoleon. He supported Addington's measures; nor did he lift a finger on behalf of the Catholics; and when the Treaty of Amiens was broken and the great struggle with France was being renewed, he brushed Addington aside with disdain. In 1801 the king had one of his fits of insanity, and when he recovered complained that Pitt's agitation of the Catholic question was the chief cause of his illness; in consequence of which, when Pitt returned to power, in 1804, he bound himself never again to agitate the question during the lifetime of the king.
In the meantime, one bitter enemy of the Catholics disappeared, in 1802, with the death of Lord Clare. Hating Ireland and Catholicism to the last, he strove in the British House of Lords to arouse anti-Irish prejudice by representing Ireland as filled with disaffection and hatred of England; he defended all the Government atrocities of 1798, and advocated for Ireland perpetual martial law. Once he had declared that he would have the Irish as tame as cats; and a Dublin mob retorted by groaning and hooting before his house as he lay dying, by creating disorder at his funeral, and at the graveside they poured a shower of dead cats upon his coffin. Pitt himself died in 1806, after having opposed the Catholic claims in the preceding year. A brief period of hope supervened when the "Ministry of all the Talents" took office; but hope was soon dissipated by the death of Fox, and by the dismissal of Grenville and his colleagues. They had brought into Parliament a bill assimilating the English law to the Irish by allowing Catholics in England to get commissions in the army. But the king not only insisted on having the measure dropped, but also that ministers should pledge themselves against all such concessions in the future; and when they indignantly refused he dismissed them. The Duke of Portland then became premier, with Mr. Perceval leader in the Commons; and the ministry going to the country in 1807 on a No Popery cry, were returned with an enormous majority.
Grattan was then in Parliament. He had entered it in 1805 with reluctance, partly at the request of Lord Fitzwilliam, chiefly in the hope of being able to serve the Catholics. He supported the petition presented by Fox; he presented Catholic petitions himself in 1808 and 1810; and he supported Parnell's motion for a commutation of tithes; but each time he was defeated, and it was plain that the Catholic cause was not advancing. The Catholic Committee, broken up by the rebellion, had been revived in 1805. But its members were few, its meetings irregularly held, its spirit one of diffidence and fear, its activity confined to preparing petitions to Parliament. Nor were its leaders the stamp of men to conduct a popular movement to success. Keogh was old, and age and the memory of the events he had passed through chilled his enthusiasm for active work. Lord Fingall was suave and conciliatory, and not without courage, but was unable to grapple with great difficulties and powerful opponents. Lords Gormanston and Trimbleston were out of touch with the people; Lord French, Mr. Hussey, and Mr. Clinch were men of little ability; Mr. Scully was a clever lawyer who had written a book on the penal laws; and Dr. Dromgoole was a lawyer with a taste for theology and Church history, a Catholic bigot ill-suited to soften Protestant prejudice or win Protestant support. As for Dr. Troy, he was still the courtly ecclesiastic, and neither Pitt's treachery nor the contempt with which the Catholics were treated could weaken his attachment to Dublin Castle. He still favoured the Veto, but an event which occurred in 1808 showed that he was no longer supported by his brethren of the episcopacy. An English bishop, Dr. Milner, who had sometimes acted as English agent for the Irish bishops, thought it right to declare to Grattan in their name that they were willing to concede the Veto; and Lord Fingall took a similar liberty with the Catholic Committee. The former, as having exceeded his powers, was promptly repudiated by the Irish bishops, the latter by the Catholic Committee, and this repudiation of the Veto was hailed with enthusiasm throughout Ireland.
By this time it was clear that the old method of presenting loyal petitions was out of date, that the time had come for more vigourous action, for a united nation to demand its rights. For this a leader was required, and he was found in the person of Daniel O'Connell. Called to the Bar in 1800 he had already acquired a lucrative practice, and had given valuable assistance in the work of the Catholic Committee. Having seen the horrors of the French Revolution and those of 1798, he abhorred revolution and rebellion, and believed that Catholic grievances might be redressed by peaceful agitation, unstained either by violence or crime. And nature itself seemed to have destined him for an agitator. Capable of extreme endurance, mental and physical, he had great courage, great resource, great perseverance, a readiness in debate, an eloquence of speech, and a power of invective rarely combined in a single man. He spoke with a voice of singular volume and sweetness, and under the influence of his words his audience were sad or gay, vengeful or forgiving, determined or depressed; and when he cowed the Orange lawyer, or ridiculed the chief secretary or viceroy, the exultation of the Catholics knew no bounds. From 1810 his position was that of leader, and the fight for emancipation was the fight made by O'Connell. It was an uphill fight. Anxious to attract the Catholic masses, and at the same time not to infringe on the Convention Act, he had drawn up the constitution of the Catholic Committee in 1809 with great care; but it went down before a viceregal proclamation, and the same fate befell its successor, the Catholic Board. The fact was that the viceroys of the time were advised by the Orangemen, and governed by coercion acts. O'Connell's difficulties were increased by the continued agitation of the Veto. In opposing it he was aided by the bishops and the clergy; but Dr. Troy and Lord Fingall, aided by the English Catholics, procured a rescript from Rome in their favour. It was sent by Quarantotti, Prefect of the Propaganda, in 1814, while Pius VII was a prisoner of Napoleon. When the pope returned to Rome he disavowed it, though not at once; and the agitation of the question for years weakened all Catholic efforts for emancipation. In 1813, Grattan, supported by Canning and Castlereagh, passed through its second reading a Catholic Relief Bill, which however was lost in Committee. Nothing daunted, he continued his efforts. To allay the groundless fears of unreasoning bigotry he conceded the Veto, and yet each year the motion he brought forward was rejected. When he died in 1820 another great Irishman, Plunket, took the matter in hand, and in 1821 succeeded in passing a Bill through the House of Commons. Even the concession of the Veto could not buy off the hostility of the House of Lords, who threw out the bill; and it seemed as if emancipation would never come.
The visit of George IV to Ireland in 1821 brought a brief period of hope. The king had once been the declared friend of the Catholics, and if he had opposed them since he became regent, in 1810, it might be because he disliked opposing his father's views while his father lived. The Catholics by public resolution in 1812 blamed the witchery of his mistress, and the regent was known to be very wroth with what came to be called "The Witchery Resolution". But the Catholics in a forgiving mood felt sure that their resolution was forgotten; that the king was returning to his first and more enlightened opinions; and that his visit meant friendship and concession. Thus disposed, they welcomed him with enthusiasm. The king before leaving Ireland expressed his gratitude to his subjects, and counselled the different classes to cultivate moderation and forbearance. But he had no rebuke for Orange insolence and no message of hope for the Catholics, and to the end of his reign continued to oppose their claims. Depression settled down heavily on the whole Catholic body. Agitation ceased, outrages commenced coercion followed and continued; and in 1823, while the Catholics were apathetic and dispirited and the Orangemen more than usually aggressive, O'Connell founded the Catholic Association. His chief assistant was a young barrister named Sheil. They were old friends, but had quarrelled about the Veto, and now composed their quarrels and became friends again. To evade the Convention Act the new association, specially formed to obtain emancipation "by legal and constitutional means", was merely a club, its members paying a subscription, its meetings open to the Press. At first its progress was slow and not infrequently it was difficult to get a sufficient number together to form a quorum. But it gradually made headway. Dr. Doyle, Bishop of Kildare, joined it at an early stage, as did Dr. Murray Coadjutor Archbishop of Dublin, and many hundreds of the clergy. Subsidiary clubs arose throughout the country, the members paying a penny a month, the "Catholic Rent". They met under the presidency of the priests, and discussed all public questions, transmitted the rent to the central association, and received in return advice and assistance. The Government became so alarmed at the strength of an organization which had 30,000 collectors and hundreds of thousands of members, that it was suppressed in 1825. At the same time a Catholic Relief Bill passed the House of Commons, but was thrown out in the Lords, and all that Ireland got from Parliament was the act suppressing the Association, or the Algerine Act, as it was often called.
It was easily evaded. Its provisions did not affect any religious society, nor any formed for purposes of charity, science, agriculture, or commerce; and for these purposes the Catholic Association, changing its name into the New Catholic Association and remodelling its constitution, continued its work. It was to build churches, obtain cemeteries, defend Catholic interests, take a census of the different religions, and for these the "New Catholic Rent" was subscribed, and meetings were held in Dublin, where Catholic grievances were discussed. Aggregate meetings nominally independent of the association, but really organized by it, were also held in different parishes, and larger assemblies took the form of county and provincial meetings. Attended by the local gentry, by the priests, by friendly Protestants sometimes by O'Connell and Shell, the boldness and eloquence of speech used gave courage to the Catholics and struck terror into their foes. Nor was this all. The Relief Act of 1793 had conferred the franchise on the forty-shilling freeholders, and landlords, to increase their own political influence, had largely created such freeholds. These freeholders living in constant poverty, frequently in arrears of rent, always dependent on the forbearance of their landlords, had hitherto been driven to the polls like cattle to vote for their landlords nominee. A new spirit appeared at the General Election of 1826. Relying on these freeholders, the Catholic Association nominated Mr. Stewart against Lord Beresford for Waterford. The threats employed by a powerful family were met on the other side by appeals to religion, to conscience, to the sacredness of the voter's oath; the priests craved of the voters to strike a blow for country and creed; and O'Connell reminded them that a Beresford had caused the recall of Lord Fitzwilliam, that another flogged Catholics to death in 1798, and that wherever the enemies of Ireland were gathered together a Beresford was in their midst. The contest was soon decided by the return of the Catholic nominee; and Monaghan, Louth, and Westmeath followed the lead of Waterford.
The next year Canning became premier. His consistent advocacy of the Catholic claims brought him the enmity of the king and exclusion from office for many years. When he joined Lord Liverpool's government in 1823, he insisted that emancipation should be an open question in the Cabinet, and on the Catholic Relief Bill of 1825 the strange spectacle was seen of Peel, the home secretary, voting on one side while Canning, the foreign secretary, was on the opposite side. As premier the latter was powerless in consequence of the hostility of the king, but had he lived he might probably have forced the king's hand. He died, however, in August, 1827, and by his death the Catholics lost one of their stoutest champions. His successor, Goderich, held office only for a few months, and then, early in 1828 the Duke of Wellington became premier, with Peel as his leader in the House of Commons. These two were declared enemies of reform and emancipation, and instead of being willing to concede they would have wished to put down the Catholic Association by force. But such an undertaking was one from which even the strongest Government might have recoiled. The forty-shilling freeholders, effectually protected by the "New Rent" which was specially levied for their benefit, laughed at the threats of the landlords; the Catholic forces organized into parish and county Liberal Clubs, and in correspondence with the Catholic Association at Dublin as head club, sought out and published every local grievance; Catholic churchwardens in each parish collected subscriptions and sent the money to Dublin, getting in return advice in all their difficulties and legal assistance whenever it was necessary.
So disciplined were the Catholic masses that 800,000 of them petitioned Parliament for the repeal of the Test and Corporation Acts, which were repealed in 1828; and the same year in 1500 parishes throughout Ireland meetings were held on the same day to petition for emancipation, and a million and a half Catholic signatures were obtained. Foreign writers came to Ireland to see for themselves and published in foreign papers and reviews what they saw, and in France, Germany, and Italy England was held up to public odium because of her treatment of Ireland. Across the Atlantic the Irish element was already strong, and all over America meetings were held to demand justice for Ireland. At these meetings money was subscribed liberally and sent to Ireland to swell the coffers of the Catholic Association, and language of menace and defiance was used towards England. Yet Wellington and Peel were still unyielding, and in the session of 1828 the latter opposed Sir Francis Burdett's motion in favour of emancipation, and Wellington helped to defeat it in the Lords. The Catholic Association answered these unfriendly acts by a resolution to oppose all Government candidates; and when Mr. Vesey Fitz Gerald, on being promoted to the Cabinet, sought re-election for Clare, a Catholic Association candidate was nominated against him. As no Catholic could sit in Parliament if elected, it was at first resolved to nominate Major Macnamara, a popular Protestant landlord of Clare; but after some hesitation he declined the contest. Then was remembered what John Keogh had once said: "John Bull thinks that to grant emancipation would rekindle the fires of Smithfield. But he is jealous of a subject's constitutional privileges, and if a Catholic M.P. be debarred from taking his seat on account of objectionable oaths he will have such oaths modified so that the constituency shall not be put outside the constitution." In all this there was wisdom, and O'Connell himself determined to stand for Parliament and issued his address to the electors of Clare.
The historic contest opened in July. Dr. Doyle sent O'Connell a letter of recommendation praying that the God of truth and justice might prosper him; Father Tom Maguire, a noted polemic, came all the way from Leitrim to lend his aid; Jack Lawless came from Ulster; O'Gorman, Mahon, and Steele from Clare itself worked with a will; the eloquent Sheil came from Dublin; above all the priests of Clare strained every nerve; and with the aid of all these O'Connell had a noted triumph. The gentry and the larger freeholders were all with Fitz Gerald; the forty-shilling freeholders were with O'Connell, and influenced by the priests bade defiance to their landlords; and the enthusiasm displayed was not more remarkable than the discipline and self-restraint. During the six days of the polling, 30,000 from all parts of Clare bivouacked in the streets of Ennis, and yet there was no disorder, no riot, no violence, no drunkenness, nothing to call for the interference of soldiers or police. Even the blindest could see that a crisis had come. The Orangemen became restive and aggressive. In compliment to the reigning family they formed clubs, modelled on the Liberal clubs of the Catholics, and in language of menace proclaimed their determination to resist the Catholic claims even by force. The Catholics were equally defiant, and all the efforts of O'Connell on the one side and of the Lord Lieutenant, the Marquess of Anglesey, on the other, were scarcely sufficient to prevent Catholics and Orangemen from coming to blows. Anglesey privately warned the prime minister that even the soldiers were not to be relied on, and were cheering for O'Connell; and Dr. Curtis, an old friend of the Duke of Wellington, implored of him to yield. His reply was that if the Catholics ceased to agitate, and if a period of quiet supervened, something might be done; and when Anglesey advised the Catholics to continue their agitation he was instantly removed from office. Excitement grew, party passions were further inflamed, men's minds were constantly agitated by hopes and fears; and as the gloomy days of winter passed and a new year was ushered in, the conviction was general that peace could not be maintained, and that there must be concession or civil war.
At last Wellington and Peel surrendered. The former worked upon the fears of the king and compelled him to yield; the latter managed the House of Commons with consummate ability, and in March a Catholic Relief Bill was introduced, and in the following month passed into law. Under its provisions Catholics were admitted to Parliament and to the corporations; but they were still excluded from some of the higher offices, civil and military, such as those of Lord Lieutenant of Ireland, Commander-in-chief of the Army, and Lord Chancellor both in England and Ireland; priests were forbidden to wear vestments outside their churches, and bishops to assume the titles of their dioceses; Jesuits were to leave the kingdom, and other religious orders were to be rendered incapable of receiving charitable bequests. Further, the franchise being raised to ten pounds, the forty-shilling freeholders were disfranchised; and the Act not being retrospective O'Connell on coming to take his seat was tendered the old oath, which he refused and then had to seek re-election for Clare. These concessions to bigotry -- they were said to be made especially to placate the king -- helped to spoil the healing effect of the measure. The provisions regarding priests and bishops were indeed of little value, and were either evaded or despised; but the disfranchisement of the forty-shilling freeholders was a grievous wrong; and the denial of his seat to O'Connell was a personal insult, and was felt to be an insult to all Ireland.
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Roman Colleges[[@Headword:Roman Colleges]]

Roman Colleges
This article treats of the various colleges in Rome which have been founded under ecclesiastical auspices and are under ecclesiastical direction, with the exception of those that are treated separately under their respective titles throughout the Catholic Encyclopedia. The word "college" is used here to designate institutions established and maintained in Rome for the education of ecclesiastics; it is equivalent to "seminary". While the word seminario is applied occasionally, e.g. the Seminario Romano (S. Apollinare), the majority of these institutions, and especially those which have a national character, are known as "colleges". The training of priests in general is described in the article SEMINARY; here it suffices to note that the Roman colleges, in addition to the obvious advantages for study which Rome offers, also serve in a certain measure to keep up in the various countries of the world that spirit of loyal attachment to the Holy See which is the basis of unity. With this end in view the popes have encouraged the founding of colleges in which young men of the same nationality might reside and at the same time profit by the opportunities which the city affords. So too it is significant that within the last half century several colleges have developed as offshoots of the Propaganda (Urban College) in which the students from various countries were received until each nationality became numerous enough to form the nucleus of a distinct institution. The colleges thus established are halls of residence in which the students follow the usual seminary exercises of piety, study in private, and review the subjects treated in class. In some colleges there are special courses of instruction (languages, music, archaeology etc.). but the regular courses in philosophy and theology are given in a few large central institutions, such as the Propaganda, the Gregorian University, the Roman Seminary, and the Minerva, i.e. the school of the Dominicans. The Roman colleges are thus grouped in several clusters, each of which included a centre for purposes of instruction and a number of affiliated institutions. Each college has at its head a rector designated by the episcopate of the country to which the college belongs and appointed by the pope. He is assisted by a vice-rector and a spiritual director. Discipline is maintained by means of the camerata system in which the students are divided into groups each in charge of a prefect who is responsible for the observance of rule. Each camerata occupies its own section of the college building, has its own quarters for recreation, and goes its own way about the city on the daily walk prescribed by the regulations. Meals and chapel exercises are in common for all students of the college. While indoors, the student wears the cassock with a broad cincture; outside the college, the low-crowned three-cornered clerical hat and a cloak or soprana are added.
The scholastic year begins in the first week of November and ends about the middle of July. In most of the courses the lecture system is followed and at stated times formal disputations are held in accordance with scholastic methods. The course of studies, whether leading to a degree or not, is prescribed and it extends, generally speaking, through six years, two of which are devoted to philosophy and four to theology. To philosophy in the stricter sense are added courses in mathematics, languages, and natural sciences. Theology includes, besides dogmatic and moral theology, courses in liturgy, archaeology, Church history, canon law and Scripture. An oral examination is held in the middle of the year and a written examination (concursus) at the close. The usual degrees (baccalaureate, licentiate, and doctorate) are conferred in philosophy, theology, and canon law; since 1909 degrees in Sacred Scripture are conferred upon students who fulfill the requirements of the Biblical Institute. Each college spends the summer vacation at its villegiatura or country house located outside the city and generally in or near one of the numerous towns on the slopes of the neighbouring hills. Student life in the "villa" is quite similar to the routine of the academic year in regard to discipline and religious exercises; but a larger allowance is made for recreation and for occasional trips through the surrounding country. And while each student has more time for reading along lines of his own choice, he is required to give some portion of each day to the subjects explained in the classroom during the year. What has been said outlines fairly will the work of the Roman colleges. In matters of detail some variations will be found, and these are due chiefly to natural characteristics or to the special purpose for which the college was established.
ALMO COLLEGIO CAPRANICENSE (CAPRANICA)
This is the oldest Roman college, founded in 1417 by Cardinal Domenico Capranica in his own palace for 31 young clerics, who received an education suitable for the formation of good priests. Capranica himself drew up their rules and presented the college with his own library, the more valuable portion of which was later transferred to the Vatican. The cardinal's brother, Angelo, erected opposite his own palace a suitable house for the students. When the Constable de Bourbon laid siege to Rome in 1527 the Capranica students were among the few defenders of the Porta di S. Spirito, and all of them with their rector fell at the breach. The rector according to the university custom of those days was elected by the students and was always one of themselves. Alexander VII decided that the rector should be appointed by the protectors of the college. After the Revolution the college was re-established in 1807; the number of free students was reduced to 13, but paying students were admitted. Those entering must have completed their seventeenth year; they attend the lectures at the Gregorian University. The college counts among its graduates many cardinals and bishops; not a few of the students have passed into the diplomatic service. The country seat is a villa at Monte Mario.
SEMINARIO ROMANO
Hardly had the Council of Trent in its 23rd session decreed the establishment of diocesan seminaries, when Pius IV decided to set a good example, and on 1 Feb 1565, the seminary was solemnly opened with 60 students. The rules were drawn up by P. Lainez, General of the Society of Jesus, and to this order Pius IV entrusted the management of the college. Up to 1773 the students attended the lectures in the Collage Romano; the residence was changed several times before 1608, when they settled in the Palazzo Borromeo in the Via del Seminario (now the Gregorian University). A country seat was erected for the students in a portion of the baths of Caravalla. Each year, at Pentecost, a student delivered a discourse on the Holy Ghost in the papal chapel. In 1773 the seminary was installed in the Collegio Romano of the Jesuits. After the changes in 1798 the number of the students, generally about 100, was reduced to 9. Pius VII restored the seminary which continued to occupy the Collegio Romano until 1824, when Leo XII gave back this building to the Jesuits and transferred the seminary to S. Apollinare, formerly occupied by the Collegio Germanico; the seminary, however, retained its own schools comprising a classical course, and a faculty of philosophy and theology, to which in 1856 a course of canon law was added. The direction of the seminary and ,as a rule, the chairs were reserved to the secular clergy. After the departure of the Jesuits in 1848 the seminary again removed to the Collegio Romano. In the seminary there are 30 free places for students belonging to Rome; the remaining students, who may be from other dioceses, pay a small pension. The Collegio Cerasoli with four burses for students of the Diocese of Bergamo endowed by Cardinal Cerasoli, is connected with the seminary. The students take part in the ceremonies in the church of the Seminario Pio. Their cassock is violet. The seminary possesses an excellent library. At the present time, by order of Pius X, a new building for the seminary is in process of construction near the Lateran Basilica. The schools of the seminary are attended by students from other colleges and religious communities. Gregory XV, Clement IX, Innocent XIII, and Clement XII were educated in this seminary.
SEMINARIO PIO
Also situated in the Palazzo di S. Apollinare, this was founded in 1853 by Pius IX for the dioceses of the Pontifical States. Each diocese is entitled to send a student who has completed his humanities; Sinigaglia may send two; the number of pupils is limited to 62. All must spend nine years in the study of philosophy, theology, canon law, and literature; they are supported by the revenues of the seminary and are distinguished by their violet sash. The seminary has a villa outside the Porta Portese. The students bind themselves by oath to return to their dioceses on the completion of their studies.
SEMINARIO VATICANO
Founded in 1636 by Urban VIII for the convenience of the clerics serving in the Vatican Basilica (St. Peter's). Its government was entrusted to the Vatican Chapter which appointed the rector. Shortly afterward a course of grammar and somewhat later, courses of philosophy and theology were added. Paying students were also admitted. In 1730 the seminary was transferred from the Piazza Rusticucci to its present location behind the apse of St. Peter's. From 1797 till 1805 it remained closed; on its reopening only 6 free students could be received, but the number rose to 30 or 40. After the events of 1870 the seminary dwindled. Leo XIII endeavoured to restore it, re-establishing the former courses and granting it a country residence in the Sabine hills. In 1897 it was authorized to confer degrees. In 1905 Pius X suppressed the faculties of philosophy and theology, the students of the former subject going to S. Apollinare, and of the latter to the Gregorian. They wear a purple cassock with the pontifical coat-of-arms on the end of their sash.
SEMINARIO DEI SS. PIETRO E PAOLO
Established in 1867 by Pietro Avanzani, a secular priest, to prepare young secular priests for the foreign missions. Pius IX approved it in 1874 and had a college erected, but this was later pulled down and since then the seminary has changed its location several times; at present it is in the Armenian College. The students follow the courses at the Propaganda; at home they have lectures on foreign languages, including Chinese. They number 12. The college has a country residence at Montopoli in the Sabine hills. On finishing their studies the students go to the Vicariate Apostolic of Southern Shen-si or to Lower California.
SEMINARIO LOMBARDO DEI SS. AMBROGIO E CARLO
This college, founded in 1854 chiefly through the generosity of Cardinal Borromeo and Duke Scotti of Milan, was located in the palace of the confraternity of S. Carlo al Corso. Owing to the insufficiency of its revenues it remained closed from 1869 to 1878. Leo XIII allowed the other bishops of Upper Italy as well as of Modena, Parma, and Placenta to send their subjects who, numbering over 60, pay for their maintenance and follow the lectures at the Gregorian University; not a few of these students are already priests when the enter the seminary. They may be known by their black sashes with red borders. Since 1888 the seminary has had its own residence in the Prati di Castello.
COLLEGIO GERMANICO-UNGARICO
After the Collegio Capranica, the oldest college in Rome. The initiative towards its foundation was taken by Cardinal Giovanni Morone and St. Ignatius of Loyola, and by the energetic labour of the saint the plan was carried into effect. Julius III approved of the idea and promised his aid, but for a long time the college to struggle against financial difficulties. The first students were received in November 1552. The administration was confided to a committee of six cardinal protectors, who decided that the collegians should wear a red cassock, in consequence of which they have since been popularly known as the gamberi cotti (boiled lobsters). During the first year the higher courses were given in the college itself; but in the autumn of 1553 St. Ignatius succeeded in establishing the schools of philosophy and theology in the Collegio Romano of his Society. He also drew up the first rules for the college, which served as models for similar institutions. During the pontificate of Paul IV the financial conditions became such that the students had to be distributed among the various colleges of the Society in Italy. To place the institution on a firmer basis it was decided to admit paying boarders regardless their nationality, and without the obligation of embracing the ecclesiastical state; German clerics to the number of 20 or more were received free and formed a separate body. In a short time 200 boarding students, all belonging to the flower of European nobility, were received. This state of affairs lasted till 1573. Under Pius V, who had placed 20 of his nephews in the college, there was some idea of suppressing the camerata of the poveri tedeschi. Gregory XIII, however, may be considered the real founder of the college. He transferred the secular department to the Seminario Romano, and endowed the college with the Abbey of S. Saba all' Aventino and all its possessions, both on the Via Portuense and on the Lake of Bracciano; moreover he incorporated with it the Abbeys of Fonte Avellana in the Marches, S. Cristina, and Lodiveccio in Lombardy. The new rector P. Lauretano, drew up another set of regulations.
The college had already changed its location five times. In 1574 Gregory XIII assigned it the Palace of S. Apollinare and in 1575 gave it charge of the services in the adjoining church. The splendour and majesty of the functions as well as the music executed by the students under the Spaniard Ludovico da Vittoria and other celebrated masters (Stabile, Orgas, Carissimi, Pittoni, and others) constantly drew large crowds to the church. Too much attention indeed was given to music under P. Lauretano, so that regulations had to be made at various times to prevent the studies from suffering. The courses were still given in the Collegio Roman; but when Bellarmine terminated his lectures on controversy, a chair for this important branch of learning was established in the Collegio Germanico and somewhat later a chair of canon law. As a special mark of his favour, Gregory XIII ordered that each year on the Feast of All Saints a student of the college should deliver a panegyric in presence of the pope. Meanwhile in 1578 the Collegio Ungherese had been founded through the efforts of another Jesuit, P. Szántó who obtained for it the church and convent of S. Stefano Rotondo on the Caelian Hill, and of S. Stefanino behind the Basilica of St. Peter, the former belonging to the Hungarian Pauline monks, and the latter to the Hungarian pilgrims' hospice. In 1580 the union of the two colleges was decreed, a step which at first gave rise to difficulties. The students generally numbered about 100, sometimes, however, there were but 54, at other times as many as 150. During the seventeenth century several changes occurred, in particular the new form of oath exacted from all the students of foreign colleges. Mention must be made of the work of P. Galeno, the business manager who succeeded in consolidating the finances of the college so as to raise the revenue to 25,000 scudi per annum. A country residence was acquired at Parioli. In the eighteenth century the college became gradually more aristocratic. Benedict XIV performed the ceremony of laying the corner stone of the new church of S. Apollinare in 1742, on the completion of which a new Palace of S. Apollinare was erected. At the suppression of the Society (1773) the direction was entrusted to secular priests; lectures were delivered in the college itself, and the professors were Dominicans. Discipline and studies declined rapidly. Moreover, Joseph II sequestrated the property situated in Lombardy and forbade his subjects to attend the college. The buildings, however, were increased by the addition of the palace opposite to S. Agostino.
On the proclamation of the Roman Republic the property of the foreign national colleges was declared escheated to the Government and was sold for an absurdly small sum. On that occasion the library and the precious archives of sacred music were scattered.Pius VII restored whatever remained unsold and ordered the rest to be repurchased as far as possible. In the first years the revenues were employed to pay off the debts contracted in this repurchase. In 1824 the palace of S. Apollinare as well as the villa at Parioli was reunited to the Seminario Romano. The first students were received in 1818 and lived in the professed house of the Jesuits at the Gesu, and there the college remained till 1851. From that time the administration was entrusted to the general of theJesuits, who appointed the rector and other fathers in charge of the college. In 1845 the estate of S. Pastore near Zagarolo was acquired. In 1851 the residence was transferred to the Palazzo Borromeo in the Via del Seminario where it remained till 1886. In 1873 when the Collegio Romano was taken away from the Jesuits, the Collegio Germanico found a home in the Gregorian University. In 1886 owing to the necessity of having more extensive quarters, the Collegio Germanico was transferred to the Hotel Costanzi in the Via S. Nicola da Tolentino. The college receives German students from the old German Empire and from Hungary; places are free, but there are some students who pay (cf. Steinhuber, "Geschichte des Collegium Germanicum-Hungaricum in Rom", Freiburg, 1896; Hettinger, "Aus Welt und Kirche," I, Freiburg, 1897).
COLLEGIO TEUTONICO DI S. MARIA DELL' ANIMA
In 1399 Theodoric of Niem founded a hospice for German pilgrims. A confraternity in aid of the suffering souls in purgatory was soon after formed, and in 1499 the first stone of the beautiful church was laid, near the Church of S. Maria della Pace. In 1859 thispia opera was reorganized; a college of chaplains to officiate in the church was established; the chaplains were to remain only two or at the most three years, and at the same time were to continue their studies. They devote themselves chiefly to canon law with a view to employing their knowledge in the service of their respective dioceses; and they receive living and tuition gratis. Other priests also are admitted who come to Rome at their own expense for the purpose of study. At present there are 8 chaplains and about 10 other priests residing there. The college continues to assist poor Germans who come to Rome, either to visit the holy places or in search of occupation.
COLLEGIO TEUTONICO DEL CAMPO SANTO
Established in 1876 to receive priests belonging to the German Empire or German provinces of Austria, who remain there for two or, at the most, three years pursuing their studies and officiating in the Church of S. Maria della Pieta near St. Peter's. The revenues of the Campo Santo and the chaplaincies that have been founded devote themselves to the study of Christian archeology or Church history; they publish a quarterly review, the "Römische Quartalschrift fur christliche archaeologie und Kirkengeschichte". The site of the Campo Santo dei Tedeschi goes back to the days of Charlemagne and was then called the Schola Francorum. In the course of time the German residents in Rome were buried in the church of the Schola, then called S. Salvatore in Turri. In 1454 a confraternity was established, and in addition the guilds of German bakers and cobblers had their quarters there. In 1876 owing to the altered conditions of modern times the institute was put to its present purpose (cf. de Waal, "Der Campo Santo der Deutschen zu Rom", Freiburg, 1897.)
COLLEGIO PONTIFICO GRECO (THE GREEK PONTIFICAL COLLEGE)
This is also a foundation of Gregory XIII, who established it to receive young Greeks belonging to any nation in which the Greek Rite was used, and consequently for Greek refugees in Italy as well as the Ruthenians and Malchites of Egypt and Syria. These young men had to study the sacred sciences, in order to spread later sacred and profane learning among their fellow-countrymen and facilitate the reunion of the schismatical Churches. The construction of the College and Church of S. Atanasio, joined by a bridge over the Via dei Greci, was begun at once. The same year (1577) the first students arrived, and until the completion of the college were housed elsewhere. Gregory XIII endowed the college. The direction was entrusted to five cardinal protectors; the rector was selected at first either from the secular clergy or from the regulars. Under Sixtus V, but for the energetic resistance of Cardinal di S. Severina, this promising college would have been suppressed. Gregory XIV on the suggestion of the learned Pietro Arendius, a former student of the college, entrusted the direction to the Jesuits (1591), who introduced a new method of government and a new disciplinary spirit. Within a short time the number of collegians rose to 56; some paying students were admitted as boarders. Studies were pursued in the college itself; some of the professors were Jesuits, some secular priests, and some laymen.
In 1602 when Cardinal Guistiniani became cardinal protector, so many changes were introduced that the Jesuits withdrew from the care of the college which was entrusted first to the Somaschians and then to the Dominicans; but in 1622, at the request of the students, the Jesuits returned. Urban VIII ordered all the alumni to bind themselves by oath to remain in the Greek Rite, and this applied to Latins who entered the college surreptitiously; the regulation, however, was frequently disregarded in the eighteenth century. After 1773 secular priests took charge. The college was closed during the Revolution and not reopened till 1849; in the meantime the Greeks were admitted to the College of the Propaganda. The direction was entrusted first to secular priests, then to the Resurrectionists (1886), and finally to the Jesuits (1889). In 1897 Leo XIII reorganized the college. Owing to the generosity of the Emperor of Austria and the Ruthenian episcopacy a college was provided especially for the Ruthenians, while the Rumanians were sent to the College of the Propaganda. The direction of the College of S. Atanasio was entrusted to the Benedictines, who adopted the Greek Rite. The students perform the sacred functions of their rite with the greatest possible splendor in the Church of S. Atanasio. Formerly the Latin Rite also was celebrated in the church, but Leo XIII reserved it entirely for the Greek Rite. The students are all maintained gratuitously out of the revenues of the college. They number about 30 to 35 and follow courses in the Propaganda, besides having lectures at home in Greek language and literature. They wear a blue cassock with a red sash, and an Oriental cloak with large sleeves (cf. De Meester, "Le Collège Pontifical Grec de Rome", Rome, 1910).
PONTIFICIO-RUTENO COLLEGIO (THE RUTHENIAN PONTIFICAL COLLEGE)
This was founded, as said above, in 1897, and the Church of SS. Sergio e Bacco was assigned to it. At first it was in charge of the Jesuits but some years later it was entrusted to the Ruthenian Basilian monks. There are about 20 students, who are supported partly by the Ruthenian bishops and partly by paying a small fee. They follow the lectures at the Propaganda, and wear a blue cassock and soprana (cloak) with a yellow sash.
COLLEGIO INGLESE (VENERABILE COLLEGIUM ANGLORUM)
See THE ENGLISH COLLEGE in Rome.
COLLEGIO BEDA
United to the English College and intended for converted Anglican clergymen wishing to prepare for the priesthood. It was founded in 1852 by Pius IX; and increased under Leo XIII. Cardinal Howard bequeathed to the two colleges his valuable library. The country seat of the two colleges is at Monte Porzio.
COLLEGIO SCOZZESE (THE SCOTS COLLEGE)
Established in 1600 by Clement VIII for the education of Scottish priests for the preservation of Catholicism in their Fatherland; it was assigned the revenues of the old Scots hospice, which were increased by the munificence of the pope and other benefactors. In 1634 the college was transferred to its present situation and in 1649 the Countess of Huntley constructed a church dedicated to Saint Andrew and Saint Margaret, Queen of Scotland. From 1615 till 1173 it was under the direction of the Jesuits. The students, numbering about 20, are supported partly by the revenues of the college and partly by the Scottish bishops and by their own money. They attend the Gregorian University and have a villa at Marino. They wear a purple cassock, with a crimson sash and black soprana.
COLLEGIO IRLANESE
See IRISH COLLEGE, IN ROME.
COLLEGIO URBANO DI PROPAGANDA (THE URBAN COLLEGE)
The foundation of this college is due to the zeal of P. Ghislieri, a Theatine, and to the generosity of Mgr. G. Batta Vives, a Spaniard, consultor of the Sacred Congregation of the Propaganda, then established by Gregory XV. Urban VIII approved of the plan of erecting a college for the evangelization of the East and enlarged the palace given by Mgr. Vives; and under Alexander VII the Church of the Three Magi was added. Vives established in addition six free scholarships; foundations were made by other pontiffs and prelates, especially by Innocent XII, Clement XII, and the brother of Urban VIII, Cardinal Antonio Barberini. The college depends on the Sacred Congregation of the Propaganda, which appoints the rector, who at first was a Theatine but for centuries has always been a secular prelate, who is the parish priest of all who live in the Palace of the Propaganda; there are also a vice-rector, a bursar, and an assistant. Alexander VII imposed on all the students an oath binding them to remain under the jurisdiction of the Propaganda, not to enter a religious order without special permission, and to return after ordination to the priesthood to their dioceses or provinces to engage in the sacred ministry, and to send each year if in Europe, or every second year otherwise, a report of their apostolic work. Students are recommended by the bishops subject to the Propaganda, and the governing body select the students according to the number of vacancies, the places always being free. In 1798 the college was closed; some of the students were received by the Lazarists at Montecitorio. This lasted till 1809 when all that remained of the college was suppressed. In 1814 some of the Propaganda students were again received by the Lazarists, and in 1817 the college was reopened. From 1836 till 1848 it was under the direction of the Jesuits. The number of students is about 120. From the foundation of the college there have been courses of classics, philosophy, and theology, in which academic degrees are granted. The classical course lasts four years; the course of philosophy, including physics, and chemistry, and the history of philosophy, two years; the course of theology, four years. On the feast of the Epiphany the schools hold a solemn academy in various languages. The college possesses a valuable library. In addition to the many ecclesiastical dignitaries among the past students there were four martyrs: the Belgian Jacques Foelech (1643); Pietro Cesy (1680, in Ethiopia); the Armenian Melchior Tasbas (1716, at Constantinople); Nicholas Boscovich (1731).
COLLEGIO DEI MARONITI (THE MARONITE COLLEGE)
This was founded by Gregory XIII, and had its first site near the Church of S. Maria della Ficoccia near the Piazza di Trevi. It was richly endowed by Sixtus V and Cardinal Antonio Caraffa, and also by other popes, and was entrusted to the Jesuits; the pupils attended the Gregorian University. During the Revolution of 1798 the College was suppressed, and the Maronites who wished to study at Rome went to the Collegio Urbano. In 1893 Mgr. Khayat, the Maronite Patriarch, obtained the restoration of the college from Leo XIII. The Holy See gave part of the funds, the remainder was collected in France, and in 1894 the new college was inaugurated. In 1904 it acquired its own residence, and is now under the charge of Maronite secular priests. The students numbered 8 at the beginning, there are now 19; the greatest number that can be received is 24.
COLLEGIO BELGA (THE BELGIAN COLLEGE)
Established in 1844 through the initiative of Mgr. Aerts, aided by the nuncio in Belgium, then Mgr. Pecci, and by the Belgian bishops. At first it was located in the home of Mgr. Aerts, rector of the Belgian national Church of S. Guiliano. In 1845 the ancient monastery of Gioacchino ed Anna at the Quattro Fontane was purchased. The Belgian episcopate supports the students and proposes the president. The students, 20 and more in number, attend the Gregorian; their dress is distinguished by two red stripes at the ends of the sash.
COLLEGIO DEGLI STATI UNITI DELL' AMERICA DEL NORD
See THE AMERICAN COLLEGE, IN ROME.
COLLEGIO POLACCO (THE POLISH COLLEGE)
In 1583, St. Philip Neri, and in about 1600, King John Casimir had begun the foundation of a college for Poles, but their institute was short-lived. In 1866 a college was finally opened due to the efforts of the Congregation of the Resurrection, which raised the first funds to which Princess Odelscalchi, Pius IX, and others contributed later. In 1878 the college was transferred to its present location, the former Maronite College, and the adjoining church was dedicated to St. John Cantius. The students, some of whom pay a small pension, number 30 and are distinguished by their green sashes; they attend the lectures in the Gregorian. The college is under the care of the Resurrectionists and possesses a villa at Albano.
COLLEGIO ILLIRICO (THE ILLYRIAN COLLEGE)
This was established in 1863 by Pius IX to prepare priests for Dalmatia, Croatia, Bosnia, and Slavonia, and was located in the Illyrian hospice near the Church of S. Girolamo degli Schiavoni; but after a few years no more students were received. In 1900, Leo XIII reorganized the Illyrian hospice and decided to form a college of priests of the above-mentioned provinces, who would attend to the services in the church and at the same time pursue ecclesiastical studies.
SEMINARIO FRANCESE (THE FRENCH SEMINARY)
The French bishops at the Council of La Rochelle (1853) petitioned Pius IX to approve of their plan of founding a French Seminary in Rome for the special purpose of training a body of priests strongly attached to the Holy See and prepared to counteract the influence of Gallican ideas. The seminary was opened the same year with 12 students under the direction of P. Lamurien of the Congregation of the Holy Ghost, which order still directs it, while the students attend the lectures at the Gregorian. The students are in part priests who wish to perfect their knowledge, and partly seminarists preparing for the priesthood. The seminary is located in the Via del Seminario; its first site was the old Irish college near the Trajan Forum. In 1856 Pius IX assigned to the seminary the Church of S. Chiara with the adjoining Poor Clare convent, founded in 1560 by St. Charles Borromeo on the ruins of the baths of Agrippa. The church was rebuilt on the plan of Notre-Dame-des-Victoires in Paris; in 1883 the monastery was entirely remodeled to suit its present purpose. Leo XIII declared it a pontifical seminary in 1902. The students pay a pension, though in some cases it is paid from the funds of their diocese; students not belonging to France are also admitted. The seminarists generally number between 100 and 120 (c.f. Escheat, "Le séminaire français de Rome", Rome, 1903.
COLLEGIO DEI CAPPELLANI DI S. LUIGI DEI FRANCESI
This is another French institution. The church dating from 1496 served as a parish for the French residents at Rome. In 1840 on the proposal of Cardinal Bonnechose the parish was suppressed and the revenue applied to create chaplaincies for young students, French priests, who wished to specialize at Rome in canon law, archeology, or ecclesiastical history. Until 1906 the chaplains published the "Annales de St. Louis des Francais", devoted specially to history. After the decease of Mgr Cadene, they undertook the continuation of the "Analecta Ecclesiastica" containing the Acts of the Holy See, as well as moral and canonical dissertations.
COLLEGIO BOEMO (THE BOHEMIAN COLLEGE)
Established in 1884 partly with the revenues of the ancient Bohemian hospice founded by Emperor Charles IV, and with contributions of Leo XIII and the Bohemian bishops. The site was transferred several times, but in 1888 the old monastery of S. Francesca Romana in the Via Sistina was purchased. The rector is always one of the professors in the Propaganda, which the students attend. They number from 24 to 28 and are distinguished by their black sashes with two yellow stripes at the extremities. They have a villa at Trevi in Umbria.
COLLEGIO ARMENO (THE ARMENIAN COLLEGE)
Gregory XIII in 1584 had decreed the erection of a college for the Armenians (Bull "Romana Ecclesia"), but the plan fell through. When the Collegio Urbano of the Propaganda was founded later there were always some places for students of this nation. Finally, in 1885, Gregory's proposal was carried into effect, thanks to the generosity of some wealthy Armenians and of Leo XIII. The college was granted the Church of S. Nicola da Tolentino in the street of that name. The president is an Armenian prelate; the students numbering from 20 to 25 attend the lectures at the Propaganda, and wear red sashes and large-sleeved Oriental cloaks.
COLLEGIO SPAGNUOLO (THE SPANISH COLLEGE)
Founded in 1892 through the initiative of Leo XIII and the generosity of the episcopacy, the royal family, and other benefactors in Spain. Installed at first in the national hospice of S. Maria in Monserrato, it was transferred later to the Palazzo Altemps near S. Apollinare. The students numbering 70 are for the most part supported by their bishops; they attend the Gregorian, and are distinguished by a pelerine and a sky-blue sash. The direction is entrusted to the pious Spanish Congregation of the Operarii Diocesani.
COLLEGIO CANADESE (THE CANADIAN COLLEGE)
Cardinal Howard took the first steps towards the erection of this institute. The Canadian Congregation of St. Sulpice undertook to defray the expenses. The building was soon erected (1887) in the Via delle Quattro Fontane, and in 1888 the first pupils were enrolled. Some of the students are priests and follow the lectures in the Propaganda, and those who have already completed their studies in Canada are privileged to receive a degree after two years in Rome. The Sulpicians are in charge of the college.
PONTIFICO COLLEGIO PORTOGHESE (THE PORTUGUESE PONTIFICAL COLLEGE)
Founded in 1901 by Leo XIII; its direction is entrusted to Italian secular priests, and the students attend the lectures at S. Apollinare.
COLLEGIO APOSTOLICO LEONIANO
Owes its origin to P. Valentini, a Lazarist, who, aided by a pious lady, received in a private house the students who could not otherwise gain admittance to the other colleges. This college and the revenue left by the lady were taken over later by the Holy See and a large building was erected in the Prati di Castello. The direction was committed to the Jesuits. The students, mainly of the southern provinces that have no special college at Rome, attend the lectures at the Gregorian University.
APPENDIX: "IN PRAECIPUIS"
The Apostolic Constitution "In præcipuis", 29 June, 1913, promulgates the new regulations concerning the training of the Roman and Italian clergy. In brief, there are to be two seminaries: a smaller, for "gymnasial" students, in the present Vatican Seminary; and a greater, for philosophers and theologians, in the new Lateran building. To the latter are transferred the Seminario SS. Ambrogio e Carlo, now to be part of the Roman Seminary; and the Seminario Pio, which retains the laws as to its scope and character. The faculties of philosophy and theology of the Roman Seminary are to be in the Lateran Seminary; the law department goes to the Collegio Leoniano, but remains a school of the Seminary. The Collegio Leoniano shall receive only priests duly authorized to pursue higher studies. The Academia Theologica of the Sapienza remains at S. Apollinare. All Italian clerical students must abide in the Lateran or the Vatican Seminaries, excepting those preparing for the heathen missions or who are eligible for the Collegio Capranica.
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Roman Curia[[@Headword:Roman Curia]]

Roman Curia
Strictly speaking, the ensemble of departments or ministries which assist the sovereign pontiff in the government of the Universal Church. These are the Roman Congregations, the tribunals, and the offices of Curia (Ufficii di Curia). The Congregations, being the highest and most extensive departments of the Pontifical Government, are treated elsewhere under ROMAN CONGREGATIONS. This article deals in particular with the tribunals and the offices of Curia (Ufficii di Curia), in addition to which something will be said of the commissions of cardinals and the pontifical family.
I. TRIBUNALS
According to the Constitution "Sapienti consilio" of Pius X, the tribunals of the Curia are three: the Sacred Penitentiaria, the Sacred Roman Rota, and the Apostolic Signatura.
A. The Sacred Penitentiaria
The origin of this tribunal cannot be assigned with any reasonable certainty. Some authors, like Cardinal De Luca (Relatio curisae rom. forensis, diss. xii), think that the office of penitentiary dates from the primitive Church; Lega (Prael. de judiciis eccl., II, 263, not.) refers it to the time of Pope Cornelius (204), who is said to have appointed penitentiaries pro lapsis. Penitentiaries are certainly more ancient in the East than in the West. The Fourth Lateran Council (1215) ordained the establishment of a penitentiary in each cathedral. The Roman Church, if not the first, was at least one of the first in the West to establish penitentiaries. According to some authorities, from the seventh century, that is from the pontificate of Benedict II, the penitentiary of the Roman Church was a cardinal priest; this was certainly the case before Gregory X (d. 1276). Gregory IX calls Cardinal Nicola de Romania "poenitentiarius felicis recordationis Honorii pap. praedecessoris". Prior to 1205 Giraldus Cambrensis mentions Giovanni di S. Paolo, of the title of St. Priscilla, as one who heard confessions in the place of the pope; he was probably a cardinal of that title.
The office of penitentiary assumed greater importance when the reservation of cases to the pope or the bishops began. At the end of the sixth century (592) St. Gregory the Great reserved to himself the excommunication with which he threatened Archbishop John of Larissa for unjustly deposing Adrian, Bishop of Thebes. The first universally recognized case of a general papal reservation of an offence is that of Innocent II, who, at the Council of Clermont (1130), reserved to himself in every case absolution from the crime of striking a cleric. This reservation was confirmed by him in the following year at the Council of Reims, where he also reserved to himself the absolution of incendiaries and their accomplices. Thenceforth reservations increased in number, and an office became necessary to answer those who, guilty of some offence, asked of the sovereign pontiff absolution from the censure incurred, and reserved to the Holy See, or, being unable to repair to Rome, asked to be absolved from some sin reserved to the pope by a priest of their own land, who would of course require a special delegation. In the time of Cardinal Bérenger Frédol, penitentiary from 1309 to 1323, the office of the Penitentiaria was in existence, with various subordinates and employees, under the direction of a cardinal penitentiary, whom Clement V called paenitentiarius major [c. ii. de elect, etc. (I. 3) in Clem.]. Under Alexander IV and Urban IV, Cardinal Hugo of St-Cher (or of San Caro) was called poenitentiarius summus, or sedis apostolicae paenilentiarius generalis. For the earlier history of this tribunal see the excellent work of P. Chouet, "La sacrée pénitencerie apostolique" (Lyons, 1908), in which may be found the details of its original constitution. The present article deals only with the recent constitution of this tribunal.
The Sacred Penitentiary consists in the first place of the cardinal chief penitentiary (paenitentiarius major) appointed by a Brief of the sovereign pontiff. Pius V, followed by Benedict XIV, decreed that this functionary should be chosen from among the cardinal priests, and must be a master in theology or doctor of canon law (magister in theologia seu decretorum doctor). He must transact the business of his office personally, or if prevented from so doing, he must provide a substitute in another cardinal qualified as above stated, and who takes the title of pro-chief penitentiary. During his term of office he acts in his own name, and not in that of the cardinal by whom he is delegated. To the cardinal chief penitentiary is assigned a regent of the Penitentiaria. This officer, like the others of whom we shall speak, is selected by the cardinal penitentiary and presented to the pope; and if approved by him is appointed by a letter of the cardinal himself. After the regent comes the theologian, whom it has long been usual to select from theSociety of Jesus; then come the datary, the canonist, the corrector, the sealer (sigillatore), and some copyists, besides a secretary, a surrogate (sostituto), and an archivist. The signatura (Segnatura) of the Penitentiaria (its congress) is the meeting at which the most important cases are considered. It is formed of the cardinal penitentiary, the theologian, the datary, the corrector, the sealer (sigillatore), and the canonist, the secretary also taking part in it, but without a vote. The other members of the meeting are only consulted, the decision of the case being left entirely to the cardinal penitentiary, who, if in doubt as to the extent of his faculties, refers the matter to the Holy Father.
The minor penitentiaries of certain Roman churches and of the Holy House of Loreto must be mentioned as in some way related to the Sacred Penitentiaria. At Rome, they are attached to the three Basilicas of St. John Lateran, St. Peter, and St. Mary Major. At St. John Lateran the office is filled by the Friars Minor. At St. Peter's it was formerly filled by Jesuits, but, at the suppression of the Society by Clement XIV, their place was taken by Minor Conventuals, who still retain it; these are thirteen in number, but there are also at St. Peter's fourteen other "adjunct" penitentiaries -- Carmelites, Friars Minor, Augustinians, Servites. At St. Mary Major the penitentiaries are Dominicans. At Loreto the Jesuits served as penitentiaries until their suppression, when they were succeeded by the Minor Conventuals, who still hold the office. The minor penitentiaries may not be removed by their superiors, either from Rome or from Loreto, without the permission of the Holy See. They are authorized to hear the confessions of all the faithful, not excepting religious, who may come to the minor penitentiaries without the permission of their religious superiors. The faculties of these penitentiaries are very ample; and care is taken, as a rule, that there may be priests of different languages among them, to hear the confessions of pilgrims or other foreigners who do not speak Italian.
The cardinal penitentiary assists the pope at the hour of death, reciting the customary prayers for the dying, etc. It is he, also, who at the beginning of a jubilee, offers to the pope the golden hammer, to give the first three knocks at the Holy Door (Porta Santa) of St. Peter's, which door is opened only during the Holy Year, or year of the jubilee. After the pope, the cardinal penitentiary himself knocks twice with the hammer. It is also the office of the cardinal penitentiary, at the end of the jubilee year, when the Holy Door is to be closed, to present to the pope the trowel and the mortar, to begin the walling up of the door. In Holy Week, the cardinal penitentiary, surrounded by those officers who constitute the signatura, or congress of the Penitentiaria, sits four times -- Palm Sunday, Wednesday, Good Friday, and Holy Saturday -- in the penitential cathedra, or chair, set in each of the three above-mentioned Roman basilicas, and awaits for some time those who may wish to confess to him, striking lightly upon the head with his traditional rod (also used by the minor penitentiaries) those who may kneel before him with that intention, beginning with the officers of the Sacred Penitentiaria. On the part of the faithful this ceremony is public confession of having sinned against God, and a request for forgiveness by ecclesiastical authority of sins committed.
The Sacred Penitentiaria was always provided with great powers, formerly of internal jurisdiction only, but as time went on, of external jurisdiction also. Under the latter head its work so increased that the administration of this tribunal was greatly hampered. Several popes disapproved of this, especially Pius IV, who planned a reform both of its constitution and of its field of action, or competency. Death prevented him from carrying this into effect: it was realized by St. Pius V, who, in 1569, by his Constitution "In omnibus", reformed the organization of the Penitentiaria, while he modified its competency by his other Constitution "Ut bonus paterfamilias", both dated 18 May of that year. The competency of the Penitentiaria was confined to matters of internal jurisdiction. Little by little, the successors of Pius V increased the faculties of this tribunal; and, as many of these new concessions were made by word of mouth (vivae vocis oraculo), there arose new doubts to be solved; wherefore, to remove uncertainties Innocent XII, in 1682, formulated a new list of faculties for the Penitentiaria; but, the sovereign pontiff having delayed the solution of some doubts, and difficulties having arisen in regard to the interpretation of his Constitution, the desired end was not attained while, on the other hand, new faculties were granted to the Sacred Penitentiaria by succeeding popes. Consequently, Benedict XIV as constrained to define better the faculties of this tribunal, which that learned pontiff did by his famous Constitution, "Pastor bonus", of April, 1744, wherein he enumerated the faculties of the Sacred Penitentiaria more or less as they had been granted by Pius V, although broader in some respects. It is more remarkable that he granted some powers of external jurisdiction; hence until now the Penitentiaria has had, as an exceptional faculty, the power of dispensing destitute or needy persons from public matrimonial impediments.
The Constitution "Sapienti consilio" of Pius X has confined the competency of the Penitentiaria to its former scope, limiting it to internal jurisdiction. The power to dispense from matrimonial impediments in relation to external jurisdiction, for all classes of people, having been granted to the Congregation of the Sacraments, the tribunal of the Penitentiaria received jurisdiction in all internal matters, in relation to which it is empowered to grant graces of all kinds -- absolutions, dispensations, commutations, ratifications in matter of impediments, condonations. This tribunal also deals with questions of conscience submitted to the judgment of the Holy See. It should be observed here that the chief penitentiary's powers of internal jurisdiction, even before the recent Constitution, held during the vacancy of the Holy See, while his power of external jurisdiction, with a few exceptions, was suspended.
As to the procedure of the Penitentiaria, it follows the rules set down in the Constitution "In apostolicae" of Benedict XIV, in all that is not at variance with the new Constitution of Pius X. It transacts its business under the greatest secrecy, and gratuitously(omnino secreto et gratis). It is chiefly a tribunal of mercy, as Benedict XIV asserts in his Constitution "Pastor bonus"; wherefore it is appropriate that its seal should bear, as is the case, an image of the Virgin Mother with the Child in her arms. Recourse is had to the Penitentiaria by means of a letter (written by the party interested or by that party's confessor) exposing the case, without, however, naming the person concerned. The letter is addressed to the cardinal penitentiary, and may be written in any language. The name and address of the person to whom the answer is to be sent must be clearly given. The following may serve as an example of applications to be made to the Penitentiaria: "Your Eminence: Tizio and Caia [which must be fictitious names] wishing to be united in the bonds of holy matrimony ask Your Eminence for dispensation from the following impediments: (1) an impediment of the first degree in the direct line, that now is, and most probably will remain, concealed, originating in illicit relations between Tizio and the mother of Caia, after the latter's birth; (2) an impediment of crime, which is also concealed, originating in adultery between the petitioners while the first wife of Tizio still lived, with a mutual promise of marriage in case of the first wife's death. The reasons for this petition are . . . [here the facts are given]. The answer may be addressed as follows. . . ." Fictitious names may be given, with the request that the answer be sent to the General Delivery, or, if preferred, to the confessor of the interested party. The letter containing the petition should be addressed: "To His Eminence the Cardinal Chief Penitentiary, Palace of the Holy Office, Rome".
We give this example of petitions to the Sacred Penitentiary as the faithful are in frequent need of recourse to that tribunal. The grace that is sought and the reasons why it should be granted vary, of course, in different cases.
B. The Sacred Roman Rota
See SACRA ROMANA ROTA.
C. The Apostolic Signatura
In former times, there was only one Signatura, i.e. there were a few assistants who were commissioned by the sovereign pontiff to investigate the petitions addressed to the Holy See, and to report concerning them. These functionaries were called Referendarii apostolici. Vitale, in his "Comm. de iure signaturae justitiae", says that there is record of the referendaries as such in 1243. Innocent IV mentions them. As time went on, recourse to the Holy See becoming more and more frequent, whether to obtain graces or to submit cases to the decision of the pope, the number of the referendaries increased considerably. Alexander VI deemed it expedient to define their office better, which he did by creating a double Signatura -- the Signatura of Grace, and the Signatura of Justice -- to which the referendaries were severally assigned. As the office of referendary was a very honourable one, it came to be conferred frequently as a merely honorary title, so that the number of the referendaries was unduly increased; and Sixtus V was constrained, in 1586, to limit the referendaries of the Signatura of Justice to 100, and those of the Signatura of Grace to 70. Alexander VII combined the referendaries of both Signaturas into a college, with a dean. These were called "voting referendaries",' and actually exercised their office. The others remained as "supernumerary referendaries" (extra numerum). In 1834 Gregory XVI gave a new organization to the Signatura of Justice. On the other hand, the Signatura of Grace gradually disappeared: no mention is made of it after 1847 in the catalogues of the tribunals and officials of the Curia.
The Signatura of Grace, also called Signatura of the Holy Father (Signatura Sanctissimi), was held in the presence of the sovereign pontiff, and there were present at it some cardinals and many prelates, chief among the latter being the voters of this Signatura. At the invitation of the Holy Father, the voters voted upon the matters under consideration, but that vote was merely consultative. The Holy Father reserved to himself the decision in each case, announcing it then and there, or later, if he chose, through his "domestic auditor", as De Luca calls him, or "auditor of the Holy Father" (auditor sanctissimi), as he was called later. The Signatura of Justice was a genuine tribunal, presided over in the name of the pope by a cardinal prefect. The voters of this Signatura were present at it, and their vote was not consultative, but definitive. As a rule, the cardinal prefect voted only when his vote was necessary for a decision.
Pius X, in the Constitution by which he reorganized the Curia, abolished the two ancient Signaturas, and created a new one that has nothing in common with the other two. The Signatura now consists of six cardinals, appointed by the pope, one of whom is its prefect. It has a secretary, a notary, who must be a priest, some consultors, and a few subordinate officers. The present Signatura is a genuine tribunal which ordinarily has jurisdiction in four kinds of cases, namely:
· accusations of suspicions against an auditor of the Rota;
· accusations of violation of secrecy by an auditor of the Rota;
· appeals against a sentence of the Rota;
· petitions for the nullification of a decision of the Rota that has already become res judicata. As a temporary commission, the pope gave to the Signatura the mandate and the power to review the sentences passed by the Roman Congregations before the Constitution "Sapienti Consilio". This commission was given to the Signatura through an answer by the Consistorial Congregation on the subject of a doubt relating to a case of this kind. Of course the Holy Father may on special occasions give other commissions of this nature to the Apostolic Signatura.
II. OFFICES OF CURIA
These are five in number: The Apostolic Chancery; Apostolic Dataria; Apostolic Camera; Secretariate of State; Secretariate of Briefs.
A. The Apostolic Chancery (Cancelleria Apostolica)
This office takes its name from civil law and from the imperial chanceries, and is certainly of very ancient origin in its essence. The primacy of the Roman See made it necessary that the sovereign pontiff should have in his service officers to write and to transmit his answers to the numerous petitions for favours and to the numerous consultations addressed to him. This office, in course of time, underwent many transformations, to the most important of which only we shall refer. After Martin V had instituted a large number of offices in the Chancery, Sixtus V placed many of them in the class of vacabili, as they were then called. The origin of this institution was as follows: The pope was often compelled, in defence of Christendom, to wage war, to fit out expeditions, or at least to give financial assistance to the princes who waged such wars at his exhortation. But the pontifical treasury, on the other hand, was often without the means to defray even the expenses of the Pontifical States, and it became imperative to raise funds. Accordingly, the popes resorted to the expedient of selling several lucrative offices of the Curia, and, as a rule, to the highest bidder. It should be observed, however, that what was sold was not the office itself, but the receipts of the office, e.g., the taxes for the favours granted through the office in question. Some offices were sold with the right of succession by the heirs of the purchaser. This, however, could be done only in the case of an office of minor importance, in the exercise of which no special ability was required. Those offices which entailed grave responsibilities, and which could be filled only by pious and learned men, were sold on the condition that they should revert to the Curia at the death of the purchaser. An aleatory contract, therefore, was made, the uncertainty being, on the one side, the amount of the income of the office and, on the other, the length of life of the purchaser. The prices of the offices, especially of the more desirable ones, were considerable: Lorenzo Corsini, afterwards Clement XII, bought the office of regent of the Chancery for 30,000 Roman scudi -- a large fortune for those times. The hazard was not necessarily confined to the life of the purchaser; he was free to establish it upon the life of another person, provided the latter (called the intestatary) were expressly designated. The purchaser was also allowed to change the life hazard from one person to another, providing this were done forty days before the death of the last preceding intestatary.
The offices of the Chancery which were transformed into vacabili by Sixtus V were those of the regent, of the twenty-five solicitors, of the twelve notaries, auditors of the causes of the Holy Palace, and others. Sixtus V assigned the proceeds of these sales to the vice-chancellor (see below) as part of the latter's emoluments; but this too liberal prescription in favour of the cardinal who presided over the Chancery was revoked by Innocent XI, who assigned the revenue in question to the Apostolic Camera. Alexander VIII restored these revenues to the vice-chancellor, who, at that time, was the pope's nephew, Pietro Ottoboni. Under Napoleon I the Government redeemed many of the vacabili, and but few remained. Pius VII, after his return to Rome, undertook a reform of the Chancery, and wisely reduced the number of the offices. But, as he himself granted to the vacabili the privilege that, by a legal fiction, time should be regarded as not having transpired (quod tempus et tempera non currant), and many proprietors of vacabili having obtained grants of what was called sopravivevza by which deceased intestataries were considered to be living, it came to pass that certain offices remained vacabili in name, but not in fact. Finally, Leo XIII (1901) suppressed all the vacabili offices, ordering his pro-datary to redeem them, when necessary, the datary's office being substituted for the proprietors.
Since the Constitution of Pius X, the Chancery has been reduced to a forwarding office (Ufficio di Spedizione) with a small personnel; there are, besides the cardinal who presides over the Chancery, the regent, with the college of Apostolic prothonotaries, a notary, secretary and archivist, a protocolist, and four amanuenses. The presiding cardinal, prior to the recent Constitution, was called vice-chancellor. The authors who wrote on the Chancery gave many ingenious reasons why that dignitary should not have received the more obvious title of chancellor. Cardinal De Luca regarded these explanations as senseless (simplicitates et fabllae), and proposed an explanation of his own, without, however, insisting on its correctness. According to him, it was probable that the title of vice-chancellor arose in the same way as the title of pro-datary, the custom having been to call the head of the datary office (dataria) the datary (datario), if he were not a cardinal, and the pro-datary (prodatario), if he were a cardinal. The reason for this must be sought in the fact that the office of datary was really not that of a cardinal, but rather of minor dignity; wherefore it did not seem well to give the title of datary to a cardinal. The same custom still obtains in the case of a nuncio who is elevated to the cardinalate: he retains his position for a time, but with the title of pro-nuncio. This theory of De Luca's, if not altogether certain, is at least probable. The new Constitution, however, establishes that the head of the Chancery shall hereafter be called chancellor, a very reasonable provision, seeing that this office has been filled for centuries by cardinals. For the rest, the office in question was always regarded as one of the most honourable and most important of the Curia, as may be seen from Moroni's account of the funeral of Cardinal Alexander Farnese, vice-chancellor, and arch-priest of the Vatican Basilica. The authority of the vice-chancellor was increased when, under Alexander VIII in 1690, there was added to his office, in perpetuity, that of compiler (sommista).
At present the chancellor retains little of his former influence and attributes. He acts as notary in the consistories and directs the office of the chancery. The greatest splendour of the chancellor was under Leo X, from whose successor, Clement VII, this functionary received as residence the Palazzo Riario, long known as the Cancelleria Apostolica, where he resides at the present day. His former residence was in the Palazzo Borgia, from which he moved to the Palazzo Sforza Cesarini, the latter palace being, on this account, known for a long time as the Cancelleria Vecchia. The removal of the vice-chancellor's residence and office to the majestic Palazzo Riario, in the Campo di Fiori, was due to the confiscation of the property of Cardinal Raffaele Riario for his share, with Cardinals Petrucci, Sacchi, Soderini, and Castellesi, in a conspiracy against the life of Leo X. Contiguous to the Cancelleria, in fact forming a part of it, is the Church of San Lorenzo in Damaso. When Clement VII assigned this palace as the perpetual residence of the vice-chancellor, he provided that the vice-chancellor should always have the title of that church; and, as it happens that the chancellors are not always of the same order in the Sacred College, being sometimes cardinal-deacons, sometimes cardinal-priests, and sometimes cardinal-bishops, this church does not follow the rule of the other cardinalitial churches, which have a fixed grade, being titular -- that is churches over which cardinals of the order of priests are placed -- or deaconries -- churches over which are placed cardinal-deacons. San Lorenzo, on the contrary, is a titular when the chancellor ia of the order of priests, and a deaconry when he is a cardinal-deacon. When, on the other hand, he is a sub-urbicarian bishop, the chancellor retains this church in commendam.
The Regency, which is the next office in the order of precedence in the Chancery after the chancellorship, was created in 1377, when Gregory XI returned from France to his see. Cardinal Pierre de Monteruc, who was the chancellor at that time, refused to follow the pope from Avignon to Rome; and, as it was necessary that someone should direct the office of the Chancery, the pope, leaving the title of vice-chancellor to Montéruc, appointed the Archbishop of Ban, Bartolommeo Prignano, regent of this important office. At the death of Gregory XI, in 1378, Prignano was elected pope, and he appointed a successor to himself in the office of regent of the Chancery, which was thereafter maintained, even when the vice-chancellor re-established his residence at Rome.
There is not space here to refer in detail to the other offices of the Chancery, and the subject is the less important, since the greater number of those offices have now disappeared for good.
At present the Chancery is charged only with the expedition of Bulls for consistorial benefices, the establishment of new dioceses and new chapters, and other more important affairs of the Church. (For the various forms of Apostolic Letters, see BULLS AND BRIEFS.) One fact concerning the expedition of Bulls should be mentioned. Formerly, there were four different ways of issuing these documents, namely, by way of the Curia (per viam curios), by way of the Chancery (per cancellarium), secretly (per viam secretam), and by way of the Apostolic Camera (per viam cameras). The reason for this is that, while some Bulls were taxed, there was no taxation on others, and it was necessary to determine upon what Bulls the proprietors of the vacabilioffices had a right to receive taxes. Bulls, therefore, which concerned the government of the Catholic world, being exempt from all taxation, were said to be issued by way of the Curia. Those Bulls of which the expedition was by way of the Chancery were the common Bulls, which, after being reviewed by the abbreviators of the greater presidency (see ABBREVIATORS), were signed by them and by the proprietors of the vacabili, the latter of whom received the established taxes. The Bulls said to be issued secretly were those in favour of some privileged persons -- as the palatine prelates, the auditors of the Rota, and the relatives of cardinals. They were signed by the vice-chancellor, and they, too, were exempt from taxation. Finally, the Bulls of which the expedition was said to be by way of the Camera were those that concerned the Apostolic Camera. Since the style and the rules of the Chancery could not be adapted to these Bulls, they were issued by the sommista, whose office was created by Alexander VI and later, as was said above, united by Alexander VIII with that of the vice-chancellor.
At the present time, all the vacabili having been abolished, these various forms of expedition have been suppressed, the new Constitution providing that all Bulls be issued by way of the Chancery, on order of the Congregation of the Consistory for all matters of the competency of that body, and by order of the pope for all others. This is in keeping with the new organization of the Chancery as a merely issuing office. The Constitution "Sapienti consilio" provided that the ancient formulae of Bulls should be changed, and the duty of preparing new ones was given to a commission of cardinals composed of the chancellor, the datary, and the secretary of the Consistorial Congregation. This commission has already reformed the Bulls for the Consistorial benefices, and Pius X, by his Motu Proprio of 8 December, 1910, approved the new formula; and ordered them to be used exclusively after 1 January, 1911. The college of the abbreviators of the greater presidency having been suppressed, and the abbreviators of the lesser presidency having become extinct in fact, the Apostolic prothonotaries in actual office have been appointed to sign the Bulls. A very reasonable change has also been made in regard to the dating of Bulls. Formerly Bulls were dated according to the year of the Incarnation, which begins on 25 March. This medieval style of dating remained peculiar to papal Bulls, and in time gave rise to much confusion. Pius X ordered these documents to be dated in future according to common custom, by the year which begins on 1 January.
Mention should here be made of what are known as the Rules of the Chancery. This name was given to certain Apostolic Constitutions which the popes were in the habit of promulgating at the beginning of their pontificate, in regard to judicial causes and those concerning benefices. In many cases the pope merely confirmed the provisions of his predecessor; in others he made additions or suppressions. The result has been an ancient collection of standing rules which remained unmodified even in the recent reorganization of the Curia. These Rules are usually divided into three classes: rules of direction or expedition, which concern the expedition of Bulls; beneficial or reservatory rules, relating to benefices and reservations; lastly, judicial rules, concerning certain prescriptions to be observed in judicial matters, especially with relation to appeals. The Rules of the Chancery have the force of law, and are binding wherever exceptions have not been made to them by a concordat. In ancient times, these rules ceased to be in force at the death of the sovereign pontiff, and were revived only upon the express confirmation of the succeeding pope. Urban VIII, however, declared that, without an express confirmation, the Rules of the Chancery should be in force on the day after the creation of the new pope. It would be outside of the scope of this article to enter into a minute examination of these rules, all the more because the commission of cardinals charged with the reformation of the formulae of Bulls has also charge of revising the Rules of the Chancery.
B. The Apostolic Dataria
According to some authorities, among them Amydenus (De officio et jurisdictione datarii necnon de stylo Datariae), this office is of very ancient origin. It is not so, however, as appears from the fact that the business which eventually fell to it was originally transacted elsewhere. The Dataria was entrusted, chiefly, with the concession of matrimonial dispensations of external jurisdiction, and with the collation of benefices reserved to the Holy See. To this double faculty was added that of granting many other indults and graces, but these additions were made later. Until the time of Pius IV matrimonial dispensations were granted through the Penitentiaria; and as to the collation of reserved benefices, that authority could not have been granted in very remote times, since the establishment of those reservations is comparatively recent: although some vestige of reservations is found even prior to the twelfth century, the custom was not frequent before Innocent II, and it was only from the time of Clement IV that the reservation of benefices was adopted as a general rule [c. ii, "De pract. et dignit." (III, 4) in 6°]. It may be said that, while this office certainly existed in the fourteenth century, as an independent bureau, it is impossible to determine the precise time of its creation.
The Dataria consists, first, of a cardinal who is its chief and who, until the recent Constitution, was called the pro-datary, but now has the official title of datary. There was formerly as much discussion about the title of pro-datary as about that of vice-chancellor (see above). Some are of opinion that it is derived from the fact that this office dated the rescripts or graces of the sovereign pontiff, while others hold it to be derived from the right to grant and give (dare) the graces and indults for which petition is made to the pope. It is certain that, on account of these functions the datary enjoyed great prestige in former times, when he was called the eye of the pope (oculus papae). After the cardinal comes the subdatary, a prelate of the Curia who assists the datary, and takes the latter's place, upon occasion, in almost all of his functions. In the old organization of the Dataria there came after the subdatary a number of subordinate officials who, as De Luca says, bore titles that were enigmatical and sibyllic, as, for example, the prefect of the per obitum, the prefect of the concessum, the cashier of the componenda, an officer of the missis, and the like.
Leo XIII had already introduced reforms into the organization of the Dataria, to make it harmonize with modern requirements, and Pius X, reducing the competency of the office, gave it an entirely new organization in his Constitution "Sapienti consilio", according to which the Dataria consists of the cardinal datary, the sub-datary, the prefect and his surrogate (sostituto), a few officers, a cashier, who has also the office of distributor, a reviser, and two writers of Bulls. The new Constitution retains the theological examiners for the competitions for parishes. Among the Datary offices that have been abolished mention should be made of that of the Apostolic dispatchers, which, in the new organization of the Curia, has no longer a reason for being. Formerly these officials were necessary, because private persons could not refer directly to the Dataria, which dealt only with persons known to, and approved by, itself. Now, however, anyone may deal directly with the Dataria, as with any of the other pontifical departments. The Dataria, which, as noted above, was commissioned to grant many papal indults and graces, has now only to investigate the fitness of candidates for Consistorial benefices, which are reserved to the Holy See, to write and to dispatch the Apostolic Letters for the collation of those benefices, to dispense from the conditions required in regard to them, and to provide for the pensions, or for the execution of the charges imposed by the pope when conferring those benefices.
It would be both lengthy and difficult to retrace the former modes of procedure of this office, all the more as it was mainly regulated by tradition, while this tradition was jealously guarded by the officers of the Datary, who were generally laymen, and who had in that way established a species of monopoly as detrimental to the Holy See as profitable to themselves; thus it happened that these offices often passed from father to son, while the ecclesiastical superiors of the officials were to a great extent blindly dependent upon them. Leo XIII began the reform of this condition of things so unfavourable to good administration, and Pius X has totally abolished it.
C. The Apostolic Camera
In the Constitution "Sapienti consilio" Pius X provided that during vacancies of the Holy See its property should be administered by this office. The cardinal-camerlengo (see CAMERLENGO) presides over the Camera, and is governed in the exercise of his office by the rules established in the Constitution, "Vacante sede apostolica", of 25 December, 1906. (For history and general treatment see APOSTOLIC CAMERA.)
D. The Secretariate of State
After the promulgation of the Constitution of Innocent XII, in 1692, the cardinal nephews were succeeded by the secretaries of State. Of the cardinal nephews many authors have written with greater severity than is justified by the facts, although the dignitaries in question may on more than one occasion have given cause of complaint. In times when the life of the pope was in jeopardy from conspiracies formed in his own court (such, for instance, as that against Leo X mentioned above, under A. The Apostolic Chancery), it was a necessity for the sovereign pontiff to have as his chief assistant one in whom he might repose implicit confidence, and such he could nowhere more surely find than in his own family. The cardinal nephew was called "Secretarius Papae et superintendens status ecclesiasticæ". The cardinal secretary of State, who fills the place of the nephew, has been, and is, in the present day, the confidential assistant of the pope. Hence the office is vacated upon the death of the reigning pontiff. Before the promulgation of the recent Constitution of Pius X, this office of Curia comprised, besides the cardinal secretary himself, a surrogate, also called secretary of the cipher, and some clerks and subaltern officials. Now, however, there have been amalgamated with it certain other offices which were formerly independent. The Secretariate of State, therefore, is at present divided into three sections, the first of which deals with certain extraordinary ecclesiastical affairs, the second with ordinary affairs, including grants of honours, titles, and decorations by the Holy See otherwise than through the majordomo, the third with the expediting of pontifical Briefs.
For the work of the first section, see what is said on the subject of the Congregation of Extraordinary Ecclesiastical Affairs, under ROMAN CONGREGATIONS. The second section deals with the relations of the Holy See with secular princes, whether through Apostolic nuncios or legates or through the ambassadors accredited to the Vatican. This section of the office of the secretary of State has charge of the distribution of offices of the Curia, and of the election of the various officers. Through this section titles of nobility -- as prince, marquis, count palatine, etc. -- are granted and the decorations of the Holy See, which, besides the golden cross pro Ecclesia et Pontifice, instituted by Leo XIII, include such distinctions as the Supreme Order of Christ (or Order of the Militia of Jesus Christ, as it is called by Pius X in his brief of 7 February, 1905), the Order of Pius IX, established by that pontiff in 1847, the Order of Saint Gregory the Great, created by Gregory XVI in 1831; the Order of Saint Sylvester; the Order of the Golden Militia, or of the Golden Spur, restored by Pius X, and the Order of the Holy Sepulchre, of which Pius X has reserved to himself the supreme mastership.
As has already been said, the third section of the Secretariate of State is exclusively concerned with the expediting of Briefs.
E. The Secretariate of Briefs to Princes and of Latin Letters
The Secretariate of Briefs to Princes consists of the secretary and two office assistants. The secretary is a prelate whose duty it is to write the pontifical Briefs addressed to emperors, kings, civil princes, or other exalted personages. He also prepares the allocutions which the pope pronounces at Consistories, and the Encyclicals or Apostolic Letters addressed to the bishops and to the faithful. All this he does according to the instructions of the pope. He must be a proficient Latinist, since Latin is the language in which these documents are written. The secretary for Latin letters is also a prelate or private chamberlain (cameriere segreto), his duties being to write the letters of less solemnity which the sovereign pontiff addresses to different personages. He has an office assistant.
III. COMMISSIONS OF CARDINALS AND THE PONTIFICAL FAMILY
Certain commissions of cardinals which still exist are the Commissions for Biblical Studies, for Historical Studies, for the Administration of the Funds of the Holy See or of the Peterspence, for the Conservation of the Faith in Rome, and for the Codification of the Canon Law.
In the wider sense of the term, the Curia includes not only the departments already mentioned, but also what is officially known as the Pontifical Family. The chief members of this body are the two palatine cardinals -- cardinal datary and the cardinal secretary of State. Formerly the cardinal datary always lived with the pope; the secretary of State, even now, lives in the Vatican Palace and is the pontiff's confidential officer. After these follow the palatine prelates: majordomo, the maestro di camera, the master of the Sacred Palace, and the carnerieri segreti partecipanti (the private almoner, the secretary of Briefs to Princes, the surrogate for ordinary affairs of the Secretariate of State and secretary of the Cipher, the sub-datary, the secretary for Latin Letters, the copyist, the embassy secretary, and the master of the robes), to whom are added, as palatine prelates, the sacristan and the secretary of Ceremonies. Nearly all these prelates live in the Vatican. It would be impossible to refer, here, to each one of them in particular. The history of their offices is the same for each, connected with that of the Apostolic Palace, and with the lives of the popes. (See MAESTRO DI CAMERA DEL PAPA; MAJORDOMO.)
The majordomo and maestro di camera are followed in order in the Pontifical Family by the domestic prelates of His Holiness. These are divided into colleges, the first of which is the College of the Patriarchs, Archbishops, and Bishops, Assistants to the Pontifical Throne; the second is the College of Apostolic Prothonotaries, active and supernumerary. After these come the Colleges, respectively, of the Prelate Auditors of the Rota, of the Prelate Clerics of the Apostolic Camera, and of the Domestic Prelates, simply so called. Bishops assistants to the Throne (assistentes solio pontificio) are named by a Brief of the Secretariate of State, and in virtue of their office are members of the Pontifical Chapel (Cappella Pontificia); they wear the cappa magna and wait on the pope, assisting him with the book, and holding the candle (bugia). Moreover, they may wear silk robes -- an exclusive privilege of the Pontifical Family, although many bishops, in ignorance of this rule, act at variance with it.
For the College of Apostolic Prothonotaries see PROTHONOTARY APOSTOLIC. For the College of Prelate Auditors of the Rota see ROTA, SACRA ROMANA. Of the clerics of the Apostolic Camera, enough has already been said in the present article.
The domestic prelates are appointed as a rule by a Motu Proprio of the pope, occasionally at the petition of their bishops, and they enjoy several privileges, among which are the use of the violet dress, which is that of a bishop (without the cross), the ring, the violet biretta, and the cappa magna. These domestic prelates are appointed for life, and retain their dignity at the death of the pope. After them in the Pontifical Family come the camerieri segreti di spada e cappa partecipanti, all of whom are laymen, the staff and the higher officers of the Pontifical Noble Guard, the supernumerary camerieri segreti or private chamberlains (ecclesiastics), the active and the supernumerary camerieri di spada e cappa (laymen), the camerieri d'onore in abito paonazzo (ecclesiastics), the camerieri d'onore extra Urbem (ecclesiastics), the camerieri d'onore di spada e cappa, active and supernumerary (laymen), the staff and the higher officers of the Swiss Guard and of the Palatine Guard of Honour, the master of pontifical ceremonies, the private chaplains, the honorary private chaplains, the honorary private chaplains extra Urbem, the chierici segreti, the College of Ordinary Pontifical Chaplains. It would be impossible to refer, here, to each of these ranks in particular. It may be said, however, of the supernumerary camerieri segreti that, like the active and the partecipanti camerieri segreli, their office ceases at the death of the pope; while it lasts they have the right to use the violet dress, of a cut slightly differing, however, from that of the prelates; on account of which difference, they are called monsignori di mantellone, while the prelates are called monsignori, di mantelletta.
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Roman Hinderer
(Chinese TE).
A German missionary in China, born at Reiningen, near Mülhausen, in Alsace, 21 Sept., 1668; died 24 Aug., 1744, at Shang-ho, in Kiang-nan. On 6 September, 1688 he joined the Society of Jesus and became a member of the German province, whence he went to China in 1707. Here Emperor K'ang-hi invited him by personal request to collaborate in the great map and chart work in which the Jesuits, acting under imperial instructions, were then engaged. He laboured with de Mailla and Régis on the mapping of the provinces of Ho-nan, Kiang-nan, Che-kiang, and Fu-kien (cf. Du Halde, "Description de la Chine", The Hague, 1736, I, pref., xliii; and Richthofen, "China," Berlin, 1877, I, 682). Hinderer, however, was not only a man of science, but also a missionary who for forty years laboured as an apostle and by his zeal and efficiency achieved substantial results. He was twice placed at the head of the mission as visitor. He deserves special recognition for his introduction and ardent fostering among the neophytes of the devotion to the Sacred Heart (cf. Nilles, "De ratione festorum SS. Cordis", 5th ed., I, 323; Letierze, "Etude sur le Sacré Coeur", Paris, 1891, II, 104).
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Roman Historical Institutes
Collegiate bodies established at Rome by ecclesiastical or civil authority for the purpose of historical research, notably in the Vatican archives.
I. THE EARLIEST SCIENTIFIC USES OF THE VATICAN ARCHIVES
In purely business matters or those of a political or diplomatic nature, the Roman ecclesiastical authorities have always relied on the material abundantly stored up in their archives. A glance at the papal "Regesta" of the thirteenth century shows occasional reference to documents formerly kept in the archives, but which had been lost. In time these references multiply and point to a constant official intercourse between the Curia and the keepers of the Apostolic archives. It is rare that such references disclose a purely scientific interest, and then only when foreign authorities inquire after documents that would facilitate domestic researches on given topics. Then, as now, it was the official duty of the personnel of the archives to attend to all such matters. In the fifteenth and sixteenth centuries the awakening critical investigation of the past led some scholars to resort to the rich treasures of the papal archives, and they were always treated with the utmost courtesy. The most far-reaching and efficient use of the archives for historical purposes began with Cæsar Baronius, later cardinal, and author of the well-known monumental work on ecclesiastical history, undertaken at the instance of St. Philip Ned, "Annales ecclesiastici a Christo nato ad annum 1198", in twelve folio volumes (Rome, 1588-1593). Through this work, and in the several continuations of it by others, the world first learned of the great wealth of historical documents contained in the Roman archives, and especially in the archives of the Vatican. The extensive "Bullaria", or compilations of papal decrees, general and particular (see BULLS AND BRIEFS), are drawn in part from the archives of the recipients, but could never have reached their imposing array of volumes had not the Vatican furnished abundant material.
In the seventeenth and eighteenth centuries, ecclesiastical historians and the writers of the almost countless monographs (some of them very valuable) concerning local churches, monasteries, ecclesiastical institutions, etc. were greatly aided by the officials of the archives, themselves often scholarly investigators. In this respect the papal archivist, Augustin Theiner (1804-74) accomplished very far-reaching work, of great service to certain medieval countries or groups of countries, when he published, in many folio volumes, a multitude of documents relative to the ecclesiastical and civil history of Northern, Eastern, and Southern Europe, also a documentary treatise in three folio volumes on the temporal dominion of the pope and its administration. In the same period, i.e. from about 1850 to 1875, several other investigators, chiefly German and Austrian, in one way or another secured admittance to the papal archives. These events and other influences increased the desire of all scholars for the opening of this valuable repository of important historical documents. Although under Pius IX it became somewhat easier to obtain a permit for private research, the turbulent political conditions of his reign forbade anything like a general opening of the Vatican Archives.
II. OPENING OF THE VATICAN ARCHIVES
"We have nothing to fear from the publication of documents", exclaimed Leo XIII, when on 20 June, 1879, he appointed the ecclesiastical historian, Joseph Hergenröther, "Cardinal Archivist of the Holy Roman Church" (Palmieri, "Introite ed Esiti di Papa Niccolò III", Rome, pp. xiv, xv; Friedensburg, "Das kgl. Preussische Historische Institut in Rom", Berlin, 1903, passim). By this act he opened to students the archives of the Vatican, more especially what are known as the secret archives, despite strong opposition from several quarters. It took until the beginning of 1881 to arrange all preliminaries, including the preparation of suitable quarters for the work, after which date the barriers were removed which, until then, with a few exceptions, had shut out all investigators. The use of these treasures was at length regularized by a papal Decree (regolamento) of 1 May, 1884, whereby this important matter was finally removed from the province of discussion. In the meantime the pope had addressed to the three cardinals, Pitra, De Luca, and Hergenröther, his now famous letter on historical studies (18 Aug., 1883).
III. SCIENTIFIC RESEARCH IN THE SECRET ARCHIVES
Hitherto very little was known of the contents of this vast treasury; now its great wealth came to be widely appreciated — Briefs, Bulls, petitions, department records, reports of nuncios and other reports, diaries, documentary collections, privileges, legal titles of the most miscellaneous kind, etc. Progress was at first rather slow, for no systematic use of the archives could be planned until the workers had familiarized themselves with the material at hand. The over-hasty treatment that, in the beginning, the thirteenth century material received, revealed quite clearly how much there was to learn before the archives could be used to the best advantage. Gradually, however, good order was introduced in all kinds of research work, in which task notable services were rendered by the historical institutes which from time to time were established in close relation to the Vatican Archives. Research work in these archives may be divided into individual and collective, or general and special. Individual researches are made by individual scholars, while collective work is conducted by several who have either united for that purpose, or belong permanently to some association. General research devotes itself to the larger outlines of ecclesiastical history, while special research seeks the solution of particular problems, more or less far-reaching in importance. Both methods may be combined, objectively and subjectively; an individual investigator may work at a general theme, while an association may take up the study of a restricted or specific problem, and vice versa. The results of Vatican historical study are to be found in periodicals, essays, and books, also disseminated in large historical collections devoted to other classes of historical material, and containing the results of other investigations, e.g. the "Monumenta Germaniæ Historica". A study of the published material exhibits long series of original documents, narratives based on copious documentary material, and occasionally narratives based on information obtained in the archives, but unaccompanied by the documents or by reference to them.
IV. FIELD OF INVESTIGATION
While it is but natural that the study of documents should be chiefly done in the Vatican archives, most investigators also carry on work in the important collection of printed books known as the Vatican Library. In October, 1892, there was opened in connexion with the archives and the Library a consultation library, the "Bibliotheca Leoniana", in order to facilitate research, historical and Biblical. Governments, academies, libraries, archives, and corporations contributed to it, and it has already reached very large proportions. The archives themselves are so organized that nearly every student of history may discover there something of special importance in his own province. The numerous other archives and manuscript-collections of Rome are also open, as a rule, to the student; indeed, few workers limit themselves exclusively to Vatican materials. Moreover, studies begun in the Vatican are often supplemented by scientific excursions to other Italian cities, either on the student's homeward journey or during some vacation period; such excursions have at times resulted in surprising discoveries. An exhaustive examination of Italian archives and libraries leads occasionally to a larger view of the subject than was originally intended by the investigator, for whom in this way new questions of importance spring up, the definite solution of which becomes highly desirable. Experience, therefore, and the detailed study of the numerous repertories, indexes, and inventories of manuscripts, have made it necessary to organize permanently the scientific historical researches carried on in the interest of any given country. This means a saving of money and of labour; in this way also more substantial achievements can be hoped for than from purely individual research. Consequently, institutes for historical research were soon founded in Rome, somewhat on the plan of the earlier archæological societies. While the opening of such institutes is a nobile offlcium of any government, private associations have made serious sacrifices in the same direction and sustained with success the institutes they have called into life. The state institutes investigate all that pertains to national relations or intercourse (religion, politics, economics, science, or art) with the Curia, with Rome, or, for that matter, with Italy. Many of these institutes do not attempt to go further, and their field is certainly comprehensive and in itself admirable. Others devote themselves to similar researches, but do not neglect general questions of interest to universal history, profane or ecclesiastical, or to the history of medieval culture. Of course, only the larger institutes, with many workers at their disposal, can satisfactorily undertake problems of this nature.
V. HISTORICAL INSTITUTES AT THE VATICAN ARCHIVES
England
At the end of 1876 the Rev. Joseph Stevenson, who was employed by the English Public Record Office to obtain transcripts of documents of historical importance in the Vatican archives, resigned his appointment, and Sir Thomas Hardy, on Cardinal Manning's recommendation, appointed the late Mr. W. H. Bliss as his successor. Though for years Stevenson and Bliss conducted their researches alone, in the last decade other English investigators, chiefly younger men, had been detailed to Rome by the home Government to co-operate with Bliss and hasten the progress of his work. Bliss died very suddenly of pneumonia, at an advanced age, 8 March, 1909, and though his place has not yet been filled by the English Government, English investigators continue the work, under direction of the Record Office; they strictly confine themselves, however, to the search for English documents. Scientific use of this material was not called for, and was therefore not undertaken. Short résumés were provided in English of the contents of the documents in question, so as to facilitate the widest possible use to those who had not sufficient mastery of Latin and Italian. So far there have appeared: "Calendars of Entries in the Papal Registers relating to Great Britain and Ireland:"
· I. "Papal Letters" (London, since 1892 seven volumes to date, the eighth in course of preparation);
· II. "Petitions to the Pope" (1 vol.). The reports of these investigations are to be found in the "Annual Reports of the Deputy Keeper of the Public Records", the first one, covering 1877, 1878, and 1879, is found under the year 1880.
In addition to the medieval material, numerous extracts and transcripts of a political nature were made from sixteenth- and seventeenth-century documents, transmitted to the Record Office and partly used in the "Calendars of State Papers".
France
The Ecole Française de Rome, originally one with that of Athens, employs almost constantly historical investigators at the Grande Archivio of Naples; they devote themselves to the documents of the Angevin dynasty. This institute has an organ of its own, the "Mélanges d'archéologie et d'histoire", in whose pages are found not only historical studies properly so called, but also papers on the history of archæology and of art. The institute has s home in the Palazzo Farnese, where its director lives, and where a rich library is housed. It was founded in 1873, and during the reign of Pius IX, long before the opening of the secret archives, inaugurated its great achievement, the editing of the papal "Regesta" of the thirteenth century, a gigantic and yet unfinished task. Scholars of international reputation have figured among its directors; its present head is Monsignor Louis Duchesne, whose monumental work, the "Liber Pontificalis", and numerous other productions, place him in the forefront of Church historians. The "Bibliothèque des Ecoles Françaises d'Athènes et de Rome", is made up of lengthy monographs by pupils of the Ecole, treating of divers subjects connected with their studies in the Vatican archives and library. The papal "Regesta" of the thirteenth century, the "Liber Pontificalis", and the "Liber Censuum" (Fabre-Duchesne) form a second series of historical publications to the credit of the French school. A third series is made up of documents selected from the fourteenth-century papal "Regesta", and is entitled "Lettres des papes d'Avignon se rapportant à la France". The slow progress of so many learned enterprises is a matter of general regret, nor can one always approve the methods employed, though no one can deny the very great utility of these scholarly studies and researches for the history of the papacy and its international relations. The chaplains of the French National Institute of St-Louis des Français have recently undertaken a work closely related to that of the Ecole Française, the publication in concise regesta-like form of all letters of the Avignon popes. Gratifying progress is being made with the "Regesta" of John XXII. The review known as the "Annales de St-Louis des Français", whose contributions to ecclesiastical history were noteworthy, has been discontinued. Other works of a learned historical nature have been published by the chaplains of this institute, the results of their diligent researches in the Vatican archives.
German Catholic Institutes
The chaplains of the German national institute of Santa Maria di Campo Santo Teutonico were among the first to profit by the opening of the secret archives for the conduct of scientific research in the field of German ecclesiastical history. Monsignor de Waal, director of the institute, founded the "Römische Quartalschrift für Archäologie und Kirchengeschichte" as a centre for historical research more modest and limited in scope, and it fulfils this purpose in a creditable manner. To the students of history at the Campo Santo is owing the founding, at Rome, of the Görres Society Historical Institute. This institute, established after long hesitation, sufficiently explained by the slender resources of the society, is now a credit to its founders (besides regular reports, begun in 1890, on the work of this institute, and filed in the records of the society, see Cardauns, "Die Görres Gesellschaft, 1876-1901", Cologne, 1901, pp. 65-73). In 1900 a new department was added and placed under the guidance of Monsignor Wilpert, for the study of Christian archæology and the history of Christian art. The Roman labours of the Görres Society Institute deal chiefly with nunciature reports, the administration records of the Curia since 1300, and the Acts of the Council of Trent. Other publications, more or less broad in scope, are published regularly in the "Historisches Jahrbuch", among its "Quellen und Forschungen", or in other organs of the Görres Society. The twelve stout volumes in which this institute proposes to edit exhaustively the Acts and records of the Council of Trent, represent one of the most difficult and important tasks which could be set before a body of workers in the Vatican archives. The aforesaid investigation of medieval papal administration and financial records, which the institute investigates in cooperation with the Austrian Leo Society, open up a chief source of information for the history of the Curia in the fourteenth and fifteenth centuries.
The results accomplished by this purely private association surpass greatly those of many governmental institutes. The Görres Society Institute maintains at Rome no library of its own, but aids efficiently in the growth of the fine library at the Campo Santo Teutonico, near the Vatican. The Leo Society supports at Rome a trained investigator, who devotes his time to publications from the papal treasury (Camera), records of the later Middle Ages. The present director of the Görres Society Institute is Dr. Stephan Ehses.
Austria
The Austrian institute (Instituto Austriaco di studi storici), established by Theodor von Sickel, and now directed by Professor von Pastor, has existed since 1883. It affords young historical workers the means of familiarizing themselves during a brief sojourn at Rome with the rich manuscript materials accumulated there, and in this way enables them to produce monographs of value. It cooperates in the publication of the nunciature reports, and contemplates the publication of the correspondence of the legates and the ambassadors at the Council of Trent. Among the publications of this institute are Sickel's study on the "Privilegium Ottonianum"; his edition of the "Liber Diurnus"; and his noteworthy "Römische Berichte" (Roman reports). Several valuable studies by this institute have appeared in the "Mittheilungen des österreichischen Institutes für Geschichtsforschung," dealing with the work of the medieval papal chancery, while Ottenthal's "Chancery Rules" and Tangl's "Chancery Regulations" are constantly referred to in every recent work on the Middle Ages. The numerous historical commissions which were sent from Bohemia to Rome (concerning which, see below) may be considered as auxiliaries of the Austrian Institute.
Prussia
A short history of the founding of the Prussian historical institute was published by Friedensburg (Berlin, Academy of Sciences). The project dates back to 1883, but it was not until May of 1888 that Konrad Schottmüller succeeded in opening a Prussian Historical Bureau that began modestly enough, but soon developed into the actual Prussian Institute, reorganized (12 November, 1902) on a materially enlarged scale, and now the most important of all historical institutes at Rome, owing largely to the efforts of its present director, Professor Kehr. In addition to the general work of historical investigations, special departments are conducted for the history of art and for patristic and Biblical research. Besides its own publication," Quellen und Forschungen aus italienischen Archiven" the institute issues a series of German nunciature reports (eleven volumes since 1897). The Library of the Institute, besides extensive monographs on various subjects, has published the useful "Repertorium Germanicum", and, in co-operation with the Instituto Storico Italiano, the "Registrum chartarum Italiæ", a series of independent volumes. These researches take in Italian, German, French, English, and Spanish archives; Austria and Switzerland are likewise visited occasionally. The library of the institute ranks, with that of the Palazzo Farnese, among the best historical libraries in Rome.
Hungary
The "Hungaricorum Historicorum Collegium Romanum", though no longer in existence, owed its inception in 1892 to the efforts of Monsignor Fraknói, and published under his direction (since 1897) the "Monumenta Vaticana historiam regni Hungariæ illustrantia", whose two series in ten folio volumes are a lasting tribute to the munificence of Fraknói. Other noteworthy monographs based on Roman documents and illustrating the history of Hungary must be credited to this institute.
Belgium
The "Institut historique Belge à Rome" was founded in December, 1904. The minister of state defined its purpose to be the searching of Italian archives, and especially those of the Vatican, for historical material bearing on Belgium, and the publication of the results obtained. The project included a centre for individual Belgian investigators as well as for students assisted by the State, where all might find an adequate library and facilities for securing historical data of every kind. The institute, it is hoped, will eventually become an "Ecole des hautes études" for the study of ecclesiastical and profane history, classical philology, archæology, and the history of art. Its first director was Dom Ursmer Berlière, of the Abbey of Maredsous (1904-1907); his successor is Dr. Gottfried Kurth, professor emeritus at the University of Liège. The institute has published thus far two volumes of "Analecta Vaticano-Belgica":
· I, "Suppliques de Clément VI" (1342-1352), by Berlière;
· II, "Lettres de Jean XXII" (1316-1334), vol. I (1316-1324), by Fayen.
The following are in preparation:
· "Lettres de Jean XXII", vol. II, by Fayen;
· "Suppliques d'Innocent VI" (1352-1362), by Berlière;
· "Lettres de Benoit XII" (1334-1342), by Fierens.
Two other volumes are under way. By his pamphlet "De la création d'une école Belge à Rome" (Tournai, 1896), Professor Cauchie of Louvain contributed greatly to the founding of the institute.
Holland
The Netherland institute grew out of various historical commissions, the last of which was established 20 May, 1904. Its two representatives, Dr. Brom and Dr. Orbaan, were appointed on 31 March, 1906, director and secretary respectively of the state institute founded on this date, and of which they thus became the first members (Brom, "Nederlandsche gesehiedvorsching en Rome", 1903). This institute aims at a systematic investigation of Holland's ecclesiastical and political relations, and of her artistic, scientific, and economic relations, with Rome and Italy during the fourteenth, fifteenth, and sixteenth centuries, a period of very great importance for Holland. A yearly report of the institute and its library appears at The Hague in "Verslagen omtrent's Rikjs onde archieven". Besides a number of essays and minor works, there appeared at The Hague, during 1908, a work by Brom, "Archivalia in Italie"; part I, Rome, "Vaticaansch Archief". All historical material in Italian archives bearing on the Netherlands will be concisely described in this series of volumes; the first part contains 2650 numbers, and is specially valuable because of the excellent conspectus it offers of the contents of the Vatican archives. A work by Orbaan, on Dutch scholars and artists in Rome, is ready for the press (1910).
VI. MISCELLANEOUS RESEARCHES IN THE VATICAN ARCHIVES
The institutes above-mentioned offer a very incomplete idea of the historical work done in the Vatican archives. Many Frenchmen, Germans, Austrians, Belgians, and others flock to Rome and spend much of their time in private investigations of their own. Most of these workers attach themselves to some institute and profit by its experience. Among Americans we may mention Professor Charles Homer Haskins, who familiarized himself with the treasures contained in the archives and library, and made a report on the same for the "American Historical Review", reprinted in the "Catholic University Bulletin", Washington, 1897, pp. 177-196; Rev. P. de Roo, who laboured for several years on the "Regesta" of Alexander VI; Heywood, who compiled the "Documenta selecta e tabulario Sanctæ Sedis, insulas et terras anno 1492 repertas a Christophoro Columbo respicientia", which he published in phototype in 1892. Other American scholars have profited largely by the immemorial academic hospitality of the popes. Special mention should be made here of the studies of Luka Jelic and Conrad Eubel concerning early missionary enterprises, and of an essay by Shipley on "The Colonization of America" (Lucerne, 1899). For other valuable information see the tenth volume of the "Records of the American Catholic Historical Society of Philadelphia". The time would seem to be at hand for the foundation of an American Catholic historical institute, which would take over the task of collecting and publishing in a systematic way the numerous important documents concerning the American Church preserved in many places at Rome, particularly in the Propaganda archives. Russia has sent historical commissions to Rome repeatedly, and for several years at a time. The names of Schmurlow, Brückner, Pierling, Forster, Wiersbowski, and others are sufficient reminders of the excellent work accomplished. From Japan came Dr. Murakami, to explore the Propaganda and Vatican archives for a history of the Catholic missions to Japan (1549-1690). Denmark is represented among the investigators by such names as Moltesen, Krarup, and Lindback; Norway by Storm, and Sweden by Tegnér, Elof, Karlson, and others. Moritz Stern, Felix Vernet, and others obtained at the Vatican material for a history of the Hebrews. The Spanish Government was long officially represented by the famous Spanish historian, Ricardo de Hinojosa, while researches in Portuguese history are conducted by MacSwiney. Switzerland entered into this peaceful competition by the labours of Kirsch and Baumgarten in 1899, and since the close of the last century many Swiss have visited Rome for Vatican researches, both as individuals and on official missions. We need only mention the names of Büchi, Wirz, Bernoulli, Steffens, Reinhard, and Stückelberg.
In addition to these and many more names, we must mention the numerous religious who seek in the archives fresh material for general ecclesiastical history, or the history of their order, e. g. the Benedictines and the Bollandists. The writer has observed at work in the archives during the last twenty-one years Dominicans, Jesuits, Franciscans, Minor Conventuals, Capuchins, Trinitarians, Cistercians, Benedictines, Basilians, Christian Brothers, Lateran Canons Regular, Vallombrosans, Camaldolese, Olivetans, Silvestrines, Carthusians, Augustinians, Mercedarians, Barnabites, and others. Women have at times secured temporary admittance, though for intelligible reasons this privilege is now restricted. Since 1879 the archives have welcomed Catholics,Protestants, Hebrews, believers and infidels, Christians and heathens, priests and laymen, men and women, rich and poor, persons of high social standing and plain citizens, of every nation and language. The writer is acquainted with nearly all the great archives of Europe, and knows that none of them afford similar facilities to the historical student or extend him more courtesy. The number of visitors is at all times higher than to other archives, while the freedom allowed in the use of the material is the most far-reaching known; practically nothing is kept hidden.
VII. RESULTS OF VATICAN RESEARCH
It is not easy to determine which branch of historical science derives most benefit from Vatican research, nor is the question a simple one. Chronologically, there is no doubt that so far the most favoured period is that of the thirteenth and fourteenth centuries. The sixteenth century comes next, much light being shed on it by the nunciature reports and the Acts of the Council of Trent. The seventeenth, eighteenth, and nineteenth centuries have hitherto been represented by few works, and these not very comprehensive. From the standpoint of subjects treated, Vatican research falls into three parts:
· (1) The study of the ecclesiastical relations of Rome with individual nations or peoples;
· (2) Roman ecclesiastical administration in all its details;
· (3) the influence exerted by the papacy on the civilized world, whether purely political or of a mixed political and religious nature.
If we consider the medieval period under the first of these subdivisions the results obtained are substantially as follows:
· (a) compilation of correct lists of bishops and titular bishops;
· (b) investigation of the so-called Servitia (communia et secreta), i. e. of certain dues paid at Rome, among them pallium dues;
· (c) completer lists of bishoprics, abbeys, prelateships and churches directly subject to the Holy See;
· (d) lists, as complete as possible, of all kinds of papal ordinances, processes decisions, constitutions, and decrees;
· (e) study of the entire system of minor benefices in so far as affected by curial reservations;
· (f) selection from the petition files of all requests growing out of the said system;
· (g) reports of bishops on the state of their dioceses, and consistorial processes;
· (h) investigation into the influence of the Inquisition, to determine how far the respective local authorities were influenced by the Curia;
· (i) inquiry into the taxes imposed on clergy and Churches for purely ecclesiastical purposes, and into the ways and means of collecting these taxes.
For certain dioceses, ecclesiastical provinces, regions, or entire countries, all these data, together with other items of information, have in the course of time been gathered, and published, by individuals and by associations. They have also, in a general way, been made generally accessible by the publication, as a whole, of the respective papal registers (see REGISTERS, PAPAL), e. g. the "Regesta" publications of the French institute, and the cameral (papal fiscal) reports of the Görres and Leo societies. "Chartularia", or collections of papal Bulls have been published not only for Westphalia, Eastern and Western Prussia, Utrecht, Bohemia, Salzburg, Aquileia, but also for Denmark, Poland, Switzerland, Great Britain, Ireland, and Germany (Repertorium Germanicum), not to speak of other countries. Many a student of the Vatican archives has devoted all his time to a single subject, e. g. Armellini, "Le Chiese di Roma"; Storm, "Die Obligationen der norwegischen Prälaten von 1311-1523"; Samaran-Mollat, "La fiscalité pontificale en France au l4me siècle"; Berlière, "Les 'Libri Obligationum et Solutionum' des archives vaticanes", for the Dioceses of Cambrai, Liège, Thérouanne, and Tournai; Rieder, "Römische Quellen zur Konstanzer Bisthumsgeschichte (1305-1378)".
The work done in the second subdivision is of the greatest importance for questions of history, canon law, and general and medieval culture. The all-pervading activity of the medieval popes has been richly illustrated by various investigators, e. g. Göller on the records of the "Pœnitentiaria"; Kirsch and Baumgarten on the finances (officials, administration) of the College of Cardinals; Baumgarten on the respective offices of the vice-chancellor and the "Bullatores", the residence-quarters of the Curia, its Cursores or messengers; Watzl, Göller, and Schäfer on the finance bureau of the Curia; von Ottenthal on the secretaries and the "Chancery rules"; Tangl and Erler respectively on the "Chancery regulations" and the "Liber Cancellariæ"; Kehr, Berlière, and Rieder on the petition files (libelli supplices), etc. The student will find quite helpful illustration of these delicate labours in the remarkable editions of the "Liber Pontificalis" by Duchesne; the "Liber Censuum" by Duchesne-Fabre; the "Italia Pontificia" by Kehr; the "Hierarchia Catholica Medii Ævi" by Eubel; the "Catalogue of Cardinals" by Cristofori; the "Acts of the Council of Trent", by Ehses, Merkle, and Buschbell, not to speak of numerous other valuable works. As to the third subdivision, i. e. the purely political, or politico-ecclesiastical activities of the popes, no clearly defined distinction can be made, either in the Middle Ages or in more modern times, between these activities and the exercise of purely ecclesiastical authority; their numerous manifestations may be studied in the publications briefly described above. Abundant information is to be found in the publications of the papal "Regesta" and the "Camera" or treasury, records. We learn from them many curious items of profane history, e. g. the population of various kingdoms, grants of tithes to kings and rulers for political purposes, etc. The nunciature reports are rich in this information.
In a general way the Vatican archives and these new historical Roman institutes have been particularly helpful towards a better knowledge of the ecclesiastico-religious relations of individual dioceses, countries, and peoples with the head of the Church and its central administration. So numerous have been the results of investigation published along these lines, that it has hitherto been impracticable to prepare an exhaustive bibliography of the works based on studies in the Vatican archives. Melampo and Ranuzzi, following in the footsteps of Meister, have recently published a very useful, but not at all exhaustive, list of all the books and essays of this kind which had appeared up to 1900: "Saggio bibliografico dei lavori eseguiti nell' Archivio Vaticano" (Rome, 1909). (See VATICAN, sub-title Archives, Library; and BULLARIUM.)
Most of the information on the Roman historical institutes is as yet scattered in essays and book prefaces. Besides the works of FRIEDENSBURG and BROM above referred to, see HASKINS, The Vatican Archives in American Hist. Rev. (October, 1896), reprinted in Catholic Univ. Bulletin (April, 1897); CAUCHIE, De la création d'une école belge à Rome; SCHLECHT in BUCHBERGER, Kirchliches Handlexikon, s. v. Institute, historische; and the financial reports of the various institutes in their respective official publications. Among the accounts published by the various historical commissions the best have always been those of the Poles and the Russians, and are to be found in MELAMPO-RANUZZI.
PAUL M. BAUMGARTEN. 
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Roman Law
In the following article this subject is briefly treated under the two heads of; I. Principles; II. History. Of these two divisions, I is subdivided into: A. Persons; B. Things; C. Actions. The subdivisions of II are: A. Development of the Roman Law (again divided into periods) and B. Subsequent Influence.
I. PRINCIPLES
The characteristic of the earlier Roman law was its extreme formalism. From its first secret administration as the law of the privileged classes it expanded until it became the basis of all civilized legal systems. The Roman law in its maturity recognized a definite natural-law theory as the ultimate test of the reasonableness of positive law, and repudiated the concept that justice is the creature of positive law. Cicero (De leg., I, v) tells us "Nos ad justitiam esse natos, neque opinione sed natura constitutum esse jus" (i. e. Justice is natural, not the effect of opinion). Justice was conformity with perfect laws, and jurisprudence was the appreciation of things human and divine — the science of the just and the unjust, but always the science of law with its just application to practical cases. Law was natural or positive (man-made); it was natural strictly speaking (instinctive), or it was natural under the Roman concept of the jus gentium (law of nations) — natural in itself or so universally recognized by all men that a presumption arose by reason of universality. The Romans attributed slavery to the jus gentium because it was universally practised, and therefore implied the consent of all men, yet the definition of slavery expressly states that it is contra naturam, "against nature". The precepts of the law were these: to live honestly; not to injure another; to give unto each one his due. Positive law was the jus civile, or municipal law, of a particular state.
Gaius says that all law pertains to persons, to things, or to actions.
A. Persons
Man and person were not equivalent terms. A slave was not a person, but a thing; a person was a human being endowed with civil status. In other than human beings personality might exist by a fiction. Status was natural or civil. Natural status existed by reason of natural incidents, such as posthumous or already born (jam nati), sane and insane, male and female, infancy and majority. Civil status had to do with liberty, citizenship, and family. If one had no civil status whatever, he had no personality and was a mere thing. Men were either free or slaves: if free they were either free born or freedmen. Slaves were born such or became slaves either by the law of nations or by civil law. By the law of nations they became slaves by reason of captivity; by civil law, by the status of their parents or in the occasional case where they permitted themselves to be sold in order to participate in the price, if they were over twenty years of age. An ungrateful freedman, again, might become a slave, as might one condemned to involuntary servitude in punishment for crime. Freeborn, in the later law, were such as were born of a mother who was free at conception, at birth, or at any time between conception and birth. Freedmen were former slaves who had been emancipated under one of several forms. They owed obsequium — i. e., respect and reverence — to their former masters. The Lex Ælia Sentia placed restrictions on emancipation by minors and in fraud of creditors. The Lex Fusia Caninia restricted the right of manumission proportionately to the number of slaves owned.
Men were either citizens or foreigners (peregrini), perhaps more accurately "denizens". Assuming that one had civil status, he might be either sui juris (his own master) or alieni juris (subject to another). The power to which he was subject was termed apotestas: slaves were under the dominical power, and children were under the patria potestas exercised by a male ascendant; the marital power was termed manus (i. e., "the hand", signifying force).
Slaves were at first insecure in their lives, but later the master's power of life and death was taken away. They were in commerce and might be sold, donated, bequeathed by legacy, alienated by testament, or manumitted. They had nothing of their own, and whatever was acquired through them accrued to the masters. Only very rarely could they bring their masters into legal relations with third persons.
The paternal power over children (descendants) was a close patriarchal relationship, dating from remote antiquity and at first extending to life and death. Between paterfamilias and filius familias (father and son), no obligation was legally enforceable (seePrejudicial action below). During his lifetime the paterfamilias was the owner of accessions made by the filius familias. The later law, however, recognized a quasi-partnership of blood and conceded an inchoate ownership in the paternal goods, which was given expression in the system of successions. A child under power might have the administration of separate goods called his peculium. The paterfamilias did not part with the ownership. The military and quasi-military peculium became a distinct, separate property. Even the slave at his master's sufferance might enjoy a peculium. The paternal power was stripped of the power of life and death, the right of punishment was moderated, and the sale of children was restricted to cases of extreme necessity. In the earlier law, it had been permitted to the father to give over his child (as he might give over a slave) to some person injured through the act of the child, and thus escape liability. With the growth of humane sentiment, the noxal action in the case of children was abolished. Between parents and children, only affirmative or negative actions on the question of filiation or the existence of the paternal power were permitted. The paternal power was held only by males, and extended indefinitely downward during the lifetime of the patriarch: i. e., father and son were under the patria potestas of the grandfather. The potestas was in no wise influenced by infancy or majority. In the case given, upon the death of the grandfather the paternal power would fall upon the father. The patria potestas was acquired over children born in lawful wedlock, by legitimation, and by adoption.
Marriage (nuptiœ or connubium) was the association or community of life between man and woman, for the procreation and rearing of offspring, validly entered into between Roman citizens. It was wont to be preceded by sponsalia (betrothal), defined as an agreement of future marriage. Sponsalia might be verbally entered into, and required no solemnities. The mutual consent of the spouses was requisite, and the object of marriage was kept in mind so that marriage with an impotent person (castratus) was invalid: the parties must have attained puberty, and there could be but one husband and one wife. It is true that more or less continuous extra-matrimonial relations between the same man and woman in the absence of any other marriage were considered as a kind of marriage, under the jus gentium, by the jurists of the second and third centuries. The connubium, or Roman marriage, was for Roman citizens: matrimonium existed among other free persons, and contubernium was the marital relation of slaves. The latter was a status of fact, not a juridical status. Marriage might be incestuous, indecorous, or noxal: incestuous, e. g., between blood relations or persons between whom affinity existed; indecorous, e. g., between a freeman and a lewd woman or actress; noxal, e. g., between Christian and Jew, tutor or curator and ward, etc.
Cognation or blood relationship is indicated by degrees and lines; the degree measures the distance between cognates, and the line shows the series, either direct (ascending or descending) or collateral; the collateral line is either equal or unequal in the descent from the common ancestor. In the direct line, in both civil and canon law, there are as many degrees as there are generations. In the collateral line there is a difference: by civil law, brother and sister are in the second degree, although each is only one degree removed from the common ancestor, the father; by canon law, they are in the first degree. The civil law counts each degree up to the common ancestor and then down to the other collateral. The canon law measures the cognation of collaterals by the distance in degrees of the collateral farthest removed from the common ancestor. Uncle and niece are three degrees distant by civil law; by canon law they are only two degrees removed. Affinity is the artificial relationship which exists between one spouse and the cognates of the other. Affinity has no degrees. By Roman law, marriage in the direct line was prohibited; in the collateral line it was prohibited in the second degree.
Marriage was usually accompanied by the dowry, created on behalf of the wife, and by donations propter nuptias, on behalf of the husband. The dowry (dos) was what the wife brought or what some other person on her behalf supplied towards the expenses of the married state. Property of the wife in excess of the dowry was called her paraphernalia. The dowry was profective, if it came from the father; adventitious, if from the wife or from any other source. The husband enjoyed its administration and control, and all of its fruits accrued to him. Upon the dissolution of the marriage the profective dowry might be reclaimed by the wife's father, and the adventitious by the wife or her heirs. Special actions existed for the enforcement of dotal agreements.
The offspring of incest or adultery could not be legitimated. Adoption, which imitates nature, was a means of acquiring the paternal power. Only such persons as in nature might have been parents could adopt, and hence a difference of eighteen years was necessary in the ages of the parties. Adoption was of a minor, and could not be for a time only. Similar to adoption was adrogation, whereby one sui juris subjected himself to the patria potestas of another.
The paternal power was dissolved by the death of the ancestor, in which case each descendant in the first degree became sui juris; those in remoter degrees fell under the paternal power of the next ascendant: Upon the death of the grandfather, his children became sui juris, and the grandchildren came under the power of their respective fathers. Loss of status (capitis diminutio, media or maxima), involving loss of liberty or citizenship, destroyed the paternal power. Emancipation and adoption had a similar effect.
One might be sui juris and yet subject to tutorship or curatorship. Pupillary tutorship was a personal public office consisting in the education and in the administration of the goods of a person sui juris, but who had not yet attained puberty. Tutorship was testamentary, statutory, or dative: testamentary when validly exercised in the will of the paterfamilias with respect to a child about to become sui juris, but under puberty. A testamentary tutor could not be appointed by the mother nor by a maternal ascendant. The agnates, who were an important class of kinsmen, in the early Roman law were cognates connected through males either by blood relationship or by the artificial tie of agnation. Statutory tutorship was that which the law immediately conferred, as the tutorship of agnates, of patrons, etc. The first statutory tutors were the agnates and gentiles called to tutorship by the Twelve Tables. Justinian abolished the distinction in this respect between agnates and cognates, and called them promiscuously to the statutory tutorship.
Similar to tutorship, although distinct in its incidents, was curatorship. In tutorship the office terminated with the puberty of the ward. The interposition of the tutor's auctoritas in every juridical act was required to be concurrent, both in time and place. He had no power of ratification, nor could he supply the auctoritas by letter or through an agent. Curators were given to persons sui juris after puberty and before they had reached the necessary maturity for the conduct of their own affairs. Curators were appointed also for the deaf and dumb, for the insane and for prodigals. The curator of a minor was given rather to the goods than to the person of his ward; the curator's consent was necessary to any valid disposition of the latter's goods. Tutors and curators were required to give security for the faithful performance of their duties and were liable on the quasi-contractual relationship existing between them and their wards. In certain cases the law excused persons from these duties, and provision was made for the removal of persons who had become "suspect".
In the law of persons, status depended upon liberty, citizenship, and family; and the corresponding losses of status were known respectively as capitis diminutio maxima, media, and minima. The minima, by a fiction at least, was involved even when one became sui juris, although this is disputed.
B. Things
Things were divini vel humani juris (i. e., governed by divine or by human law). Things sacrœ were publicly consecrated to the gods; places of burial were things religiosœ; things sanctœ were so called because protected by a penal sanction — thus the city walls, gates, ditch, etc. were sanctœ. None of these could be part of an individual's patrimony, because they were considered as not in commerce.
Things humani juris were the things with which the private law concerned itself. Things are common when the ownership is in no one, and the enjoyment open to all. In an analogous way, things are public when the ownership is in the people, and the use in individuals. The air, flowing water, the sea, etc. were things common to all, and therefore the property of none. The seashore, rivers, gates, etc., were public. Private things were such as were capable of private ownership and could form part of the patrimony of individuals. Again, things were collective or singular. The once important distinction between res mancipi and nec mancipi was suppressed by Justinian. Res mancipi were those things which the Romans most highly prized: Italian soil, rural servitudes, slaves, etc. These required formal mancipation.
Things were either corporeal or incorporeal: corporeal were those quœ tangi possunt (which can be touched — tangible). Detention or naked possession of a thing was the mere physical faculty of disposing of it. Possession was the detention of a corporeal thing coupled with the animus dominii, or intent of ownership. It might be in good faith or in bad: if there was a just title, the possession was just: if not, unjust. A true possession was possible of a corporeal thing only; quasi-possession was the term employed in reference to an incorporeal thing, as a right. The jus possessionis was the entirety of rights which accrued to the possession as such. The advantages of possession as independent of ownership were as follows: the possessor had not the burden of producing and proving title; sometimes he enjoyed the fruits of the thing; he retained the thing until the claimant made proof; he stood in a better position in law than the claimant, and received the decision where the claim was not fully established; the possessor might retain the thing by virtue of the jus retertionis, until reimbursed for charges and outlays; the possessor in good faith was not liable for culpa (fault). One might not recover possession by violence or self-help.
A right in re was a real right, valid against all the world; a right ad rem was an obligation or personal right against a particular person or persons. Rights in re were ownership, inheritance, servitudes, pledge, etc. Ownership was quiritarian or bonitarian: quiritarian, when acquired by the jus civile only available to Roman citizens; bonitarian, when acquired by any natural, as distinguished from civil, means. This distinction was removed by Justinian. There could be co-ownership or sole ownership.
The modes of acquiring ownership were of two genera, arising from natural law and from civil law. One acquired, by natural law, in occupation, accession, perception of fruits, and by tradition (delivery). Occupation occurred in acquisition by hunting, fishing, capture in war, etc. The right of post-liminium was the recovery of rights lost through capture in war, and in proper cases applied to immoveables, moveables, and to the status of persons. Finding was also a means of occupation, since a thing completely lost or abandoned was res nullius, and therefore belonged to the first taker.
Accession was natural, industrial, or mixed. The birth of a child to a slave woman was an instance of natural accession; so also, was the formation of an island in a stream. This accrued to the riparian owners proportionately to their frontage along the side of the river towards which the island was formed. Alluvion was the slow increment added to one's riparian property by the current. Industrial accession required human intervention and occurred by adjunctio, specificatio, or commixtio, or by a species of the latter, confusio. Mixed accession took place by reason of the maxim: Whatever is planted on the soil, or connected with it, belongs to the soil.
In perception of fruits the severance or taking of revenue might be by the owner or by another, as by the usufructuary, the lessee (in locatio-conductio), by the creditor (in antichresis), and by the possessor in good faith.
Tradition was the transfer of possession and was a corporeal act, where the nature of the object permitted. Corporeal things were moveables or immoveables. In modern civil law, incorporeal things are moveables or immoveables, depending upon the nature of the property to which the rights or obligations attach. In Roman law obligations, rights, and actions were not embraced in the terms moveables and immoveables.
The vindicatory action (rei vindicatio) went to the direct question of ownership, and ownership was required to be conclusively proved. Complete proof of ownership was often extremely difficult, or impossible, and the Prætor Publicius devised the actio publiciana available to an acquirer by just title and in good faith, but who could not establish the ownership of his author. It was available to such an acquirer against a claimant who possessed infirmiore jure.
Ownership (dominium) is an absolute right in re. A servitude (sometimes called a dismemberment of ownership) was a constituted right in the property of another, whereby the owner was bound to suffer something, or abstain from doing something, with respect to his property, for the utility of some other person or thing. A servitude was not a service of a person, but of a thing, and to adjoining land or to a person. Servitudes due to land were real (predial), while servitudes due to a person as such were personal. There were servitudes which might be considered as either real or personal, and others, again, which could only be personal, such as usufruct, use, habitation, and the labour of slaves. A real servitude existed when land was servient to land. Such a servitude was either urban or rural, depending not so much on whether the servitude was exercised in the city or country as upon its relation to buildings. Servitudes consisted in something essentially passive, in patiendo vel in non faciendo; never in faciendo. Servitudes which consisted in patiendo were affirmative and those in non faciendo were negative. Servitudes could arise by agreement, last will, or prescription.
There were numerous urban predial servitudes: as onus ferendi, by which one's construction was bound to sustain the columns of another or the weight of his wall; tigni immittendi, the right to seat one's timbers in his neighbour's wall; projiciendi, the right to overhang one's timbers over the land of another, although in no way resting on the other's soil; protegendi, a similar right of projecting one's roof over another's soil. The servitudes stillicidii and fluminis recipiendi, were similar: stillicidium was the right to drip; and fluminis recipiendi, the right to discharge rainwater collected in canals or gutters. The servitude altius non tollendi was a restriction on the height of a neighbour's construction while altius tollendi was an affirmative right to carry one's construction higher than otherwise permitted. Servitudes of light and prospect were of similar nature.
Rural predial servitudes were iter, actus, via, aquœductus, and the like. The servitude of iter (way) was an eight-foot roadway in the stretches, with accommodation at the turns. It included the right of driving vehicles and cattle, and the lesser right of foot-passage. Actus was a right of trail of four feet in which cattle or suitable narrow vehicles might be driven. Iter was a mere right of path. In these servitudes the lesser was included in the greater. The nature of the right of aquœductus is obvious, as well as the various servitudes of drawing water, of driving cattle to water, of pasturage, of burning lime, of digging sand or gravel, and the like. Servitudes of this character could be extinguished by the consolidation of ownership of both servient and dominant estate in the same owner, and by remission or release; by nonuser for the prescriptive period, and by the destruction of the dominant or servient estate.
Usufruct was the greatest of personal servitudes; yet, as its measure was not the strict personal needs of its subject, it exceeded a personal servitude. During the period of enjoyment it was almost ownership, and was described as a personal servitude consisting in the use and enjoyment of the corporeal things of another without change in their substance. Ususfructus was the right utendi, fruendi, salva substantia. In a strict sense it applied only to corporeal things which were neither consumed nor diminished by such use. After Tiberius a quasi-usufruct (as of money) was recognized. 1Ioney, although not consumable naturaliter, was consumable civiliter. Usufruct could arise by operation of law, by judicial decision (as in partition), by convention, by last will, and even by prescription. The natural or civil death of the usufructuary extinguished the right, as did non-user and the complete loss of the thing.
Use and habitation were lesser rights of the same general nature. Usus was the right to use the things of another, but only to the extent of the usee's necessities, and always salva substantia. Habitation was the right of dwelling in another's building in those apartments which were intended for habitation, salva substantia (i. e., without substantial modification). The personal servitude operœ servorum embraced every utility from the labour of another's slave or slaves. The actions from servitudes wereconfessoria or negatoria, in assertion of the servitude or in denial of it.
Ownership might further be acquired by usucaption (usucapio) and prescription for a long period. Prescription (a slight modification of the older usucaption) is the dispensing with evidence of title, and is acquisitive when it is the means of acquiring Ownership and extinctive (divestitive) when it bars a right of action. Acquisitive prescription required
· (1) a thing subject to prescription,
· (2) good faith,
· (3) continuous possession, and
· (4) the lapse of the prescribed time.
Again, ownership could be acquired by donation, the gratuitous transfer of a thing to another person. Donations were mortis causa or inter vivos, and the former was in reality a conditional testamentary disposition and very similar to a legacy, while the latter did not require the death of the donor for its perfection. A species of donation inter vivos was the donatio propter nuptias from the husband.
The juridical consequence of ownership is the power of alienation, and yet the law limited certain owners in this respect. The husband owned the dowry, but was subject to restrictions; the pupil under tutorship was owner, but without power to alienate, except probably in the single case of a sister's dowry. Even where one was owner without these specific limitations, if he had conceded rights in re to another, he could not alienate prejudicially to such other: thus, the pledge debtor could not prejudice the rights in re of the pledge creditor.
Acquisition could be made, not only personally, but through children and slaves; and, in the later law, through a mandatory or procurator. Acquisition could be made of possession, of ownership, and of the right of pledge.
Succession
Succession to a deceased person was either testate or intestate: particular things were acquired by legacies or by trust-bequests (fidei-commissa). A universal succession was an inheritance. The Twelve Tables recognized the right of testation, and the civil law later conceived of a partnership of blood in both testate and intestate successions. The præetor's intervention was frequent in testamentary matters; and in equitable cases he softened the rigour of the law and gave the possessio bonorum. A testament was the legally declared last will in which an heir was instituted. Some departure from the strict formalities was permitted in the case of soldiers' wills. The right of testament was active and passive. Persons generally who were under no incapacity could make a will; those prohibited were such as had some defect of status, some vice or defect of mind, or even some sufficient defect of body, and those guilty of crime or improbity. The passive right of testament was the right to take under a will. Heirs were voluntary or necessary (forced). In the early freedom of the law, Romans might disinherit without cause; later, this liberty was restricted to disherison for just cause, and a legitima, or statutory provision, was prescribed. Disherison was the express exclusion from the whole inheritance of one who was entitled to the legitima. One was prœteritus who was neither instituted an heir nor disinherited. Since disherison was required to be express, one conditionally instituted was only pretermitted. Further, disherison required exclusion from all heirs and from every degree. Under the early law, Sons were required to be excluded by name; daughters and grandchildren could be excluded by class. The later law required that all children should be deprived by name. Justinian enumerated the "just" causes of disherison in Novel cxv; they are substantially the same in the modern civil codes.
The instituted heir, as successor to the universal rights of the decedent, was required to have passive testamentary capacity at the time of the will and at the time of the death; the intervening period was of no consequence. It was, however, requisite that he should retain capacity from the time of the death until the taking of the inheritance. In a conditional institution of the heir, capacity was necessary at the time of the will, at the time of the death, and at the time of the happening of the condition. Slaves as well as freemen could be instituted heirs, and, in the case of a slave the gift of liberty was implied. Uncertain and indeterminate persons might be instituted if they could be rendered certain; such were the poor, the municipalities, and licit corporations. Where coheirs were instituted without definite shares, they took equally. The heir might be instituted absolutely or conditionally, but not merely for a time. A physically impossible condition, negatively added, left the institution absolute; in general, the conditions annexed were various and quite similar to the classes of conditions known to the modern civil law. Where one of several co-heirs failed to take, his portion accrued to the others as a matter of law, without their knowledge and even against their will: this was called the jus accrescendi.
As already intimated, the testator might institute one or several heirs; if all were instituted at the same time, they were direct heirs; but one might be direct and the other substituted by way of fidei-commissum. Again, the testator could substitute an heir, in case the first should not take. Direct substitution, therefore, was the institution of a second heir, in case the first failed to take: with respect to the person making the substitution, it was either military or non-military. The case in which the substitution was intended to take place classed it as vulgar, pupilary, or quasi-pupilary: vulgar was the ordinary substitution in which one was named to take, in case the first heir defaulted or died; pupillary, was where an heir was instituted to succeed a child under puberty (since such child could not make a will, the parent in a sense made two wills, one for himself to the child and one for the child in case the latter should die before puberty).
Testaments were vitiated in several ways: nullum, void from the beginning, where there was a defect in the institution of the heir or incapacity in the testator; injustum, not legally executed and hence void; ruptum, by revocation or by the agnation of a posthumous child, either natural or civil; irruptum, where the testator had lost the civil status necessary for testation; destitutum, where the heir defaulted because dead or unwilling, or upon failure of the condition; recissum, as the consequence of a legal attack upon an undutiful will.
It has been said that heirs were either necessary or voluntary: necessary heirs were either such as could not be pretermitted or such as were forced to accept. These were again sui et necessarii or necessarii only. The former were children under thepatria potestas, and they were sui because one's own, and necessarii, because the civil law made them forced heirs, although the prætor gave to such the beneficium abstinendi. Voluntary heirs were strangers who had a perfect right of election to accept or reject the inheritance. The prætor conceded to the heir a period of time in which to balance the advantages and disadvantages of the inheritance, called the jus deliberandi. Justinian added to this the benefit of inventory.
Aside from the inheritance proper, a will could contain legacies whereby things were bequeathed by a single title and by express words; they could be imperative or precative. Legacies were by vindication, where the express words justified a direct legal claim by the legatee; by condemnation, where the language condemned or ordered the heir to transmit the legacy; by prœceptio, where a legacy was left to one only of several co-heirs; and sinendi modo, by permissive words. As in the case of joint-heirs, the jus accrescendi existed also among joint-legatees.
By reason of the ambulatory character (as Heineccius terms it) of man's will, legacies and trust-bequests (fidei-commissa) were subject to ademption and transfer to another legatee. The Lex Falcidia, which created the statutory fourth portion, applied to legacies as well as to other testamentary provisions. Fidei-commissa were created by precative words addressed to the conscience of the heir, and were at first not legally enforceable. Trust-bequests were later given legal sanction; and they were universal or of single things. The modern civil law is hostile to trusts of any kind.
If a last will contained the institution of an heir, it was a testament; if it contained less, it was a codicii. Originally, codicils were only letters; later, they began to have testamentary force, containing, however, nothing which pertained to the direct institution of the heir. There could be several nonrepugnant codicils. Not only could they contain no institution of an heir, but they could not provide for disherison or substitution. They were made either in connexion with a will or, in some cases, with a view to the intestate succession of the heir.
If there was an invalid will or no will at all, the succession was intestate: in. the ancient law the basis of intestate succession was the peculiarly Roman artificial family made up of the agnates. Emancipated children and non-agnatic cognates did not succeed, since they were no part of the family. In the first rank, the heirs were the decedent's children (natural or adoptive) who took per capita, in the nearest degree and per stirpes, or by representation, in remoter degrees. Emancipated children had no claim until later, when they were aided by the prætor's edict, "Unde liberi". The Twelve Tables provided that, in the absence of children, the nearest agnate should be called: this was known as the statutory succession of the agnates. Those only were called who were bound in agnation to the deceased through males; hence females beyond sisters were not called. The prætor, however, provided for the more remote in the edict, "Unde cognati". Agnates by adoption enjoyed the same rights as agnates by nature. The nearest agnate took, and there was no right of representation, although here again the prætor made innovations which were supplemented by the legislation of Justinian. The father did not succeed to the son, consistently with the idea that the son could have nothing of his own, and, where the father took, it was by right of resumption. The father succeeded to his emancipated child, not as an agnate, but as a manumissor. The mother was not an agnate, and did not succeed to her children, nor did they succeed to her. Here, again, changes were effected by the edict, "Unde cognati", and by the Senatus-consulta Tertullianum and Orphitianum. The former senatus-consultum provided that, if a free mother gave birth to three children, or a freedwoman to four, there should be a right of succession, and this legislation was modified by Justinian even more favourably to the mother. The Senatus-consultum Orphitianum was the complement of the other, and provided that the right of succession between mother and children should be reciprocal. These rights were extended by imperial constitution to grandchildren.
If agnates were wanting, the Twelve Tables called the gentiles in the next rank, and not the cognates: the prætor, however, in the edict "Unde cognati", called the cognates in this rank.
Servile cognation (that contracted in slavery) had been an impediment of marriage; but the slave woman, manumitted with her children, could not avail herself either of the Senatus-consultum Tertullianum or of the possession of goods derived from the edict "Unde cognati". Justinian created rights of succession to remedy this defect.
The former master or, by assignment of freedmen, his children, stood in loco parentis to the freedman, and succeeded to his patrimony. Even the predeceased patron, through his nearest children (representation being excluded) succeeded to the goods of his former slave. Libertini, freedmen, were restricted. in their capacity to make a will. The prætor considered it no more than equitable that the libertinus should leave one-half his property to his former master. A higher equity arose where the freedman left children of his own, and in this case the patron might be excluded, the whole patrimony going to the freedman's children. In all other cases, and even contra tabulas, the patron took one half: later, in special circumstances depending upon the freedman's wealth, Justinian, developing the principles of the Lex Papia Poppæa, increased the patron's portion.
The prætor's intervention in succession matters did not directly overturn the provisions of the jus civile, but he devised the possessio bonorum, applicable to both testate and intestate successions. Justinian recognized and gave sanction to three kinds ofpossessio: first, contra tabulas (contrary to the will), where persons had been inequitably pretermitted; second, secundum tabulas; third, possession of an intestate's estate. The bonorum possessor was not an heir in accordance with jus civile, yet he enjoyed all of the privileges of an heir. Justinian placed the right of succession upon a basis of cognation, or blood relationship, and succession by right of blood occurred in four orders which may be indicated as follows:
First order
· (a) the sui heredes, or natural heirs, who succeeded in virtue of the con-dominium in the inheritance;
· (b) those whose strict legal right had been barred (as by emancipation), but whom the prætor called to the inheritance;
· (c) emancipated sons to whom Justinian's constitution restored natural rights.
Second order
· (a) statutory heirs, agnates;
· (b) persons entitled under the Senatus-consultum Tertullianum;
· (c) those entitled under the Senatus-consultum Orphitianum.
Third order
· the cognates. (Heineccius gives tables of descent both before and after Justinian's legislation).
None of these orders being entitled to take, the estate escheated to the fiscus, or public treasury. The adjective law (below, under C. Actions) supplied various forms for the hereditas petitio. Collatio, or the return of advancements, was required in order that there might be a fair distribution. This is the collation of the modern civil codes.
Another means for the acquisition of ownership was adrogation, whereby a person sui juris was adopted into the paternal power of another. Originally the obligations of the adrogatus were strictly and logically extinguished, but the injustice to creditors was the subject of remedial legislation.
Again, one might acquire the goods of another by sectio or venditio bonorum, a sale at auction for the benefit of creditors.
The rights growing out of pledge were also a means for the acquisition of property. This institution was, in its inception, only a fiduciary pact without means of enforcement, and the title passed to the pledge creditor; later, it took the form of pignus, or pledge proper, whereby the creditor was placed in possession of a moveable with certain duties towards the debtor; a form of the same contract was extended to immoveables, and this was known as antichresis. In antichresis the creditor was placed in possession of the immoveables and obliged to pay, first, his interests and charges, and then to deduct from the principal debt whatever he received as revenue. Hypotheca, or mortgage, was a development and in scientific theory is the substructure of the modern law of mortgage. Privileges were akin to modern civil-law rights of the same name and to the liens of the common law; but possession was not of prime importance.
Pledge was extinguished by the extinction of the principal debt, by express release, by expiration of the time, by destruction of the thing pledged, etc. The actions growing out of it were the Servian and general hypothecary, or quasi-Servian action.
Real rights (in re) differ essentially from personal rights (ad rem), or obligations, which have persons as their immediate objects. Even these have things as their remote objects, since they tend to the attainment of a thing through a particular person and by reason of their being usually convertible into a money value. Obligations (dismissing at once those which were purely natural and hence unenforceable) were broader than either contract or tort, and included liability arising from both. They were civil or prætorian, and could arise from contract, quasi-contract, delict, and quasi-delict. In conventional obligations some things were essential, others accidental. Contractual obligations arose through delivery of a thing, through words, through writing, or merely through the consent of the parties; and were, accordingly, contracts re, verbis, littens, or consensu.
Contracts re were the bailments, loan for use, loan for consumption, deposit, and pledge.
Contracts verbis were entered into by a formal stipulation consisting of a direct question and an adequately responsive answer. They could take immediate effect, could commence in futuro, or could be conditional. Stipulations were prætorian, judicial, common, and Aquilian: the prætorian and judicial were scarcely voluntary. The common stipulation was used in the ordinary affairs of men and by persons in fiduciary relationships (e. g., in this form the tutor gave security for the faithful discharge of his duties). The Aquilian stipulation, in connexion with acceptilatio, was a means of general release for the dissolution of any obligation. Stipulations required the same consensual elements that were necessary in other agreements, in addition to their own peculiar formalism. If a conditional response were made to a direct question, the stipulation was void; so also, if made by letter or messenger. The relation of suretyship could be created by stipulation: suretyship was an accessory contract, and the surety was known as the fidei-jussor. Sureties had the beneficium divisionis, which was conceded by Hadrian. They enjoyed also the beneficium ordinis, invented by Justinian, and the beneficium cedendarum actionum, or subrogation to the right of action of the creditor against the principal debtor, or pro rata against the co-sureties.
Contracts litteris took their juridical efficacy from writings, which evidenced the fact that an obligation subsisted or that it had been extinguished. The latter were called apochœ. Writings evidencing a subsisting obligation were syngraphic or chirographic respectively, as they expressed a mutual or a unilateral obligation. A writing in the book of the debtor which supported the creditor's entry was conclusive, and even he creditor's entry created a strong presumption.
Contracts consensu were not peculiar in that they required consent, which was requisite in all contracts. Their peculiarity was in the fact that consent alone sufficed. They were five in number: buying and selling (emptio-venditio); letting and hiring (locatio-conductio); the emphyteuticary contract; partnership (societas); and mandate (gratuitous agency). In sale, there was necessary the consent of the parties, an object and an agreed price. Letting and hiring might be considered a temporary sale, and the essential incidents of a valid contract were the same as in sale. Emphyteusis strictly was neither a sale nor a letting; it was rather a quit-rent lease dependent in its duration upon the payment of the agreed canon. Its special incidents were a quasi-ownership in the tenant and a right of pre-emption in the dominus. Similar to emphyteusis was the right of superficies; but as it applied only to the surface — that is, to buildings — it was less permanent. Partnership was general or universal; particular or special; and, finally, singular. As consent was of its essence, withdrawal of consent worked its dissolution. Partnership was an entity distinct from the individual partners; it gave rise to the actio pro socio. The leonine partnership (societas leonina) was illegal. Mandate was a consensual contract whereby one undertook gratuitously to attend to an affair for another; it was commissioned agency and was an actual contract; it was distinguishable from negotiorum gestio (uncommissioned agency) in that the latter belonged to quasi-contract. It gave rise to the actio mandati, directa, or contraria.
The contracts which had a definite name and form of action for their enforcement were nominate contracts. There were others termed innominate because they had no special names: these were summed up in the four formula: Do, ut des; Do, ut facias; Facio, ut des; and Facio, ut facias. They were enforced by the general action in factum or by the action prœscriptis verbis.
All of the foregoing contracts, nominate and innominate, were contracts in the true sense of the word, but there was another class of relations in which the law imposed duties and obligations as if the parties had actually contracted. These were the so-called quasi-contracts, and the forms were negotiorum gestio, tutorship, inheritance, administration in common, hereditatis aditio, indebiti solutio (payment under mistake of fact), and a few others of similar nature.
Obligations could be acquired through the paternal and dominical powers and through mandataries. A civil obligation once constituted could be extinguished by an exception (plea in bar) or by its own terms. Pleas in bar were divers and could arise from a will, a contract or pact, a judicial decision, etc.
The means of extinction common to all obligations were: solutio (payment); compensatio (set-off); confusio (merging of the character of debtor and creditor) oblatio et consignatio (tender); rei interitus (loss of the thing); novatio (substitution of obligations as to person or thing); prœscriptio (lapse of time); and further, in proper cases, by acceptilatio (release) and by mutuus dissensus (mutual change of intention).
The prætorian restitutio in integrum was an equitable restoration of the parties to their former situation, and could be invoked for metus (duress), dolus (fraud), minority, and generally by all who had suffered hardship through no fault of their own.
Obligations and rights of action arose also out of delictum, which was the voluntary penal violation of human law. Delicts were either actual or quasi-delicts — the former deliberate, the latter negligent. When public, they were crimes; when private, torts. Instances were: furtum (theft), either manifest or concealed; rapina (robbery with violence); damnum injuria datum (injury to property); and injuria (a kind of outrage, or defamatory wrong by word or action). In furtum, the thief could be prosecuted either civilly or criminally, and in the civil action the thing or the penalty could be recovered. The Roman criminal law imposed a fine to the fiscus and corporal or capital punishment. Justinian abolished mutilation and capital punishment for theft and substituted fines and exile. Rapina, like furtum, required a criminal intent. Where the putative owner, in the belief of ownership, sought to recover his property by violence, this was not robbery, but the offence against public order was punished by the loss of the property without, however, any fine to the fiscus. Damage to the property of another injuria datum was the subject matter of the Aquilian Law, and the damage must have been inflicted by a freedman; if by a slave, it was a noxal tort; if by a quadruped, the tort and liability were designated pauperies. The measure of damages in injuria depended upon the atrocity of the wrong and the status of the parties; the right of action accrued to the father for injuria to the son; to the husband, for the wife; to the master, for the slave, etc. Quasi-delictual obligations were torts or wrongs based on culpa (fault or negligence), and not upon dolus (evil intent). An instance was where anything was negligently or carelessly thrown from a house (dejecta vel effusa). Quasi-delictual, also, were the obligations of persons employed in a public calling, such as shipmasters and innkeepers, for the wrongful acts of their servants.
C. Actions
Adjective Law
An action was the legal means for the enforcement of a right, and the Roman law included in the term actio both the right of action and the action itself. Actions were petitory, when they sought to recover the very thing in controversy, or possessory, where the right of possession only was in issue. Specific nominate actions were provided in most of the relations between men, and where the relations were innominate there were actiones in factum, prœscriptis verbis, and condictiones ex lege.
According to their origin, actions were civil or honorary, the latter emanating either from the prætor or from the ædiles. Civil actions were either directœ or utiles: directœ, if brought in the express words of the law or by the logical parties; utiles, if brought upon equitable facts not within the strict letter, and possibly, in the case of a ceded action, by the nominal plaintiff for the use of the real plaintiff. Actions aiming to establish personal status were called prejudicial. Real actions were vindicationes;personal were condictiones.
Rei vindicatio and the Publician action went to the question of ownership. Succession gave rise to the hereditas petitio and to the querela inofficiosi. Servitudes were affirmed or denied by an actio confessoria or negatoria. In pledge, there was the Servian or quasi-Servian action. The prætor or the ædile granted equitable actions, such as the actio ad exhibendum for the production of moveables; the actio in factum de edendo, an action of account against bankers; and the redhibitoria and quanti minoris, actions for redhibition and abatement of the price. The actions based on duress, fraud, and minority were purely equitable, and there was a condictio sine causa in cases of failure of consideration. This may be considered as equitable or as growing out of quasi-contract. Indeed, all of the quasi-contractual relations had their appropriate actions. Private wrongs, too, were redressed in suitable forms of action. In delicts the recovery might be simply the value, as in the persecutory actions; or double the value, as in the actio furti nec manifesti and in the action for corrupting a slave. In some instances, a triple, or even quadruple recovery might be had.
Actions founded on the consensual contracts of sale, hire, emphyteusis, partnership, and mandate, and on the real contracts of commodatum, depositum, and pignus were actions bonœ fidei: so also, the actio prœscriptis verbis for innominate contracts and the quasi-contractual actions negotiorum gestorum, funeraria, tutelœ, etc., as well as the personal action hereditas petitio.
The actio ex stipulatu and the condictio ex chirographo were actions of strict law (stricti juris).
An arbitrary action was one in which a non-compliant party was forced to comply or be held liable in a larger discretionary sum.
Certain exemptions to judgment debtors were favoured by the Roman law; among these was the beneficium competentiœ.
Ordinarily the foundation of liability was personal, yet one might incur liability through the act of another — as a son, a slave, or even a stranger. The actio quod jussu was properly brought against father or master for an act done by his order. The master of a ship, whether freeman or slave, by a sort of necessary agency could incur liability for the ship-owner and the right of action was enforced by the actio exercitoria. Similar in theory was the actio institoria which was the proper form in which to bring an action against one who had placed another in charge of a shop for the buying and selling of wares. The age and condition of the institor were immaterial. The prætor gave an actio de peculio to persons who contracted with son or slave in respect to thepeculium, and this action was effective against the father or master to the extent of the peculium.
Aside from the specific remedies sought in particular cases, actions were perpetual or temporary, depending upon the lapse of time. Perpetual actions were ordinarily such as were barred by thirty years' prescription, while temporary actions were barred by shorter periods.
Exceptions or pleas to actions, like actions themselves, were civil or prætorian; and in general were perpetuœ and peremptoriœ (complete pleas in bar); or temporariœ (only dilatory).
The developed written altercations, or pleadings, of the parties were as follows: the actor (plaintiff) brought his actio, which the reus (defendant) met with his exceptio (plea). To this the plaintiff could reply with a replicatio, which in turn might be met with a duplicatio, and in exceptional cases the pleadings might advance to a triplicatio and a quadruplicatio.
The interdicts were formulæ, or conceptions of words, whereby the prætor, in an urgent cause or in one affecting the public interest, ordered or forbade something to be done. They were, in effect, prohibitory or mandatory injunctions; they wereprohibitoria, as against violence to possession, obstructing a public place, etc.; they were restitutoria, to restore possession, etc.; and, finally, exhibitoria, as for the production of a free man or for the production of a will. The object to be attained by a possessory interdict was to receive, to retain, or to recover possession. The interdicts quorum bonorum and quod legatorum had to do with successions. The Salvian and quasi-Salvian interdicts were used for foreclosure in pledge obligations.
(The subject of Roman criminal law is beyond the scope of this article; its most concise arrangement is to be found in Pothier's "Pandectæ: de pœnis.")
II. HISTORY AND SOURCES
A. Its Development
The classic period of development of Roman Law was in the second and third centuries of our era, and this is known to us for the greater part through the compilations of Justinian, in the sixth century. In the form given it by Justinian, the Roman Law, through the revival of the eleventh and twelfth centuries, spread over Europe and became the foundation of modern European law.
The history of Roman law has been variously divided into periods. One division is into the Regal Period, from the foundation of the city, the Republican, until the time of Augustus, and, finally, the Imperial, closing with the legislation of Justinian in the year 1280 (A. D. 526) from the foundation of the city (Howe). Again, the lapse of almost 1000 years, from the Twelve Tables to the reign of Justinian, has been divided into three periods: the first, A. U. C. 303-648; the second A. U. C. 648-988, the splendid age from the birth of Cicero to the reign of Alexander Severus; the third, from Alexander to Justinian, in which "the oracles of Jurisprudence were almost mute" (Gibbon). A better division, and one which more accurately corresponds with the growth of Roman political institutions, gives four periods: the first, from the foundation of the city down to the laws of the Twelve Tables; the second, to the battle of Actium (beginning of the empire); the third, from the battle of Actium to the accession of Diocletian; the fourth, from Diocletian to the death of Justinian (565). The first of these four periods is that of infancy; the second, of adolescence; the third, of mature age; the fourth, of senility and decay (Ortolan; Staedtler).
(1) From the Foundation of Rome to the Twelve Tables
Our knowledge of this period is largely conjectural, from data furnished by the subsequent period. Roman history begins with pure myth and fable, then passes through a stage of blended fable and fact, and finally becomes history properly so called. The history of Roman Law has no vital interest with the petty communities and subordinate nationalities that were finally absorbed in the three ethnological elements, Latin, Sabine, and Etruscan, with which the dawn of Rome's legal history begins. Of these three elements the Etruscan was more advanced in civilization, with definite religious and political institutions (Ortolan). The only Etruscan text we have is that of the nymph Vegoia (lasa Veku), which recognizes the right of property and protects it with the wrath of the gods (Casati). It is customary to speak of certain leges in the earliest historical period as leges regiœ: whether these were real statutes enacted during the regal period or the mere formulation of customary law is disputed (Bruns, introd. note to "Leges Regiœ" in "Fontes Jur. Rom. Antiqui"). There were some well established, though crude and radical, rules of private law, such as the harsh paternal power and the equally drastic right of the creditor over his unfortunate debtor. It may safely be affirmed that during this primitive period customary law was the only law.
Pomponius says: "At the beginning of our city, the people began their first activities without any fixed law and without any fixed rights: all things were ruled despotically by kings" (2, §1. D. 1. 2). In the next paragraph he speaks of the so-called leges regiœas collected and still extant in the book of Sextus Papirius. Again, after the expulsion of the kings the people resorted to customary law. The great mass of historical facts prove that there was no private law other than custom down until this period closed with the enactment of the Twelve Tables (Stædtler). The lack of a precise definition of their rights was the principal grievance of the plebeians, and in A. U. C. 292 their tribune, Terentilius Arsa, proposed the nomination of magistrates to formulate written laws. In 303 decemvirs were appointed, and they agreed upon ten tables during the first year of their magistracy, and two additional tables the second year. The political object sought by the plebeians, namely, the fusing of both classes into one, was not attained: private rights, however, were given definite form. These laws of the Twelve Tables contained the elements from which, in process of time, the vast edifice of private law was developed.
(2) From the Twelve Tables to Actium
The law expanded rapidly and commensurately with the expansion of Rome in territory and civilization. The jurists, however, had not yet the imperium, or power of developing the law through judicial legislation. The growth of law was simply the result of interpretation of the Twelve Tables. The jurists of this period were skilled lawyers who penetrated the spirit of the law, but were not free to depart from it. The few leges passed by the people in assembly had practically little to do with private law. The Senate, which was really an administrative body, began to assume legislative powers, but this source of law was as yet unimportant. The activity of the jurisconsults in interpreting the Twelve Tables was the most conspicuous factor in the growth of private law, and their labours were designated by the same term which designated the Twelve Tables, i. e., jus civile. The Roman magistrate, however, did possess the imperium and, while at first he used it sparingly, he at length began to develop an equitable jurisdiction, giving remedies in a limited number of cases where the jus civile gave none. He proceeded cautiously and upon a rational theory, and, since he could not introduce chaos into the law by varying it in the particular case, he anticipated its defects in hypothetical cases and announced the relief which he would give. The prætor made an announcement in an edict upon assuming magistracy: he was bound by his edict, yet he did not discard the edicts of his predecessors, and in this sense the prætor's edict became an edictum perpetuum, i. e., permanent. When experience showed the value of an innovation, the prætor made it, and thus the honorary law became a developing system, modified and improved from year to year. In the course of time it became voluminous. Most of the changes wrought by the prætor were inroads (after the manner of the English chancellors), upon the harsh rigour of the Twelve Tables. The Twelve Tables were deferentially treated by the prætor, whose functions were constructive, and not destructive, yet, by reason of his imperium, he was not bound by the jus civile in the drafting of his edict. Hence the prætor had the power to engraft upon Roman law new ideas and new principles derived from the jus gentium. There were many non-citizens at Rome, and non-Roman relations were administered by a special magistrate, called the prœtor peregrinus, under a body of principles which were conceived to be common to all men. There was a naturalness and an equity in these principles in which all men were presumed to concur. This was in striking contrast with the jus civile, and the contact of legal ideas began to broaden and liberalize Roman law. This influence, however, had not yet overpowered the jus civile at the close of this second period.
(3) From Actium (31 B. C.) to Diocletian (died A. D. 313)
In this, the classic period, the science of law reached a high degree of perfection. Leges were very rare, and were usually measures of public policy to which some slight elements of private law were incidental; such were the legislative measures rewarding marriage and dealing with the emancipation of slaves (Stædtler). Senatus-consulta, on the contrary, became of increasing importance, and, whereas at first their constitutionality, so to speak, had been doubted, they were fully recognized as law. Other sources were the constitutiones principum, or imperial constitutions; these took the form of edicts, mandates, decrees, and rescripts. The edictal legislation of the magistrates (the honorary law) had become so voluminous that it was incapable of further growth; it was, moreover, out of harmony with changed positive legislation and with changed conditions. Salvius Julianus was commissioned by Hadrian to revise and edit it, and on this revision many of the jurisconsults made their commentaries ad edictum. In the literary splendour of the Augustan age the jurisconsults took high rank; their work was not only scientific, but literary, and it has been said that, had all its other monuments perished, classical Latin would have survived in the fragments of the jurisconsults of this period. Augustus granted to the most eminent in law the startling jus respondendi, i. e., the right of officially giving, in the name of the prince, opinions which were legally binding upon the judge. These responsa were in writing and were sealed before delivery to the judge. Among the celebrated jurisconsults were Capito and Labeo, founders of rival schools (2, § 47, D. 1. 2). Others were Salvius Julianus and Sextus Pompomus, both represented by copious fragments in the Pandects. In the second century came Gaius, of whose "Institutes" those of Justinian are only a recension. In 1816 a palimpsest was discovered by Niebuhr in the library of the cathedral chapter of Verona. On it were some compositions of St. Jerome, in places superimposed on an earlier writing, which proved to be a copy of the lost "Institutes" of Gaius. Gaius himself was a contemporary of the Emperor Hadrian, but scientific research has fixed the date of this copy of his great work as a little earlier than the time of Justinian, in the sixth century.
In the third century lived Papinian, "the Prince of the Jurisconsults". Ulpian and Paulus also were among the greatest lawyers of the period: approximately one-sixth of the Digest is made up of fragments from Ulpian, while Paulus is represented by upwards of two thousand fragments (Staedtler). Modestinus was the last of the great series. We have in manuscript part of an elementary work by Ulpian and the Institutes of Gaius. In Justinian's Digest a very large part of the writings of the classical jurists is to be found. Most of the original treatises have perished; two thousand of these, containing three million unpunctuated and unspaced lines, were abridged to one hundred and fifty thousand lines or sentences. The originals became useless in practice, and were for the greater part soon lost. A number of classic jurists are represented in a collection of 341 fragments, discovered in the Vatican Library in the early part of the nineteenth century by Cardinal Mai, and edited by him at Rome in 1823. Another edition was published in Germany in 1828, under the title "Fragmenta Vaticana". Fragments of the classic jurists are also contained in the "Collatio Mosaicarum et Romanarum Legum", known also as the "Lex Dei", compiled in the fourth and fifth centuries. They are found also in the "Breviary of Alaric" or "Lex Romana Wisigothorum", which contains the Sentences of Paulus and the excerpts from Papinian's "Responsa". Fragments from the jurisconsults are found in the "Edictum Theodorici" or "Lex Romana Ostrogothorum" and in the "Lex Romana Burgundionum" (see below).
(4) From Diocletian (died 313) to Justinian (died 565)
The seat of an absolute monarchy was now shifted from Rome to Constantinople, and the Empire was divided into East and West. Constructive jurisprudence was a thing of the past, and the sources of law were merged in the will of the prince. The edicts of the prætorian prefect were given the same effect as the imperial constitutions, which were concerned principally with public law. Private law was vast and diversified, but it had long since ceased to have any stimulating growth. The jus civile, expanded by the ancient jurists in the interpretation, of the Twelve Tables, the honorary law of the magistrates, the public legislative acts of the early empire, the mass of imperial constitutions, and the writings of the classic jurisconsults, composed a heterogeneous jumble of legal materials from which a systematic jurisprudence was destined to arise. An attempt was made in the early fifth century to effect a workable system, and the law of citations was adopted by which the relative authority of the classic jurists was posthumously fixed by statute. Numerical weight of authority was done away with, and the great galaxy were the recognized authorities, although other jurists might be cited if approved by any of the five. Collections of imperial constitutions were made at an interval of fifty years, and published under the names of the Gregorian and Theodosian Codes respectively; the latter was republished in the "Breviary of Alaric". Something at least, had been done for the simplification of a difficult legal situation. The Eastern and Western emperors thenceforward agreed to mutually communicate their legislative designs for simultaneous publication in both empires, and these future projects were to be known as novellœ constitutiones.
Upon Justinian's accession there were in force two principal sources of law: the imperial constitutions and the classical jurisprudence operating under the law of citations (Staedtler). To Justinian's practical mind, the state of the law was still chaotic; the empire was poor, and it was a hardship for lawyers to possess themselves of the necessary Manuscripts. The very bulk of the law produced a situation analogous to that which exists in common-law jurisdictions to-day, and which always ushers in more or less abortive efforts towards codification. Justinian undertook to make these immense materials more accessible and more responsive to the practical needs of his empire. That, in the opinion of some, he wronged posterity by destroying the original sources, is entirely beside the mark. He has been lauded as a great lawgiver when measured by the needs of his time and situation; and, on the other hand, he has been as heartily abused and reviled for an unscientific iconoclast. The first task of the commission appointed by Justinian was to edit the imperial constitutions as a code, published under the title, "Codex Justiniani". After this the emperor directed the compilation of a complete repository of the law made up of fragments of the classical writings strung together without any too scientific arrangement. This work is the great treasury of juridical lore, and was the most valuable part of Justinian's compilation. It was called the "Digest" or "Pandects". Occasionally Tribonian, who, with two other jurists, was intrusted with the task, complacently or ignorantly modified the text. The emperor forbade commentaries and abbreviations.
Upon the completion of the Pandects, Justinian, always intelligently interested in legal education, ordered an abridgment of the Digest for the purposes of instruction; these are the Institutes of Justinian. The Institutes of Gaius (see above, under 3) furnished a ready model; indeed, the Institutes of Gaius and those of Justinian are even to-day the most essential first books of the law. The first draft of the Code was not in complete harmony with the Digest and the Institutes, and a revision of it became necessary; this was promulgated as the "Codex Repetitæ Prælectionis". The second edition of the code was intended to be final, and upon its publication Justinian announced that any new imperial legislation would take the form of detached constitutions to be known as "novels" (novellœ, i. e. "new"); of these he issued a large number, but two only (the 118th and 127th) have great importance for modern law.
The Justinian compilation is sometimes elegantly termed the Imperial Code; it is, however, more accurate to refer to it as the "Corpus Juris Civilis". It is the whole body of the civil law comprising the four books of the Institutes, the fifty books of the Digest, the twelve books of the Code, and the Novels. Early editions divide the Pandects into three parts, the Digestum vetus, the Infortiatum, and the Digestum novum. The labours of Justinian have come down to us in the form of texts of the so-called glossators during the Middle Ages. The glossators worked from earlier manuscripts and harmonized conflicting texts into a generally accepted lectio vulgata ("vulgate", or "common reading"). We have one text known as the "Florentine Pandects" which dates from the seventh century, one hundred years after Justinian. It is, however, in all probability, only one of the texts from which the glossators worked, and, when the errors of copyists are considered, its antiquity should not entitle it to overrule the vulgate. This Florentine text is the subject of legend, and the revival of the study of Roman law has been attributed to its discovery. Savigny and others have demonstrated that the revival was well under way before the discovery of this codex. The publication of a photographic reproduction of the Florentine Pandects was begun at Rome in 1902, and seven of the ten parts are already at hand.
In what had been the Western Empire, Justinian no longer held sway at the date of the promulgation of his laws; the subject race were, however, permitted by their barbarian conquerors to retain the pre-Justinian law as their personal law. The conquerors themselves caused to be made the several compilations known as the "Roman Barbarian Codes" (see LEX). Justinian did, however, effect the reconquest of Italy, and held it long enough to promulgate his laws. When the Ostrogoths again became masters they left the legislation of Justinian undisturbed, and it flourished in a less corrupted form than in the Eastern Empire, which was its logical field. The Roman law of Justinian superseded the barbarian codes and, with the revival, was taught in the medievalschools and thus spread all over Europe.
B. Subsequent Influence
In the Eastern Empire subsequent changes are of interest to the historian rather than to the jurist. There was a lull of nearly three centuries after the death of Justinian, until Leo the Philosopher revised the legislation and published what is known as the "Basilica". While Byzantine materials throw many side lights upon the Roman legal system, they are relatively unimportant, though they were of service to the Humanists. The Eastern law schools only (Constantinople and Berytus) were subject to Justinian at the time of his constitution on legal education, yet he speaks of Rome as a royal city and prohibits the teaching of law elsewhere than in these three cities (Ortolan). Professors of law had been active in all of his reforms: Tribonian was a professor of law and an able, but venal, jurist, whose career had much resemblance with that of Bacon. Theophilus was also a professor of law who, like Tribonian, had taken part in the work of Justinian, and he composed a paraphrase of the Institutes in Greek. A number of commentaries in Greek were produced and an abridgment of the Novels. The greater part of the Byzantine writings were from secondary sources and are abridgments, condensations, manuals, etc. Among others were the "Enchiridium" of Isaurian law, the "Prochiron" of Basil, and the revision entitled "Epanagoge"; and the revised Basilica from A. D. 906 to A. D. 911. In the composition of these collections it is highly probable that the sources were secondary and that the originals of Justinian were not directly consulted. The Basilica through its scholia or annotations grew so bulky that a synopsis of it was made, and this continued in high repute until the fall of the empire, in 1453, when the Greek legal authorities were supplanted by the Mohammedan Koran. Enough of personal law was suffered to the vanquished by the conqueror to constitute the historic element and principal basis of Greek civil law (Ortolan, Morey). Greek fugitives also carried over with them into Italy and elsewhere the relics of their law, and many manuscripts are still extant: of these the Humanist Cujas possessed a valuable library. Thus, the Greek texts, while of little value to the glossators, were yet a potent factor in the second renaissance of Roman law in the sixteenth century. This was of service to the historical and philological school, the inspirations and traditions of which are still active in modern scholarship, particularly that of Germany, where, as Montreuil wrote fifty years ago, the French school is refound in the labours of Reitz, Ruhneken, Biener, Witte, Heimbach, and Zacharia.
The most flourishing school of law following the first revival of Roman law was that of Bologna, towards the end of the eleventh century. Its founder was Irnerius, and he was the first of the glossators. Placentinus and Vacarius were others of the glossators. Vacarius was a Lombard, and he it was who carried the texts of Justinian to England and founded a law school at Oxford, about the middle of the twelfth century. The glossators known as the four doctors all belonged to Bologna; and that school acquired a reputation in civil law equal to that of Paris in theology and canon law. So attractive was the Roman law that the clergy had to be restrained from its study, and the study of canon law stimulated by a decretal in 1220 (Morey). The early Church had been governed by councils, synods, etc. Collections had been made in the fifth and sixth centuries, but it was only in the ninth century that a real collection of ecclesiastical legal documents was made. There began to be collections of decrees of the popes, and the revival of Roman law at Bologna in the twelfth century gave impetus to a systematic canon law. About 1130 Gratian, a Benedictine monk, made the compilation which developed into the "Corpus Juris Canonici". The external similarity of this compilation to the "Corpus Juris Civilis" is thus given by Duck: "The Roman pontiffs effected that in the Church which Justinian effected in the Roman Empire. They caused Gratian's Decree to be published in imitation of the Pandects; the Decretals in imitation of the Code; the Clementine Constitutions and the Extravagantes in imitation of the Novels; and to complete the work Paul IV ordered Launcellot to prepare Institutes which were published at Rome under Gregory XIII, and added to the Corpus Juris Canonici." (In qualification of this, see CORPUS JURIS CANONICI.)
To return to the Roman law, the school of the glossators (of whom Accursius in the middle of the thirteenth century was the last) was succeeded by the school of which Bartolus of Sasso Ferrato and Alciat were representatives. From 1340 the Bartolists flourished for two hundred and fifty years, to be succeeded in turn by the Humanist school, of which Cujas was the chief ornament. Until the sixteenth century Roman law was most cultivated in Italy; its glory then passed to France, and, in the eighteenth and nineteenth centuries, though there were conspicuous Dutch jurists of great ability in the application of the law, it may fairly be said to belong to Germany during that period. France, Italy, Belgium, and even England, however, are awakening in the dawn of the twentieth century.
The survival of Roman-law principles was in great measure due to the principle of personality. The Roman-Greek law ha not been entirely supplanted by the Koran in the Moslem states, such as Egypt and Syria (Amos). In modern Egypt there has been a reaffirmation of many Roman principles in the Civil Code proposed by the international commission which "harmonized the rules of Arabic jurisprudence which were not repugnant to European legislation, with the chief provisions of the Code Napoleon". An interesting Syrian text has been edited by Bruns (Syrisch-Romisches Rechtsbuch aus dem 15. Jahrhundert). This principle of personality permitted by the kings of the Visigoths, Ostrogoths, and Burgundians sufficed to keep alive the Roman law in the West. Except as to the municipalities, the Roman political system had been destroyed. The concession of personal law to Roman subjects and the influence of the clergy, who always preferred to claim the civil law, was a barrier "between Roman civilization and barbarism" (Morey). In the military tenures of feudalism, it has been attempted to trace the idea of two distinct ownerships, the dominium eminens and the dominium vulgare, to the Roman contract of emphyteusis. A collection of feudal law known as the "Consuetudines Feudorum" is contained as a kind of appendix in most editions of the "Corpus". In the Amsterdam edition of 1681, is the note after the second book: "Hic est finis Feudorum in editione vulgata" (End of the feudal constitutions in the vulgate edition). The third book is missing; fragments of the fourth are given, as well as parts of a fifth book, reconstructed by Cujas. In feudalism the institutions of Roman law and Germanic customs became merged; the impress of the former upon the latter was not simply one of terminology; with the terminology was much of interpretation and illuminating principle. It would be rash to assert that feudalism owed more to Roman public law than to theories and analogies drawn from the private law of Rome. Charlemagne favoured the civil-law ideas which savoured of imperialism, and adopted Roman methods of administration. The German emperors also found in Roman legal institutions a plausible support for their claim to the imperial power. The predominant influence in the survival of Roman private law in all the countries of central and southern Europe was that of the clergy. In all national codes there is present a large quantity of customary law; yet, in concept and in classification, all of the civil codes are Roman through and through, and this is as true of the German civil code (and, in part, of the Japanese code) as of those other national codes which trace their immediate parentage to the Code Napoléon and their remote ancestry to the Twelve Tables.
England, from a purely external point of view, is less indebted to the Roman system, but the jurist trained in both systems is at no pains to discover analogies and runs upon evidence of the common law's indebtedness at every step. Anglo-Saxon legal institutions have been jealously and persistently represented as in no wise beholden to Rome. This is to be accounted for in part by a peculiarity in the manner of administration of the common law. With its narrow tradition and its abject rule of stare decisis, it has offered until recently, at least, an unattractive field for historical jurisprudence. The courts and lawyers of the common law have always been intensely practical and have accepted their system, not only as purely indigenous, but also, in the words of the Blackstonian tradition, as "the perfection of reason". For four centuries after Cæsar's conquest Roman law held sway in Britain; her soil was trodden by the great Papinian himself, and possibly by others of the immortal five (Morey). There must indeed have remained in Britain a substantial deposit of Roman law, and it is not to be affirmed that this was completely destroyed by subsequent invasions or by the conquest. The earliest English treatises are for the most part transcriptions of Roman law: such was the book of Bracton (Güterboch). The Roman law was historically in the early English law of persons, of property, of contracts, and of procedure, although not always with equal obviousness. While it had little in common with the law of real property, we are fairly justified in maintaining that Roman law has always continued a substantial ingredient in English law, from the Roman occupation down to the time when we can cite specific decisions in which Roman law principles were engrafted in the chancery law of England. In respect to admiralty, chancery, and ecclesiastical law there has never been, nor could there well be, any disposition to withhold acknowledgment to Rome. The practice is quite common of referring to the chancellor as the prætor. This indebtedness, so begrudgingly acknowledged by many early English jurists in a mistaken sense of national pride, is now frankly admitted by all who lay claim to a knowledge of both Civil and Common law.
A complete bibliography of Roman Law is precluded by the space allotted to this article. A list (by no means exhaustive) of the more modern authoritative civilians, whose works are found on the shelves of a good American collection gives some idea of the wealth of this literature: — 
AMOS; ARNDDTS; ACCARIAS; BARON; BERNARD; BONFANTE; BÖCKING; BRINI; BRINZ; BRUNS; CLARK; COLQUHOUN; CONRAT (COHN); CORNIL; COSTA; COULANGES; CUQ: DE MANGEAT; DERNBERG; DEURER; DU CAURROY; DIRKSEN; ESMARCH; ESMEIN; FADDA; FERRINI; FLACK; FITTING; FRESQUET; GIRARD; GLUCK; GÜTERBOCH; HÄNEL; HALLIFAX; HAUBOLD; HEIMBACH; HERZOG; HUNTER; HUSCHKE; IHNE; IHRING; JACQUELIN; JOBBÉ-DUVAL; JORS; LENEL; MACKELDEY; MACKENZIE; MAREZOLL; MARQUART; MOLITOR; MOMMSEN; MÜHLENBRUCK; MONTREUIL; ORTOLAN; PHILLIMORE; POSTE; PUCHTA; ROBY; SANDARS; SAVIGNY; SCHEURL; SCHMIDT; SCHULTING; STAEDTLER; VOIGT; WACHTER; WALKER; WALTER; WARNKÖNIG; WINDSCHIED; VANGEROW; VERING; ZACHARIA. 
The writer of this article acknowledges special indebtedness in its preparation to STAEDTLER, Cours de Droit Romain (Louvain and Paris, 1902); and to Manuscript notes on lectures by PROF. STAEDTLER. 
HEINECCIUS, Elementa Juris Civilis (Göttingen, 1787); MÜHLENBRUCH, Doctrina Pandectarum (Halle, 1839); SOHM, Inst. of Rom. Law, tr. LEDLIE (Oxford, 1901); MOREY, Outlines of Rom. Law (New York, 1893); CHAMIER, Manual of Rom. Law (London, 1893); HOWE, Studies in the Civil Law (Boston, 1896); MOYLE, Inst. of Just. (Oxford, 1883); VON SAVIGNY, Geschichte des römischen Rechts im Mittelalter (Heidelberg, 1822); ORTOLAN, Hist. of Rom. Law, tr. CUTLER (London 1896); AMOS, Hist. and Principles of Rom. Law (London, 1883). 
Important fac-simile reproductions of original texts are the photographic copies of the Manuscript of the Florentine Pandects (Rome, 1902) and of the Manuscript of GAIUS, Institutes (Leipzig, 1909). Among the approved texts are the following: 
(a) Pre-Justinian; GAIUS, tr. by MEARS (London, 1883), by POSTE (Oxford, 1875), and by TOMPKINS AND LEMON (London, 1869); Jus Civile Antejustinianeum (Berlin, 1815); Flores Juris Romani Antejustinianei (Paris, 1839); Corpus Juris Antejustinianei (Bonn, 1841); Fontes Juris Romani Antigui (Leipzig, 1893). 
(b) The Justinian texts: The Institutes in English by MOYLE, SANDARS, COOPER, etc., The Digest, of which two vols. in English, by PROF. MONRO, of Cambridge, have appeared (his untimely death leaves the completion to another); The Digest has been tr. into German, French, and Spanish; Corpus Juris Civilis, of which the standard Latin text is the German ed. (Berlin, 1904-08) (Institutes by KRUEGER, Digest by MOMMSEN, Code by KRUEGER, and Novels by SCHOELL but completed after the latter's death, by KROLL). Recently Italian scholars, under the leadership of BONFANTE, have produced a similar critical text the first part of which appeared in 1908. 
(c) Roman Barbarian texts: Edictum Theorodici, or Lex Romana Ostrogothorum and Lex Romana Burgundionum are given in BLUHME, Monumenta (Hanover, 1875); Lex Romana Wisigothorum, or Breviary of Alaric has been edited by HÄNEL (Leipzig, 1849) and more recently in Spain. 
(d) Byzantine texts: Paraphrasis Theophili (Amsterdam, 1860); BASILICA, ed. HEIMBACH (Leipzig, 1833-1870); HAUBOLD, Manuale Basilicorum (Leipzig, 1819).
JOSEPH I. KELLY. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Roman Processional[[@Headword:Roman Processional]]

Roman Processional
Strictly speaking it might be said that the Processional has no recognized place in the Roman series of liturgical books. As the full title of the work so designated shows, the book consists of a, single section of the Roman Ritual (titulus ix) with sundry supplementary materials taken from the Missal and the Pontifical. What we read on the title-page of the authentic edition runs as follows: "Processionale Romanum sive Ordo Sacrarum Processionum ex Rituali Romano depromptus additis quae similia in Missali et Pontificali habentur". Seeing, however, that the Ritual does not always print in full the text of the hymns, litany, and other prayers which it indicates, it is convenient to have these set out at length with the music belonging to them. Processionals appropriated to the special uses of various local churches, e.g. "Processionale as usum Sarum", are of fairly common occurrence among the later medieval manuscripts. At the close of the fifteenth century and in the beginning of the sixteenth we have a good many printed processionals belonging to different churches of France, England, and Germany.
ZACCARIA, Bibliotheca ritualis, I (Rome, 1776), 159.
HERBERT THURSTON 
Transcribed by Wm Stuart French, Jr. 
Dedicated to C.P. French

Roman Sebastian Zangerle[[@Headword:Roman Sebastian Zangerle]]

Roman Sebastian Zängerle
Prince-Bishop of Seekan, born at Ober-Kirchberg near Ulm, 20 January, 1771; died at Seekau, 27 April, 1848. Having studied the Humanities with the Benedictines at Wiblingen, he became novice at that monastery in 1788, took vows, 5 Feb., 1792, and was ordained priest, 21 Dec., 1793. From 1794-5 he studied Oriental languages at the monastery of Zwiefalten, taught Holy Scripture at Wiblingen, 1796-9, at Mehrerau, 1799-1801, at Wiblingen, 1801-3, at the Benedictine University of Salzburg, 1803- 7, at the University of Cracow, 1807-9, at the University of Prague, 1811-13, and at the University of Vienna, 1813-24. In 1824, fifteen years after the suppression of his monastery, when there was no further hope of its restoration, he obtained dispensation from his religious vows in order to accept a canonry at Vienna. On 24 April, 1824, he became Prince-Bishop of Seekau and administrator of the Diocese of Leoben. These two dioceses, with a population of 800,000, had been without a bishop for twelve years, during which time the Government had free scope to infuse Josephinistic ideas into the clergy and the laity. The monasteries, almost without exception, had relaxed in discipline; the clergy, both secular and regular, were for the most part worldly minded and exceedingly lax as pastors of the faithful. Despite governmental opposition, Zängerle inaugurated a thorough religious renovation in both dioceses, reformed the existing monasteries, introduced the Redemptorists, Jesuits, Carmelites, and Vincentian Sisters, founded the School Sisters of the Third Order (1843) erected a Knabenseminar for both dioceses at Leoben, thoroughly renovated the diocesan seminary religiously and educationally, introduced annual retreats for the clergy, and in many other ways provided for the welfare of both dioceses.
SENTZER, Roman Sebastian Zängerle, Fürstbishof von Sekau und Administrator der Leobener Diocese (Graz, 1901); Hist. Polit. Blätter, CXXIX (Munich, 1902), 589-604, 621-632; St. Benedikts- Stimmen, XIII (Prague, 1899), 266-272, 302-310.
MICHAEL OTT 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Bishop Roman Sebastian Zängerle
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Rome
The significance of Rome lies primarily in the fact that it is the city of the pope. The Bishop of Rome, as the successor of St. Peter, is the Vicar of Christ on earth and the visible head of the Catholic Church. Rome is consequently the centre of unity in belief, the source of ecclesiastical jurisdiction and the seat of the supreme authority which can bind by its enactments the faithful throughout the world. The Diocese of Rome is known as the "See of Peter", the "Apostolic See", the "Holy Roman Church" the "Holy See" -- titles which indicate its unique position in Christendom and suggest the origin of its preeminence. Rome, more than any other city, bears witness both to the past splendour of the pagan world and to the triumph of Christianity. It is here that the history of the Church can be traced from the earliest days, from the humble beginnings in the Catacombs to the majestic ritual of St. Peter's. At every turn one comes upon places hallowed by the deaths of the martyrs, the lives of innumerable saints, the memories of wise and holy pontiffs. From Rome the bearers of the Gospel message went out to the peoples of Europe and eventually to the uttermost ends of the earth. To Rome, again, in every age countless pilgrims have thronged from all the nations, and especially from English-speaking countries. With religion the missionaries carried the best elements of ancient culture and civilization which Rome had preserved amid all the vicissitudes of barbaric invasion. To these treasures of antiquity have been added the productions of a nobler art inspired by higher ideals, that have filled Rome with masterpieces in architecture, painting, and sculpture. These appeal indeed to every mind endowed with artistic perception; but their full meaning only the Catholic believer can appreciate, because he alone, in his deepest thought and feeling, is at one with the spirit that pulsates here in the heart of the Christian world.
Many details concerning Rome have been set forth in other articles of THE CATHOLIC ENCYCLOPEDIA. For the prerogatives of the papacy the reader is referred to POPE; for the ecclesiastical government of the city and diocese, to CARDINAL VICAR; for liturgical matters, to ROMAN RITE; for education, to ROMAN COLLEGES; for literary development, to ROMAN ACADEMIES; for history, to the biographical articles on the various popes, and the articles CONSTANTINE THE GREAT, CHARLEMAGNE, etc. There is a special article on each of the religious orders, saints, and artists mentioned in this article, while the details of the papal administration, both spiritual and temporal, will be found treated under APOSTOLIC CAMERA; PONTIFICAL AUDIENCES; APOSTOLIC EXAMINERS; HOLY SEE; PAPAL RESCRIPTS; ROMAN CONGREGATIONS; ROMAN CURIA; SACRA ROMANA ROTA; STATES OF THE CHURCH, etc. Of the greatChristian monuments of the Eternal City, special articles are devoted to BASILICA OF ST. PETER; TOMB OF ST. PETER; LATERAN BASILICA; VATICAN; CHAIR OF PETER.
The present article will be divided:
IV. Topography and Existing Conditions;
IV. General History of the City;
IV. Churches and other Monuments.
I. TOPOGRAPHY AND EXISTING CONDITIONS
The City of Rome rises on the banks of the Tiber at a distance of from 16 to 19 miles from the mouth of that river, which makes a deep furrow in the plain which extends between the Alban hills, to the south; the hills of Palestrina and Tivoli, and the Sabine hills, to the east: and the Umbrian hills and Monte Tolfa, to the north. The city stands in latitude 41°54' N. and longitude 12°30' E. of Greenwich. It occupies, on the left bank, not only the plain, but also the adjacent heights, namely, portions of the Parioli hills, of the Pincian, the Quirinal, the Viminal, the Esquiline (which are only the extremities of a mountain-mass of tufa extending to the Alban hills), the Capitoline, the Cælian, the Palatine, and the Aventine -- hills which are now isolated. On the right bank is the valley lying beneath Monte Mario the Vatican, and the Janiculan, the last-named of which has now become covered with houses and gardens. The Tiber, traversing the city, forms two sharp bends and an island (S. Bartolomeo), and within the city its banks are protected by the strong and lofty walls which were begun in 1875. The river is crossed by fourteen bridges, one of them being only provisional, while ten have been built since 1870. There is also a railroad drawbridge near St. Paul's. Navigation on the river is practicable only for vessels of light draught, which anchor at Ripa Grande, taking cargoes of oil and other commodities.
For the cure of souls, the city is divided into 54 parishes (including 7 in the suburbs), administered partly by secular clergy, partly by regular. The boundaries of the parishes have been radically changed by Pius X, to meet new needs arising out of topographical changes. Each parish has, besides its parish priest, one or two assistant priests, a chief sacristan, and an indeterminate number of chaplains. The parish priests every year elect a chamberlain of the clergy, whose position is purely honorary; every month they assemble for a conference to discuss cases in moral theology and also the practical exigencies of the ministry. In each parish there is a parochial committee for Catholic works; each has its various confraternities, many of which have their own church and oratory. In the vast extent of country outside of Rome, along the main highways, there are chapels for the accommodation of the few settled inhabitants, and the labourers and shepherds who from October to July are engaged in the work of the open country. In former times most of these chapels had priests of their own, who also kept schools; nowadays, through the exertions of the Society for the Religious Aid of the Agro Romano (i. e. the country districts around Rome), priests are taken thither from Rome every Sunday to say Mass, catechize, and preach on the Gospel. The houses of male religious number about 160; of female religious, 205, for the most part devoted to teaching, ministering to the sick in public and private hospitals, managing various houses of retreat etc. Besides the three patriarchal chapters (see below, under "Churches"), there are at Rome eleven collegiate chapters.
In the patriarchal basilicas there are confessors for all the principal languages. Some nations have their national churches (Germans, Anima and Campo Santo; French, S. Luigi and S. Claudio; Croats, S. Girolamo dei Schiavoni; Belgians, S. Giuliano; Portuguese, S. Antonio; Spaniards, S. Maria in Monserrato; to all which may be added the churches of the Oriental rites). Moreover, in the churches and chapels of many religious houses, particularly the generalates, as well as in the various national colleges, it is possible for foreigners to fulfil their religious obligations. For English-speaking persons the convents of the Irish Dominicans (S. Clemente) and of the Irish Franciscans (S. Isidoro), the English, Irish, and American Colleges, the new Church of S. Patrizio in the Via Ludovisi, that of S. Giorgio of the English Sisters in the Via S. Sebastianello, and particularly S. Silvestro in Capite (Pallottini) should be mentioned. In these churches, too, there are, regularly, sermons in English on feast-day afternoons, during Lent and Advent, and on other occasions. Sometimes there are sermons in English in other churches also, notice being given beforehand by bills posted outside the churches and by advertisements in the papers. First Communions are mostly made in the parish churches; many parents place their daughters in seclusion during the period of immediate preparation, in some educational institution. There are also two institutions for the preparation of boys for their First Communion, one of them without charge (Ponte Rotto). Christian doctrine is taught both in the day and night schools which are dependent either on the Holy See, or on religious congregations or Catholic associations. For those who attend the public elementary schools, parochial catechism is provided on Sunday and feast-day afternoons. For intermediate and university students suitable schools of religious instruction have been formed, connected with the language schools and the scholastic ripetizioni, so as to attract the young men. The confraternities, altogether 92 in number, are either professional (for members of certain professions or trades), or national, or for some charitable object (e. g., for charity to prisoners; S. Lucia del Gonfalone and others like it, for giving dowries to poor young women of good character; the Confraternità della Morte, for burying those who die in the country districts, and various confraternities for escorting funerals, of which the principal one is that of the Sacconi; that of S. Giovanni Decollato, to assist persons condemned to death), or again they have some purely devotional aim, like the Confraternities of the Blessed Sacrament, of the Christian Doctrine, of the various mysteries of religion, and of certain saints.
For ecclesiastical instruction there are in the city, besides the various Italian and foreign colleges, three great ecclesiastical universities: the Gregorian, under the Jesuits; the Schools of the Roman Seminary, at S. Apollinare; the Collegio Angelico of the Dominicans, formerly known as the Minerva. Several religious orders also have schools of their own -- the Benedictines at S. Anselmo, the Franciscans at S. Antonio, the Redemptorists at S. Alfonso, the Calced Carmelites at the College of S. Alberto, the. Capuchina the Minor Conventuals, the Augustinians, and others. (See ROMAN COLLEGES.) For classical studies there are, besides the schools of S. Apollinare, the Collegio Massimo, under the Jesuits, comprising also elementary and technical schools; the Collegio Nazareno (Piarists), the gymnasium and intermediate school of which take rank with those of the Government; the Instituto Angelo Mai (Barnabite). The Brothers of the Christian Schools have a flourishing technical institute (de Merode) with a boarding-house (convitto). There are eight colleges for youths under the direction of ecclesiastics or religious. The Holy See and the Society for the Protection of Catholic Interests also maintain forty-six elementary schools for the people mostly under the care of religious congregations. For the education of girls there are twenty-six institutions directed by Sisters, some of which also receive day-pupils. The orphanages are nine in number, and some of them are connected with technical and industrial schools. The Salesians, too, have a similar institution, and there are two agricultural institutions. Hospices are provided for converts from the Christian sects and for Hebrew neophytes. Thirty other houses of refuge, for infants, orphans, old people, etc., are directed by religious men or women.
As the capital of Italy, Rome is the residence of the reigning house, the ministers, the tribunals, and the other civil and military officials of both the national Government and the provincial. For public instruction there are the university, two technical institutes, a commercial high school, five gymnasium-lyceums, eight technical schools, a female institute for the preparation of secondary teachers, a national boarding school, and other lay institutions, besides a military college. There are also several private schools for languages etc. -- the Vaticana, the Nazionale (formed out of the libraries of the Roman College, of the Aracœli Convent and other monastic libraries partially ruined), the Corsiniana (now the School of the Accademia dei Lincei), the Casanatense (see CASANATTA), the Angelica (formerly belonging to the Augustinians), the Vallicellana (Oratorians, founded by Cardinal Baronius), the Militare Centrale, the Chigiana, and others. (For the academies see ACADEMIES, ROMAN.) Foreign nations maintain institutions for artistic, historical, or archæological study (America, Great Britain, Austria-Hungary, Prussia, Holland, Belgium, France). There are three astronomical and meteorological observatories: the Vatican, the Capitol (Campidoglio), and the Roman College (Jesuit), the last-named, situated on the Janiculan, has been suppressed. The museums and galleries worthy of mention are the Vatican (see VATICAN), those of Christian and of profane antiquities at the Lateran (famous for the "Dancing Satyr"; the "Sophocles", one of the finest of portrait statues in existence found at Terracina; the "Neptune", the pagan and Christian sarcophagi with decorations in relief, and the statue of Hippolytus). In the gallery at the Lateran there are paintings by Crivelli, Gozzoli, Lippi, Spagna, Francia, Palmezzano, Sassoferrato, and Seitz. The Capitoline Museum contains Roman prehistoric tombs and household furniture, reliefs from the Arch of Marcus Aurelius, a head of Amalasunta, a half-length figure of the Emperor Commodus, the epitaph of the infant prodigy Quintus Sulpicius Maximus, the Esquiline and the Capitoline Venuses, "Diana of the Ephesians", the Capitoline Wolf (Etruscan work of the fifth century B. C.), Marforius, the Dying Gladiator, busts of the emperors and other famous men of antiquity, and Vespasian's "Lex regia"; the Gallery contains works by Spagna, Tintoretto, Caracci, Caravaggio, Guercino (St. Petronilla, the original of the mosaic in St. Peter's), Guido Reni, Titian, Van Dyke, Domenichino, Paolo Veronese, and other masters. There are important numismatic collections and collections of gold jewelry. The Villa Giulia has a collection of Etruscan terracotta; the Museo Romano, objects recently excavated; the Museo Kircheriano has been enlarged into an ethnographical museum. The Borghese Gallery is in the villa of the same name. The National Gallery, in the Exposition Building (Palazzo dell' Esposizione), is formed out of the Corsini, Sciarra, and Torlonia collections, together with modern acquisitions. There are also various private collections in different parts of the city.
The institutions of public charity are all consolidated in the Congregazione di Carità, under the Communal Administration. There are twenty-seven public hospitals, the most important of which are: the Polyclinic, which is destined to absorb all the others; S. Spirito, to which is annexed the lunatic asylum and the foundling hospital; S. Salvatore, a hospital for women, in the Lateran; S. Giacomo; S. Antonio; the Consolazione; two military hospitals. There are also an institute for the blind, two clinics for diseases of the eye, twenty-five asylums for abandoned children, three lying-in hospitals, and numerous private clinics for paying patients. The great public promenades are the Pincian, adjoining the Villa Borghese and now known as the Umberto Primo, where a zoological garden has recently been installed, and the Janiculum. Several private parks or gardens, as the Villa Pamphili, are also accessible to the public every day.
The population of Rome in 1901 was 462,783. Of these 5000 were Protestants, 7000 Jews, 8200 of other religions and no religion. In the census now (1910) being made an increase of more than 100,000 is expected. Rome is now the most salubrious of all the large cities of Italy, its mortality for 1907 being 18.8 per thousand, against 19.9 at Milan and 19.6 at Turin. The Press is represented by five agencies: there are 17 daily papers, two of them Catholic ("Osservatore Romano" and "Corriere d'Italia"); 8 periodicals are issued once or oftener in the week (5 catholic, 4 in English -- "Rome", "Roman Herald", "Roman Messenger", "Roman World"); 88 are issued more than once a month (7 Catholic); there are 101 monthlies (19 Catholic); 55 periodicals appear less frequently than once a month.
II. GENERAL HISTORY OF THE CITY
Arms and implements of the Palæolithic Age, found in the near vicinity of Rome, testify to the presence of man here in those remote times. The most recent excavations have established that as early as the eighth century B. C. or, according to some, several centuries earlier, there was a group of human habitations on the Palatine Hill, a tufaceous ledge rising in the midst of marshy ground near the Tiber. (That river, it may be observed here, was known to the primitive peoples by the name of Rumo, "the River".) Thus is the traditional account of the origin of Rome substantially verified. At the same time, or very little later, a colony of Sabines was formed on the Quirinal, and on the Esquiline an Etruscan colony. Between the Palatine and the Quirinal rose the Capitoline, once covered by two sacred groves, afterwards occupied by the temple of Jupiter and the Rock. Within a small space, therefore, were established the advance guards of three distinct peoples of different characters; the Latins, shepherds; the Sabines, tillers of the soil; the Etruscans, already far advanced in civilization, and therefore in commerce and the industries. How these three villages became a city, with, first, the Latin influence preponderating, then the Sabine, then the Etruscan (the two Tarquins), is all enveloped in the obscurity of the history of the seven kings (753-509 B. C.). The same uncertainty prevails as to the conquests made at the expense of the surrounding peoples. it is unquestionable that all those conquests had to be made afresh after the expulsion of the kings.
But the social organization of the new city during this period stands out clearly: There were three original tribes: the Ramnians (Latins), the Titians (Sabines), and the Luceres (Etruscans). Each tribe was divided into ten curiœ, each curia into ten gentes; each gens into ten (or thirty) families. Those who belonged to these, the most ancient, tribes were Patricians, and the chiefs of the three hundred gentes formed the Senate. In the course of time and the wars with surrounding peoples, new inhabitants occupied the remaining hills; thus, under Tullus Hostilius, the Cælian was assigned to the population of the razed Alba Longa (Albano); the Sabines, conquered by Ancus Martius, had the Aventine. Later on, the Viminal was occupied. The new inhabitants formed the Plebeians (Plebs), and their civil rights were less than those of the older citizens. The internal history of Rome down to the Imperial Period is nothing but a struggle of plebeians against patricians for the acquisition of greater civil rights, and these struggles resulted in the civil, political, and juridical organization of Rome. The king was high-priest, judge, leader in war and head of the Government; the Senate and the Comitia of the People were convoked by him at his pleasure, and debated the measures proposed by him. Moreover, the kingly dignity was hereditary. Among the important public works in this earliest period were the drains, or sewers (cloacœ), for draining the marshes around the Palatine, the work of the Etruscan Tarquinius Priscus; the city wall was built by Servius Tullius, who also organized the Plebeians, dividing them into thirty tribes; the Sublician Bridge was constructed to unite the Rome of that time with the Janiculan.
During the splendid reign of Tarquinius Superbus, Rome was the mistress of Latium as far as Circeii and Signia. But, returning victorious from Ardea, the king found the gates of the city closed against him. Rome took to itself a republican form of government, with two consuls, who held office for only one year; only in times of difficulty was a dictator elected, to wield unlimited power. In the expulsion of Tarquinius Superbus some historians have seen a revolt of the Latin element against Etruscan domination. Besides wars and treaties with the Latins and other peoples, the principal events, down to the burning of Rome by the Gauls, were the institution of the tribunes of the people (tribuni plebis), the establishment of the laws of the Twelve Tables, and the destruction of Veii. In 390 the Romans were defeated by the Gauls near the River Allia; a few days later the city was taken and set on fire, and after the Gauls had departed it was rebuilt without plan or rule. Cumillus, the dictator, reorganized the army and, after long resistance to the change, at last consented that one of the consuls should be a plebeian. Southern Etruria became subject to Rome, with the capture of Nepi and Sutri in 386. The Appian Way and Aqueduct were constructed at this period. Very soon it was possible to think of conquering the whole peninsula. The principal stages of this conquest are formed by the three wars against the Samnites (victory of Suesaula 343); the victory of Bovianum, 304; those over the Etruscans and Umbrians, in 310 and 308; lastly the victory of Sentinum, in 295, over the combined Samnites, Etruscans, and Gauls. The Tarentine (282-272) and the First and Second Punic Wars (264-201) determined the conquest of the rest of Italy, with the adjacent islands, as well as the first invasion of Spain.
Soon after this, the Kingdom of Macedonia (Cynoscephalæ, 197; Pydna, 168) and Greece (capture of Corinth, 146) were subdued, while the war against Antiochus of Syria (192-89) and against the Galatians (189) brought Roman supremacy into Asia, In 146 Carthage was destroyed, and Africa reduced to subjection; between 149 and 133 the conquest of Spain was completed. Everywhere Roman colonies sprang up. With conquest, the luxurious vices of the conquered peoples also came to Rome, and thus the contrast between patricians and plebeians was accentuated. To champion the cause of the plebeians there arose the brothers Tiberius and Calus Gracchus. The Servile Wars (132-171) and the Jugurthine War (111-105) revealed the utter corruption of Roman society. Marius and Sulla, both of whom had won glory in foreign wars, rallied to them the two opposing parties, Democratic and Aristocratic, respectively. Sulla firmly established his dictatorship with the victory of the Colline Gate (83), reorganized the administration, and enacted some good laws to arrest the moral decay of the city. But the times were ripe for the oligarchy, which was to lead in the natural course of events to the monarchy. In the year 60, Cæsar, Pompey, and Crassus formed the first Triumvirate. While Cæsar conquered Gaul (58-50), and Crassus waged an unsuccessful war against the Parthians (54-53), Pompey succeeded in gaining supreme control of the capital. The war between Pompey to whom the nobles adhered, and Cæsar, who had the democracy with him, was inevitable. The battle of Pharsalia (48) decided the issue; in 45 Cæsar was already thinking of establishing monarchical government; his assassination (44) could do no more than delay the movement towards monarchy. Another triumvirate was soon formed by Antony, Lepidus, and Octavian; Antony and Octavian disagreed, and at Actium (32) the issue was decided in Octavian's favour. Roman power had meanwhile been consolidated and extended in Spain, in Gaul, and even as far as Pannonia, in Pontus, in Palestine, and in Egypt. Henceforward Roman history is no longer the history of the City of Rome, although it was only under Caracalla (A. D. 211) that Roman citizenship was accorded to all free subjects of the empire.
In the midst of these political vicissitudes the city was growing and being beautified with temples and other buildings, public and private. On the Campus Martius and beyond the Tiber, at the foot of the Janiculan, new and populous quarters sprang up with theatres (those of Pompey and of Marcellus) and circuses (the Maximus and the Flaminius, 221 B. C.). The centre of political life was the Forum, which had been the market before the centre of buying and selling was transferred, in 388, to the Campus Martius (Forum Holitorium), leaving the old Forum Romanum to the business of the State. Here were the temples of Concord (366), Saturn (497), the Dî Consentes, Castor and Pollux (484), the Basilica Æmilia (179), the Basilica Julia (45), the Curia Hostilia (S. Adriano), the Rostra, etc. Scarcely had the empire been consolidated when Augustus turned his attention to the embellishment of Rome, and succeeding emperors followed his example: brick-built Rome became marble Rome. After the sixth decade B.C. many Hebrews had settled at Rome, in the Trastevere quarter and that of the Porta Capena, and soon they became a financial power. They were incessantly making proselytes, especially among the women of the upper classes. The names of thirteen synagogues are known as existing (though not all at the same time) at Rome during the Imperial Period. Thus was the way prepared for the Gospel, whereby Rome, already mistress of the world, was to be given a new sublimer and more lasting, title to that dominion -- the dominion over the souls of all mankind.
Even on the Day of Pentecost, "Roman strangers" (advenœ Romani, Acts, ii, 10) were present at Jerusalem, and they surely must have carried the good news to their fellow-citizens at Rome. Ancient tradition assigns to the year 42 the first coming of St. Peter to Rome, though, according to the pseudo-Clementine Epistles, St. Barnabas was the first to preach the Gospel in the Eternal City. Under Claudius (c. A.D. 50), the name of Christ had become such an occasion of discord among the Hebrews of Rome that the emperor drove them all out of the city, though they were not long in returning. About ten years later Paul also arrived, a prisoner, and exercised a vigorous apostolate during his sojourn. The Christians were numerous at that time, even at the imperial Court. The burning of the city -- by order of Nero, who wished to effect a thorough renovation -- was the pretext for the first official persecution of the Christian name. Moreover, it was very natural that persecution, which had been occasional, should in course of time have become general and systematic; hence it is unnecessary to transfer the date of the Apostles' martyrdom from the year 67, assigned by tradition, to the year 64 (see PETER, SAINT; PAUL, SAINT). Domitian's reign took its victims both from among the opponents of absolutism and from the Christians; among them some who were of very exalted rank -- Titus Flavius Clemens, Acilius Glabrio (Cemetery of Priscilla), and Flavia Domitilla, a relative of the emperor. It must have been then, too, that St. John, according to a very ancient legend (Tertullian), was brought to Rome.
The reign of Trajan and Adrian was the culminating point of the arts at Rome. The Roman martyrdoms attributed to this period are, with the exception of St. Ignatius's, somewhat doubtful. At the same time the heads of various Gnostic sects settled at Rome, notably Valentinus, Cerdon, and Marcion; but it does not appear that they had any great following. Under Antoninus, Marcus Aurelius, and Commodus, several Roman martyrs are known -- Pope St. Telesphorus, Sts. Lucius, Ptolemæus, Justin and companions, and the Senator Apollonius. Under Commodus, thanks to Martia, his morganatic wife, the condition of the Christians improved. At the same time the schools of Rhodon, St. Justin, and others flourished. But three new heresies from the East brought serious trouble to the internal peace of the Church: that of Theodotus, the shoemaker of Byzantium; that of Noetus brought in by one Epigonus; and Montanism. In the struggle against these heresies, particularly the last-named, the priest Hippolytus, a disciple of St. Irenæus, bore a distinguished part but he, in his turn, incurred the censures of Popes Zephyrinus and Callistus and became the leader of a schismatical party. But the controversies between Hippolytus and Callistus were not confined to theological questions, but also bore upon discipline, the pope thinking proper to introduce certain restrictions. Another sect transplanted to Rome at this period was that of the Elcesaites.
The persecution of Septimius Severus does not appear to have been very acute at Rome, where, before this time, many persons of rank -- even of the imperial household -- had been Christians. The long period of tranquillity, hardly interrupted by Maximinus (235-38), fostered the growth of Roman church organization; so much so that, under Cornelius, after the first fury of the Decian persecution, the city numbered about 50,000 Christians. The last-named persecution produced many Roman martyrs -- Pope St. Fabian among the first -- and many apostates, and the problem of reconciling the latter resulted in the schism of Novatian. The persecution of Valerian, too, fell first upon the Church of Rome. Under Aurelian (271-76), the menace of an invasion of the Germans who had already advanced as far as Pesaro compelled the emperor to restore and extend the walls of Rome. The persecution of Diocletian also had its victims in the city, although there are no trustworthy records of them; it did not last long, however, in the West. Maxentius went so far as to restore to the Christians their cemeteries and other landed property, and, if we are to believe Eusebius, ended by showing them favour, as a means of winning popularity. At this period several pretentious buildings were erected -- baths, a circus, a basilica, etc. In the fourth and fifth centuries the city began to be embellished with Christian buildings, and the moribund art of antiquity thus received a new accession of vitality.
Of the heresies of this period, Arianism alone disturbed the religious peace for a brief space; even Pelagianiam failed to take root. The conflict between triumphant Christianity and dying Paganism was more bitter. Symmachus, Prætextatus, and Nicomachus were the most zealous and most powerful defenders of the ancient religion. At Milan, St. Ambrose kept watch. By the end of the fourth century the deserted temples were becoming filled with cobwebs; pontiffs and vestals were demanding baptism. The statues of the gods served as public ornaments; precious objects were seldom plundered, and until the year 526 not one temple was converted to the uses of Christian worship. In, 402 the necessity once more arose of fortifying Rome. The capital of the world, which had never beheld a hostile army since the days of Hannibal, in 408 withstood the double siege of Alaric. But the Senate, mainly at the instigation of a pagan minority, treated with Alaric, deposed Honorius, and enthroned a new emperor Attalus. Two years later, Alaric returned, succeeded in taking the city, and sacked it. It is false, however, that the destruction of Rome began then. Under Alaric, as in the Gothic war of the sixth century, only so much was destroyed as military exigencies rendered inevitable. The intervention of St. Leo the Great saved the Eternal City from the fury of Attila, but could not prevent the Vandals, in 456, from sacking it without mercy for fifteen days: statues, gold, silver, bronze, brass -- whether the property of the State, or of the Church, or of private persons -- were taken and shipped to Carthage.
Rome still called itself the capital of the empire, but since the second century it had seen the emperors only at rare and fleeting moments; even the kings of Italy preferred Ravenna as a residence. Theodoric, nevertheless, made provision for the outward magnificence of the city, preserving its monuments so far as was possible. Pope St. Agapetus and the learned Cassiodorus entertained the idea of creating at Rome a school of advanced Scripture studies, on the model of that which flourished at Edessa, but the Gothic invasion made shipwreck of this design. In that Titanic war Rome stood five sieges. In 536 Belisarius took it without striking a blow. Next year Vitiges besieged it, cutting the aqueducts, plundering the outlying villas, and even penetrating into the catacombs; the city would have been taken had not the garrison of Hadrian's tomb defended themselves with fragments of the statues of heroes and gods which they found in that monument. Soon after the departure of Pope Vigilius from Rome (November, 545), King Totila invested it and captured a fleet bearing supplies sent by Vigilius, who by that time had passed over to Sicily. In December, 546, the city was captured, through the treachery of the Isaurian soldiery, and once more sacked. Totila, obliged to set out for the south, forced the whole population of Rome to leave the city, so that it was left uninhabited; but they returned with Belisarius in 547. Two years later, another Isaurian treachery made Totila once more master of the city, which then for the last time saw the games of the circus. After the battle of Taginæ (552), Rome opened its gates to Narces and became Byzantine. The ancient Senate and the Roman nobility were extinct. There was a breathing-space of sixteen years, and then the Lombards drew near to Rome, pillaging and destroying the neighbouring regions. St. Gregory the Great has described the lamentable condition of the city; the same saint did his best to remedy matters. The seventh century was disastrously marked by a violent assault on the Lateran made by Mauricius, the chartularius of the Exarch of Ravenna (640), by the exile of Pope St. Martin (653), and by the visit of the Emperor Constans I (663). The imprisonment of St. Sergius, which had been ordered by Justinian II, was prevented by the native troops of the Exarchate.
In the eighth century the Lombards, with Liutprand, were seized with the old idea of occupying all Italy, and Rome in particular. The popes, from Gregory II on, saved the city and Italy from Lombard domination by the power of their threats, until they were finally rescued by the aid of Pepin, when Rome and the peninsula came under Frankish domination. Provision was made for the material well-being of the city by repairs on the walls and the aqueducts, and by the establishment of agricultural colonies (domus cultœ) for the cultivation of the wide domains surrounding the city. But in Rome itself there were various factions -- favouring either the Franks or the Lombards, or, later on, Frankish or Nationalist -- and these factions often caused tumults, as, in particular, on the death of Paul I (767) and at the beginning of Leo III's pontificate (795). With the coronation of Charlemagne (799) Rome became finally detached from the Empire of the East. Though the pope was master of Rome, the power of the Sword was wielded by the imperial missi, and this arrangement came to be more clearly defined by the Constitution of Lothair (824). Thus the government was divided. In the ninth century the pope had to defend Rome and Central Italy against theSaracens. Gregoriopolis, the Leonine City, placed outside the walls for the defence of the Basilica of St. Peter, and sacked in 846, and Joannipolis, for the defence of St. Paul's were built by Gregory IV, Leo IV, and John VIII. The latter two and John X also gained splendid victories over these barbarians.
The decline of the Carlovingian dynasty was not without its effect upon the papacy and upon Rome, which became a mere lordship of the great feudal families, especially those of Theodora and Marozia. When Hugh of Provence wished to marry Marozia, so as to become master of Rome, his son Alberic rebelled against him and was elected their chief by the Romans, with the title of Patrician (Patricius) and Consul. The temporal power of the pope might then have come to an end, had not John, Alberic's son, reunited the two powers. But John's life and his conduct of the government necessitated the intervention of the Emperor Otto I (963), who instituted the office of prœfectus urbis, to represent the imperial authority. (This office became hereditary in the Vico family.) Order did not reign for long: Crescentius, leader of the anti-papal party, deposed and murdered popes. It was only for a few brief intervals that Otto II (980) and Otto III (996-998-1002) were able to re-establish the imperial and pontifical authority. At the beginning of the eleventh century three popes of the family of the counts of Tusculum immediately succeeded each other, and the last of the three, Benedict IX, led a life so scandalous as made it necessary for Henry III to intervene (1046). The schism of Honorius II and the struggle between Gregory VII and Henry IV exasperated party passions at Rome, and conspicuous in the struggle was another Crescentius, a member of the Imperialist Party. Robert Guiscard, called to the rescue byGregory VII, sacked the city and burned a great part of it, with immense destruction of monuments and documents. The struggle was revived under Henry V, and Rome was repeatedly besieged by the imperial troops.
Then followed the schism of Pier Leone (Anacletus II), which had hardly been ended, in 1143, when Girolamo di Pierleone, counselled by Arnold of Brescia, made Rome into a republic, modelled after the Lombard communes, under the rule of fifty-six senators. In vain did Lucius II attack the Capitol, attempting to drive out the usurpers. The commune was in opposition no less to the imperial than to the papal authority. At first the popes thought to lean on the emperors, and thus Adrian IV induced Barbarossa to burn Arnold alive (1155). Still, just as in the preceding century, every coronation of an emperor was accompanied by quarrels and fights between the Romans and the imperial soldiery. In 1188 a modus vivendi was established between the commune and Clement III, the people recognizing the pope's sovereignty and conceding to him the right of coinage, the senators and military captains being obliged to swear fealty to him. But the friction did not cease. Innocent III (1203) was obliged to flee from Rome, but, on the other hand, the friendly disposition of the mercantile middle class facilitated his return and secured to him some influence in the affairs of the communes, in which he obtained the appointment of a chief of the Senate, known as "the senator" (1207). The Senate, therefore, was reduced to the status of the Communal Council of Rome; the senator was the syndic, or mayor, and remained so until 1870. In the conflicts between the popes, on the one hand, and, on the other Frederick II and his heirs, the Senate was mostly Imperialist, cherishing some sort of desire for the ancient independence; at times, however, it was divided against itself (as in 1262, for Richard, brother of the King of England, against Manfred, King of Naples).
In 1263 Charles of Anjou, returning from the conquest of Naples, caused himself to be elected senator for life;. but Urban IV obliged him to be content with a term of ten years. Nicholas III forbade that any foreign prince should be elected senator, and in 1278 he himself held the office. The election was always to be subject to the pope's approval. However, these laws soon fell into desuetude. The absence of the popes from Rome had the most disastrous results for the city: anarchy prevailed; the powerful families of Colonna, Savelli, Orsini, Anguillara, and others lorded it with no one to gainsay them; the pope's vicars were either stupid or weak; the monuments crumbled of themselves or were destroyed; sheep and cows were penned in the Lateran Basilica; no new buildings arose, except the innumerable towers, or keeps, of which Brancaleone degli Andalò, the senator (1252-56) caused more than a hundred to be pulled down; the revival of art, so promising in the thirteenth century was abruptly cut off. The mad enterprise of Cola di Rieuzo only added to the general confusion. The population was reduced to about 17,000. The Schism of the West, with the wars of King Ladislaus (1408 and 1460, siege and sack of Rome), kept the city from benefiting by the popes' return as quickly as it should. Noteworthy, however, is the understanding between Boniface IX and the Senate as to their respective rights (1393). This pope and Innocent VII also made provision for the restoration of the city.
With Martin V the renascence of Rome began. Eugene IV again was driven out by the Romans, and Nicholas V had to punish the conspiracy of Stefano Porcari; but the patronage of letters by the popes and the new spirit of humanism obliterated the memory of these longings for independence. Rome became the city of the arts and of letters, of luxury and of dissoluteness. The population, too, changed in character and dialect, which had before more nearly approached the Neapolitan, but now showed the influence of immigration from Tuscany, Umbria, and the Marches. The sack of 1527 was a judgment, and a salutary warning to begin that reformation of manners to which the Brothers of the Oratory of Divine Love (the nucleus of the Theatine Order) and, later, the Jesuits and St. Philip Neri devoted themselves. In the war between Paul IV and Philip II (1556), the Colonna for the last time displayed their insubordination to the Pontifical Government. Until 1799 Rome was at peace under the popes, who vied with the cardinals in embellishing the city with churches, fountains, obelisks, palaces, statues, and paintings. Unfortunately, this work of restoration was accompanied by the destruction of ancient and, still more, medieval monuments. An attempt was also made to improve the ground plan of Rome by straightening and widening the streets (Sixths IV, Sixtus V -- the Corso, the Ripetta, the Babuino, Giulia, Paola, Sistina, and other streets). The artists who have successively left their imprint on the City are Bramante, Michelangelo, Vignola, Giacomo della Porta, Fontana, Maderna, Bernini, Borromini, and, in the eighteenth century, Fuga. The most important popular risings of this period were those against Urban VIII, on account of the mischief done by the Barberini and against Cardinal Cascia, after the death of Benedict XIII.
The pontificate of Pius VI, illustrious for its works of public utility, ended with the proclamation of the Republic of Rome (10 February, 1798) and the pope's exile. Pius VII was able to return, but after 1806 there was a French Government at Rome side by side with the papal, and in 1809 the city was incorporated in the empire. General Miollis, indeed, deserved well of Rome for the public works he caused to be executed (the Pincian), and the archæological excavations, which were vigorously and systematically continued in the succeeding pontificates, especially that of Pius IX. Of the works of art carried away to Paris only a part were restored after the Congress of Vienna.
But the Revolutionary germ still remained planted at Rome, even though it gave no signs of activity either in 1820 or in 1830 and 1831. A few political murders were the only indication of the fire that smouldered beneath the ashes. The election of Pius IX, hailed as the Liberal pontiff, electrified all Rome. The pope saw his power slipping away; the assassination of Pellegrino Rossi and the riots before the Quirinal (25 November, 1848) counselled his flight to Gaeta. The Triumvirate was formed and, on 6 February, 1849, convoked the Constituent Assembly, which declared the papal power abolished. The mob abandoned itself to the massacre of defenceless priests, and the wrecking of churches and palaces. Oudinot's French troops restored the papal power (6 August, 1849), the pope retaining a few French regiments. Secret plotting went on, though at Rome none dared attempt anything (the Fausti trial). Only in 1867, when Garibaldi, the victor at Monterotondo, defeated at Mentana, invaded the Papal States, was the revolt prepared that was to have burst while Enrico Cairoi was trying to enter the city; but the coup de main failed; the stores of arms and ammunition were discovered; the only serious occurrence was the explosion of a mine, which destroyed the Serristori Barracks in the Borgo. Not until 20 September, 1870, was Rome taken from the popes and made the actual capital of the Kingdom of Italy.
III. CHURCHES AND OTHER MONUMENTS
The "Annuario Ecclesiastico" enumerates 358 public churches and oratories in Rome and its suburbs. Besides, there are the chapels of the seminaries, colleges, monasteries, and other institutions. Since 1870 many churches have been destroyed, but many new ones have arisen in the new quarters.
The principal patriarchal basilicas are St. Peter's (the Vatican Basilica), St. John Lateran (the Basilica of Constantine), and St. Mary Major (the Liberian Basilica).
The Liberian Basilica dates from the fourth century, when it was called the Basilica Sicinini; in the fifth century, under Sixtus III, it was adorned with interesting mosaics of Biblical subjects; Eugene III added the portico, when the mosaics of the apse and the façade were restored and, to some extent, altered. On the two sides are two chapels with cupolas: that of Sixtus V, containing the altar of the Blessed Sacrament and the tombs of Sixtus V and St. Pius V; the other, that of Paul V, with the Madonna of St. Luke, which existed as early as the sixth century. Benedict XIV caused it to be restored by Fuga (1743), who designed the façade which now almost shuts out the view of the mosaics. Beneath the high altar, the baldacchino of which is supported by four porphyry columns, are the relics of St. Matthew and of the Holy Crib (hence the name, S. Maria ad prœsepe). Here are buried St. Jerome, Nicholas IV, Clement VIII, IX, and X, and Paul V. (See also SAINT PAUL-OUTSIDE-THE-WALLS.)
Among the lesser basilicas is S. Croce in Gerusalemme (Basilica Sessoriana), founded, it is said, by St. Helena in the place called the Sessorium, restored by Lucius II (1144) and by Benedict XIV (1743). Here, in the tribune, is the fresco of Pinturicchio representing the Finding of the Cross, and here are preserved the relics of the Cross of Jesus Christ, the Title, one of the Thorns, the finger of St. Thomas, etc. The church is served by Cistercians, whose convent, however, has been converted into barracks.
St. Lawrence-Outside-the-Walls, another minor basilica, which stands in the Cemetery of S. Ciriaco, where the saint was buried, was built under Constantine and, next to St. Peter's, was the most frequented sanctuary in Rome at the end of the fourth century (see Prudentius's description). Pelagius II (578), Honorius III, and Pius IX made thorough repairs in this basilica, the last-named adding frescoes by Fracassini, representing the martyrdom of St. Lawrence. The frescoes of the atrium date from the thirteenth century. The high altar stands beneath a raised ambo, behind which is the simple tomb of Pius IX. The mosaics of the triumphal arch date from the time of Pelagius II. Near this basilica is the Cemetery of Rome, constructed in 1837, and surpassed by few in Italy for the sumptuousness of its monuments. Both the church and the cemetery are served by Capuchina.
St. Sebastian-Outside-the-Walls, near the cemetery ad catacumbas (see CATACOMBS), built in the fourth or fifth century and altered in 1612, contains Giorgini's statue of the saint. The churches so far named are the "Seven Churches" usually visited by pilgrims and residents to gain the large indulgences attached to them.
S. Agnese fuori le Mura, near the catacombs of the same name, was built, by Constantine, decorated by Pope Symmachus with mosaics, in which that pope's portrait appears, and restored by Honorius II (portrait), by Cardinal Giuliano della Rovere (1479), and by Pius IX. It is served by Canons Regular of St. John Lateran. In one of the adjacent buildings Pius IX, in 1856, fell with the flooring of a room, but without suffering any injury.
Not far off is S. Costanza, the mausoleum of Constantine's daughter, which was made into a church in 1256. S. Giorgio in Velabro, Cardinal Newman's diaconal title, takes its name from the ancient Velabrum, where it stands, and dates from the fourth century; it has a fine tabernacle, but the church is much damaged by damp. S. Lorenzo in Damaso, built by Pope Damasus (370), was, in the time of Bramante, enclosed in the palace of the Cancelleria; it contains modern frescoes and the tombs of Annibale Caro and Pellegrino Rossi. S. Maria ad Martyres (the Pantheon) is a grandiose circular building with a portico. It was built in 25 B.C. by Marcus Agrippa and has often been restored; in 662 Constantine II caused the bronze which covered its dome to be taken away; it contains the tombs of Raphael, Cardinal Consalvi and Kings Victor Emmanuel II and Humbert I. S. Maria in Cosmedin, which stands on the foundations of a temple of Hercules and a granary, dates from the sixth century at latest; it was a diaconate and the seat of the Greek colony, and was restored by Adrian I, Nicholas I, and Cardinal Albani (1718), and at last was remodelled in its original form. It has a noteworthy ambo and tabernacle (c. 130), and its campanile, with seven intercolumnars, is the most graceful in Rome. This was the title of Reginald Cardinal Pole. S. Maria in Trastevere, the title of Cardinal Gibbons, Archbishop of Baltimore, dates from St. Callistus or, more probably, from St. Julius I, and was restored by Eugene III by Nicholas V, and by Pius IX, to the last-named of whom are due the mosaics of the façade, the antique columns, and the rich baroque ceiling. The mosaics of the tribune are of the twelfth century, the others are by Cavallini (1291). It contains the tombs of Stanislaus Hosius and other cardinals. The four basilicas enumerated above have collegiate chapters.
S. Agostino was built (1479-83) by Cardinal d'Estoutevile, with Giacomo di Pietrasanta for architect. On the high altar, by Bernini, is the Madonna of St. Luke, brought from Constantinople. Its chapel of St. Augustine contains a picture by Guercino; in its chapel of the Blessed Sacrament is the tomb of St. Monica; its altar of St. Peter has a relief by Cotignola, and below one of the pilasters is Raphael's Isaiss. In the basement of this church is the Madonna del Parto, the work of Jacopo Tatto, one of the most highly venerated images in Rome. The adjoining convent, once the residence of the general of the Augustinians, is now the Ministry of Marine; but the Angelica Library, founded (1605) by Cardinal Angelo Rocca, an Augustinian, is still there. S. Alfonso, built in 1855 for the Redemptorists, who have their generalate there, has fine pictures by von Rhoden. Its high altar possesses a Byzantine image of unknown origin, called the Madonna del Perpetuo Soccorso. S. Ambrogio della Massima, in the paternal mansion of St. Ambrose, belongs to the Cassinese Benedictines. S. Andrea della Valle (Theatines), notable for the severe majesty of its lines, was built by Carlo Maderna in 1591; it contains the chapel of the Strozzi, the tombs of Pius II, of Nicolò della Guardía, and, opposite, of Pius III, and the frescoes of Domenichino, his most perfect work, as well as other very modern frescoes. In this church, on every feast of the Epiphany, solemn Mass is celebrated in every rite subject to Rome, and there are sermons in the various European languages -- a festival instituted by Ven. Vincent Gallotta. S. Andrea de Quirinale belongs to the Jesuits, who have their novitiate here, in which the cell of St. Stanislaus Kostka is still to be seen. S. Andrea delle Fratte, belonging to the Minims, was, in the Middle Ages, the national church of the Scots; it received its present form (a cupola and a fanciful Campanile) from the architects Guerra and Borromini in the seventeenth century and has two angels by Bernini. Before the Lady altar of this church took place the conversion of Venerable Marie Alphonse Ratisbonne. S. Angelo in Pescheria, built in the eighth century and restored in 1584, is occupied by the Clerics Regular Minor, who were transferred to it from S. Lorenzo in Lucina. S. Anselmo, on the Aventine, is a Romanesque building (1900), annexed to the international college of the Benedictines, and is the residence of the abbot primate of their order. Santi Apostoli, adjoining the generalate of the Minor Conventuals, dates from the fifth century; it was restored by Martin V, with frescoes by Melozzo da Forli, remodelled in 1702 by Francesco Fontana, and contains the tombs of Cardinals Riario and Bessarion. The convent is occupied by the headquarters of a military division. S. Bartolomeo all' Isola, Friars Minor, stands on the site of the ancient temple of Æsculapius and was built by Otto III, in 1001, in honour of St. Adalbert. The relics of St. Bartholomew were brought thither from Beneventum, those of St. Paulinus of Nola being given in exchange. The church has been several times restored. S. Bernardo alle Terme, Cistercians, is a round church built in 1598, its foundations being laid in the calidarium of the baths (Italian terme) of Diocletian. S. Bonaventura, on the Palatine, Friars Minor, contains the tomb of St. Leonard of Port Maurice. S. Camillo, a very modern church, is the residence of the Camilline Attendants of the Sick, and has a hospital connected with it. S. Carlo (Carlino) of the Spanish Trinitarians belongs to the Borromini. S. Carlo ai Catinari, Barnabites, formerly dedicated to St. Biagius, was put into its present shape by Rosati in 1612, with frescoes and framed pictures by Domenichino, Pietro da Cortona, Guido Reni, and Andrea Sacchi. Its convent is occupied by a section of the Ministry of War. S. Carlo al Corso, the church of the Lombards, was built by the Lunghi for the canonization of St. Charles Borromeo, on the site of a little church dedicated to S. Niccolo del Tufo. The decorations of the cupola are by Pietro da Cortona; there is a picture by Maratta and a statue of Judith by Le Brun. The Rosminians have officiated in this church for some years past. S. Claudio dei Borgognoni is served by the Congregation of the Most Holy Sacrament; it has Exposition all the year around.
S. Clemente, the church of the Irish Dominicans (1643), and titular church of William Cardinal O'Connell, Archbishop of Boston, existed as early as the fourth century, dedicated to St. Clement, pope and martyr. It is characterized by the two ambos which project about half way down the nave and an atrium which is also the courtyard of the convent which stands in front of the basilica. The ambos date from John VIII (872); the altar and tabernacle, from Paschal II. The church was destroyed in the conflagration kindled by Robert Guiscard (1084); its rebuilding was begun immediately, but the plan was adopted of raising somewhat the pavement of the old church, which was filled in with debris; the new church was also less spacious. At this period the mosaics of the apse were executed. In the chapel of st. Catherine are some frescoes attributed to Masaccio (1428); in the chapel of the Blessed Sacrament, the tombs of Cardinals Brusati and Roverella; in that of St. Cyril, who is buried in the basilica, modern frescoes. In 1858 the excavation of the old basilica was begun, through the efforts of the Dominican prior, Mulhooly. The frescoes, seventh to eleventh century, are important; in them may be distinguished the first indications of a new birth ofChristian art, and particularly interesting are those relating to Sts. Cyril and Methodius. The original basilica was raised upon the remains of a still earlier building, in which, moreover, there was a spelœum, or grotto, of Mithras; it is probable that this building was St. Clement's paternal home. Santissima Concenzione, Capuchins, near the Piazza Barberini, was built by the Capuchin Cardinal Barberini, twin brother of Urban VIII (1624). Bl. Crispin of Viterbo is buried here. The church is noted for a St. Michael by Guido Reni, a St. Francis by Domenichino, a St. Felix of Cantalico by Turchi, and other pictures by Sacchi and Pietro da Cortona. Beneath the church is the ossarium of the friars. Sts. Cosmas and Damian, Franciscan Tertiaries, is made up of two ancient buildings, the temples of Romulus, son of Maxentius, and of the Sacra Urbs, which were given to the Church by Theodoric and converted into a basilica by Felix IV (528), to whom are due the mosaics of the apse and the arch, retouched in the ninth and sixteenth centuries. Urban VIII caused its pavement to be raised ten feet. In the crypt are the tomb of Felix II and some objects belonging to the old church.
St. Crisogono, Trinitarians, dates at least as far back as the fifth century, and was restored by Cardinal Scipione Borghese (1623). It has a fine tabernacle and, in the apse, mosaics by Cavillini (1290). Excavations have recently been made under this church, which is associated with English history as having been the titular church of Cardinal Langton. S. Cuore al Castro Pretorio, Salesians, a fine church built in 1887 by Vespegniani, is due to the zeal of Don Bosco. Connected with it is a boarding-school of arts and industries. S. Francesca Romana (S. Maria Nova), Olivetans, was erected by Leo IV in place of S. Maria Antiqua, which was in danger of being injured by the ruins of the Palatine, on a portion of the ruined temple of Venus and Rome, where once stood a chapel commemorating the fall of Simon Magus. It was restored by Honorius III and under Paul V. In the apse are mosaics of 1161; in the confession, the tomb of St. Frances of Rome (1440). There is a group by Meli, also the tombs of Gregory XI (1574), Cardinal Vulcani, and Francesco Rido. S. Francesco a Ripa, the provincialate of the Friars Minor (1229), has pictures by the Cavaliere d'Arpino and by Sabiati (Annunciation), and the tomb of Lodovico Albertoni, one of Bernini's best works. S. Francesco di Paola belongs to the Minims, the convent being now occupied by a technical institute.
The Gesù, connected with the professed house and general's residence of the Jesuits, is the work of Vignola (1568-73), completed by Giacomo della Porta, through the munificence of Cardinal Alessandro Farnese. It became the model of the style known as "Jesuit". Its altar of St. Ignatius, who is buried there, has a silver statue of the saint which is ordinarily covered by a picture painted by the Jesuit Pozzo; the globe and four columns are of lapis lazuli Opposite is the altar of St. Francis Xavier, where an arm of that saint is preserved, and a picture by Maratta. The ceiling is painted by Gaulli with the Triumph of the Name of Jesus. The Madonna della Strada is venerated in one of the chapels. In this church are the tombs of Cardinal Bellarmine and Ven. Giuseppe Maria Pignatelli. Gesù e Maria, Calced Augustinians, with its magnificent high altar, is in the Corso. S. Gioacchino, Redemptorists, was erected for the sacerdotal jubilee of Leo XIII, its side chapels being subscribed for by the various nations.S. Giovanni Calibita, on the Island of S. Bartolomeo, belongs to the Fatebenefratelli, who have a hospital. SS. Giovanni e Paolo, on the Cælian, Passionists, was built by Pammachius in the house of these two saints, who were officials in the palace of Constantia, daughter of Constantine, and were slain by order of Julian. In 1154 the church was enlarged and adorned with frescoes, some of which are preserved in the chapel of the Blessed Sacrament. The chapel of St. Paul of the Cross is modern. Under the church are still to be seen thirteen interstices of the house of the saints with other saints. This was the titular church of Edward Cardinal Howard, afterwards Cardinal-Bishop of Frascati (died 1892). S. Gregorio al Celio, Camadolese, was built by Gregory II in the paternal home of St. Gregory the Great, and was modernized by Soria (1633) and Ferravi (1734). It contains an altar of the saint, with his stone bed and his marble chair, and there is an ancient image of the Madonna. In the monks' garden there are also three chapels; those of St. Silvia, mother of St. Gregory, with her statue by Cordieri and frescoes by Guido Reni, of St. Andrew, decorated by Reni and Domenichino, and of St. Barbara, with a statue of St. Gregory by Cordieri. The title of this church was borne successively by Henry Edward Cardinal Manning and Herbert Cardinal Vaughan, Archbishops of Westminster.
S. Ignazio, Jesuits, was built in 1626 by Cardinal Ludovisi, under the direction of the Jesuit Grassi. The frescoes of the vault, representing the apotheosis of St. Ignatius, were painted by the Jesuit lay brother Pozzo, whose are also some of the pictures on the altars. Sts. Aloysius Gonzaga and John Berchmans, buried here, have splendid altars; in the adjoining Roman College (now the Ginnasio-Liceo and National Library) there are still other chapels with souvenirs of these two saints. On the highest point of the façade Father Secchi caused to be erected a pole with a ball which, by a mechanical contrivance, drops precisely at noon every day. S. Isidoro belongs to the Irish Franciscans. In the adjoining convent the famous Luke Wadding wrote his history of the Franciscan Order. S. Marcello, Servites, is believed to be built over the stable in which Pope St. Marcellus was compelled to serve. It was restored in 1519 by order of Giuliano de' Medici (Clement VII), completed in 1708 by Carlo Fontana, and contains paintings by Pierin del Vaga and Federico Zuccaro. It was the titular church of Thomas Cardinal Weld (see WELD, FAMILY OF). S. Maria in Ara Cœli, on the Capitol, once the general's residence of the Franciscans (beginning from 1250), is (1911) the titular church of Cardinal Falconio. It stands on the site of the ancient citadel of Rome and the temple of Juno Moneta, and is approached by a flight of 124 steps. The façade is still of brick, and the church contains antique columns and capitals; in the Buffalini chapel are frescoes (Life of St. Bernardino) by Pinturicchio, and on the high altar is a Madonna attributed to st. Luke, where was formerly the Madonna of Foligno. To the left a small building, known as the Cappella Santa di Sant' Elena (Holy Chapel of St. Helena), marks the spot where, according to a legend winch can be traced to the ninth century, the Emperor Augustus saw the Blessed Virgin upon an altar of heaven (Lat. ara cœli). To this legend something was contributed by Virgil's fourth eclogue, in which he speaks of the "nova progenies" descending from heaven, and which was interpreted in Christian antiquity as a prophecy of the coming of Christ (thus Constantine in the sermon "Ad sanctorum cœtum"). In the sacristy is venerated the "Santo Bambino", a little figure of olive wood from the Mount of Olives (sixteenth century) for which the Romans have a great devotion. The sepulchral monuments of this church are numerous and important, including those of Cardinal Louis d'Albert, with figures of St. Michael and St. Francis; Michelangelo Marchese di Saluzzo, by Dosio; Pietro de' Vincenti, by Sansovino; Honorius IV and others of the Savelli family in the Savelli chapel, which dates from the thirteenth and fourteenth centuries; Cardinal Matthew of Acquasparta; Catherine, Queen of Bosnia (1478). The Crib, built every year in the second chapel on the left, is famous; at Christmas and Epiphany children recite dialogues and little discourses near it.
S. Maria in Traspontina, in the Borgo, Calced Carmelites, was erected by Sixtus IV on the site of a chapel that had been built there, in 1099, to drive away the demons which haunted the ashes of Nero. The architect was Meo del Caprina; Bramante and Bernini modified the building. It is one of the most beautiful monuments of the Renaissance, its cupola being the first of its kind built in Rome. It contains paintings by Pinturicchio -- the Adoration of the Shepherds, all the paintings of the Lady Chapel and the chapel of St. Augustine, the frescoes of the vault, etc. Raphael designed the mosaics of the Chigi chapel, and there are paintings by Caracci, Caravaggio and Sebastiano del Piombo (the Birth of the Blessed Virgin). The sepulchral monuments are costly including those of Giovanni della Rovere, Cardinal Costa, Cardinal Podocatharo, Cardinal Girolamo Basso, by Sansovino, and Cardinal Sforza, by the same sculptor, Agostino Chigi, in the Chigi chapel after suggestions, and decorated, by Raphael, and Cardinal Pallavicino. The painted windows, the most beautiful in Rome, are by Guillaume de Marcilot (1509). S. Maria del Priorato, Knights of Malta, on the Aventine, was built in 939, when Alberic II gave his palace to St. Odo of Cluny. The present form of the church, however, is due to Piranesi (1765). Some of the tombs of the grand masters of the Order of Malta -- Caraffa, Caracciolo, and others -- are interesting. The adjoining residence commands a splendid panorama. S. Maria del Rosario, on Monte Mario, belongs to the Dominicans. S. Maria della Scala, Discalced Carmelites, built by Francesco da Volterra, is so called from an image of the Madonna found under the stairs of a neighbouring house, and contains paintings by Saraceni and Gerhard Honthorst. In the adjoining convent, a great part of which is occupied by the Guardie di Pubblica Sicurezza, the friars have a pharmacy where they make the "Acqua della Scala". S. Maria della Vittoria, Carmelites, was erected by Paul V in memory of the victory of the Imperialists over the Protestants at Prague (1623), and contains pictures by Domenichino, Guercino, and Serra (1884), also a famous group by Bernini, of St. Teresa transfixed by an angel, and Turkish standards captured at the siege of Vienna (1683). S. Maria in Aquiro, the ancient diaconate titulus Equitii, was restored in 1590. It was formerly an asylum for the destitute; Clement VIII gave it to the Somaschi Brothers, who still have an orphanage there under the supervision of the municipality. S. Maria in Campitelli was built in 1665 to receive the image of S. Maria in Portica (now S. Galla) in thanksgiving for Rome's deliverance from the plague (1658). It contains a picture of St. Anne, by Luca Giordano, and the tomb of Cardinal Pacca. It is served by the Clerics Regular of the Mother of God.
S. Maria in Vallicella (the Chiesa Nuova, or "New Church"), Oratorians of St. Philip Neri, is associated with the spiritual renewal of the City by the labours of St. Philip, who founded it. The frescoes of the vaulting and of the cupola are by Pietro da Cortona, the three pictures of the high altar by Rubens, and others by Scipione Gaetano, Cavaliere d'Arpino Maratta, Guido Reni (St. Philip), Ronocelli, and Baroccio. The chapel of the saint is rich in votive offerings; in the adjoining house, until now almost entirely occupied by the Assize Court, is his cell, with relics and souvenirs of him. The library (Vallicelliana) now belongs to the State. S. Maria in Via, Servites is a fine church of the late Renaissance (1549). S. Maria Maddalena, Servants of the Sick (formerly their generalate), is now occupied by the elementary communal schools. Here the cell of St. Camillus of Lellis is preserved, with the crucifix which encouraged him to found his order. S. Maria Sopra Minerva, the only authentic Gothic church in Rome, belongs to the Dominicans, who had their general staff and their higher schools in the adjoining convent, now the Ministry of Instruction, as well as the Casanatense Library, now in the hands of the State. This was the titular church of the Cardinal of Norfolk (see HOWARD, THOMAS PHILIP), Cardinal McCloskey, Archbishop of New York, and Cardinal Taschereau, Archbishop of Quebec (see MCCLOSKEY JOHN; TASCHEREAU, ELZÉAR ALEXANDRE); its title is now (1911) held by Cardinal Farley, Archbishop of New York. The church stands on the ruins of a temple of Minerva, one of those built by Pompey. In the eighth century there was a Greek monastery here. In 1280 Fra Sisto and Fra Ristoro, Dominicans, began the new church by order of Nicholas III, and with the aid of the Caetani, Savelli, and Orsini. It was completed in 1453. The pillars of the nave are clustered columns; the side chapels are in Renaissance or baroque style. Beneath the high altar rests the body of St. Catherine of Siena. The chapel of the Annunziata has a confraternity, founded by Cardinal Torquemada, which every year distributes dowries to 400 poor young women, and there is a picture by Antoniazzo Romano dealing with the subject. The Caraffa family chapel of St. Thomas contains frescoes by Filippo Lippi (1487-93); that of St. Dominic, pictures by Maratta; of the Rosary, by Venusti. There are also paintings by Baronio and others. The statue of the Risen Christ is byMichelangelo. Here also are the tombs of Giovanni Alberini (1490), Urlan VII, by Buonvicino, the Aldobrandini family by Giacomo della Porta, Paul IV, by Sigorio and Casignola, Gulielmus Durandus, by Giovanni di Cosma (1296), Cardinal Domenico Capranica (1458), Clement VII and Leo X, by Baccio Bandienelli, Blessed Angelico, of Fiesole, with an epitaph by Nicholas V, and Cardinal Schönberg (1537).
S. Martino ai Monti, Carmelites, probably dates from the time of Constantine, when the priest Equitius built an oratory on his own land. Symmachus rebuilt it, dedicating it to St. Silvester and St. Martin of Tours, and then again to St. Martin, Pope. In 1559 it was given to the Carmelites, who in 1650 remodelled it. It is notable for its landscapes by Poussin. Under the more modern church is the old church of St. Silvester, with remains of mosaics, frescoes, etc. Our Lady of the Sacred Heart of Jesus(formerly S. Giacomo degli Spagnuoli), in the Piazza Navona, belongs to the Missionaries of the Sacred Heart, who have an apostolic school there. S. Onofrio on the Janiculum, Hieronymites, was built in 1439 by the de Cupis family and Nicolò da Forca Palena. The frescoes of the portico are by Domenichino, three scenes from the life of St. Jerome; within are frescoes by Baldassarre Peruzzi, and the tombs of Cardinal Mezzofanti and the poet Tasso, who died in the convent, where his cell contains a small museum of objects that belonged to him. S. Pancrazio fuori le Mura was built by Pope Symmachus (c. 504) near the Cœmeterium Calepodii; in 1849 it was wrecked by the Garibaldians; the government caused it to be freshly decorated. Near S. Pancrazio degli Scolopii is the generalate of the Piarists (Scolopii). S. Paolo alle Tre Fontane belongs to the Trappists, who have put the surrounding land under cultivation. The abbey contains three churches. The oldest, SS. Vincenzo e Anastasio, founded by Honorius I, came into the hands of Greek monks; Innocent II restored and assigned it, with the abbey, to the Cistercians. There is a fine cloister adjacent to this church, the earliest example of its kind. S. Maria Scala Cœli, ninth century, was rebuilt in 1590 by Giacomo della Porta, and contains a mosaic by Francesco Zucca. S. Paolo alle Tre Fontana was built by the same Giacomo della Porta (1599) on the three springs which appeared, as the legend says, on the three places successively touched by the head of St. Paul, who was beheaded here. The springs, however, existed before St. Paul's martyrdom as the Aquæ Salviæ, and in 1869 some ancient mosaic pavements were dug up here. S. Pietro in Montorio, Friars Minor, was in earlier days known as S. Maria in Castro Aureo, and had connected with it a monastery which passed into the hands of various orders until, in 1472, it was given to the Franciscans for the training of subjects for the foreign missions. Ferdinand the Catholic had the church and convent rebuilt, and they were dedicated to St. Peter, following a belief which had gained acceptance owing to a somewhat unfortunate conjecture hazarded by Maffeo Vegio, and which is even yet keenly debated. The rose-window of the façade is very fine and there are frescoes and other paintings by Sebastiano del Piombo (the Flagellation), Vasari, Daniele da Volterra, Baluren. (the Entombment), and others; Raphael's Transfiguration is on the high altar, and there is a beautiful balustrade. Here, too, are the tombs of Cardinals Fabiano and Antonio del Monte (Ammannati), and of Giuliano, Archbishop, of Ragusa (Dosio). In the courtyard of the convent, on the spot where St. Peter is supposed by some to have been crucified, stands Bramante's tempietto the most graceful work of that genius. A splendid view of Rome may be had from the piazza in front of the church. It was the titular church of Paul Cardinal Cullen Archbishop of Dublin.
S. Pietro in Vincoli, Canons Regular of St. John Lateran, existed as the titulus Apostolorum as early as 431. Sixtus III made alterations in the church with funds given him by the Empress Eudoxia, who also presented the Jerusalem chain of St. Peter together with his Roman chain. These relics had been venerated here long before Sixtus III, but the title, a vinculis S. Petri, occurs for the first time only in 530. Filings from the chains were given as relics -- like those taken to Spoleto by Bishop Achilles in 419. The chains themselves are kept in a precious reliquary attributed to Pollaiulo. The church was restored by Sixtus IV and Julius II. Its twenty monolithic columns are antique, and it contains pictures by Guercino and Domenichino (The Deliverance of St. Peter) a mosaic (St. Sebastian) of about the year 680, and the tombs of Julius II, with the celebrated statue of Moses, and of Cardinal Nicholas of Cusa, with a portrait in relief. In the adjoining monastery the scuola di applicazione of the Engineers is established. S. Prassede, Vallombrosans, was built by Paschal II (822) at some distance from the older S. Prassede which, then in ruins, was restored by Nicholas V and St. Charles Borromeo. Its twenty-two antique columns are still standing, and there are interesting mosaics of the ninth century (the chapel of St. Zeno and the apse) and the thirteenth century (the crypt). In the crypt are antique sarcophagi with the relics of Sts. Praxedes, Pudentiana, and others, and Paschal caused the bones of 2300 (?) martyrs, brought by him from the catacombs, to be laid in an enclosed cemetery. There are pictures by Giulio Romano, Federico Zuccaro, and the Cavaliere d'Arpino. Santi Quaranta in Trastevere belongs to the Spanish Franciscans. Santi Quattro Coronati, Capuchins, was the Titulus Æmilianœ as early as the fourth century, and is dedicated to four soldiers (cornicularii) who were martyred on the Via Labicana, with whom were afterwards associated five martyrs, stonecutters of Pannonia. Honorius built a vast basilica, which, however, Paschal II reduced to the proportions of what had been the nave. There are remains of the older basilica in the two atria and, in the church, frescoes by Giovanni Manozzi and a ciborium by Capponi (1493). Annexed to this church is the chapel of the Corporation of Stonecutters, with pictures of the thirteenth century. The Augustinian Sisters have a refuge for young women adjoining the church. S. Sabina all' Aventino, Dominicans, built under Clement I by the Illyrian priest Petrus (424), is remarkable for a half-door decorated with wood-carving of the fifth century, while its columns of Parian marble were taken from the temple of Diana on the Aventine. In the apse and above the door are mosaics, and the picture by Sassoferrato (the Madonna of the Rosary) is famous. In the adjoining convent, formerly the Savelli palace, are shown the cells of St. Dominic and St. Pius V.
S. Salvatore della Scala Santa, Passionists, contains, according to the legend, the stairs of Pilate's prætorium, which were bathed with the Blood of Christ, but of which there is no mention earlier than 845. By these stairs, which were restored byNicholas III and by Cosmas II, pilgrims ascend on their knees (ginocchioni) to the Cappella Sancta Sanctorum, in which the most famous relics of the pontifical palace of the Lateran are preserved (see SCALA SANCTA). There is a ninth-century mosaic picture and a very ancient picture of the Saviour, on cedarwood, believed to have been made not by human hands. S. Silvestro in Capite, Pallottini (see PIOUS SOCIETY OF MISSIONS), built by Paul I (761) in his paternal home, was given to some Greek monks and subsequently passed into the possession of various orders. It was restored by Domenico de Rossi in 1681, and has a high altar by Rinaldo. This is, in a sense, the national church of the English Catholics. Its monastery has now become the Postal Department. S. Stefano degli Abissini, Trinitarians, with an interesting doorway, was erected by St. Leo the Great, and was one of the churches surrounding the Basilica of St. Peter's. S. Stefano del Cacco, Sylvestrines, was erected by Honorius I (630) on the ruins of the temple of Isis, of which it contains twelve columns. S. Teresa, with the generalate of the Discalced Carmelites, in the Lombard style, is one of the recently erected churches (1900). Santissima Trinità in the Via Condotti, Dominicans of the Philippines Province, was erected in the sixteenth century, and has fine pictures on its altars. Santissima Trinità in the Via della Missione belongs to the Lazarists, who have a house of retreat for the clergy there. S. Venanzio, Minor Conventuals, is at the foot of the Capitol. Santi Vincenzo ed Atanasio, in the Piazza di Trevi, ministers of the sick, was built by Cardinal Mazarin (1650). Here are kept the urns containing the viscera of deceased popes.
Other notable churches are the following: S. Agata dei Goti, or in Suburra, built in 460 for the Arians (Goths and other Germans), by Ricimerus, who caused a mosaic to be made there (destroyed in 1633), and who was buried there. In 591 St. Gregory the Great dedicated it to Catholic worship, and it is connected with the Irish College. In it is the tomb of John Lascaris, the famous Greek humanist (1535). S. Agnese al Circo Agonale stands on a part of the site of Domitian's stadium, where St. Agnes was exposed to shame (the vaults of the church), and where she was put to death. The older church is not mentioned in any records earlier than the ninth century; the present one, in baroque style, is the work of Carlo Rinaldi (1652); its turrets are byBorromini. On the high altar is a tabernacle of 1123; there is an antique statue transformed into a St. Sebastian by Paolo Campi and a monument of Innocent X. S. Alessio sull' Aventino was originally dedicated to the Roman martyr Boniface. S. Anastasia, at the foot of the Palatine, built in the fourth century and modernized in 1721, contains the tomb of Cardinal Angelo Mai. Here is preserved a chalice which was probably used by St. Jerome. S. Appollinare, the church of the Roman Seminary, formerly of the German College, was restored by Benedict XIV and contains a picture of the school of Perugino. S. Balbina, on the Aventine, consecrated by St. Gregory the Great, has a house of correction for boys adjoining it. It was the titular church of Cardinal Kemp, Archbishop of Canterbury (see KEMP, JOHN). S. Benedetto in Piscinula (Trastevere) stands on the site of the mansion of the Anicii, St. Benedict's family, and contains a picture of the saint. S. Caterina dei Funari, on the ruins of the Circus Flaminius, was begun in 1549. Its façade is by Giacomo della Porta, and it contains pictures by Caracci, Federico Zuccari, and others. Connected with it is a refuge for penitent women founded by St. Ignatius.
S. Cecilia, a very ancient church, stands on the site of that saint's house. Paschal I, admonished by a vision, restored it and transferred the body of the saint thither from the Catacombs (821). Cardinal Rampolla had its ancient character partly restored. In the apse are some mosaics dating from Paschal. The tabernacle of the high altar is by Arnolfo di Cambio (1283); there are some ancient frescoes and some by Pietro Cavallini; in the confession is a recumbent statue of the saint by Maderno, showing her as she was found when the sarcophagus was opened in 1599; also the tomb of the English cardinal, Adam of Hertford (died 1398). It was the titular church of Cardinal Wolsey. S. Cesareo, on the Appian Way, erroneously identified with S. Cesareo in Palatio (which has recently been discovered on the Palatine), is older than the days of St. Gregory the Great, and has an interesting ambo of the thirteenth century and mosaics of about the year 1600. S. Cosimato in Trastevere, built in the ninth century and completely transformed under Sixtus IV, is notable for paintings by Pinturicchio and a tabernacle taken from S. Maria del Popolo. In the adjoining monastery, originally Benedictine and then Clarissan (1234), is a fine cloister with coupled columns (twelfth century). This monastery is now used as a home for old women. Santi Domenicho e Sisto, Dominican Sisters, thirteenth century, was restored in 1640, with a fine façade. S. Eligio dei Ferrari contains a fine picture by Sermoneta; S. Eusebio, frescoes by Mengs. S. Eustacchio is an ancient diaconate and possesses the relics of the saint. S. Giacomo in Augusta, in the Corso, is connected with the hospital for incurables (1338). S. Giovanni dei Fiorentini is the work of Sansovino (1521) and contains a picture by Salvator Rosa. S. Girolamo dei Shiavoni was built by Sixtus IV for the Dalmatians, Croatians, and Albanians who had fled from the Turks; Sixtus V restored it; it contains fine frescoes by Gagliardi (1852). S. Giuseppe a Capo le Case with its paintings by Andrea Sacchi (St. Teresa) and Domenichino (St. Joseph), has a convent of the Carmelite Sisters which is now used as a museum of the industrial arts. S. Giuseppe dei Falegnami is built upon the ancient Tullian Dungeon, where, according to tradition, St. Peter was imprisoned.
S. Lorenzo in Lucina preserves the gridiron on which St. Lawrence suffered martyrdom. It is believed that here was the house of the matron, Lucina, so often mentioned in the Acts of Roman martyrs; this house was transformed by Sixtus III into a basilica which was repeatedly restored. It has a fine campanile, a picture by Guido Reni (The Crucifixion), and the tomb of Poussin. S. Lorenzo in Miranda was built over the temple of Faustina (141) in the Forum. In S. Lorenzo in Fonte, it is believed, was the saint's prison. S. Marco, enclosed within the Palazzo di Venezia, is attributed to the pope of that name (336). The Rogation procession (25 April), instituted by St. Leo. the Great, used to set out from this church. It was restored in the ninth century, in the fifteenth century, and by Cardinal Quirini in 1727. In the tribune are mosaics of the time of Gregory IV; there are also pictures by Palma il Giovane and Melozzo da Forli; two ciboria, in the sacristy, one of the twelfth century, the other by Mino da Fiesole; the tombs of Pesaro, by Canova, and of Cardinal Gregorio Barbarigo. S. Maria degli Angeli was built by Michelangelo at the command of Pius IV, within the baths of Diocletian. The church was given to the Carthusians. Here are to be seen many of the original designs for the mosaics now in St. Peter's; also Houdon's famous statue of St. Bruno, and the tombs of Pius IV and Cardinal Serbelloni. The adjoining monastery now contains the Museo Nazionale delle Terme.
S. Maria della Pace, the titular church of Michael Cardinal Logue, Archbishop of Armagh, commemorates the peace concluded in 1482 between the pope, Florence, Milan, and Naples. It was built for Sixtus IV by Pietro da Cortona, who added a beautiful semicircular portico in front. In the Chigi chapel are the famous Sibyls of Raphael; there are also frescoes by Peruzzi. The adjoining monastery (Canons Regular of the Lateran) contains a courtyard by Bramante and the chapel of the St. Paul's Association of the Clergy of Rome. S. Maria in Campo Marzio belongs to the Benedictine Sisters. S. Maria di Loreto, an octagonal church with a cupola, is the work of Antonio da Sangallo il Giovane (1507), and has a statue of St. Susanna by Duquesnoy. The Churches of S. Maria de' Miracoli and S. Maria di Monte Santo were built in 1662 by Cardinal Gastaldo, and form the termination of three streets -- the Ripetta, the Corso Umberto and the Babuino -- which lead from the Piazza del Popolo. S. Maria dell' Orto (1489) is the fruit-vendors' church. S. Maria in Trivio, in the Piazza di Trevi, has a beautiful façade of the fifteenth century. S. Maria in Lata, a very ancient diaconate, stood near the Arch of Diocletian, but was destroyed rn 1485; its present subterranean form is due to Pietro da Cortona. Here, according to the legend, St. Paul and St. Mark were imprisoned, and here are the remains of the Sœpta Julia and of the ancient basilica, with some frescoes. Santi Martina e Luca, in the Forum, occupies the site of the Secretarium Senatus; it existed before the seventh century and contained the body of St. Martina the Roman martyr; in 1640 the new church was built above the old by Pietro da Cortona (who made a statue of St. Martina), and was dedicated to St. Luke, being the church of the Academy of St. Luke. Santi Nereo e Achilleo, on the Appian Way, a very ancient church, contains mosaics of the time of Leo III and an ambo of the thirteenth century. S. Nicola in Carcere stands on the ruins of the three temples of Pietas, Juno Sospita, and Spes. Santissimo Nome di Maria, in Trajan's Forum, was built to commemorate the deliverance of Vienna from the Turks (1683). One Church of SS. Pietro e Marcellinostands in the Via Merulana; the other is outside the walls, on the Labicana, near the mausoleum of St. Helena. S. Prisca, on the Aventine, occupies the site of the temple of Diana Aventina. The legend has it that Priscilla, the wife of Aquila, mentioned in the Acts of the Apostles as entertaining St. Peter, lived here.
S. Pudenziana, again, is associated with memories of St. Peter: it was the mansion of the senator, Pudens, whose daughters, Pudentiana and Praxedes, gave it to St. Pius I, and from that time it became a church. Since the time of Siricius (384) it has had the form of a basilica, and its apse has been adorned with the most beautiful mosaics in Rome. It was restored in 1598, and a cupola was added with frescoes by Roncalli. At the altar of St. Peter is venerated the wooden table which St. Peter used for the celebration of the Eucharist. There is a marble group of Christ giving the keys to St. Peter, by Giacomo della Porta. The title of S. Pudenziana was borne by Nicholas Cardinal Wiseman, first Archbishop of Westminster. S. Saba, on the Aventine, existed in the time of St. Gregory, whose mother retired to a spot near by. To her were dedicated some ancient frescoes recently brought to light. That it was even then the abode of monks is indicated by the name cella and by an ancient burial-place of an earlier date (c. 649). Here a community of Greek monks was installed until the ninth century. After that it passed to the Benedictines, and then to the German College, which still possesses it. S. Salvatore in Lauro, the church of the Sodality of the Piceni, earlier than the thirteenth century, was restored in 1450 and in 1591. It has a fine cloister and the tombs of Maddalena Orsini and of Eugene IV (transferred hither from St. Peter's), the work of Isaia da Pisa. S. Sisto Vecchio, earlier than the sixth century, has a fine campanile and frescoes of the fifteenth century. Here was the first house of the Dominicans in Rome. The title was borne by Cardinal Langham, Archbishop of Canterbury (see LANGHAM, SIMON). S. Spirito in Sassia is so called because in this quarter (the Borgo) an Anglo-Saxon colony led by King Ina, was established, with a church called S. Maria in Saxia. In 1201 Innocent III built a hospital and foundling institute which was entrusted to the Hospitallers of the Holy Ghost. Sixtus IV removed the hospital, and Paul III had the present church built by Antonio da Sangallo il Giovane (1544); but the campanile dates from Callistus III. The residence of the superior (Palazzo del Commendatore dello Spedale) is adjacent to the church, but about half of it has been pulled down for the construction of the Victor Emmanuel Bridge. S. Stefano Rotondo, built by Pope Simplicius on the foundations of an ancient building consisting of three, concentric circles divided by two rings of twenty columns in all, is decorated with frescoes by Pomarancio and Tempesta. It was the titular church of Cardinal Beaton, Archbishop of St. Andrews (see BEATON, DAVID), and now belongs to the German College. S. Susanna, dedicated to the Roman martyr of that name, dates back to the fourth century. In its restoration by Maderno (1600) the mosaics of 796 perished, and it was decorated with frescoes by Croce. It was the titular church of Cardinal Moran, Archbishop of Sydney. S. Teodoro, at the foot of the Palatine, also stands on a circular structurer an ancient diaconate. It has a mosaic of the time of Adrian I. Santissima Trinità dei Monti is said to have been built through the munificence of Charles VIII of France. Its great flight of stairs, leading from the Piazza di Spagna, was built by order of Louis XIV. It contains fine pictures of the school of Perugino, also by Raphael, Pierin del Vaga, Veit, Daniele da Volterra (Taking down from the Cross). The church belongs to the Ladies of the Sacred Heart who have an institution (1827) in the chapel of which is venerated the Ter Admirabilis (Thrice Admirable) Madonna. Of the churches outside the City special mention should be made of the sanctuary of the Madonna del Divino Amore (of the Divine Love) on the Via Ardeatina, near an old castle of the Orsini, which is visited by a great concourse of people ou Whit-Monday.
National Churches
S. Antonio (Portuguese); S. Luigi (French-1496); S. Maria dell' Anima (German), with a hospice for pilgrims founded in 1399; the present church was built in 1500; pictures by Saraceni, Seitz, and Giulio Romano (high altar); tombs of Adrian VI and Duke Charles Frederick of Cleves by Lucas Holstenius (see ROMAN COLLEGES); S. Maria della Pietà, with the German Burial Ground, dating from the time of Charlemagne; S. Maria di Monserrato (Spanish). Also the churches of various cities -- Florence, Naples, Siena, Venice, Bergamo, Bologna, the Marches -- of Italy. -- Churches of the Oriental rites. -- Besides the churches of the various colleges (see ROMAN COLLEGES), the following should be mentioned: the Armenian Church of St. Mary of Egypt, occupying the site of the ancient temple of Fortuna Virilis; the Græco-Melchite Basilian Church of S. Maria in Domnica (mosaics of the eighth century); S. Lorenzo ai Monti, for Græco-Ruthenian Uniats. Moreover there are eight Protestantchurches intended for propaganda work, each having one or two halls, known as --sale cristiane, connected with it while five others are principally for the benefit of foreigners, and the Germans have decided to build one more. The Orthodox Russians, too, have a church, where the Bishop of Kronstadt officiates. The Hebrews have a large new synagogue and an oratory, besides a school of religious learning and various benevolent organizations.
Non-religious Buildings
The Palace of the Cancelleria, by Bramante; the Curia of Innocent X now occupied by the Italian Parliament; the Quirinal Palace, the king's residence, built by Gregory XIII and enlarged by Paul V and Pius VI, where the popes formerly resided, and theconclaves were held; the Palazzo di Giustizia, built by Calderari entirely of travertine; the Bank of Italy (Koch) and the Palazzo Buoncompagni, the residence of the queen-mother; the Palazzo Braschi (offices of the Ministry of Internal Affairs), Palazzi Capitolini (Michelangelo), Palazzo del Consulta (Ministry of Foreign Affairs), Villa Medici (French Academy), Palazzo Venezia (Austrian Embassy), built by Paul II, Palazzo Corsini (Accademia dei Lincei), Palazzo Farnese (Michelangelo), now the property of France and occupied by the French Embassy. Among the private palaces are the Altieri (Clement X), Barberini (Bernini), Borghese (Paul V), Caetani (Ammannati), Pamfili, Esedra, Giraud (Bramante -- now belonging to the Torlonia family), Massimo, Odescalchi, Farnesina (Sangallo), and Ruspoli. The chief private villas are the Doria Pamfili and the Massimo (frescoes by Overbeck). Of all the public monuments we need mention only that recently inaugurated to the memory of Victor Emmanuel II at the back of the Capitoline Hill, consisting of a gilded equestrian statue, with a semicircular colonnade behind it. The principal fountains are: the Acqua Paola, on the Janiculum (Paul V); the Piazza S. Pietro fountain, the Tartarughe (Raphael), the Fontana del Tritone (Bernini), and, most magnificent of all, the Trevi (Clement XII, Nicolà Salvi).
Principal ancient Edifices and Monuments
The Flavian Amphitheatre, or Colosseum, begun by Vespasian. Much of its material, particularly on the south side, has been pilfered, this destructive practice having been effectively stopped only in the eighteenth century. The Arch of Constantine was erected in 312 to commemorate the victory over Maxentius, the decorations being, in part, taken from the Arch of Trajan. That of Marcus Aurelius, on the Flaminian Way (Corso), was removed by Alexander VII; its decorations are preserved in the Capitol. That of Septimius Severus (203) is richly decorated with statues and bas-reliefs; that of Titus, commemorating his victory over the Jews, has the celebrated bas-relief representing objects taken from the Temple of Jerusalem; that of Drusus (Trajan?) is near the Porta S. Sebasstiano. The Arch of Dolabella (A. D. 10) is surmounted by three conduits taken from a branch of the Aqua Claudia. The Arch of Gallienus dates from A. D. 262. The secular basilicas are the Æmilian, or Fulvian (167 B. C.), the Julian (54 B. C.), the Basilica of Constantine (A. D. 306-10), and the Ulpian, on the Forum of Trajan, with which a library was once connected.
For Christian catacombs see CATACOMBS, ROMAN. The most important catacombs of the Hebrews are those of Vigna Randanini, on the Appian Way.
The Circuses are: that of Domitien, now the Piazza Navona; the Flaminian (the Palazzo Mattei); the Circus Maximus, the oldest of all, erected in the Murcian Valley, between the Palatine and the Aventine, where, even in the days of Romulus, races and other public amusements used to be held (as on the occasion of the Rape of the Sabines); that of Nero, near St. Peter's, where the Apostle was martyred; that of Maxentius outside the city, near the Via Appia. Trajan's Column on the forum of the same name, with a spiral design of the emperor's warlike exploits, is 100 Roman feet (about 97 English feet) in height, erected by the senate and people A. D. 113. That of Marcus Aurelius, with reliefs showing the wars with the Marcomanni, Quadi, Sarmati, etc. (172-75), is interesting for its representation of the miraculous rainfall which, as early as Tertullian's time, was attributed to the prayers of the Christian soldiers. This column bears a bronze statue of St. Paul, as Trajan's is crowned with a statue of St. Peter (Sixtus V, 1589). That of Phocas was erected in 608 by the exarch Smaragdus. The Roman Forum was originally the swampy valley between the Palatine, Capitoline, and Esquiline, which became a market and a meeting-place for the transaction of public business. Soon it was surrounded with shops and public buildings -- basilicas, the Curia Hostilia, the Rostra, or platform for public speakers, and various temples. Other forums were those of Augustus, of Peace, of Nero, the Julian, and Trajan's, in the same neighbourhood.
The Mausoleum of Augustus, between the Corso and the Via Ripetta, is now a concert hall. The Mausoleum of Hadrian (Castle of S. Angelo) was used as a fortress by Goths and Romans as early as the sixth century; in the tenth and following centuries it often served as a prison, voluntary or compulsory, for the popes; Boniface IX, Alexander VI, and Urban VIII were the popes who did most to restore and transform it. The Tomb of Cæcilia Metella, on the Via Appia, still fairly well preserved, was a stronghold of the Caetani in the Middle Ages, and from them passed to the Savelli and the Colonna. The Pyramid of Caius Cæstius (time of Augustus) is more than 120 feet in height. The tomb of Eurysaces, outside the Porta Maggiore, has interesting bas-reliefs showing the various operations of baking bread. That of the Scipios, near the Gate of St. Sebastian, was discovered in 1780, with the sarcophagus of Scipio Barbatus, consul in 298 which is now in the Vatican Museum. The Appian Way was lined with numbers of sepulchral monuments; among these mention may be made here of the columbaria, or grottoes where a family or an association was wont to deposit in niches the cinerary urns of its members. The most important of these are in the Vigna Codini and near S. Giovanni in Oleo.
With Septimius Severus a new architectural period was inaugurated, which was continued by Heliogabalus and Alexander Severus. The house of Augustus, that of Tiberius, the hippodrome, the library, the house of Livia, the pœdagogium, or quarters of the imperial pages (where the celebrated drawing of a certain Alexamenos adoring a crucified ass was discovered) -- all these are still clearly distinguishable. There were also a temple of the Great Mother (205 B. C.), one of Jupiter Victor (295 B. C.-commemorating the victory of Sentinum), and one of Apollo, surrounded by a great portico in the enclosure of which now stands the Church of S. Sebastiano in Palladio. In the substructures of the palace of Caligula was discovered some years ago the ancient basilica of S. Maria Antiqua, probably dating from the fourth century, in which frescoes of the eighth and ninth centuries (including a portrait of Pope St. Zacharias, then living) were found. It is evident at certain points, where the paintings have been broken, that two other layers of painting lie beneath. Other temples are those of Concordia, three columns of which are still standing in the Roman Forum, built in 388 B. C. for the peace between the Patricians and the Plebeians, and in which the Senate often assembled; of the Deus Rediculus, outside the city, near the Appian Way, on the spot where Hannibal, alarmed by a vision, resolved to retire without besieging Rome; of Castor and Pollux, built in 484 B. C. to cornmemorate the victory of Lake Regillus, over the Latins, and restored in 117 (three columns remaining); of Faustina and Antoninus (S. Lorenzo in Miranda); of Fortuna Virilis (second century B. C.; now the Church of St. Mary of Egypt); of Julius Cæsar, erected by Augustus in the Forum, on the spot where Cæsar's body was burned; of Jupiter Capitolinus, now the German Embassy; of Mars Ultor (the Avenger) erected in the Forum of Augustus to fulfil his vow made at the battle of Philippi, where he avenged the assassination of Cæsar; of Minerva Medica, which is, indeed, rather a nymphæum, or reservoir for distributing the water supply; of Neptune, with its stone piazza, now the Exchange; of Peace, built by Vespasian after his victory over the Jews; of Romulus (the son of Maxentius) which now, like Sacræ Urbis temple (of the Holy City), forms part of Santi Cosmo e Damiano; of Saturn, in the Forum. The two temples of Venus and Rome have their apses touching each other, and were surrounded by a common peristyle, a plan designed by the Emperor Hadrian himself; to the temple of Vesta, below the Palatine, is annexed the house of the Vestals; the small round temple of the Mater Matuba, in the Forum Boarium, has been commonly called Vesta's.
Characteristic of Rome are the lofty brick towers generally square with few windows, winch may still be seen here and there throughout the city. They were built, for the most part, in the twelfth and thirteenth centuries, and are monuments of the discord between the most powerful families of Rome. The most important of them are: the Torre Anguillara in Trastevere, adjoining the palace of the Anguillara family, reconstructed and used as a medieval museum; the two Capocci towers, in the Via Giovanni Lanza; that of the Conti, once the largest and strongest, built by Riccardo, brother of Innocent III; that of the Scimmia, or of the Frangipani, near S. Antonio dei Portoghesi surmounted by a statue of the Madonna; the Torre Millina, in the Via dell' Anima; the Torre Sanguigna. The Torre delle Milizie has been erroneously called "Nero's Tower", that emperor being supposed to have watched from it the burning of Rome; it was built, however, under Innocent III, by his sons Piero and Alessio, partisans of the senator Pandolfo, who opposed the pope's brother Riccardo.
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Romulus Augustulus[[@Headword:Romulus Augustulus]]

Romulus Augustulus
Deposed in the year 476, the last emperor of the Western Roman Empire. His reign was purely nominal. After the murder Valentinian III (455) the Theodosian dynasty was extinct in Western Europe and the Suevian Ricimer, a grandson of Wallia, a king of the West Goths, governed the Western Empire for sixteen years as its real ruler. Like Stilicho and Aetius he raised five shadowy emperors to the throne and then deposed them, partly in agreement with the Eastern Empire. After his death in 472 his nephew Gundobad succeeded. At Ravenna Gundobad appointed the soldier Glycerius as emperor, but Leo, the Eastern Roman Emperor, chose Julius Nepos, a relative of Empress Verina, who had succeeded his uncle Marcellinus as Governor of Dalmatia. Nepos advanced with the fleet to Ravenna and forced Glycerius to become Bishop of Salona. Leo's successor, Zeno the Isaurian, withdrew the fleet which Nepos had had, and thus the latter was forced to depend upon his own resources, while the turmoil in Rome and Gaul constantly increased. Nepos appointed Orestes "magister militum" and made him a patrician. Orestes had been minister of Attila, after whose death he had come to Rome. Nepos commissioned Orestes to advance into Gaul to restore order with the troops still available. Orestes however prevailed upon the mercenaries to march against Ravenna instead of going to Gaul. Nepos fled to Dalmatia while Orestes entered Ravenna on 28 August, 475.
Orestes allowed two months to pass without appointing a new emperor, and the troops growing impatient proclaimed his son. On account of the boy's youth (he was only thirteen years old) he was called Augustulus, the little emperor. The administration was carried on cautiously and shrewdly by Orestes. He obtained the recognition of his son by the emperor of the Eastern Empire, made treaties for the protection of Italy with the German princes in Africa, Gaul, and Spain, and thus gained a few years of peace for the country. However, the German warriors in his army, who had driven out the Emperor Nepos in the belief that they would receive grants of land, now demanded a third of the territory of Italy, according to the custom existing in the Roman army. When Orestes refused the troops mutinied under the leadership of the Skyrian Odoacer. Orestes advanced against them, but was obliged to fall back on Pavia, which city was stormed by Odoacer; Orestes was taken prisoner and beheaded at Piacenza in 476. Odoacer was proclaimed king by his troops and marched against Ravenna where Romulus waited in fear. Odoacer spared his life, gave him a year's income, and sent him with his relatives to Cape Misenum opposite Baia. Odoacer now reigned as first King of Italy, while three deposed emperors dragged out inglorious and powerless lives: Romulus Augustulus in private life on his estate in Campania, Glycerius as Bishop of Salona, and Julius Nepos as commander in Dalmatia. The Roman Empire of the West had ceased, and the conception of imperial power was henceforth exclusively connected with the person of the Eastern emperor.
NITZSCH, Deutsche Gesch., I, VON RANKE, Weltgeschichte, IV, PFEILSCHIFTER, Theodorich der Grosse in Weltgesch. in Karakterbildern (Mainz, 1910).
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Rood
(Anglo-Saxon Rod, or Rode, "cross"), a term, often used to signify the True Cross itself, which, with the prefix Holy, occurs as the dedication of some churches -- e.g. Holyrood Abbey, in Scotland. But more generally it means a large crucifix, with statues of Our Lady and St. John, usually placed over the entrance to the choir in medieval churches. These roods were frequently very large, so as to be seen from all parts of the church, and were placed either on a gallery, or screen, or on a beam spanning the chancel arch. Roods are also occasionally found sculptured outside churches, as at Sherborne and Romsey, and on churchyard and wayside crosses. As to the antiquity of the rood in the church, there is no certain evidence. The silver crucifix set up in the middle of St. Peter's at Rome by Leo III, in 795, is sometimes claimed as an early example, but there is nothing to prove that this was a rood in the medieval sense. By the thirteenth or fourteenth century, however, the great rood or crucifix had become a common feature in almost every church of Western Christendom, and the addition of the figures of Sts. Mary and John, in allusion to John, xix, 25, came in about the fifteenth. Numerous examples still remain, both in England and elsewhere. They were usually of wood, richly carved, painted or gilded, with foliated or crocketed sides, and with the arms of the cross terminating either in fleurs-de-lys or in emblazoned medallions of the symbols of the four evangelists.
Rood-lights were kept burning before the rood in medieval times, consisting either of a wick and oil in a cresset, or rood- bowl, or of a taper on a pricket in the centre of a mortar of brass, lattern, or copper. During the whole of Lent, except at the procession of Palm Sunday, the Rood was covered with a veil (rood-cloth), which in England was either violet or black, and often was marked with a white cross. When the rood was exceptionally large or heavy, its weight was sometimes taken partly by wrought-iron rood-chains depending from the chancel arch, which were generally of elaborate design; the staples to which they were fixed may still be seen in some churches from which the rood itself has been removed -- e.g. at Cullompton, England. The rood, however, striking and prominent as it was intended to be, was often eclipsed by the rood-screen over which it was placed. The precise origin of the screen and its connection with the rood is somewhat obscure, and apparently varied in different churches. The custom of screening off the altar is very ancient, and emphasizing, as it did, the air of mystery surrounding the place of sacrifice, was possibly a survival of Judaism; but the placing of a screen, more or less solid, between the chancel and nave -- i.e. between clergy and people -- must have originated from practical rather than from symbolic reasons, and was probably an attempt to secure privacy and comfort for those engaged in the work of the choir, more especially at times when there was no congregation present. This was certainly the case with the heavy closed screens, usually of stone, in the large conventual and collegiate churches, where the long night offices would have been impossible in winter without some such protection.
Over such screens was a loft or gallery (rood-loft), which, according to some authorities, was used for the reading of the Epistle or Gospel, certain lections, the pastorals of bishops, the Acts of councils, and other like purposes. The episcopal benediction was also sometimes pronounced, and penitents absolved, from the loft, and in some churches of France the paschal candle stood there. The Blessed Sacrament was exposed on the loft in Lyons cathedral and, according to De Moleon, similarly also at Rouen in the eighteenth century. The loft likewise frequently provided convenient accommodation for the organs and singers. In large monastic churches it was called the pulpitum and was separate from the rood-screen supporting the rood, the latter being placed westward of the pulpitum; but in secular cathedrals and parish churches there does not seem to have been usually a separate rood-screen, the rood, in such cases, being either on or over the pulpitum itself. In France the rood-loft was called thejube, which seems to imply that it was used liturgically for the reading of lessons and the like. A gallery or loft corresponding to the medieval jube was not unknown in the early Church, but there is no satisfactory evidence to show that it was surmounted by a rood. Thiers, taking Sens cathedral as his example, suggests that the loft began merely as a sort of bridge connecting the two ambos on either side of the chancel arch, and that it was gradually made more spacious as it proved useful for other purposes. This could only have been so, however, in the smaller churches where there was no pulpitum, unless perhaps it was itself the origin of the pulpitum.
In smaller parish churches it seems probable that the loft was originally only a convenience for reaching the rood-lights, and that its obvious suitability for other uses caused its enlargement and elaboration. Nothing, however, can be stated with absolute certainty. Many of these medieval screens, both with and without lofts, remain to the present day, in spite of the iconoclasm of the Reformation period. Notable screens that may be mentioned as typical examples are at Cawston, Ranworth, Southwold, Dunster, and Staverton in England; at Troyes, Albi, St-Fiacre-le-Faouet, and St-Etienne-du-Mont, Paris, in France; at Louvain and Dixmude in Beligium; at Lubeck in Germany. Some are constructed of stone, and some of the later ones of metal-work, but they are mostly of wood and usually consist of close panelling below -- often decorated with painted figures of saints -- and open screenwork above, supporting tracery and richly carved cornices and crestings. In England they were generally lavishly coloured and gilded. In some instances they extend across the aisles of the church as well. In England, also, the rood frequently stood not on or near the screen and loft, but on a separate transverse beam called the rood-beam, which was similarly carved and gilded. There were sometimes other beams also, besides that supporting the rood, like those at St. David's, between the choir and sanctuary, and Lincoln beyond the high altar, on which stood lights and reliquaries. Corbels, or stone brackets in English churches -- e.g., Worcester cathedral - often indicate the position of the rood-beam before its removal in the sixteenth century. Leading up to the rood-loft were the rood-stairs, many of which still remain even where the loft itself has been destroyed. In England these stairs were generally enclosed in the wall separating chancel from nave, but in other countries they often constituted an architectural feature with elaborate tracery, as at Rouen (since destroyed), Strasburg, St-Etienne-du-Mont, and La Madeleine at Troyes.
In churches where there were both pulpitum and rood- screen the latter usually had two doors, and between them was placed, on the western side, the rood-altar, which, in monastic churches, often served as the parish altar, the parishioners being accommodated in the nave. This was the case in almost all the monastic cathedrals and greater abbeys of England, and the altar, being immediately under the great rood, was dedicated to the Holy Cross, except at Durham, where it was called the Jesus altar, and at St. Albans, where the dedication was to St. Cuthbert. The latter still remains in situ as the parish altar. In Munster cathedral and at Lubeck, in the hospital church, there were three altars, with the two doors of the screen between them. In smaller churches, with no separate pulpitum, but only a rood-screen with a central doorway, there was usually an altar on either side of the door, but it is doubtful whether these can strictly be termed rood-altars. It seems probable that in some cases the rood-altar was on the loft itself, instead of beneath -- e.g., at Litchfield, Lyons, and St- Maurice, Vienne. In some old lofts drains have been found which may possibly be the remains of the piscinas for such altars. The daily parish Mass said at the altar on or under the rood-screen, was called the rood Mass, though occasionally this term is used to signify merely the Mass of one or other of the feasts of the Holy Cross.
A few other terms used in connection with the rood may here be briefly explained. The rood-arch was the arch separating chancel from nave, under which the rood and rood-screen were usually situated. A rood-door was either the central door of a rood- screen or one of the two doors on either side of the rood-altar. Rood-gallery was another term for rood-loft. The rood-gap was the space under the chancel arch, partially occupied by the rood. The rood-saints were the figures of Sts. Mary and John on either side of the rood; rood-steps, the steps leading up from the nave into the chancel, under or immediately before the rood-screen. Rood-steeple, or rood-tower, was a name sometimes given to the central tower of a church at the intersection of nave and chancel with the transepts, as at Durham, Notre-Dame, Paris, and Lincoln. At the last-named place the name has since been corrupted into "Broad Tower."
G. CYPRIAN ALSTON 
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Rorate Coeli
(Vulgate, text), the opening words of Isaiah 45:8. The text is used frequently both at Mass and in the Divine Office during Advent, as it gives exquisite poetical expression to the longings of Patriarchs and Prophets, and symbolically of the Church, for the coming of the Messias. Throughout Advent it occurs daily as the versicle and response at Vespers. For this purpose the verse is divided into the versicle, "Rorate coeli desuper et nubes pluant justum" (Drop down dew, ye heavens, from above, and let the clouds rain the just), and the response: "Aperiatur terra et germinet salvatorem" (Let the earth be opened and send forth a Saviour"). The text is also used: (a) as the Introit for the Fourth Sunday in Advent, for Wednesday in Ember Week, for the feast of the Expectation of the Blessed Virgin, and for votive Masses of the Blessed Virgin during Advent; (b) as a versicle in the first responsory of Tuesday in the first week of Advent; (c) as the first antiphon at Lauds for the Tuesday preceding Christmas and the second antiphon at Matins of the Expectation of the Blessed Virgin; (d) in the second responsory for Friday of the third week of Advent and in the fifth responsory in Matins of the Expectation of the Blessed Virgin. In the "Book of Hymns" (Edinburgh, 1910), p. 4, W. Rooke-Ley translates the text in connection with the O Antiphons (q.v.):

Mystic dew from heaven 
Unto earth is given: 
Break, O earth, a Saviour yield -- 
Fairest flower of the field".
The exquisite Introit plain-song may be found in in the various editions of the Vatican Graduale and the Solesmes "Liber Usualis", 1908, p. 125. Under the heading, "Prayer of the Churches of France during Advent", Dom Guéranger (Liturgical Year, Advent tr., Dublin, 1870, pp. 155-6) gives it as an antiphon to each of a series of prayers ("Ne irascaris ", "Peccavimus", "Vide Domine", "Consolamini") expressive of penitence, expectation, comfort, and furnishes the Latin text and an English rendering of the Prayer. The Latin text and a different English rendering are also given in the Baltimore "Manual of Prayers" (pp. 603-4). A plain-song setting of the "Prayer", or series of prayers, is given in the Solesmes "Manual of Gregorian Chant" (Rome-Tournai, 1903, 313-5) in plain-song notation, and in a slightly simpler form in modern notation in the "Roman Hymnal" (New York, 1884, pp. 140-3), as also in "Les principaux chants liturgiques" (Paris, 1875, pp. 111-2) and 'IRecueil d'anciens et de nouveaux cantiques notés" (Paris, l886, pp. 218-9).
H.T. HENRY 
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Roscelin
Roscelin, a monk of Compiègne, was teaching as early as 1087. He had contact with Lanfranc, St. Anselm, and Ivo of Chartres. Brought before a council at Soissons (1093), where he was accused of Tritheism, he denied the doctrines attributed to him, but this was done through fear of excommunication, for later he returned to his early theories. He was successively in England, at Rome, and finally returned to France. Of his writings there exists only a letter addressed to Abelard. Hauréau brings forward his name in connection with a text: "Sententia de universalibus secundum magistrum R." ("Notices et extr. de quelques manuscr. lat.", V, Paris, 1892, 224) but this is a conjecture. On the other hand we have as evidences of his doctrine texts of St. Anselm, Abelard, John of Salisbury, and an anonymous epigram. His share in the history of ideas and especially the value of his Nominalism have been exaggerated, his celebrity being far more due to his theological Tritheism. This article will study him from both points of view.
I. ROSCELIN'S NOMINALISM, OR "SENTENTIA VOCUM"
According to Otto of Freisingen Roscelin "primus nostris temporibus sententiam vocum instituit" ("Gesta Frederici imp". in "Mon. Germ. Hist.: Script. , XX, 376), but the chronicler of the "Historia Francia" (cf. Bouquet, "Rec. des hist. des Gaules et de la France", XII, Paris, 1781, 3, b, c) mentions before him a "magister Johannes", whose personality is much discussed and who has not yet been definitively identified. What constitutes the sententia vocum"? To judge of it we have besides the texts mentioned above which bear directly on Roscelin an exposition of the treatise "De generibus et speciebus (thirteenth cent.), wrongly attributed to Abelard by Victor Cousin. The "sententia vocum" was one of the anti-Realist solutions of the problem of universals accepted by the early Middle Ages. Resuming Porphyry s alternative (mox de generibus et speciebus illud quidem sive subsistent sive in nudis intellectibus posita sint) the first medieval philosophers regarded genera and species (substance, corporetiy, animality, humanity) either as things or as having no existence (see NOMINALISM), and applying to this alternative a terminology of Boethius, they derived thence either res (things) or voces (words). To the Nominalists universals were voces , which means: (1) above all that universals are not "res", that is that only the individual exists: nam cum habeat eorum sententia nihil esse praeter individuum . . ." (De gener. et spec., 524). Nominalism was essentially anti-Realist. (2) that universals are merely words, "flatus vocis", e.g., the word "homo", divisible into syllables, consonants, and vowels. "Fuit autem, nemini magistri nostri Roscellini tam insana sententia ut nullam rem partibus constare vellet, sed sicut solis vocibus species, ita et partes ascridebat (Abelard, "Liber divisionum , ed. Cousin, 471). "Alius ergo consistit in vocibus, licet haec opinio cum Roscelino suo fere omnino evanuerit (John of Salisbury, Metalog. , II, 17). The universal is reduced to an emission of sound (flatus vocis), in conformity with Boethius s definition: Nihil enim aliud est prolatio (vocis) quam aeris plectro linguae percussio . Roscelin's universal corresponds to what is now called the "universale in voce" in opposition to "universale in re" and "universale in intellectu".
But this theory of Roscelin's had no connection with the abstract concept of genus and species. He did not touch on this question. It is certain that he did not deny the existence or possibility of these concepts, and he was therefore not a nominalist in the fashion of Taine or in the sense in which Nominalism is at present understood. That is why, in reference to the modern sense of the word, we have called it a pseudo-Nominalism. John of Salisbury, speaking of "nominalis secta" (Metalog., II, 10) gives it quite another meaning. So Roscelin's rudimentary, even childish, solution does not compromise the value of universal concepts and may called a stage in the development of moderate Realism.
Roscelin was also taken to task by St. Anselm and Abelard for the less clear idea which he gave of the whole and of composite substance. According to St. Anselm he maintained that colour does not exist independently of the horse which serves as its support and that the wisdom of the soul is not outside of the soul which is wise (De fide trinit., 2). He denies to the whole, such as house, man, real existence of its parts. The word alone had parts, "ita divinam paginam pervertit, ut eo loco quo Dominus partem piscis assi comedisse partem hujus vocis, quae est piscis assi, non partem rei intelligere cogatur (Cousin, P. Abaelardi opera , II. 151). Roscelin was not without his supporters; among them was his contemporary Raimbert of Lille, and what the monk Hériman relates of his doctrine agrees with the statements of the master of Compiègne. Universal substances, says Hériman, are but a breath, which means eos de sapientium numero merito esse exsufflandos". He merely comments on the saying of Anselm characterized by the same jesting tone: a spiritualium quaestionum disputatione sunt exsufflandi" (P. L., 256a), and says that to understand the windy loquacity of Raimbert of Lille one has but to breathe into his hand (manuque ori admota exsufflans "Mon. Germ. Hist.", XIV, 275).
II. TRITHEISM OF ROSCELIN
Roscelin considered the three Divine Persons as three independent beings, like three angels; if usage permitted, he added, it might truly be said that there are three Gods. Otherwise, he continued, God the Father and God the Holy Ghost would have become incarnate with God the Son. To retain the appearance of dogma he admitted that the three Divine Persons had but one will and power [Audio . . . quod Roscelinus clericus dicit in tres personas esse tres res ab invicem separatas, sicut sunt tres angeli, ita tamen ut una sit voluntas et potestas aut Patrem et Spiritum sanctum esse incarnatum; et tres deos vere posse dici si usus admitteret (letter of St. Anselm to Foulques)]. This characteristic Tritheism, which St. Anselm and Abelard agreed in refuting even after its author's conversion, seems an indisputable application of Roscelin's anti-Realism. He argues that if the three Divine Persons form but one God all three have become incarnate, which is inadmissible. There are therefore three Divine substances, three Gods, as there are three angels, because each substance constitutes an individual, which is the fundamental assertion of anti-Realism. The ideas of the theologian are closely linked with those of the philosopher.
M. DE WULF 
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Roscommon
Capital of County Roscommon, Ireland; owes origin and name to a monastery founded by St. Coman in the first half of the eighth century on a "ros" or wooded point amidst marshes. Ware and his copiers make Coman author of a monastic rule observed throughout three-fourths of Connaught; but this statement is wrongly deduced from annalistic records of the collection of dues by St. Coman's successors, under the title of "Lex Comani", from the Teora Connachta, tribes occupying a portion of the province. The records indicate, indeed, that with support from the King of Connaught St. Coman's foundation had some pre-eminence, if not jurisdiction. He himself may have been, as Colgan believed, a bishop; some of his earliest successors certainly were. Whilst the tribal system prevailed the bishops at Rosecommon, as pastors over the patrimonial territory of the provincial king, would hold in the Church a position analogous to his in the state, and through this analogy would be the "high" or "noble bishops of the Connaughtmen". Roscommon became a seat of learning as well as of authority, and had scholars and scribes celebrated in the national annals. From the middle of the tenth century, if not earlier, it was closely united with Clonmacnoise and shared with that great school the fame of Cormac O'Cillene and Tighernach O'Braoin, the annalist. It shared also in the prosperity of the Connaught kings, after they had risen to the monarchy of Ireland. Toirdhealbhach O'Conchubhair's son, Maol-Iosa, was Abbot of Roscommon, and he himself was a liberal benefactor; he bestowed on the monastery a piece of the true cross brought him from Rome in 1123, and had it enshrined in the famous Bachal Buidhe, lately named the Cross of Cong, a masterpiece of design and workmanship, now one of the greatest treasures in the collection of the Royal Irish Academy, Dublin. When the Irish monasteries exchanged their primitive rules for those of the great orders of the Church, the monks at Roscommon became Augustinian canons, but remained till the latter part of the fifteenth century an Irish community under native superiors despite the Norman castle built within their fields in 1268 and the policy of ousting the Irish from their monasteries. During the great Western Schism, Thomas Macheugan (Mac Aodhagain) whom the antipope Clement VII made prior of this house, came from Avignon as Clement's agent, and convening the prelates, clergy, and laity of Connaught at Roscommon, secured the adhesion of all except the Bishop of Elphin, who did not attend, and the Bishop of Killala, who sent his archdeacon to uphold the right of Urban VI. When the O'Conors made terms with Queen Elizabeth, the abbey and its possessions were attached to the constableship of Roscommon Castle, and subsequently granted to Sir Nicholas Malbie; even the site is searcely traceable.
The Dominican friary that was situated at Roscommon was founded in the year 1253 by Fedhlimidh O'Conchubhair, King of Connaught, and consecrated to the Blessed Virgin in 1257; in 1265 the founder ended his stormy life within its walls, and was buried there. His monument, still extant represents him recumbent in long robes of peace and wearing a royal crown. In subsequent centuries this church was the chosen burial-place of several of his and other princely families. After the confiscation this friary, like the house of Augustinian Canons, was first attached to the constableship of Roscommon and then granted to Malbie; but the friars lingered around the spot. Under Cromwell several of them, amongst whom O'Heyne mentions Donald O'Neaghten, Edmund O'Bern, Raymund MacEochaidh, and Bernard O'Kelly, were put to death. Afterwards they obtained a small house and land and assembled a community numbering sixteen in 1791, but it died out in 1844. Of the original buildings only ruins of the church remain. The Franciscans also had a convent at Roscommon for a brief period; founded in 1269, it was burned down in 1270, and on account of the founder's death never rebuilt.
ARCHDALL, Monasticon Hibernicum (Dublin, 1786); LANIGAN, Eccles. Hist. of Ireland (Dublin, 1829); WARE, De Scriptoribus Hiberniae, (Dublin, 1639); USSHER, Britannicarum Ecclesiarum Antiquitates in Works (Dublin, 1847); O'HEYNE, Irish Dominicans ed. COLEMAN (Dundalk, 1902); De BURGO, Hibernia Domincana (Cologne, 1762); WELD, Statistical Survey of Co. Roscommon (Dublin, 1832).
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Rose Whitty
Born at Dublin, Ireland, 24 November, 1831; died 4 May, 1911. Of her two sisters one became a religious of the Sacred Heart; the other, like herself, joined the Order of St. Dominic and in 1870 led a band of sisters to New Zealand, where she laboured till her death in 1911. Sister Rose entered St. Catherine's Convent, Sion Hill, Blackrock, Co. Dublin, in her nineteenth year, 25 March, 1849. Seventeen years later, at the request of Bishop Moran, who then had charge of the Eastern Vicariate of South Africa, she with five others began their work at Post Elizabeth, 23 November, 1867. She was prioress for twenty-five years of Rosemary Convent, which she founded. The diamond jubilee of her religious profession was celebrated in 1910, and a Mother Rose scholarship was founded as an appropriate memorial of her long devotion to the work of education. Her good health continued till within a month or two of her death in her eightieth year. With every mark of public veneration her remains were laid to rest in the convent cemetery of Emerald Hill Priory, one of the convents which she had founded, on 6 May, 1911.
The Catholic Magazine for South Africa (June, 1911).
MATTHEW RUSSELL 
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Rose Window
A circular window, with mullions and traceries generally radiating from the centre, and filled with stained glasses. The term is suggested by the fancied resemblance of the window with its traceries to the rose and its petals. The rose window is one of the most beautiful and characteristic features of medieval architecture, especially of the French Gothic, in which it achieved its most perfect development. Its origin is to be found in the Roman oculus. During the Romanesque period the oculus became a window, and from about the middle of the twelfth century its dimensions began to increase with the development of gothic of Gothic architecture. By the middle of the thirteenth century it had attained the greatest possible size -- the entire width of the nave. Its possible size -- the entire width of the nave. Its splendour continued in France until the misfortunes of the later fourteenth and fifteenth centuries prevented the construction of large churches. The most beautiful examples of rose windows are to be found in the Ile de France and the adjoining provinces, Picardy and Champagne. The earliest important examples are the west rose of the Cathedral of Mantes (c. 1200); the west rose of Notre Dame of Paris (c. 1220), the most beautiful of all, and those of Laon and Chartres. In al these cases the rose was put under a circular arch. The next important step was to put it under a pointed arch, as was done in the beautiful rose windows of the Cathedral of Reims, 1230, as well in the transepts as in the later roses of the facade. Thereupon the rose was inscribed in square, with pierced spandrils as in the transepts of Notre Dame of Paris (1257). The last step was to place the rose in the tier of lower windows, in which case it became the centre of a vast window composition, covering the whole end of the transepts, as in Rouen Cathedral.
In England the use of the rose window was usually confined to the transepts, although roses of great span were constructed in Byland Abbey and in the east front of Old St. Paul's, London. In Germany it was more frequently used as well in the Romanesque as in the Gothic period; a fine example is in the facade of the Cathedral of Strassburg. In Italy it was particularly used by the Lombard architects, as in San Zeno, Verona, and in the Cathedral of Modena, and in the Tuscan Gothic churches like the Cathedrals of Siena and Orvieto. These rose were always filled with stained glasses of great beauty, adding not a little to the picturesque effect of the interior of the cathedral.
G. KRIEHN 
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Rosea
A titular see. The official catalogue of the Roman Curia mentioned formerly a titular see of Rosea in Syria. The title is borne at present by Mgr Félix Jourdan de la Passardière, of the Oratory of France, who lives in Paris. The name Rosea being only a corruption of Rhosus was replaced by the latter in 1884 (see RHOSUS).
S. PÉTRIDÈS
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Roseau
(ROSENSIS).
Diocese; suffragan of Port of Spain, Trinidad, B.W.I. The different islands of the Carribean Sea, which constitute the Diocese of Roseau, belonged to the Vicariate Apostolic of Port of Spain up to 1850, when Pius IX by Brief of 30 April, 1850, erected the Diocese of Roseau, with the episcopal see at Roseau, the capital of Dominica. The Very Reverend Father Michael Monaghan was elected first bishop of the new diocese and consecrated 16 February, 1851. He died in St. Thomas, 14 August, 1855, and was succeeded in 1856 by Rev. Father Michael Vesque, who died 10 August, 1859. The third bishop was René Marie Charles Poirier, C.J.M., who governed the diocese from 1859 to 1878. Next came Bishop Michael Naughten from 1880 till 4 July, 1900. The present occupant is Philip Schelfhaut, C.SS.R., b. at St. Nicholas, Belgium, 27 September, 1850, ordained priest 18 October, 1878, and consecrated bishop, 16 March, 1902. The diocese comprises the Islands of Dominica, B.W.I., with 30,000 Catholics, 12 parishes 18 priests, 16 churches, and 4 chapels; Montserrat, B.W.I., with 600 Catholics, 1 parish, 1 priest, 1 church; Antigua, B.W.I., with 400 Catholics, 1 parish, 1 priest, 1 church; St. Kitts, B.W.I., with 1500 Catholics, 1 parish, 2 priests, 1 church, 2 chapels; St Croix, D.W.I., with 4100 Catholics, 2 parishes, 4 priests, 2 churches, 1 chapel; St. Thomas, D.W.I. with 3000 Catholics, 1 parish, 3 priests, 1 church, I chapel. The total Protestant population of the diocese is about 100,000. In the smaller British Islands of Nevis, Anguilla, Barbuda, Sombrero, and in the Virgin Islands, Tostola, Anegada, and Virgin Gorda, as also in the Danish Island of St. John, the Catholic Church has so few adherents that no priest has ever been resident there. With the exception of two parishes, which are served by secular priests, the whole diocese is under the care of the Redemptorist Fathers of the Belgian province, and the Fathers of Mary Immaculate (Chavagne en Paillers, France). There are also 14 Redemptorist Brothers on the mission. In Roseau, the Religious of the Faithful Virgin devote themselves to the education of the girls of both the lower and higher classes, while the Ladies of the Union of the Sacred Hearts conduct a high school for girls in St. Thomas. In Dominica nearly all the schools are in the hands of the local Government; however, religious instruction is given by the priests during school hours. In the other Islands, with the exception of Antigua, parochial schools are attached to the mission.
Ecclesiastical Bulletin of Roseau (Roseau, 1908-9), MSS.
J. MORIS 
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Rosenau
(Hungarian ROZSNYÓ; Latin ROSNAVIENSIS).
Diocese in Hungary, suffragan of Eger, established by Maria Theresa, in 1775-76. In 1636 Cardinal Peter Pázmány proposed to establish a distinct see for this part of Hungary, where the Catholic Faith was almost dead. Pázmány's death intervened, and nothing was done until Maria Theresa took up the plan. In 1776 John Galgóczy was appointed first Bishop of Rosenau, but died before taking charge. His successor, Count Anthony Révay (1776-80), caused the church to be restored and the high altar to be renovated. Of his successors may be mentioned: John Scitovszky (1827-38), later Bishop of Funfkirchen and Archbishop of Gran; Ethelbert Bartakovics (1845-50), later archbishop of Eger. Since 1905 the see is governed by Louis Balás. The diocese is divided into 3 archdeaconries and has 2 abbeys and 3 provostships. The chapter consists of 6 active members and 6 titular canons. The parishes number 99, and there are 154 secular, 28 regular, priests; 3 monasteries; 34 nunneries; 190,000 Catholics; 10,165 Greek Uniats; 97,071 Lutherans; 44,609 Calvinists; 11,220 Jews. The seminary was established in 1814.
A katolikus Magyarorszag (Catholic Hungary) (Budapest, 1902), in Hungarian; Schematismus (1910).
A. ALDASY 
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Rosicrucians
The original appelation of the alleged members of the occult-cabalistic-theosophic "Rosicrucian Brotherhood", described in the pamphlet "Fama Fraternitatis R.C." (Rosae crucis), which was circulated in MS. As early as 1610 and first appeared in print in 1614 at Cassel. To the first two additions were prefixed the tract "Allgemeine und Generalreforation der ganzen weiten Welt", a translation of Fr. Boccalini's "Dei Ragguagli di Parnasso", 1612. Beginning with the fourth edition in 1615, the third Rosicrucian rudiment, "Confessio der Fraternitat", was added to the "Fama". According to these, the Rosicrucian brotherhood was founded in 1408 by a German nobleman, Christian Rosenkreuz (1378-1484), a former monk, who while travelling through Damascus, Jerusalem and Fez had been initiated into Arabian learning (magic), and who considered an antipapal Christianity, tinged with theosophy, his ideal of a religion. Concerned above all else that their names should appear in the Book of Life, the brothers were to consider the making of gold as unimportant-although for the true philosophers (Occultists) this was an easy matter and a parergon. They must apply themselves zealously and in the deepest secrecy to the study of Nature in her hidden forces, and to making their discoveries and inventions known to the order and profitable to the needs of humanity. And to further the object of the said order they must assemble annually at the "Edifice of the Holy Spirit", the secret head-quarters of the order, cure the sick gratuitously, and whilst each one procured himself a successor they must provide for the continuance of their order. Free from illness and pain, these "Invisibles", as they were called in the vernacular, were supposed to be yearning for the time when the church should be "purified".
For two hundred years, while the world never had the least suspicion of their existence, the brotherhood transmitted by these means the wisdom of "Father" Rosenkreuz, one hundred and twenty years after the latter's burial, until about 1604 they finally became known. The "Fama", which effected this, invited "all of the scholars and rulers of Europe" openly to favour the cause, and eventually to sue for entrance into the fraternity, to which, nevertheless, only chosen souls would be admitted. The morbid propensity of the age for esoterism, magic, and confederacies caused the "Fama" to raise a feverish excitement in men's minds, expressed in a flood of writings for and against the brotherhood, and in passionate efforts to win admission to the order, or at least to discover who were its members. All of these endeavours, even by scholars of real repute like Descartes and Leibniz, were without results. From the manifestly fabulous and impossible "History" of the brotherhood, it was apparent that it depended upon a "mystification". This mystification was directly explained by an investigation by the author, who appears unquestionable to have been the Lutheran theologian of Würtemberg, John Valentin Andrea (1586-1654). According to his own admission, Andrea composed in 1602 or 1603 the Rosicrucian book, "Chymische Hochzeit Christiani Rosenkreuz 1459", which appeared in 1616. This book, called by Andrea himself a youthful literary trifle in which he intended to ridicule the mania of the times for occult marvels (Life, p. 10), bears the closest intrinsic relation to the "Fama", which, in the light of this, is undoubtedly a later work of Andreä's or at least of one of the circle of friends inspired by him. Alchemistic occultism is mocked at in these works and in the "General-Reformation", the follies of the then untimely reformers of the world are openly ridiculed. The fantastic form of the tracts is borrowed from contemporary romances of knighthood and travel. The "Rosy Cross" was chosen for the symbol of the order because, first, the rose and cross were ancient symbols of occultism and, secondly, occur in the family arms of Andrea. It recalls Luther's motto: "Des Christen Hertz auf Rosen geht, wenn's mitten unter'm Kreuze steht" (Hossback, 121). As a result of his satirically meant but seriously accepted works, which soon gave rise to occult humbuggery (opposed by him) in new Rosicrucian raiment, Andrea openly renounced Rosicrucianism and frequently referred to it as a ridiculous comedy and folly. In spite of this, the Rosicrucian fraud, which served in many ways as a model for the anti-Masonic Taxil-Schwindel, has continued effective until the present day. In the seventeenth century Michael Maier and Robert Fludd were its champions. Psuedo-Rosicrucian societies arose, falsely claiming descent from the genuine fraternity of the "Fama". After 1750 occult Rosicrucianism was propagated by Freemasonry, where it led to endless extravagant manifestations (St. Germain, Cagliostro, Schropfer, Wollner etc.). In the system of high degrees in "Scottish" Freemasonry, especially in the Rosendruez degree, the Rosicrucian symbols are still retained with a Masonic interpretation. Finally, since about 1866 there have existed in England and Scotland (London, Newcastle, York, Glasgow) and in the United States (Boston, Philadelphia) "colleges" of a Masonic Rosicrucian society, whose members claim to be direct descendants of the brotherhood founded in 1408. Only Master Masons are eligible for membership. According to the definition of the president of the London branch (Supreme Magus), Brother Dr. Wm. Wynn Westcott, M.B., P.Z., it is "the aim of the Society to afford mutual aid and encouragement in working out the great problems of life and in searching out the secrets of nature; to facilitate the study of philosophy founded upon the Kabbalah and the doctrines of Hermes Trismegistus, which was inculcated by the original Fratres Roseae Crucis of Germany, A.D. 1450; and to investigate the meaning and symbolism of all that now remains of the wisdom, art, and literature of the ancient world". The view which has been lately revived, especially by Katsch and Pike, that Rosicrucianism definitely or even perceptibly cooperated in the foundation of modern Freemasonry in 1717, is contradicted by well-known historical facts.
ARNOLD, "Unparteiische Kirchen u. Ketzerhistorie", II (Frankfort, 1699), 640 sq.; HERDER, "Samtl. Werke" (Berlin, 1888), XV, 82 sq.; XVI, 596 sq.; BUHLE, "ursprung u. d. vornehmsten Schicksale der Rosenkreuzer u Freimaurer" (Gottingen, 1804); NIKOLAI, Einige Bemerkungen uber den Ursprung u. d. Gesach. D. Rosendreuzer u. Freimaurer" (Berlin, 1806); HOSSBACH, JU. W. "Andrea u. sein zeitalter" (Berlin, 1819); GUHRAUER, "Zeitschr. F. hist. Theol. (1852), 298 sq.; SIERKE, "Schwarmer u. Schwinder zu Ende d. 18 Jahrh. " (Leipzig, 1874); KOPP, "Die Alchemie", II (Heidelberg, 1886); WAITE, "The real History of the Rosicrucians" (London, 1887), needs revision; KATSCH, "Die Entstehung u. d. wahre Endzweck d. Freimaurerei" (Berlin, 1897); HEFELE [RAICH] in "Kirchenlex.", s.v. "Rosendreuzer"; HERMELINK in "Realencyk." F. prot. Theol., s.v. "Rosenkreuzer"; "Allg. Handbuch d. Freimaurerei", II (3rd ed., 1900), 259-63; BEGMANN, "Monatshefte d. Comenius-Gesellschaft" (Berlin), V (1896), 212 sq.,; VI (1897), 204 sq.; VIII (1899), 145 sq.; "Zirkelkorrespondenz" (Berlin, 1896), 212; "Vorgessch. U. Anfange d. Freimaurerei in England", I (1909), II (1910), 16, 384; GOULD, Hist of Freemasonry", II (London, 1884), 60 sq.; "Concise Hist. Of Freemasonry" (London, 1903), 61-93; "Ars Quatuor Coronatorum", transactions (London), I (1888), 28, 54; V (1892), 67; VI (1893), 202 sq.,; VII (1894), 36 sq., 83; VIII (1895), 46; "The Theosophist" (Madras, 1886), VII, 451 sq., VIII, IX, X; "Rosicrucian Society of England: rules and Ordinances" (London, 1881); revised 1882); Transacations, etc" (1879-91); "The Rosicrucian: A Quarterly Record" (1868-79); KLOSS, "Bibliog. D. Freimaurerei, etc." (Frandfort, 1844), 174-201, gives 274 works on the subject; GARDNER, "Bibliotheca Rosicruciana": I, catalogue (London, privately printed, 1903), gives a list of 604 works on the subject.
HERMANN GRUBER 
Transcribed by John Looby
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Rosmini and Rosminianism
Antonio Rosmini Serbati, philosopher, and founder of the Institute of Charity, born 24 March, 1797, at Rovereto, Austrian Tyrol; died 1 July, 1855, at Stresa, Italy; was educated at home until his twentieth year, and, after a three years' course at the University of Padua, returned to Rovereto to prepare for Holy orders. He was ordained priest at Chioggia, 21 April, 1821, and in 1822 received at Padua the Doctorate in Theology and Canon Law. In 1823 he went to Rome with Mgr. Pyrker, Patriarch of Venice, met Consalvi and other prominent men, and was encouraged by Pius VII to undertake the reform of philosophy. The next three years (1823-26) he spent in philosophical pursuits at Rovereto, devoting himself especially to the study of St. Thomas. He had already adopted as principles of conduct:
. never to assume external works of charity on his own initiative, but, until summoned by some positive outward manifestation of God's will, to busy himself with his own sanctification, a thing always pleasing in the Divine sight (principle of passivity);
. at any clear sign from God, to assume with alacrity any external work of charity, without, so far as concerned his higher will personal preferences or repugnances (principle of indifference).
On these maxims he based the rules of the Institute of Charity which, at the instance of Maddalena, Marchioness of Canossa, and of John Loewenbruck, a zealous priest from German Lorraine, he founded in 1828 at Monte Calvario near Domodossola. In 1828 he again went to Rome, where he was encouraged by Leo XII and later by Pius VIII to pursue his philosophical studies and consolidate his institute. During this visit he published his "Maxims of Christian Perfection" and his "Nuovo saggio sull' origine delle idee" (1829; tr. "Origin of Ideas", London, 1883-84). In the autumn of 1830 he inaugurated the observance of the rule at Calvario, and from 1834 to 1835 had charge of a parish at Rovereto. About this time the pope made over to Rosmini several missions tendered him in England by the vicars Apostolic, as also the Abbey of S. Michele della Chiusa in Piedmont. Later foundations followed at Stresa and Domodossola. The Constitutions of the institute were presented to Gregory XVI and, after some discussion regarding the form of the vow of religious poverty, were formally approved 20 December, 1838. On 25 March, 1839, the vows of the institute were taken by twenty Fathers in Italy and by six in England (Spetisbury and Prior Park). The Letters Apostolic ("In sublimi", 20 Sept., 1839) formally recorded the approval of the institute and its rule, and appointed Rosmini provost general for life. The institute then spread rapidly in England and Italy, and requests for foundations came from various countries. The publication of Rosmini's "Trattato della coscienza morale" (Milan, 1839) led to a sharp controversy. Against Rosmini were writers like Melia, Passaglia, Rozaven, Antonio Ballerini, all members of the Society of Jesus, in which Rozaven held the office of assistant to the general. On the defensive, along with Rosmini, were L. Eastaldi, Pestalozza, Pagamini. For fifteen years the wordy war was protracted, with a truce from 1843 to 1846, due to an injunction of Gregory XVIenjoining perpetual silence on both sides. Pius IX, who succeeded Gregory in 1846, showed himself favourable to the institute, and various new foundations in England attested its vitality. In 1848 Rosmini published (Milan) his "Costituzione secondo la giustizia sociale" and "Cinque piaghe della chiesa"; the latter against Josephism, especially in the matter of Austrian episcopal appointments in Northern Italy. In August of the same year, he was sent to Rome by King Charles Albert of Piedmont to enlist the pope on the side of Italy as against Austria. Pius IX appointed him one of the consultors to deliberate on the definability of the doctrine of the Immaculate Conception, and at the outbreak of the revolution asked Rosmini to share his exile at Gaeta. Antonelli's influence, however, prevailed and Rosmini left Gaeta, 19 June, 1849. His works, "Costitunone" and "Cinque piaghe", were condemned in August, a sentence which he unhesitatingly accepted. A further attack was made on him in the "Postille" and the "Lettere di un prete Bolognese" (1848). Pius IX (1850) referred the "Postille" to the Congregation of the Index, which rejected it as false. In view of other charges the pope ordered an examination of all Rosmini's works. The decision, rendered 3 July, 1854, was that all the works be dismissed (esse dimittenda), that the investigation implied nothing disparaging to the author, to the institute founded by him, or to his exceptional services to the Church, and that to prevent any renewal and dissemination of charges and strife, silence was for the third time imposed on both parties. Within a year after this decision Rosmini died. His body reposes in the Church of the Santissimo Crocifisso built by him at Stresa. (See ROSMINIANS.)
THE ROSMINIAN SYSTEM
According to Rosmini, philosophy is "the science of the ultimate reasons or grounds of human knowledge". The philosopher at the outset must answer the questions: What is knowledge? What is thought? Can we be certain of what we know? Rosmini's answer is given in his ideology and logic. Intellect, he holds, is essentially different from sense; thought is objective, sensation is subjective. The term of the intellectual act is seen in such a way that the seer, at the moment, is conscious neither of himself nor of any relation with himself as seeing. The primal and essential act of human intelligence, thus terminating in its object, is intuition — an attitude rather than an activity, in which the mind pronounces no judgment on what is known, but merely receives the communication of the intelligible object. All our concepts, when analyzed, reveal being (somethingness) as their essential constituent; or, conversely, human concepts are nothing but determinations more or less complex of the simple and elementary notion of being. This fundamental idea is indeterminate and general, conveying to the intellect no knowledge of particular things, but simply manifesting itself as the essence of being. Our abstraction does not produce it, but merely discovers it already present in thought. Being, as it appears within man's experience, has two modes, each governed by its own conditions and laws, each with well-defined attributes, diverse, but not contradictory. Manifesting itself to the mind as the intelligible object, not exerting any stimulus upon the intellect, but simply illuminating it, this is being in its ideal mode. As it acts or is acted upon in feeling, modifying the human subject in sensation, constituting the sentient principle in action and passion, this is being in its real mode. The former is essentially objective, simple, and one — universal, necessary, immutable, eternal; the latter is subjective and, in our world, contingent, particular, temporal, manifold, and almost infinitely varied in aspect. Ideal being is not God, but we may call it, says Rosmini, an appurtenance of God, and even Divine, for its characteristics are not those of created finite things, and its ultimate source must be in God. If thought had in it no element transcending the contingent and finite, all knowledge of the absolute and infinite would be inexplicable, and truth, uncertain and variable, would exist only in name.
To explain our knowledge of particular real entities, Rosmini says that our knowledge of realities reduces itself to a judgment whereby we predicate existence of what is felt by us. Real entities act upon man's senses, and he immediately recognizes them as particular activities of that essence of being already manifested under another mode in intuition. Because of its simplicity, the human ego, or subject-principle, is constrained to bring together and collate its feeling and its knowledge of being, and thus it perceives being energizing in the production of feeling. This act of the human subject whereby it cognizes real entities, Rosmini calls reason. By sense we are introduced to realities, but we could not know them as beings unless we already possessed the idea of being. This is given to our mind prior to all perception or individual cognition; it is not acquired by any act of thought, but is implanted in us by the Creator from the beginning of our existence: it is innate, and constitutes for us the light of reason. Furthermore, it is the very form of the human intelligence, a form not multiple, but one — not subjective, but objective — i. e., not a quality or attitude or component of the human subject, but distinct from it and superior to it, existing in an absolute mode and called the form of the mind because, in manifesting itself to man, it draws forth and creates, so to speak, the act of his intelligence.
Logic, says Rosmini, is "the science of the art of reasoning". The scope of reasoning is certainty, i. e., a firm persuasion conformable to truth. The truth of a thing is, in last analysis, its being, and since being is the form of the human intellect, it follows that a criterion of truth and certainty lies at the base of all thought and reasoning. The principles which govern reflection and argument are founded on the primitive intuition of being. "Being is the object of thought"; this is the principle of cognition, and it is antecedent to the principle of contradiction. Error is found, not in the idea of being, which is without any determination, nor in the principles of reasoning, which simply express the essential object of the mind in the form of a proposition without adding anything foreign, but in reflection, and hence in the will, which usually initiates reflection. Logic shows us how to use reflection so as to attain truth and avoid error.
The Sciences of Perception are psychology and cosmology. The subject of psychology is the ego in its primal condition, i. e., stripped of its acquired relations and developments. The soul is felt by and through itself; it is essentially a principle of feeling. "The human soul is an intellective and sensitive subject or principle, having by nature the intuition of being and a feeling whose term is extended, besides certain activities consequent upon intelligence and sensitivity." This "extended term" is twofold: space, which, simple and immovable, underlies all sense phenomena as the idea of being underlies the phenomena of thought; and body, a limited extended force which the sentient principle passively receives and thereby acquires individuation. It is a favourite doctrine of Rosmini that the extended can exist only in synthesis with a simple, immaterial principle. Considered apart from this principle, the material corporeal term lacks the unity and coherence necessary for existence and permanence. Our own body, the "subjective body", is felt directly as the proper term of the human sentient principle and is the seat of corporeal feelings. Other (external) bodies, since they modify not the soul, but the bodily term in connexion with the soul, are felt by an extra-subjective perception. We feel our own bodies as we feel external bodies, through vision, touch etc.; but we also feel them immediately with a fundamental feeling, always identical and substantial, in which no distinct limits, figure, or relation of parts can be assigned. Shape, hardness, colour etc., belong to the extra-subjective world. But the body is not merely felt by the soul; it is also intellectually perceived by the soul in a primordial and immanent judgment, whereby being is applied to it (the body) in the way above described. In this perception is found the true nexus intimately uniting soul and body. The body is the felt-understood term of the human principle which in this intellective synthesis performs its first act as a rational soul and exerts a real physical influence on its bodily term. Hence Rosmini's definition of life as "the incessant production of all those extra-subjective phenomena which precede, accompany, and follow parallel with the corporeal and material feeling (subjective)".
Every time that by generation an animated organism is produced, perfectly constituted according to the human type, the vivifying, sentient principle rises to the vision of the intelligible object, ideal being. This happens in virtue of a primordial law, established by God in the creative act. There is, however, no chronological passing from sentience to intelligence, as if one could assign an instant in which the human soul was purely sentient and another following in which it had become rational. All is consummated in a single point of time. The soul's immortality is deduced from its nature as an intellective principle having for its object-term the eternal and necessary idea of being. This is independent of space and time, and the act of intuition continues even after the bodily term has been dissolved by death, and the soul's immanent perception of its body has been for a period destroyed.
Cosmology, which considers the ordered universe, the nature of contingent real being and its cause, is not a complete science in itself; it must be treated in connexion with the sciences of reasoning in which reflection, testing the observations of intuition and perception, discovers new truths and arrives at the existence of beings beyond the reach of intuition and perception.
The Sciences of Reasoning are ontological and deontological. The former comprise ontology and natural theology. Ontology treats of being in all its extent as known to man, viz., ideal being, the necessary object of the intellect; real being, i.e., subjective force and feeling; moral being, the relation between real and ideal — a special act of recognition and adherence on the part of the subject harmonizing it with the object. Light, life, love; intellect, sense, will — these are the forms under which the essence of being manifests itself in man's world; they are also the foundation of the categories. Natural theology treats of the Absolute Being, God. The existence of God is known, not through perception or direct intuition, but through reasoning. Ideal being is being under only one of its forms and therefore incomplete; in the real world we meet only partial realizations of being. Comparing in reflection the products of our perception with the essence of being manifested in intuition, we see that they do not exhaust the possibilities of that essence; yet this must find its full realization in some way far transcending our experience; it cannot, in that fulness, be finite and imperfect as are the things of this world. This knowledge of the Absolute Being Rosmini calls negative-ideal; it tells us not so much what God is as what God is not.
Definite proofs of God's existence are furnished by being in its essence and in each of its forms. The essence of being is eternal, necessary, infinite; but these attributes it would not possess if it did not subsist identical under the other two forms of reality and morality, complete and perfect. Where it exists under all these forms, it is being in every way infinite and absolute, i. e., God. Again, the ideal form that creates intelligence is an eternal object and hence demands an eternal subject with infinite wisdom —God. The real form of being is contingent, and it therefore postulates a First Cause in whose essence subsistence is included. Finally, the binding force of the moral law is eternal, necessary, absolute, and its ultimate sanction must be found in an Absolute Being in whom the essence of holiness subsists. Thus man naturally does not perceive God; his knowledge of God is but of a negative kind. In the supernatural order of grace, the real communication of God to man, a new light super-added to that of reason brings man into conjunction with God's own reality, which reveals itself to him in an incipient and obscure manner, yet acts upon the soul with positive efficacy. Thus the Christian becomes a new creature, consors divinœ naturœ.
The deontological sciences treat of the perfections of beings and the ways in which these perfections may be acquired, produced, or lost. Amongst them, ethics, the science of virtue, is prominent (see "Compendio di Etica", Rome, 1907). Each moral act contains three elements: the law, the subject's free will, and the relation (agreement or disagreement) between law and will. Man is not a law unto himself; the moral imperative must come from a higher source, from the necessary and universal object of the understanding Being, manifested to the mind, has an order of its own, and the various entities we know though it occupy different places in the scale of excellence. We cognize them by an act of intellect; we recognize them by a practical act of our will, adhering to the good we see in them with an intensity determined by the moral exigence of the object. The idea of an entity, therefore, as the medium which reveals its excellence, clothes itself with the authority of law; and as all ideas are but determinations of the idea of being, the first of laws and the first principle of obligation is: "Follow the light of reason", or "Recognize being". Besides the testimony of consciousness and the consent of mankind, the proofs for free-will, i. e., the power of choice between objective good (duty) and subjective good (pleasure, self-interest), are closely bound up with Rosmini's theory of man and the soul. Man is stimulated by sensation and his subjective modifications; at the same time he is illumined by the light of being eternal and absolute whence he can draw strength to overcome the allurements of sense and unite himself to the absolute good.
In reference to the third element Rosmini used a distinction which led to sharp controversy. By peccatum (sin) he means the sinful condition of the will in its antagonism to objective good; by culpa (sin as fault), the same condition considered relatively to its cause, free will. Ordinarily, peccatum is also culpa, and every sin is traceable to a free agent. But, in abnormal circumstances, there may be peccatum where there is not, at the moment, culpa. The acts of an acquired sinful habit, when performed without advertence or deliberation, are contrary to law, though at the moment the will is not responsible. They are culpœ and imputable, but to complete the imputability one must link them with the first free wicked acts whence the habit resulted. Original sin is a true sin yet not a culpa, not imputable to the person in whom it is found as to its free cause. The responsible cause is to be sought in the free will of Adam, whose sin was both peccatum and culpa. Rosmini wrote voluminously in defence of the traditional Catholic doctrine of original sin. Conscience he defines as "a speculative judgment on the morality of the practical judgment"; and since morality, he points out, belongs to an order of reflection anterior to the conscience, there may exist in man moral or immoral conditions apart from conscience — a doctrine which he also applied to original sin and to certain states of virtue and vice. Regarding probabilism, he distinguishes, in the question of the doubtful law, what is intrinsically evil from what is evil only on account of some extrinsic cause, for example, prohibition by positive law, and lays down the rule: "If there is a doubt respecting the existence of the positive law, and the doubt cannot be resolved, the law is not binding; but if there is a doubt in a matter pertaining to the natural law and relating to an evil inherent in action, the risk of the evil must be avoided." This theory provoked controversy, but Rosmini maintained that it accorded substantially with the teaching of St. Alphonsus Ligouri.
The science of rational right arises from the protection which the moral law affords to the useful good. The classification of the goods and rights which we possess in our relations with our fellow-men, is based on freedom and property. Freedom is the power, which each one has, to use all his faculties and resources so long as he does not encroach on the rights of others. Property is the union of goods with the human personality by a triple bond, physical, intellectual, and moral. The moral bond guards the other two, for the moral law forbids one man to wrest from another what he has united to himself by affection and intelligence. The subject of right may be either the individual man or man in society. Concerning the three societies necessary for the full development of the human race, Rosmini speculates at length in his "Filosofia del diritto" (Milan, 1841-43).
Rosmini applied his philosophical principles to education in "Della educazione cristiana" (Milan, 1856) and especially, "Del principio supremo della metodica" (Turin, 1857; tr. by Grey, "The Ruling Principle of Method Applied to Education", Boston, 1893). His basic idea is that education must follow the natural order of development. The mind of the child must be led from the general to the particular. The natural and necessary order of all human thoughts is expressed in the law: "A thought is that which becomes the matter, or provides the matter of another thought." The whole sum of thoughts which can occur to the human mind is classified in divers orders of which Rosmini enumerates five. To the first order belong thoughts whose matter is not taken from antecedent thoughts; each of the successive orders is characterized by its matter being taken from the order immediately preceding it. The ruling principle of method is: Present to the mind of the child (and this applies to man in general), first, the objects which belong to the first order of cognitions, then those which belong to the second order, and so on, taking care never to lead the child to a cognition of the second order without having ascertained that his mind has grasped those of the first order relative to it, and the same with regard to the cognitions of the third, fourth, and other higher orders. In applying this principle to the different orders, Rosmini explains the cognitions proper to each, the corresponding activities, the instruction which they require, the moral and religious education which the child should receive. Both in his general theory of adapting education to the needs of the growing mind and in the importance he attached to instinct, feeling, and play, Rosmini anticipated much that is now regarded as fundamental in education. "The child", he says, "at every age must act." To regulate the different kinds of activity, and to make each kind reasonable, is really to educate. It is in the kindergarten system of Fröbel, the contemporary of Rosmini, that these principles are most fully worked out.
The most important of Rosmini's posthumous works, the "Teosofia" (ontology and natural theology), was published in five volumes (Turin, 1859-64; Intra, 1864-74). In 1876 some Catholic newspapers and periodicals in Italy, interpreting the "Dimittantur" decree of 1854, declared that Rosmini's works were open both to criticism and to censure. The Rosminian school on the contrary maintained that, while the decree gave no positive approval, it at least guaranteed that the books examined contained nothing worthy of censure and could therefore be safely read, and their conclusions accepted by Catholics. This view seemed to be confirmed by the Master of the Sacred Palace, who, in a letter to the "Osservatore Romano" (16 June, 1876), reminded the editor of the silence enjoined on both parties and stated that no theological censure could be inflicted. A month later, the "Osservatore Cattolico" of Milan, as ordered by the Prefect of the Congregation of the Index, acknowledged its interpretation to be erroneous.
After the death of Pius IX, the controversy was renewed. An answer of the Index was given (21 June, 1880) that "dimittantur signifies only this — a work dismissed is not prohibited" — and another (5 Dec., 1881) that a work dismissed is not to be held as free from every error against faith and morals and may be criticized both philosophically and theologically without incurring the note of temerity. Both answers were taken by the adversaries of Rosmini's doctrines to justify new censures, while the Rosminian writers contended that these answers in no degree rendered untenable the position they had always occupied. On 14 Dec., 1887, a decree of the Inquisition condemned forty propositions taken from the works of Rosmini. The decree, published 7 March, 1888, lays special stress on the posthumous works which, it says, developed and explained doctrines contained in germ in the earlier books; but the propositions condemned have no theological nota attached. About one-half of the propositions refer to Rosmini's ontology and natural theology; the remainder, to his teachings on the soul, the Trinity, the Eucharist, the supernatural order and the beatific vision (Denzinger, "Enchir.", 1891 sq.). Some of the propositions were clearly taught in the works examined in 1854; others repeated what Rosmini had said over and over again in the principal books published during his lifetime. The superior general of the Institute of Charity enjoined obedience and submission on the members. Leo XIII in a letter to the Archbishop of Milan (1 June, 1889) plainly stated that he approved and confirmed the decree. Cardinal Mazella discussed the propositions exhaustively in "Rosminianarum propositionum trutina theologica" (Rome, 1892). This brought out a reply from an erudite layman, Prof. Giuseppe Morando, under the title "Esame critico delle 40 proposizioni Rosminiane" (Milan, 1905).
Besides the works already mentioned, Rosmini wrote a large number of treatises the more important of which are: "Il Rinnovamento della Filosofia in Italia" (Milan, 1836); "Psicologia", (Novara, 1843; Turin, 1887; tr., London, 1884-88); "Logica", (Turin, 1853; Intra, 1868); "La Filosofia della Morale" (Milan, 1831);" L'Antropologia in servizio della Scienza Morale" (Milan, 1838); "Antropologia sopranaturale" (Casale, 1884); "Teodicea" (Milan, 1845); "Filosofia della Politica" (Milan, 1858); "La societa e il suo fine" (Milan, 1839); "V. Gioberti e il Panteismo" (Milan, 1847); "Introduzione alla Filosofia" (Casale, 1850); "Introd. al Vangelo secondo S. Giovanni" (Turin, 1882).
Rosmini: ANON., La Vita di Antonio Rosmini (Turin, 1897), the standard life, written by a priest of the Institute of Charity; ANON., Piccola Vita di Antonio Rosmini (Casale, 1897); Della Missione a Roma di Antonio Rosmini-Serbati, negli Anni 1848-49 (Turin, 1881); Epistolario completo di Antonio Rosmini-Serbati (Casale, Turin, 1887-94); PAOLI, Memorie della vita di Antonio Rosmini-Serbati (Turin, 1880-84); Antonio Rosmini e la sua prosapia (Rovereto, 1880); Life of Antonio Rosmini-Serbati, ed. LOCKHART (London, 1886); The Life of Antonio Rosmini-Serbati, tr. from the Italian of PAGANI (London, 1907).
DAVIDSON, Rosmini's Philosophical System (London, 1882) contains a copious bibliography of the works of Rosmini and his school.
Rosminian School: BURONI, Dell' Essere e del Conoscere, studii su Parmenide Platone e Rosmini (Turin, 1878); FERRE, Degli Universali secondo la Teoria Rosminiana (Casale, 1880-86); PESTALOZZA, Le Dottrine di A. Rosmini difese (Milan, 1851; Lodi, 1853); PETRI, A. Rosmini e i Neo-Scolastici (Rome, 1878); BILLIA, Quaranta Proposizioni attribuite ad A. Rosmini (Milan, 1889); Per Ant. Rosmini nel primo centenario della nascita (Milan, 1897); MORANDO, Il Rosminianismo e l'Enciclica Pascendi, and Apparenti Contraddizioni di S. Tommaso, reprinted from the Rivista Rosminiana (1908); MANZONI, Il Dialogo sull' Invenzione (Milan, 1879); CALZA AND PEREZ, Esposizione della Filosofia di A. Rosmini (Intra, 1878); CASARA, La Luce dell' occhio corporeo e quella dell' Intelletto (Parabiago, 1879).
Periodicals: La Sapienza (Turin, 1879-86) (ed. PAPA); La Rivista Rosminiana (Voghera, 1905) (ed. MORANDO).
Opposing Schools: Postille (s. d.); Alcune Affermazioni del Sig. A. Rosmini prete roveretano con un saggio di riflessioni scritte da Eusebio Cristiano (s. d.); Principi della scuola Rosminiana esposti in Lettere Famigliari da un Prete Bolognese (Milan, 1850); GIOBERTI, Degli Errori Filosofici di A. Rosmini (Capologo, 1846); CORNOLDI, Il Rosminianismo sintesi dell' Ontologismo e del Panteismo (Rome, 1881); LIBERATORE, Degli Universali (Rome, 1881-83), tr. DERING,. On Universals (Leamington, 1889); MAZZELLA, Rosminianarum propositionum trutina theologica (Rome, 1892); ZIGLIARA, Il Dimittatur e la spiegazione datane dalla S. Congregazione dell' Indice.
Independent: SHELDON, The Teachings of A. Rosmini, in Papers of the American Society of Church History 1897, VIII; DYROFF, Rosmini, in the series Kultur und Katholizismus (Munich 1906); ORESTANO, Rosmini, in the series Biblioteca Pedagogica (Rome, 1908); PALHORIÈS, Rosmini, in the series Les Grands Philosophes (Paris, 1908).
GEORGE CORMACK 
D. HICKEY 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Rosminians
The Institute of Charity, or, officially, Societas a charitate nuncupata, is a religious congregation founded by Antonio Rosmini, first organized in 1828, formally approved by the Holy See in 1838, and taking its name from "charity" as the fullness ofChristian virtue. In English-speaking lands its members are commonly called Fathers of Charity, but in Italy, Rosminians.
Foundation of the Institute
The founder of this society was, strictly speaking, Rosmini alone. Nevertheless there existed in the age into which he was born many very potent directive elements which gave a bent to his thoughts and supplied an opportunity for their embodiment in some organization. His life was in the immediate wake of the French Revolution, and doubtless it was by the many tendencies and movements, some of them remote enough, which culminated in that upheaval, that he was gradually and unconsciously led to consider the intellectual and moral inheritance of Christendom as a whole, not in blind protest and reaction merely, but with impartial contemplation of new ideas as well as of old. The one side of truth was to be corrected by its counterpart, and secondary things which had usurped a primacy were to resume their just order. Rosmini not only saw the Church's enemies roused to new vigour of attack, but also a growing danger among many who still remained within the Church of a practical denial or at least a belittling of the supernatural in man. There was ill-regulated activity and impatience of ancient tradition, and by reaction from this in other quarters there was an equally ill-timed and fatal passiveness. The world was too wrong, it seemed, ever to be set right; and nothing it could say was worthy of being even heeded. This was a spirit that shut itself up in the past and anathematized all fresh thought. The Church was to renounce either tradition or development, in either case abandoning her Divine Guide.
On such a basis there could easily be set up a spirit which looked on the whole Church as a party, and furthered her cause with partisan eagerness, or else substituted for the great end of the Church's good the petty end of the good of some society or persons within her. It tended to replace Catholicism by clericalism. But Rosmini judged these domestic ills no less than the relentless attacks from without to be traceable to one deeply-seated cause, namely, that men were relaxing their grip on the fundamental and general truths. What was becoming blurred was God's own part in the world: first His creative part; then the Divine nature of that moral good which in some sort stands before the human mind as truth itself; and again the Divine action of grace, causing truth and good to be felt in the depths of the soul as having not only infinite rightness and bindingness but also supreme driving-power. The crying need then was for a clearer recognition of God's place in nature, in the soul, and in the Church, and hence for the re-establishment of Christian first principles as a slow, indeed, but the only radical, cure of the evils of the day.
Antonio Rosmini, an Italian from Rovereto, was ordained in 1821. He was already organizing his life on principles of order, an order which puts God's prompting first and man's instant and swift action second. His two life-principles, written down at this time for his own guidance, and forming the true harmony of humility with confidence and passiveness with activity, were: first, to apply himself to the amendment of his faults and the purifying of his soul without seeking other occupations or undertakings on his neighbour's behalf, since of himself he was powerless to do anyone real service; and, second, not to refuse offices of charity when Divine Providence offered them, but in fulfilling them to maintain perfect indifference and do the offered work as zealously as he would any other. The formulating of this rule and the putting of it into practice by living retired in prayer and study constituted the first step towards founding the Institute of Charity; the second was this: the Venerable Marchioness di Canossa, foundress of a society of Daughters of Charity for poor friendless girls, had long desired a like institution for boys, and no sooner was Rosmini a priest than she began to urge him to establish one. On 10 December, 1825, he wrote to her that in accordance with his rules of life he could not altogether refuse her request if God were to provide means, but that even then he could form such a society only on the basis of the two aforesaid principles.
The rough sketch of the Priests of Charity written on this date is really only the first brief form of what was approved by Rome more than twelve years later. But he took no practical measures. He still waited for God's signs. Led to Milan in February, 1826, for a charitable work and better convenience for study, he received there a powerful stimulus in June, 1827, by meeting the Abbé Loewenbruck. This zealous and impetuous priest introduced himself abruptly enough with the words: "I am thinking of a society directed to a reform of the clergy, and you must help me to carry this into effect." Rosmini answered by confessing his own aspirations and laying down the principles on which alone he would build. They conferred further, sought and received more light, and at last agreed to spend the next year's Lent together in fasting and prayer in an almost ruinous house on Monte Calvario above Domodossola, a town near the Italian end of the Simplon Pass. Here on 20 February, 1828, Rosmini began his great work, but alone, as Loewenbruck did not present himself again to cooperate in the labour. Lent was passed by Rosmini in practising austerities and writing the constitutions of the institute.
Still, this was no more than a plan. For forming a religious society a number of like-minded men are needed. Rosmini sought none, encouraged none. Two or three who knew his thoughts joined him; their very principles made them at once into a community practising many of the religious virtues. These principles urged him to betake himself forthwith to the Holy See and lay his society before it. He arrived at Rome in November, 1828, but would not do anything there to further his cause. Pius VIII, who was elected pope in the following March, called him to an audience a few weeks after. "If you think", said the Pope, "of beginning with something small, and leaving all the rest to God, we gladly approve; not so if you thought of starting on a large scale." Rosmini answered that he had always proposed a very humble beginning. His was no extraordinary vocation, he said, like that of St. Ignatius, but quite ordinary. In the autumn of 1830 he gave the institute something of its regular form; and all the community began to pass through their stages of religious training. Such was the state of affairs when on 2 February, 1831, Rosmini's friend and protector at Rome, Cardinal Cappellari, was chosen pope and took the name of Gregory XVI.
The new pope became from the outset the foster-father of the institute, and Rosmini shunned all initiative more than ever. An unsolicited papal Brief came forth in March, calling the new society by its name and rejoicing in its progress under the approval of the bishops. Special spiritual graces were granted by a later Brief, and in 1835 the pope made known his wish that, since solemn episcopal approval had been given the society in the Dioceses of Novara and Trent, Rosmini should no longer delay, but submit the constitutions of the society to the formal examination of the Holy See. It was not, however, till March, 1837, that these were at length submitted, with a short letter in which Rosmini petitioned the pope to approve and confirm them and to grant to the institute the privileges of regulars, adding only that these seemed necessary to the well-being of a society which was intended for the service of the universal Church.
The matter was entrusted to the Congregation of Bishops and Regulars, which declared, on 16 June, its general commendation of the society, but also its judgment that it was as yet too young to be approved as a regular order, and its hesitation on one or two points in the constitutions, notably on the form of poverty. They therefore deferred the approbation. Rosmini satisfied Cardinal Castracane, the promoter of the cause, on these heads; but before proposing a new examination the promoter is accustomed to hear some other consultor; and to this end Zecchinelli, a Jesuit, was admitted by Castracane to write his opinion. It was unfavourable, principally concerning the matter of poverty; and his party further procured the appointment of a new consultor, a Servite, whose hostile vote was launched almost on the eve of the session in which a decision was to be taken. This action drove Castracane to appeal to the pope that the meeting might be postponed, and the pope intervened at once with such effect that the last vote was set aside and other consultors deputed instead. On 20 December, 1838, the congregation met and gave its final sentence that the society and its rule deserved the formal approbation of the Holy See, and that the institute should have the status of a religious congregation, with the usual privileges. The pope immediately ratified this decision. On the following 25 March the vows were first made, by twenty in Italy and five in England. Five of these then went to Rome and on 22 August, in the Catacombs of St. Sebastian made the fourth vow of special obedience to the pope. Apostolic letters embodying Rosmini's own summary of the constitutions were issued on 20 September, naming Rosmini as the first provost-general of the institute for life.
Spirit and Organization
The end which the Institute of Charity sets before its members is perfect charity. Love of God is plenitudo legis, because it extends of its very nature to all intelligent creatures who are in God's image. No special manner of life is added in this rule as an obligatory proximate end; hence for a vocation to it nothing is required but a true and constant desire to love justice most. It is a universal vocation. It embraces all vocations, not indeed by taking all charitable works whatsoever as its province; rather it does not take one, but it refuses none. The field then is vast, but only with a negative vastness. Hœc est voluntas Dei, sanctificatio vestra. But by focusing the will on that one point the best way is opened to everything else. Thus the first or elective state of the Rosminian is just the unum necessarium, the contemplative life; not inactivity, not sluggishness, but prayer and labour and study and the learning of some mechanical or liberal art, that so he may be ready for any call and not become a burden to others. It is a time for accumulating experience and strength, and those who avail themselves of it apply themselves to their duties, awaiting the time when they will go forth to answer the call of zeal. If no such call comes, it matters little, for in the elective state all their end is achieved. If the call does come, the elective is laid aside for the assumed state, this being accepted not of choice at all, but only because of God's will clearly manifested.
By what methods does the institute discern this will? Apart from extraordinary inward motions of the Holy Ghost, the common way is that of outward events, which give sure tokens of God's will to those who use the light of faith. The principal events, as the institute views it, which make known God's call to charitable work are:
(1) a petition made by a neighbour in need; 
(2) a request by someone else on his behalf; 
(3) his needs themselves when they come before us.
Among simultaneous requests there is a choice. The pope's come first, a bishop's next; 
ceteris paribus, earlier petitions are accepted rather than later. But in general whenever a neighbour, in the universal Christian meaning of that word, seeks the help of the institute, it has to be given, unless one of the following conditions be wanting: that the desired work be no hindrance to the fulfilment of duties already undertaken, that the whole labour which such addition involves be not beyond the brethren's strength, and that the institute have at its disposal members sufficient in both number and endowment for its rightful discharge.
Again, charity which is one in essence, is threefold in exercise, and according as good things regard the bodily and sentient life or the intellectual or the moral, the charity which bestows them is divided in the institute into temporal, intellectual, and spiritual. The temporal is the lowest and gives the lowest kind of good. Inconceivably far above it stands that which seeks to increase the life of the understanding by the knowledge of truth; and above both there is the spiritual charity which tends to make men good and happy by loving the known truth. Hence we see that the topmost point of the institute's activity is the cure of souls. Its whole theory leads to the religious and the pastoral life wedded together, as the crowning achievement of charity. The blending of the two types in the rule consists in this, that the brethren have to choose and prefer a private state in the Church. They are of the ecclesia discens. The restless disposition which indirectly seeks honours or powers would be treason to their whole spirit. Passive in privacy till public work summons them, they must then be all courage, confidence, perseverance, and work.
There are three classes of persons who more or less strictly belong to the Institute of Charity. The first is of those who, led by a desire to keep the Evangelical law perfectly, take on themselves the discipline of the society and bind themselves by vows. The second is of Christians who desire perfection, but are so bound by earlier engagements that they cannot make these vows, yet desire as far as possible to co-operate with the society, and these are "adopted children". The third is of "ascribed members", good Christians who do not aspire to the life of the counsels, yet according to their condition desire also to co-operate. But since only the religious are of the substance of the society, it is of their formation and regulation alone that we will here add a few words.
The institute neither solicits nor insinuates vocations, but leaves the initiative to Divine Providence, being from its fundamental principles just as perfect when small and hidden as if it was large and famous. Of the care used in examining and instructing the postulant and in implanting firm roots of piety and charity in the novices and in trying his vocation in many ways we need not here give detailed notice. After two years of noviceship his first profession is made, obedience being understood to comprehend the acceptance of any grade that superiors may assign. He thus becomes an "approved scholastic", who is not, however, definitively incorporated with the institute until he has fitted himself by study or other preparation for taking the coadjutor's vows. Coadjutors, spiritual or temporal, add the further promise of not seeking any dignity either within the society or outside and of not accepting and not refusing the spontaneous offer of it except under obedience. They are divided moreover into internal coadjutors if living in houses of the institute, and external if elsewhere, the latter state being from the universality of charity quite in harmony with the rule. From among the internal spiritual coadjutors presbyters are chosen, and these take a fourth vow of special obedience to the sovereign pontiff. Thus the body of the society consists of presbyters and coadjutors, but it is the presbyters who give life and movement to the rest and to whom the more universal works of charity are committed.
Vows in the institute are life-long, and ordinarily, though not necessarily, simple. Its form of poverty permits the retention of bare ownership in the eye of the civil law, but each member must be ready to surrender even that at the call of obedience, and none may keep or administer or use one farthing at his own will. Strenuous opposition was offered in Rome to this form of religious poverty, which was declared by one party to be merely affective, no effective. Rosmini answered by indicating the conditions just named and also the nature of property itself; that it is a complexus of rights, that rights are relations, and are divisible; that they may be relative to the State or to the Church; and that a religious keeps property relatively to the State only, and not absolutely. It is absolute ownership, not relative, that offends Evangelical poverty. The founder's sagacity in leaving property under the legal dominion of individuals has been abundantly illustrated since his time; the spiritual gains of the occasions thus given for continually renewed acts of sacrifice are no less obvious. The true facts of the rule are that board, lodging, and clothing are to be those of poor men, and that all, even superiors, do much of their own servile work. Chastity next, considered as a vow, is understood in the sense of the subdeacon's obligation. The virtue of obedience is regarded as a director of charity and, therefore, as quite universal; as a vow, however, though its field is still unrestricted, it comes more seldom into play.
The institute is governed by a provost-general elected for life by certain presbyters according to a minutely prescribed form. He has full powers except for a few exceptional cases. It is he who admits to the various grades in the society and who appoints all the superiors. The institute is divided into provinces, and each province, at least in theory, into dioceses, and each diocese into parishes; and there may be rectories besides for more particular works of charity. Having in view only the fullness of Christianlaw, it has followed as nearly as possible the organization of the Christian Church. Being ordered to charity, the institute chooses a way of living that will not sunder the brethren too far from other men. No habit and no special bodily mortification is prescribed them, but in lieu of further austerities they embrace the lasting hardness of their chosen lot. Not the hedge of a multitude of regulations, but a strong conviction of lofty principles is to make men such as the institute desires.
The institute as such holds no property and takes no kind of civil action. From the State it does not seek exemptions, but only common right. If guarantees of association were refused it, it could still live privately and contemplatively, and attain its whole end. Its members remain citizens, with a citizen's interest and duties. Towards the Church it has this chief relation, that it lives for her, not for itself, insists on not confounding the interests of one religious society with those of Christendom, and is so constructed as to be altogether ancillary to the Christian episcopate. Any exclusive esprit de corps is banned throughout the rule and is quite contrary to its spirit; for "the one groundwork of the institute," said its founder, "is the Providence of God the Father, and to lay another would be to destroy it." Instead of seeking its own aggrandizement, its tendency is to render the union of all Catholics more intimate and sensible, to make them feel their own greatness, and that they are stronger than the world and are follow-workers with Providence in putting all things under Christ.
History and Activities
The institute is too young to have much history yet. As was to be expected from its principles, it has progressed but slowly. Its chief houses in Italy are Monte Calvario, which has long been both a novitiate and house of theological study; the college founded in 1839 for young boys at Stresa, and the large college for older ones at Domodossola built in 1873 and taking the place of a school handed over to the institute by Count Mellerio in 1837. Rosmini founded a house at Trent in 1830 at the bishop's invitation; but Austrian dislike of Italian influences brought it to an end in 1835. The same spirit drove the institute from Rovereto in 1835 and from Verona in 1849. The charge of the Sanctuary of S. Michele della Chiusa, an ancient abbey on a steep mountain-peak near Turin, was accepted in 1835 at the King of Sardinia's desire, and remains of deceased members of his house were transferred thither. This sanctuary is still kept, but the king's plan of a house of retreat was left unexecuted by his Government. A good number of elementary schools are conducted by the institute in various parts of northern Italy, and in 1906 it accepted the charge of the Church of S. Charles in the Corso at Rome. Noteworthy also are Rosmini's plans of an English college of missionaries for different parts of the British Empire, with a special training for work in India; his college of elementary masters in the institute, still flourishing, and his project of a medical college towards which Prince d'Aremberg offered a large sum. An orphanage, founded with this money at Sainghin, near Lille, was closed in 1903 through the hostility of the French Government.
The founding of the English province is inseparably linked with the name of Luigi Gentili. This cultured and ardent young Roman threw himself wholeheartedly into religious life in 1831, and from the first felt greatly drawn towards England. Ambrose de Lisle was already inviting him to work in Leicestershire, and Bishop Baines, Vicar Apostolic of the Western District, had offered him a post at Prior Park. To this college he was sent by Rosmini in 1835 with two companions to teach both lay and church students. He became rector there the next year, but the entrance of two of the bishop's clergy, Furlong and Hutton, into the institute brought the engagement to an abrupt close in 1839. Invited next to the Midland district, the fathers taught for a while at old Oscott, and in 1841 was opened the mission of Loughborough, which has since remained in the institute's hands. Many converts were made and some missions founded in the neighbourhood, and in 1843 the first public mission ever preached in England was given by Gentili and Furlong. In the same year at Ratcliffe, near Leicester, were laid the foundations of a novitiate designed by Pugin, but in 1846 the present college for boys of the middle class was opened there. The mission of Newport, Monmouthshire, was undertaken in 1847, that of Rugby in 1850 and Cardiff (of which only two churches are now retained by the institute) in 1854.
The fathers were all this time giving zealous aid towards dissipating that excessive fear of outward devotion which English Catholics had inherited from times of persecution. Rosmini's warm interest in England had led him to send thither some of the most capable and apostolic men he had, Pagani (this J. B. Pagani, author of "The Science of the Saints" and "Anima Divota", is to be distinguished from the Italian provincial of the same name, author of a "Life of Rosmini", and other Rosminian works), Gentili, Rinolfi, Ceroni, Cavalli, Gastaldi, Bertetti, Caccia, Signini; and the mission of Gentili and Furlong, and also of Rinolfi and Lockhart, in many parts of the British Isles produced a deep and lasting effect. Gentili died of fever in Dublin, in 1848, while preaching a mission in a fever-stricken district. Of Lockhart it should be added that in 1854 he began the mission of Kingsland in North London, and here he worked for twenty years. The Church of St. Etheldreda, formerly chapel of the London palace of the bishops of Ely, and a fine specimen of thirteenth-century Gothic, was restored by the institute to Catholic worship in 1876, and Lockhart became its first rector. Other houses under the charge of the English province are the reformatory called St. William's School at Market Weighton, Yorkshire, and two Irish industrial schools, one at Upton near Cork, and, one towards which Count Moore gave land and money, at Clonmel. The latest mission established by the institute is that of Bexhill-on-Sea. The Rugby house, which had from 1850 the English novitiate, became in 1886 a juniorate, or preparatory school for novices. The present novitiate stands in wooded grounds at Wadhurst, Sussex, and a house for Irish novices has been opened at Omeath on the shores of Carlingford Lough in the Archdiocese of Armagh.
In America Fr. Joseph Costa, after working singlehanded in various parts of Illinois, gathered the first community of the institute about him at Galesburg in that state. Here they have St. Joseph's Church, which existed before; and in addition they have built Corpus Christi Church (1887) and College (1896) as well as St. Joseph's Academy, directed by Sisters of Providence, and in 1906 St. Mary's schools.
The provost-generals, since Rosmini's death have been Pagani, who succeeded in 1855, Bertetti (1860), Cappa (1874), Lanzoni (1877), and Bernardino Balsari in 1901. Other names deserving mention are Vincenzo de Vit, known principally for two works of vast labour and research, the "Lexicon totius Latinitatis", a new and greatly enlarged edition of Forcellini, and the "Onomasticon", a dictionary of proper names; Giuseppe Calza, noteworthy as a philosopher; Paolo Perez, formerly professor at Padua, and master of a singularly delicate Italian style; Gastaldi, afterwards Archbishop of Turin; Cardozo-Ayres, Bishop of Pernambuco, who died at Rome during the Vatican Council, and whose incorrupt body has lately been transported with great veneration to his see; and two English priests, Richard Richardson, organizer of the holy war against intemperance, and enroller in it of 70,000 names; and Joseph Hirst, member of the Royal Archæological Institute. (See ROSMINI AND ROSMINIANISM, GENTILI, LOCKHART, SISTERS OF PROVIDENCE.)
ROSMINI, Maxims of Christian Perfection (London, 1888); IDEM, Letters (London, 1901); LOCKART, Life of Rosmini (London, 1886); PAGANI, Life of Rosmini (London, 1907); Missions in Ireland (Dublin, 1855); Vita di Rosmini da un sacerdote dell' Instituto (Turin, 1897).
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Ross
(ROSSENSIS).
Diocese in Ireland. This see was founded by St. Fachtna, and the place-name was variously known as Roscairbre and Rosailithir (Ross of the pilgrims). St. Fachtna founded the School of Ross as well as the see; and his death occurred about 590, on 14 August, on which day his feast is celebrated. The succession of bishops was uninterrupted till after the Reformation period. King John in 1207 granted the cantred of Rosailithir to David Roche, regardless of the claims of the native chief, the O'Driscoll, but the episcopal manors were left undisturbed. In 1306, the value of the bishop's mensa was 26 marks, while the cathedral was valued at 3 marks; and the tribal revenue of the see was but 45 pounds sterling. The number of parishes was 29, divided into 3 divisions; and there was a Cistercian abbey, Carrigilihy (de fonte vivo); also a Benedictine Priory at St. Mary's, Ross. The Franciscans acquired a foundation at Sherkin Island from the O'Driscolls in 1460. Owing to various causes the see was not in a flourishing condition in the fourteenth century, and the Wars of the Roses contributed to the unfortunate state of affairs which prevailed in the second half of the fifteenth century. Blessed Thady MacCarthy was appointed Bishop in 1482, but was forcibly deprived of his see in 1488. However he was translated to the united Sees of Cork and Cloyne in 1490; was again a victim of political intrigues, and died a glorious confessor at Ivrea in 1492, being beatified in l895. In 1517 the revenue of the diocese was but 60 marks. At that date the chapter was complete with 12 canons and 4 vicars, and there were 27 parishes, including three around Berehaven. Thomas O'Herlihy assisted at the Council of Trent, and ruled from 1562 till his death on 11 March, 1580. It was not until 1581 that Queen Elizabeth ventured to appoint a Protestant prelate under whom, in 1584, the Sees of Cork and Cloyne were annexed to Ross. However, in the Catholic arrangement Ross continued independent, and Owen MacEgan died a confessor in January, 1602-3. In 1625 the bishop (de Torres) was a Spaniard, who ruled his diocese through a vicar-general. In 1647 the nave and tower of the cathedral were levelled by the Puritans; and the bishop (MacEgan) was basely hanged by Lord Broghill, on 10 April, 1650. At length, in 1693, Bishop Sleyne of Cork was given Ross in commendam, and the see continued under his successors till 1748, when it was united to Cloyne under Bishop O'Brien. From 1748 Ross was administered by the Bishops of Cloyne, but it regained its autonomy under Bishop Crotty, and in 1857 Bishop O'Hea was consecrated to Ross. During the episcopate of Dr. O'Hea (the Catholic population was then 65,000) the episcopal see was transferred to Skibbereen, and the diocese was materially improved under his fostering care. His successor, William Fitzgerald (1877-97) also labored zealously. The present bishop, the Most Rev. Denis Kelly, was born near Nenagh, Co. Tipperary, in 1852, and was educated at Ennis and Paris. He was appointed president of the Killaloe Diocesan College in 1890, and was consecrated 9 May, 1897. Bishop Kelly has acted on several Royal commissions, and has recently (1911) been named one of the two commissioners for the projected Home Rule finance. In 1901 the Catholic population was 46,694, and there were eleven parishes—two of which were mensal—served by 28 priests. The latest returns give the number of churches as 22, and there are three Convents of Mercy, respectively, at Skibbereen, Clonakilty, and Rosscarbery. There is no chapter, but there are two vicars forane.
Calendar of Papal Registers (9 Vols., London, 1893-1911); BRADY, Records of Cork, Cloyne, and Ross (Dublin, 1864); IDEM, Episcopal Succession (Rome, 1876); ARCHDALL, Monasticon Hibernicum (Dublin, 1873); SMITH, Cork (new ed., Cork, 1893); Irish Catholic Directory (1911).
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Rossano
(ROSSANENSIS).
Archdiocese in Calabria, province of Cosenza, Southern Italy. The city is situated on an eminence not far from the Gulf of Taranto. It was the ancient Roscianum, a Roman colony, and was ravaged by Totile. The Saracens failed to conquer it. In 982 Otto II captured it temporarily from the Byzantines, who had made it the capital of their possessions in Southern Italy. It preserved its Greek character long after its conquest by the Normans. In the cathedral there is an ancient image of the "Madonna acheropita" (i.e. the "Madonna not made by hands"). Rossano was the birthplace of John VII, the antipope John VII (Philagathus), St. Nilus,—founder of the Abbey of Grottaferrata, and St. Bartholomew, another abbot of that monastery. The first known bishop of this see is Valerianus, Bishop of the "Ecclesia Rosana" in the Roman Council of 680. Cappelletti, however, names a certain Saturninus as first bishop. In the tenth century, or perhaps earlier, the Greek Rite was introduced at Rossano, and continued until the sixteenth century, although two attempts were made to introduce the Latin Rite—once in 1092, and again by Bishop Matteo de' Saraceni in 1460. Priests of the Latin Rite, however, were often appointed bishops. The Greek Rite was maintained especially by the seven Basilian monasteries in the diocese, the most famous of which was S. Maria in Patiro. In 1571 the Greek Rite was abandoned in the cathedral, and half a century afterwards throughout the city. It is still observed in a few villages inhabited by Albanians. Noteworthy bishops were: Vincenzo Pimpinella (1525), nuncio in Germany; Giovanni Battista Castagna (1553), afterwards Urban VII; Lucio Sanseverino, founder of the seminary; Pier Antonio Spinelli (1628) and Jacopo Carafa (1646), both of whom restored and embellished the cathedral. The archdiocese is without suffragans. It includes the ancient Diocese of Turio (Thurii), a city which arose after the destruction of Sybaris; five of its bishops are known, the first being Giovanni (501) and the last Guglielmo (1170). Rossano has 39 parishes, 70,000 Catholics, 140 secular priests, 4 houses of nuns, and 3 schools for girls. For the famous "purple Codex Rossanensis", discovered in 1879 in the cathedral sacristy, see Batiffol (below). This Greek parchment manuscript of St. Matthew (to xvi, 14) and St. Mark is the oldest pictorial Gospel known, and is accorded by scholars various dates from the end of the fifth to the eighth or ninth century; it is probably of Alexandrine origin (ed. Gebhardt and Harnack, 1880; A. Muñoz, Rome, 1907).
CAPPELLETTI, Le Chieze d'Italia, XXI; DE ROSIS, Cenno storico della citta di Rossano (Naples, 1839); RENDE, Cronistoria dei Monastero di S. Maria in Patiro (Naples, 1747); BATIFFOL L'abbaye de Rossano (Paris, 1891); GAY, Les dioceses de Calabre a l'epoque byzantine (Macon, 1900). For the Codex Rossanensis, as above, see KRAUS. Gesch. christl. Kunst (Freiburg, 1896-7); KONDAKOFF, Hist. de l'art byzantin, I (Paris, 1886), 114 sqq.
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Rottenburg
(ROTTENBURGENSIS).
Diocese; suffragan of the ecclesiastical Province of the Upper Rhine. It embraces the Kingdom of Wurtemberg, three parishes in the Grand Duchy of Baden, and one parish in the Prussian territory of Hohenzollern-Sigmaringen.
The diocese is divided into 29 deaneries, and in 1911 contained 698 parishes, 19 Pfarrkuratien (incorporated churches with an independent care of souls), 164 chaplaincies, and 155 other pastoral charges; 1084 active and 75 pensioned secular clergy; and 728,000 Catholics. The cathedral chapter, which enjoys the right of electing the bishops, consists of a cathedral dean and vicar-general, six capitulars, and six cathedral prebendaries. The bishop, cathedral dean, and the six capitulars constitute also the ordinariate; the legal adviser of the ordinariate is the syndicus, a lay official who is likewise director of the chancellery of the ordinariate, consisting of six members. The rights of the State circa sacra are entrusted to a royal Catholic church council, which is composed of a director, two clerical, and several lay members. The diocesan institutions are: the priests' seminary at Rottenburg, with a regent, viceregent, and a Repetent, or private tutor; the theological college "Wilhelmsstift" at Tübingen with a director and 7 Repetenten, supported by the State, and placed under the supervision of the bishop and church council; the gymnasial boarding-schools at Ehingen and Rottweil, also maintained by the State: the diocesan boys' seminaries at Rottenburg and Mergentheim. Theological students are trained partly in the "Wilhelmsstift" and partly in the theological faculty of University of Tübingen, which has four ordinary and three extraordinary clerical professors. The "Theologische Quartalschrift", the oldest theological periodical in Germany, is published by the professors of the theological faculty. Priests also act as instructors in the private boarding schools at Ehingen, Ellwangen, and Rottweil, which are under the patronage of the bishop, as well as in the twenty-four State intermediate schools (Gymnasien, Realschulen, Lateinschulen etc.).
Despite every effort on the part of the Catholics, the male religious orders have not yet been readmitted into the Kingdom of Wurtemberg. In 1910 the following orders and congregations of women had establishments in the diocese: the Congregation of the Third Order of St. Francis, who have a mother-house at Bonlanden, a boarding school, and two branches (116 sisters); the Sisters of St. Francis from Heiligenbronn, with a mother-house and two branches (188 sisters), who conduct an institute for the rescue, education, and boarding of poor neglected girls, an institute for boys, and a children's home; the School Sisters of Our Blessed Lady, with a mother-house at Ravensburg and one branch (79 sisters); the Sisters of the Third Order of St. Francis, from Reute, who have 103 nursing establishments, schools for manual work, and schools for children (783 sisters); the School Sisters of the Order of St. Francis, who have a mother-house at Siessen and 30 branches (373 sisters), and conduct several high schools for girls, and numerous public schools and schools for manual work; the Sisters of Mercy of St. Vincent de Paul, who have a mother-house at Untermarchtal and 127 branches (1245 sisters), and, besides nursing the sick, conduct schools for children, and schools for manual training, homes for working women, boarding schools, and rescue institutions; the Sisters of the Holy Cross, from Strasburg, Alsace, who have one establishment with 13 sisters. There are also in the diocese 11 ecclesiastical boarding schools for poor children and one royal orphanage under religious direction. Of the numerous Catholic churches notable from the artistic standpoint may be mentioned: the Cathedral of St. Martin at Rottenburg, a three-naved Gothic basilica, which was completely renovated after the fire of 1644 (a new cathedral is being planned by the present bishop); the late roman Church of St. John at Gmund (thirteenth century); the Gothic parish church of Gmund (1351-1410); the church of the former Benedictine Monastery of Ellwangen, the largest Romanesque church in the country (1124); the parish church of Weingarten; the "Sankt Petersdom Württembergs", erected in the Baroque style by the Benedictines (1738-53); the Gothic Church of Our Lady, Stuttgart (1879). Of the churches which were formerly Catholic, but which now are Protestant, the most important is the Gothic cathedral at Ulm (1377-1494), which has the highest church tower in the world (over 528 feet). Much frequented places of pilgrimage are Weingarten, Weggental, near Rottenburg; Reute, with the grave of Blessed Elizabeth Bona; the Schönberg, near Ellwangen, the Dreifaltigkeitsberg, near Spaichingen. Concerning the erection and beginnings of the diocese, seePROVINCE OF THE UPPER RHINE; concerning its further history and the relations between the Catholic Church and the State, see WÜRTEMBERG. It will be sufficient here to give a list of the bishops: Johann Baptist von Keller (1828-45), the first bishop; Joseph von Lipp (1848-69); Karl Joseph von Hefele (1869-93); Wilhelm von Reiser (1893-98); Franz Xaver von Linsenmann, d. 21 Sept., 1898, before his consecration; Paul Wilhelm von Keppler (elected 11 Nov., 1898; consecrated 18 Jan., 1899).
Die kathol, Kirchengesetze fur das Bistum Rottenburg, ed. LANG (Rottenburg, 1836); GOLTHER, Der Staat u. die kathol. Kirche im Konigreich Wurttemberg (Stuttgart, 1874); cf. therewith RUMELIN, Reden und Aufsatze, new series (Freiburg, 1881), 205-77; RUCKGABER, Die Diozese Rottenburg u. ihre Anklager (Tübingen 1869); Die kathol. Kirche unserer Zeit, II (Munich, 1900), 97-102; NEHER, Die kathol. u. evangel. Geistlichen Wurttembergs, 1813-1901 (Ravensburg, 1904); Personalkatalog des Bistums Rottenb. (Rottenburg, 1910); Diozesanarchiv von Schwaben (Stuttgart, 1882 ); concerning the churches see KEPPLER, Wurttembergs kirchl. Kunstaltertumer (Rottenburg, 1888); Das Konigreich Wurttemberg, ed. by the NATIONAL OFFICE OF STATISTICS, 4 vols., 2nd ed. (Stuttgart, 1904-7); Kunst und Altertumsdenkmale im Konigreich Wurttemberg (Esslingen, up to 1909), 60 parts.
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Rotuli
Rotuli, i.e. rolls — in which a long narrow strip of papyrus or parchment, written on one side, was wound like a blind about its staff — formed the earliest kind of "volume" (volumen from volvere, to roll up) of which we have knowledge. Many such rolls have been recovered in their primitive form from the excavations at Herculancum and elsewhere. In the fourth and fifth centuries, however, these rolls began to give place to books bound as we know them now, i.e. a number of written leaves were laid flat one on top of the other and attached together by their corresponding edges. This was a gain in convenience, but for certain purposes rolls were still. retained. To this latter class belonged certain legal records (from which is still. derived the title of the judicial functionary known as the "Master of the Rolls"), also the manuscripts used for the chanting of the Exultet, and especially the documents employed in sending round the names of the deceased belonging to monasteries and other associations which were banded together to pray mutually for each other's dead. These "mortuary rolls" (in French "rouleaux des morts") were called in Latin "rotuli". They consisted of strips of parchment, sometimes of prodigious length, at the head of which was entered the notification of the death of a particular person deceased or sometimes of a group of such persons. The roll was then carried by a special messenger ("gerulus", "rotularius", "rollifer", "tomiger", "breviator", were some of the various titles given him) from monastery to monastery, and at each an entry was made upon the roll attesting the fact that the notice had been received and that the requisite suffrages would be said.
By degrees a custom grew up in many places of making these entries in verse with complimentary amplifications often occupying many lines. It will be readily understood that these records, some of which are still in existence, preserving as they do specimens of ornate verse composition by a representative scholar of each monastery or institution, and engrossed on the roll by some skillful penman in each community, afford valuable materials both for the study of palaeography and also for a comparative judgment of the standard of scholarship prevalent in these different centres of learning. The use of these mortuary rolls flourished most in the eleventh, twelfth, and thirteenth centuries. Some are of prodigious size. That of the Abbess Matilda of Caen, the daughter of William the Conqueror, was seventy two feet long and eight or ten inches wide, but this no doubt was altogether exceptional.
DELISLE:, Rouleaux des morts du IX au XV siecle (Paris, 1866); IDEM in Bibl. de l'ecole des Chartes, series II, vol. III; Sur l'usage de prier pour les morts; THURSTON, A Mediaeval Mortuary-card in The Month (London, Dec., 1896); NICHOLS in Mem. Archaeolog. Institute (Norwich, 1847); MOLINIER, Obituaires francais au moyen-age (Paris, 1886); EBNER, Gebetsverbruderungen (Freiburg, 1891); WATTENBACH, Schriftwesen im Mittelalter (3rd ed., Leipzig), 150-74.
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Ruben
(REUBEN.)
A proper name which designates in the Bible: (1) a patriarch; (II) a tribe of Israel.
I. THE PATRIARCH
Ruben, Jacob's eldest son (Genesis 46:8; 49:3) by Lia, was born in Mesopotamia, and called Ruben ("see ye, a son") as an allusion to Lia's distress because of Jacob's previous dislike of her: "The Lord saw my affliction: now my husband will love me" (Genesis 29:32). Ruben was deprived of his birthright in punishment of an incest which he committed in Chanaan (Genesis 35:22; 49:4). It was at his suggestion that instead of killing Joseph, his brothers threw the latter into a pit, whence Ruben vainly hoped to rescue him (Genesis 37:18-24; 29-30; 42:22). When Jacob refused to allow Benjamin to go to Egypt with his brothers, Ruben offered two of his sons as a pledge that Benjamin would be brought back (Genesis 42:37). To these few biblical data concerning Jacob's firstborn, numerous and worthless Haggadic details are added in rabbinical and apocryphal literature.
II. THE TRIBE OF ISRAEL
Situated east of Jordan, and sharing with the tribe of Gad, the original territory of the Amorrhite king, Sehon, between the Arnon and the Jeboc and as far east as Jaser, the border of the Ammonites. The respective lot of Ruben and Gad cannot be given with perfect accuracy, although on the basis of Josue 13:15-23, Ruben's territorial possessions are usually described as on the east of the Dead Sea and Jordan, between Gad on the north and Moab on the south. Among the prominent towns of the Rubenites were Baalmaon, Bethphogor, Cariathaim, Dibon, Hesebon, Jassa, Medaba, and Sabama. During the journey through the wilderness, the tribe of Ruben counted over 40,000 men (Numbers 1:21; 26:7) and marched with Gad and Simeon on the south side of Israel. To the same period are referred the rebellion of the Rubenite chiefs, Dathan and Abiron, against Moses, and its signal punishment (Numbers 16; Deuteronomy 11:6). After contributing to the conquest of Western Palestine and sharing in the various incidents connected with the erection of a great altar, the descendants of Ruben settled in a district favourable to pastoral pursuits (Numbers 32; Josue 22). Together with the Gadites, they held aloof from the war against Sisara (Judges 5), were smitten by Hazael (IV Kings 10:32-3), and carried into captivity by Teglathphalasar (734 B.C.). The Rubenites were pre-eminently a pastoral race, little fitted to resist invasion, and several of their cities fell into the hands of Moab long before the tribes east of Jordan were carried captive by the Assyrians (cf. Isaias 15; MESA).
FRANCIS E. GIGOT 
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Of the tribe of Reuben were sealed twelve thousand. Revelation 7.5
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Rubrics
I. IDEA
Among the ancients, according to Columella, Vitruvius, and Pliny, the word rubrica, rubric, signified the red earth used by carpenters to mark on wood the line to follow in cutting it; according to Juvenal the same name was applied to the red titles under which the jurisconsults arranged the announcements of laws. Soon the red colour, at first used exclusively for writing the titles, passed to the indications or remarks made on a given text. This custom was adopted in liturgical collections to distinguish from the formulæ of the prayers the instructions and indications which should regulate their recitation, so that the word rubric has become the consecrated term for the rules concerning Divine service or the administration of the sacraments. Gavanti said that the word appeared for the first time in this sense in the Roman Breviary printed at Venice in 1550, but it is found in MSS, of the fourteenth century, such as 4397 of the Vatican Library, fol. 227-28; see also the fifteenth-century "Ordo Romanus" of Peter Amelius. The word is used sometimes to indicate the general laws, sometimes to mark a particular indication, but always to furnish an explanation of the use of the text, hence the saying: "Lege rubrum si vis intelligere nigrum" (read the red if you would understand the black). Thus in liturgical books the red characters indicate what should be done, the black what should be recited, and the Rubrics may be defined as: the rules laid down for the recitation of the Divine Office, the celebration of Mass, and the administration of the sacraments. In some respects the rubrics resemble ceremonies, but they differ inasmuch as the ceremonies are external attitudes, actions considered as accidental rites and movements, while the Rubrics bear on the essential rite.
II. KINDS
Writers distinguish between the rubrics of the Breviary, the Missal, and the Ritual, according as the matter regulated concerns the Divine Office, the Mass, or the sacraments; and again between essential and accidental rubrics according as they relate to what is of necessity or to external circumstances in the act which they regulate, etc. But the chief distinction seems to be that which divides them into general and particular rubrics. The first are the rules common to the same sacred function, e.g., those which regulate the recitation of the Divine Office, whether considered as a whole, in its chief parts, or in its secondary parts; they are at present printed under thirty-four titles in the editions of the Roman Breviary at the head of the part for autumn; those which regulate the celebration of Mass printed at the beginning of the Roman Missal (twenty titles containing the general rules, thirteen others giving the rite to be followed in the celebration, and ten others explaining the defects which may occur); those which regulate the administration of the sacraments (given by the Ritual at the beginning of each of the sacraments, as also by the Pontifical for the sacraments administered by a bishop). The particular rubrics are the special rules which determine during the course of the action what must be done at each period of the year, on certain fixed days, as the days of Holy Week, or when a particular formula is recited. They are inserted in the midst of the formulæ of Breviary, Missal, or Ritual.
III. ORIGIN AND DEVELOPMENT
The Rubrics are as ancient as the Offices themselves. They were long transmitted by oral tradition and when they were consigned to writing it was not in the fullness known to us. Like the various elements of the Divine Office and the Mass, the manner of celebrating them had at first a local character; there were observances peculiar to churches. Thus St. Cyprian (Ep. lvi, in P. L., IV, 410) mentions the peculiarities of Carthage in the administration of the sacraments; St. Augustine in his reply to Januarius (Ep. lv, in P.L., XXXIII, 204) treats at length the rites of the Church, those which might under no circumstances be neglected and those which might be discontinued; St. Gregory the Great, writing to St. Augustine of Canterbury (XI, lxiv, in P.L., LXXVII, 1186) suggests to him the same wise direction with regard to local practices. It is difficult to determine the period at which these rules were consigned to writing. The ancient Sacramentaries, the MSS. Missals, and even the early printed Missals contain some, but very few, rubrics. There is every reason to believe that they were contained in special collections known as Ordinaries, Directories, and Rituals. An Ordo Romanus has been attributed to Gregory the Great (see LITURGICAL BOOKS), but it is difficult to say what it was. Relying on the "Ordines Romani" published by Mabillon, Father Grisar (Civiltà Cattolica, 20 May, 1905) gives the oldest description of the solemn pontifical Mass as dating from the pontificate of Gregory the Great. Hittorp s publication has been much discussed, Cardinal Bona (De divina psalmodia, i, 604) regarding the collection as very ancient but overloaded with the ceremonies of subsequent ages, which is the case with all the ritualistic books. Cardinal Tommasi (Opera, IV, p. xxxv) characterizes it as a confused mass in which it is impossible to distinguish the most ancient and authentic practices. In this primitive state rubrics and ceremonies were generally mingled.
There were no rubricists until the fifteenth and sixteenth centuries. At first they were compilers and worked on separate parts. Cardinal Quignónez found the ancient rubrics obscure and confused; the new rubrics which still exist with some additions and alterations form an excellent exposition borrowed from the "Directorium Officii Divini", published in 1540 by the Franciscan L. Ciconialano with the approval of Paul III. In 1502, under Leo X, Burchard edited the general rubrics of the Roman Missal; they were printed in the edition of the "Missale Pianum" and have thuis reached us. In collaboration with Aug. Patrizi Piccolomini, Burchard also issued (1488) the ordinary and the ceremonies of the pontifical Mass under the title "Romanæ Ecclesiæ Cæremoniarium libri tres"; these have passed into our present Pontifical. Finally the Roman Ritual, edited in 1614 under Paul V, was compiled, with the aid of the Ritual of Cardinal Giulio Antonio Santario, from which most of the rubrics are derived. Thus various collections of the rubrics compiled by individuals have received the approval of the sovereign pontiffs, and since Pius V, instead of being published as separate treatises, they have been inserted in the liturgical books with which they dealt. The S. C. of Rites, instituted by Sixtus V in 1587, is commissioned to approve new rites, to suppress abuses in liturgical matters, issue authentic editions of liturgical books, to interpret the rubrics, and to solve difficulties connected therewith. Besides this interpreting authority, individual liturgists may also write commentaries and explanations on the subject.
IV. OBLIGATORY CHARACTER
In describing the kinds of rubrics we have intentionally omitted mention of distinctions which seem to us without sufficient foundation, writers distinguish between Divine and human rubrics, but as soon as rubrics are approved by the soverign pontiff and promulgated in his name it seems to us that they emanate from a Divine-human authority, and none save the Church has the right to establish such rules. According to a prevalent sentiment, we should do away with the distinction between the preceptive rubrics (those which bind under pain of sin, mortal or venial according to the matter) and directive rubrics (those which are not binding in themselves, but state what is to be done in the form of an instruction or counsel).
It may be said that the rubrics of the liturgical books are real laws; this follows from the definition: they are prescriptions for the good order of external worship in the Catholic Church, they emanate from the highest authority--the sovereign pontiff--and considering the terms in which they are promulgated it does not appear that the supreme head of the Church merely desires to give a counsel. Hence the distinction between the preceptive and directive rubrics is (a) in contradiction to the terms of the definition of rubrics, which are rules, consequently ordinances, laws, whose character is to be at once both directive and preceptive, i.e., to impose an obligation: (b) it is contrary to the mind of the sovereign pontiffs as expressed in their Bulls, which in establishing and promulgating rubrics intend to make them real laws. Pius V in the Bull "Quod a nobis", for the publication of the Roman Breviary (1508), expressed himself as follows: "Statuentes Breviarium ipsum nullo unquam tempore, vel totum vel ex parte mutandum, vel ei aliquid addendum, vel omnino detrahendum esse". The same pope uses similar terms in the Bull "Quo primum tempore", for the publication of the Roman Missal (1870): "Mandantes, ac districte . . . praecipientes ut coeteris omnibus rationibus et ritibus ex aliis Missalibus quantumvis vetustis hactenus observari consuetis, in posterum penitus omissis ac plane rejectis, Missam juxta ritum, modum ac normam quæ per Missale hoc a Nobis nunc traditur decantent ac legant, neque in Missæ celebratione alias cæremonias, vel preces quam quæ hoc Missali continentur addere vel recitare præsumant." No less explicit are the expressions employed by Paul V for the publication of the Ritual (Brief "Apostolicæ Sedi", 1614), by Clement VIII for the publication of the Pontifical (Brief "Ex quo in Ecclesia", 1596), etc.; (c) this distinction is equally contrary to the decrees of the Sacred Congregation of Rites, which constitute a real command, while it cannot be said that they involve a greater obligation than the rubrics which they explain, which would be the case if the rubrics were not preceptive, when the commentary would have greater force than the text itself. (d) It is contrary to the rubricists' manner of expressing themselves. Thus Bissus declares that the rubrics are laws: "Leges tam Missalis quam Breviarii dicuntur Rubricæ, cum legibus et aliis ordinationibus et solent esse firmæ donec revocentur". De Herdt is still more explicit: Rubricæ sunt regulæ juxta quas officium divinum persolvi, Missæ sacrificum celebrari, et sacramenta administrari debent.
It is true that many others admit the distinction between preceptive and directive rubrics, as De Herdt does, but they write from the standpoint of conscience, and when they excuse infractions of the rule it is in virtue of special reasons due to circumstances. It is also objected that certain rubrics are marked "Ad libitum", e.g. the third Collect of the Mass for certain days, the optional recitation of the "Dies Iræ" in low unprivileged Masses for the dead. But even in these cases there is a certain prescription: a third prayer must be said, which is left to the choice of the celebrant; half of the "Dies Iræ" may not be said, but it must either be omitted or said entire. Rubrical indications whose obligatory character is completely lacking, such as the prayers in preparation for Mass, "pro opportunitate sacerdotis facienda", are exceptional instances, the very terms of which show what is to be understood, but these exceptions merely confirm the thesis. To make them the starting-point in establishing a distinction is merely to multiply distinctions at will, a procedure that is all the more useless because it would eventually amount to saying that there are preceptive precepts and non-preceptive precepts. We can only conclude that the distinction between preceptive and directive rubrics should be done away with, or if it be mentioned at all, it should be simply as an historical reference (see Ephemerides Liturgicæ, I, 146). Under certain circumstances rubrics may be modified by custom, but in this respect they do not differ from laws in general.
GAVANTI, Thesaurus sacr. rit. cum addit.. Merati (Venice, 1769); DE HERDT, Sac. liturg. praxis (Louvain, 1863); MENGHINI, Elem. juris liturg. (Rome, 1907); VAN DER STAPPEN, Sac. liturg. cursus (Mechlin, 1898); ZACCARIA, Bib. ritual. (Rome, 1778); ONOMASTICON (Fraenza, 1787).
F. CABROL 
Transcribed by Gerald Rossi

Rudolf of Fulda[[@Headword:Rudolf of Fulda]]

Rudolf of Fulda
Chronicler, d. at Fulda, 8 March, 862. In the monastery of Fulda Rudolf entered the Benedictine Order, studied under the celebrated Rabanus Maurus, and was himself a teacher. He was undoubtedly associated with King Louis the Pious, whose intimate friend he considered himself, but it is not known how long he remained at court. It is probable that, after the elevation of Rhabanus to the Archiepiscopal See of Mainz, Rudolf followed him thence, and only towards the close of his life took up his permanent residence once more at Fulda. He was one of the most distinguished scholars of his time. The "Annales Fuldenses", begun by Einhard and continued (838-63) on the same lines by Rudolf, are valuable contributions to the general history of the period on account of his close connection with the court. Among the many editions of the "Annales Fuldenses sive Annales regni Francorum orientalis", that of Kurze (Hanover, 1891) is the best (German tr.by Wattenbach, "Geschichtsschreiber der deutschen Vorzeit", XXIII, Leipzig, 1889). At the suggestion of his master Rabanus, Rudolf (838) compiled, from notes of the priest Mego and from oral tradition, a life of St. Lioba or Leobgyth (published in "Acta SS.", VII, Sept., Antwerp ed., 760-9, and in "Mon. Germ. Script.", XV, i, 121-31). It was St. Lioba whom St. Boniface called to Bischofsheim on the Tauber to assist him by her activity. Under the misleading title, "Vita beati Rabani Mauri, archiepiscopi Moguntini in Germania", there is extant a work upon the miracles performed by the relics brought to Fulda by Rabanus, interspersed, according to the spirit of the times, with important historical and ethnological notes. In the "Mon. Germ. Script." (XV, 329-41) it is printed under the more correct title, "Miracula sanctorum in Fuldenses ecclesias translatorum". A similar work of much more importance historically is "Translatio sancti Alexandri Wildeshusam anno 851" in "Mon. Germ. Script.", II, 673-81, begun by Rudolf in 863 at the request of Waltbraht, a grandson of Widukin, and completed by Meginhart. Taking the "Germania" of Tacitus for his model, he pictured the history of ancient Saxony and the introduction of Christianity.
WATTENBACH, Deutschlands Geschichtsquellen im Mittelalter, II (Berlin, 1893), 227 sq., 238 sq.; POTTHAST, Bibliotheca historica medii ævi (Berlin, 1896), I, 67; II, 1151, 1429, 1540.
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Rudolf of Habsburg
German king, b. 1 May 1218; d. at Speyer, 15 July, 1291. He was the son of Albert IV, the founder of the Habsburg line, and Countess Heilwige of Kiburg. After the death of his father in the Holy Land, Rudolf pursued an independent line of politics. In the conflict between the papacy and the empire he supported the Hohenstaufens, and, during the interregnum, strove to increase the power of his house, especially in Switzerland. In his extensive domains, of which Swabia formed the centre, he showed himself a good, if stern ruler, and especially in the south won many friends. At the instigation of Gregory X, who threatened to appoint a regent to govern the empire if steps were not taken to restore order to the country by the election of a prince who would exercise an effective rule, Rudolf was chosen emperor 1 October, 1273. Towering but lean of stature, with bony cheeks and hooked nose, he was a courageous warrior, a skilled diplomat, and distinguished alike for unrelenting sternness and genial kindness. Six electors voted for Rudolf; the seventh, Ottakar of Bohemia, abstained from voting. This powerful king ruled from Meissen and the mountains in the north of Bohemia as far as the Adriatic, having added Austria, Styria, Carinthia, and Krain to his inherited domains. When Ottakar was summoned to answer for this alienation of the imperial fiefs, Rudolf proved himself an astute politician in the proceedings against Bohemia. Recognizing that it was impossible to force the German princes to the position of vassals, he utilized every opportunity to enhance the power of his house, for only the possession of great domains could ensure for a German king a position of prominence. Supported by the Church, Rudolf began the war in 1276, and on the Marchfeld on 26 August, 1278, Ottakar lost his throne and his life. The ancient possessions of the Bohemian royal house were left to Ottakar s son Wenceslaus, who was still a minor, but the Austrian lands had to be given up and were formally granted by Rudolf to his sons, as according to the prevailing laws of the empire, the sovereign could not retain confiscated lands. In this manner Ostmark came permanently into the possession of the Habsburgs. Whether the downfall of Ottakar was a German success or not, is still an open question among scholars. In recent times, the opinion has prevailed that, far from being hostile to the Germans, Ottakar favoured German immigration into Bohemia, and that, with the possession of the Austrian lands, he might perhaps have completely germanized Bohemia; and, had he secured the imperial crown, this powerful prince might have given a new importance to the imperial authority. The creation of a strong central power was also the object of Rudolf s politics. For the consolidation of his kingdom about the Danube, peace and stability were necessary, and these only a strong imperial government could guarantee. There was no fixed imperial constitution, and the development of such would have been resisted by the territorial princes. Rudolf was shrewd enough to abstain from attempting forcibly to increase his constitutional powers, and contented himself with preserving such domains and rights as were still left to the crown. He sought to recover the many imperial possessions which had been lost since 1245, moreover he saw to it that the taxes laid upon the imperial cities and towns were duly paid; although he failed to establish uniform system of taxation owing to the resistance of many cities which had to be put down by force of arms before they came to an agreement with the Emperor.
With Rudolf began a period of national peace for Germany which was to last for two hundred years. Taking as his model the pacific settlement made by the Emperor Frederick II, in the Landfrieden at Mainz, in 1235, he drew up a number of agreements which, though often broken, were the chief means of protecting commerce and trade. But here also he had to be content, if the princes and towns really carried out these settlements to do which they claimed as their right and if they really checked the system of robbery, which, under the form of feuds , prevailed more and more. This however was not always the case. Even in such cases Rudolf did not take vigorous measures and prove practically that the maintenance of public peace was the duty of the Emperor. Lesser peace-breakers he punished; greater ones only in case they threatened his dynastic interests. In Swabia his governor (Landvogt) , Count Albert of Hohenberg, fought without much success against Count Eberhard the Illustrious of W rtemberg; against Siegfried, the ambitious Metropolitan of Cologne, he proceeded by force of arms. But it was not the warlike measures of Rudolf, but the defeat of Siegfried near Worringen in 1288 by the Duke of Brabant in the quarrel concerning the inheritance of Duke Walram of Limburg that curbed the ambitious efforts of the archbishop. Rudolf was more successful in his efforts (1289) to settle the disputes in the House of Wettin. But his chief ambition, to secure the imperial crown for his house, he failed to realize. The electoral authority grew stronger during his reign, and the system of electing its kings remained the canker of the German Empire. Until the very last he endeavored to increase the power of his family; indeed, in the east of the empire, he created for his family such a position that a little later it developed into a decisive factor in the subsequent historical evolution of the German Empire. Meanwhile, considering the difficult conditions, he did very much to restore the unity of the empire. By his wise moderation he secured for himself general recognition, being the first emperor for a long period to achieve this end. The many diets which he held must also have strengthened the feeling of the unity of the empire. His foreign policy showed the same wise moderation. He abstained from taking any action in the Italian question, without however resigning the rights of the empire. However much the pope strove to secure the support of the German king against the powerful Charles of Anjou in order to check his power in the south of the peninsula, Rudolf was always able to skilfully avoid the overtures; even the attractions of the imperial crown were of no account in the eyes of this sober and calculating prince. In Burgundian affairs he interfered only as far as his action was likely to increase the power of his house, by strengthening it on the imperial frontiers towards Burgundy. Otherwise his policy in the west was guided by the principle of preserving peaceful relations with France. The death of this upright and popular monarch was received with lamentations throughout the empire. He was buried at Speyer.
LIUDNER, Deutsche Gesch. unter den Habsburgern u. Luxemburgern (Stuttgart, 1888-93); KOPP, Gesch. der eidgen ssischen B nde (Basle, 1882); MICHAEL, Gesch. des deutschen Volkes vom13. Jahrh. bis zum Ausgang des Mittelalters (Freiburg, 1897-1903); SCHULTE, Gesch. der Habsburger in den ersten drei Jahrhunderten (Innsbruck, 1887); REDLICH, Rudolph von Habsburg (Innsbruck, 1903).
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Rudolf of Rudesheim[[@Headword:Rudolf of Rudesheim]]

Rudolf of Rüdesheim
Bishop of Breslau, b. at Rüdesheim on the Rhine, about 1402; d. at Breslau in Jan., 1482. From 1422 to 1426 he studied at the University of Heidelberg from which he graduated as master. He then proceeded to Italy, graduated as doctor in ecclesiastical law and became auditor of the Rota. Numerous benefices were conferred upon him at an early date, particularly in the dioceses of Mainz and Worms. From 1438 onward he represented the cathedral chapter of the latter city at the schismatic Council of Basle, where he formed a friendship with Enea Silvio de' Piccolomini, subsequently Pope Pius II. The latter, his successor Paul II, and the Emperor Frederick III entrusted Rudolf with important missions and difficult negotiations. Pius II named him in 1463 Bishop of Lavant in Tyrol. The See of Breslau was conferred on him in 1468, at a time when the inhabitants were spiritedly resisting their ruler, George Podiebrad, King of Bohemia. The latter had been deposed and excommunicated, but maintained his position as ruler. The war which resulted was protracted beyond Podiebrad's lifetime and terminated, with Rudolf's co-operation, in the Peace at Olmütz in 1479. Now intent more exclusively upon the spiritual welfare of his diocese, the bishop sought to heal the wounds of the war, endeavoured to imbue the diocesan secular and regular clergy with a sound ecclesiastical spirit, and insisted upon the importance of their proper theological training. The acts of the synods held in 1473 and 1475 bear witness to the zeal and energy of the skilful prelate.
ZAUN, Rudolf von Rüdesheim, (Frankfort, 1881); PASTOR, Hist. of the Popes, tr. ANTROBUS, III (London, 1894), 174, 198-201.
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Rudolf von Ems
(Hohenems in Switzerland).
A Middle High German epic poet of the thirteenth century. Almost nothing is known of his life. He himself tells us that he was in the service of the Counts of Montfort and from the anonymous continuator of the "Weltchronik" we learn that the poet died "in welschen richen", i.e. in Italy, whither he had probably gone with King Konrad IV, about 1254. He professes himself a follower of Gottfried von Strassburg, for whom he entertains the greatest admiration, but his moralizing and didactic tendency differs strikingly from Gottfried's joyous sensualism, and he is prone to diffuseness and redundancy. In the choice of subjects he shows a predilection for those that are learned, and he generally draws from Latin sources. The earliest of his extant poems and one of the best is "Der gute Gerhard" in which the simple piety of an humble merchant of Cologne puts to shame the pharisaical ostentation of the Emperor Otto. The didactic tendency is very conspicuous in the poem "Barlaam und Josaphat", which treats awell-known Christian legend that seems to have its root in Buddhist sources and which on account of its glorification of the ascetic life and its defense of Christianity against Paganism was a favorite subject with medieval poets. Another poem on a legendary subject, the conversion of St. Eustace, which Rudolf mentions among his works, has not been preserved. "Wilhelm von Orlens", a courtly epic with a conventional love story, is based on a French original and was written for one Konrad von Winterstetten (d. 1241). Rudolf's most ambitious efforts were the historical epics "Alexander" and "Weltchronik". For the former the chief sources are the "historia de preliis" and the work of Curtius Rufus. The "Weltchronik" was undertaken at the request of King Konrad IV and was to be a complete history of the world from the beginning to the poet's own time. But death intervened and the story breaks off with King Solomon's reign. An anonymous poet then took up the subject and, making free use of Rudolf's material as well as drawing on Godfrey of Viterbo's "Pantheon", he gave a version that carried the story as far as the Book of Judges. This second recension, usually called the "Christ-Herre-Chronik", from its opening words, was subsequently still further amalgamated with Rudolf's version and amplified by various continuators, notably one Heinrich von München (fourteenth century). In this form the work became very popular and was finally resolved into prose.
"Der gute Gerhard" was edited by Haupt (Leipzig, 1840); "Barlaam und Josaphat" by Pfeiffer (Leipzig, 1843). Of the other works there are as yet no critical editions. A MS. reprint of a "Willehalm von Orlens" was given by Victor Junk in "Deutsche Texte des Mittelalters" (Berlin, 1905), II; selections from "Alexander" by Junk in "Beitrage zur Geschichte der deutschen Sprache" (1904), 29, 369-469; from "Weltchronik", by Vilmar, "Die zwei Rezensionen und die Handschriftenfamilien der Weltchronik Rudolfs v. E." (Marburg, 1839).
KRUGER, Stilistische Untersuchungen uber R. v. E. als Nachahmer Gottfrieds (Lubeck, 1896); ZINGERLE, Die Quellen zum Alex. des R. v. E. in WEINHOLD AND VOGT, Germanistische Abhandlungen IV (Breslau, 1885); ZEIDLER, Die Quellen von Rudolfs v. E. Wilhelm von Orlens (Berlin, 1894); JUNK, Die Epigonen des hofischen Epos in Sammlung Goschen, no. 289 (Leipzig, 1906), 16-62.
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Rudolph Agricola
A distinguished humanist of the earlier period, and a zealous promoter of the study of the classics in Germany, born in 1442, or 1443, at Bafflo, hear Groningen, Holland; died at Heidelberg, 28 October, 1485. His family name was Huysmann. He began his study of the higher branches at the University of Louvain, where he studied Cicero and Quintilian, gaining distinction by the purity of his Latin diction and his skill in disputation. He had already become adept in French, and, after taking his degree as Master of Arts, he went to Paris. Here he continued his classical work with Heynlin von Stein, and formed a close friendship with John Reuchlin. Early in the seventies he went to Italy, where he associated himself with the humanists, chiefly in Rome and Ferrara. Devoted to the study of the ancients, he won renown for the elegance of his Latin style and his knowledge of philosophy. He delivered a panegyric on the subject of philosophy in the presence of Hercules d'Este, the Maecenas of humanists. After a sojourn of seven years in Italy, Agricola, returning to Germany, got into close touch with his numerous friends, personally and by letter, and roused their enthusiasm for the promotion of classical learning. His love of independence, however, prevented Agricola from accepting any definite position. In 1481 he spent six months in Brussels, at the court of the Archduke, later Emperor Maximilian I, transacting business for the city of Groningen. Resisting all the efforts of his friends to keep him at court, he accepted the invitation of John of Dalberg, Bishop of Worms, to go to the University of Heidelberg, where he began to deliver lectures in 1482. He was admitted into the closest friendship of Dalberg, the generous benefactor of learning. He now began the study of Hebrew, and published an original translation of the Psalms. His fruitful activity in Heidelberg was, unfortunately, of short duration, being brought to a sudden close by his journey to Rome (1485), whither he accompanied John of Dalberg, who was sent as an ambassador to Innocent VIII. Shortly after his return, Agricola was stricken with a fatal illness, and died at Heidelberg.
To Agricola belongs the palm as pioneer of classical learning in Germany. His importance cannot be estimated by the works which he wrote; he must be classed with those who accomplished more by their personal influence, and the powerful stimulus they gave to their contemporaries than by their own literary achievements. Thus we gather the full significance of Agricola's work from the testimony of his contemporaries, who bestow upon him the highest praise. "It is from my teacher, Agricola," says the distinguished master, Alexander Hegius, "that I have learned all that I know, or that people think I know." Notwithstanding the impulse Agricola's zeal gave to classical learning, he did not neglect his mother tongue. At the same time he was of a deeply religious disposition, and possessed of lively faith. His reputation was stainless. During the last years of his life, he took up the study of theology. His discourse "De Nativitate Christi" breathes a spirit of deep piety. The most important of his pedagogical writings is the treatise "De studio formando", which he sent to his friend Barbarianus; chief among his philosophical works is "De Inventione Dialectica" A collective edition of his works (Letters, Treatises, Translations, Poems, and Discourses) appeared in two quarto volumes (Cologne, 1539), under the title "Rudolphi Agricolae Lucubrationes aliquot lectu dignissimae in hunc usque diem nusquam prius editae, per Alardum Amstelodamum."
MELANCHTHON, Oratio in Rud. Agricolam, in Corpus reformater., XI, col. 438-446; SCHOEPERLIN, Dissertatio de Rud. Agricolos Frisii in elegantiores litteras promeritis (Jena, 1753); EPERMANN, Dissert. de Rud. Agricola litterarum per Germaniam instauratore, inter Graecos graecissimo, inter Latinos latinissimo (Upsala, 1762); TRESLING, Vita et merita Rud. Agricolae (Groningen, 1830); BOSSERT, De Rud. Agricola Frisio, litterarum in Germania restitutore (Paris, 1865); MEINERS, Lebensbeschreibungen ber hmter Manner aus der Zeit der Wiederherstellung der Wissenschaften (2 vols., Zurich, 1796), 332-363; GEIGER, Art. Agricola Rud. in Allgemeine deutsche Biographie (Leipzig, 1875), I, 151 sqq.; F. v. BEZOLD, Rudolf Agricola, ein deutscher Vertreter der italienischen Renaissance: Festrede (Munich, 1884); IHM, Der Humanist R. Agricola, sein Leben und seine Schriften, in Sammlung der bedeutendsten p dagogischen Schriften (Paderborn, 1893); JANSSEN, Geschichte des deutschen Volkes (6th ed.), I, 56-58; ERHARD, Geschichte des Wiederaufbl hens wissenschaftl. Bildung, I, 374-415; RITTER, Geschichte der Philosophic, IX, 261-267; RAUMER, Gesch. der Pedagogik veto Wiederaufbl hen klassischer Studien bis auf unsere Zeit, 2d ed. (Stuttgart, 1846), I, 79-87; GEIGER, Humanismus und Renaissance in Italien und Deutschland, in Onckensche Sammlung (Berlin, 1882).
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Rudolph von Langen
Humanist and divine, b. at the village of Everswinkel, near Munster, Westphalia, 1438 or 1439; d. at Munster, 25 Dec., 1519. His family belonged to the nobility; according to Hermann Hamelmann, he received his schooling at Deventer, in the school of Thomas a Kempis, together with Rudolf Agricola, Alexander Hegius, Anton Liber of Soest, Count Maurice von Spielenberg, and Ludwig Dringenberg. But this cannot be possible. Thomas was certainly not a teacher. Count Spielenberg and Dringenberg were much older; possibly Agricola and Liber were his schoolfellows, but where there is no saying. In 1456 he entered the University of Erfurt, and received the degree of B.A. in 1459, and M.A. in 1460. But before this he was made canon of the cathedral of Munster, and provost of the old cathedral in 1462. He went to Rome in 1466 in connection with the election of a bishop. But Hamelmann is wrong in what he has to say about his having been the scholar of the most renowned Italian humanists. He was only there a short time. Neither did Count Spiegelberg go with him, as he went to Rome in 1463, and several of the other scientists mentioned had been dead a long time. But it is true that Langen absorbed many new ideas in Italy. At Munster he was the centre of literary life, as well as of humanistic efforts. He was surrounded by a group of men of similar tastes. He possessed a good classical library, which he liberally placed at the disposal of others. Young Hermann von dem Busche was one of his pupils, to whom he imparted a love of classical literature. Hamelmann says he went to Rome a second time, with Hermann von dem Busche (1486). But this is not very probable.
Langen's own literary work is not important. It is true that he was well read, but he lacked poetical talent. He wrote a poem about the destruction of Jerusalem, which has not been preserved; also a prose work, which was published in Deventer about 1485. In 1486 the first printing office at Munster, belonging to Johann Limberg, printed his poems. In 1493 he published the "Rosarium beatissimae virginis gloriosissimaeque dei matris Mariae"; about 1494 an epitaph on Albertus Magnus; and the "Horae de sancta cruce" in 1496. All these, as well as numerous other lesser poetical attempts. met with no better success than the collection of 1846, in spite of their ethical gravity, and his inspiration for all that was noble and good. But Langen's influence upon others was far more important. His most meritorious work was the reform which he brought about in the cathedral school, which took place in 1500. It became a humanistic institution, patterned after the one at Deventer. The course of instruction was changed, and other masters were called. But the school was more indebted to the subrector, Johannes Murmellius, than to the rector, Timann Kemener; the former was one of the ablest German humanists, and the flourishing condition of the school and its widespread influence, which reached to Schleswig and Pomerania, drew numerous scholars. It was by this work that Langen raised the literary life of the town of Munster to the greatest activity. He was a pious and noble man, who led a truly religious life. The inscription on his tomb at Munster lauds him as the patron of scholars and the friend of the poor.
PARMET, Rudolph von Langen: Leben und gesammelte Gedichte des ersten Munsterischen Humanisten (Munster, 1869); NORDHOFF, Denkwurdigkeiten aus dem Munsterischen Humanismus (Munster, 1874); HAMELMANN, Oratio de Rudolf Langio von 1580 in Geschichtliche Werke, I, pt. II, 1-34: I, pt. III, 15-371 (Munster, 1905-1908); REICHLING, Die Reform der Domschule zu Munster (Berlin, 1900); BOHMER, Das literarische Leben in Munster (Munster, 1906).
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Rudolph William Basil Feilding
The eighth Earl of Denbigh, and ninth Earl of Desmond, b. 9 April, 1823; d. 1892. He was educated at Eton College and Trinity College, Cambridge, where he took the degree of Master of Arts. He was received into the Church in 1850, and took an active part in many Catholic works of charity under Cardinal Wiseman. As Viscount Feilding he was appointed honorary treasurer, jointly with Viscount Campden and Mr. Archibald J. Dunn, of the Peter's Pence Association. He was a man of great courage and independence of character, qualities needed in the middle of the nineteenth century when the English Protestant mind was much inflamed in consequence of the establishment of the Catholic hierarchy in England. As a thanksgiving for hisconversion, he built the Franciscan monastery at Pentasaph, North Wales.
ARCHIBALD J. DUNN 
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Rufford Abbey
A monastery of the Cistercian Order, situated on the left bank of the Rainworth Water, about two miles south of Ollerton in Nottinghamshire, was founded by Gilbert de Gant in or about 1147, and colonized with monks from Rievaulx abbey. Gilbert endowed it with the manor of Rufford, and shortly afterwards added "Cratil" (Wellow), Barton, and Willoughby; these donations were confirmed by Stephen and Henry II, who also granted exemption from certain tolls and customs. Other benefactions followed and the abbey grew rich enough to be required in 1310 to supply victuals for Edward II's expedition to Scotland, and to be asked in 1319 for a contribution towards making good the losses suffered by the Archbishop of York through the Scottish war; yet in 1409 it escaped payment of a tenth to the king on the ground of extreme poverty. The published lists of abbots, in Dugdale and the Victoria County History, begin with Philip de Kyme, a well-known Lincolnshire magnate, whose inclusion is due to a mis-punctuation in a Pontefract charter. Both lists also omit the following early abbots: Gamellus, who occurs as witness to a Kirkstead charter of 1148-49 (Dugdale, V, 420) and is eulogized in two epitaphs contained in a Rufford manuscript now in the British Museum (Tit. D. xxiv, ff., 81b, 88); Elias (1156 and 1160), in Bulls of Adrian IV and Alexander III (Harl. Ch. 111, A.2,5); Matthew (c. 1170-80), in various undated charters (Harl. MS. 1063, ff. 10b, 65b, etc.); William, oc. between 1189-95 ("Reg. of Abp. W. Gray", Surtees Soc., p. 39); Walter, 1212 (Harl. MS. 1063, f. 66); Robert, 1228 (ib., f. 127b); John, c. 1260-70 (ibid., f. 22b). The last abbot but one, Rowland Blyton, or Bliton, left Rufford in 1533 to become Abbot of Rievaulx. His successor, Thomas Doncaster, was given a pension of £25 at the dissolution in 1536; but relinquished it within a few months on becoming rector of Rotherham. The dissolved abbey, with its estates, valued at £246 15s. 5d. yearly, was granted in 1537 to George Talbot, fourth Earl of Shrewsbury. On the death of Edward, eighth earl, in 1618, it passed to Sir George Savile through his marriage with Lady Mary Talbot; and it has remained ever since in the possession of the Savile family, the present owner being John, Lord Savile. The remains of the monastic buildings are incorporated in the modern mansion.
DUGDALE, Monast. Anglicanum, V (1825), 517-21; PAGE, Victoria History of co. Nottingham, ii (1910), 101-5; WARNER AND ELLIS, Facsimiles of Brit. Mus. Charters, I (1903), no. 48; authorities cited, especially Harl. MS. 1063, a seventeenth cent. transcript of Abbot John Lyle's chartulary compiled in 1471.
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Ruggiero Giovanelli
Composer, b. at Velletri, near Rome, in 1560; d. at Rome, 7 January, 1625. In 1584 he was appointed choir-master at the church of San Luigi de' Francesi in Rome, and subsequently at the Chiesa dell' Anima. As a composer of madrigals he was exceedingly fertile, and his six books of them, with one of canzonets and vilanelles, appeared between the years 1585 and 1606. So great was his fame as a choir-master and composer that on the death of the illustrious Palestrina, he was appointed his successor, 12 March, 1594. Among his sacred works are some beautiful masses for eight and twelve voices, and some pleasing motets. So little is known of his later years that biographers could formerly find no trace of Giovanelli after 1615, at which date he published the second volume of his new edition of the Graduale known as the "Medicean". However, thanks to the researches of W.H. Frey, of Berlin, it is now certain that Giovanelli lived ten years longer. He was buried in the church of Santa Marta.
BAINI, Memorie storico-critiche (Rome, 1828); EITNER, Quellenlexikon (1900-1904); GROVE, Dict. of Music and Musicians, ed. MAITLAND (London, 1906), II; Kirchenmusikalisches Jahrbuch (Ratisbon, 1909), XXII.
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Ruggiero Giuseppe Boscovich
A Dalmatian Jesuit and well-known mathematician, astronomer, and natural philosopher, b. at Ragusa, 18 May 1711; d. at Milan, 13 February, 1787. He was the youngest of six brothers and his education began at the Jesuit college of his native city. Being early impressed by the success achieved by his masters, he resolved to receive admission into their ranks, and on 31 October, 1725, at the youthful age of fourteen, he entered the novitiate of the Society of Jesus in Rome. His unusual talents manifested themselves particularly during the years devoted to literary and philosophical studies at the Collegio Romano, the most celebrated of the colleges of the Society of Jesus. Thus, for example, young Boscovich discovered for himself the proof of the theorem of Pythagoras. His professor, especially Father Horatio Borgondi, professor of mathematics, knew how to cultivate talents, and he made such progress, especially in mathematics, that he was able to take the place of his former professor at the Roman College even before the completion of his theological studies. As soon as he had completed the ordinary studies of a young Jesuit, he was appointed regular professor of mathematical science at the same college. He performed the duties of this office with much distinction for a whole generation, as is evidenced by the numerous Latin dissertations which he published nearly every year, according to the custom of the time. These show Boscovich's preference for astronomical problems. Among them may be mentioned:
. The Sunspots (1736);
. The Transit of Mercury (1737);
. The Aurora Borealis (1738);
. The Application of the Telescope in Astronomical Studies (1739);
. The Figure of the Earth (1739);
. The Motion of the heavenly Bodies in an unresisting Medium (1740);
. The Various Effects of Gravity (1741);
. The Aberration of the Fixed Stars (1742).
Problems in pure mathematics as well as philosophical speculations regarding the various theories on the constitution of matter also engaged his attention and he took an active part in all scientific discussions which agitated the learned world of his time. To these belong his The Deviation of the earth from the probable Spherical Shape; Researches on Unusual Gravitation; The Computation of a Comet's Orbit from a Few Observations, etc. His able treatment of these and similar problems attracted the attention of foreign, as well as of Italian, Academies, several of which--among them Bologna, Paris, and London--admitted him to membership. At Paris he shared with the famous mathematician Euler the honor of having submitted the correction solution to a prize problem.
Boscovich also showed much ability in dealing with practical problems. To him was due the project of the Observatory of the Collegio Romano, which afterwards became so well known. He first suggested using the massive dome-pillars of the college church of St. Ignatius as a foundation, on account of their great stability. (The church dome has not yet been completed, so the pillars still await the substructure planned by the architect.) The unfavorable circumstances of the time, and the storms brewing against the Jesuits, which ended, as is well known, in the suppression of the Society, prevented Boscovich's plan from being carried out until 1850, when Father Secchi, his worthy successor, was able to bring it to completion. There is a close parallel, it may be observed, between these two coryphaei of the Roman College, and Boscovich may, without hesitation, be considered the intellectual forerunner of Secchi. Like Secchi, too, he was the advisor of the papal Government in all important technical questions. Thus, when in the middle of the eighteenth century the great dome of St. Peter's began to show cracks and other signs of damage, causing consternation to the pope and to the Eternal City, Boscovich was consulted, and the excitement was not allayed until his plan to place large iron bands about the dome was carried out. His advice was sought when there was a question of rendering innocuous the Pontine marshes and he was also entrusted with the survey of the Papal States. Pope Benedict XIV commissioned him and his fellow Jesuit, Le Maire, to carry out several precise meridian arc measurements, and it seems to have been due chiefly to his influence that the same pope, in 1757, abrogated the obsolete decree of the Index against the Copernican system.
Many universities outside of Italy sought to number Boscovich among their professors. He himself was full of the spirit of enterprise, as was shown when King John V of Portugal petitioned the general of the Jesuits for ten Fathers to make an elaborate survey in Brazil. He voluntarily offered his services for the arduous task, hoping thus to be able to carry out an independent survey in Ecuador, and so obtain data of value for the final solution to the problem of the figure of the earth, which was then exciting much attention in England and France. His proposal lead to the initiation of similar surveys in the Papal States, the pope taking this means of retaining him in his own domain. A detailed account of the results of the work appeared in a large quarto volume (Rome, 1755) entitled: "De litterariâ expeditione per Pontificam ditionem ad dimetiendos duos meridiani gradus et corrigendam mappam geographicam." A map of the Papal States made at the same time, which corrected many previous errors, proved to be likewise a wholesome contribution to the discussion regarding the more or less spherical form of the earth. Many of the triangulations were accomplished by no slight difficulties. The two base-lines employed in the survey--one on the Via Apia, the other in the neighborhood of Rimini--were measured with great care. The first was redetermined in 1854-55 by Father Secchi, as the mark indicating one end of the line measured by Boscovich and La Maire had been lost. (Cf. Secchi's work: Misura della Base trigonometrica esequita sull via Appia per ordine del governo pontifico, Roma, 1858.) Besides his work in mathematical astronomy, we also find Boscovich speculating, upon scientific grounds, on the essence of matter and endeavoring to establish more widely Newton's law of universal gravitation. As early as 1748 we meet essays from his pen in this field of thought, e. g. De materiae divisibilitate et du principiis corporum dissertatio (1748); De continuitatis lege et ejus consectariis pertinentibus ad prima materiae elementa eorumque vires (1754); De lege virium in natura existentium (1755); Philosophiae naturalis theoria redacta ad unicam legem virium in natura existentium (1758). Boscovich, according to the views expressed in these essays, held that bodies could not be composed of a continuous material substance, nor even of contiguous material particles, but of innumerable point-like structures whose individual components lack all extension and divisibility. A repulsion exists between them which is indeed infinitesimal but cannot vanish without compenetration taking place. This repulsion is due to certain forces with which these elements are endowed. It tends to become infinite when they are in very close proximity, whereas within certain limits it diminishes as the distance is increased and finally becomes an attractive force. This change is brought about by the diverse direction of the various forces. Boscovich divided his last-mentioned exhaustive work into three parts, first explaining and establishing his theory, and then pointing out his applications to mechanical problems, and finally showing how it may be employed in physics. His attempt to reduce the complicated laws of nature to a simple fundamental law aroused so much interest that in 1763 a third, and enlarged edition of his "Theoria philosphiae naturalis" (Venice, 1763) had become necessary. The publisher added as an appendix a catalogue of Boscovich's previous works. There are no less than sixty-six treatises dating from 1736--a proof of his literary activity. Some have already been mentioned, and to these may be added his "Elementorum matheseos tomi tres," in quarto (1752).
Boscovich attracted attention by his political writings as well as by his scientific achievements. His Latin verses in which he eulogized the Polish king, Stanislaus, Pope Benedict XIV, and various Venetian noblemen, were read before the Arcadian Academy of Rome. His "Carmen de Solis ac Lunae defectibus" (5 vols., London, 1760) was much admired. His services were also in demand in several cities and provinces. Thus, in 1757, he was sent by the city of Lucca to the Court of Vienna to urge the damming of the lakes which were threatening the city. He acquitted himself of this task which such skill that the Luccans made him an honorary citizen and rendered him generous assistance on his scientific journeys, both in Italy, France, and England. While in England he gave the impulse to the observations of the approaching transit of Venus, on 6 June, 1761, and it is not unlikely that his proposal to employ lenses composed of liquids, to avoid chromatic aberration, may have contributed to Dolland's success in constructing achromatic telescopes. The citizens of Ragusa, his native town, besought him to settle a dispute in which they had become involved with the King of France--an affair which the pope himself deigned to adjust. Bascovich returned from England in company with the Venetian ambassador who took him by way of Poland as far as Constantinople. He availed himself of this opportunity to extend and complete his archeological studies in these countries , as may be gathered from his journal published at Bassano in 1784: "Giornale d'un viaggio da Constantinopli in Polnia con una relazione della rovine de Troja." The hardships of this journey shattered his health, yet we find him shortly after (1762) employed at Rome in various practical works, such as the draining of the Pontine marshes. In 1764 he accepted the appointment of professor of mathematics at the University of Pavia (Ticinum). At the same time, Father Le Grange, the former assistant of father Pezenas of the Observatory of Marseilles, was invited by the Jesuits of Milan to erect an observatory at the large college of Brera. He was able to avail himself of the technical skill of Boscovich in carrying out his commission and it may be questioned to which of the two belongs the greater credit in the founding of this observatory which, even in our own time, with that of the Collegio Romano, is among the most prominent of Italy. It was Boscovich who selected the southeast corner of the college as a site for the observatory and worked out the complete plans, including the reinforcements and the necessary remodeling for the structure. Building operations were immediately begun, and in the following year, 1765, a large room for the mural quadrants and meridian instruments, another for the smaller instrument, and a broad terrace, with several revolving domes to contain the sextants and equitorials, were completed. Such was the stability of the observatory that the new 18-inch glass of Schiaparelli could be mounted in it although a cylindrical dome of 13 yards, 4 inches now takes the place of the octogonal hall of Boscovich.
The London Academy proposed to send Boscovich in charge of an expedition to California to observe the transit of Venus in 1769, but, unfortunately, the opposition manifested everywhere to the Society of Jesus and leading finally to its suppression, made this impossible. He continued, however, to give his services to the Milan Observatory for whose further development he was able to obtain no inconsiderable sums of money. In particular the adjustment of the instrument engaged his attention, a subject about which he left several papers. But as his elaborate plans received only partial support from his superiors and patrons, he thought seriously in 1772 of severing his connection with the observatory, and, in fact, in the same year, Father La Grange was placed in complete charge of the new institution. Boscovich was to become professor at the University of Pisa, but Louis XV gained his services and invited him to Paris, where a new office, Director of Optics for the Marine--d'optique au service de la Marine--with a salary of 8,000 francs, was created for him. He retained this position until 1783 when he returned to Italy to supervise the printing of his as yet unpublished works in five volumes, for it was not easy to find a suitable publisher in France for books written in Latin. In 1785 there appeared at Bassano, "Rogerii Josephi Boscovich opera pertinentia ad opticam et astronomiam. . .in quinque tomos distributa," the last important work from the pen of this active man, who, after its completion, retired for a time to the monastery of the monks of Vallombrosa. He returned to Milan with new plans, but death shortly overtook him at the age of seventy-six, delivering him from a severe malady which was accompanied by temporary mental derangement. He was buried in the church of Santa Maria Podone.
Boscovich, by his rare endowments of mind and the active use which he made of his talents, was preeminent among the scholars of his time. His merits were recognized by learned societies and universities, and by popes and princes who honored him and bestowed favors upon him. He was recognized as a gifted teacher, an accomplished leader in scientific enterprises, an inventor of important instruments which are still employed (such as the ring-micrometer, etc.) and as a pioneer in developing new theories. All this, however, did not fail to excite envy against him, particularly in the later years of his life in France, where men like d'Alembert and Condorcet reluctantly saw the homage paid to the former Jesuit, and that, too, at a time when so many frivolous charges were being made against his lately suppressed order. This hostility was further increased by various controversies which resulted in differences of opinion, such as the contention between Boscovich and Rochon regarding priority in the invention of the rock crystal prismatic micrometer. (Cf. Delambre, Historie de l'Astronomie du XVIIIe siecle, p. 645.) The invention of the ring-micrometer, just mentioned, which Boscovich describes in his memoir "De novo telescopii usu ad objecta coelestia determinanda" (Rome, 1739), has been ascribed without reason by some to the Dutch natural philosopher Huygens. The chief advantage of the simple measuring instrument designed by Boscovich consists in its not requiring any artificial illumination of the field of the telescope. This makes it useful in observing faint objects, as its inventor expressly points out in connection with the comet of 1739. The novel views of Boscovich in the domain of natural philosophy have not, up to the present time, passed unchallenged, even on the part of Catholic scholars. Against his theory of the constitution of matter the objection has been raised that an inadmissible actio in distans is inevitable in the mutual actions of the elementary points of which material bodies are supposed to be composed. The theory therefore leads to Occasionalism. Acknowledgement must, however, must be made of the suggestiveness of Boscovich's work in our own day, and the germs of many of the conclusions of modern physics may be found in it. His illustrious successor at the Observatory of the Collegio romano, Father Angelo Secchi, in his "Unita delle forze fisiche" has in many respects followed in his footsteps, and in fact the cosmological views held by many later natural philosophers furnish unequivocal proof of the influence of the theories maintained by Boscovich.
Among his many smaller works (for a full list, cf. Sommervogel, cited below), the following deserve special attention: De annuis stellarum fixarum aberrationibus (Rome, 1742); De orbitus cometarum determinandis ope trium observationem parum a se invicem remotarum (Paris, 1774); De recentibus compertis pertinentibus ad perficiendam dioptricam (1767). His chief works, however, are:
. De litteraria expeditione per Pontificam ditionem (1755);
. Theoria philosophiae naturalis (1758);
. Opera pertinentia ad opticam at Astronomiam maxima ex parte nova et omnia hucusque inmedita (1785).
The second was published in Vienna 1758-59, in Venice, 1763, and again in Vienna in 1764. The last-named work was subjected to an exhaustive criticism by Delambre, by no means a friend of the Jesuits. He closes with these words: Boscovich in general manifests a preference for graphical methods in the use of which he gives evidence of great skill. in his whole work he shows himself a teacher who prefers to lecture rather than to lose himself in speculations."
The most extended biographical account of Boscovich may be found in Vitae Italorum, Auctorae Angelo Fabronio, Academiae Pisanae curatore (Pisa, 1789), XIV; cf. also Sommervogel, Bibl. de la c. de J. (Brussels, 1890) I, col. 1828-50. For shorter accounts, cf. Zamagna (Ragusa, 1787); Lalande (Paris, 1792); Ricca (Milan, 1789); Bagamonti (Ragusa, 1789); Bizzaro (Venice, 1817);Galleria di ragusani illustri (Ragusa, 1841); Vaccolini in Giornale arcadico (1842), XCII, 174.
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Rule of Saint Francis[[@Headword:Rule of Saint Francis]]

Rule of Saint Francis
As known, St. Francis founded three orders and gave each of them a special rule. Here only the rule of the first order is to be considered, i.e., that of the Friars Minor, under the following headings: I. ORIGIN AND CONTENTS OF THE RULE; II. INTERPRETATION AND OBSERVANCE OF THE RULE.
I. ORIGIN AND CONTENTS OF THE RULE
(1) Origin
There is, as in so many other points in the life of St. Francis, not a small amount of doubt and controversy about the Rule of St. Francis. Whether St. Francis wrote several rules or one rule only, with several versions, whether he received it directly from heaven through revelation, or whether it was the fruit of long experience, whether he gave it the last touch or whether its definite form is due to the influence of others, all these are questions which find different answers. However in some cases, it is more a question of words than of facts. We may speak of three successive rules or of three successive versions of the same rule; that makes little difference, since the spirit in the three cases is the same. For clearness, we shall speak simply of the three rules, the first of which is of the year 1209, the second of 1221, the third of 1223; expounding more especially the one of 1223, as this is properly the Rule of St. Francis, the object of this article.
(a) The Rule of 1209
This is the rule St. Francis presented to Innocent III for approval in the year 1209; its real text is not known. If, however, we regard the statements of Thomas of Celano (I Cel., i, 9 and 13, ed. d'Alencon, Rome, 1906) and St. Bonaventure (Legenda major, c. iii), we are forced to conclude that this primitive rule was little more than some passages of the Gospel heard in 1208 in the chapel of Portiuncula. From which Gospel precisely these words were taken, we do not know. The following passages, Matt., xix, 21; Matt., xvi, 24; Luke, ix, 3, occurring in the second rule (i and xiv), are considered as a part of the original one of 1209. They enjoin apostolical life with all its renouncements and privations. The three vows of obedience, chastity, and poverty, essential to any religious order, and some practical rules of conduct were added. Thomas of Celano says in this regard (I Cel., i, 13): "Blessed Francis, seeing that the Lord God was daily increasing the number [of the brethren] for that very purpose, wrote down simply and in few words for himself and for his brethren, both present and future, a pattern and rule of life, using chiefly the language of the holy Gospel after whose perfection alone he yearned" [version of Ferrers Howell (London, 1908), p. 31]. St. Bonaventure (loc. cit.) and the so-called "Legend of the Three Companions" (viii) repeat almost the same words. The fact can otherwise be gathered from the description of the early state of the order, made by St. Francis himself in the "Testament": "And when the Lord gave me some brothers, no one showed me what I ought to do, but the Most High Himself revealed to me that I should live according to the form of the holy Gospel. And I caused it to be written in few words and simply, and the Lord Pope confirmed it for me" (version of Paschal Robinson). These last words of St. Francis refer to the oral approval of the original rule, given by Innocent III, 1209. Angelo Clareno, in his (not printed) "Exposition of the Rule," alleges that this rule was approved in the Fourth Lateran Council, 1215. But this is not certain; it is not even proved that St. Francis was in Rome at that time. Still, indirectly, Angelo Clareno is right, inasmuch as the prohibition of founding new orders, decreed at this council, was not applied to St. Francis's institute. Some letters of Honorius III, given 1219 (Bullarium Franciscanum, I, 2), may also be considered as a general approbation of the life and rule of the friars. The text of the primitive rule seems to have perished very early, since Hugo of Digne (Expositio in Regulam, Prologus and c. xii) in the middle of the thirteenth century, Ubertino of Casale (Arbor Vitae, Bk. V, c. v, Venice, 1485, f.E.II, v., a) and Angelo Clareno (Expositio in Regulam, passim) in the beginning of the fourteenth century, quote constantly as the first rule, confirmed by Innocent III, the one written in 1221. However, endeavours of reconstruction have been made by Karl Mueller (Die Anfaenge des Minoritenordens und der Bussbruderschaften, Freiburg im Br., 1885, 185-188), and by H. Böhmer (Analekten zur Geschichte des Franciscus von Assisi, Tuebingen and Leipzig, 1904, 88-89). This first rule marks the stage of the order governed by St. Francis's personal authority, and it is quite natural that this first attempt could not be developed as later rules were. But to conclude hence that Francis did not intend to found an order properly so called, in other words, to write any religious rule at all, is quite different. All that can be said is this, that St. Francis did not take as his model any monastic order, but simply the life of Christ and His Apostles, the Gospel itself.
(b) The Rule of 1221
If we give credit to Jacques de Vitry, in a letter written at Genoa, 1216 (Böhmer, loc. cit., 98), and to the traditional "Legend of the Three Companions" (c. xiv), the rule of 1209 was successively improved at the annual general chapter at Portiuncula by new statutes, the fruit of ever-growing experience. Jacques de Vitry (loc. cit.) writes: "The men of this Religion with great fruit assemble every year at a determined place, that they may rejoice in the Lord and take their meals, and by the counsel of good men they make and promulgate holy statutes, which are confirmed by the Pope." Indeed Thomas of Celano records one such statute (II Cel., ii, 91): "He [Francis], for a general commonition in a certain Chapter, caused these words to be written: 'Let the Friars take care not to appear gloomy and sad like hypocrites, but let them be jovial and merry, showing that they rejoice in the Lord, and becomingly courteous.'" This passage is literally found in the rule of 1221, c. vii. The traditional "Legend of the Three Companions" says (c. xiv): "At Whitsuntide [every year] all the brethren assembled unto St. Mary and consulted how best they might observe the Rule. Moreover St. Francis gave unto them admonition, rebukes, and precepts, according as seemed good unto him by the counsel of the Lord." And c. ix: "For he [St. Francis] made divers Rules, and essayed them, before he made that which at the last he left unto the brethren" (translation of Salter, London, 1902, p. 88, 60). During the years 1219-1220 in the absence of the holy founder in the East, some events happened which determined Francis to recast his rule, in order to prevent similar troubles in the future. The only author who informs us well on this point is Jordanus of Giano in his Chronicle (Analecta Franciscana, I, iv sq.; ed. Böhmer, Paris, 1908, 9 sq.). The vicars left in charge of the brothers by St. Francis having made some innovations against the spirit of the rule, and St. Francis having heard of this, he immediately returned to Italy and with the help of Cardinal Ugolino repressed the disorders. Jordanus (ed. Böhmer, p. 15) then goes on: "And thus the disturbers with the help of the Lord being kept down, he [St. Francis] reformed the Order according to its statutes [alias institutions, Instituta]. And the blessed Francis seeing that brother Caesarius [of Spires] was learned in holy letters, he charged him to embellish with texts of the Gospel the Rule which he himself had written with simple words." The narrative of Jordanus, precious though it be, is incomplete. "Speculum perfectionis" (ed. Sabatier, Paris, 1898, c. lxviii), Angelo Clareno (Felice Tocco, "Le due prime Tribolazioni dell'Ordine Francescano," Rome, 1908, p. 36; Döllinger, "Sektengeschichte," II, 440 sq.; and "Expositio in Regulam"), Bartholomew of Pisa [Liber Conformitatum fruct., XII, pars II, ed. Milan, 1510, f. cxxxv, v., a, Anal. Franc., IV (1906), 585] tell us that at some general chapter the ministers and custodes, alias the learned brethren, asked Cardinal Ugolino to use his friendship with St. Francis that he might introduce some organization into the order according to the Rules of St. Augustine, St. Benedict, and St. Bernard, and that they might receive some influence. St. Francis being questioned, answered that he was called to walk by the way of simplicity, and that he would always follow the folly of the Cross. The chapter at which this occurred was most, likely the one of 1220.
The authority of the aforesaid sources may be contested, still, an allusion to those events may be seen in Il Cel., ii, 141. At any rate in a Bull of Honorius III, Viterbo, 22 Sept., 1220 (Bull. Franc., I, 6), addressed "to the Priors or Custodes of the Friars Minor," one year of novitiate is introduced, in conformity with other orders, after which no one may leave the order (c. ii of the rule of 1221). Furthermore we see in c. xviii of the second rule, that much authority is given to the ministers through the general chapter, which hitherto had been frequented by all the brothers, but now is reserved to the ministers. The second rule was probably published at the General Chapter of Portiuncula, 1221, where for the last time all the friars convened. It was certainly in use in the autumn of the same year, since the Friars in Germany held at Augsburg, Oct., 1221, a provincial chapter in accordance with c. xviii of this rule (See Jordanus, c. xxiii, Analecta Franciscana, i, 9; ed. Böhmer, p. 27). The second rule is called "Regula prima" by all older Franciscan writers, it being the first known in its text, or also "Regula non bullata," for it was never solemnly confirmed by a papal Bull. It has been preserved in many manuscripts and has been often printed, but there are some noteworthy discrepancies of text in chaps. x and xii. The following remarks may be added to characterize it. The rule of 1221 consists of twenty-three chapters, some of which are composed almost entirely of scriptural texts; in others many admonitions are found and towards the end even prayers. The introductory words "Brother Francis . . . promises obedience and reverence to our Lord Pope Innocent" (d. 1216) show clearly that the second rule is only an enlarged version of the primitive one. In chaps. iv and xviii appears an organization, which at the time the first rule was written (1209) could not have existed, since St. Francis had then only twelve companions. Chap. vii, on Working and Serving, is almost certainly of the primitive rule, for its prohibition "not to be chamberlains nor cellarers, nor overseers in the houses of those whom they serve," found scarcely, or only exceptionally, any application in 1221. The Life of Brother Giles (Analecta Francisc., iii, 74 sq., and the introduction of Robinson's "The Golden Sayings of the Blessed Brother Giles," Philadelphia, 1907) may be read as an illustration of this chapter. It may appear strange that neither Thomas of Celano nor St. Bonaventure mentions this second rule, which certainly marked an important stage in the Franciscan Order. The reason thereof may be because it was composed in connexion with troubles arisen within the order, on which they preferred to keep silent.
(c) The Rule of 1223
St. Bonaventure (Leg. maj., c. iv) relates that when the order had greatly increased, St. Francis had a vision which determined him to reduce the rule to a more compendious form. (See also II Cel., ii, 159.) From St. Bonaventure (loc. cit.), "Speculum perfectionis" (c. i), and other sources we know that St. Francis, with Brother Leo and Brother Bonizo of Bologna (see, however, on the latter, Carmichael, "The Two Companions" in Franciscan Monthly, ix (1904), n. 86, p. 34-37), went in 1223 to Fonte Colombo, a beautiful wood-covered hill near Rieti, where, fasting on bread and water, he caused the rule, the fruit of his prayers, to be written by the hand of Brother Leo, as the Holy Spirit dictated. Elias, to whom this rule was entrusted, after a few days declared that he had lost it, hence St. Francis had the rule rewritten. Spiritual sources give other rather dramatic circumstances, under which the new rule was communicated to the provincials, headed by Brother Elias. As the primary authorities on the life of St. Francis say nothing on the point, it may be supposed that those records serve only to justify the Spirituals in their opposition to the rest of the order. The rule composed in 1223 was solemnly confirmed by the Bull "Solet annuere" of Honorius III, 29 Nov., 1223 (Bull. Franc., I, 15), and, as St. Bonaventure (Leg. maj., c. iv) and many other early Franciscan writers observe, by the Bull of the Highest Priest Jesus Christ, through the impression of the Stigmata, 14 Sept., 1224.
The rule of 1223 is the Franciscan Rule properly so called, the rule which the Friars Minor still observe. It is named by Franciscan authors "Regula bullata" or "Regula secunda." The question has been put whether St. Francis was quite free in drawing up the definitive text of his rule. From what has been already said, it may be gathered that St. Francis successively developed his rule, adapting it to the circumstances; hence if all the particulars of the former rules are not found in the last one that is no reason to say St. Francis omitted them against his own will. Those who believe in an influence exercised on St. Francis in recasting the third rule appeal to the following points: Firstly, in a letter (Opuscula S. Francisci, Quaracchi, 1904, ep. iii, p. 108 sq.) which St. Francis wrote to a certain minister, perhaps to Elias, he proposes that at the next chapter of Whitsuntide a chapter of the rule should be written to the effect that if any brother has sinned venially and humbly owns it, they (the ministers or the priests) shall "have absolutely no power of enjoining other penance save only this: go and sin no more." Now in c. vii of the third rule only merciful treatment of sinning brothers in general is recommended. Secondly, Angelo Clareno (Trib. i, ed. Tocco, op. cit., p. 58, and "Expositio in Reg.") tells us that the dispositions of c. x in the third rule were much in favour of the friars, who recurred to their ministers for the pure observance of the rule, but Honorius III, seeing the inconvenience of such a large concession, modified those passages, before approving the rule. Thirdly, Gregory IX, in the Bull "Quo elongati" (1230), says that he knew the intention of St. Francis with regard to the rule, as he had assisted him when he wrote it and obtained its confirmation. Fourthly, in c. xiv of the second rule, is the passage of the evangelical prohibitions (Luke, ix, 3), which is not to be found in the last rule, and the reason thereof is indicated by Spiritual authorities, such as "Speculum perfectionis," c. iii, Angelo Clareno (Trib. 1): "the Ministers caused it to be removed from the Rule." It is hard to say how far these assertions are true, since we have all this information, with the exception of that given by Gregory IX, from sources that are not quite free of suspicion. Carmichael (Dublin Review, 1904, CXXXIV, n. 269, p. 372 sq.) has with skill attacked all these arguments. Still some divergence of views may have existed on a few points. Another question connected with the former one is whether the rule was revealed to St. Francis. To put the question clearly we should ask, which of the three rules was revealed? Against the theory of the Spirituals it is more reasonable to say that St. Francis followed an inner light of grace when taking the texts of the Gospel as his rule of life in the years 1208-1209. Only of that first rule does St. Francis himself speak as revealed to him. (See the words of his Testament cited above.) Of course a special guidance of Providence must be admitted in a work of such importance as the definitive Rule of St. Francis.
(2) Contents of the Rule
The rule is contained in the Bull "Solet annuere," and begins with these characteristic words: "The rule and life of the Minor Brothers is this, namely, to observe the holy Gospel of our Lord Jesus Christ by living in obedience, without property and in chastity." St. Francis promises obedience to Pope Honorius and his successors, the other brothers are to obey Brother Francis and his successors (c. i). Having thus laid the solid foundation of unity upon the Church, St. Francis gives particulars concerning reception, profession, and vestments of the brothers. They are forbidden to wear shoes, if not compelled through necessity (c. ii). Chapter the third prescribes for the clerics "the Divine Office according to the order of the holy Roman Church, with the exception of the Psalter; wherefore (or, as soon as) they may have breviaries." The laybrothers have to say Paternosters, disposed according to the canonical hours. The brothers are to "fast from the feast of All Saints until the Nativity of the Lord," duringLent, and every Friday. The forty days' fast (obligatory in the rule of 1221), which begins Epiphany, is left free to the good will of the brothers. Beautiful exhortations follow on the behaviour of the brothers when they go through the world. They are forbidden to ride on horseback, unless compelled by manifest necessity or infirmity (c. iii). The next chapter "strictly enjoins on all the brothers that in no wise they receive coins or money, either themselves or through an interposed person." However, the ministers and custodes have to take the greatest care of their subjects through spiritual friends, according to places and times and other circumstances, saving always that, as has been said, they shall not "receive coins or money" (c. iv). To banish idleness and to provide for their support, St. Francis insists on the duty of working for "those brothers to whom the Lord has given the grace of working." But they must work in such a way that "they do not extinguish the spirit of prayer and devotion, to which all temporal things must be subservient." As a reward of their labour they may receive things needed, with the exception of coins or money (c. v). Of the highest importance is chapter vi. It contains the prescriptions of the most ideal poverty: "The brothers shall appropriate nothing to themselves, neither a house nor place nor anything. And as pilgrims and strangers in this world...let them go confidently in quest of alms." "This, my dearest brothers, is the height of the most sublime poverty, which has made you heirs and kings of the kingdom of heaven: poor in goods, but exalted in virtue...." Then follows an appeal for fraternal love and mutual confidence, "for if a mother nourishes and loves her carnal son, how much more earnestly ought one to love and nourish his spiritual brother!" (c. vi). The following chapter treats of penance to be inflicted on brothers who have sinned. In some cases they must recur to their ministers, who "should beware lest they be angry or troubled on account of the sins of others, because anger and trouble impede charity in themselves and in others" (c. vii).
Chapter viii charges all the brothers "always to have one of the brothers of this religion (order) as Minister General and servant of the whole brotherhood." At his death the provincial ministers and custodes must elect a successor in the Whitsun chapter. The general chapter, at which the provincial ministers are always bound to convene, is to be held every three years, or at a longer or shorter interval, where the general so wishes. After the Whitsun chapter, provincial chapters may be convoked by the ministers (c. viii). A special chapter on preachers follows next. The brothers are forbidden to preach in any diocese against the will of the bishop, and unless they are approved by the minister general. The brothers must preach "for the utility and edification of the people, announcing to them vices and virtues, punishment and glory..." (c. ix). "Of the admonition and correction of the Brothers" is the title of chapter x. The ministers "shall visit and admonish their brothers, and shall humbly and charitably correct them, not commanding them anything against their souls and our Rule. The brothers however who are subject must remember that, for God, they have renounced their own will." If any brother cannot observe the rule spiritually, he must recur to his minister, who is bound to receive him kindly (c. x). In chapter xi the brothers are forbidden to have suspicious intimacy with women, nor are they allowed to "enter monasteries of nuns, except those to whom special permission has been granted by the Apostolic See." Nor may they "be godfathers of men or women." The twelfth and last chapter treats of those who wish to go among the Saracens and other infidels, for which purpose they must obtain leave from their provincial ministers. The ministers are bound to ask of the pope a cardinal-protector, "so that" -- with these touching words St. Francis concludes his rule -- "being always subject and submissive at the feet of the same holy Church, grounded in the Catholic faith, we may observe poverty and humility and the holy Gospel of our Lord Jesus Christ, which we have firmly promised" (c. xii).
As may be seen from this short survey the Franciscan rule contains many commandments, tempered by the sweet exhortations of St. Francis. It is the tender voice of a loving father that speaks to his children through the rule. This rule has been praised in the highest terms by different authorities. First of all St. Francis himself had a high idea of it: "This Rule he declared to be for his brethren the book of life, the hope of salvation, the marrow of the Gospel, the way of perfection, the key of Paradise and the covenant of an eternal alliance (II Cel., ii, 158). Nicholas III (Exiit) speaks in the same way: "This Rule is founded on the words of the Gospel, it has its force from the example of Christ's life, it is confirmed by the words and deeds of the founders of the Church, the Apostles." Angelo Clareno (Expositio) calls it "the Rule of charity and piety," "the Rule of peace, truth and piety." "The Evangelical Rule" is a much-used expression for it in old Franciscan literature. The influence which the Rule of St. Francis has exercised for now seven hundred years is immeasurable. Millions have followed it, finding in it peace of heart, and the means of their own and other men's sanctification. Nor has the rule had less important effects in a more general way. Unlike all former rules, it established poverty not only for the individual members, but for the order as a whole. On this point St. Francis influenced even the Order of St. Dominic and many subsequent institutions. As early as the thirteenth century, Salimbene (ed. Holder-Egger, Mon. Germ. Hist.: Script., XXXII, 256) wrote: "Whoever wants to found a new congregation, always take something from the Order of blessed Francis." For the general influence of Franciscan poverty see Dubois, "St. Francis of Assisi, social reformer" (New York, 1906). The constitution of the order is likewise different from that of the monastic orders. It is strictly hierarchical, the convents being grouped into provinces which are governed by the provincials, who in turn are under the jurisdiction of the minister general, the head and ruler of the whole order. -- The words of St. Francis (c. iii Reg.): "Let the clerics perform the Divine office according to the order of the holy Roman Church with the exception of the Psalter," have had a singular result. Through adopting the shorter breviary of the papal Curia the Franciscans made this breviary popular, reformed it in many points and led to its being practically received by the whole secular clergy. (See Baeumer, "Geschichte des Breviers," Freiburg im Br., 1895, p. 318 sqq.; Batiffol, "Histoire du Breviaire Romain," Paris, 1893, p. 142 sqq.) The principles concerning preaching as laid down by St. Francis in c. ix of his Rule contain the secret of the great Franciscan preachers who have always been among the most successful and popular. Finally, chap. xii on missions amongst the infidels is a happy innovation in religious rules, as Angelo Clareno in his exposition wisely observed. There can be no doubt that the great impulse given to foreign missions in the thirteenth century is due to St. Francis, who was himself a missionary in the East and saw some of his brethren martyred for the Faith.
II. INTERPRETATION
The ideal that St. Francis laid down in his rule is very high; the apostolical life was to be put in practice by his brethren, and indeed we see that St. Francis and his companions lived perfectly according to that standard. But the number of the friars rapidly increasing, and on the other hand, some being received into the order who had not the pure intentions and the great zeal of Francis, the rule gave rise to many controversies, and, as a consequence, to many declarations and expositions. The first exposition of the rule was given by St. Francis himself in his Testament (1226). He puts there his own and his first disciples' life as an example to the brothers. Moreover he forbids them "to ask for any letter from the Roman Curia, either for a church or for any other place, whether under pretext of preaching, or on account of their bodily persecution." He enjoins also on all brothers "not to put glosses on the Rule," but as he had written it purely and simply, so ought they "understand it simply and purely -- and with holy operation observe it until the end." Nevertheless we have a great number of expositions of the rule, and it cannot be said that they are, in their greatest part, against the will of St. Francis. He himself had in his lifetime been humble enough to submit in everything to the decisions of the Church, and so he desired his sons to do. Even the Spirituals, who cleaved to the letter of the rule, as Olivi and Clareno, were not against reasonable expounding of the rule, and have written expositions thereof themselves. Besides, the decisions of the popes are not dispensations, but authentic interpretations of a rule, that binds only inasmuch as it is approved by the Church. To proceed with order, we shall firstly speak of the authentic interpretations, secondly of the private expositions.
(1) Authentic Interpretations
These are the papal Constitutions on the rule. Doubts about the meaning and the observance of the rule having risen at the general chapter of Assisi (1230), a deputation of prominent men was sent to Gregory IX, to obtain a papal decision. On 28 September, 1230, the pope edited the Bull "Quo elongati" (Bull. Franc., I, 68), a document of capital importance for the future of the order. In this Bull the pope, claiming to know the intentions of the holy founder, since he had assisted him in the composition and approval of the rule, declares that for the tranquillity of conscience of the friars, the Testament of St. Francis has no binding power over them, as Francis, when making it, had no legislative power. Nor are the brothers bound to all the counsels of the Gospel, but only to those that are expressly mentioned in the rule, by way of precept or of prohibition. Dispositions are made with regard to money and property. The brothers may appoint a messenger (nuntius), who may receive money from benefactors and in the latter's name either spend it for the present needs of the friars, or confide it to a spiritual friend for imminent wants. The principle of absolute poverty is maintained for the individual friar and for the whole community; still the use of the necessary movable objects is granted them. These are some of the most striking dispositions of Gregory IX, whose principles of wise interpretation have remained fundamental for the order. Innocent IV, in the Bull "Ordinem vestrum," 14 Nov., 1245 (Bull. Franc. I, 400), confirmed the dispositions of his predecessor, but at the same time made more ample concessions, since he allowed the brothers to recur to the messenger or spiritual friend not only for things necessary, but also for things useful and convenient (commoda). The order, however, in two general chapters, at Metz, 1249, and at Narbonne, 1260, declined to receive this privilege, inasmuch as it goes farther than the concession of Gregory IX. In the same Bull Innocent IV declares that all things in the use of the friars belong to the Apostolic See, unless the donor has reserved the ownership to himself. A necessary consequence of this disposition was the institution of a procurator by the same pope through the Bull "Quanto studiosius," 19 Aug., 1247 (Bull. Franc., I, 487). This procurator was to act in the name of the Apostolic See as a civil party in the administration of the goods in use of the friars. The faculties of this procurator, or Apostolic syndic, were much enlarged by Martin IV through the Bull "Exultantes in Domino," 18 January, 1283 (Bull. Franc., III, 501), especially in regard to lawsuits. The order received the disposition of Martin IV at the chapter of Milan, 1285, but warned at the same time against the multiplication of legal actions (see Ehrle, Archiv für Litteratur- und Kirchengeschichte, VI, 55).
The two most famous Constitutions on the Franciscan rule, which have been inserted in the text of canon law, and which are still in uncontested authority with the Friars Minor, are the Bulls "Exiit qui seminat" of Nicholas III, and "Exivi de Paradiso" of Clement V. The Constitution "Exiit" (c. iii, in VI, lib. V, tit. xii), prepared with the advice of eminent men in and outside the order, given at Soriano near Viterbo, 14 Aug., 1279, treats the whole rule both theoretically and practically. Nicholas III, against the enemies of the order, states that complete expropriation, in common as well as in particular, is licit, holy, and meritorious, it being taught by Christ Himself, although He, for the sake of the weak, sometimes took money. The brothers have the moderate use of things according to their rule. The proprietorship goes to the Holy See, unless the donor retains it. The question of the money is treated with special care. The employment of the messenger and spiritual friend is confirmed and explained. The friars have no right over the money, nor can they call to account an unfaithful messenger. Lest the great number of papal decisions should produce confusion, the pope declares that all former Bulls on the subject are abolished, if they are against the present one. However, this Constitution did not put an end to the questions moved by the more zealous brothers, called Spirituals. It was through their agitation at the papal court at Avignon (1309-1312) that Clement V gave the Constitution "Exivi," 6 May, 1312 (c. i, Clem., lib. V, tit. xi). Whilst Angelo Clareno, the head of the Spirituals, rejects all papal declarations on the rule, he speaks well of the Bull "Exivi," "which is among the others like a flying eagle, approaching nearest to the intention of the Founder" (Archiv für Litteratur-und Kirchengeschichte, II, 139). Clement V declares that the Friars Minor are bound to poverty (usus pauper) in those points on which the rule insists. Characteristic of this Bull is the casuistic manner in which the prescriptions of the rule are treated. It declares that St. Francis wished to oblige his brothers under mortal sin in all those cases in which he uses commanding words or equivalent expressions, some of which cases are specified. The Constitutions "Exiit" and "Exivi" have remained fundamental laws for the Franciscans, although they were in the most important point practically suppressed by John XXII, who in his Bull "Ad conditorem canonum," 8 Dec., 1322 (Bull. Franc., V, 233), renounced on behalf of the Apostolic See the proprietorship of the goods of which the order had the use, declaring (according to the Roman law) that in many things the use could not be distinguished from the property. Consequently he forbade the appointment of an Apostolic syndic. Martin V in "Amabiles fructus," 1 Nov., 1428 (Bull. Franc., VII, 712), restored the former state of things for the Observants.
(2) Private Expositions
Only the earliest ones, which had influence on the development of the order, can be mentioned here. The most important is that of the Four Masters, edited at least six times in old collections of Franciscan texts, under the names of Monumenta, Speculum, Firmamenturn (Brescia, 1502; Salamanca, 1506, 1511; Rouen, 1509; Paris, 1512; Venice, 1513). The chapter of the custodes at Montpellier, 1541, had ordered that the solution of some doubts about the rule should be asked for from each province. We know of two expositions of the rule drawn up on this occasion. Eccleston (c. xii, alias xiii, Analecta Francisc., I, 244) speaks of the short but severe exposition which the friars in England sent to the general, beseeching him by the blood of Jesus Christto let the rule stand as it was given by St. Francis. Unfortunately, the text of this declaration has not been handed down. We have, however, that of the province of Paris, issued on the same occasion by four masters of theology, Alexander of Hales, Jean de la Rochelle, Robert of Bastia, and Richard of Cornwall. The custos Godfried figures only as an official person. This interesting exposition of the rule, and the most ancient, for it was written in the spring of 1242, is short and treats only some dubious points, in conformity with the Bull "Quo elongati" and two later decisions of Gregory IX (1240, 1241). Their method is casuistic. They propose doubts, resolve them, and sometimes leave the questions to the superiors, or invoke a decision of the pope, although they speak twice (c. ii, ix) of the possible danger for the pure observance of the rule, if too many papal privileges are obtained. The work of the Four Masters has had the same effect on subsequent private expositions as the Bull "Quo elongati" had on all following pontifical declarations. The most prolific writer on the Rule of St. Francis was St. Bonaventure, who was compelled to answer fierce adversaries, such as Guillaume de Saint-Amour and others. His treatises are found in the Quaracchi edition of his works, VIII, 1898 (see BONAVENTURE, SAINT). The standpoint of St. Bonaventure is observance of the rule as explained by the papal declarations and with wise accommodation to circumstances. He himself exercised great influence on the decretal "Exiit" of Nicholas III.
About the same time as St. Bonaventure, Hugo of Digne (d. about 1280) wrote several treatises on the rule. His exposition is found in the above-mentioned collections, for instance in the "Firmamentum" (Paris, 1512), IV, f. xxxiv, v. (Venice, 1513), III, f. xxxii, v. John of Wales (Guallensis) wrote before 1279 an exposition, edited in "Firmamenturn" (Venice, 1513), III, f. xxviii, v. In his treatise "De Perfectione evangelica," John of Peckham has a special chapter (c. x) on the Franciscan rule, often quoted as an exposition, "Firmamentum," ed. 1512, IV, f. xciv, v; 1513, III, f. lxxii, r. David of Augsburg's sober explanation, written before the Bull "Exiit," is edited in great part by Lempp in "Zeitschrift für Kirchengeschichte," vol. XIX (Gotha, 1898-99), 15-46, 340-360. Another expositor of the Franciscan rule towards the end of the thirteenth century was Pierre Johannis Olivi, who, besides a methodical exposition (Firmamentum, 1513, III, f. cvi, r.), wrote a great number of tracts relating to Franciscan poverty. These treatises, comprised under the name "De perfectione evangelica" are not yet printed in their entirety [see Ehrle, "Archiv für Litteratur-und Kirchengeschichte," III, 497, and Oliger, "Archivum Franciscanum Historicum" (1908), I, 617]. The theories of poverty taught by Olivi exercised great fascination over the Spirituals, especially over Angelo Clareno (d. 1337), whose exposition of the rule will shortly published by the present writer. Of others who directly or indirectly exposed the rule, or particular points of it, we can only name the best known, according to the centuries in which they lived. Fourteenth century: Ubertino of Casale, Gundisalvus of Vallebona, Petrus Aureoli, Bartholomew of Pisa, Bartholo di Sassoferrato (a lawyer). Fifteenth century: St. Bernardine of Siena, St. John Capistran, Cristoforo di Varese (not published), Alessandro Ariosto (Serena Conscientia), Jean Perrin, Jean Philippi. Sixteenth century: Brendolinus, Gilbert Nicolai, Antonio de Cordova, Jerome of Politio (O.Cap.), Francis Gonzaga. Seventeenth century: Peter Marchant, Pedro of Navarre, Mattheucci, De Gubernatis. Eighteenth century: Kerkhove, Kazenberger (several times reedited in nineteenth century), Castellucio, Viatora Coccaleo (O.Cap.), Gabrielle Angelo a Vincentia. Nineteenth century: Benoffi, O.M.Con. (Spirito della Regola de' Frati Minori, Rome, 1807; Fano, 1841) Alberto a Bulsano (Knoll, O.Cap.), Winkes, Maas, Hilarius Parisiensis (O.Cap.), whose learned but extravagant work has been put on the Index of forbidden books. Finally, Bonaventure Dernoye (Medulla S. Evangelii per Christum dictata S. Francisco in sua seraphica Regula, Antwerp, 1657) and Ladislas de Poris (O.Cap.), Meditations sur la Règle des Freres Mineurs (Paris, 1898) have written voluminous works on the rule for purposes of preaching and pious meditation.
The Rule of St. Francis is observed today by the Friars Minor and the Capuchins without dispensations. Besides the rule, both have their own general constitutions. The Conventuals profess the rule "juxta Constitutiones Urbanas" (1628), in which all former papal declarations are declared not to be binding on the Conventuals, and in which their departure from the rule, especially with regard to poverty, is again sanctioned.
TEXTS: -- The original of the Bull "Solet annuere" is preserved as a relic in the sacristy of S. Francesco at Assisi. The text is also found in the registers of Honorius III, in the Vatican Archives. Facsimiles of both and also of "Exiit " and "Exivi" are published in "Seraphicae Legislationis Textus Originales" (Rome, 1901). The texts alone "Seraphicae Legislationis Textus Originales" (Quaracchi, 1897). Critical editions of the rules, with introductions on their origin: Opuscula S.P. Francisci (Quaracchi, 1904); BOEHMER, Analekten zur Geschichte des Franciscus von Assisi (Tuebingen, Leipzig, 1904). The papal decretals on the rule: SBARALEA, Bullarium Franciscanum, I-III (Rome, 1759-1765), V-VII (Rome, 1898-1904). English translations of the second and third rule: Works of...St. Francis of Assisi (London, 1882), 25-63; critical edition: PASCHAL ROBINSON, The Writings of St. Francis of Assisi (Philadelphia, 1906), 25-74; DE LA WARR, The Writings of St. Francis of Assisi (London, 1907), 1-36. 
LITERATURE: -- CARMICHAEL, The Origin of the Rule of St. Francis in Dublin Review, CXXXIV, n. 269 (April, 1904), 357-395; MUELLER, Die Anfaenge des Minoritenordens und der Bussbruderschaften (Freiburg im Br., 1895). A good corrective of Mueller is EHRLE, Controversen ueber die Anfaenge des Minoritenordens in Zeitschrift für kath. Theologie (1887), XI, 725-746; IDEM, Die Spaltung des Franciscanerordens in die Communitaet und die Spiritualen in Archiv für Litteratur- und Kirchengeschichte (Berlin, 1887), III, 554 sq.; SCHNUERER, Franz von Assisi (Munich, 1905), 81-109; FISCHER, Der heilige Franziskus von Assisi waehrend der Jahre 1219-1221 (Fribourg, 1907). Very little has been written on the old expositors of the rule. See however: HILARIUS PARISIENSIS, Regula Fratrum Minorum juxta Rom. Pontificum decreta et documenta Ordinis explanata (Lyons, Paris, 1870), X-XXX. A list of all the expositors till the middle of the seventeenth century is given by SBARLEA, Supplementum ad Scriptores Ord. Min. (Rome, 1806), LXIX.
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Rule of Saint Augustine
The title, Rule of Saint Augustine, has been applied to each of the following documents:
. Letter 211 addressed to a community of women;
. Sermons 355 and 356 entitled "De vitâ et moribus clericorum suorum";
. a portion of the Rule drawn up for clerks or Consortia monachorum;
. a Rule known as Regula secunda; and
. another Rule called: "De vitâ eremiticâ ad sororem liber."
The last is a treatise on eremitical life by Blessed Ælred, Abbot of Rievaulx, England, who died in 1166 and as the two preceding rules are of unknown authorship, it follows that none but Letter 211 and Sermons 355 and 356 were written by St. Augustine. Letter 211 is addressed to nuns in a monastery that had been governed by the sister of St. Augustine, and in which his cousin and niece lived. His object in writing it was merely to quiet troubles, incident to the nomination of a new superior, and meanwhile he took occasion to expatiate upon some of the virtues and practices essential to the religious life. He dwells upon charity, poverty, obedience, detachment from the world, the apportionment of labour, the mutual duties of superiors and inferiors, fraternal charity, prayer in common, fasting and abstinence proportionate to the strength of the individual, care of the sick, silence, reading during meals, etc. In his two sermons "De vitâ et moribus clericorum suorum" Augustine seeks to dispel the suspicions harboured by the faithful of Hippo against the clergy leading a monastic life with him in his episcopal residence. The perusal of these sermons discloses the fact that the bishop and his priests observed strict poverty and conformed to the example of the Apostles and early Christians by using their money in common. This was called the Apostolic Rule. St. Augustine, however, dilated upon the religious life and its obligations on other occasions. Aurelius, Bishop of Carthage, was greatly disturbed by the conduct of monks who indulged in idleness under pretext of contemplation, and at his request St. Augustine published a treatise entitled "De opere monarchorum" wherein he proves by the authority of the Bible the example of the Apostles, and even the exigencies of life, that the monk is obliged to devote himself to serious labour. In several of his letters and sermons is found a useful complement to his teaching on the monastic life and duties it imposes. These are easy of access to Benedictine edition, where the accompanying table may be consulted under the words: monachi, monachae, monasterism, monastica vita, sanctimoniales.
The letter written by St. Augustine to the nuns at Hippo (423), for the purpose of restoring harmony in their community, deals with the reform of certain phases of monasticism as it is understood by him. This document, to be sure, contains no such clear, minute prescriptions as are found in the Benedictine Rule, because no complete rule was ever written prior to the time of St. Benedict; nevertheless, the Bishop of Hippo is a law-giver and his letter if to be read weekly, that the nuns may guard against or repent any infringement of it. He considers poverty the foundation of the religious life, but attaches no less importance to fraternal charity, which consists in living in peace and concord. The superior, in particular, is recommended to practise this virtue although not, of course, to the extreme of omitting to chastise the guilty. However, St. Augustine leaves her free to determine the nature and duration of the punishment imposed, in some cases it being her privilege even to expel nuns that have become incorrigible.
The superior shares the duties of her office with certain members of her community, one of whom has charge of the sick, another of the cellar, another of the wardrobe, while still another is the guardian of the books which she is authorized to distribute among the sisters. The nuns make their habits which consist of a dress, a cincture and a veil. Prayer, in common, occupies an important place in their life, being said in the chapel at stated hours and according to the prescribed forms, and comprising hymns, psalms and readings. Certain prayers are simply recited while others, especially indicated, are chanted, but as St. Augustine enters into no minute details, it is to be supposed that each monastery conformed to the liturgy of the diocese in which it is situated. Those sisters desiring to lead a more contemplative life are allowed to follow special devotions in private. The section of the rule that applies to eating, although severe in some respects, is by no means observance and the Bishop of Hippo tempers it most discreetly. Fasting and abstinence are recommended only in proportion to the physical strength of the individual, and when the saint speaks of obligatory fasting he specifies such as are unable to wait the evening or ninth hour meal may eat at noon. The nuns partake of very frugal fare and, in all probability, abstain from meat. However, the sick and infirm are objects of the most tender care and solicitude, and certain concessions are made in favour of those who, before entering religion, leds life of luxury. During meals some instructive matter to be read aloud to the nuns. Although the Rule of St. Augustine contains but few precepts, it dwells at great length upon religious virtues and the ascetic life, this being characteristic of all primitive rules. In his sermons 355 and 356 the saint discourses on the monastic observance of the vow of poverty. Before making their profession the nuns divest themselves of all their goods, their monasteries being resposible for supplying their wants, and whatever they may earn or receive is turned over to a commom fund, the monasteries having right of possession.
In his treatise, "De opere monarchorum", he inculcates the necessity of labour, without, however, sujecting it to any rule, the gaining of one's livelihood rendering it indispensable. Monks of couse, devoted to the ecclesiastical ministry observe, ipso facto, the precept of labour, from which observance the infirm are legitimately dispensed. These, then, are the most important monastic prescriptions found in the rule of and writings of St. Augustine.
MONASTIC LIFE OF ST. AUGUSTINE
Augustine was a monk; this fact stands out unmistakably in the reading of his life and works. Although a priest and bishop, he knew how to combine the practices of the religious life with the duties of his office, and his episcopal house in Hippo was for himself and some of his clergy, a veritable monastery. Several of his friends and disciples elevated to the episcopacy imitated his example, among them Alypius at Tagaste, Possidius at Calama, Profuturus and Fortunatus at Cirta Evodius at Uzalis, and Boniface at Carthage. There were still other monks who were priests and who exercised the ministry outside of the episcopal cities. All monks did not live in these episcopal monasteries; the majority were laymen whose communities, although under the authority of the bishops, were entirety distinct from those of the clergy. There were religious who lived in complete isolation, belonging to no community and having no legitimate superiors; indeed, some wandered aimlessly about, at the risk of giving disedification by their vagabondage. The fanatics known as Circumcelliones were recruited from the ranks of these wandering monks, St. Augustine often censured their way of living.
The religious life of the Bishop of Hippo was, for a long time, a matter of dispute between the Canons Regular and the Hermits of St. Augustine, each of these two families claiming him exclusiely as its own. It was not so much the establishing of an historical fact as the settling of a claim of precedence that caused the trouble, and as both sides could not in the right, the quarrel would have continued indefinitely had not the Pope Sixtus IV put an end by his Bull "Summum Silentium" (1484). The silence was imposed, however, was not perpetual, and the seventeenth and eighteenth centuries were resumed between the Canons and the Hermits but all to no avail. Pierre de Saint-Trond, Prior of the Canons Regular of St. Martin of Louvain, tells the story of these quarrels in the Preface to his "Examen Testamenti S. Augustini" (Louvain. 1564). Gabriel Pennot, Nicolas Desnos and Le Large uphold the thesis of the Canons; Gandolfo, Lupus, Giles of the Presentation, and Noris sustain that of the Hermits. The Bollandists withhold their opinion. St. Augustine followed the monastic or religious life as it was known to his contemporaries and neither he nor they even thought of establishing among those who had embraced it any distinction whatever as to congregations or orders. This idea was conceived in a subsequent epoch, hence St. Augustine cannot be said to have belonged to any particular order. He made laws for the monks and nuns of Roman Africa, it is true, and he helped to increase their numbers, while they, in turn, revered him as their father, but they cannot be classed as members of any special monastic family.
ST. AUGUSTINE'S INFLUENCE ON MONACHISM
When we consider Augustine's great prestige, it is easy to understand why his writings should have so influenced the development of Western monachism. His Letter 211 was read and re-read by St. Benedict, who borrowed several important texts from it for insertion in his own rule. St. Benedict's chapter on the labour of monks is manifestly inspired by the treatise "De opere monachorum", that has done so much towards furnishing an accurate statement of the doctrine commonly accepted in religious orders. The teaching concerning religious poverty is clearly formulated in the sermons "De vitâ et moribus clericoreun suorum" and the authorship of these two works is sufficient to earn for the Bishop of Hippo the title of Patriarch of monks and religious. The influence of Augustine, however, was nowhere stronger than in southern Gaul in the fifth and sixth centuries. Lerins and the monks of that school were familiar with Augustine's monastic writings, which, together with those of Cassianus, were the mine from which the principal elements of their rules were drawn. St. Caesarius, Archbishop of Arles, the great organizer of religious life in that section chose a some of the most interesting articles of his rule for monks from St. Augustine, and in his rule for nuns quoted at length from Letter 211. Sts. Augustine and Caesarius were animated by the same spirit which passed from the Archbishop of Arles to St. Aurelian, one of his successors, and, like him, a monastic Iawgiver. Augustine's influence also extended to women's monasteries in Gaul, where the Rule of Caesarius was adopted either wholly or in part, as, for example, at Sainte-Croix of Poitiers, Juxamontier of Besançon, and Chamalières near Clermont.
But it was not always enough merely to adopt the teachings of Augustine and to quote him; the author of the regula Tarnatensis (an unknown monastery in the Rhone valley) introduced into his work the entire text of the letter addressed to the nuns, having previously adapted it to a community of men by making slight modifications. This adaptation was surely made in other monasteries in the sixth or seventh centuries, and in his "Codex regularum" St. Benedict of Aniane published a text similarly modified.
For want of exact information we cannot say in which monasteries this was done, and whether they were numerous. Letter 211, which has thus become the Rule of St. Augustine, certainly constituted a part of the collections known under the general name of "Rules of the Fathers" and used by the founders of monasteries as a basis for the practices of the religious life. It does not seem to have been adopted by the regular communities of canons or of clerks which began to be organized in the eighth and ninth centuries. The rule given them by St. Chrodegang, Bishop of Metz (742-766), is almost entirely drawn from that of St. Benedict, and no more decided traces of Augustinian influence are to be found in it than in the decisions of the Council of Aachen (817), which may be considered the real constitutions of the canons Regular. For this influence we must await the foundation of the clerical or canonical communities established in the eleventh century for the effective counteracting of simony and clerical concubinage.
The Council of Lateran (1059) and another council held at Rome four years later approved for the members of the clergy the strict community life of the Apostolic Age, such as the Bishop of Hippo had caused to be practised in his episcopal house and had taught in his two sermons heretofore cited. The first communities of canons adopted these sermons as their basis of organization. This reform movement spread rapidly throughout Latin Europe and brought about the foundation of the regular chapters so numerous and prosperous during the Middle Ages. Monasteries of women or of canonesses were formed on the same plan, but not according to the rules laid down in the sermons "De vitâ et moribus clericorum." The letter to virgins was adopted almost immediately and became the rule of the canons and canonesses; hence it was the religious code of the Premonstratensians, of the houses of Canons Regular, and of canonesses either gathered into congregations or isolated, of the Friars Preachers, of the Trinitarians and of the Order of Mercy, both for the redemption of captives, of hospitaller communities, both men and women, dedicated to the care of the sick in the hospitals of the Middle Ages, and of some military orders.
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Rule of St. Basil
I.
Under the name of Basilians are included all the religious who follow the Rule of St. Basil. The monasteries of such religious have never possessed the hierarchical organization which ordinarily exists in the houses of an order properly so called. Only a few houses were formerly grouped into congregations or are today so combined. St. Basil drew up his Rule for the members of the monastery he founded about 356 on the banks of the Iris in Cappadocia. Before forming this community St. Basil visited Egypt, Palestine, Coelesyria, and Mesopotamia in order to see for himself the manner of life led by the monks in these countries. St. Gregory of Nazianzus, who shared the retreat, aided Basil by his advice and experience. The Rule of Basil is divided into two parts: the "Greater Monastic Rules" (Regulae fusius tractatae, Migne, P.G., XXXI, 889-1052), and the "Lesser Rules" (Regulae brevius tractatae, ibid., 1051-1306). Rufinus who translated them into Latin united the two into a single Rule under the name of "Regulae sancti Basilii episcopi Cappadociae ad monachos" (P.L., CIII, 483-554); this Rule was followed by some western monasteries. For a long time the Bishop of Caesarea was wrongly held to be the author of a work on monasticism called "Contitutiones monasticae" (P.G., XXXI, 1315-1428). In his Rule St. Basil follows a catechetical method; the disciple asks a question to which the master replies. He limits himself to laying down indisputable principles which will guide the superiors and monks in their conduct. He sends his monks to the Sacred Scriptures; in his eyes the Bible is the basis of all monastic legislation, the true Rule. The questions refer generally to the virtues which the monks should practice and the vices they should avoid. The greater number of the replies contain a verse or several verses of the Bible accompanied by a comment which defines the meaning. The most striking qualities of the Basilian Rule are its prudence and its wisdom. It leaves to the superiors the care of settling the many details of local, individual, and daily life; it does not determine the material exercise of the observance or the administrative regulations of the monastery. Poverty, obedience, renunciation, and self-abnegation are the virtues which St. Basil makes the foundation of the monastic life.
As he gave it, the Rule could not suffice for anyone who wished to organize a monastery, for it takes this work as an accomplished fact. The life of the Cappadocian monks could not be reconstructed from his references to the nature and number of the meals and to the garb of the inmates. The superiors had for guide a tradition accepted by all the monks. This tradition was enriched as time went on by the decisions of councils, by the ordinances of the Emperors of Constantinople, and by the regulations of a number of revered abbots. Thus there arose a body of law by which the monasteries were regulated. Some of these laws were accepted by all, others were observed only by the houses of some one country, while there were regulations which applied only to certain communities. In this regard Oriental monasticism bears much resemblance to that of the West; a great variety of observances is noticeable. The existence of the Rule of St. Basil formed a principle of unity.
II. THE MONASTERIES OF THE EAST
The monasteries of Cappadocia were the first to accept the Rule of St. Basil; it afterwards spread gradually to all the monasteries of the East. Those of Armenia, Chaldea, and of the Syrian countries in general preferred instead of the Rule of St. Basil those observances which were known among them as the Rule of St. Anthony. Neither the ecclesiastical nor the imperial authority was exerted to make conformity to the Basilian Rule universal. It is therefore impossible to tell the epoch at which it acquired the supremacy in the religious communities of the Greek world; but the date is probably an early one. The development of monasticism was, in short, the cause of its diffusion. Protected by the emperors and patriarchs the monasteries increased rapidly in number. In 536 the Diocese of Constantinople contained no less than sixty-eight, that of Chalcedon forty, and these numbers continually increased. Although monasticism was not able to spread in all parts of the empire with equal rapidity, yet what it probably must have been may be inferred from these figures. These monks took an active part in the ecclesiastical life of their time; they had a share in all the quarrels, both theological and other, and were associated with all the works of charity. Their monasteries were places of refuge for studious men. Many of the bishops and patriarchs were chosen from their ranks. Their history is interwoven, therefore, with that of the Oriental Churches. They gave to the preaching of the Gospel its greatest apostles. As a result monastic life gained a footing at the same time as Christianity among all the races won to the Faith. The position of the monks in the empire was one of great power, and their wealth helped to increase their influence. Thus their development ran a course parallel to that of their Western brethren. The monks, as a rule, followed the theological vicissitudes of the emperors and patriarchs, and they showed no notable independence except during the iconoclastic persecution; the stand they took in this aroused the anger of the imperial controversialists. The Faith had its martyrs among them; many of them were condemned to exile, and some took advantage of this condemnation to reorganize their religious life in Italy.
Of all the monasteries of this period the most celebrated was that of St. John the Baptist of Studium, founded at Constantinople in the fifth century. It acquired its fame in the time of the iconoclastic persecution while it was under the government of the saintly Hegumenos (abbot) Theodore, called the Studite. Nowhere did the heretical emperors meet with more courageous resistance. At the same time the monastery was an active center of intellectual and artistic life and a model which exercised considerable influence on monastic observances in the East. Further details may be found in "Prescriptio constitutionis monasterii Studii" (Migne, P.G., XCIX, 1703-20), and the monastery's "Canones de confessione et pro peccatis satisfactione " (ibid., 1721-30). Theodore attributed the observances followed by his monks to his uncle, the saintly Abbot Plato, who first introduced them in his monastery of Saccudium. The other monasteries, one after another adopted them, and they are still followed by the monks of Mount Athos. The monastery of Mount Athos was founded towards the close of the tenth century through the aid of the Emperor Basil the Macedonian and became the largest and most celebrated of all the monasteries of the Orient; it is in reality a monastic province. The monastery of Mount Olympus in Bithynia should also be mentioned, although it was never as important as the other. The monastery of St. Catherine on Mount Sinai, which goes back to the early days of monasticism, had a great fame and is still occupied by monks. Reference to Oriental monks must here be limited to those who have left a mark upon ecclesiastical literature: Leontius of Byzantium (d. 543), author of a treatise against the Nestorians and Eutychians; St. Sophronius, Patriarch of Jerusalem, one of the most vigorous adversaries of the Monothelite heresy (P.G., LXXXVII, 3147-4014); St. Maximus the Confessor, Abbot of Chrysopolis (d. 662), the most brilliant representative of Byzantine monasticism in the seventh century; in his writings and letters St. Maximus steadily combated the partisans of the erroneous doctrines of Monothelitism (ibid., XC and XCI); St. John Damascene, who may perhaps be included among the Basilians; St Theodore the Studite (d. 829), the defender of the veneration of sacred images; his works include theological, ascetic, hagiographical, liturgical, and historical writings (P.G., XCIX). The Byzantine monasteries furnish a long line of historians who were also monks: John Malalas, whose " hronographia" (P.G., XCVII, 9-190) served as a model for Eastern chroniclers Georgius Syncellus, who wrote a "Selected Chronographia"; his friend and disciple Theophanes (d. 817), Abbot of the "Great Field" near Cyzicus, the author of another "Chronographia" (P.G., CVIII); the Patriarch Nicephorus, who wrote (815-829) an historical "Breviarium" (a Byzantine history), and an "Abridged Chronographia" (P.G., C, 879-991); George the Monk, whose Chronicle stops at A. D. 842 (P.G. CX). There were, besides, a large number of monks, hagiographers, hymnologists, and poets who had a large share in the development of the Greek Liturgy. Among the authors of hymns may be mentioned: St. Maximus the Confessor; St. Theodore the Studite; St. Romanus the Melodist; St. Andrew of Crete; St. John Damascene; Cosmas of Jerusalem, and St. Joseph the Hymnographer. Fine penmanship and the copying of manuscripts were held in honor among the Basilians. Among the monasteries which excelled in the art of copying were the Studium, Mount Athos, the monastery of the Isle of Patmos and that of Rossano in Sicily; the tradition was continued later by the monastery of Grottaferrata near Rome. These monasteries, and others as well, were studios of religious art where the monks toiled to produce miniatures in the manuscripts, paintings, and goldsmith work. The triumph of orthodoxy over the iconoclastic heresy infused an extraordinary enthusiasm into this branch of their labors.
From the beginning the Oriental Churches often took their patriarchs and bishops from the monasteries. Later, when the secular clergy was recruited largely from among married men, this custom became almost universal, for, as the episcopal office could not be conferred upon men who were married, it developed, in a way, into a privilege of the religious who had taken the vow of celibacy. Owing to this the monks formed a class apart, corresponding to the upper clergy of the Western Churches; this gave and still gives a preponderating influence to the monasteries themselves. In some of them theological instruction is given both to clerics and to laymen. As long as the spirit of proselytism existed in the East the monasteries furnished the Church with all its missionaries. The names of two have been inscribed by Rome in its calendar of annual feasts, namely, St. Cyril and St. Methodius, the Apostles of the Slavs. The Byzantine schism did not change sensibly the position of the Basilian monks and monasteries. Their sufferings arose through the Mohammedan conquest. To a large number of them this conquest brought complete ruin, especially to those monasteries in what is now Turkey in Asia and the region around Constantinople. In the East the convents for women adopted the Rule of St. Basil and had constitutions copied from those of the Basilian monks.
III. SCHISMATIC BASILIANS
The two best known monasteries of the schismatic Basilians are those of Mount Athos and of Mount Sinai. Besides these there are still many monasteries in Turkey in Asia, of which 10 are in Jerusalem alone, 1 at Bethlehem, and 4 at Jericho. They are also numerous on the islands of the Aegean Sea: Chios 3, Samos 6, Crete about 50, Cyprus 11. In Old Cairo is the monastery of St. George. In Greece where there were formerly 400 monasteries, there were, in 1832, only 82, which by 1904 had increased to 169; 9 Basilian convents for women are now in existence in Greece. In Rumania there are 22 monasteries; in Servia 44, with only about 118 monks; in Bulgaria 78, with 193 inmates. Montenegro has 11 monasteries and about 15 monks; Bosnia 3 and Herzegovina 11. In Dalmatia are 11 monasteries and in Bukowina 3. Hungary has 25 monasteries and 5 branch houses. The schismatic monks are much more numerous in Russia; in this country, besides, they have the most influence and possess the richest monasteries. Nowhere else has the monastic life been so closely interwoven with the national existence. The most celebrated monasteries are Pescherskoi at Kieff and Troïtsa at Moscow; mention may also be made of the monasteries of Solovesk, Novgorod, Pskof, Tver, and Vladmir. Russia has about 9,000 monks and 429 monasteries. There is no diocese which has not at least one religious house. The monasteries are divided into those having state subventions and monasteries which do not receive such aid.
IV. CATHOLIC BASILIANS
A certain number of Basilian monasteries were always in communion with the Holy See. Among these were the houses founded in Sicily and Italy. The monastery of Rossano, founded by St. Nilus the Younger, remained for a long time faithful to the best literary traditions of Constantinople. The monasteries of San Salvatore of Messina and San Salvatore of Otranto may be mentioned; the monastery of Grottaferrata was also celebrated. The emigration of the Greeks to the West after the fall of Constantinople and the union with Rome, concluded at the Council of Florence, gave a certain prestige to these communities. Cardinal Bessarion, who was Abbot of Grottaferrata, sought to stimulate the intellectual life of the Basilians by means of the literary treasures which their libraries contained.
A number of Catholic communities continued to exist in the East. The Holy See caused them to be united into congregations, namely: St. Savior founded in 1715, which includes 8 monasteries and 21 hospices with about 250 monks; the congregation of Aleppo with 4 monasteries and 2 hospices; that of the Baladites (Valadites) with 4 monasteries and 3 hospices. These last two congregations have their houses in the district of Mount Lebanon. St. Josaphat and Father Rutski, who labored to bring back the Ruthenian Churches into Catholic unity, reformed the Basilians of Lithuania. They began with the monastery of the Holy Trinity at Vilna (1607). The monastery of Byten, founded in 1613, was the citadel of the union in Lithuania. Other houses adopted the reform or were founded by the reformed monks. On 19 July, 1617, the reformed monasteries were organized into a congregation under a proto-archimandrite, and known as the congregation of the Holy Trinity, or of Lithuania. The congregation increased with the growth of the union itself. The number of houses had risen to thirty at the time of the general chapter of 1636. After the Council of Zamosc the monasteries outside of Lithuania which had not joined the congregation of the Holy Trinity formed themselves into a congregation bearing the title of "Patrocinium [Protection] B.M.V." (1739). Benedict XIV desired (1744) to form one congregation out of these two, giving the new organization the name of the Ruthenian Order of St. Basil and dividing it into the two provinces of Lithuania and Courland. After the suppression of the Society of Jesus these religious took charge of the Jesuit colleges. The overthrow of Poland and the persecution instituted by the Russians against the Uniat Greeks was very unfavorable to the growth of the congregation, and the number of these Basilian monasteries greatly diminished. Leo XIII, by his Encyclical "Singulare praesidium" of 12 May, 1881, ordained a reform of the Ruthenian Basilians of Galicia. This reform began in the monastery of Dabromil; its members have gradually replaced the non-reformed in the monasteries of the region. They devote themselves, in connection with the Uniat clergy, to the various labors of the apostolate which the moral condition or the different races in this district demands.
V. LATIN BASILIANS
In the sixteenth century the Italian monasteries of this order were in the last stages of decay. Urged by Cardinal Sirlet, Pope Gregory XIII ordained (1573) their union in a congregation under the control of a superior general. Use was made of the opportunity to separate the revenues of the abbeys from those of the monasteries. The houses of the Italian Basilians were divided into the three provinces of Sicily, Calabria, and Rome. Although the monks remained faithful in principle to the Greek Liturgy they showed an inclination towards the use of the Latin Liturgy; some monasteries have adopted the latter altogether. In Spain there was a Basilian congregation which had no traditional connection with Oriental Basilians; the members followed the Latin Liturgy. Father Bernardo de la Cruz and the hermits of Santa Maria de Oviedo in the Diocese of Jaen formed the nucleus of the congregation. Pope Pius VI added them to the followers of St. Basil and they were affiliated with the monastery of Grottaferrata (1561). The monasteries of Turdon and of Valle de Guillos, founded by Father Mateo de la Fuente, were for a time united with this congregation but they withdrew later in order to form a separate congregation (1603) which increased very little, having only four monasteries and a hospice at Seville. The other Basilians, who followed a less rigorous observance, showed more growth; their monasteries were formed into the two provinces of Castile and Andalusia. They were governed by a vicar general and were under the control, at least nominally, of a superior general of the order. Each of their provinces had its college or scholasticate at Salamanca and Seville. They did not abstain from wine. Like their brethren in Italy they wore a cowl similar to that of the Benedictines; this led to recriminations and processes, but they were authorized by Rome to continue the use of this attire. Several writers are to be found among them, as: Alfonso Clavel, the historiographer of the order; Diego Niceno, who has left sermons and ascetic writings; Luis de los Angelos, who issued a work on, "Instructions for Novices" (Seville, 1615), and also translated into Spanish Cardinal Bessarion's exposition of the Rule of St. Basil; Felipe de la Cruz. who wrote a treatise on money loaned at interest, that was published at Madrid in 1637, and one on tithes, published at Madrid in 1634. The Spanish Basilians were suppressed with the other orders in 1833 and have not been re-established. At Annonay in France a religious community of men was formed (1822) under the Rule of St. Basil, which has a branch at Toronto, Canada (See BASILIANS, PRIESTS OF THE COMMUNITY OF ST. BASIL.)
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Rule of St. Benedict
This work holds the first place among monastic legislative codes, and was by far the most important factor in the organization and spread of monasticism in the West. For its general character and also its illustration of St. Benedict's own life, see the articleSAINT BENEDICT. Here, however, it is treated in more detail, under the following heads:
I. The Text of the Rule; 
II. Analysis of the Rule; 
III. Practical Working of the Rule.
I. THE TEXT OF THE RULE
The exact time and place at which St. Benedict wrote his Rule are not known, nor can it be determined whether the Rule, as we now possess it, was composed as a single whole or whether it gradually took shape in response to the needs of his monks. Somewhere about 530 however, may be taken as a likely date, and Monte Cassino as a more probable place than Subiaco, for the Rule certainly reflects St. Benedict's matured monastic and spiritual wisdom. The earliest chronicler says that when Monte Cassino was destroyed by the Lombards in 581, the monks fled to Rome, carrying with them, among other treasures, a copy of the Rule "which the holy Father had composed"; and in the middle of the eighth century there was in the pope's library a copy believed to be St. Benedict's autograph. It has been assumed by many scholars that this was the copy brought from Monte Cassino; but though this is likely enough, it is not a certainty. Be that as it may, this manuscript of the Rule was presented by Pope Zachary to Monte Cassino in the middle of the eighth century, a short time after the restoration of that monastery. Charlemagne found it there when he visited Monte Cassino towards the end of the century, and at his request a most careful transcript of it was made for him, as an exemplar of the text to be disseminated throughout the monasteries of his empire. Several copies of the Rule were made from it, one of which survives to this day; for there can be no doubt that the present Codex 914 of the St. Gall Library was copied directly from Charlemagne's copy for the Abby of Reichnau. An exact diplomatic reprint (not in facsimile) of this codex was published at Monte Cassino in 1900, so that the text of this manuscript, certainly the best individual text of the Rule in existence, can be studied without difficulty. Various other manuscripts go back to Charlemagne's manuscript, or to its original at Monte Cassino, which was destroyed by fire in 896, and thus the text of the so-called autograph may be restored by approved critical methods with quite unusual certainty, and could we be certain that it really was the autograph, there would be no more to say.
But as already pointed out, it is not quite certain that it was St. Benedict's autograph, and the case is complicated by the circumstance that there is in the field another type of text, represented by the oldest known manuscript, the Oxford Hatton manuscript 42, and by other very early authorities, which certainly was the text most widely diffused in the seventh and eighth centuries. Whether this text was St. Benedict's first recension and the "autograph" his later revision, or whether the former is but a corrupted form of the latter, is a question which is still under debate, though the majority of critics lean towards the second alternative. In either case, however, the text of the "autograph" is the one to be adopted. The manuscripts, from the tenth century onwards, and the ordinary printed editions, give mixed texts, made up out of the two earliest types. Thus the text in current use is critically a bad one, but very few of the readings make any substantial difference.
The Rule was written in the Lingua Vulgaris or Low Latin vernacular of the time, and contains much syntax and orthography not in conformance with the classical models. There is as yet no edition of the Rule that satisfies the requirements of modern criticism, though one is in process of preparation for the Vienna "Corpus" of Latin Ecclesiastical writers. A sufficiently good manual edition was published by Dom Edmund Schmidt. of Metten, at Ratisbon in 1892, presenting in substance the text of St. Gall manuscript, with the Low Latin element eliminated.
The number of commentators on the rule is legion. Calmet gives a list of over a hundred and thirty such writers, and Ziegelbauer gives a similar list. The earliest commentary, in point of date, is that which has been variously ascribed to Paul Warnefrid (a monk of Monte Cassino about 780-799), Hildemar, Ruthard of Hirsau, and others. Hildemar, a Gallic monk, brought to Italy by Angelbert, Archbishop of Milan, reformed the monastery of Sts. Faustinus and Jovita at Brescia and died in 840. Martène, who considered this commentary to be the best ever produced, maintained that Hildemar was its real author, but modern critics attribute it to Paul Warnefrid. Amongst other commentators the following deserve mention: St. Hildegard (d. 1178), the foundress and first Abbess of Mount St. Rupert, near Bingen on the Rhine, who held that St. Benedict's prohibition of flesh-meat did not include that of birds; Bernard, Abbot of Monte Cassino, formerly of Lérins and afterwards a Cardinal (d. 1282); Turrecremata (Torquemada) a Dominican (1468); Trithemius, Abbot of Sponheim (1516); Perez, Archbishop of Tarragona and Superior-General of the congregation of Valladolid; Haeften, Prior of Afflighem (1648); Stengel, Abbot of Anhausen (1663); Mège (1691) and Martène (1739) Maurists; Calmet, Abbot of Senones (1757); and Mabillon (1707), who discusses at length several portions of the Rule in his Prefaces to the different volumes of the "Acta Sanctorum O.S.B."
It is impossible to gauge the comparative value of these and other commentaries, because the different authors treat the Rule from different points of view. That of Calmet is perhaps the most literal and exhaustive on many important points; those of Martène and Haeften are mines of information regarding monastic tradition: Perez and Mège are practical and pious, though the latter has been considered lax in many of the views maintained; that of Turrecremata is useful as treating the Rule from the standpoint of moral theology; and others give mystical interpretations of its contents. It may be pointed out that in studying the Rule as a practical code of monastic legislation, it is necessary to facilitate uniformity of observance, each congregation of the order has its own constitutions, approved by the Holy See, by which are regulated many of the matters of detail not touched upon by the Rule itself.
Before proceeding to analyze St. Benedict's Rule and to discuss its leading characteristics, something must be said about the monasticism that preceded his times, and out of which his system grew, in order that some idea may be gained as to how much of the Rule was borrowed from his precursors and how much was due to his own initiative. Such considerations are important because there is no doubt whatever that the introduction and propagation of St. Benedict's Rule was the turning-point which changed the whole trend of monasticism in the West.
The earliest forms of Christian monachism were characterized by their extreme austerity and by their more or less eremetical nature. In Egypt, the followers of St. Anthony were purely eremetical, whilst those who followed the Rule of St. Pachomius, though they more nearly approached the cenobitical ideal, were yet without that element of stability insisted upon by St. Benedict, viz: the "common life" and family spirit. Under the Antonian system the austerities of the monks were left entirely to their own discretion; under the Pachomian, though there was an obligatory rule of limited severity, the monks were free to add to it what other ascetical practices they chose. And in both, the prevailing idea was that they were spiritual athletes, and as such they rivaled each other in austerity. Syrian and strictly Oriental monasticism need not be considered here, as it had no direct influence on that of Europe. When St. Basil (fourth century) organized Greek monasticism, he set himself against the eremetical life and insisted upon a community life, with meals, work, and prayer, all in common. With him the practice of austerity, unlike that of the Egyptians, was to be subject to control of the superior, for he considered that to wear out the body by austerities so as to make it unfit for work, was a misconception of the Scriptural precept of penance and mortification. His idea of the monastic life was the result of the contact of primitive ideas, as existing in Egypt and the East, with European culture and modes of thought.
Monasticism came into Western Europe from Egypt. In Italy, as also in Gaul, it was chiefly Antonian in character, though both the rules of St. Basil and St. Pachomius were translated into Latin and doubtless made their influence felt. As far as we know, each monastery had practically its own rule, and we have examples of this irresponsible form of monastic life in the community St. Benedict was called from his cave to govern, and in the Gyrovagi and Sarabitae whom he mentions in terms of condemnation in the first chapter of his Rule. A proof that the pervading spirit of Italian monachism was Egyptian lies in the fact that when St. Benedict determined to forsake the world and become a monk, he adopted, almost as a matter of course, the life of a solitary in a cave. His familiarity with the rules and other documents bearing upon the life of the Egyptian monks is shown by his legislating for the daily reading of the "Conferences" of Cassian, and by his recommendation (c. 73) of the "Institutes" and "Lives" of the Fathers and the Rule of St. Basil.
When, therefore, St. Benedict came to write his own Rule for the monasteries he had founded, he embodied in it the result of his own mature experience and observation. He had himself lived the life of a solitary after the most extreme Egyptian pattern, and in his first communities he had no doubt thoroughly tested the prevailing type of monastic rule. Being fully cognizant, therefore, of the unsuitability of much in the Egyptian systems to the times and circumstances in which he lived, he now struck out on a new line, and instead of attempting to revivify the old forms of asceticism, he consolidated the cenobitical life, emphasized the family spirit, and discouraged all private venture in austerities. His Rule thus consists of a carefully considered combination of old and new ideas; rivalry in austerity was eliminated, and there was to be henceforth a sinking of the individual in the community. In adapting a system essentially Eastern, to Western conditions, St. Benedict gave it coherence, stability, and organization, and the verdict of history is unanimous in applauding the results of such adaptation.
II. ANALYSIS OF THE RULE
Of the seventy-three chapters comprising the Rule, nine treat of the duties of the abbot, thirteen regulate the worship of God, twenty-nine are concerned with discipline and the penal code, ten refer to the internal administration of the monastery, and the remaining twelve consist of miscellaneous regulations.
The Rule opens with a prologue or hortatory preface, in which St. Benedict sets forth the main principles of the religious life, viz.: the renunciation of one's own will and the taking up of arms under the banner of Christ. He proposes to establish a "school" in which the science of salvation shall be taught, so that by persevering in the monastery till death his disciples may "deserve to become partakers of Christ's kingdom".
. In Chapter 1 are defined the four principle kinds of monks: (1) Cenobites, those living in a monastery under an abbot; (2) Anchorites, or hermits, living a solitary life after long probation in the monastery; (3) Sarabites, living by twos and threes together, without any fixed rule or lawfully constituted superior; and (4) Gyrovagi, a species of monastic vagrants, whose lives spent in wandering from one monastery to another, only served to bring discredit on the monastic profession. It is for the first of these classes, as the most stable kind, that the Rule is written.
. Chapter 2 describes the necessary qualifications of an abbot and forbids him to make distinction of persons in the monastery except for particular merit, warning him at the same time that he will be answerable for the salvation of the souls committed to his care.
. Chapter 3 ordains the calling of the brethren to council upon all affairs of importance to the community.
. Chapter 4 summarizes the duties of the Christian life under seventy-two precepts, which are called "instruments of good works" and are mainly Scriptural either in letter or in spirit.
. Chapter 5 prescribes prompt, cheerful, and absolute obedience to the superior in all things lawful, which obedience is called the first degree of humility.
. Chapter 6 deals with silence, recommending moderation in the use of speech, but by no means prohibiting profitable or necessary conversation.
. Chapter 7 treats of humility, which virtue is divided into twelve degrees or steps in the ladder that leads to heaven. They are: (1) fear of God; (2) repression of self-will; (3) submission of the will to superiors; (4) obedience in hard and difficult matters; (5) confession of faults; (6) acknowledgment of one's own worthlessness; (7) preference of others to self; (8) avoidance of singularity; (9) speaking only in due season; (10) stifling of unseemly laughter; (11) repression of pride; (12) exterior humility.
. Chapters 9-19 are occupied with the regulation of the Divine Office, the opus Dei to which "nothing is to be preferred", or Canonical Hours, seven of the day and one of the night. Detailed arrangements are made as to the number of Psalms, etc., to be recited in winter and summer, on Sundays, weekdays, Holy Days, and at other times.
. Chapter 19 emphasizes the reverence due to the presence of God.
. Chapter 20 directs that prayer in common be short.
. Chapter 21 provides for the appointment of deans over every ten monks, and prescribes the manner in which they are to be chosen.
. Chapter 22 regulates all matters relating to the dormitory, as, for example, that each monk is to have a separate bed and is to sleep in his habit, so as to be ready to rise without delay, and that a light shall burn in the dormitory throughout the night.
. Chapter 23-30 deal with offences against the Rule and a graduated scale of penalties is provided: first, private admonition; next, public reproof; then separation from the brethren at meals and elsewhere; then scourging; and finally expulsion; though this last is not to be resorted to until every effort to reclaim the offender has failed. And even in this last case, the outcast must be received again, should he so desire, but after the third expulsion all return is finally barred.
. Chapter 31 and 32 order the appointment of a cellarer and other officials, to take charge of the various goods of the monastery, which are to be treated with as much care as the consecrated vessels of the altar.
. Chapter 33 forbids the private possession of anything without the leave of the abbot, who is, however, bound to supply all necessaries.
. Chapter 34 prescribes a just distribution of such things.
. Chapter 35 arranges for the service in the kitchen by all monks in turn.
. Chapter 36 and 37 order due care for the sick, the old, and the young. They are to have certain dispensations from the strict Rule, chiefly in the matter of food.
. Chapter 38 prescribes reading aloud during meals, which duty is to be performed by such of the brethren, week by week, as can do so with edification to the rest. Signs are to be used for whatever may be wanted at meals, so that no voice shall interrupt that of the reader. The reader is to have his meal with the servers after the rest have finished, but he is allowed a little food beforehand in order to lessen the fatigue of reading.
. Chapter 39 and 40 regulate the quantity and quality of the food. Two meals a day are allowed and two dished of cooked food at each. A pound of bread also and a hemina (probably about half a pint) of wine for each monk. Flesh-meat is prohibited except for the sick and the weak, and it is always within the abbot's power to increase the daily allowance when he sees fit.
. Chapter 41 prescribes the hours of the meals, which are to vary according to the time of year.
. Chapter 42 enjoins the reading of the "Conferences" of Cassian or some other edifying book in the evening before Compline and orders that after Compline the strictest silence shall be observed until the following morning.
. Chapters 43-46 relate to minor faults, such as coming late to prayer or meals, and impose various penalties for such transgressions.
. Chapter 47 enjoins on the abbot the duty of calling the brethren to the "world of God" in choir, and of appointing those who are to chant or read.
. Chapter 48 emphasizes the importance of manual labour and arranges time to be devoted to it daily. This varies according to the season, but is apparently never less than about five hours a day. The times at which the lesser of the "day-hours" (Prime, Terce, Sext, and None) are to be recited control the hours of labour somewhat, and the abbot is instructed not only to see that all work, but also that the employments of each are suited to their respective capacities.
. Chapter 49 treats of the observance of Lent, and recommends some voluntary self-denial for that season, with the abbot's sanction.
. Chapters 50 and 51 contain rules for monks who are working in the fields or traveling. They are directed to join in spirit, as far as possible, with their brethren in the monastery at the regular hours of prayers.
. Chapter 52 commands that the oratory be used for purposes of devotion only.
. Chapter 53 is concerned with the treatment of guests, who are to be received "as Christ Himself". This Benedictine hospitality is a feature which has in all ages been characteristic of the order. The guests are to be met with due courtesy by the abbot or his deputy, and during their stay they are to be under the special protection of a monk appointed for the purpose, but they are not to associate with the rest of the community except by special permission.
. Chapter 54 forbids the monks to receive letters or gifts without the abbot's leave.
. Chapter 55 regulates the clothing of the monks. It is to be sufficient in both quantity and quality and to be suited to the climate and locality, according to the discretion of the abbot, but at the same time it must be as plain and cheap as is consistent with due economy. Each monk is to have a change of garments, to allow for washing, and when traveling shall be supplied with clothes of rather better quality. The old habits are to be put aside for the poor.
. Chapter 56 directs that the abbot shall take his meals with the guests.
. Chapter 57 enjoins humility on the craftsmen of the monastery, and if their work is for sale, it shall be rather below than above the current trade price.
. Chapter 58 lays down rules for the admission of new members, which is not to be made too easy. These matters have since been regulated by the Church, but in the main St. Benedict's outline is adhered to. The postulant first spends a short time as a guest; then he is admitted to the novitiate, where under the care of a novice-master, his vocation is severely tested; during this time he is always free to depart. If after twelve month' probation, he still persevere, he may be admitted to the vows of Stability, Conversion of Life, and Obedience, by which he binds himself for life to the monastery of his profession.
. Chapter 59 allows the admission of boys to the monastery under certain conditions.
. Chapter 60 regulates the position of priests who may desire to join the community. They are charged with setting an example of humility to all, and can only exercise their priestly functions by permission of the abbot.
. Chapter 61 provides for the reception of strange monks as guests, and for their admission if desirous of joining the community.
. Chapter 62 lays down that precedence in the community shall be determined by the date of admission, merit of life, or the appointment of the abbot.
. Chapter 64 orders that the abbot be elected by his monks and that he be chosen for his charity, zeal, and discretion.
. Chapter 65 allows the appointment of a provost, or prior, if need be, but warns such a one that he is to be entirely subject to the abbot and may be admonished, deposed, or expelled for misconduct.
. Chapter 66 provides for the appointment of a porter, and recommends that each monastery should be, if possible, self-contained, so as to avoid the need of intercourse with the outer world.
. Chapter 67 gives instruction as to the behavior of a monk who is sent on a journey.
. Chapter 68 orders that all shall cheerfully attempt to do whatever is commanded them, however hard it may seem.
. Chapter 69 forbids the monks to defend one another.
. Chapter 70 prohibits them from striking one another.
. Chapter 71 encourages the brethren to be obedient not only to the abbot and his officials, but also to one another.
. Chapter 72 is a brief exhortation to zeal and fraternal charity
. Chapter 73 is an epilogue declaring that this Rule is not offered as an ideal of perfection, but merely as a means towards godliness and is intended chiefly for beginners in the spiritual life.
Characteristics of the Rule
In considering the leading characteristics of this Holy Rule, the first that must strike the reader is its wonderful discretion and moderation, its extreme reasonableness, and its keen insight into the capabilities as well as the weaknesses of human nature. Here are no excesses, no extraordinary asceticism, no narrow-mindedness, but rather a series of sober regulations based on sound common-sense. We see these qualities displayed in the deliberate elimination of austerities and in the concessions made with regard to what the monks of Egypt would have looked upon as luxuries. A few comparisons between the customs of these latter and the prescriptions of St. Benedict's Rule will serve to bring out more clearly the extent of his changes in this direction.
With regard to food, the Egyptian ascetics reduced it to a minimum, many of them eating only twice or thrice a week, whilst Cassian describes a meal consisting of parched vetches with salt and oil. three olives, two prunes, and a fig, as a "sumptuous repast" (Coll. vii, 1). St. Benedict, on the other hand, though he restricts the use of flesh-meat to the sick, orders a pound of bread daily and two dishes of cooked food at each meal, of which there were two in summer and one in winter. And he concedes also an allowance of wine, though admitting that it should not properly be the drink of monks (Chapter 40). As to clothing, St. Benedict's provision that habits were to fit, to be sufficiently warm, and not too old, was in great contrast to the poverty of the Egyptian monks, whose clothes, Abbot Pambo laid down, should be so poor that if left on the road no one would be tempted to take them (Apophthegmata, in P.G. LXV, 369). In the matter of sleep, whereas the solitaries of Egypt regarded diminution as one of their most valued forms of austerity, St. Benedict ordered from six to eight hours of unbroken sleep a day, with the addition of a siesta in summer. The Egyptian monks, moreover, often slept on the bare ground, with stones or mats for pillows, and often merely sitting or merely reclining, as directed in the Pachomian Rule, whilst Abbot John was unable to mention without shame the finding of a blanket in a hermit's cell (Cassian, Coll. xix, 6). St. Benedict, however, allowed not only a blanket but also a coverlet, a mattress, and a pillow to each monk. This comparative liberality with regard to the necessaries of life, though plain and meagre perhaps, if tested by modern notions of comfort, was far greater than amongst the Italian poor of the sixth century or even amongst many of the European peasantry at the present day. St. Benedict's aim seems to have been to keep the bodies of his monks in a healthy condition by means of proper clothing, sufficient food, and ample sleep, so that they might thereby be more fit for the due performance of the Divine Office and be freed from all that distracting rivalry in asceticism which has already been mentioned. There was, however, no desire to lower the ideal or to minimize the self-sacrifice that the adoption of the monastic life entailed, but rather the intention of bringing it into line with the altered circumstances of Western environment, which necessarily differed much from those of Egypt and the East. The wisdom and skill with which he did this is evident in every page of the Rule, so much so that Bossuet was able to call it "an epitome of Christianity, a learned and mysterious abridgement of all the doctrines of the Gospel, all the institutions of the Fathers, and all the Counsels of Perfection".
St. Benedict perceived the necessity for a permanent and uniform rule of government in place of the arbitrary and variable choice of models furnished by the lives and maxims of the Fathers of the Desert. And so we have the characteristic of collectivism, exhibited in his insistence on the common life, as opposed to the individualism of the Egyptian monks. One of the objects he had in view in writing his Rule was the extirpation of the Sarabites and Gyrovagi, whom he so strongly condemns in his first chapter and of whose evil lives he had probably had painful experience during his early days at Subiaco. To further this aim he introduced the vow of Stability, which becomes the guarantee of success and permanence. It is only another example of the family idea that pervaded the entire Rule, by means of which the members of the community are bound together by a family tie, and each takes upon himself the obligation of persevering in his monastery until death, unless sent elsewhere by his superiors. It secures to the community as a whole, and to every member of it individually, a share in all the fruits that may arise from the labours of each monk, and it gives to each of them that strength and vitality which necessarily result from being one of a united family, all bound in a similar way and all pursuing the same end. Thus, whatever the monk does, he does it not as an independent individual but as part of a larger organization, and the community itself thus becomes one united whole rather than a mere agglomeration of independent members. The vow of Conversion of Life indicates the personal striving after perfection that must be the aim of every Benedictine monk. All the legislation of the Rule, the constant repression of self, the conforming of one's every action to a definite standard, and the continuance of this form of life to the end of one's days, is directed towards "putting off the old man and putting on the new", and thereby accomplishing the conversio morum which is inseparable from a life-long perseverance in the maxims of the Rule. The practice of obedience is a necessary feature in St. Benedict's idea of the religious life, if not indeed its very essence. Not only is a special chapter of the Rule devoted to it, but it is repeatedly referred to as a guiding principle in the life of the monk; so essentials it that it is the subject of a special vow in every religious institute, Benedictine or otherwise. In St. Benedict's eyes it is one of the positive works to which the monk binds himself, for he calls it labor obedientiae (Prologue). It is to be cheerful, unquestioning, and prompt; to the abbot chiefly, who is to be obeyed as holding the place of Christ, and also to all the brethren according to the dictates of fraternal charity, as being "the path that leads to God" (Chapter 71). It is likewise extended to hard and even impossible things, the latter being at least attempted in all humility. In connexion with the question of obedience there is the further question as to the system of government embodied in the Rule. The life of the community centres round the abbot as the father of the family. Much latitude with regard to details is left to "discretion and judgement", but this power, so far from being absolute or unlimited, is safeguarded by the obligation laid upon him of consulting the brethren - either the seniors only or else the entire community - upon all matters affecting their welfare. And on the other hand, wherever there seems to be a certain amount of liberty left to the monks themselves, this, in turn, is protected against indiscretion by the repeated insistence on the necessity for the abbot's sanction and approval. The vows of Poverty and Chastity, though not explicitly mentioned by St. Benedict, as in the rules of other orders, are yet implied so clearly as to form an indisputable and essential part of the life for which he legislates. Thus by means of the vows and the practice of the various virtues necessary to their proper observance, it will be seen that St. Benedict's Rule contains not merely a series of laws regulating the external details of monastic life, but also all the principles of perfection according to the Evangelical Counsels.
With regard to the obligation or binding power of the Rule, we must distinguish between the statutes or precepts and the counsels. By the former would be meant those laws which either command or prohibit in an absolute manner, and by the latter those that are merely recommendations. It is generally held by commentators that the precepts of the Rule bind only under the penalty of venial sin, and the counsels not even under that. Really grave transgressions against the vows, on the other hand, would fall under the category of mortal sins. It must be remembered, however, that in all these matters the principles of moral theology, canon law, the decisions of the Church, and the regulations of the Constitutions of the different congregations must be taken into consideration in judging of any particular case.
III. PRACTICAL WORKING OF THE RULE
No higher testimony as to the inherent excellencies of the Rule can be adduced than the results it has achieved in Western Europe and elsewhere; and no more striking quality is exhibited by it than by its adaptability to the ever-changing requirements of time and place since St. Benedict's days. Its enduring character is the highest testimony to its wisdom. For fourteen centuries it has been the guiding light of a numerous family of religious, men and women, and it is a living code at the present day, just as it was a thousand years ago. Though modified and adapted, from time to time, to suit the peculiar necessities and conditions of various ages and countries, by reason of its wonderful elasticity its principles still remain the same, and it has formed the fundamental basis of a great variety of other religious bodies. It has merited the encomiums of councils, popes, and commentators, and its vitality is as vigorous at the present time as it was in the ages of faith. Though it was no part of St. Benedict's design that his spiritual descendants should make a figure in the world as authors or statesmen, as preservers of pagan literature, as pioneers of civilization, as revivers of agriculture, or as builders of castles and cathedrals, yet circumstances brought them into all these spheres. His sole idea was the moral and spiritual training of his disciples, and yet in carrying this out he made the cloister a school of useful workers, a real refuge for society, and a solid bulwark of the Church (Dudden, Gregory the Great, II, ix). The Rule, instead of restricting the monk to one particular form of work, makes it possible for him to do almost any kind of work, and that in a manner spiritualized and elevated above the labour of merely secular craftsmen. In this lies one of the secrets of its success.
The results of the fulfilment of the precepts of the Rule are abundantly apparent in history. That of manual labour, for instance, which St. Benedict laid down as absolutely essential for his monks, produced many of the architectural triumphs which are the glory of the Christian world. Many cathedrals (especially in England), abbeys, and churches, scattered up and down the countries of Western Europe, were the work of Benedictine builders and architects. The cultivation of the soil, encouraged by St. Benedict, was another form of labour to which his followers gave themselves without reserve and with conspicuous success, do that many regions have owed much of their agricultural prosperity to the skillful husbandry of the sons of St. Benedict. The hours ordered by the Rule to be devoted daily to systematic reading and study, have given to the world many of the foremost scholars and writers, so that the term "Benedictine erudition" has been for long centuries a byword indicative of the learning and laborious research fostered in the Benedictine cloister. The regulations regarding the reception and education of children, moreover, were the germ from which sprang up a great number of famous monastic schools and universities which flourished in theMiddle Ages.
It is true that as communities became rich and consequently less dependent upon their own labours for support, the primitive fervour for the Rule diminished, and for this reason charges of corruption and absolute departure from monastic ideals have been made against monks. But, although it is impossible to deny that the many reforms that were initiated seem to give colour to this view, it cannot be admitted that the Benedictine Institute, as a whole, ever became really degenerate or fell away seriously from the ideal established by its legislator. Individual failures there certainly were, as well as mitigations of rule, from time to time, but the loss of fervour in one particular monastery no more compromises all the other monasteries of the same country than the faults of one individual monk reflect necessarily upon the rest of the community to which he belongs. So, whilst admitting that the rigour of the Rule has varied at different times and in different places, we must, on the other hand, remember that modern historical research has entirely exonerated the monastic body as a whole from the charge of a general departure from the principles of the Rule and a widespread corruption of either ideal or practice. Circumstances have often rendered mitigations necessary but they have always been introduced as such and not as new or better interpretations of the Rule itself. The fact that the Benedictines still glory in their Rule, guard it with jealousy, and point to it as the exemplar according to which they are endeavouring to model their lives, is in itself the strongest proof that they are still imbued with its spirit, though recognizing its latitude of application and its adaptability to various conditions.
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Rumania[[@Headword:Rumania]]

Rumania
A kingdom in the Balkan Peninsula, situated between the Black Sea, the Danube, the Carpathian Mountains, and the Pruth.
I. HISTORY
The modern Rumanians are generally regarded as the descendants of the Dacians, a branch of the ancient Thracians; they dwelt north of the Danube in the territory now known as Transylvania, and formed at the beginning of the Christian era a comparatively well-organized state. Under the rule of able princes (e.g. Decebalus) they frequently threatened the Roman civilization between the Adriatic Sea and the Danube. Trajan first succeeded after several campaigns (102-06) in bringing the country under the Roman dominion: the new Roman province received the name of Dacia, and embraced the modern Transylvania, Banat, and Rumania. To replace the Dacians, a portion of whom had emigrated northwards, Trajan introduced colonists into the land from every part of the Roman Empire, especially from the neighbouring Illyrian provinces; these settlers soon converted the Dacian territories wasted by the wars into one of the most flourishing Roman provinces, which was shortly known as "Dacia felix". From the fusion of the remaining Thracians and the Roman colonists, who possessed a higher culture, issued in the course of the third and fourth centuries the Daco-Rumanian people. As early as the second century began the assaults of the Germanic tribes on the Roman Empire. After several unsuccessful attempts, the Goths occupied the Dacian province in the third century, and in 271 Emperor Aurelian formally ceded the territory to them. In the fourth century the Goths were followed by the Huns, who in similar fashion brought the Romans and Goths into subjection after several campaigns. In the fifth century came the Gepidæ, and in the sixth the Avars, who occupied Dacia for two centuries. Under the dominion of the Avars the Slavs made their appearance, settling peacefully among the inhabitants; they have left many traces of their presence in the names of places and rivers. Gradually, however, they were absorbed and Romanized, so that the Latin character of the language was preserved. The influence of the Slavs was greater on the right bank of the Danube, where they overwhelmed the Thraco-Roman population by weight of numbers, and denationalized the Finnic Bulgars who settled in the country in the seventh century. In this way the Romanic population of the Balkan Peninsula was divided by the Slavs into two sections; the one withdrew northwards to the Carpathians, where people of kindred race had settled, while the other moved southwards to the valleys of the Pindus and the Balkan Mountains, where their descendants (the modern Aromuni or Macedo-Vlachs) still maintain themselves. In the history of the Southern Rumanians the erection of the Rumano-Bulgar Empire by the brothers, Peter, Jonita, and Asen at the end of the twelfth century is especially noteworthy; this empire became disintegrated in the middle of the thirteenth century on the extinction of the Asen dynasty (see BULGARIA). The Bulgar dominion over ancient Dacia exercised a decisive influence on the ecclesiastical development of the country. Christianity had been introduced — especially into the modern Dobrudja, where there was a strong garrison — by Roman colonists and soldiers, the Latin form and liturgy being employed. In Tomi (now Constanta) existed an episcopal see, nine occupants of which between the fourth and sixth centuries are known. During the dominion of the Bulgars the ancestors of the Rumanians with their lords came under the jurisdiction of the Greek Patriarch of Constantinople, and were thus drawn into the Greek Schism. Consequently, even to-day the vast majority of the inhabitants of Rumania belong to the Orthodox Church (see below). The immigration of the Bulgars was followed by the campaigns of the Magyars, who however made no permanent settlement in the land, choosing for settlement the plain between the Danube and the Theiss. At the beginning of the tenth century the country was subjected to the repeated attacks of the Peshenegs, and in the middle of the eleventh to those of the Cumans. During the migrations and invasions of various tribes, the population of the country was strongly impregnated with Slav and other elements, and only in the wooded hills of Northwestern Moldavia and Transylvania did the original Daco-Rumanian population remain pure and unmixed. After peace had been restored, the people descended from these remote retreats, and united with the inhabitants of the plains to form the Rumanian people.
During the tenth and eleventh centuries small principalities called Banats were formed in the territory of ancient Dacia; those which extended from Transylvania northwards and westwards to the valley of the Theiss came gradually under the sway of the Magyars, while those extending eastwards and southwards from the Carpathians maintained their independence. From the latter originated the principalities of Wallachia and Moldavia. By uniting the smaller districts on both sides of the River Olt, Voivode Bassarab (died 1340) founded toward the end of the thirteenth century the Grand Banat, Little Wallachia, and successful wars against Charles I, King of Hungary, and Robert of Anjou enabled him to preserve his independence and to extend his authority to the Danube and the Black Sea. A little later (about the middle of the fourteenth century) Bogdan, Voivode of Maramaros in Transylvania, who rebelled against the suzerainty of Hungary in 1360, founded the Principality of Moldavia by overrunning the Carpathians and reducing under his sway the hilly country along the River Moldau. Both these Rumanian principalities had to contend with great difficulties from their foundation: on the one hand their independence was threatened by the neighbouring kingdoms of Hungary and Poland, while on the other domestic quarrels and a want of unity between the kindred principalities lessened their strength. But their most dangerous enemy was the Turk, who extended his conquests into the Balkan Peninsula in the middle of the fourteenth century. In wars against the Turks and vain efforts to shake off the Turkish yoke, almost the whole activity of the two principalities was exhausted for several centuries. By their unflinching defence of their religion, the ancestors of the present Rumanians protected the culture and civilization of the Christian West from the onslaught of Islam, and thus played a rôle in universal history. Several of the princes who reigned during this heroic period of Rumanian history are especially conspicuous: Mircea the Old or the Great (1386-1418) and Radul the Great (1496-1508) in Wallachia, and Alexander the Good (1400-33) and Stephen the Great (1457-1504) in Moldavia. Mircea organized his dominions and extended his frontiers to the Black Sea by seizing Dobrudja and the town of Pilistria from the Bulgars in 1391. To repel the onsets of the Turks, he formed with King Sigismund of Hungary (afterward emperor) an offensive and defensive alliance in accordance with which he participated in the ill-fated battle near Nicopolis in 1396. In 1402 he had to recognize the suzerainty of Turkey, to vacate the right bank of the Danube, and to pay a yearly tribute, in return for which the Porte guaranteed the free election of the Wallachian princes and the independent internal administration of their territory. The immediate followers of Mircea were weak princes, and disputes concerning the succession postponed the casting off of the Turkish yoke. Radul the Great, son and successor of the ex-monk Vlad I who had been appointed prince by the Turks (1481), sought by reforms in the administration and in ecclesiastical matters to mitigate the general distress and to secure greater independence from Turkey.
For Moldavia the long reign of Alexander the Good (1401-32) was a time of prosperity: he organized the finances, the administration, and the army, drew up a code of laws after Byzantine models, and increased the culture of the people by founding schools and monasteries. Alexander had on three occasions to take the oath of fealty to the King of Poland; his sons had likewise to recognize the suzerainty of Poland, and his natural son, Peter (1455-57), had in addition to pay tribute to the Turks. After a period of almost uninterrupted wars for the princely dignity, Stephen the Great (1457-1504), a grandson of Alexander, inaugurated a period of peace and splendour for Moldavia. Thanks to his valiant and well-organized army, he succeeded not only in keeping his country independent of the Turks and Poland for nearly half a century, but also increased his territory by subduing a portion of Bessarabia, organized the Church, founded a new bishopric, and built several new churches and monasteries. Under him Moldavia reached its greatest power and extent. His son Bogdan III (1504-17), in view of the superior forces of the Turks, had to engage to pay a yearly tribute, in return for which Moldavia was (like Wallachia) allowed the maintenance of theChristian faith, the free election of its princes, and independent domestic administration. In spite of these treaties, a period of bondage began for both lands after the battle of Mohács, which had brought Turkey to the height of its power. The Turks created a military zone along the Danube and the Dniester, established Turkish garrisons in important places, and compelled the princes to do personal homage to the sultan in Constantinople every three years, to bring (in addition to the tribute) presents in token of their submission, to perform military service, to maintain a troop of janizaries in their retinue, and to give relatives as hostages for their fidelity. The sultans finally arrogated to themselves the right of appointing and removing at will the vaivodes of both principalities; the princes thus became mere blind tools of the Porte, were for the most part engaged in harrying each other, and in very many instances fell by the hands of assassins. Turkey abused its power to appoint new princes at short intervals; as the princes had usually to purchase the recognition of the Porte with large sums of money, they exacted from their subjects twice or three times the amounts thus paid. The chief portions of these extortions were wrung from the peasants, who were reduced by the large landowners and the nobles (the boyars) to the condition of serfs. The nobles also became demoralized, and wasted their strength in scheming to obtain the vaivodeship. Both principalities, however, occasionally enjoyed a brief period of prosperity. Thus, Michael the Brave of Wallachia (1593-1601) succeeded in casting off the Turkish yoke, defeating an army twenty times as numerous as his own in 1595. In 1599 he occupied Transylvania and in 1600 Moldavia, and thus formed an united Rumanian Kingdom which, however, again collapsed on his assassination in 1601. The reign of Matthias Bassarab (1632-54) was also beneficient for Wallachia; he protected his boundaries from the attacks of the Turks on the Danube, restrained the previously inordinate influence of the Greeks, founded in 1652 the first Rumanian printing establishment, and had a code of laws compiled after Greek and Slav models. His example was imitated by Vasili Lupu, Vaivode of Moldavia (1632-53), who in addition endeavoured by the foundation of schools and charitable institutions to promote the culture of the land. Thus, despite the oppressive political conditions of the seventeenth and eighteenth centuries, became possible the existence of a flourishing ecclesiastical literature and spiritual lyrical poetry, which kept alive the national consciousness of the people. At this period were laid the enduring foundations of Rumanian culture. Of great importance also was the circumstance that the Old Slavonic language then began to be replaced by the Rumanian both in public life and in the Church.
When, towards the end of the seventeenth and the beginning of the eighteenth century, the Turkish power was broken by the victories of Austria, the influence of Austria and Russia began to make itself felt in the affairs of the two Rumanian principalities. To rid themselves of the Turkish domination, the princes turned now to one power and now to the other, but were deceived by both. To oppose these attempts the Porte ceased to appoint native Rumanian nobles to the vaivodeship as previously, appointing Greeks — especially from the Fanar district in Constantinople, who were able to offer larger sums for their appointment than the boyars; the princely dignity was thus in the strictest sense of the word leased. For the Rumanian lands thus began the gloomiest period of their history, the period of the Fanariots, which lasted from 1712 to 1821. Foreign princes succeeded one another at the shortest intervals, taking possession of the country with a numerous retinue of wards, relatives, and creditors, and reducing it to greater and greater poverty. A great portion of the land was presented to Greek monasteries, and much of its income left the land and enriched Greek monasteries throughout the East (especially Mount Athos). Meanwhile the Porte arbitrarily raised the tribute to many times its former amount. Some Greek princes formed a glorious exception, and, by introducing reforms in favour of the peasants, rendered great services to both countries; especially notable in this respect were Nicholas and Constantine Mavrocordatus in Wallachia and Gregory Ghica in Moldavia. During the Fanariot dominion Rumania was frequently the scene of the wars waged by Turkey against Austria or against Russia. In 1718 the western portion fell to Austria, but in 1739 it was recovered by Turkey. After the Turco-Russian War of 1768-74 Russia wished to occupy the Rumanian principalities; Austria opposed this and, in return for this service, the Porte ceded to Austria Upper Moldavia (the present crownland of Bucovina). Moldavia had to bear the cost of the Russo-Turkish War of 1806-12, the eastern portion of the country between the Pruth and the Dniester (Bessarabia) being ceded by Turkey to Russia. Of the Moldavia of Stephen the Great only half now remained. When Vaivode Alexander Ypsilanti, a Fanariot, utilized the princely office to promote the rebellion of the Greeks against the Turkish rule, the Porte found itself compelled to cease appointing Greeks to the princely dignity, and to revert to the old practice of naming Rumanians. Russia now began to interest itself in the principalities, though only for interested reasons; by the Treaty of Akerman it obtained that only boyars should be appointed princes. A new war having broken out between Russia and Turkey in connexion with the Greek struggle for freedom, Russia occupied the two principalities after the Peace of Adrianople (1828); the Russian Count Kisselew, who governed the territories at the head of the Russian army of occupation, regulated anew the administration and the political organization of the countries. After the Russian occupation Russia appointed as princes for life, for I Moldavia Michael Sturdza (1834-49), and for Wallachia Alexander Ghica (1834-43), who was succeeded by another favourite of the tsar, George Bibescu.
The reforms introduced under the Russians subsequently prepared the way for the gradual economic development of the territories. However, this improvement benefited almost exclusively the boyars and the great landowners, while the people remained in their former pitiable condition. These circumstances, as well as the interference of Russia in the domestic affairs of the principalities, the spread of patriotic and liberal ideas, the desire for national unity, the curtailment of the privileges of the boyars, and free institutions, finally led (owing to the example given by the French Revolution of February) to an insurrection, which was successful only in Wallachia. On 21 June, 1848, George Bibescu was forced to abdicate, a new constitution was proclaimed, and a provisional government appointed. However, Russia and Turkey occupied the principalities in common, set aside the constitution, and restored the old conditions by the Convention of Balta-Limani (1 May, 1849); at the same time the election of princes for life and the national assembly were abolished. Barbu Stirbeiu, Bibsecu's brother, was named Prince of Wallachia, and Gregory Alexander Prince of Moldavia for a period of seven years. During the Crimean War both principalities were occupied first by Russia, and then (after 1854) by Austria. The Congress of Paris rearranged their relations, setting aside the Russian suzerainty and restoring that of Turkey. A commission of the great powers which had been sent to the principalities having learned the wishes of the Rumanian people, both were given autonomy to the extent of their ancient treaty with Turkey and a constitutional government by the Convention of Paris (1858); the further wishes of the people for the union of the two territories and the nomination of a prince from one of the ruling houses of Europe were not fulfilled, the two principalities being kept separate and each electing a prince for life. In 1859, however, a personal union was effected, Colonel Alexander John Cuza being elected for Moldavia on 17 January and for Wallachia on 24 January; the double election was ratified by the Porte after some hesitation. In 1861 Cuza established, instead of the separate ministries, a common ministry and a common representative assembly, and in 1862 the union of the principalities, henceforth known as Rumania, was proclaimed. Prince Cuza introduced a series of reforms; the most important were the secularization of the Greek monasteries, the law dealing with public instruction, the codification of the laws on the basis of the Napoleonic Code, and especially the land laws of 1864, by which the peasants were given free possession of the land and the remnants of serfdom, socage and tithes, were abolished. As the chamber, which was controlled by the boyars, was particularly opposed to the last measure, Cuza abolished the chamber in 1864 and gave the country a new constitution with two chambers. Notwithstanding all his services, Cuza brought the country into a financial crisis. A conspiracy was formed against him, in which the army participated; on the night of 22 February, 1866, he was seized by the conspirators and compelled to abdicate the following morning.
After Count Philip of Flanders, brother of King Leopold of Belgium, had refused the sovereignty, the Catholic prince, Charles of Hohenzollern-Sigmaringen, was elected hereditary prince at the instance of Napoleon III on 14 April, 1866. On 22 May he entered Bucharest, and after some months was recognized by the Porte, although Rumania had again to recognize its obligation to pay tribute. From the beginning of his reign Charles had great difficulties to overcome; the development of the country had been prevented by centuries of foreign occupation, commerce and manufacture were to a great extent in the hands of foreigners, the land was for the most part in the power of a few great landowners, while the mass of the population were poor and burdened with heavy taxation. Notwithstanding frequent rotation in power of the political parties, a series of reforms were passed, and the army, organized after the Prussian model, made creditably efficient. When the Russo-Turkish War broke out in 1878, Rumania made a treaty with the tsar, allowing the Russian troops to march through its territory, and on 22 May, 1877, declared its independence of the Porte. At the storming of Plevna and the besieging of other places the Rumanian army rendered very important services to Russia — services for which Russia showed no gratitude. The complete independence of Rumania was recognized by the Congress of Berlin (13 July, 1878), but it was compelled to cede to Russia Bessarabia, which it had acquired in 1856, and to content itself with the less important Dobrudja. In consequence of this disappointment Rumania has since favoured Germany and Austria in its foreign policy. On 26 March, 1881, Charles had himself crowned king. The new kingdom soon began to display a successful activity in both the material and intellectual domains. The natural richness of the land was developed, the building of roads and railways promoted, and the standard of public instruction raised. Between 1882 and 1885 the independence of the Orthodox Church in Rumania from the Patriarchate of Constantinople was effected, and in 1883 the Archdiocese of Bukarest was erected for the Catholics. Thanks to its intellectual and material development and its military strength, Rumania has become an important factor in European politics. Grievous conditions, however, still prevail in the country in one connexion — the distribution of the land and real property. Almost half of the landed interest (over 47 per cent) is vested in the hands of scarcely 4200 persons, so that Rumania out rivals Southern Italy as the land of big estates with all the resulting evils. As these great landowners possess political as well as economical power, and exercise it to the detriment of the peasants, a serious rising of the peasants broke out in 1907, and could be suppressed only with the aid of the army after the proclaiming of martial law. To abolish gradually these evil conditions and to protect the peasants from the oppression of the landowners and lessees and from usury, a series of excellent agrarian reforms have been introduced since 1907 and have been in many cases already enforced.
II. PRESENT CONDITION
The area of Rumania is 50,720 sq. miles; according to the census of 1899 the population was 5,956,690 (at the beginning of 1910 the estimated population was 6,865,800). In 1899 the population included: 5,451,787 Greek Orthodox (over 91.5 per cent), 149,677 Catholics (2.5 per cent), 22,749 Protestants, 15,094 Lippovans, 5787 Armenians, 266,652 Jews, 44,732 Mohammedans, 222 of other religions. According to nationality the population was as follows: 5,489,296 Rumanians, 108,285 Austrians and Hungarians, 23,756 Turks, 20,103 Greeks, 8841 Italians, 7964 Bulgarians, 7636 Germans, 5859 foreign Jews, 11,380 of other nationalities. According to the constitution of 19 June, 1866, Rumania is a constitutional monarchy, the legislative power being vested jointly in the king and parliament. The national assembly consists of two chambers, a senate and a house of representatives. To the senate belong the adult princes of the royal house, the eight bishops of the Orthodox Church, one representative of each of the two national universities, and 110 members elected by two electoral colleges; the house of representatives consists of 183 members elected by adult Rumanians paying taxes organized into 3 electoral colleges. The bills passed by Parliament receive the force of laws only when sanctioned by the king. While according to the constitution the Greek Orthodox is the State Church, liberty in the practice of their religion is granted to all the other Churches, and the State refrains from all interference in the election and appointment of the clergy of the various denominations. State support is given only to the Orthodox Church. The Orthodox Church of Rumania declared itself independent of the Patriarch of Constantinople in 1859, a declaration which was not recognized by the latter until 1885. The supreme ecclesiastical authority is the Holy Synod, consisting of the two metropolitans, the six bishops, and the eight titular archpriests of Rumania; its duties are to preserve the unity of the Rumanian with the Eastern Church in dogma and the canons, to maintain ecclesiastical discipline within the territory of Rumania, and to decide all purely ecclesiastical spiritual and legal questions according to the holy canons. The choice of bishops is vested in an electoral body composed of the eight bishops, the titular archpriests, and all the Orthodox representatives and senators; the election is by secret ballot. For ecclesiastical administration the country is divided into eight eparchies (dioceses), of which the eparchies Ungro-Wallachia, with its seat at Bukarest, and Moldau, and Sucea, with its seat at Jassy, are metropolitan. The Primate of Rumania is the Metropolitan of Bukarest. For the Catholics of Rumania have been erected the Archdiocese of Bukarest and the Diocese of Jassy. The ancient Catholic Church of Rumania disappeared when the people, influenced by the Bulgars, placed themselves under the jurisdiction of the Greek Church in the ninth century and thus became involved in its schism.
The seed of the modern Catholic Church in Rumania developed in the thirteenth and fourteenth centuries in consequence of the immigration of the Hungarians and Poles, and various Catholic dioceses were founded in the Middle Ages. However, the mass of the population was never won over to reunion with Rome, and the dioceses soon vanished. In 1211 King Andreas II presented to the Teutonic Order the land about Kronstadt in Transylvania, but he withdrew his donation in 1225 and entered into personal possession of the territory. Numerous Hungarians and Germans had meanwhile settled in the plain of the Danube, then occupied mostly by the pagan Cumans, and the majority of the latter were won for Christianity. For these converted Cumans the Archbishop of Gran erected the "Diocese of the Cumans", which included not only the modern Rumania, but also Bessarabia and a portion of Transylvania. Theodorich, a Dominican, was the first occupant of the see, and fixed his seat at Milcov. In 1241, however, the diocese was ravaged by the Tatars; the title alone was retained, being given to Hungarian vicars-general (even to ordinary parish priests) until 1523. To replace this see a Catholic bishopric was established in 1246 at Severin, a town on the Danube near the Hungarian frontier which had been taken from the Bulgar-Rumanian Empire of the Asens by King Andreas II in 1230 and presented to the Knights of Malta in 1247. The first bishops, Gregory (about 1246) and another Gregory (about 1382), were actual bishops, but the remaining ten occupants of the see (mentioned until 1502) were merely titular bishops, who lived mostly in Hungary. A third Catholic diocese was founded at Sereth. When the Eastern emperor, John Palæologus the Elder, made his submission to Rome in 1369, Latzco, the Rumanian Prince of Moldavia, followed his example, and asked Pope Urban V to erect a diocese at Sereth (1370). The first bishop was the Conventual, Nicholas Andrea Wassilo; he became Administrator of Halicz in 1373, and Bishop of Wilna in 1388. As the next two bishops were also coadjutors of Cracow, this see was reduced to the rank of a titular see. In consequence of the efforts for reunion of Urban V, who wished to restore the old Diocese of Milcov, another Catholic diocese was founded at Arges in 1381, and the Dominican Nicholas Antonii appointed its first incumbent. Of his sixteen successors, known until 1664, all lived outside the diocese, the title of which they added to their other titles. A fifth diocese was founded at Baja, the oldest town in Moldavia. The names of seven bishops who lived before 1523 are known; in the sixteenth century the population almost unanimously embraced Protestantism. The foundation of the Diocese of Bacau (1G07), whose occupants resided in Poland, did as little to strengthen the Catholic Church.
As the bishops of these dioceses resided almost exclusively outside their sees, the ministration to the Catholics, whose number was never very great, was undertaken by the religious orders — especially the Franciscans and Dominicans, who founded many monasteries in the territory of the present Rumania. During the time of the Reformation most of the Catholics joined either the Greek schismatics or the Protestants. The spiritual care of the few who remained faithful was undertaken by the Conventuals from Constantinople; to these friars is due the maintenance of the Catholic faith in Rumania, and the erection of a church in Bukarest (1633). When, at the beginning of the seventeenth century, an episcopal see was established at Sofia, its first occupant, Petrus a Solis (1610), was named Administrator Apostolic of Wallachia — an office also fulfilled by his successors. The most famous of these administrators was Petrus Deodatus Baksich (1641-74; from 1642 archbishop), whose report of his canonical visitation is preserved in the Archives of the Propaganda. As most of the bishops of Sofia were chosen from the Franciscan Observants, these friars gradually replaced the Conventuals as missionaries. In similar fashion the bishops of the Diocese of Marcianopolis (erected in 1643) were appointed administrators Apostolic for the Catholics of Moldavia, and the bishops of Nicopolis (1648) for the Catholics of Dobrudja. When, subsequently to 1715, the See of Sofia was left vacant, the administration of Wallachia was transferred to the Bishop of Nicopolis. During the plague of 1792-3 Bishop Paulus Dovanlia of Nicopolis (1777-1804) transferred the seat of his diocese to the Franciscan monastery in Bukarest; since then the bishops of Nicopolis have resided in Bukarest, or at Ciople in the neighbourhood. Dovanlia's successors have been chosen mostly from the Passionists, who came to Bukarest in 1781. The first was Francis Ferrari, who died of the plague in 1813. His successor, Fortunatus Ercolani (1815), became involved in a quarrel with his flock in consequence of his attitude towards the Franciscans, who had won the affection of the people, and was transferred to Cività Castellana in 1822. The next bishops were Josephus Molajoni (1822-47) and Angelo Parsi (1852-63); the latter built a new church and episcopal residence at Bukarest and introduced the Brothers of the Christian Schools and religious orders of women into the country. Parsi's successor, Joseph Pluym, became Patriarchal Vicar of Constantinople in 1869. The number of Catholics so greatly increased in the nineteenth century, owing mainly to immigration from Austria and Hungary, that a reorganization of the Catholic Church in Rumania became necessary. This was done in 1883: the territory of Rumania was separated ecclesiastically from the Diocese of Nicopolis, Bishop Ignatius Paoli (1870-85) was named Archbishop of Bukarest in 1883, and the exempt Diocese of Jassy simultaneously re-erected. (Concerning the further history and ecclesiastical statistics, see BUKAREST and JASSY.)
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Rusaddir[[@Headword:Rusaddir]]

Rusaddir
A titular see of Mauritania Tingitana. Rusaddir is a Phoenician settlement whose name signifies a lofty cape. This city is mentioned by Ptolemy (IV, 1) and Pliny (V, 18) who call it "oppidum et portus", also by Mela (I, 33), under the corrupted form Rusicada and by the "Itinerarium Antonini". During the Middle Ages it was the Berber city of Mlila; it is now known as Melilla. In 1497 it fell into the hands of the Duke of Medina Sidonia, and in 1506 was returned to the Crown of Spain. Since then its history is a succession of famines and sieges of which the most renowned is that of 1774 and the most recent that of 1893. In 1909 it was the seat of the warfare carried on between Spain and the Rif tribes. Melilla is, after Ceuta, the most important of the Spanish fortresses or presidios on the African coast. It has about 9000 inhabitants, and is built in the form of an amphitheatre on the east slope of a steep rock 1640 feet high, bounded by abrupt cliffs, whereon is the Fort of Rosario. A free port since 1881, Melilla carries on an active commerce with the Rif. There is no record of any bishop of this see.
SMITH, Dict. of Greek and Roman geogr. s. v.; MULLER, Notes on Ptolemy, ed. DIDOT, I, 583; MEAKIN, The Land of the Moor (London, 1901); BARRE, Melilla et les presides espagnols in Revue francaise (1908).
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Rusicade[[@Headword:Rusicade]]

Rusicade
A titular see of Numidia. It is mentioned by Ptolemy (IV, 3), Mela (I, 33), Pliny (V, 22), "Itinerarium Antonini", the "Tabula Peutingerii'; etc. Nothing is known of its history. Situated near the mouth of the Thapsus, it served as the commercial port of Cirta and exported grain to Rome. The port was called Stora or Ustura, where under Valentinian and Valens granaries were built whose ruins are still visible. The city was known as Colonia Veneria Rusicada. It was a total ruin when rebuilt by the French as Philippeville. Philippeville is the capital of the province of the Department of Constantine (Algeria); it has 21,550 inhabitants of whom 8200 are French, 5900 foreigners, mostly Italians and Maltese, 450 Jews, and 7000 Arabs. The ancient name survives in Ras Skidda, a point of the Djebel Addouna from which juts forth the great pier. The commerce is considerable. Ruins of a theatre, museum, Christian sarcophagus, Christian inscriptions, and the remains of a basilica dedicated to Saint Digna may be found there. Six bishops of Rusicade are known: Verulus, present at the Council of Carthage (255), perhaps the martyr in the martyrology, 21 February; Victor, condemned at the Council of Cirta (305) as a traitor or betrayer of the Scriptures; Navigius whose remains and epitaph have been recovered in the church which he erected to Saint Digna in the fourth century; Faustinianus, present at the Conference of Carthage (411) with his Donatist rival, Junior; Quintilianus (?) in 425; Eusebius, exiled by Huneric in 484.
SMITH, Dict. of Greek and Roman geogr., s. v., MULLEN, Notes on Ptolemy, ed. DIDOT, I, 614; TOULOTTE, Geographie de l'Afrique chretienne: Numidie (Rennes and Paris, 1894), 258-63.
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Ruspe
Titular see of Byzacena in Africa, mentioned only by Ptolemy (IV, 3) and the "Tabula" Peutinger. According to the first it was on the coast between Acholla (Kasr el Abiah) and Usilla (Henshir Inshilla); the "Tabula", or map of Peutinger, states that it was six (doubtless twenty-six) miles from the latter place. It is identified with the ruins called Ksour Siad, seventeen miles from Acholla. Others believe it to be at Henshir Sbia, four miles west of Cape Kapoudia (north of the Gulf of Gabes, Tunisia), its name being preserved at Koudiat Rosfa near Ras el Louza. It seems more probable that Koudiat Rospa is itself the ancient Ruspe. Four bishops of the see are known: Stephanus, exiled by King Huneric (484); St. Fulgentius, consecrated in 508, died in 533; Felicianus, his companion in exile and successor, who assisted at the Council of Carthage (about 534); Julianus, who signed in 641 the Anti-Monothelite letter of the bishops of Byzancena to the Emperor Constantine.
SMITH, Dict. of Greek and Roman geogr., s. v.; MULLER, Notes on Ptolemy, ed. DIDOT, I, 622; TOULOTTE, Geographie de l'Afrique chretienne: Byzacene et Tripolitaine (Montreuil, 1894), 164-6.
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Russia
GEOGRAPHY
Russia (Rossiiskaia Imperiia; Russkoe Gosudarstvo) comprises the greater part of Eastern Europe, and a third of Asia; its area is one-sixth of the land surface of the globe. In the reign of Alexander II the total area of the empire was 8,689,945 sq. miles, of which only 2,156,000 were in Europe. The greatest length of Russia from east to west is 6666 miles, and its greatest breadth is 2666 miles; it lies between 35º 45' and 79º N. lat., and 17º 40' and 191º E. long. (i. e., 169 W. long.). The boundaries of Russia are: on the north, the Arctic Ocean; on the west, Sweden, Norway, the Baltic Sea, Germany, Austria-Hungary, and Rumania; on the south, the Black Sea, Turkey, Persia, the Caspian Sea; Afghanistan, and China; on the east, the Pacific Ocean. Russia forms a vast, compact territory, the area of its islands being only 107,262 sq. miles, which was greatly reduced by the cession of the southern part of Sakhalin to Japan. Geographers usually divide Russia into European and Asiatic Russia, regarding the natural boundary to be the Ural Mountains, the Ural River, the Don, and the Volga; this division is based neither on natural nor on political grounds. The Ural Mountains form a chain of wooded highlands, which may be compared to the central axis of the empire rather than to a dividing barrier; moreover there is no natural boundary line between the southern extremity of these mountains and the Caspian Sea. The division between European and Asiatic Russia can best be established ethnologically, and this method is frequently used in Russian geographies.
SEAS
The coasts of Russia are washed by many seas; the Arctic Ocean, the White Sea, the Bay of Tcheskaya, the Bay of Kara, the Gulf of Obi, the Baltic Sea, the Gulfs of Bothnia, Finland, and Riga, the Black Sea, the Sea of Azof, the Caspian Sea, the Pacific Ocean, Behring Sea, the Sea of Okhotsk, and the Sea of Japan. But Russia is not destined to become a great maritime power, because for the most part the seas of Russia are in regions where navigation is impossible in winter; for periods of six months in the Arctic Ocean, and from fifteen days to one month at some points in the Black Sea. And the future of Russia as a maritime power is moreover obstructed by political difficulties; the way from the Black Sea to the Mediterranean is closed by the Bosphorus and the Dardanelles; the way from the Baltic to the Atlantic is closed by Sweden, Germany, Norway, and Denmark. The Arctic Ocean washes the extreme northern coasts of Russia, sterile, uninhabited regions, over which there hangs a winter of nine months, paralyzing the activities of life. The ice, whether fixed or floating, blocks the way of ships; these ply however in the White Sea, which is free of ice for three months of the year, and the waters of which form the Gulfs of Mezen, the Dwina, Onega, and Kandalak, the latter being the most frequented. There are but few islands in this immense extent of ice; the more important ones are the islands of Kolguet, Vaigatch, Nova Zembla, New Siberia, and the islands of Solovka, on one of which is a famous monastery founded in the fifteenth century by St. Sabbatius and the Blessed Germanus. Among the most important peninsulas may be cited that of Kola or Russian Lapland. Russia shares the possession of the Baltic Sea with Sweden, Germany, and Denmark, and its waters have been the highway of Russian commerce since the time of Peter the Great, although their shores are rugged and reefs numerous. The Gulfs of Bothnia, Finland and Riga are frozen for several months of the year, while the Gulf of Livadia is frozen for six weeks, although it sometimes remains free of ice through the whole year. Notwithstanding these natural obstacles, Russian commerce has been developed on the Baltic, the shortest route for the exportation of Russian products to European countries and America. The Baltic Sea is studded with islands, of which the following belong to Russia: the numerous Aland group, eighty of which are inhabited; the Islands of Dago, Oesel, Mohn, Wornes, and Kotlin; on the last is built the formidable fortress of Kronstadt.
CLIMATE
In European Russia the climate is severe, both in winter and summer, the rains are scanty, and the temperature is not as mild as in Western Europe. The coasts of the Baltic and the shores of the Vistula have a climate similar to that of Western Europe. European Russia presents graduated variations of climate between 40º and 70º N. lat., and also from east to west. At Nova Zembla the lowest winter temperature is 16º F., while at the south of the Crimea it rises to 56.3º in summer. The isothermal lines of European Russia are not coincident with the parallels of latitude, but diverge towards the southeast. There are places situated on the same parallel presenting considerable differences in mean temperature, e. g. Libau, 49.1º; Moscow, 39.2º; Kazan, 37.4º; Yekaterinburg, 32.9º. In the valley of the Rion in the Caucasus, cotton and sugar-cane are grown, while the tundras of the Kola Peninsula are sparsely covered with moss. In Western Russia, the cold of winter is never greater than 31º below zero, while the heat of summer is never in excess of 86º; but in Eastern Russia the thermometer falls to 40º below zero in winter, and rises to 109º in summer. European Russia may be divided into four climatic zones: the cold zone, which includes the coasts of the Arctic Ocean and their adjacent islands, and extends beyond the Arctic Circle; its winter lasts nine months, and its summer three; the cold-temperate zone, from the Arctic Circle to 61º N. lat.; its winter Lasts six months, and each of the other seasons two months; the temperate zone, extending from 61º to 48º N. lat.; each season lasts three months, the winter being longer towards the north, and summer longer towards the south; the warm zone, between 48º N. lat. and the southern frontier of Russia; the summer lasts six months, and the other three seasons two months each. European Russia is not unhealthy, although in the cold zone scurvy is frequent, and near the Gulf of Finland ailments of the throat and the respiratory organs; plica polonica infects the marshy regions of Lithuania and Russian Poland; and there is the so-called Crimean fever in the neighbourhood of the Sivash and in a region on the coast of the Black Sea.
The climate of the Caucasus is not of a uniform character; it belongs in the north to the cold-temperate zone, and in Transcaucasia to the warm zone. In the north, summer lasts six months, and the other seasons two months each. In Transcaucasia the summer lasts nine months, and the other three months of the year are like spring. Nevertheless the irregularity of the mountain system of the Caucasus produces differences of temperature in places separated by short distances. On the coast of the Black Sea between Batum and Sukhum, the temperature seldom falls below 32º; in January the temperature rises as high as 43º. Western Transcaucasia receives warm and humid winds, while the eastern part is exposed to dry winds from the north-east.
The part of Siberia that borders on the Arctic Ocean lies entirely within the cold zone; the winter lasts nine months, and the summer is like the beginning of spring in European Russia. The portion of Siberia between the Arctic Circle and 60º N. lat. has a winter that lasts six months; the region below the parallel of 60º N. lat. has a winter a little longer than the summer. In proportion to the distance from the Ural Mountains the climate of Western Siberia experiences greater extremes of temperature, the winter and the heat of summer becoming more severe; and the same is true of Eastern Siberia in relation to the Pacific Ocean. The greatest variations of temperature in Eastern Siberia are observed at Irkutsk, Yakutsk, and Verkhoyansk, where the thermometer registers at times 59.6º below zero in winter, and 49.46º in summer. In midwinter the northern extremity of Siberia resembles the polar regions; during several days the sun does not rise, and the vast plain of snow is lit up by the Aurora Borealis, while at times the region of the tundras is swept by violent snowstorms. The climate of Turkestan is similar to Siberia. Those regions are far from the sea, and have cold winters and very warm summers, a sky that is always clear, a dry atmosphere, and strong northerly and north-easterly winds. The north winds develop violent snowstorms. The summer is unbearable; in the shade, the thermometer rises to 104º, and even to 117.5º, while the ground becomes heated to 158º.
	MEAN TEMPERATURE OF CERTAIN RUSSIAN CITIES: —

	 
	January
	July

	St. Petersburg
	15.26
	63.86

	Moscow
	12.20
	66.10

	Kieff
	20.84
	66.56

	Kazan
	07.16
	67.46

	Yekaterinburg
	02.30
	63.50

	Reval
	42.80
	53.96

	Libau
	36.14
	62.00

	Astrakhan
	44.96
	77.90

	Verhoyansk
	-59.44  
	49.46


The mean yearly rainfall is estimated at from 8 to 24 inches. In general, those parts of Russia that are exposed to the North, and are covered with snow during the winter, abound in forests that preserve the humidity, in which they have an advantage over the southern part of the country. In the former, the rains are not violent, but are lasting, and moisten the earth to a considerable depth; in the South they are resolved into severe tempests, which pour down great quantities of water that are dispersed in torrents and rivers, and do not sink deep into the ground. The greatest rainfall of Russia is around the Baltic Sea (20 to 28 inches); and the least is in the Caucasus (4 to 8 inches). The advantages of the western over the eastern part of Russia are due to its greater proximity to the Atlantic Ocean, the vapours of which are carried over Europe into Russia. The mean rainfall of Western Russia is calculated at 18.3 inches; that of the north-east, 15 inches; that of the east, from 12 to 15 inches; and that of the south is still less. The months of greatest rainfall are June, July, and August. The yearly rainfall at St. Petersburg is 20 inches, there being rain on 150 days of the year. The number of days upon which rain falls diminishes considerably towards the East and South.
MINERAL RICHES
The mineral riches of Russia consist principally of salt, coal, and iron. Salt is found in the mineral state in the Governments of Orenburg, Astrakhan, Kharkoff, and Yekaterinoslaff; and as a sediment, deposited by salt waters, in the Government of Astrakhan, and in the Crimean lakes of Sakskoe, Sasyk, and Sivash. The river basin that most abounds in coal is that of the Donetz; it is 233 miles in length, and 100 in breadth, and produces every known species of fossil coal. This basin also furnishes great quantities of peat, naphtha, gold, silver, platinum, copper, tin, mercury, iron, emeralds, topazes, rubies, sapphires, amethysts, porphyry, marble, granite, graphite, asphalt, and phosphorus. The Central Ural Mountains yield malachite and jasper. There are abundant petroleum springs in the Caucasus Mountains, especially in the vicinity of Baku. In the Kolivan Mountains, which is a ramification of the Altai system, deposits of malachite are found.
ETHNOGRAPHY AND STATISTICS OF POPULATION
The ethnographical history of primitive Russia is obscure. There is record of the Anti, a people who in the fourth century inhabited the regions about the mouths of the Danube and Don, but their name is lost after that date. Constantine Porphyrogenitus and the Russian chroniclers refer to twelve tribes, collected under the general name of Russians; they are the Slovenes, Krivitches, Dregovitches, Drevilans, Polians, Duliebys, Buzhans, Tivercys, Ulitches, Radimitches, Viatics, and the Sieverians. The political cradle of Russia is the region of Kieff, where the Varangian princes formed the first Russian state. The invasions of the Tatars exercised a great influence upon the Russians; but it is a mistake to say that the Russians disappeared entirely before the Tatars and that, in the fourteenth and fifteenth centuries, the regions evacuated by the Tatars were peopled by Little Russians from Galicia. The population of Russia has steadily increased in numbers during the last two centuries, its rapid development being partly due to the birth-rate, and partly to the conquest of vast foreign territories. In 1724 Russia had a population of 14,000,000, which had increased to 36,000,000 in 1793, to 69,000,000 in 1851, and to 128,967,694 in 1897. The census of 1897 was the first official census of Russia. Its data, however, are only relatively correct, partly on account of the great extension of the Russian Empire, partly on account of the continuous emigration within the frontiers of that country, partly because of the lack of information concerning some of the centres of population in Siberia, and partly because of the resistance of some tribes to submit to the control of European civilization. In view of the enormous excess of births over deaths, the progressive increase of the population is calculated to be 2,000,000 each year. In 1904, basing the calculation on the statistics of births, the population of Russia was 146,000,000; in 1908, 154,000,000; and in 1910, 158,000,000. The greatest increase in the population is given by the region of New Russia, that of the Baltic, and the Province of Moscow. In general, the number of births in Russia is calculated at 48 per 1000, and that of the deaths at 34 per 1000. Compared with other European states, Russia is very thinly peopled, except in a few regions; for the whole empire, it is 17.325 per sq. mile; for European Russia 65; for Poland, 214; and for Siberia, 1.35. The government in which the population appears to be most dense is that of Piotrkow, where the corresponding figures are 295 inhabitants per sq. mile; after which follow in order the Governments of Moscow (187), Podolia (184.5), and Kieff (180). In the Government of Archangel, there are 2.25 inhabitants per sq. mile, and in Yakutsk .225.
The great mass of the population consists of peasants; they form 84 per cent of the population of European Russia, a percentage greatly in excess of that of Rumania, Hungary, and Switzerland, nations that are essentially agricultural. The nobles and their servants constitute 1.5 per cent of the population; the clergy, 0.5 per cent; the citizens or merchants, 0.6 per cent; the burgesses (mieshanstvo), 10.6 per cent. The proportion of working men shows a notable increase: from 1885 to 1897 the increase in the mining centres was 91 per cent, and in the manufacturing centres 73 per cent; the population of the cities also is continually increasing. Some of these cities, as Kazan, Astrakhan, Tiflis, and Bakhtchisarai, are semi-Asiatic in character, as are also the cities of Turkestan. The cities of ancient Livonia, e. g., Riga and Reval, have the appearance of medieval German towns. The villages of Great Russia have a commercial character, and stretch along the principal roads and waterways. On the other hand the villages of Little Russia are agricultural in character. The White Russian villages are noticeable for the small number of houses they contain. With relation to sex, according to the statistics of 1905, the population of Russia has 103.2 women for each 100 men. In the villages, the corresponding proportion of women is 106.1; in the cities, it is 85.9. In 13 out of 50 of the governments of European Russia, the number of men is greater than that of the women; in 3 the numbers are equal, and in 34 the number of women is in excess of that of the men; in 12 governments the proportion is 100 men to 110 women.
With regard to religion, Christianity in various denominations is the religion of the great majority of the people. There are 123,000,000 Christians (84.3 per cent of the entire population). The majority are of the Orthodox Church, which has 102,600,000 adherents (69.9 per cent of the population, the corresponding figures for European Russia being 91,000,000 (75 per cent). Consequently among the Russians Orthodox and Russian are synonymous terms. Since the Ukase of 17 April, 1905, which proclaimed freedom of conscience, Russian orthodoxy has lost 1,000,000 of followers, through conversions to Catholicism, to Protestantism, and to Mohammedanism. The Catholics of Russia number 13,000,000 (8.9 per cent); the Protestants, 7,200,000 (4.9 per cent); other Christian denominations, 1,400,000 (1 per cent); Mohammedans, 15,900,000 (10 per cent); pagans, 700,000 (0.4 per cent). Pagans, to the number of 300,000, are to be found, not only in Siberia, but also in European Russia (Kalmucks and Samogitians). The Catholics are chiefly in Poland, where, according to the census of 1897, they constituted 74.8 per cent of the population. On the other hand, one-half of the Jews who are scattered over the earth are in Russia, the number of them in that country being estimated at from 6,000,000 to 7,000,000, all concentrated within the boundaries of fifteen governments.
From the standpoint of education, Russia does not occupy even a secondary position in Europe. In European Russia the percentage of those who know how to read and write is 22.9. The regions in which there are the least numbers of the educated are as follows: Esthonia (79 per cent); Livonia (77.7 per cent); Courland (70.9 per cent); the cities of St. Petersburg (55.1 per cent) and Moscow (40.2 per cent), and Poland (41 per cent).
Emigration, as a rule, takes place only within the boundaries of the empire. From the most remote times, the inhabitants of Novgorod founded colonies as far away as the shores of the White Sea and the Ural Mountains. Emigration to Siberia began in 1582; the first colonists of that country were the exiles, the Cossacks, fishermen, and prospectors in search of gold; and this emigration was considerably increased after the liberation of the serfs in 1861. In 1891 the Siberian Railway Company undertook the colonization of Siberia, and by opportune measures gave a great impulse to Siberian immigration. In 1889 the number of Russian emigrants to that region was between 25,000 and 40,000; in 1900 it had increased to 220,000. These emigrants, who came from Central Russia and from Little Russia, spread at first over Western Siberia, and then over Central Siberia; but later they went farther and farther towards the extreme east, a movement to which the war with Japan put a stop, but which was again taken up with greater activity when that war ended. In 1906, 200,790 emigrants passed through Cheliabinsk to Siberia, and 400,000 in 1907. A part of the emigration is directed towards the southeast of Turkestan. The first colonists arrived in the Province of Semiryetchensk in 1848, and in the Province of Sir-Daria in 1876. Emigration beyond the frontiers of Russia is very limited, amounting in numbers at the present time to from 75,000 to 100,000, who for the greater part pass through the ports of Bremen and Hamburg. From 1891 to 1906, out of every 1000 Russian emigrants, 900 went to the United States, and the majority of the others to Brazil and the Argentine Republic.
The population of Russia is very much divided linguistically, it being calculated that a hundred languages are spoken within the empire, of which forty-two are in use in the city of Tiflis alone. Russian is the official language of eighty-nine governments and provinces, but it is the predominant language in only forty-one of them. Among the dialects, Great Russian is the one that is most extensively used. The tongues of the Mongolian tribes that are subject to Russia are little developed, and are generally without a literature. The population of Russia presents a great variety of races, united by a political rule, by the community of the Russian language, and to a great extent by the Orthodox religion; it is characterized also by a great preponderance of the rural over the urban population, and by the presence of a high percentage of peoples or tribes with little culture of their own, and little aptitude for the assimilation of the culture of Europe.
SPECIAL ETHNOGRAPHY
Ethnographically the population of the Russian Empire is divided into two races, the Caucasian, which predominates, and the Mongolian. Of the total population 121,000,000, or 82.6 per cent, are Caucasians; while the Mongolian races in all Russia constitute 17 per cent of the whole population. Russians, properly so-called, constitute 87.7 per cent of the population in Western Siberia, 80 per cent in European Russia, 53.9 per cent in eastern Siberia, 8.9 per cent in central Asia, 6.7 per cent in the region of the Vistula, and 0.2 per cent in Finland. Notwithstanding the difference in types, the Russians constitute a single people, ethnographically divided into three classes, Great Russians, Little Russians, and White Russians. These three ethnographical branches are differentiated from each other by dialectical differences, domestic traditions and customs, character, and historical tradition. It is difficult to determine the zones of the three branches, or the numbers of individuals of which they consist. According to the census of 1897, there were 55,667,469 Great Russians (Velikorussi), 22,380,350 Little Russians (Malorussi), and 5,885,547 White Russians (Bielorussi). At present, there are 65,000,000 Great Russians. They occupy the central and northern parts of European Russia, their centres of population extending from the White Sea to the Caspian Sea and the Sea of Azoff, and are to be found also in Siberia and in the Caucasus. They have emigrated to Little Russia in considerable numbers; at the beginning of the nineteenth century, Kharkoff was inhabited almost entirely by Little Russians, but in 1897 Great Russians constituted 58 per cent of the population, and the Little Russians only 25 per cent. The Great Russians are active and energetic, and have great aptitude for commerce and work in general. They are regarded as the essentially Russian race, which has not only preserved its known ethnical characteristics under difficult conditions, but has assimilated with itself other races, especially of the Finnish stock. Their language is the predominant tongue of the Russian Empire. The small commerce of the cities is in their hands, as is also the commerce of the wines and fruit that come from Bessarabia, the Crimea and the Don, and the fish from the Black Sea and the Ural River.
The Little Russians inhabit the south of Russia and the basin of the middle and lower course of the Dnieper, and constitute 26.6 per cent of the total population of the empire. Their greatest masses are to be found in the Governments of Pultowa (93 per cent), Tchernigoff (85.6 per cent), Podolia (80.9 per cent), Kharkoff (80.6 per cent), Stavropol (80 per cent), Kieff (79.2 per cent), Volhynia (70.1 per cent), and Yekaterinoslaff (68.9 per cent). The Little Russians are an agricultural people, and remain in their native districts. Their emigrations extend only to the steppes of New Russia, and to the territories of the Don and of the Kuban rivers. Of recent times they have furnished a large contingent to the agricultural colonization of Siberia. From the standpoint of culture that of the Great Russians is superior to that of the Little Russians, although the intellectual level of Little Russia was much higher than that of Great Russia during the Polish domination. The musical and poetical talents of this people are very much developed and their popular literature abounds in beautiful songs. The difference between Great and Little Russians is not only anthropological, but is also one of temperament and character, the Little Russians protesting that they are not Muscovites; and to emphasize their antipathy for the other race, in the nineteenth century they attempted to give a literary development to their dialect.
The White Russians inhabit the forest and marsh region that is comprised between the Rivers Düna, Dnieper, Pripet, and Bug. They represent 7 per cent of the total population, and are scattered through the Governments of Vilna, Vitebsk, Grodno, Kovno, Minsk, Mohileff, Suwalki, and Yelisavetpol. Both physically and intellectually they are less developed Great and Little Russians. According to the Russians, the intellectual inferiority of that people is due to the despotism of Polish masters, under which they lived for several centuries to the loss of their nobility, which became Polish, and to the economic supremacy of the Jews. Accordingly, the White Russians are poor, ignorant, and superstitious. There is a great admixture of Polish and Lithuanian terms in their dialect. At the present time, however, national sentiment is awakening in the White Russians, who publish newspapers in their own language, and aspire to better their economic conditions.
Ethnographically, the Caucasians are Great and Little Russians. They are a race of warrior-merchants and agriculturists, who developed the characteristic traits of their social and domestic life in struggles with the Tatars and Turks. According to the statistics of 1905, there were 3,370,000 Cossacks in all Russia, or 2.3 per cent of the population of the empire. Those of the Don are Great Russians. They are famous for their military qualities in general, and in particular for the part that they took in the liberation of Moscow from Polish occupation in 1612, in the conquest of Siberia, and in the war of 1812. At present they devote themselves to agriculture, raising cattle, commerce, and military service, and they enjoy many exemptions and privileges. The Cossacks of the Urals are noted for their religious fanaticism. Those of the Kuban and of the Black Sea are of Little Russian origin. They are called Cossacks of "the Line", because, after the Russian conquest of the Caucasus, they built a line of fortified villages on the shores of the Kuban, to defend their new possessions against incursions of the so-called mountaineers of the Caucasus, the Tcherkesy, Tchetchency, Abkhazy, Osetiny, and Lezginy. In their life they have preserved the Little Russian customs and traditions.
Besides the Russian, properly so-called, there are a great many other races that belong politically to Russia. Among the Slav races within the Russian frontiers, the most numerous are the Poles, of whom there are 12,000,000, and who chiefly inhabit the region of the Vistula. The Bulgarians and Servians have emigrated to the region of New Russia since 1752, forming colonies of peasants. The Servians allowed themselves to be easily russianized; but the Bulgarians showed reluctance to this, and still preserve their national character. The Lithuanians live along the Vilia River and the lower course of the Niemen, at the Prussian frontier. Their number is given as 3,500,000. They come in succession under Russian, Polish, Finnish, and Jewish influence. They are fervent Catholics, and their economic conditions are prosperous. Their national sentiment, depressed for several centuries, has awakened in recent times, and nationalist Lithuanians seek to throw off Russian and Polish influence and to form a national literature. Related to the Lithuanians are the Letts (Latyshi); they are a hard-working race and have a high moral standard. Their religion is chiefly Lutheranism; a few of them are of the Orthodox Church.
To the Germanic race belong the Germans and Swedes. The Germans of Russia live on the Baltic Sea and on the western frontier, while colonies of them are to be found in European Russia and in the region of the Volga. In the Baltic region they constitute the higher classes of the population, being for the most part merchants and artisans. They own the greater portion of the land, because, after the imperial manifesto of 19 February, 1861, they freed their serfs (Letts and Esthonians), but did not divide their lands among them. There are over 100,000 of them in this region; in that of the Vistula, there are German colonists, some of whom descend from those who were called by the Polish nobility to occupy the free lands. At the present time, the Germans are devoted chiefly to industry, and have established a great many factories, especially at Lodz. There are German colonies on the steppes, which, having the authorization of the Government and special privileges, are prosperous, but which oppose effective resistance to all attempts to russianize them. The Swedes, about 400,000 in number, are concentrated in Finland, especially in the Governments of Nyland (45 per cent) and Vasa (28.8 per cent). They constitute the aristocratic and intellectual classes of Finland; but their political and literary influence, which was considerable, tends to diminish before the development of Finnish national sentiment.
The Romanic races are represented by about 1,000,000 Moldavians, and by the Wallachians, who inhabit Bessarabia and the western part of the Government of Kherson. They are all of the Orthodox religion, and as a rule are employed in wine production and gardening. They resemble the Little Russians both physically and morally. The Iranian races are represented by about 1,000,000 Armenians, part of whom inhabit the Little Caucasus; the rest are scattered about the Various cities of the Caucasus and in European Russia. They are famous for the beauty of their type and for their patriarchal habits. Families are to be found among them numbering as many as fifty individuals, who are ruled by the eldest of them. They devote themselves to agriculture and commerce, for the latter of which pursuits they have a special aptitude. They are Monophysites, and reject the Council of Chalcedon (Armenian-Gregorians), being under the jurisdiction of a katolicos who resides at Etchmiadzin. They have the greatest attachment to their language and the traditions of their mother-country. Among those who live in the Caucasus, there is a considerable literary culture. Several thousands of them are Catholics.
On the shores of the Black Sea and the Sea of Azoff there are several colonies of Greeks who devote themselves to agriculture, and especially to the production of tobacco. There are Greek colonies also in the chief centres of population of Russia, especially at Odessa and St. Petersburg.
The Jews are a scattered population, principally in the Governments of Western and Southern Russia. Their presence in Russia is due to emigrations of German Jews from Poland, and they still preserve their dialect of Hebrew German, which is the language of their Press. As elsewhere, they evince the greatest aptitude for commercial matters and the commerce and industry of Western Russia is in their hands. The severe laws that limit the civil rights of the Jews in Russia have concentrated the members of that race in the cities, and the number of workmen and of artisans among them is very great, making their struggle for existence very difficult. Large fortunes are to be found among the Russian Jews, but their masses constitute a proletariat that on various occasions has been the victim of cruel massacres. Among these Russian Jews there is the greatest devotion to the Jewish religion and the greatest racial brotherhood. The Government admits only a limited number of them to the establishments of higher education; nevertheless, in the large cities, there is a great number of Jews who exercise the liberal professions, and especially that of medicine. The number of those who devote themselves to industrial pursuits increases each year.
The Finns inhabit the regions of the Baltic Sea, the Volga, and the Ural Mountains. The Finns, properly so-called, who inhabit Finland are 2,500,000 in number. For several centuries they were under the domination of Sweden, by which country they were barred from western civilization. They are famous for their honesty, love of their country and traditions (they are Lutherans), their high intellectual level (there are scarcely any illiterate among them), the status of their women (the University of Helsingfors has six hundred women students, and the Parliament of Helsingfors has twenty-two women members), and their tenacity of character, by which they have transformed the poor soil of Finland. The progress of the Finns during the last fifty years has been considerable, but in 1910 the Government suppressed the liberty and autonomy of Finland, and possibly thereby has placed a barrier to the development of Finnish culture. The Korely, who live to the north of Lakes Ladoga and Onega, and of whom there are 210,000, are Baltic Finns; there are also small groups of them between Lake Ilmen and the Volga. They have been more amenable to russianization, and have embraced the Orthodox faith. The Esthonians occupy the southern part of the plain of the Baltic. There are 1,300,000 of them, who constitute a class of poor peasants, among whom remain many traditions and customs of paganism. They are mostly Lutherans.
The Finns of the Volga comprise the Tcheremisy, the Mordva, and the Tchuvashi. The first, to the number of 400,000, live on the banks of the Volga, in the Governments of Kazan and of Vyatka. They were converted to Christianity by the Russian missionaries, but they remain pagans at heart, and in their customs. They devote themselves to agriculture, the chase, lumber commerce, and fishing. Their villages are small, having each not more than thirty houses. They are poor but honest, theft being regarded among them as a grave offence. The Tchuvashi are 800,000 in number; they live on the right bank of the Volga, and their chief centres of population are in the Governments of Kazan, Orenburg, Simbirsk, and Saratoff. Although they are Finns, they have adopted Russian customs, and tend more and more to become russianized. From the eighteenth century the Russian missionaries have attempted to convert them to orthodoxy, and have baptized a great number of them; but the Tchuvashi preserve a basis of paganism that is revealed in their rite and in their creed. Agriculture is their favourite pursuit, but they devote themselves also to the culture of bees, and they supply the markets of St. Petersburg with poultry and eggs.
Other less important races are mentioned by Russian geographers. The total number of the various nationalities that constitute the Russian Empire is about one hundred. Their multiplicity, which transforms Russia into a true ethnographical museum, is an obstacle in the way of civilization, to the dissemination of instruction, and to the stability of the representative system.
ADMINISTRATIVE DIVISIONS
For the purposes of administration Russia is divided into six great territorial regions:
. (1) European Russia, properly so-called;
. (2) the Governments of the Vistula (Privislanskila gubernii);
. (3) the Grand duchy of Finland;
. (4) the Caucasus;
. (5) Siberia;
. (6) Central Asia.
These territories are divided into governments (gubernii) and provinces (oblasti). The governments are ruled with laws that are called "Statutes of the Governments" (Polozhenie o guberniiazh); the provinces, besides the general laws, have special laws that are made necessary by the great number of non-Russians and of the non-Orthodox who inhabit those regions. The governments are divided into districts called uiezdy, and the provinces into districts called okrugi. The number of these districts, both in the governments and provinces, varies from four to fifteen. The districts are divided into volosti, selskiia obshestva, etc. The okrugi are divided into military, judicial, scholastic, postal, etc. In European Russia there are seven gradonatchalstva, i. e., cities that have administrations independent of the governments and provinces in which they are situated: these are St. Petersburg, Moscow, Odessa, Rostoff-on-the-Don, Sebastopol, Kertch-Yenikale, and Nikolaieff. Kronstadt constitutes a separate military government.
European Russia contains fifty-nine governments and two provinces. The governments of the Vistula, consisting of the territory of the former Kingdom of Poland that was annexed to Russia (carstvo polskoe), belong to European Russia. They enjoyed a certain autonomy until the revolution of 1863 led the Russian Government to suppress all their privileges and to employ every means for their russianization. After the liberal edicts of 1905 it was hoped that autonomy would be restored to the Russian Poles; but these hopes are far from being realized. The Grand duchy of Finland, which was united to Russia in 1809 as an integral part of the empire, enjoyed a special autonomy that gave an admirable development to the culture and prosperity of that land. The Finns had a code of special laws, a diet, senate, bank, coinage, and postal service. After 1905 there was universal suffrage, and the new chamber of deputies admitted women also to its membership. In 1910, however, the Duma approved a bill relating to Finland, which, if carried into effect, would bring Finnish autonomy to an end. Finland is divided into eight governments. In the Caucasus, where the Russian population is in a minority, besides the various governments, there are provinces where special laws are in force. Siberia is divided into governments and provinces. Among the latter the Island of Sakhalin, with an area of 14,836 sq. miles, has a population of 17,900. The southern portion of this island, however, was ceded to Japan by the treaty of Portsmouth, 16-29 August, 1905. The governments and provinces of Siberia are eight in number. Asiatic Russia has provinces (oblasti) only, because the Russians constitute only a small minority of the population.
AGRICULTURE, AND CONDITION OF THE PEASANTS.
Russia is a great agricultural nation; three-quarters of its population derive their support from the soil, which furnishes the most important resources of the country. The statistics concerning agriculture date from 1877-78, and were collected by the Central Committee of Statistics. More precise information was gathered by the same committee in 1886-88, and in 1905. According to the latest of these statistics, there were in European Russia, exclusive of the Kingdom of Poland, 1,067,019,596 acres of cultivated land, besides 17,609,124 acres in the Kalmuck steppes, and 19,133,296 in the steppes of the Kirghiz. The cultivated lands are divided into three classes:
. (1) private property (274,685,426 acres);
. (2) lands granted by the government to the peasants or nadiel'nyja zemli (374,672,484 acres);
. (3) lands belonging to the treasury, the churches, monasteries, cities, and institutions (417,661,685).
A comparison of these statistics with those of 1877 shows that in 1905 the lands owned by the nobles had diminished in area by 53,851,008 acres, and those of foreign subjects by 341,679 acres. On the other hand the landed property of the peasants had increased by 20,051,428 acres, and that of the other social classes had increased proportionately. In Siberia all the land, except the southern part of the Government of Tomsk which belongs to the imperial family, is the property of the Government, for as yet only a small portion has been granted to public and private institutions.
The state lands of European Russia are distributed very irregularly. In the Governments of Archangel, Olonetz, and Vologda, the State owns from 83 to 90 per cent of the land; in the region of Tchernozom, 5 per cent, and in the Governments of Pultowa, Bessarabia, and in Esthonia less than 1 per cent. The lands granted to the peasants occupy more than half of the Governments of Orenburg, Vyatka, Ufa, Kazan, Penza, Voronezh, Samara, the Province of the Don, Vladimir, Ryazan, Kursk, Moscow, Kaluga, Kharkoff, Tchernigoff, and Pultowa. Of the lands that are private property, 52 per cent belong to the nobility, 24 per cent to the peasants, 16 per cent to the merchants, and the remainder is divided among other classes. The possessions of the nobility are chiefly in the Baltic region, Lithuania, and the Governments of Minsk, Perm, Podolia, and Kieff. In the period between 1860 and 1905 the rural property of the nobility, which had reached 213,300,000 acres, was reduced to 143,100,000 acres. The great landowners, possessing more than 2700 acres each, are chiefly in the eastern governments and in those of the Baltic. The arable lands of the Kingdom of Poland occupy an area of 30,312,168 acres of which 44.56 per cent belong to private owners, 45.58 per cent to the peasants through government concessions, 4.02 per cent to the cities, and 5.84 per cent to the churches and other institutions. The land belonging to the churches and monasteries in the whole of European Russia, including Poland, is estimated at 0.6 per cent of all the arable land of that division of the empire.
There are 591,788 rural villages in European Russia, with a total population of 81,050,300, of whom 84.5 per cent are peasants. According to statistics, 38.8 per cent of the total surface is forest; 26.2 per cent is arabic land; 19.1 per cent is land not available for cultivation; and 15.9 per cent is prairies and pasture lands. The lands unavailable for cultivation are the salt steppes, the marshes, and the tundras. In Finland these lands occupy 35.6 per cent of the country, and the proportion is still greater in Siberia and Turkestan, where the arable land is only 2 per cent.
The "extensive" and the "intensive" systems of cultivation are variously applied in Russia, according to the region. In the governments of Northern Russia (Archangel, Olonetz, Vologda, Novgorod, and in parts of Yaroslaff, Kostroma, Vyatka, and Perm) the system called podsietchnaja obtains, consisting in stripping and uprooting the forests, planting wheat on their sites for intervals of from three to nine years, and then allowing the forests to grow up again when the fertility of the soil has been exhausted. In the Governments of Kherson, Yekaterinoslaff, Taurida, Stavropol, Orenburg, the Province of the Urals, and the Province of the Don Cossacks is practised the method called zalezhnaia (Fr. jachère). This consists in cultivating the land while its productive power endures; then it is transformed into pasture, and its cultivation is not resumed for an interval of ten, twelve, or fifteen years, as occasion may require. The intensive method of agriculture obtains in the central governments of Russia, in the zone of Tchernozom, and in other governments. A field is divided into three sections; in the first, winter grain (rye, corn) is sown; in the second, a crop of summer grain is put in (wheat, barley, oats); and in the third, grass for pasture is allowed to grow; each year the crop of each section is changed for one of the other two, thus allowing each section to rest once in three years. In the regions of the Vistula and the Baltic and in the south-western part of Finland the intensive system of agriculture obtains; no portion of the land remains untilled, but the peasants sow seed and plant vegetables in alternate years, so as not to exhaust the productiveness of the soil. In several regions, especially in the Caucasus, in Daghestan, Transcaucasia, and Turkestan, a remedy is found for the aridity of the soil in irrigation by means of canals. In other regions of a marshy character the work of draining the swamps is carried on, at times by the Government, and at times by private parties. In Podlachia alone, from 1874 to 1892, there were reclaimed 6,210,000 acres of swamp lands. The same kind of work was accomplished in Siberia.
Russia is a great cereal-producing country. According to the statistics of 1908, in 73 governments (63 in Russian Europe, 1 in Transcaucasia, 4 in Siberia, and 5 in Central Asia), out of 327,642,983 acres of land, 56.2 per cent were devoted to the culture of cereals, 3.2 per cent to the culture of the potato, 13.9 per cent to the oat crop, and 26.7 per cent to artificial meadow lands. In 1908 the grain crop amounted to 48,000,000 tons; the potato crop yielded 29,000,000 tons; oats, 13,000,000 tons, and hay from artificial meadows, 47,000,000 tons. The governments that are the most productive of cereals are those of Bessarabia, Kherson, Taurida, Yekaterinoslaff, and the Province of the Don Cossacks. As a cereal-producing country, Russia is the second in the world, the United States being the first. The development of potato culture, which was introduced into Russia in 1767, is notable. The grain that Russia produces is not only sufficient to supply the home market, but also constitutes one of the chief exports. The amount of it that is exported amounts on an average to 15,000,000 tons a year. It should be noticed, however, that in proportion to the area of the empire, the grain production of Russia is not high: Germany, France, and Austria, the combined area of which countries is only one-third of that of European Russia, produce together more grain than is produced in all Russia.
There are abundant crops of other staples, also, that Russia produces; these are the flax crop, which yields 500,000 tons a year, produced in several of the governments of the north-east, north-west, and south; hemp, 400,000 tons; cotton, raised in Transcaucasia and Turkestan, especially in the Province of Ferghana, annual yield more than 170,000 tons. Tobacco was introduced into Russia in the seventeenth century; its use was prohibited by severe laws, but was allowed from the time of Peter the Great; it is cultivated in the Governments of Tchernigoff, Pultowa, Samara, Saratoff, Taurida, Bessarabia, Kuban, etc. Its annual yield is about 100,000 tons, while the lands that are devoted to its cultivation cover an area of 1,755,000 acres. The principal tobacco factories are at St. Petersburg, Moscow, Riga, Kieff, and Odessa. The culture of beets, introduced into Russia about the beginning of the nineteenth century, has been greatly developed during the last thirty years, there being now devoted to it an aggregate area of 1,485,000 acres, the greater portion of which is in the Governments of Kieff and Podolia, the annual crop amounting to 10,000 tons. Wine is not extensively produced in Russia, and is of inferior quality. The best vineyards are in the Crimea, in Kakhetia, and in the Province of the Don Cossacks. There are 729,000 acres devoted to vine culture, and the yearly product amounts to not more than 88 million gallons. The Government seeks to encourage the home production of wine by very high duties on foreign wines. The culture of vegetables and fruit is not greatly developed; market gardens thrive in the neighbourhood of the large cities, especially in the District of Rostoff, and in the Governments of Saratoff and Samara. The production of fruit is abundant in Transcaucasia and the Crimea.
According to the statistics of 1908 there were in Russia 140,656,000 head of cattle, namely, 28,723,000 horses, 42,031,000 horned cattle, 57,466,000 sheep and goats, and 12,436,000 hogs. The horned cattle are scattered over the whole of European Russia: the cattle of Siberia are of a better class, on account of the abundance of forests. There are numerous breeds of horses in Russia, and special establishments are devoted to the improvement of these breeds in the Province of the Don Cossacks and the Governments of Voronezh, Kherson, Tamboff, Pultowa, and Kharkoff. The annual product from the sheep is calculated at 120 000,000 roubles (1 rouble=52 cents U. S. A.). The best wool is produced by the flocks of the Governments of Novgorod and Voronezh, of the Volga, the Vistula, the Baltic, the Caucasus, and Turkestan. The raising of hogs is especially pursued in the Governments of Minsk and Volhynia. The chicken industry flourishes in Western and Central Russia; fowls and eggs are exported and yield an annual income of more than 70,000,000 roubles, of which 61,000,000 are for eggs. The yearly production of honey is nearly 26,000 tons, and wax 5000 tons, yielding an aggregate income of from 15,000,000 to 20,000,000 roubles. The culture of the silk-worm is being developed, chiefly in the Governments of Bessarabia, Kherson, and Taurida, and in Turkestan and the Caucasus. The yearly production of silk amounts to about 1000 tons.
The condition of the peasants, although greatly improved, is far from being prosperous, and the agrarian question is one of the gravest with which Russian statesmen have to deal. Prior to 1861, or since 1592 according to some authorities, 1649 according to others, the peasants were legally reduced to servitude (kriepostnoe pravo). They were under serfdom to the landowners, were attached to the soil, and were not allowed to change their place of residence or dispose freely of their property; they were obliged to cultivate the lands of their employers and pay a tax to the State. The pomieshshiki, or landowners, became so many little tsars, and the peasants were reduced to the condition of slaves. As a consequence there occurred the revolts of the peasants, in the seventeenth century, under Stenko Razin, and in the eighteenth century, under Pugatcheff. During the reign of Catherine II a Russian author, Radishsheff, in his "Voyage from St. Petersburg to Moscow", suggested the necessity of freeing the peasants from their servitude; the book was held to be dangerous, and its author was exiled to Siberia. Paul I in 1797 alleviated the condition of the peasants by decreeing that they should work only three days on the lands of their employers. Alexander I attempted in vain to free them: his humanitarian efforts were thwarted by the opposition of the nobles. Nicholas I entertained the same purpose, but notwithstanding his absolutism was unable to realize it; he promulgated various laws, however (1826, 1835, 1839, 1845, 1846, 1847, and 1848), by which the right of the peasants and of their communities (mir) to acquire real estate was recognized; but these laws were not executed, and the pomieshshiki pretended to be uninformed of them.
The European revolution of 1848 and the Crimean War brought an awakening of Liberal ideas in Russia, and Alexander II, as one of the first measures of his reign, abolished serfdom. The preparatory measures for this consummation were studied by a secret committee in 1857. In 1859 the committees of the nobility and of the pomieshshiki in the various provinces discussed this question of the abolition of serfdom, and the Press dealt with it in an active way, showing Russia's moral and political need to solve it. An imperial commission, established in 1859, prepared a law which, after long deliberations and frequent modifications, received the signature of the tsar, 12 Feb., 1861, and was promulgated on 5 March of the same year. The terms of this law made all peasants free, and secured to them, upon the payment of a tax established by law, the use of their habitations (dvor) and a grant of land, of which they could become owners in fee simple by pecuniary redemption. Moreover, the pomieshshikiwere obliged to grant to the peasants or to the mir the lands occupied by them, conformably with a maximum or minimum established by law. On the other hand, the dvorovie, or servants, who numbered 1,500,000, in 1861 regained their freedom, with however the obligation of serving their masters for a further period of two years.
The lands were so distributed that each peasant who was entitled to share in them received, on an average, fourteen acres; on an average, because the quality of the lands was taken into account in the distribution; in the zone of the Tchernozom, the concessions were of eight acres. Moreover, the distribution of lands was very unequal, and 42.6 per cent of the peasants who participated in it received concessions that were insufficient for their needs; to this may be added that many millions of peasants were not benefited by the law, and that the annual tax to be paid to the Government by those who received portions of land became a burden. The Government therefore continued to enact laws to solve the agrarian question. The taxes were diminished in 1881, and in 1882 the Agrarian Bank was established, which helped the peasants to acquire possession of 19,000,000 acres in a few years. In 1885 the per capita tax paid by the peasants was abolished, by which the Government lost 50,000,000 roubles. Other laws, some of them promulgated as late as 1900, are directed towards the protection of the rights of the peasants. These measures, however, are insufficient. The increase in the population has greatly reduced the average holding of land, which in 1893 amounted to 6.5 acres for each peasant. The improvidence of the peasants, drink, backward methods in agriculture, and bad crops have on more than one occasion caused famine to be felt in the agricultural regions. The agrarian question, therefore, lies like an incubus on Russia, while the various parties of the Duma propose different solutions for it. The moderate parties advise directing the peasant emigration towards Siberia, dispersing the peasants in less populous governments, and imparting to them agricultural instruction; while the more advanced parties demand that the crown lands and the lands of the churches and the monasteries be divided among the peasants, or again that the great landowners be deprived of their rural possessions (socialization of lands). Until now, however, the debates that have taken place in the various dumas on this subject have led to no practical results.
STATISTICS OF COMMERCE
According to the statistics of 1908 Russia occupies the ninth place among nations as regards her merchant fleet, which including that of Finland has 6250 ships, with a gross tonnage of 1,046,195; this includes 1240 steamers with a tonnage of 500,000. Finland has 2800 ships, with a tonnage of 346,195. The ships of more than 1000 tons burden in the Russian merchant fleet number 114. Of Russian vessels, 1129 belong to the Black Sea ports and the Sea of Azoff, and 1104 to the Baltic ports. According to the statistics of the same year, there arrived at Russian ports during 1908 11,011 ships, of which 1777 were Russian, with an aggregate tonnage of 1,241,000, and 9519 foreign, aggregate tonnage 9,519,000. The chief centres of Russian maritime commerce are the ports of the Baltic, the Black Sea, and the Sea of Azof. The foreign maritime commerce of Russia is divided by tonnage as follows: England, 42 per cent; Germany, 16 per cent; Denmark, 10 per cent; Greece, 8 per cent; and Sweden and Norway, 4 per cent.
The coasting trade between small ports is reserved exclusively for Russian shipping; it has found its greatest development in the Black Sea and the Sea of Azof (36,590 ships, 15,098,000 tons), in the Caspian Sea (16,538 ships, 8,884,000 tons), and in the Baltic Sea (10,809 ships, 1,230,000 tons). This shipping carries on an average 10,000,000 tons of merchandise a year, of which 4,400,000 tons are petroleum, and 1,100,000 tons grain. The great coasting commerce between the Black and the Baltic Seas, between the ports of European Russia and those of Eastern Siberia, and between the Murman coasts (Murmanskii bereg) and the Baltic Sea, employs 212 steamships, of an aggregate tonnage of 450,000, carrying a yearly average of 270,000 tons of merchandise. The most important commercial ports of Russia are St. Petersburg, Riga, Libau, Reval, and Odessa. According to the most recent statistics, the river fleet consists of 3300 steam and 22 860 other craft, with an aggregate tonnage of 11,200,000. The yards that build this shipping are at Nizhni-Novgorod, St. Petersburg, Moscow, Perm, and in Finland. The river fleet carries a yearly average of 32,000,000 tons of merchandise, of an aggregate value of 800,000,000 roubles.
The first railway that was constructed in Russia was that of Tsarskoi Selo in 1837; in 1850, Russian railways had 666 miles of line, which had increased to 7094 miles in 1870, to 14,786 in 1880, and to 20,000 in 1890. The greater portion of these was constructed by private companies, and in 1882 13,582 of a total of 15,724 miles of railway belonged to those companies. In 1908 the railway mileage of Russia amounted to 45,132 miles, of which 35,076 were in Europe, 2078 in Finland, and 7978 in Asia. At present four-fifths of these railways belong to the State, and one-fifth to private parties. In 1909 there were 270 miles of new railways opened and the construction of 3074 miles more was determined upon. Russia has the second railway mileage of the world, being second only to the United States; but compared with the area of the empire, the railway mileage of Russia is small. The railway centre of Russia is Moscow. The Trans-Siberian Railway is the greatest enterprise of modern Russia: it has made possible the exploitation of the natural riches of Siberia, and has opened a way for the commerce of Europe with the Far East. Its construction was begun in 1891, and finished in 1903, at a cost of 850,000,000 roubles. It has a length of 5532 miles. After the war with Japan, the branch to Port Arthur became a part of the Eastern China Railway. The voyage from Europe to Shanghai, which takes forty-five days by the Suez Canal, and thirty-five days by Canada and the Pacific Ocean, is made in from eighteen to twenty days over the Trans-Siberian Railway by way of Vladivostok. The total value of the Russian railways is 5,500,000,000 roubles, and their average cost is estimated at 169,500 roubles per mile.
In foreign commerce, exports and imports, Russia occupies the seventh place among commercial nations, the imports and exports representing a value approximately of 2,000,000,000 roubles (in 1906, 800,000,000 roubles of imports, and 547,500,000 roubles of exports). This commerce to the amount of 1,545,000,000 roubles is carried on across the European frontiers; 268,000,000 roubles across Asiatic frontiers; and 83,000,000 roubles across the frontiers of Finland. Russia exports wheat, barley, oats, rye, and corn to Germany, England, Holland, Italy, France, Austria, etc.; eggs, sugar, butter, caviare, fish, fowls, petroleum, cattle, and raw minerals; and imports woollen textiles amounting to 25,000,000 roubles, worked metals, paints, and dyes, coal, silk, rubber goods, machinery, watches, tea (in 1906, 90,000 tons of this commodity were imported at a cost of 77,000,000 roubles), herrings, wines (11,000,000 roubles), lemons and oranges (4,500,000 roubles), other fruits, etc.
The internal commerce of Russia is greatly developed by the periodical markets or fairs, of which 26,000 are held in 6830 different places. The most important one of them is that of Nizhni-Novgorod, originating in the seventeenth century near the monastery of the Blessed Macarius, which was built within the Government of Nizhni-Novgorod. To that market Turks, Tatars, and Persians went in great numbers. In 1816 the fair was transferred to Novgorod, a city which, on account of its position at the confluence of the Volga and the Oka Rivers, possessed the requisites for becoming a great commercial centre; the commercial importance of the fair increased rapidly; it was visited by as many as 200,000 merchants from all parts of Russia and Siberia. The value of the merchandise brought to this market, which amounted to 32,000,000 roubles in 1817 attained a sum of 246,000,000 roubles in 1881, after which it fell to a yearly average of from 160 to 170 million roubles. The fair is held from 15 July to 25 Aug., the chief commodities being silk, cotton, linen and woollen goods, worked metals, and skins. Another important fair is that of Irbit, in the Government of Perm. This fair originated in 1643; it is held from 1 Feb. to 1 March, the value of the merchandise brought to it being estimated at 30,000,000 roubles each year. In Little Russia these fairs are frequently held; among them the most noted are those of the Epiphany, at Kharkoff, from 6 to 26 Jan. (merchandise of a value of from 11 to 13 million roubles); those of the Assumption, the Intercession of the Blessed Virgin, and the Holy Trinity, in the same city, from 15 Aug. to 1 Sept., 1 to 15 July, and 1 Oct. to 1 Nov. respectively; the fair of Kieff, from 5 to 26 Feb.; those of Kursk, Simbirsk, Menzelinsk, Ivanoffskaia etc. The growth of the railways tends to diminish the importance and volume of business of these fairs. The number of commercial establishments in Russia (statistics of 1907) is 889,746, and the number of people engaged in commerce is 1,600,000.
INDUSTRIES, AND CONDITION OF THE WORKERS
Russian industries have been greatly developed, although they are far from being in a position to supply the home demand. In 1906 there were in Russia 14,247 industrial establishments, in which there were 1,684,569 workers; in 1907 the number of those establishments had decreased to 14,190, while the workers had increased to 1,723,173. The industrial districts are those of St. Petersburg (2049 establishments, 296,109 workers), Moscow (2485 establishments, 610,402 workers), Warsaw (2978 establishments, 268,256 workers), Kieff (2791 establishments, 207,751 workers), the Volga (1768 establishments, 137,235 workers), and Kharkoff (2119 establishments, 203,424 workers). The number of women employed in these establishments increases continually, and grew from 383,782 in 1901 to 435,684 in 1906.
The metal industries are the most important. Under Peter the Great there was declared the so-called freedom of mines (gornaia svoboda), according to which the ownership of a mine was independent of that of the land under which it was found. This law was revoked by Catherine II in 1781, to the detriment of the metallurgical industries. According to the latest statistics, the number of workmen employed in these industries is 700,000, of whom more than half are employed in the extraction and working of iron. The value of the yearly output of the metallurgical industries is 300,000,000 roubles. Russia holds an important position as a gold-producing country: in 1906 Siberia, the Urals, and Finland produced 30 tons of gold. The average production of gold each year, from sand and quartz, amounts to 80,960 lb., of a value of 60,000,000 roubles. Russia occupies the fourth place among gold-producing countries. The Province of Irkutsk, in Eastern Siberia, is the chief gold region of the country, and especially the District of Olekminsk, which produces 6 tons of the metal. By the laws of 12 March, 1901, and 1 March, 1902, the prohibition that had been placed upon free commerce in gold was removed. There are 80,000 workers employed in the gold industries of the country.
Russia may be said to be the only platinum-producing country. This metal is taken from the Urals, where it was discovered in 1819, the yearly production of it amounting to 5 tons, although in 1906 the amount was 5½ tons. It is mined in the Government of Perm, giving employment to 1292 men, and is usually sold to the British at a price of 806,000 roubles per ton; when refined in England, it is sold for 1,240,000 roubles per ton. The production of silver, which from 1886 to 1890 was 16 tons a year, has decreased to 6 tons yearly. The metal is mined in the Districts of Nertchinsk and the Altai, and in the Governments of Viborg and Archangel.
Russia has produced copper since the seventeenth century, and her annual production of that metal increases continually: from 8,300 tons in 1905, it increased to 70,000 tons in 1906, and to 14,000 in 1907. There are 22 establishments devoted to the copper industry; the metal is mined chiefly in the Caucasus and in the Urals, and to a small extent in the steppes of the Kirghiz and in the Altai Mountains. Lead is usually found in Russia mixed with silver, and is obtained in the Province of Terek and the Districts of Nertchinsk and the Altai. An exact average of the yearly production of lead cannot be established; in 1890 it amounted to 800 tons; in 1895 to 400 tons; in 1904 to only 80 tons while it increased to 770 tons in 1905, and to 1000 tons in 1906. Zinc is furnished by four great establishments, situated respectively at Bendzin, Constantin, Paulina (Government of Piotrkow), and Alagir, in the Province of Terek. The production of this metal yielded 8100 tons in 1902, 14,000 tons in 1904, and 10,000 tons in 1906. Mercury was discovered in 1879 in the District of Bakhmut (Government of Yekaterinoslaff), and its yearly production amounts to 320 tons. Manganese, which is worked chiefly in the Governments of Kutais and of Yekaterinoslaff, yielded a production of 320 tons in 1898, 790 tons in 1900, and 500 tons in 1905.
Russia produces great quantities of iron. The first establishments for the working of this metal originated in the seventeenth century and were the property of the State. In 1906 the total production of iron amounted to 5,183,579 tons. There are 126 foundries which produce 2,700,000 tons of melted iron. Russia occupies the seventh place among the coal-producing countries. The first coal was mined in the reign of Peter I, but the coal industry was only developed to any extent under Catherine II, and that development continues from year to year. The production of this mineral amounted to 25,000,000 tons in 1906. Russia is exceptionally rich in petroleum. Many of its oil deposits are yet undeveloped, especially in the Governments of Kielce and Taurida, and in the Urals. The greatest supply of Russian petroleum now comes from the northern and southern slopes of the Caucasus Mountains, especially from the Government of Baku (90 per cent), from the Provinces of Terek, Kuban, and Daghestan, from the Government of Tiflis, and from the Transcaspian region. In 1907 the total production of petroleum in Russia amounted to 8,300,000 tons. The petroleum exported in 1908 represented a value of 30,000,000 roubles.
Among salt-producing countries Russia holds the fourth place, producing from mines and salt lakes a yearly average of more than 1,770,000 tons of salt, chiefly from the Governments of Yekaterinoslaff, Astrakhan, Perm, and Taurida. The textile industry holds an important place, there being 2000 factories, employing 700,000 workers, and producing fabrics valued at 800,000,000 roubles a year. Of those establishments 730 are cotton factories, which employ 437,000 workers, and produce a yearly output valued at 520,000,000 roubles. The principal establishments for the cleaning of cotton are in Turkestan and the Government of Erivan. Factories for spinning and weaving cotton first appeared in Russia during the second half of the eighteenth century; the principal ones among them at the present time are in the Governments of Vladimir, Moscow, Piotrkow, St. Petersburg, Kostroma, Terek, and Yaroslaff. The wool industry has 916 factories that produce an aggregate yearly income of nearly 170,000,000 roubles. Russia has 145 linen factories that produce a yearly income of 42,000,000 roubles. The silk industry, which was introduced at the beginning of the eighteenth century, had in 1900 200 factories (Governments of Moscow, Vladimir, and Piotrkow), and was producing a yearly income of 23,000,000 roubles.
The flour industry is an important one, there being 1400 large mills, the yearly products of which are valued at 225,000,000 roubles, besides which there are 20,000 small mills. The distillation of spirits, made free in 1863, is another important industry, there being 2480 distilleries with a yearly production of 89,100,000 gallons. There are 80 distilleries for the production of vodka, which has become a government monopoly, and the yearly product of which is 2,160,000 gallons, chiefly in the Governments of Moscow and St. Petersburg. The brewing of beer was begun in Russia more especially in the nineteenth century, and as a beer-producing country Russia occupies the sixth place, having 918 breweries with a yearly product of 162,000,000 gallons. Russia also produces sugar. In the eighteenth century it had 7 refineries. The first refinery for the production of beet sugar was established in 1802. At present there are 280 beet sugar factories and refineries, which in 1908 produced 1,300,000 tons. There are 294 oil factories, where oil is extracted from sunflower seed, linseed, and hempseed.
There are 827 workshops where industrial machinery is made, the value of their annual products being estimated at 208,000,000 roubles. Fourteen large establishments in the Governments of St. Petersburg, Livonia, Moscow, and Nizhni-Novgorod construct locomotives and railway cars, of a value of 92,000,000 roubles. The goldsmith's industry, which flourishes in the Governments of Warsaw, St. Petersburg, and Moscow, yields an annual income of 5,500,000 roubles. Electrical works, of which there are 50 in the Government of St. Petersburg, have made their appearance within recent years; their annual product is valued at 8,000,000 roubles. The paper industry is an ancient one in Russia, dating from the sixteenth century. There are at present 451 factories. The wood industry is represented in the first place by 956 saw-mills, the yearly products of which are estimated at 70,000,000 roubles; and secondly by 250 furniture factories, with a yearly output of 14,000,000 roubles. The yearly production of the 174 chemical factories in Russia is estimated at 32,000,000 roubles. Tanning, which was practised in Russia as far back as the ninth and tenth centuries, is now carried on in 641 tanneries that produce a yearly output of 55,000,000 roubles. The glass industry also is important in Russia, where it made its appearance in the seventeenth century, under the Tsar Michael Theodorovitch (212 factories, and a yearly output of 26,000,000 roubles).
The material and the moral conditions of the working people leave a great deal to be desired. The wages are low in proportion to the cost of living in Russian cities, and the law does not give the workman sufficient protection against exploitation by his employer. It may be said that there are no sanitary laws with regard to workers in factories, although this matter has been considered by various commissions, established by the Government in 1859, 1870, 1874, and 1892. Sickness and accidents are frequent among the workmen: in 1871 in 17,533 establishments, employing 1,700,000 workers, there were 24,744 accidents, of which 385 were fatal. To these may be added 23,360 injuries through accident in the mines, making a total of 48,104; these official figures seem too low to represent the facts. The insurance societies have only 600,000 workers inscribed on their lists; and in case of accident it is very difficult to obtain payment from those companies. There is want of medical assistance. The moral standard is very low. It is therefore no wonder that the working class takes an active part in revolutionary movements and furnishes a large percentage of highway robbers.
INTELLECTUAL RUSSIA
Intellectual culture is of recent date, and was first developed in Southern and Western Russia under Polish influence. The first Russian academy was established at Kieff in the seventeenth century. In Muscovite Russia intellectual culture began under Peter the Great, who gave much attention to the education of the people. Catherine II established the first school for girls. Under Alexander II a great number of schools and of establishments for higher education were opened, and this intellectual development was carried to Siberia by the foundation of the University of Tomsk under Alexander III. Higher education is represented by ten universities: St. Petersburg, Moscow, Kieff, Odessa, Kharkoff, Warsaw, Kazan, Yurieff (Dorpat), Helsingfors, and Tomsk. Two other universities are about to be established by the Government, at Saratoff and Tobolsk. In 1909 the ten universities just named were attended by 36,890 students, those having the greatest number of students being the Universities of St. Petersburg (8805), Moscow (8698), Kharkoff (4048), and Kieff (4230); on the other hand, Warsaw has only fifteen students, being boycotted by the Poles on account of the exclusive use of the Russian language. The most frequented courses are those of law (13,970 students), physics and mathematics (8778 students), and medicine (7068 students). There is a notable attendance of women (500) at the University of Helsingfors. The nine Russian universities are maintained by the State at an expense of 5,405,660 roubles a year, to which should be added other amounts of regular receipts, making a sum total of 7,684,000 roubles. The University of Helsingfors is supported by Finland at a cost of 806,700 roubles, of which 173,700 roubles are furnished by the public treasury.
Russian universities, some of which date from the eighteenth or even the seventeenth century, received their first impetus from Alexander I (1801-25), who founded the Universities of Kharkoff, Kazan, and St. Petersburg. Under Nicholas I (1825-55), they ran the risk of being closed, and were subjected to a rule of superintendence and severe discipline. In 1863 the minister Golovin introduced important reforms into the organization and administration of the universities, and conferred many privileges upon the professors and students, which privileges were limited by the law of 23 Aug., 1884. The regular professors receive a salary of 3000 roubles a year; the supplementary professors receive 2000 roubles, and the dozents 1000 roubles. The various universities have in their faculties men of superior attainments, who are an honour to science. Those institutions are distinguished also for their Liberal sentiments, which in 1905-07 degenerated into excesses, and on various occasions transformed the universities into hotbeds of political agitation.
The intellectual culture of women has its centres in the so-called "Superior Course" (Vysshie kursy) of St. Petersburg (2396 students) and of Moscow (2177 students), and in the women's medical school of St. Petersburg (1635 students). In the "Superior Courses", the greater portion of the women students take up the study of history and of philosophy. The one at St. Petersburg is maintained at a cost of 217,530 roubles a year; the corresponding one at Moscow at 153,000 roubles a year, and the women's school of medicine at a cost of 573,926 roubLes. There are many scholarships for poor students, men and women. The Russian women who frequent the "Superior Courses" are, as a rule, from eighteen to twenty-five years of age, and are distinguished by their quickness of intellect and energy of character, and also by a decrease of womanly qualities.
According to the statistics of 1907, secondary instruction for men is given in 246 gymnasia and 37 pro-gymnasia, having 2912 classes, 4668 masters, and 107,296 students; for women, in 433 gymnasia and 172 pro-gymnasia, with 5432 classes, 10,272 teachers, and 200,761 students, and in 178 Realschulen, 1590 classes, 2538 teachers, and 55,499 students. In the gymnasia, the course lasts seven years; Greek, Latin, French, and German are taught at these institutions, as also the natural sciences, history, geography, Russian literature, and the catechism. The pro-gymnasia teach the same subjects, with the exception of the dead languages. The Realschulen impart a practical education. In the gymnasia for girls, the course is six years. To the number of these schools must be added the institutes and the seminaries for the education of teachers (utchitel'skie instituty, utchitel'skija seminarii), there being 10 of the former, with 143 professors, and 1738 students; and 73 of the latter, with 909 professors, and 12,355 students.
There are in the whole of Russia, including Finland, 111,427 schools for primary instruction, attended by 6,875,765 scholars, of whom 4,691,691 are boys. To this class belong the parochial schools that were instituted 13 July, 1884, and were placed under the direct control of the Synod. The scope of these schools is chiefly religious; they teach the law of God, reading, writing, and arithmetic; some of them have only one class; some two; in the second class, when there is one, ecclesiastical and national history are taught. The remuneration received by the teachers of parochial schools is often as low as 150 roubles a year. In the schools that depend upon the Ministry of Public Instruction, the salaries of teachers are 500 or 600 roubles a year. In 1909 the ministry spent 54,000,000 roubles for the schools of primary instruction, while the Holy Synod spent 14,000,000 for the schools dependent upon it, a sum that is increased to 89,000,000 roubles by the contributions of other ministries or institutions. The primary schools nevertheless are insufficient in number, and the progressive element in Russia calls for the establishment of 500,000 additional schools. Russia has also professional schools: an institute of forestry (liesnoi institut), attended by 460 students; 142 commercial institutes, with 2775 professors and 33,397 students; 87 commercial schools, with 1040 professors and 12,510 students; and 37 professional schools and institutes, with 717 professors and 4270 students.
Among the scientific institutions, the Imperial Academy of Sciences of St. Petersburg stands in the first place. It was instituted by Peter the Great in 1724, and was opened by Catherine I in 1726, and has various museums, libraries, laboratories, and observatories. Its literary activity is intense, its numerous scientific publications already forming a vast library. There are also: the Imperial Archæographica1 Commission of St. Petersburg, famous for its splendid editions of Russian national chronicles; the Imperial Archæological Commission of St. Petersburg; the Imperial Archæological Society of Moscow, which publishes learned and artistic volumes on the sacred and profane monuments of Russia; the Society of Oriental Studies, at St. Petersburg (Vostotchnoviedienija Obshshestvo), the scientific researches of which deal especially with Siberia and China; the Society of Naturalists of St. Petersburg (Obshshestvo estestvoispytatelei), which was founded in 1868; the Society of Geographical Studies (Obshshestvo zemleviedienija), established at St. Petersburg in 1903; the Imperial Institute of Experimental Medicine; the philologico-historical societies of Odessa and of Kharkoff; the Imperial Historical Society of St. Petersburg, which has published 130 volumes of historical documents and the Russian biographical lexicon; the Archæological, Historical, and Ethnological Society of Kazan; the Society of the Friends of Ancient Literature of St. Petersburg, which has published numerous and valuable copies of ancient texts; the Historical and Ancient Literature Society, connected with the University of Moscow, whose Tchtenija (lectures) constitute the richest and most valuable historical collection of Russia; the Imperial Mineralogical Institute of St. Petersburg; the Slav Society of Moscow, which publishes the periodical "Slavianski Viek"; the Polytechnical Institute of Moscow; the Imperial Archæological Society of St. Petersburg, with classical, Oriental, Russo-Slavic, and numismaticalsections; the Imperial Geographical Society of St. Petersburg, famous for its publications; the Juridical Institute of St. Petersburg; the Lazareff Institute of Moscow, famous for its learned publications on Oriental and other subjects. All of these institutions, to which many of secondary importance, existing in all Russian cities, are to be added, furnish a notable contribution to the activities of Russian science, which in reality are very considerable. These institutions are also endowed with very fine libraries.
The most important Russian library is the Imperial Public Library, which is divided into thirteen sections, and is rich in bibliographical treasures, among them the famous Codex Sinaiticus of the Bible. The second is the library of the Academy of Sciences, which is growing richer from year to year, and with which is connected the library of the Asiatic Museum of St. Petersburg, where there are many Oriental manuscripts of value. Two famous libraries at Moscow are: that of the Holy Synod, where there is a very large collection of Greek codices; and the library of the Rumianzoff Museum. In the Caucasus there are: the library of the Ecclesiastical Museum of Tiflis, which is rich in ancient Georgian codices; and the library of the monastery of Etchmiadzin, which has a valuable collection of Armenian codices.
ECONOMICS AND FINANCE
It was only towards the end of the nineteenth century that the budget began to free itself from its continuous fluctuations. In view of the disorder that obtained in its finances during that century, the Government was compelled continually to increase the compulsory acceptance of bank-notes which, from a total of 568 million roubles in 1857, increased to 1100 million roubles by 1883. To meet its obligations, it was obliged to resort to loans which, from 2537 million roubles in 1856, increased to 5424 million roubles in 1883. The Russian budget, both in receipts and in expenses, increases continually: the highest budgets, for receipts and for expenses, were those of 1905 (receipts, 2989 million roubles; expenses, 3194 million roubles); 1906 (receipts, 3423 million roubles; expenses, 3212 million roubles); and 1907 (receipts, 2195 million roubles; expenses, 2582 million roubles). The increased receipts are due to loans, and the increased expenses to the war with Japan. The expenses of the war from 1904 to 1909 amounted to 2,414,923,194 roubles. The budget that was submitted to the Duma and to the Council of the Empire for 1908 fixed the receipts at 2,478,677,241 roubles, and the expenditure at 2,631,495,495 roubles. That for 1909 fixed both the receipts and the expenditure at 2,595,049,000 roubles. Of the receipts 193,882,000 roubles are derived (Statute of 1909) from direct taxation; 523,758,000 from indirect taxation; 140,709,000 from the customs; 806,488,000 from the rights of the State (regalii); 685,670,000 from the properties and capitals of the State; and the remainder from other sources. Of the expenditure, 473,919,000 roubles are for the account of the Ministry of Marine; 393,363,000 roubles are absorbed by the payment of coupons of the Russian Rentes; 89,353,000 roubles are assigned to the Ministry of the Navy; 452,117,000 to the Ministry of Finance; 553,156,000 to the Ministry of Railways and Communications; 154,378,000 to the Ministry of the Interior; 63,937,000 to the Ministry of Public Instruction; 31,663,000 to the Holy Synod, and 71,488,000 to the Ministry of Justice. Among the direct taxes are those upon alcoholic liquors (34,172,000 roubles), upon tobacco (49,028,582 roubles), on sugar (75,541,747 roubles), and on petroleum (31,967,500 roubles). The monopoly of alcoholic drinks yields to the State the enormous sum of 542,288,341 roubles. The Government receives 36,500,000 roubles from the postal service, 21,500,000 roubles from the telegraphs, and 453,500,000 roubles from the railways. Russia has the largest budget in the world, but not in proportion to the number of its inhabitants.
A great portion of the resources of Russia is absorbed by the interest on its debt, which in 1907 amounted to 8,625,560,215 roubles. Of this sum, 3,155,641,839 roubles were on account of the railways. In 1908 the debt amounted to 8,725,523,210 roubles. During 1903-07, on account of the war with Japan, the Russian debt increased by a sum of 2,081,596,540 roubles. For the payment of its foreign Rentes, the Russian Government needs several hundred millions in gold, wherefore its financial policy tends to increase exportations, to favour home industries, and to augment the metallic supply. The law of 29 Aug., 1897, put gold into circulation in Russia; and that of 28 April, 1900, guaranteed the payment in gold of notes of credit. In 1908 the bank notes in circulation aggregated a sum of 1200 million roubles; and the gold 578,200,000 roubles, a decrease of 19,400,000 roubles from the preceding year. The principal establishment of credit in Russia is the state bank (gosudarstvennyi bank), which has 8 agencies and 107 branches. Its gold reserve in 1908 amounted to 1200 million roubles, in Russian and in foreign coin, and in bars. Its deposits in precious metals and in securities amounted to 8286 million roubles. In 1862 there were only 2 savings banks in Russia; in 1880 their number had increased to 76, and in 1890 to 1826; in 1900 to 5145, and in 1908 to 6710, with an aggregate of 6,210,238 depositors, and of 1,149,243,581 roubles of deposits. Other important banks are: the Agricultural Bank of the Nobility, the assets of which, on 1 Jan., 1909, amounted to 808,000,000 roubles; the Agricultural Bank of the peasants, which on the same date had assets of 1134 million roubles; the agricultural stock banks (akcionernye zemel'nye banki), which were established between 1871 and 1873 in the Governments of Kharkoff, Pultowa, St. Petersburg, Tula, Bessarabia, Taurida, Nizhni-Novgorod, Samara, Kieff, Vilna, Yaroslaff, Kostroma, and the Province of the Don Cossacks, the aggregate assets of which, on 1 Jan., 1909, amounted to 1164 million roubles. The first mutual credit society was established at St. Petersburg in 1864; at the present time there are 401 of them, 13 of which are at St. Petersburg. In 1909 there were 368 of these associations, with an aggregate of 208,914 members, and assets of 403 million roubles.
Insurance societies are of long standing in Russia. One of them, the Russian Fire Insurance Society, was established in 1827. In 1907 there were 13 fire insurance societies in the empire, the aggregate receipts of which in 1907 amounted to 107,000,000 roubles, as compared with 99,000,000 in 1906, and 91,000,000 in 1905. The most important of these companies is the Salamandra, which was established in 1846. Life insurance policies are issued also by the State savings banks, which in 1907 issued 1653 policies for the total sum of 3,018,929 roubles. There are 7 Russian and 3 foreign life insurance companies, the first having a combined capital of 90,000,000 roubles, and the second 20,000,000 roubles. In 1907 there were 125 insurance societies in operation in the various cities of Russia. After the law of 2 July, 1903, which provided for indemnity to workmen in case of accident at work, nine accident insurance societies appeared, at the industrial centres of Riga, Ivanovo, Warsaw, Moscow, Kieff, Odessa, St. Petersburg, Tchernomorna, and Bielostok. These societies have a combined capital of 1,700,000 roubles, but the number of workers insured is small (290,775). Besides the establishments that have been mentioned above, there are in Russia 34 commercial banks, 407 mutual credit societies, and 86 pawn offices (monts de piété). In all, there are 1502 institutions of credit in Russia.
MORALITY: STATISTICS OF CRIME
Statistics show a continual increase of criminality in Russia, due to the increase of the population, the dissemination of socialistic and of revolutionary ideas among the lower classes, the want of culture, and the lack of moral influence of the Orthodox religion. From a total of 266,261 crimes punished by the law in 1901, the figures increased to 271,360 in 1902; 292,907 in 1903; 299,968 in 1904, and 351,710 in 1905. Thefts and crimes against the person represent the greatest number of these crimes. The number of homicides increased considerably in 1905-07, and likewise offences by the Press. In 1905 there were 141,847 arrests (129,275 men). In the same year 3622 men and 720 women were condemned for homicide. The highest percentage of criminals is furnished by the peasants. In 1906 there were 111,403 arrests; in 1907, 138,501; and to 1 Jan., 1908, 160,025. In 1907 there were 903 prisons. Criminality has assumed great proportions, especially in the Caucasus and Poland, where, on account of political as well as of economic causes, outlawry has increased its numbers to a considerable extent. Political criminality has increased there to an alarming degree. In Poland in 1904-06 760 civil, military, and police employees died by violence, and 864 were wounded; 142 suffered from the explosion of bombs. In Warsaw alone, from 1904 to 1907, 236 police were killed, 179 of them in 1906. The Russian Government has answered these assaults by a multiplication of death sentences, the number of which from 1905 to the present time amounts to several thousand.
HISTORY
A. The Epoch of the Princes
Nestor, the Russian chronicler, speaks of the Drevliani, Radimitchi, Viatitchi, Severiani, and of the primitive races of Russia as of beasts, and assails their polygamy, indecency, and the roughness of their ways. A few families would collect to form a village, and a few villages would constitute a voolst governed by a prince; their attempts at cities were few and far between, and the little states, devoid of a central Government, were the prey of internal discord, and too weak to resist the attacks of external enemies. The Slavs of the south were tributaries of the Khazari; and according to Nestor, those of the Ilmen, torn by dissensions, sent messengers to the Vareghi, or Variaghi, inviting the latter to the country of the Slavs of the Ilmen, which was a land of plenty, but devoid of order and of justice. Russian historians do not agree upon the ethnological relations of the Vareghi, who, according to some authorities, were Scandinavians, and according to others, Slavs; while yet others regard them as adventurers made up of both of those races; more frequently however they are recognized as Normans. Be that as it may, the Vareghi accepted the invitation to establish themselves in the country of the Slavs of the Ilmen, and opened the era of the national history of Russia — of the Russia of the heroic period; and the region of Kieff, according to ancient chronicles, received the name of Russ.
The first to establish themselves in the territory of the Russian tribes were the three Vareghian brothers, Rurik, Sineus, and Truvor, who came with their druzhine, or bands of warriors. Rurik pitched his tents on the shores of Lake Ladoga; Sineus on the shores of the White Sea; while Truvor established himself at Isborsk. After the deaths of Sineus and Truvor, Rurik took up his abode at Novgorod, where he built a castle. Two other Vareghians, Askold and Dir, installed themselves at Kieff, and reigned over the Poliani; with their fleets of small vessels, they crossed the Bosphorus and attacked Constantinople, which city, according to the Byzantine chroniclers, owed its safety on this occasion to the intercession of Our Lady of the Blachernæ. Rurik was succeeded by Oleg, who treacherously murdered Askold and Dir, made himself master of Kieff, to which he gave the name of Mother of Russian Cities, collected a great fleet in 906 to attack Byzantium, and died in the height of his glory, leaving the kingdom to a son of Rurik, Igor. The latter turned his arms unsuccessfully against Byzantium, and died the victim of a barbarous assassination at the hands of the Drevliani in 945. The widow of Igor, Queen Olga, assumed the regency in the minority of her son Sviatoslaff, and cruelly punished the Drevliani for their crimes.
Under Prince Sviatoslaff (964-72), the Khazari were completely defeated, the Petcheneghi put the city of Kieff in danger of destruction, and the Russians, after an heroic resistance, were defeated at Silistria by the Byzantine army under Joannes I Zimiskes. On his return to Russia the Petcheneghi prepared an ambuscade for Sviatoslaff, and killed him and the survivors of his defeated army. The kingdom of Sviatoslaff was inherited by his sons Jaropolk, Oleg, and Vladimir. Jaropolk, who received the Province of Kieff, killed Oleg, who reigned over the Drevliani, and in turn was killed by Vladimir, who had inherited the Province of Novgorod. Before his conversion to Christianity, this prince gave himself up to the most unbridled dissipation. Fortunate in war, he fought successfully against the Poles, the Viatitch, the Radimitchi, the Letts, and the Petcheneghi, and owing to his military successes became the hero of Russian popular songs. His reign lasted from 972 to 1015. Upon the death of Vladimir, his dominions were divided among many heirs, and there were consequent disputes and civil wars. Two of the sons of Vladimir, the princes Boris and Gliebe, were assassinated by Sviatopolk, Prince of Turoff. Yaroslaff, Prince of Novgorod, another son of Vladimir, succeeded in avenging the death of his innocent brothers, and driving Sviatopolk from his throne, he united all Russia under his own sceptre and established his seat of government at Kieff. His reign was long and glorious. He inflicted terrible defeats upon the Petcheneghi, the Lithuanians, and the Finnish tribes, but sought in vain to take Constantinople. His far-sighted policy led him to seek intermarriages with the Kings of Poland, Norway, France, and Hungary. Kieff (adorned with its splendid Cathedral of St. Sophia) became the artistic and intellectual centre of Russia.
From 1054, however, the political conditions of Russia went from bad to worse, and the want of political unity remained a constant cause of internal weakness. In less than two centuries, according to Pogodin, there were sixty-four independent principalities, 293 princes, and 83 civil wars, to which must be added the continual incursions of the barbarians. The history of Russia during this period is a mass of discordant notices. The chief principalities of that time were Smolensk, Tehernigoff, Northern Novgorod, Ryazan, Murom, Tver, Suzdal, Rostoff, Vladimir, Yaroslaff, Pereiaslaff-Zalieski, Volhynia, Galicia, and others; and these states, upon the death of each of their respective princes, were subdivided into new fiefs. Yaroslaff was succeeded upon the throne of Kieff by his son Iziaslaff, who died in 1078. The son of Iziaslaff, Sviatopolk reigned from 1093 to 1113, during which period questions of the succession to the Principalities of Tchernigoff and Volhynia brought the horrors of civil war upon Russia. Sviatopolk was succeeded by the prudent Vladimir Monomacus (1113-25), who obtained important victories over the Polovey, Petcheneghi, and Tcherkessi. When he died he left as his testament to his sons an instruction, which is to some extent an autobiography, and which contains wise advice for government. His sons and his grandsons, however, did not profit by it, for their rivalry contributed to the decadence of Kieff, which in 1169 was besieged and taken by the armies of Rostoff, Vladimir, and Suzdal, commanded by Mstislav, son of Andrew Bogoljubski. The city was sacked and its churches profaned. In 1203 it was again sacked by the Polovcy, and Kieff ceased to be the political centre of Russia.
After the fall of Kieff, the Principalities of Suzdal, Galicia, Novgorod, and Pskof had a rapid but ephemeral development. The most famous of the princes of Suzdal was Andrew Bogoljubski (1157-74), who owed his fame to his ambition, his military enterprises, his love for the fine arts, and his attachment to the Orthodox Church. The city of Vladimir owes to him the splendid monuments that place it in the front rank of the cities of Russia from an archæological standpoint. Autocracy found in him its staunchest supporter, which, however, cost him his life, for he was assassinated by the boyars at Bogoljubovo, where he had built a monastery. His death was followed by turbulence, caused by the rivalry of the cities of Rostoff, Suzdal, and Vladimir, the last of which was victorious, and developed its power still more under Prince Vsevolod (1176-1212). Further wars of succession led in 1215 to the terrible battle of Lipetsk, in which the troops of Novgorod, Pskof, and Smolensk massacred the army of Suzdal and Murom. Their prince, George II, at the death of his brother Constantine, Prince of Vladimir, fought furiously against the Bulgarians of the Volga, and in 1220, at the confluence of the Oka with the Volga, laid the foundation of Nizhni-Novgorod.
In Galicia, Romano, Prince of Volhynia (1188-1205), assisted by the Poles, established himself at Galitch, became famous through his cruelty and his military enterprises, and died in battle against the Poles. He was succeeded by his son Daniel (1205-1266); this prince allowed the Jews, the Armenians, and the Germans to enter his dominions, and thereby greatly promoted industry and commerce. During this period the free cities of Novgorod, Pskof, and Vyatka, like the Italian republics of the Middle Ages, reached a high degree of splendour, and of economic and artistic development; but, torn by internal dissensions, their power waned, while the power of the German military order, of the Brothers of the Militia of Christ, or Sword-Bearers, and that of the Teutonic Order increased; these two orders were formed into a single society in 1237, and subjected the Letts, the Livonians, and the Finns to their influence.
B. Russia under the Tatars
After uniting all the Tatar tribes under his sceptre, Jenghiz Khan (1154-1227) extended his conquest to China, Turkestan, Great Bokhara, and the plains of Western Asia as far as the Crimea; and his successors, continuing the advance, with their hordes crossed the steppes of Southern Russia, and reached the frontiers of the Polovcy; these turned to the Russian princes for assistance. The latter responded to that appeal, and met the Asiatic hordes (1224) at the Kalka, a rivulet that flows into the Sea of Azoff. The princes Mstislav the Rash, Daniel of Galitch, and Oleg of Kursk performed prodigies of valour at the head of their troops; but the numerical superiority of the Tatars and the cowardice of the Polovcy brought defeat upon the Russians, costing them the lives of six princes and seventy boyars. In 1237, led by Baty, the Tatars returned to Russia, burned and destroyed the capital of the Bulgarians in the region of the Volga, and assailed Ryazan, whose princes opposed a desperate resistance, without however being able to save the city from pillage and ruin. Having secured the possession of Ryazan, the Tatars invaded the Principality of Suzdal (1238), and burned Suzdal, Rostoff, Yaroslaff, and many other cities and villages. The Prince of Suzdal, George II, died on the battlefield. In 1239-40, the Tatars continued their devastations through Southern Russia, took Pereiaslaff, Tchernigoff, and Kieff, sowed death and ruin broadcast, and entered Volhynia and Galicia, Novgorod alone escaping the fate of the other Russian cities. In the region of the lower course of the Volga, Baty established his residence (Sarai, the castle), which became the capital of a great Tatar empire, called the Kingdom of the Golden Horde, extending from the Urals and the Caspian Sea to the mouth of the Danube. About 1272 the Tatars of Russia embraced Mohammedanism, became its fanatical preachers, and on this account refrained from mixing with the Russians. At the death of George II his dominions, devastated and pillaged, were inherited by Yaroslaff (1238-46), who was forced to traverse the whole of Russia and Asia to pay homage to the Grand Khan of the Tatars, Oktai. He died of want in the desert, and was succeeded by his son Alexander Nevski, whose name is famous in the national history of Russia on account of his victories over the Teutonic Knights, the Swedes, and the Finns (1246-52).
Following a policy of toleration the very opposite of the Turkish policy towards Christian peoples, the Tatars respected the dynasties and the political institutions of the Russian principalities. Suzdal, Galicia, Volhynia, Tchernigoff, Polotsk, and Novgorod continued to live and to govern themselves as in the past. The Russians were not tatarized, chiefly because differences of religion raised insurmountable barriers between them and the Tatars. The khans of the Golden Horde limited themselves to requiring the external homage of the Russian princes, to acting as arbiters in their quarrels, to imposing a poll-tax, to exacting a military contingent, to reserving the right of investiture over them, and to forbidding them to carry on war without permission. This subjection of the Russians to the Tatars exercised a great influence on Russia. For several centuries the Russians had no contact with Western civilization, and were subjected more directly to the weakening influence of the Byzantine civilization. In their military, economic, and political organization the Russians adopted a great many Tartar institutions. The autocratic government of the Tatar helped to consolidate the autocracy of the Russian princes, which was derived from Byzantium. The Orthodox Russian Church grew in power under the rule of the Tatars, on account of the privileges and exemptions accorded to it. Monasteries were multiplied throughout Russia and through the donations of the faithful acquired enormous riches. On the other hand, there are Russian writers who believe that they discern Tatar influence in the condition of the women in Russia.
Besides the Tatars, in the thirteenth and fourteenth centuries the Russians had to struggle in the western provinces against the aggressive ambition of the Lithuanians, the political union of which people had been established by Prince Mindvog, assassinated in 1263. The territorial expansion of the Lithuanians reached its culmination under Prince Gedimin (1315-40), who extended his conquests to Southern Russia, and subjected to his rule Grodno, Pinsk, Brest, Polotsk, Tchernigoff, Vladimir, and finally Kieff, which had entirely lost its prestige. At his death, his son Olgerd (1345-77) led his victorious armies into the territory of Novgorod, adding to his father's conquests Vitebsk, Mohileff, Bryansk, northern Novgorod, Kamenetz, and Podolia, and reached the shores of the Black Sea. He would have established his power at Moscow also, if the Teutonic Knights and the Poles had not opposed his ambitious projects. His successor Jagellon (1377-1434) married Hedwig, Queen of Poland, converted the Lithuanians to Catholicism, and established his capital at Cracow. But the conversion of the Lithuanians displeased the obstinate pagans and the members of the Orthodox Church, and these two united under the flag of Vitovt (1392-1430), upon whom Jagellon was obliged to confer the title of Grand Prince of Lithuania. Vitovt, like his predecessors, continued his conquests in Russia, and took and pillaged Smolensk. He also conceived the design of bringing the Tartar domination to an end, and in 1399 at the head of an enormous army of Lithuanians, Poles, and Russians, he gave battle to the Tatars, who routed him completely. Vitovt, however, was not disheartened. In 1410 with a large army of Poles and Lithuanians, to which 40,000 Tartars and 20,000 mercenaries were added, he assailed the army of the Teutonic Knights at Tannenberg, and, notwithstanding their desperate efforts, destroyed their power, while they left the flower of their order on the battlefield.
C. The Principality and the Grand Princes of Moscow
The name of Moscow appears for the first time in Russian chronicles in 1147. Its founder is said to have been Prince George Dolgoruki, who raised it from a humble village to a city that was destined to become the heart of the great Russian empire. In 1237 it was burned by the Tatars; but having arisen again under Prince George Danilovitch (1303-26), it began its political development. The means adopted for their aggrandizement are certainly not creditable to the princes of Moscow, who according to Rambaud, used intrigue, corruption, the purchase of consciences, servility toward the Tatars, assassination, and delation. George Danilovitch used the Tartars to destroy the power of the princes of Tver. He was assassinated in 1325 by Prince Demetrius of Tver, and Was succeeded by Ivan Kalita, who turned his efforts to transforming Moscow into the metropolis of Russia; he built the Cathedral of the Assumption (Uspenski Sobor) within the enclosure of the Kremlin; and he destroyed the power of the princely dynasty of Tver. His two sons, Simon the Superb (1340-53) and Ivan the Good-Natured (1353-59), continued the policy of their father, the former holding the Russian princes in submission and taking the title of Grand Prince of all the Russians; and the latter showing himself gentle towards his rivals and towards the Lithuanians when they attempted to encroach upon his rights; he was supported by faithful and intelligent men, among them the metropolitan Alexis, who preserved the throne for Demetrius Ivanovitch, son of Ivan. Demetrius Ivanovitch made the first decisive step towards liberating Russia from the Tartar yoke. After carrying on war with the princes of Suzdal, of Tver, and of Ryazan, he crossed the Don, with a large army and the contingents of many Russian princes subject to him, and on the plain of Kulikovo inflicted a bloody defeat upon Mamaï, Khan of the Golden Horde, who had led against the Russians an immense multitude of Tatars, Turks, Polovcy, Tcherkeesi, etc. His victory won him the epithet of Donskoi, but his success was not lasting, for the Tatars, assisted by Tokhtamitch, one of the generals of Timur, laid waste Moscow, Vladimir Mozhaisk, and Yurieff.
At the death of Demetrius the Grand Principality of Moscow and Vladimir was inherited by Vassili-Dmitrievitch (1389-1425), was extended by new conquests in the territory of Tchernigoff, Vyatka, and Novgorod, and thereafter consolidated more and more its supremacy over the Tatars, whose empire was wasting away in consequence of internal quarrels. During the reign of his successor, Vasili the Blind (1425-62), a civil war that lasted twenty years desolated the Grand Principality of Moscow, the political development of which was thereby arrested. Nevertheless Muscovite supremacy was established over Novgorod and Ryazan. From 1449 Vasili had associated with himself in the government his son Ivan who was destined to acquire the epithets of "Great" and "Consolidator of Russia". Ivan the Great (1402-1505) found the territory that he inherited at the death of his father surrounded by the Tatar conquests, the Lithuanian Empire, and Sweden. Among the first events of his reign should be mentioned the complete submission of Novgorod to his rule: the ancient and free city retained only the name of republic; in 1495 Ivan destroyed its commerce also, and reduced it to the status of a city of his dominions. At the same time Russian armies were penetrating the north of Russia, conquering the Province of Perm and the city of Vyatka, marching to the shores of the Petchora, and reaching the coast of the White Sea. The Principality of Tver was annexed to that of Moscow, as were also the cities of Bielozersk, Dmitroff, Mozhaisk, and Serpukhoff. The political unity of Russia was being consolidated in proportion as the Tatar empire of the Golden Horde crumbled. In 1480 two great armies of Russians and Tatars almost decided the fate of Russia in open battle. In 1487 the troops of Moscow entered the Tatar city of Kazan, and took its king, Alegam, prisoner to Moscow. Kazan, however, did not become Russian territory, for Ivan the Great rightly feared that a general uprising of theMussulman Tatars would follow if he annexed it.
From 1492 Ivan turned his arms against Lithuania. The Lithuanians were supported by the Poles, the Teutonic Knights, and the Mussulman Tatars; but many princes among the vassals of the Grand Prince of Lithuania passed to the side of the Muscovites. The war was prolonged for many years, until a truce was brought about by the mediation of Pope Alexander VI and the King of Hungary in 1503. The most important event of the reign of Ivan the Great was his marriage to Sophia Palæologus, daughter of Thomas Palæologus, a brother of the last Emperor of Byzantium. This marriage was concluded by Paul II and Cardinal Bessarion, and served as the pretext for the tsars to declare themselves heirs of the Byzantine basileis, to take as their arms the two-headed eagle, and to assume the rôle of defenders and champions of the Orthodox Church. With Sophia Palæologus there went to Moscow the surviving representatives of Byzantine culture, and some Italian artists, among whom were the famous architects Aristotele Fioravanti and Pietro Antonio. Ivan the Great then entered into relations with Venice. Through the Princess Sophia, Humanism and the Renaissance flourished for a period at the court of Moscow.
Under Basil Ivanovitch (1505-33), Muscovite Russia grew by the annexation of the Republic of Pskof, the Principalities of Ryazan and Novgorod-Seversk, and the Territory of Smolensk. The political prestige of Russia increased in Europe, and Basil Ivanovitch had diplomatic relations with the pope, France, Austria, Sweden, Turkey, and Egypt. The court of Moscow displayed Asiatic luxury in its feasts. The Tatars, who had again invaded Russian territory, and had reached the walls of Moscow, were met by new campaigns against Kazan (1523 and 1524), which, however, were not successful. In 1533 Ivan IV, a son of Basil, ascended the throne. Posterity has given to him the name of "Terrible" on account of his cruelty, although noted Russian historians like Soloveff and Zabielin have sought to clear his memory and to proclaim his great services to Russia. After freeing himself from the tutelage of the boyars, who lorded it according to their pleasure, in 1547 as heir of the House of Palæologus he caused himself to be crowned at Moscow as Tsar of all the Russias, conquered Kazan (1552), and Astrakhan (1556), subjugated the Tchermisi, Mordvy, Tchiuvashi, Votiaki, Bashkiri, and Nogais; he fought with varied fortunes against the Teutonic Order in Livonia and against the Poles, and through the daring exploits of Gregory Strogonoff and of the Cossack Irmak Timotheevitch he conquered Siberia. He had the misfortune of seeing his capital burned by the Tatar Khan Devlet Ghirei, and of killing his eldest son Ivan in one of his violent excesses of rage. He died in 1584 and was succeeded by his son Feodor (1584-98), who was born the son of Ivan and Anastasia Romanoff. He married Irene, sister of Boris Godunoff, who coveted the throne, and who became the true tsar in the reign of Feodor. The young prince Demetrius, son of the seventh wife of Ivan the Terrible, was relegated to the city of Uglitch. To the advice of Boris Godunoff also were due the two most important measures of this reign, the institution of serfdom, and of the patriarchate.
To satisfy his thirst for power, Godunoff had the young brother of Feodor, the Tsarevitch Demetrius, and his relations put to death, and made the city of Uglitch pay for having given them hospitality. At the death of Feodor, Boris Godunoff, whose name was to be immortalized by the beautiful tragedy of Pushkin, placed the crown of the tsars upon his own head. He worked to introduce Western civilization into Moscow, and died in 1605. He wished to leave the crown to his son, Feodor Borisovitch; in 1603 however a man, whose identity is still shrouded in mystery, had presented himself to the court and to the Polish nobility as the son of Ivan the Terrible, the young Demetrius whom Boris Godunoff had attempted to murder, but whom his relatives had saved. With the aid of the Polish nobility, Demetrius, known to posterity as Pseudo-Demetrius, succeeded in entering Moscow, where Feodor Borisovitch and his mother paid with their lives for the short reign of Boris Godunoff. But a year later Demetrius died, the victim of a conspiracy, at the head of which was Prince Vasili Shuiski, who then ascended the throne of the tsars.
Russia then entered upon a period of troubles (smutnoe vremia) that nearly brought about its political dissolution. New false Demetriuses appeared. The serfs and the peasants, led by Bolotnikoff, menaced Moscow. The nobles wished to drive the usurper Vasili from the throne. The Poles fomented troubles, and sought to establish their supremacy at Moscow. A Polish army under the orders of the waywode John Sapieha and of Lissowski for sixteen months besieged the shrine of the Holy Trinity and St. Sergius, forty miles from Moscow. But the monks defended themselves so resolutely that they compelled the enemy to raise the siege. Tsar Vasili Shuiski called the Swedes to his assistance, but the King of Poland, Sigismund III, casting aside all pretence, entered upon the conquest of Russia. The inhabitants of Moscow revolted, and compelled Shuiski to abdicate (1610). Menaced from many quarters, they elected Vladislaff, son of Sigismund, to be their tsar, on condition that he would adopt the Orthodox religion. The Polish troops, commanded by the hetman Tolkiewski, entered Moscow. But soon a popular revolt that cost thousands of lives obliged the Polish army to shut itself up in the Kremlin and to set fire to the capital. Sigismund was victorious: Smolensk, after a heroic defence, fell into his hands, and the Tsar Vasili Shuiski died at Warsaw. Russia seemed destined to disappear as a political entity. The people, however, saved her: a butcher of Nizhni-Novgorod instigated his fellow-citizens to give their wealth and their sons to free their country from the foreigner; and the Russian monks and bishops were ardent supporters of this struggle for the defence of Russian orthodoxy and of the power of the tsars. A Russian army was formed at Yaroslaff, and under the command of Prince Demetrius Pozharski marched against Moscow, where the Polish troops, decimated by hunger, capitulated at the moment when Sigismund was drawing near with an army to assist them (1612). A great national assembly convened at Moscow, and elected Michael Romanoff tsar. He was a son of the metropolitan Filarete, who was held a prisoner at Marienburg by the Poles.
Under the new tsar (1613-45), Russia strove to heal its wounds. With Sweden in 1617 the peace of Stolbovo was concluded; but the Poles continued their hostilities, and Vladislaff was ready to march on Moscow. In 1618 however a truce was concluded. Filarete then returned to Moscow, where he became the counsellor of his son, and was associated with him in the empire. At the death of Sigismund III (1632), Vladislaff, having ascended the throne of Poland as Wladislaw IV, took up arms against Russia once more. The war, which was fought with varied fortunes, terminated in the truce of Deulin, by the terms of which Wladislaw recognized Michael Romanoff as tsar. The successor of Michael was Alexis Mikhailovitch (1645-76). His first action was directed against Poland, which, by its political and religious persecution of the Orthodox of Little Russia, had lost the good will of the Cossacks and of the lower classes. A Cossack leader, Bogdan Khelmnicki, raised the banner of revolt, and after several battles the tsar also took up arms in 1654. The Russian armies marched against the Poles, and in a short time invaded the whole of Little Russia and Lithuania. A treaty of peace which was concluded in 1667 made Russia mistress of Kieff, Smolensk, and the right bank of the Dnieper, but re-established Polish rule in Lithuania. This peace was made necessary by the Cossacks, who, unwilling to submit to authority, menaced the interior tranquillity of Russia. One of them, Stenko Razin, put himself at the head of a large band of Cossacks of the Don, passed to the region of the Volga, caused peasants, Tatars, Tchiuvashi, Mordvy, and Tchermisi to revolt, and desolated eastern Russia. His hordes were routed by George Bariatinski near Simbirsk, and he was decapitated at Moscow in 1670. Under the Tsar Feodor Alexievitch (1672-82) the Ukraine and the territory of the Zaporoghi Cossacks definitively became Russian possessions, by the treaty of 1681 with Turkey.
D. Reforms of Peter the Great
Modern Russia and its political greatness as a European state really begin with Peter the Great. Without him Russia would probably have remained an Asiatic power. Peter I the Great was the son of Alexis Mikhailovitch and his second wife Natalia Naryshkin. He was proclaimed tsar at the age of nine years, and his youth was threatened by the gravest perils. The ambitious Sophia, daughter of Alexis Mikhailovitch and his first wife, Maria Miloslavska, taking advantage of the minority of Peter, succeeded, by intrigue and cunning beyond her age, in holding the regency of the empire for seven years (1682-89), until she was driven from the throne and locked up in the Devici monastery, while her favourites and partisans died on the scaffold or in exile. Sole and absolute sovereign, Peter the Great wished to begin his reign with some great victory. Accordingly, he rapidly built a fleet, with which he compelled the capitulation of Azoff in 1696. This splendid success gave him great prestige. In 1697 he undertook a journey to Western Europe, where he visited Holland, England, and Austria, becoming a mechanic, visiting industrial establishments, and taking workmen and engineers into his employ, while at the same time he busied himself with politics. This voyage to Europe had disastrous effects upon internal order in Russia, for the clergy and the lower classes, with superstitious terror, believed that it would establish foreign influence in Russia, that is to say, would destroy the ancient religious customs of the land. The lower classes considered it sacrilegious to shave off the beard, just as the raskolniki, who were very numerous, regarded it as a crime to use tobacco. Both of these customs Peter the Great had brought to Russia; reports were spread that he was not of royal birth, but was the child of adultery, and that he was the Antichrist who was to be born in those times. Peter the Great returned to Moscow, and quenched the revolution in blood, causing a thousand people to be put to death amid tortures in a single week, and not hesitating to wield the axe himself to decapitate rebels. Two other military revolts, that of the Don Cossacks (1706) and the Cossacks of the Ukraine, which was brought about by the hetman Mazeppa, who had allied himself to Charles XII of Sweden, were crushed by Peter's generals.
The conquest of the Baltic led Peter the Great to make war on Sweden. The Russian troops were defeated in 1700 under the walls of Narva; but in. 1701 Prince Seremeteff inflicted a severe defeat upon the Swedish general Slipenbach, near Ehresfer, and a more severe one in 1702 near Hümmelsdorf, after which he took the fortress of Nienschantz which the Swedes had built at the mouth of the Neva. Narva fell into the hands of Peter the Great in 1704. In 1708 Charles XII of Sweden invaded Russia at the head of an army of 43,000 veterans, and took the way to Moscow through Lithuania; but a most severe winter and the want of provisions decimated his troops. On 8 July, 1709, under the walls of Pultowa, a Russian army of 60,000 men attacked the Swedes, who were reduced to extremes by hunger and sickness. Both sides fought heroically, but the Swedish army was destroyed and Charles XII was compelled to seek refuge in Turkey. By this victory, which has remained famous in history, Russia raised her flag on the shores of the Baltic, while Sweden fell from the rank of a great European power.
Crowned with the halo of victory, Peter the Great displayed greater energy in his purpose to combine Western civilization with the ancient Russian life, preserving however those Russian customs that seemed to him to be useful to his empire. For example, the serfdom of the agricultural classes was sanctioned by laws, and all the peasants were bound to fixed residence and to per capita taxation. The inhabitants of the cities were divided into guilds, according to trades or professions; foreigners were authorized to carry on commerce and to devote themselves to the industries in Russia; women were taken from their isolation and from the retirement of the terem; he instituted the directing senate to take the place of the ancient duma of the boyars; the provincial administration was reorganized; many abuses of the bureaucracy were rooted out; the army received a European organization, and was increased to 210,000 men; the ancient organization of the Russian Church was destroyed by the institution of the Holy Synod; religious tolerance was established; commerce and industry were developed; a great number of schools and printing-houses were founded; and at the mouth of the Neva he built his capital, St. Petersburg, the "window opened towards the West"; the head of Russia, as Moscow is its heart. And in order to reduce so many reforms to practice in the face of the hostility, sometimes open, sometimes covert, of his subjects, Peter the Great used all the resources of his iron will, all the arms that autocracy placed in his hands, not excluding violence and cruelty.
The work of these reforms did not take the mind of the great reformer from his military enterprises. In 1711 he crossed the Dniester at the head of 30,000 men, bent on the conquest of Constantinople; but an army of 200,000 Turks and Tatars on the banks of the Pruth compelled him to abandon his ambitious dream and to restore Azoff to Turkey. In 1713 the Russian fleet, under the direction of Admiral Apraxin and of Peter the Great himself, took possession of Helsingfors and Abo in Finland, and drew near to Stockholm. After a pause of a few years, war with Sweden was renewed in 1719 and continued until the peace of Nystad put an end to it in 1721, securing to Russia the possession of Livonia, Esthonia, Ingermanland, a part of Finland, and a part of Karelia. In the following year Russian troops marched to the frontier of Persia, invaded Daghestan, Ghilan, and Mazandaran, and took possession of Derbent.
But the military and political successes of Peter the Great were embittered by domestic tragedies. His first wife, Eudocia Lapukhina, was opposed to the reforms, and was therefore compelled to lock herself up in the Pokrovski monastery at Suzdal. The son of Eudocia, Alexis, held to his mother's ideas, and hated his father's reforms. He left Russia while Peter the Great was travelling in the West, and sought refuge at Vienna and Naples. Having been discovered, he returned to St. Petersburg, where his father subjected him to torture, and thereby discovered that Alexis and his mother were the soul of a conspiracy to destroy Peter's work. Eudocia was beaten with rods; the counsellors and partisans of Alexis died amid the most dreadful sufferings; and Alexis himself, having been subjected to torture several times, died in consequence, or was executed, in 1718. By his ukase in 1723, Peter the Great declared Catherine empress. She was a native of Livonia who, after being the mistress of Sheremeteff and Menshikoff, had become the mistress of Peter, who had married her in 1712. The great reformer died in 1725. However historians may differ in their opinions of him, Peter was certainly the founder of modern Russia.
E. The Successors of Peter the Great
The brief reigns of Catherine I (1725-27) and of Peter II Alexeievitch, son of Alexis and Charlotte of Brunswick, offer nothing of interest, except the struggle for political influence between the Menshikoffs and the Dolgorukis. At the death of Peter II, Anna Ivanovna, Duchess of Courland, became Empress of Russia, and an attempt by the aristocracy to establish a supreme council to limit the autocratic power cost the lives of its authors, among whom were several of the Dolgoruki. The empress surrounded herself with Germans; and among them, a Courlander of low extraction, named Biren, became very influential. On his account the reign of Anna Ivanovna received the name of Bironovshshina. Very many nobles paid with their lives for the antipathy they felt towards the new regime, and measures of public finance reduced the peasants to extreme poverty, while Anna indulged in unheard-of luxury, and her court distinguished itself for its immorality and dissipation. At the death of Anna in 1740 the regency passed to Anna Leopoldovna of Mecklenburg, who continued the German regime and gave to Elizabeth, daughter of Peter the Great, timely occasion to drive her from the throne and to imprison her with her husband and her children at Kholmogory, while Elizabeth proclaimed herself Empress of all the Russias. Elizabeth Petrovna (1756-1762), notwithstanding her dissolute habits, continued the traditions of her father: the senate was re-established; industry was developed; great impulse was given to commerce; the severity of corporal punishment was mitigated; the University of Moscow was established; St. Petersburg was embellished with splendid buildings designed by the Italian architect Rastrelli; the Academy of Sciences, founded by Peter the Great and Catherine I, began its period of fruitful literary work; while the Russian armies conquered southern Finland and weakened the power of Prussia, which suffered the disasters of Grossjägernsdorf (1757) and Kunersdorf (1759). In 1760 the armies of Elizabeth made their triumphal entrance into Berlin.
Elizabeth was succeeded by Peter III, a son of Anna Petrovna and Charles Frederick, Duke of Holstein. His reign was very short, for his ambitious consort, Princess Sophia of Anhalt-Zerbst, who became celebrated under the name of Catherine II, compelled him to abdicate, leaving her to reign alone in 1762. The first great events of her government were the war with the Turks and the partition of Poland. Against the Turks, Catherine sent Prince Galitzin, who in 1769 near Chotin defeated a Turkish army three times larger than his own. In the following year (1770), Rumiantzeff obtained a still more decisive victory at Kagul, where with 17,000 Russians he defeated a Turkish army of 150,000 men. In 1771 Prince Dolgoruki took possession of the whole of the Crimea, from which he drove the Turks. At the same time, the Russian Baltic fleet annihilated the Turkish fleet in the roads of Chios and in the port of Tchesme. Hostilities were resumed in 1772, and culminated in the treaty of Kutchuk-Kainardii (1774), by which the independence of the Tatars of the Crimea was recognized, while Azoff, Kinburn, and the strongholds of the peninsula were ceded to Russia, which received a war indemnity of 4,500,000 roubles. The treaty of 15 Jan., 1772, between Russia and Prussia sanctioned the iniquitous division of Poland, which was desired by Frederick II and was hastened by the policy of the Polish nobility and, to a great extent, of the clergy. By this division Russia added to her dominions White Russia (Polotsk, Vitebsk, Orsha, Mohileff, Mstislavl, and Gomel), with 1,600,000 inhabitants; Austria received eastern Galicia and Ruthenia (or Red Russia), with 2,500,000 inhabitants; and Prussia received the provinces of western Prussia (except Thorn and Danzig), with 900,000 inhabitants.
To these victories and conquests Catherine added her efforts to give to Russia a good internal government: she established a commission, a species of national representation of the different peoples of Russia, to frame a new code of laws (1766-68); she suppressed the revolt of Emilius Pugatcheff, a Raskolnik Cossack, who, pretending to be Peter III, escaped from his butchers, carried fire and sword through the region of the Volga, stirred the serfs and the Cossacks to revolt, and massacred many nobles (1773); by a ukase in 1775 she divided Russia into fifty governments, and the governments into districts; she reorganized the administration of justice, and established a better apportionment of the rights and privileges of the various social classes; she secularized the property of the clergy, and founded at Moscow the Vospitatelnyi dom for orphans, gave efficient aid to the literary movement of her age, and became famous also as a writer; she corresponded with learned Europeans (especially with the French Encyclopædists), promoted the arts, and enriched the museums. Meanwhile skilful generals, among whom was Catherine's favourite, Potemkin, added new glories to the military history of Russia. Gustavus III of Sweden, notwithstanding the naval victory of Svenska-Sund (9 July, 1790), was unable to take land from Russia. Rumiantzeff, Potemkin, Suvaroff, and Soltikoff, one after another, defeated the Turkish armies, took Otchakoff and Ismail by assault, and compelled Turkey, at the Peace of Jassy (1792), to make new cessions of territory (Otchakoff and the coast between the Bug and the Dnieper) and to grant independence to the principalities of the Danube.
Under Catherine II there took place the third Partition of Poland, which the heroism of Kosciuszko was not able to avert. By this partition Russia added Volhynia, Podolia, Little Russia, and the remainder of Lithuania to her empire (1795). Catherine died 17 Nov., 1796, at the age of 67 years. Thanks to her policy and to the victories of her generals she had greatly increased the territory of Russia, extending its frontiers to the Niemen, the Dniester, and the Black Sea. Paul I (1796-1801) at first followed a policy of peace; he introduced wise economic reforms, and re-established the principle of succession to the throne in the male line. But the French Revolution compelled him to enter an alliance with Turkey, England, and Austria against France. The Russian troops, under the orders of Rimsky-Korsakoff, entered Switzerland, and under Suvaroff they marched into upper Italy. The campaign was not a successful one for the Russians, but their retreat under Suvaroff through the Alps, where they were shut in by the French armies (1799), has remained famous. Paul I was assassinated by a palace conspiracy on the night of 23-24 March, 1801, and Alexander I (1801-25) ascended the throne. The new emperor took part in the epic struggle of Europe against Napoleon. On 2 Dec., 1805, was fought the battle of Austerlitz, which cost Russia the flower of her army and very nearly the life of Alexander himself. On 6 Feb., 1807, at Eylau, the Russian troops under Bennigsen, after a bloody battle in which they lost 26,000 men killed and wounded, were compelled to retreat. On 25 April, 1807, Russia and Prussia signed the convention of Bartenstein, by which those two powers became allied against France; and on 14 June of the same year the decisive defeat of Bennigsen at Friedland led Alexander to conclude with Napoleon the treaty of Tilsit, which was ratified 12 Oct., 1808, at Erfurt. At peace with France, Russia turned her arms against Turkey, whose armies were defeated at Batynia by Kamenski (1810), and at Slobodsia by Kutuzoff (1811). The congress of Bukarest (1812) insured to Russia the possession of Bessarabia. At the same time Russia was at war with Persia.
The Polish question and the Russian national sentiment, which was excited to a high degree against the French, brought about the great war between Russia and France, a war that led to the ruin of the Napoleonic empire. The French army, consisting of 600,000 men of the various European nationalities, crossed the Russian frontiers, entered Vilna, and on 18 Aug., 1812, fought the Russians in a bloody battle at Smolensk. The battle of Borodino was fought on 7 Sept., and cost the Russians 40,000 men, while the French lost 30,000. On 14 Sept. Napoleon entered Moscow to the sound of the Marseillaise. The city was set on fire. On the other hand an exceptionally severe winter set in. After a stay of thirty-five days at Moscow, Napoleon began the retreat, during which he was obliged to defend himself, not only against the regular Russian troops, but also against the Cossacks and the peasants in search of booty. Between 26 and 29 Nov., on the right bank of the Beresina, near Studienka, 40,000 men of the Grand Army held 140,000 Russians in check, and with Napoleon succeeded in making a safe retreat. On 30 Dec., after Homeric struggles, Marshal Ney recrossed the Niemen with the remnant of the army. The Grand Army of Napoleon had left 330,000 men killed and wounded in Russia. Russia had repelled the invader from her soil, and on 28 Feb., 1813, allied herself to Prussia by the Treaty of Kalish.
The military genius of Napoleon and his victories were unable to save his throne. On 31 March, 1814, Alexander I and the allied armies entered Paris. The Congress of Vienna (1815) placed the Kingdom of Poland again under the sceptre of the Tsars, and withdrew that unhappy nation from the number of the free peoples. Its autonomy, however, remained to it under Alexander I, who also organized Finland as an independent grand duchy. That prince had a mind that was open to Liberal ideas, which found a convinced promoter in the minister Speransky (1806-12); but the intrigues of Speransky's enemies undermined the influence that he exercised with Alexander, and his place was taken by Araktcheyeff, a man whose name in Russia is synonymous with blind reaction and ferocity. The reformist policy of Speransky ceased, and measures of the severest intolerance were adopted in politics, and even in the sciences and literature. Alexander I was becoming more and more of a mystic, when death overtook him at Taganrog on 1 Dec., 1825. The popular imagination transformed him into a legendary hero, into a sovereign who, to expiate his faults, adopted the garb of a muzhik, and lived and died unknown among his most humble subjects.
Alexander was succeeded on 24 Dec., 1825, by Nicholas I, third son of Paul I. The beginning of his reign was marked by a revolution that broke out in December, and brought to its authors the name of Dekabristi or Decembrists. The most cultured and eminent men of Russia were engaged in this conspiracy, among them Pestel, Ryleeff, Muravieff-Apostol, and Bestuzheff-Riumin, who sought to establish a constitutional regime. Nicholas was most severe. The Decembrists ended their lives in Siberia or on the scaffold. They are regarded as the most illustrious martyrs of liberty in Russia. In his domestic policy Nicholas I continued the work of his predecessors with regard to the codification of the Russian laws. In 1830 there appeared the "Complete Collection of Russian Laws"; in 1838 the "Collection of Laws in Force", and in 1845 the penal code. The work of canal-making was continued, and the first railways in Russia were built; but every literary or political manifestation of Liberal ideas found in Nicholas I a fierce and inexorable adversary.
In his foreign policy Nicholas continued the war with Persia, which by the treaty of 22 Feb., 1828, was compelled to cede the Provinces of Erivan and Nakhitchevan, to pay a war indemnity, and to grant commercial concessions. The Russian fleet, together with the French and the English fleets, took part in the Battle of Navarino (20 Oct., 1827), in which the Turkish fleet was destroyed, and by which the independence of Greece was established. Russia continued the war against Turkey in 1828 and 1829, until the Treaty of Adrianople (1829) secured to her the gains which she expected from her victories: the acquisition of Turkish territory and commercial advantages. After a series of military expeditions, the Khan of Khiva finally became a vassal of the tsar (1854). The Polish insurrection of 1830, which was desired by the people rather than by the cultured and leading classes, put Poland and Lithuania at the mercy of fire and sword in 1830 and 1831, and cost Poland her autonomy, brought on her the policy of russianization, and led to the exile of thousands of victims to Siberia. Austria and Germany gave to Russia their moral support in her severe repression of the Polish revolution, which on the other hand found many sympathizers in France. Nicholas I was the most determined enemy of the European revolution of 1848. In 1849 the Russian army suppressed the Hungarian revolution, and saved the throne of Francis Joseph. In 1853 the question of the Holy Places, the antagonism of France and Russia in the East, and the ambition of Nicholas for a Russian protectorate over all the Orthodox states of the Balkans brought about the war between Russia and Turkey, and in 1854 the Crimean War. Turkey, England, and France, and later Piedmont allied themselves against Russia. The allied fleets burned or bombarded the maritime strongholds of Russia, and in 1854 the allied armies invaded the Crimea, where on 20 Sept. the battle of the Alma opened to them the way to Sebastopol. The Russians had prepared to make a desperate defence of that city, under one of the most daring and talented generals of the Russia of our day, Todleben. But the fortunes of the Crimean campaign now appeared disastrous for Russia. Nicholas I was heartbroken by it, and unable to withstand the blow that it dealt to his pride, he died of a broken heart 3 March, 1855, while the star of Russian power in the East waned.
The first care of his successor, Alexander II (1855-1881), was to bring the Crimean War to an honourable termination, and to prevent the political and economic ruin of Russia. Sebastopol had fallen on 8 Sept., 1855. The war had cost Russia 250,000 men, and the Government had not funds to continue it. The Congress of Paris, on 25 Feb., 1856, obliged Russia to accept terms of peace by which all the efforts and sacrifices of Peter I, Catherine II, and Alexander I to establish their power at Constantinople came to naught. The Black Sea was opened to all nations, and Russia was refused the protectorate over Christians in the East. Alexander II understood that, to remedy the evil results of the Crimean War, it was necessary to establish great social reforms, and to curtail the power and limit the abuses of the bureaucracy. On 19 Feb., 1861, an imperial decree proclaimed the end of the serfdom of the rural classes, and restored to freedom 23,000,000 serfs. Important reforms were introduced into the administration of justice and that of the provincial governments; corporal punishment was abolished; the censorship of the Press was made less severe; foreigners were granted the same privileges enjoyed by Russians, and the privileges of the universities that Nicholas I had abolished were restored. By all of which Alexander II acquired the good will of his people, who gave to him the title of Tsar Liberator. Other reforms were intended to mitigate the painful conditions of the Poles, whom the iron hand of Nicholas I had despoiled of their autonomy. But the imprudence of the Nationalist parties provoked the new Polish insurrection of 1863, which, notwithstanding the pacific remonstrances of France Austria, and England, brought its deathblow to Polish free government, cost Poland thousands of victims, and transformed that land into a field open to all the abuses of russianization. The Polish language was officially replaced by the Russian. Finland on the contrary was confirmed in all its privileges by Alexander II, who was exceptionally favourable to the German nobility of the Baltic provinces.
During the reign of Alexander II, Russia took an active part in the affairs of Asia and Europe. The Russian troops continued their slow, but persevering, invasion of Asia. The Kirghiz and the Turkomans became the vassals of Russia; the Khanates of Khokand and Samarkand were annexed to Russian territory, while those of Khiva and Bokhara were declared vassals; the influence of Russia over Persia was firmly established; the treaty of Tientsin (1858), and that of Peking (1860), secured to Russia the possession of all the left bank and of part of the right bank of the Amur; in all, 800,000 sq. miles. In 1867 Russia sold her American possessions to the United States. In 1875 Japan ceded the island of Sakhalin.
In Europe, under the guidance of the imperial chancellor, Prince Alexander Gortchakoff, Russia recognized the unity of Italy, and remained indifferent to the aggrandizement of Prussia and the crushing of France in 1870. On 21 Jan., 1871, she recognized the German Empire. As the price of her neutrality, Russia demanded the abrogation of the clause of the treaty of 1856 which limited her military power on the Black Sea. A convention with Turkey (18 March, 1872) stipulated that Russia and Turkey could erect fortifications on the coasts of the Black Sea, and maintain fleets on its waters. The insurrection of Bosnia and Herzegovina, the war of Servia and Montenegro against Turkey (1876), the Bulgarian massacres (1875), and the victory, and later the defeat, of the Servian army at Djunis (1876) provoked a new crisis in the affairs of the East. Russia took up arms again in defence of the Slavs of the Balkans. In April, 1878, the Russian armies crossed the Pruth and entered Rumania. The war was a bloody one. The Turkish generals, Suleiman Pasha, Osman Pasha, and Mukhtar Pasha, fought with great bravery; but the tenacity of the Russians, their enthusiasm for a war that seemed sacred to them, from the national and from the religious point of view, and the valour and military genius of the Russian generals, especially of Todleben and Skobeleff, triumphed. The most important episodes of the campaign were the repeated battles in the Shipka Pass (16 Aug.-17 Sept.) and the taking of Plevna (10 Dec.), when the Russians themselves expressed their admiration of the heroism of Osman Pasha and his troops. The Rumanians, Servians, and Montenegrins fought beside the Russians, and with equal valour. From victory to victory the Russians marched with rapid strides along the road to Constantinople, and established themselves at San Stefano. Russia's ideal would have been attained if England had not stood in her way. On 3 March, 1878, the Russian ambassador, Ignatieff, signed with the Sublime Porte the Treaty of San Stefano, by which the Balkan States were organized. Russia received a war indemnity of 310,000,000 roubles, the Armenian districts of Batum, Kars, Ardahan, and Bayazid, and the part of Bessarabia that was united to the Danubian Principalities in 1856. But the advantages that Russia obtained by the Treaty of San Stefano were revoked in great measure by the Treaty of Berlin (13 July, 1878). The map of the Balkans was remodelled so as to make Russia lose the influence that she had acquired over the Balkan States by her victories, while she saw the appearance in the East of a dangerous competitor, Austria, who had become the protector, and later the master, of Bosnia and Herzegovina. Russia surrendered Bayazid, and the course of the Danube from the Iron Gates to the Black Sea was declared neutral and closed to ships of war.
The victories obtained over the Turks had not been sufficient to destroy the germs of revolution in Russia, fomented by the Nihulists. Alexander II was preparing to give a constitution to his people when the Nihilist plot of 13 March, 1881, put a tragic end to his life. He was succeeded by his son, Alexander III (1881-94). The constitutional projects of Alexander II were entirely abandoned; the counsellors of the tsar, and especially Ignatieff and Katkoff, bitter enemies of Liberalism, induced the emperor to give to the principle of autocracy his strongest sanction. This reign was marked by the terrible massacres of the Jews in 1881 and 1882; by the disorders of the universities in 1882 and 1887, which led the government to subject the universities to severe supervision; by the rigorous censorship of the Press; by the promulgation of a collection of laws that were intended to complete the work of liberation of the serfs and to better the economic condition of the rural classes and lastly, by the great economic and military development of Russia. The work of russianization was continued with activity, even with ferocity. The Caucasus lost its administrative autonomy; cruel and inhuman laws were framed against the Poles; the Jews were reduced to despair and hunger; the German Protestants of the Baltic provinces were treated like the Poles; and the autonomy of Finland lacked little of being destroyed by force.
Alexander III continued with the greatest success the Russian invasion of Asia. Russian territory, notwithstanding the opposition of England, grew at the expense of Afghanistan, China, and Korea; the building of the Trans-Caspian Railway opened to Russia the strategic ways of Persia, Afghanistan, and India; the Trans-Siberian Railway was to endow Russia with an open sea, and to open a way of communication between Moscow and the Pacific Ocean. The influence of Russia in the Balkans waned under Alexander III. The severity of the court of St. Petersburg towards Prince Alexander of Battenberg, and towards the national sentiment of the Bulgarians, and the tenacity with which Stambuloff conducted the campaign against the Russian policy in his country, greatly diminished the gratitude and good will of the Bulgarians towards Russia. The most important event in the foreign relations of Russia during the reign of Alexander III was the understanding with France. Russia at first leaned towards Germany; but after the German conventions with Austria (1879 and 1882) and the formation of the Triple Alliance, she turned to France; for her friendly relations with this power Russia had also financial reasons, because she needed funds for the construction of her railways, especially the Trans-Siberian; and as the money market of Berlin had been closed to Russia by Bismarck, the French had lent her, in the years 1887, 1889, 1890, and 1891, more than 3,000,000,000 francs. In 1891 the French fleet, commanded by Admiral Gervais, visited Kronstadt, where the French sailors were received with an enthusiastic welcome. In June, 1893, a commercial treaty created more intimate relations between the two powers.
F. The Reign of Nicholas II
The successor of Alexander III is Nicholas II, born 6 May, 1868, and married 14 Nov., 1894, to the daughter of Louis IV, Grand Duke of Hesse, the Empress Alexandra Feodorovna. The reign of Nicholas II has been unfortunate for Russia. He was crowned at Moscow in May, 1896, in the presence of delegates of nearly all the civilized nations and of a special mission of the Holy See, at the head of which was Cardinal Agliardi; and a few days after his coronation, on the occasion of a feast given in his honour, a thousand people were crushed to death by crowding. In 1898 a convention between China and Russia placed Port Arthur under the control of the latter power for a space of twenty-five years, granted the right to connect that port with the Trans-Siberian Railway, and secured to the Russians a free way to the Pacific Ocean. By this convention Russia took a preponderant position in the Far East, and already contemplated the conquest of Korea, to the detriment of Japan. In 1896 China had already granted to Russia the right of way for the prolongation of the Trans-Siberian Railway as far as Mukden. The domestic policy, thanks especially to the inspirations of de Plehve and of Constantini Pobiedonostseff, was one of fierce repression and russianization. It was intended to crush the Polish element and to deprive Finland of its autonomy. To carry out this policy, General Bobrikoff was appointed governor of Finland. He fell in 1898 a victim of the exasperated patriotism of a student. The Jews especially were made objects of legal as well as illegal persecutions, which led to the massacres of Gomel and Kishineff in 1903. This policy of russianization brought about a renewal of the activities of the terrorists, who in 1901 and 1902 murdered the ministers of public instruction, Bogoliepoff and Sipiagin, and in 1904 de Plehve.
In 1899 at the initiative of Nicholas II the conference of the Hague was convoked, to consider the question of disarmament and the maintenance of universal peace. How commercial this initiative was, Russia herself soon showed, for in 1904 she broke off diplomatic negotiations with Japan. The Japanese demanded that Russia should evacuate Manchuria and give up her project of conquering Korea. The war was fought with equal valour by both combatants on land and sea; but the Russians lost Port Arthur, were driven from Korea, and saw their fleet annihilated at Tsushima. Russia could have continued her disastrous war, but the growth of the revolution at home compelled her to consent to the proposals of peace that were made by President Roosevelt of the United States. On 16 Aug., 1905, there was concluded at Portsmouth, New Hampshire, U. S., a peace that was ratified on 1 Oct. of the same year. Meanwhile Russia was in the throes of the revolution, in Jan., 1905, the troops fired upon thousands of workmen who were making a demonstration and there were several hundred victims. In February the Grand Duke Sergius was torn to fragments by a bomb. A man-of-war of the Black Sea fleet mutinied: a military revolt broke out at Viborg. The tsar, to stop the revolutionary flood, in October granted a constitution by an imperial decree in which he proclaimed liberty of conscience, of the Press, and of association, re-established the ancient privileges of Finland, and promised to alleviate the conditions of the non-Russian subjects of the empire.
On 27 April, 1906, the Duma, which consisted in great part of Liberal members, was opened. It lasted two months. The right of suffrage was limited; nevertheless, the second Duma, which lasted a hundred days, had a revolutionist and socialist majority. The government reformed the electoral laws, and in that way was able to secure the election of a Duma that was more in accord with its wishes, containing among its members forty-two priests and two bishops of the Orthodox Church. Notwithstanding the proclamation of liberty of conscience and of the Press, there was a return to the oH policy, recourse being had to the most severe methods of repression to put down revolutionary movements and the ferocious banditism of Poland and the Caucasus. Exceptional laws against the Poles and Finns were revived.
From 1907 to 1911 the Russian Government, though constitutional in appearance, has endeavoured to strengthen its autocratic regime and to render illusory all its promises of constitutional liberty. During this period, the reins of government were in the strong and energetic hands of Peter Arkadevitch Stolypin, born at Srednikovo near Moscow, 1862, and governor of Saratoff in 1906. Appointed to the Ministry of the Interior 26 April, 1906, and premier on 8 July, 1906, he applied himself with unshaken purpose to re-establish internal order in Russia. In the beginning he seemed to be animated by Liberal sentiments, but pressure from the court party and on the other hand the crimes of the Terrorists led him to ally himself with that faction of the Dumawhich opposed the constitution as harmful to the solidarity of Russia. In internal politics he sought to limit the powers of the Duma, to maintain in all their vigour the laws against the Jews, to crush the obstinacy of the Finns by transforming the Government of Viborg into a Russian province and impeding in every way the Diet of Helsingfors, to suppress the Polish national movement by limiting the number of Polish deputies in the Zemstva of western Russia, and by dividing administratively the Province of Chelm from the Kingdom of Poland. In foreign politics Russia has suffered from its defeat in the war with Japan. The annexation of Bosnia and Herzogovina came near precipitating a conflict between Austria and Russia, almost involving all the Slavs of the Balkan states, but Austria's military superiority, in addition to the support of the German Emperor, induced Russian diplomacy to moderate its demands. In the meantime, Russia has been preoccupied in reorganizing its own military and naval forces, in efficaciously directing colonizations in Siberia, in penetrating tentatively into Persia, and in agitating its own political propaganda in the Austrian provinces of Galicia and Bukovina. The revolution seemed to have been suppressed when, in Sept., 1911, Stolypin, in the Imperial Theatre of Kieff, fell under the dagger of a Jewish lawyer called Bogroff. He expired exclaiming that he was always ready to die for the tsar. The tsar selected as his successor Kokovtzoff, an economist of European fame, who entertains the same political ideas as Stolypin and continues his methods of government.
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Russian Language and Literature
The subject will be treated under the following heads, viz.
IV. RUSSIAN LANGUAGE;
IV. ANCIENT POPULAR LITERATURE;
IV. FIRST MONUMENTS OF RUSSIAN LITERATURE;
IV. LITERATURE FROM THE ELEVENTH TO THE THIRTEENTH CENTURIES;
IV. LITERATURE FROM THE FOURTEENTH TO THE SIXTEENTH CENTURIES;
IV. LITERATURE OF LITTLE RUSSIA AND GREAT RUSSIA IN THE SEVENTEENTH CENTURY;
IV. RUSSIAN LITERATURE OF THE TIME OF PETER THE GREAT;
IV. LITERATURE OF RUSSIA IN THE EIGHTEENTH CENTURY;
IV. LITERATURE OF RUSSIA IN THE NINETEENTH CENTURY;
IV. CONTEMPORARY RUSSIAN LITERATURE.
I. RUSSIAN LANGUAGE
Russian is a Slav language belonging to the Indo-European family. The dispersion of the Slav tribes in prehistoric times resulted in the formation of various Slav dialects, of which Shafarik counted twelve, although other writers recognize only six or seven. The Slav dialects are divided into the South-Eastern dialects and the Western dialects. To the former, which culminate in the Bulgarian, belongs the Russian, or rather the three Russian dialects of Great Russia, Little Russia, and White Russia. Russian has many affinities with the Bulgarian and Servian languages, because Russia received her primitive literature from the Bulgarians and Servians. The absence of documents, however, makes it impossible to define with precision the character of the primitive language of Russia, or rather the relations between that language and the Russian of literature. According to Sreznevski and Lavroff, the similarity between the two languages was almost complete, and consisted in turns of expression rather than in grammatical forms. Before the thirteenth century, the literary, ecclesiastical, and administrative language was one. But in the fourteenth century the ecclesiastical language began to differ from the literary language and this difference grew considerably in the fifteenth and sixteenth centuries. The Palæoslavic or ecclesiastical language, however, varied little in either case from the language of the people. In time Russian underwent local changes of form that gave rise to the dialects of Kieff, Novgorod, Vladimir, and Moscow. The Vareghi, the Greeks, the Tatars, the Lithuanians, and the Poles left traces of their political domination on the language of Russia, and in the time of Peter the Great many words were added from German, French, and English. The question of the primitive language of Russia is connected with the ethnological question, and in the nineteenth century gave rise to lengthy and spirited polemics which, however, led to no definite results. A leading work for the study of this controversy is Buslaeff's "Historical Grammar of the Russian Language" (1858). Political and nationalist questions also enter into the philological researches concerning the primitive language of Russia. The Ruthenians, or Little Russians, claim that their language was the original Russian, and therefore that primitive Russian literature should rather be called Ruthenian. On the other hand Sobolevski and the nationalists of Great Russia declare that the present Ruthenian is not the primitive language of Kieff. This philological controversy between the nationalists of Little Russia and those of Great Russia has not yet terminated.
II. ANCIENT POPULAR LITERATURE
From its earliest history Russia has possessed a literature that was handed down by tradition from generation to generation. It was not before the seventeenth century that this literature took a written form. The collection of Russian proverbs was begun: in the eighteenth century Daniloff published the first collection of Russian byline: at the end of the same century and at the beginning of the nineteenth, Tchulkoff, Popoff, and Macaroff published the first collections of popular songs. Upon this literature, which conveys so much information on the religious, civil, and social life of primitive Russia, great light was thrown by the studies of Kalaidovitch, Snegireff, Sakharoff, Kirieevski, Bielinski, Athanasieff, Kostomoroff, Maikoff, Buslaeff, Bezsonoff, and Vselovski. The popular Russian songs are divided into several classes. There are the mystic or ritual songs (obriadnyia piesni), which were sung in the sacred games, and on other solemn occasions; they contain many memories of the ancient pagan feasts, celebrating the glories of Dazh-Bog (the sun-god), of Koliada (traced by Russian writers to the Latin Calendœ), and of Ovsen. Others, illustrating the promiscuity of pagan tradition, celebrate the birth of Jesus Christ (sviatotchnyja piesni); others relate to the spring feasts (vesnianki), or accompany the dance (khorovodnyja). To this same class belong the nuptial songs (svadebnyja), the kupal'skija (literally, songs of the baths), the rusal'nyja, in honour of the Rusalke, a term that probably served to designate the souls of the departed.
The byline are the most beautiful treasures of this popular literature, of which they form the heroic cycle. The term byline is derived from the verb byl (it was), and etymologically signifies the recital of that which happened in times gone by. They tell of the deeds of the legendary heroes of primitive Russia. History, legend, and mythology together furnish the matter of these epic songs. In them the Russian heroes are called bogatyr, a name that some believe to be derived from Bog (God), as if they were demigods; others believe that the term is derived from Tatar or Mongolian; and yet others from the Sanskrit (bhaga, force, happiness). The heroes who are immortalized in the byline belong to the epoch of Vladimir the Great, or to more ancient times, and partake of a mythological character. These heroes, who act together with those of the time of Vladimir the Great, but nevertheless are endowed with a mythological character, are Sviatogor, Mikula Selianinovitch, Volga Sviatoslavitch, Sukhman Odikhmantévitch, and Don Ivanovitch; the historians of Russian literature designate them by the epithet of starshie ("ancient heroes"). The "young heroes" (mladshie) belong historically to the epoch of Vladimir; their names are Elia Muromec, Dobrynja Nikititch, Alesha Popovitch, Solovei Budimirovitch, etc. Kieff is so to speak, their geographical centre, and Vladimir their star. In the Russian chronicles they are mentioned between the eleventh and thirteenth centuries. Elia of Murom lived at the end of the twelfth century, and his remains rest in the grotto of the sanctuary of Petcherskaia at Kieff. They combat the monsters that assail Russia from within or from without, that is, paganism and thieves among the first, and the Petchenegi, the Polovcy, and the Chozari among the second. The historical, philological, and poetical importance of these ancient monuments of literature is very great. Other byline of later date, more commonly called historical songs, refer to the Tatar invasions, to the period of Ivan the Terrible, and also to that of Peter the Great. The songs and legends of Little Russia are called dumy (elegies, ballads), and celebrate the struggles of the Cossacks and Little Russians against the Turks or Tatars and the Poles, and the union of Little Russia with Great Russia. The songs that refer to domestic life are called bytovyja piesni. They sing the popular feasts and games, and the sad as well as happy events of domestic life, while they preserve many traces of paganism. The best collections of them are those of Tchulkoff (St. Petersburg, 1770-74); Novikoff (Moscow, 1780-81); and Sakharoff (St. Petersburg, 1838-39).
To popular literature belong the fanciful novels called skazki, which resemble somewhat the stories of the Fates. Their protagonists are strange beings created by the ardent popular fancy, Baba-Iaga, serpents with six or twelve heads, stags, horses, etc. The forces of nature are personified. At times the mythological element predominates in them entirely; and again it is blended with Christianity. The oldest novels are characterized by their simplicity and by the repose of their recital. Some of them, like the one entitled "The Judgment of Shemjaka", are satirical compositions. Others are derived from Western novels, especially the Italian. The proverbs also belong to popular literature. They are called poslovicy, and are very abundant, the first complete collection of them having been made by D. Kniazhevitch in 1822. They are the spontaneous product of the wisdom, caustic spirit, and rudimentary culture of the Russian people, and reflect the various historical ages of Russia. Some of them date from pagan times, others emanate from the people's knowledge of Holy Scripture, and others originate in the events that produced the greatest impressions on the popular imagination. To popular literature belong also the enigmas or riddles (zagadki), collected by Khudiakoff (Moscow, 1861) and by Sadovinikoff (St. Petersburg, 1876); the incantations (zagovory), the conjurations (zakliatia), and the lullabies (platchi), which are most useful for the study of Russian folk-lore and primitive Russian life.
III. FIRST MONUMENTS OF RUSSIAN LITERATURE
The first written literature of Russia is coincident with the conversion of Russia to Christianity. Bulgaria was the first Slav educator of Russia, and the first translations of the Scriptures and the liturgies were Bulgarian. The most ancient monument of Russian literature, and at the same time of the ecclesiastical Palæoslavic language common to the primitive Slav Christians, is the Gospel called "Ostromirovo", written at Novgorod in 1056-57 by the Deacon Gregor, by order of Ostromir, first magistrate (posadnik) of the city. This valuable document was published by Vostokoff in 1843. Ancient Russian literature is of an eminently religious character. The greater portion of its monuments are sermons, homilies, letters, lives of saints, pilgrimages; even the profane works, as chronicles and voyages, have a religious tone. On the other hand, owing to the fact that the Russians received their Christianity from Byzantium, their literature was openly Byzantine in character, the early Russians either translating the Byzantine works, or being inspired by the spirit of those works, and writing as if they were Byzantines. Primitive Russian literature, however, was subject also to other influences. The Slav influence was due to the Bulgarians and Servians, who, until the fifteenth century, gave many cultured men to Russia, e. g., the Metropolitan Cyprian and Gregor Camblak. Greek influence lasted a longer time, and flourished in the seventeenth and eighteenth centuries.
Russian literature in the beginning consisted of translations from the Greek and of original works. Its development was very slow, because the prices of codices were very high. The copying of books was considered not only a useful contribution to culture, but a supernatural work. The Princess of Polotsk, St. Euphrosyne (twelfth century), copied books, a work to which monks, and even bishops, devoted themselves. Russian monks were wont to go to Constantinople, or to Mount Athos, and there to become amanuenses and enrich the first Russian libraries by their work. The first books that were translated were those of the Holy Scriptures that were most used by the people (Psalms, the Gospels, Proverbs, Wisdom of Solomon, Ecclesiastes, Wisdom of Jesus the son of Sirach). There were also collections of extracts from the Holy Scriptures, called Paremii. The translation of all the books of the Holy Scriptures in a single codex was made in 1499, by order of Gennadius Gonzoff, Archbishop of Novgorod (1484-1504).
Simultaneously with the Holy Scriptures, the writings of the Fathers of the Church were greatly in vogue, especially those of St. John Chrysostom. Highly esteemed also were the doctrinal explanations of St. Cyril of Jerusalem, the canons of St. Basil, the homilies of St. Theodore the Studite, the discourses of St. Athanasius against Arianism, the discourses of St. Gregory of Nazianzus, the "Klimax" of St. John Climacus, and the works of St. Isaac the Syrian, St. Ephraem the Syrian, and St. John Damascene. Until the seventeenth century, the theological writings of St. John Damascene were the sources of Russian Orthodox theology. The great popularity of the works of the Fathers gave rise to the formation of collections of extracts from their discourses, and to annotated copies, with explanations, for the study of their writings, called sborniki, of which there are several: "Zlatoust", a collection of moral sermons and homilies (112), mostly from St. John Chrysostom; "Margarit", another collection from St. John Chrysostom, included in the monologue of the Metropolitan Macarius, and published for the first time at Ostrog in 1596; "Izmaragd", a collection of sermons and homilies from St. Basil, St. John Chrysostom, St. Ephraem, St. Gregory the Great, and St. Cyril of Alexandria; "Andriatis", a collection of the homilies recited by St. John Chrysostom at Antioch; "Zlataia ciep" (golden chain), a collection of discourses on the moral virtues, taken from the Fathers of the Church and from Russian writers; the "Ptchely" (bees), a collection of the literary flowers of St. Maximus the Confessor. The famous "Sbornik" of Sviatoslaff Yaroslaffitch, Prince of Tchernigoff, which was translated in Bulgaria from the Greek, for the Tsar Simeon, in 1073, also has texts from the Fathers and from profane writers.
The Greek synaxaria, the Patereka of Sinai and Jerusalem, translated in the twelfth and thirteenth centuries, and the "Patericon" of the Petcherskaia Shrine of Kieff, which is very valuable for the study of primitive Russian hagiology, are of a sacro-historical character. The Greek synaxaria took in Russian the name of Prologos. Collections of discourses in honour of the feasts of Our Lord, of the Blessed Virgin, and of the saints received the name of "Torzhestvenniki". An historical compendium of the Old Testament, called "Palei", from palaia diatheke, dates from the earliest times of Russian Christianity. The oldest codices of the "Palei" are of the fourteenth century, but their origin is much older. To sacred and profane literature belong the so-calledchronographoi, collections and transformations of writings of Byzantine chroniclers, especially of Malala, Amartolos, Manasses, and Zonaras, as also the Slav version of the "Christian Topography" of Cosmas Indicopleustes.
Partly to sacro-profane and partly to profane literature belong many novels and stories translated from Byzantine, Servian, and Bulgarian writings, in the sixteenth and seventeenth centuries. One of the most famous novels, taken from the literature of Constantinople, is the history of Barlaam and Josaphat. At the end of the sixteenth century, the influence of Polish literature helped to spread in Russia two works that were much in vogue in the West, the "Gesta Romanorum", and the "Speculum Magnum." The apocryphal books of the Old Testament (story of Adam and Eve; story of the Tree of the Cross; story of the Just Enoch, etc.), and those of the New Testament (story of Aphroditian on the miracles in Persia; dispute of Christ with the Devil; conversation of Adam and Lazarus in Limbo, etc.) were also widely disseminated in the literature of that time. There were also translated into Palæorussian the "Elucidarium sive dialogus de summa totius religionis christianæ", attributed to Honorius of Autun by Migne; books of magic and books of astrology ("Gromnik", "Molnianik", "Koliadnik", etc). Under the influence of this literature, religious songs were created that became very popular with the people (Dukhovnye stikhi). These little poems or songs treat of the most varied subjects, and it is very difficult to divide them into different classes. They are of a moral and religious character, referring to the Creation, to St. Michael the Archangel, to the sufferings of the damned, to the birth or passion ofJesus Christ, to the Russian saints, etc. And beside these poetical productions sprang up the hagiological legends, of which the best known refer to St. Nicholas of Myra, St. Parasceve, and St. Cassian. The deep researches of Arkhangelski and Sobolevski throw a great deal of light on the Russian versions of the Fathers and of the Byzantine writings.
IV. LITERATURE FROM THE ELEVENTH TO THE THIRTEENTH CENTURIES
Russian literature, properly so called, from the period of the advent of Christianity in Russia to the time of Peter the Great, comprises discourses, instructions, and letters that are intended to infuse Christian sentiments, and to draw the people from pagan practices; polemical works, directed at first against the Latins, and later against the first Russian heresies; lives of saints, chronicles, and historical Works, pilgrimages and voyages, and juridical monuments. There is almost a total absence of poetry. The first centres of culture were Kieff and Novgorod; in the sixteenth century, Moscow. Among the writers who left a name for sacred eloquence in the period from the eleventh to the thirteenth centuries, mention is made of Luke Zhidiata, Archbishop of Novgorod (1035-59), whose discourse is a brief recapitulation of the truths of the Faith; St. Hilarion, Metropolitan of Kieff in 1051, whose discourses contain very valuable data for the early history of Russian Christianity; the Blessed Theodosius Petcherski, who wrote discourses for the people and the monks; Nicephorus, Metropolitan of Kieff (1104-20), whose discourses and letters, written in Greek were translated later into Russian; Cyril of Turoff (1171-82), a brilliant writer who, on account of his natural and vigorous eloquence, resembling that of St. John Chrysostom, is called the Chrysostom of Russia. His discourses, homilies, writings on monastic life, and prayers are among the most important monuments of the ancient ecclesiastical literature of Russia.
The polemics against the Latins found almost their only exponents among the Greeks who in the beginning governed the Russian dioceses. Leontius, metropolitan (992-1008), wrote against the Arians; George, metropolitan (1065-73), wrote a "Dispute with a Latin", in which the various pretended innovations of the Roman Church are attacked; Ivan II (1186-89) is the author of a letter to Clement III, in which the Latins are reproved only on account of the insertion of the Filioque in the Creed. The letter on the Faith of the Vareghi (or Variazhskoi vierie), which by some is attributed, although without strong arguments, to St. Theodosius Petcherski, is believed by some to be of Russian origin. Among the first Russian hagiologists mention should be made of Jacob, a monk of the Petcherskaia hermitage, who wrote an account of the martyrdom of Sts. Boris and Glieba, and the panegyric of St. Vladimir; of Nestor, the most famous of the ancient Russian writers, a monk of the hermitage of Kieff, who died in 1114. He is the author of the lives of Boris and Glieba of the Blessed Theodosius, and of a chronicle ("Lietopis") The original of the chronicle of Nestor has not come down to us; the most ancient copy of it is that of the monk Lawrence, made in 1377 for Demetrius Constantinovitch, Prince of Suzdal. Nestor was not the first Russian chronicler. Other chroniclers, whose names and works have not been handed down to our times, wrote before him at Novgorod. The national and literary importance of the chronicle of Nestor is very great. The Russians rightly consider it as an epic history, warm with the love of country. It finishes with the year 1110, but was continued by other writers, under various names, as "Chronicle of Kieff", "Chronicle of Volhynia", "Chronicle of Suzdal", etc. They are of an eminently religious character, and abound in texts from the Scriptures and in ascetic considerations.
Another important work in which the Russian national sentiment predominates is the journey of the higumeno Daniel (thirteenth century) to the Holy Places: before the Holy Sepulchre he prays "for all the land of Russia". Anthony, Archbishop of Novgorod, visited Constantinople four years after the taking of that city by the Latins (1204), and left a short but very important description of its churches and monasteries.
To profane literature belong the "Testament" Vladimir Monomachus, written in 1099, in which its author gives a recital of his enterprises; and the celebrated account of the battle of Igor ("Slovo" or "Polku Igorevie"), which was found in 1795 in the library of Count Musin Pushkin. It is the only poetical work of the Russia of the princes, and relates the military expedition of Igor Sviatoslavitch, Prince of Novgorod-Sieverski, against the Polovcy (1185). It is characterized by the grandeur of its poetical sentiment, the beauty of its descriptions, and love of country. In the twelfth century was written the discourse of Daniel Zatotchnik (Captivus), who, imprisoned in the Government of Olonetz, writes to a prince to ask for his liberty, making a great display of his learning. Among the juridical monuments of that age we may cite the "Russkaia Pravda" (Russian code) of Prince Yaroslaff I, and the Greek Nomocanon, translated in the earliest times of Russian Christianity, and qualified with the epithet ofKormtchaia kniga, corresponding to the Greek pedalion. To the nomocanon were added the "Ecclesiastical Regulations" ("Cerkovnye ustavy") of Vladimir and Yaroslaff, which however are not of those princes, at least in the form in which they have been transmitted to us in codices of the thirteenth century. The monasteries were centres of the literary culture of Russia in the eleventh and twelfth centuries; and the Greco-Russian clergy laboured for the diffusion of it. From the Greek clergy came the polemical works, and the hatred of the Latins that became fixed in the hearts of the Russian people. The first Greek polemics who lived in Russia spread the most absurd calumnies against the Latins, and anathematized as heretical the most simple liturgical customs: the Metropolitan George enumerated twenty-seven points of divergence between the Greeks and Latins. The thirteenth century is very poor from the standpoint of literature. The Tatar invasions stopped the progress of culture, and prevented intellectual work. Among the literary monuments of that century are cited a letter of Simon, Bishop of Vladimir (1215-26), to Polycarp, a monk of the Petcherskaia hermitage; the life of Abraham of Smolensk, a most important historical document; the sermons of Serapion, Bishop of Vladimir (1274-75), and a synodal and canonical decision of Cyril II, Metropolitan of Kieff (1243-80), which is inserted in the Kormtchaia kniga.
V. LITERATURE FROM THE FOURTEENTH TO THE SIXTEENTH CENTURIES
In the period from the fourteenth to the sixteenth centuries, literary culture, paralyzed by Tatar oppression in the region of Kieff, continued to flourish at Novgorod and Pskof, and from there was carried to other centres, viz., Vladimir, Rostoff, Murom, Yaroslaff, Tver, Ryazan, and finally Moscow, which received the name of the Third Rome. In the fourteenth century sacred sermons were written by various authors, among whom were Peter, Metropolitan of Moscow; Alexei, another metropolitan of Moscow (1293-1377) who, in a codex of the Gospel which he transcribed, corrected the ancient Slav version in many points, by the Greek original; Matvei, Bishop of Sarai; the metropolitan Cyprian (1376-1406), a Servian by birth, who also left various letters and translated the Psalter, the Missal (Sluzhebnik), the Nomocanon, etc.; the Blessed Cyril, founder of the monastery of Bielozero, the author of several letters to the sons of Prince Demetrius Donskoi; Basil, Archbishop of Novgorod (1331-1352), who wrote a letter to Feodor, Bishop of Tver, to convince him of the existence of a terrestrial paradise. Brief descriptions of Constantinople and its churches in the fourteenth century were left by Stephen, a monk of Novgorod, by Ignatius, a deacon of Smolensk, and by Alexandr D'jak ("judge", "magistrate"). Among the novels special mention should be made of the "Zadonshina", written by Sofronio or Sofonio of Ryazan, an epic story that relates the military acts of Prince Demetrius Donskoi, who vanquished the Tatars at Kulikovo (1380).
In the fifteenth century the beginning of heresies in Russian Christianity, which originated in the decadence of monastic asceticism as well as in the gross ignorance of the clergy and laity, opened up new fields to Russian religious polemics. Photius, Metropolitan of Moscow (1410-31) and Gregor Camblak, Metropolitan of Kieff (1416) composed letters and moral sermons; Gennadius, Archbishop of Novgorod (1485-1504), wrote against the sect of the Judaizers, which originated in that city about 1471; the higumeno Josef Sanin of Polotsk assailed the same sect in his tedious work "Prosvietitel" ("the illuminator"). Nil Sorski (1433-1508), founder of a hermitage on the banks of the Sora River, is the author of writings that were directed towards the reformation of the ideals and the life of Russian monasticism. Among the travellers of this period Zosimus, hiero-deacon of the hermitage of St. Sergius, and a merchant, Basil, left accounts of their pilgrimages to the Holy Land. Simeon, hiero-monk of Suzdal, accompanied Isidore, Metropolitan of Moscow, to the Council of Florence, and left an interesting recital of his voyage to Italy, and a short but important account of the council, which is one of the monuments of the Russian polemics against the Latins. Anthony Nikitin, a merchant of Tver, went to India through Persia in 1466, returned to his country in 1472, and in the account of his travels gave important information on the religious beliefs of the people of India. In historical literature, besides the valuable sketch of the Council of Florence, there should be mentioned the account of the foundation and the taking of Constantinople, which was very popular among the Russians.
The sixteenth century, as Porfiréff rightly states, was one of criticism and restoration. Its literature, always eminently religious, proposed to revive the ancient customs, and the ancient traditions, and to restore religion and the family. The most famous and most learned champion of these reforms was Maximus the Greek, born at Arta, in Albania, and educated in Italy. He entered monastic life on Mount Athos, and in 1518 repaired to Russia, where he took an active part in the religious life of the country, and in the correction of the liturgical books; he suffered a painful imprisonment in various monasteries, from 1525 to 1553, and died at the hermitage of St. Sergius in 1556. A most learned theologian, he wrote polemical works against the Gentiles, the Jews, the Judaizers, the Mohammedans, and the Latins, especially in opposition to the supremacy of the pope and to the Filioque; he combatted astrology, and wrote short works and discourses on moral subjects. Among the Russian prelates of the sixteenth century, Daniel, elected Metropolitan of Moscow in 1522, acquired fame. He was the author of sixteen discourses that prove him to have read assiduously, and to have had a profound knowledge of patristic literature. The most important monument of the literature of the sixteenth century is the "Domostroi", attributed to Sylvester, a priest who was the contemporary of Ivan the Terrible; Sylvester was, however, the compiler rather than the author of the work. It is a book of a moral character, in which are propounded the rules for living according to the precepts of the Faith and Christian piety, the duties of man as a member of the family, and the way to govern the home well and to care for domestic economy. The "Domostroi", therefore, is a compendium of the duties of a Christian man, and at the same time a true picture of the social and domestic organization of Russia in the sixteenth century. Another great work, which had remained unpublished until now but which the Archæographical Commission of St. Petersburg is now bringing to light, is the "Tchet'y Minei" of the Metropolitan Macarius of Moscow (1542-64). From the beginnings of its literature, Russia possessed lives of saints, the number which increased from century to century. The Metropolitan Macarius collected into a vast work the lives of all the saints of the Greco-Russian Church, adding panegyrics and discourses in their honour, and also whole books of Scripture, with commentaries, writings of the Fathers, and synaxaria, so that his menologies are almost a complete répertoire of the ancient literature of Russia, rather than a simple hagiological collection. To the same century belong the hagiological legends, which are lives of the saints, or episodes in them, embellished by popular fancy, examples of which are the legends of the Tsarevitch Peter (thirteenth century), of St. Mercurius, of Martha and Mary, of Prince Peter of Murom, and of his consort, Febronia.
Prince Andrew Kurbski, a warm defender of the Orthodox Church, translated the dialectics and the Pege gnoseos of St. John Damascene, and wrote a brief history of the Council of Florence and a history of Ivan the Terrible, with whom he was in correspondence; these letters are preserved to our day. An important work of religious polemics was written by the monk Zinovii of Otna, who refuted the heretical and Judaistic doctrines of Kosoi. The title of the work is "Istiny pokazanie" (demonstration of the truth), and it consists of fifty-six chapters. Of the sixteenth century there are also two small works, written in refutation of Protestantism, which at that time was beginning to spread in Russia. Among the Russian pilgrims who visited the Holy Places and who wrote an account of their travels the most distinguished are Trifon Korobeinikoff and George Grekoff, who went to Jerusalem in 1583.
VI. LITERATURE OF LITTLE RUSSIA AND GREAT RUSSIA IN THE SEVENTEENTH CENTURY
The seventeenth century witnessed the Renaissance of Little Russia, which became the instructor of Great Russia. Under Catholic and Polish influence Little Russia drew near to the West, assimilated Western science, and modelled its schools upon those of the Latins. The "Union" of Brest in 1596 gave an efficient impulse to Orthodox culture. Confraternities were established to open schools and printing-offices for the publication and dissemination of polemical works; among them those of Lemberg, Vilna, and Kieff were famous. Scholastic theology and philosophy entered into and dominated the Russian academies and seminaries. Latin became the official language in the teaching of theology. Peter Mogilas, Metropolitan of Kieff, transformed into a superior school of theology the school established by the Confraternity of the Church of the Apparition of the Lord. The works of St. Thomas Aquinas exercised a great influence on Orthodox theology, and in the academy of Kieff the Immaculate Conception was upheld. The literature of the religious polemics against the Latins, to which the Union of Brest gave rise, is very rich. In 1597 was published the "Ekthesis", or Orthodox history of the Union of Brest; Kristofor Bronski, under the pseudonym of Filalete, wrote the "Apokrisis" against Peter Skarga, and later the "Perestroga" (admonishment). Meletius Smotricki, Archbishop of Polotsk (died 1633), wrote the "Threnos" and other works of religious polemic, and finally embraced Catholicism; in 1622 Zacharias Kopystenski wrote the "Palinodia", the most important work in this polemical literature. The writings of Meletius Smotricki in defence of Catholicism, which he had on other occasions so strenuously opposed, were confuted by Andrew Muzkilovski, by Job Borecki, Metropolitan of Kieff, and by Gelasius Diplic. Joannikius Galiatovski, rector of the academy of Kieff (died 1688), wrote several works against the Catholics, one of them against the Filioque, confuted the Hebrews in his work "The True Messias", and also wrote several works in refutation of the Koran. Another polemic against the Latins was Lazarus Baranovitch, Archbishop of Tchernigoff (died 1694); in a work that was directed against the Jesuit Boyme, he opposed the supremacy of the pope and the Procession of the Holy Ghost from the Son.
The first Orthodox catechisms appeared in the seventeenth century, written by Laurence Zizanii and by Peter Mogilas; the latter, in the work Lithos (attributed to him), defends the Orthodox Church against the charge of Protestantism; he is considered to be the author of the famous Orthodox Confession of the Eastern Church, approved by the special Council of Jassy in 1643. Among the preachers whom the sacred orators of the East sought to imitate, mention may again be made of Joannikius Galiatovski, who wrote a treatise on the art of oratory, entitled "Kliutch razumienia"; Anthony Radivilovski, higumeno of the hermitage of Kieff; and Lazarus Baranovitch. In 1591 there was published at Lemberg the first Slavo-Greek grammar; Lawrence Zizanii wrote a Slav grammar in 1596, and the grammar of Meletius Smotricki was published in 1619. Zizanii added a small Slav dictionary to his grammar, but the first Slavo-Russian lexicon was published by Berynda, hiero-monk of Kieff, in 1627. Western influence is revealed also in the poetry of the academy of Kieff. Besides the sacred cantata, the "Mysteries" were introduced to the schools and colleges; these "Mysteries" were sacred plays, modelled upon those of the Jesuit colleges. Among the historical works of Little Russia, mention should be made of the "Synopsis" of the history of Russia by Innocent Gizel, Archimandrite of Kieff, the "Enegesis" or history of the school of Kieff, and the"Paterikon" of the Petcherskaia hermitage by Sylvester Kossoff, Metropolitan of Kieff (died 1657).
From Kieff Western culture was carried to Moscow, to which city masters and learned men of Little Russia were called to organize schools, compose works, and print books; but they did not receive a friendly welcome. Their orthodoxy was suspected; the more so since several of the most illustrious theologians of Kieff admitted with the Latins the dogmatic truth of the Immaculate Conception, and the efficacy of the words of consecration alone to effect Transubstantiation. The suspicion against the purity of their theological teachings became so strong that the Russians turned to the Greeks for masters. In 1685 the Greek school was established at Moscow, and in time took the name of Greco-Slav-Latin Academy. Its first masters were the Greek hieromonks Joannikius and Sophronius Likhudes, who had studied in Italy, and who taught Greek literature at Moscow from 1685 to 1694. They wrote many polemical works against the Latins, against Protestants, and against the theologians of Little Russia who leaned towards the Latins, especially against Sylvester Medviedeff. In ecclesiastical literature the most distinguished authors were Epiphanius Slavinecki, the first of Russian bibliographers; Arsenius Sukhanoff, author of "A Voyage to the Holy Land" ("Proskynitarion"); Simon Polocki (of Polotsk), author of one of the first systematic treatises on Orthodox theology ("Vienec viery"), and also of sermons that are highly prized, of sacred poems, and of sacred plays; St. Demetrius of Rostoff (1651-1709), one of the most illustrious bishops of the Russian Church, a theologian, historian, poet, polemic, and hagiologist. He was the author of two Orthodox catechisms, of a very strong work against the Raskolniki ("Rozysk"), of a diary of his life, the "Tcheti minei" (menologies), a work upon which he spent twenty years; many sacred discourses that are appreciated for the simplicity of their style and for their depth of religious sentiment, and, finally, of several sacred plays, one of the most interesting of which is the "Birthday".
Epiphanius Slavinecki and an unnamed priest of Orel were also distinguished as sacred orators. The former rendered a great service to Patristic literature by translating into Russian a great many of the writings of the Fathers (St. Justin, St. Gregory of Nazianzus, St. Basil, and St. John Damascene). One of his scholars, Eutimius, wrote a polemical work, called "Osten", against the theories of Sylvester Medviedeff, who sided with the Latins in the question of the Epiklesis. Against the Raskolniki, besides St. Demetrius of Rostoff, there wrote Simeon of Polotsk in 1666 ("Zhely pravlenija"); in 1682 the Patriarch of Moscow, Jacob ("Uviet dukhovnii"); likewise, the Metropolitan of Siberia, Ignatius, and George Krizhanitch. The latter, who was a student of the Greek College of St. Athanasius at Rome (1640), became famous on account of his theories of the cause of the schism between East and West, which he attributed to politics and the antagonism between Greeks and Latins, due to Panslavist ideas and political doctrines. The Learned Sergius Bielokuroff devoted four volumes to the life and works of Krizhanitch. In the seventeenth century there began to be published the first Greco-Latin lexicons, and also the first scientific books, arithmetics and geographies. Historical literature is represented by the chronicle of the Patriarch Nicomachus, which is brought down to 1631; by the chronicle called "Voskresenski", after the monastery where it was written, of which the relation finishes with the year 1560; and by several special chronicles, as the account of the siege of the Shrine of St. Sergius by the Poles in 1610, by Abraham Polycin, and by others of the diak Feodor Griboiedoff, of the deacon Timothy Kamevevitch Rvovski, of Andrew Lyzloff, a priest of Smolensk, and of Sergius Kubasoff.
VII. RUSSIAN LITERATURE OF THE TIME OF PETER THE GREAT
Under Peter the Great there began a new period in Russian literature. The foundation of St. Petersburg put Russia in more direct contact with the West. Peter the Great, by violence and absolutism, dragged Russia out of her isolation, and directed her upon a new way. A new and more simple alphabet took the place of the old Slav alphabet, the new characters being adapted from the Latin. The first book that was printed with the new characters is a treatise on geometry (1708). In arithmetical books, Arabic figures were substituted for the Slav letters that represented numerals (1703). Schools of navigation, of military science, and of medicine were established. Peter the Great determined to establish an academy of sciences at St. Petersburg, and Catherine I carried out his project in 1726. Many foreign books were translated into Russian, and the most intelligent students were sent to foreign countries to complete their studies. Russian literature lost its ecclesiastical character and assumed a lay form; and in ecclesiastical literature itself there was effected a transformation towards the modern, due to the reforms of Peter the Great.
The first period of this new literature begins with Peter the Great, and closes with Lomonosoff and Sumarokoff. In the realm of sacred literature there became famous Stephen Javorski (1658-1723), patriarchal vicar and Metropolitan of Ryazan, and Theophanus Procopovitch, Archbishop of Novgorod. (1681-1736). The former, in his "Kamen viery" (Rock of Faith), wrote a most learned refutation of Protestantism, taking much from Bellarmine; the second, who was the author of the "Ecclesiastical Regulations" of Peter the Great, wrote a voluminous course of Orthodox theology in Latin, and acquired fame as a man of letters and orator. In profane literature the influence of the French entirely predominated. There began the period of the new Russian poetry, the rules of which were propounded by Tredianovski (1703-69), who translated into Russian the "Ars Poetica" of Horace, and the work bearing the same title by Boileau. Prince Antiochus Dmitrievitch (1708-44), a Rumanian in the service of Russia, inaugurated the era of classicism in Russian poetry with his satires, which are often servile imitations of Horace, Juvenal, and Boileau. Michael Vasilevitch Lomonosoff (1711-65) deserves to be called the Peter the Great of Russian literature on account of his versatility, of the multiplicity of his works, and of his great literary influence: he wrote a treatise on Russian poetry (1739), on rhetoric (1748), on grammar (1755); he composed an epic poem on Peter the Great, two tragedies (Tamira and Salim, and Damofonte); he translated the Psalms into verse and wrote lyric poems, among which the ode to the Empress Elizabeth has remained famous. Alexander Petrovitch Sumarokoff composed many tragedies, some of them with Russian subjects (Yaropolk and Dimisa, Vysheslaff, Demetrius, Mstislav); he founded the national Russian drama, wrote the comedies "Opekun" (The Tutor), and "Likhoimec" (The Concussionist), composed satires, and in 1759 established the first Russian literary periodical, the "Trudoliubivaia Ptchela" (The Working Bee).
Among the prose writers, Ivan Pososhkoff (1670-1725), in his "Zavieshanie otetcheskoe" (testament of the Fatherland), shows the necessity of well-ordered reforms in Russia, and in his book on poverty and wealth ("Kniga o skudosti i bogatstvie") he develops in an original way his theories on political and social economy. Basil Nikititch Tatishsheff (1685-1750) gathered the chronicles, the synaxaria, and the historical documents, and subjecting them to critical analysis, wrote the "History of Russia". The academician Schlötzer spent forty years elucidating the origin and the historical problems of the primitive national chronicles of Russia. In 1728 the Academy of Sciences began the publication of the "S. Petersburgskija Viedomosti", under the direction of the academician Müller, who in 1755 also founded the first scientific-literary periodical, called the "Ezhemiesatchnyja sotchinenia".
VIII. LITERATURE OF RUSSIA IN THE EIGHTEENTH CENTURY
During the reign of Catherine II French influence upon Russian literature became greater instead of decreasing. The writings of the French Encyclopedists and materialist philosophy became popular; Voltaire and Rousseau were much esteemed, and Catherine II became entirely imbued with a Voltairean spirit. She did not limit herself to favouring scientific institutions, and to creating new ones, but aspired to literary laurels. She wrote spelling-books,, stories for children, letters on education, comedies, newspaper articles, and several volumes of memoirs in French, in which, with a cynical simplicity of style, she relates some of the ugliest episodes of her unchaste life. During her reign many literary publications were established. The empress herself did not disdain to contribute to the "Vsiakaja vsiatchina" (General Miscellany). Dionysius Ivanovitch Fonvizin (1744-92) wrote comedies which, like the "Brigadier", and the "Nedorosl" (Pupil), became popular in Russia. Gabriel Romanovitch Derzhavin (1743-1816), of Tatar origin, assimilated the classical and modern Literatures, and as a lyric poet sought to rise to the height of Horace and Pindar. His encomiastic odes are an apotheosis of the reign of Catherine II. In his religious songs, with his "Ode to God" (1784), which the Russians regard as the most beautiful monument of their national poetry, he perhaps attains sublimity of inspiration. His moral and philosophical odes and his Anacreontic verses reveal in him a great poetical genius. His tragedies "Pozharski", "Tiemnji" and "Euprassia" do not join dramatic quality to their elegance of form. Mikhail Matveievitch Kheraskoff, of Wallachian origin, by his poems "Rossiada" and "Vladimir", which have been forgotten, deserves the title of the Virgil or the Homer of Russia. Ippolit Feodorovitch Bogdanovitch (1743-1803), in his poem "Dushenka", imitated La Fontaine's "Amours de Psyché et de Cupidon". Basil Ivanovitch Maikoff (1728-78) distinguished himself as a writer of comic poetry; Kniazhnin (1742-91) wrote tragedies and comedies; "Iabeda" (The Calumny), a comedy by Kapnist (1757-1828), was also among the plays that became popular.
The scientific movement was greatly promoted by the Academy of Sciences of St. Petersburg, by the University of Moscow, and by the Russian Academy, which was opened in 1783. Among those who distinguished themselves in historical work or in the study of the social and political conditions of Russia were Shsherbatoff (1733-90), who wrote six volumes of a "History of Russia"; Boltin (1735-92), whose learned volumes of "Observations on the History of Russia", edited by Leclerc, were much praised by Soloveff; Radishsheff (1749-1802), whose "Journey from St. Petersburg to Moscow", describing the miseries of the peasants and the abuses of the Russian bureaucracy cost its author an exile of ten years in Siberia. The archpriest of Moscow, Alekseieff, wrote the first ecclesiastical encyclopedia, while the Bishop Damascenus Rudneeff, who died in 1795, published his "Russian Library", which contains an account of Russian literature, from its origin to the eighteenth century. Tchulkoff and Mikhail Popoff collected the monuments of the popular literature of their country.
IX. LITERATURE OF RUSSIA IN THE NINETEENTH CENTURY
In the nineteenth century, Russian literature freed itself little by little from the yoke of foreign imitation, perfected the language, making it a most adequate means for the expression of the highest conceptions of the mind and the most delicate affections of the heart, and through a number of men of genius, won a place of honour in the history of universal literature. The merit of this transformation, of this new direction of Russian thought, is in great measure due to Nikolai Mikhailovitch Karamzin (1766-1826), who acquired a great fame in his country through his letters on travels that he made in Europe, his novels, and the part that he took in the establishment of the periodicals "Moskovski Zhurnal" and the "Viestnik Europy" (Courier of Europe). But his greatest claim to glory is the "Istorija gosudarstva rossiiskago" (History of the Russian Empire), a masterpiece of style, exposition, and eloquence, which contributed more than anything else to the formation of Russian prose. Historical criticism may find more to say of this work, but the literary merit of it will never be eclipsed. The work formed a literary school, to which belong Ivan Ivanovitch Dmitrieff (1760-1837), an exponent of elegance in poetry, author of poetical stories, satires, and fables; and Izmailoff, who became famous through his "Journey in Southern Russia" etc. In the realm of dramatic poetry, there became famous Ozeroff, by his tragedy "Œdipus in Athens" (1804); "Fingal" (1805); "Dmitri Donskoi" (1807), and "Polissena" (1809); the most noted satirists were Gortchakoff and Nakhimoff. But the greatest poetical glory of this period was Vassili Andreievitch Zhukovski (1783-1852), the master of romanticism in Russia, author of the Russian national hymn "Bozhe, carja Khrani", and an indefatigable translator of Homer, Schiller, Goethe, Bürger, Uhland, Rükkert, Byron, and Scott. His elegies are full of passion and sentiment; his ballads, imitations of the German, became popular; they reveal in him a vivid poetical imagination.
Ivan Andreievitch Kryloff (1768-1844) owes his celebrity rather to his comedies than to his fables, which, it is true, are imitations of La Fontaine, but are written with so much simplicity, elegance, and richness of style, with such variety of rhythm and expression, that they form a veritable literary jewel, the value of which can be appreciated only by those who have a thorough knowledge of Russian. His comedies, "Modnaja lavka" (The Custom Shop) and "Urok dotchkam" (A Lesson to Girls), are of less literary merit. As a writer of comedy, Alexander Sergeievitch Griboiedoff (1790-1829) rose to the pinnacle of the art in a play that is the masterpiece of Russian theatrical composition, "Gore ot uma" (The Misfortune of Having Talent), a work which is full of pessimism on the social conditions of Russia and civilization generally; many of its verses have become proverbs.
The epoch of Nicholas I, which was one of fierce absolutism, was nevertheless one of glory in the development of Russian literature. Russian genius being oppressed, withdrew within itself, and revealed to the world the treasures of the æsthetic sentiments of the Russian soul. Among the greatest poets of this period there stands pre-eminent Alexander Pushkin (1799-1837), whose career was brought to an end in a duel, when his genius was at its height. Melchior Vogüé rightly considers him one of the greatest poets that ever lived. He began his literary career at the age of fifteen, when he was a student in the lyceum of Tsarskoye Selo. His first lyric poems bear the date of 1814, and are a revelation of his genius. He adopted Byron and Zhukovski for his models. Among those lyric poems his invective against the calumniators of Russia ("K klevetnikam Rossii"), written in 1831, is famous. Of his epic works we may cite the famous "Rusalka, the Prisoner of the Caucasus" ("Kavkazski pliennik") in 1821; the "Fountain of Bakhtchiserai" (1822-23); the "Tzigani" (1824); "Poltava" (1828), one of Pushkin's most perfect poems, written in glorification of Peter the Great; "Eugene Oniegin" (1823-31), an original imitation of Byron's "Childe Harold", admirable on account of the freshness of its inspiration and of its exquisite versification; and finally "The Hussar" (1833). Among his romances, three became popular at once, the "Dubrovski (1832-33), "The Daughter of the Captain" (1833-36), and "Pikovaja dama" (The Queen of Spades), a work that is admirable on account of the subtility of its psychological analysis. In the realm of dramatic poetry Pushkin gave to his country a great masterpiece, the tragedy "Boris Godunoff" (1825-31), and in that of drama, "Skupoi rycar" (The Avaricious Knight), "Mozart and Saléry", and "Rusalka". Among his works in prose, mention should be made of the "Outlines of the History of Peter the Great", and of the "History of the Sedition of Pugatcheff". Pushkin was the first great original poet of Russia, and the one who excelled in classic style. At the same time he was the author of a school that has among its members Ivan Ivanovitch Kozloff, author of two most touching poems, "Tchernec" (The Monk) and "Natalia Dolgorukaja"; Delvin (1798-1831); Jazykoff (1803-46), and Eugene Baratynski (1800-44).
Nikolai Vassilievitch Gogol (1808-52), a native of Little Russia, was another genius of the Russian literature of the nineteenth century. His comedy, "The Reviser", published in 1836, is one of the masterpieces of the Russian theatre, a true portrait of the malversations of the bureaucracy. Among his romances and novels, he acquired merited fame through "Taras Bul'ba", an historical romance of Southern Russia, "The Dispute between Ivan Ivanovitch and Ivan Nikiforovitch", "The Portrait", "The Arabesques", "Koliaska" (The Calash), "Zapiski sumasshedshago" (Memoirs of a Madman), and lastly "Mertvyja dushi" (The Dead Souls), in two parts, a masterpiece in the romantic literature of Russia, which makes its author the rival of Cervantes and Lesage. It is a suggestive and faithful picture of Russian society: a vast theatre in which the most varied types of the Russian people are in action. Mikhail Yurievitch Lermontoff (1814-41) is also of the school of Pushkin and Byron. He was one of the most delicate lyric poets of modern Russia, whose lyric poetry, tinged with sadness, touches the deepest chords of the heart, and exhibits the soft melody of the literary language of Russia in its fullness. The most famous of his epic poems are "The Demon", which is based upon a Georgian legend, and in which the beauties of the Caucasus are described in admirable verses "Ismail Bey"; "Khadzhi-Abrek, the Boyard Orsha", an episode of the times of Ivan the Terrible; "Mcyr", a legend of the Caucasus. Lermontoff is the author of the very popular romance "Geroi nashego vremeni" (A Hero of our Times), which reveals him as one of the masters of Russian prose, and as having a profound knowledge of the human heart. He died at the age of twenty-seven years, and like Pushkin, in the plenitude of his intellectual activity. Alexei Vasilievitch Kolcoff (1809-42) also distinguished himself as a lyric poet of the school of Pushkin and Lermontoff. He was the poet of the peasants and of nature, and the inventor of a special kind of poems (Dumy), in which a question to be resolved is proposed and is answered. Other poets who also were ornaments of Russian literature, although they did not attain the height of those already mentioned, were Odoevski, Count Sollogub, Marlinski, Weltmann, Polevoi, and Kukolnik, a prolific writer of historic dramas.
History, philology, and critical studies had a period of growing prosperity during the reign of Nicholas I. Pogodin, Butkoff, Ivanoff, Venelin, Grigor'eff, and Muravieff worked to defend the Russian chronicles against the charge of lack of authenticity, to throw light on the origin of the Russian nation, and to investigate the historical past of Russia and the various European nations. In the study of the ancient Slav language, and of the primitive literature of Russia, and in the collection of ancient texts, fundamental works that are yet esteemed were written by Kalaidovitch, Vostokoff, Undolski, Kliutchareff, Maximovitch, Certeleff, Snegireff, Sakharoff, and Bodianski. This class of studies were greatly promoted by the Society of Russian History and Antiquities, established at Moscow in 1814 and still flourishing. Eugene Bolkhovitinoff, Metropolitan of Kieff, prepared two historical lexicons of the clerical and lay writers of Russia; Polevoi, Shevyreff, and Nikitenko wrote histories of Russian literature; while Prince A. Viazemski, Nadezhdin, and especially Bessarion Grigorievitch Bielinski (1810-48) were the chief literary critics. Literary and scientific progress was assisted by the periodicals "Viestnik Evropy", "Russki Viestnik", "Syn Otetchestva" (The Son of the Fatherland), "Sievernaja Ptchela" (The Bee of the North), "Russki Invalid", and "Otetchestvennyja zapiski" (Memoirs of the Fatherland).
During the reign of Alexander II the literary genius of Russia continued to shine brightly, and to assume always a more national character, although the influence of foreign writers, especially of Dickens, George Sand, and Balzac, was felt. There appeared the school of Slavophils, the most illustrious representatives of which are the two Kireievski (Ivan and Peter), Khomiakoff, Valueff, Konstantin and Ivan Aksakoff, Kosheleff, Elagin, Tiuttcheff, Grigorieff, Strakhoff, and Danilevski. This school was dominated by a spirit of stingy patriotism; it invaded the domain of theology, preached the superiority of Orthodoxy over Catholicism, and in the person of their theological legislator, Alexei Khomiakoff, a genial poet, historian, and philosopher, it proclaimed that Orthodoxy is the expression of the religious ideal of Christianity. The religious and political paradoxes of the Slavophils found their opponents in the school of the Occidentalists (Zapadniki). The philosopher Tchaadaeff, in his philosophical letters published in 1836, wrote of Russian barbarity, and proclaimed Catholicism to be the only means of bringing Russia into the civilization of the nations of the West.
The most illustrious representatives of this school, which had not many followers, were Hercen (1812-70), who became one of the leaders of Nihilism; the poet Ogareff, Granovski, Soloveff, Kavelin, Kalatchoff, and Pavloff, illustrious names in the realms of Russian history and Russian philosophy.
The most famous writer of the time of Alexander II was Ivan Sergeievitch Turgenieff (1818-83), the magician of Russian prose. As a poet his title to fame rests on the poems "Parasha", "Yakoff Pasynkoff", "Rudin", "Faust", "Asja", "A Nest of Nobles". In 1862 he published one of the most famous of Russian novels, "Otcy i dieti" (Fathers and Sons). Among the other novels of Turgenieff, the most successful were "Zapiski Okhotnika" (Memoirs of a Huntsman), rich in admirable descriptions of nature; "Dym" (Smoke); "Nov" (Virgin Soil); and among his stories: "Lear of the Steppe", "Waters of Spring", "The Brigadier", "The Dream", "The Story of Father Alexis", "The Song of Triumphant Love", "The Desperado" etc. He enriched Russian literature with several plays, among which the most beautiful is called "Zavtraku predvoditelja" (The Collation with the Marshal of the Nobility). Ivan Alexandrovitch Gontcharoff (1812-91) acquired no less fame as a novelist through his novels "Obyknovennaja istorija" (A Simple Story), "Oblomoff", which personifies the want of initiative and semi-fatalism of the Russian character, and "Obryff" (The Precipice), which was considered a decadent production. Greater fame was acquired by Feodor Mikhailovitch Dostoievski (1822-81), whose first novel, "Biednye liudi" (Poor People), published in 1846, made its author famous, at once, by the depth of its psychological analysis. After four years of a most painful imprisonment and exile to Siberia, he wrote the "Zapiski iz Mertvago Doma" (Memoirs of the House of the Dead), in which he describes the tortures of the exiles with a most effective vigour of style; the famous novel "Prestuplenie Nakazanie" (Crime and Punishment), a psychological masterpiece, "The Idiot", "Biezy" (The Possessed), and "The Brothers Karamazoff".
To romantic literature also belong Dimitri Vassilievitch Grigorovitch, an imitator of George Sand, and a faithful portrayer of the sufferings of the lower classes, in his romances and novels, among which we will mention "Derevnia" (The Village), "Anthony Goremyka", "The Valley of Smiedoff", "The Fishermen", and "The Colonists". In other novels he described the life and condition of the middle and higher classes, as in "Neudavshaajasja zhizn" (An Uneventful Life), "Suslikoff the Kapelmeister", "The School of Hospitality", etc. The naturalist school was represented by Alexei Teofilaktovitch Pisemski (1820-81). In the novel "Bojarshshina" (The Time of the Boyars), he preached free love: the censorship prohibited the circulation of the book. In another novel, "Tiufiak" (The Plaster), his realism goes beyond that of Zola. His best novel is "Tysjatcha dush" (A Thousand Souls), a gloomy but faithful picture of the corruption of Russian society, which is portrayed also in his novel "Vzgalamutchennoe More" (Tempestuous Sea); his novel "Liudi sokorovykh godoff" (Men of Forty Years) deals with the agrarian question. His play "Gorkaja sudhina" (Bitter Destiny) places him in a high position among Russian dramatists. Other writers proposed to scourge the corrupters of society, to pierce them with the arrows of their satire. They form a literary school known in Russia as oblitchitel naja (accusing, refuting). The master of this school was Mikhail Evgrafovitch Saltykoff (1826-88), better known by the pseudonym of Shshedrin. The characters in his novels recall those of Gogol, but his pessimism is much more bitter and exaggerated. Among the best-known of his novels and other writings are "Protivorietckia" (Contradictions), "Gubernskie otcherki" (Sketches of Government Personages), "Tashkency" (The Lords of Tashkend), and "The Brothers Golovieff", a novel that is considered the best work of Saltykoff, but is displeasing on account of the cynicism of its characters. Other writers worked with the same end of laying bare the moral and social defects of the Russian people; the most famous among them are Pomialovski (1835-63), whose novel "Otcherki bursy" is famous; it describes in dark colours the methods of education that obtain in the ecclesiastical seminaries of Russia; A. Sliepcoff, author of the novel "Trudnoe Vremja" (Difficult Times); A. Mikhailoff, the pseudonym of Scheller, who wrote the novels "Gnilyja bolota" (Putrid Swamps), and "The Life of Shupoff"; Zasodimski; Bazhin; Thedoroff; Staniukovitch; and Girs. More moderate in their criticism of Russian society were the novelists Boborykin, Markoff, Nemirovitch-Dantchenko, and Terpigoreff (better known by his pseudonym of Atava), Saloff, Akhsharumoff, Leikin, Kliushnikoff, Lieskoff, Krestovski, Prince Meshsherki, Markevitch, Avsieensko, Golovin, and Avenarius.
The most noted authors of lyric and satirical poetry were: Nikolai Alexeievitch Nekrasoff (1821-76), whose muse, as he himself wrote, was one of sobs and pains, the muse of the hungry and the mendicant; of his songs, there became famous "Moroz Krasnyi Noz" (Red-nosed Frost), a personification of the Russian winter, "Troika", and "The Sons of the Peasants"; in his poems he has a predilection for popular types; A. Pleshsheeff, who to his lyric poems added beautiful translations of the principal German and English lyric poets; Kurotchkin, who translated Béranger, and Minaeff. The most noted of the dramatists was Alexander Nicolaevitch Ostrovski (1823-86), whose theatrical compositions, admirable for the richness of their language, are partly original, and partly imitations of Shakespeare and Goldoni. The best known one is "Groza" (The Tempest), which describes the dissolution of the Russian family; it was written in 1860. Two of his comedies that obtained great success are "We will agree among ourselves", and "Each one in his place". The number of his theatrical works is very great. Another among the best of Russian dramatists was A. Palm (1822-85), author of the drama "Alexis Slobodin", and of the comedies "Staryi barin" (The Old Lord), and "Our Friend Nekliuzheff". Mention should be made also of A. Potiekhin, N. Tchernysheff, N. Soloveff, Sukhovo-Kobylin, Sollogub, Diakonoff, Ustrialoff, Mann, Diatchenko, Shpazhinski, and Kryloff. Women also distinguished themselves in the literary life of the nineteenth century. The best known among those who wrote poetry and novels were Elizabeth Kulmann, Countess Rostoptchina, N. Khboshshinska (1825-89), who under the pseudonym of Krestovski wrote many novels to describe provincial life; Sokhanska (1825-84), who under the pseudonym of Kokhanovska acquired celebrity through her novels "After Dinner Among the Guests" and "Provincial Portrait Gallery".
Among the writers who became distinguished in the realm of historical fiction were N. Kostomaroff, whose story "The Son" (1865) presents a vigorous picture of the agrarian revolt of Stenko Razin; Count Alexi Tolstoi (1817-75) achieved fame with his novel "Prince Serebrany", and his trilogy "Ivan the Terrible" (1858), "Tsar Feodor Ivanovitch" (1868), and "Tsar Boris" (1869); G. Danilevski, author of the novels "Mirovitch" (1879), "The Fire of Moscow" (1885-86), and "Tchernyi god" (The Black Year); Mordovceff, whose novels "Demetrius the Tsarevitch" and "Fall of Poland" deal with the history of Little Russia; Karnovitch, Salias-de-Tournemir, Mei (1822-62), author of several historical dramas based upon the primitive history of Russia; and finally Averkieff. Among the lyric poets who did not treat of the social conditions of their country, who loved their art for its own sake, the most famous are A. Tolstoi, an imitator of Dante, Heine, and Goethe; Maikoff, a passionate admirer of ancient Rome, the struggle of which with Christianity he essayed to depict in his tragedy "Dva mira" (Two Worlds); A. Feth, author of light poems and madrigals; Polonski, whose poem "Kuznievitch-Muzykant" (The Musical Cricket) became popular, and whose poetry is distinguished by the beauty of its style and the harmony of its verse; Zhadovski, Shsherbin, Herbel, Weinberg, and Nadsohn.
X. CONTEMPORARY RUSSIAN LITERATURE
The literature from the death of Alexander II to the present day is essentially one of novels. The novel, in view of the severity of Russian censorship, seems to be the most adequate literary channel for the diffusion of political, social, and moral theories. The most salient character of all the writers of the reign of Alexander II, and of more recent times by the force of his genius and the sharpness of his psychological analysis, was Count Lyeff (Leo) Tolstoi, born at Yasnaja Poliana, 28 Aug., 1828; died at Astapovo, 20 Nov., 1910. He inaugurated his literary career by the publication of his autobiographical memoirs, which appeared in the "Sovremennik" of St. Petersburg in 1852; they are a masterpiece of psychological analysis of the mind of a child. This work was followed by "Adolescence", "Youth"," The Cossacks", and "Recollections of Sebastopol", all of which are filled with horror of the sights he beheld at Sebastopol. But the masterpieces among his novels are "War and Peace", a powerful romance that for all its apparent confusion and disorder is an epic and imposing picture of the Napoleonic war in Russia; "Anna Karenina", a profound analysis of the feminine soul that, led astray by passion, forgets dignity and family for adultery, and finds its punishment in its sin; "Resurrection", a novel that is a study of the rehabilitation of the culprit. There is also the play "The Power of Darkness", strong in its vigour and dramatization. And yet this genius, who made Russian literature popular all over the world, attained religious, ethical, and political nihilism: in the "Kreutzer Sonata" he preaches the abjection of woman; "The Gospels" is a criticism of dogmatic theology, while "My Religion", "The Church and the State", and "The Theories of the Apostles" stripChristian revelation from its base, and forswear the Divinity of Jesus Christ, His Church, and His sacraments; in the book "What is Art?", he disparages the most illustrious intellects of the human race; his work "The Kingdom of God Is within you" preaches non-resistance to evil. Political and religious conceptions took Tolstoi out of his orbit, and transformed him into a visionary, an incendiary, so to speak, of all institutions, Divine and human.
Among the other modern novelists, mention should be made of: A. Novodvorski, author of "Ni pavy, Ni Vorony" (Neither Peacock nor Crow), and of other stories; B. Garshin, who in his principal novels is sometimes a follower of Tolstoi and sometimes of Turgenieff. Those works are "Tchetyre dnja" (The Four Days), "Trus" (The Coward), "Krasnyj cvietok" (The Red Flower), "Attalea princeps", "Vstrietcha" (The Encounter), and "Nadezhda Nikolaevna"; I. Yasinski was famous under the pseudonym of Maxim Bielinski; his most important works are "The City of the Dead", and "The Guiding Star"; M. Alboff; K. Barantchevitch; A. Ertel; Matchtet; Korolenko, a beautiful story-teller, who reminds his readers of Dostoievski and Tolstoi in his novels "The Dream of Macarius" (a fantastic story), "The Sketches of a Tourist in Siberia", "Easter Night," "The Old Music Player", and "S dvukh storon" (Two Points of View); Ignatius Potapenko, who views life in the light of optimism, and not with the pessimism so much in vogue among Russian writers; one of his novels, "Sviatoe iskusstvo", describes the Bohemia of the students of St. Petersburg; Demetrius Mamin, under the pseudonym of Siberian, describes the customs of Western Siberia; and finally Prince Galitzin. Among novelists of the new school are Anton Pavlovitch Tchehoff (1860-1904), whose novel "Skutchnaja istorija" had a great success. He is without a superior in the narrative of his novels; the heroes of his stories are always morally corrupt, and of distracted minds. Alexei Maksimovitch Pieshkoff, better known by the pseudonym of Maxim Gorky (born 1869); he is the novelist of the beggars and the populace, whose works contain pages of nauseating naturalism, and shameful immorality. Vincent Smidlvski, born at Tula, 1867; under the pseudonym of Veresaeff he came to celebrity through his work "Zapiski vratcha" (Memoirs of a Doctor), which elicited violent recriminations in the medical profession. One of the most famous of the Russian writers of the present day is Leonid Andreeff, born at Orel in 1881. He is the novelist of the degenerate. His novels "The Red Laughter", "The Thought", "The Cloud", "Silence", etc. are to be condemned from every point of view, religious and moral, and the Russian religious press has blamed him for them in vehement language.
Among writers of the present day mention should be made of Sofija Ivanovna Smirnova, who wrote the novels "Salt of the Earth" and "Force of Character"; Valentine Dmitrieva, writer of stories; Olga Andreevna Shapir, who wrote "Without Love", and "Tinsel"; Lydja Veselitskaja, Alexandra Shabelskaja, Anastasia Verbickaja, who wrote "The History of a Life". Among those who achieved fame as lyric poets are Simon Frug (of Jewish origin), Nikolai Maksimovitch Vilenkin, famous under the pseudonym of Minski, Dimitri Merezhkovski, whose poems have the defect of too much rhetorical effort; Alexei Apukhtin, Konstantin Rozanoff, Arsenius Golenishsheff-Kutuzoff, Sergei Andreevski, etc. These poets, however, are not original; their works recall too much the great poets who preceded them. The fiction of Russia generally uses, as a channel of publication, the literary periodicals, among which some that were famous in the nineteenth century have now disappeared, as the "Sovremennik" (The Contemporary), the "Otetchestvennyja Zapiski", and the "Moskvitjanin". The best-known of those that are yet published are the "Viestnik Evropy", and the "Pycck mysl".
The historical literature of Russia in the second half of the nineteenth century furnishes illustrious names. Sergei Soloveff is the author of a "History of Russia", in thirty volumes, which begins with the most ancient times, and terminates with the reign of Alexander I; it is a work of greater historical than literary merit; Zabielin devoted his studies by preference to the Russia of the sixteenth and seventeenth centuries; A. Nikitski wrote on the historical past of Novgorod and Pskof; Kostomaroff wrote on Little Russia; the historical monographs of this author are held in high esteem, as also his "History of Russia", composed of biographical narratives. Pypin devoted his researches to the reign of Alexander I; Shsapoff studied the social and educational development of Russia; Brückner dealt with the life of Peter the Great; Bestuzheff-Riumin wrote a classic history of Russia, and Biblasoff a life of Catharine II. We cannot name the great number of historians who, like Ilovaiski, Lambin, Kliutchevski, Golubinski, etc. have thrown light on the history of Russia, but we cannot omit to mention the Imperial Historical Society of St. Petersburg, the Archeographic Commission, and the Society of Russian History and Antiquity of Moscow, which, with hundreds of learned publications, and especially of the Russian chronicles, have greatly facilitated the task of the student. Yushkevitch, Yakushkin, Metlinski, Ribnikoff, Khudiakoff, and Barsoff distinguished themselves in the collection of ancient Russian literary documents, upon which light was thrown by Buslaeff, Miller, Stasoff, Maikoff, Kolosoff, Rozoff, Dashkevitch, Vselovski, and above all Sreznevski, who for several years edited the "Izviestija", and the "Utchenyja Zapiski" of St. Petersburg (Academy of Sciences). Buslaeff, with his "Historical Chrestomathy", wove together the literary annals of Russia. Pekarski related the scientific and literary transactions of Peter the Great, Pypin and Porfireff wrote full and classic histories of the literature of Russia. Special works on the greatest Russian writers are so numerous that the "Bibliography of the Russian Literature of the Nineteenth Century", ed. Mezier, St. Petersburg, 1902, devotes 650 octavo pages to the titles of those works alone.
In philosophy Russian works until now have not been original. They have been produced under the supreme influence of German philosophy, inspired by Kant, Hegel, and Schelling. Positivism, Materialism, and Spiritualism have succeeded each other without developing originality. Galitch, professor of philosophy at St. Petersburg (died 1848), was an atheist; Davidoff (died 1862) reduced philosophy to psychology alone. The philosophy of Schelling influenced even ecclesiastical writers, as Skvorcoff and the archimandrite Theophanus Avseneff. Orest. Novicki is a convinced partisan of the system of Fichte; he was a professor of the University of Kieff. Hegelianism, however, was the most popular of all, and was at once accepted by the Occidentalists Stankevitch, Granovski, Bielinski, and Ogareff, and by the Slavophiles Kirieevski, Khomjakoff, Samarin, and Aksakoff. Between 1859 and 1873 Professor Gogocki of the ecclesiastical academy of Kieff published his philosophical dictionary. The materialist theories of Moleschott and Büchner were defended by M. Antonovitch and D. Pisareff, and refuted by Yurkevitch, Strakhoff, Kudriavceff, Samarin, and Viadislaveff. Darwinism found defenders in Timiriazeff. and Famincyn, and opponents in Troicki, Dokutchaeff, Guseff, Popoff, and Strakhoff. The Positivism of Comte was upheld by de Roberti and Mikhailovski. The most original philosophers of Russia were: Kavelin (1818-85), who dealt more especially with psychological problems, an historian and profound psychologist, to whom Russia owes the establishment of the "Voprosy filosofii i psikhologii", a periodical devoted to philosophy, which is held in very high esteem; Kudriavceff-Platonoff, who excels in religious philosophy, and whose studies in apologetics are admirable for their vigour and power of argument; Vladimir Soloveff, an ardent defender of Catholic principles in Russia, and a spiritual philosopher, the most eminent that Russia has produced. His extensive treatise on ethics, "Opravdanie dobra" (Justification of the Good), is a masterpiece of speculation; Prince Troubetzkoi, a follower of Soloveff; and finally, Nesmieloff, professor of the ecclesiastical academy of Kazan, whose work "The Science of Man" gives to him the first place among the Christian philosophers of Russia at the present time.
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Ruthenian Rite
There is, properly speaking, no separate and distinct rite for the Ruthenians, but inasmuch as the name is often used for the modifications which the Ruthenians have introduced in the Byzantine or Greek Rite as used by them, a brief description is proper. These modifications have come about in two ways. In the first place, the ancient Slavonic missals used in Russia and in Little Russia (Ruthenia) differed in many instances from the Greek as used at Constantinople, and the correction of these differences by the Pariarch Nikon gave rise to the Old Ritualists (see RASKOLNIKS). When, therefore, the Ruthenians came into union with the Holy See in 1595, they brought with them in their liturgical books several of the usages and formulae which Nikon afterwards corrected at Moscow in the Orthodox Church. Where these differences presented no denial or contradiction of the faith the Holy See allowed them to remain, just as they have allowed the rites of many religious orders. In the second place, after the union had become a fixed fact, numbers of the Polish Latin clergy and laity seemed to find in the Greek ceremonies and forms of language some apparent contradictions of the faith as more fully elaborated in the Roman Rite. This seemed to them to indicate a lack of unity of the faith, and the Greek Ruthenian clergy in the Synod of Zamosc (1720) made a number of changes in the Byzantine Rite, particularly that of the Mass, so as more clearly to express the unity and identity of their faith with that of their brethren of the Roman Rite. These changes are sometimes bitterly spoken of by Russian authors as "latinizing", and the majority of them were probably unnecessary. When we consider that the Melchites, Rumanians, and Italo-Greeks have kept the old forms thus unchanged, it does not seem that they were required in order to express the complete unity of the faith. Nevertheless they were sufficient to cause them to be spoken of as the Ruthenian Rite, as distinguished from the older form of the Byzantine Rite (See CONSTANTINOPLE, RITE OF; GREEK CATHOLICS IN AMERICA; GREEK CHURCH).
The chief modifications introduced were the addition of the Filioque (i ot Syna) to the Creed, and the commemoration of "the holy universal Chief Bishop N. the Pope of Rome", in the Ektene and in the general commemoration at the Great Entrance; while the emphasis laid on the Epiklesis (invocation) may be said to also constitute a difference from the Orthodox Rite. The addition of the Filioque is not required even in Italy, for at Rome the Creed is still said in Greek without it; but there it is simply an ancient custom and no indication of any difference in doctrine. As to the prayers for the pope, the various Orthodox Churches of Russia and Eastern Europe have never hesitated to change the Byzantine liturgy in order to insert prayers for the Holy Synod, imperial family, etc., even carrying them out to great length. The Ruthenians however differ from the other Greek Catholic nationalities and from the Orthodox churches in many other peculiarities of rite.
In the Proskomide of the Divine Liturgy the Ruthenians are allowed to prepare for Mass with one altar-bread (prosphora) or with three, or even with the dry Agnetz (the square Greek host) if no prosphorae can be had, instead of requiring fiveprosphorae. Then too the Ruthenian priest may omit the full number of particles to be placed on the paten, and may place only one for the various ranks he is required to commemorate, or in exceptional cases where there are no particles "the priest may celebrate with the Agnetz alone" (Decretum Syn. Leopoliensis, p. 83). The number of the saints to be commemorated has also been cut down to a few principal names. When the Mass of the Catechumens or public part of the Divine Liturgy begins, the Royal Doors of the Iconostasis are thrown wide open and continue so during the entire Mass. There are no rubrics directing them to be open and shut during the service, nor is there any veil to be drawn. Formerly this was the practise in the old Slavonic Churches and Missals, and is still followed in the Court Church until after the Great Entrance is completed. The custom of reverencing during the singing of the Edinorodny Syne (Filius unigenitus) and the Creed at the word voheloviechshasia (Homo factus est) and the addition of the i ot Syna (Filioque) were adopted to conform to the practice of the Roman Rite. The same may be said of the practice of covering the chalice while on the altar, and this in turn has made the ripidia or fans disappear as altar utensils. In the prayer of contrition before communion the Ruthenian priest strikes his breast three times as in the Roman Rite. Among the special modifications in the Liturgy by the Ruthenians is the order of the antiphons. The three week-day antiphons, Psalms xci, xcii, xciv, are introduced directly into the text of the Missal, while on Sundays in their stead (when there is no feast-day having special antiphons) Psalms lxv, lxvi, and xciv take their place. The Typika, Psalms cii and cxlv, as well as the Blazhenni (beatitudes) are not said except in monasteries and monastic churches. At the recital of the Creed the priest holds up the aër without moving it to and fro. Just before the ante-communion prayer the priest performs an ablution of the tips of his fingers. The Ruthenians do not add hot water to the chalice after the Fraction, as all other Greeks do, for this was abolished by the Synod of Zamosc (tit. iii, sec. iv). They have also abolished the use of the sponge in purifying the paten and chalice, and use instead the finger for the paten and a veil on the chalice. A final ablution is introduced, and the holy vessels remain on the altar until the Mass is finished, instead of being carried to the side altar (prothesis) as in the Byzantine Rite. The absence of the deacon or deacons in the Ruthenian Mass will be particularly noticed, for that is the rule except in cases of cathedral Masses or pontifical Masses, corresponding to the usages of the Roman solemn high Mass, and then the deacon is usually a priest who reverts to his former order. The diaconate among the Ruthenians is now chiefly a grade to the priesthood, and not a permanent order for parochial work. There is no distribution of the antidoron or blessed bread at the end of Mass in the Ruthenian Rite. Nor do they have the custom of giving communion (by a tiny drop from the chalice) to infants and children under four years, as in the Russian Orthodox Church. The clergy among the Ruthenians usually follow the Roman rule and are shaven, unlike the general rule among the Greek clergy of other countries, whether Catholic or Orthodox. They do not wear the kamilafka or straight cylindrical Greek biretta, but have invented for themseoves a round headpiece or crown, something like the mitre of a Greek bishop, and they also wear the close-fitting cassock of the Roman Rite, instead of the loose robe with flowing sleeves used by the Greeks of other countries.
BOCIAN, "De modificationibus apud Ruthenos subintroductis" in "Chrysostomika" (Rome, 1908); 929-69; KHOINATSKI, "Zapadno-Russkaya Tserkovnaya Unia v yeya Bogosluzhenii i Obriadakh" (Kieff, 1871); PELESZ, "Geschicte der Union", II (Vienna, 1880); Liturgia Sv. Ioanna Zlatoustaho" (Zolkeieff, 1906).
ANDREW J. SHIPMAN 
Transcribed by John Looby

Ruthenians[[@Headword:Ruthenians]]

Ruthenians
(Ruthenian and Russian: Rusin, plural Rusini)
A Slavic people from Southern Russia, Galicia and Bukowina in Austria, and North-eastern Hungary. They are also called in Russian, Malorossiani, Little Russians (in allusion to their stature), and in the Hungarian dialect of their own language, Russniaks. They occupy in Russia the provinces or governments of Lublin (Poland), Volhynia, Podolia, Kieff, Tehernigoff, Kharkoff, and Poltava, in Russia, and number now about 18,000,000. In Austria they occupy the whole of Eastern Galicia and Bukowina, and in Hungary the northern and north-eastern counties of Hungary: Szepes, Saros, Abauj, Zemplin, Ung, Maramaros, and Bereg, and amount to about 4,500,000 more. The Ruthenians along the borderland of the ancient Kingdom of Poland and the present boundary separating Austria from Russia proper are also called Ukrainians (u, at or near, and krai, the border or land composing the border), from the Ukraine, comprising the vast steppes or plains of Southern Russia extending into Galicia. In the Austro-Hungarian Empire the Ruthenians are separated from one another by the Carpathian Mountains, which leave one division of them in Galicia and the other in Hungary. The Ruthenians or Little Russians in Russia and Bukowina belong to the Greek Orthodox Church, whilst those of Galicia and Hungary are Greek Catholics in unity with the Holy See. For this reason the word Ruthenian has been generally used to indicate those of the race who are Catholics, and Little Russian those who are Greek Orthodox, although the terms are usually considered as fairly interchangeable. It must be remembered that in the Russian and Ruthenian languages (unlike in English) there are two words which are often indiscriminately translated as Russia, but which have quite different meanings. One is Russ, which is the generic word denoting an abstract fatherland and all who speak a Russo-Slavic tongue, who are of Russo-Slavic race and who profess the Greek-Slavonic Rite; it is of wide and comprehensive meaning. The other word is Rossia, which is a word of restricted meaning and refers only to the actual Russian Empire and its subjects, as constituted to-day. The former word Russ may be applied to a land or people very much as our own word "Anglo-Saxon" is to English or Americans. It not only includes those who live in the Russian Empire, but millions outside of it, who are of similar race or kin, but who are not politically, religiously, or governmentally united with those within the empire. From the word Russwe get the derivative Russky, which may therefore be translated in English as "Ruthenian" as well as "Russian", since it is older than the present Russian Empire. From Rossia we have the derivative Rossiisky, which can never be translated otherwise than by "Russian", pertaining to or a native of the Russian Empire. Indeed the word "Ruthene" or "Ruthenian" seems to have been an attempt to put the word Rusin into a Latinized form, and the medieval Latin word Ruthenia was often used as a term for Russia itself before it grew so great as it is to-day.
The name Ruthenian (Rutheni) is found for the first time in the old Polish annalist, Martinus Gallus, who wrote towards the end of the eleventh and the beginning of the twelfth century; he uses this name as one already well known. The Danish historian, Saxo Grammaticus (1203), also uses it to describe the Slavs living near the Baltic Sea. These Slavs were already converted to Christianity and the name was probably used to distinguish them from the pagans. The term Ruthenian was well known in the eleventh century and its origin seems to be considerably older. It is said to have really originated in the southern part of Gaul in the time of Charlemagne. When the Huns overran Europe in the fifth century, they subdued the Slavic tribes with whom they came in contact and made them a part of their victorious army. Under Attila's leadership they pressed still farther west, devastating everything in their path, and penetrated into Northern Italy and the south-eastern part of Gaul. In the great battle at Châlons the Christian armies overcame them; a portion of the Huns' forces was slaughtered, but other portions were divided and scattered in small detachments throughout the country, and the greater part of these were the Slavs who had been made captive and forced to join the army. After the death of Charlemagne they had settled largely throughout the land, and their names are still retained in various Latin names of places, as Rouerge (Provincia Ruthenorum), Rodez (Segdunum Rutheni), and Auvergne (Augusta Ruthenorum). As these Slavic tribes furnished the name for the Latin writers of Italy and France, this same word was also used later in describing them in their native land, where descriptions came to be written by western writers who first came in contact with them. Indeed the word "Ruthenian" is considerably older than the word "Russian", in describing Slavic nationality; for the term Russia (Rossia), indicating the political state and government, did not come into use until the fourteenth or fifteenth century.
The Ruthenians may well claim to be the original Russians. Theirs was the land where Sts. Cyril and Methodius converted the Slavic peoples, and that land, with Kieff as the centre, became the starting point of Greco-Slavic Christianity, and for centuries that centre was the religious and political capital of the present Russia. Great Russia was then merely a conglomerate, of Swedish, Finnish, and Slavic tribes, and although it has since become great and has subdued its weaker brethren, it does not represent the historic race as does the Ruthenian in the south. They were never so thoroughly under the rule of the conquering Tatar as the Great Russians of Moscow, Vladimir, and Kazan. Besides, Little Russia was separated from Great Russia and was for nearly five centuries subject to Poland and Lithuania. Yet Great Russia has become in Russia the norm of Russian nationality, and has succeeded largely in suppressing and arresting the development of the Little Russians within the empire. It is no wonder that the old dreams of Mazeppa, Chmielnicki, and Shevchenko of Little Russia, independent both of Russia and Poland, have found a lodgment in the hearts of the Southern Russians; the same feeling has gained ground among the Ruthenians of Galicia and Hungary, surrounded as they are by the German, Polish, and Hungarian peoples. However, the milder and more equitable rule of Austria-Hungary has prevented direct political agitation, although there is occasional trouble. The resultant of such forces among the Ruthenians of Galicia and Hungary has been the formation of political parties, which they have brought to America with them. These may be divided into three large groups: the Ukraintzi, those who believe in and foster the development of the Ruthenians along their own lines, quite independent of Russia, the Poles or the Germans, and who actually look forward to the independence of Little Russia, almost analogous to the Home Rulers of Ireland; the Moscophiles, those who look to present Russia as the norm of the Russo-Slavic race and who are partisans of Panslavism; these may be likened to the Unionists of Ireland, in order to round out the comparison; the Ugro-Russki, Hungarian Ruthenians, who while objecting to Hungary, and particular phases of Hungarian rule, have no idea of losing their own peculiar nationality by taking present Russia as their standard; they hold themselves aloof from both the other parties, the ideas of the Ukraintzi being particularly distasteful to them. (See GREEK CATHOLICS IN AMERICA.) In Russia all political agitation for Little Russia and for Little Russian customs and peculiarities is prohibited; it is only since 1905 that newspapers and other publications in the Little Russian language have been permitted. It was Little Russia which united with the Holy See in 1595, in the great reunion of the Greek Church; and it was in Little Russia where the pressure of the Russian Government was brought to bear in 1795, 1839, and 1875, whereby the Greek Catholics of Little Russia were utterly wiped out and some 7,000,000 of the Uniats there were compelled, partly by force and partly by deception, to become part of the Greek Orthodox Church.
In some indefinable manner the Ruthenian or Little Russian speech is considered as leading away from Russian unity, whether of State or Church; the prompt return of a quarter of a million of Little Russians to Catholicism in 1905-06, at the time of the decree of toleration, perhaps lends countenance to the belief in Russian minds. The Ruthenian language is very close to the Russian and both are descendants of the ancient Slavonic tongue which is still used in the Mass and in the liturgical books. The Ruthenian, however, in the form of its words, is much nearer the Church Slavonic than the modern Russian language is. Still it does not differ much from the modern Russian or the so-called Great Russian language; it bears somewhat the same relation to the latter as the Lowland Scotch does to English or the Plattdeutsch to German. The Ruthenians in Austria-Hungary and the Little Russians in Russia use the Russian alphabet and write their language in almost the same orthography as the Great Russian, but in many cases they pronounce it differently. It is almost like the case of an Englishman and a Frenchman who write the word science exactly alike, but each pronounces it in a different manner. Many words are unlike in Ruthenian and Russian, for example, bachiti, to see, in Ruthenian, becomes videt in Russian; pershy, first, in Ruthenian, is pervy in Russian. All this tends to differentiate the two languages, or extreme dialects, as they might be called. In late years a recession of the Russian alphabet in Galicia and Bukowina has provoked much dissension. For the purpose of more closely accommodating the Russian alphabet to the Ruthenian, they added two new letters and rejected three old ones, then spelled all the Ruthenian or Little Russian words exactly as they are pronounced. This "phonetic" alphabet differentiates the Ruthenian more than ever from the Russian. It has divided Ruthenian writers into two great camps: the "etymological", which retains the old system of spelling, and the "phonetic", which advocates the new system. It has even been made a basis of political action, and the phonetic system of orthography is still strongly opposed, partly because it was an Austrian governmental measure and partly because it is regarded as an effort to detach the Ruthenians from the rest of the Russian race and in a measure to Polonize them. The phonetic system of writing has never been adopted among the Hungarian Ruthenians, and it is only within the last two or three years that anyone has dared to use it in Little Russian publications issued in the Russian Empire. Yet in many parts of Hungary the Ruthenian language is printed in Roman letters so as to reach those who are not acquainted with the Russian alphabet. The language question has led to many debates in the Austrian parliament and has been taken up by many Ruthenian magazines and reviews. The Ruthenians have also brought their language and political difficulties with them to America (see GREEK CATHOLICS IN AMERICA, under subtitle Ruthenian Greek Catholics), where they encounter them as obstacles to racial progress. Not only in history but in literature have the Ruthenians or Little Russians held an honourable place. Their chief city, Kieff, was the capital of the country before Moscow was founded in the middle of the twelfth century. A portion of them led the wild, stirring life of the Cossacks, painted in Gogol's romance of "Taras Bulba"; their revolt under Chmielnicki in 1648 is pictured by Sienkiewicz in his historical romance "With Fire and Sword"; that of half a century later under Mazeppa is made known to most of us by Byron's verse. They had free printing presses for secular as well as religious literature in the sixteenth century; still many of their best writers, such as Gogol, have used the Great Russian language even when their themes were Little Russian, just as so much of the text of Scott's Scotch novels is pure English. The Ruthenian language, however, has been employed by authors of international repute, the greatest of whom is the poet Shevehenko. Other authors of widening reputation have followed in the present century, and some like Gowda have transferred their literary efforts to American soil.
The Ruthenian Greek Catholic Church in Austria-Hungary is represented by one province in Galicia, Austria, and three dioceses in Hungary. The former is composed of the Greek Archdiocese of Lemberg with the two subordinate dioceses of Przemysl and Stanislau. In Hungary there are the separate dioceses of Eperies and Munkacs in the north and the Diocese of Kreutz (Crisium, Krizevac) in the south. These northern two are subject to the Latin Archbishop of Gran, and the southern one to the Latin Archbishop of Agram. The Ruthenian immigration to America comes almost wholly from these dioceses, and their efforts and progress in solidly establishing themselves in the United States and Canada have been described. They have built many fine and flourishing churches, have established schools and now have a bishop here of their own rite (see GREEK CATHOLICS IN AMERICA). Some of them are becoming wealthy, and in some places in Pennsylvania are reckoned as a factor in American politics. Nevertheless, they have been subjected in America to strenuous proselyting, both on the part of the Russian Orthodox mission churches, which preach Panslavism in its most alluring forms, and which are at times bitterly hostile to Catholicism (see GREEK ORTHODOX CHURCH IN AMERICA, under Russian Orthodox), and on the part of various Protestant missionary activities, which have succeeded in establishing in many localities "independent" Ruthenian communities apparently practising the Greek Rite in connexion with the Presbyterian, Baptist, and other churches. Much has been effected by both proselyting parties because of a lack of a suitable Ruthenian Catholic press and literature, and of sufficient priests. For instance, there is aProtestant catechism using the name of the Catholic Church and teaching the seven sacraments, and there are Protestant so-called evangelical missionaries who use vestments, candles, censers, crucifixes, and holy water, with apparently all the Greek Catholic ritual, having even the official Greek Catholic mass-books on the altar. The Russian Orthodox clergy find the task even easier, for they appeal to the Slavic national feeling and adopt the usual religious practices of the Greek Catholic clergy, and are thus enabled to win over many an immigrant by offering sympathy in a strange land.
HRUSZEWSKI, Gesch. des Ukrainischen (Ruthenischen) Volkes (Leipzig, 1906); ROMANCZUK, Die Ruthenen u. ihre Gegner in Galizien, (Vienna, 1902); JANDAUREK, Das Königreich Galizien u. Lodomeriem, u. das Herzogthum Bukowina (Vienna, 1884); PELESZ, Gesch. der Union, I (Vienna, 1878); SEMBRATOWICZ, Das Zarenthum im Kampfe mit der Civilisation (Vienna, 1905); FRANZOS, Aus Halb-Asien; Culturbilder aus Galizien, der Bukowina u. Süd Russland (Berlin, 1878); Charities, XIII (New York, Dec., 1904); The Messenger, XLII, Sept.-Dec. (New York, 1904); GRUSHEVSKY, Istoria Ukraini-Rusi (Lemberg, 1904-11).
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Ruysch, John[[@Headword:Ruysch, John]]

John Ruysch
Astronomer, cartographer, and painter, born at Utrecht about 1460; died at Cologne, 1533. Little is known of his early life. He became a secular priest, but joined the Benedictine Order in the monastery of St. Martin's at Cologne, where he made his profession in 1492. He devoted himself to the study of astronomy and painting, in which art he acquired much skill. He gave proof of his talent by decorating the refectory of the monastery with artistic designs, representing the lunar month and the signs of the zodiac. He went to Rome about 1508 and received a post in the pontifical palace. While here he published his famous map of the world entitled "Nova et universalior orbis cogniti tabula". It contains in particular the new Spanish and Portuguese discoveries in America. He assisted Raphael in his great paintings at the Vatican. Leaving Rome he journeyed to Portugal, where he became known to the king, who esteemed him highly on account of his knowledge of astronomy and cosmography, and made him astronomer to the fleet. He finally returned to Cologne and spent his last years in the monastery of his profession. He possessed considerable mechanical skill, and left a number of astronomical instruments of his own construction. He was also the author of the "Admonitiones ad spiritualia trahentes", which he wrote in 1494, and of a treatise on the mixing of colours and on painting on canvas.
Notes HOLTHAUSEN, Chronicon Breve Sti Martini apud Ubios (about 1556); HARTZHEIM, Bibliotheca Coloniensis (1746)
HENRY M. BROCK 
Transcribed by John Mark Ockerbloom
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Saba and Sabeans[[@Headword:Saba and Sabeans]]

Saba and Sabeans
This Saba (Sheba) must not be confounded with Saba (Seba) in Ethiopia of Is., xliii, 3; xlv, 14. It lies in the Southern Arabian Jôf about 200 miles north-west of Aden. The Sabeans are mentioned in the Bible as a distant people (Joel, iii, 8), famous traders (Ez., xxvii,22-3; xxxviii, 13; Job, vi, 19), who exported gold (Is., lx,6; Ps., lxxiii, 15 (R.V.); Ez., xxxviii, 13), precious stones (Ez., xxvii, 22), perfumes (Jer., vi, 20), incense (Is.,lx, 6), and perhaps slaves (Joel, ibid.), and practised brigandage. The genealogies of Genesis connect them now with Dadan, as sons of Regma (x,7; cf. I Par., i, 9) and of Jecsan (xxv, 3; cf. I Par., i, 32), now with Asarmoth (Hadhramôt), as sons of Jecsan (x, 26-8, cf.,I Par., i, 20-22). These details point to two Sabas, one in the south contiguous to Hadhramot, another in the north near Taima (Job, i, 15; vi, 19) and El 'Ela (cf. "Comptes rendus de l'académie des Inscriptions" etc., June 1910); but which was the original home of the Sabeans, cannot yet be decided. Hommel indeed places it in the north, near Idumean Dedan, and identifies it with Aribi-Yareb (whose queens figure in Assyrian inscriptions),with the Saba, whose queen visited Solomon (III Kings, x), which is probably mentioned as tributary to Theglathphalasar III (745-27 B.C.), and whose ruler, Ithamara, paid tribute to Sargon in 715 B.C. Thence (according to Glaser) the Sabeans moved south in the eighth or ninth century and established their kingdom on the ruins of the Minaean power. This theory is plausible and solves the difficulty of III Kings, x; but the identification of Saba with Aribi-Yareb is arbitrary, and all present evidence disproves the existence of kings in Saba till much later. Sargon, who lavishes the title of King on his tributaries, refuses it to Ithamara, the Yethamara of Sabean inscriptions, and these inscriptions point to a long period of rule by Mukarribs (priest-kings), ten of whose names have been preserved.
Their capital was Çirwah. Authorities agree in dating their rule from the beginning of the tenth century B.C., and in making the advent of the kings contemporaneous with the destruction of the Minaean kingdom. Here agreement ceases. Glaser, e.g. dates the Sabean kings from 820, Müller from 750, and they can certainly not be placed later than 500 B.C., since at least seventeen of them reigned before 115 B.C. At that date a new era begins. The Himayarites (Homeritae of classical geography) overthrew in that year the Kingdom of Saba, and founded the "Kingdom of Saba and Raidân". In 25 B.C. the army of Aelius Gallus failed miserably before the walls of Marib, the Sabean capital. About A.D. 300 the ever-increasing Abyssinian immigrants overthrew the Himyarite dynasty, and inaugurated the "Kingdom of Saba, Raidan, Hadhramôt, and Yemen", which, after yielding place for an interval to a Judaeo-Sabean kingdom and violent religious persecution (cf. Pereira, "Historia dos Martyres de Nagran", Lisbon, 1899) was re-established by Byzantine intervention in 525. After the rout of the Viceroy Abraha at Mecca in 570, the Persians seized their opportunity, and Southern Arabia became a Persian province till its incorporation in Islam.
Modern discoveries confirm the classical and Biblical accounts of Sabean prosperity. Ruins of fortresses and walled towns of temples and irrigation-works, cover the land. Of the immense dams the most famous is that of the capital, Marib, which did service, after repeated restoration, down to the sixth century of our era. Thanks to irrigation, agriculture flourished. Gold, too, abounded, with silver and precious spices. Brigandage reinforced the natural products. But the chief source of wealth was the trade route from India to Egypt and northern Syria, which passed through the Sabean capital (cf. Müller, "Der Islam im Morgen- und Abendland", I, 24 sqq.). Accordingly, when, in the first century after Christ, the Ptolomies exchanged the Southern Arabian route for a direct road from Alexandria to Egypt, the decline of Sabean prosperity began. Thus the bursting of the dam of Marib was the consequence, not, as Arabic legend pretended, the cause, of the disintegration of the Sabean tribes. The Sabean polity seems to have been based on the feudal system. Two kings appear to have shared the supreme power, but the monarchy was not hereditary, and passed on the king's death to the first male born during the reign to one of the leading families. The heads of these families shared with the king the exclusive right to sanction the building of castles, and are even called the kings of their own tribes. Of other magistrates-e.g. the eponymous magistrates- we know little more than the names. A wide principle of individual equality seems to have prevailed; strangers were admitted as clients; slaves abounded. Women appear to enjoyed equal rights with their consorts and are sometimes called "mistress of the castle". Concubinage prevailed, but not polygamy. Sabean art has in some respects merited high praise, but it lacks originality, and betrays at different periods the influence of the surrounding civilizations. The coins, the king's head with an owl on the reverse, are sometimes of fine workmanship (cf. Schlumberger, "Le trésor de San'a Daris", 1880). The earliest date from the fifth century B.C. Many recent writers attribute to the Sabeans the invention of the Semitic alphabet.
The supreme god of Saba was Il-Mukah, to whom was joined in the inferior capacity of spouse or daughter, the sun-goddess Shamsh. Other deities were Athtar, the morning or evening star, Ta'lab, "Patron of Riyâm", Haubas, Rammâm, and others-names which may be merely epithets of the moon-god. Submission towards and intimate affinity to the deity is the characteristic of the Sabean religion. The inscriptions commemorate gratitude for success in arms, "man-slaying", health, preservation, safe return, booty, and rich crops. Worshippers offer to the gods themselves and their children, register vows, and attest their fulfilment. Votive offerings consisted in gilt images of the object, and one king dedicated as many as thirty golden ("gilt") statues on one occasion. We can only make a passing allusion to the predominant influence attributed by some savants to Southern Arabia on the formation of the Mosaic institutions. Especial stress is laid on the Arabian origin of the Divine name and of many religious terms, on the scruple of the Arabians about using the Divine name, their designation of priests as Levites, their laws of ceremonial purity, their imageless worship, their sin-offerings etc., especially when viewed in the light of Abraham's ancestry, and of the intimate connection of Moses with Midian. Apart, however, from the fact that the question belongs to the Minaean rather than to the Sabean problem, the materials at present at our disposal do not warrant any probable solution of the question.
Classical Geographers: GLASER, Skizze der Geschichte u. Geographic Arabiens (Berlin, 1890). Arabic Geographers: see especially Müller, Die Burgen u. Schölsser Südarabiens nach dem Iklîl des Hamdani (Vienna, 1879). Sabean Inscriptions: Corpus inscr. Semit., IV (Paris, 1889--); HOMMEL, Südarabische Chrestomathie (Munich, 1892); MULLER and MORDTMAN, Sabäische Denkmäler (Vienna, 1883); MULLER, Sudarabische Alterthumer im Kunsthistorische Hofmuseum (Vienna, 1889).
General Reference: HOMMEL, Aufsätze u. Abhandlungen (Munich, 1892); WEBER, Arabien vor dem Islam (Leipzig, 1901); Idem, Studien zur Sudarab. Altertumskunde, I-III (Berlin, 1901-7); GRIMME, Mohammed (Munster, 1895); KÖNIG, Fünf neue Landschaftenamen im a. Test. (Berlin, 1902); HARTMANN, Der islamische Orient, II (Leipzig, 1909); HASTINGS, Dict. of the Bible.
For Biblical Aspect: HOMMEL, Ancient Hebrew Tradition (New York and London, 1897); IDEM in HILPRECHT, Explorations in Bible Lands (Edinburg, 1903), 741-52; LANDSDORFER, Die Bibel u. die s¨darab. Altertumsforschung (Munster, 1910); GRIMME in Zeitschrift der morgenländischen Geschichte, LXI, 3S sqq.
Sabaean Religion: NIELSEN, Die altarab. Mondreligion (Strasburg, 1904); IDEM, Der Sabäische Gott Il-Mukah (Leipzig, 1910). 
Modern Explorations: HOMMEL in Hilprecht, op.cit., 697-726; WEBER, Forschungsreisen in Südarabien bis zum Auftreten Glasers (Leipzig,1906); IDEM, E. Glasers Forschungsreisen in Südarabien (Leipzig, 1908).
J.A. HARTINGER 
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Sabaoth[[@Headword:Sabaoth]]

Sabaoth
(In Hebrew, plural form of "host" or "army"). The word is used almost exclusively in conjunction with the Divine name as a title of majesty: "the Lord of Hosts", or "the Lord God of Hosts". The origins and precise signification of the title are matters of more or less plausible conjecture. According to some scholars the "hosts" represent, at least primitively, the armies of Israel over whom Jehovah exercised a protecting influence. Others opine that the word refers to the hosts of heaven, the angels, and by metaphor to the stars and entire universe (cf. Genesis 2:1). In favour of the latter view is the fact that the title does not occur in the Pentateuch or Josue though the armies of Israel are often mentioned, while it is quite common in the prophetic writings where it would naturally have the more exalted and universal meaning.
JAMES F. DRISCOLL 
Transcribed by Eric W. Kieselhorst
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Sabbatarians, Sabbatarianism
(Heb. Shabot rest).
The name, as appears from its origin, denotes those individuals or parties who are distinguished by some peculiar opinion or practice in regard to the observance of the Sabbath or day of rest. In the first place it is applied to those rigorists who apparently confound the Christian Sunday with the Jewish Sabbath and, not content with the prohibition of servile work, will not allow many ordinary and innocent occupations on the Sunday. This form of Sabbatariansm has chiefly prevailed among Scottish and EnglishProtestants and was at one time very common. Of late years it has sensibly declined; and there is now a tendency towards the opposite extreme of laxity in observing the law of Sunday rest. These Sabbatarians never formed a distinct sect; but were merely a party of rigorists scattered among many and various Protestant denominations. At the same time it is not only in their name that they have something in common with the distinctive sects of Sabbatarians properly so-called, for their initial error in neglecting the distinction between the Christian weekly festival and the Jewish Sabbath is likewise the starting-point of the Sabbatarian sects; and these carry their mistaken principle to its logical conclusion.
This logical development of judaizing Sabbatarianism is curiously illustrated in the history of a sect of Sabbatarian Socinians founded in Transylvania in Hungary towards the end of the sixteenth century. Their first principle, which led them to separate from the rest of the Unitarian body, was their belief that the day of rest must be observed with the Jews on the seventh day of the week and not on the Christian Sunday. And as we learn from Schrodl the greater part of this particular Sabbatarian sect joined the orthodox Jews in 1874, thus carrying out in practice the judaizing principle of their founders. Although there does not seem to be any immediate or obvious connection between the observance of the seventh day and the rejection of infant baptism, these two errors in doctrine and discipline are often found together. Thus Sabbatarianism made many recruits among the Mennonite Anabaptists in Holland and among the English Baptists who, much as they differ on other points of doctrine, agree in the rejection of paedo-baptism. And it is presumably a result of this contact with Anabaptism that Sabbatarianism is also found in association with fanatical views on political or social questions. The most conspicuous of English Sabbatarian Baptists was Francis Bampfield (d. 1683), brother of a Devonshire baronet and originally a clergyman of the English Church. He was the author of several works and ministered to a congregation of Sabbatarian Baptists in London. He suffered imprisonment for his heterodoxy and eventually died in Newgate. In America the Baptists who profess Sabbatarianism are known as Seventh-Day Baptists.
But if the greater number of Sabbatarians have come from the Baptists, the most amazing of them was at one time associated with the Wesleyan Methodists. This was the prophetess Joanna Southcott (1750-1814), like Bampfield, a native of Devonshire, who composed many spiritual poems and prophetical writings, and became the mother of a sect of Sabbatarians, also known as Southcottians or Joannas. Modern Englishmen who are apt to smile at medieval credulity can scarcely find in Catholic countries in the "darkest" days of ignorance any instance of a more amazing credulity than that of Joanna Southcott's disciples, who confidently awaited the birth of the promised Messiah whom the prophetess of sixty-four was to bring into the world. They gave practical proof of their faith by preparing a costly cradle. Nor did they abandon all hope when the poor deluded woman died of the disease which had given a false appearance of pregnancy. The sect survived for many years; and when in 1874 her tombstone was shattered by an accidental explosion, the supposed portent re-enkindled the faith of her followers.
The American sect of Seventh-Day Adventists may be added to the list of Sabbatarian communities, among which their large numbers should give them a conspicuous place. To these may be added the Jewish sect of Sabbatarians, though these derive their name not from the Sabbath, but from their founder, Sabbatian Zebi or Zevi (1626-76). His teaching was not concerned with any special observance of the Sabbath, but as a form of false Messianism it may be compared with the mission of Joanna Southcott. The two stories show some strange points of resemblance especially in the invincible credulity of the disciples of the pretended Jewish Messiah and of the deluded Devonshire prophetess. (See bibliography of ADVENTISTS)
W.H. KENT 
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Sabbath[[@Headword:Sabbath]]

Sabbath
(Heb. shabbath, cessation, rest; Gr. Sabbaton; Lat. Sabbatum).
The seventh day of the week among the Hebrews, the day being counted from sunset to sunset, that is, from Friday evening to Saturday evening.
Prescriptions concerning the Sabbath
The Sabbath was a day of rest "sanctified to the Lord" (Ex., xvi, 23; xxxi, 15; Deut., v, 14). All work was forbidden, the prohibition including strangers as well as Israelites, beasts as well as men (Ex., xx, 8-10; xxxi, 13-17; Deut., v, 12-14). The following particular actions are mentioned as forbidden: cooking (ex., xvi, 23); gathering manna (xvi, 26 sqq.); plowing and reaping (xxxiv, 21); lighting a fire (for cooking, xxxv, 3); gathering wood (num., xv, 32 sqq.); carrying burdens (jer., xvii, 21-22); pressing grapes, bringing in sheaves, and loading animals (II Esd., xiii, 15); trading (Ibid., 15 sqq.). Travelling, at least with a religious object, was not forbidden, the prohibition of Ex., xvi, 29, referring only to leaving the camp to gather food; it is implied in the institution of holy assemblies (Lev., xxiii, 2-3, Heb. text), and was customary in the time of the kings (IV Kings, iv, 23). At a later period, however, all movement was restricted to a distance of 2000 cubits (between five and six furlongs), or a "sabbath day's journey" (Acts, I, 12). Total abstention from work was prescribed only for the Sabbath and the Day of Atonement; on the other feast-days servile work alone was prohibited (Ex., xii, 16; Lev., xxiii, 7 sqq.). Wilful violation of the Sabbath was punished with death (Ex., xxxi, 14-15; Num., xv, 32-36). The prohibition of work made it necessary to prepare food, and whatever might be needed, the day before the Sabbath, hence known as the day of preparation, or Parasceve (paraskeue; Matt., xxvii, 62; Mark, xv, 42; etc.). Besides abstention from work, special religious observances were prescribed. (a) The daily sacrifices were doubled, that is two lambs of a year old without blemish were offered up in the morning, and two in the evening, with twice the usual quantity of flour tempered with oil and of the wine of libation (num., xxvii, 3-10). (b) New loaves of proposition were placed before the Lord (Lev., xxiv, 5; 1 Par., ix, 32). (c) A sacred assembly was to be held in the sanctuary for solemn worship (Lev., xxiii, 2-3, Heb. text; Ezech., xlvi, 3). We have no details as to what was done by those living at a distance from the sanctuary. Synagogal worship belongs to the post-Exilic period; still it is probably a development of an old custom. In earlier days the people were wont to go to hear the instructions of the Prophets (IV Kings, iv, 23), and it is not unlikely that meetings for edification and prayer were common from the oldest times.
Meaning of the Sabbath
The Sabbath was the consecration of one day of the weekly period to God as the Author of the universe and of time. The day thus being the Lord's, it required that man should abstain from working for his own ends and interests, since by working he would appropriate the day to himself, and that he should devote his activity to God by special acts of positive worship. After the Sinaitic covenant God stood to Israel in the relation of Lord of that covenant. The Sabbath thereby also became a sign, and its observance an acknowledgment of the pact: "See that thou keep my sabbath; because it is a sign between me and you in your generations; that you may know that I am the Lord, who sanctify you" (Ex., xxxi, 13). But while the Sabbath was primarily a religious day, it had a social and philanthropic side. It was also intended as a day of rest and relaxation, particularly for the slaves (Deut., v, 14). Because of the double character, religious and philanthropic, of the day, two different reasons are given for its observance. The first is taken from God's rest on the seventh day of creation: "For in six days the Lord made heaven and earth, . . .and rested on the seventh day: therefore the Lord blessed the seventh day, and sanctified it" (Ex., xx, 11; xxxi, 17). This does not mean that the Sabbath was instituted at the Creation, as some commentators have thought, but that the Israelites were to imitate God's example and rest on the day which He had sanctified by His rest. The Sabbath as the sign of the Sinaitic covenant recalled the deliverance from the bondage of Egypt. Hence, in the second place, the Israelites are bidden to remember that they were once slaves in Egypt, and should therefore in grateful remembrance of their deliverance rest themselves and allow their bond-servants to rest (Deut., v, 14-15). As a reminder of God's benefits to Israel the Sabbath was to be a day of joy (Is., lvii, 13) and such it was in practice (cf. Osee, II, 11; Lam., II, 6). No fasting was done on the Sabbath (Judith, viii, 6) on the contrary, the choicest meals were served to which friends were invited.
Origin of the Sabbath
The Sabbath is first met with in connection with the fall of the manna (Ex., xvi, 22 sqq.), but it there appears as an institution already known to the Israelites. The Sinaitic legislation therefore only gave the force of law to an existing custom. The origin of this custom is involved in obscurity. It was not borrowed from the Egyptians, as the week of seven days closing with a day of rest was unknown to them. In recent years a Babylonian origin has been advocated. A lexicographical tablet gives shabattu as the equivalent of um nuh libbi, "the day of the appeasement of the heart" (of the gods). Furthermore, a religious calendar of the intercalary month Elul and of the month Marchesvan mentions the 7th, 14th, 21st, 28th, and 19th days, the latter probably because it was the 49th (7x7) day from the beginning of the preceding month, as days on which the king, the magician, and the physician were to abstain from certain acts. The king, for instance, was not to eat food prepared with fire, put on bright garments, ride in a chariot, or exercise acts of authority. These days were then, days of propitiation , and therefore shabattu days. We have thus periods of seven days the last day of which is marked by abstention from certain actions, and called shabattu, in other words the equivalent of the Sabbath. A Babylonian origin is not in itself improbable, since Chaldea was the original home of the Hebrews, but there is no proof that such is actually the case. The reading shabattu is uncertain, shapattu being at lest equally probable. Besides, there is no evidence that these days were called shabattu; the signs so read are found affixed only to the 15th day of the month, where, however, sha patti, "division" of the month is the more probable reading. These days, moreover, differed entirely from the Sabbath. They were not days of general rest, business being transacted as on other days. The abstention from certain acts had for object to appease the anger of the gods; the days were, therefore, days of penance, not of joy like the Sabbath. Lastly, these days followed the phases of the moon, whereas the Sabbath was independent of them. Since the Sabbath always appear as a weekly feast without connexion with the moon, it cannot be derived, as is done by some writers, from the Babylonian feast of the full moon, or fifteenth day of the month, which, moreover, has only doubtful claim to the designation shabattu.
Observance of the Sabbath
Violations of the Sabbath seem to have been rather common before and during the exile (Jer., xvii, 19 sqq., Ezech., xx, 13, 16, 21, 24; xxii, 8; xxii, 38); hence the Prophets laid great stress on its proper observance (Amos, viii, 5; Is., I, 13; lvii, 13-14; Jer., loc. cit. ; Ezech., xx, 12 sqq.). After the Restoration the day was openly profaned, and Nehemias found some difficulty in stopping the abuse (II Esd., xiii, 15-22). Soon, however, a movement set in towrds a meticulous observance which went far beyond what the law contemplated. At the time of the Machabees the faithful Jews allowed themselves to be massacred rather than fight on the Sabbath (I Mach., ii, 35-38); Mathathias and his followers realizing the folly of such a policy decided to defend themselves if attacked on the Sabbath, though they would not assume the offensive (I Mach., ii, 40-41; II Mach., viii, 26). Under the influence of pharasaic rigorism a system of minute and burdensome regulations was elaborated, while the higher purpose of the Sabbath was lost sight of. The Mishna treatise Shabbath enumerates thirty-nine main heads of forbidden actions, each with subdivisions. Among the main heads are such trifling actions as weaving two threads, sewing two stitches, writing two letters, etc. To pluck two ears of wheat was considered as reaping, while to rub them was a species of threshing (cf. Matt., xii, 1-2; Mark, ii, 23-24; Luke, vi, 1-2). To carry an object of the weight of a fig was carrying a burden; hence to carry a bed (John, v, 10) was a gross breach of the Sabbath. It was unlawful to cure on the Sabbath, or to apply a remedy unless life was endangered (cf. Matt., xii, 10 sqq.; Mark, iii, 2 sqq.; Luke vi, 7 sqq.). This explains why the sick were brought to Christ after sundown (Mark, I, 32). It was even forbidden to use a medicament the preceding day if it produced its effect on the Sabbath. In the time of Christ it was allowed to lift an animal out of a pit (Matt., xii, 11; Luke xiv, 5), but this was later modified so that it was not permitted to lay hold of it and lift it out, though it might be helped to come out of itself by means of mattresses and cushions. These examples, and they are not the worst, show the narrowness of the system. Some of the rules were, however, found too burdensome, and a treatise of the Mishna (Erubin) tempers their rigour by subtle devices.
The Sabbath in the New Testament
Christ, while observing the Sabbath, set himself in word and act against this absurd rigorism which made man a slave of the day. He reproved the scribes and Pharisees for putting an intolerable burden on men's shoulders (Matt., xxiii, 4), and proclaimed the principle that "the sabbath was made for man, and not man for the sabbath" (Mark, ii, 27). He cured on the Sabbath, and defended His disciples for plucking ears of corn on that day. In His arguments with the Pharisees on this account He showed that the Sabbath is not broken in cases of necessity or by acts of charity (Matt., xii, 3 sqq.; Mark, ii, 25 sqq.; Luke, vi, 3 sqq.; xiv, 5). St. Paul enumerates the Sabbath among the Jewish observances which are not obligatory on Christians (Col., ii, 16; Gal., iv, 9-10; Rom., xiv, 5). The gentile converts held their religious meetings on Sunday (Acts, xx, 7; 1 Cor., xvi, 2) and with the disappearance of the Jewish Christian churches this day was exclusively observed as the Lord's Day. (See SUNDAY.)
EDERSHEIM, "Life and Times of Jesus II" (New York, 1897), 52-62, 777 sqq.; SCHURER, "Hist. Of the Jewish People" (New York, 1891), see index; PINCHES, "Sapattu, the Babylonian Sabbaath" in "Proceed. Of Soc. Of Bibl. Archeol." (1904), 51-56; LAGRANGE, "Relig. Semit." (Paris, 1905), 291-5; DHORME in "Rev. bibl." (1908), 462-6; HERN, "Siebenzahl und Sabbath bei den Babyloniern un im A. T." (Leipzig, 1907); IDEM, Der Israelitische Sabbath" (Munster, 1909); KEIL, "Babel und Bibelfrage" (Trier, 1903), 38-44; LOTZ, "Quaestiones de histor. sabbati" (1883); LESETRE in VIGOUROUX, "Dict. de la bible", s.v. "Sabbat."
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Sabbatical Year
(Shenath shabbathon, "Year of rest"; Septuagint eniautos anapauseos; Vulgate annus requietionis).
The seventh year, devoted to cessation of agriculture, and holding in the period of seven years a place analogous to that of the Sabbath in the week; also called "Year of Remission".
Three prescriptions were to be observed during the year (Exodus 23:10-11; Leviticus 25:1-7; Deuteronomy 15:1-11, 31:10-13):
· The land was to lie fallow and all agricultural labor was to be suspended. There was to be neither plowing nor sowing, nor were the vines and olives to be attended to. The spontaneous yield was not to be garnered, but was to be left in the fields for common use, and what was not used was to be abandoned to the cattle and wild animals (Exodus 23:10-11; Leviticus 25:1-7). Of the fruit trees the olive is alone mentioned, because its oil was one of the three great agricultural products; but the law probably applied also to other trees. The prescribed rest was for the land, not for man. Hence work other than agricultural was not forbidden, nor even work in the fields which had no direct connection with raising crops, such as building walls of enclosure, digging wells, etc.
· No crops being reaped during the sabbatical year, the payment of debts would have been a great hardship, if not an impossibility, for many. Hence the creditor was commanded "to withhold his hand" and not to exact a debt from an Israelite, though he might demand it of strangers, who were not bound to abstain from agricultural pursuits (Deuteronomy 15:1-3, Hebrew text). The Talmudists and many after them understand the law to mean the remission of the debt; but modern commentators generally hold that it merely suspended the obligation to pay and deferred the creditor from extracting the debt during the year. The Douay translation "He to whom anything is owing from his friend or neighbour or brother cannot demand it again" is incorrect.
· During the sabbatical year the Law was to be read on the Feast of Tabernacles to all Israel -- men, women, and children -- as well as to the strangers within the gates, that they might know and fear the Lord, and fulfill all the words of the Law (Deuteronomy 31:10-13).
The law concerning the release of Hebrew slaves in the seventh year (Exodus 21:2 sqq.; Deuteronomy 15:12 sqq.) is wrongly connected by some writers with the sabbatical year. That there was no special connection between the two is sufficiently shown by the requirement of six years of servitude, the beginning of which was not affixed to any particular year, and by the law prescribing the liberation of Hebrew slaves in the year of jubilee, which immediately followed the seventh sabbatical year (Leviticus 25:39 sqq.).
Since the sabbatical year was preceded by six sowings and six harvests (Exodus 23:10), it began with autumn, the time of sowing, and probably coincided with the civil year, which began with the month of Tishri (September-October); some commentators, however, think that like the year of jubilee it began on the tenth of the month.
The year was not well observed before the Captivity (cf. II Paralipomenon 36:21 and Leviticus 26:34, 35, 43). After the return, the people covenanted to let the land lie fallow and to exact no debt in the seventh year (II Esdras 10:31), and thereafter it was regularly kept. The occurrence of a sabbatical year is mentioned in I Machabees 6:49 and 6:53, and its observance is several times referred to by Josephus (Jewish Wars I:2:4; Antiquities XI:8:5-6; XIII:8:1; XIV:16:2).
The absence of any allusion to the celebration of the sabbatical year in pre-exilic times has led modern critics to assert that it was instituted at the time of the Restoration, or that at least the custom of allowing all fields to lie fallow simultaneously was then introduced. But it is hardly credible that the struggling community would have adopted a custom calculated to have a seriously disturbing effect on economic conditions, and without example among other nations, unless it had the sanction of venerable antiquity.
The main object for which the sabbatical year was instituted was to bring home to the people that the land was the Lord's, and that they were merely His tenants at will (Leviticus 25:23). In that year He exercised His right of sovereign dominion. Secondarily it was to excite their faith and reliance on God (Leviticus 25:20-22), and to stimulate their faithfulness to His Law (Deuteronomy 31:10-13).
F. BECHTEL 
Transcribed by Donald J. Boon

Sabbatine Privilege[[@Headword:Sabbatine Privilege]]

Sabbatine Privilege
The name Sabbatine Privilege is derived from the apocryphal Bull "Sacratissimo uti culmine" of John XXII, 3 March, 1322. In this Bull the pope is made to declare that the Mother of God appeared to him, and most urgently recommended to him the Carmelite Order and its confratres and consorores. The Blessed Virgin asked that John, as Christ's representative on earth, should ratify the indulgences which He had already granted in heaven (a plenary indulgence for the members of the Carmelite Order and a partialindulgence, remitting the third part of the temporal punishment due to their sins, for the members of the confraternity); she herself would graciously descend on the Saturday (Sabbath after their death and liberate and conduct to heaven all who were in purgatory. Then follow the conditions which the confratres and consorores must fulfill. At the end of the Bull the pope declares:
Istam ergo sanctam Indulgentiam accepto, roboro et in terris confirmo, sicut, propter merita Virginis Matris, gratiose Jesus Christus concessit in coelis
(This holy indulgence I therefore accept; I confirm and ratify it on earth, just as Jesus Christ has graciously granted it in heaven on account of the merits of the Virgin Mother).
Our first information of this Bull is derived from a work of the Carmelite Balduinus Leersius ("Collectaneum exemplorum et miraculorum" in "Bibliotheca Carmelit.", I, Orleans, 1752, p. 210), who died in 1483. The authenticity of the Bull was keenly contested especially in the seventeenth century, but was vigorously defended by the Carmelites. The chief opponents of its authenticity were Joannnes Launoy and the Bollandist, Daniel Papebroch, both of whom published works against it. Today it is universally regarded by scholars as inauthentic, even the "Monumenta histor. Carmel." of the Carmelite B. Zimmerman (I, Lérins, 1907, pp. 356-63) joining in rejecting it.
In 1379, in consequence of the hostility still shown to their order and especially to its name, the Carmelites besought Urban VI to grant an indulgence of 3 years and 3 quarantines to all the faithful who designated them and their order "Ordinem et Fratres B. Mariae Genetricis Dei de Monte Carmeli" (Bullar. Carmelit. I, 141); this was granted by Urban on 26 April, 1379. It is difficult to understand why, instead of asking for this indulgence, they did not appeal to the old promise and the recent "Bulla sabbatina", if thescapular was then known and the promise to St. Simon Stock and this Bull were genuine and incontestable. While the Bull of John XXII was ratified by some later popes in the sixteenth century (cf. Bullar. Carmelit., II, 47, 141), neither the Bull itself in its wording nor its general contents were thereby declared authentic and genuine. On the contrary, the ratification by Gregory XIII on 18 September, 1577 (Bullar. Carmelit., II, 196), must be interpreted quite in the sense of the later Decree of the Holy Office. ThisDecree, which appeared in 1613, expresses no opinion concerning the genuineness of the Bull, but confines itself to declaring what the Carmelites may preach of its contents. The Bull forbids the painting of pictures representing, in accordance with the wording of the Bull, the Mother of God descending into purgatory (cum descensione beatae Virginis ad animas in Purgatorio liberandas). It must be also remembered that the latest authentic summary of indulgences of the Carmelite Order of 31 July, 1907 (Acta S. Sedis, XL, 753 sqq.), approved by the Congregation of Indulgences, says nothing either of the Bull of John XXII, of the indulgences granted by him, or of the Sabbatine privilege of the Carmelites. To learn the meaning and importance of the Sabbatine privilege, we may turn only to the above-mentioned Decree of the Holy Office. It was inserted in its entirety (except for the words forbidding the painting of the pictures) into the list of the indulgences and privileges of the Confraternity of the Scapular of Mount Carmel.
We reproduce here the whole passage dealing with the Sabbatine privilege, as it appears in the summary approved by the Congregation of Indulgences on 4 July, 1908. It is noteworthy that the Bull of John XXII, which was still mentioned in the previous summary approved on 1 December, 1866, is no longer referred to (cf. "Rescript. authent. S.C. Indulg.", Ratisbon, 1885, p. 475). Among the privileges, which are mentioned after the indulgences, the following occurs in the first place: "The privilege of Pope John XXII, commonly [vulgo] known as the Sabbatine, which was approved and confirmed by Clement VII ("Ex clementi", 12 August 1530), St. Pius V ("Superna dispositione", 18 Feb., 1566), Gregory XIII ("Ut laudes", 18 Sept., 1577), and others, and also by the Holy Roman General Inquisition under Paul V on 20 January, 1613, in a Decree to the following effect:
It is permitted to the Carmelite Fathers to preach that the Christian people may piously believe in the help which the souls of brothers and members, who have departed this life in charity, have worn in life the scapular, have ever observed chastity, have recited the Little Hours [of the Blessed Virgin], or, if they cannot read, have observed the fast days of the Church, and have abstained from flesh meat on Wednesdays and Saturdays (except when Christmas falls on such days), may derive after death -- especially on Saturdays, the day consecrated by the Church to the Blessed Virgin -- through the unceasing intercession of Mary, her pious petitions, her merits, and her special protection.
With this explanation and interpretation, the Sabbatine privilege no longer presents any difficulties, and Benedict XIV adds his desire that the faithful should rely on it (Opera omnia, IX, Venice, 1767, pp. 197 sqq.). Even apart from the Bull and the tradition orlegend concerning the apparition and promise of the Mother of God the interpretation of the Decree cannot be contested.
The Sabbatine privilege thus consists essentially in the early liberation from purgatory, through the special intercession and petition of Mary, which she graciously exercises in favour of her devoted servants preferentially -- as we may assume -- on the dayconsecrated to her, Saturday. Furthermore, the conditions for the gaining of the privilege are of such a kind as justify a special trust in the assistance of Mary. It is especially required of all who wish to share in the privilege that they faithfully preserve their chastity, and recite devoutly each day the Little Hours of the Blessed Virgin. However, all those who are bound to read their Breviary, fulfil the obligation of reciting the Little Hours by reading their Office. Persons who cannot read must (instead of reciting the Little Hours) observe all the fasts prescribed by the Church as they are kept in their home diocese or place of residence, and must in addition abstain from flesh meat on all Wednesdays and Saturdays of the year, except when Christmas falls on one of these days. Theobligation to read the Little Hours and to abstain from flesh meat on Wednesday and Saturday may on important grounds be changed for other pious works; the faculty to sanction this change was granted to all confessors by Leo XIII in the Decree of the Congregation of Indulgences of 11 (14) June, 1901.
For the text of the Bull see Bullarium Carmelit., I (Rome, 1715), 61 sq.; for its defense cf. Carmelite authors, e.g. BROCARD, Receueil d'instructions (4th ed., Ghent, 1875); RAYNAUD, Scapulare Partheno-Carmeliticum (Cologne, 1658). For the explanation of the privilege, consult BERINGER, Die Ablasse (13th ed.), 659 sqq.
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Sabrata[[@Headword:Sabrata]]

Sabrata
A titular see in Tripolitana. Sabrata was a Phoenician town on the northern coast of Africa, between the two Syrta. With Oca and Leptis Magna it caused the Greek name Tripolis to be given to the region. Its Phoenician name, which occurs on coins and in an inscription at Thevesta, was hellenized Abrotomon, though Pliny (V, 4) makes these two separate towns. Sabrata became a Roman colony; Flavia Domitilla, Vespasian's first wife, was the daughter of Statilius Capella of Sabrata. Justinian fortified the town and built there a beautiful church. In the Middle Ages it continued to be an important market, to which the natives of the interior brought their corn; the Arab writers call it Sabrat en-Nefousa, from a powerful tribe, the Nefousa, formerly Christian. Sabrata is now represented by Zouagha, a small town called by Europeans Tripoli Vecchia, in the vilayet of Tripoli, fifty miles west of the town of Tripoli. Its ruins lie a little north of the village; they consist of crumbled ramparts, an amphitheatre, and landing-stage. Four of its bishops are known: Pompey in 233; Nados, present at the Conference of Carthage, 411; Vincent, exiled by Genseric about 450; Leo, exiled by Huneric after the Conference of Carthage, 484.
SMITH, Dict. of Greek and Roman Geog., s. v. Sabrata and Abrotonum, with a bibliography of ancient authors; BARTH, Wanderungen, 277; TOULOTTE, Geographie de l'Afrique chrétienne (Montreuil, 1894), 258-60; DIEHL, L'Afrique byzantine (Paris, 1896), passim.
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Sacra Jam Splendent
The opening words of the hymn for Matins of the Feast of the Holy Family. The Holy See instituted the feast in 1893, making it a duplex majus (greater double) and assigning it to the third Sunday after Epiphany. Leo XIII composed the three hymns (Vespers, Matins, Lauds) of the Breviary Office. The hymn for Matins contains nine Sapphic stanzas of the classical type of the first stanza:
Sacra jam splendent decorata lychnis 
Templa, jam sertis redimitur ara, 
Et pio fumant redolentque aerrae 
Thuris honore. 

(A thousand lights their glory shed 
On shrines and altars garlanded, 
While swinging censers dusk the air 
With perfumed prayer.)
The hymns for Vespers (O lux beata caelitum) and Lauds (O gente felix hospita) are in classical dimeter iambics, four-lined stanzas, of which the Vespers hymn contains six and the Lauds hymn seven exclusive of the usual Marian doxology (Jesu tibi sit gloria). All three hymns are replete with spiritual unction, graceful expression, and classical dignity of form. They reflect the sentiment of the pope in his letter establishing a Pious Association in honour of the Holy Family and in his Encyclical dealing with the condition of working-men.
Translations of the three hymns are given in HENRY, Poems, Charades, Inscriptions of Leo XIII (Philadelphia, 1902), with Latin text, pp. 104-15, and comment., pp. 282-84. The hymns for Vespers and Lauds are translated by BAGSHAWE, Breviary Hymns and Missal Sequences (London, s.d.), nos. 52, 53.
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Sacra Romana Rota
In the Constitution "Sapienti Consilio" (29 June, 1908), II, 2, Pins X re-established the Sacra Romana Rota, one of the three tribunals instituted by that Constitution. To it are assigned all contentious cases that must come before the Holy See and require a judicial investigation with proof, except the so-called major cases. The Rota therefore tries in the first instance the cases, including criminal cases, which the pope, either motu proprio or at the request of the contesting parties, calls up for his own judgment and commits to the Rota; it decides these cases even in the second and third instance. Moreover, it is the court of appeal for cases already tried judicially in the episcopal tribunals of first instance. Finally, it decides in the last instance cases tried by any inferior tribunal of second or further instance, as the cause has not then become res judicata. In addition to major cases, episcopal decisions which are given without judicial procedure are excluded from its authority, being under the jurisdiction of other congregations. The Rota is composed of the auditors, ranking as prelates, appointed by the pope; they must be priests who have obtained a doctorate in theology and canon law. When they reach the age of seventy their office ceases ipso facto, but they retain the title of "emeritus auditor". These form a college of which the oldest among them is dean. Each auditor chooses an assistant, who must be a doctor of canon law, and whose selection must be approved by the pope. Other officers are a promotor of justice, corresponding to the pubblico ministero in modern Italian civil courts, and, for cases relating to matrimony, religious profession and sacred ordination, a defender of the bond (defensor vinculi), who may have a substitute. These officers are appointed by the pope on the recommendation of the College of Auditors. There are also notaries (at present three in number) selected by the College of Auditors after a concursus, to draw up acts, etc. The auditors give their decision either through three of their number or in pleno; but sometimes the pope may in a particular case ordain otherwise. A case may also be submitted to the Rota not for a decision but for an opinion. The auditor who prepares the report is called the ponente or relator. An appeal may be made from one judicial commission to another. The contestants may plead personally or, as more ordinarily happens, may employ a procurator or advocate, whose selection must be confirmed. The complaint and the defence must be in writing or printed, and copies distributed among the judges, the assistants, the promotor, and others concerned. The written defence may be elucidated orally in presence of the judges. The auditors decide by a majority of votes. The sentence must contain not only the conclusion arrived at, but the reasons therefor.
HISTORY
The many and various ecclesiastical cases which were referred to the Holy See from every quarter of the Christian world were, till near the end of the twelfth century, discussed and decided by the pope, as a rule, in the Consistory, which from the presence of many bishops became like a council. From the end of the twelfth century, however, owing to the increasing number of these cases and to the more detailed and complicated procedure, the popes appointed for each case either a cardinal or one of their chaplains, and sometimes a bishop, to arrange for the suit, hear the evidence of the litigants (hence the term auditor), and then make a report to thc pope, who would give his decision personally or in a Consistory. Sometimes, too, the auditor was empowered to decide, but his judgment had to be confirmed by the pope. In the latter half of the thirteenth century we find the auditors as a class distinct from the chaplains, with the title of "Sacri palatii causarurn generales auditores". This innovation was made by Innocent IV, who entrusted to them cases relating to benefices (which had increased owing to the many expectative reservations granted by this pope) and other minor ones, while he employed the cardinals in the other cases. Gradually the various cases were almost always entrusted to them for decision, subject to the approval of the sovereign pontiff.
The auditors consequently did not as yet constitute a tribunal with definitive jurisdiction, but only a college from which the pope selected at pleasure judges for the cases he chose to entrust to them. Nicholas III and Martin IV temporarily appointed auditors general for civil suits in the papal dominions; Nicholas IV (1288) appointed them permanently for the various provinces of the pontifical states. Clement V (1307) instituted an auditor general with two others in the second instance for ecclesiastical beneficiary suits, and in 1309 an auditor general for contentious ecclesiastical cases, the litigant having the choice of going before the pope himself or the auditor general.
Thus arose an autonomous tribunal, but one in concurrence with the pope. From the year 1323 we have the first document of a transaction adjudicated collegialiter, and in a definitive way by that, tribunal; John XXII, by the Bull "Ratio Juris" (1331), laid down certain rules for it; but its sphere of competency was not marked out, so through all the fourteenth century the causes were referred in a special way to the pope. Sixtus IV fixed the number of auditors at twelve. Other popes, like Martin V ("Romani pontificis", 1422; "Statuta et ordinationes", 1414), Innocent VIII ("Finem litibus", 1487), Pius IV ("In throno justitiae", 1561), Paul V ("Universi agri", 1611), determined their competency more definitely. Civil appeals in the papal dominions were also entrusted to the tribunals of the auditors of the sacred palace, probably after the end of the Western Schism; but criminal eases were always excluded. With the institution of the Roman congregations the jurisdiction of the Rota in ecclesiastical matters was greatly curtailed, and it became, generally speaking, a civil tribunal, enjoying a world-wide reputation.
CHARACTER
The civil character of the Rota was confirmed by the legislation of Gregory XVI, and mixed suits and purely ecclesiastical suits concerning economical matters, if the subject matter did not amount to over 500 scudi, were assigned to it. Leo XIII entrusted to the auditors part of the process of beatification and canonization, as well as the canonical suits of those employed in the Apostolic Palace. Formerly the auditors had many privileges. France, Austria, Spain, Venice, and Milan each had the right of proposing one of their subjects as an auditor. Austria still has the privilege, at present the auditors being two in number. From 1774 there has been a tribunal of the Rota at Madrid, the president of which is the Nuncio. The origin of the name Rota is uncertain and has been a matter of discussion; it occurs first in 1336.
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Sacrament of Marriage[[@Headword:Sacrament of Marriage]]

Sacrament of Marriage
That Christian marriage (i.e. marriage between baptized persons) is really a sacrament of the New Law in the strict sense of the word is for all Catholics an indubitable truth. According to the Council of Trent this dogma has always been taught by the Church, and is thus defined in canon i, Sess. XXIV: "If any one shall say that matrimony is not truly and properly one of the Seven Sacraments of the Evangelical Law, instituted by Christ our Lord, but was invented in the Church by men, and does not confer grace, let him beanathema." The occasion of this solemn declaration was the denial by the so-called Reformers of the sacramental character of marriage. Calvin in his "Institutions", IV, xix, 34, says: "Lastly, there is matrimony, which all admit was instituted by God, though no one before the time of Gregory regarded it as a sacrament. What man in his sober senses could so regard it? God's ordinance is good and holy; so also are agriculture, architecture, shoemaking, hair-cutting legitimate ordinances of God, but they are not sacraments". And Luther speaks in terms equally vigorous. In his German work, published at Wittenberg in 1530 under the title "Von den Ehesachen", he writes (p. 1): "No one indeed can deny that marriage is an external worldly thing, like clothes and food, house and home, subject to worldly authority, as shown by so many imperial laws governing it." In an earlier work (the original edition of "De captivitate Babylonica") he writes: "Not only is the sacramental character of matrimony without foundation in Scripture; but the very traditions, which claim such sacredness for it, are a mere jest"; and two pages further on: "Marriage may therefore be a figure of Christ and the Church; it is, however, no Divinely instituted sacrament, but the invention of men in the Church, arising from ignorance of the subject." The Fathers of the Council of Trent evidently had the latter passage in mind.
But the decision of Trent was not the first given by the Church. The Council of Florence, in the Decree for the Armenians, had already declared: "The seventh sacrament is matrimony, which is a figure of the union of Christ, and the Church, according to the words of the Apostle: This is a great sacrament, but I speak in Christ and in the Church.'" And Innocent IV, in the profession of faith prescribed for the Waldensians (18 December, 1208), includes matrimony among the sacraments (Denziger-Bannwart, "Enchiridion", n. 424). The acceptance of the sacraments administered in the Church had been prescribed in general in the following words: "And we by no means reject the sacraments which are administered in it (the Roman Catholic Church), with the co-operation of the inestimable and invisible power of the Holy Ghost, even though they be administered by a sinful priest, provided the Church recognizes him", the formula then takes up each sacrament in particular, touching especially on those points which the Waldensians had denied: "Therefore we approve of baptism of children . . . confirmation administered by the bishop . . . the sacrifice of the Eucharist. . . . We believe that pardon is granted by God to penitent sinners . . . we hold in honour the anointing of the sick with consecrated oil . . . we do not deny that carnal marriages are to be contracted, according to the words of the Apostle." It is, therefore, historically certain that from the beginning of the thirteenth century the sacramental character of marriage was universally known and recognized as a dogma. Even the few theologians who minimized, or who seemed to minimize, the sacramental character of marriage, set down in the foremost place the proposition that marriage is a sacrament of the New Law in the strict sense of the word, and then sought to conform their further theses on the effect and nature of marriage to this fundamental truth, as will be evident from the quotations given below.
The reason why marriage was not expressly and formally included among the sacraments earlier and the denial of it branded as heresy, is to be found in the historical development of the doctrine regarding the sacraments; but the fact itself may be traced to Apostolic times. With regard to the several religious rites designated as "Sacraments of the New Law", there was always in the Church a profound conviction that they conferred interior Divine grace. But the grouping of them into one and the same category was left for a later period, when the dogmas of faith in general began to be scientifically examined and systematically arranged. Furthermore, that the seven sacraments should be grouped in one category was by no means self-evident. For, though it was accepted that each of these rites conferred interior grace, yet, in contrast to their common invisible effect, the difference in external ceremony and even in the immediate purpose of the production of grace was so great that, for a long time, it hindered a uniform classification. Thus, there is a radical difference between the external form under which baptism, confirmation, and orders, on the one hand are administered, and, on the other hand, those that characterize penance and marriage. For while marriage is in the nature of a contract, and penance in the nature of a judicial process, the three first-mentioned take the form of a religious consecration of the recipients.
I. PROOF OF SACRAMENTAL CHARACTER OF CHRISTIAN MARRIAGE
In the proof of Apostolicity of the doctrine that marriage is a sacrament of the New Law, it will suffice to show that the Church has in fact always taught concerning marriage what belongs to the essence of a sacrament. The name sacrament cannot be cited as satisfactory evidence, since it did not acquire until a late period the exclusively technical meaning it has to-day; both in pre-Christian times and in the first centuries of the Christian Era it had a much broader and more indefinite signification. In this sense is to be understood the statement of Leo XIII in his Encyclical "Arcanum" (10 February, 1880): "To the teaching of the Apostles, indeed, are to be referred the doctrines which our holy fathers, the councils, and the tradition of the Universal Church have always taught, namely that Christ Our Lord raised marriage to the dignity of a sacrament." The pope rightly emphasizes the importance of the tradition of the Universal Church. Without this it would be very difficult to get from the Scriptures and the Fathers clear and decisive proof for all, even the unlearned, that marriage is a sacrament in the strict sense of the word. The process of demonstration would be too long and would require a knowledge of theology which the ordinary faithful do not possess. In themselves, however, the direct testimonies of the Scriptures and of several of the Fathers are of sufficient weight to constitute a real proof, despite the denial of a few theologians past and present.
The classical Scriptural text is the declaration of the Apostle Paul (Eph., v, 22 sqq.), who emphatically declares that the relation between husband and wife should be as the relation between Christ and His Church: "Let women be subject to their husbands, as to the Lord: because the husband is the head of the wife, as Christ is the head of the Church. He is the saviour of his body. Therefore as the Church is subject to Christ, so also let the wives be to their husbands in all things. Husbands, love your wives, as Christ also loved the Church, and delivered Himself up for it: that He might sanctify it, cleansing it by the laver of water in the word of life; that He might present it to Himself a glorious church not having spot or wrinkle or any such thing; but that it should be holy, and without blemish. So also ought men to love their wives as their own bodies. He that loveth his wife, loveth himself. For no man ever hated his own flesh; but nourisheth it and cherisheth it, as also Christ doth the Church: because we are members of His body, of His flesh, and of His bones." After this exhortation the Apostle alludes to the Divine institution of marriage in the prophetical words proclaimed by God through Adam: "For this cause shall a man leave his father and mother and shall cleave to his wife, and they shall be two in one flesh." He then concludes with the significant words in which he characterizes Christian marriage: "This is a great sacrament; but I speak in Christ and in the Church."
It would be rash, of course, to infer immediately from the expression, "This is a great sacrament", that marriage is a sacrament of the New Law in the strict sense, for the meaning of the word sacrament, as already remarked, is too indefinite. But considering the expression in its relation to the preceding words, we are led to the conclusion that it is to be taken in the strict sense of a sacrament of the New Law. The love of Christian spouses for each other should be modelled on the love between Christ and the Church, because Christian marriage, as a copy and token of the union of Christ with the Church, is a great mystery or sacrament. It would not be a solemn, mysterious symbol of the union of Christ with the Church, which takes concrete form in the individual members of the Church, unless it efficaciously represented this union, i.e. not merely by signifying the supernatural life-union of Christ with the Church, but also by causing that union to be realized in the individual members; or, in other words, by conferring the supernatural life of grace. The first marriage between Adam and Eve in Paradise was a symbol of this union; in fact, merely as a symbol, it surpassed individual Christian marriages, inasmuch as it was an antecedent type, whereas individual Christian marriages are subsequent representations. There would be no reason, therefore, why the Apostle should refer with such emphasis to Christian marriage as so great a sacrament, if the greatness of Christian marriage did not lie in the fact, that it is not a mere sign, but an efficacious sign of the life of grace. In fact, it would be entirely out of keeping with the economy of the New Testament if we possessed a sign of grace and salvation instituted by God which was only an empty sign, and not an efficacious one. Elsewhere (Gal., iv, 9), St. Paul emphasizes in a most significant fashion the difference between the Old and the New Testament, when he calls the religious rites of the former "weak and needy elements" which could not of themselves confer true sanctity, the effect of true justice and sanctity being reserved for the New Testament and its religious rites. If, therefore, he terms Christian marriage, as a religious act, a great sacrament, he means not to reduce it to the low plane of the Old Testament rites, to the plane of a "weak and needy element", but rather to show its importance as a sign of the life of grace, and, like the other sacraments, an efficacious sign. St. Paul, then, does not speak of marriage as a true sacrament in explicit and immediately apparent fashion, but only in such wise that the doctrine must be deduced from his words. Hence, the Council of Trent (Sess. XXIV), in the dogmatic chapter on marriage, says that the sacramental effect of grace in marriage is "intimated" by the Apostle in the Epistle to the Ephesians (quod Paulus Apostolus innuit). For further confirmation of the doctrine that marriage under the New Law confers grace and is therefore included among the true sacraments, the Council of Trent refers to the Holy Fathers, the earlier councils, and the ever manifest tradition of the universal Church. The teaching of the Fathers and the constant tradition of the Church, as already remarked, set forth the dogma of Christian marriage as a sacrament, not in the scientific, theological terminology of later time, but only in substance. Substantially, the following elements belong to a sacrament of the New Law:
· it must be a sacred religious rite instituted by Christ;
· this rite must be a sign of interior sanctification;
· it must confer this interior sanctification or Divine grace;
· this effect of Divine grace must be produced, not only in conjunction with the respective religious act, but through it.
Hence, whoever attributes these elements to Christian marriage, thereby declares it a true sacrament in the strict sense of the word.
Testimony to this effect is to be found from the earliest Christian times onward. The clearest is that of St. Augustine in his works "De bono conjugii" and "De nuptiis et concupiscentia". In the former work (chap. xxiv in P.L., XL, 394), he says, "Among all people and all men the good that is secured by marriage consists in the offspring and in the chastity of married fidelity; but, in the case of God's people [the Christians], it consists moreover in the holiness of the sacrament, by reason of which it is forbidden, even after a separation has taken place, to marry another as long as the first partner lives . . . just as priests are ordained to draw together a Christian community, and even though no such community be formed, the Sacrament of Orders still abides in those ordained, or just as the Sacrament of the Lord, once it is conferred, abides even in one who is dismissed from his office on account of guilt, although in such a one it abides unto judgment." In the other work (I, x, in P.L., XLIV, 420), the holy Doctor says: "Undoubtedly it belongs to the essence of this sacrament that, when man and wife are once united by marriage, this bond remains indissoluble throughout their lives. As long as both live, there remains a something attached to the marriage, which neither mutual separation nor union with a third can remove; in such cases, indeed, it remains for the aggravation of the guilt of their crime, not for the strengthening of the union. Just as the soul of an apostate, which was once similarly wedded unto Christ and now separates itself from Him, does not, in spite of its loss of faith, lose the Sacrament of Faith, which it has received in the waters of regeneration." In these words, St. Augustine places marriage, which he names a sacrament, on the same level with Baptism and Holy Orders. Thus, as Baptism and Holy Orders are sacraments in the strict sense and are recognized as such by the Holy Doctor, he also considers the marriage of Christians a sacrament in the full and strict sense of the word.
Scarcely less clear is the testimony of St. Ambrose. In his letter to Siricius (Ep. xlii, 3, in P.L., XVI, 1124), he states: "We also do not deny that marriage was sanctified by Christ"; and to Vigilius he writes (Ep. xix, 7, in P.L., XVI, 984): "Since the contracting of marriage must be sanctified by the veiling and the blessing of the priest, how can there be any mention of a marriage, when unity of faith is wanting?" Of what kind this sanctification is, the saint tells us clearly in his work "De Abraham" (I, vii, in P.L., XIV, 443): "We know that God is the Head and Protector, who does not permit that another's marriage-bed be defiled; and further that one guilty of such a crime sins against God, whose command he contravenes and whose bond of grace he loosens. Therefore, since he has sinned against God, he now loses his participation in the heavenly sacrament." According to Ambrose, therefore, Christian marriage is a heavenly sacrament, which binds one with God by the bonds of grace until these bonds are sundered by subsequent sin that is, it is a sacrament in the strict and complete sense of the word. The value of this testimony might be weakened only by supposing that Ambrose, in referring to the "participation in the heavenly sacrament" which he declares forfeited by adulterers, was really thinking of Holy Communion. But of the latter there is in the present instance not the slightest question; consequently, he must here mean the loss of all share in the grace of the Sacrament of Marriage. This production of grace through marriage, and therefore its character as a perfect sacrament, was emphasized also by Innocent I in his letter to Probus (Ep. ix, in P.L., XX, 602). He declares a second marriage during the lifetime of the first partner invalid, and adds: "Supported by the Catholic Faith, we declare that the true marriage is that which is originally founded on Divine grace."
As early as the second century we have the valuable testimony of Tertullian. While still a Catholic, he writes ("Ad Uxorem", II, vii, in P.L., I, 1299): "If therefore such a marriage is pleasing to God, wherefore should it not turn out happily, so that it will not be troubled by afflictions and needs and obstacles and contaminations, since it enjoys the protection of the Divine grace?" But if Divine grace and its protection are, as Tertullian asserts, given with marriage, we have therein the distinctive moment which constitutes a religious action (already known for other reasons as a sign of Divine grace) an efficacious sign of grace, that is, a true Sacrament of the New Dispensation. It is only on this hypothesis that we can rightly understand another passage from the same work ofTertullian (II, ix, in P.L., I, 1302): "How can we describe the happiness of those marriages which the Church ratifies, the sacrifice strengthens, the blessing seals, the angels publish, the Heavenly Father propitiously beholds?"
Weightier, if anything, than the testimony of the Fathers as to the sacramental character of Christian marriage is that of the liturgical books and sacramentaries of the different Churches, Eastern and Western, recording the liturgical prayers and rites handed down from the very earliest times. These, it is true, differ in many unimportant details, but their essential features must be traced back to Apostolic ordinances. In all these rituals and liturgical collections, marriage, contracted before the priest during the celebration of Mass, is accompanied by ceremonies and prayers similar to those used in connection with the other sacraments; in fact several of these rituals expressly call marriage a sacrament, and, because it is a "sacrament of the living", require contrition for sin and the reception of the Sacrament of Penance before marriage is contracted (cf. Martène, "De antiquis ecclesiæ ritibus", I, ix). But the venerable age, in fact the apostolicity, of the ecclesiastical tradition concerning marriage is still more clearly revealed by the circumstance that the rituals or liturgical books of the Oriental Churches and sects, even of those that separated from the Catholic Church in the first centuries, treat the contracting of marriage as a sacrament, and surround it with significant and impressive ceremonies and prayers. The Nestorians, Monophysites, Copts, Jacobites etc., all agree in this point (cf. J. S. Assemani, "Bibliotheca orientalis", III, i, 356; ii, 319 sqq.; Schelstrate, "Acta oriental. eccl.", I, 150 sqq.; Denzinger, "Ritus orientalium", I, 150 sqq.; II, 364 sqq.). The numerous prayers which are used throughout the ceremony refer to a special grace which is to be granted to the newly-married persons, and occasional commentaries show that this grace was regarded as sacramental. Thus, the Nestorian patriarch, Timotheus II, in his work "De septem causis sacramentorum" mentioned in Assemani (III, i, 579), deals with marriage among the other sacraments, and enumerates several religious ceremonies without which marriage is invalid. Evidently, therefore, he includes marriage among the sacraments, and considers the grace resulting from it a sacramental grace.
The doctrine that marriage is a sacrament of the New Law has never been a matter of dispute between the Roman Catholic and any of the Oriental Churches separated from it -- a convincing proof that this doctrine has always been part of ecclesiastical tradition and is derived from the Apostles. The correspondence (1576-81) between the Tübingen professors, defenders of Protestantism, and the Greek patriarch, Jeremias, is well known. It terminated in the latter's indignantly scouting the suggestion that he could be won over to the doctrine of only two sacraments, and in his solemn recognition of the doctrine of seven sacraments, including marriage, as the constant teaching of the Oriental Church. More than half a century later the Patriarch Cyril Lucar, who had adopted theCalvinistic doctrine of only two sacraments, was for that reason publicly declared a heretic by the Synods of Constantinople in 1638 and 1642 and that of Jerusalem in 1672 -- so firmly has the doctrine of seven sacraments and of marriage as a sacrament been maintained by the Greek and by Oriental theologians in general.
Doubts as to the thoroughly sacramental character of marriage arose in a very few isolated cases, when the attempt was made to formulate, according to speculative science, the definition of the sacraments and to determine exactly their effects. Only one prominent theologian can be named who denied that marriage confers sanctifying grace, and consequently that it is a sacrament of the New Law in the strict sense of the word -- Durandus of St. Pourçain, afterwards Bishop of Meaux. Even he admitted that marriage in some way produces grace, and therefore that it should be called a sacrament; but it was only the actual help of grace in subduing passion, which he deduced from marriage as an effect, not ex opere operato, but ex opere operantis (cf. Perrone, "De matrimonio christiano", I, i, 1, 2). As authorities he could cite only a few jurists. Theologians with the greatest unanimity rejected this doctrine as new and opposed to the teaching of the Church, so that the celebrated theologian of the Council of Trent, Dominicus Soto, said of Durandus, that it was only with difficulty he had escaped the danger of being branded as a heretic. Many of the leading scholastics spoke indeed of marriage as a remedy against sensuality -- e.g. Peter Lombard (whose fourth book of sentences was commentated by Durandus), and his most distinguished commentators St. Thomas Aquinas, St. Bonaventure, Petrus de Palude. But the conferring of sanctifying grace ex opere operato is not thereby excluded; on the contrary, it must be regarded as the foundation of that actual grace, and as the root from which springs the right to receive the Divine assistance as occasion requires. That this is the teaching of those great theologians is evident partly from their explicit declarations concerning the sacrament of marriage, and partly from what they defined as the essential element of the Sacraments of the New Law in general. It is sufficient here to give the references: St. Thomas, "In IV Sent.", dist. II, i, 4; II, ii, 1; XXVI, ii, 3; St. Bonaventure, "In IV Sent.", dist. II, iii; XXVI, ii.
The real reason why some jurists hesitated to call marriage a grace-giving sacrament was a religious one. It was certain that a sacrament and its grace could not be purchased. Yet such a transaction took place in marriage, as a dowry was ordinarily paid to the man. But this objection is baseless. For, although Christ has raised marriage or the marriage contract to the dignity of a sacrament (as will be shown below), yet marriage, even among Christians, has not thereby lost its natural significance. The dowry, the use of which devolves on the man, is given as a contribution towards bearing the natural burdens of marriage, i.e., the support of the family, and the education of the offspring, not as the price of the sacrament.
For a better understanding of the sacramental character of Christian as opposed to non-Christian marriage, we may briefly state the relations of the one to the other, especially as it cannot be denied that every marriage from the beginning has had, and has, the character of something holy and religious, and may therefore be designated as a sacrament in the broader sense of the word. In this connection we cannot pass over the instructive encyclical of Leo XIII mentioned above. He says: "Marriage has God for its Author, and was from the very beginning a kind of foreshadowing of the Incarnation of the Divine Word; consequently, there abides in it a something holy and religious; not extraneous but innate; not derived from man, but implanted by nature. It was not, therefore, without good reason that our predecessors, Innocent III and Honorius III, affirmed that a certain sacrament of marriage' existed ever among the believers and unbelievers. We call to witness the monuments of antiquity, as also the manners and customs of those peoples who, being the most civilized, had a finer sense of equity and right. In the minds of all of them it was a deeply rooted conviction that marriage was to be regarded as something sacred. Hence, among these, marriages were commonly celebrated with religious ceremonies, under the authority of pontiffs, and with the ministry of priests -so great, even in the souls ignorant of heavenly doctrine, was the impression produced by the nature of marriage, by reflection on the history of mankind, and by the consciousness of the human race."
The term "sacrament", applied by the pope to all marriage, even those of infidels, is to be taken in its widest sense, and signifies nothing but a certain holiness inherent in marriage. Even among the Israelites marriage never had the importance of an Old Testament sacrament in the strict sense, since even such a sacrament produced a certain holiness (not indeed the interior holiness which is effected by the New Testament sacraments, but only an external legal purity), and even this was not connected with the marriage contract among the Jews. The sanctity of marriage in general is of another kind. The original marriage, and consequently marriage as it was conceived in the original plan of God before sin, was to be the means not merely of the natural propagation of the human race, but also the means by which personal supernatural sanctity should be transmitted to the individual descendents of our first parents. It was, therefore, a great mystery, intended not for the personal sanctification of those united by the marriage tie, but for the sanctification of others, i.e. of their offspring. But this Divinely ordered sanctity of marriage was destroyed by original sin. The effectual sanctification of the human race, or rather of individual men, had now to be accomplished in the way of redemption through the Promised Redeemer, the Son of God made Man. In place of its former sanctity, marriage retained only the significance of a type feebly representing the sanctity that was thenceforth to be acquired; it foreshadowed the Incarnation of the Son of God, and the close union which God was thereby to form with the human race. It was reserved for Christian marriage to symbolize this higher supernatural union with mankind, that is, with those who unite themselves to Christ in faith and love, and to be an efficacious sign of this union.
III. MINISTER OF THE SACRAMENT; MATTER AND FORM
Although the Church realized from the first the complete sacramentality of Christian marriage, yet for a time there was some uncertainty as to what in the marriage contract is the real essence of the sacrament; as to its matter and form, and its minister. From the earliest times this fundamental proposition has been upheld: Matrimonium facit consensus, i.e. Marriage is contracted through the mutual, expressed consent. Therein is contained implicitly the doctrine that the persons contracting marriage are themselves the agents or ministers of the sacrament. However, it has been likewise emphasized that marriage must be contracted with the blessing of the priest and the approbation of the Church, for otherwise it would be a source not of Divine grace, but of malediction. Hence it might easily be inferred that the sacerdotal blessing is the grace-giving element, or form of the sacrament, and that the priest is the minister. But this is a false conclusion. The first theologian to designate clearly and distinctly the priest as the minister of the Sacrament and his blessing as the sacramental form was apparently Melchior Canus (d. 1560). In his well-known work, "De locis theologicis", VIII, v, he sets forth the following propositions:
· It is, indeed, a common opinion of the schools, but not their certain and settled doctrine, that a marriage contracted without a priest is a true and real sacrament;
· the controversies on this point do not affect matters of faith and religion;
· it would be erroneous to state that all theologians of the Catholic school defended that opinion.
In the course of the same chapter Canus defends, as a vital matter, the opinion that without the priest and his blessing a valid marriage may take place, but a sacramental form and valid sacrament are lacking. For this opinion he appeals to Petrus de Palude (In IV Sent., dist. V, ii) and also to St. Thomas ("In IV Sent.", dist. I, i, 3: "Summa contra gentiles", IV, Ixxviii), as well as to a number of Fathers and popes of the earliest centuries, who compared a marriage contracted without sacerdotal blessing to an adulterous marriage, and therefore could not have recognized a sacrament therein.
The appeal, however, to the above authorities is unfortunate. St. Thomas Aquinas, in the first article cited by Canus, entitled "Utrum consistant sacramenta in verbis et rebus", raises the following difficulty: "Penance and marriage belong to the sacraments: but for their validity, words are unnecessary; therefore it is not true that words belong to all the sacraments." This difficulty he answers at the end of the article: "Marriage taken as a natural function and penance as an act of virtue have no form of words: but in so far as both belong to the sacraments, which are to be conferred by the ministers of the Church, words are employed in both; in marriage the words which express mutual consent, and also the blessings which were instituted by the Church, and in penance the words of absolution spoken by the priest." Although St. Thomas mentions the words of blessing along with the words of mutual consent, he expressly calls them an institution of the Church, and hence they do not constitute the essence of the sacrament instituted by Christ. Again, though he seems to understand that marriage, also, must be administered by the ministers of the Church, it cannot be denied that the contracting parties in Christian marriage must be guided by ecclesiastical regulations, and cannot act otherwise than as ministers subject to the Church or dispensers of the sacrament. If, however, St. Thomas in this passage attributes to the sacerdotal blessing too great an influence on the essence of the sacrament of marriage, he manifestly corrects himself in his later work, "Summa contra gentiles", in which he undoubtedly places the whole essence of the sacrament in the mutual consent of the contracting parties: "Marriage, therefore, inasmuch as it consists in the union of man and woman, who propose to beget and rear children for the glory of God, is a sacrament of the Church; therefore the contracting parties are blessed by the ministers of the Church. And as in the other sacraments something spiritual is signified by an external ceremony, so here in this sacrament the union of Christ, and the Church is typified by the union of man and woman according to the Apostle: This is a great sacrament, but I speak in Christ and in the Church.' And as the sacraments effect what they signify, it is clear that the persons contracting marriage receive through this sacrament the grace by which they participate in the union of Christ and the Church." Hence the whole essence and grace-producing power of marriage consists, according to St. Thomas, in the union of man and woman (in presence of the priest), not in the additional blessing of the priest prescribed by the Church.
The same seems to be true of the passage from Petrus de Palude cited by Canus. As his work, "Commentarium in IV Librum Sententiarum" is not so readily accessible, we may state precisely the edition used here: It bears as a final note the comment: Explicit scriptum in quartum sententarium Clarissimi et Acutissimi doctoris Petri de Palude patriarch Hierosolymitani, ordinis fratrum prædicatorum perquam diligentissime Impressum Venetiis per Bonettum Locatellum Bergomensem mandato Nobilis viri Octaviani Scoti Civis Modoetiensis Anno a natali partu Intemerate Virginis nonagesimotertio cum Quadringentesimo supra millesimum XII Kalendas Octobris." Here it says expressly in dist. V., Q. xi (fol. 124, col. 1): "It seems that one who contracts marriage in the state of sin does not sin although the essence of marriage consists in the mutual consent, which the parties mutually express; this consent confers the sacrament and not the priest by his blessing; he only confers a sacramental." Further on, in dist. XXVI, Q. iv (fol. 141, col. 4), he says: "Marriage is such that its efficacy is not based on the minister of the Church (the priest). Its essence, therefore, can exist without the priest, not because it is a necessary sacrament -- though it is indeed necessary for human society, just as baptism is necessary for the individual -- but because its efficacy does not come from the minister of the Church. Perhaps, however, it is not lawful to contract marriage except in the presence of the Church and before the priest, if this is possible." These passages are clear. It is hard to see why Melchior Canus tried to support his opinion by the opening words of the first quotation. He supposes that from the words "it seems that one who contracts marriage in the state of sin does not sin" the conclusion is to be drawn that de Palude means in this case a marriage which is not a sacrament; for to administer or receive a sacrament in a state of sin is a grave sin, a sacrilege. But on the other hand, it is to be noted that de Palude in unmistakable terms declares the mutual consent to be the conferring of the sacrament. The words, "it seems", merely introduce a difficulty: whether this expresses his own view, he does not make clear, in so far as the contracting of marriage means the reception of a sacrament; in so far as it is the administration of a sacrament he regards it as probable that the administering of a sacrament in sin is an additional sin only in the case of ministers ordained for the administration of the sacraments, but the contracting parties in marriage are not such ministers.
The opinion of Canus finds but little support in the expressions of the Fathers or in papal letters, which state that marriage without the priest is declared unholy, wicked, or sacrilegious, that it does not bring the grace of God but provokes His wrath. This is nothing more than what the Council of Trent says in the chapter "Tametsi" (XXIV, i, de ref. Matr.), namely, that "the Holy Church of God has always detested and forbidden clandestine marriages". Such statements do not deny the sacramental character of marriage so contracted; but they do condemn as sacrilegious that reception of the sacrament which indeed lays open the source of grace, yet places an obstacle in the way of the sacrament's efficacy.
For a long time, nevertheless, the opinion of Canus had its defenders among the post-Tridentine theologians. Even Prosper Lambertini, as Benedict XIV, did not set aside his pronouncement, given in his work "De synodo dioecesana", VIII, xiii, that Canus's view was "valde probabilis", although in his capacity as pope he taught the opposite clearly and distinctly in his letter to the Archbishop of Goa. To-day it must be rejected by all Catholic theologians and branded at least as false. The inferences not contemplated by the originators of this opinion, but deduced later and used in practice against the rights of the Church, constrained succeeding popes repeatedly to condemn it formally. Subservient Catholics and court theologians especially found it useful as warranting the secular power in making laws concerning validity and invalidity, diriment impediments, and the like. For, if the sacrament consisted in the priestly blessing and the contract, as was never doubted, in the mutual consent of the parties, evidently then contract and sacrament must be separated; the former had to precede as a foundation; upon it, as matter, was founded the sacrament, which took place through the blessing of the priest. But contracts, which affect social and civil life, are subject to state authority, so that this can make such regulations and restrictions even as to their validity, as it deems necessary for the public weal. This practical conclusion was drawn especially by Marcus Antonius de Dominis, Bishop of Spoleto, afterwards an apostate, in his work "De republica ecclesiastica" (V, xi, 22), and by Launoy in his work "Regia in matrimonio potestas" (I, ix sqq.). In the middle of the last century Nepomuk Nuytz, professor at the University of Turin, defended this opinion with renewed vigour in order to supply a juridicial basis for civil legislation regarding marriage. Nuytz's work was thereupon expressly condemned by Pius IX in the Apostolical Letter of 22 Aug., 1851, in which the pope declared as false especially the following propositions: The sacraments of marriage is only something which is added to the contract of marriage and which can be separated from it; the sacrament consists only in the blessing of the marriage. These propositions are included in the "Syllabus" of 8 December 1864, and must be rejected by all Catholics. In like manner Leo XIII expresses himself in the Encyclical "Arcanum" quoted above. He says: "It is certain that in Christian marriage the contract is inseparable from the sacrament; and that, for this reason, the contract cannot be true and legitimate without being a sacrament as well. For Christ our Lord added to marriage the dignity of a sacrament; but marriage is the contract itself, whenever that contract is lawfully made. . . . Hence it is clear that among Christians every true marriage is, in itself and by itself, a sacrament; and that nothing can be farther from the truth than to say that the sacrament is a certain added ornament, or external adjunct, which can be separated and torn away from the contract at the caprice of man."
As it is certain, therefore, from the point of view of the Church that marriage as a sacrament is fulfilled only through the mutual consent of the contracting parties, it is a matter of secondary consideration, how and in what sense the matter and form of this sacrament are to be taken. The view that most correctly explains this is perhaps the one that is generally prevalent to-day; in every contract two elements are to be distinguished, the offering of a right and the acceptance of it; the former is the foundation, the latter is the juridicial completion. The same holds true of the sacramental contract of marriage; in so far, therefore as an offering of the marriage right is contained in the mutual declaration of consent, we have the matter of the sacraments, and, in so far as a mutual acceptance is contained therein, we have the form.
To complete our inquiry concerning the essence of the Sacrament of Marriage, its matter and form, and its minister, we have still to mention a theory that was defended by a few jurists of the Middle Ages and has been revived by Dr. Jos. Freisen ("Geschichte des canonischen Eherechts", Tübingen, 1888). According to this marriage in the strict sense, and therefore marriage as a sacrament, is not accomplished until consummation of the marriage is added to the consent. It is the consummation, therefore, that constitutes the matter or the form. But as Freisen retracted this opinion which could not be harmonized with the Church's definitions, it is no longer of actual interest. This view was derived from the fact that marriage, according to Christ's command, is absolutely indissoluble. On the other hand, it is undeniably the teaching and practice of the Church that, in spite of mutual consent, marriage can be dissolved by religious profession or by the declaration of the pope; hence the conclusion seemed to be that there was no real marriage previous to the consummation, since admittedly neither religious profession nor papal declaration can afterwards effect a dissolution. The error lies in taking indissolubility in a sense that the Church has never held. In one case, it is true, according to earlier ecclesiastical law, the previous relation of mere espousal between man and woman became a lawful marriage (and therefore the Sacrament of Marriage), namely when a valid betrothal was followed by consummation. It was a legal presumption that in this case the betrothed parties wished to lessen the sinfulness of their action as much as possible, and therefore performed it with the intention of marriage and not of fornication. The efficient cause of the marriage contract, as well as of the sacrament, was even in this case the mutual intention of marriage, although expression was not given to it in the regular way. This legal presumption ceased on 5 Feb., 1892, by Decree of Leo XIII, as it had grown obsolete among the faithful and was no longer adapted to actual conditions.
IV. DIFFERENCE BETWEEN THE SACRAMENT OF MARRIAGE AND THE OTHER SACRAMENTS
From all that has been said, it is clear that while marriage, inasmuch as it is an outward sign of grace and also produces interior grace, has the nature common to all the sacraments, still, viewed as an external sign, it is unique and very different from the other sacraments. The external sign is a contract; hence marriage, even as an effective sign or sacrament, has precisely the nature and quality of a contract, its validity depending on the rules for the validity of contracts. And, as we can distinguish between a contract in its origin and a contract in its continuance, so we can distinguish between the sacrament of marriage in fieri and in facto esse. The sacrament in fieri is the above-mentioned mutual declaration of consent; the sacrament in facto esse is the Divine bond which unites the married persons for life. In most of the other sacraments also there is this distinction between sacrament in fieri and in facto esse; but the continuance of the other sacraments is based mostly on the inamissible character which they impress upon the soul of the recipient. Not so with marriage; in the soul of the recipient there is a question of no new physical being or mode of being, but of a legal relationship which can as a rule be broken only by death, although in individual cases it may otherwise be rendered void, provided the marriage has not been consummated. In this respect, therefore, marriage, especially as a sacrament, differs from other contracts, since it is not subject to the free will of the individuals. Of course, the choice of a partner and especially the contracting or non-contracting of marriage are subject to the free will of the individuals; but any revocation or essential altering of the terms is beyond the power of the contracting parties; the essence of the contractural sacrament is Divinely regulated.
Of still greater importance is the contract aspect of the sacrament in fieri. In the other sacraments, the conditional administration is admissible only within narrow limits. There can only be questions of conditions of the present or past, which, according as they are verified or not verified in fact, there and then admit or prevent the valid administration of the sacrament. But generally even these conditions have no influence on the validity; they are made for the sake of greater reverence, so as to avoid even the appearance of regarding the sacramental procedure as useless. The Sacrament of Marriage, on the contrary, follows the nature of a contract in all these matters. It admits conditions not only of the past and present, but also future conditions which delay the production of the sacrament until the conditions are fulfilled. At the moment, these are fulfilled the sacrament and its conferring of grace take place in virtue of the mutual consent previously expressed and still continuing. Only diriment conditions are opposed to the essence of the Sacrament of Marriage, because it consists in an indissoluble contract. Any such conditions, as well as all others that are opposed to the intrinsic nature of marriage, have as a result the invalidity of both the contract and the sacrament.
A further quality of the Sacrament of Marriage, not possessed by the other sacraments, is that it can be effected without the personal presence of the mutual ministers and recipients. A consensual agreement can be made in writing as well as orally, and by proxy as well as in person. Hence these methods are not opposed to the validity of the sacrament. Of course, according to ecclesiastical law, the form prescribed for validity is, as a rule, the personal, mutual declaration of consent before witnesses; but that is a requirement added to the nature of marriage and to Divine law, which the Church can therefore set aside and from which she can dispense in individual cases. Even the contracting of marriage through authorized representatives is not absolutely excluded. In such a case, however, this representative could not be called the minister, much less the recipient of the sacrament, but merely the agent or intermediary. The declaration of consent made by him is valid only in so far as it represents and contains the consent of his principal; it is the latter which effects the contract and sacrament, hence the principal is the minister of the sacrament. It is the principal, and not the agent, who receives the consent of and marries the other party, and who therefore also receives the sacrament. It does not matter whether the principal, at the exact moment when the consent is expressed by his agent, has the use of reason, or consciousness, or is deprived of it (e.g. by sleep); as soon as the mutual consent is given, the sacrament comes into being with the contract, and the conferring of grace takes place at the same time, provided no obstacle is placed in the way of this effect. The actual use of reason is no more required for it than in the baptism of an infant or in extreme unction administered to an unconscious person. It may even happen in the case of marriage that the consent, which was given many years ago, only now takes effect. This occurs in the case of the so-called sanatio in radice. Through this an ecclesiastical impediment, hitherto invalidating the marriage, is removed by ecclesiastical authority, and the mutual consent previously given without knowledge of the impediment is accepted as legitimate, provided it is certain that this consent has habitually continued according to its original intent. At the moment of the ecclesiastical dispensation the original consent becomes the effective cause of the sacrament and the hitherto presumptive, but now real, spouses receive the sacramental effect in the increase of sanctifying grace, provided they place no obstacle in the way.
V. THE EXTENT OF SACRAMENTAL MARRIAGE
As we have several times emphasized, not even marriage is a true sacrament, but only marriages between Christians. One becomes and remains a Christian in the sense recognized here through valid baptism. Hence only one who has been validly baptized can contract a marriage which is a sacrament; but every one can contract it who has been validly baptized, whether he has remained true to the Christian faith, or become a heretic, or even an infidel. Such has always been the teaching and practice of the Church. Through baptism one "becomes a member of Christ and is incorporated in the body of the Church", as declared in the Florentine Decree for the Armenians; so far as law is concerned, he remains irrevocably subject to the Church, and is therefore, in legal questions, always to be considered a Christian. Hence it is a general principle that all baptized persons are subject to universal ecclesiastical laws, especially marriage laws, unless the Church makes an exception for individual cases or classes. Hence not only the marriage between Catholics, but also that contracted by members of the different sects which have retained baptism and validly baptize, is undoubtedly a sacrament. It matters not whether the non-Catholic considers marriage a sacrament or not, or whether he intends to effect a sacrament or not. Provided only he intends to contract a true marriage, and expresses the requisite consent, this intention and this expression are sufficient to constitute a sacrament. But if he is absolutely determined not to effect a sacrament, then, of course, the production of a sacrament would be excluded, but the marriage contract also would be null and void. By Divine ordinance it is essential to Christian marriage that it should be a sacrament; it is not in the power of the contracting parties to eliminate anything from its nature, and a person who has the intention of doing this invalidates the whole ceremony. It is certain, therefore, that marriage contracted between baptized persons is a sacrament, even the so-called mixed marriage between a Catholic and a non-Catholic, provided the non-Catholic has been validly baptized. It is equally certain that marriage between unbaptized persons is not a sacrament in the strict sense of the word.
There is, however, great uncertainty as to how those marriages are to be regarded which exist legitimately and validly between a baptized and an unbaptized person. Such marriages may occur in two ways. In the first place, a marriage may have been contracted between unbelievers, one of whom afterwards becomes a Christian, while the other remains an unbeliever. (Here believer and unbeliever are taken in the sense of baptized and unbaptized.) The marriage contracted validly while both were unbelievers continues to exist, and though under certain circumstances it is dissoluble, it is not rendered void simply because of the baptism of one of the parties, for, as Innocent III says (in IV, xix, 8), "through the sacrament of baptism marriage is not dissolved, but sins are forgiven", and St. Paul expressly states (I Cor., vii, 12 sq.): "If any brother hath a wife that believeth not, and she consent to dwell with him, let him not put her away. And if any woman hath a husband that believeth not, and he consent to dwell with her, let her not put away her husband." There is question here, therefore, of a marriage which subsequently has developed into a marriage between baptized and unbaptized. Secondly, there may be question of a marriage, which from the beginning was a mixed marriage, i.e. which was contracted between a believer and an unbeliever. By ecclesiastical law, such a marriage cannot take place without a dispensation from the Church, which has made disparity of worship between baptized and unbaptized a diriment impediment. In regard to both kinds of mixed marriage it may be asked whether they have the character of a sacrament, and whether they have the effect of imparting grace at least to the baptized party. As to the unbaptized party, there can clearly be no question of sacrament or sacramental grace, for baptism is the door to the other sacraments, none of which can be validly received before it.
The opinions of theologians on this point vary considerably. Some maintain that in both kinds of mixed marriages the baptized party receives the grace of the sacrament; others deny this in the case of a marriage contract contracted by unbelievers which subsequently becomes a mixed marriage, and affirm it in the case of a marriage contracted by a believer with an unbeliever in virtue of a dispensation from the Church; a third class again deny that there is a sacrament or sacramental grace in either case. The first view was held as probable by Palmieri (De matrimonio christiano, cap. ii, thes. ii, Append. 8. 3), Rosset (De sacramento matrimonii, I, 350), and others; the second by the older authors, Soto, Tournely, Collet, and, among recent authors, especially by Perrone (De matrimonio christiano, I, 306-311); Sasse and Christian Pesch declare at least in favour of the sacramental character of a marriage contracted with ecclesiastical dispensation between a baptized and an unbaptized person, but express no opinion on the other case. The third opinion is upheld by Vasquez and Thomas Sanchez, and is at the present time vigorously defended by Billot (De sacramentis: II, De matrimonio, thesis xxxviii, sec. 3) and Wernz (Jus Decretalium, IV, v, 44).
No side brings convincing proof. Perhaps the weakest grounds are adduced for the opinion which, in regard to marriage contracted by unbelievers, claims sacramentality and the sacramental grace after baptism for the party who, subsequently to the marriage, is baptized. These grounds are mostly negative; for example, there is no reason why an unbaptized person should not administer a sacrament, as is clearly done in the case of baptism; or why the sacramental effect should not take place in one party which cannot take place in the other, as in the case of a marriage between baptized persons where one party is in the state of grace and the other is not, so that the sacrament of marriage confers grace on the former, but not on the latter. Besides, it is not fitting that the baptized person should be altogether deprived of grace. As against this view, there seems to be a weighty reason in the fact that such a marriage contracted in infidelity is still dissoluble, even after years of continuation, either through the Pauline Privilege or through the plenary authority of the Holy See. And yet it has always been a principle with theologians that a matrimonium ratum et consummatum (i.e. a marriage that bears the sacramental character and is afterwards consummated) is by Divine Law absolutely indissoluble, so that not even the Holy See can on any grounds whatsoever dissolve it. Hence, it seems to follow that the marriage in question is not a sacrament.
This argument reversed, together with the reason of fitness mentioned above, tells in favour of the sacramentality of a marriage contracted with ecclesiastical dispensation between a baptized and an unbaptized person. Such a marriage, once it is consummated, is absolutely indissoluble, just as a consummated marriage between two baptized persons; under no circumstances may recourse be had to the Pauline Privilege, nor will any other dissolution be granted by Rome (for documents see Lehmkuhl, "Theol. Mor.", II, 928). A further reason is that the Church claims jurisdiction over such mixed marriages, institutes diriment impediments to them, and grants dispensations. This authority regarding marriages Pius VI bases on their sacramentality; hence it seems that the marriage in question should be included among marriages that are sacraments. The words of Pius VI in his letter to the Bishop of Mutila are as follows: "If, therefore, these matters (he is speaking of marriage) belong exclusively to the eccliastical forum for no other reason than that the marriage contract is truly and properly one of the seven sacraments of the Law of the Gospel, then, since this sacramental character is inherent in all marriage-matters, they must all be subject to the exclusive jurisdiction of the Church."
However, these arguments likewise fail to carry conviction. In the first place, many deny that the mixed marriages in question pertain exclusively to the jurisdiction of the Church, but claim a certain right for the State as well; only in case of conflict the Church has the preference; the exclusive right of the Church is confined to marriages between two baptized persons. The Church also possesses some authority, no doubt, over all marriages contracted in infidelity, as soon as one party receives baptism, but this does not prove the sacramentality, after the conversion of one party, of a marriage contracted by infidels. Furthermore, it is uncertain whether matters affecting the nature of Christian marriage are subject to ecclesiastical authority for the sole reason that Christian marriage was raised to the dignity of a sacrament, or for the more general reason that it is a holy and religious thing. In the document cited above Pius VI gives no decision on the point. In case the latter reason is of itself sufficient, then the conclusion is all the more secure if, as Pius VI says, "the raising to the dignity of a sacrament" is taken as a reason. In fact the elevation of marriage to a sacrament can well serve as a ground for ecclesiastical authority, even in regard to a marriage which is only an inchoate sacrament.
As positive proof against the sacramentality of the mixed marriages with which we are dealing, the advocates of the third opinion emphasize the nature of marriage as a contract. Marriage is an indivisible contract which cannot be one thing for one party and another thing for the other party. If it cannot be a sacrament for one, then it cannot be a sacrament for the other. The contract in facto esse is not really an entity that exists in the parties, but rather a relation between them, and indeed a relation of the same sort on both sides. Now, this cannot be a sacrament in facto esse, if in one of the parties the basis of the relation has no sacramental character. But, if the contract in facto esse be no sacrament, then the actual contracting of marriage cannot be a sacrament in fieri. Were the opposite opinion correct, the contract would be rather lame, i.e. firmer in the believing party than in the unbaptized, since the greater constancy of Christian marriage arises precisely from its character as a sacrament. But such an uneven condition seems opposed to the nature of marriage. Should it be urged on the contrary that as a result in extraordinary cases these mixed marriages might be dissolved just as in the case of those contracted by two unbaptized persons, this inference is to be rejected. Apart from the question whether the inner constancy does not of itself exclude such a dissolution, it is quite certain that, externally, the most complete indissolubility is secured for such mixed marriages, or, in other words, that the Church, which by its approval has made them possible, also makes them by its laws indissoluble. A dissolution in virtue of the Pauline Privilege is thus not certainly available, since it might be utilized in odium fidei, instead of in favorem fidei. In any case, as to the application of this privilege, the Church is the authoritative interpreter and judge. These arguments, though not perhaps decisive, may serve to recommend the third opinion as the most probable and best founded.
There still remains the one question, on which also Catholic theologians are still to some extent divided, as to whether and at what moment marriages legitimately contracted between the unbaptized become a sacrament on the subsequent baptism of the two parties. That they never become a sacrament was taught in his day by Vasquez, and also by the canonists Weistner and Schmalzgrüber. This view may to-day be regarded as abandoned, and cannot be reconciled with the official decisions since given by the Holy See. The discussion must, therefore, be confined to the question, whether through the baptism alone (i.e. at the moment when the baptism of the later baptized of the two partners is completed) the marriage becomes a sacrament, or whether for this purpose the renewal of their mutual consent is necessary. Bellarmine, Laymann, and other theologians defended the latter view; the former, which was already maintained by Sanchez, is to-day generally accepted, and is followed by Sape, Rosset, Billot, Pesch, Wernz etc. This opinion is based on the ecclesiastical teaching which declares that among the baptized there can be no true marriage which is not also a sacrament. Now, immediately after the baptism of both partners, the already contracted marriage, which is not dissolved by baptism, becomes a "marriage of the baptized"; for were it not immediately a "sacrament", the above-mentioned general principle, which Pius IX and Leo XIII proclaimed as incontestable doctrine, would be untrue. Consequently we must say that, through the baptism itself, the existing marriage passes into a sacrament. A difficulty may arise only in the determination as to where in such a case the matter and form of the sacrament are to be sought, and what act of the minister completes the sacrament. This problem, it would seem, is most readily solved by falling back on the virtually continuing mutual consent of the parties, which has been already formally given. This virtual wish to be and to remain partners in marriage, which is not annulled by the reception of baptism, is an entity in the parties in which may be found the ministration of the sacrament.
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Sacramentals
In instituting the sacraments Christ did not determine the matter and form down to the slightest detail, leaving this task to the Church, which should determine what rites were suitable in the administration of the sacraments. These rites are indicated by the wordSacramentalia, the object of which is to manifest the respect due to the sacrament and to secure the sanctification of the faithful. They belong to widely different categories, e.g.: substance, in the mingling of water with Eucharistic wine; quantity, in the triple baptismal effusion; quality, in the condition of unleavened bread; relation, in the capacity of the minister; time and place, in feast-days and churches; habit, in the liturgical vestments; posture, in genuflection, prostrations; action, in chanting etc. So many external conditions connect the sacramentals with the virtue of religion, their object being indicated by the Council of Trent (Sess. XXII, 15), that it is asserted that apart from their ancient origin and traditional maintenance ceremonies, blessings, lights, incense, etc. enhance the dignity of the Holy Sacrifice and arouse the piety of the faithful. Moreover the sacramentals help to distinguish the members of the Church from heretics, who have done away with the sacramentals or use them arbitrarily with little intelligence.
Sacramental rites are dependent on the Church which established them, and which therefore has the right to maintain, develop, modify, or abrogate them. The ceremonial regulation of the sacraments in Apostolic times is sufficiently proved by the words of St. Paul to the Corinthians with regard to the Eucharist: "Cetera autem, cum venero, disponam" [the rest I will set in order when I come (I Cor., xi, 34)], which St. Augustine, on what ground we know not, supposes to refer to the obligation of the Eucharistic fast (Ep. liv, "Ad Januarium", c. 6, n. 8, in P. L., XXXIII, 203). The Fathers of the Church enumerate ceremonies and rites, some of which were instituted by the Apostles, others by the early Christians (cf. Justin Martyr, "Apol. I", n. 61, 65 in P.G., VI, 419, 427;Tertullian, "De baptismo:, vii in P. L., I, 1206; St. Basil, "De Spiritu Sancto", I, xxvii, n. 67 in P.G., XXXII, 191). The Catholic Church, which is the heiress of the Apostles, has always used and maintained against heretics this power over sacramentals. To her and to her alone belongs the right to determine the matter, form, and minister of the sacramentals. The Church, that is, the supreme authority represented by its visible head, alone legislates in this matter, because the bishops no longer have in practice the power to modify of abolish by a particular legislation what is imposed on the universal Church. What concerns the administration of the sacraments is contained in detail in the Roman Ritual and the Episcopal Ceremoniale.
Apart from the ceremonies relating to the administration of the sacraments the Church has instituted others for the purpose of private devotion. To distinguish between them, the latter are named sacramentals because of the resemblance between their rites and those of the sacraments properly so-called. In ancient times the term sacrament alone was used, but numerous confusions resulted and the similarity of rites and terms led many Christians to regard both as sacraments. After Peter Lombard the use and definition of the word "sacramental" had a fixed character and was exclusively applicable to those rites presenting an external resemblance to the sacraments but not applicable to the sensible signs of Divine institution. St. Thomas Aquinas makes use of the terms sacra andsacramentalia (Summa I-II, Q. cviii, a. 2 ad 2um; III, Q. lxv, a. 1 ad 8um), which the theologians of a later period adopted, so that at present sacramentalia is exclusively reserved for those rites which are practiced apart from the administration of the seven sacraments, for which the word ceremonies is used.
The number of the sacramentals may not be limited; nevertheless, the attempt has been made to determine their general principles or rather applications in the verse: "Orans, tinctus, edens, confessus, dans, benedicens".
· Orans indicates public prayer, whether liturgical or private;
· tinctus, the use of holy water and the unctions in use at various consecrations;
· edens, the eating of blessed foods;
· confessus, the general avowal of faults which is made in the Confiteor recited at Mass, at Communion, in the Divine Office;
· dans, alms;
· benedicens, papal and episcopal blessings etc., blessings of candles, ashes, palms etc.
Another distinction classifies sacramentals according to whether they are acts, e.g. the Confiteor mentioned above, or things, such as medals, holy water etc. The sacramentals do not produce sanctifying grace ex opere operato, by virtue of the rite or substance employed, and this constitutes their essential difference from the sacraments. The Church is unable to increase or reduce the number of sacraments as they were instituted by Christ, but the sacramentals do not possess this dignity and privilege. Theologians do not agree as to whether the sacramentals may confer any other grace ex opere operantis through the action of the one who uses them, but the negative opinion is more generally followed, for as the Church cannot confer sanctifying grace nor institute signs thereof, neither can she institute efficacious signs of the other graces which God alone can give. Moreover, as experience teaches, the sacramentals do not infallibly produce their effect. Finally in the euchologic formulas of the sacramentals the Church makes use, not of affirmative, but of deprecatory expressions, which shows that she looks directly to Divine mercy for the effect.
Besides the efficacy which the sacramentals possess in common with other good works they have a special efficacy of their own. If their whole value proceeded from the opus operantis, all external good works could be called sacramentals. The special virtue recognized by the Church and experienced by Christians in the sacramentals should consist in the official prayers whereby we implore God to pour forth special graces on those who make use of the sacramentals. These prayers move God to give graces which He would not otherwise give, and when not infallibly acceded to it is for reasons known to His Wisdom. God is aware of the measure in which He should bestow His gifts. All the sacramentals have not the same effect; this depends on the prayer of the Church which does not make use of the same urgency nor have recourse to the same Divine sources of merit. Some sacramentals derive no special efficacy from the prayer of the Church; such are those which are employed in worship, without a blessing, or even with a blessing which does not specify any particular fruit. This is the case with the blessing of vessels meant to contain the holy oils: "Give ear to our prayers, most merciful Father, and deign to bless and sanctify these purified vessels prepared for the use of the sacred ministry of Thy Church". On the other hand, some sacramentals, among them one of those most frequently used, holy water, are the object of a benediction which details their particular effects.
One of the most remarkable effects of sacramentals is the virtue to drive away evil spirits whose mysterious and baleful operations affect sometimes the physical activity of man. To combat this occult power the Church has recourse to exorcism and sacramentals. Another effect is the delivery of the soul from sin and the penalties therefor. Thus in the blessing of a cross the Church asks that this sacred sign may receive the heavenly blessing in order that all those who kneel before it and implore the Divine Majesty may be granted great compunction and a general pardon of faults committed. This means remission of venial sins, for the sacraments alone, with perfect contrition, possess the efficacy to remit mortal sins and to release from the penalties attached to them. St. Thomas is explicit on this point: "The episcopal blessing, the aspersion of holy water, every sacramental unction, prayer in a dedicated church, and the like, effect the remission of venial sins, implicitly or explicitly" (Summa III, Q. lxxxvii, a. 3, ad 1um). Finally the sacramentals may be employed to obtain temporal favours, since the Church herself blesses objects made use of in every-day life, e.g. the blessing of a house on which is called down the abundance of heavenly dew and the rich fruitfulness of the earth; so likewise in the benediction of the fields, in which God is asked to pour down His blessings on the harvests, so that the wants of the needy may be supplied by the fertile earth.
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Sacraments[[@Headword:Sacraments]]

Sacraments
Sacraments are outward signs of inward grace, instituted by Christ for our sanctification (Catechismus concil. Trident., n.4, ex S. Aug. "De Catechizandis rudibus"). The subject may be treated under the following headings:
I. The necessity and the nature of the sacramental system
II. The nature of the sacraments of the new law
III. The origin (cause) of the sacraments
IV. The number of the sacraments
V. The effects of the sacraments
VI. The minister of the sacraments
VII. The recipient of the sacraments
I. NECESSITY AND NATURE
(1) In what sense necessary
Almighty God can and does give grace to men in answer to their internal aspirations and prayers without the use of any external sign or ceremony. This will always be possible, because God, grace, and the soul are spiritual beings. God is not restricted to the use of material, visible symbols in dealing with men; the sacraments are not necessary in the sense that they could not have been dispensed with. But, if it is known that God has appointed external, visible ceremonies as the means by which certain graces are to be conferred on men, then in order to obtain those graces it will be necessary for men to make use of those Divinely appointed means. This truth theologians express by saying that the sacraments are necessary, not absolutely but only hypothetically, i.e., in the supposition that if we wish to obtain a certain supernatural end we must use the supernatural means appointed for obtaining that end. In this sense the Council of Trent (Sess. VII, can. 4) declared heretical those who assert that the sacraments of the New Law are superfluous and not necessary, although all are not necessary for each individual. It is the teaching of the Catholic Church and of Christians in general that, whilst God was nowise bound to make use of external ceremonies as symbols of things spiritual and sacred, it has pleased Him to do so, and this is the ordinary and most suitable manner of dealing with men. Writers on the sacraments refer to this as the necessitas convenientiae, the necessity of suitableness. It is not really a necessity, but the most appropriate manner of dealing with creatures that are at the same time spiritual and corporeal. In this assertion all Christians are united: it is only when we come to consider the nature of the sacramental signs that Protestants (except some Anglicans) differ from Catholics. "To sacraments considered merely as outward forms, pictorial representations or symbolic acts, there is generally no objection", wrote Dr. Morgan Dix ("The sacramental system", New York, 1902, p. 16). "Of sacramental doctrine this may be said, that it is co-extensive with historic Christianity. Of this there is no reasonable doubt, as regards the very ancient days, of which St. Chrysostom's treatise on the priesthood and St. Cyril's catechetical lectures may be taken as characteristic documents. Nor was it otherwise with the more conservative of the reformed bodies of the sixteenth century. Martin Luther's Catechism, the Augsburg, and later the Westminster, Confessions are strongly sacramental in their tone, putting to shame the degenerate followers of those who compiled them" (ibid., p. 7, 8)
(2) Why the sacramental system is most appropriate
The reasons underlying a sacramental system are as follows:
· Taking the word "sacrament" in its broadest sense, as the sign of something sacred and hidden (the Greek word is "mystery"), we can say that the whole world is a vast sacramental system, in that material things are unto men the signs of things spiritual and sacred, even of the Divinity. "The heavens show forth the glory of God, and the firmament declareth the work of his hands" (Ps. xviii, 2). The invisible things of him [i.e. God], from the creation of the world, are clearly seen, being understood by the things that are made; his eternal power also, and divinity" (Rom., i, 20).
· The redemption of man was not accomplished in an invisible manner. God renewed, through the Patriarchs and the Prophets, the promise of salvation made to the first man; external symbols were used to express faith in the promised Redeemer: "all these things happened to them [the Israelites] in figure" (I Cor., x, 11; Heb., x, 1). "So we also, when we were children, were serving under the elements of the world. But when the fullness of time was come, God sent his Son, made of a woman" (Gal., iv, 3, 4). The Incarnation took place because God dealt with men in the manner that was best suited to their nature.
· The Church established by the Saviour was to be a visible organization (see CHURCH: The Visibility of the Church): consequently it should have external ceremonies and symbols of things sacred.
· The principal reason for a sacramental system is found in man. It is the nature of man, writes St. Thomas (III:61:1), to be led by things corporeal and semse-perceptible to things spiritual and intelligible; now Divine Providence provides for everything in accordance with its nature (secundum modum suae conditionis); therefore it is fitting that Divine Wisdom should provide means of salvation for men in the form of certain corporeal and sensible signs which are called sacraments. (For other reasons see Catech. Conc. Trid., II, n.14.)
(3) Existence of sacred symbols
(a) No sacraments in the state of innocence. According ot St. Thomas (III:61:2) and theologians generally there were no sacraments before Adam sinned, i.e., in the state of original justice. Man's dignity was so great that he was raised above the natural condition of human nature. His mind was subject to God; his lower faculties were subject to the higher part of his mind; his body was subject to his soul; it would have been against the dignity of that state had he been dependent, for the acquisition of knowledge or of Divine grace, on anything beneath him, i.e., corporeal things. For this reason the majority of theologians hold that no sacraments would have been instituted even if that state had lasted for a long time.
(b) Sacraments of the law of nature. Apart from what was or might have been in that extraordinary state, the use of sacred symbols is universal. St. Augustine says that every religion, true or false, has its visible signs or sacraments. "In nullum nomen religionis, seu verum seu falsum, coadunari homines possunt, nisi aliquo signaculorum seu sacramentorum visibilium consortio colligantur" (Cont. Faust., XIX, xi). Commentators on the Scriptures and theologians almost unanimously assert that there were sacraments under the law of nature and under the Mosaic Law, as there are sacraments of greater dignity under the Law of Christ. Under the law of nature -- so called not to exclude supernatural revelation but because at that time there existed no written supernatural law -- salvation was granted through faith in the promised Redeemer, and men expressed that faith by some external signs. What those signs should be God did not determine, leaving this for the people, most probably to the leaders or heads of families, who were guided in their choice by an interior inspiration of the Holy Ghost. This is the conception of St. Thomas, who says that, as under the law of nature (when there was no written law), men were guided by interior inspiration in worshiping God, so also they determined what signs should be used in the external acts of worship (III:60:5, ad 3). Afterwards, however, as it was necessary to give a written law: (a) because the law of nature had been obscured by sin, and (b) because it was time to give a more explicit knowledge of the grace of Christ, then also it became necessary to determine what external signs should be used as sacraments (III:60:5, ad 3; III:61:3, ad 2) This was not necessary immediately after the Fall, by reason of the fullness of faith and knowledge imparted to Adam. But about the time of Abraham, when faith had been weakened, many had fallen into idolatry, and the light of reason had been obscured by indulgence of the passions, even unto the commission of sins against nature, God intervened and appointed as a sign of faith the rite of circumcision (Gen., xvii; ST III:70:2, ad 1; see CIRCUMCISION).
The vast majority of theologians teach that this ceremony was a sacrament and that it was instituted as a remedy for original sin; consequently that it conferred grace, not indeed of itself (ex opere operato), but by reason of the faith in Christ which it expressed. "In circumcisione conferebatur gratia, non ex virtute circumcisionis, sed ex virtute fidei passionis Christi futurae, cujus signum erat circumcisio -- quia scilicet justitia erat ex fide significata, non ex circumcisione significante" (ST III:70:4). Certainly it was at least a sign of something sacred, and it was appointed and determined by God himself as a sign of faith and as a mark by which the faithful were distinguished from unbelievers. It was not, however, the only sign of faith used under the law of nature. It is incredible, writes St. Augustine, that before circumcision there was no sacrament for the relief (justification) of children, although for some good reason the Scriptures do not tell us what that sacrament was (Cont. Jul., III, xi). The sacrifice of Melchisedech, the sacrifice of the friends of Job, the various tithes and oblations for the service of God are mentioned by St. Thomas (III:61:3, ad 3; III:65:1, ad 7) as external observances which may be considered as the sacred signs of that time, prefiguring future sacred institutions: hence, he adds, they may be called sacraments of the law of nature.
(c) Sacraments of the Mosaic Law. As the time for Christ's coming drew nearer, in order that the Israelites might be better instructed God spoke to Moses, revealing to him in detail the sacred signs and ceremonies by which they were to manifest more explicitly their faith in the future Redeemer. Those signs and ceremonies were the sacraments of the Mosaic Law, "which are compared to the sacraments which were before the law as something determined to something undetermined, because before the law it had not been determined what signs men should use" (ST III:61:3, ad 2). With the Angelic Doctor (I-II:102:5) theologians usually divide the sacraments of this period into three classes:
1. The ceremonies by which men were made and signed as worshippers or ministers of God. Thus we have (a) circumcision, instituted in the time of Abraham (Gen., xvii), renewed in the time of Moses (Lev., xii, 3) for all people; and (b) the sacred rites by which the Levitical priests were consecrated.
2. The ceremonies which consisted in the use of things pertaining to the service of God, i.e. (a) the paschal lamb for all the people, and (b) the loaves of proposition for the ministers.
3. The ceremonies of purification from legal contamination, i.e. (a) for the people, various expiations, (b) for the priests, the washing of hands and feet, the shaving of the head, etc. St. Augustine says the sacraments of the Old Law were abolished because they had been fulfilled (cf. Matt., v.17), and others have been instituted which are more efficacious, more useful, easier to administer and to receive, fewer in number ("virtute majora, utilitate meliora, actu faciliora, numero pauciora", Cont. Faust., XIX, xiii). The Council of Trent condemns those who say that there is no difference except in the outward rite between the sacraments of the Old Law and those of the New Law (Sess. VII, can. ii). The Decree for the Armenians, published by Order of the Council of Florence, says that the sacraments of the Old Law did not confer grace, but only prefigured the grace which was to be given by the Passion of Christ. This means that they did not give grace themselves (i.e. ex opere operato) but only by reason of the faith in Christ which they represented -- "ex fide significata, non ex circumcisione significante" (ST I-II:102:5)
II. NATURE OF THE SACRAMENTS OF THE NEW LAW
(1) Definition of a sacrament
The sacraments thus far considered were merely signs of sacred things. According to the teaching of the Catholic Church, accepted today by many Episcopalians, the sacraments of the Christian dispensation are not mere signs; they do not merely signify Divine grace, but in virtue of their Divine institution, they cause that grace in the souls of men. "Signum sacro sanctum efficax gratiae" -- a sacrosanct sign producing grace, is a good, succinct definition of a sacrament of the New Law. Sacrament, in its broadest acceptation, may be defined as an external sign of something sacred. In the twelfth century Peter Lombard (d. 1164), known as the Master of the Sentences, author of the manual of systematized theology, gave an accurate definition of a sacrament of the New Law: A sacrament is in such a manner an outward sign of inward grace that it bears its image (i.e. signifies or represents it) and is its cause -- "Sacramentum proprie dicitur quod ita signum est gratiae Dei, ei invisibilis gratiae forma, ut ipsius imaginem gerat et causa existat" (IV Sent., d.I, n.2). This definition was adopted and perfected by the medieval Scholastics. From St. Thomas we have the short but very expressive definition: The sign of a sacred thing in so far as it sanctifies men - "Signum rei sacrae in quantum est sanctificans homines" (III:60:2).
All the creatures of the universe proclaim something sacred, namely, the wisdom and the goodness of God, as they are sacred in themselves, not as they are sacred things sanctifying men , hence they cannot be called sacraments in the sense in which we speak of sacraments (ibid., ad 1um). The Council of Trent includes the substance of these two definitions in the following: "Symbolum rei sacrae, et invisibilis gratiae forma visibilis, sanctificandi vim habens" -- A symbol of something sacred, a visible form of invisible grace, having the power of sanctifying (Sess. XIII, cap.3). The "Catechism of the Council of Trent" gives a more complete definition: Something perceptible by the senses which by Divine institution has the power both to signify and to effect sanctity and justice (II, n.2). Catholic catechisms in English usually have the following: An outward sign of inward grace, a sacred and mysterious sign or ceremony, ordained by Christ, by which grace is conveyed to our souls. Anglican and Epscopalian theologies and catechisms give definitions which Catholics could accept.
In every sacrament three things are necessary: the outward sign; the inward grace; Divine institution. A sign stands for and represents something else, either naturally, as smoke represents fire, or by the choice of an intelligent being, as the red cross indicates an ambulance. Sacraments do not naturally signify grace; they do so because they have been chosen by God to signify mysterious effects. Yet they are not altogether arbitrary, because in some cases, if not in all, the ceremonies performed have a quasi-natural connection with the effect to be produced. Thus, pouring water on the head of a child readily brings to mind the interior purification of the soul. The word "sacrament" (sacramentum), even as used by profane Latin writers, signified something sacred, viz., the oath by which soldiers were bound, or the money deposited by litigants in a contest. In the writings of the Fathers of the Church the word was used to signify something sacred and mysterious, and where the Latins use sacramentum the Greeks use mysterion(mystery). The sacred and mysterious thing signified is Divine grace, which is the formal cause of our justification (see GRACE), but with it we must associate the Passion of Christ (efficient and meritorious cause) and the end (final cause) of our sanctification, viz., eternal ife. The significance of the sacraments according to theologians (e.g. ST III:60:3) and the Roman Catechism (II, n.13) extends to these three sacred things, of which one is past, one present, and one future. The three are aptly expressed in St. Thomas's beautiful antiphon on the Eucharist: "O sacrum convivium, in quo Christus sumitur, recolitur memoria passionis ejus, mens impletur gratia, et futurae gloriae nobis pignus datur -- O sacred banquet, in which Christ is received, the memory of the passion is recalled, the soul is filled with grace, and a pledge of future life is given to us".
(2) Errors of Protestants
Protestants generally hold that the sacraments are signs of something sacred (grace and faith), but deny that they really cause Divine grace. Episcopalians, however, and Anglicans, especially the Ritualists, hold with Catholics that the sacraments are "effectual signs" of grace. In article XXV of the Westminster Confession we read:
Sacraments ordained of God be not only badges or tokens of Christian men's profession, but rather they be certain sure witnesses and effectual signs of grace and God's good will towards us by which He doth work invisibly in us, and doth not only quicken but strengthen and confirm our faith in Him (cf. art. XXVII).
"The Zwinglian theory", writes Morgan Dix (op.cit., p.73), "that sacraments are nothing but memorials of Christ and badges of Christian profession, is one that can by no possible jugglery with the English tongue be reconciled with the formularies of our church." Mortimer adopts and explains the Catholic formula "ex opere operato" (loc. cit., p. 122). Luther and his early followers rejected this conception of the sacraments. They do not cause grace, but are merely "signs and testimonies of God's good will towards us" (Augsburg Confessions); they excite faith, and faith (fiduciary) causes justification. Calvinists and Presbyterians hold substantially the same doctrine. Zwinglius lowered still further the dignity of the sacraments, making them signs not of God's fidelity but of our fidelity. By receiving the sacraments we manifest faith in Christ: they are merely the badges of our profession and the pledges of our fidelity. Fundamentally all these errors arise from Luther's newly-invented theory of righteousness, i.e. the doctrine of justification by faith alone (see GRACE). If man is to be sanctified not by an interior renovation through grace which will blot out his sins, but by an extrinsic imputation through the merits of Christ, which will cover his soul as a cloak, there is no place for signs that cause grace, and those used can have no other purpose than to excite faith in the Saviour. Luther's convenient doctrine on justification was not adopted by all his followers and it is not baldly and boldly proclaimed by all Protestants today; nevertheless they accept its consequences affecting the true notion of the sacraments.
(3) Catholic Doctrine
Against all innovators the Council of Trent declared: "If anyone say that the sacraments of the New Law do not contain the grace which they signify, or that they do not confer grace on those who place no obstacle to the same, let him be anathema" (Sess. viii, can.vi). "If anyone say that grace is not conferred by the sacraments ex opere operato but that faith in God's promises is alone sufficient for obtaining grace, let him be anathema" (ibid., can. viii; cf. can.iv, v, vii). The phrase "ex opere operato", for which there is no equivalent in English, probably was used for the first time by Peter of Poitiers (D. 1205), and afterwards by Innocent III (d. 1216; de myst. missae, III, v), and by St. Thomas (d. 1274; IV Sent., dist. 1, Q.i, a.5). It was happily invented to express a truth that had always been taught and had been introduced without objection. It is not an elegant formula but, as St. Augustine remarks (In Ps. cxxxviii): It is better that grammarians should object than that the people should not understand. "Ex opere operato", i.e. by virtue of the action, means that the efficacy of the action of the sacraments does not depend on anything human, but solely on the will of God as expressed by Christ's institution and promise. "Ex opere operantis", i.e. by reason of the agent, would mean that the action of the sacraments depended on the worthiness either of the minister or of the recipient (see Pourrat, "Theology of the Sacraments", tr. St. Louis, 1910, 162 sqq.). Protestants cannot in good faith object to the phrase as if it meant that the mere outward ceremony, apart from God's action, causes grace. It is well known that Catholics teach that the sacraments are only the instrumental, not the principal, causes of grace. Neither can it be claimed that the phrase adopted by the council does away with all dispositions necessary on the part of the recipient, the sacraments acting like infallible charms causing grace in those who are ill-disposed or in grievous sin. The fathers of the council were careful to note that there must be no obstacle to grace on the part of the recipients, who must receive them rite, i.e. rightly and worthily; and they declare it a calumny to assert that they require no previous dispositions (Sess. XIV, de poenit., cap.4). Dispositions are required to prepare the subject, but they are a condition (conditio sine qua non), not the causes, of the grace conferred. In this case the sacraments differ from the sacramentals, which may cause grace ex opere operantis, i.e. by reason of the prayers of the Church or the good, pious sentiments of those who use them.
(4) Proofs of the Catholic Doctrine
In examining proofs of the Catholic doctrine it must be borne in mind that our rule of faith is not simply Scripture, but Scripture and tradition.
(a) In Sacred Scripture we find expressions which clearly indicate that the sacraments are more than mere signs of grace and faith: "Unless a man be born again of water and the Holy Ghost, he cannot enter into the kingdom of God" (John, iii, 5); "He saved us, by the laver of regeneration, and renovation of the Holy Ghost" (Tit., iii, 5); "Then they laid their hands upon them, and they received the Holy Ghost" (Acts, viii, 17); "He that eateth my flesh and drinketh my blood, hath everlasting life...For my flesh is meat indeed, and my blood is drink indeed" (John, vi, 55, 56). These and similar expressions (see articles on each sacrament) are, to say the least, very much exaggerated if they do not mean that the sacramental ceremony is in some sense the cause of the grace conferred.
(b) Tradition clearly indicates the sense in which they have been interpreted in the Church. From the numerous expressions used by the Fathers we select the following: "The Holy Ghost comes down from heaven and hovers over the waters, sanctifying them of Himself, and thus they imbibe the power of sanctifying" (Tertullian, De bapt., c. iv). "Baptism is the expiation of sins, the remission of crimes, the cause of renovation and regeneration" (St. Gregory of Nyssa, "Orat. in Bapt."). "Explain to me the manner of nativity in the flesh and I will explain to you the regeneration of the soul...Throughout, by Divine power and efficacy, it is incomprehensible; no reasoning, no art can explain it" (ibid.) "He that passes through the fountain [Baptism] shall not die but rises to new life" (St. Ambrose, De sacr., I, iv). "Whence this great power of water", exclaims St. Augustine, "that it touches the body and cleanses the soul?" (Tr. 80 in Joann). "Baptism", writes the same Father, "consists not in the merits of those by whom it is administered, nor of those to whom it is administered, but in its own sanctity and truth, on account of Him who instituted it" (Cont. Cres., IV). The doctrine solemnly defined by the Council of Trent had been announced in previous councils, notably at Constantinople (381; Symb. Fid.), at Mileve (416; can.ii) in the Second Council of Orange (529; can. xy); and in the Council of Florence (1439; Decr. pro. Armen., see Denzinger-Bannwart, nn. 86, 102, 200, 695). The early Anglican Church held fast to the true doctrine: "Baptism is not only a sign of profession and a mark of difference, whereby christened men are discerned from those that be not christened, but is also a sign of regeneration or New-Birth, whereby as by an instrument they that receive Baptism rightly are grafted into the church" (Art. XXVII).
(c) Theological argument. -- The Westminster Confession adds: "The Baptism of children is in any wise to be retained in the church as most agreeable with the institution of Christ". If Baptism does not confer grace ex opere operato, but simply excites faith, then we ask: (1) Of what use would this be if the language used be not understood by the recipient, i.e. an infant or an adult that does not understand Latin? In such cases it might be more beneficial to the bystanders than to the one baptized. (2) In what does the Baptism of Christ surpass the Baptism of John, for the latter could excite faith? Why were those baptized by the Baptism of John rebaptized with the Baptism of Christ? (Acts, xix). (3) How can it be said that Baptism is strictly necessary for salvation since faith can be excited and expressed in many other ways? Finally Episcopalians and Anglicans of today would not revert to the doctrine of grace ex opere operato unless they were convinced that the ancient faith was warranted by Scripture and Tradition.
(5) Matter and Form of the sacraments
Scholastic writers of the thirteenth century introduced into their explanations of the sacraments terms which were derived from the philosophy of Aristotle. William of Auxerre (d. 1223) was the first to apply to them the words matter (materia) and form (forma). As in physical bodies, so also in the sacramental rite we find two elements, one undetermined, which is called the matter, the other determining, called the form. For instance, water may be used for drinking, or for cooling or cleansing the body, but the words pronounced by the minister when he pours water on the head of the child, with the intention of doing what the Church does, determines the meaning of the act, so that it signifies the purification of the soul by grace. The matter and form (the res et verba) make up the external rite, which has its special significance and efficacy from the institution of Christ. The words are the more important element in the composition, because men express their thoughts and intentions principally by words. "Verba inter homines obtinuerunt principatum significandi" (St. Augustine, De doct. christ.", II, iii; ST III:60:6). It must not be supposed that the things used for the acts performed, for they are included in the res, remarks St. Thomas (ST III:60:6, ad 2) have no significance. They too may be symbolical, e.g. anointing the body with oil relates to health; but their significance is clearly determined by the words. "In all the compounds of matter and form the determining element is the form: (ST III:60:7).
The terminology was somewhat new, the doctrine was old; the same truth had been expressed in former times in different words. Sometimes the form of the sacrament meant the whole external rite (St. Augustine, "De pecc. et mer.", xxxiv; Conc. Milev., De bapt.). What we call the matter and form were referred to as "mystic symbols"; "the sign and the thing invisible"; the "word and the element" (St. Augustine, tr. 80 in Joann.). The new terminology immediately found favour. It was solemnly ratified by being used in the Decree for the Armenians, which was added to the Decrees of the Council of Florence, yet has not the value of a conciliar definition (see Denzinger-Bannwart, 695; Hurter, "Theol. dog. comp.", I, 441; Pourrat, op.cit., p. 51). The Council of Trent used the words matter and form (Sess. XIV, cap. ii, iii, can. iv), but did not define that the sacramental rite was composed of these two elements. Leo XIII , in the "Apostolicae Curae" (13 Sept., 1896) made the scholastic theory the basis of his declaration, and pronounced ordinations performed according to the ancient Anglican rite invalid, owing to a defect in the form used and a lack of the necessary intention on the part of the ministers. The hylomorphistic theory furnishes a very apt comparison and sheds much light on our conception of the external ceremony. Nevertheless our knowledge of the sacraments is not dependent on this Scholastic terminology, and the comparison must not be carried too far. The attempt to verify the comparison (of sacraments to a body) in all details of the sacramental rite will lead to confusing subtilities or to singular opinions, e.g., Melchior Cano's (De locis theol., VIII, v.3) opinion as to the minister of Matrimony (see MARRIAGE; cf. Pourrat, op.cit., ii).
III. ORIGIN (CAUSE) OF THE SACRAMENTS
It might now be asked: in how far was it necessary that the matter and form of the sacraments should have been determined by Christ?
(1) Power of God
The Council of Trent defined that the seven sacraments of the New Law were instituted by Christ (Sess. VII, can.i). This settles the question of fact for all Catholics. Reason tells us that all sacraments must come originally from God. Since they are the signs of sacred things in so far as by these sacred things men are sanctified (ST III:60:2); since the external rite (matter and form) of itself cannot give grace, it is evident that all sacraments properly so called must originate in Divine appointment. "Since the sanctification of man is in the power of God who sanctifies", writes St. Thomas (ST III:60:2), "it is not in the competency of man to choose the things by which he is to be sanctified, but this must be determined by Divine institution". Add to this that grace is, in some sense, a participation of the Divine nature (see GRACE) and our doctrine becomes unassailable: God alone can decree that by exterior ceremonies men shall be partakers of His nature.
(2) Power of Christ
God alone is the principal cause of the sacraments. He alone authoritatively and by innate power can give to external material rites the power to confer grace on men. Christ as God, equally with the Father, possessed this principal, authoritative, innate power. As man He had another power which St. Thomas calls "the power of the principal ministry" or "the power of excellence" (III:64:3). "Christ produced the interior effects of the sacraments by meriting them and by effecting them... The passion of Christ is the cause of our justification meritoriously and effectively, not as the principal agent and authoritatively but as an instrument, inasmuch as His Humanity was the instrument of His Divinity" (III:64:3; cf. III:13:1, III:13:3). There is theological truth as well as piety in the old maxim: "From the side of Christ dying on the cross flowed the sacraments by which the Church was saved" (Gloss. Ord. in Rom.5: ST III:62:5). The principal efficient cause of grace is God, to whom the Humanity of Christ is as a conjoined instrument, the sacraments being instruments not joined to the Divinity (by hypostatic union): therefore the saving power of the sacraments passes from the Divinity of Christ, through His Humanity into the sacraments (ST III:62:5). One who weighs well all these words will understand why Catholics have great reverence for the sacraments. Christ's power of excellence consists in four things: (1) Sacraments have their efficacy from His merits and sufferings; (2) they are sanctified and they sanctify in His name; (3) He could and He did institute the sacraments; (4) He could produce the effects of the sacraments without the external ceremony (ST III:64:3). Christ could have communicated this power of excellence to men: this was not absolutely impossible (III:64:4). But, (1) had He done so men could not have possessed it with the same perfection as Christ: "He would have remained the head of the Church principally, others secondarily" (III:64:3). (2) Christ did not communicate this power, and this for the good of the faithful: (a) that they might place their hope in God and not in men; (b) that there might not be different sacraments, giving rise to divisions in the Church (III:64:1). This second reason is mentioned by St. Paul (I Cor., i, 12, 13): "every one of you saith: I indeed am of Paul; and I am of Apollo; and I of Cephas; and I of Christ. Is Christ divided? Was Paul then crucified for you? Or were you baptized in the name of Paul?"
(3) Immediate or Mediate Institution
The Council of Trent did not define explicitly and formally that all the sacraments were instituted immediately by Christ. Before the council great theologians, e.g. Peter Lombard (IV Sent., d. xxiii), Hugh of St. Victor (De sac. II, ii) Alexander of Hales (Summa, IV, Q. xxiv, 1) held that some sacraments were instituted by the Apostles, using power that had been given to them by Jesus Christ. Doubts were raised especially about Confirmation and Extreme Unction. St. Thomas rejects the opinion that Confirmation was instituted by the Apostles. It was instituted by Christ, he holds, when he promised to send the Paraclete, although it was never administered whilst He was on earth, because the fullness of the Holy Ghost was not to be given until after the Ascension: "Christus instituit hoc sacramentum, non exhibendo, sed promittendo" (III. Q.lxii, a.1, ad 1um). The Council of Trent defined that the sacrament of Extreme Unction was instituted by Christ and promulgated by St. James (Sess. XIV, can.i). Some theologians, e.g. Becanus, Bellarmine, Vasquez, Gonet, etc. thought the words of the council (Sess. VII, can.i) were explicit enough to make the immediate institution of all the sacraments by Christ a matter of defined faith. They are opposed by Soto (a theologian of the council), Estius, Gotti, Tournely, Berti, and a host of others, so that now nearly all theologians unite in saying: it is theologically certain, but not defined (de fide) that Christ immediately instituted all the sacraments of the New Law. In the decree "Lamentabili", 3 July, 1907, Pius Xcondemned twelve propositions of the Modernists, who would attribute the origin of the sacraments to some species of evolution or development. The first sweeping proposition is this: "The sacraments had their origin in this that the Apostles, persuaded and moved by circumstances and events, interpreted some idea and intention of Christ", (Demzinger-Bannwart, 2040). Then follow eleven propositions relating to each of the sacraments in order (ibid., 2041-51). These propositions deny that Christ immediately instituted the sacraments and some seem to deny even their mediate institution by the Saviour.
(4) What does Immediate Institution Imply? Power of the Church.
Granting that Christ immediately instituted all the sacraments, it does not necessarily follow that personally He determined all the details of the sacred ceremony, prescribing minutely every iota relating to the matter and the form to be used. It is sufficient (even for immediate institution) to say: Christ determined what special graces were to be conferred by means of external rites: for some sacraments (e.g. Baptism, the Eucharist) He determined minutely (in specie) the matter and form: for others He determined only in a general way (in genere) that there should be an external ceremony, by which special graces were to be conferred, leaving to the Apostles or to the Church the power to determine whatever He had not determined, e.g. to prescribe the matter and form of the Sacraments of Confirmation and Holy Orders. The Council of Trent (Sess. XXI, cap. ii) declared that the Church had the power to change the "substance" of the sacraments. She would not be claiming power to alter the substance of the sacraments if she used her Divinely given authority to determine more precisely the matter and form in so far as they had not been determined by Christ. This theory (which is not modern) had been adopted by theologians: by it we can solve historical difficulties relating, principally, to Confirmation and Holy Orders.
(5) May we then say that Christ instituted some sacraments in an implicit state?
That Christ was satisfied to lay down the essential principles from which, after a more or less protracted development, would come forth the fully developed sacraments? This is an application of Newman's theory of development, according to Pourrat (op.cit., p.300), who proposes two other formulae; Christ instituted all the sacraments immediately, but did not himself give them all to the Church fully constituted; or Jesus instituted immediately and explicitly Baptism and Holy Eucharist: He instituted immediately but implicitly the five other sacraments (loc.cit., p.301). Pourrat himself thinks the latter formula too absolute. Theologians probably will consider it rather dangerous, and at least "male sonans". If it be taken to mean more than the old expression, Christ determinedin genere only the matter and the form of some sacraments, it grants too much development. If it means nothing more than the expression hitherto in use, what is gained by admitting a formula which easily might be misunderstood?
IV. NUMBER OF THE SACRAMENTS
(1) Catholic Doctrine: Eastern and Western Churches
The Council of Trent solemnly defined that there are seven sacraments of the New Law, truly and properly so called, viz., Baptism, Confirmation, Holy Eucharist, Penance, Extreme Unction, Orders, and Matrimony. The same enumeration had been made in the Decree for the Armenians by the Council of Florence (1439), in the Profession of Faith of Michael Palaelogus, offered to Gregory X in the Council of Lyons (1274) and in the council held at London, in 1237, under Otto, legate of the Holy See. According to some writers Otto of Bamberg (1139), the Apostle of Pomerania, was the first who clearly adopted the number seven (see Tanquerey, "De sacr."). Most probably this honour belongs to Peter Lombard (d. 1164) who in his fourth Book of Sentences (d. i, n.2) defines a sacrament as a sacred sign which not only signifies but also causes grace, and then (d.ii, n.1) enumerates the seven sacraments. It is worthy of note that, although the great Scholastics rejected many of his theological opinions (list given in app. to Migne edition, Paris, 1841), this definition and enumeration were at once universally accepted, proof positive that he did not introduce a new doctrine, but merely expressed in a convenient and precise formula what had always been held in the Church. Just as many doctrines were believed, but not always accurately expressed, until the condemnation of heresies or the development of religious knowledge called forth a neat and precise formula, so also the sacraments were accepted and used by the Church for centuries before Aristotelian philosophy, applied to the systematic explanation of Christian doctrine, furnished the accurate definition and enumeration of Peter Lombard. The earlier Christians were more concerned with the use of sacred rites than with scientific formulae, being like the pious author of the "Imitation of Christ", who wrote: "I had rather feel compunction than know its definition" (I, i).
Thus time was required, not for the development of the sacraments - except in so far as the Church may have determined what was left under her control by Jesus Christ -- but for the growth and knowledge of the sacraments. For many centuries all signs of sacred things were called sacraments, and the enumeration of these signs was somewhat arbitrary. Our seven sacraments were all mentioned in the Sacred Scriptures, and we find them all mentioned here and there by the Fathers (see THEOLOGY; and articles on each sacrament). After the ninth century, writers began to draw a distinction between sacraments in a general sense and sacraments properly so called. The ill-fated Abelard ("Intro. ad Theol.", I, i, and in the "Sic et Non") and Hugh of St. Victor (De sacr., I, part 9, chap. viii; cf. Pourrat, op.cit., pp.34, 35) prepared the way for Peter Lombard, who proposed the precise formula which the Church accepted. Thenceforward until the time of the so-called Reformation the Eastern Church joined with the Latin Church in saying: by sacraments proper we understand efficacious sacred signs, i.e. ceremonies which by Divine ordinance signify, contain and confer grace; and they are seven in number. In the history of conferences and councils held to effect the reunion of the Greek with the Latin Church, we find no record of objections made to the doctrine of seven sacraments. On the contrary, about 1576, when the Reformers of Wittenberg, anxious to draw the Eastern Churches into their errors, sent a Greek translation of the Augsburg Confession to Jeremias, Patriarch of Constantinople, he replied: "The mysteries received in this same Catholic Church of orthodox Christians, and the sacred ceremonies, are seven in number -- just seven and no more" (Pourrat, op.cit., p.289). The consensus of the Greek and Latin Churches on this subject is clearly shown by Arcadius, "De con. ecc. occident. et orient. in sept. sacr. administr." (1619); Goar (q.v.) in his "Euchologion" by Martene (q.v.) in his work "De antiquis ecclesiae ritibus", by Renaudot in his "Perpetuite de la foi sur sacrements" (1711), and this agreement of the two Churches furnishes recent writers (Episcopalians) with a strong argument in support of their appeal for the acceptance of seven sacraments.
(2) Protestant Errors
Luther's capital errors, viz. private interpretation of the Scriptures, and justification by faith alone, logically led to a rejection of the Catholic doctrine on the sacraments (see LUTHER; GRACE). Gladly would he have swept them all away, but the words of Scripture were too convincing and the Augsburg Confession retained three as "having the command of God and the promise of the grace of the New Testament". These three, Baptism, the Lord's Supper, and Penance were admitted by Luther and also by Cranmer in his "Catechism" (see Dix, "op.cit.", p. 79). Henry VIII protested against Luther's innovations and received the title "Defender of the Faith" as a reward for publishing the "Assertio septem sacramentorum" (re-edited by Rev. Louis O'Donovan, New York, 1908). Followers of Luther's principles surpassed their leader in opposition to the sacraments. Once granted that they were merely "signs and testimonies of God's good will towards us", the reason for great reverence was gone. Some rejected all sacraments, since God's good will could be manifested without these external signs. Confession (Penance) was soon dropped from the list of those retained. The Anabaptists rejected infant Baptism, since the ceremony could not excite faith in children.Protestants generally retained two sacraments, Baptism and the Lord's Supper, the latter being reduced by the denial of the Real Presence to a mere commemorative service. After the first fervour of destruction there was a reaction. Lutherans retained a ceremony of Confirmation and ordination. Cranmer retained three sacraments, yet we find in the Westminster Confession: "There are two Sacraments ordained of Christ Our Lord in the Gospel, that is to say, Baptism, and the Supper of the Lord. Those five commonly called sacraments, that is to say Confirmation, Penance, Orders, Matrimony, and Extreme Unction, are not to be counted for sacraments of the Gospel, being such as have grown partly of the corrupt following of the Apostles, partly are states of life allowed in the Scriptures but yet have not like nature of sacraments with Baptism and the Lord's Supper, for that they have not any visible signs or ceremony ordained by God (art.XXV). The Wittenberg theologians, by way of compromise, had shown a willingness to make such a distinction, in a second letter to the Patriarch of Constantinople, but the Greeks would have no compromise (Pourrat, loc.cit., 290).
For more than two centuries the Church of England theoretically recognized only two "sacraments of the Gospel" yet permitted, or tolerated other five rites. In practice these five "lesser sacraments" were neglected, especially Penance and Extreme Unction.Anglicans of the nineteenth century would have gladly altered or abolished the twenty-fifth article. There has been a strong desire, dating chiefly from the Tractarian Movement, and the days of Pusey, Newman, Lyddon, etc. to reintroduce all of the sacraments. Many Episcopalians and Anglicans today make heroic efforts to show that the twenty-fifth article repudiated the lesser sacraments only in so far as they had "grown of the corrupt following of the Apostles, and were administered 'more Romamensium' ", after the Roman fashion. Thus Morgan Dix reminded his contemporaries that the first book of Edward VI allowed "auricular and secret confession to the priest", who could give absolution as well as "ghostly counsel, advice, and comfort", but did not make the practice obligatory: therefore the sacrament of Absolution is not to be "obtruded upon men's consciences as a matter necessary to salvation" (op.cit., pp.99, 101, 102, 103). He cites authorities who state that "one cannot doubt that a sacramental use of anointing the sick has been from the beginning", and adds, "There are not wanting, among the bishops of the American Church, some who concur in deploring the loss of thiss primitive ordinance and predicting its restoration among us at some propitious time" (ibid., p.105). At a convention of Episcopalians held at Cincinnati, in 1910, unsuccessful effort was made to obtain approbation for the practice of anointing the sick. High Church pastors and curates, especially in England, frequently are in conflict with their bishops because the former use all the ancient rites. Add to this the assertion made by Mortimer (op.cit., I, 122) that all the sacraments cause grace ex opere operato, and we see that "advanced" Anglicans are returning to the doctrine and the practices of the Old Church. Whether and in how far their position can be reconciled with the twenty-fifth article, is a question which they must settle. Assuredly their wanderings and gropings after the truth prove the necessity of having on earth an infallible interpreter of God's word.
(3) Division and Comparison of the Sacraments
(a) All sacraments were instituted for the spiritual good of the recipients; but five, viz. Baptism, Confirmation, Penance, the Eucharist, and Extreme Unction, primarily benefit the individual in his private character, whilst the other two, Orders and Matrimony, primarily affect man as a social being, and sanctify him in the fulfillment of his duties tiowards the Church and society. By Baptism we are born again, Confirmation makes us strong, perfect Christians and soldiers. The Eucharist furnishes our daily spiritual food. Penance heals the soul wounded by sin. Extreme Unction removes the last remnant of human frailty, and prepares the soul for eternal life, Orders supplies ministers to the Church of God. Matrimony gives the graces necessary for those who are to rear children in the love and fear of God, members of the Church militant, future citizens of heaven. This is St. Thomas's explanation of the fitness of the number seven (III:55:1). He gives other explanations offered by the Schoolmen, but does not bind himself to any of them. In fact the only sufficient reason for the existence of seven sacraments, and no more, is the will of Christ: there are seven because He instituted seven. The explanations and adaptations of theologians serve only to excite our admiration and gratitude, by showing how wisely and beneficently God has provided for our spiritual needs in these seven efficacious signs of grace.
(b) Baptism and Penance are called "sacraments of the dead", because they give life, through sanctifying grace then called "first grace", to those who are spiritually dead by reason of original or actual sin. The other five are "sacraments of the living", because their reception presupposes, at least ordinarily, that the recipient is in the state of grace, and they give "second grace", i.e. increase of sanctifying grace (q.v.). Nevertheless, since the sacraments always give some grace when there is no obstacle in the recipient, it may happen in cases explained by theologians that "second grace" is conferred by a sacrament of the dead, e.g. when one has only venial sins to confess receives absolution and that "first grace" is conferred by a sacrament of the living (see ST III:72:7 ad 2; III:79:3). Concerning Extreme Unction St. James explicitly states that through it the recipient may be freed from his sins: "If he be in sins, they shall be forgiven him" (James, v.15).
(c) Comparison in dignity and necessity. The Council of Trent decalred that the sacraments are not all equal in dignity; also that none are superfluous, although all are not necessary for each individual (Sess. VII, can.3, 4). The Eucharist is the first in dignity, because it contains Christ in person, whilst in the other sacraments grace is conferred by an instrumental virtue derived from Christ (ST III:56:3) To this reason St. Thomas adds another, namely, that the Eucharist is as the end to which the other sacraments tend, a centre around which they revolve (ST III:56:3). Baptism is always first in necessity; Holy Orders comes next after the Eucharist in the order of dignity, Confirmation being between these two. Penance and Extreme Unction could not have a first place because they presuppose defects (sins). Of the two Penance is the first in necessity: Extreme Unction completes the work of Penance and prepares souls for heaven. Matrimony has not such an important social work as Orders (ST III:56:3, ad 1). If we consider necessity alone -- the Eucharist being left out as our daily bread, and God's greatest gift -- three are simply and strictly necessary, Baptism for all, Penance for those who fall into mortal sin after receiving Baptism, Orders for the Church. The others are not so strictly necessary. Confirmation completes the work of Baptism; Extreme Unction completes the work of Penance; Matrimony sanctifies the procreation and education of children, which is not so important nor so necessary as the sanctification of ministers of the Church (ST III:56:3, ad 4).
(d) Episcopalians and Anglicans distinguish two great sacraments and five lesser sacraments because the latter "have not any visible sign or ceremony ordained by God" (art. XXXV). Then they should be classed among the sacramentals since God alone can be the author of a sacrament (see above III). On this point the language of the twenty-fifth article ("commonly called sacraments") is more logical and straightforward than the terminology of recent Anglican writers. The Anglican Catechism calls Baptism and Eucharist sacraments "generally (i.e. universally) necessary for salvation". Mortimer justly remarks that this expression is not "entirely accurate", because the Eucharist is not generally necessary to salvation in the same way as Baptism (op.cit., I, 127). The other five he adds are placed in a lower class because, "they are not necessary to salvation in the same sense as the two other sacraments, since they are not necessary for everyone" (loc.cit., 128). Verily this is interpretation extraordinary; yet we should be grateful since it is more respectful than saying that those five are "such as have grown partly of the corrupt following of the Apostles, partly are states of life allowed in the Scriptures" (art. XXV). Confusion and uncertainty will be avoided by accepting the declaration of the Council of Trent (above).
V. EFFECTS OF THE SACRAMENTS
(1) Catholic Doctrine
(a) The principal effect of the sacrament is a two-fold grace: (1) the grace of the sacrament which is "first grace", produced by the sacraments of the dead, or "second grace", produced by the sacraments of the living (supra, IV, 3, b); (2) The sacramental grace, i.e., the special grace needed to attain the end of each sacrament. Most probably it is not a new habitual gift, but a special vigour or efficacy in the sanctifying grace conferred, including on the part of God, a promise, and on the part of man a permanent right to the assistance needed in order to act in accordance with the obligations incurred, e.g., to live as a good Christian, a good priest, a good husband or wife (cf. ST III:62:2).
(b) Three sacraments, Baptism, Confirmation and Orders, besides grace, produce in the soul a character, i.e., an indelible spiritual mark by which some are consecrated as servants of God, some as soldiers, some as ministers. Since it is an indelible mark, the sacraments which impress a character cannot be received more than once (Conc. Trid., sess. VII, can.9; see CHARACTER).
(2) How the sacraments cause Grace: Theological controversies.
Few questions have been so hotly controverted as this one relative to the manner in which the sacraments cause grace (ST IV, Sent., d.1, Q.4, a.1.).
(a) All admit that the sacraments of the New Law cause grace ex opere operato, not ex opere operantis (above, II, 2, 3).
(b) All admit that God alone can be the principal cause of grace (above 3, 1).
(c) All admit that Christ as man, had a special power over the sacraments (above, 3, 2).
(d) All admit that the sacraments are, in some sense, the instrumental causes either of grace itself or of something else which will be a "title exigent of grace" (infra e). The principal cause is one which produces an effect by a power which it has by reason of its own nature or by an inherent faculty. An instrumental cause produces an effect, not by its own power, but by a power which it receives from the principal agent. When a carpenter makes a table, he is the principal cause, his tools are the instrumental causes. Godalone can cause grace as the principal cause; sacraments can be no more than his instruments "for they are applied to men by Divine ordinance to cause grace in them" (ST III:62:1). No theologian today defends Occasionalism (see CAUSE) i.e. the system which taught that the sacraments caused grace by a kind of concomitance, they being not real causes but the causae sine quibus non: their reception being merely the occasion of conferring grace. This opinion, according to Pourrat (op.cit., 167), was defended by St. Bonaventure, Duns Scotus, Durandus, Occam, and all the Nominalists, and "enjoyed a real success until the time of the Council of Trent, when it was transformed into the modern system of moral causality". St. Thomas (III:62:1, III:62:4; and "Quodlibeta", 12, a, 14), and others rejected it on the ground that it reduced the sacraments to the condition of mere signs.
(e) In solving the problem the next step was the introduction of the system of dispositive instrumental causality, explained by Alexander of Hales (Summa theol., IV, Q. v, membr. 4), adopted and perfected by St. Thomas (IV Sent., d. 1, Q. i, a. 4), defended by many theologians down to the sixteenth century, and revived later by Father Billot, S.J. ("De eccl. sacram.", I, Rome, 1900). According to this theory the sacraments do not efficiently and immediately cause grace itself, but they cause ex opere operato and instrumentally, a something else -- the character (in some cases) or a spiritual ornament or form -- which will be a "disposition" entitling the soul to grace ("dispositio exigitiva gratiae"; "titulus exigitivus gratiae", Billot, loc.cit.). It must be admitted that this theory would be most convenient in explaining "reviviscence" of the sacraments (infra, VII, c). Against it the following objections are made:
· From the time of the Council of Trent down to recent times little was heard of this system.
· The "ornament", or "disposition", entitling the soul to grace is not well explained, hence explains very little.
· Since this "disposition" must be something spiritual and of the supernatural order, and the sacraments can cause it, why can they not cause the grace itself?
· In his "Summa theologica" St. Thomas does not mention this dispositive causality: hence we may reasonably believe that he abandoned it.
(f) Since the time of the Council of Trent theologians almost unanimously have taught that the sacraments are the efficient instrumental cause of grace itself. The definition of the Council of Trent, that the sacraments "contain the grace which they signify", that they "confer grace ex opere operato" (Sess. VII, can.6, 8), seemed to justify the assertion, which was not contested until quite recently. Yet the end of the controversy had not come. What was the nature of that causality? Did it belong to the physical or to the moral order? A physical cause really and immediately produces its effects, either as the principal agent or as the instrument used, as when a sculptor uses a chisel to carve a statue. A moral cause is one which moves or entreats a physical cause to act. It also can be principal or instrumental, e.g., a bishop who in person successfully pleads for the liberation of a prisoner is the principal moral cause, a letter sent by him would be the instrumental moral cause, of the freedom granted. The expressions used by St. Thomas seem clearly to indicate that the sacraments act after the manner of physical causes. He says that there is in the sacraments a virtue productive of grace (III:62:4) and he answers objections against attributing such power to a corporeal instrument by simply stating that such power is not inherent in them and does not reside in them permanently, but is in them only so far and so long as they are instruments in the hands of Almighty God (loc.cit., ad um and 3 um). Cajetan, Suarez, and a host of other great theologians defend this system, which is usually termed Thomistic. The language of the Scripture, the expressions of the Fathers, the Decrees of the councils, they say, are so strong that nothing short of an impossibility will justify a denial of this dignity to the sacraments of the New Law. Many facts must be admitted which we cannot fully explain. The body of man acts on his spiritual soul; fire acts, in some way, on souls and on angels. The strings of a harp, remarks Cajetan (In III, Q.lxii) touched by an unskilled hand, produce nothing but sounds: touched by the hands of a skilful mmusician they give forth beautiful melodies. Why cannot the sacraments, as instruments in the hands of God, produce grace?
Many grave theologians were not convinced by these arguments, and another school, improperly called the Scotistic, headed by Melchior Cano, De Lugo, and Vasquez, embracing later Henno, Tournely, Franzelin, and others, adopted the system of instrumental moral causality. The principal moral cause of grace is the Passion of Christ. The sacraments are instruments which move or entreat God effectively and infallibly to give his grace to those who receive them with proper disposotions, because, says Melchior Cano, "the price of the blood of Jesus Christ is communicated to them" (see Pourrat, op. cit., 192, 193). This system was further developed by Franzelin, who looks upon the sacraments as being morally an act of Christ (loc.cit., p.194). The Thomists and Suarez object to this system:
· Since the sacraments (i.e. the external rites) have no intrisic value, they do not, according to this explanation, exert any genuine causality; they do not really cause grace, God alone causes the grace: the sacrament do not operate to produce it; they are only signs or occasions of conferring it.
· The Fathers saw something mysterious and inexplicable in the sacraments. In this system wonders cease or are, at least, so much reduced that the expressions used by the Fathers seem altogether out of place.
· This thoery does not sufficiently distinguish, in efficacy, the sacraments of the Gospel from the sacraments of the Old Law. Nevertheless, because it avoids certain difficulties and obscurities of the physical causality theory, the system of moral causality has found many defenders, and today if we consider numbers alone, it has authority in its favour.
Recently both of these systems have been vigorously attacked by Father Billot (op.cit., 107 sq.), who proposes a new explanation. He revives the old theory that the sacraments do not immediately cause grace itself, but a disposition or title to grace (above e). This disposition is produced by the sacraments, neither physically nor morally, but imperatively. Sacraments are practical signs of an intentional order: they manifest God's intention to give spiritual benefits; this manifestation of the Divine intention is a title exigent of grace (op.cit., 59 sq., 123 sq.; Pourrat, op.cit., 194; Cronin in reviews, sup. cit.). Father Billot defends his opinions with remarkable acumen. Patrons of the physical causality gratefully note his attack against the moral causality, but object to the new explanation, that the imperative or the intentional causality, as distinct from the action of signs, occasions, moral or physical instruments (a) is conceived with difficulty and (b) does not make the sacraments (i.e. the external, Divinely appointed ceremonies) the real cause of grace. Theologians are perfectly free to dispute and differ as to the manner of instrumental causality. Lis est adhuc sub judice.
VI. MINISTER OF THE SACRAMENTS
(1) Men, Not Angels
It was altogether fitting that the ministration of the sacraments be given, not to the angels, but to men. The efficacy of the sacraments comes from the Passion of Christ, hence from Christ as a man; men, not angels, are like unto Christ in His human nature.Miraculously God might send a good angel to administer a sacrament (ST III:64:7).
(2) Ordination Requirements for the Ministers of Particular Sacraments
For administering Baptism validly no special ordination is required. Any one, even a pagan, can baptize, provided that he use the proper matter and pronounce the words of the essential form, with the intention of doing what the Church does (Decr. pro Armen., Denzinger-Bannwart, 696). Ony bishops, priests, and in some cases, deacons may confer Baptism solemnly (see BAPTISM). It is now held as certain that in Matrimony the contracting parties are the ministers of the sacrament, because they make the contract and the sacrament is a contract raised by CHrist to the dignity of a sacrament (cf. Leo XIII, Encycl. "Arcanum", 10 Febr., 1880; see MATRIMONY). For the validity of the other five sacraments the minister must be duly ordained. The Council of Trentanathematized those who said that all Christians could administer all the sacraments (Sess. VII, can.10). Only bishops can confer Sacred Orders (Council of Trent, sess. XXIII, can.7). Ordinarily only a bishop can give Confirmation (see CONFIRMATION). The priestly Order is required for the valid administration of Penance and Extreme Unction (Conc. Trid., sess. XIV, can.10, can.4). As to the Eucharist, those only who have priestly Orders can consecrate, i.e. change bread and wine into the Body and Blood of Christ. Consecration presupposed, any one can distribute the Eucharistic species but, outside of very extraordinary circumstances this can be lawfully done only by bishops, priests, or (in some cases) deacons.
(3) Heretical or Schismatic Ministers
The care of all those sacred rites has been given to the Church of Christ. Heretical or schismatical ministers can administer the sacraments validly if they have valid Orders, but their ministrations are sinful (see Billot, op.cit., thesis 16). Good faith would excuse the recipients from sin, and in cases of necessity the Church grants jurisdiction necessary for Penance and Extreme Unction (see EXCOMMUNICATION: V, EFFECTS OF EXCOMMUNICATION).
(4) State of Soul of the Minister
Due reverence for the sacraments requires the minister to be in a state of grace: one who solemnly and officially administers a sacrament, being himself in a state of mortal sin, would certainly be guilty of a sacrilege (cf. ST III:64:6). Some hold that this sacrilege is committed even when the minister does not act officially or confer the sacrament solemnly. But from the controversy between St. Augustine and the Donatists in the fourth century and especially from the controversy between St. Stephen and St. Cyprian (q.v.) in the third century, we know that personal holiness or the state of grace in the minister is not a prerequisite for the valid administration of the sacrament. This has been solemnly defined in several general councils including the Council of Trent (Sess VII, can.12,ibid., de bapt., can.4). The reason is that the sacraments have their efficacy by Divine institution and through the merits of Christ. Unworthy ministers, validly conferring the sacraments, cannot impede the efficacy of signs ordained by Christ to produce grace ex opere operato (cf. St. Thomas, III:64:5, III:64:9). The knowledge of this truth, which follows logically from the true conception of a sacrament, gives comfort to the faithful, and it should increase, rather than diminish, reverence for those sacred rites and confidence in their efficacy. No one can give, in his own name, that which he does not possess; but a bank cashier, not possessing 2000 dollars in his own name, could write a draft worth 2, 000, 000 dollars by reason of the wealth of the bank which he is authorized to represent. Christ left to His Church a vast treasure purchased by His merits and sufferings: the sacraments are as credentials entitling their holders to a share in this treasure. On this subject, the Anglican Church has retained the true doctrine, which is neatly proved in article XXVI of the Westminster Confession: "Although in the visible church the evil be ever mingled with the good, and sometimes the evil hath the chief authority in the ministration of the Word and Sacraments, yet forasmuch as they do not the same in their own name, but in Christ's, and do minister by His commission and authority, we may use their ministry both in hearing the Word of God and in receiving the Sacraments. Neither is the effect of Christ's ordinance taken away by their wickedness nor the grace of God's gifts from such as by faith, and rightly, do receive the sacraments ministered unto them; which be effectual, because of Christ's institution and promise, although they be administered by evil men" (cf. Billuart, de sacram., d.5, a.3, sol.obj.)
(5) Intention of the Minister
(a) To be a minister of the sacraments under and with Christ, a man must act as a man, i.e. as a rational being; hence it is absolutely necessary that he have the intention of doing what the Church does. This was declared by Eugene IV in 1439 (Denzinger-Bannwart, 695) and was solemnly defined in the council of Trent (Sess.VII, can.II). The anathema of Trent was aimed at the innovators of the sixteenth century. From their fundamental error that the sacraments were signs of faith, or signs that excited faith, it followed logically that their effect in no wise depended on the intention of the minister. Men are to be "ministers of Christ, and the dispensers of the mysteries of God" (I Cor., iv, 1), and this they would not be without the intention, for it is by the intention, says St. Thomas (III:64:8, ad 1) that a man subjects and unites himself to the principal agent (Christ). Moreover, by rationally pronouncing the words of the form, the minister must determine what is not sufficiently determined or expressed by the matter applied, e.g. the significance of pouring water on the head of the child (ST III:64:8). One who is demented, drunk, asleep, or in a stupor that prevents a rational act, one who goes through the external ceremony in mockery, mimicry, or in a play, does not act as a rational minister, hence cannot administer a sacrament.
(b) The necessary object and qualities of the intention required in the minister of the sacrament are explained in the article INTENTION. Pourrat (op.cit., ch.7) gives a history of all controversies on this subject. Whatever may be said speculatively about the opinion of Ambrosius Catherinus (see POLITI, LANCELOT) who advocated the sufficiency of an external intention in the minister, it may not be followed in practice, because, outside of cases of neccessity, no one may follow a probable opinion against one that is safer, when there is question of something required for the validity of a sacrament (Innoc. XI, 1679; Denzinger-Bannwart, 1151).
(6) Attention in the Minister
Attention is an act of the intellect, viz. the application of the mind to what is being done. Voluntary distraction in one administering a sacrament would be sinful. The sin would however not be brave, unless (a) there be danger of making a serious mistake, or (b) according to the common opinion, the distraction be admitted in consecrating the Eucharistic species. Attention on the part of the minister is not necessary for the valid administration of a sacrament, because in virtue of the intention, which is presupposed, he can act in a rational manner, notwithstanding the distraction.
VII. RECIPIENT OF THE SACRAMENTS
When all conditions required by Divine and ecclesiastical law are complied with, the sacrament is received validly and licitly. If all conditions required for the essential rite are observed, on the part of the minister, the recipient, the matter and form, but some non-essential condition is not complied with by the recipient, the sacrament is received validly but not licitly; and if the condition wilfully neglected be grave, grace is not then conferred by the ceremony. Thus baptized persons contracting Matrimony whilst they are in the state of mortal sin would be validly (i.e. really) married, but would not then receive sanctifying grace.
(1) Conditions for valid reception
(a) The previous reception of Baptism (by water) is an essential condition for the valid reception of any other sacrament. Only citizens and members of the Church can come under her influence as such; Baptism is the door by which we enter the Church and thereby become members of a mystical body united to Christ our head (Catech. Trid., de bapt., nn.5, 52).
(b) In adults, for the valid reception of any sacrament except the Eucharist, it is necessary that they have the intention of receiving it. The sacraments impose obligations and confer grace: Christ does not wish to impose those obligations or confer grace without the consent of man. The Eucharist is excepted because, in whatever state the recipient may be, it is always the body and blood of Christ (see INTENTION; cf. Pourrat, op.cit., 392).
(c) For attention, see above, VI, 6. By the intention man submits himself to the operation of the sacraments which produce their effects exopere operato, hence attention is not necessary for the valid reception of the sacraments. One who might be distracted, even voluntarily, during the conferring, e.g. of Baptism, would receive the sacrament validly. It must be carefully noted, however, that in the case of Matrimony the contracting parties are the ministers as well as the recipients of the sacraments; and in the sacrament of Penance, the acts of the penitent, contrition, confession, and willingness to accept a Penance in satisfaction, constitute the proximate matter of the sacraments, according to the commonly received opinion. Hence in those cases such attention is required as is necessary for the valid application of the matter and form.
(2) Conditions for the Licit Reception
(a) For the licit reception, besides the intention and the attention, in adults there is required:
· for the sacraments of the dead, supernatural attrition, which presupposes acts of faith, hope, and repentance (see ATTRITION and JUSTIFICATION);
· for the sacraments of the living the state of grace. Knowingly to receive a sacrament of the living whilst one is in the state of mortal sin would be a sacrilege.
(b) For the licit reception it is also necessary to observe all that is prescribed by Divine or ecclesiastical law, e.g. as to time, place, the minister, etc. As the Church alone has the care of the sacraments and generally her duly appointed agents alone have the right to administer them, except Baptism in some cases, and Matrimony (supra VI, 2), it is a general law that application for the sacraments should be made to worthy and duly appointed ministers. (For exceptions see EXCOMMUNICATION.)
(3) Reviviscence of the Sacraments
Much attention has been given by theologians to the revival of effects which were impeded at the time when a sacrament was received. The question arises whenever a sacrament is received validly but unworthily, i.e. with an obstacle which prevents the infusion of Divine grace. The obstacle (mortal sin) is positive, when it is known and voluntary, or negative, when it is involuntary by reason of ignorance or good faith. One who thus receives a sacrament is said to receive it feignedly, or falsely (ficte), because by the very act of receiving it he pretends to be properly disposed; and the sacrament is said to be validum sed informe -- valid, but lacking its proper form, i.e. grace or charity (see LOVE). Can such a person recover or receive the effects of the sacraments? The term reviviscence (reviviscentia) is not used by St. Thomas in reference to the sacraments and it is not strictly correct because the effects in question being impeded by the obstacle, were not once "living" (cf. Billot, op.cit., 98, note). The expression which he uses(III:69:10), viz., obtaining the effects after the obstacle has been removed, is more accurate, though not so convenient as the newer term.
(a) Theologians generally hold that the question does not apply to Penance and the Holy Eucharist. If the penitent be not sufficiently disposed to receive grace at the time he confesses his sins the sacrament is not validly received because the acts of the penitent are a necessary part of the matter of this sacrament, or a necessary condition for its reception. One who unworthily receives the Eucharist can derive no benefit from that sacrament unless, perhaps, he repent of his sins and sacrilege before the sacred species have beeen destroyed. Cases that may occur relate to the five other sacraments.
(b) It is certain and admitted by all, that if Baptism be received by an adult who is in the state of mortal sin, he can afterwards receive the graces of the sacrament, viz. when the obstacle is removed by contrition or by the sacrament of Penance. On the one hand the sacraments always produce grace unless there be an obstacle; on the other hand those graces are necessary, and yet the sacrament cannot be repeated. St. Thomas (III:69:10) and theologians find a special reason for the conferring of the effects of Baptism (when the "fiction" has been removed) in the permanent character which is impressed by the sacrament validly administered. Reasoning from analogy they hold the same with regard to Confirmation and Holy Orders, noting however that the graces to be received are not so necessary as those conferred by Baptism.
(c) The doctrine is not so certain when applied to Matrimony and Extreme Unction. But since the graces impeded are very important though not strictly necessary, and since Matrimony cannot be received again whilst both contracting parties are living, and Extreme Unction cannot be repeated whilst the same danger of death lasts, theologians adopt as more probable the opinion which holds that God will grant the graces of those sacraments when the obstacle is removed. The "reviviscence" of the effects of sacraments received validly but with an obstacle to grace at the time of their reception, is urged as a strong argument against the system of the physical causality of grace (supra, V, 2), especially by Billot (op.cit., thesis, VII, 116, 126). For his own system he claims the merit of establishing an invariable mode of causality, namely, that in every case by the sacrament validly received there is conferred a "title exigent of grace". If there be no obstacle the grace is conferred then and there: if there be an obstacle the "title" remains calling for the grace which will be conferred as soon as the obstacle is removed (op.cit., th.VI, VII). To this his opponents reply that exceptional cases might well call for an exceptional mode of causality. In the case of three sacraments the charactersufficiently explains the revival of effects (cf. ST III:66:1, III:69:9, III:69:10). The doctrine as applied to Extreme Unction and Matrimony, is not certain enough to furnish a strong argument for or against any system. Future efforts of theologians may dispel the obscurity and uncertainty now prevailing in this interesting chapter.
D.J. KENNEDY 
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Sacred Congregation of Propaganda[[@Headword:Sacred Congregation of Propaganda]]

Sacred Congregation of Propaganda
The Sacred Congregation de Propaganda Fide, whose official title is "sacra congregatio christiano nomini propagando" is the department of the pontifical administration charged with the spread of Catholicism and with the regulation of ecclesiastical affairs in non-Catholic conntries. The intrinsic importance of its duties and the extraordinary extent of its authority and of the territory under its jurisdiction have caused the cardinal prefect of Propaganda to be known as the "red pope".
I. HISTORY
A. First Period
Its establishment at Rome in the seventeenth century was owing partly to the necessity of communicating with new countries then recently discovered, and partly to the new system of government by congregations adopted during the Counter-Reformation. It is well known that, during this period, the defence and propagation of Catholicism suggested to the Holy See the establishment of a complete system of administrative departments, to each of which was assigned some special branch of Catholic interests. The propagation of the Faith was a matter of such vital importance as to demand for its work an entire congregation. The reconquest for the Church of the lands severed from it was not of greater importance than the evangelization of the vast regions then being explored by courageous adventures. America, Africa, the Far East, opened up new lands, new peoples, new conquests; the Church, conscious of her natural mission to evangelize the world, felt obliged to act and to act quickly, especially as Holland and England, while striving eagerly for commerce and colonial expansion, were also bent upon spreading everywhere the doctrines of Protestantism.
The origin of the Sacred Congregation of Propaganda has been variously accounted for; in reality it is the result of slow evolution. It is certain that it passed through two distinct periods, one formative and the other constitutive. The first period is that of the cardinalitial commission de propaganda fide (before it had been constituted a definite pontifical department or ministry). This lasted from the time of Gregory XIII (1572-85) to 1622, when Gregory XV established the congregation properly so-called. Gregory XIII instituted a primary commission composed of the three cardinals, Caraffa, Medici, and Santorio, who were especially charged to promote the union with Rome of the Oriental Christians (Slavs, Greeks, Syrians, Egyptians, and Abyssinians). Their meetings, held under the presidency of Cardinal Santorio, known as the Cardinal of Santa Severina, revealed certain urgent practical needs — e.g. the foundation of foreign seminaries, the printing of catechisms and similar works in many languages. Its efforts were successful among the Ruthenians, the Armenians, Syrians, both Western (as those of the Lebanon) and Eastern (as those of Malabar). After the death of Gregory XIII the rapid succession of four popes in seven years arrested the progress of the commission's work. Clement VIII (1592-1605), a pontiff of large and bold aims, was deeply interested in the commission, and caused its first meeting after his election to be held in his presenee. He retained Santorio as its president: weekly meetings were held in that cardinal's palace, and every fifteen days the decisions and recommendations of the commission were referred to the pontiff. To this period belongs a very notable triumph, the union with Rome of the Ruthenian nation (the Little Russia of Poland) called the Union of Brest (1508).
B. Second Period
The death of Clement VIII revealed an essential weakness of the institution. It was a personal commission, depending for its very existence on the energy of its few members. Eventually the meetings of the three cardinals ceased; at the same time an active propagation of the Catholic Faith was kept up among both Protestants and non-Christians. The practical demise of the commission made evident the necessity of providing for its permanence. The honour of accomplishing this belongs to Gregory XV (1621-23). On 6 Jan., 1622, the pope summoned thirteen cardinals and two prelates, to whom he announced his intention of constituting a permanent and well-organized congregation for the propagation of Catholicism, and his hearers were appointed members of the congregation. The preliminaries of organization were diligently carried on; on 22 June of the same year appeared the Bull "Inscrutabili Divinae", by which the Sacred Congregation de propaganda fide was instituted, composed of thirteen cardinals and two prelates, to whom were added a secretary and a consultor. Its first presidents were Cardinal Sauli, dean of the Sacred College, and Cardinal Ludovisi, nephew of the pope and founder of the Irish College at Rome. On the same day provision was made for the support of the congregation by the Constitution "Romanum Decet". It assigned to Prop aganda the tassa dell' anello (ring-tax) assessed on each newly appointed cardinal (500 gold scudi, later 600 silver scudi). On 14 Dec. of the same year was published the Constitution "Cum Inter Multiplices", and on 13 June, 1623, another Constitution, "Cum Nuper", both of which conferred on the congregation ample privileges and immunities in order to facilitate and accelerate its labours. When the financial management increased in importanee, the pope ordered that each of the thirteen cardinals should direct it in turn; at a later date a single cardinal was placed at the head of the financial department. The death of Gregory XV (1624) prevented the founder of the congregation from completing its organization; happily, his successor, Urban VIII (1623-44), was Cardinal Barberini, one of the original thirteen members of the congregation.
After the death of Cardinals Sauli and Ludovisi, Urban VIII directed that there should be but one prefect general of the congregation, and nominated to the office his brother, Cardinal Antonio Barberini (29 Dec., 1632). At the same time he appointed his nephew, a second Cardinal Antonio Barberini, as the auxiliary of the preceding, and later made him his successor. These two open the series of prefects general of Propaganda. It was clear to Urban VIII that the impulse given to the establishment of ecclesiastical seminaries by the Council of Trent had already produced excellent results, even in the vast province of the Propaganda, through the agency of the numerous national colleges then founded, e.g. at Rome, the German, English, Greek, Maronite, Scots, and other colleges. But he also saw that it was necessary to establish a central seminary for the missions where young ecclesiastics could be educated, not only for countries which had no national college but also for such as were endowed with such institutions. It seemed very desirable to have, in every country, priests educated in an international college where they could acquire a larger personal acquaintance, and establish in youth relations that might be mutually helpful in after life. Thus arose the seminary of the Propaganda known as the Collegium Urbanum, from the name of its founder, Urban VIII. It was established by the Bull "Immortalis Dei", of 1 Aug., 1627, and placed under the immediate direction of the Congregation of Propaganda. The congregation itself developed so rapidly that it became eventually necessary to divide its immense domain into various secretariates and commissions. This continuous increase of its labours dates from its very earliest years. In the beginning the meetings of the congregation were held in the presence of the pope; soon, however, the pressure of business grew to be so great that the general prefect and the general secretary were authorized to transact all current business, with the obligation of placing before the pope, at stated intervals, the more important matters, which is still the custom. In extent of territory, in external and internal organization, and in junsdiction, the congregation has undergone modifications according to the needs of the times; but it may be said that its definite organization dates from about 1650.
II. TERRITORIAL JURISDICTION
As a general principle, it was understood that the territory of Propaganda was (apart from the Catholics of all the Oriental rites) conterminous with those countries that were non-Catholic in government. Naturally there were, and are, exceptions: for example, Russia depends, ecclesiastically, upon the Congregation of Extraordinary Ecclesiastical Affairs, since it is necessary to treat all Russian affairs though governmental channels. The territorial jurisdiction of Propaganda was before the promulgation of the Constitution "Sapienti Consilio" as follows: in Europe, Great Britain and Gibraltar, Sweden and Norway, Denmark, Germany (Saxony, Anhalt, Mecklenburg, Schaumburg, Oldenburg, Lauenburg, Hamburg, Bremen, Lübeck, Schleswig-Holstein), Holland, Luxemburg, some places in Switzerland (Mesolcina and Calanca in the Grisons, St. Maurice in the Canton of Valais), the Balkan peninsula (Bosnia, Herzegovina, and Greece); in the New World, the United States, Canada, Lower California, the Lesser Antilles (British and Danish), Jamaica and Honduras, some missions in Peru, Patagonia; all Oceanica except the Philippines; all Asia except the Russian possessions; all Africa. As to the Catholics of the Oriental rites, they are subject personally (that is, wherever they may be) to Propaganda. Their division by rites generally corresponds to their nationality. These rites are: the Armenian, frequent (besides, of course, in Armenia) in Austria, Persia, and Egypt; the pure Coptic Rite (in Egypt); the Abyssinian Coptic Rite, to which belong a few faithful in Abyssinia and in the Italian colony of Eritrea; the pure Greek Rite, including some communities in Southern Italy and a very few in Turkey; the Rumanian Greek Rite, with adherents among the Rumanians of Hungary and Transylvania; the Ruthenian Greek Rite, or that of the Little Russians in Austria and Russia; the Bulgarian Greek Rite, in Bulgaria and in Macedonia; the Melchite Greek Rite (Graeco-Syrian), which includes the Catholics of Greece, also hellenized natives of Syria and Palestine; the unmixed Syrian Rite (Western Syrian), or that of the Syrians of the plain of Syria and Palestine; the Syro-Maronite Rite (Western Syrian) or the (Syrian) Maronites of Mount Lebanon; the Syro-Chaldean Rite (Eastern Syrian) i.e. Syria in the Persian Empire; the Malabar Rite (Eastern Syrian), i.e. the Catholics of Malabar in Southwestern India. Among most of these peoples there has set in a remarkable tide of emigration to the New World, especially to North America, whither the Ruthenians and Maronites emigrate in large numbers.
In the Constitution "Sapienti Consilio" of Pius X (29 June, 1908), the plan was followed of entrusting to Propaganda those countries of Europe and America where the ecclesiastical hierarchy is not established. Great Britain, Holland, Luxemburg, Canada, and the United States were therefore removed from its jurisdiction; on the other hand, all the vicariates and prefectures Apostolic of America and the Philippines, which were formeriy subject to the Congregation of Extraordinary Ecclesiastical Affairs, were placed under Propaganda. A departure from the general plan was in leaving Australia under the jurisdiction of the latter congregation, with the addition of St-Pierre, in Martinique, and Guadeloupe. Another restriction of the powers of Propaganda effected by the new legislation was, that all matters appertaining to faith, the sacraments (particulariy matrimony), rites, and religious congregations — as such, even though they were exclusively devoted to the work of the missions — were assigned to the care of the respective congregations: those of the Holy Office, the Sacraments, Rites, and Regulars.
III. EXTERNAL ORGANIZATION
The organization of Propaganda is developed externally by means of delegations, dioceses, vicariates, prefectures, simple missions, and colleges. The Apostolic delegations are established to maintain immediate representatives of the Holy See in places where they seem to be needed by reason of the growth of the Church in organization and in numbers. Their personnel is composed of an Apostolic delegate and an auditor, subject to Propaganda. They are as follows: in Europe, those of Constantinople and of Greece (Athens); in Asia, those of the East Indies (Kandy in Ceylon), of Mesopotamia, Kurdistan, and Armenia Minor (Mosul), of Persia (Urumiah), of Syria (Beirut); in Africa, that of Egypt and Arabia (Alexandria). The dioceses as a rule consist of a bishop, who holds the title to the see and administers the local governmnent with the aid of a cathedral chapter and a parochial clergy. A diocesan organization (Latin Rite) exists in the following Propaganda countries: in Europe, Bosnia and Herzegovina, Rumania, Bulgaria, Abyssinia, Greece; in America, Guadeloupe and St-Pierre, Martinique; in Oceania, Australia and New Zealand; in Asia, Smyrna, India, and Japan; in Africa, the Mauritius and the Seychelles. The Oriental Catholics (Uniats), except those of the Abyssinian-Coptic, the Unmixed Greek, and the Graeco-Bulgarian Rites, are also organized in dioceses. The vicariates Apostolic are missions at the head of each of which is placed a bishop who acts as representative of the pope in the local government. The prefectures Apostolic are missions of minor importance, each of which has at its head an ecclesiastic, not a bishop, with the title of prefect Apostolic. Those territories of Propaganda which are not organized as dioceses are either vicariates or prefectures; their number increases rapidly, since every year some vicariate Apostolic is divided, or some prefecture is raised to the dignity of a vicariate or some new prefecture is created. The simple missions are few and mostly in Africa. They represent an uncertain or transitory condition that may be readily strengthened by the establishment of an Apostolic prefecture.
The colleges are institutions for the education of the clergy, intended either to supply clergy for missions that have no native clergy or to give a better education to the native clergy for the apostolate in their own country. The central seminary of Propaganda is, as has been said, the Urban College, established in the palace of the congregation at Rome. The immediate superiors are two prelates, one the general seeretary of the congregation, and the other the rector. In this college may be found students from all the territories subject to Propaganda, but from nowhere else. The average number of its resident students is about one hundred and ten. It has its own schools, which are attended by many other students not subject to Propaganda — e.g. the Bohemian College. Besides the preparatory training, these schools offer courses of philosophy and theology, and confer the academic degrees of Bachelor, Licentiate, and Doctor of Theology. The number of students in these schools exceeds five hundred. In Rome the College of the Holy Apostles Peter and Paul, for Italian missionaries (Lower California and China), and the College of St. Anthony, for Franciscan missionaries (especially in China), are subject to Propaganda, which also exercises jurisdiction over the following missionary colleges outside of Rome: St. Calocerus, at Milan, for Italian missionaries to China and India; St. Charles, at Parma (China); Brignole-Sale, at Genoa (without local designation of mission); Instituto per la Nigrizia (for negroes of the Sudan), at Verona; College for African Missions, at Lyons, especially for French missionaries to Africa; Seminary of Foreign Missions, at Paris (India, Indo-China, China, Japan); Mill Hill Seminary, near London, for the missionaries of the Society of St. Joseph (India, Central Africa, Malay Peninsula); House of St. Joseph, Rozendaal (for Dutch students of the Mill Hill Society); House of St. Joseph, Brixen in the Tyrol (for German students of the same society); four colleges of the Society of the Divine Word, at Steyl (Holland), at Heiligen-kreuz (Germany), and at St. Gabriel, near Vienna, for the students of the same society whose missionary fields are in the United States, South America, Oceania, China, and Africa; College of All Hallows, Dublin, for Irish missionaries; American College at Louvain, for missionaries to the United States. The national colleges at Rome subject to the Propaganda are: the Greek, Ruthenian, Armenian, and Maronite colleges. It also exercises jurisdiction over the Albanian College at Scutari, the Co}}ege of Pulo-Penang (Prince of Wales Island) in Indo-China, belonging to the Society of Foreign Missions at Paris for the native Indo-Chinese clergy. Before the appearance of the Constitution "Sapienti Consilio", the American, Canadian, English, Irish, and Scots Colleges at Rome, the English College at Lisbon, the English and the Scots College at Valladolid, and the Irish College at Paris were all subject to Propaganda.
The auxiliaries of this vast organization are all religious orders and regular congregations of men and women to which foreign missions are confided. Their number is very great. The principal orders (Benedictine, Franciscan, Dominican, Carmelite, Jesuit etc.) have charge of numerous missions. During the nineteenth century many regular societies of missionary priests and missionary sisters entered actively, and with great success, on missionary labours under the direction of the congregation. The principal colleges of these auxiliary bodies (not directly suhject to Propaganda) are: at Rome, the Colleges of St. Fidelis (Capuchin) and St. Isidore (Irish Franciscans), and the Irish Augustinian College; outside of Rome, the college at Schooten near Brussels (Missionaries of the Immaculate Heart of Mary), the seminary of the African Missions at Lyons (White Fathers) etc.
IV. INTERNAL ORGANIZATION
The internal organization of Propaganda is the result of almost three centuries of experience. All its works are carried on by means of a general cardinalitial congregation, two cardinalitial prefectures, and several permanent commissions. The general congregation is composed of all the cardinals of Propaganda chosen by the Pope "Eminentissimi Patres Consilii Christiano nomini Propagando". The chief authority of Propaganda resides in this body. The creation and division of dioceses, vicariates, and prefectures, the selection of bishops and other ordinary superiors of missions, matrimonial causes, ecclesiastical appeals, and the like, all come under its jurisdiction. It holds a regular meeting twice a month and deals alternately with the affairs of the Latin and the Oriental rites. Only the cardinal-members of Propaganda are present, together with two prelates, the general secretary, and the secretary of the Oriental rites. To the general prefect of Propaganda, a cardinal, belongs the duty of despatching all current business and all matters pertaining to the General Congregation. He is the ordinary head of Propaganda. The General Prefecture has subject to it two secretariates: the General Secretariate and the Secretariate of Oriental rites. The general secretary (always a prelate, Monsignor) is the chief assistant of the cardinal prefect, and the immediate head of the General Secretariate. He countersigns all letters addressed by the cardinal prefect to persons outside of Rome, and signs all letters from the prefecture destined to points in Rome (except to cardinals and ambassadors, letters for whom are signed by the cardinal prefect alone). An under-secretary has been added by the Constitution "Sapienti Consilio". The Secretary of the Oriental rites is the head of his secretariate, and is charged with duties analogous to those of the general secretary, of whom he is independent.
Each of the secretariates has its minutanti, scrittori, and protocollisti. There are also the General Archives, and a Despatch Office. The minutanti (so called because one of their duties is to prepare the minutes of decrees and letters which are afterwards re-copied by the scrittori) are officials occupied with the subordinate affairs of certain regions. We may note here the simplicity and the industry of the Propaganda secrctariate: only six minutanti attend to the affairs of the countries of the Latin Rite subject to the congregation. Apropos of the authority of Propaganda we shail see what a vast deal of work is involved in thc ordinary despatch of this work. The minutanti, in addition to making minutes of the ordinary acts of the secretariate, prepare the ponenze, i.e. the printed copies of the propositions or cases destined to come before the general cardinalitial congregation. Every week each of the two secretariates holds a meeting (congresso) in the presence of the cardinal prefect, of its own secretary, and of the head of the other secretariate. At this meeting each minutante reports on all matters for the settlement of which reference to the pertinent set of documents may be necessary, he gives oral informations etc. After hearing the report of the minutante and the opinion of the Secretary concerned, sometimes of all others present, the cardinal prefect issues an order to reply, or to defer the case, or to send it up to the general congregation. The scrittori copy all documents that are to be despatched, while the protocollisti stamp, number, and register all papers received and sent out. Records of the earliest proceedings of the congregation, dating from its first establishment, are preserved in the General Archives, or Record Office. Finally, there is the Despatch Office (ufficio di spedizione), which keeps its own register of all documents issuing from Propaganda, and sees to their actual forwarding. The office of consultor is filled gratuitously by a number of prelates, to whom the secretariates send such of the ponenze as are of litigious nature — matrimonial causes, diocesan difficulties, etc. These consultors are requested to express their opinions, which are then attached to the ponenze and presented therewith to the cardinals at the General Congregation. The Oriental Secretariate employs interpreters — ecclesiastics who translate all current correspondence in Arabic, Armenian,etc., and who are sworn to perform their work faithfully.
The method of treatment applied by Propaganda to an ordinary case may be described as follows: A letter addressed to the congregation is opened by the cardinal prefect who annotates it with some terse official formula in Latin, embodying his first instructions (e.g. that a prÈcis of the antecedent correspondence relating to this matter is to be made). Then the letter goes to the Protocollo, where it is stamped and registered, and its object noted on the outside. The chief minutante reports on its object and on the note made by the cardinal to the secretary concerned, and writes the corresponding order of the secretary. Supposing the order should be to write a letter, the folio is given to the minutante, who draws up his minute according to the instructions of the cardinal prefect and of the secretary, he then passes it on to the scrittore, who copies it, and verifies the copy. This copy, with all the correspondence in the case, is returned (supposing it to be matter to be sent away from Rome) to the cardinal prefect, who signs it and remits it to the secretary. The secretary countersigns it and passes it on to the Despatch Office, which, after returning to the protocollo (for preservation) the other correspondence of the case under consideration, registers it, encloses all matter to be forwarded in an envelope, writes thereon the postal weight, and sends it on to the Accounting Office. Here the postal weight is verified, the stamps affixed, and the letter forwarded to the Post Office. By this system everything is under control, from the subject-matter of the correspondence to tke cost of postage. The whole routine is completed with rapidity and regularity under the immediate responsibility of the several persons who have charge of the matter in its various stages.
Before the Constitution "Sapienti Consilio" the second cardinalitial Prefecture of Propaganda was that of the cardinal prefect of finance, to whom are entrusted the finances of Propaganda, the expenses, subsidies etc. Decisions regarding subsidies pertained either to the cardinal prefect or to the General Congregation, or to the Board of Finance (congresso economico), which met as an executive committee for the transaction of thc most important ordinary business with which the General Congregation was entrusted. This Prefecture of Finance was composed of the general prefect, the cardinal prefect of finance, and of some other cardinal of the General Congregation. Pius X, however, by the above mentioned Constitution, suppressed the Prefecture of Finance, and its functions are now discharged by the General Prefecture. With the Prefecture of Finance was joined the executive office of the Reverend Chamber of Chattels (Azienda della Reverenda Camera degli Spogli), i.e. the effective administration of the revenues collected from vacant benefices (spogli), one of the sources of revenue of Propaganda. The two permanent commissions of Propaganda are: one for the revision of Synodal Decrees (provincial or dioccsan) in countries subject to Propaganda and one for the revision of liturgical books of the, Oriental rites. Each of these Commissions is presided over by a cardinal, has for secretary a prelate, and is always in close communication with its own secretariate.
V. FACULTIES
The faculties (authority) of the Congregation of Propaganda are very extensive. To the other pontifical congregations are assigned quite specific matters: the only restriction on Propaganda is that of territory, i.e. while one congregation is concerned with rites, a second with bishops and regulars, a third with marriage, a fourth with subsidies etc., Propaganda deals with all such matters, in a practical way, for all the countries subject to it. Thus, the nomination of a bishop, the settlement of a matrimonial case, the granting of an indulgence, are within the jurisdiction of Propaganda. The limits of its jurisdiction are practical rather than theoretical; in general, it may be said that Propaganda is authorized to deal with matters peculiar to the other congregations, when such matters are presented as practical cases, i.e. when they do not raise questions of a technical character, or of general bearing, or are not of a class specifically reserved to some other department of the pontifical administration. This is more particularly true of the Congregation of the Holy Office. Matrimonial cases are very frequently brought before Propaganda, especially those in which the marriage is alleged to be invalid, eitlier as null from the beginning or because it was never consummated. The procedure in such cases is as simple as it is practical: Propaganda having been appealed to by one party, directs the local episcopal court to hold a canonical trial and to report its results to the congregation, it being understood that both parties, defendant and plaintiff, may protect themselves by legal counsel at their own cxpense. When the congregation has received the record of tlie local court it transmits the same to a consultor with a request for his opinion on the objective status of the question at issue (pro rei veritate). If the opinion be in favour of the nullity or of the non-consummation of the marriage, then the record, together with the opinion of the consultor, is sent on to a second consultor (pro vinculi defensione), whose duty it is to set forth the grounds, more or less conclusive, that can be adduced in favour of the validity, or consummation, of the marriage, and therefore of its indissolubility. The local record and the opinions of thc consultors (ponenza) are then printed in as many copies as there are cardinal-judges in the congregation. This printed ponenza is sent to each of these cardinals (the printed document is held to be secret, being looked on as manuscript) that they may examine the matter. One of them (cardinale ponente) is selected to summarize the entire case, and to him are finally turned over the local record and the opinions of the consultors, with the obligation of reporting on the case at the next General Congregation. At this meeting, the cardinals, after mature discussion, pronounce judgment. Their decision is immediately submitted to the pope, who ratifies it, if he sees fit, and orders the proper decree to be issued.
It should be added that all these proceedings are absolutely without expense to the litigants (gratis quocumque titulo), i.e. no one is ever called on for any payment to the congregation because or on account of any favour or decision. Thus, the wealthiest Catholic in America, Great Britain, Holland, or Germany, who has brought a matrimornal case before Propaganda, pays literally nothing, whatever the judgment may be. There are no chancery expenses, and nothing is collected even for the printing of the diocesan records, consultors' opinions, etc. This fact shows how absurd are certain calumnies uttered against the Holy See, especially in connexion with matrimonial cases, as though the annulment of a marriage could be procured at Rome by the use of money. Were such the purpose of the Roman Curia, it would not exempt the richest countries of the world — those precisely in which it is easiest for persons of opulence to institute legal proceedings — from any expense, great or small, direct or indirect.
VI. INCIDENTAL FEATURES
Propaganda formerly possessed a valuable museum, the Museo Borgiano (situated in the palace), so called because it was given by Cardinal Stefano Borgia, who was general prefect early in the eighteenth century. It once contained precious Oriental codices, especially Sahidic (Coptic of the Thebaid) now preserved with other Coptic codices in the Vatican Library, for the greater convenience of students. It possesses at the present time an important cabinet of medals and many ethnological curiosities sent as gifts by missionaries in far distant lands, and scattered through the Palace of Propaganda are many valuable paintings of the old masters. Propaganda also conducted, until within recent years, the famous Polyglot printing press whence, for some centuries, issued liturgical and catechetical books, printed in a multitude of alphabets. Among its most noteworthy curios is a Japanese alphabet in wooden blocks, one of the first seen in Europe. The Propaganda Press issued, among other publications, an official statistical annual of the missions conducted by the congregation (Missiones Catholicae cura S. Congreg. de Propaganda Fide descriptae), as well as the "Collectanea", a serial record of pontifical acts relating to the business of the congregation. In 1884 the Italian Government liquidated the real estate of Propaganda, leaving it only its palace, the neighbouring Mignanelli palace for the use of its schools, its printing press, and two villas used as summer resorts for the students of the Urban College.
One of the customs of Propaganda, worthy of special mention, is the gift of a fan to all employees at the beginning of the summer. This custom appears to have arisen in the early days, when fans were sent from China by the missionaries. It is customary for the Urban College to hold, at Epiphany, a solemn "Accademia Polyglotta", to symbolize the world-wide unity of the Catholic Church. At this accademia the Propaganda students recite poems in their respective mother tongues. Invited guests always find it very interesting to listen to this medley of the strangest languages and dialects. Another custom of the Urban College is that every graduate student (alumno), wherever he may be in the pursuit of his ministry, is bound to write every year a letter to the cardinal prefect, to let him know how the writer's work is progressing and how he fares himself. The cardinal answers immediately, in a letter of paternal encouragement and counsel. By this means there is maintained a bond of affection and of mutual goodwill between the "great mother" — as the "Propagandists", or the alumni of Propaganda, designate the congregation — and her most distant sons.
The names of many distinguished persons appear in the records of Propaganda, notably in the catalogue of its cardinals, prelates, and officials. Among the cardinal prefects entitled to special mention are the following: Giuseppe Sagripanti (d. 1727), a meritorious reformer of Roman judicial procedure; the very learned Barnabite Sigismondo Gerdil (d. 1802); Stefano Borgia, patron of Oriental studies, protector of the savant Zoega (d. 1804); Ercole Consalvi (d. 1824), the great diplomatist, Secretary of State to Pius VII, at whose death he was made prefect general of Propaganda by Leo XII; Mauro Cappellari later Gregory XVI, who was prefect general from 1826 to his election as pope (1831). Among the General Secretaries (who usually become cardinals) the following are particularly worthy of special mention: Domenico Passionei, created cardinal in 1738; Nicolò Fortiguerra, a distinguished man of letters (d. 1739); the erudite Angelo Mai, secretary from 1833 to 1835. The list of missionaries sent forth by Propaganda has been long and glorious, containing the names of many martyrs. The protomartyr of Propaganda is St. Fidelis of Sigmaringen, a German Capuchin, missionary in Grisons, Switzerland. The Calvinists killed him in the village of Sercis, 24 April, 1622. He was canonized by Benedict XIV in 1746. Propaganda holds at all times a grateful memory of the Discalced Carmelites. It was they who vigorously urged the Holy See to found the congregation, foremost among them being Domenico di Gesù e Maria, general of the order. In the original act of its foundation he appears as a member. Tommaso da Gesù, another Carmelite, opportunely published in 1613, at Antwerp, a Latin work on the obligation of preaching the Gospel to all nations.
Many authors have treated of Propaganda very inaccurately, and have confused the ancient and recent systems of administration. The most reliable of the earlier writers are: DE LUCA, Il Cardinale Practico; CORNELIUS, Informationi intorno al Cardinalato (Rome, 1653); BAYER AND MENZEL, Breve compendium hist. S. Congr. de Prop. Fide (Königsberg, 1721); POLLARD, Les ministres ecclÈsiastiques du S. Siège (Lyons, 1878); LEGA, Praelectiones in textum juris canonici (Rome 1898); ANON., La Propaganda e la conversione de' suoi beni immobili (Rome 1884); HUMPHREY, Urbs et Orbis (London, 1899), 380-386. Cf. also MYERS, Die Propaganda, ihre Provinzen und ihr Recht; BANGEN, Die römische Curie (Münster, 1854); PEIPER in Römische Quartalschrift, I (1889), for the Archives. For the most important Coptic codices formerly preserved by Propaganda see ZGEGA, Catalagus Codic. Copt. MSS. Musoei Borgiani (Rome, 1810); MEIER, Die Propaganda (Göttingen, 1852); LEITNER, De Curia Romana (1909).
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Sacrifice[[@Headword:Sacrifice]]

Sacrifice
(Lat. sacrificium; Ital. sacrificio; French sacrifice.)
This term is identical with the English offering (Latin offerre) and the German Opfer; the latter is derived, not from offerre, but from operari (Old High German opfâron; Middle High German opperu, opparôn), and thus means "to do zealously, to serve God, to offer sacrifice" (cf. Kluge "Etymologisches Wörterbuch der deutschen Sprache", Strassburg, 1899, p. 288). By sacrifice in the real sense is universally understood the offering of a sense-perceptible gift to the Deity as an outward manifestation of our veneration for Him and with the object of attaining communion with Him. Strictly speaking however, this offering does not become a sacrifice until a real change has been effected in the visible gift (e. g. by slaying it, shedding its blood. burning it, or pouring it out). As the meaning and importance of sacrifice cannot be established by a priori methods, every admissible theory of sacrifice must shape itself in accordance with the sacrificial systems of the pagan nations, and especially with those of the revealed religions, Judaism andChristianity. Pure Buddhism, Mohammedanism, and Protestantism here call for no attention, as they have no real sacrifice; apart from these there is and has been no developed religion which has not accepted sacrifice as an essential portion of its cult. We shall consider successively:
· I. Pagan Sacrifice;
· II. Jewish Sacrifice;
· III. Christian Sacrifice;
· IV. Theory of Sacrifice.
I. PAGAN SACRIFICE
(1) Among the Indians
The Vedism of the ancient Indies was, to an extent never elsewhere attained, a sacrificial religion connected with the deities Agni and Soma. A Vedic proverb runs: "Sacrifice is the navel of the world". Originally regarded as a feast for the gods, before whom food-offerings (cakes, milk, butter, meat, and the soma drink) were set on the holy grass before the altar, sacrifice gradually became a magical agency for influencing the gods, such as might be expressed in the formula, "Do ut des", or in the Vedic proverb: "Here is the butter; where are thy gifts?" The Vedic sacrificial prayers express no spirit of humility or submission; even the word "thank" is unknown in the Vedic language. The gods thus sank to the level of mere servants of man, while the high-priests or Brahmins entrusted with the complicated rites gradually acquired an almost divine dignity. In their hands the sacrificial ceremonial, developed to the extremest detail, became an irresistible power over the gods. A proverb says: "The sacrificer hunts Indra like game, and holds him fast as the fowler does the bird; the god is a wheel which the singer understands how to turn." The gods derive their whole might and power from the sacrifice as the condition of their existence, so that the Brahmins are indispensable for their continued existence.
However, that the gods were not entirely indifferent to man, but gave him their assistance, is proved among other things by the serious expiatory character which was not quite eliminated from the Vedic sacrifices. The actual offering of the sacrifices, which was never effected without fire, took place either in the houses or in the open air; temples were unknown. Among the various sacrifices two were conspicuous: the soma offering and the sacrifice of the horse. The offering of the soma (Agnistoma) -- a nectar obtained by the pressing of some plants -- took place in the spring; the sacrifice lasted an entire day, and was a universal holiday for the people. The triple pressing of the soma, performed at certain intervals during the day, alternated with the offering of sacrificial cakes, libations of milk, and the sacrifice of eleven he-goats to various gods. The gods (especially Indra) were eager for the intoxicating soma drink: "As the ox bellows after the rain, so does Indra desire the soma." The sacrifice of the horse (açvamedha), executed at the command of the king and participated in by the whole people, required a whole year's preparation.
It was the acme, "the king of the sacrifices", the solemnities lasting three days and being accompanied by all kinds of public amusements. The idea of this sacrifice was to provide the gods of light with another steed for their heavenly yoke. At first, instead of the sacrifice of the horse, human sacrifice seems to have been in vogue, so that here also the idea of substitution found expression. For the later Indians had a saying: "At first the gods indeed accepted men as sacrificial victims. Then the sacrificial efficacy passed from them to the horse. The horse thus became efficacious. They accepted the horse, but the sacrificial efficacy went to the steer, sheep, goat, and finally to rice and barley: Thus for the instructed a sacrificial cake made of rice and barley is of the same value as these [five] animals" (cf. Hardy, "Die vedisch-brahmanisehe Periode der Religion des alten Indiens", Münster, 1892, p. 150). Modern Hinduism with its numberless sects honours Vishnu and Shiva as chief deities. As a cult it is distinguished from ancient Vedism mainly by its temple service. The Hindu temples are usual artistic and magnificent edifices with numerous courts, chapels, and halls, in which representations of gods and idols are exposed. The smaller pagodas serve the same purpose. Although the Hindu religion centres in its idolatry sacrifice has not been completely evicted from its old place. The symbol of Shiva is the phallus (linga); linga stones are indeed met throughout India (especially in the holy places) in extraordinary numbers. The darker shades of this superstition, degenerated into fetichism, are somewhat relieved by the piety and elevation of many Hindu hymns or songs of praise (stotras), which surpass even the old Vedic hymns in religious feeling.
(2) Among the Iranians
The kindred religion of the ancient Iranians centres, especially after its reform by Zoroaster, in the service of the true god Ormuzd (Ahura Mazda), whose will is the right and whose kingdom is the good. This ethically very elevated religion promotes especially a life of purity, the conscientious fulfilment of all liturgical and moral precepts, and the positive renunciation of the Devil and all demoniacal powers. If the ancient Indian religion was essentially a religion of sacrifice, this religion of the ancient Persians may be described as a religion of observance. Inasmuch as, in the old Avesta (q. v.), the sacred book of the Persians, the war between the good god Ormuzd and the Devil ends eschatologically with the complete victory of the good god, we may designate the earliest Parseeism as Monotheism. However, the theological Dualism taught in the later Avesta, where the wicked anti-god Ahriman is opposed to the good god Ormuzd as an absolute principle, is already foreshadowed and prepared for in many didactic poems (gâthas) of the old Avesta. Sacrifice and prayer are intended to paralyze the diabolical machinations of Ahriman and his demons. The central feature of the Avestic divine service was the worship of fire, a worship, however, unconnected with special fire-temples. Like the modern Mobeds in India, the priests carried portable altars with them, and could thus offer sacrifice everywhere. Special fire-temples were, however, early erected, in which five times daily the priests entered the sacred fire-chamber to tend the fire in a metal vessel, usually fed with odoriferous wood. In a roomy antechamber the intoxicating haoma (the counterpart of the Indian soma drink) was brewed, the holy water prepared, and the sacrifice of flesh (myazda) and cakes (darun) offered to the gods. The precious haoma, the drink of immortality, not only conduced in the case of mankind to eternal life, but was likewise a drink for the gods themselves. In the later Avesta this drink, originally only a medium of cult, was formally deified, and identified with the divinity; nay even the very vessels used in the fabrication of this drink from the haoma branches were celebrated and adored in hymns of praise. Worthy of mention also are the sacrificial twigs (baresman, later barsom), which were used as praying twigs or magical wands and solemnly stretched out in the hand. After the reduction of the kingdom of the Sassanids by the Arabians (A. D. 642) the Persian religion was doomed to decay, and the vast majority of its followers fell away into Islamism. Besides some small remnants in modern Persia, large communities still exist on the west coast of India, in Guzerat and Bombay, whither many Parsees then immigrated.
(3) Among the Greeks
The universal religion of ancient Greece was a glad and joyous Polytheism most closely connected with civic life. Even the ancient Amphictyonic Council was a confederacy of states with the object of maintaining in common a certain shrine. The object of the religious functions, which consisted in prayer, sacrifice, and votive offerings, was the winning of the favour and assistance of the gods, which were always received with feelings of awe and gratitude. The sacrificial offerings, bloody and unbloody, were generally taken from articles of human food; to the gods above pastry, sacrificial cakes, pap, fruits, and wine were offered, but to the nether gods, cakes of honey and, as a drink, a mixture of milk, honey, and water. The sacrificial consecration often consisted merely in the exposition of the foods in pots on the roadsides or on the funeral mounds with the idea of entertaining the gods or the dead. Usually a portion was retained wherewith to solemnize a sacrificial feast in union with the gods; of the sacrifices to the nether gods in Hades, however, nothing was retained. Great banquets of the gods (theoxenia) were well known to the Greeks as were the Leotisternia to the Romans. As a rule, however, the sacrifices were burned on the altar, at times as holocausts. Incense was added as a subsidiary offering with most sacrifices, although there were also special offerings of incense. The offerer of sacrifice wore clean clothes and chaplets around his head, sprinkled his hands and the altar with holy water, and strewed with solemn prayers sacrificial meal over the heads of the victims (pigs, goats, and cocks). Flutes were played while the victim was being slain, and the blood was allowed to drop through holes into the sacrificial trenches. The meritoriousness of the sacrifice was regarded as to a great extent dependent on its costliness. The horns of the victims were gilded, and on great festivals whole hecatombs were slain; sacrifices of twelve, and especially of three victims (trittues) were the most usual. In times of great affliction human sacrifices were offered even down to the historical era. The sacrifice was the centre of the Greek cult, and no meal was partaken of until a libation of the wine about to be consumed was poured out to the gods. Among the characteristic peculiarities of the Greek religion may be mentioned the votive offerings (anathemata), which (besides firstlings, tithes, votive tablets, and objects of value) consisted chiefly of chaplets, cauldrons, and the popular tripods (tripodes). The number of the votive offerings, which were frequently hung up on the sacred oaks, grew in time so immeasurably that various states erected their special treasuries at Olympia and Delphi.
(4) Among the Romans
To a still greater extent than among the Greeks was religion and the whole sacrificial system a business of the state among the ancient Romans. Furthermore, no other people of antiquity developed Polytheism to such extremes. Peopling the world with gods, genii, and lares, they placed almost every action and condition under a specially-conceived deity (god or goddess). The calendar prepared by the pontifices gave the Romans detailed information as to how they should conduct themselves with respect to the gods throughout the year. The object of sacrifice was to win the favour of the gods and to ward off their sinister influence. Sacrifices of atonement (piacula) for perpetrated crimes and past errors were also scheduled. In the earliest times the ancient Indo-Germanic sacrifice of the horse, and also sacrifices of sheep, pigs, and oxen were known. That human sacrifices must have been once usual may be concluded from certain customs of a later period (e. g. from the projection of straw puppets into the Tiber and the hanging of woollen puppets at the crossways and on the doors of the houses). Under the empire various foreign cults were introduced, such as the veneration of the Egyptian deities Isis and Osiris, the Syrian Astarte, the Phrygian goddess Cybele, etc. The Roman Pantheon united in peace the most incongruous deities from every land. Finally, however, no cult was so popular as that of the Indo-Iranian Light-god Mithra, to whom especially the soldiers and officials of the empire, even in such distant places as the Danube and the Rhine offered their sacrifices. In honour of the steer-killing Mithra the so-called taurobolia were introduced from the East; by taurobolium is meant the loathsome ceremony wherein the worshippers of Mithra let the warm blood of a just-slaughtered steer flow over their naked backs as they lay in a trench with the idea of attaining thereby not only physical strength, but also mental renewal and regeneration.
(5) Among the Chinese
The religion of the Chinese, a peculiar mixture of nature and ancestor-worship, is indissolubly connected with the constitution of the state. The oldest Sinism was a perfect Monotheism. However, we are best acquainted with the Chinese sacrificial system in the form which was given it by the great reformer, Confucius (sixth century before Christ), and which it has retained practically unaltered after more than two thousand years. As the "Son of Heaven" and the head of the State religion, the Emperor of China is also the high-priest who alone may offer sacrifice to heaven. The chief sacrifice takes place annually during the night of the winter solstice on the "altar of heaven" in the southern section of Peking. On the highest terrace of this altar stands a wooden table as the symbol of the soul of the god of heaven; there are in addition many other "soul tables" (of the sun, moon, stars, clouds, wind, etc.), including those of the ten immediate predecessors of the emperor. Before every table are set sacrificial offerings of soup, flesh, vegetables, etc. To the ancestors of the emperor, as well as to the sun and moon, a slaughtered ox is offered; to the planets and the stars a calf, a sheep, and a pig. Meanwhile, on a pyre to the south-east of the altar, a sacrifice of an ox lies ready to be burned to the highest god of heaven. While the ox is being consumed, the emperor offers to the soul-table of heaven and the tables of his predecessors a staff of incense, silk, and some meat broth. After the performance of these ceremonies, all the articles of sacrifice are brought to special furnaces and there consumed. Similarly the emperor sacrifices to the earth at the northern wall of Peking, the sacrificial gifts being in this case not burned, but buried. The gods of the soil and of corn, as well as the ancestors of the emperor, have also their special places and days of sacrifice. Throughout the empire the emperor is represented in the sacrifices by his state officials. In the classical book of ritual, "Li-ki", it is expressly stated: "The son of heaven sacrifices to the heaven and the earth; the vassals to the gods of the soil and of corn." Besides the chief sacrifices, there are a number of others of the second or third rank, which are usually performed by state officials. The popular religion with its innumerable images, which have their special temples, is undisguised idolatry.
(6) Among the Egyptians
The ancient religion of the Egyptians, with its highly developed priesthood and its equally extensive sacrificial system, marks the transition to the religion of the Semites. The Egyptian temple contained a dark chapel with the image of the deity; before it was a pillared hall, (hypostyle) faintly lit by a small window under the roof, and before this hall a spacious court-yard, enclosed by a circular series of pillars. The ground-plan proves that the temple was not used either for assemblies of the people or as the residence of the priests, but was intended solely for the preservation of the images of the gods, the treasures, and the sacred vessels. To the sanctuary proper only the priests and the king were admitted. The sacrifices were offered in the great court-yard, where also the highly popular processions, in which the images of the gods were borne in a ship, took place. The rites of the daily service of the temple, the movements, words, and prayers of the officiating priest, were all regulated down to the smallest detail. The image of the god was entertained daily with food and drink, which were placed on the sacrificial table. At the laying of the foundation-stone of a new temple human sacrifices were offered, being abolished only in the era of the Ramassides; a trace of this repulsive custom survived in the later ceremony of impressing on the sacrificial victim a seal bearing the image of a man in chains with a knife in his throat. To the favourite god of the Egyptians, Ammon-Râ, the rulers of the New Empire made such extraordinarily numerous and costly votive offerings that the state became almost bankrupt. The Egyptian religion, which finally developed into abominable bestiolatry, fell into decay with the destruction of the Serapeum in Alexandria by the Eastern Emperor, Theodosius I (391).
(7) Among the Semites
Among the Semites the Babylonians and Assyrians deserve first mention. The Babylonian temple contained in the sanctuary the image of the god to whom it was consecrated, and in adjoining chambers or chapels the images of the other gods. The Babylonian priests were a private caste, the mediators between the gods and man, the guardians of the sacred literature, and the teachers of the sciences. In Assyria, on the other hand, the king was the high-priest, and offered up sacrifice. According to the Babylonian idea, sacrifice (libations, offerings of foods, bloody sacrifices) is the due tribute of mankind to the gods, and is as old as the world; sacrifices are the banquets of the gods, and the smoke of the offerings is for them a fragrant odour; a joyous sacrificial banquet unites the sacrificers with their divine guests. Both burnt and aromatic offerings were common to the Babylonians and the Assyrians. The sacrificial gifts included wild and tame animals, fowl, fish, fruit, curds, honey, and oil. Sacrificial animals were usually of the male sex; they had to be without defects, strong and fat, for only the unblemished is worthy of the gods. Only in the rite of purification were female animals allowed, and only in the lesser ceremonies defective animals. The offering of bread on tables (showbread) was also usual. To the sacrifices was attributed a purifying and atoning force, and the idea of substitution, the sacrificial victim being substituted for man, was clearly expressed. In the Babylonian penitential psalms especially, the deep consciousness of sin and guilt often finds touching expression. Men were slain only with lamentations for the dead.
The demonstration that the Chanaanites originally came from Arabia (that ancient home of the races) to Palestine, and there disseminated the culture of the ancient Arabians, is an achievement of modern investigators. While the Babylonian religion was governed by the course of the stars (astrology), the spiritual horizon of the Chanaanites was fixed by the periodical changes of dying and reawakening nature, and thus depended secondarily on the vivifying influence of the stars, especially of the sun and the moon. Wherever the force of nature revealed evidence of life, there the deity had his seat. At fountains and rivers temples arose, because water brings life and drought, death. Feeling themselves nearest to the deity on mountains, hill-worship (mentioned also in the Old Testament) was the most popular among the Chanaanites. On the height stood an altar with an oval opening, and around it was made a channel to carry off the blood of the sacrificial victim. To the cruel god Moloch sacrifices of children were offered -- a horrible custom against which the Bible so sternly inveighs. The kindred cult of the Ph nicians originated in a low idea of the deity, which inclined towards gloominess, cruelty, and voluptuousness. We need only mention the worship of Baal and Astarte, Phallism and the sacrifice of chastity, the sacrifice of men and children, which the civilized Romans vainly strove to abolish. In their sacrificial system the Ph nicians had some points in common with the Israelites. The "sacrificial table of Marseilles", which, like the similar "sacrificial table of Carthage", was of Ph nician origin, mentions as sacrificial victims: steers, calves, stags, sheep, she-goats, lambs, he-goats, fawns, and fowl, tame and wild. Sick or emaciated animals were forbidden. The Ph nicians were also acquainted with holocausts (kalil), which were always supplicatory sacrifices and partial offerings, which might be sacrifices of either supplication or thanks. The chief efficacy of the sacrifice of men and animals was regarded as lying in the blood. When the victim was not entirely consumed, the sacrificers participated in a sacrificial banquet with music and dancing.
II. JEWISH SACRIFICE
(1) In General
That many general ideas and rites, which are found in pagan religions, find their place also in the Jewish sacrificial system, should excite as little surprise as the fact that revealed religion in general does not reject at all natural religion and ethics, but rather adopts them in a higher form. The ethical purity and excellence of the Jewish sacrificial system is at once seen in the circumstance that the detestable human sacrifices are spurned in the official religion of Jahweh (cf. Deut., xii, 31; xviii, 10). Abraham's trial (Gen. xxii 1 sqq.) ended with the prohibition of the slaying of Isaac, God ordering instead the sacrifice of the ram caught in the briers. Among the Children of Israel human sacrifice meant the profanation of Jahweh's name (Lev., xx, 1 sqq., etc.). The later prophets also raised their mighty voices against the disgraceful service of Moloch with its sacrifice of children. It is true that the baneful influence of pagan environment won the upper hand from the time of King Achaz to that of Josias to such an extent that in the ill-omened Valley of Hinnom near Jerusalem thousands of innocent children were sacrificed to Moloch. To this infectious pagan example, not to the spirit of the religion of Jahweh, is also to be referred the sacrifice which Jephte, in consequence of his vow, reluctantly performed by slaying his own daughter (Judges, xi, 1 sqq.). The assertion of many investigators (Ghilany, Daumer, Vatke) that even in the legitimate service of Jahweh human sacrifices occurred, is historically untenable; for, though the Mosaic Law contained the provision that, not only the firstlings of beasts and Fruits, but also the firstborn of men were due to Jahweh, it was expressly provided that these latter should be redeemed, not sacrificed. The offering of the blood of an animal instead of a human life originated in the profound idea of substitution, and has its justification in the prophetical metaphorical references to the unique vicarious sacrifice offered by Christ on Golgotha. The Israelitic blood vengeance (cherem), in accordance with which impious enemies and things were utterly exterminated (cf. Jos., vi, 21 sqq.; 1 kings, xv, 15, etc.), had absolutely nothing to do with human sacrifice. The idea of the blood vengeance originated, not as in various pagan religions in the thirst of God for human blood, but in the principle that the powers hostile to God should be removed by a bloody chastisement from the path of the Lord of life and death. The accursed were not sacrificed but removed from the face of the earth. According to Jewish tradition, sacrifice in its bloody and its unbloody form extends back to the beginning of the human race. The first and oldest sacrifice mentioned in the Bible is that of Cain and Abel (Gen. iv, 3 sq.). With sacrifice an altar was associated (Gen., xii, 7 sq.). Even in patriarchal times we meet also the sacrificial meal, especially in connexion with treaties and the conclusion of peace. The conclusion of the covenant at Mount Sinai was also effected under the auspices of a solemn sacrifice and banquet (Ex., xxiv., 5 sqq.). Subsequently Moses, as the envoy of Jahweh, elaborated the whole sacrificial system, and in the Pentateuch fixed with most scrupulous exactness the various kinds of sacrifice and their ritual. Like the whole Mosaic cult, the sacrificial system is governed by the one central idea, peculiar to the religion of Jahweh: "Be holy because I am holy" (Lev., xi, 44).
(2) Material of the Sacrifices
The general name for Jewish sacrifice was originally minchah (anaphora, donum), afterwards the special technical term for the unbloody food-offering. To the latter was opposed the bloody sacrifice (thysia, victima). According to the method of offering, sacrifices were known as korban ("bringing near") or 'õlah ("ascending"), the latter term being used especially of the holocaust (q.v.). The material of the bloody sacrifice must be taken from the personal possessions of the offerer, and must belong to the category of clean animals. Thus, on the one hand, only domestic animals (oxen, sheep, goats) from the stock of the sacrificer were allowed (Lev., xxii, 19 sqq.), and hence neither fish nor wild animals; on the other hand, all unclean animals (e. g. dogs, pigs, asses, camels) were excluded, even though they were domestic animals. Doves were about the only sort of birds that could be used. The substitution of turtle doves or young pigeons for the larger animals was allowed to the poor (Lev., v, 7; xii, 8). Concerning the sex, age, and physical condition of the animals there were also exact precepts; as a rule, they had to be free from defect, since only the best were fit for Jahweh (Lev., xxii, 20 sqq.; Mal., i, 13 sq.). The material of the unbloody sacrifices (usually additions to the bloody sacrifice or subsidiary sacrifices) was chosen from either the solid or the liquid articles of human food. The fragrant incense, the symbol of prayer ascending to God, was an exception. The sacrifice of solids (minchah) consisted partly of toasted ears of corn (or shelled grain) together with oil and incense (Lev., ii, 14 sqq.), partly of the finest wheaten flour with the same additional gifts (Lev., ii, 1 sqq.), and partly of unleavened bread (Lev., ii, 4 sqq.). Since not only leaven, but also honey produced fermentation in bread, which suggests rottenness, the use of honey was also forbidden (Lev., ii, 11; cf. 1 Cor., v, 6 sqq.). Only the bread of the first fruits, which was offered on the feast of Pentecost, and the bread added to many sacrifices of praise were leavened, and these might not be brought to the altar, but belonged to the priests (Lev., ii, 4 sqq.; vii, 13 sq., etc.). On the other hand salt was regarded as a means of purification and preservation, and was prescribed as a seasoning for all food-offerings prepared from corn (Lev., ii, 13). Consequently, among the natural productions supplied to the (later)Temple, was a vast quantity of salt, which, as "salt of Sodom" was usually obtained from the Dead Sea, and stored up in a special salt chamber (Esd., vi, 9; vii, 22; Josephus, "Antiquities", XII, iii, 3). As an integral portion of the food-offering we always find the libation (spondeion, libamen), which is never offered independently. Oil and wine were the only liquids used (cf. Gen., xxviii, 18; xxxv, 14; Num., xxviii, 7,14): the oil was used partly in the preparation of the bread, and partly burned with the other gifts on the altar; the wine was poured out before the altar. Libations of milk, such as those of the Arabs and the Ph nicians, do not occur in the Mosaic Law.
The fact that, in addition to the subsidiary sacrifices, unbloody sacrifices were also customary, has been unjustifiably contested by some Protestants in their polemics against the Sacrifice of the Mass, of which the sacrifices of food and drink were the prototypes. Passing over the oldest sacrifices of this kind in the case of Cain and Abel (see MASS, SACRIFICE OF THE), the Mosaic cult recognized the following independent sacrifices in the sanctuary:
(a) the offering of bread and wine on the showbread table; 
(b) the incense offering on the altar of incense; 
(c) the light offering in the burning lamps of the golden candle-stick. 
And in the outer court: 
(d) the daily minchah of the high-priest, which, like every other priestly minchah, had to be entirely consumed as a holocaust (Lev.,vi, 20 sqq. cf. Josephus, "Antiquit.", III, x, 7); 
(e) the bread of the first fruits on the second day of the Pasch; 
(f) the bread of the first fruits on the feast of Pentecost.
Of the independent unbloody sacrifices at least a portion was always burnt as a memorial (askara, memoriale) for Jahweh; the rest belonged to the priests, who consumed it as sacred food in the outer court (Lev., ii, 9 sq.; v, 12 sq.; vi, 16).
(3) The Rites of the Bloody Sacriflce
The ritual of the bloody sacrifice is of special importance for the deeper knowledge of Jewish sacrifice. Despite other differences, five actions were common to all the categories: the bringing forward of the victim, the imposition of hands, the slaying, the sprinkling of the blood, and the burning. The first was the leading of the victim to the altar of burnt sacrifices in the outer court of the tabernacle (or of the Temple) "before the Lord" (Ex., xxix, 42; Lev., i, 5; iii, 1; iv, 6). Then followed on the north side of the altar the imposition of hands (or, more accurately, the resting of hands on the head of the victim), by which significant gesture the sacrificer transferred to the victim his personal intention of adoration, thanksgiving, petition, and especially of atonement, If sacrifice was about to be offered for the whole community, the ancients, as the representatives of the people, performed the ceremony of the imposition of hands (Lev., iv, 15). This ceremony was omitted in the case of certain sacrifices (first fruits, tithes, the paschal lamb, doves) and in the case of bloody sacrifices performed at the instance of pagans. From the time of Alexander the Great the offering of burnt sacrifices even by Gentiles was permitted in recognition of the supremacy of foreign rulers; thus, the Roman Emperor Augustus required a daily burnt offering of two lambs and a steer in the Temple (cf. Philo, "Leg. ad Caj.," 10; Josephus, "Contra Ap.", II, vi). The withdrawal of this permission at the beginning of the Jewish War was regarded as a public rebellion against the Roman rule (cf. Josephus, "De bello jud.", II, xvii, 2). The ceremony of the imposition of hands was usually preceded by a confession of sins (Lev., xvi, 21; v, 5 sq.; Num., v, 6 sq.), which, according to Rabbinic tradition, was verbal (cf. Otho, "Lex rabbin.", 552). The third act or the slaying, which effects as speedy and complete a shedding of the blood as possible by a deep cut into the throat, had also, like the leading forward and the imposition of hands, to be performed by the sacrificer himself (Lev., i, 3 sqq.); only in the case of the offering of doves did the priest perform the slaying (Lev., i, 15). In later times, however, the slaying, skinning, and dismemberment of the larger animals were undertaken by the priests and Levites, especially when the whole people were to offer sacrifice for themselves on great festivals (II Par., xxix, 22 sqq.). The real sacrificial function began with the fourth act, the sprinkling of blood by the priest, which, according to the Law, pertained to him alone (Lev., i, 5; iii, 2; iv, 5; II Par., xxix, 23, etc.). If a layman undertook the blood-sprinkling, the sacrifice was invalid (cf. Mischna Sebachim, II, 1).
The oblation of the blood on the altar by the priest thus formed the real essence of the bloody sacrifice. This idea was indeed universal, for "everywhere from China to Ireland the blood is the chief thing, the centre of the sacrifice; in the blood lies its power" (Bähr, "Symbolik des mosaischen Kultus", II, Heidelberg, 1839, p. 62). That the act of slaying or the destruction of the victim was not the chief element, is evident from the precept that the sacrificers themselves, who were not priests, had to care for the slaying. Jewish tradition also expressly designated the priestly sprinkling of the blood on the altar as "the root and principle of the sacrifice". The explanation is given in Lev., xvii, 10 sq.: "If any man whosoever of the house of Israel, and of the strangers that sojourn among them, eat blood, I will set my face against his soul an will cut him off from among his people: Because the life of the flesh is in the blood: and I have given it to you, that you may make atonement with it upon the altar for your souls, and the blood may be for an expiation of the soul." Here the blood of the victim is declared in the clearest terms to be the means of propitiation, and the propitiation itself is associated with the application of the blood on the altar. But the propitiation for the guilt-laden soul is accomplished by the blood only in virtue of the life contained in it, which belongs to the Lord of death and life. Hence the strict prohibition of the "eating" of blood under penalty of being cut off from among the people. But inasmuch as the blood, since it bears the life of the victim, represents or symbolizes the soul or life of man, the idea of substitution finds clear expression in the sprinkling of the blood, just as it has been already expressed in the imposition of hands. But the blood obtained by the slaying exerts its expiatory power first on the altar, where the soul of the victim symbolically laden with sin comes into contact with the purifying and sanctifying power of God. The technical term for the reconciliation and remission of sin is kipper "to expiate" (Piel from the word meaning "to cover"), a verb which is connected rather with the Assyrian kuppuru (wipe off, destroy) than with the Arabic "to cover, cover up". The fifth and last act, the burning, was performed differently, according as the whole victim (holocaust) or only certain portions of it were to be consumed by fire. By the altar and the "consuming fire" (Deut., iv, 24) Jahweh symbolically appropriated, as through His Divine mouth, the sacrifices offered; this was strikingly manifested in the sacrifices of Aaron, Gedeon, and Elias (cf. Lev., ix, 24; Judges, vi, 21; III Kings, xviii, 38).
(4) Different Categories of the Bloody Sacrifices
(a) Among the various classes of bloody sacrifice, the burnt offering takes the first place. It is called both the "ascent sacrifice" ('õlah) and the "holocaust" (kâlil); Sept. holokautoma; in Philo, holokauston), because the whole victim -- with the exception of the hip muscle and the hide -- is made through fire to ascend to God in smoke and vapour (see HOLOCAUST). Although the idea of expiation was not excluded (Lev., i, 4), it retired somewhat into the background, since in the complete destruction of the victim by fire the absolute submission of man to God was to find expression. The holocaust is indeed the oldest, most frequent, and most widespread sacrifice (cf. Gen., iv, 4; viii, 20; xxii, 2 sqq.; Job., i, 5; xlii, 8). As the "ever enduring" sacrifice, it had to be offered twice daily, in the morning and in the evening (cf. Ex., xxix, 38 sqq.; Lev., vi, 9 sqq.; Num., xxviii, 3 sqq., etc.). As the sacrifice of adoration par excellence, it included in itself all other species of sacrifice. [Concerning the altar, see ALTAR (IN SCRIPTURE).]
(b) The idea of expiation received especially forcible expression in the expiatory sacrifices, of which two classes were distinguished, the sin and the guilt-offering. The distinction between these lies in the fact that the former was concerned rather with the absolution of the person from sin (expiatio), the latter rather with the making of satisfaction for the injury done (satisfactio).
Turning first to the sin-offering (sacrificium pro peccato, chattath), we find that, according to the Law, not all ethical delinquencies could be expiated by it. Excluded from expiation were all deliberate crimes or "sins with raised hand", which involved a breech of the covenant and drew upon the transgressor as punishment ejection from among the people because he had "been rebellious against the Lord" (Num., xv, 30 sq.). To such sins belonged the omission of circumcision (Gen., xvii, 14), the desecration of the Sabbath (Ex., xxxi, 14), the blaspheming of Jahweh (Lev., xxiv, 16), failure to celebrate the Pasch (Num., ix, 2 sqq.), the "eating of blood" (Lev., vii, 26 sq.), working or failure to fast on the Day of Atonement (Lev., xxiii, 21). Expiation availed only for misdeeds committed through ignorance, forgetfulness, or hastiness. The rites were determined not so much by the kind and gravity of the transgressions as by the quality of the persons for whom the sacrifice of expiation was to be offered. Thus, for the faults of the high-priest or the whole people a calf was prescribed (Lev., iv, 3; xvi, 3); for those of the prince of a tribe (Lev., iv, 23), as well as on certain festivals, a he-goat; for those of the ordinary Israelites, a she-goat or ewe lamb (Lev., iv, 28; v, 6); for purification after child-birth and certain other legal uncleannesses, turtle doves or young pigeons (Lev., xii, 6; xv, 14, 29). The last-mentioned might also be used by the poor as the substitute for one of the small cattle (Lev., v, 7; xiv, 22). The very poor, who were unable to offer even doves, might in the case of ordinary transgressions sacrifice the tenth of an ephi of flour, but without oil or incense (Lev., v, 11 sqq.). The manner of the application of the blood was different according to the various degrees of sin, and consisted, not in the mere sprinkling of the blood, but in rubbing it on the horns of the altar for burnt-offerings or the incense altar, after which the remainder of the blood was poured out at the foot of the altar. Concerning the details of this ceremony the handbooks of Biblical archæology should be consulted. The usual and best sacrificial portions of the victims (pieces of fat, kidneys, lobes of the liver) were then burned on the altar of burnt-offerings, and the remainder of the victim eaten by the priests as sacred food in the outer court of the sanctuary (Lev., vi, 18 sq.). Should any of the blood have been brought into the sanctuary, the flesh had to be brought to the ash-heap and there likewise burned (Lev., iv, 1 sqq.; vi, 24 sqq.),
The guilt-offering (sacrificium pro delicto, asham) was specially appointed for sins and transgressions demanding restitution, whether the material interests of the sanctuary or those of private persons were injured -- e.g. by misappropriating gifts to the sanctuary, defrauding one's neighbour, retaining the property of another, etc. (cf. Lev., v, 15 sqq.; vi, 2 sq.; Num., v, 6 sqq.), The material restitution was reckoned at one-fifth higher than the loss inflicted (six fifths had thus to be paid). In addition, a guilt-sacrifice had to be offered, consisting of a ram sacrificed at the north side of the altar. The blood was sprinkled in a circle around the altar, on which the fatty portions were burnt; the rest of the flesh as sacrosanct was eaten by the priests in the holy place (Lev., vii, 1 sqq.).
(c) The third class of bloody sacrifice embraced the "peace offerings" (victima pacifica, shelamim), which were sub-divided into three classes: the sacrifice of thanks or praise, the sacrifice in fulfilment of a vow, and entirely voluntary offerings. The peace sacrifices in general were distinguished by two characteristics:
(i) the remarkable ceremony of "wave" and "heave"; 
(ii) the communal sacrificial meal held in connexion with them.
All animals allowed for sacrifice (even female) might be used and, in the case of entirely "voluntary sacrifices", even such animals as were not quite without defects (Lev., xxii, 23). Until the act of sprinkling the blood the rites were the same as in the burnt-sacrifice, except that the slaying did not necessarily take place at the north side of the altar (Lev., iii, 1 sqq.; vii, 11 sqq.). The usual portions of fat had, as in the case of the sacrifice of expiation, to be burned on the altar. In the cutting up of the victim, however, the breast and the right shoulder (Sept. brachion; Vulg. armus) had to be first separately severed, and the ceremony of "wave" (tenupha) and "heave" (teruma) performed with them. According to Talmudic tradition the "wave" was performed as follows: the priest placed the breast of the victim on the hands of the offerer, and then, having placed his own hands under those of this person, moved them backward and forward in token of the reciprocity in giving and receiving between God and the offerer. With the right shoulder the same ceremony was then performed, except that the "heave" or "teruma" consisted in an upward and downward movement. The breast and shoulder used in these ceremonies fell to the share of the priests, who might consume them in a "clean place" (Lev., x, 14). They also received a loaf from the supplementary food-offering (Lev., vii, 14). The offerer assembled his friends at a common meal on the same day to consume in the vicinity of the sanctuary the flesh remaining after the sacrifice. Levitically clean guests, especially the Levites and the poor, were admitted (Deut., xvi, 11; Lev., 19 sqq.), and wine was freely drunk at this meal. Whatever remained of a sacrifice of thanksgiving or praise had to be burned on the following day; only in the case of the vowed and entirely voluntary sacrifices might the remainder be eaten on the second succeeding day, but all that thereafter remained had to be burned on the third day (Lev., vii, 15 sqq.; xix, 6 sqq.). The idea of the peace-offering centres in the Divine friendship and the participation at the Divine table, inasmuch as the offerers, as guests and table-companions, participated in a certain manner in the sacrifice to the Lord. But, on account of this Divine friendship, when all three classes of sacrifice were combined, the sacrifice of expiation usually preceded the burnt-offering, and the latter the peace-offering.
In addition to the periodical sacrifices just described, the Mosaic Law recognized other extraordinary sacrifices, which must at least be mentioned. To these belong the sacrifice offered but once on the occasion of the conclusion of the Sinaitic covenant (Ex., xxiv, 4 sqq.), those occurring at the consecration of the priests and Levites (Ex., xxix, 1 sqq.; Lev., viii; Num., viii, 5 sqq.) and certain occasional sacrifices, such as the sacrifice of purification of a healed leper (Lev., xiv, 1 sqq.), the sacrifice of the red cow (Num., xix, 1 sqq.), the sacrifice of jealousy (Num., v, 12 sqq.), and the sacrifice of the Nazirites (Num., vi, 9 sqq.). On account of its extraordinary character one might include the yearly sacrifice of the paschal lamb (Ex., xii, 3 sqq.; Deut., xvi, 1 sqq.) and that of the two he-goats on the Day of Atonement (Lev., xvi, 1 sqq.) among this class. With the appearance of the Messias, the entire Mosaic sacrificial system was, according to the view of the Rabbis, to come to an end, as in fact it did after the destruction of the Temple by Titus (A. D. 70). Concerning the sacrificial persons see PRIESTHOOD.
(5) Modern Criticism
A detailed examination of modern criticism concerning Jewish sacrifice cannot be attempted here, since the discussion involves the whole Pentateuch problem (see PENTATEUCH). What is called the "Graf-Wellhausen hypothesis" denies that the ritual legislation in the Pentateuch comes from Moses. It is claimed that the setting down of the sacrificial legislation first began in the exilic period. From the time of Moses to the Babylonian Captivity sacrifice was offered freely and without any legal compulsion, and always in connexion with a joyous sacrificial meal. The strict forms of the minutely-prescribed sacrificial rite were first established by the Priest's Code (=P), Divine authority being afterwards claimed for them by artificially projecting them into the Mosaic era. Even during the time of the Great Prophets nothing was known of a Mosaic sacrificial thora, as is proved by their disparaging remarks Concerning the worthlessness of sacrifice (cf. Is., i, 11 sqq.; Jer., vi, 19 sq.; Amos, v, 21 sqq.; Osee, viii, 11 sqq., etc.). With Ezechiel, however, a change is visible, the ritual forms of sacrifice being highly cherished as a Divine law. But it is impossible to refer this law to Moses.
We may briefly reply that the disparaging statements of the pre-exilic Prophets are no proof for the assertion that in their time there was no sacrificial law regarded as Mosaic. Like the Psalms (xl, 7 sqq.; l, 8 sqq.; lxix, 31 sq.), the Prophets emphasized only the ancient and venerable truth that Jahweh valued most highly the interior sacrifice of obedience, and rejected as worthless purely external acts without pious dispositions. He demanded of Cain the right sentiment of sacrifice (cf. Gen iv 4 sq.), and proclaimed through Samuel: "Obedience is better than sacrifices" (I Kings, xv, 22). This requirement of ethical dispositions is not equivalent to the rejection of external sacrifice. Nor can one accept the statement that Moses did not legally regulate the Jewish sacrificial system. How otherwise could he have been regarded among the Jews as the God-appointed founder of the religion of Jahweh, which is inconceivable without Divine service and sacrifice? That during the centuries after Moses the sacrificial cult underwent an internal and external development, which reached its climax in the extant priest's code, is a natural and intelligible assumption, indications of which appear in the Pentateuch itself. The whole reorganization of the cult by the Prophet Ezechiel shows that Jahweh always stood above the letter of the law, and that he was nowise bound to maintain in unalterable rigidity the olden regulations. But the changes and deviations in Ezechiel are not of such magnitude as to justify the view that not even the foundation of the sacrificial code originated with Moses. The further statement that a sacrificial meal was regularly connected with the ancient sacrifices, is an unjustifiable generalization. For the burnt-offering (holocaustum, 'õlah), with which no meal was associated, belonged to the most ancient sacrifices (cf. Gen., viii, 20), and is at least as old as the peace-offering (shelamim), which always terminated with a meal. Again, it is antecedently at least improbable that the older sacrifices always had, as is asserted, a gay and joyous character, since the need of expiation was not less, but rather more seriously felt by the Israelites than by the pagan nations of antiquity. Where there was a consciousness of sin, there must also have been anxiety for expiation.
III. CHRISTIAN SACRIFICE
Christianity knows but one sacrifice, the sacrifice which was once offered by Christ in a bloody manner on the tree of the Cross. But in order to apply to individual men in sacrificial form though a constant sacrifice the merits of redemption definitively won by the sacrifice of the Cross, the Redeemer Himself instituted the Holy Sacrifice of the Mass to be an unbloody continuation and representation of the bloody sacrifice of Calvary. Concerning this eucharistic sacrifice and its relation to the sacrifice on the Cross, see the article MASS. In view of the central position which the sacrifice of the Cross holds in the whole economy of salvation, we must briefly discuss the reality of this sacrifice.
(1) The Dogma of the Sacrifice of the Cross
The universal conviction of Christianity was expressed by the Synod of Ephesus (431), when it declared that the Incarnate Logos "offered Himself to God the Father for us for an odour of sweetness" (in Denzinger-Bannwart, "Enchiridion," n. 122), a dogma explicitly confirmed by the Council of Trent (Sess. XXII. cap. i-ii; can. ii-iv). The dogma is indeed nothing else than a clear echo of Holy Writ and tradition. If all the sacrifices of the Old Testament, and especially the bloody sacrifice, were so many types of the bloody sacrifice of the Cross (Cf. Heb., viii-x), and if the idea of vicarious atonement was present in the Mosaic bloody sacrifices, it follows immediately that the death on the Cross, as the antitype, must possess the character of a vicarious sacrifice of atonement. A striking confirmation of this reasoning is found in the pericope of Isaias concerning God's "just servant," wherein three truths are clearly expressed:
(a) the substitution of the innocent Messias for guilty mankind; 
(b) the deliverance of the guilty from sin and punishment through the suffering of the Messias; 
(c) the manner of this suffering and satisfaction through the bloody death on the Cross (cf. Is., liii, 4 sqq.).
The Messianity of the passage, which was unjustifiably contested by the Socinians and Rationalists, is proved by the express testimony of the New Testament (cf. Matt., viii, 17; Mark, xv, 28; Luke, xxii, 37; Acts, viii, 28 sqq.; 1 Peter. ii, 22 sqq.). The prophecy found its fulfilment in Christ. For, although His whole life was a continuous sacrifice, yet the sacrifice culminated in His bloody death on the Cross, as He Himself says: "He came to give His life a redemption for many" (Matt. xx, 28). Three factors are here emphasized: sacrifice, vicarious offering, and expiation. The phrase, "to give his life" (dounai ten psychen), is, as numerous parallel passages attest, a Biblical expression for sacrifice; the words, "for many" (anti pollon), express the idea of vicarious sacrifice, while the term, "redemption" (lytron), declares the object of the expiation (cf. Eph., v, 2; II Cor., v, 21). Rationalism (Socinus, Ritschl) seeks in vain to deny that St. Paul had this idea of vicarious expiation on the ground that the expression anti pollon (in the place of many) is foreign to him. For, apart from the fact that he clearly expresses in other terms the idea of substitution (cf. IL Cor., v, 15; Gal., iii, 13), his phrase "for many" (hyper pollon instead of anti pollon), taken in connexion with the idea of sacrifice current in his writings, bears the pregnant meaning "instead of many," not merely "for the advantage of many". This is clearly indicated by I Tim., ii, 6: "Who gave himself a redemption for all [antilytron hyper panton]."
As in the Old Testament the expiatory power of the sacrifice lay in the blood of the victim, so also the expiation for the forgiveness of sins is ascribed to the "Blood of the New Testament" (see MASS, SACRIFICE OF THE). There is thus nothing more precious than the Blood of Christ: ". . . you were not redeemed with corruptible things as gold and silver . . . . , but with the precious blood of Christ, as of a lamb unspotted and undefiled" (I Peter, i, 18 sq.). While the foregoing considerations refute the assertion of modern "critics" that the expiatory sacrifice of Christ was first introduced by Paul into the Gospel, it is still true that the bloody sacrifice of the Cross occupied the central position in the Pauline preaching. He speaks of the Redeemer as Him "whom God hath proposed to be a propitiation [hilasterion], through faith in his blood" (Rom., iii, 25). Referring to the types of the Old Testament, the Epistle to the Hebrews especially elaborates this idea: "For if the blood of goats and of oxen, and the ashes of a heifer being sprinkled, sanctify such as are defiled, to the cleansing of the flesh: how much more shall the blood of Christ who by the Holy Ghost offered himself unspotted unto God, cleanse our conscience from dead works" (Heb., ix, 13 sq.). With the multiplicity and variety, the inefficacy and inadequacy of the Mosaic bloody sacrifices is contrasted the uniqueness and efficacy of the sacrifice of the Cross for the forgiveness of sins (cf. Heb., ix, 28: "So also was Christ once [apax] offered to exhaust the sins of many"; x, 10: "In the which will we are sanctified by the oblation of the body [dia tes prosphoras tou somatos] of Jesus Christ once"). The bloody death on the Cross is specially characterized as a "sin offering": "But this man offering one sacrifice for sins [mian hyper amartion prosenegkas thysian], for ever sitteth on the right hand of God" (Heb., x, 12; cf. II Cor., v, 21). The "heavenly sacrifice" of Christ, the existence of which is assumed by Thalhofer, Zill, and Schoulza, cannot be deduced from the Epistle to the Hebrews. In heaven Christ no longer sacrifices Himself, but simply, through His "priestly intercession", offers the sacrifice of the Cross (Heb., vii, 25; cf. Rom., viii, 34).
While the Apostolic Fathers and the apologist Justin Martyr merely repeat the Biblical doctrine of the sacrificial death of Christ, Irenæus was the first of the early Fathers to consider the sacrifice of the Cross from the standpoint of a "vicarious satisfaction" (satisfactio vicaria); this expression, however, did not come into frequent use in ecclesiastical writings during the first ten centuries. Irenæus emphasizes the fact that only a God-Man could wash away the guilt of Adam, that Christ actually redeemed mankind by His Blood and offered "His Soul for our souls and His Flesh for our flesh" (" Adv. hær.", V, i, 1, in P. G. VII, 1121). Though Irenæus bases the redemption primarily on the Incarnation, through which our vitiated nature was restored to its original holiness (" mystical interpretation" of the Greeks), he nevertheless ascribes in a special manner to the bitter Passion of the Saviour the same effects that he ascribes to the Incarnation: viz. the making of man like unto God, the forgiveness of sin, and the annihilation of death (Adv. hær., II, xx, 3; III, xviii, 8). It was not so much "under the influence of the Græco-Oriental mysteries of expiation" (Harnack) as in close association with Paul and the Mosaic sacrificial ritual, that Origen regarded the death on the Cross in the light of the vicarious sacrifice of expiation. But, since he maintained preferentially the Biblical view of the "ransom and redemption", he was the originator of the one-sided "old patristic theory of the redemption". Incidentally ("In Matt., xvi, 8," in P. G., XIII, 1397 sqq.) he makes the rash statement that the ransom rendered on the Cross was paid to the Devil -- a view which Gregory of Nyssa later systematized. This statement was, however, repudiated by Adamantius ("De recta in Deum fide", I, xxvii, in P. G., XI, 1756 sqq.) as "the height of blasphemous folly" (polle blasphemos anoia), and was positively rejected by Gregory of Nazianzus and John of Damascus. This repulsive theory never became general in the Church, although the idea of the supposed "rights of the Devil" (erroneously derived from John, xii, 31; xiv, 30; II Cor., iv, 4; II Peter, ii, 19) survived among some ecclesiastical writers even to the time of Bede and Peter Lombard. Whatever Origen and Gregory of Nyssa say of our ransom from the Evil One, they are both clear in their statements that Christ offers the sacrifice of expiation to the Heavenly Father and not to the Devil; the redemption from the slavery of the Devil is effected by Christ through His sacrifice on the Cross. As, according to Harnack's admission, the idea of vicarious expiation "is genuine among the Latins", we may easily dispense with the testimony of Latin patristic literature. While the Greek Church adhered to the old mystical conception in connexion with the theory of ransom, the doctrine of the Redemption received a further development in the "juristic theory of satisfaction" of St. Anselm of Canterbury ("Cur Deus homo" in P. L., CLVIII, 359 sqq.); this was freed of some crudities by St. Thomas Aquinas and deepened by the "ethical theory of reconciliation". A comprehensive theory, employing dialectically all the Biblical and patristic factors, is still a desideratum in speculative theology.
(2) Theological Problems
Other difficult questions concerning the sacrifice of the Cross have been already more successfully dealt with by theologians. On account of the remarkable and unique coincidence of the priest, victim, and acceptor of the sacrifice, a first question arises as to whether Christ was victim and priest according to His Divine or according to His human nature. On the basis of the dogma of the hypostatic union the only answer is: although the God-Man or the Logos Himself was at once both priest and victim, He was both, not according to His Divine nature, but through the function of His humanity. For, since the Divine nature was absolutely incapable of suffering, it was no more possible for Christ to act as priest according to His Divine nature, than it was for God the Father or the Holy Ghost. As regards the relation between the priest and the acceptor, it is usually stated in explanation that Christ acts only as sacrificing priest, and that God the Father alone receives the sacrifice. This view is false. Even though God the Father is mentioned as the only acceptor by the Council of Trent (Sess. XXII, cap. i), this is merely an appropriation, which excludes neither the Son nor the Holy Ghost in the matter of acceptance. The acceptor of the sacrifice of the Cross is thus the offended God, or the whole Trinity, to which Christ as Logos and Son of God also belongs. One must, however, distinguish between the Divinity and the Humanity of Christ and say: while Christ as God, together with the Father and the Holy Ghost accepted His own sacrifice in expiation of the offended Deity, He offered this same sacrifice as Man vicariously to the Blessed Trinity. While this coincidence of the three functions of priest, victim, and acceptor in the same Christ may constitute a mystery, it yet contains no contradiction (cf. Augustine, "De civ. Dei", X, xx). A third problem of great importance concerns the nature of the actio sacrifica in the sacrifice of the Cross. Did the sacrificial act consist in the slaying of Christ on the Cross? This question must be answered with a decided negative; otherwise one would have to say that the function of high-priest at the sacrifice of the Cross was exercised, not by Christ, but by his torturers and their myrmidons, the Roman soldiers. In the Mosaic sacrifices also the essence of the sacrifice lay, not in the actual slaying of the victim, but in the letting, or rather in the sprinkling, of the blood. Consequently, the sacrifice of the Cross, at which Christ functions as sole priest, must likewise be referred to the free offering of His blood for us men, inasmuch as the Redeemer, while outwardly submitting to the forcible shedding of His blood by His executioners, simultaneously offered it to God in the spirit of sacrifice (cf. John, x, 17 sq.; Heb., ix, 22; I Peter, 1, 2).
IV. THEORY OF SACRIFICE
In view of the comprehensive historical material which we have gathered both from pagan practice and from the religions Divinely revealed, it is now possible to essay a scientific theory of sacrifice, the chief lines being drawn naturally from the Jewish andChristian sacrificial systems.
(1) Universality of Sacrifice
One of the specially characteristic features which the history of religions places before us is the wide diffusion, even the universality, of sacrifice among the human race. It is true that Andrew Lang ("The Making of a Religion", London, 1899) maintains the improbable view that originally the supreme, majestic, and heavenly God was as little venerated with sacrifices as He is to-day among certain tribes of Africa and Australia; that even in the Jahwehism of the Israelites the sacrificial cult was rather a degeneration than an ethico-religious advance. In agreement with this (other investigators add) is the fact that in many features the Mosaic sacrificial ritual was simply borrowed from the pagan ritual of the Egyptians, Babylonians, and other Semitic peoples. It is remarkable also that many Fathers of the Church (e. g. Chrysostom) and Scholastics, and among the Jews, Maimonides represented the Mosaic sacrifices as merely a concession which God made to the weakness of the Jewish character in order to restrain the Chosen People from the horrors of bloody sacrifice to idols.. This one-sided view, however, cannot be maintained before the bar of the history or the psychology of religion. Nothing is psychologically so intelligible as the derivation of sacrifice from the naturally religious heart of man, and the history of all peoples similarly proves that scarcely a single religion has ever existed or exists to-day without Some sacrifice. A religion entirely without sacrifice seems almost a psychological impossibility, and is at least unnatural. It is the complete want of sacrifice among some African and Australian tribes, rather than the numerous sacrifices of Mosaism, that has resulted from degeneration. Had God conceded the bloody sacrifices simply on account of the weakness of the Israelites, as above asserted, He would have promoted, rather than checked, the spread of pagan idolatry, especially if the sacrificial ritual were also taken from pagan religions. Here as elsewhere parallels in other religions prove no borrowing, unless such is supported by strict historical evidence, and even the actual borrowings may in their new home have been inspired with an entirely new spirit. The adoption of the substance of paganism into Mosaism is disproved especially by the anti-pagan and unique idea of holiness with which the whole Jewish cult is stamped (cf. Lev., xi, 44), and which shows the sacrificial thora as of one piece. A later editor could never have imprinted the stamp of holiness on a ritual composed of pagan fragments without the pure paganism peeping through the seams and joinings. One must therefore, both before and after the Priest's Code (save for later additions and accommodations to new circumstances) regard the sacrificial thora as truly Mosaic, and see in them the expression not only of human nature, but also of the Divine will. A remarkable exception from the general rule is Islamism, which knows neither sacrifice nor priest; sacrifice is replaced by a strict ritual of prayer, with which religious ablutions and almsgiving are associated. Again, while genuine Buddhism rejects sacrifice, this rule was far from obtaining in practice, for Lamaism in Tibet has sacrifices for the dead, and the average Buddhist of the people offers unbloody sacrifices to his buddha. The Hindu offers flowers, oil, food, and incense to his idols, and slays victims to the god Shiva and his spouse. And not even the believing Protestant is without a sacrifice, since, in spite of his rejection of the Mass, he at least recognizes Christ's death on the Cross as the great sacrifice of Christianity.
(2) Species of Sacrifice
The two chief kinds of sacrifice, the bloody and the unbloody, were suggested to mankind by nature itself, and were thus known in the earliest times. To which of the two historical priority is to be conceded, can scarcely be decided. For the greater antiquity of the unbloody sacrifice equally good grounds can be offered as for that of the bloody sacrifice. The earliest historical mentions of sacrifice found in the Bible would make them coeval, for Cain as the husband-man offered the fruits of the field, while his brother Abel as the shepherd offered bloody victims (Gen., iv, 3 sq.). As regards pagan religions, many historians of religion plead for the priority of the unbloody sacrifice. Porphyrius and Theophrastus also expressed the view that the first sacrifices consisted of plants and flowers, which were burned in honour of the Deity. The soma-haoma, a drink-offering common to both Indian Vedism and Iranian Parseeism, must be dated back to primeval times, when the Indians and the Iranians still formed one great people. How the Indians came to offer their very ancient horse sacrifice is unknown. It is a mere surmise to suppose that perhaps the general transition from a vegetable to a flesh diet, as related by Noe (cf. Gen., ix, 3 sqq.), occasioned the rise of animal sacrifices. The rare occurrence of slaying an animal was turned into a festival, which was celebrated with sacrifices. Among the earliest Hebrews sebach (bloody sacrifice) was a "slaying festival", with which bloody sacrifice was inseparably associated. The introduction of bloody sacrifices among the Iranians is more easily explained, since, especially in Zoroastrianism, it was esteemed a great merit to destroy the harmful animals belonging to the wicked god Ahriman, and eventually to sacrifice them to the good god Ormuzd. Further than surmises, however, we are unable to go. That the unbloody sacrifice was practised among the ancient Greeks, classical archæologists maintain with good reason, arguing that in Homer the word thyein (Lat. suffire) did not mean "to slay" or "to offer as a bloody sacrifice" (as it did in post-Homeric Greek), but rather to "offer a smoking sacrifice" (incense). It is not impossible that even the cruel and voluptuous cults of Anterior Asia also offered at first only vegetable sacrifices, since the fundamental idea of their religion, the death and renascence of nature, is expressed most evidently and impressively in the plant world. All this is however purely hypothetical. The observation that human sacrifice once extended over the whole earth, leaves room also for the supposition that the bloody sacrifice in the form of slaughtered men claims chronological priority, the hideous custom being replaced, as civilization advanced, by the sacrifice of animals. But among many peoples (e. g. the Chanaanites, Ph nicians, and the ancient Mexicans) not even the possession of a high culture succeeded in abolishing the detestable human sacrifices. But, whatever view may be taken of the priority question, it is undoubted that both the bloody and the unbloody sacrifices reach back to prehistoric times.
Not without its significance for the scientific idea of sacrifice is the fact that the material of the bloody and unbloody sacrifices was regularly taken from things used as food and drink, and indeed from the best of these commodities. This very general circumstance affords evidence that the sacrificial gift must be taken from the belongings of the sacrificer and must be associated, as a means of sustenance, with his physical life. The independent sacrifice of incense alone requires another explanation; this is supplied by the fragrant odour, which symbolizes either the sweetness of the ascending offering of prayer or the gracious acceptance of the sacrifice by the Deity. The bloody sacrifice, on account of its symbolical connexion with the life of man, was especially expressive of complete self-oblation to the Divinity. In the cruder views of naive natural man, the ascending odour of the incense offering soothed the olfactory organs of the gods. Especially crude was this unworthy materializing of sacrifice in Indian Vedism (the soma drink) and in the Babylonian story of the Flood, where it is said: "The gods suck in the fragrant odour; like flies, the gods gathered over the sacrificer." Even the Old Testament expression, "a sweet savour for God" (odor suavitatis), was originally an accommodation to the ingenuous ideas of the uncultured nomadic people (cf. Gen., viii, 21; Lev., i, 17, etc.), an anthro-pomorphism which was ever more clearly recognized as such according as the Israelites progressed in their ethical refinement of the idea of God. Not on the greatness or material worth of the sacrificial gifts should store be laid, since Jahweh was above necessity, but on the true sentiment of sacrifice, without which, as declared by the Prophets (cf. Is., i, 11 sqq.; Osee, iv, 5; Mal., i, 10), all external sacrifices were not only worthless, but even reprehensible.
(3) Rites of Sacrifice
While sacrifice itself originates spontaneously in the natural prompting of religious-minded man, the particular rites, dependent on law and custom, display a manifold variety at different times and places. Among the different peoples the ceremonial of sacrifice offers indeed a very variegated picture. If we emphasize only that which was general and common to all, the simplest sacrificial rite consists in the mere exposition of the gifts in a holy place, as for example the show-bread (panis propositionis) of the Israelites and Babylonians, or the votive offerings (anathemata) of the Greeks. Frequently the idea of entertaining the gods or the dead is evidently associated with the offering of food and drink, e. g. among the Indians, Egyptians, and Greeks. Even in the oldest history of Israel this idea of entertainment, although spiritualized, is perceptible (Judges, vi, 17 sqq.; xiii, 15 sqq.). As true sacrifices in the strict sense were regarded only those in which a real alteration was effected in the sacrificial gift at the time of offering it. By this immutation the gifts were not only withdrawn from all profane usage, but were also completely given over to the service and possession of God or the gods. With this object in view edibles or sacrificial victims were either completely or partly burned, while libations were poured out as drink offerings. The earliest form seems to have been the whole or burnt-offering (holocaust). While only special portions of the victims (for the most part the best portions) were burned, the remainder of the flesh was regarded as holy sacrificial food, and was eaten either by the priests or by the offerers in a holy place (or even at home) with the idea of entering into communion. The chief element in the sacrifice, however, was not the sacrificial meal, but rather the sprinkling of the blood, which, as the bearer of life, was clearly intended in many religions to represent man himself. This idea of substitution is seen with overwhelming clearness in the sacrifice of Christ on the Cross. Among all peoples the sacrifice, as the chief and most perfect function of religion, was surrounded with the greatest pomp and solemnity; the celebration was usually of a light and joyous character, especially in the case of the sacrifices of praise, petition, and thanksgiving. With joyous heart man consecrated himself to the Deity through the medium of the gifts he offered. External adornment, music, song, prayer, and dance heightened the festive joy. On the other hand the expiatory sacrifice was of a serious character, whether it was intended to atone for misdeeds or to avert misfortune. Not every private person was competent to offer sacrifice; this function pertained only to certain persons or priests, whose office was immediately connected with the sacrifices. In the earliest time the head of the family or tribe performed the functions of priest -- in ancient Egypt the king, as even to-day the emperor in China (see PRIESTHOOD). Sacrifice and altar (q.v.) are, like sacrifice and priest, correlative terms. Originally the altar consisted of a single stone, which by consecration became the dwelling of God (cf. Gen., xii, 7 sq.; xiii, 4; xxviii, 18 sqq.). Among many peoples the place of sacrifice was either the house (for private sacrifices) or the open air (for public sacrifices). In the latter case specially selected places (trees, groves, heights) in an elevated position were preferred for sacrifice. Among the Romans altar and hearth (ara et focus) were regarded as indispensable requisites for sacrifice.
(4) Origin of Sacrifice
Since sacrifice is a regular concomitant of every religion, sacrifice must, according to the law of causality, have originated simultaneously with religion. Consequently, sacrifice is as old as religion itself. It is evident that the nature of the explanation given of sacrifice will depend on the views one takes of the origin of religion in general.
(a) Widely held to-day is the theory of evolution, which, in accordance with the principles of Darwin, endeavours to trace the origin of religion from the degraded stage of the half-animal, religionless primeval man, and its gradual development to higher forms. The scheme of development is naturally different according to the personal standpoint of the investigator. As the starting-point for the comparative study of the lowest religious forms is usually taken the uncivilized savage of to-day, the true portrait of the primeval man (Lubbock, Tyler, etc.). An attempt is made to construct an ascending scale from the crudest Fetichism to naturalistic Polytheism, from which develops ethical Monotheism, as the highest and purest product. Until recently the Animism (q, v.) proposed by Tylor was the prevalent theory; this traced religion from the ancient worship of souls, ghosts, spirits of ancestors, etc. (under the influence of fear). At this original stage sacrifice had no other purpose than the feeding and entertaining of these deified beings, or their appeasement and conciliation, if hostile dispositions were ascribed to them (demons). In recent times this explanation, once honoured as dogma in the history of religions, is most vigorously combated by the experts themselves as untenable. It has been recognized that Animism and the kindred Fetichism and Totemism represent only secondary elements of many nature-religions, not the essence. "In any case," says Chantepie de la Saussaye, "a purely animistic basis of religion can nowhere be shown" ("Lehrbuch der Religionsgeschichte", I, Tübingen, 1905, p. 12). But if the origin of the idea of God cannot be explained from Animism, entertainment cannot have been the original idea of sacrifice, especially since, according to the most recent investigations, the primeval religions seem to converge rather towards Monotheism. Just as in the consciousness of all sacrificing peoples the gods remained sublime above souls, spirits, and demons, sacrifice as a religious gift far transcended food and drink. But, wherever the gods are represented as companions at the banquet, there always appeared the right idea, that by his participation in the sacrificial gifts man enters into communion with the gods, and (e. g. in the case of the ancient Indian soma drink) even partakes of divine strength. The obscuring of this idea by anthropomorphic errors, fostered by priestly deceit, did indeed here and there lead to the one-sided "feeding of the gods" (cf. Dan., xiv, 2 sqq.), but this may by no means be regarded as a primitive institution, Animism (q. v.) is most successfully refuted by Andrew Lang ('The Making of a Religion", London, 1898).
(b) A second naturalistic explanation, which may be called the "social theory", derives religion from social instincts and accordingly sacrifice from the communal meal which was established to strengthen and seal in religious manner the tribal community. These communal meals are supposed to have given the first impulse to sacrifice. These fundamental thoughts may be developed in several ways. As Totemism, in addition to its religious, has also a distinctly social element, and in this respect is on a far higher level than Animism, some authors (especially W. Robertson Smith, "The Religion of the Semites", London, 1894) believe that the origin of animal sacrifices can be traced back to Totemism. When the different clans or divisions of a tribe partook at the communal meal of the sacred animal (totem) which represented their god and ancestors, they believed that by this meal they participated in the divine life of the animal itself. Sacrifice in the sense of offering gifts to the Deity, the symbolic replacing of human life by an animal, the idea of expiation, etc., are declared to belong to a much later period of the history of sacrifice. Originally the gifts of cereals had rather the character of a tribute due to the gods, and this idea was later transferred to the animal sacrifices. It is however very questionable whether this totemistic theory, notwithstanding some excellent suggestions, entirely meets the facts. Certainly the social force of religion and its significance in the formation of communities should not be underestimated; but, apart from the fact that Totemism is not, any more than Animism, an explanation of the origin of religion, the hypothesis is contradicted by the certain fact that in the earliest epoch the whole or burnt offering existed side by side with the communal meal, the former being equally old, if not older than the latter. In the consciousness of the peoples the sacrificial meal constituted not so much an element of the sacrifice, as the participation, confirmation, and completion of the same. On the same ground what is called the "banquet theory" of the late Bishop Bellord must also be rejected; this theory refers the essence of the sacrifice to the meal, and declares a sacrifice without a meal impossible (cf. The Ecclesiastical Review, XXXIII, 1905, pp. 1 sqq., 258 sqq.). This theory is not in accordance with the facts; for, as it is compelled to refer the essence of the Sacrifice of the Mass solely to the priest's communion, instead of to the twofold transubstantiation, the truth of the sacrifice of the Cross can be maintained only on the forced and false supposition that the Last Supper in its organic connexion with the Crucifixion imprinted on the latter its sacrificial character. (For further particulars, see MASS, SACRIFICE OF THE.)
(c) So far as we may gather from revelation, the most natural and probable view seems to be that sacrifice originated in the positive command of God, since, by the original revelation in Paradise, the whole religion of mankind appears to have been established in advance on a supernatural basis. The Greek legend of the invention of sacrifice by Prometheus and the giant Chiron, together with similar legends of Asiatic religions, might be interpreted as reminiscences of the Divine origin of sacrifice. The positive command to sacrifice might even after the Fall have been preserved by tradition among the descendants of Adam, and thus spread among the pagan nations of all lands. The idolatrous deviations from the paradisaic idea of sacrifice would thus appear as regrettable errors, which, however, would not be more difficult to explain than the general fall of the human race. But, however plausible and probable this hypothesis may be, it is unprovable, and indeed unnecessary for the explanation of sacrifice. Regarding sacrifice in Paradise the Bible gives us no information; for the explanation of "eating of the Tree of Life" as a sacramental food offering is a later theologumenon which the acuteness of theologians, following Augustine's lead, has devised. But without recurring to a Divine ordinance, the origin of sacrifice may easily be explained by purely psychological motives. In consideration of the relation of sonship between man and God, which was felt more deeply in primitive times than subsequently, the only evidence of sincere inner adoration that the creature could give was by sacrificing some of his own possessions, thus visibly expressing his absolute submission to the Divine Majesty. Nor was it less in keeping with the inner promptings of man to declare his gratitude to God by gifts offered in return for benefits received, and to give through the medium of sacrificial presents expression to his petitions for new favours. Finally, the sinner might hope to free himself of the oppressive consciousness of guilt, when in the spirit of contrition he had to the best of his ability repaired the wrong done to the Divinity. The more childlike and ingenuous the conception of God formed by primitive man, the more natural and easy was for him the introduction of sacrifice. A truly good child offers little gifts to his parents, though he does not know what they will do with them. The psychological theory thus seems to offer the best explanation of the origin of sacrifice.
(5) Object of Sacrifice
As its "metaphysical form", the object first gives sacrifice its full spiritual content, and quickens the external rites with a living soul. The developed pagan religions agree with revealed religion in the idea that sacrifice is intended to give symbolical expression to man's complete surrender of himself into the hands of the Supreme God in order to obtain communion with Him. In the recognition of the absolute supremacy of God lies the juridical, and in the correlative absolute subjection to God the ethical side of sacrifice. In both moments the latreutic character of the sacrifice stands out clearly, since to God alone, as the First Cause (Causa prima) and the Last End (Finis ultimus) of all things, may sacrifice be offered. Even the idolatrous sacrifices of pagans did not entirely lose sight of this fundamental idea, since they esteemed their idols as gods. Even sacrifices of thanksgiving and petition never exclude this essential latreutic feature, since they concern thanksgivings and petitions to the ever-adorable Divinity. From our sinful condition arises the fourth object of sacrifice, i. e. the appeasing of the Divine anger. The fourfold object of sacrifice supplies an immediate explanation of the four kinds of sacrifice (cf. St. Thomas, I-II, Q. cii, a. 3). With the sentiments of sacrifice incorporated in these objects is closely connected the high importance of prayer, which accompanies the rite of sacrifice in all the higher religions; Grimm thus simply declares: "Sacrifice is only a prayer offered with gifts." Where we are to seek the culminating point of the sacrificial act (actio sacrifica), in which the object of sacrifice is especially expressed, is the most freely debated question, and concerning it the theorists are not in agreement. While some see the culmination of the sacrifice in the real alteration (immutatio), and especially in the destruction of the gift, others refer the essence of the sacrificial act to the external oblation of the gift, after it has been subjected to any change whatsoever; a third, but not very numerous party make the sacrificial meal the chief element. This last view has already been set aside as untenable. That the meal is not essential is likewise shown by numerous sacrifices, with which no meal is associated (e. g. the primitive burnt-sacrifice, and the sacrifice of the Cross). Again, the importance of the blood, which as a means of nourishment was avoided, spurned by, and even forbidden to the Jews, finds no expression in the banquet-theory. That the destruction of the gift (especially the slaying) cannot constitute the essence of the sacrifice is clear from the fact that the sprinkling of the blood (aspersio sanguinis) was regarded as the culmination, and the killing as only the preparation for the real sacrificial act. In fact the "destruction theory", settled in Catholic theology since the time of Vasquez and Bellarmine, harmonizes neither with the historical pagan conception of sacrifice nor with the essence of the sacrifice of Christ on the Cross, nor finally with the fundamental ideas of the Mosaic cult. The destruction is at most the material, and the oblation the formal element of the sacrifice. Consequently, the idea of sacrifice lies in the self-surrender of man to God, not with the object of (symbolical) self-destruction, but of final transformation, glorification, and deification. Wherever a meal is associated with the sacrifice, this signifies merely the confirmation and certification of the communion with God, already existing or reacquired by expiation. We may thus define sacrifice as the external oblation to God by an authorized minister of a sense-perceptible object, either through its destruction or at least its real transformation, in acknowledgement of God's supreme dominion and for the appeasing of His wrath. In so far as this definition refers to the sacrifice of the Mass, see SACRIFICE OF THE MASS.
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Sacrifice of the Mass[[@Headword:Sacrifice of the Mass]]

Sacrifice of the Mass
The word Mass (missa) first established itself as the general designation for the Eucharistic Sacrifice in the West after the time of Pope Gregory the Great (d. 604), the early Church having used the expression the "breaking of bread" (fractio panis) or "liturgy" (Acts 13:2, leitourgountes); the Greek Church has employed the latter name for almost sixteen centuries. There were current in the early days of Christianity other terms;
· "The Lord's Supper" (coena dominica),
· the "Sacrifice" (prosphora, oblatio),
· "the gathering together" (synaxis, congregatio),
· "the Mysteries", and
· (since Augustine), "the Sacrament of the Altar".
With the name "Love Feast" (agape) the idea of the sacrifice of the Mass was not necessarily connected. Etymologically, the word missa is neither (as Baronius states) from a Hebrew word, nor from the Greek mysis, but is simply derived from missio, just asoblata is derived from oblatio, collecta from collectio, and ulta from ultio. The reference was however not to a Divine "mission", but simply to a "dismissal" (dimissio) as was also customary in the Greek rite (cf. "Canon. Apost.", VIII, xv: apolyesthe en eirene), and as is still echoed in the phrase Ite missa est. This solemn form of leave-taking was not introduced by the Church as something new, but was adopted from the ordinary language of the day, as is shown by Bishop Avitus of Vienne as late as A.D. 500 (Ep. 1 in P.L., LIX, 199):
In churches and in the emperor's or the prefect's courts, Missa est is said when the people are released from attendance.
In the sense of "dismissal", or rather "close of prayer", missa is used in the celebrated "Peregrinatio Silvae" at least seventy times (Corpus scriptor. eccles. latinor., XXXVIII, 366 sq.) and Rule of St. Benedict places after Hours, Vespers, Compline, the regular formula: Et missae fiant (prayers are ended). Popular speech gradually applied the ritual of dismissal, as it was expressed in both the Mass of the Catechumens and the Mass of the Faithful, by synecdoche to the entire Eucharistic Sacrifice, the whole being named after the part. The first certain trace of such an application is found in Ambrose (Ep. xx, 4, in P. L. XVI, 995). We will use the word in this sense in our consideration of the Mass in its existence, essence, and causality.
I. THE EXISTENCE OF THE MASS
Before dealing with the proofs of revelation afforded by the Bible and tradition, certain preliminary points must first be decided. Of these the most important is that the Church intends the Mass to be regarded as a "true and proper sacrifice", and will not tolerate the idea that the sacrifice is identical with Holy Communion. That is the sense of a clause from the Council of Trent (Sess. XXII, can. 1): "If any one saith that in the Mass a true and proper sacrifice is not offered to God; or, that to be offered is nothing else but that Christ is given us to eat; let him be anathema" (Denzinger, "Enchir.", 10th ed. 1908, n. 948). When Leo XIII in the dogmatic Bull "Apostolicae Curae" of 13 Sept., 1896, based the invalidity of the Anglican form of consecration on the fact among others, that in the consecrating formula of Edward VI (that is, since 1549) there is nowhere an unambiguous declaration regarding the Sacrifice of the Mass, the Anglican archbishops answered with some irritation: "First, we offer the Sacrifice of praise and thanksgiving; next, we plead and represent before the Father the Sacrifice of the Cross . . . and, lastly, we offer the Sacrifice of ourselves to the Creator of all things, which we have already signified by the oblation of His creatures. This whole action, in which the people has necessarily to take part with the priest, we are accustomed to call the communion the Eucharistic Sacrifice". In regard to this last contention, Bishop Hedley of Newport declared his belief that not one Anglican in a thousand is accustomed, to call the communion the "Eucharistic Sacrifice." But even if they were all so accustomed, they would have to interpret the terms in the sense of the thirty-nine Articles, which deny both the Real Presence and the sacrifical power of the priest, and thus admit a sacrifice in an unreal or figurative sense only. Leo XIII, on the other hand, in union with the whole Christian past, had in mind in the above-mentioned Bull nothing else than the Eucharistic "Sacrifice of the true Body and Blood of Christ" on the altar. This Sacrifice is certainly not identical with the Anglican form of celebration.
The simple fact that numerous heretics, such as Wyclif and Luther, repudiated the Mass as "idolatry", while retaining the Sacrament of the true Body and Blood of Christ, proves that the Sacrament of the Eucharist is something essentially different from the Sacrifice of the Mass. In truth, the Eucharist performs at once two functions: that of a sacrament and that of a sacrifice. Though the inseparableness of the two is most clearly seen in the fact that the consecrating sacrificial powers of the priest coincide, and consequently that the sacrament is produced only in and through the Mass, the real difference between them is shown in that the sacrament is intended privately for the sanctification of the soul, whereas the sacrifice serves primarily to glorify God by adoration, thanksgiving, prayer, and expiation. The recipient of the one is God, who receives the sacrifice of His only-begotten Son; of the other, man, who receives the sacrament for his own good. Furthermore, the unbloody Sacrifice of the Eucharistic Christ is in its nature a transient action, while the Sacrament of the Altar continues as something permanent after the sacrifice, and can even be preserved in monstrance and ciborium. Finally, this difference also deserves mention: communion under one form only is the reception of the whole sacrament, whereas, without the use of the two forms of bread and wine (the symbolic separation of the Body and Blood), the mystical slaying of the victim, and therefore the Sacrifice of the Mass, does not take place.
The definition of the Council of Trent supposes as self-evident the proposition that, along with the "true and real Sacrifice of the Mass", there can be and are in Christendom figurative and unreal sacrifices of various kinds, such as prayers of praise and thanksgiving, alms, mortification, obedience, and works of penance. Such offerings are often referred to in Holy Scripture, e.g. in Ecclus., xxxv, 4: "All he that doth mercy offereth sacrifice"; and in Ps. cxl, 2: "Let my prayer be directed as incense in thy sight, the lifting up of my hands as evening sacrifice." These figurative offerings, however, necessarily presuppose the real and true offering, just as a picture presupposes its subject and a portrait its original. The Biblical metaphors -- a "sacrifice of jubilation" (Ps. xxvi, 6), the "calves of our lips (Osee, xiv, 3), the "sacrifice of praise" (Heb., xiii, 15) -- expressions which apply sacrificial terms to sacrifice (hostia, thysia). That there was such a sacrifice, the whole sacrificial system of the Old Law bears witness. It is true that we may and must recognize with St. Thomas (II-II:85:3), as the principale sacrificium the sacrificial intent which, embodied in the spirit of prayer, inspires and animates the external offerings as the body animates the soul, and without which even the most perfect offering has neither worth nor effect before God. Hence, the holy psalmist says: "For if thou hadst desired sacrifice, I would indeed have given it: with burnt-offerings thou wilt not be delighted. A sacrifice to God is an afflicted spirit" (Ps. I, 18 sq.). This indispensable requirement of an internal sacrifice, however, by no means makes the external sacrifice superfluous in Christianity; indeed, without a perpetual oblation deriving its value from the sacrifice once offered on the Cross, Christianity, the perfect religion, would be inferior not only to the Old Testament, but even to the poorest form of natural religion. Since sacrifice is thus essential to religion, it is all the more necessary for Christianity, which cannot otherwise fulfil its duty of showing outward honour to God in the most perfect way. Thus, the Church, as the mystical Christ, desires and must have her own permanent sacrifice, which surely cannot be either an independent addition to that of Golgotha or its intrinsic complement; it can only be the one self-same sacrifice of the Cross, whose fruits, by an unbloody offering, are daily made available for believers and unbelievers and sacrificially applied to them.
If the Mass is to be a true sacrifice in the literal sense, it must realize the philosophical conception of sacrifice. Thus the last preliminary question arises: What is a sacrifice in the proper sense of the term? Without attempting to state and establish a comprehensive theory of sacrifice, it will suffice to show that, according to the comparative history of religions, four things are necessary to a sacrifice:
· a sacrificial gift (res oblata),
· a sacrificing minister (minister legitimus),
· a sacrificial action (actio sacrificica), and
· a sacrificial end or object (finis sacrificii).
In contrast with sacrifices in the figurative or less proper sense, the sacrificial gift must exist in physical substance, and must be really or virtually destroyed (animals slain, libations poured out, other things rendered unfit for ordinary uses), or at least really transformed, at a fixed place of sacrifice (ara, altare), and offered up to God. As regards the person offering, it is not permitted that any and every individual should offer sacrifice on his own account. In the revealed religion, as in nearly all heathen religions, only a qualified person (usually called priest, sacerdos, lereus), who has been given the power by commission or vocation, may offer up sacrifice in the name of the community. After Moses, the priests authorized by law in the Old Testament belonged to the tribe of Levi, and more especially to the house of Aaron (Heb., v, 4). But, since Christ Himself received and exercised His high priesthood, not by the arrogation of authority but in virtue of a Divine call, there is still greater need that priests who represent Him should receive power and authority through the Sacrament of Holy Orders to offer up the sublime Sacrifice of the New Law. Sacrifice reaches its outward culmination in the sacrificial act, in which we have to distinguish between the proximate matter and the real form. The form lies, not in the real transformation or complete destruction of the sacrificial gift, but rather in its sacrificial oblation, in whatever way it may be transformed. Even where a real destruction took place, as in the sacrificial slayings of the Old Testament, the act of destroying was performed by the servants of the Temple, whereas the proper oblation, consisting in the "spilling of blood" (aspersio sanguinis), was the exclusive function of the priests. Thus the real form of the Sacrifice of the Cross consisted neither in the killing of Christ by the Roman soldiers nor in an imaginary self-destruction on the part of Jesus, but in His voluntary surrender of His blood shed by another's hand, and in His offering of His life for the sins of the world. Consequently, the destruction or transformation constitutes at most the proximate matter; the sacrificial oblation, on the other hand, is the physical form of the sacrifice. Finally, the object of the sacrifice, as significant of its meaning, lifts the external offering beyond any mere mechanical action into the sphere of the spiritual and Divine. The object is the soul of the sacrifice, and, in a certain sense, its "metaphysicial form". In all religions we find, as the essential idea of sacrifice, a complete surrender to God for the purpose of union with Him; and to this idea there is added, on the part of those who are in sin, the desire for pardon and reconcillation. Hence at once arises the distinction between sacrifices of praise and expiation (sacrificium latreuticum et propitiatorium), and sacrifices of thanksgiving and petition (sacrificium eucharisticum et impetratorium); hence also the obvious inference that under pain of idolatry, sacrifice is to be offered to God alone as the begining and end of all things. Rightly does St. Augustine remark (De civit. Dei, X, iv): "Who ever thought of offering sacrifice except to one whom he either knew, or thought, or imagined to be God?".
If then we combine the four constituent ideas in a definition, we may say: "Sacrifice is the external oblation to God by an authorized minister of a sense-perceptible object, either through its destruction or at least through its real transformation, in acknowledgement of God's supreme dominion and of the appeasing of His wrath." We shall demonstrate the applicability of this definition to the Mass in the section devoted to the nature of the sacrifice, after settling the question of its existence.
A. Scriptural Proof
It is a notable fact that the Divine institution of the Mass can be established, one might almost say, with greater certainty by means of the Old Testament than by means of the New.
1. Old Testament
The Old Testament prophecies are recorded partly in types, partly in words. Following the precedent of many Fathers of the Church (see Bellarmine, "De Euchar.", v, 6), the Council of Trent especially (Sess. XXII, cap. i) laid stress on the prophetical relation that undoubtedly exists between the offering of bread and wine by Melchisedech and the Last Supper of Jesus. The occurrence was briefly as follows: After Abraham (then still called "Abram") with his armed men had rescued his nephew Lot from the four hostile kings who had fallen on him and robbed him, Melchisedech, King of Salem (Jerusalem), "bringing forth [proferens] bread and wine for he was a priest of the Most High God, blessed him [Abraham] and said: Blessed be Abram by the Most High God . . . And he [Abraham] gave him the tithes of all" (Gen., xiv, 18-20). Catholic theologians (with very few exceptions) have from the beginning rightly emphasized the circumstance that Melchisedech brought out bread and wine, not merely to provide refreshment for Abram's followers wearied after the battle, for they were well supplied with provisions out of the booty they had taken (Gen., xiv, 11, 16), but to present bread and wine as food-offerings to Almighty God. Not as a host, but as "priest of the Most High God", he brought forth bread and wine, blessed Abraham, and received the tithes from him. In fact, the very reason for his "bringing forth bread and wine" is expressly stated to have been his priesthood: "for he was a priest". Hence, proferre must necessarily becomeofferre, even if it were true that the Hiphil word is not an hieratic sacrificial term; but even this is not quite certain (cf. Judges vi, 18 sq.). Accordingly, Melchisedech made a real food-offering of bread and wine.
Now it is the express teaching of Scripture that Christ is "a priest for ever according to the order [kata ten taxin] of Melchisedech" (Ps. cix, 4; Heb., v, 5 sq; vii, 1 sqq ). Christ, however, in no way resembled his priestly prototype in His bloody sacrifice on the Cross, but only and solely at His Last Supper. On that occasion He likewise made an unbloody food-offering, only that, as Antitype, He accomplished something more than a mere oblation of bread and wine, namely the sacrifice of His Body and Blood under the mere forms of bread and wine. Otherwise, the shadows cast before by the "good things to come" would have been more perfect than the things themselves, and the antitype at any rate no richer in reality than the type. Since the Mass is nothing else than a continual repetition, commanded by Christ Himself, of the Sacrifice accomplished at the Last Supper, it follows that the Sacrifice of the Mass partakes of the New testament fulfilment of the prophecy of Melchisedech. (Concerning the Paschal Lamb as the second type of the Mass, see Bellarmine, "De Euchar.", V, vii; cf. also von Cichowski, "Das altestamentl. Pascha in seinem Verhaltnis zum Opfer Christi", Munich, 1849.)
Passing over the more or less distinct references to the Mass in other prophets (Ps. xxi, 27 sqq., Is., lxvi, 18 sqq.), the best and clearest prediction concerning the Mass is undoubtedly that of Malachias, who makes a threatening announcement to the Levite priests in the name of God: "I have no pleasure in you, saith the Lord of hosts: and I will not receive a gift of your hand. For from the rising of the sun even to the down, my name is great among the Gentiles [heathens, non-Jews], and in every place there is sacrifice, and there is offered to my name a clean oblation: for my name is great among Gentiles, saith the Lord of hosts" (Mal., i, 10-11). According to the unanimous interpretation of the Fathers of the Church (see Petavius, "De incarn.", xii, 12), the prophet here foretells the everlasting Sacrifice of the New Dispensation. For he declares that these two things will certainly come to pass:
· The abolition of all Levitical sacrifices, and
· the institution of an entirely new sacrifice.
As God's determination to do away with the sacrifices of the Levites is adhered to consistently throughout the denunciation, the essential thing is to specify correctly the sort of sacrifice that is promised in their stead. In regard to this, the following propositions have to be established:
· that the new sacrifice is to come about in the days of the Messiah;
· that it is to be a true and real sacrifice, and
· that it does not coincide formally with the Sacrifice of the Cross.
It is easy to show that the sacrifice referred to by Malachias did not signify a sacrifice of his time, but was rather to be a future sacrifice belonging to the age of the Messiah. For though the Hebrew participles of the original can be translated by the present tense (there is sacrifice; it is offered), the mere universality of the new sacrifice -- "from the rising to the setting", "in every place", even "among the Gentiles", i.e. heathen (non-Jewish) peoples -- is irrefragable proof that the prophet beheld as present an event of the future. Wherever Jahwe speaks, as in this case, of His glorification by the "heathen", He can, according to Old Testament teaching (Ps. xxi, 28; lxxi, 10 sqq.; Is., xi, 9; xlix, 6; lx 9, lxvi, 18 sqq.; Amos, ix, 12; Mich., iv. 2. etc.) have in mind only the kingdom of the Messiah or the future Church of Christ; every other explanation is shattered by the text. Least of all could a new sacrifice in the time of the prophet himself be thought of. Nor could there be any idea of is a sacrifice among the genuine heathens, as Hitzig has suggested, for the sacrifices of the heathen, associated with idolatry and impurity, are unclean and displeasing to God (I Cor., x, 20). Again, it could not be a sacrifice of the dispersed Jews (Diaspora), for apart from the fact that the existence of such sacrifices in the Diaspora is rather problematic, they were certainly not offered the world over, nor did they possess the unusual significance attaching to special modes of honouring God. Consequently, the reference is undoubtedly to some entirely distinctive sacrifice of the future. But of what future? Was it to be a future sacrifice among genuine heathens, such as the Aztecs or the native Africans? This is as impossible as in the case of other heathen forms of idolatry. Perhaps then it was to be a new and more perfect sacrifice among the Jews? This also is out of the question, for since the destruction of Jerusalem by Titus (A.D. 70), the whole system of Jewish sacrifice is irrevocably a thing of the past; and the new sacrifice moreover, is to be performed by a priesthood of an origin other than Jewish (Is., lxvi, 21). Everything, therefore, points to Christianity, in which, as a matter of fact, the Messiah rules over non-Jewish peoples.
The second question now presents itself: Is the universal sacrifice thus promised "in every place" to be only a purely spiritual offering of prayer, in other words a sacrifice of praise and thanksgiving, such as Protestanism is content with; or is it to be a true sacrifice in the strict sense, as the Catholic Church maintains? It is forthwith clear that abolition and substitution must correspond, and accordingly that the old real sacrifice cannot be displaced by a new unreal sacrifice. Moreover, prayer, adoration, thanksgiving, etc., are far from being a new offering, for they are permanent realities common to every age, and constitute the indispensable foundation of every religion whether before or after the Messiah.
The last doubt is dispelled by the Hebrew text, which has no fewer than three classic sacerdotal declarations referring to the promised sacrifice, thus designedly doing away with the possibility of interpreting it metaphorically. Especially important is a substantive Hebrew word for "sacrifice". Although in its origin the generic term for every sacrifice, the bloody included (cf.Gen., iv, 4 sq.; I Kings, ii, 17), it was not only never used to indicate an unreal sacrifice (such as a prayer offering), but even became the technical term for an unbloody sacrifice (mostly food offerings), in contradistinction to the bloody sacrifice which is given the name of Sebach.
As to the third and last proposition, no lengthy demonstration is needed to show that the sacrifice of Malachias cannot be formally identified with the Sacrifice of the Cross. This interpretation is at once contradicted by the Minchah, i.e. unbloody (food) offering. Then, there are other cogent considerations based on fact. Though a real sacrifice, belonging to the time of the Messiah and the most powerful means conceivable for glorifying the Divine name, the Sacrifice of the Cross, so far from being offered "in every place" and among non-Jewish peoples, was confined to Golgotha and the midst of the Jewish people. Nor can the Sacrifice of the Cross, which was accomplished by the Saviour in person without the help of a human representative priesthood, be identified with that sacrifice for the offering of which the Messiah makes use of priests after the manner of the Levites, in every place and at all times. Furthermore, he wilfully shuts his eyes against the light, who denies that the prophecy of Malachias is fulfilled to the letter in the Sacrifice of the Mass. In it are united all the characteristics of the promised sacrifice: its unbloody sacrificial rite as genuine Minchah, its universality in regard to place and time its extension to non-Jewish peoples, its delegated priesthood differing from that of the Jews, its essential unity by reason of the identity of the Chief Priest and the Victim (Christ), and its intrinsic and essential purity which no Levitical or moral uncleanliness can defile. Little wonder that the Council of Trent should say (Sess XXII, cap.i): "This is that pure oblation, which cannot be defiled by unworthiness and impiety on the part of those who offer it, and concerning which God has predicted through Malachias, that there would be offered up a clean oblation in every place to His Name, which would be great among the Gentiles (see Denzinger, n. 339).
2. New Testament
Passing now to the proofs contained in the New Testament, we may begin by remarking that many dogmatic writers see in the dialogue of Jesus with the Samaritan woman at Jacob's well a prophetic reference to the Mass (John, iv, 21 sqq ): Woman believe me, that the hour cometh, when you shall neither on this mountain [Garizim] nor in Jerusalem, adore the Father.... But the hour cometh and now is, when the true adorers shall adore the Father in spirit and in truth." Since the point at issue between the Samaritans and the Jews related, not to the ordinary, private offering of prayer practised everywhere, but to the solemn, public worship embodied in a real Sacrifice, Jesus really seems to refer to a future real sacrifice of praise, which would not be confined in its liturgy to the city Jerusalem but would captivate the whole world (see Bellarmine, "De Euchar., v, 11). Not without good reason do most commentators appeal to Heb., xiii, 10: We have an altar [Thysiastesion, altare], whereof they have no power to eat [Phagein, edere], who serve the tabernacle." Since St. Paul has just contrasted the Jewish food offering (Bromasin, escis) and Christian altar food, the partaking of which was denied to the Jews, the inference is obvious: where is an altar, there is a sacrifice. But the Eucharist is the food which the Christians alone are permitted to eat: therefore there is a Eucharistic sacrifice. The objection that, in Apostolic times, the term altar was not yet used in the sense of the "Lord's table" (cf. I Cor., x, 21) is clearly a begging of the question, since Paulmight well have been the first to introduce the name, it being adopted from him by later writers (e.g. Ignatius of Antioch died A.D. 107).
It can scarcely be denied that the entirely mystical explanation of the "spiritual food from the altar of the cross", favoured by St. Thomas Aquinas, Estius, and Stentrup, is far-fetched. It might on the other hand appear still more strange that in the passage of the Epistle to the Hebrews, where Christ and Melchisedech are compared, the two food offerings should be only not placed in prophetical relation with each other but not even mentioned. The reason, however, is not far to seek: parallel lay entirely outside the scope of the argument. All that St. Paul desired to show was that the high priesthood of Christ was superior to the Levitical priesthood of the Old Testament (cf. Heb., vii, 4 sqq.), and this is fully demonstrated by proving that Aaron and his priesthood stood far below the unattainable height of Melchisedech. So much the more, therefore, must Christ as "priest according to the order of Melchisedech" excel the Levitical priesthood. The peculiar dignity of Melchisedech, however, was manifested not through the fact that he made a food offering of bread and wine, a thing which the Levites also were able to do, but chiefly through the fact that he blessed the great "Father Abraham and received the tithes from him".
The main testimony of the New Testament lies in the account of the institution of the Eucharist, and most clearly in the words of consecration spoken over the chalice. For this reason we shall consider these words first, since thereby, owing to the analogy between the two formulas clearer light will be thrown on the meaning of the words of consecration spoken over the chalice. For this reason we shall consider these words first, since thereby, owing to the analogy between the two formulae, clearer light will be thrown on the meaning of the words of consecration pronounced over the bread. For the sake of clearness and easy comparison we subjoin the four passages in Greek and English:
· Matt., xxvi, 28: Touto gar estin to aima mou to tes [kaines] diathekes to peri pollon ekchynnomenon eis aphesin amartion. For this is my blood of the new testament, which shall be shed for many unto remission of sins.
· Mark, xiv, 24: Touto estin to aima mou tes kaines diathekes to yper pollon ekchynnomenon. This is my blood of the new testament which shall be shed for many.
· Luke, xxii, 20: Touto to poterion he kaine diatheke en to aimati mou, to yper ymon ekchynnomenon. This is the chalice, the new testament in my blood, which shall be shed for you.
· I Cor., xi, 25: Touto to poterion he kaine diatheke estin en to emo aimati. This chalice is the new testament in my blood.
The Divine institution of the sacrifice of the altar is proved by showing
· that the "shedding of blood" spoken of in the text took place there and then and not for the first time on the cross;
· that it was a true and real sacrifice;
· that it was considered a permanent institution in the Church.
The present form of the participle ekchynnomenon in conjunction with the present estin establishes the first point. For it is a grammatical rule of New Testament Greek, that, when the double present is used (that is, in both the participle and the finite verb, as is the case here), the time denoted is not the distant or near future, but strictly the present (see Fr. Blass, "Grammatik des N. T. Griechisch", p. 193, Gottingen, 1896). This rule does not apply to other constructions of the present tense, as when Christ says earlier (John, xiv, 12): I go (poreuomai) to the father". Alleged exceptions to the rule are not such in reality, as, for instance, Matt., vi, 30: "And if the grass of the field, which is today and tomorrow is cast into the oven (ballomenon) God doth so clothe (amphiennysin): how much more you, O ye of little faith?" For in this passage it is a question not of something in the future but of something occurring every day. When the Vulgate translates the Greek participles by the future (effundetur, fundetur), it is not at variance with facts, considering that the mystical shedding of blood in the chalice, if it were not brought into intimate relation with the physical shedding of blood on the cross, would be impossible and meaningless; for the one is the essential presupposition and foundation of the other. Still, from the standpoint of philology, effunditur (funditur) ought to be translated into the strictly present, as is really done in many ancient codices. The accuracy of this exegesis is finally attested in a striking way by the Greek wording in St. Luke: to poterion . . . ekchynnomenon. Here the shedding of blood appears as taking place directly in the chalice, and therefore in the present. Overzealous critics, it is true, have assumed that there is here a grammatical mistake, in that St. Luke erroneously connects the "shedding" with the chalice (poterion), instead of with "blood" (to aimati) which is in the dative. Rather than correct this highly cultivated Greek, as though he were a school boy, we prefer to assume that he intended to use synecdoche, a figure of speech known to everybody, and therefore put the vessel to indicate its contents.
As to the establishment of our second proposition, believing Protestants and Anglicans readily admit that the phrase: "to shed one's blood for others unto the remission of sins" is not only genuinely Biblical language relating to sacrifice, but also designates in particular the sacrifice of expiation (cf. Lev., vii 14; xiv, 17; xvii, 11; Rom. iii, 25, v, 9; Heb. ix, 10, etc.). They, however, refer this sacrifice of expiation not to what took place at the Last Supper, but to the Crucifixion the day after. From the demonstration given above that Christ, by the double consecration of bread and wine mystically separated His Blood from His Body and thus in a chalice itself poured out this Blood in a sacramental way, it is at once clear that he wished to solemnize the Last Supper not as a sacrament merely but also as a Eucharistic Sacrifice. If the "pouring out of the chalice" is to mean nothing more than the sacramental drinking of the Blood, the result is an intolerable tautology: "Drink ye all of this, for this is my blood, which is being drunk". As, however, it really reads "Drink ye all of this, for this is my blood, which is shed for many (you) unto remission of sins," the double character of the rite as sacrament and sacrifice is evident. The sacrament is shown forth in the "drinking", the sacrifice in the "shedding of blood". "The blood of the new testament", moreover, of which all the four passages speak, has its exact parallel in the analogous institution of the 0ld Testament through Moses. For by Divine command he sprinkled the people with the true blood of an animal and added, as Christ did, the words of institution (Ex., xxiv, 8): "This is the blood of the covenant (Sept.: idou to aima tes diathekes) which the Lord hath made with you". St. Paul, however, (Heb., ix, 18 sq.) after repeating this passage, solemnly demonstrates (ibid., ix, 11 sq) the institution of the New Law through the blood shed by Christ at the crucifixion; and the Savior Himself, with equal solemnity, says of the chalice: This is My Blood of the new testament ". It follows therefore that Christ had intended His true Blood in the chalice not only to be imparted as a sacrament, but to be also a sacrifice for the remission of sins. With the last remark our third statement, viz. as to the permanency of the institution in the Church, is also established. For the duration of the Eucharistic Sacrifice is indissolubly bound up with the duration of the sacrament. Christ's Last Supper thus takes on the significance of a Divine institution whereby the Mass is established in His Church. St. Paul (I Cor., xi, 25), in fact, puts into the mouth of the Savior the words: "This do ye, as often as you shall drink, for the commemoration of me".
We are now in a position to appreciate in their deeper sense Christ's words of consecration over the bread. Since only St. Luke and St. Paul have made additions to the sentence, "This is My Body", it is only on them that we can base our demonstration.
· Luke, xxii, 19: Hoc est corpus meum, quod pro vobis datur; touto esti to soma mou to uper umon didomenon; This is my body which is given for you.
· I Cor., xi, 24: Hoc est corpus meum, quod pro vobis tradetur; touto mou esti to soma to uper umon [klomenon]; This is my body which shall be broken for you.
Once more, we maintain that the sacrifical "giving of the body" (in organic unity of course with the "pouring of blood" in the chalice) is here to be interpreted as a present sacrifice and as a permanent institution in the Church. Regarding the decisive point, i.e. indication of what is actually taking place, it is again St. Luke who speaks with greatest clearness, for to soma he adds the present participle, didomenon by which he describes the "giving of the body" as something happening in the present, here and now, not as something to be done in the near future.
The reading klomenon in St. Paul is disputed. According to the best critical reading (Tischendorf, Lachmann) the participle is dropped altogether so that St. Paul probably wrote: to soma to uper umon (the body for you, i.e. for your salvation). There is good reason, however, for regarding the word klomenon (from klan to break) as Pauline, since St. Paul shortly before spoke of the "breaking of bread" (I Cor, x, 16), which for him meant "to offer as food the true body of Christ". From this however we may conclude that the "breaking of the body" not only confines Christ's action to the strictly present, especially as His natural Body could not be "broken" on the cross (cf. Ex, xii, 46; John, xix, 32 sq ), but also implies the intention of offering a "body broken for you" (uper umon) i.e. the act constituted in itself a true food offering. All doubt as to its sacrificial character is removed by the expresslon didomenon in St. Luke, which the Vulgate this time quite correctly translates into the present: "quod pro vobis datur." But "to give one's body for others" is as truly a Biblical expression for sacrifice (cf. John, vi, 52; Rom., vii, 4; Col., i, 22: Heb, x, 10, etc.) as the parallel phrase, "the shedding of blood". Christ, therefore, at the least Supper offered up His Body as an unbloody sacrifice. Finally, that He commanded the renewal for all time of the Eucharistic sacrifice through the Church is clear from the addition: "Do this for a commemoration of me" (Luke, xxxii, 19; I Cor, xi, 24).
B. Proof from Tradition
Harnack is of opinion that the early Church up to the time of Cyprian (d. 258) the contented itself with the purely spiritual sacrifices of adoration and thanksgiving and that it did not possess the sacrifice of the Mass, as Catholicism now understands it. In a series of writings, Dr. Wieland, a Catholic priest, likewise maintained in the face of vigorous opposition from other theologians, that the early Christians confined the essence of the Christian sacrifice to a subjective Eucharistic prayer of thanksgiving, till Irenaeus (d. 202) brought forward the idea of an objective offering of gifts, and especially of bread and wine. He, according to this view, was the first to include in his expanded conception of sacrifice, the entirely new idea of material offerings (i.e. the Eucharistic elements) which up to that time the early Church had formally repudiated.
Were this assertion correct, the doctrine of the Council of Trent (Sess. XXII, c. ii), according to which in the Mass "the priests offer up, in obedience to the command of Christ, His Body and Blood" (see Denzinger, "Enchir", n. 949), could hardly take its stand on Apostolic tradition; the bridge between antiquity and the present would thus have broken by the abrupt intrusion of a completely contrary view. An impartial study of the earliest texts seems indeed to make this much clear, that the early Church paid most attention to the spiritual and subjective side of sacrifice and laid chief stress on prayer and thanksgiving in the Eucharistic function.
This admission, however, is not identical with the statement that the early Church rejected out and out the objective sacrifice, and acknowledged as genuine only the spiritual sacrifice as expressed in the "Eucharistic thanksgiving". That there has been an historical dogmatic development from the indefinite to the definite, from the implicit to the explicit, from the seed to the fruit, no one familiar with the subject will deny. An assumption so reasonable, the only one in fact consistent with Christianity, is, however, fundamently different from the hypothesis that the Christian idea of sacrifice has veered from one extreme to the other. This is a priori improbable and unproved in fact. In the Didache or "Teaching of the Twelve Apostles", the oldest post-Biblical literary monument (c. A.D. 96), not only is the" breaking of bread" (cf. Acts, xx, 7) referred to as a "sacrifice" (Thysia) and mention made of reconciliation with one's enemy before the sacrifice (cf. Matt., v, 23), but the whole passage is crowned with an actual quotation of the prophecy ofMalachias, which referred, as is well known, to an objective and real sacrifice (Didache, c. xiv). The early Christians gave the name of "sacrifice"; not only to the Eucharistic "thanksgiving," but also to the entire ritual celebration including the liturgical "breaking of bread", without at first distinguishing clearly between the prayer and the gift (Bread and Wine, Body and Blood). When Ignatius of Antioch (d. 107), a disciple of the Apostles, says of the Eucharist: "There is only one flesh of Our Lord Jesus Christ, only one chalice containing His one Blood, one altar (en thysiasterion), as also only one bishop with the priesthood and the deacons" (Ep., ad. Philad. iv), he here gives to the liturgical Eucharistic celebration, of which alone he speaks, by his reference to the "altar" an evidently sacrificial meaning, often as he may use the word "altar" in other contexts in a metaphorical sense.
A heated controversy had raged round the conception of Justin Martyr (d. 166) from the fact that in his "Dialogue with Tryphon" (c. 117) he characterizes "prayer and thanksgiving" (euchai kai eucharistiai) as the "one perfect sacrifice acceptable to God" (teleiai monai kai euarestoi thysiai). Did he intend by thus emphasizing the interior spiritual sacrifice to exclude the exterior real sacrifice of the Eucharist? Clearly he did not, for in the same "Dialogue" (c. 41) he says the "food offering" of the lepers, assuredly a real gift offering (cf. Levit, xiv), was a figure (typos) of the bread of the Eucharist, which Jesus commanded to be offered (poiein) in commemoration of His sufferings." He then goes on: "of the sacrifices which you (the Jews) formerly offered, God throughMalachias said: 'I have no pleasure, etc'. By the sacrifices (thysion), however, which we Gentiles present to Him in every place, that is (toutesti) of the bread of Eucharist and likewise of the chalice Eucharist, he then said that we glorify his name, while you dishonour him". Here "bread and chalice" are by the use of toutesti clearly included as objective gift offerings in the idea of the Christian sacrifice. If the other apologists (Aristides, Athenagoras, Minucius Felix, Arnobius) vary the thought a great deal -- God has no need of sacrifice; the best sacrifice is the knowledge of the Creator; sacrifice and altars are unknown to the Christians -- it is to be presumed not only that under the imposed by the disciplina arcani they withheld the whole truth, but also that they rightly repudiated all connection with pagan idolatry, the sacrifice of animals, and heathen altars. Tertullian bluntly declared: "we offer no sacrifice (non sacrificamus) because we cannot eat both the Supper of God and that of demons" (De spectac., c., xiii). And yet in another passage (De orat., c., xix) he calls Holy Communion "participation in the sacrifice" (participatio sacrificii), which is accomplished "on the altar of God" (ad aram Dei); he speaks (De cult fem., II, xi) of a real, not a mere metaphorical, "offering up of sacrifice" (sacrificium offertur); he dwells still further as a Montanist (de pudicit, c., ix) as well on the "nourishing power of the Lord's Body" (opimitate dominici corporis) as on the "renewal of the immolation of Christ" (rursus illi mactabitur Christus).
With Irenaeus of Lyons there comes a turning point, in as much as he, with conscious clearness, first puts forward "bread and wine" as objective gift offerings, but at the same time maintains that these elements become the "body and blood" of the Word through consecration, and thus by simply combining these two thoughts we have the Catholic Mass of today. According to him (Adv. haer., iv, 18, 4) it is the Church alone "that offers the pure oblation" (oblationem puram offert), whereas the Jews "did not receive the Word, which is offered (or through whom an offering is made) to God" (non receperunt Verbum quod [aliter, per quod] offertur Deo). Passing over the teaching of the Alexandrine Clement and Origen, whose love of allegory, together with the restrictions of thedisciplina arcani, involved their writings in mystic obscurity, we make particular mention of Hippolytus of Rome (d. 235) whose celebrated fragment Achelis has wrongly characterized as spurious. He writes (Fragm. in Prov., ix, i, P. G., LXXX, 593), "The Word prepared His Precious and immaculate Body (soma) and His Blood (aima), that daily kath'ekasten) are set forth as a sacrifice (epitelountai thyomena) on the mystic and Divine table (trapeze) as a memorial of that ever memorable first table of the mysterious supper of the Lord". Since according to the judgment of even Protestant historians of dogma, St. Cyprian (d. 258) is to be regarded as the "herald" of Catholic doctrine on the Mass, we may likewise pass him over, as well as Cyril of Jerusalem (d. 386) and Chrysostom (d. 407) who have been charged with exaggerated "realism", and whose plain discourses on the sacrifice rival those of Basil (d. 379), Gregory of Nyssa (d. c. 394) and Ambrose (d. 397). Only about Augustine (d. 430) must a word be said, since, in regard to the real presence of Christ in the Eucharist he is cited as favouring the "symbolical" theory. Now it is precisely his teaching on sacrifice that best serves to clear away the suspicion that he inclined to a merely spiritual interpretation.
For Augustine nothing is more certain than that every religion, whether true or false, must have an exterior form of celebration and worship (Contra Faust., xix, 11). This applies as well to Christians (l. c., xx, 18), who "commemorate the sacrifice consummated (on the cross) by the holiest oblation and participation of the Body and Blood of Christ" (celebrant sacrosancta oblatione et participatione corporis et sanguinis Christi). The Mass is, in his eyes (De Civ. Dei, X, 20), the "highest and true sacrifice" (summum verumque sacrificium), Christ being at once "priest and victim" (ipse offerens, ipse et oblatio) and he reminds the Jews (Adv. Jud, ix, 13) that the sacrifice of Malachias is now made in every place (in omni loco offerri sacrificium Christianorum). He relates of his mother Monica (Confess., ix, 13) that she had asked for prayers at the altar (ad altare) for her soul and had attended Mass daily. From Augustine onwards the current of the Church's tradition flows smoothly along in a well-ordered channel, without check or disturbance, through the Middle Ages to our own time. Even the powerful attempt made to stem it through the Reformation had no effect.
A briefer demonstration of the existence of the Mass is the so-called proof from prescription, which is thus formulated: A sacrificial rite in the Church which is older than the oldest attack made on it by heretics cannot be decried as "idolatry", but must be referred back to the Founder of Christianity as a rightful heritage of which He was the originator. Now the Church's legitimate possession as regards the Mass can be traced back to the beginnings of Christianity. It follows that the Mass was Divinely instituted by Christ. Regarding the minor proposition, the proof of which alone concerns us here, we may begin at once with the Reformation, the only movement that utterly did away with the Mass. Psychologically, it is quite intelligible that men like Zwingli, Karlstadt andOecolampadius should tear down the altars, for they denied Christ's real presence in the Sacrament. Calvinism also in reviling the "papistical mass" which the Heidelberg catechism characterized as "cursed idolatry" was merely self-consistent since it admitted only a "dynamic" presence. It is rather strange on the other hand that, in spite of his belief in the literal meaning of the words of consecration, Luther, after a violent "nocturnal disputation with the devil", in 1521, should have repudiated the Mass. But it is exactly these measures of violence that best show to what a depth the institution of the Mass had taken root by that time in Church and people. How long had it been taking root? The answer, to begin with is: all through the Middle Ages back to Photius, the originator of the Eastern Schism (869). Though Wycliffe protested against the teaching of the Council of Constance (1414-18), which maintained that the Mass could be proved from Scripture; and though the Albigenses and Waldenses claimed for the laity also the power to offer sacrifice (cf. Denzinger, "Enchir.", 585 and 430), it is none the less true that even the schismatic Greeks held fast to the Eucharistic sacrifice as a precious heritage from their Catholic past. In the negotiations for reunion at Lyons (1274) and Florence (1439) they showed moreover that they had kept it intact; and they have faithfully safeguarded it to this day. From all which it is clear that the Mass existed in both Churches long before Photius, a conclusion borne out by the monuments of Christian antiquity.
Taking a long step backwards from the ninth to the fourth century, we come upon the Nestorians and Monophysites who were driven out of the Church during the fifth century at Ephesus (431) and Chalcedon (451). From that day to this they have celebrated in their solemn liturgy the sacrifice of the New Law, and since they could only have taken it with them from the old Christian Church, it follows that the Mass goes back in the Church beyond the time of Nestorianism and Monophysitism. Indeed, the first Nicene Council (325) in its celebrated eighteenth canon forbade priests to receive the Eucharist from the hands of deacons for the very obvious reason that "neither the canon nor custom have handed down to us, that those, who have not the power to offer sacrifice (prospherein) may give Christ's body to those who offer (prospherousi)". Hence it is plain that for the celebration of the Mass there was required the dignity of a special priesthood, from which the deacons as such were excluded. Since, however, the Nicene Council speaks of a "custom that takes us at once into the third century, we are already in the age of the Catacombs with their Eucharistic pictures, which according to the best founded opinions represent the liturgical celebration of the Mass. According to Wilpert, the oldest representation of the Holy Sacrifice is the "Greek Chapel" in the Catacomb of St. Priscilla (c. 150). The most convincing evidence, however, from those early days is furnished by the liturgies of the West and the East, the basic principles of which reach back to Apostolic times and in whch the sacrifical idea of the Eucharistic celebration found unadulterated and decisive expression (see LITURGIES). We have therefore traced the Masses from the present to the earliest times, thus establishing its Apostolic origin, which in turn goes back again to the Last Supper.
II. THE NATURE OF THE MASS
In its denial of the true Divinity of Christ and of every supernatural institution, modern unbelief endeavours, by means of he so-called historico-religious method, to explain the character of the Eucharist and the Eucharist sacrifice as the natural result of a spontaneous process of development in the Christian religion. In this connection it is interesting to observe how these different and conflicting hypotheses refute one another, with the rather startling result at the end of it all that a new, great, and insoluble problem looms of the investigation. While some discover the roots of the Mass in the Jewish funeral feasts (O. Holtzmann) or in Jewish Essenism (Bousset, Heitmuller, Wernle), others delve in the underground strata of pagan religions. Here, however, a rich variety of hypotheses is placed at their disposal. In this age of Pan-Babylonism it is not at all surprising that the germinal ideas of the Christian communion should be located in Babylon, where in the Adapa myth (on the tablet of Tell Amarna) mention has been found of "water of life" and "food of life" (Zimmern). Others (e.g. Brandt) fancy they have found a still more striking analogy in the "bread and water" (Patha and Mambuha) of the Mandaean religion. The view most widely held today among upholders of the historico-religious theory is that the Eucharist and the Mass originated in the practices of the Persian Mithraism (Dieterich, H. T. Holtzmann, Pfleiderer, Robertson, etc.). "In the Mandaean mass" writes Cumont ("Mysterien des Mithra", Leipzig, 1903, p.118), "the celebrant consecrated bread and water, which he mixed with perfumed Haoma-juice, and ate this food while performing the functions of divine service". Tertullian in anger ascribed this mimicking of Christian rites to the "devil" and observed in astonishment (De prescript haeret, C. xl): "celebrat (Mithras) et panis oblationem." This is not the place to criticize in detail these wild creations of an overheated imagination. Let it suffice to note that all these explanations necessarily lead to impenetrable night, as long as men refuse to believe in the true Divinity of Christ, who commanded that His bloody sacrifice on the Cross should be daily renewed by an unbloody sacrifice of His Body and Blood in the Mass under the simple elements of bread and wine. This alone is the origin and nature of the Mass.
A. The Physical Character of the Mass
In regard to the physical character there arises not only the question as to the concrete portions of the liturgy, in which the real offering lies hidden, but also the question regarding the relation of the Mass to the bloody sacrifice of the Cross. To begin with the latter question as much the more important, Catholics and believing Protestants alike acknowledge that as Christians we venerate in the bloody sacrifice of the Cross the one, universal, absolute Sacrifice for the salvation of the world. And this indeed is true in a double sense first, because among all the sacrifices of the past and future the Sacrifice on the Cross alone stands without any relation to, and absolutely independent of, any other sacrifice, a complete totality and unity in itself; second because every grace, means of grace and sacrifice, whether belonging to the Jewish, Christian or pagan economy, derive their whole undivided strength, value, and efficiency singly and alone from this absolute sacrifice on the Cross. The first consideration implies that all the sacrifices of the Old Testament, as well as the Sacrifice of the Mass, bear the essential mark of relativity, in so far as they are necessarily related to the Sacrifice of the Cross, as the periphery of a circle to the centre. From the second consideration it follows that all other Sacrifices, the Mass included, are empty, barren and void of effect, so far and so long as they are not supplied from the mainstream of merits (due to the suffering) of the Crucified. Let us deal briefly with this double relationship.
Regarding the qualification of relativity, which adheres to every sacrifice other than the sacrifice of the Cross, there is no doubt that the sacrifices of the Old Testament by their figurative forms and prophetic significance point to the sacrifice of the Cross as their eventual fulfilment. The Epistle to the Hebrews (viii-x) in particular develops grandly the figurative character of the Old Testament. Not only was the Levitie priesthood, as a "shadow of the things to come" a faint type of the high priesthood of Christ, but the complex sacrificial cult, broadly spread out in its parts, prefigured the one sacrifice of the Cross. Serving only the legal "cleansing of the flesh" the Levitical sacrifices could effect no true "forgiveness of sins"; by their very inefficacy however they point prophetically to the perfect Sacrifice of propitiation on Golgotha. Just for that reason their continual repetition as well as their great diversity was essential to them, as a means of keeping alive in the Jews the yearning for the true sacrifice of expiation which the future was to bring. This longing was satiated only by the single Sacrifice of the Cross, which was never again to be repeated. Naturally the Mass, too, if it is to have the character of a legitimate sacrifice must be in accord with this inviolable rule, no longer Indeed as a type prophetic of future things, but rather as the living realization and renewal of the past. Only the Last Supper, standing midway as it were between the figure and its fulfilment, still looked to the future, in so far as it was an anticipatory commemoration of the sacrifice of the Cross. In the discourse in which the Eucharist was instituted, the "giving of the body" and the "Shedding of the Blood" were of necessity related to the physical separation of the blood from the body on the Cross, without which the sacramental immolation of Christ at the Last Supper would be inconceivable. The Fathers of the Church, such as Cyprian (Ep., lxiii, 9), Ambrose (De offic., I, xlviii), Augustine (Contra Faust., XX, xviii) and Gregory the Great (Dial., IV, lviii), insist that the Mass in its essential nature must be that which Christ Himself characterized as a "commemoration" of Him (Luke, xxii, 19) and Paul as the "showing of the death of the Lord" (I Cor, xi, 26).
Regarding the other aspect of the Sacrifice on the Cross, viz. the impossibility of its renewal, its singleness and its power, Paul again proclaimed with energy that Christ on the Cross definitively redeemed the whole world, in that he "by His own Blood, entered once into the holier having obtained eternal redemption" (Heb., ix 12). This does not mean that mankind is suddenly and without the action of its own will brought back to the state of innocence in Paradise and set above the necessity of working to secure for itself the fruits of redemption. Otherwise children would be in no need of baptism nor adults of justifying faith to win eternal happiness. The "completion" spoken of by Paul can therefore refer only to the objective side of redemption, which does not dispense with, but on the contrary requires, the proper subjective disposition. The sacrifice once offered on the Cross filled the infinite reservoirs to overflowing with healing waters but those who thirst after justice must come with their chalices and draw out what they need to quench their thirst. In this important distinction between objective and subjective redemption, which belongs to the essence of Christianity, lies not merely the possibility, but also the justification of the Mass. But here unfortunately Catholics and Protestants part company. The latter can see in the Mass only a "denial of the one sacrifice of Jesus Christ". This is a wrong view, for if the Mass can do and does no more than convey the merits of Christ to mankind by means of a sacrifice exactly as the sacraments do it without the use of sacrifice, it stands to reason that the Mass is neither a second independent sacrifice alongside of the sacrifice on the Cross, nor a substitute whereby the sacrifice on the Cross is completed or its value enhanced.
The only distinction between the Mass and the sacrament lies in this: that the latter applies to the individual the fruits of the Sacrifice on the Cross by simple distribution, the other by a specific offering. In both, the Church draws upon the one Sacrifice on the Cross. This is and remains the one Sun, that gives life, light and warmth to everything; the sacraments and the Mass are only the planets that revolve round the central body. Take the Sun away and the Mass is annihilated not one whit less than the sacraments. On the other hand, without these two the Sacrifice on the Cross would reign as independently as, conceivably the sun without the planets. The Council of Trent (Sess. XXII, can. iv) therefore rightly protested against the reproach that "the Mass is a blasphemy against or a derogation from the Sacrifice on the Cross" (cf. Denzinger, "Enchir.", 951). Must not the same reproach be cast upon the Sacraments also? Does it not apply to baptism and communion among Protestants? And how can Christ Himself put blasphemy and darkness in the way of His Sacrifice on the Cross when He Himself is the High Priest, in whose name and by whose commission His human representative offers sacrifice with the words: "This is my Body, this is my Blood"? It is the express teaching of theChurch (cf. Trent, Sess. XXII, i) that the Mass is in its very nature a "representation" (representatio), a "commemoration" (memoria) and an "application" (applicatio) of the Sacrifice of the Cross. When indeed the Roman Catechism (II, c. iv, Q. 70) as a fourth relation, adopts the daily repetition (instauratio), it means that such a repetition is to be taken not in the sense of multiplication, but simply of an application of the merits of the Passion. Just as the Church repudiates nothing so much as the suggestion that by the Mass the sacrifice on the Cross is as it were set aside, so she goes a step farther and maintains the essential identity of both sacrifices, holding that the main difference between them is in the different manner of sacrifice -- the one bloody the other unbloody (Trent, Sess. XXII, ii): "Una enim eademque est hostia idem nunc offerens sacerdotum ministerio, qui seipsum tunc in cruce obtulit, sofa offerendi ratione diversa". In as much as the sacrificing priest (offerens) and the sacrificial victim (hostia) in both sacrifices are Christ Himself, their same amounts even to a numerical identity. In regard to the manner of the sacrifice (offerendi ratio) on the other hand, it is naturally a question only of a specific identity or unity that includes the possibility of ten, a hundred, or a thousand masses.
B. The Constituent Parts of the Mass
Turning now to the other question as to the constituent parts of the liturgy of the Mass in which the real sacrifice is to be looked for we need only take into consideration its three chief parts: the Offertory, the Consecration and the Communion. The antiquated view of Johann Eck, according to which the act of sacrifice was comprised in the prayer "Unde et memores . . . offerimus", is thus excluded from our discussion, as is also the of Melchior Canus, who held that the sacrifice is accomplished in the symbolical ceremony of the breaking of the Host and its commingling with the Chalice. The question therefore arises first: Is the sacrifice comprised in the Offertory? From the wording of the prayer this much at least is clear that bread and wine constitute the secondary sacrificial elements of the Mass, since the priest in the true language of sacrifice, offers to God bread as an unspotted host (immaculatam hostiam) and wine as the chalice of salvation (calicem salutaris). But the very significance of this language proves that attention is mainly directed to the prospective transubstantiation of the Eucharistic elements. Since the Mass is not a mere offering of bread and wine, like the figurative food offering of Melchisedech, it is clear that only the Body and Blood of Christ can be the primary matter of the sacrifice as was the case at the Last Supper (cf. Trent, Sess. XXII, i, can. 2; Denzinger, n. 938, 949). Consequently the sacrifice is not in the Offertory. Does it consist then in the priest's Communion? There were and are theologians who favour that view. They can be ranged in two classes, according as they see in the Communion the essential or the co-essentlal.
Those who belong to the first category (Dominicus Soto, Renz, Bellord) had to beware of the heretical doctrine proscribed by the Council of Trent (Sess. XXII, can. 1), viz., that Mass and Communion were identical. In American and English circles the so-called "banquet theory" of the late Bishop Bellord once created some stir (cf. The Ecclesiastical Review, XXXIII, 1905, 258 sq ). According to that view, the essence of the sacrifice was not to be looked for in the offering of a gift to God, but solely in the Communion. Without communion there was no sacrifice. Regarding pagan sacrifices Döllinger ("Heidentum und Judentum", Ratisbon 1857) had already demonstrated the incompatibility of this view. With the complete shedding of blood pagan sacrifices ended, so that the supper which sometimes followed it was expressive merely of the satisfaction felt at the reconciliation with gods. Even the horrible human sacrifices had as their object the death of the victim only and not a cannibal feast. As to the Jews, only a few Levitical sacrifices, such as the peace offering, had feasting connected with them; most, and especially the burnt offerings (holocausta), were accomplished without feasting (cf. Levlt., vi, 9 sq.). Bishop Bellord, having cast in his lot with the "banquet theory", could naturally find the essence of the Mass in the priests' Communion only. He was indeed logically bound to allow that the Crucifixion itself had the character of a sacrifice only in conjunction with the Last Supper, at which alone food was taken; for the Crucifixion excluded any ritual food offering. These disquieting consequences are all the more serious in that they are devoid of any scientific basis.
Harmless, even though improbable, is that other view (Bellarmine, De Lugo, Tournely, etc.) which includes the Communion as at least a co-essential factor in the constitution of the Mass; for the consumption of the Host and of the contents of the Chalice, being a kind of destruction, would appear to accord with the conception of the sacrifice developed above. But only in appearance; for the sacrificial transformation of the victim must take place on the altar, and not in the body of the celebrant, while the partaking of the two elements can at most represent the burial and not the sacrificial death of Christ. The Last Supper also would have been a true sacrifice only on condition that Christ had given the Communion not only to His apostles but also to Himself. There is however no evidence that such a Communion ever took place, probable as it may appear. For the rest, the Communion of the priest is not the sacrifice, but only the completion of, and participation in, the sacrifice, it belongs therefore not to the essence, but to the integrity of the sacrifice. And this integrity is also preserved absolutely even in the so-called "private Mass" at which the priest alone communicates; private Masses are allowed for that reason (cf. Trent, Sess. XXII, can. 8). When the Jansenist Synod of Pistoia (1786), proclaiming the false principle that "participation in the sacrifice is essential to the sacrifice", demanded at least the making of a "spiritual communion" on the part of the faithful as a condition of allowing private Masses, it was denied by Pius VI in his Bull"Auctorem fidei" (1796) (see Denzinger, n. 1528).
After the elimination of the Offertory and Communion, there remains only the Consecration as the part in which the true sacrifice is to be sought. In reality, that part alone is to be regarded as the proper sacrificial act which is such by Christ's own institution. Now the Lord's words are: "This is my Body; this is my Blood." The Oriental Epiklesis cannot be considered as the moment of consecration for the reason that it is absent in the Mass in the West and is known to have first come into practice after Apostolic times (seeEUCHARIST). The sacrifice must also be at the point where Christ personally appears as High Priest and human celebrant acts only as his representative. The priest does not however assume the personal part of Christ either at the Offertory or Communion. He only does so when he speaks the words: "This is My Body; this is My Blood", in which there is no possible reference to the body and blood of the celebrant. While the Consecration as such can be shown with certainty to be the act of Sacrifice, the necessity of thetwofold consecration can be demonstrated only as highly probable. Not only older theologlans such as Frassen, Gotti, and Bonacina, but also later theologians such as Schouppen, Stentrup and Fr. Schmid, have supported the untenable theory that when one of the consecrated elements is invalid, such as barley bread or cider, the consecration of the valid element not only produces the Sacrament, but also the (mutilated) sacrifice. Their chief argument is that the sacrament in the Eucharist is inseparable in idea from the sacrifice. But they entirely overlooked the fact that Christ positively prescribed the twofold conscration for the sacrifice of the Mass (not for the sacrament), and especially the fact that in the consecration of one element only the intrinsically essential relation of the Mass to the sacrifice of the Cross is not symbolically represented. Since it was no mere death from suffocation that Christ suffered, but a bloody death, in which His veins were emptied of their Blood, this condition of separation must receive visible representation on the altar, as in a sublime drama. This condition is fulfilled only by the double consecration, which brings before our eyes the Body and the Blood in the state of separation, and thus represents the mystical shedding of blood. Consequently, the double consecration is an absolutely essential element of the Mass as a relative sacrifice.
B. The Metaphysical Character of the Sacrifice of the Mass
The physical essence of the Mass having been established in the consecration of the two species, the metaphysical question arises as to whether and in what degree the scientific concept of sacrifice is realized in this double consecration. Since the three ideas, sacrificing priest, sacrificial gift, and sacrificial object, present no difficulty to the understanding, the problem is finally seen to lie entirely in the determination of the real sacrificial act (actio sacrifica), and indeed not so much in the form of this act as in the matter, since the glorified Victim, in consequence of Its impassibility, cannot be really transformed, much less destroyed. In their investigation of the idea of destruction, the post-Tridentine theologians have brought into play all their acuteness, often with brilliant results, and have elaborated a series of theories concerning the Sacrifice of the Mass, of which, however, we can discuss only the most notable and important. But first, that we may have at hand a reliable, critical standard wherewith to test the validity or invalidity of the various theories, we maintain that a sound and satisfactory theory must satisfy the following four conditions:
· the twofold consecration must show not only the relative, but also the absolute moment of sacrifice, so that the Mass will not consist in a mere relation, but will be revealed as in itself a real sacrifice;
· the act of sacrifice (actio sacrifica), veiled in the double consecration, must refer directly to the sacrificial matter -- i.e. the Eucharistic Christ Himself -- not to the elements of bread and wine or their unsubstantial species;
· the sacrifice of Christ must somehow result in a kenosis, not in a glorification, since this latter is at most the object of the sacrifice, not the sacrifice itself;
· since this postulated kenosis, however, can be no real, but only a mystical or sacramental one, we must appraise intelligently those moments which approximate in any degree the "mystical slaying" to a real exinanition, instead of rejecting them.
With the aid of these four criteria it is comparatively easy to arrive at a decision concerning the probability or otherwise of the different theories concerning the sacrifice of the Mass.
(i) The Jesuit Gabriel Vasquez, whose theory was supported by Perrone in the last century, requires for the essence of an absolute sacrifice only -- and thus, in the present case, for the Sacrifice of the Cross -- a true destruction or the real slaying of Christ, whereas for the idea of the relative sacrifice of the Mass it suffices that the former slaying on the Cross be visibly represented in the separation of Body and Blood on the altar. This view soon found a keen critic in Cardinal de Lugo, who, appealing to the Tridentine definition of the Mass as a true and proper sacrifice, upbraided Vasquez for reducing the Mass to a purely relative sacrifice. Were Jephta to arise again today with his daughter from the grave, he argues (De Euchar, disp. xix, sect. 4, n. 58), and present before our eyes a living dramatic reproduction of the slaying of his daughter after the fashion of a tragedy, we would undoubtedly see before us not a true sacrifice, but a historic or dramatic representation of the former bloody sacrifice. Such may indeed satisfy the notion of a relative sacrifice, but certainly not the notion of the Mass which includes in itself both the relative and the absolute (in opposition to the merely relative) sacrificial moment. If the Mass is to be something more than an Ober-Ammergau Passion Play, then not only must Christ appear in His real personality on the altar, but He must also be in some manner really sacrificed on that very altar. The theory of Vasquez thus fails to fulfil the first condition which we have named above.
To a certain extent the opposite of Vasquez's theory is that of Cardinal Cienfuegos, who, while exaggerating the absolute moment of the Mass, undervalues the equally essential relative moment of the sacrifice. The sacrificial destruction of the Eucharistic Christ he would find in the voluntary suspension of the powers of sense (especially of sight and hearing), which the sacramental mode of existence implies, and which lasts from the consecration to the mingling of the two Species. But, apart from the fact that one may not constitute a hypothetical theologumenon the basis of a theory, one can no longer from such a standpoint successfully defend the indispensability of the double consecration. Equally difficult is it to find in the Eucharistic Christ's voluntary surrender of his sensitive functions the relative moment of sacrifice, i.e. the representation of the bloody sacrifice of the Cross. The standpoint of Suarez, adopted by Scheeben, is both exalting and imposing; the real transformation of the sacrificial gifts he refers to the destruction of the Eucharistic elements (in virtue of the transubstantiation) at their conversion into the Precious Body and Blood of Christ (immulatio perfectiva), just as, in the sacrifice of incense in the Old Testament, the grains of incense were transformed by fire into the higher and more precious form of the sweetest odour and fragrance. But, since the antecedent destruction of the substance of bread and wine can by no means be regarded as the sacrifice of the Body and Blood of Christ, Suarez is finally compelled to identify the substantial production of the Eucharistic Victim with the sacrificing of the same. Herein is straightway revealed a serious weakness, already clearly perceived by De Lugo. For the production of a thing can never be identical with its sacrifice; otherwise one might declare the gardener's production of plants or the farmer's raising of cattle a sacrifice. Thus, the idea of kenosis which in the minds of all men is intimately linked with the notion of sacrifice, and which we have given above as our third condition, is wanting in the theory of Suarez. To offer something as a sacrifice always means to divest oneself of it, even though this self-divestment may finally lead to exaltation.
In Germany the profound, but poorly developed theory of Valentin Thalhofer found great favour. We need not, however, develop it here, especially since it rests on the false basis of a supposed "heavenly sacrifice" of Christ, which, as the virtual continuation of the Sacrifice of the Cross, becomes a temporal and spatial phenomenon in the Sacrifice of the Mass. But, as practically all other theologians teach, the existence of this heavenly sacrifice (in the strict sense) is only a beautiful theological dream, and at any rate cannot be demonstrated from the Epistle to the Hebrews.
(ii) Disavowing the above-mentioned theories concerning the Sacrifice of the Mass, theologians of today are again seeking a closer approximation to the pre-Tridentine conception, having realized that post-Tridentine theology had perhaps for polemical reasons needlessly exaggerated the idea of destruction in the sacrifice. The old conception, which our catechisms even today proclaim to the people as the most natural and intelligible, may be fearlessly declared the patristic and traditional view; its restoration to a position of general esteem is the service of Father Billot (De sacram., I, 4th ed., Rome, 1907, pp. 567 sqq.). Since this theory refers the absolute moment of the sacrifice to the (active) "sacramental mystical slaying", and the relative to the (passive) "separation of Body and Blood", it has indeed made the "two-edged sword" of the double consecration the cause from which the double character of the Mass as an absolute (real in itself) and relative sacrifice proceeds. We have an absolute sacrifice, for the Victim is -- not indeedin specie propria, but in specie aliena -- sacramentally slain, we have also a relative sacrifice, since the sacramental separation of Body and Blood represents perceptibly the former shedding of Blood on the Cross.
While this view meets every requirement of the metaphysical nature of the Sacrifice of the Mass, we do not think it right to reject offhand the somewhat more elaborate theory of Lessius instead of utilizing it in the spirit of the traditional view for the extension of the idea of a "mystical slaying". Lessius (De perfect. moribusque div. XII, xiii) goes beyond the old explanation by adding the not untrue observation that the intrinsic force of the double consecration would have as result an actual and true shedding of blood on the altar, if this were not per accidens impossible in consequence of the impassibility of the transfigured Body of Christ. Since ex vi verborum the consecration of the bread makes really present only the Body, and the consecration of the Chalice only the Blood, the tendency or the double consecration is towards a formal exclusion of the Blood from the Body. The mystical slaying thus approaches nearer to a real destruction and the absolute sacrificial moment of the Mass receives an important confirmation. In the light of this view, the celebrated statement of St. Gregory of Nazianzus becomes of special importance ("Ep. clxxi, ad Amphil." in P. G., XXXVII, 282): "Hesitate not to pray for me . . . when with bloodless stroke [anaimakto tome] thou separatest [temnes] the Body and Blood of the Lord; having speech as a sword [phonen echon to Xiphos]." As an old pupil of Cardinal Franzelin (De Euchar., p. II, thes. xvi, Rome, 1887), the present writer may perhaps speak a good word for the once popular, but recently combatted theory of Cardinal De Hugo, which Franzelin revived after a long period of neglect; not however that he intends to proclaim the theory in its present form as entirely satisfactory, since, with much to recommend it, it has also serious defects. We believe, however, that this theory, like that of Lessius, might be most profitably utilized to develop, supplement, and deepen the traditional view. Starting from the principle that the Eucharistic destruction can be, not a physical but only a moral one, De Lugo finds this exinanition in the voluntary reduction of Christ to the condition of food (reductio ad statum cibi el potus), in virtue of which the Saviour, after the fashion of lifeless food, leaves himself at the mercy of mankind. That this is really equivalent to a true kenosis no one can deny. Herein the Christian pulpit has at its disposal a truly inexhaustible source of lofty thoughts wherewith to illustrate in glowing language the humility and love, the destitution and defencelessness of Our Saviour under the sacramental veil, His magnanimous submission to irreverence, dishonour, and sacrilege, and wherewith to emphasize that even today that fire of self-sacrifice which once burned on the Cross, still sends forth its tongues of flame in a mysterious manner from the Heart of Jesus to our altars. While, in this incomprehenslble condescension, the absolute moment of sacrifice is disclosed in an especially striking manner, one is reluctantly compelled to recognize the absence of two of the other requisites: in the first place, the necessity of the double consecration is not made properly apparent, since a single consecration would suffice to produce the condition of food, would therefore achieve the sacrifice; secondly, the reduction to the state of articles of food reveals not the faintest analogy to the blood -- shedding on the Cross, and thus the relative moment of the Sacrifice of the Mass is not properly dealt with. De Lugo's theory seems, therefore, of no service in this connection. It renders, howover, the most useful service in extending the traditional idea of a "mystical slaying", since indeed the reduction of Christ to food is and purports to be nothing else than the preparation of the mystically slain Victim for the sacrificial feast in the Communion of the priest and the faithful.
III. THE CAUSALITY OF THE MASS
In this section we shall treat: (a) the effects (effectus) of the Sacrifice of the Mass, which practically coincide with the various ends for which the Sacrifice is offered, namely adoration, thanksgiving, impetration, and expiation; (b) the manner of its efficacy (modus efliciendi), which lies in part objectively in the Sacrifice of the Mass itself (ex opere operato), and partly depends subjectively on the personal devotion and piety of man (ex opere operantis).
A. The Effects of the Sacrifice of the Mass
The Reformers found themselves compelled to reject entirely the Sacrifice of the Mass, since they recognized the Eucharist merely as a sacrament. Both their views were founded on the reflection, properly appraised above that the Bloody Sacrifice of the Cross was the sole Sacrifice of Christ and of Christendom and thus does not admit of the Sacrifice of the Mass. As a sacrifice of praise and thanksgiving in the symbolical or figurative sense, they had earlier approved of the Mass, and Melanchthon resented the charge that Protestants had entirely abolished it. What they most bitterly opposed was the Catholic doctrine that the Mass is a sacrifice not only of praise and thanksgiving, but also of impetration and atonement, whose fruits may benefit others, while it is evident that a sacrament as such can profit merely the recipient. Here the Council of Trent interposed with a definition of faith (Sess. XXII, can. iii): "If any one saith, that the Mass is only a sacrifice of praise and thanksgiving. . . but not a propitiatory sacrifice; or, that it profits only the recipient, and that it ought not to be offered for the living and the dead for sins, punishments, satisfactions, and other necessities; let him be anathema" (Denzinger, n. 950). In this canon, which gives a summary of all the sacrificial effects in order, the synod emphasizes the propitiatory and impetratory nature of the sacrifice. Propitiation (propitiatio) and petition (impetratio) are distinguishable from each other, in as much as the latter appeals to the goodness and the former to the mercy of God. Naturally, therefore, they differ also as regards their objects, since, while petition is directed towards our spiritual and temporal concerns and needs of every kind, propitiation refers to our sins (peccata) and to the temporal punishments (poenae), which must be expiated by works of penance or satisfaction (satisfactiones) in this life, or otherwise by a corresponding suffering in purgatory. In all these respects the impetratory and expiatory Sacrifice of the Mass is of the greatest utility, both for the living and the dead.
Should a Biblical foundation for the Tridentine doctrine be asked for, we might first of all argue in general as follows: Just as there were in the Old Testament, in addition to sacrifices of praise and thanksgiving, propitiatory and impetratory sacrifices (cf. Lev., iv. sqq ; II Kings, xxiv, 21 sqq., etc.), the New Testament, as its antitype, must also have a sacrifice which serves and suffices for all these objects. But, according to the prophecy of Malachias, this is the Mass, which is to be celebrated by the Church in all places and at all times. Consequently, the Mass is the impetratory and propitiatory sacrifice. As for special reference to the propitiatory character, the record of instituation states expressly that the Blood of Christ is in the chalice "unto remission of sins" (Matt., xxvi, 28).
The chief source of our doctrine, however, is tradition, which from the earliest times declares the impetratory value of the Sacrifice of the Mass. According to Tertullian (Ad scapula, ii), the Christians sacrificed "for the welfare of the emperor" (pro salute imperatoris); according to Chrysostom (Hom. xxi in Act. Apost., n. 4), "for the fruits of the earth and other needs". St Cyril of Jerusalem (d .386)) describes the liturgy of the Mass of his day as follows ("Catech. myst." v, n. 8, in P. G., XXXIII, 1115): "After the spritual Sacrifice [pneumatike thysia], the unbloody service [anaimaktos latreia] is completed; we pray to God, over this sacrifice of propitiation [epi tes thysias ekeines tou ilasmou] for the universal peace of the churches, for the proper guidance of the world, for the emperor, soldiers and companions, for the infirm and the sick, for those stricken with trouble, and in general for all in need of help we pray and offer up this sacrifice [tauten prospheromen ten thysian]. We then commemorate the patriarchs, prophets, apostles, martyrs, that God may, at their prayers and intercessions graciously accept our supplication. We afterwards pray for the dead . . . since we believe that it will be of the greatest advantage [megisten onesin esesthai], if we in the sight of the holy and most awesome Victim [tes hagias kai phrikodestates thysias] discharge our prayers for them. The Christ, who was slain for our sins, we sacrifice [Christon esphagmenon yper ton emeteron amartematon prospheromen] to propitiate the mercifulGod for those who are gone before and for ourselves." This beautiful passage, which reads like a modern prayer-book, is of interest in more than one connection. It proves in the first place that Christian antiquity recognized the offering up of the Mass for the deceased, exactly as the Church today recognizes requiem Masses -- a fact which is confirmed by other independent witnesses, e.g. Tertullian (De monog., x), Cyprian (Ep. lxvi, n. 2), and Augustine (Confess., ix, 12). In the second place, it informs us that our so-called Masses of the Saints also had their prototype among the primitive Christians, and for this view we likewise find other testimonies -- e.g. Tertullian (De Cor., iii) and Cyprian (Ep. xxxix, n. 3). By a Saint's Mass is meant, not the offering up of the Sacrifice of the Mass to a saint which would be impossible without most shameful idolatry, but a sacrifice, which, while offered to God alone, on the one hand thanks Him for the triumphal coronation of the saints, and on the other aims at procuring for us the saint's efficacious intercession with God. Such is the authentic explanation of the Council of Trent (Sess. XXII cap, iii, in Denzinger, n. 941). With this threefold limitation, Masses "in honour of the saints" are certainly no base "deception", but are morally allowable, as the Council of Trent specifically declares (loc. cit. can. v); "If any one saith, that it is an imposture to celebrate masses in honour of the saints and for obtaining their intercession with God, as the Church intends, let him be anathema". The general moral permissibility of invoking the intercession of the saints, concerning which this is not the place to speak, is of course assumed in the present instance.
While adoration and thanksgiving are effects of the Mass which relate to God alone, the success of impetration and expiation on the other hand reverts to man. These last two effects are thus also called by theologians the "fruits of the Mass" (fructus missae) and this distinction leads us to the discussion of the difficult and frequently asked question as to whether we are to impute infinite or finite value to the Sacrifice of the Mass. This question is not of the kind which may be answered with a simple yes or no. For, apart from the already indicated distinction between adoration and thanksgiving on the one hand and impetration and expiation on the other, we must also sharply distinguish between the intrinsic and the extrinsic value of the Mass (valor intrinsecus, extrinsecus). As for its intrinsic value, it seems beyond doubt that, in view of the infinite worth of Christ as the Victim and High Priest in one Person, the sacrifice must be regarded as of infinite value, just as the sacrifice of the Last Supper and that of the Cross. Here however, we must once more strongly emphasize the fact that the ever-continued sacrificial activity of Christ in Heaven does not and cannot serve to accumulate fresh redemptory merits and to assume new objective value; it simply stamps into current coin, so to speak, the redemptory merits definitively and perfectly obtained in the Sacrifice of the Cross, and sets them into circulation among mankind. This also is the teaching of the Council of Trent (Sess. XXII cap. ii): "of which bloody oblation the fruits are most abundantly obtained through this unbloody one [the Mass]." For, even in its character of a sacrifice of adoration and thanksgiving, the Mass draws its whole value and all Its power only from the Sacrifice of the Cross which Christ makes of unceasing avail in Heaven (cf. Rom. viii, 34; Heb., vii, 25). There is, however, no reason why this intrinsic value of the Mass derived from the Sacrifice of the Cross, in so far as it represents a sacrifice of adoration and thanksgiving, should not also operate outwardly to the full extent of its infinity, for it seems inconceivable that the Heavenly Father could accept with other than infinite satisfaction the sacrifice of His only-begotten Son. Consequently God, as Malachias had already prophesied, is in a truly infinite degree honoured, glorified, and praised in the Mass; through Our Lord Jesus Christ he is thanked by men for all his benefits in an infinite manner, in a manner worthy of God.
But when we turn to the Mass as a sacrifice of impetration and expiation, the case is different. While we must always regard its intrinsic value as infinite, since it is the sacrifice of the God-Man Himself, its extrinsic value must necessarily be finite in consequence of the limitations of man. The scope of the so-called "fruits of the Mass" is limited. Just as a tiny chip of wood can not within it the whole energy of the sun, so also, and in a still greater degree, is man incapable of converting the boundless value of the impetratory and expiatory sacrifice into an infinite effect for his soul. Wherefore, in practice, the impetratory value of the sacrifice is always as limited as is its propitiatory and satisfactory value. The greater or less measure of the fruits derived will naturally depend very much on the pesonal efforts and worthiness, the devotion and fervour of those who celebrate or are present at Mass. This limitation of the fruits of the Mass must, however, not be misconstrued to mean that the presence of a large congregation causes a diminution of the benefits derived from the Sacrifice by the individual, as if such benefits were after some fashion divided into so many aliquot parts. Neither the Church nor the Christian people has any tolerance for the false principle: "The less the number of the faithful in the church, the richer the fruits". On the contrary the Bride of Christ desires for every Mass a crowded church, being rightly convinced that from the unlimited treasures of the Mass much more grace win result to the individual from a service participated in by a full congregation, than from one attended merely by a few of the faithful. This relative infinite value refers indeed only to the general fruit of the Mass (fructus generalis), and not to the special (fructus specialis) two terms whose distinction will be more clearly characterized below. Here, however, we may remark that by the special fruit of the Mass is meant that for the application of which according to a special intention a priest may accept a stipend.
The question now arises whether in this connection the applicable value of the Mass is to be regarded as finite or infinite (or, more accurately, unlimited). This question is of importance in view of the practical consequences it involves. For, if we decide in favour of the unlimited value, a single Mass celebrated for a hundred persons or intentions is as efficacious as a hundred Masses celebrated for a single person or intention. On the other hand, it is clear that, if we incline towards a finite value, the special fruit is divided pro rata among the hundred persons. In their quest for a solution of this question, two classes of theologians are distinguished according to their tendencies: the minority (Gotti, Billuart, Antonio Bellarini, etc.) are inclined to uphold the certainty or at least the probability of the former view, arguing that the infinite dignity of the High Priest Christ can not be limited by the finite sacrificial activity of his human representative. But, since the Church has entirely forbidden as a breach of strict justice that a priest should seek to fulfil, by reading a single Mass, the obligations imposed by several stipends (see Denzinger, n. 1110) these theologians hasten to admit that their theory is not to be translated into practice, unless the priest applies as many individual Masses for all the intentions of the stipend-givers as he has received stipends. But in as much as the Church has spoken of strict justice (justitia commutativa), the overwhelming majority of theologians incline even theoretically to the conviction that the satisfactory -- and, according to many, also the propitiatory and impetratory -- value of a Mass for which a stipend has been taken, is so strictly circumscribed and limited from the outset, that it accrues pro rata (according to the greater or less number of the living or the dead for whom the Mass is offered) to each of the individuals. Only on such a hypothesis is the custom prevailing among the faithful of having several Masses celebrated for the deceased or for their intentions intelligible. Only on such a hypothesis can one explain the widely established "Mass Association", a pious union whose members voluntarily bind themselves to read or get read at least one Mass annually for the poor souls in purgatory. As early as the eighth century we find in Germany a so-called "Totenbund" (see Pertz, "Monum. Germaniae hist.: Leg.", II, i, 221). But probably the greatest of such societies is the Messbund of Ingolstadt, founded in 1724; it was raised to a confraternity (Confraternity of the Immaculate Conception) on 3 Feb., 1874, and at present counts 680,000 members (cf. Beringer, "Die Ablasse, ihr Wesen u. ihr Gebrauch", 13th ed., Paderborn, 1906, pp. 610 sqq.). Tournely (De Euch. q. viii, a. 6) has also sought in favour of this view important internal grounds of probability, for example by adverting to the visible course of Divine Providence: all natural and supernatural effects in general are seen to be slow and gradual, not sudden or desultory, wherefore it is also the most holy intention of God that man should, by his personal exertions, strive through the medium of the greatest possible number of Masses to participate in the fruits of the Sacrifice of the Cross.
B. The Manner of Efficacy of the Mass
In theological phrase an effect "from the work of the action" (ex opere operato) signifies a grace conditioned exclusively by the objective bringing into activity of a cause of the supernatural order, in connection with which the proper disposition of the subject comes subsequently into account only as an indispensable antecedent condition (conditio sine qua non), but not as a real joint cause (concausa). Thus, for example, baptism by its mere ministration produces ex opere operato interior grace in each recipient of the sacrament who in his heart opposes no obstacle (obez) to the reception of the graces of baptism. On the other hand, all supernatural effects, which, presupposing the state of grace are accomplished by the personal actions and exertions of the subject (e.g. everything obtained by simple prayer), are called effects "from the work of the agent"; (ex opere operantis). we are now confronted with the difficult question: In what manner does the Eucharistic Sacrifice accomplish its effects and fruits? As the early scholastics gave scarcely any attention to this problem, we are indebted for almost all the light thrown upon it to the later scholastics.
(i) It is first of all necessary to make clear that in every sacrifice of the Mass four distinct categories of persons really participate.
At the head of all stands of course the High Priest, Christ Himself; to make the Sacrifice of the Cross fruitful for us and to secure its application, He offers Himself as a sacrifice, which is quite independent of the merits or demerits of the Church, the celebrant or the faithful present at the sacrifice, and is for these an opus operatum.
Next after Christ and in the second place comes the Church as a juridical person, who, according to the express teaching of the Council of Trent (Sess. XXII, cap. i), has received from the hands of her Divine Founder the institution of the Mass and also the commission to ordain constantly priests and to have celebrated by these the most venerable Sacrifice. This intermediate stage between Christ and the celebrant may be neither passed over nor eliminated, since a bad and immoral priest, as an ecclesiastical official, does not offer up his own sacrifice -- which indeed could only be impure -- but the immaculate Sacrifice of Christ and his spotless Bride, which can be soiled by no wickedness of the celebrant. But to this special sacrificial activity of the Church, offering up the sacrifice together with Christ, must also correspond a special ecclesiastico-human merit as a fruit, which, although in itself an opus operantis of the Church, is yet entirely independent of the worthiness of the celebrant and the faithful and therefore constitutes for these an opus operatum. When, however, as De Lugo rightly points out, an excommunicated or suspended priest celebrates in defiance of the prohibition of the Church, this ecclesiastieal merit is always lost, since such a priest no longer acts in the name and with the commission of the Church. His sacrifice is nevertheless valid, since, by virtue of his priestly ordination, he celebrates in the name of Christ, even though in opposition to His wishes, and, as the self-sacrifice of Christ, even such a Mass remains essentially a spotless and untarnished sacrifice before God. We are thus compelled to concur in another view of De Lugo, namely that the greatness and extent of this ecclesiastical service is dependent on the greater or less holiness of the reigning pope, the bishops, and the clergy throughout the World, and that for this reason in times of ecclesiastical decay and laxity of morals (especially at the papal court and among the episcopate) the fruits of the Mass, resulting from the sacrificial activity of the Church, might under certain circumstances easily be very small.
With Christ and His Church is associated in third place the celebrating priest, since he is the representative through whom the real and the mystical Christ offer up the sacrifice. If, therefore, the celebrant be a man of great personal devotion, holiness, and purity, there will accrue an additional fruit which will benefit not himself alone, but also those in whose favour he applies the Mass. The faithful are thus guided by sound instinct when they prefer to have Mass celebrated for their intentions by an upright and holy priest rather than by an unworthy one, since, in addition to the chief fruit of the Mass, they secure this special fruit which springs ex opera operantis, from the piety of the celebrant.
Finally, in the fourth place, must be mentioned those who participate actively in the Sacrifice of the Mass, e.g., the servers, sacristan, organist, singers, and the whole congregation joining in the sacrifice. The priest, therefore, prays also in their name: Offerimus(i.e. we offer). That the effect resulting from this (metaphorical) sacrificial activity is entirely dependent on the worthiness and piety of those taking part therein and thus results exclusively ex opere operantis is evident without further demonstration. The more fervent the prayer, the richer the fruit. Most intimate is the active participation in the Sacrifice of those who receive Holy Communion during the Mass since in their case the special fruits of the Communion are added to those of the Mass. Should sacramental Communion be impossible, the Council of Trent (Sess. XXII. cap. vi) advises the faithful to make at least a "spiritual communion" (spirituali effectu communicare), which consists in the ardent desire to receive the Eucharist. However, as we have already emphasized, the omission of real or spiritual Communion on the part of the faithful present does not render the Sacrifice of the Mass either invalid or unlawful, wherefore the Church even permits "private Masses", which may on reasonable grounds be celebrated in a chapel with closed doors.
(ii) In addition to the active, there are also passive participators in the Sacrifice of the Mass. These are the persons in whose favour -- it may be even without their knowledge and in opposition to their wishes -- the Holy Sacrifice is offered. They fall into three categories: the community, the celebrant, and the person (or persons) for whom the Mass is specially applied. To each of these three classes corresponds ex opere operato a special fruit of the Mass, whether the same be an impetratory effect of the Sacrifice of Petition or a propitiatory and satisfactory effect of the Sacrifice of Expiation. Although the development of the teaching concerning the threefold fruit of the Mass begins only with Scotus (Quaest. quodlibet, xx), it is nevertheless based on the very essence of the Sacrifice itself. Since, according to the wording of the Canon of the Mass, prayer and sacrifice is offered for all those present, the whole Church, the pope, the diocesan bishop, the faithful living and dead, and even "for the salvation of the whole world", there must first of all result a "general fruit" (fructus generalis) for all mankind, the bestowal of which lies immediately in the will of Christ and His Church, and can thus be frustrated by no contrary intention of the celebrant. In this fruit even the excommunicated,heretics, and infidels participate, mainly that their conversion may thus be effected. The second kind of fruit (fructus personalis, specialissimus) falls to the personal share of the celebrant, since it were unjust that he -- apart from his worthiness and piety (opus operantis) -- should come empty-handed from the sacrifice. Between these two fruits lies the third, the so-called "special fruit of the Mass" (fructus specialis, medius, or ministerialis), which is usually applied to particular living or deceased persons according to the intention of the celebrant or the donor of a stipend. This "application" rests so exclusively in the hands of the priest that even the prohibition of the Church cannot render it inefficacious, although the celebrant would in such a case sin through disobedience. For the existence of the special fruit of the Mass, rightly defended by Pius VI against the Jansenistic Synod of Pistoia (1786), we have the testimony also of Christian antiquity, which offered the Sacrifice for special persons and intentions. To secure in all cases the certain effect of this fructus specialis, Suarez (De Euch., disp. lxxix, Sect. 10) gives priests the wise advice that they should always add to the first a "second intention" (intentio secunda), which, should the first be inefficacious, will take its place.
(iii) A last and an entirely separate problem is afforded by the special mode of efficacy of the Sacrifice of Expiation. As an expiatory sacrifice, the Mass has the double function of obliterating actual sins, especially mortal sins (effectus stricte propitiatorius), and also of taking away, in the case of those already in the state of grace, such temporal punishments as may still remain to be endured (effectus satisfactorius). The main question is: Is this double effect ex opere operato produced mediately or immediately? As regards the actual forgiveness of sin, it must, in opposition to earlier theologians (Aragon, Casalis, Gregory of Valentia), be maintained as undoubtedly a certain principle, that the expiatory sacrifice of the Mass can never accomplish the forgiveness of mortal sins otherwise than by way of contrition and penance, and therefore only mediately through procuring the grace of conversion (cf. Council of Trent, Sess. XXII, cap. ii: "donum paenitentiae concedens"). With this limitation, however, the Mass is able to remit even the most grievous sins (Council of Trent, 1. c., "Crimina et peccata etiam ingentia dimittit"). Since, according to the present economy of salvation, no sin whatsoever, grievous or trifling, can be forgiven without an act of sorrow, we must confine the efficacy of the Mass, even in the case of venial sins, to obtaining for Christians the grace of contrition for less serious sins (Sess. XXII, cap. i). It is indeed this purely mediate activity which constitutes the essential distinction between the sacrifice and the sacrament. Could the Mass remit sins immediately ex opere operato, like Baptism or Penance, it would be a sacrament of the dead and cease to be a sacrifice (see SACRAMENT). Concerning the remission of the temporal punishment due to sin, however, which appears to be effected in an immediate manner, our judgment must be different. The reason lies in the intrinsic distinction between sin and its punishment. Without the personal cooperation and sorrow of the sinner, all forgiveness of sin by God is impossible; this cannot however be said of a mere remission of punishment. One person may validly discharge the debts or fines of another, even without apprising the debtor of his intention. The same rule may be applied to a just person, who, after his justification, is still burdened with temporal punishment consequent on his sins. It is certain that, only in this immediate way, can assistance be given to the poor souls in purgatory through the Sacrifice of the Mass, since they are henceforth powerless to perform personal works of satisfaction (cf. Council of Trent, Sess. XXV, de purgat.). From this consideration we derive by analogy the legitimate conclusion that the case exactly the same as regards the living.
C. Practical Questions Concerning the Mass
From the exceedingly high valuation, which the Church places on the Mass as the unbloody Sacrifice of the God-Man, issue, as it were spontaneously all those practical precepts of a positive or a negative nature, which are given in the Rubrics of the Mass, in Canon Law, and in Moral Theology. They may be conveniently divided into two categories, according as they are intended to secure in the highest degree possible the objective dignity of the Sacrifice or the subjective worthiness of the celebrant.
1. Precepts for the Promotion of the Dignity of the Sacrifice
(a) One of the most important requisites for the worthy celebration of the Mass is that the place in which the all-holy Mystery is to be celebrated should be a suitable one. Since, in the days of the Apostolic Church, there were no churches or chapels, private houses with suitable accommodation were appointed for the solemnization of "the breaking of bread" (cf. Acts, ii, 46; xx, 7 sq.; Col., iv, 15; Philem., 2). During the era of the persecutions the Eucharistic services in Rome were transferred to the catacombs, where the Christians believed themselves secure from government agents. The first "houses of God" reach back certainly to the end of the second century, as we learn from Tertullian (Adv. Valent., iii) and Clement of Alexandria (Strom., I, i). In the second half of the fourth century (A.D. 370), Optatus of Mileve (De Schism. Donat. II, iv) could already reckon more than forty basilicas which adorned the city of Rome. From this period dates the prohibition of the Synod of Laodicea (can. lviii) to celebrate Mass in private houses. Thenceforth the public churches were to be the sole places of worship. In the Middle Ages the synods granted to bishops the right of allowing house-chapels within their dioceses. According to the law of today (Council of Trent, Sess. XXII, de reform.), the Mass may be celebrated only in Chapels and public (or semi-public) oratories, which must be consecrated or at least blessed. At present, private chapels may be erected only in virtue of a special papal indult (S.C.C., 23 Jan., 1847, 6 Sept., 1870). In the latter case, the real place of sacrifice is the consecrated altar (or altar-stone), which must be placed in a suitable room (cf. Missale Romanum, Rubr. gen., tit. xx). In times of great need (e.g. war, persecution of Catholics), the priest may celebrate outside the church, but naturally only in a becoming place, provided with the most necessary utensils. On reasonable grounds the bishop may, in virtue of the so-called "quinquennial faculties", allow the celebration of Mass in the open air, but the celebration of Mass at sea is allowed only by papal indult. In such an indult it is usually provided that the sea be calm during the celebration, and that a second priest (or deacon) be at hand to prevent the spilling of the chalice in case of the rocking of the ship.
(b) For the worthy celebration of Mass the circumstance of time is also of great importance. In the Apostolic age the first Christians assembled regularly on Sundays for "the breaking of bread" (Acts, xx, 7: "on the first day of the week"), which day the "Didache" (c. xiv), and later Justin Martyr (I Apol., lxvi), already name "the Lord's day".
Justin himself seems to be aware only of the Sunday celebration, but Tertullian adds the fast-days on Wednesday and Friday and the anniversaries of the martyrs ("De cor. mil.", iii; "De orat.", xix). As Tertullian calls the whole paschal season (until Pentcost) "one long feast", we may conclude with some justice that during this period the faithful not only communicated daily, but were also present at the Eucharistic Liturgy. As regards the time of the day, there existed in the Apostolic age no fixed precepts regarding the hour at which the Eucharistic celebration should take place. The Apostle Paul appears to have on occasion "broken bread" about midnight (Acts, xx, 7). But Pliny the Younger, Governor of Bithynia (died A.D. 114), already states in his official report to Emperor Trajan that the Christians assembled in the early hours of the morning and bound themselves by a sacramentum (oath), by which we can understand today only the celebration of the mysteries. Tertullian gives as the hour of the assembly the time before dawn (De cor. mil., iii: antelucanis aetibus). When the fact was adverted to that the Saviour's Resurrection occurred in the morning before sunrise, a change of the hour set in, the celebration of Mass being postponed until this time. Thus Cyprian writes of the Sundaycelebration (Ep., lxiii): "we celebrate the Resurrection of the Lord in the morning." Since the fifth century the "third hour" (i.e. 9 a.m.) was regarded as "canonical" for the Solemn Mass on Sundays and festivals. When the Little Hours (Prime, Terce, Sext, None) began in the Middle Ages to lose their significance as "canonical hours", the precepts governing the hour for the conventual Mass received a new meaning. Thus, for example, the precepts that the conventual Mass should be held after None on fast days does not signify that it be held between midday and evening, but only that "the recitation of None in choir is followed by the Mass". It is in general left to the discretion of the priest to celebrate at any hour between dawn and midday (ab aurora usque ad meridiem). It is proper that he should read beforehand Matins and Lauds from his breviary.
The sublimity of the Sacrifice of the Mass demands that the priest should approach the altar wearing the sacred vestments (amice, stole, cincture, maniple, and chasuble). Whether the priestly vestments are historical developments from Judaism or paganism, is a question still discussed by archaeologists. In any case the "Canones Hippolyti" require that at Pontifical Mass the deacons and priests appear in "white vestments", and that the lectors also wear festive garments. No priest may celebrate Mass without light (usually two candles), except in case of urgent necessity (e.g. to consecrate a Host as the Viaticum for a person seriously ill). The altar-cross is also necessary as an indication that the Sacrifice of the Mass is nothing else than the unbloody reproduction of the Sacrifice of the Cross. Usually, also, the priest must be attended at the altar by a server of the male sex. The celebration of Mass without a server is allowed only in case of need (e.g. to procure the Viaticum for a sick person, or to enable the faithful to satisfy their obligation of hearing Mass). A person of the female sex may not serve at the altar itself, e.g. transfer the missal, present the cruets, etc. (S.R.C., 27 August, 1836). Women (especially nuns) may, however, answer the celebrant from their places, if no male server be at hand. During the celebration of Mass a simple priest may not wear any head-covering -- whether biretta, pileolus, or full wig (comae fictitiae) -- but the bishop may allow him to wear a plain perruque as a protection for his hairless scalp.
(c) To preserve untarnished the honour of the most venerable sacrifice, the Church has surrounded with a strong rampart of special defensive regulations the institution of "mass-stipends"; her intention is on the one hand to keep remote from the altar all base avarice, and on the other, to ensure and safeguard the right of the faithful to the conscientious celebration of the Masses bespoken.
By a mass-stipend is meant a certain monetary offering which anyone makes to the priest with the accompaning obligation of celebrating a Mass in accordance with the intentions of the donor (ad intentionem dantis). The obligation incurred consists, concretely speaking, in the application of the "special fruit of the Mass" (fructus specialis), the nature of which we have alreadly described in detail (A, 3). The idea of the stipend emanates from the earliest ages, and its justification lies incontestably in the axiom of St. Paul (I Cor., ix, 13): "They that serve the altar, partake with the altar". Originally consisting of the necessaries of life, the stipend was at first considered as "alms for a Mass" (eleemosyna missarum), the object being to contribute to the proper support of the clergy. The character of a pure alms has been since lost by the stipend, since such may be accepted by even a wealthy priest. But the Pauline principle applies to the wealthy priest just as it does to the poor. The now customary money-offering, which was introduced about the eighth century and was tacitly approved by the Church, is to be regarded merely as the substitute or commutation of the earlier presentation of the necessaries of life. In this very point, also, a change from the ancient practice has been introduced, since at present the individual priest receives the stipend personally, whereas formerly all the clergy of the particular church shared among them the total oblations and gifts. In their present form, the whole matter of stipends has been officially taken by the Church entirely under her protection, both by the Council of Trent (Sess. XXII, de ref. ) and by the dogmatic Bull "Auctorem fidei" (1796) of Pius VI (Denzinger, n. 1554). Since the stipend, in its origin and nature, claims to be and can be nothing else than a lawful contribution towards the proper support of the clergy, the false and foolish views of the ignorant are shown to be without foundation when they suppose that a Mass may he simoniacally purchased with money (Cf. Summa Theologica II-II:100:2). To obviate all abuses concerning of the amount of the stipend, there exists in each diocese a fixed "mass-tax" (settled either by ancient custom or by an episcopal regulation), which no priest may exceed, unless extraordinary inconvenience (e.g. long fasting or a long journey on foot) justifies a somewhat larger sum. To eradicate all unworthy greed from among both laity and clergy in connection with a thing so sacred, Pius IX in his Constitution "Apostolicae Sedis" of 12 Oct., 1869, forbade under penalty of excommunication the commercial traffic in stipends (mercimonium missae stipendiorum). The trafficking consists in reducing the larger stipend collected to the level of the "tax", and appropriating the surplus for oneself. Into the category of shameful traffic in stipends also falls the reprehensible practice of booksellers and tradesmen, who organize public collections of stipends and retain the money contributions as payment for books, merchandise, wines, etc., to be delivered to the clergy (S.C.C., 31 Aug., 1874, 25 May, 1893). As special punishment for this offence, suspensio a divinis reserved to the pope is proclaimed against priests, irregularity against other clerics, and excommunication reserved to the bishop, against the laity.
Another bulwark against avarice is the strict regulation of the Church, binding under pain of mortal sin, that priests shall not accept more intentions than they can satisfy within a reasonable period (S.C.C, 1904). This regulation was emphasized by the additional one which forbade stipends to be transferred to priests of another diocese without the knowledge of their ordinaries (S.C.C., 22 May, 1907). The acceptance of a stipend imposes under pain of mortal sin the obligation not only of reading the stipulated Mass, but also of fulfilling conscientiously all other appointed conditions of an important character (e.g. the appointed day, altar, etc.). Should some obstacle arise, the money must either be returned to the donor or a substitute procured. In the latter case, the substitute must be given, not the usual stipend, but the whole offering received (cf. Prop. ix damn. 1666 ab Alex. VIII in Denzinger, n. 1109), unless it be indisputably clear front the circumstances that the excess over the usual stipend was meant by the donor for the first priest alone. There is tacit condition which requires the reading of the stipulated Mass as soon as possible. According to the common opinion of moral theologians, a postponement of two months is in less urgent cases admissible, even though no lawful impediment can be brought forward. Should, however, a priest postpone a Mass for a happy delivery until after the event, he is bound to return the stipends. However, since all these precepts have been imposed solely in the interests of the stipend-giver, it is evident that he enjoys the right of sanctioning all unusual delays.
(d) To the kindred question of "mass-foundations" the Church has, in the interests of the founder and in her high regard for the Holy Sacrifice, devoted the same anxious care as in the case of stipends. Mass-foundations (fundationes misssarum) are fixed bequests of funds or real property, the interest or income from which is to procure for ever the celebration of Mass for the founder or according to his intentions. Apart from anniversaries, foundations of Masses are divided, accordlng to the testamentary arrangement of the testator, into monthly, weekly, and daily foundations. As ecclesiastical property, mass-foundations are subject to the administration of the ecclesiastical authorities, especially of the diocesan bishop, who must grant hls permission for the acceptance of such and must appoint for them the lowest rate. Only when episcopal approval has been secured can the foundation be regarded as completed; thenceforth it is unalterable for ever. In places where the acquirement of ecclesiastical property is subject to the approval of the State (e.g. in Austria), the establishment of a mass-foundation must also be submitted to the secular authorities. The declared wishes of the founder are sacred and decisive as to the manner of fulfillment. Should no special intention be mentioned in the deed of foundation, the Mass must be applied for the founder himself (S.C.C., I8 March, 1668). To secure punctuality in the execution of the foundation, Innocent XII ordered in 1697 that a list of the mass-foundations, arranged according to the months, be kept in each church possessing such endowments. The administrators of pious foundations are bound under pain of mortal sin to forward to the bishop at the end of each year a list of all founded Masses left uncelebrated together with the money therefor (S.C.C., 25 May, 18 ).
The celebrant of a founded Mass is entitled to the full amount of the foundation, unless it is evident from the circumstances of the foundation or from the wording of the deed that an exception is justifiable. Such is the case when the foundation serves also as the endowment of a benefice, and consequently in such a case the beneficiary is bound to pay his substitute only the regular tax (S.C.C., 25 July, 1874). Without urgent reason, founded Masses may not be celebrated in churches (or on altars) other than those stipulated by the foundation. Permanent transference of such Masses is reserved to the pope, but in isolated instances the dispensation of the bishop suffices (cf. Council of Trent, Sess. XXI de ref.; Sess. XXV de ref.). The unavoidable loss of the income of a foundation puts an end to all obligations connected with it. A serious diminution of the foundation capital, owing to the depreciation of money or property in value, also the necessary increase of the mass-tax, scarcity of priests, poverty of a church or of the clergy may constiutute just grounds for the reduction of the number of Masses, since it may be reasonably presumed that the deceased founder would not under such difficult circumstance insist upon the obligation. On 21 June, 1625, the right of reduction, which theCouncil of Trent had conferred on bishops, abbots, and the generals of religious orders, was again reserved by Urban VIII to the Holy See.
2. Precepts to secure the Worthiness of the Celebrant
Although, as declared by the Council of Trent (Sess. XXII, cap. i), the venerable, pure, and sublime Sacrifice of the God-man "cannot be stained by any unworthiness or impiety of the celebrant", still ecclesiastical legislation has long regarded it as a matter of special concern that priests should fit themselves for the celebration of the Holy Sacrifice by the cultivation of integrity, purity of heart, and other qualities of a personal nature.
(a) In the first place it may be asked: Who may celebrate Mass? Since for the validity of the sacrifice the office of a special priesthood is essential, it is clear, to begin with, that only bishops and priests (not deacons) are qualified to offer up the Holy Sacrifice (seeEUCHARIST). The fact that even at the beginning of the second century the regular officiator at the Eucharistic celebration seems to have been the bishop will be more readily understood when we remember that at this early period there was no strict distinction between the offices of bishop and priest. Like the "Didache" (xv), Clement of Rome (Ad Cor., xl-xlii) speaks only of the bishop and his deacon in connection with the sacrifice. Ignatius of Antioch, indeed, who bears irrefutable testimony to the existence of the three divisions of the hierarchy -- bishop (episkopos), priests (presbyteroi) and deacons (diakonoi) -- confines to the bishop the privilege of celebrating thanksgiving Divine Service when he says: "It is unlawful to baptize or to hold the agape without the bishop." The "Canones Hippolyti", composed probably about the end of the second century, first contain the regulation (can. xxxii): "If, in the absence of the bishop, a priest be at hand, all shall devolve upon him, and he shall be honoured as the bishop is honoured. "Subsequent tradition recognizes no other celebrant of the Mystery of the Eucharist than the bishops and priests, who are validly ordained "according to the keys of the Church," (secundum claves Ecclesiae). (Cf. Lateran IV, cap. "Firmiter" in Denzinger, n. 430.)
But the Church demands still more by insisting also on the personal moral worthiness of the celebrant. This connotes not alone freedom from all ecclesiastical censures (excommunication, suspension, interdict), but also a becoming preparation of the soul and body of the priest before he approaches the altar. To celebrate in the state of mortal sin has always been regarded by the Church as an infamous sacrifice (cf. I Cor., xi, 27 sqq.). For the worthy (not for the valid) celebration of the Mass it is, therefore, especially required that the celebrant be in the state of grace. To place him in this condition, the awakening of perfect sorrow is no longer sufficient since the Council of Trent (Sess. XIII, cap. vii in Denzinger, n. 880), for there is a strict eccleciastical precept that the reaction of the Sacrament of Penance must precede the celebration of Mass. This rule applies to all priests, even when they are bound by their office (ex officio) to read Mass, e.g. on Sundays for their parishioners. Only in instances when no confessor can be procured, may they content themselves with reciting an act of perfect sorrow (contritio), and they then incur the obligation of going to confession "as early as possible" (quam primum), which in canon law, signifies within three days at furthest. In addition to the pious preparation for the Mass (accessus), there is prescribed a correspondingly long thanksgiving after Mass (recessus), whose length is fixed by moral theologians between fifteen minutes and half an hour, although in this connection the particular official engagements of the priest must be considered. As regards the length of the Mass itself, the duration is naturally variable, according as a Solemn High Mass is sung or a Low Mass celebrated. To perform worthily all the ceremonies and pronounce clearly all the prayers in Low Mass requires on an average about half an hour. Moral theologians justly declare that the scandalous haste necessary to finish Mass in less than a quarter of an hour is impossible without grievous sin.
With regard to the more immediate preparation of the body, custom has declared from time immemorial, and positive canon law since the Council of Constance (1415), that the faithful, when receiving the Sacrament of Altar, and priests, when celebrating the Holy Sacrifice, must be fasting (jejunium naturale) which means that they must have partaken of no food or drink whatsoever from midnight. Midnight begins with the first stroke of the hour. In calculating the hour, the so-called "mean time" (or local time) must be used: according to a recent decision (S.C.C., 12 July, 1893), Central-European time may be also employed, and, in North America, "zone time". The movement recently begun among the German clergy, favouring a mitigation of the strict regulation for weak or overworked priests with the obligation of duplicating, has serious objections, since a general relaxation of the ancient strictness might easily result in lessening respect for the Blessed Sacrament and in a harmful reaction among thoughtless members of the laity. The granting of mitigations in general or in exceptional cases belongs to the Holy See alone. To keep away from the altar irreverent adventurers and unworthy priests, the Council of Trent (Sess. XXIII, de ref.) issued the decree, made much more stringent in later times, that an unknown priest without the Celebret may not be allowed to say Mass in any church.
(b) A second question may be asked: "Who must say Mass?" In the first place, if this question be considered identical with the enquiry as to whether a general obligation of Divine Law binds every priest by reason of his ordination, the old Scholastics are divided in opinion. St. Thomas, Durandus, Paludanus, and Anthony of Bologna certainly maintained the existence of such an obligation; on the other hand, Richard of St. Victor, Alexander of Hales, Bonaventure, Gabriel Biel, and Cardinal Cajetan declared for the opposite view. Canon law teaches nothing on the subject. In the absence of a decision, Suarez (De Euchar., disp. lxxx, sect. 1, n. 4) believes that one who conforms to the negative view, may be declared free from grievous sin. Of the ancient hermits we know that they did not celebrate the Holy Sacrifice in the desert, and St. Ignatius Loyola, guided by high motives, abstained for a whole year from celebrating. Cardinal De Lugo (De Euchar., disp. xx, sect. 1, n. 13) takes a middle course, by adopting theoretically the milder opinion, while declaring that, in practice, omission through lukewarmness and neglect may, on account of the scandal caused, easily amount to mortal sin. This consideration explains the teaching of the moral theologians that every priest is bound under pain of mortal sin to celebrate at least a few times each year (e.g. at Easter, Pentecost, Christmas, the Epiphany). The obligation of hearing Mass on all Sundays and holy days of obligation is of course not abrogated for such priests. The spirit of the Church demands -- and it is today the practically universal custom -- that a priest should celebrate daily, unless he prefers to omit his Mass occasionally through motives of reverence.
Until far into the Middle Ages it was left to the discretion of the priest, to his personal devotion and his zeal for souls, whether he should read more than one Mass on the same day. But since the twelfth century canon law declares that he must in general content himself with one daily Mass, and the synods of the thirteenth century allow, even in case of necessity, at most a duplication (see BINATION). In the course of time this privilege of celebrating the Holy Sacrifice twice on the same day was more and more curtailed. According to the existing law, duplication is allowed, under special conditions, only on Sundays and holy days, and then only in the interests of the faithful, that they may be enabled to fulfil their obligation of hearing Mass. For the feast of Christmas alone have priests universally been allowed to retain the privilege of three Masses, in Spain and Portugal this privilege was extended to All Souls' Day (2 Nov.) by special Indult of Benedict XIV (1746). Such customs are unknown in the East.
This general obligation of a priest to celebrate Mass must not be confounded with the special obligation which results from the acceptance of a Mass-stipend (obligatio ex stipendio) or from the cure of souls (obligatio ex cura animarum). Concerning the former sufficient has been already said. As regards the claims of the cure of souls, the obligation of Divine Law that parish priests and administrators of a parish should from time to time celebrate Mass for their parishioners, arises from the relations of pastor and flock. The Council of Trent (Sess. XXIII, de ref.) has specified this duty of application more closely, by directing that the parish priest should especially apply the Mass, for which no stipend may be taken, for his flock on all Sundays and holy days (cf. Benedict XIX, "Cum semper oblatas", 19 Aug., 1744). The obligation to apply the Mass pro populo extends also to the holy days abrogated by the Bull of Urban VIII, "Universa per orbem", of 13 Sept., 1642; for even today these remain "canonically fixed feast days", although the faithful are dispensed from the obligation of hearing Mass and may engage in servile works. The same obligation of applying the Mass falls likewise on bishops, as pastors of their dioceses, and on those abbots who exercize over clergy and people a quasi-episcopal jurisdiction. Titular bishops alone are escepted, although even in their case the application is to be desired (cf. Leo XIII, "In supremacy, 10 June, 1882). As the obligation itself is not only personal, but also real, the application must, in case of an impediment arising either be made soon afterwards, or be effected through a substitute, who has a right to a mass stipend as regulated by the tax. Concerning this whole question, see Heuser, "Die Verpflichtung der Pfarrer, die hl. Messe fur die Gemeinde zu applicieren" (Düsseldorf 1850).
(c) For the sake of completeness a third and last question must te touched on in this section: For whom may Mass be celebrated? In general the answer may be given: For all those and for those only, who are fitted to participate in the fruits of the Mass as an impetratory, propitiatory, and satisfactory sacrifice. From this as immediately derived the rule that Mass may not be said for the damned in Hell or the blessed in Heaven, since they are incapable of receiving the fruits of the Mass; for the same reason children who die unbaptized are excluded from the benefits of the Mass. Thus, there remain as the possible participants only the living on earth and the poor souls in purgatory (cf. Trent, Sess. XXII, can. iii; Sess. XXV, decret. de purgat.). Partly out of her great veneration of the Sacrifice, however, and partly to avoid scandal, the Church has surrounded with certain conditions, which priests are bound in obedience to observe, the application of Mass for certain classes of the living and dead. The first class are non-tolerated excommunicated persons, who are to be avoided by the faithful (excommunicati vitandi). Although, according to various authors, the priest is not forbidden to offer up Mass for such unhappy persons in private and with a merely mental intention, still to announce publicly such a Mass or to insert the name of the excommunicated person in the prayers, even though he may be in the state of grace owing to perfect sorrow or may have died truly repentant, would be a "communicatio in divinis", and is strictly forbidden under penalty of excommunication (cf. C. 28, de sent. excomm., V, t. 39). It is likewise forbidden to offer the Mass publicly and solemnly for deceased non-Catholics, even though they were princes (Innoc. III C. 12, X 1. 3, tit. 28). On the other hand it is allowed, in consideration of the welfare of the state, to celebrate for a non-Catholic living ruler even a public Solemn Mass. For living heretics and schismatics also for the Jews, Turks, and heathens, Mass may be privately applied (and even a stipend taken) with the object of procuring for them the grace of conversion to the true Faith. For a deceased heretic the private and hypothetical application of the Mass is allowed only when the priest has good grounds for believing that the deceased held his error in good faith (bona fide. Cf. S.C. Officii, 7 April, 1875). To celebrate Mass privately for deceased catechumens is permissible, since we may assume that they are already justified by their desire of Baptism and are in purgatory. In like manner Mass may be celebrated privately for the souls of deceased Jews and heathens, who have led an upright life, since the sacrifice is intended to benefit all who are in purgatory. For further details see Göpfert, "Moraltheologie", III (5th ed., Paderborn, 1906).
J. POHLE 
Transcribed by Joseph P. Thomas 
In Memory of Fr. Joseph Paredom M.C.B.S.
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Sacrilege
(Lat. sacrilegium, robbing a temple, from sacer, sacred, and legere, to purloin.)
Sacrilege is in general the violation or injurious treatment of a sacred object. In a less proper sense any transgression against the virtue of religion would be a sacrilege.
Theologians are substantially agreed in regarding as sacred that and that only which by a public rite and by Divine or ecclesiastical institution has been dedicated to the worship of God. The point is that the public authority must intervene; private initiative, no matter how ardent in devotion or praiseworthy in motive, does not suffice. Attributing a sacred character to a thing is a juridical act, and as such is a function of the governing power of the Church.
It is customary to enumerate three kinds of sacrilege: personal, local, and real. St. Thomas teaches (Summa, II-II, Q., xcix) that a different sort of holiness attaches to persons, places, and things. Hence the irreverence offered to any one of them is specifically distinct from that which is exhibited to the others. Suarez (De Religione, tr. iii, 1-3) does not seem to think the division very logical, but accepts it as being in accord with the canons.
Personal Sacrilege. Personal sacrilege means to deal so irreverently with a sacred person that, whether by the injury inflicted or the defilement caused, there is a breach of the honour due to such person. This sacrilege may be committed chiefly in three ways:
· by laying violent hands on a cleric or religious. This constitutes an infraction of what is known as the privilege of the canon (privilegium canonis), and is visited with the penalty of excommunication;
· by violating the ecclesiastical immunity in so far as it still exists. Clerics according to the old-time discipline were entitled to exemption from the jurisdiction of lay tribunals (privilegium fori). The meaning, therefore, is that he who despite this haled them before a civil court, otherwise than as provided by the canons, was guilty of sacrilege and was excommunicated;
· by any sin against the vow of chastity on the part of those who are consecrated to God -- such are those in sacred orders (in the Latin Church) and religious, even those with simple vows, if these are perpetual. The weight of opinion amongst moralists is that this guilt is not contracted by the violation of a privately-made vow. The reason seems to be that, while there is a breach of faith with Almighty God, still such a vow, lacking the indorsement and acceptance of the Church, does not make the person formally a sacred one; it does not in the juridical sense set such an one apart for the worship of God. It need hardly be noted that the partners of sacred persons in sins of this kind are to be adjudged equally guilty of sacrilege even though their status be a purely lay one.
Local Sacrilege. Local sacrilege is the violation of a sacred place. Under the designation "sacred place" is included not only a church properly so-called even though it be not consecrated, but merely blessed, but also public oratories as well as cemeteries canonically established for the burial of the faithful. Four species of this crime are ordinarily distinguished:
· the theft of something found in and specially belonging to the church;
· the infringing of the immunity attaching to sacred places in so far as this prerogative still prevails. It should be observed that in this case the term "sacred place" receives a wider comprehension than that indicated above. It comprises not only churches, public chapels, and cemeteries, but also the episcopal palace, monasteries, hospitals erected by episcopal authority and having a chapel for the celebration of the Holy Sacrifice, and also the person of the priest when he is carrying the Blessed Sacrament. To all of these was granted the right of asylum the outraging of which was deemed a sacrilege;
· the commission within the sacred precincts of some sinful act by which, according to canon law, the edifice is esteemed polluted. These acts are homicide, any shedding of blood reaching to the guilt of a grievous sin, any consummated offence against chastity (including marital intercourse which is not necessary), the burial within the church or sacred place of an unbaptized person or of one who has been excommunicated by name or as a notorious violator of the privilege of the canon;
· the doing of certain things (whether sins or not), which, either by their own nature or by special provision of law, are particularly incompatible with the demeanour to be maintained in such a place. Such would be for instance turning the church into a stable or a market, using it as a banquet hall, or holding court there indiscriminately for the settlement of purely secular affairs.
Real Sacrilege. Real sacrilege is the irreverent treatment of sacred things as distinguished from places and persons. This can happen first of all by the administration or reception of the sacraments (or in the case of the Holy Eucharist by celebration) in the state of mortal sin, as also by advertently doing any of those things invalidly. Indeed deliberate and notable irreverence towards the Holy Eucharist is reputed the worst of all sacrileges. Likewise conscious maltreatment of sacred pictures or relics or perversion of Holy Scripture or sacred vessels to unhallowed uses, and finally, the usurpation or diverting of property (whether movable or immovable) intended for the maintenance of the clergy or serving for the ornamentation of the church to other uses, constitute real sacrileges. Sometimes the guilt of sacrilege may be incurred by omitting what is required for the proper administration of the sacraments or celebration of the sacrifice, as for example, if one were to say Mass without the sacred vestments.
SLATER, Manual of Moral Theology (New York, 1908); RICKABY, Moral Teaching of St. Thomas (London, 1896); BALLERINI, Opus theologicum morale (Prato, 1899); D'ANNIBALE, Summula theologi moralis (Rome, 1908); SPELMAN, The History and Fate of Sacrilege (London, 1888).
JOSEPH F. DELANY 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Sacris Solemniis
The opening words of the hymn for Matins of Corpus Christi and of the Votive Office of the Most Blessed Sacrament, composed by St. Thomas Aquinas. The rhythmic stanza imitates the classical measures found in Horace and in several hymns of the Roman Breviary (see SANCTORUM MERITIS); but for whatever excellence the hymn lacks in respect of classical prosody it compensates in the interesting and intricate rhymic scheme. This may be illustrated by breaking up the stanza of four lines into seven. The sixth stanza, which is sometimes employed as a separate hymn at Benediction will serve to illustrate:
Panis angelicus
Fit panis hominum:
Dat Panis coelicus
Figuris terminum:
O res mirabilis!
Manducat Dominum
Pauper, servus et humilis.
The incisio (i.e. the coincidence of the end of a word with the end of a foot) is perfect throughout all the stanzas. With what rhythm should the hymn be recited? Translators vary much in their conception of an appropriate English equivalent. The first words suggest by the tonic accents English dactylics:
Lo! the Angelic Bread
Feedeth the sons of men:
Figures and types are fled
Never to come again.
O what a wondrous thing!
Lowly and poor are fed,
Banqueting on their Lord and King.
The felicitous Anglican translator, the Rev. Dr. J.M. Neale, used iambic metre:
He ordered in the wine
Our Holy Offering,
To be the Sacrifice
Which Priests along should bring;
For whom is meet and fit
That they should eat of it,
And in their turn to others give.
This fifth stanza is interesting for its own sake, as it calls attention to the plan of the Eucharistic sacrifice. Dr. Neale's translation does not follow strictly the rhymic scheme, which is better observed in a translation given in "Sursum Corda" (1908, p. 6). Shipley "Annus Sanctus", London, 1874, p. 192) gives Wallace's translation, the first stanza of which illustrates another metric form:
"Sing of that solemn eve 
When, as true hearts believe, 
Christ gave the lamb and the paschal bread 
Unto the chosen band 
Met for the high command 
God had of old on the fathers laid."
Caswall (Lyra Catholica, 1849) gave a condensed translation:
"Let us with hearts renewed, 
Our grateful homage pay; 
And welcome the triumphant songs 
This ever blessed day."
In his "Hymns and Poems" (1873) it appears revised as:
"Let old things pass away 
Let all be fresh and bright; 
And welcome we with hearts renewed 
This feast of new delight."
The revision (which also includes the change of "night" into "eve", and changes in the third and fourth lines of the sixth stanza) appears in the "Lyra" of 1884, in Shipley's Annus Sanctus", and in the Marquess of Bute's translation of the Roman Breviary; the revision is interesting as illustrating Caswall's zeal for literal betterment of the translation.. Wagner ("Origine et developpement du chant liturgique", translation of Bour, Tournai, 1904, p. 169) speaks of the gradual substitution of rhythm for metre in the hymns and refers to the "Sacris solemniis" as illustrative of "the two conceptions of verse . . . where the old verse and the rhythmic disposition of syllables meet peaceably together. Rhyme, also, was gradually introduced; this same hymn offers very instructive examples of it. It is a device of punctuation for the ear." Birkle ("Vatican Chant", translation of Lemaistre, New York, 1904, p. 103) says: "The first three lines have three accents each — a weak accent upon the second and seventh syllable and the chief accent upon the tenth. The first half of the line concludes with the sixth syllable, which must be noticeable in the chanting. In the last verse the chief accent must be placed upon the sixth syllable" (but in the illustration he places an accent also upon the third syllable).
Consult Pimont, Les hymnes du breviaire romain, II (Paris, 1884), 177-88, for text and extensive comment; Hymnarium Sarisburiense (London, 1851), 119 for text, variant readings, and very simple plainsong. The text and official plainsong melodies are given in the Vatican Graduale (Ad processionem Coporis Christi). Cf. also JULIAN, Dict. Of Hymnology (2nd ed., London, 1907; HENRY in Sursum Corda (1908), 6, translation and comment; DREVES Analecta hymnica, XVI (Leipzig), p. 38 (In dedicatione urbis Granatae), 75 (De Angelo Custode), 103 (De S. Disma), for fifteenth-sixteenth-century imitations of the hymn. See also bibliography to SANCTUS MERITIS.
H.T. HENRY 
Transcribed by Stan Walker 
To the members of Our Lady of the Visitation in Shippensburg, PA, for their kindness.
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Sacristan
An officer who is charged with the care of the sacristy, the church, and their contents. In ancient times many duties of the sacristan were performed by the doorkeepers (ostiarii), later by the mansionarii and the treasurers. The Decretals of Gregory IX (lib. I, tit. xxvi, "De officio sacristæ speak of the sacristan as if he had an honourable office attached to a certain benefice, and say that his duty was to care for the sacred vessels, vestments, lights, etc. Nowadays the sacristan is elected or appointed. The "Cæremoniale episcoporum" prescribed that in cathedral and collegiate churches the sacristan should be a priest, and describes his duties in regard to the sacristy, the Blessed Eucharist, the baptismal font, the holy oils, the sacred relics, the decoration of the church for the different seasons and feasts, the preparation of what is necessary for the various ceremonies, the pregustation in pontifical Mass, the ringing of the church bells, the preservation of order in the church, and the distribution of Masses; and finally it suggests that one or two canons be appointed each year to supervise the work of the sacristan and his assistants.
The under-sacristan (custos) is also mentioned in the Decretals (lib. I, tit. xxvii, "De officio custodis"). He was the assistant of the sacristan, was subject to the archdeacon, and discharged duties very similar to those of the sacristan. Now the office is hardly ever attached to a benefice, but is usually a salaried position. The Council of Trent desired that, according to the old canons, clerics should hold such offices; but in most churches, on account of the difficulty or impossibility of obtaining clerics, laymen perform many of the duties of the sacristan and under-sacristan.
Altar Societies
There are altar societies in connection with most parish churches. The duties of members vary according to circumstances, in some instances including those which ordinarily fall within the sacristan's province, such as the vestments and altar vessels, making ready for the priest's Mass, and so on, but as a general thing they consist of the payment of yearly dues into a fund for the maintenance and repair of the accessories used in the ceremonies of the Church and usually also of a certain amount of labor for this purpose. Altar societies differ from tabernacle societies in that their work is for the benefit of the church to which they are attached. (See TABERNACLE SOCIETIES).
The Sodality of St. John Berchmans, known as the Pious Association of Servers of Mass and Sacristans, was founded by Vincent Basile, S.J., missionary Apostolic among the southern Slavs, for lay acolytes, choir boys, sacristans, and all who have any duty to perform in the services of the Church. Its object is to induce all its members to perform their duties piously and in a manner befitting the ceremonies in which they participate, for the glory of God and the edification of the faithful. The rules compiled by Father Basile bind the members to absolute silence in church, devout genuflexion when passing before the Blessed Sacrament, and the clear pronunciation of the words of the liturgical prayers. This same circumspection is expected to characterize their conduct even in the sacristy, and they are required to attend monthly meeting and to receive Holy Communion at least once a month. The director should be either the pastor or a priest appointed by him. Although it is not a confraternity properly so-called, this sodality was approved by Pope Pius IX, 21 Sept., 1865, and indulgences were accorded to its members, subject to the usual conditions.
Cæremoniale episcoporum, I (Ratisbon, 1902), vi.
J.F. GOGGIN 
BLANCHE M. KELLY 
Transcribed by Bobie Jo M. Bilz
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Sacristy
(Latin sacrastia, vestry).
A room in the church or attached thereto, where the vestments, church furnishings and the like, sacred vessels, and other treasures are kept, and where the clergy meet and vest for the various ecclesiastical functions. It corresponds to the secretarium ordiaconicum of old. At present the almost universal practice is to have the sacristy directly behind the main altar or at either side. The sacristy should contain cases, properly labelled, for the various vestments in all the liturgical colors; a crucifix or other suitable image in a prominent position to which the clergy bow before going to the sanctuary and on returning (Ritus celebrandi missam, II, i); a lavatory, where the officiating clergy may wash their hands (op. cit. I, i); a copy of the Decree of Urban VIII prohibiting certain offices and masses (S. R. C., 460 ad 6; 555 § Et ne); a book containing the obligations of the Church regarding foundations and their fulfillment (Innocent XII, Nuper, § 26, 21 Dec., 1699). It is customary to have a holy water font, and a bell to admonish the congregation of the advent of the clergy, at the door leading to the sanctuary. The sacristy is not blessed or consecrated together with the church, and consequently is not a sacred place in the canonical sense. However, except where penalties are concerned, it enjoys on the whole the same prerogatives as the church. When a sacristy directly behind the sanctuary has two entrances, the clergy enter the sanctuary at the gospel side, and leave by the epistle side (S.R.C., 3029 ad 12). A double sacristy is sometimes provided, one for the clergy, one for the altar boys. Canons too usually have their own sacristy. In cathedrals, where there is no special chapel for this purpose, there should be a separate sacristy (secretarium) with an altar, where the bishop may assist at Terce and prepare for pontifical Mass (Cærem. Episcoporum, I, 137; II, 74; see SACRISTAN).
St. CHARLES BORROMMEO, Instructiones Fabric£ Eccl. 1, 28 in Acta Eccles. Mediol. (Paris, 1645), 206 sq.; Raym. Antonii Instructio Pastoralis, 8, 1, ed. EYST. (1877), 166 sq.
ANDREW B. MEEHAN 
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Sadducees[[@Headword:Sadducees]]

Sadducees
A politico-religious sect of the Jews during the late post-Exile and New-Testament period. The old derivation of the name from tsaddiqim, i.e. the righteous; with assumed reference to the adherence of the Sadducees to the letter of the Law as opposed to the pharasaic attention to the superadded "traditions of the elders", is now generally discredited mainly on philological grounds and the term is associated with the proper name "Sadoc", Sadducee being equivalent to Sadokite. They became the dominant priestly party during the Greek and Roman period of Jewish history, and the name, whether bestowed seriously or in irony, originated doubtless in their pretensions to the descendants of Sadoc, the high-priest prominent in the times of David and Solomon (III Kings, I, 8, 26, 32; ii, 35; I Par., xxix, 22; cf. Ezech., xl, 46; xlii, 19; etc.). As a prominent political party they first appear in the reign of John Hyrcanus (135-105 B.C.). They espoused the hellenizing tendencies of the Asmonean princes in which they were strongly opposed by the Pharisees (q.v.), or Separatists, a party evolved from the earlier Assideans, and which abhorred all forms of Greek culture as detrimental to the religious interests of the Jewish nation. Under Aristobulus I and Alexander Jannæus, the immediate successor of John Hyrcanus, the power of the Sadducees was supreme, and though the opposing faction of the Pharisees came into favour during the regency of Alexandra Salome (780-69 B.C.), the Sadducees regained their ascendancy under Aristobulus II (69-63 B.C.) whom they supported in his conflicts with Hyrcanus II, Antipater, and the Romans. When Pompey captured Jerusalem (63 B.C.) he executed many of their leaders, as did also Herod the Idumean on his accession to power (37 B.C.). The Sadducees retained however, their traditional priestly functions and also a varying preponderance in the Sanhedrin, but even in this respect their influence was much diminished through the policy of Herod and later of the Roman procurators of Judea, who, arbitrarily and mainly for political reasons, appointed and removed the high-priests at will.
During this period and down to the destruction of Jerusalem the Sadducees were naturally unpopular with the masses because of their marked tendency to side closely with the ruling power, while the patriotic and exclusive Pharisees became more and more the leaders of the people. Among the religious difference between the two parties may be mentioned the denial on the part of the Sadducees of the resurrection, the immortality of the soul and the existence of angels (Matt., xxii, 23; Mark xii, 18; Acts, xxiii, 8). They rejected likewise the oral traditions which the Pharisees maintained and emphasized as a Divinely ordained supplement to the written law. While the tenacity and exclusiveness and other characteristics of the Pharisees have been indelibly impressed on all subsequent generations of Judaism, the influence of the indifferent and materialistic Sadducees vanished completely as soon as the Jews ceased to be a nation.
JAMES F. DRISCOLL 
Transcribed by Christine J. Murray

Sadoleto, Jacopo[[@Headword:Sadoleto, Jacopo]]

Jacopo Sadoleto
Cardinal, humanist, and reformer, b. at Modena, 1477; d. at Rome, 1547. His father, a distinguished lawyer, intended him for his own profession; but Jacopo devoted himself to classical and philosophical studies. At Rome he enjoyed the favour of Cardinal Caraffa, and afterwards of Leo X, who made him his secretary. In 1517 he was appointed Bishop of Carpentras near Avignon. Unlike many of the humanists, he was a man of blameless life and attentive to all his duties as a priest and bishop. It was only at the express command of the successive popes whom he served that he would consent to absent himself even for a time from his diocese. In him were combined in an eminent degree the qualities of a man of piety, a man of letters, and a man of action. As a poet, orator, theologian, and philosopher he was in the foremost rank of his time. His poem on the recently discovered Laocoön first brought him to the notice of the learned. His mild and gentle character, shunning all extremes, and his profound learning fitted him for the difficult task of conciliating the Protestants. Indeed, his commentary on the Epistle to the Romans was considered to favour them too much, and the publication of it was forbidden at Rome until it had undergone correction. He would have nothing to do with persecuting the heretics. In 1536 he was summoned to Rome by Paul III to be a member of a special commission for the reform of the Church. In the following December he received the cardinal's hat, at the same time as Caraffa (afterwards Paul IV) and Pole, also members of the commission. With Cardinal Contarini (q. v.), the president of the commission, they drew up the famous "Consilium de emendanda Ecclesia", which they presented to the pope. Sadoleto was sent as legate to Francis I to bring about a reconciliation between him and Charles V (1542), but his mission failed. After 1543, when a coadjutor was appointed to govern Carpentras, he was constantly at the side of Paul III, ever urging the pontiff in the path of peace and reform. Sadoleto's works were published at Verona in four volumes (1737-8), and at Rome (1759).
Joly, Etude sur Sadolet (Caen, 1856); Tiraboschi, Storia della letteratura italiana, XVIII (Venice, 1824); Pastor, Geschichte der Päpste, IV-V (Freiburg, 1906-9). It is only by perusing this last-named work that the extent of Sadoleto's activity and influence in the counter-Reformation can be estimated.
T.B. SCANNELL 
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Sagalassus
A titular see in Pisidia, suffragan of Antioch. Sagalassus was one of the chief towns of Pisidia, near the north-west boundary of that province, in a fertile plain surrounded by hills, situated on the banks of an affluent of the Cestrus, a river which is represented on its coins. Alexander stormed it, after defeating its inhabitants in the neighbourhood. Cneius Manlius ravaged the district and made it pay a heavy war indemnity. After being subject to Amyntas, Tetrarch of Lycaonia and Galatia it became part of the Roman province of Pisidia. nothing else is known of its history, though it is mentioned by most of the ancient geographers; it is to be noted that Strabo (XII, 569) places it less accurately in Isauria, and Ptolemy (V, iii, 6) locates it erroneously in Lycia. Until the thirteenth century the "Notitiæ episcopatuum" mention it as the first suffragan see of Antioch in Pisidia. Le Quien (Oriens christianus, I, 1041) mentions four of its bishops: Jovius, present at the Council of Constantinople, 381; Frontianus, at Chalcedon, 451; Theodosius, at Nicæa, 787; Leo, at Constantinople, 869. This formerly wealthy and fortified city is now a poor village, called Aghiassoun by the Turks, about twenty-three miles south of Isbarta, in the vilayet of Koniah, containing some hundred inhabitants. It has immense ruined monuments, all later than the second century A. D.: a theatre, vast portico, gymnasium, ramparts, tombs, sarcophagi, churches, etc.
ARUNDELL, A Visit to the Seven Churches, 132 seq.; HAMILTON, Researches in Asia Minor, I, 486 seq.; FELLOWS, Asia Minor, 164 seq.; SMITH, Dict. of Gr. and Rom. Geog., s. v., with bibliography of ancient authors; TEXIER, Asie mineure, 715; MÜLLER (ed. Didot), Notes à Ptolemy, I, 483.
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Sahaptin Indians[[@Headword:Sahaptin Indians]]

Sahaptin Indians
A prominent tribe formerly holding a considerable territory in Western Idaho and adjacent portions of Oregon and Washington, including the lower Snake River, with its tributaries the Salmon, Clearwater, and Grande Ronde, from about 45° down nearly to the entrance of the Palouse, and from the Blue Mountains of Oregon on the west to the main divide of the Bitter-root Mountains on the east.
They are of the Shahaptian linguistic stock, to which belong also the Palouse, Umatilla, Tenino (Warmsprings), Yakima and others farther to the west, with whom they maintained close friendly relations, while frequently at variance with the Salishan tribes on their northern border — the Flatheads, Coeur d'Alene and Spokan — and in chronic warfare with the Blackfeet, Crows, and Shoshoni on the east and south.
They call themselves Numipu, meaning simply "people". The name Sahaptin or Saptin comes through the Salishan tribes. By Lewis and Clark (1805) they were called Chopunnish, possibly another form of Saptin. Their popular and official name of Nez Percés, "Pierced Noses", originally bestowed by the French trappers, refers to a former custom of wearing a dentalium shell through a hole bored in the septum of the nose. When first known (1805) they numbered, according to the most reliable estimates, probably over 6000, but have greatly decreased since the advent of the whites, and are still steadily on the decline. Contributing causes are incessant wars with the more powerful Blackfeet in earlier years; a wasting fever, and measles epidemic (1847) from contact with immigrants; smallpox and other diseases following the occupation of the country by miners after 1860; losses in the war of 1877 and subsequent removals; and wholesale spread of consumption due to their changed condition of living under civilization. In 1848 they were officially estimated at 3000; in 1862 they were reported at 2800; in 1893 the census showed 2035; in 1910 they were officially reported at 1530, including all mixed bloods, all upon the Fort Lapwai (allotted) reservation in northern Idaho, excepting the remnant of Joseph's band, numbering then only 97, upon Colville reservation in north-eastern Washington. Of their numerous former bands, this one, formerly centring in Wallowa (or Willewah) valley, Oregon, was perhaps the most important, numbering originally about 500. In their primitive condition the Nez Percés, although semi-sedentary, were without agriculture, depending on hunting, fishing, and the gathering of wild roots and berries. Their permanent houses were communal structures, sometimes circular, but more often oblong, about twenty feet in width and sixty to ninety feet in length, with framework of poles covered by rush mats, with floor sunk below the ground level, and earth banked up around the sides, and with an open space along the centre of the roof, for the escape of smoke. On the inside were ranged fires along the centre at a distance of ten or twelve feet apart, each fire serving two families on opposite sides of the house, the family sections being sometimes separated by mat curtains. One house might thus shelter more than one hundred persons. Lewis and Clark mention one large enough to accommodate nearly fifty families. On temporary expeditions they used the ordinary buffalo-skin tipi or brush shelter. They had also sweat-houses and menstrual lodges. The permanent sweat-house was a shallow subterranean excavation, roofed with poles and earth and bedded with grass, in which the young and unmarried men slept during the winter season, and occasionally sweated themselves by means of steam produced by pouring water upon hot stones placed in the centre. The temporary sweat-house used by both sexes was a framework of willow rods, covered with blankets, with the heated stones placed inside. The menstrual lodge, for the seclusion of women during the menstrual period and for a short period before and after childbirth, was a subterranean structure, considerably larger than the sweat-house, and entered by means of a ladder from above. The occupants thus secluded cooked their meals alone and were not allowed even to touch any articles used by outsiders. Furniture consisted chiefly of bed platforms, baskets and bags woven of rushes or grass, wooden mortars for pounding roots and spoons of horn. The woman had also her digging stick for gathering roots; the man his bow, lance, shield, and fishing equipment. The Nez Percé bow of mountain-sheep horn backed with sinew was the finest in the West. The ordinary dress was of skins, with the addition of a fez-shaped basket hat for the woman and a protective skin helmet for the warrior. Aside from fish and game, chiefly salmon and deer, their principal foods were the roots of the camas (Camassia esculenta) and kouse (Lomatium kous, etc.), the first being roasted in pits by a peculiar process, while the other was ground in mortars and molded into cakes for future use. The gathering and preparing devolved upon the women. Marriage occurred at about the age of fourteen and was accompanied by feasting and giving of presents. Polygamy was general, but kinship prohibition was enforced even to the third degree. Inheritance was in the male line. "The standard of morality, both before and after marriage seems to have been conspicuously high" (Spinden). Interment was in the ground, the personal belongings of the deceased being deposited with the body, and the house torn down or removed to another spot. The new house was ceremonially purified and the ghost exorcised, and the mourning period was terminated with a funeral feast. Sickness and death, especially of children, were frequently ascribed to the work of ghosts. The religion was animistic, with a marked absence of elaborate myth or ritual. The principal religious event in the life of the boy or girl was the dream vigil, when, after the solitary fasting for several days, the fevered child had a vision of the spirit animal which was to be his or her tutelary through life. Dreams were the great source of spiritual instruction. The principal ceremonial was the dance to the tutelary spirit, next to which in importance was the scalp dance. The clan system was unknown. Chiefs were elective rather than hereditary, governing by assistance of the council, and there was no supreme tribal chief. They were considerably under the influence of the so-called "Dreamer religion" of the upper Columbia tribes, but had no part in the later "ghost dance". Previous to the visit of the American explorers, Lewis and Clark (1805), the Nez Percés had had no direct acquaintance with white men, although aware of their presence beyond the mountains and on the Pacific coast. They already had horses from the South. A few years later trading posts were established in the upper Columbia region, and from the Catholic Canadian and Iroquois employees of the Hudson's Bay Company traders they first learned of Christianity and as early as 1820 both they and the Flatheads had voluntarily adopted many of the Catholic forms. Of the Nez Percés it has been said: "They seemed to realize the paucity of their religious traditions and from the first eagerly seconded the efforts of the missionaries to instruct them in theChristian faith." As a result of urgent appeals from the Flathead Indians for missionaries, a Presbyterian mission was established (1837) among the Nez Percés at Lapwai, near the present Lewistown, Idaho, under Reverend H.H. Spaulding, who, two years later, set up a printing press from which he issued several small publications in the native language. Regular Catholic work in the same region began with the advent of Fathers Blanchet and Demers on the Columbia (1838) and of De Smet and the Jesuits in the Flathead country (1840). The establishment of the Oregon trail through the country of the Nez Percés and allied tribes led (1849) to the introduction of an epidemic disease, by which they were terribly wasted, particularly the Cayuse, who, holding responsible Dr. Whitman, in charge of the Presbyterian mission in their tribe, attacked and destroyed the mission, murdering Whitman and his wife and eleven others. The Catholic Bishop Brouillet, who was on his way at the time to confer with Whitman for the purchase of the mission property, was not molested, but was allowed to bury the dead and then found opportunity to warn Spaulding in time for him to reach safety. In consequence of these troubles all the Presbyterian missions in the Columbia region were discontinued but the work was resumed in later years and a considerable portion of the Nez Percés are now of that denomination. In 1855 they sold by treaty a large part of their territory. In the general outbreak of 1855-6, sometimes designated as the Yakima war, the Nez Percés, almost alone, remained friendly. In the year 1863, in consequence of the discovery of gold, another treaty was negotiated by which they surrendered all but the Lapwai reservation. Joseph, whose band held the Wallowa valley in North-Eastern Oregon, refused to be a party to the treaty, and his refusal led to the memorable Nez Percés war (1877). After successfully holding in check for some months the regular troops under General Howard and a large force of Indian scouts, Joseph conducted a masterly retreat for over a thousand miles across the mountains, but was finally intercepted by General Miles when within a short distance of the Canadian frontier. Despite the promise that he should be returned to his own country, Joseph and the remnant of his band were deported to Oklahoma, where they wasted away so rapidly that in 1885 the few who survived were transferred, not to Lapwai, but to the Colville reservation in Washington. Throughout the entire retreat no outrage was committed by Joseph's warriors. The main portion of the tribe took no part in the war. In 1893 those of Lapwai were given individual allotments and the reservation was thrown open to white settlement. The Catholic work in the tribe is in charge of the Jesuits, aided by the Sisters of Saint Joseph, and centring at St. Joseph's mission, Slickpoo, Idaho. For fifty years it was conducted by Fr. Joseph Cataldo,. S.J., who gave attention also to the neighbouring cognate tribes. The Catholic Indians are reported at over 500, edifying and faithful in their religious duties, in spite of the general tribal aversion to education and civilization. The materiel condition of the tribe, however, is not promising. While maintaining their old reputation for honesty and generosity, they are non-progressive and are rapidly withering away under consumption, which threatens their speedy extinction. Aside from the Spaulding publications already noted the most valuable contributions to the study of the Nez Percé language are a grammar by Father Cataldo and a dictionary by Father Van Gorp. The most important study of a cognate language is probably the "Grammar and Dictionary of the Yakama Language" by the Oblate Father Pandosy (see YAKIMA).
BANCROFT, Native Races of the Pacific States; I, Wild Tribes; III, Myths and Languages (San Francisco, 1886); IDEM, HIST. Washington, Idaho and Montana (San Francisco, 1890), Annual Reports of Bureau of Catholic Indian Missions (Washington); CATALDO, A Numipu or Nez Percé Grammar (De Smet, 1891); CHITTENDEN, American Fur Trade (New York, 1902), Annual Reports of the Commissioner Indian Affairs (Washington); COX, Adventures on the Columbia (New York, 1832); DE SMET, Life, Letters, and Travels, ed. CHITTENDEN AND RICHARDSON (4 vols., New York, 1905); HENRY AND THOMPSON, New Light on the Early History of the Greater Northwest, ed. COUES (3 vols., New York 1897); IRVING, Rocky Mountains (2 vols., Philadelphia, 1837); IDEM, Astoria (2 vols., Philadelphia, 1836); LEWIS AND CLARK, Original Journals (1804-6), ed. THWAITES, 7 vols. and atlas (New York 1904- 5); MCBETH, Nez Percés since Lewis and Clark (New York, 1908); MOONEY, The Ghost Dance Religion, 14th Rept. Bur. Am. Ethnology, II (Washington, 1896); PARKER, Journey of a Tour beyond the Rocky Mountains (Auburn, 1846); ROSS, Adventures on the Columbia (London, 1849), reprint in THWAITES, Early Western Travels, VII (Cleveland, 1904); IDEM, Fur Traders of the Far West (2 vols., London, 1855); SPAULDING, Nez Percés First Book (Lapwai, 1839); IDEM, Primer in the Nez Percés Language (Lapwai, 1840); IDEM, Gospel of Matthew in Nez Percés Language (Clearwater, Lapwai, 1845); SPINDEN, Myths of the Nez Percé Inds. in Jour. Am. Folk Lore, XXI (Boston, 1908); IDEM, The Nez Percé Indians in Memoirs Am. Anthrop. Assn., II, pt. iii (Lancaster, 1908); STEVENS, Report in Rept. Comsner. Ind. Affairs for 1854 (Washington, 1855); IDEM, Narrative and final Report in Pacific R.R. Reports, XII, B. 1 (Washington, 1860); VAN GORP, Dictionary of the Numipu or Nez Percé Language (St. Ignatius, Montana, 1895); WYETH, Correspondence and Journals, 1831-6; Sources of the History of Oregon, I, pts. iii-vi in Oregon Hist. Soc. (Eugene, Oregon, 1899).
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Saint Alexis Falconieri[[@Headword:Saint Alexis Falconieri]]

St. Alexis Falconieri
Born in Florence, 1200; died 17 February, 1310, at Mount Senario, near Florence. He was the son of Bernard Falconieri, a merchant prince of Florence, and one of the leaders of the Republic. His family belonged to the Guelph party, and opposed the Imperialists whenever they could consistently with their political principles. Alexis grew up in the practice of the most profound humility. He joined the Laudesi, a pious confraternity of the Blessed Virgin, and there met the six future companions of his life of sanctity. He was favoured with an apparition of the Mother of God, 15 August, 1233, as were these companions. The seven soon afterwards founded the Order of the Servites. With consistent loyalty and heroism Alexis at one abandoned all, and retired to La Camarzia, a house on the outskirts of the town, and the following year to Mt. Senario. With characteristic humility, he traversed, as a mendicant, in quest of alms for his brethren, the streets of the city through which he had lately moved as a prominent citizen. So deep and sincere was him humility that, though he lived to the great age of hundred and ten years, he always refused to enter the priesthood, of which he deemed himself unworthy. The duties of our Saint were confined principally to the material needs of the various communities in which he lived. In 1252 the new church at Cafaggio, on the outskirts of Florence, was completed under his care, with the financial assistance of Chiarissimo Falconieri. The miraculous image of the Annunciation, still highly venerated in Italy, had its origin here. St. Juliana Falconieri, his niece, was trained in sanctity under his personal direction. The influence exerted on his countrymen by Alexis and his companions may be gathered from the fact that in a few years ten thousand persons had enrolled themselves under the banner of the Blessed Virgin in the Servite Order. At his death he was visited by the Infant Jesus in visible form, as was attested by eye-witnesses. His body rests near the church of the Annunciation, in Florence. Clement XI declared Alexis worthy of the veneration of the faithful, 1 December, 1717, and accorded the same honour to his six companions, 3 July 1725.
AUGUSTINE McGINNIS 
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Saint Amandus[[@Headword:Saint Amandus]]

St. Amandus
One of the great apostles of Flanders; born near Nantes, in France, about the end of the sixth century. He was, apparently, of noble extraction. When a youth of twenty, he fled from his home and became a monk near Tours, resisting all the efforts of his family to withdraw him from his mode of life. Following what he regarded as divine inspiration, he betook himself to Bourges, where under the direction of St. Austregisile, the bishop of the city, he remained in solitude for fifteen years, living in a cell and subsisting on bread and water. After a pilgrimage to Rome, he was consecrated in France as a missionary bishop at the age of thirty-three. At the request of Clotaire II, he began first to evangelize the inhabitants of Ghent, who were then degraded idolaters, and afterwards extended his work throughout all Flanders, suffering persecution, and undergoing great hardship but achieving nothing, until the miracle of restoring the life of a criminal who had been hanged, changed the feelings of the people to reverence and affection and brought many converts to the faith. Monasteries at Ghent and Mt. Blandin were erected. They were the first monuments to the Faith in Belgium. Returning to France, in 630, he incurred the enmity of King Dagobert, who he had endeavoured to recall from a sinful life, and was expelled from the kingdom. Dagobert afterwards entreated him to return, asked pardon for the wrong done, and requested him to be tutor of the heir of the throne. The danger of living at court prompted the Saint to refuse the honour. His next apostolate was among of the Slavs of the Danube, but it met with no success, and we find him then in Rome, reporting to the pope what results had been achieved.
While returning to France he is said to have calmed a storm at sea. He was made Bishop of Maastricht about the year 649, but unable the repress the disorders of the place, he appealed to the Pope, Martin I, for instructions. The reply traced his plan of action with regard to fractious clerics, and also contained information about the Monothelite heresy, which was then desolating the East. Amandus was also commissioned to convoke councils in Neustria and Austrasia in order to have the decrees which had been passed at Rome read to the bishops of Gaul, who in turn commissioned him to bear the acts of their councils to the Sovereign Pontiff. He availed himself of this occasion to obtain his release from the bishopric of Maastricht, and to resume his work as a missionary. It was at this time that he entered into relations with the family of Pepin of Landen, and helped St. Gertrude and St. Itta to establish their famous monastery of Nivelles. Thirty years before he had gone into the Basque country to preach, but had met with little success. He was now requested by the inhabitants to return, and although seventy years old, he undertook the work of evangelizing them and appears to have banished idolatry from the land. Returning again to his country, he founded several monasteries, on one occasion at the risk of his life. Belgium especially boasts many of his foundations. Dagobert made great concessions to him for his various establishments. He died in his monastery of Elnon, at the age of ninety. His feast is kept 6 February.
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Saint Andrew the Scot[[@Headword:Saint Andrew the Scot]]

St. Andrew the Scot
Archdeacon of Fiesole, born probably at the beginning of the ninth century; died about 877. St. Andrew and his sister St. Bridget the Younger were born in Ireland of noble parents. There they seem to have studied under St. Donatus, an Irish scholar, and when the latter decided to make a long pilgrimage to the holy places of Italy, Andrew accompanied him. Donatus and Andrew arrived at Fiesole when the people were assembled to elect a new bishop. A heavenly voice indicated Donatus as most worthy of the dignity, and being consecrated to that office, he made Andrew his archdeacon. During the forty-seven years of his episcopate Andrew served him faithfully, and he was apparently encouraged by Donatus to restore the church of St. Martin a Mensola and to found a monastery there. Andrew is commended for his austerity of life and boundless charity to the poor. He died shortly after his master St. Donatus; and his sister St. Bridget is believed to have been miraculously conducted from Ireland by an angel to assist at his deathbed. After St. Andrew's holy death, Bridget led the life of a recluse for some years in a remote spot among the Apennines. St. Andrew is commemorated on 22 August.
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Saint Andrews and Edinburgh[[@Headword:Saint Andrews and Edinburgh]]

Saint Andrews and Edinburgh
(S. ANDREAE ET EDINBURGENSIS). Archdiocese.
The exact date of the foundation of the See of St. Andrews is, like any others in the earliest history of the Scottish Church, difficult, if not impossible, to fix. That there were bishops in the country now called Scotland, and exercising jurisdiction in the district where the city of St. Andrews afterwards arose, as early as the eighth or ninth century, is practically certain. We may, however, take 908, the year of the famous assembly at the Moot hill of Scene, as that in which a Bishop of St. Andrews (Cellach) first appears in history, vowing, in association with the king (Constantine), to "protect the laws and discipline of the Faith, and the rights of the churches and of the Gospel". In the two most ancient and authentic lists that have come down to us, those given by Wyntoun, Prior of Lochleven, and by Bower of Inchcolm in his "Scotichronicon", Cellach is called the first Bishop of St. Andrews. For two centuries the bishops bore Celtic names -- Fothad, Maelbrigd, Maelduin, and the like=2E The death of Fothad II (1093) marks the close of the first period of the history of the see, of which scanty records and still scantier material traces remain. The English influence on Scottish national life, both ecclesiastical and civil, which followed the marriage of St. Margaret, great-niece of Edward the Confessor, to the King of Scots in 1069, had as one of its results the nomination of Turgot (Margaret's former confessor) to the See of St. Andrews. He was succeeded by Eadmer, a Benedictine monk of Canterbury; and Eadmer by Robert, a canon regular of St. Augustine, who founded at St. Andrews in 1144 the cathedral priory for canons of his own order.
It was his successor Arnold who began, at the eastern end, the construction of the magnificent cathedral, the building of which occupied more than a century and a half. Meanwhile the bishops of St. Andrews, although they claimed and exercised (as their Celtic predecessors had done) the right of presiding at all assemblies of the Scottish clergy, had never been formally granted the ecclesiastical primacy: indeed in 1225 their position was seriously affected by a Bull of Honorius III, enjoining that future synods were to be presided over by one of the bishops, styled the Conservator, to be elected by his brother prelates. This arrangement, which of course deprived the bishops of St. Andrews of their quasi-primatial jurisdiction, remained in force until the subsequent erection of the see into an archbishopric.
It was William Lamberton, the twenty-third bishop of the diocese, who had the honour of seeing the cathedral completed, and solemnly consecrated in presence of King Robert Bruce on 5 July, 1318. The building was 355 feet in length, and consisted of a nave of twelve bays with aisles, north and south transepts, each of three bays, with eastern aisles, choir of five bays with aisles, and presbytery. Sixty years after the consecration it was partly destroyed by fire, but was completely restored before 1440. Bishop Lamberton built the beautiful chapter-house, which still exists, though roofless. Among Lamberton's most eminent successors were Henry Wardlaw, who founded the University of St. Andrews in 1411, James Kennedy, founder of St. Salvator's College, and Patrick Graham (Kennedy's half-brother), who successfully resisted the claim revived by Archbishop Neville of York to have the supremacy of that see over the Scottish Church recognized in Rome. So successful was Graham's protest, that Sixtus IV finally decided the question by a Bull, 27 August, 1472, erecting the See of St. Andrews into an archbishopric, and its cathedral into the metropolitan church for the whole of Scotland. Twelve sees were assigned to St. Andrews as its suffragans, those of Glasgow, Dunkeld, Aberdeen, Moray, Brechin, Dunblane, Ross, Caithness, Orkney, Argyll, the Isles, and Galloway. The last-named bishopric had hitherto been subject to York, while those of Orkney, Argyll, and the Isles had continued to form part of the Province of Trondhjem in Norway. Pope Sixtus announced the new creation in letters addressed to James III and to the Scottish bishops, and he also conferred on the primate the office of Apostolic nuncio. The new metropolitan see, however, preserved its unique position for barely twenty years.
Scotland was unanimous in demanding -- through its king, its chancellor, and its bishops -- that the ancient See of Glasgow should be similarly honoured; and in 1492 Innocent VIII erected it also into an archbishopric and separate province, with Dunkeld, Dunblane, Galloway, and Argyll as suffragans. In 1496 James IV procured the nomination to St. Andrews first of his brother, the Duke of Ross, and, after his death (by an abuse too common in those times), of his own natural son, Alexander Stuart, a boy of sixteen. The youthful archbishop fell at Flodden in 1513, fighting by his father's side. He was followed successively by Archbishops Forman, James and David (Cardinal) Beaton, and Hamilton. At the period immediately preceding the Reformation and the spoliation of the ancient Church, the ecclesiastical jurisdiction of the primate included two archdeaconries, nine rural deaneries, the patronage of 131 benefices, and the administration of 245 parishes. Archbishop Hamilton (q. v.) was hanged at Stirling (in his pontifical vestments) on 5 April, 1571; and though the few remaining members of his cathedral chapter duly elected Robert Hay as his successor, he was never consecrated, and the See of St. Andrews remained vacant for three hundred and seven years.
For nearly a century the scattered Catholics of the former archdiocese were under the jurisdiction of the English prefects and vicars Apostolic; but in 1653 a prefect of the Scottish Mission (William Ballantyne) was appointed by the Holy See. Forty years later the first vicar Apostolic for Scotland (Bishop Nicholson) was consecrated in Paris. The country was divided into two vicariates in 1726, a Highland and a Lowland, and just a hundred years later Leo XII added a third, the Eastern, including the whole of the former Archdiocese of St. Andrews. At length, on 4 March, 1878, the regular hierarchy was restored by Leo XIII.
The Catholic Diocese of St. Andrews and Edinburgh as defined in the Apostolic Letter "Ex Supremo Apostolatus Apice" of 4 March 1878, comprises the counties of Edinburgh, Berwick, Fife (southern part), Haddington, Linlithgow, Peebles, Roxburgh, Selkirk and (practically) Stirlingshire. The entire population of this portion of Scotland, according to the latest census, amounts to nearly 870,000, and the number of Catholics is estimated at 63,000, or about seven per cent of the whole. The number of churches, chapels and stations at the beginning of 1911 was 87, and of missions 51, served by eight Jesuit priests, and four Oblates of Mary Immaculate. The last-named order has one house in the diocese, and the Society of Jesus two. orders of women in the diocese comprise Ursulines of the Incarnation (whose convent, founded Edinburgh in 1835, was the first established in Scotland since the Reformation); Sisters of Mercy (two houses); Little Sisters of the Poor; Sisters of the Immaculate Conception; Sisters of Charity of St. Vincent of Paul, (four houses); Sisters of the Sacred Hearts of Jesus and Mary; Poor Clares; Helpers of the Holy Souls. Religious of Marie Réparatrice; Sisters of Charity of St. Paul (two houses); Sisters of the Holy Cross; Dominicans; and Carmelites. The Catholic institutions are, a children's refuge, industrial school and boy's orphanage, orphanage for girls, House of Mercy for servants, home for working boys, Sacred Heart Home for penitents, dispensary and home for respectable girls, convalescent home, and St. Vincent's Home for destitute Children. The number of congregational day-schools is fifty, and the average attendance of children at them between 10,000 and 11,000. The great majority of the Catholics of the diocese (certainly over 90 per cent) are of Irish origin and parentage; of the remainder many are Italians, (chiefly from Naples), Poles, and Lithuanians, the latter engaged for the most part as miners. The Poles tend to become absorbed in the native population, usually discarding their Polish names. The material progress in the diocese, in the way of church building, has been noteworthy in recent years. In 1859 there was one church in the capital; half a century later there were eight; and churches have been built in different parts of the diocese of considerable architectural merit. Several of them being the finest ecclesiastical edifices in their respective towns. The archi-episcopal residence is in Edinburgh, where is also the old cathedral of St. Andrews was wrecked by the Protestant mob (Knox's "rascal multitude") in 1559; and though efforts were made by the Protestant Archbishop Spottiswoode and others to restore it, it became a total ruin. Nothing now remains of it but the south wall of the nave, a fragment of the beautiful west front, the eastern gable with its flanking turrets, portions of the transept and some pier bases. The present archbishop is the Most Rev. James A. Smith, b. in Edinburgh, 1841, ordained in Rome, 1866, and consecrated Bishop of DunkeId in 1890. He was translated, to the See of Saint Andrews and Edinburgh in 1901. The last Protestant archbishop died in 1704; and the title remained unused until 1844, when it was revived by the episcopalian synod.
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Saint Bartholomew's Day Massacre[[@Headword:Saint Bartholomew's Day Massacre]]

Saint Bartholomew's Day
This massacre of which Protestants were the victims occurred in Paris on 24 August, 1572 (the feast of St. Bartholomew), and in the provinces of France during the ensuing weeks, and it has been the subject of knotty historical disputes.
The first point argued was whether or not the massacre had been premeditated by the French Court — Sismondi, Sir James Mackintosh, and Henri Bordier maintaining that it had, and Ranke, Henri Martin, Henry White, Loiseleur, H. de la Ferrière, and the Abbé Vacandard, that it had not. The second question debated was the extent to which the court of Rome was responsible for this outrage. At present only a few over-zealous Protestant historians claim that the Holy See was the accomplice of the French Court: this view implies their belief in the premeditation of the massacre, which is now denied by the majority of historians. For the satisfactory solution of the question it is necessary to distinguish carefully between the attempted murder of Coligny on 22 August and his assassination on the night of 23-24 August, and the general massacre of Protestants.
The idea of a summary execution of the Protestant leaders, which would be the means of putting an end to the civil discord that had caused three "religious wars" in France in 1562-1563, 1567-1568, and 1569-1570 respectively, had long existed in the mind of Catherine de' Medici, widow of Henry II and mother of the three successive kings, Francis II, Charles IX, and Henry III; it had also been entertained by her sons. As early as 1560 Michaelis Suriano, the Venetian ambassador, wrote: "Francis II (1559-1560) wanted to fall upon the Protestant leaders, punish them without mercy and thus extinguish the conflagration." When, in 1565, Catherine de' Medici with her son Charles IX (1560-1574) and her daughters Margaret of Valois and Elizabeth, wife of Philip II, investigated the political and religious questions of the hour at the conferences of Bayonne, the Duke of Alba, who was present on these occasions, wrote to Philip II: "A way to be rid of the five, or at most six, who are at the head of the faction and direct it, would be to seize their persons and cut off their heads or at least to confine them where it would be impossible for them to renew their criminal plots." Just at that time Alava on his side confided to the same Spanish king this dark forecast, "I foresee that these heretics will be completely wiped out". In 1569 Catholics and Protestants were in arms one against the other, and the Venetian ambassador, Giovanni Carrero, remarked: "It is the common opinion that, in the beginning it would have sufficed to do away with five or six heads and no more". This same year Parliament promised a reward of 50,000 écus to whoever would apprehend the Admiral de Coligny (1517-72), leader of the Calvinist party, the king adding that this sum would be awarded to him who would deliver up the admiral either alive or dead. Maurevel tried to overtake the admiral for the purpose of killing him but instead only assassinated one of his lieutenants. Thus we see that the idea of a summary execution of the leaders of Protestantism was in the air from 1560 to 1570; moreover it was conformable to the doctrine of political murder as it flourished during the sixteenth century when the principles of social morality and Christian politics elaborated by the theology of the Middle Ages, were replaced by the lay and half-pagan doctrine of Machiavellianism, proclaiming the right of the strongest or the most crafty.
The peace signed at Saint-Germain, August, 1570, between the Court and the Protestants seemed to reestablish order. It was sanctioned by conferences held at La Rochelle in which on the one side a war was planned against Philip II, all the Calvinist nobility being supposed to enlist; and on the other, the marriage of Henry of Bourbon (the future King Henry IV), a Calvinist and the son of Jeanne of Albret, with Margaret of Valois, sister of Charles IX. On 12 September, 1571, the Admiral de Coligny came to Blois, where Charles IX resided, to superintend and further this new policy, and it would seem that just at that time the king was sincere in seeking the support of Coligny and the Protestants against Philip II. And Catherine de' Medici was shrewdly endeavouring to court favour on all sides. Upon hearing of Spain's victory at Lepanto (7 October, 1571), she remonstrated with Charles IX for his lack of policy in severing relations with Philip II; and in June, 1572, she tried to arrange a marriage between her third son, the Duke of Alençon, and the Protestant Elizabeth of England, and also made active preparations for the marriage of Margaret of Valois with Henry of Bourbon, taking every means to have it solemnized in Paris. Meanwhile Coligny, with money which Charles IX had given him unknown to Catherine, sent 4000 men to the relief of Mons, who was at the time besieged by the Duke of Alba. They were beaten (11 July, 1572) and the Duke of Alba, having ascertained that Charles IX was instrumental in the attempt to defeat him, thenceforth entertained the most hostile feeling toward the French King. Charles IX, greatly irritated, made open preparations for war against Spain, relying on Coligny for assistance. Suddenly on 4 August, Catherine made her way to Charles IX, who was then hunting at Montripeau, and insisted that unless he would give up the conflict with Philip II she would withdraw to Florence, taking with her the Duke of Anjou. A conference was held and Coligny, with the idea of sustaining his co-religionists in Flanders, demanded war with Spain, but the council unanimously refused it. Then with rash audacity Coligny declared to the king and to Catherine that if war were not waged against Spain, another war might be expected. From this Catherine deduced that the Protestantparty, with the admiral for spokesman, threatened the King of France with a religious war which would be the fourth within ten years.
At the time of the marriage of Henry of Bourbon and Margaret of Valois (18 August), the situation was as follows: on the one side were the Guises with their troops, and on the other Coligny and his musketeers, while Charles IX, although recognizing both parties, leaned more towards Coligny, and Catherine favoured the Guises with a view to revenging herself on Coligny and recovering her influence over Charles IX. Just at this time Philip II was of the opinion that the King of France should strike a decisive blow against the Protestants, and we have proof of this in a letter written to Cardinal Come, Secretary of State to Gregory XIII, by the Archbishop of Rossano, nuncio in Spain. Wrote the nuncio:
The King (Philip II) bids me say that if his Most Christian Majesty means to purge his kingdom of its enemies, the time is now opportune, and that by coming to terms with him (Philip II) His Majesty could destroy those who are left. Now, especially as the Admiral is at Paris where the people are attached to the Catholic religion and to their king, it would be easy for him (Charles IX) to do away with him (Coligny) forever.
It is probable that Philip II sent similar suggestions to his ministers at Paris, and that the latter conferred with Catherine and the Duke of Anjou, even offering them military assistance for the struggle against the Protestants. This intervention caused Catherine to plan Coligny's assassination, and at a meeting to which she called Madame de Nemours, widow of the great Duke of Guise, it was decided that Maurevel should set a trap for the admiral. This was done, with the result that on the morning of 22 August, a musket-shot fired by Maurevel struck Coligny although wounding him but slightly. The Protestants became excited and Charles IX grew angry, declaring that the peace edict must be observed. He went to visit the wounded Coligny and Catherine accompanied him, but at Coligny's request she had to withdraw and, if we may credit the account given by the Duke of Anjou (Henry III), the admiral, lowering his voice, warned Charles IX against his mother's influence. But just at that moment Charles had but one idea, which was to find and punish Henry of Guise, whom he suspected of being the instigator if not the perpetrator of the attempt on Coligny's life.
It was because the attack made on Coligny, 22 August, had failed that Catherine conceived the idea of a general massacre. "If the Admiral had died from the shot," wrote Salviati, the nuncio, "no others would have been killed." Those historians who claim the massacre to have been premeditated explain that Catherine had the marriage of Margaret and Henry of Bourbon solemnized in Paris in order to bring the Protestant leaders there for the purpose of murdering them. However, this interpretation is based merely upon a very doubtful remark attributed to Cardinal Alessandrino and of which we shall speak later on, and it was certainly unlike Catherine, who was always more inclined to placate the various parties by dint of subtle manoeuvring them, after careful deliberation, to inaugurate a series of irreparable outrages. As we shall see, the decision to have recourse to a massacre arose in Catherine's mind under pressure of a sort of madness; she saw in this decision a means of preserving her influence over the king and of preventing the vengeance of Protestants, who were exasperated by the attack made on Coligny. "The Admiral's death was premeditated, that of the others was sudden," wrote Don Diego de Zuniga to Philip II, on 6 September 1572. Herein lies the exact difference: the attempt on Coligny's life was premeditated whereas the massacre was the outcome of a cruel impulse. On the night of 22 August Catherine de' Medici felt herself lessened in her son's consideration. She learned from one Bouchavannes that the Huguenots had decided to meet at Meaux, 5 September, and avenge Coligny's attempted murder by marching on Paris; she knew that the Catholics were preparing to defend themselves, and she foresaw that between both parties the king would be alone and powerless. At supper she heard Pardaillan, a Huguenot, say that justice would be rendered even if the king would not render it, and Captain Piles, another Huguenot, was of the opinion that "even if the Admiral lost an arm there would be numberless others who would take so many lives that the rivers of the kingdom would run with blood". The threats of the Huguenots and her son's consternation impelled Catherine to try to avert this civil war by organizing an immediate massacre of the Protestants.
But Charles IX had to be won over. In the account of the dreadful events subsequently given by the Duke of Anjou he alludes to a single conversation between Catherine and Charles IX on 23 August, but Tavannes and Margaret of Valois mention two, the second of which took place late at night. As to the decisive interview there is conflicting testimony. The Duke of Anjou claims that Charles IX, suddenly converted to the cause by Catherine's ardent importuning, cried out: "Good God! since you deem it well to kill the Admiral, I agree, but all the Huguenots in France must likewise perish, so that not one be left later to upbraid me." Cavalli, the Venetian Ambassador, maintained in his report that the king held out for an hour and a half, finally yielding because of Catherine's threat to leave France and the fear that his brother, the Duke of Anjou, might be named captain-general of the Catholics. Margaret of Valois stated in her account that it was Rets, his former tutor, whom Catherine sent to reason with him, who eventually succeeded in obtaining the king's consent. Is it then true, as certain documents claim, that, toward midnight, Charles IX again hesitated? Perhaps. At any rate, it was he who, on 24 August, a little after midnight, ordered Le Charron, Prévot des Marchands, in charge of the Paris police, to call to arms the captains and bourgeois of the quarters in order that he (the king) and the city might be protected against the Huguenot conspirators. Catherine and the Duke of Anjou had previously secured the assistance of Marcel, former Prévot des Marchands. Whilst Le Charron, without any great enthusiasm, marshalled the bourgeoisie who were to quell a possible uprising of Huguenots, Marcel drew up the masses, over whom he had unlimited influence, and who, together with the royal troops, were to attack and plunder the Huguenots. The royal troops were especially commissioned to kill the Huguenot nobles; the mob, mobilized by Marcel, was to threaten the bourgeois troops in case the latter should venture to side with the Huguenots. Charles IX and Catherine decided that the massacre should not begin in the city till the admiral had been slain, and afterwards Catherine claimed that she took upon her conscience the blood of only six of the dead, Coligny and five others; however, having deliberately fired the passions of the multitude, over whom Marcel had absolute control, she should be held responsible for all the blood shed.
THE MASSACRE
Toward midnight the troops took up arms in and around the Louvre, and Coligny's abode was surrounded. A little before daybreak the sound of a pistol-shot so terrified Charles IX and his mother that, in a moment of remorse, they despatched a nobleman to Guise to bid him refrain from any attack on the admiral, but the order came too late; Coligny had already been slain. Scarcely had the Duke of Guise heard the bell of Saint-Germain l'auxerrois than he started with a few men toward the Coligny mansion. Besme, one of the duke's intimates, went up to the admiral's room. "Are you Coligny?" he asked. "I am," the admiral replied. "Young man, you should respect my years. However, do as you please; you will not be shortening my life to any great extent. Besme plunged a dagger into the admiral's breast and flung his body out the window. The Bastard of Angoulême and the Duke of Guise, who were without, kicked the corpse and an Italian, a servant of the Duke of Nevers, cut off its head. Immediately the king's guards and the nobles on the side of the Guises slew all the Protestant nobles whom Charles IX, but a few days previously, when he wanted to protect the admiral against the intrigues of the Guises, had carefully lodged in the admiral's neighbourhood. La Rochefoucauld, with whom that very night Charles IX had jested till eleven o'clock, was stabbed by a masked valet; Téligny, Coligny's son-in-law, was killed on a roof by a musket-shot, and the Seigneur de la Force and one of his sons had their throats cut, the other son, a child of twelve, remaining hidden beneath their corpses for a day. The servants of Henry of Bourbon and the Prince of Condé who dwelt in the Louvre were murdered under the vestibule by Swiss mercenaries. One nobleman fled to the apartment of Margaret, who had just married Henry of Bourbon, and she obtained his pardon. Whilst their servants were being slaughtered Henry of Bourbon and the Prince of Condé were ordered to appear before the king, who tried to make them abjure, but they refused.
After that the massacre spread through Paris, and Crucé, a goldsmith, Koerver, a bookseller, and Pezou, a butcher, battered in the doors of the Huguenot houses. A tradition, long credited, claims that Charles IX stationed himself on a balcony of the Louvre and fired upon his subjects; Brantôme, however, supposed that the king took aim from the windows of his sleeping apartment. But nothing is more uncertain as the balcony on which he was said to have stood was not there in 1572, and in none of the accounts of the Massacre of Saint Bartholomew sent to their governments by the various diplomatists then in Paris does this detail figure. It was first mentioned in a book published at Basel in 1573: "Dialogue auquel sont traitées plusieurs choses advenues aux Luthériens et Huguenots de France" and reprinted in 1574 under the title: "Le reveille matin des Français". This libel is the work of Barnaud, a native of Dauphiné, a Protestant greatly disliked by his co-religionists, and whose calumnies caused a Protestant nobleman to insult him in public. The "Tocsin contre les auteurs du Massacre de France", another narration of the Massacre of St. Bartholomew, that appeared in 1579, makes no allusion to this sinister pastime of Charles IX, and the accounts given of it twenty years afterwards by Brantôme and d'Aubigné do not agree. Moreover, the anecdote quoted by Voltaire, according to which the Maréchal de Tessé had known a gentleman then over a hundred years old who was supposed to have loaded Charles IX's musket, is extremely doubtful, and the absolute silence of those diplomatists who addressed to their respective governments detailed reports of the massacre must ever remain a strong argument against this tradition.
On the following morning blood flowed in streams; the houses of the rich were pillaged regardless of the religious opinions of their owners. "To be a Huguenot," emphatically declares Mézeray, the historian, "was to have money, enviable position, or avaricious heirs." When at eleven o'clock in the morning the Prévot Le Charron came to inform the king of this epidemic of crime, an edict was issued forbidding a continuation of the slaughter; but the massacre was prolonged for several days more, and on 25 August Ramus, the celebrated philosopher, was assassinated in spite of the formal prohibition of the king and queen. The number of victims is unknown. Thirty-five livres were paid to the grave-diggers of the Cemetery of the Innocents for the interment of 1100 corpses; but many were thrown into the Seine. Ranke and Henri Martin estimate the number of victims in Paris at 2000. In the provinces also massacres occurred. On the evening of 24 August, a messenger brought to the Provost of Orléans a letter bearing the royal seal and ordering him to treat all Huguenots like those of Paris and to exterminate them, "taking care to let nothing leak out and by shrewd dissimulation to surprise them all". Only that day the king had written to M. d'Eguilly, Governor of Chartres, that there was question merely of a quarrel between Guise and Coligny. On 25 August an order was issued to kill the factious; on the next day the king solemnly announced in open session that his decision of 24 August was the only means of frustrating the plot; on 27 August he again began to prohibit all murder; and on the following day he solemnly declared that the punishment of the admiral and his accomplices was due not to their religion but to their conspiracy against the Court, and he despatched letters bidding the governors to repress the factionists; on 30 August he ordered the people of Bourges to kill any Huguenots who should congregate, but revoked "all verbal commands that he had issued when he had just cause to fear some sinister event". In this series of contradictory instructions may be detected the ever-slumbering antagonism between Catherine's fixedness of purpose and the vacillation of Charles IX, but almost everywhere in the country the policy of bloodshed prevailed.
The general opinion throughout France was that the king had to kill Coligny and the turbulent in self-defence. President de Thou publicly praised Charles IX; Attorney-General du Faur de Pibrac wrote an apology for the massacre; Jodelle, Baïf, and Daurat, poets of the "P1éiade", insulted the admiral in their verse; a suit was entered in the Parlement against Coligny and his accomplices whether living or dead, and its immediate result was the hanging of Briquemaut and Cavaignes, two Protestants who had escaped the massacre. This protracted severity on the part of the Parlement of Paris set the pace for outside places, and in many places an excess of zeal led to an increase of brutality. Lyons, Toulouse, Bordeaux, and Rouen all had their massacres. So many Lyonese corpses drifted down the Rhône to Arles that, for three months, the Arlesians did not want to drink the river water. At Bayonne and at Nantes compliance with royal orders was refused. The intervals between these massacres prove that on the first day the Court did not issue formal orders in all directions; for instance, the Toulouse massacre did not occur till 23 September and that of Bordeaux till 3 October. The number of victims in the provinces is unknown, the figures varying between 2000 and 100,000. The "Martyrologe des Huguenots", published in 1581, brings it up to 15,138, but mentions only 786 dead. At any rate only a short time afterwards the reformers were preparing for a fourth civil war.
From the foregoing considerations it follows:
· That the royal decision of which the St. Bartholomew massacre was the outcome, was in nowise the result of religious disturbances and, strictly, did not even have religious incentives; the massacre was rather an entirely political act committed in the name of the immoral principles of Machiavellianism against a faction that annoyed the Court.
· That the massacre itself was not premeditated; that, up to 22 August, Catherine de' Medici had only considered — and that for a long time — the possibility of getting rid of Coligny; that the criminal attack made on Coligny was interpreted by theProtestants as a declaration of war, and that, in the face of impending danger, Catherine forced the irresolute Charles IX to consent to the horrible massacre.
Such, then, are the conclusions to be kept in view when entering upon the discussion of that other question, the responsibility of the Holy See.
THE HOLY SEE AND THE MASSACRE
A. Pius V (1566-May 1, 1572)
Pius V, being constantly informed in regard to the civil wars in France and the massacres and depredations there committed, looked upon the Huguenots as a party of rebels who weakened and divided the French Kingdom just when Christianity required the strength of unity in order to strike an effective blow against the Turks. In 1569 he had sent Charles IX 6000 men under the command of Sforza, Count of Santa-Fiore, to help the royal troops in the third religious war; he had rejoiced over the victory at Jarnac (12 March, 1569), and on 28 March had written to Catherine de' Medici: "If Your Majesty continues openly and freely to fight (aperte ac libere) the enemies of the Catholic Church unto their utter destruction, divine help will never fail you." After the Battle of Moncontour in October, 1569, he had begged the king thenceforth to tolerate in his states the exercise of Catholicism only; "otherwise," he said, "your kingdom will be the bloody scene of continual sedition". The peace concluded in 1570 between Charles IX and the Huguenots caused him grave anxiety. He had endeavoured to dissuade the king from signing it and had written as follows to the Cardinals of Bourbon and Lorraine: "The King will have more to fear from the hidden traps and knavishness of the heretics than from their barefaced brigandage during the war." What Pius V wanted was an honest, open war waged by Charles IX and the Guises against the Huguenots. On 10 May, 1567, he said to the Spanish Ambassador, Don Juan de Luniga: "The masters of France are meditating something which I can neither advise nor approve and which conscience upbraids: they want to destroy by underhand means the Prince of Condé and the Admiral." To reestablish political peace and religious unity by the royal sword was the inexorable dream of Pius V who must not be judged according to our modern standards of toleration; but this end, worthy as he deemed it, could not justify the proposed means of attainment; he would sanction no intriguing, and five years previous to the Massacre of St. Bartholomew's Day, he disapproved the dishonest "means" by which Catherine dreamed of getting rid of Coligny.
B. Cardinal Alessandrino, sent from the Holy See to Paris, in 1572
Some historians have wondered whether Cardinal Alessandrino, sent by Pius V to Charles IX in February, 1572, to persuade the king to join a Catholic league against the Turks, was not an accomplice in Catherine's murderous designs. In February Alessandrino, who had vainly endeavoured to prevent the marriage of Margaret of Valois with the Protestant Henry of Bourbon, closed his report with these words: "I am leaving France without accomplishing anything whatever: I might as well not have come." Let us be mindful of this tone of discouragement, this acknowledgment of failure. In March he wrote: "I have other special matters to report to His Holiness but I shall communicate them orally . . . ." When the cardinal returned to Rome Pius V was dying, and he expired without learning what were the "special matters" to which Alessandrino had alluded. Whatever they may have been they certainly have no bearing upon the conclusion that Pius V had been previously informed of the massacre. A life of this pontiff, published in 1587 by Girolamo Catena, gives a conversation that took place a long time afterwards between Alessandrino and Clement VIII in which the cardinal spoke of his former ambassadorship. When he was endeavouring to dissuade the king from Margaret's marriage to Henry, the king said: "I have no other means of revenging myself on my enemies and the enemies of God." This fragment of the interview has furnished those who hold that the massacre was premeditated with a reason for maintaining that the solemnizing of the nuptials in Paris was a snare prearranged with the concurrence of the papal nuncio. The most reliable critics contest the perfect authenticity of this interview, chiefly because of the very tardy account of it and of its utter incompatibility with the discouragement manifested in Alessandrino's notes written the day after the conversation had taken place. The arguments against the thesis of premeditation as we have considered them one by one seem to us sufficiently plausible to permit us to exclude all hypothesis according to which, six months ahead of time, Alessandrino was confidentially apprised of the outrage.
C. Salviati, Nuncio at Paris in 1572
At the time of the Massacre of St. Bartholomew, Salviati, a relative of Catherine de' Medici, was the pope's nuncio at Paris. In December, 1571, Pius V had entrusted him with a first extraordinary mission, and at the time Catherine, according to what was subsequently related by the Venetian Ambassador, Michaeli, "had secretly bade him tell Pius V that he would soon see the vengeance that she and the king would visit upon those of the religion (of the Huguenots)". Catherine's conversation was so vague that the following summer, when Salviati came back to France as nuncio, she thought he must have forgotten her words. Accordingly she reminded him of the revenge that she had predicted, and neither in December, 1571, nor in August, 1572, was Salviati very explicit in his correspondence with the Court of Rome as, on 8 September, 1572, three weeks after the massacre, Cardinal Come, Secretary of State to Gregory XIII, wrote to Salviati: "Your letters show that you were aware of the preparations for the blow against the Huguenots long before it was dealt. You would have done well to inform His Holiness in time." In fact on 5 August, Salviati had written to Rome: "The Queen will rap the Admiral's knuckles if he goes too far" (donnera à l'Admiral sur les ongles), and on 11 August: "Finally, I hope that God will give me the grace soon to announce to you something that will fill His Holiness with joy and satisfaction." This was all. A subsequent letter from Salviati revealed that this covert allusion was to the scheme of vengeance that Catherine was then projecting in regard to Coligny's assassination and that of a few Protestant leaders: however, it seems that at the Court of Rome the reference was supposed to be to a re-establishment of cordial relations between France and Spain. The replies of the Cardinal of Come to Salviati show that this last idea was what absorbed the attention of Gregory XIII and that the Court of Rome gave but little heed to Catherine's threats against the Protestants. Notwithstanding that Salviati was Catherine's relative and that he was maintaining a close watch, all documents prove, as Soldan, the German Protestant historian, says, that the events of 24 August were accomplished independently of Roman influence. Indeed, so little did Salviati foresee the Massacre of St. Bartholomew itself that he wrote to Rome the day after the event: "I cannot believe that so many would have perished if the Admiral had died of the musket-shot fired at him . . . . I cannot believe a tenth of what I now see before my very eyes."
D. The attitude of Gregory XIII on receiving the news of the Massacre of St. Bartholomew
It was on 2 September that the first rumours of what had occurred in France reached Rome. Danes, secretary to Mandelot, Governor of Lyons, bade M. de Jou, Commander at Saint-Antoine, to inform the pope that the chief Protestant leaders had been killed in Paris, and that the king had ordered the governors of the provinces to seize all Huguenots. Cardinal de Lorraine, when thus informed, gave the courier 200 écus and Gregory XIII gave him 1000. The pope wanted bonfires lighted in Rome, but Férals, the French Ambassador, objected on the ground that official communication should first be received from the king and the nuncio. On 5 September Beauvillier reached Rome, having been sent thither by Charles IX. He gave an account of the Massacre of St. Bartholomew and begged Gregory XIII to grant, antedating it, the dispensation required for the legitimacy of the marriage of Margaret of Valois and Henry of Navarre, solemnized three weeks previously. Gregory XIII deferred discussing the subject of the dispensation and a letter from the Cardinal de Bourbon dated 26 August and a despatch from Salviati, both received at this time, duly informed him of what had taken place in France. Wrote the Cardinal de Bourbon,
Said Admiral was so wicked as to have conspired to kill said King, his mother, the Queen and his brothers . . . . He (the Admiral) and all the ringleaders of his sect were slain . . . . And what I most commend is the resolution taken by His Majesty to exterminate this vermin.
In his letter describing the massacre Salviati said: "I rejoice that it has pleased the Divine Majesty to take under His protection the King and the Queen-mother." Thus all the information received from France gave Gregory XIII the impression that Charles IX and his family had been saved from great danger. The very morning of the day that Beauvillier had brought him Salviati's letter, the pope held a consistory and announced that "God had been pleased to be merciful". Then with all the cardinals he repaired to the Church of St. Mark for the Te Deum, and prayed and ordered prayers that the Most Christian King might rid and purge his entire kingdom of the Huguenot plague. He believed that the Valois had just escaped a most terrible conspiracy which, had it succeeded, would have unfitted France for the struggle of Christian against Turk. On 8 September a procession of thanksgiving took place in Rome, and the pope, in a prayer after mass, thanked God for having "granted the Catholic people a glorious triumph over a perfidious race" (gloriosam de perfidis gentibus populo catholico loetitiam tribuisti).
A suddenly discovered plot, an exemplary chastisement administered to insure the safety of the royal family, such was the light in which Gregory XIII viewed the St. Bartholomew massacre, and such was likewise the idea entertained by the Spanish Ambassador who was there with him and who, on 8 September, wrote as follows: "I am certain that if the musket-shot fired at the Admiral was a matter of several days' premeditation and was authorized by the King, what followed was inspired by circumstances." These circumstances were the threats of the Huguenots, "the insolent taunts of the whole Huguenot party", alluded to by Salviati in his despatch of 2 September; to put it briefly, these circumstances constituted the conspiracy. However, the Cardinal of Lorraine, who belonged to the House of Guise and resided in Rome, wished to insinuate that the massacre had been planned long ahead by his family, and had a solemn inscription placed over the entrance to the Church of St. Louis des Français, proclaiming that the success achieved was an answer "to the prayers, supplications, sighs and meditation of twelve years"; this hypothesis, according to which the massacre was the result of prolonged hypocrisy, the outcome of a protracted ruse, was shortly afterwards maintained with great audacity in a book by Capilupi, Catherine's Italian panegyrist. But the Spanish Ambassador refuted this interpretation: "The French," wrote he, "would have it understood that their King meditated this stroke from the time that he concluded the peace with the Huguenots, and they attribute to him trickery that does not seem permissible even against heretics and rebels." And the ambassador was indignant at the Cardinal of Lorraine's folly in giving the Guises credit for having set a trap. The pope did not believe any more than did the Spanish Ambassador in a snare laid by Catholics, but was rather convinced that the conspiracy had been hatched by Protestants.
Just as the Turks had succumbed at Lepanto, the Protestants had succumbed in France. Gregory XIII ordered a jubilee in celebration of both events and engaged Vasari to paint side by side in one of the Vatican apartments scenes commemorative of the victory of Lepanto and of the triumph of the Most Christian King over the Huguenots. Finally, he had a medal struck representing an exterminating angel smiting the Huguenots with his sword, the inscription reading: Hugonottorum strages. There had been a slaughter of conspirators (strages) and the information that reached the pope was identical with that spread throughout Europe by Charles IX. On 21 September Charles IX wrote to Elizabeth of England concerning the "imminent danger" from the plot that he had baffled; on the next day he wrote as follows to La Mothe-Fénélon, his ambassador at London: "Coligny and his followers were all ready to visit upon us the same fate that we dealt out to them"; and to the German princes he sent similar information. Certainly all this seemed justified by the decree of the French magistracy ordering the admiral to be burned in effigy and prayers and processions of thanksgiving on each recurring 24 August, out of gratitude to God for the timely discovery of the conspiracy. It is not surprising, therefore, that, on 22 September, Gregory XIII should have written to Charles IX: "Sire, I thank God that He was pleased to preserve and defend Your Majesty, Her Majesty, the Queen-mother and Your Majesty's royal bothers from the horrible conspiracy. I do not think that in all history there is mention of such cruel malevolence." Nor again is it astonishing that the pope should have despatched Cardinal Orsini to Charles IX with congratulations on his escape. From Rome again Cardinal de Pellevé wrote to Catherine de' Medici: "Madame, the joy of all honest people in this city is complete, and never was there more glad-some news than that of Your Majesty being free from danger." The discourse delivered 3 December by Muret, the Humanist, was a veritable hymn of thanksgiving for the discovery of the plot contrived against the king and almost all the royal family.
The Huguenot party having plotted regicide had to be punished, and its punishment seemed once more to put France in condition to combat the Turks; such was the twofold aspect under which Rome considered the massacre. Besides, the pope's joy did not last long. A rather involved account by Brantôme leads us to think that, becoming better informed, he grew angry at the news of such barbarity, and it is certain that when, in October, 1572, the Cardinal of Lorraine wished to present Maurevel, who had fired on Coligny on 22 August, Gregory XIII refused to receive him, saying: "He is an assassin." Doubtless by this time the vague despatches sent by Salviati during the weeks preceding the massacre had, in the light of events, become more comprehensible and rendered it clearer that the origin of these tragic events was the assault of 22 August; without ceasing to rejoice that Charles IX had eventually escaped the conspiracy then commonly asserted in France and abroad, Gregory XIII judged the criminal, Maurevel, according to his deserts. The condemnation by Pius V of the "intrigues" against Coligny and the refusal of Gregory XIII to receive Maurevel "the assassin" establish the unbending rectitude of the papacy, which, eager as it was for the re-establishment of religious unity, never admitted the pagan theories of a certain raison d'état according to which the end justified the means. As to the congratulations and the manifestations of joy which the news of the massacre elicited from Gregory XIII, they can only be fairly judged by assuming that the Holy See, like all Europe and indeed many Frenchmen, believed in the existence of a Huguenot conspiracy of whose overthrow the Court boasted and whose punishment an obsequious parliament had completed.
Earlier authorities: Mémoires de Marguerite de Valois (coll. Petitot, XXXVII); Discours du Roi Henri III (coll. Petitot, XLIV); Mémoires de Tavanne (coll. du Panthéon littéraire); Correspondance de la Mothe-Fénelon, VII (Paris, 1840); ed. LA FERRIÈRE, Lettres de Catherine de Médicis, IV (Paris, 1891); Négociations diplomatiques de la France avec la Toscane, III; THEINER,Annales ecclesiastici, I (Rome, 1856); MARTIN, Relations des ambassadeurs vénétiens Giovanni Michieli et Sigismond Cavalli (Paris, 1872); Archives curieuses de l'histoire de France (series I, VII, 1835).
Modern works: SOLDAN, La France et la St. Barthélemy, tr. SCHMIDT (Paris, 1855); WHITE, The Massacre of Saint Bartholomew, preceded by a History of the Religious Wars in the Reign of Charles IX (London, 1868); BORDIER, La St. Barthélemy et la critique moderne (Geneva, 1871); LOISELEUR, Trois énigmes historiques (Paris, 1883); LA FERRIÈRE, La Saint Barthélemy, la veille, le jour, le lendemain (Paris, 1892); VACANDARD, Etudes de critique et d'histoire religieuse (3rd ed., Paris, 1906).
GEORGES GOYAU 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Saint Cloud, Diocese of[[@Headword:Saint Cloud, Diocese of]]

Diocese of Saint Cloud
(SANCTI CLODOALDI),
A suffragan of the Archdiocese of St. Paul, Minn., comprises the counties of Stearns, Sherburne, Benton, Morrison, Mille Lacs, Kanabec, Grant, Pope, Stevens, Isanti, Traverse, Douglas, Wilkin, Otter-Tail, Todd, Wadena, in the State of Minnesota, an area of 12,251 square miles. The bishop resides in St. Cloud, Stearns county. In 1680 Father Hennepin visited the Indians at Mille Lacs, and for one hundred and seventy years no other priest came to these regions. In 1851, when this part of Minnesota was thrown open to white settlers, the history of the Diocese of St. Cloud begins. In 1852 Rev. Francis Pierz (Pirc), a native of Carniola, Austria, came from his former Indian missions at Lake Superior to Minnesota to labour among the Chippewa Indians. Finding the country well adapted to agriculture, he announced the fact in some Catholic German papers, and thus caused a large immigration of German Catholics, especially to Stearns county. In 1856 Bishop Cretin of St. Paul sent three Benedictines, Fathers Demetrius de Marogna, Cornelius Wittmann, and Bruno Riss, to attend the ever-ìncreasing numbers of settlers. They settled on a piece of land near the present city of St. Cloud, where they built a small log house and chapel. In 1857 they erected a college, and opened a school with five pupils. A change of location, however, was desirable, hence land was secured around St. John's Lake, and in 1866 a college and monastery were permanently established. They have now flourishing parishes and a university with more than three hundred students. The first abbot, Rt. Rev. Rupert Seidenbusch, was made Vicar Apostolic of Northern Minnesota (1875). He resided in St. Cloud until 1888 when, on account of poor health, he resigned. He built the present pro-cathedral and died 3 June, 1895. The present Diocese of St. Cloud was created in 1889 with Rt. Rev. Dr. Otto Zardetti as its first bishop. Dr. Zardetti, a native of Switzerland, was born 24 Jan., 1846. He was ordained priest 21 Aug., 1870, and in 1881 became professor of dogma in the St. Francis Seminary, near Milwaukee. In 1886 he was made vicar-general of Bishop Marty of Yankton. As Bishop of St. Cloud, he was extremely active, and renowned as a pulpit orator. In Feb., 1894, he was made Archbishop of Bucharest in Rumania and died at Rome 9 May, 1902. When he took charge of the Diocese of St. Cloud, he found about 30,000 souls in the charge of 69 priests, 52 religious and 17 diocesan. When he resigned, there were about 40,000 souls in the charge of 33 secular priests and 16 religious, besides 19 religious in the monastery. His successor was Rt. Rev. Martin Marty, O.S.B., also a native of Switzerland. In 1879 he was appointed Vicar Apostolic of Dakota, residing in Yankton, in 1889 first Bishop of Sioux Falls, South Dakota, and 31 Dec., 1894, was transferred to St. Cloud. He took charge of the new see 12 March, 1895, but died 19 Sept., 1896. Rt. Rev. Mgr. Jos. Bauer was administrator of the diocese until 28 Sept., 1897, when the present bishop, James Trobec, arrived as third bishop of the diocese. There are about 62,000 souls; 125 priests, 78 secular and 47 religious; 115 churches and 12 chapels; 1 university; 2 academies; 4 hospitals; 1 home for old people; 1 orphan asylum; parochial schools wherever possible. The religious communities represented in the diocese are the Benedictines and the Holy Cross Fathers; the Benedictine Sisters, who number about 400 and have charge of parochial schools, a hospital, and a home for the aged; the Sisters of St. Francis, who have charge of an orphan asylum and three hospitals; the Sisters of St. Mary of the Presentation.
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Saint Daniel and Companions[[@Headword:Saint Daniel and Companions]]

St. Daniel and Companions
Friars Minor and martyrs; dates of birth unknown; died 10 October, 1227. The martyrdom of St. Berard and his companions in 1219 had inflamed many of the religious of the Order of Friars Minor with the desire of preaching the Gospel in heathen lands; and in 1227, the year following St. Francis's death, six religious of Tuscany, Agnellus, Samuel, Donulus, Leo, Hugolinus, and Nicholas, petitioned Brother Elias of Cortona, then vicar-general of the order, for permission to preach the Gospel to the infidels of Morocco. The six missionaries went first to Spain, where they were joined by Daniel, Minister Provincial of Calabria, who became their superior. They set sail from Spain and on 20 September reached the coast of Africa, where they remained for a few days in a small village inhabited mostly by Christian merchants just beyond the walls of the Saracen city of Ceuta. Finally, very early on Sunday morning, they entered the city, and immediately began to preach the Gospel and to denounce the religion of Mahomet. They were soon apprehended and brought before the sultan who, thinking that they were mad, ordered them to be cast into prison. Here they remained until the following Sunday when they were again brought before the sultan, who, by promises and threats, endeavoured in vain to make them deny the Christian religion. They were all condemned to death. Each one approached Daniel, the superior, to ask his blessing and permission to die for Christ. They were all beheaded. St. Daniel and his companions were canonized by Leo X in 1516. Their feast is kept in the order on the thirteenth of October.
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Saint Engelbert of Cologne[[@Headword:Saint Engelbert of Cologne]]

St. Engelbert of Cologne
Archbishop of that city (1216-1225); b. at Berg, about 1185; d. near Schwelm, 7 November, 1225. His father was Engelbert, Count of Berg, his mother, Margaret, daughter of the Count of Gelderland. He studied at the cathedral school of Cologne and while still a boy was, according to an abuse of that time, made provost of the churches of St. George and St. Severin at Cologne, and of St. Mary's at Aachen. In 1199 he was elected provost of the cathedral at Cologne. He led a worldly life and in the conflict between Archbishops Adolf and Bruno sided with his cousin Adolf, and waged war for him. He was in consequence excommunicated by the pope together with his cousin and deposed in 1206. After his submission he was reinstated in 1208 and, to atone for his sin, joined the crusade against the Albigenses in 1212. On 29 Feb., 1216, the chapter of the cathedral elected him archbishop by a unanimous vote. In appearance he was tall and handsome. He possessed a penetrating mind and keen discernment, was kind and condescending and loved justice and peace, but he was also ambitious and self willed. His archiepiscopal see had passed through sever struggles and suffered heavily, and he worked strenuously to repair the damage and to restore order. He took care of its possessions and revenues and was on that account compelled to resort to arms. He defeated the Duke of Limburg and the Count of Cleves and defended against them also the countship of Berg, which he had inherited in 1218 on the death of his brother. He restrained the impetuous citizens of Cologne, broke the stubbornness of the nobility, and erected strongholds for the defence of his territories. He did not spare even his own relations when guilty. In this way he gained the universal veneration of his people and increased the number of his vassals from year to year. Although in exterior bearing a sovereign rather than a bishop, for which he was blamed by pious persons, he did not disregard his duties to the Church, but strove to uplift the religious life of his people. The mendicant orders which had been founded shortly before his accession, settled in cologne during his administration, the Franciscans in 1219, the Dominicans in 1221. He was well disposed towards the monasteries and insisted on strict religious observance in them. Ecclesiastical affairs were regulated in provincial synods. Blameless in his own life, he was a friend of the clergy and a helper of the poor.
In the affairs of the empire Engelbert exerted a strong influence. Emperor Frederick II, who had taken up his residence permanently in Sicily, gave Germany to his son, Henry VII, then still a minor, and in 1221 appointed Engelbert guardian of the king and administrator of the empire. When the young king reached the age of twelve he was crowned at Aachen, 8 May, 122, by Engelbert, who loved him as his own son and honoured him as his sovereign. He watched over the king's education and governed the empire in his name, careful above all to secure peace both within and without the realm. At the Diet of Nordhausen (24 Sept., 1223) he made an important treaty with Denmark; in the rupture between England and France he sided with England and broke off relations with France. The poet Walther von der Vogelweide extols him as "Master of sovereigns", and "True guardian of the king, thy exalted traits do honour to our emperor; chancellor whose like has never been".
Engelbert's devotion to duty, and his obedience to the pope and to the emperor were eventually the cause of his ruin. Many of the nobility feared rather than loved him, and he was obliged to surround himself with a body-guard. The greatest danger threatened him from among his relations. His cousin, count Frederick of Isenberg, the secular administrator for the nuns of Essen, had grievously oppressed that abbey. Honorius III and the emperor urged Engelbert to protect the nuns in their rights. Frederick wished to forestall the archbishop, and his wife incited him to murder. Even his two brothers, the Bishops of Münster and Osnabrück, were suspected as privy to the matter. Engelbert was warned, commended himself to the protection of Divine Providence, and amid tears made a confession of his whole life to the Bishop of Minden. On 7 Nov., 1225, as he was journeying from Soest to Schwelm to consecrate a church, he was attacked on a dark evening by Frederick and his associates in a narrow defile, was wounded in the thigh, torn from his horse and killed. His body was covered with forty-seven wounds. It was placed on a dung-cart and brought to cologne on the fourth day. King Henry wept bitterly over the remains, put the murderer under the ban of the empire, and saw him broken on the wheel a year later at Cologne. He died contrite, having acknowledged and confessed his guilt. His associates also perished miserably within a short time. The crime, moreover, was disastrous for the German Empire, for the young king had now lost his best adviser and soon met a very sad fate, to the misfortune of his house and country.
Engelbert, by his martyrdom made amends for his human weaknesses. His body was placed in the old cathedral of Cologne, 24 Feb., 1226, by Cardinal Conrad von Urach. The latter also declared him a martyr; a formal canonization did not take place. In 1618 Archbishop Ferdinand ordered that his feast be celebrated on 7 November and solemnly raised his remains in 1622. In the martyrology Engelbert is commemorated on 7 Nov., as a martyr. A convent for nuns was erected at the place of his death. By order of Engelbert's successor, Henry I, Cæsarius of Heisterbach, who possessed good information and a ready pen, wrote in 1226 the life of the saint in two books and added a third about his miracles (See Surius, "Vitæ Sanctorum", 7 Nov.)
BÖHMER, Fontes rerum Germanicarum (Stuttgart, 1854), II, in which the third book of the Vitæ is omitted; FICKER, Engelbert d. hl. Erzbischof (Cologne, 1853); WINKELMANN, Kaiser Friedr. II. In Jahrbücher d. deutsch. Gesch. (Leipzig, 1889), I.
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St. Eucharius
First Bishop of Trier (Treves) in the second half of the third century. According to an ancient legend, he was one of the seventy-two disciples of Christ, and was sent to Gaul by St. Peter as bishop, together with the deacon Valerius and the subdeacon Maternus, to preach the Gospel. They came to the Rhine and to Elegia (Ehl) in Alsace, where Maternus died. His two companions hastened back to St. Peter and begged him to restore the dead man to life. St. Peter gave his pastoral staff to Eucharius, and, upon being touched with it, Maternus, who had been in his grave for forty days, returned to life. The Gentiles were then converted in large numbers. After founding many churches the three companions went to Trier where the work of evangelization progressed so rapidly that Eucharius chose that city for his episcopal residence. Among other miracles related in the legend he raised a dead person to life. An angel announced to him his approaching death and pointed out Valerius as his successor. Eucharius died 8 Dec., having been bishop for twenty-five years, and was interred in the church of St. John outside the city. Valerius was bishop for fifteen years and was succeeded by Maternus, who had in the meantime founded the dioceses of Cologne and Tongres, being bishop altogether for forty years. The staff of St. Peter, with which he had been raised to life, was preserved at Cologne till the end of the tenth century when the upper half was presented to Trier, and was afterwards taken to Prague by Emperor Charles IV.
In the Middle Ages it was believed that the pope used no crozier, because St. Peter had sent his episcopal staff to St. Eucharius; Innocent III concurs in this opinion (De Sacrif. Missæ, I, 62). The same instance, however, is related of several other alleged disciples of St. Peter, and more recent criticism interprets the staff as the distinctive mark of an envoy, especially of a missionary. Missionaries in subsequent centuries, e. g. St. Boniface, were occasionally called ambassadors of St. Peter, the pope who sent them being the successor of Peter. Moreover, in medieval times the foundation of a diocese was often referred to as early a date as possible, in order thereby to increase its reputation, perhaps also its rights. Thus Paris gloried in Dionysius Areopagita as its first bishop; similarly ancient origins were claimed by other Frankish dioceses. In time, especially through the ravages of the Normans, the more reliable earlier accounts were lost. When at a later period the lives of primitive holy founders, e. g. the saints of ancient Trier, came to be written anew, the gaps in tradition were filled out with various combinations and fanciful legends. In this way there originated in the monastery of St. Matthias near Trier the famous chronicle of Trier (Gesta Treverorum, ed. Waitz in Mon. Germ. Hist.; script., VIII, 111-174) in which there is a curious mixture of truth and error. It contains the account of the life of St. Eucharius given above. An amplification thereof, containing the lives of the three saints in question, is said to have been written by the monk Goldscher or Golscher, who lived in that monastery about the year 1130. From the "Gesta" the narrative passed unchallenged into numerous medieval works. More recent criticism has detected many contradictions and inaccuracies in these ancient records, and it is almost universally believed at present that, with few exceptions, the first Christian missionaries came to Gaul, to which Trier then belonged, not earlier than about 250. Following Hontheim, Calmet and others, the Bollandists, with Marx, Lütolf, and other historians refer these holy bishops of Trier to a period following 250, though not all of them consider this as fully established. The feast of St. Eucharius is celebrated on 8 Dec.
The lives of the three saints may be found in the Acta SS. Jan., II, 917-22 (feast of St. Valerius), and in the Mon. Ger. Hist., Scriptores, VIII, 111-174. See also RETTBERG, Kirchengeschichte Deutschlands, I, 74-82; HAUCK, Kirchengeschichte Deutschlands, 2d ed., I, 4 sqq.; MARX, Geschichte des Erzstifts Trier (Trier, 1858), I, 32-60; BEISSEL, Geschichte der Trierer Kirchen(Trier, 1888), I, 10 sqq.
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Saint Eugenius of Carthage[[@Headword:Saint Eugenius of Carthage]]

St. Eugenius of Carthage
Unanimously elected Bishop of Carthage in 480 to succeed Deogratias (d. 456); d. 13 July, 505. The election was deferred owing to the opposition of the Arian Vandal kings and was only permitted by Huneric at the instance of Zeno and Placidia, into whose family the Vandals had married. The bishop's wise government, charity to the poor, austerity of life, and courage under persecution, won the admiration of the Arians. In his uncompromising defence of the Divinity of the Word he was imitated by the members of his flock, many of whom were exiled with him, after he had admitted Vandals into the Catholic Church, contrary to royal edict, and had worsted in argument Arian theologians, whom the king pitted against the Catholics. Both sides claimed the name "Catholic", the Arians calling their opponents "Homoousians". The conference was held some time between 481 and February, 484, and ended by the withdrawal of the chief Arian bishop on the plea that he could not speak Latin. The Arians being enraged, Huneric persecuted the Catholics, exiling forty-six bishops to Corsica, and three hundred and two to the African deserts. Among the latter was Eugenius, who under the custody of a ruffian named Antonius dwelt in the desert of Tripoli. On setting out he wrote a letter of consolation and exhortation to the faithful of Carthage which is still extant in the works of Gregory of Tours (P.L., LVII, 769-71). Gunthamund, who succeeded Huneric allowed Eugenius to return to Carthage and permitted him to reopen the churches. After eight years of peace Thrasamund succeeded to the throne, revived the persecution, arrested Eugenius, and condemned him to death, but commuted the sentence into exile at Vienne, near Albi (Languedoc), where the Arian Alaric was king. Eugenius built here a monastery over the tomb of St. Amaranthus, the martyr, and led a penitential life till his death. He is said to have miraculously cured a man who was blind.
He wrote: "Expositio Fidei Catholicae", demanded of him by Huneric, probably the one submitted by the Catholic bishops at the conference. It proves the consubstantiality of the Word and Divinity of the Holy Ghost. He wrote also an "Apologeticus pro Fide"; "Altercatio cum Arianis", fragments of which are quoted by Victor de Vita; also pleas for the Catholics, addressed to Huneric or his successors. His letter to the faithful of Carthage has been mentioned above.
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St. Eulogius of Alexandria
Patriarch of that see from 580 to 607. He was a successful combatant of the heretical errors then current in Egypt, notably the various phases of Monophysitism. He was a warm friend of St. Gregory the Great, corresponded with him, and received from that pope many flattering expressions of esteem and admiration. Among other merits the pope makes special mention of his defence of the primacy of the Roman See (Baronius, Ann. Eccl., ad an. 597, no. 9). Eulogius refuted the Novatians, some communities of which ancient sect still existed in his diocese, and vindicated the hypostatic union of the two natures in Christ, against both Nestorius and Eutyches. Baronius (ad ann. 600, no. 5) says that Gregory wished Eulogius to survive him, recognizing in him the voice of truth. It has been rightly said that he restored for a brief period to the church of Alexandria that life and youthful vigour characteristic of those churches only which remain closely united to Rome. Besides the above works and a commentary against the various sects of the Monophysites (Severians, Theodosians, Cainites, Acephali) he left eleven discourses in defence of Leo I and the council of Chalcedon, also a work against the Agnoetae, submitted by him before publication to Gregory I, who after some observations authorized it unchanged. With exception of one sermon and a few fragments all the writings of Eulogius have perished.
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St. Euphrasia (Eupraxia)
Virgin, b. in 380; d. after 410. She was the daughter of Antigonus, a senator of Constantinople, and a relation of Emperor Theodosius. Her father died shortly after her birth, and her mother, also Euphrasia, devoted her life thenceforth exclusively to the service ofGod. To carry out this ideal she abandoned the capital, and, with her seven-year-old daughter, repaired to Egypt, where she dwelt on one of her estates, near a convent, and adopted the nuns' austere mode of life. This example aroused in her daughter the desire to enter the convent, and her mother gave her into the care of the superior, that she might be trained in the ascetic life. After her mother's death she declined an offer of marriage made, by the Emperor Theodosius, on behalf of a senator's son, transferred to the emperor her entire fortune, to be used for charitable purposes, and took up, with a holy ardour, the rigorous practices of Christian perfection. She was about thirty when she died. Her feast is celebrated in the Greek Church on 25 July, and in the Latin Church on 13 March. She is mentioned by St. John Damascene, in his third "Oratio de imaginibus".
J.P. KIRSCH 
Transcribed by Gerald M. Knight
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St. Exuperius
(Also spelled Exsuperius).
Bishop of Toulouse in the beginning of the fifth century; place and date of birth unascertained; died after 410. Succeeding St. Silvius as bishop, he completed the basilica of St. Saturninus, begun by his predecessor. St. Jerome praises him for his munificence to the monks of Palestine, Egypt, and Libya, and for his charity to the people of his own diocese, who were then suffering from the depredations of the Vandals, Alans, and Suevi. Of great austerity and simplicity of life, he sought not his own, but gave what he had to the poor. For their sake he even sold the altar vessels and was compelled in consequence to carry the Sacred Host in an osier basket and the Precious Blood in a vessel of glass. In esteem for his virtues and in gratitude for his gifts, St. Jerome dedicated to him his "Commentary on Zacharias . Exuperius is best known in connection with the Canon of the Sacred Scriptures. He had written to Innocent I for instructions concerning the canon and several points of ecclesiastical discipline. In reply, the pope honoured him with the letter Consulenti tibi , dated February, 405, which contained a list of the canonical scriptures as we have them to-day, including the deuterocanonical books of the Catholic Canon, books of the Catholic Canon. The assertion of non-Catholic writers that the Canon of Innocent I excluded the Apocrypha is not true, if they mean to extend the term Apocrypha to the deuterocanonical books.
The opinion of Baronius, that the bishop Exuperius was identical with the rhetor of the same name, is quite generally rejected, as the rhetor was a teacher of Hannibalianus and Dalmatius, nephews of Constantine the Great, over a half a century before the period of the bishop. From Jerome's letter to Furia of Rome, in 394, and from the epistle of St. Paulinus to Amandus of Bordeaux, in 397, it seems probable that Exuperius was a priest at Rome, and later at Bordeaux, before he was raised to the episcopate, though it is possible that in both of these letters reference is made to a different person. Just when he became bishop is unknown. That he occupied the See of Toulouse in February , 405, is evident from the letter of Innocent I mentioned above; and from a statement of St. Jerome in a letter to Rusticus it is certain that he was still living in 411. It is sometimes said that St. Jerome reproved him, in a letter to Riparius, a priest of Spain, for tolerating the heretic Vigilantius; but as Vigilantius did not belong to the diocese of Toulouse, St. Jerome was probably speaking of another bishop.
Exuperius was early venerated as a saint. Even in the time of St. Gregory of Tours he was held in equal veneration with St. Saturninus. His feast occurs on 28 September. The first martyrologist to assign it to this date was Usuard, who wrote towards the end of the ninth century.
LEO A. KELLY 
Transcribed by Michael C. Tinkler 
In memory of Professor Thomas Lyman
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Saint Francis Mission
(Properly Saint François de Sales, Quebec)
A noted Catholic Indian mission village under Jesuit control near Pierreville, Yamaska district, Province of Quebec, Canada. It was originally established (1683) at the falls of the Chaudière, on the south side of the St. Lawrence, above Quebec, as a refuge for the Abnaki and Pennacook Indians who were driven from New England by the wars of that and the subsequent colonial period: these tribes were French in sympathy and, especially the Abnaki, largely Catholic in religion through the efforts of the Jesuitmissionaries. The Algonquin, Montagnais, and Micmac of Canada as well as the Nipmuc and others of southern New England were also largely represented, but from the final preponderance of the Abnaki their language became that of the mission. In 1700 the mission was removed to its present situation. After the destruction of Norridgewock and the death of Father Sebastian Rasle at the hands of the New England men in 1724, the majority of the Abnaki removed to Canada and settled at Saint Francis, which became thenceforth a centre of Indian hostility against New England. In 1759 a strong New England force under Major Rogers surprised and destroyed the settlement, including the mission church and records, killing 200 Indians. It was soon rebuilt and still exists as one of the oldest mission settlements of Canada. In the war of the Revolution and again in the war of 1812, a number of the men fought on the British side. Among the Jesuit workers at St. Francis the most distinguished name is that of the venerable Father Joseph AubÈry, in charge from 1709 until his death in 1755, who before coming to the mission had served ten years with the Micmac of Nova Scotia. Having mastered the Abnaki language he wrote much in it, his most important contribution being a manuscript French-Abnaki dictionary, which is still preserved in the archives of the mission. Owing to the former migratory habit of the Indians the population of the mission varied greatly at different periods, but is estimated to-day (1911) at approximately three hundred souls, all of mixed blood, and more French than Indian in characteristic, although they still retain their old language in their homes. Their chief industry is basket-making, which furnishes a comfortable income. (See also PENOBSCOT INDIANS; MISSIONS, CATHOLIC INDIAN, OF THE UNITED STATES. — New England.)
Jesuit Relations, ed. THWAITES (73 vols., Cleveland, 1896-1901), particularly Abnaki, Lower Canada, Quebec; Annual Reports of Dept. of Ind. Affairs, Ottawa (Canada); MAURAULT, Hist. des Abenakis (Quebec, 1866); SHEA, Catholic Missions (New York, 1855); PILLING, Bibliography of the Algonquian Languages (Bur. Amer. Ethnology. Washington, 1891).
JAMES MOONEY 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to Catholic Native Americans and Canadians
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St. Fulgentius
(FABIUS CLAUDIUS GORDIANUS FULGENTIUS).
Born 468, died 533. Bishop of Ruspe in the province of Byzacene in Africa, eminent among the Fathers of the Church for saintly life, eloquence and theological learning. His grandfather, Gordianus, a senator of Carthage, was despoiled of his possessions by the invader Genseric, and banished to Italy, his two sons returned after his death, and, though their house in Carthage had been made over to Arian priests, they recovered some property in Byzacene. Fulgentius was born at Telepte in that province. His father, Claudius, soon died, and he was brought up by his mother, Mariana. He studied Greek letters before Latin "quo facilius posset, victurus inter Afros, locutionem Graecam, servatis aspirationibus, tamquam ibi nutritus exprimere". We learn from these words of his biographer that the Greek aspirates were hard for a Latin to pronounce. We are told that Fulgentius at an early age committed all Homer to memory, and throughout his life his pronunciation of Greek was excellent. He was also well trained in Latin literature. As he grew older, he governed his house wisely in subjection to his mother. He was favored by the provincial authorities, and made procurator of the fiscus. But a desire of religious life came over him: he practiced austerities privately in the world for a time, until he was moved by the "Enarrationes" of St. Augustine on Psalm xxxvi to betake himself to a monastery which had been founded by a bishop named Faustus near his episcopal city, from which like other Catholic bishops he had been exiled by the Vandal king, Hunneric. The fervent appeal of the young man won his admission from Faustus, to whom he was already well known. His mother clamored with tears at the door of the monastery to see her son; but he gave no sign of his presence there. He became ill from excessive abstinence, but recovered without renouncing it. His worldly goods he made over to his mother, leaving his younger brother dependent on her.
But Faustus was obliged to fly from renewed persecution, and by his advice Fulgentius sought a small monastery not far off, whose abbot, Felix, had been his friend in the world. Felix insisted upon resigning his office to Fulgentius. A contest of humility ended in the agreement of all that Fulgentius should be co-abbot. Felix cared for the house, and Fulgentius instructed the brethren; Felix showed charity to the guests, Fulgentius edified them with discourse. A raid of Moors made it necessary to remove to a safer spot, and a new retreat was started at Idida in Mauretania, but Fulgentius soon left Felix, having conceived an ardent desire to visit the monasteries of Egypt, for he had been reading the "Institutiones" and "Collationes" of Cassian, and he also hoped to be no longer superior, and to be able to keep yet stricter abstinence. He took ship at Carthage for Alexandria with a companion named Redemptus. On his arrival at Syracuse, the holy bishop of that city, Eulalius, told him. "The lands to which you wish to travel are separated from the communion of Peter by an heretical quarrel". Fulgentius therefore stopped a few months with Eulalius, and then sought further advice from an exiled bishop of his own province, who was living as a monk on a tiny island off the coast of Sicily. He was recommended to return to his own monastery, but "not to forget the Apostles". In consequence, he made a pilgrimage to Rome, where he was present at a speech made by Theodoric before the senate, and had an opportunity of despising all the magnificence the court of the Gothic king could show. His return was hailed with joy in Africa, and a nobleman of Byzacene gave him fertile land on which he established a new monastery. But Fulgentius retired from his position as superior in order to live a more hidden life in a large and strict abbey which flourished on a rocky island. Here he worked, read, and contemplated. He was an accomplished scribe, and could make fans of palm leaves. Felix, however, refused to submit to the loss of his brother abbot, and he got Bishop Faustus to claim Fulgentius as his own monk and to order his return to Felix. The bishop ensured his continuance as abbot by ordaining him priest.
At this time the Arian King Thrasimund (496-523), though not so cruel a persecutor as his predecessors, allowed no Catholic bishops to be elected in Africa. It was decided in 508 by such bishops as could manage to meet together that it was necessary to brave this law, and it was decreed that elections should take place quietly and simultaneously in all the vacant sees, before the Government had time to take preventive measures. Fulgentius was nominated in several cities; but he had fled into hiding, and could not be found. When he thought all the appointments had been made, he reappeared, but the seaport of Ruspe, where the election had been delayed through the ambition of a deacon of the place, promptly elected him; and against his will he was consecrated bishop of a town he had never seen. He insisted on retaining his monastic habits. He refused all ease and continued his fasts. He had but one poor tunic for winter and summer; he wore no orarium, but used a leathern girdle like a monk; nor would he wear clerical shoes, but went barefoot or with sandals. He had no precious chasuble (casula), and did not permit his monks to have any. Under his chasuble he wore a grey or buff (?) cloak. The same tunic served day and night, and even for the holy Sacrifice, at which, said he, the heart and not the garment should be changed. His first care at Ruspe was to get the citizens to build him a monastery, of which he made Felix abbot, and he never lived without monks around him. But very soon all the new bishops were exiled. Fulgentius was one of the juniors among the 60 African bishops collected in Sardinia, but in their meetings his opinion was eagerly sought, and the letters sent in the name of all were always drawn up by him. He also frequently composed pastoral letters for individual colleagues to send to their flocks. Fulgentius had brought a few monks with him to Sardinia, and he joined with two other bishops and their companions in a common life, so that their house became the oracle of the city of Calaris, and a centre of peace, consolation, and instruction.
It was perhaps about the year 515 that Thrasimund issued a series of ten questions as a challenge to the Catholic bishops, and the reputation of Fulgentius was now so great that the king sent for him to Carthage to speak in the name of the rest. The saint, during his stay in that city, gave constant instructions in the faith of the Holy Trinity, and reconciled many who had been rebaptized by the Arians. He discussed with many wise persons the replies to be made to the ten questions, and at length submitted to the king a small but able work which we still possess under the title of "Contra Arianos liber unus, ad decem objectiones decem responsiones continens". The king then proposed further objections, but was anxious to avoid a second reply as effective as the former one. He took the unfair and tyrannical course of having the new questions, which were expressed at great length, read aloud once to Fulgentius, who was not allowed to have a copy of them, but was expected to give direct answers; though the public would not know whether he had really replied to the point or not. When the bishop pointed out that he could not even recollect the questions after hearing them but once, the king declared that he showed a want of confidence in his own case. Fulgentius was therefore obliged to write a larger work, "Ad Trasimundum regem Vandalorum libri tres", which is a very fine specimen of careful and orthodox theological argument.
Thrasimund seems to have been pleased with this reply. An Arian bishop named Pinta produced an answer which, with Fulgentius's refutation of it, is lost to us. The work now entitled "Adversus Pintam" is spurious. The king wished to keep Fulgentius at Carthage, but the Arian bishops were afraid of his influence and his power of converting, and therefore obtained his exile. He was put on board ship at night, that the people of Carthage might not know of his departure. But contrary winds obliged the vessel to remain several days in port, and nearly all the city was able to take leave of the holy bishop, and to receive Holy Communion from his hand. To a religious man who was weeping he privately prophesied his speedy return and the liberty of the African Church.
Fulgentius was accompanied to Sardinia by many of his monastic brethren. Instead, therefore, of proceeding to his former abode, he obtained permission from the Bishop of Calaris to build an abbey hard by the Basilica of St. Saturninus, and there he ruled over forty monks, who observed the strictest renunciation of private property, while the abbot saw to all their wants with great charity and discretion; but if any monk asked for anything, he refused him at once, saying that a monk should be content with what he is given, and that true religious have renounced their own will, "parati nihil velle et nolle". This severity in a particular point was no doubt tempered by the saint's sweetness of disposition and charm of manner, with which was associated a peculiarly winning and moving eloquence. He wrote much during his second exile. The Scythian monks, led by John Maxentius at Constantinople, had been trying to get their formula approved at Rome: "One of the Trinity was crucified". At the same time they were attacking the traces of Semipelagianism in the works of Faustus of Riez. On the latter point they had full sympathy from the exiles in Sardinia, whose support they had asked. Fulgentius wrote them a letter in the name of the other bishops (Ep. 15), and composed a work "Contra Faustum" in seven books, which is now lost. It was just completed when, in 523, Thrasimund died, and his successor, Hilderic, restored liberty to the Church of Africa.
The exiles returned, and new consecrations took place for all the vacant sees. When the bishops landed at Carthage, Fulgentius had an enthusiastic reception, and his journey to Ruspe was a triumphal progress. He returned to his beloved monastery, but insisted on Felix being sole superior; and he, who was consulted first among all the bishops of the province, asked leave in the monastery for the least things from the abbot Felix. He delivered in writing to the abbey a deed by which it was perpetually exempted from the jurisdiction of the bishops of Ruspe. This document was read in the Council of Carthage of 534. It was in fact the custom in Africa that monasteries should not of necessity be subject to the local bishop, but might choose any bishop at a distance as their ecclesiastical superior. Fulgentius now gave himself to the care of his diocese. He was careful that his clergy should not wear fine clothes, nor devote themselves to secular occupations. They were to have houses near the church, to cultivate their gardens with their own hands, and to be particular about correct pronunciation and sweetness in singing the psalms. He corrected some with words, others with scourging. He ordered fasting on Wednesdays and Fridays for all clergy and widows, and for those of the laity that were able. In this last period of St. Fulgentius's life he published some sermons, and ten books against the Arian Fabianus, of which only fragments remain. A year before his death he was moved to great compunction of heart; he suddenly quitted all his work, and even his monastery, and sailed with a few companions to the island of Circe, where he gave himself to reading, prayer, and fasting in a monastery which he had previously caused to be constructed on a small rock. There he mortified his members and wept in the presence of God alone, as though he anticipated a speedy death. But complaints were made of his absence, and he returned to his labors. He shortly fell into a grievous sickness. In his sufferings he said ceaselessly: "O Lord, give me patience here, and forgiveness hereafter." He refused, as too luxurious, the warm bath which the physicians recommended. He summoned his clergy and in the presence of the monks asked pardon for any want of sympathy or any undue severity he might have shown. He was sick for seventy days, continuing in prayer and retaining all his faculties to the last. His possessions he gave to the poor, and to those of his clergy who were in need. He died on 1 January, 533, in the sixty-fifth year of his life and the twenty-fifth of his episcopate.
Besides the works already mentioned, we still possess of St. Fulgentius some fine treatises, sermons, and letters. The best known is the book "De Fide", a description of the true Faith, written for a certain Peter, who was going on a pilgrimage to the schismatic East. The three books "Ad Monimum", written in Sardinia, are addressed to a friend who understood St. Augustine to teach that God predestinates evil. St. Fulgentius is saturated with St. Augustine's writings and way of thinking, and he defends him from the charge of making God predestinate evil. He himself makes it a matter of faith that unbaptized infants are punished with eternal fire for original sin. No one can by any means be saved outside the Church; all pagans and heretics are infallibly damned. "It is to think unworthily of grace, to suppose that it is given to all men", since not only not all have faith, but there are still some nations which the preaching of the Faith has not yet reached. These harsh doctrines seem to have suited the African temperament. His last work against Semipelagianism was written at Ruspe and addressed to the leaders of the Scythian monks, John and Venerius: "De veritate praedestinationis et gratiae Dei", in three books. To these we may add the two books, "De remissione peccatorum". He wrote much on the Holy Trinity and the Incarnation: "Liber contra Arianos", "Liber ad Victorem", "Liber ad Scarilam de Incarnatione". To St. Augustine's doctrine of the Trinity, Fulgentius adds a thorough grasp of the doctrine of the Person of Christ as defined against Nestorianism and Eutychianism. His thought is always logical and his exposition clear, and he is the principal theologian of the sixth century, if we do not count St. Gregory. His letters have no biographical interest, but are theological treatises on chastity, virginity, penance, etc. His sermons are eloquent and full of fervour, but are few in number.
The chief authority for the life of St. Fulgentius is the biography by a disciple, almost certainly FERRANDUS, the canonist; it is prefixed to his works, and is also in Acta SS., 1 Jan. See REYNOLDS in Dict. of Christ. Biog., who refers also to SCHROECKH, Kirchengeschichte, xvii, xviii, and WIGGERS, Augustinismus und Pelagianismus, II; there is an excellent summary of his works in FESSLER-JUNGMANN, Patrologia, II; WORTER, Zur Dogmengeschichte des Semipelagianismus, III (Munster, 1900); FICKER, Zur Wurdigung des Vita Fulgentii (Zeitschr. f. Kirchengesch., 1900, 9); HELM identifies St. Fulgentius with the grammarian Fabius Furius Fulgentius Planciades (Rhein. Mus. Philol., 1897, 177; Philologus, 1897, 253; see TEUFFEL-SCHWABE, Gesch. der rom. Lit., 5th ed., pp. 1238 sqq.) On the collection of 80 spurious sermons appended to St. Fulgentius's works (first publ. by Raynaldus, Lyons, 1652) see G. MORIN, Notes sur un MS. des homelies du Pseudo-Fulgence (in Revue Bened., April, 1909). The best edition of St. Fulgentius is that of DESPREZ (Paris, 1684), reprinted in Migne, P.L., LXV. Cf. BARDENHEWER, Patrology (tr., St. Louis, 1908).
JOHN CHAPMAN 
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Saint Gall
(The Diocese of Saint Gall; SANGALLENSIS)
A Swiss bishopric directly subject to the Holy See. It includes the Canton of St. Gall and, as a temporary arrangement, the two half-cantons of Appenzell Outer Rhodes and Appenzell Inner Rhodes. In 1910 its statistics were: 9 deaneries, each directed by a dean; 117 parishes; 116 additional cures of souls; 128 Catholic teachers; 233 secular priests; 46 regular priests; about 169,000 Catholics; and a non-Catholic population of 152,000. The bishop is elected by the cathedral chapter within three months after the see falls vacant. According to the concordat of the Canton of St. Gall with the Holy See, he must be a secular priest of the diocese and must be approved by the Catholic collegium of the cantonal great council. The bishop has a cathedral chapter of five resident and eight honorary canons, with a cathedral dean as its head. The resident canons have charge of the cathedral services and the care of the cathedral parish, in which they are aided by 3 coadjutors and 3 vicars. Besides the chapter there is also a vicar-general. For the training of the clergy there is a seminary for priests at St. Gall which, however, is limited to the actual practical seminary course of a six months term. As a rule the students of theology attend for their academic training the theological faculties of the Universities of Innsbruck and Fribourg in Switzerland. The male orders are represented in the diocese only by 4 Capuchin monasteries. The female orders in the diocese are: 1 house of Benedictine nuns; 2 of Cistercian nuns; 2 of Dominican nuns; 8 of Franciscan nuns; 1 of the Sisters of the Good Shepherd; 2 of the School Sisters of the Holy Cross; 1 of Premonstratensian nuns; 1 of the Italian-Missionary Sisters of St. Francis; and numerous houses of Sisters of Charity of the Holy Cross (Ingenbohl Sisters). The most noted church of the diocese is the cathedral, the church of the former Benedictine abbey (see above). Among other of pilgrimage are: the Wildkirchlein, on the Santis; the little monastery of Notkersegg, near St. Gall; the parish church at Kirchberg, in the District of Toggenburg; and Dreibrunnen, near Wil. Catholic associations are highly developed; a Catholic congress is held annually in the diocese. There are 12 Catholic newspapers, of which the "Ostschweiz", published at St. Gall, is the most important.
HISTORY
The Abbots of St. Gall had exercised nearly all the rights of episcopal jurisdiction within their territory. After the suppression of the ancient abbey. there was evident need of a reorganization of ecclesiastical affairs, which had sunk into a deplorable decay, and the plan was proposed to replace the abbey by a Diocese of St. Gall. At that era a part of the present territory of the diocese belonged ecclestically to the Diocese of Chur, and another part to the Diocese of Constance. In 1815 the Swiss part of the Diocese of Constance was separated from Constance by Pope Pius VII, and placed under the provisional administration of Provost Goldin of Beromüster, in the Canton of Lucern. On the death of the provost in 1819 this district fell to the Diocese of Chur. The arrangement, however, was only intended to be a temporary one. After long negotiations the desired Diocese of St. Gall was established in 1823, but it was connected by personal union with the Diocese of Chur. However, the abbey church of St. Gall that was raised to a cathedral received a separate cathedral chapter and an independent seminary. The Bishop also was obliged to live alternately at Chur and at St. Gall. This double diocese satisfied neither the inhabitants of the Grisons nor those of St. Gall. The former wanted their bishop for themselves, the latter feared that the Bishop of Chur might regard St. Gall merely as an appendage of his old diocese and look down on it. Moreover, the government of the Canton of St. Gall meddled incessantly in ecclesiastical matters and in the Church's right of jurisdiction, and demanded for itself the right of approval (placetum regium) in all more important discipline. When therefore the bishop, Count von Buolschauenstein (1823-35), died, the governments of both cantons refused to recognize his successor, and the Catholic collegium of the great council of St. Gall appointed an episcopal administrator, Father Zürcher, for the Catholics of the canton. Finally Gregory XVI, at the request of the Canton of St. Gall, suppressed the double diocese and erected in 1836 a Vicariate Apostolic of St. Gall; the vicar Apostolic was Johann-Peter Mirer of Upper Saxony, parish priest of Sargans.
Negotiations concerning the erection of a separate Diocese of St. Gall were soon begun with Rome in order to bring this state of affairs to an end. It was, however, only after great difficulties that an agreement was made that was satisfactory both to the Holy Seeand to the Canton of St. Gall. In 1845 the Concordat was signed by the papal nuncio and the authorities of the canton; on 12 April, 1847, Pius IX issued the Bull of circumscription, and on 29 June Mirer was consecrated in the cathedral as first Bishop of St. Gall. The new bishopric had soon a hard fight to wage with the Liberal party, which had gained ascendancy in the canton from 1855, as to the rights and liberties of the Church. The bishop, a highly talented and very orthodox man, was ably and vigorously supported in this struggle by Father Greith, Gallus Baumgartner (father of the celebrated Jesuit Alexander Baumgartner) the jurist Leonhard Grün (president of the Catholic administrative council), and the advocate J.J. Müller. Yet, notwithstanding all their efforts, they could not prevent the suppression of the newly-established Catholic lyceum, the wasting of a part of the diocesan funds, or the combination of the Catholic cantonal school with the Protestant town gymnasium to form a school in which both religions were placed on a parity, to put an end to ecclesiastical influence in education. These actions were the result of the terrorism of the Liberal Party (see on these events Greith, "Die Lage der katholischen Kirche unter der Herrschaft des Staatskirchentums in Sankt Gallen", St. Gall, 1858). The diocese, however, maintained itself notwithstanding the storms, and Catholic religious life developed and flourished greatly. A large part of the credit for this prosperity was due to Karl Johann Greith, who was elected bishop after Mirer's death in 1862. Not long after his consecration Greith was also made provisional administrator of the Canton of Appenzell, which, after the dissolution of the Diocese of Constance, had up to then been administered by Chur. This provisional administration has become in fact, although not legally, a permanent condition.
After a few years of quiet new discords broke out in the diocese in connection with the Old-Catholic movement in Switzerland, and Greith was accused of contravening the concordat and the constitutional oath. It did not, indeed, go as far as the deposition of the bishop, as Liberals demanded, but the episcopal seminary for boys, which Greith had founded and maintained at a great sacrifice of money and time, was closed in 1874 by the government, and has not so far been reopened. Soon after this, civil marriage was introduced by the law of the Swiss Confederation, and the religious education of the young was endangered by the introduction of irreligious school books, and by forcibly putting both religions on a parity in the schools. Greith was succeeded by his vicar-general Augustinus Egger (1882-1906). A widely-read author and a skilful orator, he deserves much credit for what he did to encourage Catholic life, not only in his own diocese but also in the whole of Switzerland. During his administration the extreme Radical government of the Canton of St. Gall was replaced by a moderate one, and the new constitution of 1890 has brought about a more satisfactory state of affairs between Church and State. According to Article 24 of the constitution the ecclesiastical authorities alone have charge of religious and purely ecclesiastical matters. The Catholic and Protestant districts of the canton settle their own denominational organization subject to the approval of the great council, the Catholic organization being in harmony with the laws of the Catholic Church. Authorities chosen by each denomination have charge of denominational matters of a mixed nature as well as of the administration of the denominations, of the state. Augustine Egger was succeeded in 1906 by the present bishop, Ferdinand Rüegg, b. 20 Oct., 1847, consecrated 10 June, 1906.
BAUMGARTNER, Geschichte des schweizerischen Friestaats und Kantons Sankt Gallen (3vols., Zurich and Einsiedeln, 1868-90) ZARDETTI, Requies Sancti Galli (Einsiedln, 1881); BAUMGARTNER, Gallus Jakob Baumgartner, Landammann von Sankt Gallen, und die neuere Staatsentwicklung der Schweiz 1797-1869 (Freiburg im Br., 1892); DIERAUER, Politische Geschichte des Kantons Sankt Gallen 1803-1903 (St. Gall, 1904); OESCH, Dr. Karl Johann Greith, Bischof van Sankt Gallen (St. Gall, 1909); GSCHWEND, Die Echtung des Bistums Sankt Gallen (2 vols., Stans, 190.0); Mitteil ungen zur vaterlandichen Gechichte, herausgegeben vom Historischen Verein Sankt Gallen (St. Gall, 1862-); FÄH, Die Kathedrale in St. Gallen (2 pts., St. Gall, 1896 and 1900).
JOSEPH LINS 
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St. Gall
(GALLUS; in the most ancient manuscript he is called GALLO, GALLONUS, GALLUNUS, and sometimes also CALLO, CHELLEH, GILLIANUS, etc.).
An Irishman by birth, he was one of the twelve disciples who accompanied St. Columbanus to Gaul, and established themselves with him at Luxeuil. Gall again followed his magister, in 610, on his voyage on the Rhine to Bregenz; but he separated from him in 612, when Columbanus left for Italy; and he remained in Swabia, where, with several companions, he led the life of a hermit, in a desert to the west of Bregenz, near the source of the river Steinach. There, after his death, was erected an "ecelesia Sancti Galluni" governed by a "presbyter et pastor". Before the middle of the eighth century this church became a real monastery, the first abbot of which was St. Otmar. The monastery was the property of the Diocese of Constance, and it was only in 818 that it obtained from the Emperor Louis the Pious the right to be numbered among the royal monasteries. and to enjoy the privilege of immunity. At last, in 854, it was freed from all obligation whatever towards the See of Constance, and henceforth was attached only by ties of canonical dependence. Called "Abbey of St. Gall", not from the name of its founder and first abbot, but of the saint who had lived in this place and whose relics were honoured there, the monastery played an illustrious part in history for more than a thousand years.
Apart from this authentic history, there exists another version or tradition furnished by the Lives of St. Gall, the most ancient of which does not antedate the end of the eighth century. A portion of the incidents related in these Lives is perhaps true; but another part is certainly legendary, and in formal contradiction to the most ancient charters of the abbey itself. According to these biographies, Gall was ordained a priest in Ireland before his departure for the Continent, therefore before 590. Having reached Bregenz with Columbanus, he laboured in the country as a missionary, and actively combated the pagan superstitions. Prevented by illness from following Columbanus to Italy, he was placed under interdict by the displeased Columbanus, and in consequence could not celebrate Mass until several years later, after the death of his old master. Gall delivered from the demon by which she was possessed Fridiburga, the daughter of Cunzo and the betrothed of Sigebert, King of the Franks; the latter, through gratitude, granted to the saint an estate near Arbon, which belonged to the royal treasury, that he might found a monastery there. Naturally the monastery was exempt from all dependence on the Bishop of Constance; moreover, Gall twice refused the episcopal see of that city, which was offered to him, and having been instrumental in securing the election of a secular cleric, the deacon John, the latter and his successors placed themselves in every way at the service of the abbey. Gall also declined the abbatial dignity of Luxeuil, which was offered him by the monks of the monastery after the death of St. Eustace. Shortly afterwards he died, at the age of ninety-five, at Arbon, during a visit; but his body was brought back to the monastery, and God revealed the sanctity of his servant by numerous miracles. His feast is celebrated on 16 October, the day ascribed to him in some very ancient martyrologies, while Adon, it is not known for what reason, makes it occur on 20 February. The saint is ordinarily represented with a bear; for a legend, recorded in the Lives, relates that one night, at the command of the saint, one of these animals brought wood to feed the fire which Gall and his companions had kindled in the desert.
The most ancient Life, of which only fragments have been discovered till the present date, but otherwise very important, has been remodelled and put in the better style of the ninth century by two monks of Reichenau: in 816-24 by the celebrated Wettinus, and about 833-34 by Walafrid Strabo, who also revised a book of the miracles of the saint, written somewhat earlier by Gozbert the Younger, monk of St. Gall. In 850 an anonymous monk of the same abbey wrote, in verse, a Life which he published under the name of Walafrid; and others after him further celebrated the holy patron in prose and verse.
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Saint Galla[[@Headword:Saint Galla]]

St. Galla
A Roman widow of the sixth century; feast, 5 October. According to St. Gregory the Great (Dial. IV, ch. xiii) she was the daughter of the younger Symmachus, a learned and virtuous patrician of Rome, whom Theodoric had unjustly condemned to death (525). Becoming a widow before the end of the first year of her married life, she, still very young, founded a convent and hospital near St. Peter s, there spent the remainder of her days in austerities and works of mercy, and ended her life with an edifying death. The letter of St. Fulgentius of Ruspe, "De statu viduarum", is supposed to have been addressed to her. Her church in Rome, near the Piazza Montanara, once held a picture of Our Lady, which according to tradition represents a vision vouchsafed to St. Galla. It is considered miraculous and was carried in recession in times of pestilence. It is now over the high altar of Santa Maria in Campitelli.
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St. Germain
Bishop of Auxerre, born at Auxerre c. 380; died at Ravenna, 31 July, 448. He was the son of Rusticus and Germanilla, and his family was one of the noblest in Gaul in the latter portion of the fourth century. He received the very best education provided by the distinguished schools of Arles and Lyons, and then went to Rome, where he studied eloquence and civil law. He practised there before the tribunal of the prefect for some years with great success. His high birth and brilliant talents brought him into contact with the court, and he married Eustachia, a lady highly esteemed in imperial circles. The emperor sent him back to Gaul, appointing him one of the six dukes, entrusted with the government of the Gallic provinces. He resided at Auxerre and gave himself up to all the enjoyments that naturally fell to his lot. At length he incurred the displeasure of the bishop, St. Amator. It appears that Germain was accustomed to hang the trophies of the chase on a certain tree, which in earlier times had been the scene of pagan worship. Amator remonstrated with him in vain. One day when the duke was absent, the bishop had the tree cut down and the trophies burnt. Fearing the anger of the duke, who wished to kill him, he fled and appealed to the prefect Julius for permission to confer the tonsure on Germain. This being granted, Amator, who felt that his own life was drawing to a close, returned. When the duke came to the church, Amator caused the doors to be barred and gave him the tonsure against his will, telling him to live as one destined to be his successor, and forthwith made him a deacon.
A wonderful change was instantly wrought in Germain, and he accepted everything that had happened as the Divine will. He gave himself up to prayer, study, and works of charity, and, when in a short time Amator died, Germain was unanimously chosen to fill the vacant see, being consecrated 7 July, 418. His splendid education now served him in good stead in the government of the diocese, which he administered with great sagacity. He distributed his goods among the poor, and practised great austerities. He built a large monastery dedicated to Sts. Cosmas and Damian on the banks of the Yonne, whither he was wont to retire in his spare moments. In 429 the bishops of Britain sent an appeal to the continent for help against the Pelagian heretics who were corrupting the faith of the island. St. Prosper, who was in Rome in 431, tells us in his Chronicle that Pope Celestine commissioned the Church in Gaul to send help, and Germain and Lupus of Troyes were deputed to cross over to Britain. On his way Germain stopped at Nanterre, where he met a young child, Genevieve, destined to become the patroness of Paris. One of the early lives of St. Patrick, Apostle of Ireland, tells us that he formed one of St. Germain's suite on this occasion. Tradition tells us that the main discussion with the representatives of Pelagianism took place at St. Alban's, and resulted in the complete discomfiture of the heretics. Germain remained in Britain for some time preaching, and established several schools for the training of the clergy. On his return he went to Arles to visit the prefect, and obtained the remission of certain taxes that were oppressing the people of Auxerre. He constructed a church in honour of St. Alban about this time in his episcopal city.
In 447 he was invited to revisit Britain, and went with Severus, bishop of Trèves. It would seem that he did much for the Church there, if one can judge from the traditions handed down in Wales. On one occasion he is said to have aided the Britons to gain a great victory (called from the battle-cry, Alleluia! the Alleluia victory) over a marauding body of Saxons and Picts. On his return to Gaul, he proceeded to Armorica (Brittany) to intercede for the Armoricans who had been in rebellion. Their punishment was deferred at his entreaty, till he should have laid their case before the emperor. He set out for Italy, and reached Milan on 17 June, 448. Then he journeyed to Ravenna, where he interviewed the empress-mother, Galla Placidia, on their behalf. The empress and the bishop of the city, St. Peter Chrysologus, gave him a royal welcome, and the pardon he sought was granted. While there he died on 31 July, 450. His body, as he requested when dying, was brought back to Auxerre and interred in the Oratory of St. Maurice, which he had built. Later the oratory was replaced by a large church, which became a celebrated Benedictine abbey known as St. Germain's. This tribute to the memory of the saint was the gift of Queen Clotilda, wife of Clovis. Some centuries later, Charles the Bald had the shrine opened, and the body was found intact. It was embalmed and wrapped in precious cloths, and placed in a more prominent position in the church. There it was preserved till 1567, when Auxerre was taken by the Huguenots, who desecrated the shrine and cast out the relics. It has been said that the relics were afterwards picked up and placed in the Abbey of St. Marion on the banks of the Yonne, but the authenticity of the relics in this church has never been canonically recognized. St. Germain was honoured in Cornwall and at St. Alban's in England's pre-reformation days, and has always been the patron of Auxerre.
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St. Germain
Bishop of Paris; born near Autun, Saône-et-Loire, c. 496; died at Paris, 28 May, 576. He studied at Avalon and also at Luzy under the guidance of his cousin Scapilion, a priest. At the age of thirty-four he was ordained by St. Agrippinus of Autun and became Abbot of Saint-Symphorien near that town. His characteristic virtue, love for the poor, manifested itself so strongly in his alms-giving, that his monks, fearing he would give away everything, rebelled. As he happened to be in Paris, in 555, when Bishop Eusebius died, Childebert kept him, and with the unanimous consent of the clergy and people he was consecrated to the vacant see. Under his influence the king, who had been very worldly was reformed and led a Christian life. In his new state the bishop continued to practise the virtues and austerities of his monastic life and laboured hard to diminish the evils caused by the incessant wars and the licence of the nobles. He attended the Third and Fourth Councils of Paris (557, 573) and also the Second Council of Tours (566). He persuaded the king to stamp out the pagan practices still existing in Gaul and to forbid the excess that accompanied the celebration of most Christian festivals. Shortly after 540 Childebert making war in Spain, besieged Saragossa. The inhabitants had placed themselves under the protection of St. Vincent, martyr. Childebert learning this, spared the city and in return the bishop presented him with the saint's stole. When he came back to Paris, the king caused a church to be erected in the suburbs in honour of the martyr to receive the relic. Childebert fell dangerously ill about this time, at his palace of Celles, but was miraculously healed by Germain, as is attested in the king's letters-patent bestowing the lands of Celles on the church of Paris, in return for the favour he had received. In 588 St. Vincent's church was completed and dedicated by Germain, 23 December, the very day Childebert died. Close by the church a monastery was erected. Its abbots had both spiritual and temporal jurisdiction over the suburbs of St. Germain till about the year 1670. The church was frequently plundered and set on fire by the Normans in the ninth century. It was rebuilt in 1014 and dedicated in 1163 by Pope Alexander III. Childebert was succeeded by Clotaire, whose reign was short. At his death (561) the monarchy was divided among his four sons, Charibert becoming King of Paris. He was a vicious, worthless creature, and Germain was forced to excommunicate him in 568 for his immorality. Charibert died in 570. As his brothers quarrelled over his possessions the bishop encountered great difficulties. He laboured to establish peace, but with little success. Sigebert and Chilperic, instigated by their wives, Brunehaut and the infamous murderess Fredegunde, went to war, and Chilperic being defeated, Paris fell into Sigebert's hands. Germain wrote to Brunehaut (his letter is preserved) asking her to use her influence to prevent further war. Sigebert was obdurate. Despite Germain's warning he set out to attack Chilperic at Tournai, whither he had fled, but Fredegunde caused him to be assassinated on the way at Vitri in 575. Germain himself died the following year before peace was restored. His remains were interred in St. Symphorien's chapel in the vestibule of St. Vincent's church, but in 754 his relics were solemnly removed into the body of the church, in the presence of Pepin and his son, Charlemagne, then a child of seven. From that time the church became known as that of St. Germain-des-Prés. In addition to the letter mentioned above we have a treatise on the ancient Gallican liturgy, attributed to Germain, which has been published by Martene in his "Thesauruis Novus Anecdotorum". St. Germain's feast is kept on 28 May.
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St. Gregory of Nyssa
Date of birth unknown; died after 385 or 386. He belongs to the group known as the "Cappadocian Fathers", a title which reveals at once his birthplace in Asia Minor and his intellectual characteristics. Gregory was born of a deeply religious family, not very rich in worldly goods, to which circumstances he probably owed the pious training of his youth. His mother Emmelia was a martyr's daughter; two of his brothers, Basil of Cæsarea and Peter of Sebaste, became bishops like himself; his eldest sister, Macrina, became a model of piety and is honoured as a saint. Another brother, Naucratius, a lawyer, inclined to a life of asceticism, but died too young to realize his desires. A letter of Gregory to his younger brother, Peter, exhibits the feelings of lively gratitude which both cherished for their elder brother Basil, whom Gregory calls "our father and our master". Probably, therefore, the difference in years between them was such as to have enabled Basil to supervise the education of his younger brothers. Basil's training was an antidote to the lessons of the pagan schools, wherein, as we know from a letter of St. Gregory of Nazianzus, Gregory of Nyssa spent some time, very probably in his early youth, for it is certain that while still a youth Gregory exercised the ecclesiastical office of rector. His family, it would seem, had endeavoured to turn his thoughts towards the Church, for when the young man chose a secular career and began the study of rhetoric, Basil remonstrated with him long and earnestly; when he had failed he called on Gregory's friends to influence him against that objectionable secular calling. It was all in vain; moreover, it would seem that the young man married. There exists a letter addressed to him by Gregory of Nazianzus condoling with him on the loss of one Theosebeia, who must have been his wife, and with whom he continued to live, as with a sister, even after he became bishop. This is also evident from his treatise "De virginitate".
Some think that Gregory spent a certain time in retreat before his consecration as bishop, but we have no proof of the fact. His extant letters make no mention of such retirement from the world. Nor are we better informed of the circumstances of his election to the See of Nyssa, a little town on the banks of the Halys, along the road between Cæsarea and Ancyra. According to Gregory of Nazianzus it was Basil who performed the episcopal consecration of his brother, before he himself had taken possession of the See of Sozima; which would place the beginning of Gregory of Nyssa's episcopate about 371. Was this brusque change in Gregory's career the result of a sudden vocation? St. Basil tells us that it was necessary to overcome his brother's repugnance, before he accepted the office of bishop. But this does not help us to an answer, as the episcopal charge in that day was beset with many dangers. Moreover in the fourth century, and even later, it was not uncommon to express dislike of the episcopal honour, and to fly from the prospect of election. The fugitives, however, were usually discovered and brought back, and the consecration took place when a show of resistance had saved the candidate's humility. Whether it was so in Gregory's case, or whether he really did feel his own unfitness, we do not know. In any case, St. Basil seems to have regretted at times the constraint thus put on his brother, now removed from his influence; in his letters he complains of Gregory's naive and clumsy interference with his (Basil's) business. To Basil the synod called in 372 by Gregory at Ancyra seemed the ruin of his own labours. In 375 Gregory seemed to him decidedly incapable of ruling a Church. At the same time he had but faint praise for Gregory's zeal for souls.
On arriving in his see Gregory had to face great difficulties. His sudden elevation may have turned against him some who had hoped for the office themselves. It would appear that one of the courtiers of Emperor Valens had solicited the see either for himself or one of his friends. When Demosthenes, Governor of Pontus, convened an assembly of Eastern bishops, a certain Philocares, at one of its sessions, accused Gregory of wasting church property, and of irregularity in his election to the episcopate, whereupon Demosthenes ordered the Bishop of Nyssa to be seized and brought before him. Gregory at first allowed himself to be led away by his captors, then losing heart and discouraged by the cold and brutal treatment he met with, he took an opportunity of escape and reached a place of safety. A Synod of Nyssa (376) deposed him, and he was reduced to wander from town to town, until the death of Valens in 378. The new emperor, Gratian, published an edict of tolerance, and Gregory returned to his see, where he was received with joy. A few months after this (January, 379) his brother Basil died; whereupon an era of activity began for Gregory. In 379 he assisted at the Council of Antioch which had been summoned because of the Meletian schism. Soon after this, it is supposed, he visited Palestine. There is reason for believing that he was sent officially to remedy the disorders of the Church of Arabia. But possibly his journey did not take place till after the Council of Constantinople in 381, convened by Emperor Theodosius for the welfare of religion in that city. It asserted the faith of Nicæa, and tried to put an end to Arianism and Pneumatism in the East. This council was not looked on as an important one at the time; even those present at it seldom refer to it in their writings. Gregory himself, though he assisted at the council, mentions it only casually in his funeral oration over Meletius of Antioch, who died during the course of this assembly.
An edict of Theodosius (30 July, 381; Cod. Theod., LXVI, tit. I., L. 3) having appointed certain episcopal sees as centres of Catholic communion in the East, Helladius of Cæsarea, Gregory of Nyssa and Otreius of Melitene were chosen to fill them. At Constantinople Gregory gave evidence on two occasions of his talent as an orator; he delivered the discourse at the enthronization of St. Gregory of Nazianzus, also the aforesaid oration over Meletius of Antioch. It is very probable that Gregory was present at another Council of Constantinople in 383; his "Oratio de deitate Filii et Spiritus Sancti" seems to confirm this. In 385 or 386 he preached the funeral sermon over the imperial Princess Pulcheria, and shortly afterwards over Empress Flaccilla. A little later we meet him again at Constantinople, on which occasion his counsel was sought for the repression of ecclesiastical disorders in Arabia; he then disappears from history, and probably did not long survive this journey. From the above it will be seen that his life is little known to us. It is difficult to outline clearly his personality, while his writings contain too many flights of eloquence to permit final judgment on his real character.
Works
Exegetical
Most of his writings treat of the Sacred Scriptures. He was an ardent admirer of Origen, and applied constantly the latter's principles of hermeneutics. Gregory is ever in quest of allegorical interpretations and mystical meanings hidden away beneath the literal sense of texts. As a rule, however, the "great Cappadocians" tried to eliminate this tendency. His "Treatise on the Work of the Six Days" follows St. Basil's Hexæmeron. Another work, "On the Creation of Man", deals with the work of the Sixth Day, and contains some curious anatomical details; it was translated into Latin by Dionysius Exiguus. His account of Moses as legislator offers much fine-spun allegorizing, and the same is true of his "Explanation of the Titles of the Psalms". In a brief tractate on the witch of Endor he says that the woman did not see Samuel, but only a demon, who put on the figure of the prophet. Besides a homily on the sixth Psalm, he wrote eight homilies on Ecclesiastes, in which he taught that the soul should rise above the senses, and that true peace is only to be found in contempt of worldly greatness. He is also the author of fifteen homilies on the Canticle of Canticles (the union of the soul with its Creator), five very eloquent homilies on the Lord's Prayer, and eight highly rhetorical homilies on the Beatitudes.
Theological
In theology Gregory shows himself more original and more at ease. Yet his originality is purely in manner, since he added little that is new. His diction, however, offers many felicitous and pleasing allusions, suggested probably by his mystical turn of mind. These grave studies were taken up by him late in life, hence he follows step by step the teaching of St. Basil and of St. Gregory of Nazianzus. Like them he defends the unity of the Divine nature and the trinity of Persons; where he loses their guidance, our confidence in him tends to decrease. In his teaching on the Eucharist he appears really original; his Christological doctrine, however, is based entirely on Origen and St. Athanasius. The most important of his theological writings is his large "Catechesis", or "Oratio Catechetica", an argumentative defence in forty chapters of Catholic teaching as against Jews, heathens, and heretics. The most extensive of his extant works is his refutation of Eunomius in twelve books, a defence of St. Basil against that heretic, and also of the Nicene Creed against Arianism; this work is of capital importance in the history of the Arian controversy. He also wrote two works against Apollinaris of Laodicea, in refutation of the false doctrines of that writer, viz. that the body of Christ descended from heaven, and that in Christ, the Divine Word acted as the rational soul. Among the works of Gregory are certain "Opuscula" on the Trinity addressed to Ablabius, the tribune Simplicius, and Eustathius of Sebaste. He wrote also against Arius and Sabellius, and against the Macedonians, who denied the divinity of the Holy Spirit; the latter work he never finished. In the "De anima et resurrectione" we have a dialogue between Gregory and his deceased sister, Macrina; it treats of death, resurrection, and our last end. He defends human liberty against the fatalism of the astrologers in a work "On Fate", and in his treatise "On Children", dedicated to Hieros, Prefect of Cappadocia, he undertook to explain why Providence permits the premature death of children.
Ascetical
He wrote also on Christian life and conduct, e.g. "On the meaning of the Christian name or profession", addressed to Harmonius, and "On Perfection and what manner of man the Christian should be", dedicated to the monk Olympius. For the monks, he wrote a work on the Divine purpose in creation. His admirable book "On Virginity", written about 370, was composed to strengthen in all who read it the desire for a life of perfect virtue.
Sermons and Homilies
Gregory wrote also many sermons and homilies, some of which we have already mentioned; others of importance are his panegyric on St. Basil, and his sermons on the Divinity of the Son and of the Holy Ghost.
Correspondence
A few of his letters (twenty-six) have survived; two of them offer a peculiar interest owing to the severity of his strictures on contemporary pilgrimages to Jerusalem.
For a discussion of his peculiar doctrine concerning the general restoration (Apocatastasis) to divine favour of all sinful creatures at the end of time, i.e. the temporary nature of the pains of hell, see the articles APOCATASTASIS and MIVART. The theory of interpolation of the writings of Gregory and of Origen, sustained among others by Vincenzi (below), seems, in this respect at least, both useless and gratuitous (Bardenhewer).
Notes
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St. Gudula
(Latin, Guodila).
Born in Brabant, Belgium, of Witger and Amalberga, in the seventh century; died at the beginning of the eighth century. After the birth of Gudula her mother Amalberga, who is herself venerated as a saint, embraced the religious life, and according to tradition received the veil at the hands of St. Aubert, Bishop of Cambrai (d. about 668). Gudula's sister was St. Reinelda, and her brother, St. Emebertus, who succeeded St. Vindician as Bishop of Cambrai about 695. From an early age Gudula proved herself a worthy child of her mother, and with Reinelda and Emebertus lived in an atmosphere of piety and good works. She frequently visited the church of Moorzeele, situated at a distance of two miles from her parents' house. She was buried at Ham (Eastern Flanders). About a century after her death, her relics were removed from Ham to the church of Saint-Sauveur at Moorzeele, where the body was interred behind the altar. Under Duke Charles of Lorraine (977-992), or more exactly, between 977 and 988, the body of the saint was taken from the church of Moorzeele and transferred to the chapel of Saint Géry at Brussels. Count Balderic of Louvain caused another translation to be made in 1047, when the relics of the saint were placed in the church of Saint-Michel. Great indulgences were granted on the feast of the saint in 1330, to all who assisted in the decoration and completion of the church of St. Gudula at Brussels. On 6 June, 1579, the collegiate church was pillaged and wrecked by the Gueux and heretics, and the relics of the saint disinterred and scattered. The feast of the saint is celebrated at Brussels on 8 January, and at Ghent—in which diocese Ham and Moorzeele are located—on 19 January.
If St. Michael is the patron of Brussels, St. Gudula is its most venerated patroness. In iconography, St. Gudula is represented on a seal of the Church of St. Gudula of 1446 reproduced by Pere Ch. Cahier (Caracteristiques des saints, I, 198) holding in her right hand a candle, and in her left a lamp, which a demon endeavours to extinguish. This representation is doubtless in accord with the legend which relates that the saint frequently repaired to the church before cock-crow. The demon wishing to interrupt this pious exercise, extinguished the light which she carried, but the saint obtained from God that her lantern should be rekindled. The flower called "tremella deliquescens", which bears fruit in the beginning of January, is known as "Sinte Goulds lampken" (St. Gudula's lantern). The old woodcarvers who professed to represent the saints born in the states of the House of Austria, depict St. Gudula with a taper in her hand.
Acta Sanctorum Belgii, V, 689-715, 716-735; Mon. Germ. Hist.: Scriptores, XV, 2, 1200-1203; Catalogus codicum hagiographicorum bibliothecae regiae Bruxellensis (Brussels, 1886), I, 391; BOLLANDUS, De S. Gudila virgine commentarius praevius, with add. by GHESQUIERE, in Acta Sanctorum Belgii, loc. cit., 667-689; De S. Gudila et ejus translatione and De translatione corporis B. Gudulae virginis ad ecclesiam S. Michaelis et de institutione canonicorum Bruxellae et Lovanii, in LEUCKENBERG, Selecta juris et histor., III, 211-218; CAHIER, Caracteristiques des Saints dans l'art populaire (Paris, 1867), I, 197, II, 507; VAN DER ESSEN, Etude critique et litteraire sur les Vitae des saints Merovingiens de l'ancienne Belgique (Louvain, 1907), 296-298.
L. VAN DER ESSEN 
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O Saint Gudula, and all ye holy Virgins, pray for us.

Saint Helen of Skofde[[@Headword:Saint Helen of Skofde]]

St. Helen of Sköfde
Martyr in the first half of the twelfth century. Her feast is celebrated 31 July. Her life (Acta SS., July, VII, 340) is ascribed to St. Brynolph, Bishop of Skara, in Sweden (d. 1317). She was of noble family and is generally believed to have been the daughter of the Jarl Guthorm. When her husband died she remained a widow and spent her life in works of charity and piety; the gates of her home were ever open to the needy and the church of Sköfde was almost entirely built at her expense. Her daughter's husband was a very cruel man, and was in consequence killed by his own servants. His relatives, wishing to avenge his death, examined the servants. These admitted the crime, but falsely asserted that they acted on the instigation of Helen. She had then gone on a pilgrimage to the Holy Land, but on her return she was killed in 1160 (?) at Gothene by her husband's relatives. Her body was brought to Sköfde for burial, and many wonderful cures were wrought at her intercession. The report of these miracles was sent to Rome by Stephen, the Archbishop of Upsala, and he, by order of Pope Alexander III, in 1164 inscribed her name in the list of canonized saints (Benedict XIV, "De canonizatione sanctorum", I, 85). Great was the veneration shown her relics even after the Reformation had spread in Sweden. Near her church was a holy well, known to this day as St. Lene Kild. At various times the Lutheran authorities inveighed against this remnant of what they called popish and anti-Christian superstition. Especially zealous in this regard was Archbishop Abraham, who had all the springs, mineral or pure water, filled up with stones and rubbish (Baring-Gould, "Lives of the Saints", July, II, 698). St. Helen's tomb and well (St. Elin's) were also honoured at Tiisvilde in the parish of Tibirke in the island of Zealand. Pilgrimages were made every summer, cripples amd sick came in numbers; they would remain all night at the grave, take away with them little bags of earth from under the tombstone, and frequently would leave their crutches or make votive offerings in token of gratitude. Such was the report sent in 1658 from Copenhagen to the Bollandists by the Jesuit Lindanus. A similar statement is made by Werlaiff, in 1858, in his "Hist. Antegnelser". The legend says that St. Helen's body floated to Tiisvilde in a stone coffin, and that a spring broke forth where the coffin touched land. The Bollandists (loc. cit.) give as a possible reason for her veneration at Tiisvilde that perhaps St. Helen had visited the place, or some of her relics had been brought there.
DUNBAR, Dictionary of Saintly Women (London, 1904); PREGER in Kirchenlex.; THIELE, Danmarks Folkesagen (Copenhagen, 1843).
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Transcribed by Herman F. Holbrook 
O Saint Helen, and all ye holy Martyrs, pray for us.

Saint Herbert of Derwentwater[[@Headword:Saint Herbert of Derwentwater]]

St. Herbert of Derwentwater
(Hereberht).
Date of birth unknown; d. 20 March, 687; an anchorite of the seventh century, who dwelt for many years on the little island still known as St. Herbert's Isle, in the Lake of Derwentwater. He was for long the friend and disciple of St. Cuthbert of Lindisfarne. Little is known about him, save that it was his custom every year to visit St. Cuthbert for the purpose of receiving his direction in spiritual matters. In the year 686, hearing that his friend was visiting Carlisle for the purpose of giving the veil to Queen Eormenburg, he went to see him there, instead of at Lindisfarne as was usual. After they had spoken together, St. Cuthbert said, "Brother Herbert, tell to me now all that you have need to ask or speak, for never shall we see one another again in this world. For I know that the time of my decease is at hand." Then Herbert fell weeping at his feet and begged that St. Cuthbert would obtain for him the grace that they might both be admitted to praise God in heaven at the same time. And St. Cuthbert prayed and then made answer, "Rise, my brother, weep not, but rejoice that the mercy of God has granted our desire." And so it happened. For Herbert, returning to his hermitage, fell ill of a long sickness, and, purified of his imperfections, passed to God on the very day on which St. Cuthbert died on Holy Island. It is said that the remains of St. Herbert's chapel and cell may still be traced at the northern end of the island on which he lived. In 1374 Thomas Appleby, Bishop of Carlisle, granted an indulgence of forty days to all who, in honour of St. Herbert, visited the island in Derwentwater and were present at the Mass of St. Cuthbert to be sung annually by the Vicar of Crosthwaite.
Acta SS., 20 March, III, 110, 123, 142-43; BEDE, Historia Ecclesiastica, IV, xxix, in Mon. Hist. Brit., 245; RAINE, Saint Cuthbert (Durham, 1828), 32-33; RAINE in Dict. Christ. Biog. s.v.; STANTON, Menology of England and Wales (London, 1887), 127-8.
LESLIE A. ST. L. TOKE 
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O Saint Herbert, and all ye holy Monks and Hermits, pray for us.

Saint Hermas[[@Headword:Saint Hermas]]

St. Hermas
Martyr
The Roman Martyrology sets down for 18 August (XV Kal. Septembris) the feast of the holy martyrs Hermas, Serapion, and Polyaenus, with the statement that they suffered death in Rome for the Faith. The Greek calendars note all three names for the same day; but there is nothing in the historical notices of the Menaea and Synaxaria from which any inference can be drawn either as to the circumstances or the time of their martyrdom. The Martyrologium Hieronymianum does not give these names under the above date. On the other hand, the 28 August (V Kal. Septembris) is the day set apart for the feast of the Roman martyr Hermes and of several others who were buried in the catacomb of Hermes and Basilla, and under the same date appear two Alexandrian martyrs, Polienus and Serapion. The writer surmises that the three martyrs of 18 August are identical with those of the 28th of the same month, namely, with the Roman martyrs Hermes and the Alexandrians Polienus and Serapion. Their appearance under the earlier date could have been the result of a mistake easily accounted for (XV instead of V Kal. Septembris). The name Hermas also appears for Hermaeus (Hermaios), a priest mentioned in the Roman Martyrology and in the Greek Menaea as companion of Bishop Nicander of Myra in Lycia, and whose feast as a martyr is set down for 4 November. It would seem from the Greek calendars that both saints had been ordained by St. Titus, the disciple of St. Paul.
Acta SS., August, III, 546-547; Martyrologium Hieronymianum, edd. DE ROSSI AND DUCHESNE, 112; NILLES, Kalendarium manuale utriusque ecclesiae, I (Innsbruck, 1896), 315; Synaxarium ecclesiae Constantinopolitanae, ed. DELEHAYE (Brussels, 1902), 908.
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O Saint Hermas, and all ye holy Martyrs, pray for us.

Saint Hildegard[[@Headword:Saint Hildegard]]

St. Hildegard
Born at Böckelheim on the Nahe, 1098; died on the Rupertsberg near Bingen, 1179; feast 17 September. The family name is unknown of this great seeress and prophetess, called the Sibyl of the Rhine. The early biographers give the first names of her parents as Hildebert and Mechtildis (or Mathilda), speak of their nobility and riches, but give no particulars of their lives. Later writers call the saint Hildegard of Böckelheim, of Rupertsberg, or of Bingen. Legends would make her a Countess of Spanheim. J. May (Katholik. XXXVII, 143) shows from letters and other documents that she probably belonged to the illustrious family of Stein, whose descendants are the present Princes of Salm. Her father was a soldier in the service of Meginhard, Count of Spanheim. Hildegard was a weak and sickly child, and in consequence received but little education at home. Her parents, though much engaged in worldly pursuits, had a religious disposition and had promised the child to the service of God. At the age of eight she was placed under the care of Jutta, sister of Count Meginhard, who lived as a recluse on the Disenberg (or Disibodenberg, Mount of St. Disibod) in the Diocese of Speyer. Here also Hildegard was given but little instruction since she was much afflicted with sickness, being frequently scarcely able to walk and often deprived even of the use of her eyes. She was taught to read and sing the Latin psalms, sufficient for the chanting of the Divine Office, but never learned to write. Eventually she was invested with the habit of St. Benedict and made her religious profession. Jutta died in 1136, and Hildegard was appointed superior. Numbers of aspirants flocked to the community and she decided to go to another locality, impelled also, as she says, by a Divine command. She chose Rupertsberg near Bingen on the left bank of the Rhine, about fifteen miles from Disenberg. After overcoming many difficulties and obtaining the permission of the lord of the place, Count Bernard of Hildesheim, she settled in her new home with eighteen sisters in 1147 or 1148 (1149 or 1150 according to Delehaye). Probably in 1165 she founded another convent at Eibingen on the right side of the Rhine, where a community had already been established in 1148, which, however, had no success.
The life of Hildegard as child, religious, and superioress was an extraordinary one. Left much to herself on account of her ill health, she led an interior life, trying to make use of everything for her own sanctification. From her earliest years she was favoured with visions. She says of herself:
Up to my fifteenth year I saw much, and related some of the things seen to others, who would inquire with astonishment, whence such things might come. I also wondered and during my sickness I asked one of my nurses whether she also saw similar things. When she answered no, a great fear befell me. Frequently, in my conversation, I would relate future things, which I saw as if present, but, noting the amazement of my listeners, I became more reticent.
This condition continued to the end of her life. Jutta had noticed her gifts and made them known to a monk of the neighbouring abbey, but, it seems, nothing was done at the time. When about forty years of age Hildegard received a command to publish to the world what she saw and heard. She hesitated, dreading what people might think or say, though she herself was fully convinced of the Divine character of the revelations. But, continually urged, rebuked, and threatened by the inner voice, she manifested all to her spiritual director, and through him to the abbot under whose jurisdiction her community was placed. Then a monk was ordered to put in writing whatever she related; some of her nuns also frequently assisted her. The writings were submitted to the bishop (Henry, 1145-53) and clergy of Mainz, who pronounced them as coming from God. The matter was also brought to the notice of Eugene II (1145-53) who was at Trier in 1147. Albero of Chiny, Bishop of Verdun, was commissioned to investigate and made a favourable report. Hildegard continued her writings. Crowds of people flocked to her from the neighbourhood and from all parts of Germany and Gaul, to hear words of wisdom from her lips, and to receive advice and help in corporal and spiritual ailments. These were not only from the common people, but men and women of note in Church and State were drawn by tbe report of her wisdom and sanctity. Thus we read that Archbishop Heinrich of Mainz, Archbishop Eberhard of Salzburg and Abbot Ludwig of St. Eucharius at Trier, paid her visits. St. Elizabeth of Schönau was an intimate friend and frequent visitor. Trithemius in his "Chronicle" speaks of a visit of St. Bernard of Clairvaux, but this probably was not correct. Not only at home did she give counsel, but also abroad. Many persons of all stations of life wrote to her and received answers, so that her correspondence is quite extensive. Her great love for the Church and its interests caused her to make many journeys; she visited at intervals the houses of Disenberg and Eibingen; on invitation she came to Ingelheim to see Emperor Frederick; she travelled to Würzburg, Bamberg, and the vicinity of Ulm, Cologne, Werden, Trier, and Metz. It is not true, however, that she saw Paris or the grave of St. Martin at Tours.
In the last year of her life Hildegard had to undergo a very severe trial. In the cemetery adjoining her convent a young man was buried who had once been under excommunication. The ecclesiastical authorities of Mainz demanded that she have the body removed. She did not consider herself bound to obey since the young man had received the last sacraments and was therefore supposed to have been reconciled to the Church. Sentence of interdict was placed on her convent by the chapter of Mainz, and the sentence was confirmed by the bishop, Christian (V) Buch, then in Italy. After much worry and correspondence she succeeded in having the interdict removed. She died a holy death and was buried in the church of Rupertsberg.
Hildegard was greatly venerated in life and after death. Her biographer, Theodoric, calls her saint, and many miracles are said to have been wrought through her intercession. Gregory IX (1227-41) and Innocent IV (1243-54) ordered a process of information which was repeated by Clement V (1305-14) and John XXII (1316-34). No formal canonization has ever taken place, but her name is in the Roman Martyrology and her feast is celebrated in the Dioceses of Speyer, Mainz, Trier, and Limburg, also in the Abbey of Solesmes, where a proper office is said (Brev. Monast. Tornac., 18 Sept.). When the convent on the Rupertsberg was destroyed in 1632 the relics of the saint were brought to Cologne and then to Eibingen. At the secularization of this convent they were placed in the parish church of the place. In 1857 an official recognition was made by the Bishop of Limburg and the relics were placed on an altar specially built. At this occasion the town of Eibingen chose her as patron. On 2 July, 1900, the cornerstone was here laid for a new convent of St. Hildegard. The work was begun and completed through the munificence of Prince Karl of Löwenstein and Benedictine nuns from St. Gabriel's at Prague entered the new home (17 Sept., 1904).
All the manuscripts found in the convent at Eibingen were in 1814 transferred to the state library at Wiesbaden. Of this collection the first and greatest work of St. Hildegard is called "Scivias" (Scire or vias Domini, or vias lucis), parts of which had been shown to the Archbishop of Mainz. She began it in 1141 and worked at it for ten years. It is an extraordinary production and hard to understand, prophetic throughout and admonitory after the manner of Ezechiel and the Apocalypse. In the introduction she speaks of herself and describes the nature of her visions. Then follow three books, the first containing six visions, the second giving seven visions, and about double the size of the first; the third, equal in size to both the others, has thirteen visions. The "Scivias" representsGod on His Holy Mountain with mankind at its base; tells of the original condition of man, his fall and redemption, the human soul and its struggles, the Holy Sacrifice of the Mass, the times to come, the son of perdition and the end of the world. The visions are interspersed with salutary admonitions to live in the fear of the Lord. Manuscripts of the "Scivias" are also at Cues and Oxford. It was printed for the first time at Paris (1513) in a book which contains also the writings of several other persons. It was again printed at Cologne in 1628, and reproduced in Migne, PL 197. The "Liber vitae meritorum" written between 1158 and 1163, is a picturesque description of a Christian's life of virtue and its opposite. It was printed for the first time in Pitra, "Analecta Sacra", VIII (Monte Cassino, 1882). The "Liber divinorum operum" (1163-70) is a contemplation of all nature in the light of faith. Sun, moon, and stars, the planets, the winds, animals, and man, are in her visions expressive of something supernatural and spiritual, and as they come from God should lead back to Him (Migne, loc. cit.). Mansi, in "Baluzii Missell." (Lucca, 1761), II, 337, gives it from a manuscript lost since then. Her "Letter to the Prelates of Mainz" in regard to the interdict placed upon her convent is placed here among her works by the Wiesbaden manuscript; in others it is bound among her letters. To it the Wiesbaden manuscript annexes nine small essays: on the Creation and fall of man; God's treatment of the renegade; on the priesthood and the Holy Eucharist; on the covenant between Christ and the Church; on the Creation and Redemption; on the duties of secular judges; on the praises of God with intermingled prayers. "Liber Epistolarum et Orationum"; the Wiesbaden manuscript contains letters to and from Eugene III, Anastasius IV, Adrian IV, and Alexander III, King Conrad III, Emperor Frederick, St. Bernard, ten archbishops, nine bishops, forty-nine abbots and provosts of monasteries or chapters, twenty-three abbesses, many priests, teachers, monks, nuns, and religious communities (P. L., loc. cit.). Pitra has many additions; L. Clarus edited them in a German translation (Ratisbon, 1854). "Vita S. Disibodi" and "Vita S. Ruperti"; these "Vitae", which Hildegard claims also to be revelations, were probably made up from local traditions and, especially for St. Rupert, the sources being very meagre, have only legendary value. "Expositio Evangeliorum" fifty homilies in allegory (Pitra, loc. cit.). "Lingua Ignota"; the manuscript, in eleven folios ves a list of nine hundred words of an unknown language, mostly nouns and only a few adjectives, a Latin, and in a few cases a German, explanation, together with an unknown alphabet of twenty-three letters printed in Pitra. A collection of seventy hymns and their melodies. A manuscript of this is also at Afflighem, printed in Roth (Wiesbaden, 1880) and in Pitra. Not only in this work, but elsewhere Hildegard exhibits high poetical gifts, transfigured by her intimate persuasion of a Divine mission. "Liber Simplicis Medicinae" and "Liber Compositae Medicinae"; the first was edited in 1533 by Schott at Strasburg as "Physica S Hildegardis", Dr. Jessen (1858) found a manuscript of it in the library of Wolfenbuttel. It consists of nine books treating of plants, elements, trees, stones, fishes, birds, quadrupeds, reptiles, metals, printed in Migne as "Subtilitatum Diversarum Naturarum Libri Novem". In I859, Jessen succeeded in obtaining from Copenhagen a manuscript entitled "Hildegardis Curae et Causae", and on examination felt satisfied that it was the second medical work of the saint. It is in five books and treats of the general divisions of created things, of the human body and its ailments, of the causes, symptoms, and treatment of diseases. "38 Solutiones Quaestionum" are answers to questions proposed by the monks of Villars through Gilbert of Gembloux on several texts of Scripture (P. L., loc. cit.). "Explanatio Regulae S. Benedicti", also called a revelation, exhibits the rule as understood and applied in those days by an intelligent and mild superior. "Explanatio Symboli S. Athanasii", an exhortation addressed to her sisters in religion. The "Revelatio Hildegardis de Fratribus Quatuor Ordinum Mendicantium", and the other prophecies against the Mendicants, etc., are forgeries. The "Speculum futurorum temporum" is a free adaptation of texts culled from her writings by Gebeno, prior of Eberbach (Pentachronicon, 1220). Some would impugn the genuineness of her writings, among others Preger in his "Gesch. der deutchen Mystik", 1874, but without sufficient reason. (See Hauck in "Kirchengesch. Deutschl.", IV,398 sqq.). Her correspondence is to be read with caution; three letters from popes have been proved spurious by Von Winterfeld in "Neue Archiv", XXVII, 297.
The first biography of St. Hildegard was written by the contemporary monks Gottfried and Theodoric. Guibert of Gembloux commenced another.
FRANCIS MERSHMAN 
Transcribed by Michael C. Tinkler 
In honor of Professor Donna Sadler

Saint Honoratus[[@Headword:Saint Honoratus]]

St. Honoratus
Archbishop of Arles; b. about 350; d. 6 (or, according to certain authors, 14 or 15) January, 429. There is some disagreement concerning his place of birth, and, as already seen, the date of his death is also contested. It is believed that he was born in the north of Gaul and that he belonged to an illustrious pagan family. Converted to Christianity with his brother Venantius, he embarked with him from Marseilles about 368, under the guidance of a holy person named Caprasius, to visit the holy places of Palestine and thelauræ of Syria and Egypt. But the death of Venantius, occurring suddenly at Methone, Achaia, prevented the pious travellers from going farther. They returned to Gaul through Italy, and, after having stopped at Rome, Honoratus went on into Provence and, encouraged by Leontius, Bishop of Fréjus, took up his abode in the wild island of Lérins with the intention of living there in solitude. Numerous disciples soon gathered around him and thus was founded the monastery, which has enjoyed so great a celebrity and which was during the fifth and sixth centuries a nursery for illustrious bishops and remarkable ecclesiastical writers. Honoratus's reputation for sanctity throughout the south-eastern portion of Gaul was such that in 426 after the assassination of Patroclus, Archbishop of Arles, he was summoned from his solitude to succeed to the government of the diocese, which the Arian and Manichaean heresies had greatly disturbed. He appears to have succeeded in re-establishing order and orthodoxy, while still continuing to direct from afar the monks of Lérins. However, the acts of his brief pontificate are not known. He died in the arms of Hilary, one of his disciples and probably a relative, who was to succeed him in the See of Arles. His various writings have not been preserved, nor has the rule which he gave to the solitaries of Lérins. Cassian, who had visited his monastery, dedicated to him several of his "Conferences".
PIERRUGUES, Vie de S. Honorat, fondateur de Lérins et eveque d'Arles (Grasse, 1874); GALBERT, Saint Honorat et son monastere in Bullet. de l'Acad. delphin., Doc. X (Grenoble, 1896-97), 97-110; ALBANES AND CHEVALIER, Gallia Christ. noviss. (Arles, 1900), 25-29.
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O Saint Honoratus, and all ye holy Monks and Hermits, pray for us.

Saint Hospitius[[@Headword:Saint Hospitius]]

St. Hospitius
(Sospis)
Recluse, b. according to tradition in Egypt, towards the beginning of the sixth century; d. at San-Sospis, near Villefranche, in the Department of Alpes-Maritimes, France, on 21 May, 581. The saint, who is popularly known as Saint Sospis, is said to have been a monk in his native land. Coming to Gaul, he became a recluse, and retired to a dilapidated tower, situated on the peninsula of Cap Ferrat (or San-Sospis), a few miles east of Nice. The people of the environs frequently consulted him; he forewarned them on one occasion, about the year 575, of an impending incursion of the Lombards. Hospitius was seized by these raiders, but his life was spared. He worked a miracle in favour of one of the warriors, who became converted, embraced the religious life, and was known personally to St. Gregory of Tours. It was from him that Gregory, to whom we are indebted for the meagre details of the saint's life, learnt the austerities and numerous miracles of the recluse. Hospitius foretold his death and was buried by his friend, Austadius, Bishop of Cimiez. He is still venerated in the Diocese of Nice. The cathedral church possesses a small bone of his hand; other relics are at Villefranche, La Turbie, and San-Sospis.
Acta SS., May, V (1685), 40-1; SURIUS, Vitae Sanctorum, V (Cologne, 1618), 282; RAVESC, Cenni storici sulla penisola e santuario di sant' Ospizio, con alcuni tratti di sua vita (Nice, 1848); ST. GREGORY OF TOURS, In gloria confessorum, c. xcvii; IDEM, Historia Francorum, VI, vi, in Mon. Germ. Hist.: SS. Merov., I, 249-53 and 809; GUERIN, Les petits bollandistes, VI (Paris, 1880), 81-84.
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O St Hospitius, and all ye holy Anchorites & Hermits, pray for us.

Saint Hugh of Lincoln[[@Headword:Saint Hugh of Lincoln]]

St. Hugh of Lincoln
Born about the year 1135 at the castle of Avalon, near Pontcharra, in Burgundy; died at London, 16 Nov., 1200. His father, William, Lord of Avalon, was sprung from one of the noblest of Burgundian houses; of his mother, Anna, very little is known. After his wife's death, William retired from the world to the Augustinian monastery of Villard-Benoît, near Grenoble, and took his son Hugh, with him. Hugh became a religious and was ordained deacon at the age of nineteen. In about the year 1159 he was sent as a prior to the cell, or dependent priory, of St-Maximin, not far from his ancestral home of Avalon, where his elder brother, William had succeeded his father. At St-Maximin, Hugh laboured assiduously in preaching and whatever parochial duties might be discharged by a deacon. Becoming more and more desirous to give himself to the complete contemplative life, he visited in company with the prior of Villard-Benoît the solitude of the Grande Chartreuse. Dom Basil was then head of the Chartreuse, and to him Hugh confided his desire of submitting to the Carthusian rule. To test his vocation the prior refused him any encouragement, and his own superior, alarmed at the idea of losing the flower of his community, took him back quickly to Villard-Benoît, and made him vow to give up his intention of joining the Carthusians. He submitted and made the promise, acting, as his historian assures us, "in good faith and purity of intention, placing his confidence in God, and trusting that God would bring about his deliverance"; his call to a higher life was yet doubtful, his obedience to one who was still his superior was a certain duty, and not a "sinful act", as thinks his modern Protestant biographer. Realizing that his vow, made without proper deliberation and under strongest emotion, was not binding, he returned to the Grande Chartreuse as a novice in 1153. Soon after his profession the prior entrusted him with the care of a very old and infirm monk from whom he received the instruction necessary to prepare him for the priesthood. He was probably ordained at thirty, the age then required by canon law. When he had been ten years a Carthusian he was entrusted with the important and difficult office of procurator, which he retained till the year 1180, leaving the Grande Chartreuse then to become prior of Witham in England, the first Carthusian house in that country. It was situated in Somerset and had been founded by Henry II in compensation for his having failed to go on the crusade imposed as a penance for the murder of St. Thomas of Canterbury. The first two priors had succumbed to the terrible hardships encountered at the new foundation, where the monks had not even a roof to cover them, and it was by the special request of the English king that St. Hugh, whose fame had reached him through one of the nobles of Maurienne, was made prior. His first attention was given to the building of the Charterhouse. He prepared his plans and submitted them for royal approbation, exacting full compensation from the king for any tenants on the royal estate who would have to be evicted to make room for the building. Long delay was occasioned by the king's parsimony, but the Charterhouse, an exact copy of the Grande Chartreuse, was at last finished. Henry placed the greatest confidence in St. Hugh, frequently visiting Witham, which was on the borders of Selwood forest, one of the monarch's favourite hunting-places. The saint was fearless in reproving Henry's faults, especially his violation of the rights of the Church. His keeping of sees vacant in order to appropriate their revenues, and the royal interference in elections to ecclesiastical posts evoked the sternest reproach from St. Hugh.
In May, 1180, Henry summoned a council of bishops and barons at Eynsham Abbey to deliberate on the affairs of the state in general. The filling of vacant bishoprics was determined on, and, among others, the canons of Lincoln, who had been without a bishop for about sixteen years, were ordered to hold an election. After some discussion, their choice fell on the king's nominee, Hugh, prior of Witham. He refused the bishopric because the election had not been free. A second election was held with due observance of canon law — this time at Lincoln, and not in the king's private chapel — and Hugh, though chosen unanimously, still refused the bishopric till the prior of the Grande Chartreuse, his superior, had given his consent. This being obtained by a special embassy in England, he was consecrated in St. Catherine's chapel, Westminster Abbey, on 21 September, 1181, by Archbishop Baldwin of Canterbury. He was enthroned in Lincoln cathedral on 29 Sept. The new bishop at once set to the work of reform. He attacked the iniquitous forest laws, and excommunicated the king's chief forester. In addition to this, and almost at the same time, he refused to install a courtier whom Henry had recommended as a prebendary of Lincoln. The king summoned him to appear at Woodstock, where the saint softened the enraged monarch by his ready wit, making him approve of his forester's excommunication and the refusal of his prebend's stall. He soon became conspicuous for his unbounded charity to the poor, and it was long remembered how he used to tend with his own hands people afflicted with leprosy then so common in England. He was a model episcopate. He rarely left the diocese, became personally acquainted with the priests, held regular canonical visitations, and was most careful to chose worthy men for the care of souls; his canons were to reside in the diocese, and if not present at Lincoln were to appoint vicars to take their place at the Divine Office. Once a year he retired to Witham to give himself to prayer, far from the work and turmoil of his great diocese.
In July, 1188, he went on an embassy to the French king, and was in France at the time of Henry's death. He returned the following year and was present at Richard I's coronation; in 1191 he was in conflict with Longchamp, Bishop of Ely and justiciar, whose unjust commands he refused to obey, and in 1194-5 was a prominent defender of Archbishop Geoffrey of York, in the dispute between that prelate and his chapter. Hugh was also prominent in trying to protect the Jews, great numbers of whom lived in Lincoln, in the persecution they suffered at the beginning of Richard's reign, and he put down popular violence against them in several places. In Richard I Hugh found a more formidable person to deal with than his predecessor had been. His unjust demands, however, he was resolute in opposing. In a council held at Oxford, in 1198, the justiciar, Archbishop Hubert, asked from the bishops and barons a large grant of money and a number of knights for the king's foreign wars. Hugh refused on the ground that he was not bound to furnish money or soldiers for wars undertaken outside of England. His example was followed by Herbert of Salisbury, and the archbishop had to yield. Richard flew into one of his fits of rage, and ordered the confiscation of Hugh's property, but no one dared to lay hands on it. The saint journeyed to Normandy, met Richard at Chateau-Gaillard and, having won the monarch's forgiveness and admiration by his extraordinary courage, proceeded to rebuke him fearlessly for his faults — his infidelity to his wife, and encroachments on the Church's rights. "Truly", said Richard to his courtiers, " if all the prelates of the Church were like him, there is not a king in Christendom who would dare to raise his head in the presence of a bishop." Once more St. Hugh had to oppose Richard in his demands. This time it was claim for money from the chapter of Lincoln. Crossing again to Normandy he arrived just before the king's death, and was present at his obsequies at Fontevrault. He attended John's coronation at Westminster in May, 1199, but was soon back in France aiding the king in the affairs of state. He visited the Grande Chartreuse in the summer of 1200 and was received everywhere on the journey with tokens of extraordinary respect and love. While returning to England he was attacked by a fever, and died a few months afterwards at the Old Temple, the London residence of the bishops of Lincoln. The primate performed his obsequies in Lincoln cathedral, and King John assisted in carrying the coffin to its resting-place in the north-east transept. In 1220 he was canonized by Honorius III, and his remains were solemnly translated in 1280 to a conspicuous place in the great south transept. A magnificent golden shrine contained his relics, and Lincoln became the most celebrated centre of pilgrimage in the north of England. It is not known what became of St. Hugh's relics at the Reformation; the shrine and its wealth were a tempting bait to Henry VIII, who confiscated all its gold, silver and precious stones, "with which all the simple people be moch deceaved and broughte into greate supersticion and idolatrye". St. Hugh's feast is kept on 17 November. In the Carthusian Order he is second only to St. Bruno, and the great modern Charterhouse at Parkminster, in Sussex, is dedicated to him.
Like most of the great prelates who came to England from abroad, St. Hugh was a mighty builder. He rebuilt Lincoln cathedral, ruined by the great earthquake of 1185 and, though much of the minister which towers over Lincoln is of later date, St. Hugh is responsible for the for the four bays of the choir, one of the finest examples of the Early English pointed style. He also began the great hall of the bishop's palace. St. Hugh's emblem is a white swan, in reference to the beautiful story of the swan of Stowe which contracted a deep and lasting friendship for the saint, even guarding him while he slept.
Magna Vita S. Hugonis Epis Linconiensis, ed. Dimock (London, 1864); Giraldus Cambrensis, Opera, VII, ed. Dimock (London, 1877); Chronicles of Henry II, Richard I and John, ed. Howlett (London, 1885); Roger of Hoveden, Historia, ed. Stubbs (London, 1870); Thurston, The Life of St. Hugh of Lincoln (London, 1898); Perry, Life of St. Hugh of Lincoln (London, 1879); Adams, Political History of England 1066-1216 (London, 1905); Stephens, History of the English Church from 1066-1272 (London, 1904).
R. URBAN BUTLER 
In memory of my mother, Shirley O'Brien Blizzard

Saint John (Canada)[[@Headword:Saint John (Canada)]]

Saint John
(SANCTI JOANNIS)
Diocese in the Province of New Brunswick, Canada. The diocese includes the following counties: Albert, Carleton, Charlotte, Kings, Queens, St. John, Sunbury, Westmoreland, York, and a portion of Kent. The City of St. John is the oldest incorporated city in British North America, its charter dating back to 1785; it is also the largest city in New Brunswick. Among the earliest Catholic missionaries to visit New Brunswick, which was then part of Acadia, were the Jesuit Fathers, Biard and Massé, in 1611. They remained until after the destruction of Port Royal by Argall in 1613, and were succeeded by Recollects. With the erection of Quebec into a diocese, special interest was attached to the Acadian missions. Mgr. St. Vallier left the St. Lawrence, 7 May, 1686, proceeded to the St. John, and reached Medoetec, an Indian village eight miles below Woodstock. There the bishop established a mission, and left it under the direction of Father Simon, a Recollect. Subsequently another mission was formed at Aukpaque. After the death of Fathers Simon and Moireau, the missions on the St. John passed into the hands of the Jesuits, among whom were Fathers Aubery, Loyard, Danielou, Loverga, Audren, and Germain. The Indian church at Medoctec was probably the first erected in New Brunswick. On the original site of this church a small stone tablet was discovered in June, 1890, bearing a Latin inscription the translation of which reads: "To God, most Good and Great, in honour of St. John the Baptist, the Maliseets erected this church A.D. 1717, while Jean Loyard, a priest of the Society of Jesus, was Procurator of the mission." After the Peace of St. Germain-en-Laye (1632), and notably after the Treaty of Breda (1667), there arrived from France colonies of Catholic immigrants, the progenitors of the Acadians now scattered over New Brunswick and Nova Scotia. About 1767 Rev. Charles-Franqois Bailly, afterwards Coadjutor Bishop of Quebec, ministered to the Catholics along the St. John River. The first native Acadian priest was Rev. Joseph M. Bourg. Born in 1744, he fled during the expulsion (1755) with his parents to the Isle of St. John, but was eventually deported to France; after some years he returned to Quebec, where he was ordained by Mgr. Briand in 1773. Appointed Vicar-General of Acadia, he had an immense area to govern, with little assistance. In 1813 Bishop Plessis of Quebec received into his diocese an Irish Dominican, Rev. Charles D. Ffrench. a convert and son of an Anglican bishop, and assigned him to duty in St. John. He celebrated Mass in the City Court Room on Market Square. A church was built soon afterwards, and at the suggestion of Bishop Plessis it was dedicated to St. Malachy: it was opened for worship on 1 Oct., 1815. With the influx of Irish immigrants the number of Catholics rapidly increased. The first resident priest of St. John was Rev. Joseph Morrisset; he was succeeded by Rev. Patrick McMahon, and in 1828 Rev. John Carroll, the last priest prior to the establishment of a diocese in the Maritime Provinces, was sent from Quebec.
Between 1820 and 1827 the Micmac Indians and Acadian settlers at Richibucto were ministered to by Rev. Franeois-Norbert Blanchet, who afterwards became first Archbishop of Oregon City. In Aug., 1829, Charlottetown (Prince Edward Island) was created an episcopal see, with New Brunswick under its jurisdiction. Thirteen years later New Brunswick - was formed into a separate diocese; its first bishop. was Dr. William Dollard (b. in Ballytarina, Co. Kilkenny, Ireland; d. 29 Aug., 1851), a man of apostolic virtue and a typical pioneer bishop. He made his theological studies at Quebec, and was sent as a missionary to Cape Breton, and afterwards to Miramichi. He was Vicar-General of the Diocese of Charlottetown, and was consecrated bishop at Quebec, 11 June 1843. His successor was Right Rev. Thomas L. Connolly (b. at Cork, Ireland), who, after receiving his preliminary education at Cork became a novice in the Capuchin Order, and was sent to Rome to complete his studies. He was ordained in the cathedral at Lyons in 1838, and for the next four years was stationed at the Capuchin Church, Dublin. In 1842 he volunteered for the Foreign Missions, and his services were accepted by the Right Rev. William Walsh (afterwards Archbishop of Halifax). Consecrated Bishop of New Brunswick 15 Aug., 1852, Dr. Connolly arrived in St. John, his episcopal city, 11 Sept., of the same year. One of the first duties he undertook was the building of a cathedral; but it was not until Christmas Day, 1855, that the building was ready for Divine service. In June 1854, the cholera appeared at St. John, and did not abate until after the middle of August. It is estimated that 600 Catholics died of it; as a consequence, about 150 orphans were thrown on the bishop's hands. To care for them, he organized a diocesan sisterhood known as the Sisters of Charity. In 1859 Dr. Connolly was promoted to Halifax in succession to Archbishop Walsh.
A division was then made of the Diocese of New Brunswick; the southern portion (the present See of St. John) being assigned to Right Rev. John Sweeny (b. in 1821 at Clones, Co. Monaghan, Ireland; d. 25 March, 1901). John Sweeny had emigrated with his parents in 1828; his classical studies were made at St. Andrew's College, near Charlottetown, Prince Edward Island, after which he went to Quebec for theology. He was ordained in Sept., 1844, and was first assigned to St. John, whence he went from time to time throughout the country on missions. His next labours were at Chatham and Barachois. He was vicar-general successively under Bishops Dollard and Connolly, and administrator of the diocese on both occasions where the see was vacant. On 15 April, 1860, he was elevated to the episcopate; and in 1870 he went to Rome to attend the Vatican Council. Under him the cathedral was completed; it was consecrated on 16 July, 1885. Bishop Sweeny was noted for his wisdom, tact, and administrative abilities. The Catholic settlement of Johnville, Carleton County, was established by him, and grew into a flourishing colony under his encouragement. In the summer of 1899 he applied to Rome for a coadjutor, and Rev. Timothy Gassy, pastor of St. Dunstan's Church, Fredericton, was appointed. In Jan., 1901, Bishop Sweeny retired to St. Patrick's Industrial School, Silver Falls.
Bishop Casey, the present incumbent (b. at Flume Ridge, Charlotte County, New Brunswick, 1862), received his early education in the public schools of St. Stephen, New Brunswick, and afterwards studied at St. Joseph's College, Memramcook, and at Laval University, Quebec; he was ordained priest 29 June, 1886. His consecration as titular Bishop of Utina and coadjutor to Bishop Sweeny took place in the cathedral at St. John, 11 Feb., 1900. since the beginning of Bishop Casey's administration a new school has been erected in the city; and fifteen new churches in different parishes have been dedicated.
There are two religious orders of men in the diocese: the Redemptorists, who arrived in July, 1884, and who are in charge of St. Peter's Church in North St. John; and the Fathers of the Holy Cross at Memramcook, who have conducted the University of St. Joseph's College since 1864. There are three communities of women: the Sisters of Charity, the Religious of the Good Shepherd, and the Little Sisters of the Holy Family. Diocesan priests number 52; priests of religious orders, 25. There are 2 orphan asylums; 2 academies, 1 home for the aged, and 1 college. The Catholic population is about 58,000.
RAYMOND, Glimpses of the Past (St. John, 1905); Jesuit Relations (Cleveland, 1896-1901); CAMPBELL, Pioneer Priests of North America (New York, 1909); MACMILLAN, History of the Church in Prince Edward Island (Quebec, 1905); CLEMENT, History of Canada (Toronto, 1897) HAY, A History of New Brunswick (Toronto, 1903); LAWRENCE, Footprints (St. John, 1883); MAGUIRE, The Irish in America (New York, 1868); The Freeman, files; PLESSIS, Journal de la Mission de 1811 et de 1812; IDEM, Journal de la Mission de 1815; Le Foyer Canadien (Quebec, May-Nov., 1865); La Semaine Religieuse (Quebec, March, April, May, 1904) CHOUINARD, Histoire de la Paroisse de Saint-Joseph de Carleton, Baie des Chaleurs (Rimouski, 1906).
ANDREW J. O'NEILL 
Transcribed by Jeffrey L. Anderson

Saint John Damascene[[@Headword:Saint John Damascene]]

St. John Damascene
Born at Damascus, about 676; died some time between 754 and 787. The only extant life of the saint is that by John, Patriarch of Jerusalem, which dates from the tenth century (P.G. XCIV, 429-90). This life is the single source from which have been drawn the materials of all his biographical notices. It is extremely unsatisfactory from the standpoint of historical criticism. An exasperating lack of detail, a pronounced legendary tendency, and a turgid style are its chief characteristics. Mansur was probably the name of John's father. What little is known of him indicates that he was a sterling Christian whose infidel environment made no impression on his religious fervour. Apparently his adhesion to Christian truth constituted no offence in the eyes of his Saracen countrymen, for he seems to have enjoyed their esteem in an eminent degree, and discharged the duties of chief financial officer for the caliph, Abdul Malek. The author of the life records the names of but two of his children, John and his half-brother Cosmas. When the future apologist had reached the age of twenty-three his father cast about for a Christian tutor capable of giving his sons the best education the age afforded. In this he was singularly fortunate. Standing one day in the market-place he discovered among the captives taken in a recent raid on the shores of Italy a Sicilian monk named Cosmas. Investigation proved him to be a man of deep and broad erudition. Through the influence of the caliph, Mansur secured the captive's liberty and appointed him tutor to his sons. Under the tutelage of Cosmas, John made such rapid progress that, in the enthusiastic language of his biographer, he soon equalled Diophantus in algebra and Euclid in geometry. Equal progress was made in music, astronomy, and theology.
On the death of his father, John Damascene was made protosymbulus, or chief councillor, of Damascus. It was during his incumbency of this office that the Church in the East began to be agitated by the first mutterings of the Iconoclast heresy. In 726, despite the protests of Germanus, Patriarch of Constantinople, Leo the Isaurian issued his first edict against the veneration of images. From his secure refuge in the caliph's court, John Damascene immediately entered the lists against him, in defence of this ancient usage of the Christians. Not only did he himself oppose the Byzantine monarch, but he also stirred the people to resistance. In 730 the Isaurian issued a second edict, in which he not only forbade the veneration of images, but even inhibited their exhibition in public places. To this royal decree the Damascene replied with even greater vigour than before, and by the adoption of a simpler style brought the Christian side of the controversy within the grasp of the common people. A third letter emphasized what he had already said and warned the emperor to beware of the consequences of this unlawful action. Naturally, these powerful apologies aroused the anger of the Byzantine emperor. Unable to reach the writer with physical force, he sought to encompass his destruction by strategy. Having secured an autograph letter written by John Damascene, he forged a letter, exactly similar in chirography, purporting to have been written by John to the Isaurian, and offering to betray into his hands the city of Damascus. The letter he sent to the caliph. Notwithstanding his councillor's earnest avowal of innocence, the latter accepted it as genuine and ordered that the hand that wrote it be severed at the wrist. The sentence was executed, but, according to his biographer, through the intervention of the Blessed Virgin, the amputated hand was miraculously restored.
The caliph, now convinced of John's innocence, would fain have reinstated him in his former office, but the Damascene had heard a call to a higher life, and with his foster-brother entered the monastery of St. Sabas, some eighteen miles south-east of Jerusalem. After the usual probation, John V, Patriarch of Jerusalem, conferred on him the office of the priesthood. In 754 the pseudo-Synod of Constantinople, convened at the command of Constantine Copronymus, the successor of Leo, confirmed the principles of the Iconoclasts and anathematized by name those who had conspicuously opposed them. But the largest measure of the council's spleen was reserved for John of Damascus. He was called a "cursed favourer of Saracens", a "traitorous worshipper of images", a "wronger of Jesus Christ", a "teacher of impiety", and a "bad interpreter of the Scriptures". At the emperor's command his name was written "Manzer" (Manzeros, a bastard). But the Seventh General Council of Nicea (787) made ample amends for the insults of his enemies, and Theophanes, writing in 813, tells us that he was surnamed Chrysorrhoas (golden stream) by his friends on account of his oratorical gifts. In the pontificate of Leo XIII he was enrolled among the doctors of the Church. His feast is celebrated on 27 March.
John of Damascus was the last of the Greek Fathers. His genius was not for original theological development, but for compilation of an encyclopedic character. In fact, the state of full development to which theological thought had been brought by the great Greek writers and councils left him little else than the work of an encyclopedist; and this work he performed in such manner as to merit the gratitude of all succeeding ages. Some consider him the precursor of the Scholastics, whilst others regard him as the first Scholastic, and his "De fide orthodoxa" as the first work of Scholasticism. The Arabians too, owe not a little of the fame of their philosophy to his inspiration. The most important and best known of all his works is that to which the author himself gave the name of "Fountain of Wisdom" (pege gnoseos). This work has always been held in the highest esteem in both the Catholic and Greek Churches. Its merit is not that of originality, for the author asserts, at the end of the second chapter of the "Dialectic", that it is not his purpose to set forth his own views, but rather to collate and epitomize in a single work the opinions of the great ecclesiastical writers who have gone before him. A special interest attaches to it for the reason that it is the first attempt at a summa theologica that has come down to us.
The "Fountain of Wisdom" is divided into three parts, namely, "Philosophical Chapters" (Kephalaia philosophika), "Concerning Heresy" (peri aipeseon), and "An Exact Exposition of the Orthodox Faith" (Ikdosis akribes tes orthodoxou pisteos). The title of the first book is somewhat too comprehensive for its contents and consequently is more commonly called "Dialectic". With the exception of the fifteen chapters that deal exclusively with logic, it has mostly to do with the ontology of Aristotle. It is largely a summary of the Categories of Aristotle with Porphyry's "Isagoge" (Eisagoge eis tas kategorias). It seems to have been John Damascene's purpose to give his readers only such philosophical knowledge as was necessary for understanding the subsequent parts of the "Fountain of Wisdom". For more than one reason the "Dialectic" is a work of unusual interest. In the first place, it is a record of the technical terminology used by the Greek Fathers, not only against the heretics, but also in the exposition of the Faith for the benefit of Christians. It is interesting, too, for the reason that it is a partial exposition of the "Organon", and the application of its methods to Catholic theology a century before the first Arabic translation of Aristotle made its appearance. The second part, "Concerning Heresy", is little more than a copy of a similar work by Epiphanius, brought up to date by John Damascene. The author indeed expressly disclaims originality except in the chapters devoted to Islamism, Iconoclasm, and Aposchitae. To the list of eighty heresies that constitute the "Panarion" of Epiphanius, he added twenty heresies that had sprung up since his time. In treating of Islamism he vigorously assails the immoral practices of Mohammed and the corrupt teachings inserted in the Koran to legalize the delinquencies of the prophet. Like Epiphanius, he brings the work to a close with a fervent profession of Faith. John's authorship of this book has been challenged, for the reason that the writer, in treating of Arianism, speaks of Arius, who died four centuries before the time of Damascene, as still living and working spiritual ruin among his people. The solution of the difficulty is to be found in the fact that John of Damascene did not epitomize the contents of the "Panarion", but copied it verbatim. Hence the passage referred to is in the exact words of Epiphanius himself, who was a contemporary of Arius.
"Concerning the Orthodox Faith", the third book of the "Fountain of Wisdom", is the most important of John Damascene's writings and one of the most notable works of Christian antiquity. Its authority has always been great among the theologians of the East and West. Here, again, the author modestly disavows any claim of originality -- any purpose to essay a new exposition of doctrinal truth. He assigns himself the less pretentious task of collecting in a single work the opinions of the ancient writers scattered through many volumes, and of systematizing and connecting them in a logical whole. It is no small credit to John of Damascus that he was able to give to the Church in the eighth century its first summary of connected theological opinions. At the command of Eugenius III it was rendered into Latin by Burgundio of Pisa, in 1150, shortly before Peter Lombard's "Book of Sentences" appeared. This translation was used by Peter Lombard and St. Thomas Aquinas, as well as by other theologians, till the Humanists rejected it for a more elegant one. The author follows the same order as does Theodoret of Cyrus in his "Epitome of Christian Doctrine". But, while he imitates the general plan of Theodoret, he does not make use of his method. He quotes, not only form the pages of Holy Writ, but also from the writings of the Fathers. As a result, his work is an inexhaustible thesaurus of tradition which became the standard for the great Scholastics who followed. In particular, he draws generously from Gregory of Nazianzus, whose works he seems to have absorbed, from Basil, Gregory of Nyssa, Cyril of Alexandria, Leo the Great, Athanasius, John Chrysostum, and Epiphanius. The work is divided into four books. This division, however, is an arbitrary one neither contemplated by the author nor justified by the Greek manuscript. It is probably the work of a Latin translator seeking to accommodate it to the style of the four books of Lombard's "Sentences".
The first book of "The Orthodox Faith" treats of the essence and existence of God, the Divine nature, and the Trinity. As evidence of the existence of God he cites the concurrence of opinion among those enlightened by Revelation and those who have only the light of reason to guide them. To the same end he employs the argument drawn from the mutability of created things and that from design. Treating, in the second book, of the physical world, he summarizes all the views of his times, without, however, committing himself to any of them. In the same treatise he discloses a comprehensive knowledge of the astronomy of his day. Here, also, place is given to the consideration of the nature of angels and demons, the terrestrial paradise, the properties of human nature, the foreknowledge of God, and predestination. Treating of man (c.xxvii), he gives what has been aptly called a "psychology in nuce". Contrary to the teachings of Plotinus, the master of Porphyry, he identifies mind and soul. In the third book the personality and two-fold nature of Christ are discussed with great ability. This leads up to the consideration of the Monophysite heresy. In this connexion he deals with Peter the Fuller's addition to the "Trisagion", and combats Anastasius's interpretation of this ancient hymn. The latter, who was Abbot of the monastery of St. Euthymius in Palestine, referred the "Trisagion" only to the Second Person of the Trinity. In his letter "Concerning the Trisagion" John Damascene contends that the hymn applies not to the Son alone, but to each Person of the Blessed Trinity. This book also contains a spirited defence of the Blessed Virgin's claim to the tile of "Theotokos." Nestorius is vigorously dealt with for trying to substitute the title of "Mother of Christ" for "Mother of God". The Scriptures are discussed in the fourth book. In assigning twenty-two books to the Old Testament Canon he is treating of the Hebrew, and not the Christian, Canon, as he finds it in a work of Epiphanius, "De ponderibus et mensuris". His treatment in this book of the Real Presence is especially satisfactory. The nineteenth chapter contains a powerful plea for the veneration of images.
The treatise, "Against the Jacobites", was written at the request of Peter, Metropolitan of Damascus, who imposed on him the task of reconciling to the Faith the Jacobite bishop. It is a strong polemic against the Jacobites, as the Monophysites in Syria were called. He also wrote against the Manicheans and Monothelites. The "Booklet Concerning Right Judgment" is little more than a profession of Faith, confirmed by arguments setting forth the mysteries of the Faith, especially the Trinity and the Incarnation. Though John of Damascus wrote voluminously on the Scriptures, as in the case of so much of his writing, his work bears little of the stamp of originality. His "Select Passages" (Loci Selecti), as he himself admits, are taken largely from the homilies of St. John Chrysostomand appended as commentaries to texts from the Epistles of St. Paul. The commentary on the Epistles to the Ephesians, Philippians, Colossians, and Thessalonians is taken from Cyril of Alexandria. The "Sacred Parallels" (Sacra parallela) is a kind of topical concordance, treating principally of God, man, virtues, and vices.
Under the general title of "Homilies" he wrote fourteen discourses. The sermon on the Transfiguration, which Lequien asserts was delivered in the church on Mt. Tabor, is of more than usual excellence. It is characterized by dramatic eloquence, vivid description, and a wealth of imagery. In it he discourses on his favorite topic, the twofold nature of Christ, quotes the classic text of Scripture in testimony of the primacy of Peter, and witnesses the Catholic doctrine of sacramental Penance. In his sermon on Holy Saturday he descants on the Easter duty and on the Real Presence. The Annunciation is the text of a sermon, now extant only in a Latin version of an Arabic text, in which he attributes various blessings to the intercession of the Blessed Virgin. The second of his three sermons on the Assumption is especially notable for its detailed account of the translation of the body of the Blessed Virgin into heaven, an account, he avers, that is based on the most reliable and ancient tradition. Both Liddledale and Neale regard John of Damascus as the prince of Greek hymnodists. His hymns are contained in the "Carmina" of the Lequien edition. The "canons" on the Nativity, Epiphany, and Pentecost are written in iambic trimeters. Three of his hymns have become widely known and admired in their English version -- "Those eternal bowers", "Come ye faithful raise the strain", and "Tis the Day of Resurrection". The most famous of the "canons" is that on Easter. It is a song of triumph and thanksgiving -- the "Te Deum" of the Greek Church. It is a traditional opinion, lately controverted, that John Damascene composed the "Octoëchos", which contains the liturgical hymns used by the Greek Church in its Sunday services. Gerbet, in his "History of Sacred Music", credits him with doing for the East what Gregory the Greataccomplished for the West -- substitution of notes and other musical characters for the letters of the alphabet to indicate musical quantities. It is certain he adapted choral music to the purposes of the Liturgy.
Among the several works that are dubiously attributed to John Damascene the most important is the romance entitled "Barlaam and Josaphat". Throughout the Middle Ages it enjoyed the widest popularity in all languages. It is not regarded as authentic by Lequien, and the discovery of a Syriac version of the "Apology of Aristides" shows that what amounts to sixteen printed pages of it was taken directly from Aristides. The panegyric of St. Barbara, while accepted as genuine by Lequien, is rejected by many others. The treatise entitled "Concerning those who have died in the Faith" is rejected as spurious by Suarez, Bellarmine, and Lequien, not only on account of its doctrinal discrepancies, but for its fabulous character as well. The first Greek edition of any of the works of John Damascene was that of the "Exact Exposition of the Orthodox Faith" brought out at Verona (1531) under the auspices of John Matthew Gibertus, Bishop of Verona. Another Greek edition of the same work was published at Moldavia (1715) by John Epnesinus. It was also printed in a Latin edition at Paris (1507), by James Faber. Henry Gravius, O.P., published a Latin edition at Cologne (1546) which contained the following works: "Dialectic", "Elementary and Dogmatic Instruction", "Concerning the two Wills and Operations", and "Concerning Heresy". A Greek-Latin edition with an introduction by Mark Hopper made its appearance at Basle (1548). A similar edition, but much more complete was published at the same place in 1575. Another Latin edition, constituting a partial collection of the author's works is that by Michael Lequien, O.P., published at Paris (1717) and Venice (1748). To the reprint of this edition, P.G., XCIV-XCVI (Paris, 1864), Migne has added a supplement of works attributed by some to the authorship of John Damascene.
JOHN B. O'CONNOR 
Transcribed by Anthony A. Killeen 
In Memory of Fr. Cyril Power, S.J.
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Saint John Lateran
THE BASILICA
This is the oldest, and ranks first among the four great "patriarchal" basilicas of Rome. The site was, in ancient times, occupied by the palace of the family of the Laterani. A member of this family, P. Sextius Lateranus, was the first plebian to attain the rank of consul. In the time of Nero, another member of the family, Plautius Lateranus, at the time consul designatus was accused of conspiracy against the emperor, and his goods were confiscated. Juvenal mentions the palace, and speaks of it as being of some magnificence, "regiæ ædes Lateranorum". Some few remains of the original buildings may still be traced in the city walls outside the Gate of St. John, and a large hall decorated with paintings was uncovered in the eighteenth century within the basilica itself, behind the Lancellotti Chapel. A few traces of older buildings also came to light during the excavations made in 1880, when the work of extending the apse was in progress, but nothing was then discovered of real value or importance. The palace came eventually into the hands of Constantine, the first Christian emperor, through his wife Fausta, and it is from her that it derived the name by which it was then sometimes called, "Domus Faustæ". Constantine must have given it to the Church in the time of Miltiades, not later than about 311, for we find a council against the Donatists meeting within its walls as early as 313. From that time onwards it was always the centre of Christian life within the city; the residence of the popes and the cathedral of Rome. The latter distinction it still holds, though it has long lost the former. Hence the proud title which may be read upon its walls, that it is "Omnium urbis et orbis ecclesiarum mater, et caput".
It seems probable, in spite of the tradition that Constantine helped in the work of building with his own hands, that there was not a new basilica erected at the Lateran, but that the work carried out at this period was limited to the adaptation, which perhaps involved the enlargement, of the already existing basilica or great hall of the palace. The words of St. Jerome "basilica quondam Laterani" (Ep. lxxiii, P.L., XXII, col. 692) seem to point in this direction, and it is also probable on other grounds. This original church was probably not of very large dimensions, but we have no reliable information on the subject. It was dedicated to the Saviour, "Basilica Salvatoris", the dedication to St. John being of later date, and due to a Benedictine monastery of St. John the Baptist and St. John the Evangelist which adjoined the basilica and where members were charged at one period with the duty of maintaining the services in the church. This later dedication to St. John has now in popular usage altogether superseded the original one. A great many donations from the popes and other benefactors to the basilica are recorded in the "Liber Pontificalis", and its splendour at an early period was such that it became known as the "Basilica Aurea", or Golden Church. This splendour drew upon it the attack of the Vandals, who stripped it of all its treasures. St. Leo the Great restored it about 460, and it was again restored by Hadrian I, but in 896 it was almost totally destroyed by an earthquake ("ab altari usque ad portas cecidit"). The damage was so extensive that it was difficult to trace in every case the lines of the old building, but these were in the main respected and the new building was of the same dimensions as the old. This second church lasted for four hundred years and was then burnt down. It was rebuilt by Clement V and John XXII, only to be burnt down once more in 1360, but again rebuilt by Urban V.
Through these various vicissitudes the basilica retained its ancient form, being divided by rows of columns into aisles, and having in front an atrium surrounded by colonnades with a fountain in the middle. The façade had three windows, and was embellished with a mosaic representing Christ as the Saviour of the world. The porticoes of the atrium were decorated with frescoes, probably not dating further back than the twelfth century, which commemorated the Roman fleet under Vespasian, the taking of Jerusalem, the Baptism of the Emperor Constantine and his "Donation" to the Church. Inside the basilica the columns no doubt ran, as in all other basilicas of the same date, the whole length of the church from east to west, but at one of the rebuildings, probably that which was carried out by Clement V, the feature of a transverse nave was introduced, imitated no doubt from the one which had been, long before this, added at S. Paolo fuori le Mura. It was probably at this time also that the church was enlarged. When the popes returned to Rome from their long absence at Avignon they found the city deserted and the churches almost in ruins. Great works were begun at the Lateran by Martin V and his successors. The palace, however, was never again used by them as a residence, the Vatican, which stands in a much drier and healthier position, being chosen in its place. It was not until the latter part of the seventeenth century that the church took its present appearance, in the tasteless restoration carried out by Innocent X, with Borromini for his architect. The ancient columns were now enclosed in huge pilasters, with gigantic statues in front. In consequence of this the church has entirely lost the appearance of an ancient basilica, and is completely altered in character.
Some portions of the older buildings still survive. Among these we may notice the pavement of medieval Cosmatesque work, and the statues of St. Peter and St. Paul, now in the cloisters. The graceful baldacchino over the high altar, which looks so utterly out of place in its present surroundings, dates from 1369. The stercoraria, or throne of red marble on which the popes sat, is now in the Vatican Museum. It owes its unsavoury name to the anthem sung at the ceremony of the papal enthronization, "De stercore erigeus pauperem". From the fifth century there were seven oratories surrounding the basilica. These before long were thrown into the actual church. The devotion of visiting these oratories, which held its ground all through the medieval period, gave rise to the similar devotion of the seven altars, still common in many churches of Rome and elsewhere. Between the basilica and the city wall there was in former times the great monastery, in which dwelt the community of monks whose duty it was to provide the services in the basilica. The only part of it which still survives is the cloister, surrounded by graceful columns of inlaid marble. They are of a style intermediate between the Romanesque proper and the Gothic, and are the work of Vassellectus and the Cosmati. The date of these beautiful cloisters is the early part of the thirteenth century.
The ancient apse, with mosaics of the fourth century, survived all the many changes and dangers of the Middle Ages, and was still to be seen very much in its original condition as late as 1878, when it was destroyed in order to provide a larger space for the ordinations and other pontifical functions which take place in this cathedral church of Rome. The original mosaics were, however, preserved with the greatest possible care and very great success, and were reerected at the end of the new and deeper apse which had been provided. In these mosaics, as they now appear, the centre of the upper portion is occupied by the figure of Christ surrounded by nine angels. This figure is extremely ancient, and dates from the fifth, or it may be even the fourth century. It is possible even that it is the identical one which, as is told in ancient tradition, was manifested to the eyes of the worshippers on the occasion of the dedication of the church: "Imago Salvatoris infixa parietibus primum visibilis omni populo Romano apparuit" (Joan. Diac., "Lib. de Ecclesia Lat.", P.L. CXCIV, 1543-1560). If it is so, however, it has certainly been retouched. Below is seen the crux gammata, surmounted by a dove which symbolizes the Holy Spirit, and standing on a hill whence flow the four rivers of the Gospels, from whose waters stags and sheep come to drink. On either side are saints, looking towards the Cross. These last are thought to belong originally to the sixth century, though they were repaired and altered in the thirteenth by Nicholas IV, whose effigy may be seen prostrate at the feet of the Blessed Virgin. The river which runs below is more ancient still, and may be regarded as going back to Constantine and the first days of the basilica. The remaining mosaics of the apse are of the thirteenth century, and the signatures of the artists, Torriti and Camerino, may still be read upon them. Camerino was a Franciscan friar; perhaps Torriti was one also.
The pavement of the basilica dates from Martin V and the return of the popes to Rome from Avignon. Martin V was of the Colonna family, and the columns are their badge. The high altar, which formerly occupied the position customary in all ancient basilicas, in the centre of the chord of the apse, has now beyond it, owing to the successive enlargements of the church, the whole of the transverse nave and of the new choir. It has no saint buried beneath it, since it was not, as were almost all the other great churches of Rome, erected over the tomb of a martyr. It stands alone among all the altars of the Catholic world in being of wood and not of stone, and enclosing no relics of any kind. The reason for this peculiarity is that it is itself a relic of a most interesting kind, being the actual wooden altar upon which St. Peter is believed to have celebrated Mass during his residence in Rome. It was carefully preserved through all the years of persecution, and was brought by Constantine and Sylvester from St. Pudentiana's, where it had been kept till then, to become the principal altar of the cathedral church of Rome. It is now, of course, enclosed in a larger altar of stone and cased with marble, but the original wood can still be seen. A small portion was left at St. Pudentiana's in memory of its long connection with that church, and is still preserved there. Above the High Altar is the canopy or baldacchino already mentioned, a Gothic structure resting on four marble columns, and decorated with paintings by Barna of Siena. In the upper part of thebaldacchino are preserved the heads of the Apostles Peter and Paul, the great treasure of the basilica, which until this shrine was prepared to receive them had always been kept in the "Sancta Sanctorum", the private chapel of the Lateran Palace adjoining. Behind the apse there formerly extended the "Leonine" portico; it is not known which pontiff gave it this name. At the entrance there was an inscription commemorating the dream of Innocent VIII, when he saw the church of the Lateran upheld by St. Francis of Assisi. On the opposite wall was hung the tabula magna, or catalogue of all the relics of the basilica, and also of the different chapels and the indulgences attached to them respectively. It is now in the archives of the basilica.
THE BAPTISTERY
The baptistery of the church, following the invariable rule of the first centuries of Christianity, was not an integral part of the church itself, but a separate and detached building, joined to the church by a colonnade, or at any rate in close proximity to it. The right to baptize was the peculiar privilege of the cathedral church, and here, as elsewhere, all were brought from all parts of the city to receive the sacrament. There is no reason to doubt the tradition which makes the existing baptistery, which altogether conforms to these conditions, the original baptistery of the church, and ascribes its foundation to Constantine. The whole style and appearance of the edifice bear out the claim made on its behalf. There is, however, much less ground for saying that it was here that the emperor was baptized by St. Sylvester. The building was originally entered from the opposite side from the present doorway, through the portico of St. Venantius. This is a vestibule or atrium, in which two large porphyry columns are still standing and was formerly approached by a colonnade of smaller porphyry columns leading from the church. The baptistery itself is an octagonal edifice with eight immense porphyry columns supporting an architrave on which are eight smaller columns, likewise of porphyry, which in their turn support the octagonal drums of the lantern. In the main the building has preserved its ancient form and characteristics, though it has been added to and adorned by many popes. Sixtus III carried out the first of these restorations and adornments, and his inscription recording the fact may still be seen on the architrave. Pope St. Hilary (461-468) raised the height, and also added the chapels round. Urban VIII and Innocent X repaired it in more recent times.
In the centre of the building one descends by several steps to the basin of green basalt which forms the actual baptismal font. There is no foundation for the idea that the Emperor Constantine was himself actually baptized in this font by Pope St. Sylvester. That is a confusion which has arisen from the fact that he was founder of the baptistery. But although he had embraced Christianity and had done so much for the advancement of the Church, the emperor, as a matter of fact, deferred the actual reception of the sacrament of baptism until the very end of his life, and was at last baptized, not by Sylvester, but by Eusebius, in whose diocese of Nicomedia he was then, after the foundation of Constantinople, permanently residing (Von Funk, "Manual of Church History", London, 1910, I, 118-119; Duchesne, "Liber Pontificalis", Paris, 1887, I, cix-cxx). The mosaics in the adjoining oratories are both ancient and interesting. Those in the oratory of St. John the Evangelist are of the fifth century, and are of the conventional style of that period, consisting of flowers and birds on a gold ground, also a Lamb with a cruciform nimbus on the vault. The corresponding mosaics of the chapel of St. John the Baptist disappeared in the seventeenth century, but we have a description of them in Panvinio. The mosaics in the chapel of St. Venantius (the ancient vestibule) are still extant, and are of considerable interest. They date from the seventh century, and a comparison between the workmanship of these mosaics and of those in the chapel of St. John offers an instructive lesson on the extent to which the arts had deteriorated between the fifth and the seventh centuries. The figures represent, for the most part, Dalmatian saints, and the whole decoration was originally designed as a memorial to Dalmatian martyrs, whoserelics were brought here at the conclusion of the Istrian schism.
THE LATERAN PALACE
From the beginning of the fourth century, when it was given to the pope by Constantine, the palace of the Lateran was the principal residence of the popes, and continued so for about a thousand years. In the tenth century Sergius III restored it after a disastrous fire, and later on it was greatly embellished by Innocent III. This was the period of its greatest magnificence, when Dante speaks of it as beyond all human achievements. At this time the centre of the piazza in front, where now the obelisk stands, was occupied by the palace and tower of the Annibaldeschi. Between this palace and the basilica was the equestrian statue of Marcus Aurelius, then believed to represent Constantine, which now is at the Capitol. The whole of the front of the palace was taken up with the "Aula Concilii", a magnificent hall with eleven apses, in which were held the various Councils of the Lateran during the medieval period. The fall of the palace from this position of glory was the result of the departure of the popes from Rome during the Avignon period. Two destructive fires, in 1307 and 1361 respectively, did irreparable harm, and although vast sums were sent from Avignon for the rebuilding, the palace never again attained its former splendour. When the popes returned to Rome they resided first at Santa Maria in Trastevere, then at Santa Maria Maggiore, and lastly fixed their residence at the Vatican. Sixtus V then destroyed what still remained of the ancient palace of the Lateran and erected the present much smaller edifice in its place.
An apse lined with mosaics and open to the air still preserves the memory of one of the most famous halls of the ancient palace, the "Triclinium" of Leo III, which was the state banqueting hall. The existing structure is not ancient, but it is possible that some portions of the original mosaics have been preserved. The subject is threefold. In the centre Christ gives their mission to the Apostles, on the left he gives the keys to St. Sylvester and the Labarum to Constantine, while on the right St. Peter gives the stole to Leo III and the standard to Charlemagne. The private rooms of the popes in the old palace were situated between this "Triclinium" and the city walls. The palace is now given up to the Pontifical Museum of Christian Antiquities.
For the history of the basilica, the student should consult primarily the two quarto volumes of the Liber Pontificalis, edited by DUCHESNE (Paris, 1887 sqq.). Other monographs are JOANNES DIACONUS, Liber de Ecclesia Lateranensi in P.L.; ALEMANNI, De Lateranensibus parietinis (Rome, 1625); RASPONDI, De basilica et patriarchio Lateranensi (Rome, 1656); CRESCIMBENI AND BALDESCHI, Stato della S. Chiesa papale Lateranense nell' anno 1723 (Rome, 723); SEVERANO, Le sette chiese di Roma; UGONIO, Historia delle Stazioni di Roma; PANVINIO, De Septem urbis ecclesiis; PIAZZA, Stazioni di Roma. The latter four works were published in Rome in the sixteenth or seventeenth century. 
Among recent books the best are: ARMELLINI, Le chiese di Roma (Rome, 1891); MARUCCHI, Basiliques et Eglises de Rome (Rome, 1902); and in particular, DE FLEURY, Le Latran au moyen âge (Paris, 1877). There is a large nubmer of plans and manuscripts in the archives of the basilica. For special points consult also DE ROSSI, Musaici della chiese di Roma anteriori al secolo XV (Rome, 1872); DE MONTAULT, La grande pancarte de la basilique de Latran in Revue de l'art chrétien (Paris, 1886); GERSPACH, La Mosaïque apsidale des Sancta Sanctorum du Latran in Gazette des beaux arts, 1880; BARTOLINI, Sopra l'antichissimo altare di legno in Roma (1852).
ARTHUR S. BARNES 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

Saint John of Beverley[[@Headword:Saint John of Beverley]]

St. John of Beverley
Bishop of Hexham and afterwards of York; b. at Harpham, in the East Riding of Yorkshire; d. at Beverley, 7 May, 721. In early life lie was under the care of Archbishop Theodore, at Canterbury, who supervised his education, and is reputed to have given him the name of John. He became a member of the Benedictine Order, and for a time was an inmate of St. Hilda's monastery at Streaneshaleh (Whitby). Afterwards he won renown as a preacher, displayed marked erudition in expounding Scripture, and taught amongst other subjects. On 25 August, 687 was consecrated Bishop of Hexham, a district with which he was not unfamiliar, as he had for a period led a life of retreat at Erneshowe (Herneshou), on the opposite bank of the Tyne. Here, too, he was afterwards wont to resort for seclusion, especially during Lent, when the cares of his episcopal ministration permitted of his so doing. John was present at the synod on the Nidd in 705, convened by Osred, King Of Northumbria, to decide on Wilfrid's case. In the same year (703), on the death of Bosa, John was translated to York after eighteen years of labour in the See of Hexham, where he was succeeded by Wilfrid. Of his new activity little is known beyond that he was diligent in visitation, considerate towards the poor, and exceedingly attentive to the training of students whom he maintained under his personal charge. His little company of pupils is said to have included: Bede, whom he ordained; Berethume, afterwards Abbot of Beverley; Herebald, Abbot of Tynemouth; and Wilfrid "the Younger", John's successor (718) in the See of York. Having purchased a place called Inderawood, to which a later age has given the name of Beverley, John established a monastery there and also handsomely endowed the place, which became even in its founder's day an important ecclesiastical centre. To this monastery of Beverley, after resigning the See of York to his pupil Wilfrid, John retired and spent the remainder of his life with Abbot Berethune, a one time favourite scholar. In 1037 he was canonized by Benedict IX; His bones were translated by Ælfric, Archbishop of York, and placed in a costly shrine. A second translation took place in 1197. The remains were discovered in 1664 and again brought to light in 1736. (See BEVERLEY MINSTER.)
Acta SS. Bolland., II, 165 sqq.; Sanct. Dunelm. et Beverlac., edited by SURTEES SOCIETY, P. 98; DUGDALE, Monasticon, II, 127; WILKINS, Concilia, III, 379; RAINE in Dict. Christ. Biog., s. v. Joannes Beverlacensis, JOCHAM in Kirchenlex., s. v. Johannes von Beverley; HUNT in Dict. Nat. Biog., s. v.; BIHLMEYFR in BUCHBERGER, Kirchliches Handlex., s. v. J. v. Beverley. The authenticity of the works ascribed to John of Beverley in BALE, Script. Illustr. Brit. Catal., is doubtful.
P.J. MACAULEY 
Transcribed by Tom Burgoyne

Saint John of Sahagun[[@Headword:Saint John of Sahagun]]

St. John of Sahagun
Hermit, b. 1419, at Sahagun (or San Fagondez) in the Kingdom of Leon, in Spain; d. 11 June, 1479, at Salamanca; feast 12 June. In art he is represented holding a chalice and host surrounded by rays of light. John, the oldest of seven children, was born of pious and respected parents, John Gonzalez de Castrillo and Sancia Martinez. He received his first education from the Benedictines of his native place. According to the custom of the times, his father procured for him the benefice of the neighbouring parish Dornillos, but this caused John many qualms of conscience. He was later introduced to Alfonso de Cartagena, Bishop of Burgos (1435-1456) who took a fancy to the bright, high-spirited boy, had him educated at his own residence, gave him several prebends, ordained him priest in 1445, and made him canon at the cathedral. Out of conscientious respect for the laws of the Church, John resigned all and retained only the chaplaincy of St. Agatha, where he laboured zealously for the salvation of souls.
Finding that a more thorough knowledge of theology would be beneficial, he obtained permission to enter the University of Salamanca, made a four years' course, and merited his degree in divinity. During this time he exercised the sacred ministry at the chapel of the College of St. Bartholomew (parish of St. Sebastian), and held the position for nine years. He was then obliged to undergo an operation for stone, and during his illness vowed that if his life were spared, he would become a religious. On his recovery in 1463, he applied for admission to the Order of Hermits of St. Augustine, at the church of St. Peter, at Salamanca, and on 28 Aug., 1464, he made his profession.
He made such progress in religious perfection that he was soon appointed master of novices, and in 1471 prior of the community. Great was his devotion to the Blessed Sacrament, and at Mass he frequently saw the Sacred Host resplendent in glory. He was gifted with special power to penetrate the secrets of conscience, so that it was not easy to deceive him, and sinners were almost forced to make good confessions; he obtained wonderful results in doing away with enmities and feuds. In his sermons he, like another St. John the Baptist, fearlessly preached the word of God and scourged the crimes and vices of the day, though thereby the rich and noble were offended. He soon made many enemies, who even hired assassins, but these, awed by the serenity and angelic sweetness of his countenance, lost courage. Some women of Salamanca, embittered by the saint's strong sermon against extravagance in dress, openly insulted him in the streets and pelted him with stones until stopped by a patrol of guards. His scathing words on impurity produced salutary effects in a certain nobleman who had been living in open concubinage, but the woman swore vengeance, and it was popularly believed that she caused the saint's death by poison (this statement is found only in later biographies). Soon after death his veneration spread in Spain.
The process of beatification began in 1525, and in 1601 he was declared Blessed. New miracles were wrought at his intercession, and on 16 Oct., 1690, Alexander VIII entered his name in the list of canonized saints. Benedict XIII fixed his feast for 12 June. His relies are found in Spain, Belgium, and Peru. His life written by John of Seville towards the end of the fifteenth century with additions in 1605 and 1619, is used by the Bollandists in "Acta SS.", Jun., III, 112.
BUTLER, Lives of the Saints, 12 June; STADLER in Heiligenlexicon; BÄUMER in Kirchenlexicon,-s. v. Johannes a S. Facundo; BIHLMEYER in BUCHBERGER, Kirchliches Handlexicon, s. v. Johannes a S. Facundo; OSSINGER, Biblioth. Augustin. (Ingolstadt, 1768-76), 477-79; DE CASTRO in Rev. Agustin., XII (1886), 525-30.
FRANCIS MERSHMAN 
Transcribed by Tom Burgoyne

Saint John's University[[@Headword:Saint John's University]]

St. John's University
The legal title of a Catholic boarding-school at Collegeville, Minnesota, conducted by the Benedictine Fathers of St. John's Abbey, which is situated at the same place. It is the oldest Catholic college in the North-West, having been founded in 1857 by the lateArchabbot Boniface Wimmer, then Abbot of St. Vincent's Abbey at Beatty, Pennsylvania. Early in 1856 Abbot Wimmer sent Demetrius de Marogna, a capitular of St. Vincent's Abbey, to Minnesota to establish a monastery and an educational institution in what was then the Diocese of St. Paul, whither the Benedictines had been invited by Bishop Cretin, at the instance of the Indian missionary Father Piera. De Marogna was accompanied by two Benedictine clerics, Cornelius Wittmann and Bruno Riss, and two lay brothers. The institution was originally called St. John's Seminary, which name was changed to St. John's University by an Act of the State Legislature, 17 Feb., 1863. In March, 1869, the school was empowered by the State to confer all college and university degrees, and on 16 June, 1878, Leo XIII authorized Abbot Alexius Edelbrock, then president of the University, to confer the degree of doctor in philosophy, theology, and canon law. The institution comprises a theological seminary, a school of arts and science, a high-school, a school of commerce and a preparatory school.
Among its presidents deserving of mention are: Rupert Seidenbusch (1867-1875), who in 1875 was appointed vicar Apostolic of the newly-created Vicariate of Northern Minnesota, and titular Bishop of Halia (d. 3 June, 1895); Alexius Edelbrock (1875-89), who erected the main university building and the beautiful church (d. 18 May, 1908, as rector of St. Anselm's Church, New York City), Bernard Locnikar (1890-94), who made the theological course a model of its kind (d. 7 Nov., 1894). Since 1894, under the presidency of Peter Engel, the university has grown rapidly. The buildings include the main university building, the science hall, the library, the observatory, the gymnasium, and the infirmary. The faculty is composed of 42 professors and instructors, all of whom, except the physical instructor, are Beneictines and members of St. John's Abbey. The number of students during the year 1911-12 in all departments was 441.
HOFFMANN, St. John's University: a sketch of its history (Collegeville, Minnesota, 1907); IDEM, St. John's Seminary in American Ecclesiastical Review, XVII (Philadelphia, 1897), 283-97.
MICHAEL OTT 
Transcribed by Michael T. Barrett 
Dedicated to the faculty and students of St. John's University

Saint Joseph Oriol[[@Headword:Saint Joseph Oriol]]

St. Joseph Oriol
Priest, "Thaumaturgus of Barcelona", b. at Barcelona, 23 November, 1650; d. there, 23 March, 1702. He studied in the University of Barcelona, receiving the degree of Doctor of Theology, 1 August, 1674. Ordained priest, 30 May, 1676, he visited Rome in 1686 and was granted a benefice in the church of Nuestra Señora del Pino, in Barcelona. His priestly life was remarkable for a spirit of penance, profound humility, and prudence in directing souls. Impelled by a desire of martyrdom, he went to Rome in April, 1698, to offer himself for the foreign missions, but, falling sick at Marseilles, he returned to Barcelona. God bestowed upon him prophetic and miraculous power. The dying, the blind, the deaf and dumb, the lame, and the paralytic, were instantly cured by him. He was beatified by Pius VII, 5 September, 1806, and canonized by Pius X, 20 May, 1909. His feast occurs on 23 March.
Salotti, Vita di San Giuseppi Oriol (Rome, 1909); Masdeu, Vida del Beato Josef Oriol (Italian and Spanish, 1806; new Spanish ed., Barcelona, 1886); Ballester, Vida de San José Oriol (Barcelona, 1909); Eularia Anzizu, Vida de St. Joseph Oriol (in Catalan, Barcelona, 1909; Spanish tr., Barcelona, 1910).
CHARLES J. MULLALY 
Transcribed by William D. Neville

Saint Joseph, Missouri[[@Headword:Saint Joseph, Missouri]]

Diocese of St. Joseph
(SANCTI JOSEPHI)
The City of St. Joseph, Missouri, was founded by Joseph Robidoux, a Catholic, who in 1830 became sole proprietor of the trading post at the mouth of what is now called Roy's Branch, just above the Blacksnake Hills. In 1838 an itinerant Jesuit visited the obscure trading post at this place and said Mass in the rude log house of Robidoux. In 1840 Rev. Father Vogel administered to the spiritual wants of the faithful. Robidoux, alive to the importance of his trading post, began preparations to form a town. The population was about two hundred at that time. He had surveys and plats made by Fred W. Smith, a Catholic. Smith named his plat St. Joseph; it was taken to St. Louis and recorded on 26 July, 1843. The first permanent pastor was the Rev. Thomas Scanlon, who began his labours in 1847. On 17 June, 1847, a brick church was begun and in September of the same year was dedicated by Archbishop P.R. Kenrick of St. Louis. The "Overland Period" was the most important one in the infancy of St. Joseph. Early in the spring of 1849 began the rush to California. As a starting point St. Joseph offered advantages which no other place possessed. There was at that time a population of 1900 souls.
At the Second Plenary Council of Baltimore in 1866, St. Joseph was among the new episcopal sees proposed. Rev. John J. Hogan was chosen its first Bishop, 3 March, 1868. The area assigned to the new diocese was that part of the State of Missouri lying between the Missouri and Chariton Rivers. On Investigation the bishop-elect found that there were in the Diocese of St. Joseph 600 families, about 3000 souls, attended by five secular priests. The church edifices were of the poorest kind; the largest (pro-cathedral) was a low, narrow, brick building, built at three different times. Bishop Hogan was consecrated by Archbishop P. R. Kenrick, 13 September, 1868, and at once took charge of his new field of labour. In 1869 ground was broken for a new cathedral which, three years later, was opened for Divine service. The number of priests increased gradually, religious consciousness and enthusiasm were awakened, churches were built, parish schools erected, and charitable institutions founded. On 10 September, 1880 Bishop Hogan was transferred to the newly-erected Diocese of Kansas City, Mo., and appointed Administrator of St. Joseph. When he resigned his administration of the Diocese of St. Joseph, in 1893, the Rt. Rev. M. F. Burke, D.D., was transferred from theDiocese of Cheyenne, Wyoming, to St. Joseph. His reception by clergy and laity was most enthusiastic. Under his able administration great progress has been made in the material to well as in the spiritual upbuilding of the diocese. A heavy debt on the cathedral has been liquidated, an episcopal residence built, a school of the cathedral parish erected at a cost of $60,000, new missions opened and new parishes organized.
The City of St. Joseph has at present 8 parishes with 12 resident pastors, 6 parish schools attended by 1340 pupils, 1 commercial-college conducted by the Christian Brothers, 1 academy for the education of young ladies conducted by the Ladies of the Sacred Heart conducted by the Sisters of Charity. Catholic population: 10,000. Outside of the City of St. Joseph may be mentioned the Benedictine Abbey at Conception, established in 1874; the Conceptión Classical College conducted by the Fathers of the Abbey; the Franciscan Fathers at Chillicoth and Wien; two charitable hospitals, one at Chillicoth conducted by the Sisters of St. Mary, the other at Maryville conducted by the Sisters of St. Francis; an academy for the education of young ladies at Chillicothe conducted by the Sisters of St. Joseph; the mother-house and academy of the Benedictine Sisters of Perpetual Adoration at Clyde; an orphan asylum at Conception; twenty churches with resident priests; thirty-two mission stations; and seven parochial schools. By a decree of the Sacred Congregation of the Consistory, dated Rome, 16 June, 1911, the territory containing the Counties of Adair, Clark, Knox, Lewis, Macon, Marion, Monroe, Ralls, Radolph, Shelby, Schuyler, Scotland, and that part of Chariton County east of the Chariton River was detached from the Archdiocese of St. Louis and attached to the Diocese of St. Joseph. By reason of this extension the Diocese of St. Joseph now comprises the whole northern part of the State of Missouri, extending from the Missouri to the Mississippi River, and is bounded on the south by the Counties of Howard, Boone, Audrain, and Pike. By the increase of territory 16 parishes have been added, and 20 more priests have been affiliated with the diocese. The Catholic population is (1911) about 34,000.
HOGAN, On the Mission in Missouri (Kansas City, 1892); LINNENKAMP, Historical Souvenir of the Immaculate Conception Parish (St. Joseph, 1907); Official Catholic Directory (1910).
C. LINNENKAMP 
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Saint Julie Billiart[[@Headword:Saint Julie Billiart]]

St. Julie Billiart
(Also Julia). Foundress, and first superior-general of the Congregation of the Sisters of Notre Dame of Namur, born 12 July, 1751, at Cuvilly, a village of Picardy, in the Diocese of Beauvais and the Department of Oise, France; died 8 April, 1816, at the motherhouse of her institute, Namur, Belgium. She was the sixth of seven children of Jean-François Billiart and his wife, Marie-Louise-Antoinette Debraine. The childhood of Julie was remarkable; at the age of seven, she knew the catechism by heart, and used to gather her little companions around her to hear them recite it and to explain it to them. Her education was confined to the rudiments obtained at the village school which was kept by her uncle, Thibault Guilbert. In spiritual things her progress was so rapid that the parish priest, M. Dangicourt, allowed her to make her First Communion and to be confirmed at the age of nine years. At this time she made a vow of chastity. Misfortunes overtook the Billiart family when Julie was sixteen, and she gave herself generously to the aid of her parents, working in the fields with the reapers. She was held in such high esteem for her virtue and piety as to be commonly called, "the saint of Cuvilly". When twenty-two years old, a nervous shock, occasioned by a pistol-shot fired at her father by some unknown enemy, brought on a paralysis of the lower limbs, which in a few years confined her to her bed a helpless cripple, and thus she remained for twenty-two years. During this time, when she received Holy Communion daily, Julie exercised an uncommon gift of prayer, spending four or five hours a day in contemplation. The rest of her time was occupied in making linens and laces for the alter and in catechizing the village children whom she gathered around her bed, giving special attention to those who were preparing for their First Communion.
At Amiens, where Julie Billiart had been compelled to take refuge with Countess Baudoin during the troublesome times of the French Revolution, she met Françoise Blin de Bourdon, Viscountess of Gizaincourt, who was destined to be her co-laborer in the great work as yet unknown to either of them. The Viscountess Blin de Bourdon was thirty-eight years old at the time of her meeting with Julie, and had spent her youth in piety and good works; she had been imprisoned with all of her family during the Reign of Terror, and had escaped death only by the fall of Robespierre. She was not at first attracted by the almost speechless paralytic, but by degrees grew to love and admire the invalid for her wonderful gifts of soul. A little company of young and high-born ladies, friends of the viscountess, was formed around the couch of "the saint". Julie taught them how to lead the interior life, while they devoted themselves generously to the cause of God and His poor. Though they attempted all the exercises of an active community life, some of the elements of stability must have been wanting, for these first disciples dropped off until none was left but Françoise Blin de Bourdon. She was never to be separated from Julie, and with her in 1803, in obedience to Father Varin, superior of the Fathers of the Faith, and under the auspices of the Bishop of Amiens, the foundation was laid of the Institute of the Sisters of Notre Dame, a society which had for its primary object the salvation of poor children. Several young persons offered themselves to assist the two superiors. The first pupils were eight orphans. On the feast of the Sacred Heart, 1 June, 1804, Mother Julie, after a novena made in obedience to her confessor, was cured of paralysis. The first vows of religion were made on 15 October, 1804 by Julie Billiart, Françoise Blin de Bourdon, Victoire Leleu, and Justine Garson, and their family names were changed to names of saints. They proposed for their lifework the Christian education of girls, and the training of religious teachers who should go wherever their services were asked for. Father Varin gave the community a provisional rule by way of probation, which was so far-sighted that its essentials have never been changed. In view of the extension of the institute, he would have it governed by a superior-general, charged with visiting the houses, nominating the local superiors, corresponding with the members dispersed in the different convents, and assigning the revenues of the society. The characteristic devotions of the Sisters of Notre Dame were established by the foundress from the beginning. She was original in doing away with the time-honored distinction between choir sisters and lay sisters, but this perfect equality of rank did not in any way prevent her from putting each sister to the work for which her capacity and education fitted her. She attached great importance to the formation of the sisters destined for the schools, and in this she was ably assisted by Mother St. Joseph (Françoise Blin de Bourdon), who had herself received an excellent education.
When the congregation of the Sisters of Notre Dame was approved by an imperial decree dated 19 June, 1806, it numbered thirty members, In that and the following years, foundations were made in various towns of France and Belgium, the most important being those at Ghent and Namur, of which the latter house Mother St. Joseph was the first superior. This spread of the institute beyond the Diocese of Amiens cost the foundress the greatest sorrow of her life. In the absence of Father Varin from that city, the confessor of the community, the Abbé de Sambucy de St. Estève, a man of superior intelligence and attainments but enterprising and injudicious, endeavored to change the rule and fundamental constitutions of the new congregation so as to bring it into harmony with the ancient monastic orders. He so far influenced the bishop. Mgr. Demandolx, that Mother Julie had soon no alternative but to leave the Diocese of Amiens, relying upon the goodwill of Mgr. Pisani de la Gaude, bishop of Namur, who had invited her to make his episcopal city the center of her congregation, should a change become necessary. In leaving Amiens, Mother Julie laid the case before all her subjects and told them they were perfectly free to remain or to follow her. All but two chose to go with her, and thus, in the mid-winter of 1809, the convent of Namur became the motherhouse of the institute and is so still. Mgr. Demandolx, soon undeceived, made all the amends in his power, entreating Mother Julie to return to Amiens and rebuild her institute. She did indeed return, but after a vain struggle to find subjects or revenues, went back to Namur. The seven years of life that remained to her were spent in forming her daughters to solid piety and the interior spirit, of which she was herself the model. Mgr. De Broglie, bishop of Ghent, said of her that she saved more souls by her inner life of union with God than by her outward apostolate. She received special supernatural favors and unlooked-for aid in peril and need. In the space of twelve years (1804 - 1816) Mother Julie founded fifteen convents, made one hundred and twenty journeys, many of them long and toilsome, and carried on a close correspondence with her spiritual daughters. Hundreds of these letters are preserved in the motherhouse. In 1815 Belgium was the battlefield of the Napoleonic wars, and the mother-general suffered great anxiety, as several of her convents were in the path of the armies, but they escaped injury. In January, 1816, she was taken ill, and after three months of pain borne in silence and patience, she died with the Magnificat on her lips. The fame of her sanctity spread abroad and was confirmed by several miracles. The process of her beatification, begun in 1881, was completed in 1906 by the decree of Pope Pius X dated 13 May, declaring her Blessed. [Note: She was canonized in 1969 by Pope Paul VI.]
St. Julie's predominating trait in the spiritual order was her ardent charity, springing from a lively faith and manifesting itself in her thirst for suffering and her zeal for souls. Her whole soul was echoed in the simple and naove formula which was continually on her lips and pen: "Oh, qu'il est bon, le bon Dieu" (How good God is). She possessed all the qualities of a perfect superior, and inspired her subjects with filial confidence and tender affection.
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Saint Kentigern[[@Headword:Saint Kentigern]]

St. Kentigern
(Or MUNGO)
Bishop, founder of the See of Glasgow, b. about 518; d. at Glasgow, 13 January, 603. His mother Thenaw was daughter of a British prince, Lothus (from whom the province of Lothian was called); his father's name is unknown. According to Jocelyn's life of Kentigern, the saint was born at Culross in Fife, and brought up until manhood by St. Serf (or Servanus) at his monastery there; but Skene shows that this connection between the two saints involves an anachronism, as St. Serf really belongs to the following century. At the age of twenty-five we find Kentigern (the name means "head chief", but he was popularly known as Mungo — in Cymric, Mwyn-gu, or "dear one"), beginning his missionary labours at Cathures, on the Clyde, the site of modern Glasgow. TheChristian King of Strathclyde, Roderick Hael, welcomed the saint, and procured his consecration as bishop, which took place about 540. For some thirteen years he laboured in the district, living a most austere life in a cell at the confluence of the Clyde and the Molendinar, and making many converts by his holy example and his preaching. A large community grew up around him, became known as "Clasgu" (meaning the "dear family") and ultimately grew into the town and city of Glasgow.
About 553 a strong anti-Christian movement in Strathclyde compelled Kentigern to leave the district, and he retired to Wales, staying for a time with St. David at Menevia, and afterwards founding a large monastery at Llanelwy, now St. Asaph's, of which he appointed the holy monk Asaph superior in succession to himself. In 573 the battle of Arthuret secured the triumph of the Christian cause in Cumbria, and Kentigern, at the earnest appeal of King Roderick, returned thither, accompanied by many of his Welsh disciples. For eight years he fixed his see at Hoddam in Dumfriesshire, evangelizing thence the districts of Galloway and Cumberland. About 581 he finally returned to Glasgow, and here, a year or two later, he was visited by St. Columba, who was at that time labouring in Strathtay. The two saints embraced, held long converse, and exchanged their pastoral staves.
Kentigern was buried on the spot where now stands the beautiful cathedral dedicated in his honour. His remains are said still to rest in the crypt. His festival is kept throughout Scotland on 13 January. The Bollandists have printed a special mass for this feast, dating from the thirteenth century.
JOCELYN OF FURNESS, Life of Kentigern, c. 1185, printed, with English translation, in PINKERTON, Lives of the Scottish Saints (Paisley, 1889-95), is the only ancient authority, except a fragment of c. 1164; see FORBES, St. Ninian and St. Kentigern in Historians of Scotland, V (Edinburgh, 1874); see also STACK, Life of St. Mungo (Glasgow); FORBES, Kalendars of Scottish Saints (Edinburgh, 1872), 373-82; EDMONDS, The Early Scottish Church (Edinburgh, 1906), lx; BELLESHEIM, Hist. of Cath. Ch. of Scotl., I (Edinburgh, 1887), 149-157; Acta SS. (Brussels, 1863), II, 97-103.
D.O. HUNTER-BLAIR 
Transcribed by C.M.Murphy

Saint Lawrence Justinian[[@Headword:Saint Lawrence Justinian]]

St. Lawrence Justinian
Bishop and first Patriarch of Venice, b. in 1381, and d. 8 January, 1456. He was a descendant of the Giustiniani, a Venetian patrician family which numbered several saints among its members. Lawrence's pious mother sowed the seeds of a devout religious life in the boy's youth. In 1400 when he was about nineteen years old, he entered the monastery of the Canons Regular of St. Augustine on the Island of Alga near Venice. In spite of his youth he excited admiration by his poverty, mortifications, and fervour in prayer. At that time the convent was changed into a congregation of secular canons living in community. After his ordination in 1406 Lawrence was chosen prior of the community, and shortly after that general of the congregation. He gave them their constitution, and was so zealous in spreading the same that he was looked upon as the founder. His reputation for saintliness as well as his zeal for souls attracted the notice of Eugene IV and on 12 May, 1433, he was raised to the Bishopric of Castello. The new prelate restored churches, established new parishes in Venice, aided the foundation of convents, and reformed the life of the canons. But above all he was noted for his Christian charity and his unbounded liberality. All the money he could raise he bestowed upon the poor, while he himself led a life of simplicity and poverty. He was greatly respected both in Italy and elsewhere by the dignitaries of both Church and State. He tried to foster the religious life by his sermons as well as by his writings. The Diocese of Castello belonged to the Patriarchate of Grado. On 8 October, 1451, Nicholas V united the See of Castello with the Patriarchate of Grado, and the see of the patriarch was transferred to Venice, and Lawrence was named the first Patriarch of Venice, and exercised his office till his death somewhat more than four years later. His beatification was ratified by Clement VII in 1524, and he was canonized in 1690 by Alexander VIII. Innocent XII appointed 5 September for the celebration of his feast. The saint's ascetical writings have often been published, first in Brescia in 1506, later in Paris in 1524, and in Basle in 1560, etc. We are indebted to his nephew, Bernardo Giustiniani, for his biography.
BERNARDUS JUSTINIANUS, Opusculum de vita beati Laurentii Justiniani (Venice, 1574); SURIUS, De vitis sanctorum, ed. 1618, I, 126-35; Acta SS., January, I, 551-63; Bibliotheca hagiographica latina, ed. BOLLANDISTS, II, 1708; Bullarium Romanum, ed. TAURIN., V, 107 sqq.; EUBEL, Hierarchia catholica medii aevi, II, 134-290; ROSA, Summorum Pontificum, illustrium virorum . . . de b. Laurentii Justiniani vita, sanctitate ac miraculis testimoniorum centuria (Venice, 1614); BUTLER, Lives of the Saints, III (Baltimore, 1844), 416-422; REGAZZI, Note storiche edite ed inedite di S. Lorenzo Giustiniani (Venice, 1856); CUCITO, S. Lorenzo Giustiniani, primo patriarca di Venezia (Venice, 1895).
J.P. KIRSCH 
Transcribed by Herman F. Holbrook 
O Saint Lawrence, and all ye holy Pastors, pray for us.

Saint Leocadia[[@Headword:Saint Leocadia]]

St. Leocadia
Virgin and martyr, d. 9 December, probably 304, in the Diocletian persecution. The last great persecution gave the Church in Spain a succession of martyrs, who from 303 until 305 suffered death for the Christian Faith. In the historical martyrologies of the ninth century, St. Leocadia of Toledo is honoured among these martyrs on 9 December. Her name is not mentioned by Prudentius in his hymn on the Spanish Martyrs, but in very early times there was a church dedicated to her at Toledo. In the first half of the seventh century this church was mentioned as the meeting-place of the Fourth Synod of Toledo in 633, as well as of the fifth in 636, and the sixth in 638 (Concil. Toletanum IV, mentions the "basilica beatissimae et sanctae Confessoris Leocadiae"; Mansi, "Concil. Coll.", X, 615). Long before that date, therefore, Leocadia must have been publicly honoured as a martyr. The basilica in question was evidently erected over her grave. There is no doubt of the historical fact of her martyrdom, whilst the date of 9 December for her annual commemoration obviously rests on the tradition of the Church of Toledo. More recently compiled Acts relate that Leocadia was filled with a desire for martyrdom through the story of the martyrdom of St. Eulalia. By order of the governor, Decianus, who is described in the martyrology as the most furious persecutor of the Christians in Spain, she was seized and cruelly tortured in order to make her apostatize, but she remained steadfast and was sent back to prison, where she died from the effects of the torture. A church was built over her grave, besides which two others at Toledo are dedicated to her. She is the patroness of the diocese, and 9 December is still given as her feast in the Roman Martyrology. She is represented with a tower, to signify that she died in prison.
FLOREZ, Espana Sagrada, VI, 315-17; LA FUENTE, Historia eclesiastica de Espana, 2nd ed., I (Madrid, 1873), 335-7; SURIUS, Vita Sanctorum, 9 December, XII, 199; BUTLER, Lives of the Saints, 9 December.
J.P. KIRSCH 
Transcribed by Herman F. Holbrook 
O Saint Leocadia, and all ye holy Martyrs, pray for us.

Saint Leodegar[[@Headword:Saint Leodegar]]

St. Leodegar
(LEGER)
Bishop of Autun, b. about 615; d. a martyr in 678, at Sarcing, Somme. His mother was called Sigrada, and his father Bobilo. His parents being of high rank, his early childhood was passed at the court of Clotaire II. He went later to Poitiers, to study under the guidance of his uncle, the bishop of that town. Having given proof of his learning and virtue, and feeling a liking for the priestly life, his uncle ordained him deacon, and associated him with himself in the government of the diocese. Shortly afterwards he became a priest and with the bishop's approval withdrew to the monastery of St. Maxentius in 650. He was soon elected abbot and signalized himself by reforming the community and introducing the Rule of St. Benedict. In 656 he was called to the court by the widowed Queen Bathildis to assist in the government of the kingdom and in the education of her children. In reward for his services he was named to the Bishopric of Autun in 610. He again undertook the work of reform and held a council at Autun in 661. It dealt a crushing blow to Manichæism and was the first to adopt the Creed of St. Athanasius. He made reforms among the secular clergy and the religious communities, and he impressed on all pastors the importance of preaching and of administering the sacraments, especially baptism. For this purpose the bishop had three baptisteries erected in the town. The church of Saint-Nazaire was enlarged and embellished, and a refuge established for the indigent. Leodegar also caused the public buildings to be repaired and the old Roman walls to be restored. The latter still exist and are among the finest specimens preserved.
Serious trouble soon arose in the state. The Austrasians demanded a king and young Childeric II was sent to them through the influence of Ebroin, the mayor of the palace in Neustria. The latter was practically a ruler and desired to get rid of all who thwarted his plans. The queen withdrew from the court to an abbey she had founded at Chelles, near Paris. On the death of Clotaire III, in 670, Ebroin raised Thierry to the throne, but Leodegar and the other bishops supported the claims of his elder brother Childeric, who, by the help of the Austrasians and Burgundians, was eventually made king. Ebroin was exiled to Luxeuil and Thierry sent to St. Denis. Leodegar remained at court, guiding the young king. When the bishop protested against the marriage of Childeric and his first cousin, he also was sent to Luxeuil, his enemies representing him to the king as a conspirator. Childeric II was murdered at Bondi in 673, by a Frank whom he had maltreated. Thierry III now ascended the throne in Neustria, making Leudesius his mayor. Leodegar and Ebroin hastened from Luxeuil to the court. In a short time Ebroin caused Leudesius to be murdered and became mayor. He vowed vengeance on the bishop, whom he looked on as the cause of his imprisonment. About 675 the Duke of Champagne and the Bishops of Chalons and Valence stirred up by Ebroin, attacked Autun. To save the town, Leodegar surrendered to them. He was brutally treated and his eyes put out, the sockets being seared with red-hot irons. Ebroin's bloodthirsty instincts were not yet satiated; he caused the holy bishop's lips to be cut off and his tongue to be torn out. Some years later he persuaded the king that Childeric had been assassinated at the instigation of Leodegar. The bishop was seized again, and, after a mock trial, was degraded and condemned. He was led out into a forest by Ebroin's order and murdered. His testament drawn up at the time of the council as well as the Acts of the council, are preserved. A letter which he caused to be sent to his unit her after his mutilation is likewise extant. His relics, which had been at Sarcing in Artois, were translated to the Abbey of St. Maxentius at Poitiers in 782. Later they were removed to Rennes and thence to Ebreuil, which place took the name of Saint-LÈger. Some of them are still kept in the cathedral of Autun and the Grand SÈminaire of Soissons. In 1458 Cardinal Rolin caused his feast day to be observed as a holiday of obligation.
PITRA, Histoire de LÈger (Paris, 1846); BENNETT in Dict. Christ. Biog., s.v. Leodegarius; FAURIEL, Histoire de la Gaule mÈridionale, II (Paris 1836), 461-473; GUIZOT,Collection des mÈmoires relatifs à l'histoire de France, II (Paris 1823), 325; GUÉRIN, Vie des saints, XI (Paris, 1880), 619-47; MABILLON, Acta SS. O.S.B., II (Paris. 1669), 680-705; P.L., XCVI, 377-84; CXIII, 373; CXXIV, 529; Analecta Bollandiana, XI (Brussels, 1892), 104-10; KAULEN in Kirchenlex., s.v.
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Saint Leontius[[@Headword:Saint Leontius]]

St. Leontius
Bishop of FrÈjus, in Provence. France, b. probably at Nimes, towards the end of the fourth century; d. in his episcopal town in 488. according to some authorities, though others say 443 or even 448. The date of his episcopal ordination is uncertain, but most likely it took place between the years 400 and 419; indeed the obscurity surrounding his life has not been entirely dissipated by the most conscientious labours of historians. It is however, indisputable that he was a man of eminent sanctity, and his episcopate was marked with important results, else he would not have been from an early date associated with the Blessed Virgin as patron of the cathedral church of FrÈjus. A tenth-century document mentions him in this connection. There is reason to believe that he was a brother of St. Castor, Bishop of Apt, and that consequently like him he was a native of Nimes. At times he has been mistaken for other persons of the same name, especially for Leontius, Bishop of Arles, who lived at the end of the fifth century. But besides the difference in time, the important events associated with the name of the latter Leontius render the identification impossible. The principal occurrence during the episcopate of Leontius of FrÈjus was the establishment of the monastery of Lerins at the beginning of the fifth century. The name of this bishop is inseparably united to that of Honoratus, the founder of the monastery, and he seems to have played an important part in the development of the monastic life in the south-east of Gaul. Honoratus called him his superior and his father, whilst Cassian who governed the numerous religious of the Abbey of St. Victor at Marseilles, dedicated most of his "Conferences" to him.
The relations of the monastery of. LÈrins to the diocesan bishop were most cordial and liberal. Some writers believe that this was due merely to the common custom of the age, but others hold, and not without reason it would seem, that it was the result of special privileges granted by Leontius to Honoratus, with whom he was intimately united in the bonds of friendship. Be that as it may, these regulations, which, while safeguarding the episcopal dignity, assured the independence of the monastery, and were confirmed by the Third Council of Arles, seem to have been the beginning of those immunities which hence-forward were enjoyed in an increasing degree by the religious communities. Moreover, the most cordial relations existed between the saint and the sovereign pontiffs. This is proved by the fact that St. Leo I, after his memorable quarrel with St. Honoratus, Bishop of Arles, deprived the latter of the prerogatives which gave him a kind of primacy over the district of Vienne, and bestowed them on Leontius. It is true that this important event took place only in 445, whilst Leontius had been succeeded in the episcopate by Theodore in 433. That is why some authorities have held that these prerogatives were granted to another Bishop of FrÈjus, likewise named Leontius, who would have been a successor of Theodore. To this the supporters of a loved tradition reply that St. Leontius abandoned his see in 432 to go and preach the Gospel to the Teutonic tribes, and returned to his diocese in 442 dying only in 445 or even 448. Unfortunately no very solid proof of this apostolate can he adduced. Consequently it is still quite uncertain whether or not the Diocese of FrÈjus had more than one bishop called Leontius. Another tradition, making St. Leontius a martyr, does not seem older than the beginning of the thirteenth century, and merits no credence. Earlier and better authenticated documents give him the title of confessor, which alone is accurate.
ANTELMI, De initiis Ecclesiæ Forojuliensis (Aix. 1680), 55-128; BOUCHE, Description de la Provence, I (Aix, 1664), 578-9; DISDIER, Recherches historiques sur Saint LÈonce, Èvêque de FrÈjus et patron du diocèse in Bull, de la Soc. d'Ètudes scient. archÈol. de Draguignan (Draguignan, 1862-1865), IV, 294, 367; V, 71, 138; DU FOUR, S. Leontius ecpiscopus et martyr suis Forojuliensibus restitutust (Avignon, 1638); GIRARDIN, Histoire de la ville et de l'Èglise de FrÈjus, II (Paris. 1729), 40-88, 131-152; TILLEMONT, MÈm. pour servir à l'histoire ecclÈs., XII (Paris, 1707), 468-70, 476-77, 676-79.
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Saint Loman[[@Headword:Saint Loman]]

St. Loman
Bishop of Trim in Ireland, nephew of St. Patrick, was remarkable as being the first placed over an Irish see by the Apostle of Ireland. This was in the year 433. St. Loman had converted both Fortchern, the Prince of Trim (grandson of Laeghaire, King of Meath), and his father Foidilmid, and was given Trim for an episcopal see. Some say that he was a bishop before he came to Ireland, but this seems unlikely, as he would not accept a gift of Trim unless St. Patrick came to ratify it, and it is expressly stated in the "Tripartite Life", as also by Tirechan, that he was only a simple priest, but consecrated by St. Patrick for Trim. St. Loman did not long survive his promotion to the episcopate, and after a brief visit to his brother Broccaid at Emlach Ech in Connacht, he resigned his see to his princely convert Fortchern, with the permission of St. Patrick. Fortchern, however, through humility only ruled for three days after the death of St. Loman, and then ceded his office to Cathlaid, another British pilgrim. St. Loman is not to be confounded with St. Loman of Loch Gill, County Sligo, but he is said to have founded Port Loman in County Westmeath.
W.H. GRATTAN-FLOOD 
Transcribed by Gerald M. Knight

Saint Ludger[[@Headword:Saint Ludger]]

St. Ludger
(Lüdiger or Liudger)
Missionary among the Frisians and Saxons, first Bishop of Munster in Westphalia, b. at Zuilen near Utrecht about 744; d. 26 March, 809. Feast, 26 March. Represented as a bishop reciting his Breviary, or with a swan at either side. His parents, Thiadgrim and Liafburg, were wealthy Frisians of noble lineage. In 753 Ludger saw the great apostle of Germany, St. Boniface, and this sight and the subsequent martyrdom of the saint made deep impressions on his youthful mind. At his urgent request he was sent to the school which St. Gregory [of Utrecht, Abbot (c.707-c.775)] had founded at Utrecht, and made good progress. In 767 Gregory, who did not wish to receive episcopal consecration himself, sent Alubert, who had come from England to assist him in his missionary work, to York to be consecrated bishop. Ludger accompanied him to receive deaconship and to study under Alcuin, but after a year returned to Utrecht. Some time later he was granted an opportunity to continue his studies in the same school, and here contracted a friendship with Alcuin which lasted throughout life. In 773 a friction arose between the Anglo-Saxons and the Frisians, and Ludger, to provide for his personal safety, left for home, taking with him a number of valuable books. In 775 he was sent to Deventer to restore the chapel destroyed by the heathen Saxons and to find the relics of St. Lebwin (Liafwin), who had laboured there as missionary, had built the chapel, and had died there. Ludger was successful in his undertaking, and then taught in the school of Utrecht. He and some others were next sent north to destroy the heathen places of worship west of the Lauwers Zee.
After Ludger had been ordained at Cologne in 777 the missions of Ostergau (Ostracha, i.e., Eastern Friesland) were committed to his charge, and Dokkum, the place of the martyrdom of St. Boniface, was made the centre. During each autumn he came to Utrecht to teach at the cathedral school. In this manner he toiled for about seven years, until Widukind, the indomitable leader of the Saxons, induced the Frisians to drive out the missionaries, burn the churches, and return to the heathen gods. Ludger escaped with his disciples. In 785 he visited Rome, was well received by Pope Adrian, and obtained from him good counsel and special faculties. From Rome he went to Monte Cassino, where he lived according to the Rule of St. Benedict, but did not bind himself by vows. The news of Widukind's submission, and the arrival of Charlemagne at Monte Cassino in 787, put an end to Ludger's peaceful retirement. He was appointed missionary to the five districts at the mouth of the Ems, which was still occupied almost entirely by heathens. With his usual energy and unbounded confidence in God he began his work; and, knowing the language and habits of the people, he was able to turn to advantage many national traits in effecting their conversion. His zeal knew no bounds; the island of Bant, long since swallowed by the sea, is mentioned as the scene of his apostolic work. He visited Heligoland (Fossitesland), where St. Willibrord had preached; he destroyed the remaining vestiges of heathenism, and built a Christian temple. The well once sacred to the heathen gods became his baptismal font. On his return he met the blind bard Berulef, cured his blindness, and made him a devout Christian.
In 793 (Hist. Jahrb., I, 282) Charlemagne wished to make Ludger Bishop of Trier, but he declined the honour, while declaring himself willing to undertake the evangelizing of the Saxons. Charlemagne gladly accepted the offer, and North-western Saxony was thus added to Ludger's missionary field. To defray necessary expenses the income of the Abbey of Leuze, in the present Belgian Province of Hainaut, was given him, and he was told to pick his fellow-labourers from the members of that abbey. As Mimigernaford (Mimigardeford, Miningarvard) had been designated the centre of the new district, Ludger built a monastery (monasterium) there, from which the place took its name Munster. Here he lived with his monks according to the rule of St. Chrodegang of Metz, which in 789 had been made obligatory in the Frankish territories (Schmitz Kallenberg, "Monasticon Westphaliae", Munster, 1909, p. 62, places the date of foundation between 805 and 809). He also built a chapel on the left of the Aa in honour of the Blessed Virgin, besides the churches of Billerbeck, Coesfeld, Herzfeld, Nottuln, and others. Near the church of Nottuln he built a home for his sister, St. Gerburgis, who had consecrated herself to God. Many pious virgins soon gathered about her, and so arose the first convent in Westphalia (c. 803). At the request of Charlemagne, Ludger received episcopal consecration some time between 13 Jan., 802, and 23 April, 805, for on the first date he is still styled abbot, while on the latter he is called bishop (Hist. Jahrb., I, 283). His principal care was to have a good and efficient clergy. He, to a great extent, educated his students personally, and generally took some of them on his missionary tours. Since his sojourn at Monte Cassino Ludger had entertained the idea of founding a Benedictine monastery. During the past years he had been acquiring property and looking for a suitable location. At length he decided upon Werden; but it was only in 799 that building began in earnest, and in 804 that he consecrated the church.
On Passion Sunday, 809, Ludger heard Mass at Coesfeld early in the morning and preached, then went to Billerbeck, where at nine o'clock he again preached, and said his last Mass. That evening he expired peacefully amidst his faithful followers. A dispute arose between Munster and Werden for the possession of his body. His brother Hildegrim being appealed to, after consultation with the emperor, decided in favour of Werden, and here the relics have rested for eleven centuries. Portions have been brought to Munster and Billerbeck. From 22 June to 4 July, 1909, the Diocese of Munster celebrated the eleventh centenary. "Bishop Hermann Dingelstad, the present successor of the apostle, celebrated the Jubilee, uniting it with the golden jubilee of his own priesthood. A most touching scene was witnessed when thousands of men, who had come from far and near, after a stirring sermon of the orator-bishop of Treves, Mgr Felix Korum, renewed their baptismal vows at the same well from which St. Ludgerus had baptized their forefathers. A Benedictine abbot and eleven bishops, among them the archbishop of the saint's Frisian home, Utrecht, and Cardinal Fischer of Cologne, took part in the sacred celebrations" ("America", I, 381).
BUTLER, Lives of the Saints; Revue Benedictine, III, 107; VII, 412; STADLER, Heiligenlex.; SCHWANE in Kirchenlex.; Geschichtsquellen der Diozese Munster, IV; PINGSMANN, Der hl. Ludgerus (Freiburg, 1879); BOSER, Am Grabe des hl. Ludger (Munster, 1908).
FRANCIS MERSHMAN 
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O Saint Ludger, and all ye holy Pastors, pray for us.

Saint Macarius[[@Headword:Saint Macarius]]

St. Macarius
Bishop of Jerusalem (312-34). The date of Macarius's accession to the episcopate is found in St. Jerome's version of Eusebius's "Chronicle" (ann. Abr. 2330). His death must have been before the council at Tyre, in 335, at which his successor, Maximus, was apparently one of the bishops present. Macarius was one of the bishops to whom St. Alexander of Alexandria wrote warning them against Arius (Epiph., "Hær.", LXIX, iv). The vigour of his opposition to the new heresy is shown by the abusive manner in which Arius speaks of him in his letter to Eusebius of Nicomedia (Theodoret, "H. E.", I, 4). He was present at the Council of Nicæa, and two conjectures as to the part he played there are worth mentioning. The first is that there was a passage of arms between him and his metropolitan, Eusebius of Cæsarea, concerning the rights of their respective sees. The seventh canon of the council–"As custom and ancient tradition show that the bishop of Ælia [Jerusalem] ought to be honoured, he shall have precedence; without prejudice, however, to the dignity which belongs to the Metropolis"–by its vagueness suggests that it was the result of a drawn battle. The second conjecture is that Macharius, together with Eustathius of Antioch, had a good deal to do with the drafting of the Creed finally adopted by the Council of Nicæa. For the grounds of this conjecture (expressions in the Creed recalling those of Jerusalem and Antioch) the reader may consult Hort, "Two Dissertations", etc., 58 sqq.; Harnack, "Dogmengesch.", II (3rd edition), 231; Kattenbusch, "Das Apost. Symbol." (See index in vol. II.)
From conjectures we may turn to fiction. In the "History of the Council of Nicæa" attributed to Gelasius of Cyzicus there are a number of imaginary disputations between Fathers of the Council and philosophers in the pay of Arius. In one of these disputes where Macarius is spokesman for the bishops he defends the Descent into Hell. This, in view of the question whether the Descent into Hell was found in the Jerusalem Creed, is interesting, especially as in other respects Macarius's language is made conformable to that Creed (cf Hahn, "Symbole", 133). Macarius's name appears first among those of the bishops of Palestine who subscribed to the Council of Nicæa; that of Eusebius comes fifth. St. Athanasius, in his encyclical letter to the bishops of Egypt and Libya, places the name of Macarius (who had been long dead at that time) among those of bishops renowned for their orthodoxy. Sozomen (H. E., II, 20) narrates that Macarius appointed Maximus, who afterwards succeeded him, Bishop of Lydia, and that the appointment did not take effect because the poeple of Jerusalem refused to part with Maximus. He also gives another version of the story, to the effect that Macarius himself changed his mind, fearing that, if Maximus was out of the way, an unorthodox bishop would be appointed to succeed him (Macarius). Tillemont (Mém. Ecclés., VI, 741) discredits this story (1) because Macarius by so acting would have contravened the seventh canon of Nicæa; (2) because Aetius, who at the time of the council was Bishop of Lydda, was certainly alive in 331, and very probably in 349. Of course, if Aetius outlived Macarius, the story breaks down; but if he died shortly after 331, it seems plausible enough. The fact that Macarius was then nearing his end would explain the reluctance, whether on his part or that of his flock, to be deprived of Maximus. Tillemont's first objection carries no weight. The seventh canon was too vague to secure from an orthodox bishop like Macarius very strict views as to the metropolitan rights of a Semi-Arian like Eusebius. St. Theophanes (d. 818) in his "Chronography" makes Constantine, at the end of the Council of Nicæa, order Macarius to search for the sites of the Resurrection and the Passion, and the True Cross. It is likely enough that this is what happened, for excavations were begun very soon after the council, and, it would seem under the superintendence of Macarius. The huge mound and stonework with the temple of Venus on the top, which in the time of Hadrian had been piled up over the Holy Sepulchre, were demolished, and "when the original surface of the ground appeared, forthwith, contrary to all expectation, the hallowed monument of our Saviour's Resurrection was discovered" (Euseb., Vit. Const., III, 28). On hearing the news Constantine wrote to Macarius giving lavish orders for the erection of a church on the site (Euseb., Ib., III, 30; Theodoret, H. E., I, 16). Later on, he wrote another letter "To Macarius and the rest of the Bishops of Palestine" ordering a church to be built at Mambre, which also had been defiled by a pagan shrine. Eusebius, though he gives the superscription as above, speaks of this letter as "addressed to me", thinking, perhaps of his metropolitan dignity (Vit. Const., III, 51-53). Churches were also built on the sites of the Nativity and Ascension.
(For the story of the finding of the True Cross see CROSS AND CRUCIFIX I, 4.)
Acta SS., 10 March; VENABLES in Dict. Christ. Biog., s. v.
FRANCIS J. BACCHUS. 
Transcribed by WGKofron

Saint Maedoc[[@Headword:Saint Maedoc]]

St. Maedoc
(MOEDHOG, MOGUE, AEDDAN FOEDDOG, AIDUS, HUGH)
First Bishop of Ferns, in Wexford, b. about 558, on an island in Brackley Lough, County Cavan; d. 31 January, 626. He was the son of Sedna, a chieftain of Connaught, and of his wife, Eithne. Even in his early years the fame of his sanctity was widespread and, when many came to the young man and desired to become his disciples, he fled from Ireland to Wales. Here he became the pupil of St. David and is named as one of his three most faithful disciples. Many miracles are recorded of St. Maedoc, both in his childhood and during his sojourn in Wales. After many years he returned to Ireland accompanied by a band of disciples, and settled at Brentrocht in Leinster. He founded several monasteries in that district, the greatest being Ferms, which was built on land given to him by Brandubh, King of Leinster. Here a synod was held, at which he was elected and consecrated bishop, about 598. St. Maedoc of Ferns must not be confounded either with St. Madoc (or Maidoc), the son of Gildas (28 Feb.) who also lived in the sixth century and was the founder of Llanfadog in Wales; or with St. Modoc the Culdee, who lived in the third or fourth century.
Acta SS., Jan., II, 1111-20; BOASE in Dict. Christ. Biog., s. v. ; KILMADOCK, St. Mogue's or St. Ninian's Island in Notes and Queries, 8th series, IV, 421; Lives of the Cambro-British Saints, ed. REES (Llandovery, 1853), 232-50; MCGOVERN, St. Mogue's or St. Ninian's Island in Notes and Queries, 8th series, V, 151-2; STANTON, Menology of England and Wales (London, 1887) 42; Vitae Sanctorum Hiberniae, ed. PLUMMER (Oxford, 1910), I, lxxv-lxxvii, II, 141-63, 295-311.
LESLIE A. ST. L. TOKE 
Transcribed by Joseph P. Thomas

Saint Maelrubha[[@Headword:Saint Maelrubha]]

St. Maelrubha
(MA-RUI, MOLROY, ERREW, SUMMARYRUFF, also SAGART-RUADH)
An abbot and martyr, founder of Abercrossan, b. 642; d. 21 April, 722. He was descended from Niall, King of Ireland, on the side of his father Elganach. His rnother, Subtan, was a niece of St. Comgall the Great, of Bangor. St. Maelrubha was born in the county of Derry and was educated at Bangor. When he was in his thirtieth year he sailed from Ireland for Scotland, with a following of monks. For two years he travelled about, chiefly in Argyll, and founded about half-a dozen churches then settled at Abercrossan (Applecross), in the west of Ross. Here he built his chief church and monastery in the midst of the Pictish folk, and thence he set out on missionary journeys, westward to the islands Skye and Lewis, eastward to Forres and Keith, and northward to Loch Shinn, Durness, and Farr. It was on this last journey that he was martyred by Danish vikings, probably at Teampull, about nine miles up Strath-Naver from Farr, where he had built a cell. He was buried close to the River Naver, not far from his cell, and his grave is still marked by "a rough cross-marked stone". The tradition, in the "Aberdeen Breviary", that he was killed at Urquhart and buried at Abercrossan is probably a mistake arising from a confusion of Gaelic place-names.
This error had been copied by several later hagiologists, as has also the same writers' confusion of St. Maelrubha with St. Rufus of Capua. Maelrubha was, after St. Columba, perhaps the most popular saint of the north-west of Scotland. At least twenty-one churches are dedicated to him, and Dean Reeves enumerates about forty forms of his name. His death occurred on 21 April, and his feast has always been kept in Ireland on this day; but in Scotland (probably owing to the confusion with St. Rufus) it was kept on 27 August. On 5 July, 1898, Pope Leo XIII restored his feast for the Church in Scotland, to be kept on 27 August.
Annals of . . . the Four Masters, ed. O'DONOVAN (Dublin, 1856). ad ann, 671, 722: Annals of Ulster, ed, HENNESSY (Dublin, 1887), ad ann. 670, 672, 721; BARRET, Early Scottish Saints in Dublin Review XV (1899), 348-72; BARRET, Calendar of Scottish Saints (Fort Augustus, 1904), 64-7; Biotiotheca Hagiographica Latina. ed. BOLLANDISTS (Brussels, 1900), 771; CAMPBELL, St. Maelrubha in Scottish Historical Review, VI (1909), 442-3; FORBES, Kalendars of Scottish Saints Edinburgh, 1872), 382-4; GAMMACK in Dict. Christ. Biog., s. v. ; MITCHELL, On Various superstitions in the North-West Highlands and Islands in Proceedings of the Society of Antiquaries of Scotland, IV, 251, PINIUS, De sancto Maelrubio monacho et martyre in Acta SS., Aug., VI, 131-2; REEVES, Saint Maelrubha, his history and churches in Proceedings of the Antiquaries of Scotland, III, 258-96; SCOTT, St. Maelrubha in Scottish Historical Review VI (1909), 260-80.
LESLIE A. ST. L. TOKE 
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Saint Magnus[[@Headword:Saint Magnus]]

St. Magnus
(MAGNOALDUS, MAGINALDUS, popularly known as ST. MANG)
An apostle of the Algäu, d. about 750 (655?). The history of St. Magnus is shrouded in obscurity. The only source is an old "Vita S. Magni", which, however, contains so many manifest anachronisms that little reliance can be placed on it. It relates that two Irish missionaries Columbanus and Gall, spent some time with Willimar, a priest at Arbon. Here Gall fell sick and was put in charge of Magnus and Theodore (Maginald and Theodo), two clerics living with Willimar, while Columbanus proceeded to Italy and founded the monastery of Bobbio. When Gall had been miraculously informed of the death of Columbanus he sent Magnus to pray at his grave in Bobbio. Magnus returned from Bobbio with the staff of Columbanus and thereafter they followed his rule. After the death of Gall, Magnus succeeded him as superior of the cell.
About this time a priest of the Diocese of Augsburg, named Tozzo, came as a pilgrim to the grave of St. Gall and invited Magnus to accompany him to the eastern part of Algäu. Magnus proceeded to Eptaticus (Epfach), where Bishop Wichbert of Augsburg received him and entrusted him with the Christianization of Eastern Algäu. He penetrated into the wilderness, then crossed the River Lech at a place which is still known as St. Mangstritt (footstep of St. Magnus) and built a cell, where afterwards the monastery of Füssen was erected, and where he died.
The "Life" is said to have been written by Theodore, the companion of Magnus, and placed in the grave under the head of St. Magnus. When in 851 Bishop Lanto transferred the relics to the newly erected church of Fussen, this "Life" is said to have been found in a scarcely legible condition, and to have been emendated and rewritten by Ermenrich, a monk of Ellwangen. It was re-edited with worthless additions in 1070 by Othloh of St. Emmeram. A manuscript is preserved at the Monastery of St. Gall (Codex 565). The chief inconsistencies in the "Life" are the following: St. Magnus is made a disciple of St. Gall (d. 627) and at the same time he is treated as a contemporary of Wichbert, the first historically established bishop of Augsburg (d. about 749). Other manifest impossibilities have induced Mabillon (Acta SS. O.S B., II, 505 sq.) Rettberg (Kirchengeschichte Deutschlands, II, 147 sq.), Hanck (Kirchengeschichte Deutschlands 4th ed., 1, 339 sq.), and others, to reject the whole "Life" as a forgery of a much later date, while Steichele (Bistum Augsburg, IV, 338 sq.), Baumann (Geschichte des Allgaus, I, 93 sq.), and many others conclude that the first part of the wife", where Magnus is made a companion of St. Gall, is a later addition, and that the second part was written in 851 when the relics of the saint were transferred. The opinion of Steichele and Baumann is the one generally followed at present. They maintain that a monk of Ellwangen (probably not Ermenrich, as Goldast asserts without any authority) wrote the "Life" in 851, when the body of Magnus was transferred. To attach more weight to the "Life", the story was given out that it had been written by Theodore, the companion of Magnus, and was found with the body of the saint but in a scarcely legible condition; that therefore a monk of Ellwangen was ordered to rewrite it. (This was a common custom of the early Middle Ages.) The "Life", as it was written by the monk of Ellwallgen, is an account of the ninth-century popular tradition. When Bishop Abbot Solomon III of Constancededicated a church in honour of St. Magnus at the monastery of St. Gall, he received a relic and the "Life" from the monks of Füssen. The monks of St. Gall had a tradition of another Magnus, who was a companion of St. Gall and lived 100 years before the Apostle of the Algau. They now wrote a new "Life", in which they blended the tradition of the earlier Magnus with the "Life" which they had received from Füssen. This accounts for the historical discrepancies. His feast is celebrated on 6 Sept.
Acta SS, Sept., II, 700- 81; STEICHELE, Bistum Augsburg, IV (Ausgsburg, 1885), 338-369; BAUMANN, Geschichte des Allgus, I (Kempten, 1883), 93-98; SEPP, Zur Magnuslegende in Beilage zur Augsburger Postzeitung, no 36 (29 June, 1901), 283-86 ; BABENSTUBER, St. Magnus Algoisorum Apostolus (Tegernsee, 1721); TRAFRATHSHOFER, Der hl. Magnus, Apostel des Algaues (Kempten, 1842); MAYER VON KNONAU in Realencyk. fur Protestantische Theologie und Kirche, XII (Leipzig, 1903), 75-6.
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Saint Marcellina[[@Headword:Saint Marcellina]]

St. Marcellina
The only sister of St. Ambrose of Milan, b. about 330-5; d. about 398. She was older than St. Ambrose, and was born most probably at Trier, where her father resided as praefectus praetorio Galliarum. Even before her father's death she went to Rome, the home of her family, and, before her mother's arrival at the capital with her two sons, had already forsaken the world, elected to live a life of Christian virginity, and devoted herself to the practice of piety and asceticism. On Christmas Day, probably in 353, she received the veil of consecrated virginity from the hand of Pope Liberius. The advice, which the pope addressed to her on this occasion, has been preserved by St. Ambrose (De virginibus, III, i-iii), especially emphasized being the obligations of Christian virgins to preserve virginal purity. After Ambrose had become Bishop of Milan (374), he summoned his sister thither, and found in her a zealous assistant in fostering and extending the ascetic life among the maidens of Milan. To her Ambrose dedicated his work on viriginity, written in 377 ("Libri III de virginibus ad Marcellinam" in P.L. XVI, 187-232). Marcellina survived her brother, and died in 398 or shortly afterwards. She also was buried in the crypt under the altar of the Ambrosian Basilica, and was honoured as a saint. Her feast is celebrated on 17 July.
Laudatio Marcellinae in MOMBRITIUS, SS., II, 95-7; Acta SS., IV, July, 231-8; BlRAGHI, Vita della vergine romana-milanese S. Marcellina, sorella di S. Ambrogio (4th ed., Milan. 1889), SEPTIMUS A LANDE ET ALANUS DE MACULANIS, Dissert. hist. de tumulo S. Marcellinae virg. sororis S. Ambrosii in eiusdem imperiali basilica humanae (Milan, 1725). see also bibliography to AMBROSE, SAINT.
J.P. KIRSCH 
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Saint Margaret of Scotland[[@Headword:Saint Margaret of Scotland]]

St. Margaret of Scotland
Born about 1045, died 16 Nov., 1092, was a daughter of Edward "Outremere", or "the Exile", by Agatha, kinswoman of Gisela, the wife of St. Stephen of Hungary. She was the granddaughter of Edmund Ironside. A constant tradition asserts that Margaret's father and his brother Edmund were sent to Hungary for safety during the reign of Canute, but no record of the fact has been found in that country. The date of Margaret's birth cannot be ascertained with accuracy, but it must have been between the years 1038, when St. Stephen died, and 1057, when her father returned to England. It appears that Margaret came with him on that occasion and, on his death and the conquest of England by the Normans, her mother Agatha decided to return to the Continent. A storm however drove their ship to Scotland, where Malcolm III received the party under his protection, subsequently taking Margaret to wife. This event had been delayed for a while by Margaret's desire to entire religion, but it took place some time between 1067 and 1070.
In her position as queen, all Margaret's great influence was thrown into the cause of religion and piety. A synod was held, and among the special reforms instituted the most important were the regulation of the Lenten fast, observance of the Easter communion, and the removal of certain abuses concerning marriage within the prohibited degrees. Her private life was given up to constant prayer and practices of piety. She founded several churches, including the Abbey of Dunfermline, built to enshrine her greatest treasure, a relic of the true Cross. Her book of the Gospels, richly adorned with jewels, which one day dropped into a river and was according to legend miraculously recovered, is now in the Bodleian library at Oxford. She foretold the day of her death, which took place at Edinburgh on 16 Nov., 1093, her body being buried before the high altar at Dunfermline.
In 1250 Margaret was canonized by Innocent IV, and her relics were translated on 19 June, 1259, to a new shrine, the base of which is still visible beyond the modern east wall of the restored church. At the Reformation her head passed into the possession of Mary Queen of Scots, and later was secured by the Jesuits at Douai, where it is believed to have perished during the French Revolution. According to George Conn, "De duplici statu religionis apud Scots" (Rome, 1628), the rest of the relics, together with those of Malcolm, were acquired by Philip II of Spain, and placed in two urns in the Escorial. When, however, Bishop Gillies of Edinburgh applied through Pius IX for their restoration to Scotland, they could not be found.
The chief authority for Margaret's life is the contemporary biography printed in "Acta SS.", II, June, 320. Its authorship has been ascribed to Turgot, the saint's confessor, a monk of Durham and later Archbishop of St. Andrews, and also to Theodoric, a somewhat obscure monk; but in spite of much controversy the point remains quite unsettled. The feast of St. Margaret is now observed by the whole Church on 10 June.
Acta SS., II, June, 320; CAPGRAVE, Nova Legenda Angliae (London, 1515), 225; WILLIAM OF MALMESBURY, Gesta Regum in P.L., CLXXIX, also in Rolls Series, ed. STUBBS (London, 1887-9); CHALLONER, Britannia Sancta, I (London, 1745), 358; BUTLER, Lives of the Saints, 10 June; STANTON, Menology of England and Wales (London, 1887), 544; FORBES-LEITH, Life of St. Margaret. . . (London, 1885); MADAN, The Evangelistarium of St. Margaret in Academy (1887); BELLESHEIM, History of the Catholic Church in Scotland, tr. Blair, III (Edinburgh, 1890), 241-63.
G. ROGER HUDDLESTON 
Transcribed by Anita G. Gorman

Saint Mark[[@Headword:Saint Mark]]

St. Mark
(Greek Markos, Latin Marcus).
It is assumed in this article that the individual referred to in Acts as John Mark (xii, 12, 25; xv, 37), John (xiii, 5, 13), Mark (xv, 39), is identical with the Mark mentioned by St. Paul (Col., iv, 10; II Tim., iv, 11; Philem., 24) and by St. Peter (I Peter, v, 13). Their identity is not questioned by any ancient writer of note, while it is strongly suggested, on the one hand by the fact that Mark of the Pauline Epistles was the cousin (ho anepsios) of Barnabas (Col., iv, 10), to whom Mark of Acts seems to have been bound by some special tie (Acts, xv, 37, 39); on the other by the probability that the Mark, whom St. Peter calls his son (I Peter, v, 13), is no other than the son of Mary, the Apostle's old friend in Jerusalem (Acts, xxi, 12). To the Jewish name John was added the Roman pronomen Marcus, and by the latter he was commonly known to the readers of Acts (xv, 37, ton kaloumenon Markon) and of the Epistles. Mark's mother was a prominent member of the infant Church at Jerusalem; it was to her house that Peter turned on his release from prison; the house was approached by a porch (pulon), there was a slave girl (paidiske), probably the portress, to open the door, and the house was a meeting-place for the brethren, "many" of whom were praying there the night St. Peter arrived from prison (Acts, xii, 12-13).
When, on the occasion of the famine of A.D. 45-46, Barnabas and Saul had completed their ministration in Jerusalem, they took Mark with them on their return to Antioch (Acts, xii, 25). Not long after, when they started on St. Paul's first Apostolic journey, they had Mark with them as some sort of assistant (hupereten, Acts, xiii, 5); but the vagueness and variety of meaning of the Greek term makes it uncertain in what precise capacity he acted. Neither selected by the Holy Spirit, nor delegated by the Church of Antioch, as were Barnabas and Saul (Acts, xiii, 2-4), he was probably taken by the Apostles as one who could be of general help. The context of Acts, xiii, 5, suggests that he helped even in preaching the Word. When Paul and Barnabas resolved to push on from Perga into central Asia Minor, Mark, departed from them, if indeed he had not already done so at Paphos, and returned to Jerusalem (Acts, xiii, 13). What his reasons were for turning back, we cannot say with certainty; Acts, xv, 38, seems to suggest that he feared the toil. At any rate, the incident was not forgotten by St. Paul, who refused on account of it to take Mark with him on the second Apostolic journey. This refusal led to the separation of Paul and Barnabas, and the latter, taking Mark with him, sailed to Cyprus (Acts, xv, 37-40). At this point (A.D. 49-50) we lose sight of Mark in Acts, and we meet him no more in the New Testament, till he appears some ten years afterwards as the fellow-worker of St. Paul, and in the company of St. Peter, at Rome.
St. Paul, writing to the Colossians during his first Roman imprisonment (A.D. 59-61), says: "Aristarchus, my fellow prisoner, saluteth you, and Mark, the cousin of Barnabas, touching whom you have received commandments; if he come unto you, receive him" (Col., iv, 10). At the time this was written, Mark was evidently in Rome, but had some intention of visiting Asia Minor. About the same time St. Paul sends greetings to Philemon from Mark, whom he names among his fellow-workers (sunergoi, Philem., 24). The Evangelist's intention of visiting Asia Minor was probably carried out, for St. Paul, writing shortly before his death to Timothy at Ephesus, bids him pick up Mark and bring him with him to Rome, adding "for he is profitable to me for the ministry" (II Tim., iv, 11). If Mark came to Rome at this time, he was probably there when St. Paul was martyred. Turning to I Peter, v, 13, we read: "The Church that is in Babylon, elected together with you, saluteth you, and (so doth) Mark my son" (Markos, o huios aou). This letter was addressed to various Churches of Asia Minor (I Peter, i, 1), and we may conclude that Mark was known to them. Hence, though he had refused to penetrate into Asia Minor with Paul and Barnabas, St. Paul makes it probable, and St. Peter certain, that he went afterwards, and the fact that St. Peter sends Mark's greeting to a number of Churches implies that he must have been widely known there. In calling Mark his "son", Peter may possibly imply that he had baptized him, though in that case teknon might be expected rather than huios (cf. I Cor., iv, 17; I Tim., i, 2, 18; II Tim., i, 2; ii, 1; Tit., i, 4; Philem., 10). The term need not be taken to imply more than affectionate regard for a younger man, who had long ago sat at Peter's feet in Jerusalem, and whose mother had been the Apostle's friend (Acts, xii, 12). As to the Babylon from which Peter writers, and in which Mark is present with him, there can be no reasonable doubt that it is Rome. The view of St. Jerome: "St. Peter also mentions this Mark in his First Epistle, while referring figuratively to Rome under the title of Babylon" (De vir. Illustr., viii), is supported by all the early Father who refer to the subject. It may be said to have been questioned for the first time by Erasmus, whom a number of Protestant writers then followed, that they might the more readily deny the Roman connection of St. Peter. Thus, we find Mark in Rome with St. Peter at a time when he was widely known to the Churches of Asia Minor. If we suppose him, as we may, to have gone to Asia Minor after the date of the Epistle to the Colossians, remained there for some time, and returned to Rome before I Peter was written, the Petrine and Pauline references to the Evangelist are quite intelligible and consistent.
When we turn to tradition, Papias (Eusebius, "Hist. eccl.", III, xxxix) asserts not later than A.D. 130, on the authority of an "elder", that Mark had been the interpreter (hermeneutes) of Peter, and wrote down accurately, though not in order, the teaching of Peter (see below, MARK, GOSPEL OF SAINT, II). A widespread, if somewhat late, tradition represents St. Mark as the founder of the Church of Alexandria. Though strangely enough Clement and Origen make no reference to the saint's connection with their city, it is attested by Eusebius (op. cit., II, xvi, xxiv), by St. Jerome ("De Vir. Illust.", viii), by the Apostolic Constitutions (VII, xlvi), by Epiphanius ("Hær;.", li, 6) and by many later authorities. The "Martyrologium Romanum" (25 April) records: "At Alexandria the anniversary of Blessed Mark the Evangelist . . . at Alexandria of St. Anianus Bishop, the disciple of Blessed Mark and his successor in the episcopate, who fell asleep in the Lord." The date at which Mark came to Alexandria is uncertain. The Chronicle of Eusebius assigns it to the first years of Claudius (A.D. 41-4), and later on states that St. Mark's first successor, Anianus, succeeded to the See of Alexandria in the eighth year of Nero (61-2). This would make Mark Bishop of Alexandria for a period of about twenty years. This is not impossible, if we might suppose in accordance with some early evidence that St. Peter came to Rome in A.D. 42, Mark perhaps accompanying him. But Acts raise considerable difficulties. On the assumption that the founder of the Church of Alexandria was identical with the companion of Paul and Barnabas, we find him at Jerusalem and Antioch about A.D. 46 (Acts xii, 25), in Salamis about 47 (Acts, xiii, 5), at Antioch again about 49 or 50 (Acts, xv, 37-9), and when he quitted Antioch, on the separation of Paul and Barnabas, it was not to Alexandria but to Cyprus that he turned (Acts, xv, 39). There is nothing indeed to prove absolutely that all this is inconsistent with his being Bishop of Alexandria at the time, but seeing that the chronology of the Apostolic age is admittedly uncertain, and that we have no earlier authority than Eusebius for the date of the foundation of the Alexandrian Church, we may perhaps conclude with more probability that it was founded somewhat later. There is abundance of time between A.D. 50 and 60, a period during which the New Testament is silent in regard to St. Mark, for his activity in Egypt.
In the preface to his Gospel in manuscripts of the Vulgate, Mark is represented as having been a Jewish priest: "Mark the Evangelist, who exercised the priestly office in Israel, a Levite by race". Early authorities, however, are silent upon the point, and it is perhaps only an inference from his relation to Barnabas the Levite (Acts, iv, 36). Papias (in Eusebius, "Hist. eccl.", III, xxxix) says, on the authority of "the elder", that Mark neither heard the Lord nor followed Him (oute gar ekouse tou kurion oute parekoluthesen auto), and the same statement is made in the Dialogue of Adamantius (fourth century, Leipzig, 1901, p. 8), by Eusebius ("Demonst. Evang.", III, v), by St. Jerome ("In Matth."), by St. Augustine ("De Consens. Evang."), and is suggested by the Muratorian Fragment. Later tradition, however, makes Mark one of the seventy-two disciples, and St. Epiphanius ("Hær", li, 6) says he was one of those who withdrew from Christ (John, vi, 67). The later tradition can have no weight against the earlier evidence, but the statement that Mark neither heard the Lord nor followed Him need not be pressed too strictly, nor force us to believe that he never saw Christ. Many indeed are of opinion that the young man who fled naked from Gethsemane (Mark, xiv, 51) was Mark himself. Early in the third century Hippolytus ("Philosophumena", VII, xxx) refers to Mark as ho kolobodaktulos, i.e. "stump-fingered" or "mutilated in the finger(s)", and later authorities allude to the same defect. Various explanations of the epithet have been suggested: that Mark, after he embraced Christianity, cut off his thumb to unfit himself for the Jewish priesthood; that his fingers were naturally stumpy; that some defect in his toes is alluded to; that the epithet is to be regarded as metaphorical, and means "deserted" (cf. Acts, xiii, 13).
The date of Mark's death is uncertain. St. Jerome ("De Vir. Illustr.", viii) assigns it to the eighth year of Nero (62-63) (Mortuus est octavo Neronis anno et sepultus Alexandriæ), but this is probably only an inference from the statement of Eusebius ("Hist. eccl.", II, xxiv), that in that year Anianus succeeded St. Mark in the See of Alexandria. Certainly, if St. Mark was alive when II Timothy was written (II Tim., iv, 11), he cannot have died in 61-62. Nor does Eusebius say he did; the historian may merely mean that St. Mark then resigned his see, and left Alexandria to join Peter and Paul at Rome. As to the manner of his death, the "Acts" of Mark give the saint the glory of martyrdom, and say that he died while being dragged through the streets of Alexandria; so too the Paschal Chronicle. But we have no evidence earlier than the fourth century that the saint was martyred. This earlier silence, however, is not at all decisive against the truth of the later traditions. For the saint's alleged connection with Aquileia, see "Acta SS.", XI, pp. 346-7, and for the removal of his body from Alexandria to Venice and his cultus there, ibid., pp. 352-8. In Christian literature and art St. Mark is symbolically represented by a lion. The Latin and Greek Churches celebrate his feast on 25 April, but the Greek Church keeps also the feast of John Mark on 27 September.
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Saint Maruthas[[@Headword:Saint Maruthas]]

St. Maruthas
Bishop of Tagrit or Maypherkat in Mesopotamia, friend of St. John Chrysostom, d. before 420. Feast, 4 Dec. He is honoured by the Latins, Greeks, Copts, and Syrians. He brought into his episcopal city the relics of so many martyrs that it received the nameMartyropolis. In the interests of the Church of Persia, which had suffered much in the persecution of Sapor II, he came to Constantinople, but found Emperor Arcadius too busily engaged in the affairs of St. John Chrysostom. Later Maruthas was sent by Theodosius II to the Court of Persia, and here, in spite of the jealousy and intrigues of the Magi, he won the esteem of King Yezdigerd by his affability, saintly life, and, as is claimed, by his knowledge of medicine. He was present at the general Council of Constantinople in 381 and at a Council of Antioch in 383 (or 390), at which the Messalians were condemned. For the benefit of the Persian Church he is said to have held two synods at Ctesiphon. He must not be confounded with Maruthas (Maruta), Monophysite Bishop of Tagrit (d. 649).
His writings include: (1) "Acts of the Persian Martyrs", found partly in Assemani, "Acta SS. mart. orient. et occident.", I (Rome, 1748), and more completely in Bedpan, ibid, II (Paris, 1891), 37-396. W. Wright's English translation was printed in "Journal of Sacred Literature" (Oct., 1865-Jan., 1866). Zingerle published it in German (Innsbruck, 1836). A school edition was made by Leitzmann, "Die drei altesten Martyrologien" (Bonn, 1903). See Achelis, "Die Martyrologien" (Berlin, 1900), 30-71. (2) "History of the Council of Nicaea", on which see Braun in "Kirchengeschichtliche Studien", IV, 3, and Harnack's "Ketzerkatalog des Bischofs Maruta" in "Texte u. Untersuchungen", XIX, 1, b. (3) "Acts of the Council of Seleucia-Ctesiphon", edited in Syriac and Latin by Lamy (Louvain, 1869), on which see Hefele, "Conciliengeschichte", II, 102. He also wrote hymns on the Holy Eucharist, on the Cross, and on saints.
BARDENHEMER, Patrology, tr. SHAHAN, (St. Louis, 1908), 394; STROKES, in Dict. Christ. Biog., s. v. ZINGERLE in Kirchenlex, s. v. KlHN, Patrologie (Paderborn, 1908), 102; HURTER, Nomencl. V (Innsbr., 1903), 326.
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Saint Mary Magdalen De' Pazzi[[@Headword:Saint Mary Magdalen De' Pazzi]]

St. Mary Magdalen de' Pazzi
Carmelite Virgin, born 2 April, 1566; died 25 May, 1607. Of outward events there were very few in the saint's life. She came of two noble families, her father being Camillo Geri de' Pazzi and her mother a Buondelmonti. She was baptized, and named Caterina, in the great baptistery. Her childhood much resembled that of some other women saints who have become great mystics, in an early love of prayer and penance, great charity to the poor, an apostolic spirit of teaching religious truths, and a charm and sweetness of nature that made her a general favourite. But above all other spiritual characteristics was Caterina's intense attraction towards the Blessed Sacrament, her longing to receive It, and her delight in touching and being near those who were speaking of It, or who had just been to Communion. She made her own First Communion at the age of ten, and shortly afterwards vowed her virginity to God. At fourteen she was sent to school at the convent of Cavalaresse, where she lived in so mortified and fervent a manner as to make the sisters prophesy that she would become a great saint; and, on leaving it, she told her parents of her resolve to enter the religious state. They were truly spiritual people; and, after a little difficulty in persuading them to relinquish their only daughter, she finally entered in December, 1582, the Carmelite convent of Santa Maria degl' Angeli, founded by four Florentine ladies in 1450 and renowned for its strict observance. Her chief reason for choosing this convent was the rule there followed of daily Communion.
Caterina was clothed in 1583, when she took the name of Maria Maddalena; and on 29 May, 1584, being then so ill that they feared she would not recover, she was professed. After her profession, she was subject to an extraordinary daily ecstasy for forty consecutive days, at the end of which time she appeared at the point of death. She recovered, however, miraculously; and henceforth, in spite of constant bad health, was able to fill with energy the various offices to which she was appointed. She became, in turn, mistress of externs--i.e. of girls coming to the convent on trial--teacher and mistress of the juniors, novice mistress (which post she held for six years), and finally, in 1604, superior. For five years (1585-90) God allowed her to be tried by terrible inward desolation and temptations, and by external diabolic attacks; but the courageous severity and deep humility of the means that she took for overcoming these only served to make her virtues shine more brilliantly in the eyes of her community.
From the time of her clothing with the religious habit till her death the saint's life was one series of raptures and ecstasies, of which only the most notable characteristics can be named in a short notice.
· First, these raptures sometimes seized upon her whole being with such force as to compel her to rapid motion (e.g. towards some sacred object).
· Secondly, she was frequently able, whilst in ecstasy, to carry on work belonging to her office--e.g., embroidery, painting, etc.--with perfect composure and efficiency.
· Thirdly--and this is the point of chief importance--it was whilst in her states of rapture that St. Mary Magdalen de' Pazzi gave utterance to those wonderful maxims of Divine Love, and those counsels of perfection for souls, especially in the religious state, which a modern editor of a selection of them declares to be "more frequently quoted by spiritual writers than those even of St. Teresa". These utterances have been preserved to us by the saint's companions, who (unknown to her) took them down from her lips as she poured them forth. She spoke sometimes as of herself, and sometimes as the mouthpiece of one or other of the Persons of the Blessed Trinity. These maxims of the saint are sometimes described as her "Works", although she wrote down none of them herself.
This ecstatic life in no wise interfered with the saint's usefulness in her community. She was noted for her strong common-sense, as well as for the high standard and strictness of her government, and was most dearly loved to the end of her life by all for the spirit of intense charity that accompanied her somewhat severe code of discipline. As novice-mistress she was renowned for a miraculous gift of reading her subjects' hearts--which gift, indeed, was not entirely confined to her community. Many miracles, both of this and of other kinds, she performed for the benefit either of her own convent or of outsiders. She often saw things far off, and is said once to have supernaturally beheld St. Catherine de' Ricci in her convent at Prato, reading a letter that she had sent her and writing the answer; but the two saints never met in a natural manner. To St. Mary Magdalen's numerous penances, and to the ardent love of suffering that made her genuinely wish to live long in order to suffer with Christ, we can here merely refer; but it must not be forgotten that she was one of the strongest upholders of the value of suffering for the love of God and the salvation of our fellow-creatures, that ever lived. Her death was fully in accordance with her life in this respect, for she died after an illness of nearly three years' duration and of indescribable painfulness, borne with heroic joy to the end. Innumerable miracles followed the saint's death, and the process for her beatification was begun in 1610 under Paul V, and finished under Urban VIII in 1626. She was not, however, canonized till sixty-two years after her death, when Clement IX raised her to the altars in 28 April, 1669. Her feast is kept on 27 May.
(1) The Oratorian Life (1849), translated from the Italian Life by CEPARI, for a long time confessor to the saint and her community; the edition translated is that of 1669, published in Rome by BERNABO. (2) A MS. Life--of which copies exist in England, only in several convents--compiled by PANTING from the above-named work of CEPARI's, and from another Italian Life by PUCCINI, who was the saint's confessor for about two years before her death. (3) Oeuvres de S. M. M. de' Pazzi, compiled in French by LAURENT MARIA BRANCACCIO, a Neapolitan Carmelite, from Puccini's work. This book consists of her maxims, aspirations, etc., as collected by the Community. (4) A small Manual of the saint's counsels on the Religious Life, translated from the French by FARRINGTON (Dublin, 1891).
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Saint Mary of Egypt[[@Headword:Saint Mary of Egypt]]

St. Mary of Egypt
Born probably about 344; died about 421. At the early age of twelve Mary left her home and came to Alexandria, where for upwards of seventeen years she led a life of public prostitution. At the end of that time, on the occasion of a pilgrimage to Jerusalem for the Feast of the Exaltation of the Holy Cross, she embarked for Palestine, not however with the intention of making the pilgrimage, but in the hope that life on board ship would afford her new and abundant opportunities of gratifying an insatiable lust. Arrived in Jerusalem she persisted in her shameless life, and on the Feast of the Exaltation of the Cross joined the crowds towards the church where the sacred relic was venerated, hoping to meet in the gathering some new victims whom she might allure into sin. And now came the turning-point in her career. When she reached the church door, she suddenly felt herself repelled by some secret force, and having vainly attempted three or four times to enter, she retired to a corner of the churchyard, and was struck with remorse for her wicked life, which she recognized as the cause of her exclusion from the church. Bursting into bitter tears and beating her breast, she began to bewail her sins. Just then her eyes fell upon a statue of the Blessed Virgin above the spot where she was standing, and in deep faith and humility of heart she besought Our Lady for help, and permission to enter the church and venerate the sacred wood on which Jesus had suffered, promising that if her request were granted, she would then renounce forever the world and its ways, and forthwith depart whithersoever Our Lady might lead her. Encouraged by prayer and counting on the mercy of the Mother of God, she once more approached the door of the church, and this time succeeded in entering without the slightest difficulty. Having adored the Holy Cross and kissed the pavement of the church, she returned to Our Lady's statue, and while praying there for guidance as to her future course, she seemed to hear a voice from afar telling her that if she crossed the Jordan, she would find rest. That same evening Mary reached the Jordan and received Holy Communion in a church dedicated to the Baptist, and the day following crossed the river and wandered eastward into the desert that stretches towards Arabia.
Here she had lived absolutely alone for forty-seven years, subsisting apparently on herbs, when a priest and monk, named Zosimus, who after the custom of his brethren had come out from his monastery to spend Lent in the desert, met her and learned from her own lips the strange and romantic story of her life. As soon as they met, she called Zosimus by his name and recognized him as a priest. After they had conversed and prayed together, she begged Zosimus to promise to meet her at the Jordan on Holy Thursday evening of the following year and bring with him the Blessed Sacrament. When the appointed evening arrived, Zosimus, we are told, put into a small chalice a portion of the undefiled Body and the precious Blood of Our Lord Jesus Christ (P. L. LXXIII, 686; "Mittens in modico calice intemerati corporis portionem et pretioso sanguinis D.N.J.C." But the reference to both species is less clear in Acta SS., IX, 82: "Accipiens parvum poculum intemerati corporis ac venerandi sanguinis Christi Dei nostri"), and came to the spot that had been indicated. After some time Mary appeared on the eastern bank of the river, and having made the sign of the cross, walked upon the waters to the western side. Having received Holy Communion, she raised her hands towards heaven, and cried aloud in the words of Simeon: "Now thou dost dismiss thy servant, O Lord, according to thy word in peace, because my eyes have seen thy salvation". She then charged Zosimus to come in the course of a year to the spot where he had first met her in the desert, adding that he would find her then in what condition God might ordain. He came, but only to find the poor saint's corpse, and written beside it on the ground a request that he should bury her, and a statement that she had died a year before, on the very night on which he had given her Holy Communion, far away by the Jordan's banks. Aided, we are told, by a lion, he prepared her grave and buried her, and having commended himself and the Church to her prayers, he returned to his monastery, where now for the first time he recounted the wondrous story of her life.
The saint's life was written not very long after her death by one who states that he learned the details from the monks of the monastery to which Zosimus had belonged. Many authorities mention St. Sophronius, who became Patriarch of Jerusalem in 635, as the author; but as the Bollandists give good reasons for believing that the Life was written before 500, we may conclude that it is from some other hand. The date of the saint is somewhat uncertain. The Bollandists place her death on 1 April, 421, while many other authorities put it a century later. The Greek Church celebrates her feast on 1 April, while the Roman Martyrology assigns it to 2 April, and the Roman Calendar to 3 April. The Greek date is more likely to be correct; the others may be due to the fact that on those days portions of her relics reached the West. Relics of the saint are venerated at Rome, Naples, Cremona, Antwerp, and some other places.
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Saint Maurus[[@Headword:Saint Maurus]]

St. Maurus
Deacon, son of Equitius, a nobleman of Rome, but claimed also by Fondi, Gallipoli, Lavello etc.; died 584. Feast, 15 Jan. He is represented as an abbot with crozier, or with book and censer, or holding the weights and measures of food and drink given him by his holy master. He is the patron of charcoalburners, coppersmiths etc. -- in Belgium of shoemakers -- and is invoked against gout, hoarseness etc. He was a disciple of St. Benedict, and his chief support at Subiaco. By St. Gregory the Great (Lib. Dialog., II) he is described as a model of religious virtues, especially of obedience. According to the Vita ("Acta SS." II Jan., 320, and Mabillon "Acta SS. O.S.B.", I, 274) he went to France in 543 and became the founder and superior of the abbey at Glanfeuil, later known by his name. This Vita ascribed to a companion, the monk Faustus of Monte Cassino, has been severely attacked. Delehaye (loc. cit., 106) calls it a forgery of Abbot Odo of Glanfeuil in the ninth century but Adlhoch (Stud. u. Mittheil ., 1903, 3, 1906, l85) makes a zealous defence. On the Signum S. Mauri, a blessing of the sick with invocation of St. Maurus given in the Appendix of Rituale Romanum, see "Studien u. Mittheil." (1882), 165.
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Saint Monica[[@Headword:Saint Monica]]

St. Monica
Widow; born of Christian parents at Tagaste, North Africa, in 333; died at Ostia, near Rome, in 387.
We are told but little of her childhood. She was married early in life to Patritius who held an official position in Tagaste. He was a pagan, though like so many at that period, his religion was no more than a name; his temper was violent and he appears to have been of dissolute habits. Consequently Monica's married life was far from being a happy one, more especially as Patritius's mother seems to have been of a like disposition with himself. There was of course a gulf between husband and wife; her almsdeeds and her habits of prayer annoyed him, but it is said that he always held her in a sort of reverence. Monica was not the only matron of Tagaste whose married life was unhappy, but, by her sweetness and patience, she was able to exercise a veritable apostolate amongst the wives and mothers of her native town; they knew that she suffered as they did, and her words and example had a proportionate effect.
Three children were born of this marriage, Augustine the eldest, Navigius the second, and a daughter, Perpetua. Monica had been unable to secure baptism for her children, and her grief was great when Augustine fell ill; in her distress she besought Patritius to allow him to be baptized; he agreed, but on the boy's recovery withdrew his consent. All Monica's anxiety now centred in Augustine; he was wayward and, as he himself tells us, lazy. He was sent to Madaura to school and Monica seems to have literally wrestled with God for the soul of her son. A great consolation was vouchsafed her — in compensation perhaps for all that she was to experience through Augustine — Patritius became a Christian. Meanwhile, Augustine had been sent to Carthage, to prosecute his studies, and here he fell into grievous sin. Patritius died very shortly after his reception into the Church and Monica resolved not to marry again. At Carthage Augustine had become a Manichean and when on his return home he ventilated certain hereticalpropositions she drove him away from her table, but a strange vision which she had urged her to recall him. It was at this time that she went to see a certain holy bishop, whose name is not given, but who consoled her with the now famous words, "the child of those tears shall never perish." There is no more pathetic story in the annals of the Saints than that of Monica pursuing her wayward son to Rome, wither he had gone by stealth; when she arrived he had already gone to Milan, but she followed him. Here she found St. Ambrose and through him she ultimately had the joy of seeing Augustine yield, after seventeen years of resistance. Mother and son spent six months of true peace at Cassiacum, after which time Augustine was baptized in the church of St. John the Baptist at Milan. Africa claimed them however, and they set out on their journey, stopping at Cività Vecchia and at Ostia. Here death overtook Monica and the finest pages of his "Confessions" were penned as the result of the emotion Augustine then experienced.
St. Monica was buried at Ostia, and at first seems to have been almost forgotten, though her body was removed during the sixth century to a hidden crypt in the church of St. Aureus. About the thirteenth century, however, the cult of St. Monica began to spread and a feast in her honour was kept on 4 May. In 1430 Martin V ordered the relics to be brought to Rome. Many miracles occurred on the way, and the cultus of St. Monica was definitely established. Later the Archbishop of Rouen, Cardinal d'Estouteville, built a church at Rome in honour of St. Augustine and deposited the relics of St. Monica in a chapel to the left of the high altar. The Office of St. Monica however does not seem to have found a place in the Roman Breviary before the sixteenth century.
In 1850 there was established at Notre Dame de Sion at Paris an Association of Christian mothers under the patronage of St. Monica; its object was mutual prayer for sons and husbands who had gone astray. This Association was in 1856 raised to the rank of an archconfraternity and spread rapidly over all the Catholic world, branches being established in Dublin, London, Liverpool, Sydney, and Buenos Aires. Eugenius IV had established a similar Confraternity long before.
Bibliography. ST. AUGUSTINE, Confession, IX, reprinted in SURIUS. GUALTERUS, Canon Regular of Ostia, who was especially charged with the work of removing the relics from Ostia by Martin V, wrote a life of the saint with an account of the translation. He appended to the life a letter which used to be attributed to St. Augustine but which is undoubtedly spurious; it purports to be written to his sister Perpetua and describes their mother's death. The BOLLANDISTS decide for the contemporary character of the letter whilst denying it to St. Augustine. BARONIUS, Ann. Eccl., ad an. 389; BOUGAUD, Histoire de S. Monique.
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Saint Nicomedes[[@Headword:Saint Nicomedes]]

St. Nicomedes
Martyr of unknown era, whose feast is observed 15 September. The Roman Martyrologium and the historical Martyrologies of Bede and his imitators place the feast on this date. The Gregorian Sacramentary contains under the same date the orations for his Mass. The name does not appear in the three oldest and most important MSS. of the "Martyrologium Hieronymianum", but was inserted in later recensions ("Martyrol. Hieronymianum", ed. De Rossi-Duchesne, in Acta SS., Nov., II, 121). The saint is without doubt a martyr of the Roman Church. He was buried in a catacomb on the Via Nomentana near the gate of that name. Three seventh century Itineraries make explicit reference to his grave, and Pope Adrian I restored the church built over it (De Rossi, "Rome Sotterranea", I, 178-79). A titular church of Rome, mentioned in the fifth century, was dedicated to him (titulus S. Nicomedis). Nothing is known of the circumstances of his death. The legend of the martyrdom of Sts. Nereus and Achilleus introduces him as a presbyter and places his death at the end of the first century. Other recensions of the martyrdom of St. Nicomedes ascribe the sentence of death to the Emperor Maximianus (beginning of the fourth century).
Acta SS., Sept., V, 5 sqq., Analecta Bollandiana, XI, 268-69; MOMBRITIUS, Sanctuarium, II, 160-61; Bibliotheca hagiographica latina, ed. BOLLANDISTS, II, 901-02; DUFOURCQ, Les Gesta Martyrurm romains, I (Paris, 1900), 209-10; MARUCCI, Les catacombes romaines (Rome, 1900), 254-56.
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Saint Ninian[[@Headword:Saint Ninian]]

St. Ninian
(NINIAS, NINUS, DINAN, RINGAN, RINGEN)
Bishop and confessor; date of birth unknown; died about 432; the first Apostle of Christianity in Scotland. The earliest account of him is in Bede (Hist. Eccles., III, 4): "the southern Picts received the true faith by the preaching of Bishop Ninias, a most reverend and holy man of the British nation, who bad been regularly instructed at Rome in the faith and mysteries of the truth; whose episcopal see, named after St. Martin the Bishop, and famous for a church dedicated to him (wherein Ninias himself and many other saints rest in the body), is now in the possession of the English nation. The place belongs to the province of the Bernicians and is commonly called the White House [Candida Casa], because he there built a church of stone, which was not usual amongst the Britons". The facts given in this passage form practically all we know of St. Ninian's life and work.
The most important later life, compiled in the twelfth century by St. Aelred, professes to give a detailed account founded on Bede and also on a "liber de vita et miraculis eius" (sc. Niniani) "barbarice scriptus", but the legendary element is largely evident. He states, however, that while engaged in building his church at Candida Casa, Ninian heard of the death of St. Martin and decided to dedicate the building to him. Now St. Martin died about 397, so that the mission of Ninian to the southern Picts must have begun towards the end of the fourth century. St. Ninian founded at Whithorn a monastery which became famous as a school of monasticism within a century of his death; his work among the southern Picts seems to have had but a short lived success. St. Patrick, in his epistle to Coroticus, terms the Picts apostates", and references to Ninian's converts having abandoned Christianity are found in Sts. Columba and Kentigern. The body of St. Ninian was buried in the church at Whithorn (Wigtownshire), but no relics are now known to exist. The "Clogrinny", or bell of St. Ringan, of very rough workmanship, is in the Antiquarian Museum at Edinburgh.
G. ROGER HUDDLESTON 
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Saint Odo[[@Headword:Saint Odo]]

St. Odo
(Oda)
Archbishop of Canterbury, d. 2 June, 959 (not in 958; recent researches showing that he was living on 17 May, 959). According to the nearly contemporary account of him in the anonymous "Life of St. Oswald' (op. cit. inf.) his father, a Dane, did not strive to serve God, even endeavouring to hinder his son's constant presence at the church. Later writers represent Odo's parents as pagans and the boy himself becoming a Christian despite his father's anger. Odo was adopted by Æthelhelm, a nobleman, who regarded him with paternal affection and educated him for the service of God. After his ordination he accompanied Æthelhelm to Rome and on the way cured him when he fell ill, by blessing a cup of wine and causing him to drink therefrom. On his return, according to the same writer, he was made bishop of a city in the province of Wilton, so that he has been described as the Bishop of Wilton, he consecration being placed in 920. There is no evidence for this date, and if he was consecrated by Archbishop Wulfhelm, as is stated, it could not have been before 923. There is a further difficulty as to his diocese, erroneously called Wilton. In 927 he was Bishop of Ramsbury, which being in Wiltshire might loosely be described as the Diocese of Wilton. But Eadmer states he was appointed Bishop of Sherborne, and there is an extant document (Cartm Saxonm 666) which lends some support to his statement. If it be true, he must have filled the See of Sherborne between Æthelbald and Sigehelm. As the latter was bishop in 925 this only allows two years for a possible episcopate of Odo. At the court of Athelstan (925-940) he was highly esteemed, and the king chose him to accompany abroad his nephew Lewis, whom the Frankish nobles had recently elected as their king. In 937 he accompanied Athelstan to the battle of Brunanburh, where the incident occurred of his miraculous restoration, at a critical moment, of the king's lost sword. The story, given by Eadmer, is not mentioned by the earlier anonymous writer. When Archbishop Wulfhelm died in 942, King Eadmund wished Odo to succeed, but he refused, because he was not a monk as previous archbishops had been. Finally he accepted the election, but only after he had obtained the Benedictine habit from the Abbey of Fleury. One of his first acts as archbishop was to repair his cathedral at Canterbury, and it is recorded that during the three years that the works were in progress, no storm of wind or rain made itself felt within the precincts. The constitutions which he published as archbishop (Mansi, "Concil", XVIII; Migne, P.L., CXXXIII) relate to the immunities of the church (cap. i), the respective duties of secular princes, bishops, priests, clerics, monks (ii-vi), the prohibition of unlawful marriages, the preservation of concord, the practice of fasting and almsdeeds, and the payments of tithes (vii-x). A synodal letter to his sufragan bishops, and an introduction to the life of St. Wilfred, written by him, have also been preserved. Throughout the reign of Eadred (946-955) he supported St. Dunstan, whom he consecrated as bishop of Worcester, prophetically hailing him as future Archbishop of Canterbury. On the death of Eadred he crowned Eadwig as king. Shortly after the archbishop insisted on Eadwig dissolving his incestuous connection with Ælgifu and obtained her banishment. In 959 during the reign of Eadgar, whom he had consecrated king, realizing the approach of death, he sent for his nephew, St. Oswald, afterwards Bishop of York, but died before his arrival. He was succeeded by the simoniacal Ælfsige who insulted his memory, and whose speedy death was regarded by the people as the judgment of God. The next archbishop, St. Dunstan, held St. Odo in special veneration, would never pass his tomb without stopping to pray there, and first gave him the title of "the Good". The story which represents Odo as having in early manhood followed the profession of arms is only found in later writers such as William of Malmesbury. Even if it true that Odo served Edward the Elder under arms, there is no reason to suppose, with the writer in the "Dictionary of National Biography", that he did so after he became a cleric. God bore witness to his sanctity by miracles during his life and after his death.
EADMER, Vita Sancti Odonis (the earliest extant life) in WHARTON, Anglia Sacra, II, 78-87, also in MABILLON, Acta SS. O.S.B., 1685, and in the Acta SS. of the BOLANDISTS, who attribute it to Osburne (July 11), but this is corrected in their Bibliotheca Hagiographica Latina (Brussels, 1901), where the ascription to Eadmer is accepted. Contemporary notices will be found in the Vita S. Oswaldi in Historians of the Church of York (Rolls Series, 1879-94); Anglo-Saxon Chronicle, Ann. 958, 981 (R. S. 1861); STUBBS, Memorial of St. Dunstan (R. S. 1874); GERVASE OF CANTERBURY, Historical Works (R. S., 1879-80); WILLIAM OF MALMESBURY, De Gestis Pontificum Anglorum (R. S., 1870); and De Gestis Regnum Anglorum (R. S., 1887-89); WHARTON, Anglia Sacra (London, 1691); CHALLONER, Britannia Sancta (London, 1754), 4 July; KEMBLE, Codex Diplomaticus oevi Saxonici (London, 1839-48); HARDY, Descriptive Catalogue (London, 1862-71); HOOK, Lives of the Archbishops of Canterbury (London, 1860-84); STANTON, Menology (London, 1892), 2 June; BIRCH, Cartularium Saxonicum (London, 1885-93); SEARLE, Anglo-Saxon Bishops, Kings, and Nobles (Cambridge, 1899); CAPGRAVE, Nova Legenda Angliæ, ed. HORSTMAN (Oxford, 1901).
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Saint Otto[[@Headword:Saint Otto]]

St. Otto
Bishop of Bamberg, b. about 1060; d. 30 June, 1139. He belonged to the noble, though not wealthy, family of Mistelbach in Swabia, not to the Counts of Andechs. He was ordained priest, but where he was educated is not known. While still young he joined the household of Duke Wladislaw of Poland; in 1090 he entered the service of Emperor Henry IV, and about 1101 was made chancellor. In 1102 the emperor appointed and invested him as Bishop of Bamberg. In the conflict of investitures (q.v.) he sided chiefly in political matters with Henry IV, although he avoided taking sides openly. He refused to be consecrated by a schismatic bishop. Through ambassadors he declared his loyalty to the Holy See. In 1105 he joined the party of Henry V, went to Rome, and there on 13 May, 1106, was consecrated bishop. He never became a partisan. In 1110-11 he accompanied Henry on his journey to Rome, but, like other noble characters, he disapproved of the disgraceful treatment of Pope Paschal. This is clear from the fact that he received the pallium from the pope on 15 April, 1111. When the war broke out again, he did not desert Henry V, and in consequence was suspended by the papal party at the Synod in Fritzlar in 1118. At the Congress of Würzburg in 1121 he strove hard for peace, which was concluded in 1122 at Worms. Meanwhile he had devoted himself entirely to his diocese and as bishop had led a model, simple, and even a poor life. He increased the possessions of the Church by new acquisitions, recovered alienated dependencies, completed the cathedral, improved the cathedral school, built castles and churches. In particular he favoured the monks, and founded over twenty monasteries in the Dioceses of Bamberg, Würzburg, Ratisbon, Passau, Eichstatt, Halberstadt and Aquileia. He reformed other monasteries. Thus he merited the name of "Father of the Monks".
His greatest service was his missionary work among the Pomeranians. In the Peace with Poland in 1120 the latter had engaged to adopt Christianity. Attempts to convert them through Polish priests and through an Italian Bishop, Bernard, proved futile. Duke Boleslaus III then appealed to Otto, and it is due to Otto that the undertaking partook of a German character. Through an understanding with the pope, who appointed him legate, the emperor and the princes, he started in May, 1124, and travelled through Prague, Breslau, Posen, and Gnesen in East Pomerania, was received by the duke with great respect, and won over the people through his quiet yet firm attitude, his magnificent appearance, generous donations, and gentle, inspiring sermons. He converted Pyritz, Kammin, Stettin, Julin, and in nine places established eleven churches; 22,165 persons were baptized. In 1125 he returned to Bamberg. As heathen customs began to assert themselves again, he once more journeyed to Pomerania through Magdeburg and Havelberg about the year 1128. In the Diet of Usedom he gained over through his inspiring discourses all the nobles of the land to Christendom. He then converted new communities, and led back those who had fallen away. Even after his return (in the same year) he was in constant communication with the Pomeranians and sent them priests from Bamberg. His wish to consecrate a bishop for Pomerania was not fulfilled as the Archbishops of Magdeburg and Gnesen claimed the metropolitan rights. Only in 1140 was his former companion Adalbert confirmed as Bishop of Julin. In 1188 the bishopric was removed to Hammin and made directly subject to the Holy See. In Bamberg he once more gave himself up to his duties as bishop and prince and performed them with great zeal. He kept out of all political turmoil. In the papal schism of 1130-31 he tried to remain neutral. The active, pious, clever bishop was greatly esteemed by the other princes and by Emperor Lothair. He was buried in the monastery of St. Michael in Bamberg. Bishop Embrice of Würzburg delivered the funeral oration and applied to Otto the words of Jeremias: "The Lord called thy name, a plentiful olive tree, fair, fruitful, and beautiful." On his mission journey he is reported to have worked many miracles. Many happened also at his tomb. In 1189 Otto was canonized by Clement III. His feast is kept on 30 September, partly also on 30 June; in Pomerania on 1 October.
LOOSHORN, Geschichte des Bistums Bamberg, II (Munich, 1888), 1-368; JURITSCH, Geschichte des Bischofs Otto I von Bamberg (gotha, 1889); WIESENER, Geschichte der christlichen Kirche in Pommern (Berlin, 1889); HAUCK, Kirchengeschichte Deutschlands, III (Leipzig, 1903), 571-87.
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Saint Palladius[[@Headword:Saint Palladius]]

St. Palladius
First bishop sent by Pope Celestine to Ireland (431). The chronicle of the contemporary St. Prosper of Aquitaine present two import entries relating to Palladius. Under date of 429 it has, "Agricola, a Pelagian, son of Severianus, a Pelagian bishop, corrupted the churches of Britain by the insinuation of his doctrine; but at the insistence of the Deacon Palladius (ad actionem Palladii Diaconi), Celestine sends Germanus, Bishop of Auxerre as his representative to root out heresy and direct the Britons to the Catholic Faith". Again under the date of 431, in the consulship of Bassus and Antiocus: "Palladius was consecrated by Pope Celestine and sent to the Scots believing in Christ, as their first bishop" (Ad Scotum in Christum credentes ordinatur a Papa Celestino Palladius et primus episcopus mittitur). In his work against Cassian, St. Prosper compendiates both entries: "Wherefore the Pontiff Celestine of venerable memory, to whom the Lord gave many gifts for safeguarding the Catholic Church, knowing that for those who are already condemned, the remedy to be applied is not a further judicial inquiry but only repentance, gave instructions for Celestius, who asked for a further hearing in a matter already settled, to be driven from the borders of all Italy . . . with no less jealous care he delivered Britain from the same disease, when he drove even from that hidden recess of the ocean some enemies of Grace who were settling in their native soil; and by ordaining a bishop for the Irish (Scotis), whilst he laboured to keep the Roman Island Catholic, he made also the barbarous Island Christian." The words of the second entry to the chronicle, "to the Scots believing in Christ" can only have the meaning that when the chronicle was being written in 447, the Irish had become a Christian people.
Some writers with Dr. Todd regard Palladius as deacon of St. Germanus, but it appears more probable that he held the high rank of Deacon of Rome; it can hardly be supposed that a deacon of Auxerre would exercise such influence in Rome as that assigned to Palladius, and it is in accordance with St. Prosper's usage to indicate the Roman deacon by the simple title diaconus. Thus in the chronicle we have frequent entries such as "Hilarius Diaconus", "Ioannes Diaconus", "Leo Diaconus", which invariably refer to the deacons of Rome. The seventh century life of St. Patrick by Muircu Maccumachthenus in the "Book of Armaugh" expressly styles Palladius "Archidiaconus Papæ Coelestini urbis Romæ Episcopi", repeated in several of the other lives of St. Patrick. Usshers registers the tradition long current in England that Palladius was born in Britain and that he had combatted the Pelagian heresy there. The Bollandists are also of the opinion that he was "a Briton by birth". The Palladii, however, were reckoned among the noblest families of France and several of them held high rank about this time in the Church of Gaul. These conflicting opinions may perhaps be reconciled. Under Julius the Apostate there was a Palladius holding prominent rank in the army of Gaul, who, for his fearless profession of the Faith, was exiled into Britain. We may easily suppose that the scion of such a privileged Gaulo-British family would attain the position of Deacon of Rome, would take much interest in the British Church, and, would by his familiarity with the Celtic language, be qualified to undertake the mission of the first bishop to the Irish. Palladius is honoured by the Scottish calendar on 6 July. The Aberdeen Breviary describes him as "pontificem et fidei Catholicæ apostolum pariter et doctorem". In some ancient records he is styled a martyr, probably because of the hardships endured during his missionary career in Ireland.
Palladius landed in the territory of the Hy-Garchon, on the strand where the town of Wicklow now stands, then occupied by the tribe of Cualann who have left their name on the beautiful valley of Glencullen, seven miles distant from the spot where Palladius landed. The chieftain of the district had no welcome for the missionaries. However, some of the tribe appear to have extended a better measure of kindness to them and at least three churches were in after times assigned as a result of Palladius's mission. The Life of St. Patrick, already referred to, records the failure of the mission: "Palladius was ordained and sent to covert this land lying under wintry cold, but God hindered him, for no man can receive anything from earth unless it be given to him from heaven; and neither did those fierce and cruel men receive his doctrine readily, nor did he himself wish to spend time in a strange land, but returned to him who sent him. On his return hence, however, having crossed the first sea and commenced his land journey, he died in the territory of the Britons." In the Scholia on St. Fiace's Hymn in the ancient "Liber Hymnorum", it is stated that in the country of the Hy-Garchon, Palladius "founded some churches: Teach-na-Roman, or the House of the Romans, Kill-Fine, and others. Nevertheless he was not well received, but was forced to go round the coast of Ireland towards the north, until driven by a tempest he reached the extreme part of Mohaidh towards the south, where he founded the church of Fordun, and Pledi is his name there." The Vita Secunda, Life of St. Patrick in Colgan's collection, adds further interesting details: "The most blessed Pope Celestine ordained Bishop the Archdeacon of the Roman Church, named Palladius, and sent him to the Island of Hibernia, after having committed to him the relics of Blessed Peter and Paul and other Saints, and having also given him the volumes of the Old and New Testament. Palladius, entering the land of the Irish, arrived at the territory of the men of Leinster where Nathi Mac Garchon was chief, who was opposed to him. Others, however, whom the Divine mercy had disposed toward the worship of God, having been baptized in the name of the sacred Trinity, the blessed Palladius built three churches in the same district; one, which is called Cellfine, in which even to the present day, he left his books which he had received from St. Celestine, and the box of relics of blessed Peter and Paul and other Saints, and the tablets on which he used to write, which in the Irish language are called from his name Pallere, that is, the burden of Palladius, and are held in veneration. Another, Tech-na-Roman, and the third, Domnach Arcdec, in which are buried the holy men of the companions of Palladius, Sylvester and Sallonius, who are honoured there. After a short time Palladius died in the plain of Girgin in a place which is now called Fordun. but others say that he was crowned with martyrdom there." Another ancient document, known as the Vita Quinta in Colgan's work, repeats the particulars given here relating to the foundation of three churches, and adds: "But St. Palladius, seeing that he could not do much good there, wishing to return to Rome, migrated to the Lord in the region of the Picts. Others, however, say that he was crowned with martyrdom in Ireland."
The three churches have been identified. Teach-na-Roman is Tigroney, where are the ruins of an old church in the parish of Castle Mac Adam in the county of Wicklow. Kill-Fine was supposed by Father Shearman to be the same as Killeen Cormac, a remarkable old churchyard, three miles south-west of Dunlavin, but more probably situated in the parish of Glendalough, in the townland which the Ordnance Survey has named Lara-West, but which is still called Killfinn by the people. The third church Domnec Ardec is Donard which gives its name to a parish and village in the west of the County Wicklow in the barony of Lower Talbotstown. This parish, as Father Shearman writes, retains "some vestiges of its ancient importance: the sites of primeval Christian churches, large and well-preserved Raths and Timuli, Cromlechs, Ogham Pillars, ancient ecclesiastical Cahels, pagan Cathairs on the surrounding hills, with many other evidences of a civilized and numerous population". The modern critical Scottish historians, Bishop Forbes, Skein, and others, confess that in regard to the connection of St. Palladius with Scotland, the Irish documents are the only reliable sources. The traditions set forth in Fordun's chronicle and later writings are regarded as purely mythical. One assigns to Palladius an apostolate in Scotland of twenty-three years; another makes him the tutor of St. Sevanus, contemporary of St. Adamnan, and Brude, king of the Picts (A.D. 697-706), all of which is irreconcilable with the Irish narratives and with the date of the saint's mission from St. Celestine. A German theory has found favour with some writers in recent times, to the effect that the Bishop Palladius referred to in the second entry by Prosper as sent to Ireland by Celestine was none other than St. Patrick. This theory viewed independently of the ancient historical narratives would have much to commend it. It would merely imply that the Bishop Palladius of the second entry in the chronicle was distinct from the Deacon Palladius of the first entry, and that the scanty records connected with Palladius's mission to Ireland were to be referred to St. Patrick. But this theory is inconsistent with the unbroken series of testimonies in the ancient lives of St. Patrick and cannot easily be reconciled with the traditions of the Scottish Church.
SHEARMAN, Loca Patriciana (Dublin, 1879); STOKES, Vita tripartita in Rolls Series (London, 1888); FORBES, Kalendars of Scottish MSS. (Edinburgh, 1872); SKEIN, Celtic Scotland II (Edinburgh, 1886); BELLESHEIM, Hist. of the C. Church in Scotland, tr. HUNTER-BLAIR, I (Edinburgh and London, 1887). See also lives of St. Patrick by HEALY, TODD, BURY, etc.
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Saint Paschasius Radbertus[[@Headword:Saint Paschasius Radbertus]]

St. Paschasius Radbertus
Theologian, b. at Soissons, 786; d. in the Monastery of Corbie, c. 860 (the date 865 is improbable). As a child he was exposed, but was taken in and brought up by Benedictine Nuns at Soissons. He entered the Benedictine Order at Corbie under Abbot Adalard, and was for many years instructor of the young monks. In 822 he accompanied abbot Adalard into Saxony for the purpose of founding the monastery of New Corvey (Westphalia). He saw four abbots, namely Adalard, Wala, Heddo, and Isaac pass to their reward and on the death of abbot Isaac, Paschasius was made Abbot of Corbie, though only a deacon; through humility he refused to allow himself to be ordained priest. On the occasion of a disagreement he resigned his office after about seven years and was thus enabled to devote himself to study and literature.
He wrote a learned commentary on the Gospel of St. Matthew, "Commentarii in Matt. libri XII"; an exposition of the 44th Psalm, "Expos in Ps. 44 libri III" and a similar work on Lamentations, "Expos. In Lament. Libri V"; and a life of Abbot Adalard (cf. Bolland., 2 Jan.). His biography of the Abbot Wala is a work of greater usefulness as an historical source (cf. Rodenburg, "Die Vita Walae als historische Quelle", Marburg, 1877). He revised the "Passio Rufini et Valerii". His earliest work in dogmatic theology was a treatise, "De fide, spe et caritate" (first published in Pez, "Thesaur. Anecdot.", I, 2, Augsburg, 1721); he next wrote two books "De Partu Virginis", in which he defended the perpetual virginity of Mary, the Mother of God.
The most important of his works is: "De corpore et sanguine Domini", in Martene, "Vet. scriptor. et monum. amplissima Collectio", t. IX, written in 831 for his pupil Placidus Varinus, Abbot of New Corvey, and for the monks of that monastery, revised by the author and sent in 844 to Emperor Charles the Bald. The emperor commissioned the Benedictine Ratramnus of Corbie to refute certain questionable assertions of Paschasius, and when Rabanus Maurus joined in the discussion (cf. Ep. Iii ad Egilem, P.L., CXIII, 1513) there occurred the first controversy on the Eucharist, which continued up to the tenth century and even later, for both the followers of Berengarius of Tours in the eleventh century and the Calvinists in the sixteenth century vigorously assailed the work, because they thought that they had found the real source of doctrinal innovations, especially in regard to the Catholic dogma of Transubstantiation. His primary object herein was to give in accordance with the doctrine of the Fathers of the Church (e.g. Ambrose, Augustine, and Chrysostom), the clearest and most comprehensible explanation of the Real Presence. In carrying out his plan he made the mistake of emphasizing the identity of the Eucharistic Body of Christ with His natural (historical) Body in such exaggerated terms that the difference between the two modes of existence was not sufficiently brought out.
In opposition to his assertion that the Eucharistic Body of Christ is "non alia plane caro, quam quae nata est de Maria et passa in cruce et resurrexit de sepulchro" (loc. cit.), Ratramnus thought it necessary to insist that the Body of Christ in the sacred Host — notwithstanding its essential identity with the historical Body — is present by a spiritual mode of existence and consequently as an "invisible substance", and hence that our eyes cannot immediately perceive the Body of Christ in the form of bread. It is difficult to admit that Paschasius really believed what is here inferred: his narration, however, of certain Eucharistic miracles may have given some foundation, for the suspicion that he inclined towards a grossly carnal, Capharnaite-like apprehension of the nature of the Eucharist. His opponents also reproached him with having, in direct contradiction to his fundamental viewpoint, simultaneously introduced the notions of a figura and a veritas, thus placing side by side without any reconciliation the symbolic and the realistic conceptions of the Eucharist. The accusation seems altogether unwarranted; for by figure he understood merely that which appears outwardly to the senses, and by veritas, that which Faith teaches us. At bottom his doctrine was as orthodox as that of his opponents. He defended himself with some skill against the attacks of his critics, especially in his "Epistola ad Frudegardum". But a more thorough vindication of St. Paschasius was made by Gerbert, afterwards Pope Sylvester II (d. 1003), who, in a work bearing the same title "De corpore et sanguine Domini", contended that the doctrine of St. Paschasius was correct in every particular. The scientific advantage which accrued to theology from this first controversy on the Eucharist is by no means unimportant. For, through the accurate distinction made between the Eucharistic Body of Christ and its exterior sensible appearances, the way was cleared for a deeper understanding of the Eucharistic species or accidents in distinction from, and in opposition to, the invisible body of Christ hidden under them. Hence also the difficult notion of Transubstantiation gained much in clearness, distinctness, and precision.
St. Paschasius was first buried in the Church of St. John at Corbie. When numerous miracles took place at his grave under Abbot Fulco, his remains were solemnly removed by order of the pope, 12 July, 1073, and interred in the Church of St. Peter, Corbie. His feast is on 26 April.
The collected Opera Paschasii were first published by SIRMOND (Paris, 1618); these were republished with numerous additions in P.L., CXX. His letters are in PERTZ, Mon. Ger. Hist.: Epist., VI, 132 sq.; his poems in PERTZ, Poet. Lat., III, 38 sqq., 746 sq.; Das Epitaphium Arsenii (pseudonym for WALA), ed. DUMMLER in Abhandlungen der Berliner Akademie (1900); Vita Paschasii is given in MABILLON, Acta SS. O.S.B., IV (Lucca, 1735), 2, 122 sq.; and in PERTZ, Mon. Germ. Hist.: Script, XV, 452 sq.; HAUSHERR, Der hl. Paschasius Radbertus (Mainz, 1862); SADEMANN, Der theol. Lehrgehalt der Schriften des Paschasius (Marburg, 1877); ERNST, Die Lehre des Paschasius Radbertus von der Eucharistic mit besonderer Rucksicht der Stellung des Rabanus Maurus und des Ratramnus (Frieburg, 1896); CHOISY, Paschase Radbert (Geneva, 1889); NAGLE, Ratramnus und die hl. Eucharistie, zugleich eine dogmatisch-historische Wurdigung des ersten Abendmahlstreites (Vienna, 1903); SCHNITZER, Berengar von Tours (Stuttgart, 1892), 127 sq.; BACH, Dogmengeschichte des Mittelalters, I (Vienna, 1873); EBERT, Allgemeine Geschichte der Literatur des Mittelalters, II (Leipzig, 1880), 230 sq.: GOTZ, Die heutige Abendmahlsfrage in ihrer geschichtlichen Entwickelung (2nd ed., Leipzig, 1908).
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Saint Paul the Hermit[[@Headword:Saint Paul the Hermit]]

St. Paul the Hermit
There are three important versions of the Life of St. Paul: (1) the Latin version (H) of St. Jerome; (2) a Greek version (b), much shorter than the Latin; (3) a Greek version (a), which is either a treanslation of H or an amplification of b by means of H. The question is whether H or b is the original. Both a and b were published for the first time by Bidez in 1900 ("Deux versions grecques inédites de la vie des s. Paul de Thébes", Ghent). Bidez maintains that H was the original Life. This view has been attacked by Nau, who makes b the original in the "Analect. Bolland." of 1901 (XX, 121-157). The Life, minor details excepted, is the same in other versions.
When a young man of sixteen Paul fled into the desert of the Thebaid during the Decian persecution. He lived in a cave in the mountain-side till he was one-hundred-and-thirteen. The mountain, adds St. Jerome, was honeycombed with caves.
When he was ninety St. Anthony was tempted to vain-glory, thinking he was the first to dwell in the desert. In obedience to a vision he set forth to find his predecessor. On his road he met with a demon in the form of a centaur. Later on he spied a tiny old man with horns on his head. "Who are you?" asked Antony. "I am a corpse, one of those whom the heathen call satyrs, and by them were snared into idolatry." This is the Greek story (b) which makes both centaur and satyr unmistakably demons, one of which tries to terrify the saint, while the other acknowledges the overthrow of the gods. With St. Jerome the centaur may have been a demon; and may also have been "one of those monsters of which the desert is so prolific." At all events he tries to show the saint the way. As for the satyr he is a harmless little mortal deputed by his brethren to ask the saint's blessing. One asks, on the supposition that the Greek is the original, why St. Jerome changes devils into centaurs and satyrs. It is not surprising that stories of St. Anthony meeting fabulous beasts in his mysterious journey should spring up among people with whom belief in such creatures lingered on, as belief in fairies does to the present day. The stories of the meeting of St. Paul and St. Anthony, the raven who brought them bread, St. Anthony being sent to fetch the cloak given him by "Athanasius the bishop" to bury St. Paul's body in, St. Paul's death before he returned, the grave dug by lions, are among the familiar legends of the Life. It only remains to add that belief in the existence of St. Paul seems to have existed quite independently of the Life.
Besides the writings of BIDEZ and NAU, see BUTLER, Lausiac Hist., etc., pt. i, p. 285, where he critices Amélineau's view that the Coptic version published by him was the original (Amélineau's view seems to have found no supporters), and maintains the claim of the Latin. In Journ. of Theolog. Studies, III, 152, there is a notice concerning Bidez where Amélineau again expresses the same opinion; later in a notice concerning Nau (ibid., V, 151), while still inclining to his old opinion, he says that after reading Nau he is "unable to arrive at a decision." The BOLLANDISTS (I, Jan., 602) gave a Latin translation of a Greek version (the original will be found in Anact. Bol., XI, 563), maintaining it was the original. FUHRMANN in 1750 (Acta Sincera S. Pauli, etc.) published, as the original, another Greek version.
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Saint Peter Chrysologus[[@Headword:Saint Peter Chrysologus]]

St. Peter Chrysologus
Born at Imola, 406; died there, 450. His biography, first written by Agnellus (Liber pontificalis ecclesi=E6 Ravennatis) in the ninth century, gives but scanty information about him. He was baptised, educated, and ordained deacon by Cornelius, Bishop of Imola, and was elevated to the Bishopric of Ravenna in 433. There are indications that Ravenna held the rank of metropolitan before this time. His piety and zeal won for him universal admiration, and his oratory merited for him the name Chrysologus. He shared the confidence of Leo the Great and enjoyed the patronage of the Empress Galla Placidia. After his condemnation by the Synod of Constantinople (448), the Monophysite Eutyches endeavoured to win the support of Peter, but without success.
A collection of his homilies, numbering 176, was made by Felix, Bishop of Ravenna (707-17). Some are interpolations, and several other homilies known to be written by the saint are included in other collections under different names. They are in a great measure explanatory of Biblical texts and are brief and concise. He has explained beautifully the mystery of the Incarnation, the heresies of Arius and Eutyches, the Apostles' Creed, and he dedicated a series of homilies to the Blessed Virgin and St. John the Baptist. His works were first edited by Agapitus Vicentinus (Bologna, 1534), and later by D. Mita (Bolonga, 1634), and S. Pauli (Venice, 1775)-the later collection having been reprinted in P.L., LII. Fr. Liverani ("Spicilegium Liberianum"), Florence, 1863, 125 seq.) edited nine new homilies and published from manuscripts in Italian libraries different readings of several other sermons. Several homilies were translated into German by M. Held (Kempten, 1874).
BARDENHEWER, Patrology, tr. SHAHAN, 526 sqq.; DAPPER, Der hl. Petrus von Ravenna Chrysologus (Posen, 1871); LOOSHORN, Der hl. Petrus Chrysologus und seine Schriflen in Zeitschrift f. kathol. Theol., III (1879), 238 seq.; WAYMAN, Zu Petrus Chrysologus in Philologus, LV (1896), 464 seq.
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Saint Peter of Sebaste[[@Headword:Saint Peter of Sebaste]]

St. Peter of Sebaste
Bishop, b. about 340; d. 391. He belonged to the richly blest family of Basil and Emmelia of Caesarea in Cappadocia, from which also sprang St. Macrina the Younger (q.v.) and the two great Cappadocian doctors, Basil of Caesarea and Gregory of Nyssa. He was the youngest of a large family, and Macrina, his eldest sister, exercised a great influence over his religious training, acting as his instructress in the way of Christian perfection, and directing him toward the spiritual and ascetic life. Renouncing the study of the profane sciences, he devoted himself to meditation on Holy Writ and the cultivation of the religious life. Shortly after his brother's elevation to the episcopal See of Caesarea, Peter received from him priestly ordination, but subsequently, withdrawing from active affairs, resumed the life of a solitary ascetic. He assisted his sister toward the attainment of her life's object, and aided her and her mother in their monastic establishment after his father's death (Gregory of Nyssa, "Vita s. Macrinae"). About 380-81 he was elevated to the See of Sebaste in Armenia and, without displaying any literary activity, took his stand beside his brothers Basil and Gregory in their fight against the Arian heresy (Theodoret, "H.E.", IV, xxvii). In his life and episcopal administration he displayed the same splendid characteristics as Basil. Linked together in the closest manner with his brothers, he followed their writings with the greatest interest. At his advice Gregory of Nyssa wrote his great work "Against Eunomius", in defense of Basil's similarly named book answering the polemical work of Eunomius. It was also at his desire that Gregory wrote the "Treatise on the Work of the Six Days", to defend Basil's similar treatise against false interpretations and to complete it. Another work of Gregory's, "On the endowment of Man", was also written at Peter's suggestion, and sent to the latter with an appropriate preface as an Easter gift in 397. We have no detailed information concerning his activity as a bishop, except that he was present at the Ecumenical Council of Constantinople in 381. After his death in 391 he was venerated as a saint. His feast falls on 8-9 January.
Acta SS., I Jan, 588-590; BUTLER, Lives of the Saints, I, 9 Jan; see bibliography under BASIL THE GREAT and GREGORY OF NYSSA.
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Saint Peter Urseolus[[@Headword:Saint Peter Urseolus]]

St. Peter Urseolus
(Orseolo)
Born at Rivo alto, Province of Udina, 928; at Cuxa, 10 January, 987 (997 is less probable). Sprung from the wealthy and noble Venetian family, the Orseoli, Peter led from his youth an earnest Christian life. In the service of the republic, he distinguished himself in naval battles against the pirates. In 946 he married a noble Venetian lady, Felicitas; a son of this marriage, who bore the same name as his father, also became Doge of Venice (991-1009). On 11 Aug., 976, the Doge Pietro Candiano fell a victim to a conspiracy, whose members, in their anxiety to obtain possession of him, set fire to his palace, thereby destroying not only this building, but also the churches of San Marco, San Teodoro, and Santa Maria di Zobenigo, as well as about three hundred houses. On the following day Pietro Orseolo was chosen doge in San Pietro di Castello, but it was only out of regard for his obligations towards his native land that he allowed himself to be prevailed upon to accept the office. The tradition recorded by Peter Damian (Vita s. Romualdi, V, in P. L., CXLIV, 960), that Peter had taken part in the conspiracy and that his later retirement from the world was due to his desire to expiate therefor, is without foundation. As one might expect from his personal piety, the new doge showed himself a zealous patron of churches and monasteries as well as an able ruler. He had the doge's palace and the church of San Marco rebuilt at his own expense, procuring in Constantinople for the latter the first golden altar-covering (Pala d'oro), and bequeathed one thousand pounds to persons injured by the fire and a similar sum to the poor. He renewed the treaty with Capodistria, and succeeded in averting from the republic the vengeance of Candiano's family, especially of his wife Waldrada, niece of Empress Adelaide, and his son Vitalis, Patriarch of Grado. About this time, through the influence of Abbot Guarinus of Cuxa (a Benedictine monastery at the foot of the Pyrenees, in the territory of Roussillon), he decided to enter a monastery, leaving Venice secretly with the abbot and two companions in the night of 1-2 September, 987. As a monk in the abbey of Cuxa, he presented to his spiritual brothers a model of humility, zeal for prayer, and charity. For a period he was under the spiritual guidance of St. Romuald. As early as the eleventh century the veneration of Peter Urseolus as a saint was approved by the Bishop of Elne. In 1731 Clement XII ratified this cult, and appointed 14 January as his feast.
MABILLON, Acta SS. ordinis s. Benedicti, V, 878 sqq.; Bibliotheca hagiographica latina, II, 986; TOLRA, St Pierre Orséolo (Paris, 1897); SCHMID, D. hl. Petrus Orseolo, Doge von Venedig u. Benedictiner, in Studien und Mitteilungen aus dem Bened. u. Cisterzienserorden (1901), 71 sq., 251 sq.; KRETSCHMAY, Gesch. von Venedig, I (Gotha, 1905), 115 sq., 438 sq.
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Saint Petersburg[[@Headword:Saint Petersburg]]

Saint Petersburg
Saint Petersburg, the imperial residence and second capital of Russia, lies at the mouth of the Neva on the Gulf of Finland. In 1899, including the suburbs, it had 1,439,600 inhabitants; of these 81.8 per cent belonged to the Orthodox Greek Church, 4.8 per cent were Catholics, 7.03 per cent were Protestants, and 1.4 per cent were Jews. As regards nationality 87.5 per cent were Russians, 3.3 per cent were German, 3.1 per cent were Poles, 1.03 per cent were Finns, and 1.03 per cent were Esthonians. In 1910 the population was estimated at over 1,900,000 persons. The district of Ingermannland, that is, the territory between Lake Peipus, the Narova River, and Lake Ladoga, in which St. Petersburg is situated, belonged in the Middle Ages to the Grand Duchy of Novgorod, and later to Moscow. In 1617 the district was given by the Treaty of Stolbovo to Sweden; in 1702 it was rewon by Peter the Great. When Peter in 1703 formed the daring plan to transfer the centre of his empire from the inaccessible Moscow to the Baltic and to open the hitherto isolated Russia to the influence and cultivation of Western Europe by means of a large fortified commercial port, he chose for his new creation the southern end of the present island of Petersburgsky. At this point the Neva separates into two branches, the big and the little Neva; here on 16 (27) May, 1703, he began the citadel of Peter and Paul, the fortifications of which were built first of wood and in 1706 of stone. The Troitzki church was the first wooden church of the imperial city; around it were erected houses in Dutch architectural style for Peter and his friends. As early as 1704 the first habitations were built on the northern bank of the Neva. Some 40,000 men drawn from all parts of the empire worked for several years in the erection of the new city; a large number of them succumbed to the extreme severity of their labours and the deadly mists of the marshy ground. In 1708 St. Petersburg was unsuccessfully besieged by the Swedes. The Russian victory over Charles XII at Pultowa put an end to any danger that might have arisen from Sweden. In 1712 the city was formally made the residence of the Court.
It was Peter's desire that his new capital should not be surpassed in brilliance by the capitals of Western Europe. He intended to follow in its construction the plans of the architect and sculptor Andreas Schlüter, who was called to St. Petersburg in 1713 but died in the following year. In order to make the new capital the equal of Moscow in religious matters, Peter and his successors built a large number of churches and monasteries, often equipped with the most lavish splendour. Peter sought, above all, to establish veneration for the national saint, Alexander Newski, Grand duke of Novgorod, who died in 1261. He therefore built a church near Neva, on the spot where Alexander in 1241 gained the traditionally celebrated victory over the united forces of the Swedes, Danes, and Finns; this victory cannot be proved historically. The bones of the saint were placed in the church with much pomp in 1724. The tsar himself drew up a plan for a monastery and gave to its construction 10,000 roubles from his private fortune, besides state revenues. At Peter's death the city had 75,000 inhabitants. However, a pause now occurred in its development as Catherine I and Peter II preferred the old capital Moscow. Anna Ivanovna (1730-40) was the first ruler to live again at St. Petersburg. During her reign and that of her successor, Elizabeth Petrovna, the city grew greatly and was adorned with striking buildings. Most of the older public buildings, however, belong to the reigns of Catherine II and Paul I, who were great builders. By the favour of the tsars who competed with one another in adorning it with schools and collections, as well as by its advantageous position for commerce and intercourse with Western Europe, St. Petersburg has gradually surpassed its rival Moscow. It has developed into the largest city of the empire, but has assumed more the character of a city of Western Europe than that of a national Russian one.
The history of the Catholic Church at St. Petersburg goes back to the era of the founding of the city. As early as 1703 there were a few Catholics in the city. In 1704 one of the Jesuits, who since 1684 had been able to maintain themselves at Moscow, came to St. Petersburg in order to make the observance of their religious duties easier to the officers and soldiers stationed on the Neva; he had also the spiritual care of over 300 Catholic Lithuanians who had been taken prisoners. From 1710 the Catholics had a little wooden chapel, called the Chapel of St. Catherine, not far from the spot where the monument to Peter the Great now stands. The parish register of the chapel goes back to this year. Later, Franciscans and Capuchins took the place of the Jesuits. Although Peter the Great was kindly disposed to the Catholic community, the Holy Synod, an administrative ecclesiastical board that he had created, was constantly suspicious of them. National disputes having arisen between the Franciscans and Capuchins, the Holy Synod was able to obtain an imperial decree in 1725, compelling all the Capuchins but one to leave the city. This one remained behind in the employ of the French embassy and was permitted to hold services for his countrymen in a chapel designated for the purpose. In 1737 the wooden church burnt down. It was decided to rebuild it in stone and a temporary chapel was arranged. Although the Empress Anna Ivanovna gave a piece of ground, the corner-stone of the new Church of St. Catherine was not laid until 1763 on account of the national feuds within the Catholic community of Germans, French, Italians, and Poles. The construction of the church advanced slowly because of lack of funds. It was built in the Renaissance style by the Italian architect, Vollini de la Mothe, and was formally consecrated by the papal nuncio Archetti in 1783. In 1769 Catherine II confirmed the gifts of her predecessors and released the church, school, and dwelling of the Catholic priests from all taxes and imposts. In the same year she issued the "Ordinatio ecclesiæ petropolitanæ", which settled the legal status of the parish and was a model for the other Catholic parishes of Russia. This ordinance raised the permitted number of Catholic priests from four to six. These were generally Franciscans, who had charge of the welfare of souls at Kronstadt, Jamburg, Riga, and Reval.
The number of Catholics was considerably increased by the French emigrants whom the French Revolution caused to flee to St. Petersburg. Further, the fact that the first archbishop of the newly founded Archdiocese of Mohileff soon transferred his residence to the capital of the empire also contributed to the strengthening of the Catholic Church in St. Petersburg. In October, 1800, the Church of St. Catherine was confided to the Jesuits at the request of the Emperor Paul. The Jesuits opened a school that was soon very prosperous, but their success and the many following conversions aroused the jealousy of the Orthodox. The Jesuits were expelled from St. Petersburg on 22 December, 1815, and from the whole of Russia in 1820. The parochial care of the Catholics of St. Petersburg was given to secular priests, and in 1816 to the Dominicans who have been in the city continuously until the present time. A Catholic Rumanian church was built during the reign of Alexander I. During the forties the number of Dominicans increased to twenty; but the closing of the Polish monasteries, from which they drew new members, reduced their number, and it became necessary to call fathers from Austria and France. Since 1888 secular priests have also been admitted to the cure of souls; still the present number of ecclesiastics is hardly sufficient to meet the needs of the entire Catholic community, the pastoral care, schools, and charitable demands. In addition, there still remains the old limitation of administration by the governmental church consistory, the Catholic collegium, and the department of the state ministry for foreign religions, which exerts a zealous care that an active Catholic life, religious freedom, and efforts for the conversion of those of other faiths should be and remain impossible.
Ecclesiastically, as regards Catholicism, St. Petersburg is the see of the Metropolitan of Mohileff, of the general consistory, of the Roman Catholic ecclesiastical collegium (the highest collegiate church board of administration, which, however, has to obtain the consent of the minister of the interior in all more important matters), of a Roman Catholic preparatory academy for priests, and of an archiepiscopal seminary. The Cathedral of the Assumption of Mary was built in the Byzantine style in 1873 and was enlarged 1896- 1902. The parish Church of St. Catherine was erected in 1763, that of St. Stanislaus in 1825, that of Our Lady in 1867, that of St. Casimir in 1908, and the German parish Church of St. Boniface in 1910. In addition there are 4 public and 10 private Catholic chapels in the city. The cure of souls is under the care of 6 parish priests and administrators, and 15 vicars and chaplains; there are also 2 military chaplains for Catholic soldiers. The orders settled in the city are the Dominicans, Assumptionists, Oblates, Franciscans, and the Sisters of St. Joseph. Besides the clerical educational institutions there is a Catholic gymnasium for boys and one for girls, and a higher school for boys. Catholic religious instruction is given in 30 public intermediate schools for boys, 11 military schools, and 28 schools for girls. According to the year-book of the Archdiocese of Mohileff the number of Catholics is 87,500.
St. Petersburg, published by the city government in Russian (St. Petersburg, 1903); SUWORIN, Ganz Petersburg (St. Petersburg, 1906), in Russian; BAUMGARTNER, Durch Skandinavien nach Sankt Petersburg (3rd ed., Freiburg, 1901); ZABEL, St. Petersburg(Leipzig, 1905), in the compilation Berühmte Kunststätten; AMINOFF, St. Petersburg (Stockholm, 1910); DE HARNEN AND DOBSON, St. Petersburg Painted and Described (London, 1910). Concerning the Catholic Church in St. Petersburg see THEINER, Die neuesten Zustande der katholischen Kirche beider Ritus in Polen u. Russland (Augsburg, 1841); TOLSTOI, Le catholicisme romain en Russie (Paris, 1863); Literæ secretæ Jesuitarum (St. Petersburg, 1904); Encyclopedia Koscielna, XIX, s. v.; GODLEWSKI, Monumenta ecclesiastica petropolitana, III (St. Petersburg, 1906-09); Elenchus omnium ecclesiarum, etc. archidiœ;cesis Mohylovensis (St. Petersburg, 1910); various articles in periodicals, especially in Echos d'Orient, Bessarione, andRevue catholique des églises.
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Saint Petronilla[[@Headword:Saint Petronilla]]

St. Petronilla
Virgin, probably martyred at Rome at the end of the first century.
Almost all the sixth- and seventh-century lists of the tombs of the most highly venerated Roman martyrs mention St. Petronilla's grave as situated in the Via Ardeatina near Sts. Nereus and Achilleus (De Rossi, "Roma sotterranea", I, 180-1). These notices have been completely confirmed by the excavations in the Catacomb of Domitilla. One topography of the graves of the Roman martyrs, "Epitome libri de locis sanctorum martyrum", locates on the Via Ardeatina a church of St. Petronilla, in which Sts. Nereus and Achilleus, as well as Petronilla, were buried (De Rossi, loc. cit., 180). This church, built into the above-mentioned catacomb, has been discovered, and the memorials found in it removed all doubt that the tombs of the three saints were once venerated there (De Rossi in "Bullettino di archeol. crist.", 1874 sq., 5 sqq.). A painting, in which Petronilla is represented as receiving a deceased person (named Veneranda) into heaven, was discovered on the closing stone of a tomb in an underground crypt behind the apse of the basilica (Wilpert, "Die Malereien der Katakomben Roms", Freiburg, 1903, plate 213; De Rossi, ibid., 1875, 5 sqq.). Beside the saint's picture is her name: Petronilla Mart. (yr). That the painting was done shortly after 356, is proved by an inscription found in the tomb. It is thus clearly established that Petronilla was venerated at Rome as a martyr in the fourth century, and the testimony must be accepted as certainly historical, notwithstanding the later legend which recognizes her only as a virgin (see below). Another known, but unfortunately no longer extant, memorial was the marble sacrophagus which contained her remains, under Paul I translated to St. Peter's. In the account of this in the "Liber Pontificalis" (ed. Duchesne, I, 466) the inscription carved on the sacrophagus is given thus: Aureae Petronillae Filiae Dulcissimae (of the golden Petronilla, the sweetest daughter). We learn, however, from extant sixteenth-century notices concerning this sacrophagus that the first word was Aur. (Aureliae), so that the martyr's name was Aurelia Petronilla. The second name comes from Petro or Petronius, and, as the name of the great-grandfather of the Christian consul, Flavius Clemens, was Titus Flavius Petronius, it is very possible that Petronilla was a relative of the Christian Flavii, who were descended from the senatorial family of the Aurelii. This theory would also explain why Petronilla was buried in the catacomb of the Flavian Domitilla. Like the latter, Petronilla may have suffered during the persecution of Domitian, perhaps not till later.
In the fourth-century Roman catalogue of martyrs' feasts, which is used in the "Martyrologium Hieronymianum", her name seems not to have been inserted. It occurs in the latter martyrology (De Rossi-Duschesne, "Martyrol. Hieronym.", 69), but only as a later addition. Her name is given under 31 May and the Martyrologies of Bede and his imitators adopt the same date (Quentin, "Les martyrologes historiques", Paris, 1908, 51, 363, etc.). The absence of her name from the fourth-century Roman calendar of feasts suggests that Petronilla died at the end of the first or during the second century, since no special feasts for martyrs were celebrated during this period. After the erection of the basilica over her remains and those of Sts. Nereus and Achilleus in the fourth century, her cult extended widely and her name was therefore admitted later into the martyrology. A legend, the existence of which in the sixth century is proved by its presence in the list of the tombs of the Roman martyrs prepared by Abbot John at the end of this century (De Rossi, "Roma sotterranea", I, 180), regards Petronilla as a real daughter of St. Peter. In the Gnostic apocryphal Acts of St. Peter, dating from the second century, a daughter of St. Peter is mentioned, although her name is not given (Schmid, "Ein vorirenöische gnostisches Originalwerk in koptischer Sprache" in "Sitzungsber. der Berliner Akademie", 1896, 839 sqq.; Lipsius, "Die apokryphen Apostelgeschichten u. Apostellegenden", II, i, Brunswick, 1887, 203 sqq.). The legend being widely propagated by these apocryphal Acts, Petronilla was identified at Rome with this supposed daughter of St. Peter, probably because of her name and the great antiquity of her tomb. As such, but now as a virgin, not as a martyr, she appears in the legendary Acts of the martyrs St. Nereus and Achilleus and in the "Liber Pontificalis" (loc. cit.). From this legend of Sts. Nereus and Achilleus a similar notice was admitted into the historical martyrologies of the Middle Ages and thence into the modern Roman Martyrology. In 757 the coffin containing the mortal remains of the saint was transferred to an old circular building (an imperial mausoleum dating from the end of the fourth century) near St. Peter's. This building was altered and became the Chapel of St. Petronilla (De Rossi, "Inscriptiones christianae urbis Romae", II, 225). The saint subsequently appears as the special patroness of the treaties concluded between the popes and the Frankish emperors. At the rebuilding of St. Peter's in the sixteenth century, St. Petronilla's remains were translated to an altar (still dedicated to her) in the upper end of the right side-aisle (near the cupola). Her feast falls on 31 May.
DE ROSSI, Sepolcro di S. Petronilla nella basilica in via Ardeatina e sua translazione al Vaticano in Bullettino di arch. crist. (1878), 125 sq. (1879), 5 sq.; DUMAZ, La France et sainte Pétronille in Annales de St. Louis des François (1899), 517 sq.; URBAIN, Ein Martyrologium der christl. Gemeinde zu Rom (Leipzig, 1901), 152; DUFOURCQ, Les Gesta Martyrum romains, I (Paris, 1900) 251 sq.
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Saint Philomena[[@Headword:Saint Philomena]]

St. Philomena
On 25 May, 1802, during the quest for the graves of Roman martyrs in the Catacomb of Priscilla, a tomb was discovered and opened; as it contained a glass vessel it was assumed to be the grave of a martyr. The view, then erroneously entertained in Rome, that the presence of such vessels (supposed to have contained the martyr's blood) in a grave was a symbol of martyrdom, has been rejected in practice since the investigations of De Rossi (cf. Leclercq in "Dict. d.archéol. chrét. et de liturg.", s.v. Ampoules de sang). The remains found in the above-mentioned tomb were shown to be those of a young maiden, and, as the name Filumena was discovered on the earthenware slabs closing the grave, it was assumed that they were those of a virgin martyr named Philumena. On 8 June, 1805, the relics were translated to the church of Mungano, Diocese of Nola (near Naples), and enshrined under one of its altars. In 1827 Leo XII presented the church with the three earthenware tiles, with the inscription, which may be seen in the church even today. On the basis of alleged revelations to a nun in Naples, and of an entirely fanciful and indefensible explanation of the allegorical paintings, which were found on the slabs beside the inscription, a canon of the church in Mugnano, named Di Lucia, composed a purely fictitious and romantic account of the supposed martyrdom of St. Philomena, who is not mentioned in any of the ancient sources. In consequence of the wonderful favours received in answer to prayer before the relics of the saint at Mugnano, devotion to them spread rapidly, and, after instituting investigations into the question, Gregory XVI appointed a special feast to be held on 9 September, "in honorem s. Philumenae virginis et martyris" (cf. the lessons of this feast in the Roman Breviary). The earthenware plates were fixed in front of the grave as follows: LUMENA PAX TECUM FI. The plates were evidently inserted in the wrong order, and the inscription should doubtless read PAX TECUM FILUMENA. The letters are painted on the plates with red paint, and the inscription belongs to the primitive class of epigraphical memorials in the Catacomb of Priscilla, thus, dating from about the middle or second half of the second century. The disarrangement of the inscription proves that it must have been completed before the plates were put into position, although in the numerous other examples of this kind in the same catacomb the inscription was added only after the grave had been closed. Consequently, since the disarrangement of the plates can scarcely be explained as arising from an error, Marucchi seems justified in concluding that the inscription and plates originally belonged to an earlier grave, and were later employed (now in the wrong order) to close another. Apart from the letters, the plates contain three arrows, either as a decoration or a punctuation, a leaf as decoration, two anchors, and a palm as the well-known Christian symbols. Neither these signs nor the glass vessel discovered in the grave can be regarded as a proof of martyrdom.
J.P. KIRSCH 
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Saint Pulcheria[[@Headword:Saint Pulcheria]]

St. Pulcheria
Empress of the Eastern Roman Empire, eldest daughter of the Emperor Arcadius, b. 19 Jan., 399; d. in 453. After the death of Arcadius (408), her younger brother, Theodosius II, then only seven, became emperor under the guardianship of Anthimus. Pulcheria had matured early and had great administrative ability; she soon exerted salutary influence over the young and not very capable emperor. On 4 July, 414, she was proclaimed Augusta (empress) by the Senate, and made regent for her brother. She made a vow of virginity and persuaded her sisters to do the same, the imperial palace thus becoming almost a monastery (Socrates, "Hist. eccl.", VII, xxii). At the same time she fulfilled all her duties as a ruler for about ten years jointly with her brother. After the marriage, brought about by Pulcheria, of Theodosius II with Eudoxia, the new empress sought to weaken Pulcheria's influence over the emperor, and, with the aid of some courtiers, succeeded for a time. Nevertheless, Pulcheria had always a powerful position at Court, which she used in behalf of ecclesiastical orthodoxy, as shown by her opposition to the doctines of Nestorius and Eutyches. Eudoxia supported Nestorius. St. Cyril of Alexandria sent Pulcheria his work, "De fide ad Pulcheriam", and wrote her on behalf of the true Church doctrine, to which she held unwaveringly (letter of Cyril in Mansi, "Concil. coll.", IV, 618 sqq.). He also wrote to Eudoxia (ibid., 679 sq.). Theodosius allowed himself to be influenced by Nestorius to the prejudice of Cyril, whom he blamed for appealing to the two empresses (ibid., 1110). Pulcheria, however, was not deterred from her determination to work against Nestorius and to persuade the emperor to espouse Cyril's party which favoured the definition of the Council of Ephesus. In the further course of the negotiations over the Council of Ephesus, the Patriarch of Alexandria sought to gain Pulcheria's zeal and influence for the union and sent her presents as he did to other influential persons at the Court (Mansi, loc. cit., V, 987 sq.). There is no doubt that the final acknowledgement by the emperor of the condemnation of Nestorius was largely due to Pulcheria. The Nestorians, consequently, spread gross calumnies about her (Suidas, s. v. Pulcheria). Court intrigues obliged her (446) to leave the imperial palace and retire to a suburb of Constantinople, where she led a monastic life. When the Empress Eudoxia went to Jerusalem, Pulcheria returned (about 449) to Court. At the emperor's death (28 July, 450) she was proclaimed empress, and then married the able general, Marcian, but with the condition that her vow of virginity should be respected. At her order Marcian was proclaimed Augustus.
Meantime, at Constantinople, Eutyches had announced his heresy of the unity of the natures in Christ, and the Patriarch Flavian had expressed his opposition, as did also Pope Leo I. Once more Pulcheria took up the cause of the Church. On 13 June, 449, the pope had written both to Pulcheria and to Theodosius, requesting them to end the new heresy ("Leonis epist.", xxx, in Migne, LVI, 785 sq.). Nine other letters followed. Theodosius II confirmed the decisions of the Robber Synod of Ephesus (449) and the pope, who had rejected them, sought to bring the emperor back to orthodox opinions. On 13 Oct., 449, he wrote again to the emperor and also to Pulcheria (Epist. xlv), begging the latter for aid. The Roman Archdeacon Hilarius also wrote with the same object (Epist. xlvi in "Leonis Epist."), and at Leo's entreaty Valentinian III of the Western Empire, with Eudoxia and Galla Placidia, wrote to Theodosius and Pulcheria (Epist. lviii). Another letter to Pulcheria was sent by Leo on 16 July, 450 (Epist. lxx). After the death of Theodosius, conditions were at once changed. Marcian and Pulcheria wrote to Leo (Epist. lxxvii). She informed him that the Patriarch Anatolius had expressed his approbation and had signed the papal letter to Flavian concerning the two natures in Christ. She requested the pope to let it be known whether he would attend personally the council that had been summoned. The empress was influential in the Council of Chalcedon (451) and with the emperor attended the sixth session (25 Oct., 451). Leo in his letter of 13 April, 451 (Epist. lxxix), wrote Pulcheria that both the Nestorian and Eutychian heresies had been overcome largely by her efforts. He thanked her for the benefits she had bestowed on the Church, for her support of the papal legates, for the recall of the banished Catholic bishops, and for the honourable burial of the body of the Patriarch Flavius. Pulcheria showed no less zeal in promoting other interests of the Church. She built three churches in Constantinople in honour of Mary the Mother of God; one, erected after the condemnation of the Nestorian heresy, was exceedingly beautiful. In other places also she built churches , hospitals, houses for pilgrims, and gave rich gifts to various churches (Sozomen, 'Hist. eccl.", IX, i). She had the bones of St. John Chrysostom, who had died in exile, brought back to Constantinople and buried in the church of the Apostles on 27 Jan., 438; this led to the reconciliation with the Church of the schismatic party of the Johannines (Socrates, "Hist. eccl.", VII, xlv). Pulcheria had the relics of the forty martyrs of Sebaste, which were found near Constantinople, transferred to a church (Sozomen, "Hist. eccl.", IX, ii). She is venerated as a saint in the Greek and other Oriental Churches as well as in the Latin Church. Her feast is given under 10 Sept. in the Roman Martyrology and in the Greek Menaia; in the other Oriental calendars it is under 7 Aug.
Acta SS., September, III, 503-40; NILLES, Kalendarium manuale utriusque ecclesiæ, I (2nd ed.), 238 sq.; HEFELE, Konziliengesch., II (2nd ed., Freiburg, 1875); GÜLDENPENNING, Gesch. d. oströmischen Reiches unter Arkadius u. Theodosius II (Halle, 1885); NAGL, Pulcheria in Frauencharakter aus d. Kirchengesch., (Paderborn, 1910), 13 sqq.; STOKES in Dict. Christ. Biog., s. v.; BUTLER, Lives of the Saints, III (Baltiimore, s. d.), 441-3.
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Saint Remigius[[@Headword:Saint Remigius]]

St. Remigius
Apostle of the Franks, Archbishop of Reims, b. at Cerny or Laon, 437; d. at Reims, 13 January 553. His feast is celebrated 1 October. His father was Emile, Count of Laon. He studied literature at Reims and soon became so noted for learning and sanctity that he was elected Archbishop of Reims in his twenty-second year. Thence-forward his chief aim was the propagation of Christianity in the realm of the Franks. The story of the return of the sacred vessels, which had been stolen from the Church of Soissons testifies to the friendly relations existing between him and Clovis, King of the Franks, whom he converted to Christianity with the assistance of St. Waast (Vedastus, Vaast) and St. Clotilda, wife of Clovis. Even before he embraced Christianity Clovis had showered benefits upon both the Bishop and Cathedral of Reims, and after the battle of Tolbiac, he requested Remigius to baptize him at Reims (24 December, 496) in presence of several bishops of the Franks and Alemanni and great numbers of the Frankish army. Clovis granted Remigius stretches of territory, in which the latter established and endowed many churches. He erected, with the papal consent, bishoprics at Tournai; Cambrai; Terouanne, where he ordained the first bishop in 499; Arras, where he placed St. Waast; Laon, which he gave to his nephew Gunband. The authors of "Gallia Christiana" record numerous and munificent donations made to St. Remigius by members of the Frankish nobility, which he presented to the cathedral at Reims. In 517 he held a synod, at which after a heated discussion he converted a bishop of Arian views. In 523 he wrote congratulating Pope Hormisdas upon his election. St. Medardus, Bishop of Noyon, was consecrated by him in 530. Although St. Remigius's influence over people and prelates was extraordinary, yet upon one occasion, the history of which has come down to us, his course of action was attacked. His condonement of the offences of one Claudius, a priest, brought upon him the rebukes of his episcopal brethren, who deemed Claudius deserving of degradation. The reply of St. Remigius, which is still extant, is able and convincing (cf. Labbe, "Concilia", IV). His relics were kept in the cathedral of Reims, whence Hincmar had them translated to Epernay during the period of the invasion by the Northmen, thence, in 1099, at the instance of Leo IX, to the Abbey of Saint-Remy. His sermons, so much admired by Sidonius Apollinaris (lib. IX, cap. lxx), are not extant. On his other works we have four letters, the one containing his defence in the matter of Claudius, two written to Clovis, and a fourth to the Bishop of Tongres. According to several biographers, the Testament of St. Remigius is apocryphal; Mabillon and Ducange, however, argue for its authenticity. The attribution of other works to St. Remigius, particularly a commentary upon St. Paul's Epistles, is entirely without foundation.
Acta Sanct. I October, 59-187; Hist. litt. France, III (Paris, 1735), 155-163; DE CERIZIERS, Les heureux commencements de la France chretienne sous St. Remi (Reims, 1633); MARLOT, Tombeau de St. Remi (Reims, 1647); DORIGNY, Vie de St Remi (Paris, 1714); AUBERT, Vie de St. Remi (Paris, 1849); MEYER, Notice de deux MSS. de la vie de St. Remi in Notes et extraits de MSS., XXXV (Paris, 1895), 117-30; D'AVENAY, St. Remi de Reims (Lille, 1896); CARLIER, Vie de St Remi (Tours, 1896).
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St. Symphorosa
Martyred with her seven sons at Tibur (Tivoli) towards the end of the reign of Emperor Hadrian (117-138). The story of their martyrdom is told in an old Passio, the reliability of which is seriously questioned by many modern hagiologists. According to this Passio, Symphorosa was a lady living at Tibur, the widow of the tribune, Getulius, who had previously been martyred by Emperor Hadrian at Gabii, now Torri, a town of the Sabines. When Hadrian had completed his costly palace at Tibur and began its dedication by offering sacrifices, he received the following response from the gods: "The widow Symphorosa and her sons torment us daily by invoking their God. If she and her sons offer sacrifice, we promise to give you all that you ask for." When all the emperor's attempts to induce Symphorosa and her sons to sacrifice to the gods were unsuccessful, he ordered her to be brought to the Temple of Hercules, where, after various tortures, she was thrown into the river (Anio), with a heavy rock fastened to her neck. Her brother Eugenius, who was a member of the council of Tibur, buried her in the outskirts of the city. The next day the emperor summoned her seven sons, and being equally unsuccessful in his attempts to make them sacrifice to the gods, he ordered them to be tied to seven stakes which had been erected for the purpose round the Temple of Hercules. Each of them suffered a different kind of martyrdom. Crescens was pierced through the throat, Julian through the breast, Nemesius through the heart, Primitivus was wounded at the navel, Justinus was pierced through the back, Stracteus (Stacteus, Estacteus) was wounded at the side, and Eugenius was cleft in two parts from top to bottom. Their bodies were thrown into a deep ditch at a place which the pagan priests afterwards called "Ad septem Biothanatos." (The Greek word biodanatos, or rather biaiodanatos, was employed for self-murderers and, by the pagans, applied to Christians who suffered martyrdom). Hereupon the persecution ceased for one year and six months, (during which period the bodies of the martyrs were buried on the Via Tiburtina, eight or nine miles from Rome.
It is difficult to ascertain how much reliability these Acts possess. The opinion that they were written by Julius Africanus (third century) has been almost universally rejected, since neither Eusebius nor any other historian of that period makes the least allusion to any Acts of Roman or Italian martyrs composed by this African writer. The "Hieronymian Martyrology," which was compiled by an unknown author in the second half of the fifth century, commemorates St. Symphorosa and her sons on 18 July, but here the names of her sons are entirely different from those given in the Acts. One of the manuscripts (codex Bernensis) of this martyrology states that the Acts of these martyrs are extant: "quorum gesta habentur" ("Martyrologium Hieronymianum," edited by De Rossi and Duchesne in Acta SS. Novembris II, I, 93). Since here the names of Symphorosa's sons are different from those of the Acts which we possess, there must have existed some other "Gesta" to which the author of the martyrology refers. In the same martyrology, on 27 June, are commemorated seven brother- martyrs, whose names are identical with those which our Acts assign to the sons of Symphorosa. It is probable that the author of the Acts, guided by the tradition that Symphorosa had seven sons who were martyred, made her the mother of the seven martyrs, whom he found mentioned in the martyrology on 27 June. If this is the case, we may infer, provided Symphorosa had seven sons at all, that their names were not those mentioned in the Acts. Whether they were those assigned to them in the "Hieronymian Martyrology" will also remain doubtful as long as we have no certainty that the "Gesta" to which the author refers are authentic. Some hagiologists consider the seven sons of Symphorosa, like those of Felicitas (q.v.), a mere adaptation of the seven sons of the Maccabean Mother. In the seventeenth century, Bosio discovered the ruins of a basilica at the place popularly called "le sette fratte" (the seven brothers), on the Via Tiburtina, nine miles from Rome. (Bosio, "Roma Sotteranea," 105-9). The Acts and the "Hieronymian Martyrology" agree in designating this spot as the tomb of Symphorosa and her sons. Further discoveries, that leave no room for doubt that the basilica was built over their tomb, were made by Stevenson. The remains were transferred to the Church of S. Angelo is Pescaria at Rome by Stephen (II) III in 752. A sarcophagus was found here in 1610, bearing the inscription: "Hic requiescunt corpora SS. Martyrum Simforosae, viri sui Zotici (Getulii) et Filiorum ejus a Stephano Papa translata." The Diocese of Tivoli honours them as patrons and the whole Church celebrates their feast 18 July.
ALLARD, Hist. des Persecutions pendant les deux premiers siecles (Paris, 1903), 276-92; ACHELIS, Die Martyrologien, ihre Geschichte u. ihr Wert (Berlin, 1900), 159-62; STEVENSON, Scoperta delta basilica di santa Sinforosa e dei suoi sette figli al nono miglio della via Tiburtina, I (Rome, 1878), 502-5; BUTLER, Lives of the Saints, 18 July; Acta SS. Julii IV, 350-9.
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St. Tatwin
(TATUINI)
Archbishop of Canterbury; died 30 July, 734. A Mercian by birth, he became a monk at Briudun in Worcestershire. The Venerable Bede describes him as "a man illustrious for religion and prudence and excellently instructed in the sacred letters" (Hist. Eccl., V, xxiii). He was elected to succeed Brihtwald as Archbishop of Canterbury, and was consecrated there on 10 June, 731, afterwards receiving the pallium from the pope. (Symeon Dunelm., "Hist. Reg.", II, 30). During his brief episcopate of three years he blessed Nothbald, the new Abbot of St. Augustine's Abbey, who had succeeded Tatwin's friend, Albinus, and he also consecrated bishops for Lindsey and Selsey. After his death miracles were wrought through his intercession, an account of which was written by Goscelin, Certain rhymed œnigmata or riddles (published by Giles in "Anecdota Bedæ", 1851) are ascribed to him, and he is said to have written some poems in Anglo-Saxon which have perished.
VEN. BEDE, Hist. Ecc., V, xxiii-xxiv; WILLIAM OF MALMESBURY, Gesta pontificum in R. S. (London, 1870); CHALLONER, Britannia Sancta (London, 1745); KEMBLE, Codex diplomaticus œvi Saxonici (London, 1839-48); HADDAN AND STUBBS, Councils and Ecclesiastical Documents (Oxford, 1869-78); HOOK, Lives of the Archbishops of Canterbury (London, 1860); HARDY, Descriptive Catalogue (London, 1862); STUBBS in Dict. Christian Biog.; HUNT in Dict. Nat. Biog.; EBERT, Ueber die Räthselpoesie der Angelsachsen, insbesondere die Ænigmata des Tatwine u. Eusebius in Ber. Sächs. Ges. Wissensch. (Berlin, 1877); HAHN, Die Räthseldichter Tatwin u. Eusebius in Forsch. deutsch. Gesch. (Berlin, 1887); SEARLE, Anglo-Saxon Bishops, Kings and Nobles (Cambridge, 1899).
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St. Thais
(THAISIS or THAISIA).
A penitent in Egypt in the fourth century. In the Greek menology her name occurs on 8 Oct., it is found also in the martyrologies of Maurolychus and Greven, but not in the Roman. Two lives are extant, one, originally in Greek, perhaps in the fifth century, the other in verse, by Marbod, Bishop of Rennes, who died in 1123 ("Acta SS.", IV, Oct., 223; "Bibl. Hag.lat.", II, 1161). The saint is represented burning her treasures and ornaments, or praying in a cell and displaying a scroll with the words: "Thou who didst create me have mercy on me". According to the legend Thais was a public sinner in Egypt who was converted by St. Paphnutius, brought to a convent and enclosed in a cell. After three years of penance she was released and placed among the nuns, but lived only fourteen days more. The name of the hermit is given also as Bessarion and Serapion the Sidonite. Delahaye says (Anal. boll., XXIV, 400), "If the legend is historical the hermit must have been Paphnutius".
BUTLER Lives of the Saints: 8 October; DUNBAR, Dict. of Saintly Women (London, 1904); Anal. boll., XI, 291, 298; NAU, Hist de Thais in Annales du musee Guimet, XXX (1903), 51; Battifol, La Legende de Thais in Bull. De litt. Eccl. (Toulouse, 1908), 207.
FRANCIS MERSHMAN 
Transcribed by C.A. Montgomery

Saint Theobald[[@Headword:Saint Theobald]]

St. Theobald
Born at Provins in the Province of Champagne, France, in 1017; died at Salanigo in Italy 30 June, 1066. He was a member of a noble family. In 1054 without the knowledge of his parents he and his friend Walter gave themselves to the life of hermits at Sussy in the Ardennes, then at Pittingen (now Pettingen) in the Diocese of Trier, a district that today belongs to the Grand Duchy of Luxemburg. From this place the two made a pilgrimage to Compostella in Spain, and afterwards returned into the territory of Trier. They made a second pilgrimage to Rome. As they returned they desired to go to Palestine by way of Venice, but Walter's strength failed near Salanigo in the Diocese of Vicenza. They therefore settled in a solitary place near Salanigo. After two years Walter died. A large number of disciples eager for salvation gathered around Theobald, who severed himself more and more from all earthly things. The bishop ordained him priest. His mother, who came to visit him, did not wish to leave him again, and led thenceforth under his direction a religious life.
Shortly before his death he entered the Camaldolese Order. Numerous miracles, some occurring before and some after his death, are reported of him. Alexander II (1061-1073) permitted the public veneration of St. Theobald. His veneration spread especially in Italy, France, Belgium, and Luxemburg. He is the patron saint of charcoal-burners.
Acta SS., June, V, 588-606; Bibliotheca hagiogr. lat. (Brussels, 1898-1900), 1163-4; WEICHERDING, Der hl. Theobald (Luxemburg, 1879); ALLOU, Vie de saint Thibaud (Meaux, 1873).
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O Saint Theobald, and all ye holy Monks and Hermits, pray for us.
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St. Theodard
Archbishop of Narbonne, b. at Montauban about 840; d. at the same place 1 May, 893. He seems to have belonged to a noble and wealthy family and to have studied with great zeal both ecclesiastical and secular learning in his youth. He gave proof of his education and skill when he was a subdeacon at a synod at Toulouse that was called upon to settle a dispute between the Jews of the place and Bishop Bernhard. In this way the presiding officer of the synod, Archbishop Sigebod of Narbonne (873-855), came to have so high an opinion of Theodard that he made him his archdeacon. In this position Theodard distinguished himself by faultless morals, modesty, piety, and charitableness, and was "eyes to the blind, feet to the lame, a father to the poor, and the consoler of all the oppressed". After Sigebod's death (885) Theodard was elected his successor, consecrated on 15 August, 885, and in 886 went to Rome to obtain the pallium from Stephen VI. Theodard maintained with energy the rights of his see and its suffragans, repaired the damages that these dioceses had suffered from the incursions of the Saracens, restored the cathedral, and gave up his revenues and the treasures of his church for the release of captive Christians. At a later date he was able to replace the treasures he had used. He died where he had lived in the Benedictine Abbey of St. Martin and was buried there. The abbey bore his name from 845. It was later plundered by the Huguenots; since then all the relics of St. Theodard, excepting a small remnant, have disappeared.
KLEMENS LÖFFLER 
Transcribed by Marie Jutras
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St. Thérèse of Lisieux (Sister Teresa of the Child Jesus)
Carmelite of Lisieux, better known as the Little Flower of Jesus, born at Alençon, France, 2 January, 1873; died at Lisieux 30 September, 1897.
She was the ninth child of saintly parents, Louis and Zélie Martin, both of whom had wished to consecrate their lives to God in the cloister. The vocation denied them was given to their children, five of whom became religious, one to the Visitation Order and four in the Carmelite Convent of Lisieux. Brought up in an atmosphere of faith where every virtue and aspiration were carefully nurtured and developed, her vocation manifested itself when she was still only a child. Educated by the Benedictines, when she was fifteen she applied for permission to enter the Carmelite Convent, and being refused by the superior, went to Rome with her father, as eager to give her to God as she was to give herself, to seek the consent of the Holy Father, Leo XIII, then celebrating his jubilee. He preferred to leave the decision in the hands of the superior, who finally consented and on 9 April, 1888, at the unusual age of fifteen, Thérèse Martin entered the convent of Lisieux where two of her sisters had preceded her.
The account of the eleven years of her religious life, marked by signal graces and constant growth in holiness, is given by Soeur Thérèse in her autobiography, written in obedience to her superior and published two years after her death. In 1901 it was translated into English, and in 1912 another translation, the first complete edition of the life of the Servant of God, containing the autobiography, "Letters and Spiritual Counsels", was published. Its success was immediate and it has passed into many editions, spreading far and wide the devotion to this "little" saint of simplicity, and abandonment in God's service, of the perfect accomplishment of small duties.
The fame of her sanctity and the many miracles performed through her intercession caused the introduction of her cause of canonization only seventeen years after her death, 10 Jun, 1914.
[Editor's Note: After the publication of this article, St. Thérè was canonized and declared a Doctor of the Church.]
EDITH DONOVAN
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Saint Thomas of Mylapur
DIOCESE OF SAINT THOMAS OF MYLAPUR (SANCTI THOMAE DE MELIAPOR).
Suffragan to the primatial See of Goa in the East Indies; it, derives its name from the site of its cathedral in which the Apostle, St. Thomas was interred on his martyrdom and the Tamil word Mailapur (i.e. the town of peacocks), which the Greeks rendered as Maliarpha the Portuguese Meliapor, and the English Mylapore.
EARLY HISTORY
The local Indian tradition, largely corroborated by collateral evidence is that the Apostle St. Thomas, after preaching on the west coast of India, passed on to the east coast and fixed his see at Mylapur, which was then a flourishing city. The number of converts, be made having aroused the hostility of the heathen priests, he fled from their anger to the summit of what is now known as St. Thomas's Mount situated in a direct line four miles to the southwest, of Mylapur. Thither he was followed by his persecutors, who transfixed him with a lance as he prayed kneeling on a stone, A.D. 68. From the facts that the Roman Breviary declares St. Thomas to have "crowned the glory of his Apostleship with martyrdom at Calamina" and that no traces of any CaIamina exist, various theories -- some of them probably absurd -- have been put forward to identify Calamina with Mylapur, or with St. Thomas's Mount. The writer of this article once suggested that Calamina might be a modification of Cholamandalam (i.e. the kingdom of the Cholas as the surrounding country was in the beginning of the Christian era). On maturer reflection he has found it far more reasonable to believe that Calamina was an ancient town at the foot of the hill at St. Thomas's Mount, that has wholly disappeared, as many more recent, historic Indian cities have disappeared, built as they were of mud, except for their temples arid palaces which were of exquisitely wrought stone. This much is certain: till Europeans settled in the place there was no Indian name even for the hill. This is shown by the present, Indian name, Faranghi Malai (i.e. hill of the Franks), used to denote both the bill and the town around its base, a service which the English name -- St. Thomas's Mount equally renders. His body was brought to Mylapur and buried in the house in which he had lived, and which was used as a place of worship. A notable portion of the relics of the Apostle was obtained for the church of Edessa, at an early period, by Christian traders from Persia. The Edessene relics were in course of time conveyed to Chios, and finally to Ortona in Italy, where they are yet venerated.
India's maritime trade languished and died out about the fourth century. Though the country was thus cut off from all communication with the external world, the succession of bishops was kept up till the revival of Brahminism at Mylapur in the seventh century, when there was a ruthless massacre of Jains and Christians. The Bishop of Mylapur and his priests were put to death, and the remnant of his flock fled across the country to the mountains of the west. As the sees on the west coast were vacant at the time, the Apostolic succession was interrupted, and on the death of the priests then living, the Christians kept the light of their faith burning by lay baptism, the recitation of their prayers, by wearing a cross, and by surreptitious visits to the tomb of the Apostle in the ruined church at Mylapur; in this they were helped by the fact that shortly after the massacre, Mylapur had been overwhelmed by the sea, which returned to its bed after wrecking the city and causing the Brahmins to flee and build a new Mylapur a mile further inland. This new Mylapur is to this very day almost purely Brahmin. The site of old Mylapur is now a sand dune, and would have been wholly forgotten but for the interest it possessed for the early Indian Christians and their successors.
NESTORIAN PERIOD
India's maritime trade began to revive in the ninth century. The Nestorian merchants from Persia, finding that there were Christians in India, brought out their own priests and subsequently bishops to minister to them, whom the Indian Christians for want of instruction did not know to be in heresy. Presently, a new Nestorian town began to rise on the sand dune that covered old Mylapur, the most prominent feature of which was a chapel over the site of the Apostle's tomb. Hence the Persian and Arabian traders called the town Betumah (i.e. house, church, or town of Thomas. But the Indian Christians called it Tirumailapur (i.e. Holy Mylapur). It is this chapel that the ambassadors of Alfred the Great of England are supposed to have visited (A.D. 883), and which John of Monte Corvino (1200), Marco Polo (1220), Blessed Oderic di Perdone (1318), and Conti (1400) did for a certainty visit. Later Betumah declined, and about 1500 was only a heap of ruins.
FIRST PORTUGUESE MISSIONARIES
Shortly after the discovery of the Cape route to India, caravels of Portuguese Franciscans and Dominicans set out to evangelize the no longer sealed lands of the East, and traversed their surf-beaten coasts in search of suitable centres for their operations. There is a legend which tells how, when a caravel with some Franciscan missionaries engaged in such a search was cruising up the Coromandel Coast, one day towards nightfall their attention was attracted by a light on shore and they decided to land there. They did, without knowing then or for some time after, that they had landed at the ruins of Betumah. But when they attempted to approach the light, it preceded them inland, across the ruins of the Nestorian town, over an empty stretch of ground, past (new) Mylapur and into a forest, where the light vanished. Here the Franciscans established a mission and built a church (still extant) in honour of Our Lady of Light in 1516, whence the locality, no longer a forest, but a wealthy residential quarter, is still known as The Luz -- after Nossa Senhora da Luz (that is, Our Lady of Light). The Dominicans followed in their wake, and in 1520 Fre. Ambrosio, O.P., was consecrated bishop for the Dominican missions at Cranganore and Mylapur.
The following year King John III of Portugal ordered a search to be instituted for the tomb of the Apostle St. Thomas. As long as the tomb, with the counterpart of the Ortona relics, was looked for, nothing was found; however when the search was given up, both were accidentally discovered. The royal commission found traces of the old Nestorian chapel, but nothing of the tomb. But while directing operations to build an oratory commemorative of the spot, and digging deeply in the sandy soil to lay its foundations, it found a masonry tomb, containing what might have been expected to be found in the Apostle's tomb: some bones of snowy whiteness, the head of a lance, a pilgrim's staff, and an earthen vase. This was in 1522. The fact brought ruined Betumah into popularity with the Portuguese, who settled here in large numbers and called the new European town San Thomé (after St. Thomas) and San Thomé de Meliapor, when they wanted to distinguish it from São Thomé the African island, though the town was somewhat distant from Mylapur.
The Portuguese Augustinians were the next missionaries to follow; they took charge of the oratory built over the grave of the Apostle, and built their priory and church adjoining it. In the meantime the Dominican missions in the surrounding country gained so much in importance, that in 1540 Fre. Bernardo da Cruz, O.P., was consecrated and sent out to tend them. There is nothing to show when the Fathers of the Society of Jesus settled at Saint Thomas, but by 1648 they had a college in the place and a church and residence at Mylapur, while St. Francis Xavier spent three months in 1545 at Saint Thomas praying at the grave of the Apostle for light in regard to his projected mission to Japan. All of these missionaries, and those who came after them, had no definite spheres of work, but worked side by side and in dependence on the local ordinaries, when these were in due course appointed. By the end of the sixteenth century they had extended their operations to Bengal and Burma. In 1552 the Diocese of Cochin was erected, and made to include, among other places, Ceylon and the countries bordering the Bay of Bengal. Saint Thomas was thus constituted a parish of the Diocese of Cochin; and the Augustinian church adjoining the chapel over the grave of the Apostle was designated the parish church of Saint Thomas.
CREATION OF THE DIOCESE
At the instance of King Philip II of Portugal, Paul V, on 9 January, 1606, separated rated the Kingdom of Tanjore and the territories to the north of the Cauvery River and bordering the Bay of Bengal, from the Diocese of Cochin and constituted them a distinct diocese with Saint Thomas of Myrapur as the episcopal city and the parish church of Saint Thomas as the cathedral. At the same time the pope appointed Dom Sebastião de San Pedro, O.S.A., who had been presented by the King of Portugal, to be the first bishop of Saint Thomas of Mylapur, and granted Philip and his heirs and successors in perpetuity the right of patronage and presentation to the see, and the benefices that might be created therein, by the mere facts of their creation and dotation. This right and obligation the Crown of Portugal has exercised and discharged to the present, by making the bishops a princely allowance, paying a certain number of priests' salaries, with periodical increases, leave with free passages and pensions, on the lines of the Portuguese Civil Service Code, and contributing to the support of a still larger number of priests on a graduated scale. Bishop Sebastião de San Pedro arrived at Saint Thomas in 1611, but in 1614 was promoted to the See of Cochin. In 1615 he was succeeded by Luiz de Brito e Menezes, likewise an Augustinian, who was transferred in 1628 to the See of Cochin. His successor was Luiz Paulo Paulo de Estrella, O.S.F., appointed in 1534, who died at Saint Thomas on 9 January, 1637. During the next fifty-six years the see continued vacant; for, though no less than nine personages were selected by the Crown for the honour, they either declined it, or were promoted, or died before their election was confirmed by the Holy See. So in the interval the diocese was governed by administrators selected chiefly from the various religious orders and appointed by the archbishops or vicars capitular sede vacante of Goa. But it was only natural that the members of the religious orders as also secular priests of other nations should have desired to share in the work of preaching the Gospel to the heathen; hence in 1622 Gregory XV created the Sacred Congregation de propaganda fide to distribute infidel regions among the religious orders and missionary societies of other nationalities as assistants to the local ordinaries, where there were any, and to supervise their operations. But occasionally the Congregation was misled -- a thing that was easy enough when geographical knowledge was neither as correct nor as extensive as at the present time and this occasioned trouble.
The foundations of the British Indian Empire of the present day were laid, so to say, by Sir Francis Day in the sandy delta of a tiny river, some three and a half miles north of Saint Thomas, with the beginnings of Fort St. George. The British invited the Portuguese of pure and mixed descent to settle in the new township; and as the Portuguese were Catholics, they were ministered to by the clergy from Saint Thomas. In 1642, the Congregation of Propaganda sent out two French Capuchins to establish a mission in Burma. But, when they, landing at Surat and travelling overland, reached Fort St. George, the British persuaded them not to go further, since they judged it prudent to have clergymen differing in nationality from, and independent of, the Portuguese ordinary at Saint Thomas to minister to the Catholics in their settlement. Accordingly, R. P. Ephraim', one of the two, wrote to the Sacred Congregation de propaganda fide representing that there was a prospect of reaping a larger harvest at Fort St. George and the fast rising native town of Madras that was beside it, than in Burma; and in the name of Urban VIII a prefecture Apostolic was established within three and a half miles of the cathedral of Saint Thomas. It is perhaps needless to say that ever after there were continual bickerings between the local ordinaries and the French Capuchins, the former insisting on the Capuchins acknowledging their jurisdiction, a claim which the latter, relying on their papal Brief, refused to recognize.
Both the Portuguese and the British had obtained their charters for their respective forts of Saint Thomas and St. George from the local Hindu chiefs. But the Mohammedans were now extending their power southwards; and before laying siege to Fort St. George they, with the help of the Dutch who bombarded the place from the sea, took Saint Thomas and began the work of demolishing its walls in January, 1697. The Mohammedan governors then settled on the waste land, separating Saint Thomas from Mylapur, which was soon covered with the residences of Mohammedan settlers. In the unchanging East these three townships still exist: as a European quarter, as a Mohammedan quarter and as a Brahmin quarter -- while the casual observer fails to see where Saint Thomas ends and Mylapur begins and uses the names as convertible terms. However, having reduced Saint Thomas and deprived it of its battlements, the Mohammedans did not further trouble the resident Portuguese, who regarded the place as still a Portuguese possession and managed its affairs with an elected council of which the ordinary of the place, for the time being, was the president.
Dom Gaspar Alfonso Alvares, S. J., was the fourth Bishop of Saint Thomas. His presentation was confirmed by the Holy See in 1691, and he was consecrated at Goa in 1693. In the meantime the Capuchins of the French Prefecture Apostolic of Fort St. George spread apace and took charge of the French settlement of Pondicherry. Not to offend the French, Dom Gaspar allowed them to minister to the Europeans and their descendants, but in order to assert his right, placed the Indian Christians in Pondicherry under the care of members of his own Society from France. This led to a number of complaints being addressed to Rome about the interference of the Bishop of Saint Thomas of Mylapur with the work of the missionaries Apostolic, with the result, however, that Clement XI, by his letters "Gaudium in Domino" of 1704, issued an injunction restraining the missionaries from invading the rights of the diocesan. But the Congregation de propaganda fide seems to have followed an altogether different course. In 1706 it issued a Decree in support of its own missionaries, which reversed what the bishop had ordained. Under these circumstances the bishop again appealed to the pope, who, by the Brief "Non sine gravi" of 1711, annulled the Decree of the Congregation and reaffirmed the right of the diocesan to make what arrangements he chose at Pondicherry, which was situated within the limits of his diocese. Presently Cardinal de Tournon, who was on his way to China as legate of the Holy See, having touched at Pondicherry, hearing of the doings of the Capuchins, placed the French Prefecture Apostolic of Madras, the name by which Fort St. George and its surroundings were coming to be better known, under interdict. The Capuchins must have submitted forthwith and the interdict thereupon been removed, as there appears no record of its removal.
In the meantime Dom Gaspar had died (1708). Owing to his advancing years, he had been given a coadjutor with the right of succession, Dom Francisco Laynes, S.J., of the Madura mission, in the Diocese of Cochin. Dom Laynes was consecrated at Lisbon on 19 March, 1708, as Bishop of Sozopolis in partibus. He came out to India the same year, but did not take possession of his see till 1710. Though Bishop Laynes was Portuguese, the Portuguese Augustinians of Bandel defied his authority as their diocesan. He therefore placed Bandel under interdict on 14 July, 1714; on the submission of the Augustinians the interdict was removed (8 October, 1714). Bishop Laynes died at Chandernagore (Bengal) in 1715, and was succeeded by Manoel Sanches Golão, who was appointed in 1717 and reached India in 1719. It was Dom Manoel who welcomed the Italian Barnabites as invaluable co-operators in the work of preaching the Gospel in Burma, though he had regularly served mission stations there. These friendly relations with the Italian Barnabites were always maintained, as they recognized the authority of the diocesans. Bishop Golão was succeeded by Jose Penheiro, S.J., who was consecrated in 1726. He sanctioned the arrangement whereby French Jesuits were to have spiritual charge of Chandernagore, in Bengal. During his time the Barnabite mission in Burma was created a vicariate Apostolic. Bishop Pinheiro died on 15 March, 1744, and was succeeded by Antonio da Incarnacao, O.S.A., who was consecrated at Goa in 1747.
It was about this time (1746) that the French marched on Madras and, making Saint Thomas their head-quarters, attacked and took Fort St. George, which they held and improved till August, 1749, when they restored it to Admiral Boseawen under the Treaty of Aix-la-Chapelle. Saint Thomas had been nominally a Portuguese possession from 1697, without the semblance of a military force to resist its occupation by a foreign power, as the French did when operating against Madras. To obviate a recurrence of such an eventuality Admiral Boscawen annexed the place and built a redoubt to the south-east of it, thus rendering it a part of Madras, as it still is. The British now regretted having harboured the French Capuchins, as they suspected that the capture of Fort St. George by the French was largely due to the information supplied by them. Consequently R. P. Rene, on whom the suspicion rested most heavily, was deported to Europe, and the others were expelled from the fort and settled in what is now Georgetown (Madras), where the cathedral of Madras now stands, four miles from the cathedral of Saint Thomas.
On the death of Bishop da Incarnacão on 22 November, 1752, Fre. Theodoro de Santa Maria, O.S.A., was presented for the see and confirmed by the Holy See. He belonged to the priory at Saint Thomas, but hesitated to receive episcopal consecration. Two Italian Barnabites destined for the vicariate Apostolic in Burma came with letters of commendation to the bishop-elect, who welcomed and speeded them to their destination. At last Fre. Thedoro, the bishop-elect, renounced the see into the hands of Fre. Bernardo de San Caetano, O.S.A., who was then consecrated bishop. Bishop Bernardo in turn consecrated one of the two Barnabites just mentioned, Dom Percotto, Bishop and Vicar Apostolic of Burma, in 1768. But Bishop Percotto did not reach the field of his labours, as on his voyage back to Burma the vessel foundered.
The Diocese of Saint Thomas of Mylapur was ministered to at this period as follows: -- By the Portuguese Franciscans, Portuguese Dominicans, Portuguese Augustinians, and Portuguese Jesuits. Besides these, there were French Jesuits and Italian Barnabites working in the diocese in harmony with the ordinary, And French Capuchins defying their authority, at least occasionally. One drawback of this total manning of the diocese with the religious orders was the absolute neglect to form an indigenous clergy to meet the emergency that presently arose. For it was at about this time that the Marquess of Pombal suppressed the houses of the Society of Jesus in Portugal and thus cut off the supply of Portuguese Jesuits to the diocese. The emergency became still more acute, when, in 1773, Clement XIV suppressed the Society of Jesus. Withal, the situation was not quite so hopeless as to call for drastic measures in regard to the diocese from without. For it was not till 1834 that the houses of the other religious orders in the Portuguese dominions were suppressed. And as the Diocese of Saint Thomas of Mylapur was situated wholly outside of Portuguese territory, there was nothing to prevent the Portuguese religious orders from thriving there. Nevertheless, as at home vocations became fewer, the houses in India gradually died out, the last to be represented in the diocese being the Portuguese Augustinians in Bengal, the last member of the order dying in 1869.
On the extinction of a religious house in any place, the property and rights of the religious revert to the Church, as represented by the local diocesans. But all Catholic Europe was so incensed against Portugal for the initiative taken by the Marquess of Pombal against the Society of Jesus, that without waiting to weigh the justice of their action in turn, reprisals became the order of the day in the Diocese of Saint Thomas of Mylapur, the Congregation de propaganda fide supporting the missionaries of other nationalities against the Portuguese. On the suppression of the Society of Jesus by the Holy See, the Fathers of the Missions étrangères of Paris were sent out to take charge of the Society's missions in the Dioceses of Saint Thomas of Mylapur and of Cochin, of which Msgr Champenois, Bishop of Dolichum in partibus, was appointed vicar Apostolic. Bishop San Caetano resented this, as he was filling up the places of the Jesuits with Indian secular missionaries from Goa; but his protests were of little avail. In course of time, as the members of the other religious orders died out, these same Indian missioners from Goa assumed charge of their churches under the order of their diocesans, though more often than not there was a dispute between them and the missionaries Apostolic. The latter did not hesitate to misrepresent the Goan missionaries to be ignorant and immoral as a whole though the diocesan seminary at Goa was conducted by the Jesuits until their suppression, and thereafter by members of the other religious orders till 1835. On the other hand, between 1652 and 1843, no less than seven of their fellow-countrymen were deemed worthy of episcopal consecration by the Crown of Portugal, the Holy See, and the Sacred Congregation de Propaganda Fide, not to speak of the Venerable Joseph Vaz, who was of their race. Howbeit, since then and up to the present time the majority of the priests working in the diocese have be,. Indian Secular missionaries from Goa.
Bishop San Caetano died in 1780, and was succeeded by Fre. Manoel de Jesus Marie Jose, O.S.A., a native of Goa and the prior of the Augustinian convent there. He was consecrated in 1788, and died at Saint Thomas in 1800. He was succeeded by Fre. Joaquim de Menezes e Athalde, O.S.A., who was consecrated and took charge of his see by procuration in 1805, but before he could come out he was transferred to the Diocese of Funchal. As a result, Fre. Jose de Garca who on the death of Bishop Jesus Maria Jose had been appointed administrator, continued as such till his death on 14 July, 181.7, when Fre. Clemente de Espiritu Santo, O.S.F., was appointed administrator. During the latter's tenure of his office, Madras was visited by Dom Pedro d'Aleantara, O.C., Bishop of Antipheles in partibus and Vicar Apostolic of the Grand Mogul [sic] and visitor Apostolic of the French Capuchin missions, who "according to the mind of the Sacred Congregation de Propaganda Fide declared the Capuchins of Madras to be independent of the Bishop of Saint Thomas of Mylapur not alone in temporal but also in spiritual matters". But the administrator declined to accept his decision, as being a reaffirmation of the Decree of the same Sacred Congregation, which had been annulled. Fre. Clemente resigned the administration of the diocese to Fire. Manoel de Ave Maria, O.S.A., in 1820.
The British power was now paramount on the Coromandel Coast, and English was universally spoken by the Indo-European population that formed the mainstay of the Catholic congregation of Madras, as it always was and still is all over India. Withal, the French Capuchins would not conform to the times, but continued to preach in Portuguese (which had degenerated in Madras to a patois) and Tamil, the language of the Indian Christians. As a result, many Indo-European families gave up the practice of their religion and in time became Protestants. Finding their representations to the Capuchin prefect Apostolic unheeded, a band of young men represented the matter to the Holy See. In response to this appeal the Sacred Congregation de Propaganda Fide raised the French Capuchin prefecture into a vicariate Apostolic and sent out Dr. O'Connor, 0 S A with Irish priests, in 1828 to take over the work of the Frenchmen.
PORTUGUESE CIVIL WAR OF 1826, AND ITS CONSEQUENCES
On the outbreak of the Peninsular wars, King João VI of Portugal, with his elder son Dom Pedro, sought refuge in Brazil. Presently a movement was set on foot to have his younger son, Dom Miguel, proclaimed king, a movement which had the support of the religious orders, but not of the bishops or of the secular clergy. However, João returned to Portugal and quelled the insurrection. In the meantime Brazil proclaimed its independence with Dom Pedro as its emperor an arrangement in which João acquiesced. On the death of João VI the loyalists in Portugal proclaimed Dom Pedro of Brazil King of Portugal; but, as Dom Pedro preferred staying in Brazil, he ceded his right to Dona Maria da Gloria, his younger daughter, appointing his brother, Dom Miguel, as regent till she should grow up, when the regent was to marry her and thus heal the rupture between the loyalists and the adherents of Dom Miguel. The adherents of Dom Miguel, however, proclaimed him king. Dom Pedro came over to Portugal in 1826 to assert his daughter's rights, and finally defeated his brother in 1834. Dom Miguel was perpetually banished and those who sided with him were punished, amongst those to suffer being the religious orders, whose houses were suppressed and properties confiscated.
In consequence of this last measure mainly, diplomatic relations between the Holy See and Portugal were broken off. The Sacred Congregation de Propaganda Fide deemed the moment opportune to extend the jurisdiction of the Vicar Apostolic of Madras to Saint Thomas of Mylapur and its missions southwards to the River Palar (those south of the Palar being assigned to the Vicar Apostolic of Pondicherry), to declare Burma to be an independent vicariate and to create in the northern part of the diocese (Bengal and the adjoining countries) an independent vicariate Apostolic under Dr. St. Leger, with a staff of British priests. From a certain point of view this action was unfortunate, as under the circumstances it caused the loyalist Portuguese to regard these measures as retaliatory and not as prompted by a desire for the spiritual welfare of the regions concerned. And, indeed there was nothing up to this to show that Portugal had shirked her responsibilities in regard to the diocese, or that the successive ordinaries of the diocese had been found wanting, beyond the mere accusation of those missionaries Apostolic who were sent into their territories and, failing to recognize their authority, had received scant courtesy. Howbeit, when called upon by the Vicar Apostolic of Madras to surrender his churches and submit to him, the administrator replied that he would gladly do so when instructed by the authority that placed him there. The vicar Apostolic then called upon the priests and the subjects of the Diocese of Saint Thomas of Mylapur to submit to him, but they all replied in much the same terms. The same thing happened in the parts of the diocese between the Rivers Palar and Cauvery, and in Bengal; whereupon the vicar Apostolic declared the administrator, priests, and people of the Diocese of Saint Thomas of Mylapur schismatics, and from the fact that a large number of the priests in the diocese were from Goa, defined their action as the "Goan schism". However the Holy See seems not to have taken much notice of the " schism " and diplomatic relations were resumed with Portugal in 1841. Then followed a series of acts unworthy of the Church, when both sides strove to capture or recapture churches that they claimed; when church was built against church, altar raised against altar, and violence and police-courts were a common resort.
On 14 March, 1836, Dom Antonio Tristão Vaz Teixeira was presented by the Crown of Portugal to the Holy See as Bishop of Saint Thomas of Mylapur, and left Lisbon for India a month later. As the Holy See had in the meantime refused to confirm the presentation, the Vicar Capitular of Goa appointed him administrator of the diocese in place of Fre. Ave Maria, who had died on 5 August of the same year. Dom Antonio assumed charge on 15 October following, and died on 3 September, 1852. He was succeeded by Padre Miguel Francisco Lobo, an Indian from Goa (as were all the administrators of the diocese up to 1886), who was appointed on 3 October, 1852.
On the restoration of the Society of Jesus by Pius VII the French Jesuits returned to the parts of the Diocese of Cochin, which their Portuguese brethren had evangelized; though opposed by the authorities of that diocese; and in 1846, the Congregation de Propaganda Fide erected their missions into a vicariate Apostolic. In 1850 the Salesians of Annecy were sent out to take charge of the country between the Rivers Godavery and Mahanuddy, which was at the same time created a vicariate Apostolic. In the same year, the country between the Chittagong and Kabudak River was created a vicariate Apostolic, and committed to the care of the Fathers of the Holy Crow; while at about the same time the Fathers of Missions etrangeres of Paris replaced the Italian Barnabites in Burma. Thus the Diocese of Mylapur was divided up between six vicariates: Madura, Pondicherry, Madras, Vizagapatam, Western Bengal, and Eastern Bengal and Burma.
In 1857 a concordat was entered into between the Holy See and Portugal, pending the execution of which both the vicars Apostolic and the authorities of the diocese were to enjoy pacific possession of the places they actually held. But the Crown of Portugal undertook manifestly too great a burden, to wit, to provide for the spiritual needs of the whole of India, and consequently the concordat remained a dead letter. In 1854 the Royal Missionary College of Bomjardim at Sernache, Portugal was founded for the training of secular priests for the Portuguese missions beyond the seas. Meanwhile the missions of the diocese had been greatly weakened by secessions to the vicars Apostolic. The missions were situated in British territory and as beyond the clergy there were scarcely any Portuguese subjects to be found through- out the diocese there was no particular inducement or the people to cling to the see.
In Madras itself, the Irish vicars Apostolic and missionaries had been educated at Maynooth College, and almost all of them were doctors of divinity. They were socially and intellectually on an equality with the best British talent. Protestants as well as Catholics crowded to hear their sermons in churches and their lectures on scientific matters. When Dr. O'Connor first came out, he brought letters of introduction to the governor and was a guest at Government House. On the first occasion when he drove to St. Mary's of the Angels, the quasi-cathedral of his vicariate wearing a cocked hat and buckled shoes, long coat and knee-breeches, the old ladies protested that he could be no Catholic bishop but the emissary of the Government to make them all Protestants. These things lent prestige to the Catholic name. One of the first things the Irish missionaries did was to open a seminary (to which a college was attached) and ordain IndoEuropean priests, who proved of invaluable help to them. They also brought out the Irish Presentation nuns, whose schools are yet the best in all Southern India. As a result, almost all the Catholic Indo-Europeans and Indians with pretensions to respectability flocked to the vicars Apostolic, till in the end it was deemed opprobrious to term one as belonging to the Diocese of Saint Thomas of Mylapur. Hence in the course of the negotiations preparatory to the fresh concordat of 1886, the cardinal secretary of State was in a position to show that out of 1,167,975 Catholics in British India, the Portuguese missions of the Diocese of Saint Thomas of Mylapur could actually claim only some 30,000 subjects, with a proportionate number of churches, one seminary from which a priest was occasionally ordained, one high school at Saint Thomas, two middle schools at Tuticorin and Manapad, and a number of elementary schools; while any single vicariate Apostolic had a better equipment. But of these 30,000 souls which were all that were left to the Portuguese of the once flourishing diocese, it has truly, though scarcely laudably, been said that "they loved the Portuguese more than their own immortal souls ".
PRESENT CONDITION
Such was the state of affairs when in 1886 a fresh concordat was entered into between the Holy See and Portugal, which showed itself disposed to accommodate itself to the changed conditions of the times. The concordat was preceded by negotiations with England, to make sure that the British Government would not object to the continuance of the Portuguese royal patronage in its Eastern possessions. Accordingly, the Primacy of the East of the archbishops of Goa was reaffirmed, while in addition they were accorded the honorary title of Patriarchs of the East Indies and the substantial privilege of presiding at the plenary councils of the East Indies, which were ordinarily to assemble at Goa, while the special relations existing between the Archdiocese of Goa and its suffragan dioceses were to be continued. But the limits of the original Portuguese dioceses were contracted, the Diocese of Saint Thomas of Mylapur being assigned two distinct pieces of territory on the Coromandel Coast, separated from each other by a distance of some 150 miles. The first is a triangle of an area of some 800 square miles, in the northern angle of which Saint Thomas is situated; the other is roughly the ancient Kingdom of Tanjore. In addition, both by the concordat and certain appendixes thereto, the diocese was given five churches in the Archdiocese Of Madras -- the old vicariates Apostolic having been converted into dioceses as a sequel to the concordat by the Constitution "Humanae salutis" of 1886, of Leo XIII -- three churches in the Archdiocese of Calcutta (Western Bengal), five churches in the Diocese of Dacca (Eastern Bengal), and twenty-four churches in the Diocese of Trichinopoly (which originally belonged to the Diocese of Cochin), with their congregations.
The first bishop appointed to Saint Thomas of Mylapur on the conclusion of the new concordat was the princely Dom Henrique Jose Reed da Silva, who was at the time coadjutor to the Archbishop of Goa, and who took possession of his see in 1886. He was the first to sign himself for the sake of brevity, Bishop of Mylapur, a practice which his successors have adopted. Hence the diocese is at the present time better known in India as the Diocese of Mylapur. His was the arduous task of gathering the broken shreds of the old historic diocese, putting them together, and rendering it once again the thing of beauty it was. His first care was to reform the diocesan seminary, and in order to have an efficient body of European priests with their heart in their work, he brought out a number of young boys from Portugal and gave them a collegiate course in English, in the college to which he had raised the existing high-school, previous to their entering upon their ecclesiastical course of studies. His successors are reaping the benefit of his policy. He opened a convent of European nuns at Saint Thomas, and another of Indian nuns in Mylapur, which have since thrown out branches into various parts of the diocese. He invited English-speaking priests to join his diocese (a call to which the present writer responded) and established the "Catholic Register", a weekly newspaper. His courtly manners and noble bearing made him a favourite in society. Soon the people felt it an honour to be able to point to him as their bishop. He pulled down the old cathedral, the chapel over the grave -- of St. Thomas, and the old Augustinian priory, that had nothing antique to commend them, and built the present magnificent cathedral in the centre of which, between the nave and chancel, lies the grave of St. Thomas. Despite the good he was accomplishing, he incurred the ill-will of certain parties connected with the churches situated in other dioceses, and when he found the accusations brought against him accepted without demur in Europe, he resigned and retired to Portugal, as titular Bishop of Trajanopolis.
He was succeeded by Dom Antonio Jose de Souza Barroso, who, within a few months of his arrival at Saint Thomas, was promoted to the See of Oporto. Bishop Barroso was succeeded by the present bishop, Dom Theotonio Manuel Ribeiro Vieira de Castro, who was presented on 12 June, 1899, and confirmed by Leo XIII ten days later. He was consecrated at Oporto on 15 August, 1899, and reached Saint Thomas on 23 December. The tercentenary of the creation of the diocese occurred in January, 1906, in which almost all of the archbishops and bishops of the vast tract that constituted the original Diocese of Saint Thomas of Mylapur took part in person in addition to the delegate Apostolic and other prelates, numbering fifteen bishops in all. It is instructive to note, that with the single exception of the Archdiocese of Madras, all of the dioceses into which the original Diocese of Saint Thomas of Mylapur is divided are served by non-British clergy, save for the Indian and few Indo-European priests, where there are any. But even in the Archdiocese of Madras, though it is served by the British Missionary Society of St. Joseph, the majority of the priests and the coadjutor bishop are from the Continent. Dacca is served by the Fathers of the Holy Cross from Notre Dame, Indiana, United States of America.
According to the latest available statistics, there are in the diocese some 72,000 Catholics, 20 European and 51 Indian priests, I seminary. For boys there are: 2 high schools at Saint Thomas, one being for Indo-Europeans, the other for Indian Christians; 3 orphanages, one for Indo-Europeans at Saint Thomas, another for Indian Christians at Tanjore, managed by the Salesians, and the third at Calcutta for Indian Christians. For girls: 2 convents of the Franciscan Missionary Nuns of Mary, at Saint Thomas and at St. Thomas's Mount, which maintain schools and orphanages attached to them both for IndoEuropeans and Indians, the latter of whom are mainly looked after by Indian Sisters of the Third Order of St. Francis; 6 convents of Indian nuns of the diocesan Institute of Our Lady of Help, in populous centres, with schools and boarding establishments for Indian caste girls; there are also 8 middle-schools and 57 primary schools. The conversions for the year ending 30 September, 1907 totalled about 200, of which 135 were from heathenism, 63 from Protestantism and 8 from Mohammedanism. The catechumens under instruction at the same time numbered 141. Thus is Portugal in the beginning of the twentieth century continuing the work inaugurated on the Coromandel Coast in the beginning of the sixteenth, in the days when the Vasco de Gamas, Cabrals, and de Albuquerques were not the mere shadowy heroes of the past, but walked the earth in living flesh and did their deeds of daring.
JAM S. DOYLE 
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Saint Trumwin[[@Headword:Saint Trumwin]]

St. Trumwin
(TRIUMWINI, TRUMUINI).
Died at Whitby, Yorkshire, England, after 686. He was consecrated by St. Theodore, Archbishop of Canterbury, as a missionary bishop among the Picts, and was consequently regarded later as the first Bishop of Whithorn, in Galloway. When the Picts reasserted their independence he retired with a few of his followers to the monastery of Streaneshalch, now Whitby. In 684 he was present at the synod recorded by Bede (IV, 28), known as the Synod on the Alne, possibly the same as the Synod of Twyford; and he accompanied King Ecgfrith to Lindisfarne to persuade St. Cuthbert to accept the bishopric. The one charter attributed to him is "a clear forgery" (Haddan and Stubbs, III, 166). St. Bede adds that he spent many years of useful labour at Whitby before he died and was buried in St. Peter's Church there.
Acta SS., Feb., II; BEDE, Hist. Ecc. Gent. Ang., IV, cc. 12, 26, and 28; RAINE in Dict. Christ. Biog., s. v.; BIRCH, Cartularium Saxonicum, I (London, 1885); KEMBLE, Codex Diplomaticus (London, 1839-48); HADDAN AND STUBBS,Councils and Documents (Oxford, 1869-78); SEARLE, Anglo-Saxon Bishops, Kings, and Nobles (Cambridge, 1899).
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St. Virgilius
(VIRGILE).
Archbishop of Arles, died c. 610. According to a life written in the eighth century he was born in a village of Aquitaine, became a monk, Abbot of Lerins, and Bishop of Arles, where he built a basilica of Saint Stephen and another of the Saviour. This life, accepted in its outlines by Mabillon and the Bollandists, is the scarcely modified reproduction of the Life of St. Maximus, Bishop of Riez, written by the patrician Dynamius before the death of Virgilius. According to Gregory of Tours, Virgilius was first Abbot of the Monastery of St. Symphorien at Autun, and through the support of Syagrius, Bishop of Autun, succeeded Lizier as Bishop of Arles. In his great zeal for the conversion of the numerous Jews whom trade attracted to Provence, Virgilius did not hesitate to employ force; whereupon St. Gregory the Great wrote (591) to Virgilius and to Theodore, Bishop of Marseilles, praising their good intentions but recommending them to confine their zeal to prayer and preaching. On 1 Aug., 595, St. Gregory extended to Virgilius the title of pontifical vicar, granted to the bishops of Arles by Pope Zosimus (519); this dignity made him the intermediary between the Gallic episcopate and the Apostolic See. King Childebert was urged by the pope to assist Virgilius in exterminating simony from the Churches of Gaul and Germania. St. Gregory several times requested Virgilius (596, 601) to extend a welcome to Augustine and his monks whom he was sending to England. On another occasion he recommended to his protection a monastery belonging to the Patrimony of the Roman Church of which Lizier had taken possession. In a letter to Virgilius and to Syagrius, Bishop of Autun, the pope complains (July, 599) of their negligence in not preventing the marriage of Syagria, a woman who, having embraced the religious life, had been violently given in marriage. In 601 St. Gregory advised Virgilius to assemble a council against simony and to induce the Bishop of Marseilles to reform his house. On 23 Aug., 613, Boniface IV sent the pallium to Virgilius's successor Florian.
MABILLON, Acta SS., O.S.B., II (Paris, 1669); Acta SS., Mar., I, 397-402 (Paris, 1865); ANDRIEN, Un insigne plagiat: faussete des actes de S. Virgile in Bulletin de la Societe scientifique des Basses-Alpes, III (Digne, 1888); ST. GREGORY, Epistolae in P.L., LXXVII; ALBANES and CHEVALIER, Gallia christiana novissima, Arles (Valence, 1900).
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Saint-Claude
(SANCTI CLAUDII).
The Diocese of Saint-Claude comprised in the eighteenth century only twenty-six parishes, subject previously to the Abbey of Saint-Claude, and some parishes detached from the Dioceses of Besançon and Lyons. By the Concordat of 1802, the territory of this diocese was included in that of Besançon. Later the Concordat of 1817 re-erected the Diocese of Saint-Claude giving it as territory the Department of Jura, and making it suffragan to Lyons. The Abbey of Saint-Claude, the cradle of the diocese, was one of the most distinguished in the Christian world. Between 425 and 430 the hermits of Saint Romanus and Saint Lupic withdrew into the desert Condat, where Saint-Claude now stands, and there founded the monastery of Condat: other monks were; attracted to them, the land was cleared, and three new monasteries were founded: those of Lauconne, on the site of the present village of Saint Lupicin; La Balme, where Yole, the sister of Sts. Romanus and Lupicinus, assembled her nuns; and Romainmoutier, in the present Canton of Vaud. After the death of St. Romeanus (d. about 460), St. Lupicinus (d. about 480), St. Mimausus, St. Oyent (d. about 510), St Antidiolus, St. Olympus, St. Sapiens, St. Thalasius, St. Dagamond, St. Auderic, and St. Injuriosus were abbots of Condat, which was distinguished also by the virtues of the holy monks, St=2E Sabinian, St. Palladius, and St. Valentine (fifth century), St. Justus, St. Hymetierus, and St. Point (sixth century). The rule which was followed at the beginning in the monastery of Condat was drawn up between 510 and 515 and adopted by the great monastery of Agaune; later the rule of St. Benedict was introduced at Condat. Flourishing schools arose at once around Condat and from them came St. Romanus, Archbishop of Reims, and St. Viventiolus, Archbishop of Lyons. In the early years of the sixth century the peasants who gathered around the monastery of Condat created the town which was to be known later by the name of Saint-Claude.
The Life of St. Claudius, Abbot of Condat, has been the subject of much controversy. Dom Benott says that he lived in the seventh century; that he had been Bishop of Besançon before being abbot, that he was fifty-five years an abbot, and died in 694. He left Condat in a very flourishing state to his successors, among whom were a certain number of saints: St. Rusticus, St. Aufredus, St. Hipplytus (d. after 776), St Vulfredus, St. Bertrand, St. Ribert, all belonging to the eighth century. Carloman, uncle of Charlemagne, went to Condat to become a religious; St Martin, a monk of Condat was martyred by the Saracens probably in the time of Charlemagne. this Emperor was a benefactor of the Abbey of Condat; but the two diplomas of Charlemagne, formerly in possession of the monks of Saint-Claude, and now preserved in the Jura archives, dealing with the temporal interests of the abbey, have been found by M. Poupardin to be forgeries, fabricated without doubt in the eleventh century. A monk of Condat, Venerable Manon, after having enriched the abbey library with precious manuscripts was, about 874, appointed by Charles the Bald, head of the Palace school where he had among his pupils, St. Radbod, Bishop of Utrecht. Two abbots of Condat, St. Remy (d. 875) and St. Aurelian (d. 895), filled the archiepiscopal See of Lyons. In the eleventh century the renown of Abbey of Condat was increased by St. Stephen of Beze (d. 1116) by St. Simon of Crepy (b. about 1048), a descendant of Charlemagne; this saint was brought up by Mathilda, wife of William the Conqueror, was made Count of Valois and Vexin, fought against Philip I, King of France, and then became a monk of Condat. He afterwards founded the monastery of Monthe, went to the court of William the Conqueror to bring about reconciliation with his son, Robert, and died in 1080.
The body of St. Claudius, which had been concealed at the time of the Saracen invasions, was discovered in 1160, visited in 1172 by St. Peter of Tarentaise, and solemnly carried all through Burgundy before being brought back to Condat. The abbey and the town, theretofore known as Oyent, were thenceforeward called by the name of Saint-Claude. Among those who made a pilgrimage to Saint-Claude were Philip the bold, Duke of burgundy, in 1369, 1376, and 1382, Philip the Good in 1422, 1442, and 1443, Charles the Rash in 1461, Louis XI in 1456 and 1482, blessed Amadeus IX, Duke of Savoy, in 1471. In 1500 Anne of Brittany, wife of Louis XII, went there in thanksgiving for the birth of her daughter Claudia. The territory of Saint-Claude forme a veritable state; it was a member of the Holy Empire, but it was not a fief, and was independent of the Countship of Burgundy. In 1291, Rudolph of Hapsburg named the dauphin, Humbert de Viennois, his vicar, and entrusted him with the defense of the monastery of Saint-Claude. In the course of time, the Abbey of Saint-Claude became a kind of Chapter, to enter which it was necessary to give proof of four degrees of nobility The system of "commendam" proved injurious to the religious life of the abbey. Among the commendatory abbots of Saint-Claude were Pierre de la Baume (1510-44) during whose administration Geneva fell away from the faith; Don Juan of Austria, natural son of Philip IV (1645-79), and Cardinal d'Estrées (1681-1714). The Abbey of Saint-Claude and the lands depending on it became French territory in 1674, on the conquest of La Franche-Comté. At that the inhabitants of La Franche-Comté took him as their second regional patron, and associated him everywhere with St. Andrew, the first patron of the Burgundians. Benedict XIII prepared and Benedict XIV published a Bull on 22 January, 1742, decreeing the secularization of the abbey and the erection of the episcopal See of Saint-Claude. The bishop, who bore the title of count, inherited all the seignorial rights of the abbot. Moreover the bishop and the canons continued to hold the dependents of the old abbey as subject to the mortmain, which meant that these men were incapable of disposing of their property. The lawyer, Christian, in 1770, waged a very vigorous campaign in favour of six communes that protested against the mortmain, and disputed the claims of the canons of Saint-Claude to the property rights of their lands. Voltaire intervened to help the communes. The Parliament of Besançon, in 1775, confirmed the rights of the Chapter; but the agitation excited by the philosophers apropos of those subject to the mortmain of Saint-Claude, was one of the signs of the approaching French Revolution. In March, 1794, the body of St. Claudius was burnt by order of the revolutionary authorities.
Dole, where Frederick Barbarossa constructed in the twelfth century an immense castle in which he sojourned from time to time, but which has now disappeared, and where Philip the Good, Duke of Burgundy, established in 1422 a parliament and a university -- transferred in 1691 to Besançon by Louis XIV -- deserves mention in religious history. The Jesuits opened at Dole, in the sixteenth century, a celebrated establishment known as the Collège de l'Arc, the most important in France after the Collège de la Flèche. Anne de Sainctonge (1567-1621) founded there an important branch of the Ursulines, which left its mark in the history of primary education in France. The celebrated chemist, Pasteur (1822-95), was a native of Dole. Among the saints connected with the history of the diocese are: St. Anatolius, Bishop of Adana, in Cilicia, who died a hermit near Salins in the diocese (fifth century); St. Lautenus (477-547), founder of the monastery bearing his name; St. Bernond, who established the Benedictine abbey of Gigny and rebuilt in 926 the Benedictine abbey of Baume-les-Moines (ninth-tenth century); St. Colette of Corbie (1381-1447) (q.v.), foundress of the Poor Clare convent at Poligny in which town her relics are preserved; her friend Blessed Louise of Savoy (1462-1503), niece of Louis XI, King of France, and daughter of Blessed Amadeus IX of Savoy, wife of Hugue de Chalon, Lord of Nozeroy, then a Poor Clare in the monastery of Orbe founded by St. Colette; her relics were transferred to Nozeroy, and afterwards to Turin; Blessed John of Ghent, surnamed the hermit of Saint-Claude, celebrated in the fifteenth century for his prophecies in 1421 and 1422 to Charles VII and Henry V, King of England, relative to the deliverance of France and the birth of a dauphin; St. Francis de Sales; Ste Jane de Chantal, whose important interview at Saint-Claude in 1604 determined the foundation of the Visitation order; Venerable Frances Monet, in religion Françoise de Saint-Joseph (1589-1669); Carmelite nun at Avignon and miracleworker, born at Bonas in the diocese; Blessed Pierre François Néron, martyr, a native of the diocese (nineteenth century).
The principal pilgrimages in the Diocese of Saint-Claude are: the Church of St-Pierre at Baume-les-Moines, where numerous relics are preserved; Notre-Dame-de-Mont-Roland, end of the eleventh century; Notre-Dame-Miraculeuse, at Bletterans, 1490; Notre-Dame-de-la-Balme at Epy, sixteenth century; Notre-Dame-Libératrice, at Salins, 1639; Notre-Dame-de-Mièges, 1699; Notre-Dame-de-l'Ermitage, at Arbois, seventeenth century; Notre-Dame-du-Chêne, at Cousance, 1774. Before the application of the Law of 1901 against the congregations there were in the Diocese of Saint-Claude, Jesuits, and various teaching orders of brothers; the Trappists still remain there. Among the congregations of nuns which were first founded in the diocese are: the Soeurs du Saint-Esprit, teachers and hospitallers, with their mother-house at Poligny, and the Sisters of the Third Order of St. Francis of the Immaculate Conception, teachers and hospitallers, with their mother-house at Lons-le-Saunier. At the close of the nineteenth century the religious congregations directed in the diocese 39 day nurseries, 2 asylums for invalids, 6 boys' orphanages, 1 home for the poor, 1 asylum for Magdalenes, 14 hospitals or hospices, 3 dispensaries, 23 houses of nuns devoted to nursing the sick in their own homes, 1 house of retreat, 2 hospices for incurables, and 1, asylum for the insane. At the end of the Concordat period (1905) the Diocese of Saint-Claude contained 261,288 inhabitants, 34 parishes, 356 sucursal parishes, 24 vicariates, towards the support of which the State contributed.
Gallia christiana (nova, 1728), IV, 241-254; BENOÎT Hist. de l'abbye et de la terre de S. Claude, (Montreuil-sur-mer, 1890); POUPARDIN, Etude sur les deux diplômes de Charlemagne pour l'abbaye de S. Claude in Moyen-âge (1903); LARBEY DE BILLY, Hist. de l'Université du comté de bougogne, (Bresançon, 1814); BEAUNE AND D'ARBAUMONT, Les universités de Franche-Comté, (Dijon, 1870); PUFFENEY, Hist. de Dole, (Besançon, 1882); PIDOUX, Hist. de la confrérie de Saint Yves des avocats, de la Sainte Hostie miraculeuse et de la confrérie du Saint Sacrement de Dole, (1902).
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Saint-Denis
Diocese erected in 1850 as suffragan of Bordeaux, includes the Island of Réunion in the Indian Ocean about 350 miles cast of Madagascar. This island is 1000 sq. miles in area, and was discovered by the Portuguese, 8 February, 1513; it was originally called Sancta Appollonia, and later changed to Mascareigne from the name of their leader Mascarenhas. In 1638 a Frenchman named Gaubert hoisted the French flag there, and in 1642 Pronis, representing the Compagnie de Lorient, took possession of it in the name of the King of France. In 1646 twelve Madagascar colonists who had revolted were transported there, and in 1649 Flacourt, Pronis's successor, changed the name from Mascareigne to Island of Bourbon; from 1654 to 1658 an attempt was made by Antoine Thaureau, seven Frenchmen, and six negroes to colonize the west coast; in 1665 Regnault, who had been appointed governor of the island by the King, arrived with three ships bringing 20 labourers, a merchant, and 200 sick People, the first colonists of the island. The first apostles of Réunion were P. Louis de Matos, a Portugese, who on his return journey from Brazil built the chapel of Our Lady of the Angels (1667), and P. Jourdié, a Lazarist father, who remained on the island from 1667 to 1670. In 1674 P. Bernardin, a Capuchin, arrived from India; he drew up laws for hunting, planted cotton, taught the young girls to sew and spin, and was governor of the island from 1686 to 1689. In 1689 he went to France to lay the needs of the island before Louis XIV. In 1703 Cardinal MailIard de Toumon, on his way to India, called at Réunion and administered confirmation.
In 1711 Clement XI entrusted the island to Lazarist missionaries, who began work there in 1714. In 1848 the island took the name of Réunion, slavery was abolished, and two years later the see was established. The first bishop was Julien Desprez (1850-57), afterwards Archbishop of Toulouse and cardinal. In March, 1851, he set out in the corvette "Cassini". The captain in charge, François de Plas, the ensign Jaussier, and the lieutenant Alexis Clerc, afterwards became Jesuits; Clerc died a victim of the Paris Commune. Gauléjac, a midshipman on the same vessel, in after life became a Carthusian. The Réunion priests are trained in Paris at the Seminary of the Fathers of the Holy Ghost and Sacred Heart of Mary which serves as diocesan seminary. In 1905 (at the breach of the Concordat) the island contained one parish served by the Holy Ghost Fathers; the Sisters of St. Joseph of Cluny, a nursing and teaching order, had 28 establishments there, and the Daughters of Mary, also a nursing and teaching order, conducted 10 establishments; the population was 173,000; there were 54 parishes and 74 priests.
Histoire abrégé de l'Ile Réunion, depuis sa découverte jusqu'en 1880 (Saint-Denis, 1883); GUET, Les origines de l'Ile Bourbon (Paris, 1885); Histoire du Cardinal Desprez (Paris, 1897).
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Saint-Dié
(SANCTI DEODATI)
Diocese comprising the Department of the Vosges. Suppressed by the Concordat of 1802 and then included in the Diocese of Nancy, it was re-established nominally by the Concordat of 1817, and in fact by a papal Bull of 6 October, 1822, and a royal ordinance of 13 January, 1823, as a suffragan of Besançon. The Treaty of Frankfort (1871) cut eighteen communes from the Department of the Vosges, and added them to the Diocese of Strasburg. The Diocese of St-Dié originated in the celebrated abbey of that name. St. Deodatus (Dié) (b. towards the close of the sixth century; d. 679) came from Le Nivernais, or, according to some authorities, from Ireland; attracted by the reputation of St. Columbanus he withdrew to the Vosges, sojourning at Romont, and Arentelle, and made the acquaintance of Sts Arbogast and Florentius. For some time he was a solitary at Wibra, doubtless the present Katzenthal on Alsace, but being persecuted by the inhabitants, he went to the Vosges and founded a monastery, which he named Galilée on lands (called "Juncturae") given to him by Childeric II. The town of St-Dié now stands on this site. At the same time, Leudin Bodo, Bishop of Toul, founded to the north of Galilée the monastery of Bonmoutier and to the south that of Etival; Saint Gondelbert, perhaps after resigning the Archbishopric of Sens, had just founded the monastery of Senones to the east. These four monasteries formed, by their geographical position the four extremities of a cross : Later, Saint Hidulphus, Bishop of Treves (d 707), erected between them at the intersection. of the two arms of the cross, the monastery of Moyenmoutier. Villigod and Martin (disciples of St-Dié), Abbot Spinulus (Spin), John the priest, and the deacon Benignus (disciples of St. Hidulphus) are honoured as saints. in the tenth cent of the Abbey of St-Dié grew lax, a Frederick I, Duke of Lorraine, expelled the Benedictines, replacing them by the Canons Regular of St Augustine. Gregory V, in 996, agreed to the change and decided that the grand preévôt, the principal dignitary of the abbey should depend directly upon the Holy See.
During the sixteenth century, profiting by the long vacancy of the See of Toul, the abbots of the several monasteries in the Vosges, without actually declaring themselves independent of the Diocese of Toul, claimed to exercise a quasi-episcopal jurisdiction as to the origin of which, however, they were not agreed; in the eighteenth century they pretended to be nullius dioceseos. In 1718, Thiard de Bissy Bishop of Toul, requested the election of a see at St-Dié Leopold; Duke of Lorraine, was in favour of this step, but the King of France opposed it; the Holy See refrained for the time from action. In 1777 a Bull of Pius VI erected the abbey of St-Dié into an episcopal see, and cut off from the Diocese of Toul (see NANCY, DIOCESE OF) the new Diocese of St-Dié, which, until the end of the old régime, was a suffragan of Trier. Louis Caverot, who died as Cardinal Archbishop of Lyons, was Bishop of St-Dié from 1849 to 1876.
The Abbey of Remiremont was founded about 620 by Saint Romaric, a lord at the court of Clotaire II, who, having been converted by Saint Amé, a monk of Luxeuil, took the habit at Luxeuil; it comprised a monastery of monks, among whose abbots were Sts. Amé (570-625), Romaric (580-653), and Adelphus (d. 670), and a monastery of nuns, which numbered among its abbesses Sts. Mactefelda (d. about 622), Claire (d. about 652), and Gébétrude (d. about 673). At a later period the Benedictine nuns were replaced by a chapter of ninety-eight canonesses who had to prove 200 years of nobility, and whose last abbess, under the old régime, was the Princess de Bourbon Condé, sister of the Duke of Enghien; she was prioress of the Monastery of the Temple at her death.
Besides the saints mentioned above and some others, bishops of Nancy and TouI, the, following are honoured in a special manner in the Diocese of St-Dié; St Sigisbert, King of Austrasia (630-56); St. Germain, a hermit near Remiremont, a martyr, who died Abbot of Grandval, near Basle (618-70); St. Hunna, a penitent at St-Dié (d. about 672); St. Dagobert, King of Austrasia, slain by his servant Grimoald (679) and honored as a martyr; St. Modesta, a nun at Remiremont, afterwards foundress and abbess of the monastery of Horren at Trier (seventh century); St. Goéry, Bishop of Metz (d. about 642), whose relics are preserved at Epinal and who is the patron of the butchers of the town; St. Simeon, Bishop of Metz (eighth century), whose relics are preserved at Senones; Sts. William and Achery, hermits near Ste. Marie aux Mines (ninth wife of Charles the Fat, who died as Abbess of Andlau in Alsace; Blessed Joan of Arc, b. at Domremy in the diocese; Venerable Mére Alix le Clerc (b. at Remiremont, 1516; d. 1622) and St. Peter Fourier (b. at Mericourt, 1555; d. 1640), curé of Mattaincourt, who founded the Order of Notre-Dame. Elizabeth de Ranfaing (b. at Remiremont, 1592; d. 1649) founded in the Diocese of Toul the congregation of Our Lady of Refuge; Catherine de Bar (b. at St-Dié, 1614; d. 1698), known as Mére Mechtilde of the Blessed Sacrament, at first an Annunciade nun and then a Benedictine, founded at Paris, in 1654, the Order of the Benedictines of the Perpetual Adoration of the Blessed Sacrament; following in her footsteps Elizabeth Brem (1609-68) known as Mother Benedict of the Passion (1609-68), a Benedictine nun at Rambervillers, established in that monastery the Institute of the Perpetual Adoration. The remains of Brother Joseph Formet, known as the hermit of Ventron (1724-84), are the object of a pilgrimage. Venerable Jean Martin Moye (1730-93), founder in Lorraine of the Congrégation de la Providence for, the instruction of young girls and apostle of Su-Tchuen, was director for a brief period of the seminary of St-Dié, and established at Essegney, in the diocese, one of the first novitiates of the Soeurs de la Providence (hospitallers and teachers), whose, mother-house at Portieux ruled over a large number of houses before the Law of 1901. Grandclaude, a village teacher who was sent to the Roman College in 1857 by Bishop Caverot, contributed, when a professor in the grand seminaire of St-Dié, to the revival of canon law studies in France.
It is interesting to note how at St-Dié, about the beginning of the sixteenth century, the newly discovered continent received the name of America. Vautrin Lud, Canon of St-Dié and chaplain and secretary of Renée II, Duke of Lorraine, set up a printing-establishment at St-Dié in which two Alsatian geographers, Martin Waldseemüller and, Mathias Ringmann, began at once to produce an edition of a Latin translation of Ptolemy's "geography". In l5O7 Renée II received from Lisbon the abridged account, written in French, of the four voyages of Vespucci. Lud had this translated into Latin by Basin de Sandaucourt. The printing of the translation was completed at St-Dié on 24 April, 1507; it was prefaced by a short writing entitled "Cosmographiae introductio", certainly the work of Waldseemüler, and was dedicated to Emperor Maximilian. In this preface Waldseemüller proposed the name of America. A second edition appeared at St-Dié in August, 1507, a third at Strasburg in 1509, and thus the name a of America was spread about. The work was re-edited with an English version by Charles Herbermann (New York, 1907). M Gallois has proved that in 1507 Waldseemüller inserted this name in two maps, but that in 1513, in other maps Waldseemüller, being better informed, inserted the name of Columbus as the discoverer of America. But it was too late; the name of America had been already firmly established.
The principal pilgrimages of the diocese are: Notre-Dame de St-Dié, at St-Dié, at the place where St. Dié erected his first sanctuary; Notre-Dame du Trésor, at Remiremont; Notre-Dame de Consolation, at Epinal; Notre-Dame de la Brosse, at Bains; Notre-Dame de Bermont, near Domremy, the sanctuary at which Joan of Arc prayed; and the tomb of St. Peter Fourrier at Mattaincourt. There were in the diocese before the application of the Law of 1901 against the congregations: Canons of Lateran; Clerks Regular of Our Saviour; Eudistes; Franciscans, Fathers of the Holy Ghost and the Holy Heart of Mary; various teaching orders of brothers. Among the congregations of nuns founded in the diocese may be mentioned besides the Sisters of Providence, the Soeurs du Pauvre Enfant Jésus (also known as the Soeurs de la bienfaisance chrétienne), teachers and hospitallers, founded in 1854 at Chemoy l'Orgueilleux; the mother-house was transferred to Remiremont. At the close of the nineteenth century the religious congregations in the diocese directed: 7 créchés; 55 day nurseries; 1 orphanage for boys and girls; 19 girls' orphanages; 13 workshops; 1 house of refuge; 4 houses for the assistance of the poor, 36 hospitals or hospices; 11 houses of nuns devoted to the care of the sick in their own homes; and 1 insane asylum. The Diocese of St-Dié had, in 1905 (at the time of the rupture of the Concordat), 421,104 inhabitants; 32 parishes; 354 succursal parishes; and 49 vicariates supported by the State.
Gallia christ. nova, XIII (1785), 1064-7, 1377-83, 1407-19; MARTIN, Hist. des dioceses de Toul, de Nancy et de St-Dié (3 vols., Nancy, 1900-3); DIDELOT, Remiremont, les saints, le chapitre, la revolution (Nancy, 1888); L'HOTE, La vie des Saints, bienheureux, venerables et autres pieux personnages du diocese de St-Die (2 vols., St-Dié, 1897); GALLOIS, Americ Vespuce et les géographe de St-Dié in Bull. de la Soc. de Géogr. de l'Est (1900).
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Saint-Flour
(FLOROPOLIS)
Diocese comprising the Department of Cantal, and is suffragan of the Archbishopric of Bourges. Re-established by the Concordat of 1802, by which the Department of Haute-Loire was brought into this diocese, this department was detached from it in 1823 by the reestablishment of the See of Le Puy. The traditions relative to St. Florus (Flour), who is said to have been the first Bishop of Lodève and to have died at Indiciat (later Saint-Flour) while evangelizing Haute-Auvergne, have been the subject of numerous discussions. In two documents concerning the foundation of the second monastery of St-Flour, drawn up in 1013 and 1031, and in a letter written to Urban IV in 1261 by Pierre de Saint-Haon, prior of Saint-Flour, St. Flour is already considered as belonging to the Apostolic times, and the "Speculum sanctorale" of Bernard Gui in 1329 relates at length the legend of this "disciple of Christ". M. Marcellin Boudet believes it more likely that St. Flour lived in the fifth century, and that it was he who attended the Council of Arles in 450 or 451.
At the close of the tenth century there was already a monastery at Indiciat. A local seigneur, Astorg de Brezons, surnamed "the Red Bull", gave this monastery to Odilo, Abbot of Cluny, and the donation was confirmed by Gregory V (996-99). Amblard de Brezons, his nephew, surnamed "le Mal Hiverné", seized the monastery and destroyed all of it except the church. Amblard and Astorg, from 1010 to 1013, gave this church and its fief to St. Peter's at Rome, together with the monastery of Sauxillages, governed by Odilo; but later Amblard considered this donation as void, and constructed a fortress, a remnant of which is now the sacristy of the cathedral, upon the site of the old monastery; afterwards Amblard, seized with remorse at Rome, between 1025 and 1031 gave back to Odilo all he possessed, and a large monastery was again founded. Urban II, after the Council of Clermont (1095), consecrated the church of this new monastery. The church collapsed in 1396, and no remains of it exist. Pope Callistus II passed some time there. In August, 1317, John XXII detached Haute-Auvergne from the see of Clermont and raised St-Flour to the rank of a bishopric, the first ordinary of which was his chaplain Raymond de Montuéjols. Among his successors were Pierre d'Estaing (1361-67), afterwards Archbishop of Bourges and cardinal in 1370; Louis-Siffrein-Joseph de Salamon (1820-29), former counseiller-clerc to the Parliament of Paris, who during the Revolution had secretly acted in France as the pope's agent, a rôle concerning which he has left very important memoirs.
The Abbey of Aurillac was celebrated: it was founded by St. Géraud, Count of Aurillac, who in 898 brought thither monks from Vabres; it soon became well known, according to John of Salisbury, as a centre of literacy and scientific studies: Gerbert (later Sylvester II), and Guillaume d'Auvergne, friend and confidant of Saint Louis, studied there. St. Odo, Abbot of Cluny, from 926 to 943, was at first a monk at Saint-Pierre de Mauriae, and, according to some, Abbot of Aurillac. St. Peter Chavanon, founder in 1062 of the monastery of Pébrac, in the Diocese of Le Puy, was for some time superior of the Abbey of Chazes, near Vic. The tragic poet de Belloy (1727-95), author of the celebrated tragedy on the Siege of Calais, was born at Saint-Flour. Louis-Antoine de Noailles (1651-1729), Archbishop of Paris, was born at Laroquebrou in the diocese. Abbé Jean Chappe d'Auteroche (1722-69), astronomer, who in 1769 went to California to observe the transit of Venus and died there of a contagious disease, was a native of Mauriae. Abbé de Pradt (1759-1837) was born at Allanche. The Diocese of Saint-Flour is remarkable among the French dioceses for the great number of its sanctuaries and pilgrimages dedicated to the Blessed Virgin. There are sixty-five, of which the following are the more important: Notre-Dame de Claviers, at Moussages, the statue of which is the most ancient in the diocese; Notre-Dame des Miracles, at Mauriac, sixth century; o Notre-Dame de Frodière, at Saint-Flour, eleventh century; Notre-Dame de' Laurie, at Laurie, an eleventh-century sanctuary; Notre-Dame de Bon Secours at Marmanhac; Notre-Dame de Quezac, which is visited annually by between 20,000 and 30,000 pilgrims; Notre-Dam de Vau Claire, at Molompise — these three dating-back to the twelfth century; Notre-Dame de Valentines at Ségur, belong to the thirteenth century; Notre-Dame de Turlande at Paulhenc, Notre-Dame de Villedieu, both dating to the fourteenth century; Notre-Dame de Pitié at Chaudesaigues; Notre-Dame de Puy Rachat, at Nieudan; Notre-Dame des Oliviers, at Marat, all three dating back to the fifteenth century; Notre-Dame d'Aubespyre, at Aubespeyre; Notre-Dame dela font Sainte, at St. Hippolyte, visited annually by between 10,000 and 12,000 pilgrims; Notre-Dame de Pailherols; Notre Dame aux Neiges, at Aurillac, all four dating back to the sixteenth century; Notre-Dame de Guérison, at Enchanet; Notre-Dame de Lescure, both dating back to the eighteenth century.
The "Revue catholique des églises" published in 1905, an interesting monograph of the diocese; it shows that 50 percent of the men go to Mass each Sunday, 25 per cent go every second Sunday, and 70 per cent fulfill their Easter duty. An interesting work is the "Œuvre des bergers", which assembles several hundred shepherds from the neighbouring regions each year at Pailherols and La Font Sainte for a day's religious exercises, the only one which they can have during the five months that they pass alone in the mountains. Before the application of the law of 1901 on the associations, there were in the Diocese of Saint-Flour Lazarists and various teaching orders of brothers. Some congregations of nuns have their mother-houses in the diocese, in particular: the Soeurs de Saint Joseph, with their mother-house at Saint-Flour; the Petites Soeurs des Malades, with their mother-house at Mauriac; the Soeurs de l'Enfant Jesus, dites de l'instruction; and the Soeurs de la Sainte Famille, with their mother-house at Aurillac. At the close of the nineteenth century the religious congregations directed in the diocese, 1 crèche, 12 refuge halls, 1 school for the deaf and dumb, 1 boys' orphanage, 6 girls' orphanages, 1 home for honest poor girls, 1 hospice for incurables, 1 asylum for the insane, 1 dispensary, 1 house of retreat, I house of nuns devoted to nursing the sick in their own homes, 13 hospitals or hospices. At the time of the destruction of the concordat (1905) the Diocese of Saint-Flour contained 230,511 inhabitants, 24 parishes, 288 succursal churches, and 190 vicariates towards the support of which the State contributed.
Gallia Christiana nova (1720), 419-437. and instr., 127-162: BOUDET, La lgene de St. Florus d'après les textes les plus anciens; additions aux nouveax Bollandistes in Annales du Midi (1895); IDEM, La Légende de St. Florus et ses fables(Clermont,1897); CHAUMEIL, Biographie des personnes remarquables de la Haute Auvergne, précédé d'un essai sur l'histoire religieuse de cette demi-province, (Saint-Flour, 1867); FROMENT, Esquisse historique sur le monastère et la ville de St-Flour in Revue d'Auvergne (1885); CHABAU, Pèlerinages et sanctuaires de la Sainite vierge dans le diocèse de St-Flour, (Paris, 1889); ROUCHY, Le diocèse de St. Flour in Revue catholique des èglises (1905).
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Saint-Jean-De-Maurienne[[@Headword:Saint-Jean-De-Maurienne]]

Saint-Jean-de-Maurienne
(DIOCESE OF MAURAMANENSIS)
Includes the arrondissement of Saint Jean-de-Maurienne in the Department of Haute Savoie. The diocese was suppressed by the Concordat of 1802, and its territory joined to the Diocese of Chambéry under the French Empire, then in 1825 under Piedmontese rule it was cut off from Chambéry and made a special diocese, which with the rest of Savoy became French territory, 14 June, 1860. It is suffragan of Chambéry. Gregory of Tours, in his "De Gloria Martyrum" , relates how the church of Maurienne, belonging then to the Diocese of Turin, became a place of pilgrimage, after the holy woman Thigris or Thecla, who was a native of Valloires, had brought to it from the East a finger of St. John the Baptist. Saint Gontran, King of Burgundy, took from the Lombards in 574 the valleys of Suse and Maurienne, and in 576 founded near the shrine a bishopric, which was suffragan of Vienne. Its first bishop was Felmasius. In 599 Gregory the Great made futile attempts to make Queen Brunehaut listen to the protests of the Bishop of Turin against this foundation. A letter written by John VIII in 878 formally designated the Bishop of Maurienne as suffragan of Tarentaise, but the metropolitans of Vienna continued to claim Maurienne as a suffragan see, and under Callistus II (1120) they carried their point. Local tradition claims as bishops of Maurienne: St. Emilianus, martyred by the Saracens (736 or 738); St. Odilard, slain by the Saracens (916) together with St. Benedict, Archbishop of Embrun. After the Saracens had been driven out, the temporal sovereignty of the Bishop of Maurienne appears to have been very extensive, but there is no proof that such sovereignty had been recognized since Gontran's time. At the death of Rudolph III, Bishop Thibaut was powerful enough to join a league against Conrad II of Franconia. The emperor suppressed the See of Maurienne, and gave over its title and possessions to the Bishop of Turin (1038); but this imperial decree was never executed.
Among the bishops of Maurienne were: St. Ayroldus (1132-46), once a monk of the Charterhouse of Portes; Louis de La Palud (1441-50), who as Bishop of Lausanne had taken an active part at the Council of Basle in favour of the antipope, Felix V, who named him Bishop of Maurienne in 1441; and afterwards cardinal; he was confirmed in both appointments by Nicholas V in 1449; John of Segovia (1451-72), who at the Council of Basle as representative of the King of Aragon had also worked for Felix V, and was appointed by him cardinal in 1441; ten years later Nicholas V gave him the See of Maurienne; he is the author of "Gesta Concilii Basileensis"; William d'Estouteville (1473-80) was made cardinal in 1439 and as a pluralist held among other titles those of Maurienne and Rouen; Louis de Gorrevod (1499-1550) was made cardinal in 1530; Hippolyte d'Este (1560), made cardinal in 1538, acted as legate of Pius IV to the Council of Poissy, and built the famous Villa d'Este at Tivoli; Charles Joseph Fillipa de Martiniana (1757-79), made cardinal in 1778, was the first to whom Bonaparte, after the battle of Marengo, confided his intention of concluding a concordat with Rome; Alexis Billiet (1825-40), made cardinal in 1861. Emmanuel Philibert, Duke of Savoy, took solemn possession of a canonry in the cathedral of Maurienne in 1564.
Among the saints specially honoured in, or connected with, the diocese are: Saint Aper (Avre), a priest who founded a refuge for pilgrims and the poor in the Village of St. Avre (seventh century); Blessed Thomas, b. at Maurienne, d. in 720, famous for rebuilding the Abbey of Farfa, of which the third abbot, Lucerius, was also a native of Maurienne; St. Marinus, monk of Chandor, martyred by the Saracens (eighth century); St. Landry, pastor of Lanslevillard (eleventh century), drowned in the Arc during one of his apostolic journeys; St. Bénézet, or Benoit de Pont (1165-84), b. at Hermillon in the diocese, and founder of the guild of Fratres Pontifices of Avignon; Blessed Cabert or Gabert, disciple of St. Dominic, who preached the Gospel for twenty years in the vicinity of AiguebelIe (thirteenth century). The chief shrines of the diocese are: Notre Dame de Charmaise, near Modane, Notre Dame de Bonne Nouvelle, near St-Jean-de-Maurienne, which dates from the sixteenth century, and Notre Dame de Beaurevers at Montaimon, dating from the seventeenth century. The Sisters of St. Joseph, a nursing and teaching order, with mother-house at St-Jean-de-Maurienne, are a branch of the Congregation of St. Joseph at Puy. At the end of the nineteenth century, they were in charge of 8 day nurseries and 2 hospitals. In Algeria, the East Indies, and the Argentine they have houses controlled by the motherhouse at Maurienne. In 1905 (end of the Concordat), the Diocese of St-Jean-de-Maurienne had 61,466 inhabitants, 10 parishes, 76 auxiliary parishes, and 28 curacies, remunerated by the State.
Gallia christ., nova, XVI (1865), 611-52, and instr. 289-322; DUCHESNE, Fastes épiscopaux, I, 207-10, 233-35; ANGLEY, Hist. du diocese de Maurienne (S. Jean de Maurienne, 1846); TRUCHET, Hist. hagiologique du diocése de Maurienne(Chambéry, 1867); DE MARESCHAL DE LUCIANE, Souveraineté temporelle des évêques de Maurienne au moyen age in Mémoires de l'académie des sciences de la Savoie (1892); PASCALEIN, Le pouvoir temporal des évêques de Maurienne inRevue Savoisienne (1899); CHEVALIER, Topo-bibl., 1877-78.
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Saint-Pierre and Miquelon
(INSULARUM S. PETRI ET MIQUELONENSIS).
Prefecture apostolic comprising the only French possession in North America, a group of islands situated 48°46' N. lat., and 58°30 W. long. (Paris standard), having an area of 177 square miles. Geologically and geographically connected with Newfoundland, it was once likewise so historically. Known to the earliest Breton and Basque fishermen, this group already bore its present name when Jacques Cartier identified it in 1535, The first settlement dates from 1604. In 1689 Bishop St-Vallier visited it from Placentia, blessed a chapel, and left a priest in charge. The Recollects sent to Placentia (1691) attended this mission. The islands were successively ceded to England (Treaty of Utrecht, 1712), restored to France (Treaty of Paris, 1763), thrice captured by the English (1778, 1793, and 1808), and thrice retroceded to France (Treaties of Versailles, 1783, of Amiens, 1802, and of Ghent, 1814). Many Acadians fled thither after the dispersion of Grand Pré (1755) and the fall of Louisbourg (1757). The first missionaries who came after the Treaty of Paris were the Jesuits Bonnecamp and Ardilliers, with dubious jurisdiction from the Bishop of La Rochelle (1765). The islands now separated from the jurisdiction of Quebec were erected by Propaganda into a prefecture Apostolic, and formed the first mission confided by Rome to the Seminary of the Holy Ghost. MM. Girard, prefect, and de Manach, who sailed the same year, were driven by a storm to Martinique. They were replaced (1766) by MM. Becquet and Paradis, likewise of the Holy Ghost Seminary, or Spiritains, as well as several of the following. In 1775 the prefect, M. Paradis, with his companion and 300 families were expelled by the English. M. de Longueville succeeded him in 1788. In 1792 M. Allain, vice-prefect, and his companion, M. Le Jamtel, were forced by the French Revolution to leave for the Magdalen Islands, with a number of Acadians who, remaining faithful to the King of France, refused to take the oath of the Constitution. The former inhabitants returning in 1816, M. Ollivier, who accompanied them, applied for jurisdiction to the Bishop of Quebec. He was appointed vice-prefect in 1820. His successors, with the same title, were MM. Charlot (1841), Le Helloco (1854), Le Tournoux (1864), Tiberi (1893); the two last named belonged to the newly-restored Congregation of the Holy Ghost.
The present titular is Mgr Christophe-Louis Legasse, b. at Bassussary, France, 1859, appointed in 1898, prelate of His Holiness in 1899. His chief work was the erection of the cathedral of St-Pierre, his residential town. The population, almost exclusively Catholic, varies from 4000 in winter to 8000 in summer, owing to the presence of the fishing crews. They are all Bretons, Normans, and Basques. Besides the six resident missionary priests, the fishermen, on the great banks are visited every month by a chaplain on board a hospital ship which also distributes their mail. There are 7 churches or chapels, 4 stations, 6 schools, those for boys managed until 1903 by 16 Brothers of Ploermel (Christian Instruction); 37 Sisters of St. Joseph of Cluny (teaching and nursing) were subsidized by the Government until 1903. A classical college opened by the Holy Ghost Fathers in 1873 was closed in 1892.
ROY, Une epave de 1763 in Le Journal de Quebec (1888): GOSSELIN, Mgr de St-Vallier (Evreux, 1898); Archives of Propaganda, of the archbishopric (Quebec), of the Seminary of the Holy Ghost, of La Marine (Paris).
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Saint-Simon and Saint-Simonism
Claude Henri de Rouvroy, Comte de Saint-Simon, was born in Paris, 17 Oct., 1760; died there, 19 May, 1825. He belonged to the family of the author of the "Memoirs". At an early age he showed a certain disdain for tradition; at thirteen he refused to make his first Communion and was punished by imprisonment at Saint Lazare, whence he escaped. During the War of Independence he followed his relative, the Marquis de Saint-Simon, to America, took part in the battle of Yorktown, was later made prisoner, and recovered his liberty only after the Treaty of Versailles. Before leaving America, being as yet only twenty-three years old, he presented to the Viceroy of Mexico the plan of a canal between the two oceans. In 1788 he drew up important schemes for the economic improvement of Spain. During the Revolution he grew rich by speculation, was imprisoned for eleven months, and under the Directory, though leading a prodigal and voluptuous life, continued to dream of a scientific and social reform of humanity, gathering about him such scholars as Monge and Lagrange, and capitalists with whose assistance he proposed to form a gigantic bank for the launching of his philanthropic undertakings. He married Mlle. de Champgrand in August, 1801, and divorced her less than a year later in the hope of marrying Mme. de Staël, who had just become a widow, but she refused. In 1805, completely ruined by his disordered life, he became a copyist at the Mont de Piété, relying for his living on his activity as a writer; failing in this, he led a life of borrowings and make-shifts, and in 1823 attempted to kill himself. Fortunately for him he made the acquaintance of the Jew Olinde Rodrigues who became enamoured of his social ideas and assured him his daily bread till the end of his life. When dying, Saint-Simon said to Rodrigues: "Remember that to do anything great you must be impassioned". Ardent passion is what characterized Saint-Simon and explains the peculiarities of his life and of his system. This precursor of socialism was not afraid to be a fanatic and even to pass for a fool, while he retained his feudal pride and boasted of having Charlemagne among his ancestors.
The "Lettres d'un habitant de Genève à ses contemporains" (1803), the "Introduction aux travaux scientifiques du XIXe siècle" (1808), and the "Mémoire sur la science de l'homme" (1813) show his trust in science and savants for the regeneration of the world. The second of these works is a hymn to Bonaparte who created the university and the institute. In 1814, assisted by the future historian, Augustin Thierry, Saint-Simon published a treatise entitled, "De la réorganisation de la société européene," in which he dreamed of a politically homogeneous Europe, all of whose nations should possess the same institutions, relying on England to take the initiative in this federation. Later he turned his attention to political economy. The "Industrie", which he founded, brought out in relief the conflict waged throughout Europe between the military and feudal class on the one hand and the working class on the other. The same idea was emphasized in the "Censeur européen", edited by Charles Comte and Dunoyer, but while the "Censeur européen" distrusted scholars and learned men, Saint-Simon's originality consisted in trying to combine manufacturing industry and what he called "literary industry", and create a moral code which all men should study. idea displeased Augustin Thierry and he abandoned Saint-Simon, who in 1817 (the date set by Monsieur Pereire) took as his secretary, Auguste Comte, then 18 years old, the future founder of Positivism. Influenced by the writings of Joseph de Maistre, whose "Le Pape" appeared in 1819, and by those of Bonald, Saint-Simon and Auguste Comte, reacting against the individualist ideas of the French Revolution, recognized the necessity in modern society of a power similar to the medieval theocracy. The "positive scientific capacity" was to replace the ancient ecclesiastical power; there should be "no more governors to command" but "administrators to exercise a directing function"; in a society become an industrial association; the governmental, or military régime under which the people was "subject" should give way to the administrative or industrial régime in which the people is to be associated. Saint-Simon drew political conclusions; he found that the working people occupied too small a place in the electoral body and desired that power should be vested in committees composed of the directing elements of the industrial world. Thus he was in no wise a democrat; he would have only the heads of the industrial hierarchy elected by the people, but would have them recruited by co-option by choosing from the lower ranks of society those who deserve an elevation of their condition. Liberal economists long considered that between their liberalism and Saint-Simon's industrialism, which accorded so many prerogatives to an industrial hierarchy, there was little difference; but Saint-Simonism as it was developed by his disciples was destined to be a socialist school.
In Saint-Simon there was always a double tendency: his positivist and scientific studies impelled him to found a purely practical and demonstrable moral code, while his sentimental and mystical tendencies led him to desire a religion. He believed that Christianityhad greatly forwarded morality, but he declared that its reign was at an end. His religious tendency grew by degrees; he declared that the crisis was reached which had been predicted by the Old Testament, prepared for by the Biblical societies, and expected by the Jews for eighteen centuries, which was to end in the establishment of a truly universal religion, in the adoption by all nations of a pacific social organization and the speedy betterment of the condition of the poor. Such was the dream developed in his book, "Le nouveau christianisme", which death prevented him from finishing. The Saint-Simonian School under the influence of the book in which Sismondi made known the great labour crisis of England, considered it necessary to perfect their master's doctrine. In making the most intense industrial production the unique aim of society, Saint-Simon had not foreseen that the problem was much more complex. Must production be carried on even when there are no consumers? The liberals replied in the affirmative for there are always consumers; but Fourier said no, the necessary condition of an increased production is a better distribution of labour and of wealth among the workers. The former Carbonaro, Bazard (1791-1832), Enfantin (1796-1864); and Olinde Rodrigues, in the review "Le Producteur", which they founded, attacked the regime of competition and went so far as to aim at the theories of Adam Smith; then in 1829 Bazard's conferences published under the title, "Exposition de la doctrine de Saint-Simon" marks the Credo of the School. The Saint-Simonians thought that two survivals of the feudal system enslaved the working-man—lending at interest and inheritance; these two survivals should disappear.
By degrees the Saint-Simonian School became a sort of Church. Enfantin assumed the rôle of pope; Bazard and later Rodrigues separated from him when preaching the rehabilitation of the flesh, he wished to associate with him the "priest-woman", the "mother", in the government of Saint Simonism. The ceremonies he performed at Menilmontant, his trial and imprisonment in 1832, the journey to Constantinople undertaken by his disciple Barrault in search of the "woman-mother" excited ridicule. Nevertheless Enfantin, whose last work only appeared in 1861, exercised great influence over many of the best minds. Saint-Simonism left its mark on such men as the philosopher Jean Reynaud, Buchez, who in 1848 played an important political part, the religious critic Gustave d'Eichthal the economists Barrault and Michel Chevalier, the publicists Edouard Charton and Maxime du Camp, General Lamoricière and Baron Blanc, future minister of Italy. The industrial movement of the nineteenth century was to a large extent promoted by engineers imbued with Saint-Simonian doctrines; the railways of France, the financial establishment of the Second Empire were due to Saint-Simonian influences.
The Saint-Simonians foresaw that industry would be more and more concentrated in great syndicates and that the State as the organ of social centralization would intervene more and more. What they did not foresee was that industrial production would become democratic. They had, beforehand, intuition of what we call trusts and deals, but they did not foresee labour unions, and they were thus less clear-sighted than Ketteler, Manning, and Leo XIII. Lamartine describes Saint-Simonism as "a daring plagiarism which emerges from the Gospel and will return thither", and Isaac Pereire, the last of the Saint-Simonians, in a work entitled, "La question religieuse" (1878), urged the recently-elected Pope Leo XIII to undertake the direction of universal social reform. This, the last echo of Saint-Simonism was, as it were, an appeal to the "Rerum Novarum".
Expos. de la doctrine saint-simonienne (Paris. 1829); Œuvres de Saint-Simon et d'Enfantin, XLVII (Paris, 1865-78); WEILL, Un précurseur du socialisme: Saint-Simon et son œuvre (Paris, 1894); IDEM, L'école saint-simonienne, son histoire, son influence jusqu'à nos jours (Paris, 1896); PEREIRE, Des premiers rapports entre Saint-Simon et Auguste Comte in Revue Historique, XCI (1906); GEORGE DUMAS, Psychologie de deux messies positivistes, Saint-Simon et Auguste Comte (Paris, 1905); WEISENGRÜN, Die socialwissenschaftlichen Ideen Saint Simon's; ein Beitrag zur Geschichte des Socialismus (Basle, 1895); CHARLETY, Hist. du saint-simonisme, 1825-1864 (Paris, 1896); HALÉVY, La doctrine économique de Saint-Simon et des Saint-Simoniens in Revue du mois (1908); BOOTH, Saint Simon and Saint Simonism (London, 1871).
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Sainte Anne d'Auray
A little village three miles from the town of Auray (6,500 inhabitants), in the Diocese of Vannes (Morbihan), in French Brittany, famous for its sanctuary and for its pilgrimages, or pardons, in honour of St. Anne, to whom the people of Brittany, in very early times, on becoming Christian, had dedicated a chapel. This first chapel was destroyed about the end of the seventh century, but the memory of it was kept alive by tradition, and the village was still called "Keranna", i.e. "Village of Anne". More than nine centuries later, at the beginning of the seventeenth century (1624-25), St. Anne is said to have appeared several times to a simple and pious villager, and commanded him to rebuild the ancient chapel. The apparitions became so frequent, and before so many witnesses, that Sebastien de Rosmadec, Bishop of Vannes, deemed it his duty to inquire into the matter. Yves Nicolazic, to whom St. Anne had appeared, and numerous witnesses, testified to the truth of events which had become famous throughout Brittany, and the Bishop gave permission for the building of a chapel. Anne of Austria and Louis XIII enriched the sanctuary with many gifts, among them a relic of St. Anne brought from Jerusalem in the thirteenth century, and in 1641 the Queen obtained from the Pope the erection of a confraternity, which Pius IX raised to the rank of an archconfraternity in 1872. In the meanwhile pilgrimages had begun and became more numerous year by year, nor did the Revolution put a stop to them. The chapel, indeed was plundered, the Carmelites who served it driven out, and the miraculous statue of St. Anne was burned at Vannes in 1793; yet the faithful still flocked to the chapel, which was covered with ex-votos. In 1810 the convent of the Carmelites was turned into a petit séminaire. In 1866, the Cardinal Saint Marc laid and blessed the first stone of the present magnificent basilica. Finally, in 1868, Pius IX accorded to the statue of St. Anne, before which many miracles had been wrought, the honour of being crowned. St. Anne has continued to be the favourite pilgrimage of Brittany down to the present day:

C'est notre mère à tous; mort ou vivant, dit-on, 
A Sainte-Anne, une fois, doit aller tout Breton.
The basilica, which is in Renaissance style, is a work of art. The marbles of the high altar are the gift of Pius IX; many of the bas-reliefs, with the statues of Nicolazic and Keriolet, are the work of the sculptor Falguihre. The principal pilgrimages take place at Pentecost and on the 26 July.
A. FOURNET 
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Sainte Anne de Beaupré
Devotion to Saint Anne, in Canada, goes back to the beginning of New France, and was brought thither by the first settlers and early missionaries. The hardy pioneers soon began to till the fertile soil of the Beaupré hillside; in the region which now forms the parish of Sainte Anne de Beaupré the first houses date from the year 1650. Nor was it long before the settlers built themselves a chapel where they might meet for Divine worship. One of their number, the Sieur Etienne Lessard, offered to give the land required at the spot which the church authorities should find suitable. On 13 March, 1658, therefore, the missionary, Father Vignal, came to choose the site and to bless the foundation of the proposed chapel which, by general consent, was to be dedicated to St. Anne. The very day the Saint showed how favourably she viewed the undertaking by healing Louis Guimont, an inhabitant of Beaupré, who suffered terribly from rheumatism of the loins. Full of confidence in St. Anne, he came forward and placed three stones in the foundations of the new building, whereupon he found himself suddenly and completely cured of his ailment.
This first authentic miracle was the precursor of countless other graces and favours of all kinds. For two centuries and a half the great wonder-worker has ceaselessly and lavishly shown her kindness to all the sufferers who from all parts of North America flock every year to Beaupré to implore her help. The old church was begun in 1676, and used for worship until 1876, when it was replaced by the present one, opened in October of that year. This last was built of cut stone, by means of contributions from all the Catholics of Canada. The offerings made by pilgrims have defrayed the cost of fittings and decoration. It is two hundred feet long, and one hundred wide, including the side chapels. Leo XIII raised it to the rank of a minor basilica 5 May, 1887; on 19 May, 1889, it was solemnly consecrated by Cardinal Taschereau, Archbishop of Quebec. It has been served by the Redemptorists since 1878. On either side of the main doorway are huge pyramids of crutches, walking-sticks, bandages, and other appliances left behind by the cripples, lame, and sick, who, having prayed to St. Anne at her shrine, have gone home healed.
Relics
The canons of Carcassonne, at the request of Monseigneur de Laval, first Bishop of Quebec, sent to Beaupré a large relic of the finger-bone of Saint Anne, which was first exposed for veneration on 12 March, 1670, and has ever since been an object of great devotion. Three other relics of the saint have been added in later times to the treasures of this shrine. In 1892 Cardinal Taschedreau presented the Great Relic to the basilica, the wrist-bone of St. Anne. It measures four inches in length, and was brought from Rome by Msgr. Marquis, P.A.
Pilgrimage
The pilgrimage to Beaupré has not always had the importance which it has gained in our time. Only in the last quarter of the nineteenth century did it attain to the growth, organization, and fame which now render it comparable with the great pilgrimages to Lourdes. Until 1875 the yearly number of pilgrims did not exceed 12,000, but to judge by the heap of crutches left at the saint's feet, there must always have been many marvellous cures wrought at Beaupré. More favourable conditions -- including the strong impulse given by Cardinal Taschereau and his suffragans, the zeal of the Canadian clergy in organizing pilgrimages, improved modes of transportation, and the monthly "Annales de la Bonne Sainte Anne" -- made possible the truly wonderful growth of these pilgrimages in the early twentieth century. Devotion to St. Anne is today more than ever the devotion of the Canadians.
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Sts. Julian and Basilissa
Husband and wife; died at Antioch or, more probably, at Antinoe, in the reign of Diocletian, early in the fourth century, on 9 January, according to the Roman Martyrology, or 8 January, according to the Greek Menaea. We have no historically certain data relating to these two holy personages, and more than one this Julian of Antinoe has been confounded with Julian of Cilicia. The confusion is easily explained by the fact that thirty-nine saints of this name are mentioned in the Roman Martyrology, eight of whom are commemorated in the one month of January. But little is known of this saint, one we put aside the exaggerations of his Acts. Forced by his family to marry, he agreed with his spouse, Basilissa, that they should both preserve their virginity, and further encouraged her to found a convent for women, of which she became the superior. while he himself gathered a large number of monks and undertook their direction. Basilissa died a very holy death, but martyrdom was reserved for Julian. During the persecution of Diocletian he was arrested, tortured, and put to death at Antioch, in Syria, by the order of the governor, Martian, according to the Latins, at Antinoe, in Egypt, according to the Greeks, which seems more probable. Unfortunately, the Acts of this martyr belong to those pious romances so much appreciated in early times, whose authors, unearned only for the edification of their readers, drowned the few known facts in a mass of imaginary details. Like many similar lives of saints, it offers miracles, prodigies, and improbable utterances, that lack the least historical value. In any ease these two saints must have enjoyed a great reputation in antiquity, and their veneration was well established before the eighth century. In the "Martyrologium Hieronymianum" they are mentioned under 6 January; Usuard, Ado, Notker, and others place them under the ninth, and Rabanus Maurus under the thirteenth of the same month, while Vandelbert puts them under 13 February, and the Menology of Canisius under 21 June, the day to which the Greek Menaea assign St. Julian of Caesarea. There used to exist at Constantinople a church under the invocation of these saints, the dedication of which is inscribed in the Greek Calendar under 5 July.
Acta SS. Bolland. Jan.. I (1643), 570-75; MARCHINI, I SS. Giuliano e Basilissa sposi, vergini e martiri, protettori dei conjugati (Genoa, 1873); TILLEMONT, Memoires pour servir a l'hist. eccl. V (Paris, 1698), 799 sqq.; SURIUS, Vit. Sanct., I (Venice 1581), 61-62.
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Sts. Kieran
There are many Irish saints of this name, but the most celebrated is St. Kieran of Clonmacnoise (see CLONMACNOISE). Of the others, St. Kieran of Seir-Kieran and St. Kieran of Disert-Kieran are the best known. The former is founder of Seir-Kieran, Kings County (about A.D. 450), and also of the See of Ossory (see OSSORY, DIOCESE OF). His history is obscure, but he flourished during the greater part of the fifth century, and is venerated in England, Brittany, Wales, and Scotland, on 5 March. St. Kieran of Disert-Kieran, Co. Meath, called by the Irish annalists "Kieran the Devout", wrote a "Life of St. Patrick." He died in 775 on 14 June, on which day his feast is celebrated. St. Kieran, patron of Clonsost, is commemorated on 30 April, and St. Kieran, son of Colga, on 19 May.
W.H. GRATTAN-FLOOD
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Sts. Romanus
(1) A Roman martyr Romanus is mentioned in the "Liber Pontificalis" (ed. Duchesne, I, 155) with three other ecclesiastics as companions in the martyrdom of St. Lawrence (10 August, 258). There is no reason to doubt that this mention rests upon a genuine ancient tradition. Like St. Lawrence Romanus was buried in the Catacomb of the Cyriaca on the Via Tiburtina. The grave of St. Romanus is explicitly mentioned in the Itineraries of the seventh century (De Rossi, "Roma sotterranea", I, 178-9). In the purely legendary Acts of St. Lawrence, the ostiary Romanus is transformed into a soldier, and an account in accordance with this statement was inserted in the historical martyrologies and in the present Roman Martyrology, which latter places his feast on 9 August (cf. Duchfourcq, "Les Gesta Martyrum romains", I, 201).
(2) In 303 or 304, at the beginning of the Diocletian persecution, a deacon called Romanus of Caesarea in Palestine suffered martyrdom at Antioch. Upon the proclamation of Diocletian's edict he strengthened the Christians of Antioch and openly exhorted the weaker brethren, who were willing to offer heathen sacrifices, not to waver in the Faith. He was taken prisoner, was condemned to death by fire, and was bound to the stake; however, as the Emperor Galerius was then in Antioch, Romanus was brought before him. At the emperor's command the tongue of the courageous confessor was cut out. Tortured in various ways in prison he was finally strangled. Eusebius speaks of his martyrdom in "De martyribus Palestin.", c. ii. Prudentius ("Peristephanon", X in "P.L.", LX, 444 sqq.) relates other details and gives Romanus a companion in martyrdom, a Christian by name Barulas. On this account several historians, among them Baronius, consider that there were two martyrs named Romanus at Antioch, though more likely there was but the one whom Eusebius mentions. Prudentius has introduced legendary features into his account, and his connection of the martyrdom of Barulas with that of Romanus is probably arbitrary. The feast of St. Romanus is observed on 18 November [cf. Allard, "Histoire des persécutions", IV, 173 sq.; Quentin, "Les martyrologes historiques" (Paris, 1908), 183-5].
(3) The "Martyrologium Hieronymianum" mentions martyrs of this name at several dates, chiefly in large companies of Christians who suffered martyrdom. No further particulars are known of any of them.
(4) A holy priest named Romanus laboured in the district of Blaye, in the present French department of the Gironde, at the end of the fourth century. Gregory of Tours gives an account of him ("De gloria confessorum", c. xlv), and relates that St. Martin of Tours made ready the grave of the dead Romanus. An old life of St. Romanus was published in the "Analecta Bollandiana", V (1866), 178 sqq. The feast of the saint is observed on 24 November.
(5) St. Romanus, Abbot of Condat, now St. Claude in the French Jura, b. about 400; d. in 463 or 464. When thirty-five years old he went into the lonely region of Condat to live as a hermit, where after a while his younger brother Lupicinus followed him. A large number of scholars, among whom was St. Eugendus, placed themselves under the direction of the two holy brothers who founded several monasteries: Condat (now Saint-Claude), Lauconne (later Saint-Lupicin, as Lupicinus was buried there), La Balme (later Saint-Romain-de-Roche), where St. Romanus was buried, and Romainmôtier (Romanum monasterium) in the canton of Vaud in Switzerland. Romanus was ordained priest by St. Hilary of Arles in 444, and with Lupicinus he directed these monasteries until his death. His feast is observed on 28 February. Two lives of him are in existence: one by Gregory of Tours in the "Liber vitae patrum" (Mon. Germ. Hist.: Script. Merov., I, 663), and an anonymous "Vita Sanctorum Romani, Lupicini, Eugendi" [ibid., III, 131 sqq.; cf. Benoît, "Histoire de St-Claude", I (Paris, 1890); Besson, "Recherches sur les origines des évêchés de Genève, Lausanne, et Sion" (Fribourg, 1906), 210 sqq.].
(6) St. Romanus, monk in a monastery near Subiaco, Italy, at the beginning of the sixth century. He aided St. Benedict when the latter withdrew into a solitary place and regularly brought Benedict bread to support life (St. Gregory the Great, "Dialogi", II, i). Romanus later (fom 523) represented St. Benedict at Subiaco, and is said to have afterwards gone to Gaul and to have founded a small monastery at Dryes-Fontrouge, where he died about 550 and was venerated as a saint. His feast is observed on 22 May. A St. Romanus, who is venerated as Bishop of Auxerre on 8 October, is probably identical with this Abbot Romanus whose relics were subsequently translated to Auxerre [cf. "Acta SS.", May, V, 153 sqq.; October, III, 396 sqq.; Adlhoch in "Studien und Mitteilungen aus dem Benedictiner- und Cisterzienerorden" (1907), 267 sqq., 501 sqq.; (1908), 103 sqq., 327 sqq., 587 sqq.; Leclerc, "Vie de St Romain, éducateur de St Bénoit" (Paris, 1893)].
(7) St. Romanus, Bishop of Rouen, date of birth unknown; d. about 640. His feast is observed on 23 October. The legend of this saint has little historical value (Acta SS., October, X, 91 sqq.), and there is but little authentic information concerning him [cf. "Analecta Bollandiana" (1904), 337 sq.].
(8) St. Romanus, "the Singer", the most important representative of rhythmic poetry in the Greek Church. According to the Greek "Menaia" he was born in Syria, was ordained deacon at Berytus, then went to Constantinople, where he became one of the clergy at the Blachernen church. The era in which he lived is not certainly ascertained; most probably, however, his residence in Constantinople was from about 515 to 556. His feast is observed on 1 October. Several of his poems were edited by Pitra, "Analecta sacra", I (Paris, 1876), 1-241 [cf. Maas, "Die Chronologie der Hymnen des Romanus" in "Byzantin. Zeitschrift" (1906), 1-44; Bardenhewer, "Patrologie" (3rd ed.), 486].
[Note: St. Romanus the Singer, described above (8), is identical with St. Romanos the Melodist (q.v.), Romanus and Romanos being the Latin and Greek forms respectively of the same name.]
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For all the Saints . . . thy name, O Jesus, be forever blessed.

Saints Rufinus[[@Headword:Saints Rufinus]]

Sts. Rufinus
The present Roman Martyrology records eleven saints named Rufinus:
(1) On 28 February, a Roman martyr Rufinus, with several companions in martyrdom; nothing is known concerning them.
(2) On 7 April, an African martyr Rufinus with two companions; their names are mentioned under 6 April in a list of martyrs in the "Martyrologium Hieronymianum" (ed. De Rossi-Duchesne, 40).
(3) On 14 June, the two martyrs Valerius and Rufinus who suffered at Soissons, France, during the Diocletian persecution; their names are given under this date in the "Martyrologium Hieronymianum" (ed. cit., 78; cf. 66 under 26 May; also Acta SS., June, II, 796 sqq.).
(4) On 21 June, Rufinus who suffered martyrdom with Martia at Syracuse; nothing is known concerning him.
(5) On 30 July, Rufinus of Assisi, who was according to legend the bishop of this city and a martyr. He is probably identical with the "episcopus Marsorum" noted under 11 August. The Acts of the martyrdom of this Rufinus are purely legendary [cf. "Bibliotheca hagiographica latina", II, 1068; Elisei, "Studio sulla chiesa cattedrale di S. Rufino" (Assisi, 1893); D. de Vincentiis, "Notizie di S. Rufino" (Avezzano, 1885)].
(6) On 19 August, Rufinus, confessor at Mantua.
(7) On 26 August, a confessor Rufinus venerated at Capua (cf. Acta SS., August, V, 819-820). His name is given in the "Martyrologium Hieronymianum" under 26 and 27 August.
(8) On 4 September, a martyr Rufinus with his companions in martyrdom who suffered at Ancyra in Galatia; he is also mentioned in company with several others in the "Martyrol. Hieronym." (ed. cit., 113) under 31 August, and again under 4 September (ed. cit., 116).
(9) On 9 September, Rufinus and Rufinianus, with no further particulars.
(10) On 16 November, Rufinus, a martyr in Africa with several companions in martyrdom; nothing is known concerning this saint.
(11) Besides the saints already given mention should also be made of a martyr Rufinus of Alexandria whose name is given under 22 June in the "Martyrol. Hieronym." (ed. cit., 81)
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O all ye holy Martyrs and Confessors, pray for us.

Saints Rufus[[@Headword:Saints Rufus]]

Sts. Rufus
The present Roman Martyrology records ten saints of this name. Historical mention is made of the following:
(1) On 19 April, a group of martyrs in Melitene in Armenia, one of whom bears the name of Rufus. These martyrs are mentioned already in the "Martyrologium Hieronymianum" (ed. De Rossi-Duchesne, 46).
(2) On 1 August, Rufus, with several companions who, according to the most reliable manuscripts of the "Martyrol. Hieronym." died at Tomi, the place being afterwards by mistake changed to Philadelphia (cf. Quentin, "Les martyrologes historiques", 337).
(3) On 27 August, two martyrs named Rufus at Capua -- one, whose name also appears as Rufinus in the "Martyrol. Hieronym." (ed. cit., 111). The other is said to have suffered with a companion, Carponius, in the Diocletian persecution (cf. "Bibliotheca hagiographica latina", II, 1070; Acta SS., VI August, 18-19).
(4) On 25 September, several martyrs at Damascus, among them one named Rufus.
(5) On 7 November, a St. Rufus, who is said to have been Bishop of Metz; his history, however, is legendary. His name was inserted at a later date in an old manuscript of the "Martyrol. Hieronym." (ed. cit., 140). In the ninth century his relics were transferred to Gau-Odernheim in Hesse, Diocese of Mainz.
(6) On 12 November, Rufus, a supposed Bishop of Avignon, who is perhaps identical with Rufus, the disciple of Paul (21 November). Legend, without any historical proof, has made him the first Bishop of Avignon [cf. Duchesne, "Fastes épiscopaux de l'ancienne Gaule", I, 258; Duprat in "Mémoires de l'Académie de Vaucluse" (1889), 373 sqq.; (1890), 1 sqq., 105 sqq.].
(7) On 21 November, Rufus the disciple of the Apostles, who lived at Rome and to whom St. Paul sent a greeting, as well as he did also to the mother of Rufus (Rom., xvi, 13). St. Mark says in his Gospel (xv, 21) that Simon of Cyrene was the father of Rufus, and as Mark wrote his Gospel for the Roman Christians, this Rufus is probably the same as the one to whom Paul sent a salutation [cf. Cornely, "Commentar. in Epist. ad Romanos" (Paris, 1896), 778 sq.].
(8) On 28 November, a Roman martyr Rufus, probably identical with the Rufinianus who was buried in the Catacomb of Generosa on the Via Portuensis, and who is introduced in the legendary Acts of the martyrdom of St. Chrysogonus (cf. Allard, "Histoire des persécutions", IV, 371 sq.).
(9) On 18 December, the holy martyrs Rufus and Zosimus, who were taken to Rome with St. Ignatius of Antioch and were put to death there for their unwavering confession of Christianity during the persecution of Trajan. St. Polycarp speaks of them in his letter to the Philippians (c. ix).
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Saints Vincent and Anastasius[[@Headword:Saints Vincent and Anastasius]]

Abbey of Saints Vincent and Anastasius
(TRIUM FONTIUM AD AQUAS SALVIAS, TRE FONTANE, or THREE FOUNTAINS).
Located near Rome. Connected with, and belonging to the monastery are three separate sanctuaries. The first, the Church of St. Paul of Three Fountains, was raised over the spot where St. Paul was beheaded by order of Nero. Legend says that the head severed from the body, rebounded, striking the earth in three different places from which fountains sprang forth, flowing to the present day, and located within the sanctuary itself. The second, originally dedicated to the Blessed Virgin, under the title "Our Lady of Martyrs", is built over the relics of St. Zeno and his 10,203 legionaries, who were martyred here at the order of Diocletian, in 299. In this church is the altar "Scala Coeli", from which the church receives its present name. Within is the church and monastery dedicated to Sts. Vincent and Anastasius, built by Pope Honorius I in 626, and given to the Benedictines, who were to care for the two older sanctuaries, as well as their own church. The abbey was richly endowed, particularly by Charlemagne, who bestowed on it Orbitello and eleven other towns, with a considerable territory, over which its abbot exercises ordinary jurisdiction (abbatia nullius).
Towards the middle of the seventh century the persecutions inflicted on the Eastern monks by the Monothelites obliged many of them to seek shelter in Rome, and to them this abbey was committed as a refuge. These continued in possession until the tenth century, when it was given to the Cluniacs. In 1140 Pope Innocent II withdrew the abbey from them, and entrusted it to St. Bernard, who sent there a colony from Clairvaux, with Peter Bernard of Paganelli as their abbot, who five years later became Pope Eugene III.
At the time Innocent granted the monastery to the Cistercians, he had the church repaired and the monastic quarters rebuilt according to the usages of the order. Of the fourteen regular abbots who governed the abbey, several, besides Blessed Eugene III, became cardinals, legates, or bishops. Pope Honorius III, in 1221, again restored the Church of Sts. Vincent and Anastasius and personally consecrated it, seven cardinals at the same time consecrating the seven altars therein. Cardinal Branda (1419) was the first commendatory abbot, and after him this office was often filled by a cardinal. Popes Clement VII and VIII as cardinals held this position. Leo X, in 1519, authorized the religious to elect their own regular superior, a claustral prior independent of the commendatory abbot, who from this time forward was always to be a cardinal. From 1625, when the abbey was affiliated to the Cistercian Congregation of St. Bernard in Tuscany, until its suppression at the Napoleonic invasion (1812) the local superior was a regular abbot, but without prejudice to the commendatory abbot. The best known of this series of regular abbots was the second, Dom Ferdinand Ughelli, who was one of the foremost literary men of his age, the author of "Italia Sacra" and numerous other works.
From 1812 the sanctuaries were deserted, until Leo XII (1826) removed them from the nominal care of the Cistercians, and transferred them to the Friars Minor of the Strict Observance. The purpose of the pontiff, however, was not accomplished; the surroundings were so unhealthful that no community could live there. In 1867 Pius IX appointed his cousin Cardinal Milesi-Ferretti, Commendatory Abbot of Sts. Vincent and Anastasius, who endeavored to restore, not only the material desolation that reigned in the neglected sanctuaries, but also to provide that they be suitably served by ministers of God. To further this end he obtained that their care be again committed to the Cistercians. A community was sent there in 1868 from La Grande Trappe to institute the regular life and to try to render more healthful the lands, which from long neglect had been called the tomba (graveyard) of the Roman Campagna. Assisted by Pius IX, so long as he held the temporal sovereignty, and by other friends, especially Mgr de Mérode, they were able to supply their ordinary needs. The usurpation of 1870 deprived Pius IX of the power to aid them, and later, when the Italian Government confiscated religious properties, they suffered with the others. They remained at Three Fountains, at first renting and later (1886) definitively purchasing it from the Government, with an additional tract of 1234 acres. They inaugurated modern methods for the elimination of the malarial conditions that had been such an obstacle to health in the past, especially by planting a large number of eucalyptus and other trees, an experiment insisted upon by the Government in the contract of sale. The trial proved a success, so that the vicinity is now nearly as healthful as Rome itself. The present commendatory abbot is Cardinal Oreglia di S. Stephano, dean of the Sacred College; and the Administrator is the Most Reverend Dom Augustine Marre, Abbot-General of the Reformed Cistercians.
UGHELLI, Italia Sacra (Venice 1717-21); BACCETI, Septimianae Historiae libri septem (Rome, 1724); BLESER, Guide du voyageur catholique a Rome (Louvain, 1881); MONBET, L'Abbaie des Trois Fontaines situee aux Eaux Salviennes (Lyon, 1869); MANRIQUE Annales Cist. (Lyon, 1642); LE NAIN, Essai sur 1'histoire de l'Ordre de Citeaux (Paris, 1696); JANAUSCHEK, Originum Cisterciensium, I (Vienna, 1878); OBRECHT, The Trappists of the Three Fountains in Messenger of the Sacred Heart (New York, 1894); LISI, Trappa delle Tre Fontane (Rome 1883); GAUME, Les Trois Rome (Paris, 1842); Archives of the Abbey of Tre Fontane.
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Salamanca
(SALMANTICENSIS, SALMANTINA, SALMANTICAE),
Diocese in Spain; comprises the civil Provinces of Salamanca, Cáceres, Avila, and LÈon, and is bounded on the north by Zamora, on the east by Avila and Valladolic, on the south by Cáceres, and on the west by Portugal. The episcopal city has a population of 23,000. Its territory formed the southern portion of the ancient Vetonia, and the existence of the city of Salamanca in the Roman period is evidenced by a pretentious bridge over the River Tornes, with twenty-seven arches, measuring 500 paces in length, and probably erected in the time of Trajan.
The See of Salamanca is of unknown origin, probably dating back to the generation immediately after the Apostles, in which generation St. Secundus is said to have founded the Diocese of Avila. Signatures of bishops of Salamanca are found in the Councils of Toledo; in the third council is that of Eleutherius; at the coronation of King Gondemar, that of Teveristus; in the fourth and sixth of Hiccila; in the seventh, eighth and tenth, of Egeretus; in the Provincial Council of MÈrida (metropolis of Salamanca) the signature of Justus;in the twelfth of Toledo that of Providentius; in the thirteenth, fifteenth, and sixteenth, of Holemund, probably contemporaneous with the Moslem invasion. Alfonso I the Catholic pushed his conquests as far as Salamanca, and Ordoño I captured the city, but its bishops continued to reside in Asturias, where the Church of San Julian, outside the walls of Oviedo, was assigned to them. Bishop Quindulfus (802) signed a royal deed of gift. Ramiro II, who defeated the Mohammedans at Simancas, began to repeople Saamanca. In 1102 the king's son-in-law Raymond, Count of Burgundy, and his wife Urraca, gave the churces of the city to Don Jerónimo, the count's master, and built the Cathedral of S. María. The celebrated bishop, comrade of the Cid Campeador, died in 1120 and was interred in the newly-built basilica, to which he left the famous "Christ of the Battles" (Cristo de las Batallas).
Later bishops were: Gerardo; Munio, a partisan of Alfonso of Aragón: Berengario, consecrated in 1135 and transferred to Compostela in 1151; Navarro; Ordoño Gonzálo; Pedro Suárez, praised by Alexander III for learning and prudence; and Vitalis, who maintained he validity of Alfoonso IX's marriage with his cousin Teresa of Portugal against the censures of Celetine III and the sentence of the bishops presided over by Cardinal Guillermo in 1197. From his period date the university and the most ancient and famous convents of Dominicans, Franciscans, and Clarisses. In October, 1310, the see being vacant, fifteen prelates of the ancient Province of Lusitania, presided over by the Archbishop of Santiago, assembled in the cathedral of Salamanca to try the case of Templars, and found them innocent in Spain of all the atrocities with which they were charged. Bishop Juan Lucero accompanied King Alfonso XI to the conquest of Algeciras. Later on he became subservient to the caprices of Pedro I the Cruel and annulled (1354) his marriage with Blanche of Bourbon in order to unite him with Juana de Castro. Lucero's successsor, Alsonso Barrasa, on the conrary, supported Henry of Trastamare against Pedro. In May, 1382, a council was held at Salamanca to take action in the matter of the schism of Avignon, and Castile decided in favour of the antipope. In another council (1410) Salamanca again recognized Peter de Luna (Benedict XIII) as pope. At this time Vincent Ferrer laboured to convert the Jews of Saamanca; from 1460 to 1478 St. John of Sahagún enlightened the diocese of his preaching.
Salamanca has two cathedrals; the old, celebrated for its massive strength, was foundned in 1100 by the aforesaid Count Raymond near the River Gate (Puerta del Rio). At the end of the thirteenth century it was not yet finished, and its man entrance, called Del Perdón (of the Pardon), was covered over in 1680 with new Doric and Composite pilasters. In 1847 it was freed of its inartistic choir. Its building occupied so long a time that Gothic ogival arches are supported by its Byzantine foundations. Of its three naves the principal one terminates in the main chapel on the reredos of which is to be seen the "Last Judgment" painting of Nicolás Florentino in 1446 for Bisop Sancho of Castile. In early days none but royal personnages wee permitted to be buried in this main chapel; here lie Mafalda, daughter of Alfonso VIII, Fernando Alfonso, natural son of Alfonso IX of León, Bishop Sancho of Castile, Grandson of Pedro, and his successor, Juan de Vivero. The cloisster of the old cathedral was Romanesque, but in 1780 Jerónimo Quiñones rebuilt it in Renaissance style. Most remarkable of ts four chapels, is that of St. Bartholomew, founded by Diego de Anaya, Bishop of Salamanca until 1480, and then Archbishop of Seville, and founder of the famous Colegio de San BartolomÈ. There are also the chapels of Talavera, which was consecrated to the Mozarabic Rite in 1510 and in which Rodrigo Arias Maldonado de Talavera is buried, and that of St. Barbara, founded in 1384 by Bishop Juan Lucero.
The new cathedral was founded by the Catholic monarchs, who in 1491 sought to build one in Seville, but the idea was not carried into effect until 1508, when Fernando was at Salamanca. This new edifice was erected side by side with the old, leaving the latter intact. Its architects, Antón Egas and Alfonso Rodríguez, had built churches at Toledo and Seville; Juan Gil de Hontañon was master of works. The buildng was begun in 1560, and it was completed in 10 August, 1733. The tower, set on fire by lightning in 1705, was rebuilt by the celebrated JosÈ Churriguera, who made it a monument of the style (Churrigueresque) to which he gave his name. In the chapel at the centre of the rood screen are remains of Bishop Jerónimo, transferred from the old basilica in 1744, and the venerated "Christ of the Battles". In two large silver vessels within the high altar, the relics of St. John of Sahagún and St. Thomas of Villanova are preserved. Besides the cathedrals, a sumptuous church worthy of especial mention is that of the Dominican convent of San Esteban, occupied by the Dominicans since 1256, where, it is said, Christopoher Columbus was entertained in 1484 and where he found Fray Diego de Deza one of his most ardent protectors. The church was rebuilt in the sixteenth century, the first stone was laid on 30 June, 1524, and the work was completed in 1610. The founder of this convent was the Salamancan Fray Juan de Toledo, of the House of Alva, Bishop of Cordoba, and cardinal; here, too, is buried the famous Duke of Alva with his wife María Enriquez de Toledo. Another beautiful church is that of the Jesuits, founded by King Philip III and his consort Margaret of Austria in 1614. The college was converted into an ecclesiastical seminary by Bishop Beltrán in 1779, was made a pontifical university, and is now under the care of the Jesuits. In former times there were numberous hospitals at Salamanca, but in 1851 it was agreed to combine them all into one, under the care of the Brothers of St. John of God, and dedicated to the Trininty. The library of the university and province, containing more than 100,000 volumes is a remarkable one.
Flores, Esp. Sagraada, XIV (2nd ed., Madrid, 1786); Cuadrado, Esp., sus monumentos (Barcelona, 1884); Lafuente, Hist. de Esp. (Madrid,1861).
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Salamis
A titular see in Cyprus. Salamis was a maritime town on the eastern coast of Cyprus, situated at the end of a fertile plain between two mountains, near the River Pediaeus. It was already an important centre in the sixth century B.C. Its foundation is attributed to Teucer, son of Telamon, King of the Island of Salamis, opposite Attica; others believe it to be of Phoenician origin and derive its name from the Semitic selom, peace. Its fine harbour, its location, and fortifications made it the chief city of the island. In the sixth century B.C. it had kings, allies of the princes of Cyrene; one of them, Gorgus, refused to join in the Ionian revolt, and was expelled by his brother, who took command of the troops of Salamis and the other cities; the battle was fought before Salamis, which fell again into the power of Gorgus. It was besieged by Anexicrates, the successor of Cimon. After the peace of Antacidas, the Persians had to fight for ten years against the valiant king Evagoras, whose panegyric was composed by Isocatres. It was at Salamis in 306 B.C. that the greatest naval battle of antiquity was fought, Demetrius I, Poliorcetes, defeating the Graeco-Egyptian fleet of Ptolemy I. In 295 B.C. Salamis passed under the sway of the kings of Egypt, and in 58 B.C. under that of Rome, at which time it possessed all the eastern portion of the island. When St. Paul landed at Salamis with Barnabas and John, surnamed Mark, returning from Seleucia, there were several synagogues, and it was there he began the conversion of the island (Acts, xiii, 5). Salamis was destroyed by earthquakes, and was rebuilt by Constantius II (337-61), who called it Constantia. It was destroyed by the Arabs in 647 or 648. Its unimportant ruins are near the village of Hagios Sergios, a little north of Famagusta. After its destruction the inhabitants and clergy betook themselves to Famagusta, which became and for a long time remained the residence of the archbishops. At present they reside at Nicosia. In the article on Cyprus (q. v.) are mentioned the principal bishops of Salamis or Constantia; the list of these prelates is given in Le Quien, "Oriens christianus", II, 1043 seq., and more fully in Hackett, "A History of the Orthodox Church of Cyprus" (London, 1901), 651.
SMITH, Dict. Of Greek and Roman Geog.; ENGEL, Kypros, eine Monographie, I (Berlin, 1841), 89; DI CENNOLA, Cypern (London, 1877); IDEM, Salaminia (2nd ed., London, 1884); VON LOHER, Cypern (Stuttgart, 1878); FILLION in VIGOUROUX, Dict. De la Bible, s. v. Salamine.
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Salazar Francisco Cervantes[[@Headword:Salazar Francisco Cervantes]]

Salazar Francisco Cervantes
Born at Toledo, Spain, probably in 1513 or 1514; went to Mexico in 1550; died there in 1575. He deserves mention, especially as one of the first professors of the University of Mexico, established by order of Charies V, and opened formally, 25 January,1553. Cervantes occupied the chair of rhetoric. He wrote several important works on the history of the city of Mexico and the province of New Spain in general. In Spain he was a professor at the University of Osuna. He was a man of solid learning and of considerable influence during his lifetime. Of his numerous writings the "Dialogos Latinos" are best known. They give in three parts a description of the young city of Mexico as it was about 1554, and notes valuable to the historian and archaeologist. Not less interesting is the "T&uuacute;mulo Imperial de la gran Ciudad de México", printed 1560, and reprinted in 1886 by Yeazbalceta in his "Bibliografia". It refers to the funeral honours celebrated at Mexico on the occasion of the death of Charles V, and gives not only a minute description of the ceremonies, but of the decorations and temporary structures raised for the occasion, with one fairly executed plate. For the customs of the times it is highly valuable. The "Dialogos" were published at Mexico in 1554 in the original Latin, and in 1875 Yeazbalceta republished them in Latin, with an excellent Spanish translation and valuable notes. Cervantes has left several other works, mostly of a the theological nature, and it is known that he also wrote "History of Mexico" which is lost, but was highly praised by those who were able to consult the manuscript.
AD. F. BANDELlER 
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Sale
(SALIENSIS)
Diocese in Victoria, Australia, comprises all the territory known as Gippsland. In 1840 Count Strzelecki, an expatriated Polish scientist, accompanied by a young Irishman named James Riley and some attendants, first penetrated this region, which they found to be singularly fertile and teeming with resources, though hitherto regarded as a trackless waste. Its scenery is remarkably beautiful, and it is often called the "Garden of Australia". Still it was colonized but slowly, as the native inhabitants were regarded as fierce and warlike, while many natural obstacles to settlement were offered by the dense forests, lofty mountain ranges, and swift torrents. At the present time, however, it is one of the regions of Australia best known to tourists. It is rich in pasture and timber lands, while its vast mineral wealth is still only partly developed.
The capital is Sale, now the seat of the episcopal see erected in 1887 at the request of the plenary synod. Its first bishop was the present titular Rt. Rev. James Francis Corbett. He was born at Limerick in 1840; his theological studies were made in France, and on his return he worked for some years as a priest in his native diocese. He went to Australia at the invitation of Archbishop Goold of Melbourne, to whom he acted as diocesan secretary while fulfilling the duties of pastor of St. Kilda's. He was assistant secretary of the synod of 1885, and on his appointment to the new see was consecrated by Archbishop Carr of Melbourne 25 August, 1887, in the Church of St. Kilda which he himself had built. On his arrival in his diocese there were within its limits three parochial districts and four priests, three of whom afterwards returned to their former Diocese of Melbourne. There are now (1911) 9 parishes, 18 priests, 47 churches or chapels, and 10 schools with 830 pupils. The Catholic population is 13,521, and there are 61 sisters of Notre Dame de Sion.
MORAN, Hist. of Cath. Church in Australia (Sydney, s. d.); BATTANDIER, Annuaire, Pont. (1911).
BLANCHE M. KELLY 
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Salem
(SALMANSWEILER)
Also called Salomonis Villa on account of the resemblance of its primitive buildings to Solomon's Temple.
Salem is an abbey situated near the Castle of Heiligenberg, about ten miles from Constance, Baden (Germany). The abbey was founded by Gunthram of Adelsreute (d. 1138) in 1136 during the reign of Pope Innocent II and Emperor Lothair II. Gunthram also gave the Abbot of Lucelle the necessary lands for the first Cistercian monastery in Alsace, the latter being a foundation of Bellevaux, first daughter of Morimond. Blessed Frowin, formerly the travelling companion and interpreter of St. Bernard, became its first abbot. He had been professed at Bellevaux, and was of the colony sent to found Lucelle; hence have arisen misunderstandings, some maintaining, erroneously, that Salem was founded from Bellevaux.
Under the wise and prudent administration of Blessed Frowin and his successors, the abbey soon became very prosperous. Extensive and magnificent buildings, erected in three squares, and a splendid church were constructed between 1182 and 1311. Salem was noted as the richest and most beautiful monastery in Germany, being particularly renowned for its hospitality. Amongst its greatest benefactors and patrons were Conrad of Swabia and Frederick Barbarossa. The former placed the abbey under the special protection of himself and his successors — hence the title of "Royal Abbey" which was renewed several times under Barbarossa and his successors; Innocent II also took the abbey under his particular patronage. Its growth was continuous, and even after having made three important foundations — Raitenhauslach (1143), Maristella or Wettingen (1227), and Konigsbrunn (1288) — it numbered 285 monks at the beginning of the fourteenth century. Its abbot, from 1454 on, was privileged to confer subdeaconship on his monks. The abbey gradually declined, though it numbered forty-nine priests and thirteen other choir religious in 1698, when Abbot D. Stephen (d. 1725) became Vicar-General of the Cistercian Congregation of Upper Germany. Caspar Oexle, who, as librarian, had increased the library to 30,000 volumes and a great number of MSS., was elected abbot in March 1802; in September of the same year the abbey was suppressed and given to the Princes of Baden, while the library was added to that of Petershausen, and finally sold to the University of Heidelberg. The church became a parish church; the grand tower with its fifteen bells, the largest weighing 10,000 lbs., was destroyed (1805), and the other buildings were used as the grand duke's castle. Eberhard, its fifth abbot, is honoured as a Blessed of the order. He was made Archbishop of Salzburg, and entrusted with various important missions by the Holy See. Blessed Henry, a lay brother, is also mentioned in the Cistercian menology.
VON WEECH, codex diplomaticus salemitanus (3 vols., Carlsruhe, 1883-95); PETRI, Suevia eccles. (Augsburg, 1698); BUCELINUS, Aquila imperii benedictina (Venice, 1651); Gallia christ., V; Idea chrono-topo-graphica Cong. Cist. S. Bernardi per Superiorem Germaniam (1720); HAUTINGER, Suddeutsche Kloster vor 100 Jahren (Cologne, 1889); SARTORIUS, Cistercium bistertium (Prague, 1700); BRUNNER, Ein Cisterziensbuch (Wurzburg, 1881); BOTTCHER, Germania sacra (Leipzig, 1874); JANAUSCHEK, Orig. Cisterc., I (Vienna, 1877).
EDMOND M. OBRECHT 
Transcribed by Stan Walker 
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Salerno
Diocese in Campania, Southern Italy. The city is situated on the gulf of the same name, backed by a high rock crowned with an ancient castle. The surrounding country is well cultivated, and a natural harbour promotes the commerce of agricultural products; breeding of horses is carried on to a considerable extent. There are two mineral springs. The entrance to the cathedral, built by Robert Guiscard, is through a great court surrounded by porticos, with columns of granite and porphyry, where several ancient sarcophagi are preserved. The middle doors are of bronze, beautifully decorated. In 1722 the interior was transformed by Peorio. The beautiful columns were shut up between pilasters of walling, and the pointed arches were ruined. Of the ancient basilica there remains a high marble candelabrum adorned with mosaics; between the choir and the side of the high altar is the chapel of Giovanni da Procida, also adorned with mosaics and containing the tomb of Gregory VII. In the chapel to the right there is a beautiful Pieta, the finest work of Andrea Salerno. Among other treasures of the sacristy is an ivory altar frontal with scenes from the Old and from the New Testament. There is a tradition that the body of St. Matthew, the apostle, is preserved in the crypt under the high altar; the columns of the vault are beautifully incrusted with multi-coloured marbles. Among other churches are: the Annunziata; San Giorgio, which may rightly be called a picture gallery (Life of St. Benedict); and S. Domenico, where an arm of St. Thomas Aquinas is preserved. Charitable institutions were, and still are, numerous.
Salerno was the city of the Salentini. After war with Hannibal (194 B.C.), a Roman colony was established there. In the Social War it was taken by the Samnites. In the eighth century the city was in the power of the Lombard dukes of Benevento; Arichis fortified it and took refuge there, when Charles the Great invaded his duchy. In 840 Siconulfus, brother of the Duke Sicardus who was killed by the partisans of Radelgisus, was proclaimed prince at Salerno, which from that time constituted an independent principality. With the assistance of the Saracens and with the spoils of the churches Siconulfus defended his independence, which was confirmed in 851 by the Emperor Louis II , to whom the prince had sworn allegiance. The chief cities of the principality were Taranto, Cassano, Cosenza, Paestum, Conza, Salerno, Sarno, Cimitile (Nola), Capua, Teano, and Sora. The son of Siconulfus, Sico, was dethroned by his tutor, Petrus, who was succeeded by his son Ademar; the latter, however, was deposed by a conspiracy, tortured, and blinded, while Guaiferius was put in his place (861). In 874 the port of Salerno was so well defended that the Saracens had to abandon the blockade of the city. Guaimarus, son of Guaiferius, struggled (880) against the Saracens and the Byzantines, but on account of his cruelty he was deposed, blinded, and thrown into prison. His son, Guaimarus II, ruled wisely.
Gisulfus became famous through the splendour of his court. He was despoiled by the exiled Prince of Beneventum, Landolfo, but Pandolfo Capo-di-Ferro, Prince of Beneventum, restored Gisulfus (974), who, through gratitude, associated with himself in the principality Pandolfo, son of the liberator, by whom he was succeeded in 978. The latter also was deposed by Mansus III, Duke of Amalfi (981), who was confirmed in the principality by Otho II. The people of Salerno, however, rebelled against him, and gave the throne to Giovanni Lamperto, a descendant of the Dukes of Spoleto. Under his son and successor, Guaimaro III (994-1018), the people of Salerno were helped by about forty Norman warriors to repel the Saracens. Guaimaro IV dreamed of uniting the whole of lower Italy into a single principality; he took Amalfi and Sorrento and warred with Argiro, master of Bari, but was assassinated by the Amalfians in 1031. It was only with the assistance of the Normans that his son Gisulfus III was able to recover his throne. The cruelty of Gisulfus against the Amalfians gave to Robert Giuscard, brother-in-law of Gisulfus, a pretext to wage war and to take possession of Salerno, which was bravely defended (1075). Gisulfus ended his days in the pontifical states. Thus the last Lombard principality of Italy came to an end. At the death of Guiscard his states were divided; Salerno was inherited by Roger, who was succeeded (1111) by his son William; at the latter's death Salerno gave itself to Roger II of Sicily (1127), from whom it was taken by the Emperor Lothair (1137), although the latter was unable to hold it. In 1196 Salerno was again besieged, by land and sea, for having held Constance, wife of Henry IV, a prisoner. For this offense dreadful revenge was taken and Salerno never recovered from the damage done to it in the pillage. The heirs of the first princes of the House of Anjou bore the title of Prince of Salerno; John II invested with it Girolamo Colanna, nephew of Martin V. Charles V suppressed the principality, but the province continued to be called Principality of Salerno.
The medical school of Salerno was famous in medieval history; it was founded neither by Charles the Great nor by the Arabs, the city never having been under the domination of either. Its origin is to be found in the Benedictine monastery of Salerno, established in 794, in which the botanical and the medical works of the ancients were studied. Its fame grew, when about the year 1070 the celebrated Costantino Africano took refuge there. He had studied in the schools of the Arabs in Babylon, at Bagdad, and in Egypt, and was presented by the brother of the caliph of Babylon to Guiscard, who took him as secretary. He gave a new impulse to philosophical and to medical studies by making known in the West the works of the Arabs. Robert I gave laws to the schools of Salerno, which was the first Western school to introduce academic degrees. New regulations were established for it by Frederick II, who ordered that no one should practise medicine without being "licensed" by that school, the fame of which waned after the fifteenth century through the competition of Naples. The school was suppressed in 1811, together with the University of Salerno. Among the famous physicians that it produced were: Garisponto, author of the "Passionarium Salerni"; Cofone (Ars medendi); and Matthaeus Platearius, author of a commentary on the "Antidotarium" of Nicolo Pietro Musandino (thirteenth century). The "Herbarium" of the school of Salerno was disseminated throughout Europe in the twelfth century. In the same century the rules of hygiene of this school were collected and edited in leonine verse; these rules, which even now are not antiquated, were the schools greatest title to praise. The "Anonymus Salernitanus" who continued the history of the princes of Benevento from Erchempertus to 980, Andrea Sabatini a pupil of Raphael, and Andrea da Salerno were natives of this city.
In view of its position, it was natural that Salerno should receive the light of the Gospel at an early date; in fact, various saints, as Antes, Caius, and Fortunatus (28 August), suffered martyrdom there. The age of Bonifacius and four other saints who preceded Gaudentius on the episcopal throne is uncertain; Gaudentius, however, was bishop in 499, which would show that the see was created towards the end of the fourth century. Other bishops were Asterius, who went to Constantinople with Pope Agapitus in 534; St Gaudiosus (eighth century); Petrus (834), formerly Bishop of Canusio, who took refuge at Salerno when the Saracens destroyed his capital, and built the Church of San Giovanni Battista; Bernardus (850), a man of great virtue, who restored several buildings. In 984 Salerno became an archiepiscopal see, the first archbishop being Amato. Other archbishops were: San Alfano (1058-85), who received the exiled Gregory VII; Romualdo Guarna (1153), who took an important part in the ecclesiastical and political affairs of the Kingdom of Naples; Nicolo Agello (1181), taken prisoner by Henry IV to Germany, where he remained for many years notwithstanding the prayers of the popes, especially of Innocent III; Guglielmo de' Godoni (1298), chancellor of the Duke of Calabria, whose successors, to Orso Minutolo (1330), resided at Avignon; Barnaba Orsini (1441), who restored the cathedral; Giovanni Vera (1500), later a cardinal, who was sent on several pontifical legations to France and to England; Girolamo Seripandi (1554), a famous theologian and former general of the Augustinians, whose doctrines on justification, too much akin to those of Luther, were rejected at the Council of Trent, and who afterwards became a cardinal, and died at Trent; Gaspare Cervante (1564), who founded the seminary; Marc Antonio Colonna (1568), who established another college for clerics; his nephew, Marc Antonio Colonna (1574), the author of valuable works; Mario Bolognini (1591), who distinguished himself in France in the controversies with the Huguenots; Giovanni de Torres (1658), who reformed the lives of the clergy; Gregorio Caraffa (1664), a Theatine and a reformer; Antonio Salomone, who, after the annexation of the kingdom of Naples, was imprisoned without reason (1886), and at the beginning of the war with Austria was sent into exile. Since 1818 Salerno has for suffragans the Sees of Capaccio e Vallo, Policastro, Marsico Nuovo, and Nusco. The See of Acerno, which appears a diocese since 1136, is united with it in perpetual administration; among its bishops mention should be made of the Franciscan Antonio Bonito (1493). The archdiocese has: 155 parishes; 60,000 inhabitants; 600 secular priests; 2 institutes for boys and 4 for girls; 11 religious houses for men and 14 for women; and 1 Catholic daily paper.
CAPPELLETTI, Le Chiese d' Italia, XX (Venice, 1857); SCHIPA, Storia del principato longobarda de Salerno (Naples, 1887); DE RENZI, La Scuola Salernitana (Naples, 1857); DAREMBERG, L'Ecole de Salerne (Paris, 1880), text and translation of the rules of hygiene.
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Salford
(SALFORDIENSIS)
The Diocese of Salford comprises the Hundreds of Salford and Blackburn, in Lancashire, England, and was erected 29 Sept., 1850. It covers the east and south-eastern portions of Lancashire and embraces the manufacturing towns of Manchester, Salford, Blackburn, Oldham, Bury, Burnley, Rochdale, etc. Its area is practically coextensive with that of the ancient Catholic deanery of Manchester, which was under the jurisdiction of the rector or dean, but its title was taken from Salford instead of Manchester to avoid offending Protestant susceptibilities, as an Anglican See of Manchester had been erected in 1847. The Apostolic Letter of Pius IX, which divided the Lancashire District into the two Sees of Liverpool and Salford, allotted to Salford the Hundred of Leyland in addition to those of Blackburn and Salford, but a papal Brief dated 27 June, 1851, transferred to Liverpool the Hundred of Leyland which included the important Catholic town of Preston.
The Hundred of Blackburn, covering the north-western portion of the diocese, extends twenty-four miles east to west, and fourteen miles north to south. In the chequered history of the Church following on the religious changes of the sixteenth century it had, with Salford, a long roll of recusants and martyrs for the Faith. The ruins of Whalley Abbey, a thirteenth-century Cistercian foundation, still bear their silent witness. Its abbot, John Paslew, was hanged outside its walls in 1537 for taking part in the Pilgrimage of Grace in 1536; and the property was seized for the use of Henry VIII. The first post-Reformation chapel in Blackburn was opened in 1773, and in Manchester in 1774. In 1843 the Rev. James Sharples, rector of St. Alban's, Blackburn, was consecrated Bishop of Samaria and appointed coadjutor to Bishop Brown, the first vicar Apostolic for the Lancashire District. He built at Salford St. John's Church, which was opened in 1848 and which subsequently became the cathedral for the diocese. Dr. Sharples died 16 Aug., 1850, and the first Bishop of Salford in the restored hierarchy was Rt. Rev. William Turner (1790-1872). He was succeeded in 1872 by the Rt. Rev. Herbert Vaughan (1832-1903), whose episcopate was remarkable for its energy, organizing ability and initiation of works to meet the rapid grown and development of the diocese. On his transference to Westminster in 1892, the Rt. Rev. John Bilsborrow (1836-1903) was consecrated third bishop. The Rt. Rev. Louis Charles Casartelli, D.D., M.A., Litt.Or.D., the fourth bishop, was born in 1852, and ordained priest in 1876. He was closely associated with Cardinal Vaughan in the foundation of St. Bede's College, Manchester, in 1876, and was rector of it when he was nominated bishop in 1903. Bishop Casartelli is widely known as a writer on Oriental subjects, was a professor at Louvain, and has always been very active in the theologico-literary field. The Rt. Rev. John S. Vaughan, D.D., Bishop of Sebastopolis, was elected auxiliary bishop in 1909.
Population
The Catholic population is estimated at about 300,000, and this is largely a growth of the latter half of the nineteenth century. Although Catholic memories and traditions lingered in Lancashire long after the Reformation, in 1690 only two Catholics were enrolled on the Manchester Poll Book. Ten years later, thirteen Catholic families, according to the returns of the Bishop of Chester, existed in the parish of Manchester with its area of sixty square miles. In 1775 the number of Catholic baptisms in Manchester was thirty-two, whilst the congregation of St. Chad's Catholic Chapel, which had been opened in 1774, was estimated at 500. A survey made for the statistical society of the various Sunday schools in Manchester and Salford in 1836 returned the number of Catholic schools as ten, with an attendance of 4295 scholars. Similar small beginnings were witnessed it the Blackburn Hundred. In 1793 there is record of twenty-six Catholic baptisms for Blackburn. The number of Catholics in the town in 1804 was estimated at 745, and in 1819 the number had increased to 1200 for the town and district.
Missions and Priests
At the present time there are in the diocese 138 public churches and chapels, 48 convents and private chapels, and 10 chapels of institutions in which Mass is said. The secular clergy number 235, and in addition there are 86 regulars belonging to the Benedictines, Friars Minor, Dominicans, Premonstratensians, Jesuits, Missionary Fathers of St. Joseph, and the Congregation of the Divine Pastor.
Education
A chain of efficient Catholic elementary schools links up the compulsory secular instruction with the Catholic religious teaching given in them. 55,000 children are on the rolls of the 140 Catholic schools, with their 263 departments and a teaching staff of 1591 Catholic teachers. A training college for residential female teachers, conducted by the Order of the Faithful Companions of Jesus, adds to the completeness of the organization for elementary education. For secondary or higher education there are 18 schools and colleges. Stonyhurst, the great Jesuit college, is the successor of the College of St. Omer, which was founded by Father Robert Parsons, S.J., in 1592 and transferred to Lancashire on 29 Aug., 1794.
Works of Charity
One of the great works of Cardinal Vaughan during his Salford episcopate was the founding of the Catholic Protection and Rescue Society in July, 1886. The object was to protect and save the destitute Catholic child whose Faith was in danger. 6569 boys and girls have passed through its homes during the years 1886-1911, and its annual expenditure exceeds x4000. The "Harvest", a monthly publication, is its official organ. Orphanages for girls, institutions for the aged and poor under the Little Sisters of the Poor, night shelters for homeless girls under the Sisters of St. Vincent de Paul, the Sisters of St. Joseph in connection with the Rescue Society, sisters who nurse the poor in their own homes, the Sisters of the Good Shepherd who seek to reclaim the fallen, Nazareth House, industrial schools for boys under the Brothers of the Christian Schools, and Brothers of Mercy, and for girls under the Sisters of St. Vincent de Paul; all these manifest an untiring activity in ameliorating the lot of the poor, the forlorn, and the sick.
The Catholic Federation and Other Organizations
Drastic educational legislation proposed by the government in 1906 and the imperative need for the organization of Catholic forces led to the formation of the Catholic Federation by Bishop Casartelli in 1906. Its primary object is the defence of purely Catholic interests, in which equality of treatment for Catholic schools largely predominates. The official organ is the "Catholic Federationist", which was first issued in Jan., 1910, and is used by the bishop as a vehicle to convey his "message" on current questions.
Other societies are: a local branch of the Catholic Truth Society, the parent society of which was reorganized by Cardinal Vaughan when Bishop of Salford in 1884; the School of Social Science; the Society of St. Vincent de Paul; the Ladies of Charity; the Catholic Needlework Guild; the Catholic Boys' Brigade; the Catholic Philharmonic Society; and the Catholic Women's League, with its notable offshoot "The Mothers' and Babes' Welcome".
Almanac for the Diocese of Salford (Salford, annually since 1877); SNEAD-COX, Life of Cardinal Vaughan, vol. I (London, 1910); O'DEA, The Story of the Old Faith in Manchester (Manchester, 1910); GERARD, Stonyhurst College, Centenary Record (Belfast, 1894); GRUGGEN AND KEATINGE, History of Stonyhurst College (London, 1901); SMITH, Chronicles of Blackburnshire (Nelson, 1910); CURLEY, The Catholic Hist. Of Oldham (Oldham, 1911).
W. O'DEA 
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Salimbene degli Adami
(OGNIBENE).
Chronicler, b. at Parma, 9 Oct., 1221; d. probably at Montefalcone about 1288. He was a member of a distinguished family and about 1238 entered the Franciscan Order. For a time he led a very troubled and wandering life, as his father sought to withdraw him from the order by violence. At a later date he was for a long while in the monasteries at Florence, Parma, Ravenna, Reggio, and Montefalcone. He came into close connection with many scholars of his age, and was also acquainted with Pope Innocent IVand the Emperor Frederick II. Besides various treatises that have been lost he wrote, towards the end of his life, a chronicle covering the years 1167-1287. This chronicle was first edited in the "Monumenta historica ad provincias Parmensem et Placentinensem pertinentia", III (Parma, 1857), but the part issued only covered the years 1212-87. The first part of the chronicle, covering the years 1167-1212, was edited by L. Clédat in his work "De fratre Salimbene et de eius chronicae auotoritate" (Paris, 1878). A fine and complete edition was edited by Holder-Egger in "Mon. Germ. Hist.: Scriptores", XXXII (Hanover, 1906). Besides a poor Italian translation by Cantarelli there is an incomplete one in English by Coulton with the title "From Francis to Dante" (London, 1906). The chronicle is one of the most useful sources of the thirteenth century for the political history of that time and is also an animated picture of the era; it is of especial importance for the history of the internal disputes in the Franciscan Order. The writer it is true is a very impulsive and easily influenced man, is swayed by the prophecies of Joachim of Fiore, is inclined to be a partisan, especially against the secular clergy, yet at the same time he shows sound historical sense, is an intelligent critic, and regards it as the chief object of his historical writing to present the exact truth.
MICHAEL, Salimbene und seine Chronik (Innsbruck, 1889); POTTHAST, Bibliotheca historica medii aevi (Berlin, 1896), 994.
PATRICIUS SCHLAGER 
Transcribed by Joseph E. O'Connor
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Saliva Indians
The principal of a small group of tribes constituting a distinct linguistic stock (the Salivan), centring in the eighteenth century, about and below the junction of the Meta and Orinoco, in Venezuela, but believed to have come from farther up the Orinoco, about the confluence of the Guaviare in Columbian territory. They were of kindly and sociable disposition, and especially given to music, but followed the common barbarous practice of killing the aged and feeble. They disinterred the bones of the dead after a year, burned them, and mixed the ashes with their drinking water. In their ceremonies they blew upon the batuto, or great clay trumpet common to the tribes of the region. A grammar of their language was composed by the Jesuit Father Anisson. In 1669 the Jesuit FathersMonteverde and Castan established the first mission in the tribe, under the name of Nuestra Señora de los Salibas, but both dying within a year the Indians again dispersed to the forest. In 1671 other Jesuit missions were established in the same general region, at Carichana, Sinameo and San Lorenzo, together with a small garrison of twelve soldiers at the first-named station, but were all destroyed by two successive invasions of the savage Carib from below in 1684 and 1693. In these two attacks four priests lost their lives, together with the captain of the garrison, his two sons, and others. Forty years later the missions were restored, the principal one, of the Saliva, being established in 1734 at Carichana on the Orinoco, just below the junction of the Meta. Its founder was Father Manuel Roman, superior of the Jesuit missions of the Orinoco, and discoverer of the Casiquiare connexion with the Amazon. The tribe numbered at that time about 4000 souls, only a small part resided at the mission. It was visited and described by Humboldt in 1800. Another Saliva mission, San Miguel de Macuco, on the Meta, had at one time 900 souls. On the expulsion of the Jesuits in 1767-68 the Orinoco missions were placed in charge of Franciscan fathers, but fell into decline. The revolutionary war and the withdrawal of help from the Spanish Government completed their ruin. The mission property was seized, the Indians scattered, and the tribe is now virtually extinct.
JAMES MOONEY 
Transcribed by Charlie Martin
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Salmanticenses and Complutenses
These names designate the authors of the courses of Scholastic philosophy and theology, and of moral theology published by the lecturers of the philosophical college of the Discalced Carmelites at Alcalá de Henares, and of the theological college at Salamanca. Although primarily intended for the instruction of the younger members of the order, these colleges, being incorporated in the Universities of Alcalá (Complutum) and Salamanca, opened their lecture rooms also to outsiders. During the Middle Ages the Carmelites, with some notable exceptions, had gone hand in hand with the Dominicans in the matter of Scholastic teaching as against the Franciscan and Augustinian schools; it was therefore natural that in the sixteenth century they should maintain their old allegiance as against the Jesuits. Consequently they made strict adherence to Thomism their fundamental principle, and carried it out with greater consistency than probably any other commentators of the neo-Scholastic period. Although the names of the several contributors to the three courses are on record, their works must not be taken as the views or utterances of individual scholars, but as the expression of the official teaching of the order, for no question was finally disposed of without being submitted to the discussion of the whole college, and in case of difference of opinions the matter was decided by vote. By this means such uniformity and consistency were obtained that it could be claimed that there was not a single contradiction in any of these immense works, although nearly a century elapsed between the publication of the first and the appearance of the final instalment. At the beginning the lecturers contented themselves with writing their quaterniones, many of which are still extant. But at the beginning of the seventeenth century the publication of a complete course was decided upon. The "Logic", written by Diego de Jesus (b. at Granada, 1570; d. at Toledo, 1621) appeared at Madrid, 1608, and was re-written by Miguel de la SS. Trinidad (b. at Granada, 1588; d. at Alcalá 1661), in which form it was frequently printed in Spain, France, and Germany. Nearly all the remaining philosophical treatises were the work of Antonio de la Madre de Dios (b. at Léon, 1588; d. 1640). The whole work was then re-cast by Juan de la Anunciacion (b. at Oviedo, 1633; general from 1694 to 1700; d. 1701), who also added a supplement. It appeared at Lyons in 1670 in five quarto volumes, under the title, "Collegii Complutensis Fr. Discalc. B. M. V. de Monte Carmeli Artium cursus ad breviorem formam collectus et novo ordine atque faciliori stylo dispositus". It superseded all previous editions and various supplements, such as the "Metaphysica in tres lib. distincta" (Paris, 1640) by the French Carmelite, Blasius à Conceptione. Antonio de la Madre de Dios laid the foundation of the dogmatic part of the Salmanticenses by publishing, in 1630, two volumes containing the treatises "De Deo uno", "De Trinitate", and "De angelis". He was succeeded by Domingo de Sta Teresa (b. at Alberca, 1600; d. at Madrid, 1654), who wrote in 1647 "De ultimo fine", "De beatitudine, etc.", and "De peccatis". Juan de la Anunciación, already mentioned, contributed "De gratia", "De justificatione et merito", "De virtutibus theologicis", "De Incarnatione", "De sacramentis in communi", and "De Eucharistia". He left the first volume of "De poenitentia" in manuscript. It was revised and continued by Antonio de S. Juan-Bautista, who, dying at Salamanca in 1699, was unable to carry it through the press. The work was therefore completed by Alonso de los Angeles (d. 1724) and Francisco de Sta Ana (d. at Salamanca, 1707). This last volume, the twelfth, appeared in 1704. The Salmanticenses have ever been held in the highest esteem, particularly at Rome where they are considered a standard work on Thomistic scholasticism. A new edition, in twenty volumes appeared in Paris as late as 1870-83. An abridgment (two large volumes, in folio) for the use of students was published by Pablo de la Concepcion (general from 1724 to 1730; d. at Granada, 1734).
The moral theology of the Salmanticenses was begun in 1665 by Francisco de Jesus-Maria (d. 1677), with treatises on the sacraments in general, and on baptism, confirmation, the Eucharist, and extreme unction. The fourth edition (Madrid, 1709) underwent considerable revision on account of the new Decrees of Innocent XI and Alexander VII. It was augmented by a disquisition on the "Bull Cruciata" of José de Jesús-Maria, published by Antonio del SS. Sagramento. Andrés de la Madre de Dios (d. 1674) wrote "De sacramento ordinis et matrimonii" (Salamanca, 1668), "De censuris", "De justitia" and "De statu religioso", with all cognate matters. Sebastian de San Joaquin (d. 1714), the author of two volumes on the Commandments, did not live to see his work through the press. Hence it was completed and published by Alonso de los Angeles, who had also put the last hand to the course of dogmatic theology. St. Alphonsus Liguori esteemed the moral theology of the Salmanticenses; he nearly always quotes them approvingly and follows their lead, though on rare occasions he finds them somewhat too easy going. Lehmkuhl complains that they are not always accurate in their quotations.
HENRICUS A SS. SACRAMENTO, Collectio scrip. ord. Carmel. excalc. (Savona, 1884), passim; HURTER, Nomenclator.
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Salmas
A Chaldean see, included in the ancient Archdiocese of Adhorbigan, or Adherbaidjan; we know several Nestorian bishops of the latter, from the fifth to the seventh centuries (Chabot, "Synodicon orientale", 665), and in the Middle Ages (Le Quien, "Oriens christianus", II, 1283), also some Jacobite bishops (Le Quien, op. cit., II, 1565). At a date which is not quite certain, but which goes back at least to the end of the eighteenth century (Guriel, "Elementa linguae chaldaicae", Rome 1860, p. 206), the Chaldean Catholic Archdiocese of Adherbaidjan formed one with that of Salmas, and since then it has continued to exist. The diocese contains 8000 faithful, 10 priests, 13 parishes or stations, and 12 churches or chapels. The seminary is at Ourmiah; the Sisters of Charity direct the primary schools. The town and Province of Salmas in the Persian Adherbaidjan are rich in marble, orchards, and vineyards.
Revue de l'Orient Chrétien, I, 450; Miss. Cathol. (Rome, 1907), 814.
S. VAILHÉ 
Transcribed by Joseph E. O'Connor
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Alphonsus Salmeron
Jesuit Biblical scholar, born at Toledo, 8 Sept., 1515; died at Naples, 13 Feb., 1585. He studied literature and philosophy at Alcala, and thereafter went to Paris for philosophy and theology. Here, through James Lainez, he met St. Ignatius of Loyola; together with Lainez, Faber, and St. Francis Xavier he enlisted as one of the first companions of Loyola (1536). The small company left Paris, 15 Nov., 1536, and reached Venice, 8 Jan., 1537, and during Lent of that year went to Rome. He delivered a discourse before the Holy Father and was, in return, granted leave to receive Holy orders so soon as he should have reached the canonical age. About 8 Sept., all the first companions met at Vincenza, and all, save St. Ignatius, said their first Mass. The plan of a pilgrimage to the Holy Land was abandoned. Salmeron devoted his ministry in Sienna to the poor and to children. On 22 April, 1541, he pronounced his solemn vows in St. Paul's-Outside-the-Walls, as a professed member of the newly-established Society of Jesus. The autumn of that year, Paul III sent Salmeron and Broët as Apostolic nuncios to Ireland. They landed, by way of Scotland, 23 Feb., 1542. Thirty-four days later they set sail for Dieppe and went on to Paris. For two years Salmeron preached in Rome; his exposition of the Epistle to the Ephesians thrice a week in the church of the Society effected much good (1545). After preaching the Lent at Bologna, he went with Lainez to the Council of Trent (18 May, 1546) as theologian to Paul III. The Dogma of Justification was under discussion. The two Jesuits at once won the hearts and respect of all; their discourses had to be printed and distributed to the bishops. Both set out for Bologna (14 March, 1547) with the Council. After serious sickness at Padua, Salmeron once again took up his council work. The next two years were in great part spent in preaching at Bologna, Venice, Padua, and Verona. On 4 Oct., 1549, Salmeron and his companions, Le Jay and Canisius, took their doctorate in the University of Bologna, so that they might, at the urgent invitation of William IV of Bavaria, accept chairs in Ingolstadt. Salmeron undertook to interpret the Epistle to the Romans. He held the attention of all by his learning and grace of exposition. Upon the death of Duke William, and at the instigation of the Bishop of Verona, much to the chagrin of the faculty of the Academy of Ingolstadt, Salmeron was returned to Verona (24 Sept., 1550). That year he explained the Gospel of St. Matthew. Next year (1551) he was summoned to Rome to help St. Ignatius in working up the Constitutions of the Society. Other work was in store. He was soon (Feb., 1551) sent down to Naples to inaugurate the Society's first college there, but after a few months was summoned by Ignatius to go back to the Council of Trent as theologian to Julius III. It was during the discussions preliminary to these sessions that Lainez and Salmeron, as papal theologians, gave their vota first. When the Council once again suspended its sessions, Salmeron returned to Naples (Oct., 1552). Paul IV sent him to the Augsburg Diet (May, 1555) with the nuncio, Lippomanus, and thence into Poland; and later (April, 1556) to Belgium. Another journey to Belgium was undertaken in the capacity of adviser to Cardinal Caraffa (2 Dec., 1557). Lainez appointed Salmeron first Provincial of Naples (1558), and vicar-general (1561) during the former's apostolic legation to France. The Council of Trent was again resumed (May, 1562) and a third pontiff, Pius IV, chose Salmeron and Lainez for papal theologians. The rôle was very delicate; the Divine origin of the rights and duties of bishops was the be discussed. During the years 1564-82, Salmeron was engaged chiefly in preaching and writing; he preached every day during eighteen Lenten seasons; his preaching was fervent, learned, and fruitful. His writings during this long period were voluminous; Bellarmine spent five months in Naples reviewing them. Each day he pointed out to Salmeron the portions that were not up to the mark, and the next day the latter brought back those parts corrected.
The chief writings of Salmeron are his sixteen volumes of Scriptural commentaries--eleven on the Gospels, one on the Acts, and four on the Pauline Epistles. Southwell says that these sixteen volumes were printed by Sanchez, Madrid, from 1597 till 1602; in Brescia, 1601; in Cologne, from 1602-04, Sommervogel (Bibliothèque de la C. de J., VII, 479) has traced only twelve tomes of the Madrid edition--the eleven of the Gospels and one of the Pauline commentaries. The Gospel volumes are entitled, "Alfonsi Salmeronis Toletani, e Societate Jusu Theologi, Commentarii in Evangelicam Historiam et in Acta Apostolorum, in duodecim tomos distributi" (Madrid, 1598-1601). The first Cologne edition, together with the second (1612-15), are found complete. These voluminous commentaries are the popular and university expositions which Salmeron had delivered during his preaching and teaching days. In old age, he gathered his notes together, revised them, and left his volumes ready for posthumous publication by Bartholomew Pérez de Nueros. Grisar (Jacobi Lainez Disputationes Tridentinae, I, 53) thinks that the commentary on Acts is the work of Perez; Braunsberger (Canisii epist., III, 448) and the editors of "Monumenta Historica S.J." (Epistolae Salmeron, I, xxx) disagree with Grisar. The critical acumen of Salmeron, his judicious study of the Fathers and his knowledge of Holy Writ make his Scriptural exegesis still worth the attention of students. He was noted for his devotion to the Church, fortitude, prudence, and magnanimity. The Acts of the Council of Trent show that he wielded tremendous influence there by his vota on justification, Holy Eucharist, penance, purgatory, indulgences, the Sacrifice of the Mass, matrimony and the origin of episcopal jurisdiction--all most important questions because of the gradual infiltration of some heretical ideas into a small minority of the hierarchy of that time.
WALTER DRUM 
Transcribed by Charlie Martin
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Salminius Hermias Sozomen
One of the famous historians of the early Church, born at Bethelia, a small town near Gaza in Palestine, in the last quarter of the fourth century; died probably in 447 or 448. What the epithet Salaminius means cannot be determined. The supposition that it had some connection with Salamis in Cyprus has no foundation. On the authority of Sozomen himself ("Hist. eccl.", V, xv) we learn that his grandfather became a Christian through witnessing miracle wrought by St. Hilarion. Through many years of persecution the family remained faithful, and Sozomen thus enjoyed the advantage of being trained in a Christian household. His early education was directed by the monks in his native place. It is impossible to ascertain what curriculum he followed in these monastic schools, but his writings give clear evidence of the thoroughness with which he was grounded in Greek studies. A reference to Berytos has led to the mistaken supposition that he pursued legal studies in the famous law school of that place. Wherever his professional training was acquired, he settled in Constantinople, probably about the beginning of the fifth century, to commence his career as a lawyer. While thus engaged he conceived the project of writing a history of the Church. A preliminary study containing a summary of the history of Christianity from the Ascension to 323 had been lost. He purposed to continue the history of Eusebius, and to deal with the period between 323 and 439. The period actually covered in his work ends at 425. Sozomen dedicated his work (Historia ecclesiastica) to Theodosius the Younger. It is divided into nine books, distributed according to the reigns of Constantine (323-37); III and IV the reigns of his sons (337-61); books V and VI the reigns of Julian, Jovian, Valentinian I, and Valens (361-75); books VII and VIII the reigns of Gratian, Valentinian II, Theodosius I, and Arcadius (375-408). Valentinian II, Theodosius I, and Arcadius (375-408). Book IX deals with the reign of Theodosius the Younger (408-39). As the work of Socrates appeared at the same time as that of Sozomen and dealt with the same subject and the same period, an important question arises as to the relation, if any, which existed between the two authors. There can be no doubt that the work of Socrates antedated that of Sozomen, and that the latter made use of the work of his predecessor. The extent of this dependence cannot be accurately determined. At most it would appear that, while Sozomen used the work of Socrates as a guide, as well in regard to materials as to order, and while at times he did not hesitate to use it as a secondary source, he was, nevertheless, neither an indiscriminate borrower nor a plagiarist. In some matters, however, as in regard to the Novatians, Sozomen is entirely dependent on Socrates. The ninth book, which Sozomen expressly declared would terminate at the year 439, is manifestly incomplete. There is no reason to think that portion of it has been lost. It is more likely that, because of advancing age or some other cause, he was unable to carry the work to the date he had set before himself. Internal evidence points to the fact that Sozomen undertook to write his history about 443, and that what he succeeded in doing was accomplished in a comparatively short time.
The work of Sozomen suffers in many ways by comparison with that of Socrates. Though the style is reputed to be better, the construction of the work is inferior, and the author's grasp of the significance of historical movements is less sure. Nevertheless, Sozomen made a painstaking effort to be acquainted with all the sources of information on the subjects which he touched, and he had a passionate desire for the truth. He was filled with a profound conviction of the Providential purpose of Christianity, and of its mission, under Divine guidance, for the regulation of the affairs of mankind. In doctrinal matters he aimed constantly at being in thorough accord with the Catholic party, and was a consistent opponent of heresy in all its forms. But, while he maintained a constant attitude of hostility to Arianism, Gnosticism, Montanism, Apollinarianism, etc., he never assailed the leaders of these heresies or allowed himself to indulge in bitter personal attacks. "Let it not be accounted strange", he says, "if I have bestowed commendations upon the leaders or enthusiasts of the above-mentioned heresies. I admire their eloquence and their impressiveness in discourse. I leave their doctrine to be judged by those whose right it is" (III, xv). The work of Zosomen is interesting and valuable for many reasons. In the first place he pays more attention than any of the older historians to the missionary activity of the Christians, and to him we are indebted for much precious information about the introduction of Christianity among the Armenians, the Saracens, the Goths, and other peoples. The history is especially rich in information regarding the rise and spread of monasticism. His account of the labours of the early founders of monasteries and monastic communities, though sympathetic, cannot be said to be overdrawn. The history as a whole is fairly comprehensive, and though his treatment of affairs in the Western Church is not full, his pages abound in facts not available elsewhere and in documentary references of the highest importance. In his attitude towards the Church, in his treatment of the Scriptures, and in his views of the hierarchy and ecclesiastical order and dignity, he is always animated by feelings of submission and respect. There are many faults and shortcomings in his work. Of many of these he himself was conscious, but it was not in his power to correct them. Frequently it was hard for him to know the truth because of the mass of divergent evidence with which he had to deal, frequently there was not enough evidence, but in every case he aimed at expressing the truth and at making his work serve some useful purpose in the defence or elucidation of Christian ideas. The work of Sozomen was printed at Paris in 1544. There are later editions by Christophorson and Ictrus (Cologne, 1612) and be Valesius (Paris, 1668). The text of Valesius was reprinted by Hussey (Oxford, 1860), and by Migne (P. G., LXVII). There is an excellent English translation by Hartranft, with a learned though somewhat diffuse introduction, in the "Nicene and Post-Nicene Fathers", II (New York, 1890).
PATRICK J. HEALY 
Transcribed by Janet Grayson
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Salome
(1) The daughter of Herod Philip and Herodias (Matthew 14:6-8: Mark 6:22; cf. Josephus, "Antiq. Jud.", XVIII, v, 4), at whose request John the Baptist was beheaded.
(2) One of the holy women present at the Crucifixion, and who visited the tomb on the morning of the Resurrection (Mark 15:40; 16:1). In Mark 15:40, we read: "And there were also women looking on afar off: among whom was Mary Magdalen, and Mary the Mother of James the Less and of Joseph, and Salome." The parallel passage of Matthew reads thus: "Among whom was Mary Magdalen, and Mary the mother of James and Joseph, and the mother of the sons of Zebedee" (Matthew 27:56). Comparison of the two gives a well-grounded probability that the Salome of the former is identical with the mother of the sons of Zebedee in the latter, who is mentioned also in Matthew 20:20 sq., in connection with the petition in favour of her sons. Beyond these references in the Gospel narrative and what may be inferred from them nothing is known of Salome, though some writers conjecture more or less plausibly that she is the sister of the Blessed Virgin mentioned in John 19:25.
JAMES F. DRISCOLL 
Transcribed by Charlie Martin
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Salt
Always used for the seasoning of food and for the preservation of things from corruption, had from very early days a sacred and religious character. The Prophet Eliseus employed it to make palatable the waters of a well (IV Kings, ii, 19 sqq.). The Orientals used it to cleanse and harden the skin of a newborn child (Ezech., xvi, 4); by strewing salt on a piece of land they dedicated it to the gods; in the Jewish Law it was prescribed for the sacrifices and the loaves of proposition (Lev., ii, 13). In Matthew 5:13, salt symbolizes wisdom, though perhaps originally it had an exorcistic signification.
Its use in the Church belongs exclusively to the Roman Rite. The Ritual knows two kinds of salt for liturgical purposes, the baptismal salt and the blessed salt. The former, cleansed and sanctified by special exorcisms and prayers, is given to the catechumen before entering church for baptism. According to the fifth canon of the Third Council of Carthage it would seem that salt was administered to the catechumens several times a year. This use of salt is attested by St. Augustine (Conf., I. 1, c. xi) and by John the Deacon. St. Isidore of Seville speaks of it (De off., II, xxi), but in the Spanish Church it was not universal. The other salt is exorcized and blessed in the preparation of holy water for the Asperges before high Mass on Sunday and for the use of the faithful in their homes. The present formula of blessing is taken from the Gregorian Sacramentary (P.L., LXXVIII, 231). Both baptismal salt and blessed salt may be used again without a new benediction. The appendix of the Roman Ritual has a blessing of salt for the use of animals and another in honour of St. Hubert. The Roman Pontifical orders salt to be blessed and mixed in the water (mixed in turn with ashes and wine) for the consecration of a church. This is also from the Gregorian Sacramentary. Again salt (not specially blessed) may be used for purifying the fingers after sacred unctions.
FRANCIS MERSHMAN 
Transcribed by Charlie Martin
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Salto
(SALTENSIS).
Diocese in Uruguay, suffragan to Montevideo. This diocese with that of Melo was erected by Pope Leo XIII by his Brief of 19 April, 1897, on the petition of the Bishop of Montevideo and with the consent of the Uruguayan Government. Montevideo was raised to the archiepiscopal rank and two titular bishops were named to assist the new archbishop. However, owing to unfavorable political conditions, no appointments to the new sees have yet been made (December, 1911). The Diocese of Salto comprises the north-western portion of the Republic of Uruguay (see the Ecclesiastical Map of South America in CATHOLIC ENCYCLOPEDIA, III), including the departments of Río Negro, Paysandú, Salto, Artigas, and Tacuarembo, with an area of 25,700 square miles and a population of about 197,000 inhabitants. The town of Salto (population 12,000) is situated on the Río de la Plata opposite Concordia in Argentina. It has a large export trade, and is in communication with both Montevideo and Buenos Aires, by boat and rail. Paysandú (population 16,000) is also a busy commercial centre, the neighboring region being extensively devoted to stock-raising. It contains a hospital and two churches.
KEANE, Central and South America, I (London, 1909); MULHALL, Handbook of the River Plate Republics (London, 1895); DIAZ, Hist. de las Repub. de la Plata (Montevideo, 1878); Publications of the Direccion de estadistica general (Montevideo, current); BRYSSEL, La republique orientale de l'Uruguay (1889); Handbook of Uruguay: International Bureau of the American Republics (Washington, 1892 and 1909); BAUZA, Historia de la dominacion espanola en el Uruguay (Montevideo, 1880).
Transcribed by Joseph E. O'Connor
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Saluzzo
(SALUCLIAE, SALUTIENSIS)
Diocese in the Province of Cuneo, Piedmont, Upper Italy. The city of Saluzzo is built on a hill overlooking a vast, well-cultivated plain. Iron, lead, silver, marble, slate, etc. are found in the surrounding mountains. The cathedral (1480- 1511), half-Gothic, contains a magnificent high altar, and is rich in sculptures. The church of St. Bernard, formerly belonging to the Conventuals, has interesting tombs of the counts della Torre; the church of St. Dominic contains several artistic tombs, especially that of the Marquess Lodovico II and his spouse (1504), and the chapel of the Holy Sepulchre. St. Augustine's and St. Bernardino's are also worthy of note. The present town hall is the former Jesuit College, while the older one (1462), with a bold tower, is utilized by the Court of Assizes. It was the birthplace of Silvio Pellico, typographer Bodoni, Abate Denina, and Malcarne the anatomist. Saluzzo was a town of the Vagienni, or mountain Liguri, and later of the Salluvii. This district was brought under Roman control by the Consul M. Fulvius. In the Carlovingian era it became the residence of a count; later, having passed to the marquesses of Susa, Manfredo, son of Marquess Bonifacio del Vasto, on the division of that principality became Marquess of Saluzzo; this family held the marquisate from 1142 till 1548. The marquisate embraced the territory lying between the Alps, the Po, and the Stura, and was extended on several occasions. In the Middle Ages it had a chequered existence, often being in conflict with powerful neighbours, chiefly the Counts of Savoy.
Tommaso III, a vassal of France, wrote the romance "Le chevalier errant". Ludovico (1416-75) was a wise and virtuous prince. Ludovico II constructed a tunnel, no longer in use, through the Monviso, a remarkable work for the time. With the help of the French he resisted a vigorous siege by the Duke of Savoy in 1486, but in 1487 yielded and retired to France where he wrote "L'art de la chevalerie sous Vegèce" (1488), a treatise on good government, and other works on military affairs. He was a patron of clerics and authors. In 1490 he regained power. After long struggles for independence, this small state was occupied (1548) by the French, as a fief of the Crown. In 1588 Carlo Emmanuele I of Savoy took possession of it. Thenceforward the city shared the destinies of Piedmont with which it formed "one of the keys of the house" of Italy. Saluzzo was formerly part of the Diocese of Turin. Julius II in 1511 made it a diocese immediately dependent on the Holy See. The first bishop was Gianantonio della Rovere, who after eight months resigned in favour of his brother Sisto, later a cardinal. Other bishops were: Filippo Archinti (1546), a celebrated jurisconsult; the Benedictine Antonio Picoth (1583) a learned and pious man, founder of the seminary; he was succeeded by St. Giovenale Ancina (1597-1604) of the Oratory of St. Philip, the apostle of Corsica; Francesceo Agostino della Chiesa (1642); Carlo Gius. Morozzo (1698), who had built the high altar of the cathedral. The diocese, since 1805, has been suffragan of Turin; it contains 91 parishes with 170,000 inhabitants; 300 secular and 30 regular priests; 31 religious houses; 4 institutes for boys and 3 for girls; and has a Catholic newspaper.
CAPPELLETTI, Le Chiese d'Italia, XIV; CARUTTI, Il Marchesata di Saluzzo; GABOTTO, I, marchesi di Saluzzo (Saluzzo, 1901).
U. BENIGNI 
Transcribed by Stan Walker 
For Eric M. Walker — January 1999
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Salvation
(Greek soteria; Hebrew yeshu'ah).
Salvation has in Scriptural language the general meaning of liberation from straitened circumstances or from other evils, and of a translation into a state of freedom and security (I Kings, xi, 13; xiv, 45; II Kings, xxiii, 10; IV Kings, xiii, 17). At times it expressesGod's help against Israel's enemies, at other times, the Divine blessing bestowed on the produce of the soil (Is., xlv, 8). As sin is the greatest evil, being the root and source of all evil, Sacred Scripture uses the word "salvation" mainly in the sense of liberation of the human race or of individual man from sin and its consequences. We shall first consider the salvation of the human race, and then salvation as it is verified in the individual man.
I. SALVATION OF THE HUMAN RACE
We need not dwell upon the possibility of the salvation of mankind or upon its appropriateness. Nor need we remind the reader that after God had freely determined to save the human race, He might have done so by pardoning man's sins without having recourse to the Incarnation of the Second Person of the Most Holy Trinity. Still, the Incarnation of the Word was the most fitting means for the salvation of man, and was even necessary, in case God claimed full satisfaction for the injury done to him by sin (see INCARNATION). Though the office of Saviour is really one, it is virtually multiple: there must be an atonement for sin and damnation, an establishment of the truth so as to overcome human ignorance and error, a perennial source of spiritual strength aiding man in his struggle against darkness and concupiscence. There can be no doubt that Jesus Christ really fulfilled these three functions, that He therefore really saved mankind from sin and its consequences. As teacher He established the reign of truth; as king He supplied strength to His subjects; as priest He stood between heaven and earth, reconciling sinful man with his angry God.
A. Christ as Teacher
Prophets had foretold Christ as a teacher of Divine truth: "Behold, I have given him for a witness to the people, for a leader and a master to the Gentiles" (Is., lv, 4). Christ himself claims the title of teacher repeatedly during the course of His public life: "You can call me Master, and Lord; and you say well, for so I am" (John, xiii, 13; cf. Matt., xxiii, 10; John, iii, 31). The Gospels inform us that nearly the whole of Christ's public life was devoted to teaching (see JESUS CHRIST). There can be no doubt as to the supereminence of Christ's teaching; even as man, He is an eyewitness to all He reveals; His truthfulness is God's own veracity; His authority is Divine; His words are the utterance of a Divine person; He can internally illumine and move the minds of His hearers; He is the eternal and infinite wisdom of God Incarnate Who cannot deceive and cannot be deceived.
B. Christ as King
The royal character of Christ was foretold by the Prophets, announced by the angels, claimed by Christ Himself (Ps., ii, 6; Is., ix, 6-7; Ezech., xxxiv, 23; Jer., xxiii, 3-5; Luke, i, 32-33; John, xviii, 37). His royal functions are the foundation, the expansion and the final consummation of the kingdom of God among men. The first and last of these acts are personal and visible acts of the king, but the intermediate function is carried out either invisibly, or by Christ's visible agents. The practical working of the kingly office of Christ is described in the treatises on the sources of revelation; on grace, on the Church, on the sacraments, and on the last things.
C. Christ as Priest
The ordinary priest, is made God's own by an accidental unction, Christ is constituted God's own Son by the substantial unction with the Divine nature; the ordinary priest is made holy, though not impeccable, by his consecration, while Christ is separated from all sin and sinners by the hypostatic union; the ordinary priest draws nigh unto God in a very imperfect manner, but Christ is seated at the right hand of the power of God. The Levitical priesthood was temporal, earthly, and carnal in its origin, in its relations to God, in its working, in its power; Christ's priesthood is eternal, heavenly, and spiritual. The victims offered by the ancient priests were either lifeless things or, at best, irrational animals distinct from the person of the offerer; Christ offers a victim included in the person of the offerer. His living human flesh, animated by His rational soul, a real and worthy substitute for mankind, on whose behalf Christ offers the sacrifice. The Aaronic priest inflicted an irreparable death on the victim which his sacrificial intention changed into a religious rite or symbol; in Christ's sacrifice the immutation of the victim is brought about by an internal act of His will (John, x, 17), and the victim's death is the source of a new life to himself and to mankind. Besides, Christ's sacrifice, being that of a Divine person, carries its own acceptance with it; it is as much of a gift of God to man, as a sacrifice of man to God.
Hence follows the perfection of the salvation wrought by Christ for mankind. On His part Christ offered to God a satisfaction for man's sin not only sufficient but superabundant (Rom., v, 15-20); on God's part supposing, what is contained in the very idea of man's redemption through Christ, that God agreed to accept the work of the Redeemer for the sins of man, He was bound by His promise and His justice to grant the remission of sin to the extent and in the manner intended by Christ. In this way our salvation has won back for us the essential prerogative of the state of original justice, i.e., sanctifying grace while it will restore the minor prerogatives of the Resurrection. At the same time, it does not at once blot out individual sin, but only procures the means thereto, and these means are not restricted only to the predestined or to the faithful, but extend to all men (I John, ii, 2; I Tim., ii, 1-4). Moreover salvation makes us coheirs of Christ (Rom., viii, 14-17), a royal priesthood (I Pet., ii, 9; cf. Ex., xix, 6), sons of God, temples of the Holy Ghost (I Cor., iii, 16), and other Christs--Christianus alter Christus; it perfects the angelical orders, raises the dignity of the material world, and restores all things in Christ (Eph., i, 9-10). By our salvation all things are ours, we are Christ's, and Christis God's (I Cor., iii, 22-23).
II. INDIVIDUAL SALVATION
The Council of Trent describes the process of salvation from sin in the case of an adult with great minuteness (Sess. VI, v-vi).
It begins with the grace of God which touches a sinner's heart, and calls him to repentance. This grace cannot be merited; it proceeds solely from the love and mercy of God. Man may receive or reject this inspiration of God, he may turn to God or remain in sin. Grace does not constrain man's free will.
Thus assisted the sinner is disposed for salvation from sin; he believes in the revelation and promises of God, he fears God's justice, hopes in his mercy, trusts that God will be merciful to him for Christ's sake, begins to love God as the source of all justice, hates and detests his sins.
This disposition is followed by justification itself, which consists not in the mere remission of sins, but in the sanctification and renewal of the inner man by the voluntary reception of God's grace and gifts, whence a man becomes just instead of unjust, a friend instead of a foe and so an heir according to hope of eternal life. This change happens either by reason of a perfect act of charity elicited by a well disposed sinner or by virtue of the Sacrament either of Baptism or of Penance according to the condition of the respective subject laden with sin. The Council further indicates the causes of this change. By the merit of the Most Holy Passion through the Holy Spirit, the charity of God is shed abroad in the hearts of those who are justified.
Against the heretical tenets of various times and sects we must hold
· that the initial grace is truly gratuitous and supernatural;
· that the human will remains free under the influence of this grace;
· that man really cooperates in his personal salvation from sin;
· that by justification man is really made just, and not merely declared or reputed so;
· that justification and sanctification are only two aspects of the same thing, and not ontologically and chronologically distinct realities;
· that justification excludes all mortal sin from the soul, so that the just man is no way liable to the sentence of death at God's judgment-seat.
Other points involved in the foregoing process of personal salvation from sin are matters of discussion among Catholic theologians; such are, for instance,
· the precise nature of initial grace,
· the manner in which grace and free will work together,
· the precise nature of the fear and the love disposing the sinner for justification,
· the manner in which sacraments cause sanctifying grace.
But these questions are treated in other articles dealing ex professo with the respective subjects. The same is true of final perseverance without which personal salvation from sin is not permanently secured.
What has been said applies to the salvation of adults; children and those permanently deprived of their use of reason are saved by the Sacrament of Baptism.
A.J. MAAS 
Transcribed by Donald J. Boon

Salvator Tongiorgi[[@Headword:Salvator Tongiorgi]]

Salvator Tongiorgi
Philosopher, born at Rome, Italy, 25 December, 1820; d. there, 12 November, 1865. At the age of seventeen he entered the Society of Jesus. After the usual noviceship, literary and philosophical studies, a half-decade was spent in teaching rhetoric at Reggio and humanities at Forli. Then four years were passed in the study of theology, under the eminent professors Perrone, Passaglia, Ballerini, and Patrizi. Immediately after this, in 1853, the young priest was assigned to the chair of philosophy in the Roman College, and there during twelve years distinguished himself as a teacher and author. Within a few days of his forty- fourth birthday he was appointed assistant to the provincial of the Roman Province; but his health gave way before a year had elapsed. Father Tongiorgi wrote a well-known course of philosophy, "Institutiones philosophicae", which he published in three volumes at Rome in 1861 and at Brussels in 1862. Nine editions appeared during the next eighteen years, some of them modified by Claude Ramiere. A compendium of the same work and a separate volume on ethics also came from his pen. All his works are still used as text-books for college or seminary. On some of the mooted questions in philosophy the author departed from Scholastic traditions, rejecting the Peripatetic theory of matter and form, denying the real distinction between accidents and substance, and claiming that mere resultants of mechanical and chemical forces could produce the life-activity seen in the vegetable world. These doctrines, though not widely accepted, yet stimulated the Scholastics to make better use of the researches carried on in the physical sciences.
SOMMERVOGEL, Bibl. de la. c. de J., VIII, 96; HURTER, Nomenclator.
JOHN M. FOX 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Father Salvator Tongiorgi

Salvatore Rosa[[@Headword:Salvatore Rosa]]

Salvatore Rosa
(Also spelled SALVATOR; otherwise known as RENNELLA, or ARENELLA, from the place of his birth).
Neapolitan artist, born at Renella, a little village near Naples, 1615; died at Rome 15 March, 1673. He was the son of poor parents; his father, Vita Antonio, was trained as an architect; his mother, Giulia Greca Rosa, belonged to one of the Greek families of Sicily. The boy was intended first of all for the Church, and by the assistance of a relative of his mother's was sent to a college in Naples to be trained, but his excitable and impulsive nature started all kinds of difficulties, and he had to leave before his education was completed. His mother had come of a family of painters, and a Sicilian uncle had early in his life given him some lessons in drawing, while his sister's husband was an artist who had been trained by Spagnoletto, therefore there were divers reasons why the young lad should take up painting. He threw his whole heart into his work, but succeeded so poorly that presently he left home, joined a band of robbers who infested the southern part of Italy, and wandered about with them, meanwhile making all kinds of sketches, which were eventually very useful in his larger pictures. His father died when Salvatore was seventeen; the income for the family ceased, and young Rosa as its head, was regarded as its sole support. He again took to painting and worked exceedingly hard, exposing his pictures for sale in the street, and in that way by a fortunate accident, came under the attention of Lanfranco, and through him got to know Falcone. Both of these artists were of the greatest possible assistance to him. His progress, however, was exceedingly slow, and the members of his family took almost everything that he earned for their own support; meantime he was laid up almost periodically with a malignant fever, the seeds of which had been sown in his journeys with the robbers.
In 1634, he came to Rome, but fell very ill, and had to return again to Naples more dead than alive. After a little while, however, he went back to Rome, and there gained a loan in Cardinal Brancaccio, who gave him various commissions both in the Eternal Cityand in Viterbo. In some of these works he was assisted by a fellow pupil named Mercuri. From this point he began to make progress, but presently discovered that he had a genius for composing witty poems, sparkling and epigrammatic, having gained for him a sudden reputation in Rome; this he turned to good account; then suddenly dropping his poetic work as quickly as he had taken it up, turned again to his favourite profession of painting. He worked very hard, and was a painter of considerable power, and of marked personality. His pictures as a rule are distinguished by gloom and mystery, rich colouring, magnificent shadows, and broad, free, easy work, nervous and emotional. There is a general air of melancholy over almost all his works, and they appear to have been turned out at top speed, but there is an impressiveness about his pictures which can never be mistaken. For a while they were regarded far too highly at a time when the Academic School was the only one in repute; they then passed under a cloud when the Primitives came into their own, but now their genius is again asserting itself, and the landscapes of Rosa with their marvellous draughtsmanship and extraordinary, melancholy magnificence are being appreciated by persons able to understand the merits of a poetic interpretation. The last few years of the artist's life were passed between Naples and Rome, with one temporary visit to Florence, where he remained three or four years. It was in Rome that he died; but the best part of his life was passed in his native town, where he was held in high repute, and regarded as one of its glories. His works are to be found in almost all the galleries of Europe, notably in the Pitti, the National Gallery of London, the Hermitage, the galleries of Dulwich and Edinburgh, and in almost every important palace in Rome. He was a skilful etcher, leaving behind him some thirty-five or forty well-etched plates, and was a very powerful draughtsman in black and sanguine. Many of his pictures are signed by his conjoined initials arranged in at least a dozen different ways, and always skilfully combined.
GEORGE CHARLES WILLIAMSON 
Transcribed by Michael C. Tinkler

Salve Mundi Salutare[[@Headword:Salve Mundi Salutare]]

Salve Mundi Salutare
A poem in honour of the various members of Christ on the Cross. A fifteenth-century MS. ascribes it to St. Bonaventure, and Daniel thinks that this "inspired singer of the Cross" could well have composed it. The commonest ascription is to St. Bernard; and Trench thinks that this and other poems "were judged away from him on very slight and insufficient grounds by Mabillon", who places the hymn among the spurious (aliena et supposititia) works of the saint (P.L., CLXXXIV, 1319-24). Although the saint died in 1153, and no MS of the hymn antedates the fourteenth century, Daniel favours the ascription of two of the cantos to the saint. Mone judged the hymn of French origin, and declared that all hope of restoring the text correctly lay in the future discovery of French MSS. This task was attempted by M. Haureau ("Poèmes latins attribués à Saint Bernard", 1890, pp. 70-73), who, finding it in only three MSS. (two in Paris, one at Grenoble), all of the fifteenth century, thinks it incredible that the hymn should have been composed by St. Bernard.
It is divided into seven cantos, headed respectively: "Ad Pedes", "Ad Genua", "Ad Manus", "Ad Latus", "Ad Pectus", "Ad Cor", "Ad Faciem" (To the Feet, Knees, Hands, Side, Breast, Heart, Face). Each canto contains five stanzas of ten lines each, except the canto "Ad Cor", which has seven. The MSS. give many variant texts and many additional titles (as "To the Mouth", "Shoulders", "Ears", "the Scourging", "the Crowning"). Mone accepts only four cantos (To the Feet, Knees, Hand, Side) as original. Daniel accepts but two original cantos (those addressing the Feet and the Knees), but not their titles, which he believes of later coinage. He thinks the oldest text is found in a Lichtenthal MS. (fifteenth century) containing only the cantos beginning "Salve mundi salutare" and "Salve, salve rex sanctorum", under the "probably true" title of "Planctus super passionem Domini". "Whoever," he says, "reads the first hymn carefully, must see that it concerns the whole form of Christ suffering, and that the feet are mentioned for the sole reason that the poet places himself at the foot of the cross, prostrate and embracing the feet of the Saviour. The second poem, also, deals with the Passion generally, and only once, and passingly, alludes to the knees." He attributes both the titles and the elaborations to the fourteenth and fifteenth centuries, when the devotion to the Five Wounds was growing. "Then the verses of Bernard offered convenient warps or threads in which might be interwoven the woof of devotion to the wounds singly." The first lines of the cantos are: 1. Salve mundi salutare (Ad Pedes); 2. Salve Jesu, Rex sanctorum (Ad Genua); 3. Salve Jesu, paster bone (Ad Manus); 4. Salve Jesu, summe bonus (Ad Latus); 5. Salve, salus mea, Deus (Ad Pectus); 6. Summi regis cor aveto (Ad Cor); 7. Salve caput cruentatum (Ad Faciem).
In St. Bernard's "Opuscula" (Venice, 1495), the seventh canto is addressed "To the Whole Body", and commences: "Salve Jesu reverende". Julian gives the first lines of some translations (by non-Catholics) of all the cantos except three and five, and remarks that "some of the parts have suffered from neglect", and that "this should be remedied by an able translator". In the second edition of the "Dict. of Hymnology", he refers to the translation of Mrs. E. M. Shapcote (a convert to Catholicism) and gives the date as 1873. This was published first in the "Rosary Magazine" (1877 and 1878) and republished by Burns and Oates, London, 1879; its title is: "A Rhythmical Prayer to the Sacred Members of Jesus Hanging upon the Cross".
The stanzaic form is that used by Mrs. Shapcote in one of her latest works ("Mary, the Perfect Woman", Manresa Press, 1903), and may be illustrated by the first stanza of canto 5 (To the Breast):
O God of my Salvation, hail to Thee; 
O Jesus, Sweetest Love, all hail to Thee; 
O Venerable Breast, I worship Thee; 
O Dwelling-place of Love, I fly to Thee, 
With trembling touch adore and worship Thee.
A different arrangement of the poem, found in Horst's "Paradisus animae christianae" (1644), has been translated by Canon Oakeley (1850), and (probably) by W. J. Copeland. The first lines of both are given by Julian. The paucity of Catholic translations is doubtless due to the fact that the hymn appears never to have been in liturgical use. However, the Roman Breviary hymn "Jesu dulcis amor meus" (Lauds of the feast of the Most Holy Winding Sheet of Our Lord, assigned to Friday after the second Sunday inLent) is made up of lines taken, with some alterations, from widely separated cantos. This short poem contains five stanzas of the type: "Jesu, dulcis amor meus" (l. 36); "Ac si praesens sis, accedo" (l. 6); "Te complector cum affectu' (l. 13); "Tuorum memor vulnerum" (l. 15). The following stanzas comprise lines 8, 97, (?), 65; 321 (Salve caput cruentatum), 326, 328, 330; 156 (Salve latus Salvatoris), 166, 169, 170; 106, 116, (?), 40. This curiously constructed hymn (the lines are here numbered as they are found in P. L., loc. cit.) has neither rhyme nor classical quantity, while the fourth line of each stanza is in iambic rhythm and the other three lines are in trochaic rhythm. Three translations are indicated below.
JULIAN, Dictionary of Hymnology (London, 1907), pp. 989 and 1697, give first lines of trs. from the Latin and German; DANIEL, Thesaurus hymnologicus, I, 232 and note, p. 233, declares his views that all the cantos "breathe forth the heats and fires of divine love, so that nothing could be imagined softer or sweeter", II, 359 , gives a canto which is, as Mone says, an incoherent mixture, IV, 224-8, gives the complete poem, with excellent notes pp. 228-31; MONE, Lateinische Hymnen, I, 162-74, gives much critical apparatus; TRENCH, Sacred Latin Poetry (London, 1874), gives cantos Ad Pedes and Ad Faciem, and (p.138) says of the hymns attributed to St. Bernard: "If he did not write, it is not easy to guess who could have written them; and indeed they bear profoundly the stamp of his mind, being only inferior in beauty to his prose." KONIGSFELD, Lateinische Hymnen und Gesange (Bonn, 1865), 190-201, gives twelve stanzas with German tr.; MARCH, Latin Hymns (NewYork, 1875), 144-119, gives fifteen stanzas (with notes, p. 277). The hymn Jesu dulcis amor meus, tr. CASWALL, in Lyra Catholica (1849); latest ed. 1884); tr. WALLACE, 1874; tr. BAGSHAWE in Breviary Hymns and Missal Sequences (London, 1900), 75.
H.T. HENRY 
Transcribed by Stan Walker 
For Elmer and Gertrude Greey — January 1999

Salve Regina[[@Headword:Salve Regina]]

Salve Regina
The opening words (used as a title) of the most celebrated of the four Breviary anthems of the Blessed Virgin Mary. It is said from the First Vespers of Trinity Sunday until None of the Saturday before Advent. An exception is noted in Migne's "Dict. de liturgie" (s. v.), namely that the rite of Châlons-sur-Marne assigns it from the Purification B. M. V. until Holy Thursday. An other variation, peculiar to the cathedral of Speyer (where it is chanted solemnly every day "in honour of St. Bernard"), may have been based on either of two legends connecting the anthem with the saint of Clairvaux. One legend relates that, while the saint was acting as legate Apostolic in Germany, he entered (Christmas Eve, 1146) the cathedral to the processional chanting of the anthem, and, as the words "O clemens, O pia, O dulcis Virgo Maria" were being sung, genuflected thrice. According to the more common narrative, however, the saint added the triple invocation for the first time, moved thereto by a sudden inspiration. "Plates of brass were laid down in the pavement of the church, to mark the footsteps of the man of God to posterity, and the places where he so touchingly implored the clemency, the mercy, and the sweetness of the Blessed Virgin Mary" (Ratisbonne, "Life and Times of St. Bernard", American ed., 1855, p. 381, where fuller details are given). It may be said in passing that the legend is rendered very doubtful for several reasons:
· the narrative apparently originated in the sixteenth century, and relates a fact of the twelfth;
· the silence of contemporaries and of the saint's companions is of some significance;
· the musical argument suggests a single author of both the anthem and its concluding words.
The authorship is now generally ascribed to Hermann Contractus (q. v.). Durandus, in his "Rationale", ascribed it to Petrus of Monsoro (d. about 1000), Bishop of Compostella. It has also been attributed to Adhémar, Bishop of Podium (Puy-en-Velay), whence it has been styled "Antiphona de Podio" (Anthem of Le Puy). Adhémar was the first to ask permission to go on the crusade, and the first to receive the cross from Pope Urban II. "Before his departure, towards the end of October, 1096, he composed the war-song of the crusade, in which he asked the intercession of the Queen of Heaven, the Salve Regina" (Migne, "Dict. des Croisades", s. v. Adhémar). He is said to have asked the monks of Cluny to admit it into their office, but no trace of its use in Cluny is known before the time of Peter the Venerable, who decreed (about 1135) that the anthem should be sung processionally on certain feasts. Perhaps stimulated by the example of Cluny, or because of St. Bernard's devotion to the Mother of God (the saint was diligent in spreading a love for the anthem, and many pilgrim-shrines claim him as founder of the devotion to it in their locality), it was introduced into Citeaux in the middle of the twelfth century, and down to the seventeenth century was used as a solemn anthem for the Magnificat on the feasts of the Purification , Annunciation, and Nativity B. V. M., and for the Benedictus at Lauds of the Assumption. In 1218 the general chapter prescribed its daily processional chanting before the high altar after the Capitulum; in 1220 it enjoined its daily recitation on each of the monks; in 1228 it ordered its singing "mediocri voce", together with seven psalms, etc. on every Friday "pro Domino Papa" (Gregory IX had taken refuge in Perugia from Emperor Frederick II), "pro pace Romanae Ecclesiae", etc. etc. -- the long list of "intentions" indicating how salutary was deemed this invocation of Our Lady. The use of the anthem at Compline was begun by the Dominicans about 1221, and was rapidly propagated by them. Before the middle of that century, it was incorporated with the other anthems of the Blessed Virgin in the "modernized" Franciscan Breviary, whence it entered into the Roman Breviary. Some scholars say that the anthem had been in use in that order (and probably from its foundation) before Gregory IX prescribed its universal use. The Carthusians sing it daily at Vespers (except the First Sunday of Advent to the Octave of Epiphany, and from Passion Sunday to Low Sunday) as well as after every hour of the Little Office B. V. M. The Cistercians sang it after Compline from 1251 until the close of the fourteenth century, and have sung it from 1483 until the present day -- a daily devotion, except on Holy Thursday and Good Friday. the Carmelites say it after every hour of the Office. Pope Leo XIII prescribed its recitation (6 January, 1884) after every low Mass, together with other prayers -- a law still in force.
While the anthem is in sonorous prose, the chant melody divides it into members which, although of unequal syllabic length, were doubtless intended to close with the faint rhythmic effect noticeable when they are set down in divided form:
· Salve Regina (Mater) misericordiae,
· Vita, dulcedo, et spes nostra, salve.
· Ad te clamamus, exsules filii Hevae;
· Ad te suspiramus gementes et flentes in hac lacrymarum valle.
· Eia ergo advocata nostra, illos tuos misericordes oculos ad nos converte.
· Et Jesum, benedictum fructum ventris tui, nobis post hoc exsilium ostende. 
O Clemens, O pia, 
O dulcis (Virgo) Maria.
Similarly, Notker Balbulus ended with the (Latin) sound of "E" all the verses of his sequence, "Laus tibi, Christe" (Holy Innocents). The word "Mater" in the first verse is found in no source, but is a late insertion of the sixteenth century. Similarly, the word "Virgo" in the last verse seems to date back only to the thirteenth century. Mone (Lateinische Hymnen des Mittelalters, II, 203-14) gives nine medieval hymns based on the anthem. Daniel (Thesaurus hymnologicus, II, 323) gives a tenth. The "Analecta hymnica" gives various transfusions and tropes (e. g. XXXII, 176, 191-92; XLVI, 139-43). The composers adopt curious forms for the introduction of the text, for example (fourteenth century):

Salve splendor praecipue 
supernae claritatis, 
Regina vincens strenue 
scelus imietatis, 
Misericordiae tuae 
munus impende gratis, etc.
The poem has fourteen such stanzas. Another poem, of the fifteenth century, has forty-three four-line stanzas. Another, of the fifteenth century, is more condensed:

Salve nobilis regina 
fons misericordiae, etc.
A feature of these is their apparent preference for the briefer formula, "O clemens, O pia, O dulcis Maria."
The anthem figured largely in the evening devotions of the confraternities and guilds which were formed in great numbers about the beginning of the thirteenth century. "In France, this service was commonly known as Salut, in the Low Countries as the Lof, in England and Germany simply as the Salve. Now it seems certain that our present Benediction service has resulted from the general adoption of this evening singing of canticles before the statue of Our Lady, enhanced as it often came to be in the course of the sixteenth and seventeenth centuries by the exposition of the Blessed Sacrament, which was employed at first only as an adjunct to lend it additional solemnity." (Father Thurston; see BENEDICTION OF THE BLESSED SACRAMENT for some elaboration).Luther complained that the anthem was sung everywhere throughout the world, that the great bells of the churches were rung in its honour, etc. He objected especially to the words "Queen of mercy, our life, our sweetness, our hope"; but the language of devotion is not that of dogma, and some Protestants, unwilling that it should disappear from Lutheran churches, reconstructed it "evangelically" (e.g., a version in use at Erfurt in 1525: "Salve Rex aeternae misericordiae".) The Jansenists found a like difficulty, and sought to change the expression into "the sweetness and hope of our life" (Beissel, I, 126). While the anthem thus figured largely in liturgical and in general popular Catholic devotion, it was especially dear to sailors. Scholars give instances of the singing of Salve Regina by the sailors of Columbus and the Indians.
The exquisite plainsong has been attributed to Hermann Contractus. The Vatican Antiphonary (pp. 127-8) gives the revised official or "typical" form of the melody (first tone). The now unofficial "Ratisbon" edition gave the melody in an ornate and in a simple form, together with a setting which it described as being in the eleventh tone, and which is also very beautiful. An insistent echo of this last setting is found in the plainsong of Santeul's "Stupete gentes." There are many settings by polyphonic and modern composers. Pergolesi's (for one voice, with two violins, viola, and organ) was written shortly before his death; it is placed among his "happiest inspirations", is deemed his "greatest triumph in the direction of Church music" and "unsurpassed in purity of style, and pathetic, touching expression."
H. T. HENRY 
Transcribed by John A. Scofield

Salvete Christi Vulnera[[@Headword:Salvete Christi Vulnera]]

Salvete Christi Vulnera
The Roman Breviary hymn at Lauds of the feast of the Most Precious Blood, is found in the Appendix to Pars Verna of the Roman Breviary (Venice, 1798). The office, added since 1735, was in some dioceses a commemorative Lenten feast, and is still thus found assigned to Friday after the fourth Sunday of Lent, with rite of major double. Pius IX (Aug 10, 1849) added it to the regular feasts of the Breviary and assigned it to the first Sunday of July (double of the second class). In the fact that the feast was thus established generally after the pope's return from Gæta, Faber sees "an historical monument of a vicissitude of the Holy See, a perpetual Te Deum for a deliverance of the Vicar of Christ" (The Precious Blood, p. 334, Amer. ed.). The hymn comprises eight Ambrosian stanzas in classical iambic dimeter verse together with a proper doxology:
Summa ad Parentis dexteram
Sedenti habenda est gratia
Qui nos redemit sanguine,
Sanctoque firmat Spiritu. Amen.
A cento, comprising stanzas i, ii, iv, viii, forms the hymn at Lauds in the office of the Pillar of the Scourging (Columna Flagellationis D.N.J.C.), a feast celebrated in some places on the Tuesday after Quinquagesima Sunday; but the hymn in this case has its proper doxology:
Cæso flagellis gloria,
Jesu, tibi sit jugiter,
Cum patre et almo Spiritu
Nunc et per sæculum. Amen.
To the translations of Caswall, Oxenham, and Wallace, listed in Julian's "Dictionary of Hymnology", should be added those of Archbishop Bagshawe (Breviary Hymns and Missal Sequences, p. 101: "All hail! ye Holy Wounds of Christ"), Donahoe (Early Christian Hymns, p. 252: "All hail, ye wounds of Jesus"), "S.", in Shipley's "Annus Sanctus", Part II (p. 59: "All hail, ye wounds of Christ").
The Vesper hymn of the feast, "Festivis resonent compita vocibus", comprising seven Asclepiadic stanzas, and the Matins hymn, "Ira justa conditoris imbre aquarum vindice", comprising six stanzas, have been translated by Caswall (Lyra Catholica, pp. 83, 85), Bagshawe (loc. cit., Nos. 95-6), Donahoe (loc. cit., pp. 249-52). The Vesper hymn was also translated by Potter (Annus Sanctus, Part I, p. 85), and the Matins hymn by O'Connor (Arundel Hymns, etc., 1902, No. 80), and by Henry (Sursum Corda, 1907, p. 5).
H.T. HENRY 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio
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Salvianus
A Latin writer of Gaul, who lived in the fifth century. Born of Christian parents, he married a pagan woman named Palladia, who was converted together with her parents; husband and wife resolved to live thenceforth in continence. About 430 Salvianus become one of the ascetics directed by Honoratus of Lerinum. Gennadius speaks of him as a priest of the Church of Marseilles. He lived and wrote in the South of Gaul. He was probably a native of the Roman Germania -- of Trier, according to a conjecture of Halm (De gub, VI, xiii, 72). He traveled in Gaul and in Africa. In his extant writings he does not yet know of the invasion of Attila and the battle of Châlons (451).
Of the numerous works mentioned by Gennadius (De viris, lxvii) there remain only nine letters and two treatises: "Ad ecclesiam adversum avaritiam" and "De gubernatione Dei" or "De præsenti judicio". The fourth is one of his most interesting letters; in it he explains to his recently-converted parents-in-law the decision reached by him and his wife to observe continence. In the ninth he justifies to Solonius his use of a pseudonym in his first writing. He issued the treatise "De ecclesia" under the name of Timotheus; this work exhorts all Christians to make the Church their heir. The "De gubernatione Dei", in eight books was written after 439 (VII, x, 40). He endeavoured to prove a Divine explanation of the barbarian invasions. With the orthodox but depraved Romans he contrasts the barbarians, infidels or Arians, but virtuous. This thesis places Salvianus in the ranks of the Latin moralists, who from the "Germania" of Tacitus down, show to their corrupt compatriots an ideal of justice and virtue among the Germans. The work, dedicated to Bishop Salonius, a disciple of Lerinum, is unfinished and seems to have appeared in fragments; Gennadius knew only five books.
Salvianus is a careful writer, much resembling Lactantius, but his style is strongly influenced by the rhetoricians, and its prolixity renders it wearisome. The same influence doubtless explains the exaggeration of his ideas on the necessity of giving all his goods to the Church and the antithesis of Roman corruption and German virtue. The "De gubernatione" contains interesting pictures of manners, but all must not be taken literally. Salvianus speaks as an advocate and in doing so forces the tone, palliating what goes against his case and bringing out in the strongest relief all that favours it. To judge the society of the time by his pictures is to risk making mistakes. Apart from his style, Salvianus is not highly cultured. He has some slight knowledge of law; he is ignorant enough to attribute Plato's "Republic" to Socrates (De gub., VII, xxiii, 101). There are two critical editions of his works: Halm in "Monumenta Germaniæ" (Berlin, 1877) and Pauly in "Corpus script. ecclesiasticorum latinorum" (Vienna, 1883).
PAUL LEJAY 
Transcribed by Christine J. Murray
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Salzburg
(SALISBURGENSIS)
The Archdiocese of Salzburg is conterminous with the Austrian crown-land of the same name. The Romans appeared in the lands south of the Danube under Emperor Augustus, laid out roads, founded towns, and turned the territory into a province. Salzburg belonged to Noricum. Christianity was introduced by individual colonists, artisans, and soldiers; St. Maximilian, Bishop of Laureacum (Lorch), is mentioned as the first martyr of Noricum during the era of the persecutions. Although Constantine brought peace to the Church, the Romanized territory was subsequently exposed on all sides to the attacks of barbarian peoples, and the last representative of Roman civilization in Noricum was St. Severus (d. 482). He visited Cucullae (Kuchel near Hallein) and Juvavum (Salzburg), where he found a church already established and witnessed the martyrdom of the priest-abbot Maximus. His apostolate was "the last ray before utter darkness"; the whole territory was soon devastated by barbarian tribes, and it was only about 700 that Christian civilization again made its appearance. St. Rupert, Bishop of Worms, baptized Duke Theodo of Bavaria, erected at Waldersee a church in honour of St. Peter, and made Juvavum, where he found the Roman buildings over-grown with brambles, his episcopal seat. The cathedral monastery was also named after St. Peter, and Rupert's niece, Avendrid, founded the convent of Nonnberg. St. Boniface completed the work of St. Rupert, placed the Diocese of Salzburg under the Primatial See of Mainz, and substituted the Benedictines for the Irish monks in St. Peter's. He had a dispute with their abbot-bishop Virgil concerning the existence of the antipodes. Virgil dispatched the regionary bishop Modestus to Carinthia, of which the latter became the apostle. Under Virgil the valuable "Liber confraternitatum", or confraternity book of St. Peter's, was begun.
Arno, the successor of Virgil, enjoyed the respect of Charlemagne, who, after overthrowing the Avars, assigned to him as his missionary territory all the land between the Danube, the Raab, and the Drave. While Arno was at Rome attending to some business for Charlemagne, Leo III appointed him archbishop over the bishops of Bavaria. When the dispute concerning the delimitation of their ecclesiastical provinces broke out between Aquileia and Salzburg, Charlemagne declared the Drave the boundary. The dignity of the archbishops as territorial sovereigns must be also traced to Charlemagne. Arno took advantage of the intellectual life at the court of the great emperor to have manuscripts copied in 150 volumes, thus forming the oldest library in Austria. The efforts of Duke Wratislaus of Moravia to withdraw his territory from the ecclesiastical influence of the Germans prepared great trouble for Archbishop Adalwin. Adrian II appointed Methodius Archbishop of Pannonia and Moravia; it was only when Wratislaus had fallen into the hands of Louis the German that Adalwin could protest effectually against the invasion of his rights. Methodius appeared at the Synod of Salzburg, was struck in the face, and was kept in close confinement for two and a half years. To the endeavour of the archbishop to demonstrate to the pope the justice of his claims we are indebted for the important work, "De conversione Bulgarorum et Carantanorum libellus". However, Adalwin was complelled to release Archbishop Methodius at the command of the pope. Darkness once more settled on the land, when the Magyars ravaged the great Moravian empire; not a church remained standing in Pannonia, as the bishops informed the pope, and Archbishop Thiadmar fell in battle. Michaelbeuern was set aflame. With the crushing defeat of the Magyars at Lechfeld (955) begins a henceforth unarrested Christian civilization in Salzburg. When, shortly after this, Liudolf of Swabia and Conrad of Lothringen rose against Otto the Great and induced Archbishop Herold to become their associate, the latter was seized, blinded, deposed, and finally banished.
The tenth century is for Italy the saeculum obscurum, the era of feuds of the opposing factions of the nobility. In Germany, on the contrary, the episcopate flourished, and in this prosperity Salzburg also participated. The emperor's brother, Bishop Bruno of Cologne, the "bishop-maker", consecrated Friedrich for Salzburg, who in turn consecrated St. Wolfgang Bishop of Ratisbon. Friedrich declared the monastery of St. Peter independent. In 996 Archbishop Hartwik received the right to coin money; in the presence of Saint Henry II and his spouse Kunigunde, the archbishop consecrated the church on the Nonnberg. When St. Hemma, Countess of Friesach, founded the convent of Gurk in 1042, the first abbess, Ita, was chosen from Nonnberg. In Salzburg the noble tendencies and great principles of the age of Gregory VII and his immediate successors, aiming at the sanctification of the Church, the success of the Crusades, the fostering of religious life among the people, and the development of monastic life, were always encouraged. The first archbishop of this period was Gebhard. Three students had set out for Paris to study philosophy and theology; during a night spent in a forest-glade near a spring, they confided to one another their ideals for the future -- each wished to become a bishop, and each vowed in this contingency the foundation of a monastery. Their hopes were gratified: Adalbert became Bishop of Wurzburg and founded Lambach in Upper Austria; St. Altmann of Passau founded Gottweig for twelve canons, who were replaced twelve years later by Benedictines from St. Blasien in the Black forest; Gebhard founded Admont (1074) and the Diocese of Gurk (1072). These bishops were the mainstays of the "cause of St. Peter" in Germany. They held aloof from the Synod of Worms to which Henry IV summoned the bishops and abbots to declare their opposition to the pope. Henry therefore named an anti-bishop for Salzburg, Bertold of Moosburg, and Gebhard had to endure an exile of nine years; shortly before his death he was able to return, and was buried at Admont (1088). His successor Theimo consecrated the church and monastery of St. Paul in Carinthia. Defeated by the royal bishop, Bertold, he was kept in strict confinement for five years at Freisach; scarcely had he recovered his liberty when he joined in the crusade of Guelph of Bavaria, was again thrown into prison, and suffered a horrible martyrdom (1102). On the abdication of Henry IV, Count Conrad I of Abensberg was elected archbishop; Conrad accompanied Henry V to Rome, when he went thither to receive imperial coronation. Paschal II and Henry came to an agreement according to which the Church should renounce all claim to imperial fiefs and the emperor all claim to investiture. When this condition, on which the coronation was to take place 12 February, 1111, became known, the German bishops and even the secular nobility protested against it, fearing lest by an onslaught on all the imperial fiefs the king should make his power absolute. The pope was held in confinement, the priests robbed of their rich vestments, the church plate, and even the buckles of their shoes. When the archbishop complained of this treatment, a German knight threatened to cleave his head in twain. His dignified bearing rendering it impossible to maintain his position in Salzburg, he lived an exile until the investiture strife was definitely settled by the Calistine Concordat of 1122. Conrad henceforth devoted all his energy to his diocese; he replaced the secular clergy at the cathedral by Augustinian Canons, whose rule he himself adopted in 1122, and established a convent of canonesses. At Seckau also he established the canons, and appointed the celebrated Gerhoh provost of Reichersberg. He meanwhile granted establishments to the Benedictines (Georgenberg, Fiecht), Cistercians (Victring in Carinthia), Praemonstratensians (Wilten near Innsbruck). The Church of St. Peter was also rebuilt in Romanesque style; while previously the monks of St. Peter's had elected the archbishop, they abdicated this right in favour of the canons by the agreement of 1139 between the abbot and the archbishop.
In the first contest between the papacy and empire during the Hohenstaufen period, the archbishops of Salzburg had taken the side of the Guelphs. When, in 1159, Frederick I declared in favour of Victor IV, the creature of two Ghibelline cardinals, against Alexander III, Archbishop Eberhard I, Count of Hippoldstein, steadily supported Alexander. Barbarossa left him in peaceful possession of his see until his death. However, his successor, Conrad II, son of Leopold III the Pious, aroused Frederick's anger, and died a fugitive at Admont in 1168. Barbarossa now stood at the acme of his fortune. He opposed to Archbishop Adalbert, son of King Wladislaus II of Bohemia, as anti-bishop Provost Henry of Berchtesgaden; however, at the Diet of Venice (1177) -- "the last great diet of the Middle Ages", pope and emperor exchanged embraces -- it was agreed that both bishops should abdicate, and that Conrad III of Wittelsbach should receive the archiepiscopal see, and appoint the imperial archbishop to the See of Mainz. Through Conrad the archbishops of Salzburg received the rank of legate Apostolic throughout the whole ecclesiastical province of Noricum, and therewith the dignity of cardinal. On Conrad's death Adalbert again succeeded to the archdiocese. On account of his excessive strictness he was confined in the castle of Werfen for fourteen days by his own officials. When Frederick II adopted the policy of his father in a still more exaggerated form, and was consequently excommunicated by Gregory IX, Archbishop Eberhard II of Regensberg (Switzerland) and his friend Duke Leopold VI brought about the Peace of San Germano (1230). The Christian leaders met at Anagni, whither the archbishop also came, but the duke died on the way to the meeting. The archbishop consecrated the monastery of Lilienfeld, founded by the duke, and interred him there. Meanwhile the zealous archbishop had created within his territory three new dioceses to give increased efficiency to the care of souls: Chiemsee (1216), Seckau (1218), St. Andrew's in the Lavantal (1225). For these dioceses also the archbishop was not only to nominate, but also to confirm and consecrate. On account of his friendly relations with the emperor it is evident that he exercised the prerogatives of sovereignty, and is to be honoured as "the founder of the land of Salzburg". For refusing to publish the Decree of the First General Council of Lyons, which excommunicated Frederick and relieved him of his empire, Eberhard also incurred excommunication. When he died suddenly the following year, still under the ban, his body was buried in the annex of the parish-church of Radstadt, but forty years later it was transferred to consecrated ground in Salzburg cathedral.
During the Austrian, and the almost simultaneous German, interregna Salzburg shared in the general confusion, and had its anti-bishop. Archbishop Philip, Count of Ortenburg, was more warrior than cleric and steadfastly refused to accept priestly ordination. In foreign politics he favoured William of Holland, the candidate for the throne set up by the papal party; in Austria he espoused the cause of Premysl Ottaar favored by the pope. The decree of Alexander IV that each bishop-elect must be consecrated within half a year affected Philip immediately; as he paid no attention, Bishop Ulrich of Seckau was appointed in his place, and finally he himself was excommunicated and Salzburg placed under an interdict. The people thereupon drove Philip out and invited Ulrich to enter into possession; as, however, the latter was unable to repay the money which he had been compelled to borrow in Rome, he also was expelled. He was finally able to return to Salzburg, but merely celebrated the feast of Corpus Christi in 1265 (which Urban IVhad extended to the whole Church the year before) and then resigned. Rudolph of Habsburg brought to a close the interregnum. Throughout the whole series of years and on all important occasions including the investiture of his sons, Albert and Rudolph, with Austria, Styria, Krain, and the Wendish March (27 December, 1280), Archbishop Frederick II of Walchen (Pinzgau) was a faithful supporter of Rudolph, and must thus be numbered among the founders of Habsburg rule in Austria. Human inclinations and alliances are subject to rapid change. Rudolph's son, Duke Albert I of Austria, engaged in an almost uninterrupted feud for ten years with Archbishops Rudolph of Hoheneck and Conrad IV of Praitenfrut. Repeatedly the armies stood so close to each other that "each could see the white in his opponents' eyes"; several towns were demolished (Friesach). The mischief-maker was Abbot Henry of Admont, who enjoyed Albert's confidence; no sooner had this warlike cleric met death from an arrow-would received in the chase, than duke and archbishop found themselves on terms of peace and friendship (1297). During the succeeding period German history is dominated by the conflicts of the houses of Wittelsbach and Habsburg. The people of Salzburg remained true to the Habsburgs. During the struggle for the throne between Louis the Bavarian and Frederick III, Archbishop Frederick III of Leibnitz was declared an outlaw. During the seventy years' residence of the popes in Avignon subsequent to 1309, the archbishops had to proceed thither to receive the pallium. When, in 1347, the frightful plague known as the Black Death swept through Salzburg, the Jews were accused of poisoning the wells and subjected to cruel persecution.
In imitation of the confederated towns in Germany, five towns in the territory of Salzburg formed the Igelbund (1403). They presented to the new archbishop, Eberhard III of Neuhaus, an election capitulation demanding, in an instrument which was surrounded with their seals as a boar (Igel) with bristles, the redress of their grievances (taxes). Already the Jews had been widely accused of stabbing consecrated Hosts, which, it was said, were subsequently discovered emitting blood (Lower Austria and Carinthia). As similar desecrations were declared to have taken place in Salzburg, the Jews were banished in 1404 and a synodal ordinance declared a little later that they should be distinguishable by a pointed hat. During the Western Schism the attitude of the archbishops toward the popes varied. Archbishop Pilgrim II of Puchheim at first supported the Roman pope, Urban VI, but subsequently espoused the cause of the Avignon pontiff, Clement VII. His successor, Gregory of Osterwitz, also obtained the pallium from Boniface IX at Rome. When Gregory XII was pope at Rome and Benedict XIII at Avigno, the cardinals of both parties, wishing to end the Schism, summoned the Council of Pisa (1409). This assembly deposed both popes and elected Alexander V supreme pontiff, but, as the earlier popes refused to abdicate, there were now three popes. Archbishop Eberhard III supported the Pisan pope, John XXIII. In his affectionate care for the Church, King Sigismund associated himself with John in convening the General Council of Constance. Hus was already condemned when Eberhard arrived with a large retinue; however, the archbishop participated in the condemnation of Jerome of Prague. In 1428 Eberhard convened a great provincial synod of his bishops, the superiors of religious orders, and deputies of the University of Vienna; at this assembly earlier ecclesiastical regulations were renewed, and new measures adopted for the revival of ecclesiastical life. In the next year a provincial synod was again held. As the heresy of Wyclif and Hus threatened to infect the province, it was decreed that no one should permit a heretic to preach or harbour him; on the contrary, he should be denounced to the people. Dukes, counts etc. were to imprison all persons suspected of heresy; Jews should wear a cornered hat and their wives should carry attached to their clothing a small bell.
The Renaissance epoch was for Salzburg an era of cultural decay, caused by the incompetence of the territorial princes and the bad conditions of Austria under Emperor Frederick IV. The first Renaissance pope, Nicholas V, sent out legates to announce the jubilee indulgence, to promote a crusade against the Turks, and to inaugurate the reform of the clergy. Nicholas of Cusa on the Mosel (Cusanus), appointed legate for Germany, held a provincial synod at Salzburg (1451) in which monasteries were directed to return to the observance of the rule within the interval of a year. Three visitors (Abbot Martin von den Schotten, Abbot Laurence of Mariazell, and Prior Stephen of Melk) visited the Benedictine monasteries of Austria and Bavaria, and in about fifty established uniform obedience to the rule. Under Archbishop Bernhard the political and economic depression of the archdiocese was the deepest. Seeing the Turks ravaging the archiepiscopal lands in Carinthia, and the estates of his territory making ever increasing demands and imposing taxes of various kinds, Bernhard summoned a diet in 1473 -- the first held in the little archiepiscopal state. He resigned his office but recalled his resignation repeatedly, until finally, five years before his death, he really abdicated. At the close of this period Leonhard of Keutschach (d. 1519) revived religious life: with astounding energy he had the burgomasters and town councillors, who were imposing unjust burdens, arrested simultaneously and confined in the castle; all Jews were banished from the land. His closing years were embittered by his suffragan Matthaeus Lang, who, although not a priest, was Bishop of Gurk and cardinal, and aimed at the archiepiscopal see. Lang promised the cathedral chapter (monks) to effect its transformation into a chapter of secular priests, if the canons would recognize him as coadjutor with right of succession. The Bulls of Leo X, decreeing these changes, soon arrived. In ecclesiastical art, late Gothic ruled at Salzburg, as is gloriously demonstrated in the church on the Nonnberg and its crypts, the Margarethenkapelle in the cemetery of St. Peter, and the Franciscan church with its magnificent vault of netted work
The primatial see, for which Matthaeus Lang had so passionately striven, was for him a martyr's chair. Not yet a priest, the new ruler entered his episcopal city. Although unnoticed in official circles, the innovations emanating from Wittenberg were insinuating themselves into the archdiocese. Mining was rapidly developed, and miners arrived from Saxony bringing with them the new doctrines and sectarian books. Lang strove to retain his subjects in the Faith: Luther proclaimed him a "monster", the people of Salzburg besieged him in his fortress Hohen-Salzburg (the Latin War), and two successive risings of the peasants were the occasion of manifold horrors and of unspeakable suffering for the ruler and his land. Lang was present at the Second Diet of Speyer (1529); and in the following year held lengthy negotiations with Melanchthon at Augsburg. The fact that Lang invited lay persons to the provincial synod of 1537, at which it was resolved to send delegates to a general council, created an unpleasant commotion in Rome, since it was feared that this step presaged the formation of a national Church. In accordance with Ferdinand's demand for the use of the chalice by the laity in 1564, Pius IV granted this privilege for Germany and the Archdioceses of Gran and Prague; however, as the emperor's hopes were soon to be unfounded, the giving of Communion under both species ceased at Salzburg in 1571. The beneficent effects of the Council of Trent extended also to Salzburg, where, for the execution of its decrees, Archbishop Jacob of Kuen-Belasy summoned in 1569 a provincial council, according to Hauthaler the most important of all the synods of Salzburg, since through it "was secured for ever a solid foundation for church reform in this province in accordance with the spirit of the decrees of Trent". Four years later he again convened a provincial council, especially notable as almost three centuries were to elapse before another provincial council was held in Germany.
The succeeding archbishops by wise moderation perserved their territory from the sufferings of the wars of religion, conducted elsewhere with bloodshed and cruelty. Lang's successor, Archbishop Ernst, administered the archdiocese for fourteen years as "elected bishop", although the pope had confirmed his election only on the condition that he should receive episcopal consecration within ten years, and although his brother, Duke William of Bavaria, was a strict Catholic. During this period flourished Theophrastus Paracelsus (Philip of Hohenheim), the celebrated physician and alchemist, also Berthold, Bishop of Chiemsee, a strict censor of his age (see BERTHOLD OF CHIEMSEE).
After the religious Peace of Augsburg Archbishop Wolf Dietrich (Wolfgang Theodorich) of Raitenau and his successors acted on the policy adopted there (cujus regio, ejus religio) and followed the precedent set by Protestant princes, when they gave their subjects the option of professing the religion of their fathers or emigrating. The task of influencing the people by sermon and exhortation was confided mainly to the Franciscans and Capuchins. The former were given the convent in St. Peter's, where previously the daughters of the nobility and the townsfolk had been educated. Archbishop Wolf Dietrich also encountered opposition at Salzburg when he began to tear down the ancient Romanesque cathedral; years were consumed in the destruction of the venerable stone edifice. He commissioned Vincenzo Scamozzi to draw up the plan of a new cathedral, which was to surpass in magnificence everything in Germany. The cathedral was cross-shaped, had three naves, a central cupola, cross-arms ending in a semicircle, and two huge towers on the facade. However, when the plan was completed and building was to be begun, the indefatigable archbishop found himself badly involved. The closing five years of his life were sad. To protect the salt-makers of Salzburg from the unjust customs regulations of Duke Maximilian of Bavaria, he resorted to military demonstrations, which constituted a breach of national peace. The soldiers of the duke took him prisoner, and brought him to the castle of Hohen-Salzburg. Here he was subjected to unworthy treatment, and, although a promise to abdicate if liberated was extorted from him, he was retained a prisoner until his death five years later (1612). His successor, Marcus Sitticus of Hohenems, who had so ill-used him, was a relative; it may be that Sitticus feared that the great recklessness of Wolf Dietrich would imperil the peace of the archdiocese. In 1614 Sitticus began the rebuilding of the cathedral, in which the architect, Santino Solair, "has bequeathed one of the most magnificent creations of thebarocco style of architecture outside Italy" (Ilg). It was also this archbishop who finished the residence and castle of Mirabell, and restored Hellbrunn with its fountains. While Austria and Germany were ravaged in the Thirty Years' War and civilization declined, Archbishop Paris, Count of Lodron, accomplished such fruitful works of peace that he is remembered as "the father of his country". The Alma Benedictina (1623), for almost two hundred years the pride and joy of Salzburg, was his work; Ferdinand II granted it the power of conferring academic degrees in all four faculties. In 1628 Archbishop Lodron consecrated the cathedral. Archbishop Max Gandolf, Count of Kuenberg, built in 1674 the celebrated pilgrimage church of Maria Plain; his successor, John Ernest, Count of Thun, built the college church, Fischer of Erlach being the architect. The wonderful chimes also date from this period.
Under Leopold Anton, Freiherr von Firmian, Protestant tendencies revealed themselves more vigorously than before, supported and promoted by the Protestant members of the imperial estates. In imitation of the Corpus evangelicorum, the Lutherans of the Salzburg territory formed a league, binding themselves by oath and an outward rite of mutual sprinkling of salt. The infection grew dangerous. The archbishop did all he could; he invited the Jesuits as missionaries, and engaged the help of the emperor. Later he enforced the Decree of the religious Peace of Augsburg: recantation or emigration. In ten years about 30,000 persons left the territory and settled in East Prussia, or in Wurtemberg or Hanoverian territory; a few emigrated to Georgia in North America. A child of the era of "Enlightenment", Archbishop Jerome Count Colloredo laboured in its spirit and with the same persistent rashness as Joseph II. However, his precipitate innovations in both the school system and ecclesiastical matters alienated from him the minds of the people, as had happened in the case of his imperial prototype. The fact that the four ecclesiastics of the highest rank in Germany declared as the first point in the Punctuation of Ems that the rights of the pope should be reduced to those which he enjoyed during the first three centuries, betrays a rare historical sense, since the sawed off the branch on which they sat. While Jerome in this case followed too blindly the lead of Joseph II, he displayed his courage when the emperor wished to erect new ecclesiastical provinces in Vienna and Graz. The Graz province was to be governed by an archbishop, Gorz was to be a simple diocese, and all the dioceses of Inner Austria -- including the projected Diocese of Leoben -- were to be placed under Graz. Colloredo refused his consent, whereupon the emperor retaliated by seizing the ecclesiastical possessions of Salzburg in Inner Austria, without, however, changing the archbishop's attitude. Finally, after two years' negotiations, a settlement was arrived at on 19 April, 1786; Salzburg abdicated its episcopal rights in Styrea and Carinthia in favour of the Bishops of Sekkau, Leoben, Gurk, and Lavant, but retained its metropolitan rights over them, enjoyed the right of nomination for Sekkau and Lavant at every vacancy, and for Gurk at every third vacancy. For Leoben -- of which, however, Engel was the first and last bishop -- the founder was to have the right of nomination, and the metropolitan the right of confirmation.
The classical writers of church music throw a radiance about Salzburg at this period. The house in which Wolfgang Amadeus Mozart was born (1756) now contains the Mozart museum, with compositions of the master, and his skull (a legacy of Hyrtl). Mozartdied in 1791 at Vienna, whither he had come at the age of twenty years. Michael Haydn occupied throughout his life the position of orchestral conductor of the Archbishop of Salzburg (d. 1806) Archbishop Jerome was a special patron of Haydn, and was delighted by the master's new composition for almost every ecclesiastical function. Among Haydn's works are thirty masses, over one hundred graduals, and the glorious "Hier liegt vor deiner Majestat" (Here lies before Thy Majesty). These and the incomparably beautiful responsories of Holy Week express a deep religious sentiment. Salzburg suffered much through the French wars, which led to the destruction of the ecclesiastical principality. The signers of the Peace of Westphalia agreed on one point, that ecclesiastical territory should furnish the means of mutual compensation, the so-called "secularization". Similarly the men of the French Revolution soon confiscated all church property, and the Germans, their apt pupils, completed the secularization in Germany by the decree of the Imperial Delegate at Ratisbon. The Catholic Church lost three and a half million adherents and a yearly income of twenty million gulden (about $8,000,000). The archbishops of Salzburg were deprived in the same year of their temporal sovereignty; Jerome, the last ecclesiastical sovereign of Salzburg, died at Vienna.
During the first two decades of the nineteenth century, Salzburg had a chequered fate: from 1803 to 1805 it was an electorate under Grand-Duke Ferdinand of Tuscany; from 1805 to 1809 it passed into the possession of Austria, from 1809 to the Peace of Vienna it was Bavarian. Short as was the Bavarian dominion, Montegelas found time to overturn all the old institutions. In 1810 the university was dissolved, although the theological faculty remained; the monasteries were forbidden to receive novices, and they owed their continued existence to Crown-Prince Ludwig. The Peace of Vienna restored this beautiful land to the mild rule of the Habsburgs. Francis I gave it an eminent archbishop in Augustin Gruber. Gruber was born at Vienna and developed, as catechist at St. Anna's and as teacher of catechetics for the alumni, into the classical writer on catechetical instruction. His "Theorie der Katechetik" and "Praktisches Handbuch der Katechetik fur Katholiken" (2 vols.) have appeared in numerous editions. As aulic councillor for ecclesiastical affairs, Gruber drafted the statute of organization for the Archdiocese of Salzburg, on his succession to which he laboured in the true spirit of St. Augustine. Always mild and affectionate, he won back even the obstinate Manharter Sect to the Church; he lectured personally to the ecclesiastical students, especially on St. Augustine and the "Regula pastoralis" of Gregory the Great. On his tours of visitation, he would question the parish-priest concerning the theme suitable to the local conditions, and would immediately preach thereon. One cannot read without emotion his correspondence and hear of his personal relations with Prince Friedrich Schwarzenberg, who became in more than one respect his successor. John Cardinal Katschthaler is the eighty-third bishop, and the seventy-fourth Archbishop of Salzburg. The archdiocese contains 270,000 Catholics, 483 secular priests, 216 male religious in 11 convents, and 998 nuns in 102 convents.
GREINZ, Das soziale Wirken der kathol. Kirche in der Erzd. Salzburg (Vienna, 1898); RIEDER, Kurze Gesch. Des Landes Salzburg (Salzburg, 1905); WIDMANN, Gesch. Salzburg's (2 vols., Gotha, 1907-9), extending to 1519.
C. WOLFSGRUBER 
Transcribed by Stan Walker 
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Samar and Leyte[[@Headword:Samar and Leyte]]

Sámar and Leyte
The names of two civil provinces in the Visayan group of the Philippines, which include the islands of Balicuatro, Batac, Biliran, Capul, Daram, Homonhon, Leyte (2722 sq. miles), Manicani, Panaon, Sámar (5031 sq. miles), and several smaller islands, and which make up the DIOCESE OF CALBAYOG (CALBAYOGANA), suffragan of Manila. The diocesan seat is at Calbayog, a city of 22,000 inhabitants on the western side of Sámar; the cathedral is dedicated to Sts. Peter and Paul. The first Jesuit missionaries reached Leyte and Sámar in 1595, the islands subsequently forming part of the Diocese of Cebu until erected into a separate diocese, 10 April, 1910. The first bishop is the Rt. Rev. Pablo Singzon de la Anunciacion, D.D., formerly Vicar-General of Cebu, consecrated in St. Francis's Church, Manila, 24 June, 1910. The Lazarist Fathers have charge of the diocesan seminary and college of St. Vincent de Paul at Calbayog. Besides training youths for the priesthood they give courses of primary instruction in seven grades, three commercial courses, a four years' high school course, and classical courses for the B. A. degree (Greek, Latin, English, Spanish, natural science, higher mathematics, and philosophy). There are 180 students. The Sisters of Charity have charge of the girls' academy, the College of the Miraculous Medal, at Calbayog, in which there are primary, secondary, and higher courses, together with lessons in drawing, painting, music, sewing, and embroidery.
Statistics
Priests, secular, 45; regular, 22; Lazarist Fathers, 5; parishes on Sámar, 33, missions, 138; parishes on Leyte, 39, missions, 71; total parishes (including 25 small islands), 79; estimated population, 800,000, practically the whole of whom are devout and loyal Catholics.
REDONDO, Historia de la Diócesis de Cebú in Guia oficial de Filipinas (1907).
C.F. WEMYSS BROWN 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the devout and loyal Catholics of Sámar and Leyte.

Samaria[[@Headword:Samaria]]

Samaria
A titular see, suffragan of Cæsarea in Palestine Prima. In the sixth year of his reign (about 900 B. C.) Amri, King of Israel, laid the foundations of the city to which he gave the name of Samaria, "after the name of Semer the owner of the hill" (II Kings, xvi, 24). This detached hill was 1454 feet above sea-level, and more than 328 feet above the surrounding hills. His son, Achab, married to Jezabel, a Sidonian princess, introduced the worship of Baal (III Kings, xvi, 32). Shortly after, the Prophet Elias announced the famine which for three years and more devastated the city and surrounding country (III Kings, xvii, xviii). Samaria suffered her first siege from Benadad, King of Damascus (III Kings, xx, 1- 21); after the disaster which this same king suffered at Aphec, he concluded a treaty with Achab (III Kings, xx, 34-43). The body of Achab was carried there from Ramoth Galaad, and the dogs licked his blood in the gutters, according to the prediction of the Prophet (III Kings, xxii, 1-39). Elias prophesied that King Ochonias, who fell from the window of his palace, would die of this fall, which prophecy was very shortly fulfilled (IV Kings, i). His brother and successor, Joram, threw down the statue of Baal, erected by Achab (IV Kings, iii, 2). The history of Samaria is connected with various episodes in the life of the Prophet Elias, notably on account of the siege of the city by Benadad (IV Kings, ii, 25; vi, 8 sq.). Jehu, founder of a new dynasty, exterminated the last descendants of Achab, and destroyed the temple of Baal in Samaria; then he was interred in the city as his predecessors had been (IV Kings, x). Nevertheless the worship of Astarte still continued in the city (IV Kings, xiii, 6). Joas, who had transported the treasures of the temple of Jerusalem, pillaged by him, to Samaria, was buried in the tomb of the kings of Israel (IV Kings, xiv, 14-16; II Par., xxv, 24) as also was his son Jeroboam II (IV Kings, xiv, 16, 24, 29). Then followed a series of regicides and changing of ruling families. Zachary, after reigning six months, was assassinated (IV Kings, xv, 10) by Sellum, who reigned one month, and was in turn killed by Manahem, who ruled ten years (IV Kings, xv, 14-17). His son, Phaceia, after a reign of two years, was put to death by the chief of his army, Phacee (IV Kings, xv, 25), who met a like fate at the end of twenty years (IV Kings, xv, 30). Osee, son of Ella, seems to have been crowned or placed upon the throne by Teglathphalasar III, King of Assyria. Finally Salmanasar IV and his general, Sargon, took possession of Samaria (721 B. C.) after a siege lasting not less than three years (IV Kings, xvii, 4-6; xviii, 9 sq.). The inhabitants who survived the siege were transported into Assyria to the number of 27,290, according to an inscription. Thus were realized the threats of the Prophets against haughty Samaria (Is., ix, 9-11; xxviii, 1-8; Ezech., xxiii, 4-9; Osee, vii, viii, x, xiv; Amos, iii, 9-15; iv, 1 sq.; vi, 1; vii, 2-17; viii, 14; Mich., i, 5-7; ii; iii; vi; Ps. viii, 4 etc.).
The first historical period, and not the least glorious, since it was for nearly two hundred years the capital of the kingdom of Israel, was thus ended. There remained only the temple of Baal, which had preceded the temple of Augustus, erected by King Herod, repaired by the American mission of Harvard University, also the palace of Amri, discovered by this same mission. Instead of the Israelites transported into Assyria, colonies were sent over, formed of various nations, Chaldeans, Cutheans, Syrians, Arabs, and others (IV Kings, xvii, 24); these mingled with the native population, forming an amalgamation of religion and superstition; thus the Israelites with their own national worship gave birth to the people and the religion of the Samaritans. The latter became furious enemies of the Jews, but Sichem or Neapolia, and not Samaria, became their principal religious and political centre. From 721-355 B. C., Samaria was a Babylonian and Persian city; finally it fell into the power of Alexander who to avenge the murder of his governor, partly exterminated the inhabitants, replacing them by a Græco-Syrian colony (Quintus Curtius, IV, 321). Having thus become Græco- Samaritan, the city continued its hostilities against the Jews, and following an attack upon Marissa, it was taken after a memorable siege and utterly destroyed by John Hyrcanus about 110 B. C.. It was rebuilt by the proconsul of Syria, Gabinus, between 57 and 55 B. C. (Josephus, "Bell. Jud.", I, vii, 7; I, viii, 4; "Ant.", XIII, x, 2, 3; XIV, v, 3). The city was then returned to the Samaritans. Herod the Great eventually received it from Octavius (31 B. C.) after the death of Cleopatra, the previous ruler. He enlarged and embellished it, in the centre built a magnificent temple to Augustus (of which the monumental staircase may still be seen), and called it Sebaste (about 25 B. C.) in honour of the sovereign (Josephus, "Bell. Jud.", I, xx, 3; I, xxi, 2; "Ant.", XV, vii, 3; XV, viii, 5). Herod made it one of his favourite residences, although it was maritime Cæsarea which obtained his political preponderance. After Herod came his son Archelaus, who ruled the city ("Ant.", XVII, xi, 4; "Bell. Jud.", II, vi, 3); at the death of the latter the province was annexed to Syria as a gift to Herod Agrippa I, A. D. 41 ("Ant.", XIX, v, 1; XIX, ix, 1-2). Always hostile to the Jews, the inhabitants of Samaria saw their city burned by the latter, A. D. 65 ("Bell. Jud.", II, xviii, 1); according to Ulpianus, "Digest", L, tit. 15, and the coinage of the city, Septimus Severus established there a colony about A. D. 200 (Eckhel, "Doctrina numm.", III, 44). Very likely a Roman garrison was then placed there.
It is possible that there may have been some question of Samaria in Acts, viii, 5, on the subject of the sermon of the deacon Philip; in this case Christianity is traced to its very origins. According to Le Quien (Oriens christ., III, 649-54), Marinus, Bishop of Sebaste, represented the diocese at the Council of Nicæa (325); Eusebius at Seleucia (359); Priscianus at Constantinople (381); Eleutherius at Lydda (Lydia), (415); Constantine at the Robber Synod of Ephesus (449); Marcianus, at the end of the fifth century; Pelagius (535). During the French occupation Samaria was a Latin bishopric, and several titulary bishops are mentioned (Eubel, "Hierarchia Catholica medii ævi", I, 445; II, 309). The Greeks also made it a titular see. It must be remembered that Sebaste and not Samaria was always the correct name of this diocese. From the fourth century we meet with the cultus of St. Paul and St. Jerome at Samaria; it possessed also the tombs of Eliseus and Abdias, and that of St. John the Baptist, whose magnificent church, rebuilt by the Crusaders, is to-day a mosque (see text in Thomson, "Sacred Places", I, 102). From 985, El- Muqadassi does not mention Samaria, now nothing more than a humble district of Nablusi; in 1283, we find nothing but one inhabited house with the exception of a little Greek monastery (Burchard, "Descriptio Terræ Sanctæ", Leipzig, 1873, 53). To-day the village of Sebastyeh, amid orchards and kitchen gardens, comprises three hundred inhabitants, all Mussulmans.
SMITH, Dict. of Greek and Roman Geog., s. v.; ROBINSON, Biblical Researches in Palestine, III (Boston, 1841), 138-49; The Survey of Western Palestine, Memoirs, II (London, 1882), 160-1, 211-4; LYNN AND REISNER, The Harvard Expedition to Samaria in The Harvard Theological Review, II (January, 1909), III (April, 1910); GUÉRIN, Description de la Palestine, Samarie(II (Paqris, 1874-5), 188-209; HEIDET in VIG. Dict. de la Bible, s. v. Samarie; Revue biblique (1909), 435-45 (1911), 125-31.
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Samaritan Language and Literature
I. LANGUAGE
The original language of the Samaritans was the vernacular of Palestine, that is Hebrew. This language was superseded later by Aramaic. One result of the domination of Islam there was the substitution of Arabic. Hebrew, as the idiom of the Pentateuch, both was and is for the Samaritans the sacred language; and even to-day some of them have a knowledge, although indeed a somewhat imperfect one, of it. The pronunciation differs considerably from that settled by the Masoretic text. As the Samaritans use neither vowels nor diacritical signs, the pronunciation has only been preserve by tradition; yet, notwithstanding isolated variations, it seems to have remained, on the whole, very much the same. Information on this point is given by H. Petermann in his "Versuch einer hebräischen Formenlehre nach der Aussprache der heutigen Samaritaner" (Leipzig, 1868). The colloquial language of the Samaritans from the last centuries before Christ up to the first centuries of the Arab domination was a dialect of western Aramaic largely peculiar to Palestine. What was formerly called the Samaritan language rested almost exclusively upon the polyglot edition of the Samaritan Targum (see below), and most of the lexical and grammatical peculiarities which were ascribed to this idiom have been deduced solely from the incredibly corrupt manuscripts of the Targum. They rest on corruptions, arbitrary spellings, mutilated Arabic idioms, and other errors of copyists who were unacquainted with the true idiom of the language. Consequently, the existing Samaritan grammars and lexicons are in the highest degree misleading to those who are not specialists. Among these works are, for example, Uhlemann, "Institutiones linguæ Samaritanæ" (Leipzig, 1837); Nicholls, "A Grammar of the Samaritan Language" (London, 1858); Petermann, "Brevis linguæ Sam. grammatica" (Berlin, 1873); Castelli, "Lexicon heptaglotton" (London, 1669). [Cf. Kohn, "Zur Sprache, Literatur und Dogmatik der Samaritaner" (Leipzig, 1876).] Apart from a decided intermixture of Hebrew idioms, as well as of words borrowed from the Greek and Latin, the real Samaritan language differed but little from the Aramaic spoken in the other parts of Palestine, especially from that of Northern Palestine, as, for example, it is found in the Palestinian Talmud. Owing to the secluded position of this people, its literature in the course of time must have become more and more isolated. No linguistic value can be attached to the writings in what is called the Samaritan language, produced after the extinction of Aramaic. The authors, accustomed to speak Arabic, strove to write in a language of which they had no mastery.
Leaving out later flourishes added to individual letters, Samaritan written characters represent a more ancient type than the square characters and resemble those found on Hebrew coins and the inscriptions of seals, but with a greater inclination to the cursive. The script appears to belong to a later development of the writing used in the old Hebrew codices, and, taken altogether, a type of writing common in a part of Palestine in the fourth century before Christ may be preserved in it. It would be well to replace the unsatisfactory Samaritan type used in printing with more suitable characters in closer agreement with the old manuscripts. Among the inscriptions written in Samaritan characters the two most important are those at Nablus, the one in the minaret wall of the mosque of El-Hadrâ, the other belonging to a private individual. [Cf. Rosen in "Zeitschrift der deutschen morgenländischen Gesellschaft" (hereafter to be cited as ZDMG), XIV (1866), 622. The first inscription is also discussed by Blau in ZDMG, XIII (1859), 275, the second is treated in Lidzbarski, "Handbuch der nordsem. Epigraphik" (Weimar, 1898), 440.] Both inscriptions belong apparently to the period before the destruction of the Samaritan Synagogue by Justinian I (529 B.C.). The inscription on the building of the present synagogue (published by Rosen in ZDMG, XIV, 624) belongs to the year 1711. In regard to some other inscriptions, cf. B. Wright in "Proceedings of the Society of Biblical Archæology", VI (1883), November, 25; Clermont-Ganneau in "Revue biblique" (1906), 84; Lagrange in "Revue illustrée de la Terre Sainte" (1890), 339 (1891), 83; also in "Revue biblique" (1893), 114; Sobernheim, "Samar. Inschriften aus Damaskus" in "Mitteilungen und Nachrichten des Deutschen Palästina-Vereins", VIII (1902), 70; Idem, "Sieben samarit. Inschriften aus Damaskus" (Vienna, 1903).
II. LITERATURE
Samaritan literature consists of writings in Hebrew, Aramaic, Arabic, and for the Hellenistic period, Greek. The number of writings at present in the possession of the Samaritan community at Nablus is small. Barton has given in "Biblioth. Sacra", LX (1903), 612 sqq., a list of these books and manuscripts drawn up by Jaqûb, the priest at Nablus. From the seventeenth century on, manuscripts have been acquired by various European libraries. The number of these was considerably increased through the sale of manuscripts made in 1870 to the Imperial Library of St. Petersburg by the Karaite Abraham Firkovitch; these writings had been collected by him in the genisoth of the Samaritans at Cairo and Nablus.
In the remainder of this article a condensed sketch will be given of the most important writings contained in the Samaritan literature.
A. The Samaritan Pentateuch and the Translations of It
The most important of the works belonging to Samaritan literature is the Samaritan Pentateuch, that is the Pentateuch written in the Samaritan character in Hebrew, which is not to be confounded with the Samaritan Targum (see below). In the early Christian centuries this Pentateuch was frequently mentioned in the writings of the Fathers and in marginal notes to old manuscripts, but in the course of time it was forgotten. In 1616 Pietro della Valle obtained a copy by purchase at Damascus; this copy came into the possession of the library of the Oratory at Paris and was printed in 1645 in the Paris Polyglot. At the present time the manuscript, which is imperfect and dates from 1514, is in the Vatican Library. From the time of this publication the number of codices, some much older, has been greatly increased, and Kennicott was able to compare in whole or part sixteen manuscripts ["Vet. Test. Hebr." (Oxford, 1776)]. The views of scholars vary as to the antiquity of this Samaritan recension. Some maintain the opinion that the Samaritans became acquainted with the Pentateuch through the Jews who were left in the country, or through the priest mentioned in IV Kings, xvii, 28. Others, however, hold the view that the Samaritans did not come into possession of the Pentateuch until they were definitely formed into an independent community. This much, however, is certain: that it must have been already adopted by the time of the founding of the temple on Garizim, consequently in the time of Nehemias. It is, therefore, a recension which was in existence before the Septuagint, which fact makes evident its importance for the verification of the text of the Hebrew Bible.
A comparison of the Samaritan Pentateuch with the Masoretic text shows that the former varies from the latter in very many places and, on the other hand, very often agrees with the Septuagint. For the variant readings of the Samaritan Pentateuch see Kennicott, loc. cit., and for the most complete list see Petermann, loc. cit., 219-26. A systematic grouping of these variants is given by Gesenius, "De Pentateuchi Samaritani origine indole et auctoritate" (Halle, 1815), p. 46. Very many of these variations refer to orthographic and grammatic details which are of no importance for the sense of the text; others rest on evident blunders, while still others are plainly deliberate changes, as the removal of anthropomorphisms and expressions which seemed objectionable, the bringing into conformity of parallel passages, insertion of additions, large and small, different members in the genealogies, corruptions in favour of the religious opinions of the Samaritans, among them, in Deut., xxvii, 4, the substitution of Garizim for Ebal’, and other like changes. Although, in comparison with the Masoretic text, the Samaritan Pentateuch shows many errors, yet it also contains readings which can be neither oversights nor deliberate changes, and of these a considerable number coincide with the Septuagint in opposition to the Masoretic text. Some scholars have sought to draw from this the conclusion that a copy of the Old Testament used by Samaritans settled in Egypt served as a model for the Septuagint. According to Kohn, "De Pentat. Samar." (Breslau, 1865), the translators of the Septuagint used a Græco-Samaritan version, while the same scholar later claims to trace back the agreements to subsequent interpolations from the Samareiticon [Kohn, "Samareiticon und Septuaginta" in "Magazin für Gesch. und Wissenschaft des Judentums" (1894), 1 sqq., 49 sqq.]. The simplest way of explaining the uniformity is the hypothesis that both the Samaritan Pentateuch and the Septuagint go back to a form of text common to the Palestinian Jews which varies somewhat from the Masoretic text which was settled later. However, taking everything together, the decision must be reached that the Masoretic tradition has more faithfully preserved the original form of the text.
The most celebrated of the manuscripts of the Samaritan Pentateuch is that in the synagogue at Nablus. It is a roll made of the skins of rams, and written, according to the belief of the Samaritans, in the thirteenth year after the conquest of Canaan at the entrance to the Tabernacle on Mount Garizim by Abisha, a great-grandson of Aaron. Abisha claims for himself the authorship of the manuscript in a speech in the first person which is inserted between the columns of Deut., v, 6 sqq., in the form of what is called a tarikh. This is of course a fable. The age of the roll cannot be exactly settled, as up to now it has not been possible to examine it thoroughly.
B. The Samaritan Targum
In addition to the Hebrew Pentateuch, the Samaritans had also a translation of this in the Samaritan-Aramaic idiom, the Samaritan Targum. According to their own account this was written by Nathanael, a priest, who died B.C. 20. In reality, it probably belongs to the beginning of the third century after Christ; in any case it cannot be put earlier than the second century of our era. In all the manuscripts the text is hopelessly garbled, and what has been published up to the present time as the Samaritan Targum proves in reality to be a text frequently corrected, altered, and corrupted, both in language and contents, at various times, in various localities, and by various hands, a text that is constantly farther removed from the original which in the end is almost lost sight of. An approximate idea of what the original may have been is presented in the St. Petersburg fragments published by Kohn, Zur Sprache, Literatur und Dogmatik der Samaritaner" (Leipzig, 1876), p. 214. According to Kahle, "Textkritische und lexikalische Bemerkungen zum samaritan. Pent.-Targum" (Leipzig, 1898), there had never been a universally acknowledged original Targum, but only partial translations made by various priests for practical purposes. On the point cf. E. Littmann in "Theol. Literatur-Zeitung" (1899), No. VI. So far as it is possible to judge, the original Targum was a fairly literal translation from the Samaritan Pentateuch, but a translation made without any real comprehension of the sense and with a defective knowledge of the Hebrew language.
Greek readings designated as tò Samareitikón are frequently quoted in old hexaplaric scholia and by some Fathers. These readings nearly all agree with the Samaritan Targum. This Samareitikón was probably nothing more than a Greek translation of the Samaritan Targum made in Egypt for the use of the Samaritan communities there [Kohn in ZDMG, XLVII (1893), 650 sqq.; Idem, "Samareiticon und Septuaginta" (see above)].
C. Translation of the Pentateuch into Arabic
The translation of the Pentateuch into Arabic that passes under the name of Abu Sa‘id appeared in the eleventh or twelfth century, probably to drive out the translation by Saadja (d. 924). Abu Sa‘id, who lived in the thirteenth century, was the reviser of the Arabic Pentateuch; formerly he was incorrectly regarded as its translator. Bloch and Kahle have lately demonstrated that this translation has absolultely no uniform character, that two, if not more, recensions are to be accepted. The translation is, in general, an exact one, although now and then an effort is evidently made to bring the Biblical text into conformity with the religious opinions of the Samaritans. The work used in preparing it is of course the Samaritan Pentateuch, but it can be proved that Saadja's translation was also used.
Thus the succession in order of time of the translations of the Samaritan Pentateuch coincides with the historical facts: Samaritan Targum or translation into the Aramaic vernacular; Greek translation (Samareitikón) for the diaspora; Arabic translation from the time of the sovereignty of the Arabs.
D. Exegetical and Theological Literature
To this belongs above all the haggadic commentary on the Pentateuch written by Marqa in pure Aramaic and generally ascribed to the fourth century. It contains chiefly edifying meditations on selected portions of the Pentateuch in six books. The copy of it which Petermann had made from a manuscript at Nablus in 1868 is at Berlin. Portions of this have been published: Heidenheim, Books I, II, IV, and extracts from the other books in "Biblioth. Samar.", III, Pts. 5 and 6 (Weimar, 1896); Baneth, "Des Samar. Marqah an die 22 Buchstaben anknüpfende Abhandlung" (Berlin, 1888); Munk, "Des Sam. M. Erzählung über den Tod Moses" (Berlin, 1890); Emmerich, "Das Siegeslied, eine Schrifterklärung des Sam. M." (Berlin, 1897); Hildesheimer, "Marqahs Buch der Wunder" (Berlin, 1898). The most prosperous period of Samaritan theological learning was that of the Judæo-Arabic literature, the pioneer in which was Saadja, while the path he opened was zealously followed by Rabbinists and Karaites. A number of Samaritan-Arabic commentaries on the Pentateuch belong to the three centuries succeeding that in which Saadja lived. Among these belongs, for example, a commentary on Genesis dated 1053, of which Neubauer publishes a fragment (Gen., i-xxviii, 10) in the "Journ. Asiat." (1873), 341. Ibrahim of the tribe of Jaqûb, who probably did not live before the sixteenth century, wrote a commentary on the Pentateuch, planned on a large scale. A manuscript copy of the first four books made at Nablus through the efforts of Petermann is at Berlin. Publications from it are: Klumel, "Mischpatim, Ein samarit.-arab. Commentar zu Ex. xxi-xxii, 15, von Ibrahim ibn Jakub" (Berlin, 1902); Hanover, "Das Festgesetz der Samaritaner nach Ibrahim ibn Jakub" (Berlin, 1904). Various extracts are given by Geiger in ZDMG, XVII (1863), 723; XX (1866), 147; XXII (1868), 532. Other commentaries are to be found in manuscript in libraries; the titles of a number of them are known. Works on smaller portions of the Pentateuch were also not unusual.
Among the codifications of the Law the most important is the "Kitâb al-Kâfi" written about 1050 by Yûsuf ibn Salâmah; the work is a kind of Samaritan Schulchan aruch, made up of the explanations of the most distinguished Samaritan teachers of the law. Of this work Kohn has edited the tenth chapter, "Die Zaraath-Gesetze der Bibel nach dem Kitab al-Kafi des Jusuf ibn Salamah" (Frankfort on the Main, 1899). Munajja ibn Zadaka, an important and prolific writer, taught in the eleventh or twelfth century. Various writings of his are quoted; the most widely known was his Kitâb al Khilaf", a more exact title of which would be, "Investigations and Controversial Questions between the two Sects of Jews and Samaritans". The work is divided into two parts; a manuscript copy of the second part, obtained by Petermann in 1868 at Nablus, is to be found at Berlin. Further information concerning this second part is given by L. Wreschner, "Samaritanische Traditionen" (Halle, 1888). Six small fragments of this work are at Breslau and have been published by Drabkin, "Fragmenta commentarii ad Pentateuchum Samaritano-Arabici sex" (Breslau, 1875). In addition to these many theological works are cited or are to be found in manuscript in libraries. Cf. Nutt, loc. cit., 131 sqq.; Steinschneider, "Die arabische Literatur der Juden" (Frankfort-on-Main, 1902), 319 sqq.
E. Liturgy and Religious Poetry
A large number of the manuscripts are liturgical texts. They contain prayers and hymns for various feasts and occasions in Aramaic and Hebrew. The majority belong to a fairly late period, as the numerous Arabic idioms show. In some of them, each Hebrew or Aramaic strophe is followed by an Arabic translation. The earliest and most celebrated liturgical poet is Marqa; next to him comes his contemporary Amram. Later poets are, for example, Abu’l Hasan (eleventh century) and his son Ab-Galuga; the high-priest Pinehas ben Joseph (fourteenth century), his son Abisha, the latter's contemporary Abdallah ben Salâmah; further, Abraham al-Qabasi (sixteenth century) and others. The British Museum has a complete manuscript of the Samaritan Liturgy in twelve quarto volumes.
F. Chronicles and other Forms of Secular Literature
A distinct branch of the literature is formed by the Samaritan chronicles. Among these are: (a) the Book of Joshua, in Arabic, the main part of which probably belongs to the thirteenth century, even though here and there it may be based on earlier records. In thirty-eight chapters it treats, somewhat in the manner of a Midrash, the history from the death of Moses to the death of Josue, with many apocryphal additions. An appendix to the ninth chapter carries on the recital to Alexander Severus. The sole manuscript in Samaritan characters came from Cairo and is to be found now at Leyden. It was published in Arabic with a Latin translation by Juynboll, "Chronicon Samaritanum" (Leyden, 1848). A Hebrew translation was issued by Kirchheim, (Frankfort on the Main, 1855); an English one by O. T. Crane, "The Samaritan Chronicle or the Book of Joshua" (New York, 1890). Gaster believed he had discovered the Hebraico-Samaritan "Book of Josue", and published it in square characters, with a German translation, in the ZDMG, LXII (1908), 209 sqq., 494 sqq. He was, however, the victim of a mystification. Cf. Kahle, loc. cit., 250 sq.; Dalmann in "Theol. Literaturzeitung" (1908), 533, 665; Fraenkel, loc cit., 481 sqq.; Yahuda in "Sitzungsber. d. Akad. d. Wissensch. in Berlin", XXIX (1908), 887 sqq. (b) The Arabic Chronicle of Abu’l Fath.–According to the statement of the author this chronicle was written at Nablus in the year 756 of the Hegira or A.D. 1355, at the request of the high-priest Pinehas. It relates the course of events from the time of Adam to that of Mohammed, using older chronicles as a basis. Some manuscripts give a continuation up to Harun-al-Rashid. The work contains numerous anachronisms and fables; it is intended to magnify the Samaritans in an unfair manner, and passes over whole periods of time. It was edited by Vilmar, "Abulfathi annales Samaritani" (Gotha, 1856). The Latin translation that was announced has not yet appeared. (c) El Tolide, known as "the Neubauer Chronicle".–A copy of this chronicle, made in 1859 by the high-priest Jaqub ben Aaron, was published by A. Neubauer in the "Journal Asiatique" (1869), 385 sqq. The chronicle is written in Hebrew and is acompanied by a literal Arabic translation. The main part, written in 1149, is the work of the high-priest Eleazar ben Amram, the continuation, written in 1340, is that of Jaqub ben Ismael. Other writers have brought the chronicle down to 1856. It contains hardly more than bare chronologies from Adam on, together with brief historical notices, and is in reality little more than a catalogue of the high-priests and of the most important Samaritan families. (d) A chronicle edited by E. N. Adler and M. Seligsohn, "Une nouvelle chronique samaritaine" in the "Revue des études juives", vols. XLIV, XLV, XLVI; also printed separately (Paris, 1903). It comes down to the year 1899. With exception of a few Samaritan words and two liturgical portions in the Samaritan dialect, the language is a corrupt Hebrew full of Arabic expressions. Besides the chronicles which have become known up to now, there must have been, at least in former times, many other works of historical and legendary character. Cf. for example, "Buch Josua", c. lxvii at close, and Abu’l Fath, in his introduction.
As regards other branches of secular learning, fragments or titles are known of works on astronomy, medicine etc. A few writings on grammar have been preserved, especially on that of the Hebrew language; among these authors are Ibrahim ben Faray of the twelfth century, Eleazar ben Pinehas about 1400, Abu Sa’id, apparently the same as the one who wrote the translation of the Pentateuch. These works are to be found in manuscript at Leyden. Noeldeke investigated them carefully and published the results in the "Göttinger Gelehrte Nachrichten", nos. 17 and 20 (1862). These writings give sufficient information as to the position of the Samaritan in regard to grammar and show that they did not advance beyond an uncertain groping. Of particular interest is the little treatise of Abu Sa’id on reading Hebrew, which Noeldeke gives in the original and in a translation (loc. cit., 387 sqq.). There are also manuscripts of lexical character, which are, however, of little value. A manuscript written by a priest named Pinehas in the Bibliothéque Nationale at Paris contains the verb and noun forms in parallel columns of Hebrew, Samaritan, and Arabic; a copy of this manuscript is at Christ's College, Cambridge. Cf. Nutt, loc. cit., 150, and Harkavy, loc. cit., in appendix, p. 161.
G. Epistles
The correspondence between Samaritans and European scholars which began at the end of the sixteenth century and was continued, with occasional interruptions, up to a recent date, offers an essential contribution to the knowledge of Samaritan conditions. These letters of the Samaritans are either in Arabic or in a more or less correct Hebrew written in Samaritan characters; the latter are generally accompanied by an Arabic translation. The first European scholar to enter into correspondence with the Samaritans was Joseph Scaliger. In 1589 he addressed letters to the Samaritan communities at Nablus and Cairo; but no answer was sent until after his death (1609). This was followed by the correspondence (1672-88) carried on with Thomas Marshall, Rector of Lincoln College at Oxford, through Huntington, the Anglican preacher at Aleppo, and the correspondence (1684-1691), with the German Hiob Ludolf. After a long suspension the correspondence was resumed (1808-26) by Silvestre de Sacy. As regards a further scatterred correspondence see the bibliography below.
H. Secular Literature of the Hellenistic Era in Greek
In closing, something should be said of the secular literature written during the hellenistic era in Greek. The chronicler Thalus (about 40 B. C. was probably a Samaritan. His work appears to have been a chronicle of the world. The majority of fragments of and references to it relate to the mythological period; a few to the history of Cyrus. The mixture of Oriental and Greek mythological stories is in entire agreement with the manner of the hellenizing Jews of his era. For the fragments see C. Müller, "Fragm. hist. Græc.", III, 517-519. Among the citations made by Alexander Polyhistor one from an unknown person is preserved in Eusebius, "Præp. Evang.", IX, xviii. This agrees in matter with a longer quotation (ibid., IX, xvii) erroneously ascribed to the Jew Eupolemos. Both citations are plainly to be traced to one original which must have been the work of a Samaritan of whom no further particulars are known; for example Garizim is explained as ’óros ùphístou. The fragments are to be found in C. Müller, loc. cit., III, 214. The Samaritan Theodotus, who lived about 200 B. C., wrote an epic on Sichem of which forty-seven hexameters are preserved in Eusebius, "Præp. Evang.", IX, xxii; see C. Müller, loc. cit., 217. He also seems to have embellished sacred history with scraps of Greek mythology. Freudenthal also thinks that Cleodemus, or Malchus (200 B.C.), was a Samaritan, on account of the syncretic fusion of Greek mythology with narratives of Biblical origin. However, this is not a necessary conclusion.
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C. Abu Sa‘id, Genesis, Exodus, Leviticus, ed. KUENEN (Leyden, 1851-54); BLOCH, Die samarit.- arab. Pentateuch-Uebersetzung (Deut. i-xi) (Berlin, 1901), with introduction and notes. Cf., as regards this, KAHL in Zeitschrift für hebr. Bibliographie (1902), no. 1; IDEM, Die arab. Bibelübersetzungen (Leipzig, 1904), 25 (Exod., ix, 20-26); the celebrated Barberini Triglott in the Barberini Library at Rome dates from 1227 and contains in three columns the Samaritan Pentateuch, the Samaritan Targum, and the Arabic translation in Samaritan characters.
E. COWLEY, The Samaritan Liturgy, edited with Introduction etc. (2 vols., Oxford, 1910). Of earlier publications of rvarious hymns should be mentioned: GESENIUS, Carmina Samaritana (Leipzig, 1824); Geiger in ZDMG, XVIII (1864), 814 sqq.; The Prayer of Al-Galuga; XXI (1867), 273 sqq.; The Litany of Marqa; KOHN, Zur Sprache, Literatur und Dogmatik d. Samar. (an old Pesach-Hagada). What HEIDENHEIM offers in his Quarterly and in the Biblioth. Samar. must be characterized as decidedly imperfect. In general, cf. COWLEY, The Sam. Liturgy and Reading of the Law in Jewish Quarterly Review, VII (1904), 121 sqq.; RAPPOPORT, La liturgie samaritaine (Angers, 1900).
G. The best collection of the Samaritan correspondence since the time of Huntington is DE SACY, Correspondance des Samaritains de Naplouse in Notices et Extraits des MSS. de la Bibliothéque du Roi, XII (Paris, 1831), I sqq., contains the originals with French translations; cf. also HEIDENHEIM in Viertaljahrsschrift für english-theolog. Forschung und Kritik, I (Gotha, 1861), 768 sqq.; also ZDMKG, 17 (1863), 375 sqq.; HAMAKER in Archief voor Kerkeljke Geschiedenis, V (Amsterdam, 1834), 4 sqq.; a letter addressed in 1842 to the French Government is published in Les Annales de philosophie chrétienne (1853). Of later date are a letter to Kautzsch, see Zeitschrift des Deutschen Palästina-Vereins (1885), 149 sqq.; a letter addressed to King Oscar of Sweden published by ALMKVIST (Upsala, 1897); one to ROSENBERG, see his Lehrbuch der samaritan. Sprache (Vienna, 1901); one to BARTON, see Bibl. sacra., LX (1903), 610.
H. FREUDENTHAL, Hellenistische Studien, Pt. I (Breslau, 1875); SCHÜRER, Gesch. des jüd. Volkes im Zeitalter Jesu Christi, III (3d ed., Leipzig, 1898), 357 sq., 372 sq.
FR. SCHÜHLEIN 
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Samoa[[@Headword:Samoa]]

Samoa
(Or NAVIGATORS' ISLANDS).
A group of islands situated in latitude 13§30' and 14§30' south and longitude 168§ and 173§ west, and composed principally of fertile mountainous islands, such as Savai'i, Upolu, Tutuila, Manu'a, of volcanic and coral formations. The natives are tall, muscular, hardy, and fearless seafarers, but ferociously cruel (formerly cannibalistic) in war; hospitable, but indolent in peace; of dignified and courteous bearing, and skilled in debate. The aboriginal government was an aristocratic federation of chiefs, chosen from certain families, controlling the royal succession.
The first mission work in these islands was done by John Williams of the London (Protestant) Missionary Society, 1830. In 1836 Gregory XVI divided Oceanica (which includes Samoa) between the Society of the Sacred Hearts of Jesus and Mary and the Marists. The First Catholic missionaries, Marists, landed in Samoa in 1845. In 1851 the Vicar Apostolic of Central Oceanica appointed by Pius IX was also Administrator of Samoa. This double title was borne by the succeeding bishops, Elloy and Lamaze, until 1896, when Mgr. Broyer was appointed Vicar Apostolic of Samoa and Tokelau, with residence at Apia. The total population is estimated at 37,000, of whom 7500 are Catholics, with l bishop and 21 priests, several of them natives. There are 17 churches with resident pastors, 100 chapel stations under married catechists, schools under Sisters of the Third Order of Mary. Divorce and immorality ae the principal obstacles to Catholic progress. The London Missionary Society has 12 missionaries and 8658 church members. There are also Mormon and Wesleyan missions.
The European name of these islands was given them by Bougainville in 1768. In 1872 Commander Meade, U.S.N., negotiated the concession of a coaling station in Tutuila; this was ratified by a treaty in 1878. Treaties with Germany and Great Britain followed in 1879. Native dynastic disorders and consular aggressions necessitated the Berlin Conference of 1889, between the interested powers, resulting in a tripartite government of the islands by the United States, Germany, and Great Britain. Popular disapproval in the United States of "foreign alliances" led to the dissolution of this agreement and a partition in 1899, Tutuila and the islands east of 171§W longitude passing under American control, the rest to Germany, under an imperial governor. Tutuila still remains (1911) under native chiefs and laws (when not conflicting with American law), with supervision by the commandant of the United States Naval Station.
MONFAT, Les Samoas, etude historique et religieuse (Lyons, 1890); VIOLETTE, Dictionnaire Samoa-francais-anglais, et Grammaire (Paris, 1879); TURNER, Nineteen Years in Polynesia (London, 186l); KRAMER, Die Samoa-Inseln. (Stuttgart, 1902); GRIFFIN, List of Books in Library of Congress on Philippine Islands, Samoa and Guam with Maps by PHILLIPS (Washington, 1901); London Missionary Society; Report for 1907; HERVIER, Les Missions Maristes en Oceanie (1902); Annals of the Propagation of the Faith (1905); BUCHBERGER, Kirchliches Handlexikon (Munich, 1910); BATTANDIER, Annuaire Pontifical Catholique; Missionsbote (Steyler, 1905-06); Compilation of Messages and Papers of Presidents of the U. S. from 1787-1897, VII, VIII, IX, X (Washington), s. vv. Grant, Hayes, Cleveland, Harrison, McKinley; Foreign Relations of the U. S. Correspondence, etc., relating to Samoa; 51st and 53rd Congress; FOSTER, A Century of American Diplomacy (New York and Boston, 1900); IDEM, American Diplomacy in the Orient (New York and Boston, 1903); Tutuila; Memoranda furnished by Navy Department to 57th Congress, U. S. Senate (1902).
W.F. SANDS 
Transcribed by Ann M. Bourgeois 
In thanksgiving to Almighty God for Brother Christopher Shannon, F.M.S. and his teaching endeavors in Pago Pago, American Samoa

Samogitia[[@Headword:Samogitia]]

Samogitia
(SAMOGITIENSIS)
A Russian diocese, also called Telshi (Telshe), including the part of Lithuania lying on the Baltic; this Lithuanian district, also named Schmudien (Polish, Zmudz) or Schamaiten (Lithuanian, Zemaitis), was conquered about 1380 by the Teutonic Knights, and ceded to Poland in 1411 by the first Treaty of Thorn after the defeat of Tannenberg. During the supremacy of the Teutonic Knights a part of the inhabitants had been baptized, but Christianity had not become firmly established. King Jagello of Poland (1386-1434) travelled through the country, gave instruction in the Christian religion himself, and called upon the people to be baptized. He founded the Diocese of Samogitia with its see at Miedniki, his act being confirmed by the Council of Constance in 1416, and the cathedral, which was dedicated to Saints Alexander, Evantius, and Theodul, was erected in 1417. The first bishop was a German named Matthias; he was succeeded in 1421 by Nicholas, a Pole. Until the sixteenth century a large part of the people were strongly inclined to heathenism. Among the later bishops should be mentioned Melchior I (1574-1609), who re-established Catholicism after the Reformation. His predecessor George III founded a seminary for priests. There was an uninterrupted succession of bishops until 1778. The see then remained vacant, and in 1798 the diocese was suppressed, after it had fallen to Russia in the third Partition of Poland in 1795. Up to that time it had been a suffragan of Gnesen. In 1849 it was re-established as a suffragan of Mohilev. The first bishop of this second period was Matthias Wolonzewski. The see is Kovno on the Njemen. By the convention made in 1847 between Pius IX and Russia the diocese includes the governments of Courland and Kovno, which have together an area of about 26,219 square miles. The Catholic population of the two governments is 1,258,092; there are 426 parishes and dependent stations, and 600 priests.
RZEPNICKI, Vitæ præsulum Poloniæ, III (Posen, 1763), 26-42; GAMS, Series episcoporum (Ratisbon, 1873), 357; Die katholische Kirche unserer Zeit, ed. by the LEO ASSOCIATION, III (Berlin, 1902), 159-60; Directorium pro diæcesi Telsensi (Kowno, 1910).
KLEMENS LÖFFLER 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to King Jagello of Poland.

Samos[[@Headword:Samos]]

Samos
Titular see, suffragan of Rhodes in the Cyclades. The island, called in Turkish Soussan-Adassi, is 181 sq. miles in area and numbers 55,000 inhabitants, nearly all of whom are Greek schismatics. There are nevertheless some Catholics dependent on the Latin Bishop of Chios and two convents of Fathers of the African Missions of Lyons and of Sisters of St. Joseph. Since 1832 the island has constituted an autonomous principality, governed by an Ottoman Greek appointed by the Porte and recognized by England, France, and Russia. Samos was first inhabited by the Leleges, Carians, and Ionians, the latter being very active and given to navigation. Its greatest prosperity was attained under the tyrant Polycrates (536-522 B.C.) at whose court the poet Anacreon lived. The philosopher Pythagoras (b. at Samos) seems to have lived at the same time; Æsop also stayed there for a long time. At the assassination of Polycrates Samos passed under Persian domination, and, about 439 B.C., participated in the Greek confederation especially with Athens. This city, under Pericles, took it by force. Henceforth it had various fortunes, until the Romans, after pillaging it, annexed it in A.D. 70. It was included in the Province of the Isles. Under the Byzantines Samos was at the head of a maritime theme or district. It was captured and occupied in turn by Arabian and Turkish adventurers, the Venetians, Pisans, Genoese, and Greeks, and the Turks in 1453. These various masters so depopulated it that in 1550 Sultan Soliman had transported thither Greek families, whence sprang the present population. From 1821 to 1824 Samos had a large share in the war of independence and won several victories over the Turks. Among its bishops Le Quien (Oriens Christ., I, 929-32) mentions: Isidore I, at the beginning of the seventh century; Isidore II, in 692; Heraclius, in 787. Stamatriadès (Samiaca, IV, 169-255) gives a fuller list including two aged bishops, Anastasius and George. St. Sabinianus, b. at Samos and martyred under Aurelian, is venerated on 29 January, at Troyes in Champagne; there is also a St. Leo, d. at Samos, venerated on 29 April, but he seems very legendary. At first a suffragan of Rhodes, Samos was an autocephalous archdiocese in 1730; in 1855 it was a metropolitan see as at present, dependent on the Greek Patriarch of Constantinople. In I Mach., xv, 23, the Roman senate makes known to Samos (Samus) the decree favourable to the Jews. St. Paul stayed there for a short time (Acts, xx, 15).
SMITH, Dict. of Greek and Roman Geog., s. v.; ROSEN, Reison auf den griech. Inseln (Stuttgart, 1843), 139-150; LACROIX, Iles de la Grèce (Paris, 1853), 214-58; GUÉRIN, Description de l'île de Patmos et de l'île de Samos (Paris, 1856), 123-324; GUINET, La Turque d'Asie, I, 498-523; STAMATIADÈS, Samiaca (5 vols., in Greek, Samos, 1886); BURCHNER, Das ionische Samos (Amberg, 1892; Munich, 1896).
S. VAILHÉ 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the above mentioned, poets, mathematicians and philosophers.

Samosata[[@Headword:Samosata]]

Samosata
a titular see in Augusta Euphratensis, suffragan of Hierapolis, capital of Commagenum, whose kings were relatives of the Seleucides. The first was Mithridates I Callinicus (d. 96 B.C.); his son and successor, Antiochus I, died before 31 B.C., when the country was governed by Mithridates, an ally of Anthony at Actium; then followed his other son, Antiochus II, whom Octavius summoned to Rome and condemned in 29 B.C. In 20 B.C. Mithridates III became king, then Antiochus III, who died in 17 B.C., in which year Tiberius united Commagenum to the province of Syria. In 38 Caligula gave the province to King Antiochus IV Epiphanes Magnus, afterwards deposed, later restored by Claudius in 41, and deposed again in 72 by Cæsennius Pætus, Governor of Syria. The sons of Antiochus withdrew to Rome and Commagenum passed under Roman administration. A civil metropolis from the days of Emperor Hadrian, Samosata was the home of the sixteenth Legio Flavia Firma and the terminus of several military roads. The native city of Lucian, the philosopher and satirist, and of Paul, Bishop of Antioch in the third century, it had seven martyrs: Hipparchus, Philotheus, etc., who suffered under Maximinus Thrax, and whose "Passion" was edited by Assemani ("Acta SS. martyrum orient. et occident.", II, 124-47; see also Schultess in "Zeitschr. der deutschen morgenländischen Gesellschaft", LI (1897), 379. St. Daniel the Stylite was born in a village near Samosata; St. Rabulas, venerated on 19 February, who lived in the sixth century at Constantinople, was also a native of Samosata. A "Notitia episcopatuum" of Antioch in the sixth century mentions Samosata as an autocephalous metropolis ("Echos d'Orient", X, 144); at the Photian Council of 879, the See of Samosata had already been united to that of Amida or Diarbekir (Mansi, "Conciliorum collectio", XVII-XVIII, 445). As in 586 the titular of Amida bears only this title (Le Quien, "Oriens christianus", II, 994), it must be concluded that the union took place between the seventh and the ninth centuries. Among the earlier bishops may be mentioned Peperius at Nicæa (325); St. Eusebius, a great opponent of the Arians, killed by an Arian woman, honoured on 22 June; Andrew, a vigorous opponent of St. Cyril of Alexandria and of the Council of Ephesus (Le Quien, "Oriens christianus", II, 933-6). Chabot gives a list of twenty-eight Jacobite bishops ("Revue de l'Orient chrÈtien", VI, 203). In February, 1098, the emir Baldoukh, attacked by Baudouin of Antioch, cut his army to pieces there. In 1114 it was one of the chief quarters of the Mussulmans hostile to the Count of Edessa, to whom it succumbed, but was recaptured by the Mussulmans about 1149. At present the ruins of Samosata may be seen at Samsat on the right bank of the Euphrates, in the caza of Husni Mansour and the vilayet of Mamouret-el-Aziz; there are remains of a wall towards the south, traces of the ancient wall dating probably from the first century, and finally the artificial hill on which the fortress was erected.
SMITH, Dict. of Greek and Roman Geog., s. v.; HUMANN AND PUCHSTEIN, Reisen in Kleintsien u. Nord Syrien (1890), 191; MARQUARDT, Manuel des antiquitÈs romaines, II (Paris, 1892), 340-3; CHAPOT in Bulletin de correspondance hellÈnique, XXVI, 203-5; IDEM, La frontière de l'Euphrate (Paris, 1907), 269-71.
S. VAILHÉ 
Transcribed by Vivek Gilbert John Fernandez

Sampson Erdeswicke[[@Headword:Sampson Erdeswicke]]

Sampson Erdeswicke
Antiquarian, date of birth unknown; died 1603. He was born at Sandon in Staffordshire, his father, Hugh Erdeswicke, being descended from Richard de Vernon, Baron of Shipbrook, in the reign of William the Conqueror. The family resided originally at Erdeswicke Hall, in Cheshire, afterwards at Leighton and finally in the reign of Edward III settled at Sandon. Hugh Erdeswicke was a staunch Catholic who suffered much for the Faith. In 1582 he was reported to the Privy Council by the Anglican Bishop of Coventry as "the sorest and dangerousest papist, one of them in all England". His son Sampson, born in the reign of Henry VIII, entered Brasenose College, Oxford, as a a gentleman-commoner in 1553. Leaving Oxford, he returned to his life as a country gentleman under the usual disabilities of a recusant. He devoted himself to antiquarian studies, particularly to the thorough Survey of Staffordshire . By this work his name is chiefly remembered, but it was not published during his lifetime, and considerable mystery exists as to the original manuscript, because the numerous existing copies differ much from one another. A description of these was published by William Salt, F.S.A., in 1844. The "Survey itself was published by Degge (1717 and 1723), by Shaw in his Staffordshire (1798), and lastly by Harwood (1820 and 1844). Other unpublished manuscripts by Erdeswicke are in the British Museum and the College of Arms. Latterly he employed as amanuensis, William Wyrley, a youth whom he had educated and who afterwards published writings of his own. One of these, "The True Use of Armorie , was claimed by Erdeswicke as his own work, but he told William Burton the antiquary, that he had given Wyrley leave to publish it under his own name; but Antony à Wood denies this, adding that Erdeswicke being oftentimes crazed, especially in his last day, and fit then for no kind of serious business, would say anything which came into his mind, as 'tis very well known at this day among the chief of the College of Arms" (Ath. Oxon., Bliss ed., II, 217-18). Erdeswicke married first Elizabeth Dixwell, secondly Mary Digby (24 April, 1593). He died in 1603, but the date usually given, 11 April, must be erroneous, as his will is dated 15 May. He is buried in Sandon Church, beneath an elaborate monument representing his own recumbent form. Camden and other antiquaries praise his knowledge and industry, and he is believed to have been elected a member of the Society of Antiquaries founded by Archbishop Parker in 1572.
EDWIN BURTON 
Transcribed by Michael C. Tinkler

Samson[[@Headword:Samson]]

Samson
Abbot of St. Edmunds, b. at Tottington, near Thetford, in 1135; d. 1211. After taking his M.A. in Paris, Samson returned to Norfolk and taught in the school at Bury. In 1160 the monks of St. Edmunds sent him to Rome on their behalf to appeal against an agreement of the abbot and King Henry II, and for this on his return Abbot Hugh promptly clapped him into gaol. In 1166 Samson was a fully-professed monk, and on his election as abbot on Hugh's death in 1182 he had filled a number of offices — those of sub-sacrist, guestmaster, pittancer, third prior, master of novices, and master of the workmen. For the rest of his life, as Abbot of St. Edmunds, Samson worked with prodigious activity for the abbey, for the town, and for the State. He regained the right of joint election of two bailiffs for the abbey and town, made a thorough investigation of the properties of the abbey, looked into the finances, cleared off arrears of debt, rebuilt the choir, constructed an aqueduct, and added the great bell tower at the west end of the abbey, and two flanking towers. He did his best for the liberties of the town; helped the townsfolk to obtain a charter and gave every encouragement to new settlers. The monks resisted Samson's concessions of market rights to the townsmen, but were no match for their abbot. A hospital at Babwell, and a free school for poor scholars, were also the gifts of Abbot Samson to the townspeople. Pope Lucius III made Samson a judge delegate in ecclesiastical causes; he served on the commission for settling the quarrel between Archbishop Hubert and the monks of Canterbury; and on the Royal Council in London, where he sat as a baron, frustrated the efforts of William of Longchamp to curtail the rights of the Benedictine Order. Samson died in 1211, having ruled his abbey successfully for thirty years. Carlyle in "Past and Present" has made Abbot Samson familiar to all the world; but Carlyle's fascinating picture must not be mistaken for history.
Memorials of St. Edmunds Abbey, ed. ARNOLD, in Rolls Series; NORGATE in Dict. Nat. Biog., s. v.; there are many editions and translations of JOCELIN DE BRAKELOND'S De rebus gestis Samsonis Abbatis.
JOSEPH CLAYTON 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to Abbot Samson, the late Fr. John Roche O.A.M. (Homebush, Sydney Australia) and all other warriors of the Catholic Faith.
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Samson
(Derived from the Hebrew word for "sun").
The last and most famous of the Judges of Israel. The narrative of the life of Samson and his exploits is contained in chapters xiii-xvi of the book of Judges. After the deliverance effected by Jephte, the Israelites again fell into their evil ways and were delivered over to the Philistines for forty years. An angel of the Lord in the form of a man appears to the barren wife of Manue of the tribe of Dan and promises her that she shall bear a son who shall deliver Israel from the oppression of the Philistines. He prescribes abstinence on the part of both mother and son from all things intoxicating or unclean, and that no razor shall touch the child's head, "for he shall be a Nazarite of God". The angel bearing a similar message again appears to Manue as well as to his wife, and it is only after his disappearance in the flame of a burnt offering that they recognize with great fear his celestial nature. The child is born according to the prediction and receives the name Samson, and the narrative informs us that the "spirit of the Lord" was with him from his youth. Strangely enough this spirit impels him in spite of his parents' opposition to choose a wife from among the ungodly Philistines (Judges, xiv, 1-4). On a visit to Thamnatha, the town of his intended bride, Samson gives the first evidence of his superhuman strength by slaying a lion without other weapon than his bare hands. Returning later he finds that a swarm of bees have taken up their abode in the carcass of the lion. He eats of the honey and the incident becomes the occasion of the famous riddle proposed by him to the thirty Philistine guests at the wedding festivities: "Out of the eater came forth meat, and out of the strong came forth sweetness." In their inability to find the answer the guests, toward the end of seven days' feast, induce Samson's wife to coax him to reveal it to her, and not sooner has she succeeded than she declares it to her countrymen. Samson, however, in order to provide the thirty garments pledged in the wager, goes down to Ascalon in "the spirit of the Lord" and slays thirty Philistines whose garments he gives to the guests who had declared the answer to the riddle. In anger he returns to his father's house, and his bride chooses one of his wedding companions for her husband.
He returns later to claim her and is informed by her father that she has been given to one of his friends, but that he may have instead her younger and fairer sister. Samson declines the offer and catching three hundred foxes he couples them tail to tail, and having fastened torches between their tails turns them loose to set fire to the corn harvests of the Philistines which are thus destroyed together with their vineyards and olive-yards. The Philistines retaliate by burning the faithless wife and her father, whereupon Samson makes a "great slaughter of them" and then retires to dwell in a cavern of Etam in the tribe of Juda. Three thousand Philistines follow him and take up their quarters at Lechi. The men of Juda, alarmed, blame Samson for this invasion and deliver him up bound to the enemy. But when he is brought to them the spirit of the Lord come upon him; he bursts his bonds and slays a thousand Philistines with the jawbone of an ass. Being thirsty after this exploit, he is revived by a spring of water which the Lord causes to flow from the jawbone. Later while Samson is visiting a harlot in Gaza the Philistines gather about the city gate in order to seize him in the morning, but he, rising at midnight, takes the gate, posts and all, and carries it to the top of a hill in the direction of Hebron. Subsequently he falls in love with a woman named Dalila of the valley of Sorec, who is bribed by the Philistines to betray him into their hands. After deceiving her three times as to the source of his strength, he finally yields to her entreaties and confesses that his power is due to the fact that his head has never been shaved. The paramour treacherously causes his locks to be shorn and he falls helpless into the hands of the Philistines who put out his eyes and cast him into prison. Later, after his hair has grown again he is brought forth on the occasion of the feast of the god Dagon to be exhibited for the amusement of the populace. The spectators, among whom are the princes of the Philistines, number more than three thousand, and they are congregated in, and upon, a great edifice which is mainly supported by two pillars. These are seized by the hero whose strength has returned; he pulls them down, causing the house to collapse, and perishes himself in the ruins together with all the Philistines.
Because of certain resemblances some scholars have claimed that the biblical account of the career and exploits of Samson is but a Hebrew version of the pagan myth of Hercules. This view, however, is nothing more than a superficial conjecture lacking serious proof. Still less acceptable is the opinion which sees in the biblical narrative merely the development of a solar myth, and which rests on little more than the admitted but inconclusive derivation of the name Samson from shemesh, "sun". Both views are rejected by such eminent and independent scholars as Moore and Budde. The story of Samson, like other portions of the Book of Judges, is doubtless derived from the sources of ancient national legend. It has an ethical as well as a religious import, and historically it throws not a little light on the customs and manners of the crude age to which it belongs.
LAGRANGE, Le Livre des Juges (Paris, 1903); MOORE, The Book of Judges in The International Critical Commentary (1895); VIGOUROUX, Dict. de la Bible, s.v.
JAMES F. DRISCOLL 
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Samuco Indians
(Zamuco).
The collective name of a group of tribes in southwestern Bolivia, speaking dialects of a common language which constitutes a distinct linguistic stock (Samucan) and includes, besides the Samuco proper, the Guaranoca, Morotoco, Poturero, and several others. Their original country was along the northern border of the Chaco, from about 18° to 21° south latitude and from about 58° to 62° west longitude, bordering south upon the Toba and other wandering tribes of the Chaco, and west and north-west upon the celebrated mission tribes of the Chiquito and Chiriguano.
In their original condition the Samuco were semi-sedentary, and combined agriculture and hunting, the men returning to the woods at the close of the planting season to hunt, drying the meat for future use. They planted corn, manioc, and a species of plum. The women wove mats and hammocks (the latter from thread spun from native cotton) and made pottery. The men were noted for their warlike and adventurous spirit. They went entirely naked, while the women wore only a small covering about the middle of the body. Lips, ears, and nostrils were bored for the insertion of wooden plugs. The men carried bows, lances, and wooden clubs, and the warrior's weapons were buried with him. Mothers strangled all their children after the second, and in one tribe, the Morotoco, the women seem to have ruled while the men did the household work. They were passionately given to dancing and visiting, and to the drinking of chicha, an intoxicating liquor made from fermented corn. The majority of them were Christianized through the efforts of the Jesuits in the middle of the eighteenth century, and were establidhed in the Chiquito missions of Bolivia, particularly in the missions of San Juan, Santiago, and Santo Corazon, where many of them, through the efforts of the missionaries, adopted the prevailing Chiquito language. Their conversion was largely the work of Father Narciso Patzi. A large part of them retained their savage independence in the forests. Those of the three mission towns numbered together 5854 souls shortly before the expulsion of the Jesuits in 1767. In 1839, according to d'Orbigny, they numbered about 1250 souls, besides about 10,000 more still wild in the remote eastern forests. The same traveller describes them as robust and well built, frank, honest, sociable, and notably fond of adventure, pleasure, and gaiety, and with a sweet and euphonious language.
BALLIVIAN, Documentos para la hist. de Bolivia (La Paz, 1906); BRINTON, American Race (New York, 1891); DOBRIZHOFFER, Account of the Abipones (London, 1822); HERVÁS Catálogo de las Lenguas, I (Madrid, 1800); D'ORBIGNY, L'Homme Américain (Paris, 1839); SOUTHEY, Hist. of Brazil, III (London, 1823).
JAMES MOONEY 
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Samuel de Champlain
Founder of Quebec and Father of New France, born at Brouage, a village in the province of Saintonge, France, 1570, or according to the "Bibliographie Saintongeoise", 1567; died at Quebec, 25 December, 1635. He was the son of Antoine Champlain, a mariner, and Marguerite Le Roy, and his early education was entrusted to the parish priest. While still a youth Champlain accompanied his father on several voyages, and thus became familiar with the life of a mariner. When about twenty years of age he tendered his services to the the Maréchal d'Aumont, one of the chief commanders of the Catholic army in the expeditions against the Huguenots. The career of a soldier did not appeal to the youth, whose ambition was to become a navigator. "Navigation", he wrote,
has always seemed to me to occupy the first place. By this art we obtain a knowledge of different countries, regions, and realms. By this we attract and bring to our own land all kinds of riches; by it the idolatry of paganism is overthrown, and christianity proclaimed throughout all the regions of the earth. This is the art . . . which led me to explore the coasts of a portion of America, especially those of New France, where I have always desired to see the lily flourish, together with the only religion catholic, Apostolic and Roman. (Les voyages du Sieur de Champlain, Paris, 1613, Pt. V).
In 1598 Champlain returned to Brouage and made preparations for a voyage to Spain in the interest of his fellow-countrymen. While at Seville he was offered the command of the Saint Julien, one of the vessels fitted out by Spain to oppose the attack made on Porto Rico by the English. It was during his cruise in the Saint Julien that Champlain first suggested the possibility of uniting the Atlantic and the Pacific oceans by cutting through the Isthmus of Panama. Champlain kept a journal of his explorations in the Gulf of Mexico, and after his return to France, in 1601 or 1602, he received a pension and the appointment of geographer to the king. It was in the year 1603 that Champlain first visited the shores of Canada, as the lieutenant of Aymar de Chastes, viceroy under Henry 1V. Pierre de Chauvin had proposed to make a permanent settlement at Tadoussac, but Champlain was not in favour of this place, and, having cast anchor at the foot of Cape Diamond, he considered that the point of Quebec would be the most advantageous site for the future colony. He then proceeded with Pont-Gravé to explore the St. Lawrence as far as Sault Saint Louis, and gathered from the natives such information as he could concerning Lake Erie, Lake Ontario, the Detroit river, Niagara Falls, and the rapids of the St. Lawrence, and returned to France in August, 1603. The next year he followed the fortunes of de Monts' expedition in Acadia, as geographer and historian. The party wintered on the island of Sainte-Croix, and in the spring Champlain explored the country between the island and Port Royal, continuing this work until the fall of 1607. As the lieutenant of de Monts Champlain laid the foundation of the Abitation de Québec on the 3d of July, 1608, and around this modest dwelling arose the little village of Quebec. A year later the founder joined the Hurons in an expedition against the Iroquois whom they defeated. Criticism has been directed against Champlain for having become involved in Indian warfare; but with a knowledge of the conditions of trade, and the situation of the few Frenchmen at this time, his action seems to have been in the best interests of the settlement. It was during this expedition that Champlain discovered the lake which still bears his name. On his visit to France in 1610 he married Hélène Boullé, then a girl only twelve years of age. According to the marriage settlement the young wife remained with her parents for two years. In 1620 she arrived at Quebec, and remained in the fort until 1624. Madame Champlain was beloved in New France and after her husband's death she founded the Ursuline Convent at Meaux. In the year 1611 Champlain continued his exploration of the St. Lawrence. Within a short distance of Mount Royal, discovered by Jacques Cartier seventy-five years before, he found a place suitable for a future settlement, and ordered the ground to be cleared and prepared for building. La Place Royale, the name given to the site by Champlain, is now in the heart of the commercial portion of the city of Montreal. The island opposite, now a popular summer resort, he named Sainte-Hélène, in honour of his wife. After his return from France in 1613 he set out from Sainte-Hélène with four Frenchmen and an Indian, to explore the region above Sault Saint Louis. In the month of June he came in sight of the River Gatineau, the River Rideau, and the Chaudière Falls, and went as far as Allumette Island. Two years later, on the 14th of August, 1615, he set out from Carhagouha at the head of a small band of Frenchmen to assist the Hurons against the Iroquois. The place of rendezvous was Cahiagué. On their journey they passed by Lake Ouantaron, now known as Lake Simcoe, and proceeded by way of Sturgeon Lake. Following the River Trent they reached the Bay of Quinté, where, says Champlain, "is the entrance to the grand river St. Laurence." Crossing Lake Ontario they penetrated the woods and passed over the River Chouagen or Oswego. This journey had occupied five weeks, and the expedition had endured many hardships before meeting the enemy. During the skirmishes Champlain had been severely wounded in the knee by an arrow, but the pain from the wound he says "was nothing in comparison with that which I endured awhile I was carried, bound and pinioned on the back of one of the savages." The Hurons were forced to retreat, and it was not until the 23d of December that the party again arrived at Cahiague. Champlain had now prepared the way for colonization in New France, but for a time his efforts were fruitless. The merchants were not disposed to assist him in developing the country, seeing that the fur trade held out prospects of large gain. After crossing the ocean several times, however, he induced a few hardy settlers of sterling merit to seek their fortune on the banks of the St. Lawrence. These were the real pioneers of New France. In 1629 the little settlement received a check, when an English fleet under three brothers named Kirke appeared before Quebec, and the fort was compelled to surrender. Under the Treaty of Saint-Germain-en-Laye Quebec was restored to France, and Champlain again took up his residence in the fort, where he died, after having spent forty years of his life in the heroic endeavour to promote the religious and commercial interests of the land of his fathers in the New World.
Champlain published the following works: "Bref discours des choses plus remarquables que Samuel Champlain de Brouage a reconnues aux Indes Occidentales" (1598); "Des sauvages: ou voyage de Sieur de Champlain faite en l'an 1603" (Paris, s.d.); "Les Voyages du Sieur du Champlain Xainctongeois, 1604-1613" (Paris, 1613); "Voyages et Descouvertures faites en la Nouvelle-France, depuis l'année 1615 jusques à la fin de l'année 1618. Par le Sieur de Champlain" (Paris, 1619); "Les Voyages de la Nouvelle France Occidentale, dicte Canada, faits par le Sieur de Champlain Xainctongeois, depuis l'an 1603 jusques en l'annee 1629" (Paris, 1632); "Traité de la marine et du devoir d'un bon marinier. Par le Sieur de Champlain" (s.d.). In 1870 the Abbé Laverdière edited the works of Champlain in six volumes under the title of "Oeuvres de Champlain publiees sous le patronage de l'Universite Laval, par l'Abbé C.H. Laverdière, M.A., professeur d'Histoire a la Faculte des arts et Bibliothécaire de l'Université" (2d ed., Quebec, 1870). While the work was in the press the plates were destroyed by fire and only the proof sheets were saved. This edition does not contain the account of the visits to Mexico and the West Indies. The first volume has an excellent biographical sketch of Champlain by Abbé Laverdière. The Voyages du Sieur de Champlain was published in two volumes (Paris, 1830), and another edition in the same year at the expense of the French Government. The "Voyage to the West Indies and Mexico (1599-1602)" appeared in 1859.
ARTHUR G. DOUGHTY 
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Samuel Eccleston
Fifth Archbishop of Baltimore, U.S.A., born near Chestertown, Maryland, 27 June, 1801; died at Georgetown, D.C., 22 April, 1851. His father was Samuel Eccleston, an Espiscopalian. After her husband's death, Mrs. Eccleston married a Catholic gentleman named Stenson. Samuel was thus brought under Catholic influences, and sent to St. Mary's College, Baltimore, where he was converted. Entering St. Mary's Seminary in 1819, he was ordained priest, 24 April, 1825. He went to Issy, France, for furthur theological studies, and, returning to Baltimore in July, 1827, was made vice-president, and two years later president, of St. Mary's College. On 14 Sept., 1834, he was consecrated titular Bishop of Thermia, and coadjutor with the right of succession for Baltimore, and, upon the death of Archbishop Whitfield, 19 October, 1834, succeeded to the metropolitan see. He became also admimistrator of Richmond, until Bishop Whelan's appointment in 1841.
During his term of office many new churches were erected. He contributed largely of his own means towards the building of the cathedral. To provide for German Caatholics the Redemptorists were invited from Austria in 1841; the Brothers of the Christian Schools were introduced into the United States in 1846, establishing Calvert Hall School at Baltimore, and the same year the Brothers of St. Patrick took charge of a manual labour school (since discontinued) near that city. An important event was the opening, 1 November, 1849, of St. Charles College, founded by the generosity of Charles Carroll of Carrollton. Five provincial councils, the third to the seventh inclusive, were held at Baltimore under Archbishop Eccleston. (See BALTIMORE, ARCHDIOCESE OF.)
SHEA, Hist. of the Cath. Ch. in U.S. (New York,1892) . I, 441, II, 1; SCARF, Chronicles of Baltimore (Baltimore, 1874), 497-501; CLARKE, Lives of Deceased Bishops (New York, 1872), I, 484; REUSS, Biog. Encycl. Cath. Hierarchy of U.S. (Milwaukee, 1898).
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Samuel Fritz
A Jesuit missionary of the eighteenth century noted for his exploration of the Amazon River and its basin; b. at Trautenau, Bohemia, in 1654; d. 20 March, 1728. He joined the Society of Jesus in 1673. In 1684 he was sent to Quito as a missionary. For forty-two years Fritz acted in this capacity among the Indians of the Upper Marañon. He succeeded in converting among others the powerful tribe of Omaguas (Omayas) and in concentrating into civilized settlements the savages of forty different localities, in the country between the Rivers Napo and Negro. An adept in technical arts and handicraft, he also was extraordinary linguistic abilities, supplemented by the rare gift of knowing intuitively how to treat the Indians. These qualifications enabled him to accomplish prodigious work among them, and merited for him the respect not only of the savages but also of the Spanish Government, to which he rendered valuable service in its boundary dispute with the Portuguese. At the instance of the Real Audiencia of Quito he began (1687) the cartographical delineation of the disputed missionary territory on the Upper Marañon between Peru and Quito. In 1689 he undertook, in a primitive pirogue, a daring expedition down the Amazon to Pará, where he was captured and imprisoned for two years on the suspicion of being a Spanish spy. Although imperfectly equipped with the necessary instruments, he completed a comparatively accurate chart of the river's course. This was the first approximately correct chart of the Marañon territory. He was also the first to follow the Tunguragua instead of the Gran Pará (Ucayali) and prove it the real source of the Marañon.
A Protestant, Wappaeus, writes of him in his "Handbuch der Geographie und Statistik" (Leipzig, 1863-70, I, pt. III, 595) as follows: "The great respect justly shown at that time by European scientists for the geographical work of the Jesuits led to the admission into their ranks of Father Fritz by acclamation." In 1707 this map was printed at Quito and extensively copied, e.g. in the "Lettres Edifiantes" (Paris, 1781), VIII, 284, and the "N. Welt-Bott" (Augsburg, 1726, I), also in Condamine, "Relation abrégée d'un voyage fait dans l'intérieur de l'Amérique Mérid." (Paris, 1745), which contains the revised chart of Father Fritz for comparative study. The chart was reprinted in Madrid, in 1892, on the occasion of the fourth centenary of the discovery of America. There was another reprint in the "Recueil de voyage et de documents pour servir a l'hist. de la géogr.", ed. by Schéfer and Cordier (Paris, 1893). Three of his letters are incorporated in the "N. Welt-Bott" (Augsburg, 1726), III, nos. 24, 25; according to Condamine an original report of his travels is to be found in the archives of the Jesuit college at Quito.
PLATZWEG, Lebensbilder deutscher Jesuiten (Paderborn, 1882), 137; HUONDER, Deutsche Jesuiten Missionäre im 17. u. 18. Jahrhundert (Freiburg, 1889); BORDA, Hist. de la C. de J. en la Nueva Granada (Poissy, 1872), I, 72; CHANTRE Y HERRERA, Hist. de las Misiones de la C. d. J. en el Marañon Español (Madrid, 1901), VI, ix, 296 sq.; WOLF, Geogr. y Geologia del Ecuador (Leipzig, 1892), 566; ULLOA, Viage á la América Merid. (Madrid, 1748), I, vi, c. 5. For the linguistic abilities of FRITZ, see ADELUNG, Mythrid. (Berlin, 1806), III, ii, 611.
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Samuel Webbe
English composer, born in England in 1742; died in London, 29 May, 1816. He studied under Barbaudt. In 1766 he was given a prize medal by the Catch Club for his "O that I had wings', and in all he obtained twenty-seven medals for as many canons, catches, and glees, including "Discord, dire sister", "Glory be to the Father", "Swiftly from the mountain's brow", and "To thee all angels". Other glees like "When winds breathe soft", "Thy voice, O Harmony", and "Would you know my Celia's charms" are even better known. In 1776 he succeeded George Paxton as organist of the chapel of the Sardinian embassy, a position which he held until 1795: he was also organist of the Portuguese chapel. His "Collection of Motetts" (1792) and "A Collection of Masses for Small Choirs" were extensively used in Catholic churches throughout Great Britain from 1795 to the middle of the last century. If not of a very high order, they are at least devotional, and some are still sung. He also published nine books of glees, between the years 1764 and 1798, and some songs. His glees are his best claim on posterity.
BUTLER, Hist. Mem. of Eng. Cath. (London, 1819); GROVE, Dict. of Music and Musicians (London, 1910), s.v.; WARD, Dawn of the Catholic Revival in England (London, 1909).
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San Carlos de Ancud
(Sancti Caroli Ancudiæ).
The most southern of the Chilian dioceses. It extends from the River Cautín on the north to Cape Horn on the south; comprises the civil Provinces of Valdivia, Llanquihue, and Chiloé, part of the Province of Cautín and the Territory of Magallanes; has an area of more than 77,220 square miles, and a population of 371,856 inhabitants, 356,267 of whom are Catholics. San Carlos de Ancud (3,500 inhabitants) is the episcopal city, and the other important cities of the diocese are: Valdivia (15,000 inhabitants); Puerto Montt (5,500 inhabitants); Osorno (7,600 inhabitants); and Punta Arenas (12,300 inhabitants). The diocese is divided into 48 parishes. The cathedral chapter is composed of the dean, archdeacon, doctoral (councillor), and one canon. The seminary is directed by the Jesuits and has 106 students. There are 69 secular priests and 86 regular. The male religious orders have 30 houses and are represented by 141 members, the orders being the Jesuits, Franciscans, Capuchins, Discalced Carmelites, Salesians, and Brothers of the Christian Schools. The female religious orders have 18 houses and 95 members. In Puerto Montt there is a college directed by the Jesuits, and an industrial school in charge of the Christian Brothers; in Valdivia there is a commercial school under the care of the Salesians. There are 5 colleges for girls under the care of the Sisters of the Immaculate Conception of Paderborn, and the Salesian Sisters conduct another; there are also 12 primary schools, five of which are for the Indians; all these schools are in charge of religious teachers. There are 2 orphan asylums, and 6 hospitals in charge of nuns. More than 3,300 children are taught in these schools. The churches and chapels number 255. The Prefecture Apostolic of Araucanía is situated within the confines of the diocese, and has 19 missions in charge of German Capuchins from the Province of Bavaria; in these missions there are 18 churches and 13 chapels. The native population of this prefecture is about 60,000. The Territory of Magallanes belongs to the Prefecture Apostolic of Southern Patagonia, under the care of the Salesians. The Prefect Apostolic, Mgr. José Fagnano, lives in Punta Arenas. The missionaries have evangelized the Indians of Patagonia and Tierra del Fuego; the latter are composed of three races, Onas, Yaaganes, and Alacalufes, and are greatly reduced in numbers.
The diocese was separated from the Diocese of Concepción by Gregory XVI, erected 1 July, 1840 by the Bull "Ubi primum", and made a suffragan of the Archdiocese of Santiago. Five bishops have goverend the diocese: D. Justo Donoso (1845-53); Fray Francisco de Paula Solar (1857-82); Fray Juan Agustin Lucero (1887-97); D. Ramón Angel Jara (1898-1910); Fray Pedro Armengol Valanzuela. Three diocesan synods, 1851, 1894, and 1907, have been held in the diocese. The clergy annually hold conferences from April to October to discuss moral and ethical questions, and make an annual spiritual retreat of eight days. In almost all the parishes, a nine day's mission is given to the faithful each year to prepare them for the paschal communion. The people are law-abiding and industrious, and they observe the principles and practices of their religion. Each parish has pious associations and confraternities, such as that of the Blessed Sacrament, and also various associations for the improvement of morals and for mutual support.
Catalogo de los Eclesiasticos, etc., de Chile (Santiago, 1911); Anuario Estadistico de Chile (Santiago, 1910); Censo de la Republica de Chile de 1907 (Santiago, 1908).
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San Francisco
(SANCTI FRANCISCI)
Archdiocese established 29 July 1853 to include the Counties of San Francisco, San Mateo, San Joaquin, Stanislaus, Sonoma, Alameda, Contra Costa, Marin, Lake, Mendocino, Napa, Salano, and Merced lying north of 37° 5' N. lat. in the State of California, U.S.A.; an area of 16,856 square miles. Its suffragans are: the Diocese of Monterey and Los Angeles, and the Diocese of Sacramento, in California; and the Diocese of Salt Lake, which comprises the State of Utah and six counties of the State of Nevada; the province including the states of California and Nevada and all the territory east to the Rio Colorado.
All California -- Lower, or Old California, and Upper, or the present state -- was originally under Spanish and Mexican jurisdiction, and later formed the Diocese of Both Californias, of which the Right Reverend Francisco Garcia Diego y Moreno was the first bishop. The Franciscans who landed with Cortes at Santa Cruz Bay on 3 May, 1535 began the first mission work, under the leadership of Father Martin de la Coruna. Their labors in this field, and those of the Jesuits who followed them half a century later, are detailed in a special article devoted to that topic (see CALIFORNIA MISSIONS). Portola discovered the present San Francisco Bay 1 Nov., 1769, and as one of the chain of missions projected by Father Junipero Serra, the mission of San Francisco de Asis, called also the Mission Dolores, was founded 9 Oct., 1776 by his two Franciscan brethren Fathers Francisco Palou and Benito Cambon, both natives of Spain. Under the fostering care of the Franciscans the mission prospered without interruption for more than half a century. Then came the secularization and plunder of the California missions by the Mexican Government in 1834, and San Francisco suffered ruin with the others. The village of Yerba Buena was established on its site, and colonization invited by the civil authorities. Some outside trading was done, and a few ships entered the harbour. In the midsummer of 1846, a man-of-war took possession of the place in the name of the United States, and on 30 Jan. of the following year the name of the town Yerba Buena was changed to San Francisco. Gold was discovered in the spring of 1848, and with this came the thousands of fortune-hunters of all nations and the beginning of the city as a great centre of commerce (see CALIFORNIA).
Previous to this the Holy See had established the Diocese of Both Californias, suffragan to the Archbishop of Mexico, and appointed as its bishop, on 27 April, 1840, Father Francis Garcia Diego y Moreno, who was consecrated at Zacatecas, 4 Oct., 1840. He was born at Lagos, State of Jalisco, Mexico, 17 Sept., 1785, and joined the Franciscans at the age of seventeen. Ordained priest 13 Nov., 1808 he was successively master of novices and vicar of the monastery of Our Lady of Guadalupe, and laboured zealously giving missions in the towns and cities of Mexico. In 1830 he was appointed Prefect of the Missions for the Conversion of the Indians in California, and set out for this new field with ten missionaries from the college of Our Lady of Guadalupe, reaching Santa Clara, where he took up his residence. The missions of Upper California were then in a very demoralized state, owing to secular and political interference and persecution. Their utter ruin was averted by the zeal of these priests until the passage of the decree of secularization by the Mexican Congress in August, 1834. The destruction that followed this was so widespread that in the summer of 1836 he went back to Mexico, and by a persistent appeal to its congress secured the repeal of the decree of secularization and an order for the restoration of the missions to the Church. Business in connection with his order detained him in Mexico for several years, and then as he was about to return to California he received notice of his appointment as bishop of the newly-created diocese which contained eighteen of the twenty-one historic California missions. Most of them were in ruins when he arrived at San Diego on 11 December, 1841, to commence the disheartening task of saving what he could of the wreck left by the plunderers of the era of secularization. By heroic effort he opened a seminary at Santa Ynez 4 May, 1844, and by word, deed, and example did everything possible to re-establish the missions, but his health failed, and returning to Santa Barbara in January, 1842 he died there 13 April, 1846.
Very Rev. José Maria Gonzalez Rubio, O.F.M., the vicar-general, was appointed administrator before the bishop died, and the choice was ratified by the Archbishop of Mexico. The condition of the diocese may be seen from the statement of the administrator made in a circular letter dated 30 May, 1848, and addressed to the people. "Day by day" he said, "we see that our circumstances grow in difficulty; that helps and resources have shrunk to almost nothing; that the hope of supplying the needed clergy is now almost extinguished; and worst of all that through lack of means and priests Divine worship throughout the whole diocese stands upon the brink of total ruin." The date of this letter is the same as that on which the Treaty of Queretar was signed, ceding California to the United States.
American Rule
When Upper California thus became part of the United States, the Mexican Government refused to permit an American bishop to exercise jurisdiction in Lower California. To meet his difficulty Pope Pius IX detached the Mexican territory from the Diocese of San Diego or Monterey, which had been erected by Pope Gregory XVI 27 April, 1840, and by decree of the Sacred Congregation of Propaganda, 1 July, 1854, divided Upper California into the two dioceses of San Francisco and Monterey. By Brief of 29 July, San Francisco was made an archbishopric, with Monterey its suffragan see. As Bishop of San Diego or Monterey, the Reverend Joseph Sadoc Alemany, O.P. had been consecrated in Rome by Cardinal Fransoni 30 June, 1850. He was appointed Archbishop of San Francisco, and took possession 29 July, 1853. Before all this occurred, Father Gonzalez as administrator began to take measures to provide for the needs of the people, and in a circular appeal for aid, dated Santa Barbara, 13 June, 1849, he tells his flock that he has asked for priests from the Congregation of the Sacred Hearts of Jesus and Mary and from the Jesuits of Oregon.
In the autumn of 1849 Father John Brouillet, then Vicar-General of Nesqually, Oregon, landed at San Francisco on a visit, and as he was the only priest in the vicinity who could speak English, the spiritual destitution of the thousands about the town trying to reach the newly-discovered gold fields touched him, and he remained there to minister to them. A few months later Father Antoine Langlois, a Canadian secular priest who had been labouring for six years in the north-west and was then on his way to Canada to enter the Society of Jesus, joined him, and by direction of his superiors also remained at San Francisco. He has left an "Ecclesiastical and Religious Journal for San Francisco" in MS., which is preserved at Santa Clara College, and in this he relates: "The first Mass said in the Mission established in the city of St. Francis Xavier [sic] was on June 17th, 1849, the third Sunday after Pentecost; Father Brouillet . . . was specifically charged to yield to the wishes of the people and labour towards the building of a Church and hold divine service therein. A beginning was made by the purchase of a piece of ground 25 by 50 varas, after he had called the more zealous Catholics together and opened a subscription of $5000 to pay for the lot and the building to be erected on it . . . Religion now began to be practised in spite of the natural obstacles then in its way by the thirst of gold".
Father Brouillet then returned to Oregon, and to succeed him in the mission Fathers Michael Accolti and John Nobili, S.J. reached San Francisco from Oregon 8 Dec., 1849 to establish in the diocese, in response to the invitation of the administrator, a house and college of their order either at Los Angeles or San José, the latter being at that time the chief city of Northern California. These two priests played a very prominent part in the subsequent development of the Church and Catholic education in the diocese. Father Accolti tried to obtain assistance from his brethren of the Missouri and other provinces of his order, and finally in May, 1854 succeeded in having the California mission adopted by the Province of Turin, Italy. In May, 1852 Father James Ryder, S.J., of the Maryland Province visited San Francisco and remained four months on business connected with the society. In March, 1850 two fathers of the Congregation of the Sacred Hearts of Jesus and Mary arrived from the Sandwich Islands, and shortly after four others of the same Congregation from Valparaiso. They were immediately invited to establish themselves in the old missions in Southern California and only one of them remained at San Francisco. This was Father Flavian Fontaine, who started a school there, as he spoke English fluently. This school failed after some time, and occasioned much trouble owing to the debts he left on the property, which were assumed by Father Nobili, who undertook to continue the school as an adjunct to Santa Clara College which he had founded near San Jose. The Dominicans, represented by Father Anderson, were also established. He received faculties from the administrator 17 Sept., 1850 and was appointed pastor at Sacramento, where he fell a victim to cholera early the following year. The "Catholic Directory" for 1850 has this report from California: "The number of clergymen in Northern California is about sixteen, two of whom, the Rev. John B. Brouillet and Rev. Antoine Langlois, are in the town of San Francisco, where a chapel was dedicated to Divine worship last June. The reverend clergy there have also made arrangements for the opening of a school for the instruction of children. The Catholic population is variously estimated at from fifteen to twenty thousand".
Racial differences had made some trouble which the administrator hoped the advent of the English-speaking Jesuits would help to settle. In a letter to Father Accolti from Santa Barbara on 5 March, 1850, he says: "Strangers have not been wanting, who, despising the priests of the country, have desired to build a church apart, and have it attended by priests of their own tongue. Such pretensions, though based on some specious reasons, have to some of the parish priests savoured of schism".
Such were the conditions in the new diocese to which Bishop Alemany was appointed. He was born at Vich, Spain, 13 July, 1814, entered the Dominican Order in 1829, and in the following year, driven from Spain by government persecution, he went with a fellow novice Francis Sadoc Villarasa to Rome, where they continued their studies and were ordained priests on 27 March, 1837, at Viterbo. They applied to be sent to the Philippine mission, but were assigned instead to the United States, where Father Alemany became Provincial of St. Joseph's Province of the order. Ten years were spent in missionary work in Ohio, Kentucky, and Tennessee, during which time they learned to speak and write English fluently. After Bishop Alemany's consecration he remained in R+ome for a short time, and then, on his way back to his diocese, he stopped at Lyons and Paris, where he collected some gifts of much-needed church furnishings, and in Ireland, where he arranged for volunteer teachers for his schools, and priests for his people. He finally reched San Francisco on the night of 6 Dec., 1850, accompanied by Father Villarasa, O.P., and Sister Mary Goemare, a religious of the Dominican sisterhood. Father Villarasa was for forty years subsequently commissary general of the Dominicans in California, and died there in 1888. They found at San Francisco only two churches: St. Francis's, a frame building attended by those who did not speak Spanish, and the old Mission Dolores for those who did. At Monterey the bishop established the first convent of nuns in California and St. Catherine's Academy, where he and Father Villarasa taught until the arrival of Mother Louisa O'Neill and a band of nuns. The first English-speaking student to enter the priory there in 1852 was Thomas O'Neill, b. in 1832 at Dungannon, Co. Tyrone, Ireland. After his ordination he spent more than fifty years in missionary work in the houses of the Dominicans in California.
Bishop Alemany devoted much time to meeting the many difficulties which the differences of ideas and forms held by the Catholics of English-speaking countries from those reared under the Spanish system occasioned. In this he was aided by several pioneer priests, notably the Rev. John Shanahan, who, ordained at Mt. St. Mary's, Emmitsburg, Maryland in 1823, after working many years in New York had gone out to California with the gold-seekers; Rev. Eugene O'Connell, and Rev. John McGinnis. Father O'Connell was born 18 June, 1815 in Co. Meath, Ireland, and ordained priest in 1842. When Bishop Alemany visited Ireland on his way home from Rome, he persuaded Father O'Connell, who was then a professor in All Hallows College, to come out to San Francisco and direct the diocesan seminary which he opened at once at Santa Inez. The bishop attended the first Plenary Council at Baltimore in May, 1852, and he was thus able to report substantial progress in his charge, with foundations of the Jesuits, Dominicans, Franciscans, Fathers of the Sacred Hearts, Sisters of Notre Dame, Sisters of St. Dominic, 31 churches, 38 priests and an estimated Catholic population of 40,000. A band of Sisters of Charity from Emmitsburg, Maryland arrived in August, 1852, and began their work in the schools. On 7 July, 1853 the bishop laid the cornerstone of St. Mary's Church, San Francisco, and having been notified of his elevation to the newly-created Archbishopric of San Francisco formally assumed the title 29 July, 1853. In order to obtain more priests and religious he sent Father Hugh P. Gallagher, who had gone to San Francisco from Pittsburg, Penn., to Ireland, where he succeeded in securing two bands of Presentation Nuns and Sisters of Mercy, who arrived at San Francisco 15 Nov., 1854. The Sisters of Mercy came from Kinsale, Co. Cork, and were led by the famous Mother Mary Baptist (Kate Russell) sister of Lord Russell of Killowen. After a life full of great utility, she died in Aug., 1898 at St. Mary's Hospital, San Francisco, which she founded and directed for more than forty years. Father Gallagher, who had edited a Catholic paper at Pittsburg, took up that work also in san Francisco, where he directed its first Catholic weekly, the "Catholic Standard". He was for many years rector of St. Mary's Cathedral. Among other pioneer priests should be mentioned Fathers John Ingoldsby, John Quinn, John McGinnis, Patrick Mackin, William Kenny, Richard Carroll, who was head of the Diocesan Seminary of St. Thomas Acquinas, Jame Croke, for a long period vicar-general, Peter Grey, and John Prendergast, also vicar-general.
Progress was manifest in the rural sections, churches also springing up at Sacramento, Weaverville, Marysville, Grass Valley, Stockton, Placerville, San Mateo, Dalton, and Nevada. A Chinese priest, Father Kian, was even present (1854) for the benefit of his fellow-countrymen. The titles to the old mission property were also secured by legal action. In 1858 the archbishop visited Rome and on 15 July, 1862 convened the first diocesan synod, which was attended by forty-four priests. At this the decrees of the Baltimore Council were promulgated, and rules prescribed for the administration of the diocese. The year before the increase of churches in the northern section of the diocese prompted the Holy See to establish there a Vicariate Apostolic of Marysville and the Rev. Eugene O'Connell was appointed to take charge. He was consecrated titular Bishop of Flaviopolis, and Vicar Apostolic of Marysville, 3 Feb., 1861, in All Hallows College, Dublin, Ireland. He reached Marysville 8 June, and was inducted on the following day at St. Joseph's Pro-cathedral by Archbishop Alemany. He had only four priests in his vicariate, which included the territory from 39x to 40x N. lat. and from the Pacific Coast to the eastern boundary of Nevada. In 1868 the vicariate was erected into the Diocese of Grass Valley, and Bishop O'Connell was transferred to this title 3 Feb. of that year. On 28 May, 1884, the Diocese of Sacramento (q. v.) was created out of this Grass Valley district, with the addition of ten counties in California and one in Nevada, and Bishop O'Connell ruled it until 17 March, 1884, when he resigned and was made titular Bishop of Joppa. He died at Lost Angeles 4 Dec., 1891.
The succeeding decades gave no respite to the activity and zeal of Archbishop Alemany in furthering the progress of the Church, and the weight of years and the stress of his long but willing toil began to tell on him. He asked for a coadjutor, and the Rev. Patrick William Riordan, pastor of St. James's Church, Chicago, was selected by the pope for the office. He was consecrated titular Bishop of Cabesa and coadjutor of San Francisco with right of succession, 16 Sept., 1883. Archbishop Alemany resigned the title of San Francisco 28 Dec., 1884 and retired to his native Spain, where he d. 14 April, 1888 at Valencia. When he resigned the diocese had 131 churches, 182 priests, 6 colleges, 18 academies, 5 asylums, 4 hospitals, and a Catholic population of about 220,000.
Archbishop Patrick William Riordan, who immediately succeeded him, was born 27 Aug., 1841, at Chatham, New Brunswick. His early studies were made at Notre Dame University, Indiana, whence he went to Rome as one of the twelve students who formed the first class that opened the North American College, 7 Dec., 1859. From there he went to the University of Louvain, and received the degree of S.T.D. He was ordained priest at Mechlin, Belgium, 10 June, 1865 and returning to the United States was appointed professor of theology at the Seminary of St. Mary of the Lake, Chicago. Later he served as pastor at Joliet, Illinois, and in Chicago. At the outset of his administration he made the cause of Catholic education his special endeavour. There had been two earlier attempts to carry on a diocesan seminary. One had failed for lack of teachers, the other for want of pupils. In 1884 Archbishop Riordan made an appeal for a new seminary, and Mrs. Kate Johnson gave him 80 acres of fine land at Menlo Park. Here St. Patrick's Seminary, a large and elaborate building was erected and he gave its management to the Sulpicians. In Aug., 1887 he encouraged the Religious of the Sacred Heart who had come into the diocese in 1882, to begin their academy in the city and develop it into the flourishing institute that was transferred to Menlo Park in August, 1898. The Brothers of the Christian Schools in 1889 moved their St. Mary's College from Bernal Heights to Oakland. The college was started by the Reverend James Croke, V.G., in 1863, and for five years was managed by secular priests and laymen. In 1868 seven Brothers from New York under Brother Justin took over the care of the college, which was chartered by the State in 1872. The Brothers also started their Sacred Heart College in 1878.
Archbishop Riordan brought in the Salesian Fathers to take care of the Italians in 1888, Father O. Franchi, a Genoese, being the first to arrive. In 1893 they were also given charge of the Portuguese colony in Oakland. The Paulist Congregation of New York were also invited into the diocese and given charge of Old St. Mary's Church. The archbishop took up the claim on Mexico for the arrears of the Pious Fund of the Californias (q. v.) due the diocese, and prosecuted it to a successful issue before the International Arbitration Tribunal at the Hague, where it was the first case tried. He was a delegate to the Hague in 1902. The English Capuchins were given charge of the scattered missions along the coast of Mendocino in August, 1903. In 1905 the archbishop presided over the golden jubilee of St. Ignatius's College and Church, which had been founded at San Francisco in 1855 by Father Anthony Maraschi, S.J.
As his health failed Archbishop Riordan requested the appointment of a coadjutor, and the Right Rev. George Montgomery, Bishop of Monterey and Los Angeles, was elevated to the titular Archbishopric of Osino and made his coadjutor in January, 1903. He was born in Davies County, Kentucky, 30 Dec., 1847, and was ordained priest at Baltimore 20 Dec.,1879. He was chancellor of the Archdiocese of San Francisco when he was chosen for the See of Monterey, in which diocese his administration was most successful, especially in defending the rights of the Catholic Indians. He had just settled down as Archbishop Riordan's assistant, and that prelate had started on a tour for recuperation, when San Francisco was visited by the terrible calamity of the earthquake of 18 April, 1906, and its subsequent fire. Twelve churches were burned and their parishes absolutely wiped out of existence. In the burned district, along with the churches all the institutions, schools, asylums, hospitals, the great Jesuit church and College of St. Ignatius, and the Sacred Heart College of the Christian Brothers -- were destroyed. Four churches in the city were wrecked by the earthquake, and others, including the cathedral and St. Patrick's Seminary at Menlo Park, more or less damaged. Happily no lives of priests, religious, or of children in their care were sacrificed. Archbishop Montgomery took a prominent and very active part in the rescue work that began at once, and Archbishop Riordan returned to the city and commenced the gigantic task of restoration which was rapidly accomplished in two or three years, aided by the generosity of the Catholic congregations of the United States, who sent more than $300,000 at once to the stricken diocese; this great exertion, however, had a debilitating effect on Archbishop Montgomery, who d. 10 Jan., 1907. (see MONTEREY AND LOS ANGELES, DIOCESE OF).
On 24 Dec., 1908 Bishop Denis J. O'Connell was appointed auxiliary Bishop of San Francisco. Bishop O'Connell was born at Donoughmore, Co. Cork, Ireland, 28 Jan., 1849, and made his studies at the American College, Rome. After his ordination he carried the decrees of the last Plenary Council of Baltimore to Rome, and returned as secretary to Bishop Conroy, ablegate to Canada. He was made a domestic prelate 20 March, 1887, and rector of the American College, Rome, after the death of Mgr. Hostlot in 1884, and held that office until July, 1895, when he resigned, and acted as the vicar of Cardinal Gibbons for his titular church, S. Maria in Trastevere, Rome. He was appointed rector of the Catholic University, Washington, in 1903; on 3 May, 1908 was consecrated titular Bishop of Sebaste; and on 24 Dec., 1908 was appointed auxiliary Bishop of San Francisco. On 19 Jan., 1912 he was transferred from San Francisco to Richmond, Virginia, as successor to Bishop van de Vyver.
Statistics
The following religious are now established in the archdiocese (1911):
Men:-- Capuchin Fathers (Province of England), Mendocino; Ukiah. Dominican Fathers (Western Province), St. Dominic's, San Francisco; Antioch; Benicia; Martinez; Vallejo, Valona. Fathers of the Sacred Hearts (Belgium), Olema. Franciscan Fathers (St. Louis Province), St. Anthony's, St. Boniface's and Franciscan Monastery, San Francisco; St. Elizabeth's, Fruitvale; St. Turibius, Kelseyville, Lake Co. Jesuit Fathers (California Province), St. Ignatius's Church and College, San Franciscop; Los Gatos; San Jose; Santa Clara. Marist Fathers (American Province), Notre Dame, San Francisco. Paulist Fathers (New York), St. Mary's, San Francisco. Salesian Fathers from Turin, Italy, for the Italians, Sts. Peter and Paul, Corpus Christi Church, San Francisco; St. Joseph's Church (for the Portuguese), Oakland. Sulpician Fathers, St. Patrick's Seminary, Menlo Park. Christian Brothers (Province of San Francisco), Sacred Heart College, St. Peter's School, San Francisco; Martinez; St. Mary's College, St. Patrick's School, San Francisco, Oakland; St. Anthony's School, East Oakland; St. Joseph's Academy, Berkeley; St. Vincent's Orphan Asylum, St. Vincent. Brothers of Mary (Eastern Province), St. James's and St. Joseph's Schools, San Francisco; Stockton; St. Joseph's School, San Francisco; Stockton; St. Joseph's Schools, San Jose; Agricultural School, Rutherford.
Women:-- Sisters of Charity (St. Louis, Missouri), Orphan Asylum, Infant Asylum, Technical and St. Vincent's Schools, Mary's Help Hospital, San Francisco; O'Connor Sanitarium, San Jose. Sisters of Charity of the Blessed Virgin Mary (Dubuque, Iowa), St. Bridget's School, San Francisco; Petaluma. Sisters of St. Dominic (Mission San José, California), Immaculate Conception Academy; St. Anthony's and St. Boniface's School, San Francisco; Fruitvale; Mission San Jose; Ukiah. Sisters of St. Dominic (San Rafael, California), Academy, San Rafael; St. Rose's Academy, St. Dominic"s and Sacred Heart Schools, San Francisco; San Leandro; Stockton; Vallejo; Academy and School, Benicia, Franciscan Sisters of the Sacred Heart (Joliet, Illinois), St. Joseph's Hospital, San Francisco. Sisters of the Holy Cross (Notre Dame, Indiana), St. Charles's School, San Francisco. Sisters of the Holy Family (San Francisco), San Jose; Oakland. Sisters of the Holy Names of Jesus and Mary (Hochelaga, Montreal, Province of Quebec), St. Joseph's, San Francisco; Convent of the Holy Names, Immaculate Conception School, St. Francis de Sales School, Sacred Heart School, Oakland. Sisters of St. Joseph of Carondelet (Los Angeles, California), St. Patrick's School and St. Joseph's Home, Oakland; Star of the Sea, San Francisco. Sisters of Mercy (San Francisco, California), mother-house and St. Mary's Hospital, St. Catherine's Home, St. Peter's School, San Francisco; school and academy, East Oakland; Home for the Aged, Fruitvale. Sisters of Mercy, Rio Vista; Sausalito. Sisters of Notre Dame (San José, California), mother-house, college, high school, institute, and 3 schools, San Jose; College and Mission Dolores School, San Francisco; Alameda; Redwood; Santa Clara; Saratoga. Presentation Nuns (San Francisco, California), mother-house, cathedral school, and 2 academies, San Francisco; Berkeley; Sonoma. Sisters of Charity of Providence (Montreal), hospital, Oakland. Little Sisters of the Poor (Chicago, Illinois), San Francisco; Oakland. Little Sisters of the Holy Family (Sherbrooke, Canada), St. Patrick's Seminary, Menlo Park. Helpers of the Holy Souls (Paris, France), San Francisco. Carmelite Sisters, San Francisco. Religious of the Sacred Heart (Chicago Province), San Francisco; Menlo Park. Ursuline Sisters (Santa Rosa, California), Santa Rosa; St. Helena.
Archbishop, 1; secular priests, 206; priests of religious orders, 146; total, 352; churches with resident priest, 113; missions with churches, 63; total churches, 176; stations, 31; chapels, 57; seminary, 1; ecclesiastical students, 96; seminaries of religious orders, 3; colleges and academies for boys, 7; students, 340; academies for young ladies, 21; normal school, 1; females educated in higher branches, 5,000; parishes with parochial schools, 42; pupils, 17,000; orphan asylums, 4; orphans, 1,800; infant asylums, 1; inmates, 480; industrial and reform schools, 2; inmates,173; protectory for boys, 1; inmates, 90; total of young people under Catholic care, about 23,000; deaf-mute asylum, 1; hospitals, 6; homes for aged poor, 4; other charitable institutions, 2; baptisms, 7,957; deaths, 3,710; Catholic population, about 250,000.
Bibliography, supplied by the Rev. Joseph M. Gleason: --
MANUSCRIPTS: -- In the Cathedral Archives, San Francisco: -- Diary of Bishop Diego y Moreno, continued by Archbishop Alemany; A. S. Taylor MSS; Records of the Missions of San Francisco de Asis, San José, Santa Clara, San Francisco Solano, and San Rafael; Chancery Records.
In the University of California: -- Spanish and Mexican Archives of California (copies of the originals burnt in the San Francisco fire of 1906); Bancroft Collection of MSS.; Pioneer MSS.; Seville and Mexican Transcripts.
Synodus Diocesana Sanct. Francisci Habita 1862 (San Francisco, 1872); Concilii Prov. S.F.; II, Acta et Decreta (San Francisco, 1883); GLEASON, Catholic Church in California (San Francisco, 1872); BANCROFT, History of California (San Francisco, 1885); GREY, Pioneer Times in California (San Francisco, 1881); CLINCH, California and Its Missions (San Francisco, 1904); HITTEL, History of San Francisco (San Francisco, 1878); ROYCE, California (Boston, 1886); DWINELLE, Colonial History of San Francisco (3rd ed., San Francisco, 1866); WILLEY, Transition Period of California (San Francisco, 1901); SHUCK, California Scrap Book (San Francisco, 1868); MOSES, Establishment of Municipal Government in San Francisco (Baltimore, 1889); BLACKMAR, Spanish Institutions of the South-west (Baltimore, 1891); RICHMAN, California under Spain and Mexico (Boston, 1911); MARRYAT, Mountains and Molehills (London, 1855); KELLY, The Diggings of California (London, 1852); DE SMET, Western Missions and Missionaries (New York, 1863); RIORDAN, The First Half-Century (San Francisco, 1905); ENGELHARDT, The Franciscans in California (Harbor Springs, 1897); ROSSI, Six Ans en Amerique (Californie et Oregon) (Paris, 1863); FRIGNET, La Californie (2nded., Paris, 1867); FERRY, La Nouvelle Californie (Paris, 1850); LEVY, Les Francais en Californie (San Francisco, 1884); MAGUIRE, The Irish in America (New York, 1868), xiii; SWASEY, Early Days and Men of California (San Francisco, 1894); QUIGLEY, The Irish Race in California (San Francisco, 1878); YORKE, Wendte Controversy (San Francisco, 1896); SHEA, Catholic Church in the United States (New York, 1892); GLEASON, Golden Jubilee of the Archdiocese of San Francisco (San Francisco, 1903); For. Rel. Of U. S., Append. II, Pious Fund of the Californias (documents) Washington, 1903); O'MEARA, Broderick and Gwin (San Francisco, 1881); the Local and County Histories of HALLEY, HALL, FRAZER, BOWEN, MENEFEE, etc.; Silver and Golden Jubilee Memorials of different religious orders of the Archdiocese; Society of California Pioneers, Annual Reports (San Francisco); California Historical Society, papers (San Francisco); Academy of Pacific Coast History, papers (San Francisco); Metropolitan Directory and Catholic Directory (1850-1911); Monitor (San Francisco), files; Freeman's Journal (New York 1850-60), files; Alta California (San Francisco), early files; Evening Bulletin (San Francisco), files, especially A. S. Taylor Papers; Evening Examiner (San Francisco), files, especially Phil. Roach Papers; Herald (San Francisco), early files; Dominicana (San Francisco), files; Overland Monthly (San Francisco), files; Grizzly Bear (San Francisco), files; all San Francisco newspapers (period following fire of 1906).
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San Gallo[[@Headword:San Gallo]]

San Gallo
A celebrated family of architects, sculptors, painters, and engravers, which flourished in Italy during the Renaissance period, from the middle of the fifteenth to the end of the sixteenth century. The founder of the family was Francesco Giamberti (1405-80), a Florentine wood-carver; he had two sons, Giuliano and Antonio.
(1) Giuliano da San Gallo
Architect and sculptor (1445-1516). After receiving his first training with Francione in his native town, he proceeded to Rome, where he conceived his high ideas of architecture and, through the study of Vitruvius, his enthusiasm for the antique. He was engaged at the building of the celebrated Palace of San Marco, which Cardinal Barbo (Paul II) was erecting. On the outbreak of the war between his native town and Naples, he returned to Florence, and displayed such brilliant talent as a military engineer, that Cardinal Giuliano della Rovere entrusted him with the fortification of the harbour of Ostia (1483). In the following years he worked partly in the service and partly under the protection of the Medici family, enjoying the special favour of Lorenzo the Magnificent. Recommended by the latter he built the Church of Madonna delle Carceri at Prato in 1485, and in 1489 the Villa Poggio at Cajano, where Lorenzo loved to associate with the littérateurs. After he had built the hermitage of S. Agostino before the Gate San Gallo, he was given by Lorenzo the surname of San Gallo, which he transmitted to his descendants. He also built the sacristy of Santo Spirito (1488-92), the court of the monastery of Sta Maria Maddalena de' Pazzi, and the Palazzo Gondi (1494). On Lorenzo's death, Giuliano returned to Rome, where he restored the ceiling of the Church of S. Maria Maggiore, and prepared a model for the palace and cloister court of S. Pietro in Vincoli for Cardinal della Rovere. He accompanied della Rovere to France in 1494, and on his return took an active part in the war against the Pisans. He was taken prisoner, but was released six months later after paying a high ransom. In 1503 he was appointed architect to St. Peter's, and thenceforth — except for a short interruption which again called him to the scene of the war against the Pisans — resided constantly at Rome in the service of Julius II until 1511, when he returned in ill-health to Florence. Here he designed no fewer than seven plans for the Church of San Lorenzo, begun by Brunelleschi but left uncompleted.
(2) Antonio da San Gallo the Elder
Brother of the above, b. 1455; d. 27 Dec., 1534. He shared the fortune of this brother, whom on their father's death, he accompanied to Rome and represented in many important undertakings. Pope Alexander entrusted him with the fortification of the Castle of San Angelo, and the fort Civita Castellana. The death of his brother afforded him his first opportunity to demonstrate his great talent as an architect and military engineer. He executed the portico of the Servi in Florence, the aisles of the Annunziata at Arezzo, and at Montepulciano, under the influence of Bramante, the magnificent Church of the Madonna di San Biagio, which must be regarded as one of the most glorious edifices in Italy. For profane buildings also his services were frequently requisitioned; thus at Montepulciano and Montesansovino he erected many palaces of almost classical perfection. Appointed chief engineer over all works of fortification by the Florentine Government, he took a prominent part with Michelangelo in the defence of the city. In spite of his great success he renounced art towards the close of his life, and settled in the country. His numerous sketches and drawings, which reveal a great correctness, are preserved in the Uffizi Gallery at Florence.
(3) Antonio da San Gallo the Younger
Born 1485; died at Terni, 1546. He was a son of the sister of the two preceding, and his real name was Coroliano (corrupted into Cordiani). With the art of his uncles, he adopted also their name, and it was he who conferred on this name its greatest splendour. At Rome he attached himself closely to Bramante, working at first in his studio and later succeeding him in the building of St. Peter's. He enjoyed successively the favour of Leo X, Clement VII, and Paul III, in whose service he was engaged for forty-one years. His extraordinary activity was displayed in three directions, as a builder of churches, a builder of palaces, and a military engineer. In Rome he made a plan for the Church of San Giovanni dei Fiorentini, but was not entrusted with its execution; completed the Church of the Madonna di Loreto, begun by Giuliano da San Gallo; built the Church of Santo Spirito at Borgo, an edifice of noble dignity and simplicity. On Raphael's death, he was appointed architect to St. Peter's, and proposed to introduce important changes into the original plans. He had a large wooden model (still extant) prepared by his pupil Labacco, showing a glorious vestibule and in the interior and exterior exuberant architectonic decorativeness. His plan was later rejected by Michelangelo. For the Cappella Paolina he also prepared a plan. Among the palaces which he erected the most celebrated is the Palazzo Farnese, with the execution of which Cardinal Alexander Farnese (later Paul III) entrusted him without suspecting that thereby he was about to make him one of the greatest builders of palaces in the whole world; Antonio did not live to see the completion of this gigantic work. He also built the Palazzo Sacchetti, the famous Villa Madama (according to Raphael's plans), and in Borgo the uncompleted Porta Santo Spirito. These works did not exhaust his tireless activity. Like his uncles, he was also an able military engineer, and in this capacity was engaged on the fortifications at Civita Vecchia, Ancona, Florence, Parma, Piacenza, Ascoli, Nepi, Perugia, and on the Lago di Marmora. We must also mention the celebrated Pozzo di S. Patrizio (St. Patrick's Well) at Orvieto, executed (1527-40) at the commission of Clement VII; this is cut one hundred and ninety-eight feet into a tufa rock, 248 steps leading to the water-level. Antonio was buried in St. Peter's.
Of other members of this illustrious family of artists may be mentioned:
· GIOVANNI BATTISTA ANTONIO DA SAN GALLO (1496-1552), a brother of Antonio the younger, whom he assisted in his work;
· FRANCESCO DA SAN GALLO (1496-1576), son of Giuliano, sculptor and military engineer;
· BASTIANO DA SAN GALLO (1481-1531), known as Aristoteles, a nephew of Giuliano, painter;
· GIOVANNI FRANCESCO DA SAN GALLO (1482-1530), architect and engineer.
(1) FABRICZY, Handzeichnungen (Stuttgart, 1902); HUELSEN, Il libro de Giuliano da San Gallo, Cod. Vat. Barb. (Leipzig, 1910), 4424.
(2)(3) LAURIERE, AND MUNTZ, Giuliano da San Gallo et les monuments antiques du Midi de la France (Paris, 1885); VON GEYMULLER, Documents inedits sur les manuscrits et les oeuvres d'architecture de la famille des San Gallo (Paris, 1885) CLAUSSE, Les San Gallo (3 vols., Paris, 1900-02).
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San Juan (Argentina)[[@Headword:San Juan (Argentina)]]

San Juan
(SANCTI JOANNIS DE CUYO).
Diocese in the Argentine Republic at the foot of the Cordillera of the Andes between 28° and 41° S. lat. It is a suffragan of the Archdiocese of Buenos Aires and comprises the civil Provinces of San Juan, Mendoza, and San Luis, and the national district of Neuquén, has an area of 151,096 sq. miles and a population of 540,000. These provinces were a part of the Archdiocese of Santiago de Chile until 1776, when they passed under the jurisdiction of the Diocese of Córdoba. In 1826 they were constituted into a vicariate Apostolic, and on 19 Sept., 1834, Gregory XVI erected the Diocese of San Juan de Cuyo. The first bishop was Fray Justo de Santa María de Oro, a prominent figure in the history of Argentina. He was the representative from San Juan to the Congress of Tucumán, which on 9 July, 1816, proclaimed the independence of Argentina, and in this assemblage distinguished himself by resolutely opposing the monarchical form of government for the infant nation. He died in 1838, and a handsome bronze statue has been erected to him in the principal square of the city of San Juan. He was succeeded by: José Manuel Eufracio de Quiroga Sarmiento, who died on 25 Jan., 1852; Fray Nicolás Aldazor, died in 1866; Fray José Wenceslav Achaval, who founded the seminary and established the cathedral chapter, and died on 25 Feb., 1898; and the present incumbent, Fray Marcolino del Carmelo Benavente, to whom is due the erection of the statue of Christ the Redeemer at the crest of the Andes, on the boundary line between Chile and Argentina, as a symbol of peace and good will between the two nations. Mgr. Benavente was born at Buenos Aires on 17 Aug., 1845; entered the Dominicans, and was appointed bishop on 7 Jan., 1899. There are four Catholic primary schools for boys, seventeen schools for girls, and one Catholic agricultural college in the Diocese. A catholic daily paper, "El Porvenir", is published at San Juan, and ranks highest among the daily papers of the entire province. There are one or more confraternities attached to all parish churches to encourage piety and devotion. Among the notable edifices of the diocese may he mentioned: the episcopal palace and the Church of San Domingo in San Juan; those of San Francisco, Sagrado Corazón, and Godoy Cruz in Mendoza; and the Matriz of San Louis. At the present time a project has been laid before the National Congress to divide this diocese into three, viz., San Juan, San Luis, and Mendoza.
ISIDRO FERNÁNDEZ 
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San León del Amazonas
Prefecture Apostolic in Peru. Though the section of Peru lying on the eastern side of the Andes was comprised in the Dioceses of Ayacucho, Chachapoyas, Cuzco, and Huanuco, yet there were many pagan Indian tribes, formerly evangelized by the Jesuits, living outside of the sphere of civilization, roaming through the forests subject to no laws. Moved by their pitiable condition the Peruvian bishops, with the approval of the Government, requested the Sacred Congregation of Propaganda, towards the close of the nineteenth century, to interest itself in their evangelization. As a result by a Decree of Propaganda, on 5 February 1900, the uncivilized eastern portion of the state known popularly as "la Montaña", was divided into three prefectures Apostolic depending directly on Propaganda, that of San León del Amazonas being the most northerly. It comprises the regions drained by the Río Marañón and the Amazon with their tributaries, except the Ryo Ucayaly, and extends to the frontiers of Ecuador, Colombia, and Brazil. To prevent controversies as to jurisdiction, which might arise with the existing sees, the mission territory, by the wording of the Decree of erection is to be coextensive with the uncivilized portions of the older dioceses. As the Indians are nomadic the missionaries have first, by teaching them the rudiments of agriculture, to overcome their wandering habits, and then strive to inculcate the fundamental truths of Christianity; but frequently when success seems to be crowning their efforts the savages yield to their roving instincts, and take again to their forest life. The mission, which is supported partly by the Government but chiefly by the Society of the Propagation of the Faith in Eastern Peru, is entrusted to the Augustinians and contains four priests, who depend directly on their father general. The superior, R. P. Paulín Diaz, resides at Iquitos; there are stations also at Peba and Puento Melander. Another was established at Huabica in 1903, but six months later it was destroyed by the Indians and the missionary martyred. (See PEBA INDIANS.)
Missiones Catholicae (Rome, 1907); CHANTRE y HERRERA, Hist. de las missiones de la Compania de Jesus en el Maranon espanol, 1637-1767 (Madrid 1901).
A.A. MACERLEAN 
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San Luis Potosí
(SANCTI LUDOVICI POTOSIENSIS)
Diocese in Mexico, erected by Pius IX in 1854. It includes the State of San Luis Potosí, and a small portion of the State of Zacatecas. Its cathedral is richly decorated. The Church of Mount Carmel is a fine specimen of the Baroque style of architecture. Before the revolution there adjoined it a splendid Carmelite convent, a spacious orchard, and lands that extended to the sea, a distance of 400 miles. At present, part of the convent has been rebuilt and given to the Ladies of the Sacred Heart, who preside over a well-attended school. The sanctuary of Our Lady of Guadalupe is also a magnificent church. The first bishop was Don Pedro Barajas, who spent most of his episcopal life in exile. The second and third bishops had very brief episcopates The present (and fourth) bishop, Don Ignacio Montes de Oca y Obregón, rules in more peaceful times, and has been able to build a large seminary, where not only Mexican subjects, but also some students from the United States and Canada, receive a solid education, imparted by a choice staff of professors belonging to different orders and to the secular clergy. A school of arts and crafts has been founded under the Augustinian Fathers, also an orphan asylum and a Catholic hospital. The cathedral has its chapter canonically established; and there are 56 parishes with their churches and schools, and about three times as many chapels. The population of the diocese is (1910) 624,748, all Catholic, except perhaps some fifty foreigners. The capital, San Luis Potosí, has 82,946 inhabitants.
Diocesan Archives; PEÑA, Historia de San Luis.
J. MONTES DE OCA Y OBREGÓN 
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San Marco and Bisignano
(SANCTI MARCI ET BISINIANENSIS)
Diocese in the Province of Cosenza in Calabria, Italy. San Marco Argentano (so called because it is near the ancient Argenta) was founded in the eleventh century by the Norman Drogo, who erected a high tower there. Bisignano is the ancient Besidias, or Besidianum, which in the eleventh century became the residence of a Norman count and later a fief of the Orsini. In 1467 Skanderberg's daughter, wife of the Prince of Bisignano, invited thither many Albanian families who established various colonies, spoke their own language, and used the Greek Rite. The first mention of a bishop is in 1179. Bisignano certainly had bishops in the tenth century, when mention is made of Ulutto in the life of St. Uilo di Rossano; Bishop Federico (1331) was killed in 1339. The two sees were united in 1818. The united dioceses are immediately subject to the Holy See, and contain 64 parishes, 256 priests, 110,000 inhabitants, some convents of religious, and a house of nuns.
CAPPELLETTI, Le chiese d'Italia, XXI (Venice, 1857).
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San Marino
An independent republic lying between the Italian Provinces of Forli, Pasaro, and Urbino, having an area of 38 sq. miles and a population of 10,000. Its chief resources are agriculture and the growing of vines. The government is carried on by two consuls or captains-regent, elected for six months from the members of the General Council, composed of sixty members elected for life from the nobles, the burgesses, and the rural landowners, in equal numbers. The council has legislative powers; from its members is selected the Council of Twelve, which is the supreme court. The Kingdom of Italy, by the Acts of 22 March, 1862, recognized the independence of the republic, and has retained friendly relations with it, the Sanmarinese currently being accepted in the kingdom. The territory extends over seven hills, on the highest of which, Il Titano, the city of San Marino is built. There are nine communes, including the capital, and as many more parishes, some of which belong to the Diocese of Montefeltro, and the others to Rimini. The Palace of the Supreme Council, containing paintings by Guido Reni, is worthy of notice.
According to the legend, St. Marinus, a stonecutter, came to the mountain about A.D. 350 to ply his trade and spread the truths of Christianity. Monte Titano belonged to Felicissima, a Riminese lady, who at her death bequeathed it to the mountaineers, recommending them to remain always united. San Marino, however, in the Lombard age, belonged to the Duchy of Spoleto; in the tenth century the abbots of the monastery were under the civil government, but they soon freed themselves and formed a free commune. The Holy See recognized the independence of San Marino in 1291. In quick succession the lords of Montefeltro, the Malatesta of Rimini, and the lords of Urbino attempted to conquer the little town, but without success. When the inhabitants aided Pius II against Sigismondo Malatesta, the pope granted the republic some castles. In 1503, but only for a few months, it formed part of the possessions of Cesar Borgia. In the same century some feudatory lords attempted its liberty; the last effort being made by Cardinal Giulio Alberoni, legate of Ravenna, who in 1739, aiding certain rebels, contrary to the orders of Clement XII, invaded the republic, imposed a new constitution, and endeavored to force the Sanmarinese to submit to the Government of the Pontifical States. Twice in the nineteenth century (1825 and 1853) similar attempts were made. The celebrated archaeologist Bartolomeo Borghesi was a native of San Marino.
U. BENIGNI 
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San Martino al Cimino
A prelature nullius in the territory of the Diocese of Viterbo, Province of Rome. The district is about 1840 feet above sea-level, on the western slope of Monte Fogliano in the Cimini mountains, amidst an extensive forest of chestnut trees. It is much frequented as a health resort. The principal dignitary of the collegiate chapter has the title of abbot, and his jurisdiction extends only over the commune of San Martino, which consists of only one parish. In early times it was a Benedictine abbey, first mentioned under Benedict VIII (eleventh century). In 1150 it was entrusted by Eugenius III to the Cistercians of St-Sulpice near Belley; in 1207 it came into the possession of the monks of Pontigny, who (under Abbot John, 1213-32) raised it to a state of great prosperity. After 1379 the abbots were always commendatory; in 1564 it was included in the mensa of St. Peter's chapter. In 1645 the castle and the abbey buildings were acquired by Olimpia Pamphili, sister of Innocent X, who established a still existing collegiate chapter. The Gothic church possesses architectural interest.
EGIDI in Riv. storica benedettina (1906-7). Concerning the church see FROTHINGHAM in American Journal of Archeology (1890), 299 sqq.
U. BENIGNI 
Transcribed by Joseph E. O'Connor

San Miniato[[@Headword:San Miniato]]

San Miniato
A city and diocese in the Province of Florence, Central Italy. It is first mentioned in the eighth century as a "vicus Wallari", where there was an oratory of S. Miniato, the celebrated martyr St. Mennas. From the eleventh century the inhabitants of this town were frequently at war with those of S. Genesio, a neighbouring city, where many councils and assemblies of the nobles and cities of Tuscany were held (1074, Council of S. Peter Igneus; 1197, Treaty of S. Genesio between Celestine III and the Tuscan cities). The inhabitants of San Miniato were of the imperial party and the town was frequently occupied by German soldiers; the emperors granted them many privileges. In 1248 S. Genesio was completely destroyed. In 1397 the town was taken by Florence. From 1248 the chapter was transferred from S. Genesio to S. Miniato, and in 1526 the head of the chapter obtained the episcopal dignity. In 1408 the Republic of Florence wished to have it made an episcopal see, being then a suffragan of Lucca. Finally in 1622 it became a diocese. Its first bishop was Franceseo Nori (1624). The diocese is a suffragan of Florence and contains 100 parishes with 240 secular and 42 regular priests; 108,000 souls; 5 convents of men, 13 convents of nuns, with 7 educational establishments for girls.
RONDONI, Memorie storiche de S. Miniato al Tedesco (Venice 1877); CAPPELLETTI, Le chiese d'Italia, XVII (Venice, 1844).
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San Salvador
(SANCTI SALVATORIS IN AMERICA CENTRALI)
Diocese. The Republic of Salvador, often incorrectly called San Salvador from the name of its capital, is the smallest and most thickly populated state of Central America. It is bounded on the W. by Guatemala, on the N. and E. by Honduras, on the S. by the Pacific Ocean. It lies between 92° 26´ 55´´ and 89° 57´ W. long., and 14° 27´ 20´´ and 13° 2´ 22´´ N. lat., being 50 miles long and 186 miles broad. It is 7225 square miles in area and is divided politically into 14 departments. The population in 1906 was 1,116,253, of whom 772,200 were Ladinos (mixed Spanish and Indian blood), and 224,648 Indians, the latter being principally Pipils, but partly Chontalli. The chief towns are San Salvador (59,540), Santa Anna (48,120), San Miguel (24,768), and Nueva San Salvador (18,770); the chief port is La Union (4000). With the exception of a narrow alluvial seaboard Salvador is a high plateau, intersected by mountains containing many volcanoes, five of which are active. The most remarkable of the latter, Izalco, popularly called the "Lighthouse of Salvador" from its almost continual eruptions (three to each hour), broke out in a small plain on 23 February, 1770, and has now a cone over 6000 feet high. Earthquakes are frequent and San Salvador has often suffered, especially on 16 April, 1854, when the entire city was levelled in ten seconds. Salvador is rich in minerals, gold, silver, copper, mercury, and coal being mined. The chief imports, which in 1909 had a value of $4,176,931 (gold), are machinery, woollens, cottons, drugs, hardware; the chief exports besides minerals are indigo, sugar, coffee, and Peruvian balsam, valued at $16,963,000 (silver).
Railroads connect the capital with Santa Tecla and the port of Acajutla. Education is free and compulsory but very backward. There are about 600 primary schools, with 30,000 enrolled pupils, 20 high schools (3 normal, and 3 technical), and a university at San Salvador with faculties of engineering, law, medicine, pharmacy, and dentistry. The National Library (founded 1867) has 20,000 volumes; a National Museum was established in 1903. Salvador was invaded by Pedro Alvarado in 1524, emancipated from Spain in 1821, and made part of the Federation of Central America in 1824. In 1839 it became free. Its Constitution finally adopted in 1886 provides for a president elected for four years, with a right to nominate four secretaries of State, and a National Assembly of 70 members, 42 of whom are landholders, all elected by universal male suffrage. Catholicism is the state religion, but the civil authorities are hostile and have confiscated the sources of church revenue. San Salvador on the Rio Acelhuate in the valley of Las Hamacas was founded in 1528, but rebuilt in 1539, about twenty miles south of its first site; the diocese, erected on 28 September, 1842, is suffragan of Santiago of Guatemala, and contains 589 churches and chapels, 190 secular and 45 regular clergy, 70 nuns, 89 parishes, 3 colleges for boys and 3 for girls, and a Catholic population of over 1,000,000; the present bishop, who succeeded Mgr. Carcamo, is Mgr. Antonio Adolfo PÈrez y Aguilar, born at San Salvador, 20 March, 1839, and appointed on 13 January, 1888.
Salvador: Bulletin of the Bureau of American Republics (Washington, 1892); REYES, Nociones de historia del Salvador (San Salvador, 1886); PECTOR, Notice sur le Salvador (Paris, 1889); GONSÁLEZ, Datos sobre la república de El Salvador (San Salvador, 1901); KEANE, Central America, II (London, 1901), 183-94.
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San Salvador
The name given by Columbus to his first discovery in the New World. It is one of the Bahama group of islands, and lies to the east of the southern extremity of Florida in 24° north lat. and 75° west long. It is also known under its Indian name of Guanahani. There has been endless discussion as to exactly which one of the Bahamas was first discovered by Columbus, and it is probable that men will never quite agree. All that can be said positively is that the first land discovered by him was one of the Bahamas. Different writers have at different times claimed the distinction for Cat Island, Samana, Mariguana, Grand Turk, and Watling's Island. The name San Salvador was given to Cat Island during the seventeenth and eighteenth centuries, but it does not fit the description given by Columbus in as much as it is not low and level and has no interior lagoon. A noteworthy attempt to prove that Samana was the landfall was made by Captain Gustavus V. Fox, of the United States Navy, in the "Report of the United States Coast Survey" for 1880. Navarrete first advocated Grand Turk Island in 1826, and Varnhagen in 1864 wrote a paper advocating Mariguana. The weight of modern testimony, however, seems to favor Watling's Island. Lieutenant J. B. Murdoch an American naval officer, made a careful study of the subject, and found that in Columbus's description there were more points of resemblance in Watling's Island than in any other of the group. Among others whose opimon carries weight, and who are advocates of Watling's Island, are Major, the map-custodian of the British Museum, and the eminent geographer, Clements R. Markham.
See bibliography of COLUMBUS.
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San Severino
(SANCTI SEVERINI)
San Severino is a small town and seat of a bishopric in the Province of Macerata in the Marshes, Central Italy. It has two cathedrals, the ancient one near the old castle, which contains precious quattrocento paintings and inlaid stalls in the choir. The new cathedral, dating from 1821, is the old Augustinian church and contains paintings from Pinturicchio (Madonna), Antonio and Gian Gentile da S. Severino, Pomarancio, and others. The Churches of S. Domenico and S. Francesco are also adorned with fine pictures; the Church of S. Maria in Doliolo, formerly a Benedictine monastery, has a crypt believed to be the ancient temple of Feronia converted later into a church. The two sanctuaries of S. M. del Glorioso and S. Maria dei Lumi are worthy of note. The most important civic building is the communal palace, which contains some halls richly decorated and a collection of ancient inscriptions. S. Severino stands on the site of the ancient Septempeda, a city of Picenum, later a Roman colony. In the eighth century it was a fortress of the Duchy of Spoleto. The Church of San Severino gave its name later to a new town that grew up around it. In the twelfth and thirteenth centuries it was at constant war with the neighbouring cities, especially with Camerino, and always supported the cause of the emperors, particularly of Frederick II. Louis the Bavarian named as vicar of San Severino Smeduccio della Scala, who, passing into the service of the Holy See, gave great help to the expedition of Cardinal Albornoz and became feudal lord of San Severino, a post held later by his son Onofrio. His nephew Antonio paid with his life for attempting to resist the arms of Pietro Colonna, the representative of Martin V; his sons tried in vain to recapture the city (1434), which remained immediately subject to theHoly See. Among its illustrious sons were: the lacquer-workers Indovino and Giovanni di Pier Giacomo, the poet Panfilo, the physician Eustacchi, the condottiere Francuccio da S. Severino, and the Franciscan, Saint Pacifico. A local legend attributes the preaching of the Gospel to a holy priest, Maro. Under the high altar of the cathedral are the relics of Sts. Hippolytus and Justinus. The saint from whom the city takes its name is commonly believed to have been Bishop of Septempeda, but his date is unknown. In the Middle Ages S. Severino was suffragan of Camerino; the old cathedral was then a collegiate church. In 1566 it had a seminary. In 1586 Sixtus V made it an episcopal see, the first bishop being Orazio Marzari. Among his successors were: Angelo Maldacchini, O. P. (1646); Alessandro Calai Organi (1702), the restorer of the seminary; Angelo Antonio Anselmi (1792), exiled in 1809. The diocese is a suffragan of Fermo, and has 29 parishes with 18,000 inhabitants, 3 houses of nuns, and 5 of religious men.
GENTILI, De ecclesia septempedina (Macerata, 1830), 8. IDEM., Sopra gli Smeducci vicari per Santa Chiesa in S. Severino (Macerata, 1841); CAPPELLETTI, Le chiese d'Italia, III Venice, 1854).
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San Severo
(SANCTI SEVERINI)
Diocese in the Province of Foggia (Capitanata), Southern Italy, situated in a fertile plain, watered by the Radicosa and Triolo. The origin of the city is obscure. Under the Normans it became the residence of a prince, then passed under the Benedictines of Torre Maggiore, later under the Templars, on whose suppression it was disamortized. It suffered frequently from earthquakes, especially in 1627, 1828, and 1851. The Diocese of San Severo was established in 1580. The episcopal see is only the continuation of that of Civitate, which in turn succeeded the ancient city of Teanum. Civitate, where the papal troops were defeated by the Normans in 1052, was an episcopal see in 1062 under Amelgerio. Among the bishops of Civitate were: Fra Lorenzo da Viterbo, O.P. (1330), a distinguished theologian; Luca Gaurico (1545), a distinguished astronomer; Franc. Alciato (1561), later a cardinal. In 1580 the first occupant of the See of San Severo was Martino de Martini, a Jesuit; other bishops are: Fabrizio Verallo (1606), nuncio in Switzerland, later a cardinal; Franc. Venturi (1625), a distinguished canonist and defender of the rights of the Church; Orazio Fortunati (1670), who restored the cathedral; Carlo Felice de Mata (1678), founder of the seminary, which was enlarged by two of his successors, Carlo Franc. Giacoli (1703) and Fra Diodato Sommantico (1720), an Augustinian. To this diocese was added later the territory of the ancient Dragonaria, a city built in 1005 by the Byzantine Governor of Apulia. Cappelletti gives the names of twenty-eight bishops between 1061 and 1657. It seems never to have been formally suppressed. The diocese is suffragan of Benevento, and has 7 parishes, about 46,000 inhabitants, and 6 religious houses.
CAPPELLETTI, Le chiese d'Italia, XIX (Venice, 1857).
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Sancho de Avila
Born at Avila of the Kings, in Old Castile, 1546, and named after the place of his birth; died at Plasencia, in the same province, 6 or 7 December, 1625. He was of a distinguished family but was still more eminent for his saintliness, his vast knowledge, and his success as a preacher. He made his ecclesiastical studies and received his doctorate at the great University of Salamanca. He was afterwards consecrated bishop and held, at different times, the Sees of Murcia, Jaen in Andalusia, Siguenza in Old Castile, in 1615, and, seven years later, Plasencia, where he remained until his death. He had been a confessor of St. Theresa. The following works of his in Spanish are worthy of note: "The Veneration Due to the Bodies and Relics of Saints" (Madrid, 1611); "Sermons" (Baeza, 1615); "The Sighs of St. Augustine", from the Latin (Madrid, 1601, 1626); and, in manuscript, the Lives of St. Augustine and St. Thomas.
WILLIAM DEVLIN 
Transcribed by Anita G. Gorman
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Sanctifying Grace
Grace (gratia, Charis), in general, is a supernatural gift of God to intellectual creatures (men, angels) for their eternal salvation, whether the latter be furthered and attained through salutary acts or a state of holiness. Eternal salvation itself consists in heavenly bliss resulting from the intuitive knowledge of the Triune God, who to the one not endowed with grace "inhabiteth light inaccessible" (I Tim., vi, 16). Christian grace is a fundamental idea of the Christian religion, the pillar on which, by a special ordination of God, the majestic edifice of Christianity rests in its entirety. Among the three fundamental ideas -- sin, redemption, and grace -- grace plays the part of the means, indispensable and Divinely ordained, to effect the redemption from sin through Christ and to lead men to their eternal destiny in heaven.
Before the Council of Trent, the Schoolmen seldom used the term gratia actualis, preferring auxilium speciale, motio divina, and similar designations; nor did they formally distinguish actual grace from sanctifying grace. But, in consequence of moderncontroversies regarding grace, it has become usual and necessary in theology to draw a sharper distinction between the transient help to act (actual grace) and the permanent state of grace (sanctifying grace). For this reason we adopt this distinction as our principle of division in our exposition of the Catholic doctrine. In this article, we shall treat only of sanctifying grace. (See also ACTUAL GRACE.)
Santifying grace
Since the end and aim of all efficacious grace is directed to the production of sanctifying grace where it does not already exist, or to retain and increase it where it is already present, its excellence, dignity, and importance become immediately apparent; for holiness and the sonship of God depend solely upon the possession of sanctifying grace, wherefore it is frequently called simply grace without any qualifying word to accompany it as, for instance, in the phrases "to live in grace" or "to fall from grace".
All pertinent questions group themselves around three points of view from which the subject may be considered:
I. The preparation for sanctifying grace, or the process of justification. 
II. The nature of sanctifying grace. 
III. The characteristics of sanctifying grace.
I. JUSTIFICATION: THE PREPARATION FOR SANCTIFYING GRACE
(For an exhaustive treatment of justification, see the article JUSTIFICATION).
The word justification (justificatio, from justum facere) derives its name from justice (justitia), by which is not merely meant the cardinal virtue in the sense of a contant purpose to respect the rights of others (suum cuique), nor is the term taken in the concept of all those virtues which go to make up the moral law, but connotes, especially, the whole inner relation of man to God as to his supernatural end. Every adult soul stained either with original sin or with actual mortal sin (children are of course excepted) must, in order to arrive at the state of justification, pass through a short or long process of justification, which may be likened to the gradual development of the child in its mother's womb. This development attains its fullness in the birth of the child, accompanied by the anguish and suffering with which this birth is invariably attended; our rebirth in God is likewise preceded by great spiritual sufferings of fear and contrition.
In the process of justification we must distinguish two periods: first, the preparatory acts or dispositions (faith, fear, hope, etc.); then the last, decisive moment of the transformation of the sinner from the state of sin to that of justification or sanctifying grace, which may be called the active justification (actus justificationis) with this the real process comes to an end, and the state of habitual holiness and sonship of God begins. Touching both of these periods there has existed, and still exists, in part, a great conflict of opinion between Catholicism and Protestantism. This conflict may be reduced to four differences of teaching. By a justifying faith the Church understands qualitatively the theoretical faith in the truths of Revelation, and demands over and above this faith other acts of preparation for justification. Protestantism, on the other hand, reduces the process of justification to merely a fiduciary faith; and maintains that this faith, exclusive even of good works, is all-sufficient for justification, laying great stress upon the scriptural statement sola fides justificat. The Church teaches that justification consists of an actual obliteration of sin and an interior sanctification. Protestantism, on the other hand, makes of the forgiveness of sin merely a concealment of it, so to speak; and of the sanctification a forensic declaration of justification, or an external imputation of the justice of Christ. In the presentation of the process of justification, we will everywhere note this fourfold confessional conflict.
A. The Fiduciary Faith of the Protestants
The Council of Trent (Sess. VI, cap. vi, and can. xii) decrees that not the fiduciary faith, but a real mental act of faith, consisting of a firm belief in all revealed truths makes up the faith of justification and the "beginning, foundation, and source" (loc. cit., cap. viii) of justification. What did the Reformers with Luther understand by fiduciary faith? They understood thereby not the first or fundamental deposition or preparation for the (active) justification, but merely the spiritual grasp (instrumentum) with which we seize and lay hold of the external justice of Christ and with it, as with a mantle of grace, cover our sins (which still continue to exist interiorly) in the infallible, certain belief (fiducia) that God, for the sake of Christ, will no longer hold our sin against us. Hereby the seat of justifying faith is transferred from the intellect to the will; and faith itself, in as far as it still abides in the intellect, is converted into a certain belief in one's own justification. The main question is: "Is this conception Biblical?" Murray (De gratia, disp. x, n. 18, Dublin, 1877) states in his statistics that the word fides (pistis) occurs eighty times in the Epistle to the Romans and in the synoptic Gospels, and in only six of these can it be construed to mean fiducia. But neither here nor anywhere else does it ever mean the conviction of, or belief in, one's own justification, or the Lutheran fiduciary faith. Even in the leading text (Rom., iv, 5) the justifying faith of St. Paul is identical with the mental act of faith or belief in Divine truth; for Abraham was justified not by faith in his own justification, but by faith in the truth of the Divine promise that he would be the "father of many nations" (cf. Rom., iv, 9 sqq.). In strict accord with this is the Pauline teaching that the faith of justification, which we must profess "with heart and mouth", is identical with the mental act of faith in the Resurrection of Christ, the central dogma of Christianity (Rom., x, 9 sq.) and that the minimum expressly necessary for justification is contained in the two dogmas: the existence of God, and the doctrine of eternal reward (Heb., xi, 6).
The Redeemer Himself made belief in the teaching of the gospel a necessary condition for salvation, when he solemnly commanded the Apostles to preach the Gospel to the whole world (Mark, xvi, 15). St. John the Evangelist declares his Gospel has been written for the purpose of exciting belief in the Divine Sonship of Christ, and links to this faith the possession of eternal life (John, xx, 31). Such was the mind of the Chritian Church from the beginning. To say nothing of the testimony of the Fathers (cf. Bellarmine, De justific., I, 9), Saint Fulgentius, a disciple of St. Augustine, in his precious booklet, "De vera fide ad Petrum", does not understand by true faith a fiduciary faith, but the firm belief in all the truths contained in the Apostles' Creed, and he calls this faith the "Foundation of all good things", and the "Beginning of human salvation" (loc. cit., Prolog.). The practice of the Church in the earliest ages, as shown by the ancient custom, going back to Apostolic times, of giving the catechumens (katechoumenoi fromkatechein, viva voce instruere) a verbal instruction in the articles of faith and of directing them, shortly before baptism, to make a public recitation of the Apostles' Creed, strengthens this view. After this they were called not fiduciales but fideles, in contra-distinction to infidels and haeretici (from aireisthai, to select, to proceed eclectically) who rejected Revelation as a whole or in part.
In answer to the theological question: How many truths of faith must one expressly (fide explicita) believe under command (necessitate praecepti)? theologians say that an ordinary Catholic must expressly know and believe the most important dogmas and the truths of the moral law, for instance, the Apostles' Creed, the Decalogue, the six precepts of the Church, the Seven Sacraments, the Our Father. Greater things are, of course, expected from the educated, especially from catechists, confessors, preachers wherefore upon these the study of theology rests as an obligation. If the question be put: In how many truths as a means (necessitate medii) must one believe to be saved? many catechists answer Six things: God's existence; an eternal reward; the Trinity; the Incarnation; the immortality of the soul; the necessity of Grace. But according to St. Paul (Heb., xi, 6) we can only be certain of the necessity of the first two dogmas, while the belief in the Trinity and the Incarnation could not of course be exacted from ante-Christian Judaism or from Paganism. Then, too, belief in the Trinity may be implicitly included in the dogma of God's existence, and belief in the Incarnation in the dogma of the Divine providence, just as the immortality of the soul is implicitly included in the dogma of an eternal reward. However, there arises for any one baptized in the name of the Holy Trinity, and entering thus the Church of Christ, the necessity of making an act of explicit faith (fides explicita). This necessity (necessitas medii) arises per accidens, and is suspended only by a Divine dispention in cases of extreme necessity, where such an act of faith is either physically or morally impossible, as in the case of pagans or those dying in a state of unconsciousness. For further matter on this point see Pohle, "Lehrbuch der Dogmatik", 4th ed., II, 488 sqq. (Paderborn, 1909).
B. The "Sola Fides" Doctrine of the Protestants
The Council of Trent (Sess. VI, can. ix) decrees that over and above the faith which formally dwells in the intellect, other acts of predisposition, arising from the will, such as fear, hope, love, contrition, and good resolution (loc. cit., cap. vi), are necessary for the reception of the grace of justification. This definition was made by the council as against the second fundamental error of Protestantism, namely that "faith alone justifies" (sola fides justificat).
Martin Luther stands as the originator of the doctrine of justification by faith alone, for he hoped that in this way he might be able to calm his own conscience, which was in a state of great perturbation, and consequently he took refuge behind the assertion that the necessity of good works over and above mere faith was altogether a pharisaical supposition. Manifestly this did not bring him the peace and comfort for which he had hoped, and at least it brought no conviction to his mind; for many times, in a spirit of honesty and sheer good nature, he applauded good works, but recognized them only as necessary concomitants, not as efficient dispositions, for justification. This was also the tenor of Calvin's interpretation (Institute, III, 11, 19). Luther was surprised to find himelf by his unprecedented doctrine in direct contradiction to the Bible, therefore he rejected the Epistle of St. James as "one of straw" and into the text of St. Paul to the Romans (iii, 28) he boldly inserted the word alone. This falsification of the Bible was certainly not done in the spirit of the Apostle's teaching, for nowhere does St. Paul teach that faith alone (without charity) will bring justification, even though we should accept as also Pauline the text given in a different context, that supernatural faith alone justifies but the fruitless works of the Jewish Law do not.
In this statement St. Paul emphasizes the fact that grace is purely gratuitous; that no merely natural good works can merit grace; but he does not state that no other acts in their nature and purport predisposing are necessary for justification over and above the requisite faith. Any other construction of the above passage would be violent and incorrect. If Luther's interpretation were allowed to stand, then St. Paul would come into direct contradiction not only with St. James (ii, 24 sqq.), but also with himself; for, except St. John, the favourite Apostle, he is the most outspoken of all Apostles in proclaiming the necessity and excellence of charity over faith in the matter of justification (cf. I Cor., xiii, l sqq.). Whenever faith justifies it is not faith alone, but faith made operative and replenished by charity (cf. Gal., v 6, "fides, quae per caritatem operatur"). In the painest language the Apostle St. James says this: "ex operibus justificatur homo, et non ex fide tantum" (James, ii, 24); and here, by works, he does not understand the pagan good works to which St. Paul refers in the Epistle to the Romans, or the works done in fulfilment of the Jewish Law, but the-works of salvation made possible by the operation of supernatural grace, which was recognized by St. Augustine (lib. LXXXIII, Q. lxxvi n. 2). In conformity with this interpretation and with this only is the tenor of the Scriptural doctrine, namely, that over and above faith other acts are necessary for justification, such as fear (Ecclus., i, 28), and hope (Rom., viii, 24), charity (Luke, vii, 47), penance with contrition (Luke, xiii, 3; Acts, ii, 38; iii, 19), almsgiving (Dan., iv, 24; Tob., xii, 9). Without charity and the works of charity faith is dead. Faith receives life only from and through charity (James, ii, 26). Only to dead faith (fides informis) is the doctrine applied: "Faith alone does not justify". On the other hand, faith informed by charity (fides formata) has the power of justification. St. Augustine (De Trinit., XV, 18) expresses it pithily thus: "Sine caritate quippe fides potest quidem esse, sed non et prodesse." Hence we see that from the very beginning the Church has taught that not only faith but that a sincere conversion of heart effected by charity and contrition is also requisite for justification--witness the regular method of administering baptism and the discipline of penance in the early Church.
The Council of Trent (Sess. VI, cap. viii) has, in the light of Revelation, assigned to faith the only correct status in the process of justification, inasmuch as the council, by declaring it to be the "beginning, the foundation, and the root", has placed faith at the very front in the whole process.
Faith is the beginning of salvation, because no one can be converted to God unless he recognize Him as his supernatural end and aim, just as a mariner without an objective and without a compass wanders aimlessly over the sea at the mercy of wind and wave. Faith is not only the initiatory act of justification, but the foundation as well, because upon it all the other predisposing acts rest securely, not in geometric regularity or inert as the stones of a building rest upon a foundation, but organically and imbued with life as the branches and blossoms spring from a root or stem. Thus there is preserved to faith in the Catholic system its fundamental and co-ordinating significance in the matter of justification. A masterly, psychological description of the whole process of justification, which even Ad. Harnack styles "a magnificent work of art", will be found in the famous cap. vi, "Disponuntur" (Denzinger, n. 798). According to this the process of justification follows a regular order of progression in four stages: from faith to fear, from fear to hope, from hope to incipient charity, from incipient charity to contrition with purpose of amendment. If the contrition be perfect (contritio caritate perfecta), then active justification results, that is, the soul is immediately placed in the state of grace even before the reception of the sacrament of baptism or penance, though not without the desire for the sacrament (votum sacramenti). If, on the other hand, the contrition be only an imperfect one (attritio), then the sanctifying grace can only be imparted by the actual reception of the sacrament (cf. Trent, Sess. VI, cc. iv and xiv). The Council of Trent had no intention, however, of making the sequence of the various stages in the process of justification, given above, inflexible; nor of making any one of the stages indispensable. Since a real conversion is inconceivable without faith and contrition, we naturally place faith at the beginning and contrition at the end of the process. In exceptional cases, however, for example in sudden conversions, it is quite possible for the sinner to overlap the intervening stages between faith and charity, in which case fear, hope, and contrition are virtually included in charity.
The "justification by faith alone" theory was by Luther styled the article of the standing and falling church (articulus stantis et cadentis ecclesiae), and by his followers was regarded as the material principle of Protestantism, just as the sufficiency of the Bible without tradition was considered its formal principle. Both of these principles are un-Biblical and are not accepted anywhere to-day in their original severity, save only in the very small circle of orthodox Lutherans.
The Lutheran Church of Scandinavia has, according to the Swedish theologian Krogh-Tonningh, experienced a silent reformation which in the lapse of the several centuries has gradually brought it back to the Catholic view of justification, which view alone can be supported by Revelation and Christian experience (cf. Dorner, "Geschichte der protestantischen Theologie", 361 sqq., Munich, 1867; Mohler, "Symbolik", 16, Mainz, 1890; "Realencyk. fur prot. Theol.", s.v. "Rechtfertigung").
C. The Protestant Theory of Non-Imputation
Embarrassed by the fatal notion that original sin wrought in man an utter destruction extending even to the annihilation of all moral freedom of election, and that it continues its existence even in the just man as sin in the shade of an ineradicable concupiscence,Martin Luther and Calvin taught very logically that a sinner is justified by fiduciary faith, in such a way, however, that sin is not absolutely removed or wiped out, but merely covered up or not held against the sinner. According to the teaching of the Catholic Church, however, in active justification an actual and real forgiveness of sins takes place so that the sin is really removed from the soul, not only original sin by baptism but also mortal sin by the sacrament of penance (Trent, Sess. V, can. v; Sess. VI, cap. xiv; Sess. XIV, cap. ii). This view is entirely consonant with the teaching of Holy Scripture, for the Biblical expressions: "blotting out" as applied to sin (Ps., 1, 3; Is., xliii, 25; xliv, 22; Acts, iii, 19), "exhausting" (Heb., ix, 28), "taking away" [II Kings, xii, 13; I Par., xxi, 8; Mich., vii, 18; Ps. x (Heb.), 15; cii, 12], cannot be reconciled with the idea of a mere covering up of sin which is supposed to continue its existence in a covert manner. Other Biblical expressions are just as irreconcilable with this Lutheran idea, for instance, the expression of "cleansing" and "washing away" the mire of sin (Ps., 1, 4, 9; Is., i, 18; Ezech., xxxvi, 25; I Cor., vi 11; Apoc., i, 5), that of coming "from death to life" (Col. ii., 13; I John, iii, 14); the removal from darkness to light (Eph., v, 9). Especially these latter expressions are significant, because they characterize the justification as a movement from one thing to another which is directly contrary or opposed to the thing from which the movement is made. The opposites, black and white, night and day, darkness and light, life and death, have this peculiarity, that the presence of one means the extinction of its opposite. Just as the sun dispels all darkness, so does the advent of justifying grace drive away sin, which ceases from that on to have an existence at least in the ethical order of things, though in the knowledge of God it may have a shadowy kind of existence as something which once was, but has ceased to be. It becomes intelligible, therefore, that in him who is justified, though concupiscence remain, there is "no condemnation" (Rom., viii, l); and why, according to James (i, 14 sqq.), concupiscence as such is really no sin; and it is apparent that St. Paul (Rom., vii, 17) is speaking only figuratively when he calls concupiscence sin, because it springs from sin and brings sin in its train. Where in the Bible the expressions "covering up" and "not imputing" sin occur, as for instance in Ps. xxxi, 1 sq., they must be interpreted in accordance with the Divine perfections, for it is repugnant that God should declare any one free from sin to whom sin is still actually cleaving. It is one of God's attributes always to substantiate His declarations; if He covers sin and does not impute it, this can only be effected by an utter extinction or blotting out of the sin. Tradition also has always taught this view of the forgiveness of sins. (See Denifle, "Die abendländischen Schriftausleger bis Luther uber justitia Dei and justificatio", Mainz, 1905)
4. The Protestant Theory of Imputation
Calvin rested his theory with the negative moment, holding that justification ends with the mere forgiveness of sin, in the sense of not imputing the sin; but other Reformers (Luther and Melanchthon) demanded a positive moment as well, concerning the nature of which there was a very pronounced disagreement. At the time of Osiander (d. 1552) there were from fourteen to twenty opinions on the matter, each differing from every other; but they had this in common that they all denied the interior holiness and the inherent justification of the Catholic idea of the process. Among the adherents of the Augsburg Confession the following view was rather generally accepted: The person to be justified seizes by means of the fiduciary faith the exterior justice of Christ, and therewith covers his sins; this exterior justice is imputed to him as if it were his own, and he stands before God as having an outward justification, but in his inner self he remains the same sinner as of old. This exterior, forensic declaration of justification was received with great acclaim by the frenzied, fanatical masses of that time, and was given wide and vociferous expression in the cry: "Justitia Christi extra nos".
The Catholic idea maintains that the formal cause of justification does not consist in an exterior imputation of the justice of Christ, but in a real, interior sanctification effected by grace, which abounds in the soul and makes it permanently holy before God (cf. Trent, Sess. VI, cap. vii; can. xi). Although the sinner is justified by the justice of Christ, inasmuch as the Redeemer has merited for him the grace of justification (causa meritoria), nevertheless he is formally justified and made holy by his own personal justice and holiness (causa formalis), just as a philosopher by his own inherent learning becomes a scholar, not, however, by any exterior imputation of the wisdom of God (Trent, Sess. VI, can. x). To this idea of inherent holiness which theologians call sanctifying grace are we safely conducted by the words of Holy Writ.
To prove this we may remark that the word justificare (Gr. dikaioun) in the Bible may have a fourfold meaning:
· The forensic declaration of justice by a tribunal or court (cf. Is., v, 23; Prov., xvii, 15).
· The interior growth in holiness (Apoc., xxii, 11).
· As a substantive, justificatio, the external law (Ps. cxviii, 8, and elsewhere).
· The inner, immanent sanctification of the sinner.
Only this last meaning can be intended where there is mention of passing to a new life (Eph., ii, 5; Col., ii, 13; I John, iii, 14); renovation in spirit (Eph., iv, 23 sq.); supernatural likeness to God (Rom., viii, 29; II Cor., iii, 18; II Pet., i, 4) a new creation (II Cor., v, 17; Gal., vi, 15); rebirth in God (John, iii, 5; Tit., iii, 5; James, i, 18), etc., all of which designations not only imply a setting aside of sin, but express as well a permanent state of holiness. All of these terms express not an aid to action, but rather a form of being; and this appears also from the fact that the grace of justification is described as being "poured forth in our hearts" (Rom., v, 5); as "the spirit of adoption of sons" of God (Rom., viii, 15); as the "spirit, born of the spirit" (John, iii, 6); making us "conformable to the image of the Son" (Rom., viii, 28); as a participation in the Divine nature (II Pet., i, 4); the abiding seed in us (I John, iii, 9), and so on. As regards the tradition of the Church, even Harnack admits that St. Augustine faithfully reproduces the teaching of St. Paul. Hence the Council of Trent need not go back to St. Paul, but only to St. Augustine, for the purpose of demonstrating that the Protestant theory of imputation is at once against St. Paul and St. Augustine.
Moreover, this theory must be rejected as not being in accordance with reason. For in a man who is at once sinful and just, half holy and half unholy, we cannot possibly recognize a masterpiece of God's omnipotence, but only a wretched caricature, the deformity of which is exaggerated all the more by the violent introduction of the justice of Christ. The logical consequences which follow from this system, and which have been deduced by the Reformers themselves, are indeed appalling to Catholics. It would follow that, since the justice of Christ is always and ever the same, every person justified, from the ordinary everyday person to the Blessed Virgin, the Mother of God, would possess precisely the same justification and would have, in degree and kind, the same holiness and justice. This deduction was expressly made by Luther. Can any man of sound mind accept it? If this be so, then the justification of children by baptism is impossible, for, not having come to the age of reason, they cannot have the fiduciary faith wherewith they must seize the justice of Christ to cover up their original sin. Very logically, therefore, the Anabaptists, Mennonites, and Baptists reject the validity of infant baptism. It would likewise follow that the justification acquired by faith alone could be forfeited only by infidelity, a most awful consequence which Luther (De Wette, II, 37) clothed in the following words, though he could hardly have meant them seriously: "Pecca fortiter et crede fortius et nihil nocebunt centum homicidia et mille stupra." Luckily this inexorable logic falls powerless against the decency and good morals of the Lutherans of our time, and is, therefore, harmless now, though it was not so at the time of the Peasants' War in the Reformation.
The Council of Trent (Sess. VI, cap. vii) defined that the inherent justice is not only the formal cause of justification, but as well the only formal cause (unica formalis causa); this was done as against the heretical teaching of the Reformer Bucer (d. 1551), who held that the inherent justice must be supplemented by the imputed justice of Christ. A further object of this decree was to check the Catholic theologian Albert Pighius and others, who seemed to doubt that the inner justice could be ample for justification without being supplemented by another favour of God (favor Dei externus) (cf. Pallavacini, Hist. Conc. Trident., VIII, 11, 12). This decree was well-founded, for the nature and operation of justification are determined by the infusion of sanctifying grace. In other words without the aid of other factors, sanctifying grace in itself possesses the power to effect the destruction of sin and the interior sanctification of the soul to be justified. For since sin and grace are diametrically opposed to each other, the mere advent of grace is sufficient to drive sin away; and thus grace, in its positive operations, immediately brings about holiness, kinship of God, and a renovation of spirit, etc. From this it follows that in the present process of justification, the remission of sin, both original and mortal, is linked to the infusion of sanctifying grace as a conditio sine qua non, and therefore a remission of sin without a simultaneous interior sanctification is theologically impossible. As to the interesting controversy whether the incompatibility of grace and sin rests on merely moral, or physical, or metaphysical contrariety, refer to Pohle ("Lehrbuch der Dogmatik", II 511 sqq., Paderborn, 1909); Scheeben ("Die Myst. des Christentums", 543 sqq., Freiburg, 1898).
II. THE NATURE OF SANCTIFYING GRACE
The real nature of sanctifying grace is, by reason of its direct invisibility, veiled in mystery, so that we can learn its nature better by a study of its formal operations in the soul than by a study of the grace itself. Indissolubly linked to the nature of this grace and to its formal operations are other manifestations of grace which are referable not to any intrinsic necessity but to the goodness of God; accordingly three questions present themselves for consideration:
(a) The inner nature of sanctifying grace. 
(b) Its formal operations. 
(c) Its supernatural retinue.
A. The Inner Nature
1. As we have seen that sanctifying grace designates a grace producing a permanent condition, it follows that it must not be confounded with a particular actual grace nor with a series of actual graces, as some ante-Tridentine theologians seem to have held. This view is confirmed by the fact that the grace imparted to children in baptism does not differ essentially from the sanctifying grace imparted to adults, an opinion which was not considered as altogether certain under Pope Innocent III (1201), was regarded as having a high degree of probability by Pope Clement V (1311), and was defined as certain by the Council of Trent (Sess. V, can. iii-v). Baptized infants cannot be justified by the use of actual grace, but only by a grace which effects or produces a certain condition in the recipient. Is this grace of condition or state, as Peter Lombard (Sent., I, dist. xvii, 18) held, identical with the Holy Spirit, whom we may call the permanent, uncreated grace (gratia increata)? It is quite impossible. For the person of the Holy Ghost cannot be poured out into our hearts (Rom., v, 5), nor does it cleave to the soul as inherent justice (Trent, sess. VI, can. xi), nor can it be increased by good works (loc. cit., can. xxiv), and all this is apart from the fact that the justifying grace in Holy Writ is expressly termed a "gift [or grace] of the Holy Ghost" (Acts, ii, 38; x, 45), and as the abiding seed of God (I John, iii, 9). From this it follows that the grace must be as distinct from the Holy Ghost as the gift from the giver and the seed from the sower; consequently the Holy Spirit is our holiness, not by the holiness by which He Himself is holy, but by that holiness by which He makes us holy. He is not, therefore, the causa formalis, but merely the causa efficiens, of our holiness.
Moreover, sanctifying grace as an active reality, and not a merely external relation, must be philosophically either substance or accident. Now, it is certainty not a substance which exists by itself, or apart from the soul, therefore it is a physical accident inhering in the soul, so that the soul becomes the subject in which grace inheres; but such an accident is in metaphysics called quality (qualitas, poiotes) therefore sanctifying grace may be philosophically termed a "permanent, supernatural quality of the soul", or, as the Roman Catechism (P. II, cap. ii, de bap., n. 50) says "divina qualitas in anima inhaerens".
2. Sanctifying grace cannot be termed a habit (habitus) with the same precision as it is called a quality. Metaphysicians enumerate four kinds of quality:
· habit and disposition;
· power and want of power;
· passion and passible quality, for example, to blush, pale with wrath;
· form and figure (cf. Aristotle, Categ. VI).
Manifestly sanctifying grace must be placed in the first of these four classes, namely habit or disposition; but as dispositions are fleeting things, and habit has a permanency theologians agree that sanctifying grace is undoubtedly a habit, hence the name: Habitual Grace (gratia habitualis). Habitus is subdivided into habitus entitativus and habitus operativus. A habitus entitativus is a quality or condition added to a substance by which condition or quality the substance is found permanently good or bad, for instance: sickness or health, beauty, deformity, etc. Habitus operativus is a disposition to produce certain operations or acts, for instance, moderation or extravagance; this habitus is called either virtue or vice just as the soul is inclined thereby to a moral good or to a moral evil. Now, since sanctifying grace does not of itself impart any such readiness, celerity, or facility in action, we must consider it primarily as a habitus entitativus, not as a habitus operativus. Therefore, since the popular concept of habitus, which usually designates a readiness, does not accurately express the idea of sanctifying grace, another term is employed, i.e. a quality after the manner of a habit (qualitas per modum habitus), and this term is applied with Bellarmine (De grat. et lib. arbit., I, iii). Grace, however, preserves an inner relation to a supernatural activity, because it does not impart to the soul the act but rather the disposition to perform supernatural and meritorious acts therefore grace is remotely and mediately a disposition to act (habitus remote operativus). On account of this and other metaphysical subtleties the Council of Trent has refrained from applying the term habitus to sanctifying grace.
In the order of nature a distinction is made between natural and acquired habits (habitus innatus, and habitus acquisitus), to distinguish between natural instincts, such, for instance, as are common to the brute creation, and acquired habits such as we develop by practice, for instance skill in playing a musical instrument etc. But grace is supernatural, and cannot, therefore, be classed either as a natural or an acquired habit; it can only be received, accordingly, by infusion from above, therefore it is a supernatural infused habit (habitus infusus).
3. If theologians could succeed in establishing the identity sometimes maintained between the nature of grace and charity, a great step forward would be taken in the examination of the nature of grace, for we are more familiar with the infused virtue of charity than with the hidden mysterious nature of sanctifying grace. For the identity of grace and charity some of the older theologians have contended--Peter Lombard, Scotus, Bellarmine, Lessius, and others--declaring that, according to the Bible and the teaching of the Fathers, the process of justification may be at times attributable to sanctifying grace and at other times to the virtue of charity. Similar effects demand a similar cause; therefore there exists, in this view, merely a virtual distinction between the two, inasmuch as one and the same reality appears under one aspect as grace, and under another as charity. This similarity is confirmed by the further fact that the life or death of the soul is occasioned respectively by the presence in, or absence from, the soul of charity. Nevertheless, all these arguments may tend to establish a similarity, but do not prove a case of identity. Probably the correct view is that which sees a real distinction between grace and charity, and this view is held by most theologians, including St. Thomas Aquinas and Suarez. Many passages in Scripture and patrology and in the enactments of synods confirm this view. Often, indeed, grace and charity are placed side by side, which could not be done without a pleonasm if they were identical. Lastly, sanctifying grace is ahabitus entitativus, and theological charity a habitus operativus: the former, namely sanctifying grace, being a habitus entitativus, informs and transforms the substance of the soul; the latter, namely charity, being a habitus operativus, supernaturally informs and influences the will (cf. Ripalda, "De ente sup.", disp. cxxiii; Billuart, "De gratia", disp. iv, 4).
4. The climax of the presentation of the nature of sanctifying grace is found in its character as a participation in the Divine nature, which in a measure indicates its specific difference. To this undeniable fact of the supernatural participation in the Divine nature is our attention directed not only by the express words of Holy Writ: ut efficiamini divinae consortes naturae (II Pet., i, 4), but also by the Biblical concept of "the issue and birth from God", since the begotten must receive of the nature of the progenitor, though in this case it only holds in an accidental and analogical sense. Since this same idea has been found in the writings of the Fathers, and is incorporated in the liturgy of the Mass, to dispute or reject it would be nothing short of temerity. It is difficult to excogitate a manner (modus) in which this participation of the Divine nature is effected. Two extremes must be avoided, so that the truth will be found.
An exaggerated theory was taught by certain mystics and quietists, a theory not free from pantheiotic taint. In this view the soul is formally changed into God, an altogether untenable and impossible hypothesis, since concupiscence remains even after justification, and the presence of concupiscence is, of course, absolutely repugnant to the Divine nature.
Another theory, held by the Scotists, teaches that the participation is merely of a moral-juridical nature, and not in the least a physical participation. But since sanctifying grace is a physical accident in the soul, one cannot help referring such participation in the Divine nature to a physical and interior assimilation with God, by virtue of which we are permitted to share those goods of the Divine order to which God alone by His own nature can lay claim. In any event the "participatio divinae naturae" is not in any sense to be considered a deification, but only a making of the soul "like unto God". To the difficult question: Of which special attribute of God does this participation partake? Theologians can answer only by conjectures. Manifestly only the communicable attributes can at all be considered in the matter, wherefore Gonet (Clyp. thomist., IV, ii, x) was clearly wrong when he said that the attribute of participation was the aseitas, absolutely the most incommunicable of all the Divine attributes. Ripalda (loc. cit., disp. xx; sect. 14) is probably nearer the truth when he suggests Divine sanctity as the attribute, for the very idea of sanctifying grace brings the sanctity of God into the foreground.
The theory of Suarez (De grat., VII, i, xxx), which is also favoured by Scripture and the Fathers, is perhaps the most plausible. In this theory sanctifying grace imparts to the soul a participation in the Divine spirituality, which no rational creature can by its own unaided powers penetrate or comprehend. It is, therefore, the office of grace to impart to the soul, in a supernatural way, that degree of spirituality which is absolutely necessary to give us an idea of God and His spirit, either here below in the shadows of earthly existence, or there above in the unveiled splendour of Heaven. If we were asked to condense all that we have thus far been considering into a definition, we would formulate the following: Sanctifying grace is "a quality strictly supernatural, inherent in the soul as ahabitus, by which we are made to participate in the divine nature".
B. Formal Operations
Sanctifying Grace has its formal operations, which are fundamentally nothing else than the formal cause considered in its various moments. These operations are made known by Revelation; therefore to children and to the faithful can the splendour of grace best be presented by a vivid description of its operations. These are: sanctity, beauty, friendship, and sonship of God.
1. Sanctity
The sanctity of the soul, as its first formal operation, is contained in the idea itself of sanctifying grace, inasmuch as the infusion of it makes the subject holy and inaugurates the state or condition of sanctity. So far it is, as to its nature, a physical adornment of the soul; it is also a moral form of sanctification, which of itself makes baptized children just and holy in the sight of God. This first operation is thrown into relief by the fact that the "new man", created injustice and holiness (Eph., iv, 24), was preceded by the "old man" of sin, and that grace changed the sinner into a saint (Trent, Sess. VI, cap. vii: ex injusto fit justus). The two moments of actual justification, namely the remission of sin and the sanctification, are at the same time moments of habitual justification, and become the formal operations of grace. The mere infusion of the grace effects at once the remission of original and mortal sin, and inaugurates the condition or state of holiness. (See Pohle, Lehrb. der Dogm., 527 sq.)
2. Beauty
Although the beauty of the soul is not mentioned by the teaching office of the Church as one of the operations of grace, nevertheless the Roman Catechism refers to it (P. II, cap. ii, de bap., n. 50). If it be permissible to understand by the spouse in the Canticle of Canticles a symbol of the soul decked in grace, then all the passages touching the ravishing beauty of the spouse may find a fitting application to the soul. Hence it is that the Fathers express the supernatural beauty of a soul in grace by the most splendid comparisons and figures of speech, for instance: "a divine picture" (Ambrose); "a golden statue" (Chrysostom); "a streaming light" (Basil), etc. Assuming that, apart from the material beauty expressed in the fine arts, there exists a purely spiritual beauty, we can safely state that grace as the participation in the Divine nature, calls forth in the soul a physical reflection of the uncreated beauty of God, which is not to be compared with the soul's natural likeness to God. We can attain to a more intimate idea of the Divine likeness in the soul adorned with grace, if we refer the picture not merely to the absolute Divine nature, as the prototype of all beauty, but more especially to the Trinity whose glorious nature is so charmingly mirrored in the soul by the Divine adoption and the inhabitation of the Holy Ghost (cf. H. Krug, De pulchritudine divina, Freiburg, 1902).
3. Friendship
The friendship of God is consequently, one of the most excellent of the effects of grace; Aristotle denied the possibility of such a friendship by reason of the great disparity between God and man. As a matter of fact man is, inasmuch as he is God's creature, His servant, and by reason of sin (original and mortal) he is God's enemy. This relation of service and enmity is transformed by sanctifying grace into one of friendship (Trent, Sess. VI, cap. vii: ex inimico amicus). According to the Scriptural concept (Wis., vii, 14; John, xv, 15) this friendship resembles a mystical matrimonial union between the soul and its Divine spouse (Matt., ix, 15; Apoc., xix, 7). Friendship consists in the mutual love and esteem of two persons based upon an exchange of service or good office (Aristot., "Eth. Nicom.", VIII sq.). True friendship resting only on virtue (amicitia honesta) demands undeniably a love of benevolence, which seeks only the happiness and well-being of the friend, whereas the friendly exchange of benefits rests upon a utilitarianbasis (amicitia utilis) or one of pleasure (amicitia delectabilis), which presupposes a selfish love; still the benevolent love of friendship must be mutual, because an unrequited love becomes merely one of silent admiration, which is not friendship by any means. But the strong bond of union lies undeniably in the fact of a mutual benefit, by reason of which friend regards friend as his other self (alter ego). Finally, between friends an equality of position or station is demanded, and where this does not exit an elevation of the inferior's status (amicitia excellentie), as, for example, in the case of a friendship between a king and noble subject. It is easy to perceive that all these conditions are fulfilled in the friendship between God and man effected by grace. For, just as God regards the just man with the pure love of benevolence, He likewise prepares him by the infusion of theological charity for the reception of a correspondingly pure and unselfish affection. Again, although man's knowledge of the love of God is very limited, while God'sknowledge of love in man is perfect, this conjecture is sufficient--indeed in human friendships it alone is possible--to form the basis of a friendly relation. The exchange of gifts consists, on the part of God, in the bestowal of supernatural benefits, on the part of man, in the promotion of God's glory, and partly in the performance of works of fraternal charity. There is, indeed, in the first instance, a vast difference in the respective positions of God and man; but by the infusion of grace man receives a patent of nobility, and thus a friendship of excellency (amicitia excellentiae) is established between God and the just. (See Schiffini, "De gratia divina", 305 sqq., Freiburg, 1901.)
4. Sonship
In the Divine filiation of the soul the formal workings of sanctifying grace reach their culminating point; by it man is entitled to a share in the paternal inheritance, which consists in the beatific vision. This excellence of grace is not only mentioned countless times in Holy Writ (Rom., viii, 15 sq.; I John, iii, 1 sq., etc.), but is included in the Scriptural idea of a re-birth in God (cf. John, i, 12 sq.; iii, 5; Titus, iii, 5; James, i, 18, etc.). Since the re-birth in God is not effected by a substantial issuance from the substance of God, as in the case of the Son of God or Logos (Christus), but is merely an analogical or accidental coming forth from God, our sonship of God is only of an adoptive kind, as we find it expressed in Scripture (Rom., viii, 15; Gal., iv, 5). This adoption was defined by St. Thomas (III:23:1): personae extraneae in filium et heredem gratuita assumptio. To the nature of this adoption there are four requisites;
· the original unrelatedness of the adopted person;
· fatherly love on the part of the adopting parent for the person adopted;
· the absolute gratuity of the choice to sonship and heirship;
· the consent of the adopted child to the act of adoption.
Applying these conditions to the adoption of man by God, we find that God's adoption exceeds man's in every point, for the sinner is not merely a stranger to God but is as one who has cast off His friendship and become an enemy. In the case of human adoption the mutual love is presumed as existing, in the case of God's adoption the love of God effects the requisite deposition in the soul to be adopted. The great and unfathomable love of God at once bestows the adoption and the consequent heirship to the kingdom of heaven, and the value of this inheritance is not diminished by the number of coheirs, as in the case of worldly inheritance.
God does not impose His favours upon any one, therefore a consent is expected from adult adopted sons of God (Trent, Sess. VI, cap. vii, per voluntariam susceptionem gratiae et donorum). It is quite in keeping with the excellence of the heavenly Father that He should supply for His children during the pilgrimage a fitting sustenance which will sustain the dignity of their position, and be to them a pledge of resurrection and eternal life; and this is the Bread of the Holy Eucharist (see EUCHARIST).
The Supernatural Retinue
This expression is derived from the Roman Catechism (P. II., c. i, n. 51), which teaches: "Huic (gratiae sanctificanti) additur nobilissimus omnium virtutum comitatus". As the concomitants of sanctifying grace, these infused virtues are not formal operations, but gifts really distinct from this grace, connected nevertheless with it by a physical, or rather a moral, indissoluble link--relationship. Therefore the Council of Vienne (1311) speaks of informans gratia et virtutes, and the Council of Trent, in a more general way, of gratia et dona. The three theological virtues, the moral virtues, the seven gifts of the Holy Ghost, and the personal indwelling of the Holy Spirit in the soul are all considered. The Council of Trent (Sess. VI, c. vii) teaches that the theological virtues of faith, hope, and charity are in the process of justification infused into the soul as supernatural habits. Concerning the time of infusion, it is an article of faith (Sess. VI, can. xi) that the virtue of charity is infused immediately with sanctifying grace, so that throughout the whole term of existence sanctifying grace and charity are found as inseparable companions. Concerning the habitus of faith and hope, Suarez is of the opinion (as against St. Thomas and St. Bonaventure) that, assuming a favourable disposition in the recipient, they are infused earlier in the process of justification. Universally known is the expression of St. Paul (I Cor., xiii, 13), "And now there remain faith, hope, and charity, these three: but the greatest of these is charity." Since, here, faith and hope are placed on a par with charity, but charity is considered as diffused in the soul (Rom., v, 5), conveying thus the idea of an infused habit, it will be seen that the doctrine of the Church so consonant with the teaching of the Fathers is also supported by Scripture. The theological virtues have God directly as their formal object, but the moral virtues are directed in their exercise to created things in their moral relations. All the special moral virtues can be reduced to the four cardinal virtues: prudence (prudentia), justice (justitia), fortitude (fortitudo), temperance (temperantia). The Church favours the opinion that along with grace and charity the four cardinal virtues (and, according to many theologians, their subsidiary virtues also) are communicated to the souls of the just as supernaturalhabitus, whose office it is to give to the intellect and the will, in their moral relations with created things, a supernatural direction and inclination. By reason of the opposition of the Scotists this view enjoys only a degree of probability, which, however, is supported by passages in Scripture (Prov., viii, 7; Ezech., xi, 19; II Pet., i, 3 sqq.) as well as the teaching of the Fathers (Augustine, Gregory the Great, and others). Some theologians add to the infusion of the theological and moral virtues also that of the seven gifts of the Holy Ghost, though this view cannot be called anything more than a mere opinion. There are difficulties in the way of the acceptance of this opinion which cannot be here discussed.
The article of faith goes only to this extent, that Christ as man possessed the seven gifts (cf. Is., xi, 1 sqq.; lxi, l; Luke, iv, 18). Remembering, however, that St. Paul (Rom., viii, 9 sqq.) considers Christ, as man, the mystical head of mankind, and the August exemplar of our own justification, we may possibly assume that God gives in the process of justification also the seven gifts of the Holy Ghost.
The crowning point of justification is found in the personal indwelling of the Holy Spirit. It is the perfection and the supreme adornment of the justified soul. Adequately considered, the personal indwelling of the Holy Spirit consists of a twofold grace, the created accidental grace (gratia creata accidentalis) and the uncreated substantial grace (gratia increata substantialis). The former is the basis and the indispensable assumption for the latter; for where God Himself erects His throne, there must be found a fitting and becoming adornment. The indwelling of the Holy Spirit in the soul must not be confounded with God's presence in all created things, by virtue of the Divine attribute of Omnipresence. The personal indwelling of the Holy Ghost in the soul rests so securely upon the teaching of Holy Writ and of the Fathers that to deny it would constitute a grave error. In fact, St. Paul (Rom., v, 5) says: "The charity of God is poured forth in our hearts, by the Holy Ghost, who is given to us". In this passage the Apostle distinguishes clearly between the accidental grace of theological charity and the Person of the Giver. From this it follows that the Holy Spirit has been given to us, and dwells within us (Rom.,viii, 11), so that we really become temples of the Holy Ghost (I Cor., iii, 16 sq.; vi, 19). Among all the Fathers of the Church (excepting, perhaps, St. Augustine) it is the Greeks who are more especially noteworthy for their rapturous uttertances touching the infusion of the Holy Ghost. Note the expressions: "The replenishing of the soul with balsamic odours", "a glow permeating the soul", "a gilding and refining of the soul". Against the Pneumatomachians they strive to prove the real Divinity of the Holy Spirit from His indwelling, maintaining that only God can establish Himself in the soul; surely no creature can inhabit any other creatures. But clear and undeniable as the fact of the indwelling is, equally difficult and perplexing is it in degree to explain the method and manner (modus) of this indwelling.
Theologians offer two explanations. The greater number hold that the indweling must not be considered a substantial information, nor a hypostatic union, but that it really means an indwelling of the Trinity (John, xiv, 23), but is more specifically appropriated to the Holy Ghost by reason of His notional character as the Hypostatic Holiness and Personal Love.
Another small group of theologians (Petavius, Scheeben, Hurter, etc.), basing their opinion upon the teaching of the Fathers, especially the Greek, distinguish between the inhabitatio totius Trinitatis, and the inhabitatio Spiritus Sancti, and decide that this latter must be regarded as a union (unio, enosis) pertaining to the Holy Ghost alone, from which the other two Persons are excluded. It would be difficult, if not impossible to reconcile this theory, in spite of its deep mystical significance, with the recognized principles of the doctrine of the Trinity, namely the law of appropriation and Divine mission. Hence this theory is almost universally rejected (see Franzelin, "De Deo trino", thes. xliii-xlviii, Rome, 1881).
III. THE CHARACTERISTICS OF SANCTIFYING GRACE
The Protestant conception of justification boasts of three characteristics: absolute certainty (certitudo), complete uniformity in all the justified (aequalitas), unforfeitableness (inamissibilitas). According to the teaching of the Church, sanctifying grace has the opposite characteristics: uncertainty (incertitudo), inequality (inaequalitas), and amissibility (amissibilitas).
A. Uncertainty
The heretical doctrine of the Reformers, that man by a fiduciary faith knows with absolute certainty that he is justified, received the attention of the Council of Trent (Sess. VI, cap. ix), in one entire chapter (De inani fiducia haereticorum), three canons (loc. cit., can. xiii-xv) condemning the necessity, the alleged power, and the function of fiduciary faith. The object of the Church in defining the dogma was not to shatter the trust in God (certitudo spei) in the matter of personal salvation, but to repel the misleading assumptions of an unwarranted certainty of salvation (certitudo fidei). In doing this the Church is altogether obedient to the instruction of Holy Writ, for, since Scripture declares that we must work out our salvation "with fear and trembling" (Phil., ii, 12), it is impossible to regard our individual salvation as something fixed antd certain. Why did St. Paul (I Cor., ix, 27) chastise his body if not afraid lest, having preached to others, he might himself "become a castaway"? He says expressly (I Cor., iv, 4): "For I am not conscious to myself of any thing, yet am I not hereby justified; but he that judgeth me, is the Lord." Tradition also rejects the Lutheran idea of certainty of justification. Pope Gregory the Great (lib. VII, ep. xxv) was asked by a pious lady of the court, named Gregoria, to say what was the state of her soul. He replied that she was putting to him a difficult and useless question, which he could not answer, because God had not vouchsafed to him any revelation concerning the state of her soul, and only after her death could she have any certain knowledge as to the forgiveness of her sins. No one can be absolutely certain of his or her salvation unless--as to Magdalen, to the man with the palsy, or to the penitent thief--a special revelation be given (Trent, Sess. VI, can. xvi). Nor can a theological certainty, any more than an absolute certainty of belief, be claimed regarding the matter of salvation, for the spirit of the Gospel is strongly opposed to anything like an unwarranted certainty of salvation. Therefore the rather hostile attitude to the Gospel spirit advanced by Ambrosius Catherinus (d. 1553), in his little work: "De certitudine gratiae", received such general opposition from other theologians. Since no metaphysical certainty can be cherished in the matter of justification in any particular case, we must content ourselves with a moral certainty, which, of course, is but warranted in the case of baptized children, and which, in the case of adults diminishes more or less, just as all the conditions of, salvation are complied with--not an easy matter to determine. Nevertheless any excessive anxiety and disturbance may be allayed (Rom., viii, 16, 38 sq.) by the subjective conviction that we are probably in the state of grace.
B. Inequality
If man, as the Protestant theory of justification teaches, is justified by faith alone, by the external justice of Christ, or God, the conclusion which Martin Luther (Sermo de nat. Maria) drew must follow, namely that "we are all equal to Mary the Mother of God and just as holy as she". But if on the other hand, according to the teaching of the Church, we are justifed by the justice and merits of Christ in such fashion that this becomes formally our own justice and holiness, then there must result an inequality of grace in individuals, and for two reasons: first, because according to the generosity of God or the receptive condition of the soul an unequal amount of grace is infused; then, also, because the grace originally received can be increased by the performance of good works (Trent, Sess. VI, cap. vii, can. xxiv). This possibility of increase in grace by good works, whence would follow its inequality in individuals, find its warrant in those Scriptural texts in which an increase of grace is either expressed or implied (Prov., iv, 18; Ecclus., xviii, 22; II Cor., ix, 10; Eph., iv, 7; II Pet., iii, 18; Apoc., xxii, 11). Tradition had occasion, as early as the close of the fourth century, to defend the old Faith of the Church against the heretic Jovinian, who strove to introduce into the Church the Stoic doctrine of the equality of all virtue and all vice. St. Jerome (Con. Jovin., II, xxiii) was the chief defender of orthodoxy in this instance. The Church never recognized any other teaching than that laid down by St. Augustine (Tract. in Jo., vi, 8): "Ipsi sancti in ecclesia sunt alii aliis sanctiores, alii aliis meliores." Indeed, this view should commend itself to every thinking man.
The increase of grace is by theologians justly called a second justification (justificatio secunda), as distinct from the first justification (justificatio prima), which is coupled with a remission of sin; for, though there be in the second justification no transit from sin to grace, there is an advance from grace to a more perfect sharing therein. If inquiry be made as to the mode of this increase, it can only be explained by the philosophical maxim: "Qualities are susceptible of increase and decrease"; for instance, light and heat by the varying degree of intensity increase or diminish. The question is not a theological but a philosophical one to decide whether the increase be effected by an addition of grade to grade (additio gradus ad gradum), as most theologians believe; or whether it be by a deeper and firmer taking of root in the soul (major radicatio in subjecto), as many Thomists claim. This question has a special connection with that concerning the multiplication of the habitual act.
But the last question that arises has decidedly a theological phase, namely, can the infusion of sanctifying grace be increased infinitely? Or is there a limit, a point at which it must be arrested? To maintain that the increase can go on to infinity, i.e. that man by successive advances in holiness can finally enter into the possession of an infinite endowment involves a manifest contradiction, for such a grade is as impossible as an infinite temperature in physics. Theoretically, therefore, we can consider only an increase without any real limit (in indefinitum). Practically however, two ideals of unattained and unattainable holiness have been determined, which nevertheless, are finite. The one is the inconceivably great holiness of the human soul of Christ, the other the fullness of grace which dwelt in the soul of the Virgin Mary.
C. Amissibility
In consonance with his doctrine of justification by faith alone, Luther made the loss or forfeiture of justification depend solely upon infidelity, while Calvin maintained that the predestined could not possibly lose their justification; as to those not predestined, he said,God merely aroused in them a deceitful show of faith and justification. On account of the grave moral dangers which lurked in the assertion that outside of unbelief there can be no serious sin destructive of Divine grace in the soul, the Council of Trent was obliged to condemn (Sess. VI, can. xxiii, xxvii) both these views. The lax principles of "evangelical liberty", the favourite catchword of the budding Reformation, were simply repudiated (Trent Sess. VI, can. xix-xxi). But the synod (Sess. VI cap. xi) added that not venial but only mortal sin involved the loss of grace. In this declaration there was a perfect accord with Scripture and Tradition. Even in the Old Testament the prophet Ezechiel (Ezech., xviii, 24) says of the godless: "All his justices which he hath done, shall not be remembered: in the prevarication, by which he hath prevaricated, and in his sin, which he hath committed, in them he shall die." Not in vain does St. Paul (I Cor., x, 12) warn the just: "Wherefore he that thinketh himself to stand, let him take heed lest he fall"; and state uncompromisingly: "The unjust shall not possess the kingdom of God...neither fornicators, nor idolaters, nor adulterers.... nor covetous, nor drunkards...shall possess the kingdom of God" (I Cor., vi, 9 sq.). Hence it is not by infidelity alone that the Kingdom of Heaven will be lost. Tradition shows that the discipline of confessors in the early Church proclaims the belief that grace and justification are lost by mortal sin. The principle of justification by faith alone is unknown to the Fathers. The fact that mortal sin takes the soul out of the state of grace is due to the very nature of mortal sin. Mortal sin is an absolute turning away from God, the supernatural end of the soul, and is an absolute turning to creatures; therefore, habitual mortal sin cannot exist with habitual grace any more than fire and water can co-exist in the same subject. But as venial sin does not constitute such an open rupture with God, and does not destroy the friendship of God, therefore venial sin does not expel sanctifying grace from the soul. Hence, St. Augustine says (De spir. et lit., xxviii, 48): "Non impediunt a vita Aeterna justum quaedam peccata venialia, sine quibus haec vita non ducitur."
But does venial sin, without extinguishing grace, nevertheless diminish it, just as good works give an increase of grace? Denys the Carthusian (d. 1471) was of the opinion that it does, though St. Thomas rejects it (II-II:24:10). A gradual decrease of grace would only be possible on the supposition that either a definite number of venial sins amounted to a mortal sin, or that the supply of grace might be diminished, grade by grade, down to ultimate extinction. The first hypothesis is contrary to the nature of venial sin; the second leads to the heretical view that grace may be lost without the commission of mortal sin. Nevertheless, venial sins have an indirect influence on the state of grace, for they make a relapse into mortal sin easy (cf. Ecclus., xix, 1). Does the loss of sanctifying grace bring with it the forfeiture of the supernatural retinue of infused virtues? Since the theological virtue of charity, though not identical, nevertheless is inseparably connected with grace, it is clear that both must stand or fall together, hence the expressions "to fall from grace" and "to lose charity" are equivalent. It is an article of faith (Trent, Sess. VI, can. xxviii, cap. xv) that theological faith may survive the Commission of mortal sin, and can be extinguished only by its diametrical opposite, namely, infidelity. It may be regarded as a matter of Church teaching that theological hope also survives mortal sin, unless this hope should be utterly killed by its extreme opposite, namely despair, though probably it is not destroyed by it second opposite, presumption. With regard to the moral virtues, the seven gifts and the indwelling of the Holy Ghost, which invariably accompany grace and charity, it is clear that when mortal sin enters into the soul they cease to exist (cf. Suarez, "De gratia", IX, 3 sqq.). As to the fruits of sanctifying grace, see MERIT.
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Sanction
(Lat. sancire, same root as sanctus).
Sanction signifies primarily the authoritative act whereby the legislator sanctions a law, i.e. gives it value and binding force for its subjects. Hence, objectively, the law itself is called sanction inasmuch as it is imposed on the consciences and obedience of subjects; thus ecclesiastical laws are often called sanctiones canonicoe. In more modern language every measure is called a sanction which is intended to further the observation of the law by subjects, whether the reward to whomsoever fulfills it, or the penalty or chastisement inflicted or at least threatened for nonfulfilment, whether it relates to presciptive laws which require something to be done, or to prohibitive laws which require that something be omitted. These sanctions in turn may result from the very nature of the law, which are internal sanctions like those of the natural law, or they may be added by a positive act of the lagislator, and these are external sanctions. Hence sanction is called moral, psychological, legal, or penal, according to the origin or the nature of it. (see ETHICS; LAW; PUNISHMENT.)
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Sanctity (Mark of the Church)
The Term "sanctity" is employed in somewhat different senses in relation to God, to individual men, and to a corporate body. As applied to God it denotes that absolute moral perfection which is His by nature. In regard to men it signifies a close union with God, together with the moral perfection resulting from this union. Hence holiness is said to belong to God by essence, and to creatures only by participation. Whatever sanctity they possess comes to them as a Divine gift. As used of a society, the term means
· that this society aims at producing holiness in its members, and is possessed of means capable of securing that result, and
· that the lives of its members correspond, at least in some measure, with the purpose of the society, and display a real, not a merely nominal holiness.
The Church has ever claimed that she, as a society, is holy in a transcendent degree. She teaches that this is one of the four "notes", viz., unity, catholicity, apostolicity, and sanctity, by which the society founded by Christ can be readily distinguished from all human institutions. It is in virtue of her relation to the Person and work of Christ that this attribute belongs to the Church. She is (1) the fruit of the Passion -- the kingdom of the redeemed. Those who remain outside her are the "world" which knows not God (I John, iii, 1). The object of the Passion was the redemption and sanctification of the Church: "Christ also loved the church, and delivered Himself up for it: that he might sanctify it, cleansing it by the laver of water in the word of life" (Eph., v, 25, 26). Again (2) the Church is the body of Christ. He is the head of the mystical body: and supernatural life -- the life of Christ Himself -- is communicated through the sacraments to all His members. Just as the Holy Ghost dwelt in the human body of Christ, so He now dwells in the Church: and His presence is so intimate and so efficacious that the Apostle can even speak of Him as the soul of the mystical body: "One body and one Spirit" (Eph., iv, 4). Thus it follows as a necessary consequence from the nature of the Church and her relation to Christ, that as a society she must possess means capable of producing holiness: that her members must be characterized by holiness: and that this endowment of sanctity will afford a ready means of distinguishing her from the world.
It is further manifest that the Church's holiness must be of an entirely supernatural character -- something altogether beyond the power of unassisted human nature. And such is in fact the type of sanctity which Christ and His Apostles require on the part of members of the Church. (1) The virtues which in the Christian ideal are the most fundamental of all, lie altogether outside the scope of the highest pagan ethics. Christian charity, humility, and chastity are instances in point. The charity which Christ sets forth in the Sermon on the Mount and in the parable of the Good Samaritan -- a charity which knows no limits and which embraces enemies as well as friends -- exceeds all that moralists had deemed possible for men. And this charity Christ requires not of a chosen few, but of all His followers. Humility, which in the Christian scheme is the necessary groundwork of all sanctity (Matt., xviii, 3), was previously to His teaching an unknown virtue. The sense of personal unworthiness in which it consists, is repugnant to all the impulses of unregenerate nature. Moreover, the humility which Christ demands, supposes as its foundation a clear knowledge of the guilt of sin, and of the mercy of God. Without these it cannot exist. And these doctrines are sought in vain in other religions than theChristian. In regard to chastity Christ not merely warned His followers that to violate this virtue even by a thought, was a grievous sin. He went yet further. He exhorted those of His followers to whom the grace should be given, to live the life of virginity that thereby they might draw nearer to God (Matt, xix, 12).
(2) Another characteristic of holiness according to the Christian ideal is love of suffering; not as though pleasure were evil in itself, but because suffering is the great means by which our love of God is intensified and purified. All those who have attained a high degree of holiness have learnt to rejoice in suffering, because by it their love to God was freed from every element of self-seeking, and their lives conformed to that of their Master. Those who have not grasped this principle may call themselves by the name ofChristian, but they have not understood the meaning of the Cross.
(3) It has ever been held that holiness when it reaches a sublime degree is accompanied by miraculous powers. And Christ promised that this sign should not be lacking to His Church. The miracles, which His followers should work, would, He declared, be no whit less stupendous than those wrought by Himself during His mortal life (Mark, xvi, 17, 18; John, xiv, 12).
Such in brief outline is the sanctity with which Christ endowed His Church, and which is to be the distinguishing mark of her children. It is, however, to be noted that He said nothing to suggest that all His followers would make use of the opportunities thus afforded them. On the contrary, He expressly taught that His flock would contain many unworthy members (Matt., xiii, 30, 48). And we may be sure that as within the Church the lights are brightest, so there too the shadows will be darkest -- corruptio optimi pessima. An unworthy Catholic will fall lower than an unworthy pagan. To show that the Church possesses the note of holiness it suffices to establish that her teaching is holy: that she is endowed with the means of producing supernatural holiness in her children: that, notwithstanding the unfaithfulness of many members, a vast number do in fact cultivate a sanctity beyond anything that can be found elsewhere: and that in certain cases this sanctity attains so high a degree that God honours it with miraculous powers.
It is not difficult to show that the Catholic and Roman Church, and she alone, fulfils these conditions. In regard to her doctrines, it is manifest that the moral law which she proposes as of Divine obligation, is more lofty and more exacting than that which any of the sects has ventured to require. Her vindication of the indissolubility of marriage in the face of a licentious world affords the most conspicuous instance of this. She alone maintains in its integrity her Master's teaching on marriage. Every other religious body without exception has given place to the demands of human passion. In regard to the means of holiness, she, through her seven sacraments, applies to her members the fruits of the Atonement. She pardons the guilt of sin, and nourishes the faithful on the Body and Blood of Christ. Nor is the justice of her claims less manifest when we consider the result of her work. In the Catholic Church is found a marvellous succession of saints whose lives are as beacon-lights in the history of mankind. In sanctity the supremacy of Bernard, of Dominic, of Francis, of Ignatius, of Theresa, is as unquestioned as is that of Alexander and of Cæsar in the art of war. Outside the Catholic Church the world has nothing to show which can in any degree compare with them. Within the Church the succession never fails.
Nor do the saints stand alone. In proportion to the practical influence of Catholic teaching, the supernatural virtues of which we have spoken above, are found also among the rest of the faithful. These virtues mark a special type of character which the Church seeks to realize in her children, and which finds little favour among other claimants to the Christian name. Outside the Catholic Church the life of virginity is contemned; love of suffering is viewed as a medieval superstition; and humility is regarded as a passive virtue ill-suited to an active and pushing age. Of course it is not meant that we do not find many individual instances of holiness outside the Church. God's grace is universal in its range. But it seems beyond question that the supernatural sanctity whose main features we have indicated, is recognized by all as belonging specifically to the Church, while in her alone does it reach that sublime degree which we see in the saints. In the Church too we see fulfilled Christ's promise that the gift of miracles shall not be wanting to His followers. Miracles, it is true, are not sanctity. But they are the aura in which the highest sanctity moves. And from the time of the Apostles to the nineteenth century the lives of the saints show us that the laws of nature have been suspended at their prayers. In numberless cases the evidence for these events is so ample that nothing but the exigencies of controversy can explain the refusal of anti-Catholic writers to admit their occurrence.
The proof appears to be complete. There can be as little doubt which Church displays the note of sanctity, as there is in regard to the notes of unity, catholicity and apostolicity. The Church in communion with the See of Rome and it alone possesses that holiness which the words of Christ and His Apostles demand.
MURRAY, De ecclesia Christi, II (Dublin, 1862); BELLARMINE, De conc. et ecclesia, IV, xi-xv; TANQUEREY, Synopsis theol. dogmaticæ, I (Paris, 1900); BENSON in Ecclesia edited by MATTHEW (London, 1906). For modern anti-Catholic polemics on this subject, see MARTINEAU, Seat of Authority in Religion (London, 1890); PALMER, Treatise of the Church (London, 1842), I, vi, x, xi.
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Sanctorum Meritis
The hymn at First and Second Vespers in the Common of the Martyrs in the Roman Breviary. Its authorship is often attributed to Rabanus Maurus (d. 856), Archbishop of Mainz — e.g. by Blume (cf. HYMNODY, V, 2), who thinks his hymns show originality and "no small poetic power". Dreves also (Analecta hymnica, XL, 204) favours the ascription. The stanza, in classical prosody, comprises three Asclepiadic lines and one Glyconic. In Horace such a stanza indicates a grave and thoughtful frame of mind; but the breviary hymns using the stanza are usually suggestive of triumphant joy — e.g. the "Festivis resonent compita vocibus" (Most Precious Blood), the "Te Joseph celebrent agmina coelitum", and the "Sacris solemniis" in rhythmic imitation. Dom Johner ("A New School of Gregorian Chant", New York, 1906, p. 89) places hymns in this measure among those "in which the verbal accent preponderates and the metrical accent only makes itself noticeable in certain places (particularly in the fourth line and when a line closes with a word accentuated on the penultimate)". He illustrates the rhythmical stress by italics. Applying his scheme to the Asclepiadic lines we should have: Sa-ncto-rum me-ri-tis in-cly-ta gau-di-a. His illustration of the fourth line (Glyconic) is: Vi-cto-rum ge-nus o-pti-mum. The "Grammar of Plainsong" by the Benedictines of Stanbrook (London, 1905, p. 61) remarks that the long verses have the accents on the third, seventh, and tenth syllables; and the short verse, on the third and sixth syllables; and illustrates this scheme by the last two lines of the stanza (the acute accent marking the rhythmical stress):
Gliscens fÈrt animus prómere cántibus
Victorúm genus óptimum.
In the following illustration (Holly, "Elementary Grammar of Gregorian Chant", New York, 1904, p. 44) the acute accent indicates the tonic accent of the word; the grave accent, the place where the rhythmical or metrical accent falls; the circumflex, the concurrence on a syllable of both metrical and tonic accents:
Sanctôrum mêritìs ínclyta gâudià
Pangâmus sôciì, gestàque fôrtià;
Glíscèns fert ânimus prómere cântibus
Victôrum gênus ôptimùm.
Obviously, the metre is refractory for singing or public recitation. Dreves (loc. cit., pp. 180-1) notes that several references are made to the hymn by Hincmar of Reims, one of the most interesting being his objection to the theology of the last stanza ("Te trina Deitas", subsequently changed into the present form: "Te summa O Deitas"). Hincmar admits that he knew not the author of the hymn which "some people end with the chant or rather blasphemy [a quibusdam cantatur vel potius blasphematur] 'Te trina deitas'." The phrase objected to was nevertheless sung in the doxology of the hymn down to the revision of Urban VIII, and the Church still sings it in the doxology of the "Sacris solemniis" of the Angelic Doctor. The Paris Breviary kept the metre but entirely recast the hymn, writing the first stanza thus:
Christi martyribus debita nos decet,
Virtutis memores, promere cantica;
Quos nec blanditiis, nec potuit minis
Fallax vincere sæculum.
To the list of translators given by Julian ("Dict. of Hymnol.", 2nd ed., London, 1907, pp. 993, 1698) should be added Bagshawe ("Breviary Hymns and Missal Sequences", London, 1900, p.164: "Let us sing, dear companions, the joys of the saints"). The (Baltimore) "Manual of Prayers" gives the translation of the Anglican hymnologist, Dr. Neale. There are twelve translations in English. The text is found in many MSS. of the tenth century (cf. Dreves, "Analecta hymnica", L, 204-5); Hincmar, "De una et non trina Deitate" in P.L., CXXV, 478, 498, 500). For Latin text (omitting second and third stanzas) and English translation, plainsong, and modern musical setting, see "Hymns Ancient and Modern, Historical Edition" (London, 1909, pp. 289-90), which notes that Dreves assigns the hymn to Rabanus Maurus in his "Hymnologische Studien zu Venantius Fortunatus und Rabanus Maurus" (Munich, 1908, p. 135), "in spite of the fact that Raban wrote to Hincmar disapproving of the phrase 'Te trina Deitas'." The approved plainsong will appear in the forthcoming Vatican Antiphonary. Pothier ("MÈlodies GrÈgoriennes" Tournai, 1880) illustrates the Asclepiadic metre by the "Sanctorum meritis", places the accents on the third, seventh, and tenth syllables of the Asclepiads and on the third and sixth of the Glyconic, and remarks that "in singing the Asclepiad and the Glyconic, the first three syllables should be gone over slowly, and the accents should be well marked, especially the last" (p.199). Egerton ("A Handbook of Church Music", New York, 1909, p.180) places the principal accent on the tenth syllable, and secondary accents on the third and seventh, with a "mora vocis" after the sixth. Delaporte ("Les Hymnes du brÈviaire romain" in the "Rassegna Gregoriana", Nov.-Dec., 1907, col. 501) remarks that, when the edition of 1602 of the Roman Breviary was in preparation, Cardinal Gesualdo in 1588 wrote to various nuncios to get suggestions for emendations. The nuncio at Paris consulted "alcuni principali della Sorbona", with some curious results, one of which was the criticism demanding a change in the doxology of the "Sacris solemniis" from "Te trina Deitas" to "Te summa Deitas", for the reason that "it is impious to call the Deity, or the essence of God, threefold". As noted above, the Church still sings "Te Deitas" in the "Sacris solemniis" of the "Angel of the Schools", although it has changed the phrase in the doxology of the "Sanctorum meritis".
H.T. HENRY 
Transcribed by Vivek Gilbert John Fernandez 
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Sanctuary
A consecrated place giving protection to those fleeing from justice or persecution; or, the privilege of taking refuge in such consecrated place. The right of sanctuary was based on the inviolability attached to things sacred, and not, as some have held, on the example set by the Hebrew cities of refuge. It was recognized under the Code of Theodosius (399) and later by that of Justinian. Papal sanction was first given to it by Leo I, about 460, though the first Council of Orange had dealt with the matter in 441. The earliest mention of sanctuary in England was in a code of laws promulgated by King Ethelbert in 600. The right of asylum was originally confined to the church itself, but in course of time its limits were extended to the precincts, and sometimes even to a larger area. Thus, at Beverley and Hexham, the boundaries of sanctuary extended throughout a radius of a mile from the church, the limits being marked by "sanctuary crosses", some of which still remain. In Norman times there were two kinds of sanctuary in England, one belonging to every church by prescription and the other by special royal character. The latter was considered to afford a much safer asylum and was enjoyed by at least twenty-two churches, including Battle, Beverley, Colchester, Durham, Hexham, Norwich, Ripon, Wells, Winchester, Westminster, and York. A fugitive convicted of felony and taking the benefit of sanctuary was afforded protection from thirty to forty days, after which, subject to certain severe conditions, he had to "abjure the realm", that is leave the kingdom within a specified time and take an oath not to return without the king's leave. Violation of the protection of sanctuary was punishable by excommunication. In some cases there was a stone seat within the church, called the "frith-stool", on which it is said the seeker of sanctuary had to sit in order to establish his claim to protection. In others, and more commonly, there was a large ring or knocker on the church door, the holding of which gave the right of asylum. Examples of these may been seen at Durham cathedral, St. Gregory's, Norwich, and elsewhere. The ecclesiastical right of sanctuary ceased in England at the Reformation, but was after that date allowed to certain non-ecclesiastical precincts, which afforded shelter chiefly to debtors. The houses of ambassadors were also sometimes quasi-sanctuaries. Whitefriars, London (also called Alsatia), was the last place of sanctuary used in England, but it was abolished by Act of Parliament in 1697. In other European countries the right of sanctuary ceased towards the end of the eighteenth century.
G. CYPRIAN ALSTON 
Transcribed by Christine J. Murray
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Sanctuary
The space in the church for the high altar and the clergy. It is variously designated apsis or concha (from the shell-like, hemispherical dome), and since the Middle Ages especially it has been called "choir", from the choir of singers who are here stationed. Other names are presbyterium, concessus chori, tribuna or tribunal, hagion, hasyton, sanctum, sanctuarium.
From the architectural standpoint the sanctuary has undergone manifold alterations. In Christian antiquity it was confined to the apse, into the wall of which the stone benches for the clergy were let after the fashion of an amphitheatre, while in the middle rose up the bishop's chair (cathedra). It would however be wrong to believe that this ancient Christian sanctuary had always a semicircular formation, since recent investigations (especially in the East) have revealed very various shapes. Over a dozen different shapes have already been discovered. In Syria the semicircular development advances very little or not at all from the outer wall, while beside it are situated two rooms which serve respectively for the offering (prothesis) and for the clergy (diaconicum). The sanctuary was often formed by three interconnected apses (Dreiconchensystem); the quite straight termination also occurs. An important difference between the Roman and Oriental churches consisted in the fact that in the case of the latter the wall of the sanctuary was interrupted by a window through which the sunlight freely entered, while the windowless Roman apse was shrouded. in a mysterious darkness.
As the semicircular niche could no longer in all cases hold the numbers of the higher and Lower clergy, a portion of the middle nave was often enclosed with rails and added to the sanctuary, as may be seen today in the San Clemente at Rome. Outside Rome this necessity of enlarging the sanctuary was met in another way, by introducing between the longitudinal (or cross) aisle and the apse a compartment or square, the basilica thus receiving (instead of the Roman T-shape) the form of a cross. This innovation was of far-reaching importance, since the sanctuary could not develop freely. This development proceeded from the beginning to the close of the Middle Ages in what may be declared as an almost wanton fashion. The time at which this innovation was introduced has been for a long time the subject of a violent literary feud, since it is most intimately connected with the development of the cruciform arrangement of churches. Some investigators hold that this form is first found in the Monastery of Fulda under Abbot Bangulf about the year 800; according to others it occurred before the time of Charlemagne in the French monasteries of Jumièges and Rebais. In recent times Strzygowski has maintained that both views are incorrect, and that the extended sanctuary, or in other words the cruciform church, was already common in the early Christian period in Asia Minor, and was thence transplanted to the West by Basilian monks as early as the fourth or fifth century.
A second very important alteration, which occurred during the Carlovingian Renaissance, consisted in the introduction or rather transplantation from the East to the West of the "double sanctuary". By this is meant the construction of a second sanctuary or west choir opposite the east; this arrangement was found even in ancient times in isolated instances, but its introduction in the case of larger churches gradually became universal in the West. Concerning the reasons for this innovation various theories have been put forward. It must, however, be recognized that the reasons were not everywhere the same. They were three in particular: the duplication of the titular saints, the construction of a place for the remains of a saint, and the need of a nuns' or winter choir. In addition, Strzygowski has also maintained the influence exercised by the change of "orientation", that is the erection of the altar, which in the East originally stood in the west of the church, at the eastern end. The second reason seems to have given incentive most frequently to the construction of the second choir. Thus in 819 Abbot Ansger built a west choir with a crypt to receive the remains of St. Boniface; in Mittelzell (Richenau) this choir was constructed for the relics of St. Mark, in Eichstatt (1060) for the remains of St. Willibald. Especially suitable for nuns' convents was the west choir with a gallery, since from it the nuns could follow Divine Service unobserved; for this reason the church built at Essen (Prussia) in 874 received a west choir in 947.
The increase of the clergy, in conjunction with the striving (in the Romanesque period) after as large crypts as possible, led to the repeated increase of the sanctuary, which, however, exercised a very prejudicial influence on the architectural arrangement of space. The sanctuary was extended especially westwards — thus into the longitudinal aisle, but at times also into the cross aisle. Examples of this excessively great extension are supplied by the cathedrals of Paderborn and Speyer. The walls of this sanctuary, which had thus become a formal enclosure, were often decorated with Biblical reliefs; here, in fact, are preserved some very important Romanesque reliefs, as on the Georgentor at Bamberg and in the Church of St. Michael at Hildesheim. But even in the Romanesque period began the war against this elevated sanctuary, waged mainly by the monks of Hirsan (Germany), then highly influential, and the Cistercians. The former as opponents of the crypts, restored the sanctuary to the same level as the nave or made it only a few steps higher; they also ended the sanctuary in a straight line, and gave it only a small round apse. More important was the change made by the Cistercians, who, to enable so many priests to read Mass simultaneously, resolved the eastern portion into a number of chapels standing in a straight line at either side of the sanctuary. This alteration began in the mother-house of Cisteaux, and extended with the monks everywhere even to the East.
These alterations paved the way for the third great transformation of the sanctuary: this was accomplished by Gothic architecture, which, in consequence of the improved vaulting, found it easier to conduct the side aisles around the choir, as the Romanesque architects had already done in individual cases. The sanctuary indeed was not thereby essentially altered, but it was now accessible on all sides, and the faithful could attain to the immediate vicinity of the high altar, When it was not separated by a wall, an entirely free view of the sanctuary was offered. For the most part, however, the termination of the sanctuary with walls was retained, while in front was still erected the screen, which enjoyed in the Gothic period its special vogue. This arrangement of the sanctuary is usually found in the great cathedrals after the French models, and may thus be designated the "cathedral type", although it also occurs in the larger parish and monastery churches. Frequently the sanctuary has an exceptional length; this is especially the case in England, and influenced the architectonic arrangement of space if the sanctuary was enclosed with walls. Its effect was most unfavourable in the canon's choir (called the Trascoro) in the cathedrals of Spain, which was transferred to the middle nave as a separate construction and was cut off by high walls with grated entrances. This enclosure was most magnificently decorated with architectural and other ornamentations, but it entirely destroyed the view of the glorious architecture. Side by side with this "cathedral type" was retained the old simple type, in which the sanctuary was not accessible on all sides; this was found especially in parish churches and in the churches of the mendicant orders. When the church had three naves, the choirs of the side naves lay beside the chief choir. This kind of a sanctuary remained the most popular, especially in Germany and Italy.
The Renaissance to a great extent restored to the sanctuary its original form. In the effort to increase the middle nave as much as possible, Renaissance architecture in many cases neglected the side naves or limited them to the narrowest aisles. The free approach to the sanctuary from all sides thus lost its justification. The sanctuary necessarily received a great breadth, but lost its earlier depth. In its preference for bright and airy spaces, the Renaissance also abandoned the method of separating the sanctuary from the rest of the church by means of a screen; at a subsequent period, the latter was replaced by the low Communion bench. Thus a person entering the church through the main door commanded a free view of the sanctuary, which, especially in Italy, was gloriously decorated with marble incrustations. As the sunlight, entering unchecked through the cupola covering the intersection, brightly illuminated the edifice, the effect was entirely different from that awakened by the Romanesque and Gothic sanctuaries. In the medievalchurch the sanctuary was shut off from the congregation and was as inaccessible as the Holy of Holies in the Temple of the Old Testament; the sanctuary of the Renaissance church stands out before us in a brilliance of light like Mount Tabor, but without blinding our gaze. We believe that we are nearer the Deity, our hearts are filled with joyous sentiments, so that we might cry out with the Apostle Peter "It is good for us to be here". In the medieval church, on the other hand, we are penetrated with a mysterious awe and like Moses feel urged to take off our shoes, for this is a holy place.
STRZYGOWSKI, Kleinasien. Ein Neuland der Kunstgeschichte (Leipzig, 1903); HASAK, Die romanische u. gotische Baukunst der Kirchenbau (Stuttgart 1902).
BEDA KLEINSCHMIDT. 
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Sanctus
I. HISTORY
The Sanctus is the last part of the Preface in the Mass, sung in practically every rite by the people (or choir). It is one of the elements of the liturgy of which we have the earliest evidence. St. Clement of Rome (d. about 104) mentions it. He quotes the text in Isaias, vi, 3, and goes on to say that it is also sung in church; this at least seems the plain meaning of the passage: "for the Scripture says . . . Holy, holy, holy Lord of hosts; full is every creature of his glory. And we, led by conscience, gathered together in one place in concord, cry to him continuously as from one mouth, that we may become sharers in his great and glorious promises" (I Cor., xxxiv, 6-7). It seems clear that what the people cry is the text just quoted. Clement does not say at what moment of the service the people cry those words; but again we may safely suppose that it was at the end of what we call the Preface, the place at which the Sanctus appears in every liturgy, from that of "Apost. Const.", VIII, on. The next oldest witness is Origen (d. 254). He quotes the text of Isaias and continues: "The coming of my Jesus is announced, wherefore the whole earth is full of his glory" (In Isa., hom., I, n. 2). There is nothing to correspond to this in the Prophet. It seems plainly an allusion to liturgical use and so agrees very well with the place of the Sanctus. The Anaphora of Sarapion of Thmuis (Egypt, fourteenth century) gives the Sanctus almost exactly in the form of the Alexandrine Liturgy (Funk, "Didascalia", Paderborn, 1905, II, 174), but says nothing about its being sung by the people. From the fourteenth century we have abundance of testimony for the Sanctus in every liturgical centre. In Egypt St. Athanasius (d. 373) mentions it (Expos in Ps, cii, P.G. XXVII, 434); at Jerusalem St. Cyril (d. 373) (Catech. myst., V, 6), and at AntiochSt. John Chrysostom (d. 407) alludes to it (in Ps. cxxxiv, n. 6, P.G., LV, 393). Tertullian (d. about 220) ("de Oratione", 3) and Victor of Vite (d. 486) ("Hist. persec. Vandal", III, P.L., LVIII quote it in Africa; Germanus of Paris (d. 576) in Gaul (in Duchesne, "Origines du Culte", 2d ed., Paris, 1898, p. 204), Isidore of Seville (d. 636) in Spain (ibid.). The Sanctus is sung by the people in "Apostolic Constitutions", VIII, XII, 27 (Brightman, "Eastern Liturgies", 18-19) and so in almost all rites. The scanty state of our knowledge about the early Roman Mass accounts for the fact that we have no allusion to the Sanctus till it appears in the first Sacramentaries. The Leonine and Gelasian books give only the celebrant's part; but their prefaces lead up to it plainly. The Gregorian Sacramentary gives the text exactly as we still have it (P.L. LXXVIII, 26). But the passage quoted from St. Clement and then the use of Africa (always similar to Rome) leave no doubt that at Rome too the Sanctus is part of the oldest liturgical tradition. In view of Clement's allusion it is difficult to understand Abbot Cabrol's theory that the Sanctus is a later addition to the Mass ("Les Origines liturgiques", Paris, 1906, p. 329).
The connection in which it occurs in the liturgy is this: in all rites the Eucharistic prayer (Canon Anaphora) begins with a formal thanksgiving to God for his benefits, generally enumerated at length (see PREFACE). This first part of the prayer (our Preface) takes the form of an outline of creation, of the many graces given to Patriarchs and Prophets in the Old Law and so to the crowning benefit of our redemption by Christ, to His life and Passion, to the institution of the Holy Eucharist and the words of institution, all in the scheme of a thanksgiving for these things (cf. ib.). Before the prayer comes to the mention of our Lord it always refers to the angels. In "Apost. Const.", VIII, XII (Brightman, op. cit., 15-18), they occur twice, at the beginning as being the first creatures and again at the end of the Old Testament history -- possibly in connection with the place of Isaias who mentions them. In St. James's liturgy this part of the Anaphora is much shorter and the angels are named once only (ibid., p.50); so also in St. Mark they come only once (pp. 131-32). They are always named at length and with much solemnity as those who join with us in praising God. So the description in Isaias, VI, 1-4, must have attracted attention very early as expressing this angelic praise of God and as summing up (in v. 3) just the note of the first part of the Anaphora. The Sanctus simply continues the Preface. It is a quotation of what the angels say. We thank God with the angels, who say unceasingly: "Holy, holy, holy", etc. Logically the celebrant could very well himself say or sing the Sanctus. But, apparently from the beginning of its Christian use (so already Clem. Rom.), one of the dramatic touches that continually adorn the liturgy was added here. We too desire to say with the angels: "Holy, holy, holy"; so when the celebrant comes to the quotation, the people (or choir) interrupt and themselves sing these words, continuing his sentence. The interruption is important since it is the chief cause of the separation of the original first part of the eucharistic prayer (the Preface) at Rome from the rest and the reason why this first part is still sung aloud although the continuation is said in a low voice. The only rite that has no Sanctus is that of the Ethiopic Church Order (Brightman, op. cit., 190).
II. THE SANCTUS IN THE EASTERN RITES
In the liturgies of St. James and St. Mark and the Byzantine Rite (Brightman, loc. cit.) the introductory sentence calls it the "hymn of victory" (ton epinikion hymnon). This has become its usual name in Greek. It should never be called the Trisagion, which is a different liturgical formula ("Holy God, Holy Strong One, Holy Immortal One have mercy on us") occurring in another part of the service. In "Apost. Const.", VIII, XII, 27, the form of the Epinikion is: "Holy, holy, holy the Lord of Hosts (sabaoth). Full (are) the heaven and the earth of his glory. Blessed for ever. Amen." St. James has: "Holy, holy, holy, Lord (voc.) of hosts. Full (are) the heaven and the earth of thy Glory. Hosanna (he) in the highest. Blessed (is) he that comes in the name of the Lord. Hosanna, (he) in the highest." In this the cry of the people on Palm Sunday (Matt., xxi, 9, modified) is added (cf. the Jacobite form, Brightman, p. 86). Alexandria has only the text of Isaias (ib. 132; and Coptic, in Greek, 176; Abyssinian, p. 231). In the Greek Alexandrine form (St. Mark) the text occurs twice. First the celebrant quotes it himself as said by the cherubim and seraphim; then he continues aloud: "for all things always call thee holy (hagiazei) and with all who call thee holy receive, Master and Lord, our hallowing (hagiasmon) who with them sing, saying . . ." and the people repeat the Epinikion (Brightman, p.132). The Nestorians have a considerably extended form of Is., vi, 3, and Matt., xxi, 9, in the third person (ib. 284). The Byzantine Rite has the form of St. James (ib. 323-324), so also the Armenians (p. 436). In all Eastern rites only the sentence that immediately introduces the Epinikion is said aloud, as an Ekphonesis.
III. THE SANCTUS IN THE WEST
In Latin it is the "Tersanctus" or simply the "Sanctus". "Hymnus angelicus" is ambiguous and should be avoided, since this is the usual name for the Gloria in Excelsis. Germanus of Paris bears witness to it in the Gallican Rite (Ep. I; P.L., LXXII, 89 seq.; see above). Its form was as at Rome. The Mozarabic Sanctus is almost the Roman one; but it has for the first Hosanna: "Osanna filio David" (more literally Matt., xxi, 9) and the additional exclamations "Agyos, agyos, agyos Kyrie o theos" (P.L., LXXXV, 548 cfr. 116). Milan has exactly our form. It may be noted that the Gallican and Mozarabic liturgies, following the tradition of Antioch and Jerusalem (Brightman, op. cit., pp. 19, 51), continue the Anaphora by taking up the idea of the Sanctus: "Vere sanctus, vere benedictus Dominus noster Iesus Christus" (P.L.,LXXXV, 548) and so coming almost at once to the words of Institution: This prayer, which varies in each Mass, is called "Post Sanctus", or "Vere Sanctus". Milan has one remnant of this on Holy Saturday (Duchesne, ib. 205). At Rome the Sanctus is described in "Ordo Rom.", I, as "hymnus angelicus, id est Sanctus" (P. L., LXXVIII, 945). It is sung by the regionary subdeacons (ib.). So also "Ordo Rom.", II, which notes that Hosanna is sung twice (ib. 974). C. Atchley thinks that this marks the beginning of the addition of the Benedictus verses to the Sanctus, that originally these were an acclamation to the celebrating bishop and that they were only later directed towards the Holy Eucharist. In "Apost. Connst.", VIII, XIII, 13 (Brightman, 24), these verses are sung at the Elevation just before Communion, then they were pushed back to become an appendix to the Sanctus, where they coincide more or less with the moment of consecration. Mr. Atchley further thinks that the Benedictus in the Roman Rite is a Gallican addition of the eleventh century ("Ordo Romanus Primus", London, 1905, pp. 90-5). That the verses of Matthew, xxi, 9, were first used as a salutation to the bishop is quite probable (cf. Peregrinatio Silviæ, ed. Gamurrini, 59-60). It is less likely that they are a late Gallican addition at Rome. Their occurrence in the liturgy of Jerusalem-Antioch may well be one more example of the relation between that centre and Rome from the earliest ages (see CANON OF THE MASS).
We do not know at what moment the chant of the Sanctus was taken from the subdeacons and given to the schola cantorum. This is merely part of a general tendency to entrust music that was getting more ornate and difficult to trained singers. So the Gradual was once sung by a deacon. The "Ordo Rom. V" implies that the subdeacons no longer sing the Sanctus (P. L. LXXVIII, 988). In "Ordo XI", 20 (ib. 1033), it is sung by the "Basilicarii". St. Gregory of Tours (d. 593) says it is sung by the people (de mirac. S. Martini, II, 14; P.L. LXXI). The notice of the "Liber Pontificalis" that Pope Sixtus I (119-128) ordered the people to sing the Sanctus cannot be correct. It seems that it was not sung always at every Mass. The Second Council of Vaison finds it necessary to command that it should not be omitted in Lent nor at requiems (Can. 3; Hefele-Leclercq, "Histoire des Conciles" II, 1114). There were also laws in the Middle Ages forbidding the celebrant to continue the Canon before the choir had finished singing it (Martène, "De antiq. eccl, ritibus", I, 4, §7). The ringing of a bell at the Sanctus is a development from the Elevation bell; this began in the Middle Ages. Ivo of Chartres (d. 1116) mentions it (Ep. 142) and Durandus (Rationale, IV, 41, §53). It was rung to call people to church that they might see the Elevation. The Sanctus bell is an earlier warning that the Canon is about to begin. The rubrics of the Missal still say nothing about the bell at the Sanctus. It was (and in places still is) usual to ring the great church bell, at least at high Mass. The hand-bell was only a warning to the ringers in the tower (Gavanti-Merati, "Thesaurus S. Rituum", II, 7, Venice, 1762, p. 156).
The text of the Roman Sanctus is first, Isa., vi, 3, with 'pleni sunt coeli et terra gloria tua" instead of "plena est omnis terra gloria eius". In this way (as at Antioch and Alexandria) it is made into a prayer by the use of the second person. In all liturgies the Hebrew word for "hosts" sabaoth) is kept, as in the Septuagint (Vulgate, "exercituum"). The "Lord of hosts" is a very old Semitic title, in the polytheistic religions apparently for the moon-god, the hosts being the stars (as in Gen., II, 1; Ps. xxxii, 6). To the Jews these hosts were the angels (cf. Lc., II, 13). Then follows the acclamation of Palm Sunday in Matthew, xxi, 9. It is based on Ps. cxvii, 25-26; but the source of the liturgical text is, of course, the text in the Gospel. Hosanna is in the Greek text and Vulgate, left as a practically untranslatable exclamation of triumph. It means literally "Oh help", but in Matthew, xxi, 9, it is already a triumphant interjection (like Alleluia). In "Didache", X, 6, it occurs as a liturgical formula ("Hosanna to the God of David"). In the medieval local rites the Sanctus was often "farced" (interpolated with tropes), like the Kyrie and other texts, to fill up the long musical neums. Specimens of such farcings, including one attributed to St. Thomas Aquinas, may be seen in Bona, "Rerum liturgicarum", II, 10, §4 (ed. Paris, 1672), p. 418. The skeleton of a Mass at the blessing of palms retains not only a Preface but also a Sanctus, sung to the original "simple" tone. The many other prayers (blessing of the font, ordinations, etc.) that are modelled on the Preface diverge from its scheme as they proceed and do not end with a Sanctus.
IV. PRESENT RITE
At high Mass as soon as the celebrant has sung the last word of the Preface (dicentes) the choir begins the Sanctus, continuing his phrase. They should sing it straight through, including the Benedictus. The custom of waiting till after the Elevation and then adding the Benedictus, once common, is now abolished by the rubric ("De ritibus servandis in cantu missæ, VII) of the Vatican Gradual. It was a dramatic effect that never had any warrant. Sanctus and Benedictus are one text. Meanwhile the deacon and subdeacon go up to the right and left of the celebrant and say the Sanctus in a low voice with him. Every one in the choir and church kneels (Cærim. Episcop., II, VIII, 69). The hand-bell is usually rung at the Sanctus; but at Rome there is no bell at all at high Mass. While the choir sings the celebrant goes on with the Canon. They must finish or he must wait before the Consecration. At low Mass the celebrant after the Preface, bowing and laying the folded hands on the altar, continues the Sanctus in a lower voice (vox media). The bell is rung three times. Although the rubrics of the Missal do not mention this it is done everywhere by approved custom. It may be noticed that of the many chants of the Sanctus in the Gradual the simple one only (for ferias of Advent and Lent, requiems and the blessing of palms) continues the melody of the Preface and so presumably represents the same musical tradition as our Preface tone. As in the case of the Preface its mode is doubtful.
DURANDUS, Rationale divinorum officiorum, IV, 34; BONA, Rerum liturgiarum libri duo, II, X, 4; BENEDICT XIV, De SS. Sacrificio missæ, II, XI, 18-19; GAVANTI-MERATI, Thesaurus S. Rituum, II, VII, 80-86; GIHR, Das h. Messopfer (Freiburg 1897), 524-530.
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Sandemanians
An English form of the Scottish sect of Glassites, followers of John Glas (b. 1695; d. 1773) who was deposed from the Presbyterian ministry in 1728, for teaching that the Church should not be subject to any league or covenant, but should be governed only by Apostolic doctrine. Glas's son-in-law, Robert Sandeman (b. 1718; d. 1771), having been for many years an elder in the Glassite sect, removed to London in 1760, where he gathered a congregation at Glovers' Hall, Barbican. Though for the most part he followed the teaching of Glas, he went beyond that doctrine in maintaining that faith is only a simple assent to Divine testimony which differs in no way from belief in ordinary human evidence. In 1764 Sandeman went to America to propagate his views, and founded some congregations there, for which reason the Glassites in America, like those in England, are known as Sandemanians. In England the sect has never been numerous, possessing less than a dozen meeting-places in the whole country, including two in London. It is chiefly known owing to the great chemist Sir Michael Faraday (b. 1791; d. 1867) having officiated as a Sandemanian elder in London in the middle of the nineteenth century. Membership is granted on confession of sin and public profession of faith in the Death and Resurrection of Christ. The new member receives a blessing and the kiss of peace from all present. Each congregation is presided over by several elders, all unpaid, who are elected for their earnestness of conviction and sincerity, and who hold office for life. On the death of an elder the survivors propose for election the name of a suitable member of the congregation, who is then elected by the whole body. The Sandemanians practice a weekly celebration of the Lord's supper, and the agape or love-feast, which takes the form of dining together between the morning and afternoon services. The elders alone preach, but the ordinary members take turns in offering prayers. The ceremonial washing of feet is also performed on certain occasions. They abstain from things strangled and from blood. As they consider that casting lots is a sacred process, they regard all games of chance as unlawful. They practice community of goods to a modified extent, considering all their property as liable to calls on behalf of the Church and the poor. It is also considered wrong to accumulate wealth. If any member differs obstinately from the rest he is expelled and by this system perfect unanimity is secured. They refuse to join in prayer with members of other denominations and to eat and drink with an excommunicated person is held to be a grievous sin. The Sandemanians as a religious body are very obscure and it is difficult to obtain reliable information with regard to them, but the total membership in Great Britain is believed not to exceed two thousand.
BLUNT, Dict. of Sects, Heresies, and Schools of Thought (London, 1874); Dict. Nat. Biog., s. vv. Glas and Sandeman; JONES, Life and Letters of Faraday (London, 1870).
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Sandomir
(Polish, Sandomierz; Latin, Sandomiriensis).
The city is very ancient, with still existing traces of prehistoric construction. Its population is 6891, of which 2364 are Catholics, 46 of the Orthodox Church, and 3433 Jews.
When King Mieczyslaw I (962-92), introduced Christianity into Poland he built two churches at Sandomir dedicated to St. Nicholas and St. John. In the Middle Ages the city became an important centre of political and religious life. Here lived several illustrious and holy personages, namely, the Blessed Salome (1210-68), daughter of Leszek the Fair and wife of Koloman I, King of Hungary; Blessed Adelaide, daughter of Casimir the Just (1179-94), King of Poland, who founded the parochial church of St. John where she was buried (1211); Blessed Vincent Kladubek, who died in 1223 after a fruitful apostolic ministry and was canonized by Clement XIII; Blessed Czeslaw, a Dominican (d. 1242 or 1247), the brother of St. Hyacinth, his cult was approved throughout Poland by Clement XII in 1735; St. Hyacinth; the celebrated and apostolic Dominican who was one of the glories of Catholic Poland; St. Cunegunde (1224-92), wife of Boleslaw the Chaste King of Poland. In 1260 Tatar hordes completely destroyed the city and put all the inhabitants to the sword. Forty-nine Dominicans with Sadok, prior of the convent of St. James, were martyred. In 1476 Jan Dlugosz, the celebrated annalist and Polish historian, a canon of Cracow and Sandomir, built here for the cathedral clergy a house which is still existing and is called by his name.
The Congress of Sandomir (1570) was assembled for the purpose of union between Protestant sects and the foundation of a national Protestant Church. The results were negative, but certain measures were proposed and approved for the regulation of the relations between the Protestant sects.
Up to the second half of the eighteenth century the city of Sandomir and its territory were under the immediate jurisdiction of the Diocese of Cracow. In 1787 through the initiative of Michael Poniatowski, administrator of the Diocese of Cracow, the Holy Seecreated Sandomir a diocese. The first bishop was Mgr. Adalbert Radozewskl (d. 1796). In 1818, after the Concordat with Russia, Pius VII promulgated the Bull "Ex imposita nobis", which suppressed the greater part of the Diocese of Kielce and transferred its episcopal seat to Sandomir. In the next year Mgr. Stephen Holowczyc, dean of the cathedral of Kielce, was consecrated bishop. The new dioeese comprised the ancient Principality of Sandomir, which is now the Province of Radom, and part of the Province of Kielce. Bishop Holowczyc had scarcely taken possession of his diocese before he was made Archbishop of Warsaw, and a Franciscan, Adam Prosper Burzynski, succeeded him in 1820. After the death of Bishop Burzynski (9 Sept., 1830) the cathedral chapter administered the diocese until 1840, when the rector of the seminary, Clement Bankiewicz, was made bishop at the age of eighty, and died 2 January, 1842. His successor was Bishop Joseph Joachim Goldtman, who had been Bishop of Wladislaw since 1838; he was transferred to the See of Sandomir in 1844, and died on 22 March, 1853. Bishop Joseph Michael Yuszynski, who had occupied various ecclesiastical offices in the diocese, succeeded him, and was consecrated 10 July, 1859. Under him the number of deaneries of the diocese was decreased from seventeen to seven. On his death Bishop Anthony Francis Sotkiewicz, administrator of the Archdiocese of Warsaw and professor of canon law in the ecclesiastical seminary of that city, was consecrated 20 May, 1882; d. 4 May, 1901. At the time of his elevation the number of secular clergy was 278, and the Catholic population 730,940. He was succeeded on 4 September, 1902, by Stephen Alexander Zwierowicz, Bishop of Vilna, who was transferred from the latter see to Sandomir, where he died on 3 January, 1908. The present incumbent of the see is Bishop Marianus Joseph Ryn, canon of the cathedral, who was consecrated 7 April, 1910. The diocese at present comprises seven deaneries: Sandomir, Opatow, Ibza, Kozienice, Radom, Opoczno, and Konskie. There are six churches in the city of Sandomir; the cathedral, which dates from 1120 and to which a cathedral chapter has been attached since 1818; the Church of St. James, founded in 1200 by Blessed Adelaide; here dwelt Hyacinth and Martin of Sandomir, whom Gregory IX sent as his ambassador to St. Louis, to induce him to undertake a crusade; and Raymond Bembnowski, author of the Acts of the Martyrs of Sandomir; the Church of the Conversion of St. Paul, which was in existence in the beginning of the thirteenth century; the Church of the Holy Ghost, founded by the Religious of the Holy Ghost of Santa Maria in Sassia in 1222; the Church of St. Michael, founded in 1686 and attached to a Benedictine monastery; and the Church of St. Joseph, founded in 1685 by the Protestants. There are 212 parishes in the diocese, 1 cathedral church, 1 collegiate church, 10 detached churches, and 50 chapels. The secular clergy number 295. The religious houses were all dispersed after the Polish insurrection of 1863. The regulars are represented by one Franciscan lay brother in the parish of Wysmierzyce. The Sisters of Charity, numbering forty-two, have seven hospitals at Sandomir, Radom, Strzyzowice, Opatow, Staszow, Opoczno. Near Bodzentyn is a cloistered Franciscan monastery with thirteen sisters. The canons of the cathedral number twelve, those of the college, six. There are 870,674 Catholics. Amongst the Catholic societies of Sandomir may be mentioned the Society of Charities, founded in 1905, with 155 members; the archconfraternity of St. Stanislaus Kostka, founded in 1906, with 30 young men; the Christian Working Men's Society, founded in 1907, with 98 members, and the Catholic Society, founded in 1908 with 188 members.
BALINSKI, Starozytna polska pod wzglendem historycznym, jeograficznym i statystycznym opisana (Description of Ancient Poland, historical, geographical, and statistical), II (Warsaw, 1844), 268-280; CHANDZYNSKI, Wspomnienia sandomierskie i opis miasta Sandomierza (Recollections of Sandomir and a description of the city) (Warsaw, 1850); BULINSKI, Monografia miasta Sandomierza (Warsaw, 1879); ROKOSZNY AND GAJKOWSKI in Encyklopedja koscielna, XXIV (Warsaw, 1900), 338-352; ROKOSZNY, Swiente Pamiantki Sandomierza (Sacred Monuments of Sandomir) (Warsaw, 1902); IDEM, Przewodnik po Sandomierzu (Guide to Sandomir) (Sandomir, 1908); Catalogus ecclesiarum et cleri saecularis ac regularis diaecesis Sandomiriensis pro anno Domini 1911 (Sandomir, 1910).
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Sandro Botticelli
A famous Florentine painter. Born at Florence about 1447; died in the same city, 1510. Botticelli's name is properly Allesandro di Mariano Filipepi, Mariano Filipepi being his father, but he is called after the Florentine painter and goldsmith, Botticelli, to whom he was first apprenticed. Later on he was a pupil of Fra Filippo Lippi and learned from this master to paint in the ideal manner of Fra Angelico. Through the influence of Verocchio and the brothers Pollajuoli this idealism was combined with the naturalness of Masaccio. These qualities explain Botticelli's great influence over later painters. Botticelli's life was a retired one passed largely in very modest circumstances. We know, however that he was in the employ of the Medici and other prominent Florentine families from about 1483 to 1500. Although never inclined to frivolity he was yet influence by the worldly spirit of the age until Savonarola's powerful call to repentance aroused his moral nature and guided his powers, it now seems, into entirely new paths. He never knew how to take care of money and he died at last in need. Botticelli was too unassuming to sign and date his works in most instances, so that the order in time of his paintings has to be judged from the canvasses themselves.
1. Madonnas
Botticelli enjoys, above all, a well-earned fame as a painter of the Madonna. In these pictures the fascination lies more in the expression of the Mother and Child and in the look on the faces of the half-grown boy-angels than in the unaffected simplicity of the pose and composition. Two of these pictures, circular in form (called tondo, round) have become very famous. Both are in Florence; one is the "Magnificat". and in the other the Child is holding a pomegranate. A circular canvas at Berlin which depicts the Madonna enthroned and surrounded by angels carrying candles is characterized by deep religious feeling. A number of small pictures of the Madonna recall Fra Filippo; others more severe in tome seem to show the influence of Verrocchio. The Child's expression is always sweet and winning, yet thoughtful as well, and at times the look is one of intense earnestness. The Mother in holy awe restrains her tenderness and seems to have a presentiment of future sorrow. This feeling of melancholy foreboding is also expressed in the attendant angels and saints. A painting of this enthroned Madonna with the two Johns is at Berlin; two canvases at Florence depict the same Madonna surrounded by numerous saints. It is plain that the look of melancholy on the face of the Mother of God had a strange attraction for the painter. His portrait of himself in the "Destruction of Core, Dathan, and Abiron" shows his natural inclination to intense earnestness, and in the "Outcasts" he has depicted the profoundest depths of grief.
2. Biblical Subjects
In 1481 Sixtus IV summoned Botticelli, along with other painters, to Rome to decorate the new Sistine Chapel. According to the biographer, Visari, he was even to superintend the entire work. In the chapel Botticelli painted three frescoes which represent events in the lives of Moses and Christ. No less than seven scenes are united in the "Life of the Youthful Moses", so that the composition lacks unity. without doubt the artist laboured under a feeling of restraint The composition is animated in parts and is intended to arouse the feelings. The "Destruction of Core, Dathan, and Abiron" is represented in three scenes. The figure of Moses appears here in all the majesty which God had granted him for the punishment of rebels. There is an interesting connection between this picture and Perugino's "Granting of the Keys to Peter" on the opposite wall. Moses in the fullness of his might is the counterpart of Peter to whom the keys of heaven are entrusted. Over against the fresco of the proving of the youthful Moses, Botticelli painted from the New Testament the "Temptation of Christ". The pope has this picture before him when, seated upon his throne, he is present at the celebration of the Mass. Strange to say, the foreground of the painting represents the purification of a leper before a company of ecclesiastics and secular dignitaries and contains besides an allusion to the pope. The explanation of the scene is as follows: Moses had to undergo trials before he could become the leader of his people, so also the Savior had to suffer in order to heal mankind from the leprosy of sin, and so also the pope in order to carry out Christ's missions. As an allegorical indication of this a hospital built by Sixtus IV is shown in the picture. It must be acknowledged that the painter executed the difficult task assigned to him in the chapel with striking skill. Feeling the importance of this work Botticelli carried out his designs almost entirely himself; the smallest details show the infinite pains he took. In these frescoes he has given a large amount of space to Roman architecture, thereby setting a good working example to the painters coming after him. Of Botticelli's other Biblical pictures mention may be made of the "Birth of Christ", which was intended to be a memorial of Savonarola. While a chorus of angels sing the praises of God above the manger, in this picture, three angels below lead Dominican monks towards the Savior, Christ, who had been proclaimed by Savanarola to be king of the city of Florence. We also have an "Adoration of the Magi" in four examples (Florence, London, and St. Petersburg). This canvas is full of figures and has a background composed of stately architecture and landscape. The copy at Florence is famous on account of the portraits of the Medici it contains, which were introduced in accordance with the custom of the time. About 1500 Botticelli produced the two examples of the "Lamentation of Christ" which are now at Munich and Milan. In this composition the expression of grief is deep but subdued.
3. Portraits
Among the twenty-four portraits of popes in the Sistine chapel five are by Botticelli In the church of the Ognissanti at Florence there is a celebrated picture of St. Augustine by Botticelli opposite to a St. Jerome by Ghirlandajo. There are two portraits of Guiliano de Medici in existence and an excellent portrait of a woman at Frankfort.
4. Other Subjects
In celebration of a wedding Botticelli painted in the villa of the Tornabuoni near Fiesole an allegorical scene representing the Seven Arts and the Virtues paying their homage to the newly married pair. Among his mythological pictures may be mentioned the "Venus" who sails upon a shell towards the island which she has chosen for her habitation. Another mythological subject is "Venus and Mars". Botticelli contributed the enthroned "Fortitude" and "Spring" to the allegorical style of painting so popular in his day. The "Columny of Apelles", which is realistic in execution, is essentially allegorical. Closely related to these works are the more than ninety illustrations to Dante's "Divine Comedy", that poem which from Giotto to Michaelangelo, has stimulated the imagination of so many painters. Four sheets executed in colour seem to indicate an intention to carry out the whole work in the same manner after the designs had once been made with the pen and pencil. Most of the pictures are not more than outlined or sketched. There is, however, much that is admirable in these designs, which formed one of the chief occupations of the last years of the painter. The fidelity to nature in the drawing of the human figure, the contemplative expression of the faces, the dramatic animation of the action, and the skillful arrangement of the perspective make these designs a last triumph for Botticelli.
G. GIETMANN 
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Sandwich Isands
(HAWAII)
Vicariate Apostolic comprising all the islands of the Hawaiian group. They lie just within the northern tropic, between 18o 54' and 22o 15' north latitude, and between 154o 50' and 160o 30' of longitude west of Greenwich. These islands form the present Territory of Hawaii, and belong to the United States. Honolulu, the capital, is on the Island of Oahu. Eight of the islands are inhabited, viz., Kauai, Niihau, Oahu, Molokai, Lanai, Maui, Kahoolawe, and Hawaii. Their population (1910) was 191,909.
The first Catholic priests arrived at Honolulu on 9 July, 1827. They were the Rev. Alexis Bachelot, prefect Apostolic, the Rev. Abraham Armand, and the Rev. Patrick Short. The first two were natives of France, and the third of Ireland. All three were members of the Congregation of the Sacred Hearts of Jesus and Mary, called also the Society of Picpus, from the name of the street in Paris in which its mother-house is situated. They had been sent by Pope Leo XII. Protestant missionaries had arrived from New England as early as 1820, and had gained the king and chiefs over to their cause. As soon as the priests began to make converts a fierce persecution was raised against the natives who became Catholics. They were ill-treated, imprisoned, tortured, and forced to go to the Protestant churches, and the priests were banished. Fathers Bachelot and Short were taken to a solitary spot in Lower California, far removed from any human habitation. In 1836 the Rev. Robert Walsh, an Irish priest of the same Congregation, arrived at Honolulu, and through the intervention of the British consul, was enabled to remain on the islands in spite of the ill-will of the Protestant party, which wanted to send him back on the vessel in which he had come. In 1837 Fathers Bachelot and Short returned from California, but religious persecution still continued. In the same year there arrived from France the Rev. Louis Maigret, who afterwards became bishop, and first Vicar Apostolic of the Sandwich Islands. He was not permitted to land, but was obliged to leave the country, together with Father Bachelot. who was in very feeble health. The latter, worn out by labour and trials, died at sea shortly after (5 Dec., 1837). In the year 1839 the French Government put an end to this persecution.
On 9 July the twelfth anniversary of the arrival of the first Catholic priests, the French frigate "Artémise", Captain Laplace, arrived at Honolulu. A few hours after anchoring dispatched one of his officers to present the king the following summary request: (1) that the Catholic religion be declared free; (2) that all Catholics imprisoned on account of their religion be set at liberty; (3) that the government give a suitable site at Honolulu for a Catholic Church; (4) that the king place in the hands of the captain of the "Artémise" the sum of $20,000, as a guarantee of his good-will and peaceful mind, said sum to be restored when the French Government should feel satisfied that the above conditions had been fulfilled. Hostilities were to commence if the king failed to comply within forty-eight hours with the terms of this manifesto. All the conditions were readily accepted, and peace was concluded. From this time the Catholic priests have enjoyed a tolerable amount of liberty; but the Protestant missionaries and their friends have been identified with the Government and have had the important positions, using their influence as well as the government emoluments for the advancement of their cause.
In the year 1840 there arrived at Honolulu the Rt. Rev. Bishop Rouchouze, first vicar Apostolic of Oriental Oceania, appointed to this office in 1833, and having jurisdiction not only in Hawaii, but also in Tahiti, the Marquesas, and other islands. He was accompanied by-three other priests, one of whom, Rev. Louis Maigret, had been refused a landing at Honolulu in 1837. On 9 July 1840, ground was broken for the foundation of the present Cathedral of Our Lady of Peace. On the same day 280 catechumens received baptism and confirmation. In January, 184l, Bishop Rouchouze returned to France, in search of labourers and resources for his mission.' He was successful in obtaining a number of priests and sisters of the Congregation of the Sacred Hearts. They left France in 1841 — with a cargo of supplies on the schooner "Mary-Joseph", owned by the mission; but, unfortunately, the vessel was lost with all on board, not one surviving to tell the tale. This was a severe blow for the young mission, and retarded its progress for man years. On 15 August, 1843, the newly-finished cathedral of Honolulu was solemnly dedicated, and 800 Catholics received Holy Communion.
About this time Oriental Oceania was divided into three vicariates Apostolic: Tahiti, Marquesas, and Sandwich Islands. On 11 July, 1847, Pius IX appointed the then prefect of the mission, the Very Rev. Luis Maigret, vicar Apostolic, to succeed Bishop Rouchouze and take charge of the Sandwich Islands Mission as a separate vicariate. From this time on the mission made slow but steady progress, in spite of the odds it had to contend with. The Protestant ministers found the ancient belief of the aborigines in their idols already shaken and partly discarded (owing probably, to the fact that foreigners broke the dreaded taboos without incurring the wrath of the gods). They taught the Hawaiians to wear clothes, and to read and write the Hawaiian language. After having translated the Bible and given it to the natives, they considered the latter civilized and Christianized, and proceeded forthwith to develop the resources of the country. But this Christianity was superficial. The life — philosophy of the weak and inconstant natives was to shun work and enjoy all the pleasures within reach. If the foreigners had offered them but one form of Christianity and had illustrated it by their good example; if, above all, the efforts at educating these grown-up children had been directed more towards correcting the evil tendencies of their hearts than cramming their minds with knowledge, the aborigines would certainly have received the blessings of Christianity, lived by it, and multiplied. But it was quite otherwise. The mild climate; the inheritance from their fathers of an unrestrained, easygoing, indolent character; the bad example of all classes of foreigners, who brought and spread the germs of disease; the contradictory teachings of the man Christian denominations which tried to establish their respective creeds on the ruins of that of their rivals; the wrong principles of an education which instructs the mind but neglects the heart; the absence of the spiritual aids and remedies of which the Church is the dispenser, to regulate irregular desires of the heart, all these causes combined to produce one dire result, namely, the gradual extinction of the Hawaiian race.
In matters relating to education the Catholic mission of Hawaii has not been inactive. From the very start it established, wherever feasible, independent schools in charge, or under the supervision, of the priest. In 1859 the Sisters of the Sacred Hearts of Jesus and Mary arrived at Honolulu to take charge of a boarding and day-school for girls, which has developed into an institution with 36 Sisters, 66 boarders, 125 day-scholars who pay, and 420 in the free department. In 1883-84 the Brothers of Mary, from Dayton, Ohio, took charge of three schools for boys: St. Louis's College at Honolulu, St. Mary's School at Hilo, and St. Anthony's School at Wailuku. The day-schools for girls at Wailuku and Hilo are in charge of the Franciscan Sisters from Syracuse, New York. The latest addition to the educational work is the new boarding and day-school for girls at Kaimuki, and the Catholic orphanage at Kalihi. Besides work of education the Catholic mission has had also a great share in the work for the lepers. In order to stop the spread of this loathsome disease, the Hawaiian Government established a settlement for the lepers on the Island of Molokai (see MOLOKAI; DAMIAN).
Bishop Maigret was succeeded in 1882 by the Rt. Rev. Hermann Koeckemann, under whose administration the mission received a considerable increase by the immigration of Portuguese imported from the Azores as labourers for the plantations. They are now spread all over the islands, and there is hardly a church where the priests are not obliged to use the Portuguese language besides the English and Hawaiian. There are to be found also a number of Porto Ricans, some Poles, a few Italians, some Spaniards, a number of Filipinos, and a small number of Catholics of other nationalities. Bishop Koekemann died 22 Feb., 1892, and was succeeded in that year by the Rt. Rev. Gulstan Ropert, who died 5 Jan., 1903. The present incumbent, Rt. Rev. Libert Hubert Boeynaems, was consecrated 25 July, 1903. There are (1911) 85 priests of religious orders in the vicariate, 30 churches, and 55 chapels. The Catholic population is 35,000. There are 4 academies, a college, and 9 parochial schools established by the mission, and the total number of pupils is 2200.
PIOLET, Les Missions Catholiques Franqaises au XlXe siècle (Paris, 1802), IV, 1-33; MICHELS, Die Volker des Südsees, u. die Gesch. von den protestantischen v. katholischen Missionen, etc. (Münster, 1847); MULTHANE, The Church in the Sandwich Islands in Catholic World, LXIII (New York 1896), 641; MARSHALL,Christian Missions (London, 1862); Annals of the Propagation of the Faith, Catholic Missions, passim; CLINCH, Hawaii and its Missionaries in Amer. Cath. Quarterly Review, XIX (Philadelphia, 1894), 139; Hist. of the Catholic Religion in the Sandwich Island, 1829-40 (Honolulu 1840, reprinted San Francisco, 1907); BLACKMAN, The Making of Hawaii (London, 1906); ALEXANDER, A Brief Hist. of the Hawaiian People(New York, 1891-99).
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Sanetch Indians
A sub-tribe of the Songish Indians (q.v.). They speak a dialect of the Cowichan language of Salishan linguistic stock, and occupy several small reserves about Saanich Peninsula at the south-west point of Vancouver Island, B.C. They were estimated at 600 in 1858, but are reduced now to bout 250. In primitive customs and beliefs they resemble the Songish. The work of Christianization was begun among them in 1843 by Father John B. Bolduc and completed by the Oblate Fathers. The whole tribe is now entirely civilized and Catholic, engaged in farming, fishing, and various other paid employments, and are described by their agent as "industrious and law-abiding, fairly temperate, and moral".
MORICE, Hist. Catholic Church in Western Canada (Toronto, 1910); Dept. of Ind. Affairs (Canada), annual reports (Ottawa); WILSON, Tribes of Forty-ninth Parallel in Trans. Ethnol. Soc. London, new series, IV (London, 1866).
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Sanhedrin
The supreme council and court of justice among the Jews. The name Sanhedrin is derived originally from the Greek word sunédrion, which, variously modified, passed at an unknown period into the Aramaic vocabulary. Among the Greek-speaking Jews,gerousía, "the assembly of the Ancients" was apparently the common name of the Sanhedrin, at least in the beginning; in post-Biblical Hebrew the appellation Beth-Din, "house of judgment", seems to have been quite popular.
HISTORY
An institution as renowned as the Sanhedrin was naturally given by Jewish tradition a most venerable and hallowed antiquity. Some Doctors, indeed, did not hesitate to recognize the Sanhedrin in the Council of the seventy Elders founded by Moses (Num., xi, 16); others pretended to discover the first traces of the Sanhedrin in the tribunal created by Josaphat (II Par., xix, 8): but neither of these institutions bears, in its composition or in its attributions, any resemblance to the Sanhedrin as we know it. Nor should the origin of the Sanhedrin be sought in the Great Synagogue, of which tradition attributed the foundation to Esdras, and which it considered as the connecting link between the last of the Prophets and the first Scribes: for aside from the obscurity hovering over the functions of this once much-famed body, its very existence is, among modern scholars, the subject of the most serious doubts. Yet it may be that from the council of the nobles and chiefs and ancients, on which the ruling of the restored community devolved at the time of Nehemias and Esdras (Neh., ii, 16; iv, 8, 13; v, 7; vii, 5; I Esd., v, 5, 9; vi, 7, 14; x, 8), gradually developed and organized, sprang up the Sanhedrin. At any rate, the first undisputed mention we possess touching the gerousía of Jerusalem is connected with the reign of Antiochus the Great (223-187 B. C.; Joseph. "Antiq.", XII, iii, 3). From that time on, we are able to follow the history of the Sanhedrin until its disappearance in the overthrow of the Jewish nation.
As under the Greek rulers the Jews were allowed a large measure of self-government, many points of civil and religious administration fell to the lot of the high priests and the gerousía to settle. But when, after the Machabean wars, both the royal and priestly powers were invested in the person of the Hasmonean kings, the authority of the Sanhedrin was naturally thrown in the background by that of the autocratic rulers. Still the Sanhedrin, where a majority of Pharisees held sway, continued to be "the house of justice of the Hasmoneans" ("Talm.", Aboda zara, 36b; Sanh., 82a). A coup d'état of John Hyrcanus towards the end of his reign brought about a "Sadducean Sanhedrin" ("Antiq.", XVI, xi, 1; Sanh., 52b; Megillat Taanith, 10), which lasted until Jannæus; but owing to the conflictgs between the new assembly and Alexander, it was soon restored, to be again overthrown by the Pharisaic reaction, under Alexandra. The intervention of Rome, occasioned by the strife between the sons of Alexandra, was momentarily fatal to the Sanhedrin in so far as the Roman proconsul Gabinius, by instituting similar assemblies at Gadara, Jericho, Amathonte, and Sapphora, limited the jurisdiction of the gerousía of Jerusalem to the city and the neighbouring district (57 B. C.). In 47, however, the appointment of Hyrcanus II as Ethnarch of the Jews resulted in the restoring of the Sanhedrin's authority all over the land. One of the first acts of the now all-powerful assembly was to pass judgment upon Herod, the son of Antipater, accused of cruelty in his government ("Antiq.", XI, ix, 4). The revengeful prince was not likely to forget this insult. No sooner, indeed, had he established his power at Jerusalem (37 B. C.), than forty-five of his former judges, more or less connected with the party of Antigonus, were put to death ("Antiq.", XV, i, 2). The Sanhedrin itself, however, Herod allowed to continue; but this new Sanhedrin, filled with his creatures, was henceforth utilized as a mere tool at his beck (as for instance in the case of the aged Hyrcanus). After the death ofHerod, the territorial jurisdiction of the assembly was curtailed again and reduced to Judea, Samaria, and Idumea, the "ethnarchy" allotted to Archelaus. But this condition of affairs was not to last; for after the deposition of the Ethnarch and the annexation of Judea to the Roman province of Syria (A. D. 6), the Sanhedrin, under the control of the procurators, became the supreme authority of the Jewish people; only capital sentences pronounced by the assembly perhaps needed confirmation from the Roman officer before they could be carried into execution. Such was the state of things during the public life of the Saviour and the following thirty years (Matt., xxvi, 57; Mark, xiv, 55; xv, 1; Luke, xxii, 66; John, xi, 47; Acts, iv, 15; v, 21; vi, 12; xxii, 30; xxiii, 1 sq.; xxiv, 20; "Antiq.", XX, ix, 1; x; "Bell. Jud.", II, xv, 6; "Vita", 12, 13, 38, 49, 70). Finally when the misgovernment of Albinus and Gessius Florus goaded the nation into rebellion, it was the Sanhedrin that first organized the struggle against Rome; but soon the Zealots, seizing the power in Jerusalem, put the famous assembly out of the way. Despite a nominal resurrection first at Jamnia, immediately after the destruction of the Holy City, and later on at Tiberias, the great Beth-Din of Jerusalem did not really survive the ruin of the nation, and later Jewish authors are right when, speaking of the sad events connected with the fall of Jerusalem, they deplore the cessation of the Sanhedrin (Sota, ix, end; Echa Rabbathi on Lam., v, 15).
COMPOSITION
According to the testimony of the Mishna (Sanh., i, 6; Shebuoth, ii, 2), confirmed by a remark of Josephus ("Bell. Jud.", II, xx, 5), the Sanhedrin consisted of seventy-one members, president included. Jewish tradition appealed to Num., xi, 16, to justify this number; but whether the text of Num. had actually any influence on the determination of the composition of the Beth-Din, may be left undecided. The New-Testament writers seem to divide the members into three classes: the chief priests, the scribes, and the ancients; but it might be wrong to regard these three classes as forming a regular hierarchy, for in the New Testament itself the word "ancients", or the phrase "the ancients of the people", is quite frequently equivalent to "members of the Sanhedrin", just as is inJosephus the word bouleutaí "members of the council". They were styled "ancients" no doubt in memory of the seventy "ancients" forming the assembly set up by Moses (Num., xi), but also because the popular mind attached to the word a connotation of maturity of age and respectability (See in "Talm.", Bab., Sanh. 17b, 88a, also in Sifra, 92, the moral and intellectual qualifications required for membership. Since the Beth-Din had to deal frequently with legal matters, it was natural that many of its members should be chosen from among men specially given to the study of the Law; this is why we so often hear of the scribes in the Sanhedrin. Most of those scribes, during the last forty years of the institution's existence, were Pharisees, whereas the members belonging to the sacerdotal caste represented in the assembly the Sadducean ideas (Acts, iv, 1; v, 17, 34; xxiii, 6; "Antiq.", XX, ix, 1; "Bell. Jud.", II, xvii, 3; "Vita", 38, 39), but history shows that at other periods the Pharisean influence had been far from preponderating. According to what rules the members were appointed and the vacancies filled up, we are unable to state; it seems that various customs prevailed on this point at different periods; however, from what has been said above, it is clear that politics interfered more than once in the transaction. At any rate we are told (Sanh., iv, 4) that a semikah, or imposition of hands, took place at the formal installation of the new appointees; and there is every reason to believe that the appointment was for life.
Who was president of the Sanhedrin? The Bible and Josephus on the one hand, and the Talmud on the other, contain statements which may shed some light on the subject; unfortunately these statements appear to be at variance with each other and need careful handling. In I Mach., xiv, 44, we read that no meeting (sustrophéd) might be called in the land outside of the high priest's bidding; but it would be clearly illogical to infer from this that the high priest was appointed by Demetrius ex officio president of the Sanhedrin. To conclude the same from the passage of Josephus narrating Herod's arraignment before the Sanhedrin (Antiq., XIV, ix, 3-5) would likewise perhaps go beyond what is warranted by the text of the Jewish historian: for it may be doubted whether in this occurrence Hyrcanus acted as the head of the Hasmonean family or in his capacity of high priest. At any rate there can be no hesitation about the last forty years of the Sanhedrin's existence: at the trial of Jesus, Caiphas, the high priest (John, xi, 49), was the head of the Beth-Din (Matt., xxvi, 5;7); so also was Ananias at the trial of St. Paul (Acts, xxiii, 2), and we read in "Antiq.", XX, ix, I, about the high priest Ananus II summoning the Sanhedrin in A. D. 62. What then of the Rabbinical tradition speaking persistently of Hillel, and Simon his son, and Gamaliel I his grandson, and the latter's son Simon, as holding the office of Nasi from 30 B. C. to A. D. 70 (Talm., Bab. Shabbath, 15a)? Of one of these men, Gamaliel, we find mention in Acts, v, 34; but even though he is said to have played a leading part in the circumstances referred to there, he is not spoken of as president of the assembly. The truth may be that during the first century B. C., not to speak of earlier times, the high priest was not ex officio the head of the Sanhedrin, and it appears that Hillel actualy obtained that dignity. But after the death of Herod and the deposition of Archelaus, which occurred about the time of Hillel's demise, there was inaugurated a new order of things, and that is possibly what Josephus means when, speaking of these events, he remarks that "the presidency over the people was then entrusted to the high priests" (Antiq., XX, x, end). It was natural that, in an assembly containing many scribes and called upon the decide many points of legislation, there should be, next to the Sadducean presidents, men perfectly conversant with all the intricacies of the Law. Gauged by the standard of later times, the consideration which must have attached to this position of trust led to the misconception of the actual rôle of Hillel's descendants in the Sanhedrin, and thus very likely arose the tradition recorded in the Talmud.
JURISDICTION AND PROCEDURE
We have seen above how the jurisdiction of the Sanhedrin varied in extension at different periods. At the time of the public life of the Saviour, only the eleven toparchies of Judea were de jure subject to the Great Sanhedrin of Jerusalem; however, de facto the Jews all the world over acknowledged its authority (as an instance of this, see Acts, ix, 2; xxii, 5; xxvi, 12). As the supreme court of justice of the nation, the Sanhedrin was appealed to when the lower courts were unable to come to a decision (Sanh., vii, 1; xi, 2); moreover, it had the exclusive right of judgment in matters of special importance, as for instance the case of a false prophet, accusations against the high priest, the sending out of an army in certain circumstances, the enlarging of the city of Jerusalem, or of the Temple courts, etc. (Sanh., i, 5; ii, 4; iii, 4); the few instances mentioned in the New Testament exemplify the cases to which the competency of the Sanhedrin extended; in short, all religious matters and all civil matters not claimed by Roman authority were within its attributions; and the decisions issued by its judges were to be held inviolable (Sanh., xi, 2-4). Whether or not the Sanhedrin had been deprived, at the time of Jesus Christ, of the right to carry death-sentences into execution, is a much-disputed question. On the one hand, that such a curtailing of the Sanhedrin's power did actually take place seems implied in the cry of the Jews: "It is not lawful for us to put any man to death" (John, xviii, 31), in the statement of Josephus (Ant., XX, ix, 1) and in those of the Talmud of Jer. (Sanh., 18a, 24b). Still we see in Acts, vii, St. Stephen put to death by the Sanhedrin; we read likewise in Talm. Jer. (Sanh., 24, 25) of an adulteress burnt at the stake and a heretic stoned; and these three facts occurred precisely during the last forty years of the Temple's existence, when the power of life and death is supposed to have been no longer in the Sanhedrin. Assuming the two facts recorded in Talm. Jer. to be historical, we might explain them away, just as the stoning of St. Stephen, and reconcile them with the curtailing of the Sanhedrin's rights by attributing them to outbursts of popular passion. Some scholars, however, deny that the Romans ever deprived the Sanhedrin of any part of its power: the Sanhedrin, they say, owing to the frequency of cases half-religious and half-political in nature, in order not to alienate the feelings of the people and at the same time not to incur the displeasure of the Roman authorities, practically surrendered into the hands of the latter the right to approve capital sentences; the cry of the Jews: "it is not lawful for us to put any man to death", was therefore rather a flattery to the procurator than the expression of truth.
It should be noted, however, that of these views the former is more favourably received by scholars. At all events, criminal causes were tried before a commission of twenty-three members (in urgent cases any twenty-three members might do) assembled under the presidency of the Ab Beth-Din; two other boards, also of twenty-three members each, studied the questions to be submitted to plenary meetings. These three sections had their separate places of meeting in the Temple buildings; the criminal section met originally in the famous "Hall of the Hewn Stone" (Mishna, Peah, ii, 6; Eduyoth, vii, 4) which was on the south side of the court (Middoth, v, 4) and served also for the sittings of the "Great Sanhedrin", or plenary meetings; about A. D. 30, that same section was transferred to another building closer to the outer wall; they had also another meeting place in property called khanyioth, "trade-halls", belonging to the family of Hanan (cf. John, xvii, 13). The members of the Sanhedrin sat in a semicircle that they might see one another while deliberating (Mishna, Sanh., iv, 2; Tos., Sanh., vii, 1). Two clerks stood before them, the one to the right and the other to the left, to take down the votes (Mishna, Sanh., iv, 2). The members stood up to speak, and on matters of civil or ceremonial law the voting began with the principal member of the assembly, whereas the younger members were the first to give their opinion in criminal affairs. For judgments of the latter description a quorum of at least twenty-three members was required: a majority of one vote sufficed for the acquittal; for a condemnation a majority of two votes was necessary, except when all the members of the court (seventy-one) were present (Mishna, Sanh., iv; Tos.,Sanh., vii).
Since in spite of the identity of names there is little in common betweeen the old Great Sanhedrin of Jerusalem and the schools of Jamnia and Tiberias, it is quite useless to dwell on the latter, as well as on the Kalla assemblies of Babylon. But it will not be amiss to mention the fact that before the fall of Jerusalem there were, besides the Great Sanhedrin we have dealt with above, local courts of justice sometimes designated by the same name, in all the Jewish cities.
Besides the tracts Sanhedrin in both Talmuds, and the works of JOSEPHUS, which are the principal sources of information on the subject, we may cite the following works: MAIMONIDES, De synedriis et pœnis, Heb. and Lat. (Amsterdam, 1695); REIFMANN, Sanhedrin, Heb. (Berdichef, 1888); SELDEN, De synedriis et præfecturis juridicis veterum Ebræorum (London, 1650); UGOLINI, Thesaurus antiquitatum, XXV (Paris, 1672); BLUM, Le sanhédrin … son origine et son histoire (Strasburg, 18899); RABBINOWICZ, Législation criminelle du Talmud (Paris, 1876); IDEM, Législation civile du Talmud (Paris, 1877-80); STAPFER, La Palestine au temps de Jésus-Christ (3rd ed., Paris, 1885), iv; BÜCHLER, Das Synedrion in Jerusalem (Vienna, 1902); JELSKI, Die innere Einrichtung des grossen Synedrion zu Jerusalem und ihre Fortsetzung in späteren palästinensichen Lehrhause bis zur Zeit des R. Jehuda ha-Nasi (Breslau, 1804); LANGEN, Das jüdische Synedrium und die römische Procurator in Judäa in Tübing. theol. Quartalschr. (1862), 441-63; LEVY, Die Präsidentur in Synedrium in Frankel's Monatschr. (1885); SCHÜRUR, Geschichte des jüd. Volkes im Seitalter Jesu Christi, II (3rd ed., Leipzig, 1898), 188 sq.
CHARLES L. SOUVAY 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

Sankt Poelten[[@Headword:Sankt Poelten]]

Sankt Pölten
Diocese in Lower Austria, derives its name and origin from Fanum Sancti Hippolyti, a monastery founded there in the ninth century and dedicated to St. Hippolytus. The origin of this monastery is obscure. Some think that monks from Lake Tegernsee in Bavaria founded a Benedictine abbey on the Traisen in 791, when Charlemagne united a part of the territory of the Avars with his empire, and Passau took this district as a mission field. In the ninth century Sankt Pölten was the eastern limit of Christian civilization, the only monastery east of the Enns. It is said that the monastery was transferred to secular canons in 985, and in 1080 the great reformer Altmann of Passau replaced these by Reformed Augustinian Canons. The first provost was Engelbert. The bishops of Passau attached much importance to the spiritual and material improvement of this important support of their power in the east. Hefele in his "Konziliengeschichte" (VI, pt. II, 230-2) gives the decisions of the synod that Bishop Gottfried of Passau held at Sankt Pölten in 1284. These were of importance: if a priest celebrates solemnly the wedding of his son or his daughter, he is to be suspended; the secular clergy, pastors, vicars, and chaplains must confess their more serious sins to the dean, the latter to the bishop or archdeacon; everyone may confess less serious sins and negligences to whom he will. Annates are mentioned even at this early date; "the first year of the episcopal collation of vacant churches is used for the church at Passau". Another synod was held at Sankt Pölten ten years later.
Soon after this (1306) the city came very near destruction. As in other places stories were current of sacrilegious acts of Jews, especially of pierced and bleeding Hosts. These tales led to the founding of churches of the Sacred Blood; and at Sankt Pölten, as elsewhere, the Jews were robbed and murdered. Only the intercession of Bishop Wernhart prevailed upon King Albert I not to destroy the city. When the Reformation began, the monastery of Augustinian Canons was not strong enough to withstand it; in 1565 there were only three canons. Aid, however, was given by Klesl (q.v.) and the Jesuits, through whose efforts many citizens were converted. Part of one of Klesl's sermons is preserved in the city archives: "Behold, for a thousand years the pictures of your forefathers holding rosaries in their hands have stood in this church". In 1706 the first settlement of the Institute of Mary (q.v.) was made at Sankt Pölten, whence they had been called from Munich by the vice-president of the Government of Lower Austria, Jakob Freiherr von Kriechbaum. At the same time Carmelite nuns settled there. They were later suppressed by the Emperor Joseph II, and the same fate befell the monastery of Augustinian canons. The fifty-ninth and last provost was Ildefons Schmidtbauer. The emperor took the monastery for the episcopal residence and the monastery church for the cathedral. As the Diocese of Wiener-Neustadt reached almost to the capital, Vienna, Joseph II united its territory with the Archdiocese of Vienna, and transferred its bishop to Sankt Pölten. A new diocese was established at Linz and both bishops were made suffragans of the Archbishop of Vienna.
Since 1785 Sankt Pölten has had thirteen bishops, each episcopate averaging less than ten years. A popular tradition relating that the last provost had predicted that no bishop would reign over ten years was, however, disproved by the tenth bishop, Feigerle, who reigned eleven years. Some of the bishops have been very distinguished: Sigismund, Count Hohenwart, who was tutor of the Emperor Francis and the Archduke Charles and became Prince Archbishop of Vienna; the court preachers Jakob Frint, Michael Wagner, and Ignaz Feigerle; above all Joseph Fessler, the learned professor, skilful diplomatist, and secretary of the Vatican Council (d. 1872). In 1836 Johann Leonhard resigned the bishopric. At present the diocese has two seminaries for boys, which train candidates for the priesthood. Fessler united one of these seminaries with the seminary at the Benedictine Abbey of Seitenstetten; the other was established at Melk by the present Bishop Johann Rössler. In 1908 Rössler held the first diocesan synod of the independent Bishopric of Sankt Pölten; the important constitutions and acts of this synod have been printed. The Diocese of Sankt Pölten contains 620,000 Catholics; 479 secular priests; 505 members of male orders in 16 houses; and 874 members of female orders in 94 branch houses.
FELGEL AND LAMPEL. Urkundenbuch des Chorherrenstiftes Sankt Pölten (2 vols., Vienna, 1891-1901); KERSCHBAUMER, Gesch. des Bistums St. Pölten (2 vols., Vienna, 1875-76); IDEM, Jubiläumskatalog aller Diözesangeistlichen seit einem Jahrh. (1885); ERDINGER, Diözesan-Nekrologium. Geschichtliche Beilagen Zu den Kurrenden der Diözese (Vienna, 1885); IDEM,Bibliographie des Klerus der Diözese St. Pölten (Vienna, 1889); FOHRINGER, Das soziale Wirken der katholischen Kirche in St. Pölten (Vienna, 1900).
C. WOLFSGRUBER 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the Diocese of Sankt Pölten.

Sant' Angelo De' Lombardi[[@Headword:Sant' Angelo De' Lombardi]]

Sant' Angelo de' Lombardi
(SANCTI ANGELI LOMBARDORUM ET BISACCIENSIS).
Diocese in the Province of Avellino, Southern Italy. The city was established by the Lombards at an unknown period. There are sulphurous springs in its vicinity. In 1664 it was almost completely destroyed. It became an episcopal see under Gregory VII, but its first known bishop is Thomas, in 1179, when the see was a suffragan of Conza. In 1540 under the episcopate of Rinaldo de' Cancellieri, it was united to the Diocese of Bisaccia (the ancient Romulea), a Samnite town captured by the Romans in 295 B.C.; it appears first as a bishopric in 1179. Another of its prelates, Ignazio Cianti, O.P. (1646), was distinguished for his learning. In 1818 it was incorporated with the See of Monteverde, the earliest known bishop of which is Mario (1049), and which in 1531 was united to the Archdiocese of Canne and Nazareth, from which it has been again separated. The see contains 9 parishes with 40,000 souls, 45 secular priests, and some religious, 3 monastic establishments, and a girls' school.
CAPPELLETTI, Le chiese d'Italia, XX (Venice, 1857).
U. BENIGNI 
Transcribed by Joseph E. O'Connor

Sant' Angelo in Vado and Urbania[[@Headword:Sant' Angelo in Vado and Urbania]]

Sant' Angelo in Vado and Urbania
(SANCTI ANGELI IN VADO ET URBANIENSIS).
Diocese; S. Angelo in Vado is a city in the Marches, on the site of the ancient "Tifernum Metaurense", a town of the Umbrian Senones, near the River Metaurus, believed to have been destroyed by the Goths. Later there arose a new burg called, from the Church of S. Michele, Sant' Angelo in Vado, which in 1635 became a city and an episcopal see. Urbania is situated on the River Candiano near S. Angelo, on the site of the ancient Aleria, considerable ruins of which still remain. It was destroyed at an unknown date, and rebuilt under the name of Castel Ripeggiano, but, in 1280, being in favor of the Guelphs it was demolished by the Ghibellines. It was restored again through the munificence of the. Dominican bishop, Guglielmo Durante and called Castel Durante; it was included in the Duchy of Urbino, and contained a magnificent ducal palace. It is uncertain whether the Tifernate bishops Eubodius (Euhodius?), Marius, and Innocent, who assisted at the Roman Councils of 465, 499, and 500 belonged to Tifernum Tiberiacum (Citta di Castello) or to S. Angelo. At the beginning of 1635 S. Angelo was an archpresbyterate nullius, subject to the Abbot of the Monastery of S. Cristoforo of Castel Durante to whom the Archpresbyterate of Castel Durante was also subject. In that yearUrban VIII erected the two towns into dioceses, changing the name of Castel Durante to Urbania, and uniting them aeque principaliter under Onorato degli Onorati, who governed it for forty-eight years. Other bishops were: Gian. Vincenzo Castelli, O.P. (1711), who restored the cathedral of Urbania, and Paolo Zamperoli, O.P. (1779) sent into exile under Napoleon, dying there. The diocese is a suffragan of Urbino and has 78 parishes with about 20,000 souls, a Capuchin convent, and 8 houses of nuns.
CAPPELLETTI, Le chiese d'Italia, III (Venice, 1857).
U. BENIGNI 
Transcribed by Joseph E. O'Connor

Santa Casa di Loreto (Holy House of Loreto)[[@Headword:Santa Casa di Loreto (Holy House of Loreto)]]

Santa Casa di Loreto
(The Holy House of Loreto).
Since the fifteenth century, and possibly even earlier, the "Holy House" of Loreto has been numbered among the most famous shrines of Italy. Loreto is a small town a few miles south of Ancona and near the sea. Its most conspicuous building is the basilica. This dome-crowned edifice, which with its various annexes took more than a century to build and adorn under the direction of many famous artists, serves merely as the setting of a tiny cottage standing within the basilica itself. Though the rough walls of the little building have been raised in height and are cased externally in richly sculptured marble, the interior measures only thirty-one feet by thirteen. An altar stands at one end beneath a statue, blackened with age, of the Virgin Mother and her Divine Infant. As the inscription, Hic Verbum caro factum est, reminds us, this building is honoured by Christians as the veritable cottage at Nazareth in which the Holy Family lived, and the Word became incarnate. Another inscription of the sixteenth century which decorates the eastern facade of the basilica sets forth at greater length the tradition which makes this shrine so famous. "Christian pilgrim", it says, "you have before your eyes the Holy House of Loreto, venerable throughout the world on account of the Divine mysteries accomplished in it and the glorious miracles herein wrought. It is here that most holy Mary, Mother of God, was born; here that she was saluted by the Angel, here that the eternal Word of God was made Flesh. Angels conveyed this House from Palestine to the town Tersato in Illyria in the year of salvation 1291 in the pontificate of Nicholas IV. Three years later, in the beginning of the pontificate of Boniface VIII, it was carried again by the ministry of angels and placed in a wood near this hill, in the vicinity of Recanati, in the March of Ancona; where having changed its station thrice in the course of a year, at length, by the will of God, it took up its permanent position on this spot three hundred years ago [now, of course, more than 600]. Ever since that time, both the extraordinary nature of the event having called forth the admiring wonder of the neighbouring people and the fame of the miracles wrought in this sanctuary having spread far and wide, this Holy House, whose walls do not rest on any foundation and yet remain solid and uninjured after so many centuries, has been held in reverence by all nations." That the traditions thus boldly proclaimed to the world have been fully sanctioned by the Holy See cannot for a moment remain in doubt. More than forty- seven popes have in various ways rendered honour to the shrine, and an immense number of Bulls and Briefs proclaim without qualification the identity of the Santa Casa di Loreto with the Holy House of Nazareth. As lately as 1894 Leo XIII, in a Brief conceding various spiritual favours for the sixth centenary of the translation of the Santa Casa to Loreto, summed up its history in these words: "The happy House of Nazareth is justly regarded and honoured as one of the most sacred monuments of the Christian Faith; and this is made clear by the many diplomas and acts, gifts and privileges accorded by Our predecessors. No sooner was it, as the annals of the Church bear witness, miraculously translated to Italy and exposed to the veneration of the faithful on the hills of Loreto than it drew to itself the fervent devotion and pious aspiration of all, and as the ages rolled on, it maintained this devotion ever ardent." If, then, we would sum up the arguments which sustain the popular belief in this miraculous transference of the Holy House from Palestine to Italy by the hands of angels, we may enumerate the following points: (1) The reiterated approval of the tradition by many different popes from Julius II in 1511 down to the present day. This approval was emphasized liturgically by an insertion in the Roman Martyrologium in 1669 and the concession of a proper Office and Mass in 1699, and it has been ratified by the deep veneration paid to the shrine by such holy men as St. Charles Borromeo, St. Francis de Sales, St. Ignatius Loyola, St. Alphonsus Liguori, and many other servants of God. (2) Loreto has been for centuries the scene of numerous miraculous cures. Even the skeptical Montaigne in 1582 professed himself a believer in the reality of these (Waters, "Journal of Montaigne's Travels", II, 197-207). (3) The stone on which the original walls of the Santa Casa are built and the mortar used in their construction are not such as are known in the neighbourhood of Loreto. But both stone and mortar are, it is alleged, chemically identical with the materials most commonly found in Nazareth. (4) The Santa Casa does not rest and has never rested upon foundations sunk into the earth where it now stands. The point was formally investigated in 1751 under Benedict XIV. What was then found is therefore fully in accord with the tradition of a building transferred bodily from some more primitive site.
It must be acknowledged, however, that recent historical criticism has shown that in other directions the Lauretan tradition is beset with difficulties of the gravest kind. These have been skilfully presented in the much-discussed work of Canon Chevalier, "Notre Dame de Lorette" (Paris, 1906). It is possible that the author has in some directions pressed his evidence too far and has perhaps overstated his case, but despite the efforts of such writers as Eschbach, Faloci-Pulignani, Thomas, and Kresser, the substance of his argument remains intact and has as yet found no adequate reply. The general contention of the work may be summarized under five heads: (1) From the accounts left by pilgrims and others it appears that before the time of the first translation (1291) there was no little cottage venerated at Nazareth which could correspond in any satisfactory way with the present Santa Casa at Loreto. So far as there was question at all in Nazareth of the abode in which the Blessed Virgin had lived, what was pointed out to pilgrims was a sort of natural cavern in the rock. (2) Oriental chronicles and similar accounts of pilgrims are absolutely silent as to any change which took place in 1291. There is no word of the disappearance at Nazareth of a shrine formerly held in veneration there. It is not until the sixteenth century that we find among Orientals any hint of a consciousness of their loss and then the idea was suggested from the West. (3) There are charters and other contemporary documents which prove that a church dedicated to the Blessed Virgin already existed at Loreto in the twelfth and thirteenth centuries, that is to say, before the epoch of the supposed translation. (4) When we eliminate certain documents commonly appealed to as early testimonies to the tradition, but demonstrably spurious, we find that no writer can be shown to have heard of the miraculous translation of the Holy House before 1472, i.e., 180 years after the event is supposed to have taken place. The shrine and church of Loreto are indeed often mentioned; the church is said by Paul II in 1464 to have been miraculously founded, and it is further implied that the statue or image of the Blessed Virgin was brought there by angels, but all this differs widely from details of the later accounts. (5) If the papal confirmations of the Loreto tradition are more closely scrutinized it will be perceived that not only are they relatively late (the first Bull mentioning the translation is that of Julius II in 1507), but that they are at first very guarded in expression, for Julius introduces the clause "ut pie creditur et fama est", while they are obviously dependent upon the extravagant leaflet compiled about 1472 by Teramano.
It is clearly impossible to review here at any length the discussions to which Canon Chevalier's book has given rise. As a glance at the appended bibliography will show, the balance of recent Catholic opinion, as represented by the more learned Catholic periodicals, is strongly in his favour. The weight of such arguments as those drawn from the nature of the stone or brick (for even on this point there is no agreement) and the absence of foundations, is hard to estimate. As regards the date at which the translation tradition makes its appearance, much stress has recently been laid by its defenders upon a fresco at Gubbio representing angels carrying a little house, which is assigned by them to about the year 1350 (see Faloci-Pulignani, "La s. Casa di Loreto secondo un affresco di Gubbio", Rome, 1907). Also there are apparently other representations of the same kind for which an early date is claimed (see Monti in "La Scuola Cattolica", Nov. and Dec., 1910). But it is by no means safe to assume that every picture of angels carrying a house must refer to Loreto, while the assigning of dates to such frescoes from internal evidence is one of extreme difficulty. With regard to the papal pronouncements, it is to be remembered that in such decrees which have nothing to do with faith or morals or even with historical facts which can in any way be called dogmatic, theologians have always recognized that there is no intention on the part of the Holy See of defining a truth, or even of placing it outside the sphere of scientific criticism so long as that criticism is respectful and takes due regard of place and season. On the other hand, even if the Loreto tradition be rejected, there is no reason to doubt that the simple faith of those who in all confidence have sought help at this shrine of the Mother of God may often have been rewarded, even miraculously. Further it is quite unnecessary to suppose that any deliberate fraud has found a place in the evolution of this history. There is much to suggest that a sufficient explanation is afforded by the hypothesis that a miracle-working statue or picture of the Madonna was brought from Tersato in Illyria to Loreto by some pious Christians and was then confounded with the ancient rustic chapel in which it was harboured, the veneration formerly given to the statue afterwards passing to the building. Finally, we shall do well to notice that at Walsingham, the principal English shrine of the Blessed Virgin, the legend of "Our Lady's house" (written down about 1465, and consequently earlier than the Loreto translation tradition) supposes that in the time of St. Edward the Confessor a chapel was built at Walsingham, which exactly reproduced the dimensions of the Holy House of Nazareth. When the carpenters could not complete it upon the site that had been chosen, it was transferred and erected by angels' hands at a spot two hundred feet away (see "The Month", Sep., 1901). Curiously enough this spot, like Loreto, was within a short distance of the sea, and Our Lady of Walsingham was known to Erasmus as Diva Parathalassia.
Of the older works on Loreto it will be sufficient to mention ANGELITA, Historia della Translatione etc. (first printed about 1579, but written in 1531). It is founded upon Baptista Mantuanus, Teramano, and a supposed "tabula, vetustate et carie consumpta". The official history of Loreto may be regarded as contained in TURSELLINUS, Lauretanae Historiae Libri V (Rome, 1697); and MARTORELLI, Teatro istorico della S. Casa nazarena (3 vols., fol., Rome, 1732-1735). In more modern times we have VOGEL, De ecclesiis Recanatensi et Lauretana (written in 1806, but printed only in 1859), and LEOPARDI, La Santa Casa di Loreto (Lugano, 1841). Both these writers showed an appreciation of the grave critical difficulties attending the Loreto tradition, but they did not venture openly to express disbelief.
A new epoch in this discussion, already heralded by FATHER GRISAR at the Munich Congress; by M. BOUDINHON in Revue du Clerge Francais, XXII (1900), 241; by L. DE FEIS, La S. Casa di Nazareth (Florence, 1905), and by LE HARDI, Hist. de Nazareth (Paris, 1905), was brought to a climax by CHEVALIER, Notre Dame de Lorette (Paris, 1906). Among the learned Catholic reviews which have openly pronounced in Chevalier's favour may be mentioned the Analecta Bollandiana, XXV (1907), 478-94; Stimmen aus Maria-Laach, II (1906), 373; Revue Biblique, IV (1907), 467-70; Revue Benedictine, XXIII (1906), 626-27; Zeitschrift f. Kath. Theologie, XXVI (1906), 109-16; Theologische Quartalschrift, XCIX (1907), 124-27; Revue d'Histoire Ecclesiastique, VII (1906), 639-58; Historisches Jahrbuch, XXVIII (1907), 356; 585; Revue des Questiones Historiques, LXXXI (1907), 308-10; Revue Pratique d'Apologetique, III (1906), 758-61; Revue du Clerge Francais, XLIX (1906), 80-86, and many others. On the same side may further be mentioned BOUDINHON, La Question de Loretto (Paris, 1910); BOUFFARD, La Verite sur le Fait de Loretto (Paris, 1910); and CHEVALIER, La Santa Casa de Loretto (Paris, 1908). See also the articles on Loreto in the Kirchliches Handlexikon (Munich, 1908), and in HERDER'S Konversations-Lexikon (Freiburg, 1907). 
The articles that have openly taken part against Chevalier's thesis are comparartively few and unimportant, for example in L'Ami du Clerge (1906-1907); a series of articles by A. MONTI in La Scuola Cattolica (Milan, Jan.-Dec., 1910); and other articles of more weight by G. KRESSER in Theol. praktische Quartalschrift (Tubingen, 1909), 212-247. Isolated works in favour of the Loreto tradition are those of ESCHBACH, La Verite sur le Fait de Lorette (Paris, 1908); F. THOMAS, La Santa Casa dans l'Histoire (Paris, 1909); POISAT, La Question de Loreto (Paris, 1907); FALOCI-PULIGNANI, La Santa Casa di Loreto secondo un affresco di Gubbio (Rome, 1907). 
For an account of Loreto in English reproducing the old traditions from an uncritical standpoint see GARRATT, Loreto the New Nazareth (London, 1895).
HERBERT THURSTON 
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Santa Lucia Del Mela[[@Headword:Santa Lucia Del Mela]]

Santa Lucia del Mela
Prelature nullius within the territory of the Archdiocese of Messina, Sicily, now governed by an administrator Apostolic, who is always a titular bishop. It comprises 7 parishes, with 72 secular priests.
For bibliography, see SICILY; MESSINA.
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Santa Maria de Monserrato[[@Headword:Santa Maria de Monserrato]]

Santa Maria de Monserrato
(BEATAE MARIAE VIRGINIS DE MONTSERRATO).
An abbey nullius in Brazil.
When it was determined to restore the Benedictine Order in Brazil, the work was entrusted to the Congregation of Beuron, 24 April, 1895, under the guidance of Dom Gerard van Caloen. By a Decree of the Sacred Congregation of the Consistory, 15 Aug., 1907, the Abbey of Santa Maria de Monserrato at Rio de Janeiro, founded in 1589, was erected into an abbey nullius, the same Decree separated the District of Rio Branco from the Diocese of Amazones and subjected it to the jurisdiction of the Abbot of Santa Maria de Monserrato. This mission territory is bounded on the north and west by Venezuela, on the north and east by British Guiana, on the south by the two branches of the Rio Branco and the Rio Negro. In the early part of 1898 it was visited by Fathers Libermann and Berthon of the Congregation of the Holy Ghost, who did a little apostolic work among the Catholics scattered along the banks of the Rio Branco. The region contains 6000 Catholic Brazilians, and 50,000 pagan Indians. Mgr. van Caloen born, 12 March, 1853; entered the Benedictine Congregation of Beuron, was appointed Abbot of São Bento at Olinda, 20 May, 1896, and general vicar of the Brazilian congregation in 1899, he was transferred, 28 Feb., 1905, to the monastery of São Bento, at Rio de Janeiro; made titular Bishop of Phocea, 13 Dec., 1907; and elected abbot-general of the Brazilian congregation, 6 Sept., 1908. He resides at Rio de Janeiro. On 8 June, 1907 he obtained a coadjutor, Abbot Dom Chrysostom de Saegher, Abbot of St. Martin of Thebaen, who has the right of succession to the abbatial See of Monserrato.
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Santa Severina[[@Headword:Santa Severina]]

Santa Severina
(SANCTA SEVERINAE)
Diocese in the Province of Catanzaro in Calabria, Southern Italy. Situated on a rocky precipice on the site of the ancient Siberena, it became an important fortress of the Byzantines in their struggles with the Saracens. It is not known whether it was an episcopal see from the beginning of the Byzantine domination; when It became an archbishopric, probably in the tenth century, its suffragan sees were Orea, Acerenza, Gallipoli, Alessano, and Castro. The Greek Rite disappeared from the diocese under the Normans, but was retained in the cathedral during a great part of the thirteenth century. The earliest known bishop was one Giovanni, but his date is uncertain. From 1096, when the name of Bishop Stefano is recorded, the list of prelates is uninterrupted. Among them we may mention Ugo (1269), formerly prior of the Holy Sepulchre in Jerusalem; Jacopo (1400), who died in repute of sanctity; Alessandro della Marra (1488), who restored the episcopal palace and the cathedral; Giov. Matteo Sertori, present at the Lateran Council; Giulio Sertori (1535), legate to Ferrara under Charles V and Philip II; Giulio Antonio Santorio (1566), later a cardinal, and Fausto Caffarello (1624), both renowned for learning and piety; Gian Antonio Parravicini (1654), even as parish priest of Sondrio in Valtellina was distinguished for his zeal in combatting and converting heretics; Francesco Falabello (1660), who suffered much in defense of the rights of his church; Carlo Berlingeri (1678), a zealous pastor; Nicolo Carmini Falco (1743), the learned editor of the history of Dio Cassius.
In 1818 the territories of the suppressed dioceses of Belcastro and S. Leone were united to Santa Severina. Belcastro, considered by some authorities to be the ancient Chonia, had bishops from 1122; the most noted was Jacopo di Giacomelli (1542), present at the Council of Trent. Bishops of S. Leone are known from 1322 till 1571, when the diocese was united to that of S. Severina. The archdiocese has now only one suffragan see, Caritati, and contains 21 parishes with 42,000 inhabitants, 80 priests, 4 convents, and 2 houses of nuns.
CAPPELLETTI, Le chiese d'Italia, XXI (Venice, 1857).
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Santarem[[@Headword:Santarem]]

Santarem
Prelature nullius created in 1903, in the ecclesiastical Province of Belem do Pará, with a Catholic population of 200,000. The present bishop is Rt. Rev. Armando Bahlmann, titular Bishop of Argos, b. 8 May, 1862, appointed 10 Jan., 1907 consecrated 19 July, 1908. The residence of the bishop is at Santarem, State of Pará, created a city by law of 24 Oct., 1848. It is beautifully situated on the northern shores of the Tapajos River, and has a population of 28,000. The city is divided into four parishes: Santarem, Alter do Chao. Boim, and Villa Franca. The monastery of the Franciscan friars, who have charge of the missions of the prelature, is located also in Santarem. In this town, the government of the State of Pará supplies the necessary funds for a school of over 200 pupils; there are also 3 colleges for boys, 2 for girls, and 1 for boys and girls.
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Santiago de Guatemala[[@Headword:Santiago de Guatemala]]

Santiago de Guatemala
(Sancti Jacobi majoris de Guatemala)
Archdiocese conterminous with the Republic of Guatemala, in Central America. It is bounded on the north by the State of Yucatan in Mexico, the British colony of Belize, and the Gulf of Honduras; on the east by the Republics of Honduras and Salvador; on the south by the Pacific Ocean; on the west by the States of Chiapas and Tabasco in Mexico. Its area is 28,950 square miles. Santiago de Guatemala was made a diocese by Paul III 18 December, 1534, its first bishop being Don Francisco Marroquin, who came from Spain with the adelantado or governor, Don Pedro de Alvarado. The episcopal line of succession is as follows: (2) Bernardino de Villalpando, (3) Gómez Fernández de Córdova , (4) Juan Ramírez de Arellano, (5) Juan Cabezas Altamirano, (6) Juan Zapata y Sandoval, (7) Agustín de Ugartey Saravia, (8) Bartolomé González Soltero, (9) Payo Enríquez de Rivera, (10) Juan de Santo Matía Sáenz Mañozca y Murillo, (11) Juan de Ortega y Montañez, (12) Andrés de las Navas y Quevedo, (13) Mauro de Larreátegui y Colón, (14) Juan Bautista Alvarez de Toledo, (15) Nicolás Carlos Gómez de Cervantes, (16) Juan Gómez de Parada. On 16 December, 1743, the Diocese of Guatemala was raised to metropolitan rank by Benedict XIV, the Dioceses of Nicaragua and Comayagua (Honduras) being assigned to it as suffragans. The Diocese of San Salvador, erected by Gregory XVI, 28 September, 1842, and that of San José de Costa Rica, erected in 1850, were also added to these suffragans, so that the metropolitan church of Santiago de Guatemala has four suffragan dioceses, which are, in the order of their erection: Nicaragua, Honduras, San Salvador, and Costa Rica. With the archdiocese, they constitute the ecclesiastical Province of Central America. The series of archbishops since the erection of the archdiocese, in 1743, is (1) Pedro Pardo de Figueroa, (2) Francisco José de Figueredo y Victoria, (3) Pedro Cortez y Larraz, (4) Cayetano Francos y Monroy, (5) Juan Félix de Villegas, (6) Luis Peñalver y Cárdenas, (7) Rafael de la Vara de la Madrid, (8) Ramón Casaus y Torres, (9) Francisco de Paula García Pelaez, (10) Bernardo Piñol y Aycinena, (11) Ricardo Casanova y Estrada. Church and State being now separated, there is no official relation between the two. By the twenty-fourth article of the Constitution of the Republic, the free exercise of all forms of religion, with no pre-eminence for any one form, is guaranteed, but only within their respective places of worship.
Formerly, there existed in this archdiocese communities of Friars Preachers (Dominicans), Minor Observantines of St. Francis, Recollect and Capuchin Missionaries, Jesuits, the Oratory of St. Philip Neri, and the Priests of the Mission of St. Vincent de Paul. There were also religious communities of the following female orders: Poor Clares, Capuchins, Conceptionists, Catarinas, Belemites, Rosas, and Dominicans, besides the Religious of the Institute of St. Vincent de Paul engaged in the service of hospitals and the teaching of poor children; these Sisters are employed in the hospitals of the city of Guatemala, of Quezaltenango, and of Antigua Guatemala. There is but one ecclesiastical college, the Colegio de Infantes, for the choir- and altar-boys of the cathedral of Santa Iglesia. It has fifteen professors and tow inspectors, and numbers (1908) 47 intern and 102 extern pupils. The Sisters of Charity conduct in the Casa Central of the city of Guatemala a teaching establishment which, during the year 1908, had 98 girls as interns and gave instruction to 750 girls and 160 boys as externs; in the same year the orphan asylum at the capital, conducted by religious of the same institute, sheltered 190 male and 112 female orphans of more advanced age, besides 35 infants of both sexes. In the Asilo Santa María these Sisters had under their care 90 girl interns. There is also in the city of Guatemala the Colegio San Agustín, an establishment for the education of older boys, conducted by a secular priest, with 329 pupils; in the city are nine girls' schools in which religious instruction and training are given. By the eighteenth article of the Fundamental Law, the teaching in the national institutes, colleges, and schools is entirely secular and gratuitous. The 101 parishes of the archdiocese are grouped, for purposes of ecclesiastical administration, into sixteen vicariates forain. The capital contains four parishes, each served by a parish priest (cura) and an assistant (vicario); there are also 19 churches in the city under a presbíterio rector. The cathedral clergy consists of the archbishop, the chapter (six dignitaries: dean, archdean, cantor, schoolmaster, treasurer, and magistral), a priest sacristan in chief, a priest master of ceremonies, six choir chaplains, and a sub-cantor. The administrative organization of the diocese consists of the archbishop, vicar-general, and private and administrative secretary; in addition to these the treasurer-general and two ecclesiastical registrars are members of the ecclesiastical curia. In 1908 the archdiocese had 120 secular and 12 regular priests. According to the census of 1902, the denominational statistics of the republic were: Catholics 1,422,933; Protestants, 2254; professing other religions, 1146; of no religion, 5113. By the decree of 15 November, 1879, the cemeteries were absolutely secularized, and their construction, administration, and inspection subjected exclusively to municipal authority. There is an archdiocesan seminary for the formation of the clergy, governed by a rector, a vice-rector, a chaplain, several prefects and professors; in 1908 it had 16 students.
JOSÉ MA RAMÍREZ COLOM

Sao Luiz de Maranhao[[@Headword:Sao Luiz de Maranhao]]

São Luiz de Maranhão
(SANCTI LUDOVICI DE MARAGNANO).
Diocese; suffragan of Belém de Pará, comprises the State of Maranhão in Northern Brazil. The Prefecture of São Luiz was annexed to the See of Olinda by Innocent XI, 15 July, 1614; on 30 Aug., 1677, it was created a bishopric dependent on Lisbon; Frei Antonio de S. Maria, a Capuchin of S. Antonio, was appointed to the see, but before he took possession he was transferred to Miranda, and Gregorio dos Anjos, a secular canon of the Congregation of St. John the Evangelist, became its first bishop. It comprised then all Maranhão, Pará, and Amazonas. The see was vacant from 1813 till 1820; Leo XII made it suffragan to São Salvador (15 June, 1827). In Jan., 1905, the Diocese of Piahuy was separated from São Luiz, which became suffragan to Belem de Pará, 3 May, 1906. The Diocese of São Luiz has an area of 177,560 square miles, and contains about 500,000 inhabitants, practically all Catholics; 57 parishes; 36 secular clergy; 12 Lazarists and Capuchins; 2 congregations of nuns and about 100 churches and chapels. The present bishop, Francisco de Paula Silva, C.M., successor of Mgr Albano, was born at Douradinho on 31 Oct., 1866; joining the Lazarists he was professed in 1891; ordained on 24 Jan., 1896; appointed master of novices at Petropolis, and later rector of the Lazarist College, at Serra de Caracas, named Bishop of São Luiz on 18 April, 1907; consecrated on 14 July following by Cardinal Arcoverde of Rio de Janeiro.
The territory of Maranhão was discovered by Pinzón in 1500 and granted to João de Barros in 1534 as a Portuguese hereditary captaincy. The Island of Maranhão lies between the Bays of São Marcos and São José. It was seized in 1612 by the French under Daniel de La Touche, Seigneur de La Rividière, who founded São Luiz, near the Rio Itapicurú, the site being blessed by the Capuchins who accompanied him and who established the Convent of St. Francis. The island was seized by the Portuguese under Albuquerque in 1614. Very successful Indian missions were soon begun by the Jesuits, who were temporarily expelled as a result of a civil war in 1684 for their opposition to the enslavement of the Indians. São Luiz city has about 30,000 inhabitants, and contains several convents, charitable institutes, the episcopal palace, a fine Carmelite church, and an ecclesiastical seminary.
GALANTI, Hist. do Brazil (São Paulo, 1896-l905).
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Sao Salvador de Bahia de Todos Os Santos[[@Headword:Sao Salvador de Bahia de Todos Os Santos]]

São Salvador de Bahia de Todos os Santos
(SANCTI SALVATORIS OMNIUM SANCTORUM).
A Brazilian see erected by Julius III, 25 Feb., 1551, as suffragan of Lisbon, and raised to archiepiscopal rank by Innocent XI, 16 Nov., 1676. The diocese at first comprised all Brazil, which had previously formed part of the Diocese of Funchal; the first Mass in Brazil was celebrated on 26 April, 1500, at Cocoa Vermelha Island by Henrique de Coimbra, O.F.M. In 1537 the Mercy Hospital was erected at Santos. The first bishop, Pedro Fernandes Sardinha, arrived at Bahia on 22 June, 1552; he left on 2 June, 1556, to return to Europe, but was shipwrecked between the rivers São Francisco and Cururipu and murdered by the Indians, 16 June, 1556. The Church was then governed by Francisco Fernandes till the arrival of the second bishop, Pedro Leitão (1559), who held the first Brazilian synod at Bahia, where he died in 1573. By 1581 there were sixty-two churches at Bahia and in the neighboring region, the Reconcavo. The first archbishop, Gaspar de Mendonca, took possession of his see by procuration on 3 June, 1677. Archbishop Sebastião Monteiro da Vida (1702-22) held a provincial council and published the statutes, known as "Constituicão do Arcebispado da Bahia" The first governor of Brazil, Thomé de Souza, arrived at Bahia on 29 March, 1549; with him were sixJesuits, the first sent to the New World, under Manoel da Nobrega. Two days later the first Mass was said at Bahia. On 1 July, 1553, there arrived at Bahia the Venerable José Anchieta, S.J., the Apostle of Brazil. A native mission, São Andre, was begun forthwith near the city. In 1554 Father da Nobrega opened a college at Piratininga. The early Jesuit missionaries contributed greatly to the progress of the new colony, giving free education, curbing the violence of the pioneers, and protecting the Indians from slavery, for which purpose they obtained a royal decree in 1570. They also constructed, from Santos to São Paulo, a road which for three centuries remained the principal highway of the region. They compiled many important works on the native Indian languages, among which may be mentioned the grammars by Anchieta, Manoel da Veiga, Manoel de Moraes, Luiz Figueira, and Montoya; and Mammiani's "Catechismo da doutrina christã na lingua brazilica da nação kiriri". The seminary at Bahia was founded by Damasus de Abreu Vieira, O.F.M.; in 1583 the Benedictines established the Abbey of São Sebastião at Bahia.
The episcopal city, Bahia, was founded by Thomé de Souza in 1549 near the site of Victoria which had been established in 1536 by Francisco Pereira Coutinho. At the beginning of the nineteenth century it contained houses of the Benedictines, Franciscans, Carmelites, Augustinians, Italian Capuchins, and the Mendicants of the Holy Land; also the Carmelite, Trinitarian, Franciscan, and Dominican tertiaries, a mercy hospital, a leper hospital, and two orphanages in addition to many schools. It has now a population of over 200,000 inhabitants; the archdiocese contains about 2,500,000 Catholics, 5000 Protestants, 208 parishes, 240 secular and 80 regular priests, 3 colleges, and 725 churches and chapels. The present archbishop, Jerome Thomé da Silva, was born at Sobral on 12 June, 1849; educated at the Collegio Pio-latino-americano, Rome; ordained there on 21 Dec., 1872; appointed Vicar-General of Olinda; named Bishop of Belém do Pará on 26 June, 1890; and transferred as successor of Mgr Macedo Costa to São Salvador on 12 Sept., 1893, being enthroned in Feb., 1894.
GALANTI, Compendio de historia do Brazil (São Paulo, 1896-1905), an excellent account of the early Indian tribes, their languages, customs, and religions is given in I, 90-139; SOUTHEY, Hist. of Brazil (London, 1810-19).
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Sao Sebastiao Do Rio de Janeiro[[@Headword:Sao Sebastiao Do Rio de Janeiro]]

São Sebastião do Rio de Janeiro
(S. SEBASTIAN FLUMINIS JANUARII).
The ecclesiastical province of Rio de Janeiro, the third of the seven constituting the Brazilian episcopate, was first created a bishopric, as a suffragan see of the Archdiocese of São Salvador da Bahia, by a Bull of 22 Nov., 1676. It was raised to an archbishopric in 1893, its jurisdiction comprising the Dioceses of Nietheroy (1893) and Espirito Santo (1892) and the Prefecture of Rio Branco. The total Catholic population of the whole province in 1910 was 2,051,800, and that of the archdiocese proper, 800,000. The jurisdiction of the latter extends over the whole territory of the federal district in which Rio de Janeiro, the capital of the republic and seat of the archdiocese, is located. There are in the federal district 20 parish churches, 59 chapels, various monasteries and nunneries, and 63 Catholic associations prominent among which are: the "Irmandade do Sanctissimo Sacramento da Candelaria", founded in 1669 and in charge of the bureau of charities caring for nearly 1000 indigent persons, and of the Asylum of Our Lady of Piety for the education of orphan girls; the "Irmandade da Santa Casa da Misericordia", operating since 1545 and maintaining a general hospital, a foundling asylum, an orphan asylum, and a funeral establishment for the burial of the poor. These benevolent associations, known in Brazil as irmandades (brotherhoods), do a highly charitable and eminently Christian work, assisting the poor and caring for the orphans and the sick, by the maintenance of hospitals, asylums, savings banks, schools, etc. There are also several associations of St. Vincent of Paul, performing similar work. Of religious orders, there are in the archdiocese Jesuits, Franciscans, Carmelites, Lazarists, Dominicans, and Benedictines; of female orders, there are Sisters of Charity, Ursulines, Carmelites, Poor Clares, and others. The archdiocese maintains at Rio de Janeiro the Seminary of St Joseph. Among other Catholic institutions of learning are: the College of the Immaculate Conception for girls; the Jesuit college; the College of the Sacred Heart of Jesus; the College of the Sacred Heart of Mary for girls. Mention should also be made of the "Circulo Catholico", a large association founded on 15 Sept., 1899, for the propagation of the Faith, and to provide young men with moral recreation. The organ of the Church in Rio de Janeiro is "O Universo" (Rue Evaristo Vega No. 61).
Rio de Janeiro was the first spot in the New World where a colony of Protestants settled. A little island in the bay was colonized and fortified by Villegaignon under the patronage of Admiral Coligny in 1555. This Huguenot settlement was destroyed by the Portuguese in 1566, and the name of the island changed to São Sebastião. The city of Rio de Janeiro was proclaimed the capital of Brazil in 1763. After the empire was established, the imperial chapel near the palace was selected for a cathedral, which building is at present being reconstructed. Adjacent to it is the Church of Our Lady of Mount Carmel. Both are small structures, but preserve to a wonderful degree the effects of Latin-American architecture. The most noteworthy place of worship in Rio de Janeiro is the Church of the Candelaria. The corner-stone was laid about 1780, the funds having been donated by a pious Brazilian lady in gratitude for her rescue from a great peril at sea. The building was planned by a Brazilian architect, Evaristo de Vega. Its two towers, surmounted by glittering domes, are among the first objects to attract the eye on entering the Bay of Rio de Janeiro; they rise to a height of 228 feet above the street, but, unfortunately, the narrowness of the thoroughfare prevents a good impression of the size and beauty of the structure. The three bronze doors, with relief work showing extraordinary artistic detail, and the interior, finished in marble, with fine wall and ceiling paintings, are among the best of their kind in Latin-America. The present Archbishop of São Sebastião do Rio de Janeiro is His Eminence Joaquim Cardinal Arcoverde de Albuquerque Cavalcanti, born 18 Jan., 1850, elected 26 June, 1890, transferred to Rio de Janeiro, 24 July, 1898, and created cardinal on 11 Dec., 1905. (See BRAZIL, THE UNITED STATES OF.)
ALLAIN, Rio de Janeiro (Paris, 1886); FERREIRA DA ROSA, Rio de Janeiro (RIO de Janeiro, 1905).
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Sao Thiago de Cabo Verde[[@Headword:Sao Thiago de Cabo Verde]]

São Thiago de Cabo Verde
(SANCTI JACOBI CAPITIS VIRIDIS).
This diocese has the seat of its bishopric on the Island of S. Nicolau and comprises the Cape Verde Archipelago, which forms one civil province, and Portuguese Guinea, on the coast of Senegambia, which forms another. Each of these two provinces is under a governor who is appointed by the national Government.
THE PROVINCE OF CAPE VERDE (CABO VERDE), with the seat of the civil and military Government at Praia, on the Island of S. Thiago, lies between 14°40' and 17°14' N. latitude and between 22°50' and 25°30' longitude W. of Greenwich. It is made up of ten islands which are divided into the two groups of Barlavento and Sotavento. The Barlavento group consists of the islands of Boa-Vista, Sal, S. Nicolau, Santa Luzia, S. Vicente, and S. Antão; the Sotavento group, of Maio, S. Thiago, Fogo, and Brava. In the Barlavento group of islands there are two judicial districts, one with its seat at Santo Antão, the other at Mindello, on the Island of S. Vicente. The Sotavento group forms but one judicial district, the seat of which is at Praia, on the Island of S. Thiago. Each of these islands is under a municipal council (municipio), except Maio, which belongs to the municipio of Praia, and Santa Luzia, which is still uninhabited.
The province has a population of 142,000, of whom 4718 are whites, 50,033 blacks, and 87,249 mulattoes. The number of foreigners is very small, not exceeding 828. The areas and population of the islands are: Boa Vista, 236.5 square miles, 2691 inhabitants; Sal, 79.5 square miles, 640 inhabitants; S. Nicolau, 94.5 square miles, 10,462 inhabitants; S. Vicente, 75.5 square miles, 10,086 inhabitants; Santa Luzia, 15.5 square miles, uninhabited; Santo Antão, 302.5 square miles, 33,838 inhabitants; Maio, 42 square miles, 1895 inhabitants; S. Thiago, 419.75 square miles, 56,082 inhabitants; Foga, 204& 2/3 square miles, 17,582 inhabitants; Brava, 21.75 square miles, 8970 inhabitants. S. Vicente is an important port and coaling station.
Ecclesiastically the province is divided as follows: Boa Vista, 2 parishes; Sal, 1; S. Nicolau, 2; S. Vicente, 1; Santo Antão, 6; Maio, 1; S. Thiago, 11; Fogo, 4; Brava, 2. Boa Vista contains 3 primary schools; Sal, 2; S. Nicolau, 1 lyceum-seminary and 6 primary schools; S. Vicente, 1 school of navigation, and 7 primary schools; Maio, 1; S. Thiago, 22; Fozo, 7; Brava, 6.
THE PROVINCE OF PORTUGUESE GUINEA has an area of about 14,270 square miles, with a population of 300,000. Its capital, Bolama, is the seat of the only judicial district in the province, and of the municipal council. It has also three military districts, Bissau, Cacheu, and Geba. Portuguese Guinea has a vicar-general who is nominated by the bishop of the diocese. It contains six parishes: Bolama, Bissau, Cacheu, Farim, Buba, and Geba. There are a few primary schools, which, however, are poorly attended.
Ethnography
The population of Cape Verde consists of European and native whites, blacks, and mixed (mestiços). The language is a dialect called crioulo, which is made up from various languages with Portuguese predominating. The people are half civilized, are mild in disposition, not incIined to hard work, and by no means provident, so that whenever the rains fail they are liable to suffer from great scarcity of food. They have little practical ability and are given to pleasure, particularly to dancing; balls, which are organized on the slightest pretext, being their favourite pastime. The arts are not cultivated; industry and commerce—what little there is—are exclusively in the hands of Europeans. The Catholic religion is professed, but its practice is mingled with many superstitions. The average annual frequentation of the sacraments is: baptisms, 4872; marriages, 534; confessions and communions, 36,000.
With respect to Guinea little can be said, its population being still in a condition of savagery. Its annual statistics are: baptisms, 330; marriages, 10; confessions and communions, 20. Arabic and various African dialects are spoken.
History
It is known that the Cape Verde Archipelago was discovered by the Portuguese in 1460, and Guinea in 1445. In 1553 these territories were erected into a diocese by a Bull of Clement VII dated 31 January. The diocese has been governed by prelates of great learning, some of them also of great virtue, and to them is due all the improvemept that has been wrought in the condition of Cape Verde. It has no charitable organizations except a Confraternity of the Blessed Sacrament on the Island of S. Nicolau, which supports a primary school and supplies the lack of rural banks by lending capital at a low rate of interest. Mitra, Cabido, and some of the parishes enjoy the benefit of legacies made by benefactors of the diocese, which are liberally administered. There are no religious societies. The clergy are subsidized by the State and are exempt from the public burdens of military service, jury duty, etc. It is expected, however, that the legal separation of Chureh and State, already put in force at the national capital, will very soon be applied in this colony, and the changes which will result are as yet unknown.
JOSÉ ALVES MARTINS 
Transcribed by Joseph E. O'Connor
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Sara
Sara (Hebrew for "princess"; another form, Sarai, the signification of which is doubtful, is found in passages occurring before Genesis 17:15).
Sara was the wife of Abraham and also his step-sister (Genesis 12:15; 20:12). We do not find any other account of her parentage. When Abraham goes down to Egypt because of the famine, he induces Sara, who though sixty-five years of age is very beautiful, to say that she is his sister; whereupon she is taken to wife by the King of Egypt, who, however, restores her after a Divine admonition (Genesis 12). In a variant account (Genesis 20), she is represented as being taken in similar circumstances by Abimelech, King of Gerara, and restored likewise to Abraham through a Dine intervention. After having been barren till the age of ninety, Sara, in fulfilment of a Divine promise, gives birth to Isaac (Genesis 21:1-7). Later we find her through Jealousy ill-treating her handmaiden Agar the Egyptian, who had borne a child to Abraham, and finally she forces that latter to drive away the bond-woman and her son Ishmael (Genesis 21). Sara lived to the age of one hundred and twenty-seven years, and at her death was buried in the cave of Macphelah in Hebron (Genesis 23). Isaiah 51:2 alludes to Sara as the mother of the chosen people; St. Peter praises her submission to her husband (1 Peter 3:6). Other New Testament references to Sara are in Romans 4:19; 9:9; Galatians 4:22-23; Hebrews 11:11.
JAMES F. DRISCOLL 
Transcribed by Paul T. Crowley 
Dedicated to Mrs. Matilda Crowley
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Sarabaites
A class of monks widely spread before the time of St. Benedict. They either continued like the early ascetics, to live in their own homes, or dwelt together in or near cities. They acknowledged no monastic superior, obeyed no definite rule, and disposed individually of the product of their manual labour. St. Jerome speaks of them under the name of Remoboth, and Jolm Cassian tells of their wide diffusion in Egypt and other lands. Both writers express a very unfavourable opinion concerning their conduct, and a reference to them in the Rule of St. Benedict (c. i) is of similar import. At a later date the name Sarabaites, the original meaning of which cannot be determined, designated in a general way degenerate monks.
ST. JEROME, Epist., xxii, 34; CASSIAN, Coll., xviii, 4, 7; FUNK, tr. CAPPADELTA, CHURCH HISTORY, I, 213.
N.A. WEBER 
Transcribed by Joseph E. O'Connor
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Saragossa
(CAESARAUGUSTANA)
Diocese in Spain; comprises a great part of the civil Province of Saragossa (Zaragoza). It is bounded on the north by Navarre and Huesca; on the east by Huesca, Lerida, and Tarragona; on the south by Valencia and Teruel; on the west by Guadalajara and Soria. The episcopal city, situated on the Ebro, has 72,000 inhabitants. Before the Roman period the site of Saragossa appears to have been occupied by Salduba, a little village of Edetania, within the boundaries of Celtiberia. Here in A.U.C. 727 Octavius Augustus, then in his seventh consulate, founded the colony of Caesar Augusta, giving it the Italian franchise and making it the capital of a juridical conventus. Pomponius Mela called it "the most illustrious of the inland cities of Hispania Tarraconensis." In A.D. 452 it fell under the power of the Suevian king Reciarius; in 466 under that of the Visigoth Euric. St. Isidore extolled it as one of the best cities of Spain in the Gothic period, and Pacensis called it "the most ancient and most flourishing."
The diocese is one of the oldest in Spain, for its origin dates back to the coming of the Apostle James — a fact of which there had never been any doubt until Baronius, influenced by a fabulous story of García de Loaisa, called it in question. Urban VIII ordered the old lesson in the Breviary dealing with this point to be restored (see COMPOSTELA). Closely involved with the tradition of St. James's coming to Spain, and of the founding of the church of Saragossa, are those of Our Lady of the Pillar (see NUESTRA SEÑORA DELPILAR) and of Sts. Athanasius and Theodore, disciples of St. James, who are supposed to have been the first bishops of Saragossa. About the year 256 there appears as bishop of this diocese Felix Caesaraugustanus, who defended true discipline in the case of Basilides and Martial, Bishops, respectively, of Astorga and Merida. St. Valerius, who assisted at the Council of Iliberis, was bishop from 290 to 315 and, together with his disciple and deacon St. Vincent, suffered martyrdom in the persecution of Dacian. It is believed that there had been martyrs at Saragossa in previous persecutions as Prudentius seems to affirm; but no certain record is to be found of any before this time, when, too, St. Engratia and the "numberless saints" (santos innumerables), as they are called, gained their crowns. It is said that Dacian, to detect and so make an end of all the faithful of Saragossa, ordered that liberty to practice their religion should be promised them on condition that they all went out of the city at a certain fixed time and by certain designated gates. As soon as they had thus gone forth, he ordered them to be put to the sword and their corpses burned. Their ashes were mixed with those of criminals, so that no veneration might be paid them. But a shower of rain fell and washed the ashes apart, forming those of the martyrs into certain white masses. These, known as the "holy masses" (las santas masas) were deposited in the crypt of the church dedicated to St. Engratia, where they are still preserved.
St. Vincent was taken to Valencia, where he suffered a long and terrible martyrdom. St. Valerius was exiled to a place called Enet, near Barbastro, where he died, and whence his relics were translated first to Roda, the head and arm being brought thence to Saragossa when that city had been reconquered.
The See of Saragossa was occupied during the Gothic period by two illustrious bishops: St. Braulius, who assisted at the Fourth, Fifth, and Sixth Councils of Toledo; and Tajón, famous for his own writings and for having discovered at Rome the third part of St. Gregory's "Morals." From 592 to 619 the bishop was Maximus, who assisted at the Councils of Barcelona and Egara, and whose name, combined with that of the monk Marcus, has been used to form an alleged Marcus Maximus, the apocryphal continuator of Flavius Dexter. In 542, when the Franks laid siege to Saragossa to take vengeance for the wrongs of the Catholic princess, Clotilde, the besieged went forth in procession and delivered to the enemy, as the price of their raising the siege, a portion of the blood-stained stole of St. Vincent, the deacon.
Before the Saracen invasion three national councils were held at Saragossa. The first, earlier than those of Toledo, in 380, when Valerius II was bishop, had for its object the extirpation of Priscillianism; the second, in 592, in the episcopate of Maximus was against the Arians; the third, under Bishop Valderedus, in 691, provided that queens, when widowed, should retire to some monastery for their security and for the sake of decorum. During the Saracen occupation the Catholic worship did not cease in this city; the churches of the Virgin and of St. Engratia were maintained, while that of the Saviour was turned into a mosque. Of the bishops of this unhappy period the names are preserved of Senior, who visited St. Eulogius at Cordoba (849), and of Eleca, who in 890 was driven from the city by the Moslems and took refuge at Oviedo. Paternus was sent by Sancho the Great to Cluny, to introduce the Cluniac reform into Spain in the monasteries of S. Juan de la Pena and S. Salvador de Leyre, and was afterwards appointed Bishop of Saragossa.
Alfonso I, the Fighter, of Aragon, reconquered the city on 18 Dec., 1118, and named as bishop Pedro de Librana, whose appointment was confirmed by Gelasius II. López, in his "Historia de Zaragoza," says that Librana first resided at the Church of the Pillar, and on 6 Jan., 1119, purified the great mosque, which he dedicated to the Saviour, and there established his episcopal see. Hence the controversy which began in 1135, in the episcopate of García Guerra de Majones, between the canons of the Pillar and those of St. Saviour as to the title of cathedral.
In 1318 the See of Saragossa was made metropolitan by a grant of John XXII (14 June), Pedro López de Luna being bishop. For more than a century (1458-1577) princes of the royal blood occupied the see: Juan of Aragon, natural son of Juan II (1458); Alonso of Aragon (1478); another Juan of Aragon (1520); Fernando of Aragon, who had been the Cistercian Abbot of Veruela.
In the factions which followed upon the death of King Martin, Archbishop García Fernández de Heredia was assassinated by Antonio de Luna, a partisan of the Count of Urgel (1411). In 1485 the first inquisitor-general, St. Peter Arbues, fell a martyr in the cathedral, slain by some relapsed Jews who were led by Juan de la Abadia.
The cathedral is dedicated to the Saviour, as it had been before the Mohammedan invasion. It shares its rank with the Church of Nuestra Señor del Pilar, half of the chapter residing at each of the two churches, while the dean resides six months at each alternately. The building of the cathedral was begun by Pedro Tarrjao in the fourteenth century. In 1412 Benedict XIII caused a magnificent baldachinum to be erected, but one of its pillars fell down, and it was reduced to its present condition. In 1490 Archbishop Alonso of Aragon raised the two lateral naves, which had been lower, to an equal height with the central, and added two more; Fernando of Aragon added three other naves beyond the choir, to counterbalance the excessive width of the building, and thus, in 1550 was the Gothic edifice completed. The great chancel and choir were built by order of Archbishop Dalmau de Mury Cervellón (1431-58). In the chapel of S. Dominguito del Val are preserved the relies of that saint, a boy of seven who was crucified by the Jews in 1250. The facade of the cathedral is Renaissance, and beside it rises the tower, more modern than the body of the church, having been begun in 1790.
The Church of Nuestra Señor del Pilar is believed to have originated in a chapel built by the Apostle James. Bishop Librana found it almost in ruins and appealed to the charity of all the faithful to rebuild it. At the close of the thirteenth century four bishops again stirred up the zeal of the faithful to repair the building, which was preserved until the end of the seventeenth century. In 1681 work was commenced on the new church, the first stone being laid by Archbishop Diego de Castrillo, 25 July, 1685. This grandiose edifice, 500 ft. (about 457 English feet) in length, covers the capella angelica, where the celebrated image of the Blessed Virgin is venerated. Though the style of the building is not of the best period, attention is attracted by its exterior, its multitude of cupolas, which are reflected in the waters of the Ebro, giving it a character all its own.
Saragossa possesses many very noteworthy churches. Among them are that of St. Engratia, built on the spot where the victims of Dacian were martyred. It was destroyed in the War of Independence, only the crypt and the doorway being left; a few years ago, however, it was rebuilt, and now serves as a parish church. The University of Saragossa obtained from Carlos I (the Emperor Charles V) in 1542, the privileges accorded to others in Spain. Its importance was afterwards promoted by Pedro Cerduna, Bishop of Tarazona; he gave it a building which lasted until it was blown up by the French in 1808. A separate building has been erected for the faculties of medicine and sciences.
The archiepiscopal palace is a splendid edifice erected by Archbishop Agustin de Lezo y Palomeque. There are two ecclesiastical seminaries: that of Sts. Valerius and Braulius, founded by Archbishop Lezo in 1788, was destroyed by an explosion and was rebuilt in 1824 by Archbishop Bernardo Frances Caballero; that of St. Charles Borromeo, formerly a Jesuit college, was converted into a seminary by Carlos III.
FLOREZ-RISCO, Esp. sagrada, XXX, XXXI (2nd ed., Madrid); LAMBERTO DE ZARAGOZA, Teatro hist. de las iglesias. . .de Aragon (Pamplona, 1780); CUADRADO, Aragon in Espana, sus monumentos y artes (Barcelona, 1886); BLANCAS, DIEGO DE ESPES, CARRILLO, Episcopalogios; DE LA FUENTE, Hist. de las universidades de Espana (Madrid, 1899); O'REILLY, Heroic Spain (New York, 1910).
RAMÓN RUIZ AMADO
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Sarah Atkinson
Philanthropist and biographer, born at Athlone, Ireland, 13 October, 1823; died Dublin 8 July 1893. She was the eldest daughter of John and Anne Gaynor, who lived on the western bank of the Shannon, in that part of Athlone which is in the County Roscommon. At the age of fifteen, she removed with her family to Dublin, where her education was completed. At twenty-five, she married Dr. George Atkinson, part proprietor of the "Freeman's Journal". The loss of her only child in his fourth year so deeply affected Mrs. Atkinson that she resolved to spend the rest of her life in charitable and other good works. With her friend, Mrs. Ellen Woodlock, she interested herself in the female paupers of the South Dublin Union, and opened a home to which many were transferred and were made useful members of Society. Her house in Drumcondra soon became the rendezvous for the charitably disposed. It was even more a literary salon. Here she prepared her life of Mary Aikenhead which Mr. W.E.H. Lecky has warmly commended, and here she wrote her many valuable essays. For many years she translated into English the French "Annals of the Propagation of the Faith". Much of her time was devoted to visiting the hospitals and poor people at their homes, and to other beneficent purposes. To her is largely due the success of the Childrens' Hospital, Temple Street, Dublin. The management of the Sodality of the Children of Mary attached to the Church of St. Francis Xavier, was one of her particular pleasures. To the Hospice for the Dying, at Harold's Cross, she was a constant benefactress. Even her writings were made to serve the great objects of her life. In Duffy's "Hibernian Magazine", 1860-64, "The Month", 1864-65, "The Nation" 1869-70, the "Freeman's Journal", 1871, and in the "Irish Monthly" after its inception are to be found many important essays by her, chiefly biographical and historical. Some of her earliest and longest essays appeared in the "Irish Quarterly Review", the best of them are included in her volume of "Essays" (Dublin, l895). Her "Life of Mary Aikenhead", modestly published with her initial only, appeared in 1879, and is one of the best Catholic biographies in English. Her "Essays" include complete and learned dissertations on such divergent subjects as "St. Fursey's Life and Visions", "The Geraldines", "The Dittamondo", "Devorgilla", "Eugene O'Curry", "Irish Wool and Woolens", "St. Bridget", and excellent biographies of the Sculptors John Henry Foley and John Hogan, the best accounts yet written of those great artists. Indeed most of these essays are the best studies we have on the various subjects. Her "Citizen Saint" (St. Catherine of Siena) occupies a hundred pages, and is a most able summary.
D.J. O'DONOGHUE 
Transcribed by Joseph P. Thomas
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Sarah M. Brownson
Daughter of Orestes A. Brownson, b. at Chelsea, Massachusetts, 7 June, 1839; married William J. Tenney, of Elizabeth, New Jersey, 26 November, 1873; died at Elizabeth, 30 October, 1876. She wrote some literary criticisms for her father's "Review", and many articles, stories, and poems which appeared mainly in Catholic magazines. Her other works were: "Marian Elwood, or How Girls Live" (New York, 1863); "At Anchor; a story of the American Civil War" (New York, 1865); "Heremore Brandon; or the Fortunes of a Newsboy" (in "The Catholic World", 1869); and "Life of Demetrius Augustine Gallitzin, Prince and Priest" (New York, 1873). Her novels are interesting, genuine, and original, and all that she published is stamped with her distinguishing traits of character, and shows that she thought for herself, expressed herself freely, with good sense and judgment, without undue bitterness, and with great benevolence towards the poor; and she scatters over her pages many excellent reflections. The life of Gallitzin is her principal production, for which she spared no pains to collect such materials as remained. She more than once visited the scenes of the missionary's labours, and formed the acquaintance of priests and others who had known him, collecting such facts and anecdotes of him as they remembered. It is a sincere and conscientious tribute to the rare virtues and worth of an extraordinary man, devoted priest, and humble missionary.
HENRY F. BROWNSON 
Transcribed by Michael T. Barrett 
Dedicated to Sarah Axenty
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Sarah Peter
Philanthropist, b. at Chillicothe, Ohio, U.S.A. 10 May, 1800; d. at Cincinnati, 6 Feb., 1877. Her father, Thomas Worthington, was Governor of Ohio, 1814-18, and also served in the United States Senate. On 15 May, 1816, she married Edward King, son of Rufus King of New York, who died 6 Feb., 1836; and in October, 1844, she married William Peter, British consul at Philadelphia, who died 6 Feb., 1853. During her residence at Philadelphia she founded, 2 Dec., 1850, the School of Design for Women. Returning to Cincinnati she spent most of her remaining years as a patron of art, and in works of charity and philanthropy. She became a convert at Rome in March, 1855, being instructed there by Mgr Mermillod. The foundations of the Sisters of the Good Shepherd, the Sisters of Mercy, the Little Sisters of the Poor in Cincinnati, and other institutions owed much to her generosity. In 1862 she volunteered as a nurse, and went with the sisters who followed Grant's army in the south-west after the battle of Pittsburg Landing.
KING, Memoirs of the Life of Mrs. Sarah Peter (Cincinnati, 1889); Catholic Telegraph (Cincinnati), files; Freeman's Journal (New York), files.
THOMAS F. MEEHAN 
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Sarayacú Mission
The chief Franciscan mission of the Ucavali river country, Department of Loreto, north-east Peru, in the eighteenth century, and situated upon a small arm of the river, on the west side, about 6 deg. 45 min. south and 275 miles above its junction with the Amazon. The name signifies "River of the Wasp." The evangelization of the wild tribes of Eastern Peru, in the forests beyond the main Cordillera, was divided between the Jesuits and the Franciscans, the former having the territory immediately along the Maranyon (Amazon) and its northern affluents, directed from the college of Quito, while the Franciscans took under their care the territory along the middle and upper courses of the Huallaga and Ucayali, directed latterly from the Franciscan college of Ocopa, near Jauja, Central Peru, founded in 1712, especially for the education of missionaries. Sarayacú was established in 1791 by Father Narciso Girbal, his first colonists being some of the wild Setebo Indians. These were soon joined by bands from other tribes, and the population grew rapidly. In 1801 it was placed in charge of Fr. Manual Plaza, who remained with it nearly fifty years until his death and was succeeded by Fr. Vicente Calvo. In the half century during which Fr. Plaza with his three or four assistants thus governed their little community in the heart of a savage wilderness, they saw visitors from the outside world only twice, viz. Smyth and Lowe in 1835 and Castelnau in 1846. Under his direction a church and residence were built, and the grass-thatched houses laid out upon a regular town plan. The portico of the church, which called forth the admiration of these travelers, was designed and executed by one of the fathers, an Italian with architectural training.
With the opening of the revolutionary struggle in 1815 all governmental aid was withdrawn from the missions, most of which were abandoned, a part of the Indians, in some cases, joining these at Sarayacú, which continued to prosper through the tireless energy of Fr. Plaza. In 1835 it contained a population of about 2000 souls, representing many tribes — Pano, Omagua, Yameo, Conibo, Setebo, Sipibo, Sensi, Amahuaca, Remo, Campa, Mayoruna, and Capanahua, some of them from as far as the Huallaga and the Amazon. Each of the three principal tribes first named occupied a distinct section of the town. The Pano language was the medium of intercommunication. Besides the main town there were several other branch villages along the river, chief of which was Tierra Blanca. All of the few travellers who have left records of their visits to Sarayacú are full of praise for the hospitable kindness of the fathers and the good effect of their teaching upon the mission Indians as compared with the wild tribes of the forest, except as to the besetting sin of drunkenness, from the drinking of chicha, a sort of beer made from corn or plantains (bananas), in which both sexes constantly indulged, despite the protests and warnings of the missionaries.
Smyth, the English officer, who saw it at perhaps its best in 1835, gives an interesting account of the town, the various tribes, the routine of mission life, and the holiday celebrations. Ten years later a general epidemic wasted all the tribes of the Ucayali, and in 1846 Castelnau found only 1200 Indians at the mission. A large part of this decrease, however, was due to the removal of the men to engage with the rubber gatherers and the boat crews on the Amazon. In 1851 the American Lieutenant Herndon stopped there and was kindly received by Fr. Calvo, who was then in charge. "Father Calvo, meek and humble in personal concerns, yet full of zeal and spirit for his office, clad in his long serge gown, belted with a cord, with bare feet and accurate tonsure, habitual stoop and generally bearing upon his shoulder a beautiful and saucy bird of the parrot kind, was my beau ideal of a missionary monk. He is an Arragonese, and had served as a priest in the army of Don Carlos." Two other priests an Italian and a Catalan, with a lay brother, who did the cooking and as unwearied in his attentions, made up the household. He adds, "I was sick here, and think that I shall ever remember with gratitude the affectionate kindness of these pious and devoted friars of St. Francis."
The government was patriarchal, through Indian officers under supervision of the priest. The Indians were tractable and docile, but drunken, and although the location was healthy, and births exceeded deaths, the population constantly diminished from emigration down the river. From various industries they derived an annual income of about twelve hundred dollars, from which, with their garden, the four priests and lay brother supported themselves, bought vestments and supplies, and kept the church in repair and decoration. In 1856 the mission was visited by an- other epidemic. In 1859 the official geographer Raimondi found there 1030 inhabitants and a flourishing school, besides about 200 more at Tierra Blanca. In the same year Fr. Calvo established another branch station at Callaria, higher up the Ucayali, as a meeting-ground for the wild tribes in that direction. This has the effect of further drawing from the diminishing importance of Sarayacú, which was finally abandoned as a mission in 1863. It continues, however, as the chief port of the Ucayali, with a mixed Indian and Spanish population with the Quichua language as the medium. (See also PANO INDIANS; SETEBO INDIANS.)
CASTELNAU, Expedition dans les partes centrales de l'Amerique du Sud, IV (Paris, 1851); HERNDON, Exploration of the Valley of the Amazon, I (Washington, 1854); ORDINAIRE, Les Sauvages du Perou in Revue d'Ethnographie, VI (Paris, 1887); RAIMONDI, El Peru, III (Lima, 1879); IDEM, Apuntes sobre la Provincia litoral de Loreto (Lima, 1862); SMYTH AND LOWE, Narrative of a Journey from Lima to Para (London, 1836).
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Sardes
A titular see of Lydia, in Asia Minor probably the ancient Hyde of Homer (Iliad, II, 844; XX, 385), at the foot of Mount Tmolus; see also Strabo (XIII, iv, 5); Pliny (Hist. nat., v, 29), Stephen of Byzantium, s.v. The name Sardes, which replaced that of Hyde, seems to have been derived from the Shardani, a people mentioned in the cuneiform inscriptions as inhabiting this region. At an early period Sardes was the capital of the Lydians, an early dynasty of whom reigned from 766 to 687 B.C.; a second, that of Mermnades founded by Gyges in 687 B.C., reigned until 546 B.C. Its last king, the celebrated Croesus, was dethroned by Cyrus. Thenceforth it was the residence of the Persian satraps, who administered the conquered kingdom. The capture of the city by the Ionians and the Athenians in 498 B.C. was the cause of wars between the Persians and Greeks. In 334 it surrendered without a struggle to Alexander the Great, after whose death it belonged to Antigonus until 301, when it fell into the power of the Seleucides. Antiochus III having been defeated at Magnesia by the Romans 190 B.C., Sardes was incorporated with the Kingdom of Pergamus, then with the Roman Empire, becoming the capital of the Province of Lydia. The famous river Pactolus flowed through itsagora, or forum.
In the Apocalypse (iii, 1-3) a letter is written to the Church of Sardes by St. John, who utters keen reproaches against it and its bishop. Among its martyrs are mentioned the priest Therapon, venerated 27 May, and Apollonius (10 July). Among its bishops, of whom Le Quien (Oriens Christ., I, 859-66) gives a long list, were St. Meliton (second century), writer and apologist; St. Euthymius, martyred for the veneration of images (26 Dec., 824); John, his successor who also suffered for the Faith; Andronicus, who made several attempts for the reunion of the Churches. As religious metropolis of Lydia, Sardes ranked sixth in the hierarchy. As early as the seventh century (Gelzer, "Ungedruckte. . .Texte der Notitiae episcopatuum," 537), it had 27 suffragans, which number scarcely varied until the end of the tenth century. At the beginning of the fourteenth century the town, which was still very populous, was captured and destroyed by the Turks. In 1369 it ceased to exist, and Philadelphia replaced it as metropolis (Waeechter,"Der Verfall des Griechentums in Kleinaim XIV Jahrhundert," 44-46). Since then it has been a Greek titular metropolitan see. At present, under the name of Sart, it is but a miserable Turkish village in the sandjak of Saroukhan, and the vilayet of Smyrna. Not one well-preserved and important monument is found among the very extensive ruins.
ARUNDELL, Discoveries in Asia Minor, I (London, 1834), 26-28; FELLOW, Journal written during an excursion in Asia Minor (London, 1839), 289-295; HEAD, Catalogue of the Greek Coins of Lydia (London, 1901, 236-77); RAMSAY, The Letters to the Seven Churches of Asia (London, 1908), 354-68; SMITH, Dict. Greek and Roman Geog., s.v.; FILLION in VIG., Dict. de la Bib., s.v.; RADET, La Lydie et le monde grec au temps des Mermnades (Paris, 1893); TCHIHATCHEF, Asie Mineure, I, 232-42; TEXIER, Asie Mineure (Paris, 1862): 252-59; PARGOIRE, Saint-Euthyme et Jean de Sardes in Echos d'Orient, V, 157-61; LE CAMUS, Les sept Eglises de l'Apocalypse (Paris, 1896), 218-30; LAMPAKES, The Seven Stars of the Apocalypse, in Greek (Athens, 1909).
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Sardica
A titular metropolitan see of Dacia Mediterranea. The true name of the city (now Sophia, the capital of Bulgaria) was Serdica, the city of the Serdi, a Thracian people defeated by Crassus in 29 B.C. and subjected to the Kingdom of Thrace, the vassal of Rome. When this kingdom was suppressed in 49 B.C. the Serdi were included in the Roman Province of Thracia. The Emperor Trajan transformed the borough of the Serdi into a city which he called Ulpia Serdica. In 275 Aurelian caused Dacia beyond the Danube to be evacuated, and transplanted to Moesia and Thracia the soldiers and colonists who were faithful to the Roman cause. The country occupied by these immigrants formed the new Province of Dacia, Sardica being included in this province (Homo, "Essai sur le règne de l'empereur Aurélien," 313-21). Later, Diocletian divided Dacia into Dacia Ripensis and Dacia Mediterranea. Sardica was the civil and ecclesiastical metropolis of the latter. Gallienus established a mint at Sardica, and Constantine the Great, who was born in the region, contemplated making it his capital. Ecclesiastically, Sardica belonged to the Patriarchate of Rome until 733, when it was annexed to that of Constantinople until 809. Upon the conversion of the Bulgarians, in 865, Sardica was one of the first cities which had a see. Until 1204 it was included in the Graeco-Bulgarian Patriarchate of Achrida, until 1393 in the Bulgarian Patriarchate of Tirnovo, and until 1872 in that of Constantinople. Since then Sardica, or, as it is now called, Sophia, belongs to the national Church of Bulgaria. The earliest known bishop is Protagenes, who assisted at the Council of Nicaea in 325; the best known is Bonosus, who shortly afterwards attacked the virginity of the Blessed Virgin. (For the council held here in the fourth century see SARDICA, COUNCIL OF.)
Although taken by Attila and often destroyed by the Slavs, the town remained under Byzantine dominion until 809, when it was captured by the Bulgars, who changed its name to Sredetz, later transformed by the Greeks into Sraditza and Triaditza. Again occupied by the Greeks from 1018 to 1186, it enjoyed great prosperity; a section of the population was Paulician or Manichaean. After some years of troubles it again fell into the power of the Bulgars. Its present name of Sophia dates from the Middle Ages, though the precise date of its first use cannot be assigned. In the sixteenth century Sredetz and Sophia were used simultaneously. In 1382 the city was captured by the Turks, and for more than four centuries it was the residence of the beglerbeg, or governor general, of Rumelia. In 1878 Sophia was chosen as the capital of the Principality of Bulgaria, and since 1908 has been the capital of the Kingdom of Bulgaria. A vicariate Apostolic was created here at an early date and confided to the Franciscans. In 1610 Rome reestablished the See of Sophia, which in 1643 was made archiepiscopal. It was suppressed towards the end of the eighteenth century, because the Catholics were persecuted by the Turks and had emigrated, mostly to Austria and Russia. Relative peace was restored in 1835, and Rome confided the direction of the Catholics to the Redemptorists, under a vicar Apostolic who had not received episcopal consecration. The Redemptorists were replaced by the Capuchins in 1841, their superior being consecrated bishop in 1848. At present an archbishop is at the head of this vicariate Apostolic. Sophia has 105,000 inhabitants, of whom a small number are Catholics. The Christian Brothers have a school there, and the Sisters of St. Joseph of the Apparition three convents.
LE QUIEN, Oriens christ., II, 301-06; GAMS, Series episcoporum, 416; Echos d'Orient, VII, 209-11; JIRECK, Das Fuerstenthum Bulgariens (Prague, 1891), 357-78; VAILHE in VACANT, Dict. de theol. cath., II, 1233; HILAIRE DE BARENDON, La France catholique en Orient (Paris, 1902), 260-63; MENNINI, Relazione. . .sullo stato del suo apostolico vicario nel 1890-1891 (Milan, 1891); DUPUY- PEYOU, La Bulgarie aux Bulgares (Paris, 1895), 278-324; Missiones Catholicae (Rome, 1790), 117.
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Sardinia[[@Headword:Sardinia]]

Sardinia
The second largest Italian island in the Mediterranean, lying between 41°15' and 38°51' N. lat. and having an area of 9294 square miles. The principal gulfs, almost all on the western coast, are those of Cagliari, the largest, Teulada, Palmas, Carloforte, Terranova, and Tortoli. These gulfs give their names to as many ports, all of which, like the smaller ports, are fine natural harbours. The largest islands belonging to Sardinia are: S. Antioco, S. Pietro, Asinara, Caprera, and S. Stefano. There are three mountain ranges in the island; the most northerly -- the mountains of Limbara -- rise to an elevation of 4468 feet; the central range contains Gennargentu, the culminating point of Sardinia, 6016 feet high; and the southern Monte Linas, 4055 feet. There are numerous extinct volcanos: Monte Ferru (3448 ft.), Monte Mannu Nurri (3104 ft.), Cheremule (2924 ft.), etc. The largest river is the Tirso, 94 miles long, rising in the Budduso mountains, with two estuaries, one at the lagoon of St. Giusta, the other at the sea near Oristano. Among the other rivers are the Rio di Porto Torres, Coquinas, Mannu, Flumendosa, and Samassi. There are thirty-seven lagoons along the seacoast (Cagliari, a great fishing centre, Oristano, Sassu, Palmas, etc.). In addition there are many marshes now being reclaimed for agricultural purposes. The most extensive plains are the Campidano near Cagliari, the Piano della Nurra, and the Carnpo di 0zieri. The island is formed chiefly of granite, trachyte, basalt, other volcanic rocks, and of chalk deposits. The climate is temperate, but malaria prevails in the plains in summer, which accounts for the small population. The fata morgana (mirage) is of common occurrence. In 1901 the population was 791,754; at present (1911) it is estimated to be about 850,000 (90 to the square mile).
Sardinia is rich in minerals; the most plentiful metal is lead, mingled with silver. The richest beds of ore lie in the circumscriptions of Iglesias, Nuoro, Lanusei, Sassari, and in the. mountains of Nurra. Iron is found chiefly in the mountains of the southwest, especially about Capoterra and Ogliastra. Copper, manganese, antimony, and zinc are mined in certain districts. Lignite occurs in fairly extensive beds near Gonnesa, Iglesias, and Sulcis; anthracite and graphite in smaller quantities. There are 117 mines, employing 12,000 men, and having an output valued at about 21,000,000 francs (1903). The flora of the island includes vast, forests of oak which supply an immense quantity of cork, olives, oranges, quinces, chestnuts, walnuts, and carob-beans. Among the fauna the principal are the numerous herds of mouf flons (Ovis Ammon), with large curving horns, and of goats; deer, stags, and wild boars are plentiful in the wooded mountains; wild horses disappeared only a few decades ago. The domesticated horses are remarkably sturdy; a species of small horse is largely exported to Algeria. The small Sardinian ass is in great demand as a pet on the peninsula. Oxen are used in ploughing, the beef is good, but the milk supply very short. In the oak forests there still exists a species of wild pig, like the wild boar.
Agriculture is in a backward state owing to the scanty population; the farms are mostly medium-sized or small; 618.75 square miles are incapable of cultivation. One of the worst agricultural pests in Sardina is the locusts which come over from Africa in large swarms. The total produce for 1903 was wheat, 4,824,090 bushels; Indian corn, 178,775 bushels, wine, 63,664,970 gallons; oil, 221,110 gallons; tile salt pans of Cagliari are the most productive in Italy, the output for the year 1905 being 1,403,372 pounds. The birds most worthy of notice are the pelicans, herons, and flamingos which come over during August in large flocks from Africa. The seas abound in fish of every kind, sardines, anchovies, and especially tunny-fish, of which more than 661,386 pounds are exported annually. Near the island of S. Pietro, the Gulfs of Palmas, Asinara, Oristano, and Cape Caxbonara there are extensive beds of coral, 5512 pounds of which are exported each year.
In historic times the people of Sardinia have undergone less amalgamation than any other Italian population. According to the ancient geographers, the primitive population of Sardinia was akin to the Libyans; Iberians, Greeks, Phoenicians, Carthaginians, and Italians came later. Certainly the Latin language was adopted in the island, and even to-day the Sardinian resembles Latin more than any other of the Italian dialects. There are three chief Sardinian dialects: that of Sassari which approaches Corsican and Tuscan, that of Logudoro, and that of Cagliari (Sardinian properly so-called, somewhat like Sicilian). The most striking characteristic of the Sardinian language is that, while throughout the peninsula of Italy the article is derived from the Latin pronoun ille (il, lo, la, 'o, 'u), in Sardinian it is derived from ipse (su, masculine; sa, feminine). In the neighbourhood of Alghero, Catalan is spoken. The Sardinian is by nature taciturn and laborious, but clings to his ancient customs; linen, cloth etc.); they like bright coloured. clothing, especially red, while the men dress in black: the latter wear a peculiar cap, which is like a long stocking covering the head and hanging down the back. They are vivacious and love singing and dancing to the accompaniment of the launedda, the ancient tibia. In the environs of Gallura the people meet together in the winter evenings and practise improvisation. There is little education among the poorer classes, but the wealthier families fully appreciate the value of higher education, jurisprudence being a favourite study. The percentage of illiterates is comparatively speaking lower (68.3 per cent of those under the age of 21 and 69.6 for those over 21) than in the Abruzzi, Apulia, Sicily, Basilicata, and Calabria. There are in the island 1056 public elementary, and 40 private, schools, 48 evening and vacation schools, 4 normal schools, 9 public academics and one not yet completed, 2 lyceums and one in course of construction, 3 technical schools, 2 technical institutes, I school of applied art, 2 schools of music, 2 universities in Cagliari and Sassari.
The bonds of family life are very strong, there being few illegitimate births ; the Sardinian is quick to avenge the honour of his wife or family. The percentage of convictions is higher than that of the kingdom, but serious offences are less frequent (25 per 100,000 inhabitants against 25-3)'. Brigandage, which in times gone by afflicted the island, was caused partly by the sparseness of the population, which offered malefactors a greater chance of escaping, or by the custom of the vendetta, on account of which one who had been guilty of an act of vendetta or who feared to fall a victim to it had to conceal himself and to become a brigand; another cause in the last century, was the radical changes introduced in the eighteenth and nineteenth centuries in regard to economic customs and rights (the right of cutting timber, of pasturage etc.). However, for some years there have been no properly authenticated cases of brigandage in Sardinia. The island is divided civilly into two provinces: Cagliari (called under the Spanish regime Cape di sotto) and Sassari (Cape di sopra). These two provinces contain 9 departments, 92 boroughs, and 363 communes. Ecclesiastically it is divided into 3 archdioceses and 8 dioceses: Cagliari, with its suffragan sees Galtelli-Nuoro, Iglesias, Ogliastra; Oristano with its suffragans Ales and Terralba; Sassari with its suffragans Alghero, Ampurias and Tempio, Bisarchio, Bosa. Formerly there existed the Sees of Doglia, Forum Traianum, Fasiana, Suello (Cagliari), Sulcis (Iglesias), Torres, Sorra, Ploaghe (Sassari), Ottaba, Castro (Alghero), Civita (Ampurias), Sta Giusta (Oristano).
HISTORY
The name of the island is derived from Sardon or Sardus, the principal god venerated by the inhabitants, who had a large temple at the Gulf of Oristano. Some writers wish to identify the Sardinians with the Shardana who, in the reign of Rameses III, invaded Egypt. Concerning their race, ancient writers believe them akin to the Libyans, the Iberians, or the Corsicans. A comparison of the idols of the most ancient inhabitants with the style of dress of the present inhabitants shows that the present Sardinian race is practically identical with the primitive race. To the latter must be attributed the peculiar monuments (about 3000 in number), called nuraghe, scattered through the island, which are like truncated cones, 53 feet high, and 99 wide at the base, constructed of large masses of limestone, granite, or tufa, superimposed without mortar. The entrance to the nuraghe faces the south and is about five or six feet high, and two feet wide; it leads to a spiral stairway in the wall of the nuraghe, which communicates with the two or three superimposed circular rooms, having a sharp angular roof like that of the treasury of Mycenae. Other smaller cones are frequently found around the principal nuraghe. There are various opinions as to the object of these buildings: fortified towers, dwellings, sacerdotal sepulchres (in none have arms been found; all contained skeletons and ornaments), pyres etc.
Scattered throughout the length of the entire island and not unlike the nuraghe in appearance are a number of groups of circular dwellings of stone measuring from fifteen to twenty-five feet in diameter. Their proximity to each other would suggest that they had once formed part of villages. They are not often met with in the north-eastern extremity, but in the middle of the island they are very frequent. Close to each of these buildings was the tombe de gianti or giant's tomb; a vaulted chamber of about thirty or forty feet in length, with sides of rough masonry and a roof formed by a superimposed slab. Smaller tombs (domus de gianas) were also found in a great many places, but were more often met with in the most inaccessible regions, and assumed the shape of grottoes chiselled from the rock rather than that of vaulted chambers. The Phoenician traders naturally visited the island; Caralis (Cagliari) was their great market; Phoenician inscriptions too have been found. The Carthaginians were not content to trade with Sardinia, they wished to subdue it (about 500 B.C); bitter wars were waged. Nevertheless, various cities were founded. In the First Punic War, L. Cornelius Scipio defeated the Carthaginians (259) near Olbia (Terranova). A little later the mercenaries rebelled against their Carthaginian masters and established a military government against which the natives revolted, thus giving the Romans an excuse for intervening (238) and taking possession of the island, which along with Corisca was formed into a province under a praetor. Native uprisings were repressed with extreme severity: Sempronius Gracchus (181) partly killed and partly sold into slavery 80,000 of the inhabitants; again in 114 Caecilius Metellus had to crush an insurrection.
The Romans by constructing roads improved the economic conditions of the island, which, although it was considered by the Government for the most part poor and unproductive and a place of punishment for those condemned to the mines, enjoyed great prosperity. The chief towns were Caralis, Sulci, Nura, Neapolis, Tharros, Othoca, Olbia, Forum Traiani, Bosa, Tibulae. The province . was now imperial and now senatorial. It is possible that the first seeds of Christianity were introduced into Sardinia by the fewChristians who with 4000 Jews were exiled to the island by Tiberius. In the second and third centuries many Roman Christians, including Callistus, later pope, Pope St. Pontianus, and the antipope Hippolytus, were sent to the island (described as nociva): the last two died there. Among the Sardinian martyrs are the bishops who preceded St. Lucifer of Cagliari, of whom St. Athanasius speaks, which shows that at least in the time of the Diocletian persecution that city was the seat of a bishopric; St. Bonifacius, Bishop of Cagliari, whose tombstone' was discovered in 1617 in the cathedral (Corpus Inscript. Lat. Siciliae et Sardiniae, II, n. 7753), was not a personal disciple of Christ but belonged to the age after Constantius. Other martyrs are recorded at Cagliari, Sulci, Torres; not all of them, however, have been authenticated. Up to the present time only one Christian cemetery is known, that of Bonorva near Cagliari; there are ruins of a fourth-century Christian basilica at Tharros. Christian inscriptions have been found in Cagliari (66), Tharros, Torres, Terranova.
In 456 the island was taken by the Vandals, who were wont to exile thither, especially to the neighbourhood of Cagliari, the African bishops and Catholics. In 534 it was recovered for the empire by Cyrillus, and included in the Diocese of Africa. In 551 it was captured by Totila. As far as is known the Longobards raided the island only once (589), but did not obtain control of it. Sardinia, moreover, was abandoned to its fate by the Byzantines more than the peninsula, and consequently the tradition which dates in the sixth century the origin of the three (later four) judicatures, into which the island was later divided, may have a historical foundation. The tradition runs that Taletus, a citizen of Cagliari, rebelled against the Byzantine Government, proclaimed himself King of Sardinia, and divided the island among his three sons. From the letters of St. Gregory we know that in some parts of the island, especially in the ecclesiastical possessions there were many pagans who had to pay a tax to the judex of the island for each sacrifice. In the ninth century such was the general depravity that Paulus, Bishop of Populonia, and Abbot Saxo, legate of Nicholas I, placed the whole island under excommunication. The episcopal sees were reduced to four in the tenth century. This decadence is to be attributed in part to the inroads in the seventh century of the Saracens, who were, however, always repulsed by the Sardinians. The latter had to establish an autonomous military organization, which naturally led to a political organization, the chiefs of which, while preserving the title of Byzantine governor, were called judges. In the tenth century there were four of these judges in Torres, Arborea, Gallura, and Cagliari; this distribution of the island remained till the Aragonese conquest.
Shortly after 1000, Mughebid, Emir of the Balearic Islands, conquered Sardinia and from there made descents on the Tuscan coast (Pisa and Luni). Encouraged by the pope, to whom Charlemagne had given Sardinia, the Pisans with the assistance of the Sardinians drove him out. Mughebid was defeated a second time with the help of the Pisans and Genoese. The pope's suzerainty was then recognized willingly by the judges. The Genoese and the Pisans had a monopoly of the trade and also possession of several towns on the coast, and moreover acted as arbiters in the quarrels of the judges. But later a dispute arose between the two cities, in regard to the limits of their respective rights. Moreover, as Pisa was an imperial city, the emperors claimed rights over the island. In the struggle only the seaboard towns suffered, but the commercial advantages compensated the damage caused by war. The interior which was under the control of the judges exclusively continued to flourish. Barbarossa named his uncle Welf, King of Sardinia, but in 1164 sold the kingdom to Barisone, judge of Arborea, who was crowned at Pavia. Other families in the peninsula like the Malaspina of Luni, the Visconti of Pisa, and the Doria of Genoa, had acquired property in the island and become related to the judges by marriage. The judicatures of Cagliari, Torres, and Gallura were suppressed by the Pisans. When later Adelasia, widow of Ubaldo Visconti and mistress of the judicatures of Torres and Gallura, married (1238) Enzo, Frederick II's bastard, the latter proclaimed himself King of Sardinia; but be was soon overthrown and after twenty-two years' imprisonment died at Bologna. The marriage of the Genoese Michele Zanche with Enzo's mother embittered the war between Pisa and Genoa. When Pisa was victorious their vassals, the della Gherardesca and Nino di Gallura, rose in revolt, some signiories passing to the Visconti of Milan. Finally the Genoese got the northwest and the Pisans the south-east.
In 1297 Boniface VIII, in order to induce the King of Aragon to restore Sicily to Charles of Anjou granted the investiture of Sardinia to Alfonso f Aragon . The latter aided by Branca Doris, judge of Logudoro and lord of Alghero, Ugone of Arborea, and the commune of Sassari, began war against the Pisans, who in 1324 had to sign a treaty which left them only the port and lagoon of Cagliari and two suburbs; and from these they were expelled later. On the defeat of the Pisans it was necessary to subdue the ancient allies: i.e. the Genoese and the rulers of Arborea. Mariano IV fought successfully against the Aragonese, but was carried off by a pestilence (1367); his son Guglielmo IV abdicated in favour of the Aragonese, and died little later. In the beginning the King of Aragon planted colonies of Catalonians and Aragonese in the island. Sardinia had a viceroy and a parliament composed of the three orders: barons, clergy, and the commons meeting separately and communicating among themselves by means of deputies. The charter of Eleanora was adopted as a Constitution; and the King of Aragon swore in the presence of the Sardinian deputies to observe it. Nevertheless, the Aragonese Government succeeded in establishing in the island a dominant Spanish class, either by granting most of the fiefs to Spanish nobles or by appointing Spanish prelates to most of the sees. This stirred up enmity between the natives and the ruling classes; but only one attempt at rebellion is recorded, that of Leonardo Alagon (1470). In the history of the succeeding years we may note the expulsion of all the Corsicans (1479) and Jews (1492), some Saracen inroads, and three attempts of the French to conquer the island (1528 at Castel Sardo; 1637 at Oristano; 1644 at Alghero).
The War of the Spanish Succession plunged the island in anarchy. By the Peace of Utrecht (1713) Sardinia was given to Austria, for which the mountaineers of Gallura had declared themselves from the beginning. Cardinal Alberoni's bold attempt (1717) regained the island for the Spaniards; but in 1718 by the Treaty of London it was given to Savoy in exchange for Sicily which was awarded to Austria. The dukes of Savoy then assumed the title of King of Sardinia. The kingdom comprised at that time the Island of Sardinia, the Duchies of Savoy, Aosta, and Monferrato, the Principality of Piedmont, the Marquisate of Saluzzo, the Counties of Asti and Nizza, and some Lombard towns as far as the Ticino. King Charles Emmanuel III (1720-73) and his minister Bogino began certain reforms in the island, a work which was interrupted from 1773 till 1820. In 1792 the French admiral, Truquet, attempted to land at Cagliari but was repulsed. In the following years there were several attempts to throw off the power of the Piedmontese. King Charles Emmanuel IV took refuge in the island from 1799 till 1806, when his domains were invaded by the French. The Congress of Vienna gave the Republic of Genoa to the Sardinians. The kingdom then contained thirty-seven provinces. Between 1820 and 1848 feudalism, which in 1807 had caused widespread rebellion of the burgesses against the nobles, was abolished. Another project was the construction of a vast network of roads which were greatly needed. In general however the Savoy and Italian Governments have neglected the wants, and interests of the Sardinians. In 1861 after the annexation of almost all the peninsula the Kingdom of Italy was proclaimed at Florence and that of Sardinia came to an end.
The following is a list of the kings: Victor Amadeus II (1718-30), who abdicated in favour of his son Charles Emmanuel 111 (1730-73), regretting which he was imprisoned at Moncalieri where he died (1732). Charles Emmanuel to conquer the Milanese allied himself with France and Spain, in the War of the Polish Succession; he was frequently victorious but only obtained the region on the right of the Ticino (1738). He took part in the War of the Austrian Succession; gained splendid victories (the siege of Toulon, 1746; the battle of Col dell' Assietta, 1747), but with very little profit, gaining only the county of Angers, and Arona, the valley of Ossola, Vigevano, and Bobbio. Victor Amadeus 111 (1773-96), for having crushed the nationalist movement in Savoy (1791) with excessive severity, was overthrown by the revolutionary army which captured Savoy and Nizza. He allied himself with Austria and the campaign was conducted with varying fortunes, but when Bonaparte took command of the French troops Victor Amadeus had to agree to a humiliating peace. Charles Emmanuel IV (1796-1802) made an offensive treaty with France, whereupon his subjects revolted. The rebellion was crushed with severity and thousands of democrats emigrated either into France or to the Cisalpine Republic, whence they returned in arms. The royalists having obtained the upper hand, France intervened and obliged the king to abandon his possessions on the mainland (19 December, 1798). Charles Emmanuel withdrew to Sardinia; and in 1802 abdicated in favour of his brother Victor Emmanuel I (1802-21), who in 1814 was returned to Turin and saw his dominions increased by the inclusion of Genoa.
As happened elsewhere the restoration did not do justice to the legitimate aspirations of the democrats. There followed the revolution of 1821 caused by a demand for a Constitution and for war with Austria to obtain possession of Lombardy, which Piedmont had coveted for centuries. As the king had agreed with Austria and Naples not to grant the Constitution, he abdicated in favour of Charles Felix, his brother, who was absent at the time; Charles Albert, Prince of Carignano, assumed the regency and on 13 March, 1821, promulgated the Constitution of Spain, which was not accepted by Charles Felix (1821-31). Meanwhile, the revolutionary party had joined in the movement for Italian unity, but there was difference of opinion as to the form of that unity, whether there should be a great republic, or a federation of republics, or again a single monarchy or a federation of principalities. Many however were indifferent to the form. In 1831, therefore, disturbances began in Central Italy but were easily suppressed. The same year Charles Felix died without offspring and was succeeded by Charles Albert (1831-48). The Piedmontese then decided in favour of a United Kingdom of Italy under the House of Savoy, and to that end all the efforts of the Sardinian Government were henceforward directed. In 1847 Charles Albert granted freedom of the press and other liberal institutions. On 8 February he promulgated the statute which still remains the fundamental law of the Kingdom of Italy. One month later he declared war on Austria in order to come to the rescue of the Lombards who were eager to throw off the Austrian yoke at once. Though victorious in the first engagements, he suffered a severe defeat at Custoza and, after the armistice of Salasco, was again defeated at Novara (1849).
The King of Sardinia had for the time being to abandon his idea of conquest. Charles Albert abdicated in favour of his son Victor Emmanuel II (1849-78) and withdrew to Oporto where he died the same year. There followed ten years of military preparations, which were tested in the Crimean War, and vigorous diplomatic and sectarian operations to the detriment of the other Italian rulers, carried out under the direction and inspiration of Count di Cavour, who did not hesitate to enter into league with Mazzini, the head of the Republicans, knowing-well that the latter's principles while bringing about the destruction of the other Italian states on the one hand, could not on the other, serve as a basis for a permanent political organization. In 1859 the Sardinian Government aided by France, declared war on Austria and captured all Lombardy with the exception of Mantua. At the same time in Tuscany, the Duchies of Parma and Modena, the legations, the marquisates, and in Umbria the national committees established provisional governments and declared the supremacy of the House of Savoy. Garibaldi landed in Sicily and passed thence into Calabria. The royal armies everywhere joined with the revolutionary party and on 27 March, 1861, the Kingdom of Italy was proclaimed which included all the peninsula except Venice and the Patrimony of St. Peter.
The King of Sardinia was confirmed by Pope Benedict XIII in his right of nominating bishops and other high dignitaries, a right conceded previously by Nicholas V to the dukes of Savoy. In 1742 a concordat was concluded between the Sardinian Government and the Holy See, which granted extensive privileges to the Government, which were increased further by Clement XIV and Pius VI. As the Italian Concordat of 1803 was extended to Piedmont after the restoration there was no doubt as to the validity of the old and the new treaties. Consequently in 1816 Pius VII made suitable provisions, and in 1824 an agreement concerning the administration and distribution of ecclesiastical property was arrived at. In 1854 attempts were made to have a new concordat, but as on the one hand, the demands of the Government were too exorbitant, and, on the other, the civil authorities had enacted laws injurious to the Church nothing was done. After the promulgation of the Constitution of the Kingdom of Sardinia the following dioceses were founded or else reestablished: in Sardinia, Iglesias (1764); Galtelli-Nuoro, (1780); Bisarchio (1805); Ogliastro (1824); on the peninsula: Pinerolo (1748), Susa (1772), Cuneo (1817), Biella (1772). During the Revolutionary epoch (1805) the dioceses of Alba, Fossano, Alessandria, Pinerolo, Susa, Biella, Aosta, Bobbie, Tortona, were suppressed. In 1817 Vercelli became an archiepiscopal see.
COSSU, La Sardegna (Rome, 1901); BRESCIANI, I costumi della Sardegna (Milan, 1890): CIMBALI, La Sardegna è in Italia? MATTEI Sardinia Sacra (Rome, 1761); PINTUS, Sardinia Sacra, I (Iglesias, 1904); BOGGIO, La Chiesa e lo Stato di Sardegna dal 1000 al 1854 (Turin, 1854); MANNO Storia di Sardegna (3rd ed., Turin, 1835).
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Sarepta[[@Headword:Sarepta]]

Sarepta
A titular see in Phoenicia Prima, suffragan of Tyre. It is mentioned for the first time in the voyage of an Egyptian in the fourteenth century B.C. Chabas, "Voyage d'un Egyptien" (Châlons, 1866), 20, 161, 163. Abdias (i,20), says it was the northern boundary of Chanaan. Sennacherib captured it in 701 B.C. (Schrader, "Die Keilinschriften und das Alte Testament", 1883, 200, and 288). We learn from III Kings, xvii, 8-24, that it was subject to Sidon in the time of Achab and that the Prophet Elias, after having multiplied the meal and oil of a poor woman, raised her son from the dead; the charity of this widow was recalled by Our Saviour (Luke, iv, 26). It was probably near this place that Christ cured the daughter of the Chanaanite or Syro-phoenician woman whose faith He praised (Mark, vii, 24-30). Sarepta is mentioned also by Josephus, "Ant. jud.", VIII, xiii, 2; Pliny, "Hist. natur.", V, 17; the "Itinerarium Burdigalense; the "Onomasticon" of Eusebius and St. Jerome; by Theodosius and Pseudo-Antoninus who, in the sixth century calls it a small town, but very Christian (Geyer, "Intinera hierosolymitana", Vienna, 1898, 18, 147, 150). It contained at that time a church dedicated to St. Elias. The "Notitia episcopatuum" of Antioch in the sixth century, speaks of Sarepta as a suffragan see of Tyre (Echos d'Orient, X, 145); none of its bishops are known. Some Latin bishops, but merely titulars, are mentioned after 1346 (Eubel, "Hierarchia catholica medii aevi", I, 457; II, 253; III, 310; "Revue benedictine", XXI, 281, 345-53, 353-65; XXIV, 72). In 1185, the Green monk Phocas (De locis sanctis, 7) found the town almost in its ancient condition; a century later, according to Burchard, it was in ruins and contained only seven or eight houses (Descriptio Terrae sanctae, II, 9). Today, Sarepta is known as Khirbet Sarfend, between Tyre and Sidon, on the seashore; the ruins show that the town extended 1800 metres north and south, but that it was not very wide.
SMITH, Dict. of Greek and Roman Geog., S.V.; RENAN , Mission de Phénicie (Paris, 1864), 663-66; VIGOUROUX in Dict. de la Bible, S.V.; GUÉRIN, Description de la Palestine. Galilée, II (Paris, 1880), 478-81. 
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Sarsina
DIOCESE OF SARSINA (SARSINATENSIS)
Located in Aemilia, Province of Forli, Italy. Besides agriculture and cattle-raising, the principal employments of the population are the sulphur and manganese industries. There are some deposits of fossilized carbon and various sulphur springs. Ruins of temples, baths, and fortifications; and urns, pillars, bronze objects, etc., show that this town, the birthplace of Plautus, was important in ancient days. It was an Umbrian city, was captured by Cornelius Scipio in 271 and was later a municipium. In the tenth century the bishops obtained the temporal sovereignty of the city and the surrounding district. From 1327 till 1400 it was disputed for by the Ordelaffi of Forli, the popes, and the bishops. In the fifteenth century it was subject in turn to the Malatesta of Cesena, and then to those of Rimini, from whom it was taken by Caesar Borgia (1500-03), on whose death it was captured by the Venetians (1503-09). In 1518 it was enfeoffed to the Pio di Meldola, passing later to the Aldobrandini. The cathedral is a noteworthy monument of the eighth century. The patron of the city is St. Vicinus, believed to have been bishop about the year 300; another bishop was St. Rufinus (fifth century). We may also mention: Benno (770), who erected the cathedral; St. Apollinaris (1158), monk; Guido (1255), who defended the rights of his church and was killed for so doing; Francesco Calboli (1327), had to defend the city by force of arms against Francesco Ordelaffi; Benedetto Mateucci Accorselli (1385), the last prince bishop; Gianfilippo Negusanti (1398), renowned for his piety and erudition; Raffaele degli Alessi (1524), reformed the discipline and the morals of the people; Nicolo Branzi (1602) was imprisoned in the Castle of S. Angelo but liberated later. In 1807 Napoleon suppressed the see, which, having been re-established in 1817, was in 1824 united to that of Bertinoro; but in 1853 was again re-established. The diocese is suffragan of Ravenna, and contains 34 parishes, with 90 secular priests, 32,000 inhabitants, and 2 houses of monks.
CAPPELLETTI, Le chiese d'Italia; AZZALLI-FREDIANI, Delle antichita di Sarsina (Faenza, 1769); Copioe quorumdem privilegiorum Ecclesioe Sarsinoe concessorum (Forli, 1692).
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Sarum Rite[[@Headword:Sarum Rite]]

Sarum Rite
(More accurately SARUM USE)
The manner of regulating the details of the Roman Liturgy that obtained in pre-Reformation times in the south of England and was thence propagated over the greater part of Scotland and of Ireland. Other, though not very dissimilar Uses, those of York, Lincoln, Bangor, and Hereford, prevailed in the north of England and in Wales. The Christian Anglo-Saxons knew no other Liturgy than that of the Mother Church of Rome. Their celebrated Synod of Clovesho (747) lays down: "That in one and the same manner we all celebrate the Sacred Festivals pertaining to Our Lord's coming in the Flesh; and so in everything, in the way we confer Baptism, in our celebration of Mass, and in our manner of singing. All has to be done according to the pattern which we have received in writing from the Roman Church" (Canon 13). -- "That the Seven Canonical Hours be everywhere gone through with the fitting Psalmody and with the proper chant; and that no one presume to sing or to read aught save what custom admits, what comes down to us with the authority of Holy Scripture, and what the usage of the Roman Church allows to be sung or read" (Canon 15).
St. Osmund, a Norman nobleman, who came over to England with William the Conqueror, and was by him made Bishop of Sarum or Salisbury (1078), compiled the books corresponding to our Missal, Breviary, and Ritual, which revised and fixed the Anglo-Saxon readings of the Roman Rite. With these he appears very naturally to have incorporated certain liturgical traditions of his Norman fellow-countryman who, however, equally with the conquered English, ever sought to do all things in church exactly as was done in Rome. In appreciating the wide-spread Sarum Use, concerning which the extant literature is very copious, it is well to bear in mind that just as the Roman Rite itself has always been patient of laudable local customs, so, in medieval times the adopting of the Sarum Service Books did not necessarily mean the rejecting of existing ceremonial usages in favour of those in vogue at Salisbury, but only the fitting thereof into the framework outlined in the Sarum Missal, Breviary, and other liturgical manuals. Again, it must not be forgotten that the Sarum Use represents in the main the Roman Rite as carried out in the eleventh century, and that the reforms introduced by Gregory VII and his immediate successors which culminated in the thirteenth century Franciscan revision of the Breviary, only very slowly and very partially found their way into the service books of the Gallic and British Churches. Hence, the marked resemblance of the Sarum Use to those of the Dominicans, Calced Carmelites, and other medieval religious orders.
The following are the more noticeable variants of the Use of Sarum from the developed Roman Rite of our own times.
(1) At Mass, as in the Dominican Use, the Sarum priest began by saying a verse of the psalm "Confitemini," with a shortened Confiteor followed by the verse "Adjutorium nostrum in nomine Domini." Nevertheless, at Salisbury every celebrant was bound to have recited the whole psalm "Judica me Deus" in the sacristy before coming to the foot of the altar. The prayer "Aufer a nobis" was said, but not that which now follows it, in lieu of which the priest simply made the sign of the cross and proceeded to read the Officium, or as we call it, the Introit, repeating it not only after its Gloria Patri but also after the psalm-verse which precedes the latter. From the Kyrie to the Offertory the deviations from our actual usage are slight, though on festival days this section of the sacred rite was often enormously lengthened by varied and prolix sequences. Like the Dominican and other contemporaneous Uses, that of Sarum supposes the previous preparation of the chalice (put by the Sarum Missal between the Epistle and Gospel) and thereby materially abbreviates the Offertory ceremonial. According to an archaic usage, still familiar to ourselves from the Roman Good-Friday Rite, the prayer "In spiritu humilitatis" followed in place of preceding the washing of the priest's hands and the psalm "Lavabo" was omitted, so also to the "Orate Fratres" (at Sarum, "Orate Fratres et Sorores") no audible response was made. From the Preface onward through the Canon, the Sarum Mass was word for word and gesture by gesture that of our own Missals, except that a profound inclination of head and shoulders took the place of the modern genuflection and that during the first prayer after the Elevation the celebrant stood with arms stretched out in the form of a cross. As in France and generally in Northern and Western Europe the Benediction given at the breaking of the Sacred Host was not curtailed to the mere pronouncing of the words "Pax Domini sit semper vobiscum" but, more particularly when a bishop officiated, was very solemnly given with a formula varying according to the festival. The Agnus Dei in the Sarum Use was said as by the Dominicans after and not before the Commingling, but the prayers before the priest's Communion were other than those with which we are familiar. The kiss of peace was given as with us but there was no "Domine non sum dignus." The words pronounced by the celebrant at the moment of his own Communion are striking and seem peculiar to the Sarum Missal. They may therefore be fittingly quoted: "Hail for evermore, Thou most holy Flesh of Christ; sweet to me before and beyond all things beside. To me a sinner may the Body of our Lord Jesus Christ be the Way and the Life." The "Quod ore sumpsimus" and some other prayers accompanied the taking of the ablutions, and the Communion and Postcommunion followed as now. But no Blessing was given and the beginning of the Gospel of St. John was recited by the priest on his way from the sanctuary to the sacristy.
(2) The Sarum Breviary, like the Sarum Missal, is essentially Roman. The Psalter is distributed through the seven Canonical Hours for weekly recitation exactly as with us, though naturally the psalms (XXI-XXV) left over from the Sunday Matins and assigned byPius V for the Prime of different ferias are, as in the Dominican and Carmelite Breviaries, marked to be recited together on Sundays in their old place at the beginning of that Canonical Hour. Nor in the Sarum Matins do there occur the short prayers termed Absolutions. On the other hand, a ninth Responsory always preceded the Te Deum which was followed by the so-called "Versus Sacerdotalis," that is to say, a versicle intoned by the officiating priest and not by a cantor. At least on festival days, a Responsory was sung between the Little Chapter and Hymn of Vespers. When there were Commemorations or Memories as they are called in the Sarum, Dominican and allied Uses, the "Benedicamus Domino" of Vespers and Lauds was twice sung; once after the first Collect, and once after the last of the Commemorations. Compline began with the verse "Converte nos Deus," the hymn followed instead of preceding the Little Chapter, and the Confiteor, as at Prime, was said among the Preces. The Compline Antiphons, hymn, etc., varied with the ecclesiastical seasons; but the introduction of a final Antiphon and Prayer of Our Blessed Lady closing the Divine Office (Divine Service, it was called at Sarum) is posterior to Sarum times. The Antiphons of the Sarum Offices differ considerably from those in the actual Roman Breviary, but both from the literary and from the devotional point of view the latter are in most instances preferable to those they have superseded. The proper psalms for the various Commons of Saints and for feast days are nearly always the same as now; but for the First Vespers of the greater solemnities the five psalms beginning with the word "Laudate" were appointed as in the Dominican Breviary. The order of the reading of Holy Scripture at Matins is practically identical with that of the Breviary of Pius V, though in the Middle Ages the First Nocturn was not as now reserved for these Lections only. An interesting feature of the Sarum Breviary is its inclusion of Scripture Lections for the ferias of Lent. The Lections taken from the writings of the Fathers and from the Legends of the Saints were often disproportionately long and obviously needed the drastic revision they received after the Council of Trent. The Sarum hymns are in the main those of the Roman Breviary as sung before their revision under Urban VIII and comprise by consequence the famous "Veni Redemptor" of Christmas Vespers and the "O quam glorifica" of the Assumption with one or two others in like manner now obsolete.
(3) Very striking in the Sarum Use is the elaborate splendour of the accompanying ceremonial, which contrasts vividly with the comparative simplicity of Roman practice. Three, five, seven deacons and as many subdeacons, two or more thurifers, three cross-bearers and so on are often prescribed or at least contemplated. Two or four priests vested in copes, termed Rectores Chori or Rulers of the Choir, presided over the sacred chants. There was censing of many altars, and even during the reading of the Lections at Matins priests in their vestments offered incense at the high altar. Processions were frequent, and that preceding the High Mass on Sundays was specially magnificent. On the altar itself rarely more than two or at the most four candlesticks were placed, but standing round or suspended from the roof were many other lights. An ornament used at Sarum, which at present survives only at papal functions, was the ritual fan. It was made of rich materials and was waved by a deacon over the priest during his celebration of the Holy Mysteries.
(4) The Sarum churches followed the Roman ecclesiastical calendar, supplementing it, as is still done, with a multiplicity of local feasts. We note one or two variants. The feast of the Apparition of St. Michael at Mont-St-Michel in Normandy (16 Oct.) was kept instead of that of the same archangel in Italy (8 May); Sts. Crispin and Crispinian take as in France and elsewhere the place of Sts. Chrysanthus and Darias (25 Oct.); a feast of Relics is kept in July; that of the Most Sweet Name of Jesus on 7 August; that of St. Linus the Pope in November instead of in September, etc. The classification of festivals in Sarum Use is slightly more complicated than that which now prevails. To the cleverly drawn up Book of Rules for finding out the particulars of the Office or Mass to be said, which was parti-coloured, being written in red and black, the name of "Pica" or "Pie" was given. Feasts are either double or simple, the former being subdivided into principal doubles, non-principal doubles, greater doubles, etc. Simple feasts (among which are reckoned days within octaves) have only three lessons at Matins, though the nocturn preceding these is sometimes of three, sometimes of nine and sometimes of twelve psalms.
(5) The order of Collects, Epistles, and Gospels differs from that of our Missals in that the summer Sundays being called First, Second, etc., after Trinity, instead of being counted from Pentecost, there is some slight inversion of order. The Second Sunday ofLent had its proper Gospel (Matt., XV, 21) in lieu of that of the Transfiguration now repeated from the preceding Saturday. For the Sunday next before Advent, Gospel assigned was not that of the Last Judgment, but the entering of our Lord into Jerusalem on Palm Sunday (Matt., XXI, 1), our Gospels of the First, Second, and Third Advent Sundays becoming those of the Second, Third, and Fourth, respectively. It is evident, therefore, that the selection of Sunday Gospels in the Anglican Book of Common Prayermerely perpetuates a Catholic tradition.
(6) The Sarum sequence of colours is very ill-defined. However, as in the Dominican Missal, it is expressly laid down that on solemn days the most precious vestments be used irrespective of their hue. Otherwise, the recognized Sarum colours were white, red, green, and yellow, with black for Masses for the Dead. In the later centuries purple or violet, and blue, seem to have been very generally added. Yellow vestments are prescribed for feasts of Confessors. To our Blessed Lady white was allotted, but never blue, which colour, on its introduction from the Continent, was looked upon as merely a substitute for purple or violet. In Passion-tide (Good Friday included) the Sarum liturgical colour was red -- a custom still observed at Milan. A striking peculiarity of the Sarum Use was the appointing of white vestments for Lent, except at the Blessing of Ashes on Ash Wednesday when the celebrant wore a red cope. Similarly the sacred pictures and statues were veiled in white and not as with us in purple. They were thus covered not only during the two last weeks of Lent, but from its beginning until Easter Sunday morning.
(7) Sarum customs included elaborate ceremonial observance at Christmas-tide, of the feast of Deacons on St. Stephen's Day (26 Dec.), of the feast of Priests on St. John's Day (27 Dec.), and of the feast of Children or Childermas, on Holy Innocents' Day (28 Dec). Much also was made of the traditional rehearsing of the twofold genealogy of our Blessed Lord; on Christmas Day itself that according to St. Matthew, and on the Epiphany that according to St. Luke.
(8) The Sarum Holy Week was imposing. The Palm-Sunday procession moved to a tent or chapel at some distance from the church, whither the Blessed Sacrament had been conveyed at daybreak, and returned preceding two priests bearing the Blessed Sacrament in a feretory on their shoulders. At the words in the Passion: "And the veil of the temple was rent in the midst," a great white curtain which from the first day of Lent had concealed the altar and sanctuary from the choir and people was divided and drawn aside. The Tenebrae candles were twenty-four in number instead of fifteen, and the Office itself was almost identically that now in use among the Dominicans, Calced Carmelites, etc. On Maundy Thursday, three hosts were consecrated: for, in addition to the one to be consumed in the Good-Friday service, another was needed to remain in the sepulchre until Easter Sunday morning, beside which on Good friday, with much ceremony and the formal sealing of the tomb, the unveiled crucifix was laid. The EasterSepulchre itself was mostly a permanent stone structure recalling in its shape and decoration the altar-tombs of the period. Very much, too, was made of the Easter Sunday procession of the return of the crucifix and of the Blessed Sacrament to the high altar, the latter again to be enshrined in the pendant dove for which our tabernacle has been substituted. The Holy Saturday function was very similar to that of the present day. The grand old hymn of Prudentius "Inventor rutili" has, however, long since given place to our "Lumen Christi," and the prolix fivefold and seven-fold Litanies have been materially abridged. In medieval England, as in French churches almost to our own day, the solemn visit to the font by the officiating clergy during the Second Vespers of Easter was the occasion of much musical display.
(9) Holy Church in all ages has tolerated considerable diversity in the accessory ceremonies accompanying the ministering of Sacraments other than that of the Holy Eucharist. The ritual still in use in England perpetuates some of the Sarum peculiarities such as the manner of the plighting of troths, the giving of gold and silver by bridegroom to bride during the marriage ceremony, and the like, though some other observances, such as the holding of a silken canopy over the newly-married couple and the falling of the bride at her husband's feet to kiss them in token of subjection, have dropped out. As evidence of the dependence of the Sarum Use on the Roman tradition, it may also be noted that in place of the Anglo-Saxon form for the Sacrament of Extreme Unction "Ungo oculos tuos," etc., the Sarum books prescribe the Roman formula "Per istam sanctam Unctionem," etc., a change which from the point of view of the theologian is of real importance.
During the few years of the reign of Mary Tudor an attempt was made in England to resuscitate the Sarum Use, which lingered on for sometime afterwards among the Seminary priests of persecution times; but it is now wholly obsolete, except, as the reader will have remarked, in so far as the Dominican, Carmelite and kindred Uses, cling, like that of Sarum, to certain liturgical practices derived from early Roman discipline, but which the Church has allowed to fall into desuetude.
Sarum Missal (Cambridge, 1880); Sarum Breviary (Cambridge, 1886); ROCK, Church of our Fathers (London, 1903); IDEM, Hierurgia (London, 1892); FRERE, Use of sarum (Cambridge, 1898); WORDSWORTH, Mediaeval Services in England (London, 1898); IDEM, Salisbury Processions and Ceremonies (Cambridge, 1901); MAYDSTON, Tracts (Bradshaw Society, 1894); FEASEY, Ancient English Holy Week Ceremonial (London, 1897); MASKELL, Ancient Liturgy of the Church of England (Oxford, 1882); Proceedings of the St. Paul's and other ecclesiological societies, etc.
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Sasima
A titular see in Cappadocia. Sasima is mentioned only in three non-religious documents: "Itiner. Anton.", 144; "Itiner. Hiersol.", 577; Hierocles, 700, 6. This poor hamlet, hidden in an arid region, is known to all as the first see of St. Gregory of Nazianzus who was appointed to it by St. Basil. The saint soon left it without having exercised any episcopal functions there. One of the reasons was that Anthimus, metropolitan of Tyana, claimed jurisdiction over the see, which is, in fact, said by all the Greek "Notitiæ episcopatuum" to be subject to Cappadocia Secunda; however, the official catalogue of the Roman Curia continues to place it under Cappadocia Prima, i.e., as a suffragan of Cæsarea. Ambrose of Sasima signed the letter of the bishops of the province to Emperor Leo in 458. About the same time Eleusius appears as an adversary of the Council of Chalcedon. Towards 1143 Clement was condemned as a Bogamile. The "Notitiæ" mention the see until the following century. Sasima is the present village of Zamzama, a little to the north of Yer Hissar, in the vilayet of Koniah, where a few inscriptions and rock tombs are to be found.
SMITH, Dict. of Greek and Roman Geography, s. v.; RAMSAY, Asia Minor, 293 and passim; LE QUIEN, Oriens Christianus, I, 405; GRÉGOIRE in Bulletin de correspondance hellÈnique, XXXIII 129.
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Saskatchewan and Alberta
The twin provinces of the Canadian West, so called because they were formed on the same day (1 Sept., 1905), by an Act of the Dominion Parliament, which gave them an identical constitution. The former derives its name from the important river,Kissiskatchiwan, or Swift Current, now better known under the abbreviation of Saskatchewan, whose two branches drain it from west to east. The latter was called after the episcopal borough of St. Albert, nine miles from Edmonton, which itself had been named after its founder, Father Albert Lacombe, O.M.I., the veteran missionary of the Far West.
Boundaries and Area
Saskatchewan was made up of the unorganized districts of Assiniboia, Saskatchewan, and Eastern Athabasca, while the original Territory of Alberta and the remaining half of Athabasca contributed to form the second province. Both provinces have identical southern and northern boundaries (49 deg. and 60 deg. N. lat.). Saskatchewan lies between 102 deg. and 110 deg. W. long. while the western frontier of Alberta is the summit of the Rocky Mountains as far as 54 deg. N. lat. and the 120th meridian. The greatest length of both provinces is 760 miles. Saskatchewan is 393 miles wide in the south, and 277 in the north, thus forming an immense quadrangle of 250,650 sq. miles, of which 8318 are water. The breadth of Alberta varies from 200 miles in the south, to nearly 400 in its northern half. Its total area is estimated at 253,450 square miles.
Physical Characteristics
Saskatchewan may be described as a vast plain, quite treeless in the south, with an average elevation of 1500 feet above the sea-level. Its northernmost part is considerably lower, since Lake Athabasca, in the extreme north-east is only 690 feet above sea-level. The mean altitude of Alberta is 3000 feet, which likewise notably decreases in the north. The climate of both provinces is exceedingly healthful, though the cold is at times intense on the treeless prairies of Saskatchewan. A warm south-west wind, calledChinook, occasionally crosses the Rocky Mountains, and renders the winters of Alberta appreciably milder and shorter in spite of its great altitude. This immense region is traversed by the River Saskatchewan which has its source in the Rocky Mountains, and after winding its way for some 1200 miles, empties into Lake Winnipeg. There is also in the Province of Saskatchewan proper the Beaver River which, after passing through a long chain of more or less important lakes, becomes the Churchill, and pursues its course in an easterly direction until it empties itself into Hudson Bay, at the trading post of the same name. Northern Alberta is drained by still larger rivers, such as the Peace, which rises in Lake Thutage (Thutade), British Columbia. It is first called the Finlay, and after its confluence with the Parsnip, is known as the Peace, but north of Lake Athabasca it again changes its name to the Slave, only to course further on the great Canadian Northland as the Mackenzie River. South of the Peace is the Athabasca River, which flows into the lake of the same name. This fine sheet of water is common to both provinces. It has an area of 2842 square miles. Alberta can boast only one important lake, namely Lesser Slave Lake, which in spite of its name is almost 70 miles in length. Saskatchewan on the other hand, counts such bodies of water as Cree Lake, 407 square miles; Wollaston Lake, 906 square miles; Reindeer or Caribou Lake, 2437 square miles, and a host of smaller ones, which lie mostly in the north. There are in either province few mountains, none of which are important.
Resources
Saskatchewan is par excellence the wheat-growing region of Canada. Its plains are famous for their fertility. They extend from the international boundary, practically to Prince Albert, 53 deg. 15 min. N. lat., where the northern forest, which itself contains important stretches of agricultural land, commences. The total area under cultivation (1910) was 7,558,170 acres. The crops were then poorer than usual. The previous year (1909) the yield in the various cereals had been as follows: wheat, 90,215,000 bushels; oats, 105,465,000; barley, 7,833,000; and flax, 4,448,700. The acreage under cultivation this year (1911) is considerably larger. Alberta's best farming-lands are in the northern interior (the region of which Edmonton is the centre), and this extends much farther north than in Saskatchewan, while the southern portion of Alberta, being rather high and of lighter soil, is better adapted to stock-raising. In addition to the above cereals the province also grows alfalfa, and all classes of roots, notably the sugar-beet, whose cultivation constitutes one of its most important industries. Lumbering is carried on around the upper waters of the North Saskatchewan and Athabasca Rivers in Alberta, while in Saskatchewan large sawmills have been established at or near Prince Albert. Alberta is also rich in coal and oil. Its principal mining centres are Lethbridge, Coleman, Frank, Canmore, Edmonton, and Morinville. Oil is also found at the last-named place, as well as in the south of the province.
Population
Few countries have such a cosmopolitan population as the twin provinces of the Canadian West. The British Isles, the United States, Austro-Hungary, and Germany, together with Eastern Canada are the great feeders of the stream of immigration, which is there so active that statistics, which are perfectly correct one day are far below the mark a few months afterwards. The total population of Saskatchewan is now estimated at over 453,508 though five years ago it was barely 255,211. Of the present inhabitants almost one-fourth, or 104,000, are Catholics. Among the latter some 31,000 are of French origin; 28,000 came from Galicia, and follow the Ruthenian rite; 26,900 are Germans; and 8000 have English for their mother-tongue. In Alberta the present (1911) population is given as 372,919, its two chief cities, Calgary and Edmonton (the capital), having of late grown rapidly. The former has 43,736 inhabitants, and the latter 41,000. Regina, the capital of Saskatchewan to-day counts about 30,210 inhabitants. The Catholics of Alberta number about 70,000, of whom perhaps 6,000 are Indians. The total native population of Saskatchewan is officially put down at 7971 by the Blue Book of the Ottawa Indian Department, which gives the number of Catholics among them as 2939. The aboriginal races within the two provinces are the Blackfeet and cognate tribes, in the south of Alberta; the Sarcees, a small Dene division adopted by the Blackfoot confederacy; the Assiniboines, or Stone Indians, a branch of the Sioux family; the Sioux proper, groups of whom have remained in Saskatchewan ever since Custer's Massacre (1876); the Saulteux, an Algonquin tribe formerly stationed considerably to the east of its present haunts, and the Crees, who can claim as their own the great Saskatchewan plains, the muskegs of the north-east, and the southern fringe of the great northern forest. To these may be added a few Dene tribes, who are to be found near the northern boundaries of both provinces at Ile à la Crosse on Lake Athabasca near Caribou Lake, etc. The French and the French half-breed population of Alberta is estimated at 23,000, who have at least a score of parishes, mostly around and north of Edmonton.
Ecclesiastical Organization
The two provinces of Saskatchewan and Alberta comprise to-day five ecclesiastical divisions, viz.: The Diocese of St. Albert, in Alberta; those of Prince Albert and Regina, in Saskatchewan, and the two Vicariates Apostolic of Athabasca, mostly in Northern Alberta, and of Keewatin, partly in Northern Saskatchewan (separate articles are devoted to those dioceses and to the Vicariate Apostolic of Athabasca). The Vicariate Apostolic of Keewatin was erected on 4 March, 1910, the Right Rev. Ovide Charlebois, O.M.I., being appointed vicar Apostolic 8 August following, and consecrated Bishop of Berenice by Msgr. Langevin, Archbishop of St. Boniface on 30 Nov. of the same year. The limits of the new vicariate are very complicated. They run from the North Pole along 100 deg. W. long. as far as 60 deg. N. lat. then follow the watershed 56 deg. N. lat., where they coincide with the eastern boundaries of the Athabasca vicariate, and the northern limits of the Dioceses of Prince Albert and St. Boniface as far as 91 deg. W. long., which they then follow to Hudson Bay. The territory included is of the most desolate character; marshes and dreary wastes, which afford meager support to a native population of 10,000 or 12,000 souls, almost all of whom are Crees, Denes, or Eskimos. Among these there are about 6000 Catholic converts. The most prosperous group is that which has settled at the pioneer mission of Ile a la Crosse, established in 1844.
Education
In the west as in the east of Canada the education of youth has long been a bone of contention between the secular and the religious authorities. What is now Saskatchewan and Alberta had been for five years governed from Ottawa, under the name of North-West Territories, when, in 1875, some sort of autonomy was granted them, and the Catholics settled therein were accorded the right of having their own schools without contributing to the maintenance of any others. This equitable arrangement coming from a higher or constitutive authority, should have been considered beyond the reach of a lower legislature. Yet in 1892 it was abrogated by an ordinance of the territories, which decreed the absolute neutrality, from a denominational standpoint, of all the schools of the Far West. This act was afterwards admitted by some lawyers of note to be unconstitutional. Therefore when the new provinces were created in 1905 Sir Wilfrid Laurier, then Premier of Canada, made an effort to insert in their constitution a proviso (clause xvi) whereby the school system of 1875 was reintroduced. Unfortunately he did not succeed in overcoming the opposition of one of his co-ministers supported by the clamours of the anti-Catholic element in the east. The result was a sort of compromise, which does not satisfy the Catholic minority, though it certainly gives it some appreciable advantages.
The present educational situation is this: conformably to the Act of 1905 there are in Saskatchewan and Alberta public and separate schools. The former are established by the majority of the rate-payers of a place, the latter may be set up by the minority of the same. Either kind is supported by the taxes levied on that part of the population for which it is intended, to which is added a Government grant based on the quality of the teaching and the number of days the school is open. On the petition of three resident rate-payers, a separate school district may be erected, which will thenceforth be governed by commissioners, elected by the rate-payers interested therein, and will enjoy the same rights and privileges as those of a public school district. One of these consists in the right to choose the teacher who, whether in separate or public schools, must hold a certificate of qualification. No religious instruction is allowed except during the last half-hour of the afternoon class. All the schools must be taught in English, though it is permissible for the board of any district to cause a primary course to be taught in French. This is the only concession made to the spirit of the Federal Constitution, such as is represented by the North America Act of 1867, which practically declares both English and French to be the official languages of the Dominion.
By the side of real advantages the school laws in force in Saskatchewan and Alberta have regrettable drawbacks. The advantages consist in the fact that, wherever they are, Catholics can have schools of their own. If they form the majority of a place, their school is termed public. They elect the commissioners best suited to their wants and aspirations, and through them the teachers. If they are in the minority, they can, with the consent of the proper authority, erect a separate school district with exactly the same privileges. The drawbacks consequent on present conditions lie mostly in the text-books used, since some of the histories prescribed unfortunately contain assertions and omissions that are quite objectionable from a Catholic standpoint. A short time ago the Government of Saskatchewan authorized the use of Catholic readers for the Catholic separate schools of that province. It happens also that both in Saskatchewan and in Alberta there is a council of public instruction composed of five members, two of whom are Catholics. But neither of these advantages is guaranteed by the constitution. Furthermore, Catholic normal schools are a boon which is beyond the reach of the Catholic population of either province. As exemplifying the educational activities of that part of Canada, it may be stated that (1905) there were in Saskatchewan 716 schools; 873 (1906); 1101 (1907), and 1422 in 1908. Between 1 Sept., 1905, and the close of 1909, the number of school districts increased from 942 to 2001. There are in each province a number of non-denominational collegiate schools, as well as two State Universities, whose seats are at Saskatoon, and at Strathcona (Edmonton) respectively. In this connection it may be worth while to remark that the first unofficial lecturer appointed by the University of Saskatchewan was a Catholic priest, who was also its first graduate, though his degree was conferred ad honorem.
History
The first white man to set foot in what is now the Province of Saskatchewan, was Henry Kelsey, a boy in the employ of the Hudson Bay Company traders. He started from Fort Nelson, and reached a point between the valley of the Saskatchewan and Lake Athabasca. This was in the summer of 1691. In the autumn of 1748, the sons of De Lavérendrye, the real discoverer of the Canadian West, navigated the Saskatchewan to its forks, where they established Fort Poskoyac. In the course of 1751 Boucher de Niverville sent ten Frenchmen from that post up the river, who erected a fort (La Jonquière) on the Bow River, where Calgary now stands. Two years later St-Lue de la Corne, one of the successors of De Laverendrye, explored the valley of the Carrot River, where he established (1754) Fort Pasquia, and made the first attempt on record to cultivate land within the limits of the present Saskatchewan province. Fort Pasquia was visited the same year by an English adventurer, Anthony Hendry, who crossed the whole north-west, and went as far as the country of the Blackfeet, in Alberta. Then follows the founding of Cumberland House, in 1742, and owing to the rivalry between the North-West Company (founded 1784), and the older Hudson Bay Company, various other trading posts were soon after established, such as Forts Ile à la Crosse (1791), Carlton (1793), Augustus (or Edmonton) (1798), and a few others. Until the arrival of the first missionaries, Father F. N. Blanchet and Father M. Demers in 1838, revelry and lawlessness prevailed in the north-west, which were due to intoxicants furnished by the rival traders.
The religious history of the two provinces will be found under the heads of the various dioceses within their boundaries. Further events of a secular character are the explorations of Captain Palliser (1857); the Hind-Daws on surveys (1858); the journey of the Earl of Southesk to the sources of the Saskatchewan (1859); that of Lord Milton and Dr. Cheadle in 1862; and the surveying expedition of Sandford Fleming ten years later.
The Louis Reil Rebellion
To understand the event which took place in 1885 we must go back to the troubles which agitated Manitoba in 1869-70. Half the population of that country was then made up of French half-breeds, whose native land was sold, without their consent, to the newly-formed Dominion of Canada. Prompted by the arrogance of the agents of Ottawa, and by their interference with the rights of the original settlers, now threatened with being dispossessed of their farms by parties who had at the time no jurisdiction over them, the French and some of the English rose against the intruders under the lead of Louis Riel (b. at St. Boniface, 22 Oct., 1844), a young man with a college education, and for about ten months held possession of the country, sending demands to Ottawa, the reasonableness of which was so far recognized that corresponding clauses were inserted in what was called the Manitoba Act. Sore at the thought that they had been outdone by mere Métis, the anti-Catholic and anti-French strangers from the East wreaked vengeance, after the arrival of Wolseley's troops, on the leaders and partisans of the insurrection which had been perfectly legitimate. To escape the petty persecution that ensued numbers of half-breeds headed for the north and settled in the valley of the Saskatchewan, between Saskatoon and the forks of that river, just below Prince Albert. Unfortunately with the increase of white immigration to the prairies, difficulties similar to those which had resulted in trouble on the Red River soon arose among them. They vainly petitioned for the titles to their lands, which were threatened with being surveyed in such a way as to render useless the improvements they had made on them, and even jeopardized their rights to the same. They also repeatedly asked for the redress of several other grievances in which claims they had the sympathy of their clergy and the respectable part of the white population. Tired of being ignored by the Federal authorities, they next called to their assistance Louis Riel. He was then teaching school in Montana, after having been in various asylums as a result of the persecution of those who tracked him for the sake of the money put on his head by the Ontario Government.
Unfortunately his mind proved unequal to the task of leading a second agitation successfully. He gradually broke away from the control of the clergy who, conscious of the fact that the case was now quite different from that of 1869, when the proper authority had abdicated its rights, were striving to keep him within legal bounds. As the priests refused their ministrations to him and his abettors, he tried to replace them by his own, and proclaimed himself a prophet. At the same time he raised the standard of revolt against the Canadian Government, and, 26 March, 1885, was present at the engagement of Duck Lake in which the troops were defeated. Then followed the battles of Fish Creek (24 April), Cut Knife (2 May), and Batoche, where the Metis were finally routed (12 May) after four days' fighting with troops vastly superior in number and equipment. Perhaps the most regrettable incident of this ill-advised insurrection was the massacre of Fathers Fafard and Marchand, O.M.I., with a number of white settlers of Frog Lake, at the hands of pagan Crees. The country was laid waste and numerous missions were ruined by the same tribe of natives. Despite the testimony of the physicians, who declared his irresponsibility, Louis Riel was sentenced to death and executed at Regina, dying in the profession of the most Christian-like sentiments (16 Nov., 1885). Then the Government of Canada did what it had so long neglected. It examined the claims of the half-breeds and redressed their grievances.
Later History
The one good result of the Saskatchewan Rebellion, apart from the necessity to which the Ottawa Government was put of recognizing the rights of the northern Metis, consisted in the fact that it drew the attention of the civilized world to the fertile plains of the Canadian West. The first transcontinental railway was completed (7 Nov., 1885). It served to bring thither large numbers of colonists of all nationalities, some of whom (the Doukhobors of Saskatchewan and the Mormons of Alberta) were scarcely of a desirable class. The new inhabitants soon clamoured for a larger share of influence in the territorial government than had previously been enjoyed by the people, and their agitation resulted in the Federal Parliament granting the territories, in the course of 1888, a legislative assembly with a correspondingly larger degree of autonomy. On 4 July of that year, a French Catholic, in the person of Joseph Royal, was appointed lieutenant-governor. The territories had then a common capital in Regina, previous to 27 March, 1882 this had been at Battleford (at the confluence of the Battle and Saskatchewan Rivers). The total white population was (1888) 69,500.
Then, following a long agitation for still fuller provincial rights, there came (1905), the formation of the territories into the two provinces of Saskatchewan and Alberta, each with a lieutenant-governor and a legislative assembly, together with a constitution which among other things, determined the nature of the education which was to be imparted, as stated above. At the same time Edmonton, heretofore scarcely more than a Hudson's Bay Company trading-post by the Northern Saskatchewan, was made the capital of Alberta, while Regina continued to hold the same rank with regard to the Province of Saskatchewan. The first lieutenant-governor of the latter was A. E. Forget, a Catholic, who had long been employed in Governmental offices. Ever since, the two provinces have smoothly pursued identical lines of self- development, and the few events worth recording have been of a purely political character.
ROBSON, An Account of Six Years' Residence in Hudson's Bay (London, 1752); KANE, Wanderings of an Artist (London, 1859); DAWSON, Report of the Exploration of the Country (Toronto, 1859); HIND, Northwest Territory: Report of Progress (Toronto, 1859); IDEM, Narrative of the Canadian Red River Expedition (2 vols., London, 1860); PALLISER, Further Papers Relative to the Expedition (London, 1860); BUTLER, The Great Lone Land (London, 1873); MILTON AND CHEADLE, North-West Passage by Land (London, 1865); GRANT, Ocean to Ocean (London, 1873); FLEMING, England and Canada (London, 1884); BEGG, History of the Northwest (3 vols., Toronto, 1894); WILLSON, The Great Company (Toronto, 1899); LAUT, The Conquest of the Great Northwest (2 vols., New York, s. d.); BURPEE, The Search for the Western Sea (Toronto. s. d.); MORICE, History of the Catholic Church in Western Canada (2 vols., Toronto, 1910); also other works. Also The School Act (Regina, 1911); Saskatchewan, Canada (Regina, s. d.); Land and Agriculture in Alberta (Edmonton, 1911).
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Sassari
(TURRITANA)
Archdiocese in Sardinia, Italy, situated on the River Rossello in a fertile region: a centre of the oil, fruit, wine, and tobacco industries. The city has a university founded in 1634. There is a monument to the Duke of Maurienne in the cathedral; the Church of the Most Blessed Trinity contains a beautiful picture by an unknown artist of the Quattrocento. Other noteworthy buildings are the palace of the Duke of Vallombrosa, the Aragonese castle with its high tower, the Fontana del Rossello and a thirteenth-century wall. Sassari was unknown till about the eleventh century; it developed with the decay of the ancient Torres (Turris Lybissonis), which till then had been the principal city on the island. It was sacked by the Genoese in 1166. In 1291 it became a republic with the consent of the Genoese, who were pleased to see it thus withdrawn from the control of the Pisans. Its statutes of 1316 are remarkable for the leniency of the penalties imposed when compared with the penal laws of the Middle Ages. In 1390 it was united to thegiudicatura of Arborea, of which it became the capital, but in 1420 it fell into the hands of the Aragonese. In 1527 it was sacked by the French. The ecclesiastical history of Sassari commences with that of Torres. In 304 the soldier Gavinus, Protus a priest, and the deacon Januarius suffered martyrdom there. Later Gavinus and Protus were reputed bishops, and said to have lived in the second and third centuries respectively. St. Gaudentius, who seems to have belonged to the beginning of the fourth century, is also venerated there. The first bishop whose date is known is Felix (404). Other bishops: Marinianus, a contemporary of St. Gregory the Great; Novellus (685), whose ordination caused a controversy between John V and the Archbishop of Cagliari; Felix (727), who took refuge at Genoa to escape the cruelty of the Saracens; almost nothing is known concerning bishops of Torres for the next three centuries, till Simon (1065). His successor, Costantino de Crasta (1073), was an archbishop. Other archbishops: Blasius (1199), representative of Innocent III, on several occasions; Stefano, O.P. (1238), legate of Innocent IV in Sardinia and Corsica; Trogodario (about 1278) who erected the episcopal palace in Sassari, to which Teodosio (1292) added the Church of St. Andrea; after this the archbishops resided habitually at Sassari. Pietro Spano (1422) was a restorer of discipline; under him the episcopal see was definitively transferred to Sassari by Eugenius IV. This bishop intended to erect a seminary for the training of the clergy, but his death frustrated the plan. Angelo Leonini (1509) was at the Fifth Lateran Council; Salvatore Salepusi (1553) was distinguished at the Council of Trent; Alfonso de Sorca (1585), highly esteemed by Clement VIII. At about the year 1500 there were united to the Archdiocese of Sassari the Sees of Sorca (Saralapsis) which is mentioned as a bishopric in 1106, and whose last bishop was Jacopo Poggi; and of Ploaghe (Plubium), the first known bishop of which is Jacentius (1090). The sees suffragan to Sassari are: Alghero, Ampurias and Tempio, Bisarchio, Bosa. The archdiocese contains 35 parishes, 140 secular; 41 regular priests: 112,500 inhabitants, 9 convents of religious, and 13 monasteries, 7 boys', and 5 girls' institutions.
CAPPELLETTI, Le chiese d'Italia (Venice, 1870); FILIA, La Sardegna cristiana, I (Sassari, 1909).
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Satala
A titular see in Armenia Prima, suffragan of Sabastia. Satala according to the ancient geographers was situated in a valley surrounded by mountains, a little north of the Euphrates, where the road from Trapezus to Samosata crossed the boundary of the Roman Empire. Later it was connected with Nicopolis by two highways. This site must have been occupied as early as the annexation of Lesser Armenian under Vespasian. Trajan visited it in 115 and received the homage of the princes of the Caucasus and the Euxine. It was he doubtless who established there the Legio XV Apollinaris and began the construction of the great castra stativa (permanent camp) which it was to occupy till the fifth century. The town must have sprung up around this camp; in the time of Ptolemy it was already important. In 530 the Persians were defeated under its walls. Justinian constructed more powerful fortifications there, but these did not prevent Satala from being captured in 607-8 by the Persians. It is now Sadagh, a village of 500 inhabitants, in the vilayet of Erzeroum. The remains of the camp still exist strewn with fragments of brick bearing the stamp of the legion; there are also the ruins of an aqueduct and of Justinian's citadel; some Latin and Greek inscriptions, the latter Christian, have been discovered. The Christians were numerous in the time of Diocletian. Le Quien, "Oriens Christianus," I, 431, mentions seven of its bishops: Evethius, at Nicaea, 325; Elfridius, 360; Poemenius, about 378; Anatolius, 451; Epiphanius, 458; Gregory, 692; Philip, 879. The see is mentioned in the "Notitiae episcopatuum" until the thirteenth century, and we know the name of the bishop, Cosmas, in 1256.
SMITH, Dict. of Greek and Roman Geog., s.v.; MUELLER, (ed. DIDOT), Notes a Ptolemy, I, 884; CHAPOT, La frontiere de l'Euphrate de Pompee a la conquete arabe (Paris, 1907), 351; CUMONT, Studia Pontica (Brussels, 1906), 343-51.
S. PÉTRIDÈS 
Transcribed by John Fobian 
In memory of Joseph Natoli

Sauatra[[@Headword:Sauatra]]

Sauatra
A titular see of Lycaonia, suffragan or Iconium. Nothing is known of the history of this town, but some of its coins have been preserved and it is mentioned by Strabo, XIV, 668; Ptolemy, V, 4, 12; Hierocles, 672, 2; and the Tabula Peutingeriana. The name in this title is spelled as it occurs on the coins; Sabatra which is its equivalent in pronunciation is also found, also Soatra, in Strabo. The town was situated in an arid region on the road from Laodicea to Archelais, that is, near the village of Souverek, in the vilayet of Koniah: according to Ramsay "Asia Minor," 343, at the ruins four hours south-west of Eskil; according to Müller, "Notes to Ptolemy," ed. Didot, I, 858, near Djelil between Obrouklou, or Obrouk, and Sultan Khan. Le Quien, "Oriens Christianus," I, 1083, mentions two bishops of Sauatra: Aristophanes, present at the First Ecumenical Council of Constantinople, 381; and Eustathius, who was living at thc time of the Council of Chalcedon, 451. The Greek "Notitiae episcopatuum" mention the see till the thirteenth century.
SMITH, Dict. of Greek and Roman Geog., s.v.; RAMSAY, Asia Minor (London, 1890), 343, and passim.
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Saul
Hebrew for postulatus, referring probably to the petition mentioned in I Kings, viii, 5.
The first King of Israel, the son of Cis of the tribe of Benjamin (ix, 1, 2). Waiving critical discussion of the parallel, though often divergent, sources underlying I Kings, suffice it to say that the narrative of the life and times of Saul is constructed from two traditional accounts, each of which has its particular viewpoint. This appears especially in the divergent accounts relative to the circumstances attending the election of Saul and his fall from Divine favour. The prophet Samuel, who is counted as the last of the great Judges of Israel, was growing old and the administration of civic and religious affairs had been confided to his sons. These proved unfaithful to their trust and the people being dissatisfied petitioned Samuel to select a king to rule over them after the manner of the other nations. Samuel resents this request, and the Lord, though affirming it to be an offence against Himself, a virtual rejection of the theocratic regime, nevertheless instructs the prophet to accede to the demands of the people. Samuel informs them of the Lord's displeasure and predicts the retributory evils that will come upon them through the exactions of the future king (I Kings, viii). The choice of the new ruler is determined by a providential incident. Saul, in quest of his father's strayed asses, happens to consult Samuel the "seer" in the hope of obtaining information as to their whereabouts. The prophet assures him of their safety, and after entertaining Saul, reveals to him his mission with regard to the Chosen People and anoints him king. Forthwith Saul's heart is changed, and to the surprise of many he prophesies in the midst of the company of prophets (I Kings, x, 10). A month after these events the newly-chosen king, who had hitherto refrained from asserting his royal prerogatives, justifies his election by defeating the Ammonites and delivering Jabes Galaad. Later he engages in war with the Philistines and being in straits, he presumes to offer the holocaust because of Samuel's unexplained delay in arriving on the scene. For this usurpation of the priestly function he is reproved by the prophet and already the end of his kingdom is announced (I Kings, xiii).
Illustrative of the composite character of the narrative is the fact that an entirely different motive for his rejection is given in chapter xv, viz. his failure to carry out fully the command of the Lord to utterly destroy the tribe of Amalec. Consequently upon the Lord's disfavour Samuel is directed to anoint David to be a king "after God's own heart," and though merely a shepherd boy he is taken into Saul's household. The many graphic incidents connected with Saul's jealousy and persecution of David are narrated in I Kings xviii-xxvii. The narrative goes on to relate how on the occasion of a new invasion by the Philistines, Saul being now forsaken by Yahweh and still seeking superhuman guidance, has recourse to a witch living at Endor. Through her mediation the spirit of Samuel, who in the meantime had passed to his reward, is recalled. The departed prophet reproaches Saul for his infidelity and announces his impending fate at the hands of the Philistines (I Kings, xxviii). The fulfilment of this dire prediction is related in the final chapter of the First Book of Kings. Saul and his forces are overwhelmed by the Philistines; the valiant Jonathan and his brothers are slain in the battle, and the king, fearing lest he fall into the hands of the uncircumcised, begs his armour bearer to take his life. The latter, fearing to lay hands on the Lord's anointed, refuses, and Saul being in desperate straits ends his life by falling on his own sword. His head was cut off by the victorious Philistines and sent as a trophy to the various towns of their country, while his body and those of his sons were hung on the walls of Bethsan, but the inhabitants of Jabes Galaad hearing of these things came in the night, and removing the bodies carried them to their own town and burnt them there burying their ashes in the neighbouring woods (I Kings, xxxi). Achinoam is mentioned as the wife of Saul (I Kings, xiv, 50). Three of his sons perished with him (I Kings, xxxi, 2), and another, Isboseth, who endeavoured to continue the dynasty of his father's house, was assassinated by two captains of his own army (II Kings, v, 6). Thus was removed the last obstacle to the accession of King David.
SCHULTZ, Diss. Saul regimen antecedentia exhibens (Strasburg, 1674).
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Sault Sainte Marie
(SANCTAE-MARIAE-ORMENSIS)
Diocese erected by Decree of 16 September, 1904. It embraces the southern parts of the districts of Thunder Bay, Algoma, and Nipissing (i.e. between the height of land and the Lakes Superior Huron, and Nipissing. The Recollects were the first missionaries in the Nipissing region. Father Guillaume Poullain (1622) and Jacques de la Foyer (1624) spent a few months there and baptized several children on the point of death. However, Father Claude Pijart, a Jesuit, was the principal apostle of the Algonquins at Nipissing and around Georgian Bay. He devoted to their conversion nine years of indefatigable zeal (1641-50), being aided in his work by Father Charles Raymbault (1641-42), René Maynard (1641-44; 1648-50), Léonard Gareau (1644-46), Joseph Poncet (1646-50), Adrien Daran (1649-50). They were the first who preached the Gospel to the tribes of the Manitoulin Islands and Georgian Bay as far as Sault Sainte Marie. As early as 1641 Fathers Jogues and Raymbault had visited the latter place. The Jesuitsestablished three missions in the midst of the Algonguins of this country: St-Esprit, St-Charles and St-Pierre. Their ministry was not altogether fruitless: travelling to Lake Nipigon, in 1667, Father Allouez found some of their neophytes who had stood firm in the Faith, although they had not seen a priest for nearly twenty years. The ruin of the Algonquin missions accompanied the destruction of the Huron nation. In 1668 the Jesuits founded the mission of Sault Sainte Marie. From this centre they evangelized the adjacent country, and pushed their apostolic expeditions as far as the regions of the Nipissirinians. Well-known among the apostles of this period are Fathers Gabriel Druillettes, Louis André, Henri Nouvel, and Pierre Bailloquet. In the beginning of the eighteenth century, the founding of Detroit caused the centre of the western missions to be transferred eastward; those of Georgian Bay were abandoned, being resumed only in 1836, when Rev. Jean Baptiste Proulx, a diocesan priest, settled in Manitoulin Island. In 1838 another secular priest, the zealous Father Pierz, founded the missions of Grand Portage, Michipicoton, etc. Hardly had the Jesuits returned to the country, when the evangelization of the savages of what is now New Ontario was entrusted to their care. In 1844 they replaced Father Proulx at Wikwemikong, founded Garden River in 1846, and two years later erected at Rivière aux Tourtes (Pigeon River), a mission which they transferred in 1849 to Fort William. From these different stations they bore the consolations of religion, not only to the Indians, but also to the miners and woodcutters scattered along the shores of Lakes Huron and Superior. Among the new missionaries Fathers Choné, Hanipaux, Duranquet, Hébert, and Baxter are to be mentioned.
In 1874 Pius IX, adding to the territory already described the districts of Parry Sound, created the Vicariate Apostolic of Northern Canada, with Msgr. Jean-François Jamot as its first titular. The Catholics of the new vicariate numbered 8500. A few other districts were added in 1882, when the Vicariate Apostolic became the Diocese of Peterborough. The construction of the Canadian Pacific Railway opened these regions to progress and brought thither numbers of workmen and colonists. Msgr. Jamot called in the Jesuits, and opened to their zeal the eastern country extending from North Bay to Sudbury, and later the country as far as Bonheur (a stretch of 800 miles). At its erection the Diocese of Sault Sainte Marie had a fixed population of 26,064 Catholics, 20,090 of whom were French Canadians, the rest being of different nationalities. There were besides 5000 Catholic Indians. Today (1911) the Catholics number 37,875, including 24,470 French Canadians. The diocese has 50 churches, 3 hospitals, 30 parishes, and 50 missions. The school system is the same as that of the Province of Ontario (see ONTARIO). The Daughters of the Immaculate Heart of Mary (from Buffalo) direct the Indian industrial school and the boarding-school at Wikwemikong. The Sisters of Saint Joseph, besides many other schools, have at Fort William a boarding-school for the Indians and the whites, and a hospital and boarding school at Port Arthur. The Grey Nuns (from Ottawa) have charge of the two hospitals of Sudbury and of Sault Sainte Marie, and also a few schools. The Daughters of Wisdom direct the schools of Blind River and Sturgeon Falls. Right Rev. David Joseph Scollard, the first bishop was born at Ennismore, Ontario, 4 Nov., 1862, and was ordained priest on 21 December, 1890. He was curate at the cathedral of Peterborough until his appointment to the rectory of North Bay (1896), and was consecrated bishop at Peterborough on 24 Feb., 1905. He resides temporarily at North Bay.
Jesuit Relations, 1640-1671; JONES, Huronia (published by the Bureau of Archives, Toronto 1907); REZEK, Hist. of the Dioc. of Sault Ste. Marie and Marquette (Houghton, Michigan, 1906); Congres d'Education des Canadiens-Francais d'Ontario (Ottawa, 1910); Missiones catholicae (Rome, 1907).
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Savannah
DIOCESE OF SAVANNAH (SAVANENSIS)
The Diocese of Savannah comprises the State of Georgia and was created as such by Pius IX, 1850. The first bishop, Rev. F.X. Gartland, V.G. of Philadelphia, was consecrated, 10 September, 1850; died, 20 September, 1854; succeeded by Rev. John Barry of Augusta, who was consecrated, 2 August, 1857, and died, 21 November, 1859. Rev. Augustus Verot, Vicar-Apostolic of Florida, was appointed to succeed Bishop Barry but resigned in 1870 and returned to Florida where he died, 10 June, 1876. Rt. Rev. Ignatius Persico, then in the Diocese of Charleston, was transferred to Savannah, 11 March, 1870, resigning two years after through ill health. On 27 April, 1873, Rev. William H. Gross, C.SS.R., was consecrated but transferred to the Archiepiscopal See of Oregon City in 1885, and was succeeded by the Rt. Rev. Thomas A. Becker, who was transferred from the See of Wilmington, 16 May, 1886. He died, 27 July, 1899, and was succeeded by the present incumbent Very Rev. B.J. Keiley. Bishop Keiley was born in 1847; went to school at Petersburg, Va.; entered the Confederate service in 1864; went to St. Charles College, Ellicott City, Md., for a brief period in 1868; went to Rome in 1869; was ordained priest, 31 December, 1873; appointed pastor of New Castle, Delaware, 24 September, 1873; transferred to rectorship of pro-cathedral, Wilmington, Delaware, August, 1880. On the transfer of Bishop becker to Savannah in May, 1886, he obtained permission from Rome to go to that diocese, where he was made pastor of Immaculate Conception Church and vicar-general, 3 December, 1886. Called to Savannah, 12 July, 1896, he was made rector of the cathedral, appointed Bishop of Savannah, 19 April, 1900, and consecrated by Cardinal Gibbons, 3 June, 1900, in St. Peter's Cathedral, Richmond.
The Bishop of Savannah is a corporation sole and title to church property rests in him. A majority of the secular priests are of Irish descent, with a few German and French. There is no diocesan seminary; students are sent to St. Bernard's, Rochester, Dunwoodie, N.Y., and Belmont, N.C. The present cathedral, that of St. John the Baptist, was finished during the administration of the present bishop upon the ruins of the one completed by Bishop Gross, destroyed by fire, 6 February, 1898. The cornerstone of the first church of St. John the Baptist was laid, 30 May, 1800. There are academies in Savannah, Macon, Augusta, Columbus and Washington under the care of the Sisters of St. Joseph and Sisters of Mercy; day colleges for boys: in Augusta, under the Jesuit Fathers; in Savannah, under the Benedictine Fathers; and in Atlanta under the Marist Fathers. There is an orphanage for girls in Savannah, in charge of the Sisters of Mercy, and for boys, in Washington, in charge of the Sisters of St. Joseph. Hospitals, at Savannah and Atlanta, are under the Sisters of Mercy. Under certain restrictions, Mass is said in the Federal prison at Atlanta, where a Catholic priest exercises the duties of chaplain under a salary from the Government. Under the administration of Bishop Keiley the entire charge of the coloured people has been given to the Fathers of the African Mission, who have established churches in Savannah, Atlanta, and one at Macon, adjoining the novitiate of the Jesuits. Diocesan collections are taken annually. The Eucharistic League is widely established, St. Vincent de Paul Conferences and Holy Name Societies are local throughout the diocese, as well as Sodalities of the Sacred Heart and of the Blessed Virgin Mary. In addition to the orders mentioned there are Sisters of St. Francis for the coloured people at Savannah and Augusta, and Little Sisters of the Poor at Savannah. The annual retreats are attended by every priest in the diocese. The statistics in May, 1911, were: priests, regular and secular, 74; churches with resident priests, 19; missions with churches, 14; stations regularly attended, 81; chapels, 14; colleges, 3; academies, 10; parish schools, 16; white orphanages, 2; coloured, 2; home for aged poor, 1; hospitals, 2; population, 15,583.
SHEA, History of the Catholic Church in the U.S., IV (New York, 1892), passim.
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Savaric
Bishop of Bath and Glastonbury, and cousin of the Emperor Henry VI, date of birth unknown, d. at Rome, 1205. He was archdeacon of Canterbury, 1175, and archdeacon of Northampton, 1180. In 1191, while on the continent with the crusaders, he was elected Bishop of Bath, and the following year was ordained priest at Rome. Pope Celestine III consented to the annexation of Glastonbury Abbey to the See of Bath, and Savaric's plan was to be joint Bishop of Bath and Glastonbury. The monks of Glastonbury objected to the incorporation and appealed to Rome, but their appeal was disallowed in 1196. In spite of the fact that Savaric had been one of the hostages at Mainz for the ransom of Richard I, the king, on his release, supported the monks, and it was not till 1199 that the bishop, after a forcible entry, was enthroned in the abbey. A second appeal of the monks to the new pope, Innocent III, was dismissed and in 1202 Savaric was again declared abbot. From that time all opposition vanished and Savaric became a considerable benefactor to Glastonbury. At Wells he instituted a daily Mass in honour of Our Lady, and left instructions for the feeding of 100 poor persons both at Wells and at Bath. Savaric also gave a charter to Wells, and persuaded King John to grant a charter from the crown to that city. Not the least of his services to Bath was his intervention to save the treasury of the abbey from being emptied for the ransom of Richard I. Savaric died whilst busying himself on behalf of Peter des Roches, episcopus designatus of Winchester.
Epistoloe Cantuariensis; BENEDICT OF PETERBORO, Chronicle of Henry II and Richard I; Roger de Hoveden; R. de Diceto; Gertase of Canterbury; ed. STUBBS. R. de Coggeshall, ed. STEVENSON, All in Rolls Series. CHURCH, Chapters in Wells History; Wells Cathedral MSS. (Historic MSS. Commission).
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Savary
A noble French family of the seventeenth century especially devoted to trade and to the publication of works on commercial matters of lasting and widespread authority. The most illustrious member was Jacques Savary, b. at Doué in Anjou, 22 September, 1622; d. 7 October, 1690. He belonged to the younger branch of the Savary. His parents being in the commercial class had destined their son Jacques for that career. After having studied law in Paris with a procureur he entered the ranks of the haberdashers as a wholesale merchant, and in 1658 his fortune was made. His relations with the superintendent, Fouquet, enabled him to devote his abilities to the service of the State; the contract for collecting the revenues of crown lands was given to him. After Fouquet's fall Savary gained the favour of the Chancellor Séguier, and as the numerous arbitrations with which Savary was charged in all commercial questions daily increased his prestige, he was summoned in 1670 to take an active part in the commission for the revision of the laws pertaining to trade. So well did he acquit himself there that Poussort, president of this commission, named the ordinance of 1673 the "Code Savary." On the appearance of this ordinance Poussort and several other commissioners requested Savary to publish in book form the numerous memoirs read by him before the Commission during the preparation of the ordinance. This book appeared in 1675 under the title, "Le parfait négociant ou Instruction générale pour ce qui regarde le commerce des marchandises de France et des pays étrangers." (The Perfect Merchant or General Instruction regarding the mercantile trade of France and foreign countries). Numerous editions followed, and it was translated into various languages. "Les Parères, ou Avis et Conseils sur les plus importantes Matières de Commerce" was published by Savary in 1688 as a sequel to "Le parfait négociant."
Such was the authority of Savary that during his lifetime lawyers quoted his opinion as equal in value almost to a law. After the death of Colbert (1683), the controller general of finances, Pelletier, continued his patronage of Savary, and ordered him to make an investigation of the financial affairs of the Western crown lands. His family was very numerous. He had seventeen children, eleven of whom survived him. His son Jacques Savary des Bruslons (b. 1657; d. 1716) was appointed by Louvois, in 1686, inspector general of the Customs House in Paris. He undertook the composition for his personal use of an alphabetical list of all objects subject to duty, then of all the words relating to commerce and industry. He added a repertoire of the ordinances and rules regarding commerce in France and abroad. This double work was the starting-point of his "Dictionnaire du Commerce," which he undertook in collaboration with his brother Louis-Philémon and which he left unfinished. But Louis-Philémon Savary (b. 1654; d. 1727), at first a preacher, later canon of the Chapter of Saint-Maur, and French agent for the reigning house of Mantua, finished the dictionary and published it in 1723. This Dictionary of Commerce was translated into English in 1774. At the time of his death Louis Philémon had nearly completed a supplementary volume, which appeared in 1730.
Vie de Savary, prefixed to Le parfait négociant (Paris, 1721); MORERI, Grand Dict. Hist., s.v.
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Savona and Noli[[@Headword:Savona and Noli]]

Savona and Noli
(SAVONENSIS ET NAULENSIS)
Province of Genoa, on the Gulf of Genoa, having a small but safe harbour. In addition to its maritime trade and ship-building, the population is chiefly engaged in manufactures of steel, glass, delph, majolica, and in the quarrying of lignite and marble. The cathedral, dating from 1589, restored in the nineteenth century, has three naves and a cupola; it contains beautiful frescoes by Coghetti. Close by the cathedral is the Sistine chapel, erected by Sixtus IV, whose ancestors belonged to Savona. The other churches contain paintings of great value. Among the secular buildings the most noteworthy is the Palazzo della Rovere, constructed by Sangallo; the paintings of Semini were destroyed when the palace was converted into a convent. Savona was formerly called Sabbatia or Savo. In the tenth century its bishops were counts of Savona, but later the countship passed to the marquesses of Monferrato (981) and afterwards to the marquesses of Vasto (1084); Savona was even then obliged to recognize a certain protectorate of the Republic of Genoa. From 1191 till 1215 it was a free commune. In 1238 it became subject to Genoa, but succeeded later on several occasions in gaining its independence (1238-51; 1318-1332; 1335-50). In 1525, the Genoese through jealousy obstructed its port. In 1745 it was bombarded by the English; the following year it was taken by the King of Sardinia, who restored it to Genoa, whose fortune it thenceforward shared. In 1809 Pius VII was imprisoned there by the French; he returned thither in 1816 to crown the Madonna della Misericordia. Savona is the birthplace of Popes Sixtus IV and Julian II, and also of the poet Gabriele Chiebrera.
The See of Savona derives from that of Vadum Sabbatium, now a small village three miles from Savona. The first known bishop was Benedict (680); Bishop Bernard in 992 established the monastery on the island of Berzezzi, after the see had been transferred to Savona; Blessed Amicus (1049) reformed the canons. Grossolanus (1098), previously Abbot of Ferrania, founded by Marquese Boniface of Savona (1097), was selected as Archbishop of Milan, but was opposed by others and passed his days in continued turmoil; Blessed Vidone Lomello was present at the Lateran Council of 1179; Ambrogio del Carretto (1191) induced the marquess, his brother, to grant independence to the Commune of Savona; Blessed Alberto di Novara had frequent conflicts with the commune, which took possession of the property of the Church; Enrico Ponsoni (1288) made peace with the neighbouring cities. In 1327 the city adhered to tho antipope Nicholas V, for which it was put under interdict for several years; Antonio Viale, a soldier rather than a bishop, had trouble with the Genoese, who kept him imprisoned at Noli; later, he avenged himself by having the doge, Antoniotto Adorno, deposed; Vincenzo Viale (1413) was famous for his erudition; Jacopo della Rovere (1504) is said to have died because he was not made a cardinal. In the sixteenth century the Republic of Genoa destroyed, without compensation, many churches and religious places to make way for fortifications. As the cathedral, constructed by Julian II, was amongst these, the canons in 1550, of their own accord, occupied the church of the Conventuals, who were absent that day, and the latter were deprived of their church till 1589, when the new cathedral was completed. Bishop Gio. Batt. Centurione (1592) was distinguished by his zeal in introducing reforms; Francesco Spinola (1632) had frequent disputes with the Genoese government, by whom he was exiled; Domenico M. Gentile (1775) restored the seminary; Vinc. M. Maggiolo (1804) entertained Pius VII for several years; Agostino M. de' Mari (1833), a zealous pastor, instituted evangelical works. In 1820 the Diocese of Noli, the ancient Naulum, was united to Savona. That diocese had been separated from Savona in 1239, at the request of the Republic of Genoa. The first bishop was Filippo (1248); among his successors may be mentioned the pious and gifted Barnabite Paolo Andrea Borelli (1700) and Benedetto Solaro, O.P. (1778), a supporter of the Synod of Pistoia. Savona is suffragan of Genoa and contains 60 parishes with 88,000 inhabitants, 170 secular and 75 regular priests, 9 educational institutions for boys and 15 for girls.
CAPPELLETTI, Le chiese D'Italia; RISSO, Notizie della chiesa vescovile di Vado (Genoa, 1829); TARTEROLI, Storia de Comune di Savona (Savona, 1849); Savonensis reipublicae monumenta historica (Savona, 1851); GABONI, Delle memorie particolari, etc. di Savona (Savona, 1885-91); VERZELLINIO, Guida storica e artistica di Savona (Savona, 1874).
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Savoy
(Ital. SAVOJA; Fr. SAVOIE)
A district in the south-eastern part of France that extends from the Lake Geneva to south of the River Arc, and forms to-day the French Department of Savoie and Haut-Savoie. The House of Savoy which at the present time rules the Kingdom of Italy takes its name from this country.
Savoy, the Roman Sabaudia, was inhabited in antiquity by the Celtic Allobroges who were conquered by the Romans in the first century before Christ and gradually became Romanized. When in A.D. 437 the kingdom of the Germanic Burgundians, with Worms as its capital, was destroyed by the Hunnic hordes, King Gundikar and the greater number of his people were killed. With the permission of the Roman general Ætius, the remainder of the Burgundians, with Gundiok as their ruler, settled in Sabaudia, as allies of the Romans, and after the fall of the Roman power they established a new kingdom which, towards the end of the fifth century, extended over the entire basin of the Rhone as far as the Cevennes and to the Mediterranean. In 532 Savoy was incorporated along with this Burgundian kingdom in the Frankish empire. During the supremacy of the Franks the people changed from Arianism to Catholicism. In the ninth century the Empire of the Franks was divided into several kingdoms, and Savoy fell to the Kingdom of Arles, or Lower Burgundy, which was founded in 879 by Count Boso of Vienne. Together with this territory it passed in 930 to the Kingdom of Upper Burgundy, established in 887 by the Guelph Rudolph between the Swiss Jura Alps and the Pennine Alps. Rudolph III (964-1032) had no direct heirs, and bequeathed his land to the German Emperors Henry II and Conrad II who were related to him. After Rudolph's death Conrad II maintained his claim to the country against Odo of Champagne, the candidate whom a number of Burgundian spiritual and secular lords set up for the throne.
In these struggles much aid was given the German ruler by a Burgundian noble, Count Humbert White Hands of Savoy; for these services the count was rewarded with large gifts of land. The ancestors of this Humbert came apparently from eastern Saxony, not far from Magdeburg; the earliest known members of the family are the brothers Amadeus and Humbert, who are mentioned in the second half of the tenth century. The oldest possessions of the line of Savoy were the counties of Maurienne (the upper valley of the River Arc), Savoy (the district between Arc, Isère, and the middle course of the Rhone), and also Belley, with Bugey as its chief town. In the eleventh century there was added to this territory the valley of Aosta, the Tarantaise (the upper valley of the Isère), and Chablais (the district on the Rhone between Martigny and Lake Geneva). About 1050 Humbert's son Odo married Adelaide, the oldest daughter and heiress of Count Manfred of Turin, and by this marriage the House of Savoy gained large possessions in Italy, particularly the greater part of Piedmont, while at the same time the possessions east and west of the Alps were joined together. Odo's second son, Amadeus II, aided his brother-in-law, the Emperor Henry IV, while on his expedition to Canossa, in return for which Henry resigned to him the secular administration of five Italian dioceses. After the death of his mother Adelaide, Humbert II took possession of the Italian inheritance (1091). His son Amadeus III joined the Second Crusade and died in 1149 on the Island of Cyprus while returning home. Thomas I (1189-1233), grandson of Amadeus, as imperial vicar did much to aid Frederick II, and enlarged his possessions by acquiring Chambéry, Romont, etc. His eight sons divided the inheritance among themselves, yet the eldest Amadeus IV (1233-53), who was an adherent of Frederick II in his contest with the popes, maintained a certain supremacy over his brothers. Of all the brothers only Thomas II (d. 1259) left any male heirs; his sons Thomas III and Amadeus V were the founders of the two lines of Savoy and Piedmont that were reunited in 1418.
Amadeus V (1285-1323), who inherited Savoy, obtained in 1290 the secular governorship of the city of Geneva. He accompanied Henry VII on his expedition to Italy, and was, as a reward, made a prince of the empire (1311). He was succeeded by his sons Edward (1323-29) and Aymon (1329-43). The latter by marriage gained a claim to Montferrat. Aymon's son Amadeus VI (1343-83), called the "Green Count" because of the colour of his ensign at tournaments, was a famous warrior who fought over half of Europe and in 1366 battled the Turks in Greece; he won Vaud, Gex, and parts of the dioceses of Ivrea and Vercelli, and made a law that his territories should never be divided and that the succession should be by primogeniture. In order to form a barrier against the increasing influence of the French kings the Emperor Charles IV in 1361 separated Savoy from Arles and appointed Amadeus imperial vicar for Arles (until 1378). Amadeus VII (1383-91), the "Red Count", gained Nice, Ventimiglia, and Chivasso.
Amadeus VIII (1391-1434), known as the antipope Felix V (q. v.), was made a duke by Emperor Sigismund in 1416; in 1422 he received the County of Geneva in fief, and in 1426 gained Vercelli and feudal supremacy over Montferrat. Under his weak and idle son Louis (1334-65) the power of the rising house declined. Amadeus IX the Fortunate (1465-72) left the government to his wife Yolande, sister of the French king Louis XI, who was also regent for her minor son Philibert I (1372-82). French influence increased in Savoy and involved the country in the wars between France and the emperors. Philibert II (1497-1504) inclined in politics more to the Austrian and Spanish side; this was also the policy of Charles III (1504-53). The latter received Asti in 1530 from his brother-in-law, the Emperor Charles V, but in 1534 lost Geneva, in 1536 Vaud and the southern shore of the Lake of Geneva as far as the Swiss cantons of Berne, Freiburg, and Valais, and in 1536 he was driven out of Savoy and Piedmont by the French king. The Truce of Nice in 1538 left the French in possession of their conquests, and Charles retained only Cuneo, Asti, and Vercelli. However, his son Emmanuel Philibert (1553-80) regained nearly all his territories in 1559 by the Peace of Cateau-Cambrésis; in 1564 he concluded the Treaty of Lausanne with the Swiss Confederation, in agreement with which he recovered Chablais, but renounced his claim to Geneva and the Vaud. He acquired Tenda and Oneglia, founded the University of Mondovi, and replaced the feudal system by an enlightened absolutism which afterwards became a model for Europe.
Emmanuel I the Great (1580-1630), son of Emmanuel Philibert, sided in politics sometimes with Spain and the emperor, sometimes with France, according as he hoped to gain the greater advantage. In 1588 he conquered the Margraviate of Saluzzo, to which France also laid claim, and retained it in the Peace of Lyons (1601) as the ally of Philip of Spain. In return, however, he was obliged to concede the provinces of Gex, Bresse, and Valromy to France. During this reign Chablais, which had become almost entirelyProtestant during its dependency on Berne, was regained to the Catholic Faith by the labours of St. Francis of Sales (q. v.). The ambition of Emmanuel I even led him in 1619 to aim at the imperial crown. On account of his claims to Montferrat, which in 1536 had fallen to Mantua, he took part in the War of the Mantuan Succession (1628-31). His son Victor Amadeus I (1630-37) by the treaty of peace obtained parts of Montferrat, but was obliged to yield Pinerolo and the valley of Perosa to France. In 1635 he supported the French army in the struggle with the emperor for the Duchy of Milan.
Charles Emmanuel II (1638-75), a prince fond of art and anxious for the prosperity of his people, came into possession of the lands of the counts of Geneva, a branch of the House of Savoy. Victor Amadeus II (1675-1730), son of Charles Emmanuel, refused in 1690 to bring an army to the aid of Louis XIV against the alliance between the emperor, England, Sweden, Spain, and the Netherlands; in return the French seized Savoy and Piedmont. When in 1696 the duke withdrew from the alliance by an independent treaty he received from France not only all that had been lost but also Pinerola and Perosa. Consequently in the War of the Spanish Succession Victor Emmanuel at first was a partisan of Louis XIV, but in 1703 he joined Austria and its confederates. Upon this the French took possession once more of his country; the victory of Eugene of Savoy (a member of the Carignan branch of the family) at Turin in 1706 freed Piedmont from the enemy. In the Peace of Utrecht in 1713 the duke recovered Savoy and Nice from the French, while the emperor gave him Montferrat from the Spanish inheritance, parts of the Duchy of Milan, and the Island of Sicily, as well as the title of king. In 1718 he was obliged to abandon Sicily to Austria and accept in return the much less valuable island of Sardinia, but in consideration of this he was acknowledged as king by Spain. The House of Savoy now took the title of King of Sardinia from the island of that name, although Savoy and Piedmont remained its chief possessions. Henceforth the history of Savoy is in general the same as that of the Kingdom of Sardinia (q.v.). During the French Revolution Savoy was occupied by the French, and by the Treaty of Nice in 1796 was surrendered to France together with Nice. It was restored to Sardinia by the Congress of Vienna. In the war of 1859 with Austria Lombardy fell to Piedmont, but in 1860 King Victor Emmanuel II was obliged to cede Savoy and Nice to France in return for the aid that Napoleon III, in accordance with the secret treaty of Plombières (1858), had given the king in this war. Thus the ancestral lands of the Italian royal family belong to-day to the French, much to the vexation of the Italians.
MANNO, Bibliografia storico degli stati della monarchia di Savoia (8 vols., Turin, 1884-1908); CIBRARIO, Notizia sopra la storia dei principi di Savoia (2nd ed., Turin, 1866); IDEM, Storia della monarchia di Savoia (3 vols., Turin, 1840-44); IDEM, Origini e progresso delle istituzioni della monarchia di Savoia (2 vols., Florence, 1869); RICOTTI, Storia della monarchia piemontese (6 vols., Florence, 1861-70); ST-GENIS, Hist. de Savoie (3 vols., Chambéry, 1869); CARUTTI, Storia della diplomazia delle corte di Savoia (4 vols., Turin, 1875-80); IDEM, Regesta comitum Sabaudia ab ultima stirpis origine ad annum 1253 (Turin, 1889); GERBAIX DI SONNAZ, Studi storici sul contado di Savoia e sul marchesato in Italia (3 vols., Turin, 1883-1903); GABOTTO, Lo stato Sabaudo da Amadeo VIII ad Emanuele Filiberto (3 vols., Turin, 1892-95); PERRIN, Hist. de Savoie (Chambéry, 1900); HELLMAN, Die Grafen von Savoyen u. das Reich bis zum Ende des staufisch. Periode (Innsbruck, 1900); DE ANGELI, Storia de casa Savoia (Milan, 1906); ARDOUIN-DUMAZET, Voyage en France, VIII-X (Paris and Nancy, 1903).
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Saxe-Altenburg[[@Headword:Saxe-Altenburg]]

Saxe-Altenburg
One of the Saxon duchies in the east of Thuringia; situated on the west frontier of the Kingdom of Saxony. It has an area of 511 sq. miles and consists of two parts (separated by the principality of the younger branch of the Reuss family), the Ostkreis (254 sq. miles) and the Westkreis (257 sq. miles). It contained 216,312 inhabitants in 1910; 206,508 in 1905, including 5,449 Catholics (3 per cent), 200,511 Protestants, and 131 Jews. The duchy became a separate state in 1826, when in consequence of the extinction of the Saxe-Gotha line (1821), its possessions were divided among the Saxon ducal lines, the territory of Altenburg falling to the Saxe-Hildburghausen line as an independent domain. Duke Ernest II (b. 1871) has ruled since 1902. The present duchy was separated from the former Burgraviate of Altenburg, which belonged to the ancestral estates of the House of Saxe-Meissen, by the partition treaty of 1485, to which is to be traced the division of the princely House of Saxony into the Ernestine Line, ruling over the various Thuringian states, and the Albertine Line, ruling in the Kingdom of Saxony. Altenburg fell to the Ernestine Line. A special Duchy of Saxe-Altenburg was founded in 1603, but, on the extinction of the ruling family (1672), the territory fell to Saxe-Gotha.
The inhabitants of the territory constituting the modern duchy were prevailingly Protestant from the beginning of the Reformation movement. The few Catholics in the duchy are mostly immigrants who settled there during the latter half of the nineteenth century; in 1871 the Catholics formed only 0.14 per cent of the population. Catholic services have been held in the city of Altenburg by priests from Leipzig (Kingdom of Saxony) since the third decade of the nineteenth century—in the beginning only at long intervals. Since 1880 Altenburg has had its own priest, and to-day Catholic service and religious instruction are held in seven places in the duchy, partly by priests from the Principality of Reuss and the neighboring Prussian territories. By a Rescript of the Propaganda of 27 June, 1869, the Catholics of the duchy were placed under the Bishop of Paderborn, and by Decree of the Propaganda of 19 Sept., 1877, under the vicar Apostolic in the Kingdom of Saxony. There are no legal provisions governing the relations between the Catholic Church and the State, the government usually conforming to the principles observed in the Kingdom of Saxony. The public primary schools are all Evangelical-Lutheran; there is a Catholic private school (220 pupils in 1910) in the town of Rositz, to which the State has granted a subsidy since 1909. The erection of a private Catholic elementary school in the city of Altenburg (120 Catholic children under obligation to attend school) has not yet materialized owing to lack of funds. The Catholics are mostly poor immigrant factory hands.
BRAUN, Erinnerungsblatter aus der Gesch. Altenburgs von 1525 bis 1826 (Altenburg, 1876); LOBE, Gesch. der Kirchen u. Schulen des Herzogtums Sachsen-Altenburg (3 vols., Altenburg, 1887-91). Protestant; FREISEN, Staat U. kath. Kirche in den deutschen Bundesstaaten, II (Stuttgart, 1906), 327 sq.
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Saxe-Coburg and Gotha[[@Headword:Saxe-Coburg and Gotha]]

Saxe-Coburg and Gotha
One of the Saxon-Thuringian duchies; has an area of 751 sq. miles and two chief divisions, the Duchy of Coburg (216 sq. miles) and the Duchy of Gotha (541 sq. miles). These divisions are separated from each other by a portion of Saxe-Meiningen and a strip of land belonging to Prussia (Kreis Schleusingen).
In 1910 the territory had 257,208 inhabitants; in 1905 its population of 242,432 included 3897 Catholics (2 per cent), 237,187 Evangelicals, and 714 Jews. The two duchies were united in 1826 but each territory has still its own constitution, diet, and internal administration, even as regards religion and education. Only for certain specified kinds of business do the diets hold a common session.
Apart from the separation of the two states — and the marked difference in the extent of their Crown lands which greatly influences questions of taxation — racial differences also contribute to keep the states separate, the inhabitants of Saxe-Gotha being of Saxon stock and the inhabitants of Saxe-Coburg of Frankish.
The two duchies originated in the division of the ancestral estates of Duke Ernest the Pious (d. 1675), the founder of all the Saxon ducal lines (except the grand-ducal line of Saxe-Weimar-Eisenach), among his seven sons. With Duke Frederick IV, who had become a Catholic at Rome in 1807, the line of Saxe-Gotha became extinct (1821), and, after long disputes concerning the succession, the territory of Gotha fell to the line of Coburg-Saalfeld in 1826. Members of the ruling house of Coburg-Gotha ascended the thrones of several European countries during the nineteenth century. By his marriage with Queen Victoria (1840), Prince Albert became the founder of the present royal house of England; Prince Leopold was elected hereditary King of Belgium in 1831, the Belgian branch of the House of Saxe-Coburg becoming Catholic. The line of the House of Saxe-Coburg and Gotha (often called Coburg-Kohary), founded through the marriage of Prince Ferdinand with the heiress of the Hungarian princely House of Kohary (1816), is also Catholic. A son of this marriage, Ferdinand, was the founder (1837) of the dynasty which ruled in Portugal until 1910; a grandson, also named Ferdinand, became in 1887 hereditary Prince, and in 1909 King (Tsar) of Bulgaria. In the Duchy of Saxe-Coburg and Gotha the main line became extinct in 1893, the succession falling to the English branch; Duke Charles Edward (b. 1884), son of the Duke of Albany and grandson of the Prince Consort Albert and Queen Victoria, has reigned since 1899 (until 1905 under a guardian).
In the old Catholic days the territory of the present Duchy of Gotha belonged to the Archdiocese of Mainz, the episcopal jurisdiction being exercised by the coadjutor bishop living at Erfurt. The Reformation destroyed all Catholic life, and it was only at the end of the eighteenth century that a small Catholic community was again formed in the town of Gotha, the religious ministration being supplied from Erfurt and by the Franciscans of the Saxon province. Though accorded parish rights in 1807, this community had not a special priest until 1857. In 1868 all Catholics in the Duchy of Gotha were assigned to the parish of Gotha. The relations between the Catholic Church and the State were fixed in one-sided fashion by the "Regulativ fur die kirchliche Verfassung der romisch-katholischen Glaubensgenossen im Herzogtum Gotha" of 23 August, 1811; regulations were therein made for the state supervision of the entire ecclesiastical life, for the establishment of the ruler's placet, etc. The validity of this "Regulativ" has never been recognized by the Catholic Church. On the reorganization of the German sees at the beginning of the nineteenth century the Catholics of Gotha were assigned to no diocese. At the desire of the Government of Gotha expressed through the medium of Prussia, the Catholics of the duchy were assigned to the Diocese of Paderborn by papal Decree of 13 Dec., 1853. The publication of this Decree, however, was forbidden by the Government of Gotha, because the Bishop of Paderborn refused to recognize the validity of the "Regulativ" of 1811, and the sovereign prerogatives of the duke in ecclesiastical affairs. Despite frequent attempts at settlement (the last in 1899), this dispute continues to the present day, the bishop being allowed to discharge episcopal functions in the duchy only after securing the permission of the Government. The duke and diet grants a small annual subsidy (about $200) for Catholic objects. The raising of church taxes is forbidden, and the administration of church property is controlled by the State. There are no special legal regulations concerning religious orders; the Sisters of St. Elizabeth (Grey Sisters) from Breslau have an establishment in the duchy.
The territory of the Duchy of Coburg was ecclesiastically subject to the Diocese of Würzburg until the Reformation, after the inauguration of which the few remaining Catholics were ministered to by the Benedictines from the Monastery of Banz (on the Main). At the end of the eighteenth century a small Catholic community was again formed in Coburg. The relations between Church and State were regulated here also in a partial manner by the "Herzoglich-Coburgische Regulativ fur die kirchliche Verfassung der katholischen Glaubensgenossen" of 30 October, 1812. This "Regulativ" has also failed to find recognition from the Church. At the request of the Archbishop of Bamberg, the Catholics of the Duchy of Coburg were assigned to that see; the duke refused, however, to give his consent to the Decree, pending the results of the negotiations then being conducted by some German princes concerning the formation of a new diocese (Frankfort Conferences), but offered no objection to the provisional assignment of priests and the provisional exercise of episcopal jurisdiction in the duchy. There has been no change in these relations to the present day. The priests take an oath to uphold the constitution. In 1868 all the Catholics of the duchy were assigned to the parish of Coburg; the parish priest has for some years received a small annual allowance from the State (about $125). No church tax may be levied. Religious orders which care for the sick are free to enter without State permission. The question of the religious training of the children of mixed marriages is left open in both duchies; until 1900, however, the principle religio sequitur sexum was applied to such children. The public elementary schools of both duchies are Evangelical-Lutheran, although religious supervision has been abolished since 1863, and a complete separation of Church and State thus effected. Private Catholic elementary schools exist in Gotha (since 1857; 100 pupils in 1910) and Coburg (since 1807; 100 pupils in 1910).
BECK, Gesch. des gothaischen Landes (3 vols., Gotha, 1868-76); LOTZ, Coburgische Landesgesch. (Coburg, 1892); FREISEN, Staat u. kath. Kirche in den deutschen Landesstaaten, II (Stuttgart, 1906), 361 sqq.; IDEM, Der kathol. u. protest. Pfarrzwang (Paderborn,.1906), 94 sqq.
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Saxe-Meiningen[[@Headword:Saxe-Meiningen]]

Saxe-Meiningen
A Saxon-Thuringian duchy. It has an area of 953 sq. miles, and 278,792 inhabitants (1910). In 1905 its population of 268,916 included 4870 Catholics (2 percent), 262,283 Evangelicals, and 1276 Jews.
The duchy came into existence in 1681, as the result of the various succession agreements among the seven sons of Duke Ernest the Pious of Saxe-Gotha. Later agreements increased the territory of the duchy, especially that of 1826, when the previously independent Duchy of Saxe-Hildburghausen was assigned to it (560 sq. miles, with 70,000 inhabitants). In the Austro-Prussian War of 1866, Duke Bernard II (d. 1882) was the only Thuringian prince of the Saxon house to adhere to Austria or the German Confederation. Prussia therefore occupied his territory and had the government transferred to his son, George II (b. 1826), who is still reigning (1911). The heir apparent is Prince Bernard, who married Charlotte, sister of the German Emperor.
In pre-Reformation times the territory of the present Duchy of Saxe-Meiningen belonged to the Diocese of Würzburg, to whose care today also the few Catholics of the country are committed. The Reformation caused the disappearance of Catholicism.
In 1808, in consequence of a treaty between Saxe-Meiningen and the then Grand Duchy of Würzburg, the Catholic parish of Wolfmannshausen was ceded to Saxe-Meiningen. In the course of the nineteenth century, Catholic pastoral stations were established at Meiningen, Hildburghausen, Poessneck, and Sonneberg (seat of the celebrated toy industry). The legal statute of the various parishes or stations is regulated by special treaties between the bishop and the Government. Before making an appointment, the bishop presents to the ducal Government a priest of the Diocese of Würzburg provided with the royal Bavarian titulus mensae, and asks if this cleric is a persona grata to the duke. On the approval of the duke, the priest receives episcopal institution, and promises on oath before the ducal Government that he will observe the laws of the land and faithfully fulfil his duty. The State grants a small subsidy towards the payment of the clergy. Several districts are attended as a matter of charity by priests of neighboring dioceses. If Catholic priests wish to exercise their priestly functions outside of their appointed district, they must first inform the Evangelical clergyman of their intention. In the case of interments, the Catholic priest must, even within their special district, obtain the approbation of the Evangelical clergyman as regards the time. There are no legal ordinances concerning religious orders. For the establishment in Meiningen of the Daughters of the Divine Redeemer from Würzburg notice to the police only was necessary.
The primary schools are Evangelical Lutheran, although this is not expressly provided for in the law. Religious instruction for the denominations in the minority (and thus for Catholics) must be provided in a manner deemed sufficient by the representatives of such churches. A public Catholic primary school exists at Wolfmannshausen (70 pupils), and a private school without state or communal support at Poessneck (since 1883; 31 pupils in 1910). The Primary School Law of 1908 definitively set aside the religious supervision of schools, and effected a sharp division of church and school; even the supervision of religious instruction no longer pertains to the parish priest.
BRUCKNER, Landeskunde des Herzogtums Meiningen (2 vols., Meiningen, 1851-53); ZERTEL, Kleine Landeskunde (Hildburghausen, 1903); FREISEN, Der kath. und evang. Pfarrzwang (Paderborn, 1906).
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Saxe-Weimar-Eisenach
A grand duchy in Thuringia, also known in recent times as the Grand duchy of Saxony.
It has an area of 1397 sq. miles, and consists of three non-contiguous parts: Weimar (678 sq. miles); Eisenach (465); and Neustadt (254). In 1910 the grand duchy had 417,166 inhabitants; in 1905 it had a population of 388,095, including 18,049 Catholics (5 per cent), 367,789 Protestants, and 1412 Jews.
Like the other Saxon-Thuringian minor states, the grand duchy originated in the partitions among the heirs of the House of Wettin, which ruled in Saxony. The House of Saxe-Wettin divided in 1485 into the Ernestine and Albertine lines. John Frederick the Magnanimous, of the former line, lost in the Wittenberg Capitulation of 1547 (see SAXONY), in addition to his electoral dignity, his estates with the exception of Thuringia. Even under the sons of John Frederick, Thuringia began to be divided up into separate principalities. Since the division of 1672 the Ernestine line is represented by two main branches — the Weimar (now the grand ducal) line which rules in Saxe-Weimar-Eisenach, and the Gotha line, from which three ducal lines have issued, ruling today in Saxe-Coburg-Gotha, Saxe-Meiningen, and Saxe-Altenburg respectively. The Weimar line also divided into three branches — the lines of Weimar, Jena, and Eisenach. The last two lines however became extinct, so that the three duchies were reunited in 1741.
The best-known ruler of the grand-duchy is Charles Augustus (1758-1828), who made his capital, Weimar, the intellectual centre of Germany by attracting to his court the most famous Germans of his day; the poets Goethe, Schiller, Wieland, and Herder shed luster on his reign. In the war between Prussia and France (1806) Charles Augustus first espoused the cause of Prussia, but to save his domains he was compelled to join the Rheinbund formed by Napoleon after the defeat of Prussia at Jena (14 Oct., 1806). In consequence of the Congress of Vienna (1815) Prussia surrendered to Saxe-Weimar a territory of 6600 sq. miles with 78,000 inhabitants including Neustadt, which had previously belonged to the Kingdom of Saxony, and the Catholic Eisenach Highlands. On 31 April, 1815, Duke Charles Augustus received the title of grand duke. In the Austro-Prussian War of 1866 Saxe-Weimar supported Prussia; it was a member of the North German Confederation, and in 1871 became a federal state of the German Empire. William Ernest (b. 1876) has been the reigning grand duke since 1901.
Before the Reformation of the sixteenth century, the territories constituting the present grand duchy were, ecclesiastically speaking, under the Archdiocese of Mainz, the coadjutor bishop residing at Erfurt exercising jurisdiction in the name of the archbishop. The Reformation removed every vestige of Catholic life. In the seventeenth and eighteenth centuries some Catholics immigrated sporadically into the territories of Weimar, Jena, and Eisenach. Spiritual ministration was supplied, as far as possible, by the Benedictines and secular priests of the city of Erfurt, which remained a secular possession of the Archbishop of Mainz until 1802, when it fell to Prussia. Duke Ernest Augustus II (1748-58) of Weimar erected a chapel for his Catholic soldiers, so that they could not desert under pretense of attending service at Erfurt. Catholic Divine Service was inaugurated in 1795 for the Catholic students of the University of Jena. The spiritual care of the students was entrusted to the French priest Gabriel Henry, who had been compelled to leave France on the outbreak of the Revolution, because he refused to take the oath of the civil constitution of the clergy demanded by the French National Assembly. After the battle of Jena, Napoleon, at the request of Father Henry, proclaimed the political and religious equality of Catholics and Protestants; it was also due to Father Henry that the declaration of the various German states on joining the Rheinbund contained the article concerning the equality of Catholics and Protestants. Through Father Henry's exertions the first Catholic parish in Jena was established in 1808; it was endowed by Napoleon, and all the Catholics of the territory were assigned to it. In 1819 the seat of the parish was transferred to Weimar. In 1815 Prussia ceded the Eisenach Highlands to the grand duchy. Until 1802 this territory, entirely Catholic, had belonged to the immediate ecclesiastical domain of Fulda; it contained nine parishes, united in the deanery of Geisa.
Today (1911) the grand duchy contains altogether 14 parishes and a number of curacies and chaplaincies, 21 priests, and about 30 churches, all of which are subject to the deanery of Geisa. The Sisters of Merey from Fulda have establishments in four places; the Sisters of St. Elizabeth (Grey Sisters) from Breslau have a house at Eisenach. Male religious orders are forbidden to open houses in the grand duchy. With the agreement of the grand ducal government, the grand duchy was placed under the ecclesiastical jurisdiction of the Diocese of Paderborn by the Bull "De salute animarum" of 16 July, 1821; the Bull "Provida solersque" of 16 Aug., 1821, placed the nine parishes of the deanery of Geisa under the Diocese of Fulda; but it was only in 1829 that the grand ducal government recognized the jurisdiction of the Bishop of Fulda over these parishes. In answer to the petition of the Bishop of Fulda (17 Dec., 1856), the whole grand duchy was placed under his jurisdiction by brief of Cardinal Secretary of State Antonelli (17 Feb., 1857). The ecclesiastical jurisdiction of each new Bishop of Fulda in the grand duchy is recognized by the Government only after the receipt of an announcement of his entry into office and of a written guarantee (a bond), in which the bishop promises to observe all the grand ducal rights and powers and promises, in the name of his Catholic subjects, fidelity, homage, and obedience. The State has regulated the conditions of the Catholic Church in a narrow spirit by the law of 1 Oct., 1823; these conditions have not been substantially changed by the laws of 6 May, 1857, and 10 April, 1895. "For the preservation and exercise of the rights of the State, which, as regards the Catholic Church, its goods, and servants, are derived from the secular supreme direction and the power to maintain order", there exists an "Immediatkommission fur das katholische Kirchen- und Schulwesen" (Commission for the Catholic Church and Schools) immediately responsible to the Government; to this must be referred all matters in which the cognizance, agreement, confirmation etc. of the Government have been expressly required. Purely dogmatic decrees and decrees relating to the domestic discipline of the Church and not affecting the State are excepted.
In the course of time custom has given rise to the state regulations that all episcopal ordinances, papal briefs etc., in so far as they affect the grand duchy, must be laid before the Government for inspection before promulgation or delivery, and that spiritual precepts may not be published without the ruler's placet, except they be of purely moral or dogmatic import. Until 1857 processions outside the church and churchyards and to places of pilgrimage were forbidden. Parochial positions and prebends are assigned by the bishop with the approval of the grand duke, in so far as the right of patronage does not pertain to the latter alone. In every parish and succursal church there is a church directorate, which consists of the pastor and two Catholic parishioners, and is entrusted with the administration of the church property, the maintenance of buildings, etc. For a long period the territorial dean (Landdechant), the pastor of Geisa, had to visit each pastor and church once annually, and forward a report of his visitation to theImmediatkommission. Should the bishop wish to make a visitation in person, he must first inform the territorial ruler of his purpose, whereupon it is decided whether or not a secular counsel shall be co-ordinated with the visitation. As regards the children of mixed marriages and change of religion the law of 10 April, 1895, decrees that the children must follow the religion of the father, even when he changes his religion. However, the change of religion in the case of the father does not affect the denomination of the children who are more than twelve years old. The father can also agree to the training of the children in the religion of the mother, although not before the birth of the first child and only by means of a declaration before the courts. Persons who have completed their eighteenth year may choose their own denomination. Whoever wishes, after the completion of his eighteenth year, to leave the Catholic or Evangelical Church, must first declare his intention to the proper clergyman, who will instruct him as to the importance of the step, and draw up an attestation of the conversion. The declaration of secession must be made before the courts. The school system is regulated by the law of 24 June, 1874, in the form published on 5 December, 1903. The public primary schools are maintained by the political community or a special school community. They are denominational — either Catholic or Evangelical according as either creed is in the majority. Only in one place (Dermbach) is there both a Catholic (170 pupils in 1910) and an Evangelical division of the public primary school. In Geisa there are Catholic and Jewish divisions in the public primary schools, thanks to the tolerance of the Catholics an example not imitated in the Evangelical towns. In six places, where the Catholics are in a minority (Weimar, Eisenach, Apolda, Jena, Neustadt on the Orla, and Weida), there are Catholic private primary schools, to which the State grants no subsidy. Negotiations between the Catholic primary schools and the Supreme School Board are effected through the medium of the Immediatkommission for the Catholic Church and Catholic Schools.
KRONFELD, Landeskunde des Grossherzogtums Sachsen (2 vols. Weimar, 1878-79); FREISEN, Die bischofliche Jurisdiction uber die Katholiken im Grossherzogtum Sachsen-Weimar-Eisenach (Stuttgart, 1910).
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Saxo Grammaticus
Danish historian of the thirteenth century, author of the "Gesta Danorum". The scanty information we have concerning his life is based chiefly on statements in his work, especially in the preface. His father and grandfather took part in the campaigns of Waldemar I of Denmark (1157-1182). He himself was a cleric; a layman of that time would hardly have had his knowledge of theology and classic lore. No doubt, he studied at foreign universities, probably in Paris. In the eleventh book of his history he speaks of the funeral of Bishop Asker (Esger) as having taken place in his own time. As that event happened in 1158 we may conclude that Saxo was born about 1150, but we do not know where; from the favour shown to Zealand, it has been inferred that that was his birthplace.
Saxo's history was written at the suggestion of Archbishop Absalon of Lund, who died in 1201 before the work was finished, whereupon the historian addressed himself to Absalon's successor Anders, who held the see until 1222. There is some doubt as to Saxo's position. In his preface he modestly refers to himself as the least among the followers of Absalon, but it is not likely that the bishop would have entrusted to an obscure and unimportant man the important task of writing a history of his native land. It is much more probable that Saxo held a high office, possibly a secretaryship, and that he enjoyed the bishop's intimate acquaintance. More than this we do not know. Attempts to identify him with a provost at Roskilde, a subdeacon in the monastery of St. Laurentius at Lund, or with a scribe named in Absalon's will, are purely conjectural and cannot be verified. The date of his death is also uncertain. The writing of the history occupied the greater part of Saxo's life. About the year 1185 the chronicler Swen Aggeson referes to the history as already planned, and the preface was not written until Waldemar II (1202-1241) had "encompassed the ebbing and flowing waves of the Elbe". This seems to refer to events of 1215 (or 1208?). Originally the work was to be a history of Absalon's own time, but it grew to be a complete history of Denmark from the earliest mythical period to the year 1187. It is written in an elegant, highly ornate Latin which excited the admiration of Erasmus of Rotterdam. The style is carefully modelled on that of the Latin authors of the "Silver Age", especially Valerius Maximus and Martinus Capella.
The work is divided into sixteen books, of which the first nine contain mainly mythological and legendary material, which is presented in uncritical fashion. The last seven, however, relating the events nearer Saxo's time, are historical, and are believed to have been written first. For these he relied on oral communication, especially on Absalon's own reports which, so Saxo tells us, he accepted like a Divine revelation. For the first nine books dealing with Northern antiquity the sources are old Danish poems, Runic inscriptions, and Norwegian-Icelandic sagas. These books possess a special interest for us on account of the ancient legendary material preserved therein, much of which has come down to us in no other form. Among the famous legends found here may be mentioned those of Balder and Hother (Book III), of Amleth (ibid.), the basis of Shakespeare's Hamlet, and of the archer Toko or Palnatoki (Book X), the prototype of the Tell of Swiss legend. No complete MS. of Saxo's history is extant. Even in his own time the work received scant attention, partly, no doubt, because it was written in such difficult Latin. An epitome was made by an anonymous writer in 1431 and here the epithet "Grammaticus" (the lettered one) was first used. The first printed edition, made from a MS. since lost, appeared in Paris in 1514 and has been the basis of all subsequent editions. The first critical edition was given by Stephanus Johannes Stephanius (Sor÷, 1644). The best modern editions are those of Mⁿller-Velschow (3 vols., Copenhagen, 1839-58) and of Alfred Holder (Strasburg, 1886). The latter contains alsoa careful bibliography. Translations were made into Danish by Anders S÷ffrins÷n Vedel (Copenhagen, 1575), by Grundtvig (Copenhagen, 1818) and by W. Horn (Christiania and Copenhagen, 1898). The first nine books have been translated into English by O. Elton, with notes by F. York Powell (London, 1894); into German by H. Jantzen (Berlin, 1900) and Paul Herrmann (Leipzig, 1901).
Consult the introductions to the works of ELTON and POWELL; MץLLER-VELSCHOW; JANTZEN; see also HERRMANN, op. cit., 466-470; OLRIK, Kilderne til Sakses Oldhistorie (Copenhagen, 1892 and 1894); PINEAU, Saxo Grammaticus (Tours, 1901); WATTENBACH, Deutschlands Geschichtsguellen, II (6 ed., 1893), 347.
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Saxony
I. THE SAXON TRIBE
There arose in Germany during the third and fourth centuries after Christ the great tribal confederations of the Alamanni; Bavarians, Thuringians, Franks, Frisians, and Saxons, which took the place of the numerous petty tribes with their popular tribal form of government. With the exceptions of the Saxons all these confederations were ruled by kings; the Saxons were divided into a number of independent bodies under different chiefs, and in time of war they elected a duke. The Saxons (Lat., Saxones) were originally a small tribe living on the North Sea between the Elbe and Eider Rivers in the present Holstein. Their name, derived from their weapon called Sax, a stone knife, is first mentioned by the Roman author Claudius Ptolemæus (about 130 A.D.). In the third and fourth centuries the Saxons fought their way victoriously towards the west, and their name was given to the great tribal confederation that stretched towards the west exactly to the former boundary of the Roman Empire, consequently almost to the Rhine. Only a small strip of land on the right bank of the Rhine remained to the Frankish tribe. Towards the south the Saxons pushed as far as the Harz Mountains and the Eichsfeld, and in the succeeding centuries absorbed the greater part of Thuringia. In the east their power extended at first as far as the Elbe and Saale Rivers; in the later centuries it certainly extended much farther. All the coast of the German Ocean belonged to the Saxons excepting that west of the Weser, which the Frisians retained. The history of the powerful Saxon tribe is also the history of the conversion to Christianity of that part of Germany which lies between the Rhine and the Oder, that is of almost the whole of the present Northern Germany. From the eighth century the Saxons were divided into the four sub-divisions: Westphalians, between the Rhine and Weser; the Engern or Angrians, on both sides of the Weser; the Eastphalians, between the Weser and Elbe; the Transalbingians, in the present Holstein. The only one of these names that has been preserved is Westphalians, given to the inhabitants of the Prussian Province of Westphalia.
In company with the German tribe of Angles a part of the Saxons settled on the Island of Britain from which the Romans had withdrawn, where as Anglo-Saxons, after having accepted Christianity about 600, they laid the foundation of Anglo-Saxon civilization and the present Great Britain. In attempting to reach Gaul by land the Saxons came into violent conflict with the Franks living on the Rhine. The Frankish king Clovis (481-511) united the various Frankish tribes, conquered Roman Gaul, and with his people accepted Christianity. The new Frankish kingdom was able to bring all German tribes except the Saxons under its authority and to make them Christian. For more than a hundred years there was almost uninterrupted warfare between Frank and Saxon. Many Anglo-Saxon Christian missionaries sought to convert the Saxons, some were killed, some driven away; the names of only a few of these men have been preserved, as St. Suitbert, St. Egnert, the saint called Brother Ewald, St. Lebuin, etc. St. Boniface also preached without success among the Saxons. The Saxons were finally brought under Frankish supremacy by the great Frankish ruler, Charlemagne, after a bloody struggle that lasted thirty years (772-804). Charlemagne was also able to win them to Christianity, the Saxons being the last German tribe that still held persistently to belief in the Germanic gods. At different times the Saxon wars of Charlemagne have been called "religious wars" and the assertion, which cannot be proved, has been made that Pope Adrian had called upon Charlemagne to convert the Saxons by force. Charlemagne's campaigns were intended mainly to punish the Saxons for their annual marauding expeditions to the Rhine, in which they burned churches and monasteries, killed the priests, and sacrificed their prisoners of war to the gods. The earliest date at which it can be proved that Charlemagne had the conquest of the Saxon districts in view is 776. It is evident that if peace was to be permanent the overthrow of the Saxons must be accompanied by their conversion to Christianity. The necessity for this was based also on the nature of the Frankish kingdom in which politics and religion were never separated. At the same time it is true that various measures taken by Charlemagne, as the execution of 4500 Saxons at Verdun in 782 and the hard laws issued to the subjugated, were shortsighted and cruel. The Church, however, cannot be made responsible in any case for this policy of Charlemagne's which it never approved. Although the opposition in Saxon territories toChristian teaching had been obstinate only a few decades before, the Saxons grew accustomed to the new life. The Christian conception of life sank deep into the hearts of the people, and in little more than a hundred years the Saxons were the messengers and defenders of a Christian, German civilization among the Slavonic tribes. The work of converting Saxony was given to St. Sturmi, who was on terms of friendship with Charlemagne, and the monks of the monastery of Fulda founded by Sturmi. Among the successful missionaries of the Faith were also St. Willihad, the first Bishop of Bremen, and his Anglo-Saxon companions. After St. Sturmi's death (779) the country of the Saxons was divided into missionary districts, and each of these placed under a Frankish bishop. Parishes were established within the old judicial districts. With the generous aid of Charlemagne and his nobles large numbers of churches and monasteries were founded, and as soon as peace and quiet had been re-established in the different districts, permanent dioceses were founded.
The Medieval Duchy of Saxony
When the Frankish kingdom was divided by the Treaty of Verdun (843) the territory east of the Rhine became the East Frankish Kingdom, from which the present Germany has developed. A strong central authority was lacking during the reigns of the weak East Frankish kings of the Carlovingian dynasty. Each German tribe was forced to rely upon itself for defence against the incursions of the Normans from the north and of the Slavs from the east, consequently the tribes once more chose dukes as rulers. The first Saxon duke was Otto the Illustrious (880-912) of the Liudolfinger line (descendants of Liudolf); Otto was able to extend his power over Thuringia. Otto's son Henry was elected King of Germany (919-936); Henry is justly called the real founder of the German Empire. His son Otto I (936-973) was the first German king to receive from the pope the imperial Roman crown (962). Otto I was followed as king and emperor by his son Otto II (973-983), who was succeeded by his son Otto III (983-1002); both the kings last mentioned vainly endeavoured to establish German authority in Italy. The line of Saxon emperors expired with Henry II (1002-1024), who was canonized in 1146. Henry I had been both King of Germany and Duke of Saxony at the same time. Mainly for the sake of his ducal possessions he had carried on a long and difficult struggle with the Slavs on the eastern boundary of his country. The Emperor Otto I was also for the greater part of his reign Duke of Saxony. Otto I brought the Slavonic territory on the right bank of the Elbe and Saale under German supremacy and Christian civilization. He divided the region he had acquired into several margravates, the most important being: the North Mark, out of which in the course of time the present Kingdom of Prussia developed, and the Mark of Meissen, from which has sprung the present Kingdom of Saxony. Each mark was divided into districts, not only for military and political purposes but also for ecclesiastical: the central point of each district was a fortified castle. The first churches built near these castles were plain buildings of wood or rubble-stone.
Otto I laid the basis of the organization of the Church in this territory, that had been won for the German race and Christianity, by making the chief fortified places which he established in the different marks the sees of dioceses. The Ottoman emperors also aided much in bringing to Christianity the great Slavonic people, the Poles, who lived on the right bank of the Oder, as for a time the Polish country was under German suzerainty. Unfortunately the promising beginnings of Christian civilization among the Slavs were largely destroyed by the violence of the Slavonic rebellions in the years 980 and 1060. In 960 Otto I had transferred the ducal authority over Saxony to a Count Hermann, who had distinguished himself in the struggle with the Slavs, and the ducal title became hereditary in Count Hermann's family. This old Duchy of Saxony, as it is called in distinction from the Duchy of Saxe-Wittenberg, became the centre of the opposition of the German princes to the imperial power during the era of the Franconian or Salian emperors. With the death of Duke Magnus in 1106 the Saxon ducal family, frequently called the Billung line, became extinct. The Emperor Henry V (1106-25) gave the Duchy of Saxony in fief to Count Lothair of Supplinburg, who in 1125 became King of Germany, and at his death (1137) transferred the Duchy of Saxony to his son-in-law, Duke Henry the Proud, of the princely family of the Guelphs. The hundred years of war waged by the family of Guelph with the Hohenstaufen emperors is famous in history. The son of Henry the Proud (d. 1139) was Henry the Lion (d. 1195), who extended German authority and Christianity into the present Mecklenburg and Pomerania, and re-established Christianity in the territories devastated by the Slavonic revolts. Henry the Lion refused to aid the Emperor Frederick I Barbarossa in his campaign against the cities of Lombardy in 1176, consequently in 1180 the bann of the empire was proclaimed against Henry at Würzburg, and 1181 the old Duchy of Saxony was cut up at the Diet of Gelnhausen into many small portions. The greater share of its western portion was given, as the Duchy of Westphalia, to the Archbishop of Cologne. The Saxon bishops who had before this possessed sovereign authority in their territories, though under the suzerainty of the Duke of Saxony, were now subject only to the imperial government; the case was the same with a large number of secular countships and cities.
The Diet of Gelnhausen is of much importance in the history of Germany. The Emperor Frederick executed here a great legal act. Yet the splitting up of the extensive country of the Saxons into a large number of principalities subject only to the imperial government was one of the causes of the system of petty states which proved so disadvantageous to Germany in its later history. The territory of the old duchy never again bore the name of Saxony; the large western part acquired the name of Westphalia. However, as regards customs and peculiarities of speech, the designation Lower Saxony is still in existence for the districts on the lower Elbe, that is, the northern part of the present Province of Saxony, Hanover, Hamburg, etc., in distinction from Upper Saxony, that is, the present Kingdom of Saxony, and Thuringia. From the era of the conversion of the Saxons up to the revolt of the sixteenth century, a rich religious life was developed in the territory included in the medieval Duchy of Saxony. Art, learning, poetry, and the writing of history reached a high degree of perfection in the many monasteries. Among the most noted places of learning were the cathedral and monastery schools of Corbie, Hildesheim, Paderborn, and Münster. This era produced architecturally fine churches of the Romanesque style that are still in existence, as the cathedrals of Goslar, Soest, and Brunswick, the chapel of St. Bartholomew at Paderborn, the collegiate churches at Quedlinburg, Königslutter, Gernrode, etc. Hildesheim, which contains much Romanesque work, has especially fine churches of this style. The cathedrals at Naumberg, Paderborn, Münster, and Osnabrück are striking examples of the Transition period. Only a few of these buildings still belong to the Catholic Church.
II. ELECTORAL SAXONY
After the dissolution of the medieval Duchy of Saxony the name Saxony was first applied to a small part of the ancient duchy situated on the Elbe around the city of Wittenberg. This was given to Bernard of Ascania, the second son of Albert the Bear, who was the founder of the Mark of Brandenburg, from which has come the present Kingdom of Prussia. Bernard's son, Albert I, added to this territory the lordship of Lauenburg, and Albert's sons divided the possessions into Saxe-Wittenberg and Saxe-Lauenburg. When in 1356 the Emperor Charles IV issued the Golden Bull, the fundamental law of the empire which settled the method of electing the German emperor, the Duchy of Saxe-Wittenberg was made one of the seven electorates. The duke as elector thereby received the right to elect, in company with the other six electors, the German emperor. In this way the country, though small in area, obtained an influential position. The electoral dignity had connected with it the obligation of primogeniture, that is, only the eldest son could succeed as ruler; this excluded the division of the territory among several heirs and consequently the disintegration of the country. The importance of this stipulation is shown by the history of most of the German principalities which were not electorates. The Ascanian line of Saxe-Wittenberg became extinct in 1422. The Emperor Sigismund bestowed the country and electoral dignity upon Margrave Frederick the Valiant of Meissen, a member of the Wettin line. As was mentioned above, the Margravate of Meissen had been founded by the Emperor Otto I. In 1089 it came into the possession of the Wettin family, who from 1247 also owned the eastern part of the Margravate of Thuringia. In 1422 Saxe-Wittenberg, and the Margravates of Meissen and Thuringia were united into one country, which gradually received the name of Saxony. Elector Frederick the Valiant died in 1464, and his two sons made a division of his territories at Leipzig on 26 August, 1485, which led to the still existing separation of the Wettin dynasty into the Ernestine and Albertine lines. Duke Ernest, the founder of the Ernestine line, received by the Partition of Leipzig the Duchy of Saxony and the electoral dignity united with it, besides the Landgravate of Thuringia; Albert, the founder of the Albertine line, received the Margravate of Meissen. Thus the Ernestine line seemed to have the greater authority. However, in the sixteenth century the electoral dignity fell to the Albertine line, and at the beginning of the nineteenth century it received the royal title as well.
The Protestant revolt of the sixteenth century was effected under the protection of the electors of Saxe-Wittenberg. The Elector Frederick the Wise established a university at Wittenberg in 1502, at which the Augustinian monk Martin Luther was made professor of philosophy in 1508; at the same time he became one of the preachers at the castle church of Wittenberg. On 31 October, 1517, he posted up on this church the ninety-five theses against indulgences with which he began what is called the Reformation. The elector did not become at once an adherent of the new opinions, but granted his protection to Luther; consequently, owing to the intervention of the elector, the pope did not summon Luther to Rome (1518); also through the elector's mediation Luther received the imperial safe-conduct to the Diet of Worms (1521). When Luther was declared at Worms to be under the ban of the entire empire the elector had him brought to the Castle of the Wartburg in Thuringia. The new doctrine spread first in Saxe-Wittenberg. The successor Frederick the Wise (d. 1525) was his brother John the Constant (d. 1532). John was already a zealous Lutheran; he exercised full authority over the Church, introduced the Lutheran Confession, ordered the deposition of all priests who continued in the Catholic Faith, and directed the use of a new liturgy drawn up by Luther. In 1531 he formed with a number of other ruling princes the Smalkaldic League, for the maintenance of the Protestant doctrine and for common defence against the German Emperor Charles V, because Charles was an opponent of the new doctrine. The son and successor of John the Constant was John Frederick the Magnanimous (d. 1554). He was also one of the heads of the Smalkaldic League, which was inimical to the emperor and Catholicism. In 1542 he seized the Diocese of Naumburg-Zeitz, and attacked and plundered the secular possessions of the Dioceses of Meissen and Hildesheim. The Catholic Faith was forcibly suppressed in all directions and the churches and monasteries were robbed. John Frederick was defeated and captured by Charles V at the Battle of Mühlberg on the Elbe, 24 April, 1547. In the Capitulation of Wittenberg, 19 May, 1547, the elector was obliged to yield Saxe-Wittenberg and the electoral dignity to Duke Maurice of Saxe-Meissen. After this the only possession of the Ernestine line of the Wettin family was Thuringia, which, however, on account of repeated divisions among the heirs was soon cut up into a number of duchies. Those still in existence are: the Grand Duchy of Saxe-Weimar-Eisenach, the Duchies of Saxe-Coburg-Gotha, Saxe-Meiningen, and Saxe-Altenburg.
Duke Albert (d. 1500) was succeeded in the Duchy of Saxe-Meissen by his son George the Bearded (d. 1539). George was a strong opponent of the Lutheran doctrine and had repeatedly sought to influence his cousins the Electors of Saxe-Wittenberg in favour of the Catholic Church, but George's brother and successor, Henry the Pious (d. 1541), was won over to Protestantism by the influence of his wife Catharine of Mecklenburg, and thus Saxe-Meissen was also lost to the Church. Henry's son and successor Maurice was one of the most conspicuous persons of the Reformation period. Although a zealous Protestant, ambition and desire to increase his possessions led him to join the emperor against the members of the Smalkaldic League. The Capitulation of Wittenberg gave him, as already mentioned, the electoral dignity and Saxe-Wittenberg, so that the Electorate of Saxony now consisted of Saxe-Wittenberg and Saxe-Meissen together, under the authority of the Albertine line of the Wettin family. Partly from resentment at not receiving also what was left of the Ernestine possessions, but moved still more by his desire to have a Protestant head to the empire, Maurice fell away from the German Emperor. He made a treaty with France (1551) in which he gave the Dioceses of Metz, Toul, and Verdun in Lorraine to France, and secretly shared in all the princely conspiracies against the emperor who only escaped capture by flight; and during the same year the emperor was obliged by the Treaty of Passau to grant freedom of religion to the Protestant Estates. Maurice died in 1553 at the age of thirty-two. His brother and successor Elector Augustus took the Dioceses of Merseburg, Naumburg, and Meissen for himself. The last Bishop of Merseburg, Michael Helding, called Sidonius, died at Vienna in 1561. The emperor demanded the election of a new bishop, but the Elector Augustus forced the election of his son Alexander, who was eight years old, as administrator; when Alexander died in 1565 he administered the diocese himself. In the same manner after the death of Bishop Pflug (d. 1564), the last Catholic bishop of Naumburg, the elector confiscated the Diocese of Naumburg and forbade the exercise of the Catholic religion. Those cathedral canons who were still Catholic were only permitted to exercise their religion for ten years more.
In 1581 John of Haugwitz, the last Bishop of Meissen, resigned his office, and in 1587 became a Protestant. The episcopal domains fell likewise to Saxony, and the cathedral chapter ceased to exist. During the reigns of the Elector Augustus (d. 1586), andChristian (d. 1591), a freer form of Protestantism, called Crypto-Calvinism prevailed in the duchy. During the reign of Christian II (d. 1611) the chancellor, Crell, who had spread the doctrine, was overthrown and beheaded (1601) and a rigid Lutheranism was reintroduced and with it a religious oath. The great religious war called the Thirty Years' War (1618-48) occurred during the reign of Elector John George (1611-56). In this struggle the elector was at first neutral, and for a long time he would not listen to the overtures of Gustavus Adolphus, King of Sweden. It was until the imperial general Tilly advanced into Saxony that the elector joined Sweden. However, after the Battle of Nördlingen (1634) the elector concluded the Peace of Prague (1635) with the emperor. By this treaty Saxony received the Margravates of Upper and Lower Lusatia as a Bohemian fief, and the condition of the Church lands that had been secularized was not altered. The Swedes, however, revenged themselves by ten years of plundering. The Treaty of Westphalia of 1648 took from Saxony forever the possibility of extending its territory along the lower course of the Elbe, and confirmed the preponderance of Prussia. In 1653 the direction of the Corpus Evangelicorum fell to Saxony, because the elector became the head of the union of the Protestant Imperial Estates. Under the following electors religious questions were not so prominent; a rigid Lutheranism remained the prevailing faith, and the practice of any other was strictly prohibited. About the middle of the seventeenth century Italian merchants, the first Catholics to reappear in the country, settled at Dresden, the capital and at Leipzig, the most important commercial city; the exercise of the Catholic religion, however, was not permitted to them.
A change followed when on 1 June, 1697, the Elector Frederick Augustus I (1694-1733) returned to the Catholic Faith and in consequence of this was soon afterwards elected King of Poland. The formation of a Catholic parish and the private practice of the Catholic Faith was permitted at least in Dresden. As the return of the elector to the Church aroused the fear among Lutherans that the Catholic religion would now be re-established in Saxony, the elector transferred to a government board, the Privy Council, the authority over the Lutheran churches and schools which, until then, had been exercised by the sovereign; the Privy Council was formed exclusively of Protestants. Even after his conversion the elector remained the head of the Corpus Evangelicorum, as did his Catholic successors until 1806, when the Corpus was dissolved at the same time as the Holy Roman Empire. His son, Elector Frederick Augustus II (1733-63), was received into the Catholic Church on 28 November, 1712, at Bologna, Italy, while heir-apparent. With this conversion, which on account of the excited state of feeling of the Lutheran population had to be kept secret for five years, the ruling family of Saxony once more became Catholic. Before this, individual members of the Albertine line had returned to the Church, but they had died without issue, as did the last ruler of Saxe-Weissenfels (d. 1746). Another collateral line founded in 1657 was that of Saxe-Naumburg-Zeitz, which became extinct in 1759. Those who became Catholics of this line were Christian Augustus, cardinal and Archbishop of Gran in Hungary (d. 1725), and Maurice Adolphus, Bishop of Leitmeritz in Bohemia (d. 1759). The most zealous promoter of the Catholic Faith in Saxony was the Austrian Archduchess Maria Josepha, daughter of the Emperor Joseph I, who in 1719 married Frederick Augustus, later the second elector of that name. The Court church of Dresden was built 1739-51 by the Italian architect, Chiaveri, in the Roman Baroque style; this is still the finest and most imposing church edifice in Saxony and is one of the most beautiful churches in Germany. Notwithstanding the faith of its rulers, however, Saxony remained entirely a Protestant country; the few Catholics who settled there remained without any political or civil rights. When in 1806 Napoleon began a war with Prussia, Saxony at first allied itself to Prussia, but afterwards joined Napoleon and entered the Confederation of the Rhine. Elector Frederick Augustus III (1763-1827) received the title of King of Saxony as Frederick Augustus I.
III. THE KINGDOM OF SAXONY
The new kingdom was an ally of France in all the Napoleonic wars of the years 1807-13. At the beginning of the great War of Liberation (1813) the king sided neither with Napoleon nor with his allied opponents, but united his troops with those of France whenNapoleon threatened to treat Saxony as a hostile country. At the Battle of Leipzig (16-18 October, 1813), when Napoleon was completely defeated, the greater part of the Saxon troops deserted to the allied forces. The King of Saxony was taken as a Prussian prisoner to the Castle of Friedrichsfeld near Berlin. The Congress of Vienna (1814-15) took from Saxony the greater part of its land and gave it to Prussia, namely 7800 square miles with about 850,000 inhabitants; this ceded territory included the former Duchy of Saxe-Wittenberg, the former possessions of the Dioceses of Merseburg and Naumburg, a large part of Lusatia, etc. What Prussia had obtained, with the addition of some old Prussian districts, was formed into the Province of Saxony.
The Kingdom of Saxony had left only an area of 5789 square miles with a population at that era of 1,500,000 inhabitants; under these conditions it became a member of the German Confederation that was founded in 1815. King John (1854-73) sided with Austria in the struggle between Prussia and Austria as to the supremacy in Germany. Consequently in the War of 1866, when Prussia was successful, the independence of Saxony was once more in danger; only the intervention of the Austrian Emperor saved Saxony from being entirely absorbed by Prussia. The kingdom, however, was obliged to join the North German Confederation of which Prussia was the head. In 1871 Saxony became one of the states of the newly-founded German Empire. King John was followed by his son King Albert (1873-1902); Albert was succeeded by his brother George (1902-04); the son of George is King Frederick Augustus III (b. 1865). Prince Maximilian (b. 1870), a brother of the present king, became a priest in 1896, was engaged in parish work in London and Nuremberg, and since 1900 has been a professor of canon law and liturgy in the University of Freiburg in Switzerland. The Kingdom of Saxony is the fifth state of the German Empire in area and third in population; in 1905 the average population per square mile was 778.8. Saxony is the most densely peopled state of the empire, and indeed of all Europe; the reason is the very large immigration on account of the development of manufactures. In 1910 the population amounted to 5,302,485; of whom 218,033 were Catholics; 4,250,398 Evangelican Lutherans; 14,697 Jews; and a small proportion of other denominations. The Catholic population of Saxony owes its present numbers largely to immigration during the nineteenth century. Catholicism that can be traced back to the period before the Reformation is found only in one section, the governmental department of Bautzen. Even here there is no continuous Catholic district, but there are a number of villages where the population is almost entirely Catholic, and two cities (Ostritz and Schirgiswalde) where Catholics are in the majority. It should also be mentioned that about 1.5 of the inhabitants of Saxony consists of the remains of a Slavonic tribe called by the Germans Wends, and in their own language "Serbjo". These Wends, who number about 120,000 persons and live in Saxon and Prussian Lusatia, are entirely surrounded by a German population; consequently owing to German influence the Wendic language, manners, and customs are gradually disappearing. About 50,000 Wends live in the Kingdom of Saxony; of these about 12,000 belong to the Catholic Church; some fifty Wendic villages are entirely Catholic. There is also a large Wendic population in the city of Bautzen, where among 30,000 inhabitants 7,000 are Wends.
The Vicariate Apostolic of Saxony, and the Prefecture Apostolic of Saxon Upper Lusatia.
As regards the Catholic Church the Kingdom of Saxony is divided into two administrative districts: the Vicariate Apostolic of Saxony, and the Prefecture Apostolic of Saxon Upper Lusatia. The vicariate Apostolic includes the hereditary lands, that is, those portions of Saxony which before 1635 belonged to the Electorate of Saxony and which the Treaty of Vienna of 1815 did not take from the country; the vicariate also includes the Duchy of Saxe-Altenburg, and the two principalities of Reuss. The Prefecture Apostolic of Lusatia includes the former Margravate of Lusatia, which in 1635 was separated from Bohemia and given to Saxony; since the Treaty of Vienna of 1815, however, this ecclesiastical district comprises only that part of Upper Lusatia that has remained Saxon, the present fifth Saxon administrative Department of Bautzen. Since the adjustment of the parishes in 1904 the Vicariate Apostolic of Saxony comprises (including the small principalities of Reuss and Saxe-Altenburg), 26 parishes and 7 expositorships, with, in 1909, 55 priests; Upper Lusatia comprises 16 parishes, of which 7 are Wendic, and 2 expositorships, with altogether 30 priests. The clergy are educated at the Wendic seminary at Prague, the capital of Bohemia; this seminary, which was founded in 1740 by two Wends, was originally intended only for Lusatia but now is used for the whole of Saxony. Its pupils first attend the gymnasium of Prague and then the university there.
The Vicariate Apostolic of Saxony was established in 1763 by Pope Clement XIII; before this the confessors of the electors, who like all the priest in Saxony at that era were Jesuits, conducted the affairs of the Church under the title of superior. The most celebrated of these was Father Carlo Maurizio Voltor, an Italian, the confessor of the elector and King Frederick Augustus I. Father Voltor was also a noted diplomatist who had much influence at the court of Vienna, for example, he had some share in obtaining the title of King of Prussia (1701) for the Protestant Elector of Brandenburg. The first vicar Apostolic was Father Augustin Eggs, S.J.; for some unknown reason he left Saxony after the death of the Elector Frederick Christian (1764). He was followed by Father Franz Herz, S.J., who continued to administer his office after the suppression of the Jesuits in 1773; after his death (1800) Dr. Johann Alois Schneider (d. 1818) was appointed vicar Apostolic. In 1816 Dr. Schneider was consecrated titular Bishop of Argia, being the first Saxon vicar to be made a bishop. In the troubled times of 1813-14 he was the true friend and trusted adviser of the royal family; he also accompanied the king when the latter was imprisoned by Prussia. His successor, Ignatz Bernhard Mauermann (d. 1845), had the title of titular Bishop of Pellia. In 1831 the canons of the cathedral of Bautzen elected Bishop Mauermann as cathedral dean of Bautzen. After Bishop Mauermann's death this union of the two highest ecclesiastical offices in Saxony was dissolved, but since the death of the cathedral dean of Bautzen, Johann Kutschank (1844), the bishop has held both offices with the exception of the years 1900-04. Bishop Mauermann was succeeded by his older brother Franz Lorenz Mauermann (d. 1845) with the title of Bishop of Rama. The next bishop was Johann Dittrich (d. 1853), titular Bishop of Korykus, who in 1844 had been elected cathedral dean of Bautzen; he was followed by Ludwig Forwerk (d. 1875), titular Bishop of Leontopolis.
After the Vatican Council (1869-70) Bishop Forwerk's skill enabled him to prevent the spread of Old Catholicism in Saxony at the time when the proclamation of the Dogma of Infallibility led to its development in Germany. He was followed by Franz Bernert (d.1890), titular Bishop of Azotus, who was succeeded by Dr. Ludwig Wahl (d. 1904), titular Bishop of Cocusus (Cocrun). From 1900 this bishop was not able to exercise his office on account of severe illness; during this period the Apostolic See appointed the prothonotary, Monsignor Karl Maas, administrator for the vicariate Apostolic, and the canon of the cathedral of Bautzen, Monsignor Georg Wuschanski, as administrator for Upper Lusatia. In 1904 Wuschanski was made Vicar Apostolic of Saxony and titular Bishop of Samos. Bishop Wuschanski died, however, by the end of 1905. In 1906 his placed was filled by Dr. Alois Schäfer. Dr. Schäfer was born at Dingelstädt in the Eichfelde (Prussian Province of Saxony) on 2 May, 1853, and in 1863 his parents settled at Chemnitz in the Kingdom of Saxony. In 1878 Dr. Schäfer was ordained priest, and was at first active in parish work; in 1881 he was made professor of exegesis at the lyceum at Dillingen in Bavaria; in 1885 he became professor of New Testament exegesis at the University of Münster in Westphalia; in 1894 he was a professor of the same at the University of Breslau, and in 1903 at the University of Strasburg. His title is: Titular Bishop of Abila, Vicar Apostolic in the Kingdom of Saxony, Administrator Ecclesiasticus in Saxon Upper Lusatia. The vicar Apostolic is appointed by the pope upon the nomination of the King of Saxony. According to the Constitution of Saxony the dean of the cathedral at Bautzen is a permanent member of the Upper House of the Saxon diet, but not the vicar Apostolic as such; he is a member only because the two offices are generally united. The two ecclesiastical offices are combined on account of the revenues, and the union is effected thus: the chapter of Bautzen elects as dean the vicar Apostolic who has already been appointed for the hereditary possessions of Saxony. It should be said, however, that the union is only a personal one and that the two administrative districts of the Church exist the same after as before the union.
At the time of the Reformation Lusatia belonged politically, as has already been said, to Bohemia, i.e., to Austria. Before his resignation the last Bishop of Meissen transferred in 1581, with the approval of the Holy See, the ecclesiastical administration of Lusatia to Johann Leisentritt of Juliusberg, dean of the cathedral chapter of Bautzen, as administrator episcopatus. When the Reformation entered the country Dean Leisentritt was able to keep at least a part of the population faithful to the Catholic Church. Most important of those bodies that remained Catholic were: the cathedral chapter of St. Peter's at Bautzen; the two celebrated Cistercian abbeys for women, Marienthal near Ostritz on the Neisse and Marienstern between the cities of Kamenz and Bautzen; a part of the parishes that had been under the control of the monasteries, and some other independent towns. The only members of the chapter of St. Peter's at Bautzen that remained Catholic were the dean, the senior, the cantor, and the scholasticus; the provost, who according to the rules of the foundation was elected from the chapter at Meissen, became a Lutheran. Ever since that time the provostship has been granted by the Saxon government to a Protestant, generally to one of the higher state officials. This secular provost has, however, no connexion whatever with the cathedral chapter; he receives from the government ministry the revenues yielded by the lands belonging to the provostship. The cathedral chapter consists of four resident canons and eight honorary ones; when the position of dean is vacant the power of administration belongs to the cathedral canons; the dean is elected by the regular and honorary canons in the presence of a royal commissioner and is confirmed by the Apostolic See. The Cathedral of St. Peter's at Bautzen is the oldest church in Lusatia, and was built 1215-21; at the end of the fifteenth century it was much altered. Since the Reformation the choir has belonged to the Catholics, and the rest of the cathedral, which is divided from the choir by a grating, belongs to the Protestants. Another church in Bautzen retained by the Catholics is the Church of Our Lady, built in the thirteenth century, in which the services of the Catholic Wends are held. The cathedral chapter has the right of patronage for six Catholic parishes, the right of appointment for the Catholic seminary for teachers at Bautzen, the same for the cathedral school, and also the right of patronage for five Protestant parishes. The convent of Marienstern, in the Wendic district of Lusatia, that was founded in the middle of the thirteenth century, and the convent of Marienthal in the German section, that was founded before 1234, have done much to preserve Catholic life in Lusatia. For hundreds of years the pastoral care of the two convents has been exercised by priests of the Cistercian monastery of Osseg in Bohemia. A pilgrimage church much visited, especially by the Wends, is at Rosenthal in the Wendic parish of Ralbitz. In the treaty between Saxony and Austria of 13 May, 1635, by which Lusatia was transferred to Saxony, the Saxon elector was obliged to grant his special sovereign protection to the Catholic communities of Lusatia and the two convents, the emperor,as suzerain, retaining the supreme right of protection. The Catholics of Lusatia had the right to the free exercise of religion, but in agreement with the earlier legal rights of the State Church, only so far as they belonged to one of the old parishes. Catholics who lived within the boundaries of Protestant parishes were obliged to call upon the Protestant pastor of the community for all baptisms, marriages, and burials, or at least must pay for these the customary fees. This compulsion exercised upon the Catholics living in Protestant parishes was not annulled for Lusatia until 1863.
By a treaty of peace between Saxony and France that was signed at Posen 11 December, 1806, Saxony was made a kingdom and entered the Confederation of the Rhine. This treaty granted the Catholics of Saxony nominally, although not in reality, civil and political equality with the Lutherans. The fifth article of the treaty declared that the Roman Catholic Church services were placed on an absolute parity with the services of the Augsburg and allied confessions, and subjects belonging to both religions were to enjoy civil rights. Now for the first time the bells of the Court Church at Dresden, which had hung silent in the tower for fifty years, could be rung. The concessions to Saxon Catholics made in the convention of 1806 were confirmed by the royal edict of 16 February, 1807, and by the Constitution of the German confederation of 1815 (art. XVI). The relations between Church and State were still further defined by the Edict of 19 February, 1827, which is still in force. This edict abrogated for the hereditary territories the compulsory dependence of Catholics on Protestant pastors and created the Catholic Consistory for the administration and jurisdiction of the Church including matters pertaining to marriage. This consistory is made up of three ecclesiastical and two secular councillors. The vicar Apostolic has the right of nomination for the appointments. A vicarial court was created as, with the exception of Rome, the highest court of appeal; it consists of the vicar Apostolic, two ecclesiastical councillors, one secular Catholic councillor, a legal assistant, and in addition for matters pertaining to marriage two Protestant councillors. At the same time the vicariate Apostolic was declared to be simply a special department for Church and school matters under the supervision of theProtestant state ministry. In Upper Lusatia the ecclesiastical administration and jurisdiction was placed in the hands of the "consistory of the chapter at Bautzen", which consists of the the dean, three ecclesiastical councillors and a secular justiciary. The vicarial court was made the court of appeal.
The Constitution of 4 September, 1831, confirmed the ordinances and arrangements that were then valid. It was forbidden to establish new monasteries in addition to the two convents of Marienthal and Marienstern already in existence in Lusatia, or to admit into Saxony the Jesuits or other religious orders. It was not until a few years ago that a few Grey Sisters and nuns of St. Charles Borromeo were allowed to settle in Saxony, in all in thirteen places within eight cities. The authority of the State over the Church, the supreme supervision and the right of protection were assigned by the Constitution to the king as jus circa sacra. By the Law of 7 November, 1837, this authority was given to the department of the minister of education and worship, who by the Constitution must always be a Protestant. The administration and use made of the property of the Church is also under the supervision of the State. Money for the needs of the Church beyond what is provided by the property of the parish or endowments is obtained from a Church tax laid by the State (law of 2 August, 1878). The tax is raised as a supplementary income tax; the yearly amount of the tax is fixed by the Protestant minister of worship and education, while the Protestants can fix the amount of their Church tax themselves. In the years succeeding 1870 there was a bitter struggle in most of the German states between Church and State called the Kulturkampf (q. v.); during this period a law was issued in Saxony concerning the exercise of State supervision. This law contains the greater part of the ordinances which had been up to then in effect, and in its measures for putting the law into action follows the Austrian and Prussian laws of the decade of 1870-1880, that were inimical to the Church. Public church service can only be held in the 57 parishes, dependent parishes, and chapels; mission services and religious instruction can further be held at certain periods of time in about sixty places. In addition there are 8 churches and chapels that are private property. Very few church processions are permitted. The approval of the State is necessary for the general decrees of the Church authorities when these in any way encroach upon State or municipal affairs; the State authorities are to decide whether infringement has taken place. The approval of the ministry is necessary for the founding of new churches and institutions for priests, for settling or changing the boundaries of parishes, for establishing church service at new stations, in general for new acts of ecclesiastical administration of any kind, which in any way whatever come into contact with national affairs or the ordinary ones of civil life.
A Catholic ecclesiastical office, whether in public or private service, permanent or subject to recall, can only be given to a German who has finished the course at a gymnasium, studied three years at a university, and has passed a theological examination for his office. Whoever has been trained at a seminary conducted by the Jesuits or a similar order is excluded. Further, the national Government can reject anyone who has been chosen for an ecclesiastical office, if it believes that he will use his influence against the State laws or ordinances. The State Government is to be notified at once of every vacancy and of every appointment of a spiritual office. As a rule change of religion is not permitted before the twenty-first year; before change of faith the convert must notify the pastor of the parish of his intention and may have a four weeks' period of reflection assigned to him; after the expiration of this term the convert can demand a certificate of dismissal. The religion of the father is determinative for children of mixed marriages, unless the parents have made a legal agreement otherwise before the child is six years old. All the State schools are denominational; they are not established and maintained by the political communes but by special school communes. In localities where the population is of different faiths the religious minority, if able to do so, can form a new school commune; special religious instruction for the benefit of the religious minority is not given at the expense of the school commune of the majority where that alone exists. Up to the twelfth year Protestant religious instruction is legally permissible for Catholic children. At present a new school law is being prepared, as the School law of 1873 contains many ordinances that are now out of date; however, the confessional character of the schools and the religious supervision of the schools by the pastor of the respective place is to be retained; but efforts have been and are still made to set aside at least the religious supervision of the schools. As regards Catholic schools there is a preparatory gymnasium in Dresden, a seminary at Bautzen, for training Catholic teachers for the primary schools, that is supported by the cathedral chapter of Bautzen, and 51 Catholic public primary schools. There are about 300 Catholic male teachers and about 20 Catholic female teachers. Special Catholic religious instruction is given at more than one hundred and thirty places where there are only Protestant schools. Only about 15,000 of the 24,000 Catholic school children attend Catholic schools; of the remaining 9000 children about 3500 have no Catholic religious instruction. The pressing necessity of new schools cannot be met on account of the lack of money, as most of the Catholics who have come into the country are poor factory hands. On account both of this lack of schools and of the equally great lack of churches, far more than 10,000 Catholics became Protestant during the years 1900 and 1910.
IV. THE PRUSSIAN PROVINCE OF SAXONY
The province has an area of 9,746 square miles, and in 1905 had 2,979,221 inhabitants. Of its population 230,860 (7.8 per cent) are Catholic, 2,730,098 (91 per cent) are Protestant; 9981 hold other forms of Christian faith, and 8050 are Jews. During the summer months about 15,000 to 20,000 Catholic labourers, called Sachsengänger, come into the country; they are Slavs from the Prussian Province of Posen, from Russian Poland, or Galicia. The province is divided into the three government departments of Magdeburg, Merseburg, and Erfurt. The Prussian Province of Saxony was formed in 1815 from the territories, about 8,100 square miles in extent, ceded by the Kingdom of Saxony, with the addition of some districts already belonging to Prussia, the most important of which are the Altmark, from which the State of Prussia sprang; the former immediate principalities of the Archbishop of Magdeburg and of the Bishop of Halberstadt, which Prussia had received by the Peace of Westphalia (1648) at the close of the Thirty Years' War; and the Eichsfeld, with the city of Erfurt and its surroundings. Up to 1802 the Eichsfeld and Erfurt had belonged to the principality of the Archbishop of Mainz; a large of the population had, therefore, retained the Catholic Faith during the Reformation. As regards ecclesiastical affairs the Province of Saxony had been assigned to the Diocese of Paderborn by the papal Bull "De salute animarum" of 16 July, 1821. The province contains three ecclesiastical administrative divisions: the episcopal commissariat of Magdeburg that embraces the entire governmental department of Magdeburg and consists of four deaneries and 25 parishes; the "ecclesiastical Court" of Erfurt, which includes the governmental Department of Merseburg and the eastern half of the governmental Department of Erfurt; and consists of 2 deaneries (Halle and Erfurt) and 28 parishes; the episcopal commissariat of Heiligenstadt, which embraces the western half of the governmental department of Erfurt, that is called the Upper Eichsfeld, and consists of 16 deaneries and 129 parishes.
In those parts of the governmental Department of Magdeburg which belonged originally to the former Archdiocese of Magdeburg and the Diocese of Halberstadt all Catholic life was not entirely destroyed during the Reformation. Besides fourteen monasteries that continued in existence, there were in Halberstadt a number of benefices in connexion with the cathedral and the collegiate Church of Sts. Peter and Paul. As the entire native population had become Protestant these monasteries were only maintained by the immigration of Catholics who, from the time of the Treaty of Westphalia, though in small numbers, steadily came into the country; thus there arose around the monasteries small Catholic communities. The monasteries were all suppressed during the great secularization of the beginning of the nineteenth century, and thirteen parishes were formed, for which the State provided a fund from a part of the property of the monasteries. The other parishes in the governmental Department of Magdeburg were created after the middle of the nineteenth century, when, in consequence of the development of the manufacture of sugar, increasing numbers of Catholics came into the country; the St. Boniface Association gave the money to found these parishes.
In 1905 the governmental Department of Magdeburg contained 76,288 Catholics, that is, 6.25 per cent of the population. The Reformation of the sixteenth century had its origin in the present governmental Department of Merseburg, which includes parts of the old dioceses of Magdeburg, Halberstadt, Merseburg, Naumburg-Zeitz, and Brandenburg; in this region all Catholic life was destroyed. It was not until after the Peace of Westphalia that small Catholic communities arose, from the entrance into the district of miners, merchants, pedlars, etc.; these communities grew especially in the nineteenth century on account of the development of manufactures. The first Catholic church service to be held again in this district was established in 1710 at Halle on the Saale by Franciscans of the Monastery of St. Andreas at Halberstadt; the first parish was also erected at Halle in 1810; the other parishes were founded by the St. Boniface Association. In 1905 the governmental Department of Merseburg contained 47,382 Catholics, that is, 4 per cent of the population. The governmental department of Erfurt is an almost entirely Protestant district in which, during the nineteenth century, scattered Catholics settled near districts which had preserved their faith amid the storms of the Reformation era; these districts are the Eichsfeld and a part of the population of Erfurt and its vicinity. Erfurt was founded in 742 by St. Boniface as the See of Thuringia. The first and only bishop, St. Adelar, suffered martyrdom in 755 with St. Boniface, and the territory of the diocese was united with the Archdiocese of Mainz. From the beginning, however, the archbishops of Mainz had episcopal assistants at Erfurt, who, from early in the fourteenth century, were in reality coadjutor bishops and gradually retained almost the same position as a diocesan bishop. After the suppression of the Archdiocese of Mainz (1802), the Diocese of Erfurt was assigned to the Diocese of Ratisbon, then in 1807 to Corbie, and in 1821 to Paderborn. Up to the present day there is still in existence at Erfurt an ecclesiastical board with certain episcopal powers which is called the "Ecclesiastical Court". Celebrated Catholic churches of Erfurt are: the cathedral that was begun about the middle of the twelfth century upon the spot where had stood a church built by St. Boniface; and the Church of St. Severus, erected in the fourteenth century. In 1905 the governmental Department of Erfurt contained 107,190 Catholics, that is, 21.53 per cent of the population; the number of Catholics steadily declines, in 1817 it amounted to 29 per cent. Outside of Erfurt and its immediate vicinity, where the Catholics form 12 per cent of the population, the Catholics in the main live together in communities in the Upper Eichsfeld in the three counties of Heiligenstadt (91 per cent Catholic), Worbis (77 per cent Catholic), and Mülhausen-Land (43 per cent Catholic). The soil of the Upper Eichsfeld is not productive; it does not offer, therefore, any of the conditions for industrial development, and many of its inhabitants are forced to emigrate. In the Department of Erfurt the collegiate foundation of Nordhausen has also remained Catholic from the early times; in 1811 it was made into a parish. As regards schools, the religious orders, and the other questions concerning the relations between Church and State, the laws of the Kingdom of Prussia are in force.
WEISSE, Gesch. der kursächischen Staaten (7 vols., Leipzig, 1802-12); GRETSCHEL-BÜLAU, Gesch. des sächischen Volkes (3 vols., 2nd ed. Leipzig, 1863-64); BÖTTIGER-FLATHE, Gesch. des Kurstaates und Königreichs Sachsen (3 vols., 2nd ed., Gotha, 1867-73); STURNHÖFEL, Gesch. der sächischen Lande u. ihrer Herrscher (2 vols., Chemnitz, 1898-1909); JACOBS, Gesch. der in der Provinz Sachsen vereinigten Gebiete (Gotha, 1884); THEINER, Gesch. der Rückkehr der regierenden Häuser von Braunschweig u. Sachsen in den Schloss der kath. Kirche im 18. Jahrh. (Einsiedeln, 1843); FORWERK, Gesch. der kath. Hofkirche zu Dresden nebst einer kurzen Gesch. der kath. Kirche in Sachsen (Dresden, 1851); MACHATSCHEK, Gesch. des Königreichs Sachsen (Leipzig, 1861); IDEM, Gesch. der Bischöfe des Hochstiftes Meissen (Dresden, 1884).
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Scala Sancta (Holy Stairs)
Consisting of twenty-eight white marble steps, at Rome, near the Lateran; according to tradition the staircase leading once to the prætorium of Pilate at Jerusalem, hence sanctified by the footsteps of Our Lord during his Passion.
The historians of the monument relate that the Holy Stairs were brought from Jerusalem to Rome about 326 by St. Helena, mother of Constantine the Great. In the Middle Ages they were known as Scala Pilati, the Stairs of Pilate. From old plans it can be gathered that they led to a corridor of the Lateran Palace, near the Chapel of St. Sylvester, were covered with a special roof, and had at their sides other stairs for common use. When Sixtus V in 1589 destroyed the old papal palace and built the new one, he ordered the Holy Stairs be transferred to their present site, before the Sancta Sanctorum (Holy of Holies). The latter is the old private papal chapel, dedicated to St. Lawrence, and the only remaining part of the former Lateran Palace, receiving its name from the many precious relics preserved there. The Sancta Sanctorum also contains the celebrated image of Christ, "not made by human hands", which on certain occasions used to be carried through Rome in procession. These holy treasures, which since Leo X (1513-21) have not been seen by anybody, have recently been the object of learned dissertations by Grisar and Lauer.
In its new site the Scala Sancta is flanked by four other stairs, two on each side, for common use, since the Holy Stairs may only be ascended on the knees, a devotion much in favour with pilgrims and the Roman faithful, especially on Fridays and in Lent. Not a few popes are recorded to have performed this pious exercise; Pius IX, who in 1853 entrusted the Passionist Fathers with the care of the sanctuary, ascended the Holy Stairs on 19 Sept., 1870, the eve of the entrance of the Piedmontese into Rome. Pius VII on 2 Sept., 1817 granted those who ascend the stairs in the prescribed manner an indulgence of nine years for every step. Finally Pius X, on 26 Feb., 1908, granted a plenary indulgence to be gained as often as the stairs are devoutly ascended after confession and communion. Imitations of the Scala Sancta have been erected in various places, as in Lourdes and in some convents of nuns, and indulgences are attached to them by special concessions.
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Scalimoli
Theologian, better known by his religious name, ANDREA DI CASTELLANA, from his place of origin in Apulia. He entered the Order of the Conventual Franciscans in the Province of St. Nicholas (Bari), of which he was later appointed provincial. His experience as a missionary in Moldavia, Wallachia, and Transylvania, as Prefect Apostolic of Hungary, and as visitor general of the Franciscan missions in Russia led him to the composition of a work which was approved by the general of the order in 1642, and is dedicated to Cardinal Barberini "Missionarius apostolicus a Sacra Congregatione de Propaganda Fide instructus quomodo debeat inter haereticos vivere, pravitates eorum convincere, et in fide catholica proficere per Germaniam, Poloniam, Ungariam, et per omnes partes ubi vigent blasphemiae lutheranae" (Bologna, 1644).
WADDING, Scriptores ordinis minorum (Rome, 1906), 16; SBARAGL1A, Supplementum et castigatio ad scriptores trium ordinum S. Francisci (Rome, 1908), 35-36; FRANCHINI, Bibliosofia e memorie letterarie di scrittori francescani conventuali (Modena, 1693, 36).
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Scandal
I. NOTION OF SCANDAL
According to St. Thomas (II-II, Q. liii, a. 1) scandal is a word or action evil in itself, which occasions another's spiritual ruin. It is a word or action, that is either an external act—for an internal act can have no influence on the conduct of another—or the omission of an external act, because to omit what one should do is equivalent to doing what is forbidden; it must be evil in itself, or in appearance; this is the interpretation of the words of St. Thomas: minus rectum. It is not the physical cause of a neighbor's sin, but only the moral cause, or occasion; further, this moral causality may be understood in a strict sense, as when one orders, requests, or advises another to commit the sin (this is strictly inductive scandal, which some call co-operatlon in a broad sense), or in a large sense, as when a person without being directly concerned in the sin nevertheless exercises a certain influence on the sin of his neighbor, e.g. by committing such a sin in his presence (this is inductive scandal in a broad sense). For scandal to exist it is therefore essential and sufficient, with regard to the nature of the act and the circumstances under which it takes place, that it be of a nature to induce sin in another; consequently it is not necessary that the neighbour should actually fall into sin; and on the other hand, for scandal strictly so-called, it is not enough that a neighbour take occasion to do evil from a word or action which is not a subject of scandal and exercises no influence on his action; it must be a cause of spiritual ruin, that is of sin, consequently that is not scandal which merely dissuades the neighbour from a more perfect act, as for instance, prayer, the practice of the Evangelical virtues, the more frequent use of the sacraments, etc. Still less can that be considered scandal, which only arouses comment, indignation, horror etc., for instance blasphemy committed in the presence of a priest or of a religious; it is true that the act arouses indignation and in common parlance it is often called scandalous, but this way of speaking is inaccurate, and in strictly theological terminology it is not the sin of scandal. Hence scandal is in itself an evil act, at least in appearance, and as such it exercises on the will of another an influence more or less great which induces to sin. Furthermore, when the action from which another takes occasion of sin is not bad, either in itself or in appearance, it may violate charity (see below), but strictly speaking it is not the sin of scandal. However, some authorities understanding the word scandal in a wider sense include in it this case
II. DIVISIONS
(1) Scandal is divided into active and passive. Active scandal is that which has been defined above; passive scandal is the sin which another commits in consequence of active scandal. Passive scandal is called scandal given (scandalum datum), when the act of the scandalizer is of a nature to occasion it; and scandal received (acceptum), when the action of the one who scandalizes is due solely to ignorance or weakness—this is scandal of the weak (infirmorum),—or to malice and evil inclinations—this is pharisaical scandal, which was that of the Pharisees with regard to the words and actions of Christ.
(2) Active scandal is direct when he who commits it has the intention of inducing another to sin; such is the sin of one who solicits another to the crime of adultery, theft etc. If one prevails upon another to commit the sin not only because of an advantage or pleasure believed to accrue therefrom but chiefly because of the sin itself, because it is an offence to God or the ruin of a neighbor's soul, direct scandal is called by the expressive name of diabolical scandal. On the other hand scandal is only indirect when without the intention to cause another to fall into sin we say a word or perform a deed which is for him an occasion of sin
III. MALICE
(1) That active scandal is a mortal sin Christ Himself has taught (Matt., xviii, 6 sqq.) and reason makes evident. If charity obliges us to assist our neighbor's temporal and spiritual necessities (see ALMS; CORRECTION) it obliges us still more strongly not to be to him a cause of sin or spiritual ruin. Hence it follows that every sin of scandal is contrary to charity.
Moreover (2) direct scandal is obviously contrary to the virtue against which another is induced to sin; in fact every virtue forbids not only its violation by ourselves but also that we should desire its violation by another.
(3) Indirect scandal is also contrary to charity (see above); but is it also opposed to the virtue violated by another? St. Alphonsus answers in the affirmative; others, and this seems the true opinion, deny this. In fact no one has hitherto proved this species of malice, and those who admit it are not consistent with themselves, for they should also maintain, which no one does, that anyone who is indirectly the cause of an injustice by another is also bound to restitution; what is true of justice should hold good for the other virtues.
IV. CASES IN WHICH THE SIN OF SCANDAL OCCURS
The question remains: When is there a sin of scandal? for it is obvious not all who an occasion of sin to others are thereby guilty.
(1) As a general rule the sin of scandal exists when one directly induces another to do a thing which he cannot do without sin, either formal or material, e.g. by soliciting a person to perjury, drunkenness, sins of the flesh, etc., even though the person induced to this act is habitually or at the time disposed to commit it. It is otherwise when the thing we ask is good or indifferent; this may be done without scandal and without sin, when there is a just cause or serious reason for asking it; even though one foresees that the other will probably sin in granting it; thus for the common weal a judge may demand an oath even from those who will probably commit perjury; one who has need of money and who cannot find anyone who will lend to him may have recourse to an usurer although he foresees that the latter will exact exorbitant and unjust interest, etc. The thing asked must be without sin either formal or material because it is not allowed to profit by the ignorance of another to induce him to commit what is forbidden, to cause a child to utter blasphemies, to induce someone who is unaware of the precept of the Church to eat flesh on a fast day and so on. In fact in all these cases the sin is to be ascribed to the person who endeavors to cause it This is the general rule, but here the question arises, may one advise another bent on committing a great crime to be satisfied instead with doing something less evil? This question is much discussed, but the opinion which considers such a course justifiable is probable and may be followed in practice. In fact the advice thus given is not properly speaking advice to do evil but to do a lesser evil or rather not to do the greater evil which a man intends to commit; therefore some writers exact that the words or circumstances must demonstrate that one advises the evil solely as the lesser evil; others, however, consider it sufficient that such be the intention, even when not made manifest, of the person who gives the advice. Nevertheless, if a man had decided to do an injury to a certain person one could not—unless in exceptional circumstances—induce him to do a lesser injury to any other person.
(2) He is guilty of the sin of scandal who without positively pledging or inducing to sin nevertheless performs an act evil in itself which will be an occasion of sin to another. The same must be said when the act is evil only in appearance, unless there be sufficient reason to act and to permit the fault of another Thus those who blaspheme before others when they foresee that their example will cause the latter to blaspheme are guilty of scandal; so also those who attack religion or morals, hold immoral conversation, sing immoral songs or (by their behaviour dress, writings etc.) offend against the laws of decency and modesty, when they foresee, as is usual, that those who see, hear, or read will be impelled to sin.
(3) To prevent another's sin one may even be bound to forego an act which is sinful neither in itself nor in appearance, but which is nevertheless the occasion of sin to another, unless there be sufficient reason to act otherwise. It has already been shown that when there is a just cause we may ask of another a thing which he can do without sin although we may foresee that he will not do it without fault. Likewise we are not bound to be disturbed by pharisaical scandal, which may follow an action we perform; but we must avoid scandalizing the weak if we can do so easily. The application of these principles depends on concrete circumstances, which vary with each case; however, the following general rules may be given:
· To prevent scandalizing another we must never transgress the negative precepts of the natural law, nor its positive precepts in cases where they truly bind; thus it is not permitted to lie to prevent a mortal sin, neither can one neglect receiving baptism to avoid the blasphemies of one's parents.
· It is not permitted to pass over any precept whatever in order to prevent pharisaical scandal, but we may and even should, in special cases and for one or two occasions, pass over a precept whether Divine or human, to avoid scandalizing the weak.
· We should, to avoid scandal, forego good or indifferent works which are not of precept, if we can do so without great inconvenience.
· Finally, to prevent the scandal of the weak we are sometimes obliged to sacrifice some temporal good of less importance, but we are not bound to do this when the goods are of greater importance.
BERARDI, Theologia moralis, theorico-practica (Faenza, 1904); BULOT, Compend. theol. mor. ad mentem P. Gury (Paris, 1908): D'ANNIBALE, Summula theol. Mor. (Rome, 1908); GENICOT-SALSMANS, Theol. mor. instit. (Brussels, 1909); LEHMKUHL, Theol. mor. (Freiburg, 1910; NOLDIN, Summa theolgiae moralis: De praeceptis et ecclesia (Innsbruck, 1908); ST. THOMAS, Summa theol. II-II, Q. Xliii, with Cajetan's commentary, S. ALPHONSUS, Theol. mor. II, tr. III (Rome, 1905); BOUQUILLON, De virtutibus theologicis (Bruges, 1890) with annotations by WAFFELAERT (Bruges, 1900); WAFFELAERT, Quelle espece de peche commet celui qui donne le scandale? in Nouvelle revue theologique, XV (Tournai, I883); Collationes brugenses (Bruges, 1896 ), especially VIII (1903) and XIV (1909).
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Scapular
I. NAME, MEANING, AND ORIGIN
The scapular (from Lat., scapula, shoulder) forms a part, and now the most important part, of the habit of the monastic orders. Other orders and numerous religious congregations (both male and female) have also adopted the scapular from the monastic orders. It is usually worn over the habit or soutane.
Description. It consists essentially of a piece of cloth about the width of the breast from one shoulder to the other (i.e. about fourteen to eighteen inches), and of such a length that it reaches not quite to the feet in front and behind. There are also shorter forms of the scapular. In the middle is the opening for the head, the scapular thus hanging down from two narrow connecting segments resting on the shoulders. Originally the longitudinal segments of cloth were connected by cross segments passing under the arms -- a form which exists even today. In former times also two segments of cloth hung over the shoulders, which they covered, and thus formed a cross with the longitudinal segments over the breast and back (cf. P.L., CIII, 1231, editorial note).
Origin. This monastic scapular, like the whole monastic habit and indeed the liturgical vestments of the priest, developed from the ordinary clothing of the laity. And, just as the stole is the special sign of the priestly dignity and power, the scapular is now the sign of the monk. In the West, in the case of St. Benedict, the scapular was at first nothing else than a working garment or apron such as was then worn by agricultural labourers. Thus, in the Rule of St. Benedict, it was expressly termed "scapulare propter opera" (c. xxv in P.L. LXXVI, 771). From this developed the special monastic garment, to which a hood could be fastened at the back. In fact, the original scapular of the Dominican Order was so made that it acted also as a covering for the head, and thus as a hood. The scapular of the West corresponded to the analabus of the East.
Ceremony and symbolism. Monastic formulae of profession of the West from the ninth century make no mention of the investment with the scapular. It was only gradually that it became one of the important part of the monastic habit. Later, like the analabus, it was solemnly presented during the clothing and the symbolism of the scapular is emphasized in the formula used during this ceremony. Especially the analabus but also the scapular was often called simply crux (cross) on account of its shape, and symbolism introduced accordingly. It was thus natural to term the scapular jugum Christi (the yoke of Christ); it was also called scutum (shield), as it was laid over the head, which it originally covered and protected with one portion (from which the hood afterwards developed).
Small nighttime scapulars. In the rules of the religious it is expressly prescribed under penalties that even at night the scapular must be worn, e.g. in the case of the Servites and Carmelites. For night the Carmelites have now a special smaller scapular which, however, is still much larger than the so-called great scapular of the Third Order of St. Francis; it measures about twenty inches in length and ten in width. In the Constitutions of the Carmelite Order of 1369 (Cod. Vatic. lat. 3991 fol. 33 v.) it is appointed that each candidate of the order must bring with him his bed and in addition: "habeat etiam cum rauba sua parvum scapulare cum tunica ad jacendum" (cf. Wessels, "Analecta Ord. Carmel.", Rome, 1911, p. 122). Perhaps the smaller scapular for the night is here hinted at or foreshadowed. Perhaps even the small scapular of the confraternity (that for the laity) may be suggested, since the reference is to persons coming from the world (novices) who should have this small scapular. It is likewise prescribed in the Constitutions of the Servites of 1257 "quod nullus accedat sine scapulari et tunica dormitum". Again, after St. Benedict had declared in his Rule XXII: "Vestiti dormiant et cincti cingulis aut funibus", it was prescribed in the "Consuetudines sublacenses": "Vestiti autem dormiant id est ad minus in una tunica et scapulari et cincti ut sint parati surgere" (Albers, "Consuet. monasticae", II, 126). This scapular thus appears to have been a portion of the night clothing of monks.
II. THE SCAPULAR OF THE THIRD ORDERS
To the first orders have been gradually added the second and third orders and the oblates, who receive the proper habit from the first orders.
Third order use of the full habit. Early in the Middle Ages numerous lay persons had already joined the Benedictine Order as oblates, these often received from the first order the entire monastic habit which they wore either constantly in the world or at least during Divine Service. It was regarded as a great grace and privilege to be able to die and be buried in the monastic habit, which was frequently given to the dying or placed on the deceased before burial.
In the revised statutes of the Oblates of the Benedictine Order, confirmed in 1891 and 1904, it is stated in conclusion: "The Oblates may be buried in the black habit of the order, with scapular and girdle, wherever the conditions allow the fulfilment of this pious wish". In the first Rule of the Third Order of St. Francis of 1221 (also in that of 1289), the investment is fairly exactly described, but there is no mention of a scapular. The first Rule of the Third Order of St. Dominic in the first half of the thirteenth century prescribed likewise a formal and complete investment. Here also there is no mention of the scapular. As in the case of the other third orders this made its appearance later, until finally it became usual to wear the scapular under one's ordinary clothing instead of the full habit of the order. By the Decree of the Sacred Congregation of Bishops and Regulars of 20 December, 1616, it was declared that the Bizzoche who lived in the houses of relatives (and thus quite without restraint in the world), might wear the tertiaryhabit, but without supriectum, sottogola, and patientia (i. e., without veil, pectorale, and scapular). Later, the wearing of the special habit of an order became unusual, and the constant wearing of such was regarded as a privilege.
Third order use of the large scapular. Gradually, however the most distinctive article of the monastic habit, the scapular, was given, and is in an ever smaller form. It has thus come to pass that the third orders for the laity, such as those of the Franciscans,Servites and Dominicans, wear today as their special badge and habit a "large" scapular, consisting essentially of two segments of woollen cloth (about four and a half inches long and two and three eighths inches broad in the case of the Franciscan scapular, much longer and broader in the case of the Carmelite although no particular length or breadth is prescribed) connected with each other by two strings or bands. The best known scapular is that of the Third Order of St. Francis, or, as it is simply called, the Scapular of St. Francis; it is brown, grey, or black in colour and has (at least generally) on one of the woollen segments the image of St. Francis and on the other that of the little church of Portiuncula. For these large scapulars the same general rules hold good as described in detail below in the case of the small scapulars. It is especially necessary that persons who desire to share in the indulgences and privileges of the third orders shall wear the scapulars constantly. However, the Congregation of Indulgences expressly declared on 30 April, 1885, that the wearing of the scapulars of smaller form and of the same size as those of the confraternities entitled one to gain the indulgences of the third order (cf. Constit. Leonis XIII, "Misericors Dei Filius", 30 May, 1883; "Acta S. Sed.", XV, 513 sqq.).
III. THE SMALL SCAPULARS
The four oldest small scapulars. Like the large scapulars the first and oldest small scapulars originated to a certain extent in the real monastic scapular. Pious lay persons of either sex attached themselves to the Servites for instance; many of those who were in a position to do so attached themselves to the third order with vows, but in the case of many others either this was impossible or the idea of doing so had as yet not occurred to them. In this manner developed, shortly after the foundation of the Servite Order, the Confraternity of the Servi B. Mariae Virginis. Similarly originated the Confraternity of Our Lady of Mount Carmel; that this existed in 1280 is proved by the still extant "Libro degli ordinamenti de la compagnia di Santa Maria del Carmine scritto nel 1280" (edited by Giulio Piccini at Bologna, 1867, in "Scelta di Curiosità letterarie"). The members of these confraternities were called the confratres and consores of the respective orders; they had special rules and participated in the spiritual goods of the order to which then belonged. It is probable also that many of those who could not be promoted to the third order or who were special benefactors of the first order received the habit of the order or a large scapular similar to that of the oblates, which they might wear when dying and in which they might be buried. It was only later and gradually that the idea developed of giving to everyone connected with the order the real scapular of the order in miniature as their badge to be always worn day and night over or under their ordinary clothing.
It was now that these confraternities developed into scapular confraternities in the modern sense. On account of the scapulars the faithful resorted ever more to these confraternities, especially after they had heard of the wonderful graces which members had received through the scapulars, and above all when the story of the apparition of the Blessed Virgin and of her promise to all who wore the Scapular of Mount Carmel faithfully until death became known. Consequently, the four oldest small scapulars are likewise the badges of four confraternities, attached respectively to the Carmelites, Servites, Trinitarians and Mercederiansy. Later on the Franciscans gave the members of their third order for the laity the large scapular, and founded also a Franciscan confraternity the members of which were given as their badge not a small scapular, but a girdle. The Dominicans likewise assigned to their third order the large scapular as its badge, and to their principal confraternity the rosary. Since 1903, however, there is a small scapular ofSt. Dominic provided with an indulgence but connected with no confraternity ("Analecta eccl.", 1904, p. 261). The Benedictines, on the other hand founded a special confraternity in the latter half of the thirteenth century, and gave to its members a small scapular of St. Benedict. An attempt was later made to give the oblates of the Benedictines a larger scapular which could be worn constantly. However, the regulation which was already quoted from the new statutes of the Benedictine Oblates still remain in force.
The newer small scapulars. In the course of time other orders received the faculty of blessing small scapulars and investing the faithful with them, although such scapulars were not always connected with a confraternity.
Thus originated the Blue Scapular of the Theatines in the seventeenth century, in connexion with which a confraternity was not founded until the nineteenth century. The Fathers of the Precious Blood have a scapular and confraternity named after their order. Similarly the Camillians have the Confraternity and Scapular of Our Lady the Help of the Sick, and the Augustinians the Confraternity and Scapular of the Mother of Good Counsel, in which cases the scapular and confraternity are not inseparably united; finally the Capuchins have the Scapular of St. Joseph without a corresponding confraternity. The Lazarists have the Red, and the Passionists the Black Scapular of the Passion. Under Leo XIII originated in Rome the Scapular Confraternity of St. Michael the Archangel, which is attached not so much to an order as to the church in which it exists. Also under Leo XIII, in 1900, were approved the Scapular of the Sacred Heart, the Scapular of the Sacred Hearts of Jesus and Mary (both without a correspondingconfraternity), and the Scapular of the Immaculate Heart of Mary, which originated in 1877. These complete the list of the seventeen known small scapulars.
The history of the origin of the first four small scapulars is still to a great extent obscure. It is probable that the revival of the religious life in the sixteenth century (the Counter-Reformation) gave the chief impetus to the development of the scapulars, as to other institutions and practices (e.g., confraternities and novenas). To assign an exact date to the origin of the first small scapular is still impossible; it appears, however, that the Carmelite scapular antedated all the others, as a prototype well worthy of imitation, and had its origin the above mentioned scapular prescribed for wearing at night. At the end of the sixteenth century the scapular was certainly widespread, as is clear from the information given by the Carmelite Joseph Falcone in "La Cronica Carmelitana", a book which was published at Piacenza in 1595.
Before entering into further detail concerning the individual scapulars, we must give the general rules and regulations which apply to all the small scapulars.
IV. GENERAL ECCLESIASTICAL REGULATIONS CONCERNING THE SMALL SCAPULARS
The small scapulars consist essentially of two quadrilateral segments of woolen cloth (about two and three-quarter inches long by two inches wide), connected with each other by two strings or bands in such a manner that, when the bands rest on the shoulders, the front segment rests before the breast, while the other hangs down an equal distance at the back. The two segments of cloth need not necessarily be equally large, various scapulars having the segment before the breast of the above dimensions while the segment at the back is much smaller. The material of these two essential parts of the scapular must be of woven wool; the strings or bands may be of any material, and of any one colour. The colour of the segments of woollen cloth depends on the colour of themonastic habit, which it to a certain extent represents, or on the mystery in honour of which it is worn. Here, however, it must be remarked that the so called Brown Scapular of the Carmelites may be black, and that the bands of the Red Scapular of the Passion must be of red wool. On either or both of the woollen segments may be sewn or embroidered becoming representations or other decorations (emblems, names etc.) of a different material. It is only in the case of the Red Scapular that the images are expressly prescribed.
Several scapulars may be attached to the same pair of strings or bands; each scapular must of course be complete, and must be attached to both bands. In many cases the five best-known of the early scapulars are attached to the same pair of bands; this combination is then known as the "fivefold scapular". The five are: the Scapular of the Most Blessed Trinity, that of the Carmelites, of the Servites, of the Immaculate Conception, and the Red Scapular of the Passion. When the scapulars are thus joined together, the bands must be of red wool, as required by the Red Scapular; it is customary to wear the Red Scapular uppermost and that of the Most Blessed Trinity undermost, so that the images specially prescribed in the case of the Red, and the small red and blue crosson the Scapular of the Blessed Trinity, may be visible.
Only at the original reception of any scapular is either the blessing or the investment with such by an authorized priest necessary. When a person needs a new scapular, he can put on an unblessed one. If the investment with a scapular be inseparably connected with reception into a confraternity, the reception and enrollment must take place on the same occasion as the blessing and investment. To share in the indulgences and privileges of a scapular, one must wear it constantly; it may be worn over or under one's clothing and may be laid aside for a short time, if necessary. Should one have ceased wearing the scapular for a long period (even through indifference), one gains none of the indulgences during this time, but, by simply resuming the scapular, one again participates in the indulgences, privileges, etc. Every scapular, which is not merely an object of private devotion (for there are also such) but is also provided with an indulgence, must be approved by the ecclesiastical authorities, and the formula of blessing must be sanctioned by the Congregation of Rites. In this article we speak only of scapulars approved by the Church.
V. THE SCAPULAR MEDALS
Since 1910 and the regulation of the Holy Office of 16 December of that year (Acta Apost. Sedis, III, 22 sq.) it is permitted to wear, instead of one or more of the small scapulars a single medal of metal. This medal must have on one side a representation ofJesus Christ with His Most Sacred Heart and on the other an image of the Mother of God. All persons who have been validly invested with a blessed woollen scapular may replace such by this medal. The medal must be blessed by a priest possessing the facultyto bless and invest with the scapular or scapulars which the medal is to replace. The faculties to bless these medals are subject to the same conditions and limitations as the faculties to bless and invest with the corresponding scapulars. If the medal is to be worn instead of a number of different scapulars, it must receive the blessing that would be attached to each of them, i.e. as many blessings as the number of scapulars it replaces. For each blessing a sign of the Cross suffices. This medal must also be worn constantly, either about the neck or in some other seemly manner, and with it may be attained all the indulgences and privileges of the small scapulars without exception. Only the small (not the large) scapulars may be validly replaced by such medals.
VI. THE INDIVIDUAL SMALL SCAPULARS
A. The Scapular of the Most Blessed Trinity. The small white scapular, provided with the blue and red cross, is the badge of the members of the Confraternity of The Most Blessed Trinity. To Innocent III, who sanctioned the Order of the Trinitarians on 28 January, 1198, an angel is said to have appeared wearing a white garment and on his breast a cross of which the transverse shaft was blue and the longitudinal shaft red. The Trinitarians were accordingly assigned this as their habit. When later the faithful sought to associate themselves more closely with their order in confraternities the Trinitarians gave them as their outward badge the scapular described above. The red and blue cross is essential only on the front segment of woollen cloth which hangs before the breast. Each person who joins the Confraternity of the Blessed Trinity must be invested with this scapular and must constantly wear it. The indulgences of this confraternity were last approved by a Decree of the Congregation of Indulgences of 13 August, 1899. The General of the Trinitarians may communicate to other priests the faculty of receiving into the confraternity and of blessing and investing with the scapular.
B. The Scapular of our Lady of Ransom (B. Maria V. de Mercede redemptionis captivorum). Like the Trinitariansy, the Fathers of the Order of Our Lady of Mercy for the Ransom of Prisoners give the faithful a special scapular on their entering theconfraternity erected by them. The order was founded by St. Peter Nolasco (1256). The scapular is of white cloth, and bears on the front part, which hangs over the breast, the picture of Our Lady of Ransom. The other part consists simply of a smaller segment of white cloth. The summary of indulgences of the confraternity was last approved by the Congregation of Indulgences on 30 July, 1868 (Rescr. auth. S. C. Indulg., pp. 483 sqq., n. 36). The General of the Mercedarians communicates to other priests the facultyof receiving into the confraternity and of blessing and investing with the scapular. In the "Bullar. Ord. B.M.V. de Mercede" (Barcelona, 1696), p. 16, mention is made of a Constitution of Urban IV issued at Viterbo on 25 March, 1263 granting afresh to the laitywho wear the scapular of the order (habitum nostrum) in the world many graces and indulgences. We do no more than record this circumstance exactly as it is related in the "Bullarium". However, the encyclical could not have been issued from Viterbo on 25 March, 1263, for Urban IV was at that time in Orvieto.
C. The Scapular of Our Lady of Mount Carmel. Also known as the Brown Scapular, this is the best known, most celebrated, and most widespread of the small scapulars. It is spoken of as "the Scapular", and the "feast of the Scapular" is that of Our Lady of Mount Carmel on 16 July. It is probably the oldest scapular and served as the prototype of the others. According to a pious tradition the Blessed Virgin appeared to St. Simon Stock at Cambridge, England, on Sunday, 16 July, 1251. In answer to his appeal for help for his oppressed order, she appeared to him with a scapular in her hand and said: "Take, beloved son this scapular of thy order as a badge of my confraternity and for thee and all Carmelites a special sign of grace; whoever dies in this garment, will not suffer everlasting fire. It is the sign of salvation, a safeguard in dangers, a pledge of peace and of the covenant". This tradition, however, appears in such a precise form for the first time in 1642, when the words of the Blessed Virgin were given in a circular of St. Simon Stock which he is said to have dictated to his companion secretary, and confessor, Peter Swanyngton. Although it has now been sufficiently shown that this testimony cannot be supported by historical documents, still its general content remains a reliable pious tradition; in other words, it is credible that St. Simon Stock was assured in a supernatural manner of the special protection of the Blessed Virgin for his whole order and for all who should wear the Carmelite habit, that the Blessed Virgin also promised him to grant special aid, especially in the hour of death, to those who in holy fidelity wore this habit in her honour throughout life, so that they should be preserved from hell. And, even though there is here no direct reference to the members of the scapularconfraternity, indirectly the promise is extended to all who from devotion to the Mother of God should wear her habit or badge, like true Christians, until death, and be thus as it were affiliated to the Carmelite Order.
Heretofore no authenticated testimony has been discovered proving that the small scapular was known from the second half of the thirteenth century and was given to the members of the Confraternity of Our Lady of Mount Carmel. On the contrary there are many reasons for the view that the small scapular, as we now know it and in the form it has certainly had since the sixteenth century, is of much later origin. Zimmerman (Mon. hist. Carmelit.) and Saltet give very reasonable grounds for this view. In any case, the scapular was very widespread in European countries at the end of the sixteenth century, as is evident from "La cronica Carmelitana" of the Carmelite Joseph Falcone (Piacenza, 1595). In 1600 appeared at Palermo the "Giardino Carmelitano" of the CarmeliteEgidio Leoindelicato da Sciacca (the approval is dated 1592). Towards the end the author gives after the formulas of benediction for the Fratelli and Sorelle della Compagnia della Madonna del Carmine (who receive the complete habit of the order) the formula for the blessing of the scapular for the Devoti della Compagnia Carmelitana (pp. 239 sqq.). This is the earliest form of benediction for the small scapular with which we are acquainted. It is also noteworthy that the formula for the sisters contains no reference to the scapular, while in that for the brothers there is a special blessing for the scapular.
Nevertheless, even should we admit that the small scapular of Our Lady of Mount Carmel originated even as late as the beginning of the sixteenth century, yet the above promise, which is designated the first privilege of the Carmelite Scapular, remains unimpaired. For this privilege declares nothing else than that all those who out of true veneration and love for the Blessed Virgin constantly wear the scapular in a spirit of fidelity and confiding faith, after they have been placed by the Church itself with this habit or badge under the special protection of the Mother of God, shall enjoy this special protection in the matter and crisis which most concerns them for time and eternity. Whoever, therefore, even though he be now a sinner, wears the badge of the Mother of Godthroughout life as her faithful servant, not presumptuously relying on the scapular as on a miraculous amulet, but trustfully confiding in the power and goodness of Mary, may securely hope that Mary will through her powerful and motherly intercession procure for him all the necessary graces for true conversion and for perseverance in good. Such is the meaning and importance of the first privilege of the Carmelite Scapular, which is wont to be expressed in the words: "whoever wears the scapular until death, will be preserved from hell".
The second privilege of the scapular otherwise known as the Sabbatine privilege, may be briefly defined as meaning that Mary's motherly assistance for her servants in the Scapular Confraternity will continue after death, and will find effect especially on Saturday (the day consecrated to her honour), provided that the members fulfill faithfully the not easy conditions necessary for obtaining this privilege.
As regards the external form of the scapular, it should consist of two segments of brown woollen cloth; black, however, is also admissible. This scapular usually bears on one side the image of our Lady of Mount Carmel, but neither this nor any other image is prescribed. The authentic list of indulgences, privileges, and indults of the Scapular Confraternity of Mount Carmel was last approved on 4 July, 1908, by the Congregation of Indulgences. It is noteworthy that this summary says nothing of the above-mentioned first privilege; what it says of the Sabbatine privilege is explained in the article on that subject. Concerning the often miraculous protection which Mary on account of this her badge has granted to pious members of the Scapular Confraternity in great perils of souland body, there exist many records and reliable reports (some of recent times), to which it is impossible to refuse credence. Like the rosary, this scapular has become the badge of the devout Catholic and the true servant of Mary.
D. The Black Scapular of the Seven Dolours of Mary.
Shortly after Alexander IV had sanctioned the Servite Order in 1255, many of the faithful of either sex associated themselves with the order in ecclesiastical confraternities in honour of the Seven Dolours of Mary. The members of this Confraternity of the Seven Dolours of Mary also wore in later times a scapular which, like the habit of the order, had to be of black cloth. In other respects nothing is prescribed concerning this scapular, although it usually bears on the front portion (over the breast) an image of the Mother of Sorrows. This scapular must likewise be worn constantly, if one wishes to gain the indulgences of the confraternity. The summary of indulgences was last approved by the Congregation of Indulgences on 7 March, 1888. Priests may obtain from the General of the Servites the faculty to receive the faithful into the confraternity and to bless and invest with the scapular.
E. The Blue Scapular of the Immaculate Conception. The Venerable Ursula Benicasa, foundress of the Order of Theatine Nuns, relates in her autobiography how the habit which she and her sisters were to wear in honour of the Immaculate Conception was revealed to her in a vision. When Jesus Christ had in return promised great favours for her order, she begged the same graces for all the faithful who should devoutly wear a small sky-blue scapular in honour of the Immaculate Conception and to secure theconversion of sinners. Her petition having been granted she herself disseminated such scapulars, after they had been blessed by a priest. This devotion bore such rich fruits that Clement X by the Brief of 30 January, 1671, expressly granted the faculty to bless and invest with this scapular. Clement XI granted certain indulgences for the wearing of the scapular and succeeding popes increased the number. The summary was approved by the Congregation of Indulgences first in 1845 and finally on 26 August 1882 (Rescr. auth. S. C. Indulg., pp. 574 sqq., n. 57). Only the blue woollen cloth is essential and necessary. The scapular usually bears on one portion a symbolization of the Immaculate Conception and on the other the name of Mary. In 1894 a confraternity of the Immaculate Conception of the Blessed Virgin and Mother of God Mary was erected in the Theatine Church of S. Andrea della Valle at Rome. In the same year it was endowed with various indulgences, and then raised to an archconfraterity (cf. Analecta ecclesiastica, p. 189 sq.). According to the statutes of the confraternity admission is effected by the blessing and investing with the Blue Scapular, the presentation of the small chaplet of the Immaculate Conception, and the enrolling of the name in the register of the confraternity. However those who received the scapular before 18 September, 1894, are not obliged to have themselves enrolled in the confraternity. Similarly, priests who may have received the faculty only of blessing and investing with the scapular may continue to exercise it at present priests who receive this faculty from the General of the Theatines, receive simultaneously the faculty of admitting the faithful into the confraternity and must forward the names of those admitted to Rome or to some other canonically erected confraternity of this kind.
F. The Scapular of the Most Precious Blood. Priests who can receive the faithful into the Confraternity of the Precious Blood have also the faculty of blessing and investing these with this red scapular (or a red girdle). No special indulgences, however, are connected with the wearing of this scapular, and the wearing of it is left optional to the members of the confraternity. For the scapular it is prescribed only that it be of red cloth. The scapular as used in Rome bears on one portion a representation of the chalicewith the Precious Blood adored by angels; the other segment which hangs at the back is simply a smaller portion of red cloth.
G. The Black Scapular of the Passion. It is related in the life of St. Paul of the Cross that before founding the Congregation of the Passionists he received in apparitions the black habit of the order with the badge on the breast. Later, after the foundation of the congregation, the Passionist Fathers gave the faithful who wished to associate themselves more closely with their order a black scapular in honour of the Passion of Christ. This bears an exact replica of the badge of the Passion, namely a heart above a cross, on which is written "Jesu XPI Passio" and below "sit semper in cordibus nostris". The other portion of the scapular hanging at the back, consists simply of a small segment of black woollen cloth. At various times indulgences have been granted to the faithful who wear this scapular, the Summary being last approved by the Congregation of Indulgences on 10 May, 1877. The Superior-General of the Passionists communicates to other priests the faculty to bless and invest with the scapular.
H. The Red Scapular of the Passion. This scapular owes its origin to an apparition which Jesus Christ vouchsafed to a Sister of Charity of St. Vincent de Paul in 1846. Jesus Christ showed the sister a scapular, such as is worn, and promised to all who should wear it on every Friday a great increase of faith, hope, and charity. The apparition having been several times repeated, and finally in the following year reported to Pius IX, the latter sanctioned the scapular by a Rescript of 25 June, 1847, and granted the Priests of the Mission (the Lazarists) the faculty of blessing the scapular and investing the faithful with it. He simultaneously granted many indulgences for the wearing of the scapular. The Superior-General of the Lazarists can communicate the faculty of blessing and investing with this scapular to other regular or secular priests. The scapular and bands must both be of red woollen material. On one woollen segment Jesus Christ is represented on the Cross; at the foot of the Cross are the implements of the Passion, and about it are the words: "Holy Passion of Our Lord Jesus Christ Save us." On the other are represented the Hearts of Jesus and Mary, and above these a cross with the inscription: "Sacred Hearts of Jesus and Mary, protect us." These images also are essential to the scapular (Acta S. Sedis XXX, 748).
I. Scapular of the Blessed Virgin Mary under the title of "Help of the Sick". In the Church of St. Magdalen at Rome, belonging to the Clerks Regular of St. Camillus, a picture of the Blessed Virgin is specially venerated under the title of Help of the Sick. This picture is said to have been painted by the celebrated Dominican painter, Fra Angelico da Fiesole and before it Pope St. Pius V is said to have prayed for the victory of the Christian fleet during the battle of Lepanto. This picture suggested to a brother of the Order of St. Camillus. Ferdinand Vicari, the idea of founding a confraternity under the invocation of the Mother of God for the poor sick. He succeeded in his plan, the confraternity being canonically erected in the above-mentioned church on 15 June, 1860. At their reception, the members are given a scapular of black woollen cloth; the portion over the breast is a copy of the above picture of the Mother of God and at her feet Sts. Joseph and Camillus, the two other patrons of the sick and of the confraternity. On the small segment at the back is sewed a little red cloth cross; although this receives separate and special blessing for the sick, it does not constitute an essential portion of the scapular. The scapular is the badge of the confraternity, which received its indulgences fromPius IX and Leo XIII in 1860 and 1883; these were last ratified by a Rescript of the Congregation of Indulgences, 21 July, 1883.
J. The Scapular of the Immaculate Heart of Mary. This scapular originated with the Sons of the lmmaculate Heart of Mary in 1877, and was sanctioned and endowed with indulgences by Pius IX on 11 May of that year. The scapular was later approved by the Congregation of Rites in 1907, and its form more exactly decreed; in the same year it was assigned new indulgences. The superior general of the above congregation can communicate to other priests the faculty of blessing and investing with this scapular ("Acta Pontificia", Rome, March 1911, appendix). The scapular is of white woollen cloth: on the portion which hangs before the breast is represented the burning heart of Mary, out of which grows a lily; the heart is encircled by a wreath of roses and pierced with a sword.
K. The Scapular of St. Michael the Archangel. While this scapular originated under Pius IX, who gave it his blessing, it was first formally approved under Leo XIII. In 1878 a confraternity in honour of St. Michael the Archangel was founded in the Church of St. Eustachius at Rome, and in the following year in the Church of Sant' Angelo in Pescheria (Sancti Angeli in foro Piscium). In 1880 Leo XIII raised it to the rank of an archconfraternity, which was expressly called the Archconfraternity of the Scapular of St. Michael. At first (1878) the confraternity received indulgences from Leo XIII for seven years; the summary of indulgences of the Pious Association of St. Michael was last approved for ever by a Decree of the Congregation of Indulgences, 28 March, 1903. The scapular is so associated with the confraternity that each member is invested with it. The formula for blessing and investing with the scapular, given in the Rituale Romanum was first approved by the Congregation of Rites on 23 August, 1883. In outward form this scapular is different from the others, inasmuch as the two segments of cloth have the form of a small shield; of these one is made of blue and the other of black cloth, and of the bands likewise one is blue and the other black. Both portions of the scapular bear the well-known representation of the Archangel St. Michael slaying the dragon and the inscription "Quis ut Deus".
L. The Scapular of St. Benedict. To associate the faithful, who were not Oblates of St. Benedict, in a certain measure with the Benedictine Order, a confraternity of St. Benedict was founded in the second half of the nineteenth century, at first by the English Congregation. Reception is effected by the enrollment of the members and investment with a small blessed scapular of black cloth. One of the segments usually has a picture of St. Benedict but no picture is necessary. The confraternity was endowed withindulgences in 1882 and 1883.
M. The Scapular of the Mother of Good Counsel. At the petition of the Augustinian monks this scapular was approved and endowed with indulgences by Leo XIII in a Decree of the Congregation of Rites of 19-21 December, 1893. The faculty of blessingand investing with the scapular belongs primarily to the Augustinian monks, but the General of the Augustinians communicates this privilege to other priests. The two segments of cloth must be of white wool, though the bands are usually also white, this is not essential. The segment of cloth which hangs before the breast bears the image of the Mother of Good Counsel (after the well-known picture in the Augustinian church at Genazzano) with the inscription: "Mother of Good Counsel". On the other segment the papalarms (i.e., the tiara and the keys of Peter) with the inscription: "Son, follow her counsel. Leo III".
N. The Scapular of St. Joseph. This scapular was approved for the Diocese of Verona by a Decree of the Congregation of Rites of 8 July, 1880. On 15 April, 1898, Leo XIII granted to the General of the Capuchins the faculty of blessing and investing thefaithful everywhere with this scapular. From the Diocese of St-Claude in France this scapular (at first white) was spread by the Capuchins (cf. Analecta ord. Min. Capuc., IX, 1893, pp. 161 sqq.); but it was later decreed that the shape and colour of that used inVerona should be used. Nevertheless, owing to a mistake, a slight difference crept in, and it was expressly declared later by the Congregation of Indulgences that the scapular might be lawfully retained in the form now customary among the Capuchins. In this form, the two segments of woollen cloth are of a violet colour; to these are sewed two pieces of gold-coloured material (linen, cotton, etc.) of equal size. On the gold-coloured segment before the breast is the representation of St. Joseph with the Child Jesus on his right arm and the staff of lilies in his left hand, while underneath is the inscription: "St. Joseph, patron of the Church, pray for us." On the other gold-coloured segment is represented the papal crown, the tiara, above it the dove as the symbol of the Holy Ghost, and underneath it a cross and the keys of Peter with the inscription: "Spiritus Domini ductor eius" (The Spirit of the Lord is his Guide). The bands are white. This scapular having been approved by the Congregation of Rites on 18 April, 1893, various indulgenceswere granted for all the faithful who wear it by a Rescript of the Congregation of Indulgences, 8 June, 1893 ("Acta S. Sedis", XXXIV, 317).
O. The Scapular of The Most Sacred Heart of Jesus. The constant wearing of a small picture of the Heart of Jesus was already recommended by Blessed Margaret Mary Alacoque, who herself made and distributed them. They were made of a small piece of white woollen cloth, on which was embroidered or sewed in red a picture of the Heart of Jesus. This badge was especially employed during the plague at Marseilles as a protection against the pest. During the terrors of the French Revolution it also served as a safeguard for the pious faithful. Although this badge is often called a scapular, it is not really such; consequently the conditions governing scapulars do not apply to it. It was only in 1872 that an indulgence was granted by Pius IX for the wearing of this badge. A real scapular of the Sacred Heart was first introduced in France in 1876 when it was approved by Decree of the Congregation of Rites and a special formula for blessing and investing with it appointed 4 April, 1900. This scapular consists of two segments of white woollen cloth connected in the usual manner by two strings; one segment bears the usual representation of the Sacred Heart, while the other bears that of the Blessed Virgin under the title of Mother of Mercy. By a Brief of 10 July, Leo XIII granted manyindulgences for the pious wearing of this scapular.
P. The Scapular of the Sacred Hearts of Jesus and Mary. This is very similar to the Red Scapular of the Passion. Like the Scapulars of the Heart of Jesus, it was approved at the request of the Archbishop of Marseilles, by a Decree of the Congregation of Rites, 4 April, 1900. The two segments of cloth are of white wool, one bears the image of the Heart of Jesus with the well-known emblems and also the Heart of Mary pierced with a sword, underneath being the implements of the Passion; the other segment has a small cross of red material. Indulgences were granted for the wearing of this scapular in 1901, and increased by Pius X in 1906. The scapular owes its origin and spread to the Congregation of the Daughters of the Sacred Heart, founded at Antwerp in 1873 (Acta S. Sedis, XXXII, 633 sq.)
Q. The Scapular of St. Dominic. On 23 November, 1903, this scapular was endowed by Pius X with an indulgence of 300 days in favour of all the faithful who wear it, as often as they devoutly kiss it. The scapular is thereby also approved. It is made of white wool, but the bands, as in the case of so many other scapulars may be of another material. No image is prescribed for the scapular, but the scapular given in the house of the Dominican General at Rome has on one side the picture of St. Dominic kneeling before the crucifix and on the other that of B. Reginald receiving the habit from the hands of the Mother of God. The General of the Dominicans communicates to other priests the faculty of blessing and investing with the scapular ("The Booklet of the Faculties", Rome, 1909).
R. The Scapular of the Holy Face. This scapular bears on a piece of white cloth the well-known picture connected with St. Veronica. This scapular is worn by the members of the Archconfraternity of the Holy Face. The members can, however, wear the picture on a medal or cross, in place of the scapular. The wearing of this picture is simply one of the pious practices of the archconfraternity, without any special indulgences.
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Scepticism[[@Headword:Scepticism]]

Scepticism
(Gr. sképsis, speculation, doubt; sképtesthai, to scrutinize or examine carefully) may mean (1) doubt based on rational grounds, or (2) disbelief based on rational grounds (cf. Balfour, "Defence of Phil. Doubt", p. 296), or (3) a denial of the possibility of attaining truth; and in any of these senses it may extend to all spheres of human knowledge (Universal Scepticism), or to some particular spheres of the same (Mitigated Scepticism). The third is the strictly philosophical sense of the term Scepticism, which is taken, unless otherwise specified, to be universal. Scepticism is then a systematic denial of the capacity of the human intellect to know anything whatsoever with certainty. It differs from Agnosticism because the latter denies only the possibility of metaphysics and natural theology; from Positivism in that Positivism denies that we do de facto know anything beyond the laws by which phenomena are related to one another; from Atheism in that the atheist denies only the fact of God's existence, not our capacity for knowing whether He exists.
HISTORY OF SCEPTICISM
The great religions of the East are for the most part essentially sceptical. They treat life as one vast illusion, destined some time or other to give place to a state of nescience, or to be absorbed in the life of the Absolute. But their Scepticism is a tone of mind rather than a reasoned philosophical doctrine based upon a critical examination of the human mind or upon a study of the history of human speculation. If we wish for the latter we must seek it among the philosophies of ancient Greece. Among the Greeks the earliest form of philosophical speculation was directed towards an explanation of natural phenomena, and the contradictory theories which were soon evolved by the prolific genius of the Greek mind, inevitably led to Scepticism. Heraclitus, Parmenides, Democritus, Empedocles, Anaxagoras, though differing on other points, one and all came to the conclusion that the senses, whence they had derived the data upon which their theories were built, could not be trusted. Accordingly Protagoras and the Sophists distinguish "appearances" from "reality"; but, finding that no two philosophers could agree as to the nature of the latter, they pronounced reality unknowable. The thorough-going Scepticism which resulted is apparent in the three famous propositions of Gorgias: "Nothing exists"; "If anything did exist it could not be known"; "If it was known, the knowledge of it would be incommunicable."
The first step towards the refutation of this Scepticism was the Socratic doctrine of the concept. There can be no science of the particular, said Socrates. Hence, before any science at all is possible, we must clear up our general notions of things and come to some agreement in regard to definitions. Plato, adopting this attitude, but still holding to the view that the senses can give only dóxa (opinion) and not epistéme (true knowledge), worked out an intellectual theory of the universe. Aristotle, who followed, rejected Plato's theory, and proposed a very different one in its place, with the result that another epidemic of Scepticism succeeded. But Aristotle did more than this. He propounded the doctrine of intuition or self-evident truth. All things cannot be proved, he said; yet an infinite regress is impossible. Hence there must be somewhere self-evident principles which are no mere assumptions, but which underlie the structure of human knowledge and are presupposed by the very nature of things (Metaph., 1005 b, 1006 a). This doctrine, later on, was to prove one of the chief forces that checked the destructive onslaught of the Sceptics; for, even if Aristotle's dictum cannot be proved, it none the less states a fact which to many is itself self-evident. It was the Stoics who first took "evidence" as the ultimate criterion of truth. Perceptions, they taught, are valid when they are characterized by enárgeia, i.e. when their objects are manifest, clear, or obvious. Similarly conceptions and judgments are valid when we are conscious that in them there is katálepsis an apprehension of reality. Contemporaneously, however, with Zeno, the founder of Stoicism, lived Pyrrho the Sceptic (d. about 270 B.C.), who, though he admitted that we can know "appearance," denied that we can know anything of the reality that underlies it. Oudèn mâllon -- nothing is more one thing than another. Contradictory statements, therefore, may both be true. A scepticism so radical as this, the Stoics argued, is useless for practical life; and this argument bore fruit. Arcesilaus, founder of the Middle Academy (third century B.C.), though rejecting the Stoic criterion and affirming that nothing could be known for certain, nevertheless admitted that some criterion is needed whereby to direct our actions in practice, and with this in view suggested that we should assent to what is reasonable (tò eúlogon). For "the reasonable" Carneades, who founded the Third Academy (second century B.C.), substituted "the probable": propositions which after careful examination manifest no contradiction, external or internal, are pithané (probable) kaà aperístatos (secure) kaì perideuméne (thoroughly tested) (Sextus Empiricus "Adv. Math.", VII, 166). A subsequent attempt to reconcile conflicting doctrines having proved futile, however, the Academy lapsed into Pyrrhonism. Ænesidemus sums up the traditional arguments of the Sceptics under ten heads, which later on (second century A.D.) were reduced by Sextus Empiricus to five:
1. human judgments and human theories are contradictory;
2. all proof involves an infinite regress;
3. perceptual data are relative both to the percipient and to one another;
4. axioms, or self-evident truths, are really assumptions;
5. all syllogistic reasoning involves diállelos (a vicious circle), for the major premise can be proved only by complete induction, and the possibility of complete induction supposes the truth of the conclusion (Sextus Emp., "Hyp. Pyrrh.", I, 164; II, 134; Diogenes Laertius, IX, 88).
From Scepticism the neo-Platonists sought refuge in the immediacy of a mystic experience; Augustine and Anselm in faith which in supernatural matters must precede both experience and knowledge (cf. Augustine, "De vera relig.", xxiv, xxv; "De util. cred.", ix; Anselm, "De fid. Trin.", ii); St. Thomas and the Scholastics in a rational, coherent, and systematic theory of the ultimate nature of things, based on self-evident truths but consistent also with the facts of experience, and consistent too with the truth of revelation, which thus serves to confirm what we have already discovered by the light of natural reason. But with the Renaissance, characterized as it was by an indiscriminate enthusiasm for all forms of Greek thought, it was only natural that the Scepticism of the Greeks should be revived. In this movement Montaigne (d. 1592), Charron (d. 1603), Sanchez (d. 1632), Pascal (d. 1662), Sorbière (d. 1670), Le Vayer (d. 1672), Hirnhaym (d. 1679), Foucher (d. 1696), Bayle (d. 1706), Huet (d. 1721), all took part. Its aim was to discredit reason on the old grounds of contradiction and of the impossibility of proving anything. Huet, Bishop of Avranches, and others sought to argue from the bankruptcy of reason to the necessity and sufficiency of faith. But for the most part, faith, understood in the Catholic sense of belief in a system of revealed doctrines capable of intelligent expression and rational interpretation, so far from being exempt from the attacks of the Sceptics, was rather (as it still is) the chief object against which their efforts were directed. Faith, as they understood it, was blind and unreasoning. The diversity of doctrine introduced by Protestantism had rendered all other faith, in their view no less contradictory than philosophy and natural belief.
In Hume Scepticism finds a new argument derived from the psychology of Locke. A critical examination of human cognition, it was said, reveals the fact that the data of knowledge consist merely of impressions -- distinct, successive, discreet. These the mind connects in various ways, and these ways of connecting things become habitual. Thus the principle of causality, the propositions of arithmetic, geometry, and algebra, physical laws, etc., in short all forms of synthesis and relations are subjective in origin. They have no objective validity, and their alleged "necessity" is but a psychological feeling arising from the force of habit. We undoubtedly believe in real things and real causes; but this is merely because we have grown accustomed so to group and connect our mental impressions. The arguments of Pyrrho and other Sceptics are unanswerable, their Scepticism reasonable and well-founded; but in practical life it is too much trouble to think otherwise than we do think, and we could not get on if we did. Kant's answer to Hume was embodied in a philosophy as eminently subjective as that of Hume himself. Consequently it failed, and resulted only in further Scepticism, implicit, if not actually professed. And nowadays physical science, which in Kant's time alone held its own against the inroads of Scepticism, is as thoroughly permeated with it as the rest of our beliefs. One instance must suffice -- that of Mr. A. J. Balfour, who in his "Defense of Philosophic Doubt" seeks to uphold religious belief on the equivocal ground that it is no less certain than scientific theory and method. There is, he says,
· no satisfactory means of inferring the general from the particular (c. ii),
· no empirical proof of the law of causality (c. iii),
· no adequate guarantee of the uniformity of nature and the persistence of physical law (cc. iv, v).
Again, of the popular philosophic arguments which are "put forward as final and conclusive grounds of belief" p. 138), the argument from general consent is not ultimate; that from success in practice, though it gives us grounds for confidence in the future, cannot be conclusive, since it is empirical in character; whilst the argument from common sense which affirms that the intellect, when working normally, is trustworthy, involves a vicious circle, since normal workings can be distinguished from abnormal only on the ground that they lead to truth (c. vii). Similarly the original "deliverances of consciousness", to which Scottish Intuitionists appeal, are of no avail because it is impossible to determine what deliverances of consciousness are original and what are not. Returning to the question of science, Mr. Balfour finds that it contradicts common sense in that (e.g.) it declares bodies, which appear coloured to our senses, to be made up in reality of uncoloured particles, and, while thus discrediting the trustworthiness of observation, provides no criterion whereby to distinguish observations which are trustworthy from those which are not. Its method, too, is inconclusive, for there may always be other hypotheses which would explain the facts equally well (c. xii). Lastly the evolution of belief tends wholly to discredit its validity, for our beliefs are largely determined by non-rational causes, and, even when evidence is their motive, what we regard as evidence is settled by circumstances altogether beyond our control (c. xiii).
CRITICAL EXAMINATION OF SCEPTICISM
A reply to the copious arguments of the Sceptic enumerated above, might take the following line:
· The Sceptic fails to distinguish between practical moral certainty which excludes all reasonable grounds for doubt, and absolute certainty which excludes all possible grounds for doubt. The latter can be had only when evidence is complete, proof wholly adequate, obvious, and conclusive, and when all difficulties and objections can be completely solved. In mathematics this is sometimes possible, though not always; but in other matters "practical certainty" as a rule is all we can get. And this is sufficient, since "practical certainty" is certainty for reasonable beings.
· Axiomatic, or self-evident, truth must be insisted on. The truth of an axiom can never be proved, yet may become manifest, even to those who for the time being doubt it, when its meaning and its application are clearly understood.
· Perceptual judgments refer qualities (not sensations) to things, but they do not declare what is the nature of these qualities, and hence do not contradict scientific theory.
· Perception is trustworthy in that it reveals to us the general character and behaviour of things -- both of ourselves and of external objects. We do not often mistake a spade for a table-knife or a turkey for a hippopotamus. The senses do not pretend to be accurate in detail (unless assisted by instruments) or in abnormal circumstances.
· The "normal" working of our faculties can be determined independently of any question as to the truth of their deliverances. The work of our faculties is "normal", (1) when they are free from the influence of subjective factors, other than those which belong to their proper nature (i.e. free from disease, impediment, the influence of prejudice, expectancy desire, etc.), and (2) when they are exercised upon their own proper objects. In the case of the senses this means upon objects we meet with day by day under ordinary circumstances. If the circumstances are extraordinary, our senses are still trustworthy, however, provided the circumstances be taken into account.
· Alleged contradictions inherent in philosophical terms are due to ambiguity, misunderstanding, the lack of precise definition, or the influence of a false philosophy. For instance, the contradictions which Mr. Bradley points out (Appearance and Reality, bk. I) in terms such as time, spacers substance and accident, causality, self, are not to be found in these terms as defined by the Scholastics.
· Contradictions between different philosophical theories may be (a) accounted for, and (b) eliminated. (a) They arise from ambiguity, variety of definition, misconception, misinterpretation, careless inference, groundless assumption, unverified hypothesis, and the neglect of relevant facts. Yet (b) all error contains an element of truth, and contradictions suppose a common principle already granted anterior to their divergence; and these underlying principles and elements of truth contained in all theories can be distinguished from the errors in which they are wrapped up.
· Beliefs arising from non-rational or from unknown grounds should either be re-established on rational grounds or discarded. All beliefs should be evident either (1) immediately, as in the case (e.g.) of our belief in external reality, or (2) mediately by inference from known truth, or (3) on the ground of adequate testimony.
· The Sceptic assumes the capacity of the intellect to criticize the faculty of knowledge, and thus, in so far as he denies its capacity to know anything, implicitly contradicts himself.
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Schäftlarn
Formerly a Premonstratensian, now a Benedictine, abbey, situated on the Isar not far from Munich in Upper Bavaria. It was founded in 762 by the priest Waltrich and dedicated to St. Dionysius. Waltrich was the first abbot; later (774-804) he was Bishop of Passau. In 955 the monastery was destroyed by the Hungarians who were then making marauding incursions into Germany. In the eleventh century it was a house of secular canons, of whom there were then many in Bavaria. In 1140 it was refounded by Bishop Otto of Freising as a Premonstratensian monastery under a provost. Little is known of the inner life of the monastery. In 1527 it was destroyed by fire. In 1598 the provostry was raised to an abbey, which continued to exist until 1803, when it was secularized. The church was made a parish church, the monastic buildings were sold and frequently changed hands. In 1845 they were brought by the Congregation of the English Ladies who established here a boarding school for girls. In 1865 Schäftlarn was bought by King Louis I of Bavaria for 92,000 guldens and in 1866 it was given to the Benedictines. At first the monastery was a priory, but it was raised to an abbey, 3 May, 1910. It has now thirteen fathers who conduct an educational institution for boys with a pro-gymnasium. The interior of the monastery church built 1733-64, is one of the best productions of the Munich school of architecture of the eighteenth century; the exterior is unimportant. The buildings, erected during the period 1705-21, are simple.
Monumenta Scheftlariensia in Momenta Boica, VIII (Munich, 1767), 357-76; Annales et notae Scheftlarienses, ed. Jaffe in Mon. Germ. hist. Script.; XVII (Hanover, 1861), 334-50); Necrologium Scheftlar., loc. cit.; Necrologia, III (Hanover, 1905), 116-33; SCHEGLMANN, Geschichte der Sakularisation in rechtrheinischen Bayern, III, Pt. II (Ratisbon, 1908), 341-50.
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Schaumburg-Lippe
A German principality, surrounded by the Prussian province of Westphalia Hanover, and an exclave of the Prussian province of Hesse-Nassau (the Prussian County of Schaumburg). Schaumburg-Lippe has an area of about 131 square miles and (1910) 46,650 inhabitants. As regards population it is the smallest state of the German Confederation; in area it is larger than Reuss-Greitz, Lübeck, and Bremen. In 1905, of 44,992 inhabitants 43,888 were Lutherans, 653 Catholics, and 246 Jews. Thus the Catholics are 1 5 per cent of the population. The principality of Schaumburg-Lippe has sprung from the old County of Schaumburg, in early days also called Schauenburg, which was situated on the middle course of the River Weser, and was given as a fief by the German Emperor Conrad (1024-39) to Adolph of Santersleben. Adolph built the castle of Schaumburg on the Nettelberg, which is on the southern slope of the Weser Mountains, east of Rinteln. The descendants of Adolph of Schaumburg, among other possessions, acquired the County of Holstein and the Duchy of Schleswig also.
In the year 1619 the Schaumburg family were made counts of the empire; however, soon after this, in 1640, the male line became extinct by the death of Count Otto V. At the division of the inheritance the County of Schaumburg went to the mother of Otto V, Elizabeth, Countess of Lippe. Elizabeth gave it to her brother Count Philip of Lippe, the younger brother of Count Simon VII, ruler of the County of Lippe. The Margrave of Hesse-Cassel and the Duke of Brunswick-Lüneburg also laid claim to parts of the old County of Schaumburg, and an adjustment was made which was confirmed in the Treaty of Westphalia. On account of this agreement the county was divided, one part going to Hesse-Cassel, another to Brunswick, while what was left, including the Barony of Buckeburg, came to Count Philip who now called himself Count of Lippe-Buckeburg. The first one of his descendants to call himself Count of Schaumburg-Lippe was Count Philip Ernest (d. 1787). Thus the territory of the present principality of Schaumburg-Lippe has never had any constitutional connection with the present principality of Lippe. The two countries have not arisen by partition of another principality.
The districts of the old County of Schaumburg that fell to Hesse-Cassel, among which were the castle and the district of Schaumburg, became Prussian territory when the Electorate of Hesse-Cassel was suppressed (1866), and since then these districts, under the name of the government district of Rinteln, have formed an exclave of the Prussian province of Hesse-Nassau. Since 1905 Rinteln has been called the Prussian County of Schaumburg. George William of Schaumburg-Lippe (d. 1860) joined the Confederation of the Rhine in 1806, and received the hereditary title of prince. After the dissolution of the Confederation of the Rhine he joined the German Confederation (1815). At the outbreak of the Prusso-Austrian War (1866) Prince Adolph George (d 1893) at first agreed to the demand of Austria for the mobilizing of the forces of the Confederation against Prussia, but after the Prussian victories he withdrew from the German Confederation and joined Prussia and the North German Confederation. In 1871 the little country became a state of the German Empire, Prince Adolph (b. 1883) succeeded as ruler in 1911, in which year he was still unmarried. At the time of the great religious revolt of the sixteenth century the territory of the old County of Schaumburg belonged, in ecclesiastical matters, to the Diocese of Minden (founded by Charlemagne about 800). The Reformation was introduced into the country between 1560 and 1570, after the death of Adolph III, Archbishop of Cologne (d. 1556) and of his brother Anthony (d. 1558), both of whom belonged to the Schaumburg dynasty. The reigning Count Otto IV, brother of these two, was won over to the new doctrine after his marriage with Elizabeth Ursula, daughter of Duke Ernst of Brunswick-Lüneburg (called the "Confessor" on account of his zealous adherence to and championship of Protestantism).
The childless Count Ernst (d. 1622) was succeeded by a Catholic Count, Jobst Hermann, who also died without children (1636). Jobst, indeed, attempted to bring up his probable successor, the later Count Otto V, in the Catholic Faith, but Otto's mother, Elizabeth, had him educated in the Reformed doctrines. Upon the death of Otto V the male heirs of the Schaumburg line were extinct. What remained of the country after the partition, the present principality of Schaumburg-Lippe, came under the House of Lippe, which had also adopted the Reformed teachings, so that since this era the ruler of the country and his family have been Protestants, and the national Church is the Lutheran. However, the ruler of the country has by law supreme ecclesiastical power over the State Church. Parishes of the Reformed Church were formed only in the capital, Buckeburg, and Stadthagen. Catholic services were re-established at Buckeburg about 1720 for a Catholic countess and her servants. Originally the Catholic pastoral care was exercised from Minden by Franciscans of Bielefeld; between 1840 and 1850 the mission parish of Buckeburg was created, to which was added in 1883 the mission parish of Stadthagen. In consequence of the country's entrance into the Confederation of the Rhine the few Catholics received equal civil rights with the Protestants. By a rescript of 3 July, 1809, the Sovereign settled the relations of the principality to the Catholics, and granted Catholics permission to hold public church services. Since 1846 episcopal jurisdiction has been exercised by the Bishop of Osnabrück in his capacity as Pro-vicar of the Northern Mission.
The political status of the Catholic Church was revised by the State law of 18 March, 1911. The Catholic parishes are corporations established by law and are composed of the aggregate of all the Catholics residing in the district. Their boundaries are fixed by the bishop with the approval of the ministry after the opinions of the interested parties have been consulted. The ministry exercises the State's right of supreme supervision. The pastor is named by the bishop who must, however, before making the appointment, ascertain that the ministry has no objection to this cleric. If within thirty days no objection be raised against the candidate the acquiescence of the ministry is assumed. Every parish is bound to establish and maintain properly the buildings necessary for worship, etc. To meet these obligations every self-supporting member of the parish who has resided there at least three months is bound to pay the church tax. The State gives nothing for Catholic Church purposes. The necessary expenses are met by the bishop. Orders and congregations are not allowed in the country. The primary schools are all Lutheran. Religious instruction is not given to the Catholic minority in the public primary schools, although this is legally permissible. There are private Catholic primary schools at Buckeburg and Stadthagen; these do not, however, receive any aid from the State or commune. The Catholic school at Buckeburg, founded 1848, numbers (1911) 20 pupils; the one in Stadthagen, founded 1877, numbers (1911) 27 pupils.
PIDERIT, Gesch. der Grafschaft Schaumburg (Rinteln, 1831); HEIDEKAMPER, Die Schaumburg-Lippische Kirche (Buckeburg, 1900), Protestant; IDEM, Schaumburg-Lippische Kirchengesch, vom dreissig-jahrigen Krieg bis zur Gegenwart (Buckeburg), 1908), Protestant; DAMANN, Geschichtliche Darstellung der Einfuhrung der Reformation in Schaumburg-Lippe (Buckeburg, 1852); FREISEN, Der kath. u. protestant. Pfarrzwang (Paderborn, 1906), 174 sqq.
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Schenute
(SCHENUDI, SCHNUDI, SINUTHIUS).
A Coptic abbot. The years 332-33-34 and 350 are mentioned as the date of his birth, and the years 451-52 and 466 as the date of his death, all authors agreeing that he lived about 118 years. He was born at Schenalolet in the district of Akhim, and died in his monastery, which still exists under the name of Deir-el-Abiad (White Monastery), near the ruins of the village of Atripe. In 371, he became a monk at this large double monastery, which was then ruled by his uncle Bgol, whom he succeeded as abbot in 388. St. Cyril of Alexandria, whom he accompanied to the Council of Ephesus in 431, appointed him archimandrite during that council. The Copts honour him as a saint and as the Father of the Coptic Church.
The monastic rule of Pachomius underwent various modifications and was made more severe under the abbaey of Bgol and Schenute. Perhaps the most important modification was the introduction of vows into the monastic life. Each monk made a solemn profession in the church, that he would faithfully observe the rule of the monastery. The formula of this vow, as prescribed by Schenute, was published by Leipoldt (loc. cit. below p. 107), and by Leclercq in Dict. d'Archéologie chrét." s. v. Cénobitisme. It is as follows: "I vow [homologein] before God in His holy place as the word of my tongue is my witness: I shall never sully my body in any way; I shall not steal; I shall not take false oaths; I shall not lie; I shall not do evil secretly. If I transgress what I have sworn [homologein] I shall not enter the kingdom of heaven, for I know that God before whom I pronounce the formula of this pledge [diatheke] will thrust me body and soul into hell-fire, for I shall have trangressed the formula of the pledge [diatheke] have pronounced" (op. cit.) It is the first monastic vow of which we have any knowledge. Another modification of the rule of Pachomius was a combination of the cenobitic with the anchoretic life. Schenute was the most influential monastic head and perhaps the most powerful man in Egypt during his time. Besa, his biographer and successor as Abbot of Atripe, states that at one time he ruled over 2200 monks and 1800 nuns. But Schenute was too self-conscious, passionate, and tyrannical, his rule too severe, and his enforcement of it too violent, to make his influence wholesome and lasting. Outside of Egypt he remained unknown; neither Latin nor Greek writers make any mention of him. Philosophy he considered useless, and his whole knowledge of theology consisted in the repetition of the current ecclesiastical formulas. Extremely austere with himself, he required the same austerity of his disciples, and rigidly enforced an absolute submission to his authority. His literary works, written in the Sahidic language, consist chiefly of letters to monks and nuns, spiritual exhortations, and some very forcible sermons. They are being edited with a Latin translation by Leipoldt, in "Corpus Scriptorum Christianorum Orientalium" (Paris, 1906) and, with a French translation, by Amélineau in the same publication (Paris, 1907-.)
His life, written in Sahidic by Besa, his disciple and successor, her been transmitted in the Sahidic, Bohairic, Arabic, and Syrian versions, and was edited by LEIPOLDT, loc. cit. ahove. See also LEIPOLDT, Schenute von Atripe und die Entschung des national-aegyptischen Christentums in Texte und Untersuchungen, new series, X, I (Paris, 1903); AMELINEAU, Les moines egyptiens. Vie de Schnoudi (Paris, 1889); LADEUZE, Etude sur le cenobitisme Pakhomien (Louvain, 1898), passim; REVILLOUT, Les origines du schisme egyptien, Senuti le Prophete in Revue de l'histoire des religions, VIII (Paris, 1883), 401 468; 545-581; LECLERCQ in Dict d'Archeologie Chret. (Paris, 1910), s. v. Cenobitisme; Bibliotheca Hagiographica Orientalis (Brussels, 1910), 235-7; BETHUNE-BAKER, The date of the death of Nestorius, Schenute, Zacharias, Evagrius, in Journal of Theological Studies, IX (London, 1908), 601-05.
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Schism
I. GENERAL IDEAS, MORAL CHARACTER, AND PENAL SANCTIONS
Schism (from the Greek schisma, rent, division) is, in the language of theology and canon law, the rupture of ecclesiastical union and unity, i. e. either the act by which one of the faithful severs as far as in him lies the ties which bind him to the social organization of the Church and make him a member of the mystical body of Christ, or the state of dissociation or separation which is the result of that act. In this etymological and full meaning the term occurs in the books of the New Testament. By this name St. Paul characterizes and condemns the parties formed in the community of Corinth (I Cor., i, 12): "I beseech you, brethren", he writes, ". . . that there be no schisms among you; but that you be perfect in the same mind, and in the same judgment" (ibid., i, 10). The union of the faithful, he says elsewhere, should manifest itself in mutual understanding and convergent action similar to the harmonious co-operation of our members which God hath tempered "that there might be no schism in the body" (I Cor., xii, 25). Thus understood, schism is a genus which embraces two distinct species: heretical or mixed schism and schism pure and simple. The first has its source in heresy or joined with it, the second, which most theologians designate absolutely as schism, is the rupture of the bond of subordination without an accompanying persistent error, directly opposed to a definite dogma. This distinction was drawn by St. Jerome and St. Augustine. "Between heresy and schism", explains St. Jerome, "there is this difference, that heresy perverts dogma, while schism, by rebellion against the bishop, separates from the Church. Nevertheless there is no schism which does not trump up a heresy to justify its departure from the Church (In Ep. ad Tit., iii, 10). And St. Augustine: "By false doctrines concerning Godheretics wound faith, by iniquitous dissensions schismatics deviate from fraternal charity, although they believe what we believe" (De fide et symbolo, ix). But as St. Jerome remarks, practically and historically, heresy and schism nearly always go hand in hand; schism leads almost invariably to denial of the papal primacy.
Schism, therefore, is usually mixed, in which case, considered from a moral standpoint, its perversity is chiefly due to the heresy which forms part of it. In its other aspect and as being purely schism it is contrary to charity and obedience; to the former, because it severs the ties of fraternal charity, to the latter, because the schismatic rebels against the Divinely constituted hierarchy. However, not every disobedience is a schism; in order to possess this character it must include besides the transgression of the commands of superiors, denial of their Divine right to command. On the other hand, schism does not necessarily imply adhesion, either public or private, to a dissenting group or a distinct sect, much less the creation of such a group. Anyone becomes a schismatic who, though desiring to remain a Christian, rebels against legitimate authority, without going as far as the rejection of Christianity as a whole, which constitutes the crime of apostasy.
Formerly a man was rightly considered a schismatic when he disregarded the authority of his own bishop; hence the words of St. Jerome quoted above. Before him St. Cyprian had said: "It must be understood that the bishop is in the Church and the Church in the bishop and he is not in the Church who is not with the bishop" (Epist., lxvi, 8). Long before, St. Ignatius of Antioch laid down this principle: "Where the bishop is there is the community, even as where Christ is there is the Catholic Church" (Smyrn., viii, 2). Now through the centralizing evolution which emphasizes the preponderant rôle of the sovereign pontiff in the constitution of ecclesiastical unity, the mere fact of rebelling against the bishop of the diocese is often a step toward schism; it is not a schism in him who remains, or claims to remain, subject to the Holy See. In the material sense of the word there is schism, that is rupture of the social body, if there exist two or more claimants of the papacy, each of whom has on his side certain appearances of right and consequently more or less numerous partisans. But under these circumstances good faith may, at least for a time, prevent a formal schism; this begins when the legitimacy of one of the pontiffs becomes so evident as to render adhesion to a rival inexcusable. Schism is regarded by the Church as a most serious fault, and is punished with the penalties inflicted on heresy, because heresy usually accompanies it. These are: excommunication incurred ipso facto and reserved to the sovereign pontiff (cf. "Apostolicæ Sedis", I, 3); this is followed by the loss of all ordinary jurisdiction and incapacity to receive any ecclesiastical benefices or dignities whatsoever. To communicate in sacris with schismatics, e. g., to receive the sacraments at the hands of their ministers, to assist at Divine Offices in their temples, is strictly forbidden to the faithful.
Some theologians distinguish "active" from "passive" schism. By the former they understand detaching oneself deliberately from the body of the Church, freely renouncing the right to form a part of it. They call passive schism the condition of those whom the Church herself rejects from her bosom by excommunication, inasmuch as they undergo this separation whether they will or no, having deserved it. Hence, this article will deal directly only with active schism, which is schism properly so-called. It is nevertheless clear that so-called passive schism not only does not exclude the other, but often supposes it in fact and theory. From this point of view it is impossible to understand the attitude of Protestants who claim to hold the Church they abandoned responsible for their separation. It is proved by all the historical monuments and especially by the writings of Luther and Calvin that, prior to the anathema pronounced against them at the Council of Trent, the leaders of the Reformation had proclaimed and repeated that the Roman Church was "the Babylon of the Apocalypse, the synagogue of Satan, the society of Antichrist"; that they must therefore depart from it and that they did so in order to re-enter the way of salvation. And in this they suited the action to the word. Thus the schism was well consummated by them before it was solemnly established by the authority which they rejected and transformed by that authority into a just penal sanction.
II. SCHISM IN THE LIGHT OF SCRIPTURE AND TRADITION
As schism in its definition and full sense is the practical denial of ecclesiastical unity, the explanation of the former requires a clear definition of the latter, and to prove the necessity of the latter is to establish the intrinsic malice of the former. Indeed the texts of Scripture and Tradition show these aspects of the same truth to be so closely united that passage from one to the other is constant and spontaneous. When Christ built on Peter as on an unshakable foundation the indestructible edifice of His Church He thereby indicated its essential unity and especially the hierarchical unity (Matt xvi 18). He expressed the same thought when He referred to the faithful as a Kingdom and as a flock: "Other sheep I have, that are not of this fold: them also I must bring, and they shall hear my voice, and there shall be one fold and one shepherd" (John, x, 16). Unity of faith and worship is more explicitly indicated by the words outlining the solemn mission of the Apostles: "Going therefore, teach ye all nations; baptizing them in the name of the Father, and of the Son and of the Holy Ghost" (Matt., xxviii, 19). These various forms of unity are the object of the prayer after the Last Supper, when Christ prays for His own and asks "that they may be one" as the Father and the Son are one (John, xvii, 21, 22). Those who violate the laws of unity shall become strangers to Christ and his spiritual family: "And if he will not hear the Church, let him be to thee as the heathen and publican" (Matt., xviii, 17).
In faithful imitation of his Master's teaching St. Paul often refers to the unity of the Church, describing it as one edifice, one body, a body between whose members exists the same solidarity as between the members of the human body (I Cor., xii; Eph., iv). He enumerates its various aspects and sources: "For in one Spirit were we all baptized into one body, . . . and in one Spirit we have all been made to drink" (I Cor xii, 13); "For we, being many, are one bread, one body, all that partake of one bread" (ibid., x, 17). He sums it up in the following formula: "One body and one Spirit; . . . one Lord, one faith, one baptism" (Eph., iv, 4-5). Finally he arrives at the logical conclusion when he anathematizes doctrinal novelties and the authors of them (Gal., i, 9), likewise when he writes to Titus: "A man that is a heretic, after the first and second admonition, avoid" (Tit., iii, 10); and again when he so energetically condemns the dissensions of the community of Corinth: "There are contentions among you. . . . every one of you saith: I am indeed of Paul; and I am of Apollo; and I of Cephas; and I of Christ. Is Christ divided? Was Paul then crucified for you? Or were you baptized in the name of Paul?" (I Cor., i, 11-13). "Now, I beseech you, brethren, by the name of our Lord Jesus Christ, that you all speak the same thing, and that there be no schisms among you; but that you be perfect in the same mind, and in the same judgment" (I Cor., i, 10). St. Luke speaking in praise of the primitive church mentions its unanimity of belief, obedience, and worship: "They were persevering in the doctrine of the apostles, and in the communication of the breaking of bread, and in prayers" (Acts, ii, 42). All the first Epistle of St. John is directed against contemporary innovators and schismatics; and the author regards them as so foreign to the Church that in contrast to its members "the Children of God", he calls them "the children of the devil", (I John, iii, 10); the children "of the world" (iv, 5), even Antichrist (ii, 22; iv, 3).
The same doctrine is found in all the evidences of Tradition, beginning with the oldest. Before the end of the first century St. Clement writing to the Church of Corinth in order to restore peace and harmony strongly inculcates the necessity of submission to the "hegoumenos" (I Cor., i, 3), "to the guides of our souls" (lxiii, 1), and to the "presbyters" (xlvii, 6; liv, 2; lvii, 1). It is, says he, a "grave sin" to disregard their authority as the Corinthians are doing (xliv, 3, 4, 6; xlvii, 6); it is a duty to honour them (i, 3; xxi, 6). There must be no division in the body of Christ, xlvi, 6. The fundamental reason of all this is the Divinely instituted hierarchical order. The work of Christ is in fact continued by the Apostles, who are sent by Christ as He was sent by God (xlii, 1, 2). It was they who established the "episcopi and deacons" (xlii, 4) and decided that others should succeed them in their ministry (xliv, 2). He thus explains the gravity of the sin and the severity of the reproaches addressed to the fomenters of the troubles . "Why should there be among you disputes, quarrels, dissensions, schisms, and war? Have we not one and the same God, one and the same Christ? Is it not the same spirit of grace that has been poured out upon us? Have we not a common vocation in Christ? Wherefore, divide and separate the members of Christ, be at war with our own body, be so foolish as to forget that we are members of one another?" (xlvi, 5-7). St. Ignatius insists no less forcibly on the necessity of unity and the danger of schism. He is the first author in whom we find episcopal unity clearly outlined, and he beseeches the faithful to range themselves about the "presbyters" and the deacons and especially through them and with them about the bishop: "It is fitting that you be of one mind with the bishop, as you are, because your venerable presbyterium is attached to the bishop as the strings to the lyre" (Eph., vi, 1); "you must not take advantage of the age of your bishop, but, being mindful of the power of God the Father, you should show him every manner of respect, as do the holy priests" (Magn., iii, 1). The bishop is the centre and pivot of the Church: "Where he is there should the community be" (Smyrn., xi, 1). The duties of the faithful towards the hierarchy are summed up in one: to be united to it in sentiment, faith, and obedience. They must be always submissive to the bishop, the presbyterium, and the deacons ("Eph.", ii, 2; v, 3; xx, 2; "Magn.", ii; iii, 1; vi, 1, 2; xiii, 2; "TraIl.", ii, 1, 2; xiii, 2; "Philad.", vii, 1; "Smyrn.", viii, 1; "Polyc.", vi, 1). Jesus Christ being the word of the Father and the bishop being in the doctrine of Christ (en Iesou christou gnome) it is fitting to adhere to the doctrine of the bishop (Eph., iii, 2; iv, 1); "Those who belong to God and Jesus Christ ally themselves with the bishop. Brethren, be not deceived; whosoever follows a schismatic shall not inherit the Kingdom of Heaven" (Philad, iii, 2, 3). Finally, as the bishop is the doctrinal and disciplinary centre so he is the liturgical centre: "Let that Eucharist be lawful which is consecrated by the bishop or one deputed by him. . . . It is forbidden to baptize or celebrate the agape without the bishop; what he approves is what is pleasing to God, in order that all that is done may be stable and valid" (Smyrn., viii, 1, 2).
Towards the end of the second century St. Irenæus lauds in glowing terms the unity of that universal Church "which has but one heart and one soul, whose faith is in keeping" and which seems "as the sole sun illuminating the whole world" (Adv. hæres., i, 10). He condemns all doctrinal division, basing his arguments on the teaching authority of the Church in general and of the Roman Church in particular. The doctrine of salvation, preached by the Apostles, is preserved in the Churches founded by them; but since it would take too long to question all the Apostolic Churches it is sufficient to turn to that of Rome: "For the entire Church, that is all the faithful in the world, should be in agreement with this Roman Church, because of its superior pre-eminence; and in it all the faithful have preserved the Apostolic tradition" (iii, 2, 3). It is therefore of the utmost necessity to adhere to this Church because where the Church is, there is the Spirit of God, and where the Spirit of God is there is the Church, there is all grace and the spirit is truth (iii, 24). But to adhere to this Church is to submit to the hierarchy, its living and infallible magistracy: "The priests of the Church are to be obeyed, those who are the successors of the Apostles and who with the episcopal succession have received an assured charisma of truth. . . . Those who leave the successors of the Apostles and assemble in any separated place must be regarded with suspicion or as heretics, as men of evil doctrines, or as schismatics. Those who rend the unity of the Church receive the Divine chastisement awarded to Jeroboam; they must all be avoided" (iv, 26).
At the beginning of the third century Clement of Alexandria describes the Church as the city of the Logos which must be sought because it is the assemblage of all those whom God desires to save ("Strom." iv, 20; vii, v; "Pædag.", i, 6; iii, 12). Origen is more explicit; for him also the Church is the city of God (Contra Cels., iii, 30), and he adds: "Let no one be deceived; outside this abode, that is outside the Church, no one is saved. If anyone leaves it he himself shall be accountable for his death" (In lib. Jesu Nave, Hom., iii, 5). In Africa Tertullian likewise condemns all separation from the existing Church. His "De præscriptionibus" is famous, and the fundamental thesis of the work, inferred by its very title, is summed up in the priority of truth and the relative novelty of error (principalitatem veritatis et posteritatem mendacii), thus implying the prohibition to withdraw from the guidance of the living magisterium: "If the Lord Jesus Christ sent His Apostles to preach we conclude that we must not receive other preachers than those appointed by Him. What they have preached, in other words, what Christ has revealed to them, can only be established by the Churches founded by the Apostles themselves, to which they preached the Gospel by word and writing" (De præscr., xxi).
But the great African champion of ecclesiastical unity was St. Cyprian, against the schismatics of Rome as well as those of Carthage. He conceived this unity as reposing on the effective authority of the bishops, their mutual union, and the pre-eminence of the Roman pontiff: "God is one, Christ is one, one is the Church, and one the chair founded on Peter by the word of the Lord" (Epist. lxx); "This unity we bishops who govern in the Church should firmly uphold and defend, in order to show that the episcopate itself is one and undivided" (De ecclesiæ unit., v); "Know that the bishop is in the Church and the Church in the bishop, and that if anyone is not with the bishop he is not in the Church. . . . The Catholic Church is one, formed of the harmonious union of pastors who mutually support one another" (Epist. lxxvi, 5). To unity of faith must be joined liturgical unity: "A second altar and a new priesthood cannot be set up beside the one altar and the one priesthood" (Epist. lii, 24). Cyprian saw no legitimate reason for schism for "what rascal, what traitor, what madman would be so misled by the spirit of discord as to believe that it is permitted to rend, or who would dare rend the Divine unity, the garment of the Lord, the Church of Jesus Christ?" (De eccl., unit., viii); "The spouse of Christ is chaste and incorruptible. Whoever leaves the Church to follow an adulteress renounces the promises of the Church. He that abandons the Church of Christ will not receive the rewards of Christ. He becomes a stranger, an ungodly man, an enemy. Godcannot be a Father to him to whom the Church is not a mother. As well might one be saved out of the ark of Noah as out of the Church. . . . He who does not respect its unity will not respect the law of God; he is without faith in the Father and the Son, without life, without salvation" (op. cit., viii).
From the fourth century the doctrine of the unity of the Church was so clearly and universally admitted that it is almost superfluous to quote particular testimonies. The lengthy polemics of Optatus of Milevis ("De schism. Don.", P. L., XI) and of St. Augustine (especially in "De unit. eccl.", P. L., XLIII) against the Donatists accuse these sectaries of being separated from the ancient and primitive trunk of Christianity. And to those who represented their group as a portion of the universal Church St. Augustine replied: "If you are in communion with the Christian world send letters to the Apostolic Churches and show us their replies" (Ep., xliv, 3). These letters (litteræ formatæ) then constituted one of the authentic marks and elements of visible unity. Concerning this unity the various forms of which he explains, St. Augustine agrees with St. Cyprian in maintaining that outside of it there is no salvation: "Salus extra ecclesiam non est" (De bapt., iv, 24), and he adds in confirmation of this that outside the Church the means of salvation, baptism, and even martyrdom will avail nothing, the Holy Ghost not being communicated. During the same century Roman supremacy began to be emphasized as a factor of unity. Jesus Christ, says St. Optatus, desired to attach unity to a definite centre; to this end He made "Peter the head of all the Apostles; to him He first gave the episcopal see of Rome, in which sole see unity should be preserved for all; he is therefore a sinner and a schismatic who would erect another see in opposition to it" (De schism. Don., ii, 2); "Solictude for assuring unity caused blessed Peter to be preferred before all the Apostles and to receive alone the keys of the Kingdom of Heaven that he might admit others" (vii, 3). Pacianus of Barcelona also says that Christ gave to Peter alone the power of the keys "to make him alone the foundation and beginning of unity" (ad unum ideo ut unitatem fundaret ex uno Epist., iii, 11).
Most contemporary writers in the Latin Church, Hilary, Victorinus, St. Ambrose, the Ambrosiaster, St. Jerome, speak in like manner and quite as explicitly. All regard Peter as the foundation of the Church, the Prince of the Apostles who was made perpetual head in order to cut short any attempt at schism. "Where Peter is," concludes St. Ambrose, "there is the Church; where the Church is there is no death but eternal life" (In Ps., xl, 30). And St. Jerome: "That man is my choice who remains in union with the chair of Peter" (Epist., xvi, 2). Both declare, like St. Optatus, that to be out of the Roman communion is to be out of the Church, but they lay especial emphasis on the jurisdictional and teaching authority of the centre of unity. Their texts are classics: "We must have recourse to your clemency, beseeching you not to let the head of all the Roman world, the Roman Church, and the most holy Apostolic Faith be disturbed; for thence all derive the rights of the Catholic communion" (Ambrose, "Ep.", xi, 4). "I who follow no guide save Christ am in communion with Your Holiness, that is with the chair of Peter. I know that on this rock the Church is built. Whosoever partakes of the Lamb outside this house commits a sacrilege. Whosoever does not gather with you, scatters: in other words whosoever is not with Christ is with Antichrist" (Jerome, "Epist.", xv, 2).
The East also saw in Peter and the episcopal see founded by him the keystone of unity. Didymus calls Peter "the corypheus, the head, who was first among the Apostles, through whom the others received the keys" (De Trinit., i, 27, 30; ii, 10, 18). Epiphanius also regards him as "the corypheus of the Apostles, the firm stone on which rests the unshakable faith" ("Anchor.", ix, 34; "Hær.", lix, 7, 8) and St. Chrysostom speaks unceasingly of the privileges conferred on Peter by Christ. Moreover the Greeks recognized in the Roman Church a pre-eminence and consequently an incontestable unifying rôle by acknowledging her right to intervene in the disputes of the particular Churches, as is proved by the cases of Athanasius, Marcellus of Ancyra, and Chrysostom. In this sense St. Gregory Nazianzen calls ancient Rome "the president of the universe, ten proeodron ton olon" (Carmen de vita sua), and it is also the reason why even the Eusebians were willing that the case of Athanasius, after they had passed on it, should be submitted to the pope's judgment (Athan., "Apol. contra Arian", 20).
III. ATTEMPTS TO LEGITIMIZE SCHISM
The foregoing texts are sufficient to establish the gravity of schism from the standpoint of the economy of salvation and morals. In this connection it may be of interest to quote the appreciation of Bayle, a writer above suspicion of partiality and a tolerant judge: "I know not," he writes, "a more grievous crime than that of tearing the mystical body of Jesus Christ, His church which He purchased with His own blood, that mother which bore us to God, who nourishes us with the milk of understanding, who leads us to eternal life" (Supplement to Philosophical Comment, preface).
Various motives have been brought forward in justification of Schism:
(1) Some have claimed the introduction into the Church of abuses, dogmatic and liturgical novelties, superstitions, with which they are permitted, even bound, not to ally themselves. Without entering into the foundation for these charges it should be noted that the authors cited above do not mention or admit a single exception. If we accept their statements separation from the Church is necessarily an evil, an injurious and blameworthy act, and abandoning of the true way of salvation, and this independent of all contingent circumstances. Moreover the doctrines of the Fathers exclude a priori any such attempt at justification; to use their words, it is forbidden for individuals or particular or national Churches to constitute themselves judges of the universal Church; the mere fact of having it against one carries its own condemnation. St. Augustine summed up all his controversy with the Donatists in the maxim: "The whole world unhesitatingly declares them wrong who separate themselves from the whole world in whatsoever portion of the whole world" (quapropter securus judicat orbis terrarum bonos non esse qui se dividunt ab orbe terrarum, in quacumque parte orbis terrarum) . Here Bayle may be quoted again: "Protestants bring forward only questionable reasons; they offer nothing convincing, no demonstration: they prove and object, but there are replies to their proofs and objections; they answer and are answered endlessly; is it worth while to make a schism?" (Dict. crit., art. Nihusius).
(2) Other schismatics have pleaded the division of the articles of the Creed into fundamental and nonfundamental. Under FUNDAMENTAL ARTICLES it is shown that this distinction, wholly unknown prior to the sixteenth century, and repugnant to the very conception of Divine faith, is condemned by Scripture, and, for want of a clear line of demarcation, authorizes the most monstrous divergences. The indispensable unity of faith extends to all the truths revealed by God and transmitted by the Apostles. Tradition repeats, though in different forms, all that Irenæus wrote: "The Church spread everywhere throughout the world received from the Apostles and their disciples faith in one God" (here follow the words of the Creed), then the writer continues: "Depositary of this preaching and this faith, the Church which multiplies throughout the world, watches them as diligently as though she dwelt in one house. She believes unanimously in these things as though she had but one heart and soul; she preaches them, teaches them, and bears witness to them as though she had but one mouth. Though there are in the world different languages there is but one single and identical current of tradition. Neither the Churches founded in Gaul, nor those among the Iberians, nor those in the countries of the Celts, nor those in the East, nor those of Egypt, nor those of Lybia, nor those in the centre of the world present any differences of faith or preaching; but as the sun created by God, is one and the same throughout the world, so a single light, a single preaching of the truth, illuminates every place and enlightens all men who wish to attain to the knowledge of truth" (Adv. Hær., i, 10). It has been shown above how the Bishop of Lyons declared that the continuators of the Apostolic ministry were the "presbyters of the Church", and that a man was a Christian and a Catholic only on condition of obeying them without reserve.
(3) The theory of the happy medium or via media advocated by the Anglicans, especially by the Oxford leaders of the early nineteenth century as a means of escape from the difficulties of the system of fundamental articles, is no more acceptable. Newman demonstrated and extolled it to the best of his talent in his "Via Media", but he soon recognized its weakness, and abandoned and rejected it even before his conversion to Catholicism. According to this theory, in order to safeguard unity and avoid schism it is sufficient to abide by Scripture as interpreted by each individual under the direction or with the assistance of tradition. At any rate the Church should not be regarded as infallible, but only as a trustworthy witness with regard to the true sense of the inspired text when she testifies to an interpretation received from Apostolic times. It seems unnecessary to point out the illusory and almost contradictory character which such a rule ascribes to the living teaching authority; obviously, it does not meet the conditions for unity of belief which requires conformity with Scripture and, no less, with the living authority of the Church, or more exactly, implies absolute obedience to the infallible teaching authority -- both to that which interprets the Scripture and to that which preserves and transmits under any other form the deposit of Revelation.
St. Irenæus is most explicit on all these points: according to him faith is proved and its enemies confounded equally by Scripture and tradition (Adv. Hær., iii, 2), but the authentic guardian of both is the Church, i. e. the bishops as successors of the Apostles: "Apostolic tradition is manifested throughout the world, and everywhere in the Church it is within the reach of those who desire to know the truth, for we can enumerate the bishops established by the Apostles, as well as their successors down to our own times" (op. cit., iii). To these guardians and to them alone we should have recourse with confidence: "The truth which it is easy to know through the Church must not be sought elsewhere; in the Church in which as in a rich treasury, the Apostles deposited in its fulness all that concerns the truth: from her whosoever desires it shall receive the draught of life. She herself is the gate of life; all the others are thieves and robbers" (iii, 4). Such is the authority of the living tradition that, in default of Scripture, recourse must be had to tradition alone. "What would have become of us if the Apostles had not left us the Scriptures? Would we not have to rely on that tradition which they confided to those to whom they committed the government of the Churches? This is what is done by many barbarian peoples who believe in Christ and who bear the law of salvation written in their hearts by the Holy Spirit without ink or paper and who faithfully preserve the ancient tradition" (iii, 4). It is plain that with the assistance of the Holy Ghost the teaching authority of the Church is preserved from error: "Where the Church is, there is the Spirit of God; and where the Spirit of God is there is the Church with every grace, and the Spirit is truth" (iii, 24). "That is why obedience must be rendered to the presbyters who are in the Church, and who having succeeded the Apostles, together with the episcopal succession have received by the will of the Father a certain charisma of truth" (iv, 26). This is far removed from the half-way assertions and the restrictions of the Oxford School. The same conclusion may be drawn from Tertullian's declaration of the impossibility of solving a difficulty or terminating a dispute by Scripture alone (De præscript., xix), and from Origen's words: "Since among many who boast of a doctrine in conformity with that of Christ some do not agree with their predecessors, let all adhere to the ecclesiastical doctrine transmitted from the Apostles by way of succession and preserved in the Church till the present time: we have no truth in which to believe but that which does not deviate from the eccelesiastical and Apostolic tradition" (De princip., præf., 2).
IV. PRINCIPAL SCHISMS
In this world the Church is militant and as such is exposed to conflict and trial. Human conditions being what they are partial or local schisms are bound to occur: "I hear", says St. Paul, "that . . . there are schisms among you; and in part I believe it. For there must be also heresies: that they also, who are approved, may be made manifest among you" (I Cor., xi, 18-19). In the full and primitive sense of the word every serious rupture of unity and consequently every heresy is a schism. This article, however, will pass over the long series of heresies and treat only those defections or religious sects to which historians commonly give the specific name of schisms, because most frequently, and at least in the beginning of each such sectarian division, doctrinal error was only an accessory. They are treated in chronological order and the most important only briefly, these being the subjects of special articles in the ENCYCLOPEDIA.
(1) Mention has already been made of the "schisms" of the nascent Church of Corinth, when it was said among its members: "I indeed am of Paul; and I am of Apollo; and I of Cephas; and I of Christ." To them St. Paul's energetic intervention put an end.
(2) According to Hegesippus, the most advanced section of the Judaizers or Ebionites at Jerusalem followed the bishop Thebutis as against St. Simeon, and after the death of St. James, A. D. 63, separated from the Church.
(3) There were numerous local schisms in the third and fourth centuries. At Rome Pope Callistus (217-22) was opposed by a party who took exception to the mildness with which he applied the penitential discipline. Hippolytus placed himself as bishop at the head of these malcontents and the schism was prolonged under the two successors of Callistus, Urban I (222-30) and Pontianus (230-35). There is no doubt that Hippolytus himself returned to the pale of the Church (cf. d'Alès, "La théol. de s. Hippolyte", Paris, 1906, introduction).
(4) In 251 when Cornelius was elected to the See of Rome a minority set up Novatian as an antipope, the pretext again being the pardon which Cornelius promised to those who after apostatizing should repent. Through a spirit of contradiction Novatian went so far as to refuse forgiveness even to the dying and the severity was extended to other categories of grave sins. The Novatians sought to form a Church of saints. In the East they called themselves katharoi, pure. Largely under the influence of this idea they administered a second baptism to those who deserted Catholicism to join their ranks. The sect developed greatly in the Eastern countries, where it subsisted until about the seventh century, being recruited not only by the defection of Catholics, but also by the accession of Montanists.
(5) During the same period the Church of Carthage was also a prey to intestinal divisions. St. Cypnan upheld in reasonable measure the traditional principles regarding penance and did not accord to the letters of confessors called libelli pacis the importance desired by some. One of the principal adversaries was the priest Donatus Fortunatus became the bishop of the party, but the schism, which was of short duration took the name of the deacon Felicissimus who played an important part in it.
(6) With the dawn of the fourth century Egypt was the scene of the schism of Meletius, Bishop of Lycopolis, in the Thebaid. Its causes are not known with certainty; some ancient authors ascribe it to rigorist tendencies regarding penance while others say it was occasioned by usurpation of power on the part of Meletius, notably the conferring of ordinations outside his diocese. The Council of Nicæa dealt with this schism, but did not succeed in completely eradicating it; there were still vestiges of it in the fifth century.
(7) Somewhat later the schism of Antioch, originating in the troubles due to Arianism, presents peculiar complications. When the bishop Eustathius, was deposed in 330 a small section of his flock remained faithful to him, but the majority followed the Arians. The first bishop created by them was succeeded (361) by Meletius of Sebaste in Armenia, who by force of circumstances became the leader of a second orthodox party. In fact Meletius did not fundamentally depart from the Faith of Nicæa, and he was soon rejected by the Arians: on the other hand he was not recognized by the Eustathians, who saw in him the choice of the heretics and also took him to task for some merely terminological differences. The schism lasted until about 415. Paulinus (d. 388) and Evagrius (d. 392), Eustathian bishops, were recognized in the West as the true pastors, while in the East the Meletian bishops were regarded as legitimate.
(8) After the banishment of Pope Liberius in 355, the deacon Felix was chosen to replace him and he had adherents even after the return of the legitimate pope. The schism, quenched for a time by the death of Felix, was revived at the death of Libenius and the rivalry brought about bloody encounters. It was several years after the victory of Damasus before peace was completely restored.
(9) The same period witnessed the schism of the Luciferians. Lucifer, Bishop of Calaris, or Cagliari, was displeased with Athanasius and his friends who at the Synod of Alexandria (362) had pardoned the repentant Semi-Arians. He himself had been blamed byEusebius of Vercelli because of his haste in ordaining Paulinus, Bishop of the Eustathians, at Antioch. For these two reasons he separated from the communion of the Catholic bishops. For some time the schism won adherents in Sardinia, where it had originated, and in Spain, where Gregory, Bishop of Elvira, was its chief abettor.
(10) But the most important of the fourth-century schisms was that of the Donatists (q. v.). These sectaries were as noted for their obstinacy and fanaticism as for the efforts and the writings rather uselessly multiplied against them by St. Augustine and St. Optatus of Milevis.
(11) The schism of Acacius belongs to the end of the fifth century. It is connected with the promulgation by the emperor Zeno of the edict known as the Henoticon. Issued with the intention of putting an end to the Christological disputes, this document did not satisfy either Catholics or Monophysites. Pope Felix II excommunicated its two real authors, Peter Mongus, Bishop of Alexandria, and Acacius of Constantinople. A break between the East and the West followed which lasted thirty-five years. At the instance of the general Vitalian, protector of the orthodox, Zeno's successor Anastasius promised satisfaction to the adherents of the Council of Chalcedon and the convocation of a general council, but he showed so little good will in the matter that union was only restored by Justin I in 519. The reconciliation received official sanction in a profession of Faith to which the Greek bishops subscribed, and which, as it was sent by Pope Hormisdas, is known in history as the Formula of Hormisdas.
(12) In the sixth century the schism of Aquilea was caused by the consent of Pope Vigilius to the condemnation of the Three Chapters (553). The ecclesiastical provinces of Milan and Aquilea refused to accept this condemnation as valid and separated for a time from the Apostolic See. The Lombard invasion of Italy (568) favoured the resistance, but from 570 the Milanese returned by degrees to the communion of Rome; the portion of Aquilea subject to the Byzantines returned in 607, after which date the schism had but a few churches. It died out completely under Sergius I, about the end of the eighth century.
(13) The ninth century brought the schism of Photius, which, though it was transitory, prepared the way by nourishing a spirit of defiance towards Rome for the final defection of Constantinople.
(14) This took place less than two centuries later under Michael Cerularius (q. v.) who at one stroke (1053) closed all the churches of the Latins at Constantinople and confiscated their convents. The deplorable Greek schism (see GREEK CHURCH), which still subsists, and is itself divided into several communions, was thus consummated. The two agreements of reunion concluded at the Second Council of Lyons in 1274, and at that of Florence in 1439, unfortunately had no lasting results; they could not have had them, because on the part of the Greeks at least they were inspired by interested motives.
(15) The schism of Anacletus in the twelfth century, like that of Felix V in the fifteenth, was due to the existence of an antipope side by side with the legitimate pontiff. At the death of Honorius II (1130) Innocent II had been regularly elected, but a numerous and powerful faction set up in opposition to him Cardinal Peter of the Pierleoni family. Innocent was compelled to flee, leaving Rome in the hands of his adversaries. He found refuge in France. St. Bernard ardently defended his cause as did also St. Norbert. Within a year nearly all Europe had declared in his favour, only Scotland, Southern Italy, and Sicily constituting the other party. The emperor Lothaire brought Innocent II back to Rome, but, supported by Roger of Sicily the antipope retained possession of the Leonine City, where he died in 1138. His successor Victor IV two months after his election, sought and obtained pardon and reconciliation from the legitimate pontiff. The case of Felix V was more simple. Felix V was the name taken by Amadeus of Savoy, elected by the Council of Basle, when it went into open revolt against Eugenius IV, refused to disband and thus incurred excommunication (1439). The antipope was not accepted save in Savoy and Switzerland. He lasted for a short time with the pseudo-council which had created him. Both submitted in 1449 to Nicholas V, who had succeeded Eugenius IV.
(16) The Great Schism of the West is the subject of a special article (SCHISM, WESTERN); see also CONSTANCE, COUNCIL OF; PISA, COUNCIL OF.
(17) Everyone knows the shameful origins of the schism of Henry VIII, which was the prelude to the introduction of Protestantism into England. The voluptuous monarch was opposed by the pope in his projects for divorce and remarriage, and he separated from the pope. He succeeded so well that in 1531 the general assembly of the clergy and the Parliament proclaimed him head of the national Church. Warham, Archbishop of Canterbury, had at first caused the adoption of a restrictive clause: "as far as Divine law permits". But this important reservation was not respected, for the rupture with the Roman Court followed almost immediately. In 1534 the Act of Supremacy was voted according to the terms of which the king became the sole head of the Church of Englandand was to enjoy all the prerogatives which had hitherto belonged to the pope. Refusal to recognize the new organization was punished with death. Various changes followed: suppression of convents, destruction of relics and of numerous pictures and statues. But dogma was not again attacked under Henry VIII, who pursued with equal severity both attachment to the pope and the doctrines of the Reformers.
(18) In the article JANSENIUS AND JANSENISM are described the formation and vicissitudes of the schism of Utrecht, the unhappy consequence of Jansenism, but which never spread beyond a handful of fanatics. Subsequent schisms belong to the end of the eighteenth and the nineteenth century.
(19) The first was caused in France by the Civil Constitution of the clergy of 1790. By this law the national Constituent Assembly aimed at imposing on the Church a new organization which essentially modified its condition as regulated by public ecclesiastical law. The 134 bishops of the kingdom were reduced to 83, according to the territorial division into departments; the choice of curés fell to electors appointed by members of district assemblies; that of bishops to electors named by the assemblies of departments; and canonical institution devolved upon the metropolitan and the bishops of the province. All benefices without cure of souls were suppressed. A later ordinance made obedience to these articles a condition of admission to any ecclesiastical office. A large number of bishops and priests, in all, according to some sources, about a sixth of the clergy, and according to other documents nearly a third, were weak enough to take the oath. Thenceforth the French clergy was divided into two factions, the jurors and the non-jurors, and the schism was carried to the utmost extreme when intruders under the name of bishops claimed to occupy the departmental sees, during the lifetime and even in defiance of the rights of the real titulars. The condemnation of the Civil Constitution by Pius VI in 1791 opened the eyes of some, but others persisted until their "Constitutional Church" declined shamefully and disappeared irrevocably in the Revolutionary turmoil.
(20) A schism of another nature and of less importance was that of the so-called Petite Eglise or the Incommunicants, formed at the beginning of the nineteenth century by groups who were dissatisfied with the Concordat and the concordatory clergy. In the provinces of the west of France the party acquired a certain stability from 1801 to 1815; at the latter date it had become a distinct sect. It languished on till about 1830, and eventually became extinct for lack of priests to perpetuate it. In Belgium some of its members call themselves Stevenists, thus abusing the name of a reputable ecclesiastic, Corneille Stevens, who was capitular vicar-general of the Diocese of Namur until 1802, who afterwards wrote against the Organic Articles, but accepted the Concordat and died in 1828, as he had lived, in submission to the Holy See.
(21) In 1831 the Abbé Chatel founded the French Catholic Church, a small group which never acquired importance. The founder, who at first claimed to retain all the dogmas, had himself consecrated bishop by Fabre Palaprat, another self-styled bishop of the "Constitutional" type; he soon rejected the infallibility of the teaching Church, celibacy of priests, and abstinence. He recognized no rule of faith except individual evidence and he officiated in French. The sect was already on the point of being slain by ridicule when its meeting-places were closed by the Government in 1842.
(22) About the same time Germany was the scene of a somewhat similar schism. When in 1844 the Holy Coat was exposed at Trier for the veneration of the faithful, a suspended priest, Johannes Ronge, seized the occasion to publish a violent pamphlet against Arnoldi, Bishop of Trier. Some malcontents ranged themselves on his side. Almost simultaneously John Czerski, a dismissed vicar, founded in the Province of Posen, a "Christian Catholic community". He had imitators. In 1845 the "German Catholics", as these schismatics called themselves, held a synod at Leipzig at which they rejected among other things the primacy of the pope, auricular confession, ecclesiastical celibacy, the veneration of the saints, and suppressed the Canon in their Eucharistic Liturgy which they called the "German liturgy". They gained recruits in small numbers until 1848, but after that date they declined, being on bad terms with the Governments which had at first encouraged them but which bore them ill-will because of their political agitations.
(23) While this sect was declining another sprang up in antagonism to the Vatican Council. The opponents of the recently-defined doctrine of infallibility, the Old Catholics, at first contented themselves with a simple protest; at the Congress of Munich in 1871 they resolved to constitute a separate Church. Two years later they chose as bishop the Professor Reinkens of Breslau, who was recognized as bishop by Prussia, Baden, and Hesse. Thanks to official assistance the rebels succeeded in gaining possession of a number of Catholic churches and soon, like the German Catholics and schismatics in general, they introduced disciplinary and doctrinal novelties, they successively abandoned the precept of confession (1874), ecclesiastical celibacy (1878), the Roman liturgy, which was replaced (1880) by a German liturgy, etc. In Switzerland also the opposition to the Vatican council resulted in the creation of a separate community, which also enjoyed governmental favour. An Old Catholic faculty was founded at Berne for the teaching of theology, and E. Herzog, a professor of this faculty, was elected bishop of the party in 1876. A congress assembled in 1890, at which most of the dissident groups, Jansenists, Old Catholics, etc., had representatives, resolved to unite all these diverse elements in the foundation of one Church. As a matter of fact, they are all on the road to free-thinking and Rationalism. In England a recent attempt at schism under the leadership of Herbert Beale and Arthur Howarth, two Nottingham priests, and Arnold Mathew, has failed to assume proportions worthy of serious notice.
ST. THOMAS, Summa, II-II, (q-xxxix); TANQUEREY, Synopsis theologi , I (Rome, 1908); FUNK, Patres apostolici, I (Tübingen, 1902); TIXERONT, Histoire des dogmes (Paris, 1905-9); FUNK, Lehrb. der Kirchengesch (Paderborn, 1902); ALBERS, Enchirid. hist. eccles. (Nimeguen, 1909-10); DUCHESNE, Hist. ancienne de l'église (Paris, 1907-10); GUYOT, Dict. universel des hérésies (Paris, 1847).
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Schleswig[[@Headword:Schleswig]]

Schleswig
Formerly a duchy and diocese of northwestern Germany, now a part of the Prussian Province of Schleswig-Holstein. In the early Middle Ages the southern part of the peninsula of Jutland was a bone of contention between the Germans and the Danes. When in the fifth century the greater part of the Germanic population had left the region in order to seek a new home in Britain, the Danes or Jutes pushed their way into the country and the part of the Germanic population that had remained behind amalgamated with the new masters. The Frisians were the only ones to retain their national peculiarities after losing their national independence. About the beginning of the ninth century Charlemagne conquered the southernmost part of the peninsula; he formed the territory on the Eider into a Mark as a protection against the Slavs. As early as his reign Christian missions began to gain a foothold in the region. The first preacher of the Christian faith was the priest Atrebanus, who was a Pupil of Willehad, the first Bishop of Bremen. Atrebanus founded a mission station among the heathen Dithmarschians, but suffered the death of a martyr during the Saxon revolt in 780. During the reign of Louis the Pious, Archbishop Ebo of Reims the emperor's confidential friend, re-established the mission, but without great success. About 850 Ebo's companion, Ansgar the Apostle of the North, erected the first church in the little town of Schleswig; this was soon followed in 860 by the building of the church at Ripen. These successes of the mission of the Carlovingian period were destroyed during the heathen reaction that followed. Under the vigorous administration of the German king, Henry I, the Mark on the Eider was re-established in 934, and soon after this Unni, Archbishop of Hamburg, once more took in hand the bringing of the north to Christianity. Christian communities increased, especially after the Danish King Harold Blue Tooth (d. 986) had accepted Christianity, and the three dioceses of Schleswig, Ripen, and Aarhaus were founded at the request of Archbishop Adaldag of Bremen. These dioceses were made suffragans of Bremen. The first Bishop of Schleswig was Hored, who was present in 948 at the German synod of Ingelheim. The Diocese of Schleswig, though, did not include the whole of the later Duchy of Schleswig, as the north-western part belonged to the Diocese of Ripen, and the Islands of Alsen, Arö and Fehmarn to the Diocese of Funen.
During the reign of King Harold Blue Tooth, Christianity became the dominating religion of Denmark and Schleswig. Paganism, however, regained the supremacy when Harold's son Sven with the Forked Beard, who had been a viking, returned home in 985 and overthrew his father. Christians were ill-treated, the Diocese of Aarhaus was suppressed, and the two other bishops were driven away. Yet in the last years of his life Sven with the Forked Beard turned to Christianity, and his son Canute the Great, who by the conquest of England created a great northern empire, established Christianity at last in his territories. In 1035 his son-in-law the German King Conrad II gave him the Mark of Schleswig as compensation for the alliance he had maintained with Germany for many years. The Mark included the territory between the Eider, Schlei, and Treene. The political separation from the German Empire was soon followed by the ecclesiastical. Canute had reorganized the Danish Church and had divided it into nine dioceses. In 1103 or 1104 a separate Danish archdiocese was erected at Lund for all these bishoprics, and, notwithstanding the protests of the Archbishop of Bremen, Schleswig was made a suffragan of Lund. Before long the political union with Denmark was weakened again. From the time that the whole of Schleswig belonged to Denmark it was ruled by royal governors; these governors were generally princes of the royal house who grew steadily more independent of the king. In 1115 Knut Laward was able to gain the viceregency of Schleswig in fief from the Danish King Niels, and was also made duke of this territory. Thus a basis was laid for a more independent position of the province within the Kingdom of Denmark. Under Knut's successors Schleswig was often united with Denmark, as Waldemar I and II, dukes of Schleswig, were also kings of Denmark. These kings , however, sought to keep Schleswig as their personal domain, separate from the administration of Denmark. In 1231 Abel, the youngest son of Waldemar II, was granted the duchy; he founded an independent ducal line that ruled the duchy for over a hundred and fifty years.
Both politically and ecclesiastically the two centuries following tire reign of Knut Laward form the most prosperous period of the province. Of the bishops, Alberus (1096-1134), in particular, was very active in his office, and laboured among the Frisians who had been conquered by Knut. The diocese received large grants of land from Waldemar I, possessions that were scattered through all parts, of the duchy; in 1187 the diocese was released from all payment of imposts and taxes to the king. A number of monasteries arose that did much for the intellectual and material development of the country; nearly thirty monasteries can be proved to have existed in the period before the Reformation. The most important of these were the Cistercian abbeys of Lugumkloster, Guldhom, and Schleswig, the convent of St. John for Benedictine nuns at Schleswig, the Franciscan monasteries at Hadersleben, Tondern, and Schleswig, and the Dominican monastery at Schleswig. In the course of time many of these monasteries had obtained large landed possessions, When in 1325 Duke Eric II died and left a minor son Waldemar V, King Christopher II of Denmark wished to become the guardian and thus gain control of the duchy. However, the powerful Count Gerhard III of Holstein of the Schauenburg line, who was an uncle of Waldemar, and also the latter's guardian, opposed the king. Gerhard gained control of the government, and drove Christopher out of his own kingdom. Waldemar V was elected King of Denmark and in return gave the Duchy of Schleswig to his uncle, the Count of Holstein. Thus the duchies Schleswig and Holstein became united at the same time (1326) Waldemar made a law, called the "Constitutio Waldemariana", by which in future the same person could never be the ruler both of Denmark and Schleswig. During the troubles caused by the return of the banished King Christopher the Counts of Holstein were not able to maintain their control of the Duchy of Schleswig. It was not until the era of Gerhard VI, the grandson of Gerhard III (assassinated 1340), that the counts of Holstein regained possession of Schleswig; Gerhard VI was granted the duchy in fief by Queen Margaret of Denmark, and in 1403 gain possession of almost the whole of the duchy of Holstein on account of the extinction of the line of Kiel. Since this time Schleswig has always been united with Holstein which was a state of the German Empire.
On the death in 1459 of Adolf VII, son of Gerhard VI, the line of the counts of Schauenburg became extinct, and the estates of Schleswig and of Holstein elected in 1460 as duke and count the Danish King Christian of the Oldenburg dynasty, who was the sob of Adolf's sister. The new duke and count, though, was obliged to swear that both countries should be "forever undivided", and that they should be independent of Denmark in their internal administration and constitution. Thus both territories were united by personal union with Denmark, the Duchy, of Schleswig (which had been a Danish fief), and the Countship of Holstein, which in 1474 was also raised to a duchy by the Emperor Frederick III. In spite of this union with Denmark both territories remained German in character; the language of the courts and official documents was German, the law of the cities was German, the nobility was German, the bishop and chapter of the Diocese of Schleswig were chosen from German families. The close intellectual union with Germany was still further promoted by the Reformation, which in Schleswig as in the whole of Denmark was largely the work of the rulers. The Bishop of Schleswig of that period, Gottschalk of Ahlefeld (1527-41), fearlessly opposed, indeed, the intrusion of the new doctrine, but his efforts had little success. For in the course of the fourteenth and fifteenth centuries, especially during the rule of the counts of Holstein, the bishops had ceased to be independent of the dukes; from vassals of the king they had become vassals of the dukes and had sunk into mere local bishops. In 1536 Lutheranism was declared the religion of the state by Christian III, the exercise of the Catholic faith was forbidden, and the property of the diocese was confiscated. After Gottschalk's death Tileman of Hussen was appointed in 1541 the first Lutheran Bishop of Schleswig. He was followed by four other Lutheran bishops, after which the diocese was suppressed in 1624. While the Catholic Church was entirely suppressed in Schleswig, in Holstein a few Catholic communities were permitted to remain in existence. In the seventeenth century Catholic Church services were allowed to be held again in a few places. In 1667 all these Catholic communities were placed under the care of the newly-established Vicariate Apostolic of the Northern Missions, and shared its vicissitudes.
In 1544 the two duchies were divided between the three sons of the king and Duke Frederick I (d. 1533). The basis of the division was this: three equal portions were formed for the three brothers out of the duchies, which portions were named after the castles of Sonderburg, Gottorp, and Hadersleben, while the courts, the system of taxation, the army, and the diets that were held at Flensburg for Schleswig, and at Kiel for Holstein, remained in common. When in 1580 the Hadersleben line became extinct, another division was made, the possessions of the Hadersleben line being divided between King Frederick II and Duke Adolf of Holstein-Gottorp (1581). After this there were two lines: the royal, which was called Schleswig-Holstein-Glückstadt after the seat of administration for the duchies, and from which in the course of time several branches sprang; second, a ducal line called the Gottorp, line which, besides sharing in the two duchies, also owned the former Diocese of Lubeck. Duke Frederick III of Gottorp, who ruled from 1616 to 1659, put an end to the subdivisions of the Gottorp line by introducing primogeniture. During the eighteenth century the two ruling dynasties were generally hostile to each other because the Gottorp line sought alliance with Sweden, the enemy of Denmark. Thus the duchies became involved in the Thirty Years War and the two wars of the North. In the Treaty of Roeskilde that closed the first war of the North, the Gottorp dynasty received, through the intervention of Sweden, full sovereignty by the suppression of Denmark's suzerainty over its share of the duchies. However, in the Treaty of Stockholm that in 1720 closed the second war of the North, which had not been fortunate for Sweden, the Gottorp line was obliged to concede its share of Schleswig to Denmark and only retained its possessions in Holstein. The whole of Schleswig was now obliged to recognize the Danish king as its ruler. In the treaties of 1767 and 1773 the Gottorp dynasty, which had gained the throne of Russia in the person of Peter III, was obliged to renounce its possessions in Holstein also, in return for which it received Oldenburg. In this way Denmark became the sole ruler of Schleswig-Holstein.
The union of the two duchies with the German Empire grew continually weaker, especially as after the dissolution of the German Empire in 1806 the duchies had no protection against the policy. of their ruler; this policy, which was to stamp a Danish character upon them, was not affected by the fact that the Congress of Vienna made Holstein a part of the German Empire. The Danes showed plainly more and more their determination to separate the two duchies, which by right should never have been divided, and to gain at least Schleswig as a part of the Danish nation, because the population of Schleswig was largely Danish in speech. The people, however, accepted all the measures of the Danish government very composedly, as the male line of the royal dynasty would soon be extinct and the female line was, by the Salic law of succession, not capable of succeeding in the duchies, although it could in Denmark. The duchies were satisfied even with the constitution granted in 1834, although it was not one in common for both duchies and did not preserve any essential right of the people. King Christian, however, in 1846 published a letter in which he declared the Danish right of succession to be also valid in the duchies, and his successor Frederick VIII (1848-63) was forced by popular assemblies at Copenhagen, soon after he came to the throne, to promise the incorporation of Schleswig into the Danish kingdom. These two events were followed by a revolt of the people of the duchies. On 24 March, 1848, a temporary provincial government was established at Kiel, which declared that it assumed for the time being in the name of the ruler, the Danish king, the maintenance of the rights of both duchies, as the ruler had been forced by mob rule to take a hostile position to the duchies. When, upon this, Denmark sent troops into Schleswig-Holstein, not only did the population of the duchies take up arms, but there was also a great national movement in Germany in favour of their endangered countrymen in the North. Volunteers from all parts of Germany went to the aid of the people of Schleswig-Holstein. King Frederick William IV of Prussia sent an army into the duchies and even the Diet of the German Confederation was carried away by the national enthusiasm. It proclaimed that Schleswig was made a member of the German Confederation and gave to Prussia the direction of the war against Denmark. The Prussian troops and those of the confederation won, it is true, several brilliant victories, especially the carrying of the fortifications of Duppel. However, the lack of a German fleet, and the threatened interference of Russia and Great Britain led Prussia to consent to a truce, which was followed by a treaty in 1850 that was also accepted by the German Confederation. Contrary to the general promise that the rights of the duchies should be respected, they were again given to Denmark. After this the five Great Powers declared at a conference held at London in 1852, that the Danish Kingdom was indivisible in all its parts, that the separate position of the duchies should be maintained within this kingdom, and that should the male line of the Danish dynasty become extinct the succession was to fall to the House of Glücksburg. In this way the right of succession previously valid in the duchies of the Elbe was thrown aside, and the Augustenburg line, that had branched off from the Danish royal house in the sixteenth century, was excluded from the succession to Schleswig Holstein. Consequently the German Confederation and Frederick, Crown prince of Augustenburg, protested against the London protocol, while Prussia and Austria recognized it.
After the duchies were handed over to Denmark there was an energetic attempt, especially in Schleswig, to make these provinces entirely Danish in character. All connexion with Holstein was set aside, a custom-house was erected on the Eider, Danish preachers, teachers, and troops were sent into Schleswig, while the German soldiers and officers were brought into Danish garrisons, and lastly Danish was made the language of the Church and schools. When the male line of the Danish royal family became extinct at the death of Frederick VII (15 November, 1863), according to the regulations of the London protocol Christian of Glücksburg succeeded as Christian IX. Immediately after his accession Christian announced a constitution which included the unconditional incorporation of Schleswig into Denmark. The proclamation of this Constitution of November was followed in Germany by unprecendented excitement and manifestations of disapproval, and the demand was made for the complete separation of the duchies from Denmark. Holstein was occupied by the troops of the German Confederation; even Prussia and Austria now took the part of the duchies. These powers called upon Denmark to withdraw the Constitution of November, and when these demands were rejected they sent Prussian and Austrian troops under the command of the Prussian Field Marshal Wrangel into Schleswig in Feb., 1864. After the fortifications of Duppel, the Island of Alsen, and the entire peninsula of Jutland had been gained by the Germans the Danes saw themselves compelled to yield. In the Peace of Vienna (October, 1864) King Christian renounced all rights over Schleswig and Holstein in favour of the Emperor of Austria and the King of Prussia, and recognized in advance whatever disposition the two monarchs should make of these provinces. The possession in common of the duchies only increased the strain of the relations existing between Prussia and Austria. Austria desired to form a new state of the German Confederation under the government of the Duke of Augustenburg, while Prussia, on the contrary, preferred to keep the region for itself and only permit the country to have a ruler of its own if all traffic, all customs, and the army of the new state were under the control of Prussia. The Prince of Augustenburg would not consent to such an arrangement. In the Treaty of Gastein of 14 Aug., 1865, the duchies were divided between the two powers. Austria took in charge the administration of Holstein, Prussia that of Schleswig. It was seen from the start that this solution of the question could not be of long duration. The tension between the two powers for pre-eminence in Germany led in the next year to a war between them. Austria was defeated, was obliged to withdraw from the German Confederation and to renounce all rights to Schleswig and Holstein in favour of Prussia. From 1867 the two duchies have formed the Prussian province of Schleswig-Holstein (see GERMANY, VICARIATE APOSTOLIC OF NORTHERN).
See bibliography in FISCHER-BENZON, Katalog, der Landesbibliothek fur Schleswig-Holstein (Schleswig, 1896-98); Quellenaammlung der Gesellschaft fur schleswig-holstein-lauenburgische Geschichte (5 vols., Kiel, 1862-); Schleswig-Holstein-Lauenburgische Regesten und Urkunden (3 vols., Hamburg and Leipzig, 1886-96); Zeitschrift des Vereins fur schleswig-holatein-lauenburgische Geschiche (Kiel, 1870 ); Archiv fur Staats und Kirchengeschichte der Herzogtumer Schleswig, Holstein und Lauenburg (5 vols., Altons, 1833-43); CHRISTIANI, Geschichte der Herzogtumer Schleswig und Holstein (4 Vols., Flensburg and Leipzig, 1776-79), continued by HEGEWISCH AND KOBBE (3 parts, 17841834); WAITZ, Schleswig-Holsteins Geschichte (2 vols., Gottingen, 1851-52); IDEM Kurze Schteswig-Holsteinische Landesgeschichte (2nd ed., Kiel, 1898); SACH, Das Herzogtum Schleswig in seiner ethnographischen und nationalen Entwicklung (3 parts, Halle, 1896 1907); JENSEN AND MICHELSEN, Schleswig-Holsteinische Kirchengeschichte (4 parts, Kiel, 1873-79); Die Bau- und Kunstdenkmäler der Provinz Schleswig-Holstein, ed. HAUPT (3 vols., Kiel, 1887-89); VON SCHUBERT, Kirchengeschichte Schleswig-Holsteins (Kiel, 1907); Schriften des Vereins fur schieswig-holsteinische Kirchengeschichis (Kiel, 1906).
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Schola Cantorum
A place for the teaching and practice of ecclesiastical chant, or a body of singers banded together for the purpose of rendering the music in church. In the primitive Church the singing was done by the clergy, but, in order to set them free from this and enable them to give their attention more to what strictly pertained to their office, trained singers for the musical part of the liturgy were introduced. Pope Hilary (d. 438) is sometimes credited with having inaugurated the first schola cantorum, but it was Gregory the Great, as we are told in his life by John the Deacon, who established the school on a firm basis and endowed it. The house in which the schola was lodged was rebuilt in 844 by Pope Sergius II, who had himself been trained in it, as were also the popes Sergius I, Gregory II, Stephen III, and Paul I. This Roman school furnished the choir at most of the papal functions and was governed by an official called prior scholae cantorum or simply cantor. From Cardinal Thomasi's preface to the twelfth-century Vatican antiphonary, we learn that, amongst his other duties, he had "to point out to each individual, the day before, what responsory he was to sing in the night office". From Rome the institution spread to other parts of the Church. Pepin, the father of Charlemagne, first introduced Roman chanters into France, placing them at Lyons. Charlemagne encouraged the work, and through his influence several other schools were established in his empire. That of Metz became one of the most famous; other well-known ones were at Hirschau Corbie, and St. Gall. In England the diffusion of he Roman chant was due chiefly to St. Benet Biscop and St. Wilfrid. Several of the cathedrals (e.g. York, Sarum, Hereford, and Worcester) and many of the abbeys (e.g. Glastonbury and Malmesbury) had important scholae cantorum attached to them. The Protestant Reformation put an end to the English schools, while abroad they seem to have died out when paid singers began to be employed in the churches, though perhaps the maîtrise or cathedral choir-school of to-day may be regarded as their legitimate successor. In monasteries at the present day the name schola cantorum is often applied to certain selected monks whose duty it is to chant the more elaborate portions of the liturgical music, such as the graduals and alleluias at Mass, the rest of the community joining only in the simpler parts. The official in charge of such a schola is usually called the "precentor". In recent times the chief schools of ecclesiastical chant have been at Ratisbon, Mechlin, Einsiedeln, Beuron, and, greatest of all, Solesmes. In these the study of the manuscripts and the work of restoring the traditional chant of the Church have been pursued with much success. The schola of Solesmes was commenced by Dom Gueranger and has been ably carried on by his successors, DD. Pothier and Mocquereau. The latter is precentor at Solesmes (now in the Isle of Wight, England), while the papal commission entrusted with the work of preparing the official Vatican edition of the Chant is presided over by Abbot Pothier. (See GUERANGER, PROSPER LOUIS PASCHAL; SOLESMES).
ARMFIELD in Dict. Christ. Antiq. (London, 1880), s.v.; ZIEGELBAUR, Hist. lit. O.S.B. (Augsburg, 1754).
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Scholasticism
Scholasticism is a term used to designate both a method and a system. It is applied to theology as well as to philosophy. Scholastic theology is distinguished from Patristic theology on the one hand, and from positive theology on the other. The schoolmen themselves distinguished between theologia speculativa sive scholastica and theologia positiva. Applied to philosophy, the word "Scholastic" is often used also, to designate a chronological division intervening between the end of the Patristic era in the fifth century and the beginning of the modern era, about 1450. It will, therefore, make for clearness and order if we consider:

I. The origin of the word "Scholastic"; 
II. The history of the period called Scholastic in the history of philosophy; 
III. The Scholastic method in philosophy, with incidental reference to the Scholastic method in theology; and 
IV. The contents of the Scholastic system.
The revival of Scholasticism in recent times has been already treated under the head NEO-SCHOLASTICISM.
I. ORIGIN OF THE NAME "SCHOLASTIC"
There are in Greek literature a few instances of the use of the word scholastikos to designate a professional philosopher. Historically, however, the word, as now used, is to be traced, not to Greek usage, but to early Christian institutions. In the Christianschools, especially after the beginning of the sixth century, it was customary to call the head of the school magister scholae, capiscola, or scholasticus. As time went on, the last of these appellations was used exclusively. The curriculum of those schools included dialectic among the seven liberal arts, which was at that time the only branch of philosophy studied systematically. The head of the school generally taught dialectic, and out of his teaching grew both the manner of philosophizing and the system of philosophy that prevailed during all the Middle Ages. Consequently, the name "Scholastic" was used and is still used to designate the method and system that grew out of the academic curriculum of the schools or, more definitely, out of the dialectical teaching of the masters of the schools (scholastici). It does not matter that, historically, the Golden Age of Scholastic philosophy, namely, the thirteenth century, falls within a period when the schools, the curriculum of which was the seven liberal arts, including dialectic had given way to another organization of studies, the studia generalia, or universities. The name, once given, continued, as it almost always does, to designate the method and system which had by this time passed into a new phase of development. Academically, the philosophers of the thirteenth century are known as magistri, or masters; historically, however, they are Scholastics, and continue to be so designated until the end of the medieval period. And, even after the close of the Middle Ages, a philosopher or theologian who adopts the method or the system of the medieval Scholastics is said to be a Scholastic.
II. THE SCHOLASTIC PERIOD
The period extending from the beginning of Christian speculation to the time of St. Augustine, inclusive, is known as the Patristic era in philosophy and theology. In general, that era inclined to Platonism and underestimated the importance of Aristotle. The Fathers strove to construct on Platonic principles a system of Christian philosophy. They brought reason to the aid of Revelation. They leaned, however, towards the doctrine of the mystics, and, in ultimate resort, relied more on spiritual intuition than on dialectical proof for the establishment and explanation of the highest truths of philosophy. Between the end of the Patristic era in the fifth century and the beginning of the Scholastic era in the ninth there intervene a number of intercalary thinkers, as they may be called, like Claudianus Mamertus, Boethius, Cassiodorus, St. Isidore of Seville, Venerable Bede etc., who helped to hand down to the new generation the traditions of the Patristic age and to continue into the Scholastic era the current of Platonism. With the Carolingian revival of learning in the ninth century began a period of educational activity which resulted in a new phase of Christian thought known as Scholasticism. The first masters of the schools in the ninth century Alcuin, Rabanus, etc., were not indeed, more original than Boethius or Cassiodorus; the first original thinker in the Scholastic era was John the Scot (see ERIUGENA, JOHN SCOTUS). Nevertheless they inaugurated the Scholastic movement because they endeavoured to bring the Patristic (principally the Augustinian) tradition into touch with the new life of European Christianity. They did not abandon Platonism. They knew little of Aristotle except as a logician. But by the emphasis they laid on dialectical reasoning, they gave a new direction to Christian tradition in philosophy. In the curriculum of the schools in which they taught, philosophy was represented by dialectic. On the textbooks of dialectic which they used they wrote commentaries and glosses, into which. Little by little, they admitted problems of psychology, metaphysics,cosmology, and ethics. So that the Scholastic movement as a whole may be said to have sprung from the discussions of the dialecticians.
Method, contents, and conclusions were influenced by this origin. There resulted a species of Christian Rationalism which more than any other trait characterizes Scholastic philosophy in every successive stage of its development and marks it off very definitely from the Patristic philosophy, which, as has been said, was ultimately intuitional and mystic. With Roscelin, who appeared about the middle of the eleventh century, the note of Rationalism is very distinctly sounded, and the first rumbling is heard of the inevitable reaction, the voice of Christian mysticism uttering its note of warning, and condemning the excess into which Rationalism had fallen. In the eleventh and twelfth centuries, therefore, Scholasticism passed through its period of storm and stress. On the one side were the advocates of reason, Roscelin, Abelard, Peter Lombard; on the other were the champions of mysticism, St. Anselm, St. Peter Damian, St. Bernard, and the Victorines. Like all ardent advocates, the Rationalists went too far at first, and only gradually brought their method within the lines of orthodoxy and harmonized it with Christian reverence for the mysteries of Faith. Like all conservative reactionists, the mystics at first condemned the use as well as the abuse of reason; they did not reach an intelligent compromise with the dialecticians until the end of the twelfth century. In the final outcome of the struggle, it was Rationalism that, having modified its unreasonable claims, triumphed in the Christian schools, without, however driving the mystics from the field.
Meantime, Eclectics, like John of Salisbury, and Platonists, like the members of the School of Chartres, gave to the Scholastic movement a broader spirit of toleration, imparted, so to speak, a sort of Humanism to philosophy, so that, when we come to the eve of the thirteenth century, Scholasticism has made two very decided steps in advance. First, the use of reason in the discussion of spiritual truth and the application of dialectic to theology are accepted with. out protest, so long as they are kept within the bounds of moderation. Second, there is a willingness on the part of the Schoolmen to go outside the lines of strict ecclesiastical tradition and learn, not only from Aristotle, who was now beginning to be known as a metaphysician and a psychologist, but also from the Arabians and the Jews, whose works had begun to penetrate in Latin translations into the schools of Christian Europe. The taking of Constantinople in 1204, the introduction of Arabian, Jewish, and Greek works into the Christian schools, the rise of the universities, and the foundation of the mendicant orders -- these are the events which led to the extraordinary intellectual activity of the thirteenth century, which centered in the University of Paris. At first there was considerable confusion, and it seemed as if the battles won in the twelfth century by the dialecticians should be fought over again. The translations of Aristotle made from the Arabian and accompanied by Arabian commentaries were tinged with Pantheism, Fatalism, and other Neoplatonic errors. Even in theChristian schools there were declared Pantheists, like David of Dinant, and outspoken Averroists, like Siger of Brabant, who bade fair to prejudice the cause of Aristoteleanism.
These developments were suppressed by the most stringent disciplinary measures during the first few decades of the thirteenth century. While they were still a source of danger, men like William of Auvergne and Alexander of Hales hesitated between the traditional Augustinianism of the Christian schools and the new Aristoteleanism, which came from a suspected source. Besides, Augustinianism and Platonism accorded with piety, while Aristoteleanism was found to lack the element of mysticism. In time, however, the translations made from the Greek revealed an Aristotle free from the errors attributed to him by the Arabians, and, above all, the commanding genius of St. Albertus Magnus and his still more illustrious disciple, St. Thomas Aquinas, who appeared at the critical moment, calmly surveyed the difficulties of the situation, and met them fearlessly, won the victory for the new philosophy and continued successfully the traditions established in the preceding century. Their contemporary, St. Bonaventure, showed that the new learning was not incompatible with mysticism drawn from Christian sources, and Roger Bacon demonstrated by his unsuccessful attempts to develop the natural sciences the possibilities of another kind which were latent in Aristoteleanism.
With Duns Scotus, a genius of the first order, but not of the constructive type, begins the critical phase, of Scholasticism. Even before his time, the Franciscan and the Dominican currents had set out in divergent directions. It was his keen and unrelenting search for the weak points in Thomistic philosophy that irritated and wounded susceptibilities among the followers of St. Thomas, and brought about the spirit of partisanship which did so much to dissipate the energy of Scholasticism in the fourteenth century. The recrudescence of Averroism in the schools, the excessive cultivation of formalism and subtlety, the growth of artificial and even barbarous terminology, and the neglect of the study of nature and of history contributed to the same result. Ockham's Nominalism andDurandus's attempt to "simplify" Scholastic philosophy did not have the effect which their authors intended. "The glory and power of scholasticism faded into the warmth and brightness of mysticism," and Gerson, Thomas à Kempis, and Eckhart are more representative of what the Christian Church was actually thinking in the fourteenth and fifteenth centuries than are the Thomists, Scotists, and Ockhamists of that period, who frittered away much valuable time in the discussion of highly technical questions which arose within the schools and possess little interest except for adepts in Scholastic subtlety. After the rise of Humanism, when the Renaissance, which ushered in the modern era, was in full progress, the great Italian, Spanish, and Portuguese commentators inaugurated an age of more healthy Scholasticism, and the great Jesuit teachers, Toletus, Vasquez, and Suarez, seemed to recall the best days of thirteenth century speculation. The triumph of scientific discovery, with which, as a rule, the representatives of Scholasticism in the seats of academic authority had, unfortunately, too little sympathy, led to new ways of philosophizing, and when, finally, Descartes in practice, if not in theory, effected a complete separation of philosophy from theology, the modern era had begun and the age known as that of Scholasticism had come to an end.
III. THE SCHOLASTIC METHOD
No method in philosophy has been more unjustly condemned than that of the Scholastics. No philosophy has been more grossly misrepresented. And this is true not only of the details, but also of the most essential elements of Scholasticism. Two charges, especially, are made against the Schoolmen: First, that they confounded philosophy with theology; and second, that they made reason subservient to authority. As a matter of fact, the very essence of Scholasticism is, first, its clear delimitation of the respective domains of philosophy and theology, and, second, its advocacy of the use of reason.
A. Theology and Philosophy
Christian thinkers, from the beginning, were confronted with the question: How are we to reconcile reason with revelation, science with faith, philosophy with theology? The first apologists possessed no philosophy of their own. They had to deal with a pagan world proud of its literature and its philosophy, ready at any moment to flaunt its inheritance of wisdom in the face of ignorant Christians. The apologists met the situation by a theory that was as audacious as it must have been disconcerting to the pagans. They advanced the explanation that all the wisdom of Plato and the other Greeks was due to the inspiration of the Logos; that it was God's truth, and, therefore, could not be in contradiction with the supernatural revelation contained in the Gospels. It was a hypothesis calculated not only to silence a pagan opponent, but also to work constructively. We find it in St. Basil, in Origen, and even in St. Augustine. The belief that the two orders of truth, the natural and the supernatural, must harmonize, is the inspiration of intellectual activity in the Patristic era. But that era did little to define the limits of the two realms of truth. St. Augustine believes that faith aids reason (credo ut intelligam) and that reason aids faith (intelligo ut credam); he is, however, inclined to emphasize the first principle and not the second. He does not develop a definite methodology in dealing with them. The Scholastics, almost from the first, attempted to do so.
John Scotus Eriugena, in the ninth century, by his doctrine that all truth is a theophany, or showing forth of God, tried to elevate philosophy to the rank of theology, and identify the two in a species of theosophy. Abelard, in the twelfth century, tried to bring theology down to the level of philosophy, and identify both in a Rationalistic system. The greatest of the Scholastics in the thirteenth century, especially St. Thomas Aquinas, solved the problem for all time, so far as Christian speculation is concerned, by showing that the two are distinct sciences, and yet that they agree. They are distinct, he teaches, because, while philosophy relies on reason alone, theology uses the truths derived from revelation, and also because there are some truths, the mysteries of Faith, which lie completely outside the domain of philosophy and belong to theology. They agree, and must agree, because God is the author of all truth, and it is impossible to think that He would teach in the natural order anything that contradicts what He teaches in the supernatural order. The recognition of these principles is one of the crowning achievements of Scholasticism. It is one of the characteristics that mark it off from the Patristic era, in which the same principles were, so to speak, in solution, and not crystallized in definite expression. lt is the trait which differentiates Scholasticism from Averroism. It is the inspiration of all Scholastic effort. As long as it lasted Scholasticism lasted, and as soon as the opposite conviction became established, the conviction, namely, that what is true in theology may be false in philosophy, Scholasticism ceased to exist. It is, therefore, a matter of constant surprise to those who know Scholasticism to find it misrepresented on this vital point.
B. Scholastic Rationalism
Scholasticism sprang from the study of dialectic in the schools. The most decisive battle of Scholasticism was that which it waged in the twelfth century against the mystics who condemned the use of dialectic. The distinguishing mark of Scholasticism in the age of its highest development is its use of the dialectical method. It is, therefore, a matter, once more, for surprise, to find Scholasticism accused of undue subservience to authority and of the neglect of reason. Rationalism is a word which has various meanings. It is sometimes used to designate a system which, refusing to acknowledge the authority of revelation, tests all truth by the standard of reason. In this sense, the Scholastics were not Rationalists. The Rationalism of Scholasticism consists in the conviction that reason is to be used in the elucidation of spiritual truth and in defence of the dogmas of Faith. It is opposed to mysticism, which distrusted reason and placed emphasis on intuition and contemplation. In this milder meaning of the term, all the Scholastics were convinced Rationalists, the only difference being that some, like Abelard and Roscelin, were too ardent in their advocacy of the use of reason, and went so far as to maintain that reason can prove even the supernatural mysteries of Faith, while others, like St. Thomas, moderated the claims of reason, set limits to its power of proving spiritual truth, and maintained that the mysteries of faith could not be discovered and cannot be proved by unaided reason.
The whole Scholastic movement, therefore, is a Rationalistic movement in the second sense of the term Rationalism. The Scholastics used their reason; they applied dialectic to the study of nature, of human nature and of supernatural truth. Far from depreciating reason, they went as far as man can go -- some modern critics think they went too far -- in the application of reason to the discussion of the dogmas of Faith. They acknowledged the authority of revelation, as all Christian philosophers are obliged to do. They admitted the force of human authority when the conditions of its valid application were verified. But in theology, the authority of revelation did not coerce their reason and in philosophy and in natural science they taught very emphatically that the argument from authority is the weakest of all arguments. They did not subordinate reason to authority in any unworthy sense of that phrase. It was an opponent of the Scholastic movement who styled philosophy "the handmaid of theology", a designation which, however, some of the Schoolmen accepted to mean that to philosophy belongs the honourable task of carrying the light which is to guide the footsteps of theology. One need not go so far as to say, with Barthelemy SaintHilaire, that "Scholasticism, in its general result, is the first revolt of the modern spirit against authority." Nevertheless, one is compelled by the facts of history to admit that there is more truth in that description than in the superficial judgment of the historians who describe Scholasticism as the subordination of reason to authority.
C. Details of Scholastic Method
The Scholastic manner of treating the problems of philosophy and theology is apparent from a glance at the body of literature which the Schoolmen produced. The immense amount of commentary on Aristotle, on Peter Lombard, on Boethius, on Pseudo-Dionysius, and on the Scriptures indicates the form of academic activity which characterizes the Scholastic period. The use of texts dates from the very beginning of the Scholastic era in philosophy and theology, and was continued down into modern times. The mature teacher, however, very often embodied the results of his own speculation in a Summa, which, in time became a text in the hands of his successors. The Questiones disputatae were special treatises on the more difficult or the more important topics, and as the name implied, followed the method of debate prevalent in the schools, generally called disputation or determination. The Quodlibeta were miscellanies generally in the form of answers to questions which as soon as a teacher had attained a widespread renown, began to come to him, not only from the academic world in which he lived, but from all classes of persons and from every part of Christendom. The division of topics in theology was determined by the arrangement followed in Peter Lombard's "Books of Sentences" (see SUMMA, SIMMULAE), and in philosophy it adhered closely to the order of treatises in Aristotle's works. There is a good deal of divergence among the principal Scholastics in the details of arrangement, as well as in the relative values of the sub-titles, "part", "question", "disputation", "article", etc. All, however, adopt the manner of treatment by which thesis, objections, and solutions of objections stand out distinctly in the discussion of each problem. We find traces of this in Gerbert's little treatise "De rational) et ratione uti" in the tenth century, and it is still more definitely adopted in Abelard's "Sic et non". It had its root in Aristotelean method, but was determined more immediately by the dialectical activity of the early schools, from which, as was said, Scholasticism sprang.
Much has been said both in praise and in blame of Scholastic terminology in philosophy and theology. It is rather generally acknowledged that whatever precision there is in the modern languages of Western Europe is due largely to the dialectic disquisitions of the Scholastics. On the other hand, ridicule has been poured on the stiffness, the awkwardness, and the barbarity of the Scholastic style. In an impartial study of the question, it should be remembered that the Scholastics of the thirteenth century-and it was not they but their successors who were guilty of the grossest sins of style-were confronted with a terminological problem unique in the history of thought. They came suddenly into possession of an entirely new literature, the works of Aristotle. They spoke a language, Latin, on which the terminology of Aristotle in metaphysics psychology etc., had made no impression. Consequently, they were obliged to create all at once Latin words and phrases to express the terminology of Aristotle, a terminology remarkable for its extent, its variety, and its technical complexity. They did it honestly and humbly, by translating Aristotle's phrases literally; so that many a strange-sounding Latin phrase in the writings of the Schoolmen would be very good Aristotelean Greek, if rendered word for word into that language. The Latin of the best of the Scholastics may be lacking in elegance and distinction; but no one will deny the merits of its rigorous severity of phrase and its logical soundness of construction. Though wanting the graces of what is called the fine style, graces which have the power of pleasing but do not facilitate the task of the learner in philosophy, the style of the thirteenth-century masters possesses the fundamental qualities, clearness, conciseness, and richness of technical phrase.
IV. THE CONTENTS OF THE SCHOLASTIC SYSTEM
In logic the Scholastics adopted all the details of the Aristotelean system, which was known to the Latin world from the time of Boethius. Their individual contributions consisted of some minor improvements in the matter of teaching and in the technic of the science. Their underlying theory of knowledge is also Aristotelean. It may be described by saying that it is a system of Moderate Realism and Moderate Intellectualism. The Realism consists in teaching that outside the mind there exist things fundamentally universal which correspond to our universal ideas. The Moderate Intellectualism is summed up in the two principles:
· all our knowledge is derived from sense-knowledge; and
· intellectual knowledge differs from sense-knowledge, not only in degree but also in kind.
In this way, Scholasticism avoids Innatism, according to which all our ideas, or some of our ideas, are born with the soul and have no origin in the world outside us. At the same time, it avoids Sensism, according to which our so-ealled intellectual knowledge is only sense-knowledge of a higher or finer sort. The Scholastics, moreover, took a firm stand against the doctrine of Subjectivism. In their discussion of the value of knowledge they held that there is an external world which is real and independent of our thoughts. In that world are the forms which make things to be what they are. The same forms received into the mind in the process of knowing cause us not to be the object but to know the object. This presence of things in the mind by means of forms is true representation, or rather presentation. For it is the objective thing that we are first aware of, not its representation in us.
The Scholastic outlook on the world of nature is Aristotelean. The Schoolmen adopt the doctrine of matter and form, which they apply not only to living things but also to inorganic nature. Since the form, or entelechy is always striving for its own realization or actualization, the view of nature which this doctrine leads to is teleological. Instead, however, of ascribing purpose in a vague, unsatisfactory manner to nature itself, the Scholastics attributed design to the intelligent, provident author of nature. The principle of finality thus acquired a more precise meaning, and at the same time the danger of a Pantheistic interpretation was avoided. On the question of the universality of matter the Schoolmen were divided among themselves, some, like the Franciscan teachers, maintaining that all created beings are material, others, like St. Thomas, holding the existence of "separate forms", such as the angels, in whom there is potency but no matter. Again, on the question of the oneness of substantial forms, there was a lack of agreement. St. Thomas held that in each individual material substance, organic or inorganic, there is but one substantial form, which confers being, substantiality and, in the ease of man, life, sensation, and reason. Others, on the contrary, believed that in one substance, man, for instance, there are simultaneously several forms, one of which confers existence, another substantiality, another life, and another, reason. Finally, there was a divergence of views as to what is the principle of individuation, by which several individuals of the same species are differentiated from one another. St. Thomas taught that the principle of individuation is matter with its determined dimensions, materia signata.
In regard to the nature of man, the first Scholastics were Augustinians. Their definition of the soul is what may be called the spiritual, as opposed to the biological, definition. They held that the soul is the principle of thought-activity, and that the exercise of the senses is a process from the soul through the body not a process of the whole organism, that is, of the body animated by the soul. The Scholastics of the thirteenth century frankly adopted the Aristotelean definition of the soul as the principle of life, not of thought merely. Therefore, they maintained, man is a compound of body and soul, each of which is an incomplete substantial principle the union being, consequently, immediate, vital, and substantial. For them there is no need of an intermediary "body of light" such as St. Augustine imagined to exist. All the vital activities of the individual human being are ascribed ultimately to the soul, as to their active principle, although they may have more immediate principles namely the faculties, such as intellect, the senses, the vegetative and muscular powers. But while the soul is in this way concerned with all the vital functions, being, in fact, the source of them, and the body enters as a passive principle into all the activities of the soul, exception must be made in the ease of immaterial thought-activities. They are, like all the other activities, activities of the individual. The soul is the active principle of them. But the body contributes to them, not in the same intrinsic manner in which it contributes to seeing, hearing, digesting etc., but only in an extrinsic manner, by supplying the materials out of which the intellect manufactures ideas. This extrinsic dependence explains the phenomena of fatigue, etc. At the same time it leaves the soul so independent intrinsically that the latter is truly said to be immaterial.
From the immateriality of the soul follows its immortality. Setting aside the possibility of annihilation, a possibility to which all creatures, even the angels are subject, the human soul is naturally immortal, and its immortality, St. Thomas believes, can be proved from its immateriality. Duns Scotus, however, whose notion of the strict requirements of a demonstration was influenced by his training in mathematics, denies the conclusive force of the argument from immateriality, and calls attention to Aristotle's hesitation or obscurity on this point. Aristotle, as interpreted by the Arabians, was, undoubtedly, opposed to immortality. It was, however, one of St. Thomas's greatest achievements in philosophy that, especially in his opusculum "De unitate intellectus", he refuted the Arabian interpretation of Aristotle, showed that the active intellect is part of the individual soul, and thus removed the uncertainty which, for the Aristoteleans, hung around the notions of immateriality and immortality. From the immateriality of the soul follows not only that it is immortal, but also that it originated by an act of creation. It was created at the moment in which it was united with the body: creando infunditur, et infundendo creatur is the Scholastic phrase.
Scholastic metaphysics added to the Aristotelean system a full discussion of the nature of personality, restated in more definite terms the traditional arguments for the existence of God, and developed the doctrine of the providential government of the universe. The exigencies of theological discussion occasioned also a minute analysis of the nature of accident in general and of quantity in particular. The application of the resulting principles to the explanation of the mystery of the Eucharist, as contained in St. Thomas's works on the subject, is one of the most successful of all the Scholastic attempts to render faith reasonable by means of dialectical discussion. Indeed, it may be said, in general, that the peculiar excellence of the Scholastics as systematic thinkers consisted in their ability to take hold of the profoundest metaphysical distinctions, such as matter and form, potency and actuality, substance and accident, and apply them to every department of thought. They were no mere apriorists, they recognized in principle and in practice that scientific method begins with the observation of facts. Nevertheless, they excelled most of all in the talent which is peculiarly metaphysical, the power to grasp abstract general principles and apply them consistently and systematically.
So far as the ethics of Scholasticism is not distinctly Christian, seeking to expound and justify Divine law and the Christian standard of morals, it is Aristotelean. This is clear from the adoption and application of the Aristotelean definition of virtue as the golden mean between two extremes. Fundamentally, the definition is eudemonistic. It rests on the conviction that the supreme good of man is happiness, that happiness is the realization, or complete actualization, of one's nature, and that virtue is an essential means to that end. But what is vague and unsatisfactory in Aristotelean Eudemonism is made definite and safe in the Scholastic system, which determines the meaning of happiness and realization according to the Divine purpose in creation and the dignity to which man is destined as a child of God.
In their discussion of the problems of political philosophy the philosophers of the thirteenth century while not discarding the theological views of St. Augustine contained in "The City of God", laid a new foundation for the study of political organizations by introducing Aristotle's scientific definition of the origin and purpose of civil society. Man, says St. Thomas, is naturally a social and political animal. By giving to human beings a nature which requires the co-operation of other human beings for its welfare, Godordained man for society, and thus it is His will that princes should govern with a view to the public welfare. The end for which the state exists is, then, not merely vivere but bene vivere. All that goes to make life better and happier is included the Divine charter from which kings and rulers derive their authority. The Scholastic treatises on this subject and the commentaries on the "Polities" of Aristotle prepared the way for the medieval and modern discussions of political problems. In this department of thought, as in many others, the Schoolmen did at least one service which posterity should appreciate: they strive to express in clear systematic form what was present in the consciousness of Christendom in their day.
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Schönborn
The name of a German noble family, many members of which were prelates of the Church.
(1) Johann Philipp von Schönborn
Archbishop of Mainz and Bishop of Würzburg and Worms, b. at Eschbach in the Westerwald, 6 August, 1605; d. at Würzburg, 12 February, 1673. When sixteen years old he became a cleric (an expectant for a canonicate) at the cathedral of Würzburg, and in 1625 at that of Mainz. He became cathedral canon at Würzburg in 1629, and at Worms in 1630. In 1635 he was made provost of Kronberg and of St. Burkard at Würzburg. On 16 August, 1642, he became Bishop of Würzburg (deacon, 1642; priest, 1645); on 18 November, 1647, he was made Archbishop of Mainz, and in 1663 Bishop of Worms. His foreign policy was mainly directed towards the maintenance of peace, but this policy did not always meet with approval and often failed in its object. On the other hand his administration of all domestic affairs was excellent, and as a ruler he was not below the best of his era. His contemporaries gave him the honourable titles of "The Wise", "The German Solomon", and "The Cato of Germany". He succeeded in repairing the injuries inflicted upon his domains by the Thirty Years' War, settled the disputes as to territory with the neighboring rulers, reorganized the higher civil service, and improved the administration of justice. To compensate for the scarcity of priests and to raise the standard of the secular clergy he called to Mainz and Würzburg the Bartholomites, an institute founded by Bartholomew Holzhauser (Institutum clericorum saecularium in communi viventium); in 1654 he transferred to them the administration of the ecclesiastical seminary at Würzburg, and in 1660 also that of the gymnasium founded by him at Munnerstadt. In 1662 he established a seminary for priests at Mainz. Urged by the Jesuit Spee, he suppressed the trial of witches in his domains, and thus contributed, as far as was in his power, to the abolition of this miserable delusion. He was surrounded at his court by a large number of distinguished men, statesmen, diplomats, scholars, and pious ecclesiastics.
(2) Lothar Franz von Schönborn
Nephew of the above, was Archbishop of Mainz (1695-1729) and Bishop of Bamberg (1693).
(3) Damian Hugo Philipp von Schönborn
Prince Bishop of Speyer (1719-43) and of Constance (1740), and was also a cardinal. He did much for the Diocese of Speyer, and was conspicuous for his culture, learning, and piety.
(4) Franz Georg von Schönborn
Archbishop of Trier (1729-56) and Bishop of Worms (1732). Both Frederick the Great and Maria Theresa praised him as an excellent ruler.
(5) Johann Philipp Franz von Schönborn
Bishop of Würzburg (1719-24).
(6) Friedrich Karl von Schönborn
Bishop of Bamberg and Würzburg (1729-46). The last three prelates were brothers, and nephews of Lothar Franz.
(7) Franz von Schönborn
Born at Prague, 24 Jan., 1844; d. 25 June, 1899. He became Bishop of Prague in 1885, and was created cardinal in 1889.
WILD, Johann Philipp von Schönborn (Heidelberg, 1896); MENTZ, Johann Philipp von Schönborn, I-II (Jena, 1896-99), HOPF, Histor.-geneal. Atlas, I (Gotha, 1858), 133.
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Schöningh
The publishing house of Ferdinand Schöningh at Paderborn was founded by Ferdinand Friedrich Joseph Schöningh, who was born at Meppen in Hanover 16 March, 1815, and died at Paderborn, 18 Aug., 1883. He was the son of Dr. Schöningh, an official of the law courts. Educated at the gymnasium of his native town, he was active in the book trade since 1831. He served an apprenticeship in Münster and Svest, and on 12 May, 1847, he opened under great difficulties a book and art store at Paderborn that soon developed into a prosperous business. Schöningh never lost sight of a higher aim, the establishment of a publishing house; selling his store in 1875 and perceiving the need of Catholic newspapers and periodical literature, he founded in 1848 the weekly "Westfälisches Kirchenblatt", and in 1849 the "Westfälische Volksblatt", which was intended to instruct the people in the political and social questions of the day and to give them the Christian view on these subjects. On 1 April, 1910, a publishing house was formed, the initial publication of which was the first year-book of the Diocese of Paderborn (1849). Schöningh's ability and power for hard work gradually built up his business, especially as regards the publication of scientific works. The reputation of the publishing house was established and maintained in the literary and learned world by the publication of such works as the textbooks and exercise-books of Ferdinand Schultz, which passed through many editions and were translated into numerous languages; the "Bibliothek der altesten deutschen Literatur-Denkmaler" (Heliand, Beowulf, etc.), edited by Moritz Heyne, a university professor; and excellent theological works, as that on dogmatics by Oswald, the explanation of the Catechism by Deharbe, etc. The house remained loyal to these three branches of learning and constantly increased its publications in these directions. Among the periodicals published under its supervision are: "Chrysologus" (from 1860) "Blatter für kirchliche Wissenschaft und Praxis" (from 1867); "Gymnasium" (from 1883). Schöningh also did much to encourage Catholic poetry; among the poets whose works he issued were those of Brill, Luise Hensel, and especially of F. W. Weber. Weber's poems published by Schöningh include: "Dreizehnlinden", "Goliath", "Gedichte". Schöningh died suddenly from apoplexy. His stanch Catholic opinions, sincere and honest character, and joy in what he produced cannot be forgotten in the Catholic intellectual life of Germany.
Up to the time of the death of the founder, the house had published 673 works in 935 volumes, embracing the most varied branches of knowledge and literature. The business has been carried on in the same spirit by Schöningh's sons, Ferdinand (b. 7 March, 1856), who since 1885 has had charge of the publishing department, and Joseph (b. 12 June, 1860), who since 1891 has been the business manager. In the course of time four branches were established, namely: in 1885 the Nasse publishing house at Münster; in 1887 one at Osnabruck, combined with a store for learned antiquarian works; in 1891 one at Mainz; and in 1902 one at Wurzburg. The house has ever since its establishment given special attention to works in the three main divisions of learning. In the departments of scientific and practical theology and philosophy the house publishes the following periodicals: "Theologie und Glaube"; "Jahrbuch für Philosophie und spekulative Theologie"; "Forschungen zur christlichen Literatur und Dogmengeschichte"; "Chrysologus". For the entire field of scientific and practical pedagogies the house issued the following periodicals: "Monatschrift für katholische Lehrerinnen" and "Zeitschrift für christliche Erziehungswissenschaft"; it also gives attention to linguistics and to literature, and issued numerous works in all the other departments of learning. Among the more extensive compilations published by the firm should be mentioned the "Wissenschaftliche Handbibliothek"; 41 volumes of this work have already been issued, and of these 34 are theological and philosophical works written by distinguished German scholars, as B. Funk (Church history) Gopfert (moral theology), Heiner (canon law), Pohle (dogmatics), Pruner (pastoral theology), etc. Other publications are those of the Görres Society: "Studien zur Geschichte und Kultur des Altertums" "Quellen und Forschungen zur Geschichte der papstlichen Hof- und Finanzverwaltung", "Publikationen der Sektion für Rechts- und Sozialwissenschaft ". Still other works are: "Sammlung der bedeutendsten padagogischen Schriften aus alter und neuer Zeit", "Sammlung der kommentierten und der Textausgaben deutscher und auslandischer Klassiker für den Schulgebrauch".
HERMANN MULLER 
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School of Clonard[[@Headword:School of Clonard]]

School of Clonard
Clonard (Irish, Cluain Eraird, or Cluain Iraird, Erard's Meadow) was situated on the beautiful river Boyne, just beside the boundary line of the northern and southern halves of Ireland. The founder of this school, the most famous of the sixth century, was St. Finnian, an abbot and great wonder-worker. He was born at Myshall, County Carlow, about 470. At an early age he was placed under the care of St. Fortchern, by whose direction, it is said, he proceeded to Wales to perfect himself in holiness and sacred knowledge under the great saints of that country. After a long sojourn there, of thirty years according to the Salamanca MS., he returned to his native land and went about from place to place, preaching, teaching, and founding churches, till he was at last led by an angel to Cluain Eraird, which he was told would be the place of his resurrection. Here he built a little cell and a church of clay and wattle, which after some time gave way to a substantial stone structure, and entered on a life of study, mortification, and prayer. The fame of his learning and sanctity was soon noised abroad, and scholars of all ages flocked from every side to his monastic retreat -- young laymen and clerics, abbots and bishops even, and those illustrious saints who were afterwards known as the "Twelve Apostles of Erin". In the Office of St. Finnian it is stated that there were no fewer than 3000 pupils getting instruction at one time in the school in the green fields of Clonard under the broad canopy of heaven. The master excelled in exposition of the Sacred Scriptures, and to this fact must be mainly attributed the extraordinary popularity which his lectures enjoyed. The exact date of the saint's death is uncertain, but it was probably 552, and his burial-place is in his own church of Clonard. For centuries after his death the school continued to be renowned as a seat of Scriptural learning, but it suffered at the hands of the Danes, especially in the eleventh century, and two wretched Irishmen, O'Rorke of Breifney and Dermod McMurrough, helped to complete the unholy work which the Northmen had begun. With the transference by the Norman Bishop de Rochfort, in 1206, of the See of Meath from Clonard to Trim, the glory of the former place departed forever. Irish Life in Book of Lismore; HEALY, Ireland's Ancient Schools and Scholars (Dublin, 1890).
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School of Cork
The monastic School of Cork had a wide reputation, especially in the seventh and eighth centuries. The name is derived from the Irish corcagh, which means a marsh, for in ancient times the floods of the River Lee covered the low ground on which most of the present city of Cork was afterwards built. The founder of the School and Diocese of Cork was Barra or Bairre (Barry), more commonly called Finbarr the Fair-haired. His family belonged to the Hy Brinin Ratha, a tribe that dwelt on the eastern shore of Lough Corrib, in the County Galway; but his father, a skilful cerd, or certified worker in brass, was forced to migrate to Hy Liathain, in the west of the County Cork, where the saint was born about the middle of the sixth century. His chief teacher was a certain MacCuirp, or Curporius, who himself, it is said, had been a student under St. Gregory the Great in Rome. To perfect himself in the science of the saints, Barra retired to a hermitage in a small island of the lonely lake which still bears his name, Gougane Barra. Callanan's splendid poem in praise of the romantic beauty of this lake has made its name familiar to all Irishmen. From Gougane Barra, it would appear, Barra returned to his native territory, where he founded some dozen churches before he finally established himself near the marsh of Lough Eirc (Eirce), which appears to have been the original name of the place. There he founded a monastic school about 620, which in a short time attracted a multitude of students and produced many great scholars. The Irish "Life of Finbarr" gives the names of a dozen of these holy and learned men, who in turn became founders of churches and schools in the South of Ireland. The most distinguished of them was St. Colman Mac Ua Cluasaigh, Ferlegind or professor in the School of Cork about the year 664.
At that time all Ireland was devastated by a terrible yellow plague which carried off two-thirds of the population. There was a prevalent idea that the pestilence could not, or at least did not, extend beyond nine waves from the shore. So Colman and his pupils wisely resolved to migrate from their monastery in the marshes of Cork to one of the islands in the high sea. Being a poet and a holy man he composed a poem, mostly in Irish, committing himself and his pupils to the protection of God and His saints, especially the patron saints of Erin. As they sought their island refuge the students chanted the poem verse by verse, each one reciting his own stanza until it was finished, and then they began again. Fortunately most of this poem still survives, and is printed in the "Leabhar Imuin" or "Book of Hymns" (edited by J. H. Todd, Dublin, 1855-69). The language is of the most archaic type of Gaelic, and is interspersed here and there with phrases mostly taken from Scripture but made to rhyme with each other as the Gaelic lines themselves do. The School of Cork continued to flourish for many centuries, even after the Danes had established themselves there, in 874 we find recorded the death of a "Scribe of Cork", and in 891 we are told of the death of a certain son of Connudh, "a scribe, wise man, bishop and abbot of Cork". In 1134 the ancient monastery and School of Cork, which had fallen into decay, were refounded by the celebrated Cormac MacCarthy, King of Munster. (See FINBARR, SAINT.)
TODD, Book of Hymns (Dublin, 1869), II; HEALY, Ireland's Ancient Schools and Scholars (Dublin, 1890); Latin Lives of St. Finbarr, ed. CAULFIELD (London, 1864); O HANLON, Lives of the Irish Saints, 25 Sept.; FORBES in Dict. of Christ. Biog., I, 266 sq.; LANIGAN, Eccl. Hist. of Ireland (Dublin, 1829), II, 314 sqq.
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School of Derry
This was the first foundation of St. Columba, the great Apostle of Scotland, and one of the three patron saints of Ireland. When a terrible plague, known as the Buidhe Connaill or the Yellow Plague, dispersed the monks of the monastery of Glasnevin in the year 544, Columba instinctively turned his footsteps towards his native territory, and, full of the spirit of monasticism, bethought himself of founding his first monastery there, amongst his own kith and kin. An excellent site of 200 acres was offered to him by his princely cousin, Aedh, son of Ainmire, and the necessary permission of his master, St. Mobhi Clarainech, given with his dying breath, was immediately forthcoming. And so, a few miles from Ailech, "the stone-hill fortress of the Hy-Neill", and close beside a beautiful oak grove which gave the place its name — Doire Colgaigh, or the oak wood of Colgagh — Columba built his church and several cells for his first monks and disciples. This, according to the "Annals of Ulster", was in the year 545 (correctly, 546). Students both clerical and lay flocked hither from all sides attracted by the immediate fame of the new school, and the character of its founder. For several years Columba himself guided its destinies, and then, in pursuance of his apostolic vocation, he left to establish and govern the second of his great schools amid the oak woods of Durrow in the King's County. But whether in Derry or away from it, in Durrow or Kells, or in distant Iona, the saint's heart was ever with his first foundation, and often in the tenderest poetry he poured out his love for "My Derry, mine own little grove", with its "crowds of white angels from one end to the other".
For centuries after Columba's death the School of Derry continued to flourish, and in the twelfth century, it was said to be the most important of the Columban foundations in Ireland. To this period, the most glorious of its history, belong the names of several members of the illustrious family of Brolchain — saints, scholars, and builders — as well as that of the illustrious Gelasius, successor of St. Malachy in the primacy of Ireland. Like all similar institutions it suffered severely from the ravages of the Danes. It survived these, to disappear completely, however, in the general devastation of monasteries that took place in Ireland in the sixteenth century. (See COLUMBA, SAINT.)
ADAMNAN, Vita Columbæ, ed. FOWLER (London, 1895); WHITLEY STOKES, Lives of Saints from the Book of Lismore, in Anecdota Oxonien (Oxford, 1890), V; HEALY, Ireland's Ancient Schools and Scholars (Dublin, 1890).
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School of Durrow
(Irish Dairmagh, Plain of the Oaks)
The School of Durrow is delightfully situated in the King's County, a few miles from the town of Tullamore. St. Columba, who loved to build in close proximity to oak-groves, because of their natural beauty, as well as perhaps to divest them of their Druidic associations, found here, as in Derry, a site just after his heart. It was freely given to him by Aedh, son of Brendan, lord of the soil, in 553, and the saint lost no time in founding his monastery, which, with more or less constant personal supervision, he ruled till 563. When, in that year, either as a matter of penance, or as Adamnan says, "of choice for Christ's sake", he became an exile in the wilds of Scotland, he appointed a most estimable monk, Cormac Ua Liathain, to take his place. But owing to the jealousies that existed between the northern and the southern tribes, especially on the borderland, Cormac found it impossible to retain the office of prior, and so he fled from the monastery, leaving in charge a first cousin of Columba, Laisren by name, who, acceptable to both sides, governed the institution with conspicuous success. Durrow, during Columba's life and for centuries after his death, was a famous school, at one time being esteemed second to none in the country. The Venerable Bede styles it Monasterium nobile in Hiberniâ, and, at a later period, Armagh and itself were called the "Universities of the West. It will be ever noted for the useful and admirable practice of copying manuscripts, especially of the Sacred Scriptures, which had become quite a fine art amongst the masters and disciples there. Columba himself, who was an expert scribe, is generally credited with having written with his own hand the incomparable copy of the Four Gospels now known as the "Book of Durrow". It is a piece of the most exquisite workmanship, charming the mind as well as the eye with its intricate and highly ornamental details. An entry on the back of one of the folios of this remarkable book, which is now to be seen in Trinity College, Dublin, prays for a "remembrance of the scribe, Columba, who wrote this evangel in the space of twelve days"
Columba dearly loved Durrow. It held a place in his affections next to his own Derry, and while in Iona he manifested the tenderest interest in everything that concerned its welfare. When he was urging Cormac Ua Liathain to return to the monastery there, he recounted for him the manifold beauties of that "city devout, with its hundred crosses, without blemish, and without transgression", and added, "I pledge thee my unerring word, which may not be impugned, that death is better in reproachless Erin than life forever in Alba," Durrow, like Clonard, Derry, and the rest, was frequently ravaged by the Danish invaders, but its complete devastation was left for the fierce Norman invader, Hugh de Lacy. In 1186 he began the building of a castle for himself out of the stones of the dismantled monastery, but the axe of an Irish labouring man cut him short in his unholy work. The church and the school are long since gone; not a stone of the original building may now be found. There are, however, still to be seen at Durrow a churchyard, probably marking the ancient site, a Celtic cross, and a holy well, which will serve to keep the name and the fame of St. Columba fresh in the minds of the people forever.
ADAMNAN, Life of Columba, ed. REEVES (Dublin, 1857); also bY FOWLER (London, 1905); Life in The Book of Lismore; HEALY, Ireland's Ancient Schools and Scholars (Dublin, 1890); GILBERT, Facsimiles of Irish National MSS.; WHITLEY STOKES in Anecdota Oxoniensia (Oxford, 1890).
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School of Glendalough
Glendalough (the Valley of the Two Lakes) is a picturesque and lonely glen in the heart of the Wicklow Mountains. The fame of its monastic school is chiefly due to its founder, St. Kevin, and to Laurence O'Toole, the last of the canonized saints of Ireland. Kevin(Irish Coemghen, the fair-begotten) was born near Rathdrum towards the close of the fifth century, and lived to the age of 120 years. His earliest tutor was St. Petroc of Cornwall, who had come to Leinster about 492, and devoted himself with considerable ardour to the study of the Sacred Scriptures, in which his pupil also became proficient. Kevin next studied under his uncle, St. Eugenius, afterwards Bishop of Ardstraw, who at that time lived at Kilnamanagh in Wicklow, where he taught his pupils all the sacred learning which he had acquired in the famous British monastery of Rosnat.
Young Kevin was at this time a handsome youth, and had unconsciously won the affections of a beautiful maiden, who once followed him to the woods. The young saint perceiving her, threw himself into a bed of nettles, and then gathering a handful scourged the maiden with the burning weeds. "The fire without", says the biographer, "extinguished the fire within", and Kathleen repenting became a saint. There is no foundation for the story, which Moore has wedded to immortal verse, that Kevin flung the unhappy Kathleen from his cave, in the face of Ludguff, into the depths of the lake below. Kevin then retired into the wilds of the Glendalough valley, where he spent many years in a narrow cave, living alone with God in the practice of extreme asceticism. In the course of time, holy men gathered round him, and induced him to build the monastery, whose ruins still remain lower down in the more open valley to the east. Here his fame as a saint and scholar attracted crowds of disciples, so that Glendalough became for the east of Ireland what the Arran Islands were for the west -- a great school of sacred learning, and a novitiate in which the young saints and clergy were trained in virtue and self-denial.
One of the most celebrated of the pupils of St. Kevin at Glendalough was St. Moling, founder of the well-known monastery called from him St. Mullins on the left bank of the Barrow in the southwest of the County Carlow. Like his master Kevin, he was a man of learning and extreme austerity, living, it is said, for a long time, as Kevin did, in a hollow tree. He was also an elegant writer both in Latin and in Irish. Several Irish poems have been attributed to him, his prophecies were in wide circulation, and the "Yellow Book of St. Moling" was one of those which Keating had in his hands, but which has since been unfortunately lost. Of all the scholars of Glendalough, however, St. Laurence O'Toole was by far the most distinguished. A great scholar, bishop, patriot, and saint, he owed his entire training in virtue and in learning to this school. So far did he carry his devotion to St. Kevin that, even after he had become Archbishop of Dublin, he made it a practice to retire from the city, and spend the whole Lent in the very cave in the face of the rock over the lake where St. Kevin had lived so long alone with God.
The existing ruins at Glendalough still form a very striking scene in that wildly beautiful mountain valley. Within the area of the original enclosure are the great church, a cathedral, built probably in the time of St. Kevin, a fine round tower still 110 feet in height, the building called St. Kevin's Cro or kitchen, and the Church of the Blessed Virgin, for whom Kevin, like most of the Irish saints, had a particular devotion. The building called St. Kevin's kitchen was doubtless the private oratory and sleeping chamber of the saint, the latter being in the croft overhead, as in St. Columba's house at Kells.
HEALY, Ireland's Ancient Schools and Scholars; LANIGAN, History of Ireland (Dublin, 1827); PETRIE, Round Towers; O'HANLON, Lives of the Irish Saints
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School of Iona
Iona is the modern name derived by change of letter from Adamnan's Ioua; in Bede it is Hii; the Gaelic form is always I or Y, which becomes Hy by prefixing the euphonic h. This rugged, storm-swept island, three miles long and one in average breadth, and about a mile distant from the Ross of Mull, was next to Armagh the greatest centre of Gaelic Christianity -- the latter was Patrick's city and primatial see; the former Columba's monastic city, a "primatial island", and the light of all the North. Yet closely connected with Ireland for at least 600 years it may be described as an Irish island in the Scottish seas. Columba, born in 521 landed with twelve of his monks at the southern extremity of the island -- ever since called Porta Churraich, or the Bay of the Island -- on Whitsun Eve 12 May, 563. Whether he came to do penance for his share in the battle of Cuildreinhne two years before, or, as the Irish "Life" says, "to preach the Gospel to the men of Alba and to the Britons and to the Saxons" -- which in any case was his primary purpose -- we cannot now determine. It appears that he got a grant of the island from his relative Conall King of Dalriada. which was afterwards confirmed by Brude, King of the Picts, when the latter was converted by the preaching of Columba, who immediately set to work to build his monastery, more Scottorum of earth, timber, and wicker-work. Hence not a trace now remains of those perishable buildings -- all the existing ruins are medieval. A Celtic monastery consisted of a group of beehive cells around a central church or oratory, the other principal buildings being the common refectory or kitchen, the library or scriptorium, the abbot's house, and the guest-house. Adamnan, after Columba himself the brightest ornament of the School of Iona, in his "Life" of the founder, makes explicit references to the tabulae, waxen tablets for writing; to the pens and styles, graphia and calami, and to the ink-horn, cornicula atramenti, to be found in the scriptorium. Columba was certainly a most accomplished scribe if the "Book of Kells" be his own work, and he was engaged in copying one of the psalms when, overtaken by mortal illness, he directed his nephew Baithen to write the rest. And we are told, too, that Baithen during his brief abbacy of three years in succession to Columba was, like his master engaged in "writing, praying and teaching up to the hour of his happy death". When asked about the learning of Baithen, Fintan one of his monks replied: "Be assured that he had no equal on this side of the Alps in his knowledge of Sacred Scripture, and in the profundity of his science" -- and he was at once a pupil and a professor of the School of Iona. Language like this might be considered exaggerated if we did not possess the writings of Adamnan, the ninth abbot and the most illustrious scholar of Iona.
Adamnan, otherwise Eunan, a native of Drumhome, in County Donegal, and a tribal relative of Columba, was educated from his youth in Iona, and it may be said that all his learning was the learning of Iona. His "Life of Columba", written at the request of the brotherhood, in Latin, not in Gaelic, is on the whole one of the most valuable works of the Western Church of the seventh century that have come down to us. He gives us more accurate and authentic information of the Gaelic Churches in Ireland and Scotland than any other writer, not excepting even Venerable Bede, who described him as "a good and wise man, and most nobly instructed in the knowledge of the Scriptures". But he was much more. We know from his writings that he was an accomplished Latin scholar, a Gaelic scholar too-Gaelic was his mother tongue-while he had a considerable acquaintance with Greek and some even with Hebrew. He was, moreover, painstaking, judicious, and careful in citing his authorities. He has also left us an admirable treatise "On the Holy Places" in Palestine which he compiled from the narrative of a shipwrecked French bishop named Arculfus, who returning from the Holy Land was cast on the shores of Iona. This is an invaluable treatise from which Bede has extracted long passages for his history, showing that its authority was as great in his own day as it has ever since continued to be in the estimation of scholars. This learned man was a true monk, and like Columba himself took a share in the manual labour of the monastery. With his own strong arms he helped to cut down as many oak trees in one of the neighbouring islands -- perhaps Erraid -- as sufficed to load twelve boats, and no doubt he had a share in building the boats and framing the monastic cells, like the cell of Columba, which was, he tells us, tabulis suffulta, framed of planks, and harundine tecta, thatched with reeds.
During the century that closed with the death of Adamnan, Iona was in its glory, Columba and his monks had converted to the faith the whole of Pictland with its rulers. It sent three famous prelates to found and rule over Lindisfarne, second only to Iona itself as a centre of religious learning and influence in the North of Saxonland. Aidan, Finan, and Colman are men whose well-deserved eulogy has been recorded by Venerable Bede. The unhappy disputes about the frontal tonsure and the true time for celebrating Easter, caused much disturbance during the seventh century both in Iona itself and in its daughter houses. Even when Ireland and England had given up the strife and adopted the Roman Easter, the monks of Iona, true to the traditions of their sainted founder, still clung tenaciously to the old Easter. And so late as 716, when Iona itself conformed to the Roman usage, some of the daughter houses in Pictland stubbornly held to the ancient discipline. This stubbornness brought about a few years later the expulsion of the Columban monks from Pictland by Nectan, King of the Picts, who had accepted the Roman discipline.
The ninth century brought woe and disaster to both Iona and Lindisfarne from the pagan Danes who ravaged all the British coasts. In 793 they destroyed the church of Lindisfarne with great rapine and slaughter. In 795 they made their first attack on Iona, but the monks on that occasion appear to have escaped with their lives. But in 806 sixty-eight of the community were slain at Port na Mairtir on the eastern shore of the island, and the white sands somewhat north were the scene of the massacre of another band of martyrs. A few years later again, in 814, Abbot Cellach found it necessary to transfer the primacy of the Columban Order from Iona-which Adamnan calls "this our primatial island"-to the monastery of Kells in Ireland, bringing with him the shrine containing Columba's relics which was however brought back later on. In 825 there was a further massacre of Iona monks, namely of St. Blaithmac who refused to give up the shrine, and his holy companions. Blaithmac's heroic death was celebrated in Latin verse by Walafridus Strabo, Abbot of Reichenau, South Germany. In 908 St. Andrews was formally recognized as the primatial see of Scotland, from which year we may date the disappearance of Iona's insular primacy. In the beginning of the thirteenth century, 1204, the ancient Celtic monastery finally disappeared, and a new Benedictine one was established by authority of the pope; but the original graveyard -- the Reilig Odhrain -- was still regarded as the holiest ground in Scotland, and is now crowded with the inscribed tombstones of the kings, chieftains and prelates who rest beneath.
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School of Kells
Kells (in Gaelic Cenannus) was the chief of the Irish Columban monasteries. It was founded most probably in 554, that is nine years before Columba founded Iona, and during the saint's life was eclipsed by the greater fame of the insular monastery. Kells still contains several ancient monuments which tradition closely connects with Columba's residence there. Of these the most interesting is "Columba's House", a tall high-pitched building, of which the ground floor formed an oratory, while the croft between the convex arching of the oratory and the roof of the building was the chamber or sleeping compartment of the saint. There are also two fine crosses dating probably from the ninth century, when Kells held the principatus of all the Columban monasteries both in Erin and Alba -- one stands in the market-place and the other in the churchyard. The latter is a finely sculptured cross, having on the plinth the inscription Patricii et Columbae [crux], which would seem to imply that it was intended to commemorate the memory of Patrick, who founded the original church of Kells, and Columba, who founded the monastery. There is also a fine round tower, still ninety feet high, built doubtless during the Danish wars to protect the church and monastery. The "Book of Kells", called also the Great Gospel of Columcille, which legend attributed to the pen of Columcille himself, was preserved in Kells down to Usher's time. It was stolen in 1006, when the gold was stripped off its cover, but the book and case were afterwards found in a bog. It was regarded as the "chief relic of the western world", and Professor Westwood of Oxford declared that "it is unquestionably the most elaborately executed manuscript of so early a date now in existence." It is preserved at present in Trinity College, Dublin.
Kells and Iona were always closely connected. Shortly after the burning of Iona by the Danes in 802, its abbot fortunately got "a free grant of Kells without a battle" -- for it had originally belonged to Columcille. Thereupon a "new religious city" -- the old one being probably in ruins -- was rebuilt in Kells; and the Abbot Cellach of Iona transferred his residence and insular primacy to Kells, which henceforward became the acknowledged head of the Columban houses. The abbot also carried with him the shrine of Columba, which, however, more than once crossed and re-crossed the sea throughout the ninth century. During this and the two following centuries Kells became a great school of learning and art, and continued to flourish in spite of the frequent ravages of the Danes. The celebrated Cathach, the battle-standard of the O'Donnells, was preserved in the monastery and enshrined there in a beautifully wrought casket. It contained a psaltery said to have been written by the hand of Columba himself. Mac Robartaigh,Comharb of Kells, had its marvellous cover made in his own house. His family belonged to Tirhugh in County Donegal, and gave many abbots and sages and scholars at this period to the school of Kells. The most famous of them all was the renowned Marianus Scotus -- an Irish Muredach Mac Robartaigh -- a celebrated scribe and commentator on Scripture, to be carefully distinguished from his namesake, Marianus Scotus, the chronicler. Leaving his beloved Kells he journeyed all the way to Ratisbon, a pilgrim for Christ, and there founded for his countrymen in the land of the stranger the celebrated Monastery of St. James. He himself unwearyingly copied the Scriptures, and is described by Aventinus in his "Annals of Bavaria" as "a distinguished poet and theologian, second to no man of his time". The poems are lost, but the commentaries survive though still unpublished.
They include a commentary on the Psalms, which was considered so valuable that it was not allowed outside the walls of the monastic library without a valuable deposit being left to secure its safe return. There is also extant in the Cotton collection an unpublished codex containing the treatise of Marianus Scotus consisting of "Extracts from the Writings of Various Doctors on the Gospel". His most famous work, however, was a commentary on St. Paul's Epistles, with marginal and interlinear notes. It is still unpublished amongst the treasures of the Imperial Library of Vienna, and is especially valuable because it contains many entries in the pure Middle Gaelic of the eleventh century, written by a man who was at once an accomplished scribe and most excellent Irish scholar. This learned work shows that Marianus was acquainted with the writings of nearly all the Latin Fathers of the fourth and fifth centuries. It was completed, he tells us himself, on Friday, the sixteenth day before the Kalends of June, 1079. The devoted scribe and commentator, who is commonly and justly styled the Blessed Marianus Scotus, lived for ten years more, and after his death was universally regarded as a saint. He was, after Adamnan, Abbot of Hy, justly esteemed as the greatest glory of the Columban schools. His namesake, the chronicler, died some six years before him.
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School of Kildare
Kildare (Irish: Cill-Dara), originally known as Druim Criaidh, or the Ridge of Clay, situated in Magh Liffe, or the Plain of the Liffey, came to be known as Cill-Dara, or the Church of the Oak, from the stately oak-tree so much loved by St. Brigid, who under its branches laid the foundations of what in process of time became a monastic city. Through the influence and talent for rule and organization possessed by the holy foundress the little oratory she built soon expanded into a large double establishment, one portion being for women, the other for men, and crowds of devotees flocked thither from far and near to make pilgrimages or hear words of heavenly wisdom from the lips of the "Mary of the Gael". "Seeing, however," says her biographer, "that this state of things could not exist without a pontiff to consecrate her churches and ordain the sacred ministers, she chose an illustrious anchorite, celebrated for his virtues and his miracles, that as bishop he might aid her in the government of the Church, and that nothing should be wanting for the proper discharge of all ecclesiastical functions." In these words of the biographer, "ut ecclesiam in episcopali dignitate cum eâ gubernaret", there is surely nothing to justify the absurd statement sometimes made that Brigid claimed to have authority over, or give canonical jurisdiction to, this illustrious anchorite. She simply selected him to govern the establishment under her advice and guidance, and he got his jurisdiction in the ordinary way. In those days of violence and turmoil a needed sense of security would be afforded a convent of nuns by having hard by a house of monks with a prudent bishop at their head. And not only did Brigid procure the renowned St. Conlaeth to rule and ordain, but she had another bishop, St. Nadfraoich, to preach and teach the Gospel, and thus she hoped to make Kildare a great and independent home of sanctity and learning. And such in truth it became.
Cogitosus, a monk of Kildare in the eighth century, and the author of what is known as the "Second Life of St. Brigid", calls Kildare "the head-city of all the bishops", and Conlaeth and his successors "arch-bishops of the bishops of Ireland", and goes on to refer to the primacy of honour and domestic jurisdiction acknowledged in the abbess of this city by all the abbesses of Ireland. To this primacy, maintained all along, is due the unique distinction enjoyed by Kildare of having recorded by the annalists, till comparatively recent times, the succession of its abbesses in parallel columns with that of its abbots. Cogitosus also makes mention of the enormous crowds that, in his time, used to come to Kildare from "all the provinces of Erin", especially on St. Brigid's feast-day, 1 February, to pray and to have cures effected at her venerated shrine. From the interesting description he gives of the church we learn that it was very spacious and beautiful, that it had divisions rigidly distinct for the men and the women, and was lavishly adorned with pictures and embroidered hangings, which set off its highly ornamental windows and doorways. Unhappily, no portion of this church now remains, nor indeed of any of the ancient buildings, with the exception of the Round Tower. This tower, the loftiest in Ireland - being 136 feet 7 inches high - has an elaborately worked doorway of a graceful finish rarely met with in those hoary sentinels of the past. Bishop Conlaeth, himself a man of remarkable artistic genius, founded at Kildare a school in metal work which grew and prospered as the years went on. And from Gerald Barry we learn to what a high pitch of perfection the art of illumination had been brought in that city. Nothing, he says, that he saw at Kildare impressed him so much as the "Evangelistarium", or manuscript of the Four Gospels, according to the version of St. Jerome, which, by reason of the extraordinary grace and ingenuity displayed in the letters and figures, looked rather like the work of angels than of men. The famous "Book of Leinster" was probably copied from originals preserved in the School of Kildare, by Finn MacGorman, who became Bishop of Kildare in 1148.
Even during the most stormy periods of the school's history we find recorded interesting facts and dates concerning its professors. We read of Cobthac, who died in 1069, and was celebrated for "his universal knowledge of ecclesiastical discipline"; and of Ferdomhnach, the Blind, who was deeply versed in knowledge of the Sacred Scriptures. In 1135 Diarmaid MacMurrogh, of contemptible memory, "forcibly carried away the Abbess of Kildare from her cloister, and compelled her to marry one of his own people"; and in the following year Diarmaid O'Brien and his brothers sacked and set fire to the town. But the School of Brigid continued in spite of the ravages of native and foreign despoiler. The holy fire called the "inextinguishable", which had probably been kept alight since the days of Brigid, was put out by order of Henry de Londres, Archbishop of Dublin, who perhaps thought the practice savoured of superstition. Our opinion is that it simply arose from a desire on the part of the spiritual daughters of St. Brigid to secure a means by which lamps might be kept perpetually burning before the shrines of their sainted foundress. Be that as it may, the fire was kindled again by the Bishop of Kildare, and with a steady flame it burned till the fierce storm of persecution in the reign of Elizabeth extinguished it and every other monastic light in Ireland.
COLGAN, Trias Thaumaturga (Louvain, 1647); STOKES, Lives of the Saints from the Book of Lismore (Oxford, 1890); O'HANLON, Lives of the Irish Saints; HEALY, Ireland's Ancient Schools and Scholars (5th ed., Dublin, 1908).
JOHN HEALY 
Transcribed by C.M. Murphy

School of Lismore[[@Headword:School of Lismore]]

School of Lismore
As the School of Armagh in the North of Ireland, and that of Clonmacnoise in the centre, so the School of Lismore was the most celebrated in the South of Ireland. It was founded in the year 635 by St. Carthach the Younger, in a most picturesque site, steeply rising from the southern bank of the Blackwater. Its founder had spent nearly forty years of his monastic life in the monastery of Rahan on the southern borders of ancient Meath, in what is now King's County. He dearly loved that monastery which he had founded and which he fondly hoped would be the place of his resurrection; but the men of Meath — clerics and chieftains — grew jealous of the great monastery founded in their territory by a stranger from Munster, and they persuaded Prince Blathmac, son of Aedh Slaine, of the southern Hy Mall, to expel the venerable old man from the monastic home which he loved so well. The eviction is described by the Irish annalists as most unjust and cruel, yet, under God's guidance, it led to the foundation of Lismore on the beautiful margin of what was then called Avonmore, "the great river", a site granted to St. Carthach by the prince of the Desii of Waterford. Lismore was founded in 635; and the founder survived only two years, for he died in 637, but Providence blessed his work, and his monastery grew to be the greatest centre of learning and piety in all the South of Erin. The "Rule of St. Carthach" is the most notable literary monument which the founder left behind him. It is fortunately still extant in the ancient Gaelic verse in which it was written. It consists of 185 four-lined stanzas, which have been translated by O'Curry — who has no doubt of its authenticity — and is beyond doubt one of the most interesting and important documents of the early Irish Church.
But Lismore produced a still more famous saint and scholar, the great St. Cathaldus of Tarentum. His Irish name was Cathal, and it appears he was born at a place called Rathan, not far from Lismore. Our Irish annals tell us nothing of St. Cathaldus, because he went abroad early in life, but the brothers Morini of his adopted home give us many particulars. They tell us he was a native of Hibernia — born at Rathan in Momonia — that he studied at Lismore, and became bishop of his hative territory of Rathan, but that afterwards, inspired by the love of missionary enterprise, he made his way to Jerusalem, and on his return was, with his companions, wrecked at Tarentum — the "beautiful Tarentum" — at the heel of Italy. Its pleasure-loving inhabitants, forgetting the Gospel preached to them by St. Peter and St. Mark, had become practically pagans when Cathaldus and his companions were cast upon their shores. Seeing the city given up to vice and sensuality, the Irish prelate preached with great fervour, and wrought manymiracles, so that the Tarentines gave up their sinful ways, and from that day to this have recognized the Irish Cathaldus as their patron saint, and greatly venerate his tomb, which was found intact in the cathedral as far back as the year 1110, with his name "Cathaldus Rachan" inscribed upon a cross therein. Another distinguished scholar of Lismore, and probably its second abbot, was St. Cuanna, most likely the half-brother and successor of the founder. He was born at Kilcoonagh, or Killcooney, a parish near Headford in the County Galway which takes its name from him. No doubt he went to Lismore on account of his close connexion with St. Carthach, and for the same reason was chosen to succeed him in the school of Lismore. Colgan thought that the ancient but now lost "Book of Cuanach", cited in the "Annals of Ulster", but not later than A.D. 628, was the work of this St. Cuanna of Kilcooney and Lismore. It is also said that Aldfrid, King of Northumbria, spent some time at the school of Lismore, for he visited most of the famous schools of Erin towards the close of the seventh century, and at that time Lismore was one of the most celebrated. It was a place of pilgrimage also, and many Irish princes gave up the sceptre and returned to Lismore to end their lives in prayer and penance. There, too, by his own desire, was interred St. Celsus of Armagh, who died at Ardpatrick, but directed that he should be buried in Lismore — but we have sought in vain for any trace of his monument.
Two interesting memorials of Lismore are fortunately still preserved. The first is the crosier of Lismore, found accidentally in Lismore Castle in the year 1814. The inscription tells us that it was made for Niall Mac Mic Aeducan, Bishop of Lismore, 1090-1113, by Neclan the artist. This refers to the making of the case or shrine, which enclosed an old oak stick, the original crosier of the founder. Most of the ornaments are richly gilt, interspersed with others of silver and niello, and bosses of coloured enamels. The second is the "Book of Lismore" found in the castle at the same time with the crosier, enclosed in a wooden box in a built-up doorway. The castle was built as long ago as 1185 by Prince John. Afterwards the bishops of Lismore came to live there, and no doubt both crosier and book belonged to the bishops and were hidden for security in troublesome times. The Book of Lismore contains a very valuable series of the lives of our Irish saints, written in the finest medieval Irish. It was in 1890 admirably translated into English by Dr. Whitley Stokes.
JOHN HEALY 
Transcribed by Mario Anello

School of Mayo[[@Headword:School of Mayo]]

School of Mayo
(Irish Magh Eo, which means, according to Colgan, the Plain of the Oaks, and, according to O'Donovan, the Plain of the Yews).
The School of Mayo was situated in the present parish of Mayo, County Mayo, almost equidistant from the towns of Claremorris and Castlebar. The founder, St. Colman, who flourished about the middle of the seventh century, was in all probability a native of the West of Ireland, and made his ecclesiastical studies at Iona during the abbacy of the renowned Segenius. After the death of Finian, the second Bishop of Lindisfarne, Colman was appointed to succeed him. His episcopate was much disturbed by a fierce renewal of the Easter Controversy. Colman vigorously advocated the old Irish custom, and cited the example of his predecessors, but all to no effect. At a synod specially summoned to meet at Whitby in 664, the Roman method of calculation triumphed, and Colman, unwilling to abandon the practice of the "holy elders of the Irish Church", resolved to quit Lindisfarne forever.
In 668 he crossed the seas to his native land again, and in a remote island on the western coast called Inishbofin, he built a monastery and school. These things are clearly set out in the "Historia Ecclesiastica" of Bede, who then proceeds to describe how they led to the founding of the great school of Mayo. "Colman, the Irish Bishop", says Bede, "departed from Britain and took with him all the Irish that he had assembled in the Island of Lindisfarne, and also about thirty of the English nation who had been instructed in the monastic life. . . .Afterwards he retired to a small island which is to the west of Ireland, and at some distance from the coast, called in the language of the Irish, Inishbofinde [island of the white cow]. Arriving there he built a monastery, and placed in it the monks he brought with him of both nations".
It appears, however, the Irish and English monks could not agree. "Then Colman sought to put an end to their dissensions, and travelling about at length found a place in Ireland fit to build a monastery, which in the language of the Irish is called Magh Eo(Mayo)". Later on we are told by the same historian that this monastery became an important and flourishing institution, and even an episcopal see.
Though Colman, we may assume, lived mainly with his own countrymen at Inishbofin, he took a deep and practical interest in his new foundation at Mayo--"Mayo of the Saxons", as it came to be called. In the year 670, with his consent, its first canonical abbot was appointed. This was St. Gerald, the son of a northern English king, who, annoyed at the way Colman's most cherished convictions had been slighted at Whitby, resolved to follow him to Ireland. The school gained greatly in fame for sanctity and learning under this youthful abbot. About 679 St. Adamnan, the illustrious biographer of St. Columba, visited Mayo and according to some writers, ruled there for seven years after Gerald's death. This latter statement is not, on the face of it, improbable if Gerald, as Colgan thinks, did not live after 697; but the Four Masters give the date of his death as 13 March, 726, and the "Annals of Ulster" put the event as late as 731. After Gerald's death we have only the record of isolated facts concerning the school he ruled so wisely and loved so well, but they are often facts of considerable interest and importance. We read, for example, that the monastery was burned in 783, and again in 805; also--but only in the old Life of St. Gerald--that it was plundered by Turgesius the Dane in 818. That the monastic grounds were regarded as exceptionally holy we can gather from the entry that Domhnall, son of Torlough O'Conor, Lord of North Connacht, "the glory and the moderator and the good adviser of the Irish people" (d. 1176), was interred therein. That it had the status of an episcopal see long after the Synod of Kells (1152), is clear from the entry under the date of 1209, recording the death of "Cele O'Duffy, Bishop of Magh Eo of the Saxons.".
Mayo, like the other ancient Irish monastic schools, suffered from the raids of native and foreigner, especially during the fourteenth century. But it survived them all, for the death under date 1478 is recorded of a bishop--"Bishop Higgens of Mayo of the Saxons". The time at which the See of Mayo, on the ground that it contained not a cathedral but a parochial church, was annexed to Tuam, cannot with certainty be ascertained, but as far back as 1217, during the reign of Honorius III, the question was before the Roman authorities for discussion. It was probably not settled definitively for centuries after. James O'Healy, "Bishop of Mayo of the Saxons", was put to death for the Catholic Faith at Kilmallock in 1579.
BEDE, Historia Eccleiastica (London, 1907); COLGAN, Acta Sanctorum Hiberniae (Louvain, 1645); O'HANLON, Lives of the Irish Saints (Dublin, s.d.); HEALY, Ireland's Ancient Schools and Scholars (5th ed., Dublin, 1906).
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School of Ross
The School of Ross—now called Ross-Carbery, but formerly Ross-Ailithir from the large number of monks and students who flocked to its halls from all over Europe—was founded by St. Fachtna, who is generally regarded as the same who founded the Diocese of Kilfenora, for the feast in both cases is kept on 14 August; and in both the saint's descent is traced to the princely race of Corca Laighde. Fachtna was born at a place called Tulachteann, and died at the early age of forty-six, in what year we cannot say, but probably late in the sixth century, and is buried in his own cathedral church at Ross. Like many other great Irish saints, he received his first lessons in piety from St. Ita of Killeedy, the Brigid of Munster, from whose care he passed, according to some writers, to St. Finnbar's seminary at Loch Eirce, near Cork. He founded the monastery Molana, on the little island of Dririnis in the Blackwater, not far from the town of Youghal. Returning to his native territory, he set about a more important foundation on a rocky promontory situated in the midst of woods and green fields between two lovely bays. This was the monastic School of Ross, called in the "Life of St. Mochoemoc", magnum studium scholarium, for it quickly became famous for its study of Sacred Scripture, and the attention given to all the branches of a liberal education. One of the assistant teachers was St. Brendan the Navigator, whom Fachtna had known and loved as a companion when under the care of St. Ita. An old document quoted by Usher represents Brendan as being at Ross in 540. While engaged in teaching here, St. Fachtna was stricken with total blindness. On appealing to God in his distress, he was directed by an angel to make application to Nessa, the sister of St. Ita, who was about to become the mother of St. Mochoemoc. Fachtna did as he was directed and his sight was miraculously restored. Fachtna, it is generally thought by the best authorities, received episcopal orders, and became the first Bishop of Ross. He is sometimes called Facundus, in allusion to his eloquence, to which, as well as to his sanctity, unmistakable testimony is borne by St. Cuimin of Connor. Cuimin describes him as "the generous and steadfast, who loved to address assembled crowds and never spoke aught that was base and displeasing to God".
His immediate successor in the School of Ross was St. Conall, and we read also of a St. Finchad, a former schoolmate at Loch Eirce. Both were probably tribesmen of his own, for we are told that he was succeeded by twenty-seven bishops of his own tribe, whose names unfortunately have not been preserved. Under several ninth-century dates we find in the Four Masters reference to the abbots of the School of Ross; and under date 840 we are told that the institution was ravaged by the Danes. Once only in the two centuries that followed is there mention of a bishop, Neachtan MacNeachtain whose death is set down under date 1085. In all other references to Ross the word airchinnect is used, as if showing that the government of the school had fallen into the hands of laymen, who no doubt employed ecclesiastics to perform the spiritual duties and functions. Nevertheless the School must have continued to flourish, for we read under date 866—according to the "Chronicon Scotorum", 868—of the death of Feargus who is described as a celebrated scribe and anchorite of Ross-Ailithir. But more remarkable evidence still of the extent and variety of the literary work done at Ross is furnished by the geographical poem in the Irish language still extant, composed by MacCosse or Ferlegind, a lecturer at this school, and used no doubt as a text-book in the different classes. When we. take into account the period at which MacCosse lived, his geographical treatise may fairly be thought one of the most accurate and interesting of its kind that has ever yet been written. Of the later history of the School we have but few details, but mention of the native spoiler is not missing in them. In 1127, according to the "Chronicon Scotorum", one Toirdhealbach O Conor sailed to Ross-Ailithir and laid waste the land of Desmond. He was followed by the Anglo-Normans under FitzStephen, who towards the close of the century completed the devastation. All record of this ancient seat of learning is then lost.
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School of Tuam
(Irish, Tuaim da Ghualann, or the "Mound of the two Shoulders").
The School of Tuam was founded by St. Jarlath, and even during his life (d. c. 540) became a renowned school of piety and sacred learning, while in the eleventh century it rivalled Clonmacnoise as a centre of Celtic art. St. Jarlath was trained for his work by St. Benignus, the successor and coadjutor of St. Patrick, and under this gentle saint's guidance he founded his first monastery at Cluainfois, now Cloonfush, about two miles west from Tuam, and a still shorter distance across the fertile fields from Benignus's own foundation at Kilbannon. Here at Cluainfois, according to a widespread tradition, Saints Benignus and Jarlath and Caillin, another disciple of Benignus, frequently met together to discuss weighty questions in theology and Scripture. The fame of this holy retreat brought scholars from all parts of Ireland, amongst whom were St. Brendan, the great navigator, who came from Kerry, and St. Colman, the son of Lenin, who came from Cloyne. One day Brendan in prophetic spirit told his master that he was to leave Cluainfois and go eastward, and where the wheel of his chariot should break on the journey "there you shall build your oratory, for God wills that there shall be the place of your resurrection, and many shall arise in glory in the same place along with you". Jarlath did not long delay in obeying this inspired instruction. He departed from Cluainfois, and at the place now called Tuam his chariot broke down, and there on the site of the present Protestant, but formerly Catholic, cathedral he built his church and monastic school. And he bade good-bye to Brendan saying, "O holy youth, it is you should be master and I pupil, but go now with God's blessing elsewhere", whereupon Brendan returned to his native Kerry. After the death of St. Jarlath there is little in the national annals about the School of Tuam. There is reference in the "Four Masters", under date 776 (recte 781), to the death of an Abbot of Tuam called Nuada O'Bolcan; and under the same date in the "Annals of Ulster" to the death of one "Ferdomnach of Tuaim da Ghualann", to whom no title is given. At the year 969 is set down the death of Eoghan O Cleirigh, "Bishop of Connacht", but more distinct reference to a Tuam prelate is found in 1085, when the death of Aedh O Hoisin is recorded. The "Four Masters" call him Comarb of Jarlath and High Bishop (Ard-epscoip) of Tuam.
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School Sisters of Notre Dame
A religious community devoted to education. In the United Sates they have conducted parish schools and orphanages in numerous archdioceses and dioceses; they have also operated schools and an orphanage in the Diocese of Hamilton, Canada; an Indian school at Harbor Springs, Michigan; a school for black children at Annapolis; and a deaf-mute institute in Louisiana. Their principal boarding schools are: Baltimore, Maryland; Fort Lee, New Jersey; Quincy, Illinois; Longwood, Chicago; Prairie Du Chien, Wisconsin. Of their day and high schools the most prominent are at Baltimore, Quincy, Longwood and Chatawa, Mississippi.
The School Sisters of Notre Dame are a branch of the Congregation of Notre-Dame founded in France, by St. Peter Fourier in 1597. In the seventeenth and eighteenth centuries, several convents of the congregations were established in Germany. The one at Ratisbon was suppressed at the beginning of thenineteenth century, but it was soon restored and remodeled to meet the needs of modern times. Bishop Wittmann of Ratisbon and Father Job of Vienna effected the change. While retaining the essential features of the rule and constitutions given by St. Peter Fourier, they widened the scope of the Sisters' educational work. In 1834 their community consisted of one former pupil of the suppressed congregation, Caroline Gerhardinger, who became first Superior General (Mother Theresa of Jesus), and a few companions. The first convent was in Neunburg vorm Wald, Bavaria. In 1839 they removed to a suburb of Munich, and in 1843, into a former Poor Clare convent, built in 1284, and situated within the city limits. From this motherhouse in the year 1847 six School Sisters of Notre Dame, on the invitation of Bishop O'Connor of Pittsburg, emigrated to America and landed at New York on 31 July. One of the Sisters succumbed to the heat of the season and died at Harrisburg, Pa., on the journey from New York to St. Mary's, Elk Co., Pa., destined to be the foundation-house in America. As St. Mary's was not the place for a permanent location the mother-general successfully negotiated to obtain the Redemptorists convent attached to St. James' Church, Baltimore, Maryland By 3 November, 1847, three schools were opened. The second and last colony of sisters, eleven in number, arrived from Munich, 25 March, 1848, and foundations were made at Pittsburg, Philadelphia, and Buffalo.
On 15 December, 1850, the motherhouse was transferred to Milwaukee, with Mother Mary Caroline Friess as vicar-general of the sisters in America. With money donated by King Louis I of Bavaria, a house was bought; this was absorbed later by Notre Dame Convent on St. Mary's Hill. On 2 January, 1851, St. Mary's parish school was opened and St. Mary's Institute for boarding and day pupils soon afterwards. On 31 July, 1876, owing to its growth and extension, the congregation was divided into two provinces; the Western, with motherhouse at Milwaukee; and the Eastern with motherhouse at Baltimore. A second division of the Western province became necessary, and on 19 March, 1895, the Southern province was formed, with its motherhouse in St. Louis.
Training of Members
To train members for their future life the School Sisters have a candidature and a novitiate. The age for admission into the candidature is sixteen to twenty-seven. After two years' probation and study, the candidate enters the novitiate, and two years later makes temporal vowsand becomes a professed sister. The teaching sisters meet at specified periods and at appointed houses of the order for summer schools and teachers' institutes. The principal houses of the congregation in the Western province are at Elm Grove, Waukesha County, Wisconsin, the home for aged, invalid, and convalescent sisters; at Prairie du Chien, Wisconsin, founded in 1872, chartered in 1877, owing its origin to the generosity of Hon. John Lawler (died on 24 Feb, 1891) and his son, Thomas C. Lawler, of Dubuque, Iowa; at Longwood, Chicago, Illinois, established and chartered in 1872. In 1903 the Legislature of Illinois granted the academy the right to add a college courses and confer the degrees of A.B. and Ph.B. In the Eastern province at Baltimore, Md., chartered in 1864, charter amended and powers of corporation enlarged in 1896. The sisters began their work in Baltimore in 1848; owing to the growth of their academy, more commodious quarters became necessary and school, Notre Dame of Maryland, was transferred in 1873 to a magnificent estate of seventy acres obtained in the suburbs. To meet the continual demand for a more extensive curriculum for women, the sisters of the convent applied in January, 1896, to the State for the power of conferring academic degrees; this was granted by an Act of the Legislature, 2 April, 1896, and the convent opened a college with courses leading to the baccalaureate, an academy to prepare students for the college, and a grammar and primary department. There is a convent at Fort Lee on the Palisades of the Hudson, Bergen County, N.J. where a residence was purchased by the sisters on 2 October, 1879, the school being opened on 21 November, 1879, and chartered in June, 1890. In the Southern province the principal schools are at Quincy, Illinois, founded on 28 December, 1859, as a parochial school, the academy opened in September, 1867; at Chatawa, Mississippi, founded on 15 October, 1874, a deaf-mute institution; at Chincuba, La., founded by Canon Mignot, 1 October, 1890, given in charge of the sisters on 25 September, 1892. Most prominent among the sisters in America was Mother M. Caroline Friess, who died on 22 July, 1892, after being superioress of the congregation for forty-two years. She was born near Paris, on 24 August, 1824, and was called at baptism by the name of Josephine. As a child she was brought to Eichstadt, Bavaria, under the tutelage of her uncle, Msgr. Michael Friess. Even when only a novice she was given charge of very important schools in Munich. She was one of the first to volunteer for the missionary work in the New World, and emigrated to America in 1847. It soon became evident that it was Sister Caroline who was to develop the young congregation. She was appointed vicar of the mother-general in America and later on elected at the first commissary-general. Under her direction from four members in 1847, the sisterhood grew to two thousand in 1892. Her life was written by Msgr. P.M. Abbelen. Mother M. Clara Heuck was the third commissary-general. When the Eastern province was established in 1876 Sister M. Clara was appointed as novice mistress. Soon she became the superioress in Baltimore and the second mother provincial in the East, which position she held for three terms, after which she was elected commissary-general at Milwaukee on 13 May, 1899. She died at Milwaukee on 4 August, 1905, aged sixty-two.
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Schools
I. The Christian Church
By virtue of her Divine charter, "Going, teach ye all nations", is essentially a teaching organization. Teaching is included in her task of saving souls. Primarily she was instituted to dispense the means of salvation, and to teach the truths which are necessary to salvation. These truths are spiritual and moral, and her catechumenal schools (see CATECHUMEN) were instituted for the purpose of teaching them. Truths which are not of their nature spiritual, truths of science, of history, matters of culture, in a word, profane learning--these do not belong intrinsically to the programme of the Church's teaching. Nevertheless, they enter into her work by force of circumstance, when, namely, the Christian youth cannot attain a knowledge of them without incurring grave danger to faith or morals. They enter also into the Church's task by reason of a pedagogical principle which she has always recognized in practice. Religion being the supreme co-ordinating principle in education, as it is in life, if the so-called secular branches of knowledge are taught without reference to religion, the Church feels that an educational mistake is being made, that the "one thing necessary" is being excluded, to the detriment of education itself. Therefore she assumes the task of teaching the secular branches in such a way that religion is the centralizing, unifying, and vitalizing force in the educational process. Whenever there is positive and immediate danger of loss of faith, the Church cannot allow her children to run the risk of perversion; whenever religion is left out of the curriculum, she tries to supply the defect. In both cases she establishes under her own control schools which are called Catholic and which, in the vicissitudes of historical development or from the particular circumstances of their foundation, scope, or maintenance, are specifically known as catechetical schools, monastic schools, cathedral schools, chantry schools, guild schools, parochial schools, etc.
II. Catechetical Schools
These flourished about the middle of the second century of the Christian era. They were brought into existence by the conflict of Christianity with pagan philosophy. They were, consequently, academies of higher learning. Out of them grew the first great schools of theological controversy and also the schools for the special training of the clergy, although there were, almost from the beginning, schools attached to the household of the bishops (episcopal schools) where clerics were trained, We have reason to believe that in some instances, as in the catechetical school of Protogenes at Edessa (about 180), not only the higher branches but also the elementary branches were taught in the catechetical schools. Schools of this type became more numerous as time went on. In the Council of Vaison (529) the priests of Gaul are commanded to take boys into their household and teach them to read "the Psalms, and the Holy Scriptures and to instruct them in the Law of God". From these sprang the parochial schools of medieval and modern times.
As the conflict between Christianity and pagan philosophy gave rise to the catechetical schools, so the more general struggle between Christian and pagan standards of life gave rise to other provisions on the part of the Church for safeguarding the faith ofChristian children. In the first centuries great stress was laid on the importance of home education, and this task was committed in a special manner to Christian mothers. It is sufficient to mention the Christian matrons Macrina, Emmelia, Nonna, Anthusa, Monica, and Paula, mothers of saints and scholars, to show how successfully the home under the direction of the Christian mother was made to counteract the influence of pagan schools. There were also private schools for Christian youth, taught by Christians, for instance the school at Imola, taught by Cassian.
III. Monastic Schools
Monasticism as an institution was a protest against the corrupt pagan standards of living which had begun to influence not only the public life of Christians but also their private and domestic life. Even in the fourth century, St. John Chrysostom testifies to the decline of fervour in the Christian family, and contends that it is no longer possible for children to obtain proper religious and moral training in their own homes. It was part of the purpose of monasticism to meet this need and to supply not only to the members of the religious orders but also to children committed to the care of the cloister the moral religious, and intellectual culture which could not be obtained elsewhere without lowering the Christian standard of life. At the same time episcopal schools, though instituted primarily for the education of clerical candidates, did not decline to admit secular scholars, especially after the State schools of the empire had fallen into decay. There were parochial schools also, which, while they aimed at fostering vocations to the priesthood, were expressly commanded not to deny their pupils the right to enter the married state as soon as they reached the age of maturity (cum ad œtatem perfectam pervenerint). The explicit enactment of the Council of Vaison (529) in this matter is important because it refers to a similar custom already prevailing in Italy. It remains true, however, that although the episcopal and presbyteral (parochial) schools thus contributed to the education of the laity, the chief portion of the burden of lay education in the earlyMiddle Ages was borne by the monasteries. The earliest monastic legislation does not clearly define the organization of the "internal" and "external" schools. Nevertheless, it recognizes the existence in the monastery of children who were to be educated, not for the cloister, but for the world. In Ireland, as Archbishop Healy says, the monks, "taught the children of the rich and poor alike" ("Ireland's Ancient Schools and Scholars", 102), and to Ireland went not only clerics but laymen from England and the Continent, to receive an education. On the Continent also the education of the laity, "gentle and simple", fell to the lot of the monks. It is difficult to say when the distinction between the "internal" school (schola claustri) and the "external" (schola canonica, s. externa) was first introduced. We find it in St. Gall, Fulda and Reichenau in the ninth and tenth centuries. In the internal school the pupils were novices, future members of the order, some of whom were offered up (oblati) by their parents at a tender age. In the external school were the children of the neighbouring villagers and the sons of the nobility; many of the references to this class of pupils in the monastic code lay stress on the obligation to treat all with equal justice, not taking account of their rank in life. There was a similar custom in regard to the reception of young girls in the convents, as appears from several enactments of Bishop St. Cæsarius of Arles and his successors. At Arles, moreover, according to Muteau (see bibliography) open schools (écoles ouvertes) were held by the nuns for the benefit of the entire neighbourhood. The curriculum of studies in the monastic schools comprised the trivium and quadrivium, that is to say, grammar, rhetoric, dialectic, arithmetic, geometry, astronomy, and the theory of music. Besides, the monks cultivated the science and art of healing; they devoted attention to agriculture, building, and the decorative arts. They took pains to transcribe the Classics as well as the distinctly ecclesiastical works that had come down to them; and in doing this they developed the art of penmanship and that of illumination to a high degree of perfection. They were annalists also, noting down year by year the important events not only in the life of their own community but also in the Church at large and in the political world. Finally, by example and precept they dignified manual labour, which in pagan Rome was despised as fit only for slaves.
The head of the monastic school was called magister scholœ, capiscola, proscholus, etc. By the end of the ninth century, however, the usual name for the head of the school was scholasticus. His assistants were called seniores. The method of teaching was influenced largely by the scarcity of books and the need of handing down without diminution the heritage of the past. The master dictated (legere was the word used to signify the act of teaching), and the pupils wrote not only the text but also the master's explanation or commentary. Of the many textbooks in use the most popular was the work by Marcianus Capella (about 420) entitled "Satyricon, seu de Nuptiis Mercurii et Philologiæ". That the instruction given to the laity in the monastic schools was entirely gratuitous is evident from the decree of Bishop Theodulf of Orleans in the eighth century, and from other documents. When, at Tours, the external school was frequented by a number of wealthy pupils, whose voluntary gifts to the monastery put the poorer students in a position of apparent inferiority, the bishop of that see, Amalric, gave a generous donation to the monks to be used in the maintenance of poor students. The Carlovingian revival of education affected not only the internal schools of the monasteries but also the external schools, and, during the reign of Charles's successors bishops and popes by a number of decrees showed their interest in the maintenance not only of schools of sacred science, but also in schools "for the study of letters". The external school had by this time become a recognized institution, which the sons of the farmers in the neighbourhood of the monasteries frequented not by privilege but by a right freely acknowledged. We know that before the end of the ninth century both boys and girls attended the schools attached to the parish churches in the Diocese of Soissons. As time went on the establishment and maintenance of schools by the Church was made a matter of express canonical enactment. No document could be more explicit than the Decree of the Third Council of Lateran (1179): "That every cathedral church have a teacher (magistrum) who is to teach poor scholars and others, and that no one receive a fee for permission to teach" (Mansi, XXII, 234).
IV. Cathedral Schools
The cathedral schools sprang from the episcopal schools which, as has been said, existed from a very early time for the training of clerics. Chrodegang, Bishop of Metz, 742-66, is said to be the founder of medieval cathedral schools, but only in the sense that he organized the clergy of his cathedral church into a community, and ordained that they undertake the conduct and management of the school attached to their church. The bishop himself was to have control of the school and under him was to be the immediate superior of the school (magister scholœ). In the cities and towns where there was no cathedral, the canons of the local church were organized after the manner of the cathedral clergy, and conducted a "canonicate" school. In both institutions there came to be distinguished;
· (1) the elementary school (schola minor) where reading, writing, psalmody, etc. were taught; and
· (2) the higher school (schola major) in which the curriculum consisted either of the trivium alone (grammar, rhetoric and dialectic), or of the full programme, namely the seven liberal arts, Scripture, and what we now call pastoral theology.
The method employed in the cathedral schools was identical with that of the monastic schools.
V. Chantry Schools
The chantry schools were similar in character to the cathedral and canonicate schools. Indeed, they may be said to be a specific kind of canonicate schools. The chantry was a foundation with endowment, the proceeds of which went to one or more priests carrying the obligation of singing or saying Mass at stated times, or daily, for the soul of the endower, or for the souls of persons named by him. It was part of the duty of the incumbents of a chantry foundation to "teach gratis the poor who asked it humbly for the love of God". (See "Catholic University Bulletin," IX, 3 sq.).
VI. Guild Schools, Hospital Schools, and City Schools
The last beginning with the thirteenth century, shared the work of education with the cloister, cathedral, and chantry schools. The guilds and hospitals were ecclesiastical foundations, were guided by clerics, and engaged in the work of education under the direction of the Church. The city schools at first met with opposition from the teachers in the monastic and cathedral foundations, although they also were under the control of ecclesiastics. Kehrein in his "History of Education" (see bibliography) mentions a Decree of Alexander III which prohibits any abbot from preventing any magister or scholasticus from taking charge of a school in the city or suburb "since knowledge is a gift of God and talent is free". Towards the end of the Middle Ages the task of the ecclesiastical teacher became so important that communities of clerics were founded for the express purpose of devoting their lives to the duties of elementary education. The best known of these communities is that of "The Brothers of the Common Life" founded by Gerard Groot (1340-84) at Deventer. It soon extended to Windedheim, Agnetenberg, and other towns in Holland and North Germany. To this community belonged Thomas à Kempis, the author of "The Imitation of Christ". That these various provisions for the education not only of the clergy but also of the laity--monastic schools, cathedral schools, canonicate schools, chantry schools, guild schools, hospital schools, city schools, and special educational institutions--met the educational needs of the times, and were adequate as far as the circumstances of the times would allow, is the verdict of all historians who view without prejudice the educational career of the Catholic Church. Allain (see bibliography) has told the story of primary education in France; Ravelet (see bibliography) has gone over the whole question of primary education in medieval times; Leach has told part of the story (see bibliography) as far as pre-Reformation England is concerned. It is impossible to give more than a summary statement of the facts which these writers have accumulated. Those facts, however, justify the assertion that, far from opposing or neglecting the education of the masses, the Catholic Church in medieval times provided generously for their instruction in the elementary branches, as well as in the department of higher studies, whenever and wherever the political, social, and economic conditions were not so adverse as to thwart her educational efforts.
Both the particular and the general councils of the Church, imperial capitularies, and episcopal and papal decrees show that bishops and popes, while concerned primarily for the education of future members of the clerical body in the sacred sciences, were also at pains to encourage and promote the education of the laity. For instance, the Council of Cloveshoe, held by Cuthbert, Archbishop of Canterbury in 749, prescribes that abbesses as well as abbots provide for the education of all their households (familiœ). A Carlovingian capitulary of 802 enjoins "that everyone should send his son to study letters, and that the child should remain at school with all diligence until he became well instructed in learning". Theodulf of Orleans in 797 decrees that gratuitous instruction be given by the priests in every town and village of his diocese, and there cannot be the least doubt that education of the laity is meant. The Council of Châlon-sur-Saône in 813 legislates in a similar spirit that not only "schools of Sacred Scripture" but also "schools of letters" be established. The Council of Rome, held in 853, directs the bishops of the Universal Church to establish "in every episcopal residence [in universis episcopiis] among the populations subject to them, and in all places where there is such need" masters and teachers to teach "literary studies and the seven liberal arts". These and similar documents lay stress on the obligatian which rests on the parents and godparents to see to the education of children committed to their care. By the middle of the ninth century the distinction between external and internal monastic schools being clearly recognized, and parish schools having become a regular diocesan institution, the testimonies in favour of popular education under the auspices of the Church become clearer. In the tenth century, in spite of the disturbed conditions in the political world, learning flourished in the great monasteries, such as that of St. Gall (Switzerland). St. Maximin (Trier), and in the cathedral schools, such as those of Reims and Lyons. The greatest teachers of that time, Bruno of Cologne and Gerbert of Aurillac (Pope Sylvester II), taught not only the sacred but also the profane sciences. In the eleventh century the school of Chartres, that of Ste-Geneviève at Paris, and the numerous schools of rhetoric and dialectic show that even in the higher branches of learning, in spite of the fact that the teachers were invariably clerics, the laymen were welcomed and were not denied education of the secondary kind. That, as historians have pointed out, the references to popular and elementary education in the local councils of the Church have not always been preserved, is explained by the fact that elementary Church schools were now an established fact. Ecclesiastical authority intervened only whenever some abuse called for remedial legislation. Thus, the decree of the Third Council of Lateran already referred to (n. III) aimed at abolishing the custom of exacting fees for instruction in the cathedral schools. There were, naturally, details of arrangement to be determined, such as salary of teachers and supervision or personal instruction on the part of the pastor. These were provided in decrees, such as that of the Diocesan Synod of St. Omer in 1183 and that of Engelbert II, Archbishop of Cologne, in 1270.
The history of education in England before the Reformation is the story of the efforts made in monastic, cathedral, chantry, and parish schools for the education of the laity as well as of the clergy. In the narrative of the suppression and confiscation of these foundations Leach (see bibliography) gives abundant documentary evidence to justify his assertion that "Grammar schools, instead of being comparatively modern, post-Reformation inventions, are among our most ancient institutions, some of them far older than the Lord Mayor of London or the House of Commons" (p. 5). He estimates the number of grammar schools before the reign of Edward VI to have been "close on two hundred", and these he considers to be merely "the survivors of a much larger host which have been lost in the storms of the past, and drowned in the seas of destruction" (ibid.). There were, he maintains, not only schools connected with the cathedral churches, monasteries, collegiate churches, hospitals, guilds, and chantries, but also independent schools, in one of which "an old man was paid thirteen shillings and fourpence by the Mayor, to teach young children their A B C" (p. 7). Lincoln, Chichester, and Wells were the principal cathedral schools. Beverley, Chester, Crediton, Ripon, Wimborne, Warwick, Stafford, and Tamworth had important collegiate schools. At Evesham, Cirencester, and Lewes were the principal monastery schools at the eve of the Reformation, while at Oxford, Cambridge, Eton, and elsewhere were thirty-one college schools of grammar before the reign of Edward VI, The number of schools in proportion to the population of the country was relatively very great, and as far as it is possible for us now to judge the attendance, that, too, must have been relatively large. The history of education in Scotland before the reformation is told in the first part of Grant's "History of the Burgh Schools of Scotland". "Our earliest records", says that writer, "prove not only that schools existed, but that they were then invariably found in connection with the Church" (p. 2). He quotes documents for the foundation of schools in 1100, 1120, 1180, 1195, and cites in many instances papal approval and confirmation of educational establishments in the twelfth century. He is convinced that these institutions were intended not merely for clerics but also for young laymen (ibid., p. 12), and he concludes his summary by admitting that "The scattered jottings collected in this chapter show our obligation to the ancient Church for having so diligently promoted our national education--an education placed within the reach of all classes" (ibid., p. 72).
The educational institutions founded and supported by the Church in France, Germany, Italy, and other parts of Europe before the Reformation have, in part, been mentioned in the general account of monastic and cathedral schools. Specht (see bibliography) has produced documentary evidence to show the extent to which laywomen were educated in the convent schools of the ninth and the following centuries; he has also shown that daughters of noble families were, as a rule, educated by private teachers who, for the most part, were clergymen. The assertion so frequently made that, during the Middle Ages, learning was considered out of place in a layman, that even elementary knowledge of letters was a prerogative of the clergy, is not sustained by a careful examination of historical records. It is true that there are passages in the popular literature of the Middle Ages in which the ignorant layman, who is well versed in the art of warfare and in the usages of polite society, affects to despise learning and to regard it as a monkish or ecclesiastical accomplishment. But, as Léon Maitre (see bibliography) asserts, "such ignorance was by no means systematic; it arose from the conditions of the times". "Knowledge", says a twelfth-century writer, "is not an exclusive privilege of the clergy, for many laymen are instructed in literature. A prince, whenever he can succeed in escaping from the tumult of public affairs and from [the confusion of] constant warfare, ought to devote himself to the study of books" (P. L., CCIII, col. 149). The number of distinguished laymen and laywomen, emperors, kings, nobles, queens and princesses who, during the medieval era, attained prominence as scholars shows that the advice was not disregarded. The calumny recently reaffirmed that "the Church was not the mother, but rather the stepmother, of learning" is easily asserted, but is not so easily proved.
The destruction of this vast and varied system of ecclesiastical legislation is a fact of general history. The schools, as a rule, disappeared with the institutions to which they were attached. The confiscation of the monasteries, the suppression of the benefices on which the chantries were founded, the removal of the guilds from the control of ecclesiastical authority, the suppression of cathedral and canonical chapters and the sequestration of their possessions by the State, were the immediate cause of the cessation of this kind of educational activity on the part of the Church at the time of the Reformation and afterwards. In Protestant countries these events took place in the course of the fifteenth and sixteenth centuries. In Germany, a compromise was reached in some States by the recognition of both Protestant and Catholic "confessional" schools and the division of school funds, an arrangement which lasted until the beginning of the nineteenth century; in France the work of confiscation began with the French Revolution; in Italy, Spain, and Portugal the suppression and spoliation have taken place within the last half-century and are still going on. Apart from the question of elementary justice--the question of violation of a strict right to their own lands and funds, which the ecclesiastical corporations possessed at the time their property was seized and their schools suppressed--there arises now the question of the right to teach, the right of the Church to found and maintain private schools, and the alleged exclusive right of the State to educate.
VII. The fundamental principles of canon law
Those principles bearing on these questions may be stated as follows:
· (1) The Church, being a perfect society, has the right to establish schools, which, although they may be permitted by the civil law merely as private institutions, are, of their nature, public;
· (2) By natural law, the obligation lies primarily with the parents of a child to provide for his education, as well as for his physical support. This is part of the purpose and aim of the family as an institution. 1f no provision is made by any other institution, the parents must provide education either by their own effort or that of others whom they employ;
· (3) When the parents neglect their duty in the matter of education, the State, in the interests of public welfare, takes up the obligation of teaching. It has, therefore, the right to establish schools, and, consequently, the right to compel attendance, in so far as the principle holds good that public welfare demands a knowledge, at least, of the elementary branches of education.
From the interaction and conflict of these fundamental rights arise the following more particular principles:
· (1) The Church has the exclusive right to teach religion to Catholic children. Neither the parents nor the State can exercise this right except they do so with the consent (as parents do) and under the supervision and control of the ecclesiastical authorities.
· (2) The Church cannot approve schools which exclude religion from the curriculum, both because religion is the most important subject in education, and because she contends that even secular education is not possible in its best form unless religion be made the central, vitalizing, and co-ordinating factor in the life of the child. The Church, sometimes, tolerates schools in which religion is not taught, and permits Catholic children to attend them, when the circumstances are such as to leave no alternative, and when due precautions are taken to supply by other means the religious training which such schools do not give. She reserves the right to judge whether this be the case, and, if her judgment is unfavourable, claims the right to forbid attendance (see Letter of Gregory XVI to Irish Bishops, 16 Jan., 1831).
· (3) In all schools, whether established by the Church or the State, or even by a group of families (so long as there are pupils received from different families) the State has the right to see that the laws of public health, public order, and public morality are observed, and if in any school doctrines were taught subversive of public peace or otherwise opposed to the interests of the general public, the State would have the right to intervene "in the name of the good of the general public ".
· (4) State monopoly of education has been considered by the Church to be nothing short of a tyrannical usurpation. In principle it overrides the fundamental right of the parents, denies the right of the Church even to open and maintain schools for the teaching of religion alone, and in its natural effect on public opinion tends to place religion below considerations of mere worldly welfare.
· (5) The Church does not deny the right of the State to levy taxes for the support of the State schools, although, as we shall see, this leads to injustice in the manner of its application in some countries. The principle is distinct always from the abuse of the principle. Similarly, the Church does not deny the right of the State to decree compulsory education so long as such decrees do not abrogate other and more fundamental rights. It should always be remembered, however, that compulsion on the part of the State is not the exercise of a primary and predominant right, but must be justified by considerations of public good.
· (6) Finally, the rights of the Church in the matter of religious teaching extend not only to the subject of religion itself but to such matters as the character of the teacher, the spirit and tone of the teaching in such subjects as history and science, and the contents of the textbooks used. She recognizes that de-Christianized teaching and de-Christianized textbooks have inevitably the effect of lessening in the minds of pupils the esteem which she teaches them to have for religion. In a word her rights are bounded, not by the subject of religion, but by the spiritual interests of the children committed to her care.
VIII. The present status of the Church and State in regard to education:
A. In Germany
After the Reformation in Germany the primary schools in Protestant provinces passed over to the control of the local civil authorities. In Catholic communities the ecclesiastical authorities did not yield so readily to the aggression of the State. All through the sixteenth and seventeenth centuries councils (Cologne, 1536 and 1560; Salzburg, 1569; Breslau, 1592; Augsburg, 1610) withstood the encroachments of civil authority on the parochial schools and, as a rule, a modus vivendi was reached satisfactory to the bishops. By the end of the eighteenth century however, the notion of State jurisdiction in educational matters was firmly established. For the most part the foundation of private schools was the solution. These were recognized by German law as belonging to the jurisdiction of the Church. Early in the nineteenth century the so-called "simultaneous schools" began to be the ordinary solution of the problem. In these there were children of various denominations, each denomination having, in theory, the right to care for the religious instruction of its members. On several occasions the bishops of Germany or of some German state protested (e. g. at Würzburg, 1848; the Bavarian bishops, 1850) against the restrictions of the rights of the Church. At the present time the simultaneous schools are obligatory in a few provinces and optional (facultativ) in others, while in Bavaria, the Rhine Provinces and elsewhere, "confessional", i. e. denominational, schools are the rule, and simultaneous, or mixed, schools, the exception. Throughout the empire the supreme control of all elementary schools is vested in the government, the local ecclesiastical authorities being granted a greater or less amount of supervision and control according to the different circumstances in different localities. The teacher of religion for Catholics is of course always a Catholic, almost always a priest, and is a regularly qualified and salaried teacher, like the instructor in other branches. The attitude of the bishops towards the contemporary educational system in Germany is set forth in the decrees of the Council of Cologne (1860).
B. In Austria
Until the beginning of the nineteenth century the conditions were similar to those existing in Germany. The legislation of Joseph II had been distinctly hostile to religious influence in the schools. However, the enactments of 1808, 1868, 1885, etc. give a measure of authority and control to the local clergy which make the conditions in Austria to be as a rule more favourable than in the German Empire. The question of language has of course complicated matters in many provinces of Austria, and local conditions, the personality of the government official, etc. have much to do with the actual status of religious teaching in the public schools. The decrees of the Council of Vienna (1858) contain the views of the hierarchy of Austria in regard to the present condition of religious education in that country. The Letter of the Archbishop of Vienna to the Papal Nuncio (22 Oct., 1868) is also an important declaration. See also articles 5-8 of the Concordat of 1855 (AUSTRO-HUNGARIAN MONARCHY, p. 130).
C. In France
The Napoleonic decree of 1808 established in principle and in fact the most rigorous State monopoly in education. It met at once with a vigorous protest on the part of the Catholic bishops, who demanded freedom of instruction in the name of the parents in whom, they contended, the right to educate is primarily vested. In 1833 and 1850 (La loi Falloux) "free schools" were recognized. No special concession was made to the Church but permission was granted to individuals to open schools. From 1833 to 1850 members of religious orders or priests could teach only in the State schools. After 1850 they were free, as citizens, to open schools of their own, both primary and secondary. In 1886 a blow was struck at free primary education by authorization given to mayors and school inspectors to oppose the opening of any private school on hygienic or moral grounds. In 1888 came another attack in the form of an order of the Council of State, depriving communes and departments of the right to grant appropriations for private schools. Finally in 1904 it was declared that "teaching of every grade and every kind" is forbidden in France to the members of the congregations. This resulted in the closing of 14,404 out of 16,904 "Congregational" schools. Since that time the bishops have tried to reorganize Catholic education by establishing private schools in which the teachers are either laymen and laywomen or secularized members of the congregations. Instruction in religion in the State schools was optional with the parents of the children by a decree of 1881. In 1882 religious instruction in the primary schools of the State was absolutely forbidden, and in 1886 religious and clerics were forbidden to teach in those schools. In place of denominational religion there was introduced first a species of "denominational neutrality" and later, a "scientific religion" (enseignement critique). Within the present decade the tendency of this teaching has been plainly seen in the introduction of textbooks which are both anti-clerical and anti-religious, with the result that bishops are at present under indictment in France for daring to warn the people of their dioceses against the use of such books in the schools supported by the people.
D. In Belgium
See BELGIUM; also pamphlet by Cardinal Dechamps, "Le Nouveau projet de loi sur l'enseignement primaire" (Mechlin, 1879).
E. In England
Until the beginning of the nineteenth century there was no government system of primary schools in England, nor were any primary schools in receipt of State aid. It was not until 1833 that government grants were made, and then the schools that benefited by the grants were either schools of the National and British Foreign Society, or, in any case, schools in which the Bible was to be read as part of the regular instruction. The civil disabilities under which Catholics suffered, and the restriction of grants in practice to Bible-reading schools excluded Catholic private schools from State aid until 1848. In 1856 and 1858 the conditions under which grants were given were made more favourable to Catholics. From 1871 to 1903 the basic law of primary education in England was Forster's Elementary Education Act of 1870. This Act, while it did not abolish the voluntary or denominational schools, established the Board-schools. These were to be supported from the rates or taxes, and governed by school boards elected by the people. The Government helped to build the school and, in places where the boards were judged culpably negligent, compelled them to build. In 1876 and 1880 supplementary enactments were passed, called School Attendance Acts, which compel the attendance at either voluntary or Board-schools of all children under ten. The religious difficulty was met at first by leaving the matter of religious instruction to the discretion of the local board. Later the "Conscience" clause and the "Cowper-Temple" clause were added, in order to satisfy the Anglicans and the Nonconformists. These clauses set aside a special hour for religious instruction, attendance at which was to be entirely voluntary, and forbade the use of "any catechism or religious formulary distinctive of any particular denomination". Catholics were able to accept these conditions in some localities. Meantime various enactments, for example in 1891 and 1897, were passed, which lessened the burden of the voluntary schools. The Bill of 1902, which became law in 1903, took the power out of the hands of the school boards, vested it in the town and county councils, and compelled these to take over and maintain the voluntary schools. This brought England in line with Scotland, where a similar law was in force since 1872. The Nonconformists, however, objected because in localities where they were in the minority the religious instruction given in the schools would be denominational, that is Anglican. To meet this objection Mr. Birrell's Bill of 1906 was framed. But, after various vicissitudes, the Bill was finally defeated, and never became law. It would have had the effect of wiping the voluntary schools out of existence and abolishing all denominational instruction, a result which, apparently, would be acceptable to the Nonconformists, but is bitterly opposed by both Catholics and Anglicans. In 1870 the number of Catholic schools in England and Wales was 354, providing for the education of 101,933 children; while in 1906 the number of schools had increased to 1062 and the attendance had reached 284,746. This increase is largely due to the zeal of the Catholic School Committee, now known as the Catholic Education Council.
F. In Ireland
The primary education of Catholics in Ireland is provided for by;
· (1) Schools under the management of the Irish Christian Brothers and other religious communities, which receive no part of the annual grant for primary education, and are free from government supervision and inspection. In 1901 there were 97 of these schools.
· (2) Private schools, which are also free, and do not share the annual grant. In 1901 there were 85 of these, but the report does not state how many of these are Catholic.
· (3) National Schools, endowed by the State, of which in 1901 there were 8569, with an attendance of 602,209. These were established by the Act of 1831 and are governed by that Act and subsequent statutes, authority being vested in the National Commissioners of Education.
The majority of the National Schools are taught by lay teachers. Many of the girls' schools are, however, taught by nuns, and boys' schools by Christian Brothers (of the Congregation of St. John Baptist de La Salle), Presentation, Marist, Patrician, and Franciscan Brothers, The Act of 1831 aimed at separate instruction in religion. In places where it is at all practicable there is a National School for Catholics and one for Protestants in the same locality. Where the attendance is "mixed" there is a separate hour for religious instruction, attendance at which is voluntary. In Catholic sections, or when the majority of children are Catholic, the manager is almost invariably the parish priest. The manager is the local school authority: he appoints the teachers (subject to the approval of the commissioners), removes them, and conducts all the necessary correspondence with the commissioners. His powers and his duties are those of a school board. He is, if a priest, responsible to his bishop. By enactment of the Maynooth Synod of 1900 he may not dismiss a teacher without submitting the case to the bishop of the diocese in which the school is situated. Of the seven training colleges for primary teachers, five are under the management of the Catholic bishops. The number of teachers trained in these colleges is now more than double the number of untrained teachers. Religious instruction in the primary schools is given at a stated hour by the regular teachers of the school: this is supplemented by the local clergy, who have access, within reasonable limits, to the classroom for the purpose of religious instruction. That these conditions are, on the whole, acceptable to the bishops is clear from the pastoral address issued in 1900 from the National Synod of Maynooth. It should be added, however, that it is due to the vigilance and devotedness of the Irish clergy that they have gradually evolved from the original National system which was "thoroughly dangerous", a system which at the present time is "a help rather than a hindrance to the Church".
G. In the United States
"The greatest religious fact in the United States to-day", writes Archbishop Spalding, "is the Catholic School system, maintained without any aid by the people who love it". The vastness of the system may be gauged by the fact that it comprises over 20,000 teachers, over 1,000,000 pupils, represents $100,000,000 worth of property; and costs over $15,000,000 annually. This system grew up from humble beginnings. Its growth has kept pace with the growth of the Church. The oldest schools in the present territory of the United States are the Catholic schools founded about 1600 in the Spanish colonies. The French colonies, too, had their schools as a regular part of the civil and religious scheme of colonization and civilization. Catholic educational work in the Thirteen Colonies dates from the arrival of the Catholic colony in Maryland. The first regularly established school in Maryland dates from 1640. As the condition changed from that of a missionary country to that of a country regularly provided with a fixed ecclesiastical organization, the schools came to be recognized as a function of organized parish work. In the Spanish and French colonies the school, like the Church, looked to the State for support. In the English colonies there was also State support of denominational education, but whether the Catholics could or could not secure a share of the public funds depended on local conditions. When the States adopted their constitutions, they did not introduce any change in this respect. It was "the gradual rise of dissentient religious bodies in the colonies and States due to the influx of emigrants and other causes, that brought about important changes which led to the establishment of a 'non-sectarian' system of schools" (Burns, "The Catholic School System in the United States", p. 359). We know that in many instances Catholics in the West and even in Massachusetts and New York obtained funds from the State for the support of their schools, as the Episcopalians and Presbyterians did for theirs.
The unsuccessful attempt of Father Richard of Detroit in 1808 to obtain for the Catholic schools of that city a share of the public funds, was followed in 1830 by a more successful plan at Lowell, Mass. At that time the population of Lowell included many Irish Catholic immigrants. In 1830 at the annual town meeting a committee was appointed to consider the expediency of "establishing a separate school for the benefit of the Irish population", and the following year the sum of fifty dollars annually was appropriate for that purpose. In 1855 there were two Catholic schools at Lowell; both were recognized as part of the school system of the town, and both were supported out of the public funds. After sixteen years of successful trial the arrangement was discontinued in 1852, owing to the wave of bigotry known as the Knownothing Movement that swept over New England. In New York, as early as 1806, St. Peter's School applied for and received State aid. A similar arrangement was made for St. Patrick's School in 1816. In 1824 this support was withdrawn by the State, owing to the activity of the Public School Society. To this society was committed the entire school fund for distribution, and, as we learn from the protests of New York Catholics, the activity of the society wa directed towards making the public schools not strictly non-sectarian but offensively Protestant. In 1840 the School Controversy in New York was precipitated by the petition of the Catholics to be allowed a share of the public funds for their schools. The petition was rejected by the Common Council; but the fight was not, on that account, discontinued. With remarkable zeal, eloquence, and erudition, Bishop Hughes, supported not only by all his Catholic people, but also by some of the non-Catholic congregations of the city, urged the claims of religious education. He laid stress on the contention that Catholics have a right to "a fair and just proportion of the funds appropriated for the common schools, provided the Catholics will do with it the same thing that is done in the common schools". He claimed no special privilege, but contended for the "constitutional rights" of his people. He was opposed, not only by the Public School Society, but also by representatives of the Methodist, Episcopal, and Presbyterian Churches. The claims of the Catholics went before the legislature; but there also sectarian hatred was injected into the discussion and bigotry gained the day. The controversy, however, had one good result. It showed the imminent danger to faith and morals existing in the public school system as influenced by the so-called non-sectarians of that day, and as a consequence Catholics set to work to build up, at a tremendous cost, a system of parochial schools unsupported by the State.
In theory it is still maintained that injustice is being done to Catholics. If the "secular branches" are taught in the parochial schools to the satisfaction of the State authorities, the schools should be compensated for doing that portion of the task which the State has assumed. On the other hand, there are many Catholics who are convinced that if State aid were accepted it could be done only at the cost of independence, that State aid would be the price of admitting State supervision to the extent of partial de-Catholicization. There have, nevertheless, been individual instances in which a compromise has been reached, e. g. Savannah, Georgia; St. Augustine, Florida; Poughkeepsie, New York; and Faribault and Stillwater, Minnesota. The last-mentioned instance gave rise to the celebrated School Controversy of 1891-92. The Faribault plan consisted in setting aside a certain time for religious instruction, to be given gratis by the Catholic teachers, and a time for secular instruction, to be given also by Catholic teachers. The secular instruction was to be paid for by the State, and in respect to that portion of its work the school was to be under State supervision; it was, in fact, to be recognized as a "public school". The question was finally carried to the Congregation of the Propaganda, which rendered its decision on 21 April, 1892, to the effect that "considering the peculiar circumstances and character of the arrangement, and the agreement by which the plan was inaugurated, it may be tolerated". In the discussion of the Faribault plan certain fundamental questions were touched, as for instance in Dr. Bouquillon's "Education, to whom does it belong?" (Baltimore, 1891), "A Rejoinder to the Civiltà Cattolica" (Baltimore, 1892)," A Rejoinder to Critics" (Baltimore, 1892), Hollaind, S.J., "The Parents First" (New York, 1891), Conway, S.J., "The State Last" (New York, 1892), Brandi, S.J., in "Civiltà Cattolica", 2 Jan., 1892, tr. as a pamphlet (New York, 1892). It should be added that, owing to some local difficulty the agreement at Faribault and Stillwater was later discontinued, but a similar agreement is in force to-day in not a few places in Minnesota.
The attitude of the hierarchy of the United States towards the problem of elementary education has been consistent from the beginning. At first Bishop Carroll, in the days immediately following the Revolution, entertained the hope that Catholics might unite with their non-Catholic fellow-citizens in building up a system of education that would be mutually satisfactory from the religious point of view. Soon, however, he realized that that hope was futile. After the First Catholic Synod he addressed (1792) a pastoral letter to the Catholics of the country, in which he emphasized the necessity of a "pious and Catholic education of the young to insure their growing up in the faith", and expressed the hope that the graduates of the newly-founded College of Georgetown would, on returning to their homes, be able "to instruct and guide others in local schools". Thus the plan of organizing separate Catholic schools was inaugurated. The First Plenary Council of Baltimore (1829) declares: "We judge it absolutely necessary that schools should be established, in which the young may be taught the principles of faith and morality, while being instructed in letters" ("Decreta", n. 33). The Second Council (1832) renewed this enactment and entered into the details of organization (see "Decreta", n. 38). The Third Plenary Council of Baltimore (1884) devoted very careful consideration to the subject of elementary schools and decreed in explicit terms the obligation of establishing a parochial school in every parish within two years of the promulgation of the decree, except where the bishop, on account of serious difficulties in the way (ob graviores difficultates) judges that a delay may be granted ("Acta et Decreta", 199, no. 1).
IX. Parochial Schools and Public Schools
The establishment and maintenance of parochial schools does not imply the condemnation of public schools, or opposition of any kind to the purpose for which these are established. At a meeting of the National Educational Association at Nashville, Tennessee in July, 1889, both Cardinal Gibbons, Archbishop of Baltimore, and Archbishop Keane, then rector of the Catholic University of America, stated the case in favour of denominational schools, and made it clear that, so far as citizenship and patriotism are concerned, the Catholic schools are aiming successfully at the same ideals as the public schools. Since that time the calumny has been repeated that parochial schools lead to sectionalism, and are opposed to national patriotism. Catholics can only answer that this is not true, and point to facts to justify their reply. Our schools teach everything that is taught in the public schools, and, in addition, teach religion and religious morality. The exclusion of religion from the public schools is, we think, historically, the result of sectarian division and sectarian prejudice. In recent times theorists have sought to justify the omission on pedagogical grounds, and have suggested various substitutes for religion as a basis of morality. We criticize the theories, and point to the educational results in justification of our contention. 1f the exclusion of religion and the substitution for it of inadequate and futile moral education lead to disastrous results, the Catholics who call attention to those conditions, far from opposing the public school system, are really doing it a service. Meantime they feel that the tendency in the educational policy of the public school system is more and more towards secularization. In the matter of morality they feel that experiments more and more dangerous are being tried in the public schools, and if they protest, they are doing what, after all, they have a right, as taxpayers, to do. Meantime also they are developing their own system of education without giving up the contention that, in justice, they have a right to compensation for the secular education and the education in citizenship which they give in their schools.
Conflicts between the educational authority of the State and the Catholic clergy have arisen in a few instances. The clergy have always recognized the right of officials of the Department of Health, etc., to interfere in the matters in which they have competence. Where they have retained full autonomy, and have not yielded for the sake of affiliation or some other form of recognition, they have naturally avoided all friction with State educational authority. By way of exception, we have the celebrated Ohio Compulsory Education case, in which Father Patrick F. Quigley, of Toledo, Ohio, resisted unsuccessfully the enactment of the State of Ohio (1890) compelling all principals and teachers in all schools to make quarterly reports to State officers. The still more famous Wisconsin Bible Case involved the question of the right of the District Board of Edgerton, Wisconsin, to have the King James Version of the Bible read in the public schools which were attended by Catholic pupils. The Supreme Court of Wisconsin decided in favour of the Catholics.
X. Principles embodied in the Parochial Schools
The sacrifice which Catholics are making in maintaining their system of primary schools is justified, in their estimation, by the following principles:
· (1) The spiritual interests of the child, while not exclusive of others, such as learning, health, skill, ability to make a living, etc., are supreme. Where there is danger of wrecking the soul of a Catholic child no consideration of economy has weight.
· (2) Next to religion, morality is the most important matter in the life of a child. Catholics maintain that morality is best taught when based on religion. Catholic educational theorists, especially, are convinced that the immature mind of the child cannot grasp principles of morality except they be presented by way of religious authority and religious feeling.
· (3) Considering the nature of the child-mind, the whole curriculum of the school is best presented when it is organized and unified, not fragmented and disconnected. Religion, appealing as it does to the heart as well as to the head, offers the best principle of mental and spiritual unification and organization. The exclusion of religion from the schools is a pedagogical mistake.
· (4) Although condemned by secularizing educationalists and sectarian enthusiasts as un-American and opposed to our national institutions, our schools seem to us to be second to none in national usefulness and effectiveness. They teach patriotism, and the results show that they teach it successfully. They teach morality, and the lives of the Catholic people of the country show the result. They teach religion, thus constituting, in an age that questions everything, a great institutional force on the side of belief inGod, in religious obligation, and in definite moral responsibility.
Besides, they strive, with great personal sacrifice on the part of people, teachers, and pupils, to keep up with the public school system in teaching the secular branches. They are as a rule the equals, and often the superiors, of the public schools in the quality of the secular instruction which they give. They have the advantage of discipline, uniformity of ideals, harmony of methods, and, above all, of disinterested devotedness on the part of their teachers. Finally, the fact should not be overlooked that the parochial schools save many millions of dollars annually to the non-Catholic public, who, if the Catholic children were not provided for in parochial schools, would be obliged to increase very considerably the annual cost of education.
XI. Organization and Statistics
The parochial school system is diocesan in its organization. The supreme educational authority is the bishop, who governs and administers the schools of his diocese through the assistance of a school board and, very often, a diocesan (clerical) inspector of schools. The immediate authority is vested in the pastor, whose task it is to provide building, salaries, etc. The teachers are almost universally religious. The principal of the school is appointed usually by the religious community to which he or she belongs. The great majority of the schools are mixed, that is, schools for boys and girls. The only exceptions, apparently, are those in which the boys are taught by brothers and the girls by sisters. There is no recognized national central authority in Catholic educational matters. However, the parochial school section of the Catholic Educational Association has already done much towards unifying and systematizing our parochial schools. The training of teachers is, as a rule, provided for by the different religious communities engaged in the work of teaching. There are no diocesan institutions for the training of the teachers for the whole diocese. During the summer of 1911 a regular session of the Catholic University of America was held for the benefit of the teaching sisterhoods. Of the three hundred who attended, a large percentage took up professional pedagogical subjects. Similar institutes were held at Chicago, Milwaukee, and elsewhere. In the autumn of the same year the Sisters' College was formally opened at Brookland, D. C., under the auspices of the Catholic University of America, and of the twenty-nine students who attended the first session all took professional courses in education. The number of parochial schools in the United States in 1911 was, according to the "Catholic Directory", 4972, and the number of pupils 1,270,131. These figures do not include orphan asylums, which numbered 285 and took care of 51,938 orphans. Neither do they include the non-parochial academies, convent boarding schools, and day schools, nor the colleges for boys, many of which have a number of primary pupils in attendance.
WILLIAM TURNER.
IN AUSTRALIA
In Australia as in the other parts of the British Empire, the struggle in defence of Catholic education has been a hard, uphill fight. Even in the present age the Catholics of Australia, who have by the most generous and devoted sacrifices created a fine system of education, both primary and secondary, have not the right, which the Catholics of England, Ireland, and Scotland enjoy, to have any share whatever in the large sums of public money expended on the schools, whilst they are compelled to contribute this money in the form of taxes and rates.
History
From 1788, when Governor Philip first established a colonial settlement at Port Jackson, until 1826, the only schools available for Catholic children in the colony were the officially controlled Anglican schools, on which large grants of money and land were lavished. The devoted Catholic chaplain Father Therry started a small school in 1826, for which he managed to obtain a little Government aid. By 1836 there were thirteen Catholic schools. Through the influence of Governor Bourke, a liberal Irish Protestant, a system of State aid recognizing the various denominations was developed, a Denominational Board for distributing the funds was set up, and a modest allowance was secured by Catholics. But in 1848 a National Secular System was introduced with a Central Board of Education somewhat similar to that existing in Ireland, yet running concomitantly with the existing Denominational Board. Hostility between the two was inevitable, and there were many inconveniences. By the Public School Act of 1866 a Central Council of Education was established and sundry changes were introduced, some being to the detriment of the denominational schools; for the defence of Catholic rights a Catholic Association was formed. But the secular movement supported by anti-Catholic prejudice grew in strength and, by the Public Instruction Act of 1880, a centralized secular system, withdrawing all State aid from the denominational schools, was completely established in New South Wales; this had been done already in some of the other States, and as time went on was done also in the remaining. The effect of the measure was the speedy extinction of the great majority of the other denominational schools, whilst the Catholics, thrown again entirely on their own resources, started to build and support their schools (both primary and secondary), the numbers of which they have since then largely increased. The secular system has thus been in force in the State schools for thirty years, but the situation's not acquiesced in by the Catholics; they continue to demand the right as free citizens to have the money which they pay in taxes for the support of education expended on the only education which they can conscientiously accept.
Present Status of Catholic Education
The Catholic primary schools are under the authority of the bishop of the diocese. There are no school boards; inspectors appointed by diocesan authority examine and report on the schools. Competitive yearly interprimary school examinations for Catholic secondary school scholarships give an extra stimulus to individual work. In some states Government inspectors are invited to visit the schools, but only in three states does the law enforce Government inspection. These schools are taxed like ordinary institutions; where they come into competition with the State schools, e. g. for civil service appointments, they win more than their share of successes. The Catholic secondary schools and high schools for boys and girls are numerous, and are in charge of the religious congregations. The Jesuit Fathers have four colleges, and the Vincentian and Marist Fathers (N. Z.) one each. The remainder are divided among the Christian, Marist, Patrician, and De La Salle Brothers. Secondary education is largely guided by the university examinations, and here again the Catholic schools amply prove their efficiency. Victoria (Tasmania lately passed a similar law) by Act of Parliament (1906) exacts the registration of all private schools both primary and secondary, and of all teachers. An Educational Council, on which Catholics are represented, has charge of the register, determines the conditions of registration, and adjudicates on individual claims. Vested interests are respected, but evidence of competency is to be required of all future teachers. Catholics are endeavouring to meet the new conditions by the establishment of training colleges, especially for women. In New South Wales, where similar legislation is probable, Cardinal Moran (d. 6 Aug., 1911) in 1911 established a Catholic Council of Education to safeguard Catholic interests.
In Australasia, including New Guinea, there are: Catholic primary schools, 1004; superior day schools, 196; boarding schools for girls, 194; colleges for boys, 27; ecclesiastical seminaries, 5; and one college for foreign missions. The estimated total Catholic population is 982,578; scholars, 123,905. The great majority of the Catholic teachers are from among the 6000 nuns and 549 brothers who devote their lives to the service of the Church in the country. Lay teachers are chiefly employed in the country districts. The per capita cost of education in the Catholic primary schools averages between £3 and £4; in the State schools, between £5 and £6. The amount saved to the State by the self-sacrifice of the Catholic body totals annually about three-quarters of a million pounds. The Catholic schools are maintained by the voluntary contributions of the faithful--church collections, concerts, bazaars etc.--and the gratuitous labours of the religious. The classes in the Catholic primary schools are graded in a system somewhat similar to that in the Government schools. In some of the states, notably in New South Wales, the Catholic school authorities have been able to issue special Catholic school readers and periodical school papers. As an offset to the Government scholarships, which unlike those in England are tenable only at the Government high schools, the Catholics have founded scholarships in Catholic secondary schools for their primary school children. Technical instruction is usually included in the curriculum of the larger schools, but is more systematically organized in Catholic institutions for orphans and industrial work.
WILFRID RYAN.
IN CANADA
Canada is a self-governing dominion of the British Empire consisting of nine provinces and some territories not yet erected in provinces. Its population is partly French in origin and language, partly British. It will be necessary, in order to be accurate, to speak of each province separately.
A. Province of Ontario
The beginnings of Catholic education in Ontario may be said to date back to the year 1615, in which the Recollect Joseph Le Caron, making a journey of exploration in the countries of the Algonquin and Huron tribes, decided on the foundation of missions in their midst. Writing to the Court of France, he said: "We must first make men of these Indians, then Christians." During the years 1622-26, his first efforts were assisted by the arrival of Fathers Guillaume Poulin, Nicholas Viel, and de La Roche d'Aillon, of his order, and the Jesuit Fathers Brébeuf and de La Noue. Their work was facilitated by the aid of interpreters who were good Christians and valiant auxiliaries. By 1638 the Jesuit Fathers, now ten in number, had established two residences on the banks of Georgian Bay. These outposts speedily became centres of Christian and Catholic civilization. Until 1650 the missionaries, with their devoted lay brothers and coadjutors from France, were the only Catholic teachers of Ontario. Their first lessons of catechism, of book-knowledge, and of agriculture, given amidst the greatest privations, and often at the peril of their lives, owed much more to their unlimited zeal than to any generosity on the part of their pupils. In 1649 the Huron and Algonquin neophytes were exterminated by the ferocious Iroquois, who burnt or destroyed seven flourishing missions, which had been directed by no fewer than sixty missionaries and helpers, many of whom perished with their flocks. The surviving heroes of the Gospel found a new field of action among the Outaouais, who inhabited the present County of Bruce, the islands of Georgian Bay, and Great Manitoulin Island. The work that had been done for the Hurons and Algonquins of Eastern Ontario was now renewed on behalf of the Western tribes. Nothing that human zeal could accomplish was spared to make of them civilized people and fervent Catholics. When Antoine de La Mothe Cadillac founded the important post of Detroit (1701), he was accompanied by missionaries, among whom was the Rev. Father Lhalle, who became rector of the pioneers of Essex. The Iroquet tribe, belonging to the large family of the Algonquins, settled in the farthest eastern end of the province in the present Counties of Stormont, Glengarry, and Prescott, received at an early date the joyful tidings of Catholic doctrine and the benefit of Catholic education.
After the War of American Independence, a great number of settlers, faithful to the British flag, took refuge in the Province of Ontario. The first immigrants established themselves at Indian Point, in the vicinity of Kingston, in 1784. Later on, other loyalists took up homesteads at Toronto and Niagara. The few French families who had followed de La Mothe Cadillac to Detroit survived to constitute the colony of Essex, and their descendants rapidly invaded both the Counties of Essex and Kent, where the French population now almost forms a majority. In 1786 and 1802 Scotch emigrants settled in large numbers in the Counties of Glengarry and Prescott. From 1816 to 1825 British officers and furloughed soldiers, mostly Irish, colonized the districts of Carleton, Lanark, and Peterborough. The construction of the Rideau Canal caused a large number of workmen to take up their residence in Ontario. An entire colony of Scotch Catholics, expelled from the United States after the War of Independence on account of their attachment to the British Crown, settled in Canada near Niagara, in the Counties of Lincoln and Welland. A vigorous stream of immigration from Germany in 1835 overflowed the western end of the province, in the present Counties of Bruce, Huron, and Perth. Meanwhile French Canadians poured into the Counties of Russell, Prescott, and Glengarry. Raftsmen and French Canadians of various occupations ascended the Ottawa River, exploring the regions now known as New Ontario, Algoma, Nipissing, and Thunder Bay. They are now in a majority in these three counties, and have churches, priests, and schools of their own.
This Catholic immigration, so abundant and sudden, incited the ardent zeal of Mgr Plessis, Bishop of Quebec, to send missionaries to Upper Canada. Priests from the seminary of Quebec, others from the foreign missionary organization of Paris, and a small number of priests who had immigrated with their Scotch or Irish countrymen ministered to the spiritual wants of these courageous colonists. They joyfully accepted their share of the great poverty of these pioneers. They thought more of preserving the Faith, of administering the sacraments, and of reforming abuses than of founding schools. Not that they considered schools as of little importance, but because, from lack of resources and teachers, the establishment of schools was an impossibility. From 1830, however, Toronto had its Catholic school; then Kingston, in 1837 and Picton, in 1840, were likewise provided for. The hierarchy of the Catholic Church, ever anxious to foster the education of the people confided to its care, was soon established in the province. This was the signal for the opening of educational establishments at divers points. Ottawa had its Catholic schools in 1844; Brantford in 1850; Goderich and Peterborough in 1852; Hamilton, Oshawa, and Barrie in 1855; Perth and Alexandria in 1856; Orillia in 1857; Berlin, Dundas, and St. Thomas in 1858; Belleville in 1860, and so on. The venerable Bishops A. McDonell, R. Gaulin, Power, Guiges, O.M.I., de Charbonel, Pinsonnault, Jamot, Farrell, and Phelan; Fathers J. Ryan, Proulx, Grand, Maloney, Carayon, Grattan, Bissey, Jeffrey, Bilroy, Lawler, Faure, the Jesuit Fathers du Ranquet, Hanipaux, Chôné, Frémiol, the Oblate Fathers Tilmon, Dandurand, Tabaret, Soulerin, Manroit, and the Basilian Fathers--these were the pioneers and defenders of Catholic education in Ontario. They found very able helpers in the various religious communities of women, and in the Institute of the Brothers of the Christian Schools. Many sincerely Christian persons among the laity also devoted themselves to the cause of Catholic education in the province. Among the earliest and most remarkable may be mentioned, at Toronto, J. Harvey and J. Seyers; at Ottawa, Dr. Riel, Friolle, and Goode; at Dundas, Miss Sweeney; at Brantford, J. d'Astroph; at Oakland, Capt. Fitzgerald.
The Catholic schools have become numerous and powerful. Their organization, from the points of view of studies, discipline, and regular attendance of pupils, is better than that of all other institutions of the same class in the province. Many years have already elapsed since in the cities, villages, and other parts of the country, long opened up to colonization, the old square-timber school-houses were replaced by splendid buildings of brick or stone. The architecture of these schools is simple and beautiful; the systems of ventilation, lighting, and heating are excellent; the installation of suitable school furniture and accessories is almost complete. This progress is very evident, even in centres of colonization. The school trustees make it a point of honour to put up school buildings which are beautiful and spacious, and which leave nothing to be desired in ventilation, lighting, and heating. The Catholic schools of Ontario are called separate schools. They do separate, in fact, for school purposes, the Catholic minority from the Protestantmajority. They make it possible for Catholics to withdraw their children from the public or common schools, which are by law Protestant. Nevertheless, there are some public schools which are really Catholic; these exist in localities exclusively or almost exclusively Catholic. Such schools are found especially in the Counties of Russell, Prescott, Algoma, Nipissing, Kent, and Essex. Separate schools were granted in 1841, when the Provinces of Upper and Lower Canada were united. Wishing to secure for their co-religionists in Lower Canada exemption from the obligation of sending their children to the Catholic schools (common schools in that province), and of paying taxes for the support of said schools, the Protestants of Ontario and Quebec proposed to establish a system of dissident or separate schools. What they claimed for the Protestants of Lower Canada they had to bind themselves in strict justice to grant to the Catholics of Upper Canada.
The principle of separate schools, Catholic in Ontario and Protestant in Quebec, received the royal sanction on 18 September, 1841. This fundamental law had been discussed by a committee of the Legislative Assembly in which Lower Canada was represented by fifteen members and Upper Canada by eight. This law authorized dissidents from the common schools, on giving notice to the clerk of the district council, to pay their school taxes for the support of separate schools, and to receive a share of the government grants for education in proportion to their number. The same law authorized the election by the people of trustees for the administration of separate schools. The governor was authorized to nominate in each city a board of examiners composed of an equal number of Catholics and Protestants. The Catholics of Ontario obtained the privilege of establishing a separate board for the examination of candidates wishing to teach in their schools; a clause in this fundamental law exempted the Brothers of the Christian Schools from submitting to examination by this board. From 1841 to 1863, at almost every session of the Legislature, the Ontario Protestants proposed amendments to the act establishing separate schools. These amendments tended, for the most part, to render the existence of separate schools in Ontario so precarious that they would die out of themselves. The desired privileges for the Protestants of Lower Canada had been obtained; it was well known that these privileges would always be respected by the Catholic majority of Quebec; now, they thought, it would be safe to deliver the attacks of unenlightened fanaticism against the separate schools of Upper Canada. Cost what it might, the cry was raised for a single school system for the whole of Upper Canada--a common, public, or national school system. While constantly professing motives of the purest justice and common interest, the Protestant Province of Upper Canada has continually sullied its reputation for fairness by setting an example of fanaticism, narrow-mindedness, and intolerance towards Catholic schools, whilst Lower Canada, a Catholic province, has been a model of perfect justice and toleration.
On 27 February, 1863, a Catholic deputy, R. W. Scott, presented for the fourth time a new law to govern the separate schools. This law was adopted, thanks to the generous aid given by the French Canadian deputies, mostly from Lower Canada. The Upper Canadian majority voted against the bill, but all the members from Quebec and twenty-one members from Upper Canada, among them several Protestants, were in its favour and carried the measure.
1f Ontario now possesses a system of Catholic separate schools, it is largely due to the French Canadians of Lower Canada, whose wishes in the matter were enforced by their representatives, Catholic and Protestant. This law, enacted in 1863, was maintained at the time of the confederation of the provinces in 1867; it still governs to-day the Catholic separate schools of Ontario. Yet it is far from giving to the Catholics of that province liberties equal to those enjoyed by the Protestant minority of Quebec. It recognizes the Catholic separate schools for primary education only. Secondary or superior education in Ontario is Protestant. The Catholics have their academies, convents, colleges, and universities, but these are independent schools, supported by the voluntary contributions of Catholics who have also to contribute, on the same footing as Protestants, to the support of the government high schools, collegiate institutes, and universities. It refuses to separate schools the right to a share of the taxes paid by public-utility companies, such as railway, tramway and telephone companies, banks, etc. It withholds from the trustees of separate schools the right of expropriation in order to secure more fitting localities for their schools. It refuses to the Protestant father of a Catholic family the right to pay his taxes towards the support of Catholic schools. It allows Catholics the option of paying their taxes to support the public schools. As the rate of taxation for separate schools is generally higher than that for public schools, owing to the large number of children in families of the Catholic minority, and to the abstention of large business concerns from contributing the least support to the separate schools, it follows that many Catholics, more or less sincere, avoid the higher rate and pay their taxes towards the support of the public, or Protestant, schools. The separate schools are administered, as by a court of final jurisdiction, by the Education Department at Toronto, in which Catholics are not represented.
The law governing the separate schools nevertheless gives to Catholics the following rights:
· (1) To pay their taxes for primary schools in which religious instruction is given, and of which the teachers, inspectors and textbooks are Catholic;
· (2) To administer these schools by a board of trustees elected by the Catholic proprietors and residents of the different school sections;
· (3) To fix the rate of school-taxation;
· (4) To have these school-taxes collected by the tax-collector of the city or township;
· (5) To negotiate loans for the election of school buildings;
· (6) To engage teachers.
The board of trustees has likewise the right to impose the teaching in French or German of reading, spelling and literature, as provided for by the regulations of the Education Department, page 9, article 15, year 1907. The French Canadians, availing themselves of this right, have the French language taught in 250 schools, frequented almost entirely by their children. The Government has named three French Canadian inspectors for these schools, called bilingual. The teachers of these schools are trained in two public bilingual training-schools, one at Sturgeon Falls and the other at Ottawa, founded and supported by the Government, and directed by Catholic principals. The certificates issued by these schools give the right to teach in the bilingual schools for five years only. The Government makes a yearly grant to both Catholic and public schools, the amount being calculated upon the value of the schoolhouse, the excellence of its furnishings, the certificates and salaries of the teachers, and the attendance of the children. The statistics for 1909, taken from the Report of the Minister of Education, are as follows:
	Number of Catholic separate schools
	467

	Number of pupils in attendance
	55,034

	Average daily attendance
	34, 553

	Percentage of attendance
	62.78

	Percentage of attendance in the public schools
	59.81

	Number of teachers
	1,089

	Amount spent for schoolhouses
	$161,317

	Amount spent for teachers' salaries
	$404,890

	Average cost per pupil
	$14.90

	Total expenditures for 1909 for elementary public and separate schools
	$8,141,423


The Catholic colleges for boys are: in the Diocese of Toronto, that of the Basilian Fathers, founded in 1852, 15 professors, 280 students; in the Diocese of London, Basilian Fathers, founded 1857, 37 professors, 149 students; Diocese of Hamilton, Fathers of the Resurrection, founded 1857, 11 professors, 100 students; Diocese of Kingston, secular clergy, founded 1837, 4 professors, 85 students. The Brothers of the Christian Schools conduct an academy with 14 teachers and 297 pupils. The Ursuline Sisters, 1 college for girls, 202 pupils; Sisters of Mary, 1 academy for girls; Sisters of St. Joseph, 1, 140 pupils; Sisters of Loretto, 4, 78 teachers, 490 pupils; Grey Nuns of the Cross, 2, 35 teachers, 555 pupils; Christian Brothers, 1, 14 teachers, 297 pupils. Other convent schools are those of the Sisters of St. Joseph (seven schools, 74 teachers, 975 pupils); Sisters of Loretto (two schools, 30 teachers, 280 pupils); Grey Nuns of the Cross (one school, 6 teachers, 239 pupils); Sisters of the Holy Names of Jesus and Mary (one school, founded in 1864); Sisters of the Congregation of Notre Dame (one school, 29 teachers, 380 pupils). There are three industrial schools under the care of religious institutes: the Brothers of the Christian Schools (8 teachers, 95 pupils); Daughters of the Immaculate Heart of Mary (10 teachers, 110 pupils); Sisters of St. Joseph (10 teachers, 65 pupils). The nine orphanages under the care of religious are: 2 under the Grey Nuns of the Cross, with 385 orphans; 5 under the Sisters of St. Joseph, with 582 orphans; 1 under the School Sisters of Notre Dame, with 54 orphans; 1 under the Sisters of Providence, with 85 orphans.
The appended table of religious institutes engaged in teaching in Ontario at the present time (1911) is necessarily incomplete, reliable figures being unobtainable in many cases. In such cases the figures have been omitted altogether, as approximate figures are liable to be misleading.
	RELIGIOUS INSTITUTES ENGAGED IN TEACHING IN ONTARIO (1911)

	 
	Mother-House
	Diocese
	Foun-
dation
	Schools
	Teach-
ers
	Pupils

	Brothers of the Christian Schools
Brothers of the Christian Schools 
Brothers of the Sacred Heart
Sisters of the Congregation of Notre Dame
Sisters of the Congregation of Notre Dame
Sisters of the Congregation of Notre Dame
Sisters of the Assumption
Sisters of the Holy Names of Jesus and Mary
Sisters of the Presentation
Grey Nuns of the Cross
Grey Nuns of the Cross
Grey Nuns of the Cross
Daughters of the Immaculate Heart of Mary
Sisters of the Holy Cross and Seven Dolours
Sisters of the Holy Cross and Seven Dolours
Sisters of Loretto
Sisters of Loretto
Sisters of Loretto
Sisters of St. Joseph
Sisters of St. Joseph
Sisters of St. Joseph 
Sisters of St. Joseph
Sisters of St. Joseph
Sisters of St. Joseph
School Sisters of Notre Dame
School Sisters of Notre Dame
Sisters of La Sagesse
Sisters of La Sagesse
Sisters of St. Mary
Ursuline Sisters
Sisters of Providence
Sisters of the Sacred Heart
	Paris
Paris
Le Puy
Montreal
Montreal
Montreal
Nicolet
Montreal
St. Hyacinthe
Ottawa
Ottawa 
Ottawa
Buffalo
St. Laurent, P.Q.

Toronto
Toronto
Toronto
Toronto
Toronto
Hamilton
London
Peterboro
Peterboro
Milwaukee
Milwaukee
St. Laurent-sur-Sèvre
St. Laurent-sur-Sèvre 
Lockport, N.Y.
Chatham
Kingston
Ottawa
	Ottawa
Toronto
Ottawa
Kingston
Alexandria
Ottawa
Temiskaming 
London
St. Boniface
Ottawa
Pembroke 
Sault Ste. Marie
Sault Ste. Marie
Alexandria
Pembroke
Toronto
Hamilton 
London
Toronto (City)
Toronto
Hamilton
London
Peterboro
Sault Ste. Marie
Hamilton
Alexandria
Sault Ste. Marie
Ottawa
Ottawa
London
Kingston 
Ottawa
	1864
1851
1911
1841
1883
1868
1910
1864
1903
1845
1863
1896
1862
1856
1886
1857


1851



1874

1871

1904
1891
1887
1860
1860
1910
	3
6
1
4
3

2 
4
1
27
2
2
5
1
1
6 
3

11
10
12
12
3
3
8
3
2
3
2
6
8
1
	31
28
4
15
21

8
24
6
124
12
12

15 
9
36




50
44
21 
32
65
16
21
10

38
44 
 
	950
1001
139
511
1266

280
987
150
6410
522 
550

490
260
1649
450

3374
1380
2391
2035
725
1160 
1506
675
600
505

1686
1455
10


B. Province of Quebec
(1) French Rule (1635-1763)
(a) Primary Schools
With the introduction of Christianity, schools sprang up in the French colony even among the remotest tribes. The Recollects were the first schoolmasters of Canada. In 1616, one of them, Brother Pacifique Duplessis, opened, at Three Rivers, the first school of New France. Shortly afterwards the Jesuit Fathers followed them, teaching the children reading, writing, arithmetic, and catechism. In 1634, a year after the arrival of the pioneer families in Canada, an elementary school was founded in Quebec. As colonists increased, primary schools sprang up. The boys' schools were at St. Foy, the Island of Orleans, Point Levis, Château-Richer, Quebec, Montreal, Three Rivers. Proofs exist that there were in the city and district of Quebec 15 primary schools for boys; in the city and district of Montreal, 10; in the city and district of Three Rivers, 7. Among the organizers were Mgr Laval and his seminary. Mgr de St-Vallier, his successor, encouraged elementary, secondary, and technical schools by every means in his power. In the district of Montreal the Sulpician Fathers founded several schools. M. Souart, superior of Montreal from 1661 to 1668, took pride in styling himself the first schoolmaster of New France; all his brethren shared his zeal. In 1715 Brother Charon opened a school for boys at Pointe-aux Trembles, near Montreal, and took upon himself the charge of recruiting teachers for the country districts. In investigating the history of the schools in pioneer days we invariably find as their founder or benefactor a bishop, a priest, a religious congregation, or a layman, himself a school-teacher or assisted by a teacher who travelled from one district to another.
The education of the girls was as carefully attended to as that of the boys. The Ursulines built schools at Quebec and Three Rivers. The religious of the Hôpital Général de Québec erected a boarding school, while the Sisters of the Congregation de Notre Dame, founded by the Venerable Marguerite Bourgeoys, multiplied convents at Montreal, Quebec, Three Rivers, and in the country districts, where the children of the colonists came to be trained in all things essential to the development of a strong Christian character. Charlevoix says: "If to this day, there prevail in Canada so great a gentleness in the manners of all classes of society and so much charm in the intercourse of life, it is owing in great measure to the zeal of Marguerite Bourgeoys". Twelve houses were opened by the Congregation of Notre Dame during the period of French rule.
(b) Special Schools
Specializing in teaching was not unknown at this epoch when existence itself was a struggle. There were schools of mathematics and hydrography at Montreal at the Jesuits and the Charon Brothers', art and trade schools at the seminary at Quebec, art and trade schools at St. Joachim, art and trade schools at the Charon Brothers.
(c) Secondary Schools
While defending the colony from the incursions of the Indians and fighting to retain their prior right of possession, the French not only established primary and special schools but founded and endowed secondary schools. The classical college of the Jesuits was established at a time when the population of the entire country was but a few hundred souls, and the Petit Séminaire of Quebec opened its doors on October, 1688.
(2) British Rule (1763-1910)
In 1763 60,000 French Catholic colonists passed by right of conquest under British Protestant rule. The progress of the Catholic schools was greatly impeded. The Church, through her teaching communities and secular clergy, organized schools in the most important villages; but, unfortunately, a great number of parishes were without pastors. In 1801 the Legislature passed a law entitled "An Act to establish Free Schools", which provided for the establishment of a permanent corporation known as the Royal Institute. Thus the monopoly was given to the Church of England to establish and support English Protestant schools for a population almost entirely made up of French Catholics, Scattered over the country districts, in the midst of a mistrustful people, the schools of the Royal Institute were patronized by the English colonists only. Twenty-four years after its foundation the Royal Institute had only 37 schools with 1048 pupils. On the other hand, parochial schools increased. At Montreal, the Sulpicians and the Ladies of the Congregation of Notre Dame opened free schools. A Catholic educational society was founded at Quebec to teach poor children and train teachers for country districts. Many other societies were formed in different parts of Canada for a similar purpose. The parishes were few that could not boast of fairly good schools. Private or independent schools increased more rapidly than the parish schools. In 1824 the Legislature passed the Parochial School Act authorizing the pastors and church-wardens to appropriate a fourth part of the revenue of the parochial corporation for the support of the schools under their exclusive control. In 1829 there were no less than 14,700 children in these schools which were supported at the cost of much sacrifice by a poor and scattered population. Many other attempts were made to organize Catholic schools until, finally, in 1841, a law was passed wherein were contained the principal provisions of the Educational Act as it exists in the Province of Quebec to-day. This law, considerably augmented by that of 1846, gave a great impetus to public instruction. In 1849 there were 1817 schools and 68,904 pupils. Owing to the influence of Dr. Meilleur, Superintendent of Catholic Schools of Quebec, education made rapid progress. Chaveau, his successor, continued to work with the same zeal. He established three primary denominational normal schools in Lower Canada, two for Catholics, who were in a great majority, the third for Protestants. In Ontario, there was but one normal school, for theProtestant majority, who neglected to do justice to the Catholic minority, while Quebec gave to Protestants, who were in the minority, a separate normal school.
The school organization of the Province of Quebec is now under the control of the Department of Public Instruction. The president, who is elected for life, is non-partisan in politics and bears the title of Superintendent of Education. He is assisted by a French and an English secretary, who are charged with the administration of the affairs of their respective nationalities and co-religionists. The Council of Public Instruction is composed of highly esteemed members, chosen from the two religious denominations; they frame laws and rules relating to public instruction which are afterwards submitted to the sanction of the government. The Council of Public Instruction is divided into Catholic and Protestant sections. The Catholic committee includes as ex-officio members the archbishops, bishops or administrators of dioceses and Apostolic vicariates of the Province of Quebec, and a number of Catholic laymen. The Protestant committee is composed of Protestant members equal in number to the laymen of the Catholic committee. Apart from these two committees, there are other members who do not form part of the Council of Public Instruction, but who have, in their respective committees, the same power as the members of the committees. These two committees, which sit independently, unite, under the presidency of the superintendent of education, when there are matters to discuss that interest both religious denominations. All questions relating exclusively to Catholics or to Protestants are decided by their respective religious committees.
The Province of Quebec is divided into school municipalities for the support of one or more schools. These municipalities are subdivided into school districts, and are entrusted to the commissioners or trustees elected by the taxpayers. In large cities, like Quebec and Montreal, the commissioners are named by the Government on the suggestion of the superintendent of education, the bishop of the diocese, and the city itself. The commissioners are the local directors and real supervisors of the school; they have charge of the administration; they name the teachers; dispose of school property, purchase ground and build schoolhouses, impose and collect the school taxes and fees. Taxpayers who do not profess the same religious belief as the majority of the inhabitants in the municipality where they reside, have a right to a school commission of their own, composed of three members chosen from among their co-religionists. These members, called school trustees, represent the dissenting minority; they have the same privileges as the commissioners.
The administration of public schools is controlled by Catholic school inspectors for Catholic schools, and Protestant for non-Catholic schools. These functionaries are subject to the superintendent of education. There are also two general inspectors charged respectively with Catholic and Protestant normal schools. The first inspectors were named, in 1852. At present (1911) thirty-nine Catholic inspectors, under the supervision of a general inspector, visit the 6000 Catholic schools of the province. The school revenues are obtained from government grants and local taxation, The operation of this law exhibits striking proof of the good faith and fairness of the Catholics, who constitute the great majority: they organize their schools, but never take advantage of their numbers to force Protestants to send their children to Catholic schools. All persons wishing to teach in public schools under the administration of school commissioners and trustees must obtain diplomas from a normal school or from the Central Board of Examiners. Nevertheless, ministers of religion and members of religious communities of both sexes are exempt from these examinations. Members of teaching orders, after completing their course of studies, make a novitiate of two, three, or four years before receiving their "obedience". This period of normal training exempts them from the examinations imposed on lay teachers by the Central Board of Examiners. Primary teaching comprises three degrees: the elementary course (4 years), the intermediate course (2 years), and the superior course (2 years). Schools of the first degree are called primary elementary; those of the second, model, or primary intermediate; those of the third, academic, or primary superior. In the following table of statistics of elementary education in the Province of Quebec for the year 1909-10, those schools which are subject to the provincial or the municipal Government are classed as "State"; the others, as "Independent".
	COURSE
	SCHOOLS
	TEACHERS
	PUPILS

	
	State
	Independent
	Lay
	Religious
	

	Elementary
Primary Intermediate
Primary Superior
	4825
462
74
	57
149
128
	5054
326
157
	631
2178
1440
	187,120
95,259
47,259

	Totals
	5361
	334
	5537
	4249
	329,638


The teaching congregations direct a large number of schools, independent or under the control of different school commissions. The Christian Brothers have 63 houses in Canada, 51 in the Province of Quebec, 750 brothers and about 23,000 pupils. The following are the other teaching congregations of men: Clerks of St. Viateur, Brothers of Charity, Marist Brothers, Brothers of the Sacred Heart, Brothers of Christian Instruction, Brothers of St. Gabriel, Brothers of the Cross of Jesus (Diocese of Rimouski). Among the teaching congregations of women are: the Ursulines, with houses in the Dioceses of Quebec, Chicoutimi, Sherbrooke, and Rimouski. There are also Ursulines in the Diocese of Three Rivers; this house was founded by Mgr J.-C. de St-Vallier, second Bishop of Quebec. The Congregation of Notre Dame, founded at Montreal, 30 April, 1657, by Venerable Marguerite Bourgeoys (1620-1700), possesses 131 houses in Canada and the United States. It numbers 1510 professed sisters, 240 novices, 45 postulants. The Sisters teach 34,000 pupils in 21 dioceses. The Grey Nuns of Montreal, Ottawa, Quebec, and St. Hyacinthe teach a great number of children. The Sisters of the Holy Names of Jesus and Mary have their mother-house at Montreal and houses both in Canada and in the United States; professed religious, 1257; novices, 110; postulants, 81; establishments, 74; parochial schools, 32; pupils, 24,208. Other congregations are: the Ladies of the Sacred Heart, the Sisters of Providence, Sisters of the Good Shepherd, Sisters of the Immaculate Heart of Mary, Sisters of the Holy Cross and Seven Dolors (544 religious, 14,577 pupils in Canada and the United States), Sisters of St. Anne (63 establishments in the United States and Canada, 19,190 pupils), Sisters of the Assumption of the Blessed Virgin, Nicolet (414 religious, 49 establishments), Sisters of the Presentation of the Blessed Virgin, Religious of Jesus and Mary, Sisters of St. Joseph (St. Hyacinthe), Daughters of Wisdom, Sisters of St. Mary, Franciscans of Mary (Quebec), Sisters of Our Lady of Perpetual Help, Sisters of the Holy Heart of Mary, Sisters of Our Lady of Good Counsel (Chicoutimi), Daughters of Jesus, Sisters of Charity of St. Louis, Religious of St. Francis of Assisi. Many of these congregations have mother-houses in the Province of Quebec; they direct a great number of establishments and send missionaries to the other provinces of the Dominion and to the United States.
There are thirteen art and trade schools in the principal centres of the Province of Quebec. During the school year 1909-10 there were 56 professors, 2632 boys. Besides the Agricultural Institute at Oka, affiliated to Laval University, and which is included in the scheme of superior education, there is an agricultural school in connexion with the College of St. Anne de La Pocatière, in the district of Quebec. There is a manual training and agricultural school for girls, under the direction of the Ursulines, at Roberval, Lake St. John district; another at St. Pascal, under the direction of the Sisters of the Congregation of Notre Dame. Normal schools were founded in 1856. There are now ten; two for boys and eight for girls. Three normal schools for girls are soon to be opened, so that each diocese of the Province of Quebec will have its own normal school. The pupils number 660; the professors, 110. There is one Catholic school for the blind (boys and girls), the Nazareth Institute, directed by the Grey Nuns; fifty-five pupils follow the regular course, under the direction of five professors; many excel in music and in other subjects. The Catholic Deaf and Dumb Institute, for boys, is directed by the Clerks of St. Viateur. The total number of pupils is 135, of whom 89 are instructed by the oral method, 46 by the written and manual alphabet. The work of teaching is carried on by 31 professors. The Catholic Deaf and Dumb Institute for girls is directed by the Sisters of Providence; 71 sisters teach 142 pupils. The two methods are in use, but the oral method is employed in instructing almost all the pupils. Former pupils, numbering 115, are engaged in manual labour in these asylums, receiving physical,intellectual,and moral care.
The night-schools, numbering 129, have taught 2546 Catholic pupils. There are a certain number of industrial schools. The Brothers of Charity direct a reform school (30 religious, 118 boarders). The Sisters of the Good Shepherd also have two houses, one at Montreal, the other at Park Laval. A great number of congregations are charged with the instruction of orphans; among the institutions may be mentioned the Orphan Asylum of Montfort, 305 children, Huberdeau, 220. The Fathers of the Society of Mary and the Daughters of Wisdom have charge of these orphans. All the principal cities have their kindergarten schools, which are not mentioned in the official reports. They are due to private initiative and are organized by religious communities. There are 21 classical colleges at Quebec, 18 of which are affiliated with Laval University. They were founded by bishops, priests, or zealous laymen who understood the needs of the different phases of the national and religious existence. Therein were fostered vocations to the priesthood and the liberal professions. These classical colleges have given Canada eminent men, both in Church and State, who, in the dark hours of its history, have preserved its faith and nationality; they have flourished and are still flourishing, thanks to the generosity of their founders and former pupils. They receive but $12,643 from the Provincial Legislature. The accompanying table of the Catholic colleges of the Province of Quebec exhibits the dates of their respective foundations as well as the number of pupils and professors in each.
	INSTITUTION
	Date
of
Foundation
	PUPILS
	PROFESSORS

	
	
	Classical
	Commercial
	Priests
	Laymen

	Petit Séminaire de Québec
Montreal 
Nicolet
St. Hyacinthe
Ste. Thérèse
Ste. Anne de La Pocatière
L'Assomption
Joliette 
St. Laurent
Ste. Marie, Montreal
Rigaud
Lévis
Ste. Marie de Monnoir 
Three Rivers
Rimouski
Chicoutimi 
Sherbrooke
Valleyfield
Loyola
Nominigue
St. Jean
	1665
1767
1803
1809
1825
1829
1832
1846
1847
1848
1850
1853
1853
1860
1867
1873
1875
1893
1897
1910
1911
	629
465
316
353
250
128
227
209 
195
375
108
115
39
144
101
70
125
96
190
60
40
	....
....
....
.... 
50
247
55
113
180
....
182
490
98
161
106
159
274
161
68
....
76
	47 
32
23
32
38
39
30
37
42 
25
32
40
18
32
27
41
34 
31
11
....
11
	4
1
2
2
2
....
1
....
....
3
1
2
1
1
....
1
2 
2
7
....
....

	Totals for twenty-one institutions
	4235
	2420
	622
	32


English is the mother tongue of only a little more than 9 per cent of all the pupils attending these twenty-one institutions, the language of the remainder being French. The Classical course, including two years of philosophy, covers a period of eight years. It includes the study of Greek and Latin, to which educators, in certain countries, are coming back after having tried to abolish it. The study of the dead languages does not diminish the student's ardour for the two official languages of the country, French and English. Mount St. Louis, directed by the Christian Brothers, has a modern secondary course without Greek or Latin. They prepare young men principally for the polytechnical schools. The classical colleges affiliated with Laval University have the university course of studies and examinations. In 1910 a new school was opened for the hautes études commerciales, and about twenty-six pupils have followed the courses. In 1911 the Legislature organized two technical schools: one at Montreal, the other at Quebec.
In 1908 the Sisters of the Congregation of Notre Dame opened a college for young women. It is affiliated with Laval University, and embraces English, French, and commercial sections. The regular course, leading to the degrees of B.L., B.S., B.A., includes two, three, or four years' study according to the anterior preparation of the student. About seventy-five follow the regular course. A large number attend the public lectures. The final examinations of the year are submitted to university professors. The staff of sixteen religious is assisted by professors.
C. Province of Nova Scotia
Catholicism was introduced in the Province of Nova Scotia by the French with the first settlement of the country; but the first mention which we have of Catholic school education dates only from thirty years later, when the Recollects opened at Port-Royal a seminary for the instruction of French and Indian children. This Catholic teaching was evidently continued, since we find a Capuchin Father writing, in 1652: "Emmanuel Le Borgne, governor of Acadia, has expelled from Port-Royal Madame de Brice d'Auxerre, superioress of the School for the Abenaquis". About 1680 the vicar-general, Petit, says in a letter to his superior, Mgr Vallier, that he has with him a man who teaches the boys of Port-Royal. Mgr Vallier himself first sends a Sister of the Congregation of Notre Dame to teach the Indian and French girls of Port-Royal, and a few years after, in 1686, he sends for Geoffrey, a Sulpician, "to continue the instruction of youth which so far has been so well looked after". In fact Geoffroy improved the school teaching and supervising. He also laid the foundation for the future coming of the Sisters of the Cross, who came in 1701, after the capture of Port-Royal by Phipps and the cession of Acadia to France in 1697. After the final taking of Acadia by the English it seems that Catholic schools were abolished, as we find Father Burke writing: "There is a great desire to establish a Catholic School [in Halifax]. The need is pressing. We would succeed if we could have repealed an infamous law forbidding Catholic Schools". Through the zeal of the Catholic missionaries, however, Catholic education was not altogether neglected. In the western part of Nova Scotia, for example, we find a French priest, the Abbé Sigogne, urging his flock to send their children to school, organizing Sunday schools; thanks to his labours for the cause of education, there were in 1851, in the district of Clare alone, 17 schools attended by 422 pupils.
In 1864 the Law of Common Schools was passed in the Provincial Legislature of Nova Scotia. Since then there have been very few separate schools properly so called. Under this law the province is divided into districts called schools sections, which are administered by a board of three trustees elected by the ratepayers of the section. It is the duty of the trustees to engage teachers and to pay them out of the funds derived partly from taxes directly imposed upon the inhabitants of the section and partly from government grants. According to law, the teaching of the Catechism is prohibited during regular school hours; but the trustees may instruct teachers to give lessons in Catholic doctrine during one half-hour after class every day. Inspectors are appointed by the Council of Public Instruction to visit the schools and report upon them to the superintendent of education. Some of these schools are under the direction of religious teaching communities as follows: In the Diocese of Halifax the Sisters of Charity have charge of nine such schools, four in the city of Halifax and five in the Acadian parishes of Meteghan, Church Point, Eal Brook, and West Pubnico, and the English-speaking parish of Prospect. In the Diocese of Antigonish the Sisters of the Congregation of Notre Dame conduct seven of these schools, with 37 religious and 2281 pupils; the Sisters of Charity, 5 schools; the Daughters of Jesus, 2.
Besides these schools organized under the law, the Ladies of the Sacred Heart of Jesus have a convent school at Halifax with 48 religious and 500 pupils; the Sisters of Charity, a separate school at Amherst and convents at Rockingham Meteghan, and Church Point; the Sisters of the Congregation, at New Glasgow and Pictou; and the Filles de Jésus at Arichat and Cheticamp. These separate schools are supported by the Catholics of their respective towns. There are also three Catholic colleges for boys in the Province: St. Francis Xavier (English), at Antigonish, with 15 professors and 200 pupils; St. Anne, at Church Point, with 18 professors and 180 pupils (French and English), and St. Mary, at Halifax, with 7 professors and 80 pupils.
D. Province of New Brunswick
As had been the case in Nova Scotia, the first Catholic schools in New Brunswick were opened by Catholic missionaries; and when the regrettable deportation took place, it could be said that a great number of Acadians were able at least to read their prayers and also the exercises relating to the Holy Sacrifice of the Mass. One can easily understand how these poor exiles returned to their country and more particularly to New Brunswick. Their first care was undoubtedly to assure their very existence, as a great number of those who escaped deportation died of hunger and cold in the forest and on the desert banks of the gulf. Next, they asked for missionaries and for persons capable of teaching reading and writing to their children. For lack of priests they had to be content on Sunday with reading the prayers for Mass, and it was imperative to teach their children the truths of religion as contained in the short catechism. Fifty years and more passed before it became possible for them--such was their extreme poverty, and so precarious the conditions of their existence--to procure the service of any school-teacher. However, at the close of the Napoleonic Wars, adventurers, sailors, deserters, or tourists came from France, who knew how to read and write, and their services were eagerly accepted. The old residents still remember M. Grenet, who taught at Barachois, M. Gabriel Albert, who taught at Grande Digue, M. Jean Leménager, who taught at Memramcook, M. Alexandre Théodore, who taught at Petit-Codiac (Ruisseau du Renard) and in neighbouring parishes.
Then came the Abbé Antoine Gagnon, parish priest of Barachois, of Grande Digue, of Shédiac (Gédaique), etc., who founded a college at Grande Digue. This school remained open for two years (1833 to 1835), with three teachers, Messrs. Des Varennes, Braidly, and Gosselin. When the lands and properties of this institution were afterwards sold, the proceeds were placed in the hands of Mgr Sweeney, in trust for the education of young Acadians, in the event of another college being built in the diocese for any other similar purpose. During the first years that followed the return of the Acadians, after their dispersion, teachers boarded with the scholars' parents in turn, and received from $3 to $5 per scholar, which means that only the prosperous centres could procure their services. In those days the Acadians received from the British Protestant authorities the fulness of their political and civil rights without molestation or annoyance in things religious or relating to the French language. The thinly populated country did not as yet complain of the burden of its school laws.
The first act to be found in the Statutes of New Brunswick concerning education is dated 1805 and relates to the founding of a public grammar school for the City of Saint John. It is therein enacted that the rector of Trinity Church shall be one of the directors of this school, and at the same time president of the Board of Administration. A somewhat paltry grant was awarded to this establishment. In the same manner, other grammar schools were authorized for different localities in New Brunswick. The first law establishing public parish schools dates from 1833. These schools are placed under the control of three school trustees for each parish. These trustees possess great executive authority. They subdivide the parishes into school districts, engage and dismiss teachers, and give them such certificates as entitle them to their grants from the Government, the maximum of which is $160 for each parish. The justices of the peace are entrusted with the duty of making school reports to the Government. No certificate of competence was exacted beyond the approbation of the parochial syndics, and no examination as to aptitude was held. It was not until many years afterwards (towards 1853) that the Board of Education, with its hierarchy and inspectors, was definitely organized. These latter, until the events of 1871, always showed kindness and liberality towards Catholic teaching and the French tongue. The Catholic teachers received from the board their grant, as did also the Protestant teachers, French and English alike. In 1871 a law was passed by the Provincial Legislature establishing "Neutral Schools", in which the French language was ignored; but it was taught in the French schools and was afterwards recognized officially. The French and the English Catholics protested energetically against this unjust measure. Petitions were signed and sent to Ottawa requesting the repeal of this law, which was injurious to the Catholics who constituted one-third of the population of the Province. Some turbulent and stormy years passed over; certain defenders of the minority were imprisoned, and finally a modus vivendi was adopted to the effect that the school remain neutral from 9 A. M. till 3.30 P. M. The books shall be approved by the Government. The use of the French language was recognized, and a set of books was chosen to that end.
After the regular school hours the Catechism was permitted to be taught. Nowadays all the schools of New Brunswick are under the control of the law, even those exclusively attended by Catholic children. The number of Catholic children frequenting the schools is about 23,000; the teachers, male and female, number about 600. About eighteen convents under the direction of various religious congregations are scattered through the principal centres of the province. There are three colleges: one at Chatham (English) founded in 1910, directed by the Basilian Fathers, and containing 90 pupils; one at Caraquet, French and English, founded in 1899 by the Eudist Fathers, and containing 150 pupils; one at Memramcook (l'Université du Collège Saint-Joseph), French and English, founded in 1864, directed by the Fathers of the Holy Cross, and containing 250 pupils. With the exception of a few convents these institutions are not under state control.
E. Prince Edward Island
The system of public schools in this province is not denominational. There are therefore no primary Catholic schools, except seven convents under the direction of the Sisters of the Congregation of Notre Dame, All the schools have been under the immediate control of the State since 1877 and are strictly neutral, or non-sectarian. Besides the convents, which teach about one thousand girls, there is a Catholic college for boys, which accommodates about one hundred and fifty. Nearly all the pupils of this college are boarders, and their education costs them about $150 each, while, of the thousand girls in the convents, there are barely one hundred boarders, whose education costs each about $60. The Government pays $720 to the Sisters who teach the provincial normal school conformably to the programme of studies prescribed by the Department of Education. The other 900 girls who attend the convent schools receive their education for a nominal payment. The majority pay nothing. Generally speaking, the expense of heating the schools is borne by the respective parishes in which the convents are situated, and, in return the day-scholars living in the vicinity of the convent are educated gratuitously. Until 1850 there were very few schools among the Acadians. In each parish there were two men who taught reading, writing, and arithmetic.
F. Manitoba
The first French schools in this province were established in 1818 on the arrival of the Rev. Norbert Provencher, afterwards Bishop Provencher, and the Rev. Nicholas Dumoulin. Bishop Provencher opened his first school at St. Boniface, and Father Dumoulin opened his at Pembina. As the population increased, the schools multiplied. In 1835, notwithstanding that the population was very limited, there were already five schools. After many efforts Bishop Provencher succeeded in founding a school at Red River for young girls, and the first teacher was Angélique Nolin (Metis). In 1844 the Gray Nuns of Montreal, at the earnest request of Bishop Provencher, came to the West. Those who arrived first were Sisters Lagrave, Lafrance, Valade, Coutlée. The first convent founded by them was at St. Boniface, and the second at St. François-Xavier. In 1835 Bishop Provencher got an English teacher for his boys' school. This school in time became St. Boniface's College. At Pembina Father Dumoulin was occupied in preparing young men for the priesthood, and in 1821 he had six students in Latin. The primary schools increased rapidly. Every place where a spire indicated a house of worship a school sprang up. Soon, unfortunately, a crisis came, and the Catholics were severely tried.
At the present time (1912), in virtue of the British North American Act, each province has the right to adopt the system of education that best suits its particular needs. It must, however, respect the privileges or rights already guaranteed to the divers groups or sections having separate schools. Accordingly, when Manitoba asked, in 1870, to become a unit of the confederation, the Catholic deputies, under the clear-sighted direction of Bishop Taché, demanded a formal law covering the rights already acquired. In 1890, the Catholics were, unfortunately, the victims of a legal persecution which embittered the last years of Bishop Taché. The Protestant majority of that province should have treated the Catholic minority with as much generosity as the Catholic majority, in the Province of Quebec, treated the Protestant minority. Such, however, was not the case. The schools were secularized, and the teaching of French was discontinued. Protestations were made, and the grievances were laid before the British Throne, which recognized the rights of the Catholics. Archbishop Langevin, of St. Boniface, vigorously defended the rights of the Catholics, but no justice was done him. The compromise of 1896 was voted: this act embodied the principle of the "neutral schools" system, and, although diminishing the bad effects of the law, it deserved to be styled, by Leo XIII, a law "defective, imperfect, insufficient" (manca est, non idonea, non apta). It is thus that the Catholics of Winnipeg and of Brandon are obliged to pay double school tax. The public school is a school to which Catholic parents cannot send their children. They are obliged to open Catholic schools at their own expense, while paying their share of taxes to the Protestant schools. Nevertheless, in those places where Catholics are grouped in parishes, in the country or at St. Boniface, in the municipalities having a Catholic majority, they can elect Catholic trustees who protect their co-religionists. In this way they can secure the government grant for the schools attended by Catholic children. Thanks to the vigilance of the valiant Archbishop Langevin of St. Boniface, two Catholic inspectors have been appointed for the Catholic schools. These schools are 190 in number, with an attendance of over 7000 pupils. It is to be remarked, however, that it is with much difficulty that religious teaching is tolerated during class hours. Besides, the schoolbooks are not Catholic, and Catholic interests are not sufficiently safeguarded. There is one Catholic normal (French and English) school at St. Boniface, and another (English and Polish) at Winnipeg.
The teaching congregations are numerous. The Institute of Mary, from Paris, has schools at Winnipeg and St. Boniface. The Clerics of St. Viateur have an orphanage for boys at Makinac. The Brothers of the Cross of Jesus, from France, have two schools in the French parishes at St. John Baptist and at St. Pierre Jolys. The Sisters of the Holy Names of Jesus and Mary, of Montreal, have six convents or schools in the French parishes, St. John Baptist, St. Agathe, St. Pierre, St. Boniface. St. Mary's Academy, Winnipeg is for English-speaking girls. The Sisters of the Five Wounds have four convents in the French parishes of Notre Dame de Lourdes, St. Claude, St. Leo, and St. Alphonse. The Benedictine Sisters, from Duluth, Minnesota, have two schools at Winnipeg, one English and German, the other English and Polish. The Franciscan Missionary Sisters of Mary from Rome have two schools among French and English-speaking whites at St. Lawrence and a school for the Indians at Pine Creek. We must not forget to mention the Little Servants of Mary Immaculate of the Ruthenian Rite, the Daughters of the Cross, and the Oblate Missionaries of the Sacred Heart of Mary Immaculate who are entirely consecrated to the education of youth. The Classical College of St. Boniface, founded by Bishop Provencher, was at first directed by secular priests, then by the Brothers of the Christian Schools, afterwards by the Oblate Fathers. In 1885 it was confided to the Jesuit Fathers, who have organized a course of studies to the satisfaction of the two principal nationalities whose children, to the number of 300, attend the college. There are a French section and an English section, with a regular Classical course having Latin and Greek for its basis. Each year its students succeed admirably in competition with those of other colleges in the university examinations. The non-Catholic colleges are St. John's (Anglican), Manitoba College (Presbyterian), and the Wesley College (Methodist). There are 300 pupils attending St. Boniface College.
In 1909 Archbishop Langevin founded a petit séminaire which he confided to secular priests. The Rev. Father Joubert was the first director. There are at present 54 candidates preparing for the priesthood. A glance at the numerous nationalities represented at the preparatory seminary suggests some idea of the cosmopolitan character of the vast regions of the great West. At the same time it gives a faint idea of the episcopal solicitude in providing for each nationality missionaries of their own blood and language. In this seminary there are 30 French-speaking, 10 Ruthenians, 6 Irish, and 8 Germans. In 1905 the Holy Family Juniorate was founded by the Oblate Fathers at St. Boniface.
G. Saskatchewan and Alberta
The work begun by Bishop Provencher has kept pace with the increase of the population. The Gray Nuns became missionaries among the Indians. They founded a convent at Alberta and a school at Crosse Island. Their first attempt in establishing a school was at St. Ann, but in this they were unsuccessful.
In 1870 the Federal Parliament voted a law of administration for the Territories. However, it was only in 1875 that they received a rudimentary form of government under the North-west Territories Act. According to that Act the people could establish "such schools as they think fit". The principle of separate schools was therein recognized. It would be too long to give the history of the school legislation of these territories up to the constitution of the two new provinces of Saskatchewan and Alberta in 1905. At all events the new constitution should have safeguarded one essential, giving to Catholics the right to organize everywhere separate schools truly Catholic and the right to their share of the government grant. Unfortunately such was not the case. Notwithstanding the agreement of 1870, and notwithstanding even the British North America Act, which the Parliament of Canada cannot modify, the system of neutral schools was imposed on the Catholics. It is not the half-hour of religious teaching that makes a school really Catholic: it is essential that there should be Catholic books, explained by Catholic teachers, in a Catholic atmosphere. But nothing of all this was granted. However, the government is equitably administered in those districts where the Catholics are in a majority. Thirty-one such districts appear in the last Report of the Minister of Education for the Province of Saskatchewan (page 14). These schools are public schools in which religion may be taught at stated hours. The right, therefore, to organize separate schools for Catholics is limited to the districts where they are in the minority (there are twelve Catholic separate-school districts in the same Province of Saskatchewan).
It would be somewhat difficult to determine the number of pupils attending the schools in the Catholic public-school districts or in the Catholic separate-school districts. The Diocese of Prince Albert, which comprises all that part of the Province of Saskatchewan, has 54 academies and schools attended by Catholic children. (These schools are not really Catholic. They are neutral schools attended by Catholic children and endowed with a government grant.) These children number in all about 3000. The southern part of the province is in the new Diocese of Regina. The first Bishop of Regina was consecrated on 5 November, 1911. There are a great number of Catholic schools in that flourishing part which is found in the Archdiocese of St. Boniface. The Sisters of Notre Dame of the Cross of Maurianais, France, have here two schools, one at Forget, and the other at St. Hubert, The Sisters of St. Joseph of St. Hyacinthe have a school for Indians at Lake Croche. The Sisters of Notre Dame of the Missions, from Lyons, direct three convents: a boarding-school for English-speaking girls, at Regina, and two others in the French-speaking centres at Lebret and at Wolseley. The Oblate Missionaries of the Sacred Heart and of Mary Immaculate direct a school for Indians at Fort Pelley. The industrial school at Qu' Appelle has 242 Indians, under the Sisters of Charity.
The Diocese of St. Albert comprises all the southern part of the Province of Alberta and a part of the Province of Saskatchewan. It has an industrial school, 14 convents, 8 boarding-schools for Indians. The pupils in the schools of the Catholic school districts number about 3700. We find here again the Sisters whose mother-house is in Quebec: Sisters of the Assumption, Gray Nuns of Montreal, Sisters of Nicolet, Gray Sisters of Nicolet, etc. There are also the Polish Sisters of the Ruthenian Rite. The petit séminaireof St. Albert was founded by Bishop Grandin in 1900. Father Cullerier O.M.I., was its first director, but the Oblate Fathers have now given up the institution and the Missionaries of Chavagnes, or Sons of Mary Immaculate, direct it at present (1911). There are 33 pupils in attendance. The Oblate Fathers have opened a juniorate at Strathcona, where they have 14 pupils.
H. British Columbia
This province entered the Confederation in 1871. In it there is not one Catholic school in receipt of a government grant. The different dioceses bear the expense of Catholic education. The Archdiocese of Vancouver has eight industrial schools for Indians, with an attendance of 513 pupils; four academies for young girls; seven parochial schools, with a total attendance of 729 girls. New Westminster possesses an excellent institution of learning, Saint Louis College, under the direction of the Oblate Fathers. In the Diocese of Victoria, which comprises Vancouver and the adjacent island, there are two academies for young girls, with an attendance of 342; nine parochial schools, with 450 pupils; two industrial schools, 110 pupils (boarders). The secular priests direct a college of 50 pupils. Among the Catholic educational institutions there are nine directed by the Sisters of St. Anne, whose mother-house is at Lachine, near Montreal, viz.:
	Institute
	Religious
	  Pupils

	1. New Westminster
	6
	162

	2. Ste. Marie Matsqui
	7
	76

	3. Kamloops
	4
	85

	4. Industrial School
	3
	63

	5. Victoria
	27
	323

	6. Cowichan
	5
	43

	7. Vancouver City
	14
	390

	8. Kuper Island
	}
	7
	100

	9. Lady Smith
	
	
	


I. Territories
In the vast regions of the West outside of the provinces regularly constituted, there are large territories where missionaries are engaged in God's work, under the guidance of vicars-Apostolic; and wherever a church is built, a school adjoins it. There are six convents in the Vicariate of Athabaska.
The Gray Nuns have a boarding-school for Indiana at Lake Laplonge in the Vicariate of Keewatin. At Cross Lake, 4 Oblate Sisters of Mary Immaculate carry on a boarding-school for Indians, in which there are 20 pupils. In the Vicariate of Mackenzie there are, at Great Slave Lake, 7 Gray Nuns at the head of a school of 45 pupils. At Providence 13 sisters give instruction to 75 pupils. At Yukon there are 9 schools, and at Dawson 3 Sisters of St. Anne from Lachine, near Montreal, teaching 65 pupils.
J. Newfoundland
Although the Province of Newfoundland does not form a part of the Canadian Confederation, it should be mentioned here. In each parish there is a school under the care of the parochial clergy and supported by a government grant. The principal teaching congregations are Irish Christian Brothers, Sisters of Mercy, and Presentation Nuns.
PHILIPPE PERRIER.
IN ENGLAND
It was the common belief until quite recently that the grammar schools of England, that is the main part of the machinery of English middle-class education, were the offspring of the Reformation, and owed their origin to the reign of Edward VI. This legend is now exploded. A. F. Leach begins his masterly work, "English Schools at the Reformation" (London, 1896), with the sentence: "Never was a great reputation more easily gained and less deserved than that of King Edward VI as a Founder of Schools", The truth is that the few educational foundations made by the Government either of Henry VIII or Edward VI were but re-foundations forming a small salvage from the wreck of educational endowments confiscated with the monasteries and chantries. In fact England was singularly well provided with schools previous to Henry VIII. Among them were the cathedral schools, collegiate grammarschools, monastery schools, guild schools, and perhaps most numerous of all, chantry schools. For the duty of teaching a school was frequently combined with the obligation of singing Mass for the soul of the pious founder. The great majority of these were termed "grammar schools". They usually taught reading, writing, and Latin. Many reached a good standard and included rhetoric and dialectic in their curriculum. There were also song schools of more elementary character. As most of the grammar schools taught gratuitously, a very liberal provision of education was open even to the poorer classes. Indeed education as a whole was on a more democratic basis, and good secondary instruction more widely diffused in England in Catholic times than in the first half the nineteenth century. "The proportion of the population which had access to Grammar Schools, and used them was much larger than now" (Leach, p. 97). Rashdall similarly concludes that "at least in the later Middle Age the smallest towns and even the larger villages possessed Schools where a boy might learn to read and acquire the first rudiments of ecclesiastical Latin: while, except in very remote and thinly populated regions, he would never have had to go very far from home to find a regular Grammar School ("The Universities of Europe in the Middle Ages", II, 602). The Reformation, with the confiscation and plunder of the monasteries and chantries, involved the destruction of much of the educational machinery of the nation. The evil consequences are testified by Ascham, Latimer, Cranmer, and Harrison Watson.
However, the old appreciation of the value of education in a short time reasserted itself. The ecclesiastical control of all schools, now in the hands of the Reformers, was strengthened by new legislation. The religious instruction given in the schools was that of the Established Church, and the scholars were required to participate in the prayers and church services. The steady pressure of this machinery on the minds of the young was bound to be fatal to the old religion. During Elizabeth's long reign the great majority of Catholics were practically compelled to send their children to the nearest grammar school, if the children were to receive any education at all. For the better-off families the chaplain or priest maintained in hiding commonly also acted as tutor. But as time went on the situation grew worse. Then, in order in some degree to provide priests and also to furnish some means of Catholic education for at least the children of the nobility and gentry who clung to the old Faith, there were founded the English seminaries and colleges on the Continent. First among these was the English College at Douai, started in 1568 by Allen, afterwards cardinal. Its primary object was the training of priests for the English mission, but it also accepted lay students. Within a few years it contained over 150 pupils. Before the year 1700 it had sent back to England over 300 priests, more than a third of whom suffered death for the Catholic Faith (see DOUAI). It endured till the French Revolution, when, as we shall see, it gave birth to the two Colleges of Ushaw and Old Hall. Irish and Scotch colleges were also established at Douai for a similar purpose. In 1578 was founded the English College at Rome. It was designed to provide places for sixty ecclesiastical students. After a very short time it was entrusted to the Jesuits, who managed it till the suppression of the Society in 1773. There were also founded English colleges at Valladolid in 1589, and at Seville in 1592, by Father Parsons, and at Madrid in 1612 by Father Creswell. The English College at Lisbon was started in 1622 by William Newman, a secular priest. All these latter colleges sent many priests to England especially during their first decades, but as time went on, perhaps through their remoteness and the Anglo-Spanish Wars, they failed to keep up the intimate connexion with England which was always retained between the mother-country and Douai and St. Omer. The three Spanish colleges were merged into the single foundation at Valladolid in 1767.
The most important college founded beyond the sea of which the primary object was the education of lay students, was the Jesuit school begun at St. Omer by Father Parsons in 1592. It had an eventful career of 200 years on the continent of Europe, and then coming back to England settled at Stonyhurst, whence it became the progenitor of the great majority of the Jesuit schools scattered throughout the British Empire today. Starting with twenty-three boys, it had by 1603, according to the spies of the English Government, "a hundred and forty gentlemen's sons of great worship". In 1632 there were over 200 pupils, the Sons of the chief noblemen and gentry who remained loyal to the old Faith. Boys going to and returning from the college were more than once captured and imprisoned, and bills of high treason were returned, against the parents of pupils there. It turned out many martyrs and confessors of the Faith, and indeed, during the latter part of the seventeenth and eighteenth centuries, past St. Omer's boys scattered up and down the country formed the main part of the "old guard" of the dwindling body of the lay Catholics in England.
Meantime the cruellest part of the penal code was the statutes directed against Catholic education. Thus in the twenty-third year of Elizabeth's reign an Act was passed forbidding the keeping or maintaining of any schoolmaster who had not a licence from theProtestant bishop. The penalty was £10 per month, with a year's imprisonment for the schoolmaster. This statute was strengthened by another in the first year of James I, imposing a fine of forty shillings a day. Later this was made even more stringent by the Act of Uniformity in 13 Charles II, requiring all tutors and schoolmasters, besides obtaining the bishop's licence, to conform to the Established Church, under penalty of three months' imprisonment for each offence. Concomitantly it was forbidden to educate Catholic children abroad. Thus in 27 Elizabeth it was made punishable as a prœmunire to send aid to any foreign seminary or Jesuit college, or to any person in the same. Further in 1 James I it was enacted that the sending of a child or other person to a foreign college should entail a fine of £100 and render the child incapable of inheriting real or personal property. The severity of this law was again increased in 3 Charles I. Finally, in 1699 a clause of a cruel Act under William and Mary offered £100 reward to every informer who would effect the conviction of any Popish priest for keeping a school or educating or boarding a Catholic youth for that purpose, the penalty being made imprisonment for life. Relentless persecution of this kind, carried out with such rigour that the colleges of Douai, St. Omer, and Valladolid, between them, within a century and a half had mustered a grand roll of 250 martyrs, besides numberless confessors, triumphed; and by 1770 the Catholic Church in England was reduced to a scattered remnant of some 60,000 souls (Amherst).
Occasionally, during these dark days, in lulls of the storm, or in quiet places, a small Catholic school was started and struggled on with varying fortunes for a shorter or longer time. Thus, under James II (1685-8) two schools were started in the neighbourhood of London, but perished soon afterwards. Another, begun at Twyford, near Winchester, about the same time, had a somewhat better fate and survived till the Stuart rising in 1745. The poet, Alexander Pope, was a pupil at this school, and the distinguished biologist, Father Turberville Needham, was an assistant master here. It had less than thirty pupils when Bishop Challoner visited it in 1741. There was also for a time about this period a small school managed by the Franciscan Fathers at Edgbaston, near Birmingham. Another, known as Dame Alice School, existed for a number of years in Lancashire. But the history of each was usually much the same--a short, timid, and precarious life, some untoward accident, and the feeble institution came to an untimely end.
Just, however, when the complete extinction of Catholicism seemed at hand, the revival began. By the middle of the eighteenth century the persecution commenced to abate. The old fear of the Church had waned. Toleration for other forms of dissent had been growing. About 1750 Catholics began to breathe a little more freely. One evidence of this was the starting of a school at Sedgley Park, near Wolverhampton, by Bishop Challoner in 1762. Yet so great was the timidity of the Catholic gentry at the time that a deputation of them waited on the bishop to dissuade him from so daring a measure--fortunately in vain. Within six years the numbers of the school rose to a hundred boarders, and for a century it was the chief centre where the Midland clergy received their early education. Previously to this, another school for small boys had been begun at Standon Lordship.
The real revival of Catholic education in England, however, only commenced when the Catholic colleges beyond the seas, broken up by the French Revolution, ventured to return. In 1777 the British Government sorely needed Irish soldiers for the American war, and in 1778 the first English Catholic Relief Bill repealing the most galling of the penal laws was passed. In 1793 the College of Douai was seized by the agents of the French Republic. After temporary imprisonment the professors and students came to England and were allocated at first to Old Hall, Ware, and then in part to Crook Hall, the future Ushaw, near Durham. There were differences of opinion among the English ecclesiastical authorities, some urging the continuance of the Douai community as a single college in the South of England, others advocating the claims of the North. However unpleasant at the time was the disagreement, it proved a solid gain to the Catholic Church in England. For the outcome was the starting of the two large colleges, St. Cuthbert's at Ushaw and St. Edmund's at Ware, both destined to have honourable and fruitful careers and to be sources of much strength to the Faith. Each of them provides to-day for a community of over 300 students complete courses of humanities, philosophy, and theology, and educates lay as well as ecclesiastical pupils. About the same date English Benedictine communities, compelled to return from Lorraine and from Douai, for a time resided at Acton Burnell, but separated later to found Ampleforth College in Yorkshire in 1803, and Downside in 1815, two schools which continue to do increasingly valuable work for English Catholic education. At the same time was begun, largely through the influence of certain laymen of the Cisalpine Club, but acting in co-operation with Bishop Talbot, Oscott College, in the Midlands. After a successful history of three-quarters of a century as a mixed school, it was converted into a purely ecclesiastical college, with courses of philosophy and theology. It trains the Midland clergy as well as a considerable number from other dioceses to-day.
In 1794 the Jesuit College, formerly at St. Omer, but subsequently transferred to Bruges in 1762, and thence to Liège in 1773, migrated to Stonyhurst, in Lancashire. In addition to the large educational institution into which it developed at Stonyhurst this college became the parent stock of a prolific family. Starting with twelve boys, its numbers by 1813 had risen to over two hundred and twenty. The first offshoot was Clongowes Wood College, Ireland, in 1814, which speedily rivalled the parent school in point of numbers, and was itself the mother-house from which successful colleges were started at Dublin, Limerick, Galway, and Tullabeg. Later on from this Irish centre were founded several flourishing Jesuit schools in Australia. In Great Britain itself from the Stonyhurst root there originated during the nineteenth century, eight other secondary schools, all designed for the education of Catholic laymen: in 1841 Mount St. Mary's College, a boarding-school in Derbyshire, now numbering over 200 pupils; in the same year St. Francis Xavier's College, a day-school at Liverpool, which has reached a roll of 400; in 1862, Beaumont College, near Windsor, also exceeding 230 pupils; subsequently large day-colleges, at Preston, 1864, at Wimbledon and at Stamford Hill, North London, in the last decade of the nineteenth century. St. Aloysius's day-college, Glasgow, which has exceeded 300 pupils, was founded in 1859; and a Jesuit day-college has been opened at Leeds early in the present century. Meantime at Stonyhurst itself in addition to the school, which now numbers some 350 lay students, there has been erected St. Mary's Hall, which is a house of philosophical studies and training college for the members of the society. It has been approved by the government as a recognized training college for secondary school teachers, and has some 60 Jesuit students. The Jesuit theological College of St. Beuno in North Wales was founded from Stonyhurst in 1848.
Other secondary schools of note are St. Bede's, Manchester and St. Cuthbert's, Newcastle-on-Tyne, managed by the secular clergy; the Oratory School, started by Cardinal Newman at Edgbaston; Ratcliffe College, conducted by the Rosminian Fathers; a Benedictine College at Ramsgate, and St. George's College, Weybridge, besides general successful schools managed by the brothers. Exact statistics in regard to secondary schools are impossible, owing to the indefiniteness of this term, which in England includes a wide variety of types and grades, from something just above the elementary school to Eton or Harrow. However, if we take the "Report of the 1910 Annual Conference of English Colleges" for our guide, we find this list includes thirty-three colleges or secondary schools for boys. All these are under the management of priests or religious. There are also in the country some Catholic preparatory schools for small boys and some small private institutions conducted by laymen, but these above indicated form substantially the present machinery of Catholic secondary education of boys.
Catholic girls' secondary education is similarly in the hands of religious. Old English foundations returning from abroad after the French Revolution, like the Catholic colleges, or new teaching congregations, opened convent schools for primary as well as for secondary education and have multiplied rapidly. The total number of Catholic girls' schools which may be fairly classed as secondary is, for the same reason very difficult to determine. Over one hundred and forty are advertised in the "Catholic Directory", but many of them are very small institutions.
Relations of Catholic Secondary Education with the Government
All Catholic secondary schools in England are voluntary institutions. They were founded independently of the Government. Until recent years none of them received any state support, and they were subject to no form of state inspection. Indeed secondary education, as such, did not receive any systematic support from the state in England prior to 1902; but a large number of non-Catholic schools possessed considerable endowments, many going back to Catholic times. During part of the past century, secondary schools, by fulfilling certain conditions, could earn grants from the Government Department of Art and Science; and a few Catholic schools derived some small funds from this source. But in the Act of 1902, the government adopted a completely new attitude towards secondary education. It empowered local authorities, i. e., county councils and urban councils, to build new secondary schools and to take over by voluntary agreement existing secondary schools and to maintain them out of local rates assisted by imperial grants. On the other hand, voluntary schools which fulfil certain regulations are enabled to share in this state aid. This Act is fraught with important consequences, as it is clear from the history of primary education that the state contribution will largely increase, and unless Catholic day-schools can secure their fair share of it they will be unable to sustain the competition. Practically the grants are obtainable only by day-schools. The conditions in regard to efficiency, staff qualifications, and equipment, with liability to inspection, are stringent, but a well-managed school can already secure a good subsidy. One of our most successful Catholic schools in 1910 thus earned between £2000 and £3000. But the upkeep required is correspondingly costly. Eleven Catholic schools for boys, including four Jesuit day-schools, are at present approved by the Board of Education and recognized as grant-earning. Another important point is that intending elementary teachers must in the future spend at least three years in a "recognized" secondary school. The necessity of a sufficiency of such "recognized" Catholic schools is therefore obvious. Unfortunately the government regulations at present seriously hamper the increase of such secondary denominational schools.
Of Catholic girls' secondary schools, thirty-four are already "recognized", of which eleven belong to the Sisters of Notre Dame. In 1911 there were two Catholic training colleges for female secondary teachers, recognized and approved by Government. One is in Liverpool, conducted by the Sisters of Notre Dame; another in London, under the Sisters of the Holy Child Jesus. There is so far one Catholic training college for male secondary teachers--that at Stonyhurst.
Catholic Primary Education
Whilst a tolerable supply of secondary schools existed in England during the eighteenth century, the primary education of the nation was in a most wretched condition. Previous to 1830 Government took no interest in the education of the poor. In addition to the efforts of some of the clergy and a few philanthropic laymen, the chief agencies working for the building and maintenance of schools for the poor in the early part of the nineteenth century were two voluntary societies, one an Anglican, the other a Dissenting organization. The first government help to primary education was given in 1833, a grant of £20,000. To-day it exceeds £16,000,000. As the best available method of distribution, the grant was handed over to the two societies to be spent in building schools and for other educational purposes. It was then made annual and increased from time to time. In 1839 a further allowance was given towards the establishment of training colleges for the preparation of teachers. These colleges soon multiplied. Government inspectors were appointed, but the power of accepting or approving them was conceded to the two voluntary societies. The system was in fact frankly denominational. But down to 1850, although over £600,000 had been distributed, Catholics had not received a penny of this public money.
However, during the previous sixty years, in spite of their general poverty and of the penal laws before 1829, the handful of Catholics in the country had striven zealously for the education of their children. As early as 1764 the Catholics of London formed a small "Society for the Instruction of the Children of Catholic indigent Parents", though how much this was able to accomplish we cannot tell. At least ten Catholic primary schools existed in England prior to 1800; and probably not many more. But with the cessation of the persecution and the beginning of the immigration from Ireland, Catholic elementary schools began to multiply. By 1829 these had risen probably to about 60 or 70. Thenceforth progress was more rapid. In 1851, though excluded from the government grant given since 1833, there were in England 311 Catholic schools built for the poor and mainly by the pennies of the poor. From 1851 the Catholic schools received some small share of the public grants, and by 1870 the number had risen to 383.
In that year Forster's Act, the first great English education measure, was passed. It was enacted that henceforth schools should be established in every school district throughout the country. These might be either voluntary schools, or Board-schools. The latter were to be provided and managed by local school boards elected for this object. They were to be built out of the local rates, and maintained out of the rates and grants from the imperial exchequer. They were to be undenominational or secular in character and exempt from all religious instruction of any definitely denominational kind. But they might retain Bible lessons and give some Christian religious instruction of an undogmatic or colourless quality (Cowper Temple Clause). Along with these Board-schools, or in place of them, were sanctioned the voluntary schools. These could be built by private bodies at their own expense. Ordinarily such bodies were religious organizations. For the maintenance of these schools the proprietors could obtain in aid of their own contributions the imperial grants, provided they fulfilled certain conditions of educational efficiency and admitted government inspection. Each voluntary school was controlled by a small committee of managers representing the trust or body who owned the school. The school was allowed to retain the religious character of the denomination to which it belonged, to appoint teachers of their creed, and to give religious instruction according to their tenets subject to a "time-table conscience clause" facilitating the absence from the religious lesson of any children whose parents objected to their attending it.
As all previous work in elementary education was due to the voluntary or denominational bodies, nearly all existing primary schools were voluntary schools. But in response to the now much increased demand the Catholics, like the Anglicans, disapproving of the secular Board-schools for their children, set themselves to the building and maintenance of additional voluntary schools. By the year 1901 the total number of primary schools had risen to a little over 20,000. Of these, 5878 were Board-schools, and 14,275 were voluntary schools, but as the Board-schools were stronger in the towns and larger in size, of the total attendance of 5,000,000 children nearly half went to the Board-schools. Of the voluntary schools the Catholics now owned 1056, with an attendance of nearly 400,000 children,--a magnificent increase from the 383 schools of 1870. The state contribution to education, which had been £20,000 in 1833, and £914,721 in 1870, had reached £16,000,000 in 1901. But though the supporters of the voluntary schools made heroic efforts, the burden of the struggle was becoming intolerable, especially for a poorer section of the community like the Catholic body. The cost both of building and upkeep kept constantly rising, owing to the higher standard forced by the competition of the Board-schools, which drew unlimitedly from the public rates which the supporters of the voluntary schools were compelled to pay in addition to their voluntary contributions to their own schools. Moreover, by legislation of 1876 and 1880 attendance of children at school was made compulsory. The important statute was enacted: "It shall be the duty of the parent of every child to cause such child to receive efficient elementary instruction". This increased the number of school children and entailed the further statute that elementary education should be provided gratuitously for the indigent, and ultimately resulted in legislation by which primary education was made free or gratuitous for all. The annual cost of education per child in England was: in 1860, 21s. 7d.; in 1870, 25s. 4d.; in 1880, for voluntary schools, 34s. 73¾d., for board schools, 42s.; in 1902, for voluntary schools, 46s. 4d., for board schools, 60s. 9d.
Such was the state of things which necessitated the Education Act of 1902. This Act abolished the school boards, transferring their functions to the general local authority--the County Council or Urban Council. It equalized the condition of Board-schools and voluntary schools--henceforward termed provided and non-provided schools--in regard to maintenance by public funds, whether from local rates or imperial grants, both schools being of equally public character in regard to secular instruction. It enacted that the local authority must maintain and control all secular instruction in the public elementary schools of its district; but whereas the local authority must provide the cost of both building and upkeep of the provided schools, in the case of the non-provided (i. e. voluntary) schools the building and equipment is to be at the expense of the denominational body which volunteers to set up the school. The school thus is, and remains, their property. Each school is managed by a committee of six managers who have the appointment and dismissal of the teachers. The local authority has the nomination of all the six managers of the provided schools, but of only two in the case of non-provided schools. The trust body which owns the school has the right of nominating four of the six. It is on this slender clause the main value of the Act from the Catholic standpoint hinges, for it is this clause which retains the efficient control of the school for religious purposes in the hands of the denomination which built it. In the provided school religious instruction is on much the same footing as in the former Board-schools; that is, some Bible lessons and religious instruction of a non-denominational character may be given if the local authority chooses. In the non-provided school religious instruction may be given in accordance with the trust-deeds, that is with the tenets of the proprietors of the school. This is to be under the control of the managers and subject to a time-table conscience clause, and not at the charge of public moneys.
For the sake of clearness, then, the present position of the Catholic elementary school in England in 1912 is this: The cost of the school building and its equipment must be found by the Catholic congregation, whilst the State through the local authority provides all working expenses for all secular instruction. Each Catholic school when first built is vested in the hands of Catholic ecclesiastical authorities by carefully drawn-up trust-deeds. The committee of managers usually includes the priest in charge of the mission with three of the chief Catholic laymen of the parish. To these are added the two members appointed by the local authority. The right of opening new schools where needed is also secured by the Act of 1902. On the whole, therefore, the condition of Catholic schools under this Act is fairly satisfactory. The Board of Education may, however, exert unpleasant pressure by exacting regulations under the title of efficiency. Still, though burdensome, if tolerable, the sacrifice in the long run ought to make for the good of the children. More objectionable have been attempts of certain bigoted local authorities to discriminate against the non-provided schools in the scale of salaries and some other matters. However, judicial decisions tend to prevent this injustice. The chief anxiety at present is the precariousness of the situation. Three Education Bills in succession have been before Parliament which sought to transfer the entire control of the school from the managers appointed by the owners of the non-provided schools to the local authority, and under the plea of abolishing religious tests for teachers aimed at rendering all schools liable to accept teachers of any religion or of none. Up to the present, each of these measures has been defeated, and largely by the resoluteness of the Catholic minority.
Provision of Catholic Teachers
The method of training teachers in England for primary schools during the last century has usually included some years of apprenticeship as monitors or pupil-teachers in the primary school during which the candidate for the teaching profession continued his or her studies, receiving at the same time a small stipend from the State. At the end of this apprenticeship the young man or woman either began with the lowest grade of assistant-teacher and worked up by concomitant private study to pass examinations leading up to a first-class certificate; or the more fortunate candidates obtained scholarships, which secured them two years in a training college approved and assisted by the Government. In recent years, however, the aim of the Board of Education has been to secure that all future teachers of primary schools shall have gone through the last three or four years of their school course in a secondary school, and shall subsequently have the advantage of a two or three years' course at a training college. The preparation of Catholic teachers has followed the same lines as that of other teachers belonging to the voluntary division of the system. At present there are in England five recognized Catholic residential training colleges for female primary teachers. All are managed by religious. The largest, that conducted by the Sisters of Notre Dame at Liverpool, was opened in 1856. In 1909 there were in residence at all the five training colleges 507 women students. There is one residential Catholic primary training college for men under diocesan authorities in London. There were 114 students there in 1909. The State contributes scholarships or burses of £38 per annum for each female student and £53 for each male student at these colleges. Though the ordinary course is two years, it may be prolonged to three or even four years in the case of very promising students. As at present the total number of Catholic elementary teachers is about 8000, to staff near 1100 schools and teach about 400,000 children, and as the insistence on training constantly increases, there is need of increased provision in this respect. One source of anxiety lies in the efforts of the Board of Education in recent years to compel the voluntary training-colleges, if in receipt of any grant, to admit students of all denominations. In the case of residential training colleges, this would obviously be fatal to their Catholic character. The attempt has been therefore vigorously resisted and, so far, successfully. A more serious difficulty in regard to the formation of Catholic elementary teachers for the future, as before hinted, seems to lie in the paucity of recognized Catholic secondary schools which Catholic boys and girls looking forward to a teaching career can attend, as such attendance for three or four years is now to become a permanent regulation of the Board of Education. Moreover the many valuable scholarships open to these and other pupils from primary schools can now be held in Catholic secondary schools, provided these be recognized.
Special Classes of Schools
The Catholic education of certain other classes of children is also provided for by charitable institutions, which are primarily due to voluntary effort, and conducted by religious congregations or other charitable organizations, but frequently receive considerable state aid, subject to certain conditions. Thus there are in Great Britain: Catholic certified poor-law schools, for boys, 13; for girls, 28; reformatory schools, for boys, 5; for girls, 2; industrial schools, for boys, 14; for girls, 12.
The chief organizations for the safeguarding of Catholic educational interests are the diocesan school associations and the central Catholic Education Council of Great Britain. There are sixteen of the former. The bishop or some Catholic layman of position is usually the chairman, and the committee includes some of the most influential Catholic laymen of the diocese. The Catholic Education Council was founded by the bishops of Great Britain in 1905. It took over the functions of the old Catholic School Committee, which originated in 1847, and also those of the Catholic Secondary Education Council, begun in 1904. The Council consists of ninety-five members nominated in certain proportions by the bishops, diocesan school associations, and the Conference of Catholic colleges. The object of this Council is to look after and defend the general interests of Catholic education both primary and secondary, and the Council is recognized by the Government as representing the Catholics of England in matters of Catholic education. In fine, the conclusion presented by the history of Catholic education in Great Britain is that, in a country where the conception of true freedom and the sense of equity prevails throughout the mass of the nation, even a small minority with a clearly just claim, however unpopular at the start, will triumph in the long run, if it insists with resolution and perseverance in its just demands.
MICHAEL MAHER.
In Ireland
The history of Catholic education in Ireland in the period from the Reformation to Catholic Emancipation is to be considered rather the story of an heroic struggle than a record of a school system in any true sense, and it must be gleaned from all sorts of out-of-the-way sources, for the historian of the Catholic schools of that period has not yet arisen. From the Reformation to the Treaty of Limerick (1534-1691) records are very scanty, and though, in spite of the troubled state of the times, many Catholic schools managed to survive and to do good work, there was no such thing as an organized system of schools, nor would anything of the kind have been possible. Throughout the eighteenth century Catholic schools were repressed by the penal laws, one object of which was, according to Lecky, "to reduce the Catholics to a condition of the most extreme and brutal ignorance". The same author says: "The legislation on the subject of Catholic education may be briefly described, for it amounted simply to universal, unqualified and unlimited proscription". Keeping a school, or teaching in any capacity, even as usher or private tutor, was a penal offence, and a reward of £10 was offered for the discovery of a Popish schoolmaster. Notwithstanding the severity of these laws, the managers of the Charter Schools, when seeking aid from Parliament in 1769, found it necessary to complain of the great number of schools "under the tuition of Popish masters" that were to be found in many parts of the country.
Proselytizing Schemes
The Government and the ascendancy party, while prohibiting Catholic education, made several very ambitious though futile attempts to give a Protestant education to the children of the poor Irish Catholics through the agency of proselytizing schools. These schemes may be mentioned here since they were meant for Catholics, though fortunately little used by them. An Act of Parliament of the reign of Henry VIII (1537) proscribed the erection of schools in every parish, but the Act remained almost a dead letter. In the reign of Elizabeth an Act was passed (1570) for the establishment of diocesan free schools. Some schools were founded, and in the course of time the number was increased, but they never realized the function indicated by their name of free schools; they became in the main ordinary grammar schools for the children of well-to-do Protestants. A scheme of Royal free schools was initiated by James I (1608) in connexion with the plantation of Ulster. Their story differs little from that of the other proselytizing schools, but their endowments have not altogether disappeared and they were divided between Catholics and Protestants under a scheme made by the Educational Endowments Commission of 1887. Passing over other more or less partial schemes, the Charter schools, founded in response to an appeal made by Boulter, the Protestant primate (1730), demand a brief notice. Under the charter granted in 1733, a system of schools was begun which, by means of agreements secured by a combination of fraud and terror, took Catholic children from their parents and homes and deported them to most distant parts of the country. These schools became hotbeds of shameful cruelty without a parallel in the history of public, or probably even in that of private, education in any land. Yet they were powerfully supported and received large grants from the Irish Parliament, but their downfall was brought about by the indignant exposure of their callous inhumanity by John Howard, the philanthropist, who took occasion to investigate their condition while he was engaged in an inquiry into the state of the prisons.
All these classes of schools were avowedly proselytizing, and as they were the only schools which could be openly established in the country in the eighteenth century, at any rate till towards its close, the education of Irish Catholics was confined to what could be done by the efforts of priests in their own districts, and by those of the "hedge" school-master, who with great devotion sought to keep alive the lamp of knowledge, though he knew that a price was on his head as on that of the priest. That these efforts were numerous and active is clear from the complaint of the trustees of the Charter schools in 1769, to which reference has already been made. Moreover, in spite of the severe penalties prescribed by law, the practice of sending Irish youths to Continental countries to be educated was very common, and it appears from a return made to Parliament that, at the time of the outbreak of the French Revolution, there were no fewer than 478 Irish ecclesiastical students making their studies on the Continent. Towards the close of the eighteenth century the rigour with which the penal laws had hitherto been enforced was considerably relaxed, and the immediate result was an extraordinary growth of Catholic schools all over the country, but without any organic unity or definite system. By far the most important educational work of that period was the foundation of Maynooth College.
Christian Brothers
In 1802 Edmund Ignatius Rice, of Waterford, began a work for Catholic education which has been the source of incalculable good. In that year the Irish Christian Brothers were founded, and in 1820 the Holy See extended to them the Brief of Benedict XIII by which the French Brothers were established in 1725. The Christian Schools soon found their way into the chief centres of population in the southern half of the country, and at the present day they number 100 and have 29,840 pupils. All the Royal Commissions which have inquired into the condition of education in Ireland have reported in terms of enthusiastic praise on the splendid educational work done in the schools of the Christian Brothers, and it is unnecessary to say that they have been a tower of strength to the cause of religion.
NATIONAL SCHOOLS
The National schools, as they are called, were introduced in 1831, by a motion of Mr. Stanley, chief secretary for Ireland, to place at the disposal of the Irish Government a grant for the purpose of providing combined literary and moral and separate religious instruction for Irish children of all denominations. The new system was at once attacked by the Presbyterians and very soon by the Episcopalian Protestants, but at first it was in the main supported by the Catholics, though Dr. McHale, Archbishop of Tuam, was a notable exception. The concessions made by the Commissioners of National Education for the purpose of placating the various Protestant sects had the effect at last of uniting Catholics in opposition to the system. Apparently it was not enough that in a Board of seven commissioners only two were Catholics; one rule after another was made of such a character as to leave no doubt of the very serious danger that these new government schools would prove to be simply another proselytizing agency, as was, indeed, the avowed policy of the Protestant archbishop, Whately. As the outcome of prolonged and bitter Catholic opposition the schools were at length made tolerable, though they retain their fundamental undenominationalism to the present day.
Outline of System
The National Education system is now governed by a body of twenty commissioners appointed by the Crown, of whom ten, including the resident commissioner, are Catholics. All the other higher offices, even inspectorships, are divided equally between Catholics and Protestants, offices being in some instances duplicated in order to preserve the balance. The form of local control of the schools that has been adopted gives to Catholics such measure of security as they possess. The immediate management is committed to individuals appointed by the Board, and in the large majority of cases these are the local clergy, amongst Catholics usually the parish priests. Of a total of 8401 National Schools, 5819 are under Catholic management, and of these, 5650 are under clerical and 169 under lay managers. These managers have the sole right of appointing and dismissing the teachers, but an arrangement made for Catholic schools, and sanctioned by the Synod of Maynooth, provides that in the exercise of this right the approval of the bishop shall be sought. This arrangement has been accepted by the teachers as an ample protection against the danger of arbitrary dismissal. The managers have, moreover, general authority over the schools and the teachers, but the commissioners themselves, through their inspectors, control the standard and the efficiency of the teaching, and enforce the regulations of their code. The undenominationalism of the system makes itself felt chiefly in two ways: first, in the prohibition of religious emblems even in purely Catholic schools, and, secondly, in the refusal of the commissioners to sanction the use even in Catholic schools of readers or other books containing any matter which might be considered open to objection if the schools had mixed attendance of Catholics and Protestants.
Provision of Schools
School buildings may be vested in the commissioners, or in trustees, or they may be held by the managers as owners. 1f a school is vested in the commissioners, a course considered objectionable by Catholics, that body provide the entire cost of erection, equipment, and maintenance. If the school is vested in trustees, the commissioners make a grant of two-thirds of the cost of building and equipment, leaving the remaining third, and the entire cost of subsequent maintenance, to be met by local contributions, for the raising of which the manager is responsible. If the unrestricted ownership of the school is retained by the manager, no contribution is made, but loans may be obtained in certain circumstances.
Catholic Schools
The schools of the Irish Christian Brothers have refused to enter the National system, but it has been accepted by those of other brotherhoods, and by convent schools generally. The number of convent and monastery National schools is 396, and the average number of children on the rolls, 111,508. Of the 8401 National schools 4391 are exclusively Catholic as regards teachers and pupils, 1542 are similarly Protestant, and the attendance is mixed in 2461 schools, in which the Catholic pupils are 69.7 per cent of the whole. The number of pupils in exclusively Catholic schools is 373,613, and the Catholics in the schools in which the attendance is mixed, number 131,657. There are, therefore, altogether 505,270 Catholic pupils in the National schools out of a total roll of 704,528.
Finance
The whole scheme of National education, with the exceptions stated above in regard to building, equipment and maintenance, is financed by the Government, chiefly by an annual parliamentary vote, which in 1909-10 amounted to £1,621,921. The ascertained expenditure from local sources in 1909 was £141,096.
Training of Teachers
The supply of trained teachers is maintained by seven training colleges, of which one, for men and women, directly managed by the commissioners, is forbidden to Catholics, another, also for men and women, is Episcopalian Protestant, and two for men and three for women are Catholic. The Catholic training colleges are under the immediate management of the bishops of the dioceses in which they are situated, two under the Archbishop of Dublin, and one each under the Bishops of Down and Connor, Limerick, and Waterford. The students in these colleges, all of which are residential, are known as King's scholars, and the colleges are supported by capitation maintenance grants paid by the commissioners.
Technical Instruction
Technical instruction is carried on by local committees under the Department of Agriculture and Technical Instruction for Ireland. The Department was established by Act of Parliament in 1899, and has, in addition to the sums voted for special institutions such as the Royal College of Science, an annual income of £197,000, of which £62,000 must be devoted to technical instruction, £10,000 to the development of fisheries, and the balance to agricultural instruction and development. The technical schools established under this system are undenominational, but as they are almost exclusively evening schools and are confined to technical subjects of instruction, or preparatory work connected therewith, they are freely attended by Catholics.
SECONDARY SCHOOLS AND COLLEGES
Speaking generally, all schools of secondary standard, and colleges under university rank in Ireland, are purely denominational. In the department of secondary education Catholics received no assistance from the State until 1878, when an Act of Parliament established the Commissioners of Intermediate Education to encourage and promote secondary education by distributing grants to schools of all denominations on the basis of an annual general examination in the subjects of secular instruction, and giving exhibitions and prizes to the most successful candidates. A further Act of Parliament, in 1900, widened the powers of the commissioners and enabled them to add inspection to the examination, which, however, must be retained. The system of inspection established under this Act has not yet got beyond the tentative stage, and cannot be really effective as long as the annual examination continues to be the basis of the distribution of grants.
Outline of System
The commissioners are twelve in number, six Catholics and six Protestants, and as their powers are strictly limited to subjects of secular education, the denominationalism of the schools is in no way impaired. The diocesan colleges, with few exceptions, accept the system and compete for their share of the grants. The great colleges and the smaller schools of the religious orders are all within the system, as are also nearly all the convent secondary schools. The Christian Brothers, though refusing to enter the National system of primary schools, have freely entered the Intermediate system, and have added secondary departments to their schools, in which they accept the programme of the Intermediate Board, and submit to the examinations and inspection. The official statistics published by the Board take no account of the religious denomination of schools or pupils, but they give sufficiently detailed information about each school to make it possible to arrive at fairly exact figures. Of 344 schools, 218 are Catholics: 128 for boys, 84 for girls, and 6 mixed. The school rolls show that Catholics number approximately 8,780 boys out of a total of 12,067 and 4,000 girls out of 6,428. These rolls contain the names only of those pupils who are within the limits of secondary school age and the total number of pupils in the schools is probably 25 per cent greater.
Finance
The Intermediate Education Act (1878) gave the commissioners, from the funds realized by the disestablishment of the Protestant Church, £1,000,000, the interest of which was at first their sole income. The Local Taxation Act (1890) increased the income of the Board by the addition of the residue of specified excise and customs duties after certain fixed charges had been met. The amount received from this source was subject to fluctuation, but for several years it showed a downward tendency, and in 1911 the Government substituted for it a fixed annual sum of £46,000, which brings the income of the Commissioners up to £80,000 a year. The Government further admitted, in 1911, the claim of Irish Intermediate education to an annual parliamentary vote, and if this is made proportional to the corresponding vote in England it should more than double the income of the Board.
Prominent Schools
The following list gives the names of the larger and more important Catholic schools in Ireland and of the authorities conducting them.
BOYS
Diocesan Colleges conducted by the secular clergy, under the immediate control of the bishops: St. Finian's College, Mullingar; St. Mel's College, Longford; St. Macarten's College, Monaghan; St. Columb's College, Derry; St. Malachy's College, Belfast; St. Colman's College, Newry; St. Patrick's College, Cavan; St. Eunan's College, Letterkenny; Holy Cross College, Clonliffe, Dublin; St. Peter's College, Wexford; St. Patrick's College, and St. Mary's Lay College, Carlow; St. Kieran's College, Kilkenny; St. Colman's College, Fermoy; St. Finbarr's Seminary, Cork; St. Patrick's College, Thurles; St. Brendan's College, Killarney; St. Flannan's College, Ennis; St. Munchin's College, Limerick; St. John's College, Waterford; St. Jarlath's College, Tuam; Diocesan College, Ballaghadereen; St. Joseph's College, Ballinasloe; Summerhill College, Sligo; St. Muredach's College, Ballina.
Conducted by Religious Orders
Cistercians, Mount Melleray Seminary, attached to the Abbey, Cappoquin; St. Joseph's College, attached to the Abbey, Roscrea. Congregation of the Holy Ghost: Blackrock College, Dublin; Rockwell College, Cashel; St. Mary's College, Rathmines, Dublin. Congregation of the Mission (Vincentians): St. Vincent's College, Castleknock, Dublin; St. Patrick's Training College, for National Teachers (men), Drumcondra, Dublin; Dominicans, College of St. Thomas, Newbridge; Society of Jesus, Clongowes Wood College, Sallins; Belvedere College, Dublin; Sacred Heart College, and Mungret College, Limerick; College of St. Ignatius, Galway. Society of Mary (Marists), St. Mary's College, Dundalk; Catholic University School, Dublin; Christian Brothers,O'Connell Schools, North Richmond Street, and several other large schools in Dublin; Christian Brothers' College, and Our Lady's Mount, Cork; Christian Schools in Belfast, Limerick, and many other centres. Presentation Brothers, Presentation Monastery, and Mardyke College, Cork, and several other schools; De La Salle Brothers, Training College for National Teachers (men), Waterford.
GIRLS
The Dominican College, Eccles Street, and the Loreto College, St. Stephen's Green, Dublin, besides remarkable success in the examinations of the Intermediate Board, won for themselves acknowledged eminence, even in competition with men's colleges in the late Royal University, and have opened halls in connexion with the National University, St. Mary's, Muckross Park; Sion Hill, Blackrock, Dublin; Training College for National Teachers (women), Belfast; Training College for Secondary Teachers, Dublin, and many other schools. Loreto Nuns, Loreto Abbey, Rathfarnham; schools in Balbriggan, Bray, Dalkey, Gorey, Clonmel, Navan, Mullingar, Letterkenny, Kilkenny, Fermoy. Faithful Companions of Jesus: Laurel Hill Convent, Limerick; St. Mary's Convent, Newtownbarry; Sisters of St. Louis, Monaghan, Carrickmacross, and Kiltimagh. Ursulines: Convents of Blackrock, and St. Angela's, Cork; Sligo, Thurles, and Waterford, where, in addition to the school, the Sisters conduct a training college for secondary school teachers. Brigidines: Convents of Tullow, Mountrath, Abbeyleix, and Goresbridge. Sisters of Mercy: in addition to a large number of elementary schools in various parts of Ireland, higher schools in Dundalk, Queenstown, Macroom, and St. Marie's of the Isle, Cork, and in Limerick a Training College for National Teachers (women). Sisters of the Sacred Heart of Mary: Lisburn; Sisters of the Sacred Heart: Mount Anville, Dublin.
Schools of handicrafts have been established in connexion with many of the convents. Among the more important of these are, for lace and crochet: Mercy Convents, Dundalk, Ardee, Kilbeggan, Longford, Enniskillen, Queenstown, St. Lelia's School, Limerick, Newcastle West, Roscarbery, Dungarvan, Stradbally, Claremorris, Westport, Castlebar, Sligo, Roscommon, and Boyle; Poor Clares, Ballyjamesduff and Kenmare. Presentation, Thurles, Carrick-on-Suir and Youghal; Sisters of Charity of St. Paul,Kilfinane; Sisters of Charity, Benada Abbey, Co. Mayo, and Foxford. Many of these schools, and some others have also hosiery, shirtmaking, and similar industries, and some, as Foxford, Loughglynn, St. Lelia's, Limerick, Dundrum, and Roscarbery, are centres of much needed industrial life in their several localities.
Seminaries
The education of students for the secular priesthood is carried on chiefly in Maynooth, which is a national seminary, though many students are sent to the Irish Colleges in Rome and Paris and a large proportion of the students of Dublin, Cashel, Kildare, Ossory, and Waterford receive their whole education in the local seminaries. With these exceptions, however, the local seminaries confine themselves to the secondary school programme, and send their students to Maynooth or the Continent for their studies in philosophy and theology. Each religious order makes its own provision for the training of its subjects, and candidates for the foreign missions are educated in All Hallows College, and in the seminaries situated in Carlow, Kilkenny, Thurles, and Waterford. (See also IRELAND; CHRISTIAN BROTHERS OF IRELAND; ALL HALLOWS COLLEGE: MAYNOOTH COLLEGE.)
ANDREW MURPHY.
In Scotland
Catholic education in Scotland during penal times fared much as in England. By 1670 the Catholic population had dwindled to some 14,000 communicants, of whom about 2000 survived in the Lowlands (Leslie's report to Propaganda). Scotch colleges which sent many missionaries back to suffer for their faith had been founded at Rome, Douai, Paris, and Valladolid. However, in the crushed condition of the country candidates for the priesthood became scarce. Small Catholic schools were occasionally started in remote districts during the seventeenth and eighteenth centuries and struggled on for a while. Thus in 1675 two small schools existed at Glengarry and in the Island of Barra. Early in the eighteenth century a small seminary was begun at Scalan in Glenlivat to be subsequently transferred after sundry vicissitudes to Aquhorties. Others were started at Samalaman and Lismore. The first really important Catholic collegiate foundation in Scotland since the Reformation was that at Blairs, in 1829, when the two surviving "little seminaries" at Aquhorties and Lismore were united to form the new college, destined to have an hononrable and fruitful career as the future Alma Mater of a considerable proportion of the Scottish priesthood. Since Catholic Emancipation there has been a large immigration from Ireland and a rapid growth within the Scottish community, so that the remnant of 1800 has risen to an estimated Catholic population of 518,000 in Scotland in 1910, with 554 priests and 238 missions. The story of the progress of Catholic education during the past century has been much the same in Scotland as in England. As each little Catholic congregation formed, it started a school. In spite of the stronger religious bigotry in the beginning, the increasing demand for liberty and equality for dissenters after the separation of the Free Church in 1843 helped Catholic educational claims.
However, it was the Education Act of Scotland of 1872 that has determined the Scotch system down to the present time. That Act, following on the line of the English Act of 1870, established, or rather in Scotland reformed and re-established a dual system of public schools, i. e. Board-schools, and voluntary or denominational schools. Both receive considerable grants from the imperial exchequer, whilst the former enjoy rate aid. The voluntary schools, built and partially maintained by private funds, retain the religious character of the body which owns them. Fortunately in Scotland the voluntary schools did not meet with the same hostility from the supporters of the public or Board-schools as they did in England. The religious differences which have set the English Nonconformists against the Anglican proprietors of the great mass of the voluntary schools did not exist there. As a consequence, the voluntary schools generally, and the Catholic schools in particular, received more liberal treatment and less pressure, and the intolerable burden and acute need for reform which brought about the English Education Act of 1902 did not arise. The present situation of Catholic Education in Scotland, as gathered from the Scotch Education Department Blue Book for 1910-11, may be thus summarized:
Catholic Voluntary Day Schools
Primary, 207; higher grade, 12. These provide places for 107,740 scholars. The average number on the registers during the past year was 92,594. The average in actual attendance, 81,980 (41,363 boys, 40,617 girls). Teaching staff: certificated teachers, male 167, female 1306; assistant (provisonally certificated) teachers, 475. Average annual salary of Catholic teachers: principal masters, £148; principal mistresses, £94; assistant masters, £94; assistant mistresses, £73. The average salaries for the public schools at the same time were: principal masters, £189; mistresses, £95; assistant masters, £136; mistresses, £81. Catholic teachers thus work at a sacrifice. Total annual income of Catholic primary schools:--voluntary contributions in various forms, £39,100; state contribution under various heads: annual grant, fee grant, grant in aid, grants for drawing, etc., about £170,000. The inclusion of rent (on the basis of assessment) in the approved expenditure is permitted in Scottish voluntary schools. This amounted in 1909 to £36,000, or an average of £164 per school. The total expenditure on Catholic primary schools in 1910 was £208,624, which worked out at a cost per child of £2. 13s. 5d.; while the cost to the State of each child in the public schools amounted to £3. 14s. 1½d. Moreover the public schools drew about twenty-three shillings per child from rates not available to the voluntary schools. Still on the whole, though the Catholic Church is subject to certain financial disadvantages, it has secured freedom, and when worked in a liberal spirit the Scottish system has proved tolerable, indeed with certain further amendments helping to raise Catholic teachers' salaries to those of the public schools it would be even fair.
The working conditions of the Catholic primary schools in Scotland are much the same as in England. The chief manager and correspondent of each Catholic school is usually the priest in charge of the mission, but the manager of groups of voluntary schools are united into small Councils or Committees in which they share common control and responsibility for certain purposes--an arrangement possessing some distinct advantages. In regard to secondary education, the better higher grade schools help towards this in Scotland; and there are twelve such Catholic higher grade schools recognized and receiving grants. Owing to the difficulty already alluded to of defining secondary schools, it is not easy to give accurate statistics. One Catholic school for boys, the Jesuit College in Glasgow, is on the list of secondary schools recognized by the Government. The Marist Brothers also conduct a boarding college at Dumfries, St. Mungo's Academy, in Glasgow, and a hostel for the training of male teachers. There are two ecclesiastical colleges, Blairs and St. Peter's, New Kilpatrick; and in addition to those recognized as higher grade schools, there are probably about half a dozen academies and convent boarding schools giving secondary education. There is one large training college for female teachers, managed by the Notre Dame Sisters, in Glasgow.
MICHAEL MAHER.
In the United Slates
Out of a Catholic population of approximately 14,347,027, nearly one-half of the Catholic children attending elementary schools in the United States were being educated under the parish school system in the year 1910. Catholic schools are practically impossible in most country districts, and it has been estimated that from one-fourth to one-third of the number of Catholic children of school age live in country districts. In towns and cities, therefore, where alone it is possible, generally speaking, to build and maintain Catholic schools, it may be said that all but about one-fourth to one-sixth of the Catholic population attending school is being educated in the parish schools. The number of pupils in the parish schools is also steadily increasing.
This result has been achieved by a process of gradual growth, the root of it all being the firm determination of the Catholic mind to make religion a vital element in the education of the Catholic child. This determination has characterized the attitude of American Catholics in respect to education from the very beginning, and it has been shared alike by the clergy and the laity. The earliest Catholic colonists implanted the principle of religious training in the virgin Catholic soil, and every decade that has passed since then has added but a new growth or a fresh vigour to the educational mustard seed, A school appears to have been founded by the Jesuits in Maryland not very long after the arrival of the first colonists, though there is some uncertainty as to the exact date and its first location. But even before the coming of the Calverts, Catholic schools existed in New Mexico and Florida. By the year 1629, many schools for the natives of New Mexico had been established by the Franciscans, and this was eight years before the first school in the thirteen eastern colonies. The first schools within the present limits of the United States were thus founded by Catholic missionaries. It is probable that the earliest of these mission schools in New Mexico were inaugurated soon after the effective occupation of the region by Don Juan de Oñate in 1598. In Florida, school work among the natives appears to have been begun about the same time. A classical school existed at St. Augustine as early as 1606. The Jesuits established a series of flourishing schools for the natives of Lower California, early in the eighteenth century; and the Franciscans, during its last quarter, developed the singularly successful mission schools in Upper California. All of these schools for the natives had an industrial character. In New Orleans, a parish school was opened in 1722, four years after the founding of the city; and five years later a band of Ursuline Sisters established a convent and school there for the education of girls. There is evidence also of the existence of Catholic schools at a very early period at St. Louis, Kaskaskia, Mackinaw, Detroit, and Vincennes. A college was opened by the Jesuits in Maryland in 1677, and another in the city of New York, about 1684, under the administration of Governor Dongan; and, when they founded Catholic missions in Pennsylvania, schools were opened in connexion with the more important parishes as a matter of course.
The era of religious freedom ushered in by the Revolution resulted in the multiplication of Catholic educational institutions of every kind. Colleges were founded at Georgetown and Mount St. Mary's, and plans were framed for the development of Catholic education on a larger and more systematic scale. Fathers Badin and Nerinckx in Kentucky, and Father Richard at Detroit, were energetic and farseeing educational pioneers. Religious teachers for the schools also began to appear. Alice Lalor opened a school at Georgetown in 1799, which became the mother-house of the Visitation Sisters in the United States. Mother Seton established her community at Emmitsburg in 1809; Father Nerinckx founded the Sisterhood of Loretto in Kentucky two years later, and about the same time Father David organized the Sisters of Charity of Kentucky. From this time until about the year 1840 there was a slow but solid Catholic educational growth throughout the eastern half of the country, with the steady increase of the Catholic population. Bishop Kenrick at Philadelphia, Bishop Dubois at New York, Bishop Benedict Fenwick at Boston, Bishop England at Charleston, Bishop Dubourg in Louisiana, and Bishops Flaget, Rosetti, Edward Fenwick, Résé, and Bruté in the west, were unremitting in their labours in behalf of Catholic education in their respective dioceses.
About the year 1840 a new period of school growth began, with the inpouring of the great streams of emigration from Germany and Ireland. During the years 1840-60 twice as many dioceses were organized as the number existing at the beginning of this period, and the heads appointed for these new sees were as profoundly convinced of the necessity of Catholic schools as had been the great bishops of the earlier periods. "The school alongside the church" was everywhere the accepted educational maxim. The laity were of one mind with the clergy in the matter, and the building of schools went everywhere hand in hand with the building of churches. The immigrants were poor, but they gave unstintedly of their limited means for the erection and equipment of both. The first school buildings were often of the most makeshift character, but they were gradually replaced by larger and more commodious structures. The result was that the two hundred parish schools existing in the country in the year 1840 were multiplied several times over before the beginning of the Civil War. The problem of providing teachers for the new schools was generally solved by an appeal to the existing religious communities of Europe. Many of these sent colonies to America, and so rapid was the growth of these colonies that their members, within a few years, outnumbered those of the teaching communities previously established in the country. Most of these new bodies, too, became independent of the parent organizations. The greater number of the teaching communities now in the United States trace their American origin to the little pioneer bands that crossed the ocean to take charge of schools for the children of the Irish and German immigrants.
Towards the year 1860 the period of greatest growth in the history of the schools may be said to have ended, and the period of development begun. All through the eastern half of the country, the Catholic school system was by this time solidly established. In the Far Western and South-western States, the work of educational growth and expansion still went on, with the opening of the country there to settlement; and great bishops, like a Blanchet in Oregon, an Alemany in California, a Lamy in New Mexico, and a Macheboeuf in Colorado, were called upon to do heroic pioneer labour in the founding of schools, like that which had been done farther East by the bishops of an earlier period. But, by the close of the immigration period, the main lines of the vast network of schools were clearly laid down. It remained to provide for the internal development and progress of the system, and to adjust more perfectly the relations of its component elements. This has been the chief aim since the Second Plenary Council of Baltimore in 1866. The specific purpose and results of the work that has been accomplished in this direction will be dealt with more in detail in the sections that follow.
Legislation
At the First Provincial Council of Baltimore in 1829, it was declared by the assembled Fathers to be "absolutely necessary that schools should be established, in which the young may be taught the principles of faith and morality, while being instructed in letters". This was the first authoritative declaration of the Church in the United States on the subject of Catholic schools, and the decrees of subsequent councils have but reiterated, amplified, or given more precise practical effect to, the general law thus laid down. The First Plenary Council of Baitimore, held in 1852, exhorted the bishops "to see that schools be established in connexion with all the churches of their dioceses", and, if necessary, to provide for the support of the school from the revenues of the church to which the school was attached. Several of the bishops of the West urged even stricter legislation, and at the Second Provincial Council of Cincinnati, six years later, these views were embodied in a formal decree.
The Second Plenary Council of Baltimore did little more than ratify the decrees of previous councils. In 1875, however, the Congregation of Propaganda issued an "Instruction to the Bishops of the United States concerning the Public Schools", in which it was pointed out that the public schools as conducted involved grave danger to the faith and morals of Catholic children, and that consequently both the natural and the Divine law forbade the attendance of Catholic children at such schools, unless the proximate danger could be removed. At the same time, the Sacred Congregation admitted the possible existence of causes which would excuse Catholic parents in the matter, and it was left to the conscience and judgement of the bishop to decide in each case. This "Instruction" led up to the educational legislation of the Third Plenary Council of Baltimore in 1884. The need was generally felt by Catholics for more precise and specific legislation in reference to the schools, both parochial and public. In some dioceses, it meant exclusion from the sacraments for parents to send their children to the public schools; in others, it appeared to be made a matter of little or no account. The legislation enacted by the Council fully answered the general expectation. It defined the obligations imposed by the moral law upon parents in the matter of the religious education of their children. It provided for the case in which children were practically compelled by circumstances to attend the public schools. At the same time, it sought to give more specific application to its own legislation as well as that of previous Councils by the following decree:--
· (1) "Near each church, a parochial school if it does not yet exist, is to be erected within two years from the promulgation of this Council, and is to be maintained in perpetuum, unless the bishop, on account of grave difficulties, judge that a postponement be allowed."
· (2) "A priest who, by his grave negligence, prevents the erection of a school within this time or its maintenance, or who, after repeated admonitions of the bishop, does not attend to the matter, deserves removal from that church."
· (3) "A mission or a parish which so neglects to assist a priest in erecting or maintaining a school, that by reason of this supine negligence the school is rendered impossible, should be reprehended by the bishop and, by the most efficacious and prudent means possible, induced to contribute the necessary support."
· (4) "All Catholic parents are bound to send their children to the parochial schools, unless either at home or in other Catholic schools they may sufficiently and evidently provide for the Christian education of their children, or unless it be lawful to send them to other schools on account of a sufficient cause, approved by the bishop, and with opportune cautions and remedies. As to what is a Catholic school, it is left to the judgment of the Ordinary to define".
Other decrees of the Council dealt with the question of the improvement of the schools. The more important of these will be referred to in the course of this article.
Attendance
The total number of parish schools in the United States, according to the "Catholic Directory" of 1910, was 4845, with an attendance of 1,237,251. The total number of pupils in Catholic educational institutions of all kinds the same year, including colleges, academies, industrial, reformatory, and eleemosynary schools, was 1,450,488.
Teachers
On the basis of an average of forty pupils to a teacher, the above figures imply that there are about 31,000 teachers engaged in the parish schools of the United States. Fully nine-tenths of these belong to religious institutes. The proportion of lay teachers to religious varies greatly with locality. In certain districts the lay teachers are very numerous; in most of the dioceses, however, they constitute but a small fraction of the whole number. The number of male teachers is also relatively small, amounting to not more than one-fifteenth of the total. The religious teachers are divided among two hundred and seventy-five distinct teaching bodies, including independent convents as well as congregations or orders. There are eleven teaching brotherhoods. Many of the religious organizations have less than one hundred members, others have several thousand. The largest, the School Sisters of Notre Dame, has nearly four thousand religious. The work of some is limited to a single diocese, while others have schools and branch establishments scattered through a large number of states. As a rule, the teaching orders have extended their work wherever opportunity offered, regardless of state or diocesan boundaries. The result of this has been to make parish school education remarkably homogeneous, as compared with the public school system.
Many of these teaching bodies, although at present entirely independent of each other, have sprung from a common parent organization. Thus, there are twenty-four independent establishments of the Benedictine Sisters, twenty of the Dominicans, twenty-two of the Franciscans, twenty-two of the Sisters of St. Joseph, forty-six of the Sisters of Mercy, eighteen of the Ursulines, and twenty of the Visitation Sisters. The mother-houses or central establishments of these communities are generally located in the United States. Religious communities in Canada have responded generously to the demand for teachers in the States, especially in New England, where the French-Canadian immigration has been so large, and eighteen of the Canadian teaching congregations now have branch establishments in this country. Eleven communities look to mother-houses in France. Besides these, seven communities have their mother-houses in Belgium, six in Germany, four in Italy, and one each in Holland, Switzerland, and England.
Candidates for admission to the religious life are required to spend at least one year in the novitiate. In the case of the teaching orders, the novitiate may be regarded as a normal school in which pedagogical training goes hand in hand with instruction in the principles of the religious life. Before entrance into the novitiate, the candidate has to pass through a preliminary course of instruction in the secular branches, and this course covers not less than two years. The rules of all the teaching orders thus provide for a normal training lasting for at least three years. Previous to the Third Plenary Council of Baltimore, however, owing to the demand for teachers, the pre-novitiate course was frequently abbreviated, and sometimes even omitted altogether. The consequence was that teachers were often insufficiently trained for their work, and the instruction in the schools suffered accordingly. The legislation of the Third Plenary Council went far towards remedying this evil, by providing that regular normal schools should be established by the communities where they did not already exist, and that candidates should be allowed to remain in these schools until they had satisfactorily completed the prescribed work:--
"In order that there may be always ready a sufficient number of Catholic teachers, each thoroughly equipped for the holy and sublime work of education of youth, we would have the bishops concerned confer with the superiors of congregations dedicated to the work of teaching in the schools, either directly on their own authority or, if need be, invoking the authority of the Sacred Congregation, for the establishment of normal schools where they do not yet exist and there is need for them. These are to be in suitable establishments, in which the young may be trained by skilful and capable teachers, during a sufficient period of time and with a truly religious diligence, in the various studies and sciences, in method and pedagogy, and other branches pertaining to a sound training for teaching".
In order to give effect to this legislation, the Council decreed the establishment of school boards in each diocese for the examination of teachers, and made it unlawful to engage a teacher for a school who had not obtained a diploma from the diocesan examiners:--
"Within a year from the promulgation of the Council, the bishops shall name one or more priests who are most conversant with school affairs, to constitute a diocesan board of examination. It shall be the office of this board to examine all teachers, whether they are religious belonging to a diocesan congregation or seculars, who wish to employ themselves in teaching in the parochial schools in the future, and, if they find them worthy, to grant a testimonial or diploma of merit. Without this no priest may lawfully engage any teacher for his school, unless they have taught before the celebration of the Council. The diploma will be valid for five years. After this period, another and final examination will be required of the teachers.
"Besides this board for the examination of teachers for the whole diocese, the bishops, in accordance with the diversity of place or language, shall appoint several school boards, composed of one or several priests, to examine the schools in cities or rural districts. The duty of these boards shall be to visit and examine each school in their district once or even twice a year, and to transmit to the president of the diocesan board, for the information and guidance of the bishop, an accurate account of the state of the schools".
Only lay teachers and religious belonging to a diocesan community were named as being bound by this legislation, but indirectly it affected all Catholic teachers. Owing to the lack of teachers, it was frequently found difficult to enforce the requirement of a diocesan diploma, to be gained by a formal examination. It may be said, however, that the legislation of the Council had the desired effect. All the religious communities now have well-equipped normal schools, and candidates, unless they come with superior qualifications, are usually required to complete the full curriculum. Summer normal schools are also conducted at the leading mother-houses, the courses lasting for a month or six weeks. In many dioceses, too, summer institutes are held, the religious and lay teachers of the diocese being assembled for the purpose during a week or two at some convenient place.
Curriculum
The curriculum of the parish school comprises eight elementary grades. There is a class in catechism daily, and Bible history is also taught several times a week. In the singing-class, devotional hymns are used, and the school-sessions are opened and closed by prayers or brief devotional exercises. Outside of these religious instructions and practices, it may be said that the curriculum of the Catholic parish school does not differ much from the curriculum of the corresponding public school, except that there is a stronger tendency in the former to emphasize the importance of those branches that are commonly designated as "the Three R's". Distinctively Catholic textbooks are employed quite generally, especially in the lower grades. Textbooks in common use in the public schools are, however, frequently used in the teaching of the purely secular subjects. In the matter of uniformity, some dioceses have gone much farther than others. In some, a common curriculum, with fixed recitation-periods, is prescribed for the schools, together with an authorized series of textbooks; in others, a common curriculum is prescribed, but the selection of textbooks and the fixing of recitation-periods is left to the pastors and principals; in many others, again, the diocesan authorities have not imposed any official standards of uniformity in these respects, except in the matter of religious instruction.
Organization and Administration
Three elements of authority are concerned in the conduct of the parish school, the pastor, the superiors of the teachers, and the bishop. The pastor has, besides the financial responsibility, immediate supervision over the school with respect to the faithful and efficient fulfilment of its work, and occupies by right the position of the school principal. Practically, however, he shares the responsibility of this position with the religious superior in charge of the school. The supervision of the work of the school, in most instances, is really left largely to the immediate religious superior. The higher religious superiors, having control of the supply of teachers and of the teachers' training as well as a supervision of the teaching in a large number of schools, enjoy a practical power over their schools that is comparable in some respects with that of the bishop. The bishop, nevertheless, possesses the supreme control over all the schools of his diocese, subject only to the regulations of the Councils and of higher authority. It is chiefly from the bishops that movements looking towards the betterment of the schools have come. And the trend of Catholic school development is strongly towards an increase of the exercise of the episcopal authority over the schools.
Bishop Neumann of Philadelphia in 1852 attempted a diocesan organization of Catholic schools, by instituting a "Central Board of Education", to be composed of the pastor and two lay delegates from each of the parishes in Philadelphia, and to be presided over by the bishop. But the project appears to have been in advance of the times. In 1879 Bishop Joseph Dwenger of Fort Wayne, Indiana, organized a school board, consisting of eleven members and a secretary, all being priests. The board was to have control of studies and textbooks in the schools of the diocese, to examine teachers, and to gather statistical information about the schools. The effect was seen to be so wholesome that the Fort Wayne plan was adopted by the Fourth Provincial Council of Cincinnati in 1882, with an additional provision for dependent local school boards in the larger places. When the Third Plenary Council of Baltimore met, two years later, it practically adopted the Cincinnati plan for all the dioceses. Although the Council speaks only of a central "board of examination", and would appear, therefore, to limit the functions of this board to the examination and approval of teachers, it was expected, nevertheless, that more ample powers would be conferred on these boards by the bishops, and this in fact was done. Bishop Gilmour's "Constitution and By-Laws for the Government of the Parochial Schools" of Cleveland, issued in 1887, may be taken as typical of diocesan legislation generally in this regard. According to this "Constitution" the central board was to be made up of seven members, who were to be examiners of teachers as well as inspectors of schools in their respective districts. The board was vested with full control over the parish schools, under the bishop. Local boards were also instituted, to consist of three, five, or seven members, who were to visit and examine each school within their respective localities at least once a year.
The board system represented an important advance in the work of Catholic school organization, and had everywhere a quickening effect. It soon became evident, however, that the system was still far from perfect. The men selected to serve on the boards, while devoted to the interests of the schools, were too busily engaged with other duties to give more than a small share of their time to the work. Besides this, few if any of them had had any formal pedagogical training. There was need, it was seen, of an executive officer of the central Board who should be specially qualified for the work of inspection and supervision, and who should devote his entire time to this task. The New York school board took the lead in the matter, and in the year 1888 appointed the Rev. William J. Degnan as inspector of schools. He was succeeded in the office the following year by the Rev. Michael J. Considine, who served in this capacity until the year 1900. The title of inspector was changed to that of superintendent. The Diocese of Omaha adopted the plan in 1891. The Rev. John W. Shanahan, later Bishop of Harrisburg, was appointed superintendent of schools for the Archdiocese of Philadelphia in 1894. Soon he added a new and important feature to the system; this was the appointment, for each teaching order in the diocese, of a community inspector of schools, the idea being that the recommendations of the superintendent in regard to the teachers and teaching would be more easily made as well as more effectively carried out through the co-operation of competent authorized representatives of the respective teaching bodies. The system of diocesan organization, as thus developed, consisted of a central board, with a superintendent of schools, and a board of community inspectors acting in conjunction with the superintendent in the inspection of schools and in the carrying out of the regulations of the board. In this form, the system has heen adopted by other dioceses, and is gradually replacing the older or simple "board" system. Sixteen dioceses have at present introduced the "superintendent" system, while thirty-seven still adhere to the original "board" plan.
Financial Support
Catholic parish schools are either "free" or "pay" schools. The latter are supported by the tuition fees of the pupils, paid to the head of the school. Free schools are usually supported by the parish treasury, although here and there schools are found whose expenses have been provided for, in whole or in part, by the endowment of some generous individual. The general tendency is towards free schools, and even where tuition fees are relied on, it is usually necessary for the parish to provide for part of the school's expense. Teachers generally receive from $200 to $300 per year if members of a sisterhood, and from $300 to $400 per year if members of a brotherhood. In several dioceses the salaries are higher than this, and within recent years a movement for the increase of teachers' salaries has been gaining ground. Lay teachers employed in the parish schools receive but little more than religious. Generally speaking, Catholic teachers' salaries are less than one-half as much as the salaries of corresponding teachers in the public schools, and the actual cost of schooling under the Catholic system is only about one-third of what it is under the public school system. It has been estimated that the average annual per capita cost of parish school education in the United States is $8. This would mean that the education of the 1,237,251 pupils in the parish schools during the year 1909-10 cost approximately, for that year, $9,898,008. The education of the same pupils in the public schools the same year would, according to the estimate referred to, cost approximately $30,511,010; and if the annual interest on the necessary property investment were added, the total would be upwards of 34,000,000 (American Eccles. Review, XLIV, 530). This is, therefore, about the amount of money that the Catholic school system saves annually to the States.
Catholic Schools and the State
Catholic schools are thus, in general, entirely supported by the voluntary contributions of Catholics. For a considerable period after the Revolution, however, Catholic schools in many places were, along with the schools of other denominations, supported from the public funds. This was the case in Lowell, Massachusetts, from 1835 to 1852. In the City of New York, it was also the case until the year 1824. The efforts of Bishop Hughes, in 1840 and subsequently, to restore this condition, were without the hoped-for success. Gradually, State after State framed laws forbidding the payment of public funds to denominational schools and many States even embodied such provisions in their constitutions. Several plans for avoiding the legal barriers that were thus raised against the attainment of their rights in the matter of the education of their children have been proposed and put to trial by Catholics, with the co-operation of their fair-minded non-Catholic fellow-citizens. One of the most celebrated of these was the "Poughkeepsie Plan", which was accepted by the public school board of Poughkeepsie, New York, in 1873. Under this plan, the school board rented the Catholic school buildings for a nominal sum, and accepted the two Catholic schools of the place as public schools under the common regulations framed for the public schools, the Catholic teachers, who were nuns, continuing as before and receiving their salaries from the board. The board agreed likewise to keep the school buildings in repair. The plan proved to be mutually satisfactory, and was continued for many years. Substantially the same arrangement was made in several other places in the State of New York. The arrangement was discontinued at Poughkeepsie in 1899, only when the superintendent of public instruction intervened, and rendered a decision adverse to its constitutionality. At Lima, in the same state, a similar decision was rendered by the superintendent in 1902, and the appeal against this to the courts resulted finally in a judgment of the supreme court of the State, which sustained the action of the superintendent.
The famous "Faribault Plan" was an arrangement substantially the same as that at Poughkeepsie which Archbishop Ireland effected with the school boards of Faribault and Stillwater, in Minnesota, in 1891. There was considerable opposition on the part of Catholics, however, to such arrangements, one of the chief reasons being that religious instructions, under the agreement, had to be given outside of the regular school hours. An appeal to Rome in the Faribault case resulted in the decision "Tolerari potest", 21 April, 1892, which authorized the continuance of the arrangement under the specific circumstances. The controversy among Catholics had the effect of concentrating public attention upon the matter, and of arousing slumbering anti-Catholic prejudice. The Paribault Plan is still in operation in some places; and in various parts of the country, especially in the west, where Catholic settlements are numerous, there are Catholic schools which derive their support from the public school boards. But such arrangements are purely local. In certain states, recent legal decisions authorize the attendance of pupils from the parish schools at the manual training classes in the public schools.
In connexion with these practical plans for the settlement of the "school question" there has been frequent discussion among Catholic educators and apologists as to the rights of the State in respect to education. Dr. Brownson would deny to the State the right to educate, in the strict and proper sense of the term, although he conceded to it the right to establish and maintain public schools. This was the view more generally held by American Catholic educators. In the year 1891 the Rev. Thomas Bouquillon, D.D., professor of moral theology at the Catholic University, Washington, issued a pamphlet in which he maintained that the State has the right to educate, in the sense that it has the right of "establishing schools, appointing teachers, prescribing methods and programmes of study"; and that "education belongs to men taken individually and collectively in legitimate association, to the family, to the state, to the church, to all four together, and not to any one of these four factors separately". These views aroused a storm of controversy which lasted for several years, and engaged the attention not only of Catholics in the United States but of the whole Catholic world. The efforts of Cardinal Satolli to settle the question by means of a series of fourteen propositions which he submitted to the board of archbishops at their meeting in New York, in the autumn of 1892, were futile; and the agitation subsided only when Pope Leo XIII addressed a letter to the American hierarchy through Cardinal Gibbons in May, 1893, in which, while appealing for the cessation of the controversy, he declared that the decrees of the Baltimore Councils were to be steadfastly observed in determining the attitude to be maintained by Catholics in respect both to parish and to public schools.
Schools of Foreign Nationalities
One of the most difficult problems that has confronted the Church in the United States has been the education of the children of the immigrants arriving from foreign shores and speaking a foreign language. These immigrants were poor, and yet, if their descendants were to be saved to the Faith, it was imperative that Catholic schools and teachers should be provided for them, as well as churches. The missionary priests who came to minister to the immigrants were, as a rule, keenly alive to the importance of the Catholic school, and, acting in conjunction with the American bishops, they have, to a great extent, overcome the difficulties that stood in the way and built up flourishing systems of schools. The chief difficulty, besides poverty of material resources, was that of the securing of competent teachers. Lay teachers were commonly employed at first. Little by little, however, religious were introduced, colonies of religious teachers being brought from abroad for this purpose, and even new religious communities founded here. Some of these communities rew rapidly, and they have furnished a constantly increasing supply of teachers for these schools.
The Polish schools have the largest aggregate attendance. They are scattered all over the country, but are especially numerous in the large industrial centres. There were, in 1910, 293 Polish parishes with schools, having an attendance of 98,126 and with 1767 teachers, the great majority of these being religious. Next in number come the French schools, most of which belong to the French-Canadians, and are located in New England. These schools in 1910 numbered 161, with 1480 teachers, and a total attendance of 63,048. The Italians, although they compare in numerical strength with the Poles and French, are far behind them in the matter of provision for Catholic education. There were but 48 Italian schools in 1910, with 271 teachers, and an attendance of 13,838. Bohemian schools, the same year, had an attendance of 8978; Slovak schools, 7419; and Lithuanian schools, 2104, with a corresponding number of teachers of these nationalities. There were formerly many German schools in the United States, but schools in German parishes now generally employ English as the medium of instruction, although German is taught also as one of the regular classes. In the case of the nationalities mentioned above, English is always a part of the curriculum of the schools, and often it is the chief medium of instruction. In Italian schools, very little time is given to the study of Italian, and the same is true in many of the French-Canadian schools. In schools of the Slavic peoples, more time is given, as a rule, to the parental mother-tongue, and it is used conjointly with English as a medium of instruction. In Polish schools, from one-third to one-half of the time is most commonly devoted to the study or the use of the Polish language. Many of the States have attached to their child-labour laws the condition that a child, even though of employment-age, shall have acquired the ability to read and write English. Legislation has had an influence in the steadily growing predominance of the English language in the schools of the foreign nationalities, but the effect is due in the main to the American life and atmosphere.
Industrial Schools
Catholic industrial schools in the United States number 117, with an attendance of probably 15,000. Many of these schools are reformatory in character, but a large number are high-grade industrial schools in charge of the teaching orders. There are also manual training classes in many schools, especially in schools for girls.
Schools for Negroes and Indians
There are probably near 150,000 Catholic negroes in the United States, and for these there exist 119 Catholic schools, with an attendance of about 8000. Various religious communities are in charge, conspicuous among which are two congregations of coloured Sisters, the Oblate Sisters of Providence, founded at Baltimore in 1829, and which now has a membership of 146, and the Sisters of the Holy Family, of New Orleans, which was founded in 1842, and has a membership of 112. A collection is taken up annually in all the churches of the United States for the mission work among the Negroes and Indians, and many of the schools derive their support from this source.
The number of Catholic Indians is approximately 100,000. There are 63 Catholic Indian schools, with nearly 5000 pupils. About 6000 Catholic Indian pupils are being educated in the government schools. 55 of the Catholic schools are boarding institutions. Many of these are of an industrial character, the policy of Catholics in respect to the education of the Indians having always been to give prominence to training in the manual and industrial arts. The success of this policy has been often testified to by government inspectors of Indian schools as well as by distinguished American statesmen. A limited support is accorded to these schools by the Federal Government. Under the so-called "Peace Policy" inaugurated by President Grant in 1870, about 80,000 Catholic Indians passed from Catholic to Protestant control. Through the efforts of the Bureau of Catholic Indian Missions, established some years later, together with the active efforts of members of the hierarchy, a new policy was inaugurated by the Government, under which it entered into contracts with the Catholic authorities concerned to provide for the support of Catholic Indian schools. Catholic schools multiplied rapidly in consequence until, in 1896, a policy was entered upon which involved the entire discontinuance of appropriations for denominational schools. In the year 1900 appropriations ceased. To keep up the schools, an organization known as the Society for the Preservation of the Faith among Indian Children was founded, and with the contributions from this society, together with the annual collection taken up for the purpose, and the donations of generous benefactors, many of the Catholic schools were kept alive. In 1904, under the administration of President Roosevelt, through the work of the Catholic Indian Bureau, a considerable allowance was made to certain Catholic schools by the Government from the Indian tribal funds, in answer to the petitions made by Catholic Indians. This policy has been continued up to the present, and in 1908 the appropriations made to Catholic schools in this way reached the sum of $111,586.90. Prominent among the agencies which have successfully laboured in behalf of Catholic Indian education has been the community of Sisters of the Blessed Sacrament for Indians and Coloured People, which was founded by Mother Katherine Drexel in 1889. These nuns now number 143.
Orphanages
The number of Catholic orphanages. in the United States in 1910 was 258: 45,343 children are cared for and educated in these institutions, which are found in every diocese, and which are in charge of religious communities, generally of Sisters. They are usually supported by the parishes or by the voluntary contributions of the faithful. A limited number are endowed. (See also EDUCATION OF THE DEAF AND DUMB; EDUCATION OF THE BLIND.)
Secondary Schools
There are two classes of Catholic secondary schools in the United States, those which are intended to prepare pupils for a higher education, and those which are closely connected with the parish schools and aim to fit at least the greater number of their pupils for active life. The former are found both in colleges for boys and in academies for girls. The latter are sometimes an integral part of the parish school system, or, again, they may be without direct connexion with the parish schools, although intended to complete and round out their work. A report made to the Catholic Educational Association in 1908 showed the existence of 85 Catholic colleges for boys, having pupils in collegiate as well as secondary courses. The number of students pursuing collegiate courses was 4232, the number in the secondary or high school departments was 10,137, There is a growing sentiment among Catholic college men in favour of at least a wider separation of the high school department from the college proper.
In the "Catholic Directory" for 1910, 709 institutions are classed as academies for girls, with an attendance approximating 90,000. The larger number of these institutions have no collegiate departments, and are to be regarded as secondary schools. All the academies have, in fact, high school departments which are generally denominated the "academic course", with the exception of Trinity College, Washington; and nearly all have also elementary schools, divided into the "primary" and "preparatory" departments. Probably over one-half of the above total attendance is in these elementary departments. The greater part of the remaining half is in the academic or high school departments. Many of the larger institutions have developed collegiate departments that compare favourably with those of the best-equipped colleges for boys. The number of these colleges for girls as well as the number of their collegiate students is at present growing rapidly. The curriculum in the larger institutions thus consists of three main divisions, the elementary department, the academic or high school department, and the collegiate department, the latter two covering each four years. The smaller institutions have, as a rule, only the elementary and high school courses, although their high school or "academic" department is sometimes made to include a year or two of collegiate work. Besides these departments, the academies generally have well-graded and thorough courses in art and music, both vocal and instrumental, leading to corresponding honours or diplomas. The ideals of culture represented by these latter features are, in fact, a distinguishing feature of the work of the Catholic academy, and constitute one of its strongest appeals for popular favour and support.
Within the past quarter of a century, many Catholic secondary schools or high schools have been developed in close connexion with the parish schools. Most often these high schools are directly attached to single parish schools. In some cases, however, they are "central" high schools, affiliated with a number of inferior schools. Sometimes, too, they stand alone, although receiving their pupils from the upper grades of the parish schools. Some of those which are attached to single parish schools have only one high school grade, but most of them have from two to four grades. The number of schools with four full grades is rapidly increasing, and there is also a notable tendency towards the establishment of central high schools. A committee of the Catholic Educational Association reported, in the year 1911, the existence of 304 Catholic high schools for boys only or for both boys and girls, apart from the academies for girls and the preparatory departments of colleges for boys, with a total attendance of 7902 boys of high school standing and 6160 girls. About one-half of these schools have four full high school grades, and 215 of them have courses in Latin. The total number of high school teachers was 1006: 157 of the schools derive their support from tuition-fees, 164 from parish revenues, and 5 are endowed. The investigations of the committee revealed the existence of a widespread movement for the development of facilities for secondary education in connexion with the parish school system. The movement springs from a popular demand, and is based on the fundamental idea of Catholic education. It is evident that the further progress of this movement is destined to have a highly important influence upon the parish schools as well as the academies and colleges. (See also EDUCATIONAL ASSOCIATION, CATHOLIC.)
I. For history of schools (catechetical, monastic, etc.): DRANE. Christian Schools and Scholars (2 vols., London, 1867); BROTHER AZARIAS, Essays Educational (Chicago, 1896); WILLMANN, Didaktik, I (Brunswick, 1894), 211 sq.; KRIEG, Lehrbuch der Pädagogik (Paderborn, 1900), 73 sq.; DENK, Gesch. des Gallo-frankischen Unterrichts- und Bildungswesen (Mainz, 1892); KEHREIN, Ueberblick der Erziehung und des Unterrichts (Paderborn, 1899); MAITRE, Les écoles épiscopales et monast. de l'Occident (Paris, 1866). 
II. For primary education under ecclesiastical auspices in medieval times: LEACH, English Schools at the Reformation (Westminster, 1896); SPECHT, Gesch. des Unterrichtswesens in Deutschland (Stuttgart, 1885); RAVELET, Blessed J. B. de La Salle (Paris, 1888), chap. ii, Primary Schools of the Middle Ages; ALLAIN, L'instruction primaire en France avant la révolution (Paris, 1881); MAGEVNEY, Christian Education in the Dark Ages (New York, 1892); McCORMICK, series of articles in Catholic Educational Review, beginning Nov., 1911; MUTEAU, Les écoles et collèges en Province (Dijon, 1882). 
III. For principles of canon law regarding education: WERNZ, Jus decretalium (Rome, 1901), III, 57 sq.; VERING, Kirchenrecht (Freiburg, 1893). 
IV. For present condition of Catholic schools in England and Ireland, see Catholic University Bulletin, XIV (1908), 12 sq. and 121 sq., also Irish Educ. Review, vol. I, sq., first no., Oct., 1907; HALLINAN, Management of Primary Sch. in Irel (Dublin, 1911). 
V. For history of parochial schools in the United States: BURNS, Catholic School System in the United Slates (New York, 1908); Acta et decreta concilii Baltim. III (Baltimore, 1886); DESMOND, The Bible in the Public School (Boston, 1890); QUIGLEY, Compulsory Education (the Ohio case) (New York, 1894).
AUSTRALIA.--MORAN, History of the Catholic Church in Australasia (Sydney, s. d.); Australian Year Book of the Commonwealth (1911); the Year Books of the various states (1911); Australasian Catholic Directory (1911); BIRT, Benedictine Pioneers in Australia (London, 1911); COGHLAN, Wealth and Progress of New South Wales (Sydney, 1898).
CANADA.--MEILLEUR, Mémorial de l'Education au Bas-Canada (Quebec, 1876); CHAUVEAU, Instruction publique au Canada (Quebec, 1876); DESROSIERS, Ecoles Normales primares de la Province de Québec et leurs œuvres complémentaires (Montreal, 1909); GOSSELIN, L'Instruction au Canada sous le Régime Français (Quebec, 1911); DE CAZES, Instruction Publique dans la Province de Québec (Quebec, 1905); BOUCHER DE LA BRUÈRE, Education et Constitution (Montreal, 1904); PÂQUET, L'Eglise et l'Education au Canada (Quebec, 1909); DESROSIERS AND FOURNET, La race française en Amérique (Montreal, 1911); BOURASSA, Les Ecoles du Nord-Ouest (Montreal, 1905); DEROME, Le Canada Ecclésiastique (1911); CHAPAIS, Congrégations enseignantes et Brevet de Capacité (Quebec, 1893); Congrès d'Education des Canadiens-Français (Ottawa, 1910); PIERLOT, Législation scolaire de la Province de Québec (Brussels, 1911); Rapports annuels des Surintendants ou des Ministres de l'Education (1909-10); DIONNE, Vie de C. F. Painchaud, fondateur du Collège de Sainte-Anne de la Pocatière (Quebec, 1894); CHOQUETTE, Histoire du Séminaire de Saint-Hyacinthe (1911); DOUVILLE, Histoire du Séminaire de Nicolet (1903); RICHARD, Histoire du Séminaire des Trois-Rivières (Three Rivers, 1885); DUGAS, Noces de diamant du Séminaire de Joliette (1911); Souvenir des fêtes jubilaires du Collège Sainte-Marie (Montreal, 1898); ROY, L'Université Laval et les fêtes du Cinquantenaire (Quebec, 1903); Les Ursulines des Trois-Rivières (Three Rivers, 1888); Les Ursulines de Québec (Quebec, 1863); FAILLON, Vie de la Mère Bourgeois (Paris, 1853); ALEXIS, La Province ecclésiastique d'Ottawa (1897); SISTERS OF THE CONGREGATION OF NOTRE DAME, Histoire de l'Eglise du Canada (1908); Documentary History of Education in Upper Canada (Toronto); Schools and Colleges of Ontario (1792-1910) (Toronto, 1910); HODGINS, The Legislation and History of Separate Schools in Upper Canada (Toronto, 1897); IDEM, Historical Educational Papers and Documents of Ontario (1792-1853) (Toronto, 1911); BURWASH, Egerton Ryerson (Toronto, 1906); LEX in La Nouvelle-France, (Quebec, Jan., March, April, 1910); LINDSAY, La Nouvelle-France (1903); L'Enseignement Primaire (Quebec); Le Collégien de Saint-Hyacinthe.
ENGLAND.--LEACH, English Schools at the Reformation (London, 1896); BURTON, Life and Times of Bishop Challoner (London, 1909); WARD, Dawn of Catholic Revival (London, 1909); AMHERST, History of Catholic Emancipation and Progress, 1771-1820 (London, 1886); LILLY AND WALLIS, Manual of the Law Specially Affecting Catholics (London, 1893); WATSON, The English Grammar Schools to 1660 (Cambridge, 1908); DE MONTMORENCY, State Intervention in English Education (Cambridge, 1902). 
GRANAM BALFOUR, Educational Systems of Great Britain and Ireland (Oxford, 1903); WALTON, A Retrospect in The Month (March, 1906); London Board of Education Reports; Lists of Public Elementary Schools (1910); Regulations for Training Elementary Teachers (1909); List of Recognized Secondary Schools (1910); Report of Board of Education (1909-1910). 
Reports of the Annual Conferences of Catholic Colleges (Birmingham, 1907-10); Reports of Conferences of Catholic Young Men's Society (Liverpool, in recent years); articles In The Month and The Dublin Review (1905-1910).
IRELAND.--Reports on Education (IrelanD) Commissions (1791, 1810, 1825, 1854, 1879, 1887); Manual Instruction (Ireland), Report of Commission (1897); Intermediate Education (Ireland), Report of Commission (1899); DALE, Report on Primary Education (1904); DALE AND STEPHENS, Report on Intermediate Education (1905); DOYLE, Essay on Education and the State of Ireland (Dublin, 1880); Intermediate and University Education in Ireland, by a Committee of Irish Catholics (Dublin, 1877); CULLEN, Pastoral Letters and other Writings (Dublin, 1882); WYSE, Notes on Education Reform in Ireland, compiled by his niece, WINIFREDE M. WYSE (Waterford, 1901); GRAHAM BALFOUR, Educational Systems, Great Britain and Ireland(Oxford, 1903); BRERETON, Reports of U. S. Commissioner of Education, vol. 1 for 1910; BARRY O'BRIEN, Fifty Years of Concessions to Ireland, I (London, 1885); GREEN, The Making of Ireland and its Undoing (London, 1909); O'RIORDAN, Reply to Dr. Starkie on School Managers (Dublin, 1903); CURRY, Reply to Dr. Starkie on School Managers (Dublin, 1903).
SCOTLAND.--GORDON, The Catholic Church in Scotland from the Suppression of the Hierarchy to the Present Time (Aberdeen, 1875); BELLESHEIM, History of the Catholic Church in Scotland (Edinburgh and London, 1890); Scotch Education Department Reports (Edinburgh and London, 1910-11).
UNITED STATES.--BURNS, The Cath. School System in the United States (New York, 1908); Catholic Directory (annual issues); Reports of the Cath. Educational Association (annual); Reports of the Superintendents of Schools, especially of the Dioceses of Philadelphia, New York, Cincinnati, and Pittsburg; Amer. Eccl. Review, III, and passim; Cath. World (New York), passim;Amer. Cath. Quart. Rev., passim; Educational Briefs, published by the Rev. Supt. of Schools, Philadelphia; Amer. Cath. Quarterly Researches, passim; SHEA, Hist. of the Cath. Church in the United States (Akron, Ohio, 1886-93); BENAVIDES, Memorial to the King of Spain (1650); The Cath. Church in the United States of America: I, The Religious Communities (New York, 1908); BROWNSON, Literary, Scientific and Political Views (New York, 1893); Concilii plenarii Baltimorensis tertii, acta et decreta (Baltimore, 1886); Conc. provin. et plen. Baltimorensis decreta (Baltimore, 1853); BOUQUILLON, Education: To Whom Does it Belong? (Baltimore, 1891); HOLAIND, The Parent First (New York, 1891); CONWAY, The State Last (New York, 1892); MAES, The Life of Rev. Charles Nerinckx (Cincinnati, 1880); SADLIER, Elizabeth Seton (New York, 1905); The Story of Father Samuel (Mazzuchelli) and Saint Clara (Chicago, 1904); MANNIX, Memoirs of Sister Louise (Boston, 1907); SISTERS OF MERCY, Rev. Mother M. Xavier Werde, The Story of Her Life (Boston, 1902); ABBELEN, Mother Caroline Friess (St. Louis. 1893); Life and Life-work of Mother Theodore Guerin, by a member of the Congregation of the Sisters of Providence (New York, 1904); A Story of Fifty Years, from the Annals of the Cong. of the Sisters of the Holy Cross (Notre Dame, Indiana, 1905); Gleanings of Fifty Years--The Sisters of the Holy Names im the Northwest (1909); KRUSZKA, Historya Polska w Ameryce(Milwaukee, 1905).
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Schottenklöster
(Scotch Monasteries).
A name applied to the monastic foundations of Irish and Scotch missionaries on the European continent, particularly to the Scotch Benedictine monasteries in Germany, which in the beginning of the thirteenth century were combined into one congregation whose abbot-general was the Abbot of the monastery of St. James at Ratisbon. The first Schottenklöster of which we have any knowledge was Säckingen in Baden, founded by the Irish missionary, St. Fridolin, towards the end of the fifth century. The same missionary is said to have founded a Schottenklöster at Constance. A century later St. Columbanus arrived on the continent with twelve companions and founded Annegray, Luxeuil, and Fontaines in France, Bobbio in Italy. During the seventh century the disciples of Columbanus and other Irish and Scotch missionaries founded a long list of monasteries in what is now France, Germany, Belgium, and Switzerland. The best known are: St. Gall in Switzerland, Disibodenberg in the Rhine Palatinate, St. Paul's at Besancon, Lure and Cusance in the Diocese of Besancon, Beze in the Diocese of Langres, Remiremont and Moyenmoutier in the Diocese of Toul, Fosses in the Diocese of Liege, Mont-St-Michel at Peronne, Ebersmunster in Lower Alsace, St. Martin at Cologne. The rule of St. Columbanus, which was originally followed in most of these monasteries, was soon superseded by that of St. Benedict. Later Irish missionaries founded Honau in Baden (about 721), Murbach in Upper Alsace (about 727), Altomunster in Upper Bavaria (about 749), while other Irish and Scotch monks restored St-Michel in Thiérache (940), Walsort near Namur (945), and, at Cologne, the Monasteries of St. Clement (about 953), St. Martin (about 980), St. Symphorian (about 990), and St. Pantaléon (1042). Towards the end of the eleventh and in the twelfth century, a number of Schottenklöster, intended for Scotch and Irish monks exclusively, sprang up in Germany. About 1072, three Scotch monks, Marian, John, and Candidus, took up their abode at the little Church of Weih-St-Peter at Ratisbon. Their number soon increased and a larger monastery was built for them (about 1090) by Burgrave Otto of Ratisbon and his brother Henry. This became the famous Scotch Monastery of St. Jacob at Ratisbon, the mother-house of a series of other Schottenklöster. It founded the Abbeys of St. Jacob at Würzburg (about 1134), St. Aegidius at Nuremberg (1140), St. Jacob at Constance (1142), Our Blessed Lady at Vienna (1158), St. Nicolas at Memmingen (1168), Holy Cross at Eichstätt (1194), and the Priory of Kelheim (1231). These, together with the Abbey of St. Jacob at Erfurt (1036), and the Priory of Weih-St-Peter at Ratisbon formed the famous congregation of the German Schottenklöster which was erected by Innocent IIIin 1215, with the Abbot of St. Jacob at Ratisbon as abbot-general. In the fourteenth and fifteenth centuries most of these monasteries were on the decline, partly for want of Scotch or Irish monks, partly on account of great laxity of discipline and financial difficulties. In consequence, the abbeys of Nuremberg and Vienna were withdrawn from the Scotch congregation and repeopled by German monks in 1418. The Abbey of St. Jacob Würzburg was left without any monks after the death of Abbot Philip in 1497. It was then repeopled by German monks and in 1506 joined the congregation of Bursfeld. In 1595, however, it was restored to the Scotch congregation and continued to be occupied by Scotch monks until its suppression in 1803. The abbey of Constancebegan to decline in the first half of the fifteenth century and was suppressed in 1530. That of Memmingen also disappeared during the early period of the Protestant Reformation. The Abbey of Holy Cross at Eichstatt seems to have ceased early in the fourteenth century. In consequence of the Protestant Reformation in Scotland many Scotch Benedictines left their country and took refuge in the Schottenklöster of Germany during the sixteenth century. The Scotch monasteries in Ratisbon, Erfurt, and Würzburg again began to flourish temporarily, but all endeavors to regain the monasteries of Nuremberg, Vienna, and Constance for monks of Scotch nationality were useless. In 1692 Abbot Placidus Flemming of Ratisbon reorganized the Scotch congregation which now comprised the monasteries of Ratisbon, Erfurt, and Würzburg, the only remaining Schottenklöster in Germany. He also erected a seminary in connection with the monastery at Ratisbon. But the forced secularization of monasteries in 1803 put an end to the Scotch abbeys of Erfurt and Würzburg, leaving St. Jacob's at Ratisbon as the only surviving Schottenklöster in Germany. Though since 1827 this monastery was again permitted to accept novices, the number of its monks dwindled down to two capitulars in 1862. There being no hope of any increase, Pius IX suppressed this last Schottenklöster in his brief of 2 September, 1862. Its revenues were distributed between the diocesan seminary of Ratisbon and the Scotch College at Rome.
RENZ, Beitrage sur Gesch. der Schottenabtei St. Jacob u. des Priorats Weih St. Peter in Regensburg in Studien und Mitteilungen aus dem Ben. und Cist. Orden, XVI-XVIII (Brunn, 1895-7); JANNER, Die Schotten in Regensburg und ihre Kirche zu St. Jacob (Ratisbon, 1885); WALDERDORF, S. Mercherdach, S. Marian und die Anfange der Schottenklöster in Regensburg in Verhandlungen des hist. Vereins von Oberpfalz, XXXIV (Ratisbon, 1879), 187-232; WATTENBACH in Zeitschrift fur christliche Archaologie und Kunst (1856), 21-30, 49-58; HOGAN, Irish Monasteries in Germany in Irish Eccl. Record. XVI (Dublin, 1895), 865-S74; DUNN, Irish Monks on the Continent in Cath. University Bulletin, X (1904), 307-328; LINDNER, Monasticon Metropolis Salzburgensis antiquae (Salzburg, 1908), 417 422; GOUGAUD, (Euvre des Scotti dans l'Europe Continental in Rev. d'Hist. Eccl., IX (Lourain, 1908), 21-37, 257-277.
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Schraudolph, Johann[[@Headword:Schraudolph, Johann]]

Johann Schraudolph
Historical painter, b. at Obersdorf in the Allgau, 1808; d. 31 May, 1879. As pupil and assistant of Heinrich Hess he painted five scenes from the life of St. Boniface in the basilica at Munich: St. Boniface preaching; his consecration as bishop; the cutting down of Thor's oak; the anointing of Pepin; and the burial of St. Boniface. In these frescoes Schraudolph justified the confidence placed in him by his master who had already tested his work in the Church of All Saints where Schraudolph had painted scenes from the history of Moses, figures of David, Saul, etc. Some of his devotional pictures became very popular: the Virgin with the Child Jesus; St. Agnes; Christ as the Friend of children; a eucharistic service, etc.; His carefully executed sketches for the life of St. Bonifacewere greatly admired by fellow artists. On the recommendation of Hess he received an important commission from Louis I, namely the painting of the frescoes for the cathedral of Speyer. Although he had already traveled once through Italy under the guidance of J. Ant. Forster and had made numerous copies of the old masters, yet he considered it necessary to make a new journey to Rome and Overbeck for the sake of this, the great work of his life. Unfortunately in his studies he laid more stress on grace and tenderness than upon force and depth. Consequently the lack of the two last mentioned qualities is perceptible in his frescoes for the austere and stately imperial cathedral, while correctness, harmony, and a devout spirit are unmistakably present in the large compositions. He made sure of the unity of the series by keeping his assistants (his brother Claudius, Hellweger, Andr. Mayer, etc.) in strict subordination to himself, by retaining for himself the designing of all the compositions for the cupola, the three choirs, and most of those for the nave, by drawing the most important cartoons and painting the most difficult pictures himself. The unifying conception of all the frescoes is: the Divine plan of salvation with special reference to the Blessed Virgin and the other patron saints of the cathedral, the deacon Stephen, Pope St. Stephen, and St. Bernard. After the completion of this undertaking Schraudolph enjoyed the unchanging favour of the king, who frequently inspected the numerous oil-paintings produced in Schraudolph's studio, and at times bought them for himself or the Pinakothek.
Forster, Gesch. der deutschen Kunst, V (Leipzig, 1860); Idem, on the frescoes in the cathedral of Speyer in the Deutsches Kunstablatt, no. 15 (Leipzig, 1883); Stubenvoll, Beschreibung der Munchener Basilika (Munich, 1875); Pecht, Gesch. der Munchner Kunst (Munich, 1888).
G. Gietmann 
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Schwenckfeldians
The name of a Protestant sect founded by the nobleman Caspar von Schwenckfeld (b. at Ossig in Silesia in 1489 or 1490; d. at Ulm 10 December, 1561). After studying at Cologne and Frankfort-on-the-Oder Schwenckfeld served at the courts of several Silesian dukes. In 1521 he became a public adherent of the new doctrine preached by the so-called reformers, and was subsequently instrumental in spreading it throughout Silesia. Irreconcilable differences having revealed themselves between his views and the opinions of Luther, he removed in 1529 from Silesia to Strasburg. With his banishment from this city in 1533 opens that period of forced changes of residence which marked the later part of his life. His wanderings were due to persecution exercised against him, mainly by Lutheran preachers who condemned his writings in a meeting held at Schmalkalden in 540. The followers of Schwenckfeld never became very numerous and were organized into congregations only after his death. But they had even then to maintain a secret existence owing to persecution. Toleration was extended to them in Silesia in 1742 by Frederick II. Some members of the sect emigrated in 1734 to America and settled in Pennsylvania. While they have disappeared elsewhere the Schwenckfeldians number at present in the State just mentioned, 850 communicants with 8 churches and 6 ministers (Statistics of Dr. H.K. Carroll in the "Christian Advocate", New York 26 January, 1911). Their church government is congregational and the ministers are chosen by lot. In the Schwenckfeldian teaching such stress is laid on the inner, spiritual, element in religion that it results in an utter depreciation of external worship. The sacraments are retained merely in a symbolical sense. The administration of baptism to infants is discarded as useless; it is considered legitimate for adults, but unnecessary. The presence of Jesus Christ in the Eucharist is denied. The sacramental words "This is My Body; this is My Blood" mean "My Body is this (bread); My Blood is this (wine)", i. e., as bread and wine nourish and strengthen the body, so the Body and Blood of Christ are spiritual food and drink for the soul. Two distinct natures are indeed admitted in the incarnate Christ; but the human element in Him is said to be essentially different from the nature of an ordinary man. It was derived from the very beginning from the Divine substance and was deified by the sufferings, death, and Resurrection of the Saviour.
The numerous works of Schwenckfeld have only incompletely been published. A critical edition is in course of publication under the direction of HARTRANFT, SCHLUTTER, and JOHNSON: Corpus Schwenckfeldianorum, I (Leipzig, 1907); KADELBACH, Ausfuhrliche Gesch. Schwenckfelds u. der Schwenckfelder (Lauban, 1861); KRIEBEL, The Schwenckfelders in Pennslylvania (Lancaster, 1904); LOETSCHER, Schwenckfeld's Participation in the Eucharistic Controversy of the 16th Century (Philadelphia, 1906).
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Science and the Church
The words "science" and "Church" are here understood in the following sense: Science is not taken in the restricted meaning of natural sciences, but in the general one given to the word by Aristotle and St. Thomas Aquinas. Aristotle defines science as a sure and evident knowledge obtained from demonstrations. This is identical with St. Thomas's definition of science as the knowledge of things from their causes. In this sense science comprises the entire curriculum of university studies. Church, in connexion with science, theoretically means any Church that claims authority in matters of doctrine and teaching; practically, however, only the Catholic Church is in question, on account of her universality and her claim of power to exercise this authority. The relation between the two is here treated under the two heads SCIENCE and CHURCH.
Synopsis:
A. SCIENCE
I. Points of Contact Between Science and Faith:
(1) Philosophy; 
(2) History; 
(3) Law; 
(4) Medicine; 
(5) Sciences.
II. Legitimate Freedom:
(1) Research and teaching; 
(2) Limitations (logical, physical, ethical).
III. Unlimited Freedom:
(1) Does not exist; 
(2) Licence; 
(3) Consequences (Atheism, Subjectivism, Anarchism).
B. CHURCH
I. Opposite Views:
(1) Leo XIII; 
(2) Virchow; 
(3) History.
II. The teaching body and the ecclesia discens:
(1) Distinction; 
(2) Premises of faith; 
(3) Contents of faith; 
(4) Dangers against faith.
III. The holders of the teaching office:
(1) Infallible magisterium; 
(2) Other tribunals; 
(3) Galilei.
IV. Science of Faith:
(1) Parallel case; 
(2) Theology; 
(3) Progress; 
(4) Objections (mysteries, methodical doubt).
V. Conflicts:
(1) Faith no obstacle; 
(2) Dignity of science; 
(3) Historical testimony; 
(4) Vatican Council.
A. SCIENCE
Science is considered from three points of view: contact with faith, legitimate freedom, unlimited freedom.
I. Points of Contact between Science and Faith
These are mainly confined to philosophical and historical sciences. They do not occur in theology, as it is the very science of faith itself. The points of contact of the various sciences with faith may be grouped as follows:
(1) In the philosophical sciences: -- the existence of God and His qualities: -- unity, personality, eternity infinity; God, the final end of man and of all created things; freedom of the human will, the natural law.
(2) In the historical and linguistic sciences: the historical unity of the human race and of the original language; the history of the Patriarchs, of the Israelites, and of their Messianic belief; the history of Christ and His Church; the authenticity of the Sacred Books; the history of dogmas, of schisms, of heresies; hagiography.
(3) In the science of ethics and law: -- the origin of right and duty (the realistic Positivism of Comte and the subjective Positivism of John Stuart Mill); the authority of civil governments (Rousseau's "Contrat social" and Kant's "Critique of Pure Reason"); the matrimonial contract, its unity and permanency; the natural rights and duties of parents and children; personal property; freedom of religion (separation of religion and state, toleration).
(4) The medical and biological sciences have occasioned serious discussion concerning the existence of the human soul, its spirituality and immortality, its difference from the vital principle in animals; the physiological unity of mankind; the justification of prevention and extinction of human life. In reality, however, all these questions lie outside the domain of medicine.
(5) In natural sciences, especially natural philosophy, the points of contact are: -- the creation of the world and of man (materialistic doctrines, eternity of matter, absolute necessity of natural laws, impossibility of miracles, Darwinian origin of man); the Deluge, its existence and ethnographical universality. The mathematical and experimental sciences, also known as exact sciences, have no contact whatever with faith, although at one time, it was erroneously believed that the geocentric system was contained in the Bible. The celestial phenomena mentioned in the Scripture, like the star of the magi, the solar eclipse during the Paschal full moon, the stars falling from heaven as forerunners of the Last Judgment, are all of the miraculous kind and beyond the laws of nature.
II. Legitimate Freedom
Legitimate freedom is needed for science as well as for any human development. The only questions arc these: what is legitimate freedom, and what are its limitations?
(1) Science comprises two functions: research and teaching.
(a) The object of scientific research is practically indefinite in extent and can never be exhausted by the human mind. In this field there is more freedom than has ever been claimed. Compared to its field, the progress of science appears small, so much so, that the greatest progress seems to consist in the knowledge of how little we know. This was the conclusion arrived at by Socrates, Newton, Humboldt, and so many others. The very instruments teach this lesson: the deeper the microscope descends into the secrets of nature and the higher the telescopic power reaches into the heavens, the vaster appears the ocean of undiscovered truths. This ought to be kept in mind, when the progress of science is loudly proclaimed. There has never been a general progress of all sciences; it was always progress in some branches, often at the cost of others. In our own days natural, medical, and historical sciences advance rapidly in comparison with past ages; at the same time the philosophical sciences fall just as rapidly behind the early ages. The science of law owes its foundation to the ancient world. Some of the theological sciences reached their height in the early part of the Middle Ages, others towards the beginning of the seventeenth century.
(b) By teaching is here understood every diffusion of knowledge, by word or print, in school or museum, in public or private. Progress and the freedom necessary for it are as much to be desired in teaching as in research. There is a doctrinal freedom, a pedagogical freedom, and a professional freedom. Doctrinal freedom regards the doctrine itself which is taught; pedagogical freedom, the manner in which science is diffused among scholars or the general public; professional freedom, the persons who do the teaching. Science claims freedom of teaching in all these respects.
(2) It has to be seen whether there are limitations to research and teaching and what these limitations are. All things in this world may be considered from a triple point of view: from the logical, the physical, and the ethical. Applied to science we discover limitations in all three.
(a) Logically science is limited by truth, which belongs to its very essence. Knowledge of things cannot be had from their causes, unless the knowledge be true. False knowledge cannot be derived from the causes of things; it has its origin in some spurious source. Should science ever have to choose between truth and freedom (a choice not at all imaginary), it must under all circumstances decide for truth, under penalty of self-annihilation. As long as the case is thus put theoretically, there is no difference of opinion. Yet in practice, it is almost hopeless to reconcile conflicting sentiments. When, in 1901, a vacant chair at the University of Strasburg was to be filled by a Catholic historian, Mommsen published a protest, in which he exclaimed: "A sense of degradation is pervading German university circles". On that occasion he coined the shibboleth "voraussetzungslos", and claimed that scientific research must be "without presuppositions". The same cry was raised by Harnack (1908) when he demanded "unbounded freedom for research and knowledge". The demand was formulated a little more precisely by the congress of academicians in Jena (1908). Their claim for science was "freedom from every view foreign to scientific methods".
In the latter formula the claim has a legitimate meaning, viz., that unscientific views should not influence the results of science. In the meaning of Mommsen and Harnack, however, the claim is illogical in a double sense. First, there can be no "science without presuppositions". Every scientist must accept certain truths dictated by sound reason, among others, the truth of his own existence and of a world outside of himself; next, that he can recognize the external world through the senses, that a reasoning power is given to him for understanding the impressions received, and a will power free from physical constraint. As a philosopher, he reflects upon these truths and explains them on scientific methods, but will never prove all of them without involving himself in vicious circles. Whatever science he chooses he has to build it upon the natural or philosophical presuppositions on which his life as man rests. The fact is that every positive science borrows from philosophy a number of established principles.
So much for the general premises. They alone would show how illogical is the claim for "science without presuppositions". But this is not all. Each science has its own particular presuppositions or axioms, distinct from its own conclusions, just as every building has its foundation, distinct from its walls and roof. Nay, the various branches of any special science have all their own proper presuppositions. Euclid's geometry is built upon three kinds of presuppositions. He calls them definitions, postulates, and common notions. The latter were called axioms by Proclus. To show the difference between hypothesis and result no better example could be chosen than Euclid's fifth postulate of the first book. The postulate says: "When two straight lines are intersected by a third so as to make the inner adjacent angles on one side less than two right angles, the two lines, indefinitely prolonged, will intersect on the side of those lesser angles." By a mistake of Proclus (fifth century) the postulate was changed into a proposition. Innumerable attempts at proving the supposed proposition were made, until the error was recognized, only a century ago. The fifth postulate, or axiom of parallels as it is often called, proved to be a real hypothesis, distinct from all the other presuppositions. Non-euclidian geometries have been constructed by a simple change of the fifth postulate. All this shows that there is no geometry without presuppositions. And similarly, there is no algebra without presuppositions. Law starts from the existence of families and from their natural tendency towards association for common welfare. Medicine takes the human body as a living organism, subject to derangement, and the existence of remedies, before it constructs its science. History supposes human testimony to be, under certain conditions, a reliable source of knowledge, before it begins its researches. Linguistic sciences, likewise, take it or granted that human languages are not constructed arbitrarily but evolved logically from a variety of circumstances. Theology takes from philosophy a number of truths, such as the existence of God, the possibility of miracles, and others. In fact, one science borrows its presuppositions from the results of other sciences, a division of labour which is necessitated by the limitations of everything human. Hence, the cry for "science without presuppositions" is doubly illogical, unless by presupposition is meant an hypothesis that can be proved to be false or foreign to the particular science in question. The freedom of science therefore has its limitations from the point of view of logic.
(b) From the physical point of view science requires material means. Buildings, endowments, and libraries are necessary to all branches of science, in research as well as in teaching. Medical and natural sciences require extraordinary means, such as laboratories, museums, and instruments. Material requirements have always imposed limitations upon scientific research and teaching. On the other hand, the appeals of science for freedom from the burden have been generously answered. Between the twelfth and the fourteenth centuries about forty universities were founded in Europe, partly by private initiative, partly by princes or popes, in most cases by the combined efforts of both together with the members of the university. Among the self-originating universities may be mentioned Bologna, Paris, Oxford, and Cambridge. With the help of princes, universities were erected at Palencia, Naples, Salamanca, Seville, and Siena. Of the universities founded by popes we mention only Rome, Pisa, Ferrara, Toulouse, Valladolid, Heidelberg, Cologne, and Erfurt. Most of the old universities, like Coimbra, florence, Prague, Vienna, Cracow, Alcalá, Upsala, Louvain, Leipzig, Rostock, Tübingen, and many others, owe their origin to the combined efforts of princes and popes. The foundations consisted mainly of charters giving civil rights and authorizing scientific degrees, in most cases also of material contributions and endowments. To many of the professors' chairs, ecclesiastical benefices were applied by the popes without other obligation than that of teaching science. Naturally the founders retained a certain authority and influence over the schools. On the whole, the old universities enjoyed everywhere the same freedom which they have in England up to this day. After the Reformation the governments of continental Europe made the universities of their own territories State institutions, paying the professors as Government employees, sometimes prescribing textbooks, methods of teaching, and even doctrines. Although in the nineteenth century, governments were obliged to relax their supervision, they still keep the monopoly of establishing universities and of appointing the professors. Their influence on the progress of science is unmistakable; how far this may benefit science, need not be decided in this place. With the growing influence of the State that of the Church has been diminished, in most universities to total extinction. In the few European universities in which the faculty of Catholic theology is still allowed to exist, the supervision of the Church over her own science is almost reduced to a mere veto. The necessity of exempting the professors from the oath against the Modernistic heresy is an illustration of the case. Owing to the freedom of teaching in the United States of America there are, besides the public universities of the different states, a number of institutions founded by private endowment. In the face of the strong aid which anti-Christian and atheistic tendencies receive through the influence of universities, private endowments of schools that maintain the truth of Revelation cannot be too much recommended.
(c) The limitations of science from the ethical point of view are twofold. The direct action of science on ethics is readily understood; the reaction of ethics upon science is just as certain. And both action and reaction create limitations for science. The activity of man is guided by two spiritual faculties, understanding and will. From the understanding it derives light, from the will firmness. Naturally the understanding precedes the will and hence the influence of science upon ethics. This influence becomes an important factor in the welfare of the human race for the reason that it is not confined to the scientist in his own researches, but reaches the masses through the various forms of teaching by word and writing. If one is to judge aright in this matter, two general principles must be kept in view. First, ethics is more important for mankind than science. Those who believe in revelation, know that the Commandments are the criteria by which men will be judged (Matt., xxv, 35-46); and those who see only as far as the light of natural reason enables them to see, know from history that the happiness of peoples and nations consists rather in moral rectitude than in scientific progress. The conclusion is that if there should ever be a conflict between science and ethics, ethics should prevail. Now, there can be no such conflict except in two cases: when scientific research leads into error, and when the teaching of science, even if true, is applied against sound educational maxims. To see that these exceptions are not imaginary, one need only glance at the points of contact between science and faith, under A. All of them indicate actual conflicts. Unpedagogical teaching is sadly illustrated by the recent movement in Germany towards premature and even public instruction on sexual relations, which provoked a reaction on the part of the civil authorities.
So much about the direct action of science on ethics. The case ought not to be reversible, in other words, ethics should not influence science, except in the way of stimulating research and teaching. However, not only individuals but whole schools of scientists have been subject to that human frailty expressed in the adage: Stat pro rations voluntas. As Cicero expresses it: "Man judges much more frequently influenced by hatred or love or cupidity . . or some mental agitation, than by the truth, or a command, or the law" (De oratore, II, xlii). If Cicero is correct, then the freedom of knowledge, so highly praised and so loudly demanded, is perverted by men in a double sense. First, they carry the freedom of the will into the judgment. Love, hatred, desires, are passions or acts of the will, while judgments are formed by the understanding, a faculty entirely devoid of free choice. Secondly, they deprive the understanding of the necessary indifference and equilibrium, and force it to one side, whether the side of truth or that of falsehood. If the men of science, who clamour for freedom, belong to the class described by Cicero, then their idea of freedom is entirely confused and perverted. It may be answered that Cicero's statement applied to daily affairs rather than to the pursuits of science. This is perfectly true as far as exact sciences are concerned, and it is probably true also in regard to the formal object of every science. Yet when we consider the very first postulates that the sciences take from philosophy, we come very near to daily life. Men of science hear of Christ and know of the magna carta of His kingdom, proclaimed on the mountain (Luke, vi). It cuts very sharply into daily life. It could be discarded, if that same Christ had not claimed all power in heaven and on earth, and if He had not prophesied His second coming, to judge the living and the dead.
Here it is that Cicero's love and hatred come in. It is quite safe to say: there is no place in the civilized world where Christ is not loved and hated. Those who are willing to take the steep and narrow path towards His kingdom accept the testimonies to His Divine mission with impartiality; others who prefer an easier and broader way of life try to persuade themselves that the claims of Christ are unfounded. For, besides those who either reject His claims through inherited or acquired prejudices, or treat them with indifference, a large number of men try to strengthen their anti-Christian position by scientific forms. Knowing that Christ's Divinity can be proved from the miracles to which He appealed as testimonies of His Father, they formulate the axiom: "Miracles are impossible". Seeing, however, the inconsistency of the formula as long as there is a Maker of the world, they are driven to the next postulate: "There is no Creator". Seeing again, that the existence of the Creator can be proved from the existence of the world, and convincingly so by a number of arguments, they require new axioms. First they treat the origin of matter as too remote for its cause to be ascertained, and plead that: "Matter is eternal". For a similar reason the origin of life is explained by the arbitrary postulate of "spontaneous generation" . Then the wisdom and order displayed in the starry heavens and in the flora and fauna of the earth must be disposed of. To say in plain words "All order in the world is casual" would be offensive to common sense. The axiom is then vested in more scientific language, thus: "From eternity the world has passed through an infinite number of forms, and only the fittest was able to survive".
The substructure of anti-Christian science has still one weak point: the human soul is not from eternity and its spiritual faculties point to a spiritual maker. The fabrication of axioms, once begun, has to be concluded: "The human soul is not essentially different from the vital principle of the animal". This conclusion recommends itself as especially strong against what the will dreads: the animal is not immortal, and hence neither is the human soul; consequently whatever judgment may follow, it will have no effect. The end of the fabrication is bitter. Man is a highly developed orang-outang. There is still one stumbling-block in the Sacred Scriptures, old and new. The Old Testament narrates the creation of man, his fall, the promise of a Redeemer; it contains prophecies of a Messias which seem to be fulfilled in Christ and His Church. The New Testament proves the fulfilment of the promises, and presents a superhuman Being, who offered His life for the expiation of sin and attested His Divinity by His ownResurrection; it gives the constitution and early history of His Church, and promises her existence to the consummation of the world. This could not be allowed to stand in the face of anti-Christian science. A few postulates more or less will do no harm to science as it stands. The Hebrew literature is put on a par with that of Persia or China, the history of Paradise is relegated to the realm of legends, the authenticity of the books is denied, contradictions in the contents are pointed out, and the obvious sense is distorted. The axioms used for the annihilation of the Sacred Scriptures have the advantage of plausibility over those used against the Creator. They are draped in a mass of erudition taken from the linguistic and the historical sciences.
But we have not seen all of them yet. The greatest obstacle to anti-Christian science is the Church, which claims Divine origin, authority to teach infallible truth, maintains the inspiration of Scripture, and is confident of her own existence to the end of the world. With her, science cannot play as With philosophy or literature. She is a living institution wielding her sceptre over all the peoples of the world. She has all the weapons of science at her disposal, and members devoted to her, heart and soul. To grant to her equal rights on scientific grounds would be disastrous to the "science without presuppositions". The mere creating of new axioms would not seem to be efficient against a living organization. The axioms have to be proclaimed loudly, and kept alive, and finally enforced by organized opposition, even in some cases by government power. Books and journals and lecture halls announce the one text, sung in every key, the great axiom: that the Church is essentially unscientific as resting on unwarranted presuppositions, and that her scientists can never be true men of science. Mommsen's cry of degradation on the appointment of a Catholic historian in Strasburg (1901) re-echoed loudly from most German universities. And yet, there was question of only a fifth Catholic among seventy-two professors; and this at a university in Alsace-Lorraine, a territory almost entirely Catholic. Similar proportions prevail in most universities. All the axioms of anti-Christian science mentioned above are entirely arbitrary and false. Not one of them can be supported by solid reasons; on the contrary, every one of them has been proved to be false. Thus anti-Christian science has surrounded itself by a number of boundary stakes driven into scientific ground, and has thus limited its own freedom of progress; the "science without presuppositions" is entangled in its own axioms, for no other reason than its aversion to Christ. On the other hand, the scientist who accepts the teaching of Christ need not fall back on a single arbitrary postulate. If he is a philosopher, he starts from the premises dictated by reason. In the world around him he recognizes the natural revelation of a Creator, and by logical deductions concludes from the contingency of things created to the Being Un-created. The same reasoning makes him understand the spirituality and immortality of the soul. From both results combined he concludes further to moral obligations and the existence of a natural law. Thus prepared he can start into any scientific research without the necessity of erecting boundary stakes for the purpose of justifying his prejudices. If he wants to go further and put his faith upon a scientific basis, he may take the books, called the Sacred Scriptures, as a starting-point, apply methodical criticism to their authenticity, and find them just as reliable as any other historical record. Their contents, prophecies, and miracles convince him of the Divinity of Christ, and from the testimony of Christ he accepts the entire supernatural Revelation. He has constructed the science of his faith without any other than scientific premises. Thus the science of the Christian is the only one that gives freedom of research and progress; its boundaries are none but the pale of truth. Anti-Christian science, on the contrary, is the slave of its own preconceived ethics.
III. Unlimited Freedom
The demand for unlimited freedom in science is unreasonable and unjust, because it leads to licence and rebellion.
(1) There is no unlimited freedom in the world, and liberty over-stepping its boundaries always leads to evil. Man himself is neither absolutely free, nor would he desire unbounded freedom. Freedom is not the greatest boon nor the final end of man; it is given to him as a means to reach his end. Within his own mind, man feels bound to truth. Around himself, he sees all nature bound to laws and even dreads disturbances in their regular course. In all his activity he gets along best by remaining within the laws set for him. Those judgments are the best which are formed in accordance with the rules of logic. Those machines and instruments are the finest which are allowed the smallest amount of freedom. Social intercourse is easiest within the rules of propriety. Widening these boundaries does not lead to higher perfection. Opinions are free only where certainty cannot be reached; scientific theories are free as long as they rest on probabilities. The freest of all in their thinking are the ignorant. In short, the more freedom of opinion, the less science. Similarly, a railway train with freedom in more than one line is disastrous, a ship not under the control of the helm is doomed. A nation that depreciates its code of law, that relaxes the administration of justice, that sets aside the strict rules of propriety, that does not protect its own industry, that gives no guarantee for personal and public property and safety is on the decline. Unlimited freedom leads to barbarism, and its nearest approach is found in the wilds of Australia.
(2) The cry of anti-Christian science is for license. The boundaries enumerated in the preceding paragraph circumscribe the logical, the physical, and the ethical realm of man. Whenever he steps outside, he falls into error, into misfortune, into licence. Now, to which realm does science belong? Aristotle's definition fixes it in the logical realm. And what becomes of the freedom of science? Within man, the logical realm is the intellectual faculty, and without, it is the realm of truth. Yet neither is free. Man's freedom is in the will not in the understanding. Truth is eternal and absolute. It follows that the cry for unbounded freedom of science has no place in the logical realm; evidently, it is not meant for the physical; so it must belong to the ethical realm; it is not a cry for truth, it is a cry with a purpose. What the purpose is can be inferred from what has been said under II. It may be summed up in the statement that it is rebellion against both supernatural and natural revelation. The former position is the primary but could not consistently be held without the latter. Rebellion is not too strong a word. If God pleases to reveal Himself in any way whatever, man is obliged to accept the revelation, and no arbitrary axiom will dispense him from the duty. Against natural revelation Paulsen and Wundt appeal to the postulate of "closed natural causality", meaning by "closed" the exclusion of the Creator. Supernatural revelation was styled by Kant "a dogmatic constraint", which, he says, may have an educational value for minors by filling them with pious fears. Wundt follows him by calling Catholicism the religion of constraint, and Paulsen praises Kant as "the redeemer from unbearable stress". All these expressions rest on the supposition that in science there is no place for a Creator, no place for a Redeemer. Many attempts have been made to put the axiom on a scientific basis; but it remains an assumed premise, an "unwavering conviction", as Harnack calls it.
(3) That the expressions "license" and "rebellion" are just is clear from the consequences of anti-Christian science.
(a) Anti-Christian science leads to Atheism. When science repudiates the claim of Christ as Son of God, it necessarily repudiates the Father who sent Him, and the Holy Ghost who proceeds from both. The logical inference does not find favour with the partisans of that science. When in 1892 the school laws were being discussed in the German Reichstag, Chancellor Caprivi had the courage to say: "The point in question is Christianity or Atheism . . . the essential in man is his relation to God." The outcry on the "liberal" side of the House showed that the chancellor had touched a sore point. Since the repudiation of the Creator is clearly an abuse of freedom and an infringement of the natural law, science has, by all means, to save appearances by scientifically sounding words. First it calls the two great divisions of spirits Monism and Dualism. German scientists have even formed the "Monists' Union" claiming that there is no real distinction between the world and God. When their system emphasizes the world it is Materialism; when it accentuates the Divinity it is Pantheism. Monism is only a gentler name for both. The plain word "atheism" seems to be too offensive. English Naturalists replaced it long ago by better-sounding words, like Deism and Agnosticism. Toland, Tindal, Bolingbroke, Shaftesbury, of the eighteenth century, took satisfaction in removing the Deity so far away from the world that he could have no influence on it. Yet "Deity" still had too religious an odour and implied a gross inconsistency. To Huxley and other scientists of the nineteenth century the well-sounding name "agnosticism" appeared more dignified. In the face of natural law, however, which binds man to know and to serve his Creator, pleading ignorance of God is as much a rebellion against Him as shutting Him out of the world.
All these and other tactful terms and phases cover the same crude Atheism and stand, without exception, confessedly; on a collection of arbitrary postulates. Dualism, on the contrary, has no need of postulates, except those dictated by common sense. Sound reason beholds in creation, as in a mirror, its Maker, and is thus able to refer natural phenomena to their ultimate cause. While science requires the knowledge of intermediate causes only, the knowledge of things by their ultimate cause raises science to its highest degree, or wisdom, as St. Thomas Aquinas calls it. This is why logical coherence and consistency are always and exclusively found in the dualistic doctrine. It is vain to hope that the abyss between the logical philosophy of Dualists and the "unwavering convictions" of Monists may be bridged over by discussions. This was well illustrated when Father Wasmann lectured in Berlin (1907) on the theory of Evolution and was opposed by Plate and ten other speakers. The result of the discussion was that each, Plate and Wasmann, put his respective views in print, the one his axioms and the other his philosophy, and that, moreover, Plate denied that Wasmann was entitled to be considered a scientist on account of what he called Wasmann'sChristian presuppositions.
(b) After the exclusion of God, there is need of an idol; the necessity lies in human nature. All the nations of old had their idols, even the Israelites, when at times they rebelled against the Prophets. The shape of the idols varies with progress. The savages made them of wood, the civilized pagans of silver and gold, and our own reading age makes them of philosophical systems. Kant did not draw the last consequences from his "autonomy of reason"; it was done by Fichte, Schelling, and Hegel. This Idealism developed into Subjectivism in the widest sense of the word, viz., into the complete emancipation of the human mind and will from God. The idol is the human Ego. The consequences are that truth and justice lose their eternal character and become relative concepts; man changes with the ages, and with him his own creations; what he calls true and right in one century, may become false and wrong in another. In regard to truth we have the explicit statement of Paulsen, that "there is no philosophy eternally valid". Relative to justice, Hartmann defines Kant's autonomy in the following words: "It means neither more nor less than this, that in moral matters I am the highest tribunal without appeal." Religion, which forms the principal part of justice, becomes likewise a matter of subjective inclination. Harnack calls submission to the doctrine of others treason against personal religion; and Nietzsche defends his idol by calling Christianity the immortal shame of mankind. The axiom is pronounced in more dignified form by Pfleiderer (1907). "In the science of history", he says, "the appearance on earth of a superhuman being cannot be considered". Perhaps in the most general way it is formulated by Paulsen (1908): "Switching off the supernatural from the natural and historical world". Yet, all these subjective axioms are only more or less scientific forms of the plain Straussian postulate (1835): "We are no longer Christians".
(c) Here we are confronted by two facts that need earnest consideration. On the one hand, the Government universities of nearly all countries in Europe and many American universities exclude all relation to God and practically favour the atheistic postulate just mentioned; and on the other hand, these are the very postulates summed up by Pius X under the name of "modernism". Hence the general outcry of the State universities against the Encyclical "Pascendi" of 1907. To begin with the first, the licence of subjective truth is the very hotbed of anarchistic theories and the rebellion against the teaching of Christ will end with the moral conditions of Greek and Roman paganism. As we are not concerned here with the relation between science and the State, it must suffice to show how the alarm is beginning to sound. It seems to be a matter of course, and yet it sounds unusual, when Count Apponyi as minister of education and worship in Hungary, on the occasion of an academic promotion, recommends to teachers of science a moral and earnest conscientiousness. More remarkable is the warning of Virchow at the meeting of scientists at Munich (1877) against teaching personal views and speculations as established truths, and in particular, against replacing the dogmas of the Church by a religion of evolution.
The moral state of a youth growing up under such teaching could be anticipated in general from the history of paganism. It was reserved to our anti-Christian age, however, to justify immorality with an appearance of science. The assertion has been made and circulated in journals and meetings, that a pure and moral life is detrimental from the point of view of medicine. The medical faculty of the University of Christiania found it necessary to declare the assertion entirely false, and to state positively that "we know of no harm or weakness owing to chastity". The same protest was expressed by Dr. Raoult in the words: "There is no such thing as pathology of continency"; and by Dr. Vidal (see below) in the statement, that the commandments of God are legitimate from the standpoint of medicine, and that their observance is not only possible but advantageous. Warnings like these may be called forth by anticipated effects; but we hear others that prove the effects already existing. Such was the unanimous vote of the International Conference for the protection of Health and Morals held at Brussels (September, 1902): "Young men have to be taught that the virtues of chastity and continency are not only not hurtful but most commendable from a purely medical and hygienic point of view". The effects in educational institutions must have been appalling before scientific authorities dared to lift the veil by public warnings. They were given by Dr. Fleury (1899) in regard to French colleges, and were repeated by Dr. Fournier (1905) and Dr. Francotte (1907). Even louder are the warnings of Paulsen, Förster, and especially Obermedicinalrat Dr. Gruber regarding the German gymnasia and universities. Dr. Desplats (see bibliography) insists that in order to stay the current which is carrying the French along towards irremediable decadence, it is necessary to react against the doctrinal and practical neo-paganism. No wonder that the licentious doctrines have found their way from books into journals and passed from the educated to the illiterate. Sosnosky, a literary authority, compares the present moral epidemic to that of pagan Rome and of the French Revolution, and protests, from a merely natural point of view, against the hypocrisy of covering crude animalism with the cloak of art and science (see Allgemeine Zeitung, No. 3, 21 January, 1911).
What the State either will not or dare not do, the Church does always, by keeping men mindful of the object or end of their existence and this last end is not science. The catechism points it out under three heads: the knowledge of God; the observance of His commandments; and the use of His grace. Knowledge of nature is intended by God as a subordinate means to this end. And for that very reason there can never be a conflict between science and our final destiny. The Church does not teach natural sciences, but she helps to make their principles tributary to wisdom, first by warning against error and then by pointing to the ultimate cause of all things. When science raises the cry against the guiding office of the Church, it is comparable to a system of navigation without any directions outside the ship itself and the surrounding waves. The formal object of each particular science is certainly different from faith just as the steering of a vessel is different from the knowledge of the stars; but the exclusion of all guiding lights beyond the billows of scientific opinions and hypotheses is entirely arbitrary, unwise, and disastrous.
B. THE CHURCH
The Church in her relation to science may be better understood by a division of the subject into the following parts: Opposite views; distinction between the teaching body and the ecclesia discens; the holders of the teaching office; science of faith; pretended conflicts.
I. Opposite views
On the relation of the Church to science there are two irreconcilable views:
(1) Leo XIII in his Apostolic Letter of 22 January, 1899, calls attention to the dangers imminent at the present time to the minds of Catholics, and specifies them as a confusion between licence and freedom, as a passion for saying and reviling whatever one pleases, as a habit of thinking or printing without restraint. The shadows cast by these dangers on men's minds, he says, are so deep as to make the exercise of the teaching office of the Apostolic See more necessary now than ever. The pope strengthens his words by the authority of the Vatican Council, which claims Divine faith for all things proposed by the Church, whether in solemn decision or by the ordinary universal magisterium.
(2) Not so those outside the Church. To them spiritual restriction of thinking, speaking, writing is a remnant of the times when science was in fetters, a relic of the Dark Ages. Virchow, in discussing the appointment of professors of Protestant theology at Bonn and Marburg by the Prussian Government, made the following declaration in the Chamber (6 March, 1896): "If it is considered incumbent upon the theological faculties to preserve and to interpret a certain deposit of so-called Divine and revealed truths, then they do not fit into the framework of universities, they are in opposition to the scientific machinery prevailing there. The Reformers of the sixteenth century", he continued," are to-day replaced by free scientific criticism; consistently, instead of halting before the theological faculties, they should have abolished them, and the troubles ever arising from a certain class of men who claim to be holders of Divine truth, would have vanished" (reported by Hertling, see below, p. 49 sqq.). Such is the general voice of those who stand outside of any creed. There are others who wish to adhere to certain articles of faith established either by a congress of Reformers, or by a sovereign, or by Parliament. Although widely differing among themselves as to the inspired Books, the Divinity of Christ, and even the existence of Revelation, they all agree in considering the papacy a usurpation, and Catholic obedience in matters of faith and morals spiritual darkness and slavery.
(3) These conflicting views have existed from the very cradle of Christianity, and will last to the end of the world. St. Ambrose (397) speaking of the wise of the world (sapientes mundi) says: "Deviating from faith, they are implicated in the darkness of perpetual blindness, although they have the day of Christ and the light of the Church before them; while seeing nothing, they open their mouth as if they knew everything, keen for vain things and dull for things eternal (Hexaemeron, V, xxiv, 86, in P. L., XIV, 240). Those who accept the teaching of Christ have always formed the smaller portion of mankind, and the mass of the small flock is not composed of the rich or the mighty or the wise of the world. They maintain that the Church is a Divine institution, endowed with the triple power of priesthood, teaching, and government; hence their submission, firmness, and union in matters of faith all over the world. Those who stand aloof and see in the Church nothing but a human institution, like the old Roman Empire for instance, may be consistent in condemning the Catholic position; at the same time they cannot help seeing even greater consistency in the Catholic point of view. To submit one's understanding to a doctrine supposed to be Divine and guaranteed to be infallible is undoubtedly more consistent than to accept prevailing postulates of science, or national doctrines, or a passing public opinion. Catholics must be permitted to interpret in their own favour what the Scripture says about the light of faith, the darkness of error, and the liberty of truth.
II. The Teaching Body and the Ecclesia Discens
The teaching and hearing bodies of Christ's Church are technically called "ecclesia docens" and "ecclesia discens".
(1) The distinction between the teaching body of the Church and the body of hearers was made by its Founder in the command: "Going therefore, teach ye all nations" (Matt., xxviii, 19); "he that heareth you, heareth me" (Luke, x, 16). The same division is illustrated by St. Paul in the comparison between the human body and the mystical body of Christ: "If the whole body were the eye, where would be the hearing?" (I Cor., xii, 17). The office of teaching was communicated to the Church together with the dignity of priesthood and the authority of government. The triple power rests in St. Peter and the Apostles and their legal successors. The Divine office of teaching is not to impart scientific conviction, it is to give authoritative declaration, and the response to it, on the part of the hearers, is not science but faith. The Church may even use her ruling power to support her teaching. All this is exemplified in the early Christian centuries. The Twelve Apostles were not conversant with the schools of Athens, of Alexandria, or of Rome. St. Paul, who was called later, was probably the only scholar among them; and even he professes that his preaching was not in the persuasive words of human wisdom (I Cor., ii, 4). He used his power against Hymeneus and Alexander, who had made shipwreck concerning the faith (I Tim., i, 20), and exhorted Timothy to use the same authority against those who would not endure sound doctrine (II Tim., iv, 3). The Apostle St. John blamed several bishops of Minor Asia for not removing false teachers (Apoc., ii, 14-20).
(2) The partition of the Church in two bodies, one teaching and one hearing, does not exclude science from the latter, any more than it necessarily includes it in the former. The assent of faith is a rational act; before it can be made, it must be known for certain that there is a God, that God has spoken, and what He has spoken. The Apostles, the early Fathers, councils, and popes bear witness to it (Pesch, see below, pp. 18-22). St. Peter wants the faithful to be ready always to satisfy every one that asketh a reason of that hope which is in them (I Pet., iii, 15). St. Augustine asks: "Who does not see that knowledge precedes faith? Nobody believes unless he knows what to believe". The following is the declaration of the Vatican Council (Sess. III, de fide, cap. 3): "To render the service of our faith reasonable, God has joined to the interior actions of the Holy Ghost exterior proofs of His revelation: Divine facts, miracles especially and prophecies, which are speaking witnesses of His infinite power and wisdom, unfailing testimonies of Divine revelation and adapted to the understanding of every one". Innocent XI explicitly condemned the opinion that mere probability in the knowledge of revelation is sufficient for the supernatural assent of faith. Pius IXdemands that human reason should inquire conscientiously into the facts of Divine revelation, to make sure that God has spoken, in order to render Him, according to the Apostle, a reasonable service.
In the knowledge of the premises of faith, man has to progress with age and education. The child cannot give supernatural assent of faith to what parents or teachers say, until its mind is sufficiently developed to be sure of the existence and contents of Divine revelation. Again, the knowledge that may suffice for a child will not do for a man. He must apply his mental faculties and interest himself in the foundations of his faith. The prudence of his mind should equal the simplicity of his will. Prof. Heis used to have the catechism on his desk beside the scientific books. Progress of knowledge is especially commendable in parents, teachers, students, above all in professors of theological science and in ecclesiastical dignitaries. Under their scientific methods the premises of faith have become a special branch of theology, called apologetics.
(3) The contents of faith should be penetrated as far as mental faculties and Divine grace allow. Revelation points out the eternal destiny, shows the way, and gives the means; it warns against eternal loss, helps in temptation, and shields from evil. Without knowledge there is no interest, and the consequence is forgetfulness of the main purpose of life. Hence the duty of all men to listen to God, to meditate on His words, and to understand them in a way. The highest acts of mercy and charity are teaching the ignorant and correcting the erring. The study of revealed truth and the propagation by word and writing of the knowledge thus acquired was practised in the Church at all times and by all classes. Owing to this study the Divine deposit of faith has grown into a scientific system which, in clearness and firmness of structure, is not equalled by other branches of knowledge. From the frame of that system stand out in bold relief the deep mysteries, beyond human comprehension, indeed, but well defined in meaning and safe against objections. It must be remembered. though, that divines and doctors, as such, do not constitute the teaching body of the Church; they all belong to the "Ecclesia discens". Theology as a scientific system, with propositions, arguments, and objections, is not the direct object of the "Ecclesia docens". She leaves it to specialists, with all manner of encouragement and direction.
(4) The dangers against faith. -- Since faith, as the foundation of eternal life, is a supernatural virtue, it is exposed to temptation like all other virtues. Some difficulties are inherent in the deposit of faith, others arise from outside. A revealed truth may appear contrary to the mind as unintelligible, like the mysteries, or repugnant to the will as entailing unwelcome precepts. Temptations from outside may be the constant hostility of the world towards the Church, discrimination against Catholics, falsification of history, anti-Christian and infidel literature, scandals within, and defections from, the Church.
From her positive and exclusive right to teach all nations whatsoever Christ has commanded the Apostles (Matt., xxviii, 19-20), the Church necessarily derives also the right of defence. To protect her flock against dangers of faith she calls in the full authority of her ruling power with its subdivisions of legislation, judiciary, and administration. By this power she regulates the appointment and removal of religious teachers, the admission or prohibition of religious doctrines, and even methods of teaching, in word or writing.
III. The Holders of the Teaching Office
These are the pope and the bishops, as successors to St. Peter and the Apostles. The promise of Divine assistance was given together with the command of teaching; it rests, therefore, in the same subjects, but is restricted to official, to the exclusion of private, acts regarding the deposit of faith.
(1) The official activity of teaching may be exercised either in the ordinary, or daily, magisterium, or by occasional solemn decisions. The former goes on uninterruptedly; the latter are called forth in times of great danger, especially of growing heresies. The promise of Divine assistance provides for the integrity of doctrine "all days, even to the consummation of the world" (Matt., xxviii, 20). From the nature of the case it follows that individual bishops may fall into error, because ample provision is made when the entire teaching body of the Church and the supreme pastor in particular are protected by Providence. The "Ecclesia docens", as a whole, can never fall into error in matters of faith or morals, whether her teaching be the ordinary or the solemn; nor can the pope proclaim false doctrines in his capacity of supreme pastor of the universal Church. Without this prerogative, which is known by the name of Infallibility, the Divine promise of assistance would be a fallacy. To the right of teaching on the part of the "Ecclesia docens" naturally corresponds the obligation of hearing on the part of the "Ecclesia discens". Hearing is meant in the sense of submitting the understanding, and it is of a double nature, according as the teaching is, or is not, done under the guarantee of infallibility. The former submission is called assent of faith, the latter assent of religious obedience.
(2) Submission of the understanding to other than Divine authority may appear objectionable, but is practised, in science as well as in daily life, in hundreds of ways. With regard to the Church submission of the understanding is especially appropriate, no matter whether she speaks with infallible or with administrative authority, in other words whether the submission is one of faith or one of obedience. Even from a human point of view her authority is exceptionally high and impartial. To the teaching that rests directly on the ruling authority only, without the prerogative of infallibility, belong the pastoral letters of bishops, particular diocesan catechisms, decrees of provincial synods, the decisions of Roman Congregations, and many official acts of the pope, even such as are obligatory on the universal Church. In each diocese the official authority in matters of faith and morals is the bishop. Without his (or higher) consent no professor of theology, no catechist, no preacher can exercise his official function, and no publication that touches upon matters of faith and morals is permitted within the diocese. The approbation of teachers is known as canonical mission, while the approval or refusal of books is called censorship (q.v.). Above the diocesan tribunals stand the Roman Congregations (q.v.) to which certain matters are reserved and to which appeal can be made. Science, in particular, may come in contact with the Congregation of Rites, which examines miracles proposed in support of beatifications and canonizations. More frequently it is the Congregation of the Index, which officially examines and decides upon the danger, to faith and morals, of books (not persons) denounced or under suspicion, and the Holy Office of the Inquisition, which decides questions of orthodoxy, with the pope himself as prefect. All the ecclesiastical authorities, mentioned in this paragraph, participate, either officially or by delegation, in the legislative, judicial, and executive powers of the Church, in support of their functions. It goes without saying that their decisions become endowed with the prerogative of infallibility, when the pope approves them, not in an ordinary manner as, for instance, when he acts as prefect of a Congregation, but solemnly, or ex cathedra, with the obligation of acceptance by the whole Church.
(3) To men of science the Roman tribunals of the Index and the Inquisition are best known in connexion with the name of Galilei. Here seems to be the place to speak about the attitude of non-Catholic scientists towards the case. It can be shown that it is not always in keeping with the principles of science, from a triple point of view.
(a) The error involved in the condemnation of Galilei is used as an argument against the right of the tribunals to exist. This is illogical and partial. The error was purely accidental, just as the miscarriages of justice in criminal courts is often the unfortunate result of similar accidental errors. If the argument does not hold in the latter case, it holds much less in the former. The error was a universal opinion tenaciously defended by the Reformers of the sixteenth century. Besides, it is about the only seriously erroneous decision of its kind among the hundreds that issued from the Roman tribunals in the course of centuries.
(b) What is objected to in the Galilei case is not so much the historical fact of the blunder, as the permanent claim of the Church to be, by Divine right, the guardian of the Scripture; it is the principle by which she adheres to the literal sense of Holy Writ, as long as either the context or the nature of the case does not suggest a metaphorical interpretation. Granted that the evidences, which convinced Copernicus, Kepler, and Galilei, should also have convinced the theologians of the time, the latter committed a blunder. It cannot be this, however, that is continually held up against the Church. Official blunders of the highest tribunals are easily and constantly pardoned, when they are committed in the exercise of an acknowledged right. Nobody condemns the administration of justice when a disputed case, in its course of appeals, is reversed two or three times, although each reversal puts a juridical blunder on record. Hence, what is condemned in the case of Galilei, must be the right itself, viz., the claim and the principle before mentioned. Evidently, however, they are in no way peculiar to the case of Galilei; they are as old as the Church; they have been applied in our own days, e. g. in the Syllabus of Pius IX (1864), in the Vatican Council (1870) and recently in the Encyclical "Pascendi" of Pius X (1907); and they will be applied in all the future. To attack the claim of the Church as guardian of the Scripture, there is no apparent need for going back again and again to the old Galilei incident. Nor is the legal procedure against Galilei in any way peculiar to his case. The historian judges it by the established laws of the seventeenth century and finds it unusually mild. What is it then that prevents the Galilei controversy from resting? It is hard to see any other motive in the agitation but the reluctance to admit the Church's claim to be the interpreter of the Scriptures.
(c) The vast Galilei literature shows a remarkable difference in the opposite points of view. Among Catholics little importance is attached to the case, simply because Catholics knew before and after, that the Roman Congregations are liable to error, and only wonder that not more mistakes are recorded in history. Among the others the sympathy shown for Galilei is not easily intelligible from a scientific point of view. The whole process was an entirely internal affair of the Church: Galilei appeared before his own legal superiors; for a time he was disobedient, but in the end submitted to his condemnation. The character which he displayed in the affair does not seem to call for the admiration paid to him. What then makes outsiders so sympathetic towardsGalilei, if not his disobedience to the command of 1616? It would seem so, judging from the praises given to his "immortal" dialogues.
IV. The Science of Faith
Although faith is not science, yet there is a science of faith. The knowledge acquired by faith, on the one hand, rests upon science, and on the other lends itself to scientific methods.
(1) Faith is in many ways a parallel case to history. Although historical knowledge is not directly scientific, yet there is a science of history. Scientific inquiries precede historical knowledge, and the results of historical research are treated on scientific methods. All we know from history we know upon the authority of testimony. It belongs to the science of history to search into the existence and trustworthiness of the sources and into the unfalsified transmission of their testimony to us. Nor is that all. The science of history will arrange the chain of discovered facts, not chronologically only, but with a view of causality. It will explain the why and the how in the rise and the downfall of men, of cities, of nations.
(2) The science of faith is theology. -- Human testimony is here replaced by Divine authority. The premises of faith have been elaborated into a scientific system called apologetics. The Divinely revealed truths have been studied on historical, philosophical, and linguistic lines; they have been analyzed, defined, and classified; theoretical consequences have been drawn and applications to church discipline made; boundary lines between faith and science have been drawn and points of contact established; methodical objections and solutions have been applied; and attacks from outside logically refuted. The results of all these studies are embodied in a number of scientific branches, like the Biblical sciences, with their subdivisions of historical criticism, theoretical hermeneutics, and practical exegesis; then dogmatic and moral theology, with their consequences in canon law and sub-branches of pastoral theology, homiletics, liturgies; again church history and its branches, -- patrology, history of dogmas, archæology, art-history. The men who represent these sciences are the Greek and Latin Fathers and the Doctors of the Church, among them the founders of Scholastic theology, not to mention more recent celebrities among the regular and secular clergy. A vast literature may be found in Migne's edition of the Fathers and in Hurter's "Nomenclator". The widest field is here open for research eminently scientific. If science is knowledge of things from their causes, theology is the highest grade of science, since it traces its knowledge to the ultimate cause of all things. Science of this kind is what St. Thomas defines as wisdom.
(3) Let it not be said that there is no progress in the science of faith. Dogmatic theology may appear as the most rigid of its branches, and even there we find, with time, deeper understanding, preciser definitions, stronger proofs, better classifications, profounder knowledge of dogmas in their mutual relation and history. Canon law has not only kept abreast with, but has gone ahead of, civil law, above all in its scientific foundations. Progress in the Biblical, historical, and pastoral disciplines is so apparent as to need only a passing mention. The answer to the question, whether there should be no progress of religion in the Church of Christ, goes as far back as the fifth century and was given by St. Vincent of Lerins in the following words: "Certainly let there be progress, and as much as may be . . . but so that it be really progress in the faith, not an alteration of it. "About alterations he gives the following explanation: "It is the peculiarity of progress for a thing to be developed in itself; and the peculiarity of change, for a thing to be altered from what it was into something else" (Commonitorium, 1,23; see P. L., L). The same difference between evolution and change was established by the Vatican Council: "If any one shall say that it is possible that, with the progress of science, a sense may ever be given to the doctrines proposed by the Church, other than that which the Church has understood and understands, let him be anathema" (Sess. III, can. iv, de fide et ratione, 1, can. 3). Science that is changed is not developed but abandoned, and so it is with faith. True development is shown in the parable of the mustard seed which grows into a tree, without destroying the organic connexion between the root and the smallest branches.
(4) The scientific character of theology has been called in question on the following grounds:
(a) Mysteries are said to be foreign to human science, for a double reason: they rest exclusively on Divine revelation, a source foreign to science; and then, they cannot be subjected to scientific methods. The objection has some appearance in its favour. Mysteries, properly so called, are truths which are essentially beyond the natural powers of any created intellect, and could never be known except by supernatural revelation. Yet the objection is only apparent. As far as the source of knowledge is concerned, science should be so eager for truth as to welcome it, no matter where it comes from. It should esteem the source of knowledge the higher the more certainty it gives. Science is bound to accept Divine Creation as its source; why should Divine Revelation be excluded from its domain? Natural sciences may confine themselves to the former, but the latter is in no way foreign to the historical and philosophical sciences, least of all to theology. The assertion that mysteries are beyond scientifico research is too general. First, their existence can be proved scientifically; secondly, they can be analysed and compared with other scientific concepts; finally, they yield scientific consequences not otherwise accessible. If the objection had any real force, it would apply similarly to mysteries improperly so called, i. e., to natural truths that we shall never know in this life. Every science is full of them, and they are the very reason why the most learned scientists consider themselves the most ignorant. The sources of their knowledge seem to be closed forever, and scientific methods fail to open them. If this be an objection to the scientific character of a branch, then let history, law, medicine, physics, and chemistry be cancelled from the list of sciences.
(b) Scientific research is said to be impossible, when a proposition cannot be called in question, being bound up by the consensus of the Fathers and Doctors and the vigilant authority of the Church. A simple distinction between interior and methodical doubt will remove the difficulty. Methodical doubt is so much applied in theology that it may be said to be essential to Scholastic methods. And it is quite sufficient for impartial research. This is proved to evidence by the notorious fact that all the scientific proofs we now have for the Copernican system, without exception, have been furnished by men who could never entertain any interior doubt of its truth. The Catholic divine sees in the traditional doctrine of the Church a guiding light that leads him with great security through the fundamental questions of his science, where human reason alone is apt to lose itself in a labyrinth of inventions, surmises, hypotheses. Other difficulties touching upon science in general are mentioned in the next section.
V. Conflicts
The conflicts between science and the Church are not real. They all rest on assertions like these: Faith is an obstacle to research; faith is contrary to the dignity of science; faith is discredited by history. Basing the answers on the principles explained above, we can dispel the phantoms in the following manner.
(1) A believer, it is stated, can never be a scientist; his mind is bound by authority, and in case of a conflict he has to contradict science.
(a) The assertion is consistent on the supposition, that faith is a human invention. The believer, however, bases faith on Divine Revelation, and science on Creation. Both have their common source in God, the Eternal Truth. The principal points of contact between the two are enumerated above in section A (I), and only there can there be question of conflicts. It is shown in the same place (II) that every one of the pretended conflicts, without exception, rests on arbitrary axioms. As far as scientific facts are concerned, the believer rests assured that, so far, none of them has ever been in contradiction with an infallible definition. In case of an apparent difference between faith and science, he takes the following logical position: When a religious view is contradicted by a well-established scientific fact, then the sources of revelation have to be re-examined, and they will be found to leave the question open. When a clearly-defined dogma contradicts a scientific assertion, the latter has to be revised, and it will be found premature. When both contradicting assertions, the religious and the scientific, are nothing more than prevailing theories, research will be stimulated in both directions, until one of the theories appears unfounded. The conflict about the heliocentric system belonged, theoretically speaking, to the first case, and Darwinism, in its gross form, to the second; practically, however, disputed questions generally turn up in the third case, and so it was actually with the heliocentric system at the time of Copernicus, Kepler, and Galilei.
(b) It is true, the believer is less free in his knowledge than the unbeliever, but only because he knows more. The unbeliever has one source of knowledge, the believer has two. Instead of barring his mind against the supernatural stream of knowledge by arbitrary postulates, man ought to be grateful to his Creator for every bit of knowledge, and, panting for truth, drink from both streams that pour down from heaven. Hence it is, that a well-instructed Christian child knows more of the important truths than did Kant, Herbert Spencer, or Huxley. Believing scientists do not wish to be free-thinkers just as respectable people do not want to be vagabonds.
(2) Blind acceptance of dogmas and submission to non-scientific authority is said to be contrary to the dignity of science; hence the conflict between the Church and science. The answer is as follows:
(a) The dignity of science consists in searching for and finding truth. What injures the dignity of science is error, sham theories, arbitrary postulates. None of these qualifications is found in faith. Infallible truth is guaranteed, and the assent is based on premises which are not blindly accepted but proved by reason, on the most scientific methods if desired. Unworthy of science are premises like the following: "Error can be removed only by science and scientific truth" (Lipps, 1908); or "The only authority is science" (Masaryk). Unworthy of science, again, is the inconsistency in not yielding to premises once reasonably established. No scientist hesitates to accept results furnished by branches other than his own or even from scientists within his own special line. Yet, many shrink from accepting faith, though the existence of revelation is as reasonably established as any historical fact.
(b) When it comes to authority outside of science, the believing scientist knows that the authority to which he gives the assent of faith is Divine. The motive of his faith is not the Church, it is God. In God he sees the highest logical truth (infinite Wisdom), the highest ontological truth (the infinite Being), the highest moral truth (infinite Veracity). Bowing to such authority, infinitely beyond human science, is so much in harmony with sound reason, that science ought to be the first to say: "Ecce ancilla Domini". The dignity of science is indeed overshadowed by the dignity of faith, yet by no means degraded.
(c) More difficulty is perhaps found in the assent of religious obedience than in the assent of faith. Here it is not an infallible authority which science is asked to respect, but one that may err, like any human tribunal, even the highest. The phrase "dignity of science" means practically the dignity of man in his qualification as a scientist. Now, we put before him an alternative: If he is a member of the Catholic Church, submission to lawful authority, which he knows is established by Christ, is not only not undignified but honourable to him in all cases, because he considers obedience a higher boon than science. His case is parallel to that of the law-abiding citizen in regard to the supreme court of justice. The citizen may appeal from lower tribunals to the highest, but should not revolt against the latter. If convinced that injustice has been done him, he will prefer the common good of peaceful order to private interests, and feel the more dignified for it as a citizen. But if the scientist stands outside the Catholic Church, he most probably feels quite unconcerned about her authority in regard to himself. He might then as well let the Church take care of her own internal affairs.
In general, all scientists may consider the remark made by the bishops of the Province of Westminster in their joint pastoral letter of 1901 (see below): "It has been a fashion to decry the Roman Congregations by persons who have little or no knowledge of their careful and elaborate methods, of their system of sifting and testing evidence, and of the pains taken by the Holy See to summon experts, even from distant parts of the Church, to take part in their proceedings". As regards the Congregation of the Index in particular, its purpose is to shield the community from intellectual and moral poison. The prohibition of erroneous and dangerous publications is imposed by natural law upon the authorities of the family, of civil and religious communities; and science ought to be the first in the rank of co-operators. Only then would its real dignity shine forth. The Catholic scientist sees furthermore a positive law in the exercise of this power, as derived from the Divine office of teaching all nations. And he sees this right made use of from the very beginning of the Church, although the Congregation of the Index was not founded until 1570, and the first Roman Index had appeared only in 1559. Before the art of printing was invented, it sufficed to burn a few manuscript copies to prevent the spreading of a doctrine. So it was done at Ephesus in presence of St. Paul (Acts, xix, 19). It is known that the other Apostles, the Fathers of the Church, and the Council of Nice (325) exercised the same authority. The enumeration of the various censures, prohibitions, and indexes issued by cities, universities, bishops, provincial councils, and popes, through the Christian centuries, may be seen in Hilgers, "Der Index der Verbotenen Bücher" (Freiburg, 1904), 3-15.
The necessity of restricting the licence of all manner of publications may be illustrated by the following facts. As regards heretical books one might suppose men like St. Francis of Sales and Balmes proof against all danger. Yet, the former thanked God for having preserved him from reading infidel books and from losing his faith. The latter confessed that he could not read a forbidden book without feeling the necessity of regaining the proper tune of mind by recurring to the Scripture, the "Imitation of Christ", and Louis of Granada. As to immoral productions of literature, the flood has now become so enormous and the criminal results are so alarming, that leagues for public morality are being formed, composed of men and women, comprising all the conservative elements and all religious denominations. Political and social dangers are not less to be feared than moral infection. For that reason there is hardly any country in the world where some censorship has not been exercised. The measures taken in England, in the Netherlands, Scandinavia, France, Switzerland, and Germany may be found in Hilgers, op. cit., 206-389. To say that all these measures of self-defence on the part of parents, of the State, and of the Church are against the dignity of science would be a very bold assertion.
(3) Those who maintain that faith is discredited by history are the very ones that discredit history by falsifications. It must suffice in this place to allude to some principal points.
(a) If a believer cannot be a scientist, as is maintained, then all the great scientists must be unbelievers. In spite of its boldness the assertion is made, in order to save the appearance of consistency. The fact is, however, that up to the French Revolution, when Voltaire and Rousseau drew the last consequences from Atheism, the great scientists, almost to a man, speak with great reverence of God and of His wonderful Creation. Is it necessary to mention Copernicus, Kepler, Galilei, Tycho Brahe, Newton, Huyghens, Boyle, Haller, Mariotte, the Bernoullis, Euler, Linné, and many others? Since it is often the advocates of the glorious principles of 1789 that never tire of recounting the tragedy of Galilei, we beg to remind them of the great chemist Lavoisier, who died faithful to his Church under the guillotine, while the free-thinkers raised the cry: "Nous n'avous plus besoin de chimistes" [see "Etudes", cxxiii (Paris, 1910), 834 sqq.]. For the time after the French Revolution we find in Kneller's volume (see below) the names of a glorious array of believing scientists, taken only from the branch of natural sciences. According to Donat ("Die Freiheit der Wissenschaft", Innsbruck, 1910, p. 251) among the 8847 scientists enumerated in Poggendorff's "Biographisch-Literarisches Handwörterbuch" (Leipzig, 1863) there are no less than 862 Catholic clergymen, or nearly ten per cent of the number.
(b) The lack of true arguments for the theses "that faith is discredited by history" is supplied by falsification. Among the fables invented for the purpose may be mentioned the condemnation of the doctrine about the Antipodes. Its (probable) representative, Virgilius, was accused in Rome (747) but not condemned (Hefele, "Konziliengeschichte", III, 557). He became Bishop of Salzburg, and was afterwards canonized by Gregory IX. Another story is the alleged prohibition by Boniface VIII of the anatomy of the human body. Columbus is reported as excommunicated by the "Council" of Salamanca. The recent re-appearance of Halley's comet has revived the story of a papal Bull issued against the comet by Calixtus III (1456). The fable was started by Laplace, who invented the "conjuration", though he tried to tone for his untruthfulness by omitting the phrase in the fourth edition of his "Essai philosophique" (see LAPLACE). The atheist Arago changed the conjuration into excommunication. Vice-Admiral Smyth added the exorcism, Robert Grant the anathema, Flammarion the "maléfice", and finally John Draper the malediction. Here the vocabulary came to an end. Poetry, gross and fine, sarcasm, and even astronomical errors were resorted to, to illustrate the conflict between science and the Church. Babinet describes the Friar Minors, during the Battle of Belgrade, crucifix in hand, exorcising a comet which was not there; Halley's comet had disappeared more than a week before. Chambers (1861) honoured Callistus III with the title "the silly pope" for commemorating annually the victory of Belgrade. Daru lets the pope stand at the foot of the altar, with tears in his eyes and his forehead covered with ashes, and bids him look up and see how the comet continues its course unconcerned about conjurations. John Draper lets the pope scare the comet away by noisy bells after the fashion of savages. Dr. Dickson White composes a papal litany: "From the Turk and the comet, good Lord, deliver us", which was supplemented by another writer: "Lord save us from the Devil, the Turk and the Comet". In "Popular Astronomy" (1908) the comet is left more than a week too long on the visible sky and in the "Rivista di Astronomia" (1909) even a full month too long; in "The Scientific American" (1909) it appears fully three years too soon. Such fictions and falsifications are needed to prove conflicts between Science and the Church (see quotations and rectifications in Stein, "Calixte III et la comète de Halley", Rome, 1909; PLATINA, BARTOLOMEO).
(c) As a specimen of the anti-Catholic literature on this subject we may take the "History of the Conflicts between Religion and Science" of John W. Draper (see below), which deserves special mention, not for the difficulty it presents, but for its wide circulation in various languages. The author placed himself exclusively on philosophical and historical grounds. Neither of them formed the field of his special studies, and the many blunders in his work might be pardoned, if it were not for the boldness of style and the shallowness of its contents. As the book is on the Index, a short specimen may be welcome to those who are not allowed to read it. In connexion with the subject of the preceding paragraph, Draper writes: "When Halley's comet came in 1456, so tremendous was its apparition that it was necessary for the pope himself to interfere. He exorcised and expelled it from the skies. It shrank away into the abysses of space, terror-stricken by the maledictions of Callixtus III, and did not venture back for seventy-five years! . . . By order of the pope, all the church bells in Europe were rung to scare it away, the faithful were commanded to add each day another prayer; and as their prayers had often in so marked a manner been answered in eclipses and droughts and rains, so on this occasion it was declared that a victory over the comet had been vouchsafed to the Pope". Except the first half sentence, that the "comet came in 1456", all his statements, without exception, are historical falsifications. The scurrility of language, however, makes one think that the author did not expect to be taken seriously. The same manner of treatment is given to other historical points, like Giordano Bruno, de Dominis, the Library of Alexandria. How the Spanish Inquisition comes into the book is easily understood from its purpose; but how it comes under the title, "Conflicts between Religion and Science", remains a logical problem. The domination of the Church in the Middle Ages and its influence upon the progress of science is a subject that required a different mind from that of a chemist or physicist. It was taken up by one of the Bollandists, Ch. de Smedt, in answer to Draper. It was an easy but, at the same time, disgusting task for him to correct Draper in this, as in all other historical points (de Smedt, see below). Draper's philosophical reasonings on the scientific freedom of believing scientists, on the right of the Church in proclaiming dogmas and demanding assent, on the possibility of miracles, betray complete ignorance or confusion of the principles explained in the preceding paragraphs.
(4) A fitting conclusion to the chapter of "Conflicts between Science and the Church" may be found in the declaration of the Vatican Council (Sess. III, de fide, c. 4): "Faith and reason are of mutual help to each other: by reason, well applied, the foundations of faith are established, and, in the light of faith, the science of Divinity is built up. Faith, on the other hand frees and preserves reason from error and enriches it with knowledge. The Church, therefore, far from hindering the pursuit of arts and sciences, fosters and promotes them in many ways. . . . Nor does she prevent sciences, each in its sphere, from making use of their own principles and methods. Yet, while acknowledging the freedom due to them, she tries to preserve them from falling into errors contrary to Divine doctrine, and from overstepping their own boundaries and throwing into confusion matters that belong to the domain of faith. The doctrine of faith which God has revealed is not placed before the human mind for further elaboration, like a philosophical system; it is a Divine deposit, handed over to the Spouse of Christ, to be faithfully guarded and infallibly declared. Hence, the meaning once given to a sacred dogma by holy mother Church is to be maintained forever and not to be departed from under pretext of more profound understanding. Let knowledge, science and wisdom grow with the course of times and centuries, in individuals as well as in the community, in each man as in the whole Church, but in the proper manner, i.e., in the same dogma, in the same meaning, in the same understanding".
What was pronounced in the Decree of the Vatican Council was represented by a master's hand on a wall of the Vatican, three centuries ago. In his fresco (wrongly) called "Disputa", Raphael has assigned to arts and sciences their proper place in thekingdom of God. They are grouped around the altar, accept the Gospel from angels' hands, raise their eyes to the Redeemer, and from Him to the Father and the Spirit, surrounded by the Church triumphant, their own ultimate end.
SOURCES: -- ST. THOMAS AQUINAS, De veritate fidei catholic contra gentiles; HURTER, Uber die Rechte der Vernunft und des Glaubens (Innsbruck, 1863); KLEUTGRN, Theologie der Vorzeit (Münster, 1867-74); HETTINGER, Apologia, t. V, Lectures 21-22 (English tr.); Concilium Vaticanum, Const. Dei Filius, cap. 4, with explanations in Collectio Lacensis, VII, 535-7; HILGERS, Der Index der verbotenen Bücher (Freiburg, 1904); DONAT, Die Freiheit der Wissenschaft (Innsbruck, 1910).
Reference literature: -- DRAPER, Hist. of the Conflicte between Religion and Science (New York, 1873), a work put on the Index on 4 September, 1876; the following three publications appeared against Draper's tirade: DE SMEDT, L'eglise et la science in Rev. des quest. scient., I (Brussels, 1877); ORTI Y LARA, La ciencia y la divina revelación (Madrid, 1881); MIR, Harmonia entre la ciencia y la Fe (Madrid, 1885); these two Spanish essays were crowned with the second prize (together with two others of RUBIO Y ORS and ABDÓN DE PAZ) by the Royal Academy of Moral and Political Sciences of Madrid. The same matter is also treated in the Civiltà cattolica, ser. X, vols. I, II, III (1876) and vol. XI (1878), and by MENÉNDEZ Y PELAYO, Hist. de los heterodoxos españoles (Madrid, 1880, 1888-91); ZÖCKLER, Gesch. der Beziehungen zwischen Theologie und Naturwissenschaften, II (Frankfurt, 1877-8), 595; BRAUN, Uber Kosmogonie vom Standpunkte christlicher Wissenschaft (Münster, 1887, 1895, 1905); ZAHM, Catholic Science and Catholic Scientists (Philadelphia, 1893); BROWNSON, Faith and Science (Detroit, 1895); HERTLING, Das Princip des Katholicismus und die Wissenschaft (Freiburg, 1899); PESCH, Das kirchliche Lehramt und die Freiheit der theologischen Wissenschaft in Stimmen, supplementary no. LXXVI (Freiburg, 1900); joint pastoral letter by the cardinal archbishop and the bishops of the Province of Westminster in The Tablet, LXV (London, 1901), 8, 50; CATHREIN,Glauben und Wissen (Freiburg, 1903); KNELLER, Das Christentum und die Vertreter der neueren Naturwissenschaft (Freiburg, 1904), tr. KETTLE, Christianity and Modern Science (St. Louis, 1911); GERARD, The Old Riddle and the Newest Answer (London, 1907); FONK, Die naturwissenschaftlichen Schwierigkeiten in der Bibel in Zeit. für kath. Theol., XXXI (1907), 401-32; with a supplement by the writer, 750-5; PETERS, Klerikale Weltauffassung und Freie Forschung, Ein offenes Wort an Prof. Dr. K. Menger (Vienna, 1908); LEAHY, Astronomical Essays (Boston, 1910); VIDAL, Religion et médecine (Paris, 1910), -- in connexion with this book may be consulted the lectures of DESPLATS and FRANCOTTE, delivered in the Section de medicine de la société scientifique de Bruxelles (séances of 1908 and 1907 respectively); SCHIAPARELLI, Astronomy of the Old Testament (Oxford, 1905); MAUNDER, The Astronomy of the Bible (New York, 1908); COHAUSZ, Das moderne Denken (Cologne, 1911).
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Scillium (Titular See)[[@Headword:Scillium (Titular See)]]

Scillium
A titular see in Africa Proconsularis, suffragan of Carthage. Perhaps the name should be written Scilium: the real name was possibly Scilli, or better, Scili. On 17 July, 180, six martyrs suffered for the Faith at Scillium; later, a basilica in which St. Augustine preached (Victor Vit., Persecut. Vandal. I, 3, 9; August, Serm. 155, ed. Migne) was dedicated to them (near Douar esh-Shott, west of the town). The Greek version of their Acts, in an addition which is later, says they were natives of "Ischle, Ischle, in Numidia". This name is a Greek transcription of Scillium. The tradition is already recorded in the primitive calendar of Carthage: XVI K. Aug. ss. Scilitanorum (see Martyrolog. Hieronym.", ed. Duchesne and de Rossi, pp. lxx and 92). The Greek compiler intended possibly to speak not of the Province of Numidia, but of the Numidian country and so would have placed Scillium in Proconsular Numidia. In an epitaph of Simitthu, now Chemtou, we read Iscilitana; Simitthu was certainly in Proconsular Numidia, but was Scillium near it? A definitive answer is impossible, and the exact location of Scillium is unknown. Two of its bishops are mentioned: Squillacius, present at the Conference of Carthage, 411; and Pariator, who signed the letter addressed in 646 by the council of the proconsulate to the Patriarch Paul of Constantinople against the Monothelites. The town is mentioned in the seventh century by Georgius Cyprius ("Descriptio orbis romani", 662, ed. Gelzer, Leipzig, 1890, pp. 34, 106) under the name of Schele. Scillium was the native place of St. Cucuphas, martyred at Barcelona (feast on 25 July; cf. Acta SS., July VI, 149), and of St. Felix, martyred at Gerona (feast on 1 August; cf. Acta SS., August, I, 22). Scillium must not be confounded with Silli, or Sililli, in Numidia, the situation of which is unknown nor, as Battandier does ("Annuaire pontifical catholique", Paris, 1910), identified with Kasrin, which is Cillium, a see of Byzantium.
TOULOTTE, Géog. de l'Afrique chrétienne. Proconsulaire (Rennes and Paris, 1892), 235; MONCEAUX, Hist. de l'Afrique chrétienne, I (Paris, 1901), 61 seq.
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Scipione Gonzaga[[@Headword:Scipione Gonzaga]]

Scipione Gonzaga
Cardinal; b. at Mantua, 11 November, 1542; d. at San Martino, 11 January, 1593. He belonged to the family of the Dukes of Sabbioneta, passed his youth under the care of Cardinal Ercole (Hercules) Gonzaga, and made rapid progress in Greek and Latin studies. At Bologna, and later at Padua, he studied mathematics and philosophy, and, in the latter city, founded the Accademia degli Eterei, or Academy of the Ethereals. Throughout his life he patronized literature and men of letters, among the latter being Tasso, who sought his advice concerning his "Gerusalemme Liberata", and Guarino, who dedicated to him his "Pastor Fido". Having finished his theological studies he went to Rome, became cameriere segreto to Pius IV, and was ordained priest. In the early years of the reign of Gregory XIII Gonzaga had a serious lawsuit with Duke of Mantua over some property, but they were soon reconciled. Through the Guise party, whose cause he had aided, he became Bishop of Mende in France, but, Charles, Duke of Guise, pleaded unsuccessfully with Gregory XIII to have him made cardinal. Sixtus V, immediately on his elevation, appointed him Patriarch of Jerusalem, and in 1587, at the request of the Duke of Mantua, raised him to the cardinalate. Sixtus also made constant use of his services in the execution of his policies, domestic and foreign. Cardinal Gonzaga was a friend of Saint Charles Borromeo and Saint Philip Neri, and his cousin Saint Aloysius Gonzaga owed him eventual consent of his father to his entering the Society of Jesus. For a time Cardinal Gonzaga was governor of the Marquessate of Monferrato in the name of the Marquess Vincenzo. The three books of his "Commentarii", written in polished Latin, are an important source of information for the history of his cardinalate. He was buried in the church of St. Sebastian at Rome. His "Commentarii" were edited at Rome in 1791 by Marotti.
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Scopia[[@Headword:Scopia]]

Scopia
(SCUPI; SCOPIENSIS).
Archdiocese, ancient residence of the early Servian rulers is the modern Uscub (Uskub, Ushkup, or Skoplje), a city of 25,000 inhabitants, situated on the left bank of the Vardar in Macedonia. The first known bishop is Perigorius, present at the Council of Sardica (343). Scopia was probably a metropolitan see about the middle of the fifth century.
After 553 we have no notice of bishops of Scopia till 882. The Bulgarian wars in the tenth century caused a temporary suppression of the see, but when the Bulgarians were converted a century later it again became a metropolitan see. Scopia has also long been a Greek schismatic archiepiscopal see, subject to the Servian Patriarch of Ipek (or Pec); in 1717 it became, as it is now, a suffragan of Constantinople (Jirecek, "Geschichte der Bulgaren", p. 102). In 1346, Greek schismatic bishops held a national council under the patronage of the Servian ruler Dusan (1331-55), (Markovic, "Gli Slavi", ed. i, Papi II, 371). Catholic bishops continued to govern the See of Scopia during the thirteenth and fourteenth centuries. After 1340 Scopia had only titular bishops until 1656 when it became again a residential see. Since 1700 the bishops of Scopia bear the title of Apostolic administrators or of archbishops immediately dependent on the Roman See. Until 1860 the Catholic archbishops had an uncertain residence in the mountains of Macedonia or Albania, owing to the hostility of the Turks. They now reside in Uskup. Scopia was the birthplace of the famous sixteenth century Minorite, John Bandilovic, a Croatian theologian and writer whose "Pistoloje i Evanglelja" (Epistles and Gospels) was printed at Venice in 1613, and often reprinted. Worthy of mention among the archbishops of Scopia are the Franciscan, Urbanus Bogdanovic (d. 1864), and Darius Bucciarelli (d. 1878). The archbishopric extends over parts of Rumelia, Albania, and Old Servia, and numbers 11 parishes with a Catholic population of 19,473. Its ecclesiastical candidates are educated at the central seminary of Scutari. The school at Prizren and the archbishops of Scopia are subsidized by the Austrian emperor as well as by the Propaganda.
GAMS, Series episcoporum, p. 417; LE QUIEN, Oriens christianus, II, 309. sqq., III, 1138; WERNER, Orb. terr. Cath., 124.
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Scotism and Scotists
I. SCOTISM
This is the name given to the philosophical and theological system or school named after John Duns Scotus (q.v.). It developed out of the Old Franciscan School, to which Haymo of Faversham (d. 1244), Alexander of Hales (d. 1245), John of Rupella (d. 1245), William of Melitora (d. 1260), St. Bonaventure (d. 1274), Cardinal Matthew of Aquasparta (d. 1289), John Pecham (d. 1292), Archbishop of Canterbury, Richard of Middletown (d. about 1300), etc. belonged. This school had at first but few peculiarities; it followed Augustinism (Platonism), which then ruled theology, and which was adopted not only by the Parisian professors belonging to the secular clergy (William of Auvergne, Henry of Ghent, etc.), but also by prominent teachers of the Dominican Order (Roland of Cremona, Robert Fitzacker, Robert of Kilwardby, etc.). These theologians knew and utilized freely all the writings of Aristotle, but employed the new Peripatetic ideas only in part or in an uncritical fashion, and intermingled with Platonic elements. Albertus Magnus and especially St. Thomas (d. 1274) introduced Aristoteleanism more widely into Scholasticism. The procedure of St. Thomas was regarded as an innovation, and called forth criticism, not only from the Franciscans, but also from the secular doctors and even many Dominicans. At this time appeared Scotus, the Doctor Subtilis, and found the ground already cleared for the conflict with the followers of Aquinas. He made indeed very free use of Aristoteleanism, much freer than his predecessors, but in its employment exercised sharp criticism, and in important points adhered to the teaching of the Older Franciscan School -- especially with regard to the plurality of forms or of souls, the spiritual matter of the angels and of souls, etc., wherein and in other points he combatted energetically St. Thomas. The Scotism beginning with him, or what is known as the Later Franciscan School, is thus only a continuation or further development of the older school, with a much wider, although not exclusive acceptance of Peripatetic ideas, or with the express and strict challenge of the same (e.g. the view that matter is the principium individuationis). Concerning the relation of these schools to each other, or the relation of Scotus to Alexander of Hales and St. Bonaventure, consult the work of the Flemish Recollect, M. Hauzeur.
Concerning the character and teaching of Scotus we have already spoken in the special article, where it was stated that he has been unjustly charged with Indeterminism, excessive Realism, Pantheism, Nestorianism, etc. What has been there said holds good of Scotism in general, the most important doctrines of which were substantially developed by Scotus himself. Little new has been added by the Scotists to the teaching of their master; for the most part, they have merely, in accordance with the different tendencies of the day, restated its fundamental position and defended it. It will be sufficient here to mention two works in which the most important peculiarities of the Scotist theology are briefly set forth and defended -- Johannes de Rada, "Controversiae theol. inter S. Thom. et Scotum" (1598- ); Kilian Kazen berger, "Assertiones centum ad mentem . . . Scoti" (new ed., Quaracehi, 1906). Reference may, however, be made to the influence which Scotism exercised on the teaching of the Church (i.e. on theology). It is especially noteworthy that none of the propositions peculiar to Scotus or Scotism has been censured by ecclesiastical authority, while the doctrine of the Immaculate Conception was soon accepted by all schools, orders, and theologians outside the Dominican Order, and was raised to a dogma by Pius IX. The definition of the Council of Vienne of 1311 that all were to be regarded as heretics who declared "quod anima rationalis . . . non sit forma corporis humani per se et essentialiter" (the rational soul is not per se and essentially the form of the human body), was directed, not against the Scotist doctrine of the forma corporeitatis, but only against the erroneous view of Olivius; it is even more probable that the Scotists of the day suggested the passing of the Decree and formulated it (see B. Jansen, loc. cit., 289 sqq., 471 sqq.). Nominalism is older than Scotus, but its revival in Occamism may be traced to the one-sided exaggeration of some propositions of Scotus. The Scotist Formalism is the direct opposite of Nominalism, and the Scotists were at one with the Thomists in combatting the latter; Occam himself (d. about 1347) was a bitter opponent of Scotus. The Council of Trent defined as dogma a series of doctrines especially emphasized by the Scotists (e.g. freedom of the will, free co-operation with grace, meritoriousness of good works, the causality of the sacraments ex opere operato, the effect of absolution). In other points the canons were intentionally so framed that they do not affect Scotism (e.g. that the first man wasconstitutus in holiness and justice). This was also done at the Vatican Council. In the Thomistic-Molinistic controversy concerning the foreknowledge of God, predestination, the relation of grace to free will, the Scotists took little part. They either supported one of the parties, or took up a middle position, rejecting both the predetermination of the Thomists and the scientia media of the Molinists. God recognizes the free future acts in His essence, and provides a free decree of His will, which does not predetermine our free will, but only accompanies it.
Jesuit philosophers and theologians adopted a series of the Scotist propositions. Later authorities reject in part many of these propositions and partly accept them, or at least do not directly oppose them. This refers mostly to doctrines touching the deepest philosophical and theologieal questions, on which a completely certain judgment is difficult to obtain. The following are generally rejected: formalism with the distinctio formalis, the spiritual matter of angels and of the soul, the view that the metaphysical essence of God consists in radical infinity, that the relationes trinitariae are not a perfection simpliciter simplex; that the Holy Ghost would be a distinct Person from the Son, even though He proceeded from the Father alone; that the angels can naturaliter know thesecreta cordium (secret thoughts); that the soul of Christ is formally holy and impeccable, not by the very fact of the hypostatic union, but through another gratia creata (the visio beatifica); that the merits of Christ are not simpliciter et intrinsece, but onlyextrinsece and secundum quid, infinite; that there are indifferent acts in individuo; that the gratia sanctificans and the charitas habitualis are the same habitus; that circumcision is a sacrament in the strict sense; that transubstantiation makes the Body of Christ present per modum adductionis, etc. Another series of propositions was misunderstood even by Catholie theologians, and then in this false sense rightly rejected -- e.g. the doctrine of the univocatio entis, of the acceptation of the merits of Christ and man, etc. Of the propositions which have been accepted or at least favourably treated by a large number of scholars, we may mention: the Scotist view of the relation between essentia and existentia; that between ens and nihil the distance is not infinite but only as great as the reality that the particular ens possesses; that the accidens as such also possesses a separate existence (e.g. the accidentia of bread and wine in the Eucharist); that not only God, but also man can produce an esse simpliciter (e.g. man by generation); haecceitas as the principium individuationis. Also many propositions from psychology: e.g. that the powers of the soul are not merely accidents even natural and necessary of the soul, that they are not really distinct from the substance of the soul or from one another; that sense perception is not purely passive; that the intellect can recognize the singular directly, not merely indirectly; that the soul separated from the body forms its knowledge from things themselves, not merely from the ideas which it has acquired through life or which God infuses into it; that the soul is not united with the body for the purpose of acquiring knowledge through the senses but for the purpose of forming with it a new species, i.e. human nature; that the moral virtues are not necessarilyinter se connexae, etc. Also many propositions concerning the doctrine of the angels: e.g. that the angels can be numerically distinct from one another, and therefore several angels can belong to the same species; that it is not merely through their activity or the application of their powers that angels can be in a given place; that they cannot go from place to place without having to traverse the intermediate space; that they do not acquire all natural knowledge from infused ideas only, but also through contemplation of things themselves; that their will must not necessarily will good or evil, according as it has once decided. Furthermore, that Adam in the state of innocence could sin venially; that mortal sin, as an offence against God, is not intrinsically and simpliciter, but only extrinsically infinite; that Christ would have become man, even if Adam had not sinned; that the human nature of Christ had its proper created existence; that in Christ there were two filiationes, or sonships, a human and a Divine; that the sacraments have only moral causality; that, formally and in the last analysis, heavenly bappiness consists not in the visio Dei, but in the fruitio; that in hell venial sin is not punished with everlasting punishment; etc.
Scotism thus exercised also positively a wholesome influence on the development of philosophy and theology; its importance is not, as is often asserted, purely negative -- that is, it does not consist only in the fact that it exercised a wholesome criticism on St. Thomas and his school, and thus preserved science from stagnation. A comparison of the Scotist teaching with that of St. Thomas has been often attempted -- for example, in the abovementioned work of Hauzeur at the end of the first volume; by Sarnano, "Conciliatio omnium controversiarum etc." (1589- ). It may be admitted that in many cases the difference is rather in the terminology, or that a reconciliation is possible, if one emphasize certain parts of Scotus or St. Thomas, and pass over or tone down others. However, in not a few points the contradiction still remains. Generally speaking, Scotism found its supporters within the Franciscan Order; certainly, opposition to the Dominicans, i.e. to St. Thomas, made many members of the order disciples of Scotus. However, this does not mean that the foundation and development of Scotism is to be referred to the rivalry existing between the two orders. Even Aquinas found at first not a few opponents in his order, nor did all his fellow-Dominicans follow him in every particular (e.g. Durandus of St. Pourçain, d. 1332). The Scotist doctrines were also supported by many Minorites, of whose purity of purpose there can be no doubt, and of whom many have been included in the catalogue of saints and beati (e.g. Sts. Bernardine, John Capistran, Jacob of the March, Angelus of Chiavasso, etc.). Furthermore, Scotism found not a few supporters among secular professors and in other religious orders (e.g. the Augustinians, Servites, etc.), especially in England, Ireland, and Spain. On the other hand, not all the Minorites were Scotists. Many attached themselves to St. Bonaventure, or favoured an eclecticism from Scotus, St. Thomas, St. Bonaventure, etc. The Conventuals seem to have adhered most faithfully to Scotus, particularly at the University of Padua, where many highly esteemed teachers lectured. Scotism found least support among the Capuchins, who preferred St. Bonaventure. Besides Scotus, the order had other highly-prized teachers, such as Alexander of Hales, Richard of Middleton, and especially St. Bonaventure (proclaimed Doctor ecclesia by Sixtus V in 1587), the ascetico-mystical trend of whose theology was more suited to wide circles in the order than the critical, dispassionate, and often abstruse teaching of the Subtle Doctor. In Spain the martyred tertiary, Blessed Raymund Lullus (d. 1315), also had many friends. It may be said that the whole order as such never had a uniform and special school of Scotists; the teachers, preachers, etc. were never compelled to espouse Scotism. His disciples did indeed call Scotus "Doctor noster", "Doctor (vel Magister) Ordinis", but even among these many partly followed their own course (e.g. Petrus Aureolus), while Walter Burleigh (Burlaeus, d. about 1340) and still more so Occam were opponents of Scotus.
It is only at the end of the fifteenth or the beginning of the sixteenth century that a special Scotist School can be spoken of. The works of the master were then collected, brought out in many editions, commentated, etc. Since 1501 we also find numerous regulations of general chapters recommending or directly prescribing Scotism as the teaching of the order, although St. Bonaventure's writings were also to a great extent admitted (ef. Marian Fernández Garcia, "Lexicon scholasticum etc.", Quaracchi, 1910; "B. Joan. Duns Scoti: De rerum principio etc. ", Quaracchi, 1910, preface article 3, nn. 46 sqq., where many regulations of 1501-1907 are given). Scotism appears to have attained its greatest popularity at the beginning of the seventeenth century; during the sixteenth and the seventeenth centuries we even find special Scotist chairs, e.g. at Paris, Rome, Coimbra, Salamanca, Alcalá, Padua, and Pavia. In the eighteenth century it had still an important following, but in the nineteenth it suffered a great decline. One of the reasons for this was the repeated suppressions of the order in almost every country, while the recommendation of the teaching of St. Thomas by several popes could not be favourable to Scotism. It has even been asserted that it is now merely tolerated; but this statement is a priori improbable in regard to a school of which not a single proposition has been censured, and to which so many highly venerated men (bishops, cardinals, popes, and saints) have belonged; and it is still less probable in view of the approval of the various general statutes (repeated so often down to the present day), in which Scotism is at least recommended. In their Decrees Leo XIII and Pius X have recommended not alone St. Thomas, but also Scholasticism in general, and this includes also the Scotist School. In 1897 Leo XIII approved the "Constitutiones Generales Fratrum Minorum", of which article 245 prescribes for the members of the order: "In doctrinis philosophicis et theologicis antiqae scholae Franciscanae inhaerere studeant, quin tamen ceteros scholasticos negligant" (In philosophical and theological doctrine they shall take care to follow the ancient Franciscan School, without, however, neglecting the other Schoolmen.) On 11 April, 1904, in a letter to the Minister General, Father Dionysius Schuler,Pius X expressed his pleasure at the revival of studies in the order in connexion with the Franciscan schools of the Middle Ages, and on 19 June, 1908, in a letter to the abovementioned Father Marian, praised his book, "Mentis in Deum quotidiana elevatio duce B. Joanne Duns Scoto etc." (Quaracehi, 1907. See Marian, op. cit., n. 66.)
II. Scotists
Most Scotists are both philosophers and theologians.
Fourteenth Century
Pupils of Scotus: Francis Mayron (d. 1327), a very fruitful writer, who introduced the actus sorbonicus into the University of Paris, i.e. the uninterrupted disputation lasting the whole day. Petrus Aureolus (d. about 1322), Archbishop of Aix. William de Rubione (about 1333). Jerome de Atharia, Order of the Blessed Trinity (about 1323). Antonius Andreae (d. about 1320) from Aragon, a true disciple of Scotus, who is said to have written several treatises attributed to the master. John de Bassolis (d. about 1347). Alvarus Pelagius (d. about 1350). Bishop Petrus de Aquila (d. 1371), called Scotellus from his faithful adherence to Scotus, of whose teaching he issued a compendium (new ed., Levanti, 1907- ). Landulf Caraccioli (d. 1351), Archbishop of Amalfi. Nicolaus Bonet (Bovet), who went to Peking and died as Bishop of Malta in 1360; John Bacon, Carmelite (d. 1346).
Fifteenth Century
William Butler (d. 1410). Petrus de Candia (d. 1410 as Pope Alexander V). Nicolaus de Orbellis (d. about 1465), who wrote a commentary on the Sentences (many editions) William Vorilong (Vorlion etc., d. 1464), a celebrated theologian, who wrote a frequently quoted "Comm. super Sentent.", but who also followed St. Bonaventure. Angelus Serpetri, General of the Order (d. 1454). William Gorris (about 1480), not a Franciscan, who composed the "Scotus pauperum". Blessed Angelus of Chivasso (d. 1495), whose "Summa" (called Angelica) is extant in about thirty editions and contains a great deal of Scotist doctrine; it was publicly burned by Luther with the "Corpus juris canonici" in 1520. Antonius Sirretus (Sirectus, d. about 1490), famous for his "Formalitates", to whieb several later Scotists wrote commentaries. Tartaretus (about 1495), rector of the University of Paris, and not a Franciscan; Elector Frederick III of Saxony had his philosophical commentaries introduced into the University of Wittenberg at his expense. Thomas Pencket, Augustinian (d. 1487), knew Scotus almost by heart, and edited his works. Francis Sampson, General of the Order (d. 1491), was called by Pope Sixtus IV, before whom he held a disputation, the most learned of all. Francis de Rovere (d. 1484 as Sixtus IV), who defended in a disputation before Pius II and also in his writings the doctrine that the blood shed by Christ on the Cross was released from the hypostatic union. Stephen Brulefer (d. about 1499), renowned professor in Paris and later a Franciscan, who wrote "Comm. in Bonavent. et Scotum" (often edited).
Sixteenth Century
This period is very rich in names. The following may be mentioned: Paul Scriptoris (d. 1505), professor at the University of Tübingen, who had as students all the other professors and many other members of religious orders. Nicholas de Nüsse (d. 1509). Mauritius a Portu (d. 1513 as Archbishop of Tuam, Ireland), who wrote a commentary on many works of Scotus. Francis Lichetus, General of the Order (d. 1520). Anthony Trombetta, Archbishop of Athens (d. 1518), who wrote and edited able Scotist works. Philip Varagius (about 1510). Johannes de Monte (about 1510). Gometius of Lisbon (d. 1513), re-edited the often issued fourteenth-century "Summa Astesana". Frizzoli (d. 1520). James Almainus (about 1520), Parisian magister and not a Franciscan, favoured Gallicanism. Antonius de Fantes, physician, composed in 1530 a Scotus lexicon. Jerome Cadius (d. 1529). Le Bret (about 1527), wrote "Parvus Scotus". Paduanus Barletta (about 1545). James Bargius (about 1560). Johannes Dovetus, who wrote in 1579 "Monotesseron formalitatum Scoti, Sieretti, Trombettae et Bruliferi". Joseph Angles, bishop and celebrated moralist (d. 1587), wrote the often edited "Flores theol. ". Damian Giner issued the "Opus Oxoniense Scoti" in a more convenient form (1598). Cardinal Sarnanus (d. 1595), a highly distinguished scholar, wrote a commentary on some philosophical works of Scotus, and edited the works of many Scotists. Salvator Bartolucci (about 1586), also a zealous editor. Felix Perettus (d. 1590 as Sixtus V).
Seventeenth Century
Of very many names we may mention: Gothutius (about 1605). Guido Bartholucci (about 1610). Petrus Bonaventura (about 1607). Ruitz (about 1613) Smissing (d. 1626). Philip Faber (d. 1630). Albergonius, bishop (d. 1636). Centini, bishop (d. 1640). Matthaus de Sousa (about 1629). Merinero, bishop (about 1663). Francis Felix (about 1642). Vulpes (d. 1647) wrote "Summa" and "Commen. theologiae Scoti" in twelve folio volumes. Blondus, bishop (d. 1644) - Gavatius, archbishop (d. 1658). Wadding (d. 1657), a well-known annalist, edited with other Irishmen in the College of S. Isidore at Rome the complete works of Scotus (12 vols., Lyons, 1639), with the commentaries of Pitigianus of Arezzo (d. 1616), Poncius (d. 1660), Mauritius a Portu (Mac Caughwell), Archbishop of Armagh and Primate of Ireland (d. 1626), and Anthony Illckey (d. 1641); reprinted Paris, 1891-95. Bricemo, named on account of his keenness of intellect the Second Scotus, Bishop of Venezuela (d. 1667). Belluti (d. 1676), edited with Mastrius a highly prized "Philosophia ad mentem Scoti" (many editions). Mastrius himself (d. 1673) wrote a celebrated "Disputationes theol." (many editions) and "Theologia ad mentem Scoti" (1671, etc.). Ferchius (d. 1666) wrote "Vita et apologia Scoti, etc." Bruodinus (d. 1664). Herinckx (d. 1678), Bishop of Ypres. Stümel (d. 1681 at Fulda). Boivin, highly esteemed philosopher and theologian (several editions of works, 1678, etc.) Sannig (about 1690). Lambrecht (about 1696), named the Viennese Scotus. Bishop Gennari (d. 1684). Cardinal Brar `catius (d. 1693), held in high favour by several popes. Hernandez (d. 1695).-Macedo (d. 1681), a Portuguese, professor at Padua is said to have composed over one hundred writings and was renowned for his public disputations.
Eighteenth Century
Frassen (d. 1711) was for thirty years a celebrated professor at the Sorbonne and wrote "Scotus academicus seu universa theo Scoti" (many editions, 1672, etc.; last ed., Rome 1900- ), a very profound and lucid work. Du randus (d. 1720) wrote the great "Clypeus scotisticus (many editions). Dupasquier, "Summa phil." an "Summa theol." (about 1720; many editions). Hieronymus a Montefortino "Duns Scoti Summ. theol. ex universis opp. eius . . . juxta ordiner Summae Angelici Doctoris" (6 vols., 1728-34; new ed., Rome, 1900-03), a very able work. Panger (d 1732 at Augsburg), Scotist moralist. Kikh (d. 1769 at Munich), Scotist dogmatic theologian. Pérez López (d. 1724). Krisper (d. 1749). Hermann, Abbot of St. Trudbert, "Theologia sec. Scoti principia" (1720). Melgaco (1747). Bishop Sarmentero (d. 1775).
Nineteenth and Twentieth Centuries
In the nineteenth century, although Scotism was retained in the schools of the Franciscan Order in accordance with the statutes, we meet but few tractates secundum mentem Scoti, in any case no celebrated ones. The twentieth century appears to promise better. Father Fernández, a Spaniard, is a zealous Scotist. Beside the abovementioned writings, he has written a large "Scotus Lexicon", and is at present (1911) issuing new edition of Scotus's "Comment. in Sentent.' Another zealous worker is Father Deodat-Marie de Basley; his fortnightly journal, "La bonne parole" (now entitled "Revue Duns Scot."), contains much Scotistica. He is also engaged on the "Capitali opera B. Joan. Duns Scoti" (Le Havre, 1908) of which the "Praeparatio philosophica" and "Synthesis theologica credendorum" have already appeared. Father Parthenius Minges has explained and defended much of the Scotist doctrine in his "Compend. theolog. dogmat. specialis et generalis" (Munich, 1901-02), and in a number of other works.
PARTHENIUS MINGES 
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Scotland[[@Headword:Scotland]]

Scotland
The term as at present used includes the whole northern portion of the Island of Great Britain, which is divided from England by the Cheviot Hills, the River Tweed, and certain smaller streams. Its total area is about 20,000,000 acres, or something over 30,000 square miles; its greatest length is 292 miles, and greatest breadth, 155 miles. The chief physical feature of the country is its mountainous character, there being no extensive areas of level ground, as in England; and only about a quarter of the total acreage is cultivated. The principal chain of mountains is the Grampian range, and the highest individual hill Ben Nevis (4406 feet). Valuable coalfields extend almost uninterruptedly from east to west, on both banks of the Rivers Forth and Clyde. The climate is considerably colder and (except on parts of the east coast) wetter than that of England. The part of Scotland lying beyond the Firths of Forth and Clyde was known to the Romans as Caledonia. The Caledonians came later to be called Picts, and the country, after them, Pictland. The name of Scotland came into use in the eleventh century, when the race of Scots, originally an Irish colony which settled in the western Highlands, attained to supreme power in the country. Scotland was an independent kingdom until James VI succeeded to the English Crown in 1603; and it continued constitutionally separate from England until the conclusion of the treaty of union a century later. It still retains its own Church and its own form of legal procedure; and the character of its people remains in many respects quite distinct from that of the English. Formerly the three prevailing nationalities of the country were the Anglo-Saxon in the south, the Celtic in the north and west, and the Scandinavian in the north-east; and these distinctions can still be traced both in the characteristics of the inhabitants and in the proper names of places. The total population, according to the census Of 1911 is 4,759,521, being an increase of 287,418 in the past decade. The increase is almost entirely in the large cities and towns, the rural population of almost every county, except in the mining districts, having sensibly diminished, owing to emigration and other causes, since 1901.
The history of Scotland is dealt with in the present article chiefly in its ecclesiastical aspect, and as such it naturally falls into three great divisions: I. The conversion of the country and the prevalence of the Celtic monastic church; II. The gradual introduction and, consolidation of the diocesan system, and the history of Scottish Catholicism down to the religious revolution of the sixteenth century; III. The post-Reformation history of the country, particularly in connection with the persecuted remnant of Catholics, and finally the religious revival of the nineteenth century. Under these three several heads, therefore, the subject will be treated.
I. FIRST PERIOD: FOURTH TO ELEVENTH CENTURY
Nothing certain is known as to the introduction of Christianity into Scotland prior to the fourth century. Tertullian, writing at the end of the second, speaks of portions of Britain which the Romans had never reached being; by that time "subject to Christ"; and early Scots historians relate that Pope Victor, about A.D. 203, sent missionaries to Scotland. This pope's name is singled out for special veneration in a very, early Scottish (Culdee) litany, which gives some probability to the legend; but the earliest indubitable evidence of the religious connection of Scotland with Rome is afforded by the history of Ninian, who, born in the south-west of Scotland about 360, went to study at Rome, was consecrated bishop by Pope Siricius, returned to his native country about 402, and built at Candida Casa, now Whithorn, the first stone church in Scotland. He also founded there a famous monastery, whence saints and missionaries went out to preach; not only through the whole south of Scotland, but also in Ireland. Ninian died probably in 432; and current ecclesiastical tradition points to St. Palladius as having been his successor in the work of evangelizing Scotland. Pope Leo XIII cited this tradition in his Bull restoring the Scottish hierarchy in 1878; but there are many anachronisms and other difficulties in the long-accepted story of St. Palladius and his immediate followers, and it is even uncertain whether he ever set foot in Scotland at all. If, however, his mission was to the Scoti, who at this period inhabited Ireland, he was at least indirectly connected with the conversion of Scotland also; for the earliest extant chronicles of the Picts show us how close was the connection between the Church of the southern Picts and that of Ireland founded by St. Patrick. In the sixth century three Irish brother-chieftains crossed over from Ireland and founded the little Kingdom of Dalriada, in the present County of Argyll, which was ultimately to develop into the Kingdom of Scotland. They were already Christians, and with them came Irish missionaries, who spread the Faith throughout the western parts of the country. The north was still pagan, and even in the partly Christianized districts there were many relapses and apostasies which called for a stricter system of organization and discipline among the missionaries. It was thus that, drawing her inspiration from the great monasteries of Ireland, the early Scottish Church entered upon the monastic period of her history, of which the first and the greatest light was Columba, Apostle of the northern Picts.
The monastery of Iona, where Columba settled in 563, and whence he carried on his work of evangelizing the mainland of Scotland for thirty-four years, was, under him and his successors in the abbatial dignity, considered the mother-house of all monasteries founded by him in Scotland and in Ireland. Bede mentions that Iona long held pre-eminence over all the monasteries of the Picts, and it continued in fact, all during the monastic period of the Scottish Church, to be the centre of the Columban jurisdiction. It is unnecessary to argue the point, which has been proved over and over again against the views put forward both by Anglicans and Presbyterians, that the Columban church was no isolated fragment of Christendom, but was united in faith and worship and spiritual life with the universal Catholic Church (see as to this, Edmonds, "The Early Scottish Church, its Doctrine and Discipline", Edinburgh, 1906). Whilst Columba was labouring among the northern Picts, another apostle was raised up in the person of St. Kentigern, to work among the British inhabitants of the Kingdom of Strathclyde, extending southward from the Clyde to Cumberland. Kentigern may be called the founder of the Church of Cumbria, and became the first bishop of what is now Glasgow; while in the east of Scotland Lothian honours as its first apostle the great St. Cuthbert, who entered the monastery of Melrose in 650, and became bishop, with his see at Lindisfarne, in 684. He died three years later; and less than thirty years afterwards the monastic period of the Scottish Church came to an end, the monks throughout Pictland, most of whom had resisted the adoption of the Roman observance of Easter, being expelled by the Pictish king. This was in 717, and almost simultaneously with the disappearance of the Columban monks we see the advent to Scotland of the Deicolae, Colidei or Culdees, the anchorite-clerics sprung from those ascetics who had devoted themselves to the service of God in the solitude of separate cells, and had in the course of time formed themselves into communities of anchorites or hermits. They had thirteen monasteries in Scotland, and together with the secular clergy who were now introduced into the country they carried on the work of evangelization which had been done by the Columban communities which they succeeded.
From the beginning of the eighth to the middle of the ninth century the political history of Scotland, as we dimly see it today, consists of continual fighting between the rival races of Angles, Picts, and Scots, varied by invasions of Danes and Norsemen, and culminating at last in the union of the Scots of Dalriada and the Pictish peoples into one kingdom under Kenneth Mac Alpine in 844. Ecclesiastically speaking, the most important result of this union was elevation by Kenneth of the church of Dunkeld to be the primatial see of his new kingdom. Soon, however, the primacy was transferred to Abernethy, and some forty years after Kenneth's accession we find the first definite mention of the "Scottish Church", which King Grig raised from a position of servitude to honourable independence. Grig's successors were styled no longer Kings of the Picts, but Kings of Alban, the name now given to the whole country between forth and the Spey; and under Constantine, second King of Alban, was held in 908 the memorable assembly at Scone, in which the king and Cellach, Bishop of St. Andrews, recognized by this time as primate of the kingdom, and styled Epscop Alban, solemnly swore to protect the discipline of the Faith and the right of the churches and the Gospel. In the reign of Malcolm I, Constantine's successor, the district of Cumberland was ceded to the Scottish Crown by Edmund of England; and among the very scanty notices of ecclesiastical affairs during this period we find the foundation of the church of Brechin of which the ancient round tower, built after the Irish model, still remains. This was in the reign of Kenneth II (971-995), who added yet another province to the Scottish Kingdom, Lothian being made over to him by King Edmund of England. Iona had meanwhile, in consequence of the occupation of the Western Isles by the Norsemen, been practically cut off from Scotland, and had become ecclesiastically dependent on Ireland. It suffered much from repeated Danish raids, and on Christmas Eve, 986, the abbey was devastated, and the abbot with most of his monks put to death. Not many years later the Norwegian power in Scotland received a fatal blow by the death of Sigurd, Earl of I Orkney, the Norwegian provinces on the mainland passing into the possession of the Scottish Crown. Malcolm II was now on the throne, and it was during his thirty years' reign that the Kingdom of Alban became first known as Scotia, from the dominant race to which its people belonged. With Malcolm's death in 1034 the male line of Kenneth Mac Alpine was extinguished, and he was succeeded by his daughter's son, Duncan, who after a short and inglorious reign was murdered by his kinsman and principal general, Macbeth. Macbeth wore his usurped crown for seventeen years, and was himself slain in 1057 by Malcolm, Duncan's son, who ascended the throne as Malcolm III. It is worth noting that Duncan's father (who married the daughter of Malcolm II) was Crinan, lay Abbot of Dunkeld; for this fact illustrates one of the great evils under which the Scottish Church was at this time labouring, namely the usurpation of abbeys and benefices by great secular chieftains, an abuse existing side by side, and closely connected with, the scandal of concubinage among the clergy, with its inevitable consequence, the hereditary succession to benefices, and wholesale secularization of the property of the Church. These evils were indeed rife in other parts of Christendom; but Scotland was especially affected by them, owing to her want of a proper ecclesiastical constitution and a normal ecclesiastical government. The accession, and more especially the marriage, of Malcolm III were events destined to have a profound influence on the fortunes of the Scottish Church, and indeed to be a turning-point in her history.
II. SECOND PERIOD: ELEVENTH TO SIXTEENTH CENTURY
The Norman Conquest of England could not fail to exercise a deep and lasting effect also on the northern kingdom, and it was the immediate cause of the introduction of English ideas and English civilization into Scotland. The flight to Scotland, after the battle of Hastings, of Edgar Atheling, heir of the Saxon Royal house, with his mother and his sisters Margaret and Christina, was followed at no great distant date by the marriage of Margaret to King Malcolm, as his second wife. A greatniece of St. Edward the Confessor, Margaret, whose personality stands out clearly before us in the pages of her biography by her confessor Turgot, was a woman not only of saintly life but of strong character who exercised the strongest influence on the Scottish Church and kingdom, as well as on the members of her own family. The character of Malcolm III has been depicted in very different colours by the English and Scottish chroniclers, the former painting him as the severe and merciless invader of England, while to the latter he is a noble and heroic prince, called Canmore (Ceann-mor great head) from his high kingly qualities. All however agree that the influence of his holy queen was the best and strongest element in his stormy life. Whilst he was engaged in strengthening his frontiers and fighting the enemies of his country, Margaret found time, amid family duties and pious exercises, to take in hand the reform of certain outstanding abuses in the Scottish Church. In such matters as the fast of Lent, the Easter communion, the observance of Sunday, and compliance with the Church's marriage laws, she succeeded, with the king's support, in bringing the Church of Scotland into line with the rest of Catholic Christendom. Malcolm and Margaret rebuilt the venerable monastery of Iona, and founded churches in various parts of the kingdom; and during their reign the Christian faith was established in the islands lying off the northern and western coasts of Scotland, inhabited by Norsemen. Malcolm was killed in Northumberland in 1093, whilst leading an army against William Rufus; and his saintly queen, already dangerously ill, followed him to the grave a few days later. In the same year as the king and queen died Fothad, the last of the native bishops of Alban, whose extinction opened the way to the claim, long upheld, of the See of York to supremacy over the Scottish Church — a claim rendered more tenable by the strong Anglo-Norman influence which had taken the place of that of Ireland, and by the absence of any organized system of diocesan jurisdiction in the Scottish Church.
Edgar, one of Malcolm's younger sons, who succeeded to his father's crown after prolonged conflict with other pretenders to it, calls himself in his extant charters "King of Scots", but he speaks of his subjects as Scots and English, surrounded himself with English advisers, acknowledged William of England as his feudal superior, and thus did much to strengthen the English influence in the northern kingdom. During his ten years' reign no successor was appointed to Fothad in the primacy; but at his death (when his brother Alexander succeeded him as king, the younger brother David obtaining dominion over Cumbria and Lothian, with the title of earl) Turgot became Bishop of St. Andrews, the first Norman to occupy the primatial see. Alexander's reign was signalized by the creation of two additional sees; the first being that of Moray, in the district beyond the Spey, where Scandinavian influence had long been dominant. The see was fixed first at Spynie and later at Elgin, where a noble cathedral was founded in the thirteenth century. The other new see was that of Dunkeld, which had already been the seat of the primacy under Kenneth Mac Alpine, but had fallen under lay abbots. Here Alexander replaced the Culdee community by a bishop and chapter of secular canons. Elsewhere also he introduced regular religious orders to take the place of the Culdees, founding monasteries of canons regular (Augustinians) at Scone and Loch Tay.
Even more than Alexander, his brother David, who succeeded him in 1124, and who had been educated at the English Court (his sister Matilda having married Henry I), laboured to assimilate the social state and institutions of Scotland, both in civil and ecclesiastical matters, to Anglo-Norman ideas. His reign of thirty years, on the whole a peaceful one, is memorable in the extent of the changes wrought during it in Scotland, under every aspect of the life of the people. A modern historian has said that at no period of her history has Scotland ever stood relatively so high in the scale of nations as during the reign of this excellent monarch. Penetrated with the spirit of feudalism, and recognizing the inadequacy of the Celtic institutions of the past to meet the growing needs of his people, David extended his reforms to every department of civil life; but it is with the energy and thoroughness with which he set about the reorganization and remodelling of the national church that his name will always be identified. While still Earl of Cumbria and Lothian he brought Benedictine monks from France to Selkirk, and Augustinian canons to Jedburgh, and procured the restoration of the ancient see of Glasgow, originally founded by St. Kentigern. Five other bishoprics he founded after his accession: Ross, in early days a Columban monastery, and afterwards served by Culdees, who were now succeeded by secular canons; Aberdeen, where there had also been a church in very early times; Caithness, with the see at Dornoch, in Sutherland, where the former Culdee community was now replaced by a full chapter of ten canons, with dean, precentor, chancellor, treasurer, and archdeacon; Dunblane, and Brechin, founded shortly before the king's death, and both, like the rest, on the sites of ancient Celtic churches, The great abbeys of Dunfermline, Holyrood, Jedburgh, Kelso, Kinloss, Melrose, and Dundrennan were all established by him for Benedictines, Augustinians, or Cistercians, besides several priories and convents of nuns, and houses belonging to the military orders. To one venerable Celtic monastery, founded by St. Columba, that of Deer, we find David granting a charter towards the end of his reign; but his general policy was to suppress the ancient Culdee establishments, now moribund and almost extinct, and supersede them by his new religious foundations. Side by side with this came the complete diocesan reorganization of the Church, the erection of cathedral chapters and rural deaneries, and the reform of the Divine service on the model of that prevailing in the English Church, the use of the ancient Celtic ritual being almost universally discontinued in favour of that of Salisbury. Two church councils were held in David's reign, both presided over by cardinal legates from Rome; and in 1150 took place, at St. Andrews, the first diocesan synod recorded to have been held in Scotland. David died in 1153, leaving behind him the reputation of a saint as well as a great king, a reputation which has been endorsed, with singular unanimity, alike by ancient chroniclers and the most impartial of modern historians.
David's grandson and successor, Malcolm the Maiden, was crowned at Scone — the first occasion, as far as we know, of such a ceremony taking place in Scotland. His piety was attested by his many religious foundations, including the famous Abbey of Paisley; but as a king he was weak, whereas England was at that time ruled by the strong and masterful Henry II, who succeeded in wresting from Scotland the three northern English counties which had been subject to David. Malcolm was succeeded in 1165 by his brother William the Lion, whose reign of close on fifty years was the longest in Scottish history. It was by no means a period of peace for the Scottish realm; for in 1173 William, in a vain effort to recover his lost English provinces, was taken prisoner, and only released on binding himself, to be the liegerman of the King of England, and to do him homage for his whole kingdom. During a great part of his reign he was also in conflict with his unruly Celtic subjects in Galloway and elsewhere, as well as with the Norsemen of Caithness. The Scottish Church, too, was harassed not only by the continual claims of York to jurisdiction over her, but by the English king's attempts to bring her into entire subjection to the Church of England. A great council at Northampton in 1176, attended by both monarchs, a papal legate, and the principal English and Scottish bishops, broke up without deciding this question; and a special legate sent by Pope Alexander III to England and Scotland shortly afterwards was not more successful.
It was not until twelve years later that, in response to a deputation specially sent to Rome by William to urge a settlement, Pope Clement III (in March, 1188) declared by Bull the Scottish Church, with its nine diocese, to be immediately subject — to the Apostolic See. The issue of this Bull, which was confirmed by succeeding popes, was followed, on William subscribing handsomely to Richard Coeur de Lion's crusading fund, by the King of England agreeing to abrogate the humiliating treaty which had made him the feudal of superior of the King of Scots, and formally recognizing the temporal, as well as the spiritual independence of Scotland. William's reign, like that of its predecessors, was prolific in religious foundations, the principal being the great Abbe of Arbroath, a memorial of St. Thomas of Canterbury, with whom the king had been on terms of personal friendship. Even more noteworthy was the establishment of a Benedictine monastery in the sacred Isle of Iona by Reginald, Lord of the isles, whose desire, like that of the Scottish kings was to supersede the effete Culdees in his domains by the regular orders of the Church. In 1200 a tenth diocese was erected — that of Argyll, cut off from Dunkeld, and including an extensive territory in which Gaelic was (as it still is) almost exclusively spoken. The Fourth Lateran Council was held in Rome in 1215, the year-after William's death, under the great Pope Innocent III, and was attended by four Scottish bishops and abbots, and procurators of the other prelates; and we fin& the ecclesiastics of Scotland, as of other countries, ordered to contribute a twentieth part of their revenues towards a new crusade, and a papal legate arriving to collect the money. In 1225 the Scottish bishops met in council for the first time without the presence of a legate from Rome, electing one of their number, as directed by with a papal bull, to preside over the assembly with quasi-metropolitan authority and the title of conservator. The Scottish kings were regularly represented at these councils by two doctors of laws specially nominated by the sovereign.
The thirteenth century, during the greater part of which (1214-86) the second and third Alexanders wore the crown of Scotland, is sometimes spoken of as the golden age of that country. During that long period, in the words of a modern poet, "God gave them peace, their land reposed"; and they were free to carry on the work of consolidation and development so well begun by the good King David II. Alexander II, indeed, when still a youth incurred the papal excommunication by espousing the cause of the English barons against King John, but when he had obtained absolution he married a sister of Henry III, and so secured a good understanding with England, The occasional signs of unrest among some of his Celtic subjects in Argyll, Moray, and Caithness were met and checked with firmness and success; and this reign with a distinct advance in the industrial progress of the realm, the king devoting special attention to the improvement of agriculture. Many new religious foundations were also made by him, including monasteries at Culross, Pluscardine, Beuly, and Crossraguel; while the royal favour was also extended to the new orders of friars which were spreading throughout Europe, and numerous houses were founded by him both for Dominicans and Franciscans, the friars, however, remaining under the control of their English provincials until nearly a century later. David de Bernham of St. Andrews and Gilbert of Caithness were among the distinguished prelates of this time, and did much for both the material and religious welfare of their dioceses. Alexander III, who succeeded his father in 1249, was also fortunate m the excellent bishops who governed the Scottish Church during his reign, and he, like his predecessors, made some notable religious foundations, including the Cistercian Abbey of Sweetheart, and houses of Carmelite and Trinitarian friars. An important step in the consolidation of the kingdom was the annexation of the Isle of Man, the Hebrides, and other western islands to the Scottish Crown, pecuniary compensation being paid to Norway, and the Archbishop of Trondhjem retaining ecclesiastical jurisdiction over the islands. Nearly all the Scottish bishops attended the general council convoked by Gregory X at Lyons in 1274, which, among other measures levied a fresh tax on church benefices in aid of a new crusade. Boiamund, a Piedmontese canon, went to Scotland to collect the subsidy, assessing the clergy on a valuation known as Boiamund's Roll, which gave great dissatisfaction but nevertheless remained the guide to ecclesiastical taxation until the Reformation. With the death of Alexander in 1286 the male line of his house came to an end, and he was succeeded by his youthful granddaughter, Margaret, daughter of King Eric of Norway.
Edward I, the powerful and ambitious King of England, whose hope was the union of the Kingdom of Scotland with his own, immediately began negotiations for the marriage of Margaret to his son. The proposal was favourably received in Scotland; but while the eight-year-old queen was on her way from Orkney, and the realm was immediately divided by rival claimants to the throne, John de Baliol and Robert Bruce, both descended from a brother of William the Lion. King Edward, chosen as umpire in the dispute, decided in favour of Baliol; and relying on his subservience summoned him to support him when he declared war on France in 1294. The Scottish parliament, however entered instead into an alliance with France against England, whose incensed king at once marched into Scotland with a powerful army, advanced as far as Perth, dethroned and degraded Baliol, and returned to England, carrying with him from Scone the coronation stone of the Scottish kings, which he placed in Westminster Abbey, where it still remains. The interposition of Pope Boniface VIII procured a temporary truce between the two countries in 1300; but Edward soon renewed his efforts to subdue the Scotch, putting to death the valiant and patriotic William Wallace, and leaving no stone unturned to carry out his object. He died, however, in 1307; and Robert Bruce (grandson of Baliol's rival) utterly routed the English forces at Bannockburn in 1314, and secured the independence of Scotland. After long negotiations peace was concluded between the two kingdoms, and ratified by the betrothal of Robert's only son to the sister of the King of England. Robert died a few months later, and was succeeded by his son, David II, out of whose reign of forty years ten were spent, during his youth, in France, and eleven in exile in England, where he was taken prisoner when invading the dominions of Edward III. During the wars with England, and the long and inglorious reign of David, the church and people suffered alike. Bishops forgot their sacred character, and appeared in armour at the head of their retainers; the state of both of clergy and laity, was far from satisfactory and contemporary chronicles were full of lamentations at the degeneracy of the times. Some excellent bishops there were during the fourteenth century, notably Fraser and Lamberton of St. Andrews, the former of whom was chosen one of the regents of the kingdom, while Lamberton completed the noble cathedral of St. Andrews. Bishop David of Moray, a zealous patron of learning, is honoured as the virtual founder of the historic Scots College in Paris. A proof that religious zeal was still warm is afforded by the first foundation in Scotland, at Dunbar, of a collegiate church, in 1342, precursor of some forty other establishments of the same kind founded before the Reformation.
David II died childless, and the first of the long line of Stuart kings now ascended the throne in the person of Robert, son of Marjorie (daughter of Robert Bruce) and the High Steward. During Robert's reign of nineteen years there was almost continual warfare with the English on the Border, France on one occasion sending a force to help her Scottish ally against their common enemy. Robert was succeeded in 1390 by his son Robert III, in whose reign Scotland suffered more from its own turbulent barons than from foreign foes. Robert, Duke of Albany, the king's brother, himself wielded almost royal power, imprisoned and (it was said) starved to death the heir-apparent to the throne; and when the king died in 1466, leaving his surviving son James a prisoner in England, Albany got himself appointed regent, and did his best to prevent the new king's return to Scotland. The years of Albany's dictatorship, which coincided with the general unrest in Christendom due to a disputed papal election, were not prosperous ones for the Scottish Church. Spiritual authority was weakened, and the encroachments of the State on the Church became increasingly serious. A collection of synodal statutes of St. Andrews, however, of this date which has come down to us shows that serious efforts were being made by the church authorities to cope with the evils of the time; and the long alliance with France of course brought the French and Scottish churches into a close connection which was in many ways advantageous, although one effect of it was that Scotland, like France, espoused the cause of the antipopes against the rightful pontiffs. The young king, James I, was at length released from England in 1424, after twenty years' captivity, returned to his realm; immediately showed himself a strong and gifted monarch. He condemned Albany and his two sons to death for high treason, took vigorous steps to improve and encourage commerce and trade, and evinced the greatest interest in the welfare of religion and the prosperity of the Church. The Parliament of 1425 directed a strict Inquisition into the spread of Lollardism or other heresies, and the punishment of those who disseminated them; and James also personally urged the heads of the religious orders in his realm to see to a stricter observance of their rule and discipline. The king sent eight high Scottish ecclesiastics to Basle to attend the general council there; but in the midst of his plans of reform he was assassinated at Perth in February, 1436.
King James's solicitude as to the spread of heresy in Scotland was not without cause; for early in his reign preachers of the Wyclifite errors had come from England, prominent among them being John Resby, who was sentenced to death and suffered at Perth in 1407. The Scottish Parliament passed a special act against Lollardism in 1425; and Paul Crawar, an emissary from the Hussites of Bohemia, who appeared in Scotland on a proselytizing mission in 1433, suffered the same fate as Resby. An oath to defend the Church against Lollardism was taken by all graduates of the new University of St. Andrews, the foundation of which was a notable event of this reign. It was formally confirmed in 1414 by Pedro de Luna, recognized by the Scottish Church at that time as Pope Benedict XIII. Scotland was the last state in Christendom to adhere to the antipope, and only in 1418 declared her allegiance to the rightful pontiff, Martin V. The year before his death James received a visit from the learned and distinguished AEneas Sylvius Piccolomini, who afterwards became Pope Pius II. About the same time the new Diocese of the Isles was erected, being severed from that of Argyll; and the bishops of the new see fixed their residence at Iona.
The new king, James II, had a long minority, during which there were constant feuds among his nobles; but he developed at manhood into a firm and prudent ruler, and he was fortunate in having as an adviser Bishop Kennedy of St. Andrews, one of the wisest and best prelates who ever adorned that see. James's early death, owing to an accident, in 1460, was doubly unfortunate, as his son and successor James III was a prince of far weaker character, unable to cope with the turbulent barons, some of whom broke out into open revolt, seducing the youthful heir to the throne to join them. Active hostilities followed, and James was murdered by a trooper of the insurgent army in 1488. The disturbances of his reign had their effect on the Scottish Church, in which abuses, such as the intrusion of laymen into ecclesiastical positions, the deprival suffered by cathedral and monastic bodies of their canonical rights, and the baneful system of commendatory abbots, flourished almost unchecked. New religious foundations there were, chiefly of the orders of friars; and the diocesan development of the Church was completed by the withdrawal of the See of Galloway from the jurisdiction of York, and those of Orkney and the Isles from Norway. This act of consolidation formed part of the provisions of an important Bull of Sixtus IV, dated 1472, erecting the See of St. Andrews into an archbishopric and metropolitan church for the whole realm, with twelve suffragan sees dependent on it. York and Trondhjem, of course, protested against the change; but it seemed to be equally unwelcome in Scotland. The new metropolitan, Archbishop Graham, found king, clergy, and people all against him; he was assailed by various serious charges, and finally deprived of his dignities, degraded from his orders, and sentenced to lifelong imprisonment in a monastery. His successor in the archbishopric, William Sheves, obtained a Bull from Innocent VIII appointing him primate of all Scotland and legatus natus, with the same privileges as those enjoyed by the Archbishop of Canterbury.
The protest of the See of Glasgow was followed by a Bull exempting that see from the jurisdiction of the Primate, but in 1489 a law was passed declaring the necessity of Glasgow's being erected into an archbishopric. In 1492 the pope created the new archbishopric, assigning to it as suffragans the Sees of Dunkeld, Dunblane, Galloway, and Argyll. Two years later we hear of the arrest and trial of a number of Lollards in the new archdiocese; but they seem to have escaped with an admonition. From 1497 to 1513 the primatial see was occupied successively by a brother and a natural son of King James IV. The latter, who was nominated to the primacy when only sixteen, fell with his royal father and the the flower of the Scottish nobility at Plodden in 1513. Foreman, who succeeded him as archbishop, was an able and zealous prelate; but by far the most distinguished Scottish bishop at this period was the learned and holy William Elphinstone, Bishop of Aberdeen 1483-1514, and founder of Aberdeen University in 1494.
In 1525 the Lutheran opinions seem first to have appeared in Scotland, the parliament of that year passing an act forbidding the importation of Lutheran books. James V was a staunch son of the Church, and wrote to Pope Clement VII in 1526, protesting his determination to resist every form of heresy. Patrick Hamilton a commendatory abbot and connected with the royal house, was tried and condemned for teaching false doctrine, and burned at St. Andrews in 1528; but his death, which Knox claims to have been the starting-point of the Reformation in Scotland, certainly did not stop the spread of the new opinions. James, whilst showing himself zealous for the reform of ecclesiastical abuses in his realm, resisted all the efforts of his uncle Henry VIII of England to draw him over to the new religion. He married the only daughter of the King of France in 1537, much to Henry's chagrin; but his young wife died within three months. Meanwhile his kingdom was divided into two opposing parties — one including many nobles, the queen-mother (sister of Henry VIII), and the religiously disaffected among his subjects, secretly supporting Henry's schemes and the advance of the new opinions; the other, comprising the powerful and wealthy clergy, several peers of high rank, and the great mass of his still Catholic and loyal subjects. Severe measures continued against the disseminators of Lutheranism, many suffering death or banishment; and there were not wanting able and patriotic counsellors to stand by the king, notable among them being David Beaton, whom we find in France negotiating for the marriage of James to Mary of Guise in 1537, and himself uniting the royal pair at St. Andrews. Beaton became cardinal in 1538 and Primate of Scotland a few weeks later, on the death of his uncle James Beaton, and found himself the object of Henry VIII's jealousy and animosity, as the greatest obstacle to that monarch's plans and hopes. Henry's anger culminated on the bestowal by the pope on the King of Scots of the very title which he had himself received from Leo X; open hostilities broke out, and shortly after the disastrous rout of the Scotch forces at Solway Moss in 1542 James V died at Falkland, leaving a baby daughter, Mary Stuart, to inherit his crown and the government of his distracted country.
James V's death was immediately followed by new activity on the part of the Protestant party. The Regent Arran openly favoured the new doctrines, and many of the Scottish nobles bound themselves, for a money payment from Henry VIII, to acknowledge him as lord paramount of Scotland. Beaton was imprisoned, a step which resulted in Scotland being placed under an interdict by the pope, whereupon the people, still in great part Catholic, insisted on the cardinal's release. Henry now connived at, if he did not actually originate, a plan for the assassination of Beaton, in which George Wishart, a conspicuous Protestant preacher was also mixed up. Wishart was tried for heresy and burned at St. Andrews in 1546, and two months later Beaton was murdered in the same city. Arran, who had meanwhile reverted to Catholicism, wrote to the pope deploring Beaton's death, asking for a subsidy toward the war with England. The Protestants held the Castle of St. Andrews, among them being John Knox; and the fortress was only recovered by the aid of a French squadron. Disaffection and treachery were rife among the nobles, and the English Protector Somerset, secure of their support, led an English army over the border, and defeated the Scottish forces with great loss at Pinkie in 1547.
A few months later the young queen was sent by her mother, Mary of Guise, to France, which remained her home for thirteen years. The French alliance enabled Scotland to drive back her English invaders; peace was declared in 1550, Mary of Guise appointed regent in succession to the weak and vacillating Arran, entering on office just as a Catholic queen, Mary Tudor, was ascending the English throne. Arran's half-brother, John Hamilton, succeeded Beaton as Archbishop of St. Andrews, James Beaton soon after being appointed to Glasgow, while the See of Orkney was held by the pious, learned, and able Robert Reid, the virtual founder of Edinburgh University. The primate convoked a provincial national council in Edinburgh in 1549, at which sixty ecclesiastics were present. A series of important canons was passed at this council, as well as at a subsequent one assembled in 1552, one result being the publication in the latter year of a catechism intended for the instruction of the clergy as well as of their flocks. From 1547 to 1555 John Knox was preaching Protestantism in England, Geneva, and Frankfort, and the new doctrines made little headway in Scotland. In 1555, however, he returned to Edinburgh, and started his crusade against the ancient Faith, meeting with little molestation from the authorities. He went back to Geneva in the following year; but his Scottish friends and supporters, emboldened by his exhortations, subscribed in December, 1557, the Solemn League and Covenant, for the express object of the overthrow of the old religion. Angered by the execution of Walter Mylne for heresy in 1558, the lords of the Congregation (as the Protestant party was now styled) demanded of the Queen Regent authorization for public Protestant service. Mary laid the petition before a provincial council which met in 1559, and which, while declining to give way to the Protestant demands, passed many excellent and salutary enactments, chiefly directed against the numerous and crying abuses which had too long been rampant in the Scottish Church. But no conciliar decrees could avert the storm about to burst over the realm.
Knox returned to Scotland in 1559, and inaugurated the work of destruction by a violent sermon which he preached at Perth. There and elsewhere churches and monasteries were attacked and sacked. Troops arrived from France to assist the regent in quelling the insurgent Protestants, while in April, Elizabeth, invaded Scotland both by land and sea in support of the Congregation. The desecration and destruction of churches and abbeys went on apace; and in the midst of these scenes of strife and violence occurred the death of the queen regent, in June, 1560. Less than a month later, a treaty of peace was signed at Edinburgh, the King and Queen of Scots (Mary had married in 1558 Francis, Dauphin of France), granting various concession to the Scottish nobles and people. In pursuance of one of the articles of the treaty, the parliament assembled on 1 August, though without any writ of summons from the sovereign. Although the treaty had specially provided that the religious question at issue should be remitted to the king and queen for settlement, assemblage voted for adoption, as the state religion, of the Protestant Confession of Faith; four prelates and five temporal peers alone dissenting. three further statutes respectively abolished papal jurisdiction in Scotland, repealed all former statutes in favour of the Catholic Church, and made it a penal offense, punishable by death on the third conviction, either to say or to hear Mass. All leases of church lands granted by ecclesiastics subsequent to March, 1558, were declared null and void; and thus the destruction of the old religion in Scotland, as far as the hand of man could destroy it, was complete. No time or opportunity was given to the Church to carry out that reform of prevalent abuses which was foreshadowed in the decrees of her latest councils. As in England the greed of a tyrannical king, so in Scotland the cupidity of a mercenary nobility, itching to possess themselves of the Church's accumulated wealth, consummated a work which even Protestant historians have described as one of revolution rather than of reformation.
III. THIRD PERIOD: SIXTEENTH CENTURY TO THE PRESENT DAY
It does not belong to this article to trace the development of the doctrines and discipline of the new religion which supplanted Catholicism in Scotland in 1560 (see ESTABLISHED CHURCH OF SCOTLAND). The aim of the Reformers was to stamp out every outward vestige of the ancient Faith before the return of the Catholic queen, now a widow; and the demolition of churches and monasteries continued unabated during 1561. In August of that year Mary arrived in Edinburgh, and was warmly welcomed by her subjects; but it was only with the greatest difficulty that she obtained toleration for herself and her attendants to practice their religion, anti-Catholic riots being of frequent occurrence. The few Catholic nobles, mostly belonging to the north, found themselves more and more withdrawn from Catholic life, while the prelates and clergy were in constant personal danger. Some champions of the Faith there still were, notably Ninian Winzet and Quintin Kennedy, ready to risk life and liberty in the public defence of their faith; and Mary herself did all in her power to cultivate relations with the Holy See. Her ambassador in France was Archbishop Beaton of Glasgow. Pius IV sent her the Golden Rose in 1561, and dispatched Nicholas of Goulda, a Jesuit, as nuncio to Scotland in the same year. Only one bishop ventured to receive the papal envoy, who sent to Rome a pitiful report of the religious condition of Scotland. Mary's marriage to Darnley, a Catholic noble, who was proclaimed King of Scots, afforded a fresh pretext to the disaffected Protestantlords to intrigue against the throne; and headed by Moray, the queen's own half-brother, they openly revolted against her. Their armed rising was unsuccessful, but their murderous plots continued, and Rizzio, Mary's confidential secretary, and her husband Darnley were both murdered within less than a year's interval, The seizure of Mary's person by Bothwell, her husband's assassin, and her subsequent marriage to him, belong to her personal history.
A month after her marriage Mary was imprisoned by her traitorous subjects at Lochleven, and a few weeks later, in July, 1567, she was forced to sign her abdication, and virtually ceased to be Queen of Scotland. Her baby son, James VI, was hurriedly crowned at Stirling, and in August, Moray, now regent, returned to Scotland from Paris, where he had been in communication with the French Protestant leaders. The penal laws against Catholics were how enforced with fresh severity, the Bishop of Dunblane and many other ecclesiastics being heavily fined, and in some cases outlawed for exercising their ministry. Moray's first parliament renewed and ratified all the ecclesiastical enactments of 1560; but his efforts to conclude an alliance with England and with France were alike unsuccessful. He was confronted with a strong body of nobles adherent to the cause of Mary, who by their aid escaped from her prison; but in May, 1568, her forces were defeated by those of the regent at Langside, and the unfortunate queen fled over the border to English soil, which she was not to quit till her tragic death nineteen years later. The regent, after the abortive conferences at York and Westminster dealing with the charges against his sister, returned to Scotland, and continued, with the support of the general assembly of the Kirk, his severe measures against the Catholics. Every indignity short of death was inflicted on the priests who were apprehended in various parts of the kingdom; but whilst intriguing to obtain possession of the queen's person, Moray was suddenly himself cut off by the bullet of an assassin. Lennox, who succeeded him as regent, proved a vigorous antagonist of Mary's adherents; and one of the foremost of these, Archbishop Hamilton, was hanged at Stirling after a mock trial lasting three days. Robert Hay, chosen to succeed him by the few remaining members of the chapter, was never consecrated and the primatial see remained unoccupied by a Catholic prelate for upwards of three centuries. Mar succeeded Lennox as regent, and Morton followed Mar, being chosen on the very day of John Knox's, death (24 Nov., 1572). The iron hand of both pressed heavily on the Catholics, and we find, the Privy Council publishing in 1574 a list of outlaws, including several bishops, any dealing with whom is forbidden under pain of death. All Papists cited before the civil tribunals are to be required to renounce their religion, subscribe to Presbyterianism, and receive the Protestant communion. The persecution at home had had the effect of driving many distinguished Scottish Catholics to the continent. Paris, had been since 1560 the residence of Archbishop Beaton of Glasgow, and of the able and learned Bishop John Leslie of Ross, both devoted friends and counsellors of Queen Mary.
The hopes that the young King James, who had been baptized and crowned with Catholic rites, might grow up in the religion of his ancestors, were destroyed by his signing in 1581 a formal profession of his adherence to Protestantism and detestation of Popery. This did not prevent him from entering into personal communication later with Pope Gregory XIII, when he thought his throne in danger from the ambition of Queen Elizabeth. He promised at the same time conciliatory measures towards his Catholic subjects, and affected solicitude for his unfortunate mother; but he never made any practical efforts to obtain her release, and her cruel death in 1586 seemed to leave him singularly callous; though he attempted to appease the Catholic nobles, in their deep indignation at Mary's execution, by restoring Bishop Leslie of Ross to his former dignities, and appointing Archbishop Beaton his ambassador in France. There was at this time a distinct reaction in favour of Catholicism in Scotland, and a number of missionaries, both secular and religious, were labouring for the preservation of the Faith. The Kirk, of course, took alarm and urged on the king the adoption of the severest measures for the suppression of every vestige of Catholicism. James himself headed an armed expedition against the disaffected Catholic nobles of the north in 1594, and after one severe rebuff put Huntly and Erroll, the Catholic leaders, to flight. They left Scotland forever in 1595, and thenceforward Catholicism a political force to be reckoned with, may be said to have been extinct in Scotland. A large proportion of the people still clung tenaciously to their ancient beliefs, and strenuous efforts were made, in the closing years of the sixteenth century, to provide for the spiritual want of what was now a missionary country. In 1576 Dr. James Cheyne had founded a college to educate clergy for the Scotch Mission, at Tournai; and after being transferred to Pont-à-Mousson, Douai, and Louvain, it was finally at Douai. The Scots College at Rome was founded by Pope Clement VIII in 1600; and there was also a Scots College in Paris, dating from 1325, while the Scots abbeys at Ratisbon and Würzburg likewise became after the Reformation the nursery of Scottish missionaries.
In 1598 the secular clergy in Scotland were placed under the jurisdiction of George Blackwell, the newly appointed archpriest for England. Many devoted Jesuits were labouring in Scotland at this time, notably Fathers Creighton, Gordon, Hay, and Abercromby, of whom the last received, into the Catholic Church Anne of Denmark, the queen of James VI, probably in 1600, and made other distinguished converts. James's succession to the Crown of England in 1603, on the death of Queen Elizabeth, gave him much new occupation in regulating ecclesiastical matters in his new kingdom, and also in introducing, in the teeth of bitter opposition, the Episcopalian system into Scotland. Pope Clement wrote to the king in 1603, urging him to be lenient and generous towards his Catholic subjects, and after long delay received a civil but vaguely-worded reply. James's real sentiments, however, were shown by his immediately afterwards decreeing the banishment of all priests from the kingdom, and returning to the pope the presents sent to his Catholic queen. The remainder of his reign, as far as his Catholic subjects were concerned, was simply a record of confiscation, imprisonment, and banishment, inflicted impartially; and one missionary, John Ogilvie, suffered death for his Faith at Glasgow in 1615. The negotiations for the marriage of James's heir, first to a daughter of Spain, and then to Henrietta Maria of France, occasioned a good deal of communication between Rome and the English Court, but brought about no relaxation in the penal laws. In 1623 William Bishop was appointed vicar Apostolic for England and Scotland; but the Scotch Catholics were afterwards withdrawn from his jurisdiction, and subjected to their own missionary prefects. James VI died in 1625, after a reign which had brought only calamity and suffering to the Catholics of his native land.
The thirty-five years which elapsed between the succession of Charles I and the restoration of his son Charles II, after eleven years of Republican government, were perhaps the darkest in the whole history of Scottish Catholicism. Charles I sanctioned the ruthless execution of the penal statutes, perhaps hoping thus to reconcile the Presbyterians to his unwelcome liturgical innovations; and his policy was continued by Cromwell, apparently out of pure hatred of the Catholic religion. Every effort was made to extirpate Catholicism by the education of children of Catholics in Protestant tenets; an the imprisonment and petty persecution of the venerable Countess of Abercorn showed that neither age nor the highest rank was any protection to the detested Papists. Queen Henrietta Maria, whom Pope Urban VIII urged to intervene on behalf of the Scotch Catholics, was powerless to help them, though a few instances of personal clemency on the part of Charles may be attributable to her influence. Meanwhile the Presbyterians laboured to destroy not only what was left of the shrines and other buildings of Catholic times, but to uproot every Catholic observance which still survived. In the height of the persecution we find steps taken in Rome to improve the organization of the Catholic body in Scotland; and in 1653 the scattered clergy were incorporated under William Ballantyne as prefect of the mission. They numbered only five or six at that date, the missionaries belonging to the religious orders being considerably more numerous, and including Jesuits, Benedictines, Franciscans, and Lazarists. Missionaries from Ireland were also labouring on the Scotch mission, and a college for the education of Scots clergy had been opened at Madrid in 1633, and was afterwards moved to Valladolid, where it still flourishes.
Charles II, who succeeded his father in 1660, was undoubtedly well-disposed personally towards Catholics and their Faith, but his Catholic subjects in Scotland enjoyed little more indulgence under the episcopate restored by him in that country than they had done under the Presbyterians. The odious separation of children from their parents for religious reasons continued unabated; and in the districts of Aberdeenshire especially, where Catholics were numerous, they were treated as rigorously as ever. We have detailed reports of this period both from the prefect of the clergy, Winster, and from Alexander Leslie, sent by Propaganda in 1677 as Visitor to the Scottish mission. Their view of the religious situation was far from encouraging; but fresh hopes were raised among the Catholics eight years later by the accession of a Catholic king, James II, who at once suspended the execution of the penal laws declaring himself in favour of complete liberty of conscience. He opened a Catholic school at Holyrood, restored Catholic worship in the Chapel royal, and gave annual grants to the Scots College abroad and to the secular and regular missionaries at home. But the Catholics had hardly time to enjoy this respite from persecution, when their hopes were dashed by the Revolution of 1688, which drove James from the throne. William of Orange, notwithstanding his promises of toleration, did nothing to check the fanatical fury which now assailed the Catholics of England and Scotland. The scattered clergy of the north found themselves in a more difficult position than ever; and this perhaps induced Pope Innocent XII in 1694 to nominate a vicar Apostolic for Scotland in the person of Bishop Thomas Nicholson. His devoted labours are manifest from the reports which he addressed to Propaganda; but neither during the reign of William and Mary, nor of Anne, who succeeded in 1702, was there the slightest relaxation in the penal laws or their application. The Union of England and Scotland in 1707 made no change in this respect; and the first Jacobite rising, in 1715, entailed fresh sufferings on the Scottish Catholics, who were so virulently persecuted that they seemed in danger of total annihilation.
Bishop Nicholson had obtained the services of a coadjutor, James Gordon, in 1705, and the devotion of the two prelates to their difficult duties was unbounded. In spite of the penal laws, Catholics were still numerous in the North and West, speaking chiefly the Gaelic language; and in 1726 it was decided to appoint a second vicar Apostolic for the Highlands, Hugh Macdonald being chosen. During his vicariate occurred the ill-fated rising of Charles Edward Stuart, the final failure of which, consequent on the disastrous battle of Culloden, brought fresh calamities on the Highland Catholics. The Highland clans were proscribed and more than a thousand persons were deported to America, Catholic chapels were destroyed, and priests and people prosecuted with the utmost severity. To the suffering of the Catholics under the first two Georges from their enemies without, was added the misfortune of dissensions within the fold. Regular and secular missionaries were at variance on the question of jurisdiction; and there is abundant evidence that the Scottish Church at this period was tainted with the poison of Jansenism, the Scots College in Paris being especially affected. Every means was taken by the Holy See to secure the orthodoxy of the Scottish clergy, who continued however for many years to be divided into the so-called liberal party, trained in France, and the more strictly Roman section, for the most part alumni of the Scots College at Rome. By far the most prominent of the latter was the illustrious Bishop George Hay, the chief ecclesiastical figure in the history of Scottish Catholicism during the latter part of the eighteenth century.
Bishop Hay's life has been dealt with elsewhere, and it will suffice to say here that his episcopate lasted from within a few years of the accession of George III almost to the close of the long reign of that monarch. He saw the fanatical outburst caused in Scotland by the English Catholic Relief Bill of 1777, when Edinburgh and Glasgow were the scenes of outrage and pillage worthy of the blackest days of the penal laws; and he also saw in 1793 the Catholics of Scotland released by Parliament from the Most oppressive of those laws, though still liable to many disabilities. He did much to improve the condition and status of the Scots Colleges in Paris and Rome, which from various causes had fallen into a very unsatisfactory state; and his devotional and controversial writings won him repute beyond the limits of Scotland. During his long vicariate the Scottish Catholics, whose numbers had greatly fallen after the disastrous Jacobite rising of 1745, only very gradually increased. They numbered probably some 25,000 souls in 1780; and of these, it was stated, not more than twenty possessed land worth a hundred pounds a year. In 1800, seven years after the passing of the Relief Bill, the faithful were estimated to number 30,000, ministered to by three bishops and forty priests, with twelve churches. Six or seven of the priests were émigrés from France. With the cessation of active persecution, a good many new churches were erected throughout the country, and at the same time the Catholic population was augmented by a large influx of Irish. In 1827 Pope Leo XII added a new vicariate to the Scottish mission, which was now divided into the Eastern, Western, and Northern Districts. By this time the Catholic population had increased to 70,000, including fifty priests, with over thirty churches and about twenty schools. The concession to Catholics of civil and political liberty by the Emancipation Act of 1829 was preceded and followed in Scotland, as in England, by disgraceful exhibitions of bigotry and intolerance, although many prominent Scotsmen, including Sir Walter Scott, were entirely in its favour.
The immediate result of the salutary measure of 1829 was the rapid extension and development of the Church in Scotland. A new ecclesiastical seminary was, by the generosity of a benefactor, established at Blairs, near Aberdeen; the first convent of nuns since the Reformation was founded in 1832, in Edinburgh; and in Glasgow alone the number of Catholics mounted up from a few scores to 24,000. Prominent among the bishops of Scotland during the first half of the nineteenth century was James Gillis, who was nominated as coadjutor for the Eastern District in 1837, the first year of the reign of Queen Victoria, and laboured indefatigably as administrator and preacher for nearly thirty years. The wave of conversions from Anglicanism which originated in the Tractarian movement in the Church of England was felt also in Scotland, where several notable converts were received during Bishop Gillis's episcopate, and several handsome churches were built, and new missions established, through their instrumentality. Many new schools were also erected, and more than one convent founded, under the zealous prelate, and in the Western District the progress of Catholicism was not less remarkable. Bishop Andrew Scott, who was appointed to the mission of Glasgow in 1805 and died as vicar Apostolic in 1846, saw during the interval the Glasgow Catholics increase from one thousand to seventy thousand souls; and his successors, Bishops Murdoch and Gray, were witnesses of a similar increase, and did much to multiply churches, missions, schools, and Catholic institutions throughout the vicariate. While in the sparsely-inhabited region included in the Northern Vicariate there was not, during this period, the same remarkable numerical increase in the faithful as in the more populous parts of Scotland, the work of organization and development there also went on steadily and continuously.
During the thirty years' pontificate of Pius IX the question as to the advisability of restoring to Scotland her regular hierarchy was from time to time brought forward; but it was not until the very close of his reign that this important measure was practically decided on at Rome, partly as the result of the report of Archbishop Manning, as Apostolic Visitor to the Scottish Church, on certain grave dissensions between Irish and Scottish Catholics which had long existed in the Glasgow district. Pius IX did not live to carry out his intention; but the very first official act of his successor Leo XIII was to reerect the Scottish hierarchy by his Bull "Ex Supreme Apostolatus apice", dated 4 March, 1878. Thus reestablished, the hierarchy was to consist of two archbishoprics: St. Andrews and Edinburgh, with the four suffragan sees of Aberdeen, Argyll and the Isles, Dunkeld, and Galloway; and Glasgow, without suffragans. The exotic religious body styled the Scottish Episcopal Church immediately published a protest against the adoption of the ancient titles for the newly-erected sees; but the papal act roused no hostile feeling in the country at large, and was generally and sensibly recognized as one which concerned no one except the members of the Catholic body. They on their side welcomed with loyal gratitude a measure which restored to the Church in Scotland the full and normal hierarchical organization which properly belongs to her, and which might be expected to have the same consoling results as have followed a similar act in England, Holland, Australia, and the United States.
If the "second spring" of Catholicism in Scotland has been less fruitful and less remarkable than in the countries just named, Scottish Catholics have nevertheless much to be thankful for, looking back through the past thirty years to what has been done in the way of growth, development, better equipment, and more perfect organization. Between 1878 and 1911 the number of priests, secular and regular, working in Scotland has increased from 257 to 555; of churches, chapels, and stations, from 255 to 394; of congregational schools from 157 to 213, of monasteries from 13 to 26, and of convents from 21 to 58. The Catholic population, reckoned to number in 1878 about 38,000 souls, has increased to fully 520,000. Of these only some 25,000, including the Gaelic-speaking inhabitants of the Western Highlands and islands, and of the Diocese of Aberdeen, are of purely Scottish descent, the other dioceses comprising a comparatively small number of Catholics of Scottish blood. The rest of the Catholics of Scotland, including at least 375,000 people in the single archdiocese of Glasgow are either themselves entirely Irish by birth and race or descended from recent immigrants from Ireland into Scotland. Glasgow also harbours, of course, a considerable but fluctuating body of foreign Catholics; and a certain number of Catholic Poles and Lithuanians are always employed in the coal-fields and iron-works of central Scotland. But it would probably be within the mark to estimate the Irish element in the Catholic population north of the Tweed as amounting to between 90 and 95 per cent of the whole; and its tendency is to increase rather than to diminish.
The education of clergy for the Scottish mission is carried on at Blairs College, Aberdeen (number of students, 80); at St. Peter's College, near Glasgow (32), and at the Scots Colleges at Rome (33), and at Valladolid (14). There are also a few Scottish Students at the College of Propaganda at Rome; and 20 more, on French foundation-burses, were being educated in 1911 at the Ecole supérieure de Théologie at the College of Issy, near Paris. Good secondary schools for boys are conducted by the Jesuits at Glasgow, and by the Marist Brothers at Glasgow and Dumfries; and there are excellently equipped boarding-schools for girls at Aberdeen, Edinburgh, and elsewhere, under religious of various orders. The Sisters of Notre Dame are in charge of a fine training college for teachers just outside Glasgow; and a hospital at Lanark is managed by the Sisters of Charity, as well as a large orphanage for destitute children. The Nuns of the Good Shepherd, the Sisters of Nazareth, and the Little Sisters of the Poor carry on their works of charity and beneficence with zeal and success, being largely helped by kindly Protestants; and many Protestant parents entrust their children's education to the teaching orders of the Catholic Church. In the larger centres of population there is still a good deal of sectarian bitterness, fomented of course by the members of Orange and similar societies; but on the whole religious animosities have greatly died down in recent times, and in those districts of the Highlands where Catholics are most numerous, they live as a rule on terms of perfect amity with their Presbyterian neighbours. The public elementary schools of Scotland are controlled and managed by the school boards elected by the rate-payers of each parish; and Government grants of money are made annually not only to these schools, but also to other schools (including those under Catholic management) which, in the words of the Act of Parliament of 1872, are "efficiently contributing to the secular education of the parish or burgh in which they are situated". The amount of the grant is conditional on the attendance and proficiency of the scholars, the qualifications of the teachers, and the state of the schools; and the schools are liable to be inspected at any time by inspectors appointed by the Crown on the recommendation of the Scotch Education Department, and empowered to ascertain that the conditions necessary for obtaining the government grant have been fulfilled. No grant is made in respect of religious instruction; but such instruction is sanctioned and provided for in the code regulating the scheme of school work, parents being, however, at liberty to withdraw their children from it if they please. No complete statistics are available as to the total number of children in the Catholic elementary schools; but in the Archdiocese of Glasgow and the Diocese of Galloway, which together comprise fully four-fifths of the Catholic population of the country, 66,482 children were presented in 1910 for religious examination. Besides the elementary schools, what are known as "higher grade schools" also receive government grants in proportion to their efficiency, special additional grants being made to such schools in the six Highland counties.
With regard to the legal disabilities under which Scottish Catholics still lie, notwithstanding the Emancipation Act of 1829, it is unnecessary, as the provisions of that act apply to Scotland equally with England, to do more than refer to the article ENGLAND SINCE THE REFORMATION. The only specifically Scottish office from which Catholics are debarred by statute is that of Lord High Commissioner to the General Assembly of the Established Church — an office which no Catholic, of course would desire to hold. The clauses in the Act of 1829 providing for the "gradual suppression and final prohibition" of religious order so men have in practice remained a dead letter; but they have in Scotland, as in England, the effect of seriously restricting the tenure and disposition of their property by religious communities. All trusts and bequests in favour of religious orders are void in law; and the members of such orders can hold property only as individuals. The English statutes (of Henry VIII and Edward VI) invalidating bequests made to obtain prayers and Masses, on the ground that these are "superstitious uses", do not apply either to Ireland or to Scotland; and it is probable the Scottish courts would recognize the validity of such bequests, as the Irish Courts undoubtedly do. (See Lilly and Wallis's "Manual of the Law specially affecting Catholics", London, 1893.)
I. Celtic Period: INNES, Critical Essay on the Ancient Inhabitants of Scotland (London, 1729); SKENE, Celtic Scotland (Edinburgh, 1876-80); IDEM, Chronicles of the Picts and Scots (Edinburgh, 1861); LOGAN, The Scottish Gael (Inverness, s. d.); ANDERSON, Scotland in Early Christian Times (Edinburgh, 1881); WILSON, Archaeology and Prehistoric Annals of Scotland(Edinburgh, 1851); CAMERON, Reliquioe Celtioe (Inverness, 1892) MACLAGAN, Religio Scotica (Edinburgh, 1909); EDMONDS, The Early Scottish Church, its Doctrine and Discipline (Edinburgh, 1906); DOWDEN, The Celtic Church in Scotland (London, 1894); LEAL, The Christian Faith in Early Scotland (London, 1885).
II. Middle Ages: FORDUN (with BOWER'S continuation), Scotichronicon, ed. GOODALL (Edinburgh, 1759); LESLIE, De Origine, moribus et rebus gestis Scotorum (Rome, 1678); SINCLAIR, Statistical Account of Scotland (Edinburgh, 1791); THEINER, Vetera monumenta Hibernorum atque Scotorum historiam illustrantia, 1216-1547 (Rome, 1864); WALCOTT, The Ancient Church Scotland (London, 1874); WYNTOUN, Orygynale Chronykil of Scotland (Edinburgh, 1872-79); Concilia Scotioe (Edinburgh, 1868); GORDON, Scotichronicon (including KEITH'S Catalogue of Scottish Bishops (Glasgow, 1867); INNES, Sketches of Early Scotch History (Edinburgh, 1861); the publications of the Scottish Text Society (Edinburgh) are of great value; and many episcopal registers and cartularies of the Scottish abbeys have been printed by the Bannatyne, Maitland, Spottiswoode, and other societies.
III. General, including modern, history: BURTON, Hist. of Scotland to 1746 (Edinburgh, 19876); Hist. of Scotland, to the Union (Edinburgh, 1879) LANG, Hist of Scotland, to 1745 (Edinburgh, 1900-07) HUME BROWN, Hist. of Scotland (Cambridge, 1902); BELLESHEIM, History of the Catholic Church in Scotland (Edinburgh, 1887-90) vol IV has valuable appendices, with reports to Propaganda on the state of Scottish Catholics under the penal laws; GRUB, Ecclesiastical Hist of Scotland (Edinburgh, 1861) from an Episcopalian point of view, but impartially written; WALSH, Hist. of the Catholic Church of Scotland (Glasgow, 1874), a useful compilation; FORBES-LEITH, Narratives of Scottish Catholics under Mary and James VI (Edinburgh, 1885); IDEM, Memoirs of Scottish Catholics, 17th and 18th centuries (London, 1909); DAWSON, The Catholics of Scotland, 1593-1852 (London, 1890).
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Scoto-Hibernian Monasteries
A convenient term under which to include the monastic institutions which were founded during the sixth century in the country now known as Scotland, though that name was not used in its present sense until four hundred years later. These institutions owed their origin to the zeal and energy of St. Columba, whose labors among the Picts and Scots extended over a period of nearly forty years, and whose biographer, Adamnan, the ninth abbot of Iona, is our chief authority on the subject, although his list of Columban foundations is probably incomplete, and the exact dates of their erection are uncertain. What is certain, however, is that these monastic houses grouped themselves round Iona as their centre, and long remained in close connection with her. Like the Columban houses in Ireland, they acknowledged the jurisdiction of Iona as that of their mother-house, and the communities belonging to them together formed the widespread organization known as the family of Iona, or muinter Ioe. Not all these monasteries were actually founded by St. Columba in person, some of them owing their origin to his immediate followers, whose names have in many cases survived the disappearance of all material traces of the establishments in question. Reeves, Skene, and other Scottish and Irish antiquarians have devoted much time, labor, and research in the endeavor to identify the localities mentioned by Adamnan and other early writers. With out following them into these topographical and philological details, it may be stated generally that vestiges of Columban foundations are to be found in the northern, eastern, and western districts of Scotland, formerly occupied respectively by the Northern and Southern Picts and by the Scots of Dalriada. Many of these monasteries were established on the islands off the west coast, including Tiree, Skye, Garveloch, Harris, Lewis, North and South Uist, Lismore, Mull, Eigg, Canna, Colonsay, and numerous smaller islands.
Adamnan makes no mention of the monasteries founded by Columba and his contemporaries and followers in the Pictish territories north and east of the great central mountain-range known as Drumalban; but from other sources we know that there were many of such foundations, several of them being in the remote Orkney Islands. The Book of Deer, a notable foundation in the Buchan district, records the method in which these isolated monasteries were established among the heathen tribes, the head of a tribe granting a cathair, or fort, which was then occupied by a colony of clerics or missionaries a system of settlement in every respect similar to that prevailing in the Irish Church at the same period. All down the east coast, as far as the Forth, we find the name of Colum, Colm or Comb constantly associated at the present day with churches, chapels, parishes, fairs, and wells, showing how widespread were the influence and labors of the saint of Iona. In the territory of the Southern Picts, who as a nation had been converted to Christianity a century before by St. Ninian, though many of the faithful had since fallen away, the faith was revived, and new centres of religion and of missionary work were formed by the monasteries established by Columba and his friends. The monastic church of Abernethy was founded, or rather refounded, by King Gartnaidh, son and successor of Brude, Columba's own convert and warm ally. Another friend of the saint, Cainnech, founded the church and monastery of Kilrimont, celebrated in after times as St. Andrews. The monastic church of Dunkeld, though founded much later, at the eventful period when the Picts and Scots were united under the sceptre of Kenneth McAlpine, was essentially a Columban foundation, though by that time the influence of the venerable mother-house of Iona had greatly waned, and the jurisdiction over the Irish monastic churches had in fact been transferred to Kells in Meath.
In Scotland Dunkeld, under royal patronage, took the place of Iona as the head of the Columban churches; and so clearly was this recognized that when the diocesan form of church government was established in Scotland, Iona was included in the Diocese of Dunkeld, and remained so long after Argyll, of which it formed a part, became the seat of a bishopric of its own. By that time, however the Columban or monastic church, dominant in Scotland for nearly two centuries, had, as an organized body, decayed and disappeared. Early in the eighth century the remnant of Columban monks were expelled by King Nectan, and the primacy of Iona came to an end. The numerous Columban monasteries, or at least such of them as were not abandoned and in ruins, came into the hands of the now dominant Culdees; and they in turn, when the Scottish Church came to be reorganized on the English model under the influence of St. Margaret and her family, found themselves gradually superseded by the regular monastic orders which were introduced into the country by the munificence of kings, princes, and nobles, and reared their splendid abbeys on the sites of the humble monasteries of Columban days. One Columban house only, the monastery of Deer already mentioned, which had been founded by Columba himself, and placed by him under the care of his nephew Drosden, preserved its original and Celtic character for fifty years beyond the reign of David I, who granted it a new charter, and showed it special favor. Early in the thirteenth century, however, it was extinguished like the rest, the monastery being made over to the Cistercian monks, who held it until the Reformation. The building, however, seems to have preserved something of the primitive simplicity of the Columban foundations; for one of the Cistercian abbots is recorded to have resigned his office and returned to the stately abbey of Melrose, which he preferred to what he called that poor cottage of the monks of Deir". To-day a certain number of place-names up and down the country, the patronal saints of a certain number of Scottish parishes, and a few grass-covered earthen mounds or fragments of walls, are all that is left to recall the numerous houses of the muintir Iæ, the cradle of Scottish Christianity thirteen centuries ago.
SKENE, Celtic Scotland, II (Edinburgh, 1877); Chronicles of the Picts and Scots (Edinburgh, 1861); ADAMNAN, Life of St. Columba, ed. REEVES, Historians of Scotland, Vl (Edinburgh, 1874); ALLEN, The Early Christian Monuments of Scotland (Edinburgh, 1903); TRENHOLME, The Story of Iona (Edinburgh, 1909); Origines Parochiales Scotiae (Edinburgh, 1850-5); BELLESHEIM, Hist. of Cath. Church of Scotland, I (Edinburgh, 1887), 33-109; DOWDEN, The Celtic Church in Scotland (London, 1894); The Book uf Deer, ed. STUART for Spalding Club (Edinburgh, 1869).
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Scribes
(Greek grammateis, nomodidaschaloi, teachers of the law).
In the New-Testament period the scribes were the professional interpreters of the Law in the Jewish synagogues. The origin of the profession dates from the return of the Captivity, and its subsequent growth and importance resulted naturally from the formal and legalistic trend of Jewish piety during the post-Exilic period. The Law was revered as the precise expression of God's will, and by its multifarious prescriptions the daily life of every pious Jew was regulated in all its minute details. Love of the Law was the essence of piety, and the just or righteous were they who walked "in all the commandments and justifications of the Lord without blame" (Luke, I, 6). But as these commandments and justifications were exceedingly numerous, complicated, and often obscure, the needs of popular guidance called into existence a class of men whose special occupation was to study and expound the Law. The earliest mention of the title occurs in I Esdras, vii, 6, where Esdras is described as a "ready scribe in the law of Moses". What this meant is set forth in verse 10: "For Esdras had prepared his heart to teach in Israel the commandments and judgment". This description doubtless applies to the subsequent scribes of that period. They were pious men who through love of the Divine law occupied themselves in collecting, editing, and studying the sacred literature of the Hebrews and in explaining it to the people. The earlier scribes, like Esdras himself, belonged to the class of priests and Levites (I Esdr., vii, 12; II Esdr., viii, 7, 13; II Par., xxxiv, 13) who were originally the official interpreters of the Law, but unlike other priestly duties, the study and exposition of Holy Writ could be engaged in by pious laymen, and thus little by little the scribal profession became differentiated from the priesthood, while the latter remained chiefly occupied with the ever-growing sacrificial and ritualistic functions.
When under Antiochus Epiphanes Hellenism threatened to overthrow the Jewish religion, the scribes joined the party of the zealous Assideans (I Mach., vii, 12, 13), who were ready to die for their faith (see account of the martyrdom of the scribe Eleazar, II Mach., vi, 18-31), while not a few aristocratic members of the priesthood favoured the Hellenistic tendencies. This resulted in a certain opposition between the two classes; the scribes, through their devotion to the Law, acquired great influence with the people while the priesthood lost much of its prestige. As a natural consequence, the scribes as a class became narrow, haughty and exclusive. Under the Asmonean rule they became the leaders of the new party of the Pharisees, and it is with the latter that we find them associated in the New-Testament records. They never wielded any political power, but they were admitted to the Sanhedrin on a par with the chief priests and elders and thus enjoyed official recognition. With the increasing formalism, which their influence doubtless helped to develop, the character of the scribes and their activities underwent a marked change. They neglected the deeper and more spiritual aspects of the Law, and from being men of sacred letters they became mainly jurists who devoted most of their attention to mere quibbles and subtle casuistry. Together with the Pharisees they are represented in the Gospels as being very ambitious of honour (Matt., xxiii, 2-7, Mark, xii, 38-40; Luke, xi, 43, 45, 46; xx, 46), and as making void the weightier precepts of the Law by their perverse interpretations by means of which they had gradually laid a most heavy burden upon the people. They are also rebuked by Christ because of the undue importance ascribed by them to the "traditions of the elders".
Their teaching on this point was that Moses himself had delivered to Israel an oral as well as a written Law. This oral Law, according to their theory, had come down in an authentic form through the Prophets to Esdras, the first and greatest of the scribes, and rested practically on the same Divine authority as the written Word. Through this conception of an oral law to which all their traditional customs and interpretations, however recent, were referred, the scribes were led into many departures from the spirit of the written Law (Mark, vii, 13), and even with regard to the latter their teaching was characterized by a slavish literalism. The ever-accumulating mass of legal traditions and legal decisions was designated by the name Halaka (the way). Together with the written precepts it constituted the perfect rule of conduct which every Jew should follow. But while the scribes devoted their chief attention to the Law, both written and oral, they also elaborated in fantastic and arbitrary fashion, teachings of an edifying character from the historical and didactic contents of the Old Testament. These homiletic teachings were called Hagada, and embraced doctrinal and practical admonitions mingled with illustrative parables and legends.
GIGOT, Outlines of New Testament History (New York, 1902), 81 sq.
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Scriptorium
A scriptorium is commonly a large room set apart in a monastery for the use of the scribes or copyists of the community. When no special room was devoted to this purpose, separate little cells or studies called "carrels" were usually made in the cloister, each scribe having a window and desk to himself. Of this arrangement the cloister of St. Peter's, Gloucester, now Gloucester Cathedral, supplies the most perfect example (see CLOISTER). The scriptorium was under the care of the precentor or else of one of his assistants called the armarius, whose duty it was to provide all the requisites needed by the scribes, such as desks, ink, parchment, pens, pen-knives, pumice-stone for smoothing down the surface of the parchment, awls to make the guiding marks for ruling lines, reading-frames for the books to be copied, etc. Most of these were manufactured on the premises: thus at Westminster the ink was made by the precentor himself, and he had to do it in the tailor's shop. The rules of the scriptorium varied in different monasteries, but artificial light was forbidden for fear of injury to the manuscripts, and silence was always enforced. As a general rule those of the monks who possessed skill as writers made this their chief, if not their sole active work. An anonymous writer of the ninth or tenth century speaks of six hours a day as the usual task of a scribe, which would absorb almost all the time available for active work in the day of a medieval monk. Very often the scriptorium of a monastery developed some peculiarities of writing which were perpetuated for considerable periods, and are of great value in ascertaining the source from which a manuscript comes. Thus at St. Albans the scribes for a long time affected a peculiar thirteenth-century style of hand with the long strokes of certain letters bent back or broken, while certain special variations from the common form of spelling, such as imfra for infra, are also peculiar to their work.
Various names were in use to distinguish the different classes of writers. In monasteries the term antiquarii was sometimes used for those monks who copied books, the common writers who despatched the ordinary business of the house being called librarii, or simply scriptores. If a scribe excelled in painting miniatures or initial letters he usually confined himself to such work, and was called illuminator, while one who worked chiefly on legal documents was a notarius. The price of books varied a good deal at different dates, but was always what we should now call low, considering the time and labour involved. Thus in 1380 John Prust, a Canon of Windsor, received seventy-five shillings and eight pence for an Evangelium, or book of the liturgical Gospels; and in 1467 the Paston "letters" show that a writer and illuminator of Bury St. Edmunds received one hundred shillings and two pence for a Psalter with musical notes, illuminations, and binding. In 1469 William Ebesham wrote out certain legal documents at two-pence a leaf, and a book at "a peny a leaf, which is right wele worth". It is to be observed that on the invention of printing with movable types, although the new art met with strong opposition from the professional scribes, the monks commonly welcomed it, as it shown by the establishment of Caxton's press within the precincts of Westminster, and of very early presses at Subiaco and other monasteries.
MADAN, Books in Manuscript (London, 1893); THOMPSON, Handbook of Greek and Latin Paloeography (London, 1894); IDEM, Customary of the monasteries. . .of Canterbury and Westminster (London, 1902); MAITLAND, The Dark Ages (London, 1845); FEASEY, Monasticism (London, 1898); GASQUET, English Monastic Life (London, 1904).
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Scriptural Glosses
I. ETYMOLOGY AND PRINCIPAL MEANINGS
The modern English word gloss is derived directly from the Latin glossa, itself a transcript of the Greek glossa. In classical Greek glossa (Attic glotta) means the tongue or organ of speech and figuratively a tongue or language. In the course of time Greek grammarians, commenting on the works of Greek authors, used the word glossa to designate first a word of the text which needed some explanation, and next the explanation itself. And it is in this last sense that Christian writers have principally employed the word glossa, gloss, in connexion with Holy Writ. Among them, as among Greek grammarians, a gloss meant an explanation of a purely verbal difficulty of the text, to the exclusion of explanations required by doctrinal, ritual, historical, and other obscurities; and the words which were commonly the subject of their glosses may be reduced to the following five classes:
1. foreign words;
2. provincial dialectical terms;
3. obsolete words;
4. technical terms; or
5. words actually employed in some unusual sense or in some peculiar grammatical form.
As these glosses consisted of a single explanatory word, they were easily written between the lines of the text or in the margin of manuscripts opposite the words of which they supplied the explanation. In the process of time the glosses naturally grew in number, and in consequence they were gathered in separate books where they appeared, first in the same order of succession as they would have had if written in the margin of the codices, and ultimately in a regular alphabetical order. These collections of glosses thus formed kinds of lexicons which gave the concrete meaning of the difficult words of the text and even historical, geographical, biographical, and other notices, which the collectors deemed necessary or useful to illustrate the text of the Sacred writings. A lexicon of the kind is usually called a glossary (from Lat. glossarium), but bears at times in English the simple name of a gloss. From a single explanatory word, interlined or placed in the margin, the word gloss has also been extended to denote an entire expository sentence, and in many instances even a sort of running commentary on an entire book of Sacred Scripture. Finally the term gloss designates a word or a remark, perhaps intended at first as an explanation of the text of Holy Writ, and inserted for some time either between the lines or in the margin of the Sacred Books, but now embodied in the text itself, into which it was inserted by owners or by transcribers of manuscripts, and in which it appears as if an integral part of the Word of God, whereas it is but a late interpolation.
II. GLOSSES AS MARGINAL NOTES
As is quite natural, the margin has always been the favourite place for recording explanatory words or remarks of various kinds concerning the text of the Bible. And in point of fact, marginal notes of varying nature and importance are found in nearly all manuscripts and printed editions of the Sacred Scriptures. With regard to the Hebrew text, these glosses or marginal notes are mostly extracts from the Masorah or collection of traditional remarks concerning Holy Writ. They usually bear on what was regarded as a questionable reading or spelling in the text, but yet was allowed to remain unmodified in the text itself through respect for its actual form. Thus, at times the margin bids the reader to transpose, interchange, restore, or remove a consonant, while at other times it directs him to omit or insert even an entire word. Some of these glosses are of considerable importance for the correct reading or understanding of the original Hebrew, while nearly all have effectually contributed to its uniform transmission since the eleventh century of our era. The marginal notes of Greek and Latin manuscripts and editions of the Scriptures are usually of a wider import. Annotations of all kinds, chiefly the results of exegetical and critical study, crowd the margins of these copies and printed texts far more than those of the manuscripts and editions of the original Hebrew. In regard to the Latin Vulgate, in particular, these glosses gradually exhibited to readers so large and so perplexing a number of various textual readings that to remedy the evil, Sixtus V, when publishing his official edition of the Vulgate in 1588, decreed that henceforth copies of it should not be supplied with such variations recorded in the margin. This was plainly a wise rule, and its faithful observance by Catholic editors of the Vulgate and by its translators, notably by the authors of the Douay Version, has secured the object intended by Sixtus V. Despite the explicit resolve of James I that the Protestant Version of Holy Writ to be published during his reign should not have any marginal notes, that version -- the so-called Authorized Version appeared in 1611 with such notes, usually recording various readings. The glosses or marginal notes of the British Revised Version published 1881-85, are greatly in excess over those of the Version of 1611. They give various readings, alternate renderings, critical remarks, etc., and by their number and character have startled the Protestant public. The marginal notes of the American Standard Revised Version (1900-1901) are of the same general description as those found in the British Revised Version of Holy Writ.
III. GLOSSES AS TEXTUAL ADDITIONS
As stated above, the word gloss designates not only marginal notes, but also words or remarks inserted for various reasons in the very text of the Scriptures. The existence of such textual additions in Holy Writ is universally admitted by Biblical scholars with regard to the Hebrew text, although there is at times considerable disagreement among them as to the actual expressions that should be treated as glosses in the Sacred Writings. Besides the eighteen corrections of the Scribes which ancient Rabbis regard as made in the sacred text of the Old Testament before their time, and which were probably due to the fact that marginal explanations had of old heen embodied in the text itself, recent scholars have treated as textual additions many words and expressions scattered throughout the Hebrew Bible. Thus the defenders of the Mosaic authorship of the Pentateuch naturally maintain that the more or less extensive notices found in the Mosaic writings and relative to matters geographical, historical, etc., decidedly later than Moses' time, should be regarded as post-Mosaic textual additions. Others, struck with the lack of smoothness of style noticeable in several passages of the original Hebrew, or with the apparent inconsistencies in its parallel statements, have appealed to textual additions as offering a natural and adequate explanation of the facts observed. Some have even admitted the view that Midrashim, or kinds of Jewish commentaries, were at an early date utilized in the framing or in the transcription of our present Hebrew text, and thus would account for what they consider as actual and extensive additions to its primitive form. And it can hardly be doubted that by means of the literary feature known as "parallelism" in Hebrew poetry, many textual additions can be detected in the Hebrew text of the poetical books, notably in that of Job. All scholars distinctly maintain, however, and indeed justly, that all such glosses, whether actually proved, or simply conjectured, do not interfere materially with the substantial integrity of the Hebrew text. The presence of similar textual additions in the text of the Septuagint, or oldest Greek translation of the Old Testament, is an established fact which was well known to the Roman editors of that version under Sixtus V. One has only to compare attentively the words of that ancient version with those of the original Hebrew to remain convinced that the Septuagint translators have time and again deliberately deviated from the text which they rendered into Greek, and thus made a number of more or less important additions thereunto. These translators frequently manifest a desire to supply what the original had omitted or to clear up what appeared ambiguous. Frequently, too, they adopt paraphrastic renderings to avoid the most marked anthropomorphisms of the text before them: while at times the seem to be guided in their additions by Jewish Halacha and Haggadab. Glosses as textual additions exist also in manuscripts of the New Testament, owing to a variety of causes, the principal among which may be given as follows: copyists have embodied marginal notes in the text itself; at times they have supplemented the words of an Evangelist by means of the parallel passages in the other Gospels; sometimes they have completed the quotations from the Old Testament in the New. Finally, textual additions appear in the manuscripts and printed editions of the Latin Vulgate. Its author, St. Jerome, has freely enough inserted in his rendering of the original Hebrew historical, geographical, doctrinal remarks which he thought more or less necessary for the understanding of Scriptural passages by ordinary readers. He complains at times that during his own life copyists, instead of faithfully transcribing his translation, embodied in the text notes found in the margin. And after his death manuscripts of the Vulgate, especially those of the Spanish type, were supposedly enriched with all kinds of additional readings, which, together with other textual variations embodied in early printed copies of the Vulgate, led ultimately to the official editions of St. Jerome's work by Popes Sixtus V and Clement VIII. But however numerous and important all such glosses may actually be, they have never materially impaired the substantial integrity either of the Greek New Testament or of the Latin Vulgate.
IV. GLOSSES AS SCRIPTURAL LEXICONS
With regard to the Hebrew text of the Old Testament, most rabbinical commentaries are little more than collections of glosses, or "glossaries", as they are usually called, inasmuch as their chief object is to supply explanations of Hebrew words. A part of the Masorah may also be considered as a kind of glossary to the Hebrew Bible; and the same thing may be said in reference to the collections of Oriental and Western readings given in the sixth volume of the London Polyglot. As regards the Greek Bible texts, there are no separate collections of glosses; yet these texts are taken into account, together with the rest of the Greek literature, in a certain number of glossaries which afford explanations of difficult words in the Greek language. The following are the principal glossaries of that description:
1. the lexicon of Hesychius, a Greek grammarian of the fourth century of our era;
2. the "Lexeon synagoge" (collection of glosses) of the celebrated patriarch Photius (died 891);
3. the lexicon of Suidas, apparently an author of the tenth century;
4. the "Etymologium Magnum" by an unknown writer of the twelfth or the thirteenth century;
5. the "Synagoge lexeon" of the Byzantine monk Zonaras;
6. the "Dictionarium" of the Benedictine Varius Phavorinus, published early in the sixteenth century.
Most of the glosses illustrating the language of Scripture which are found in the works of Hesychius, Suidas, Phavorinus, and in the "Etymologium Magnum", were collected and published by J.C. Ernesti (Leipzig, 1785-86). The best separate gloss on the Latin Vulgate, as a collection of explanations chiefly of its words, is that of St. Isidore of Seville, which he completed in 632, and which bears the title of "Originum sive Etymologiarum libri XX". It is found in Migne, P. L., LXXXII.
V. GLOSSES AS COMMENTARIES
As Scriptural commentaries there are two celebrated glosses on the Vulgate. The former is the "Glossa Ordinaria", thus called from its common use during the Middle Ages. Its author, the German Walafrid Strabo (died 849), had some knowledge of Greek and made extracts chiefly from the Latin Fathers and from the writings of his master, Rabanus Maurus, for the purpose of illustrating the various senses -- principally the literal sense -- of all the books of Holy Writ. This gloss is quoted as a high authority by St. Thomas Aquinas, and it was known as "the tongue of Scripture". Until the seventeenth century it remained the favourite commentary on the Bible; and it was only gradually superseded by more independent works of exegesis. The "Glossa Ordinaria" is found in vols. CXIII and CXIV of Migne, P. L. The second gloss, the "Glossa Interlinearis", derived its name from the fact that it was written over the words in the text of the Vulgate. It was the work of Anselm of Laon (died 1117), who had some acquaintance with Hebrew and Greek. After the twelfth century copies of the Vulgate were usually supplied with both these glasses, the "Glossa Ordinaria" being inserted in the margin, at the top and at the sides, and the "Glossa Interlinearis" being placed between the lines of the Vulgate text; while later, from the fourteenth century onward, the "Postilla" of Nicholas of Lyra and the "Additions" of Paulus Brugensis were added at the foot of each page. Some early printed editions of the Vulgate exhibit all this exegetical apparatus; and the latest and best among them is the one by Leander a S. Martino, O.S.B. (six vols. fol., Antwerp, 1634).
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Scriptural Tropology[[@Headword:Scriptural Tropology]]

Scriptural Tropology
The theory and practice of interpreting the figurative meaning of Holy Writ. The literal meaning, or God-intended meaning of the words of the Bible, may be either figurative or non-figurative; for instance, in Canticles, the inspired meaning is always figurative. The typical meaning is the inspired meaning of words referring to persons, things, and actions of the Old Testament which are inspired types of persons, things, and actions of the New (cf. EXEGESIS).
WALTER DRUM

Scripture[[@Headword:Scripture]]

Scripture
Sacred Scripture is one of the several names denoting the inspired writings which make up the Old and New Testament.
I. USE OF THE WORD
The corresponding Latin word scriptura occurs in some passages of the Vulgate in the general sense of "writing"; e.g., Ex., xxxii, 16: "the writing also of God was graven in the tables"; again, II Par., xxxvi, 22: "who [Cyrus] commanded it to be proclaimed through all his kingdom, and by writing also". In other passages of the Vulgate the word denotes a private (Tob., viii, 24) or public (Esdr., ii, 62; Neh., vii, 64) written document, a catalogue or index (Ps. lxxxvi, 6), or finally portions of Scripture, such as the canticle of Ezechias (Is., xxxviii, 5), and the sayings of the wise men (Ecclus., xliv, 5). The writer of II Par., xxx, 5, 18, refers to prescriptions of the Law by the formula "as it is written", which is rendered by the Septuagint translators kata ten graphen; para ten graphen, "according to Scripture". The same expression is found in I Esdr., iii, 4, and II Esdr., viii, 15; here we have the beginning of the later form of appeal to the authority of the inspired books gegraptai (Matt., iv, 4, 6, 10; xxi, 13; etc.), or kathos gegraptai (Rom., i, 11; ii, 24, etc.), "it is written", "as it is written".
As the verb graphein was thus employed to denote passages of the sacred writings, so the corresponding noun he graphe gradually came to signify what is pre-eminently the writing, or the inspired writing. This use of the word may be seen in John, vii, 38; x, 35; Acts, viii, 32; Rom., iv, 3; ix, 17; Gal., iii, 8; iv, 30; II Tim., iii, 16; James, ii, 8; I Pet., ii, 6; II Pet., i, 20; the plural form of the noun, ai graphai, is used in the same sense in Matt., xxi, 42; xxii, 29; xxvi, 54; Mark, xii, 24; xiv, 49; Luke, xxiv, 27, 45; John, v, 39; Acts, xvii, 2, 17; xviii, 24, 28; I Cor., xv, 3, 4. In a similar sense are employed the expressions graphai hagiai (Rom., i, 2), ai graphai ton propheton (Matt., xxvi, 56), graphai prophetikai (Rom., xvi, 26). The word has a somewhat modified sense in Christ's question, "and have you not read this scripture" (Mark, xii, 10). In the language of Christ and the Apostles the expression "scripture" or "scriptures" denotes the sacred books of the Jews. The New Testament uses the expressions in this sense about fifty times; but they occur more frequently in the Fourth Gospel and the Epistles than in the synoptic Gospels. At times, the contents of Scripture are indicated more accurately as comprising the Law and the Prophets (Rom., iii, 21; Acts xxviii, 23), or the Law of Moses, the Prophets, and the Psalms (Luke, xxiv, 44). The Apostle St. Peter extends the designation Scripture also to tas loipas graphas (II Pet., iii, 16), denoting the Pauline Epistles; St. Paul (I Tim., v, 18) seems to refer by the same expression to both Deut., xxv, 4, and Luke, x, 7.
It is disputed whether the word graphe in the singular is ever used of the Old Testament as a whole. Lightfoot (Gal., iii, 22) expresses the opinion that the singular graphe in the New Testament always means a particular passage of Scripture. But in Rom., iv, 3, he modifies his view, appealing to Dr. Vaughan's statement of the case. He believes that the usage of St. John may admit a doubt, though he does not think so, personally; but St. Paul's practice is absolute and uniform. Mr. Hort says (I Pet., ii, 6) that in St. John and St. Paul he graphe is capable of being understood as approximating to the collective sense (cf. Westcott. "Hebr.", pp. 474 sqq.; Deissmann, "Bibelstudien", pp. 108 sqq., Eng. tr., pp. 112 sqq., Warfield, "Pres. and Reform. Review", X, July, 1899, pp. 472 sqq.). Here arises the question whether the expression of St. Peter (II, Pet., iii, 16) tas loipas graphas refers to a collection of St. Paul's Epistles. Spitta contends that the term graphai is used in a general non-technical meaning, denoting only writings of St. Paul's associates (Spitta, "Der zweite Brief des Petrus und der Brief des Judas", 1885, p. 294). Zahn refers the term to writings of a religious character which could claim respect in Christian circles either on account of their authors or on account of their use in public worship (Einleitung, pp. 98 sqq., 108). But Mr. F.H. Chase adheres to the principle that the phrase ai graphai used absolutely points to a definite and recognized collection of writings, i.e., Scriptures. The accompanying words, kai, tas loipas, and the verb streblousin in the context confirm Mr. Chase in his conviction (cf. Dict. of the Bible, III, p. 810b).
II. NATURE OF SCRIPTURE
A. According to the Jews
Whether the terms graphe, graphai, and their synonymous expressions to biblion (II Esdr., viii, 8), ta biblia (Dan., ix, 2), kephalis bibliou (Ps., xxxix, 8), he iera biblos (II Mach., viii, 23), ta biblia ta hagia (I Mach., xii, 9), ta iera grammata (II Tim., iii, 15) refer to particular writings or to a collection of books, they at least show the existence of a number of written documents the authority of which was generally accepted as supreme. The nature of this authority may be inferred from a number of other passages. According to Deut., xxxi, 9-13, Moses wrote the Book of the Law (of the Lord), and delivered it to the priests that they might keep it and read it to the people; see also Ex., xvii, 14; Deut., xvii, 18-19; xxvii, 1; xxviii, 1; 58-61; xxix, 20; xxx, 10; xxxi, 26; I Kings, x, 25; III Kings, ii, 3; IV Kings, xxii, 8. It is clear from IV Kings, xxiii, 1-3, that towards the end of the Jewish kingdom the Book of the Law of the Lord was held in the highest honour as containing the precepts of the Lord Himself. That this was also the case after the Captivity, may be inferred from II Esdr., viii, 1-9, 13,14, 18; the book here mentioned contained the injuctions concerning the Feast of Tabernacles found in Lev., xxiii, 34 sq.; Deut., xvi, 13 sq., and is therefore identical with the pre-Exilic Sacred Books. According to I Mach., i, 57-59, Antiochus commanded the Books of the Law of the Lord to be burned and their retainers to slain. We learn from II Mach., ii, 13, that at the time of Nehemias there existed a collection of books containing historical, prophetical, and psalmodic writings; since the collection is represented as unifrom, and since the portions were considered as certainly of Divine authority, we may infer that this characteristic was ascribed to all, at least in some degree. Coming down to the time of Christ, we find that Flavius Josephus attributes to the twenty-two protocanonical books of the Old Testament Divine authority, maintaining that they had been written under Divine inspiration and that they contain God's teachings (Contra Appion., I, vi-viii). The Hellenist Philo too is acquainted with the three parts of the sacred Jewish books to which he ascribes an irrefragable authority, because they contain God's oracles expressed through the instrumentality of the sacred writers ("De vit. Mosis", pp. 469, 658 sq.; "De monarchia", p. 564).
B. According to Christian Living This concept of Scripture is fully upheld by the Christian teaching. Jesus Christ Himself appeals to the authority of Scripture, "Search the scriptures" (John, v, 39); He maintains that "one jot, or one tittle shall not pass of the law, till all be fulfilled" (Matt., v, 18); He regards it as a principle that "the Scripture cannot be broken" (John, x, 35); He presents the word of Scripture as the word of the eternal Father (John, v, 33-41), as the word of a writer inspired by the Holy Ghost (Matt., xxii, 43), as the word of God (Matt., xix, 4-5; xxii, 31); He declares that "all things must needs be fulfilled which are written in the law of Moses, and in the prophets, and in the psalms, concerning me (Luke, xxiv, 44). The Apostles knew that "prophecy came not by the will of man at any time: but the holy men of God spoke, inspired by the Holy Ghost" (II Pet., i, 21); they regarded "all scripture, inspired of God" as "profitable to teach, to reprove, to correct, to instruct in justice" (II Tim., iii, 16). They considered the words of Scripture as the words of God speaking in the inspired writer or by the mouth of the inspired writer (Heb., iv, 7; Acts, i, 15-16; iv, 25). Finally, they appealed to Scripture as to an irresistible authority (Rom., passim), they supposed that parts of Scripture have a typical sense such as only God can employ (John, xix, 36; Heb., i, 5; vii, 3 sqq.), and they derived most important conclusions even from a few words or certain grammatical forms of Scripture (Gal., iii, 16; Heb., xii, 26-27). It is not surprising, then, that the earliest Christian writers speak in the same strain of the Scriptures. St. Clement of Rome (I Cor., xlv) tells his readers to search the Scriptures for the truthful expressions of the Holy Ghost. St. Irenaeus (Adv. haer., II, xxxviii, 2) considers the Scriptures as uttered by the Word of God and His Spirit. Origen testifies that it is granted by both Jews andChristians that the Bible was written under (the influence of) the Holy Ghost (Contra Cels., V, x); again, he considers it as proven by Christ's dwelling in the flesh that the Law and the Prophets were written by a heavenly charisma, and that the writings believed to be the words of God are not men's work (De princ., iv, vi). St. Clement of Alexandria receives the voice of God who has given the Scriptures, as a reliable proof (Strom., ii).
C. According to Ecclesiastical Documents
Not to multiply patristic testimony for the Divine authority of Scripture, we may add the official doctrine of the Church on the nature of Sacred Scripture. The fifth ecumenical council condemned Theodore of Mopsuestia for his opposition against the Divine authority of the books of Solomon, the Book of Job, and the Canticle of Canticles. Since the fourth century the teaching of the Church concerning the nature of the Bible is practically summed up in the dogmatic formula that God is the author of Sacred Scripture. According to the first chapter of the Council of Carthage (A.D. 398), bishops before being consecrated must express their belief in this formula, and this profession of faith is exacted of them even today. In the thirteenth century, Innocent III imposed this formula on the Waldensians; Clement IV exacted its acceptance from Michael Palaeologus, and the emperor actually accepted it in his letter to the Second Council of Lyons (1272). The same formula was repeated in the fifteenth century by Eugenius IV in his Decree for the Jacobites, in the sixteenth century by the Council of Trent (Sess. IV, decr. de can. Script.), and in the nineteenth century by the Vatican Council. What is implied in this Divine authorship of Sacred Scripture, and how it is to be explained, has been set forth in the article INSPIRATION.
III. COLLECTION OF SACRED BOOKS
What has been said implies that Scripture does not refer to any single book, but comprises a number of books written at different times and by different writers working under the inspiration of the Holy Ghost. Hence the question, how could such a collection be made, and how was it made in point of fact?
A. Question of Right
The main difficulty as to the first question (quoestio juris) arises from the fact that a book must be Divinely inspired in order to lay claim to the dignity of being regarded as Scripture. Various methods have been suggested for ascertaining the fact of inspiration. It has been claimed that so-called internal criteria are sufficient to lead us to the knowledge of this fact. But on closer investigation they prove inadequate.
· Miracles and prophecies require a Divine intervention in order that they may happen, not in order that they may be recorded; hence a work relating miracles or prophecies is not necessarily inspired.
· The so-called ethico-aesthetic criterium is inadequate. It fails to establish that certain portions of Scripture are inspired writings, e.g., the genealogical tables, and the summary accounts of the kings of Juda, while it favours the inspiration of several post-Apostolic works, e.g., of the "Imitation of Christ", and of the "Epistles" of St. Ignatius Martyr.
· The same must be said of the psychological criterium, or the effect which the perusal of Scripture produces in the heart of the reader. Such emotions are subjective, and vary in different readers. The Epistle of St. James appeared strawlike to Luther, divine to Calvin.
· These internal criteria are inadequate even if they be taken collectively. Wrong keys are unable to open a lock whether they be used singly or collectively.
Other students of this subject have endeavored to establish Apostolic authorship as a criterium of inspiration. But this answer does not give us a criterium for the inspiration of the Old Testament books, nor does it touch the inspiration of the Gospels of St. Mark and St. Luke, neither of whom was an Apostle. Besides, the Apostles were endowed with the gift of infallibility in their teaching, and in their writing as far as it formed part of their teaching; but infallibility in writing does not imply inspiration. Certain writings of the Roman pontiff may be infallible, but they are not inspired; God is not their author. Nor can the criterium of inspiration be placed in the testimony of history. For inspiration is a supernatural fact, known only to God and probably to the inspired writer. Hence human testimony concerning inspiration is based, at best, on the testimony of one person who is, naturally speaking, an interested party in the matter concerning which he testifies. The history of the the false prophets of former times as well as of our own day teaches us the futility of such testimony. It is true that miracles and prophecy may, at times, confirm such human testimony as to the inspiration of a work. But, in the first place, not all inspired writers have been prophets or workers of miracles; in the second place, in order that prophecies or miracles may serve as proof of inspiration, it must be clear that the miracles were performed, and the prophecies were uttered, to establish the fact in question; in the third place, if this condition be verified, the testimony for inspiration is no longer merely human, but it has become Divine. No one will doubt the sufficiency of Divine testimony to establish the fact of inspiration; on the other hand, no one can deny the need of such testimony in order that we may distinguish with certainty between an inspired and a non-inspired book.
B. Question of Fact
It is a rather difficult problem to state with certainty, how and when the several books of the Old and the New Testament were received as sacred by the religious community. Deut., xxxi, 9, 24 sqq., informs us that Moses delivered the Book of the Law to the Levites and the ancients of Israel to be deposited "in the side of the ark of the covenant"; according to Deut., xvii, 18, the king had to procure for himself a copy of at least a part of the book, so as to "read it all the days of his life". Josue (xxiv, 26) added his portion to the law-book of Israel, and this may be regarded as the second step in the collection of the Old Testament writings. According to Is., xxxiv, 16, and Jer., xxxvi, 4, the prophets Isaias and Jeremias collected their respective prophetic utterances. The words of II Par., xxix, 30, lead us to suppose that in the days of King Ezechias there either existed or originated a collection of the Psalms of David and of Asaph. From Prov., xxv, 1, one may infer that about the same time there was made a collection of the Solomonic writings, which may have been added to the collection of psalms. In the second century B.C. the Minor Prophets had been collected into one work (Ecclus., xlix, 12) which is cited in Acts, vii, 42, as "the books of the prophets". The expressions found in Dan., ix, 2, and I Mach., xii, 9, suggest that even these smaller collections had been gathered into a larger body of sacred books. Such a larger collection is certainly implied in the words II Mach., ii, 13, and the prologue of Ecclesiasticus. Since these two passages mention the main divisions of the Old-Testament canon, this latter must have been completed, at least with regard to the earlier books, during the course of the second century B.C.
It is generally granted that the Jews in the time of Jesus Christ acknowledged as canonical or included in their collection of sacred writings all the so-called protocanonical books of the Old Testament. Christ and the Apostles endorsed this faith of the Jews, so that we have Divine authority for their Scriptural character. As there are solid reasons for maintaining that some of the New-Testament writers made use of the Septuagint version which contained the deuterocanonical books of the Old Testament, these latter too are in so far attested as part of Sacred Scripture. Again, II Pet., iii, 15-16, ranks all the Epistles of St. Paul with the "other scriptures", and I Tim., v, 18, seems to quote Luke, x, 7, and to place it on a level with Deut., xxv, 4. But these arguments for the canonicity of the deuterocanonical books of the Old Testament, of the Pauline Epistles, and of the Gospel of St. Luke do not exclude all reasonable doubt. Only the Church, the infallible bearer of tradition, can furnish us invincible certainty as to the number of the Divinely inspired books of both the Old and the New Testament. See CANON OF THE HOLY SCRIPTURES.
IV. DIVISION OF SCRIPTURE
A. Old and New Testaments
As the two dispensations of grace separated from each other by the advent of Jesus are called the Old and the New Testament (Matt., xxvi, 28; II Cor., iii, 14), so were the inspired writings belonging to either economy of grace from the earliest times called books of the Old or of the New Testament, or simply the Old or the New Testament. This name of the two great divisions of the inspired writings has been practically common among Latin Christians from the time of Tertullian, though Tertullian himself frequently employs the name "Instrumentum" or legally authentic document; Cassiodorus uses the title "Sacred Pandects", or sacred digest of law.
B. Protocanonical and Deuterocanonical
The word "canon" denoted at first the material rule, or instrument, employed in various trades; in a metaphorical sense it signified the form of perfection that had to be attained in the various arts or trades. In this metaphorical sense some of the early Fathers urged the canon of truth, the canon of tradition, the canon of faith, the canon of the Church against the erroneous tenets of the early heretics (St. Clem., "I Cor.", vii; Clem. of Alex., "Strom.", xvi; Orig., "De princip.", IV, ix; etc.). St. Irenaeus employed another metaphor, calling the Fourth Gospel the canon of truth (Adv. haer., III, xi); St. Isidore of Pelusium applies the name to all the inspired writings (Epist., iv, 14). About the time of St. Augustine (Contra Crescent., II, xxxix) and St. Jerome (Prolog. gal.), the word "canon" began to denote the collection of Sacred Scriptures; among later writers it is used practically in the sense of catalogue of inspired books. In the sixteenth century, Sixtus Senensis, O.P., distinguished between protocanonical and deuterocanonical books. This distinction does not indicate a difference of authority, but only a difference of time at which the books were recognized by the whole Church as Divinely inspired. Deuterocanonical, therefore, are those books concerning the inspiration of which some Churches doubted more or less seriously for a time, but which were accepted by the whole Church as really inspired, after the question had been thoroughly investigated. As to the Old Testament, the Books of Tobias, Judith, Wisdom, Ecclesiasticus, Baruch, I, II, Machabees, and alos Esther, x, 4- xvi, 24, Daniel, iii, 24-90, xiii, 1-xiv, 42, are in this sense deuterocanonical; the same must be said of the following New- Testament books and portions: Hebrews, James, II Peter, II, III John, Jude, Apocalypse, Mark, xiii, 9-20, Luke, xxii, 43-44, John, vii, 53-viii, 11. Protestant writers often call the deuterocanonical Books of the Old Testament the Apocrypha.
C. Tripartite Division of Testaments The prologue of Ecclesiasticus shows that the Old-Testament books were divided into three parts, the Law, the Prophets, and the Writings (the Hagiographa). The same division is mentioned in Luke, xxiv, 44, and has been kept by the later Jews. The Law or the Torah comprises only the Pentateuch. The second part contains two sections: the former Prophets (Josue, Judges, Samuel, and Kings), and the latter Prophets (Isaias, Jeremias, Ezechiel, and the Minor Prophets, called the Twelve, and counted as one book). The third division embraces three kinds of books: first poetical books (Psalms, Proverbs, Job); secondly, the five Megilloth or Rolls (Canticle of Canticles, Ruth, Lamentations, Ecclesiastes, Esther); thirdly, the three remaining books (Daniel, Esdras, Paralipomenon). Hence, adding the five books of the first division to the eight of the second, and the eleven of the third, the entire Canon of the Jewish Scriptures embraces twenty-four books. Another arrangement connects Ruth with the Book of Judges, and Lamentations with Jeremias, and thus reduces the number of the books in the Canon to twenty-two. The division of the New-Testament books into the Gospel and the Apostle (Evangelium et Apostolus, Evangelia et Apostoli, Evangelica et Apostolica) began in the writings of the Apostolic Fathers (St. Ignatius, "Ad Philad.", v; "Epist. ad Diogn., xi) and was commonly adopted about the end of the second century (St. Iren., "Adv. haer.", I, iii; Tert., "De praescr.", xxxiv; St. Clem. of Alex., "Strom.", VII, iii; etc.); but the more recent Fathers did not adhere to it. It has been found more convenient to divide both the Old Testament and the New into four, or still better into three parts. The four parts distinguish between legal, historical, didactic or doctrinal, and prophetic books, while the tripartite division adds the legal books (the Pentateuch and the Gospels) to the historical, and retains the other two classes, i.e., the didactic and the prophetic books.
D. Arrangement of Books
The catalogue of the Council of Trent arranges the inspired books partly in a topological, partly in a chronological order. In the Old Testament, we have first all the historical books, excepting the two books of the Machabees which were supposed to have been written last of all. These historical books are arranged according to the order of time of which they treat; the books of Tobias, Judith, and Ester, however, occupy the last place because they relate personal history. The body of didactic works occupies the second place in the Canon, being arranged in the order of time at which the writers are supposed to have lived. The third place is assigned to the Prophets, first the four Major and then the twelve Minor Prophets, according to their respective chronological order. The Council follows a similar method in the arrangement of the New- Testament books. The first place is given to the historical books, i.e., the Gospels and the Book of Acts; the Gospels follow the order of their reputed composition. The second place is occupied by the didactic books, the Pauline Epistles preceding the Catholic. The former are enumerated according to the order of dignity of the addresses and according to the importance of the matter treated. Hence results the series: Romans; I, II Corinthians; Galatians; Ephesians; Philippians; Colossians; I, II, Thessalonians; I, II Timothy; Titus; Philemon; the Epistle to the Hebrews occupies the last place on account of its late reception into the canon. In its disposition of the Catholic Epistles the Council follows the so- called western order: I, II Peter; I, II, III John; James; Jude; our Vulgate edition follows the oriental order (James; I, II, III, John; Jude) which seems to be based on Gal., ii, 9. The Apocalypse occupies in the New Testament the place corresponding to that of the Prophets in the Old Testament.
E. Liturgical Division
The needs of liturgy occasioned a division of the inspired books into smaller parts. At the time of the Apostles it was a received custom to read in the synagogue service of the sabbath-day a portion of the Pentateuch (Acts, xv, 21) and a part of the Prophets (Luke, iv, 16; Acts, xiii, 15, 27). Hence the Pentateuch has been divided into fifty-four "parashas" according to the number of sabbaths in the intercalary lunar year. To each parasha corresponds a division of the prophetic writings, called haphtara. The Talmud speaks of more minute divisions, pesukim, which almost resemble our verses. The Church transferred to the Christian Sunday the Jewish custom of reading part of the Scriptures in the assemblies of the faithful, but soon added to, or replaced, the Jewish lessons by parts of the New Testament (St. Just., "I Apol.", lxvii; Tert., "De praescr.", xxxvi, etc.). Since the particular churches differed in the selection of the Sunday readings, this custom did not occasion any generally received division in the books of the New Testament. Besides, from the end of the fifth century, these Sunday lessons were no longer taken in order, but the sections were chosen as they fitted in with the ecclesiastical feasts and seasons.
F. Divisions to facilitate reference
For the convenience of readers and students the text had to be divided more uniformly than we have hitherto seen. Such divisions are traced back to Tatian, in the second century. Ammonius, in the third, divided the Gospel text into 1162 kephalaia in order to facilitate a Gospel harmony. Eusebius, Euthalius, and others carried on this work of division in the following centuries, so that in the fifth or sixth the Gospels were divided into 318 parts (tituli), the Epistles into 254 (capitula), and the Apocalypse into 96 (24 sermones, 72 capitula). Cassiodorus relates that the Old Testament text was divided into various parts (De inst. div. lit., I, ii). But all these various partitions were too imperfect and too uneven for practical use, especially when in the thirteenth century concordances (see CONCORDANCES) began to be constructed. About this time, Card. Stephen Langton, Archbishop of Canterbury, who died 1228, divided all the books of Scripture uniformly into chapters, a division which found its way almost immediately into the codices of the Vulgate version and even into some codices of the original texts, and passed into all the printed editions after the invention of printing. As the chapters were too long for ready reference, Cardinal Hugh of St. Cher divided them into smaller sections which he indicated by the capital letters A, B, etc. Robert Stephens, probably imitating R. Nathan (1437) divided the chapters into verses, and published his complete division into chapters and verses first in the Vulgate text (1548), and later on also in the Greek original of the New Testament (1551).
V. SCRIPTURE
Since Scripture is the written word of God, its contents are Divinely guaranteed truths, revealed either in the strict or the wider sense of the word. Again, since the inspiration of a writing cannot be known without Divine testimony, God must have revealed which are the books that constitute Sacred Scripture. Moreover, theologians teach that Christian Revelation was complete in the Apostles, and that its deposit was entrusted to the Apostles to guard and to promulgate. Hence the apostolic deposit of Revelation contained no merely Sacred Scripture in the abstract, but also the knowledge as to its constituent books. Scripture, then, is an Apostolic deposit entrusted to the Church, and to the Church belongs its lawful administration. This position of Sacred Scripture in the Church implies the following consequences:
(1) The Apostles promulgated both the Old and New Testament as a document received from God. It is antecedently probable that God should not cast his written Word upon men as a mere windfall, coming from no known authority, but that he should entrust its publication to the care of those whom he was sending to preach the Gospel to all nations, and with whom he had promised to be for all days, even to the consummation of the world. In conformity woth this principle, St. Jerome (De script. eccl.) says of the Gospel of St. Mark: "When Peter had heard it, he both approved of it and ordered it to be read in the churches". The Fathers testify to the promulgation of Scripture by the Apostles where they treat of the transmission of the inspired writings.
(2) The transmission of the inspired writings consists in the delivery of Scripture by the Apostles to their successors with the right, the duty, and the power to continue its promulgation, to preserve its integrity and identity, to explain its meaning, to use it in proving and illustrating Catholic teaching, to oppose and condemn any attack upon its doctrine, or any abuse of its meaning. We may infer all this from the character of the inspired writings and the nature of the Apostolate; but it is also attested by some of the weightiest writers of the early Church. St. Irenaeus insists upon these points against the Gnostics, who appealed to Scripture as to private historical documents. He excludes this Gnostic view, first by insisting on the mission of the Apostles and upon the succession in the Apostolate, especially as seen in the Church of Rome (Haer., III, 3-4); secondly, by showing that the preaching of the Apostles continued by their successors contains a supernatural guarantee of infallibility through the indwelling of the Holy Ghost (Haer., III, 24); thirdly, by combining the Apostolic succession and the supernatural guarantee of the Holy Ghost (Haer., IV, 26). It seems plain that, if Scripture cannot be regarded as a private historical document on account of the official mission of the Apostles, on account of the official succession in the Apostolate of their successors, on account of the assistance of the Holy Ghost promised to the Apostles and their successors, the promulgation of Scripture, the preservation of its integrity and identity, and the explanation of its meaning must belong to the Apostles and their legitimate successors. The same principles are advocated by the great Alexandrian doctor, Origen (De princ., Praef.). "That alone", he says, "is to be believed to be the truth which in nothing differs from the ecclesiastical and and Apostolical tradition". In another passage (in Matth. tr. XXIX, n. 46-47), he rejects the contention urged by the heretics "as often as they bring forward canonical Scriptures in which every Christian agrees and believes", that "in the houses is the word of truth"; "for from it (the Church) alone the sound hath gone forth into all the earth, and their words unto the ends of the world". That the African Church agrees with the Alexandrian, is clear from the words of Tertullian (De praescript., nn, 15, 19). He protests against the admission of heretics "to any discussion whatever touching the Scriptures". "This question should be first proposed, which is now the only one to be discussed, `To whom belongs the faith itself: whose are the Scriptures'?. . .For the true Scriptures and the true expositions and all the true Christian traditions will be wherever both the true Christian rule and faith shall be shown to be". St. Augustine endorses the same position when he says: "I should not believe the Gospel except on the authority of the Catholic Church" (Con. epist. Manichaei, fundam., n. 6).
(3) By virtue of its official and permanent promulgation, Scripture is a public document, the Divine authority of which is evident to all the members of the Church.
(4) The Church necessarily possesses a text of Scripture, which is internally authentic, or substantially identical with the original. Any form or version of the text, the internal authenticity of which the Church has approved either by its universal and constant use, or by a formal declaration, enjoys the character of external or public authenticity, i.e., its conformity with the original must not merely be presumed juridically, but must be admitted as certain on account of the infallibility of the Church.
(5) The authentic text, legitimately promulgated, is a source and rule of faith, though it remains only a means or instrument in the hands of the teaching body of the Church, which alone has the right of authoritatively interpreting Scripture.
(6) The administration and custody of Scripture is not entrusted directly to the whole Church, but to its teaching body, though Scripture itself is the common property of the members of the whole Church. While the private handling of Scripture is opposed to the fact that it is common property, its administrators are bound to communicate its contents to all the members of the Church.
(7) Though Scripture is the property of the Church alone, those outside her pale may use it as a means of discovering or entering the Church. But Tertullian shows that they have no right to apply Scripture to their own purposes or to turn it against the Church. He also teaches Catholics how to contest the right of heretics to appeal to Scripture at all (by a kind of demurrer), before arguing with them on single points of Scriptural doctrine.
(8) The rights of the teaching body of the Church include also that of issuing and enforcing decrees for promoting the right use, or preventing the abuse of Scripture. Not to mention the definition of the Canon (see CANON), the Council of Trent issued two decrees concerning the Vulgate (see VULGATE), and a decree concerning the interpretation of Scripture (see EXEGESIS, HERMENEUTICS), and this last enactment was repeated in a more stringent form by the Vatican Council (sess. III, Conc. Trid., sess. IV). The various decisions of the Biblical Commission derive their binding force from this same right of the teaching body of the Church. (Cf. Stapleton, Princ. Fid. Demonstr., X-XI; Wilhelm and Scannell, "Manual of Catholic Theology", London, 1890, I, 61 sqq.; Scheeben, "Handbuch der katholischen Dogmatik", Freiburg, 1873, I, 126 sqq.).
VI. ATTITUDE OF THE CHURCH TOWARDS THE READING OF THE BIBLE IN THE VERNACULAR
The attitude of the Church as to the reading of the Bible in the vernacular may be inferred from the Church's practice and legislation. It has been the practice of the Church to provide newly-converted nations, as soon as possible, with vernacular versions of the Scriptures; hence the early Latin and oriental translations, the versions existing among the Armenians, the Slavonians, the Goths, the Italians, the French, and the partial renderings into English. As to the legislation of the Church on this subject, we may divide its history into three large periods:
(1) During the course of the first millennium of her existence, the Church did not promulgate any law concerning the reading of Scripture in the vernacular. The faithful were rather encouraged to read the Sacred Books according to their spiritual needs (cf. St. Irenaeus, "Adv. haer.", III, iv).
(2) The next five hundred years show only local regulations concerning the use of the Bible in the vernacular. On 2 January, 1080, Gregory VII wrote to the Duke of Bohemia that he could not allow the publication of the Scriptures in the language of the country. The letter was written chiefly to refuse the petition of the Bohemians for permission to conduct Divine service in the Slavic language. The pontiff feared that the reading of the Bible in the vernacular would lead to irreverence and wrong interpretation of the inspired text (St. Gregory VII, "Epist.", vii, xi). The second document belongs to the time of the Waldensian and Albigensian heresies. The Bishop of Metz had written to Innocent III that there existed in his diocese a perfect frenzy for the Bible in the vernacular. In 1199 the pope replied that in general the desire to read the Scriptures was praiseworthy, but that the practice was dangerous for the simple and unlearned ("Epist., II, cxli; Hurter, "Gesch. des. Papstes Innocent III", Hamburg, 1842, IV, 501 sqq.). After the death of Innocent III, the Synod of Toulouse directed in 1229 its fourteenth canon against the misuse of Sacred Scripture on the part of the Cathari: "prohibemus, ne libros Veteris et Novi Testamenti laicis permittatur habere" (Hefele, "Concilgesch", Freiburg, 1863, V, 875). In 1233 the Synod of Tarragona issued a similar prohibition in its second canon, but both these laws are intended only for the countries subject to the jurisdiction of the respective synods (Hefele, ibid., 918). The Third Synod of Oxford, in 1408, owing to the disorders of the Lollards, who in addition to their crimes of violence and anarchy had introduced virulent interpolations into the vernacular sacred text, issued a law in virtue of which only the versions approved by the local ordinary or the provincial council were allowed to be read by the laity (Hefele, op. cit., VI, 817).
(3) It is only in the beginning of the last five hundred years that we meet with a general law of the Church concerning the reading of the Bible in the vernacular. On 24 March, 1564, Pius IV promulgated in his Constitution, "Dominici gregis", the Index of Prohibited Books. According to the third rule, the Old Testament may be read in the vernacular by pious and learned men, according to the judgment of the bishop, as a help to the better understanding of the Vulgate. The fourth rule places in the hands of the bishop or the inquisitor the power of allowing the reading of the New Testament in the vernacular to laymen who according to the judgment of their confessor or their pastor can profit by this practice. Sixtus V reserved this power to himself or the Sacred Congregation of the Index, and Clement VIII added this restriction to the fourth rule of the Index, by way of appendix. Benedict XIV required that the vernacular version read by laymen should be either approved by the Holy See or provided with notes taken from the writings of the Fathers or of learned and pious authors. It then became an open question whether this order of Benedict XIV was intended to supersede the former legislation or to further restrict it. This doubt was not removed by the next three documents: the condemnation of certain errors of the Jansenist Quesnel as to the necessity of reading the Bible, by the Bull "Unigenitus" issued by Clement XI on 8 Sept., 1713 (cf. Denzinger, "Enchir.", nn. 1294-1300); the condemnation of the same teaching maintained in the Synod of Pistoia, by the Bull "Auctorem fidei" issued on 28 Aug., 1794, by Pius VI; the warning against allowing the laity indiscriminately to read the Scriptures in the vernacular, addressed to the Bishop of Mohileff by Pius VII, on 3 Sept., 1816. But the Decree issued by the Sacred Congregation of the Index on 7 Jan., 1836, seems to render it clear that henceforth the laity may read vernacular versions of the Scriptures, if they be either approved by the Holy See, or provided with notes taken from the writings of the Fathers or of learned Catholic authors. The same regulation was repeated by Gregory XVI in his Encyclical of 8 May, 1844. In general, the Church has always allowed the reading of the Bible in the vernacular, if it was desirable for the spiritual needs of her children; she has forbidden it only when it was almost certain to cause serious spiritual harm.
VII. OTHER SCRIPTURAL QUESTIONS
The history of the preservation and the propagation of the Scripture-text is told in the articles MANUSCRIPTS OF THE BIBLE; CODEX ALEXANDRINUS (etc.); VERSIONS OF THE BIBLE; EDITIONS OF THE BIBLE; CRITICISM (TEXTUAL); the interpretation of Scripture is dealt with in the articles HERMENEUTICS; EXEGESIS; COMMENTARIES ON THE BIBLE; and CRITICISM (BIBLICAL). Additional information on the foregoing questions is contained in the articles INTRODUCTION; TESTAMENT, THE OLD; TESTAMENT, THE NEW. The history of our English Version is treated in the article VERSIONS OF THE BIBLE.
A list of Catholic literature on Scriptural subjects has been published in the American Ecclesiastical Review, xxxi (August, 1904), 194-201; this list is fairly complete up to the date of its publication. See also the works cited throughout the course of this article. Most of the questions connected with Scripture are treated in special articles throughout the course of the ENCYCLOPEDIA, for instance, in addition to those mentioned above, JEROME; CANON OF THE HOLY SCRIPTURES; CONCORDANCES OF THE BIBLE; INSPIRATION OF THE BIBLE; TESTAMENT, etc. Each of these articles has an abundant literary guide to its own special aspect of the Scriptures.
A.J. MAAS 
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Scruple[[@Headword:Scruple]]

Scruple
(Lat. Scrupulus, "a small sharp, or pointed, stone", hence, in a transferred sense, "uneasiness of mind")
An unfounded apprehension and consequently unwarranted fear that something is a sin which, as a matter of fact, is not. It is not considered here so much as an isolated act, but rather as an habitual state of mind known to directors of souls as a "scrupulous conscience." St. Alphonsus describes it as a condition in which one influenced by trifling reasons, and without any solid foundation, is often afraid that sin lies where it really does not. This anxiety may be entertained not only with regard to what is to be done presently, but also with regard to what has been done. The idea sometimes obtaining, that scrupulosity is in itself a spiritual benefit of some sort, is, of course, a great error. The providence of God permits it and can gather good from it as from other forms of evil. That apart, however, it is a bad habit doing harm, sometimes grievously, to body and soul. Indeed, persisted in with the obstinacy characteristic of persons who suffer from this malady, it may entail the most lamentable consequences. The judgment is seriously warped, the moral power tired out in futile combat, and then not unfrequently the scrupulous person makes shipwreck of salvation either on the Scylla of despair or the Charybdis of unheeding indulgence in vice.
It is of great importance to be able to make a correct diagnosis of this disease. Hence especially guides of consciences should be familiar with the symptoms that betray its presence as well as with the causes which commonly give rise to it. For one thing, the confessor should not confound a delicate with a scrupulous conscience, neither should he interpret the reasonable solicitude sometimes discernible in those who are trying to emerge from a life of sin as a sign of scrupulosity. Then, too, ordinarily he ought not to hastily reach this conclusion on the very first experience of his penitent. It is true there are cases of scruples which may be recognized from the start, but this is not the rule. Some special indications that persons are really scrupulous, generally adopted by theologians are those enumerated by Lacroix. Among these is a certain rooted attachment to their own opinion which makes them unwilling to abide by the judgment of those whom they consult, even though these latter have every title to deference. In consequence, they go from one confessor to another, change their convictions with hardly a shadow of motive, and are tortured by an overshadowing dread that sin lurks in everything they do, and say, and think. The scrupulous may, and ought to, act in defiance of their misgivings, i.e. against their so-called conscience. Nor can they, therefore, be impeached as acting in a state of practical doubt. The unreal phantasm that affrights their imagination, or the unsubstantial consideration that offers itself to their disturbed reason, has no validity against the conscience once formed upon the pronouncement of the confessor or in some other equally trustworthy fashion. In the various perplexities as to the lawfulness of their actions they are not bound to employ any such scrutiny as would be incumbent upon persons in a normal condition. They are not bound to repeat anything of former confessions unless they are sure without protracted examination, that it is a mortal sin and has never been properly confessed.
Their chief remedy is, having reposed confidence in some confessor, to obey his decisions and commands entirely and absolutely. They are counselled also to avoid idleness, and thus to close the avenue of approach to the wild conjectures and strange ponderings responsible for so many of their worries. They should remove the cause of their scruples in so far as it may have been of their own choosing. Hence they are to guard against the reading of ascetical books of a rigorist trend and any intercourse with those afflicted in the same way as themselves. If the source of their scruples be ignorance -- for example, with regard to the obligation of some commandment -- they are to be instructed, discretion being used in the imparting of the necessary information. If it be a propensity to melancholy, certain harmless pleasures and rational enjoyments may be employed with advantage. Confessors to whom falls the difficult task of receiving the confessions of these harassed souls are to carefully inquire into the origin of the anxieties laid before them. They are to treat their unhappy penitents in general with great kindness. Occasionally, however, some degree of severity may be useful when the penitent shows an extreme tenacity in adhering to his own unreasonable view of the situation. As a rule, the confessor's answers to the innumerable troubles submitted should be clear, unaccompanied by reasons, and so unhesitating as to inspire courage. He should not permit the presentation indefinitely of the various doubts, much less, of course, the repetition of past confessions. Finally, he may sometimes do what should hardly ever be done in any other instance, that is, forbid the penitent to have recourse to another confessor.
SLATER, Manual of Moral Theology (New York, 1908); ST. ALPHONSUS LIGUORI, Theologia moralis (Turin, 1888); GENICOT, Theologi moralis institutiones (Louvain, 1898); BALLERINI, Opus theologicum morale (Prato, 1898).
JOSEPH F. DELANY 
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Scrutiny
(Lat. scrutinium from scrutari to search, to investigate)
A term variously employed in canon law.
(1) In promotion to orders a scrutiny or examination of the candidate is to be made according to the warning of the Apostle: "Impose not hands lightly upon any man" (I Tim., v 22). That the practice is ancient is testified to by St. Cyprian (who died in 258) in his thirty-eighth epistle. The ninth canon of the Council of Nicæa (325) supposes the scrutiny of candidates to be already in use. Many later synods enforced and defined more exactly this scrutiny of those who aspired to orders. The present discipline is laid down by the Council of Trent (Sess. XXIII, Cap. v, de ref.), though its observance in every detail has not been reduced to practice in all countries. A three-fold scrutiny is ordered: first, through the inquiry into the qualities of the candidates by the parish priest and teachers and by public proclamation in the Church. The information thus obtained is to be embodied in a testimonial letter to the bishop. Secondly, shortly before ordination through the bishop himself and ecclesiastical persons appointed to examine into the morals, faith, and doctrine of the candidates. Thirdly, through the ceremonial form prescribed by the Pontificale Romanum for the ordination of a deacon or priest.
(2) Scrutiny is also a form of ecclesiastical election and is made either by written ballot or by pronouncing the chosen name before legitimate scrutators alone. It is the usual form for electing the pope.
(3) Scrutiny is also the term for the examination of catechumens before baptism. In ancient times there were three such scrutinies and later on the number was increased to seven. From the Middle Ages onwards owing to the fact that most who received baptism were infants the prescribed scrutinies were reduced to that now found in the ritual for conferring baptism. The subject-matter of these scrutinies was the faith and dispositions of the candidate.
WERNZ, Jus Decretalium, II (Rome, 1899).
WILLIAM H.W. FANNING 
Transcribed by Douglas J. Potter 
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Sculpture
In the widest sense of the term, sculpture is the art of representing in bodily form men, animals, and other objects in stone, bronze, ivory, clay and similar materials, whether the objects represented actually exist in nature or are the creation of the imagination of the artist. A more concise and exact definition of sculpture is the art which represents beauty in bodily form by means of figures entirely or partly in the round. Sculpture therefore depicts the beauty of the corporeal world, not as does painting by means of an illusory representation upon a fiat coloured surface, but by imitating in a solid substance these bodies in their entirety, and achieving the effect by means of form alone. This effect is called plastic beauty. Sculpture therefore does not include landscape with its accompanying vegetation, nor the phenomena of light and shade, which play such an important part in painting. Inasmuch as sculpture represents bodies in their actual form and contours, its favourite subject, in contrast to painting, is the single figure. And as the single figure never appears in close relation with its surroundings the significance of its personality is presented in a more effective and powerful manner, particularly so because it is usually raised above its surroundings by means of a pedestal, and is placed in the most advantageous light by a suitable background. By these means the statue becomes a monument, in which the characteristic traits of a personality are perpetuated with artistic charm. These attributes of the statue render it difficult for sculpture to combine several figures in a group in which detail is necessarily subordinated to the whole. The most important principle of the group is that the figures should be as closely joined together as is possible, or as is compatible with the artistic effect. Such a juxtaposition is very much hindered by the material in the case of figures in the round.
These difficulties do not exist in the case of the relief, which should also be considered as sculpture, to which it belongs by reason both of the material used and of the technique. In certain characteristics, relief approaches so nearly to painting that it may be called the transitional art between painting and sculpture; it is, so to speak, pictorial sculpture. It prefers to represent several figures side by side, as for example, in the case of war scenes, festal processions, labour in the fields and at home; it therefore easily achieves what is hardly possible for sculpture in the round. There are two principal kinds of relief: Low Relief (bas-relief, basso-rilievo), the figures of which have only a limited thickness, and in which the appearance of solidity is achieved by the effect of light and shade; and High Relief (grand-relief, alto-rilievo), in which the figures sometimes appear entirely in the round. The chief demand which we make of a work of sculpture, whether it be a statue or a group, is artistic unity, that is to say, that all the parts should work together for the expression of a thought or an idea. In the case of the single statue it is not only the expression of the face which reveals the idea presented in the work of art, but the pose of the body and the posture of the limbs also contribute to the same end. For this reason everything irrelevant should, as far as possible, be avoided. This requirement has led to the principle first tersely enunciated by Lessing in his "Laocoön", and which has since been repeated innumerable times: that it is the purpose of sculpture (and also of painting) to represent human figures of great bodily beauty; from which Lessing made the further deduction, that the highest purpose of sculpture is not the representation of spiritual but of sensuous beauty, that is to say, the beauty of the human body free from all draperies. Modern æsthetes have gone so far as to maintain as a rule without exception, that sculpture should create only nude bodies. A scholar of such fine artistic perception as Schnaase went so far as to demand that sculpture, in order to give the most emphatic expression to its distinctive characteristics, and not to weaken the sensuous appeal of the nude, should reduce somewhat the expression of emotion in the countenance, which should, so to speak, be attuned a tone lower, in order that it may harmonize with the body. These views, however, are in accordance neither with the teachings of history nor with good morals.
Not even with the ancient Greeks at the time of their most perfect development, was the representation of the nude body the chief aim of sculpture, and only in the age of their decline do the representations of the nude prevail. The most perfect creations of Grecian plastic art, the "Zeus" and the "Athena" of Phidias, were draped figures of gold and ivory,, to which pilgrimages were made, not in order to enjoy their sensuous beauty of body, but to forget sorrow and suffering and to be fortified in religious belief. Draperies can and should be used to emphasize the spiritual significance of man. That Christian religion and morals have justly found objections to the representations of the nude is quite obvious, as is also the fact that such objections are removed when historical events or other valid reasons demand its representation, as, for example, in the case of Adam and Eve in Paradise. Another subject of wide importance demanding a few words is the tinting of statues, or polychromy. Until a few decades ago scholars generally were of the opinion that the ancient sculptors used no other tints than the original colour of the marble; but closer investigation of the antique monuments as well as of the accounts in ancient literature prove beyond doubt that the Greeks slightly tinted their statues, as was necessary when they placed them in richly decorated interiors. Since this has become known our judgment of the polychromy of medieval sculpture has become a more favourable one.
In accordance with the material used and the different methods of treatment sculpture is variously classified as follows:
(1) Stone sculpture, or sculpture in a restricted sense, which for its noblest and most excellent works made use of marble. 
(2) Wood sculpture, which flourished especially in the Middle Ages; its success was much restricted by the practice of encasing the carved work with cloth covered with chalk, in order to facilitate polychromy. 
(3) Sculpture in metals, which not only creates the most lasting works, but allows greater freedom in the treatment of the material. From the perfection which it attained in antiquity metal sculpture degenerated greatly in the Middle Ages, when it was for the most part confined to relief. Not until the Italian Renaissance was the art of metal casting again resumed for monumental statues. 
(4) Repoussé sculpture, in which the metal was beaten into form by means of hammer and puncheon. In antiquity and in the Middle Ages this process was used for smaller subjects only, but since the seventeenth century it is used for great statues as well, as for instance the colossal statue of Arminius in the Teutoburgerwald. 
(5) Sculpture in clay or terra-cotta, in which the figure is moulded in a soft substance, which afterwards hardens either by drying or firing. In this art also the ancients created much that is important, and during the Renaissance the terra-cottas of Luca della Robbia and his followers acquired great celebrity. 
(6) Sculpture in ivory was used by the Greeks in combination with gold for monumental works (chryselephantine technique). In the Middle Ages and in modern times ivory is often used for works of small proportions; it is particularly suitable for delicate and pathetic subjects. 
(7) Glyptics, or the art of cutting gems, as well as the engraving of medals, coins, and seals, are varieties of sculpture which have a cultural rather than an artistic and æsthetic importance.
The origin of sculpture in a wide sense belongs to prehistoric times. The first attempts to represent human beings by images were probably made in the Sandwich Islands. A higher stage of development is shown by the ancient Mexican sculptures, particularly those of the Maya period, among which, along with many crude expressions of exaggerated phantasy, are also found works showing a real observation of nature. A greater historic and æsthetic interest is first found in Egyptian sculpture, which in all times appears closely connected with architecture. As usual in primitive art, the works of the earliest or Memphitic period (until B. C. 3500) are distinguished by originality and naturalism, while in the later period the human figure was moulded in accordance with an unchangeable canon or type, from which only the countenances show any deviation. The sculptures of the later period are principally reliefs, produced by incised outlines and slight modelling; statues also occur, but groups are very rare. With the eleventh dynasty of Egyptian kings (about B. C. 3500) the size of the figures was increased to colossal proportions, but as they were all executed in accordance with the traditional type, sculpture gradually declined. No important revival occurred because Egyptian sculpture was gradually absorbed by the all-embracing Hellenistic art. Besides representations of religious scenes and episodes of Court life, those depicting the daily life of the people were also popular. These were conditioned by the belief of the Egyptians, that such representations were pleasing to the dead and that they beautified their life in the other world.
The sculpture of Babylonia and Assyria, the survivals of which have been excavated on the sites of ancient Nineveh and Babylon, has, notwithstanding its shortcomings, produced works of imperishable importance. It is imperfect in the representation of man, who is portrayed in a conventional and typical manner, but in the representation of animal combats and hunting scenes it reveals a surprisingly close observation of nature, free composition, and youthful energy. In its subjects it is greatly the inferior of the Egyptian, since it serves almost entirely for the glorification of the great and little deeds of the deified rulers. The sculpture of the Persians has become known particularly through the excavations at Perseopolis. It served the same purpose as the Babylonian, but the relief is more correct in perspective, and the human figure shows a touch of individuality.
Pre-Christian sculpture attained its zenith in Greece; its sculptures have in all times been considered as unrivalled masterpieces. We can only devote a few words to them here. The subjects of Greek sculpture were taken particularly from the domain of religion, even in the times of the decline, when belief in the gods was rapidly disappearing. Numerous votive statues for deliverance from calamities or for victorious battles, as well as those erected in the temples and their vicinity by the victors of the athletic games, belong, in a wide sense, to what may be called religious sculpture. Besides religious subjects, portraits and genre statues were produced in great numbers. In accordance with the material used three classes of Greek sculpture may be distinguished: chryselephantine statues, the nude parts of which were of ivory and the draperies of gold; marble (particularly Parian marble); bronze, in which material the Greeks achieved perfect mastery of solid casting as well as hollow casting in a fireproof mould. The excellences of Greek sculpture are extraordinary simplicity and clearness in composition, plastic repose as well as pleasing action, wonderful charm, and conscientious technical execution. The great beauty of body which immediately impresses one at the sight of Greek sculpture is explained partly by the beauty of the Greek race, partly by the daily observation of naked youths and men as they appeared in the palestra. But they reveal no sensual beauty in the modern sense, and only during the period after Phidias did sculptors venture to depict female goddesses, for instance Aphrodite, entirely nude. In addition to the excellences just mentioned especial characteristics appear in each separate period. Three or four periods of Greek sculpture are usually distinguished.
Works of the first period, or of the Archaic style (B. C. 775-449), show in the beginning a lifeless constraint, but later reveal an expression of physical power and agility. The second period, the golden age (B. C. 449-323), is characterized at first by an ideal trend, represented especially by Phidias of the Attic School in his gold-ivory statues of the deities; partly also by a tendency to emphasize the highest physical beauty, the most celebrated representative of which is Polycletus of the Argive School. The tendency during the last part of the second period was towards graceful, bewitching beauty, combined with the expression of the most tender sentiment, through which subjectivity, gained the upper hand, and through which the decline or third period (323-146) was ushered in. This age still produced a number of much admired works, such as the Laocoön group, the Farnese Bull, the Apollo Belvedere. The centres of art shifted to Pergamon and Rhodes. To the fourth period, the period of decay (B. C. 146- A.D. 397) are attributed the works, which partly originals, partly copies, were created by Greek and Roman artists in Italy. Typical of this period is the prevalence of portraits, both busts and statues. Græco-Roman sculpture was finally destroyed, not, as the Assyrian and Babylonian, by violent suppression or gradual absorption, but by the infusion of a new spirit and of new ideas.
The current views of early Christian art have very recently been radically changed because through the researches of Strzygowski and others, the Orient has received its just dues. Both in form and in technique Christian sculpture is, generally speaking, identical with the pagan from which it was developed. But what the latest modern research has shown us is this: that it was not Rome which produced the best and most ancient works of Christian sculpture, but the East, which is certainly the cradle of Christian art. In Asia Minor the influence of Hellenistic art was still so strong that many early Christian works present an almost classical character, but in the West, where this beneficent influence was lacking, sculpture fell earlier into decline. In pre-Constantinian times probably few works of sculpture were executed. This is especially true of representations of the Persons of the Trinity, because the Jews who had become Christians were averse to graven images, and the converted pagans were deterred by their remembrance of the innumerable statues of their former gods. But with the Emperor Constantine the production of sculptures in stone and bronze immediately began on a large scale. Few examples of the statuary of this period have been preserved; but among these are a "Pastor Bonus" in the Museum of the Lateran, and a "Christ" in Berlin, both probably Oriental works. On the other hand, numerous reliefs survive, because, after the ancient custom, the sarcophagi, of which a large number survive, were richly decorated with sculptural representations. The surviving Christian sarcophagi belong mostly to the fourth and fifth centuries, and may be classified into an Occidental and an Oriental group. To the latter belong the beautiful sarcophagi of Ravenna, whose art stood in very intimate relation with the Byzantine. Sculpture in wood and ivory, so highly developed in antiquity, was enlisted in the service of the Church, as is proven by the portals of the Basilica of S. Sabina at Rome, and the numerous preserved book-covers, diptychs, and pyxes. For our knowledge of the transition from the early Christian to medieval sculpture we are indebted principally to reliefs carved in ivory, for there is an almost complete dearth of statuary until the tenth century. Sculpture in ivory achieved great importance in the ninth and tenth centuries. In delicacy of execution, in rhythm of line, and in well-considered observance of the laws of composition, the masterpieces of this epoch approach the creations of the early Renaissance. This branch of sculpture flourished especially in France, at Tours, Corbie, and Metz.
In comparison with these delicate ivory carvings, the first attempts of Romanesque stone sculpture appear crude and clumsy, but they contain the germs of a new life, which in the thirteenth century occasioned the first flower of medieval sculpture. It is typical of this period that sculpture, especially in stone, was predominantly subordinated to architecture and served almost exclusively for ecclesiastical purposes. The reliefs are entirely of symbolic character, and express thoughts which to a great extent have not yet been completely fathomed. At the beginning of this period (llth-l2th centuries) there was an important development of sculpture in bronze, at Hildesheim under Bishop Bernward (d. 1022), and at Magdeburg in the works of Master Riquinus. In Dinant (Belgium) also works of imposing beauty originated at this time, the best known of which is the baptismal font at Liège (1112), resting upon twelve bronze oxen -- the work of Renier de Huy. Until the end of the twelfth century sculpture in stone was almost entirely confined to reliefs, which served as decorations of baptismal fonts, portals, and choir-screens. The centre of German sculpture during this period was in the North, especially in Saxony. South Germany and the Rhineland are not poor in works of sculpture, but they are rather of an iconographic than of historical importance; as, for instance, the reliefs of the Schottenkirche (Scots' Church) at Ratisbon. At the beginning of the thirteenth century German sculpture attained its first triumph, which was accelerated by Byzantine and French influence. Several important schools flourished at the same time. In place of the traditional types and conventional draperies a lively, naturalistic presentation appears. Sculpture in bronze yields the first place to stone sculpture, and even statuary assumes its proper rank. The portals especially become the scenes of the new plastic decoration. In the tympanum the Last Judgement is generally represented; at the sides stand the wise and foolish virgins, the apostles, saints, and donors. The most important school of this period is the Saxon with sculptures at Wechselburg, Freiberg, and Naumburg; the Frankish School with the reliefs of the choir-screens and statues in the cathedral of Bamberg, and the Romanesque sculptures of the cathedral of Strasburg, which in many respects rival the best works of antique art. The sculptures of the remaining European countries during this period cannot be compared with the German; next in importance are those of France. Here representations of devils and hobgoblins occur with remarkable frequency -- probably the consequence of the "Diableries", then so popular in the plays. The earliest development in France occurred in Provence (Arles, Toulouse), where ancient traditions were followed. The most perfect examples are m Central France, where the sculptures of the cathedrals of Chartres, Le Mans, and Bourges achieve an imposing effect by reason of their solemn dignity and silent repose. In Italy also the church portals are decorated with mythological, legendary, and symbolic reliefs, but they lack all naturalness and consequently all artistic value. In no other country, however, were there so many artists who felt it necessary to immortalize their names by inscribing them upon their works.
The transition to Gothic sculpture -- if, indeed, the expressions Romanesque and Gothic may be applied to sculpture -- is not sudden, but very gradual, as is always the case with the appearance of a new tendency in art and of all new ideals. As the ideal of the Romanesque sculptors was virility and a dignified naturalness, so the Gothic masters followed an ideal trend, which did not indeed do away immediately with naturalness, but gradually led to the conventionalization of figures, and a mechanical execution. The principal characteristics of the developed Gothic are that all persons have for the most part a youthful appearance, even though they are aged; their figures are slender and well-formed, with long and smoothly flowing draperies; finally, the countenances have a thoughtful, spiritual, and modest expression. As long as the Gothic sculptors practised moderation in the application of these characteristics, they created works of classic beauty; but when the later generations attempted to surpass their predecessors, they fell into mannerisms, and created works which to-day seem highly inartistic. We have only to recall many representations of the Crucified One, which are caricatures of a human figure. The so-called Gothic pose -- the exaggerated bend of the body towards one side and the constantly recurring smile, which almost becomes a grimace, are symptoms of the decline. The demand for Gothic statues was enormous, since architecture made the widest use of them in the decoration of the churches. A thousand statues and other sculptures were hardly sufficient for a cathedral; the cathedral of Milan possesses 6000. This necessitated great rapidity of execution, which indeed promoted manual dexterity, but did not promote artistic conscientiousness. The innumerable statues should not however, be examined and judged as individual works, but in relation to the buildings for which they were carved. From this point of view our only conclusion can be that it is hardly possible to conceive of anything more imposing than a Gothic cathedral with its wealth of decorative sculptures.
The favourite place for sculptural decorations remains the portals, of which there are usually three on the façade of a Gothic cathedral. The sculptures which are here grouped together depict the entire scholastic theology in stone. A favourite subject is the life of our Saviour during His sojourn upon earth. The place of honour on the principal pier of the chief portal is usually given to Our Lady with the Christ Child. The culmination of such theological representations in stone are the portals of the cathedrals of Paris, Chartres, and Strasburg.
The most perfect development of Gothic sculpture took place in France, where the style originated. The principal scene of this development is Central France, where the cathedrals of Amiens, Chartres, Paris, and Rheims display a large number of most excellent figures, not only on the portals, but covering the façade above the portals (the so-called royal gallery), and even the choir. The subjects of these representations are the Saviour of the World and its Supreme Judge, His Most Holy Mother, the apostles, saints, kings, prophets, and sybils, the Virtues and Vices, fables, and the occupations of man during each month of the year. This development began about 1150 at Chartres, and spread from there to St. Denis and Paris, attaining its highest development in the cathedral of Rheims with about 2500 statues, some of which indeed belong to the late Gothic period. The statues of the twelve apostles in the Ste Chapelle in Paris are gems of Gothic sculpture. About the same time (1400) able work was done by the Schools of Burgundy and the Netherlands, the most important monument of which is the tomb of Duke Philip the Bold at Dijon by Claus Slüter.
In England sculpture has always been a stepchild among the arts. There was practically none during the Romanesque period, and even the early Gothic architecture either completely excluded sculptural representations in its edifices, or else used them only as decorations as on the keystones and spandrils of the arches and in capitals. The finest examples are at Lincoln, Salisbury, and Westminster. Statuary first appears rather suddenly in southern England and its most important monuments are at Wells and Exeter. These sculptures are characterized by pleasing simplicity, free composition, and dramatic action. A new phase of Gothic sculpture began with the discovery of the quarries on Purbeck Island, Dorsetshire, which provided a shell-limestone of warm, pleasing colours. The sculptures carved on the island were so numerous that an individual style developed there (1175-1325). At a later period London supplied the chief demand of the country for sculpture, which consisted for the most part of sepulchral monuments. Deserving of a special mention is the School of the "Alabasters", which for several centuries made use of the rich English quarries of alabaster to carve small and large sculptures, rather in a mechanical than an artistic fashion. Among the bronze-workers the family of the Torels, active for almost a century in London, is especially noteworthy; of these William Torel in 1291 cast the well-known bronze figures of Queen Eleanor and Henry III in Westminster Abbey.
During the Gothic epoch Germany produced a great number of sculptural works, but until 1450 there is very little above mediocrity. About that year a new development began which lasted until 1550, and achieved such excellence that it may be termed the second flower of German medieval sculpture. Sculptures in bronze and wood rather than in stone, constitute the finest products of this period. While in the first period North Germany took the lead, in this second period the hegemony passed to Southern Germany, where the Frankish School culminated in the works of the three Nuremburg masters, Veit Stoss, Adam Kraft, and Peter Viseher, the Würtzburg School in Dill Riemenschneider, the Swabian, in Hans Multscher and Jörg Syrlin, and the Tyrolese, in Michael Pacher. The causes of this change and its chief characteristics can be briefly stated. In contrast with the early Gothic idealism a powerful realism now began to permeate art. People were represented exactly as in reality, with all the accidents of nature and costume; even the ugly and repulsive features were represented. The change in the character of the patrons of art played no small part in promoting this difference. Whereas formerly wealthy prelates and haughty nobles almost exclusively gave occupation to the artists, now, under the development of the third estate, the wealthy merchants or peasants caused monuments of devotion to be erected in the churches. This also caused a change in material. Although the common people gladly contributed to the decoration of the churches, they avoided the great expense of stone sculptures and confined themselves to presenting sculptures in wood. Indeed, for many of these works, stone was hardly feasible as a material. We have only to recall the choir-stalls, pulpits, and almost innumerable altars. This frequent use of wood had also its effect on stone sculpture. There are in existence stone "sacrament houses" (tabernacles for the Blessed Sacrament) of this period which are as twisted and spiral as if they had been carved from wood. The treatment of the draperies is another characteristic of late medieval sculpture. While in the fourteenth century the draperies fell smoothly and simply, now they were puffed and bagged, bunched, and broken in such a manner as never again occurred. The subjects of sculpture were almost exclusively of a religious character. In statuary the most popular subjects were the Pietà, Our Lady of Sorrows, and St. Anne with the Madonna and the Christ Child (for the cult of St. Anne was more popular at the end of the Middle Ages than ever before or after).
The conditions for sculpture were especially favourable in Italy, where the chief attention was centred, not as in Germany or in France in the decoration of the portals and façade, but in pulpits, altars, and sepulchral monuments. Since it also had the finest of materials, marble, at its disposal, Italian art ultimately took the palm in sculpture. In the beginning relief was principally attempted; statuary was not used till later. The development of Italian sculpture begins in the thirteenth century in Tuscany, which for about three centuries plays the leading part. It was the time of the proto-Renaissance, which is identified with the names of Niccolo, Giovanni, Andrea Pisano (from Pisa), and Andrea Orcagua. The movement radiated from Pisa, but with Andrea Pisano, who was under the influence of Giotto, Florence became the centre and remained so throughout the entire early Renaissance. Siena which rivalled Florence in painting indeed produced a few able masters of sculpture, like Tino da Comaino (d. 1339), but it gradually lagged behind its rival. This circumstance, that the early Renaissance prospered above all in Florence, is of importance for the judgment of the Renaissance itself, which is still considered by many as a revival of antique art and therefore is designated anti-clerical, whereas in reality it is only an art which arose in the soul of the Italian people on the basis of ancient tradition. It was not Rome, therefore, where at that time the antique monuments were being brought to light and studied, but Florence which became the cradle of the early Renaissance.
The most important works of this period are to be found in the churches, or in connexion with them, and they owed their origin to princes of the Church and to Church organizations. They are so pure and chaste in sentiment, so sublime in conception, that they are not inferior to the best works of the Middle Ages -- which is also a proof that the early Renaissance may not be designated as anti-religious. True, it cannot be denied that the late Renaissance, by a too close imitation of the antique, lost many of these noble qualities, and therefore in most of its works leaves the spectator cold and unaffected. Among the numerous masters of the early Renaissance in Florence in the first half of the fifteenth century, the following three are especially prominent: Ghiberti, who has become celebrated as the sculptor of the Paradise Portals of the Baptistery of Florence; Donatello, the uncompromising realist and the sculptor of many statues, and Luca della Robbia, who in his terra-cottas attained an almost classical harmony and charm. With them were associated a large number of masters of the second rank, of whom at least a few should be mentioned. Among the sculptors in bronze Andrea Verrochio is known through his world-famous group of Christ and St. Thomas in the church of Or San Michele, Florence; among the sculptors in marble Desiderio da Settignano, Rosselino, Mino da Fiesole, and Benedetto da Majano are famous. It is not necessary to consider these artists more fully here, because they are all treated in separate articles in The CATHOLIC ENCYCLOPEDIA.
They exercised a wide-spread influence, and only Siena succeeded in maintaining an independent tendency in the art of Jacopo della Quercia (d. 1438). Lombardy and Venice also had important sculptors at their disposal, as may be seen in the sculptures of the Basilica of St. Anthony at Padua and many sepulchral monuments in the churches of City of Venice.
In the age of Leo X, which is generally called the Golden Age of Italian art, sculpture also attained its apogee, judged from the purely formal point of view. Of imposing effect are the works of the Florentine Andrea Contucci, called Sansovino, as, for example, his Baptism of Christ. But all are surpassed in gigantic power and original composition by Michelangelo, who was unreservedly followed by the younger generation, not indeed to their advantage; for through this imitation they fell into mannerism, since the spirit of the great master was lacking in them, although they might imitate his external forms. Through Jacopo Sansovino (Tatti) Michelangelo's tendencies were transplanted to Venice. A few of the younger sculptors, who were able to preserve their independence, still created very able works, as did Giovanni da Bologna; but their works do not to a great extent belong to ecclesiastical art. As the entire art of the seventeenth century turned its back upon the dreary mannerism of the later sixteenth, so did also sculpture. It returned to naturalism, but not to the naive naturalism of the fifteenth century, but attempted a presentation which would show reality in its most effective form. Everything was calculated for effect and emotion. Thus the movements of the limbs are violent and exaggerated, the muscles stand out prominently, the draperies flutter and fly as if blown by a storm. Another characteristic of this style is the frequent and affected use of allegory and personification; thus a nude man with books under his arm in the Annunziata, Florence, personifies thought. This style is the well-known Baroque sculpture, which, in so far as it represents religious subjects, has been condemned and outlawed by many. While among Baroque sculptures there are many works which do not appeal to our Christian sentiment. nevertheless this judgment cannot be applied to all sculptures of the period. At all events a great number of these works bear testimony to the lively religious interest and also to the self-sacrifice of that much-condemned age. Furthermore, the Baroque sculptures should not be considered by themselves, but in connexion with the surrounding architecture. This period was ushered in by a man who enchained the mind of his contemporaries as hardly any artist has ever done, Larenzo Bernini, the favourite of six popes. Among others who worked in his spirit was Alessandro Algardi (d. 1653); but more independent of his influence was Stefano Maderna (d. 1636). The paths pointed out by Bernini led sculpture to an abyss, from which no great spirit rescued it. It sank into triviality, exaggerated naturalism, and virtuosity.
Modern sculpture outside of Italy is in the main dependent on the development of Italian art. In France, where the Renaissance entered towards the end of the fifteenth century, sculpture, while preserving national peculiarities, is characterized by a simple, sometimes crude naturalism. It attained an important development on the Loire, with Tours as a centre, and Michael Colombe (d. 1512) as chief master. Not until the middle of the sixteenth century did the Italian influence become so powerful that French sculpture may be said to have reached its zenith. The most important representatives are Jean Goujon, Bontemps, and Pierre Pilon. The work of these sculptors, notwithstanding great formal beauty and technical ability, reveals a certain coldness and smoothness; and since 1560 secular subjects are preferred. This is even more the case with the younger generation represented by Pierre Pujet, François Giradon, and Antoine Coysevox, whose works bear a specifically French imprint, a certain affected, stilted and theatrical quality, which in the eighteenth century degenerates into an insipid elegance.
In the Netherlands, as elsewhere, native and Italian influences contended with each other until the latter gained ascendency. Here besides some fine choir stalls were produced pulpits of a grandeur and magnificence unrivalled in other countries. The stairway, the body of the pulpit, and the sounding-board were treated as a single ornamental structure decorated with statues and carvings. Splendid examples of this sort are the pulpits of the cathedrals of Antwerp by the master, van der Voort, and the Church of St. Gudule in Brussels by Henri François Verbrüggen (1655-1724). Other important Flemish sculptors are François Duquesnoy (d. 1646), who was a contemporary of Bernini, under whose influence he carved St. Andrew in the cupola of St. Peter's at Rome; his pupils Arthur Quellinus and Adrain de Fries must also be mentioned.
During the Renaissance period Spanish sculpture was chiefly of a decorative character, and was displayed especially on the façades of the churches and palaces and in the towering gilded wooden pulpits (retablos). Favourable to its growth was the Spanish custom of erecting in the churches sculptured scenes from the Passion and carrying them in processions. One of the most interesting masters is Damian Forment (d. 1533), who considered himself the equal of Phidias and Praxiteles; one of his ablest works is a retablos in the Cathedral del Pilar at Zaragoza. During the late Renaissance Pedro de Mena (d. 1693) carved for the church of Malaga forty-two statuettes of such beauty and individuality that they must be numbered among the most important works of all modern sculpture. In England there was no native sculpture for several generations after the disappearance of the Gothic style. The first sculptor who was again able to create a living art was Nicholas Stone (1586-1647); the first to labour in the spirit of the Renaissance was Grinling Gibbons, whose finest decorative works are in St. Paul's, London, and in Trinity College, Oxford. From the complicated and affected traits which the works of this period show, sculpture at a later period went to the opposite extreme; the first artist to return to the supposed classical purity and severity was Thomas Banks (1735-1805).
It is not true that Germany until 1500 produced only unimportant works as has often been maintained. On the contrary the second flower of German Renaissance sculpture lasted till 1550, and many able masters date from that period. Contemporary with Peter Vischer flourished Pancraz Labewolf (d. 1563), Adolf Dauer (d. 1537), Gregor Erhardt (d. 1540), Hans Backofen (d. 1519), Heinrich and Johann Douvermann (d. 1540), and others. Two masters of the first rank belonging to a later period are Andreas Slüter (d. 1714) in Berlin and Raphael Donner (d. 1741) in Austria.
Under the impetus of the movement for the revival of classical antiquity inspired by Winkelmann, sculpture in the nineteenth century achieved an unexpected development, but it produced but one master who was recognized by all nations as pre-eminent, the Dane, Bertel Thorwaldsen. His numerous works breathe the Classic spirit, and are to a great extent taken from antique subjects. Among his few Christian works "Christ and the Twelve Apostles" in the Frauenkirche at Copenhagen are especially celebrated. Thorwaldsen had many imitators, particularly in Germany. At Munich L. Schwanthaler represented the Classical tendencies under the patronage of the romantically inclined Ludwig I. In North Germany Schadow and particularly Rauch followed native tendencies, as did also Rietschl, whose "Pietà" is one of the most important modern works of a religious character. After the great wars and victories (1866-70) numerous sculptors filled the public places of German cities with monumental statues, but in these real art is far too frequently eclipsed by trivial and affected accessories. An artist who devoted himself exclusively to religious sculpture was the Westphalian Achtermann (d. 1885), who again created works of deep religious sentiment. Of the now living sculptors we mention Bolte in Münster, who is a follower of his countryman Achtermann, and George Busch in Munich, who is remarkable for the power and breadth of his creations.
Whereas sculpture in Italy is distinguished by its technical bravure rather than by its spiritual excellences, French sculpture has for a long time taken the lead in the modern development, not only by reason of its admirable treatment of the most varied materials, but also through its universality of thought. Lately indeed an unpleasant naturalism has made itself increasingly felt, even leading to the destruction of plastic form. A pioneer in this dangerous path was Rodin whose works have been admired by many as almost wonders of the world. At the same time a more ideal tendency flourishes, the chief representative of which is Bartholomé, the sculptor of the celebrated tomb at Père-Lachaise in Paris, which is perhaps the greatest achievement of French sculpture in the nineteenth century.
SCULPTURE IN ENGLAND
The principal representative of the classical tendency in English sculpture was John Flaxman (1755-1826), who found his inspiration in Greek rather than in Roman art. He is chiefly known for his pure classical figures on Wedgwood pottery, but his marble reliefs are also of great beauty, Among the numerous classicists who followed were: Francis Chantrey, Sir Richard Westmacott, E. H. Bailey, and especially John Gibson (1790-1860), whose religious works include a relief of Christ blessing the little children. The classical tendency prevailed until the last quarter of the nineteenth century, but the later part of the period was marked by increasing naturalism. The chief representations of the transition include John Henry Foley (1818-74), whose statues of Goldsmith, Burke, and Grattan at Dublin are noteworthy; Thomas Brock, whose works include the O'Connell monument at Dublin and the Victoria Memorial in London, England's most ambitious monument of sculpture, seventy feet high, and containing many symbolic figures; George Armstead (1828-1905), who carved a St. Matthew and other marble figures for the reredos of the Church of St. Mary, Aberavon; Sir J. E. Boehm (1834-91); Thomas Woolner (1825-93), a member of the Pre-Raphaelite Brotherhood. The most important British sculptor of the nineteenth century was Alfred Stevens (1817-75), a pupil of Thorwaldsen, but whose classical training did not preclude great originality in all branches of sculpture. His Wellington monument in St. Paul's Cathedral is perhaps the most important that English sculpture has produced. Mention should also be made of Lord Leighton (1830-1896), whose sculpture excels his painting, and particularly of George Frederick Watts, in whose works great power and originality are united with a high spiritual significance.
The great change in English sculpture since about 1875 is due to French influence. For many years Jules Dalou, a French political exile of 1870, was in charge of the modelling classes in South Kensington Museum. His teachings substituted structure and movement for the previous haphazard methods, and inaugurated a sane and healthy naturalism. His pupils include Hamo Thorneycroft, whose finely-modelled Teucer inaugurated the new movement. Other important sculptors of the same tendencies are E. Onslow Ford, educated at Munich; J. M. Swan, the animal sculptor; and George Frampton, whose works are of a fine decorative quality and quite original (including a very attractive St. George). But the most original and influential figure of British art of the present day is Alfred Gilbert, who excels in all branches of sculpture, and whose very modern style unites the goldsmith's to the sculptor's art. His works include a beautiful high relief of Christ and Angels for the reredos of the St. Albaus' Cathedral. Nearly all of these men enjoyed French training, but their art possesses certain qualities which are distinctly national.
SCULPTURE IN THE UNITED STATES
Sculpture in the United States is a development of the last three quarters of the nineteenth century. It has developed in connexion with the schools of Western Europe, but without being less individual or national than they. Its history may be divided into three periods:
(1) The Classical Period, (1825-50); 
(2) the Middle Period (1850-80), in which classicism still exists, but increasingly gives way to a more national development; 
(3) the Contemporary or Cosmopolitan Period, developed as elsewhere, under French influence.
The Classical School
Neither the Puritan doctrines of the early settlers nor the other religious tendencies of the early nineteenth century were friendly to the development of sculpture. There were no facilities for technical training of any description, no monuments to study or inspire. Consequently, the few sculptors of colonial and early revolutionary periods were unimportant and formed no schools. The real development began in 1825 with the departure of Horatio Greenough of Boston (1805-52) for Rome. The character of his art is well known from his half-draped gigantic statue of Washington as the Olympian Zeus, which long stood before the Capitol at Washington. Hiram Powers (1805-73) did similar work, but of a more sentimental character, in such statues as his celebrated "Greek Slave", an example of the nude, chastely treated, and his "Eve Disconsolate". Thomas Crawford (1813-57), a pupil of Thorwaldsen, is known as the sculptor of the bronze "Liberty" surmounting the dome of the Capitol at Washington, the bronze portals of the Capitol, and the pedimental group of the Senate Chamber.
Middle or Native Period
Even during the classical period the transition to a more national art began. The pioneer was Henry Kirk Brown (1814-86), whose work, unaffected by his Italian study, is best typified in his remarkable equestrian statue of George Washington in Union Square, New York. Another important sculptor of native tendencies was Erastus Dow Palmer (1817-1904), who was practically self-trained and never left America. His ideal nude figures were the best executed up to that time, while his "Angel of the Sepulchre" shows his strength in religious subjects. Thomas Ball (1819) set a new standard in public monuments by such works as his equestrian statue of General Washington in Boston and his Lincoln monument in Washington. Representatives of the Classical School during the middle period include the many-sided W. W. Storey, Randolph Rogers, W. H. Rinehart, whose works may be best studied in Baltimore, and Harriet Hosmer. Mention may also be made of the statues of Civil War subjects by John Rogers (1824-1904), which enjoyed great popularity without being real art. The most distinguished artist of the later middle period was J. Q. A. Ward (1830-1910), a pupil of H. K. Brown, whose art is powerful, simple and sculpturesque. He was as successful in his public monuments as in his statues, such as the "Indian Hunter", which stands in Central Park, New York.
Contemporary Sculpture
The most recent development of American sculpture was ushered in by the Centennial Exposition at Philadelphia in 1876, which revealed the superiority of European, particularly of the French work. From that time Paris became the training school of American sculptors, with the result of an unprecedented improvement in the technique and content of their art and the gradual development of a national school of great promise. Among the first to show the Parisian influence was O. L. Warner (1844-96), but the most prominent figure thus far in American sculpture is Augustus St. Gaudens (1848-1907). To the highest technical efficiency he added remarkable powers of characterization. His Shaw memorial relief at Boston and the statue of Lincoln in Chicago were epoch-making, and his General Sherman in Central Park, New York, places him in the first rank of American sculptors. His religious works include a beautiful "Amor Caritas" in the Luxembourg Museum, Paris. Foreign influence is absent from the work of Daniel Chester French (1850-), whose art is characterized by restraint and a certain purity of conception. Among his most charming works are "Death and the Sculptor" (Art Institute, Chicago) and the O'Reilly memorial in Boston, with a beautiful figure of Erin mourning. Frederick Macmonnies is the most thoroughly French of all our sculptors, while Herbert Adams has found inspiration in the early Florentine masters.
Other prominent sculptors of the Cosmopolitan period include Bela L. Pratt, of Boston, Charles Grafly, of Philadelphia, Lorado Taft, of Chicago, and Douglas Tilden, of San Francisco, whose art is the most radical of all. But the centre of American sculpture is New York. Mention should be made of Charles H. Niehaus, a master of modelling, who represents the German influence, of F. W. Ruckstuhl, and Carl Bitter, whose decorative work is celebrated, and of Paul Bartlett, the sculptor of the La Fayette statue in Paris. The most important of the animal sculptors are the late Edward Kemys, whose specialty was native American wild animals, E. C. Potter, and A. C. Proctor, who has also portrayed the American Indian; but the most powerful sculptor of the Indian is Cyrus E. Dallin, The two most characteristically American of the younger men are both from the West; Solon H. Borglum, the sculptor of the Indian, the cowboy, and the bronco, and George Gray Barnard, whose strong and simple art unites great breadth with an ideal characterization. There has been little opportunity for ecclesiastical sculpture in the United States; the most important commission was the three portals of St. Bartholomew's Church, New York, completed in 1904; the central portal and frieze by D. C. French and Andrew O'Connor, the others by Herbert Adams and Philip Martiny. These very profuse decorations are excellent from the modern point of view, but too little subordinated to the architecture to be monumental. The sculptures of the AnglicanCathedral of St. John the Divine, New York, by Gutzon Borglum are noteworthy.
BABELON, tr. EVETTS, Manual of Oriental Antiquities (London, 1889); MITCHELL, A History of Ancient Sculpture (London, 1883); FURTWÄNGLER, Meisterwerke der griechischen Plastik (Leipzig-Berlin, 1893); OVERBECK, Geschichte der qriechischen Plastik (Leipzig, 1893); KUHN, Geschichte der Plastik (Einsiedeln, 1909); LÜBKE, Geschichte der Plastik (2nd ed., Leipzig, 1880); J. SORENSEN, Malerei, Bildnerei u. Schmückende Kunst (Freiburg, 1901); KLEINSCHMIDT, Geschichte der christlichen Kunst (Paderborn, 1910); GONSE, La sculpture française depuis le 14. siècle (Paris, 1895); REYMOND, La sculpture florentine (Florence, 1897-98); REBER and BAYERSDERFER, Klassischer Skulpturen-Schats (Munich, 1900); ARMSTRONG, Art in Great Britain and Ireland (London, 1909); MARQUAND AND FROTHINGHAM, Hist. of Sculpture (New York, 1897); SHORT, Hist. of Sculpture (London, 1907).
SPEELMANN, British Sculpture of To-day (London, 1901); CHANCELLOR, Lives of the British Sculptors (London, 1911); TUCKERMAN, Book of the Artists (New York, 1870); CLARKE, Great American Sculptors (Philadelphia, s. d.); HARTMANN, Modern American Sculpture (New York, s. d.); CAFFIN, Masters of American Sculpture (New York, 1903); TAFT, Hist. of American Sculpture (New York, 1903).
GEORGE KRIEHN & BEDA KLEINSCHMIDT 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Scythopolis[[@Headword:Scythopolis]]

Scythopolis
A titular metropolitan of Palaestina Secunda. It is the ancient Bethsan so often mentioned in the Bible, as proved by texts in the writings of Josephus. Its Greek name Scythopolis is very likely derived from a colony of Scythians who invaded Palestine in the seventh century B.C. (Herodotus, I, 103-5), and left some of their number behind (Pliny, "Hist. natur.", V, 16; John Malalas, "Chronographia", V, in P.G. XCVII, 236; George Syncellus, "Chronographia", 214 etc.). The earliest known use of the name is in II Mach., xii, 29, and in the Greek text of Judith, iii, 10. Although Sythopolis was the only town situated on the right bank of the Jordan, it was the capital of Decapolis and in the fourth century became the civil and ecclesiastical metropolis of Palestina Secunda. Several bishops are known. Patropnilus, intimate friend of Arius and his adherents, assisted at the Council of Nicaea in 325 and at various councils of the Arians till 360. Cruel and fanatical, he ill treated the Catholic bishops exiled to Scythopolis, especially St. Eusebius of Vercelli. He was deposed by the Council of Seleucia in 359 and died soon after; his remains were desecrated by the pagans in 361. We may also mention Philip and Athanasius, both Arians; Saturninus, present at the Council of Constantinople in 381; Theodosius, friend of St. John Crysostom; Acacius, friend of St. Cyril of Alexandria; St. Servianus, killed by Monophysites in 452, honoured on 21 February; John, who wrote in defence of the Council of Chalcedon; Theodore, who about 553 was compelled to sign an anti-origenist profession of faith, still preserved (Le Quien, "Oriens christianus." III, 681-94).
At the time of Frankish occupation, the see was transferred to Nazareth; the Greeks long preserved the Sees of Scythopolis and Nazareth, but only the latter now exists. Among illustrious Christians of Scythopolis were: St. Procopius, martyr (8 July), who belonged to the clergy of the town (Delehaye, "Les Légendes hagiographiques", Paris, 1905, 144-6); Asterius, commentator of the Psalms in the fourth century, cited with praise by St. Jerome; Cyril, charming historian of monastic life in Palistine, who wrote seven lives of saints. In the sixth century there were four churches at Scythopolis, dedicated to St. Thomas, St. John, St Procopius, and St. Basil, a local martyr. Many monks lived in the town and its environs, occupied in making baskets and fans from the palms in the neighboring forests (Sozomen, "Hist. ecclés.", VIII, 13); with them the four Tall Brothers took refuge when expelled from Egypt by the patriarch Theophilus for so called origenist ideas. In 634 the Greeks were defeated by the Arabs in the marshes of Bethsan; in 1182 the little town fought valiantly against Saladin. Today Beisan is a Mussulman village, situated by the railway from Caipha to Mzerib in the Hauran. The ancient ruins still exist, especially those of the theatre which measures 130 metres in half-circumference; the ruined acropolis stands in the hill of Kalat el Hosn. The climate is charming, the land very fertile and well watered. Rabbi Simon ben Lakish said: "If paradise is in Palestine, its gate is at Beisan".
SMITH, Dict. Gr. and Roman Geog., s. v. Bethsan; ROBINSON. Biblical Researches, 326-9; Survey of Western Palestine. Mémoires 11 (London, 1882), 101-13; NEUBAUER, La géographie du Talmud (Paris, 1868), 174 sqq.; GUÉRIN, Description de la Palestine Samarie, I (Paris, 1874), 284-98; LEGENDRE in Dict. de la Bible, s. v. Bethsan; BOUILLON in Echos d'Orient, I, 371-8; THOMPSEN, Loca sacta (Halle. 1907), 106.
S. VAILHÉ 
Transcribed by Jeffrey L. Anderson

Sea of Galilee[[@Headword:Sea of Galilee]]

Sea of Tiberias
So called in John 21:1 (cf. 6:1), otherwise known as "the sea of Galilee" (Matthew 4:18; Mark 1:16; John 6:1) or as "the lake of Genesareth" (Luke 5:1, and Rabbinical writings), or as "the sea of Cenereth" (Numbers 34:11; Joshua 13:27; cf. Joshua 11:2), or as "the water of Genesar" (I Machabees 11:67), or, lastly, as "the Lake of Tarichea" (Pliny, "Hist. Nat.," V, xv).
It lies in the Jordan gorge, 682 feet below the level of the Mediterranean. An irregular oval nearly thirteen miles long, its maximum width, near the northern end, is about seven and a half miles. The lake is enclosed on the east and west by mountains; the former, a uniform wall 2000 feet high sloping steeply to within half a mile of the shore; the latter, lower and more broken, gradually approaching the water as they advance northwards till, about half way up the coast, they leave only a narrow strip of littoral. At the north-west corner the mountain inclines somewhat westward and the littoral widens into a triangular plain of marvellous fertility which stretches eastwards for four miles — the Plain of Genesareth. East of this the ground is broken and sterile, overgrown with bush, and strewn with volcanic rock. The lake is fed by several torrents and by copious hot springs on the north and west, but principally by the Jordan, which enters at the north-east corner and rushes out at the south-western extremity. The depth of the lake nowhere exceeds 150 feet. Its water is sweet and good to drink. Fish are so abundant that catches of 600 pounds are not rare, and in one exceptional season (1896) 9200 pounds of fish were hauled ashore in one huge net. Storms are alarmingly sudden and frequent. The hot atmosphere of the gorge (averaging in the shade 93 deg. F. in summer, and 50 deg. in winter) sucks down the cool air of the heights through the narrow wadis to the east and west at the north end, and in half an hour the surface of the lake tosses furiously. Half an hour again suffices to restore the lake to a mirror-like calm.
To-day the shores are barren and desolate, with gloomy patches of volcanic soil to the north and west. There is scarcely a tree to be seen, nor even any verdure except where an overflowing torrent waters the north-western plain, nor any human habitation save the sombre houses of Tiberias to the west and a few straggling villages. But in the days of Christ nature and man united to render these shores singularly attractive. The vine and the fig flourished ten months in the year, and every variety of fruit ripened in the various seasons: thick woods surrounded the lake even down to the eighth century of the present era, and the plains yielded rich harvests twice in the year. Nine, perhaps ten, cities encircled the lake with an almost unbroken front of wharves and harbours. Ruins of theatres, hippodromes, temples, synagogues, baths, and villas witness to the presence of all the refinements of Graeco-Roman culture. Fishing was an important industry (cf. Beth Saida = "Fishing-House," and Taricheæ "Pickling Factories"), and the fishermen, though reputed generally pious by the Rabbis, were a force to be reckoned with in troubled times. The fish were exported to all parts of the Roman world. The standing population of the towns, of which the smallest had at least 15,000 inhabitants, was largely increased by multitudes of sick who flocked, especially in summer, to the world renowned springs near Tiberias.
Besides the Bible Dictionaries, consult: SMITH, Hist. Geography of the Holy Land (London, 1909), 438-63; MERRILL, East of Jordan (London, 1881); GUERIN, Description de la Palestine (Paris, 1868-80), Pt. III, Galilee, 193-263; NEUBAUER, Geographie du Talmud (Paris, 1868); BIEVER, Au bord du Lac de Tiberiade in Conferences de Saint-Etienne (Paris, 1910), 109-142; (Paris, 1911), 261-307 (a third lecture before the same audience in January, 1912, has not yet been published); BUHL, Geographie des alten Palaestina (Freiburg and Leipzig, 1896); Official Records of the Palestine Exploration Fund and Deutsche Palaestina-Verein.
JEREMIAH HARTIGAN 
Transcribed by John Fobian 
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Seal
The use of a seal by men of wealth and position was common before the Christian era. It was natural then that high functionaries of the Church should adopt the habit as soon as they became socially and politically important. An incidental allusion in one of St. Augustine's letters (217 to Victorinus) lets us know that he used a seal. The practice spread and it seems to be taken for granted by Clovis at the very beginning of the Merovingian period (Mon. Germ. Hist.: Leg., II, 2). Later ecclesiastical synods require that letters under the bishop's seal should be given to priests when for some reason they lawfully quitted their own proper diocese. So it was enacted at Chalon-sur-Saône in 813. Pope Nicholas I in the same century complains that the bishops of Dôle and Reims had contra morem sent their letters to him unsealed (Jaffé, "Regesta", nn. 2789, 2806, 2823). The custom of bishops possessing seals may from this date be assumed to have been pretty general. At first they were only used for securing the document from impertinent curiosity and the seal was commonly attached to the ties with which it was fastened. When the letter was opened by the addressee the seal was necessarily broken. Later the seal served as an authentication and was attached to the face of the document. The deed was thus only held to be valid so long as the seal remained intact. It soon came to follow from this point of view that not only real persons like kings and bishops, but also every kind of body corporate, cathedral chapters, municipalities, monasteries, etc., also required a common seal to validate the acts which were executed in their name,
During the early Middle Ages seals of lead, or more properly "bulls", were in common use both in East and West, but except in the case of the papal chancery, these leaden authentications soon went out of favour in western Christendom and it became the universal practice to take the impressions in wax. In England hardly any waxen seals have survived of earlier date than the Norman Conquest. In the British Museum collection the earliest bishop's seals preserved are those of William of St. Carileph, Bishop of Durham (1081-96) and of St. Anselm, Archbishop of Canterbury (1093-1109). The importance of the seal as a means of authentication necessitated that when authority passed into new hands the old seal should be destroyed and a new one made. When the pope dies it is the first duty of the Cardinal Camerlengo to obtain possession of the Fisherman's Ring, the papal signet, and to see that it is broken up. A similar practice prevailed in the Middle Ages and it is often alluded to by historians, as it seems to have been a matter of some ceremony. Thus we are concisely told: "There died in this year Robert de Insula, Bishop of Durham. After his burial, his seal was publicly broken up in the presence of all by Master Robert Avenel." (Hist. Dunel. Scrip. Tres., p. 63). Matthew Paris gives a similar description of the breaking of the seal of William, Abbot of St. Albans, in 1235.
GIRY, Manuel de Diplomatique (Paris, 1894), 622-657; DEMAY, Inventaire des sceaux de la Normandie (Paris, 1881); BIRCH, Seals, Connoisseurs' Library (1907); BIRCH, Catalogue of Seals in British Museum (London, 1887-99); D'ARCQ, Collection de Sceaux (3 vols., Paris, 1868).
HERBERT THURSTON. 
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Seattle
DIOCESE OF SEATTLE (SEATTLENSIS).
The Diocese of Seattle (Seattlensis) comprises the entire State of Washington, U.S.A., and embraces an area of 66,680 sq. miles with over a million inhabitants. The diocese was originally created on 24 July, 1846, by Pius IX as the See of Walla Walla, but on 31 May, 1850, the name was changed to that of the Diocese of Nesqually, with Vancouver, Washington, as the episcopal city. Owing to important considerations, the title was again changed, in September, 1907, to that of the Diocese of Seattle, with the new cathedral and residence of the bishop in the city of the same name on Puget Sound.
One hundred years ago the State of Washington formed a portion of that great terra incognita called the "Oregon Country", whose rugged and romantic wilderness is described' by the Jesuit missionary, Father De Smet, in his account of the Oregon missions. The introduction of the Catholic Faith into the States of Washington and Oregon is somewhat remarkable. It was not primarily brought about, as in so many instances, by priests of religious orders, but by secular priests who came at the earnest solicitations of Catholic laymen. Simon Plamondon of Cowlitz, Washington, initiated a petition for priests in 1833, and renewed it in the year 1835. Hence, the State of Washington may lay claim to being the cradle of Catholicism in the North-west. The Hudson Bay Company for many years carried on an extensive fur trade in the North-west territory, which extended as far south as the Columbia River. Its employees were a heterogeneous aggregation; and hence, though an English corporation with headquarters in London, it numbered among them many French Canadians. These hardy trappers and hunters, far from all civilization and with little hope of ever returning to their homes, took Indian women as wives and established families in the Wallamette and Cowlitz valleys on land granted to them by the company. These retired hunters, advancing in years, longed for the ministrations of the religion of their youth. The fatherly chief factor, Dr. John McLoughlin, who presided at Fort Vancouver (established. in 1828), tried to maintain a religious spirit among his men, as much from policy as to satisfy their desires, by gathering them on Sundays for religious services; but he clearly saw, though himself a Protestant at that time, that his ministrations did not satisfy the Catholics. Protestant missionaries arrived from the United States. McLoughlin welcomed them in the midst of his mixed class of settlers, hoping that now the religious problem was solved. He soon became aware that a denominational brand of Christianity was distasteful to the French Canadians. On their behalf, therefore, he sent, in 1834 and 1835, two earnest appeals for priests to the nearest Catholic bishop, Right Rev. J. N, Provencher of Red River, Canada, and through him to Archbishop J. River, of Quebec. Their replies were most discouraging; they had no priests to send to so distant a field. The Hudson Bay Company, moreover, informed of the appeal, refused transportation for any Catholic missionaries to their territory. McLoughlin, however, was not so easily conquered, and his services to the company were too important to be disregarded. Finally the Home Office relented, and in 1837 Fathers F. N. Blanchet and M. Demers of the Archdiocese of Quebec were allowed to accompany the annual convoy to the North-west.
The two missionaries arrived at Vancouver, Washington, on 24 Nov., 1838. Their reception was an ovation for the Catholic Faith. Tears were shed when the Holy Sacrifice was offered for the first time. When the few days of mutual joy had passed the priests would willingly have proceeded to the south side of the Columbia where twenty-six families claimed their services, but the orders of their ecclesiastical superiors disposed otherwise, and they permanently located north of the Columbia River. The Hudson Bay Company maintained no less than twenty-eight established posts in the territory north of the Columbia River, which was inhabited by about 100,000 Indians. At Cowlitz, therefore, with its four Catholic families, Father Blanchet opened his first mission, which can rightfully claim to be the parent church of the North-west. Here he erected in 1839 a log building, twenty by thirty feet in size, which he dedicated to St. Francis Xavier, and which served as his chapel and residence. During the erection of this building an unexpected difficulty presented itself. A delegation of Nesqually Indians wished to see the "real Blackrobe" and to be instructed by him. Being ignorant of their language and at a loss to make himself understood, he thought of a novel contrivance to instruct them. He made a long flat stick or ladder with forty short parallel lines on it to represent the four thousand years before Christ; these were followed by thirty-three points and three crosses to show the years of Christ's life and the manner of His death. A church and twelve perpendicular marks denoted the beginning of the Catholic Church at the death of Christ through the Apostles; eighteen further horizontal marks and thirty-nine points showed the time elapsed since the death of the Saviour. The lesson proved successful. The Indians took home copies of the stick, which they called the Sa-cha-lee-stick, and which is known as the "Catholic ladder". On the completion of his architectural labours, Father Blanchet made several short visits to the Wallamette Valley settlers.
Meanwhile Father Demers followed the route of the hunters and trappers, and visited the Indian settlements in the interior. He was welcomed everywhere by both whites and natives. During the following four years the two missionaries met but rarely-twice a year in Vancouver to console and encourage each other. The only change made in their lives during this period came when Chief Factor Douglas notified them (October, 1839) that his company had no longer any reason for preventing their establishing themselves south of the Columbia. In consequence of this notification, Father Blanchet took up his residence at St. Paul, Oregon, while Father Demers was left at the Cowlitz mission. From this moment he was in charge almost exclusively of the whole present State of Washington, although Father Blanchet made a few journeys to the Nesqually Indians, and even planted the cross on Whitby Island, where he said Mass in 1840. Manuel Bernier of Newaukum Prairie accompanied Father Blanchet from Cowlitz to the NesqualIy Prairie and to Whitby Island, where they built the first church on Puget Sound. The Oblate Fathers also established missions for the Indians and whites on Puget Sound. The semi-annual meeting in 1842 was of special importance for the Oregon missions. Father De Smet, who had come from the Rocky Mountains missions to Vancouver in quest of supplies, was present, and, as a result of the conference, he set out for Europe to obtain help and to expose their needs to the sovereign pontiff. Archbishop Signay was likewise interested in their work; he had not only sent an appeal to Rome, but, as soon as available, despatched to their assistance Fathers A. Langlois and J.B. Bolduc. These priests arrived at Vancouver on 17 Sept., 1843. The former took charge of Walla Walla. Father Demers retired to the newly-founded Oregon City. Father De Smet returned in August, 1844, accompanied by four Jesuit Fathers and six Sisters of Notre-Dame de Namur; and almost simultaneously, on 4 Nov., 1844, at St. Paul, letters arrived, containing the news that the territory had been created a vicariate, with Father F. N. Blanchet as vicar Apostolic. The briefs appointing Father Blanchet as Vicar Apostolic of Oregon were received at Vancouver on 4 Nov., 1844. He was named bishop with the titular See of Philadelphia, which, on some representation to Rome, was changed to that of Drusa, after his consecration at Montreal, on 25 July, 1845. Bishop Blanchet sailed for Europe to lay the news of his extensive vicariate before the Holy See, and Father Demers was appointed vicar-general and administrator of the vicariate during his absence. In the autumn of 1847 Bishop Blanchet returned to the Oregon coast, accompanied by five secular priests, two deacons, one novice, three Jesuit Fathers, three lay brothers, and seven Sisters of Notre-Dame de Namur. Meanwhile Rome had transformed his vicariate into an ecclesiastical province, and on his return he found himself the first Archbishop of Oregon City which comprised all the territory west of the Cascade Mountains. His suffragans were to be his own brother, Magloire, as bishop of the newly-created Diocese of Walla Walla which extended east of the Cascade Mountains, and his vicar-general Father Demers as Bishop of the new Diocese of Vancouver Island.
A unique historical feature characterized the erection of the ecclesiastical Province of Oregon. The three constituting dioceses were created rather simultaneously than successively; they were the result of a wise division of a large field of labour rather than the dismemberment of a constituted and governed see. Vicar Apostolic F. N. Blanchet, while returning from Rome, was suddenly raised to the archiepiscopal dignity, and his brother, A. M. A. Blanchet, seemingly without the archbishop's knowledge, was nominated and consecrated his suffragan before the former had actually taken charge of his archdiocese.
Bishop A. M. A. Blanchet (consecrated 27 Sept., 1846; d. 25 Feb., 1887), was formerly a canon of the Montreal cathedral. Accompanied by Father A. B. Brouillet and two students from Montreal and Father Rosseau with five Oblate Fathers from St. Louis, the new bishop arrived at Fort Walla Walla, on 5 Sept., 1847. Aided by his experienced brother, he soon acquainted himself with the new conditions and the great task before him, and during his long apostolic career he showed himself at all times a man of great self-sacrifice and wisdom under the most trying circumstances. His tact was especially tested when the deplorable massacre of Dr. M. Whitman and his family by enraged Cayuse Indians occurred in November, 1847. The troubles following this massacre and the reprisals by the whites during the subsequent Cayuse war placed the whole vicinity of Walla Walla for more than two years in such a state of turmoil that the bishop was obliged to remove permanently to Fort Vancouver. Here he constructed of logs his residence and a church, his cathedral which he dedicated to St. James in memory of the St. James Cathedral of Montreal. A few years later these buildings were replaced by better, though wooden, structures. With the approval of the Holy See, the name of the diocese and the bishop's seat were changed on 31 May, 1850, the diocese becoming known as the Diocese of Nesqually. The first priest ordained for the Walla Walla diocese was Father Chirouse, O.M.I. He was stationed at St. Rose's mission, which was established in 1847 among the Yakimas. On account of the Indian wars this mission with St. Joseph's was abandoned, but was revived in 1866 by Father St. Onge and Rev. J. B. Boulet. The register of the Oblate Fathers for Puget Sound contains no less than 3,811 baptisms from January, 1848, to August, 1868. The Tulalip mission among the Snohomish, Swinimish, Lummis and St. Pierre Reserve of Seattle or Duwamish Indians was opened in 1860. Bishop Demers held the first religious service in Seattle. The present state (territory of Washington) then seceded from the old Oregon territory. This political change caused a new division of the Diocese of Nesqually, whose limits now became identified with those of the new territory. Little more remains to be said of Bishop Blanchet's episcopate. A source of joy for him was the arrival, on 8 Dec., 1856 of several Sisters of Providence from Montreal, who on that day began their mission of charity in the hospitals of the North-west. Broken in health and strength, Bishop Blanchet resigned his office in 1879.
Bishop A. Junger (consecrated 28 Oct., 1879; d. 26 Dec., 1895) became the second Bishop of Nesqually. He had been in the territory of Washington since his ordination in 1862. His active missionary life as a priest was short. After two years as assistant to Father Brouillet at Walla Walla, he was recalled by Bishop Blanchet to Vancouver, where he laboured until he was left in charge of the diocese as its bishop. To him is due the erection at Vancouver in 1884, of a large cathedral, Gothic in design and built of brick and stone, to replace the wooden structure erected thirty years previously. Bishop Junger's chief aim was to relieve his clergy, who were hardly able. to attend the wants of an increasing Catholic population throughout the state, and to facilitate attendance at the Divine Services. Many small churches and chapels were built during his incumbency. Another object of his solicitude was the Christian education of the younger generation. During his administration the Jesuits transformed (1886) their common school at Spokane into a college for boys, and entered (1889) the small but growing town of Seattle. At his invitation the Redemptorist and Benedictine Orders, the Sisters of St. Dominic, St. Francis, the Holy Names, and the Visitation entered the diocese and began their useful work. At his death the diocese had: 41 churches and chapels; 37 secular priests; 21 priests of religious orders.
The Right Rev. Edward J. O'Dea (b. 23 Nov., 1856, at Roxbury, Mass.; consecrated 8 Sept., 1896, at Vancouver) became third Bishop of Nesqually and first Bishop of Seattle. Preceding his elevation to the episcopal dignity he spent twelve years in the service of the Archdiocese if Oregon. The new bishop was confronted with financial difficulties. He came into a strange territory, and had to assume a cathedral debt of $25,000 which at this period of incipient diocesan development and general financial depression throughout the country pressed heavily upon him. The foundation for the reorganization of the diocese was laid at a diocesan synod held in 1898, when a constitution for its government was adopted and promulgated. On this occasion also the bishop's financial embarrassment was taken from his shoulders by his clergy. The spiritual needs of the youthful commonwealth were his next care. The former territory had become a state. The Indians, decimated by disease and other causes, were relegated to small reservations, and industrious and thrifty immigrant farmers were rapidly taking their places. From a white population of 75,000 in 1880 the new state was making gigantic strides towards its goal of more than one million inhabitants in 1910. The bishop's solicitude was not limited to the general needs of the diocese; it extended also to the wants of the children and the needy.
He encouraged the establishment of parochial schools when possible. In 1909 an industrial home for neglected and orphan boys was established under his personal supervision. To protect the Italian immigrants and their families against the dangers to their faith in large cities, he invited the Missionary Sisters of the Sacred Heart, an Italian religious order, to the city of Seattle, and encouraged them in their difficult and often ungrateful work. Washington's centre of population had shifted towards Puget Sound, and Seattle became a city of 237,000 inhabitants. Its new cathedral, the Cathedral of St. James, built on a hill overlooking the city and harbour, was begun in 1905 and was dedicated on 22 Dec., 1907. By Decree of 11 Sept., 1907, the name of the see was changed to that of the Diocese of Seattle.
Statistics
There are in the diocese (1911): 141 priests, including 52 of religious orders; 76 churches with resident priests, and 166 mission churches and chapels; 43 brothers and 503 sisters of religious orders; 6 colleges for boys; 18 academies for girls, of which 2 are Normal schools; 32 parochial schools with 5126 pupils; 1 protectorate, now accommodating 78 boys; 1 home for working girls; 2 rescue homes for girls; 6 orphanages with over 500 children; 13 hospitals; 3 homes for aged poor. The estimated Catholic population of Washington is about 100,000.
DE SMET, Western Missions and Missionaries (New York, 1859); IDEM, Oregon Missions and Travels over the Rocky Mountains (New York, 1847); PALLADINO, Indian and White (Baltimore, 1894); BLANCHET, Historical Sketches of the Catholic Church in Oregon (Portland, 1878); SNOWDEN, History of Washington (New York, 1909); COSTELLO, The Siwash (Seattle, 1895).
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Sebaste
A titular see in Phrygia Pacatiana, suffragan of Laodicea. Sebaste is known to us, apart from Hierocles, "Synecdemus", 667-8, by its coins and more so by its inscriptions; the latter identify it with the present village of Sivasli, in a fertile region at the foot of Bourgas Dagh, in the eastern portion of the plain of Banaz Ova, a vilayet of Brousse. The neighouring village of Sedjukler, a mile and a half distant, is also full of its ruins. Sebaste owes its name and foundation to Emperor Augustus, who established inhabitants of the adjacent villages in it; the Phrygian god Mên and his Grecian equivalent Zeus, as well as Apollo and Artemis, were adored there. The town was governed by strategi or archons, and in A.D. 99 a gerousia or council was established. Several of the inscriptions, which have been discovered in Sebaste, are Christian.
Le Quien (Oriens christ., I, 805) mentions seven bishops, six of whom are known to have taken part in councils, by their signatures: Modestus at Chalcedon, 451; Anatolius at Constantinople, 553 (possible Bishop of Sebaste in Cilicia); Plato at Constantinople, 692; Leo at Nicaea, 787; Euthymius at Constantinople, 869; Constantine at the Photian Council, Constantinople, 879; Theodore, the author of a lost historical work, in the tenth century. The see is mentioned in the "Notitiae episcopatuum" until the thirteenth century, sometimes under the name of Sebastia.
Another Sebaste occurs in the "Notitiae episcopatuum" as a bishopric in Cilicia Prima, Tarsus being its metropolis, and also a Julio-Sebaste, a see in Isauria, suffragan of Seleucia.
SMITH, Dict. of Greek and Roman Geog. s.v.; RAMSAY, Asia Minor, 381, etc.; IDEM, The Cities and Bishoprics of Phrygia, 560, 581 seq., 600 seq., 616, 791, and passim.
S. PÉTRIDÈS 
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Sebastia
(SIVAS). An Armenian Catholic diocese.
The city, which existed perhaps under another name in pre-Roman times, was called Sebastia and enlarged by Augustus (Babelon and Reinach, "Monnaies d'Asie Mineure", I, 101); under Diocletian it became the capital of Armenia Prima and after Justinian who rebuilt its walls, the capital of Armenia Secunda (Procopius, "De Ædificiis", III, 4; Justin., "Nov.", xxxi, 1). Towards 640 Sebastia numbered five suffragan bishoprics and only four in the tenth century (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatuum", 538, 553). In 1347 the diocese still existed, and as late, perhaps, as 1371 (Miklosich and Muller, "Acta patriarchatus Constantinopolitani", I, 257, 558; II, 65, 78); in the fifteenth century it had become merely a titular see. Among its bishops, of whom Le Quien mentions fifteen (Oriens christ., I, 419-26), were: St. Blasius, whose feast is celebrated 3 February; Eulalius, present at the Council of Nicaea in 325; Eustathius, who was several times condemned, and who played a considerable part in the establishment of monasticism; St. Meletius, who later became Bishop of Antioch; St. Peter, brother of St. Basil the Great of Caesarea (feast 9 January).
This city produced many martyrs: St. Antiochus, feast 16 July; Saint Irenarchus under Diocletian, 29 November; Sts. Atticus, Eudoxius, and their companions, martyrs under the Emperor Licinius, 2 November; St. Severian, 9 September; and especially the Forty Martyrs, soldiers who were plunged into a frozen lake and suffered martyrdom in 320, and whose feast occurs 9 March. In the beginning of the eleventh century the city was governed under the suzerainty of the Greek emperors, by an Armenian dynasty which disappeared about 1080; in the twelfth century it became the residence of the Turcoman emirs; in the thirteenth century, of the Seljuk princes, one of whom, Ala-ed-Din, rebuilt the city in 1224. To this epoch may be traced several very beautiful medrissas, or schools, still in a state of preservation. Another Turkish dynasty was there exterminated in 1392 by Sultan Bajazet. Taken and destroyed in 1400 by Timur, who, it is said, caused the massacre of its 100,000 inhabitants, Sebastia passed anew under the sway of the Osmanlis. Sivas is the chief city of a vilayet and numbers 45,000 inhabitants, of whom 10,000 are Armenian Gregorians, 2000 schismatic Greeks, 200 Catholics, and the remainder Turks. The Catholic Armenian diocese comprises 3000 faithful, 18 priests, 7 churches, 4 chapels, a large college conducted by the French Jesuits, and a school taught by the Sisters of St. Joseph of Lyons. At Tokat, a dependency of this diocese, are also a Jesuit house, Sisters of St. Joseph, and Armenian Sisters.
SMITH, Dict. of Gr. and Rom. Geog., s.v., GIRARD, Siras, huit siecles d'histoire in Revue de l'orient chretien, X, 79-95, 169-81, 283-8, 337-49; CUINET, La Turquie d'Asie, I, 663-73; CUMONT, Studia Pontica (Brussels, 1906), 217-26; Missiones catholicae (Rome 1907), 758; PlOLET, Les missions catholiques francaises au XIX siecle, I, 178-80.
S. VAILHÉ 
Transcribed by Joseph E. O'Connor

Sebastian Brant[[@Headword:Sebastian Brant]]

Sebastian Brant
A German humanist and poet, born at Stasburg in 1457 or 1458; died at the same place, 1521. He attended the University of Basle where he at first studied philosophy, but soon after abandoned this for law, obtaining in 1489 the degree of Doctor of Canon and Civil Law. Prior to this, from 1484, Brant had begun to lecture at the university, practising his profession at the same time. He wrote a number of poems in Latin and German in which he set forth his religious and political ideals. The election of Maximilian as emperor had filled him and many other patriots with high hope. To see the emperor the supreme temporal ruler of Christian nations, and the Church the supreme spiritual ruler on earth was his one great desire and henceforth coloured all his poems. Especially did he hope for the restoration of imperial power in Germany and the strengthening of the realm. But he was doomed to disappointment. In 1499 Basle was separated from the empire and became a member of the Swiss confederacy. Brant's position here now became untenable, and he decided to change his residence. 1948 he had published his poem "The Ship of Fools", which had won him great popularity. Geiler von Kaisersberg, the famous Strasburg preacher, had made it the basis of a series of sermons, and he now recommended the appointment of Brant to the vacant position of city-syndic in Strasburg. The poet accepted the offer, and in 1501 he returned to his native city, where two years later he was appointed town-clerk and soon rose to considerable prominence. The remainder of his life was uneventful. Towards the great religious movement of his time, the Reformation, he maintained an attitude of passive indifference. Repeatly he served his city in an official capacity, the last time in 1520, as spokeman of an embassy sent to the newly elected Emperor, Charles V, to obtain for Strasburg the usual confirmation of its ancient privileges.
The work to which Brant owes his fame is the "Narrenschiff" (Ship of Fools), a long didactic, allegorical poem, in which the follies and vices of the time are satirized. All the fools are loaded in a ship bound for Narragonia, the land of fools. But this plan is by no means carried out systematically, many descriptions being introduced which have no connection with the main idea. The resulting lack of unity, however, has its advantage; for it enables the poet to discuss all kinds of social, political, and religious conditions. Not only follies in the usual sense of the word are satirized, but also crimes and vices, which are conceived of as follies in accordance with the medieval way of thinking. Hence among the fools appear such people as usurers, gamblers, and adulterers. A chapter is devoted to each kind of folly and there are one hundred and twelve chapters in which one hundred and ten kinds of fools pass muster. As a work of art the poem does not rank high, though its tone is serious and earnest, especially where the poet pleads for his ideals, as in chapter xcix, entitled "Von abgang des glouben" (on the decline of faith). Knowledge of self is praised as the height of wisdom. The "Narrenschiff" enjoyed a tremendous popularity in Germany, which is attested by the numerous editions that appeared in rapid succession. But its fame was not confined to Germany. It was translated into Latin by Jacob Locher in 1497 (Stultifera Navis), into French by Paul Riviere in 1497 and by Jehan Droyn in 1498. An English verse translation by Alexander Barclay appeared in London in 1509, and again in 1570; one in prose by Henry Watson in London, 1509; and again 1517. It was also rendered into Dutch and Low German.
Besides the "Narrenschiff" Brant wrote religious and political poems in Latin and Gerrnan. He also edited and translated a number of legal and theological treatises. The most complete edition of the "Narrenschiff" is that of Father Zarncke (Leipzig, 1854 ) which contains also selections from Brant's other works. Other editions are by Karl Goedeke (Leipzig, 1872) and F. Bobertag (in Kurschner's Deutsche National Litteratur, XVI). A modern German translation was made by Karl Simroek (Berlin, 1972). A clear edition of the English translation of Barclay, by T. M. Jamieson, appeared at Edinburgh in 1874 in 2 vols.
ARTHUR F.J. REMY 
Transcribed by Joseph P. Thomas

Sebastian Brunner[[@Headword:Sebastian Brunner]]

Sebastian Brunner
A versatile and voluminous writer, b. in Vienna, 10 December, 1814; d. there, 27 November, 1893. He received his college education from the Benedictines of his native city, his philosophical and theological training at the Vienna University, was ordained priest in 1838, and was for some years professor in the philosophical faculty of the Vienna University. The University of Freiburg honored him with the degree of Doctor of Theology. In the revolutionary year, 1848, he founded the "Wienver Kirchenzeitung", which he edited until 1865, and in which he scourged with incisive satire the Josephinist bondage of the Church. It is mainly owing to his fearless championship, which more than once brought him into conflict with the authorities, that the Church in Austria to-day breathes more freely. He wrote some ascetical books and many volumes of sermons, also a biography of Clemens Hofbauer, the apostle of Vienna. His books of travel dealing with Germany, France, England, Switzerland, and especially Italy, are distinguished by keen observations on men and manners, art and culture, and most of all on religion, and are thus connected closely with his apologetic and controversial writings. Among the latter may be mentioned his book on "The Atheist Renan and his Gospel". Brunner's voluminous historical works are very valuale, particularly those on the history of the Church in Austria. It is, however, as a humorist that Brunner takes a permanent place in the history of literature, for he counts among the best modern German humorous writers. His works of this class were composed partly in verse, which at times reminds the reader of Hudibras, and partly in the form of prose stories. One of the best of the former is "Der Nebeljungen Lied"; of the latter, "Die Prinzenschule zu Möpselglück". These works, conceived with a high and noble purpose, are marked by brilliant satire, inexhaustible wit, and genuine humour, combined with great depth of feeling. A collection of his stories in prose and verse was published in eighteen volumes at Ratisbon in 1864. It is not surprising, though it is regrettable, that an author whose literary output was so vast and varied, often shows signs of haste and a lack of artistic finish. In his later years he turned his satirical pen against the undiscriminating worship of modern German literary celebrities.
Selbstiographie (Autobiography (Ratisbon, 1890-91)l Scheicher, Sebastian Brunner (Wurzburg and Vienna, 1890); Lindemann, Geschichte der deutschen Literatur (Freiburg im Br., 1898), 938, 939; Allgemeine deutsche Biographie, XLVII (Supplement, 1903), s.v.
B. GULDNER 
Transcribed by Katherine M. Wrightson 
In thanksgiving to Sts. Jude and Rita

Sebastian Kneipp[[@Headword:Sebastian Kneipp]]

Sebastian Kneipp
Bavarian priest and hydrotherapist, b. at Stephansreid, Bavaria, 17 May, 1821; d. at Wörishofen, 17 June, 1897. The child of poor parents, he became a weaver like his father, but, during his time as a journeyman, constantly cherished the hope of becoming a priest and spent all his spare time in study. With the aid of a friendly priest he was enabled to enter the gymnasium. Five years of severe study and privation brought with it a breakdown in health and young Kneipp developed consumption. His attention was called to the value of hydrotherapy and he began some experiments on himself. While at Dillingen during the winter of 1849, he used to bathe for a few minutes two or three times a week in the Danube, and then hurry home to his room. He says: "I never derived any harm from these cold exercises but also, as I deemed, small benefit." His health was somewhat improved the next year, and he entered the Georgianum, a seminary for theological students at Munich, when he was nearly thirty. Here he continued his hydrotherapeutic exercises and induced a fellow student to practice them. He soon found that the old suggestions as to the use of water were entirely too violent. He was ordained priest in 1852 and became chaplain successively in Biberach, Boos, and St. George in Augsburg. In 1855 he was made confessor to the nuns at the convent of Wörishofen and assistant in the parish; in 1880 he became the parish priest.
While still a curate he practiced hydrotherapy for the benefit of the poor, and his success in curing their ailments attracted wide attention. People from neighbouring parishes began to flock to him; the rich as well as the poor came to be treated, and his fame spread throughout Germany. His little book, "My Water Cure", went through many editions and was translated into many languages, while people from all over Europe began to flock to him. Many of them were greatly benefited. Pfarrer Kneipp's system consisted of the regulation of the daily life, through simplicity of diet, and the plentiful use of cold water internally and externally. Many of the recommendations of cold water popularly attributed to him are exaggerations. He says most emphatically: "I warn all against too frequent application of cold water. Three times I concluded to remodel my system and relax the treatment from severity to mildness and thence to greater mildness still." His general rules were early to bed and early to rise, with a walk in the dewy grass in the bare feet, simple meals, no stimulants, not too much meat, and an abundance of cereals. To him we owe the idea of a cereal drink to replace tea and coffee. Kneipp Societies were formed in Germany and in the United States for the better execution of his regulations. Since his death they have dwindled, and his methods are being lost sight of, showing that it was the personality of the man rather than his system which gave him fame. He discovered nothing new, but systematized what was known before and had been allowed to lapse. Many well-known Europeans became his personal friends, and many prominent, and even royal, personages took up his method of treatment and were benefited. His "So sollt ihr leben" (1889) has been translated into many languages. Leo XIII made him a monsignor.
KNEIPP, Meine Wasserkur (1886-, tr. Edinburgh, 1891), contains a sketch of his life.
JAMES J. WALSH 
Transcribed by Thomas J. Bress

Sebastian Rale (Rasle)[[@Headword:Sebastian Rale (Rasle)]]

Sebastian Râle (Rasle)
Missionary, martyr, b. at Pontarlier, Diocese of Besançoison, 20 Jan., 1654 (?); shot by the English force attacking Norridgewock Mission, Maine, 23 August, 1724. He entered the Jesuit novitiate at Dole, province of Lyons, in 1675. He made his first studies at Carpentras, taught for a time at Nîmes, finished his theology at Lyons in 1688, volunteered for the missions in America, and sailed the next year with with a party under Frontenac from Rochelle. His first missionary work was at an Abenaki village near Quebec, whence he was recalled to Quebec in 1691. Next he laboured for two years among the Illinois Indians. In 1694 he went to the Abenaki mission on the Kennebec. The colonists of New England regarded with suspicion and hatred the arrival of a Frenchman in the midst of savages who were for the most part hostile to the English. The latter presumed that the missionary would do his best to keep alive this hostility. Hence the Indian outrages perpetrated on the eastern frontier of New England during Râle's long residence amongst the Abenakis were for the most part attributed, either directly or indirectly, to him. Râle made his headquarters at Norridgewock, where in 1698 he built a church. During Queen Anne's War, frequent attacks were made by the English upon Norridgewock, and in 1705 the church was burned. Râle and his converts escaped capture by flight.
The treaty of Utrecht, 1713, established relatively peaceful conditions for a short time. A conference was held by the English and the Indians at Portsmouth, of which we have two conflicting reports. According to Penhallow (Indian Wars) the Indians acknowledged themselves subjects of Greta Britain, who in return promised them free possession of their lands about the Kennebec. Râle denied, however, that the Indians promised subjection to England. His source of information was the verbal report of the Abenakis, who, if they made any promises, carefully concealed them from the missionary. It is most likely, however, that the Indians had no idea of what a promise of subjection to England meant. This is Parkman's opinion (Half-Century of Conflict, I, 212-13). Ere long the English encroachments upon Indian lands again stirred up the Abenakis. As a result, hostilities broke out in September, 1721. In the following January an English expedition started for Norridgewock with the purpose of apprehending Fr. Râle. The missionary escaped, however, and soon returned to his mission. In August, 1724, another English expedition set out to capture him. The attacking party came upon Norridgewock unexpectedly; the Indians were routed and fled, leaving behind them many wounded and dead, among the latter their beloved missionary. Râle's long residence with his flock, over a quarter of a century, gave him an intimate knowledge of their tongue. As evidence of this, he prepared a dictionary of the Abenaki language, the manuscript copy of which is preserved in the library of Harvard College. Some Indian prayers, and a catechism, still in use among the Penobscots and Passamaquodies, are attributed to him. In "The Jesuit Relations", LXVII, are two lengthy letters written by him from Norridgewock.
Records of the Am. Cath. Hist. Soc., XVIII (Philadelphia, 1790, art. A Typical Missionary: The Jesuit Relations (1716-27); PARKMAN, A Half-Century of Conflict (Boston, 1902); COVERS, Life of Rev. Sebastian Rale in Library of American Biography, 2nd ser. VII, Boston, 1845); BAXTER, The Pioneers of New France in New England (Albany, 1894); CHARLEVOIX, Hist. of New France II, tr. SHEA (New York, 1866-72); PENHALLOW (ed. DODGE), Hist. of Wars in New England with the Eastern Indians (Cincinnati, 1859); Collections of the Mass. Hist. Soc., passim, especially 2nd ser., VIII; 3rd ser. VI; 4th ser. V; 5th ser., V, VI, VII; 6th ser., I, II; Coll. of the Maine Hist. Soc., 1st and 2nd series; Coll of the N. H. Hist. Soc, I, II; PLUMER, MSS. Biographies of Persons Connected with the Hist. of New Hampshire, II (N. H. Hist. Soc.); Collection de Manuscrits relatifs à la Nouvelle France, II, III (Quebec, 1883-85); ROCHEMONTIEX, Les Jésuites et la Nouvelle France, III (Paris, 1895).
H.C. SCHUYLER 
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Sebastian Redford[[@Headword:Sebastian Redford]]

Sebastion Redford
Sebastion Redford, born 27 April, 1701; died 2 January, 1763. Educated at St. Omer, Watten, and Liège, he became a Jesuit and lived as chaplain with the Wrights of Kelvedon, then with the Herberts of Powis (1733-48). Redford was much trusted by the second Marquess of Powis (died 1745), but the third was unfriendly. When he died (1748), a Protestant succeeded, the chaplaincy lapsed, and Redford had, as he says, "to rue the ruin" of his former flock. He was next stationed at Croxteth, the seat of Lord Molineux, where he published "An important Inquiry; or the Nature of Church Reformation fully considered" (1751). The book was a success, but the excise officers seized and destroyed 400 copies, the last half of the edition. A second and enlarged edition appeared in 1758. Redford's extant letters (preserved by the English Jesuits) show a strong and attractive personality, and throw some light on the period when most priests were chaplains in Catholic families.
FOLEY, Records of the English Province, S. J., VII (1882), 640.
J. H. POLLEN. 
Transcribed by Douglas J. Potter 
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Sebastian von Rostock[[@Headword:Sebastian von Rostock]]

Sebastian von Rostock
Bishop of Breslau, b. at Grottkau, Silesia, 24 Aug. 1607; d. at Breslau, 9 June, 1671. He studied classics at Neisse and from 1627 to 1633, philosophy and theology at Olmutz. After his ordination to the priesthood in 1633 he was assigned to pastoral duty at Neisse, and was distinguished for his courage and oratorical talent. When the Swedes captured the city in 1642, Rostock was taken prisoner and deported to Stettin. After his release he was ennobled by the emperor, but remained pastor of Neisse until his transfer in 1649 to the cathedral of Breslau. Henceforth he played a prominent part in the administration of the diocese, and in 1653 was appointed vicar-general. It was largely through his efforts that the right of reformation (jus reformandi), granted the emperor by the peace of Westphalia, was effectively exercised in the territory of Breslau, so that 656 Catholic churches which had been seized by the Protestants were restored to their former owners. Considerable difficulty was experienced in providing suitable priests for these numerous churches, and in infusing new religious life into an almost completely-ruined diocese. But Rostock consecrated his life to the task, in spite of the additional difficulty from the almost uninterrupted absence from their diocese of the three bishops under whom he served. In 1664 he was himself elected bishop, and shortly after the civil administration of the district was also placed in his hands. He continued with greater independence in work of Catholic reorganization, endeavoured to suppress the power of the Protestants over affairs of the Catholic Church and to neutralize the anti-Catholic influence of Protestant teachers. He succumbed to an attack of apoplexy, superinduced by an imperial decree which suspended a decision that had been previously granted and which was favourable to Catholic interests.
Jungnitz, Sebastian von Rostock (Breslau, 1891).
N.A. WEBER 
Transcribed by Ferruccio Germani

Sebastian Westcott[[@Headword:Sebastian Westcott]]

Sebastian Westcott
English organist, born about 1524, was a chorister, under Redford, at St. Paul's Cathedral, London, and in 1550 became organist, almoner, and master of the boys of that cathedral. He retained his post at St. Paul's, under Edward VI, Queen Mary, and Queen Elizabeth, from 1550 to 1583, and this notwithstanding the fact that he was an avowed protagonist of the ancient Faith, for which he suffered deprivation and even imprisonment. His chief title to fame rests on the many plays and pageants, with music, which he produced for the delectation of the English Court during a period of thirty-three years, these plays being performed by the boys of the cathedral school. So celebrated was he in this respect that he is seldom mentioned by his surname (Westcott), but almost invariably as "Master Sebastian". Under Queen Mary this Catholic organist had the honour of arranging the music for the formal restoration of the ancient Faith at St. Paul's, in Nov., 1553, and he composed a "Te Deum" which was sung on 9 Feb., 1554, on the suppression of Wyatt's rebellion. He also conducted the service for the reception of Cardinal Pole on the first Sunday of Advent, 1554, when the beautiful motet: "Te spectant Reginalde Pole", by Orlando di Lassus, was sung. Di Lassus was in England at this time, as was also Philippe de Monti, and both were probably present.
Under Elizabeth, in 1559, Westcott refused to subscribe to the new "articles", and was deprived of his post, but owing to the favour of the queen was permitted to retain it. Official documents from 11559 to 1561 amply prove that "Master Sebastian" was well paid for his musical and dramatic performances. Rev. Dr. Nicholas Sander, in a report to Cardinal Morone, in May 1561, highly praises Westcott. At length, in December, 1577, he was deprived by the Protestant Bishop Allmer and imprisoned in the Marshalsea as a Catholic recusant. Evidently Queen Elizabeth missed her customary Christmas plays by the choristers of St. Pal's, and so she ordered the release of Master Sebastian on 19 March, 1578. Even during the fierce persecution of the year 1583 this sturdy confessor-musician was allowed to continue in office, but in 1583 his name disappears from official records and he either resigned or died in that year. His successor was appointed in 1584.
BIRT, Elizabethan Religious Settlement (London, 1907); GRATTAN-FLOOD, Master Sebastian in The Musical Antiquary (April, 1912).
W.H. GRATTAN-FLOOD 
Transcribed by Michael T. Barrett 
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Sebastiano Del Piombo[[@Headword:Sebastiano Del Piombo]]

Sebastiano del Piombo
More correctly known as SEBASTIANO LUCIANI.
Venetian portrait painter, b. at Venice, 1485; d. in Rome, 1547. He was known as del Piombo, from the office, conferred upon him by Clement VII, of keeper of the leaden seals. He was a pupil of Giovanni Bellini, and later on of Giorgione. His first idea was to become a religious or an ecclesiastic, and it is probable that he took minor orders and had every intention of proceeding to the priesthood, but he was strongly interested in music, devoted considerable time to studying that art, and in so doing became acquainted with Giorgione, a clever musician, who it appears induced him to delay his procedure towards the priesthood and give some attention to painting. It was on Giorgione's recommendation that he entered the studio of Bellini and, later, worked with Giorgione in his own studio. From the time of his acquaintance with him, we hear no more of his intention to embrace an ecclesiastical career. His earlier paintings were executed in Venice, but he was invited to Rome by Agostino Chigi, who was then building the Farnesina Palace, and some of the decoration of the rooms was put in the hands of Luciani. His work attracted the attention of Michelangelo, and the two men became warm friends. A little later Raphael saw his work and praised it highly, but they were never friends because of the jealousy existing between Michelangelo and Raphael and the friendship between Luciani and Michelangelo. The works which Luciani executed in Rome and at Viterbo betrayed the strong influence of Michelangelo. Their grandeur of composition could have come from no other artist of the time, but their magnificence of colour has nothing to do with the great sculptor, and is the result of Luciani's genius. A special event in Luciani's career is connected with the commission given to Raphael to paint the picture of the Transfiguration. Cardinal de' Medici, who commissioned the picture, desired at the same time to give an altar-piece to his titular cathedral at Narbonne, and commissioned a painting to be called the "Raising of Lazarus", and to be of the same size as Raphael's "Transfiguration". The two works were finished at about the same time, and were exhibited. It was perfectly evident that Luciani owed a great deal to the influence and the assistance of Michelangelo, but the colouring was so magnificent, and the effect so superb, that it created great excitement in Rome; notwithstanding that the "Transfiguration" by Raphael was regarded as the greater picture, Luciani's work was universally admired. The picture is now in the English National Gallery.
Luciani painted a great many portraits, one of Cardinal de' Medici, another of Aretino, more than one portrait of members of the Doria family, of the Farnese, and of the Gonzaga families, and a clever one of Baccio Bandinelli the painter. His painting was marked by vigour of colouring, sweetness, and grace; his portraits are exceedingly true and lifelike, the draperies well painted, and well drawn, but the feature of his work is the extraordinary quality of his colour and the atmosphere with all the delicate subtleties of colour value which it gives. In many of his pictures the colouring is as clear and fresh to-day as it was when it was first painted, and this more especially applies to the carnations, in other men's work the first to fade. After the death of Raphael, he was regarded as the chief painter in Rome, and it was then that he acquired his position as keeper of the lead seals, an office which was lucrative and important, and which enabled him to have more leisure than hitherto had been at his disposal. His death took place at the time that he was painting the chapel of the Chigi family, a work which was to be finished by Salviati. His pictures can be studied in Florence, Madrid, Naples, Parma, St. Petersburg, and Travesio, three of his most notable portraits being those at Naples and Parma, and the fine portrait of Cardinal Pole, now at St. Petersburg.
See VASARI's Lives of the Painters, various editions; and a work by CLAUDIO TOLOMEI, cited by LANZI, and known as Pitturi di Lendinara.
GEORGE CHARLES WILLIAMSON 
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Sebastiao Barradas[[@Headword:Sebastiao Barradas]]

Sebastião Barradas
A Portuguese exegete and preacher, born at Lisbon in 1543; died at Coimbra in 1615. In 1558 he entered the Society of Jesus. He was professor of scripture for many years at Coimbra and Evora and preached with such zeal that he was styled the Apostle of Portugal. He published two works:
· "Commentaria in concordiam et historiam evangelicam" (4 vols., Coimbra, 1599-1611). This work, which is a treasure house for preachers on the Gospels, was freqently reprinted in Germany, Italy, and France. The last edition was printed at Sugsburg, 1642.
· "Itinererarium filiorum Israel ex Aegypto in terram repromissis" (Lyons, 1620). It is a useful commentary on the Book of Exodus.
JOHN CORBETT 
Transcribed by Michael C. Tinkler

Sebastopolis[[@Headword:Sebastopolis]]

Sebastopolis
A titular see in Armenia Prima, suffragan of Sebastia. The primitive name of this city was Carana, dependent on Zela, which was included in the principality given toAteporix by Anthony of or Augustus. On the death of the Galatian tetrarch (3 or 2 B.C.) it was incorporated in Pontus Galaticus and made part of the Roman Empire. Carana formed a city peopled by the inhabitants of the surrounding country, and whose era was dated from this event. It is probably at that time or perhaps a little later, in A.D. 19, that the name of Sebastopolis appeared. The town was organized like all the provincial cities; it worshiped the emperors; with some adjacent towns it formed a conventus of which the capital was Neocaesarea; it had coins dating from Trajan. The city received its importance from its position on the great highway leading from Tavium in Galatea towards Sebastia and Armenia. It seems that Trajan, who annexed Pontus Galaticus to the reorganized Cappadocia, made Sebastopolis a centre of Roman culture in a still barbarous country. Adrian visited the city in 124; under this prince and his successors its beauty was increased by the erection of new edifices, a stadium, a portico, a gymnasium, and temples; the principal god was Hercules, whence its surname Heracleopolis. Under Justinian (Novell. xxxi, 1) Sebastopolis was one of the villages of Armenia Secunda; later one finds it placed by the Greek "Notitiae episcopatum" in Armenia Secunda or Prima, until the thirteenth century, first among the suffragans of Sebastia. Le Quien (Oriens christ., I, 425) gives four bishops: Meletius, fourth century; Cecropius 451; Gregory, 458; Photius, 692. By the inscription Sebastopolis is identified with Soulou Serai, a village of 500 inhabitants to the south-east of Zileh, formerly Zela, vilayet of Sivas. The chief ancient relic is a bridge over the Scylax. There is also a Byzantine cemetery which furnishes numerous inscriptions.
SMITH, Dict. of Gr. and Rom. Geog., s. v.; ANDERSON, Studia Pontica (Brussels, 1903), 34-6; F. AND E. CUMONT, Ibid. (Brussels, 1906), 201-9.
S. PÉTRIDÈS 
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Sebenico[[@Headword:Sebenico]]

Sebenico
(SIBINICENSIS).
Suffragan of Zara. Sebenico was the seat of a bishop before the establishment of a see. As the people could not get along with their bishop in Trau, they chose their own bishops until fifty years later the energetic Boniface VIII established the see and appointed as first bishop the Franciscan, Sisgorich. The building of the cathedral, which was not consecrated until a century later, was begun in 1443. The Dominican bishop, Vincenzo Arrigoni, did much for the see; he held seven synods between 1602-26. John Berzich attended the Vienna synod in 1849. Johann Zaffron was Pater concilii of the Vatican council. Despite the additions of Scardona (1813), parts of Trau and Tinin (1828), the bishopric Sebenico has but 93,000 Catholics with 54 priests, 83 friars in 7 stations, and 68 nuns in 4 stations.
FARLATI, Illyricum sacrum, IV (Venice, 1775), 449-500; THEINER, Vetera monumenta Slavorum meridionalium historiam illustrantia (Rome, 1863), nos. 80, 82 sq., 210 sq., 498, 505, 521, 523 sq., 570; IDEM, Monum. Hungariae (Rome, 1859), I, 381, II, 490 GAMS, Series episcop. eccles. (Ratisbon, 1873), 419.
C. WOLFSGRUBER 
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Sechelt Indians
(Properly SICIATL).
A small tribe speaking a distinct language of Salishan linguistic stock, formerly occupying the territory about the entrance of Jervis and Sechelt inlets, Nelson Island, and south Texada Island, and now gathered upon a reservation on the Sechelt Peninsula in south-western British Columbia, under the jurisdiction of the Fraser river agency. In their primitive condition the Sechelt consisted of four divisions occupying different settlements. Socially they had three castes: chiefs, nobles, or respectables, and the lower class. The chiefs as a rule owed their hereditary distinction to the superior generosity of some ancestor on occasion of the great ceremonial gift-distribution or potlatch, common to all the tribes of the North-west Coast. The middle class, or nobles, consisted of the wealthy and those of unquestioned respectable parentage, and its members were eligible to the chiefship through the medium of the potlatch. The third and lowest class consisted of the thriftless and the slaves, which last were prisoners of war or their descendants, and could never hope to attain the rank of freemen.
They seem to have been without the secret societies which constituted so important a factor in the life of several other tribes of the region, but their shaman priests and doctors of both sexes possessed great influence, and in some cases appear to have had clairvoyant powers. The severe tests to which candidates were subjected, including long fasts, seclusion, and sleepless vigils, served to limit their number to those of superior physique and will power and to correspondingly increase the respect in which they were held. Certain candidates for occult hunting powers were prohibited from having their hair cut and were shut up in boxlike receptacles, from which they were never allowed to issue for years, except after dark and accompanied by guards, to prevent their being seen by others. the same custom prevailed also among the neighbouring Thompson River Indians. Descent was in the male line, and polygamy was common. The clan system proper apparently did not exist, and the carved and painted poles set up in front of the houses were, in this tribe, commemorative rather than totemic. Both boys and girls were secluded and subjected to a special discipline for some days at the puberty period. The general religion was animistic, with many tabu regulations, the chief gods being the sun and the "Great Wanderer". The dead were laid away in boxes upon the surface of the ground on some retired island. Their souls were supposed to ascend to the sun and to return later in a second incarnation. A few of their myths have been recorded by Hill-Tout.
The Sechelt subsisted by hunting, fishing, and the gathering of roots and berries, the salmon, the deer, and the salal berry being the three most important food items, and the fishing, hunting, and drying paraphernalia, their most important belongings,. Their houses were long communal structures of cedar boards divided into family compartments by hanging mats, related families generally living together. A continuous platform running around the inside served both as lounge and bed. Food was stored in secret places outside. Baskets of various sizes and purposes, woven from cedar rootlets and taste-fully designed and decorated, were the principal household furniture, together with bowls, tubs, and dance masks of cedarwood. Dressed skins, fabrics of cedar-bark, and blankets woven from the hair of mountain sheep, or of dogs, served for dress. Head-flattening was practiced, as among other tribes of the region. Practically all of the former beliefs and customs, except such as relate to household economies, are now obsolete and almost forgotten.
The work of Christianization and civilization was begun among the Sechelt in 1860 by the Oblate Father (afterwards Bishop) Pierre P. Durieu (d. 1899). At that time, they, in common with nearly all the tribes of the North-west coast, were sunk in the lowest depths of drunkenness and degradation from contact with profligate whites. In spite of abuse and threats, Father Durieu persevered, with such good effect that in a few years the whole tribe was entirely Catholic, with heathenism and dissipation alike eliminated. For the better advancement of civilization and religion he gathered the people of the several scattered villages into a new compact and orderly town, Chatelech (meaning "Outside Water"), with about one hundred neat cottages, each with its own garden, an assembly hall, band pavilion, street lamps, waterworks, and a mission church, all built by the Indians, under supervision, and paid for by themselves. A flourishing boarding-school in charge of the Sisters of St. Anne cares for the children. Hill-Tout, our principal authority on the tribe, says: "As a body, the Síciatl are, without doubt, the most industrious and prosperous of all the native peoples of this province. . . . Respecting their improved condition, their tribal and individual prosperity, highly moral character and orderly conduct, it is only right to say that they owe it mainly, if not entirely, to the Fathers of the Oblate mission, and particularly to the late Bishop Durieu, who more than forty years ago went first among them and won them to the Roman Catholic Faith. And most devout and reverent converts have they become, cheerfully and generously sustaining the mission in their midst, and supplying all the wants of the mission Fathers when amongst them".
The Sechelt probably numbered originally at least 1000 souls, but were already decreasing from dissipation and introduced diseases before Father Durieu's advent. In 1862, in common with all the tribes of southern British Columbia, they were terribly wasted by an epidemic of smallpox introduced by gold-miners. During the continuance of the scourge some twenty thousand Indians of the various tribes were vaccinated by the four Oblate missionaries then in the country. In 1904 they were reported at 325. They number now about 250, all Catholics. Their principal industries are hunting, fishing, and lumbering, while the women are expert basket-makers. According to the official report, "they are very honest, industrious and ambitious, and are making marked progress. Drunkenness is practically unknown and they are strictly moral".
BOAS, Fifth Rept. on North-western Tribes of Canada, Brit. Assn. Adv. Sci. (London, 1889); CANADA, DEPT. IND. AFFAIRS Annual Reports (Ottawa); HILL-TOUT, Rept. on the Ethnology of the Síciatl in Jour. Anthrop. Institute of Gt. Brit. and Ireland, XXXIV (London, 1904); MORICE, Hist. Catholic Church in Western Canada (Toronto, 1910).
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Seckau
DIOCESE OF SECKAU (SECOVIENSIS)
Diocese in Styria, Austria, suffragan of Salzburg. The See of Seckau was founded by Archbishop Eberhard II of Salzburg, with the permission of Honorius III, 22 June, 1218, and made suffragan of Salzburg. Emperor Frederick II gave his consent, 26 October, 1218, and conferred on the incumbent of the sec the dignity of prince of the Roman Empire. The first bishop was Provost Karl von Friesach (1218-30). Under Joseph II the diocese was reorganized and its territory enlarged. The original intention of that emperor, to establish an archbishopric at Graz, was frustrated by the opposition of the Archbishop of Salzburg. In 1786, however, the residence of the prince-bishop was transferred from Seckau to Graz, the capital of Styria, but the name of the diocese remained unchanged. A new cathedral chapter was installed at Graz, composed at first of three dignitaries and four canons. The see included thenceforth the Salzburg territory in Styria; at the same time a new diocese (Leoben) was created for Upper Styria. After the death of the first and only Bishop of Leoben, the administration of this see, since 1808, was entrusted to the bishops of Seckau. The limits of Seckau are due to a regulation of 1859, incorporating the Diocese of Leoben with that of Seckau, while Seckau ceded Southern Styria with its (chiefly) Slovenian population to the Diocese of Lavant. At the present time (1909) the Diocese of Seckau comprises all Upper and Middle Styria, with a population nearly all German.
Among the prince-bishops of Seckau in earlier days the foremost is Martin Brenner (1585-1615), distinguished by his labours for the restoration of Catholic life in Styria. In the nineteenth century Seckau was adorned by such men as Roman Sebastian Zängerle (1824--18) and the apostolic Johann Baptist Zwerger (1867-93), highly esteemed for his great zeal and his popular religious writings. Dr. Leopold Schuster, who became prince-bishop in 1893, was before his elevation professor of Church history in the University of Graz, and is well known for his historical writings. In 1910, the diocese numbered 937,000 Catholics, distributed over 336 parishes, with 45 deaneries. The cathedral chapter consists of eleven residential canons and six honorary canons. The following religious communities are established in the diocese: the Benedictines in the venerable Abbey of Admont (founded 1074) and at St. Lambrecht (1103); since 1883 also at Seckau, which house was made an independent abbey in 1887, and is in the hands of the Beuren Congregation; the Cistercians at Rein (founded 1129); the Canons Regular of St. Augustine at Vorau (founded 1163). There are Dominicans at Gray Franciscans at Graz, Lankowitz, Maria-Trost, am Gleichenberg; Minorites at Graz; Capuchins at Leibnitz, Hartberg, Schwanberg, Knittelfeld, Murau, and Irdning; Carmelites at Graz; Brothers of St. John of God at Graz, Algersdorf, and Kainbach; Lazarists at Graz, Redemptorists at Mautern and Leoben. The orders and congregations of women in the diocese devote themselves principally to the care of the sick (Sisters of St. Elizabeth, Sisters of St. Vincent de Paul, Sisters of the Holy Cross) and the education of the young (Ursulines, Ladies of the Sacred Heart). The students of the diocesan seminary receive their theological education at the University of Graz.
Of the religious communities, the Benedictines have a theological school of their own at Admont; the Redemptorists at Mautern; the Dominicans and Lazarists at Graz, where there is also a diocesan seminary for boys connected with a gymnasium. Preparatory schools for classical studies (Unter-Gymnasien) are conducted by the Benedictines at Admont and St. Lambrecht. Not a few famous scientists have come from the secular clergy of the diocese and from the religious orders. The scientific services of the earlier monastic houses deserve praise. The following periodicals are carried on by the diocesan clergy: "Kirchliches Jahrbuch fur die kath. Geistlichkeit" (Graz, 1837-40); "Der Kirchenschmuck, Blätter des christlichen Kunstvereins der Diözese Seckau" (since 1870), edited by Job. Graus; "Literarischer Anzeiger" (first with the restriction "zunächst fur den kath. Klerus der Kirchenprovinz Salzburg"; since 1902, with the additional title "Katholisches Literaturblatt") published since 1886, and conducted since 1902 by Gutjahr and Haring. Great zeal for the spread of Catholic literature is shown by the "Katholischer Pressverein", to which is also due the foundation of the Catholic printing press and publishing house, "Styria". The cathedral at Graz is a rare monument of Gothic architecture. No less remarkable as ecclesiastical architecture are the churches of the ancient monasteries. In recent times the "Christlicher Kunstverein fur die Diözese Seckau" has, fostered the study of Christian art in general and displayed rare practical interest in new ecclesiastical edifices and for the restoration of some older ones (Sacred Heart Church, Graz; Romanesque Cathedral, Seckau). The ancient pilgrimage of Mariazell (annually 80,000 to 100,000 pilgrims from all parts of Europe) is in the Diocese of Seckau.
PUSCH, Diplomataria sacra ducatus Styriae, ed. FRÖHLICH, (2 vols., Vienna, 1750); AQUILINUS CAESAR, Annales ducatus Styriae (Graz, 1768-77); IDEM, Stoats- und Kirchengeschichte des Herzogthums Steyermark (Graz, 1786-88); KLEIN, Geschichte des Christenthums in Oesterreich und Steiermark (1840-42); Die katholische Kirche unserer Zeit und ihre Diener in Wort und Bild, II (2nd ed., Munich, 1907), 302-08; SCHUSTER, Furstbischof Martin Brenner, ein Charakterbild aus der steirischen Reformationsgeschichte (Graz and Leipzig, 1898); SENTZER, Roman Sebastian Zängerle, Fürstbischof von Seckau und Administrator der Leobener Diocese, 1771-1848 (Graz, 1901); VON OER, Furstbischof Johann Baptist Zwerger von Seckau (Graz, 1897); ZSCHOKKE, Die iheologischen Studien und Anstalten der kath. Kirche in Oesterreich (Vienna and Leipzig, 1894), 220-35, 744-74, 1152-54, 1218-22, 1223 sq.
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Second Council of Constantinople
(FIFTH GENERAL COUNCIL).
This council was held at Constantinople (5 May-2 June, 553), having been called by Emperor Justinian. It was attended mostly by Oriental bishops; only six Western (African) bishops were present. The president was Eutychius, Patriarch of Constantinople. This assembly was in reality only the last phase of the long and violent conflict inaugurated by the edict of Justinian in 543 against Origenism (P.G., LXXXVI, 945-90). The emperor was persuaded that Nestorianism continued to draw its strength from the writings of Theodore of Mopsuestia (d. 428), Theodoret of Cyrus (d. 457), and Ibas of Edessa (d. 457), also from the personal esteem in which the first two of these ecclesiastical writers were yet held by many. The events which led to this council will be narrated more fully in the articles POPE VIGILIUS and in THREE CHAPTERS; only a brief account will be given here.
From 25 January, 547, Pope Vigilius was forcibly detained in the royal city; he had originally refused to participate in the condemnation of the Three Chapters (i.e. a brief statement of anathema upon Theodore of Mopsuestia and his writings, upon Theodoret of Cyrus and his writings, against St. Cyril of Alexandria and the Council of Ephesus, and upon the letter written by Ibas of Edessa to Maris, Bishop of Hardaschir in Persia). Later (by his "Judicatum", 11 April, 548) Vigilius had condemned the Three Chapters (the doctrine in question being really censurable), but he expressly maintained the authority of the Council of Chalcedon (451) wherein Theodoret and Ibas- but after the condemnation of Nestorius- had been restored to their places; in the West much discontent was called forth by this step which seemed a weakening before the civil power in purely ecclesiastical matters and an injustice to men long dead and judged by God; it was all the more objectionable as the Western mind had no accurate knowledge of the theological situation among the Greeks of that day. In consequence of this Vigilius had persuaded Justinian to return the aforesaid papal document and to proclaim a truce on all sides until a general council could be called to decide these controversies. Both the emperor and the Greek bishops violated this promise of neutrality; the former, in particular, publishing (551) his famous edict, Homologia tes pisteos, condemning anew the Three Chapters, and refusing to withdraw the same.
For his dignified protest Vigilius thereupon suffered various personal indignities at the hands of the civil authority and nearly lost his life; he retired finally to Chalcedon, in the very church of St. Euphemia where the great council had been held, whence he informed the Christian world of the state of affairs. Soon the Oriental bishops sought reconciliation with him, induced him to return to the city, and withdrew all that had hitherto been done against the Three Chapters; the new patriarch, Eutychius, successor to Mennas, whose weakness and subserviency were the immediate cause of all this violence and confusion, presented (6 Jan., 5530 his professor of faith to Vigilius and, in union with other Oriental bishops, urged the calling of a general council under the presidency of the pope. Vigilius was willing, but proposed that it should be held either in Italy or in Sicily, in order to secure the attendance of Western bishops. To this Justinian would not agree, but proposed, instead, a kind of commission made up of delegates from each of the great patriarchates; Vigilius suggested that an equal number be chosen from the East and the West; but this was not acceptable to the emperor, who thereupon opened the council by his own authority on the date and in the manner mentioned above. Vigilius refused to participate, not only on account of the overwhelming proportion of Oriental bishops, but also from fear of violence; moreover, none of his predecessors had ever taken part personally in an Oriental council. To this decision he was faithful, though he expressed his willingness to give an independent judgment on the matters at issue. Eight sessions were held, the result of which was the final condemnation of the Three Chapters by the 165 bishops present at the last session (2 June, 553), in fourteen anathematisms similar to the thirteen previously issued by Justinian.
In the meantime Vigilius had sent to the emperor (14 May) a document known as the first "Constitutum" (Mansi, IX, 61-106), signed by himself and sixteen, mostly Western, bishops, in which sixteen heretical propositions of Theodore of Mopsuestia were condemned, and, in five anathematisms, his Christological teachings repudiated; it was forbidden, however, to condemn his person, or to proceed further in condemnation of the writings or the person of Theodoret, or of the letter of Ibas. It seemed indeed, under the circumstances, no easy task to denounce fittingly the certain errors of the great Antiochene theologian and his followers and yet uphold the reputation and authority of the Council of Chalcedon, which had been content with obtaining the essentials of submission from all sympathizers with Nestorius, but for that very reason had never been forgiven by the Monophysite opponents of Nestorius and his heresy, who were now in league with the numerous enemies of Origen, and until the death (548) of Theodora had enjoyed the support of that influential empress.
The decisions of the council were executed with a violence in keeping with its conduct, though the ardently hoped-for reconciliation of the Monophysites did not follow. Vigilius, together with other opponents of the imperial will, as registered by the subservient court-prelates, seems to have been banished (Hefele, II, 905), together with the faithful bishops and ecclesiastics of his suite, either to Upper Egypt or to an island in the Propontis. Already in the seventh session of the council Justinian caused the name of Vigilius to be stricken from the diptychs, without prejudice, however, it was said, to communion with the Apostolic See. Soon the Roman clergy and people, now freed by Narses from the Gothic yoke, requested the emperor to permit the return of the pope, which Justinian agreed to on condition that Vigilius would recognize the late council. This Vigilius finally agreed to do, and in two documents (a letter to Eutychius of Constantinople, 8 Dec., 553, and a second "Constitutum" of 23 Feb., 554, probably addressed to the Western episcopate) condemned, at last, the Three Chapters (Mansi, IX, 424-20, 457-88; cf. Hefele, II, 905-11), independently, however, and without mention of the council. His opposition had never been based on doctrinal grounds but on the decency and opportuneness of the measures proposed, the wrongful imperial violence, and a delicate fear of injury to the authority of the Council of Chalcedon, especially in the West. Here, indeed, despite the additional recognition of it by Pelagius I (555-60), the Fifth General Council only gradually acquired in public opinion an ecumenical character. In Northern Italy the ecclesiastical provinces of Milan and Aquileia broke off communion with the Apostolic See; the former yielding only towards the end of the sixth century, whereas the latter (Aquileia-Grado) protracted its resistance to about 700 (Hefele, op. cit., II, 911-27). (For an equitable appreciation of the conduct of Vigilius see, besides the article VIGILIUS, the judgment of Bois, in Dict. de théol. cath., II, 1238-39.) The pope was always correct as to the doctrine involved, and yielded, for the sake of peace, only when he was satisfied that there was no fear for the authority of Chalcedon, which he at first, with the entire West, deemed in peril from the machinations of the Monophysites.
The original Greek Acts of the council are lost, but there is extant a very old Latin version, probably contemporary and made for the use of Vigilius, certainly quoted by his successor Pelagius I. The Baluze edition is reprinted in Mansi, "Coll. Conc.", IX, 163 sqq. In the next General Council of Constantinople (680) it was found that the original Acts of the Fifth Council had been tampered with (Hefele, op. cit., II, 855-58) in favour of Monothelitism; nor is it certain that in their present shape we have them in their original completeness (ibid., pp. 859-60). This has a bearing on the much disputed question concerning the condemnation of Origenism at this council. Hefele, moved by the antiquity and persistency of the reports of Origen's condemnation, maintains (p. 861) with Cardinal Noris, that in it Origen was condemned, but only en passant, and that his name in the eleventh anathema is not an interpolation.
THOMAS J. SHAHAN 
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Second Council of Lyons (1274)
The Second Council of Lyons was one of the most largely attended of conciliar assemblies, there being present five hundred bishops, sixty abbots, more than a thousand prelates or procurators. Gregory X, who presided, had been a canon of Lyons; Peter of Tarentaise, who assisted as Cardinal-Bishop of Ostia, had been Archbishop of Lyons. It opened 7 May, 1274, in the church of St. John. There were five other sessions (18 May, 7 June, 6 July, 16 July, 17 July). At the second session Gregory X owing to the excessive numbers rejected the proxies of chapters, abbots, and unmitred priors, except those who had been summoned by name. Among those who attended the council were James I, King of Aragon, the ambassadors of the Kings of France and England, the ambassadors of the Emperor Michael Palaeologus and the Greek clergy, the ambassadors of the Khan of the Tatars. The conquest of the Holy Land and the union of the Churches were the two ideas for the realization of which Gregory X had convoked the council.
(1) The Crusade
Despite the protest of Richard of Mapham, dean of Lincoln, he obtained that during the six years for the benefit of the crusade a tithe of all the benefices of Christendom should go to the pope, but when James I, King of Aragon, wished to organize the expedition at once the representatives of the Templars opposed the project, and a decision was postponed. Ambassadors of the Khan of Tatary arrived at Lyons, 4 July, to treat with Gregory X, who desired that during the war against Islam the Tatars should leave the Christians in peace. Two of the ambassadors were solemny baptized 16 July.
(2) Union of the Churches
Gregory X had prepared for the union by sending in 1273 an embassy to Constantinople to Michael Palaeologus, and by inducing Charles, King of Sicily, and Philip, Latin Emperor of Constantinople, to moderate their political ambitions. On 24 June, 1274, there arrived at Lyons as representatives of Palaeologus, Germanus, Patriarch of Constantinople, Theophanes, Bishop of Nicea, Georgius Acropolita, senator and great logothete, Nicholas Panaretus, president of the ward-robe, Berrhoeota, chief interpreter, and Georgius Zinuchi. The letter from Palaeologus which they presented had been written in the name of fifty archbishops and five hundred bishops or synods. On 29 June, the feast of Sts. Peter and Paul, Gregory X celebrated Mass in the church of St. John, the Epistle, Gospel and Creed were read or sung in Latin and Greek, the article "qui a patre filioque procedit" was sung three times by the Greeks. On 6 July, after a sermon by Peter of Tarentaise and the public reading of the letter of Palaeologus, Georgius Acropolita and the other ambassadors promised fidelity to the Latin Church, abjured twenty-six propositions which it denied, and promised the protection of the emperor to the Christians of the Holy Land. Gregory X intoned the "Te "Deum", spoke on the text "Desiderio desideravi hoc pascha manducare vobiscum", and on 28 July wrote joyful letters to Michael, to his son Andronicus, and forty-one metropolitans. Three letters dated February, 1274, written to the pope by Michael and Andronicus, in which they recognized his supremacy, exist as proofs of the emperor's good faith, despite the efforts to throw doubt on it by means of a letter of Innocent V (1276) which seems to point to the conclusion that Georgius Acropolita, who at the council had promised fidelity to the Roman Church, had not been expressly authorized by the emperor.
The Council of Lyons dealt also with the reform of the Church, in view of which Gregory X in 1273 had addressed questions to the bishops and asked of Hubert de Romans, the former general of the Friars Preachers, a certain programme for discussion and of John of Vercelli, the new general of the order, a draft of formal constitutions. Henri of Gölder, Bishop of Liège, Frederick, Abbot of St. Paul without the Walls, the Bishops of Rhodes and of Würzburg were deposed for unworthiness, and certain mendicant orders were suppressed. The council warmly approved the two orders of St. Dominic and St. Francis. Fearing the opposition of the King of Spain who had in his kingdom three religious military orders, the idea was abandoned of forming all military orders into one.Gregory X, to avoid a repetition of the too lengthy vacancies of the papal see, caused it to be decided that the cardinals should not leave the conclave till the pope had been elected. This constitution which inflicted certain material privations on the cardinals if the election was too long delayed, was suspended in 1276 by Adrian V, and a few months later revoked by John XXI, but was re-established later in many of its articles, and is even yet the basis of legislation on the conclaves. Lastly the Council of Lyons dealt with the vacancy of the imperial throne. James I of Aragon pretended to it; Gregory X removed him and on 6 June Rudolph I was proclaimed King of the Romans and future emperor. Such was the work of the council during which died the two greatest doctors of the Middle Ages. St. Thomas Aquinas, summoned by the pope, died at Frosinone (7 March, 1274) on his way to Lyons. St. Bonaventure, after important interviews at the Council with the Greek ambassadors, died 15 July, at Lyons, and was praised by Peter of Tarentaise, the future Innocent V, in a touching funeral sermon.
MARTIN, "Bullaire et Conciles de Lyon" (Lyon, 1905) (excellent); MANSI, "Coll Conciliorum", XXIII, 605-82, XXIV, 37-136; HEFELE, "History of Christian Councils", tr. CLARK; HAVET, "Biobliotheque de l'Ecole des Chartes", XLVI, 1855, 233-50; BERGER, "Registres d'Innocent IV (in course of publication); GUIRAUD AND CADIER, "Registres de Gregoire X et Jean XXI (in course of publication).
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The Second Council of Nicaea
Seventh Ecumenical Council of the Catholic Church, held in 787. (For an account of the controversies which occasioned this council and the circumstances in which it was convoked, see ICONOCLASM, Sections I and II.) An attempt to hold a council at Constantinople, to deal with Iconoclasm, having been frustrated by the violence of the Iconoclastic soldiery, the papal legates left that city. When, however, they had reached Sicily on their way back to Rome, they were recalled by the Empress Irene. She replaced the mutinous troops at Constantinople with troops commanded by officers in whom she had every confidence. This accomplished, in May, 787, a new council was convoked at Nicaea in Bithynia. The pope's letters to the empress and to the patriarch (seeICONOCLASM, II) prove superabundantly that the Holy See approved the convocation of the Council. The pope afterwards wrote to Charlemagne: "Et sic synodum istam, secundum nostram ordinationem, fecerunt" (Thus they have held the synod in accordance with our directions).
The empress-regent and her son did not assist in person at the sessions, but they were represented there by two high officials: the patrician and former consul, Petronius, and the imperial chamberlain and logothete John, with whom was associated as secretary the former patriarch, Nicephorus. The acts represent as constantly at the head of the ecclesiastical members the two Roman legates, the archpriest Peter and the abbot Peter; after them come Tarasius, Patriarch of Constantinople, and then two Oriental monks and priests, John and Thomas, representatives of the Patriarchs of Alexandria, Antioch, and Jerusalem. The operations of the council show that Tarasius, properly speaking, conducted the sessions. The monks John and Thomas professed to represent the Oriental patriarchs, though these did not know that the council had been convoked. However, there was no fraud on their part: they had been sent, not by the patriarchs, but by the monks and priests of superior rank acting sedibus impeditis, in the stead and place of the patriarchs who were prevented from acting for themselves. Necessity was their excuse. Moreover, John and Thomas did not subscribe at the Council as vicars of the patriarchs, but simply in the name of the Apostolic sees of the Orient. With the exception of these monks and the Roman legates, all the members of the Council were subjects of the Byzantine Empire. Their number, bishops as well as representatives of bishops, varies in the ancient historians between 330 and 367; Nicephorus makes a manifest mistake in speaking of only 150 members: the Acts of the Council which we still possess show not fewer than 308 bishops or representatives of bishops. To these may be added a certain number of monks, archimandrites, imperial secretaries, and clerics of Constantinople who had not the right to vote.
The first session opened in the church of St. Sophia, 24 September, 787. Tarasius opened the council with a short discourse: "Last year, in the beginning of the month of August, it was desired to hold, under my presidency, a council in the Church of the Apostles at Constantinople; but through the fault of several bishops whom it would be easy to count, and whose names I prefer not to mention, since everybody knows them, that council was made impossible. The sovereigns have deigned to convoke another at Nicaea, and Christ will certainly reward them for it. It is this Lord and Saviour whom the bishops must also invoke in order to pronounce subsequently an equitable judgment in a just and impartial manner." The members then proceeded to the reading of various official documents, after which three Iconoclastic bishops who had retracted were permitted to take their seats. Seven others who had plotted to make the Council miscarry in the preceding year presented themselves and declared themselves ready to profess the Faith of the Fathers, but the assembly thereupon engaged in a long discussion concerning the admission of heretics and postponed their case to another session. On 26 September, the second session was held, during which the pope's letters to the empress and the Patriarch Tarasius were read. Tarasius declared himself in full agreement with the doctrine set forth in these letters. On 28, or 29, September, in the third session, some bishops who had retracted their errors were allowed to take their seats, after which various documents were read. The fourth session was held on 1 October. In it the secretaries of the council read a long series of citations from the Bible and the Fathers in favour of the veneration of images. Afterwards the dogmatic decree was presented, and was signed by all the members present, by the archimandrites of the monasteries, and by some monks; the papal legates added a declaration to the effect that they were ready to receive all who had abandoned the Iconoclastic heresy. In the fifth session on 4 October, passages form the Fathers were read which declared, or seemed to declare, against the worship of images, but the reading was not continued to the end, and the council decided in favour of the restoration and veneration of images. On 6 October, in the sixth session, the doctrines of the conciliabulum of 753 were refuted. The discussion was endless, but in the course of it several noteworthy things were said. The next session, that of 13 October, was especially important; at it was read the horos, or dogmatic decision, of the council [see VENERATION OF IMAGES (6)]. The last (eighth) was held in the Magnaura Palace, at Constantinople, in presence of the empress and her son, on 23 October. It was spent in discourses, signing of names, and acclamations.
The council promulgated twenty-two canons relating to points of discipline, which may be summarized as follows:
· Canon 1: The clergy must observe "the holy canons," which include the Apostolic, those of the six previous Ecumenical Councils, those of the particular synods which have been published at other synods, and those of the Fathers.
· Canon 2: Candidates for a bishop's orders must know the Psalter by heart and must have read thoroughly, not cursorily, all the sacred Scriptures.
· Canon 3 condemns the appointment of bishops, priests, and deacons by secular princes.
· Canon 4: Bishops are not to demand money of their clergy: any bishop who through covetousness deprives one of his clergy is himself deposed.
· Canon 5 is directed against those who boast of having obtained church preferment with money, and recalls the Thirtieth Apostolic Canon and the canons of Chalcedon against those who buy preferment with money.
· Canon 6: Provincial synods are to be held annually.
· Canon 7: Relics are to be placed in all churches: no church is to be consecrated without relics.
· Canon 8 prescribes precautions to be taken against feigned converts from Judaism.
· Canon 9: All writings against the venerable images are to be surrendered, to be shut up with other heretical books.
· Canon 10: Against clerics who leave their own dioceses without permission, and become private chaplains to great personages.
· Canon 11: Every church and every monastery must have its own œconomus.
· Canon 12: Against bishops or abbots who convey church property to temporal lords.
· Canon 13: Episcopal residences, monasteries and other ecclesiastical buildings converted to profane uses are to be restored their rightful ownership.
· Canon 14: Tonsured persons not ordained lectors must not read the Epistle or Gospel in the ambo.
· Canon 15: Against pluralities of benefices.
· Canon 16: The clergy must not wear sumptuous apparel.
· Canon 17: Monks are not to leave their monasteries and begin building other houses of prayer without being provided with the means to finish the same.
· Canon 18: Women are not to dwell in bishops' houses or in monasteries of men.
· Canon 19: Superiors of churches and monasteries are not to demand money of those who enter the clerical or monastic state. But the dowry brought by a novice to a religious house is to be retained by that house if the novice leaves it without any fault on the part of the superior.
· Canon 20 prohibits double monasteries.
· Canon 21: A monk or nun may not leave one convent for another.
· Canon 22: Among the laity, persons of opposite sexes may eat together, provided they give thanks and behave with decorum. But among religious persons, those of opposite sexes may eat together only in the presence of several God-fearing men and women, except on a journey when necessity compels.
H. LECLERCQ 
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Second Lateran Council (1139)
The death of Pope Honorius II (February, 1130) was followed by a schism. Petrus Leonis (Pierleoni), under the name of Anacletus II, for a long time held in check the legitimate pope, Innocent II, who was supported by St. Bernard and St. Norbert. In 1135 Innocent II celebrated a Council at Pisa, and his cause gained steadily until, in January, 1138, the death of Anacletus helped largely to solve the difficulty. Nevertheless, to efface the last vestiges of the schism, to condemn various errors and reform abuses among clergy and people Innocent, in the month of April, 1139, convoked, at the Lateran, the tenth ecumenical council. Nearly a thousand prelates, from most of the Christian nations, assisted. The pope opened the council with a discourse, and deposed from their offices those who had been ordained and instituted by the antipope and by his chief partisans, Ægidius of Tusculum and Gerard of Angouleme. As Roger, King of Sicily, a partisan of Anacletus who had been reconciled with Innocent, persisted in maintaining in Southern Italy his schismatical attitude, he was excommunicated. The council likewise condemned the errors of the Petrobrusians and the Henricians, the followers of two active and dangerous heretics, Peter of Bruys and Arnold of Brescia. The council promulgated against these heretics its twenty-third canon, a repetition of the third canon of the Council of Toulouse (1119) against the Manichaeans. Finally, the council drew up measures for the amendment of ecclesiastical morals and discipline that had grown lax during the schism. Twenty-eight canons pertinent to these matters reproduced in great part the decrees of the Council of Reims, in 1131, and the Council of Clermont, in 1130, whose enactments, frequently cited since then under the name of the Lateran Council, acquired thereby increase of authority.
· Canon 4: Injunction to bishops and ecclesiastics not to scandalize anyone by the colours. the shape, or extravagance of their garments, but to clothe themselves in a modest and well-regulated manner.
· Canons 6, 7, 11: Condemnation and repression of marriage and concubinage among priests, deacons, subdeacons, monks, and nuns.
· Canon 10: Excommunication of laymen who fail to Pay the tithes due the bishops, or who do not surrender to the latter the churches of which they retain possession, whether received from bishops, or obtained from princes or other persons.
· Canon 12 fixes the periods and the duration of the Truce of God.
· Canon 14: Prohibition, under pain of deprivation of Christian burial, of jousts and tournaments which jeopardize life.
· Canon 20: Kings and princes are to dispense justice in consultation with the bishops.
· Canon 25: No one must accept a benefice at the hands of a layman.
· Canon 27: Nuns are prohibited from singing the Divine Office in the same choir with monks or canons.
· Canon 28: No church must be left vacant more than three years from the death of the bishop; anathema is pronounced against those (secular) canons who exclude from episcopal election "persons of piety" -- i. e. regular canons or monks.
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Secret
The Secret (Lat. Secreta, sc. oratio secreta) is the prayer said in a low voice by the celebrant at the end of the Offertory in the Roman Liturgy. It is the original and for a long time was the only offertory prayer. It is said in a low voice merely because at the same time the choir sings the Offertory, and it has inherited the special name of Secret as being the only prayer said in that way at the beginning. The silent recital of the Canon (which is sometimes called "Secreta", as by Durandus, "Rat. div. off.", IV, xxxv), did not begin earlier than the sixth or seventh century, Cardinal Bona thinks not till the tenth (Rer. liturg., II, 13, §1). Moreover all our present offertory prayers are late additions, not made in Rome till the fourteenth century (see OFFERTORY). Till then the offertory act was made in silence, the corresponding prayer that followed it was our Secret. Already in "Apostolic Const.", VIII, XII, 4, the celebrant receiving the bread and wine, prays "silently" (Brightman "Eastern Liturgies", p. 14), doubtless for the same reason, because a psalm was being sung. Since it is said silently the Secret is not introduced by the invitation to the people: "Oremus". It is part of the Proper of the Mass, changing for each feast or occasion, and is built up in the same way as the Collect (q. v.). The Secret too alludes to the saint or occasion of the day. But it keeps its special character inasmuch as it nearly always (always in the case of the old ones) asks God to receive these present gifts, to sanctify them, etc. All this is found exactly as now in the earliest Secrets we know, those of the Leonine Sacramentary. Already there the Collect, Secret, Postcommunion, and "Oratio ad populum" form a connected and homogeneous group of prayers. So the multiplication of Collects in one Mass (see COLLECT) entailed a corresponding multiplication of Secrets. For every Collect the corresponding Secret is said.
The name "Secreta" is used in the "Gelasian Sacramentary"; in the Gregorian book these prayers have the title "Super oblata". Both names occur frequently in the early Middle Ages. In "Ordo Rom. II" they are: "Oratio super oblationes secreta" (P.L., LXXVIII, 973). In the Gallican Rite there was also a variable offertory prayer introduced by an invitation to the people (Duchesne, "Origines du culte", Paris, 1898, pp. 197-8). It has no special name. At Milan the prayer called "Oratio super sindonem" (Sindon for the veil that covers the oblata) is said while the Offertory is being made and another "Oratio super oblata" follows after the Creed, just before the Preface. In the Mozarabic Rite after an invitation to the people, to which they answer: "Præsta æterne omnipotens Deus", the celebrant says a prayer that corresponds to our Secret and continues at once to the memory of the saints and intercession prayer. It has no special name (P.L., LXXXV, 540-1). But in these other Western rites this prayer is said aloud. All the Eastern rites have prayers, now said silently, after the Great Entrance, when the gifts are brought to the altar and offered to God, but they are invariable all the year round and no one of them can be exactly compared to our Secret. Only in general can one say that the Eastern rites have prayers, corresponding more or less to our offertory idea, repeated when the bread and wine are brought to the altar.
At either high or low Mass the celebrant, having answered "Amen" to the prayer "Suscipiat Dominus sacrificium", says in a low voice the Secret or Secrets in the same order as he said the Collects, finding each at its place in the proper Mass. He ends the first and last only with the form "Per Dominum nostrum" (as the Collects). The last clause of the last Secret: "Per omnia sæcula sæculorum" is said or sung aloud, forming the "ekphonesis" before the Preface.
DURANDUS, Rationale divinorum officiorum, IV, xxxii: GIHR, The Holy Sacrifice of the Mass (tr. St. Louis, 1908), 547-9.
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Secret Societies
A designation of which the exact meaning has varied at different times.
I. DEFINITION
"By a secret society was formerly meant a society which was known to exist, but whose members and places of meetings were not publicly known. Today, we understand by a secret society, a society with secrets, having a ritual demanding an oath of allegiance and secrecy, prescribing ceremonies of a religious character, such as the use of the Bible, either by extracts therefrom, or by its being placed an altar within a lodge-room, by the use of prayers, of hymns, of religious signs and symbols, special funeral services, etc." (Rosen, "The Catholic Church and Secret Societies," p. 2). Raich gives a more elaborate description: "Secret societies are those organizations which completely conceal their rules, corporate activity, the names of their members, their signs, passwords and usages from outsiders or the 'profane.' As a rule, the members of these societies are bound to the strictest secrecy concerning all the business of the association by oath or promise or word of honour, and often under the threat of severe punishment in case of its violation. If such secret society has higher and lower degrees, the members of the higher degree must be equally careful to conceal their secrets from their brethren of a lower degree. In certain secret societies, the members are not allowed to know even the names of their highest officers. Secret societies were founded to promote certain ideal aims, to be obtained not by violent but by moral measures. By this, they are distinguished from conspiracies and secret plots which are formed to attain a particular object through violent means. Secret societies may be religious, scientific, political or social" (Kirchenlex., V, p. 519). Narrowing the definition still more to the technical meaning of secret societies (societates clandestinae) in ecclesiastical documents, Archbishop Katzer in a Pastoral (20 Jan., 1895) says: "The Catholic Church has declared that she considers those societies illicit and forbidden which (1) unite their members for the purpose of conspiring against the State or Church; (2) demand the observance of secrecy to such an extent that it must be maintained even before the rightful ecclesiastical authority; (3) exact an oath from their members or a promise of blind and absolute obedience; (4) make use of a ritual and ceremonies that constitute them sects."
II. ORIGIN
Though secret societies, in the modern and technical sense, did not exist in antiquity, yet there were various organizations which boasted an esoteric doctrine known only to their members, and carefully concealed from the profane. Some date societies of this kind back to Pythagoras (582-507 B.C.). The Eleusinian Mysteries, the secret teachings of Egyptian and Druid hierarchies, the esoteric doctrines of the Magian and Mithraic worshippers furnished material for such secret organizations. In Christian times, such heresies as the Gnostic and Manichaean also claimed to possess a knowledge known only to the illuminated and not to be shared with the vulgar. Likewise, the enemies of the religious order of Knights Templars maintained that the brothers of the Temple, while externally professing Christianity, were in reality pagans who veiled their impiety under orthodox terms to which an entirely different meaning was given by the initiated. Originally, the various guilds of the Middle Ages were in no sense secret societies in the modern acceptation of the term, though some have supposed that symbolic Freemasonry was gradually developed in those organizations. The fantastic Rosicrucians are credited with something of the nature of a modern secret society, but the association, if such it was, can scarcely be said to have emerged into the clear light of history.
III. MODERN ORGANIZATIONS
Secret societies in the true sense began with symbolic Freemasonry about the year 1717 in London (see MASONRY). This widespread oath-bound association soon became the exemplar or the parent of numerous other fraternities, nearly all of which have some connexion with Freemasonry, and in almost every instance were founded by Masons. Among these may be mentioned the Illuminati, the Carbonari, the Odd-Fellows, the Knights of Pythias, the Sons of Temperance and similar societies whose number is legion. Based on the same principles as the secret order to which they are affiliated are the women-auxiliary lodges, of which almost every secret society has at least one. These secret societies for women have also their rituals, their oaths, and their degrees. Institutions of learning are also infected with the glamour of secret organizations and the "Eleusis" of Chi Omega (Fayetteville, Ark.) of 1 June, 1900, states that there are twenty-four Greek letter societies with seven hundred and sixty-eight branches for male students, and eight similar societies with one hundred and twenty branches for female students, and a total membership of 142,456 in the higher institutions of learning in the United States.
IV. ATTITUDE OF ECCLESIASTICAL AUTHORITIES
The judgment of the Church on secret oath-bound associations has been made abundantly clear by papal documents. Freemasonry was condemned by Clement XII in a Constitution, dated 28 April, 1738. The pope insists on the objectionable character of societies that commit men of all or no religion to a system of mere natural righteousness, that seek their end by binding their votaries to secret pacts by strict oaths, often under penalties of the severest character, and that plot against the tranquillity of the State. Benedict XIV renewed the condemnation of his predecessor on 18 May, 1751. The Carbonari were declared a prohibited society by Pius VII in a Constitution dated 13 Sept., 1821, and he made it manifest that organizations similar to Freemasonry involve an equal condemnation. The Apostolic Constitution "Quo Graviora" of Leo XII (18 March, 1825) put together the acts and decrees of former pontiffs on the subject of secret societies and ratified and confirmed them. The dangerous character and tendencies of secret organizations among students did not escape the vigilance of the Holy See, and Pius VIII (24 May, 1829) raised his warning voice concerning those in colleges and academies, as his predecessor, Leo XII, had done in the matter of universities. The succeeding popes, Gregory XVI (15 Aug., 1832) and Pius IX (9 Nov., 1846; 20 Apr., 1849; 9 Dec., 1854; 8 Dec., 1864; 25 Sept., 1865), continued to warn the faithful against secret societies and to renew the ban of the Church on their designs and members. On 20 Apr., 1884, appeared the famous Encyclical of Leo XIII, "Humanum Genus." In it the pontiff says: "As soon as the constitution and spirit of the masonic sect were clearly discovered by manifest signs of its action, by cases investigated, by the publication of its laws and of its rites and commentaries, with the addition often of the personal testimony of those who were in the secret, the Apostolic See denounced the sect of the Freemasons and publicly declared its constitution as contrary to law and right, to be pernicious no less to Christendom than to the State; and it forbade anyone to enter the society, under the penalties which the Church is wont to inflict upon exceptionally guilty persons. The sectaries, indignant at this, thinking to elude or to weaken the force of these decrees, partly by contempt of them and partly by calumny, accused the Sovereign Pontiffs who had uttered them, either of exceeding the bounds of moderation or of decreeing what was not just. This was the manner in which they endeavoured to elude the authority and weight of the Apostolic Constitutions of Clement XII and Benedict XIV, as well as of Pius VIII and Pius IX. Yet in the very society itself there were found men who unwillingly acknowledged that the Roman Pontiffs had acted within their right, according to the Catholic doctrine and discipline. The pontiffs received the same assent, and in strong terms, from many princes and heads of governments, who made it their business either to delate the masonic society to the Holy See, or of their own accord by special enactments to brand it as pernicious, as for example in Holland, Austria, Switzerland, Spain, Bavaria, Savoy and other parts of Italy. But, what is of the highest importance, the course of events has demonstrated the prudence of our predecessors." Leo XIII makes it clear that it is not only the society explicitly called Masonic that is objectionable: "There are several organized bodies which, though they differ in name, in ceremonial, in form and origin, are nevertheless so bound together by community of purpose and by the similarity of their main opinions as to make in fact one thing with the sect of the Freemasons, which is a kind of centre whence they all go forth and whither they all return. Now, these no longer show a desire to remain concealed; for they hold their meetings in the daylight and before the public eye, and publish their own newspaper organs; and yet, when thoroughly understood they are found still to retain the nature and the habits of secret societies." The pope is not unmindful of the professed benevolent aims of these societies: "They speak of their zeal for a more cultured refinement and of their love of the poor; and they declare their one wish to be the amelioration of the condition of the masses, and to share with the largest possible number all the benefits of civil life. Even were these purposes aimed at in real truth, yet they are by no means the whole of their object. Moreover, to be enrolled it is necessary that candidates promise and undertake to be thenceforward strictly obedient to their leaders and masters with the utmost submission and fidelity, and to be in readiness to do their bidding upon the slightest expression of their will." The pontiff then points out the dire consequences which result from the fact that these societies substitute Naturalism for the Church of Christ and inculcate, at the very least, indifferentism in matters of religion. Other papal utterances on secret societies are: "Ad Apostolici," 15 Oct., 1890; "Praeclara," 20 June, 1894; "Annum Ingressi," 18 Mar., 1902.
V. THE SOCIETIES FORBIDDEN
The extension of the decrees of the Apostolic See in regard to societies hitherto forbidden under censure is summed up in the well-known Constitution "Apostolicae Sedis" of Pius IX, where excommunication is pronounced against those "who give their names to the sect of the masons or Carbonari or any other sects of the same nature, which conspire against the Church or lawfully constituted Governments, either openly or covertly, as well as those who favor in any manner these sects or who do not denounce their leaders and chiefs." The condemned societies here described are associations formed to antagonize the Church or the lawful civil power. A society to be of the same kind as the Masonic, must also be a secret organization. It is of no consequence whether the society demand an oath to observe its secrets or not. It is plain also that public and avowed attacks on Church or State are quite compatible with a secret organization. It must not supposed, however, that only societies which fall directly under the formal censure of the Church are prohibited. The Congregation of the Holy Office issued an instruction on 10 May, 1884, in which it says: "That there maybe no possibility of error when there is a question of judging which of these pernicious societies fall under censure or mere prohibition, it is certain in the first place, that the Masonic and other sects of the same nature are excommunicated, whether they exact or do not exact an oath from their members to observe secrecy. Besides these, there are other prohibited societies, to be avoided under grave sin, and among which are especially to be noted those which under oath, communicate a secret to their members to be concealed from everybody else, and which demand absolute obedience to unknown leaders." To the secret societies condemned by name, the Congregation of the Holy Office, on 20 Aug., 1894, in a Decree addressed to the hierarchy of the United States, added the Odd-Fellows, the Sons of Temperance, and the Knights of Pythias.
VI. RECENTLY CONDEMNED SOCIETIES
The order of Odd-Fellows was formed in England in 1812 as a completed organization, though some lodges date back to 1745; and it was introduced into America in 1819. In the "Odd-Fellows' Improved Pocket Manual" the author writes: "Our institution has instinctively, as it were, copied after all secret associations of religious and moral character." The "North-West Odd-Fellow Review" (May, 1895) declares: "No home can be an ideal one unless the principles of our good and glorious Order are represented therein, and its teachings made the rule of life." In the "New Odd-Fellows' Manual" (N.Y., 1895) the author says: "The written as well as the unwritten secret work of the Order, I have sacredly kept unrevealed," though the book is dedicated "to all inquirers who desire to know what Odd-Fellowship really is." This book tells us "Odd-Fellowship was founded on great religious principles" (p. 348); "we use forms of worship" (p. 364); "Judaism, Christianity, Mohammedanism recognize the only living and true God" (p. 297). The Odd- Fellows have chaplains, altars, high-priests, ritual, order of worship, and funeral ceremonies.
The order of the Sons of Temperance was founded in New York in 1842 and introduced into England in 1846. The "Cyclopaedia of Fraternities" says (p. 409): "The Sons of Temperance took the lead in England in demonstrating the propriety and practicability of both men and women mingling in secret society lodges." That the object of this order and its kindred societies is not confined to temperance "is evidenced by its mode of initiation, the form of the obligation and the manner of religious worship" (Rosen, p. 162).
The order of the Knights of Pythias was founded in 1864 by prominent Freemasons (Cyclop. of Fraternities, p. 263). In number, its membership is second only to that of the Odd-Fellows. Rosen (The Catholic Church and Secret Societies) says: "The principal objectionable features, on account of which the Catholic Church has forbidden its members to join the Knights of Pythias, and demanded a withdrawal of those who joined it, are: First, the oath of secrecy by which the member binds himself to keep secret whatever concerns the doings of the Order, even from those in Church and State who have a right to know, under certain conditions, what their subjects are doing. Secondly, this oath binds the member to blind obedience, which is symbolized by a test. Such an obedience is against the law of man's nature, and against all divine and human law. Thirdly, Christ is not the teacher and model in the rule of life but the pagan Pythagoras and the pagans Damon, Pythias and Dionysius" (p. 160). The "Ritual for the subordinate Lodges of the Knights of Pythias" (Chicago, 1906) shows that this organization has oaths, degrees, prelates, and a ritual that contains religious worship.
The decree of the Holy Office concerning the Odd-Fellows, Sons of Temperance, and Knights of Pythias, though not declaring them to be condemned under censure, says: "The bishops must endeavour by all means to keep the faithful from joining all and each of the three aforesaid societies; and warn the faithful against them, and if, after proper monition, they still determine to be members of these societies, or do not effectually separate themselves from them, they are to be forbidden the reception of the sacraments. A decree of 18 Jan., 1896, allows a nominal membership in these three societies, if in the judgment of the Apostolic delegate, four conditions are fulfilled: that the society was entered in good faith, that there be no scandal, that grave temporal injury would result from withdrawal, and that there be no danger of perversion. The delegate, in granting a dispensation, usually requires a promise that the person will not attend any meetings or frequent the lodge-rooms, that the dues be sent in by mail or by a third party, and that in case of death the society will have nothing to do with the funeral.
VII. ORDERS OF WOMEN
In regard to female secret societies, the Apostolic delegation at Washington, 2 Aug., 1907, declared (Ans. no. 15,352-C): "If these societies are affiliated to societies already nominally condemned by the Church, they fall under the same condemnation, for they form, as it were, a branch of such societies. As regards other female secret societies which may not be affiliated with societies condemned expressly by the Church, the confessor must in cases of members belonging to such societies, apply the principles of moral theology which treat of secret societies in general." The document adds that members of female secret societies affiliated to the three societies condemned in 1894 will be dealt with by the Apostolic delegate in the same manner as male members when the necessary conditions are fulfilled.
VIII. TRADES UNIONS
The Third Council of Baltimore (no. 253) declares: "We see no reason why the prohibition of the Church against the Masonic and other secret societies should be extended to organizations of workingmen, which have no other object in view than mutual protection and aid for their members in the practice of their trades. Care must be taken, however, that nothing, be admitted under any pretext which favors condemned societies; or that the workingmen who belong to these organizations be induced, by the cunning arts of wicked men, to withhold, contrary to the laws of justice, the labor due from them, or in any other manner violate the rights of their employers. Those associations are entirely illicit, in which the members are so bound for mutual defense that danger of riots and murders is the outcome."
IX. METHOD OF CONDEMNATION
Finally, in regard to the condemnation of individual societies in the United States, the council says (no. 255): "To avoid confusion of discipline which ensues, to the great scandal of the faithful and the detriment of ecclesiastical authority, when the same society is condemned in one diocese and tolerated in another, we desire that no society be condemned by name as falling under one of the classes [of forbidden societies] before the Ordinary has brought the matter before a commission which we now constitute for judging such cases, and which will consist of all the archbishops of these provinces. If it be not plain to all that a ~society is to be condemned, recourse must be had to the Holy See in order that a definite judgment be obtained and that uniform discipline may be preserved in these provinces".
STEVENS, The Cyclopaedia of Fraternities (New York, 1907); COOK, Revised Knights of Pythias Illustrated-Ritual for Subordinate Lodges of the Knights of Pythias Adopted by the Supreme Lodge (Chicago, 1906); IDEM, Revised Odd-Fellowship Illustrated -- The Complete Revised Ritual (Chicago, 1906); CARNAHAN, Pythian Knighthood (Cincinnati, 1888); F.J.L., The Order of the Knights of Pythias in the Light of God's Word (Lutheran Tract) (New Orleans, 1899); DALLMAN, Odd-Fellowship Weighed -- Wanting (Pittsburgh, 1906); GERBER, Der Odd-Fellow Orden. u. Das Decret vom 1894 (Berlin, 1896); MACDILL AND BLANCHARD, Secret Societies (Chicago, 1891); DALLMANN, Opinions on Secret Societies (Pittsburgh, 1906); H.C.S., Two Discourses Against Secret Oath-Bound Societies or Lodges (Columbus, O., s.d.); KELLOGG, College Secret Societies (Chicago, 1894); ROSEN, The Catholic Church and Secret Societies (Hollendale, Wis., 1902); IDEM, Reply to my Critics of the Cath. Church and Secret Societies (Dubuque, 1903). See also the extended bibliography appended to article MASONRY.
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Sect and Sects
I. ETYMOLOGY AND MEANING
The word "sect" is not derived, as is sometimes asserted, from secare, to cut, to dissect, but from sequi, to follow (Skeat, "Etymological Dict.", 3rd ed., Oxford, 1898, s. v.). In the classical Latin tongue secta signified the mode of thought, the manner of life and, in a more specific sense, designated the political party to which one had sworn allegiance, or the philosophical school whose tenents he had embraced. Etymologically no offensive connotation is attached to the term. In the Acts of the Apostles it is applied both in the Latin of the Vulgate and in the English of the Douay version to the religious tendency with which one has identified himself (xxiv, 5; xxvi, 5; xxviii, 22; see xxiv, 14). The Epistles of the New Testament disparagingly apply it to the divisions within the Christian communities. The Epistle to the Galatians (v, 20) numbers among the works of the flesh, "quarrels, dissensions, sects"; and St. Peter in his second Epistle (ii, 1) speaks of the "lying teachers, who shall bring in sects of perdition". In subsequent Catholic ecclesiastical usage this meaning was retained (see August. contra Faust. Manich. XX, 3); but in Christianantiquity and the Middle Ages the term was of much less frequent use than "heresy" or "schism". These words were more specific and consequently clearer. Moreover, as heresy directly designated substantial doctrinal error and sect applied to external fellowship, the Church, which has always attached paramount importance to soundness in doctrine, would naturally prefer the doctrinal designation.
With the rise of Protestantism and the consequent disruption of the Christian religion into numerous denominations, the use of the word sect has become frequent among Christians. It usually implies at present disapproval in the mind of the speaker or writer. Such, however, is not necessarily the case as is evidenced by the widely used expression "sectarian" (for denominational) institutions and by the statement of the well-known authority H. W. Lyon that he uses the word "in no invidious sense" ("A Study of the Sects", Boston, 1891, p. 4). This extension of the term to all Christian denominations results no doubt, from the tendency of the modern non-Catholic world to consider all the various forms of Christianity as the embodiment of revealed truths and as equally entitled to recognition. Some churches, however, still take exception to the application of the term to themselves because of its implication, in their eyes, of inferiority or depreciation. The Protestant denominations which assume such an attitude are at a loss to determine the essential elements of a sect. In countries like England and Germany, where State Churches exist, it is usual to apply the name "sect" to all dissenters. Obedience to the civil authority in religious matters thus becomes the necessary prerequisite for a fair religious name. In lands where no particular religion is officially recognized the distinction between Church and sect is considered impossible by some Protestants (Loofs, "Symbolik", Leipzig, 1902, 74). Others claim that the preaching of the pure and unalloyed Word of Go , the legitimate administration of the sacraments and the historical identification with the national life of a people entitle a denomination to be designated as a Church; in the absence of these qualifications it is merely a sect (Kalb, 592-94). This, however, does not solve the question; for what authority among Protestants will ultimately and to their general satisfaction judge of the character of the preaching or the manner in which the sacraments are administered? Furthermore, an historical religion may contain many elements of falsehood. Roman paganism was more closely identified with the life of the nation than any Christian religion ever was, and still it was an utterly defective religious system. It was a non-Christian system, but the example nevertheless illustrates the point at issue; for a religion true or false will remain so independently of subsequent historical association or national service.
To the Catholic the distinction of Church and sect presents no difficulty. For him, any Christian denomination which has set itself up independently of his own Church is a sect. According to Catholic teaching any Christians who, banded together refuse to accept the entire doctrine or to acknowledge the supreme authority of the Catholic Church, constitute merely a religious party under human unauthorized leadership. The Catholic Church alone is that universal society instituted by Jesus Christ which has a rightful claim to the allegiance of all men, although in fact, this allegiance is withheld by many because of ignorance and the abuse of free-will. She is the sole custodian of the complete teaching of Jesus Christ which must be accepted in its entirety by all mankind. Her members do not constitute a sect nor will they consent to be known as such, because they do not belong to a party called into existence by a human leader, or to a school of thought sworn to the dictates of a mortal master. They form part of a Church which embraces all space and in a certain sense both time and eternity, since it is militant, suffering, and triumphant. This claim that the Catholic religion is the only genuine form of Christianity may startle some by its exclusiveness. But the truth is necessarily exclusive; it must exclude error just as necessarily as light is incompatible with darkness. As all non-Catholic denominations reject some truth or truths taught by Christ, or repudiate the authority instituted by him in his Church, they have in some essential point sacrificed his doctrine to human learning or his authority to self-constituted leadership. That the Church should refuse to acknowledge such religious societies as organizations, like herself, of Divine origin and authority is the only logical course open to her. No fair-minded person will be offended at this if it be remembered that faithfulness to its Divine mission enforces this uncompromising attitude on the ecclesiastical authority. It is but a practical assertion of the principle that Divinely revealed truth cannot and must not be sacrificed to human objection and speculation. But while the Church condemns the errors of non-Catholics, she teaches the practice of justice and charity towards their persons, repudiates the use of violence and compulsion to effect their conversion and is ever ready to welcome back into the fold persons who have strayed from the path of truth.
II. HISTORICAL SURVEY; CAUSES; REMEDY OF SECTARIANISM
The recognition by the Church of the sects which sprang up in the course of her history would necessarily have been fatal to herself and to any consistent religious organization. From the time when Jewish and pagan elements threatened the purity of her doctrine to the days of modernistic errors, her history would have been but one long accommodation to new and sometimes contradictory opinions. Gnosticism, Manichæism, Arianism in the earlier days and Albigensianism, Hussitism, and Protestantism of later date, to mention only a few heresies, would have called for equal recognition. The different parties into which the sects usually split soon after their separation from the Mother Church would have been entitled in their turn to similar consideration. Not onlyLutheranism, Calvinism, and Zwinglianism, but all the countless sects springing from them would have had to be looked upon as equally capable of leading men to Christ and salvation. The present existence of 168 Christian denominations in the United States alone sufficiently illustrates this contention. A Church adopting such a policy of universal approval is not liberal but indifferent; it does not lead but follows and cannot be said to have a teaching mission among men. Numerous general causes may be assigned for the disruption of Christianity. Among the principal ones were doctrinal controversies, disobedience to disciplinary prescriptions, and dissatisfaction with real or fancied ecclesiastical abuses. Political issues and national sentiment also had a share in complicating the religious difficulty. Moreover reasons of a personal nature and human passions not infrequently hindered that calm exercise of judgment so necessary in religious matters. These general causes resulted in the rejection of the vivifying principle of supernatural authority which is the foundation of all unity.
It is this principle of a living authority divinely commissioned to preserve and authoritatively interpret Divine Revelation which is the bond of union among the different members of the Catholic Church. To its repudiation is not only due the initial separation of non-Catholics, but also their subsequent failure in preserving union among themselves. Protestantism in particular, by its proclamation of the right of private interpretation of the Sacred Scriptures swept away with one stroke all living authority and constituted the individual supreme judge in doctrinal matters. Its divisions are therefore but natural, and its heresy trials in disagreement with one of its fundamental principles. The disastrous results of the many divisions among Christians are keenly felt to-day and the longing for union is manifest. The manner, however, in which the desired result may be attained is not clear to non-Catholics. Many see the solution in undogmatic Christianity or undenominationalism. The points of disagreement, they believe, ought to be overlooked and a common basis for union thus obtained. Hence they advocate the relegation of doctrinal differences to the background and attempt to rear a united Christianity chiefly on a moral basis. This plan, however, rests on a false assumption; for its minimizes, in an unwarranted degree, the importance of the right teaching and sound belief and thus tends to transform Christianity into a mere ethical code. From the inferior position assigned to doctrinal principles there is but one step to their partial or complete rejection, and undenominationalism, instead of being a return to the unity desired by Christ, cannot but result in the destruction of Christianity. It is not in the further rejection of truth that the divisions of Christianity can be healed, but in the sincere acceptance of what has been discarded; the remedy lies in the return of all dissenters to the Catholic Church.
Catholic authorities: BENSON, Non-Catholic Denominations (New York, 1910); MÖHLER, Symbolism, tr. ROBERTSON, 3rd ed. (New York, s. d.); PETRE, The Fallacy of Undenominationalism in Catholic World, LXXXIV (1906-07), 640-46; DÖLLINGER, Kirche u. Kirchen (Munich, 1861); VON RUVILLE, Back to Holy Church, tr. SCHOETENSACK (New York, 1911); a Catholic monthly magazine specifically devoted to Church unity is The Lamp (Garrison, New York) non-Catholic authorities: CARROLL, The Religious Forces of the United States, in American Church Hist. Series I (New York, 1893); KALB, Kirchen u.. Sekten der Gegenwart (Stuttgart, 1907); KAWERAU, in Realencyklop. f. prot. Theol., 3rd ed., s. v.; SEKTENWESEN inDeutschland; BLUNT, Dict. of Sects (London, 1874); MASON, A Study of Sectarianism in New Church Review, I (Boston, 1894), 366-82; MCBEE, An Eirenic Itinerary (New York, 1911).
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Secular Clergy
(Lat. clerus sæcularis)
In the language of religious the world (sæculum) is opposed to the cloister; religious who follow a rule, especially those who have been ordained, form the regular clergy, while those who live in the world are called the secular clergy. Hence the expression so frequently used in canonical texts: "uterque clerus", both secular and regular clergy. The secular cleric makes no profession and follows no religious rule, he possesses his own property like laymen, he owes to his bishop canonical obedience, not the renunciation of his own will, which results from the religious vow of obedience; only the practice of celibacy in Holy Orders is identical with the vow of chastity of the religious. The secular clergy, in which the hierarchy essentially resides, always takes precedence of the regular clergy of equal rank; the latter is not essential to the Church nor can it subsist by itself, being dependent on bishops for ordination. (See CLERIC; REGULARS.)
Du CANGE, Glossarium, s.vv. Sæculum; Clericus.
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Secularism
A term used for the first time about 1846 by George Jacob Holyoake to denote "a form of opinion which concerns itself only with questions, the issues of which can be tested by the experience of this life" (English Secularism, 60). More explicitly, "Secularism is that which seeks the development of the physical, moral, and intellectual nature of man to the highest possible point, as the immediate duty of life — which inculcates the practical sufficiency of natural morality apart from Atheism, Theism or the Bible — which selects as its methods of procedure the promotion of human improvement by material means, and proposes these positive agreements as the common bond of union, to all who would regulate life by reason and ennoble it by service" (Principles of Secularism, 17). And again, "Secularism is a code of duty pertaining to this life founded on considerations purely human, and intended mainly for those who find theology indefinite or inadequate, unreliable or unbelievable. Its essential principles are three:
1. The improvement of this life by material means.
2. That science is the available Providence of man.
3. That it is good to do good. "Whether there be other good or not, the good of the present life is good, and it is good to seek that good" (English Secularism, 35).
I. HISTORY
The origin of Secularism is associated especially with the names of Holyoake and Bradlaugh. George Jacob Holyoake (born at Birmingham, 13 April, 1817; died at Brighton, 22 January, 1906) met Robert Owen in 1837, became his friend, and began to lecture and write articles advocating socialism or co-operation. In 1841, with Southwell, Ryall, and Chilton, he founded a magazine called "The Oracle of which was succeeded by "The Movement" (1843), and by "The Reasoner" (1846). In 1861 the publication of the latter was discontinued, and Holyoake founded "The Counsellor" which later on, was merged with Bradlaugh's "National Reformer". Owing to differences between Bradlaugh and Holyoake, the latter withdrew from "The National Reformer," started the publication of "The Secular World and Social Economist" (1862-64), and in 1883 of "The Present Day". Among the political and economical agitations in which Holyoake took a leading part may be mentioned those for the repeal of the law prohibiting the use of unstamped paper for periodical publications, for the abolition of all oaths required by law, for the secularization of education in the public schools, for the disestablishment of the Church, for the promotion of the co-operative movement among the working classes, etc.
Charles Bradlaugh (born at Hoxton, London, 26 September, 1833; died 30 January, 1891) was a zealous Sunday school teacher in the Church of England, when Rev. Mr. Packer, the incumbent of St. Peter's, Hackney Road, asked him to prepare for confirmation which was to be administered by the Bishop of London. "I studied a little", writes Bradlaugh, "the Thirty-nine Articles of theChurch of England, and the four Gospels, and came to the conclusion that they differed" (Autobiography, 6). He wrote this to Rev. Mr. Packer, who hastily denounced him as an atheist. His views, which at this time were deistical later on reached extreme Atheism. From 1853 till 1868 he wrote a great number of articles under the pseudonym of "Iconoclast", gave many lectures, and held many public debates. In 1858 he edited "The Investigator", and in 1859 founded "The National Reformer". Elected by Northampton as a member of the House of Commons in 1880, he refused to take the required oath, and was not allowed to sit in the House. Re-elected the following year, he consented to take the oath, but this was refused on account of his Atheism. Finally, in 1886, the new Speaker allowed him to take the oath and sit in Parliament. In 1858 Bradlaugh succeeded Holyoake as president of the London Secular Society, and in 1866 enlarged the scope of this association by founding the National Secular Society, over which he presided until 1890, when he was succeeded by Mr. G. W. Foote, the actual president. The following words from Bradlaugh's farewell speech are significant: "One element of danger in Europe is the approach of the Roman Catholic Church towards meddling in political life. . . . Beware when that great Church, whose power none can deny, the capacity of whose leading men is marked, tries to use the democracy as its weapon. There is danger to freedom of thought, to freedom of speech, to freedom of action. The great struggle in this country will not be between Freethought and the Church of England, not between Freethought and Dissent, but — as I have long taught, and now repeat — between Freethought and Rome" (Charles Bradlaugh, II, 412).
In the United States, the American Secular Union and Freethought Federation, presided over by Mr. E. P. Peacock, with many affiliated local societies, has for its object the separation of Church and State, and for its platform the nine demands of Liberalism, namely:
1. that churches and other ecclesiastical property shall be no longer exempt from taxation;
2. that the employment of chaplains in Congress, in state legislatures, in the army and navy, and in prisons, asylums, and all institutions supported by public money, shall be discontinued, and that all religious services maintained by national, state, or municipal governments shall be abolished;
3. that all public appropriations for educational and charitable institutions of a sectarian character shall cease;
4. that, while advocating the loftiest instruction in morals and the inculcation of the strictest uprightness of conduct, religious teaching and the use of the Bible for religious purposes in public schools shall be prohibited;
5. that the appointment by the President of the United States and the governors of the various states of religious festivals, fasts, and days of prayer and thanksgiving shall be discontinued;
6. that the theological oath in the courts and in other departments of government shall be abolished, and simple affirmation under the pains and penalties of perjury, established in its stead;
7. that all laws directly or indirectly enforcing in any degree the religious and theological dogma of Sunday or Sabbath observance shall be repealed;
8. that all laws looking to the enforcement of Christian morality as such shall be abrogated, and that all laws shall be conformed to the requirements of natural morality, equal rights and impartial justice;
9. that, in harmony with the Constitution of the United States and the constitutions of the several states, no special privileges or advantages shall be conceded to Christianity or any other religion; that our entire political system shall be conducted and administered on a purely secular basis; and that whatever changes are necessary to this end shall be consistently, unflinchingly, and promptly made.
Although the name Secularism is of recent origin, its various doctrines have been taught by free-thinkers of all ages, and, in fact, Secularism claims to be only an extension of free-thought. "The term Secularism was chosen to express the extension of freethought to ethics" (English Secularism, 34). With regard to the question of the existence of God, Bradlaugh was an atheist, Holyoake an agnostic. The latter held that Secularism is based simply on the study of nature and has nothing to do with religion, while Bradlaugh claimed that Secularism should start with the disproof of religion. In a public debate held in 1870 between these two secularists, Bradlaugh said: "Although at present it may be perfectly true that all men who are Secularists are not Atheists, I put it that in my opinion the logical consequence of the acceptance of Secularism must be that the man gets to Atheism if he has brains enough to comprehend.
"You cannot have a scheme of morality without Atheism. The Utilitarian scheme is a defiance of the doctrine of Providence and a protest against God". On the other hand, Holyoake affirmed that "Secularism is not an argument against Christianity, it is one independent of it. It does not question the pretensions of Christianity; it advances others. Secularism does not say there is no light or guidance elsewhere, but maintains that there is light and guidance in secular truth, whose conditions and sanctions exist independently, and act forever. Secular knowledge is manifestly that kind of knowledge which is founded in this life, which relates to the conduct of this life, conduces to the welfare of this life, and is capable of being tested by the experience of this life" (Charles Bradlaugh, I, 334, 336). But in many passages of his writings, Holyoake goes much further and seeks to disprove Christian truths. To the criticism of theology, Secularism adds a great concern for culture, social progress, and the improvement of the material conditions of life, especially for the working classes. In ethics it is utilitarian, and seeks only the greatest good of the present life, since the existence of a future life, as well as the existence of God, "belong to the debatable ground of speculation" (English Secularism, 37). It tends to substitute "the piety of useful men for the usefulness of piety" (ibid., 8).
II. CRITICISM
The fundamental principle of Secularism is that, in his whole conduct, man should be guided exclusively by considerations derived from the present life itself. Anything that is above or beyond the present life should be entirely overlooked. Whether God exists or not, whether the soul is immortal or not, are questions which at best cannot be answered, and on which consequently no motives of action can be based. A fortiori all motives derived from the Christian religion are worthless. "Things Secular are as separate from the Church as land from the ocean" (English Secularism, 1). This principle is in strict opposition to essential Catholic doctrines. The Church is as intent as Secularism on the improvement of this life, as respectful of scientific achievements, as eager for the fulfilment of all duties pertaining to the present life. But the present life cannot be looked upon as an end in itself, and independent of the future life. The knowledge of the material world leads to the knowledge of the spiritual world, and among the duties of the present life must be reckoned those which arise from the existence and nature of God, the fact of a Divine Revelation, and the necessity of preparing, for the future life. If God exists, how can Secularism inculcate the practical sufficiency of natural morality?" If "Secularism does not say there is no light or guidance elsewhere" how can it command us to follow exclusively the light and guidance of secular truth? Only the Atheist can be a consistent Secularist.
According as man makes present happiness the only criterion of the value of life, or on the contrary admits the existence of God and the fact of a Divine Revelation and of a future life, the whole aspect of the present life changes. These questions cannot be ignored, for on them depends the right conduct of life and "the development of the moral and intellectual nature of man to the highest possible point". If anything can be known about God and a future life, duties to be fulfilled in the present life are thereby imposed on "all who would regulate life by reason and ennoble it by service". "Considerations purely human" become inadequate, and the "light and guidance" found in secular truth must be referred to and judged from a higher point of view. Hence the present life in itself cannot be looked upon as the only standard of man's worth. The Church would fail in her Divine mission if she did not insist on the insufficiency of a life conducted exclusively along secular lines, and therefore on the falsity of the main assumption of Secularism
Again, the Catholic Church does not admit that religion is simply a private affair. God is the author and ruler not only of individuals, but also of societies. Hence the State should not be indifferent to religious matters (see ETHICS). How far in practice Church and State should go together depends on a number of circumstances and cannot be determined by any general rule, but the principle remains true that religion is a social as well as an individual duty.
In practice again, owing to special circumstances, a secular education in the public schools may be the only possible one. At the same time, this is a serious defect which must be supplied otherwise. It is not enough for the child to be taught the various human sciences, he must also be given the knowledge of the necessary means of salvation. The Church cannot renounce her mission to teach the truths she has received from her Divine Founder. Not only as individuals, but also as citizens, all men have the right to perform the religious duties which their conscience dictates. The complete secularization of all public institutions in a Christian nation is therefore inadmissible. Man must not only be learned in human science; his whole life must be directed to the higher and nobler pursuits of morality and religion, to God Himself. While fully recognizing the value of the present life, the Church cannot look upon it as an end in itself, but only as a movement toward a future life for which preparation must be made by compliance with the laws of nature and the laws of God. Hence there is no possible compromise between the Church and Secularism, since Secularism would stifle in man that which, for the Church, constitutes the highest and truest motives of action, and the noblest human aspirations.
HOLYOAKE, The Principles of Secularism (London, 1860); IDEM, Sixty Years of an Agitator's Life (London, 1892), autobiography; IDEM, The Origin and Nature of Secularism (London, 1896); published simultaneously in America under the title English Secularism, A Confession of Belief (Chicago, 1896); McCABE, Life and Letters of George Jacob Holyoake (London, 1908); GOSS, A Descriptive Bibliography of the Writings of George Jacob Holyoake, with a Brief Sketch of his Life (London, 1908); The Autobiography of Mr. Bradlaugh (London, s. d.); BONNER, Charles Bradlaugh (7th ed., London, 1908); FLINT, Anti-Theistic Theories (5th ed., Edinburgh, 1894).
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Secularization
(Lat. sæcularizatio)
Secularization, an authorization given to religious with solemn vows and by extension to those with simple vows to live for a time or permanently in the "world" (sæculum), i. e., outside the cloister and their order, while maintaining the essence of religious profession. It is a measure of kindness towards the religious and is therefore to be distinguished from the "expulsion" of religious with solemn vows, and the "dismissal" of religious with simple vows, which are penal measures towards guilty subjects. On the other hand, as secularization does not annul the religious character, it is distinct from absolute dispensation from vows; this likewise is a lenient measure, but it annuls the vows and their obligation, and the one dispensed is no longer a religious. As a general rule dispensation is the measure taken in the case of religious with simple vows while secularization is employed where there are solemn vows. Nevertheless there are exceptions in both cases. Sometimes lay religious with solemn vows or lay sisters are wholly dispensed from their vows, religious life in the world being very difficult for lay persons; in other instances religious men or women with simple vows are authorized at least for a time to lay aside their habit and live outside their houses, at the same time observing their vows; such is the case for instance with the religious men and women in France, who have temporary renewable secularization in virtue of the Instructions of the S. C. of Bishops and Regulars (24 March, 1903). It is not therefore correct to speak of religious dispensed from their vows as secularized; the expression applies only to religious with solemn vows, especially to religious priests.
Secularization is granted to these regulars like dispensation to religious with simple vows, either for reasons of general order or for motives of personal and private order. To the first class belong expulsions and suppression of religious houses by various governments, for instance, Spain in 1839, Italy in 1866, France in 1902; to the second class belong various reasons of health, family, etc. Secularization may be summarized under two heads: maintenance of the religious life, and at the same time relaxation of the religious life so far as is necessary in order to live in the world.
Secularization is divided into temporary and perpetual; the first is simply the authorization given to a subject to live outside of his order, either for a fixed time, e. g., one or two years, or for the duration of particular circumstances, conditions of health, family, business, etc., but there is no change in either the conditions or duties of the religious. He is dependent on his superiors, only he is placed provisionally under the jurisdiction of the bishop of the place, to whom he is subject in virtue of the vow of obedience. In most instances the religious lays aside his habit, retaining privately however something indicative of his religious affiliation. At the expiration of the time of indult the religious returns to his cloister, unless this temporary secularization be granted in preparation for perpetual secularization, e. g., to allow a religious priest to find a bishop who will consent to receive him in his diocese. Perpetual secularization on the other hand wholly removes the subject from his order, whose habit he puts off, and of which he no longer has the right to ask his support, without previous agreement. But the one secularized does not cease to be a religious; his vows remain a permanent obligation and he thus continues to observe the essentials of a religious life. The vow of chastity being purely negative is observed in the world as in the cloister; the vow of obedience remains intact, but henceforth binds the subject to his bishop, to whom he owes not only canonical obedience, like every cleric, but also the full religious obedience vowed at profession. The vow of poverty necessarily undergoes alleviation with respect to temporal goods, but binds as to capacity to acquire and give away, as well as to bequeath without indults, which are readily granted at need. In the absence of indults the property of the secularized person goes to his order (S. C. Bishops and Regulars, 6 June, 1836).
But the most important aspect of perpetual secularization as regards regulars is the regulation of their ecclesiastical status. The regular ordained to poverty, the religious ordained to a common revenue depend not on a bishop, but on their superiors. If they pass by secularization into the secular clergy they cannot remain without an ordinary and must necessarily be attached to a diocese. Formerly it was admitted that the one secularized fell once more under the jurisdiction of his original ordinary, but what was at first that ordinary's right eventually became a responsibility (cf. S. C. Bishops and Regulars in Colonien., 24 Feb., 1893), and this discipline aroused just complaints (cf. postulatum of the Bishops of Prussia, 19 Aug., 1892). Also the Decree "Auctus admodum" given by the Congregation of Bishops and Regulars (4 Nov., 1892) declared that every religious cleric who desired to be secularized or to leave his congregation must first find a bishop willing to receive him among his own clergy, and if prior to this he left his house he was suspended. Now no bishop is compelled to receive a religious into his diocese; if be admits him it is on the same condition as a cleric. This is why by common law the religious must first secure for himself an ecclesiastical patrimony; in dioceses where this law is not observed religious acquire the same rights and contract the same obligations towards the bishop as incorporated secular clerics. Though he may perform sacerdotal duties and receive legitimate emoluments he cannot without indult receive a residential benefice or a cure of souls (S. C. of Regular Discipline, 31 Jan., 1899).
To prevent persons from becoming religious in order to attain ordination under the easiest conditions with the intention of subsequently seeking secularization and entering the ranks of the secular clergy the Decree of 15 June, 1909, decided that to all Rescripts of temporary or perpetual secularization or dispensation from perpetual vows be de facto annexed, even if they are not expressed, the following clauses and prohibitions, dispensation from which is reserved to the Holy See; these religious are debarred from:
1. every office (and if they are eligible to benefices) every benefice in major or minor basilicas and cathedrals;
2. every position as teacher and office in greater or lesser clerical seminaries; in other houses for the instruction of clerics; in universities or institutes conferring degrees by Apostolic privilege;
3. every office in episcopal curiæ;
4. the office of visitor or director of religious houses of men or women, even in diocesan congregations;
5. habitual dwelling in localities where there are houses of the province or mission left by the religious.
Finally if the religious wishes to return to his order he has not to make again his novitiate or his profession, but takes rank from the time of his return.
The word secularization has a very different meaning when applied not to persons but to things. It then signifies ecclesiastical property become secular, as has occurred on several occasions in consequence of governmental usurpation (see LAICIZATION). The word may also signify the suppression of sovereign or of feudal right belonging to ecclesiastical dignitaries as such. The chief ecclesiastical principalities of the Holy Roman Empire, notably the electorates, were secularized by the Decree of 25 Feb., 1803. The word secularization may also be applied to the abandonment by the Church of its goods to purchasers after governmental confiscations, most frequently after a merciful composition or arrangement. Concessions of this kind were made by Julius III for England in 1554, by Clement XI for Saxony in 1714, by Pius VII for France in 1801, by Pius IX for Italy in 1886, and finally by Pius X for France in 1907.
Cf. the canonists under the title De statu monachorum, lib. iii, tit. 38; GENNARI, Consultations canoniques, cons. iii (French tr., Paris, 1909); BOUIX, De jure regularium (Paris, 1897); VERMEERSCH, De relig. instit. et personis (2nd ed., Bruges, 1909); NERVEGNA, De jure practico regularium (Rome, 1901).
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Sedia Gestatoria
The Italian name of the portable papal throne used on certain solemn occasions in the pontifical ceremonies. It consists of a richly-adorned, silk-covered armchair, fastened on a suppedaneum, on each side of which are two gilded rings; through these rings pass the long rods with which twelve footmen (palafrenieri), in red uniforms, carry the throne on their shoulders. Two large fans (flabella) made of white feathers -- a relic of the ancient liturgical use of the flabellum, mentioned in the "Constitutiones Apostolicae", VIII, 12 -- are carried at the sides of the Sedia Gestatoria. This throne is used more especially in the ceremonies at the coronation of a new pope, and generally at all solemn entries of the pope to St. Peter's or to public consistories. In the first case three bundles of tow are burnt before the newly-elected pontiff, who sits on the Sedia Gestatoria, whilst a master of ceremonies says: "Sancte Pater sic transit gloria mundi," (Holy Father, so passes the glory of the world). The custom of carrying the newly-elected pope, and formerly in some countries the newly-elected bishop, to his church can be, in some instances, traced back very far and may be compared with the Roman use of the Sedia curulis, on which newly-elected consuls were carried through the city. Already Ennodius, Bishop of Pavia (d. 521) records in his "Apologia pro Synodo" (P.L., LXIII, 206; "Corpus Script. eccl.", VI, Vienna, 1882, 328) "Gestatoriam sellam apostolicae confessionis" alluding to the cathedra S. Petri, still preserved in the choir of St. Peter's at Rome. This is a portable wooden armchair, inlaid with ivory, with two iron rings on each side. Besides the present constant use of the Sedia Gestatoria at the coronation of the pope (which seems to date from the beginning of the sixteenth century), etc., it served in the past on different other occasions, for instance when the pope received the yearly tribute of the Kingdom of Naples and of the other fiefs, and also, at least since the fifteenth century, when he carried the Blessed Sacrament publicly, in which case the Sedia Gestatoria took a different form, a table being adjusted before the throne. Pius X made use of this on the occasion of the Eucharistic Congress at Rome in 1905.
BONANNI, Gerarchia ecclesiastica considerata nelle vesti sacre e civile usate da quelli li quali la compongono (Rome, 1720), 390-95; CANCELLIERI, Storia de' solenni possessi de' Sommi Pontefici detti anticamente Processi o Processioni dopo la loro Coronazione dalla Basilica Vaticana alla Lateranense (Rome, 1802), 146-47, 272; DE ROSSI, Bullettino di Archeologia cristiana (Rome, 1967), 33 sq.; KRAUS, Real Encyclopadie der christlichen Altertumer, II (Freiburg, 1886), 156 sq. See also FLABELLUM.
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Sedilia[[@Headword:Sedilia]]

Sedilia
(Plural of Latin sedile, a seat.)
The name given to seats on the south side of the sanctuary, used by the officiating clergy during the liturgy. The earliest examples are found in the catacombs, where a single stone seat at the south end of the altar was used by the celebrant. Similar single seats are found in Spain (at Barcelona, Saragossa, Toledo, and elsewhere) and England (at Lenham and Beckley). In course of time the number of seats was increased to three (for celebrant, deacon, and sub-deacon), which is the number usually found, though sometimes there are four and even five. They became common in England by the twelfth or thirteenth century, and were frequently recessed in the thickness of the wall of the church. In other European countries they are comparatively rare, movable wooden benches or chairs being usual. Some early English examples are merely stone benches, but the later ones were almost invariably built in the form of niches, richly decorated with carved canopies, moulded shafts, pinnacles, and tabernacle work. The piscina was often incorporated with them, its position being east of the sedilia proper. Four seats, instead of three, are found at Durham, Furness, and Ottery, and five at Southwell, Padua (S. Maria), and Esslingen. In many cases they are on different levels and the celebrant occupied the highest, i.e., the easternmost. But when they were all on the same level, which is said to indicate the date at which priests began to act as assistants at Mass, there is some doubt as to which was the celebrant's. If there were only three, it was probably the central one, as in the present Roman usage, but with four or five nothing can be stated with certainty, though possibly the easternmost was considered the highest in dignity. Mention may here be made of the royal chair of Scotland given by Edward I to Westminster Abbey to be used as the celebrant's chair, and it is probably this same seat, on the south side of the high altar, that figures in the "Islip Roll."
WALCOTT, Sacred Arch ology (London, 1868); LEE, Glossary of Liturgical and Ecclesiastical Terms (London, 1877); MARTIGNY, Dict. des antiquités chrét. (Paris, 1865).
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Seduction[[@Headword:Seduction]]

Seduction
(Lat. seducere, to lead aside or astray)
Seduction is here taken to mean the inducing of a previously virtuous woman to engage in unlawful sexual intercourse. Two cases are distinguishable. The seducer may have brought about the surrender of his victim's chastity either with or without a promise of subsequent marriage. For the purpose of this article we do not suppose the employment of violence, but only persuasion and the like. The obligation of restitution in either hypothesis for the bodily damage wrought, considered specifically as such, cannot be imposed. The obvious reason is that its performance is impossible. We are speaking of course only of the court of conscience. In certain cases the civil tribunal may justly mulct the seducer to make pecuniary compensation, and he will be bound to obey. If the woman has been lured into carnal relations by the promise of marriage, it is the generally received and practically certain teaching that the man is bound to marry her. This is true, independently of whether she has become pregnant or not. Granted that the bargain is a vicious one, still she has executed her part of it. What remains is not sinful, and unless it is carried out she is subjected to an injury reparable ordinarily only by marriage. This doctrine holds good whether the promise be real or only feigned.
Moralists note that this solution does not cover every situation. It will not apply, for instance, if the woman can easily gather from the circumstances that her seducer has no serious intention to wed her, or if he is vastly her superior in social position, or if the outcome of such an union is likely to be very unhappy (as it will often be). None the less, even in these conditions, the betrayer may at times be obliged to furnish other reparation, such as money for her dowry. When no promise of marriage has been given by the seducer and the woman has yielded freely to his solicitations, the only obligation devolving on the man is one which he shares with his paramour, viz., to care for the fruit of their sin, if there is any. Strictly speaking, he has done no injury to her; she has accepted his advances. The only duty therefore which emerges is one that touches, not her, but the possible offspring. It must be observed, however, that if he, by talking about his crime, has brought about the defamation of his partner or her parents, he will be obliged to make good whatever losses they sustain in consequence. Then, however, the immediate source of his responsibility is not his criminal intercourse with her, but the shattering of her and her parents' reputation.
SLATER, Manual of Moral Theology (New York, 1908); LEHMKUHL, Theologia Moralis (Fribourg, 1887); GENICOT, Theologi Moralis Institutiones (Louvain, 1898); D'ANNIBALE, Summula Theologi Moralis (Rome, 1908).
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Sedulius[[@Headword:Sedulius]]

Sedilius
Christian poet of the fifth century. The name of Cælius, which at times precedes that of Sedulius, finds but little confirmation in the manuscripts. All our information regarding his personal history comes from two sources. Isidore of Seville in his "De viris illustribus" assigns Sedulius the seventh place, before Possidius, while Avitus and Dracontius have respectively the twenty-third and twenty-fourth places. On the other hand, some manuscripts of Sedulius contain a biographical notice which may have been written by Gennadius. This account represents Sedulius as a Layman, who lived at first in Italy and was devoted to the study of philosophy; consequently he probably wrote his works in Achaia during the reign of Theodosius the Younger (died 450) and of Valentinian III (died 455).
The principal work of Sedulius is a poem in five books called "Carmen paschale". The first book contains a summary of the Old Testament; the four others a summary of the New Testament. A prose introduction dedicates the work to a priest named Macedonius. The author says that he had given himself at first to secular studies and to the "barren diversions" of secular poetry. The poem is skilfully written and is more original than that of Juvencus. Sedulius takes for granted a knowledge of the story of the Gospels, and this enables him to treat his subject more freely. He gives his attention chiefly to the thoughts and sentiments which would naturally arise from meditations on the sacred writings. He pays, however, less care to uniting the various parts and making of them a coherent recital. He follows usually the Gospel of St. Matthew. His ordinary method of exegesis consists of allegory and symbolism. Thus the four Evangelists correspond to the four seasons, the twelve Apostles to the twelve hours of the day and the twelve months, the four arms of the cross to the four cardinal points. The style is a skilful imitation and shows evidences of an extensive reading of Terence, Tibullus, Ovid, Lucan, and above all of Virgil. At times the rhetoric is unfortunately influenced by what he has read, as in the ten lines (V, 59-68) of invective against Judas. It is, however, in the prose paraphrase of the "Carmen", the "Opus paschale", that the most unfortunate impression is produced. In the poem the language of Sedulius is dignified and almost classic, in the prose version it becomes diffuse, pretentious, and incorrect. The prose version, the "Opus paschale" was written at the request of the priest Macedonius in order, as it appears, to fill up the gaps of the poem. Facts scarcely indicated in the "Carmen" are treated at length in the "Opus", and the expressions borrowed from the Bible give the work a more ecclesiastical character. Sedulius also wrote two hymns. One is epanaleptic in form, that is, in the distich, the second half of the pentameter repeats the first half of the hexameter. Up to line 48 the author sets in opposition the types of the Old Testament and the realities of the New, a theme very favourable to epanalepsis. The poem is only of interest for the history of typology. In the Sequence of these 110 lines other antitheses are utilized, notably those of the benefits of God and of the ingratitude of man, The other hymn is abecedarian, It is composed of twenty-three strophes, each of which commences with a letter of the alphabet. The strophe is made of four iambic dimeters (eight syllables). The structure of these lines is generally correct, excepting an occasional hiatus and the lengthening of syllables when in difficulties. The poem is a summary of the story of the Gospels, treated very freely, for in 92 lines 40 relate the childhood of Christ. The diction is at the same time simple and distinguished, the style easy and concise. These qualities led the church to take parts of this hymn for its offices: "A solis ortus cardine" for Christmas, and "Hostis Herodes impie" under the form of "Crudelis Herodes Deum" for Epiphany, It has also taken two lines of the "Carmen" (II, 63-64) to serve as the Introit in the Masses of the Blessed Virgin, "Salve Sancta Parens".
The best edition of Sedulius is that of J. Huemer in the "Corp. script. eccl. lat." (Vienna, 1885). From a note which is found in several manuscripts we learn that the works of Sedulius were edited as early as the fifth century by Turcius Rufius Asterius (consul in 494), author of a superscription in the Medicean manuscript of Virgil.
HUEMER, De Sedulii poet vita et scriptis commentatio (Vienna, 1878); BOISSIER, Le Carmen paschale et l'opus paschale in Journal des savants (Paris, Sept., 1881), 553; IDEM in Revue de philologie, VI (Paris, 1882), 28.
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Sedulius Scotus[[@Headword:Sedulius Scotus]]

Sedulius Scotus
An Irish teacher, grammarian and Scriptural commentator, who lived in the ninth century. Sedulius is sometimes called Sedulius the Younger, to distinguish him from Coelius Sedulius also, probably, an Irishman, the author of the "Carmen Paschale", and other sacred poems. The Irish form of the name is Siadhal, or Shiel. Sedulius the Younger flourished from 840 to 860. There are, altogether, six Siadhals mentioned in the "Annals of the Four Masters" between the years 785 and 855. Of these, one was present at a council at Rome in 721, and another was Abbot of Kildare, and died in 828. The best known, however, and the most important, was neither of these, but a Siadhal who, during the reign of the Emperor Lothair (840-855) was one of a colony of Irish teachers at Liege. It appears from the manuscript records of the ninth century that there was a teacher at St. Lambert, Liege, who was known as Sedulius Scotus, and was a scribe and a poet. He was a student of Greek, and, according to Montfaucon, it was he who copied the Greek Psalter now no. 8047 in the "Bibliotheque de l'Arsenale", Paris. His poems, to the number of ninety, are published by Traube in the "Poetae AEvi Carolini", which is a portion of the "Monumenta Germaniae Historica". It is quite probable that, towards the end of his days, he went to Milan, following the example of his countryman, Dungal, who established a school at Pavia. When and where he died is unknown. Sedulius's most important works are his treatise "De Rectoribus Christianis", a commentary on Porphyry's "Isagoge", or introduction to the logic of Aristotle, and a scriptural commentary "Collectanea in omnes beati Pauli Epistolas". The first of these is a noteworthy contribution to Christian ethics. It is the first, apparently, of a long line of treatises written during the Middle Ages for the instruction of Christian princes and rulers, a dissertation on the duties peculiar to that state of life, a "Mirror for Princes", as such works came to be called at a much later period. Sedulius's work shows, among other remarkable traits, a deep moral feeling, a realization of the fact that the mission of the state is neither purely economic on the one hand nor exclusively ecclesiastical, on the other. The question of the relations between Church and State had, indeed, been raised, and Sedulius, it need hardly be said, does not hesitate to affirm the rights of the Church and to defend them. He is not on the side of those who, seeing in Charlemagne the ideal of a pontiff and ruler in one person, were in favor of the idea that the prince should in fact be supreme in matters religious. On the contrary, he is in favor of a division of temporal and spiritual powers and requires of the prince a careful observance of the Church's rights and privileges. The description of the qualifications of the Queen (pp. 34 sq. in Hellmann's ed.) is not only Christian in feeling and tone, but also humanistic, in the best sense of the word. The commentary on the "Isagoge" was known in Western Europe in the Latin version only. Not the least interesting of the writings of Sedulius are his letters, some of which are published in the "Neues Archiv", II, 188, and IV, 315. In them are narrated the vicissitudes of the Irish exiles on the Continent, and an insight is given into the attitude towards those exiles by the authorities, civil and ecclesiastical, as well as by the people.
HELLMANN, Sedulius Scotus (Munich 1906); Cath. Univ. Bulletin (April, 1898, and July, 1907).
WILLIAM TURNER 
Transcribed by Joseph E. O'Connor

See of Tinin (Dalmatia)[[@Headword:See of Tinin (Dalmatia)]]

Tinin
SEE OF TININ (KNIN).
Located in Dalmatia; suffragan to Kalocsa-Bacs. Knin is a town on the right bank of the Kerka, twenty-five miles north-east of Sebenico. It was fortified by the Romans, who called it Ardula. At the request of Casimir IV, King of Croatia in 1050, a Bishopric of Knin was created, suffragan to Spalato; the bishop seems to have been attached to the court as preacher. Farlati in his "Illyricum sacrum", IV (Venice, 1775), gives a history of the prelates of Knin, from Mark in 1050 to Joseph in 1755. The residential succession was interrupted by the Saracen invasion in 1622; when Venice captured the district in 1768, the Bishop of Sebenico was appointed to administer the diocese, which was united in 1828 to Sebenico. The ruins of the old Cathedral of St. John the Evangelist are still visible. To-day the see is suffragan to Kalocsa-Bacs, according to the "Schematismus" of Kalocsa (1909); the "Gerarchia cattolica" says the see is merely titular, and this would explain the absence of statistics. The bishop, Monsignor Joseph Lányi, who resides at Nagy-Várad, was born at Német-Prona, Diocese of Neusohl, 29 June, 1868; ordained, 2 July, 1891; Abbot of St. Saviour's and canon of Nagy-Varad; appointed bishop, 7 Nov., 1906, in succession to Monsignor John Maiorosy (b. at Al-Debro, Archdiocese of Eger, 10 July, 1831; appointed, 27 July, 1885).
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Seekers[[@Headword:Seekers]]

Seekers
An obscure Puritan sect which arose in England in the middles of the seventeenth century. They represented an Antinomian tendency among some of the Independents, and professed to be seeking for the true Church, Scripture, Ministry, and Sacraments. In his contemporary account Richard Baxter says of them: "They taught that our scripture was uncertain; that present miracles are necessary to faith; that our ministry is null and without authority, and our worship and ordinances unnecessary or vain, the Church, ministry, scripture and ordinances being lost, for which they are now seeking." He adds the absurd statement: "I quickly found that the Papists principally hatched and actuated this sect, and that a considerable number that were of this profession were some Papists and some infidels." (Life and Times, 76). According to Baxter, they amalgamated with the Vanists. Weingarten considers that they held Millenarian views. Probably the name denotes a school of thought rather than a definitely-organized body.
BAXTER, Reliquiæ Baxterianæ (London, 1696); WEINGARTEN, Die Revolutionskirchen Englands (Leipzig, 1868).
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Seerth
Seerth, a Chaldean see, appears to have succeeded the See of Arzon in the same province, several of the Nestorian bishops of which in the fifth and sixth centuries are known (Chabot, "Synodicon orientale". 666), as are also a large number of Jacobite bishops (Revue de l'Orient Chrétien, VI, 192). The diocese began to have Catholic titulars in the time of Julius III. Seerth is now the chief town of a sandjak in the vilayet of Bitlis, containing 15,000 inhabitants. It has fine orchards and vineyards, is an industrial centre containing much gypsum, and manufacturing arms and printed calico. The Dominicans have a mission there; the Catholic bishop, Mgr Addai Scher, is well known by his editions of Syriac texts. American Protestants have schools supported by their missionary societies. The diocese contains 3000 faithful, 20 priests, 24 churches or chapels, 43 stations, and 3 primary schools.
Revue de l'Orient Chrétien, I, 477; CUINET, La Turque d' Asie, II 596-605; Missiones catholicæ (Rome, 1907, 813
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Segni
(SIGNINSIS).
Located in the Province of Rome. The city, situated on a hill in the Monti Lepini overlooks the valley of the river Sacco. There still exist the double enclosure of a cyclopean wall and the gates, the architrave of which is a large monolith; one of these is the famous Porta Saracinesca. There are also the ruins of a church (St. Peter's) and some underground excavations, which recall Etruscan influence. Under Tarquin the Proud, of Etruscan origin, it became a colony. With other Latin cities it rebelled against Rome more than once. On several occasions it served as a place of refuge for the popes, and Eugenius III erected a palace there. In the twelfth century it came into possession of the Conti Marsi, which family gave four members to the papal ranks. In 1558 it was sacked by the forces of the Duke of-Alba in the war against Paul IV; immense booty was captured, as the inhabitants of the other towns of the Campagna had fled thither. Segni is the birthplace of Pope St. Vitalianus and of the physician Ezio Cleti. The Cappella Conti in the cathedral is worthy of admiration. The first known bishop of Segni is Sanctulus (about 494); among his successors are: St. Bruno (1079), who wrote an excellent commentary on the Scriptures; Trasmundo (1123), deposed for supporting Anacletus II, theantipope; on his repentance he was restored; under John III (1138), St. Thomas a Becket was canonized in the cathedral (1173); Lucio Fazini (1482), renowned for his erudition; Fra Bernardino Callini (1541), wrote the life of St. Bruno; Giuseppe Panfili, O.S.A. (1570), deposed and imprisoned on account of his misdeeds; Paolo Ciotti (1784), who governed the diocese with great wisdom during the Revolution. The diocese is immediately subject to the Holy See; it contains 12 parishes; 58 secular and 18 regular priests; 20,000 inhabitants; 3 houses of religious and 8 of nuns; a college for young boys and 5 educational establishments for young girls.
CAPPELLETTI, Le chiese d'Italia, II (Venice, 1887).
U. BENIGNI 
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Segorbe
(Also CASTELLÓN DE LA PLANA; SEGOBIENSIS; CASTETELLIONENSIS)
Diocese in Spain, bounded on the north by Castellón and Teruel, on the east by Castellón, on the south by Valencia, and on the west by Valencia and Teruel, has its jurisdiction in the civil Provinces of Castellón, Valencia, Teruel, and Cuenca. It is suffragan of Valencia, and its capital, containing 7500 inhabitants, is also the capital of the Province of Castellón de la Plana. This city, though the capital of a province, has no episcopal see: by the Concordat of 1851 the See of Tortosa, to which diocese a large part of the province belongs, is to be transferred to it. According to the common opinion, Segorbe is the ancient Segobriga, of which Pliny speaks as the capital of Celtiberia. For this reason it is probable that the town has been the seat of a bishopric from very early times; however, no name of any Bishop of Segorbe is known earlier than Proculus, who signed in the Third Council of Toledo. Porcarius assisted at the Council of Gundemar; Antonius, at the fourth of Toledo; Floridius, at the seventh; Eusicius, at the ninth and tenth; Memorius, at the eleventh and twelfth; Olipa, at the thirteenth; Anterius at the fifteenth and sixteenth. After this we have no information of its bishops until the Arab invasion, when its church was converted into a mosque. In 1172 Pedro Ruiz de Azagra, son of the Lord of Estella, took the city of Albarracín, and succeeded in establishing there a bishop (Martín), who took the title of Arcabricense, and afterwards that of Segobricense, thinking that Albarracín was nearer to the ancient Segobriga than to Ercavica or Arcabrica. When Segorbe was conquered by Jaime I in 1245, its church was purified, and Jimeno, Bishop of Albarracín, took possession of it. The bishops of Valencia opposed this, and Arnau of Peralta entered the church of Segorbe by force of arms. The controversy being referred to Rome, the bishops of Segorbe had part of their territory restored to them; but the Schism of the West supervened, and the status quo continued. In 1571 Francisco Soto Salazar being bishop, the Diocese of Albarracín was separated from Segorbe. Eminent among the bishops of the latter was Juan Bautista Pérez, who exposed the fraudulent chronicles. In modern times Domingo Canubio, the Dominican, and Francisco Aguilar, author of various historical works are worthy of mention.
The cathedral, once a mosque, has been completely rebuilt in such a manner that it preserves no trace of Arab architecture. It is connected by a bridge with the old episcopal palace. Its time-stained tower and its cloister are built on a trapezoidal ground-plan. The restoration was completed in 1534; and in 1795 the nave was lengthened, and new altars added, in the episcopate of Lorenzo Haedo. Segorbe possessed a castle, in which King Martin of Aragon lived and held his court; but the demolition of this building was begun in 1785, and its materials were used for the construction of the hospital and Casa de Misericordia. The seminary is in the Jesuit college given by Carlos III. The convents of the Dominicans, Franciscans, the Augustinian nuns, and the Charterhouse (Cartuja) of Valdecristo have been converted to secular uses.
PEREZ-AGUILAR, Episcopologium Segobricense; VlLLAGRASA Antiguedades de la Igl. Cat. de Segorbe, etc. (Valencia, 1664); VILLANUEVA, Viaje literario, III, IV; FLOREZ, Esp. Sagrada, VIII (Madrid, 1860); LLORENTE, Valencia in Espana sus monumentos: (Barcelona, 1887).
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Segovia
DIOCESE OF SEGOVIA (SEGOVIENSIS, SEGOVIAE).
Diocese in Spain; bounded on the north by Valladolid, Burgos, and Soria; on the east by Guadalajara; on the south by Madrid; on the west by Avila and Valladolid. It extends through the civil Provinces of Segovia, Valladolid, Burgos, and Avila. The episcopal city has a population of about 15,000. In ancient times this region was within the country of the Arevaci, and, according to Pliny, belonged to the juridical conventus of Clunia in Hispania Carthaginensis. As to the origin of the diocese, the spurious chronicle attributed to Flavius Dexter pretends that its first bishop was Hierotheus, the master of Dionysius the Areopagite, and disciple of St. Paul. This tradition, propagated by false chronicles, has been refuted by a Segovian, the Marqués de Mondejar. It is more probable that Segovia belonged to the Diocese of Palencia until the year 527, when, a certain bishop having been consecrated in violation of the canon law, the metropolitan of Toledo, Montanus, assigned to him for his becoming support the cities of Segovia, Coca, and Britalbo, which he was to keep for life. As Segovia had him for its bishop until his death, which did not take place for some length of time, it then claimed the right to name a successor, a demand favoured by the great size of the Diocese of Palencia. It is certain that, in 589, Petrus signed as Bishop of Segovia in the Third Council of Toledo; in King Gundemar's synod, Minicianus signed (610); in the Fourth to the Eighth Councils of Toledo, Ausericus; in the Eleventh (675), Sinduitus; in the Twelfth to the Fifteenth, Deodatus; in the Sixteenth (693), Decentius.
In their conquest of Spain, the Mussulmans took Segovia soon after conquering Toledo, about 714. With this calamity is associated the legend of St. Frutos, the patron of the city, who lived as a solitary in the northern mountains of the province, with his brother and sister, Valentine and Engracia, and received the Segovian fugitives. There is a fissure in the rocks which is called "la Hendidura de San Frutos" (the Gash of St. Frutos), and the legend runs that, as the Saracens were about to pass that spot, the saint went out to meet them and, with his staff, drew a line beyond which they must not come, upon which the mountain opened, making this chasm. The site of this monastic colony of fugitives was granted, after the reconquest, to the monks of Silos (1076), and the priory of San Frutos was founded. To the period of the Reconquest also belongs the tradition of Nuestra Señora de la Fuenciscla, an image of the Blessed Virgin which takes its name from the peak rising above Las Fuentes (Fuenciscla being derived from fons stillans, "dripping well"). A cleric hid this image in one of the vaults of the cathedral, supposed to have been what is now the parish church of San Gil, in which the tombs, according to Mondejar, are those of the ancient bishops. After the Reconquest the image was placed over the door of the old cathedral. An Arabic inscription of 960, cut on a capital, proves that Segovia was at that time subject to Abderramán III; the Mozarabs, however, preserved their religious worship there and for some time had bishops, of whom Ilderedo governed the diocese in 940, as appears in a deed of gift made by him to the Bishop of Léon, which Fray Atanasio de Lobera, in his "History of Léon", testifies to having seen. After that Segovia was, as the Toletan Annals tell us, "deserted for many years". It is beyond question, however, that Christians inhabited it in 1072, when it was laid waste by Alamun, King of Toledo, who, according to the arab historians quoted by Luis de Mármol, made bold to levy war against Sancho II. The final restoration of Segovia took place in 1088; Count Raymond of Burgundy, son-in-law of Alfonso VI, repeopled it with mountaineers of Northern Spain, from Galicia to Rioja.
Alfonso VII re-established the episcopal see, the first bishop, Pedro, being consecrated on 25 January, 1120, according to the Toletan Annals, although Pedro had already signed the Council of Oviedo as Bishop of Segovia in 1115. The council placed under his authority the quarter of the city lying between the Gate of St. Andrew and the castle; in 1122 Alfonso I of Aragon made other grants to him, and in 1123 Queen Urraca. gave him the towns and domains of Turégano and Caballar. Callistus II confirmed all this in the Bull of 9 April, 1123, in which the events leading up to the restoration are explained. Alfonso VII was in Segovia on many occasions, on one of which he restored peace between its bishop and the Bishop of Palencia, who had been quarreling about the jurisdiction over certain towns. Pedro was succeeded, on his death in 1148, by Juan, who was soon after promoted to the See of Toledo, and Vicente, who died about the same time as Alfonso, the Emperor. Sancho III, shortly before his death, granted Navarres to Bishop Guillermo (13 July, 1158). In 1161 the Laras took Segovia from Alfonso VIII, then a child of five years, who yielded also the fourth part of the revenues of the cathedral. Bishop Gutierre Giron perished, with the Segovians whom he was leading, in the disastrous battle of Alarcos. In 1192 the fifth Bishop of Segovia from the restoration had been succeeded by Gonzalo; he was followed by Gonzalo Miguel, who lived until 1211.
On the re-establishment of the see, attention was naturally turned to the rebuilding of the cathedral. Certain documents of 1136 speak of the Church of S. Maria as in course of being founded and in 1144 it is mentioned as having been founded, from which Diego de Colmenares, the historian of Segovia, infers that it must have been finished at that time. It certainly was not consecrated, however, until 16 July, 1228, by the papal legate, John, Bishop of Sabina. Situated on an esplanade to the east of the castle, it retains only a suggestion of its Byzantine structure, as it was entirely destroyed in the War of the Commons, when the Comuneros used it as a base of attack on the neighbouring castle. The relics and treasures of the basilica were saved in the church of S. Clara, in the Plaza Mayor, to which they were transferred in solemn procession on 2.5 October, 1522. About 1470 Bishop Juan Arias Dávila undertook the construction of a fine cloister, which, in 1524, Juan Campero caused to be removed, stone by stone, to the site of the new cathedral. The structure of the cloister being closely connected with the episcopal dwelling, the same bishop, Arias Dávila transferred the latter to the west of the church and there the bishops continued to reside even after the cathedral was transferred, until, about the year 1750, they moved into the episcopal palace in the Plaza de San Esteban, during the episcopate of Bishop Murillo y Argáiz The older dwelling was not totally demolished until 1816.
The old cathedral having been irreparably destroyed, Bishop Fadrique de Portugal selected, as a foundation for the new, the Church of S. Clara, which the nuns had left when they were incorporated with the community of S. Antonio el Real. On 24 May, 1525, Diego de Rivera, Bishop of Segovia, inaugurated the laying of the foundations, and on 8 June solemnly blessed the first stone and, with Gil de Hontaffon as master, began the works of the western side at the spot called Puerta del Perdón (the Gate of Pardon). Hontañón was succeeded, after six years, by his overseer, Garcia Cubillas. On 14 August, 1558, the new church was consecrated, and the mortal remains of Pedro, son of Enrique II, as well as of many prelates, were transferred to it. Not until the entry of Anne of Austria, bride-elect of Philip II, in 1570, were the ruins of the old cathedral razed, so as to clear the way to the castle. In August, 1563, Rodrigo Gil laid the foundations of the main choir. In 1615 the tower burned down the year before, was constructed under the direction of Juan de Magaguren. The baroque stone portal of the north transept was designed in 1620 by Pedro de Brizuela. Francisco de Campo Aguero, and Francisco Viadero executed the sacristy, the sanctuary, the archivium, and the chapter house. The brilliant windows which give its character to this cathedral axe the work of Francisco Herráinz. The style of the structure is pure Gothic, with three naves and lateral chapels. It was consecrated in 1768, and its floor was flagged between 1789 and 1792. The retable, executed by Sabbatini in 1768, at the expense of Carlos III, is out of harmony with the style of the magnificent church. Among the chapels, the last one on the Gospel side, with the "Nuestra Señora de Piedad" of Juan Juní of Valladolid, merits special notice. In the chapel through which access is gained to the cloister is the "Cristo del Consuelo", as well as the tombs of Bishops Raimundo de Losana and Diego de Covarrubias.
Segovia has some very old parish churches, which, with their square Romanesque towers, were certain y built before the end of the thirteenth century. A celebrated one is that of San Miguel; its Gothic structure collapsed in 1532, and the rebuilding of it in its present form was completed in 1558. It contains the tomb of the famous Andres Laguna, physician to Julius III and to Charles V. San Estéban, opposite the bishop's palace, has the most beautiful Byzantine tower in Spain. In San Juan de los Caballeros (St. John of the Knights) repose the remains of Diego de Colmenares, the historian of Segovia, who was parish priest of that church, The parish churches of San Gil and San Blas dispute between them the honour of having been the original cathedral. The former was rebuilt in the thirteenth century by Bishop Raimundo de Losana. They are both in ruins. King Juan I instituted in the cathedral of Segovia an order of knighthood, that of the Holy Spirit (1390).
The city possesses a famous Roman aqueduct, probably built by Trajan; in the Plaza del Azoguejo its arches are 92 feet in height; it is 3000 (Spanish) feet in length, and has one hundred and seventy arches, thirty-six of which were reconstructed by Juan de Escobedo, a Hieronymite friar (1484-1489). The castle (alcázar) of Segovia, which Alfonso VI caused to be built in 1075, is a remarkable structure. It has a lofty rectangular tower, known as that of Don Juan II, and several other round ones surmounted with high conical roofs. In it Carlos III established the Artillery Academy which remained there until 1862, when a conflagration occurred which compelled its removal to the old Franciscan convent. The seminary, founded by Bishop Antonio Marcos de Llanes (1791), is under the invocation of Sts. Frutos and Ildefonso. In this diocese is the royal estate of San Ildefonso, or La Granja, the summer residence of the kings of Spain, built by Philip V on the site of an ancient hermitage dedicated to S. Ildefonso and an estate (granja) granted by the Catholic monarchs to the Hieronymites of Parral. Part of the royal estate, too, is formed by the collegiate church founded by Philip V and restored by Fernando VII.
In addition to authors cited in the body of this article, see also: FLOREZ Espana Sagrada, VIII (Madrid, 1849); CUADRADO, Segovia in Espana sus monumentos (Barcelona, 1884); MADOZ, Dice. geogr., XIV (Madrid, 1849); GEBHARDT, Hist. gen. de Esp. (Barcelona).
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Seigneur and Marquis de Denonville[[@Headword:Seigneur and Marquis de Denonville]]

Seigneur and Marquis de Denonville
(JACQUES-RENE DE BRISAY, SEIGNEUR AND MARQUIS DE DENONVILLE)
Born in 1638 at Denonville in the department of Eure-et-Loir, France; died 1710. Nothing is known of him prior to his arrival in Canada, except that he was colonel of a regiment of dragoons and in 1668 had married Catherine Courtin, daughter of Germain Courtin, Seigneur de Tanqueux, Beauval, Moncel, etc., and of Catherine Laffemas. Appointed governor of New France, Denonville, accompanied by his wife and two young daughters, left La Rochelle early in June, 1685, and arrived at Quebec 1 August. His special mission was to win the sympathies of the Indians, establish peace with them, and make war upon the Tsonnontouans, a branch of the Iroquois who were even more to be feared than the Agniers. Denonville soon realized that he did not have troops enough at his disposal, and asked assistance from France. Moreover, a powerful enemy confronted him in the person of Thomas Dongan, Governor of New York, who was constantly urging the Iroquois against the French. During the winter of 1686-87 preparations were under way for a campaign in the following summer; forts were put in a state of defence, and the savage allies of the French, such as the Miami, the Illinois, and the Ottawas, were asked to send warriors to Niagara there to join the main body in the early part of July. In the spring of 1687, 800 naval recruits reached Quebec under the command of the Chevalier de Vaudreuil, and on 11 June about 2000 men, under Denonville, repaired to Catarocony, thence to invade the country of the Tsonnontouans. Had he been less humane Denonville could have completely subjected the Tsonnontouans, but he erred by allowing them too much liberty. The position of the colony was consequently still insecure, and the other Iroquois tribes, affected but little or not at all by the routing of the Tsonnontouans, continued their attacks and depredations. Denonville believed that the Iroquois would come of their own accord and propose peace. But Sir Edmund Andros, governor of New England, still less tractable than Governor Dongan, had agitated the question of boundaries between the possessions of the King of England and those of France, the climax to his claims being his seizure of Fort Saint-Castin (1688). New peace negotiations took place between the French and the Iroquois, but the diplomacy of a Huron chief Tionnontate, called Kondiaronk, or the "Rat", upset everything. By the autumn of 1688 the colony was in a lamentable state, sickness had decimated its troops, 1400 of the 12,000 who formed the entire population of New France had fallen victims to the destructive scourge, and the forts were abandoned.
The winter of 1688-89 was one of wild alarms, especially in the vicinity of Montreal, which was easiest of access to the Iroquois, and during the summer these merciless barbarians, to the number of 1400, invaded the island of Montreal and slew the inhabitants of Lachine. This onslaught caused the utmost consternation among the colonists. Great joy prevailed when it was announced that the Comte de Frontenac, who had already governed the colony for ten years (1672-82), would replace the Marquis de Denonville. When Denonville left the country he was looked upon as lacking in ability to deal with the savages, besides being too much inclined to follow every one's advice; nevertheless, he was a fine soldier, a good Christian, and a governor admirably disposed towards the colony, which he was most eager to rescue from the clutches of the Iroquois. On his return to France the king gave him further proof of his confidence by appointing him assistant tutor to the children of the royal household.
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Sekanais[[@Headword:Sekanais]]

Sekanais
(Or more properly, Tshé-'kéh-ne, "People on the Rocks", i.e., the Rocky Mountains).
A Déné tribe whose habitat is on both sides of the Rockies, from 52° 30' N. lat. By language they are an eastern tribe, and it is not much more than 130 years since a portion of their congeners, having come into possession of fire-arms through the Canadian fur traders, made such reckless use of the same that the westernmost bands had to cross the mountains to get out of their reach. These quondam aggressors originally roamed along the Athabasca and Beaver Rivers, and they are today known under the name of Beavers, claiming now the valley of the Peace between Fort Dunvegan and a point some distance from L. Athabasca. Another split in the Sékanais ranks, which was due to an insignificant incident, brought into existence still another tribe, whose members were admittedly into the Blackfeet Confederacy under the name of Sarcees. The Sékanais proper are not today more than 450; the Beavers, perhaps 550, and the Sarcees, 190. By natural disposition as much as from necessity the Sékanais are inveterate nomads. They have no fixed abodes, and therefore no villages, or even chiefs in the strict sense of the word. The best related among the fathers of families are their only headmen, and their rôle is restricted to directing the movements of their respective bands. Yet the Sékanais are scrupulously honest and moral, though theirs is the only Déné tribe in which polyandry is known to have existed to a degree, they received the Gospel without questioning; but their habitat and environment, with their consequent nomadic habits, have conspired to make the establishment of permanent missions among them difficult. However, most of them are today under the influence of the Catholic priest. Even the Beavers, who are less religiously inclined, have steadfastly resisted the advances of theProtestant minister.
MORICE, The Western Dénés their Manners and Customs (Toronto, 1890): IDEM, Notes on the Western Dénés (Toronto, 1892); IDEM, History of the Northern Interior of British Columbia (Toronto, 1904); IDEM, The Great Déné Race (Vienna, in course of publication); PETITOT, Monographie des Déné-Dindjiè
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Seleucia Pieria
Titular metropolis of Syria Prima. The city was founded near the mouth of the Orontes, not far from Mount Casius, by Seleucus Nicator about 300 B.C. According to Pausanias, Damascene, and Malalas, there appears to have been previously another city here, named Palaeopolis. Seleucia was a commercial port of Antioch, Syria, with which it communicated by the Orontes; it was at the same time a naval port. The first colonists were the Greeks of Antigonia in Greece, also some Jews. It was taken and retaken by the Lagidae and the Seleucides until 219, when it again fell into the power of the kings of Syria. Then it obtained its freedom and kept it even to the end of the Roman occupation; it had long enjoyed the right of coinage. Of its famous men, Apollophanes, a physician of Antiochus (third century B.C.), is known, also Firmus who aroused Palmyra and Egypt against Rome in 272 A.D. The harbour was enlarged several times, e.g., under Diocletian and Constantius. Saint Paul and Saint Barnabas stopped at Seleucia (Acts, xiii, 4) but nothing indicates that they made any converts. In the Apocryphal Acts of Saint Ignatius of Antioch, this city is also mentioned. The oldest bishop known is Zenobius, present at Nicaea in 325. There is mention of Eusebius, the Arian, and Bizus in the fourth century, with twelve others found in Le Quien (Oriens Christianus, II, 777-780). In the sixth century the "Notitia episcopatuum" of Antioch, gives Seleucia Pieria as an autocephalous archbishopric, suffragan of Antioch (Echos d'Orient, X 144); the diocese existed until the tenth century, and its boundaries are known (Echos d'Orient, X, 97). For some Latin titularies see Eubel, "Hierarchia catholica medii aevi", I, 468. During the Byzantine occupation from 970, followed soon after by the Frankish ocoupation, Seleucia regained its importance; during the Crusades its port was known by the name of Saint Symeon. The Greek-Arabic schismatic patriarchate of Antioch had since the sixteenth century united the title of Seleucia Pieria to that of Zahleh in Lebanon.
The upper city, about eight miles in circumference, is still distinguishable. The site is now occupied by the two villages of Soulidieh and Kaboucie, inhabited by 800 Armenians. The lower city, smaller than the preceding one, was more thickly populated; there arose the village of Meghragagik, inhabited by 150 Ansariehs. Among the curiosities of the village are a necropolis of little interest, some irrigation works, and some fortifications very mueh damaged.
ALLEN, Journal of the Geographical Society, XXIII (1855); SMlTH, Dict. of Greek and Roman Geog. (1857), s. v.; AINSWORTH, A Personal Narrative of the Euphrates Expedition, II (London, 1888), 400-404; WADDINGTON, Inscriptions de Grece et d'Asie-Mineure, n. 2714-2719; RITTER, Erdkunde von Asien, VIII, 2-3, 1238-1271; CHESNEY, La baie d'Antioche et les ruines de Sileucie de Pierie in Nouvelles annales des voyages et des sciences geographiques d'Eyries (1839), II, BOURQUENOUD, Memoires sur les ruines de Seleucie de Pierie in Etudes religieuses (1860), 40; CHAPOT in Bulletin de correspondance hellenique, XXVI, 164-175; CHAPOT, Seleucie de Pirrie (Paris, 1907).
S. VAILHÉ 
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Seleucia Trachea
Metropolitan see of Isauria in the Patriarchate of Antioch. The city was built by Seleucus I, Nicator, King of Syria, about 300 B.C. It is probable that on its site existed one or two towns called Olbia and Hyria, and that Seleucia merely united them, giving them his name. At the same time the inhabitants of Holmi were transported thither (Stephanus Byzantius, s. v.; Strabo, XIV, 670). Under the Romans it was autonomous, eventually becoming the capital of Isauria. A council was held there in 359 which assembled about 160 bishops who declared in favor of the homoiousios and condemned the chief errors of the Anomoeans. St. Hilary of Poitiers assisted at it. Seleucia was famous for the tomb of St. Thecla, a virgin of Iconium, converted by St. Paul, and who died at Seleucia, according to the "Acta Pauli et Theclae", an apocryphal work of the second century. In any case the sanctuary built over this tomb and restored several times, among others by the Emperor Zeno in the fifth century, was one of the most celebrated in the Christian world. Its ruins are called Meriamlik ("Denkschriften der k. Akadem. der Wissenschaft. philos.-histor. Klasse", Vienna, XLIV, 6, 105-08). In the fifth century the imperial governor (comes Isauriae) in residence at Seleucia had two legions at his disposal, the Secunda Isaura and the Tertia Isaura. From this period, and perhaps from the fourth century, dates the Christian necropolis, lying west of the town and containing many tombs of Christian soldiers with inscriptions. According to the "Notitia episcopatuum" of Antioch, in the sixth century Seleucia had twenty-four suffragan sees (Echoes d'Orient, X, 145). About 732 nearly all ecclesiastical Isauria was incorporated with the Patriarchate of Constantinople; henceforth the province figures in the "Notitiae" of Byzantium, but under the name of Pamphylia.
In the "Notitiae" of Leo the Wise (c. 900) Seleucia has 22 suffragan bishoprics (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatuum", 557); in that of Constantine Porphyrogenitus (c. 940) it has 23 ("Georgii Cyprii descriptio orbis romani", ed. Gelzer, 76). In 968 Antioch again fell into the power of the Greeks, and with the Province of Isauria Seleucia was restored to the Patriarchate of Antioch (Gelzer, op. cit., 573). At present the title of Seleucia is borne by the Metropolitan of Tarsus-Adana, dependent on the Patriarch of Antioch. Le Quien (Oriens christ., II, 1012-16) mentions 10 metropolitans of this see, the first of whom, Agapetus, attended the Council of Nicaea in 325; Neonas was at Seleucia in 359; Symposius at Constantinople in 381; Dexianus at Ephesus in 431; Basil, a celebrated orator and writer, whose conduct was rather ambiguous at the Robber Council of Ephesus and at the beginning of the Counci lof Chalcedon in 451; Theodore was at the Fifth (Ecumenical Council im 553; Macrobius at the Sixth Council and the Council in Trullo in 692. Three others are mentioned in "The Sixth Book of the Select Letters of Severus" (ed. Brooks, passim). Several Latin titulars are also known after 1345 (Eubel "Hierarchia catholica medii aevi)", I, 468). Seleucia was captured by the Seljuks in the eleventh century, and later by the Armenians of the Kingdom of Cilicia. At the beginning of the thirteenth century it was in the possession of the Hospitallers, as was also its stronghold. The Caramanian Turks captured it in the second half of the thirteenth century and then the Osmanlis, who still possess it. As Liman-Iskelessi, or Selefke-Iskelessi, it is now a caza in the sandjak of Itch-II and the vilayet of Adana. It has about 3000 inhabitants, half of whom are Greek schismatics. Ruins of the theatre and some temples are to be seen. The stronghold which crowns the mountain is of Armenian origin.
SMITH, Dict. of Gr. and Rom. Geog., s. v.; TEXIER, Asie Mineure (Paris, 1862), 724; LANGLOIS, voyage dans la Cilicie (Paris, 1861), 180-92; WADDINGTON, Vogage archeologique en Asie Mineure, 339-41; DUCHESNE in Bulletin de correspondance hellenique, IV, 195-202; CUINET, La Turquie d'Asie, II, 67-9; ALISHAN, Sissouan (Venice, 1899), 328-35.
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Seleucians
A Gnostic sect who are said to have flourished in Galatia. They derived their name from Seleucus, who with certain Hermias is said to have propounded and taught their peculiar heresies. According to Philastrus (Liber Dicersarum Hacreseon, LV) the teaching of these heresies was based on the crudest form of Dualism. While they maintained that God was incorporeal, they asserted that matter was coeternal with Him. They exceeded the usual dualistic tenets in attributing evil to Godas well as to matter. In their system the souls of men were not created by God, but were formed from earthly components -- fire and air -- by angels. Christ, they said, did not sit at the right hand of the Father in Heaven because (Psalm xviii, 6) "He hath set his tabernacle in the sun" must be interpreted to mean that Christ left His body in the sun. They did not practise baptism, basing their refusal to do so on the words of John the Baptist (Matt. iii, 11): "He shall baptize you in the Holy Ghost and fire". By hell they understood this present world, while Resurrection they explained as being merely the procreation over death with the expectation of a glorious immortality. The doctrines of Seleucus and his adherents were the source of another series of errors taught by some of their disciples who called themselves Prolinianites or Hermeonites. These latter rejected the dogmas of the Resurrection and Judgment. According to Philastrius they perverted large numbers. It must be said that a great deal of uncertainty exists regarding the history and real cause of the fact that the doctrines of the Seleucians so closely resembled those of Hermogenes, and because Hermogenes is not mentioned by Philastrius, conclude that these two were one and the same heresy. This assumption is plausible but there are vital differences between the teaching of Hermogenes and that of the Seleucians as, for example, on the subject of Christ as Creator which, together with the virgin birth, was admitted by Hermogenes. If any weight is to be attached to a method of chronology which seems rather arbitrary, the date assigned by Philastrius to the Seleucians, viz. After the reign of Decius, would exclude the supposition that he confounded them with the followers of Hermogenes.
KETZER-WALCH, Historie (Leipzig, 1767), 1, 584 seq.; HILGENFELD, Die Ketzergeschichte des Urchristentums (Leipzig, 1884).
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Seleucids
The name given to the Macedonian dynasty, which was founded by Seleucus, a general under Alexander the Great, and ruled over Syria from 312 B.C. In 321 Seleucus received the satrapy of Babylonia from Antipater, administrator of Alexander's empire. After being temporarily supplanted by Antigonus, he returned to Babylonia after the battle of Gaza (312), from which his rule is dated (the first year of the Seleucid era). SELEUCUS I NICATOR (312-281 B.C.) assumed the title of king in 306. He first subdued Upper Asia as far as the Indus and Jaxartes The battle of Ipsus brought Syria under his dominion; although he had to recognize the supremacy of Egypt over Phoenicia and Palestine. By a victory over Lysimachus he conquered the greater part of Asia Minor (281), but a little later, when he encroached on European territory, he was murdered by Ptolemy Ceraunus. Besides various other cities, Seleucus founded the magnificent residential towns of Seleucia on the Tigris and Antiochia on the Orontes.
He was succeeded by his son, ANTIOCHUS I SOTER (281-61), who, through fear of the Parthians, transferred his residence to Antiochia.
Under Soter's son, ANTIOCHUS II THEOS (261-46), began the wars with the Ptolemies for the possession of Phoenicia and Palestine. The marriage of Antiochus II to Berenice, daughter of Ptolemy II Philadelphus, brought about a temporary cessation of the struggle; but on Ptolemy's death, Laodice, the first and disowned wife of Antiochus, was recalled and avenged herself by having Antiochus, Berenice, and their child put to death.
The son of Antiochus and Laodice, SELEUCUS II CALLINICUS (246-26), succeeded. To avenge the death of his sister and to assure his possession of Syria, King Ptolemy III Euergetes made a successful campaign against Seleucus, advancing victoriously as far as the Euphrates. The eastern provinces passed gradually into the hands of the Parthians, and portions of the western were lost to Attalus II of Pergamum. While in flight after a battle in which he had suffered defeat at the hands of Attalus, Seleucus was killed by a fall from his horse.
SELEUCUS III CERAUNUS (226-24), the elder son of Seleucus, succeeded, and on his assassination the younger son ANTIOCHUS III THE GREAT (224-187). To secure possession of Coele-Syria and Palestine this monarch began a war with Ptolemy V; although defeated at Raphia (217), the battle of Paneas (198) resulted in his favor, Palestine thenceforth belonging to the Syrian Empire. Interference in the affairs of the west led to a war with Rome. After the battle of Magnesia (189) the king had to accept harsh conditions and surrender his possessions in Asia Minor north of the Taurus. Antiochus was unable to conquer Parthia, which his father had lost. During an attempt to plunder a temple in Elam, he was slain by the natives.
He was succeeded by his elder son, SELEUCUS IV PHILOPATOR (187-75). Seleucus secured the return of his younger brother Antiochus, who lived as a hostage in Rome, by sending his own son Demetrius thither instead. Before Antiochus arrived home, Seleucus had been murdered by his minister Heliodorus; the former was thus able to take possession of the Throne, which really belonged to his nephew Demetrius.
ANTIOCHUS IV EPIPHANES (175-64) was an ambitious prince, of a truly despotic nature and fond of display. Entanglements with Egypt gave him the occasion to make repeated successful inroads into that country, and in 168 he might have succeeded in securing possession of it, had not the Romans compelled him to withdraw (embassy of Popilius Laenas). His hostile measures against the Jews, whom he tried to hellenize by sheer force, resulted in the Machabean rising (see MACHABEES, THE). He died at Tabae in Persia, while on a campaign against the Parthians.
His son ANTIOCHUS V EUPATOR (164-62) was a minor, and simply a tool in the hands of the imperial administrator Lysias. Both were removed by the son of Seleucus IV, DEMETRIUS I SOTER (162-15), who had previously lived as a hostage at Rome. Alexander Balas, who claimed to be a son of Antiochus IV, rebelled in 151, and Demetrius fell in battle. His son Demetrius continued the war against Alexander Balas (150-45) in union with the Egyptian king Ptolemy VI. Conquered by the latter near Antiochia, Alexander fled to Arabia, and was there treacherously murdered.
DEMETRIUS II NICATOR (145-38 and 129-25) found his right to the throne contested by Diodotus (surnamed Tryphon), a general of Balas, in favor of the latter's son Antiochus VI, a minor. Later (141), setting aside his ward, Tryphon strove to secure the throne for himself. When Demetrius II was captured during an expedition against the Parthians and cast into prison, his brother Antiochus continued the war against Tryphon, who, being finally overcome committed suicide (138).
ANTIOCHUS VII SIDETES(138-29) was killed during a campaign against the Parthians. Demetrius II, who had been released from captivity during the war, now became king for the second time (129-25). An anti-king in the person of Alexander Zabinas, a supposed son of Alexander Balas, was set up in 128 by the Egyptian king, Ptolemy VII Physcon. Conquered near Damascus, Demetrius had to flee, and was murdered when he attempted to land in Tyre.
He was followed by his elder son SELEUCUS V, who, at the instigation of his own mother, was removed shortly after his accession. His younger brother, ANTIOCHUS VIII GRYPUS (125 113) conquered Alexander Zabinas and had him executed (125), but he himself was driven from his throne by his maternal half-brother ANTIOCHUS IX CYZICENUS (113-95), the youngest son of Antiochus VII. Returning, however, after two years, Grypus succeeded in winning for himself a large part of Syria, the king dom being thus divided.
On the death of Antiochus VIII (96) his domains and claims were inherited by his elder son SELEUCUS VI. Defeated by Seleucus near Antiochia in 95, Antiochus IX committed suicide to escape imprisonment. However, his son ANTIOCHUS X defeated Seleucus in the same year, and the latter had to flee to Cilicia, where he died. His two brothers ANTIOCHUS XI and Philip continued the war, but were defeated, and during the flight Antiochus XI met death in the waves of the Orontes. PHILIP continued the war, and succeeded in securing possession of at least a portion of Syria, while the fourth son of Antiochus VIII, DEMETRIUS III EUCERUS, was elevated to the rank of king in Damascus by Ptolemy Soter II of Egypt.
Antiochus X was finally overcome by the brothers, Philip and Demetrius. Concerning his death we have conflicting reports. According to Appian he was first completely ousted by Tigranes (see below), although he seems to have asserted himself in a portion of Syria. Failing in his design of reconquering Judea, Demetrius endeavoured to supplant his brother Philip, besieging him in Beroea, but was surrounded by the Parthians whom Philip had summoned to his aid, and forced to surrender. He died at the Court of the Parthian king. Philip now marched on Antiochia, secured possession of the city, and thenceforth held sway over Syria (about 88).
In Coele-Syria and Damasous, however, appeared a new pretender in his youngest brother, ANTIOCHUS XII DIONYSUS, who made himself king of these parts, but later fell in a campaign against the Nabataeans (about 84). Meanwhile, King Tigranes of Armenia appeared from the north, and in 83 succeeded in possessing himself of the kingdom.
After overcoming Tigranes in 69, Lucullus granted the realm to the son of Antiochus X, ANTIOCHUS XIII ASIATICUS, the last of the Seleucids. In 64 Pompey made Syria a Roman province, and Antiochus XIII was murdered a short time afterwards.
FLATHE, Gesch. Macedoniens, II (Leipzig, 1834); HOLM, Griechenlands Gesch., IV (Berlin, 1894); NIESE. Gesch. der griech. u. maced. Staaten seit der Schlacht bei Chaeronea (3 parts Gotha, 1893-1903): KUHN, Beitrdge zur Gesch. der Seleuciden (programme of Altkirch in Alsace, 1891); BEVAN, The House of Seleucus (2 vols., London, 1902). Concerning the relations of the Seleucids with the Jews, cf. SCHURER, Gesch. des jud. Volkes im Zeitalter Jesu Christi, I (3rd ed., Leipsig, 1903), 166 sqq.
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Self-Defense
Ethically the subject of self-defense regards the right of a private person to employ force against any one who unjustly attacks his life or person, his property or good name. While differing among themselves on some of the more subtle and less practical points comprised in this topic, our moralists may be said to be unanimous on the main principles and their application regarding the right of self-defense. The teaching may be summarized as follows:
I. Defense of Life and Person
Everyone has the right to defend his life against the attacks of an unjust aggressor. For this end he may employ whatever force is necessary and even take the life of an unjust assailant. As bodily integrity is included in the good of life, it may be defended in the same way as life itself. It must be observed however that no more injury may be inflicted on the assailant than is necessary to defeat his purpose. If, for example, he can be driven off by a call for help or by inflicting a slight wound on him, he may not lawfully be slain. Again the unjust attack must be actually begun, at least morally speaking, not merely planned or intended for some future time or occasion. generally speaking one is not bound to preserve one's own life at the expense of the assailant's; one may, out of charity, forego one's right in the matter. Sometimes, however, one may be bound to defend one's own life to the utmost on account of one's duty of state or other obligations. The life of another person may be defended on the same conditions by us as our own. For since each person has the right to defend his life unjustly attacked, what he can lawfully do through his own efforts he may also do through the agency of others. Sometimes, too, charity, natural affection, or official duty imposed the obligation of defending others. A father ought, for example, to defend the lives of his children; a husband, his wife; and all ought to defend the life of one whose death would be a serious loss to the community. Soldiers, policemen, and private guards hired for that purpose are bound in justice to safeguard the lives of those entrusted to them.
II. Defense of Property
It is lawful to defend one's material goods even at the expense of the agressor's life; for neither justice nor charity require that one should sacrifice possessions, even though they be of less value than human life in order to preserve the life of a man who wantonly exposes it in order to do an injustice. Here, however,we must recall the principle that in extreme necessity every man has a right to appropriate whatever is necessary to preserve his life. The starving man who snatches a meal is not an unjust agressor; consequently it is not lawful to use force against him. Again, the property which may be defended at the expense of the agressor's life must be of considerable value; for charity forbids that in order to protect ourselves from a trivial loss we should deprive a neighbor of his life. Thefts or robberies, however, of small values are to be considered not in their individual, but in their cummulative, aspect. A thief may be slain in the act of carrying away stolen property provided that it cannot be recovered from him by any other means; if, for example, he can be made to abandon his spoil through fright, then it would not be lawful to shoot him. If he has carried the goods away to safety he cannot then be killed in order to recover them; but the owner may endeavor to take them from him, and if the thief resists with violence he may be killed in self-defense.
III. Honor
Since it is lawful to take life in the legitimate defense of one's material goods, it is evidently also lawful to do so in defense of chastity which is a good of a much higher order. With regard to honor or reputation, it is not lawful to kill one to prevent an insult or an attack upon our reputation which we beleive he intends, or threatens. Nor may we take a life to avenge an insult already offered. The proceeding would not be defense of our honor or reputation, but revenge. Besides, in the general estimation honor and reputation may be sufficiently protected without taking the life of the offender. Zigliara, Summa Philosophica, III, I, iii; St. Thomas, Summa Theolgica, II-II, Q lxvii, a. 7; Billuart, Cursus Theolgiae: in II-II St. Thomae, d. X, a. V.
JAMES J. FOX 
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Selge
A titular see in Pamphylia Prima, suffragan of Side. Situated in a fertile plain on the south slope of the Taurus, it boasted that it was founded by the diviner Calchas, but in reality was probably a Lacedaemonian colony. Although difficult of access, it became the most populous and powerful of the cities of Pisidia. Its army of 2000 soldiers was in constant strife with the neighboring cities. Greek grammarians connect its name with aselges, which means "licentious"; some think the first letter of the word a negative particle, but others find in it a meaning of reinforcement. When Alexander passed through Pisidia, Selge sought his friendship. In 208 B.C. it was besieged by Achaeus, ally of its rival city of Pednelissus, and forced to pay a heavy war tax. Its coins show it to have flourished under Trajan, but in the fifth century it was only a small city, still capable, however, of repulsing an attack of the Goths. After the new division of the empire it was included in Pamphylia; in the fifth century it was connected, at least ecclesiastically, with Side, metropolis of Pamphylia Prima. In the ninth century it had become an autocephalous archdiocese. Subsequent "Notitiae episcopatuum" do not mention it. Le Quien ("Oriens Christ.", I, 1011) names four of its bishops: Uranion, who must have assisted at the Council of Nicaea in 325, but whose name does not occur in the lists of the Fathers of that council; Nunechius, at the Council of Ephesus in 431; Marcianus at Constantinople in 869; Gregory at the Photian Council of Constantinople in 879. The ruins of Selge are located at the village of Surk in the sandjak of Adalia and the vilayet of Koniah; they include temples, an aqueduct, a portico, a stadium, a theatre, a church, etc.
SMITH, Dict. Gr. and Rom. Geog., s. v.; LANCKORONSKI, Les villes de la Pamphlie et de la Pisidie, II (Paris, 1893), 182-195.
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Selinus
A titular see in Isauria, near the Gulf of Adalia. Selinus, mentioned by Ptolemy, V, 8, 2, Pliny, V, 22, and other ancient geographies, was a port on the east side of Cilicia at the mouth of a river of the same name. Its situation on a steep rock, whence its Greek name, rendered it almost impregnable. The only known fact of its history is that Trajan died there in 117. Then it took the name of Trajanopolis, but the old one prevailed, as is shown by coins and other documents. Later Selinus was joined to Isauria. In 198 Longinus of Selinus, a rebel leader, was taken by Count Driscus and sent to Constantinople. Basil,of Seleucia (Vita S. Theclae, II, 17) said that the city, which was formerly of much importance, lost it from his time to the fifth oentury. Constantine Porphyrogenitus, in the tenth century, called it a small town. To-day it is the little village of Selinti in the vilayet of Adana; there are ruins of a theatre, aqueduct, market-place, bath, etc. Selinus was suffragan of Seleucia Trachaea. Le Quien (Oriens christianus, II, 1019) names four bishops: Neon, present at the council of Constantinople, 381; Alypius, at Ephesus, 431; AElianus, at Chalcedon, 451; Gheon, signer of the letter of the bishops of the province to Emperor Leo, 458. The see is in the Greek "Notitiae Episcopatuum" of the Patriarchate of Antioch from the fifth to the tenth oentury (Vailhé in "Echos d'Orient", X, 95, 145). It was also perhaps an Armenian bishopric until the tenth century. (Alishan, Sissouan, Venice, 1899, p. 60). Eubel (Hierarchia catholica medii aevi, I, 468) names a Latin bishop in 1345.
BEAUFORT, Karamania, 186 seq.; SMITH, Dict. Gr. and Rom. Geog., s. v., TOMASCHEK, Zur histor. topogr. von Kleinasien im Mittelalter, 57.
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Selymbria
A titular see in Thracia Prima, suffragan of Heraclea. Selymbria, or Selybria, the city of Selys on the Propontis, was a colony of the Megarians founded before Byzantium. It was the native place of Prodicus, a disciple of Hippocrates; there Xenophon met Medosades, the envoy of Seuthes, whose army later encamped near by. In 410 B.C. Aleibiades, who commanded in the Propontis for the Athenians, was not allowed to enter the town, but the inhabitants paid him a sum of money; somewhat later he captured it by treason and left a garrison there. In 351 B.C., Selymbria was an ally of the Athenians and in 343 was perhaps attacked by Philip. In honor of Eudoxia, wife of the Emperor Arcadius, it was called Eudoxiopolis still its official name in the seventh century, doubtless together with the older one which finally survived. In 805 it was pillaged by the Bulgarian king, Kroum. Michael III constructed a fortress the ruins of which are still existing there. The town is often mentioned by the Byzantine historians; in 1096 Godfrey of Bouillon ravaged the country. Cantacuzenus celebrated the marriage of his daughter Theodora and the sultan Orkhan with great pomp at Selymbria. The Turks captured the town in 1453. It is now Silivri, chief town of a caza in the vilayet of Adrianopolis, containing 8000 inhabitants, Turks and Greeks, mostly farmers or fishermen.
In the tenth century it became an autocephalous archbishopric and under Marcus Comnenus a metropolis without suffragan sees. It would be easy, therefore, to add to the list of its bishops given by Le Quien in "Oriens christianus", I, 1137. The oldest known is Theophilus transferred from Apamea (Socrates "Hist. eccl.", VII, xxxvi). We may mention before the Schism: Romanus, 448, 451; Sergius, 80; George, 692; Epiphanius, author of a lost work against the Iconoclasts. Simeon assisted in 879 at the Council of Constantinople which re-established Photius. Under Michael Palaeologus, the Metropolitan of Selymbria, whose name is unknown, was one of the prelates who signed a letter to the pope on the union of the Churches. In 1347 Methodius was one of the signatories at the Council of Constantinople which deposed the patriarch John Calecas, the adversary of the Palamites. The date of Ignatius, who wrote a "Life of Constantine and Helena" is unknown, perhaps about 1431. Among the bishops omitted by Le Quien must be mentioned Philotheus, who lived about 1365, the author of the panegyric on St. Agathonicus, a martyr of Nicomedia who suffered at Selymbria under Maximian, and of the panegyric on Saint (?) Macarius, a monk of Constantinople towards the end of the thirteenth century (Krumbacher, "Gesch. der byzant. Litteratur", Munich, 1897, 205).
SMITH, Dict. Gr. and Rom. Geog., s. v.; BOUTYRAS, Dict. of Hist. and Geog. (Greek), VII, 509; TOMASCHEK}, Zur Kunde der Hamus-Halbinsel (Vienna, 1887), 23.
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Sem (Shem)[[@Headword:Sem (Shem)]]

Sem (Shem)
(Hebrew "name", "fame", "renown"; in Septuagint, Sem; A.V., Shem.)
Son of Noe; according to Gen., x, 21, the eldest. His birth and generations are recorded in Gen., v, 31; xi, 10 sqq. (cf. I Par., i, 4, 17 sq.; Luke, iii, 36). He lived to be six hundred years of age. An incident, narrated Gen., ix, 18 sqq., discloses his filial reverence. His reward was a blessing of great import (cf. Ecclus., xlix, 19). Noe's prophetic words (according to Massor. Text), "Blessed be Yahweh, the God of Sem" (for the glory of a nation is its God), designate, in a special manner, Yahweh as the God of Sem and, consequently, Sem as the bearer of the Messianic promises. Having enumerated the Semitic nations, whose habitat extended over the central portions of the then known world (Gen., x, 21-31), the Sacred Writer resumes (xi, 10 sqq.) the genealogy of the descendants of Arphaxad, the direct ancestor of Abraham, David, and Christ.
HUMMELAUER, Comment. in Genesim (Paris. 1895), loc. cit., and HAGEN, Lex. Bibl. (Paris, 1905-11), both in Cursus Scripturae Sacrae; STRACK, Genesis (Munich, 1894), loc. cit. in Kurzgef. Kommentar z. d. hl. Schriften Alt. u. N. Test.; HOBERG, Die Genesis (Freiburg, 1908), loc. cit.; MAAS, Christ in Type and Prophecy, I (New York), 212 sq.
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Semiarians and Semiarianism
A name frequently given to the conservative majority in the East in the fourth century as opposed to the strict Arians. More accurately it is reserved (as by St. Epiphanius, "Hær" lxxiii) for the party of reaction headed by Basil of Ancyra in 358. The greater number of the Eastern bishops, who agreed to the deposition of St. Athanasius at Tyre in 335 and received the Arians to communion at Jerusalem on their repentance, were not Arians, yet they were far from being all orthodox. The dedication Council of Antioch in 341 put forth a creed which was unexceptionable but for its omission of the Nicene "of One Substance". Even disciples of Anius, such as George, Bishop of Laodicea (335-47) and Eustathius of Sebaste (c. 356-80), joined the moderate party, and after the death of Eusebius of Nicomedia, the leaders of the count faction, Ursacius, Valens, and Germinius, were not tied to any formula, for Constantius himself hated Arianism, though he disliked Athanasius yet more. When Marcellus of Ancyra was deposed in 336, he was succeeded by Basil. Marcellus was reinstated by the Council of Sardica and the pope in 343, but Basil was restored in 350 by Constantius, over whom he gained considerable influence. He was the leader of a council at Sirmium in 351 held against Photinus who had been a deacon at Ancyra, and the canons of this synod begin by condemning Arianism though they do not quite come up to the Nicene standard. Basil had afterwards a disputation with the Arian Aëtius. After the defeat of Magnentius at Mursa in 351, Valens, bishop of that city, became the spiritual director of Constantius. In 355 Valens and Ursacius obtained the exile of the Western confessors Eusebius, Lucifer, Liberius, and that of Hilary followed. In 357 they issued the second Creed of Sirmium, or "formula of Hosius", in which homoousios and homoiousios were both rejected. Eudoxius, a violent Arian, seized the See of Antioch, and supported Aëtius and his disciple Eunomius.
In the Lent of 358 Basil with many bishops was holding the dedicatory feast of a new church he had built at Ancyra, when he received a letter from George of Laodicea relating how Eudoxius had approved of Aëtius, and begging Macedonius of Constantinople, Basil, and the rest of the assembled bishops to decree the expulsion of Eudoxius and his followers from Antioch, else that great see were lost. In consequence the Synod of Ancyra published a long reply addressed to George and the other bishops of Phoenicia, in which they recite the Creed of Antioch (341), adding explanations against the "unlikeness" of the Son to the Father taught by the Arians (Anomoeans, from anomoios), and showing that the very name of father implies a son of like substance (homoiousios, or homoios kat ousian) Anathematisms are appended in which Anomoeanism is explicitly condemned and the teaching of "likeness of substance" enforced. The nineteenth of these canons forbids the use also of homoousios and tautoousios; this may be an afterthought due to the instance of Macedonius, as Basil does not seem to have insisted on it later. Legates were dispatched to the Count at Sirmium—Basil, Eustathius of Sebaste, an ascetic of no dogmatic principles, Eleusius of Cyzicus, a follower of Macedonius, and Leontius, a priest who was one of the emperor's chaplains. They arrived just in time, for the emperor had been lending his ear to an Eudoxian; but he now veered round, and issued a letter (Sozomen, IV, xiv) declaring the Son to be "like in substance" to the Father, and condemning the Arians of Antioch.
According to Sozomen it was at this point that Libenius was released from exile on his signing three fornmulæ combined by Basil; against this story see LIBERIUS, POPE. Basil persuaded Constantius to summon a general council, Ancyra being proposed then Nicomedia; but the latter city was destroyed by an earthquake; Basil, therefore, was again at Sirmium in 359 where the Arianizers had meanwhile regained their footing With Germinius of Sirmium, George of Alexandria, Ursacius and Valens, and Marcus of Arethusa, he held a conference which lasted until night. A confession of faith, ridiculed under the name of the "dated creed", was drawn up by Marcus on 22 May (Hilary, "Fragment. xv"). Arianism was of course rejected, but the homoios kata ten ousian was not admitted, and the expression kata panta homoios, "like in all things", was substituted. Basil was disappointed, and added to his signature the explanation that the words "in all things" mean not only in will, but in existence and being (kata ten hyparxin kai kata to einai). Not content with this, Basil, George of Laodicea, and others published a joint explanation (Epiph., lxxiii, 12-22) that "in all things" must include "substance";
The court party arranged that two councils should be held, at Rimini and Seleucia respectively. At Seleucia (359) the Semiarians were in a majority, being supported by such men as St. Cyril of Jerusalem, his friend Silvanus of Tarsus, and even St. Hilary, but they were unable to obtain their ends. Basil, Silvanus, and Eleusius, therefore, went as envoys to Constantinople, where a council was held (360) which followed Rimini in condemning homoiousios together with homoousios, and allowed homoios alone, without addition. This new phrase was the invention of Acacius of Cæsarea, who now deserted the extremer Arians and became leader of the new "Homoean" party. He procured the exile of Macedonius, Eleusius, Basil, Eustathius, Silvanus, Cyril, and others.
Constantius died at the end of 361. Under Julian the exiles returned. Basil was probably dead. Macedonius organized a party which confessed the Son to be kata panta homoios, while it declared the Holy Ghost to be the minister and servant of the Father and a creature. Eleusius joined him, and so did Eustathius for a time. This remnant of the Semiarian party held synods at Zele and elsewhere. The accession of Jovian, who was orthodox, induced the versatile Acacius, with Meletius of Antioch and twenty-five bishops, to accept the Nicene formula, adding an explanation that the Nicene Fathers meant by homoousios merely homoios kat ousian. Thus Acacius had taken up the original formula of the Semiarians. In 365 the Macedonians assembled at Lampsacus under the presidency of Eleusius, and condemned the Councils of Ariminum and Antioch (360), asserting again the likeness in substance. But the threats of the Arian emperor Valens caused Eleusius to sign an Arian creed at Nicomedia in 366. He returned to his diocese full of remorse, and begged for the election of another bishop; but his diocesans refused to let him resign. The West was at peace under Valentinian, so the Semiarians sent envoys to that emperor and to the pope to get help. Liberius refused to see them until they presented him with a confession of faith which included the Nicene formula. He seems to have been unaware that the party now rejected the Divinity of the Holy Ghost; but this was perhaps not true of the envoys Eustathius and Silvanus. On the return of the legates, the documents they brought were received with great joy by a synod at Tyana, which embraced the Nicene faith. But another synod in Caria still refused the homoousion. For the rest of the history of the sect, who are now to be called Macedonians, see PNEUMATOMACHI.
In addition to bibliography under ARIANISM and BISHOP EUSEBIUS OF NICOMEDIA, see articles Basilius of Ancyra, Eleusius, Eustathius of Sebaste by VENABLES in Dict .Christ. Biog.; LICHTENSTEIN, Eusebius von Nikomedien (Halle, 1903); LOOFS, Eustathius von Sebaste und die Chronologie der Basilius-Briefe (Halle, 1898).
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Semipelagianism
A doctrine of grace advocated by monks of Southern Gaul at and around Marseilles after 428. It aimed at a compromise between the two extremes of Pelagianism and Augustinism, and was condemned as heresy at the Œcumenical Council of Orange in 529 after disputes extending over more than a hundred years. The name Semipelagianism was unknown both in Christian antiquity and throughout the Middle Ages; during these periods it was customary to designate the views of the Massilians simply as the "relics of the Pelagians" (reliquiœ Pelagianorum), an expression found already in St. Augustine (Ep. ccxxv, n. 7, in P. L., XXXIII, 1006). The most recent investigations show that the word was coined between 1590 and 1600 in connexion with Molina's doctrine of grace, in which the opponents of this theologian believed they saw a close resemblance to the heresy of the monks of Marseilles (cf. "Revue des sciences phios. et théol.", 1907, pp. 506 sqq.). After this confusion had been exposed as an error, the term Semipelagianism was retained in learned circles as an apt designation for the early heresy only.
I. ORIGIN OF SEMIPELAGIANISM (A.D. 420-30)
In opposition to Pelagianism, it was maintained at the General Council of Carthage in 418 as a principle of faith that Christian grace is absolutely necessary for the correct knowledge and performance of good, and that perfect sinlessness is impossible on earth even for the justified. Since these declarations coincided only with a portion of St. Augustine's doctrine of grace, the anti-Pelagians could without reproof continue their opposition to other points in the teaching of the African Doctor. This opposition Augustine was soon to encounter in his immediate neighbourhood. In 420 he found himself compelled to direct to a certain Vitalis of Carthage, who was an opponent of Pelagius and recognized the Synod of Carthage (418), paternal instructions concerning the necessity of grace at the very beginning of the assent of the will in faith and concerning the absolute gratuity of grace (Ep. ccxvii in P. L., XXXIII, 978 sqq.). As is clear from the tenor of this writing, Vitalis was of the opinion that the beginning of faith springs from the free will of nature, and that the essence of "prevenient grace" consists in the preaching of the Christian doctrine of salvation. On the basis of such faith man, as Vitalis held, attains justification before God. This view was entirely "Semipelagian". To controvert it, Augustine pointed out that the grace preceding faith must be an interior enlightenment and strengthening, and that the preaching of the Word of Godcould not, unassisted, accomplish this; consequently the implanting of grace in the soul by God is necessary as a preliminary condition for the production of real faith, since otherwise the customary prayer of the Church for the grace of conversion for unbelievers would be superfluous. Augustine also introduces his view of an absolute predestination of the elect, without however especially emphasizing it, by remarking: "Cum tam multi salvi non fiant, non quia ipsi, sed quia Deus non vult" (Since so many are not saved, not because they themselves do not will it, but because God does not will it). Vitalis seems to have acquiesced and to have disclaimed the "error of Pelagius".
The second dispute, which broke out within the walls of the African monastery of Hadrumetum in 424, was not so easily settled. A monk named Florus, a friend of St. Augustine, had while on a journey sent to his fellow-monks a copy of the long epistle which Augustine had addressed in 418 to the Roman priest, afterwards Pope Pope Sixtus III (Ep. cxciv in P. L., XXXIII, 874 sqq.). In this epistle all merit before the reception of grace was denied, faith represented as the most gratuitousgift of God, and absolute predestination to grace and glory defended. Aroused to great anger by this letter, "more than five monks" inflamed their companions to such an extent that the tumult seemed destined to overwhelm the good abbot, Valentinus. On his return, Florus was loaded with the most violent reproaches for sending such a present, and he and the majority, who were followers of Augustine, were accused of maintaining that free will was no longer of any account, that on the last day all would not be judged according to their works, and that monastic discipline and correction (correptio) were valueless. Informed of the outbreak of this unrest by two young monks, Cresconius and Felix, Augustine sent to the monastery in 426 or 427 the work, "De gratia et libero arbitrio" (P. L., XLIV, 881 sqq.), in which he maintains that the efficacy of Divine grace impairs neither the freedom of the human will nor the meritoriousness of good works, but that it is grace which causes the merits in us. The work exercised a calming influence on the heated spirits of Hadrumetum.
Apprised of the good effect of this book by Florus himself, Augustine dedicated to the abbot and his monks a second doctrinal writing, "De correptione et gratia" (P. L., XLIV, 915 sqq.), in which he explains in the clearest fashion his views upon grace. He informed the monks that correction is by no means superfluous, since it is the means by which God works. As for the freedom to sin, it is in reality not freedom, but slavery of the will. True freedom of the will is that effected by grace, since it makes the will free from the slavery of sin. Final perseverance is likewise a gift of grace, inasmuch as he to whom God has granted it will infallibly persevere. Thus, the number of those predestined to heaven from eternity is so determined and certain that "no one is added or subtracted". This second work seems to have been also received approvingly by the mollified monks; not so by subsequent ages, since this ominous book, together with other utterances, has given occasion to the most violent controversies concerning the efficacy of grace and predestination. All advocates of heretical predestinarianism, from Lucidus and Gottschalk to Calvin, have appealed to Augustine as their crown-witness, while Catholic theologians see in Augustine's teaching at most only a predestination to glory, with which the later "negative reprobation" to hell is parallel. Augustine is entirely free from Calvin's idea that God positively predestined the damned tohell or to sin. Many historians of dogma (Harnack, Loofs, Rottmanner, etc.) have passed a somewhat different censure on the work, maintaining that the Doctor of Hippo, his rigorism increasing with his age, has here expressed most clearly the notion of "irresistible grace" (gratia irresistibilis), on which Jansenism later erected, as is known, its entire heretical system of grace. As the clearest and strongest proof of this contention, the following passage (De correptione et gratia, xxxviii) is cited: "Subventum est igitur infirmitati voluntatis humanæ, ut divina gratia indeclinabiliter et insuperabiliter ageretur et ideo, quamvis infirma, non tamen deficeret neque adversitate aliqua vincerctur." Is this not clearly the "inevitable and unconquerable grace" of Jansenism? The mere analysis of the text informs us better. The antithesis and the position of the words do not allow us to refer the terms "inevitably and unconquerably" to the grace as such, they must be referred to the "human will" which, in spite of its infirmity, is, by grace, made "unyielding and unconquerable" against the temptation to sin. Again the very easily misunderstood term ageretur is not to be explained as "coercion against one's will" but as "infallible guidance", which does not exclude the continuation of freedom of will (cf. Mausbach, "Die Ethik des hl. Augustins", II, Freiburg, 1909, p. 35).
The monks of Southern Gaul, who dwelt in peace at Marseilles and on the neighbouring island of Lerinum (Lérins), read the above-cited and other passages of Augustine with other and more critical eyes than the monks at Hadrumetum. Abbot John Cassian of the monastery of St. Victor at Marseilles, a celebrated and holy man, was, together with his fellow-monks, especially repelled by the arguments of St. Augustine. The Massilians, as they were called, were known throughout theChristian world as holy and virtuous men, conspicuous for their learning and asceticism. They had heartily acquiesced in the condemnation of Pelagianism by the Synod of Carthage (418) and the "Tractoria" of Pope Zosimus (418), and also in the doctrines of original sin and grace. They were, however, convinced that Augustine in his teaching concerning the necessity and gratuity especially of prevenient grace (gratia prœcedens seu prœveniens) far overshot the mark. Cassian had a little earlier expressed his views concerning the relation of grace and freedom in his "Conferences" (Collatio xxiv in P. L., XLIX, 477 sqq.). As a man of Eastern training and a trusted disciple of St. John Chrysostom, he had taught that the free will was to be accorded somewhat more initiative than he was accustomed to find in the writings of Augustine. With unmistakable reference to Hippo, he had endeavoured in his thirteenth conference to demonstrate from Biblical examples thatGod frequently awaits the good impulses of the natural will before coming to its assistance with His supernatural grace; while the grace often preceded the will, as in the case of Matthew and Peter, on the other hand the will frequently preceded the grace, as in the case of Zacchæus and the Good Thief on the cross. This view was no longer Augustinian; it was really "half Pelagianisin". To such a man and his adherents, among whom the monk Hilarius (already appointed Bishop of Arles in 428) was conspicuous, the last writings from Africa must have appeared a masked reproof and a downright contradiction.
Thus, from being half friendly, the Massilians developed into determined opponents of Augustine. Testimony as to this change of feeling is supplied by two non-partisan laymen, Prosper of Aquitaine and a certain Hilarius, both of whom in their enthusiasm for the newly-blossoming monastic life voluntarily shared in the daily duties of the monks. In two distinct writings (St. Augustine, Epp. ccxxv-xxvi in P. L., XXXIII, 1002-12) they gave Augustine a strictly matter-of-fact report of the theological views of the Massilians. They sketched in the main the following picture, which we complete from other sources:
1. In distinguishing between the beginning of faith (initium fidei) and the increase of faith (augmentum fidei), one may refer the former to the power of the free will, while the faith itself and its increase is absolutely dependent upon God;
2. the gratuity of grace is to be maintained against Pelagius in so far as every strictly natural merit is excluded; this, however, does not prevent nature and its works from having a certain claim to grace;
3. as regards final perseverance in particular, it must not be regarded as a special gift of grace, since the justified man may of his own strength persevere to the end;
4. the granting or withholding of baptismal grace in the case of children depends on the Divine prescience of their future conditioned merits or misdeeds.
This fourth statement, which is of a highly absurd nature, has never been condemned as heresy; the three other propositions contain the whole essence of Semipelagianism.
The aged Augustine gathered all his remaining strength to prevent the revival of Pelagianism which had then been hardly overcome. He addressed (428 or 429) to Prosper and Hilarius the two works "De prædestinatione sanctorum" (P. L., XLIV, 959 sqq.) and "De dono perseverantiæ" (P. L., XLIV, 993 sqq.). In refuting their errors, Augustine treats his opponents as erring friends, not as heretics, and humbly adds that, before his episcopal consecration (about 396), he himself had been caught in a "similar error", until a passage in the writings of St. Paul (I Cor., iv, 7) had opened his eyes, "thinking that the faith, by which we believe in God, is not the gift of God, but is in us of ourselves, and that through it we obtain the gifts whereby we may live temperately, justly, and piously in this world" (De prædest. sanct., iii, 7). The Massilians, however, remained unappeased, the last writings of Augustine making no impression upon them. Offended at this obstinacy, Prosper believed the time had arrived for public polemics. He first described the new state of the question in a letter to a certain Rufinus (Prosper Aquit., "Ep. ad Rufinum de gratia et libero arbitrio", in P. L., XLI 77 sqq.), lashed in a poem of some thousand hexameters (Peri achariston, "hoc est de ingratis", in P.L., LI, 91 sqq.) the ingratitude of the "enemies of grace", and directed against an unnamed assailant — perhaps Cassian himself — his "Epigrammata in obtrectatorem Augustini" (P. L., XLI, 149 sqq.), written in clegiacs. At the time of the composition of this poem (429-30), Augustine was still alive.
II. THE CULMINATION OF SEMIPELAGIANISM (430-519)
On 29 Aug., 430, while the Vandals were besieging his episcopal city, St. Augustine died. As his sole champions, he left his disciples, Prosper and Hilarius, on the scene of conflict in Southern Gaul. Prosper, rightly known as his "best disciple", alone engaged in writing, and, immersed as he was in the rich and almost inexhaustible mind of the greatest of all the Doctors of the Church, he subsequently devoted the utmost pains to soften down with noble tact the roughness and abruptness of many of his master's propositions. Filled with the conviction that they could not successfully engage such learned and respected opponents, Prosper and Hilary journeyed to Rome about 431 to urge Pope Celestine I to take official steps against the Semipelagians. Without issuing any definitive decision, the pope contented himself with an exhortation to the bishops of Gaul (P. L., L, 528 sqq.), protecting the memory of Augustine from calumniation and imposing silence on the innovators. On his return Prosper could claim henceforth to be engaging in the conflict "in virtue of the authority of the Apostolic See" (cf. P. L., LI, 178: "ex auctoritate apostolicæ sedis). His war was "pro Augustino", and in every direction he fought on his behalf. Thus, about 431-32, he repelled the "calumnies of the Gauls" against Augustine in his "Responsiones ad capitula objectionum Gallorum" (P. L., LI, 155 sqq.), defended temperately in his "Responsiones ad capitula objectionum Vincentianarum" (P. L., LI 177 sqq.), the Augustinian teaching concerning predestination, and finally, in his "Responsiones ad excerpta Genuensium (P. L., LI, 187 sqq.), explained the sense of excerpts which two priests of Genoa had collected from the writings of Augustine concerning predestination, and had forwarded to Prosper for interpretation. About 433 (434) he even ventured to attack Cassian himself, the soul and head of the whole movement, in his book, "De gratia et libero arbitrio contra Collatorem" (P. L., LI, 213 sqq.). The already delicate situation was thereby embittered, notwithstanding the friendly concluding sentences of the work. Of Hilary, Prosper's friend, we hear nothing more. Prosper himself must have regarded the fight as hopeless for the time being, since in 434 — according to Loofs; other historians give the year 440 — he shook the dust of Gaul from his feet and left the land to its fate. Settling at Rome in the papal chancery, he took no further part directly in the controversy, although even here he never wearied propagating Augustine's doctrine concerning grace, publishing several treatises to spread and defend it. The Massilians now took the field, confident of victory. One of their greatest leaders, the celebrated Vincent of Lérins, under the pseudonym of Peregrinus made in 434 concealed attacks on Augustine in his classical and otherwise excellent work, "Commonitorium pro catholicæ fidei veritate" (P. L., L, 637 sqq), and in individual passages frankly espoused Semipelagianism. This booklet should probably be regarded as simply a "polemical treatise against Augustine".
That Semipelagianism remained the prevailing tendency in Gaul during the following period, is proved by Arnobius the Younger, so called in contrast to Arnobius the Elder of Sicca (about 303). A Gaul by birth, and skilled in exegesis, Arnobius wrote about 460 extensive explanations of the Psalms ("Commentarii in Psalmos" in P. L., LIII, 327 sqq.) with a tendency towards allegorizing and open tilts at Augustine's doctrine of grace. Of his personal life nothing is known to us. Certain works from other pens have been wrongly ascribed to him. Thus, the collection of scholia ("Adnotationes ad quædam evangeliorum loca" in P. L., LIII, 569 sqq.), formerly attributed to him, must be referred to the pre-Constantine period, as B. Grundl has recently proved (cf. "Theol. Quartalschr.", Tübingen, 1897, 555 sqq.). Likewise, the work "Conflictus Arnobii catholici cum Serapione Ægyptio" (P. L., LIII, 239 sqq.) cannot have been written by our Arnobius, inasmuch as it is entirely Augustinian in spirit. When Bäumer wished to assign the authorship to Faustus of Riez ("Katholik" II, Mainz, 1887, pp. 398 sqq.), he overlooked the fact that Faustus also was a Semipelagian (see below), and that, in any case, so dilettante a writing as the above could not be ascribed to the learned Bishop of Riez. The true author is to be sought in Italy, not in Gaul. His chief object is to prove against Monophysitism, in the form of a disputation, the agreement in faith between Rome and the Greek champions of Orthodoxy, Athanasius and Cyril of Alexandria. Naturally Arnobius overcomes the Egyptian Serapion. One can therefore scarcely err in regarding the "Catholic Arnobius" as an obscure monk living in Rome. Until recent times the authorship of the work called the "Liber prædestinatus" was also commonly ascribed to our Arnobius. The sub-title reads: "Prædestinatorum hæresis et libri S. Angustino temere adscripti refutatio" (P. L., LIII, 587 sqq.). Dating from the fifth century and divided into three parts, this work, which was first published by J. Sirmond in 1643, attempts under the mask of ecclesiastical authority to refute Augustine's doctrine of grace together with the heretical Predestinarianism of pseudo-Augustine. As the third part is not merely Semipelagianism but undisguised Pelagianism, von Schubert has of late rightly concluded ("Der sog. Prædestinatus, ein Beitrag zur Gesch. des Pelagianismus", Leipzig, 1903) that the author wrote about 440 in Italy, perhaps at Rome itself, and was one of the associates of Julian of Eclanum (for further particulars see PREDESTINARIANISM).
The most important representative of Semipelagianism after Cassian was undoubtedly the celebrated Bishop Faustus of Riez. When the Gallic priest Lucidus had drawn on himself, on account of his heretical predestinationism, the condemnation of two synods (Arles, 473; Lyons 474), Faustus was commissioned by the assembled bishops to write a scientific refutation of the condemned heresy; hence his work, "De gratia libri II" (P. L., LVIII, 783 sqq.). Agreeing neither with the "pestifer doctor Pelagius" nor with the "error prædestinationis" of Lucidus, he resolutely adopted the standpoint of John Cassian. Like him, he denied the necessity of prevenient grace at the beginning of justification, and compares the will to a "small hook" (quædam voluntatis ansula) which reaches out and seizes grace. Of predestination to heaven and final perseverance as a "special grace" (gratia specialis, personalis) he will not hear. That he sincerely believed that by these propositions he was condemning not a dogma of the Church, but the false private views of St. Augustine, is as certain in his case as in that of his predecessors Cassian and Hilary of Arles (see above). Consequently, their objectively reprehensible but subjectively excusable action has not prevented France from honouring these three men as Saints even to this day. The later Massilians were as little conscious as the earlier that they had strayed from the straight line of orthodoxy, and theinfallible authority of the Church had not yet given a decision.
One should, however, speak only of a predominance, and not of a supremacy, of Semipelagianism at this period. In proof of this statement we may cite two anonymous writings, which appeared most probably in Gaul itself. About 430 an unknown writer, recognized by Pope Gelasius as "probatus ecclesiæ magister", composed the epoch-making work, "De vocatione omnium gentium" (P. L., LI, 647 sq.). It is an honest and skilful attempt to soften down the contradictions and to facilitate the passage from Semipelagianism to a moderate Augustinism. To harmonize the universality of the will of redemption with restricted predestination, the anonymous author distinguishes between the general provision of grace (benignitas generalis) which excludes no one, and the special care of God (gratia specialis), which is given only to the elect. As suggestions towards this distinction are already found in St. Augustine, we may say that this work stands on Augustinian ground (cf. Loofs, "Dogmengesch.", 4th ed., Leipzig, 1906, p. 391). Another anonymous writing dating from the middle of the fifth century, reckoned among the works of Augustine, and edited by the Academy of Vienna, bears the title: "Hypomnesticon contra Pelagianos et Cœlestianos" (Corpus scriptor. ecclesiast. latin., X, 1611 sqq.). It contains a refutation of Semipelagianism, as it condemns the foundation of predestination on the "faith foreseen" by God (fides prœvisa). But it also sharply challenges the irresistibility of grace and predestination to hell. As the ground for eternal damnation the Divine foresight of sin is given, although the author cannot help seeing that eternal punishment as the consequence of sin is settled from all eternity. A third work deserves special attention, inasmuch as it reflects the views of Rome towards the end of the fifth century; it is entitled: "Indiculus seu præteritorum Sedis Apostolicæ episcoporum auctoritates" (in Denzinger-Bannwart, "Enchiridion", Freiburg, 1908, nn. 129-42), and emphasizes in twelve chapters the powerlessness of man to raise himself, the absolute necessity of grace for all salutary works, and the special grace-character of final perseverance. The "deeper and more difficult questions" concerning grace, as they emerged in the course of the discussion, were passed over as superfluous. The Augustinian standpoint of the compiler is as unmistakable as the anti-Semipelagian tendency of the whole work. Regarded in earlier times and to some extent even to-day as a papal instruction sent by Celestine I to the bishops of Gaul together with the document mentioned above, this appendix, or "indiculus" is now considered unauthentic and its origin referred to the end of the fifth century. It is certain that about A. D. 500 this work was recognized as the official expression of the views of the Apostolic See.
III. DECLINE AND END OF SEMIPELAGIANISM (519-30)
Not at Rome or in Gaul, but after a roundabout passage through Constantinople, the Semipelagian strife was to break out with new violence. It happened in this wise: In 519, Scythian monks under Johannes Maxentius who was versed in Latin literature, appeared at Constantinople with the intention of having inserted in the symbol of the Council of Chalcedon (451) the Christological formula, "Unus de s. Trinitate in carne crucifixus est", in view of the Theopaschite quarrel, which was then raging. In this clause the fanatical monks saw the "standard of orthodoxy", and regarded the solemn reception of the same into the symbol as the most efficacious means of overthrowing Monophysitism. With their untimely proposition they importuned even the papal legates, who were entrusted with the negotiations for the re-establishment of official relations between Rome and Byzantium. When Bishop Possessor from Africa approached the hesitating legates with quotations from the works of the recently-deceased Faustus of Riez, Maxentius did not hesitate to denounce Possessor and his abettors curtly as "partisans of Pelagius" (sectatores Pelagii; cf. Maxentius, "Ep. ad legatos" in P. G., LXXXVI, 85). Thus the question of the orthodoxy of Faustus suddenly arose, and simultaneously that of Semipelagianism in general; henceforth, the conflict never abated until its final settlement. As no decision could be reached without the concurrence of Rome, Maxentius started for Rome in June, 519, with several fellow-monks to lay their petition before Pope Hormisdas. During their fourteen months' residence at Rome they left no means untried to induce the pope to recognize the Christological formula and to condemn Faustus. Hormisdas, however, refused to yield to either request. On the contrary, in a reply to Bishop Possessor of 20 Aug., 520, he complains bitterly of the tactless and fanatical conduct of the Scythian monks at Rome (cf. A. Thiel, "Epistolæ Romanor. Pontif. genuinæ", I, Braunsberg, 1868, 929). As for Faustus, Hormisdas declares in the same letter that his works certainly contain much that is distorted (incongrua) and is, moreover, not included among the recognized writings of the Fathers. The sound doctrine on grace and freedom could be taken from the writings of St. Augustine.
This evasive answer of the pope, showing no inclination to meet their wishes, was far from pleasing to Maxentius and his companions. Turning elsewhere for support Maxentius formed a league of the African bishops, who, in consequence of the Vandal persecution of the Catholics under King Thrasamund (496-523), were living in exile on the Island of Sardinia. Fulgentius of Ruspe, the most learned of the exiles, inquired into the matter on behalf of his fellow-bishops. In a long epistle (Fulgentius, Ep. xvii, "De incarnatione et gratia", in P. L., LXV, 451 sqq.), he gratified the Scythian monks by approving the orthodoxy of the Christological formula and the condemnation of Faustus of Riez. Unfortunately his polemical work in seven books against Faustus is lost, but in his numerous writings, which he composed partly during his exile in Sardinia and partly after his return to Africa, there breathes a spirit so truly Augustinian that he has been rightly called the "epitomized Augustine". The blow dealt to Faustus had its effect both in Gaul and at Rome. Bishop Cæsarius of Arles, although a pupil of Lérins, subscribed to the Augustinian doctrine of grace, and his views were shared by many of the Gallic episcopate. Other bishops were indeed still inclined towards Semipelagianism. At a Synod of Valence (528 or 529) Cæsarius was attacked on account of his teaching, but was able to reply effectively. Having been assured of the "authority and support of the Apostolic See", he summoned on 3 July, 529, the sharers of his views to the Second Synod of Orange, which condemned Semipelagianism as heresy. In twenty-five canons the entire powerlessness of nature for good, the absolute necessity of prevenient grace for salutary acts, especially for the beginning of faith, the absolute gratuity of the first grace and of final perseverance, were defined, while in the epilogue the predestination of the will to evil was branded as heresy (cf. Denzinger-Bannwart, nn. 174-200). As Pope Boniface II solemnly ratified the decrees in the following year (530), the Synod of Orange was raised to the rank of an œcumenical council. It was the final triumph of the dead Augustine, the "Doctor of Grace".
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Semites
The term Semites is applied to a group of peoples closely related in language, whose habitat is Asia and partly Africa. The expression is derived from the Biblical table of nations (Genesis 10), in which most of these peoples are recorded as descendants of Noah's son Sem.
The term Semite was proposed at first for the languages related to the Hebrew by Ludwig Schlözer, in Eichhorn's "Repertorium", vol. VIII (Leipzig, 1781), p. 161. Through Eichhorn the name then came into general usage (cf. his "Einleitung in das Alte Testament" (Leipzig, 1787), I, p. 45. In his "Gesch. der neuen Sprachenkunde", pt. I (Göttingen, 1807) it had already become a fixed technical term. Since then the name has been generally adopted, except that modern science uses it in a somewhat wider sense to include all those Peoples who are either demonstrably of Semitic origin, or who appear in history as completely Semitized.
CLASSIFICATION
In historic times all Western Asia (see below), with the exception of the peninsula of Asia Minor, was Semitic. From the philological point of view the Semitic peoples are divided into four chief Babylonian-Assyrian Semites (East Semites), Chanaanitic Semites, (West Semites), Aramaic Semites (North Semites), and Arabian Semites (South Semites). The last-named group is divided into North and South Arabians, of which last the Abyssinians are a branch. The first three groups are usually termed North Semites, in contrast to the Arabian group, or South Semites. But the classification of the Babylonian with the Aramaic and Chanaanitic Semites is not permissible from the philological point of view.
TERRITORY
The great mountain-chains which begin at the Syro-Cilician boundary, and then curving towards the south-west extend to the Persian Gulf, separate on the north and east the territory of the Semites from that of the other peoples of Western Asia. It includes the Syro-Arabian plain with the civilized countries extending to the east and west and the Arabian Peninsula which joins it on the south. The lowlands to the east are formed by the Euphrates and the Tigris, and include the homes of two very ancient civilizations, in the north the rather undulating Mesopotamia, in the south the low Babylonian plain; the land extending to the west from the lower Euphrates is called Chaldea. These are the territories of the East Semitic tribes and states. On the west lies Northern Syria, then the Lebanon Mountains with the intervening Coelo-Syria, the oasis of Damascus, the seat of an ancient culture, the Hauran, and in the the midst of the desert the oasis of Palmyra (Tadmor). These territories were at a later period occupied principally by Aramaic tribes. The territory on the coast extending westwards from Lebanon, and Palestine, which joins it on the south, are the principal seats of the Chanaanitic Semites. The mountainous country to the east of Arabia and the Sinaitic peninsula extending to the west of Arabia, belong to Arabia proper, the territory of the South Semites.
ORIGINAL HOME
The tribes which inhabited these territories, and to some extent still inhabit them, show in language, traits, and character a sharply characterized individuality which separates them distinctly from other peoples. Their languages axe closely related to one another, not being almost independent branches of language, like the great groups of Indo-Germanic languages, but rather dialects of a single linguistic group. Physically, also, the Semitic form it is found in Arabia. Here also the phonetics and partly also the grammatical structure of the Semitic language, are most purely, as the vocabulary is most completely, preserved. From these as well as from other circumstances the conclusion has been drawn that Arabia should be considered the original home of the Semitic peoples. All the racial peculiarities of the Semites are best explained from the character of a desert people. All Semites settled in civilized lands are, therefore, to be considered offshoots of the desert tribes, which were detached one after the other from the parent stem. This pressing forward towards civilized lands was a continuous movement, often in a slow development lasting through centuries but often also in mighty and sudden invasions, the last of which appears in that of the Arabs of Islam. The further question as to how the original ancestors of the Semites came to Arabia, is for the present beyond historical knowledge.
EAST SEMITES
The first emigrants from Arabia who succeeded in acquiring new landed possessions were the Semitic Babylonians. In Babylonia the invaders proceeded to adopt the highly-developed civilization of an ancient non-Semitic people, the Sumerians, and with it the cuneiform alphabets which the latter had invented. When this invasion occurred is not known; but that it was accomplished in several stages, and after temporary settlements on the borders, is unquestionable. By 3000 B.C. the dominion of the Semites in Babylonia was an accomplished fact.
Ethnologically considered, the Babylonians are a mixed people, composed partly of the Sumerian and the most ancient Semitic emigrants, partly also of the continuously invading West Semites, and further more of Kassites and other people, all of whom were amalgamated. The principal seat of the Semitic element was in the north, in the land of Accad, while in the south the Sumerians were most numerous. Under Sargon and Naram-Sin was completed the amalgamation of the Sumerian and the Accadian (Semitic) civilization, which in the age of Hammurabi appears as an accomplished fact. The mighty expansion of the kingdom to the Mediterranean naturally resulted in the wide extension of the Sumerian-Accadian civilization, and for a millennium and a half Babel was the intellectual centre of Western Asia. As is proved by the Tel-el-Amarna letters, the Babylonian language and script were known in Western Asia as well as in Egypt and Cyprus, at least at the courts of the rulers. At an early period the Semites must have invaded the mountainous territory to the east of Babylonia. Not until about 2300 B.C. do we find a foreign element in Elam. Before this time, according to inscriptions which have been found, Babylonian Semites lived there.
On the Accadian border dwelt the Semitic tribes of Mesopotamia, which are included under the general term Subari. The centre of this region is desert, but on the banks of the Euphrates, Chaboras, and Tigris are strips of land capable of cultivation, upon which at an early period Semitic settlements were established for the most part probably under local dynasties. The Subari include also the Assyrians, who founded on the right bank of the Tigris — between the mouths of the two Zab rivers a city which bore the same name as the race and its god. All these tribes and states were under the influence of Babylonia and its civilization, and Babylonian-Semitic was their official and literary language. But while in Babylonia the Semitic element was amalgamated with different strata of the original population, in Mesopotamia the Semitic type was more purely preserved.
Briefly recapitulating the political history of the Eastern Semites, we may distinguish four periods. The first includes essentially the fortunes of the ancient Babylonian realm; the second witnesses the predominance of Assur, involved in constant struggles with Babylonia, which still maintained its independence. During the third period Amur, after the overthrow of Babylonia, achievers the summit of its power; this is followed, after the destruction of Nineveh, by the short prosperity of the new Babylonian Kingdom under the rule of the Chaldeans. This power, and with it the entire dominion of the Semites in south-western Asia, was overthrown by the Persians.
CHANAANITIC SEMITES
This designation was chosen because the races belonging to this group can best be studied in the land of Chanaan. They represent a second wave of emigration into civilized territory. About the middle of the third millennium before Christ they were a race of nomads in a state of transition to settled life, whose invasions were directed against the East as well as the West. About this time there constantly appear in Babylonia the names of gods, rulers, and other persons of a distinctly Chanaanitic character. To these belongs the so called first Babylonian dynasty, the most celebrated representative of which is Hammurabi. Its rule probably denotes the high tide of that new invasion of Babylonia, which also strongly influenced Assyria. In time the new stratum was absorbed by the existing population, and thereby became a part of Babylonian Semitism. Through the same invasion the civilized territory of the West received a new population, and even Egypt was affected. For the Hyksos (shepherd kings) are in the main only the last offshoot of that Chanaanitic invasion, and in their rulers we see a similar phenomenon as that of the Chanaanitic dynasty of Babylonia. As regards the Semites in Chanaan itself, the earliest wave of the invasion, which in consequence of subsequent pressure was ultimately pushed forward to the coast, is known to us under the name of the Phoenicians. A picture of the conditions of the races and principalities of Palestine in the fifteenth century B.C. is given in the Tel-el-Amarna letters. In them we find a series of Chanaanitic glosses, which show that even at that time the most important of those characteristic peculiarities had been developed, which gave their distinctive character to the best known Chanaanitic dialects, the Phoenician and the Hebrew. Further examples of Chanaanitic language of the second millennium, especially as regards the vocabulary, are the Semitic glosses in the Egyptian.
To the Chanaanitic races settled in Palestine belong also the Hebrew immigrants under Abraham, from whom again the Moabites and Ammonites separated. A people closely related to the Hebrews were also the Edomites in the Seir mountains, who later appear under the name of Idumaeans in Southern Judea. These mountains had before them been settled by the Horities who were partly expelled, partly absorbed by the Edomites. A last wave of the immigration into Chanaan are the Israelites, descendants of the Hebrews, who after centuries of residence in Egypt, and after forty years of nomadic life in the desert, returned to the land of their fathers, of which they took possession after long and weary struggles. That the influence of Chanaanitic Semitism extended far into the North is proved by the two Zendsirli inscriptions: the so-called Hadad inscription of the ninth century, and the Panammu inscription of the eighth century, the language of which shows a Chanaanitic character with Aramaic intermixture. On the other hand, the so-called building inscription of Bir-Rokeb, dating from the last third of the eighth century, is purely Aramaic — a proof that the Aramaization of Northern Syria was in full progress.
ARAMAIC SEMITES
These represent a third wave of Semitic immigration. In cuneiform inscriptions dating from the beginning of the fourteenth century B.C. They are mentioned as Ahlami. Their expansion probably took place within the fifteenth and fourteenth centuries B.C. from the plain between the mouth of the Euphrates and the mountains of Edom. As early as the reign of Salmanasar I (1300) they had pressed far into Mesopotamia and become a public scourge, in consequence of which the stream of immigration could not longer be restrained. During the new expansion of Assyrian power under Tiglath-Pileser I (1118-1093 B.C.) his reports enumerate victories over the Aramaeans. Their further advance into the territory of the Euphrates and towards Syria took place about 1100-1000 B.C. By then ninth century all Syria was Aramiaicized; many small states were formed, principally successors of the Hittite Kingdom. The most important Arammaean principality was that of Damascus, which was destroyed by Tiglath-Pileser III in 732. In like manner the remaining Aramaic states succumbed. A new rebellion was suppressed by Sargon, and with this the rule of the Aramaeans in Syria ended. In the meanwhile, the Aramaean element in Mesopotamia was constantly growing stronger. At the beginning of the ninth century we hear of a number of small Aramaic states or Bedouin territories there. They were subdued under Assurnasirpal (Asshur-nasir-pal) III (884-860), and the independence of their princes was destroyed by his successor Salmanasar (Shalmaneser) II. Nevertheless, the immigration continued. In the struggles of Assyria the Aramaeans of Mesopotamia always made common cause with its enemies and even under Assurbanipal they were allied with his opponents. From this time we hear nothing more of them. They were probably absorbed by the remaining population.
Their language alone, which the Arammans in consequence of their numerical superiority forced upon these countries, survived in the sphere of the North Semitic civilization, and was not obliterated until the Islam's conquest. The potent Arabic displaced the Aramaic dialects with the exception of a few remnants. Since the second half of the eighth century the use of Aramaic as a language of intercourse can be proved in Assyria, and about the same time it certainly prevailed in Babylonia among the commercial classes of the population. In the West also their language extended in a southerly direction as far as Northern Arabia. For Aramaic had become the general language of commerce, which the Semitic peoples of Western Asia found themselves compelled to adopt in their commercial, cultural, and political relations. The Aramaic elements of the population were absorbed by the other peoples of the existing civilized lands. They developed a distinct nationality in Damascus. In Mesopotamia itself, in the neighbourhood of Edessa, Mardin, and Nisibis, Aramaic individuality was long preserved. But the culture of this country was afterwards strongly permeated by Hellenism. One of the last political formations of the Aramaeans is found in Palmyra, which in the first century B.C. became the centre of a flourishing state under Arabian princes. It flourished until the ambitious design of Odenathus and Zenobia to play the leading part in the East caused its destruction by the Romans. A small fragment of Aramaic-speaking population may be still found in Ma'lula and two other villages of the Anti-Lebanon. So-called New Syrian dialects, descendants of the East Aramaic, are spoken in Tur'Abdin in Mesopotamia, to the east and north of Mosul, and in the neighbouring mountains of Kurdistan, as well as on the west shore of Lake Urmia. Of these Aramaic-speaking Christians a part lives on what was clearly ancient Aramaic territory; but for those on Lake Urmia we must assume a later immigration. Nestorian bishops of Urmia are mentioned as early as A.D. 1111.
ARABIC-ABYSSINIAN SEMITES
A. Arabs
The most powerful branch of the Semitic group of peoples, are indigenous to Central and Northern Arabia, where even to-day the original character is most purely preserved. At an early period they pressed forward into the neighbouring territories, partly to the North and partly to the South. In accordance with linguistic differences they are divided into North and South Arabians. Northern Arabia is composed partly of plains and deserts, and is, therefore, generally speaking, the home of wandering tribes of Bedouins. The South, on the other hand, is fertile and suitable for a settled population. For this reason we find here at an early date political organizations, and the sites of ruins and inscriptions bear witness to the high culture which once prevailed. The natural richness of the country and its favourable situation on the seacoast made the South Arabians at an early period an important commercial people. In the fertile lowlands of the South Arabian Djôf the Kingdom of Ma'in (Minaeans) flourished. It is generally dated as early as the middle of the second millennium before Christ, although for the present it is better to maintain a somewhat sceptical attitude as regards this hypothesis. At all events, the Minaeans, at an early period, probably avoiding the desert by a journey along the eastern coast, emigrated from North-eastern Arabia. To the south and south-east of the Minaeans were the Katabans and the Hadramotites, who were cognate in language and who stood in active commercial relations with Ma'in, under whose political protectorate they seem to have lived. The spirit of enterprise of this kingdom is shown by the foundation of a commercial colony in the north-western part of the peninsula in the neighbourhood of the Gulf of Akabah, viz., Ma'in-Mussran (Mizraimitic, Egypt Ma'in). The downfall of the Ma'in kingdom was, according to the usual assumption, connected with the rise of the Sabaean kingdom. The Sabaeans had likewise emigrated from the North, and in constant struggles had gradually spread their dominion over almost all Southern Arabia. Their capital was Ma'rib. Their numerous monuments and inscriptions extend from about 700 B.C. until almost the time of Mohammed. At the height of its power, Saba received a heavy blow by the loss of the monopoly of the carrying trade between India and the northern regions, when the Ptolemies entered into direct trade relations with India. Still the Sabaean Kingdom maintained itself, with varying fortune, until about A.D. 300. After its fall the once powerful Yeman was constantly under foreign domination, at last under Persian. Ultimately, Southern Arabia was drawn into the circle of Islam. Its characteristic language was replaced by the Northern Arabic, and in only a few localities of the southern coast are remnants of it to be found: the so-called Mahri in Mahraland and the Socotri on the Island of Socotra.
Northern Arabia had in the meanwhile followed its own path. To the east of Mussran to far into the Syrian desert we hear of the activity of the Aribi (at first in the ninth century B.C.), from whom the entire peninsula finally received its name. Assurbanibal, especially, boasts of important victories over them in his struggles with them for the mastery of Edom, Moab, and the Hauran (c. 650). Some of the tribes possessed the germs of political organization, as is shown in their government by kings and even queens. While these ancient Aribi for the most part constituted nomadic tribes, certain of their descendants became settled and achieved a high culture. Thus, about B.C. 200 we hear of the realm of the Nabataeans in the former territory of the Edomites. From their cliff-town of Petra they gradually spread their dominion over North-western Arabia, Moab, the Hauran, and temporarily even over Damascus. Their prosperity was chiefly due to their carrying trade between Southern Arabia and Mediterranean lands. The language of their inscriptions and coins is Aramaic, but the names inscribed upon them are Arabic. In A.D. 106 the Nabataean Kingdom became a Roman province. Its annexation caused the prosperity of the above-mentioned Palmyra, whose aristocracy and dynasty were likewise descended from the Aribi. Subsequent to these many other small Arabian principalities developed on the boundary between civilized lands and the desert; but they were for the most part of short duration. Of greatest importance were two which stood respectively under the protection of the Byzantine Empire and the Persian Kingdom as buffer states of those great powers against the sons of the desert: the realm of the Ghassanites in the Hauran, and that of the Lahmites, the centre of which was Hira, to the south of Babylon.
In the second half of the sixth century A.D., when Southern Arabia had outlived its political existence, Northern Arabia had not yet found a way to political union, and the entire peninsula threatened to become a battle-ground of Persian and Byzantine interests. In one district alone, the centre of which was Mecca, did pure Arabism maintain an independent position. In this City, A.D. 570, Mohammed was born, the man who was destined to put into motion the last and most permanent of the movements which issued from Arabia. And so in the seventh century another evolution of Semitism took place, which in the victorious power of its attack and in its mighty expansion surpassed all that had gone before; the offshoots of which pressed forward to the Atlantic Ocean and into Europe itself.
B. Abyssinians
At an early epoch South Arabian tribes emigrated to the opposite African coast, where Sabaean trade colonies had probably existed for a long time. As early as the first century A.D. we find in the north of the Abyssinian mountain — lands the Semitic realm of Aksum. The conquerors brought with them South Arabian letters and language, which in their new home gradually attained an individual character. From this language, the Ge'ez, wrongly called Ethiopian, two daughter-languages are descended, Tigré and Tigriña. The confusion of this kingdom with Ethiopia probably owes its origin to the fact that the Semite emigrants adopted this name from the Graeco-Egyptian sailors, at a time when the Kingdom of Meroë was still in some repute. And so they called their kingdom Yteyopeya. From Aksum as a base they gradually extended their dominion over all Abyssinia, the northern population of which today shows a purer Semitic type, while the southern is strongly mixed with Hamitic elements. At an early date the south must have been settled by Semites, who spoke a language related to Ge'ez, which was afterwards to a great extent influenced by the languages of the native population, particularly by the Agau dialects. A descendant of this language is the Amharic, the present language of intercourse in Abyssinia itself and far beyond its boundaries.
See the articles on the separate titles treated above; also MASPERO, Histoire ancienne, des peuples de l'Orient classique (1895); MEYER, Gesch. des Altertums, I (1909), extending to the sixteenth century B.C.; BARTON, Sketch of Semitic Origins (New York, 1902).
F. SCHÜHLEIN 
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Semitic Epigraphy
Semitic epigraphy is a new science, dating only from the past fifty years. At the beginning of the eighteenth century European scholars sought in vain to decipher two Palmyran inscriptions which had been discovered at Rome. At the end of the century Swinton in England and the Abbé Barthélemy in France succeeded in reconstructing the alphabet with the assistance of thirteen new bilingual texts copied at Palmyra by Wood. Thenceforth it was evident of what assistance inscriptions would be to the philological and historical knowledge of the ancient Orient. They are, moreover, of great utility in Biblical criticism. The true founder of this science was W. Gesenius, who collected and commentated all the Phoenician inscriptions then known in his remarkable work "Scripturae linguaeque Phoeniciae monumenta" (Leipzig, 1837). Since then attention has been devoted to the research of epigraphical monuments and the most eminent Orientalists are successfully applying themselves to deciphering and explaining them. In 1867 the Académie des Inscriptions et Belles-Lettres of Paris undertook the publication of a "Corpus inscriptionum semiticarum", in which the monuments should be collected, translated and reproduced in facsimile by the most perfect processes. The publication, made with all desirable care, is regularly continued, despite the enormous expenses it involves. To afford an idea of Semitic epigraphy we shall follow the plan adopted in this work, which does not treat of numerous inscriptions in cuneiform characters, these falling within the province of the Assyriologist. We shall begin with the branches which belong to the group of North Semitic languages.
NORTH SEMITIC LANGUAGES
I. Phoenician Inscriptions
These are numerous and important, since on the one hand this great nation of navigators has not left us any other monuments of its language, and on the other hand the alphabet of these inscriptions is the prototype of all the Semitic, Greek, and Latin alphabets.
A. Phoenician Inscriptions
The Phoenician inscriptions properly so-called, i.e. those found in Phoenicia, are neither the most numerous nor the most ancient. The longest, such as that of the sarcophagus of King Eshmunazar (at the Louvre) and those of the foundations of the temple of Eshmûn at Sidon, date only from the Ptolemaic period. The stela of Jehumelek, King of Gebal (Biblos), now at Paris, dates from the fourth or fifth century of our own era. Another found at Hassanbeyli, dates from the seventh century. Several seals and carved stones are also of great antiquity; but the oldest of all inscriptions is a mutilated bronze tablet (now in the Louvre), discovered in 1877 in the Island of Cyprus and which bears a dedication to the god Baal of Lebanon; it belongs to at least the ninth century B.C.
The different colonies founded by the Phoenicians have furnished several hundreds of inscriptions, discovered in Cyprus, Sicily, Sardinia, Malta, etc. Most of them are older than those of Phoenicia; that of Nola (Sardinia,) dates from the eighth century. They are generally funeral or religious texts, except those of Cyprus, which furnish historical documents.
B. Punic Inscriptions
This name is given to numerous Phoenician inscriptions found in North Africa and especially in the ruins of Carthage. They are more than 3000 in number. If we except several hundred consisting of religious texts (temple dedications, tariffs for sacrifices, etc.) or epitaphs of great persons (suffetes, priests, etc.) all others are votive offerings to the goddess Tanit or god Baal-Hammon, and give no information save the name of the one offering the little stone stella on which the dedication is inscribed.
C. Neo-punic Inscriptions
These are distinguished by the more cursive form of the writing and also by the language: they are of greater philological interest, some of the letters performing the office of vowels. Their contents are the same as those of the other document: historical inscriptions (such as that of Micipsa), dedications of monuments, epitaphs, votive offerings, and religious consecrations. They are derived for the most part from the vicinity of Constantine and from Tunis, some are from Sardinia and Sicily. About 200 are known, belonging to the period between the fall of Carthage and the end of the first century of the Christian era.
II. Aramaic Inscriptions
A. Ancient Aramaic
The most ancient monuments of western Aramaic which have reached us are a small number of lapidary inscriptions. The most important come from Northern Syria; these are: the inscription of Hadad (eighth century, thirty-four lines), those of Panamu (twenty-three lines) and of Barekub (twenty lines), kings of Sam'al, contemporaries of Theglathphalasar III; they were discovered at Zingerli and are in the Berlin Museum. Two stelae found at Nerab in 1891 are now in the Louvre; in 1908 a mutilated stela (thirty-five lines) erected by Zakir, King of Hamath, a contemporary of, Joas, King of Israel (eighth century), was discovered. Inscriptions of the fourth and fifth centuries B.C. have been discovered in Cilicia and Syria. Those of Arabissos in Cappadocia belong only to the second century. The great stela of the Louvre found at Teima in Arabia has twenty-three lines of writing; it belongs to the fifth century. Other inscriptions, most of them in the British Museum, are of Egyptian origin; that found at Sakkara dates from 482, another found at Assouan, from 458. Besides these large monuments there is a series of smaller ones, such as cylinders, weights, seals, several of which are contemporary with the oldest inscriptions.
B. Papyrus and Ostraka
Directly connected with inscriptions through language and period are the Aramaic texts written on papyrus and discovered in Egypt. Nearly all of them proceed from the Jewish military colony established in the Island of Elephantine (Philoe). Four large sheets in the Museum of Cairo, found in 1904, contain about 240 lines of writing, well preserved. The documents (sale, gift, release, marriage contract, etc.) proceed from the same Jewish family and are dated (471-411 B.C.). Other leaves, in greater number but less complete, belong to the Museum of Berlin and have just been published (1911) by M. Sachau. The first three concerning the worship and the sanctuary of Jahweh at Elephantine are of great interest to Biblical study. There are besides letters, accounts, lists of colonists, and what would not be looked for, fragments of the history of the sage Ahikar and a partial translation of the celebrated inscription of Darius, graven in cuneiform characters on the rocks of Behistoum in Persia. Elephantine has furnished also a large number of fragments of pottery, commonly called ostraka, bearing inscriptions in ink, of the same date as the papyri. Several hundred are preserved in the collection of the "Corpus I.S." at Paris. Thanks to all these documents we are at present able to form a more or less exact idea of the Aramaic language in the period prior to the Scriptural Books of Esdras and Daniel.
C. Nabatean Inscriptions
Those hitherto discovered are about 400 in number, apart from the Sinaitic inscriptions. Most of them have been found at Bostra and in the neighboring regions, at Petra, the capital of the Nabatean kingdom, even in Arabia, at Teima and especially at Hegra and its neighborhood. But the Nabateans, like all merchant peoples, left traces outside their own country, and inscriptions have been found in Egypt, Phoenicia, and in Italy at Pozzuoli and Rome, where their colony had a temple. The rocks of Sinai bear numerous and celebrated inscriptions, which the tradition of the Alexandrine Jews, as reported by Cosmas Indicopleustes, regarded as Hebrew and as dating from the time of Moses. Forster in his famous books published at London (1851, 1856) endeavoured to explain them in this sense and his ridiculously audacious attempt was repeated by Sharpe ("Hebrew Inscriptions from Mount Sinai", London, 1875). As early as 1840 F. Beer had established that they were Nabatean inscriptions, which is undoubtedly true. Some of them are dated, the oldest from the year 150 of our era, the most recent from 252; all the others date from about these two years. As a general rule they consist only of proper names accompanied by a religious formula. About 2000 of them have been published in the "Corpus". With the aid of inscriptions and coins it has been possible to reconstruct an almost uninterrupted series of the kings of Nabatene, from Obodas I (90 B.C.) to Maliku III (A.D. 106, the date of the Roman conquest).
D. Palmyran Inscriptions
The oldest is dated from the year 9 B.C., the most recent from A.D. 271, the others range themselves in the intervening space of time. About 500 are known to us. Many are bilingual, Greek and Palmyran. The longest and most curious (at the Hermitage Museum, St. Petersburg) is a customs tariff drawn up in Greek and Palmyran and promulgated by the local Senate in 137. The others are: honorary inscriptions carved on the base of statues erected in honour of princes and the leaders of caravans who had successfully conducted great commercial expeditions; religious inscriptions: dedications of temples, columns, votive altars, etc.; very numerous funeral inscriptions carved on the doors of tombs or beside the bust of the dead carved in relief. Many of these monuments, discovered at Palmyra itself, are now scattered throughout the museums of Europe and America. As a whole they furnish very valuable information concerning the religion, history and the civilization of the Palmyrans. Inscriptions have also been found in the vicinity of the Palmyra or in distant countries whither the Palmyrans went either for commerce or as archers in the Roman armies. This explains the presence of Palmyran inscriptions in Egypt, Algeria, Rome, Hungary, and England.
E. Syriac Inscriptions
Few belonging to the pagan period remain. The oldest is probably that of a queen (Helen of Adiabene, first century), carved discovers at Jerusalem in the so-called Tomb of the Kings. The others come for the most part from Edessa or its environs. Some funeral inscriptions are in mosaic and accompany portraits of the dead. Those of the Christian period, recovered throughout Syria and Mesopotamia, consist chiefly of dedications of churches or convents, and of epitaphs. One of the most interesting dedications (in the Museum of Brussels) comes from Zebed, south-east of Aleppo; it is trilingual, Syriac, Greek, and Arabic. Hundreds of funeral inscriptions have been discovered in the Nestorian cemeteries of Semirjetschie, north of Kashgar; they are mingled with Turkish and Mongolian names and date from the thirteenth and fourteenth centuries. The most celebrated Syriac inscription is that of the stela of Si-ngan-fou, the authenticity of which no one now dreams of contesting. It is dated 781, and recalls the introduction into China of Christianity, at that time very flourishing. The inscriptions on the coins of the kings of Edessa make it possible to fix the chronology of these princes.
F. Mandaite Inscriptions
The oldest and longest (278 lines) is on a leaden tablet preserved in the British Museum; the others (about 50) are engraved or painted in ink on large terracotta vessels, found chiefly at Khouabir in Lower Babylonia. All these inscriptions consist of incantation formulae against evil spirits. They date from the period of the Sassanid Kings.
III. Hebrew Inscriptions
A. Those which are of real philological or historical interest for their contents or antiquity are but few in number. The inscriptions found in the Jewish catacombs of Rome and Venoza, Italy (fourth-fifth century of our era), and those carved on tablets found in Babylonia (same period) are of only secondary interest. Much more important are those which have been collected in Palestine, among which are several dedications of synagogues of the first centuries of the Christian era, dedications of tombs somewhat prior to our era, epitaphs graven on small stone coffers, called ossuaries which mostly belong to the first century of our era. Lapidary inscriptions have been found at Gezer, one fixing the limits of the city, the other containing a fragment of a calendar which may date from the ninth century B.C.; it was discovered in 1908. There have been found about a hundred archaic signets belonging to the period of the Kings of Juda and Israel. But the two most celebrated Hebrew inscriptions are that of the aqueduct of Siloe at Jerusalem and the famous stela of the Moabite King Mesa, found at Dhiban beyond the Jordan. The inscription of Siloe, discovered in 1880 and later taken to Constantinople, was graven on the rock to commemorate the opening of the subterranean aqueduct which King Ezechias (720-691) had constructed in order to bring the waters of the fountain into the city. The stela of King Mesa relates how this prince, a tributary of Israel, made himself independent during the reign of Ahab (875-853). From a palaeographic and historical standpoint this inscription (now at, the Louvre) is the most valuable monument of Semitic epigraphy.
B. Samaritan Inscriptions
These are few in number and of more or less recent date; they have been discovered in Palestine and Damascus. Save that in the Church of the Holy Sepulchre at Bologna, which remains an enigma, they consist of quotations from the Pentateuch.
The next section of this article will deal with inscriptions which belong to the South Semitic languages.
SOUTH SEMITIC LANGUAGES
I. Himyarite Inscriptions
A. Minean and Sabean Inscriptions
The generic term Himyarite designates the proto-Arabic monumental inscriptions which have been discovered, especially in the past half-century, in the south of the Arabian peninsula. The Mineans and Sabeans are the tribes whose dialect seems to have predominated. The appearance of the writings remotely derived from the Phoenician, the large number of documents (2000 inscriptions and 400 coins), the length of the texts (often twenty to thirty lines), and especially the unwonted abundance of historical details endow this epigraphy with a special and long unsuspected character. It supplements the deficient information of ancient authors and enables us to reach a more or less exact knowledge of the social condition and religion of the tribes which occupied these regions during the two or three centuries prior to the Islamite movement. There have already been recovered the names of more than fifty kings or princes of these tribes.
B. Lihyanite Inscriptions
Specimens of an alphabet, derived from the Himyarite but more cursive, are found in numerous graffiti on rocks or single stones throughout the Arabian peninsula. They emanate from nomadic tribes who wrote their names at different migrations. These inscriptions are called Tamudean or Lihyanite from the names of their authors.
C. Safaidic Inscriptions
These derive their name from the Safâ, a desert and volcanic region north-east of Bosra, where they abound (more than a thousand). Their origin is the same as that of the above, but the alphabet is slightly different. They are short graffiti similar to the Nabatean inscriptions of Sinai. They seem to have been written in the second to fourth century of our era, like the Lihyanite inscriptions.
D. Ethiopian Inscriptions
These are still fewer in number and all posterior to the conversion of Ethiopia to Christianity. The royal inscriptions found at Aksum (fifth-sixth century) contain valuable historical details. The writing is similar to that still in use, a derivative of the Himyarite.
II. Arabic Inscriptions
These are very numerous, but the most recent are of little interest. The most ancient, however, are a most useful contribution to history. The oldest (found at Nemara in the Hauran, now at the Louvre) is written in Nabatean characters. It dates from A.D. 328. There are a few of the period prior to Islam. Those which were written in the first centuries of the Mussulman invasion are in monumental letters called Cufic (from the name of the town of Cufa in Babylonia). They have been found on the mosques, tombs, public buildings, various articles of furniture, dishes, lamps, swords, etc. Arabic letters and inscriptions are often intertwined so as to form decorative motifs, which makes reading of them difficult. It will be readily perceived that a collection of the numerous inscriptions on the monuments erected by the Arabs in the conquered countries would be of great service in arranging or completing the details of their history; hence the Academy of Inscriptions has decided to add this collection to the "Corpus", which was at first intended to comprise only the texts prior to Islam.
An almost complete bibliography down to 1898 (1234 articles) for North Semitic epigraphy will be found in LIDZBARSKI, Handbuch. There is no similar work for the South Semitic epigraphy. Corpus inscriptionum semiticarum (Paris, 1881-); CHWOLSON, Corpus inscrip. hebr. (St. Petersburg, 1882); VOGÜÉ, Syrie centrale (Paris, 1868); SACHAU, Papyrus und Ostraka(Berlin, 1911); LITTMANN, Semitic Inscriptions (New York, 1904); POGNON, Inscriptions séitiques (Paris, 1907); CHWOLSON, Gräbinschriften aus Semirjetschie (St. Petersburg, 1886); HELLER, Die nestorianische Denkmal zu Si-nagan-fu (Budapest, 1897); POGNON, Coupes mandaïtes (Paris, 1899); LITTMANN, Zamudenische Inschr. Epigraphische Denkmaler aus Abessinien (Vienna, 1894); VAN BERCHEM, Corpus inscrip. arabicarum (Paris, 1894). For the study of inscriptions see LIDZABARSKI, handbuch der norsemitischen Epigraphik (Weimar, 1989), an excellent manual; IDEM, Altsemitische Texte (Giessen, 1907); COOKE, North-Semitic Inscriptions (Oxford, 1903); Clermont-Ganneau, Etudes d'archéol. or. (Paris, 1895); Recueil d'archéol. or. I-VIII (Paris, 1880-1911); LIDZBARSKI, Ephermeris für semit. Epigraphik, I-III (Giessen, 1901-11).
B. CHABOT 
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Sénanque
Cistercian monastery and cradle of the modern Cistereians of the Immaculate Conception, situated on the rivulet Sénancole, Diocese of Avignon, was founded, with the concurrence of St. Bernard, by Alfant, Bishop of Cavaillon, and Raymond Berenger II, Count of Provence. The original community came from the Cistercian abbey of Mazan, in 1148, under Peter, their first abbot. In the beginning their poverty was extreme, until the Lords of Simiane became their benefactors, and built, with the assistance of the neighboring nobility, a spacious monastery according to the rule of Cîteaux. The attraction of, St. Bernard's name drew numerous postulants to the new foundation, so that in a short time the community numbered more than one hundred members, enabling them, in 1152, to found the monastery of Chambons, in the Diocese of Viviers. Little by little however, it suffered the fate of so many abbeys of those times, and weakened in fervour and numbers; after it had been governed by thirty regular abbots, It fell in commendam in 1509; having, at that time, not more than a dozen members. When suppressed by the Revolution, 1791, there was but one monk remaining of the whole community.
In 1854 Abbé Barnouin, of the Diocese of Avignon, bought the abbey, which was in a state of perfect preservation, and established a community there. The object of the founder was to institute a medium regime more severe than the common, but less strict than the Reform of La Trappe. After a short time in the Novitiate of Sta. Croce in Gerusalemme (Rome), having obtained approbation for his monastery, Abbé Barnouin was professed in 1857, taking the name of "Mary Bernard". A new decree, in 1867, erected the house into a particular congregation affiliated to the Cistercians of the Common Observance, under the title "Congregation of the Cistercians of the Immaculate Conception of N. D. de Sénanque", with a vicar general, elected for six years, at their head. Dom M. Bernard, the founder, first filled this office (1868). After establishing several other subordinate monasteries, he began the restoration of the celebrated Abbey of Lérins, and was authorized to make his residence there. His successors followed him in this, until compelled by the persecutions of 1902, to leave the country, transferring the community to N. D. du Suffrage, Province of Lérida, Spain, where they are now established.
MANRIQUE, Annales Cistercienses (Lyons, 1642-59); JONGELINUS, Notita abbatiarum ordinis cisterciensis (Cologne, 1640); Gallia Christiana, I; BESSE, Abbages et prieures de l'ancienne France (Paris, 1909); MOYNE, L'abbaye de Senanque (Avignon, 1857); L'ile et l'abbaye de Lerins (Lerins, 1895), by a monk of Lerins; MORIS, L'Abbaye de Lerins (Paris, 1909); REDON, Le Revme. Dom Mari Bernard, fondateur et premier vicaire gen. des Cisterciens de Senanque (Lerins, 1904); CAPELLE, Le Pere Jean, Abbe de Fontfroide (Paris, 1903); Catalogus personarum religiosarum s. ordinis cisterciensis (ROME, 1906).
EDMOND M. OBRECHT 
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Seneca Indians
The westernmost and largest of the five tribes of the celebrated Iroquois Confederacy of central and western New York, being nearly equal in population to all the other four together. This preponderance, however, was due largely to the wholesale incorporation of captives in the early tribal wars, as indicated by the fact that in the ancient council of the confederacy the Seneca were represented by only eight of the fifty chiefs. They called themselves Djionoñdowaneñronoñ, "People of the Great Mountain", approximated by the French as Tsonontouan, from their principal village of that name, probably near the present Naples in Ontario County. The name Seneca, by which they were commonly known to the English, is according to Hewitt, our best authority, a corrupted form of an Algonquian term originally applied to the Oneida, and signifying "[people of] the place of the stone".
The Seneca held the western frontier or "door" of the confederacy, their original territory lying between Seneca Lake and Genesee River, with four principal villages. By conquest and absorption of the Neutrals in 1651 and the Erie in 1656 they acquired possession of the country westward to Niagara River and Lake Erie and correspondingly increased their own strength. In 1656 one of their four towns was made up entirely of captives. More than a century later they had some thirty villages, including several on the upper Allegany. They took a prominent part in all the tribal and colonial wars waged by the confederacy up to the close of the Revolution, taking sides like the other allied tribes almost uniformly for the English, first against the French and later against the Americans. The single exception was in 1763 when they suddenly rose against the English troops newly established in their territory, surprising and destroying two entire detachments. Their country was wasted in 1687 by Denonville and again in 1779 by the American General Sullivan, who destroyed nearly every village, cornfield, and orchard in their country, thus compelling them to peace. As a tribe they did not fly to Canada, as did the Mohawk and Cayuga in the English alliance, but remained in their own country, where they still reside on three reservations, Allegany, Cattaraugus, and Tonawanda, with a total population of 2735. About 220 more are, with others of the Six Nations, on the Grand River in Canada, while another 380 of a mixed band, formerly resident in Ohio and known as "Seneca of Sandusky", are now settled in north-eastern Oklahoma. These last appear to be really the descendants of early captives incorporated by the Seneca. The Seneca proportion among the 4000 or more Catholic Iroquois of the mission colonies of Caughnawaga, St. Regis, and Lake of Two Mountains, in Canada and northern New York, cannot be estimated, but is probably relatively less than that of the other tribes.
The Seneca came later under Catholic influence than the other Iroquois. The first converts of their tribe were instructed by the Jesuit Fathers Ménard and Chaumonot, while on a journey to the Iroquois country in 1654. Two years later, on their own invitation, Father Chaumonot visited their country and was well received, organizing a temporary mission among the numerous Christian Huron captives. In 1663 a Seneca chief was baptized at Montreal, and shortly afterwards the tribe, which had been for several years at war with the French, asked for peace and missionary teachers. In November, 1668, Father Jacques Fremin dedicated the first mission chapel among the Seneca under the invocation of St. Michael, at Gandougarae (Kanagaro). In the next year Father Julien Garnier established Conception mission at Gandachiragou and began a dictionary of the language. In 1670 a third mission, dedicated to St. James, was begun by Father Pierre Raffeix in another town of the tribe. For a few years the missions flourished, in spite of more or less dangerous opposition from the heathen party, until the increasing drunkenness of the Iroquois towns and growing hostility towards the French (which latter was instigated by the English colonial Government) led to the determination to draw off the Christian Iroquois from the rest and colonize them in new mission towns along the St. Lawrence. As a result, several Christian Iroquois colonies were established, the earliest and most important being that now known as Caughnawaga, originally founded at Laprairie in 1669. Very few Christians were thus left among the confederates, but the missionaries remained among the Seneca until the eve of another general Iroquois war, in 1683, when they were ordered out by the hostiles. The leading event of this war was Denonville's invasion of the Seneca country in 1687.
No Catholic work was subsequently attempted in the tribe, with the exception of a visit, in 1751, by the Sulpician Father Picquet, who drew off a number to his mission at Ogdensburg. The few Seneca on the Six Nations reserve in Ontario are under Episcopalian influence. The Christian portion of those in New York are chiefly of the Congregational denomination, principally owing to the devoted efforts of the Reverend Asher Wright, who laboured among them over forty years (1831-75) until his death, mastering the language, in which he published a number of religious and educational works. The body of the tribe is still attached to its primitive paganism. A few of those in Oklahoma are connected with the Catholic mission of St. Mary's at Quapaw.
See bibliography under IROQUOIS, particularly Jesuit Relations and SHEA, History of the Catholic Missions.
JAMES MOONEY 
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Senegambia
(SENEGAMBLE).
Vicariate Apostolic, to which is joined the Prefecture Apostolic of Senegal (Senegalensis), both in French West Africa. A trading settlement established in this region in the fourteenth century by the Norman Jehan Prunaut was brought to an end by the troubles of the Hundred Years' War. Portuguese caravels first appeared off Gambia and Sierra Leone in 1432, and in 1446 occurred the first sale of the natives of these regions in the public market of Lagos, Portugal. So great were the profits of the traffic thus inaugurated that the English were determined to share them and in 1558 the Royal Chartered Company was organized, the major share of the gains going to Queen Elizabeth. The Dutch followed in 1617. Then the French under Cousin renewed their commercial relations with the country, but they also planted the Cross in the territory of which they took possession and erected a chapel. In 1637 the recently-founded Congregation of Propaganda sent a company of Norman Capuchins to "Old Guinea", others soon following, but the Dutch poisoned one of the missionaries and expelled the others. War broke out between France and Holland in 1672, and Admiral d'Estrées captured all the trading-posts of Senegal. The Dominicans thereupon entered the country under French protection and in 1686 the Franciscan Observants also began mission work there. Temporal affairs especially under the direction of the devout André Brüe, head of the Company of Senegal, were admirably administered at this period, but the religious welfare of the natives was wholly neglected. In 1758 the towns of St. Louis and Gorée were captured by the British, Gorée alone being restored to France by the Treaty of Paris in 1763, in which year Senegal was made a prefecture Apostolic.
Despite the promises made by the British Government on the occasion of the treaty, the Catholics of St. Louis were hindered in the practice of their religion. Although they were allowed to assemble, the British governor would not permit them to have either church or priest. Père Bertout, a member of the Congregation of the Holy Ghost, to whose initiative after the Revolutionary period was due the re-establishment of his order and to whom Propaganda confided the religious interests of numerous French colonies, was, in April, 1778, shipwrecked off the African coast, with his companion, Père de Glicourt. They were taken captive by Moors and carried to St. Louis, where the governor reluctantly ransomed them, and for a time they were able to labour zealously and with success among the Catholic population. But they were soon despatched to Goree, whence they returned to France, and sought an immediate audience with the Minister of Marine, in which they described the disabilities of the Catholics of St. Louis. The result was the sending of a French fleet under the command of Comte du Vaudreuil and on 28 January, 1779, the French Protectorate was restored; Père de Glicourt returned as Prefect Apostolic of Senegal, making his residence at St. Louis, while his companion Père Séveno went to Goree. Despite the favourable auspices under which it was now placed, the mission had to pass through many years of hardships, owing to poverty, disputes between the prefects Apostolic and the governors, and mistakes in the ecclesiastical administration. Although in 1821, under the administration of Mgr Baradère, the construction of the churches of Gorée and St. Louis was favourably begun, in 1822 there was not a priest in Senegal. But the Sisters of St. Joseph of Cluny had arrived in 1819 and in 1822, their foundress, Mère Javouhey, went in person to establish a house at Goree. In 1841 the Brothers of Ploërmel were sent to the Mission. On the appointment of Père Jacob Libermann to the post of prefect Apostolic, a radical change took place, not only in the reorganization of the colonial clergy but also in the intercourse between the civil and ecclesiastical powers, while the movement was inaugurated for the emancipation and moral regeneration of the slaves. When the emancipation decree of the provisional Government was published, 27 April, 1848, 9800 slaves and 550 engagés were freed in St. Louis and Gorée alone and were assembled by the vice-prefect Apostolic for a solemn Te Deum.
In accordance with the plan of reorganization recommended by Père Libermann the Vicariate Apostolic of the Two Guineas and Senegambia was erected 22 Sept., 1846, consisting of the territory between the Prefecture of Senegal and the Diocese of Loanda. The religious service of the country was confided to the Fathers of the Congregation of the Holy Ghost, the first titular being Mgr Benoît Truffet, who reached Goree, 9 April, 1847. He died on 19 November following, and was succeeded by Père Bessieux who proceeded to Gaboon, which he had already evangelized, leaving his coadJutor, Mgr Kobès, at Dakar, since 1895 the official seat of the Government of Freneh West Africa. Mgr Kobès may be considered the real founder of the Mission of Senegambia, becoming viecr Apostolic when in 1863 it was separated from the Two Guineas. He increased the establishments of the Sisters of St. Joseph and invited to Dakar the Sisters of the Immaculate Conception, founded at Castres in 1836 by Mere Marie de Villeneuve. Encouraged by him, Père Barbier founded at Dakar (24 May, 1858) the Daughters of the Holy Heart of Mary, composed of native women, who have rendered inestimable services among Europeans as well as among their own race. A seminary for native clergy was inaugurated and is now situated at Ngasobil. Mgr Kobès made an energetic attempt to establish the cotton industry among the natives, but a series of locust plagues caused it to be abandoned. Mgr Kobès died 11 Oct., 1872, and was succeeded by Mgr Duret, who had been Prefect Apostolic of Senegal and now united both jurisdictions. At his death (29 Dec., 1875) he was succeeded by Mgr. Dubain (1876-83), who fixed his residence at Dakar, which has since remained the residence of the vicars Apostolic. Chief among his mission foundations was that at the ancient trading-post of Rufisque (1878). His successors were Mgr Riehl (1884-86), Mgr Picarda (1887-89), Mgr Barthel (1889-99), Mgr Buleon (1899-1900), Mgr Kunemann (1900-08). The present vicar Apostolic is Mgr Jalabert, titular Bishop of Telepe.
In the Vicariate Apostolic of Senegambia there are 5,000,000 inhabitants, of whom 19,000 are Catholics, 2740 of this number belonging to Senegal. There are 39 European priests, 6 native priests, 53 brothers 106 sisters, 16 churches or chapels and 15 stations, 24 schools for boys, 16 schools for girls, 4 agricultural societies, 15 dispensaries, 7 hospitals or infirmaries In Senegal there are churches at St. Louis and Goree, and 50 stations where the natives are taught. Civilly Senegal forms a separate colony while Senegambia belongs to that of Upper Senegambia and the Niger, formed 8 April, 1904, by the Anglo-French convention.
BOILAT, Esquisses senegalaises (Paris, 1853); PITRA, Vie du P. Libermann (Paris, l855); A. BARTHELEMY, Guide du voyageur dans la Senegambie francaise (Bordeaux, 1883); DELAPLACE, Vie de la Rev. Mere Javouhey (Paris, 1886); Bulletin de la Cong. du Saint Esprit (Paris); FAIDHERBE, Senegal et Soudan (Paris, 1883); LE ROY in PIOLET, Missions Catholiques (Paris, 1902); Missiones Cathollicae (Rome, 1907); BATTANDIER, Ann. pont. (Paris, 1911).
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Sens
(SENONIS)
Archdiocese comprising the Department of the Yonne. It was suppressed by the Concordat of 1802 which annexed to the Diocese of Troyes the Dioceses of Sens and Auxerre and by a somewhat complex combination gave the title of Bishop of Auxerre to the bishops of Troyes, and the purely honorary title of Archbishop of Sens to the Archbishop of Paris, otherwise deprived of all real jurisdiction over Sens. The Concordat of 1817 reestablished the Archdiocese of Sens and the Diocese of Auxerre, but this arrangement did not last. The law of July, 1821, the pontifical Brief of 4 Sept., 1821, the royal ordinance of 19 October, 1821, suppressed the Diocese of Auxerre and gave to the Archdiocese of Sens as territory all the Department of the Yonne, and as suffragan the Dioceses of Troyes, Nevers, and Moulins. A papal Brief of 3 June, 1823, gave to the Archbishop of Sens the title of Bishop of Auxerre.
DIOCESE OF SENS
The history of the religious beginnings of the Church of Sens dates from Sts. Savinian and Potentian, and through some connecting legends also has to do with the Dioceses of Chartres, Troyes, and Orléans. Gregory of Tours is silent with regard to Sts. Savinian and Potentian, the founders of the See of Sens; the Hieronymian Martyrology which was revised somewhat before 600 at Auxerre or Autun, ignores them. The cities of Chartres and Troyes have nothing relative to these saints in their local liturgy prior to the twelfth century, and that of Orléans nothing prior to the fifteenth, which recalls the preaching of Altinus, Eodaldus, and Serotinus, the companions of Sts. Savinian and Potentian. Previous to the ninth century there was in the cemetery near the monastery of Pierre le Vif at Sens a group of tombs among which have been recognized those of the first bishops of Sens. In 847 the solemn transfer of their bodies to the church of St-Pierre le Vif originated great popular devotion towards Sts. Savinian and Potentian. In 848 Wandelbert of Prüm named them the first patrons of the church of Sens. Ado, in his martyrology published shortly afterwards, speaks of them as envoys of the Apostles and as martyrs. The martyrology of Usuardus, about 875, indicates them as envoys of the "Roman pontiff" and as martyrs. In the middle of the tenth century the relics of these two saints were hidden in a subterranean vault of the Abbey of St-Pierre le Vif to escape the pillage of the Hungarians, but in 1031 they were placed in a beautiful reliquary executed by the monk Odoranne. This monk, in a chronicle published about 1045, speaks of Altinus, Eodaldus, and Serotinus as the apostolic companions of Savinian and Potentian, but does not regard them as having been sent by St. Peter.
In a document which, according to the Abbé Bouvier, dates from the end of the sixth century or the beginning of the seventh, but which, according to Mgr Duchesne was written in 1046 and 1079 under the inspiration of Gerbert, Abbot of St-Pierre le Vif, is developed for the first time a vast legend which traces to Sts. Savinian and Potentian and their companions the evangelization of the churches of Orléans, Chartres, and Troyes; this document Mgr Duchesne calls the Gerbertine legend. After some uncertainties and hesitations this legend became definitely fixed in the chronicle of Clarius, compiled about 1120. It impossible that the Christian Faith was preached at Sens in the second century, but we know from Sidonius Apollinaris that in 475 the Church of Sens had its thirteenth bishop, and the list of bishops does not permit the supposition that the episcopal see existed prior to the second half of the third century or the beginning of the fourth. Among the bishops of Sens in the fourth century may be mentioned: St. Severinus, present at the Council of Sardica in 344; St. Ursicinus (356-87), exiled to Phrygia under Constantius through the influence of the Arians, visited by St. Hilary on his return to Sens after three years of exile, and who about 386 founded at Sens the monastery of Sts. Gervasius and Protasius. In the fifth century: St. Ambrose (d. about 460); St. Agroecius (Agrice), bishop about 475; St. Heraclius (487-515), founder of the monastery of St. John the Evangelist at Sens. In the sixth century: St. Paul (515-25); St. Leo (530-41), who sent St. Aspais to evangelize Melun; St. Arthemius, present at the councils of 581 and 585, who admitted to public penance the Spaniard, St. Bond, and of, a criminal made a holy hermit.
In the seventh century: St. Lupus (Lou, or Leu), b. about 573, bishop approximately between 609 and 623, son of Blessed Betto, of the royal house of Burgundy, and of Ste-Austregilde, founder of the monastery of Ste-Colombe and perhaps also of the monastery of Ferrières in the Gatinais, which some historians, trusting to an apocryphal charter, believed to have been founded under Clovis; he secured from the king authorization to coin money in his diocese; St. Annobertus (about 639); St. Gondelbertus (about 642-3), whose episcopate is only proved by the traditions of the Vosgian monastery of Senones, which traditions date from the eleventh century; St. Arnoul (654-7); St. Emmon (658-75), who about the end of 668 received the monk Hadrian, sent to England with Archbishop Theodore: perhaps St. Amé (about 676), exiled to Péronne by Ebroin, and whose name is suppressed by Mgr Duchesne as having been interpolated in the episcopal lists in the tenth century; St. Vulfran (692-5), a monk of Fontenelle, who soon left the See of Sens to evangelize Frisia and died at Fontenelle before 704; St. Gerie, bishop about 696. In the eighth century: St. Ebbo, at first Abbot of St-Pierre le Vif, bishop before 711, and who in 731 placed himself at the head of his people to compel the Saracens to raise the siege of Sens; and his successor St. Merulf.
In the ninth century great bishops occupied the See of Sens: Magnus, former chaplain of Charlemagne, bishop before 802, author of a sort of hand book of legislation of which he made use when he journeyed as missus dominicus, or royal agent for Charlemagne, died after 817; Jeremias, ambassador at Rome of Louis the Pious in the affair of the Iconoclasts, died in 828; St. Alderic (829-36), former Abbot of Ferrières, and consecrated Abbot of St. Maur des Fosses at Paris in 832; Vénilon (837-65) anointed Charles the Bald, 6 June, 843, in the cathedral of Orléans, to the detriment of the privileges of the See of Reims; his chorepiscopus, or auxiliary bishop, was Andrade, author of numerous theological writings, among others of the poem "De Fonte Vitae" dedicated to Hinemar, and of the "Book of Revelations", by which he sought to put an end to the divisions between the sons of Louis the Pious. In 859 Charles the Bald accused Vénilon before the Council of Savonnières of having betrayed him; the matter righted itself, but opinion continued to hold Vénilon guilty and the name of the traitor Ganelon, which occurs in the "Chanson de Roland" is but a popular corruption of the name Vénilon. Ansegisus (871-83), at the death of Louis II, Emperor of Italy, negotiated at Rome for Charles the Bald and brought thence the letter of John VIII inviting Charles to come and receive the imperial crown. He himself was named by John VIII primate of the Gauls and Germania and vicar of the Holy See for France and Germany, and at the Council of Ponthion was solemnly installed above the other metropolitans despite the opposition of Hincmar; in 880 he anointed Louis III and Carloman in the abbey of Ferrières. It was doubtless in the time of Ansegisus, while the See of Sens exercised a real primacy, that a cleric of his church compiled the historical work known as the "Ecclesiastical Annals of Sens" or "Gestes des Archevêques de Sens", an attempt to write the history of the first two French dynasties.
Vaulter (887-923) anointed King Eudes in 888, King Robert in July, 922, and King Raoul, 13 July, 923, in the Church of St-Médard at Soissons; he doubtless inherited from his uncle Vaultier, Bishop of Orléans, a superb Sacramentary composed between 855 and 873 for the Abbey of St-Amand at Puelle. This Sacramentary, which he gave to the church of Sens, forms one of the most curious monuments of Carlovingian art and is now in the library of Stockholm. Among the bishops of Sens may also be mentioned: St. Anastasius (967-76 Sevinus (976-99), who presided at the Council of St-Basle and brought upon himself the disfavour of Hugh Capet by his opposition to the deposition of Arnoul; Gelduinus (1032-49), deposed for simony by Leo IX at the of the Council of Reims. The second half of the eleventh century was fatal to the Diocese of Sens. Under the episcopate of Richerius (1062-96), Urban II withdrew primatial authority from the See of Sens to confer it on that of Lyons, and Richerius died without having accepted this decision; his successor Daimbert (1098-1122) was consecrated at Rome in March, 1098, only after having given assurance that he recognized the primacy of Lyons. Bishop Henri Sanglier (1122-42), caused the condemnation by a council in 1140 of certain propositions of Abelard. The see regained great prestige under Hugues de Toucy (1142-68), who at Orléans in 1152 crowned Constance, wife of King Louis VII, despite the protests of the Archbishop of Reims, and under whose episcopate Alexander III, driven from Rome, installed the pontifical Court at Sens for eighteen months after having taken the advice of the bishops.
Among later bishops of Sens were: Guillaume aux Blanches Mains (1168-76), son of Thibaud IV, Count of Champagne, uncle of Philip Augustus, and first cousin of Henry II, who in 1172 in the name of Alexander III placed the Kingdom of England under an interdict and in 1176 became Archbishop of Reims; Michael of Corbeil (1194-9), who combated the Manichaean sect of "Publicans"; Peter of Corbeil (1200-22), who had been professor of theology of Innocent III; Pierre Roger (1329-30), later Clement VI; Guillaume de Brosse (1330-8), who erected at one of the doorways of the cathedral of Sens an equestrian statue of Philip VI of Valois to perpetuate the remembrance of the victory won by the clergy over the pretentions of the legist Pierre de Cugnières; Guillaume de Melun (1344-75), who together with King John II was taken prisoner by the English at the battle of Poitiers in 1356; Guy de Roye (1385-90); Henri de Savoisy (1418-22), who at Troyes in 1420 blessed the marriage of Henry VI of England with Catherine of France; Etienne Tristan de Salazar (1475-1519), who concluded the first treaty of alliance between France and the Swiss; Antoine Duprat (q.v.) 1525-35, made cardinal in 1527; Louis de Bourbon Vende (1535-57), cardinal, from 1517; Jean Bertrandi (1557-60), cardinal in 1559; Louis de Lorraine (1560-2), Cardinal de Guise from 1553; Nicolas de Pellevé (1562-92), cardinal from 1570; Cardinal du Perron (1606-18); Languet de Gergy (730-53), first biographer of Marie Alacoque and member of the French Academy; Paul d'Albert (1753-88), Cardinal de Luynes after 1756 and member of the French Academy; Loménie de Brienne (1788-93), minister of Louis XVI, cardinal in 1788, and who during the Revolution swore to the civil constitution of the clergy but refused to consecrate the first constitutional bishops, returned to the pope his cardinal's hat, refused to become constitutional Bishop of Toulouse, was twice imprisoned by the Jacobins of Sens and died in prison of apoplexy; Anne, Cardinal de la Fare (1821-9), Victor Felix Bernadou (1867-91), cardinal in 1886.
The Archdiocese of Sens, which perhaps became a metropolitan see at the middle of the fifth century, until 1622 numbered seven suffragans: Chartres, Auxerre, Meaux, Paris, Orléans, Nevers, and Troyes; the Diocese of Bethléem at Clamecy (see NEVERS; was also dependent on the metropolitan See of Sens. In 1622 Paris having been raised to a metropolitan see, the Sees of Chartres, Orléans and Meaux were separated from the Archdiocese of Sens. As indemnity the abbey of Mont Saint-Martin in the Diocese of Cambrai was united to the archiepiscopal revenue.
II. DIOCESE OF AUXERRE
The "Gestes des évêques d'Auxerre", written about 875 by the canons Rainogala and Alagus, and continued later down to 1278, gives a list of bishops which, save for one detail, Mgr Duchesene regards as accurate; but the chronological data of the Gestes" seem to him to be very arbitrary for the period prior to the seventh century. No other church of France glories in a similar list of bishops honoured as saints; already in the Middle Ages this multiplicity of saints was remarkable. St. Peregrinus (Pélérin) was the founder of the see; according to the legend, he was sent by Situs II and was martyred under Diocletian in 303 or 304.
After him are mentioned without the possibility of certainly fixing their dates: St Marcellianus, Valerianus, St. Helladius, St. Amator (d. 418), who had been ordained deacon and tonsured by St. Helladius and who thus affords the earliest example of ecclesiastical tonsure mentioned in the religious history of France; the illustrious St. Germain d'Auxerre (q. v.; 418-48); St. Elladius; St. Fratemus; St. Censurius, to whom about 475 the priest Constantius sent the Life of St. Germain; St. Ursus; St. Theodosius, who assisted in 511 at the Council of Orléans; St. Gregorius; St. Optatus; St. Droctoaldus; St. Eleutherius, who assisted at four Councils of Orléans between 533 and 549; St. Romanus; St. Actherius; St. Aunacharius (Aunaire; 573-605), uncle of St. Lupus, Archbishop of Sens; St. Desiderius (Didier); St. Palladius, who assisted at several councils in 627, 650, and 654; St. Vigilius, who was assassinated about 684, doubtless at the instigation of Gilmer, son of Waraton, mayor of the palace; St. Tetricius (692-707); Venerable Aidulf (perhaps 751-66); Venerable Maurin (perhaps 766-94); Blessed Aaron (perhaps 794-807); Blessed Angelelmus (807-28); St. Heribaldus (829-57), first chaplain of Louis the Pious, and several times given ambassadorial charges; St. Abbo (857-69); Blessed Christian (860-71); Ven. Wibaldus (879-87), Ven. Herifridus (Herfroy; 887-909); St. Géran (909-14); St. Betto (933-61); Ven. Guy (933961); Bl. John (997-998); Ven. Humbaud (1095-1114), drowned on the way to Jerusalem; St. Hugues de Montaigu (1116-1136), a friend of St. Bernard; Bl. Hugues de Mâcon (1137-51), Abbot of Pontigny, often charged by Eugene III with adjusting differences and re-establishing order in monasteries; Ven. Alanus (1152-67), author of a life of St. Bernard; Ven. Guillaume de Toucy (1167-81), the first French bishop who went to Rome to acknowledge the authority of Alexander III.
Among later bishops may be mentioned: Hugues de Noyers (1183-1206), known as the "hammer of heretics" for the vigour with which he sought out in his diocese the sects of the Albigenses and the "Caputiés"; Guillaume de Seignelay (1207-20), who took part in the war against the Albigenses and in 1230 became the Archbishop of Paris; Ven. Bernard de Sully (1234-44); Guy de Mello (1247-70), who was Apostolic delegate in the crusade of Charles of Anjou against Manfred; Pierre de Mornay (1296-1306), who negotiated between Boniface VIII and Philippe le Bel and in 1304 became chancellor of France; Pierre de Cros (1349-51), cardinal in 1350; Philippe de Lenoncourt (1560-62), cardinal in 1586; Philibert Babou de la Bourdaisière (1562-70), cardinal in 1561; the Hellenist Jacques Amyot (1571-93), translator of the works of Plutarch and Diodorus Siculus, tutor of Charles IX, grand almoner of Charles IX and Henry III; Charles de Caylus (1704-54), who made his diocese a centre of Jansenism and whose works in four volumes were condemned by Rome in 1754. The Cathedral of St-Etienne of Sens, founded in 972 and rebuilt under Louis VII and Philip Augustus, is regarded by several archaeologists as the most ancient of pointed style churches. When in 1241 the Dominicans brought to Sens the Crown of Thorns which St. Louis had obtained from Baldwin II, the king went at the head of a procession to within five leagues of Sens, took the relic, and with his brother Robert entered the city barefoot and deposited the relic in the metropolitan church until the Sainte Chapelle of Paris was built to receive it. The cathedral of Auxerre, completed in 1178, contains numerous sculptures in the Byzantine style.
The Dioceses of Sens and Auxerre contained illustrious Abbeys; for that of Ferrières, located in a region which now depends on the Diocese of Orléans, see FERRIERES. The Abbey of St-Pierre le Vif dates from the sixth century, but M. Maurice Prou has proved that the diploma of Clovis and the testament of "Queen" Théodechilde, in the archives of the monastery, lack authenticity. The Théodechilde who founded the monastery was not the daughter of Clovis but his granddaughter, the daughter of Thierry first king of Austrasia. The schools instituted by Rainard, Abbot of St-Pierre le Vif, were celebrated during the Middle Ages. The Abbey of St. Columba, the great primitive saint of the City of Lyons, was founded about 590. Her "Passion" dates beyond doubt from the end of the sixth century, in the time of Bishop St. Loup, who translated the relics of St. Columba to the monastery church. It is probable that her martyrdom took place in the time of Aurelian. Her cultus was widespread, extending to Rimini, Barcelona, and Cordova. The Acts of the martyrdom of Sts. Sanctian, Augustine, and Beata, companions of St. Columba, seem to date from the end of eighth century or the beginning of the ninth century. In the Abbey of St. Columba, whose third church was consecrated 26 April, 1164, by Alexander III, were buried Raoul, King of France, and Richard, Duke of Burgundy. The Abbey of St. Germain d'Auxerre, founded in 422 by the bishop St. Germain, in honour of St. Maurice, took the name of St. Germain when it was rebuilt by Queen Clotilde about 500. In 850 Abbot Conrad, brother-in-law of Louis the Pious, had crypts built in the monastery in which were deposited many bodies of saints. Urban V was Abbot of St-Germain before becoming pope; King Charles VI of France did not disdain the honour of seeing his name inscribed among those of the monks. The crypts were ravaged by the Calvinists in 1567. The abbey followed the Benedictine rule; it was twice reformed, from 995-9 by St. Mayeul of Cluny and his disciple Heldric, and in 1029 by the Benedictines of St-Maur.
The Abbey of St-Edmond of Pontigny, the second daughter of Cîteaux, was founded in 1114 by Thibaud IV the Great, Count of Champagne. Hugh, Count of Mâcon, one of the first thirty companions of St. Bernard, was the first abbot. Louis VII, King of France, was its benefactor. St. Thomas à Becket took refuge at Pontigny before seeking shelter at St. Columba's at Sens. In the thirteenth century Stephen Langton and later St. Edmund, Archbishop of Canterbury, also found refuge at Pontigny. The Benedictine Abbey of St-Michel at Tonnerre was founded about 800 on the site of a hermitage dating from the time of Clovis I; it was restored about 980 by Milo, Count of Tonnerre. In the fifteenth century Cardinal Alanus, legate of Callistus III, numbered it among the twelve most illustrious abbeys of Gaul. The arrondissement of Avallon, now in the Diocese of Sens, and formerly dependent on the Diocese of Autun, possessed the celebrated monastery of Vézelay. It was founded about 860 under the protection of Christ and the Blessed Virgin by Gerard, Count of Roussillon and his wife, Bertha; Gerard declared the territory free and dependent only on the pope. Nicholas I in 867 and Charles the Bald in 868 confirmed the donation. Eudes, the first abbot, offered hospitality to John VIII, who in, 879 consecrated the first church of the monastery. The Norman invasions laid waste the monastery, but it was restored under Abbot Geoffrey, installed in 1037. Under this abbot the cultus of St. Magdalen appeared for the first time at Vézelay; a letter of Leo IX (1050) shows that the name of St. Magdalen was part of the official title of the abbey. Mgr Duchesne has shown that the monks of Vézelay, at this date, constructed a first account according to which the tombs of Sts. Maximinus and Magdalen, at St-Maximin in Provence, had been opened and their bodies removed to Vézelay; shortly afterwards a second account relates that there was taken away only the body of St. Magdalen. For two centuries the account of the monks of Vézelay was accepted; Bulls of Lucius III, Urban III, and Clement III confirmed the statement that they possessed the body of St. Magdalen. The tomb of the saint was visited in the twelfth century by a host of illustrious pilgrims; "All France", writes Hugh of Poitiers, seems to go to the solemnities of the Magdalen."
In 1096 Abbot Artaud, who was later assassinated, had begun the construction of the Basilica of the Madeleine, which was dedicated in 1104 by Paschal II; his successor, Renaud de Semur, later Archbishop of Lyons, completed it, raised it from its ruins after the great fire of July, 1120, and also built the abbatial chateau. Alberic, a monk of Cluny, named abbot by Innocent II, built in front of the portal the narthex, or church of the catechumens, the doorways of which have marvelously wrought archivolts and which was blessed by Innocent II in 1132 during his sojourn at Vézelay; he died a cardinal and Archbishop of Ostia. Under Abbot Pontius of Montboisier (d. 1161), a former monk of Cluny, Vézelay emancipated itself from Cluniac rule, declared its autonomy as against the claims of the bishops of Autun, and victoriously resisted the encroachments of the counts of Nevers. The second crusade was preached in 1146 by St. Bernard in the abbatial chateau amid such enthusiasm that the assistants tore their garments to make crosses and distribute them to the crowd. Guillaume IV of Nevers sought to be revenged on the monks of Vézelay, and his provost, Léthard, defying excommunication, forced the monks to take flight, but in 1166 Louis arranged a peace between the Comte de Nevers and Abbot Guillaume de Mello. On Pentecost, 1166, St. Thomas á Becket from the pulpit of Vézelay pronounced excommunication against the clerics who, to gratify King Henry II had violated the rights of the Church. Louis VII came himself to Vézelay at epiphany, 1167, to celebrate the reconciliation between the monks of Vézelay and Count Guillaume IV, and in expiation of his crimes Guillaume IV set out for the Holy Land where he died in 1168.
Under the rule of Abbot Girard d'Arcy (1171-96), Philip Augustus and Richard Coeur de Lion met at Vézelay in July, 1190, to arrange for the Third Crusade. In place of the Romanesque apse burnt in 1165, Girard had built the choir today admired as one of the most beautiful specimens of Burgundian architecture and falsely attributed to Abbot Hugh, his successor. St. Louis came to Vézelay in 1267 for a solemn feast organized by the monks for the recognition of the relics of St. Mary Magdalen and at which Simon de Brion, the future Martin IV, represented the Holy See as legate; St. Louis returned here in 1270 on his way to the crusade. This benevolence of the kings of France and the constant menace which the abbey endured from the counts of Nevers led the monks of Vézelay and the pope to accept the act whereby Philip the Bold in 1280 declared himself protector and guardian of the Abbey. Hugues de Maison-Comte, who became abbot in 1352 and was taken prisoner with John II of France at the battle of Poitiers, occupied himself after two years of captivity in England with fortifying the monastery against an English attack; he rendered it impregnable and in gratitude Charles V made him a member of the royal council. The claims put forth by the Dominicans of Provence, beginning in 1279, that they possessed the body of St. Mary Magdalen injured the prestige of Vézelay during the fourteenth and fifteenth centuries. In 1538 a Bull of secularization sought from Paul III by Francis I and the monks themselves transformed the abbey into a simple collegiate church. Odet de Chatillon, brother of Coligny and Abbot of Vézelay, subsequently became a Calvinist. The Huguenot masters of Vézelay converted the Madeleine into a storehouse and stable and burned the relics. During the Revolution the ancient monastery buildings were sold at auction. In 1876 the future Cardinal Bernadou, Archbishop of Sens, determined to restore the pilgrimage of St. Mary Magdalen at Vézelay and brought thither a relic of the saint which Martin IV had given to the Chapter of Sens in 1281.
A certain number of saints are honoured with a special cultus or are connected with the history of the diocese: St. Jovinian, martyr, lector of the church of Auxerre (third century); Sts. Sanctian, Augustine, Felix, Aubert, and Beata, Spaniards, martyred at Sens; St. Sidronius (Sidioine), possibly martyred under Aurelian, whose martyrdom is considered by the Bollandists as very doubtful; St. Justus, martyr, b. at Auxerre about the end of the third century; Sts. Magnentia and Maxima, virgins consecrated by St. Germain (fifth century); St. Mamertinus, Abbot of St-Germain (fifth century); the priest St. Marien (sixth century); St. Romain, d. at the beginning of the sixth century in the monastery, which he founded in Auxerre, and in which St. Maurus learned through a vision of the death of St. Benedict; St. Severin, d. at Château Landon, Diocese of Sens (506); St. Eligius (5659), who' administered the monastery of St. Columba before becoming Bishop of Noyon; St. Mathurin, a priest of Sens, d. 688; St. Paternus, a Benedictine, native of Coutances, monk at St. Pierre le Vif, and assassinated at Sergines (eighth century); St. Robert, Abbot of Tonnerre, founder of the Abbey, of Molesmes and of the Order of Cîteaux (1018-1110); St. Thierry, Bishop of Orléans, reared at the monastery of St-Pierre le Vif, and d. in 1027 at Tonnerre; Bl. Alpaide, of Tonnerre (end of twelfth century); St. Guillaume, Archbishop of Bourges, previously a monk at Pontigny (d. in 1209). Jean Lebeuf (1687-1760), who in 1743 wrote the "Memoires contenant l'histoire ecelésiastique et civile d' Auxerre", was a member of the Academy of Inscriptions.
The chief pilgrimages of the Diocese of Sens are: Notre Dame de Bellevue at Tronchoy; Notre Dame de Champrond at Vinneuf; the tomb of St. Columba at Sens; the altar of Sts. Savinian and Potentian at Sens, which according to legend is the stone on which St. Savinian fell. Before the application of the Associations' Law of 1901, there were in the Diocese of Sens: Augustinians of the Assumption; Lazarists; Oblates of St. Francis de Sales; Missionaries of the Sacred Heart of Jesus and of the Immaculate Heart of Mary, founded in 1843 by Fr. Muard (1809-54), with mother-house at Pontigny; and Benedictines of the Sacred Heart of Jesus and of the Immaculate Heart of Mary founded at "La Pierre qui Vire" by the same Fr. Muard. Two congregations of women originated in the diocese: the Sisters of Providence founded in 1818 with mother-house at Sens; the Sisters of the Holy Childhood founded in 1838 by Abbé Grapinet with mother-house at Ste-Colombe. At the end of the nineteenth century the religious congregations directed in the Diocese of Sens: 53 infant schools, 4 orphanages for boys, 8 orphanages for girls, 2 workrooms, 2 organizations of rescue, 5 houses of religious for the care of the sick in their homes, 16 hospitals or infirmaries. In 1905 (end of the period of the Concordat) the diocese numbered 334,656 inhabitants, 49 parishes, 440 filial churches, and 4 vicariates remunerated by the State.
Gallia Christiana (nova), XII (1770), 1-107, instr. 1-98; FISQUET, France Pontificate: Sens et Auxerre (Paris, 1866); DUCHESNE, Fastes épiscopaux, II, 389-418, 427-46; MÉMAIN, L'Apostolate de Saint Savinien, (Paris, 1888); BLONDEL,L'Apostolicité de l'eglise de Sens (Sens, 1902); BOUVIER, Histoire de I'église de I'ancien archidiocèse de Sens, I (Paris, 1906); QUESVERS AND STEIN, Inscriptions de l'ancien diocese de Sens (Paris, 1904); LONGNON, Pouillés la province de Sens (Paris, 1904); VAUDIN, La cathédrale de Sens (Paris, 1882); JULLIOT, Armorial des archevêques de Sens (Sens, 1862); ASPINALL, Les écoles épiscopales monastiques d'l'ancienne province de Sens (Paris, 1904); CHÉREST, Études historique sur Vézelay (Auxerre, 1868); GALLY, Vézelay monastique, (Tonnerre, 1888)
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Sentence
(Latin sententia, judgment).
In canon law, the decision of the court upon any issue brought before it. A sentence is definitive or interlocutory. It is definitive or final, when it defines the principal question in controversy. A definitive sentence is absolutory, if it acquits the accused; condemnatory, if it declares him guilty; declaratory, if it assert that the accused committed a crime, the penalty of which is incurred ipso facto. An interlocutory sentence is pronounced during the course of a trial to settle some incidental point arising. It is of two kinds: merely interlocutory; or having the force of a definitive sentence, affecting the main cause at issue, e.g., a declaration that the court is incompetent. A final sentence must be definitive, unconditional, given by the judge in court, in the presence of the parties concerned or their agents, in writing or dictated to the clerk to be inserted in the minutes of the trial; it must be in keeping with the charge or complaint, stating, if condemnatory, the sanction of law for the punishment imposed and once pronounced, it cannot be revoked by the same court. Interlocutory sentences are given without special formalities, and if merely interlocutory may be revoked by the judge who issues them. (See APPEALS.)
Decretals, II, 27; Commentaries on same; TAUNTON, The Law of the Church, s. v.; DROSTE-MESSMER, Canonical Procedure, etc.
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Septimius Severus
Founder of the African dynasty of Roman emperors, b. at Leptis Magna in Africa, 11 April, 146; d. at York, England, 4 February, 211. Severus came from a family that had become Roman citizens. In his career as an official at Rome and in the provinces he had been favored by the Emperor Marcus Aurelius. In the reign of Commodus he was appointed legate of the fourth legion on the Euphrates; this gave him the opportunity to become acquainted with affairs in the East. He married Julia Domna, a member of a priestly family of Emesa, who was the mother of Caracalla and Geta. When the Emperor Pertinax was killed by the mutinous soldiers at Rome, Severus, who was then governor of Upper Pannonia, was proclaimed emperor at Carnuntium by the legions on the Danube. The fact that the leaders of the troops in the eastern and western parts of the empire were at once ready to follow him is evidence that Severus himself had shared in the conspiracy against the dead emperor. Severus had clear political vision, still he cared nothing for the interests of Rome and Italy. He nourished within himself the Punic hatred of the Roman spirit and instinct and furthered the provincials in every way. He was revengeful and cruel towards his opponents, and was influenced by a blindly superstitious belief in his destiny as written in the stars. With iron will he labored to reorganize the Roman Empire on the model of an Oriental despotism. The troops in the East had proclaimed as emperor the capable governor of Syria, Pescennius Niger; the legions in Britain, the governor Clodius Albinus. On the other hand the soldiers in Italy and the senators came over to the side of Severus; Julianus, the prefect of the Pretorian Guard, was executed. Severus rested his power mainly upon the legions of barbarian troops; he immortalized them upon the coinage, granted them, besides large gifts of money and the right of marriage, a great number of privileges in the military and civil service, so that gradually the races living on the borders were able to force Rome to do their will. The Pretorian Guard was made into a troop of picked men from the provinces; in the first years of the emperor's reign their commander was the shrewd Caius Fulvius Plautianus, who exerted a great influence over Severus. After making careful preparation for the decisive struggle, and having secured his opponent in Britain by the bestowal of the title of Caesar, Severus entered upon a campaign against his dangerous rival Niger. He defeated Niger's subordinate Ascellius AEmilius at Cyzicus and Niger himself at Issus. He then advanced into Mesopotamia, established the new Province of Osrhoene and the new legion called the Parthian. He divided several old provinces into smaller administrative districts. After this, while at Antioch, he declared war against Albinus and returned to Europe by forced marches. In 197 the decisive battle was fought with Albinus near Lyons in Gaul. Albinus had under him the legions of Britain, Gaul, Germany, and Spain, yet in spite of severe losses Severus was the conqueror. Albinus was killed, his adherents were utterly destroyed in a bloody civil war, and their property was confiscated for the emperor. The common soldiers received the right of entering the Senate and the equestrian order. For the greater security of the imperial power the Parthian legion was garrisoned upon Mount Alba near Rome. Severus went to Asia a second time, traversed the countries on the Euphrates and Tigris, strengthened the Roman supremacy, and gave the natives equal rights with the Italians. He then went to Egypt where he granted the City of Alexandria the privilege of self-government. During the reign of Severus the fifth persecution of the Christians broke out. He forbade conversion to Judaism and to Christianity. The persecution raged especially in Syria and Africa. In 203 Saints Perpetua and Felicitas and their companions suffered martyrdom at Carthage. The emperor returned to Rome for the celebration of the tenth year of his reign, erected the triumphal arch that still exists, and strengthened his hold on his hordes of mercenaries by constant gifts of money and the bestowal of favors detrimental to military discipline. The Senate was replaced by the Consistorium principis, one of the members of which was the celebrated jurist Papinian. Although he had suffered for years from rheumatic gout, Severus went to Britain, where trouble had broken out, in order to give occupation to his sons, who were at deadly enmity with each other. He restored Hadrian's Wall, and strengthened again the Roman power in Britain.
SCHILLER. Gesch. der rom. Kaiserzeit, I (Gotha, 1883); REVILLE, La religion a Rome sous les Sereres (Paris, 1886); NEUMANN, Der romische Staat und die allgemeine Kirche, I (Leipzig, 1890); DE CAVALIERI, La Passio SS. Perpetuae et Felicitatis (Rome, 1896); VON DOMASZEWSKI, Gesch. der romischen Kaiser (Leipzig, 1909); DURUY, Hist. of Rome, tr. RIPLEY (Boston, 1894).
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Septuagesima
(Lat. septuagesima, the seventieth).
Septuagesima is the ninth Sunday before Easter, the third before Lent known among the Greeks as "Sunday of the Prodigal" from the Gospel, Luke, xv, which they read on this day, called also Dominica Circumdederunt by the Latins, from the first word of the Introit of the Mass. In liturgical literature the name "Septuagesima" occurs for the first time in the Gelasian Sacramentary. Why the day (or the week, or the period) has the name Septuagesima, and the next Sunday Sexagesima, etc., is a matter of dispute among writers. It is certainly not the seventieth day before Easter, still less is the next Sunday the sixtieth, fiftieth, etc. Amularius, "De eccl. Off." , I, I, would make the Septuagesima mystically represent the Babylonian Captivity of seventy years, would have it begin with this Sunday on which the Sacramentaries and Antiphonaries give the Introit "Circumdederunt me undique" and end with the Saturday after Easter, when the Church sings "Eduxit Dominus populum suum." Perhaps the word is only one of a numerical series: Quadragesima, Quinquagesima, etc. Again, it may simply denote the earliest day on which some Christians began the forty days of Lent, excluding Thursday, Saturday, and Sunday from the observance of the fast.
Septuagesima is today inaugurated in the Roman Martyrology by the words: "Septuagesima Sunday, on which the canticle of the Lord, Alleluja, ceases to be said". On the Saturday preceding, the Roman Breviary notes that after the "Benedicamus" of Vespers two Alleluias are to be added, that thenceforth it is to be omitted till Easter, and in its place "Laus tibi Domine" is to be said at the beginning of the Office. Formerly the farewell to the Alleluia was quite solemn. In an Antiphonary of the Church of St. Cornelius at Compi gne we find two special antiphons. Spain had a short Office consisting of a hymn, chapter, antiphon, and sequence. Missals in Germany up to the fifteenth century had a beautiful sequence. In French churches they sang the hymn "Alleluia, dulce carmen" (Gu ranger, IV, 14) which was well-known among the Anglo-Saxons (Rock, IV, 69). The "Te Deum" is not recited at Matins, except on feasts. The lessons of the first Nocturn are taken from Genesis, relating the fall and subsequent misery of man and thus giving a fit preparation for the Lenten season. In the Mass of Sunday and ferias the Gloria in Excelsis is entirely omitted. In all Masses a Tract is added to the Gradual.
FRANCIS MERSHMAN 
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Septuagint Version
The first translation of the Hebrew Old Testament, made into popular Greek before the Christian era. This article will treat of:
I. Its Importance; 
II. Its Origin:
A. According to tradition; 
B. According to the commonly accepted view;

III. Its subsequent history, recensions, manuscripts, and editions; 
IV. Its critical value; Language.
I. HISTORICAL IMPORTANCE OF THE SEPTUAGINT
The importance of the Septuagint Version is shown by the following considerations:
A. The Septuagint is the most ancient translation of the Old Testament and consequently is invaluable to critics for understanding and correcting the Hebrew text (Massorah), the latter, such as it has come down to us, being the text established by the Massoretes in the sixth century A.D. Many textual corruptions, additions, omissions, or transpositions must have crept into the Hebrew text between the third and second centuries B.C. and the sixth and seventh centuries of our era; the manuscripts therefore which the Seventy had at their disposal, may in places have been better than the Massoretic manuscripts.
B. The Septuagint Version accepted first by the Alexandrian Jews, and afterwards by all the Greek-speaking countries, helped to spread among the Gentiles the idea and the expectation of the Messias, and to introduce into Greek the theological terminology that made it a most suitable instrument for the propagation of the Gospel of Christ.
C. The Jews made use of it long before the Christian Era, and in the time of Christ it was recognised as a legitimate text, and was employed in Palestine even by the rabbis. The Apostles and Evangelists utilised it also and borrowed Old Testament citations from it, especially in regard to the prophecies. The Fathers and the other ecclesiastical writers of the early Church drew upon it, either directly, as in the case of the Greek Fathers, or indirectly, like the Latin Fathers and writers and others who employed Latin, Syriac, Ethiopian, Arabic and Gothic versions. It was held tin high esteem by all, some even believed it inspired. Consequently, a knowledge of the Septuagint helps to a perfect understanding of these literatures.
D. At the present time, the Septuagint is the official text in the Greek Church, and the ancient Latin Versions used in the western church were made from it; the earliest translation adopted in the Latin Church, the Vetus Itala, was directly from the Septuagint: the meanings adopted in it, the Greek names and words employed (such as: Genesis, Exodus, Leviticus, Numbers [Arithmoi], Deuteronomy), and finally, the pronunciation given to the Hebrew text, passed very frequently into the Itala, and from it, at times, into the Vulgate, which not rarely gives signs of the influence of the Vetus Itala; this is especially so in the Psalms , the Vulgate translation being merely the Vetus Itala corrected by St. Jerome according to the hexaplar text of the Septuagint.
II. ORIGIN OF THE SEPTUAGINT
A. According to Tradition
The Septuagint Version is first mentioned in a letter of Aristeas to his brother Philocrates. Here, in substance, is what we read of the origin of the version. Ptolemy II Philadelphus, King of Egypt (287-47 BC) had recently established a valuable library at Alexandria. He was persuaded by Demetrius of Phalarus, chief librarian, to enrich it with a copy of the sacred books of the Jews. To win the good graces of this people, Ptolemy, by the advice of Aristeas, an officer of the royal guard, an Egyptian by birth and a pagan by religion, emancipated 100,000 slaves in different parts of his kingdom. He then sent delegates, among whom was Aristeas, to Jerusalem, to ask Eleazar, the Jewish high-priest, to provide him with a copy of the Law, and Jews capable of translating it into Greek. The embassy was successful: a richly ornamented copy of the Law was sent to him and seventy-two Israelites, six from each tribe, were deputed to go to Egypt and carry out the wish of the king. They were received with great honor and during seven days astonished everyone by the wisdom they displayed in answering seventy-two questions which they were asked; then they were led into the solitary island of Pharos, where they began their work, translating the Law, helping one another and comparing translations in proportion as they finished them. At the end of seventy-two days, their work was completed, The translation was read in presence of the Jewish priests, princes, and people assembled at Alexandria, who all recognized and praised its perfect conformity with the Hebrew original. The king was greatly pleased with the work and had it placed in the library.
Despite its legendary character, Aristeas' account gained credence; Aristobulus (170-50 B.C.), in a passage preserved by Eusebius, says that "through the efforts of Demetrius of Phalerus a complete translation of the Jewish legislation was executed in the days of Ptolemy"; Aristeas's story is repeated almost verbatim by Flavius Josephus (Ant. Jud., XII, ii) and substantially, with the omission of Aristeas' name , by Philo of Alexandria (De vita Moysis, II, vi). the letter and the story were accepted as genuine by many Fathers and ecclesiastical writers till the beginning of the sixteenth century; other details serving to emphasize the extraordinary origin of the version were added to Aristeas's account" The seventy-two interpreters were inspired by God (Tertullian, St. Augustine, the author of the "Cohortatio ad Graecos" [Justin?], and others); in translating they did not consult with one another, they had even been shut up in separate cells, either singly, or in pairs, and their translations when compared were found to agree entirely both as to the sense and the expressions employed with the original text and with each other (Cohortatio ad Graecos, St. Irenaeus, St. Clement of Alexandria). St. Jerome rejected the story of the cells as fabulous and untrue ("Praef. in Pentateuchum";"Adv. Rufinum", II, xxv). likewise the alleged inspiration of the Septuagint. Finally the seventy two interpreters translated, not only the five books of the Pentateuch, but the entire Hebrew Old Testament. The authenticity of the letter, called in question first by Louis Vivès (1492-1540), professor at Louvain (Ad S. August. Civ. Dei, XVIII, xlii), then by Jos. Scaliger (d. 1609), and especially by H. Hody (d. 1705) and Dupin (d. 1719) is now universally denied.
Criticism
(1) The letter of Aristeas is certainly apocryphal. The writer, who calls himself Aristeas and says he is a Greek and a pagan, shows by his whole work that he is a pious, zealous Jew: he recognizes the God of the Jews as the one true God; he declares that God is the author of the Mosaic law; he is an enthusiastic admirer of the Temple of Jerusalem, the Jewish land and people, and its holy laws and learned men.
(2) The account as given in the letter must be regarded as fabulous and legendary, at least in several parts. Some of the details, such as the official intervention of the king and the high priest, the number of the seventy-two translators, the seventy-two questions they had to answer, the seventy-two days they took for their work, are clearly arbitrary assertions; it is difficult, moreover, to admit that the Alexandrian Jews adopted for their public worship a translation of the Law, made at the request of a pagan king; lastly, the very language of the Septuagint Version betrays in places a rather imperfect knowledge both of Hebrew and of the topography of Palestine, and corresponds more closely with the vulgar idiom of Alexandria. Yet it is not certain that everything contained in the letter is legendary, and scholars ask if there is not a historic foundation underneath the legendary details. Indeed it is likely -- as appears from the peculiar character of the language, as well as from what we know of the origin and history of the version -- that the Pentateuch was translated at Alexandria. It seems true also that it dates from the time of Ptolemy Philadelphus, and therefore from the middle of the third century B.C. For if, as is commonly believed, Aristeas's letter was written about 200 B.C., fifty years after the death of Philadelphus, and with a view to increase the authority of the Greek version of the Law, would it have been accepted so easily and spread broadcast, if it had been fictitious, and if the time of the composition did not correspond with the reality? Moreover, it is possible that Ptolemy had something to do with the preparation or publishing of the translation, though how and why cannot be determined now. Was it for the purpose of enriching his library as Pseudo-Aristeas states? This is possible, but is not proven, while, as will be shown below, we can very well account for the origin of the version independently of the king.
(3) The few details which during the course of ages have been added to Aristeas's account cannot be accepted; such are the story of the cells (St. Jerome explicitly rejects this); the inspiration of the translators, an opinion certainly based on the legend of the cells; the number of the translators, seventy-two (see below); the assertion that all the Hebrew books were translated at the same time. Aristeas speaks of the translation of the law (nomos), of the legislation (nomothesia), of the books of the legislator; now these expressions especially the last two, certainly mean the Pentateuch, exclusive of the other Old Testament books: and St. Jerome (Comment. in Mich.) says: "Josephus writes, and the Hebrews inform us, that only the five books of Moses were translated by them (seventy-two), and given to King Ptolemy." Besides, the versions of the various books of the Old Testament differ so much in vocabulary, style, form, and character, sometimes free and sometimes extremely literal, that they could not be the work of the same translators. Nevertheless, in spite of these divergencies the name of the Septuagint Version is universally given to the entire collection of the Old Testament books in the Greek Bible adopted by the Eastern Church.
B. Origin according to the commonly accepted view.
As to the Pentateuch the following view seems plausible, and is now commonly accepted in its broad lines: The Jews in the last two centuries B.C. were so numerous in Egypt, especially at Alexandria, that at a certain time they formed two-fifths of the entire population. Little by little most of them ceased to use and even forgot the Hebrew language in great part, and there was a danger of their forgetting the Law. Consequently it became customary to interpret in Greek the Law which was read in the synagogues, and it was quite natural that, after a time, some men zealous for the Law should have undertaken to compile a Greek Translation of the Pentateuch. This happened about the middle of the third century B.C. As to the other Hebrew books -- the prophetical and historical -- it was natural that the Alexandrian Jews, making use of the translated Pentateuch in their liturgical reunions, should desire to read the remaining books also and hence should gradually have translated all of them into Greek, which had become their maternal language; this would be so much the more likely as their knowledge of Hebrew was diminishing daily. It is not possible to determine accurately the precise time or the occasions on which these different translations were made; but it is certain that the Law, the Prophets, and at least part of the other books, that is, the hagiographies, existed in Greek before the year 130 B.C., as appears from the prologue of Ecclesiasticus, which does not date later than that year. It is difficult also to say where the various translations were made, the data being so scanty. Judging by the Egyptian words and expressions occurring in the version, most of the books must have been translated in Egypt and most likely in Alexandria; Esther however was translated in Jerusalem (XI, i).
Who were the translators and how many? Is there any foundation for their number, seventy or seventy-two, as given in the legendary account (Brassac-Vigouroux, n. 105)? It seems impossible to decide definitely; the Talmudists tell us that the Pentateuch was translated by five interpreters (Sopherim, c.i.). History gives us no details; but an examination of the text shows that in general that the authors were not Palestinian Jews called to Egypt; and differences of terminology, method, etc. prove clearly that the translators were not the same for the different books. It is impossible also to say whether the work was carried out officially or was merely a private undertaking, as seems to have been the case with Ecclesiasticus; but the different books when translated were soon put together -- the author of Ecclesiasticus knew the collection -- and were received as official by the Greek-speaking Jews.
III. SUBSEQUENT HISTORY
Recensions
The Greek version, known as the Septuagint, welcomed by the Alexandrian Jews, spread quickly throughout the countries in which Greek was spoken; it was utilized by different writers, and supplanted the original text in liturgical services. Philo of Alexandria used it in his writings and looked on the translators as inspired Prophets; it was finally received even by the Jews of Palestine, and was employed notably by Josephus, the Palestinian Jewish historian. We know also that the writers of the New Testament made use of it, borrowing from it most of their citations; it became the Old Testament of the Church and was so highly esteemed by the early Christians that several writers and Fathers declared it to be inspired. The Christians had recourse to it constantly in their controversies with the Jews, who soon recognized its imperfections, and finally rejected it in favour of the Hebrew text or of more literal translations (Aquila, Theodotion).
Critical corrections of Origen, Lucian, and Hesychius
On account of its diffusion alone the hellenizing Jews and early Christians, copies of the Septuagint were multiplied; and as might be expected, many changes, deliberate as well as involuntary, crept in. The necessity of restoring the text as far as possible to its pristine purity was felt. The following is a brief account of the attempted corrections:
A. Origen reproduced the Septuagint text in the fifth column of his Hexapla; marking with obeli the texts that occurred in the Septuagint without being in the original; adding according to Theodotion's version, and distinguishing with asterisks and metobeli the texts of the original which were not in the Septuagint; adopting from the variants of the Greek Version the texts which were closest to the Hebrew; and, finally, transposing the text where the order of the Septuagint did not correspond with the Hebrew order. His recension, copied by Pamphilus and Eusebius, is called the hexaplar, to distinguish it from the version previously employed and which is called the common, vulgate, koine, or ante-hexaplar. It was adopted in Palestine.
B. St. Lucien, priest of Antioch and martyr, in the beginning of the fourth century, published an edition corrected in accordance with the hebrew; this retained the name of koine, vulgate edition, and is sometimes called Loukianos, after its author. In the time of St. Jerome it was in use at Constantinople and Antioch. C. Finally, Hesychius, an Egyptian bishop, published about the same time, a new recension, employed chiefly in Egypt.
Manuscripts
The three most celebrated manuscripts of the Septuagint known are the Vatican, "Codex Vaticanus" (fourth century); the Alexandrian, "Codex Alexandrinus" (fifth century), now in the British Museum, London; and that of Sinai, "Codex Sinaiticus" (fourth century), found by Tischendorf in the convent of St. Catherine, on Mount Sinai, in 1844 and 1849, now part at Leipzig and in part in St. Petersburg; they are all written in uncials.
The "Codex Vaticanus" is the purest of the three; it generally gives the more ancient text, while the "Codex Alexandrinus" borrows much from the hexaplar text and is changed according to the Massoretic text (The "Codex Vaticanus" is referred to by the letter B; the "Codex Alexandrinua" by the letter A, and the "Codex Sinaiticus" by the first letter of the Hebrew alphabet Aleph or by S). The Bibliotheque Nationale in Paris possesses also an important palimpsest manuscript of the Septuagint, the "Codex Ephraemirescriptus" (designated by the letter C), and two manuscripts of less value (64 and 114), in cursives, one belonging to the tenth or eleventh century and the other to the thirteenth (Bacuez and Vigouroux, 12th ed., n. 109).
Printed Editions
All the printed editions of the Septuagint are derived from the three recensions mentioned above.
· The editio princeps is the Complutensian or that of Alcalá. It was from Origen's hexaplar text; printer in 1514-18, it was not published till it appeared in the Polyglot of Cardinal Ximenes in 1520.
· The Aldine edition (begun by Aldus Manucius) appeared at Venice in 1518. The text is purer than that of the Complutensian edition, and is closer to Codex B. The editor says he collated ancient manuscripts but does not specify them. It has been reprinted several times.
· The most important edition is the Roman or Sixtine, which reproduces the "Codex Vaticanus" almost exclusively. It was published under the direction of Cardinal Caraffa, with the help of various savants, in 1586, by the authority ofSixtus V, to assist the revisers who were preparing the Latin Vulgate edition ordered by the Council of Trent. It has become the textus receptus of the Greek Old Testament and has had many new editions, such as that of Holmes and Pearsons (Oxford, 1798-1827), the seven editions of Tischendorf, which appeared at Leipzig between 1850 and 1887, the last two, published after the death of the author and revised by Nestle, the four editions of Swete (Cambridge, 1887-95, 1901, 1909), etc.
· Grabe's edition was published at Oxford, from 1707 to 1720, and reproduced, but imperfectly, the "Codex Alexandrinus" of London. For partial editions, see Vigouroux, "Dict. de la Bible", 1643 sqq.
IV. CRITICAL VALUE AND LANGUAGE
Critical Value
The Septuagint Version, while giving exactly as to the form and substance the true sense of the Sacred Books, differs nevertheless considerably from our present Hebrew text. These discrepancies, however, are not of great importance and are only matters of interpretation. They may be thus classified: Some result from the translators having had at their disposal Hebrew recensions differing from those which were know to the Massoretes; sometimes the texts varied, at others the texts were identical, but they were read in different order. Other discrepancies are due to the translators personally; not to speak of the influence exerted on their work by their methods of interpretation , the inherent difficulties of the work, their greater or less knowledge of Greek and Hebrew, they now and then translated differently from the Massoretes, because they read the texts differently; that was natural, for, Hebrew being written in square characters, and certain consonants being very similar in form, it was easy to confound them occasionally and so give an erroneous translation; moreover, their Hebrew text being written without any spacing between the various words, they could easily make a mistake in the separation of the words; finally, as the Hebrew text at their disposal contained no vowels, they might supply different vowels from those used later by the Massoretes. Again, we must not think that we have at present the Greek text exactly as it was written by the translators; the frequent transcriptions during the early centuries, as well as the corrections and editions of Origen, Lucian, and Hesychius impaired the purity of the text: voluntarily or involuntarily the copyists allowed many textual corruptions, transpositions, additions, and omissions to creep into the primitive text of the Septuagint. In particular we may note the addition of parallel passages, explanatory notes, or double translations caused by marginal notes. On this consult Dict. de la Bible, art. cit., and Swete, "An Introduction to the Old Testament in Greek".
Language
Everyone admits that the Septuagint Version was made in popular Greek, the koine dislektos. But is the Greek of the Old Testament a special idiom? Many authorities assert that it is, though they disagree as to its real character. The "Dict. de la Bible", s.v. Grec biblique, asserts that it was "the hebraicizing Greek spoken by the Jewish community at Alexandria", the popular Greek of Alexandria "with a very large admixture of Hebraicisms". The same dictionary, s.v. Septante, mentions the more recent opinion of Deissmann that the Greek of the Septuagint is merely the ordinary vernacular Greek, the pure koine of the time. Deissmann bases his theory on the perfect resemblance of the language of the Septuagint and that of the papyri and the inscriptions of the same age; he believes that the syntactical peculiarities of the Septuagint, which at first sight seem to favour the theory of a special language, a hebraicizing Greek, are sufficiently explained by the fact that the Septuagint is a Greek translation of Hebrew books.
A. VANDER HEEREN 
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Serafino Porrecta
Family name Capponi, called a Porrecta from the place of birth, theologian, b. 1536; d. at Bologna, 2 Jan., 1614. He joined the Dominican Order at Bologna in 1552. His life was devoted entirely to study, teaching, writing, and preaching. He is best known as a commentator on the "Summa" of St. Thomas; he also wrote valuable commentaries on the books of the Old and New Testaments. His duties as a professor prepared him well for work of this kind, for he taught philosophy, theology (dogmatic and moral), and Sacred Scripture. In 1606, Father Capponi was invited to teach theology and Sacred Scipture to the Carthusians in a monastery near Bologna. He accepted the invitation, but two years later he was recalled to Bologna, where he died. Fr. Michele Pio, who wrote his life, states that on the last day of his life Porrecta completed his explanation on the last verse of the Psalms. The people of Bologna venerated him as a saint; miracles, attested by the ordinary, are said to have been wrought through his intercession and his body was taken (1615) from the community burying-ground to be deposited in the Dominican church. It is almost universally admitted that, until the Leonine edition of St. Thomas's works appeared, there were no editions more highly prized or more helpful to students of the "Summa" than those which contained the Porrecta-Cajetan commentaries. The distinguishing features of these commentaries are well set forth in the title of the Venice edition of 1612. His principal works are: "Elucidationes formales in summam theologicam S. Thomae de Aquino" (Venice, 1588, 1596); "Summa totius theologiae D. Thomae . . . cum elucidationibus formalibus . . ." (Venice, 1612; Padua, 1698; Rome, 1773). To the first volume were added: (a) De altitudine doctrinae Thomisticae; Regulae ad lectorem; (c) Five indices. Echard censures the addition of Fr. Javelli's "Expositio in primam partem" and "Tractatus de praescientia et praedestinationa"; "Veritates aureae supra totam legem veterem . . ." (Venice, 1590); "Commentaries on St. Mattew" (Venice, 1602); "St. John" (Venice, 1604); those on St. Mark and St. Luke were not published; "Scholia super comp. Theologicae veritatis Alberti Magni" (Venice, 1588, 1590). Echard says the compendium was not by Albertus Magnus (I, p. 176); "Tota theologia S. Th. Aquin. In compendium redacta" (Venice, 1597); "Commentarii in psalmos" (one volume published, Bologna, 1692).
Quetif and Echard, Script. Ord. Proed., II (Paris, 1721), 392; Michele Pio, Vita e morte del ven. P. M. Fr. Serafino della Porrecta (Bologna, 1615).
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Archdiocese of Serajevo
(SERAIUM).
The healthy growth of the Church in Bosnia was blighted and stunted by Arianism and the disturbances caused by the wandering of the nations. Irreparable, however, was the damage inflicted by the Oriental Schism. To this day forty-three per cent of the population are Greek Orthodox, calling themselves Servians, and their religion and language Servian. From the earliest times the Church of Christ opposed the Bogomiles, a branch of the Manichaeans, who, varying as to time and place, dress, and nomenclature, are well nigh a historical puzzle. They have been called Paulicians, Phundaites, Eneratites, Marcionites, Christopolites, and, after a certain Bulgarian priest, Bogomiles. They were very numerous in Bosnia, as is proved by the great number of Bogomile graves. From 1292 onwards the Franciscan monks co-operated with the secular clergy in attending to the needs of the faithful.
When in 1463 Stephan Tomasevie, the last native sovereign of Bosnia, was taken prisoner by the Turks and decapitated, there were many Catholics, who in order to save their possessions, renounced their faith and became Mohammedans (now known as "Begs"). Nearly all the Bogomiles became Mohammedans at the same time, and the few who remained true to their faith were degraded to the position of "rayahs", i.e. serfs possessing no civil rights. The Catholic Church of Bosnia suffered the most severe of hardships during the succeeding four centuries. The faithful lost their possessions, and might not, without the Sultan's permission, build themselves a hut, let alone a church. From 1683 onwards, repeated inhuman oppressions drove them frequently to have recourse to arms, but each time only to make their position worse than before. The Franciscan Friars alone saved the Church in Bosnia. They disguised themselves as Turks and were addressed by the Catholics as ujaci (uncle). Often they were compelled to hold services and to bury their dead at night in the woods or in caves. They lived in the direst poverty and very many of them became martyrs. The old people instructed the younger generation during the winter months in the catechism, and during Lent the Franciscans examined the pupils. Nearly all Catholics in Bosnia bore a cross tattooed on breast or hand.
The subjection of the Bosnian people to the House of Habsburg marks the beginning of its growth in religion and in culture. In 1878 the European powers charged Austria-Hungary with the military government of Bosnia and Herzegovina, and in 1908 these two countries were declared part of the empire. In 1881 His Apostolic Majesty formed the ecclesiastical province of Serajevo, and appointed as archbishop J. Stadler, professor of theology at Agram. Native Franciscans were elevated to the sees of Mostar and Banjalika. The Society of Jesus took over and has retained charge of the seminary for priests in Serajevo, which supplies the entire province, and in Travnik conducts a seminary for boys, the gymnasium of which is frequented by pupils of all religions. The Franciscans maintain two schools of six classes each for the preparation of the young postulants of the order, while the Sisters of Charity conduct 32 Catholic primary schools.
The Archdiocese of Serajevo has 180,000 Catholics, with 50 priests and 110 friars.
KLAU, Gesch. Bosnicus von den altesten Leiten bis zum Verfalle des Konigreiches, Germ. tr. BOJNICIC (Leipzig, 1885); STRAUS, Bosnien, Land und Leute (Vienna, 1864); NIKASCHINOVILISCH, Bosnien und die Herzegovina unter der Verwaltung der oster. ungar. Monarchie, I (Berlin, 1901); PUNTIGAN, Unsere Zukunft in Bosnien (Graz and Vienna, 1909).
COLESTIN WOLFSGRUBER 
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Seraphim
The name, a Hebrew masculine plural form, designates a special class of heavenly attendants of Yahweh's court. In Holy Writ these angelic beings are distinctly mentioned only in Isaias's description of his call to the prophetical office (Isa., vi, 2 sqq.). In a vision of deep spiritual import, granted him in the Temple, Isaias beheld the invisible realities symbolized by the outward forms of Yahweh's dwelling place, of its altar, its ministers, etc. While he stood gazing before the priest's court, there arose before him an august vision of Yahweh sitting on the throne of His glory. On each side of the throne stood mysterious guardians, each supplied with six wings: two to bear them up, two veiling their faces, and two covering their feet, now naked, as became priestly service in the presence of the Almighty. His highest servants, they were there to minister to Him and proclaim His glory, each calling to the other: "Holy, holy, holy, Yahweh of hosts; all the earth is full of His glory." These were seraphim, one of which flew towards Isaias bearing a live coal which he had taken from the altar, and with which he touched and purified the Prophet's lips, that henceforth these might be consecrated to the utterances of inspiration. Such, in substance, is Isaias's symbolical vision from which may be inferred all that Sacred Scripture discloses concerning the seraphim. Although described under a human form, with faces, hands, and feet (Is., vi, 2, 6), they are undoubtedly existing spiritual beings corresponding to their name, and not mere symbolic representations as is often asserted by advanced Protestant scholars. Their number is considerable, as they appear around the heavenly throne in a double choir and the volume of their chorus is such that the sound shakes the foundations of the palace. They are distinct from the cherubim who carry or veil God, and show the presence of His glory in the earthly sanctuary, whilst the seraphim stand before God as ministering servants in the heavenly court. Their name too, seraphim, distinguishes them from the cherubim, although it is confessedly difficult to obtain from the single Scriptural passage wherein these beings are mentioned a clear conception of its precise meaning. The name is oftentimes derived from the Hebrew verb saraph ("to consume with fire"), and this etymology is very probable because of its accordance with Isa., vi, 6, where one of the seraphim is represented as carrying celestial fire from the altar to purify the Prophet's lips. Many scholars prefer to derive it from the Hebrew noun saraph, "a fiery and flying serpent", spoken of in Num., xxi, 6; Isa., xiv, 29, and the brazen image of which stood in the Temple in Isaias's time (IV Kings, xviii, 4); but it is plain that no trace of such serpentine form appears in Isaias's description of the seraphim. Still less probable are the views propounded of late by certain critics and connecting the Biblical seraphim with the Babylonian Sharrapu, a name for Nergal, the fire-god, or with the Egyptian griffins (séréf) which are placed at Beni-Hassan as guardians of graves. The seraphim are mentioned at least twice in the Book of Enoch (lxi, 10; lxxi, 7), together with and distinctly from the cherubim. In Christian theology, the seraphim occupy with the cherubim the highest rank in the celestial hierarchy (see CHERUBIM), while in the liturgy (Te Deum; Preface of the Mass) they are represented as repeating the Trisagion exactly as in Isa., vi.
Commentaries on Isaias: KNABENBAUER (Paris, 1887); DELITSCH (tr. Edinburgh, 1890); DURM (Gottingen, 1892); SKINNER (Cambridge, 1896); MARTI (Tubingen, 1900); CONDAMIN (Paris, 1905). Theology of the Old Testament: OEHLER (tr. New York, 1883); DILLMANN-KITTEL (Leipzig, 1895); SCHULTZ (tr. Edinburgh, 1898).
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Sergiopolis
A titular see in Augusta Euphratensis, suffragan of Hierapolis. Under its native name Rhesapha, it figures in Ptolemy, V, xiv, 19; as Risapa in the "Tabula Peutinger."; as Rosafa in the "Notitia dignitatum" (edited by Böcking, p. 88), the latter locates in it the equites promoti indigenae, i.e. the natives promoted to Roman Knighthood. This name signifies in Arabic causeway, paved or flagged road, and a milliary mentioned by Sterrett (Corpus inscript. latin., III, 6719) who calls the town Strata Diocletiana. Procopius also (De bello pers., II, i, 6) speaks of a region called Strata (see Clermont-Ganneau, "La voie romaine de Palmyre â Resapha" and "Resapha et la Strata Diocletiana" in "Recueil d'archéol. orientale", IV, 69-74, 112). It is commonly admitted that Resapha is identical with the Reseph (IV Kings, xix, 12; Is., xxxvii, 12) which the envoys of Sennacherib to King Ezechias mentioned as having recently fallen into the hands of the Assyrians; the name occurs also several times in the cuneiform inscriptions under the forms Rasaappa, Rasappa, or Rasapi, and a certain number of its Assyrian governors from 839 to 737 B.C. are known. The town was then an important commercial centre [Schrader, "Keilinschriften und Geschichtsforschung" (Giessen, 1878), 167, 199]. At Rosapha in the reign of Maximian the soldier Sergius, after whom the town was officially named, was martyred on 7 Oct.; Rosapha contained a Roman fortress at that time. Its first bishop was appointed shortly after 431 by John of Antioch, in spite of the opposition of the Metropolitan of Hierapolis, on whom that church had till then depended, for he had, he declared spent three hundred pounds of gold on it (Mansi), "Concil. collectio", V, 915, 943). A little later Marianus of Rhosapha assisted at the Council of Antioch (Mansi), op. cit., VII, 325). The metropolis of Sergiopolis with five suffragan sees figures in the "Notitia episcopatuum" of Antioch in the sixth century ("Echos d'Orient", X, 145). It had obtained this title from Emperor Anastasius I (491-518), according to a contemporary (Cramer, "Anecdota", 11, 12, 109); at the fifth general council (553) Abraham signed as metropolitan (Mansi), op. cit., IX, 390). The favors of Anastasius obtained for the town the name of Anastasiopolis, which it still retained at the beginning of the seventh century (Gelzer, "Georgii Cyprii Descriptio orbis romani", 45). We may mention also Bishop Candidus, who, at the time of the siege of the town by Shah Chosroes, (543), ransomed 1200 captives for two hundred pounds of gold (Procopius, "De bello pers." II, 5, 20), and the metropolitan Simeon in 1093 ("Echos d'Orient", III, 238); this proves that Christianity continued to exist even under Mussulman domination. Procopius ("De aedificiis", II, ix), describes at length the ramparts and buildings erected there by Justinian. The walls of Resapha which are still well preserved are over 1600 feet in length and about 1000 feet in width; round or square towers were erected about every hundred feet; there are also ruins of a church with three apses.
HALIFAX, An extract of the Journals of two voyages. . . of Aleppo to Tadmor in Philosophical Transactions, XIX (Oxford, 1695), 109 150-2; LE QUIEN, Oriens chriatianus, II, 951; WADDINGTON, Inscriptions de Grece et d'Asie Mineure, 609, Analecta bollandiana, XIV, 373-95; FlLLION in Dict. de la Bible, s. v. Reseph; CHAPOT in Bulletin de correspondance hellenique, XXVII, 280-91; IDEM, La frontiere de 1'Euphrate (Paris, 1907), 328-332.
S. VAILHÉ 
Transcribed by Joseph E. O'Connor

Sergius and Bacchus[[@Headword:Sergius and Bacchus]]

Sergius and Bacchus
Martyrs, d. in the Diocletian persecution in Coele-Syria about 303. Their martyrdom is well authenticated by the earliest martyrologies and by the early veneration paid them, as well as by such historians as Theodoret. They were officers of troops on the frontier, Sergius being primicerius, and Bacchus secundarius. According to the legend, there were high in esteem of the Caesar Maximianus on account of their bravery, but this favour was turned into hate when they acknowledged their Christian faith. When examined under torture they were beaten so severely with thongs that Bacchus died under the blows. Sergius, though, had much more suffering to endure; among other tortures, as the legend relates, he had to run eighteen miles in shoes which were covered on the soles with sharp-pointed nails that pierced through the foot. He was finally beheaded. The burial-place of Sergius and Bacchus was pointed out in the city of Resaph; in honour of Sergius the Emperor Justinian also built churches in honour of Sergius at Constantinople and Acre; the one at Constantinople, now a mosque, is a great work of Byzantine art. In the East, Sergius and Bacchus were universally honoured. Since the seventh century they have a celebrated church in Rome. Christian art represents the two saints as soldiers in military garb with branches of palm in their hands. Their feast is observed on 7 October. The Church calendar gives the two saints Marcellus and Apuleius on the same day as Sergius and Bacchus. They are said to have been converted to Christianity by the miracles of St. Peter. According to the "Martyrologium Romanum" they suffered martyrdom soon after the deaths of Sts. Peter and Paul and were buried near Rome. Their existing Acts are not genuine and agree to a great extent with those of Sts. Nereus and Achilleus. The veneration of the two saints is very old. A mass is assigned to them in the "Sacramentarium" of Pope Gelasius.
Analecta Bollandiana, XIV (1895), 373-395; Acta SS., October, III, 833-83; Bibliotheca hagiographica latina (Brussels, 1898-1900), 1102; Bibliotheca hagiographica graeca (2nd ed., Brussels, 1909), 229-30; cf. for Marcellus and Apuleius: Acta SS., October, III, 826-32; Bibliotheca hagiogr. lat., 780.
KLEMENS LÖFFLER 
Transcribed by Ferruccio Germani

Serrae[[@Headword:Serrae]]

Serrae
Titular metropolitan see in Macedonia, more correctly Serrhae, is called Siris by Herodotus (VIII, 115), Sirae by Titus Livius (XLV, iv). Inscriptions show the official spelling to have been Sirrha or Sirrhae; the form Serrhae prevailed during the Byzantme period (Hierocles, 639, 10; Stephanius Byzantius, s. v.). The city, now called in Turkish "Sérès", is in Eastern Macedonia, about forty-three miles north-east of Salonica in the plain of Strymon, on the last outposts of the mountains which bound it on the north-east. On his return to the Hellespont, Xerxes left some of his sick followers at Serrae, and here also P. AEmilius Paulus, after his victory at Pydna, received a deputation from Perseus. The city possessed great strategic importance under the Byzantine Empire in the wars against the Serviani and Bulgars. It was captured by the latter in 1206 and recaptured by the Emperor John Dukas in 1245. Later the Servian, Kral Stephen Dushan, captured it in turn, was crowned there im 1345, established a Court on the model of that of Byzantium, and married the daughter of Andronicus II. In 1373 it was captured by a Greek apostate in the service of Sultan Murad I. In 1396, while Sigismund of Hungary was preparing to attack the Ottoman Empire, the Sultan Bayazet had his camp at Sérès, where he assembled his Christian allies shortly before the Battle of Nicopolis. Sérès is now the capital of a sanjak in the vilayet of Salonica. It has about 30,000 inhabitants, of whom 13,000 are Turks and the same number Greeks. It carries on a brisk trade in textile and agricultural products. At first Serrae was a suffragan of Thessalonica, remaining so probably until the eighth century, when Eastern Illyricum was removed from Roman jurisdiction and attached to the Patriarchate of Constantinople. It figures in the "Notitiae episcopatuum" as an autocephalous archdiocese as early as the tenth century; at the end of the next century it had become a metropolitan see without suffragans, and such is still its status for the Greeks. Le Quien (Oriens Christ., II, 87) gives a list of fourteen bishops, but a much more complete list is given in Papageorgiou's article cited in the bibliography. The oldest of these bishops is Maximianus or Maximus, present at the Latrocinium of Ephesus (449) and at the Council of Chalcedon (451). A gap intervenes till the end of the tenth century, when Leontius assisted at a council of Constantinople. Among the other titulars was Nicetas, formerly a deacon of St. Sophia, Constantinople, and eventually Metropolitan of Heraclea (Pontus), at the end of the eleventh century. He was a prolific writer [see Krumbacher, "Gesch. der byzant. Litt." (Munich, 1897), 137 sqq., 211 sqq., 215 sqq., 587, etc.]. Under Michael Palaeologus, a metropolitan of Serrae whose name is unknown was among the advocates of union with Rome. In 1491 Manasses became Patriarch of Constantinople under the name of Maximus. Eubel, "Hierarchia catholica medii aevi", I, 473, mentions two Latin metropolitans: Arnulphus in 1225 and Pontius in 1358.
SMITH, Dict. of Greek and Roman Geogr., s. v. Siris; BOUTYRAS, Dict. of Hist. and Geogr. (in Greek), VII, 479; LEAKE, Northern Greece, III, 200-210; DEMITSAS, Macedonica (Athens, 1874), 575-587; TOMASCHEK, Zur Kunde der Hamus-Halbinsel (Vienna, 1887), 83; PAPAGEORGIOU in Byzantinische Zeitschrift, III (Munich, 1894), 225-329.
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Servants of Mary (Order of Servites)
This order was founded on the feast of the Assumption, 1233 when the Blessed Virgin appeared to seven noble Florentines, who had repaired to the church to follow the exercises of the Confraternity of the Laudesi, and bade them leave the world and live for God alone. On the following feast of her Nativity, 8 September, they retired to La Camarzia, just outside the walls of the city, and later on to Monte Senario, eleven miles from Florence. Here again they had a vision of the Blessed Virgin. In her hands she held a black habit; a multitude of angles surrounded her, some bearing the different instruments of the Passion, one holding the Rule of St. Augustine, whilst another offered with one hand a scroll, on which appeared the title of Servants of Mary surrounded by golden rays, and with the other a palm branch. She addressed to them the following words: "I have chosen you to be my first Servants, and under this name you are to till my Son's Vineyard. Here, too, is the habit which you are to wear; its dark colour will recall the pangs which I suffered on the day when I stood by the Cross of my only Son. Take also the Rule of St. Augustine, and may you, bearing the title of my Servants, obtain the palm of everlasting life." Among the holy men of the order was St. Philip Benizi, who was born on the day the Blessed Virgin first appreared to the Seven Founders (15 August), and afterwards became the great propagator of the order. The order developed rapidly not only in Italy but also in France and Germany, where the holy founders themselves spread devotion to the Sorrows of Mary. Their glorious son St. Philip continued the work and thus merited the title of Eight Founder of the Order. The distinctive spirit of the order is the sanctification of its members by meditation on the Passion of Jesus and the Sorrows of Mary, and spreading abroad this devotion.
The order consists of three branches. Concerning the First Order or Servite Fathers, see SERVITE ORDER. The Second Order (cloistered nuns) was probably founded by Blessed Helen and Blessed Rose shortly after the death of St. Philip in 1285. This branch has houses in Italy and Austria as well as one at Bognor, England. The Third Order of Mantellate was founded by St. Juliana Falconieri to whom St. Philip gave the habit in 1284. This branch occupies itself with active works after the example of its holy foundress. From Italy it spread into other countries of Europe. The Venerable Anna Juliana, Archduchess of Austria, founded several houses and became a Mantellate herself. In 1844 it was introduced into France, and was thence extended into England in 1850. The sisters were the first to wear the religious habit publicly in that country after the so-called Reformation. They are at present one of the leading religious orders for women in what was once "Mary's Dowry", having been active missionaries under Father Faber and the Oratorians for many years. In 1871 the English province sent sisters to American, but they were recalled in 1875. The superior general being very desirous to see the order established in the United States sent sisters a second time in 1893. They have now a novitiate at Cherokee, Iowa, and mission houses in other states. They devote themselves principally to the education of youth, managing academies and taking charge of parochial schools and workrooms. They also undertake works of mercy, such as the care of orphans, visiting the sick, and instructing converts, etc. Above all, in imitation of their holy foundress, St. Juliana, they do all in their power to instill into the hearts of those under their care a great love for Jesus in the Blessed Sacrament. At the last general chapter held in London, 31 July, 1906, a vicaress general for America was appointed.
HEIMBUCHER, Orden u. Kongregationen, II (Paderborn, 1907), 218 sq.
THE SERVANTS OF MARY 
Transcribed by Dawn Felton Francis

Servants of the Most Blessed Sacrament[[@Headword:Servants of the Most Blessed Sacrament]]

Congregation of the Servants of the Most Blessed Sacrament
An order of nuns, founded by the Venerable Pierre-Julien Eymard (q. v.) in 1858, assisted by Mother Margaret of the Blessed Sacrament, with the authorization of Mgr Morlot, Archbishop of Paris. A Decree of Pius IX (21 July, 1871) canonically erected it into a religious congregation, and on 8 May, 1885, Leo XIII approved the constitutions. The aim of the society is to render "before all else solemn and perpetual adoration to Our Lord Jesus Christ, abiding perpetually in the Most Blessed Sacrament of the Altar for the love of men". "The Congregation of the Servants of the Most Blessed Sacrament devote themselves with all their souls and all their strength to propagate this same worship of adoration and love in the world, especially by means of 'The People's Eucharistic League' in the way that was erected by a Rescript of August 2, 1872 (Bishops and Regulars), by Retreats of Adoration, and the work of the worship of Jesus Christ"; that is, by work for poor churches, as well as by catechetical instruction to children and to poor or ignorant adults. Each sister is required to make three adorations in the twenty-four hours, of which two are in the day and one at night. The Divine Office is said in choir. The community is contemplative and cloistered. The mother-house is at Angers, France. The congregation has houses at Lyons (France), founded 29 June, 1874; Paris, founded 1 May, 1876; Binche (Belgium), founded 17 November, 1894. In October, 1903, at the request of Mgr Labrecque, Bishop of Chicoutimi, a house was established at Chicoutimi on the banks of the Saguenay. The first exposition took place on 22 October, 1903, in the chapel of the Sisters of Good Counsel, who for several months extended hospitality to the newly-arrived community. On 25 March, 1906, it took possession of a new convent and on 18 June, 1909, the chapel of the Eucharistic Heart of Jesus was consecrated. Canada has now its novitiate. The community numbers thirteen professed of the perpetual vows, and fifteen novices.
TENAILLON, Le Rev. Pere Pierre-Julien Eymard; Documents sur sa vie et ses vertus (Rome, 1899).
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Servia
(SERBIA)
A European kingdom in the north-western part of the Balkan peninsula.
I. HISTORY
The greater part of the territory of the present Kingdom of Servia belonged, at the beginning of the Christian era, to the Roman Province of Moesia, the western part to the Province of Dalmatia. Under Roman supremacy a number of cities arose along the Danube and the Morava, and the country attained to a considerable height of economic prosperity and intellectual development. Christianity found entrance into the Roman districts of the Balkan Peninsula at an early date and suffered but little in this region from the persecutions of the emperors. Martyrs are not mentioned until the reign of Diocletian, when several suffered death for Christ at Singidunum (Belgrade). During the migrations the country was traversed in succession by Ostrogoths, Huns, and Lombards. In 550 it was conquered by the Emperor Justinian, head of the Eastern Empire. Soon after this, the Avars fell upon the land, devastating and burning wherever they went, and turned the region into a wilderness. In the seventh century the forefathers of the present Serbs, a tribe of the southern Slavs, migrated into the country, which received from them the name of Servia. During the Middle Ages and well into modern times the term included not only the present Servia, but also Bosnia, Herzegovina, Montenegro, and the northern parts of Macedonia and Albania. In the early centuries of their history the political cohesion of the Serbs was slight; the political organization was based upon the family clan, the sadruga. The sadruga was composed of about fifty or sixty persons, who bore a common name and obeyed an elder who was the representative of the clan in dealings with outsiders or with the gods. All members of the clan had the same rights and were entitled to a share of the common possessions. Several such family-clans formed a tribe whose affairs were managed by a council of the family elders. At the head of the tribe was a Zupan, elected by the elders of the families. The religion of the Serbs was a natural religion. They worshipped their gods in the open air and accompanied their sacrifices with singing. They had neither images, temples, nor priests. In common with all Slavs they believed in a life after death.
At various times during the first centuries of their history they were obliged to acknowledge the supremacy either of the Eastern Empire or of the Bulgarians. For short periods also they were able to maintain their independence. They acceptedLatin Christianity in the eighth century, during the period of Bulgarian suzerainty. Until the union of Servia with the Greek Orthodox Church, the Servian Church was under the control of the Latin Archbishop of Spalato and, later, the Latin Archbishop of Antivari. After the death of the most powerful of the Bulgarian princes, Symeon (927), the Servian Zupan Cestaw was able, for the first time, to unite several Servian tribes against Peter, the weak ruler of the Bulgarians. However, the destruction of the Bulgarian kingdom by Basil II, Bulgaroktonos, the Byzantine emperor (976-1025), re-established Byzantine supremacy over the whole Balkan Peninsula. Although the oppressive sway of the Eastern Empire led to repeated revolts of the Serbs, the supremacy of Constantinople continued until the twelfth century. For a time indeed the Grand Zupan Michael (1050-80) was able to maintain his independence; he even received the title of king from Pope Gregory VII. In the twelfth century the family of the Nemanyich, to whom the union of the Serbs is due, became prominent in Servian history. Urosch, who was 2upan of Rassa from about 1120, entered into friendly relations with the Hungarian king, Bela II. His son, Stephen I, Nemanya (1159-95), conquered the chiefs of the other Servian tribes, with the exception of those in Bosnia, and thus founded a united hereditary and independent state. He accomplished this with the aid of the Eastern Emperor, Manuel I, to whom he swore fealty in return for recognition as grand Zupan. Free from-his oath after the death of Manuel I (1180), he seized for himself those portions of Servian Territory which belonged directly to the Eastern Empire.
Stephen I, Nemanja, who was a Catholic, maintained amicable relations with the popes in ecelesiastico-political affairs, especially with Pope Innocent III. He received the latter's legates and letters in a friendly manner and repeatedly assured the pope of his attachment. His brother Vlkan, as lord of Antivari and Cattaro, was also closely connected with the Catholic Church. Nevertheless, the Greek Orthodoxy Church grew constantly stronger in the eastern part of the country, although in this era the sharp distinction between the Churches of the Eastern and Western Empires had not yet appeared. In 1196 Stephen abdicated in favour of his eldest son and retired to the monastery of Chilandar, which he had founded on Mount Athos. Here he died in 1199 or 1200. The work of the father was continued during the administration of the son, Stephen II (1196-1228), who had received an excellent Byzantine education and was a skilful diplomatist. In church affairs he, like his father, maintained good relations with the popes. The sixth canon of the Servian Council of Dioclea (1199) formally declared that the Servian Church regarded the Roman Church as the mother and ruler of all the Churches. During the Fourth Crusade, which ended in the establishment of the Latin Empire of Constantinople, Stephen II had the skill to maintain himself against all his neighbors and to use the favourable opportunity for increasing his power. Like the Bulgarian Kalojan, he asked Innocent III to grant him the title of king and to send a legate to Servia. However, the opposition of the Hungarian king, Emmerich, prevented the carrying out of this plan, to which Pope Innocent had given his consent. Stephen finally obtained the royal crown in 1217 from Honorius III, probably through the aid of Venice, which, since the Fourth Crusade had become a neighbor of Servia. In order to make his kingdom autonomous in religious matters he appointed his brother Sabas, who had been a monk at Mount Athos, Metropolitan of Servia, and organized the dioceses of the Servian Church in co-operation with this new metropolitan.
Stephen II had four sons and was succeeded by one of them, Stephen Radoslav (1228-34). This king was the son-in-law of the Emperor Theodore the Epirote, and as such regarded himself as a Greek. He was so incompetent that he was overthrown and banished by the nobility. His brother Stephen Vladislav (1234-1243) could not maintain his power in the confusion caused by the incursion of the Mongols into the Balkan Peninsula, and was obliged to resign the throne to a more vigorous brother and content himself with the empty title of king. Stephen Urosch I the Great (1243-76) was victorious in a war with the city of Ragusa, the bishop of which was obliged, in 1254, to renounce all ecclesiastical jurisdiction over Servian territory. He was also successful, in league with the Latin Empire of Constantinople, in a campaign against the Greek Empire of Nica, but failed in an attack upon Hungary. After the fall of the Latin Empire the relations between the papacy and Servia grew gradually less intimate; although married to a Catholic Frenchwoman, Helena, Stephen Urosch permitted both his sons to be brought up in the Greek Orthodox religion. Of these sons Stephen Dragutin, who drove his father from the throne, soon gave up the government to his younger brother Stephen Milutin (1282-1321), while retaining for himself the title of king. The separation from Rome was completed during the reigns of these two princes and has continued from that period until the present day, although several popes have exerted themselves to reestablish the union, e. g. Nicholas IV (1288), Benedict XI (1303), and Clement V (1308).
Stephen Milutin conquered several provinces of the Byzantine Empire, and advanced victoriously as far as Mount Athos, besides receiving Bosnia, without striking a blow, as the dowry of his wife, a daughter of the Hungarian king Stephen V. During his reign and that of his son Stephen IV, Urosch (1320-31), Servia gained a Europena reputation and was the leading power of Eastern Europe. The son carried on a successful war against the revived Bulgarian kingdom and broke its power forever. Stephen IV Urosch, was willing, in 1323, to unite with Rome and abandon the schism in order to secure the aid of Western Europe against the claims to the throne of his half-brother Vladislav; but this union with Rome was only of short duration. As in the latter years of his reign he showed a preference for the son of a second marriage, his eldest son Stephen Duschan rose against him and threw him into prison where he was soon killed. Stephen Duschan being probably an accomplice in his death. The constant aim of this, the greatest of all the rulers of Servia (1331-55) was to establish a Greater Servia, which should unite all the peoples of the Balkan Peninsula, to conquer Constantinople, and to win for himself the crown of a new Oriental empire with its centre at Constantinople. Taking advantage of the civil war in the Eastern Empire he was able, in 1336-40 and in 1345, to conquer Albania, Macedonia, Epirus, and Thessaly, and undertook thirteen campaigns against Constantinople in which he advanced as far as the imperial capital itself. In 1346 he was crowned at Skopje as 'Tsar of the Serbs and Greeks"; this is translated in Latin documents as " Imperator Rasciae et Romaniae ". At the same time, in a Servian synod, he had the Servian Archbishop of Ipek created an independent "Metropolitan of the Serbs and Greeks", notwithstanding the anathema of the Church of Constantinople. The new head of the Servian Church had twenty metropolitans and bishops under him.
Stephen Duschan's reign has been called the Golden Age of Servia, because he gave the country a better administration and judicial system, sought to improve education. mining, commerce, etc., and, in issued a code of laws, an important monument of the Kingdom of Servia. He was very hostile to the Catholic Church. Article 6 of his code punished with death any Servian who adhered to the "Latin heresy", or any Latin ecclesiastic who sought to make proselytes. Yet he repeatedly entered into relations with the pope in order to gain aid from Western Europe against increasing danger of Turkish invasion, and held out the prospect of union with the Latin Church. The great kingdom he had created soon fell to pieces during the reign of his weak son, Urosch V (1355-71). Vlkasin, a Servian noble, rose against Urosch as a rival and gained almost the entire country for his cause; the strength of the kingdom was frittered away by internal disorders and civil wars, and thus the way was prepared for the Turks. Vlkasin lost both the throne and his life at the battle on the Maritza River (26 September, 1371), in which he took part as an ally of the Eastern Empire. Two months later, Urosch V also died, and with his death the Nemanyich dynasty became extinct. The nobles disputed over a successor; Lazar Gobljanovitch, one of the most prominent, formed an alliance with the Bulgarians, Albanians, and Bosnians, and defeated a viceroy of the Turkish Sultan, Amurath I. However, the Serbs suffered a severe defeat on 15 June 1389, in the terrible battle on the Plain of Kossovo (the Plain of the Blackbirds). Lazar and a large number of the most distinguished Serbs were taken prisoners and were beheaded during the night after the battle. The land was defenseless against the Turks, and Servian independence was in abeyance for four hundred Years. Araurath's successor, Bajazet, divided the country between a son and a son-in-law of Lazar, both of whom were obliged to Pay tribute to the Turks and to take part in the Turkish military expeditions. In 1459 Mohammed II put an end to the sovereignty of these two rulers. Servia was formally incorporated into the Turkish Empire and was divided into pashalics. Many Servian families were destroyed, many others fled to Hungary, some 200,000 persons were dragged away as slaves. The Servian Patriarchate of Ipek was also suppressed, and the Servian Church was placed under the control of the Groeco-Bulgarian Patriarchate of Schrida. In 1557 the Patriarchate of Ipek was reestablished, and remained independent until its second suppression in 1766.
For more than two hundred years the name of Servia almost entirely disappeared from history. However, the Turks maintained only a military occupation of the country; they rung large sums of money from the people, and took large numbers of young men to be trained as Janizaries. But they did not claim any land for themselves, and thus the Serbs under the Turkish yoke were able to preserve their language, customs, religion, and the memory of the heroic age of their country until the hour of their deliverance. The folk-songs, which celebrated the exploits of their most famous heroes, did much to preserve the national consciousness during the worst periods of oppression, by keeping before the people the recollection of Servia's history and past greatness. The first hope of deliverance from the Turkish yoke came from Austria which, under Charles of Lorraine, repeatedly defeated the Turks in the years 1684-86 and took possession of several provinces. When, in 1690, the Emperor Leopold I issued a proclamation declaring that he would protect the religion and the political rights of all Slavonic peoples on the Balkan peninsula, and called upon them to rise against the Turks, about 36,000 Servian and Albanian families, led by their patriarch, emigrated from Servia. After Leopold had given them the desired guarantees they crossed the Save and settled in Slavonia, in Syrmia, and in some of the Hungarian cities, where their descendants now form a considerable portion of the population. Their rights have always been protected by the emperor, and the see of a Servian patriarch was established at Carlowitz. The victories of Prince Eugene of Savoy forced Turkey to surrender all of Servia to Austria by the Treaty of Passarowitz (1718). But the Austrian Government was not able to win the sympathy of its new subjects, and, after the unsuccessful war of Charles VI against Turkey (1738-39), Servia was retroceded to that power.
Although the Serbs themselves had contributed largely to the restoration of the Turkish supremacy, their loyalty was ill repaid by the cruelties of the Janizary revolt. At the request of the Greek Orthodox Church, the Patriarchate of Ipak was again suppressed, in 1766, and the Servian Church was placed directly under the patriarch of Constantinople, who sent as bishops to Servia almost exclusively men of Greek nationality, who were hostile to Servian efforts for liberty. During the war against Turkey carried on by Joseph II and Catherine II in the years 1788-1790, rose in favour of Austria. In 1804 a general revolt was provoked by the atrocities of the Janizaries. The head of the rebellion was George Petrowitch, who was also called Karageorge (Black George). A series of victories delivered the country from the Turkish soldiers, and in 1807 even Belgrade was taken. The people, however, were not sufficiently supported by Russia, and could not obtain complete freedom. By the Treaty of Bucharest, in 1812, the Serbs were guaranteed complete amnesty and granted a measure of internal self administration, but were obliged to remain under Turkish suzerainty. As the Turks did not keep their promises a new revolt broke out in 1815, the leader of which was Milosch Obrenovich, Karageorge having been assas-sinated. On 6 November 1817, Milosch was proclaimed Prince of Servia at Belgrade by an assembly of Servian nobles by the Porte in 1820. By the Peace of Adrianople (1829), Servia received the right to elect its own princes, the right of self administration, in short, internal autonomy, but was obliged to pledge itself to pay a fixed yearly tribute to the Porte. Treaty of Akerman (1826) and the Peace of Adrianople (1829) also granted the people of Servia, freedom of worship and the right to elect their bishops. In 1832 a concordat was made with the Greek Patriarch of Constantinople which regulated the relation of the Servian to the Greek Orthodox Church; the Archbishop of Belgrade received the title of Metropolitan of Servia, and was henceforth to be elected without the participation of the Patriarch of Constantinople; the election, however, must be announced to, and confirmed by, the patriarch, who had the privilege of confirming it and consecrating the new metropolitan. In 1830 Milosch was recognized by the Porte as hereditary prince; in 1834 the Turkish military occupation of Servia was limited to Belgrade.
Influenced by Russia, Milosch ruled as an absolute prince without calling any national assembly; he seized commercial monopolies for his own benefit, and in this way so irritated the people that in 1835 a revolt broke out. He was finally obliged to grant a constitution which, however, the Turkish Government replaced in 1838, by the organic Statue (Ustav). This statute replacing the National Assembly with a senate provided with extensive powers, satisfied neither the people nor the prince. Milosch swore to observe the Organic Statute, but did not keep his oath and, after a fresh uprising, in 1839, abdicated in favour of his eldest son Milan I. Milan died in three months and was followed by his incapable and tyrannical brother Michael, who, in 1842, was forced by his opponents to abdicate, and then fled to Austria. A national assembly convoked 11 September, 1842, elected the son of Karageorge, Alexander Karageorgevitch, Prince of Servia. He was confirmed by the sultan, but only with the title of Beschbeg (overlord). In his home policy he followed Austria and, influenced as rigidly conservative, which made him unpopular among the Serbs and in Russia. When in 1858, the Senate wished to force him to retire, he sought protection with the Turkish garrison at Belgrade. Thereupon the National Assembly (Skupshtina) deposed him as a fugitive, and called to the throne Milosch Obrenovitch, now eighty years old, who had abdicated in 1839. Milosch was followed, in 1860, by his son Michael, who had been forced to abdicate in 1842. Under him the organization of the army was carried out, notwithstanding complaints from the Porte, and the efforts of the Serbs to become entirely independent of Turkey became constantly more evident. Urged by Austria, the Turks, in 1867, withdrew the last garrison, that of Belgrade, from the country, in order-to allay the national excitement. Notwithstanding the success that had been attained, a conspiracy was formed against the ruling prince, who was killed on 29 June, 1868, in the park of Topschider. The Skupshtina then chose as prince the sole surviving member of the Obrenovitch family, Milan II, then a student in Paris.
During Milan's minority a new constitution was granted to the country by the regent Ristitch. When, in September, 1874, the Christians of Bosnia and Herzegovina against the Turkish yoke, and the revolt constantly spread, Milan believed the occasion favourable to gain the independence of the country, while augmenting it with Bosnia, Herzegovina, and Old Servia, thus founding a Great Servia. In July, 1976 he began war against the Turks, without being able to gain any success in battle. Nevertheless, when war broke out between Turkey and Russia in 1878, he joined Russia , and the Servian army in Bulgaria captured several places which the Turks were on the verge of abandoning. In the Peace of San Stefano, Servia gained not only the recognition of its complete independence, but also considerable additions to its territory, which was still further increased by the Congress of Berlin. In return it was obliged to grant unconditional equality to all denominations and to assume a part of the Turkish national debt. On 21 August, 1878 the independence of the country was formally proclaimed. One of Milan's first acts was to obtain for the Servian Church complete independence from the Greek Church and release from its obligations it had assumed in 1832. In 1879 he compelled the Greek Patriarch of Constantinople to recognize the Servian Church as self-governing, and to renounce all rights over it. Since then the relations between the two Churches have been friendly. On 6 March, 1882, Milan assumed the title of king. In 1884, to increase his territories, thinking to exploit the embarrassment of Bulgaria, which after the annexation of Eastern Rumelia was threatened by the Turks and deserted by Russia, he declared war on that principality, although ill prepared for it. Led by their courageous ruler, Alexander of Battenberg, the Bulgarians gained a brilliant victory over the Serbs at Slivnitza, and only the interference of Austria, which hastily sent Count Khevenhüller to the Bulgarian head-quarters and checked Prince Alexander, saved Servia.
In his home policy, too, Milan sheltered himself under the protection of Austria and opposed his own people. The Serbs, greatly embittered by the Austrian occupation of Bosnia and Herzegovina, became more and more favourable to the Radical and Russophile party, while the king's position was rendered increasingly difficult by the agitation of political party leaders who were under Russian influence, and the bad financial management of his cabinet. At last Milan's quarrels with his wife Natalie, the daughter of a Russian colonel, led to the dissolution of the marriage by the metropolitan. When the Liberal party, which had been the support of Milan and Ristitch, was defeated in the elections of 1888, and the Radicals forced a new and more democratic constitution, Milan abdicated, 6 March, 1889, in favour of his only son Alexander, a minor, and then left the country. In 1892 he gave up his Servian citizenship. The sorely distracted country had still less internal peace during Alexander's reign. The regency during his minority was carried on mainly by Ristitch. In 1893 the impulsive king although only sixteen years old, declared himself of age, and forced the regency to retire. Alexander recalled his father from Paris to help him against the Radicals and the menace of anarchy. Milan returned to Belgrade, 21 January, 1894, at once assumed control of the administration, did away with the democratic Constitution of 1889 by a coup data, restored that of 1869, and limited the constitutional liberties and the suffrage. In 1897 he also assumed supreme control of the army.
However, the friendly relations between father and son were ruptured in 1900 by the marriage of Alexander, who was mentally somewhat abnormal, with a widow of ill repute named Draga Maschin. Milan broke off all connection with his son and left the country for good (d. at Vienna 11 February, 1901). After that, Alexander ruled despotically, contrary to the Constitution. By two political stratagems a new constitution was forced on the country in 1901, but was set aside after two years. The king lost whatever sympathy was still felt for him on account of the undignified manner in which the queen, 1901, deceived the country into expecting an heir to the throne. When at last the queen formed a plan to have one of her brothers, Lieutenant Nikodem Lunjevitza, who was hated in the army, made heir to the throne, a revolt broke out. In the night of 10-11 June, 1903, a number, of officers, who had formed a conspiracy under the leadership of Colonel Mischitch, entered the palace and murdered the king and queen, the queen's two brothers, and three ministers. The following day the army proclaimed Peter Karageorgevitch, son of the former Prince Alexander Karageorgevitch, king, and the National Assembly confirmed the choice on 15 June, after restoring the Constitution of 1889.
Even under the new dynasty the country has not yet (1911) found peace and economic development. Peter's position was from the beginning made more difficult by the fact that he was rightly regarded as an accessory to the murder of his predecessor, and was, moreover, completely controlled by the assassins during the early ears-of his reign. These murderers claimed the chief positions in the army and the civil service; on account of his connection with them Peter's administration was only recognized by the Powers after the lapse of some time, the last power to recognize him being Great Britain (19O6). The country was kept in disorder by the constant struggles between political parties, while cabinet changes and dissolutions of the Chamber followed in rapid succession. In foreign affairs, Servia was soon involved in an economic and political dispute with Austria-Hungary, with which it carried on its main export trade. When Servia formed a customs union with Bulgaria, in 1906, a customs war with Austria-Hungary began, which inflicted severe damage on the economic life of the country. Relations with Austria-Hungary were still further strained by the zealous agitation for a Great Servia carried on among the related peoples of Mentenegro, Macedonia, Bosnia, and even Croatia. In October, 1908, Austria completed the annexation of Bosnia and Herzegovina; this brought the anti-Austrian feeling in Servia to fever-heat, as the Serbs believed they had a moral claim on these countries inhabited by related peoples. The Servian Government, in a note addressed to the signatory Powers, protested against what it alleged to be an infringement of the Treaty of Berlin of 1878. It also formed an alliance with Montenegro, called out the reserves, and set about raising a war loan. Servia was openly supported by Russia, and secretly encouraged by Great Britain. It demanded from Austria-Hungary the cession of a strip of territory to connect Servia, by way of the Sandjak of Novi Bazar and Bosnia, with Montenegro and the Adriatic; it also demanded the autonomy of Bosnia and Herzegovina under the supervision of the European Powers.
In the spring of 1909 war seemed inevitable. However, the stand taken by Germany, which declared itself ready to support Austria-Hungary with arms if the latter were attacked by Russia in a war with Servia led Russia to change its position and forced Servia to yield. Servia was obliged to acknowledge formally the annexation of Bosnia and Herzegovina, to renounce economic and territorial compensation, and to express the desire to renew friendly relations with the dual monarchy. At the same time the Crown Prince George was obliged to renounce his right to the succession in favour of his brother Alexander. George had a large share in urging a war and was greatly disliked by the Serbs on account of his wild behavior, his extravagance, and brutal conduct. Since then the relations between Servia and Austria, Hungary have become more friendly, and the customs war was settled in tho early part of 1911 by a commercial treaty.
II. ACTUAL CONDITIONS
Servia has an area of 18,650 square miles; on 31 December, 1900, the population was 2,492,882. Of this number 2,331,1O7 were by language Serbs, 89,873 Rumanians, 7494 Germans, 2151 Albanians, 1956 Magyars. Divided by religions, 4,460,515 belonged to the Serbo-Orthodox Church, 10,423 were Roman Catholics, 1399 Protestants, 3056 Turkish Mohammedans, 11, 689 Mohammedan Gypsies, while 71 belonged to various other religions. At the beginning of 1910 the population was estimated at 2,855,660. According to the constitution of 2 January, 1989, Servia is a constitutional monarchy, hereditary by primogeniture in the male line in the Karageorgevitch family. The King shares the legislative power with the national assembly, the Skupshtina; this consists of 160 deputies elected for four years. The right of suffrage is exercised by every Servian citizen who is twenty-one years of age and pays a national tax of at least 15 pence, as well as all members of sadrugas who have reached their majority, irrespective of taxation. Those voters are eligible as deputies who are thirty years old and pay an annual state tax of 30 pence. A "Great Skupshtina", consisting of twice the ordinary numbers of deputies, is elected for certain special occasions, as for making changes in the Constitution, electing a king when there is no heir to the throne, etc.
The national religion of Servia is that of the Orthodox Greek Church. All denominations permitted by the Government enjoy complete freedom and protection, so far as their exercise does not contravene morals and public order. However, all attempts to influence the members of the State Church to adopt other creeds are forbidden. All church organizations are under the supervision of the Ministry of Worship and Education, which also watches the correspondence of all Servian with foreign ecclesiastical authorities. The control of the Orthodox Church is in the hands of a synod consisting of the five bishops of the country under the presidency of the metropolitan, the Archbishop of Belgrade. This synod elects all the bishops, issues all the edicts for the guidance of the Church, and has a share in drawing up all laws referring to the Church and clergy. The metropolitan is elected by a special synod consisting of the active bishops, all archimandrites and arch-priests of the subdivisions of Servia, the head of the ecclesiastical seminary of St. Saba, and several lay adherents of the Orthodox Church. The choice of this synod requires the confirmation of the king. In' 1907 there were 750 churches and chapels, 54 monasteries, 1042 priests, and 98 monks. The , Orthodox Church is supported partly by the revenues of the church lands, partly by additional sums granted by the State. The value of the church lands is nearly 345 million marks; that of the monastery lands makes an additional 250 million marks.
Since 1848 the Catholic Serbs, who are in large part subjects of the Austro-Hungarian Monarchy, have bee under the spiritual jurisdiction of the Bishop of Diakovo, in Slavonia. Although freedom of religion was constitutionally guaranteed by the Congress of Berlin, the position of the Catholic Church is a disadvantageous one, as the Orthodox clergy put various difficulties in the way of parochial work. In the course of the nineteenth century negotiations were several times begun for the erection of a Latin bishopric in Servia. Bishop Strossmayer of Diakovo, especially, tried repeatedly to attain this end, but all efforts were in vain. In 1890 the Holy See gave its consent to the erection of a bishopric for Servia, but the movement has failed on account of the opposition of the Servian Government and other difficulties. There are only three parochial stations for the Catholics of Servia, and the expenses of these are largely borne by the Austro-Hungarian Government. The title of Catholic Primate of Servia is borne by the Archbishop of Antivari, who, since March, 1911, has been Father Matthew Cardun of the Dalmatian province of the Franciscans.
NOVAKOVITCH, Serbiache Bibliographie 1741-1867 (Belgrade, 1869) (in the Servian language); JOVANOVITCH An English Bibliography on the New Easter Question (Belgrade, 1909); GOPCEVIC Serbien und die Serben (Leipzig, 1880); TUMA Serbien (Hanover, 1894); DE GUBERNATIS, La Serbie et les Serbes (Paris, 1898); COQUELLE, e Royaume de Serbie (Paris, 1901); LAZARD AND HOGGE, La Serbie d'aujourd'hui (Gembloux, 1900); HOGGE, La Serbie de nos jours (Brussels, 1901); CVIJIC, Siedlungen der serbiscchen Länder (6 vols., Belgrade, 1902-09)(in the Servian language); DAVELUY, La Serbie (Brussels 1907); MIJATOVITCH, Servia and the Servians, (London, 1908); STEAD, Servia by the Servians, (London, 1909); KANITZ, Das Königreich Serbien und das serbische Volk von der Römerzeit bis zur Gegenwart (two vols., Leipzig, 1904-09); LAZAROVICH-HREBELIANOVITCH, The Servian People (New York, 1910); VON RADIC, Die Verfassung der orthodox-serbischen und rumänischen Partikularkirchen (1880). concerning the history of the country, cf. HILFERDING, Geschichte der Serben und Bulgaren (2 pts., Bautzen, 1856-64).; VON KALLAY, Geschichte der Serben (2 vol Budapest and Leipzig, 1877-1885); RANKE, Serbien und die Türkei im neunzehnten Jahrhundert, (Leipzig, 1879); MIJATOVITCH, History of Modern Servia, (London, 1872); CUNIBERTI, Serbia e la dinastia Obrenovic, 1804-93, (Turin 1893); YAKSCHITCH, L'Europe et la résurrection de la Serbie (Paris, 1907); GAVRILOVIC, Miloch Obrenovitch (Belgrade, 1908) (in French); BARRE, La tragédie serbe (Paris, 1906); GEORGEVIC, Das Ende der Obrenovic, (Leipzig, 1905); IDEM, Die serbische Frage, (Leipzig, 1908); VON KALLAY, Geschichte des serbischen Aufstands 1807-10, (Vienna, 1910);JIRECEK, Geschichte der Serben, (Gotha, 1911); (vol I extends to 1371, and the work contains a bibliography of Servia).
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Servus Servorum Dei[[@Headword:Servus Servorum Dei]]

Servus servorum Dei
(SERVANT OF THE SERVANTS OF GOD.)
A title given by the popes to themselves in documents of note. Gregory the Great was the first to use it extensively, and he was imitated by his successors, though not invariably till the ninth century. John the Deacon states (P.L., LXXV, 87) thatGregory assumed this title as a lesson in humility to John the Faster. Prior to the controversy with John (595), addressing St. Leander in April, 591, Gregory employed this phrase, and even as early as 587, according to Ewald ("Neues Archiv fur altere deutsche Geschichtskunde", III, 545, a. 1878), while still a deacon. A Bull of 570 begins: "Joannes (III) Episcopus, servus servorum Dei". Bishops actuated by humility, e.g. St. Boniface [Jaffe, "Monum. Mogun." in "Biblioth. Rer. Germ.", III (Berlin, 1866), 157, 177 etc.], and the archbishops of Benevento; or by pride, e.g. the archbishops of Ravenna as late as 1122 [Muratori, "Antiq. Ital.", V (Milan, 1741), 177; "Dissertazioni", II, disser. 36]; and even civil rulers, e.g. Alphonsus II, King of Spain (b. 830), and Emperor Henry III (b. 1017), applied the term to themselves. Since the twelfth century it is used exclusively by the pope. (See BULLS AND BRIEFS.)
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Sessa-Aurunca
(SUESSANA).
Diocese in Campania, Province of Caserta (Southern Italy). The city is situated on a hill in the midst of a fertile plain, and possesses a large and beautiful cathedral, built in 1113. A city of the Aurunci, it became a Roman colony 313 B.C. It was the birthplace of the poet Lucilius and of the philosopher Agostino Nifo. Local legend relates that the Faith was preached in Suessa (the Latin name of the city) by St. Peter himself. The inhabitants venerate as patron saint their Bishop, St. Castus, a martyr at the end of the third century. There still remain ruins of the ancient basilica dedicated to him, with which catacombs are still connected (cf. "Nuovo Bullettino d' Archeologia Cristiana", 1897, p. 140). The first bishop of certain date was Fortunatus (499); but until the end of the tenth century the names of the bishops are unknown. Of the others we mention: Erveo (1171), who rendered great services to the city, Pandulfo (1224), who donated the pulpit, adorned with mosaics, in the cathedral; Giovanni (1259), who embellished the cathedral; Angelo Geraldini (1462), a learned humanist; Galeazzo Florimonte (1552), who played an important part in the affairs of the Holy See under Paul III and Julius III, and published various works; Giovanni Placidi (1566), founder of the seminary; Ulisse Gherardini (1624), who restored the cathedral and the episcopal residence; Francesco Granata (1759), who promoted study in the seminary, and wrote various historical works. Later bishops were: Pietro de Felice (1797), who was cast into prison by the revolutionists; Ferdinando Girardi (1848), exiled in 1860. The diocese is suffragan of Capua; it contains 42 parishes with 56,750 souls and 90 secular clergy.
CAPPELLETTI, Le Chiese d'Italia, XX; DIAMARE, Memorie storico-critiche della Chiesa di Sessa Aurunca (Naples, 1906).
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Setebo Indians[[@Headword:Setebo Indians]]

Setebo Indians
A considerable tribe of Panoan linguistic stock formerly centering about the confluence of the Manoa with the Ucayali River, Loreto province, north-eastern Peru, and now engaged as boatmen, rubber gatherers, etc., along the whole extent of the latter river to, or below, its junction with the Marañon. They speak the same language as their neighbours the Pano, Conibo, and Sipibo, whom they resembled in their primitive custom and belief as now in their more civilized condition. The first entry of the upper Ucayali country was made early in the seventeenth century by gold hunters from Peru, whose treatment of the wild tribes had the effect of rendering the Indians bitterly hostile towards the Spaniards. In 1657, however, the Franciscan Father Alonzo Caballero with two other priests and three lay brothers, passing through the country of the connibal Cashibo, reached the Setebo on the Ucayali. After a year or more of patient effort they succeeded in gathering a part of the tribe into two mission villages. These had but a brief existence; they were attacked and destroyed by the more powerful Sipibo, hereditary enemies of the Setebo, the five religious in charge and many of the neophytes being killed. In 1661 a second attempt was made under Father Lorenzo Tineo, with several other Franciscans; attended by an escort of soldiers and two hundred Christian Indians from Central Peru. Two missions were established, but only to meet the fate of the first at the hands of the cannibal tribes, the missionaries retiring to the Huallaga with a part of their neophyte flock. Other attempts at establishment on the Ucayali within the next forty years were frustrated by hostile attacks and by smallpox epidemics, particularly a great smallpox visitation which desolated the whole region in 1670. Within this period eight missionaries were slain in the Setebo country, one of them, Father Jeronimo de los Rios, being devoured by cannibals in 1704. In 1736 the Setebo were still further decimated in a bloody engagement with their inveterate enemies, the Sipibo.
In 1760 another Franciscan mission entry into the Setebo territory was made by Fathers Francisco de San José and Miguel de Salcedo, accompanied by about one hundred Christian Indians, and, as interpreter, a young girl of the tribe who had been taken prisoner in a previous expedition and who was baptized under the name of Ana Rosa. Through her good offices they came to a friendly arrangement with the chief of one band, and on his invitation established a mission chapel in his village under the name of San Francisco de Manoa. they were greatly pleased to find that the Indians still retained a deep reverence for the cross, which they had set up in front of their houses and in their fields, and retained also a few words of Spanish greeting as heirlooms of earlier missions. In 1764 father Frezneda bravely ventured among the Sipibo and succeeded in bringing about a peace between the two tribes, as the result of which both the Sipibo and the Conibo accepted missionaries. The work grew and flourished. Four missions had been established and more priests were on the way, when, without warning or any later explanation, the three savage tribes in August, 1766, murdered all but one or two of the missionaries, slaughtered the Christian converts, and thus in a few days wiped out the work of years. The Setebo missions were not renewed, but on the establishment of Sarayacú (q.v.) by Father Girbal in 1791, numbers of the tribe were attracted to that settlement, where in due course they became civilized and Christianized. See also SIPIBO.
RAIMONDI, El Perú, II (Lima, 1876), book I, Hist. de la Geografía del Perú; HERNDON, Exploration of the Amazon (Washington, 1854); MARKHAM, Tribes in the Valley of the Amazon in Jour. Anthrop. Institute, XXIV (London, 1895); ORDINAIRE, Les sauvages du Pérou in Revue d'Ethnographie, VI (Paris, 1887), no. 4; SMYTH AND LOWE, Journey from Lima to Pará(London, 1836).
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Seven Deacons[[@Headword:Seven Deacons]]

Seven Deacons
The seven men elected by the whole company of the original Christian community at Jerusalem and ordained by the Apostles, their office being chiefly to look after the poor and the common agape. The number of believers at Jerusalem had grown very rapidly, and complaints had been made that poor widows of Hellenistic Jews were neglected. The Apostles, not desiring to be drawn away from preaching and the higher spiritual ministry to care for material things, proposed to the believers to transfer such duties to suitable men, and following this suggestion the "Seven" were appointed (Acts, vi, 1-6). This was the first separation of an ecclesiastical, hierarchical office from the Apostolate in which up to then the ecclesiastico-religious power had been concentrated. The "seven men" were "full of the Holy Ghost" and therefore able partially to represent the Apostles in more important matters referring to the spiritual life, as is seen in the case of St. Stephen (q.v.) at Jerusalem, of St. Philip in Samaria, and elswhere. Nothing further is known of several of the seven deacons, namely Nicanor, Timon, and Parmenas. Philip, who is called the "Evangelist", preached with much success in Samaria (Acts, viii, 5 sq.), so that the two Apostles Peter and John went there later to bestow the Holy Ghost on those whom he had baptized. He also baptized the eunuch of the Queen of the Ethiopians (Acts, viii, 26 sqq.). According to the further testimony of the Book of the Acts (xxi, 8 sqq.) he lived later with his prophetically gifted daughters at Caesarea. His feast is observed on 6 June, by the Greek Church on 11 October. In later narratives Prochorus is said to be one of the seventy disciples chosen by Christ; it is related that he went to Asia Minor as a missionary and became Bishop of Nicomedia. The apocryphal Acts of John were wrongly ascribed to him [cf. Lipsius, "Apokryphe Apostelgeschichten und Apostellegenden", I (Brunswick, 1883), 355 sqq.]
In the second half of the second century a curious tradition appeared respecting Nicholas. Irenaeus and the anti-heretical writers of the early Church who follow him refer the name of the Nicolaitans -- a dissolute, immoral sect that are opposed, as early as the Apocalypse of John -- to that of Nicholas and trace the sect back to him (Irenaeus, "Adv. haer.", I, xxvi, 3; III, xi, 1). Clement relates as a popular report (Stromat., II, xx) that Nicholas was reproved by the Apostles on account of his jealousy of his beautiful wife. On this he set her free and left it open for any one to marry her, saying that the flesh should be maltreated. His followers took this to mean that it was necessary to yield to the lusts of the flesh (cf. the Philosophumena, VII, 36). This narrative points to a similar tradition, such as is found in Irenaeus respecting the Nicolaitans. How far the tradition is historical cannot now be determined, perhaps the Nicolaitans themselves falsely ascribed their origin to the Deacon Nicholas [cf. Wohlenberg, "Nikolas von Antiochen und die Nikolaiten" in the "Neue kirchl. Zeitschrift" (1895), 923 sqq.].
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Seven Robbers[[@Headword:Seven Robbers]]

Seven Robbers
(Septem Latrones), martyrs on the Island of Corcyra (Corfu) in the second century. Their names are Saturninus, Insischolus, Faustianus, Januarius, Marsalius, Euphrasius, and Mammius. The greek menologoies inform us that Sts. Jason and Sosipater, who had been instructed in the Christian religion by the Apostles or by Christ Himself, came to the Island of Corcyra to preach the Gospel of Christ. After making numerous conversions they were cast into a dungeon where the above-named seven robbers were imprisoned. They succeeded in converting the robbers who were then taken outside the city and martyred by being cast into caldrons that were filled with seething oil and pitch. Some Greek menologies mantion them on 27, others on 29, April. In the Roman martyrology they are commemorated on 20 April.
MICHAEL OTT

Seven-Branch Candlestick[[@Headword:Seven-Branch Candlestick]]

Seven-Branch Candlestick
One of the three chief furnishings of the Holy of the Tabernacle and the Temple (Exodus 25:31-40; 37:17-24). In reality it was an elaborate lampstand, set on the south side of the Holy Place so as to face the loaves of proposition. It was beaten out of finest gold. A central shaft, together with three pairs of branches curving upward from out of the shaft, all exquisitely ornamented and surmounted with stands, held in a line the seven golden lamps that gave light to the sanctuary. The priests dressed the lamps in the morning and set them on the lampstand in the evening (Exodus 30:7, 8). All night long the seven lamps were kept burning (Exodus 27:20-21; Leviticus 24:3; I Kings 3:3). As for the day, Josephus (Antiq. Jud., III, viii, 3) tells us that three lamps were lighted. Levites of the family of Caath cared for the golden lampstand on the march (Numbers 3:31). It was among the spoils brought by Vespasian and Titus to grace their triumph at Rome, and may be seen sculptured upon the Arch of Titus.
WALTER DRUM 
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I saw . . . in the midst of the seven candlesticks one like the Son of Man.

Severian[[@Headword:Severian]]

Severian
Bishop of Gabala in Syria, flourished in the fourth and fifth centuries. Concerning his life before his episcopal consecration nothing has come down to us. He was regarded by his contemporaries as a good preacher, and was known as the author of Biblical commentaries and sermons: "vir in divinis Scripturis eruditus et in homiilis declamator admirabilis fuit" (Gennadius, "De script. eccles.", xxi, in P.L., LVIII, 1073). Posterity has preserved his name on account of the prominent but regrettable role which he played in the deposition and banishment of St. John Chrysostom. Incited by the great oratorical and financial success attained in Constantinople by his fellow-Syrian, Antiochus, Bishop of Ptolemais, Severian came to the capital about 400 provided with a series of Greek sermons. Invited by Chrysostom to preach, he succeeded, in spite of his strong Syrian accent, in winning the approval of his hearers (Sozomen, "Hist eccl.", VIII, x). Owing to the strained relations between Chrysostom and the Empress Eudoxia, Severian had to declare for one of the parties, and, since he allowed himself to be swayed by personal interests, his choice was soon made. Nevertheless, the unsuspecting Chrysostom, when ecclesiastical affairs necessitated a journey into the Province of Asia in 401, appointed his guest his representative for liturgical functions. Severian took advantage of Chrysostom's absence and was soon engaged in open conflict with Serapion, archdeacon and administrator of the ecclesiastical property and the episcopal palace, who remained true to Chrysostom. The resulting scandal and general excitement were so great that on his return (401) Chrysostom requested Severian to return again to his diocese (Socrates, "Hist.eccl.", VI, xi; the longer version, ibid. in P.G., LXVII, 731). Eudoxia now interfered personally, and at her request Chrysostom allowed Severian to return to Constantinople. In this placeChrysostom delivered in Severian's presence an address to the people (P.G., LII, 423 sqq.; Severian's answer, ibid., 425 sqq.; cf. Socrates, "Hist. eccl.", VI, xi, Sozomen, VIII, x).
The peace thus effceted was not lasting. Severian commenced anew his intrigues, and at the Synod of the Oak was one of Chrysostom's most active opponents. He also signed the lampoon against Chrysostom which Theophilus of Alexandriasent to Pope Innocent (Palladius, "Dialogus", III, in P.G., XLVII, 14). He even ventured to proclaim to the people from the pulpit this success of his party immediately after the first banishment of Chrysostom, and to proclaim the removal of the archbishop a just punishment for his pride. Rapid flight alone saved him from violence at the hands of the enraged populace (Sozomen, VIII, xviii). Shortly after Chrysostom's return from his first exile, we find Severian with Acacius of Beroea and Antiochus of Ptolemais at the head of the party opposed to the archbishop. It was this party which on the night of Easter Sunday, 404, incited the attack on the catechumens and clerics of Chrysostom, and finally approached the emperor directly to procure the final banishment of their hated opponent (Palladius, III, IX, loc. cit., 14, 31 sqq.). On the death of Flavian (404), the friend of Chrysostom, this same triumvirate proceeded to Antioch, and, in defiance of justice and right, consecrated in an underhanded fashion Porphyrius (Chrysostom's opponent) Bishop of Antioch (Palladius, XVI, loc. cit., 54). Thus ends Severian's role in church history. Of the later period of his life and activity, as little is known as concerning the first period. According to Gennadius (loc. cit.) he died during the reign of Theodosius II (408-50).
Writings
(1) Sermons. Of these the following are extant: "Orationes sex in mundi creationem" (P.G., LVI, 429-500); "Oratio de serpente, quem Moyses in cruce suspendit" (ibid., 500-516); "In illud Abrahae dictum: Pone manum tuam sub femur meum, Gen., xxiv, 2" (ibid., 553-64); "De ficu arefacta" (ibid., LIX, 585-90); "Contra Judaeos" (ibid., LXI, 793-802, cf. LXV, 29 sqq.); "De sigillis librorum" (ibid., LXIII, 531-44); "In Dei apparitionem" (ibid., LXV, 26); "De pace" (ibid. LII, 425-28), completed bv A. Papadopulos, Analekta hierosolymitikes stachyologias, I (St. Petersburg, 1891), 15-26; "De nativitate Christi", edited under Chrysostom's name bv Savile, VII, 307, but attributed by Theodoret (Eranistes, III, in P.G., LXIII, 308) to Severian; fifteen homilies in an Old Armenian translation, edited by J. B. Aucher, "Severiani . . . homiliae nunc primum editae ex antiqua versione armena in latinum sermonem translatae" (Venice, 1827), of which no. 7 is the homily "In Abrahae dictum: Gen., xxiv, 2", no. 13 "De ficu arefacta", and no. 10 the homily of St. Basil on Baptism (P.G., XXXI, 423-44). The Codex Ambrosianus of Milan, c. 77 sup. (VII-VIII saec.) contains eighty-eight "sermones sancti Severiani"; the "Homilarium Lacense" (Berlin Cod. lat.341) has addresses of Peter Chrysologus under the name of "Severianus episcopus".
(2) The commentaries of Severian are all lost; he had composed such on Genesis, Exodus, Deuteronomy, Job, the Epistles to the Romans, the Galatians, I Corinthians, II Thessalonians, and the Colossians (cf. Cosmas Indicopleustes, " Topographica christ.", I, vi, x, in P.G., LXXXVIII, 373, 417; Gennadius, "De script. eccles.", xxi).
LUDWIG, Der his joh Chrysostomus in seinem Verhaltniss zum byzantin. Hof (Braunsberg, 1883), 51 sqq.; TILLEMONT, Memoires, XI (1706), 170-77. 587-89; FABRICIUS HARLES, Bibliotheca graeca, X, 507-11.
CHRYS. BAUR 
Transcribed by Joseph E. O'Connor
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Severin Binius
Historian and critic, b. in 1573 in the village of Randerath, Western Germany; d. 14 February, 1641. He made his studies at the gymnasium of St. Lawrence, in cologne, and later taught in the same school for several years. After his ordination to the priesthood he obtained the degree of doctor of divinity from the University of Cologne, where he taught general ecclesiastical history and ecclesiastical discipline, eventually becoming (1627-30) Rector Magnificus of the university. Binius was successively canon in two chapter-churches of Cologne and finally in the cathedral. In 1631 he was made counsellor and vicar-general of the archdiocese, a promotion due to his learning and one which was amply justified by his ability in managing the affairs of the archdiocese. Besides his many ordinary occupations he was active in the ecclesiastical ministry; he was also very charitable towards the poor, especially to needy students.
The reputation of Binius is owing chiefly to his edition of the Councils of the Church. The previous collections by Jacques Merlin, Peter Crabbe, and Lorenzo Surius appeared incomplete to him, lacking as they did explanatory notes. With the help of other scholars he prepared a new edition of the councils in four volumes (Cologne, 1606) under the title "Concilia generalia et provincialia". It gives only the Latin text, and contains the acts of the councils, the decretal letters, and the lives of the popes. Binius added copious explanatory notes drawn largely from the "Ecclesiastical Annals" of Baronius. A second edition, considerably enlarged and containing also the Greek text, appeared at Cologne in 1618. In 1639 a third edition in nine volumes appeared at Paris, in preparation for which extensive use was made of the collection of councils published at Rome from 1608 to 1612. Binius also prepared an edition of the ecclesiastical histories of Eusebius, Socrates, Theodoret, Sozomen, and Evagrius.
KESSEL, IN Kirchenlez (Freiburg,1887), II; HURTER, Nomenclator (Innsbruck, 1892), I; HEFELE, Conciliengesch (Freiburg, 1873), I; HARTZHEIM, Bibl. Colon. (Freiburg, 1747), 295.
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Severus Sanctus Endelechus[[@Headword:Severus Sanctus Endelechus]]

Severus Sanctus Endelechus
Christian rhetorician and poet of the fourth century. It is possible that his true name was Endelechius and that he adopted the other names after his conversion to Christianity. In the MSS. of the "Metamorphoses" of Apuleius, the subscription of the corrector and revisor, Sallustius, declares him the pupil at Rome in 395 of the rhetorician Endelechius in the forum of Mars (which is the forum of Augustus): "in foro Martis controversiam declamans oratori Endelechio". This rhetorician is certainly identical with the poet. He was probably of Gallic origin. He was a friend of St. Paulinus of Nola, who dedicated to him his panegyric of Theodosius and even owed to him the idea of this work. We are in possession of Endelechius's "De morte boum", an idyl in thirty-three Asclopedian strophes, in which the shepherd Bucolus explains to his companion AEgon that he is sad because his flock are dying of contagion. Tityrus enters leading his flock which remains healthy amid the epidemic. He explains that this miracle is due to the Sign of the Cross made on the forehead of the animals, whereupon AEgon and Bucolus decide to become Christians. This little poem is chiefly interesting because it shows the resistance of paganism in the country and the means by which Christian preaching sought to overcome it. It was discovered in an unknown MS. and published by P. Pithou in 1586. Riese reprinted it in the "Anthologia Latina" (2nd ed., Leipzig, 1906, n. 893).
TEUFFEL, Gesch. der romischen Literatur (Leipzig, 1890), =15448, I; BARDENHEWER, Patrologie, 1573-5; EBERT, Gesch. der Literatur des Mittelalters, I, 314; MANITIUS, Gesch. der christlich-lateinischen Lit. (Stuttgart, 1891), 258.
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Seville
ARCHDIOCESE OF SEVILLE (HISPALENSIS).
Archdiocese in Spain, is bounded on the north by Badajoz; on the east by Cordova and Malaga, on the south by Cadiz, on the west by Portugal. It comprises portions of the civil provinces of Seville, Cadiz, Cordova, Huelva, and Malaga. Its episcopal city has a population of some 144,000. Its suffragans are Badajoz, Cadiz and Ceuta, the Canaries, Cordova, and Teneriffe.
In Roman times Seville was the capital of the Province of Baetica, and the origin of the diocese goes back to Apostolic times, or at least to the first century of our era. St. Gerontius, Bishop of Italica (about four miles from Hispalis or Seville), preached in Baetica in Apostolic times, and without doubt must have left a pastor of its own to Seville. It is certain that in 303, when Sts. Justa and Rufina, the potters, suffered martyrdom for refusing to adore the idol Salambo, there was a Bishop of Seville, Sabinus, who assisted at the Council of Iliberis (287). Before that time Marcellus had been bishop, as appears from a catalogue of the ancient prelates of Seville preserved in the "Codex Emilianensis", a manuscript of the year 1000, now in the Escorial. When Constantine brought peace to the Church Evodius was Bishop of Seville; he set himself to rebuild the ruined churches, among them he appears to have built the church of San Vicente, perhaps the first cathedral of Seville. In the time of Bishop Sempronius Seville was considered the metropolis of Baetica; and Glaucius was bishop when the barbarians invaded Spain. Marcianus was bishop in 428, when Gunderic wished to seize the treasures of the Church of San Vicente; Sabinus II was dispossessed of his see by Rechila the Suevian (441) and recovered it in 461. Zeno (472-486) was appointed vicar Apostolic by Pope Simplicius, and Pope Hormisdas gave the same charge to Bishop Sallustius (510-22) in the provinces of Baetica and Lusitania. But the see was rendered illustrious above all by the holy brothers Sts. Leander and Isidore. The former of these contributed to the conversion of St. Hermengild and Recared, and presided at the Third Council of Toledo (589), while the latter presided at the Fourth Council of Toledo and was the teacher of medieval Spain. A very different kind of celebrity was attained by Archbishop Oppas, who usurped the See of Toledo and conspired with his nephews, the sons of Witiza, against Don Rodrigo, contributing by his treason to the disaster of Guadalete and the downfall of the Visigothic power. During that period two provincial councils of Baetica were held at Seville: the first, in the reign of Recared, in 590, assembled in the cathedral to urge the execution of the mandates of the Third Council of Toledo; the second, in November, 690, in the reign of Sisebut, was convoked and presided over by St. Isidore, to promote ecclesiastical discipline. The succession of the bishops of Seville continued after the Mohammedan conquest, Nonnitus being elected on the death of Oppas. The lost Mozarabic bishop was Clement, elected two years before the invasion of the Almohades (1144). The Catholic religion was confined to the parish Church of S. Ildefonso, until the restoration following the reconquest of the city by St. Ferdinand. After a siege of fifteen months, the holy king took the city on 23 Nov., 1248; and the Bishop of Cordova, Gutierre de Olea, purified the great mosque and prepared it for Divine worship on 22 December. The king deposited in the new cathedral two famous images of the Blessed Virgin: "Our Lady of the Kings", an ivory statue to which a miraculous origin was attributed, and which St. Ferdinand always carried with him in battle on his saddle bow; and the silver image, "Our Lady of the See". The king's son Philip was appointed Archbishop of Seville, while he was given as coadjutor the Dominican Raimundo de Losada, Bishop of Segovia, who became archbishop five years later, on the abdication of the infante. In addition to the catheral chapter, another community of clerics was formed to sing the Divine Office in the Chapel Royal of Our Lady of the Kings (Nuestra Senora de los Reyes) about 1252. Most of the other mosques of the city were converted into churches, only Sta. María la Blanca, Sta. Cruz, and S. Bartolome being left to the Jews for synagogues. The cathedral originated in the great mosque which was the work of the emirs who built the Aljama mosque, rebuilt in 1171 by the Almohad emir, Yusuf-ben Yacub. The famous tower called the Giralda is due to Almanzor. In order to secure the liturgical orientation, when the mosque was converted into a cathedral its width was made the length of the new church; and it was divided into two parts, the lesser part, on the cast, being separated from the rest by a balustrade and grating, to form the chapel royal.
This cathedral having become too small for Seville, the chapter resolved in 1401 to rebuild it on so vast a scale that posterity should deem it the work of madmen. Only the GiraIda and the Court of Oranges were left as they were. The work was commenced in 1403 and finished in December, 1506. The dome was as high as the lower part of the Giralda; it fell in, however, 111 1511, and was restored by Juan Gil de Montanon in 1517. The principal facade, which looks to the east, extends the whole width of the building, and is as high as the naves, to which its five divisions correspond. The decoration of the upper part, including the rose window, are eighteenth-century work. The plan of the building is a rectangle, 380 by 250 feet, the chapel royal projecting an additional 62 feet to the east. It is roofed with seventy ogival vaults, supported by thirty-two gigantic columns. In the windows above the door of the bell-tower is preserved the original design of the Giralda, which, it is said, was constructed by Geber, to whom are attributed the invention of algebra, and the origin of the name (Al-Geber). Where the bell-chamber now is there stood another rectangular mass, surmounted with four enormous balls, or apples, of bronze. In the interior is an enormous spike which serves as an axis from which thirty-five sloping planes radiate. In 1568 Fernán Ruiz, by order of the chapter, added ninety-two feet to the height of the tower giving it its present form, and setting up the giraidillo, gyrating statue of Faith, which serves as a wind-vane. This statue, cast by Bartolome Morel, measures over 13 feet in height and weighs 28 quintals (about 2840 lb.). The magnificent reredos of the high altar was designed by Danchart in 1482 and is the largest in Spain. In the sacristy beyond it are preserved the "Alphonsine Tables" (Tablas Alfonsinas), a reliquary left by the Wise King. The splendid stalls of the choir are the work of Nufro Sánchez, who wrought them in 1475. The Plateresque screen which closes the front of the sanctuary was designed by Sancho Muñoz in 1510. The chapel of S. Antonio holds Murillo's famous picture of the saint's ecstasy and the Infant Jesusdescending into his arms. The chapel royal contains the tombs of St. Ferdinand, Alfonso the Wise, and Beatriz, consort of the latter, while in the pantheon, behind the sanctuary, lie the remains of Pedro I, his son Juan, the Infante Fadrique, Alfonso XI, and other princes.
After the cathedral, the Alcázar is the most noteworthy building in Seville. No other Mussulman building in Spain has been so well preserved. Inhabited for a time by the Abbatid, Almoravid, and Almohad kings, its embattled enclosure became the dwelling of St. Ferdinand, and was rebuilt by Pedro the Cruel (1353-64), who employed Granadans and Mohammedan subjects of his own (mudejares) as its architects. Its principal entrance, with Arab facade, is in the Plaza de la Monteria, once occupied by the dwellings of the hunters (monteros) of Espinosa. The principal features of the Alcazar are the Court of the Ladies, brilliantly restored by Carlos I, with its fifty-two uniform columns of white marble supporting interlaced arches, and its gallery of precious arabesques; and the Hall of Ambassadors, which, with its cupola, dominates the rest of the building, and the walls of which axe covered with beautiful azulejos (glazed tiles) and Arab decorations. The University of Seville was founded by Archdeacon Rodrigo Fernandez de Santaella, in virtue of an ordinance of the Catholic Sovereigns dated 22 Feb., 1502, and two Bulls of Julius II, of 1505 and 1506. It could not compete, however, with the powerful institutions of Salamanca and Alcalá. The same Archdeacon Santaella founded the Colegio Mayor, or "Great College" called the Maese Rodrigo. Carlos III took away the general studies from this college, ordering them to be transferred, in 1771, to the professed house of the Jesuits expelled by him.
Among the churches of Seville those worthy of mention are: Santa Ana en Triana, thirteenth-century Gothic, built by order of Alfonso X; S. Andres, which preserves some considerable traces of the mosque it originally was; S. Esteban, with itsmudejar door and paintings by Zuraran; S. Ildefonso, perhaps the oldest church in Seville, dating, like S. Isidoro and the formerly Mozarabic church of S. Julian, from the Visigothic period. S. Lorenzo possesses the "Christ carrying the Cross" of Jan Martiñéz Montanes which is called el Gran Poder (the Great Power). Other churches are the Magdalena, S. Marcos, Sta. Marina, S. Martin, S. Nicolas, etc. The picture gallery contains more Murillos than any other gallery in the world; indeed, to know this master it is necessary to visit Seville. The archiepiscopal palace (seventeenth-century) has a fine Plateresque doorway. The ecclesiastical seminary, first established at San Lúcar de Barrameda, in 1830 in the archiepiscopate of Cardinal Francisco Javier de Cienfuegos y Jovellanos, was transferred to Seville in 1848, under Archbishop Judas José Romo, and established in the Plaza de Maese Rodrigo; it now occupies the palace of San Telmo, which belongs to the dukes of Montpensier. The Archives of the Indies, preserved in Casa Lonja, contain immense treasures in the way of documents for the history of early Spanish missions in America and Oceania. Among the benevolent institutions are the Hospital of Las Cinco Llagás (or La Sangre), that of S. Lázaro that of El Cristo de los Dolores etc.
DE ESPINOSA, Episcopologios: Antiguedades de Sevilla; DÁVILA Teatro de las Eglesias de Sevilla; FLÓREZ Espana Sagrada, IX (3rd ed., Madrid, 1860); MADRAZO, Sevilla in Espana sus monumentos (Barcelona, 1884); MALVERDE Guia de Espana y Portugal (Madrid, 1886); ALDERETE, Guía ecclesiastica de España (Madrid, 1888).
RAMÓN RUIZ AMADO 
Transcribed by Jeffrey L. Anderson
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Sexagesima
(Lat. sexagesima, sixtieth) is the eighth Sunday before Easter and the second before Lent. The Ordo Romanus, Alcuin, and others count the Sexagesima from this day to Wednesday after Easter. The name was already known to the Fourth Council of Orleans in 541. For the Greeks and Slavs it is Dominica Carnisprivii, because on it they began, at least to some extent, to abstain from meat. The Synaxarium calls it Dominica secundi et muneribus non corrupti adventus Domini. To the Latins it is also known as "Exsurge" from the beginning of the Introit. The statio was at Saint Paul's outside the walls of Rome, and hence the oratio calls upon the doctor of the Gentiles. The Epistle is from Paul, II Cor., xi and xii describing his suffering and labours for the Church. The Gospel (Luke, viii) relates the falling of the seed on nood and on bad ground, while the Lessons of the first Nocturn continue the history of man's iniquity, and speak of Noah and of the Deluge. (See SEPTUAGESIMA.)
BUTLER. The Movable Feasts of the Catholic Chureh (New York, s. d.), tr. IV, ii.
FRANCIS MERSHMAN 
Transcribed by Wm Stuart French, Jr. 
Dedicated to Rev. Kenneth Geyer, O.S.B.
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Sext
I. MEANING, SYMBOLISM, AND ORIGIN
The hora sexta of the Romans corresponded closely with our noon. Among the Jews it was already regarded, together with Terce and None, as an hour most favourable to prayer. In the Acts of the Apostles we read that St. Peter went up to the higher parts of the house to pray (x, 9). It was the middle of the day, also the usual hour of rest, and in consequence for devout men, an occasion to pray to God, as were the morning and evening hours. The Fathers of the Church dwell constantly on the symbolism of this hour; their teaching is merely summarized here: it is treated at length in Cardinal Bona's work on psalmody (ch. viii). Noon is the hour when the sun is at its full, it is the image of Divine splendour, the plenitude of God, the time of grace; at the sixth hour Abraham received the three angels, the image of the Trinity; at the sixth hour Adam and Eve ate the fatal apple. We should pray at noon, says St. Ambrose, because that is the time when the Divine light is in its fulness (In Ps. cxviii, vers. 62). Origen, St. Augustine, and several others regard this hour as favourable to prayer. Lastly and above all, it was the hour when Christ was nailed to the Cross; this memory excelling all the others left a still visible trace in most of the liturgy of this hour.
All these mystic reasons and traditions, which indicate the sixth hour as a culminating point in the day, a sort of pause in the life of affairs, the hour of repast, could not but exercise an influence on Christians, inducing them to choose it as an hour of prayer. As early as the third century the hour of Sext was considered as important as Terce and None as an hour of prayer. Clement of Alexandria speaks of these three hours of prayer ("Strom.", VIII, vii, P.G., IX, 455), as doesTertullian ("De orat.", xxiii-xv, P.L., I, 1191-93). Long previous the "Didache" had spoken of the sixth hour in the same manner (Funk, "Doctrina XII Apostolorum", V, XIV, XV). Origen, the "Canons of Hippolytus", and St. Cyprian express the same tradition (cf. Bäumer, "Hist. du bréviaire", I, 68, 69, 73, 75, 186, etc.). It is therefore evident that the custom of prayer at the sixth hour was well-established in the third century and even in the second century or at the end of the first. But probably most of these texts refer to private prayer. In the fourth century the hour of Sext was widely established as a canonical hour. The following are very explicit examples. In his rule St. Basil made the sixth hour an hour of prayer for the monks ("Regulæ fusius tractatæ", P.G., XXXI, 1013, sq., 1180), Cassian treats it as an hour of prayer generally recognized in his monasteries (Instit. Coenob., III, iii, iv). The "De virginitate" wrongly attributed to St. Athanasius, but in any case dating from the fourth century, speaks of the prayer of Sext as do also the "Apostolic Constitutions", St. Ephrem, St. Chrysostom (for the texts see Bäumer, op. cit., I, 131, 145, 152, etc., and Leclercq, in "Dict. d'arch. chrét.", s.v. Bréviaire). But this does not prove that the observance of Sext, any more than Prime, Terce, None, or even the other hours, was universal. Discipline on this point varied widely according to regions and Churches. And in fact some countries may be mentioned where the custom was introduced only later. That the same variety prevailed in the formulæ of prayer is shown in the following paragraph.
II. VARIETY OF PRAYERS AND FORMULAE
Despite its antiquity the hour of Sext never had the importance of those of Vigils, Matins, and Vespers. It must have been of short duration. The oldest testimonies mentioned seem to refer to a short prayer of a private nature. In the fourth and the following centuries the texts which speak of the compositions of this Office are far from uniform. Cassian tells us that in Palestine three psalms were recited for Sext, as also for Terce and None (Instit., III, ii). This number was adopted by the Rules of St. Benedict, Columbanus, St. Isidore, St. Fructuosus, and to a certain extent by the Roman Church. However, Cassian says that in some provinces three psalms were said at Terce, six at Sext, and nine at None. Others recited six psalms at each hour and this custom became general among the Gauls (cf. Hefele-Leclercq, "Hist. des conciles", III, 189; Leclercq, loc. cit., 1296, 1300; Martène, "De antiq. eccl. ritibus", III, 20; IV, 27). In Martène will be found the proof of variations in different Churches and monasteries. With regard to ancient times the "Peregrinatio Sylviæ", tells us that at the hour of Sext all assembled in the Anastasis where psalms and anthems were recited after which the bishop came and blessed the people (cf. Cabrol, "Étude sur la Peregrinatio", Paris, 1895, 45-46). The number of psalms is not stated. In the sixth century the Rule of St. Benedict gives the detailed composition of this Office. We quote it here because it is almost the same as the Roman Liturgy; either the latter borrowed from St. Benedict, or St. Benedict was inspired by the Roman usage. Sext, like Terce and None, was composed at most of three psalms, of which the choice was fixed, the Deus in adjutorium, a hymn, a lesson (capitulum), a versicle, the Kyrie Eleison, and the customary concluding prayer and dismissal (xvii, cf. xviii).
In the Roman liturgy Sext is also composed of the Deus in adjutorium, a hymn, three portions of Ps. cxviii, the lesson, the short response, the versicle, and the prayer. In the Greek Church Sext is composed like the lesser hours of two parts; the first includes Pss. liii, liv, xc, with invitatory, tropes, and conclusion. The second, of Mesarion which is very similar to the first, consists of Pss. lv, lvi, and lxix. In the modern Mozarabic Office Sext consists only of Ps. liii, three "octonaries" of Ps. cxviii, two lessons, the hymn, the supplication, the capitulum, the Pater Noster, and the benediction.
Beside the authors mentioned in the course of the article see DUCHESNE, Christian Worship (London, 1904), 448, 449, 450, 492; BONA, De divina psalmodia, viii, de sexta; SMITH, Dict. of Christ. Antiq., s.v. Office, The Divine; NEALE AND LITTLEDALE, Comment. on the Psalms, I, 7, 32, 34, etc.; BATIFFOL, Hist. du bréviaire romain, 3rd. ed. (Paris, 1911), 19-21.
FERNAND CABROL 
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Sexton
(Old English Sexestein, sextein, through the French sacristain from Lat. sacrista).
One who guards the church edifice, its treasures, vestments, etc., and as an inferior minister attends to burials, bell-ringings and similar offices about a church. In ancient times, the duties of the modern sexton, who is generally a layman, were part of the functions of the clerical order of ostiariatus. The clerics called ostiarii had the keys of the church committed to them and were responsible for the guardianship of the sacred edifice, the holy vessels, books, and vestments. They opened the church and summoned the faithful to the Divine Mysteries. Others of them were specially deputed to guard the bodies and shrines of the martyrs. According to the Council of Trent (Sees. XXIII, cap. xvii, De Ref.), the sexton or sacristan should be a cleric, but it allowed him to be a married man, pro=1Fvided he received the tonsure and wore the clerical dress. By custom, however, these conditions have ceased to be effective, and at present the office is usu=1Fally held by a layman. In many cathedral churches, e.g. in Austria and Germany, the title of sacristan or custos is still held by a priest, who is generally one of the dignitaries of the cathedral chapter, and has supervision of the fabric of the cathedral and of the buildings that serve for the residences of canons and parochial vicars. This official has special charge of the cure of souls and sees also to the solemnizing of the great church festivals. He generally has an assistant, whose particular duty it is to watch over the performance of the Divine service in choir. According to a decision of the Roman Rota, the sacristan of a cathedral church should always be in priest's orders. In Rome the office of sacristan in the Apostolic palace is always committed to a member of the Order of Hermits of St. Augustine, by a Decree of Pope Alexander VI. The sacristan of the conclave for the election of a new pope has all the privileges of the conclavists.
Ferraris, Bibl. canonica, VII (Rome, 1891), s. v., Sacrista.
WILLIAM H.W. FANNING 
Transcribed by Nicolette Ormsbee
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Shamanism
(From Shaman or Saman, a word derived by Bantzaroff from Manchu saman, i.e., an excited or raving man, by van Gennep and Keane from Saman a Tungus word; others say a later dialectic form of the Sanskrit sraman, i.e., a worker or toiler.)
A vague term used by explorers of Siberia in the eighteenth and nineteenth centuries to designate not a specific religion but a form of savage magic or science, by which physical nature was believed to be brought under the control of man. It prevails among Turanian and Mongolian tribes and American Indians, and blends with their varied religious beliefs and customs. Thus the Turanians believe the shamans were a class created by the heaven-god Tengri to struggle for men's good against the evil spirits. The Buddhist Mongols call Shamanism shara-shadshin, i.e., the black faith, the Chinese tjao-ten, i.e., dancing before spirits. The shamans are variously designated, e.g., by Tatars kam, by Samoyeds taryib, by Ostjakstadib, by Buriates boe, by Yakut Turks oyun, by American Indians medicine men, In the Bhagavata Purana the Jains are called shramans. In Persian-Hindu the term "shaman" means an idolater. In Tibet Shamanism represents a Buddhism degenerated into demonology. Thus the Mongols say that shamans are closely allied with Odokil, or Satan, who will not injure any tribe that obeys its wizards.
(1) Shamanism rests for its basis on the animistic view of nature. Animism (q.v.) teaches that primitive and savage man views the world as pervaded by spiritual forces. Fairies, goblins, ghosts, and demons hover about him waking or sleeping: they are the cause of his mishaps, losses, pains. Mountains, woods, forests, rivers, lakes are conceived to possess. spirits, i.e., the itch-tchi of the Yakuts, and to be living, thinking, willing, passionful beings like himself. In respect to these, man is in a state of helplessness. The shaman by appropriate words and acts uses his power to shield man and envelops him in a kind of protective armour so that the evil spirits become inactive or inoffensive. His rôle is that of antagonist to the spirits and of guardian to ordinary man. The Esquimaux believe all the affairs of life are under the control of malignant spirits who are everywhere. These minor spirits are subject to the great spirit. Tung-Ak, yet must be propitiated. The shaman alone is supposed to be able to deal with Tung-Ak, though not superior to him. Tung-Ak is a name for Death, who ever seeks to harass the lives of people that their spirits may go to dwell with him. Ellis says that spirits far from friendly compassed the lives of the Polynesian islanders on every side. The gods of the Maori were demons thronging like mosquitos and ever watchful to inflict evil; their designs could be counteracted only by powerful spells and charms. In Kamchatka every corner of earth and heaven was believed to be full of spirits more dreaded than God. The Navajo, Ojibwas, and Dakotah Indians have a multiplicity of spirits, both evil and good, filling all space, which can be communicated with only after due preparation by the persons who have power to do so, i.e., medé or jossakeed.
(2) The main principle of Shamanism is the attempt to control physical nature. Hence the term embraces the various methods by which the spirits can be brought near or driven away. The belief that the shaman practises this magic art is universal among savages. To this art nothing seems impossible; it intimately affects their conduct and is reflected in their myths. In some cases initiation is required. Thus with the Navajo and Ojibwas they who have successfully passed through the four degrees of the medéwin are called medé, and are considered competent to foresee and prophesy, to cure diseases and to prolong life, to make fetishes, and to aid others in attaining desires not to be realized in any other way. They who have received instruction in one or two degrees usually practise a specialty, e.g., making rain, finding game, curing diseases. For this women are eligible. Again the jossakeed, or jugglers, form a distinct class with no system of initiation, e.g., an individual announces himself a jossakeed and performs feats of magic in substantiation of his claim. Among the Australians the birraark were supposed to be initiated by wandering ghosts. The Dakotahs believe the medicine men to bewakanised (from wakan, i.e., godman) by mystic intercourse with supernatural beings in dreams and trances. Their business was to discern future events, lead on the war-path, raise the storm, calm the tempest, converse with thunder and lightning as with familiar friends. Father Le Jeune writes that the medicine men of the Iroquois enjoyed all the attributes of Zeus. Tiele says that the magical power is possessed by the shaman in common with the higher spirits and does not differ from theirs; in religious observances the magician priests entirely supersede the gods and assume their forms (Science of Religion, II, 108)
Most commonly the shaman is a man. Among the Yakuts, the Carib tribes, and in Northern California there are female as well as male shamans; and in some cases, e.g., the Yakuts, male shamans have to assume women's dress. Every Maori warrior is a shaman. In Samoa there is no regular caste, but in other Polynesian groups the shaman is the exclusive privilege of an hereditary class of nobles. With the Yakuts the gift of shamanism is not hereditary, but the protecting spirit of a shaman who dies is reincarnated in some member of the same family. To them the protecting spirit is an indispensable attribute of the shaman. They believe that the shaman has an ãmãgãt, i.e., a spirit-protector, and an ie-kyla i.e., image of an animal protector, e.g., totemism. Hence the shamans are graded in power according to the ie-kyla, e.g., the weakest have the ie-kyla of a dog, the most powerful that of a bull or an eagle. The ãmãgãt is a being completely different, and generally is the soul of a dead shaman. Every person has a spirit-protector, but that of the shaman is of a kind apart. With the American Indians the guardian spirit, from whom the novice derives aid, is more generally secured from the hosts of animal spirits; it can also be obtained from the local spirits or spirits of natural phenomena, from the ghosts of the dead or from the greater deities.
In the practice of his art the Shaman is regarded as:
· A healer, hence the term "medicine man", and the secret medicine societies of the Seneca, and of other American tribes; the Alaskan Tungaks are principally healers.
· An educator, i.e., the keeper of myth and tradition, of the arts of writing and divination; he is the repository of the tribal wisdom.
· A civil magistrate; as seers possessing secret knowledge with power at times of assuming other shapes and of employing the souls of the dead, they are credited with ability to detect and punish crimes, e.g., the Angaput wizards among the Esquimaux. In Siberia every tribe has its chief shaman who arranges the rites and takes charge of the idols; under him are local and family wizards who regulate all that concerns birth, marriage, and death, and consecrate dwellings and food.
· A war-chief; thus with the Dakotahs and Cheyennes the head war-chief must be a medicine man. Hence the shaman possesses great influence and in many cases is the real ruler of the tribe.
The means which the shaman uses are:
· Symbolic magic, on the principle that association in thought must involve similar connexion in reality, e.g., the war and hunting dances of the Red Indians, placing magical fruit-shaped stones in the garden to insure a good crop, to bring about the death of a person by making an image of him and then destroying it or rubbing red paint on the heart of the figure and thrusting a sharp instrument into it.
· Fasting with solitude and very generally bodily cleanness and incantations usually in some ancient or unmeaning language and with the Yakuts very obscene. Thus the song that salved wounds was known to the Greeks, e.g., the Odyssey, and to the Finns, e.g., the epic poem Kalewala. Among the Indo-Europeans the incantations are known as mantras, and are usually texts from the Vedas chanted over the sick. With the New Zealanders they are called karakias. In ancient Egypt, according to Maspero, the gods had to obey when called by their own name. At Eleusis not the name but the intonation of the voice of the magician produced the mysterious results. In calling on the spirits the shaman imitates the various sounds of objects in nature wherein the spirits are supposed to reside, e.g., the whispering breeze, the whistling and howling storm, the growling bear, the screeching owl.
· Dances and contortions with use of rattle and drum and a distinctive dress decked with snakes, stripes of fur, little bells. Among the Ojibwas at the sound of the sacred drum every one rises and becomes inspired because the Great Spirit is then present in the lodge. The frenzy and contortions lead to an ecstatic state which is considered of the greatest importance. In South America drugs are used to induce stupor. The spiritual flight in search of information is characteristic of the Siberian shaman; it is rare in America. Vambéry cites a whole series of shamanistic ceremonies, e. g., tambourines and fire-dances, practised by the ancient sak-uyzur. Shaman incantations are found in the cuneiform inscriptions of the Medes at Suze. Sacrifices, gifts of beads and tobacco, and a few drops of the novice's blood form part of these rites with the American Indians.
· Possession; thus in Korea the pan-su is supposed to have power over the spirits, because he is possessed by a more powerful demon whose strength he is able to wield. This is also the belief of the Yakuts.
(3) Shamanism is closely akin to Fetishism, and at times it is difficult to tell whether the practices in vogue among certain peoples should be referred to the one or to the other. Both spring from Animism; both are systems of savage magic or science and have certain rites in common. Yet the differences consist in the belief that in Fetishism the magic power resides in the instrument or in particular substances and passes into or acts upon the object, whereas in Shamanism the will-effort of the magician is the efficient factor in compelling souls or spirits or gods to do his will or in preventing them from doing their own. Hence in Fetishism the emphasis is laid on the thing, although fasting and incantations may be employed in making the fetish; in Shamanism the prime factor is the will or personality of the magician, although he may employ the like means. Therefore we cannot admit the statement of Peschel who refers to Shamanism everything connected with magic and ritual.
Criticism
(a) The reasons which prove Animism to be false destroy the basis on which Shamanism rests.
(b) Shamanism takes for granted the theory that fear is the origin of religion. De La Saussaye holds that the concept of God cannot arise exclusively from fear produced by certain biological phenomena. Robertson Smith teaches that from the earliest times, religion, distinct from magic and secrecy, addresses itself to kindred and friendly beings, and that it is not with a vague fear of unknown powers but with a loving reverence for known Gods that religion in the true sense of the word began (Religion of the Semites, 2nd ed., p. 54). Tiele says "worship even in its most primitive form always contains an element of veneration" and calls sorcery "a disease of religion" (Science of Religion, II, 136, 141).
(c) Shamanism is not a religion. The religious priest beseeches the favour of the gods; the shaman is believed to be able to compel and command them to do his will. Hence de La Saussaye regards Shamanism not as a name for a principal form of religion but for important phenomena and tendencies of Animism.
D'HARLEZ, La religion nationale des Tartares orientaux in Académie royale des sciences, des lettres et des beaux-arts de Belgique, XL (1887); ACHELIS, Abriss der vergleichenden Religionswissenschaft (Leipzig 1904); TYLOR, Primitive Culture (3rd Amer. ed., New York, 1889); FRAZER, Golden Bough (London, 1900); Jesuit Relations, ed. THWAITES (Cleveland, 1896-1901); MÜLLER, Contributions to the Science of Mythology (London, 1897); LANG, Myth Ritual and Religion (London, 1887); ABERCROMBY, Preand Proto-historic Finns (London, 1898); KEANE, The World's Peoples (New York; 1908); FURLONG, The Faiths of Man (London, 1906); SIEROSZEWSKI in Revue de l'hist. des religions, XLVI; VAN GENNEP in Revue de l'hist. des religions, XLVII; STADLING in Contemporary Review (Jan. 1901); DIXON in Journal of American Folklore (Jan., 1908); American Anthropologist, I, IV.
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Shammai
(Called ha-Zekan, "the Elder").
A famous Jewish scribe who together with Hillel made up the last of "the pairs" (zúgóth), or, as they are sometimes erroneously named, "presidents and vice-presidents" of the Sanhedrin. The schools of Shammai and Hillel held rival sway, according to Talmudic tradition (Shabbath 15a), from about a hundred years before the destruction of Jerusalem (A.D. 70). Comparatively little is known about either of the great scribes. The Mischna, the only trustworthy authority in this matter, mentions Shammai in only eight passages (Maaser sheni, II, 4, 9; Orla, II, 5; Eduyoth I, 1-4, 10, II; Aboth, I, 12, 15, V, 17; Kelim, XXII, 4; Nidda, I, 1). He was the very opposite of Hillel in character and teaching. Stern and severe in living the law to the letter, he was strict to an extreme in legal interpretation. The tale tells that, on the feast of the Tabernacles, his daughter-in-law gave birth to a child; straightway Shammai had the roof broken through and the bed covered over with boughs, so that the child might celebrate the feast in an improvised sukka (tent or booth) and might not fail of keeping the law of Leviticus (xxiii, 42).
The strictness of the master characterizes the school of Shammai as opposed to that of Hillel. The difference between the two schools had regard chiefly to the interpretation of the first, second, third and fifth parts of the "Mishna" — i.e. to religious dues, the keeping of the Sabbath and of holy days, the laws in regard to marriage and purification. The law, for example, to prepare no food on the Sabbath had to be observed by not allowing even the beast to toil; hence it was argued that an egg laid on the Sabbath might not be eaten (Eduyoth, iv, 1). Another debate was whether, on a holy day, a ladder might be borne from one dove-cote to another or should only be glided from hole to hole. The need of fringes to a linen night-dress was likewise made a matter of difference between the two schools (Eduyoth, iv, 10). In these and many other discussions we find much straining out of gnats and swallowing of camels (Matt., xxiii, 24), much pain taken to push the Mosaic law to an unbearable extreme, and no heed given to the practical reform which was really needed in Jewish morals. It was the method of the school of Shammai rather than that of Hillel which Christ condemned. On this account non-Catholic scholars generally make Him out to have belonged to the school of Hillel. This opinion has been shared in by a few Catholics (Gigot, "General Introduction to the Study of the Holy Scripture", New York, 1900, p. 422). Most Catholic exegetes, however, refuse to admit that Christ belonged to any of the fallible Jewish schools of interpretation. He established His own school — to wit, the infallible teaching body to which He gave the Old Testament to have and to keep and to interpret to all nations without error.
SCHURER, The Jeuish People in the Time of Jesus Christ, I (Edinburgh, 1885), 361; GRATZ, Geschichte der Juden, III (3rd ed. Berlin, 1875), 671 (tr. Philadelphia, 1873).
WALTER DRUM 
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Sherborne Abbey
Located in Dorsetshire, England; founded in 998. Sherborne (scir-burne, clear brook) was originally the episcopal seat of the Bishop of Western Wessex, having been established as such by St. Aldhelm (705). The Benedictine Rule was introduced by Bishop Wulfsy III, who also governed the monastery as abbot, the monks forming his chapter. The office of abbot was, however, separated from that of bishop by Roger of Caen (1122), when the see was removed to Sarum, and the abbey church ceased to hold cathedral rank. The original Saxon Church of St. Aldhelm having become too small, Bishop Roger replaced it by a larger Norman one, and this was subsequently so rebuilt and altered, that it is now almost entirely perpendicular in style. A Lady-chapel was added in the thirteenth century, and later on a great restoration was commenced by Abbot John Brunyng (1415-1436), and continued by his successor William Bradford. A parish church had previously been erected at the west end of the abbey nave, but there were continual quarrels between the parishioners and the monks, because this Church of All-Hallows had not the proper status of a parish church, and remained the property of the monastery. Their differences led to serious disturbances which were eventually settled through the intervention of the bishop. A great fire occurred in 1437, said to have been caused by a parishioner, and this may perhaps have necessitated more rebuilding than had been originally contemplated. At the dissolution of the monastery (1536) the abbey and its lands were bought by Sir John Horsey, Knight, from whom the parishioners purchased the abbey church for the sum of £300, and since two churches were not now needed, that of All-Hallows, about which there had been so much contention, was forth with demolished. The conventual buildings, chiefly of the thirteenth, fourteenth, and fifteenth centuries, were handed over to the school, which had existed there since 705, and which in 1550 was refounded, receiving a new charter from Edward VI. These buildings have been added to from time to time, and Sherborne School now ranks amongst the leading public schools of England. The abbey church remains the parish church of the town, having been judiciously restored in recent years. Though Norman in plan, its perpendicular work is unusually fine, and the fan-vaulting of the choir absolutely unrivaled.
TANNER, Notitia Monastica (London, 1794); DUGDALE, Monasticon Anglicanum (London, 1817-30); WILDMAN, Short History of Sherborne (Sherborne, 1902).
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Sherbrooke
(SHERBROOKIENSIS).
Diocese in the Province of Quebec, suffragan of the Archdiocese of Montreal, erected by Pius IX, 28 Aug., 1874, formed of parts of the Dioceses of Three Rivers, St. Hyacinthe, and Quebec, and including that part of the Province of Quebec known as the Eastern Townships, renowned for the fertility of their soil, for their industry, and commerce. At present it comprises 74 parishes. The first missionaries who visited the territory now within the limits of the Diocese of Sherbrooke were Rev. Jean Raymbault (1816-23), John Holmes (1823-27), Michael Power (1827-31), Hugh Paisley (1831-32), Hubert Robson (1832-34). The last three died, martyrs of their zeal, attending the fever-stricken Irish in 1847. From 1834 till 1874 a great many missionaries labored with indefatigable zeal attending the Catholic population, which was thinly scattered over this immense tract of land. Roads in many places were unknown, and the missionaries had to travel on horseback or on foot, through dense forests infested with wolves, bears, and other savage animals.
BISHOPS OF SHERBROOKE
(1) Antoine Racine
Born at St. Ambrose, Quebec, 26 Jan., 1822; ordained priest at Quebec, 12 Sept., 1844; elected Bishop of Sherbrooke, 1 Sept., 1874; consecrated by Cardinal Taschereau, 18 Oct., 1874; governed the See of Sherbrooke during nineteen years, d. 17 July, 1893. The following extract from his funeral oration, delivered by Mgr. Bernard O'Reilly, gives us an idea of the precepts this good bishop fulfilled in his career: "Yes, I must be a bishop without stain or blemish in my whole life; a man adorned with every virtue, and with all the graces of wisdom; a man modest, affable and of the most perfect moderation in his lofty dignity; a man who is an enemy to contestation and trouble, an angel of peace and conciliation; a man who is a stranger to self-interest and generous toward the Church and the poor; a man full of the knowledge of Holy Writ, of the unction of the Divine Word in all his pastoral teaching; a man solely intent on sanctifying his people, on rearing a clergy of model priests by giving them in his own person the example of the most edifying zeal and of a shining piety".
(2) Paul S. La Rocque
Born at Sainte Marie de Monnoir, 28 Oct., 1846; ordained priest, 9 May, 1869; elected Bishop of Sherbrooke, 6 Oct., 1893; consecrated on the 30 Nov. of the same year. Bishop La Rocque has continued the good work undertaken by his predecessor, and Sherbrooke is progressing wonderfully.
STATISTICS
When the diocese was erected, in 1874, there were but 28 secular priests and 26 parishes with resident priests; to-day there are 122 secular priests, 74 parishes, and 8 missions. The Catholic population in 1874 numbered 29,000; now it is 85 000. In 1874 there were only 130 schools with an attendance of 4000 pupils; now there are 369 schools, 1 college, 1 seminary, 12 academies, and 9 boarding-schools, with an attendance of 16,000 pupils. The Brothers of the Sacred Heart have 10 schools in the diocese. In all the principal towns there are convents wherein young girls get an excellent training. The different orders of nuns who have houses in the diocese are: Congregation de Notre Dame, Soeurs de la Presentation, Soeurs de l'Assomption, Soeurs des SS. Noms de Jesus-Marie, Filles de la Charite de Jesus, Soeurs de la Charite, Soeurs du Precieux Sang, Soeurs de la Sainte Famille, whose mother-house is in Sherbrooke. The Missionaires de la Salette have charge of the Sacred Heart Parish, Stanstead. The Redemptorist Fathers have also taken charge of a parish, and in the future their novitiate will be in Sherbrooke instead of Montreal. The Irish Brothers of the Presentation are opening a school in the city of Sherbrooke for the English speaking children. The diocese has also an Old Folks' Home, an Orphans' Home, and a hospital second to none in the Dominion of Canada.
J.C. MCGEE 
Transcribed by Joseph E. O'Connor
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Shi-koku
One of the four great islands of Japan, has all area of 7009 square miles, not counting the smaller islands which depend upon it. Its population according to the census of 1909 was 3,199,500. The name Shi-koku signifies "Four Kingdoms", the island having been divided, from ancient times, into the four provinces of: Awa, in the east; Sanuki, in the north-east; Tyo, in the north-west; and Tosa, in the south. In 1868 at the Restoration of Japan the names of these four provinces, as of all others in the empire, were changed, and the island is now divided into the four prefectures of: Tokushima-Ken (formerly Awa), Kagawa-Ken (Sanuki), Ehime-Ken (Tyo), and Kochi-Ken (Tosa). The proportion of inhabitants to the square mile for the island is 176; in the Prefecture of Kagawa it rises to 418, a higher figure than in any other prefecture of Japan. The climate is very temperate and salubrious, and the Province of Tosa is the only one in the empire where two crops of rice are grown every year. The country is very mountainous, rising at some points to 3000 and 4000 feet, and even to 6480 feet at Tshizuchi-Yama in the Prefecture of Ehime, which is the highest point of the island. The population is most dense on the seacoast. The four prefectures have many good schools, primary and secondary, normal schools for both sexes schools of art, of agriculture, and of commerce; but there is no university, the public libraries are very insignificant, and the charitable institutions and social organizations are embryonic where they are not altogether wanting. There are good roads but no railway, although the project of one has been approved by the Government for about ten years past. Various lines of steamers, making the passage daily in six hours or little more, connect all the provinces of Shikoku with the great ports of Kobe and Osaka. Shikoku is the territorial district of the eleventh division of the army; the bulk of the troops are quartered at Marugame and Zentsuji (Kagawa-Ken); but in the three other provincial capitals there is a regiment of about 1500 men. The principal cities are: Tokushima (Toku-shima-Ken), pop. 65,561; Kochi (Kochi-Ken), pop. 39,781; Takamatsu (Kagawa-Ken), pop. 43,489; Matsuyama (Ehime-Ken), pop. 42,338.
Religion
The Prefecture-Apostolic of Shi-koku was established by a Decree of Pius X, 28 Feb., 1904, and its administration given to the Spanish Dominicans of the Province of Smo. Rosario de Filipinas. Before this it had been administered by the Missions Etrangeres of Paris, being regarded as part of the Diocese of Osaka, under the jurisdiction of Mgr Jules Chatron, the present bishop. The evangelization of the island began in 1882, when Father M. Plessis, in spite of great difficulties, founded in the city of Kochi the first chapel, under the invocation of the Twenty-six Martyrs of Japan. In 1889 and 1898 were founded the residences of Matsuyama and Tokushima. These three stations were all that the Dominicans found when they took charge of the mission in Oct., 1904. Since 1906 there has been a missionary resident at Uwajima, a city of 15,000 inhabitants, in Ehime-Ken; and since 1911 a mission has been established at Takamatsu, which is connected with more than five secondary ports. There is an orphanage for boys, and the confraternity of the Most Holy Rosary is established at Kochi. The official residence of the prefect Apostolic, the Very Rev. José M. Alvarez (appointed 2 Oct., 1904), is the city of Tokushima. The statistics of the mission in 1911 were: Dominican missionaries, 6; Christians, 394; baptisms, 86; communions, 889; confirmations, 17; marriages, 4; interments, 6. The inhabitants of Shi-koku profess various forms of Buddhism; some few profess Shintoism. Both of these creeds are constantly falling into decay, and as it is very difficult to introduce Christianity, religious indifference gains ground among the youth of Japan.
JOSÉ M. ALVAREZ 
Transcribed by Joseph E. O'Connor
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Shire
(SHIRENENSIS).
Vicariate apostolic in Nyassaland Protectorate, Africa. The Nyassaland Protectorate, formerly known as British Central Africa, lies between 9°41' and 17°15' S. lat., and 33° and 36° E. long. It is about 520 miles long, its width varying from 50 to 100 miles. It covers an area of 43,608 square miles. The white population is at most 600, while there are millions of blacks. Nyassaland is divided into thirteen districts. The mission of the White Fathers evangelizes the five northern districts which lie west of Lake Nyassa. The Vicariate Apostolic of Shire is composed of the eight other districts lying south of Lake Nyassa. The vicariate lies between 13°30' and 17°15' S. lat. It is bounded on the north by the District of Angoniland and Lake Nyassa, on the east, south, and west by Portuguese East Africa. The territory lies 130 miles as the crow flies from the Indian Ocean. The name is derived from the River Shire which flows through the length of the vicariate. The river carries to the Zambezi the waters of Lake Nyassa; it is 295 miles long, 245 miles in English territory, and 50 in Portuguese territory.
Propaganda confided to the missionaries of the Society of Mary, founded by Bl. Louis Grignion de Montfort, the evangelization of the territory which now forms the Vicariate Apostolic of Shire. On 28 June, 1901, the first three missionaries arrived at Blantyre and on 25 July began their first mission in Angoniland. The mission of Shire developed rapidly, owing doubtless to the zeal of the missionaries but also to the sympathy of the numerous population. In 1904 the mission was made a prefecture Apostolic and one of the missionaries, Rev. Father Prezeau, former missionary of the Diocese of Kingston, Canada, was elected the first prefect Apostolic. Already four stations had been founded, and numerous schools established in all directions spread the Christian doctrine. The results were satisfactory. On 14 April, 1908, Pius X erected the prefecture into a vicariate Apostolic with Mgr Prezeau as the first vicar. Mgr Prezeau was consecrated at Zanzibar, 4 Oct., 1908, by Mgr Allgeyer of the Fathers of the Holy Ghost. The life of the first vicar Apostolic was of short duration; he died in France 4 December, 1910. On 4 May, 1910, one of the missionaries received from Rome the notification of his elevation to the dignity of vicar Apostolic. Mgr Auneau was consecrated at Chilubula, Northern Rhodesia, by Mgr Dupont of the White Fathers, 1 Nov., 1910.
At present the Vicariate Apostolic of Shire has 4 missionary stations and 2 convents of the Daughters of Wisdom founded by Bl. Louis Grignion de Montfort. The staff of the mission is composed of 12 missionaries, 9 nuns, and 2 lay brothers. The workers are few for the task but good work is being done. From 1901 to 1911, 2078 baptisms were administered, 1000 catechumens prepared. The 70 schools have more than 5200 pupils. By means of schools the Protestant sects spread their doctrines; they are the most powerful means of propagation. Within the vicariate there are 7 Protestant missions; they have 325 schools, more than 11,606 pupils, and for the support of their schools they spend more than £5173. Schools are also the most powerful means of action for Catholics; the teachers are especially trained and educated for this work, the schools are open on every week day, and on Sunday prayers are taught there. Despite formidable Protestant competition the Catholic religion makes progress, and by degrees its doctrines are made known to the people. The negroes who inhabit the region are Angouis, Yaos, and Angourous, representing three different tribes.
JEAN MARIE RYO 
Transcribed by Joseph E. O'Connor
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Shrewsbury
(SALOPIENSIS).
One of the thirteen English dioceses created by Apostolic Letter of Pius IX on 27 Sept., 1850. It then comprised the English counties of Shropshire and Cheshire, and the Welsh counties of Carnarvon, Flint, Denbigh, Merioneth, Montgomery, and Anglesey. When on 4 March, 1895, Leo XIII formed the Vicariate of Wales, these Welsh counties were separated from this diocese, so that now only Shropshire and Cheshire are under the jurisdiction of the Bishop of Shrewsbury. Before the Reformation, Cheshire and the portion of Shropshire north and east of the River Severn were under the Bishop of Coventry and Lichfield, and the rest of Shropshire was under the Bishop of Hereford. On the creation of the Diocese of Chester byHenry VIII, Cheshire was withdrawn from the old Diocese of Coventry and Lichfield. When Pope Innocent XI in 1688 divided England into four vicariates, Shropshire was in the Midland, and Cheshire in the Northern District, and when eight vicariates were formed by Gregory XVI in 1840, Shropshire was part of the Central District, and Cheshire part of the Lancashire District. The diocese takes its name from Shrewsbury, the county town of Shropshire, and is under the patronage of Our Lady Help of Christians, and St. Winefride. The latter saint was chosen because her body had been translated from Gwytherin, in Denbighshire, to Shrewsbury in 1138, and deposited with great honor and solemnity in the Benedictine abbey founded by Roger, Earl of Montgomery, in 1083, where it remained until her shrine was plundered at the dissolution of the monasteries.
The first bishop of the diocese was James Brown (1812-81), president of Sedgeley Park School, who was consecrated 27 July, 1851. Out of a total population of 1,082,617, Catholics numbered about 20,000. There were 30 churches and chapels attended by resident priests, and 6 stations; 1 convent, that of the Faithful Companions of Jesus, in Birkenhead, to which was attached a boarding-school for young ladies, and also a small day-school for poor children. There were Jesuits at Holywell, who also had a college at St. Bruno's, Flintshire, and a Benedictine at Acton Burnell. When Dr. Brown celebrated the jubilee of his consecration, the secular priests had increased to 66, and the regulars to 32. Instead of one religious house of men and one of women, there were now four of men, and nine of women; and many elementary schools had been provided for the needs of Catholic children. In 1852 the bitter feeling caused by-the re-establishment of the hierarchy found vent in serious riots at Stockport. On 29 June a large mob attacked the Church of Sts. Philip and James; they broke the windows and attempted to force in the doors, but before they could effect an entrance, Canon Randolph Frith, the rector, succeeded in removing the Blessed Sacrament, and secreting It with the chalices, etc., in a small cupboard in the side chapel. He was compelled to flee immediately to the belltower, and, whilst the rabble were destroying whatever they could lay their hands upon, he made his escape along the roof, and descended by the spouting at the back of the presbytery. Much of the church furniture, with vestments, etc., was piled up in the street and burned. At St. Michael's, the Host was desecrated, and the pyx and ciborium carried away.
On the death of Dr. Brown, Right Rev. Edmund Knight (1827-1905), who was auxiliary from 1879, was translated to this see 25 April, 1882, and, on his resignation in May, 1895, was succeeded by Right Rev. John Carroll (1838-97), who had been coadjutor since 1893. He was followed by Right Rev. Samuel Webster Allen (1844-1908), who ruled the diocese from 1897 till his death in 1908. His valuable library on Egyptology, his favorite study, was bequeathed to the new Capuchin foundation at Cowley College, Oxford. The present ruler of the diocese, 1911, is Right Rev. Hugh Singleton (b. 1851).
The Catholic population of the diocese is now 58,013, Shropshire contributing under 3000, partly on account of agricultural depression and the consequent flocking to industrial centres. There are 90 clergy, 16 convents, representatives of 4 orders of men, 8 secondary schools for girls, an orphanage and industrial school for boys, a home for aged poor, a home for penitents, and soon there is to be an orphanage erected in memory of Bishop Knight. At Oakwood Hall, Romiley, a house of retreats for working-men has been opened and has already done important work; and at New Brighton, the nuns of Our Lady of the Cenacle have opened a house of retreats for working-women and ladies. Shropshire is singularly rich in archeological interest, its pre-Reformation parish churches, the noble ruins of monasteries round the Wrekin, the Roman city of Uriconium (Wroxeter), the lordly castle of Ludlow, giving the county a place apart in the heart of the antiquary. In Shrewsbury itself, where once Grey, Black, and Austin Friars and the Black Monks of St. Benedict had foundations, there is now a beautiful little cathedral, built by E. Welby Pugin. Chester, too, with its quaint streets, black and white houses, and venerable cathedral and city walls, claims the visitor's attention. When the body of Daniel O'Connell was brought back from Genoa, it rested in the old chapel in Queen's Street on its way to Ireland.
Diocesan Archives; MS. History of Missions of the Diocese; Catholic Directories; Transactions of Shropshire Archeological Society; BUTLER, Lives of the Saints; MAZIERE BRADY, Annals of the Catholic Hierarchy; GAIRDNER, Hist. of the English Church in the 16th Century (London, 1904); GILLOW, Bibl. Dic. Eng. Cath. (London, 1885).
JOSEPH KELLY 
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Shrine of Guadalupe
Guadalupe is strictly the name of a picture, but was extended to the church containing the picture and to the town that grew up around. The word is Spanish Arabic, but in Mexico it may represent certain Aztec sounds.
The place, styled Guadalupe Hidalgo since 1822 -- as in our 1848 treaty -- is three miles northeast of Mexico City. Pilgrimages have been made to this shrine almost uninterruptedly since 1531-32. In the latter year there was a shrine at the foot of Tepeyac Hill which served for ninety years, and still, in part, forms the parochial sacristy. In 1622 a rich shrine was erected; a newer one, much richer, in 1709. Other structures of the eighteenth century connected with it are a parish church, a convent and church for Capuchin nuns, a well chapel, and a hill chapel. About 1750 the shrine got the title of collegiate, a canonry and choir service being established. It was aggregated to St. John Lateran in 1754; and finally, in 1904 it was created a basilica. The presiding ecclesiastic is called abbot. The greatest recent change in the shrine itself has been its complete interior renovation in gorgeous Byzantine, presenting a striking illustration of Guadalupan history.
The picture really constitutes Guadalupe. It makes the shrine: it occasions the devotion. It is taken as representing the Immaculate Conception, being the lone figure of the woman with the sun, moon, and star accompaniments of the great apocalyptic sign, and in addition a supporting angel under the crescent. Its tradition is, as the new Breviary lessons declare, "long-standing and constant". Oral and written, Indian and Spanish, the account is unwavering. To a neophyte, fifty five years old, named Juan Diego, who was hurrying down Tepeyac hill to hear Mass in Mexico City, on Saturday, 9 December, 1531, the Blessed Virgin appeared and sent him to Bishop Zumárraga to have a temple built where she stood. She was at the same place that evening and Sunday evening to get the bishop's answer. He had not immediately believed the messenger; having cross-questioned him and had him watched, he finally bade him ask a sign of the lady who said she was the mother of the true God. The neophyte agreed so readily to ask any sign desired, that the bishop was impressed and left the sign to the apparition. Juan was occupied all Monday with Bernardino, an uncle, who seemed dying of fever. Indian specifics failed; so at daybreak on Tuesday, 12 December, the grieved nephew was running to the St. James's convent for a priest. To avoid the apparition and untimely message to the bishop, he slipped round where the well chapel now stands. But the Blessed Virgin crossed down to meet him and said: "What road is this thou takest son?" A tender dialogue ensued. Reassuring Juan about his uncle whom at that instant she cured, appearing to him also and calling herself Holy Mary of Guadalupe she bade him go again to the bishop. Without hesitating he joyously asked the sign. She told him to go up to the rocks and gather roses. He knew it was neither the time nor the place for roses, but he went and found them. Gathering many into the lap of his tilma a long cloak or wrapper used by Mexican Indians he came back. The Holy Mother, rearranging the roses, bade him keep them untouched and unseen till he reached the bishop. Having got to the presence ofZumárraga, Juan offered the sign. As he unfolded his cloak the roses fell out, and he was startled to see the bishop and his attendants kneeling before him: the life size figure of the Virgin Mother, just as he had described her, was glowing on the poor tilma. A great mural decoration in the renovated basilica commemorates the scene. The picture was venerated, guarded in the bishop's chapel, and soon after carried processionally to the preliminary shrine.
The coarsely woven stuff which bears the picture is as thin and open as poor sacking. It is made of vegetable fibre, probably maguey. It consists of two strips, about seventy inches long by eighteen wide, held together by weak stitching. The seam is visible up the middle of the figure, turning aside from the face. Painters have not understood the laying on of the colours. They have deposed that the "canvas" was not only unfit but unprepared; and they have marvelled at apparent oil, water, distemper, etc. colouring in the same figure. They are left in equal admiration by the flower-like tints and the abundant gold. They and other artists find the proportions perfect for a maiden of fifteen. The figure and the attitude are of one advancing. There is flight and rest in the eager supporting angel. The chief colours are deep gold in the rays and stars, blue green in the mantle, and rose in the flowered tunic. Sworn evidence was given at various commissions of inquiry corroborating the traditional account of the miraculous origin and influence of the picture. Some wills connected with Juan Diego and his contemporaries were accepted as documentary evidence. Vouchers were given for the existence of Bishop Zumárraga's letter to his Franciscan brethren in Spain concerning the apparitions. His successor, Montufar, instituted a canonical inquiry, in 1556, on a sermon in which the pastors and people were abused for crowing to the new shrine. In 1568 the renowned historian Bernal Díaz, a companion of Cortez, refers incidentally to Guadalupe and its daily miracles. The lay viceroy, Enríquez, while not opposing the devotion, wrote in 1575 to Philip II asking him to prevent the third archbishop from erecting a parish and monastery at the shrine; inaugural pilgrimages were usually made to it by viceroys and other chief magistrates. Processes, national and ecclesiastical, were laboriously formulated and attested for presentation at Rome, in 1663, 1666, 1723, 1750.
The clergy, secular and regular, has been remarkably faithful to the devotion towards Our Lady of Guadalupe, the bishops especially fostering it, even to the extent of making a protestation of faith in the miracle a matter of occasional obligation. The present pontiff [1910] is the nineteenth pope to favour the shrine and its tradition. Benedict XIV and Leo XIII were its two strongest supporters. The former pope decreed that Our Lady of Guadalupe should be the national patron, and made 12 December a holiday of obligation with an octave, and ordered a special Mass and Office; the latter approved a complete historical second Nocturne, ordered the picture to be crowned in his name, and composed a poetical inscription for it. Pius X has recently permitted Mexican priests to say the Mass of Holy Mary of Guadalupe on the twelfth day of every month and granted indulgences which may be gained in any part of the world for prayer before a copy of the picture. A miraculous Roman copy for which Pius IX ordered a chapel is annually celebrated among the "Prodigia" of 9 July.
G. LEE 
Transcribed by Mary Ann Grelinger
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Shrine of Oostacker
A miraculous shrine of the Blessed Virgin, and place of pilgrimage from Belgium, Holland, and Northern France. It takes its name from a little hamlet two miles from Ghent in the Province of East Flanders, Belgium. Its origin as a centre of pilgrimage is comparatively recent, dating from 1873. In 1871 the Marquise de Calonne de Courtebourne had built in the park of her estate at Oostacker an aquarium in the form of an artificial cave or grotto. One day, while on a visit to the park, M. l'abbé Moreels, the parish priest, suggested that a statue of Our Lady of Lourdes be placed among the rocks. For two years the grotto remained simply an aquarium, but gradually the members of the family formed the habit of stopping there to recite a Hail Mary. Soon it was decided to bless the statue publicly. The ceremony took place on 23 June, 1873, and was attended by nearly all the inhabitants of the village. The pious Flemish peasants asked permission of the owner to come frequently to the park to give vent to their devotion. Accordingly, access was allowed them on Sunday afternoon. At that time the world was ringing with the fame of Lourdes, and the shrine at Oostacker soon became popular; marvellous graces and wonderful cures were reported. Before long Sunday afternoon no longer sufficed to receive the throngs of pilgrims, and the park was thrown open to the public by the generous owner. Then a large Gothic church was built, the corner-stone being laid on 22 May, 1875, by Mgr Bracq. A priest's house followed, and the marchioness in memory of her son, a deceased Jesuit, confided shrine, church, and house to the Society of Jesus. The fathers took possession on 8 April, 1877, and on 11 September of the same year the Apostolic nuncio, Seraphino Vannutelli, consecrated the church. That part of the estate, in which the grotto was, was now definitively given over to the service of Our Lady, a long avenue being built from the road to the shrine and a Way of the Cross erected. Fully 60,000 pilgrims come annually from Belgium, Holland, and Northern France, in about 450 organized pilgrimages.
PONCELET, La Compagnie de Jésus en Belgique (Brussels, 1907); Pélerinages célèbres aux sanctuaires de Notre Dame (Paris, 1901); SCHIERLINCK, Lourdes en Flandre (Ghent, 1874).
J. WILFRID PARSONS. 
Transcribed by WGKofron 
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Shrines of Our Lady and the Saints in Great Britain and Ireland
I. SANCTUARIES OF OUR LADY
A. England
(1) Abingdon -- St. Edward the Martyr and St. Dunstan, Archbishop of Canterbury, both encouraged pilgrimages to Our Lady of Abingdon, causing it to be resorted to by crowds of pious persons.
(2) Canterbury -- At the east end of St. Augustine's monastery was an oratory of Our Lady built by King Ethelbert in which reposed the bodies of many saints. The old Chronicler informs us that "in it the Queen of heaven did often appear; in it was the brightness of miracles made manifest; in it the voices of angels, and the melodious strains of holy virgins were frequently heard".
(3) Caversham, Berks -- A chapel of Our Lady in the church of the Austin Canons was a centre of great devotion, where rich offerings were made by Countess Isabel of Warwick, Elizabeth of York, queen-consort of Henry VII, and by Henry VIIIin his youthful days. The entire image was plated with silver.
(4) Coventry -- A celebrated image of Our Lady was here greatly venerated. With it are associated the glorious names of Leofric, Earl of Mercia, and his wife, the Countess Godgifu (Godiva). The splendid abbey church founded by them in 1043 surpassed all others in the land in princely, even royal magnificence. It was spoken of as the glory of England and contained dazzling treasures. On her death Godgifu sent a rich chaplet of precious gems to be hung round Our Lady's neck; no description of this image has reached us. The church was entirely demolished by Henry VIII.
(5) Ely -- In the abbey church was venerated a magnificent image of Our Lady seated on a throne with her Divine Child in her arms, the whole marvellously wrought in silver and gold. Hither came King Canute on the feast of Our Lady's Purification (1020?).
(6) Evesham -- The name of this renowned sanctuary perpetuates the vision of Our Lady to a poor herdsman named Eoves. An abbey church was here built by Earl Leofric and the Countess Godgifu and enriched with a splendid image of Our Lady and Child, beautifully wrought of gold and silver. At once it became an object of popular devotion and attracted numerous pilgrims.
(7) Glastonbury was the most ancient and venerable sanctuary of Our Lady in England (see Glastonbury Abby). In 530 St. David of Menevia, accompanied by seven of his suffragan bishops, came to Glastonbury, invited thither by the sanctity of the place, and consecrated a Chapel of Our Lady on the east side of the church. As a mark of his devotion to the Queen of Heaven, he adorned the golden superaltar with a sapphire of inestimable value, known as the Great Sapphire of Glastonbury. The Silver Chapel of Our Lady was stored with costly gifts, the value of which, at our present standard, mounted to a prodigious sum. Among the Saxon kings who came hither on pilgrimage may be mentioned Athelstan and Edgar the Peaceable, the latter laying his sceptre on the Blessed Virgin's altar and solemnly placing his kingdom under her patronage.
(8) Ipswich -- There were four churches of Our Lady in Ipswich, but the greatly renowned miraculous image was in St. Mary's chapel, known as Our Lady of Grace. The numerous miracles wrought there were proved genuine by Blessed Thomas More in one of his works. Cardinal Wolsey ordered a yearly pilgrimage to be made to Our Lady's sanctuary by the students of the college he had founded at Ipswich. In the thirtieth year of Henry VIII this image was conveyed to London and burnt at Chelsea, the rich offerings and jewels going to the king's treasury.
(9) Tewkesbury -- The church, founded in 715 by two Mercian dukes, Oddo and Doddo, enshrined within its walls a statue of Our Lady that was held in the greatest veneration. Isabella Beauchamp, Countess of Warwick, gave a chalice and other valuable presents to this sanctuary in 1439. The statue had the good fortune to escape destruction at the time of the Reformation, probably owing to the reluctance of the magistrates to arouse the indignation of the populace, who regarded it with extraordinary veneration. In the reign of James I a Puritan inhabitant of the town got possession of this relic of the old religion, and to mark his contempt for it caused it to be hollowed out and used as a trough for swine. Terrible punishments overtook him and all the members of his family.
(10) Walsingham was the most celebrated of all the English sanctuaries of Our Lady. So great was the veneration in which it was held that it was called the "Holy Land of Walsingham". About 1061 a little chapel, similar to that of the Holy House of Nazareth (not yet translated to Loreto) and dedicated to the Annunciation, was built here by Rychold (Recholdis) de Faverches, a rich widow, in consequence, it is said, of an injunction received from Our Lady. Within the chapel was a wooden image of the Blessed Virgin and Child. Pilgrims flocked from all parts of England and from the Continent to this sanctuary, and its priory became one of the richest in the world. Among the royal and noble pilgrims were: Henry III, who came in 1248; Edward I in 1272 (?) and 1296; Edward II in 1315; his consort, Isabella of France, in 1332; Edward III in 1361; Edward IV and his queen in 1469; Henry VII in 1487; Henry VIII in 1511, walking barefoot from Barsham Hall, on which occasion he presented Our Lady with a necklace of great value; and finally Queen Catherine of Aragon in 1514. About 1538 the venerated image was brought to London with that of Our Lady of Ipswich, and both were publicly burnt at Chelsea in presence of Cromwell. Fifteen of the canons of Walsingham were condemned for high treason; five were executed. All the jewels and treasures left by the piety of the faithful found their way into Henry VIII's coffers.
(11) Worcester -- St. Mary's Minster at Worcester is of ancient date, and pre-eminent amongst its benefactors were Leofric and Godgifu, Earl and Countess of Mercia. The celebrated image of Our Lady and the Holy Child was carved of wood and of large size; it stood over the high altar and could be seen from all parts of the church. The apostate Bishop Latimer, writing to Cromwell, refers to this Statue in coarse terms, and expresses a hope that with its sisters of Walsingham and Ipswich it my be burnt in Smithfield.
(12) Lincoln -- Our Lady of Lincoln is frequently mentioned among the sanctuaries which were regarded by the English with special veneration. In the inventory of the treasures of the cathedral appropriated by Henry VIII, there is mention of the image of Our Lady, sitting in a chair, silver and gilt, having a crown on her head, silver and gilt, set with stones and pearls, and her Child sitting on her knee with one crown upon His head, with a diadem set with pearls and stones, having a ball with a cross, silver and gilt, in His left hand". Of St. Hugh of Lincoln it is said that "for the glory of the ever Virgin Mother of the True Light, he crowned the lights which usually burned in her church with a host of others". Besides the above, there were many other remarkable sanctuaries of Our Lady in England, to which Catholic pilgrims resorted before the unhappy days of the Reformation.
B. Scotland
(1) Aberdeen -- Our Lady at the Bridge of Dee, described as Our Lady at the Brig, is mentioned in 1459. Near to the chapel was a well dedicated to the Blessed Virgin, where miraculous favours were obtained. In the cathedral were four altars of Our Lady, each with her image, one being of silver.
(2) Edinburgh: Our Lady of Holyrood -- In the Jesuit Church of the Sacred Heart, Lauriston Street there is an image of Our Lady and Child, carved in wood, which formerly was in Holyrood. For many years it was in the possession of the earls of Aberdeen and subsequently was purchased by Mr. Edmund Waterton, who presented it to the above church.
(3) Haddington -- After defeating the Scots at Halidon Hill in 1333 Edward III ravaged the Lowlands, and part of his navy (says the chronicler of 1355) "spoiled the Kirk of Our Lady of Haddington, and returned with the spoil thereof to their ships". But the sacrilege did not go unpunished, for a violent north wind rose and hurled the ships upon the sands and rocks.
(4) Musselburgh -- The church, dedicated to Our Lady of Loreto, was most famous and resorted to by numerous pilgrims, whose piety was rewarded with miraculous favours. The fury of the Calvinist reformers destroyed the sanctuary, and in 1590 the materials were used in building the Tolbooth.
C. Ireland
(1) Dublin -- A statue of the Virgin Mother was greatly venerated in St. Mary's Abbey and mention is made of it by Simmel in 1487. In 541 the abbey was destroyed, its property sequestrated, and the image partly burnt. Part of it, however, was saved and is now venerated in the Carmelite church.
(2) Muckross, formerly Irrelagh -- The image of Our Lady was here greatly venerated. When the English were devastating the abbey and had torn down and trampled on the crucifix, some of the friars carried off the image of Our Lady and hid it at the foot of a dead tree. Soon the dead tree revived and leaves sprouted in abundance, forming a shelter to the concealed statue.
(3) Navan -- In the abbey church was an image of the Blessed Virgin held in great repute, to which people from all parts of Ireland, princes and peasants, rich and poor, came on pilgrimage, and to which was attributed miraculous power.
(4) Trim, the most celebrated sanctuary of Our Lady in Ireland, stood in the abbey of the canons regular of St. Augustine. Pilgrims flocked to it from all parts of the country and enriched it with their offerings. Many and great miracles are said to have been wrought here. The image of Our Lady of Trim shared the fate of Our Lady of Walsingham, being publicly burnt in 1539.
II. SHRINES OF THE SAINTS
(1) St. Thomas a Becket, Archbishop of Canterbury, was martyred in Canterbury Cathedral in 1170. His sacred body, at first buried in the lower part of the church, was shortly after taken up and laid in a sumptuous shrine in the east end. Innumerable miracles were wrought at his tomb and pilgrims from all parts of England and the continent flocked thither to implore his aid. So great were the offerings made by them that the church abounded with more than princely riches. The shrine was covered with plates of gold and enriched with jewels, rubies, sapphires, diamonds, and great oriental pearls (Morris, "Life of St. Thomas", 391). It was an object of the unceasing veneration of all Christendom until the well-known sacrilegious profanation under Henry VIII.
(2) St. Edward the Confessor, d. 5 Jan., 1066. William the Conqueror, who ascended the throne in October of the same year, caused the saint's coffin to be inclosed in a rich case of gold and silver. In 1102 the body was found to be incorrupt, the limbs flexible, and the cloths fresh and clean; several remarkable miracles took place at the tomb. Two years after canonization (1161) the saint's body, still incorrupt, was solemnly translated to a shrine of surpassing magnificence, which was despoiled in the reign of Henry VIII.
(3) St. Patrick, Apostle of Ireland, d. 493 at Down in Ulster, where his body was found in a church of his name in 1185. It was then reverently translated to a shrine prepared in another part of the same church. On St. Patrick's Purgatory, see PILGRIMAGES.
(4) St. Wulstan, Bishop of Worcester, and one of the last of the Anglo-Saxon bishops, d. in 1095, and was canonized in 1203. His venerable remains, clothed in pontifical vestments, were exposed in the church for three days to satisfy the devotion of the people, after which his friend, Robert, Bishop of Hereford, to whom he had appeared in a vision, came to celebrate his obsequies. His tomb in Worcester Cathedral was for centuries a centre of attraction to numerous pilgrims, whose piety was rewarded with many miraculous favours. It was rifled of its treasures and despoiled by Henry VIII about the year 1539.
(5) St. Gilbert of Sempringham -- At the time of his death (4 Feb., 1189) many persons testified that they saw marvellous lights flashing from the sky, indicating that a great servant of God was quitting this world. He was buried at Sempringham and many miracles were reported to have occurred at his tomb.
(6) St. Kentigern of Scotland (d. 600) spent the closing years of his life in Glasgow, where he was visited by St. Columba of Iona. His tomb in the crypt of his titular church in Glasgow was long famous for miracles, but is now despoiled of ornament and left without honour, except by the few Catholics who chance to visit the cathedral.
(7) St. Cuthbert of Lindisfarne (See ST. CUTHBERT).
(8) St. Alban, protomartyr of England, d. 304. In the time of Constantine the Great a magnificent church was erected on the place of his martyrdom, where his tomb became illustrious for miracles. The pagan Saxons having destroyed this edifice, Offa, King of the Mercians, erected another in 793 with a great abbey, which became the head of the Benedictine communities in England.
(9) St. Swithin (See ST. SWITHIN).
(10) St. Osmund, Bishop of Salisbury, d. 1099. In 1457 his remains were translated from Old Sarum to the new cathedral in modern Salisbury, and there deposited in the chapel of Our Lady.
(11) St. Oswald, King of Northumbria, was slain by the King of Mercia in 642. His mutilated body found a resting place in Bardney Abbey, Lincolnshire, whence, during the Danish invasion, it was removed to Gloucester Cathedral. See Oswald, Saint.
(12) St. Aidan, Bishop Of Lindisfarne, d. 651 within a tent set up for him by the wall of the church of the king's villa at Bamborough. It is related that St. Cuthbert, then a shepherd boy in the mountains, saw in vision his blessed spirit carried by angels into heaven. He was first buried in the cemetery in Lindisfarne, but when the new Church of St. Peter was built there, his body was translated to it and deposited on the right hand of the altar. A portion of his relics was afterwards taken to Iona.
(13) St. Ninian, Bishop of Galloway -- His tomb, where miracles were wrought, was venerated at Whithorn till the change of religion.
(14) St. Thomas, Bishop of Hereford. -- The narrative of numerous miracles obtained at his tomb in the cathedral church at Hereford filled whole volumes. A large relic is preserved at Stonyhurst College.
(15) St. Wilfrid, Bishop of York, d. 709 at Oundle in Northamptonshire. His sacred relics were carried to Ripon and deposited in the Church of St. Peter, built by him. In the time of the Danish wars they were translated by St. Odo to Canterbury.
(16) St. Winefride, virgin and martyr, d. 600. Her holy death took place at Gwytherin in Wales, hence her body was translated to Shrewsbury in 1138, and there deposited in the church of the Benedictine Abbey. At the dissolution of the monasteries her shrine was plundered. Her miraculous well at Holywell is the only place of pilgrimage in Great Britain that has survived the shock of the Reformation.
(17) St. Hugh, Bishop of Lincoln, d. 1200, in London. His funeral was attended by John of England, William of Scotland, who had dearly loved the saint, three archbishops, fourteen bishops, above a hundred abbots, and a great number of earls and barons of the realm. Many and great miracles took place at his tomb in Lincoln Cathedral. Eighty years after his deposition the venerable body, found to be incorrupt, was translated to a richer shrine, which was plundered by Henry VIIIsome centuries later.
(18) St. Edmund -- This holy king was martyred by the Danes in 870. The saint's head, which had been struck off, was carried by the infidels into a wood and thrown into a brake of bushes, but miraculously found by a pillar of light and deposited with the body at Haxon. The sacred treasure was conveyed to St. Edmundsbury, where the church of timber erected over it was replaced in 1020 by a stately edifice of stone. In 920, for fear of the Danes, the body was conveyed to London, but subsequently translated again to St. Edmundsbury. The abbey church that enshrined his remains was one of the richest and stateliest in England.
Gumppenberg, Atlas Marianus (Munich, 1672); Waterton, Pietas Mariana Britannica (London, 1879); Northcote, Celebrated sanctuaries of the Madonna (London, 1868).
Acta SS.; Butler, Lives of the Saints; Stanton, Menology of England and Wales (London. 1888).
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Shrovetide
Shrovetide is the English equivalent of what is known in the greater part of Southern Europe as the "Carnival", a word which, in spite of wild suggestions to the contrary, is undoubtedly to be derived from the "taking away of flesh" (camera levare) which marked the beginning of Lent. The English term "shrovetide" (from "to shrive", or hear confessions) is sufficiently explained by a sentence in the Anglo-Saxon "Ecclesiastical Institutes" translated from Theodulphus by Abbot Aelfric (q.v.) about A.D. 1000: "In the week immediately before Lent everyone shall go to his confessor and confess his deeds and the confessor shall so shrive him as he then my hear by his deeds what he is to do [in the way of penance]". In this name shrovetide the religious idea is uppermost, and the same is true of the German Fastnacht (the eve of the fast). It is intelligible enough that before a long period of deprivations human nature should allow itself some exceptional licence in the way of frolic and good cheer. No appeal to vague and often inconsistent traces of earlier pagan customs seems needed to explain the general observance of a carnival celebration. The only clear fact which does not seem to be adequately accounted for is the widespread tendency to include the preceding Thursday (called in French Jeudi gras and in German fetter Donnerstag -- just as Shrove Tuesday is respectively called Mardi gras and fetter Dienstag) with the Monday and Tuesday which follow Quinquagesima. The English custom of eating pancakes was undoubtedly suggested by the need of using up the eggs and fat which were, originally at least, prohibited articles of diet during the forty days of Lent. The same prohibition is, of course, mainly responsible for the association of eggs with the Easter festival at the other end of Lent. Although the observance of Shrovetide in England never ran to the wild excesses which often marked this period of licence in southern climes, still various sports and especially games of football were common in almost all parts of the country, and in the households of the great it was customary to celebrate the evening of Shrove Tuesday by the performance of plays and masques. One form of cruel sport peculiarly prevalent at this season was the throwing at cocks, neither does it seem to have been confined to England. The festive observance of Shrovetide had become far too much a part of the life of the people to be summarily discarded at the Reformation. In Dekker's "Seven Deadly Sins of London", 1606, we read: "they presently, like prentices upon Shrove-Tuesday, take the game into their own hands and do what they list"; and we learn from contemporary writers that the day was almost everywhere kept as a holiday, while many kinds of horseplay seem to have been tolerated or winked at in the universities and public schools.
The Church repeatedly made efforts to check the excesses of the carnival, especially in Italy. During the sixteenth century in particular a special form of the Forty Hours Prayer was instituted in many places on the Monday and Tuesday of Shrovetide, partly to draw the people away from these dangerous occasions of sin, partly to make expiation for the excesses committed. By a special constitution addressed by Benedict XIV to the archbishops and bishops of the Papal States, and headed "Super Bacchanalibus", a plenary indulgence was granted in 1747 to those who took part in the Exposition of the Blessed Sacrament which was to be carried out daily for three days during the carnival season.
Nilles, Calendarium Manuale Utriusque Ecclessiae, II (Innsbruck, 1897), 55-70; Thurston, Lent and Holy Week (London, 1904), 110-48; Idem in The Month (Feb., 1912); Rademacher in Encyclopedia of Religion and Ethics, s.v. Carnival, can only be mentioned to caution the reader against the unsupported assumptions upon which the whole treatment of the subject is based.
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Shuswap Indians
(Properly SU-KHAPMUH, a name of unknown origin and meaning).
A tribe of Salishan linguistic stock, the most important of that group in British Columbia, formerly holding a large territory on middle and upper Thompson River, including Shuswap, Adams, and Quesnel Lakes. On the south they bordered upon the Okanagan and Thompson River Indians; on the west, the Lillooet; on the north, the Chilcotin; and on the east extended to the main divide of the Rocky Mountains. They are now gathered upon a number of small reservations attached to the Kamloops-Okanagan and Williams Lake agencies, besides a small detached band of about sixty domiciliated with the Kutenai farther to the south. From perhaps 5000 souls a century ago they have been reduced, chiefly by smallpox, to about 2200. The principal bands are. those of Kamloops, Adams Lake, Alkali Lake, Canoe Creek, Neskainlith, Spallumcheen, and Williams Lake. What little is known of the early history of the Shuswap consists chiefly of a record of unimportant tribal wars and dealings with the traders of the Hudson Bay Company, which established Fort Thompson at Kamloops as early as 1810. The work of Christianization and civilization began in the winter of 1842-43 with the visit of Father Modeste Demers, who accompanied the annual Hudson Bay caravan from Fort Vancouver on the Columbia to the northern posts, and spent some time both going and returning among the Shuswap at Williams Lake, preaching and instructing in a temporary chapel built for the purpose by the Indians. About two years later the noted Jesuit missionary, Father P. J. de Smet, and hia fellow-labourers established several missions in British Columbia, including one among the Shuswap. These were continued until about 1847, when more pressing need in the south compelled a withdrawal, and for some years the Indians saw only an occasional visiting priest.
In 1862 a rush of American miners into the newly discovered gold mines in the Caribou mountains at the head of Eraser River brought with it a terrible smallpox visitation by which, according to reliable estimate, probably one-half the Indians of British Columbia were wiped out of existence, the Shuswap suffering in the same proportion. In the meantime the Oblates had entered the province and in 1867 Father James M. McGuckin of that order established the Saint Joseph Mission on Williams Lake for the Shuswap and adjacent tribes, giving attention also to the neighbouring white miners.
A few years later the mission had two schools in operation served by six Oblate fathers and lay brothers and four Sisters of Saint Anne. Father McGuckin was in charge until 1882 and was succeeded by Fr. A.G. Morice, noted for his ethnologic and philologic contributions, including the invention of the Dene Indian syllabary. Another distinguished Oblate worker at the same mission was Fr. John M. Le Jeune, editor of the "Kamloops Wawa", published since 1891 at Kamloops, in the Chinook jargon, in a shorthand system of his own invention.
Reduced Facsimile of First Page of Kamloops Wawa
From Filling's Bibliography of the Salishan Languages
In their primitive condition the Shuswap were without agriculture, depending for subsistence upon hunting, fishing, and the gathering of wild oats and berries. The deer was the principal game animal and each family group had its own hereditary hunting ground and fishing place. The salmon was the principal fish and was dried in large quantities as the chief winter provision. Among roots the lily and the camas ranked first, being usually roasted, by an elaborate process, in large covered pits. Considerable ceremony attended the ripening and gathering of the berries, which were crushed and dried for winter. The house was the semi-subterranean circular lodge, built of logs and covered with earth, common to all the interior Salishan tribes of British Columbia. The temporary summer lodge was of poles covered with mats or interwoven branches. As in .other tribes the sweat-house for steam baths on ceremonial occasions was an adjunct of every camp. The ordinary weapons were the bow, lance, stone axe, and club. Body armour of tough hide or strips of wood was worn. They made no pottery, but excelled in basket making and the weaving of rush mats. Dug-out canoes of cedar were used for river travel.
The tribal organization was loose, without central authority. Village chiefs were hereditary, and the people were divided into "nobles", commons, and slaves, the last being prisoners of war and their descendants, perhaps purchased from some other tribe. There were no clans and descent was paternal. The "potlatch" or great ceremonial gift distribution was not so prominent as among the coast tribes, but there were elaborate ceremonies in connexion with marriage, mourning for the dead, and puberty of girls. The dead were buried in a sitting position, or if the death occurred far from home the body was burned and the bones brought back for burial. Horses and dogs were killed at the grave, and the slaves of the dead man were buried alive with the body, after which a funeral feast was spread, for the mourners, above the grave. Women were isolated at the menstrual period, and twins, being held uncanny, were secluded together with the mother until old enough to walk. Their religion was animism, each man believing himself under the special protection of some animal spirit, which had appeared to him in visions during his puberty vigil. Most of their important myths centred about the coyote as the great transformer and culture hero.
Heathenism and old custom are now extinct, the entire tribe being civilized and officially reported Catholic, with the exception of one band of forty-five attached to the Anglican Church. In addition to the flourishing Oblate mission at Williams Lake, another under the same auspices at Kamloops is equally successful. Besides their own language, they use the Chinook jargon for intertribal communication. The official report (1908) for the Williams Lake band will answer for all: "The general health has been good. Their dwellings are clean and premises kept in a good sanitary condition. Farming, stock raising, teaming, hunting and fishing are the principal occupations. They have good dwellings and stables, a number of horses, cattle and pigs. They are well supplied with all kinds of farm implements. Most of the children have attended the Williams Lake industrial school. They are industrious and law-abiding and making good progress. A few are fond of intoxicants when they can procure them. As a rule they are moral".
BANCROFT, Hist. Brit. Columbia (San Francisco, 1887); BOAS, Sixth Rept. on Northwestern Tribes of Canada in Brit. Ass. Advan. Sci. (London, 1890): Ann. Rep. Can. Dept. Ind. AS'. (Ottawa); DAWSON, Notes on the Shuswap in Proc. and Trans. Roy, Soc. Canada, IX, ii (Montreal, 1892); MORICE, Catholic Church in Western Canada (2 vols., Toronto, 1910); PILLING,Bibliography of the Salishan Languages, Bulletin Bur. Am. Eth. (Washington, 1893).
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Siam
Siam, "the land of the White Elephant" or the country of the Muang Thai (the Free), is situated in the south-eastern corner of Asia, lying between 4° and 21° north lat. and 97° and 106° east long. It is bounded on the north by Tong-king and the southern states of Burma, on the east by Annam and Cambodia, on the south by the Gulf of Siam and the Malay Peninsula, and on the west by the Indian Ocean, and thus forms a buffer state between French and British possessions. From north to south Siam measures in length some 1130 and in breadth some 508 miles, covering an area of some 242,580 square miles, about the size of Spain and Portugal, and is divided into 41 provinces. Its population is estimated to be between six and nine million inhabitants, of whom a third are Siamese, a quarter Chinese or of Chinese descent, whilst the rest is made up of Burmese, Cambodians, Laotines, Malays, Pegus, Tamils, and Europeans. The Siamese are described as a polite, hospitable, obliging, light-hearted, pleasure and feast-loving people, as clever gold and silversmiths, possessing great taste for art and skill as painters, decorators, and carvers in wood, stone, plaster, and mosaic. They are, however, not fond of work nor is it necessary for them to be so, for they have few wants for housing and food, fire and clothing, and mother earth has endowed them with a perpetual summer and a fertile soil, yielding rich harvests of rice and pepper, whilst the mountains abound in teak and yellow wood, box and ebony, sapan and padoo. The chief commerce is in silk, which is carried on along the Menam River and its numerous affluents and canals. The state religion is Buddhism, which, according to the earliest annals, was introduced as far back as 638. With perhaps the exception of Tibet, there is no country in the East where Buddhism is so intensely interwoven with the life of a nation from the king to the lowest subject, and where the talapoins or bonzes play such an important rôle in the national life, so that every male subject, the king and the crown prince not excepted, has to live in a Buddhist monastery and join the ranks of the talapoins for a short period. Up to a few years ago these Buddhist monasteries were the only establishments for education, which were restricted to the male population. Though Buddhism is the acknowledged religion of the state and towards it the Government allows some $20,000,000 yearly, all other religious creeds are granted full liberty of worship, nor does any one incur disabilities on account of his religious beliefs. The king, being the highest "supporter of the doctrine", stands at the head of the religion and appoints all religious dignitaries, from the four Somdet Phra Chow Rajagana (archpriests) downwards.
Little is known about the early history of the country. It was first called Siam by the Portuguese (1511) and other nations who came into contact with it. Before Ayuthia or Yuthia was established as the capital (1350), the country was divided into a number of separate principalities bound together by race, language, religion, and customs. A continual migration from the north to the south took place till in 1350 a branch of the Thai race established itself at Ayuthia. The history of Siam as a dominant power begins with Phra-Chao Utong Somdetch Pra Rama Tibaudi I (1351-71) and it was ruled by thirty-four kings (1351-1767) belonging to three different dynasties. During the inroads of the Burmese (1767-82), Ayuthia was destroyed and the new Siamese capital was established at Bangkok, "the Venice of the East". As early as 1511 the Portuguese made a commercial treaty with Siam and subsequently the Japanese, the Dutch, and the British entered into commercial relations with it. But the present flourishing commercial condition only dates from 1851, when King Mongkut opened Siam to Europeans and to European trade, favoured European factories, and made himself acquainted with Western civilization. After his death in 1868, his eldest son, Chulalongkorn (d. 1910), succeeded as the fortieth ruler of Siam, and during a reign of forty-two years showed himself one of the greatest and most farseeing princes who ever sat on an Asiatic throne, a king of European education and manners, to whose energy and initiative Siam owes much of her prosperity, railways, telegraphs, army (20,000 men), navy (37 ships, 15,000 men), and education for both sexes. Siam has so far been able to maintain her national independence, owing to the rivalry of England and France. The latter has tried ever since the days of Louis XIV to obtain a footing in Siam and has actually gained large concessions of territory by the treaties of 1891, 1893, 1904, and 1907, nor has England lacked her share (1909).
The first historical record of an attempt to introduce Christianity we owe to John Peter Maffei who states that about 1550 a French Franciscan, Bonferre, hearing of the great kingdom of the Peguans and the Siamese in the East, went on a Portuguese ship from Goa to Cosme (Peguan), where for three years he preached the Gospel, but without any result. In 1552 St. Francis Xavier, writing from Sancian to his friend Diego Pereira, expressed his desire to go to Siam, but his death on 2 December, 1552, prevented him. In 1553 several Portuguese ships landed in Siam, and at the request of the king three hundred Portuguese soldiers entered his service. In the following year two Dominicans, Fathers Hieronymus of the Cross and Sebastian de Cantù, joined them as chaplains. In a short time they established three parishes at Ayuthia with some fifteen hundred converted Siamese. Both missionaries, however, were murdered by the pagans (1569), and were replaced by Fathers Lopez Cardoso, John Madeira, Alphonsus Ximenes, Louis Fonseca (martyred in 1600), and John Maldonatus (d. 1598). In 1606 the Jesuit Balthasar de Sequeira at the request of the Portuguese merchant Tristan Golayo, and in 1624 Father Julius Cesar Margico, came to Ayuthia and gained the favour of the king. A subsequent persecution, however, stopped the propagation of the Faith and no missionary entered till Siam was made a vicariate Apostolic by Alexander VII on 22 August, 1662. Soon after, Mgr Pierre de la Motte-Lambert, Vicar-Apostolic of Cochin China, arrived at Ayuthia, accompanied by Fathers De Bourges and Deydier. In 1664 he was joined by Mgr Pallu, Vicar Apostolic of Tong King. Siam, in those days the rendezvous of all commercial enterprise in the East, gave shelter to several hundred Annamite and Japanese Christians who had been expelled or lived there as voluntary exiles on account of persecutions at home. Some Portuguese and Spanish Jesuits, Franciscans, and Augustinians had the spiritual care of their countrymen in Siam. Mgr Pallu, on his return to Rome (1665), obtained a Brief from Clement IX (4 July, 1669), by which the Vicariate of Siam was entrusted to the newly-founded Society of Foreign Missions of Paris. In 1673 Father Laneau was consecrated titular Bishop of Metellopolis and first Vicar Apostolic of Siam, and ever since Siam has been under the spiritual care of the Society of Foreign Missions. King Phra-Naraï (1657-83?) gave the Catholic missionaries a hearty welcome, and made them a gift of land for a church, a mission-house, and a seminary (St. Joseph's colony). Through the influence of the Greek or Venetian, Constantine Phaulcon, prime minister to King Phra-Naraï, the latter sent a diplomatic embassy to Louis XIV in 1684. The French king returned the compliment by sending M. de Chaumont, accompanied by some Jesuits under Fathers de Fontenay and Tachard. On 10 December, 1685, King Phra-Naraï signed a treaty at Louvo with France, wherein he allowed the Catholic missionaries to preach the Gospel throughout Siam, exempted his Catholic subjects from work on Sunday, and appointed a special mandarin to settle disputes between Christians and pagans. But after the departure of M. De Chaumont, a Siamese mandarin, Phra-phret-racha, got up a revolution, the prime minister was murdered, King Phra-Naraï deposed, Mgr Laneau and several missionaries were taken prisoners and ill-treated, and the Christians were persecuted.
When in 1690 peace and order were restored, Bishop Laneau resumed work till his death in 1696. His successor, Bishop Louis of Cice (1700-27), was able to continue it in peace. But after his death the rest of the century is but the history of persecutions (those of 1729, 1755, 1764 are the most notable), either by local mandarins or Burmese invaders, though the kings remained more or less favourable to the missionaries and to Bishops Texier de Kerlay and de Lolière-Puycontat (1755). During the inroads of the Burmese the Siamese king even appealed to Bishop Brigot for help against the common foe, who sacked and burned the Catholic stations and colleges and imprisoned both the bishop and the missionaries. In 1769 Father Corre resumed the missions in Siam and thus paved the way for the new vicar Apostolic, Mgr Lebon (1772-80). But a fresh persecution in 1775 forced him to leave the kingdom, and both his successors, Bishops Condé and Garnault, were unable to do much. During the Burmese wars the Christians were reduced from 12,000 to 1000, while Bishop Florens was left in charge with only seven native priests. It was only in 1826 and 1830 that a fresh supply of European missionaries arrived, among them Fathers Bouchot, Barbe, Bruguière, Vachal, Grandjean, Pallegoix, Courvezy, etc. In 1834 the last was appointed Vicar Apostolic of Siam, and the missions began to revive. Under him Siam numbered 6590 Catholics, 11 European and 7 native priests. His successor, Bishop Pallegoix (1840-62), author of "Déscription du royaume Thai ou Siam" and "Dictionnaire siamois-latin-français-anglais" (30,000 words), was one of the most distinguished vicars Apostolic of Siam, the best Siamese scholar, and a missionary among the Laotines. He induced Napoleon III to renew the French alliance with Siam and to send an embassy under M. de Montigny to Siam in 1856. On 8 July, 1856, King Mongkut signed a political-commercial treaty with France, by which the privileges granted to the Catholic missionaries by Phra-Naraï in the seventeenth century were renewed. The bishop was highly esteemed by the king, who personally assisted at his funeral and accepted from the missionaries as a token of friendship the bishop's ring. Thanks to the broad-mindedness of Kings Mongkut (1851-68) and Chulalongkorn (1868-1910), the Catholic Church in Siam has enjoyed peace under Pallegoix's successors, Bishops Dupont (1862-72) and Vey (1875-1909). Owing to the complications between France and Siam, in 1894, the missionaries had to endure the ill-will of local mandarins, though the minister of foreign affairs promised that no harm would be done to the missionaries and their work on account of the French invasion. Though the mission in Laos, commenced in 1876, formally opened in 1883, and erected into a vicariate Apostolic on 4 May, 1899, is now separated from Siam, the Catholic missions have made great progress during the last thirty-five years. While in 1875 there were in Siam 11,000 Catholics, 17 European and 7 native priests, and 30 churches, these are now (1911), 23,000 Catholics, 42 European and 13 native priests, 38 catechists, 50 central stations, 55 churches and chapels, 12 Brothers of St. Gabriel, 103 sisters (Holy Infant Jesus, St. Paul of Chartres, Lovers of the Cross), 50 elementary schools with over 3000 pupils, 15 orphanages with 314 inmates, 3 agricultural schools, 1 seminary with 62 students, 1 college with 400 boys, and a pensionnat with 220 girls, under the jurisdiction of Mgr René Mary Joseph Perros de Guewenheim, titular Bishop of Zaora, appointed 17 September, 1909.
CARTER, The King of Siam (New York and London, 1904); HESSE WARTEGG, Siam (Leipzig, 1899); PALLEGOIX, Description du royaume Thai ou Siam (Beaune, 1853); PIOLETT, Les Missions Catholiques françaises au XIX siècle, II (Paris, s. d.); LAUNAY, Hist. Général de la Société des Missions Etrangères (3 vols., Paris, 1894).
MATERNUS SPITZ 
Transcribed by Bobie Jo M. Bilz

Siberia[[@Headword:Siberia]]

Siberia
A Russian possession in Asia forming the northern third of that continent; it extends from the Ural mountains to the Pacific Ocean and from the coast of the Arctic Ocean to about 50o north latitude. It has an area of 4,786,730 square miles and in 1897 had 5,758,822 inhabitants. Classified according to race its population included: 4,659,423 Russians, 29,177 Poles, 5424 Germans, 61,279 Finno-Ugrians (Mordvinians, Ostiaks, Syryenians, etc.), 476,139 Turko-Tatars (Tatars, Yakuts, Kasakkirghizes), 288,589 Buriats, 11,931 Samoyedes, 66,269 Tunguses, 31,057 Palaeo-Asiatics, or Hyperboreans (Yukaghirs, Tchuktchis, Ghilyaks, etc..), 41,112 Chinese, 25,966 Koreans. According to religion the population was estimated later thus: 5,201,250 Orthodox Greeks, 227,720 Raskolniks, 32,530 Catholics, 13,370 Protestants, 30,550 Jews, 1,068,800 Mohammedans, 224,000 Buddhists, etc. At the beginning of the year 1909 the population was estimated to number about 7,878,500 persons. For purposes of administration Siberia is divided into four governments and six departments.
The Siberian Catholics belong to the Archdiocese of Mohileff; according to the Mohileff year-book for 1910 they number almost 74,000. They are largely Poles or the descendants of Poles and Ruthenians who were banished to Siberia on account of their religion; this was especially the ease when the Emperor Nicholas I sought in 1827-39 to convert the Uniat Ruthenians and Lithuanians by force to the Orthodox Church, and when thousands of Catholics and several hundred priests were deported to Siberia after the Polish revolt of 1863. Great difficulties are connected with the pastoral care of the Catholics on account of the small number or priests and the great extent of territory which the priests must traverse. Very often the priests are obliged to lead a real nomad life in order to be able to visit the members of their flock at least once a year. When a priest leaves his presbytery at Easter he often does not return from his pastoral tour until Easter of the next year. The priests often break down under the burden of their toil, although they receive relatively good support from the Government which grants them 600 roubles, 30 dessiatines (81 acres) of land, and refunds the expenses of their journeys. On account of the great distances a canonical visitation of the churches of Siberia by a Catholic bishop was not possible until in 1909, when Bishop Johannes Cieplak, coadjutor of Mohileff, traversed all Siberia and Saghalian. In addition to this canonical visitation interest in the Church among Catholics has been greatly quickened by the missions held by the Redemptorists in 1908, by permission of the Government, in all towns where there were Catholic communities; Catholics came to these services from great distances. An actual organization of the ecclesiastical administration for the Catholics of Siberia will only be possible when an independent diocese is established for Siberia with its see at Irkutsk or Tomsk. This is what the Holy See desires to do but the plan will probably not be carried out soon on account of the attitude of the Russian Government towards the Catholic Church. During the seventh decade of the last century the Catholics had the use of only five churches while now according to the year-book for Mohileff of 1910 there are in Siberia, including Omsk that geographically belongs to Siberia but is assigned by the Russian government to Central Asia, 27 Catholic priests, 73,800 Catholics, 7 parishes with as many parish churches, 15 dependent communities, and 21 chapels. The parishes are; Irkutsk, Krassnoyarsk, Omsk. Tehita, Tobolsk, Tomsk, Vladivostok.
History
Siberia does not appear in the light of history until a late era. When and whence the original inhabitants migrated to their present homes cannot be definitely ascertained. While the peoples near the polar circle from the beginning until now have been tribes barely subsisting by hunting, the nomadic tribes of herdsmen who probably emigrated from Central Asia to Siberia, have gradually risen to a somewhat higher level of civilization. In some tribes, as the Yakuts, the memory of the migration from the south still exists. During the great migrations from Central Asia the tribes living on the plateau of Asia were generally drawn into the movement and became incorporated into the empires of nomads that arose in the course of centuries. The tribes in north-western Siberia also, that are grouped together as Ugrians, generally shared this fate. When in the thirteenth century the Mongols of Central Asia advanced as conquerors towards the west they overthrew the peoples of western Siberia also. After the fall of the Mongolian empire these tribes belonged to the Mongolian Kingdom of Kiptchak that included besides western Siberia the lowlands of Eastern Russia and the steppes as far as the Sea of Aral and the Caspian. Western Europe came first into connection with the Ugrian tribes by the trade in skins which adventurous merchants of the Russian city of Novgorod carried on as early as the twelfth century with the tribes east of the Ural and on the borders of the Arctic Ocean. These commercial relations led to the establishment of permanent agencies in western Siberia by the merchants of Novgorod. These agencies were maintained during the domination of the Mongols, so that the connection of western Russia with the Ugrians was not interrupted even then.
At the fall of the Kingdom of Kiptchak, which Timur brought under his control, the leaders of the hordes of Nogaian Tatars began to found small principalities in the country of the Ugrians. The most powerful of these rulers was On, living at the beginning of the fifteenth century, who opposed the Novgorodians. His son Taibuga drove the Novgorodians entirely from the country and founded a small kingdom the capital of which was near the present Tyumen. Weakened by wars with the neighboring tribes of Ostiaks, Voguls, Kirghizes, and the Mongolian ruler of Kazen, this kingdom was obliged to pay tribute in 465 to Russia, which had now made its appearance as a new power in eastern Europe. The Russian grand duke, Ivan III (1462-1505, who had conquered Novgorod in 1478, took up the old claims of this commercial city to the sovereignty of western Siberia and soon began to transform them into reality. In 1499 the territory along the lower course of the River Obi was taken. This caused the Tatar khan to transfer his capital from Tyumen to the Tobol River, where he built the city of Isker or Sibir. In the middle of the sixteenth century (about 1563) a Usbeke called Kozum, or Kutchum, seized Sibir, took the title of Emperor of Siberia, and soon entered on a plan of conquest. He advanced across the Ural, devastating and plundering as he went, towards Perm, where the Russian family of Stroganoff had brought the entire Siberian trade under their control in order to play off one enemy against the other. Stroganoff took into his pay the Cossacks of the Volga, who had repeatedly made marauding expeditions towards Perm. A horde of about 7000 Cossacks under the command of the Hetman Yermak and in the pay of the Stroganoff family, undertook an expedition into Siberia . In 1580 Yermak carried Tyumen by storm, in 1581 he advanced to the mouth of the Tobol River, and in October of that year completely defeated Kutchurn's army on the Tchuvachenberg near the present city of Tobolsk. On 26 October Yermak entered the city of Sibir.
As Yermak received no further aid either from the Stroganoff family or from the Cossacks still living on the Volga, he turned to the Russian tsar, Ivan the Terrible, and did homage to him as the ruler of the new Siberian empire. Yet Russia gave him very little help, and after a time Sibir was lost. In 1584 Yermak himself was killed in an ambush that the Tatars had set for him. Soon, however, the knowledge that here in the east there was a wide field for conquest made headway in Russia. The Russians perceived, moreover, that this country gave an opportunity to employ usefully the restless Cossacks, and the conquests in Siberia were resumed. In 1588 Sibir was taken again and in 1589 Kutchuk Khan who had ruled in the south was driven to the northern slope of Asia. In order to give permanence to the conquest of the new territory large numbers of Cossacks and soldiers of the body-guard were constantly dispatched to Siberia; these advanced along the large rivers towards the east and established permanent settlements as props of the Russian supremacy. The Government soon began also to establish Russian peasants in these regions. As early as 1590 nearly thirty peasant families were aided to migrate to Siberia; in 1593 the first exiles were deported from Uglitch to Siberia. Slowly but steadily the Russians pushed towards the east. In 1632 Yakutsk on the Lena was founded; in 1643 the first Cossacks advanced to the upper Amur and descended along it to the sea of Okhotsk. In 1644 the fortress Nizhne-Kolymsk was built where the Kolyma flows into the Arctic Ocean. In 1652 Irkutsk was founded and the territory around Lake Baikal was brought under Russian supremacy. The aboriginal tribes with which the Russians came into contact frequently fought them courageously, opposing especially the exactment of the tribute in pelts, but their small numbers and the European arms of the Cossacks lead to their defeat. Along with their care for the extension and security of the boundaries the Russians combined care for the economic development of the newly-won regions. Whole caravans of country people and women intended for the Cossacks were sent to Siberia at government expense to promote agriculture and to accustom the Cossacks to a settled mode of life; this was accompanied by concessions in the payment of taxes. The migration of peasants to Siberia was encouraged by releasing those who went from the yoke of serfdom. Consequently at the beginning of the eighteenth century, there were already 230,000 Russians in Siberia. In 1621 the Siberian eparchy was established for the religious and moral needs of the settlers and for missionary work among the natives.
The Russians came into contact with the Chinese for the first time in the districts along the Amur River. Although in 1689 the Russians were forced to restore their conquests on the upper Amur to the Chinese, the relations between the powers were, in general, friendly. In 1728-9 the two countries made the first settlement of their boundaries. To protect the southern border against the incursions of the Kirghizes and Kalmucks the Russians founded many permanent towns, for instance, Petropaulovsk, Omsk, Semipalatinsk, and other places. Thereafter, the disturbances on the border gradually ceased and the order thus established permitted the Russian Government to take up the scientific exploration of the enormous region, the greater part of which was totally unknown. The most important of these scientific expeditions was the journey of the Danish captain Vitus Bering during the years 1733-43, in which distinguished scholars from all parts of Europe took part. Bering himself proved the connection of the Pacific and Arctic Oceans by Bering Strait; as early as 1648 the Cossack Dejneff had discovered this strait and had announced his discovery, but the fact had been forgotten. The economic development of the country was aided by the discovery in 1723 of rich mineral treasures in the Altai mountains. From 1754 the Russian Government began the systematic exiling of convicts and prisoners of war to Siberia, where they were partly settled on the land and partly employed in the mines. The colonizing of free peasants was also taken up again systematically. Consequently by the end of the eighteenth century the Russian population of Siberia was about 1,600,000 persons.
In the second and third decades of the nineteenth century the Russian supremacy over the nomadic Kirghiz tribes living on the south-western steppes was strengthened, and important settlements were established (1824 Koktchtaff, 1829 Akmolinsk). The discovery in 1849 of the estuary of the Amur River by a Russian ship led to a renewed strengthening of the Russian settlements along the Amur; this impulse was powerfully aided by the desire to have a large stretch of coast along an ocean. In 1849 the Russian flag was hoisted without opposition at the mouth of the Amur; in 1851 a bay near the coast of Korea was occupied, and here later Vladivostok was built, in 1854 a fleet under Count Nikolai Muravieff Amurski was sent from the upper Amur to its mouth and the post of Nikolaievsk was more strongly fortified. The Chinese Government indeed made a complaint, but as it could not venture to go to war it acknowledged, in the Treaty of Pekin, 2 November, 1860, Russia's right to the Amur and the entire basin of the Ussuri River, together with all the coast down to Korea. As by the founding of Vladivostok a port nearly free from ice was secured, Russian advance ceased for some time. In the interior of Siberia there was a great increase of the colonizing movement in the nineteenth century; from the thirties on especially there was a great number of exiles. Numerous Decembrists, Lithuanians, and Ruthenians, who had opposed the forcible union with the Orthodox Church and Poles who had joined in the revolt, were banished to Siberia. The importance of exile as a factor in colonizing was lessened by the fact that the exiles were not permitted to settle on independent estates but were obliged to live in small towns already established. Moreover a large part of the exiles were exhausted in mind and body by their previous terrible sufferings in the Russian prisons and by the long and severe transportation to Siberia. Consequently it was of much more importance for the development of the country that a constantly increasing stream of free peasants migrated from the most widely differing parts of Russia to Siberia, especially after the suppression of serfdom in Russia in 1861. This migration has continued in undiminished numbers up to the present time; it has been greatly encouraged by the law of 1889 by which every Russian emigrant who has received the permission of the Government to go is granted 15 dessiatines (40.5 acres) of farming land as his own property, besides three years without taxes and nine years release from military duty.
While the European population has rapidly increased, the native population has constantly declined. Among the causes for this decline, outside of the small natural increase of the aborigines, are such diseases as small-pox and typhus that have been introduced by Europeans, the injury done by brandy, the decline of the chase, and the steady advance of the Russian peasant. The construction of the great Siberian railway, which was begun in 1891 and completed in 1904, has opened immense possibilities for the economic development of the country and has enabled Siberia to overcome quickly the injuries caused by the defeat of Russia in the war against Japan during the years 1904-5. The intellectual life of Siberia has also been gradually raised, a result brought about partly by the large number of educated exiles. A further aid has been the establishment of a university at Tomsk in 1888, of a high-school for Eastern Siberia at Vladivostok in 1899, of a polytechnic in 1900, and a high-school for women in 1907, both the last named institutions being at Tomsk. The very decided limitation of the exile of convicts which will soon be followed by the revocation of the law of exile, will contribute greatly to the elevation of the moral level of the population of Siberia.
DE WINDT, The New Siberia (London, 1896); KENNAN, Siberia and the Exile System (4th ed., London, 1897); WIRTH, Gesch. Sibiriens und der Mandschurei (Munich, 1899); LEGRAS, En Siberie (Paris, 1899); LUTSCHG, Wegweiser auf der Grossen Sibirischen Eisenbahn (Berlin, 1901); FRASER, The Real Siberia (London 1902); ZABEL, Durch die Mandschurei und Sibirien (Leipzig 1902); BEVERIDGE, The Russian Advance (New York, 1903); WRIGHT, Asiatic Russia (London, 1903); MESCHOW, Sibirische Bibliographie (St. Petersburg, 1903-4), in Russian; SWAYNE, Through the Highlands of Siberia (London, 1904); DEUTSCH, Sixteen Years in Siberia (London, 1905); HENNING, Reiseberichte uber Sibirien von Herberstein bis Ides (1906); SEMENOW, Russland, XVI (St. Petersburg, 1907), in Russian; VON ZEPELIN, Der ferne Osten (Leipzig, 1908-9); PAQUET, Sudsibirien und Nordwestmongolei (Jena, 1909); TAFT, Strange Siberia: Along the Trans-Siberian Railway (New York, 1910); CURTIN, A Journey in Southern Siberia (London, 1910); ANONYMOUS, Johann Georg Gmelin: Der Erforscher Sibiriens (Munich, 1911).
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Sibylline Oracles
Sibylline Oracles is the name given to certain collections of supposed prophecies, emanating from the sibyls or divinely inspired seeresses, which were widely circulated in antiquity.
The derivation and meaning of the name Sibyl are still subjects of controversy among antiquarians. While the earlier writers (Eurìpides, Aristophanes, Plato) refer invariably to "the sibyl", later authors speak of many and designate the different places where they were said to dwell. Thus Varro, quoted by Lactantius (Div. Instit., L, vi) enumerates ten sibyls: the Persian, the Libyan, the Delphian, the Cimmerian, the Erythræan, the Samarian, the Cumæan, and those of the Hellespont, of Phrygia, and of Tibur. The Sibyls most highly venerated in Rome were those of Cumæ and Erythræa.
In pagan times the oracles and predictions ascribed to the sibyls were carefully collected and jealously guarded in the temple of Jupiter Capitolinus, and were consulted only in times of grave crises. Because of the vogue enjoyed by these heathen oracles and because of the influence they had in shaping the religious views of the period, the Hellenistic Jews in Alexandria, during the second century B.C. composed verses in the same form, attributing them to the sibyls, and circulated them among the pagans as a means of diffusing Judaistic doctrines and teaching. This custom was continued down into Christian times, and was borrowed by some Christians so that in the second or third century, a new class of oracles emanating from Christian sources came into being. Hence the Sibylline Oracles can be classed as Pagan, Jewish, or Christian. In many cases, however, the Christians merely revised or interpolated the Jewish documents, and thus we have two classes ofChristian Oracles, those adopted from Jewish sources and those entirely written by Christians. Much difficulty is experienced in determining exactly how much of what remains is Christian and how much Jewish. Christianity and Judaism coincided on so many points that the Christians could accept without modification much that had come from Jewish pens. It seems clear, however, that the Christian Oracles and those revised from Jewish sources all emanated from the same circle and were intended to aid in the diffusion of Christianity. The Sibyls are quoted frequently by the early Fathers and Christian writers, Justin, Athenagoras, Theophilus, Clement of Alexandria, Lactantius, Augustine, etc. Through the decline and disappearance of paganism, however, interest in them gradually diminished and they ceased to be widely read or circulated, though they were known and used during the Middle Ages in both the East and the West.
Large collections of these Jewish and Christian oracles are still in existence. In 1545 Xystus Betuleius (Sixtus Birken) published an edition of eight books of oracles with a preface dating from perhaps the sixth century A. D. At the beginning of the last century Cardinal Mai discovered four other books, which were not a continuation of the eight previously printed, but an independent collection. These are numbered XI, XII, XIII, XIV, in later editions. Alexandre published a valuable edition with a Latin translation (Paris, 1841-56), and a new and revised edition appeared from the pen of Geffcken (Leipzig, 1902) as one of the volumes in the Berlin Corpus. In addition to the books already enumerated several fragments of oracles taken from the works of Theophilus and Lactantius are printed in the later editions.
In form the Pagan, Christian, and Jewish Oracles are alike. They all purport to be the work of the sibyls, and are expressed in hexameter verses in the so-called Homeric dialect. The contents are of the most varied character and for the most part contain references to peoples, kingdoms, cities, rulers, temples, etc. It is futile to attempt to find any order in the plan which governed their composition. The perplexity occasioned by the frequent change of theme can perhaps be accounted for by the supposition that they circulated privately, as the Roman Government tolerated only the official collection, and that their present arrangement represents the caprice of different owners or collectors who brought them together from various sources. There is in some of the books a general theme, which can be followed only with difficulty. Though there are occasionally verses which are truly poetical and sublime, the general character of the Sibylline Oracles is mediocre. The order in which the books are enumerated does not represent their relative antiquity, nor has the most searching criticism been able accurately to determine how much is Christian and how much Jewish.
Book IV is generally considered to embody the oldest portions of the oracles, and while many of the older critics saw in it elements which were considered to be Christian, it is now looked on as completely Jewish. Book V has given rise to many divergent opinions, some claiming it as Jewish, others as the work of a Christian Jew, and others as being largely interpolated by a Christian. It contains so little that can be considered Christian that it can safely be set down as Jewish. Books VI and VII are admittedly of Christian origin. Some authors (Mendelssohn, Alexandre, Geffcken) describe Book VI as an heretical hymn, but this contention has no evidence in its favour. It dates most probably from the third century. Books I and II are regarded as a Christian revision of a Jewish original. Book VIII offers peculiar difficulties; the first 216 verses are most likely the work of a second century Jew, while the latter part (verses 217-500) beginning with an acrostic on the symbolical Christian word Icthus is undoubtedly Christian, and dates most probably from the third century. In the form in which they are now found the other four books are probably the work of Christian authors. Books XII and XIII are from the same pen, XII being a revision of a Jewish original. Book XI might have been written either by a Christian or a Jew in the third century, and Book XIV of the same doubtful provenance dates from the fourth century. The general conclusion is that Books VI, VII, and XIII and the latter part of Book VIII are wholly Christian. Books I, II, XI, XII, XIII, and XIV received their present form from a Christian. The peculiar Christian circle in which these compositions originated cannot be determined, neither can it be asserted what motive prompted their composition except as a means of Christian propaganda.
GEFFCKEN, Komposition u. Entstehungszeit der Oracula Sibyllina (Leipzig, 1902); HARNACK, Gesch. der altchrist. Litt. (Leipzig, 1893), I, pt. ii, 581-89; II, pt. ii, 184-89; BARDENHEWER, Gesch. der altkirch. Litt., II (1902-3), 651, 656; SCHÜRER, Gesch. des jud. Volkes, III (Leipzig, 1910), 290 sqq.
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Sicard
Bishop of Cremona (Italy) in the twelfth century, a member of one of the principal families of that city, d. 1215. After having pursued his studies in different cities, he was made subdeacon by Lucius III in 1182, after which he returned to his native city, and was ordained priest by Offredus, Bishop of Cremona, whose successor he became in 1185. During his lifetime he was entrusted with many important missions by the Holy See, and enjoyed the confidence of the Emperor Frederick I. He was famed as an historian, canonist, and liturgiologist. His "Chronicon" containing a summary account of the history of the world down to 1213, is valuable because of the light it throws on the Crusade of Frederick I. He also composed an important work on the liturgy., "Mitrale, seu de officiis ecclesiasticis summa", in nine books; and a "Summa Canonum" or handbook of canon law, based on the so-called "Decretum Gelasianum".
MIGNE, P.L., CCCXIII; MURATORI, Rerum Ital. Script., VII; see WATTENBACH, Deutschlands Geschichtsquellen, II, 315-27; KOMOROWSKI, Sicard Bischof von Cremona (Konigsberg, 1881).
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Sicca Veneria
A titular see in Africa Proconsularis, suffragan of Carthage. Sicca was an ancient important town in the kingdom of Numidia, very probably of Phoenician origin, on the Bagradas, on the road from Carthage to Hippo Regius and from Musti to Cirta. It got its name from a celebrated temple of Venus. It was to Sicca, after the first Punic War, that the Carthaginians sent the Mercenaries whose discontent they feared. Included later in the proconsulate it received from Augustus the title of colony. It had moreover been colonized by the Sittians of Cirta, whence the name Colonia Cirta Nova and Colonia Julia Veneria Cirta Nova Iulia; it is sometimes even called simply Cirta. Arnobius taught rhetoric there under Diocletian. Six of its bishops are known: Castus, at the Council of Carthage, 255; Patritius in 349; Fortunatianus mentioned in 407, present in 411 at a conference of Carthage and spoken of by St. Augustine, "Retractationes" XLI; Urbanus in 418, mentioned in 429 by St. Augustine, "Epist." ccxxix; Paul towards 480; Candidus in 646. The town commanding the principal natural roads leading from Algeria to Tunis preserved a great strategic importance till the French occupation; the Arabs called it Shikka Benar, or Shak Banaria, but it is better known as Le Kef (rock). It is the chief town of a civil "controle" in Tunis, contains 6000 inhabitants, and is connected with Tunis by a railroad. Its only interesting monuments are two mosques and the fortress. Among the Roman ruins are baths, cisterns, the remains of a temple (of Augustus?); some of the inscriptions discovered are Christian; the most curious ruins are however those of the Basilica Kasr el-Ghoul, 107.25 feet by 52 feet ending in an apse; the flooring was in mosaics; the baptistery of Dar el-Djir; a monastery below Ain Hadjima; and especially the Basilica of St. Peter of Dar el-Kous, of which the narthex is at present used as a church: it measures 139.75 feet by 54.75, the naves are roofless, but the apse is intact
SMITH, Dict. of Greek and Roman Geog. s. v.; MULLER, Notes a Ptolemy, ed. Didot, I, 646; TOULOTTE, Geog. de l'Afrique chretienne. Proconsulaire (Rennes, 1892), 241-6; DIEHL, L'Afrique byzantine (Paris, 1896), passim.
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Sichem
(A.V. Shechem).
An Israelite city in the tribe of Ephraim, the first capital of the Kingdom of Israel. Its position is clearly indicated in the Bible: it lay north of Bethal and Silo, on the high road going from Jerusalem to the northern districts (Judges xxi, 19), at a short distance from Machmethath (Jos., xvii, 7) and of Dothain (Gen., xxxvii, 12-17); it was in the hill-country of Ephraim (Jos., xx, 7; xxi, 21; III Kings, xii, 25; I Par., vi, 67; vii, 28), immediately below Mount Garizim (Judges, ix, 6-7). These indications are completed by Josephus, who says that the city lay between Mt. Ebal and Mt. Garizim, and by the Medaba map, which places Sychem, also called Sikima between the Tour Gobel (Ebal) and the Tour Garizin (Garizim). We may therefore admit unhesitatingly that Sichem stood on (St. Jerome, St. Epiphanius), or very close to (Eusebius, "Onomast.", Euchem; Medaba map), the site occupied by the town of Nablus, the Neapolis, or Flavia Neapolis of early Christian ages.
That the city of Sichem, the name of which (Heb. shékém — shoulder, saddle) appears to have been suggested by the configuration of the place, existed in the time of Abraham is doubted by a few who think it is referred to in Gen., xii, 6, by anticipation; but there can be no question touching its existence in Jacob's time (Gen., xxxiii, 18, 19); it is certainly mentioned in the El-Amarna letters (letter 289), and is probably the Sakama of the old Egyptian traveler Mohar (fourteenth century B.C.; Muller, "Asien u. Europ.", p. 394, Leipzig, 1893). Owing to its central position, no less than to the presence in the neighborhood of places hallowed by the memory of Abraham (Gen., xii, 6, 7; xxxiv, 5), Jacob (Gen., xxxiii, 18-19; xxxiv, 2, etc.), and Joseph (Jos., xxiv, 32), the city was destined to play an important part in the history of Israel. There it was that, after Gedeon's death, Abimelech, his son by a Sichemite concubine, was made king (Judges, ix, 1-6) but the city having, three years later, risen in rebellion, Abimelech took it, utterly destroyed it, and burnt the temple of Baal-berith where the people had fled for safety. When and by whom the city was rebuilt is not known; at any rate, Sichem was the place appointed, after Solomon's death, for the meeting of the people of Israel and the investiture of Roboam; the meeting ended in the secession of the ten northern tribes, and Sichem, fortified by Jeroboam, became for a while the capital of the new kingdom (III Kings, xii, 1; xiv, 17; II Par., x, 1). When the kings of Israel moved first to Thersa, and later on to Samaria, Sichem lost its importance, and we do not hear of it until after the fall of Jerusalem (587 B.C.; Jer., xii, 5). The events connected with the restoration were to bring it again into prominence. When, on his second visit to Jerusalem, Nehemias expelled the grandson of the high priest Eliashib (probably the Manasse of Josephus, "Antiq., XI, vii, viii), who refused to separate from his alien wife, Sanaballat's daughter, and with him the many Jews, priests and laymen, who sided with the rebel, these betook themselves to Sichem; a schismatic temple was then erected on Mount Garizim and thus Sichem became the "holy city" of the Samaritans. The latter, who were left unmolested while the orthodox Jews were chafing under the heavy hand of Antiochus IV (Antiq., XII, v, 5) and welcomed with open arms every renegade who came to them from Jerusalem (Antiq., XI, viii, 7), fell about 128 B.C. before John Hyrcanus, and their temple was destroyed ("Antiq.", XIII, ix, 1).
From that time on, Sichem shared in the fate of the other cities of Samaria: with these it was annexed, at the time of the deposition of Archelaus, in A.D. 6, to the Roman Province of Syria. Some, no doubt, of its inhabitants (whether Sichar of John, iv, 5, is the same as Sichem or a place near the latter we shall leave here undecided) were of the number of the "Samaritans" who believed in Jesus when He tarried two days in the neighborhood (John, iv), and the city must have been visited by the Apostles on their way from Samaria to Jerusalem (Acts, viii, 25). Of the Samaritans of Sichem not a few rose up in arms on Mt. Garizim at the time of the Galilean rebellion (A.D. 67); the city was very likely destroyed on that occasion by Cerealis ("Bell. Jud.", III, vii, 32), and a few years after a new city, Flavia Neapolis, was built by Vespasian a short distance to the west of the old one; some fifty years later Hadrian restored the temple on Mt. Garizim, and dedicated it to Jupiter (Dion Cass., xv, 12). Neapolis, like Sichem, had very early a Christian community and had the honor to give to the Church her first apologist, St. Justin Martyr; we hear even of bishops of Neapolis (Labbe, "Conc.", I, 1475, 1488; II, 325). On several occasions the Christians suffered greatly from the Samaritans, and in 474 the emperor, to avenge an unjust attack of the sect, deprived the latter of Mt. Garizim and gave it to the Christians who built on it a church dedicated to the Blessed Virgin (Procop., "De edif", v, 7). Since the Mohammedan conquest (636) Christianity, except during the twelfth century, has practically disappeared from Nablús, which, however, remains the headquarters of the Samaritan sect (about 150 members) and of their high priest.
BAEDEKER-SOCIN, Handbook for Palestine and Syria (4th English ed., Leipzig, l906); CONDER, Tent-work in Palestine (London, 1885), ii, 14-42; IDEM, Survey of Western Pal. Memoirs, II (London, 1882), 160 8; 203-10; IDEM, Palestine (London, 1889), 63-7; TRISTRAM, The Land of Israel (London, 1865), vii, 159-62; GUERIN, Description de la Palestine, Samarie, I (Paris, 1875), 370-423; DE SAULCY, Voyage autour de la Mer Morte, II (Paris, 1883), 411-26; IDEM, Voyage en Terre Sainte, II (Paris, 1865), 244-53; HOELSCHER, Remarks on Palestinian Topography: Sichem and its environs in Zeit. des Deutsch. Palaest. Vereins, XXXIII (1910), nn. 1-3.
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Sicilian Vespers[[@Headword:Sicilian Vespers]]

Sicilian Vespers
The traditional name given to the insurrection which broke out at Palermo on Easter Tuesday, 31 March, 1282, against the domination of Charles of Anjou. It was only in the fifteenth century, during the excitement aroused by the passing of Charles VIII (Nov., 1494), that the expression "Sicilian Vespers" and the legend of the Easter bells calling the insurgents to arms seem to have originated. Charles of Anjou, Count of Provence and brother of St. Louis, had received from Urban IV the crown of the Two Sicilies which had been taken from the Hohenstaufens. Having defeated Manfred in 1256, he established his authority by force, and cruelly repressed the Ghibelline revolt led by Conradin in 1268, in consequence of which 130 barons were condemned to death. As undisputed master of the Two Sicilies, he resumed the ambitious designs of his predecessors, the Norman and Hohenstaufen kings, and sought to establish his dominion in the Mediterranean. In 1281 he was on the point of attaining his object; in 1277 he had purchased the rights of Mary of Antioch to the Kingdom of Jerusalem, he was the protector of the Kingdom of Armenia, the Emir of Tunis was paying him tribute, and his soldiers occupied a portion of the Morea. Finally, at his instance Pope Martin IV had excommunicated the Emperor Palæologus. Then, concluding a treaty which assured him the assistance of the Venetian fleet (3 July, 1281), Charles was organizing a formidable crusade for the conquest of Constantinople, when the revolt of 31 March, 1282, obliged him to direct his arms against Sicily and save the Byzantine Empire.
It was long held on the authority of Giovanni Villani (d. 1348) that this revolt was the result of a plot between Michael Palæologus, Pedro III, and the Sicilian barons, whose active agent was a gentleman of Salerno, Giovanni da Procida. In a famous book, "La Guerra del Vespero Siciliano", the first edition of which appeared at Palermo in 1842, the Sicilian patriot Amari endeavoured to show that the insurrection of 1282 was a wholly spontaneous popular movement due to the oppressive administration and fiscal tyranny of Charles of Anjou. The legend of Giovanni de Procida did not appear until the fourteenth century, in works such as the "Ribellamentu di Sicilia" (Biblioth. Script. Aragon., I, 241-74), or in a letter of King Robert of Naples (1314). Contemporary historians [Saba Malaspina, Dean of Malta ("Rerum sicularum historia", ed. Muratori, "SS. Rer. Ital.", VIII, 785-874), who wrote about 1285; Bartolommeo de Neocastro, author of an "Historia Sicula" (ed. Muratori, "SS. Rer. Ital.", XIII, 1013-1196)] speak only of a popular outbreak of fury consequent upon injuries and annoyances of all kinds inflicted on the people by French barons and the officers of Charles of Anjou. A search of the State archives of Naples and Barcelona has led to the same conclusion.
What is certain is that on 31 March the insurrection broke out, amid cries of "Death to the French", after vexatious searches had been carried on by the command of the Governor of Palermo, who wished to deprive the inhabitants of the right of bearing arms. Within a few weeks the revolt spread over the entire island and more than 8000 French were massacred. The towns of Sicily formed a sort of federal republic and placed themselves under the protection of the Holy See. It was only when Charles of Anjou appeared before Messina with all his troops that the Sicilian nobles called to their aid King Pedro III of Aragon, and the other towns only approved this action when it seemed to them impossible to resist Charles of Anjou.
Amari's theory, though fundamentally correct, is too sweeping. The popular and spontaneous nature of the uprising of 1282 is an indisputable fact, but on the other hand the negotiations between Michael Palæologus and Pedro of Aragon unquestionably took place. In these Giovanni da Procida played a part which it is impossible to define precisely, and possibly certain of the Sicilian nobles were aware of this intrigue. There was at least a coincidence between the coalition against Charles of Anjou and the popular insurrection of the Sicilian Vespers. The results of this revolt were considerable, as it proved the death blow to all the projects for the domination of the East formed by Charles of Anjou. The crusadeagainst Constantinople did not take place, and Charles of Anjou began the long and fruitless warfare against the House of Aragon, which exhausted his resources without obtaining Sicily. A compromise between the rival dynasties was only effected in 1302.
LOUIS BRÉHIER 
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Sicily[[@Headword:Sicily]]

Sicily
The largest island in the Mediterranean. It is triangular in shape and was on that account called Trinacria by the ancients; it is separated from the mainland by the Strait of Messina, rather less than two miles wide. Its area, including the adjacent islands, is 9935 square miles. The northern chain of mountains, running from Cape Peloro (Messina) to Lilibeo (Marsala), is only a continuation of the Calabrian Appenines. The most elevated peaks are the Pizzo dell' Antenna (6478 feet), near the middle of the range, and Monte S. Salvatore (6265 feet); the remainder of the island is an undulating inclined plain sloping to the Ionian and Mediterranean Seas. Near the middle of the eastern side rises the majestic volcano Etna, still active, 10,865 feet high, formed by successive eruptions and having a circumference of 87 miles at its base; it is covered with perpetual snow; on its slopes there are rich pastures, vineyards, gardens, arable lands, and forests; and vegetation flourishes up to an altitude of about 8200 feet. The chief Sicilian rivers are the Giarretta falling into the sea near Catania; the Anopo, flowing for a short distance underground and emptying into the sea near Syracuse; the Salso; the Platani. The two principal lakes are those of Lentini and Pergusa; on the southern coast there are very many lagoons and unhealthy marshes. Among the adjacent islands are the Lipari group (Aeolian Islands) and Ustica in the Tyrrhenian sea; the Egadi (Favignana, Marittimo, Levanzo) and the Formiche (Ants) near the western extremity; Pantelleria (the ancient Corcyra) between Malta and Tunisia. The northern and eastern coasts are generally steep, and the adjacent waters deep; the southern is shallow and has many sandbanks (Pesci, Porcelli, State, Madrepore). Considering the size of the island, it has many good harbours: Messina is the most important for commerce; Empedocle, the sulphur-exporting centre; Palermo, for oranges and lemons; Trapani, wines. Besides these there are Syracuse, Augusta, Catania, Milazzo, Licata, and Lipari. The climate is temperate, the mean summer maximum being 93.2 Fahrenheit; but Sicily suffers considerably from the sirocco.
The wealth of the country is chiefly dependent on agriculture, maritime trade, and mining, especially sulphur. Though in antiquity Sicily was the granary of Rome, the production of grain (22,275,000 bushels) is not sufficient for the home consumption, a fact to be explained either by the increase of population, or by the system of large estates, or by the primitive methods employed. The vintage amounts to about 6,325,000 bushels. There is a large export of fruits, including oranges and lemons, and of carob beans. Sicily produces three-quarters of the world's sulphur: in 1905 it amounted to 3,049,864 tons, of which 1,629,344 came from Caltanisetta, and 1,039,005 from Girgenti. Among the other mineral products are: antimony and lignite from Messina (61 and 70 tons); asphalt from Syracuse (105,217 tons); rock-salt (12,730 tons). Fishing, especially tunny-fishing, is very profitable; but the sponge trade is decreasing (1980 tons in 1899, but only 172 in 1909).
At the census of 1901 the population was 3,568,124, or 350 persons to the square mile; allowing for a mean increase of 1.3 per cent; the island probably contains 4,200,000 inhabitants at present (1911). The percentages of illiterates are 70.9, under 21 years of age, and 73.2, over 21 years, so that Sicily is more backward than Sardinia, Abruzzo, and the Apulias. However, this is not due to a great lack of schools, as there are 4156 elementary public, 563 private, and 310 evening schools; 4 training colleges for teachers; 44 royal gymnasia (2 pareggiati, 27 non pareggiati); 14 royal lyceums (2 pareggiati, 8 non pareggiati); 34 technical schools besides 6 non pareggiati; 7 technical institutes; 3 universities (Palermo, Messina, Catania); and 1 conservatory of music (Palermo). Sicily is divided civilly into 7 provinces, with 24 circondarii, 179 mandamienti, and 357 communes. It has 5 archbishoprics and 12 bishoprics: Catania, without any suffragans; Monreale, with Caltamisetta and Girgenti; Palermo, with Cefalù, Mazzara, and Trapani; Syracuse, with Caltagirone, Notto, Piazza Armerina. The Bishop of Acireale and the Prelate of S. Lucia del Mela are immediately subject to the Holy See. The parishes in Sicily are few in number and consequently very large. While in the Marches and Umbria the average number of persons in a parish is 600, in the Sicilian dioceses it is 7000 (9000 in Syracuse and 8000 in Palermo).
HISTORY
According to the ancient writers, the first inhabitants of Sicily were the Sicani; later there came from the Italian peninsula the Siculi, who, however, do not seem to have been of the same race or to have had any national unity. The island was greatly frequented by Phoenician merchants, as it lay in their way towards Africa and Spain, and was besides a centre of their trade. The presence of these traders is attested by Phoenician inscriptions and coins as well as by articles of Phoenician trade. The names, too, of the chief towns on the coast are of Phoenician origin. With their trade they introduced the worship of Melkart (Heracles) and Astarte, especially at Mount Eryx (Monte S. Giuliano). While the Phoenicians who came to the main island continued as foreigners, the smaller adjacent islands — Lipari, Egadi, Malta, Cosura — became thoroughly Phoenician in population. The Greeks had established themselves at some of the ports as early as the time of the Trojan War. Greek colonization really began in 735 B.C., when the Athenian Theocles was driven thither by a tempest. He induced the Chalcidians of Eubea to settle at Naxos and the Dorians to found a new Megara. Next year the Corinthians expelled the Siculi from the island of Ortygia, thus establishing the cradle of the city of Syracuse. In five years the colonies of Leontini, Catana, Thapsos, Megara, and Hyblona all sprang up on the east coast of the island, and then the immigration into Sicily seems to have ceased for forty years. In 690 B.C., the Rhodians and Cretans founded Gela, on the river of that name (now the Terranuova), and from Gela Acragas (Girgenti) was founded in 582, both on the south-west coast. At the point nearest to the peninsula the Cumani pirates had founded Zancle in the eighth century, and that settlement had received the name of Messana in 729 from Anaxilas, the tyrant of Reggio. Himera, on the north coast, was a colony of Zancle (648). The Syracusans founded Acrae (664), Casmenae (644), Camarina (599). Selinus arose in 629, Lipara in 580. This active Greek colonization drove the Phoenicians more and more towards the west of the island; Motye Solveis (Salunto) and Panormus (Palermo) remained the principal centres of their commerce. The Carthaginians then felt the necessity of obtaining political power over the island, if the Phoenician and Punic trade was not to be destroyed by the Greeks. They rejoiced at the disunion among the Greeks, who — particularly the Dorians and Ionians — had brought to the island their mutual hatreds and jealousies. Moreover, in the principal cities — such as Girgenti, Messina, Catania, and Syracuse, the democratic and aristocratic governments had given way to the rule of tyrants, which resulted in frequent conspiracies, revolutions, and temporary alliances. During the sixth century B.C. it was chiefly Acragas, under the government of Phalaris (570-555), that upheld the prestige of Greece against Carthage. In 480 B.C., Hamilcar, invited by Terillos, tyrant of Himera, who had been overthrown by Theron, came with an immense army to restore Terillos, and later to subjugate the whole island. But Gelon, tyrant of Syracuse, having been called on for aid, inflicted a great defeat on Hamilcar. That victory — which was not the first gained by Gelon over the Carthaginians — assured to Syracuse the hegemony of the Greek cities of the island. Gelon's brother Hiero being master of Gela and married to the daughter of Theon, tyrant of Acragas, Hiero succeeded him and defeated the Etruscans, enemies of the Cumani (474). The inhabitants of Catania and Naxos had to migrate to Leontini, and a Doric colony was established at Catania. But soon after Hiero's death (471) his brother Thrasybulus was expelled; democracy triumphed at Syracuse and the other Greek cities, and Greek unity was at an end.
Ducetius, one of the chiefs of the Siculi, who were still masters of the interior, then conceived the hope of uniting his race and expelling all the foreigners from Sicily. He succeeded in taking Catania (451) and defeated the Syracusans who had come to the aid of Montyon; but in 452 he met with a reverse at Normae, and his army disbanded. The Siculi made no further efforts. The old rivalries broke out among the Greeks, and Athens intervened at the request of Leontini (427). For a moment the Sicilian Greeks recognized the danger of such intervention. At the Congress of Gela (424) a confederation of the Sicilian cities was formed for defence against all foreign powers. This alliance did not last long. The dispute between Selinus and Egesta (416), and the aid given by Syracuse to the former, led to the war between Athens and Syracuse, in which the latter appealed to Sparta for help. The Syracusans were victorious on sea, and the Spartans on land (413). Egesta then called upon the Carthaginians, and Hannibal, the nephew of Hamilear, destroyed Selinus and, a little later, Himera (409). Encouraged by these successes and stirred up by the threats of the Syracusans, the Carthaginians again sought to subdue the whole island. In 406 came the turn of Acragas the richest city in the island; the year following Gela and Camarina fell into the hands of the Carthaginians. In that year, however, Dionysius, having become master of Syracuse, made peace with the Carthaginians, and so stopped their victorious march. To prepare for renewed war with them, he strengthened and extended his power by taking Catania, Enna, Naxos, and Leontini. In 397 he expelled the Carthaginians from Motye. Himilco, the Carthaginian general, then attacked Syracuse, which seemed to prefer the gentle sway of the Carthaginians to that of its tyrant. But the stubbornness of the Spartan Pharacidas and a pestilence gained Dionysius a victory (396) and supremacy over the Greek portion of the island. An attack on Messina by the Carthaginian Mago was repulsed (393).
A peace having been concluded, which assured each side its own territory, Dionysius thought of conquering Italy. Two other wars (383, defeat of Cronium; 368, capture of Selinunte and Entella) gave the advantage to neither party. When Timoleon defeated Dionysius II (343), the petty tyrants of the various cities again appealed for help to the Carthaginians, who were again defeated at Egesta (342). When Agathocles, the new tyrant of Syracuse, aspired to the supremacy of the island he had to fight the Carthaginians (312-306). Finally, however, the latter succeeded, by the treaty of peace, in securing their own possessions and the independence of the other Greek cities in the island, — preventing the union of the Greeks, among whom new tyrants arose, all fighting with one another. This led to the intervention of the Carthaginians, on the one hand, and on the other of Pyrrhus, King of Epirus, then at war with Rome (281-75). Pyrrhus caused the siege of Syracuse to be raised, stormed Eryx and Panormus, and cleared the enemy out of the whole island, with the exception of Lilybaeum. But when he began to appoint governors in Sicily, the Sicilians had recourse again to the Carthaginians and Pyrrhus returned to Italy (279). Meanwhile a military republic of Campanian mercenaries had been formed in Messina, and conquered almost the entire northern coast. Hiero II of Syracuse attacked these (269). Then some of the Mamertines, an Italic people, appealed for aid to Rome, while others called upon Carthage. Both answered the appeal, but wished to act alone. In 264 Appius Claudius landed an army and defeated the Carthaginian and Syracusan forces which had united to oppose him. Some sixty-seven cities yielded to the Romans; and even Hiero became their tributary (263). In 262 Girgenti, then the centre of the Carthaginian military power in the island, was captured. The victories of Mylae (260) and Panormus (254), and the capture of the Egadi (241), secured to Rome the possession of the island, but the cities which voluntarily surrendered remained federated.
In the Second Punic War, Syracuse was allied with Hannibal, but was retaken by Marcellus (212). Sicily became a Roman province and acquired very great importance as the granary of Rome. It was divided into two quaestorships, Syracuse and Lilybaeum. The latinizing of the island continued, though the Greek element never entirely disappeared, so that in the Byzantine epoch the hellenization of Sicily progressed easily. In proportion as the political greatness of the Greek cities in the island increased, their artistic and literary fame diminished. The greed and cupidity of the praetors and other Roman officials (Verres, for instance) impoverished private individuals as well as the temples. The land fell into the hands of a few great landholders, who cultivated the rich soil by the labour of immense bands of slaves. These slaves rebelled in 135, proclaiming Eunus, one of their number, king. Eunus defeated the Roman army several times, but in 133 he was vanquished by Rufilius near Messina; the war ended with the capture of Tauro- menium and Enna (132), and about 20,000 of the unfortunate slaves were crucified. A second furious revolt occurred between 103 and 100 under "King Trypho" and the leadership of Athenio. During the last triumvirate Sicily was the scene of a war between the triumvirs and Sextus Pompey, who, victorious at first, was finally defeated by Agrippa in the naval fight at Mylae (36 B.C.)
Another rebellion of the slaves took place under Valerian, and in A.D. 278 the island was devastated by a Frankish horde. From 440 on the Vandals repeatedly devastated the island, but they never obtained complete control of it. In 476 they abandoned it to Odoacer in return for an annual tribute, retaining, however, the region about Lilybaeum (Marsala). Theodoric recaptured Lilybaeum and ceased paying tribute. At the beginning of the Gothic War (535) Sicily was seized by Belisarius for the Byzantines; Totila regained it (550), but not for long. Meanwhile Christianity had been established in the island. A few cities boasted of having been evangelized by St. Peter and St. Paul or by the immediate disciples of the Apostles (Catania, Messina, Palermo, Girgenti, Taormina). St. Paul stayed three days at Syracuse, without St. Luke's making any mention of his visiting the brethren, as he does at Puteoli. That St. Paul preached in Sicily, is recorded by St. Chrysostom. The "Praedestinatus" mentions bishops of Palermo and Lilybaeum in the first quarter of the second century; it is certain that in the latter part of that century Christianity was flourishing in the island. Pantaeneus, the teacher of St. Clement of Alexandria and director of the famous Alexandrian school was a Sicilian; Clement himself, in the voyages he made to increase his knowledge of Christianity, visited Sicily. From the letters of St. Cyprian we learn that the Church in Sicily was in frequent relations with the Church in Rome and in Carthage, and that the questions discussed at those centres were followed with interest in the island. Through the efforts of Heracleon, the Gnostics made some progress there. Some Christians were martyred at Catania (St. Agatha, St. Euplus) and Syracuse (St. Lucy, St. Marcianus).
Christian cemeteries have been discovered at Catania, Girgenti (2), Lentini, Marsala, Mazzara, Messina, Palermo (5), Rugusa, Selinunte, Syracuse, and its environs (Valley of the Molinello, Canicatti, the Valleys of Priolo, Pantalica, S. Alfano, etc). Christian inscriptions, excepting those at Syracuse, are generally in Latin. As in all Italy south of the Po, the bishops of Sicily were immediately subject to the Bishop of Rome, by whom ordination was conferred, and to whom a visit was to be made every five years at least. For the election of bishops, at least in the sixth century, the pope was accustomed to appoint a visitor, who was charged with the administration during the vacancy, and presided at the election, which was afterwards confirmed by the pope, when the bishop-elect presented himself for ordination. At the commencement of the Saracen invasion there were the following sees: Syracuse, Palermo, Cefalù, Lilybaeum, Drepanum (?), Messina, Lipari, Girgenti, Taormina, Catani, Leontini, Thermae (Sciacca?), Alesa, Cronion, Camarina, Tindari (Patti), Malta. Till after the time of St. Gregory, and probably down to the eighth century, the Roman Rite was observed in the island, and the liturgical language was Latin. In the dogmatic controversies, the Sicilian bishops were always among the defenders of orthodoxy, except that in the fifth century Pelagianism (through the personal efforts of Pelagius and Celestius) and Arianism(one Maximinus their chief was aided by the Vandals) obtained a foothold. Ecclesiastical affairs were thrown into disorder by the Vandal incursions, as is shown by the measures which Pope Gelasius was obliged to take. St. Leo the Great introduced into Sicily the obligation of celibacy even for subdeacons.
Sicily was of great importance from the point of view of the Roman Church on account of the great amount of ecclesiastical property there, which was divided into two patrimonia (Palermitanum and Syracusarum). Each patrimonium had a rector, with inferior officers, defensores, notarii, actionarii, etc. The rector was generally a subdeacon of the Church of Rome, and was empowered to intervene in the ecclesiastical questions of the various dioceses. The Churches of Milan and of Melitene in Armenia also had property in the island. Monasticism was first introduced into Sicily by St. Hilarion. It was greatly increased by the large number of bishops or monks who were expelled from Africa or forced to emigrate to escape the Vandal persecution. St. Benedict sent a colony of his monks to Messina, under St. Placidus; the monastery was destroyed later by pagan (perhaps Slavic) pirates. St. Gregory the Great personally founded six monasteries, among them that of St. Hermes at Palermo. The number of monks was increased by the bands that flocked from Palestine, Syria, and Egypt, when Islamism began its triumphant march, and the Monothelites and Iconoclasts drove them from the Orient. Thus a strong hellenizing element, which was certainly encouraged by the Byzantine Government, settled in the island; Greek replaced Latin in the liturgy in many of the Churches. Leo the Isaurian (718-41) afterwards detached Sicily and Southern Italy from the metropolitan jurisdiction of Rome, but it is to be noted that, 100 years later, Nicholas I protested against this abuse. In the ninth century Syracuse was raised by the Patriarch of Constantinople to the rank of metropolis of Sicily and the adjacent islands.
Concerning the state of the Sicilian Church during the Saracen domination we have no information: not the name of a single bishop is known. In the eleventh century the hierarchy seems to have been extinct, so that Cardinal Humbertus (later of Silva Candida) was appointed by Leo IX as Bishop of Sicily, though he could not enter the island. The Saracen attempt to invade Sicily was in 669, after the assassination of the Emperor Constans II at Syracuse. The Arabs subsequently made several descents and raids on the island, but occupied it only when the Sicilians were weary of the Byzantine misgovernment. About 820 the patricus Elpidius, governor of Sicily, rebelled against the Empress Irene; but he was defeated before the arrival of the Arabs whose aid he had asked, and who in 820 captured Palermo, whence they were afterwards expelled by pirates. In 827 again, the general Euphemius, invited Ziadeth Allah, Prince of Kairowan, to come; the latter captured Girgenti the same year and then proceeded to make a conquest on his own account. The Byzantines made a gallant effort to repel an enemy so much superior to themselves. Messina was taken in 831, Palermo in 832, Syracuse was reduced by famine only in 878, Taormina fell in 902, and it was not until 941, after a struggle of one hundred and fourteen years, that the Arabs completed the conquest of the island.
The Arab domination was a benefit to Sicily from the point of view of material prosperity. To a certain extent liberty was enjoyed by the Christian population. Only those found in arms were reduced to slavery. This tolerance was, moreover, indeed, good policy on the part of the new masters, who, after the conquest, became independent of the great caliph. Agriculture flourished, new plants were introduced from Africa — the quince and the sugar-cane. Architecture was encouraged by the munificence of the princes (Palermo for instance had three hundred mosques); Arabic and Greek poets sang the beauties and the happiness of the island; not a few Arab writers were born there. The Aglabiti, and the family of Ziadeth were succeeded, in 909, as rulers by the Fatimidi, who were in their turn replaced, in 948, by the Kebbidi. The island was divided into three departments (valli); Val Demone in the north-east; Val Mazzara in the north-west; Val di Noto in the south; a division that was maintained later by the Normans. In a census taken at this time there were in the island 1,590,665 Mussulmans, 1,217,033 Christians, making a total of 2,807,698 inhabitants. The Byzantines were naturally desirous of reconquering the island, but the emperors of the West coveted it. Otho II had been negotiating with Venice about seizing it; Henry II, in the Treaty of Bamberg (1020), promised it to the popes. But it was the Normans who obtained it. Discord broke out in the Kebbidi family, and anarchy resulted: every alcalde and petty captain aspired to independence. Encouraged by these conditions, the Emperor Michael IV sent the catapan Leo Opus (1037) with a fleet, which, after varying fortunes, was forced to retire.
In the following year he sent George Maniakis with an army which contained some Normans who had chanced to be at Calabria. Messina and Syracuse were taken, and the Arabs badly defeated near Troina. But Maniakis offended the Normans; they returned to the peninsula, and then began their conquests there. The victories of Maniakis continued until 1040, but their fruits were lost when he was recalled. Meanwhile the Normans had formed a state on the peninsula. Roger, brother of Robert Guiscard, crossed the Strait in 1060. In the following year, Becumen, a Saracen noble, asked him for assistance. With this aid, the whole Val Demone was conquered within the year. If progress was not more rapid, it was because Roger had been recalled to Italy. We may mention the siege of Troina (1062), the battle of Cerami (1063), of Misilmeri (1068), the capture of Palermo (1072), which had been attempted previously by the Pisans (1063), the defeat of theSaracens at Mazzara, the capture of Syracuse (1086), Girgenti (1087), and Noto (1091). In thirty years the Normans had conquered the whole island. To ensure their conquest they had to grant religious liberty to the Mohammedans, whose emigration in a body would have been a great blow to the country. Sicily became subject to Roger, who assumed the title of "Great Count"; Robert Guiscard who had aided him in the conquest, reserved certain rights to himself. Palermo continued to be the capital. The prosperity that followed the coming of the Arabs continued under the Normans, and later under the Swabians. Roger was succeeded by his son, Roger II, who in 1127 on the death of William II, became master of all the Norman territory and obtained from the anitpope Anacletus II (1130) the title of King of Sicily, which title was confirmed by Innocent II.
The government of the island was almost always different from that of the other parts of the kingdom. As Robert Guiscard had recognized the suzerainty of the Holy See over Calabria and Aquileia, paying an annual tribute, so Roger II recognized it over Sicily and paid an annual tribute of 600 schifati. Costanza and Innocent III fixed the tribute for the whole kingdom at 1000 aurei. The official title was "the Kingdom of the Two Sicilies", thus marking the distinction between Sicily on the hither side and the Sicily beyond the Faro (the Straits of Messina). The custom of calling the south of Italy Sicily went back to the time of the Byzantine governors, who, while the island was under Arab domination continued to be called governors of Sicily. The Normans therefore considered that there were two Sicilies, one held by the Byzantines, and one held by the Arabs. For the Holy See the high sovereignty over that kingdom was necessarily a source of constant trouble and war. (For the history of the kingdom down to the Sicilian Vespers, see Naples). The admission of the burghers to the Sicilian Parliament by Frederick II, in 1241, deserves mention here.
Immediately after the first conquest of the island the Normans re-established the dioceses, and in all of them the Latin-Gallican Rite was adopted. The Norman kings, moreover, considered ecclesiastical affairs as part of the business of the State, and this caused incessant difficulties with the Holy See, which was forced to make many concessions. Thus, Urban II granted to Roger I the right of putting into execution the orders of the pontifical legates. On the other hand, we must consider as apocryphal the document known as the "Monarchia Sicula", containing all the ecclesiastical rights and privileges presumed and exercised by the King of Sicily, among which, in particular, is the legatio sicula, making the king the legatus natus of the pope in that kingdom, whence it followed that the pope could not have any other legates in Sicily. The privilege granted by Urban II (1098) to Roger, confirmed and interpreted by Paschal II (1117), declares that Roger and his heirs held the vicem legati (the position of acting in place of a legate), in the sense that what the pope would have done or ordered through a legate (quoe per legatum acturi sumus) was to be carried into effect (exhiberi volumus) by the king's diligence (per vestram industriam). The pope certainly contemplated the possibility of sending legates into Sicily. This was the interpretation put by Paschal II on the privilege. The kings, especially the Aragonese, claimed for themselves full ecclesiastical authority in the Kingdom of the Two Sicilies, excluding the right of the Holy See to intervene. On the other hand, it is an error to deny the authenticity of the privilege itself as granted by Urban II and Paschal II (Baronius, Orsi, and others). Philip II (1578) sought to have the "Monarchia Sicula" confirmed, but did not succeed, notwithstanding which, in 1579, he established the office of the "judex monarchiae siculae", who in the king's name, exercised all the rights derived from the privilege of the Legation, and prohibited appeals to Rome from the decisions of that tribunal.
The disputes with the Holy See became exceedingly grave when Sicily was given to Amadeus of Savoy (1713). The judex monarchiae claimed the right of absolving from censures reserved to the pope. Clement XI (1715) declared the "Monarchia" at an end. But Benedict XIII (1728) thought it advisable to come to an agreement, and granted the king the right of nominating the judge of the Monarchy (always an ecclesiastic), who in that way became a delegate of the Holy See with supreme jurisdiction in ecclesiastical affairs. But the causes of dissension were not removed. Pius IX, in 1864, abolished the tribunal of the Monarchy. The Italian Government protested, but, in the Law of the Guarantees (art. 15), it expressly renounced all claim to the privilege. The Sicilian Vespers resulted in once more separating the island from the kingdom, which was then held by the House of Anjou. Peter of Aragon, who claimed the right, as heir of the House of Swabia, was summoned by the Sicilians, and defended the island against the Angevin fleet, in spite of the excommunication of Martin IV. His son James, in 1291, ceded the island to the pope, who wished to restore it to the Angevins, but the Sicilians, in the Parliament of 1296, proclaimed James's brother Frederick king. This caused a fresh war, which was ended by the Peace of Caltabellotta (1302), by which Frederick retained the title of King of Trinacria, but only for his life, and paid in return an annual tribute of 3000 ounces of gold to the Holy See. Contrary to the provisions of the peace, Frederick's son Pietro succeeded (1337) and, after him (1342), his five-year old son Louis, and to him again (1355) his brother Frederick III, then thirteen years of age.
Frederick II (Emperor Frederick II and Frederick I of Sicily) had restricted his own authority in favour of the Parliament. The barons profited by this to form four great divisions, over which they placed four great families, the Alagona, Chiaramonti, Palici, and Ventimiglia, whose bloody wars desolated Sicily. Roberto and Giovanna of Naples tried to take advantage of this state of anarchy to recover the island, but without success. In 1377 Frederick III was succeeded by his only daughter Maria, who married (1392) Martin, son of Martin of Momblanco, son of Peter IV of Aragon; in 1409 the kingdom passed by inheritance to the elder Martin, and thus the island was united to the Kingdom of Aragon and ruled by a viceroy. The attempt of Martin II to break the power of the barons gave rise to the idea of having a national king, and so one Peralta was proclaimed at Palermo. But Catania and Syracuse would have no Palermitan king; Messina submitted spontaneously to John XXIII, who declared the Aragonese line deposed. The latter, however, took advantage of the prevailing discord: in 1412 Ferdinand, son of Martin II, was acknowledged, and succeeded in curbing the powers of the Parliament. His son Alfonso I (1416-58) united the Kingdom of Naples (1442) with Sicily. On his death, Sicily was given to John of Aragon, whose son Ferdinand (1479-1516) became King of Aragon and Castile (and of Naples, 1503). Sicily thus became a distant province of Spain. There were occasional Sicilian uprisings and conspiracies against Spanish rule: at Palermo, in 1511, there was a second Sicilian Vespers; and in 1517 the whole island was thrown into confusion by the conspiracy of Gian Lesca. Then followed the civil war between the Luna and the Perollo (1529), the attempt of the brothers Imperatori and Marcantonio Colonna to conquer the island, and incursions of the Turks.
More serious were the revolts at Messina, Palermo, and other cities, in 1647, caused by famine. At Palermo Francesco Ventimiglia, a nobleman, was proclaimed king, and one Giuseppe Alessi captain of the people. Alessi met with the same fate as Masaniello at Naples, being slain by the populace whose idol he had been. As Messina, alone of all the cities, had preserved its municipal liberty; the attempt to destroy this provoked a rising (1674), and annexation to France was proclaimed. Louis XIV agreed to this arrangement, but in 1676 withdrew his troops and warships from Messina. In 1713, by the Peace of Utrecht, Victor Amadeus II was made King of Sicily, and the Sicilians were contented with independence. But in 1718 war broke out again; Victor Amadeus had to abandon Sicily and Sardinia, and the former was given to Austria. In 1736 it was again united to Naples. The reign of the Bourbons was certainly advantageous to the island. During the Parthenopean Republic (1798), and the reign of Joseph Bonaparte and Murat (1806-15), Sicily was the asylum of the royal family, and was protected by the British fleet. At that time (1812) the island had a Constitution like the English Constitution. But, on being restored to the Throne of Naples, Ferdinand IV revoked the Constitution, which indeed had not been very acceptable to the people; he also put an end to the Parliament and all the laws and privileges of the Sicilians, and the island was thus put on the same footing as all the other provinces of the kingdom (Organic Laws of 1817). This caused great discontent in Sicily.
When the Revolution of 1820 broke out at Naples, the Sicilians expected to obtain their independence; they received an evasive answer which diminished their hopes. General Florestano Pepe, sent into Sicily by the Neapolitan Parliament, was at first excluded from Palermo, but later welcomed, when he had given promises regarding their independence. These promises were not confirmed by the Parliament, which, to punish Palermo, declared Messina the capital of the island; widespread disorders followed, which made it easy for 12,000 Austrians to re-establish the authority of Ferdinand I in the island. The disturbances did not cease until they were put down by General Del Carretto. In 1847 a new agitation to obtain complete autonomy for Sicily, with its own Constitution, sprang up; but no one thought of Italian unity. On 10 July, 1848, Ferdinando Maria, Duke of Genoa, was proclaimed King of Sicily, but he refused to accept the throne. Peace having been restored on the Continent, the island was recovered in a few weeks (March and April, 1849). Some disturbances (as at Bentivenga, 1856) were crushed. Meanwhile, the idea of Italian unity had spread among the Liberals, while the populace continued to look forward to Sicilian independence. In 1862 Garibaldi's "Thousand" landed in Sicily and soon won the island for Victor Emmanuel II. The bright hopes of independence and prosperity, however, were not fulfilled; there were risings against the Italian Government (1867), though these were of little importance.
Among ecclesiastical events it should be noted that, in the general re-organization (1818) of the Church in the kingdom, the Dioceses of Caltagirone, Nicosia, and Piazza Armerina were established; in 1844 those of Noto, Trapani, and Caltanisetta were added, and Syracuse was restored to metropolitan rank.
CHIESI, Sicilia illustrata (Milan, 1892); BATTAGLIA, L'evoluzione sociale della Sicilia (Palermo, 1895); SLADEN, In Sicily (London, 1901); PIRRO, Sicilia Sacra (Palermo, 1733); LANCIA DI BROLO, Storia della Chiesa in Sicilia nei primi dieci secoli del cristianesimo (Palermo, 2 vols., 1884); SCADUTO, Stato e Chiesa, nelle due Sicilie (Palermo, 1887); STRAZZULLA, La Sicilia Sacra (Palermo, 1900); ANON., Documenti per servire alla storia di Sicilia (Palermo, 1873—); GARUFI, I documenti inediti dell' epoca normanna in Sicilia (Palermo, 1899); AMARI, I musulmani in Sicilia (Florence, 1854-72); Archivio storico siciliano (Palermo, 1873—); Arch. stor. per la Sic. Orientale (Catania, 1904—); MIRA, Bibliografia siciliana (Palermo, 1875, 1881). — For the Legatio Sicula, see FORNO, Storia dell' Apost. Legazione annessa alla corona di Sicilia (Palermo, 1868); SENTIS, Die Monarchia Sicula (Freiburg, 1869); GIANNONE, Il tribunale della Monar. di Sicilia (Rome, 1892); FREEMAN, History of Sicily from the Earliest Times (London, 1891—).
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Sidon
Titular metropolis of Pamphylia Prima. Sidon, situated on the coast of Pamphylia, was a colony of Cumae in Æolia. Dating from the tenth century B.C., its coinage bore the head of Athena (Minerva), the patroness of the city, with a Pamphylian legend. Its people, a piratical horde, quickly forgot their own language to adopt that of the aborigines. For rendering tribute to Alexander they were accorded a Macedonian garrison. A commercial and warlike city, with a powerful navy, it was in continual rivalry with Aspendus. In its waters the fleet of Antiochus the Great, commanded by Hannibal with Sidonian vessels upon the right wing, was beaten by the Rhodians. From that time Sidon was a rendezvous of pirates, above all, a notorious slave market. After the destruction of piracy elsewhere Sidon continued to derive considerable wealth and profit from both these sources. It was the capital of Pamphylia, later of Pamphylia Prima. In the tenth century Constantine Porphyrogenitus called it still a nest of pirates. Its downfall was complete in the fourteenth century, its people having abandoned it by degrees, owing to the Turkish invasions, and lack of water. At present the deserted ruins are called Eski Adalia, Old Attalia, in the sanjak of Adalia and the vilayet of Koniah. They consist of a temple, basilica, gymnasium, aqueduct, public bath, theatre, ramparts, etc. and some inscriptions. Sidon is mentioned in I Machabees, xv, 23, among the cities and countries to which the Roman letter proclaiming their alliance with the Jews was sent. Christianity was early introduced into Sidon. St. Nestor, martyr in 251, was Bishop of Pergi, not of Sidon as Le Quien (Oriens Christ., I, 995) believed The first known bishop was Epidaurus, presiding at the Council of Ancyra, 314. Others are John, fourth century; Eustathius, 381; Amphilochius, 426-458, who played an important part in the history of the time; Conon, 536; Peter, 553; John, 680-692; Mark, 879; Theodore, 1027-1028; Anthimus, present at the Council of Constantinople where Michael Cerularius completed the schism with Rome, 1054; John, then counsellor to the Emperor Michael VII Ducas, presided at a council on the worship of images, 1082; Theodosius and his successor Nicetas, twelfth century. John, present at a Council of Constantinople 1156. The "Notitiae Episcopatuum" continued to mention Sidon as a metropolis of Pamphylia until the thirteenth century. It does not appear in the "Notitia" of Andronicus III. From other documents we learn that in 1315 and for some time previous to that, Sidon had bishops of its own — the Bishop of Sinope was called to the position, but was unable to leave his own diocese; this call was repeated in 1338 and 1345. In 1397 the diocese was united with that of Attalia; in 1400 the Metropolitan of Perge and Attalia was at the same time the administrator of Sidon. Since then, the city has disappeared from history.
Sidon was the home of Eustachius of Antioch (see EUSTATHIUS), of the philosopher Troilus, the master of Socrates, himself a teacher; of the celebrated fifth-century ecclesiastical writer Philip; of the famous lawyer Tribonianus (sixth century).
SMITH, Diction. of Greek and Roman Geog. (London, 1870), s.v.; TOMASCHEK, Zur historischen Topographie von Kleinasien im Mittelalter (Vienna, 1891), 59; ALISHAN, Sisseuan (Venice, 1899), 364; TEXIER, Asie Mineure (Paris, 1862), 721 sqq.; LANCKORONSKI, Les villes de la Pamphylie et de la Pisidie (Paris, 1890), 131 seq.; BEAUFORT, Karamania, 147 sqq.; FELLOWS, Asia Minor, 201; LEAKE, Asia Minor, 195 sqq.; RAMSAY, Asia Minor, 420 and passim; WACHTER, Der Verfall des Grieehenturns in Kleinasien im XIV Jahrhundert (Leipzig, 1903), 29 sqq.
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Sidon
The seat of a Melchite and a Maronite see in Syria. Sidon is the oldest city of the Phoenicians, and the metropolis of the great colonial empire established by this people (Strabo, XVI, i, 22). It is mentioned in the ethnological table of Genesis (x, 19); the territory of the tribe of Zabulon reached even to the gates of this city (Gen., xlix, 13), but the Hebrews never were its masters (Jos., xi, 8; xiii, 3, 6; xix, 28; Judges, i, 31; iii, 3; x, 12; xviii, 7). The supremacy of the Sidonians continued until about 1252 B.C., when the Philistines, after partly destroying Sidon, built on the old foundations the city of Dor, above Jaffa. The Sidonians fled to Tyre, one of their colonies, which then became the leading city. Sidon, called the mother of the Phoenician cities, for Tyre, Carthage, Hippo were settled by emigrants from there, was noted for its bronze, its commerce, navigation, knowledge of mathematics and astronomy; it is mentioned with great praise by Homer (Iliad, XXIII, 743; Odyssey, XV, 425; XIII, 285). After its downfall it is often mentioned in the Bible, but nearly always in terms of censure and as a subject of reproach (Joel, iii, 4, 5; Jer., xxv, 22; Ezech., xxxii, 30). Queen Jezabel, wife of Achab, was the daughter of a king of Sidon (III Kings, xvi, 31), for the city for a long time had its own rulers, although we find the inhabitants rendering service to David for the building of the temple (I Par., xxii, 4). Sidon was taken several times by the Assyrian kings, to whom its rulers paid tribute; finally in 676, when its name was changed to Ir-Asaraddon, and its inhabitants were killed, or carried captive into Assyria. When Babylon succeeded Nineveh in the sovereignty of Asia (606 B.C.), Sidon allied itself with Tyre to throw off this yoke and that of Egypt (Ezech., xxvii, 8); the conqueror, Nabuchodonosor, turned his wrath on Tyre, and Sidon took advantage of this to recover some of its former glory. It was a willing subject of the Medes and Persians from 538 to 351 B.C., but, having revolted in the latter year against Artaxerxes Ochus, it was burned by its inhabitants, 40,000 of whom perished in the flames (Diod. Sic., XVI, xli-xlvi). Finally it passed under the rule of the Greeks, sometimes of the Seleucides, sometimes of the Lagides, thus becoming gradually hellenized; at this time it had a school of philosophy. Under the Romans Sidon assumed the name of Nauarchis, later that of Colonia Augusta, or Metropolis, and had its own coinage. This period begins about 110 B.C.
Jesus visited the countries of Tyre and Sidon (Matt., xv, 21; Mark, vii, 31), passing through Sidon after healing the Syro-Phoenician woman. St. Paul, returning to Rome from Caesarea, stopped with his friends at Sidon, where there were someChristian families (Acts, xxvii, 3). At an early date Sidon became a bishopric, subject to the Metropolitan of Tyre and included in the Patriarchate of Antioch. Theodore (present at the Council of Nicaea, 325) is the first bishop of whom there is any record; the two most celebrated are Paul ar-Râheb, an Arabic writer of the thirteenth century, and Euthymius, founder of the Basilian Order of St. Saviour, and one of the first organizers of the Melchite Catholic Church, about the latter part of the seventeenth century. For others see Le Quien, "Oriens christ.", II, 811-14. Mention is also made of two native saints: the martyr Zenobius, in the reign of Diocletian (Eusebius, "Hist. eccl.", VIII, xiii,) and Serapion (feast 21 March), a legendary personage. A great synod on the subject of Monophysitism was held at Sidon in 512. The city was unsuccessfully attacked by the Frankish king, Baldwin I, in 1108, and was captured by the Crusaders in 1111 after a long siege by land and water. From that time it was a dependency of the Latin Kingdom of Jerusalem. In 1187 Sidon surrendered to Saladin, who destroyed the ramparts, but it was retaken by the Franks in 1197, and held by them, notwithstanding temporary occupations by the Arabs and Mongols, until 1291, when Sultan El-Ashraft threw down the walls. In 1253 Saint Louis resided there for several months, and the Templars held possession the greater part of the time. During the Frankish occupancy it was called in Latin Sagitta, and in French Sagette, from its native name, Saida. The Latin bishopric, suffragan of Tyre, was administered by the Patriarch of Jerusalem, and not by that of Antioch, as formerly; it was already in existence in 1131, having probably been founded some years previously. Dating from 1291 it was only a titular bishopric. For the Latin bishops, see Du Cange, "Les Familles d'Outre-Mer", 805; Le Quien, "Oriens christ.", III, 1319-24; Eubel, "Hierarchia catholica medii aevi", I, 473;.II, 260, III, 318.
After the departure of the Franks, Sidon was a city of little importance, acting as a port for Damascus; under the Druse Ameer Fakhr-ed-Dín (1595-1634) many Europeans, especially French, being attracted thereto, it became very prosperous. Its downfall began, however, when Djezzar Pasha expelled (1791) all Europeans from the pashalic, and settled at Saint Jean d'Acre; its ruin was completed by the commercial development of Beirut. In 1837 it suffered from an earthquake, and in 1840 from a bombardment by European fleets; in 1860 nearly 1800 Christians were massacred in its district. In the necropolis were found the painted sarcophagi, said to be of Alexander and the Weepers, now at the museum of Constantinople, and considered the most beautiful in the world. Saida numbers 12,000 inhabitants, of whom 1200 are Melchite Catholics, 1000 Maronites, 250 Latins, 200 Protestants, and 800 Jews; the remainder are Moslems. The city, located in the midst of gardens and thus retaining its surname of "Flowery ", forms a caza of the vilayet of Beirut. Although the harbor is partly blocked by sand, its commerce is of importance. The Maronite diocese numbers 40,000 faithful, 200 priests, and 100 churches. The Melchite diocese numbers 18,550 faithful, 42 churches, 50 priests, and 36 schools. The religious of the Basilian order of St-Saviour have their mother-house at Deir-el-Moukhalles; they possess 4 convents in this diocese and number 28 priests, 65 scholastics and novices, and 9 1ay brothers. The Basilian Sisters number 30, in one convent. Protestants have made considerable headway in this diocese, which the native Catholic clergy have not as yet been able to counteract. The Franciscans, established there in 1827, conduct the Latin parish and school for boys; the Jesuits have had a house there since 1855; the Sisters of St. Joseph direct the dispensary and school for girls.
RENAN, Mission de Phenicie (Paris, 1864), 361-526; SMITH, Dict. of Greek and Roman Geogr., s. v.; GUERIN, Description de la Palestine, Galilee, II, 488-506; CUINET, Syrie, Liban, et Palestine (Paris, 1896), 70 -81; JULLIEN, La nouvelle mission de la C. de J. en Syrie, I, 257-65; Missiones catholicae (Rome, 1907), 782, 819; Annuaire pontif. cathol. (Paris, 1911).
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Sidonius Apollinaris
(CAIUS SOLLIUS MODESTUS APOLLINARIS SIDONIUS).
Christian author and Bishop of Clermont, b. at Lyons, 5 November, about 430; d. at Clermont, about August, 480. He was of noble descent, his father and grandfather being Christians and prefects of the pretorium of the Gauls. About 452 he married Papianilla, daughter of Avitus, who was proclaimed emperor at the end of 455, and who set up in the Forum of Trajan a statue of his son-in-law. Sidonius wrote a panegyric in honor of his father who had become consul on 1 Jan., 456. A year had elapsed before Avitus was overthrown by Ricimer and Majorian. Sidonius at first resisted, then yielded and wrote a second panegyric on the occasion of Majorian's journey to Lyons (458). After the fall of Majorian, Sidonius supported Theodoric II, King of the Visigoths, and after Theodoric's assassination hoped to see the empire arise anew during the consulate of Anthemius. He went to Rome, where he eulogized the second consulate of Anthemius (1 Jan., 468) in a panegyric, and became prefect of the city. About 470 he returned to Gaul, where contrary to his wishes he was elected Bishop of the Arveni (Clermont in Auvergne). He had been chosen as the only one capable of maintaining the Roman power against the attacks of Euric, Theodoric's successor. With the general Ecdicius, he resisted the barbarian army up to the time when Clermont fell, abandoned by Rome (474). He was for some time a prisoner of Euric, and was later exposed to the attacks of two priests of his diocese. He finally returned to Clermont, where he died (Epist., IX, xii).
His works form two groups, the "Carmina" and the "Epistulae". The poems are the three panegyrics with their appendixes; two epithalamia; an acknowledgment to Faustus of Reji (now Riez), a eulogy of Narbonne, or rather, of two citizens of Narbonne; a description of the castle (burgas) of Leontius, etc. The letters have been divided into nine books, the approximate dates of which are: I, 469; II, 472; V-VII, 474-475; IX, 479. Although written in prose, these letters contain several metrical pieces. After his conversion to Christianity, Sidonius ceased to write profane poetry. The poems of Sidonius are written in a fairly pure latinity. The prosody is correct, but the frequent alliterations and the use of short verses in lengthy compositions betray the poet of a decadent period. The excessive use of mythological and allegorical terms and the elaboration of details make the reading of these works tiresome. The sources of his inspiration are usually Statius and Claudian. His defects are atoned for by powerful descriptions (sketches of barbarian races, landscapes, details of court intrigues) noticeable particularly in his letters, in the composition of which he took as models Symmachus and Pliny the Younger. Most of them are genuine letters, only somewhat retouched before their insertion in the collection. They abound more in mannerisms than the poems and contain also many archaic words and expressions borrowed from every period of the Latin language; he is very diffuse and runs to antithesis and plays upon words. He foreshadows the artificial diction of the "Hisperica Tamina", only the artistic skill of the painter and the story-teller makes up for these defects. These letters exhibit a highly colored and unique picture of the times. Sidonius wished to unite the service of Christ and that of the Empire. He is the last representative of the ancient culture in Gaul. By his works as well as by his career, he strove to perpetuate it under the aegis of Rome; eventually he had to be content with saving its last vestiges under a barbarian prince.
The writings of Sidonius were edited by SIRMOND (Paris, 1652); for new editions see LUETJOHANN in Mon. Ger. Hist.: Auct. antiq., VIII (Berlin, 1887); MOHR in Bibliotheca Teubneriana (Leipsig). For an exhaustive bibliography see CHEVALIER, Repertoire; IDEM, Bio-bibl., s. v.; ROGER, L'enseignement des lettres classiques d'Ansone a Alcuin (Paris, 1905), 60-88.
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Sidron de Hossche
(Lat. HOSSCHIUS)
Sidron de Hossche, poet and priest; born at Mercken, West Flanders, in 1596; died at Tongres in 1653. In his early youth he followed his father's occupation as a shepherd, and at the age of twenty he entered the Jesuit novitiate at Tongres (Belgium). He soon showed wonderful facility in Latin versification, and his first work "De Christo Patiente" in elegiac verse was published in 1635. The chorus of praise with which the work was received brought its author to the notice of Leopold William, Governor General of the Netherlands, who appointed him tutor to his two sons, which post he filled for two years. Life at court not appealing to him Hosschius retired to Tongres and remained there until his death. Among the more famous of his works, besides the "De Christo Patiente" there have come down to us, the "De Cursu vitæ humanæ" which was translated into French verse in 1756 by L. Deslandes; the "De lacrymis S. Petri" and many other elegies, allegories, and occasional verses. His contemporaries held him in great esteem, and acclaimed him as worthy of the Augustan age of Latin poetry. While his Latin is very pure and his style modelled on the classical authors, he himself is by no means a classic. The verdict of unbiased criticism pronounces his works to be examples of elegant versification. They were published at Antwerp in 1656, and have often been reprinted; they form two volumes of the Barbou collection, printed in Paris in 1723.
Two anonymous collections of Latin verses published in Bruges in 1630 and 1634, have within recent years been identified as forming part of Hossche's output.
The township of Mercken, in 1844, dedicated a fountain in honour of Hossche, and surmounted it with a bust of the poet.
LEVAUX, Etude sur S. Hosschius in Ann. de la Soc. d'émulation de Bruges (1886); DE BACKER, Bibliothèque de la compagnie de Jésus (Liège, 1869-1876); FOPPEUS, Bibliotheca Biblica.
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Sidyma
A titular see in Lycia, suffragan of Myra; mentioned by Ptolemy, V, 3, 5; Pliny, V, 28; Hierocles, 684, 15; Stephanus Byzantinus, s. v., Cedrenus (ed. Bonn) 344. Near the sea and to the west of Patara it was built on the southern slope of Cragus, to the north-west of the estuary of the Kanthus. Its history is unknown; its ruins, which prove it to have been an unimportant place, are near the village of Doodoorgar, in the vilayet of Koniah, and consist of a theatre, agora, temples, tombs, and some inscriptions. Le Quien, "Oriens christianus", I, 973, mentions three of its bishops: Hypatius, who signed the letter of the bishops of Lycia to the Emperor Leo, 458; Zemarchus, at the councils of Constantinople in 680 and 692; Nicodemus, at Nicaea, 787; Eustathius, present at the Council of Seleucia, 359, was bishop both of Pinara and of Sidyma (see Le Quien, ibid., 975). The see is mentioned by the Greek "Notitiae episcopatuum" until the thirteenth century.
FELLOWS, Lycia, 151 seq.; SMITH, Dict. of Greek and Roman Geog., s.v., RAMSEY, Asia Minor, 425; TEXIER, Asie mineure, 675.
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Siena
(SENENSIS)
Archdiocese in Tuscany (Central Italy). The city is situated on three gently swelling hills. The Public Library was donated by Archdeacon Bandini (1663). The Academy of Fine Arts, the Museum of the Cathedral, and the different churches of the city, illustrate almost completely the history of art in Siena; in no other city had art, especially painting, a more local character, and nowhere else did it remain so conservative. Gothic architecture produced here its most excellent monuments, both ecclesiastical and in civic buildings; and the Sienese architects laboured beyond the confines of their state (e.g. the cathedral of Orvieto). Sculpture received its first impulse from Nicolo and Giovanni Pisani, whose Sienese disciples carved the decorations of the facade of Orvieto cathedral. The most renowned sculptors of the fifteenth century were Jacopo della Quercia (1374-1438), one of the pioneers of the Renaissance; Lorenzo di Pietro; Antonio Federighi; Francesco di Giorgio (also an architect); Giacomo Cozzarelli; and Lorenzo Mariano. Sculpture in wood is represented by the brothers Antonio and Giovanni Barili, Bartolomeo Neroni, and others. In painting Siena possessed in Duccio an artist who greatly surpassed his contemporary Cimabue of Florence, both for grace and in accuracy of design. Nevertheless, art developed and was perfected in Florence more rapidly than in Siena. Simone Martini (1285-1344), immortalized by Petrarca, and a citizen of Siena, bears comparison with Giotto. Lippo Memmi (also a miniaturist), Pietro and Ambrogio Lorenzetti, imitated with facility the grandiose composition of the school of Giotto. But Bertolo di Fredi (1330-1410); Taddeo de Bartolo (1360-1422); and the fifteenth century painters, Domenico di Bartolo, Sano di Pietro, Vecchietta, Matteo, and Benvenuto di Giovanni, compared with the Florentines, seem almost medieval. Siena therefore turned anew to Florentine, Lombard, or Venetian painters, under whom the ancient fame of the city revived, especially in the works of Bernardino Fungai, Girolamo della Pacchia, and others. The most renowned representatives of the Renaissance in Siena are Baldassare Peruzzi, better known as the architect of the Basilica of San Pietro, Giovanni Antonio Bazzi, and Il Sodoma (1477-1549), a rival of Raphael. With Domenico Beccafumi (1486-1551) begins the decadence. In the nineteenth century Paolo Franchi founded a school of painters closely related to the "Nazarenes" (a group of German painters of the early nineteenth century, who imitated the Italians of the fifteenth and early sixteenth centuries); the chapel of the Istituto di Santa Teresa gives a good idea of their art.
The cathedral of Siena is said to occupy the site of a temple of Minerva. The present building was begun in the early thirteenth century; the cupola was finished in 1464. But in 1339 it was decided to so enlarge the cathedral that the area then occupied by the nave should form the transepts of the new building. In fact the construction of the longitudinal nave, now in part incorporated in the Opera del Duomo, was actually commenced. Though the pestilence of 1348 compelled the citizens to desist from this plan, they determined to complete in a worthy manner the original design. As it stands the building is about 292 ft. long and 80 ft. wide — 168 ft. in the transepts. The facade is decorated with bands of red, white, and black marble, tricuspidal, and richly adorned with sculptures (restored in 1869) and with mosaics (renewed in 1878). In the interior the pavement is of admirable marble mosaic — the work of masters of the fifteenth century, which has been for the most part renewed. The pulpit, entirely in relief, is the work of Nicolo Pisano and his pupils; the high altar is by Petruzzi, the bronze tabernacle by Vecchietta, and the carvings of the choir by the brothers Barili. The chapel of San Giovanni contains a statue of the saint by Donatello, besides statues by other sculptors, and frescoes by Pinturicchio. Scattered through the interior of the cathedral are statues of Sienese popes and the tombs of the bishops of Siena. The library of the cathedral possesses ancient choir-books and other manuscripts, and is adorned throughout with frescoes by Pinturicchio representing scenes from the life of Pius II — the gift of Pius III. In the centre of the library is the celebrated group of the Three Graces, presented by Pius II. In the Opera dei Duomo are preserved the remains of the exterior sculptures and of the pavement of the cathedral, as well as paintings and sacred tapestries. In the Hospital of Sta Maria della Scala (thirteenth century) the church and the pellegrinaro (a large sick room) with frescoes by Domenico di Bartolo are noteworthy; San Agostino possesses pictures and frescoes by Perugino, Sodoma, Matteo di Giovanni, and others. Beneath the choir of the cathedral is the ancient baptistery, now the parish Church of San Giovanni, with its remarkable font, ornamented with sculptures by Quercia, Donatello, and Ghiberti. In Santa Maria del Carmine the cloisters and the Chapel of the Sacrament are particularly interesting. The Oratory of San Bernardino contains works of the principal Sienese artists, especially of Sodoma and Beccafumi. The house of St. Catherine of Siena (Benineasa) has been transformed into a number of chapels, which centuries have vied in adorning. San Domenico (1293) possesses pictures by Sodoma, Fungai, Vanni, and others, and a tabernacle by Benedetto da Maiano. The little church of Fonteguista has frescoes by Fungai, Petruzzi, and Lorenzo di Mariano. Scattered throughout the other churches are works of the fourteenth and fifteenth centuries. Outside of the city is the Convento dell' Osservanza, with majolicas by Andrea della Robbia and paintings by Sodoma, Sano di Pietro, Taddeo Bartolo, and others; here also are shown the cell of St Bernardino of Siena, and the tomb of Pandolfo Petrucci. More distant from Siena are the Certosa di Pontignano, the Abbey of Sant' Eugenio (730), and the monastery of San Galgano (1201).
Of the civic buildings we mention the Palazzo Pubblico (1289), with the Torre del Mangia (102 metres), at the foot of which in the form of a graceful loggia is the Capella di Piazza (1376-1460), adorned with frescoes and sculptures. In the interior of the Palazzo Pubblico, the halls of the ground and first stories (Sala della Pace, del Mappamondo, di Balia) are decorated with frescoes by painters named above and by others; the frescoes of the Sala Vittorio Emanuele are modern (Maccari and others). In front of the Palazzo Pubblico extends the great Piazza del Campo, where on the second of July and the fifteenth of August of each year are held the celebrated races — Corse del Palio — which by reason of the gay medley of the riders and their historic costumes attract a great number of strangers each year. (Heywood, "Our Lady of August and the Palio", Siena, 1889). The Fonte Gaia (Joyful Fountain) in the public square is the work of Jacopo della Quercia. Among the private palaces the following are of note: Spannochi, Casino de' Nobili, Tolomei, Buonsignori, Piccolomini (the last named contains the public archives). The Monte dei Paschi is perhaps the oldest of all non-charitable houses of credit. It was founded in 1500, and was reorganized in 1654, when the pastures (paschi) of the Maremma, from which it derives its name, were assigned it in guise of securities.
In ancient times Saena, an Etruscan city, was of no great importance, hence remains of the Etruscan and Roman epochs are rare. It became a Roman colony under Augustus. Under the Lombards it was the seat of two gastaldi (magistrates), one a judge, the other a minister of finance. Under the Carlovingians it was made a country, which in 868 became hereditary in the family of Vinigiso Ranieri, which soon in its various branches divided the territory. The power of the bishop increased in consequence, so that in the eleventh and twelfth centuries he was the sole ruler of the city and the surrounding territory, though he recognized the over-lordship of the margraves of Tuscany. At the death of Matilda (the last Countess of Tuscany, 1115) a municipal government already existed, and in 1125 consuls are first mentioned. Thenceforth the form of government changed continuously. In the beginning there were three consuls, later there were twelve, the office being restricted to members of noble families. At other times a dictator was named. Through donations, purchases, and conquests, particularly from various petty lords of the Maremma ever plotting against Siena, the territory of the republic increased. In its expansion Siena naturally conflicted with Florence. Thus in the struggle for Poggibonzi (1141) the Sienese won, but were conquered by the Florentines in 1445. The rivalry with Florence consequently determined the politics of Siena, which adhered to the imperial (Ghibelline) party. Nevertheless in 1194 the Sienese repulsed the army of Henry VI, who failed to recognize the privileges accorded the city by his father. This victory increased the prestige of the republic, which now enlarged the circuit of its walls. In 1197 it joined the League of San Genesio. In 1199 the common people, wishing to participate in the government, secured the nomination of a podestà (chief magistrate) for justice and war, although the administration remained in the hands of the consuls of the guilds. A new change occurred in 1212, in which the administration passed to the Provveditori (purveyors) della Biccherna, while the consuls were reduced in rank to simple councillors. In consequence the heads of government changed in rapid succession: the Twenty-seven, Twenty-four, Seventy, Thirty-seven. Meanwhile at the battle of Montaperto (1260) Siena, at the head of the Ghibellines of Tuscany, had humiliated the hated Florence. But in Siena itself the Guelphs, aided by Charles of Anjou, acquired the sovereignty in 1277.
The offices were all bestowed upon Guelphs, who for the most part were required to be merchants. Meanwhile the petty Ghibelline lords of the Maremma laid waste the territory of the republic, despite the mediation of Pope Nicholas III. The Guelph Government of the "Fifteen", instituted in 1282, lasted for seventy years. During this period occurred the war against the Bishop of Arezzo, head of the Ghibellines, who was conquered at Pieve al Toppo. Internal discords among the principal families, the recurrence in Siena of the conflicts between the Bianchi (whites) and Neri (blacks), for which the city was excommunicated by Clement V, the seditions of the butchers, doctors, and notaries, fomented by the nobles excluded from the government, failed to displace the Guelph merchants. It required the Great Pestilence of 1348, with its 30,000 victims in the city, and the advent of Emperor Charles IV to effect a change in the government. In 1355 the nobles and the common people rose in revolt, and instituted a mixed government of twelve plebeians and twelve nobles with four hundred councillors. But this lasted only a short time; in 1368 three changes were effected, and the whole year of 1369 was saddened by revolts and slaughter. The arbitration of Florence was of little avail. To these tumults and constitutional conspiracies within the city was added (1387) the rebellion of Montepulciano, fomented by Florence. A war with Florence arose in consequence, in which the Sienese had as an ally Gian Galeazzo Visconti, proclaimed in 1399 lord of Siena. But in 1404 they deserted Visconti, made peace with Florence, to whom Montepulciano was abandoned, and constituted a new government. From 1407-13 Siena was repeatedly assaulted by King Ladislaus of Naples, on account of its adhesion to the "Conciliabulum" of Pisa. In 1480, on the accession of new tumults over the right to participate in the government, Pandolfo Petrucci acquired the upper hand, and in 1487 instituted a new and absolute government. Caesar Borgia secured the expulsion of Petrucci from Siena; but in 1503 the latter returned, assumed the title of Magnifico (Maecenas of the Arts), and was more powerful than ever. His son Borghese Petrucci, who succeeded him in the signoria, was in 1516 expelled by order of Leo X, who intended to subject Siena to the Medici, hence the enmity that Cardinal Alfonso Petrucci bore him. Clement VII was on the point of proclaiming the Medici as rullers when the victory of Pavia (1525) and succeeding events destroyed his hopes. The Spanish protectorate proved even more severe. Charles V wished to compel the Sienese (1550) to construct a fortress for the Spanish garrison, whereupon they sought the aid of France, which sent a garrison of its own, so that the Spanish and Florentine troops abandoned the city. But Cosimo de' Medici was unwilling to relinquish his prey. Indignant because the command of the garrison had been given to Pietro Strozzi, a Florentine rebel, he invaded the territory of the Republic in 1554, and after several successful encounters, laid siege to the city, which surrendered, 17 April, 1555. Montacino, Chiusi, and Grosseto maintained themselves for a few years longer, but in 1559, under the terms of the Peace of Cambrai, the French troops departed. Thus the Medici acquired finally the large territory now divided between the Provinces of Siena and Grosseto. Orbetello alone was given to Spain. The Sienese soon accommodated themselves to the new regime, which left them much autonomy.
Among the renowned natives of Siena were Alexander III, Pius II, Pius III, Alexander VII; the hermits St. Galgano (1181) and St. Giacomo (eleventh century); St. Catarina Benincasa, St. Bernardino Albizzeschi, and St. Ambrogio Sansedoni. The heretics Socinus and Ochino were born at Siena. As first apostle of the Christian faith, Siena venerates St. Ansanus who suffered martyrdom under Diocletian. Bishop "Florianus a Sinna", present at the Council of Rome (313) is claimed by Siena as its first bishop, also by other cities of Italy. The first bishop of certain date was Eusebius (465). The Lombard invasion interrupted the episcopal succession in Siena; it was restored in 635 with Bishop Maurus, when Rotharis rebuilt the city. In 713 commenced the controversy concerning jurisdiction over certain lands between the bishops of Siena and Arezzo, which lasted for three centuries (712-1029). The bishops of Siena (Adeodatus in 713, Ausifredus (752), Cantius (853), Lupis (881), Leo (1029) claimed ecclesiastical authority over all territory within political limits of the republic. The struggle was decided in favour of Arezzo. Other Sienese bishops were Giovanni (1058), founder of the monastery of Monte Cellese, St. Rodolfo (1068), Gualfredus (1083), author and poet; Buonfiglio (1215) who opposed the heretical Patarini and reformed the clergy; Bernardo (1273) brother of B. Andrea Gallerani, founder of the hospital and brotherhood of the Misericordia (d. 1251); Ruggero di Casale, O.P. (1307), a learned theologian active against the Fraticelli, who in 1314 excommunicated the entire convent of Franciscans at Siena; Azzolino Malavolti (1357), who obtained from Charles IV privileges for the University. In 1384 the canons exercised for the last time their right to elect the bishop, the election not being confirmed. In 1407 Gregory XII residing at Rome named as bishop his nephew Gabriele Condulmer, aftewards Eugene IV. Pius II, a former Bishop of Siena (1449), made the see an archbishopric in 1459. The first archbishop was cardinal Francesco Nanni Todeschini Piccolomini (afterwards Pius III), succeeded in 1503 by his nephew Cardinal Giovanni Todeschini. Francesco Brandini held the see from 1529 to 1588; Francesco M. Targui (1597), reformer and friend of St. Philip Neri, was bishop in 1597; Metello Bichi founded the seminary in 1613. Alessandro Petrucci (1615), emulating St. Charles Borromeo, was active in reforming the convents of women. Leonardo Marsili (1684) was much opposed by the comune and by the Grand Duke of Tuscany. Cardinal Felice Zondadari (1795-1823) suffered exile in France in 1809; Enrico Bindi (1871) was a man of letters. The suffragans of Siena are Chiusi and Pienza, Grosseto, Massa Marittima, Sovana, and Pitigliano. The archdiocese has one hundred and fourteen parishes, two hundred and twenty secular and seventy regular clergy, with 85,000 souls; 9 monasteries for men; 8 convents for women; 4 houses of education for boys and 5 for girls. There are four Catholic periodicals.
COUNCIL OF SIENA (1423)
It was decreed in the Council of Constance that five years later another council should be called. In fact Martin V summoned it for Pavia, where it was inaugurated on 23 April, 1423. The general session had not yet begun when the pestilence broke out at Pavia, for which reason the transfer of the Council to Siena was decreed. The procedure of the Council was almost identical with that at Constance. Certain formalities of safe conduct issued by the city for the members of the Council were the cause of friction with the pope. On the eighth of November four decrees were published: against the Hussites and the Wyclifites; against those who continued the schism of Benedict XIII; on the postponement of the negotiation with the Greek schismatics, and on greater vigilance against heresy. Gallican proposals of reform were productive of discord with the French. On 19 February, 1424, Basle was selected as the place of the next Council. On 20 February the dissolution of the Council was decreed, but the Decree was not published until 7 March. The French would have preferred to continue the Council until the "reform" of the church "in capite et in membris" (in its head and its members) had been accomplished, but whether to avoid a new schism, or on account of fear of the pope (since Siena was too near the Papal States), they departed. The magistrates of Siena took care not to let anyone depart until he had paid his debts.
CAPPELLETTI, Le chiese d'Italia; PECCI, Storia del vescovado della citta di Siena (Lucca, 1748); LUSINI, Il capitolo della metropolitana di Siena (Siena, 1893); IDEM, I confini storici del vescovado di Siena (Siena, 1895); MALAVOLTI, Historia di fatti e guerre de' sanesi dall' origine al 1555 (Venice, 1599); TOMASIUS in MURATORI, Rerum italicarum, XX; RICCI, Siena in Italia artistica (Bergamo, 1905); RICHTER, Siena: Beruhmte Kunststatten (Leipzig, 1901); MILANESI, Documenti per la storia dell arte senese, III (Siena, 1854-56); Bulletino della Societa di Storia Patria di Siena.
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Sierra Leone
(SIERRAE LEONIS, SIERRA-LEONENSIS).
Comprises the English colony of that name and the surrounding territory from French Guinea on the north and east to Liberia on the south. The capital, Freetown (population, 90,000) is in lat. 8°30' N. and long. 13°14' W. of Greenwich. Its area is 30,000 square miles; population, 3,000,000. Its climate is most deadly and has merited for the colony the name "White man's grave". Yellow fever is endemic. Malaria and hemoglobinuria are prevalent.
After the American Revolution the English Government purchased from native chiefs a tract of land some twenty miles square, and established a colony for negroes discharged from the army and navy, and for liberated or runaway slaves who had sought refuge in England. In 1787 about 400 negroes settled there and founded Freetown. In 1808 it became a crown colony, and is so still. It has a completely-developed system of government.
Protestantism had exclusive control in the colony until Catholicism appeared in 1864. Amongst many sects Wesleyans predominate, though Anglicans are numerous. All are strongly organized. In the surrounding territory the aborigines are pagans. Mohammedanism is spreading and becoming a dangerous enemy to Catholicism.
The history of West-African Catholic missions begins in 1843 with the foundation of the Vicariate Apostolic of the Two Guineas by Bishop Barron of Philadelphia with the Holy Ghost Fathers. This vicariate, which after Bishop Barron's departure in 1845 was completely entrusted to these fathers, was divided in 1858, and a special vicariate comprising Sierra Leone, Liberia, and French Guinea was confided to Bishop Bresillac, founder of the African Fathers of Lyons. He with his companions died two months after reaching Freetown, and the vicariate was given back to the Holy Ghost Fathers. At the earnest request of the Propaganda Fathers Blanchet and Koeberle, C.S.Sp., began work in 1864. The French Guinea mission was begun in 1876 from Freetown, and fostered until its erection into a prefecture m 1897. The Liberian mission was undertaken by Fathers Lorber and Bourzeix, C.S.Sp., in 1884, but because of opposition they withdrew in 1888 and confined their efforts to Sierra Leone. Liberia was erected into a prefecture in 1903 and given to the Fathers of Mary. The present Vicariate of Sierra Leone was administered by the Holy Ghost Congregation since 1864, Fathers Blanchet and Brown having the title of pro-vicar Apostolic. After Father Brown's death in 1903, Rt. Rev. John A. O'Gorman of the American province of the congregation was named vicar Apostolic, and consecrated at Philadelphia. Despite the difficulty of climate and religious opposition the vicariate has prospered. At Father Brown's death there were five missions; since Bishop O'Gorman's consecration six new ones have been added, making eleven in all. There are twenty-eight missionaries, six from the American province. Connected with each mission is a school, and with it a workshop, farm, or plantation. Thus with religious and secular instruction the boys receive a practical training. A high school for boys was built at Freetown in 1911.
There are four schools, one high school, and one orphanage for girls, in care of the Sisters of St. Joseph of Cluny. The Venerable Mother Javouhey, their foundress, labored here herself in 1822. Since 1866 her daughters have been in continuous charge. With religious and secular education they teach cooking, sewing, and laundering.
MOCKLER FERRYMAN, British West Africa, its Rise and Progress (London, 1900); STANLEY AND OTHERS, Africa, Its Partition and Its Future (New York, 1898); BLANCHET, Histoire de la mission de Sierra Leone, 1864-1892 (op. inedit.); Bulletin officiel of the Congregation of the Holy Ghost (Paris, 1863-1911); CROOKS, A Short History of Sierra Leone (Dublin 1900).
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Pierre Gaultier de Varennes, Sieur de Lavérendrye
Discoverer of the Canadian West, born at Three Rivers, Quebec, 17 November, 1685; died at Montreal, 6 December, 1749. His early manhood was passed as a soldier in the service of France, and he was wounded on the battlefield of Malplaquet. Later he returned to his native country and engaged in the fur trade. As a step towards the exploration of the Pacific, or the Western Sea as it was then called, he established three trading posts west of Lake Superior, i.e. Forts St. Pierre, on Rainy River (1731), St. Charles on the Lake of the Woods (1732), and Maurepas, at the month of the Winnipeg River (1734). A sincere Christian, and having at heart his own religious interests as well as those of his men, he had taken with him Father Charles M. Mesaiger, a Jesuit, who did not go farther than the Lake of the Woods, where he was succeeded, in the summer of 1735, by Father Jean P. Aulneau de La Touche.
This young priest having temporarily left for the east (8 June, 1736) with Lavérendrye's eldest son, Jean-Baptiste, and nineteen "voyageurs", in quest of much needed provisions, the entire party was slain on an island of the Lake of the Woods on the very day of their departure. Lavérendrye prudently resisted the pressing solicitations of the natives, burning to avenge on the Sioux, the authors of the massacre, the wrong done to the French. Then, in spite of his many debts occasioned by explorations and establishments for which he had no other funds than the desultory returns of the fur trade in an unorganized country, he went on with the task entrusted to his patriotism by the French court. On 24 September, 1738, he reached the exact spot where now stands Winnipeg, and, ascending the Assiniboine to the present site of Portage la Prairie, he built there a post which he called Fort La Reine. Thence he made for the south, and by the end of 1738 he was at a Mandan village on the Upper Missouri. Early in the spring of the following year, he sent north one of his sons, who discovered Lakes Manitoba, Dauphin, Winnipegosis, and Bourbon, and erected a fort on Lake Dauphin. Meantime Lavérendrye had had to repair to Montreal to come to an understanding with his creditors. On his return to the west he took with the Jesuit Father Claude G.Coquart, the first priest to see the confluence of the Assiniboine with the Red River and reside at what is now Portage la Prairie (1741). In the spring of 1742 he commissioned two of his sons, Pierre Gauthier, dit the Chevalier, and Francois, to explore the country as far west as they could possibly go. In the company of savages who had never seen a white man, they reached, after many perils, one of the spurs of the Rocky Mountains, which they partially scaled (12 January, 1743). The desertion of their native guides, terrified at the unexpected discovery of a village of their traditional enemies, alone prevented further progress. The explorers must have penetrated to a point in the northwest corner of what is now Montana. Lavérendryre was naturally endowed, it is true, with indomitable energy, but he was struggling against too heavy odds. Dragged before the law courts by the Montreal merchants whom he could not pay, and accused by others of thinking more of filthy lucre than of discoveries, and ill sustained by the Paris authorities, he had to give up his work (1744), after consecrating to it the thirteen best years of his life. Gradually his worth became recognized at Paris, and honours were bestowed upon him by the French king. He was on the eve of resuming his explorations when he died, and was buried in the vault of Notre-Dame, Montreal.
An upright man and a good Christian, Lavérendrye was considerably more than a mere explorer. No less than six fur-trading stations attested to his efficiency as an organizer. On the other hand, the numerous personnel of "voyageurs" whom these posts necessitated eventually gave rise to that wonderful race, the Metis, which was in after years to play such an important part in the history of Central Canada.
A.G. MORICE 
Translated by Joseph P. Thomas 
Dedicated to Mrs. Gladys M. Brown
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Sigebert of Gembloux
Benedictine historian, b. near Gembloux which is now in the Province of Namur, Belgium, about 1035; d. at the same place, 5 November, 1112. He was apparently not a German, but seems to have been of Latin descent. He received his education at the Abbey of Gembloux and at an early age became a monk in this abbey; after this he taught for a long time at the Abbey of St. Vincent at Metz. About 1070 he returned to Gembloux, where he was universally admired and venerated, and had charge there of the abbey school until his death. While at Metz he wrote the biographies of Bishop Theodoric I of Metz (964-85), of King Sigebert III, founder of the monastery of St. Martin at Metz, and also a long poem on the martyrdom of St. Lucia, whose relics were venerated at the Abbey of St. Vincent. After his return to Gembloux he also wrote similar works for this abbey, namely: a long poem on the martyrdom of the Theban Legion, as Gembloux hadrelics of its reputed leader Exuperius; a biography of the founder of the abbey, Wicbert (d. 962); a history of the abbots of Gembloux, and revisions of the biographies of St. Maclovius and the two early bishops of Liege, Theodard and Lambert.
Later he became a violent imperial partisan in the great struggle between the empire and the papacy. Of the three treatises which he contributed to the contest, one is lost; this was an answer to the letter of Gregory VII, written in 1081 to Bishop Hermann of Metz, in which Gregory asserted that the popes have the right to excommunicate kings and to release subjects from the oath of loyalty. In the second treatise Sigebert defended the masses of married priests, the hearing of which had been forbidden by the pope in 1074. When Paschal II in 1103 ordered the Count of Flanders to punish the citizens of Liege for their adherence to the emperor and to take up arms against him, Sigebert attacked the proceeding of the pope as unchristian and contrary to the Scriptures. His most celebrated work, "Chronicon sive Chronographia", is a chronicle of the world; it must be confessed that in this work he has not written history; he desired probably merely to give a chronological survey, consequently there is only a bare list of events even for the era in which he lived, though the last years, including 1105-11, are treated more in detail. The chronicle gained a very high reputation, was circulated in numberless copies, and was the basis of many later works of history. Notwithstanding various oversights and mistakes the industry and wide reading of Sigebert deserve honorable mention. He also made a catalogue of one hundred and seventy-one ecclesiastical writers and their works from Gennadius to his own time, "De scriptoribus ecclesiasticis". In this list he mentions his own work.
P.L., CLX; HIRSCH, De vita et scriptis Sigeberti monachi Gemblacensis (Berlin, 1841).
KLEMENS LOFFLER 
Transcribed by Joseph E. O'Connor

Siger of Brabant[[@Headword:Siger of Brabant]]

Siger of Brabant
Indisputably the leader of Latin Averroism during the sixth and seventh decades of the thirteenth century. Many influential masters of art espoused his principles, and Pierre du Bois praised his oral teachings; finally Dante immortalized his name in these flattering verses of the "Divina Commedia: Paradiso", X, 136:
Essa e la luce eterna di Sigieri Che, leggendo nel vico degli strami, Sillogizzo invidiosi veri.
His illustrious colleague, St. Thomas Aquinas, expressly refuted his teachings. There are few authentic details of the life of Siger of Brabant. He was a master of arts at Paris, and for ten years the guiding spirit of the agitations that troubled the university. From 1266 he was with the legate, Simon de Brie, in disciplinary affairs. From 1272 to 1275 he held in check the rector of the university, Alberic of Reims, placing himself at the head of the opposition, which he recruited from the Garlande Quarter (scholares golardie). Though condemned in 1270 Siger still continued the propagation of his ideas, and his opposition to his Scholastic masters. A second condemnation, in 1277, put an end to his teaching. He was brought before the tribunal of the Grand Inquisitor of France, was condemned, and took an appeal to the Roman Court. He died at Orvieto, between 1281 and 1284, having been assassinated by his secretary.
Of the works of Siger there are still extant: "De anima intellectiva", "De aeternitate mundi", "Quaestiones naturales", "Quaestiones logicales", "Quaestio utrum haec sit vera: Homo est animal, nullo homine existente", and a collection of six "Impossibilia". Another unpublished "Quaestio" has just been discovered by Pelzer of Rome. Siger was the adversary of Albertus Magnus and of St. Thomas Aquinas, "contra praecipuos viros Albertum et Thomam". His principal work (De anima intellectiva) called forth St. Thomas's treatise on the unity of the intellect (De unitate intellectus contra Averroistas). Siger in fact supported all the beliefs of the Averroist philosophy — the monism of the human intellect; one intellectual spirit for all men, separate from the body, is temporarily united with each human organism to accomplish the process of thought. Man is mortal, but the race is immortal. Hence the question of a future life is without meaning; immortality cannot be personal. The world is produced by a series of intermediary agencies; hence there is no providence in the government of men and of earthly things. All these productions are necessary, coeternal with God. All is ruled by cosmic and psychical determinism. Celestial phenomena and the conjunction of the planets control the succession of events on our globe, and the destinies of the human race. Man is not a free agent. There is an eternal reversibility of civilizations and religions, theChristian religion included, which is governed by the reversibility of the stellar cycles. Siger wished to remain a professing Catholic, and to safeguard his faith he had recourse to the celebrated theory of the two truths: what is true in philosophy may be false in religion, and vice versa. It is hard to tell whether such a mental attitude indicates buffoonery or sincerity. One is lost in conjecture as to the motive which impelled Dante, the admirer of Thomism, to place in the mouth of St. Thomas Aquinas the eulogy of Siger of Brabant, the apostle of Averroism.
MANDONNET, Siger de Brabant et l'averroisme latin in Philosophes belges, VI, VII part i: Etude critique (Louvain, 1910), part ii, Textes (Louvain, 1909), contains all the works of Siger; BAUMKER, Die Impossibilia d. Siger von Brabant, eine philosoph Streitschr. aus. d. XIII Jahrh. in Beitr. z. Gesch. d. Philos. Mitt. II (1888), 6; IDEM, Zur Beurteilung Sigers von Brabant in Philosophisches Jahrbuch (1911); MANDONNET, Autour de Siger de Brabant in Rev. thomiste, XIX, 1911. For the relations between Siger and Dante, see the studies published by LANGLOIS, GASTON PARIS, and CIPOLLA.
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Sigismond Thalberg
Musical composer and pianist, b. at Geneva, 1812; d. at Posilipo, Italy, 27 April, 1871. The precise date of his birth is a matter of dispute. He was a natural son of Prince Moritz Dietrichstein, and at an early age was brought by him to Vienna. While yet a boy, at the Polytechnic Institute of the Austrian capital, Thalberg formed a friendship with the young Duc de Reichstadt (popularly known as L'Aiglon), who so fired his imagination with the vision of military glory that he was upon the point of entering that career. From this step he was saved by the early discovery of his musical genius through Mittag, the Viennese bassoonist. Devoting himself in good earnest to music, of which he had acquired some knowledge from Mittag, he studied theory under Sechter and pianoforte technic under Hummel. At the age of fourteen he had already made his first public appearance as a pianist in Prince Metternich's salon. Four years later (1830) he began touring Europe, was received with enthusiasm by the virtuosi of the day, and was eventually (1834) appointed court chamber-musician by the emperor. During the next quarter of a century, a period in which the development of the pianoforte made enormous advances, Thalberg's fame was unrivalled save for his great contemporary, Franz Liszt. His concerts and recitals drew crowds, not only in all the capitals of Europe, including London, but also in Brazil and in the United States (1857). The world of musical criticism was for a time divided between the two parties of Thalberg's admirers and those of Liszt. To Liszt, nevertheless, is due perhaps the most decisive encomium of Thalberg as a pianist: "Thalberg is the only artist who can play the violin on the piano". In 1843 he married the widow of Boucher, the painter, a daughter of the famous operatic basso, Lablache.
Thalberg's chief contribution to the advancement of musical art seems to have been as an exponent of possibilities in pianoforte technic which had been unsuspected before his time. He not only possessed the mastery of touch in a transcendent degree and excelled in sostenuto playing by the use of the pedal, but actually discovered a method of making two hands produce the triple effect of melody, accompaniment, and bass on one keyboard — a resource exploited by many composers after him. His compositions, some 100 in number, include two operas, "Florinda" and "Christina di Suezia", both important only as demonstrating his unfitness for this field of art. He composed successfully only for the instrument of which he was an unquestioned master, his best-known works being the fantasias on operatic and other popular melodies.
HUME, in Dict. of Music and Musicians (London, 1903-11); Thalberg and Vieux-temps Grand Concert Book (pamphlet preserved in the British Museum, London).
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Sigismund[[@Headword:Sigismund]]

Sigismund
King of Germany and Emperor of the Holy Roman Empire, b. 15 February, 1361, at Nuremberg; d. at Znaim, Bohemia, 9 December, 1437. He was the second son of the Emperor Charles IV, who betrothed him to Maria, the oldest daughter of King Louis of Hungary and Poland, and thus prepared the way for a great extension of the power of the House of Luxemburg. During the reign of his elder brother, King Wenceslaus, Sigismund was able, upon the death of the King of Hungary, to maintain his claims to Hungary though only after a hard struggle, and on 31 March, 1387, he was crowned King of Hungary. In 1389 he was obliged to defend the boundaries of his new kingdom against the Turks. In this year Sultan Amurath I had overthrown the Servian kingdom in the battle on the Plain of Kossovo (Plain of the Blackbirds). Amurath's son, Bajazet, defeated a Christian army under Sigismund at Nicopolis, and the lands along the Danube were only saved by the renewed advance of the Osmanli. In 1389 the clergy and nobility of Bohemia rebelled against the administration of the Government by the favorites of King Wenceslaus; they were supported both by Jost of Moravia and Sigismund. After this the intrigues in the royal family of Luxemburg were incessant. When, therefore, King Wenceslaus was deposed as emperor in 1400 at Oberlahnstein by the electors, and Rupert was elected emperor in his stead, Wenceslaus appointed his brother imperial vicar for Germany and governor and administrator of Bohemia. However, the accord between the brothers was not of long duration, because Wenceslaus was not willing to confer the succession in Bohemia upon Sigismund. For a time Sigismund was held prisoner by rebellious Hungarian subjects. The Emperor Rupert died on 18 May, 1410, at a time of intense excitement when the ecclesiastical confusion of the Great Schism had reached its height. There was a double election of a king of the Romans. On 20 September, 1410, Sigismund was chosen, and on 1 October of the same year his cousin, Jost of Bohemia, was also chosen. The empire, like the Church, had now three rulers. The death of Jost of Moravia made it easier for Sigismund to gain recognition, for the electors who had chosen Jost agreed to the election of Sigismund on 21 July, 1411. The new emperor was King of Hungary and Margrave of Brandenburg, and thus had a dynastic power which might have restored real power to the German Empire. He had large ambitions, his aim was to lead a united Christendom against the power of Islam, but he lacked steadiness and perseverance. Although highly talented he was too easily carried away by Utopian schemes. He also neglected to protect the base of his power, his hereditary possessions, which were disorganized by bad administration and civil disorder. The first matter of importance during his reign was the Great Schism.
To Sigismund, undoubtedly, belongs the credit of bringing about the great reform Councils of Constance and Basle. In 1414 he went to Italy on an expedition against Venice; while there he forced Pope John XXIII, who was hard-pressed by King Ladislaus of Naples, to call a council which met at Constance on 1 November, 1414. For a time Sigismund was the soul of the council, and this no doubt served once more to emphasize the importance of Germany. However, the interest of the emperor in the council diminished in proportion as its proceedings failed to meet his views. The sole result of the council so far as Sigismund was concerned was that he brought upon himself the hatred of his Bohemian subjects by his sacrifice of John Hus. During the course of the council Sigismund turned his efforts at reform to internal policies, especially to the establishment of a general peace in the empire. He failed, however, in these efforts. Important consequences resulted from his granting to Frederick Hohenzollern, Burgrave of Nuremberg, the Mark of Brandenburg in fief, to which he added on 30 April, 1415, the electoral dignity and the office of lord high chancellor. In this way Sigismund gained support for himself against the independent policy of the electors. On the death of Wenceslaus (16 August, 1419), Sigismund became King of Bohemia; where, directly after the close of the Council of Constance, Hussite disorders had begun. The king sought to re-establish order by severe measures, but, as this method failed, Martin V at Sigismund's request proclaimed a crusade. Religious and national fanaticism brought a bloody victory to Ziska's hordes on 1 November, 1420, at Wyschehrad, and also on 8 January, 1422, at Deutschbrod. The position of Sigismund, who was now also threatened by the Turks, was an exceedingly precarious one. The only effective aid offered him was that of Duke Albert V of Austria to whom Sigismund had married his only daughter Elizabeth and whom he had made the presumptive heir of the Hungarian and Bohemian crowns. The Hussite armies now threatened the neighboring German territories. Forthwith it became apparent how wretched was the military organization of the empire and how desperate were the divisions among the German princes. Attempts at reform began, but the emperor lacked the vigor to carry out these attempts. Sigismund's failure to effect the needed imperial reforms was not wholly due to weakness of character; the selfish policy of the estates opposed insuperable obstacles to his good intentions. In 1424 the electors attempted to take the defense of the empire in their own hands. Though the coalition soon broke up, it had proclaimed the political programme of the following decades: reform of the empire with the controlling assistance of the estates As Sigismund was unable to enforce these reforms he could bring about the reconciliation of Bohemia by way of negotiations only; these were entrusted to the Council of Basle. Probably to emphasize before the councils his European position, Sigismund had himself crowned King of Lombardy on 25 November 1431, and German emperor at Rome, 31 May, 1433. Quarrels between the moderate Calixtines and the radical Taborites helped along the negotiations. By the so-called Compact of Prague the councul brought back the Hussite movement, at least so far as essentials were concerned, to lines compatible with the authority of the Church. The only concession was the granting of the cup to the laity. At the Diet of Iglau in 1436 after Sigismund had recognized the Compact of Prague he was acknowledged as regent of Bohemia. After this Sigismund took no further interest in large undertakings and retired to Bohemia. When, however, his reactionary measures led to a fresh outbreak, in which his wife, Barbara of Citti, joined, he retired to Znaim where he died.
Regesta imperii, ed. ALTMANN, XI (Innsbruck, 1896-1900); WINDECKER, Denkwurdigkeiten zur Geschichte des Zeitalters Kaiser Sigmunds, ed. ALTMANN (Berlin, 1893); Deutsche Reichstagsakten unter Konig Sigmund, ed. KERLER, HESSE, and BECKMANN, II-XII (Gotha, 1878-86); ASCHBACH, Geschichte Kaiser Sigmunds (Hamburg, 1838-45); BECKMANN, Der Kampf Kaiser Sigmunds gegen die werdende Weltmacht der Osmanen, 1902); BERGER, Johannes Hus u. Konig Sigmund (Augsburg, 1871); VON KRAUS, Deutsche Geschichte im Ausgang des Mittelalters (1888).
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Sigismund Albicus[[@Headword:Sigismund Albicus]]

Sigismund Albicus
Archbishop of Prague, a Moravian, born at Mährisch-Neustadt in 1347; died in Hungary, 1427. He entered the University of Prague when quite young and took his degree in medicine in 1387. Desiring to pursue the study of civil and canon lawwith more profit, he went to Italy and received the Doctor's degree in 1404, at Padua. On his return to Prague, he taught medicine for twenty years in the University. he was appointed physician-in-chief to Wenceslaus IV who recommended him as successor to the archbishopric of Prague, on the death of its incumbent in 1409. The canons appointed him to the position, although reluctantly. Albicus held it only four years, and when he resigned, in 1413, Conrad was elected in his place. Albicus received later the Priory of Wissehrad, and the title of Archbishop of Cæsarea. he was accused of favouring the new doctrines of John Huss and Wyclif. He retired to Hungary during the war of the Hussites, and died there, in 1427. He left three works on medical subjects, which were published after his death: "Praxis medendi"; "Regimen Sanitatis"; "Regimen pestilentiæ" (Leipzig, 1484-87).
JOHN J. A'BECKET 
Transcribed by Tim Drake
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Sigismund Krasinski
Count, son of a Polish general, b. at Paris, 19 Feb., 1812; d. there, 23 Feb., 1859. He lost his mother (Mary, née Princess Radziwill) in early childhood. From boyhood he loved study, and, as a student in Warsaw, distinguished himself as a sympathizer with the Romantic literary movement. But, when — against his will and purely to obey his father — he refrained from political manifestations at Warsaw in 1829, he became so unpopular amongst his fellow-students that his father sent him to Geneva. Being intensely patriotic, he suffered moral agonies during the insurrection of 1831, as his letters show, and, when he was forced to return and present himself at Tsar Nicholas's Court, his health gave way. Permitted to withdraw to Vienna, he brought out his first great work, those which he had written previously being far inferior. "Nieboska Komedya" (The Infernal Comedy, 1833) is the struggle between the old order and the new: each has its champion, both are self-seeking, faithless, and end in despair. This work was paraphrased and expanded by Edward Robert, Lord Lytton, as "Orval, the Fool of Time" (1869). In 1836 "Irydion" appeared. It is distinctly patriotic in tone: a young Greek dreams of delivering his country from the Roman yoke, attempts under Heliogabalus to do so, and, in order to have the Christians on his side, becomes one of them. His vengeance fails, and at the end Christ, his judge, condemns not his patriotism but his evil deeds and want of trust in Providence. After "Irydion" until the appearance of "Przedswit" (Before Dawn) Krasinski passed through a period of little literary activity but much philosophical thought, during which his works were few and of little importance.
"Before Dawn" is a most beautiful poem, and was intended by Krasinski to be his last. The poet sailing in a boat with Beatrice, his loved one and the source of his inspiration has a vision showing him some of the heroes of old Poland, which makes him happy, for Czarniecki reveals to him the destiny of Poland, the only nation which preserved the spirit of Christianity: thence its present sufferings and its future greatness. Shortly after the publication of "Before Dawn" Krasinski married Elizabeth Branicka. In 1845 he began to write his "Psalms of the Future" poems inspired by the desire to prevent his country from rushing into an abyss for he had been informed that an armed rising was close at hand. The "Psalms of Faith, Hope, and Love" appeared together, followed (in 1848) by the "Psalms of Sorrow and of Good-will". The last marks what is perhaps the very highest summit of Krasinski's inspiration. Here, as an "Before Dawn", he makes Poland the "Chosen Nation of the Lord". His other works are: "The Day of To-Day", and "The Last One", both published in 1848, but written long before; "Resurrecturis", a "Gloss of St Theresa", and his last work which has no name but "The Unfinished Poem", and which as a whole, though he had been working at it before 1840, is much inferior to his best production. After 1848 Krasinski's health, which had been feeble, gave way completely. He spent some time in Baden and Heidelberg and travelled to France in search of a congenial climate; but his last years, saddened by family losses, were spent in a state of great physical suffering.
Krasinski's poetry, possibly the noblest of all contemporary efforts to base politics on the principles of Christianity, has for key-note his exclusive interest in all such political questions as touch upon a happier future for the world. The "Infernal Comedy" deals with all Europe as a whole and in general; "Irydion" enquires how any particular nation is to be regenerated; "Before Dawn" gives the answer, as also do the "Psalms of the Future", though more distinctly and with less of enshrouding mysticism. As a thinker, Krasinski is greater than as a poet. Though at times too obscure, too allegorical, and too prone to set forth his message at the expense of artistic form, yet his creations show wonderful talent, rich imagination, and complete originality. He owes nothing either to antiquity or to contemporaries, whether English, Polish, or German. His defects (redundancy of ornament, exaggeration in thought, turgidity of style), conspicuous only in his feebler works, pass unnoticed in his greatest creations, of which they cannot impair the grandeur. No Polish author writes with greater splendour and majesty. He is representative of the noblest trends of the thought of his time, and eloquently expressive of his nation's sufferings, whilst he warns her not to go astray and points out the way to salvation. He is indeed one of the mightiest minds that Poland ever brought forth.
S. TARNOWSKI 
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Sign of the Cross
A term applied to various manual acts, liturgical or devotional in character, which have this at least in common: that by the gesture of tracing two lines intersecting at right angles they indicate symbolically the figure of Christ's cross.
Most commonly and properly the words "sign of the cross" are used of the large cross traced from forehead to breast and from shoulder to shoulder, such as Catholics are taught to make upon themselves when they begin their prayers, and such also as the priest makes at the foot of the altar when he commences Mass with the words: "In nomine Patris et Filii et Spiritus Sancti". (At the beginning of Mass the celebrant makes the sign of the cross by placing his left hand extended under his breast; then raising his right to his forehead, which he touches with the extremities of his fingers, he says: In nomine Patris; then, touching his breast with the same hand, he says: et Filii; touching his left and right shoulders, he says; et Spiritus Sancti; and as he joins his hands again adds: Amen.) The same sign recurs frequently during Mass, e.g. at the words "Adjutorium nostrum in nomine Domini", at the "Indulgentiam" after the Confiteor, etc., as also in the Divine Office, for example at the invocation "Deus in adjutorium nostrum intende", at the beginning of the "Magnificat", the "Benedictus", the "Nunc Dimittis", and on many other occasions.
Another kind of sign of the cross is that made in the air by bishops, priests, and others in blessing persons or material objects. This cross recurs also many times in the liturgy of the Mass and in nearly all the ritual offices connected with the sacraments and sacramentals.
A third variety is represented by the little cross, generally made with the thumb, which the priest or deacon traces for example upon the book of the Gospels and then upon his own forehead, lips, and breast at Mass, as also that made upon the lips in the "Domine labia mea aperies" of the Office, or again upon the forehead of the infant in Baptism, and upon the various organs of sense in Extreme Unction, etc.
Still another variant of the same holy sign may be recognized in the direction of the "Lay Folks Mass Book" (thirteenth century) that the people at the end of the Gospel should trace a cross upon the bench or wall or a book and then kiss it. It was prescribed in some early uses that the priest ascending to the altar before the Introit should first mark a cross upon the altar-cloth and them should kiss the cross so traced. Moreover it would seem that the custom, prevalent in Spain and some other countries, according to which a man, after making the sign of the cross in the ordinary way, apparently kisses his thumb, has a similar origin. The thumb laid across the forefinger forms an image of the cross to which the lips are devoutly pressed.
Of all the above methods of venerating this life-giving symbol and adopting it as an emblem, the marking of a little cross seems to be the most ancient. We have positive evidence in the early Fathers that such a practice was familiar toChristians in the second century. "In all our travels and movements", says Tertullian (De cor. Mil., iii), "in all our coming in and going out, in putting of our shoes, at the bath, at the table, in lighting our candles, in lying down, in sitting down, whatever employment occupieth us, we mark our foreheads with the sign of the cross". On the other hand this must soon have passed into a gesture of benediction, as many quotations from the Fathers in the fourth century would show. Thus St. Cyril of Jerusalem in his "Catecheses" (xiii, 36) remarks: "let us then not be ashamed to confess the Crucified. Be the cross our seal, made with boldness by our fingers on our brow and in every thing; over the bread we eat and the cups we drink, in our comings and in goings; before our sleep, when we lie down and when we awake; when we are travelling, and when we are at rest".
The course of development seems to have been the following. The cross was originally traced by Christians with the thumb or finger on their own foreheads. This practice is attested by numberless allusions in Patristic literature, and it was clearly associated in idea with certain references in Scripture, notably Ezech., ix, 4 (of the mark of the letter Tau); Ex., xvii, 9-14; and especially Apoc., vii 3; ix, 4; xiv, 1. Hardly less early in date is the custom of marking a cross on objects -- already Tertullian speaks of the Christian woman "signing" her bed (cum lectulum tuum signas, "Ad uxor.", ii, 5) before retiring to rest-and we soon hear also of the sign of the cross being traced on the lips (Jerome, "Epitaph. Paulæ") and on the heart (Prudentius, "Cathem.", vi, 129). Not unnaturally if the object were more remote, the cross which was directed towards it had to be made in the air. Thus Epiphanius tells us (Adv. Hær., xxx, 12) of a certain holy man Josephus, who imparted to a vessel of water the power of overthrowing magical incantations by "making over the vessel with his finger the seal of the cross" pronouncing the while a form of prayer. Again half a century later Sozomen, the church historian (VII, xxvi), describes how Bishop Donatus when attacked by a dragon "made the sign of the cross with his finger in the air and spat upon the monster". All this obviously leads up to the suggestion of a larger cross made over the whole body, and perhaps the earliest example which can be quoted comes to us from a Georgian source, possibly of the fourth or fifth century. In the life of St. Nino, a woman saint, honoured as the Apostle of Georgia, we are told in these terms of a miracleworked by her: "St. Nino began to pray and entreat God for a long time. Then she took her (wooden) cross and with it touched the Queen's head, her feet and her shoulders, making the sign of the cross and straightway she was cured" (Studia Biblica, V, 32).
It appears on the whole probable that the general introduction of our present larger cross (from brow to breast and from shoulder to shoulder) was an indirect result of the Monophysite controversy. The use of the thumb alone or the single forefinger, which so long as only a small cross was traced upon the forehead was almost inevitable, seems to have given way for symbolic reasons to the use of two fingers (the forefinger and middle finger, or thumb and forefinger) as typifying the two natures and two wills in Jesus Christ. But if two fingers were to be employed, the large cross, in which forehead, breast, etc. were merely touched, suggested itself as the only natural gesture. Indeed some large movement of the sort was required to make it perceptible that a man was using two fingers rather than one. At a somewhat later date, throughout the greater part of the East, three fingers, or rather the thumb and two fingers were displayed, while the ring and little finger were folded back upon the palm. These two were held to symbolize the two natures or wills in Christ, while the extended three denoted the three Persons of the Blessed Trinity. At the same time these fingers were so held as to indicate the common abbreviation I X C (Iesous Christos Soter), the forefinger representing the I, the middle finger crossed with the thumb standing for the X and the bent middle finger serving to suggest the C. In Armenia, however, the sign of the cross made with two fingers is still retained to the present day. Much of this symbolism passed to the West, though at a later date.
On the whole it seems probable that the ultimate prevalence of the larger cross is due to an instruction of Leo IV in the middle of the ninth century. "Sign the chalice and the host", he wrote, "with a right cross and not with circles or with a varying of the fingers, but with two fingers stretched out and the thumb hidden within them, by which the Trinity is symbolized. Take heed to make this sign rightly, for otherwise you can bless nothing" (see Georgi, "Liturg. Rom. Pont.", III, 37). Although this, of course, primarily applies to the position of the hand in blessing with the sign of the cross; it seems to have been adapted popularly to the making of the sign of the cross upon oneself. Aelfric (about 1000) probably had it in mind when he tells his hearers in one of his sermons: "A man may wave about wonderfully with his hands without creating any blessing unless he make the sign of the cross. But if he do the fiend will soon be frightened on account of the victorious token. With three fingers one must bless himself for the Holy Trinity" (Thorpe, "The Homilies of the Anglo-Saxon Church" I, 462). Fifty years earlier than this Anglo-Saxon Christians were exhorted to "bless all their bodies seven times withChrist's rood token" (Blicking Hom., 47), which seems to assume this large cross. Bede in his letter to Bishop Egbert advises him to remind his flock "with what frequent diligence to employ upon themselves the sign of our Lord's cross", though here we can draw no inferences as to the kind of cross made. On the other hand when we meet in the so-called "Prayer Book of King Henry" (eleventh century) a direction in the morning prayers to mark with the holy Cross "the four sides of the body", there is a good reason to suppose that the large sign with which we are now familiar is meant.
At this period the manner of making it in the West seems to have been identical with that followed at present in the East, i.e. only three fingers were used, and the hand traveled from the right shoulder to the left. The point, it must be confessed, is not entirely clear and Thalhofer (Liturgik, I, 633) inclines to the opinion that in the passages of Belethus (xxxix), Sicardus (III, iv), Innocent III (De myst. Alt., II, xlvi), and Durandus (V, ii, 13), which are usually appealed to in proof of this, these authors have in mind the small cross made upon the forehead or external objects, in which the hand moves naturally from right to left, and not the big cross made from shoulder to shoulder. Still, a rubric in a manuscript copy of the York Missal clearly requires the priest when signing himself with the paten to touch the left shoulder after the right. Moreover it is at least clear from many pictures and sculptures that in the twelfth and thirteenth centuries the Greek practice of extending only three fingers was adhered to by many Latin Christians. Thus the compiler of the Ancren Riwle (about 1200) directs his nuns at "Deus in adjutorium" to make a little cross from above the forehead down to the breast with three fingers". However there can be little doubt that long before the close of the Middle Ages the large sign of the cross was more commonly made in the West with the open hand and that the bar of the cross was traced from left to right. In the "Myroure of our Ladye" (p. 80) the Bridgettine Nuns of Sion have a mystical reason given to them for the practice: "And then ye bless you with the sygne of the holy crosse, to chase away the fiend with all his deceytes. For, as Chrysostomesayth, wherever the fiends see the signe of the crosse, they flye away, dreading it as a staffe that they are beaten withall. And in thys blessinge ye beginne with youre hande at the hedde downwarde, and then to the lefte side and byleve that our Lord Jesu Christe came down from the head, that is from the Father into erthe by his holy Incarnation, and from the erthe into the left syde, that is hell, by his bitter Passion, and from thence into his Father's righte syde by his gloriousAscension".
The manual act of tracing the cross with the hand or the thumb has at all periods been quite commonly, though not indispensably, accompanied by a form of words. The formula, however, has varied greatly. In the earlier ages we have evidence for such invocation as "The sign of Christ", "The seal of the living God", "In the name of Jesus"; etc. Later we meet "In the name of Jesus of Nazareth", "In the name of the Holy Trinity", "In the name of the Father and of the Son and of the Holy Ghost", "Our help is in the name of the Lord", "O God come to my assistance". Members of the Orthodox Greek Church when blessing themselves with three fingers, as above explained, commonly use the invocation: "Holy God, Holy strong One, Holy Immortal One, Have mercy on us", which words, as is well known, have been retained in their Greek form by the Western Church in the Office for Good Friday.
It is unnecessary to insist upon the effects of grace and power attributed by the Church at all times to the use of the holy sign of the cross. From the earliest period it has been employed in all exorcisms and conjurations as a weapon against the spirits of darkness, and it takes its place not less consistently in the ritual of the sacraments and in every form of blessing and consecration. A famous difficulty is that suggested by the making of the sign of the cross repeatedly over the Host and Chalice after the words of institution have been spoken in the Mass. The true explanation is probably to be found in the fact that at the time these crosses were introduced (they vary too much in the early copies of the Canon to be of primitive institution), the clergy and faithful did not clearly ask themselves at what precise moment the transubstantiation of the elements was effected. They were satisfied to believe that it was the result of the whole of the consecratory prayer which we call the Canon, without determining the exact words which were operative; just as we are now content to know that the Precious Blood is consecrated by the whole word spoken over the chalice, without pausing to reflect whether all the words are necessary. Hence the signs of the cross continue till the end of the Canon and they may be regarded as mentally referred back to a consecration which is still conceived of as incomplete. The process is the reverse of that by which in the Greek Church at the "Great Entrance" the highest marks of honour are paid to the simple elements of bread and wine in anticipation of the consecration which they are to receive shortly afterwards.
Thalhofer, Liturgik, I (Freiburg, 1883), 629-43; Warren in Dict. Christ. Antiq. s.v.; Church Quart. Rev., XXXV (1893), 315-41; Beresford-Cooke, The Sign of the Cross in the Western Liturgies (London, 1907); Gretser, De Cruce Christi (Ingolstadt, 1598); Stevens, The Cross in the Life and Literature of the Anglo-Saxons (New York, 1904).
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Sigüenza
(SEGUNTINA, SEGONTIAE).
Diocese in Spain, suffragan of Toledo; bounded on the north by Soria, on the east by Saragossa and Teruel, on the south by Cuenca, and on the west by Guadalajara and Segovia. It lies in the civil provinces of Guadalajara, Segovia, Soria, and Saragossa. Its episcopal city has a population of 5000. The site of the ancient Segoncia, now called Villavieja, is at half a league distant from the present Sigüenza; Livy speaks of the town in treating of the wars of Cato with the Celtiberians. The diocese is very ancient: the fictitious chronicles pretended that St. Sacerdos of Limoges had been its bishop; but, apart from these fables, we fimd Protogenes as Bishop of Sigüenza at the Third Council of Toledo, and again the same Protogenes at Gundemar's council in 610; Ilsidclus assisted at the fourth, fifth, and sixth councils; Wideric, at the seventh to the tenth; Egica, at the eleventh; Ela, at the twelfth, thirteenth, and fourteenth; Gunderic, at the fifteenth and sixteenth. The succession of bishops continued under the Arab domination: after St. Eulogius, in 851, we find there Sisemund, a man of great sagacity. But later on Sigüenza was so completely depopulated that it does not appear among the cities conquered by Alfonso VI when he subdued all this region. The first bishop of Sigüenza, after it had been repeopled, was Bernardo, a native of Agen, who had been "capisol" (caput schola — schoolmaster) of Toledo; he rebuilt the church and consecrated it on the Feast of St. Stephen, 1123, and placed in it a chapter of canons regular. He died Bishop-elect of Santiago. On 14 March, 1140, Alfonso VII granted the bishop the lordship of Sigüenza, which his successors retained until the fourteenth century.
After the long episcopate of Bernardo, Pedro succeeded, and was succeeded by Cerebruno, who began the building of the new cathedral. Jocelin, an Englishman, was present with the king at the conquest of Cuenca; he was succeeded by Arderico, who was transferred to Palencia; Martin de Hinojosa, the holy Abbot of Huerta, abdicated the see in 1192, and was succeeded by Rodrigo.
Sigüenza took a large part in the civil wars of the thirteenth and fourteenth centuries. The fortress palace of the bishops was captured in 1297 by the partisans of the Infantes de la Cerda, and in 1355 it was the prison of the unhappy Blanche of Bourbon, consort of Pedro the Cruel. In 1465 Diego López of Madrid, having usurped the mitre, fortified himself there. Pedro Gonzalez de Mendoza, the Cardinal of Spain, held this diocese together with that of Toledo, and enriched his relations by providing establishments for them at Sigüenza. His successor, Cardinal Bernardino de Carvajal, was dispossessed, as a schismatic by Julius II, for his share in the Conciliabulum of Pisa. After that Garcia de Loaisa, Fernando Valdés, Pedro Paeheco, and others held this wealthy see. The castle-palace, modified in various ways, suffered much from the storms of civil war, and was restored by Joaquin Fernandez Cortina, who was bishop from 1848, and the restoration was continued by Bishop Gomez Salazar (1876-79).
The cathedral is a very massive Gothic edifice of ashlar stone. Its façade has three doors, with a railed court in front. At the sides rise two square towers, 164 feet high, with merlons topped with large balls; these towers are connected by a balustrade which crowns the facade, the work of Bishop Herrera in the eighteenth century. The interior is divided into three Gothic naves. The main choir begins in the transept with a Renaissance altar built by order of Bishop Mateo de Burgos. In the transept is the Chapel of St. Librada, patroness of the city, with a splendid reredos and the relies of the saint, all constructed at the expense of Bishop Fadrique de Portugal, who is buried there. What is now the Chapel of St. Catherine was dedicated to St. Thomas of Canterbury by the English Bishop Jocelin, who came with Queen Leonora. Cardinal Mendoza is interred in the main choir. Beyond the choir proper, which is situated in the centre, there is the sumptuous altar of Nuestra Señora la Mayor. Connected with the church is a beautiful Florid Gothic cloister, the work of Bernardino de Carvajal. The rich tabernacle, with its golden monstrance, was given by Cardinal Mendoza. The chapter house contains many excellent paintings. It is not known with any certainty at what period this church was begun, though it appears to date from the end of the twelfth century. The image of Nuestra Señora la Mayor, to whom the church is dedicated, dates from the end of the twelfth century; it was taken to the retro-choir in the fifteenth century, the Assumption being substituted for it on the high altar.
The Conciliar Seminary of San Bartolomé is due to Bishop Bartolomé Santos de Risoba (1651). There is a smaller seminary, that of the Immaculate Conception, and a college. The College of San Antonio el Grande is a beautiful building. It was formerly a university, founded in 1476 by the wealthy; Juan López de Medina, archdeacon of Almázán, but its prosperity was hindered by the foundation of the University of Alcalá; in 1770 it was reduced to a few chairs of philosophy and theology, and was suppressed in 1837. Worthy of mention are the ancient hermitage of Nuestra Señora, which, according to tradition, had been originally the pro-cathedral; the Humilladero, a small Gothic hermitage; the Churrigueresque convent of the Franciscans; the modern convent the Ursulines, which was formerly the home of the choir boys; the hospital of the military barracks; and the Hieronymite college.
UNIVERSITY OF SIGUENZA
The building of the College of San Antonio Portaceli of Sigüenza, Spain, which was later transformed into a university, was begun in 1476. Its founder was Don Juan López de Medina, archdeacon of Almázán, canon of Toledo, and vicar-general of Sigüenza. The Bull ratifying the foundation, approving the benefices, etc., was granted by Sixtus IV in 1483, and courses were opened in theology, canon law, and arts. By a Bull of Innocent VIII in 1489, the university was created, with powers to confer the degrees of bachelor, licentiate, and doctor; the college was thus transformed into a university. A Bull issued by Paul III extended the course in theology, and, during the rectorate of Maestro Velosillo, the chairs of physics were created, while a Bull of Julius II established the faculties of law and of medicine. Among the professors were Pedro Ciruelo, who enhanced the prestige of the university as a centre of learning; Don Franeiseo Delgado, Bishop of Lugo, who was rector, and under whom the university reached its period of greatest splendour; Don Fernando Velosillo, rector and professor, was sent by Philip II to the Council of Trent. There were also present at that council, as theologians, Don Antonio Torres, first Bishop of the Canary Islands, and Senor Torro, both professors of this university; Don Pedro Guerrero, Archbishop of Granada; the famous Cuesta; Tricio and Francisco Alvarez, Bishop of Sigüenza. It is thus evident that the influence of the University of Sigüenza in Church and State was considerable in the last years of the fifteenth century and the first years of the sixteenth; thereafter it fell into decay. It was suppressed in 1837.
DIOCESE: FLOREZ, Espana Sagrada, VIII (3rd ed., Madrid); CUADRADO, Castilla la Nueva in Espana, sus monumentos y artes, II (Barcelona, 1886), DE LA FUENTE, Hist, de las universidades de Espana, II (Madrid, 1885): O'REILLY, Heroic Spain (New York,1910); RUDY, The Cathedrals of Northern Spain (Boston, 1906.
UNIVERSITY: Archivo del Instituto de Guadalajara; Legajos 1 y 2. etc., de los papeles pertenecientes a la Universidad de Sigüenza; JOSE JULIE DE LA FUENTE, Resena historica de la Universidad de Sigüenza; VICENTE DE LA FUENTE, Historia de las universidades espanolas (Madrid, 1887); SANCHEZ DE LA CAMPA, Historia filosofica de la instruccion publica en Espana (1872); RASHDALL, Universities of Europe in the Middle Ages, II (Oxford, 1895), 97.
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Sikhism
The religion of a warlike sect of India, having its origin in the Punjab and its centre in the holy City of Amritsar, where their sacred books are preserved and worshipped. The name Sikh signifies "disciple", and in later times the strict observants or elect were called the Khalsa. The founder of the sect, Nanak (now called Sri Guru Nanak Deva), a Hundu belonging to the Kshastrya caste, was born near Lahore in 1469 and died in 1539. Being from childhood of a religious turn of mind, he began to wander through various parts of India, and perhaps beyond it, and gradually matured a religious system which, revolting from the prevailing polytheism, ceremonialism, and caste-exclusiveness, took for its chief doctrines the oneness of God, salvation by faith and good works, and the equality and brotherhood of man. The new religion spread rapidly and, under the leadership of nine successive gurus or teachers, soon became an active rival not only to the older Hinduism, but also the newer Mohammedanism of the reigning dynasties. The "disciples" were therefore somewhat ill-treated by the governing powers. This persecution only gave fresh determination to the sect, which gradually assumed a military character and took the name of Sings or "champion warriors"; under Govind Sing, their tenth and last guru (b. 1660; d. 1708), who had been provoked by some severe ill-treatment of his family by the Moslem rulers, they began to wage active war on the Emperor of Delhi. But the struggle was unequal. The Sikhs were defeated and gradually driven back into the hills. The profession of their faith became a capital offence, and it was only the decline of the Mogul power, after the death of Aurungzeb in 1797, which enabled them to survive. Then seizing their opportunity they emerged from their hiding places, organized their forces, and established a warlike supremacy over a portion of the Punjab round about Lahore.
A reversal took place in 1762, when Ahmed Shah badly defeated them and defiled their sacred temple at Amritsar. In spite of this reverse they manged still to extend their dominion along the banks of the Sutlej and the Jumna Rivers, northwards as far as Peshawar and Rawalpindi, and southwards over the borders of Rajputana. In 1788 the Mahrattas overran the Punjab and brought the Sikhs under tribute. Upon the Mahrattas supervened the British, who received the allegiance of a portion of the Sikhs in 1803, and later on, in 1809, undertook a treaty of protection against their enemy Runjeet Singh, who although himself a prominent Sikh leader, had proved overbearing and intolerable to other portions of the sect. Various other treaties between the British and the Sikhs, with a view of opening the Indus and the Sutlej Rivers to trade and navigation, were entered into; but as these agreements were not kept, the British declared war on the Sikhs in 1845. By 1848, partly through actual defeat, partly through internal disorganization and want of leaders, the Sikh power was broken; they gradually settled down among the rest of the population, preserving only their religious distinctiveness intact. According to the census of 1881 the number of Sikhs was reckoned at 1,853,426, which in the census of 1901 rose to 2,195,339. At the time of writing the census of 1911 is not yet published.
Their sacred books, called the "Granth" (the original of which is preserved and venerated in the great temple of Amritsar) consists of two parts: "Adi Granth", the first book or book of Nanak, with later additions compiled by the fifth guru, "Arjoon, and with subsequent additions from later gurus down to the ninth, and contributions by various disciples and devotees; secondly, "The Book of the Tenth King", written by Guru Govind Sing, the tenth and last guru, chiefly with a view of instilling the warlike spirit into the sect. The theology contained in these books is distinctly monotheistic. Great and holy men, even if divinely inspired, are not to be worshipped-not even the Sikh gurus themselves. The use of images is tabooed; ceremonial worship, asceticism, and caste-restrictions are explicitly rejected. Their dead leaders are to be saluted simply by the watchword "Hail guru" and the only material object to be outwardly reverenced is the "Granth", or sacred book. In practice, however, this reverence seems to have degenerated into a superstitious worship of the "Granth"; and even a certain vague divinity is attributed to the ten gurus, each of whom is supposed to be reincarnation of the first of the line, their original founder -- for the Hindu doctrine of transmigration of souls was retained even by Nanak himself, and a certain amount of pantheistic language occurs in parts of the sacred hymns. Salvation is to be obtained only by knowledge of the One True God through the Sat Guru (or true spiritual guide), reverential fear, faith and purity of mind and morals -- the main principles of which are strictly inculcated as marks of the true Sikh; while such prevailing crimes as infanticide and suttee are forbidden. They place some restriction on the killing of animals without necessity, but short of an absolute prohibition. Peculiar to the sect is the abstention from tobacco, and in part from other drugs such as opium -- a restriction introduced by Guru Govind Sing under the persuasion that smoking was conducive to idleness and injurious to the militant spirit. At the present time an active religious revival is manifesting itself among the Sikhs, having for its object to purge away certain superstitions and social restrictions which have gradually filtered in from the surrounding Hinduism.
CUNNINGHAM, "A History of the Sikhs" (Calcutta, 1904; MACGREGOR, "History of the Sikhs" (2 vols., London, 1846); COURT, "History of the Sikhs"' GOUGH, "The Sikhs and the Sikh Wars" (London, 1897); SAYED MOHAMED LATIF, "History of the Punjab" (Calcutta, 1891); SEWARAM SINGH THAPAR, "Sri Guru Nanak Deva" (Rawalpindi, 1904); BHAGAT LAKSHMAN SINGH, "A short Sketch of the life and Work of Guru Govind Singh" (Lahore, 1909); MACAULIFFE, "The Sikh Religion" (6 vols., Oxford, 1909); TRUMPP, "The Adi Granth, the Holy Scriptures of the Sikhs" (London, 1877), stigmatised by Macauliffe as an unreliable translation.
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Silandus
A titular see in Lydia, suffragan of Sardis. It is not mentioned by any ancient geographer or historian. We possess some of its coins representing the Hermus. It is the present village of Selendi, chief town of a nahia in the caza of Koula in the vilayet of Smyrna, situated on the banks of the Selendi Tchai or Ainé Tchai, an affluent of the Hernus (now Ghediz Tchai). Some inscriptions but no ruins are found there. The list of bishops of Silandus given by Le Quien, "Oriens christianus", I, 881, needs correction: Markus, present at the Council of Nicaea, 325 (less probably bishop of Blaundus, as suggested by Ramsay, "Asia Minor", 134), Alcimedes at Chalcedon, 451 (Anatolius, who signed the letter of the bishops of the province to Emperor Leo, 458, belongs rather to Sala, Ramsay, ibid., 122); Andreas, at the Council of Constantinople 680; Stephanus, at Constantinople, 787; Eustathius, at Constantinople, 879 (perhaps Bishop of Blaundus). The bishop mentioned as having taken part in the Council of Constantinople, 1351, belongs to the See of Synaus (Wächter, "Der Verfall des Griechentums in Kleinasien im XIV Jahrhundert", Leipzig, 1903, 63, n. 1). The See of Silandus is mentioned in the Greek "Notitiae episcopatuum" until the thirteenth century.
RAMSAY, Asia Minor (London, 1890), 122; TEXIER, Asie mineure (Paris, 1862), 276.
S. PÉTRIDÈS 
Transcribed by Joseph E. O'Connor

Silence[[@Headword:Silence]]

Silence
All writers on the spiritual life uniformly recommend, nay, command under penalty of total failure, the practice of silence. And yet, despite this there is perhaps no rule for spiritual advancement more inveighed against, by those who have not even mastered its rudiments, than that of silence. Even under the old Dispensation its value was known, taught, and practised. Holy Scripture warns us of the perils of the tongue, as "Death and life are in the power of the tongue" (Proverbs 18:21). Nor is this advice less insisted on in the New Testament; witness: "If any man offend not in word, the same is a perfect man" (St. James 3:2 sq.). The same doctrine is inculcated in innumerable other places of the inspired writings. The pagans themselves understood the dangers arising from unguarded speech. Pythagoras imposed a strict rule of silence on his disciples; the vestal virgins also were bound to severe silence for long years. Many similar examples could be quoted.
Silence may be viewed from a threefold standpoint:
· As an aid to the practice of good, for we keep silence with man, in order the better to speak with God, because an unguarded tongue dissipates the soul, rendering the mind almost, if not quite, incapable of prayer. The mere abstaining from speech, without this purpose, would be that "idle silence" which St. Ambrose so strongly condemns.
· As a preventative of evil. Senica, quoted by Thomas à Kempis complains that "As often as I have been amongst men, I have returned less a man" (Imitation, Book I, c. 20).
· The practice of silence involves much self-denial and restraint, and is therefore a wholesome penance, and as such is needed by all.
From the foregoing it will be readily understood why all founders of religious orders and congregations, even those devoted to the service of the poor, the infirm, the ignorant, and other external works, have insisted on this, more or less severely according to the nature of their occupations, as one of the essential rules of their institutes. It was St. Benedict who first laid down the clearest and most strict laws regarding the observance of silence. In all monasteries, of every order, there are special places, called the "Regular Places" (church, refectory, dormitory etc.) and particular times, especially the night hours, termed the "Great Silence", wherein speaking is more strictly prohibited. Outside these places and times there are usually accorded "recreations" during which conversation is permitted, governed by rules of charity and moderation, though useless and idle words are universally forbidden in all times and places. Of course in active orders the members speak according to the needs of their various duties. It was perhaps the Cistercian Order alone that admitted no relaxation from the strict rule of silence, which severity is still maintained amongst the Reformed Cistercians (Trappists) though all other contemplative Orders (Carthusians, Carmelites, Camaldolese etc.) are much more strict on this point than those engaged in active works. In order to avoid the necessity of speaking, many orders (Cistercians, Dominicans, Discalced Carmelites etc.) have a certain number of signs, by means of which the religious may have a limited communication with each other for the necessities that are unavoidable.
Holy Bible, especially Psalms, Proverbs, Ecclesiasticus, and Catholic Epistle of St. James; Thomas à Kempis, Imitation of Christ; Holsteinius, Codex Regularum quas S. Patres Monachis et Virginibus prascripere (Paris, 1663), St. Benedict, Holy Rule, in particular chaps. vi and vii; Schott, Fundamentder Grundrisse der Vollokommenheit (Constance, 1680); Rodriguez, Christian Perfection (London, 1861).
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Silesia
I. PRUSSIAN SILESIA
Prussian Silesia, the largest province of Prussia, has an area of 15,557 square miles, and is traversed in its entire length by the River Oder. In 1905 the province had 4,942,612 inhabitants, of whom 2,765,394 were Catholics, 2,120,361Lutherans, and 46,845 Jews; 72.3 per cent were Germans and nearly 25 per cent Poles. Agriculture is in a flourishing condition, 66 per cent of the area being under cultivation; the mining of iron, lead, and coal is largely carried on, and the manufacturing industry is considerable; among the articles manufactured are hardware, glass, china, linen, cotton and woollen goods.
In the earliest period Silesia was inhabited by Germans, the tribes being the Lygii and the Silingii. When during the migrations these peoples emigrated about the year 400 towards the West, the territory was lost to the Germanic races, and for about eight hundred years the region was Slavonic. The sole memorial of the Silingii is the retention of the name Silesia; the Slavs called Mount Zobten near Breslau "Slenz" (Silingis), and the Gau surrounding Mount Zobten they called Pagus Silensi or Slenzane, Slenza, Silesia. The region belonged politically at times to Poland and at times to Bohemia. Christianity came to it from Bohemia and Moravia. The apostles of these two countries, Cyril and Methodius (from 863), are indirectly also the apostles of Silesia. Until nearly the year 1000 Silesia had no bishop of its own. The right bank of the Oder belonged to the Diocese of Posen which was established in 968 and was suffragan of Magdeburg; the left bank belonged to the Diocese of Prague, that was established in 973 and was suffragan of Mainz. The Emperor Otto III transferred the part on the left bank of the Oder to the Diocese of Meissen in 995. In 999 Silesia was conquered by the Poles. Duke Boleslaw Chrobry (the Brave) of Poland now founded the Diocese of Breslau; in the year 1000 this diocese was made suffragan of the new Archdiocese of Gnesen that was established by Otto III. In 1163, at the command of the German Emperor Frederick Barbarossa, Silesia was given dukes of its own who belonged to the family of the Piasts. With these rulers began the connection with Germany and German civilization. Lower Silesia was governed by Boleslaw the Long, the companion-in-arms of the emperor. His successor was Henry the Bearded (1201-38), the husband of St. Hedwig. From about 1210 Henry began to bring German colonists into his territory and to permit them to found German villages and cities. Bishop Laurence of Breslau followed his example in the district under the control of his see, the castellany of Ottmachau. The monasteries did much to aid the colonization and the Germanic tendencies, especially the Cistercians of the monastery of Leubus. These established no less than sixty-five new German villages and materially promoted agriculture and gardening, mechanical arts, mining, and navigation of the Oder. In the reign of Henry II (1238-41), the son of St. Hedwig Silesia and its western civilization were threatened by the Tatars. Henry met them in battle at Wahlstatt near Liegnitz and there died the death of a hero; his courageous resistance forced the barbarians to withdraw. Consequently 9 April, 1241, is one of the great days of Silesian history.
The German colonization was vigorously carried on and towards the end of the thirteenth century Lower Silesia was mainly German, while in Upper Silesia the Slavs were in the majority. Among the contemporaries of St. Hedwig (d. 1243) were the Blessed Ceslaus and St. Hyacinth, both natives of Upper Silesia. They entered the Dominican Order in Italy and then became missionaries. Ceslaus labored in Breslau, where his order in 1226 obtained the Church of St. Adalbert; he died in 1242. Hyacinth, who among other labors also preached in Upper Silesia, died in 1257 at Cracow. A third native saint of Silesia was a relative of Hyacinth, Bronislawa, who became a Premonstratensian in 1217 and passed forty years in the practice of severe penances. Besides the monastery of Leubus the Cistercians had monasteries also at Kamenz (1248) Heinrichau (1228), Rauden (1252), Himmelwitz (1280), and Grussau (1292). The wealthiest convent was the Abbey of Trebnitz for Cistercian nuns founded by St. Hedwig who was buried there. Celebrated monasteries of the Augustinians were the one on the Sande at Breslau, which was founded at Gorkau about 1146 and was transferred to Breslau about 1148, and that at Sagan, established in 1217 at Naumburg on the Bober and transferred to Sagan in 1284. There were also a large number of houses belonging to the Premonstratensians, Franciscans, and orders of knights, as the Knights of St. John of Jerusalem, Knights of the Cross, Knights Templar. Up to the middle of the fourteenth century forty-five monasteries for men and fourteen for women had been established. The ruling family, the Piasts, repeatedly divided their inheritance so that in the fourteenth century Silesia contained no less than eighteen principalities. This made it all the easier for the Bishop of Breslau as Prince of Neisse and Duke of Grottkau to become the most important of the ruling princes. Silesia came under the suzerainty of the kings of Bohemia in 1327-29. As Bohemia was controlled by Germany the change was more favorable for colonization than if it had fallen to Poland. Silesia suffered terribly during the Hussite Wars (1420-37). The Hussites repeatedly undertook marauding expeditions, and hardly any city except Breslau escaped the havoc they wrought. About forty cities were laid in ashes. The clergy were burnt or put to death in other ways; the nobility grew poor; the peasants became serfs; the fields lay uncultivated; the "golden" Diocese of Breslau became a diocese of "filth". In 1469 Silesia came under the suzerainty of Hungary. However, as in 1526 Hungary, with Silesia, and Bohemia became at the same time possessions of the Habsburgs, from this time the province was once more regarded as a dependency of Bohemia.
The Reformation made rapid progress in Silesia. For the causes of this see THE PRINCE-BISHOPRIC OF BRESLAU. In the same article also the course of the Reformation and that of the counter-Reformation are fully treated. A large share of the credit for the restoration and firm establishment of Catholicism is due to the Jesuits, who during the years 1622-98 established in Silesia nine large colleges, each with a gymnasium, four residences, and two missions, and brought under their control all the higher schools of the country. This control endured, as Frederick the Great continued his protection of the Jesuits, even after the suppression of the order, up to 1800. In the seventeenth century Silesia obtained great renown through the two Silesian schools of poetry, the chief of these poets being Martin Opitz, Friedrich von Logau, and Andreas Gryphius. In 1702 the Jesuit college at Breslau was changed into the Leopoldine University (see BRESLAU, UNIVERSITY OF). At the close of the three Silesian wars (1740-2, 1744-5, 1756-63) the greater part of Silesia belonged to Prussia. By this change Catholicism lost the privileged position which it had regained in the counter-Reformation, even though Frederick the Great did not impair the possessions of the Church, as happened later (1810-40). In 1815 the Congress of Vienna enlarged Silesia by the addition of about half of Lausitz (Lusatia). During the decade of the forties the sect of "German Catholics" developed from Silesia as the starting-point; this sect was founded at Laurahutte in Upper Silesia by the ex-chaplain, John Ronge. Finally a brief mention should here be made of the enormous economic development of the province in the last fifty years, especially in the mining of coal, the mining and working of metals, and the manufacture of chemicals and machines. In Upper Silesia especially manufactures have advanced with American rapidity. Ecclesiastically the entire province belongs to the Prince Bishopric of Breslau with the following exceptions: the commissariat of Katscher, which consists of the Archipresbyterates of Katscher, Hultschin, and Leobschutz with 44 parishes and 130,944 Catholics, and belongs to the Archdiocese of Olmutz; the county of Glatz, which has 51 parishes and 146,673 Catholics, and belongs to the Archdiocese of Prague
II. AUSTRIAN SILESIA
Austrian Silesia is that part of Silesia which remained an Austrian possession after 1763. It is a crownland with an area of 1987 square miles and a population of 727,000 persons. Of its population 84.73 per cent are Catholics; 14 per cent areProtestants; 44.69 per cent are Germans; 33.31 per cent Poles; 22.05 per cent Czechs. As in Prussian Silesia, agriculture, mining, and manufactures are in a very flourishing condition. The districts of Teschen and Neisse belong to the Prince Bishopric of Breslau, those of Troppau and Jagerndorf to the Archdiocese of Olmutz.
Scriptores rerum Silesiacarum, I-XVI (Breslau 1835-97); Codex diplomaticus Silesiae, I-XXV (Bres1au, 1857-1909); GRUNHAGEN, Gesch. Schlesiens, I-II (Gotha, 1884-86); MORGENBESSER, Geschichte von Schlesien (4th ed.)., Breslau, 1908); CHRZASZCZ, Kirchengesch. Schlesiens (Breslau, 1908); PETER, Das Herzogtum Schlesien (Vienna, 1884); SLAMA, Oesterreichisch-Schlesien (Prague, 1887).
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Silesius Angelus
(Johannes Scheffer)
Convert, poet, controversialist, the son of a Lutheran Polish Nobleman, b. in Breslau in 1624; d. 9 July, 1677. He took the degree of doctor of philosophy and medicine, in Padua, in 1648, became court physician to the prince of Oels, in Silesia, was received into the Catholic Church in 1653, taking at confirmation the name of Angelus, to which he added the surname Silesius (Silesian), by which name he is known in the history of literature. In 1661, he was ordained priest and retired to the monastery of the Knights of the Cross in Breslau, where he died. His fortune he gave to pious and charitable institutions. With the Jesuits Spee and Balde, he was one of the few distinguished poets that Germany produced in an age of poetical barrenness and debased taste. He published, in 1657, the two poetical works on which his fame rests. "The Soul's Spiritual Delight" (Heilige Seelenlust) is a collection of more than two hundred religious songs, many of them of great beauty, which have found their way not only into Catholic, but even into Protestant hymn books. "The Cherubic Pilgrim" (Der Cherubinische Wandersmann) is a collection of over sixteen hundred rhymed couplets, full of deep religious thought expressed in epigrammatic form. A small number of these couplets seem to savour of quietism or pantheism. They ought to be interpreted in an orthodox sense, for Angelus Silesius was not a pantheist. His prose writings are orthodox; "The Cherubic Pilgrim" was published with the ecclesiastical Imprimatur, and, in his preface, the author himself explains his "paradoxes" in an orthodox sense, and repudiates any future pantheistic interpretation. In 1663 he began the publication of his fifty-five controversial tracts against the various Protestant sects. Of these, he afterwards selected thirty-nine which he published in two folio vols. under the title of "Eccleciologia".
LINDEMANN, Angelus Silesius (Freiburg, 1876); Seltmann, Angelus Silesius und seine Mystik (Breslau, 1876); Rosenthal (ed.) complete works (Ratisbon, 1862).
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Siletz Indians
The collective designation for the rapidly dwindling remnant of some thirty small tribes, representing five linguistic stocks -- Salishan, Yakonan, Kusan, Takelman, and Athapascan -- formerly holding the whole coast country of Oregon from within a few miles of the Columbia southward to the California border, extending inland to the main divide of the coast range, together with all the waters of Rogue River. Several of the tribes originally within the range of this territory are now entirely extinct. The others, all on the verge of extinction, are now gathered upon the Siletz Reservation, Lincoln County, Northwest Oregon, with the exception of perhaps seventy on the adjoining Grande Ronde reservation to the east. The principal tribes from north to south were the Tillamook (Sal.), Alsea, Siuslaw (Yak.), Coos, Coquille (Kus.), Takelma or Upper Rogue River (Tak.), Six, Joshua, Tututini, Mackanotni, Shastacosta, Cheteo (Ath.). The Athapascan and Takelman tribes were commonly designated collectively as Rogue River Indians.
Before the beginning of the era of disturbance the Indians of the territory in question may have numbered 15,000 souls. In 1782-83 a great smallpox epidemic, which swept the whole Columbian region, reduced the population by more than one-third. The advent of trading vessels in the Columbia, dating from 1788, introduced disease and dissipation which poisoned the blood of all the tribes, leading to their rapid and hopeless decline. A visitation of fever and measles about 1823-25 wiped out whole tribes, and by 1850 probably not 6000 survived. In that year gold was discovered in the Rogue River country, resulting in an invasion of miners and the consequent "Rogue River Wars", lasting almost continuously for six years, 1850-56. In these wars the southern tribes of the Oregon coast probably lost over 1000 killed outright and more than that number through wounds, exposure, and starvation due to the destruction of their villages and food stores. On their final subjugation they were removed by military force to the "Coast Reservation", which had been established under various treaties within the same period, and to which several tribes had already peaceably removed. The Coast Reservation originally extended some ninety miles along the coast, but by the throwing open of the central portion in 1865 was divided into two, the present Siletz agency in the north, and the Alsea subagency in the south. In 1876 the latter was abandoned, the Indians beinc concentrated on Siletz Reservation, to which about the same time were gathhered also several vagrant remnant bands farther up the coast.
On 1 Sept., 1857, the Coast Tribe Indians were officially reported to number: Siletz Reservation, 2049; Alsea, 690; refugee hostiles in mountains, about 250; remnant bands north of Siletz, 251; total, about 3240. Degraded, impoverished, and diseased, their condition could not easily be lower, and their superintendent states his conviction that any expectation of their ultimate civilization or Christianization was hopeless. "They have acquired all the vices of the white man without any of his virtues; and while the last fifteen years have witnessed the most frightful diminution in their numbers, their deterioration, morally, physically, and intellectually has been equally rapid. Starvation, disease, and bad whiskey combined is rapidly decimating their numbers, and will soon relieve the government of their charge."
Up to 1875 governmental provisions for moral or educational betterment was either lacking or entirely inadequate, and the only light in the darkness was afforded by the visits at long intervals of the devoted pioneer missionary, Father A. J. Croquette, of the neighboring Grande Ronde Reservation, who continued his ministry to both reservations for a period of nearly forty years. Protestant work was begun under Methodist auspices about 1872, but no building was erected until about twenty years later. Each is now represented by a regular mission, the Catholic denomination being in charge of the Jesuits. The majority of the Indians are accounted as Christians, having abandoned the old Indian dress and custom, besides almost universally using the English language. There is also a flourisishing government school. Notwithstanding that the Indians are reported as "above the average" in civilization and comfortable condition, there is a steady and rapid decrease, due to the old blood taint which manifests itself chiefly in tuberculosis, and points to their speedy extinction. The approximate 3240 assigned to the reservation in 1857 had dwindled to approximately 1015 in 1880; 480 in 1900; and 430 in 1910, including mixed bloods. The work of assigning them to individual land allotments, begun in 1887, was finally concluded in 1902.
The various tribes differed but little in habit of life. Their houses were of cedar boards, rectangular and semi-subterranean for greater warmth. Rush mats upon the earth floor served for beds. Fish formed their chief subsistence, supplemented by acorns, camas root, berries, wild game, and grass-hoppers; tobacco was the only plant cultivated. They had dug-out canoes, and were expert basket makers. Their chief weapon was the bow, and protective body armor of raw hide was sometimes worn. The ordinary dress of the man was of deer skin, and the woman, a short skirt of cedar bark fibre. Hats were worn by both sexes. Head flattening was not practiced, but tattooing was frequent. The dentalium shell was their most prized ornament and standard of value. Polygamy was common. The dead were generally buried in the ground, and the property distributed among the relatives. The government was simple and democratic, but captives and their children were held as slaves. There were no clans, and descent was paternal. Each linguistic group had its own myths and culture hero, or transformer, who prepared the world for human habitation. Among the Alsea these sacred myths could be told during only one month of the year. Among the principal ceremonies were the acorn festival and the girls puberty dance.
BANCROFT, Hist. Oregon (2 vols., San Francisoo, 1856-58); BOAS, Traditions of the Tillamook Indians in Jour. Am. Folklore, XI (Boston, 1898); Bur. Cath. Ind. Missions, annual reports of director (Washington); COMMISSIONER OF INDIAN AFFAIRS, annual reports (Washington), DORSEY, Indians of Siletz Reservation in American Anthropologist, II (Washington, 1888); IDEM, Gentile System of the Siletz Tribes in Jour. Am. Folklore, III (Boston, 1890); FARRAND, Notes on the Alsea Indians in Am. Anthropologist, new series, III (New York, 1901); HALE, Ethnology and Philology, forming vol. VI of Wilkes Rept. U. S. Exploring Expedition (Philadelphia, 1846); Lewis and Clark Exrpedition, original journals, ed. THWAITES (8 vols., New York, 1904-05); SAPlR, Notes on the Takelma Indians in Am. Anth., IX (Lancaster, 1907); IDEM, Religious Ideas of the Takelma Indians in Jour. Am. Folklore (Boston, 1907); IDEM, Takelma Texts, Univ. of Penn. Mus. Anthrop, Pubs. (Philadelphia, 1909); IDEM, The Takelma Language in BOAS, Handbook Am. Ind. Langs., Bull. 40, part 2 (Bur. Am. Ethnology, Washington, 1912).
JAMES MOONEY 
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Siloe[[@Headword:Siloe]]

Siloe
(SILOAH, SILOAM).
A pool in the Tyropoean Valley, just outside the south wall of Jerusalem, where Jesus Christ gave sight to the man born blind (John, ix, 1-7). Thanks to the excavations of Mr. Bliss and others, the identification of the present pool with the Siloe of Isaias (viii, 6) and John (ix, 7) is beyond all doubt. Near the traditional pool (birket Silwan), Mr. Bliss found in 1896 the ruins of an ancient basin, 75 ft. north and south by 78 ft. east and west and 18 ft. deep, on the north side of which was a church with a nave. The pool connects with "the upper source of the waters of Gihon" II Par., xxxii, 30) by a subterranean conduit (IV Kings, xviii, 17), called "the king's aqueduct" (Esd., ii, 14), 600 yards long, the fall of which is so slight that the water runs very gently; hence Isaias (viii, 6) compares the House of David to "the waters of Siloe, that go with silence". In 1880 the excavations of the German Palestinian Society uncovered in the Siloe pool near the outflow of the canal an inscription, which is, excepting the Mesa stone, the oldest specimen of Hebrew writing, probably of the seventh century B.C. The tower "in Siloe", (Luke, xiii, 4) Was probably a part of the near-by city wall, as Mr. Bliss's excavations show that the pool had given its name to the whole vicinity; hence "the gate of the fountain" (II Esd., ii, 14).
Bliss, Excavations of Jerusalem, 1894-7 (London, 1898), 132-210; Zeitschr. des deutschen Palastina-vereins (Leipzig), XXII, 61 sqq.; IV, 102 sqq., 250 sqq.; V, 725; Pal. Explor. Fund, Quarterly Statement (London, 1882), 122 sq., 16 sq., 178 sq.; (ibid., 1883), 210 sqq.; Revue biblique (Paris, 1897), 299-306; HEIDET IN VIGOUROUX, Dict. de la Bible, s. v. Siloe; MOMMERT, Siloah, etc. (Leipzig, 1908); WARREN AND CONDER, Survey of Western Palestine, II (London, 1884), 343-71.
NICHOLAS REAGAN 
Transcribed by Joseph E. O'Connor

Silveira[[@Headword:Silveira]]

Ven. Goncalo da Silveira
Pioneer missionary of South Africa, b. 23 Feb, 1526, at Almeirim, about forty miles from Lisbon; martyred 6 March, 1561. He was the tenth child of Dom Luis da Silveira, first count of Sortelha, and Dona Beatrice Coutinho, daughter of Dom Fernando Coutinho, Marshal of the Kingdom of Portugal. Losing his parents in infancy, he was brought up by his sister Philippa de Vilhena and her husband the Marquis of Tavora. He was educated by the Franciscans of the monastery of Santa Margarida until 1542 when he went to finish his studies in the University of Coimbra, but he had been there little more than a year when he was received into the Society of Jesus by Fr. Miron, rector of the Jesuit college at Coimbra. At the dawn of the Christian Renaissance, when St. Ignatius, St. Philip, and St. Teresa were founding their institutes, even then Goncalo was recognized as a youth of more than ordinary promise. Fr. Goncalo was appointed provincial of India in 1555. The appointment was approved by St. Ignatius a few months before his death. Fr. Goncalo's term of government in India lasted three years. He proved a worthy successor of St. Francis Xavier, who bad left India in 1549, and his apostolic labors and those of the hundred Jesuits under him, were crowned with much success, yet he was not considered the perfect model of a superior. He used to say that God had given him the great grace of unsuitability for government — apparently a certain want of tact in dealing with human weakness.
The new provincial Fr. Antonio de Quadros sent him to the unexplored mission field of south-east Africa. Landing at Sofala on 11 March, 1560, Fr. Goncalo proceeded to Otongwe near Cape Corrientes. There, during his stay of seven weeks, he instructed and baptized the Makaranga chief, Gamba and about 450 natives of his kraal. Towards the end of the year he started up the Zambesi on his expedition to the capital of the Monomotapa (q.v.) which appears to have been the N'Pande kraal, close by the M'Zingesi river, a southern tributary of the Zambesi. He arrived there on 26 December, 1560, and remained until his death. During this interval he baptized the chief and a large number of his subjects. Meanwhile some Arabs from Mozambique, instigated by one of their priests, began to spread calumnies against the missionaries, and Fr. Silveira was strangled in his hut by order of the chief. The expedition sent to avenge his death never reached its destination, while his apostolate came to an abrupt end from a want of missionaries to carry on his work.
CHADWICK, Life of the Ven. Goncalo Da Silveira (Roehampton, 1910); THEAI, Records of S. E. Africa, printed for the Government of Cape Colony, VII (1901); WILMOT, Monomotapa (London, 1896).
JAMES KENDAL 
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Silvester Jenks[[@Headword:Silvester Jenks]]

Silvester Jenks
Theologian, born in Shropshire, c. 1656; died in December, 1714. He was educated at Douai College, where he was professor of philosophy from 1680 to 1686. He was later a preacher in ordinary to James II. At the Revolution of 1688 he fled to Flanders. On his return to England he laboured as a missionary in or near London and was appointed by the chapter Archdeacon of Surrey and Kent. In 1711 he was elected by Propaganda Vicar Apostolic of the Northern District (13 August, 1713), but died of paralysis before his consecration. Among his works are: "A Contrite and Humble Heart" (Paris, 1692); "Practical Discourses on the Morality of the Gospel" (1699); "The Blind Obedience of a Humble Penitent the Best Cure for Scruples" (1699, republished, London, 1872); "The Whole Duty of a Christian" (1707); "A Short Review of the Book of Jansenius" (1710). A portrait engraved by le Pouter in 1694 is prefixed to a Paris edition of "A Contrite and Humble Heart".
Dodd, Church History, III (Brussels, 1739-42); Bowen, introduction to God's Safe Way of Obedience (London, 1872); Brady, Annals of the Catholic Hierarchy (London, 1877); Gillow, Bibl. Dict. Eng. Cath., s.v.; Cooper in Dict. Nat. Biog., s.v.
EDWIN BURTON 
Transcribed by Richard E. Cullen

Silvio Antoniano[[@Headword:Silvio Antoniano]]

Silvio Antoniano
Cardinal, writer on education, b. 31 December 1540 in Rome; d. there 16 August 1603. He was educated at the University of Ferrara, which conferred on him the degree of Doctor of Laws (1556) and appointed him professor of classical literature. In 1563 Pius IV called him to the chair of belles-lettres in the Sapienza University, a position in which he enjoyed the friendship of distinguished churchmen especially of St. Charles Borromeo. He resigned his chair, however, in 1566, took up the study of theology under the direction of St. Philip Neri and was ordained priest 12 June, 1568. During the latter part of the sixteenth century Humanism made rapid progress in Italy under the leadership of men like Sadolet, Piccolomini, and Valiero. Sharing their enthusiasm Antoniano devoted himself to the study of educational problems and at the instance of St. Charles Borromeo, wrote his principal work on the Christian education of children. (Tre libri dell' educazione cristiana de' figliuoli, Verona, 1583.) Clement VIII appointed Antoniano Secretary of Papal Briefs (1593), and created him cardinal, 3 March, 1599. His work passed through several editions in Italian and was translated into French by Guignard (Troyes, 1856; Paris, 1873), and into German by Kunz (Freiburg, 1888). Its principal features are insight into the mind of the child, sympathy with its dangers and needs, and solicitude for its moral training. Valuable suggestions are also given on physical culture, on the education of all classes of the people and on the preparation of teachers for their work. The other writings of Antoniano, many of which have not been published, deal with literary, historical, and liturgical subjects. Their author was one of the compilers of the Roman Catechism and a member of the commission charged by Clement VIII with the revision of the Breviary.
CASTIGLIONE, Silvii Antoniano vita (Rome, 1610); MAZZUCHELLI, Gli scrittori d'Italia (Brescia, 1753); Biographical sketches prefixed to French and German translations of his works.
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Silvio Pellico[[@Headword:Silvio Pellico]]

Silvio Pellico
Italian author and patriot, born at Saluzzio, Italy, 24 June, 1788; died at Turin 31 Jan., 1854. His father was a government employee and Silvio spent his youth in different places in Italy, making also a four-years' sojourn in Lyons. At the age of twenty he was in Milan, where he made the acquaintance of several of the best Italian writers, among whom were Monti, Foscolo, and Manzoni. Here he taught French in a school, conducted by the Government, for soldiers' orphans, and when the Austrian authorities deprived him of this post, he served as a private tutor in different families, especially in that of Count Luigi Porro Lambertenghi, one of the leading opponents of Austrian dominion in the land. Lambertenghi founded in 1819 the periodical "Il Conciliatore", which, as a literary organ, voiced the doctrines of the Romantic writers as opposed to those of the Classicist school, and, as a political organ, combatted all foreign domination in Italy. Pellico played an important part in the editing of this periodical. In 1820, with a fellow-worker, Pietro Maroncelli, he incurred suspicion as a member of the Carbonari, and, having been arrested by order of the Austrians, was imprisoned first in the Piombi at Venice and next in the dungeon of San Michele di Murano. After a perfunctory trial he and Maroncelli were condemned to death, but this penalty was soon commuted into one of imprisonment with hard labour, and they were taken to the fortress of Spielberg in Moravia. After eight years of incarceration and much suffering, Pellico was released (1830). During the remainder of his life, broken down by the hardships of imprisonment, he remained entirely aloof from politics, and preferred a life of seclusion.
Pellico is not one of the great Italian authors of the nineteenth century; yet he is one who has endeared himself permanently to the Italian heart by a single document, his prison diary, "Le mie Prigioni". In this work, which rapidly became popular and passed into foreign languages, he relates in simple and unaffected prose his experiences and emotions during the whole period of his confinement. There is no tone of bitterness in his manner; his attitude throughout is that of the genuinely devout and resigned Catholic, and he records with infinite detail and often with profoundly pathetic effect his daily experience in his various prisons. His little account of the spider which he trained to eat from his hand is one of the best remembered passages of modern Italian prose. The very gentleness and homeliness of its narrative made his "Prigioni" the favourite that it is, and well has it been said that the book did more harm to Austria than any defeat on the field of battle. His other writings are: "Liriche", full of religious devotion and patriotic fervour; "Cantiche" or "Novelle poetiche" romantic in inspiration and concerned with medieval life and manners; twelve tragedies; the "Doveri degli uomini", a prose compilation of precepts and example, intended to teach right living to the young; his copious correspondence ("Epistolario"), and a prose version of Byron's "Manfred". Only eight of the tragedies have been published, the most famous of which, "Francesca da Rimini", dealing with the Dantesque tradition, was performed successfully in 1818; it engaged at once the attention of Byron and he translated it into English. The "Francesca" ranks next in importance among his works to the "Prigioni".
Opere (Milan, 1886); Epistolario (Florence, 1856); Le mie Prigioni, ed. PARAVIA, SONZOGNO, and others; Poesie e lettere inedite (Rome, 1898); Prose e tragedie scelte (Milan, 1899); RINIERI, Della vita e delle opere di S. P. (3 vols., Turin, 1898-1901); BRIANO, S. P. (Turin, 1861); PARAVIA in Revue Contemporaine, 1853-4; DIDIER in Revue des Deux Mondes (Sept., 1842).
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Simeon[[@Headword:Simeon]]

Simeon
The second son of Jacob by Lia and patronymic ancestor of the Jewish tribe bearing that name. The original signification of the name is unknown, but the writer of Gen., xxix, 33-35, according to his wont, offers an explanation, deriving the word from shama, "to hear". He quotes Lia as saying: "Because the Lord heard that I was despised, he hath given this also to me; and she called his name Simeon" (Gen., xxix, 33). Similar etymologies referring to Levi and Juda are found in the two following verses. In Gen., xxxiv, Simeon appears with his full brother Levi as the avenger of their sister Dina who had been humiliated by Hemor a prince of the Sichemites. By a strange subterfuge all the men of the latter tribe are rendered helpless and are slaughtered by the two irate brothers who then, together with the other sons of the patriarch, plunder the city. This act of violence was blamed by Jacob (Gen., xxxiv, 30) though for a rather selfish reason; his disapproval on more ethical grounds appears in the prophetical blessing of his twelve sons in Gen., xlix, 5 7. Regarding Simeon and Levi Jacob says: "Cursed be their fury because it was stubborn; and their wrath because it was cruel: I will divide them in Jacob, and will scatter them in Israel."
There is a striking contrast between this earlier appreciation of the treacherous and bloody deed and that of the writers of post-Exilic Judaism, who have only words of praise for the action of the two brothers, and even consider them as incited to it by Divine inspiration (see Judith, ix, 2, 3). The same change of ethical sense may be gathered more fully from the un-canonical Book of the Jubilees (xxx) and from a poem in commemoration of the massacre of the Sichemites by Theodotus, a Jewish or Samaritan writer, who lived about 200 B.C. Simeon figures in only one other incident recorded in Genesis. It is in connection with the visit of the sons of Jacob to Egypt to buy corn. Here he is detained by Joseph as a hostage while the others return to Chanaan promising to bring back their younger brother Benjamin (Gen., xlii, 25). According to some commentators he was selected for this purpose because he had been a principal factor in the betrayal of Joseph into the hands of the Madianite merchants. The narrative, however, makes no mention of this, and it is but a conjectural inference from what is otherwise known of Simeon's violent and treacherous character. (See SIMEON, TRIBE OF.)
VON HUMMELAUER, Comment. in Genesim (Commentary on chapters xxix, xxxlv, xlii and xlix); VIGOUROUX, Dict. de la Bible, s.v.
JAMES F. DRISCOLL 
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Simeon of Durham[[@Headword:Simeon of Durham]]

Simeon of Durham
(Symeon).
Chronicler, d. 14 Oct., between 1130 and 1138. As a youth he had entered the Benedictine monastery at Jarrow which was removed to Durham in 1074, and he was professed in 1085 or 1086, subsequently attaining the office of precentor. His chief work is the "Historia ecclesiae Dunelmensis", written between 1104 and 1108, giving the history of the bishopric down to 1096. He also wrote "Historia regum Anglorum et Dacorum" (from 732 to 1129). The first part down to 957 is based on a northern annalist who made large use of Asser; the next part, to 1119, follows Florence of Worcester; the remainder is an original composition. Simeon's authorship of this work was vindicated by Rudd (in 1732) against Bale and Selden. He wrote some minor works including "Epistola ad Hugonem de archiepiscopis Eboraci," written about 1130, and some letters now lost.
Symeonis Dunelmensis opera omnia, ed. ARNOLD with valuable introduction in Rolls Series (2 vols., London, 1882-5); Symeonis Dunelmensis opera et collectanea, containing everything ever ascribed to him except the Historia ecclesiae Dunelmensis, ed. with introduction by HINDE in Surtees Soc., LI (Durham, 1868); Historical Works of Simeon of Durham, tr. with preface and notes by STEVENSON (London, 1855); HARDY, Descriptive Catalogue of British History (London, 1862- 71); CHEVALIER, Repertoire des sources historiques du moyen age (Paris, 1905), with list of earlier references, s.v. Simon.
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Simla[[@Headword:Simla]]

Simla
Archdiocese in India, a new creation of Pius X by a Decree dated 13 September, 1910 formed by dividing off certain portions of the Archdiocese of Agra and of the Diocese of Lahore. By this arrangement the following places fall within the territory of the new archdiocese: Simla, the metropolitan city, where the Church of Sts. Michael and Joseph has been adopted as the pro-cathedral, Ambala, Higsar, Karmal, Patiala, Nabha, Sind, Loharu and Maler Kotla, taken from the Archdiocese of Agra, and Mandi, Suket, Kulu, Labul and Spiti, taken from the Diocese of Lahore. As yet the appointment of suffragans has been reserved to the future by the Holy See. As the two more ancient dioceses are confided respectively to the Italian and Belgian Franciscans of the Capuchin Reform, so the new archdiocese has been given to the care of the same Fathers of the English province. The first archbishop appointed is the Most Rev. Anselm E. J. Kenealy who, as Father Anselm, O.S.F.C., was well known in England as a lector in logic and metaphysics, guardian of Crawley monastery in Sussex, a member of the Oxford Union Society, and provincial of the English province, before being called to Rome as definitor general of the order. Consecrated on 1 Jan., 1911, at Rome by Cardinal Gotti, assisted by the Archbishop of Westminster and Archbishop Jacquet, after visiting England to select some Fathers of the English province to accompany him, he sailed for India on 18 April, and was welcomed with an imposing public reception on his arrival at Simla on 8 May.
The stations with resident clergy are: Simla, Amballa, Dagshai, Casauli, and Subathu. The stations visited are: Jutogh, Solon, stations on the Kalka Simla railway and Kalka, Karnal, Patiala, Rajpura, Sirsa, and Gind. The principal educational establishments in the new archdiocese are at Simla and Amballa. At Simla the Nuns of Jesus and Mary (established in 1864) have some of the best schools in India for orphans, boarders, and the training of teachers. The Loreto Nuns at Tara Hall, Simla (established in 1895), have also first-class schools for boarders and day-scholars. There is a private school for boys under the care of the Capuchin Fathers at Simla.
ERNEST R. HULL 
Transcribed by Joseph E. O'Connor

Simon Islip[[@Headword:Simon Islip]]

Simon Islip
An Archbishop of Canterbury, b. at Islip, near Oxford; d. at Mayfield, Sussex, 26 April, 1366. He was educated at Oxford, where he proceeded doctor in canon, and civil law, being elected Fellow of Merton in 1307. His talents and learning as ecclesiastical lawyer soon won for him many benefices and preferments. Having for a time been rector of Easton, near Stamford, he exchanged this place in 1332 for the archdeaconry of Stow, which he only held for one year. He also held the rectory of Horncastle. Bishop Burghersh of Lincoln, then treasurer and Chancellor of England, made him a prebendary of Lincoln Cathedral in 1327, and he held successively the prebends of Welton Brinkhall, Aylesbury, and Welton Beckhall, while in 1337 he became vicar-general for the diocese. At this time he was much in London where he entered the king's service as one of the royal chaplains. Edward III trusted him also in diplomatic and political affairs, appointed him a member of the council and in 1346 gave Islip extensive powers during his own absence in France. In 1343 he had been made archdeacon of Canterbury and subsequently he was made dean of arches. He also held the prebend of Mora in St. Paul's Cathedral and a stall at Lichfield. John Stratford, the Archbishop of Canterbury, died in 1348 while the Black Death was raging. His two successors, John Ufford and Thomas Bradwardine, died of the plague within a few weeks of each other, the former before consecration. On 20 Sept. 1349, Simon Islip was elected archbishop, but within three weeks the pope conferred the see on him by provision. He was consecrated just before Christmas and received the pallium at the following Easter. The archdiocese had suffered from the pestilence and there was a dearth of clergy, so that the first work Islip was called on to undertake was a visitation, during which he laboured with energy to restore ecclesiastical discipline.
At this time, and after the renewed outbreak of the Black Death in 1362, he took particular pains to regulate the stipends of the unbeneficed clergy, who were induced by the greatly diminished number of priests to exact higher remuneration for their services than formerly. He next succeeded in terminating the ancient dispute between the archbishops of canterbury and York, as to the right of the latter to bear his cross in the province of the former. The final arrangement, suggested by the king, agreed to by both archbishops, and confirmed by the pope, was that the Archbishop of York might carry his cross in the province of Canterbury on condition that each archbishop should within two months of his confirmation present to the shrine of St. Thomas a golden image of an archbishop. Though he was a favourite of the king, he did not hesitate to resist royal exactions, and he addressed a vigorous remonstrance on the subject to Edward III. This being supported by the action of a synod over which the archbishop presided, and which refused the king's demand for a tenth of ecclesiastical income for six years, proved effectual to check the corrupt system of purveyance. Copies of this remonstrance, the " Speculum Regis Edwardi", are in the Bodleian library (MS. 624) and the British Museum (Harl. MS. 2399; Cotton MSS., Cleopatra D. IX and Faustina B. i.). Islip was a munificent benefactor of Oxford University, and founded a college which he intended should afford special facilities for monks to obtain the advantages of a university course, but the difficulties proved insurmountable, and after his death his foundation continued as a dependence on Christ Church, Canterbury, until it was absorbed by Cardinal Wolsey, in his foundation of Christ Church, Oxford. During his lifetime he had the reputation of being a sparing and niggardly administrator of the temporalities of his see, but this seems to be explained partly by the nature of the times, which called for economy and the wise husbandry of resources, and partly by his own temperament, which was frugal and averse to display. Both his enthronement and his funeral at Canterbury were by his own desire marked by the utmost simplicity, but his generous bequests to the monks of Canterbury show that this was not due to lack of interest in his cathedral church. In 1363 the archbishop suffered a paralytic stroke which he survived for three years, although by depriving him of the power of speech, it practically closed his career.
Literae Cantuarienses, ed. SHEPPARD, R. S. II (London, 1887-88); WALSINGHAM, Historica Anglicana, ed., RILEY, R. S. (London, 1863-4); WOOD, History and Antiquities of Oxford (Oxford, 1786); WHARTON, Anglia Sacra (London, 1691); HOOK, Lives of the Archbishops of Canterbury, IV (London, 1860-84); MOISANT, De Speculo regis Edwardi III, seu tractatu quem de mala regni administratione conscripsit Simon Islip (Paris, 1891); TOUT in Dict.Nat. Biog., s. v.
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Simon Langham[[@Headword:Simon Langham]]

Simon Langham
Cardinal, Archbishop of Canterbury and Chancellor of England, b. at Langham in Rutland; d. at Avignon, France, 22 July, 1376. Nothing is known of his early life, but in 1346 he was already a Benedictine monk of Westminster Abbey, representing his house in the triennial chapter. In April, 1349, he was made prior, and in May he became abbot. In this office he proved very successful, ruling well and carrying out many works, including the completion of the cloisters. He became treasurer of England on 21 Nov., 1360, and Bishop of Ely on 10 Jan., 1362. Before consecration he was also elected Bishop of London, but he refused this see, preferringEly. On 19 Feb., 1363, he received the great seal as chancellor, and he was the first to speak in English when opening Parliament. He was appointed Archbishop of Canterbury on 24 July, 1366, and received the pallium from the pope on 4 Nov., having previously resigned the chancellorship. As archbishop he was vigilant against false doctrine, condemned certain propositions taught at Oxford, removed one Wycliffe—not the well-known heretic of that name—from the headship of Canterbury Hall, and censured the demagogue-priest, John Ball. Blessed Urban V created him Cardinal of St. Sixtus, 27 Sept., 1368. His acceptance of this dignity without the king's leave offended Edward III, who seized the Canterbury revenues on the plea that Langham had by his act forfeited the see. Langham resigned the archbishopric on 27 Nov., and early in 1369 joined the Pope at Avignon, being succeeded at Canterbury by Whittlesey. Subsequently he regained the king's favor, but did not return to his native country, though he held several English preferments in succession, such as the archdeaconries of Wells and Taunton. Gregory XI made him Cardinal-Bishop ofPalestrina in July, 1373, and in the following year the monks at Canterbury again elected him as archbishop. The pope refused to confirm this, alleging that he could not spare the cardinal from Avignon. When the Curia was about to return to Rome in 1376, Langham obtained permission to go back to England, but he died before he could carry out this intention. Three years after his death, his remains were translated from Avignon to Westminster Abbey to which he had bequeathed his residuary estate. He was an upright man, and an able, if stern, ruler.
WALSINGHAM, Historia Anglicana, Rolls Series (London, 1863-4); MURIMUTH, Continuatio Chronicorum, Rolls Series (London, 1889); HOOK, Lives of the Archbishops of Canterbury (London, 1860-1884); WILLIAMS, Lives of the English Cardinals (London, 1868); KINGSFOFD in Dict. Nat. Biog., s.v.
EDWIN BURTON 
Transcribed by Joseph E. O'Connor
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Simon Le Moyne
A Jesuit missionary, b. at Beauvais, 1604; d. in 1665 at Cap de la Madeleine, near Three Rivers. He joined the Society in 1622, and reached Canada in 1638. He worked on the Huron mission with Chaumonot, Bressani, and the future martyrs. Second to Chaumonot alone in his mastery of the Huron-Iroquois language, he was unequalled in the knowledge of the character of the Indians their customs and traditions, even the artifices of their savage eloquence and diplomacy. The ascendancy he thereby enjoyed made him a desirable ambassador on all delicate and arduous occasions. He was the first European to penetrate among the Onondagas, where his eloquence and acquaintance with their traditions won their admiration. They begged for a missionary to teach them about the Great Spirit (1654). His second mission was to the fierce Mohawks, the murderers of Father Jogues, jealous of the favour shown to the Onondagas. They received him well, and he journeyed to Manhattan or New Amsterdam, where the governor, Peter Stuyvesant, treated him courteously. When a fresh outburst of Mohawk jealousy threatened to disturb the peace, Le Moyne again volunteered to pacify them, visiting Ossernenon a second and third time, and, though outwardly honoured, he frequently faced death. When after two years of warfare against the French and their allies the Cayuga Iroquois sued for peace in Montreal, and craved for a "black gown", Le Moyne went to test their sincerity (1661). This was his fifth embassy and during it he was seized, tortured, and even condemned to death. He was always ready for martyrdom. He owed his preservation to the chief Garakontié, whom Bishop Laval had baptized. He consoled the Indians and French captives, many of whom owed hirn their release. When the regular missions were established he longed to return to the Onondagas, but death overtook him at Cap de la Madeleine. Garakontié eloquently eulogized his undaunted courage and eminent virtues.
ROCHEMONTEIX, Les Jesuites et la Nouvelle France (Paris, 1896); CAMPBELL, Pioneer Priests of North America (New York, 1908).
LIONEL LINDSAY 
Transcribed by Joseph P. Thomas 
Dedicated to Fr. Valerian Plathottam C.M.I.
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Simon Magus
According to the testimony of St. Justin ("First Apolog.", xxvi), whose statement as to this should probably be believed, Simon came from Gitta (in the Pseudo-Clementine Homilies, II, xxii, called (Getthon) in the country of the Samaritans. At the outbreak of the persecution (c. 37 A.D.) of the early Christian community at Jerusalem that began with the martyrdom of St. Stephen, when Philip the Deacon went from Jerusalem to Samaria, Simon lived in the latter city. By his magic arts, because of which he was called "Magus", and by his teachings in which he announced himself as the "great power of God", he had made a name for himself and had won adherents. He listened to Philip's sermons, was impressed by them, and like many of his countrymen was baptized and united with the community of believers in Christ. But, as was evident later, his conversion was not the result of the inner conviction of faith in Christ as the Redeemer, but rather from selfish motives, for he hoped to gain greater magical power and thus to increase his influence. For when the Apostles Peter and John came to Samaria to bestow on the believers baptized by Philip the outpouring of the Spirit which was accompanied by miraculous manifestations, Simon offered them money, desiring them to grant him what he regarded as magical power, so that he also by the laying on of hands could bestow the Holy Ghost, and thereby produce such miraculous results. Full of indignation at such an offer Peter rebuked him sharply, exhorted him to penance and conversion and warned him of the wickedness of his conduct. Under the influence of Peter's rebuke Simon begged the Apostles to pray for him (Acts, viii, 9 29). However, according to the unanimous report of the authorities of the second century, he persisted in his false views. The ecclesiastical writers of the early Church universally represent him as the first heretic, the "Father of Heresies".
Simon is not mentioned again in the writings of the New Testament. The account in the Acts of the Apostles is the sole authoritative report that we have about him. The statements of the writers of the second century concerning him are largely legendary, and it is difficult or rather impossible to extract from them any historical fact the details of which are established with certainty. St. Justin of Rome ("First Apolog.", xxvi, lvi; "Dialogus c. Tryphonem", cxx) describes Simon as a man who, at the instigation of demons, claimed to be a god. Justin says further that Simon came to Rome during the reign of the Emperor Claudius and by his magic arts won many followers so that these erected on the island in the Tiber a statue to him as a divinity with the inscription "Simon the Holy God". The statue, however, that Justin took for one dedicated to Simon was undoubtedly one of the old Sabine divinity Semo Sancus. Statues of this early god with similar inscriptions have been found on the island in the Tiber and elsewhere in Rome. It is plain that the interchange of e and i in the Roman characters led Justin or the Roman Christians before him, to look upon the statue of the early Sabine deity, of whom they knew nothing, as a statue of the magician. Whether Justin's opinion that Simon Magus came to Rome rests only on the fact that he believed Roman followers had erected this statue to him, or whether he had other information on this point, cannot now be positively determined. His testimony cannot, therefore, be verified and so remains doubtful. The later anti-heretical writers who report Simon's residence at Rome, take Justin and the apocryphal Acts of Peter as their authority, so that their testimony is of no value. Simon brought with him, so Justin and other authorities state, a paramour from Tyre called Helena. He claimed that she was the first conception (ennoia) whom he, as the "great power of God", had freed from bondage.
Simon plays an important part in the "Pseudo-Clementines". He appears here as the chief antagonist of the apostle Peter, by whom he is everywhere followed and opposed. The alleged magical arts of the magician and Peter's efforts against him are described in a way that is absolutely imaginary. The entire account lacks all historical basis. In the "Philosophumena" of Hippolytus of Rome (vi, vii-xx), the doctrine of Simon and his followers is treated in detail. The work also relates circumstantially how Simon labored at Rome and won many by his magic arts, and how he attacked the Apostles Peter and Paul who opposed him. According to this account the reputation of the magician was greatly injured by the efforts of the two Apostles and the number of his followers became constantly smaller. He consequently left Rome and returned to his home at Gitta. In order to give his scholars there a proof of his higher nature and divine mission and thus regain his authority, he had a grave dug and permitted himself to be buried in it, after previously prophesying that after three days he would rise alive from it. But the promised resurrection did not take place; Simon died in the grave. The apocryphal Acts of St. Peter give an entirely different account of Simon's conduct at Rome and of his death (Lipsius, "Die apokryphen Apostelgeschichten und Apostellegenden", II, Pt. I (Brunswick, 1887). In this work also great stress is laid upon the struggle between Simon and the two Apostles Peter and Paul at Rome. By his magic arts Simon had also sought to win the Emperor Nero for himself, an attempt in which he had been thwarted by the Apostles. As proof of the truth of his doctrines Simon offered to ascend into the heavens before the eyes of Nero and the Roman populace; by magic he did rise in the air in the Roman Forum, but the prayers of the Apostles Peter and Paul caused him to fall, so that he was severely injured and shortly afterwards died miserably. Arnobius reports this alleged attempt to fly and the death of Simon with still other particulars ("Adv. nationes" ii, xii; cf. "Constit. Apost.", vi, ix). This legend led later to the erection of a church dedicated to the Apostles on the alleged spot of Simon's fall near the Via Sacra above the Forum. The stones of the pavement on which the Apostles knelt in prayer and which are said to contain the impression of their knees, are now in the wall of the Church of Santa Francesca Romana.
All these narratives belong naturally to the domain of legend. It is evident from them, however, that, according to the tradition of the second century, Simon Magus appeared as an opponent of Christian doctrine and of the Apostles, and as a heretic or rather as a false Messias of the Apostolic age. This view rests on the sole authoritative historical account of him, that given us by the Acts of the Apostles. It cannot be determined how far one or another detail of his later life, as given in essentially legendary form in the authorities of the second century and the following era, may be traced to historical tradition. Baur ("Die christl. Gnosis", 310) and some of his ad- herents have denied the historical existence of Simon and his sect. This view, opposed to the account in the Book of Acts, and to the tradition of the second century, is now abandoned by all serious historians. Further this "legendary" Simon was made an essential link by the Tübingen School of Baur and his followers for historical evidence of the alleged "Petrine" and "Pauline" factions in the early Church, which had fought with one another and from whose union the Catholic Church arose. For the same reasons this school, especially Lipsius, assigns the labors of St. Peter at Rome, which it claims are first made known by these apocryphal writings, to the domain of legend. All these theories, however, are without basis and have been abandoned by serious historical scholars, even among non-Catholics (cf. Schmidt, "Petrus in Rom", Lucerne, 1892). A developed system of doctrines is attributed to Simon and his followers in the anti-heretical writings of the early Church, especially in Irenaeus ("Adv. haer., I, xxiii; IV; VI, xxxiii), in the "Philosophumena" (VI, VII sq.), and in Epiphanius ("Haer.", XXII). The work "The Great Declaration" (Apophasis megale) was also ascribed to Simon, and the "Pseudo-Clementines" also present his teaching in detail. How much of this system actually belonged to Simon cannot now be determined. Still his doctrine seems to have been a heathen Gnosticism, in which he proclaimed himself as the Standing One (estos), the principal emanation of the Deity and the Redeemer. Aecording to Irenaeus he claimed to have appeared in Samaria as the Father, in Judea as the Son, and among the heathen as the Holy Ghost, a manifestation of the Eternal. He asserted that Helena, who went about with him, was the first conception of the Deity, the mother of all, by whom the Deity had created the angels and the aeons. The cosmic forces had cast her into corporeal bonds, from which she was released by Simon as the great power. In morals Simon was probably Antinomian, an enemy of Old Testament law. His magical arts were continued by his disciples; these led unbridled, licentious lives, in accordance with the principles which they had learned from their master. At any rate they called themselves Simonians, giving Simon Magus as their founder.
EUSEBIUS, Church Hist., II, 13; HILGENFELD, Ketzergeschichte des Urchristentums (Leipzig, 1884); HAGEMANN, Die romische Kirche (Freiburg, 1864), 655 sqq.; LANGEN, Die Clemensromane; ihre Entstehung u. ihre Tendenzen (Gotha, 1890); WAITZ, Die Pseudo-Klementinen (Leipzig, 1904); LUGANO, Le memorie leggendarie di Simone Mago e della sua volata in "Nuovo Bull. di arch. crist." (1900), 29-66; SAVIO, S. Giustino martire e l'apoteosi del Simone Mago in Roma in Civilta cattolica (1910), IV, 532 sq., 673 sq.. PRAFCKE, Leben u. Lehre Simons des Magiers nach den pseudo-klementinischen Homilien (Ratzeburg, 1895); REDLICH Die simonianische Schrift Apophasis megale in Arch. f. Gesch.der Philosophie (1910), 374 sq.; WEBER, Hist. of Simony in the Christian Church (Baltimore, 1909); SALMON in Dict. Christ. Biog., s.v. Simon (1) Magus.
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Simon of Cramaud
Cardinal, b. near Rochechouart in the Diocese of Limoges before 1360; d. at Portiers 14 Dec., 1422. He studied law at Orleans and later enjoyed an excellent reputation as a canonist. In 1382 he became Bishop of Agen, was transferred to Béaeziers in 1383, and to Poitiers in 1385. He never occupied the See of Sens to which he was named in 1390; but the following year he became titular Patriarch of Alexandria and Administrator of the Diocese of Avignon. His appointment to the archiepiscopal See of Reims (1409) was followed by his elevation to the cardinalate in 1413, and from that date until his death he was Administrator of the Diocese of Poitiers. A very prominent figure in the Great Schism, he resolutely championed the cause of Clement VII, but was a decided opponent of his successor, Benedict XIII. In diplomatic missions and at national synods he agitated in favour of the withdrawal from the latter's obedience. As a president of the Council of Pisa in 1409 he proclaimed the deposition of both Gregory XIIand Benedict XIII, and secured the election of Alexander V. At this Council of Constance an extraordinary form of papal election, which granted a vote to certain national delegates among with the cardinals, was carried largely through his efforts. In his writings, still widely scattered and to a great extent unedited, he so exaggerates the authority of the civil power to the detriment of the spiritual rights of the Apostolic See that some of his views are really schismatical. He has been rightly called a precursor of both theological and political Gallicanism.
SALEMBIER in Dict. Théol. Cath., III (Paris, 1908), s.v. Cramaud; IDEM, The Great Schism of the West (New York, 1907), 157, passim.
N.A. WEBER 
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Simon of Cremona
A theological writer and celebrated preacher belonging to the Order of St. Augustine, date of birth unknown; d. at Padua, 1390. He flourished in the second half of the fourteenth century, and the field of his labours was Northern Italy, especially the Venetian territory. Excerpts from his sermons were published under the title "Postilla super Evangliis et Epistolis Omnium Dominicarum" (Reutlingen, 1484). He left several works in manuscript, among which may be mentioned "In Quatuor Libros Sententiarum", "Quæstiones de indulgentia Portiunculæe" and "Quæstiones de sanguine Christi".
OSSINGER, Bibl. August. (Ingolstadt, 1768), 275 sqq.
JAMES F. DRISCOLL 
Transcribed by Maria Medina 
Dedicated to Paul Michael Medina

Simon of Sudbury[[@Headword:Simon of Sudbury]]

Simon of Sudbury
Archbishop of Canterbury, b. at Sudbury, Suffolk, England, of middle-class parents, date of birth unknown; d. at London, 14 June, 1381. After taking a degree in law at Paris, he proceeded to Rome, became chaplain to Innocent VI, and was sent to England as nuncio to Edward III in 1356. In 1361 Sudbury was made Bishop of London, after being chancellor at Salisbury. He was busy with John of Gaunt over negotiations with France in 1372-73, and while complaints were made that his cathedral in London was neglected, the bishop enriched his native town by building and endowing a collegiate church on the site of his father's old house. Sudbury succeeded Langham as Archbishop of Canterbury in 1375, and his friendship with John of Gaunt and the Lancastrian party at once brought him into opposition with Courtenay, Bishop of London, and William of Wykeham, Bishop of Winchester. Sudbury was an amiable but not a strong man and John of Gaunt's support of Wyclif made the archbishop reluctant to proceed against the latter. Courtenay's pressure forced Wyclif to be summoned before the bishops in 1377, but Wyclif, who had not yet incurred a formal charge of heresy, had Lancaster and the influence of the court at his back, and escaped condemnation. Archbishop Sudbury became lord chancellor in 1380, on the resignation of Scrope, and this acceptance of office cost him his life a year later at the great uprising of the peasants.
On 11 June, 1381, the archbishop was with Richard II and his ministers in the Tower of London, when the peasants marched on the capital. On 14 June, while Richard was holding conference with Wat Tyler at Mile End, and agreeing to the demands of the peasants, a crowd invaded the Tower crying "Where is the traitor to the kingdom? Where is the spoiler of the commons?" "Neither a traitor, nor despoiler am I, but thy archbishop", came the reply. In vain the archbishop warned the mob that heavy punishment would follow his death; the hatred of the people against all whom they judged responsible for the poll-tax left no room in their hearts for mercy. The archbishop was dragged from his chamber to Tower Hill, and there with many blows his head was struck off -- to be placed on London Bridge, according to the savage custom of the time. A few days later, when the rising was over, the head was taken down, and with the archbishop's body, removed to Canterbury for burial. It was said that Sudbury, when Bishop of London, had discouraged pilgrimages to the shrine of St. Thomas at Canterbury; he was known to be the friend of John of Lancaster, and he had imprisoned John Ball, the peasant leader, as his predecessors had done, at Maidstone. But the fact that he was chancellor was the real cause of Sudbury's violent death. Nevertheless, there were many who loved the mild and gentle archbishop, and who counted him a martyr.
RYMER, Fædera; KNIGHTON, Chronicon Anglicæ, ed. THOMPSON; WALSINGHAM, Hist. Anglicana: HIGDEN, Polychronicon; all in Rolls Series. FROISSART, Stubbs' Constitutional History.
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Simon of Tournai
Professor in the University of Paris at the beginning of the thirteenth century, dates of birth and death unknown. He was teaching before 1184, as he signed a document at the same time as Gerard de Pucelle, who died in that year Bishop of Coventry. The chroniclers of the period, however they differ on other points, are unanimous in proclaiming Simon's brilliancy in philosophy, which subject he taught for ten years. Later he lectured on theology with equal success. In his lectures he utilized the many works, including Aristotle's philosophical writings, which were being made known by the labors of the Arab translators. Simon's teachings aroused suspicion as early as the end of the twelfth century. His enemies were, probably, the opponents of the new philosophy; the accounts given by Thomas de Cantimpré, Matthew Paris, and Giraldus Cambrensis before them, though differing considerably as to details, agree at least in saying that Simon was struck dumb as a punishment for his blasphemy or his heretical assertions regarding the truths of the Christian faith. It would be difficult now to determine whether in private conversation he made statements that are not contained in his works; the latter, however, of which but few have been printed, are orthodox. They consist chiefly of a "Summa theologica" or "Sententiae", various "Quaestiones", "Sermons", and the "Expositio in symbolum s. Athanasii" printed in the "Bibliotheca Casinensis", IV (Rome, 1880), 322-46. The work entitled "De tribus impostoribus" was not written by Simon. A letter of Stephen of Tournai, earlier than 1192, speaks in very flattering terms of a Simon, who is probably to be identified with the subject of this article.
Hist. Litter. de la France, XVI, 388-94; DENIFLE AND CHATELAIN, Chartularim Univers. Paris, I, 45, 71; HAUREAU, Histoire de 1a la philosophie scolastique (Paris, 1880), 58 62; Notices et extraits des manuscrits de la Bibl. Nat., XXXI, pt. II, 293-300; Notices et extraits de quelques manuscrits (Paris, 1891), III, 250-59; UEBERWEG-HEINZE, Grundriss der Geschichte der Philosophie (Berlin, 1905), II, 211, 277, etc.; DE WULF, Histoire de la philosophie scolastique . . . dans les Pays Bas (Brussels, 1895), 39, etc.; Histoire de la Philosophie en Belgique (Brussels, 1910), 56-57.
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Simon Stevin
Born at Bruges in 1548; died at Leyden in 1620. He was for some years book-keeper in a business house at Antwerp; later he secured employment in the administration of the Franc of Bruges. After visiting Prussia, Poland, Sweden, and Norway he took up his residence in the Netherlands, where he spent the rest of his life. The Stadtholder Maurice of Nassau esteemed him so highly that he studied under his direction mathematics, science, and engineering, rewarding him for his services by making him director of finances, inspector of dykes of the Low Countries, and quartermaster-general of the Government. His was an upright, modest, and inventive mind. His influence on the development of science was great and lasting. He began with the publication in 1582 of his "Tafelen van Interest" (Tables of Interest; Plantin, Antwerp), thus distributing through the business world an easy and valuable method of calculation, still carefully preserved by the wealthy merchants of the Low Countries. Then came successively: in 1583 the "Problematum geometricorum libri V", a very original work, somewhat imperfectly reproduced in subsequent editions of the author's works, the "Dialektike ofte bewysconst", a treatise on logic, re-edited at Rotterdam in 1621, but not found in the large editions of the author's works, and "De Thiende", a small pamphlet of thirty-six pages containing the oldest systematic and complete explanation of decimal calculus, both published by Plantin at Leyden in 1585. "De Thiende" has often caused its author to be regarded as the inventor of calculus; he was indisputably the first to bring to light its great advantages. Stevin translated the pamphlet into French and re-edited it the same year under the title "La Disme", with his Arithmetic published at Antwerp by Plantin. In 1586 appeared the most famous of his works, "De Beghinselen der Weeghconst, De Weeghdaet, De Beghinselen der Waterwichts" (Antwerp). This was the first edition of his mechanics, in which he sets forth for the first time several theorems since then definitely embodied in science; the hydrostatic paradox; equilibrium of bodies on inclined planes; the parallelogram of forces, formulated, it is true, under a different enunciation by constructing a triangle by means of two components and their results.
Stevin's "Vita politica, Het Burgherlick leven", a treatise on the duties of the citizen which is no longer printed in large editions of his works, was published by Raphelengen at Leyden in 1590. It gave rise during the nineteenth century to a long and violent controversy. From some pages of this volume the inference has been drawn that when entering the service of Maurice of Nassau Stevin apostatized from the Catholic Church, but this opinion is hardly tenable and has now been abandoned. In 1594 appeared the "Appendice Algebraïque", an eight-page pamphlet, the rarest of his works (there is a copy at the Catholic University of Louvain) and one of the most remarkable; in it he gave for the first time his famous solution for equations of the third degree by means of successive approximations. In the same year was published "De Sterctenbouwing", a treatise on fortifications, and in 1599, "Havenvinding", a treatise on navigation, instructing mariners how to find ports with the aid of the compass. From 1605 to 1608 Stevin re-edited his chief works in two folio volumes entitled "Wisconstige gedachtenissen" (Bouwenz, Leyden). A Latin translation of them, under the title "Hypomnemata mathematica", was confided to Willebrord Snellius; and an incomplete French translation, entitled "Mémoires mathématiques", was the work of Jean Tuning, secretary of the Stadtholder Maurice. These two versions were published at Leyden by Jean Paedts. The "Wisconstige gedachtenissen" and the "Hypomnemata mathematica" contain several treatises then published for the first time, notably the trigonometry, geography, cosmography, perspective, book-keeping, etc.
In 1617 Waesberghe published at Rotterdam Stevin's "Legermeting" and "Nieuwe maniere van Stercktebouw door spilsluysen", of which French translations were published by the same editor in the following year under the titles "Castramétation" and "Nouvelle manière de fortifications par écluses". These were the last publications made during his lifetime, but he left important MSS., the chief of which were published in 1649 by his son Henri, who composed the "Burghelicke Stoffen" (political questions); the others were lost, but later recovered. Bierens de Haan edited two of them at Amsterdam in 1884: "Spiegeling der singconst" (mirror of the art of singing) and "Van de molens" (on mills). After Stevin's death Albert Girard translated several of his works and annotated others, thus forming a large folio volume published at Leyden in 1634 by the Elzevirs as "OEuvres mathématiques de Simon Stevin de Bruges". Abroad Stevin is often known only through this translation, but it does not convey an adequate idea of his works and should be supplemented by several of the original editions mentioned above. Unfortunately these have become bibliographical rarities almost unobtainable outside of Belgium and the Netherlands. M. Ferd. van der Haeghen has made them the subject of a masterly study in his "Bibliotheca Belgica" (1st series, XXIII, Ghent and The Hague, 1880-90), in which he notes most of the copies preserved in the libraries of both countries.
GOETHALS, Notice hist. sur la vie et les travaux de Simon Stevin de Bruges (Brussels, 1846); STEICHEN, Mém. sur la vie et les travaux de Simon Stevin (Brussels, 1846); CANTOR, Vorlesungen über Gesch, des Mathematik, II (2nd ed., Leipzig, 1900).
H. BOSMANS 
Transcribed by Thomas J. Bress

Simon Szymonowicz[[@Headword:Simon Szymonowicz]]

Simon Szymonowicz
Known also by the Latin name of Somonides, b. at Lemberg, 1558; d. 1629. He studied first at Lemberg, afterwards in the Cracow Academy, and then abroad in the Netherlands and in France. On his return, he became a private tutor; among the other young men, he taught Sobieski's father and the son of John Zolkiewski, who took Moscow. He enjoyed intimate relations with the famous John Zamoyski, whose son he also educated.; after which (1614) he retired to the country where he remained until his death. He was never married. Szymonowicz may be styled the last of the Polish Humanists, to whom indeed he belongs both by his erudition and by the character of his creations. He spent the greater part of his life writing Latin poems, once much appreciated throughout Europe. The best of these are: "Flagellum Livoris", a colection of odes dedicated to Zamoyski; "Aelinopaean", in honour of one of Zamoyski's victories; "Joel Propheta", a paraphrase of the Book of Joel, inscribed to Clement VIII, whom our poet had known personally as a legate in Poland; "Hercules Prodiceus", written for his pupil, the young Thomas Zamoyski; and two dramas: "Penthesilea" and "Castus Joseph".
His first Polish verses were written in 1606, in favour of the rebellion of Zebrzydowski. He also wrote a few fugitive poems, but his fame mainly rests on his "Idyls", which appeared in 1614. They were the first and still remain the best poems of the kind in the Polish language. They faithfully follow the old classical type, so often imitated by French and Italian Humanists in the fifteenth and sixteenth centuries; but under this form there is a true national element and the Polish landscape and peasantry are gracefully described. Like Virgil's "Ecologues", all are short; several were composed on special occasions. Not all are uniformly beautiful, indeed the finest are often marred by weak passages. But they have the merit of simplicity, not unfrequent depth of feeling or pleasant wit and humour, profound political allusions, clarity of thought and a noble diction. His influence is visible in the writings of both the Zimorowicz, and also in Gavinski's "Idyls". More recently he has been imitated by Naruszewicz, and at times by Kniaznin and Karpinski. In the nineteenth century Mickiewicz appreciated him admirably in his course of lectures on Slavic literature, and, we may say, rediscovered him.
BIELOWSKI, Szymon Szymonowicz (Cracow, 1875); TYSZYNSKI, Szymonowicz i jegosielanki (Warsaw, 1875); WEILEWSKI, Sielanki Szymona Szymonowicza (Kutno, 1864); KALLENBACH, Szymonowicza Dramat Castus Joseph (Warsaw, 1892); URANOWICZ, Zywot S. Szymonowiera (Zloczow, 1894); CHRZANOWSKI, Tragedya S. Szymonowicza Castus Joseph (Warsaw, 1892); HAHN, Szymonowicz jakz filo of (Lemberg, 1897).
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Simon Tunsted
English Minorite, b. at Norwich, year unknown; d. at Bruisyard, Suffolk, 1369. Having joined the Greyfriars at Norwich he distinguished himself for learning and piety and was made a doctor of theology. He filled several important ecclesiastical charges, being at different times warden of the Franciscan convent at Norwich, regent master of the Minorities at Oxford (1351), and twenty-ninth provincial superior of his order in England (1360). He wrote a commentary on the "Meteora" of Aristotle, improved the "Albeon" of Richard of Wallingford; and is the reputed author of another work, the "Quatuor Principalia Musicae", a clear, practical, and very valuable medieval treatise on music. Davey gives a thorough discussion of the authorship of this work, which has been ascribed by different writers on the history of music to Tunsted, to John Hanboys, and to Thomas of Tewkesbury; but the arguments brought forward by Davey show that it is certainly not the work of either Hanboys or Thomas of Tewkesbury, whilst his conclusion with regard to the first-named writer is that "the grounds for ascribing it to Tunsted are admittedly insufficient; and internal evidence point to the author being a foreigner either by birth or education".
DAVEY in Dict. Nat. Biog., s. v.; IDEM, Hist. of English Music.
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Simon Vigor
French bishop and controversialist, b. at Evreux, Normandy, about 1515; d. at Carcassonne, 1 Nov., 1575. Son of Raynaud Vigor, a court physician, he went to Paris about 1520, where his studies included Greek, Hebrew, and Latin; later he devoted himself to theology. Admitted to the College of Navarre in 1540, in the same year he became rector of the University of Paris. In 1545 he became a doctor of theology and was appointed penitentiary of Evereux. Thenceforth he devoted himself to pastoral and controversial preaching with great success. He was called upon to speak at Rouen, Paris, Metz, and elsewhere. When conferences took place at Saint-Germain near Paris (1562) between the Catholics and the Calvinists defended by Theodore Beza and others, Vigor was one of those chosen to defend the Catholic cause in the name of the Sorbonne. In 1563 he was among the twelve theologians representing the Sorbonne at the Council of Trent, where he took part in the discussions on clandestine marriages and indulgences, and distinguished himself by his vast erudition. He was instrumental in cementing amicable relations between Cardinal Hosius of Warsaw, papal legate to the council, and Francisco Torres (Turrianus), and won the confidence of Cardinal de Lorraine whom he accompanied on his visit (Feb., 1563) to Ferdinand I at Innsbruck.
On his return to France Vigor became pastor of the Church of St. Paul-de-Paris, the royal parish, theologian of the chapter of Notre-Dame, and court preacher. He persevered in his combat against the Protestants with an ardour which drew on him for some of his propositions (March, 1564) if not the censure, at least the displeasure, of the Sorbonne. He converted several of them, among others the learned Pierre Pithou, the Varo of France. After preaching a Lent at Amiens, he stated that at his arrival he had found there more than 800 heretics and at his departure there remained only forty. In 1566 he held, together with Claude de Sainctes, against the Calvinist ministers Jean de l'Epine and Sureau de Rosier, a conference of which the acts were printed (Paris, 1582). According to Génébrard the defeat of the ministers was so overwhelming that the subsequent Calvinist synod forbade conferences to be held thenceforth with Catholics. These successes had made Vigor famous when in 1572 Gregory XIII raised him to the See of Narbonne. After his consecration he went to his diocese, and began at once to eradicate the evils his diocese had suffered, in being long without a resident bishop. He never returned to Paris or to his home, being wholly engaged in converting the Protestants of his own and the neighbouring dioceses, in which work death overtook him. After his death the Bishop of Rennes in a letter to Gregory XIII called him the Athanasius or Hilary of his time, and Duval praised him as a model of learning and piety, a pillar of the Roman Church. There were edited after his death five volumes of his "Sermons ou prédications chrétiennes et catholiques" (Paris, 1577-88); several times reprinted.
LAUNOY, Regii Navarrae gymnasii parisiensis historia in Opera omnia, IV (Paris, 1732), pt. i; DUPIN, Hist. des auteurs eccl. du XVII siecle, II (Paris, 1703), pt. ii; FERET, La faculte de theologei de Paris: epoque moderne, II (Paris, 1901), 181.
ANTOINE DEGERT 
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Dedicated to the memory of Bishop Simon Vigor

Simon William Gabriel Brute de Remur[[@Headword:Simon William Gabriel Brute de Remur]]

Simon William Gabriel Bruté de Rémur
First Bishop of Vincennes, Indiana, U.S.A. (now Indianapolis), b. at Rennes, France, 20 March 1779; d. at Vincennes, 26 June, 1839. His father was Simon-Guillaume-Gabriel Bruté de Remur, of an ancient and respectable family, and Superintendent of the Royal Domains in Brittany; and his mother, Jeanne-Renee Le Saulnier de Vauhelle Vater, widow of Francis Vater, printer to the King and Parliament at Rennes. Young Bruté had attended the schools of his native city several years when the Revolutioninterrupted his studies. He then learned and practised the business of a compositor in the printing establishment of his mother, where she placed him to avoid his enrolment in a regiment of children who took part in the fusillades of the Reign of Terror. This did not prevent his witnessing many horrible and exciting scenes, and in his diary he mentions having been present at the trial and precipitate execution of priests and nobles in the cause of their religion. He frequented the prisons and made friends of the guards, who admitted him to the cells, where he received and delivered letters for the clergy incarcerated there. More than once he bore in his bosom to these suffering heroes the Blessed Sacrament.
In 1796 Bruté began the study of medicine, and in spite of the avowed infidelity then prevalent in the schools, he remained proof against sophistry and ridicule. He was graduated in 1803, but did not practice medicine, as he immediately entered upon the ecclesiastical studies, which he pursued for four years at the Seminary of Saint-Sulpice, Paris. Ordained priest on the 11th of June, 1808, he joined the Society of Saint-Sulpice and, after teaching theology for two years, he sailed for the United States with Bishop-elect Flaget (1810). At St. Mary's Seminary, Baltimore, he taught philosophy for two years and then was sent for a short time to the Eastern Shore of Maryland. He was transferred thence to Mt. St. Mary's Emmitsburg, where he taught and at the same time performed the duties of pastor for the Catholics of that vicinity with such devotion that he became known as the "Angel of the Mount". During this period he became the spiritual director of Mother Seton, foundress of the Sisters of Charity in the United States, with whom he maintained a lifelong friendship.
In 1815 he was appointed President of St. Mary's College, Baltimore, but after three years (1818) he returned to Emmitsburg. In 1826, Mt. St. Mary's College being no longer dependent upon the Fathers of Saint-Sulpice, its founders, Father Bruté ceased to belong to that society, but continued his duties at the "Mountain" until 1834, when he was appointed to the newly created See of Vincennes. He was consecrated in St. Louis, October the 28th, 1834, by the Right Rev. Benedict J. Flaget, Bishops Rosati and Purcell assisting. After travelling over his vast diocese, comprising the whole State of Indiana and eastern Illinois, Bishop Bruté visited France, where he secured priests and funds for the erection of churches and schools in his needy diocese.
Bishop Bruté left no published work except some ephemeral contributions, which, over the pseudonym "Vincennes", appeared in various journals, notably the Cincinnati "Catholic Telegraph". It is to be regretted that he did not write an autobiography, for which his Memoranda, notes, and Diary seem a preparation. They teem with interest, and show him to have been the friend of famous men in France. Conspicuous among the number was de Lamennais, whom he tried to reconcile with the Church both by his letters from this country, as well as by conferring with him personally during one of his visits to France, but without success.
Bayley, Momoirs of Bishop Bruté (New York, 1865); White, Life of Mother Seton (Baltimore, 1879), VIII, 314; O'Gorman, American Church History (New York, 1895), IX, xxiv, 394; Shea, History of the Catholic Church in the United States (New York, 1890), III, xv, 640; Alerding, History of the Catholic Church in the Diocese of Vincennes (Indianapolis, 1888), 124; Bruté de Remur, Vie de Mgr. Bruté de Remur, premier eveque de Vincennes (Rennes, 1887).
MICHAEL F. DINNEEN 
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Simone Da Orsenigo[[@Headword:Simone Da Orsenigo]]

Simone da Orsenigo
A Lombard architect and builder of the fourteenth century whose memory is chiefly connected with the cathedral of Milan in the course of its erection. He was probably a native of the town of Orsenigo in the district of Como. His name is inscribed in 1387 on the list of masters of work at the Duomo, immediately after that of Marco da Campione, who heads his associates, and it appears subsequently alternately with that of Nicolas Bonaventure of Paris. Orsenigo is styled insegnerius. Another master of the same name, Paulino Orsenigo, was likewise employed upon the works of the cathedral in 1400 under the title of magister a lignanime, perhaps master of the scaffolding.
NAGLER, Kunstler Lexicon (Munich, 1841); CICOGNARA, Storia della Scultura (Venice, 1853); PERKINS, Italian Sculptors (London, 1868).
M.L. HANDLEY 
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The stone which the builders rejected is become the corner stone.

Simone de Magistris[[@Headword:Simone de Magistris]]

Simone de Magistris
Born in 1728; died 6 October, 1802; a priest of the Oratorio di S. Filippo Neri, at Rome, whom Pius VI created titular Bishop of Cyrene and provost of the Congregation for the correction of the liturgical books of Oriental Rites. He was very well versed in Oriental languages, and often received from Clement XIV and Pius VI commissions of research on points of ecclesiastical antiquity. He was more especially devoted to the study of the Sacred Scriptures, and among his publications on that subject are (1) "Daniel secundum Septuaginta ex tetraplis Origenis nunc primum editus" (Rome, 1772), from the sole codex in the Chigi library, accompanied by five dissertations (one of them on the chronology of Daniel), by the commentary of St. Hippolytus, by a comparison between the version of the Septuagint and that of Theodotion, a few pieces from the Book of Esther, in Chaldean, a fragment of Papias on the canon of the Sacred Scripture, etc. (2) "Acta Martyrum ad Ostia Tiberina" (Rome, 1795). (3) "S. Dionysii Alexandrini episcopi . . . opera" (Rome, 1796), with a learned introduction on the life and writings of the saint. (4) "Gli atti di cinque martiri della Corea", with a notice on the origin of the Faith in that country (Rome, 1801), etc.
U. BENIGNI 
Transcribed by Joseph P. Thomas

Simone Martini[[@Headword:Simone Martini]]

Simone Martini
(Also known as SIMONE DI MARTINO, and as SIMONE MEMMI).
Sienese painter, born in Siena, 1283; died either in the same place or at Avignon in 1344 or 1349. This artist is now declared to have been a direct pupil of Duccio, whom he surpassed in the decorative quality of his work Vasari states that he was a pupil of Giotto, but this statement is refuted by an examination of Simone's works, and also by all the evidence that has been gathered regarding the Sienese school. The earliest of Simone's authentic works is his great fresco in Siena of the enthroned Virgin and Child, painted originally in 1315, and restored by the master himself in 1321, after it had suffered damage from damp. In 1320 he painted an altar-piece for the church of St. Catherine at Pisa, which has now been taken to pieces, and although the greater part is in the Academy at Pisa, two other portions are in other buildings in the same city. In the following year he was at Orvieto, painting an altar-piece for the church of San Dominico which is now preserved in a museum of that city, and then he returned to Siena, where he was busily engaged in 1328 on his splendid portrait of Fogliano, painted in honour of that general's capture of Montemassi. A little later on we hear of him at Assisi, where he painted a wonderful series of works relating to the life of St. Martin, adorning the chapel of St. Martin in the church of San Francesco. The latter part of his life was passed at Avignon in the service of the papal court then resident in that place, and there he decorated various portions of the cathedral and several chapels and rooms in the papal palace. It was in Avignon that he met Petrarch, and there painted the portrait, so famous in later years, of Madonna Laura.
He is said to have painted a portrait at Avignon of Petrarch himself, commissioned by Pandolfo Malatesta, but if he did this, it was during an earlier visit to Avignon, and respecting it we have not much information. We are only certain concerning his second visit to the place after having been called by Pope Clement VI. The exact date of his funeral is proved by certain Sienese records as 4 August, 1344, but the record is not sufficiently clear as to whether his body was transported from Avignon to Siena for burial, or whether he actually died in Siena. There are several of his works in the city of his birth, one at the Louvre, one in Berlin, an exceedingly fine one at Antwerp, and a remarkable signed and dated picture at Liverpool. In the museum at Altenburg there is one of his works, and there are at least three in private collections in America. The portrait of Petrarch attributed to him was sold in 1867 at the Poniatowski sale, and at the same sale there was sold a portrait of Laura, which was undoubtedly his work.
See special manuscript material gathered up in Siena by Lucy Ollcott; VASARI, Le Vite dei Pittori, Milanesi edition (Florence, 1878, 1885); VALLE, Lettres Senesi (Rome, 1782), and other works by the same author.
GEORGE CHARLES WILLIAMSON 
Transcribed by C.A. Montgomery

Simonians[[@Headword:Simonians]]

Simonians
A Gnostic, Antinomian sect of the second century which regarded Simon Magus as its founder and which traced its doctrines back to him. The Simonians are mentioned by Hegesippus (in Eusebius, "Hist. eccl.", IV, xxii); their doctrines are quoted and opposed in connection with Simon Magus by Irenaeus ("Adv. haer.", I, xxiii), by the "Philosophumena" (VI, ix-xx; X, xii), and later by Epiphanius ("Haer.", xxii). In the "Philosophumena" Simon's doctrine is described according to his reputed work, "The Great Declaration"; it is evident that we have here the doctrinal opinions of the Simonians as they had developed in the second century. According to these there was a perfect, eternal ungenerated being (fire), that contained an invisible, hidden element and a visible, manifest element; the hidden is concealed in the manifest; the action of both is similar to that of the intelligible and the sensible in Plato. From that which remains concealed of the ungenerated being six roots (powers) emanated in pairs and these pairs correspond at the same time to heaven and earth, sun and moon, air and water. In their potentiality is contained the entire power. This unlimited power is the "Standing One" (estos), the seventh root (power) corresponding to the seventh day after the six days of creation. This seventh power existed before the world, it is the Spirit of God that moved upon the face of the waters (Gen., i, 2). When it does not remain in the six roots (in potentiality), but is actually developed in the world, it is then in substance, magnitude, and perfection the same as the unlimited power of the ungenerated being (pantheistic emanation). As the female side of the original being appears the "thought" or "conception" (ennoia), which is the mother of the aeons. The "Standing One" is regarded as containing both sexes. The first six "powers" are followed by other less important emanations: archangels, angels, the demiurge who fashions the world, who is also the God of the Jews. The jealousy of the inferior spirits seems to have forced the "Ennoia" to take female forms and to migrate from one body into another, until Simon Magus, the great power sent forth by the original being, discovered her in Helena and released her. The deliverance was wrought by his being recognized as the highest power of God, the "Standing One". Men are also saved by accepting Simon's doctrine, by recognizing him as the great power of God. The Old Testament and its law, by which mankind was only brought into bondage, was opposed (antinomianism) as the work of the inferior god of the Jews (the Demiurge). The Simonians used magic and theurgy, incantations, and love-potions; they declared idolatry a matter of indifference that was neither good nor bad, proclaimed fornication to be perfect love, and led very disorderly, immoral lives. In general, they regarded nothing in itself as good or bad by nature. It was not good works that made men blessed, in the next world, but the grace bestowed by Simon and Helena on those who united with them. The Simonians venerated and worshiped Simon under the image of Zeus, and Helena under that of Athene. The sect flourished in Syria, in various districts of Asia Minor and at Rome. In the third century remnants of it still existed (Origen, "Contra Cels.", I, 57; VI, 11), which survived until the fourth century. Eusebius ("Hist. eccl.", II, xiii) calls the Simonians the most immoral and depraved of mankind. Closely connected with them were the Dositheans and Menandrians, who should be regarded probably as branches of the Simonians. Their names came from Dositheus and Meander, of whom the first, a Samaritan, was originally the teacher and then the pupil of Simon Magus, while Menander was a pupil and, after Simon's death, his most important successor. Dositheus is said to have opposed antinomianism, that is, the rejection of Old Testament law. As late as the beginning of the seventh century Eulogius of Alexandria (in Photius, "Bibliotheca cod.", 230) opposed Dositheans who regarded Dositheus as the great prophet foretold by Moses. Dositheus died a tragic death from starvation ("Pseudo-Clemen. Recognitions," I, 57, 72; II, 11; Origen, "Contra Cels.", I, 57; VI, 11; "De principiis", IV, 17; "In Matth. Comm.", XXXII, P.L., XIII, 1643; "In Luc. Hom.", XXV, ibid., 1866; Epiphanius, "Haer.", XX). Like Simon, Menander also proclaimed himself to be the one sent of God, the Messias. In the same way he taught the creation of the world by angels who were sent by the Ennoia. He asserted that men received immortality and the resurrection by his baptism and practiced magical arts. The sect named after him, the Menandrians, continued to exist for a considerable length of time.
See the bibliography to SIMON MAGUS.
J.P. KIRSCH 
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Simony
(From Simon Magus; Acts, viii, 18-24)
Simony is usually defined "a deliberate intention of buying or selling for a temporal price such things as are spiritual of annexed unto spirituals". While, this definition only speaks of purchase and sale, any exchange of spiritual for temporal things is simoniacal. Nor is the giving of the temporal as the price of the spiritual required for the existence of simony; according to a proposition condemned by Innocent XI (Denzinger-Bannwart, no. 1195) it suffices that the determining motive of the action of one party be the obtaining of compensation from the other.
The various temporal advantages which may be offered for a spiritual favour are, after Gregory the Great, usually divided in three classes. These are: (1) the munus a manu (material advantage), which comprises money, all movable and immovable property, and all rights appreciable in pecuniary value; (2) the munus a lingua (oral advantage) which includes oral commendation, public expressions of approval, moral support in high places; (3) the munus ab obsequio (homage) which consists in subserviency, the rendering of undue services, etc.
The spiritual object includes whatever is conducive to the eternal welfare of the soul, i.e. all supernatural things: sanctifying grace, the sacraments, sacramentals, etc. While according to the natural and Divine laws the term simony is applicable only to the exchange of supernatural treasures for temporal advantages, its meaning has been further extended through ecclesiastical legislation. In order to preclude all danger of simony the Church has forbidden certain dealings which did not fall under Divine prohibition. It is thus unlawful to exchange ecclesiastical benefices by private authority, to accept any payment whatever for holy oils, to sell blessed rosaries or crucifixes. Such objects lose, if sold, all the indulgences previously attached to them (S. Cong. Of Indulg., 12 July, 1847). Simony of ecclesiastical law is, of course a variable element, since the prohibitions of the Church may be abrogated or fall into disuse. Simony whether it be of ecclesiastical or Divine law, may be divided into mental, conventional, and real (simonia mentalis, conventionalis, et realis). In mental simony there is lacking the outward manifestation, or, according to others, the approval on the part of the person to whom a proposal is made. In conventional simony an expressed or tacit agreement is entered upon. It is subdivided into merely conventional, when neither party has fulfilled any of the terms of the agreement, and mixed conventional, when one of the parties has at least partly complied with the assumed obligations. To the latter subdivision may be referred what has been aptly termed "confidential simony", in which an ecclesiastical benefice is procured for a certain person with the understanding that later he will either resign in favour of the one through whom he obtained the position or divide with him the revenues. Simony is called real when the stipulations of the mutual agreement have been either partly or completely carried out by both parties.
To estimate accurately the gravity of simony, which some medieval ecclesiastical writers denounced as the most abominable of crimes, a distinction must be made between the violations of the Divine law, and the dealings contrary to ecclesiastical legislation. Any transgression of the law of God in this matter is, objectively considered, grievous in every instance (mortalis ex toto genere suo). For this kind of simony places on a par things supernatural and things natural, things eternal and things temporal, and constitutes a sacrilegious depreciation of Divine treasures. The sin can become venial only through the absence of the subjective dispositions required for the commission of a grievous offense. The merely ecclesiastical prohibitions, however, do not all and under all circumstances impose a grave obligation. The presumption is that the church authority, which, in this connection, sometimes prohibits actions in themselves indifferent, did not intend the law to be grievously binding in minor details. As he who preaches the gospel "should live by the gospel" (I Cor., ix, 14) but should also avoid even the appearance of receiving temporal payment for spiritual services, difficulties may arise concerning the propriety or sinfulness of remuneration in certain circumstances. The ecclesiastic may certainly receive what is offered to him on the occasion of spiritual ministrations, but he cannot accept any payment for the same. The celebration of Mass for money would, consequently, be sinful; but it is perfectly legitimate to accept a stipend offered on such occasion for the support of the celebrant. The amount of the stipend, varying for different times and countries, is usually fixed by ecclesiastical authority (SEE STIPEND). It is allowed to accept it even should the priest be otherwise well-to-do; for he has a right to live from the altar and should avoid becoming obnoxious to other members of the gy. It is simoniacal to accept payment for the exercise of ecclesiastical jurisdiction, e.g., the granting of dispensations; but there is nothing improper in demanding from the applicants for matrimonial dispensations a contribution intended partly as a chancery fee and partly as a salutary fine calculated to prevent the too frequent recurrence of such requests. It is likewise simony to accept temporal compensation for admission into a religious order; but contributions made by candidates to defray the expenses of their novitiate as well as the dowry required by some female orders are not included in this prohibition.
In regard to the parish clergy, the poorer the church, the more urgent is the obligation incumbent upon the faithful to support them. In the fulfilment of this duty local law and custom ought to be observed. The Second Plenary Council of Baltimore has framed the following decrees for the United States: (1) The priest may accept what is freely offered after the administration of baptism or matrimony, but should refrain from asking anything (no. 221). (2) The confessor is never allowed to apply to his own use pecuniary penances, nor may he ask or accept anything from the penitent in compensation of his services. Even voluntary gifts must be refused, and the offering of Mass stipends in the sacred tribunal cannot be permitted (no. 289). (3) The poor who cannot be buried at their own expense should receive free burial (no. 393). The Second and Third action of a compulsory contribution at the church entrance from the faithful who wish to hear Mass on Sundays and Holy Days (Conc. Plen. Balt. II, no 397; Conc. Plen. Balt. III, no 288). As this practice continue din existence in many churches until very recently, a circular letter addressed 29 Sept., 1911, by the Apostolic Delegate to the archbishops and bishops of the United States, again condemns the custom and requests the ordinaries to suppress it wherever found in existence.
To uproot the evil of simony so prevalent during the Middle Ages, the Church decreed the severest penalties against its perpetrators. Pope Julius II declared simoniacal papal elections invalid, an enactment which has since been rescinded, however, by Pope Pius X (Constitution "Vacante Sede", 25 Dec., 1904, tit. II, cap. Vi, in "Canoniste Contemp.", XXXII, 1909, 291). The collation of a benefice is void if, in obtaining it, the appointee either committed simony himself, or at least tacitly approved of its commission by a third party. Should he have taken possession, he is bound to resign and restore all the revenues received during his tenure. Excommunication simply reserved to the Apostolic See is pronounced in the Constitution "Apostolicae Sedis" (12 Oct., 1869): (1) against persons guilty of real simony in any benefices and against their accomplices; (2) against any persons, whatsoever their dignity, guilty of confidential simony in any benefices; (3) against such as are guilty of simony by purchasing or selling admission into a religious order; (4) against all persons inferior to the bishops, who derive gain (quaestum facientes) from indulgences and other spiritual graces; (5) against those who, collecting stipends for Masses, realize a profit on them by having the Masses celebrated in places where smaller stipends are usually given. The last-mentioned provision was supplemented by subsequent decrees of the Sacred Congregation of the Council. The Decree "Vigilanti" (25 May, 1893) forbade the practice indulged in by some booksellers of receiving stipends and offering exclusively books and subscriptions to periodicals to the celebrant of the Masses. The Decree "Ut Debita" (11 May, 1904) condemned the arrangements according to which the guardians of shrines sometimes devoted the offerings originally intended for Masses partly to other pious purposes. The offenders against the two decrees just mentioned incur suspension ipso facto from their functions if they are in sacred orders; inability to receive higher orders if they are clerics inferior to the priests; excommunication of pronounced sentence (latae sententiae) if they belong to the laity.
N.A. WEBER 
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Simplicius, Faustinus, and Beatrice[[@Headword:Simplicius, Faustinus, and Beatrice]]

Simplicius, Faustinus, and Beatrice
Martyrs at Rome during the Diocletian persecution (302 or 303). The brothers Simplicius and Faustinus were cruelly tortured on account of their Christian faith, beaten with clubs, and finally beheaded; their bodies were thrown into the Tiber. According to another version of the legend a stone was tied to them and they were drowned. Their sister Beatrice had the bodies drawn out of the water and buried. Then for seven months she lived with a pious matron named Lucina, and with her aid Beatrice succoured the persecuted Christians by day and night. Finally she was discovered and arrested. Her accuser was her neighbor Lucretius who desired to obtain possession of her lands. She courageously asserted before the judge that she would never sacrifice to demons, because she was a Christian. As punishment, she was strangled in prison. Her friend Lucina buried her by her brothers in the cemetery ad Ursum Pileatum on the road to Porto. Soon after this Divine punishment overtook the accuser Lucretius. When Lucretius at a feast was making merry over the folly of the martyrs, an infant who had been brought to the entertainment by his mother, cried out, "Thou hast committed murder and hast taken unjust possession of land. Thou art a slave of the devil". And the devil at once took possession of him and tortured him three hours and drew him down into the bottomless pit. The terror of those present was so great that they became Christians. This is the story of the legend. Trustworthy Acts concerning the history of the two brothers and sister are no longer in existence. Pope Leo II (683-683) translated their relics to a church which he had built at Rome in honour of St. Paul. Later the greater part of the relics of the martyrs were taken to the Church of Santa Maria Maggiore.
St. Simplicius is represented with a pennant, on the shield of which are three lilies called the crest of Simplicius; the lilies are a symbol of purity of heart. St. Beatrice has a cord in her hand, because she was strangled. The feast of the three saints is on 29 July.
Acta SS., July, VII, 34-37; Bibliotheca hagiographica latina (Brussels, 1898-1900), 1127-28.
KLEMENS LOFFLER
Transcribed by Scott Anthony Hibbs
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Sin
The subject is treated under these heads:
I. Nature of sin
II. Division
III. Mortal Sin
IV. Venial Sin
V. Permission and Remedies
VI. The Sense of Sin
I. NATURE OF SIN
Since sin is a moral evil, it is necessary in the first place to determine what is meant by evil, and in particular by moral evil. Evil is defined by St. Thomas (De malo, 2:2) as a privation of form or order or due measure. In the physical order a thing is good in proportion as it possesses being. God alone is essentially being, and He alone is essentially and perfectly good. Everything else possesses but a limited being, and, in so far as it possesses being, it is good. When it has its due proportion of form and order and measure it is, in its own order and degree, good. (See GOOD.) Evil implies a deficiency in perfection, hence it cannot exist in God who is essentially and by nature good; it is found only in finite beings which, because of their origin from nothing, are subject to the privation of form or order or measure due them, and, through the opposition they encounter, are liable to an increase or decrease of the perfection they have: "for evil, in a large sense, may be described as the sum of opposition, which experience shows to exist in the universe, to the desires and needs of individuals; whence arises, among human beings at least, the suffering in which life abounds" (see EVIL).
According to the nature of the perfection which it limits, evil is metaphysical, physical, or moral. Metaphysical evil is not evil properly so called; it is but the negation of a greater good, or the limitation of finite beings by other finite beings. Physical evil deprives the subject affected by it of some natural good, and is adverse to the well-being of the subject, as pain and suffering. Moral evil is found only in intelligent beings; it deprives them of some moral good. Here we have to deal with moral evil only. This may be defined as a privation of conformity to right reason and to the law of God. Since the morality of a human act consists in its agreement or non-agreement with right reason and the eternal law, an act is good or evil in the moral order according as it involves this agreement or non-agreement. When the intelligent creature, knowing God and His law, deliberately refuses to obey, moral evil results.
Sin is nothing else than a morally bad act (St. Thomas, "De malo", 8:3), an act not in accord with reason informed by the Divine law. God has endowed us with reason and free-will, and a sense of responsibility; He has made us subject to His law, which is known to us by the dictates of conscience, and our acts must conform with these dictates, otherwise we sin (Rom. 14:23). In every sinful act two things must be considered, the substance of the act and the want of rectitude or conformity (St. Thomas, I-II:72:1). The act is something positive. The sinner intends here and now to act in some determined matter, inordinately electing that particular good in defiance of God's law and the dictates of right reason. The deformity is not directly intended, nor is it involved in the act so far as this is physical, but in the act as coming from the will which has power over its acts and is capable of choosing this or that particular good contained within the scope of its adequate object, i.e. universal good (St. Thomas, "De malo", Q. 3, a. 2, ad 2um).God, the first cause of all reality, is the cause of the physical act as such, the free-will of the deformity (St. Thomas I-II:84:2; "De malo", 3:2). The evil act adequately considered has for its cause the free-will defectively electing some mutable good in place of the eternal good, God, and thus deviating from its true last end.
In every sin a privation of due order or conformity to the moral law is found, but sin is not a pure, or entire privation of all moral good (St. Thomas, "De malo", 2:9; I-II:73:2). There is a twofold privation; one entire which leaves nothing of its opposite, as for instance, darkness which leaves no light; another, not entire, which leaves something of the good to which it is opposed, as for instance, disease which does not entirely destroy the even balance of the bodily functions necessary for health. A pure or entire privation of good could occur in a moral act only on the supposition that the will could incline to evil as such for an object. This is impossible because evil as such is not contained within the scope of the adequate object of the will, which is good. The sinner's intention terminates at some object in which there is a participation of God's goodness, and this object is directly intended by him. The privation of due order, or the deformity, is not directly intended, but is accepted in as much as the sinner's desire tends to an object in which this want of conformity is involved, so that sin is not a pure privation, but a human act deprived of its due rectitude. From the defect arises the evil of the act, from the fact that it is voluntary, its imputability.
II. DIVISION OF SIN
As regards the principle from which it proceeds sin is original or actual. The will of Adam acting as head of the human race for the conservation or loss of original justice is the cause and source of original sin. Actual sin is committed by a free personal act of the individual will. It is divided into sins of commission and omission. A sin of commission is a positive act contrary to some prohibitory precept; a sin of omission is a failure to do what is commanded. A sin of omission, however, requires a positive act whereby one wills to omit the fulfilling of a precept, or at least wills something incompatible with its fulfillment (I-II:72:5). As regards their malice, sins are distinguished into sins of ignorance, passion or infirmity, and malice; as regards the activities involved, into sins of thought, word, or deed (cordis, oris, operis); as regards their gravity, into mortal and venial. This last named division is indeed the most important of all and it calls for special treatment. But before taking up the details, it will be useful to indicate some further distinctions which occur in theology or in general usage.
Material and Formal Sin
This distinction is based upon the difference between the objective elements (object itself, circumstances) and the subjective (advertence to the sinfulness of the act). An action which, as a matter of fact, is contrary to the Divine law but is not known to be such by the agent constitutes a material sin; whereas formal sin is committed when the agent freely transgresses the law as shown him by his conscience, whether such law really exists or is only thought to exist by him who acts. Thus, a person who takes the property of another while believing it to be his own commits a material sin; but the sin would be formal if he took the property in the belief that it belonged to another, whether his belief were correct or not.
Internal Sins
That sin may be committed not only by outward deeds but also by the inner activity of the mind apart from any external manifestation, is plain from the precept of the Decalogue: "Thou shalt not covet", and from Christ's rebuke of the scribes and pharisees whom he likens to "whited sepulchres... full of all filthiness" (Matt. 23:27). Hence the Council of Trent (Sess. XIV, c. v), in declaring that all mortal sins must be confessed, makes special mention of those that are most secret and that violate only the last two precepts of the Decalogue, adding that they "sometimes more grievously wound the soul and are more dangerous than sins which are openly committed". Three kinds of internal sin are usually distinguished:
· delectatio morosa, i.e. the pleasure taken in a sinful thought or imagination even without desiring it;
· gaudium, i.e. dwelling with complacency on sins already committed; and
· desiderium, i.e. the desire for what is sinful.
An efficacious desire, i.e. one that includes the deliberate intention to realize or gratify the desire, has the same malice, mortal or venial, as the action which it has in view. An inefficacious desire is one that carries a condition, in such a way that the will is prepared to perform the action in case the condition were verified. When the condition is such as to eliminate all sinfulness from the action, the desire involves no sin: e.g. I would gladly eat meat on Friday, if I had a dispensation; and in general this is the case whenever the action is forbidden by positive law only. When the action is contrary to natural law and yet is permissible in given circumstances or in a particular state of life, the desire, if it include those circumstances or that state as conditions, is not in itself sinful: e.g. I would kill so-and-so if I had to do it in self-defence. Usually, however, such desires are dangerous and therefore to be repressed. If, on the other hand, the condition does not remove the sinfulness of the action, the desire is also sinful. This is clearly the case where the action is intrinsically and absolutely evil, e.g. blasphemy: one cannot without committing sin, have the desire -- I would blaspheme God if it were not wrong; the condition is an impossible one and therefore does not affect the desire itself. The pleasure taken in a sinful thought (delectatio, gaudium) is, generally speaking, a sin of the same kind and gravity as the action which is thought of. Much, however, depends on the motive for which one thinks of sinful actions. The pleasure, e.g. which one may experience in studying the nature of murder or any other crime, in getting clear ideas on the subject, tracing its causes, determining the guilt etc., is not a sin; on the contrary, it is often both necessary and useful. The case is different of course where the pleasure means gratification in the sinful object or action itself. And it is evidently a sin when one boasts of his evil deeds, the more so because of the scandal that is given.
The Capital Sins or Vices
According to St. Thomas (II-II:153:4) "a capital vice is that which has an exceedingly desirable end so that in his desire for it a man goes on to the commission of many sins all of which are said to originate in that vice as their chief source". It is not then the gravity of the vice in itself that makes it capital but rather the fact that it gives rise to many other sins. These are enumerated by St. Thomas (I-II:84:4) as vainglory (pride), avarice, gluttony, lust, sloth, envy, anger. St. Bonaventure (Brevil., III, ix) gives the same enumeration. Earlier writers had distinguished eight capital sins: so St. Cyprian (De mort., iv); Cassian (De instit. cænob., v, coll. 5, de octo principalibus vitiis); Columbanus ("Instr. de octo vitiis princip." in "Bibl. max. vet. patr.", XII, 23); Alcuin (De virtut. et vitiis, xxvii sqq.). The number seven, however, had been given by St. Gregory the Great (Lib. mor. in Job. XXXI, xvii), and it was retained by the foremost theologians of the Middle Ages.
It is to be noted that "sin" is not predicated univocally of all kinds of sin. "The division of sin into venial and mortal is not a division of genus into species which participate equally the nature of the genus, but the division of an analogue into things of which it is predicated primarily and secondarily" (St. Thomas, I-II:138:1, ad 1um). "Sin is not predicated univocally of all kinds of sin, but primarily of actual mortal sin ... and therefore it is not necessary that the definition of sin in general should be verified except in that sin in which the nature of the genus is found perfectly. The definition of sin may be verified in other sins in a certain sense" (St. Thomas, II, d. 33, Q. i, a. 2, ad 2um). Actual sin primarily consists in a voluntary act repugnant to the order of right reason. The act passes, but the soul of the sinner remains stained, deprived of grace, in a state of sin, until the disturbance of order has been restored by penance. This state is called habitual sin, macula peccati. reatus culpæ (I-II:87:6).
The division of sin into original and actual, mortal and venial, is not a division of genus into species because sin has not the same signification when applied to original and personal sin, mortal and venial. Mortal sin cuts us off entirely from our true last end; venial sin only impedes us in its attainment. Actual personal sin is voluntary by a proper act of the will. Original sin is voluntary not by a personal voluntary act of ours, but by an act of the will of Adam. Original and actual sin are distinguished by the manner in which they are voluntary (ex parte actus); mortal and venial sin by the way in which they affect our relation to God (ex parte deordinationis). Since a voluntary act and its disorder are of the essence of sin, it is impossible that sin should be a generic term in respect to original and actual, mortal and venial sin. The true nature of sin is found perfectly only in a personal mortal sin, in other sins imperfectly, so that sin is predicated primarily of actual sin, only secondarily of the others. Therefore we shall consider: first, personal mortal sin; second, venial sin.
III. MORTAL SIN
Mortal sin is defined by St. Augustine (Contra Faustum, XXII, xxvii) as "Dictum vel factum vel concupitum contra legem æternam", i.e. something said, done or desired contrary to the eternal law, or a thought, word, or deed contrary to the eternal law. This is a definition of sin as it is a voluntary act. As it is a defect or privation it may be defined as an aversion from God, our true last end, by reason of the preference given to some mutable good. The definition of St. Augustine is accepted generally by theologians and is primarily a definition of actual mortal sin. It explains well the material and formal elements of sin. The words "dictum vel factum vel concupitum" denote the material element of sin, a human act: "contra legem æternam", the formal element. The act is bad because it transgresses the Divine law. St. Ambrose (De paradiso, viii) defines sin as a "prevarication of the Divine law". The definition of St. Augustine strictly considered, i.e. as sin averts us from our true ultimate end, does not comprehend venial sin, but in as much as venial sin is in a manner contrary to the Divine law, although not averting us from our last end, it may be said to be included in the definition as it stands. While primarily a definition of sins of commission, sins of omission may be included in the definition because they presuppose some positive act (St. Thomas, I-II:71:5) and negation and affirmation are reduced to the same genus. Sins that violate the human or the natural law are also included, for what is contrary to the human or natural law is also contrary to the Divine law, in as much as every just human law is derived from the Divine law, and is not just unless it is in conformity with the Divine law.
Biblical Description of Sin
In the Old Testament sin is set forth as an act of disobedience (Gen., ii, 16-17; iii, 11; Is., i, 2-4; Jer., ii, 32); as an insult to God (Num., xxvii, 14); as something detested and punished by God (Gen., iii, 14-19; Gen., iv, 9-16); as injurious to the sinner (Tob., xii, 10); to be expiated by penance (Ps. 1, 19). In the New Testament it is clearly taught in St. Paul that sin is a transgression of the law (Rom., ii, 23; v, 12-20); a servitude from which we are liberated by grace (Rom., vi, 16-18); a disobedience (Heb., ii, 2) punished by God (Heb., x, 26-31). St. John describes sin as an offence to God, a disorder of the will (John, xii, 43), an iniquity (I John, iii, 4-10). Christ in many of His utterances teaches the nature and extent of sin. He came to promulgate a new law more perfect than the old, which would extend to the ordering not only of external but also of internal acts to a degree unknown before, and, in His Sermon on the Mount, he condemns as sinful many acts which were judged honest and righteous by the doctors and teachers of the Old Law. He denounces in a special manner hypocrisy and scandal, infidelity and the sin against the Holy Ghost. In particular He teaches that sins come from the heart (Matt., xv, 19-20).
Systems Which Deny Sin or Distort its True Notion
All systems, religious and ethical, which either deny, on the one hand, the existence of a personal creator and lawgiver distinct from and superior to his creation, or, on the other, the existence of free will and responsibility in man, distort or destroy the true biblico-theological notion of sin. In the beginning of the Christian era the Gnostics, although their doctrines varied in details, denied the existence of a personal creator. The idea of sin in the Catholic sense is not contained in their system. There is no sin for them, unless it be the sin of ignorance, no necessity for an atonement; Jesus is not God (see GNOSTICISM). Manichaeism (q.v.) with its two eternal principles, good and evil, at perpetual war with each other, is also destructive of the true notion of sin. All evil, and consequently sin, is from the principle of evil. The Christian concept of God as a lawgiver is destroyed. Sin is not a conscious voluntary act of disobedience to the Divine will. Pantheistic systems which deny the distinction between God and His creation make sin impossible. If man and God are one, man is not responsible to anyone for his acts, morality is destroyed. If he is his own rule of action, he cannot deviate from right as St. Thomas teaches (I:63:1). The identification of God and the world by Pantheism (q.v.) leaves no place for sin.
There must be some law to which man is subject, superior to and distinct from him, which can be obeyed and transgressed, before sin can enter into his acts. This law must be the mandate of a superior, because the notions of superiority and subjection are correlative. This superior can be only God, who alone is the author and lord of man. Materialism, denying as it does the spirituality and the immortality of the soul, the existence of any spirit whatsoever, and consequently of God, does not admit sin. There is no free will, everything is determined by the inflexible laws of motion. "Virtue" and "vice" are meaningless qualifications of action. Positivism places man's last end in some sensible good. His supreme law of action is to seek the maximum of pleasure. Egotism or altruism is the supreme norm and criterion of the Positivistic systems, not the eternal law of God as revealed by Him, and dictated by conscience. For the materialistic evolutionists man is but a highly-developed animal, conscience a product of evolution. Evolution has revolutionized morality, sin is no more.
Kant in his "Critique of Pure Reason" having rejected all the essential notions of true morality, namely, liberty, the soul, God and a future life, attempted in his "Critique of the Practical Reason" to restore them in the measure in which they are necessary for morality. The practical reason, he tells us, imposes on us the idea of law and duty. The fundamental principle of the morality of Kant is "duty for duty's sake", not God and His law. Duty cannot be conceived of alone as an independent thing. It carries with it certain postulates, the first of which is liberty. "I ought, therefore I can", is his doctrine. Man by virtue of his practical reason has a consciousness of moral obligation (categorical imperative). This consciousness supposes three things: free will, the immortality of the soul, the existence of God, otherwise man would not be capable of fulfilling his obligations, there would be no sufficient sanction for the Divine law, no reward or punishment in a future life. Kant's moral system labours in obscurities and contradictions and is destructive of much that pertains to the teaching of Christ. Personal dignity is the supreme rule of man's actions. The notion of sin as opposed to God is suppressed. According to the teaching of materialistic Monism, now so widespread, there is, and can be, no free will. According to this doctrine but one thing exists and this one being produces all phenomena, thought included; we are but puppets in its hands, carried hither an thither as it wills, and finally are cast back into nothingness. There is no place for good and evil, a free observance or a wilful transgression of law, in such a system. Sin in the true sense is impossible. Without law and liberty and a personal God there is no sin.
That God exists and can be known from His visible creation, that He has revealed the decrees of His eternal will to man, and is distinct from His creatures (Denzinger-Bannwart, "Enchiridion", nn. 178 2, 1785, 1701), are matters of Catholic faith and teaching. Man is a created being endowed with free will (ibid., 793), which fact can be proved from Scripture and reason (ibid., 1041-1650). The Council of Trent declares in Sess. VI, c. i (ibid., 793) that man by reason of the prevarication of Adam has lost his primeval innocence, and that while free will remains, its powers are lessened (see ORIGINAL SIN).
Protestant Errors
Luther and Calvin taught as their fundamental error that no free will properly so called remained in man after the fall of our first parents; that the fulfillment of God's precepts is impossible even with the assistance of grace, and that man in all his actions sins. Grace is not an interior gift, but something external. To some sin is not imputed, because they are covered as with a cloak by the merits of Christ. Faith alone saves, there is no necessity for good works. Sin in Luther's doctrine cannot be a deliberate transgression of the Divine law. Jansenius, in his "Augustinus", taught that according to the present powers of man some of God's precepts are impossible of fulfilment, even to the just who strive to fulfil them, and he further taught that grace by means of which the fulfilment becomes possible is wanting even to the just. His fundamental error consists in teaching that the will is not free but is necessarily drawn either by concupiscence or grace. Internal liberty is not required for merit or demerit. Liberty from coercion suffices. Christ did not die for all men. Baius taught a semi-Lutheran doctrine. Liberty is not entirely destroyed, but is so weakened that without grace it can do nothing but sin. True liberty is not required for sin. A bad act committed involuntarily renders man responsible (propositions 50-51 in Denzinger-Bannwart, "Enchiridion", nn. 1050-1). All acts done without charity are mortal sins and merit damnation because they proceed from concupiscence. This doctrine denies that sin is a voluntary transgression of Divine law. If man is not free, a precept is meaningless as far as he is concerned.
Philosophical Sin
Those who would construct a moral system independent of God and His law distinguish between theological and philosophical sin. Philosophical sin is a morally bad act which violates the natural order of reason, not the Divine law. Theological sin is a transgression of the eternal law. Those who are of atheistic tendencies and contend for this distinction, either deny the existence of God or maintain that He exercises no providence in regard to human acts. This position is destructive of sin in the theological sense, as God and His law, reward and punishment, are done away with. Those who admit the existence of God, His law, human liberty and responsibility, and still contend for a distinction between philosophical and theological sin, maintain that in the present order ofGod's providence there are morally bad acts, which, while violating the order of reason, are not offensive to God, and they base their contention on this that the sinner can be ignorant of the existence of God, or not actually think of Him and His law when he acts. Without the knowledge of God and consideration of Him, it is impossible to offend Him. This doctrine was censured as scandalous, temerarious, and erroneous by Alexander VIII (24 Aug., 1690) in his condemnation of the following proposition: "Philosophical or moral sin is a human act not in agreement with rational nature and right reason, theological and mortal sin is a free transgession of the Divine law. However grievous it may be, philosophical sin in one who is either ignorant of God or does not actually think ofGod, is indeed a grievous sin, but not an offense to God, nor a mortal sin dissolving friendship with God, nor worthy of eternal punishment" (Denzinger-Bannwart, 1290).
This proposition is condemned because it does not distinguish between vincible and invincible ignorance, and further supposes invincible ignorance of God to be sufficiently common, instead of only metaphysically possible, and because in the present dispensation of God's providence we are clearly taught in Scripture that God will punish all evil coming from the free will of man (Rom., ii, 5-11). There is no morally bad act that does not include a transgression of Divine law. From the fact that an action is conceived of as morally evil it is conceived of as prohibited. A prohibition is unintelligible without the notion of some one prohibiting. The one prohibiting in this case and binding the conscience of man can be only God, Who alone has power over man's free will and actions, so that from the fact that any act is perceived to be morally bad and prohibited by conscience, God and His law are perceived at least confusedly, and a wilful transgression of the dictate of conscience is necessarily also a transgression of God's law. Cardinal de Lugo (De incarnat., disp. 5, lect. 3) admits the possibility of philosophical sin in those who are inculpably ignorant of God, but he holds that it does not actually occur, because in the present order of God's providence there cannot be invincible ignorance of Godand His law. This teaching does not necessarily fall under the condemnation of Alexander VIII, but it is commonly rejected by theologians for the reason that a dictate of conscience necessarily involves a knowledge of the Divine law as a principle of morality.
Conditions of Mortal Sin: Knowledge, Free Will, Grave Matter
Contrary to the teaching of Baius (prop. 46, Denzinger-Bannwart, 1046) and the Reformers, a sin must be a voluntary act. Those actions alone are properly called human or moral actions which proceed from the human will deliberately acting with knowledge of the end for which it acts. Man differs from all irrational creatures in this precisely that he is master of his actions by virtue of his reason and free will (I-II:1:1). Since sin is a human act wanting in due rectitude, it must have, in so far as it is a human act, the essential constituents of a human act. The intellect must perceive and judge of the morality of the act, and the will must freely elect. For a deliberate mortal sin there must be full advertence on the part of the intellect and full consent on the part of the will in a grave matter. An involuntary transgression of the law even in a grave matter is not a formal but a material sin. The gravity of the matter is judged from the teaching of Scripture, the definitions of councils and popes, and also from reason. Those sins are judged to be mortal which contain in themselves some grave disorder in regard to God, our neighbour, ourselves, or society. Some sins admit of no lightness of matter, as for example, blasphemy, hatred of God; they are always mortal (ex toto genere suo), unless rendered venial by want of full advertence on the part of the intellect or full consent on the part of the will. Other sins admit lightness of matter: they are grave sins (ex genere suo) in as much as their matter in itself is sufficient to constitute a grave sin without the addition of any other matter, but is of such a nature that in a given case, owing to its smallness, the sin may be venial, e.g. theft.
Imputability
That the act of the sinner may be imputed to him it is not necessary that the object which terminates and specifies his act should be directly willed as an ends or means. It suffices that it be willed indirectly or in its cause, i.e. if the sinner foresees, at least confusedly, that it will follow from the act which he freely performs or from his omission of an act. When the cause produces a twofold effect, one of which is directly willed, the other indirectly, the effect which follows indirectly is morally imputable to the sinner when these three conditions are verified:
· first, the sinner must foresee at least confusedly the evil effects which follow on the cause he places;
· second, he must be able to refrain from placing the cause;
· third, he must be under the obligation of preventing the evil effect.
Error and ignorance in regard to the object or circumstances of the act to be placed, affect the judgment of the intellect and consequently the morality and imputability of the act. Invincible ignorance excuses entirely from sin. Vincible ignorance does not, although it renders the act less free (see IGNORANCE). The passions, while they disturb the judgment of the intellect, more directly affect the will. Antecedent passion increases the intensity of the act, the object is more intensely desired, although less freely, and the distrubance caused by the passions may be so great as to render a free judgment impossible, the agent being for the moment beside himself (I-II:6:7, ad 3um). Consequent passion, which arises from a command of the will, does not lessen liberty, but is rather a sign of an intense act of volition. Fear, violence, heredity, temperament and pathological states, in so far as they affect free volition, affect the malice and imputability of sin. From the condemnation of the errors of Baius and Jansenius (Denz.-Bann., 1046, 1066, 1094, 1291-2) it is clear that for an actual personal sin a knowledge of the law and a personal voluntary act, free from coercion and necessity, are required. No mortal sin is committed in a state of invincible ignorance or in a half-conscious state. Actual advertence to the sinfulness of the act is not required, virtual advertence suffices. It is not necessary that the explicit intention to offend God and break His law be present, the full and free consent of the will to an evil act suffices.
Malice
The true malice of mortal sin consists in a conscious and voluntary transgression of the eternal law, and implies a contempt of the Divine will, a complete turning away from God, our true last end, and a preferring of some created thing to which we subject ourselves. It is an offence offered to God, and an injury done Him; not that it effects any change in God, who is immutable by nature, but that the sinner by his act deprives God of the reverence and honor due Him: it is not any lack of malice on the sinner's part, but God's immutability that prevents Him from suffering. As an offence offered to God mortal sin is in a way infinite in its malice, since it is directed against an infinite being, and the gravity of the offence is measured by the dignity of the one offended (St. Thomas, III:1:2, ad 2um). As an act sin is finite, the will of man not being capable of infinite malice. Sin is an offence against Christ Who has redeemed man (Phil., iii, 18); against the Holy Ghost Who sanctifies us (Heb., x, 29), an injury to man himself, causing the spiritual death of the soul, and making man the servant of the devil. The first and primary malice of sin is derived from the object to which the will inordinately tends, and from the object considered morally, not physically. The end for which the sinner acts and the circumstances which surround the act are also determining factors of its morality. An act which, objectively considered, is morally indifferent, may be rendered good or evil by circumstances, or by the intention of the sinner. An act that is good objectively may be rendered bad, or a new species of good or evil may be added, or a new degree. Circumstances can change the character of a sin to such a degree that it becomes specifically different from what it is objectively considered; or they may merely aggravate the sin while not changing its specific character; or they may lessen its gravity. That they may exercise this determining influence two things are necessary: they must contain in themselves some good or evil, and must be apprehended, at least confusedly, in their moral aspect. The external act, in so far as it is a mere execution of a voluntary efficacious internal act, does not, according to the common Thomistic opinion, add any essential goodness or malice to the internal sin.
Gravity
While every mortal sin averts us from our true last end, all mortal sins are not equally grave, as is clear from Scripture (John, xix, 11; Matt., xi, 22; Luke, vi), and also from reason. Sins are specifically distinguished by their objects, which do not all equally avert man from his last end. Then again, since sin is not a pure privation, but a mixed one, all sins do not equally destroy the order of reason. Spiritual sins, other things being equal, are graver than carnal sins. (St. Thomas, "De malo", Q. ii, a. 9; I-II, Q. lxxiii, a. 5).
Specific and numeric distinction of Sin
Sins are distinguished specifically by their formally diverse objects; or from their opposition to different virtues, or to morally different precepts of the same virtue. Sins that are specifically distinct are also numerically distinct. Sins within the same species are distinguished numerically according to the number of complete acts of the will in regard to total objects. A total object is one which, either in itself or by the intention of the sinner, forms a complete whole and is not referred to another action as a part of the whole. When the completed acts of the will relate to the same object there are as many sins as there are morally interrupted acts.
Subject causes of Sin
Since sin is a voluntary act lacking in due rectitude, sin is found, as in a subject, principally in the will. But, since not only acts elicited by the will are voluntary, but also those that are elicited by other faculties at the command of the will, sin may be found in these faculties in so far as they are subject in their actions to the command of the will, and are instruments of the will, and move under its guidance (I-II:74).
The external members of the body cannot be effective principles of sin (I-II:74:2, ad 3um). They are mere organs which are set in activity by the soul; they do not initiate action. The appetitive powers on the contrary can be effective principles of sin, for they possess, through their immediate conjunction with the will and their subordination to it, a certain though imperfect liberty (I-II:56:4, ad 3um). The sensual appetites have their own proper sensible objects to which they naturally incline, and since original sin has broken the bond which held them in complete subjection to the will, they may antecede the will in their actions and tend to their own proper objects inordinately. Hence they may be proximate principles of sin when they move inordinately contrary to the dictates of right reason.
It is the right of reason to rule the lower faculties, and when the disturbance arises in the sensual part the reason may do one of two things: it may either consent to the sensible delectation or it may repress and reject it. If it consents, the sin is no longer one of the sensual part of man, but of the intellect and will, and consequently, if the matter is grave, mortal. If rejected, no sin can be imputed. There can be no sin in the sensual part of man independently of the will. The inordinate motions of the sensual appetite which precede the advertence of reason, or which are suffered unwillingly, are not even venial sins. The temptations of the flesh not consented to are not sins. Concupiscence, which remains after the guilt of original sin is remitted in baptism, is not sinful so long as consent is not given to it (Coun. of Trent, sess. V, can. v). The sensual appetite of itself cannot be the subject of mortal sin, for the reason that it can neither grasp the notion of God as an ultimate end, nor avert us from Him, without which aversion there cannot be mortal sin. The superior reason, whose office it is to occupy itself with Divine things, may be the proximate principle of sin both in regard to its own proper act, to know truth, and as it is directive of the inferior faculties: in regard to its own proper act, in so far as it voluntarily neglects to know what it can and ought to know; in regard to the act by which it directs the inferior faculties, to the extent that it commands inordinate acts or fails to repress them (I-II:74:7, ad 2um).
The will never consents to a sin that is not at the same time a sin of the superior reason as directing badly, by either actually deliberating and commanding the consent, or by failing to deliberate and impede the consent of the will when it could and should do so. The superior reason is the ultimate judge of human acts and has an obligation of deliberating and deciding whether the act to be performed is according to the law of God. Venial sin may also be found in the superior reason when it deliberately consents to sins that are venial in their nature, or when there is not a full consent in the case of a sin that is mortal considered objectively.
Causes of Sin
Under this head, it is needful to distinguish between the efficient cause, i.e. the agent performing the sinful action, and those other agencies, influences or circumstances, which incite to sin and consequently involve a danger, more or less grave, for one who is exposed to them. These inciting causes are explained in special articles on OCCASIONS OF SIN and TEMPTATION. Here we have to consider only the efficient cause or causes of sin. These are interior and exterior. The complete and sufficient cause of sin is the will, which is regulated in its actions by the reason, and acted upon by the sensitive appetites. The principal interior causes of sin are ignorance, infirmity or passion, and malice. Ignorance on the part of the reason, infirmity and passion on the part of the sensitive appetite, and malice on the part of the will. A sin is from certain malice when the will sins of its own accord and not under the influence of ignorance or passion.
The exterior causes of sin are the devil and man, who move to sin by means of suggestion, persuasion, temptation and bad example. God is not the cause of sin (Counc. of Trent, sess. VI, can. vi, in Denz.-Bann., 816). He directs all things to Himself and is the end of all His actions, and could not be the cause of evil without self-contradiction. Of whatever entity there is in sin as an action, He is the cause. The evil will is the cause of the disorder (I-II:79:2). One sin may be the cause of another inasmuch as one sin may be ordained to another as an end. The seven capital sins, so called, may be considered as the source from which other sins proceed. They are sinful propensities which reveal themselves in particular sinful acts. Original sin by reason of its dire effects is the cause and source of sin in so far as by reason of it our natures are left wounded and inclined to evil. Ignorance, infirmity, malice, and concupiscence are the consequences of original sin.
Effects of Sin
The first effect of mortal sin in man is to avert him from his true last end, and deprive his soul of sanctifying grace. The sinful act passes, and the sinner is left in a state of habitual aversion from God. The sinful state is voluntary and imputable to the sinner, because it necessarily follows from the act of sin he freely placed, and it remains until satisfaction is made (see PENANCE). This state of sin is called by theologians habitual sin, not in the sense that habitual sin implies a vicious habit, but in the sense that it signifies a state of aversion from God depending on the preceding actual sin, consequently voluntary and imputable. This state of aversion carries with it necessarily in the present order of God's providence the privation of grace and charity by means of which man is ordered to his supernatural end. The privation of grace is the "macula peccati" (St. Thomas, I-II, Q. lxxxvi), the stain of sin spoken of in Scripture (Jos., xxii, 17; Isaias, iv, 4; 1 Cor., vi, 11). It is not anything positive, a quality or disposition, an obligation to suffer, an extrinsic denomination coming from sin, but is solely the privation of sanctifying grace. There is not a real but only a conceptual distinction between habitual sin (reatus culpæ) and the stain of sin (macula peccati). One and the same privation considered as destroying the due order of man to God is habitual sin, considered as depriving the soul of the beauty of grace is the stain or "macula" of sin.
The second effect of sin is to entail the penalty of undergoing suffering (reatus pænæ). Sin (reatus culpæ) is the cause of this obligation (reatus pænæ ). The suffering may be inflicted in this life through the medium of medicinal punishments, calamities, sickness, temporal evils, which tend to withdraw from sin; or it may be inflicted in the life to come by the justice of God as vindictive punishment. The punishments of the future life are proportioned to the sin committed, and it is the obligation of undergoing this punishment for unrepented sin that is signified by the "reatus poenæ" of the theologians. The penalty to be undergone in the future life is divided into the pain of loss (pæna damni) and the pain of sense (pæna sensus). The pain of loss is the privation of the beatific vision of God in punishment of turning away from Him. The pain of sense is suffering in punishment of the conversion to some created thing in place of God. This two-fold pain in punishment of mortal sin is eternal (I Cor., vi, 9; Matt., xxv, 41; Mark, ix, 45). One mortal sin suffices to incur punishment. (See HELL.) Other effects of sins are: remorse of conscience (Wisdom, v, 2-13); an inclination towards evil, as habits are formed by a repetition of similar acts; a darkening of the intelligence, a hardening of the will (Matt., xiii, 14-15; Rom., xi, 8); a general vitiating of nature, which does not however totally destroy the substance and faculties of the soul but merely weakens the right exercise of its faculties.
IV. VENIAL SIN
Venial sin is essentially different from mortal sin. It does not avert us from our true last end, it does not destroy charity, the principle of union with God, nor deprive the soul of sanctifying grace, and it is intrinsically reparable. It is called venial precisely because, considered in its own proper nature, it is pardonable; in itself meriting, not eternal, but temporal punishment. It is distinguished from mortal sin on the part of the disorder. By mortal sin man is entirely averted from God, his true last end, and, at least implicitly, he places his last end in some created thing. By venial sin he is not averted from God, neither does he place his last end in creatures. He remains united with God by charity, but does not tend towards Him as he ought. The true nature of sin as it is contrary to the eternal law, repugnant namely to the primary end of the law, is found only in mortal sin. Venial sin is only in an imperfect way contrary to the law, since it is not contrary to the primary end of the law, nor does it avert man from the end intended by the law. (St. Thomas, I-II, Q. lxxxviii, a. 1; and Cajetan, I-II, Q. lxxxviii, a. 1, for the sense of the præter legem and contra legem of St. Thomas).
Definition
Since a voluntary act and its disorder are of the essence of sin, venial sin as it is a voluntary act may be defined as a thought, word or deed at variance with the law of God. It retards man in the attainment of his last end while not averting him from it. Its disorder consists either in the not fully deliberate choosing of some object prohibited by the law of God, or in the deliberate adhesion to some created object not as an ultimate end but as a medium, which object does not avert the sinner from God, but is not, however, referable to Him as an end. Man cannot be averted from God except by deliberately placing his last end in some created thing, and in venial sin he does not adhere to any temporal good, enjoying it as a last end, but as a medium referring it to God not actually but habitually inasmuch as he himself is ordered to God by charity. "Ille qui peccat venialiter, inhæret bono temporali non ut fruens, quia non constituit in eo finem, sed ut utens, referens in Deum no n actu sed habitu" (I-II:88:1, ad 3). For a mortal sin, some created good must be adhered to as a last end at least implicitly. This adherence cannot be accomplished by a semi-deliberate act. By adhering to an object that is at variance with the law of God and yet not destructive of the primary end of the Divine law, a true opposition is not set up between God and that object. The created good is not desired as an end. The sinner is not placed in the position of choosing between God and creature as ultimate ends that are opposed, but is in such a condition of mind that if the object to which he adheres were prohibited as contrary to his true last end he would not adhere to it, but would prefer to keep friendship with God. An example may be had in human friendship. A friend will refrain from doing anything that of itself will tend directly to dissolve friendship while allowing himself at times to do what is displeasing to his friends without destroying friendship.
The distinction between mortal and venial sin is set forth in Scripture. From St. John (I John, v, 16-17) it is clear there are some sins "unto death" and some sins not "unto death", i.e. mortal and venial. The classic text for the distinction of mortal and venial sin is that of St. Paul (I Cor., iii, 8-15), where he explains in detail the distinction between mortal and venial sin. "For other foundation no man can lay, but that which is laid; which is Christ Jesus. Now if any man build upon this foundation gold, silver, precious stones, wood, hay, stubble: every man's work shall be manifest; for the day of the Lord shall declare it; because it shall be revealed in fire; and the fire shall try every man's work, of what sort it is. If any man's work abide, which he hath built thereupon, he shall receive a reward. If any man's work burn, he shall suffer loss; but he himself shall be saved, yet so as by fire." By wood, hay, and stubble are signified venial sins (St. Thomas, I-II:89:2) which, built on the foundation of a living faith in Christ, do not destroy charity, and from their very nature do not merit eternal but temporal punishment. "Just as", says St. Thomas, [wood, hay, and stubble] "are gathered together in a house and do not pertain to the substance of the edifice, so also venial sins are multiplied in man, the spiritual edifice remaining, and for these he suffers either the fire of temporal tribulations in this life, or of purgatory after this life and nevertheless obtains eternal salvation." (ibid.)
The suitableness of the division into wood, hay, and stubble is explained by St. Thomas (iv, dist. 21, Q. i, a. 2). Some venial sins are graver than others and less pardonable, and this difference is well signified by the difference in the inflammability of wood, hay, and stubble. That there is a distinction between mortal and venial sins is of faith (Counc. of Trent, sess. VI, c. xi and canons 23-25; sess. XIV, de poenit., c. v). This distinction is commonly rejected by all heretics ancient and modern. In the fourth century Jovinian asserted that all sins are equal in guilt and deserving of the same punishment (St. Aug., "Ep. 167", ii, n. 4); Pelagius (q.v.), that every sin deprives man of justice and therefore is mortal; Wyclif, that there is no warrant in Scripture for differentiating mortal from venial sin, and that the gravity of sin depends not on the quality of the action but on the decree of predestination or reprobation so that the worst crime of the predestined is infinitely less than the slightest fault of the reprobate; Hus, that all the actions of the vicious are mortal sins, while all the acts of the good are virtuous (Denz.-Bann., 642); Luther, that all sins of unbelievers are mortal and all sins of the regenerate, with the exception of infidelity, are venial; Calvin, like Wyclif, bases the difference between mortal sin and venial sin on predestination, but adds that a sin is venial because of the faith of the sinner. The twentieth among the condemned propositions of Baius reads: "There is no sin venial in its nature, but every sin merits eternal punishment" (Denz.-Bann., 1020). Hirscher in more recent times taught that all sins which are fully deliberate are mortal, thus denying the distinction of sins by reason of their objects and making the distinction rest on the imperfection of the act (Kleutgen, 2nd ed., II, 284, etc.).
Malice of Venial Sin
The difference in the malice of mortal and venial sin consists in this: that mortal sin is contrary to the primary end of the eternal law, that it attacks the very substance of the law which commands that no created thing should be preferred to God as an end, or equalled to Him, while venial sin is only at variance with the law, not in contrary opposition to it, not attacking its substance. The substance of the law remaining, its perfect accomplishment is prevented by venial sin.
Conditions
Venial sin is committed when the matter of the sin is light, even though the advertence of the intellect and consent of the will are full and deliberate, and when, even though the matter of the sin be grave, there is not full advertence on the part of the intellect and full consent on the part of the will. A precept obliges sub gravi when it has for its object an important end to be attained, and its transgression is prohibited under penalty of losing God's friendship. A precept obliges sub levi when it is not so directly imposed.
Effects
Venial sin does not deprive the soul of sanctifying grace, or diminish it. It does not produce a macula, or stain, as does mortal sin, but it lessens the lustre of virtue -- "In anima duplex est nitor, unus quiden habitualis, ex gratia sanctificante, alter actualis ex actibus virtutem, jamvero peccatum veniale impedit quidem fulgorem qui ex actibus virtutum oritur, non autem habitualem nitorem, quia non excludit nec minuit habitum charitatis" (I-II:89:1). Frequent and deliberate venial sin lessens the fervour of charity, disposes to mortal sin (I-II:88:3), and hinders the reception of graces God would otherwise give. It displeases God (Apoc., ii, 4-5) and obliges the sinner to temporal punishment either in this life or in Purgatory. We cannot avoid all venial sin in this life. "Although the most just and holy occasionally during this life fall into some slight and daily sins, known as venial, they cease not on that account to be just" (Counc. of Trent, sess. VI, c. xi). And canon xxiii says: "If any one declare that a man once justified cannot sin again, or that he can avoid for the rest of his life every sin, even venial, let him be anathema", but according to the common opinion we can avoid all such as are fully deliberate. Venial sin may coexist with mortal sin in those who are averted from God by mortal sin. This fact does not change its nature or intrinsic reparability, and the fact that it is not coexistent with charity is not the result of venial sin, but of mortal sin. It is per accidens, for an extrinsic reason, that venial sin in this case is irreparable, and is punished in hell. That venial sin may appear in its true nature as essentially different from mortal sin it is considered as de facto coexisting with charity (I Cor., iii, 8-15). Venial sins do not need the grace of absolution. They can be remitted by prayer, contrition, fervent communion, and other pious works. Nevertheless it is laudable to confess them (Denz.-Bann., 1539).
V. PERMISSION OF SIN AND REMEDIES.
Since it is of faith that God is omnipotent, omniscient, and all good it is difficult to account for sin in His creation. The existence of evil is the underlying problem in all theology. Various explanations to account for its existence have been offered, differing according to the philosophical principles and religious tenets of their authors. Any Catholic explanation must take into account the defined truths of the omnipotence, omniscience, and goodness of God; free will on the part of man; and the fact that suffering is the penalty of sin. Of metaphysical evil, the negation of a greater good, God is the cause inasmuch as he has created beings with limited forms. Of physical evil (malum pænæ) He is also the cause. Physical evil, considered as it proceeds from God and is inflicted in punishment of sin in accordance with the decrees of Divine justice, is good, compensating for the violation of order by sin. It is only in the subject affected by it that it is evil.
Of moral evil (malum culpæ) God is not the cause (Counc. of Trent, sess. VI, can. vi), either directly or indirectly. Sin is a violation of order, and God orders all things to Himself, as an ultimate end, consequently He cannot be the direct cause of sin. God'swithdrawal of grace which would prevent the sin does not make Him the indirect cause of sin inasmuch as this withdrawal is affected according to the decrees of His Divine wisdom and justice in punishment of previous sin. He is under no obligation of impeding the sin, consequently it cannot be imputed to Him as a cause (I-II:79:1). When we read in Scripture and the Fathers that God inclines men to sin the sense is, either that in His just judgment He permits men to fall into sin by a punitive permission, exercising His justice in punishment of past sin; or that He directly causes, not sin, but certain exterior works, good in themselves, which are so abused by the evil wills of men that here and now they commit evil; or that He gives them the power of accomplishing their evil designs. Of the physical act in sin God is the cause inasmuch as it is an entity and good. Of the malice of sin man's evil will is the sufficient cause. God could not be impeded in the creation of man by the fact that He foresaw his fall. This would mean the limiting of His omnipotence by a creature, and would be destructive of Him. He was free to create man even though He foresaw his fall, and He created him, endowed him with free will, and gave him sufficient means of persevering in good had he so willed. We must sum up our ignorance of the permission of evil by saying in the words of St. Augustine, that God would not have permitted evil had He not been powerful enough to bring good out of evil. God's end in creating this universe is Himself, not the good of man, and somehow or other good and evil serve His ends, and there shall finally be a restoration of violated order by Divine justice. No sin shall be without its punishment. The evil men do must be atoned for either in this world by penance (see PENANCE) or in the world to come in purgatory or hell, according as the sin that stains the soul, and is not repented of, is mortal or venial, and merits eternal or temporal punishment. (See EVIL.) God has provided a remedy for sin and manifested His love and goodness in the face of man's ingratitude by the Incarnation of His Divine Son (see INCARNATION); by the institution of His Church to guide men and interpret to them His law, and administer to them the sacraments, seven channels of grace, which, rightly used, furnish an adequate remedy for sin and a means to union with God in heaven, which is the end of His law.
VI. SENSE OF SIN.
The understanding of sin, as far as it can be understood by our finite intelligence, serves to unite man more closely to God. It impresses him with a salutary fear, a fear of his own powers, a fear, if left to himself, of falling from grace; with the necessity he lies under of seeking God's help and grace to stand firm in the fear and love of God, and make progress in the spiritual life. Without the acknowledgment that the present moral state of man is not that in which God created him, that his powers are weakened; that he has a supernatural end to attain, which is impossible of attainment by his own unaided efforts, without grace there being no proportion between the end and the means; that the world, the flesh, and the devil are in reality active agents fighting against him and leading him to serve them instead of God, sin cannot be understood. The evolutionary hypothesis would have it that physical evolution accounts for the physical origin of man, that science knows no condition of man in which man exhibited the characteristics of the state of original justice, no state of sinlessness. The fall of man in this hypothesis is in reality a rise to a higher grade of being. "A fall it might seem, just as a vicious man sometimes seems degraded below the beasts, but in promise and potency, a rise it really was" (Sir O. Lodge, "Life and Matter", p. 79). This teaching is destructive of the notion of sin as taught by the Catholic Church. Sin is not a phase of an upward struggle, it is rather a deliberate, wilful refusal to struggle. If there has been no fall from a higher to a lower state, then the teaching of Scripture in regard to Redemption and the necessity of a baptismal regeneration is unintelligible. The Catholic teaching is the one that places sin in its true light, that justifies the condemnation of sin we find in Scripture.
The Church strives continually to impress her children with a sense of the awfulness of sin that they may fear it and avoid it. We are fallen creatures, and our spiritual life on earth is a warfare. Sin is our enemy, and while of our own strength we cannot avoid sin, with God's grace we can. If we but place no obstacle to the workings of grace we can avoid all deliberate sin. If we have the misfortune to sin, and seek God's grace and pardon with a contrite and humble heart, He will not repel us. Sin has its remedy in grace, which is given us by God, through the merits of His only-begotten Son, Who has redeemed us, restoring by His passion and death the order violated by the sin of our first parents, and making us once again children of God and heirs of heaven. Where sin is looked on as a necessary and unavoidable condition of things human, where inability to avoid sin is conceived as necessary, discouragement naturally follows. Where the Catholic doctrine of the creation of man in a superior state, his fall by a wilful transgression, the effects of which fall are by Divine decree transmitted to his posterity, destroying the balance of the human faculties and leaving man inclined to evil; where the dogmas of redemption and grace in reparation of sin are kept in mind, there is no discouragement. Left to ourselves we fall, by keeping close to God and continually seeking His help we can stand and struggle against sin, and if faithful in the battle we must wage shall be crowned in heaven. (See CONSCIENCE; JUSTIFICATION; SCANDAL.)
DOGMATIC WORKS: ST. THOMAS, Summa theol., I-II, QQ. lxxi-lxxxix; IDEM, Contra gentes, tr. RICKABY, Of God and His Creatures (London, 1905); IDEM, Quaest. disputatae: De malo in Opera omnia (Paris, 1875); BILLUART, De peccatis (Paris, 1867-72); SUAREZ, De pecc. in Opera omnia (Paris, 1878); SALMANTICENSES, De pecc. in Curs. theol. (Paris, 1877); GONET, Clypeus theol. thom. (Venice, 1772); JOHN OF ST. THOMAS, De pecc. in Curs. theol. (Paris, 1886); SYLVIUS, De pecc. (Antwerp, 1698); Catechismus Romanus, tr. DONOVAN, Catechism of the Council of Trent (Dublin, 1829); SCHEEBEN, Handbuch d. kath. Dogmatik (Freiburg, 1873-87); MANNING, Sin and its Consequences (New York, 1904); SHARPE,Principles of Christianity (London, 1904); IDEM, Evil, its Nature and Cause (London, 1906) ; BILLOT, De nat. et rat. peccati personalis (Rome, 1900); TANQUEREY, Synopsis theol., I (New York, 1907).
A.C. O'NEIL 
Transcribed by Frank O'Leary

Sinai[[@Headword:Sinai]]

Sinai
The mountain on which the Mosaic Law was given.
Horeb and Sinai were thought synonymous by St. Jerome ("De situ et nom. Hebr.", in P.L., XXIII, 889), W. Gesenius amd, more recently, G. Ebers (p. 381). Ewald, Ed. Robinson. E.H. Palmer, and others think Horeb denoted the whole mountainous region about Sinai (Ex., xvii, 6). The origin of the name Sinai is disputed. It seems to be an adjective from the Hebrew word for "the desert" (Ewald and Ebers) or "the moon-god" (E. Schrader and others). The mount was called Sinai, or "the mount of God" probably before the time of Moses (Josephus, "Antiq. Jud.", II, xii.) The name is now given to the triangular peninsula lying between the desert of Southern Palestine, the Red Sea, and the gulfs of Akabah and Suez, with an area of about 10,000 square miles, which was the scene of the forty years' wandering of the Israelites after the Exodus from Egypt.
The principal topographical features are two. North of the Jabal et-Tih (3200 to 3950 feet) stretches an arid plateau, the desert of Tih, marked by numerous Wadis, notably El-Arish, the "River of Egypt", which formed the southern boundary of the Promised Land (Gen., xv, 18; Num., xxxiv, 5). South of Jabal et-Tih rises a mountainous mass of granite streaked with porphyry, dividing into three principal groups: the western, Jabal Serbal (6750 feet); the central, Jabal Musa (7380 feet), Jabal Catherine (8560 feet), and Jabal Um Schomer (8470 feet); the eastern, Jabal Thebt (7906 feet) and Jabal Tarfa, which terminates in Ras Mohammed. It is among these mountains that Jewish and Christian tradition places the Sinai of the Bible, but the precise location is uncertain. It is Jabal Musa, according to a tradition traceable back to the fourth century, when St. Silvia of Aquitaine was there. Jabal Musa is defended by E.H. and H.S. Palmer, Vigouroux, Lagrange, and others. However, the difficulty of applying Ex., xix, 12, to Jabal Musa and the inscriptions found near Jabal Serbal have led some to favour Serbal. This was the opinion of St. Jerome (P.L., XXIII, 916, 933) and Cosmas (P.G., LXXXVIII, 217), and more recently of Birkhard and Lepsius, and it has of late been very strongly defended by G. Ebers, not to mention Beke, Gressmann, and others, who consider the whole story about Sinai (Ex., xix) only a mythical interpretation of some volcanic eruption. The more liberal critics, while agreeing generally that the Jewish traditions represented by the "Priest-Codex" and "Elohistic documents" place Sinai among the mountains in the south-central part of the peninsula, yet disagree as to its location by the older "Jahvistic" tradition (Ex., ii, 15, 16, 21; xviii, 1, 5). A. von Gall, whose opinion Welhausen thinks the best sustained, contends that Meribar (D. V. Temptation. - Ex., xvii, 14), that the Israelites never went so far south as Jabal Mûsa, and hence that Sinai must be looked for in Madian, on the east coast of Akabar. Others (cf. Winckler, II, p.29; Smend, p. 35, n. 2; and Weill, opp. Cit. Infra in bibliography) look for Sinai in the near neighbourhood of Cades (Ayn Qâdis) in Southern Palestine.
Sinai was the refuge of many Christian anchorites during the third-century persecutions of the Church. There are traces of a fourth-century monastery near Mount Serbal. In 527 the Emperor Justinian built the famous convent of Mt. Sinai on the north foot of Jabal Mûsa, which has been known since the ninth century as St. Catherine's. Its small library contains about 500 volumes of valuable manuscripts in Greek, Arabic, Syriac, Ethiopic, etc. It was here that Tischendorf, during his researches in 1844, 1853, and 1859, found a very ancient Greek MS. (since known as the "Codex Sinaiticus") containing most of the Septuagint, all the new Testament, the "Epistle of Barnabas" and the first part of the "Shepherd" of Hermas. Forty-three MS. Pages found by him are preserved at the University of Leipzig and known as the "Codex Friderico-Augustanus". In 1892 Mrs. Smith Lewis found at Sinai a fourth-century palimpsest Syriac text of St. Luke's Gospel. Sinai is rich in valuable inscriptions. M. de Vogüé gives 3200 Egyptian and Semitic inscriptions found in the Wâdi Mukatteb, the ruins of the temple of Ischta, or Astaroth-Carmain, and the iron and turquoise mines and granite and marble quarries, which were extensively worked under the twelfth and eighteenth Egyptian dynasties.
The present population of Sinai is 4000 to 6000 semi-nomadic Arabs, Mohammedans, governed by their tribal sheikhs and immediately subject to the commandant of the garrison at Qal' at un-Nakhl, under the Intelligence Department of the Egyptian War Office at Cairo.
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Sinaloa
DIOCESE OF SINALOA (SINALOENSIS)
Diocese in the Republic of Mexico, suffragan of the Archdiocese of Durango. Its area is that of the State of Sinaloa, 27,552 sq. miles, and its population (1910) 323,499. Culiacan, the capital of the state and residence of the bishop and governor, counts a population (1910) of 13,578. The present territory of Sinaloa was discovered in 1530 by the ill-reputed D. Nuño de Guzman who founded the city of San Miguel de Culiacan. A few Spaniards established a colony there. The province of Culiacan was soon obliged to face the terrors of war brought upon it by the barbarous cruelties of Nuño and his favourite, Diego Hernandez de Proaño. So frightened was Nuño by the terrible insurrection that he removed Proaño, placing in his stead Cristóbal de Tapia, whose humanitarian measures slowly restored confidence. Although colonized from the beginning of the sixteenth century, most of the territory, excepting a few strong places, was inhabited by fierce pagan tribes, for whose conversion the Jesuits laboured early in the seventeenth century. After having subdued and evangelized the Indians of the mission of Piaxtla in a comparatively short time, and after having turned over to the Bishop of Durango the settlements under their control, the Jesuits extended their domination over the Indians living in the northern part of the actual state and at the time of their expulsion (by decree of Charles III) they fruitfully administered the missions of Chinipas and Sinaloa. In Chinipas they had residences at Guasarapes, Santa Ana, Secora, Moris, Barbaroco, Santa Ines, Serocagui, Tubares, Satebó, Baborigame, Nabogame, and San Andres; in Sinaloa (misión del Fuerte) they had residences at Mocorito, Nio, Guazave, Chicorato, Mochicave, Batacosa, Conicari, Tehueco, Ocoroni, and Bacubirito. It is notable that the towns of the misión del Rio Yaqui, which now belong to the Diocese of Sonora, were then included in the mission of Sinaloa. When the See of Durango was founded in 1620, Sinaloa, which until then had belonged to the Diocese of Guadalajara, became part of it; on the foundation (1780) of the Diocese of Sonora, it became a part of the latter. However, the residence of the bishop, after having been successively at Arispe and Alamo, passed to Culiacan, capital of Sinaloa until 1883, when Leo XIII founded the Diocese of Sinaloa, which had formed part of the ecclesiastical province of Guadalajara, and the Bishop of Sonora removed to Hermosillo. In 1891, when the new archiepiscopal See of Durango was created, Sinaloa became one of its suffragans.
The diocese has 1 seminary with 18 students; 10 parochial schools; 3 colleges with 677 students.
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Sinigaglia
(SENIGALLIA), DIOCESE OF SINIGAGLIA (SENOGALLIENSIS)
Diocese in the Province of Ancona in the Marches (Central Italy). The city is situated on the Adriatic at the mouth of the Misa, which divides it into two parts. Maritime commerce, the cultivation and manufacture of silk, agriculture, and cattle-raising from the means of support of the population. The fortifications constructed by the dukes of Urbino and by the popes still remain in part. Among the churches besides the cathedral, that of Santa Maria delle Grazie (1491) without the city walls deserves mention; it possesses a Madonna with six saints by Perugino, and another Madonna by Piero della Francesca. The name Senigallia records the Senones, a tribe of Gauls who possessed this city before its conquest by the Romans. The latter founded a colony here called Sena Hadria, but later the name most commonly used was Senogallia or Senigallia. In the Civil War (B.C. 82) it was sacked by Pompey, then one of Sulla's generals. It was pillaged a second time by Alaric, A.D. 408. Under the Byzantine rule it belonged to the so-called Pentapolis. Several times in the sixth and eighth centuries the Lombards attempted to capture it, and, in fact, shortly before the city was bestowed upon the Holy See it was the seat of a Duke Arioldo, who in 772 owed allegiance to King Desiderius. It afterwards shared the vicissitudes of the March of Ancona, and at the end of the twelfth century was the seat of a count. In the wars between the popes and Frederick II it belonged for the most part to the party of the Guelphs, for which reason it sustained many sieges, and was in 1264 sacked by Percivale Doria, captain of King Manfred. Hardly recovered from this calamity, it fell into the power of Guido di Montefeltro (1280). In 1306 it was captured by Pandolfo Malatesta of Pesaro and remained in his family, notwithstanding that they were expelled by Cardinal Bertrando du Poyet and were expelled by Cardinal Albornoz (1355). In 1416 Ludovico Migliorati of Fermo and the cities of Ancona and Camerino formed a league against Galeotto Malatesta, and captured Sinigaglia, but they afterwards restored it. In 1445 it was take by Sigismondo Malatesta of Rimini, who also secured the investiture from Eugenius IV and fortified the city.
After various vicissitudes Sinigaglia was (1474) given in fief to Giovanni della Rovere, a nephew of Sixtus IV. He married the last heiress of the duchy of Urbino, of which the city thus became a part (1508). In December, 1502, Sinigaglia, which had thrown open its gates to Caesar Borgia, was the scene of the celebrated treachery by which Borgia rid himself of his enemies, the petty lords of the Romagna. In 1624 it came under the immediate suzerainty of the popes. In 1683 Turkish pirates disembarked and plundered the city. Sinigaglia was the birthplace of Pius IX and B. Gherardo di Serra (fourteenth century). The patron saint of Sinigaglia is St. Paulinus, whose body is preserved in the cathedral (as is attested for the first time in 1397). He is, therefore, not identical with St. Paulinus of Nola, nor is it known to what epoch he belongs. The first bishop of certain date was Venantius (502). About 562 the bishop was St. Bonifacius, who at the time of the Lombard invasion was martyred by the Arians. Under Bishop Sigismundus (c. 590) the relics of St. Gaudentius, Bishop of Rimini and martyr, were transported to Sinigaglia. Other bishops of the diocese are: Robertus and Theodosius (1057), friends of St. Peter Damianus:; Jacopo (1232-1270), who rebuilt the cathedral which had been destroyed in 1264 by the Saracen troops of King Manfred; Francesco Mellini (1428), an Augustinian, who died at Rome, suffocated by the crowd at a consistory of Egenius IV. Under Bishop Antonio Colombella (1438), an Augustinian, Sigismondo Malatesta, lord of Sinigaglia, angered by his resistance to the destruction of certain houses, caused the cathedral and the episcopal palace to be demolished. The precious materials were transported to Rimini and were used in the construction of S. Francesco (tempio Malatestiano). Under Bishop Marco Vigerio Della Rovere (1513) the new cathedral was begun in 1540; it was consecrated in 1595 by Pietro Ridolfi (1591), a learned writer. Other bishops were Cardinal Antonio Barberini, a Capuchin brother of Urban VIII; Cardinal Domenico Poracciani (1714); Annibale della Genga (1816), who afterwards became Pope Leo XII. The diocese is suffragan of Urbino; it has 48 parishes with 114 secular and 78 regular clergy; 92,000 souls; 15 monasteries for men; 19 convents for women; and 3 institutes for female education.
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Sinis
Sinis, a titular See in Armenia Secunda, suffragan of Melitene. The catalogue of titular bishoprics of the Roman Curia formerly contained a see of Sinita, in Armenia. When the list was revised in 1884, this name was replaced by Sinis, mentioned as belonging to Armenia Secunda, with Melitene, now Malatia, as its metropolis. Ptolemy, V. 7, 5, mentions a town called Siniscolon in Cappadocia at Melitene, near the Euphrates. Müller in his "Notes à Ptolemy" ed. Didot, I (Paris, 1901), 887, identifies this with Sinekli, a village near the Euphrates, "ab Argovan versus ortum hibernum", about nineteen miles north of Malatia in the vilayet of Mamouret ul-Aziz. But it seems certain that Siniscolon is a mis-reading for "Sinis Colonia", a form found in several Manuscripts. Ramsay, "Asia Minor", 71, 272, 314, reads Sinis for Pisonos in "Itinerar. Anton." and especially for Sinispora in the "Tabula Peutingeriana" (Sinis, Erpa), and places Sinis Colonia twenty-two Roman miles west of Melitene, on the road to Cæsarea. There is no mention of this town in the Greek "Notitiæ episcopatuum" among the suffragans of Melitene, and none of its bishops is known, so it seems never to have been a bishopric.
S. PÉTRIDÈS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Sinope[[@Headword:Sinope]]

Sinope
A titular see in Asia Minor, suffragan of Amasea in Helenopontus. It is a Greek colony, situated on a peninsula on the coast of Paphlagonia, of very early origin, some attributing its foundation to the Argonaut Autolycus, a companion of Hercules. Later it received a colony from Miletus which seems to have been expelled or conquered by the Cimmerians (Herodotus, IV, 12); but in 632 B.C. the Greeks succeeded again in capturing it. Henceforth Sinope enjoyed great prosperity and founded several colonies, among them being Cerasus, Cotyora, and Trapezus. The town took part in the Peloponnesian War, supporting Athens. Zenophon stopped there with his forces on the retreat of the Ten thousand (Anab. V, v, 3; Diodor,. Sicul., XIV, 30, 32; Ammien Marcel., XXII, 8). Fruitlessly besieged in 220 B.C. by Mithridates IV, King of Pontus, Sinope was taken by Pharnaces in 183 B.C., and became the capital and residence of the kings of Pontus. It was the birthplace of Mithridates the Great, who adorned it with magnificent monuments and constructed large arsenals there for his fleet. Lkucullus captured it and gave it back its autonomy. Caesar also established the Colonia Julia Caesarea there in 45 B.C. when his supremacy began. Sinope was also the birthplace of the cynic philosopher, Diogenes, Diphilus, the comic poet, and Aquila, the Jew, who translated the Old Testament into Greek in the second century A.D. A Christian community existed there in the first half of the second century, with a bishop, the father of the celebrated heretic Marcion, whom he expelled from his diocese. Among its other bishops may be mentioned St. Phocas, venerated on 22 September, with St. Phocas, the gardener of the same town, who is possibly to be identified with him; Prohaeresios, present at the Councils of Gangres and Philippopolis in 343 and 344; Antiochus at the Council of Chalcedon, 451; Sergius at the Sixth Ecumenical Council, 681; Zeno, who was exiled in 712 for opposing Monothelitism; Gregory, present at the Seventh Council in 787, beheaded in 793 for revolting against the emperor, etc. A little before 1315 the Bishop of Sinope, driven out of his see by the Turks, received in compensation the metropoles of Sida and Sylaeos (Miklosich and Muller, "Acta patriarchatus Constantinopolitani", I, 34); the diocese must have been suppressed upon his death, as it is not mentioned in the "Notitiae episcopatuum" of the fifteenth century. In 1401 a Greek merchant who visited Sinope found everything in disorder as a result of the Turkish inroads (Wächter, "Der Verfall des Griechentums in Kleinasien im XIV. Jahrhundert", 20); however, the town, which had belonged to the Empire of Trapezus from 1204 was not captured till 1470 by Manomet II. In November, 1853, the Turkish fleet was destroyed by the Russians in the port of Sinope. Sinope is now the chief town of a sanjak of the vilayet of Castamouni, containing 15,000 inhabitants, about one half of whom are Greek schismatics.
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Sion
Sion, a titular see in Asia Minor, suffragan of Ephesus. No civil document mentions it. It is numbered among the suffragans of Ephesus in the Greek "Notitiæ episcopatuum", from the seventh to the thirteenth century. [See Gelzer in "Abhandlungen der k. bayer. Akademie der Wiss.", I. Cl. XXI Bd. III Abth. (Munich, 1900), 536, 552; Idem, "Georgii Cyprii descriptio orbis romani" (Leipzig, 1890), 8, 62; Parthey, "Hierocles Synecdemus e Notit. gr. episcopat. (Berlin, 1866), 61, 103, 155, 167, 203, 245.] The names of only three bishops of Sion are known: Nestorius, present at the Council of Ephesus, 431; John, at the Council in Trullo, 692; Philip, represented at Nicæa, 787, by the priest Theognis (Le Quien, "Oriens christianus", I, 721). This author asks if Basil, Bishoppoleos Asaion represented at Chalcedon, 451, by his metropolitan does not belong to Sion; it is more likely that he was Bishop of Assus. Ramsay ("Asia Minor", 105) thinks that Sion is probably the same town as Tianae, or Tiarae mentioned by Pliny, V, 33, 3, and Hierocles, 661, 8, and Attaca, mentioned by Strabo, XIII, 607; but this is very doubtful. In any case the site of Sion is unknown.
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Sioux City
DIOCESE OF SIOUX CITY (SIOPOLITAN).
Erected 15 Jan., 1902, by Leo XIII. The establishment of this diocese was provided for in the Bull appointing Most Rev. John J. Keane, D.D., to the Archbishopric of Dubuque on 24 July, 1900. This provision was made on the occasion of that appointment for the reason that the new diocese was taken entirely from Archdiocese of Dubuque. It comprises twenty-four counties in north-western Iowa, including a territory of 14,518 square miles. Sioux City is on the extreme limit of the western boundary of Iowa, situated on the east bank of the Missouri River, about one hundred miles north of Omaha. With the exception of Des Moines, the capital, it is the largest and most enterprising municipality in the State of Iowa, containing a population of between fifty and sixty thousand. It is in the midst of a large and rich agricultural country, and relies chiefly on the products of the soil, of which the staple article is corn; consequently grain-packing is the chief industry of Sioux City. The Catholic population of the diocese is almost sixty thousand. It has 138 churches, including missions, 122 priests, of whom 6 are religious (4 Friars Minor and 2 Fathers of the Sacred Heart); 53 parochial schools, with 4 hospitals; 4 academies; 2 schools of domestic science; an orphanage, a Good Shepherd home, an infant asylum, a home for the aged, and a working girls' home. There are 7327 children in the parish schools, and nearly 8000 under Catholic care. The composition of the Catholic population of the diocese is English-speaking and German. These form the principal elements of the Church's membership here, and are almost equally divided in numbers. A characteristic feature of western Catholicism is manifest here as in other western dioceses, that is the ardent desire of the people for parochial schools wherever it is possible. Out of the 10,000 children of school age (i.e. under seventeen years) in the diocese, three-fourths are in parochial schools. The following orders conduct schools and charitable institutions in the diocese: Sisters of Charity B.V.M., Sisters of Christian Charity, Sisters of St. Dominic, Sister of St. Francis (Dubuque, Iowa), Franciscan Sisters (Clinton, Iowa), Franciscan Sisters of Perpetual Adoration, School Sisters of St. Francis, Presentation Nuns, Servants of Mary, Sister of St. Benedict, Sisters of Mercy, Sisters of the Good Shepherd.
Since its establishment nine years ago, the diocese is thoroughly organized and has been constantly expanding by the erection of churches, schools, and expanding by the erection of churches, schools, and other institutions. The present bishop, the Right Reverend Philip J. Garrigan, D.D., first bishop of the diocese, was born in Ireland in the early forties, came to this country with his parents, and received his elementary education in the public schools of Lowell, Mass. He pursued his classical course at St. Charles's College, Ellicott City, Maryland, and courses of philosophy and theology at the Provincial Seminary of New York at Troy, where he was ordained on 11 June, 1870. After a short term as curate of St. John's Church, Worcester, Massachusetts, he was appointed director of the Troy seminary for three years; and was for fourteen years afterwards pastor of St. Bernard's Church, Fitchburg, Massachusetts. In the fall of 1888 he was appointed first vice-rector of the Catholic University at Washington, D. C., which position he also held for fourteen years. He was named Bishop of Sioux City on 21 March, 1902, and consecrated at the see of his home diocese, Springfield, Massachusetts, on 25 May of the same year, by the Right Rev. T.D. Beaven, and on 18 June following took possession of his see.
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Sioux Falls
DIOCESE OF SIOUX FALLS (SIOUXORMENSIS).
Suffragan of St. Paul, comprises all that part of the State of South Dakota east of the Missouri River, an area of 34,861 square miles. The western portion of the state, forming the present Diocese of Lead, was detached from the Diocese of Sioux Falls, 8 August, 1902. The early history of religion in South Dakota (until 1879) must be sought for in the histories respectively of St. Paul, Dubuque, and Nebraska. The first Mass celebrated in South Dakota was in 1842, in Brown County, by the late Monsignor Ravoux of St. Paul on his first visit to the Sioux Indians; and the first church erected was in 1867, by the late Father Pierre Boucher, who was sent by Bishop Grace of St. Paul to Jefferson, Union County, to attend the Catholics scattered about that centre. In August, 1879, the Vicariate Apostolic of Dakota, whose boundaries corresponded with the ten existing civil boundaries of the newly formed Territory of Dakota, was established, and the Right Reverend Martin Marty, Abbot of St. Meinrad's Benedictine Abbey, Indiana, nominated Bishop of Tiberias and vicar Apostolic of the new district. Bishop Marty was consecrated in the Church of St. Ferdinand, Ferdinand, Indiana, 1 February, 1880, by the Right Reverend Francis Silas Chatard, the present Bishop of Indianapolis. The vicariate was an immense district to govern (149,112 square miles) with scarcely any mode of travelling, except by the primitive ox or mule teams. A few miles of railroad existed from Sioux City to Yankton. The new vicar Apostolic went directly to Yankton, where he took up his residence. He found 12 priests administering to a scattered Catholic population of less than 14,000 souls and 20 churches. Many and heroic were the hardships endured by both bishop and priests. At the close of 1881 the number of priests increased to 37, the number of churches to 43 with 35 stations. There were 3 convents, 2 academies for young ladies, 4 parochial schools for the white and 4 schools for the Indian children, while the Catholic population, including 700 Indians, numbered 15,800 souls. The decade beginning with 1880, witnessed a wonderful development and the population increased from 135,180 to 250,000. The statistics at the end of 1883 show 45 priests, 82 churches, 67 stations, 4 convents, 4 academies, 12 parochial schools, 6 Indian schools and a Catholic population, including 1,600 Indians, of 25,600 souls. The Territory of Dakota was divided by Act of Congress, 22 February, 1889, and the two states, North and South Dakota, were admitted to the Union, 2 November, 1889. The same month witnessed the ecclesiastical division of the vicariate, and two new dioceses were formed, Sioux Falls (South Dakota) with Bishop Marty its first bishop; and Jamestown (North Dakota), now Fargo, with Bishop Shanley (d. July, 1909) its first incumbent. In 1894 Bishop Marty was transferred to the Diocese of St. Cloud, Minnesota, where he died 19 September, 1896.
The efforts of Bishop Marty were crowned with marvellous success. He devoted himself especially to the Indian race. He spoke their language and translated hymns and prayers into their tongue. The second and present (1911) Bishop of Sioux Falls, the Right Rev. Thomas O'Gorman, was born at Boston, Massachusetts, 1 May, 1843, he moved with his parents to St. Paul, and was one of the first two students selected for the priesthood by Bishop Cretin, the other was Archbishop Ireland. Having pursued his ecclesiastical studies in France, he returned to St. Paul, where he was ordained priest, 5 November, 1865. He was pastor in turn of Rochester and Faribault, Minn., and first president and professor of dogmatic theology at St. Thomas' College, St. Paul. In 1890 he was appointed Professor of Church History in the Catholic University, Washington, D. C., was consecrated in St. Patrick's Church, Washington, D. C. (19 April, 1896) by Cardinal Satolli, then Apostolic delegate to this country, and on 1 May, 1896, was installed in the pro-cathedral of his episcopal see. The statistics of the diocese then showed 51 secular and 14 regular priests, 50 churches with resident priests, 61 missions with churches, 100 stations, 10 chapels, 14 parochial schools, 61 Indian schools, 2 orphanages, and l hospital. There were 3 communities of men and 6 of women, while the Catholic population, white and Indian, was estimated at 30,000 souls. Bishop O'Gorman infused new life into the diocese. The population increased so rapidly that in 1902 the Diocese of Lead was erected. The statistics of the diocese (1911) are in priests, secular 102, regular 13; students 10; churches with resident priests, 91; missions with churches, 70; stations, 23; chapels, 13; parochial schools, 23 with 2,500 children in attendance; hospitals, 4. There are 3 communities of men: Benedictines, Eudists, and the Clerics of St. Viateur. The communities of women are: Dominican Sisters; Presentation Sisters; Benedictine Sisters; Sisters of the Third Order of St. Francis; School Sisters of St. Francis, and the Sisters of Charity of St. Louis. Columbus College at Chamberlain, in charge of the Clerics of St. Viateur is an institution of great promise. The Catholic population, including 500 Indians, is 50,000. In the vicariate Apostolic of thirty-one years ago, where there were only 1 bishop and 12 priests, there are now (1911) 4 bishops and 284 priests.
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Sioux Indians
The largest and most important Indian tribe north of Mexico, with the single exception of the Ojibwa (Chippewa), who, however, lack the solidarity of the Sioux, being widely scattered on both sides of the international boundary, while the Sioux are virtually all within the United States and up to a comparatively recent period kept up close connection among the various bands.
NAME AND AFFILIATION
The name Sioux (pronounced Su) is an abbreviation of the French spelling of the name by which they were anciently known to their eastern Algonquian neighbours and enemies, viz. Nadouessioux, signifying "little snakes", i.e. little, or secondary enemies, as distinguished from the eastern Nadowe, or enemies, the Iroquois. This ancient name is now obsolete, having been superseded by the modern Ojibwa term Buanag, of uncertain etymology. They call themselves Dakota, Nakota, or Lakota, according to dialect, meaning "allies". From the forms Dakota, Lakota, and Sioux are derived numerous place-names within their ancient area, including those of two great states.
Linguistically the Sioux are of the great Siouan stock, to which they have given name and of which they themselves now constitute nearly three-fourths. Other cognate tribes are the Assiniboin, Crow, Hidatsa, or Minitarí, Mandan, Winnebago, Iowa, Omaha, Ponca, Oto, Missouri, Kaw, Osage, and Quapaw, all excepting the Winnebago living west of the Mississippi; together with a number of tribes formerly occupying territories in Mississippi and the central regions of the Carolinas and Virginia, all now virtually extinct, excepting a handful of Catawba in South Carolina. Linguistic and traditionary evidence indicate this eastern region as the original home of the stock, although the period and causes of the westward migration remain a matter of conjecture.
The Sioux language is spoken in three principal dialects, viz. Santee (pronounced Sahntee), or eastern; Yankton, or middle; and Teton, or western, differing chiefly in the interchange of d, n, and l, as indicated in the various forms of the tribal name. The Assiniboin are a seceded branch of the Yankton division, having separated from the parent tribe at some time earlier than 1640.
HISTORY
When and why the Sioux removed from their original home in the East, or by what route they reached the upper Mississippi country, are unknown. When first noticed in history, about 1650, they centered about Mille Lac and Leech Lake, toward the heads of the Mississippi, in central Minnesota, having their eastern frontier within a day's march of Lake Superior. From this position they were gradually driven by the pressure, from the east, of the advancing Ojibwa, who were earlier in obtaining firearms, until nearly the whole nation had removed to the Minnesota and upper Red River, in turn driving before them the Cheyenne, Omaha, and other tribes. On reaching the buffalo plains and procuring horses, supplemented soon thereafter by firearms, they rapidly overran the country to the west and southwest, crossing the Missouri perhaps about 1750, and continuing on to the Black Hills and the Platte until checked by the Pawnee, Crow, and other tribes. At the beginning of treaty relations in 1805 they were the acknowledged owners of most of the territory extending from central Wisconsin, across the Mississippi and Missouri, to beyond the Black Hills, and from the Canada boundary to the North Platte, including all of Southern Minnesota, with considerable portions of Wisconsinand Iowa, most of North Dakota and South Dakota, Northern Nebraska, and much of Montana and Wyoming. The boundaries of all that portion lying east of the Dakotas were defined by the great inter-tribal treaty of Prairie du Chien in 1825 and a supplemental treaty at the same place in 1830. At this period the Minnesota region was held by the various Santee bands; Eastern Dakota and a small part of Iowa were claimed by the Yankton and their cousins the Yanktonai; while all the Sioux territory west of the Missouri was held by bands of the great Teton division, constituting three-fifths of the whole nation.
Under the name of Naduesiu the Sioux are first mentioned by Father Paul le Jeune in the Jesuit Relation of 1640, apparently on the information of that pioneer western explorer, Jean Nicolet, the first white man known to have set foot in Wisconsin, probably in 1634-5. In 1655-6 two other famous French explorers, Radisson and Groseilliers, spent some time with them in their own country, about the western border of Wisconsin. At that time the Sioux were giving shelter to a band of refugee Hurons fleeing before theIroquois. They were rated as possessing thirty villages, and were the terror of all the surrounding tribes by reason of their number and prowess, although admittedly less cruel. Fathers Allouez and Marquette, from their mission of St. Esprit, established at Lapointe (now Bayfield, Wis.) on Lake Superior in 1665, entered into friendly relations with the Sioux, which continued until 1671, when the latter, provoked by insults from the eastern tribes, returned Marquette's presents, declared war against their hereditary foes, and compelled the abandonment of the mission. In 1674 they sent a delegation to Sault Ste. Marie to arrange peace through the good offices of the resident Jesuit missionary, Father Gabriel Druillettes, who already had several of the tribe under instruction in his house, but the negotiations were brought to an abrupt end by a treacherous attack made upon the Sioux while seated in council in the mission church, resulting in the massacre of the ambassadors after a desperate encounter, and the burning of the church, which was fired over their heads by the Ojibwa to dislodge them.
The tribal war went on, but the Sioux kept friendship with the French traders, who by this time had reached the Mississippi. In 1680 one of their war parties, descending the Mississippi against the Illinois, captured the Recollect Father Louis Hennepin with two companions and brought them to their villages at the head of the river, where they held them, more as guests than prisoners, until released on the arrival of the trader, Du Luth, in the fall. While thus in custody Father Hennepin observed their customs, made some study of the language, baptized a child and attempted some religious instruction, explored a part of Minnesota, and discovered and named St. Anthony's Falls. In 1683 Nicholas Perrot established a post at the mouth of the Wisconsin. In 1689 he established Fort Perrot near the lower end of Lake Pepin, on the Minnesota side, the first post within the Sioux territory, and took formal possession of their country for France. The Jesuit Father Joseph Marest, officially designated "Missionary to the Nadouesioux", was one of the witnesses at the ceremony and was again with the tribe some twelve years later. Another post was built by Pierre LeSueur, near the present Red Wing about 1693, and in 1695 a principal chief of the tribe accompanied him to Montreal to meet the governor,Frontenac. By this time the Sioux had a number of guns and were beginning to wage aggressive warfare toward the west, driving the Cheyenne, Omaha, and Oto down upon the Missouri and pushing out into the buffalo plains. During Frontenac's administrationmission work languished owing to his bitter hostility to missionaries, especially the Jesuits.
About the year 1698, through injudiciously assisting the Sioux against the Foxes, the French became involved in a tedious forty-years' war with the latter tribe which completely paralyzed trade on the upper Mississippi and ultimately ruined the Foxes. Before its end the Sioux themselves turned against the French and gave refuge to the defeated Foxes. In 1700 LeSueur had built Fort L'Huillier on the Blue Earth River near the present Mankato, Minnesota. In 1727, an ineffective peace having been made, the Jesuit Fathers, Ignatius Guignas and Nicolas de Gonnor, again took up work among the Sioux at the new Fort Beauharnais on Lake Pepin. Although driven out for a time by the Foxes, they returned and continued with the work some ten years, until the Sioux themselves became hostile. In 1736 the Sioux massacred an entire exploring party of twenty-one persons under command of the younger Verendrye at the Lake of the Woods, just beyond the northern (international) Minnesota boundary. Among those killed was the Jesuit father, Jean-Pierre Aulneau. In 1745-6, the Foxes having been finally crushed, De Lusignan again arranged peace with the Sioux, and between them and the Ojibwa, and four Sioux chiefs returned with him to Montreal. On the fall of Canada the Sioux, in 1763, sent delegates to the English post at Green Bay with proffers of friendship and a request for traders. They were described as "certainly the greatest nation of Indians ever yet found", holding all other Indians as "their slaves or dogs". Two thousand of their warriors now had guns, while the other and larger portion still depended upon the bow, in the use of which, and in dancing, they excelled the other tribes.
In the winter of 1766-7 the American traveller, Jonathan Carver, spent several months with the Santee visiting their burial-ground and sacred cave near the present St. Paul, and witnessing men and women gashing themselves in frenzied grief at their bereavement. Soon after this period the eastern Sioux definitively abandoned the Mille Lac and Leech Lake country to their enemies the Ojibwa, with whom the hereditary war still kept up. The final engagement in this upper region occurred in 1768 when a great canoe fleet of Sioux, numbering perhaps five hundred warriors, while descending the Mississippi from a successful raid upon the Ojibwa, was ambushed near the junction of Crow Wing River and entirely defeated by a much smaller force of the latter tribe. In 1775 peace was again made between the two tribes through the efforts of the English officials in order to secure their alliance in the coming Revolutionary struggle. The peace lasted until the close of the Revolutionary War, in which both tribes furnished contingents against theAmerican frontier, after which the warriors returned to their homes, and the old feud was resumed. In the meantime the Teton Sioux, pressing westward, were gradually pushing the Arikara (Ree) up the Missouri, and by acquiring horses from the plains tribes had become metamorphosed from canoe men and gatherers of wild rice into an equestrian race of nomad buffalo hunters.
Some years after the close of the Revolution, perhaps about 1796, French traders in the American interest ascended the Missouri from St. Louis and established posts among the Yankton and Teton. In 1804 the first American exploring expedition, under Captains Lewis and Clark, ascended the river, holding councils and securing the allegiance of the Sioux and other tribes, and then crossing the mountains and descending the Columbia to the Pacific, returning over nearly the same route in 1806. As a result of this acquaintance the first Sioux (Yankton) delegation visited Washington in the latter year. At the same time, 1805-6, Lieutenant Zebulon Pike ascended the Mississippi on a similar errand to the Santee Sioux and other tribes of that region. In this he was successful and on 23 September, 1805, negotiated the first treaty of the Sioux with the United States, by which they ceded lands in the vicinity of the present St. Paul for the establishment of military posts, at the same time giving up their English flags and medals and accepting American ones. Up to this period and for some years later the rapidly diverging bands of the east and west still held an annual renunion east of the lower James River in eastern South Dakota. In 1807 Manuel Lisa, founder of the American Fur Company, "the most active and indefatigable trader that St. Louis ever produced" (Chittenden), established headquarters among the Sioux, at Cedar Island, below the present Pierre, S.D., later moving down to about the present Chamberlain. Lisa was aSpaniard, and like his French associates, Chouteau, Ménard, and Trudeau, was a Catholic. At his several trading posts among the Teton and Yankton Sioux, and the Omaha lower down the river, he showed the Indians how to plant gardens and care for cattle and hogs, besides setting up blacksmith shops for their benefit, without charge, and caring for their aged and helpless, so that it was said that he was better loved by the Sioux than any other white man of his time. Being intensely American in feeling, he was appointed first government agent for the upper Missouri River tribes, and by his great influence with them held them steady for the United States throughout the War of 1812, notwithstanding that most of the eastern, or Santee, Sioux, through the efforts of Tecumtha and a resident British trader, Robert Dickson, declared for England and furnished a contingent against Fort Meigs. Lisa died in 1820. At the close of the war, by a series of five similar treaties made 15 July, 1815, at Portage des Sioux, above St. Louis, the various Sioux bands made their peace with the United States and finally acknowledged its sovereignty. Other late hostile tribes made peace at the same time. this great treaty gathering, the most important ever held with the tribes of the Middle West, marks the beginning of their modern history. In 1820 Fort Snelling was built at the present Minneapolis to control the Santee Sioux and Ojibwa, an agency being also established at the same time. In 1825 another great treaty gathering was convened at Prairie du Chien for the delimitation of tribal boundaries to put an end to inter-tribal wars, and clear the way for future land cessions. At this period, and for years after, the Sioux led all other tribes in the volume of their fur trade, consisting chiefly of buffalo robes and beaver skins.
With the establishment of permanent government relations regular mission work began. In 1834 the brothers Samuel and Gideon Pond for the Congregationalists, located among the Santee at Lake Calhoun, near the present St. Paul, Minnesota. In 1835 the same denomination established other missions at Lake Harriet and Lac-qui-Parle, Minnesota, under Rev. J.D. Stevens and Thomas Williamson respectively. In 1837 Williamson was joined by Rev. Stephen Riggs and his son Alfred. In 1852 the two last-named missions were removed to the upper Minnesota in consequence of a treaty cession. All of these workers are known for their linguistic contributions as well as for their missionary service. In 1837 a Lutheran mission was established at Red Wing and continued for some years. The successful establishment of these missions was due chiefly to the encouragement and active aid afforded by Joseph Renville, a remarkable half-breed, who stood high in the respect and affection of the eastern Sioux. Born in the wilderness in 1779 of an Indian mother, he had been taken to Canada, when a small boy, by his French father, a noted trader, and placed under the care of a Catholic priest, from whom he acquired some knowledge of French and of the Christian religion. The death of his father a few years later and his consequent return to the Sioux country put an end to his educational opportunity, but the early impression thus made was never effaced. On coming to manhood and succeeding to his father's business he sent across the ocean, probably through Dickson, the British trader, for a French Bible (which, when it came, was Protestant) and then hired a clerk who could read it to him. On the establishment of the post at Prairie du Chien he brought down his Indian wife and had her regularlymarried to him by a Catholic priest, he himself having previously instructed her in religion as well as he could. When the Congregationalists arrived he welcomed them as bringing Christianity, even though not of the form of his childhood teacher. He died in 1846.
In 1841 Father Augustine Ravoux began work among the Santee in the neighbourhood of Fort Snelling, near which Father Galtier had just built a log chapel of St. Paul, around which grew the modern city. Applying himself to the study of the language, in which he soon became proficient, Father Ravoux in 1843 repaired to Prairie du Chien, and there with his own hands printed a small devotional work, "Katolik Wocekiye Wowapi Kin", which is still used as a mission manual. He continued with the tribe for several years, extending his ministrations also to the Yankton, until recalled to parish work. As early at least as 1840 the great Jesuit apostle of the North-West, Father P.J. De Smet, had visited the bands along the Missouri River, where Father Christian Hoecken had preceded him in 1837, instructing adults and baptizing children. Father De Smet made several other brief stops later on his way to and from the Rocky Mountain missions, and in the summer of 1848 spent several months in the camps of the Bruleé and Ogalala, whom he found well disposed to Christianity. In 1850 Father Hoecken was again with the Yankton and Teton, but the design to establish a permanent mission was frustrated by his untimely death from cholera, 19 June, 1851. In the same summer Father De Smet attended the great inter-tribal gathering at Fort Laramie, where for several weeks he preached daily to the Sioux and other tribes, baptizing over fifteen hundred children. From that period until his death in 1872 a large portion of his time was given to the western Sioux, among whom his influence was so great that he was several times called in by the Government to assist in treaty negotiations, notably in the great peace treaty of 1868.
In 1837 the Sioux sold all of their remaining territory east of the Mississippi. In the winter of 1837-8 smallpox, introduced from a passing steamer, swept over all the tribes of the upper Missouri River, killing perhaps 30,000 Indians, of whom a large proportion were Sioux. About the same time the war with the Ojibwa on the eastern frontier broke out again with greater fury than ever. In a battle near the present Stillwater, Minnesota, in June, 1839, some 50 Ojibwa were slain and shortly afterward a Sioux raiding party surprised an Ojibwa camp in the absence of the warriors and brought away 91 scalps. In 1851 the various Santee bands sold all their remaining lands in Minnesota and Iowa, excepting a twenty-mile strip along the upper Minnesota River, Although there were then four missions among the Santee, the majority of the Indians were reported to have "an inveterate hatred" of Christianity. In March, 1857, on some trifling provocation, a small band of renegade Santee, under an outlawed chief, Inkpaduta, "Scarlet Point," attacked the scattered settlements about Spirit Lake, on the Iowa-Minnesota border, burning houses, massacring about fifty persons, and carrying off several women, two of whom were killed later, the others being rescued by the Christian Indians. Inkpaduta escaped to take an active part in all the Sioux troubles for twenty years thereafter. In 1858 the Yankton Sioux sold all their lands in South Dakota, excepting the present Yankton reservation. The famous pipestone quarry in southwestern Minnesota, whence the Sioux for ages had procured the red stone from which their pipes were carved, was also permanently reserved to this Indian purpose. In 1860 the first Episcopalian work was begun among the (Santee) Sioux by Rev. Samuel D. Hinman.
In 1862 occurred the great "Minnesota outbreak" and massacre, involving nearly all the Santee bands, brought about by dissatisfaction at the confiscation of a large proportion of the treaty funds to satisfy traders' claims, and aggravated by a long delay in the annuity issue. The weakening of the local garrisons and the general unrest consequent upon the Civil War also encouraged to revolt. The trouble began 2 August with an attack upon the agency store-house at Redwood, where five thousand Indians were awaiting the distribution of the delayed annuity supplies. The troops were overpowered and the commissary goods seized, but no other damage attempted. On 17 August a small party of hunters, being refused food at a settler's cabin, massacred the family and fled with the news to the camp of Little Crow, where a general massacre of all the whites and Christian Indians was at once resolved upon. Within a week almost every farm cabin and small settlement in Southern Minnesota and along the adjoining border was wiped out of existence and most of the inhabitants massacred, in many cases with devilish barbarities, excepting such as could escape to Fort Ridgely at the lower end of the reservation. The missionaries were saved by the faithful heroism of the Christian Indians, who, as in 1857, stood loyally by the Government. Determined attacks were made under Little Crow upon Fort Ridgely (20-21 August) and New Ulm (22 August), the latter defended by a strong volunteer force under Judge Charles Flandrau. Both attacks were finally repulsed. On 2 Sept. a force of 1500 regulars and volunteers under Colonel (afterwards General) H. H. Sibley defeated the hostiles at Birch Coulee and again on 23 September at Wood Lake. Most of the hostiles now surrendered, the rest fleeing in small bands beyond the reach of pursuit. Three hundred prisoners were condemned to death by court martial, but the number was cut down by President Lincoln to thirty-eight, who were hanged at Mankato, 26 December, 1862. They were attended by Revs. Riggs and Williamson and by Father Ravoux, but although the other missionaries had been twenty-five years stationed with the tribe and spoke the language fluently, thirty-tree of the whole number elected to die in the Catholic Church, two of the remaining five rejecting allChristian ministration. Three years later Father Ravoux again stood on the scaffold with two condemned warriors of the tribe.
Two months after the outbreak Congress declared the Santee treaties abrogated and the Minnesota reservations forfeited. One part of the fugitives trying to escape to the Yanktonai was overtaken and defeated with great loss by Sibley near Big Mound, North Dakota, 24 July, 1863. The survivors fled to the Teton beyond the Missouri or took refuge in Canada, where they are still domiciled. On 3 Sept. General Sully struck the main hostile camp under Inkpaduta at Whitestone Hill, west of Ellendale, N.D., killing 300 and capturing nearly as many more. On 28 July, 1864, General Sully delivered the final blow to the combined hostile force, consisting of Santee, Yanktonai, and some northern Teton, at Kildeer Mountain on the Little Missouri. The prisoners and others of the late hostile bands were finally settled on two reservations established for the purpose, viz. the (Lower) Yanktonai at Crow Creek, S.D., and the Santee at Santee, northeastern Nebraska. Here they still remain, being now well advanced in civilization andChristianity, and fairly properous. The outbreak had cost the lives of nearly 1000 whites, of whom nearly 700 perished in the first few days of the massacre. The Indian loss was about double, falling almost entirely upon the Santee. Pananapapi (Strike-the-Ree), head chief of the 3000 Yankton, and a Catholic, had steadily held his people loyal and the great Brulé and Ogalala bands of the Teton, 13,000 strong, had remained neutral. In October, 1865, at old Fort Sully (near Pierre), S.D., a general treaty of peace was made with the Sioux, and one Teton band, the Lower Brulé, agreed to come upon a reservation. The majority of the great Teton division, however, comprising the whole strength of the nation west of the Missouri, refused to take part.
In the meantime serious trouble had been brewing in the West. With the discovery of gold in California in 1849 and the consequent opening of an emigrant trail along the North Platte and across the Rocky Mountains, the Indians became alarmed at the disturbance to their buffalo herds, upon which they depended for their entire subsistence. The principal complainants were the Brulé and Ogalala Sioux. For the protection of the emigrants in 1849 the Government bought and garrisoned the American Fur Company post of Fort Laramie on the upper North Platte, in Wyoming, later making it also an agency headquarters. In September, 1851, a great gathering of nearly all the tribes and bands of the Northern Plains was held at Fort Laramie, and a treaty was negotiated by which they came to an agreement in regard to their rival territorial claims, pledged peace among themselves and with the whites, and promised not to disturb the trail on consideration of a certain annual payment. Father De Smet attended throughout the council, teaching and baptizing, and gives an interesting account of the gathering, the largest ever held with the Plains Indians. The treaty was not ratified and had no permanent effect. On 17 August, 1854, while the Indians were camped about the post awaiting the distribution of the annuity goods, occurred the "Fort Laramie Massacre", by which Lieutenant Grattan and an entire detachment of 29 soldiers lost their lives while trying to arrest some Brulés who had killed and eaten an emigrant's cow. From all the evidence the conflict was provoked by the officer's own indiscretion. The Indians then took forcible possession of the annuity goods and left without making any attempt upon the fort or garrison. The Brulé Sioux were now declared hostile, and Gen. W.S. Harney was sent against them. On 3 September, with 1200 men, he came upon their camp at Ash Hollow, Western Nebraska, and while pretending to parley on their proffer of surrender, suddenly attacked them, killing 136 Indians and destroying the entire camp outfit.
Late in 1863 the Ogalala and Brulé under their chiefs, Red Cloud (Makhpiya-luta) and Spotted Tail (Shinté-galeshka) respectively, became actively hostile, inflamed by reports of the Santee outbreak and the Civil War in the South. They were joined by the Cheyenne and for two years all travel across the plains was virtually suspended. In March, 1865, they were roused to desperation by the proclamation of two new roads to be opened through their best hunting rounds to reach the new gold fields of Montana. Under Red Cloud's leadership they notified the Government that they would allow no new roads or garrison posts to be established in their country, and carried on the war on this basis with such determination that by treaty at Fort Laramie through a peace commission in April-May, 1868, the Government actually agreed to close the "Montana road" that had been opened north from Laramie, and to abandon the three posts that had been established to protect it. Red Cloud himself refused to sign until after the troops had been withdrawn. The treaty left the territory south of the North Platte open to road building, recognized all north of the North Platte and east of the Bighorn Mountains as unceded Indian territory, and established the "Great Sioux Reservation", nearly equivalent to all of South Dakota west of the Missouri. Provision was made for an agency on the Missouri River and the inauguration of regular governmental civilizing work. In consideration of thus giving up their old freedom the Indians were promised, besides the free aid of blacksmiths, doctors, a saw mill, etc., a complete suit of clothing yearly for thirty years to every individual of the bands concerned, based on the actual yearly census. Among the official witnesses were Rev. Hinman, The Episcopalian missionary, and Father De Smet. This treaty brought the whole of the Sioux nation under agency restriction, and with its ratification in February, 1869, the five years' war came to a close.
In this war Red Cloud had been the principal leader, Spotted Tail having been won to friendship earlier through the kindness extended by the officers at Fort Laramie on the occasion of the death of his daughter, who was buried there with Christian rites at her own request. The Cheyenne and Northern Arapaho also acted with the Sioux. The chief fighting centered around Fort Kearney, Wyoming, which Red Cloud himself held under repeated siege, and near which on 21 December, 1866, occurred the "Fetterman Massacre", when an entire detachment of 80 men under Captain Fetterman was exterminated by an overwhelming force of Indians. By treaties in 1867 reservations had been established at Lake Traverse, S.D. and at Fort Totten, N.D., for the Sisseton and Wahpeton Santee and the Cuthead Yanktonai, most of whom had been concerned in the Minnesota outbreak. In 1870 a part of the Christian Santee separated from their kinsmen in Nebraska and removed to Flandreau, S.D., and became citizens. In 1871, despite the protest of Red Cloud and other leading chiefs, the Northern Pacific railway was constructed along the south bank of the Yellowstone and several new posts built for its protection, and war was on again with the Teton Sioux, Cheyenne, and part of the Arapaho. Several skirmishes occurred, and in 1873 General G.A. Custer was ordered to Dakota. In the next year, while hostilities were still in progress, Custer made an exploration of the Black Hills, South Dakota, and reported gold. Despite the treaty and the military, there was at once a great rush of miners and others into the Hills. The Indians refusing to sell on any terms offered, the military patrol was withdrawn, and mining towns at once sprang up all through the mountains. Indian hunting by agents' permission in the disputed territory were ordered to report at their agencies by 31 January, 1876, or be considered hostile, but even the runners who carried the message were unable to return, by reason of the severity of the winter, until after war had been actually declared. This is commonly known as the "Custer War" from its central event, 25 June, 1876, the massacre of General Custer and every man of a detachment of the Seventh Cavalry, numbering 204 in all, in an attack upon the main camp of the hostile Sioux and Cheyenne, on the Little Bighorn River in southeastern Montana. On that day and the next, in the same vicinity, other detachments under Reno and Benteen sustained desperate conflicts with the Indians, with the loss of some sixty more killed. The Indians, probably numbering at least 2500 warriors with their families, finally withdrew on the approach of Generals Terry and Gibbons from the north. The principal Sioux commanders were Crazy Horse and Gall, although Sitting Bull was also present. Red Cloud and Spotted Tail had remained at their agencies.
Several minor engagements later in the year resulted in the surrender and return of most of the hostiles to the reservation, while Sitting Bull and Gall and their immediate following escaped into Canada (June, 1877). by a series of treaties negotiated 23 September-27 October, 1876, the Sioux surrendered the whole of the Black Hills country and the western outlet. On 7 September, 1877, Crazy Horse, who had come in with his band some months before, was killed in a conflict with the guard at Fort Robinson, Nebraska. In the same month the last hostiles surrendered. Soon after the treaty a large delegation visited Washington, following which event the Red Cloud (Ogalala) and Spotted Tail (Brul&;eacute;) agencies were permanently established in 1878 at Pine Ridge and Rosebud, S.D., respectively. This date may be considered to mark the beginning of civilization in these two powerful bands. In 1881 all the late hostiles in Canada came in and surrendered. Sitting Bull and his immediate followers, after being held in confinement for two years, were allowed to return to their homes on Standing Rock reservation. On 5 August, 1881, Spotted Tail was killed by a rival chief. On 29 July, 1888, Strike-the-Ree, the famous Catholic chief of the Yankton, died at the age of 84.
In the allotment of Indian agencies to the management of the various religious denominations, in accord with President Grant's "peace policy" in 1870, only two of the eleven Sioux agencies were assigned to the Catholics, namely, Standing Rock and Devil's Lake, notwithstanding that, with the exception of a portion of the Santee and a few of the Yankton, the only missionaries the tribe had ever known from Allouez to De Smet had been Catholic, and most of the resident whites and mixed-bloods were of Catholicancestry. Santee, Flandreau, and Sisseton (Lake Traverse) agencies of the Santee division were assigned to the Presbyterians, who had already been continuously at work among them for more than a generation. Yankton reservation had been occupied jointly by Presbyterians and Episcopalians in 1869, as was Cheyenne River reservation in 1873. Pine Ridge, Rosebud, Lower Brulé and Crow Creek reservations, comprising nearly one-half the tribe, were given to the Episcopalians, who erected buildings between 1872 (Crow Creek) and 1877 (Pine Ridge). At Devil's Lake an industrial boarding school was completed and opened in 1874 in charge of Benedictine Fathers and Grey Nun Sisters of Charity. At Standing Rock a similar school was opened in 1877 in charge of Benedictine priests and Sisters. Thus by 1878 regular mission plants were in operation on every Sioux reservation. Other Catholic foundations were begun at Crow Creek and Rosebud in 1886, at Pine Ridge in 1887, and at Cheyenne River in 1892. In 1887 the noted secular missionary priest, Father Francis M.J. Craft, opened school at Standing Rock and later succeeded in organizing in the tribe an Indian sisterhood which, however, was refused full ecclesiastical recognition. In 1891 he removed with his community to the Fort Berthold reservation, N.D., where for some years the Sioux Indian Sisters proved valuable auxiliaries, particularly in instructing the women and nursing the sick of the confederated Grosventres, Arikara, and Mandan. Later on several of them won commendation as volunteer nurses in Cuba during the Spanish War. This zealous sisterhood is no longer in existence. In 1889, after long and persistent opposition by the older chiefs, the "Great Sioux Reservation" was cut in two and reduced by about one half by a treaty cession which included almost all territory between White and Cheyenne Rivers, S.D., and all north of Cheyenne river west of 102°. The ceded lands were thrown open to settlement by proclamation in the next spring, and were at once occupied by the whites. In the meantime payment for the lands was delayed, the annuity goods failed to arrive until the winter was nearly over, the crops had failed through attendance of the Indians at the treaty councils in the preceding spring, epidemic diseases were raging in the camps, and as the final straw Congress, despite previous promise, cut down the beef ration by over four million pounds on the ground of the stipulated money payment, which, however, had not arrived.
A year before rumours had come to the Sioux of a new Indian Messiah arisen beyond the mountains to restore the old-time Indian life, together with their departed friends, in a new earth from which the whites should be excluded. Several tribes, including the Sioux, sent delegates to the home of the Messiah, in Western Nevada, to investigate the rumour. The first delegation, as well as a second, confirmed the truth of the report, and in the spring of 1890 the ceremonial "Ghost Dance", intended to hasten the fulfillment of the prophecy, was inaugurated at Pine Ridge. Because of its strong appeal to the Indians under the existing conditions, the Dance soon spread among other Teton reservations until the Indians were in a frenzy of religious excitement. The newly-appointed agent at Pine Ridge became frightened and called for troops, thus precipitating the outbreak of 1890. By 1 December 3000 troops were disposed in the neighbourhood of the western Sioux reservations then under orders of General Nelson Miles. Leading events of the outbreak were:
· the killing of Sitting Bull, his son, and six others on 15 December, at his camp on Grand River, Standing Rock reservation, while resisting arrest by the Indian police, six of whom were killed in the encounter;
· the flight of Sitting Bull's followers and others of Standing Rock and Cheyenne River reservations into the Bad Lands of western South Dakota where they joined other refugee "hostiles" from Pine Ridge and Rosebud;
· the fight at Wounded Knee Creek, twenty miles northeast of Pine Ridge agency, 29 December, 1890, between a band of surrendered hostiles under Big Foot and a detachment of the Seventh Cavalry under Colonel Forsyth.
On 16 January, 1891, the hostiles surrendered to General Miles at Pine Ridge, and the outbreak was at an end. With the restoration of peace, grievances were adjusted and the work of civilization resumed. Under provision of the general allotment law of 1887 negotiations were concluded from time to time with the various bands by which the size of the reservations was still further curtailed, and lands allotted in severalty, until now almost all of the Sioux Indians are individual owners and well on the way to full citizenship. Indian dress and adornment are nearly obsolete, together with the tipi and aboriginal ceremonial, and the great majority are clothed in citizen's dress, living in comfortable small houses with modern furniture, and engaged in farming and stock raising. The death of the old chief, Red Cloud, at Pine Ridge in 1909, removed almost the last link binding the Sioux to their Indian past.
RELIGIOUS STATUS
In 1909 nearly 10,000 of the 25,000 Sioux within the United States were officially reported as Christians. The proportion is now probably at least one-half, of whom about half are Catholic, the others being chiefly Episcopalian and Presbyterian. The Catholic missions are:
· Our Lady of Sorrows, Fort Totten, N.D. (Devil's Lake Res.), Benedictine;
· St. Elizabeth, Cannonball, N.D. (Standing Rock Res.), Benedictine;
· St. Peter, Fort Yates, N.D. (Standing Rock Res.), Benedictine;
· St. James, Porcupine (Shields P. O.), N.D. (Standing Rock Res.), Benedictine;
· St. Benedict, Standing Rock Agency, S.D. (Standing Rock Res.), Benedictine;
· St. Aloysius, Standing Rock Agency, S.D., (Standing Rock Res.), Benedictine;
· St. Edward, Standing Rock Agency, S.D., (Standing Rock Res.), Benedictine;
· St. Bede, Standing Rock Agency, S.D. (Standing Rock Res.), Benedictine;
· Immaculate Conception, Stephan, S.D. (Crow Creek Res.), Benedictine;
· St. Matthew, Veblen Co. (Britton P.O.) S.D. (former Sisseton Res.), secular;
· Corpus Christi, Cheyenne River Agency, S.D. (Chey. R. Res.), secular;
· St. Francis, Rosebud, S.D. (Rosebud Res.), Jesuit;
· Holy Rosary, Pine Ridge, S.D. (Pine Ridge Res.), Jesuit.
The two Jesuit missions maintain boarding-schools, and are assisted by Franciscan Sisters. The Immaculate Conception mission also maintains a boarding-school, with Benedictine Sisters. At the Fort Totten mission a monthly paper, "Sina Sapa Wocekiye Taeyanpaha" (Black-gown Prayer Herald), entirely in the Sioux language, is published under the editorship of Father Jerome Hunt, who has been with the mission from its foundation. Notable events in the religious life of the tribe are the Catholic Sioux congresses held in the summer of each year, one in North and one in South Dakota, which are attended by many high church dignitaries and mission workers and several thousands of Catholic Indians. Of some 470 Christian Sioux in Canada about one-fourth are Catholic, chiefly at Standing Buffalo Reservation, Sask., where they are served from the Oblate mission school at Qu'Appelle.
ORGANIZATION AND CULTURE
The Sioux were not a compact nation with centralized government and supreme head chief, but were a confederacy of seven allied sub-tribes speaking a common language, each with a recognized head chief and each subdivided into bands or villages governed by subordinate chiefs. The seven sub-tribes, from east to west, were: (1) Mdewakantonwan (Mde-wakanton) Village (people) of the Spirit Lake (i.e. Mille Lac); (2) Wakhpekute "Leaf Shooters"; (3) Wakhpetonwan (Wahpeton), "Village in the Leaves"; (4) Sisitonwan (Sisseton), "Village of the Marsh"; (5) Ihanktonwan (Yankton), "Village at the End"; (6) Ihanktonwanna (Yanktonai), "Little Yankton"; (7) Titonwan (Teton), "Village of the Prairie".
Of these, the first four, originally holding the heads of the Mississippi, constitute the Isanti (Santee) or eastern, dialectic group. The Yankton and Yanktonai, about the lower and upper courses of the James River respectively, together with the Assiniboin tribe constitute the central dialectic group. The great Teton division, west of the Missouri and comprising three-fifths of the whole nation, constitutes a third dialectic group. The Teton are divided into seven principal bands, commonly known as Ogalala (at Pine Ridge); Brulé (at Rosebud and Lower Brulé); Hunkpapa (at Standing Rock); Miniconju, Sans-Arc; and Two Kettle (Cheyenne River). Among the more sedentary eastern bands chiefship seems to have been hereditary in the male line, but with the roving western bands it depended usually upon pre-eminent ability. In their original home about the heads of the Mississippi the Sioux subsisted chiefly upon wild rice, fish, and small game, and were expert canoe men, but as they drifted west into the plains and obtained possession of the horse their whole manner of life was changed, and they became a race of equestrian nomads, subsisting almost entirely upon the buffalo. They seem never to have been agricultural to any great extent. Their dwelling was the birch-bark lodge in the east and the buffalo-skin tipi on the plain. Their dead were sometimes deposited in a coffin upon the surface of the ground, but more often laid upon a scaffolding or in the tree-tops. Food and valuables were left with the corpse, and relatives gashed their bodies with knives and cut off their hair in token of grief. Besides the knife, bow, and hatchet of the forest warrior, they carried also on the plains the lance and shield of the horseman. Polygamy was recognized. There was no clan system.
To the Sioux the earth was a great island plain surrounded by an ocean far to the west of which was the spirit world. There were two souls -- some said four -- one of which remained near the grave after death, while the other traveled on to the spirit world, or in certain cases became a wandering and dangerous ghost. In the west also, in a magic house upon the top of a high mountain and guarded by four sentinel animals at the four doorways, lived the Wakinyan, or thunders, the greatest of the gods, and mortal enemies of the subterranean earth spirits and the water spirits. the sun also was a great god. There was no supreme "Great Spirit", as supposed by the whites, no ethical code to their supernaturalism, and no heaven or hell in their spirit world. Among animals the buffalo was naturally held in highest veneration. Fairies and strange monsters, both good and bad, were everywhere, usually invisible, but sometimes revealing themselves in warning portent. Dreams were held as direct revelations of the supernatural. Taboos, fasting, andsacrifices, including voluntary torture, were frequent. Among the great ceremonials the annual sun dance was the most important, on which occasion the principal performers danced at short intervals for four days and nights, without food, drink, or sleep, undergoing at the same time painful bodily laceration, either as a propitiation or in fulfillment of a thanksgiving vow. The several warrior orders and various secret societies each had their special dance, and for young girls there was a puberty ceremony. (For cults and home life see works of Dorsey and Eastman quoted in bibliography below.) In physique, intellect, morality, and general manliness the Sioux rated among the finest of the Plains tribes. Under the newer conditions the majority are now fairly industrious and successful farmers and stock-raisers.
LANGUAGE AND LITERATURE
The Sioux language is euphonious, sonorous, and flexible, and possesses a more abundant native literature than that of any other tribe within the United States, with the possible exception of the Cherokee. By means of an alphabet system devised by the earlyPresbyterian missionaries, nearly all of the men can read and write their own language. The printed literature includes religious works, school textbooks, grammars, and dictionaries, miscellaneous publications, and three current mission journals, Catholic, as already noted, Presbyterian, and Episcopal, all three entirely in Sioux. The earliest publication was a spelling-book by Rev. J.D. Stevens in 1836. In linguistics the principal is the "Grammar and Dictionary of the Dakota Language", by Rev. S. R. Riggs, published by the Smithsonian Institution, Washington, in 1852, and republished in part, with editing by Dorsey, by the Bureau of Am. Ethnology, Washington, in 1892-4.
POPULATION
Contrary to the usual rule with Indian tribes, the Sioux have not only held their own since the advent of the whites, but have apparently slightly increased. This increase, however, is due largely to incorporation of captives and intermarriage of whites. We have no reliable estimates for the whole tribe before 1849, when Governor Ramsey gave them "not over 20,000", while admitting that some resident authorities gave them 40,000 or more. Riggs in 1851 gives them about 25,000, but under-estimates the western (Teton) bands. By official census of 1910 they number altogether 28,618 souls, including all mixed-bloods, distributed as follows: Minnesota, scattered, about 929; Nebraska, Santee agency, 1155; North Dakota, Devil's Lake (Fort Totten) agency, 986; Standing Rock agency, 3454; South Dakota, Flandreau agency, 275, Lower Brulé, 469, Crow Creek, 997, Yankton, 1753, Sisseton, 1994, Cheyenne River, 2590, Rosebud, 5096, Pine Ridge, 6758. Canada: Birdtail, Oak Lake, Oak River, Turtle Mountain, Portage La Prairie (Manitoba), 613; Wahspaton, Standing Buffalo, Moosejaw, Moose Woods (Sask.), 455. Those in Canada are chiefly descendants of refugees from the United States in 1862 and 1876.
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Sipibo Indians
A numerous tribe of Panoan linguistic stock, formerly centring about the Pisqui and Aguaitia tributaries of the upper Ucayali River, Province of Loreto, north-eastern Peru, and now found as boatmen or labourers along the whole course of that stream. They speak the same language as the Conibo, Pano, and Setebo, whom they resemble in habit and ceremonial.
The Sipibo became known about the same time as their cognate tribes early in the seventeenth century, but opposed a determined resistance to the entrance of both gold-hunters and missionaries (1657), for a long time frustrating all Christianizing efforts in the Ucayali region by their constant raids upon the mission settlements, particularly of the Setebo. In 1670, in common with other tribes of that region, they were greatly wasted by smallpox. In 1736 they broke the power of the Setebo in a bloody battle, but in 1764 the Franciscan Father Juan de Frezneda entered their country and so far won their good will that he succeeded in making peace between the two tribes and in the next year (1765) established the first mission among the Sipibo under the title of Santo Domingo de Pisqui. This was shortly followed by the founding of Santa Barbara de Archani and Santa Cruz de Aguaitia in the same tribe, together with a resumption of work among the Conibo, first undertaken in 1685. Among other labourers in the Sipibo field at this period was Father José Amich, author of a history of the Ucayali missions. Suddenly and without warning in the summer of 1766 all the river tribes attacked the missions simultaneously, slaughtered nine of the missionaries together with their neophytes, and completely destroyed all that had been accomplished by years of presevering sacrifice. Rungato, a Setebo chief, who had professed the greatest friendship for the missionaries, appears to have been the leader. The reason of the outbreak was never known. It may have been jealousy of authority, impatience of restraint, covetousness of the mission property, some unrecorded outrage by the Spaniards on the frontier, some dream, or superstitious panic such as are of so frequent occurrence among savages. A small relief expedition sent out in charge of three Franciscans the next year learned the details of the massacre, and was forced to turn back, but was permitted to retire without molestation.
This last rising of the wild tribes of the middle Ucayali was in some measure an echo of a similar rising of the wild Campa tribes on the upper branches of the same stream in 1742, led by Juan Santos, an apostate Quichua Indian, who assumed the title of the Inca Atahualpa (see QUICHUA), and resulting in the destruction of all the missions of that region and the slaughter of nearly eighty Franciscan missionaries. Of this rising of the Campa, Herndon says: "It is quite evident that no distaste for the Catholic religion induced this rebellion; for in the year 1750, eight years afterward, the Marquis of Mina-hermosa, marching into this country for the punishment of the rebels, found the church at Quimisi in perfect order, with candles burning before the images. He burned the town and church, and six years after this, when another entrance into this country was made by General Bustamente, he found the town rebuilt and a large cross erected in the middle of the plaza. I have had occasion myself to notice the respect and reverence of these Indians for their pastors, and their delight in participating in the ceremonial and sense-striking worship of the Roman Church." A similar instance is recorded of the revolted Pueblos (q.v.), as also of the unconverted Setebo. Following close upon the massacre of 1766 came the expulsion of the Jesuits by royal decree in the following year, and the Ucayali region was given over to barbarism until 1791, when by direction of the superior of the Franciscan college of Ocopa, Father Narciso Girbal with two companions once more braved the wilderness dangers and made successful foundation at Sarayacu (q.v.) into which mission and its branches most of the wandering river Indians were finally gathered.
A description of the Sipibo will answer in most of its details for all the tribes of the Ucayali and Huallaga region, within the former sphere of influence of the Franciscan missionaries, with the addition that certain tribes, particularly the Cashibo, were noted for their cannibalism. There was very little tribal solidarity, each so-called tribe being broken up into petty bands ruled by local chiefs, and seldom acting together even against a common enemy. They subsisted chiefly on fish, game, turtle eggs, bananas, yuccas, and a little corn, agriculture, however, being but feebly developed. The root of the yucca was roasted as bread, ground between stones for flour, boiled or fried, while from the juice, fermented with saliva, was prepared the intoxicating masato or chicha, which was in requisition at all family or tribal festivals. Salt was seldom used, but clay-eating was common and sometimes of fatal consequence. Their houses, scattered simply at intervals along the streams, were of open framework thatched with palm leaves. The arrow poison, usually known as curari, was prepared from the juice of certain lianas or tree vines and was an article of intertribal trade over a great extent of territory. They either went entirely naked or wore a short skirt or sleeveless shirt woven of cotton or bark fibre. Head flattening and the wearing of nose and ear pendants and labrets were common. They blackened their teeth with a vegetable dye. The modern civilized Indians dress in light peon fashion.
Although most of the tribes could count no higher than five, their general mentality was high, and they progressed rapidly in civilized arts. Their religion was animism, dominated by the yutumi or priests, but with few great ceremonies. As among all savages, disease and death were commonly ascribed to evil spirits or witchcraft. Polygamy was universal, the women being frequently obtained by raids upon other tribes. Among their barbarous customs were the eating of prisoners of war, and sometimes of deceased parents, the killing of the helpless and of deformed children and twins, and a sort of circumcision of young girls at about the age of twelve years. A part of the Sipibo still roam the forests, but the majority are now civilized and employed as boatmen, rubber-gatherers, or labourers along the river. In common with all the tribes of the region their numbers are steadily decreasing. See also SETEBO INDIANS.
Consult particularly: RAIMONDI, El Perú, II and III, Hist. de la Geografía del Perú, bks. i and ii (Lima, 1876-79), Raimondi derives much of his information from a MS. history of the Franciscan missions, by Fernando Rodriguez, 1774, preserved in the convent at Lima; IDEM, Provincia Litoral de Loreto (Lima, 1862), condensed tr. by BOLLÆRT in Anthropological Review(London, May, 1863); BRINTON, American Race (New York, 1891); CASTELNAU, Expédition dans les parties centrales de l' Amérique du Sud. IV (Paris, 1891); EBERHARDT, Indians of Peru in Smithson. Miscel. Colls., quarterly issue, V (Washington, 1909), 2; HERNDON, Exploration of the Amazon (Washington, 1854); ORDINAIRE, Les Sauvages du Pérou in Revue d'Ethnographie, VI (Paris, 1887); SMYTH and LOWE, Journey from Líma to Pará (London, 1836).
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Sir Ambrose Shea
Born in Newfoundland, 17 Sept., 1815; d. in London, 30 July, 1905. At the age of twenty-two he embarked successfully in journalism for a period of eight years, and thereafter devoted himself to mercantile pursuits. In 1848 he was elected to the House of Assembly of Newfoundland and, with the exception of a short period in 1869, he was continuously a member until 1886. In 1855, and again in 1860, he was chosen its speaker. He successfully negotiated the admission of Newfoundland, into reciprocity treaty arrangements in 1855; was an unofficial member of the executive government 1864-69; and went as delegate from Newfoundland to the Quebec conference on confederation in 1864. In 1883 he was appointed commissioner for Newfoundland to the International Fisheries Exhibition in London, and hereafter he was sent to Washington, where he successfully brought the State department into harmony with Canada for the extension of the Washington Treaty, 1885. For distinguished services rendered, he was honoured with the Knight Commandership of the Order of St. Michael and St. George in 1883. In 1887 he was appointed Governor of the Bahama Islands, and in that position achieved signal success in breathing new life and activity into a commercially stagnant colony. He initiated the sisal fibre industry, organized a public bank, laid the Bahamas-Florida cable, and fostered commercial enterprise in every department of the colony's industries, and by his prudent and progressive administration built up a lasting reputation as a most energetic governor. After his retirement in 1895 from the governorship to private life, he lived the last years of his active and successful career in London. In life religion was to Sir Ambrose a fact as real as were his duties in the various positions of responsibility held by him, and his fine character was strengthened and balanced by an ever-present consciousness of deep religious responsibility.
CHRYSOSTOM SCHREINER 
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Sir Anthony Fitzherbert
Judge, b. in 1470; d. 27 May, 1538. He was the sixth son of Ralph Fitzherbert of Norbury, Derbyshire, and Elizabeth Marshall. His brothers dying young, he succeeded his father as lord of the manor of Norbury, an estate granted to the family in 1125 and still in their hands. Wood states that he was educated at Oxford, but no evidence of this exists; nor is it known at which of the inns of court he received his legal training, though he is included in a list of Gray's Inn readers (Douthwaite, Gray's Inn, p. 46.) He was called to the degree of serjeant-at-law, 18 Nov., 1510, and six years later he was appointed king's serjeant. He had already published (in 1514) his great digest of the yearbooks which was the first systematic attempt to provide a summary of English law. It was known as "La Graunde Abridgement" and has often been reprinted, both entire and in epitomes, besides forming the foundation of all subsequent abridgments. He also brought out an edition of "Magna charta cum diversis aliis statutis" (1519). In 1522 he was made a judge of common pleas and was knighted; but his new honours did not check his literary activity and in the following year (1523) he published three works: one on law, "Diversité de courtz et leur jurisdictions" (tr. by Hughes in 1646); one on agriculture, "The Boke of Husbandire"; and one of law and agriculture combined, "The Boke of Surveyinge and Improvements". All three were frequently reprinted and though Sir Anthony's authorship of the "Boke of Husbandrie" was formerly questioned it is now regarded as established. Meanwhile his integrity and ability caused much business to be entrusted to him.
In 1524 Fitzherbert was sent on a royal commission to Ireland; Archbishop Warham appointed him by will sole arbitrator in the administration of his estate; and in 1529 when Wolsey fell, he was made a commissioner to hear chancery causes in place of the chancellor, and he subsequently signed the articles of impeachment against him. As one of the judges he unwillingly took part in the trials of the martyrs Fisher, More, and Haile, but he strongly disapproved of the king's ecclesiastical policy, particularly the suppression of the monasteries and he bound his children under oath never to accept or purchase any abbey lands. In 1534 he brought out "that exact work, exquisitely penned" (Coke, Reports X, Pref.), "La Novelle Natura Brevium", which remained one of the classical English law books until the end of the eighteenth century. His last works were the constantly reprinted "L'Office et Auctoryté des justices de peas" (1538), the first complete treatise on the subject, and "L'Office de Viconts Bailiffes, Escheators, Constables, Coroners". Sir Anthony was twice married, first to Dorothy Willoughby who died without issue, and secondly to Matilda Cotton by whom he had a large family. His descendants have always kept the Faith and still own his estate of Norbury as well as the family seat at Swynnerton.
EDWIN BURTON 
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Sir Charles Gavan Duffy
Politician and author, b. at Monaghan, Ireland, 12 April, 1816; d. at Nice, France, 9 Feb., 1903. Educated in his native town, he contributed, at an early age, to the "Northern Herald", and in 1836 joined the staff of the Dublin "Morning Register" of which he shortly afterwards became sub-editor. In 1839, being appointed editor of the newly established Ulster Catholic paper, "The Vindicator", he went to Belfast, where he resided till 1842. Going to Dublin in the summer of that year, he met two young barristers, Thomas Davis and John Dillon, and in conjunction with them he founded "The Nation", the first number of which appeared in October. Duffy was editor, Dillon and Davis were among its contributors, and what with the ability of editor and contributors, the freshness and vigour of style, and the manly and militant tone adopted on public questions, the paper soon became a power. Its whole-hearted support of Repeal filled the meetings and the coffers of the Repeal Association, and O'Connell gratefully recognized its assistance. Peel also noted its influence, and when O'Connell was prosecuted in 1844, Duffy was with him in the dock and subsequently his fellow-prisoner in Kilmainham. Later, in the struggles between the Young and the Old Irelanders, Duffy took sides with the former against O'Connell, and was one of those who helped to found the Irish Confederation. He specially resented O'Connell's alliance with the Whigs, as he did the intolerance and presumption of John O'Connell. The failure of the Repeal movement, the horrors of the famine, and the death of O'Connell weakened his faith in constitutional action, and for a time, in 1848, he advocated revolutionary measures. The Government, in consequence, seized his paper and threw Duffy into prison; but, though tried four times in succession, the prosecution failed, owing chiefly to the great ability of his lawyer, Isaac Butt. In the revived "Nation", in 1849, Duffy reverted to constitutional agitation, and with Lucas and others established in 1850 the Tenant League, which at the general election of 1852 returned forty members of parliament pledged to Tenant Right and Independent Opposition, Duffy himself being returned for New Ross, County Wexford. The treachery of the place-hunters, Keogh and Sadlier, soon wrecked the party, and, when Lucas died, Duffy in despair resigned his seat and left for Melbourne, Australia, where he arrived early in 1856. Though determined to avoid politics, he was induced to enter the Victorian Parliament, where his great abilities made him at once a prominent figure. He filled in succession the position of minister of public works and minister of public lands, and for a brief period was prime minister. Ultimately he became speaker, receiving also the honour of knighthood. These honours and dignities he reached without ever denying either his country or faith, or ever failing to defend them when assailed. He consistently championed the labourers and the farmers against the capitalists and the squatters, and when he left Victoria in 1880 the whole colony regarded him as one of the ablest and most useful of her public men. His last years were devoted to writing several valuable historical works: "Young Ireland" (Dublin, 1884); also his "Four Years of Irish History" (London, 1883); "The League of North and South" (London, 1886); and "My Life in Two Hemispheres" (London, 1903).
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Sir Dominic Corrigan
Physician, b. 1802, in Dublin, Ireland; d. there, 1880; distinguished for his original observations in heart disease, a special type of pulse being named after him. The son of a poor shopkeeper, his early education was obtained at Maynooth, which then had a department for secular students apart from the ecclesiastical seminary. He was attracted to the study of medicine by the physician in attendance. After several years of medical study in Dublin he followed the prevailing custom of the time and went to Edinburgh where he received his degree as M.D. in 1825. After his return to Dublin he was appointed physician to the Jervis Street Hospital, which had but six medical beds. During the next four years he studied certain forms of heart disease to such good purpose that he recast the teaching of diseases of the aortic valves. His article on "Permanent Patency of the Aortic Valves" appeared in the Edinburgh "Medical and Surgical Journal" for April, 1832. He was eminently successful as a teacher of medicine. In 1842 the London College of Surgeons conferred on him its diploma. In 1849 he received from the University of Dublin the honorary degree of M. D. He was known as a very hard-working physician, and his self-sacrificing devotion during the famine fever years made him famous. His "Lectures on Fevers" (Dublin, 1853) are a valuable contribution to our knowledge of this subject. He was created a baronet partly as a reward for his services as Commissioner of Education for many years. He was a member of Parliament in the Liberal interest for five years after 1869. He was defeated for re-election in 1874 by the liquor interest which he had antagonized by supporting the Sunday Closing Bill. He was President of the Royal Zoological Society of Dublin, of the Dublin Pathological Society, of the Dublin Pharmaceutical Society, and was five times elected President of the College of Physicians in Dublin, an unprecedented honour. His work on heart disease stamps him as a great original investigator in medicine. Trousseau, the French clinician, proposed that aortic heart disease should be called Corrigan's disease.
Sketches in Brit. Med. Journal and The Lancet (1880); WALSH, Makers of Modern Medicine (New York, 1907).
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Sir Everard Digby
Born 16 May, 1578, died 30 Jan., 1606. Everard Digby, whose father bore the same Christian name, succeeded in his fourteenth year to large properties in the Counties of Lincoln, Leicester, and Rutland. Arrived at man's estate, he was distinguished for his great stature and bodily strength as well as for his accomplished horsemanship and skill in field sports generally, to which he was much devoted. For some time he frequented the court of Queen Elizabeth. In 1596 he married Mary, only daughter and heiress of William Mulsho of Goathurst, Buckingham-shire, with whom he obtained a large accession of fortune, and by whom he had two sons, Kenelm, born in 1603, and John, in 1605. About 1599 Digby, who, although his parents seem to have been Catholics, had been brought up a Protestant, made the acquaintance of the Jesuit Father, John Gerard, with the result that both he and his wife were converted to the Catholic Faith, and he formed with Gerard so close a friendship that they were accustomed to speak of each other as "brothers". In 1603 he was one of those who assembled at Belvoir Castle to welcome James I on his progress towards London, and he was knighted by the new king on the 23rd of April in that year.
In spite of what might have appeared so auspicious a commencement, there soon followed the fatal Powder Plot, which brought Sir Everard's career to an ignominious close by a traitor's death, while yet only in his twenty-eighth year. It is for his share in this, almost exclusively, that he is now remembered. In the "Dictionary of National Biography" he is compendiously described as "Conspirator", and one of his descendants has recently published his biography under the title "Life of a Conspirator". In truth, however, of all who had a share in the criminal folly of that deplorable enterprise, there is none to whom the title can less properly be applied, for he had no part either in the conception of the plot, or in the preparation for its accomplishment, and was not even aware of its existence till the eleventh hour. His initiation in the secret was due to the lack of funds. Owing to the delay occasioned by an unexpected prorogation of Parliament, Catesby, the ringleader of the whole design, finding his own treasury exhausted, sought to enlist as associates some men of substance. One of these was Digby, who was inducted and sworn in "about a week after Michaelmas", 1605, or just a month before the fatal 5th of November.
When the time of action approached, Digby was assigned the part of preparing for the rising which was to follow the explosion in London, and to put the conduct of affairs into the hands of the conspirators once the blow was struck. For this purpose he rented Coughton Hall, the seat of the Throckmortons, near Alcester, and arranged for a great "hunting match" upon Dunsmoor Heath, near Rugby, to which many Catholic gentlemen were to be gathered, and which was fixed for the 5th of November itself. When the news of the catastrophe at Westminster should arrive, it was hoped that the party so assembled, when they heard what had happened, would form the nucleus of a force by means of which the further designs of the conspirators might be carried out.
When, on the evening of the 5th, Catesby and others arrived with tidings of the discovery of their design and the arrest of Faukes, Digby joined them in their desperate attempt to raise a rebellion, and was captured with the survivors of the party at Holbeche on the 8th. At their trial on the 27th of January, Digby, who alone pleaded guilty, was arraigned separately from the rest, but received the same sentence of death, with all the ghastly barbarities usual in cases of treason. Three days later, 30 January, with three of his accomplices, Robert Winter, Grant, and Bates, he suffered in St. Paul's churchyard, being the first to mount the scaffold where he confessed his guilt, expressed shame for his infatuation, and solemnly protested that his friend, Father Gerard, had no knowledge of the plot, in or out of confession, adding, "I never durst tell him of it, for fear he would have drawn me out of it". It is a remarkable circumstance, lending some color to the belief that in later days the king did not believe in the genuine character of the danger he was said to have escaped, that Sir Everard's son, Kenelm, was knighted by James in October, 1623, when he had not completed his twenty-first year. His description of the behavior of James on that occasion has been borrowed by Sir Walter Scott in the "Fortunes of Nigel", for the knighting of Richard Moniplies. The younger son, John, was knighted by Charles I, in 1635, and fell in the Civil War as a major-general in the royal army.
GARDINER, Hist. of England (l883-84), I; ID., What the Gunpowder Plot Was; JARDINE, Criminal Trials, II; JOHN GERARD (THE ELDER), ed. MORRIS, Condition of Catholics; The Life of a Conspirator, by one of his Descendants; JOHN GERARD (THE YOUNGER), What was the Gunpowder Plot; FOLEY, Records of the English Province, S. J., II; Calendar of State Papers.
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Sir George Bowyer
Baronet, an eminent English writer on jurisprudence, as well as a prominent defender of the Holy See and of Catholic interests in general, both by voice and pen, was born at Radley House, in Berkshire, 8 October, 1811; d. in London, 7 June, 1883. His family, traceable much farther back, settled, early in the seventeenth century, at Denham Court, Buckinghamshire, and in 1660 the head of the house was made a baronet. His grandfather was a naval officer of high distinction who took part in Howe's famous victory off Ushant, 1 June, 1794. George Bowyer was at first intended for the army, and so for a while he was a cadet at Woolwich. His bent, however, was towards the law; accordingly, in 1836, he was admitted a student at the Middle Temple, his call to the English Bar regularly ensuing in 1839. Five days after his call to the Bar, partly, perhaps, because of two learned works published by him in the foregoing year, and partly, perhaps, by reason of his family's neighbourhood at Radley, the University of Oxford created him an honorary M.A., Mr. Bowyer forthwith began practice as an equity draughtsman and conveyancer, without ceasing to devote himself to congenial literary work. In 1841 he published "The English Constitution, a Popular Commentary on the Constitutional Laws of England", which in 1844 was followed by "Commentaries of the Civil Law". So valuable were these works that at midsummer of the latter year the University of Oxford bestowed on him the highest honour in its gift by creating him a D.C.L. In 1849 he endeavoured to get into Parliament as a representative of Reading Borough in his native Berkshire, but his hour of parliamentary life was not yet.
Next year, 1850, there happened the gravest and most far-reaching event in Bowyer's career: his conversion from Anglican Protestantism to the Catholic religion. That same year Pope Pius IX set up in England a new Catholic episcopal hierarchy. At this proceeding, vulgarly styled "the Papal Aggression", English Protestantism went wild with rage and resentment for the space of several months. To Bowyer this popular mania offered a golden opportunity to stand forth boldly in the Holy Father's defence. His pamphlet, "The Cardinal Arch-bishop of Westminster and the New Hierarchy", ran through four editions and was followed at intervals by several more publications on the same theme. From this beginning to the end of his days he was the foremost lay champion in England of the Catholic Church and her early head. His letters addressed to the newspapers, principally to the "Times", were many, vigorous and unanswerable and in those days he was practically the only competent Catholic whose controversial lettters were admitted into the English Protestant press. At the same time he zealously prosecuted his legal studies and writings. His "Commentaries on the Universal Public Law" came out in 1854 and is commonly considered his greatest literary achievement; "Introduction to the Study and Use of the Civil Law", his last publication, appeared in 1874.
To go back to 1850, period of his conversion, Mr. Bowyer was that year appointed Reader in Law at the Middle Temple. In 1852 he at last found his desired seat in Parliament, as member of the Irish borough of Dundalk, whose representative he continued to be for the next sixteen years. During that stirring period there came the Italian Unity movement and the despoiling of the Roman Pontiff of the greater part of his temporal dominions, to be followed some years later by the seizure of the remainder. Then it was that Sir Geoge Bowyer (who, on the death of his father, in 1860 had succeeded to baronetcy), in company with John Pope Hennessy, John Francis Maguire, and others took every occasion to denounce in Parliament the Italian revolutionaries, especially for the robbery and virtual captivity of the Roman Pontiff, the atrocities committed by King Victor Emmanuel's soldiery in the lately annexed Neapolitan realm. For all these misdeeds the member for Dundalk continually called to account Lord Palmerston, Lord John (afterwards Earl) Russel, Mr. Gladstone, and other English governmental abettors of the Italian Revolution, who could answer only by parading principles at once subversive and immoral. In 1868 he lost his seat for Dundalk, and for the next six years remained out of the Parliament, until 1874, when, as a Home Ruler, he was chosen a representative of the Irish County of Wexford, retaining that seat untiI 1880. Meanwhile, as his principles and attitude with regard to the Italian question, to say nothing of other matters, were nowise to the taste of the British Liberal party, he was, in 1876, turned out of the London Reform Club.
On the 7th of June, 1883, Sir George Bowyer was found dead in bed at his London chambers, No.13, King's Bench Walk, in the Temple. His obsequies took place in the Catholic church ol St. John of Jerusalem, which, alongside of the Hospital ot Sts. John and Elizabeth, in Great Ormond Street, he had built at his own cost. And here it may be remarked that in architecture Sir George Bowyer had a strong leaning for the Palladian, or Italian, style, as against the Gothic, especially for public buildings, and his principles he put into practice in the aforesaid church, which is a little Palladian gem. The church has now been removed bodily to St John's Wood, there to serve transferred and new-built hospital. Sir George Bowyer was a Knight Commander of the Order of Pius IX, and a Papal Chamberlain; Knight Grand Cross of the Order of St. Gregory the Great, Knight of Justice of the Sovereign Order of St. John of Jerusalem (or of Malta), etc. At home he was a Justice of the Peace and Deputy Lieutenant of Berkshire. He never married, and was succeeded in the baronetcy by his young brother.
C.T. BOOTHMAN 
Transcribed by Joseph P. Thomas
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Sir Henry Bedingfeld
Knight; b. 1509; d. 1583. He was the grandson of Sir Edmund Bedingfeld who had served in the Wars of the Roses, and to whom were granted by Edward IV for his faithful service letters patent authorizing him "to build towers, walls, and such other fortifications as he pleased in his manors of Oxburgh, together with a market there weekly and a court of pye-powder". Sir Henry was mainly instrumental, together with Sir Henry Jerningham, in placing Mary Tudor on the throne. He proclaimed her at Norwich, and for his loyalty received an annual pension of £100 out of the forfeited estates of Sir Thomas Wyatt. Ultimately he became Lieutenant of the Tower of London and Captain of the Yeomen of the Guard. As "jailer" of the Princess Elizabeth, who was suspected of complicity in Wyatt's rebellion, he has been persistently misrepresented by Foxe and others, but the whole history of his custodianship of Elizabeth is contained in a series of letters addressed to the Queen and the Privy Council, and in their replies. This correspondence, which has been published by the Norfolk and Norwich Archæological Society, completely exonerates Sir Henry from either cruelty or want of courtesy in his treatment of the royal captive. On Elizabeth's accession he retired to Oxburgh and was called upon in a letter, in which the Queen addressed him as "trusty and well-behaved", to furnish a horse and man armed, as his contribution to the defence of the country against an expected invasion of the French.
When, however, the penal laws against Catholics were enforced with extreme severity, Sir Henry Bedingfeld was not spared. He was required to pay heavy monthly fines for non-attendance at the parish church, while his house was searched for priests and church-furniture, and his servants dismissed for refusing to comform to the new state religion. Together with his fellow-Catholics, he was a prisoner within five miles of his own house and might pass that boundary only by a written authorization of the Privy Council. He was buried in the Bedingfeld chantry at Oxburgh. He married Katharine, daughter of Sir Roger Townshend, ancestor of the present Marquess Townshend, by whom he had numerous issue.
State Papers relating to the custory of the Princess Elizabeth at Woodstock (Norfolk and Norwich Archæological Society); BLOMEFIELD, History of Norfolk; MASON, History of Norfolk; Calendar of State Papers. Dom. Eliz., 1581-90; original letters in the Oxburgh archives.
J.M. STONE 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert, Akron, Ohio
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Sir Henry Charles Englefield, Bart.
Antiquary and scientist, b. 1752; d. 21 March, 1822. He was the eldest son of Sir Henry Englefield, sixth baronet, by his second wife, Catherine, daughter of Sir Charles Bucke, Bart. His father, who was the son of Henry Englefield, of White Knights near Reading, had in 1728 succeeded to the title and the Engelfield estates at Wooton Basset, Wilts; so that Henry Charles inherited both White Knights and Wooton Basset on the death of his father, 25 May, 1780. He was never married and devoted his entire life to study. In 1778 at the early age of twenty-six he was elected a Fellow of the Royal Society, and in the following year Fellow of the Society of Antiquaries. For many years he was vice-president of the latter, and succeeded the Marquess Townshend as president. Owing, however, to his being a Catholic, objection was taken to his re-election, and he was replaced by the Earl of Aberdeen. Under his direction the society produced between 1797 and 1813 the series of engravings of English cathedrals, to which series he contributed the dissertations on Durham, Gloucester, and Exeter. In 1781 Englefield joined the Dilettanti Society and acted as its secretary for fourteen years. Besides his antiquarian studies, which resulted in many contributions to "Archaeologia", he carried on research in chemistry, mathematics, astronomy, and geology. His "Discovery of a Lake from Madder" won for him the gold medal of the Society of Arts. He took no part in public life, owing to Catholic disabilities, but was intimate with Charles James Fox, and his cheerful temperament and vivacious conversation won him many friends. His portrait was painted by Sir Thomas Lawrence, and two bronze medals were struck bearing his likeness.
In Catholic affairs Englefield took a prominent part, being elected in 1782 a member of the Catholic Committee, formed by the laity for the promotion of Catholic interests, a body which subsequently found itself in conflict with the vicars Apostolic. In the early stages of this dispute he was one of the moving spirits and contributed the pamphlet, mentioned below, in answer to Dr. Horsley, the Anglican prelate. The latter afterwards became the friend of the Catholics, and it was through his influence that the Catholic Relief Bill of 1791 was modified to suit the requirements of the bishops. Throughout the dispute Englefield took an independent line, and at times went rather far in his opposition to the vicars Apostolic, as in 1792, when he was prepared to move a strong resolution at the general meeting of English Catholics. He was dissuaded at the last moment by the three who undertook to act as "Gentlemen Mediators" between the two parties. During his latter years his eyesight failed; he died at his house, Tilney St., London, the baronetcy thereupon becoming extinct. His works are: "tables of the Apparent Places of the Comet of 1661" (London, 1788); "Letter to the Author of 'The Review of the Case of the Protestant Dissenters'" (London, 1790); "On the Determination of the Orbits of Comets" (London, 1793); "A Walk Through Southampton" (Southampton, 1801); "Description of a New Transit Instrument, Improved by Sir H. Englefield" (London, 1814); "The Andrian, a Verse Translation from Terrence" (London, 1814); Description of the Principal Beauties, Antiquities and Geological Phenomena of the Isle of Wight", with engravings from his own drawings, and a portrait (London, 1816); "Observations on the Probable Consequences of the Demolition of London Bridge" (London, 1821). Gillow has printed (op. cit. inf.) a list of papers contributed to the transactions of the Society of Antiquaries, Royal Society, Royal Institution, Society of Arts, and the Linnaean Society, as well as to "Nicholson's Journal" and "Tillock's Philosophical Magazine".
EDWIN BURTON 
Transcribed by Gerald M. Knight
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Sir Henry Hawkins
Raised to the peerage as Lord Brampton, eminent English lawyer and Judge, b. at Hitchin, Hertfordshire, 14 September, 1817; d. at London, 12 October, 1907. He was the eldest son of John Hawings, solicitor of Hitchin. Educated at Bedford School, he was articled to an uncle, a country solicitor, but, "hating the drudgery of an attorney's office", he went to London, studied at the Middle Temple, and was called to the Bar in May, 1843. Without either money or influence to help him, he made his mark as an advocate by sheer hard work, and in 1858 became a Queen's Counsel. He was engaged in many famous lawsuits, including the great Tichborne case, in which his cross-examination of the leading witnesses for the false claimant of the estates completely exposed the fraudulent nature of the claim. He then successfully conducted the prosecution of the claimant. He was appointed a judge of the Queen's Bench and was knighted in November, 1875. Next year he married a Catholic lady, Jane Louisa, daughter of H. F. Reynolds of Hulme, Lancashire. The decisions of Judge Hawkins were noted for their combination of sound law and shrewd common sense. Stern where his duty required it, he was kindly and merciful to mere human weakness, and was opposed to long or vindictive sentences. His kindly disposition was also shown in his love of animals, and he was strongly opposed to vivisection. His country education made him find his recreation in outdoor sports; he was often seen at the races, though he did not bet, and was a prominent member of the Jockey Club. He retired from the Bench in 1898, and the next year was raised to the peerage, taking his title from Brampton, Huntingdonshire, where he had some property. Among his many friends was Cardinal Manning. "He never tried to proselytize me", wrote Lord Brampton, "he left me to my own free uncontrolled and uncontrollable action. My reception into the Church of Rome was purely of my own free choice and will, and according to the exercise of my own judgment. I thought for myself and acted for myself or I should not have acted at all. I have always been and am satisfied that I was right." He was received into the Church by Cardinal Vaughan in the summer of 1898. Three years after, in reply to an inquiry, he wrote "it was the result of my deliberate conviction that the truth—which was all I sought—lay within the Catholic Church. I thought the matter out for myself, anxiously and seriously, uninfluenced by any human being, and I have unwavering satisfaction in the conclusion at which I arrived." In thanksgiving for his conversion he founded the beautiful chapel of Sts. Gregory and Augustine in the new cathedral of Westminster; altogether he contributed some 10,000 pounds to the building of the cathedral. He left no heir to his title.
HARRIS, ed., Reminiscences of Sir Henry Hawkins, Lord, Brarnpton (London, 1904), II, reprinted in Nelson's Shilling Library (1908); IDEM, Illustrations in Advocacy (4th ed.), gives an account of the Tichborne case.—His conversion is noticed in BAUPERT, Roads to Rome (3d ed., 1908).
A. HILLIARD ATTERIDGE 
Transcribed by Joseph P. Thomas
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Sir John Charles Day
Jurist, b. near Bath, England, 1826; d. 13 June, 1908, at Newbury. He was educated at Rome and at Fribourg, finally with the Benedictines at Downside, who prepared him to graduate with honours at the London University and attain subsequent distinction at the Bar. He was called to the Middle Temple, 1849; took silk, 1872; Bencher of the Middle Temple, 1873; raised to the Bench as Judge of the Queen's Bench Division of High Court of Justice and knighted, 1882; resigned, 1901; created Privy Councillor, 1902. His first ten years at the Bar were a constant struggle, and then his book, "Common Law Procedure Acts", brought him fame and fortune. As a judge his severe sentences, especially for crimes of violence, made him the terror of evildoers, among whom he was in consequence nicknamed "Day of Reckoning" and "Judgment Day". He was also eminent as an art connoisseur and his collection of pictures by painters of the Barbizon School was one of the best in England. In 1888-90 he served as a judge on the famous Parnell Special Commission. Two of his sons, Henry and Arthur, joined the Society of Jesus and a third, Samuel, selected the law. Judge Day also edited Roscoe's "Evidence at Nisi Prius" (1870).
The Tablet (London, 20 June, 1908); The Catholic Times (London, 19 June, 1908); The Catholic Who's Who (London, 1908).
THOMAS F. MEEHAN 
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Sir John Thomas Gilbert
Irish archivist and historian, b. in Dublin, 23 January, 1829; d. there, 23 May, 1898. He was the son of John Gilbert, an English Protestant, Portuguese consul, at Dublin, and Marianne, an Irish Catholic, daughter of Henry Costello. From her the future historian inherited his ardent patriotism, which was surpassed only by a deep spirit of religion which characterized him through life. His early days were spent at Branackstown, Meath. He was educated at Dublin, and at Prior Park, near Bath, England. He received no university training, as his mother preferred to sacrifice that rather than allow his faith to be imperilled in the Protestant University of Dublin. In 1846 his family moved to Blackrock, a suburb of the Irish metropolis, where he resided till his death, fifty-two years later.
From his boyhood, he manifested a decided taste for history and archaeology. When only nineteen, he was elected to the Council of the Celtic Society, and thus became associated with some of the famous writers and orators of the age, Butt, Duffy, Ferguson, Mitchell, O'Hagan, and Smith O'Brien. In 1851 appeared his essay, "Historical Literature of Ireland". Four years later he became a Member of the Royal Irish Academy, and secretary of the Irish Archaeological Society, among whose members were O'Curry, O'Donovan, Graves, Todd, and Wilde. In 1854-9 he published his "History of the City of Dublin" in 3 vols., a work of remarkable erudition, which placed him among the greatest historians of the country. In 1863 his "History and Treatment of the Public Records of Ireland" caused considerable sensation by demonstrating to the government the futility of entrusting the publication of Irish State documents to men unskilled in the language and history of the nation. From this time till his death his pen was never idle, and he filled the most important posts in all the historical and antiquarian societies. He was librarian of the Royal Irish Academy for thirty-four years. In 1891 he married the brilliant Irish novelist, Rosa Mulholland. He received the honorary degree of LL.D. from the Royal University in 1892, and five years later was knighted for his services to archaeology and history. In addition to the works already mentioned his most important writings are the "History of the Viceroys of Ireland" (1865), "Calendar of the Ancient Records of Dublin" (7 vols., 1889-98); "History of the Irish Confederation and the War in Ireland, 1641-9" (7 vols., 1882-91); "Jacobite Narrative of the War in Ireland, 1688-91" (1892). Celtic scholars are indebted to him for the photographic reproductions of the celebrated ancient Irish MSS., for the establishment of the Todd lectureship in Celtic, and also for editions of "Leabhar na h-Uidhre" and "Leabhar Breac."
A.A. MACERLEAN 
Transcribed by Gerald M. Knight
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Sir Kenelm Digby
Physicist, naval commander and diplomatist, b. at Gayhurst (Goathurst), Buckinghamshire, England, 11 July, 1603; d. in Covent Garden, Westminster, 11 June, 1665. He was the eldest son of Sir Everard Digby, Kt., of Drystoke, Rutland, by Mary, daughter and coheir of William Mulshaw (Mulsho) of Gayhurst. His father was drawn into the Gunpowder Plot and was executed; nevertheless, after litigation, young Kenelm inherited unconfiscated lands worth $15,000 a year. In 1618 he entered Gloucester Hall, now Worcester College, Oxford. Here he was under the care of Thomas Allen, the mathematician and occultist, under whose congenial teaching he made wonderful progress in physical science. Allen eventually bequeathed to his brilliant pupil his books and MSS., which Sir Kenelm gave to the Bodleian Library. In 1620, Digby left Oxford without a degree. By this time he was deeply in love with Venitia, the beautiful daughter of Sir Edward Stanley, Kt., of Tonge Castle, Shropshire. His mother opposing the match, he withdrew to the Continent, visiting France and Italy and finally Spain. In March, 1623, shortly after his arrival at Madrid, the Prince of Wales (afterwards King Charles I) reached that city upon his well-known matrimonial project, and Digby became one of his household, accompanying the prince back to England upon that project's failure. Digby was now dubbed a knight by King James I. The next momentous event in his career was his marriage with Venitia, which took place privily in 1625. Though the lady's ante-nuptial reputation was not spotless, yet their conjugal life was happy, and she bore him four sons and a daughter. In 1627 Digby undertook a privateering expedition against the French ships anchored in the Venetian haven of Iskanderun or Alexandretta. Having got King Charles's leave and taken out letters of marque, he sailed from Deal with two well-equipped ships about Christmas, and after various adventures on the voyage, he reached Iskanderun 10 June, 1628. On the morrow he gave battle to the French and Venetian galleys there found in the bay, coming off victorious and returning leisurely to England, where he landed in the following February.
Digby's fame was now great, and in 1632 there was even talk of his becoming a secretary of state, but misfortune was nigh. On May Day, 1633, his beloved wife, whose marriage with him had for some years been made public, died suddenly. Various poets, Ben Jonson and William Habington among them, put forth rapturous poems in her praise. Digby withdrew into Gresham College, where he spent two years, leading in strange mourning garb a life of study and seclusion. By this time he had forsaken the Catholic Church, to which, however, he was reconciled in 1636, apparently in France. In 1639 he was back in England, where the times were daily growing worse and worse. His intimacy as a Catholic with the king and queen roused the ire of the Long Parliament, who summoned him to their Bar in 1641, and next year imprisoned him. He was discharged, however, after a while, on condition of his immediate departure for France. His property they afterwards proceeded to confiscate. Digby accordingly transferred his abode to Paris, where in 1644 he brought out his two great philosophical treatises of the "Nature of Bodies" and the "Immortality of Reasonable Souls". In 1645 he was sent by the English Catholic Committee at Paris upon a diplomatic mission to Rome, whither he went again in 1647, but failed to accomplish anything to the purpose. After another journey to England in 1649 and another banishment, he got leave to return and came back in 1654. He now became intimate with Cromwell, who employed him abroad upon various diplomatic affairs. He returned to England for good at the Restoration. Upon the incorporation of the Royal Society in 1663, Sir Kenelm was appointed one of the council. He died of stone on the anniversary of his sea-fight off Iskanderun, and was buried beside his wife in Christ Church, Newgate. Van Dyck painted several (extant) portraits of Sir Kenelm and Lady Digby, and Cornelius Janssen one of the latter.
LEE in Dict. Nat. Biog., XV, 60 sqq., Gillow, Bibl. Dict. Eng. Cath., II, 70.Sqq.; WOOD, Athenae; Oxon., III, 688; Journey of Scanderoon Voyage. ed. CAMDEN SOC. (Westminster, 1868); Evelyn's Diary, passim.
C.T. BOOTHMAN 
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Sir Patrick Alfred Jennings
An Australian statesman, b. at Newry, Ireland, 1831; d. July, 1897. He received his education, which included a training in engineering and surveying, in his native town, went to Victoria in 1852, and settled in the St. Arnaud district, where he filled various public offices. In 1863 he went to New South Wales, and engaged in pastoral pursuits in the Riverina district. Four years later he was appointed to the Legislative Council of New South Wales from which he resigned in 1869 and stood as a candidate for the Legislative Assembly, to which he was elected. In 1874 he was honoured by Pius IX with the Order of St. Gregory the Great, and in 1876 was made a Knight Commander of the Order of Pius IX and St. Gregory the Great. In 1876 he represented New South Wales and other states at the Philadelphia Exhibition. He was created C.M.G. in 1879, and in the following year K.C.M.G. For a few months in 1883 he was Vice-President of the Executive Council and colonial treasurer for a short period in 1885. In the following February Sir Patrick became premier and colonial treasurer, but resigned these offices in 1887. On revisiting Ireland in 1887 he was made an honorary LL.D. of Dublin University. In the same year he went to Rome, and received the Grand Cross of Pius IX from Leo XIII. He was called to the Legislative Council in 1890, was a member of the Senate of Sydney University a Fellow of St. John's (Catholic) College, and trustee of the Sydney Art Gallery. From 1891 until his death he led a somewhat retired life, but took a keen interest in benevolent and social movements.
HEATON, Australion Dictionary of Dates (Sydney, 1879); MENNELL, Dictionary of Australasian Biography (London, 1892); Men of the Time (13th ed., London, 1891).
JOHN W. KENNEDY 
Transcribed by Joseph P. Thomas

Sir Patrick Alphonsus Buckley[[@Headword:Sir Patrick Alphonsus Buckley]]

Sir Patrick Alphonsus Buckley
A soldier, lawyer, stateman, judge, born near Castletownsend, County Cork, Ireland, in 1841; died at Lower Hutt, New Zealand, 18 May, 1896. He was educated at the Mansion House School, Cork; St. Colman's College, Paris; the Irish College, Paris; and the Catholic University, Louvain. He was in Louvain when the Piedmontese invaded the States of the Church in 1860, and at the request of Count Carlo MacDonnell, Private Chamberlain to Pius IX, conducted the recruits of the Irish Papal Brigade from Ostend to Vienna, where they were placed in charge of representatives of the Holy See. He served under General Lamoriciere, received a prisoner at Ancona. After the war he returned to Ireland. Thence he emigrated to Queensland, where he completed his legal studies and was admitted to the Bar. After a short residence in Queensland he settled in New Zealand, and commenced the practice of his profession in Wellington. Soon after his arrival in New Zealand, he became a member of the Wellington Provincial Council, and was Provincial Solicitor in the Executive when the Provincial Parliaments were abolished in 1875. He was called to the Legislative Council in 1878; was Colonial Secretary and leader of the Upper House in the Stout-Vogel Ministry (1884-87), and Attorney-GeneraL, Colonial Secretary, and leader of an overwhelmingly Opposition Upper House under the Ballance Administration from 1891 till 1895, when he accepted the position of Judge of the Supreme Court. He was created Knight Commander of St. Michael and St. George in 1892.
HENRY W. CLEARY 
Transcribed by Joseph P. Thomas
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Sir Richard Bellings
(Or Belling)
Irish historian, b. near Dublin early in the seventeenth century; d. in 1677. He was the son of Sir Henry Bellings, a Catholic landowner in Leinster. He was trained to the law and entered Lincoln's Inn, London, and while there wrote a supplementary book (the sixth) to Sir Philip Sydney's "Arcadia", which has been generally printed with that work. He returned to Ireland, became a member of the Irish Parliament, and married a daughter of Viscount Mountgarret. In 1642, when the Irish Confederation was formed, Bellings joined, his father-in-law being president, and became secretary to the Supreme Council. He was sent to the continent in 1644 as a representative of this body. In the following year he returned to Ireland and was active as a royalist till 1649, when he withdrew to France, most of his property having been confiscated by the Cromwellians. His estate was restored to him after the accession of Charles II, who, with Ormonde, held him in high regard. He died in 1677 and was buried near Dublin. Perhaps his chief work is his defence of the Catholics of Ireland, "Vindiciarum Catholicorum Hiberniae libri duo", which, under the pseudonym of "Philopater Irenaeus", was published at Paris in 1650. During his later years he also wrote an account of Irish affairs (1641-48), an imperfect copy of which was printed in 1772. The complete work was, however, recovered, and was published under the editorship of John T. Gilbert, with the following title: "History of the Irish Confederation and the War in Ireland, 1641-48". This edition (Dublin, 1882-85) is enriched with many valuable documents and many illustrative notes, and was published form the original MSS. The above-mentioned "Vindication" is regarded as one of the most trustworthy of the many works written on that period. However, the Irish Franciscan, Father John Ponce, controverted many of its statements in his "Richardi Bellingi Vindiciae Eversae" (Paris, 1653). A "Letter from Richard Bellings to M. Callaghan" on Irish affairs (Paris, c. 1652) is to be found in a French translation of the same date in the Gilbert Library, Dublin.
Harris, Writers of Ireland (Dublin, 1764), I, 165.
D.J. O'DONOGHUE 
Transcribed by Susan Birkenseer
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Sir Richard Bulstrode
A soldier, diplomatist, and author, born 1610; died 1711, was the second son of Edward Bulstrode by Margaret, daughter of Richard Ashtey, chamberlain of the queen's household and member of the Inner Temple. He was educated at Pembroke College, Cambridge, and while at the university was the author of a poem on the birth of the Duke of York. At twenty-three years of age he entered the Inner Temple and in 1649, at his father's request and through his interest, was made a bencher. During the Civil War he was loyal to the king, serving in the Prince of Wales's regiment and holding at times the post of adjutant. He was later promoted to the rank of Adjutant-General of Horse, and still later to be Quartermaster-General. He was appointed to take charge of the funeral of Lord Strafford and became responsible for the expenses attending it; on being pressed by his creditors he fled to Bruges. He subsequently underwent a short term of imprisonment, which was terminated by the payment of the debt by Charles II. On his return he was appointed auditor of a Scotch regiment then serving in the Netherlands and in 1673 was appointed agent at the court of Bruges. He was temporarily recalled two years later, and on 1675 was knighted and again sent to Brussels, this time as resident, where he remained until the accession of James II when he was made envoy. When the revolution of 1688 compelled James to leave England, Bulstrode accompanied him to the court of Saint-Germain, where he remained until his death. Among his writings are: "Original Letters written to Earl of Arlinton, with an account of the Author's Life and Family", "Life of James II", "Memoirs and Reflections on the Reign and Government of Charles I and Charles II" and a large number of elegies and epigrams.
THOMAS GAFFNEY TAAFFEE 
Transcribed by Joseph P. Thomas
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Sir Richard Sutton
Co-founder of Brasenose College, Oxford, date of birth unknown; d. September or October, 1524. He was the younger son of Sir William Sutton, of Sutton, Leicestershire. It is not known where he was educated, but he devoted himself to the legal profession, became a member of the Inner Temple, and achieved considerable success. In 1498 he was a privy councillor and held the valuable position of steward of the monastery of Sion, near London, to which house he gave benefactions of land. The chief work of his life was the building and endowment of Brasenose College, which he carried out in conjunction with Bishop Smyth of Lincoln. Their plans were laid in 1508, and during the following years Sutton bought for its endowment estates in Middlesex, Leicestershire, Oxfordshire, and Essex. These he formally made over to Brasenose in 1519, and in May, 1523, Brasenose Hall and Little University Hall, which he had leased from the university, were conveyed to the new college. His other benefactions during life or at death included the foundation of a chantry at Macclesfield or Sutton, the making of a highway at St. Giles-in- the-Fields, London, and donations or legacies to Corpus Christi College, Oxford, the Temple (wherein he held high office) and Clement's Inn, London, the monastery of Sion, and Macclesfield Grammar School. He was knighted by Henry VIII between May, 1522, and March, 1524. From his will it would seem that in earlier life he had been of strong Yorkist sympathies.
CHURTON, Lives of William Smyth and Sir Richard Sutton (Oxford, 1800); INDERWICK, Calendar of the Inner Temple Records (London, 1896); BUCHAN, Brasenose College (Oxford, 1898).
EDWIN BURTON 
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Sir Thomas Malory[[@Headword:Sir Thomas Malory]]

Sir Thomas Malory
Of Malory no single biographical statement is beyond conjecture save that he was a knight, that his "booke was ended in the 9th yeer of the reygne of King Edward the Fourth", and that it was not printed until 1485 when Caxton, the first of English printers, published it with an illuminating preface from his own hand. Upon an unsound derivation of Bale's, Malory was long considered a Welshman: a belief largely sustained through the gratification of identifying the birthplace of the romancer with the scenes of the Arthurian epic. It has remained for modern scholarship to advance the more probable conjecture that Malory was a gentleman of an ancient house of Warwickshire and that, as a young man, he served in France in the retinue of that estimable "Father of Courtesy", Richard Beauchamp, Earl of Warwick (See "Who Was Sir Thomas Malory?" by G.S. Kittredge, in "Studies and Notes in Philology and Literature", V, Boston, 1897). The obscurity of the author is in somewhat dramatic contrast to the unfailing clarity of appreciation which his "Morte Arthure" has aroused for the past four centuries. While the "Morte" is a compilation, or mosaic, of the French romances of Merlin, Lancelot and Tristan, and the English version of the "Morte Arthure" from Geoffrey of Monmouth, Malory succeeded in changing the episodical character of his material and its intuitions of varying racial points of view into unvarying ideals of conduct in epic conflict of fate, ideals that were to affect profoundly artistic conceptions, the poetry of Spenser, Milton, Tennyson, Arnold, Morris, and Swinburne, the painting of Rossetti, Watts, and Burne-Jones, and the Iyric drama of Wagner.
In addition to being a permanent contribution to the content of artistic expression, the "Morte Arthure" lays claim to being the earliest production of English prose, the matter of Pecock and Fortescue having given as yet no hint that the prose of the vernacular expression. "Malory's prose is conscious without the jarring egoism of the younger prose; it adopts new words without the risk of pedantry and harshness, and it expresses the varying importance of the passages of the story in corresponding fluctuation in the intensity of its language."
For complete bibliography of editions and critical estimate, consult the Cambridge History of English Literature, vol. II; see also M0RLEY, English Writers, vol. VI; KER, Essay in Medieval Literature (London, 1905); SMITH,The Transition Period (New York, 1900); SAINTBURY, Flourishing of Romance and Rise of Allegory (London, 1897).
JARVIS KEILEY 
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Sir Thomas Metham
A knight, confessor of the Faith, died in York Castle, 1573. He was eldest son of Thomas Metham, of Metham, Yorkshire, and Grace, daughter of Thomas Pudsey, of Barford, and was twice married; first, to Dorothy, daughter of George, Lord Darcy and Meinill, and then to Edith, daughter of Nicholas Palmes of Naburn. He was dubbed a knight of the carpet, 2 Oct., 1553, the day after Queen Mary's coronation. Through his second son hy his first wife, George, he was grandfather of Father Thomas Metham, S.J., one of the Dilati. By 16 August, 1565, he and his second wife had been sent to gaol "for contempt of Her Majesty's ordinances concerning the administration of divine service and the sacraments". On 6 Feb. 1569-70 an unknown correspondent writes to Sir William Cecil from York — "We have here Sir Thomas Metham, a most wilful papist, who utterly refuses to come to service, receive the Communion or read any books except approved by the Church of Rome, or to be conferred with at all. He refuses to be tried before the Commissioners for causes ecclesiastical; he uses the corrupt Louvaine books, and maintains at Louvaine two of his sons, with whom he corresponds. It is four years since he and Dame Edith, his wife, were first committed to ward, since which he has daily grown more wealthy, and wilful, and now seems utterly incorrigible. He does much hurt here, and is reverenced by the papists as a pillar of their faith. I caused him to be committed to the Castle, where he remains and does harm, yet would have done more if he had lived at large. If you would be a means of his removal, you would take away a great occasion of evil in these parts." In 1587 Lady Metham was still a recusant.
GREEN, Cal. State Papers Dom. Add. 1547-65 (London etc., 1870), 571; Cal. State Papers Dom. Add. 1566-79 (London etc., 1871), 224; FOSTER, Glover's Visitation of Yorks (London, privately printed, 1875), 253; STRYPE, Memorials (Oxford, 1822), III, ii, 181; IDEM, Annals (Oxford, 1824), III, ii, 597; POLLEN, English Martyrs 1584-1603 (London, 1908, privately printed for Cath. Rec. Soc.), 193.
JOHN B. WAINEWRIGHT. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Sir Thomas Tresham[[@Headword:Sir Thomas Tresham]]

Sir Thomas Tresham
Knight Bachelor (in or before 1524), Grand Prior of England in the Order of Knights Hospitallers of St. John of Jerusalem (1557); date of birth unknown; d. 8 March, 1558-9. The eldest son of John Tresham of Rushton, Northamptonshire, and Elizabeth, daughter of Sir James Harrington, of Hornby, Lancashire, he married (1) Anne, daughter of William, Lord Parr, of Horton, by whom he had two sons, and (2) Lettice, relict of Sir Robert Lee, who predeceased him without issue. He was chosen sheriff of Northamtonshire in 1524, 1539, 1545, and 1555, and returned as member for the county in 1541 and twice in 1554. He constantly served on commissions of the peace, of gaol delivery, of oyer and terminer, of sewers, and the like, and was appointed special commissioner in 1527 to search for grain, in 1530 to inquire into Wolsey's possessions, and in 1537 to inquire into the Lincolnshire rebellion. In 1539 he was one of the knights appointed to receive Anne of Cleves at Calais. In 1540 he had licence to impark the Lyveden estate in Aldwinkle St. Peter's parish, where the "New Bield" erected by his grandson still stands. In this year, though his main estates were in Northamptonshire, he had a house with twenty-nine household servants in Wolfeton, Dorsetshire. In 1544 he supplied men for the king's army in France, and a little later was one of the commissioners to collect the "benevolence" for the defence of the realm. In 1546 he was appointed assessor to the "Contribution Commission" and was summoned to Court to meet the French ambassador. In 1549 he assisted in suppressing the Norfolk rising and received £272, 19.6 for his services. He proclaimed Queen Mary at Northampton on 18 July, 1553, and accompanied her on her entry into London. He was one of those appointed on 3 August, 1553, "to staye the assemblies in Royston and other places of Cambridgeshire". In April, 1554, he conveyed a prisoner from Peterborough to be examined by the Privy Council in London. In May, 1554, he was one of the custodians of the Earl of Devonshire.
Although by Royal Charter dated 2 April, 1557, he was named grand prior, it was not till 30 November that the order was re-established in England with four knights under him, and he was solemnly invested. In the meantime Sir Richard Shelley had been made turcopolier at Malta. The order was endowed by the queen with lands to the yearly value of £1436. He sat in the House of Lords in January, 1557-8, and sent his proxy to the first parliament of Queen Elizabeth. He was buried at Rushton with great pomp on 16 March, 1558-9.
JOHN B. WAINEWRIGHT 
Transcribed by Scott Anthony Hibbs

Sir Tobie Matthew[[@Headword:Sir Tobie Matthew]]

Sir Tobie Matthew
English priest, born at Salisbury, 3 October, 1577, died at Ghent, 13 October, 1655. He was the son of Dr. Tobie Matthew, then Dean of Christ Church, Oxford, afterwards Anglican Bishop of Durham, and finally Archbishop of York, and Frances, daughter of William Barlow, Anglican Bishop of Chichester. Tobie Matthew matriculated from Christ Church, Oxford, 13 March, 1589-90, and became M.A. 5 July, 1597. He seems to have been harshly treated by his parents, who were angered at his youthful extravagance. On 15 May, 1599, he was admitted at Gray's Inn, where he began his close intimacy with Sir Francis Bacon, and two years later became M.P. for Newport, Cornwall. During this period of his life he frequented the dissolute court of Elizabeth. On the accession of James I he sat in Parliament for St. Alban's, and joined the new court, receiving a large grant from the Crown which amply provided for his future. Having always desired to travel, he left England in November, 1604, visiting France on his way to Florence, though he had promised his father he would not go to Italy. At Florence he came into the society of several Catholics and ended by being received into the Church. A new persecution was raging in England, but he determined to return. He was imprisoned in the Fleet for six months, and every effort was made to shake his resolution. Finally he was allowed to leave England, and he travelled in Flanders and Spain. In 1614 he studied for the priesthood at Rome and was ordained by Cardinal Bellarmine (20 May). The king allowed him to return to England in 1617, and he stayed for a time with Bacon whose essays he translated into Italian. From 1619 to 1622 he was again exiled, but on his return was favourably received by the king, and acted as an agent at court to promote the marriage of Prince Charles with the Spanish Infanta. In the same cause James sent him to Madrid and on his return knighted him, 20 Oct., 1623. During the reign of Charles I he remained in high favour at court where he laboured indefatigably for the Catholic cause. When the Civil War broke out in 1640 he, now an old man, took refuge with the English Jesuits at their house at Ghent, where he died. He was always an ardent supporter of the Jesuits. and. though it has long been denied that he was ever himself a Jesuit, papers recently discovered at Oulton Abbey show strong reason for supposing that he was in fact a member of the Society. Besides the Italian version of Bacon's "Essays", he translated St. Augustine's "Confessions" (1620), the Life of St. Teresa written by herself (1623), and Father Arias's "Treatise of Patience" (1650). His original works were: "A Relation of the death of Troilo Severe, Baron of Rome" (1620); "A Missive of Consolation sent from Flanders to the Catholics of England" (1647): "A True Historical Relation of the Conversion of Sir Tobie Matthew to the Holie Catholic Faith" (first published in 1904), some manuscript works (see Gillow, " Bibl. Dict. Eng. Cath.", IV, 541-42). His letters were edited by Dr. John Donne in 1660.
EDWIN BURTON 
Transcribed by Ernie Stefanik
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Sir William D'Avenant
Poet and dramatist, b. Feb., 1605-6, at Oxford, England; d. in London, 7 April, 1668. He was the second son of John D'Avenant, a prosperous vintner and owner of an inn afterwards known as the Crown Tavern, where Shakespeare frequently stayed. The story which would make William D'Avenant the natural son of Shakespeare seems to have no real foundation, though he may have been the poet's godson. D'Avenant was educated at the grammar school of All Saints, Oxford, and went for a short time to Lincoln College. Then he became page to Frances, Duchess of Richmond, and was afterwards taken into the service of Fulke Greville, Lord Brooke. In 1628 he began writing plays and ten years later succeeded Ben Jonson as Poet Laureate. He took up warmly the side of the king in the Civil War, and was knighted by Charles I in 1643. After the king's defeat, in 1644, he took refuge in France where he became a Catholic. He was employed by Queen Henrietta Maria in her correspondence with the king in England, and was faithful to the royal cause to the end. More than once he was imprisoned and in danger of losing his life, but was finally released in 1651. In 1656 he was instrumental in reviving theatrical performances in England which had ceased since 1641. After the Restoration he was patronized by Charles II and continued, to the end of his life, to write and superintend the production of plays. His poetical work consists of the epic of "Gondibert" with other shorter poems (Chalmer, English Poets, London, 1810, vi), together with nearly thirty plays (Edinburgh, 1872-4, 5 vols., edited by Maidment and Logan). "Gondibert" is an unfinished poem in fifteen hundred heroic stanzas. Modern critics find it dull, but it has its place in English literature as marking a stage in the movement towards the so-called classical school of poetry which culminated in Dryden and Pope. D'Avenant's dramas do not rise much above mediocrity, but they are considered "exceptionally decorous and moral" for their time.
LEE in Dict. Nat. Biog., s.v.; Prefatory Memoir to above edition of plays; DOWNES, Roscius Anglicanus, ed. KNIGHT (London, 1886); GILLOW, Bibl. Dict. of Eng. Cath., s.v.
K.M. WARREN 
Transcribed by Anthony J. Stokes

Sir William Hales Hingston[[@Headword:Sir William Hales Hingston]]

Sir William Hales Hingston
Canadian physician and surgeon, b. at Hinchinbrook near Huntingdon, Quebec, June 29, 1829; d. at Montreal, 19 February, 1907. His father, a native of Ireland, was lieutenant-colonel in the Royal 100th Regiment (The Dublins) and died when his son was only eighteen months old, leaving the family in debt on an estate granted to him for military service. Young Hingston was brought up in poverty, but his mother succeeded in solving her difficulties so well as to be able to send him to the Sulpician College at Montreal. Although he had carried off a prize in every subject in his first year he had to become a drug clerk in order to earn his living. His pocket-money was spent for lessons in the classics. Then he took up the study of medicine, still continuing his occupation, and graduated at McGill University in 1851. He had nearly £100 saved, so he at once sailed on a small vessel to Edinburgh, then famous for its teaching of surgery. He became a favourite of both Simpson and Syme, and Sir James Y. Simpson wanted to retain him as his assistant. Before his return at the end of two years young Hingston had with the expenditure of a very small amount of money visited every important medical centre in Europe, attracting attention everywhere by his talent and industry.
He soon acquired a large practice in Montreal, to which his self-sacrifice during the cholera epidemic greatly contributed. In 1860 he became surgeon to the Hôtel-Dieu. He was the first surgeon in America to perform a resection of a diseased elbow and several other important operations. In 1882 he became professor of clinical surgery at Victoria University, Montreal. After its union with Victoria, he occupied this chair in Laval University. In 1875 he became Mayor of Montreal and was re-elected by acclamation, but declined a third term. For the wise discharge of his duties he received the thanks of Governor-General Dufferin. He became an acknowledged leader of American surgery and delivered the address on surgery in America before the British Medical Association in 1892. In 1895 he was knighted by Queen Victoria; in 1896 he was called to the Senate of Canada. Pius IX made him a Knight Commander of the Order of St. Gregory the Great, Leo XIIIconferred on him the Cross "Pro Ecclesia et Pontifice", and he received honorary degrees from four universities. In 1885 he published "The Climate of Canada and its Relation to Health".
The Montreal Medical Journal (March, 1907); The Canadian Messenger (April, 1907).
JAMES J. WALSH 
Transcribed by Thomas J. Bress
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Sister Irene
(Catherine FitzGibbon.)
Born in London, England, 12 May, 1823; died in New York, 14 August, 1896. At the age of nine emigrated to Brooklyn, New York, with her parents, and in 1850 joined the community of the Sisters of Charity at Mount St. Vincent, New York, taking in religion the name of Irene. During her novitiate she taught in St. Peter's parish school, and finally became sister servant there. At that time no public provision was made to take are of abandoned infants. When picked up in the streets, they were sent to the municipal charity institutions to be looked after by paupers. Many were left at the doors of the sisters' schools and houses, in the evident hope that they might receive from them some special consideration. Sister Irene, noting the constant increase in number of these waifs, suggested the establishment of a foundling asylum, such as had long existed in Europe. Archbishop McCloskey sanctioned the project and in 1869 Sister Irene was assigned to carry it into effect. After visiting the public homes for infants in several cities she organized a woman's society to collect the necessary found for the proposed asylum with Mrs. Paul Thebaud as its head. By their aid a house (17 East Twelfth Street) was hired, and here on 11 October, 1869, the foundling asylum was opened with a crxche at its door. On the evening of the same day it held its first infant, and forty-four others followed before the first month passed. Within a year a large house (3 Washington Square, North) had to be taken.
In 1870 the city was authorized by the Legislature to give the asylum the block bounded by Third and Lexington Avenues, Sixty-eighth and Sixty-ninth Streets, for the site of a new building, and $100,000 for the building fund, provided a similar amount was raised by private donation. Of the required sum, $71,500 was realized by a fair held in 1871, and $27,500 came from three private donations. The new building was opened in October, 1873. The city pays 45 cents a day each for all children cared for under two years of age, and 32 cents for all over that age. It costs (1909) $1000 a day to run the institution, in which from six to seven hundred children are sheltered, with more than 1500 others on the outdoor list. In addition to what is paid by the city, $40,000 is donated annually by Catholic charity to carry on the work. Since it was opened, 50,000 children have been placed in good homes throughout the country, the average of those thus given for adoption being from two and a half to three years. The title of "The Foundling Asylum", under which it was incorporated in 1869, was changed by legal enactment in 1891 to "The New York Foundling Hospital". In addition to caring for the children, homeless and indigent mothers are also provided for, to the yearly average of five hundred. St. Ann's Maternity Hospital was opened for them in 1880 and in 1881 a children's hospital at Spuyten Duyvil on the Hudson. Sister Irene's whole life was given to the care of foundlings, and just before she died she added the Seton Hospital for incurable comsuptives, the cost of which ($350,000) she collected herself.
THOMAS F. MEEHAN 
Transcribed by Christine J. Murray 
Dedicated to my grandmother, Gladys Irene Cope
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Sister Louise
Educator and organizer, b. at Bergen-op-Zoom, Holland, 14 Nov., 1813; d. at Cincinnati, Ohio, 3 Dec., 1886. Josephine Susanna Vanderschriek was the tenth of the twelve children of Cornelius Vandersehriek, advocate, and his wife Clara Maria Weenan. Soon after her birth her father removed with his family to Antwerp, gave up the practice of the law, and engaged in what had been the family business for generations, the manufacture and exportation of woolen cloths, in which he amassed a large fortune. From her father Josephine inherited remarkable skill in the management of affairs, firmness in whatever involved principle, and unswerving fidelity to duty; from her mother, a gentle and amiable disposition which endeared her to all. She was educated by the Sisters of Notre-Dame, at their mother-house at Namur, Belgium, and by private tutors at home. Her desire to enter the novitiate being thwarted for some years, she busied herself in works of piety and charity, until in 1837 she was permitted to return to Namur. Clothed in the religious habit, 15 Oct., 1837, under the name of Sister Louise, her fervour was such that her time of probation was shortened, and she pronounced her vows on 7 May, 1839.
That same year Bishop, later Archbishop, J.B. Purcell, of Cincinnati, visiting Namur, asked for sisters for his diocese; and Sister Louise was one of eight volunteers chosen for the distant mission. The sisters landed in New York, 19 Oct., 1840, and proceeded at once to Cincinnati, where, after some delay, they settled in the house on East Sixth Street, which still forms the nucleus of the large convent and schools. Sister Louise's knowledge of the English language, her great mind, but still more her edifying life, caused her, although the youngest of the community, to be named in 1845 superior of the convent at Cincinnati, and in 1849 superior of all houses which might branch out from that, a responsibility she bore until her death. During these forty years the institute spread rapidly, owing to her zeal and prudence. She founded houses at Cincinnati (Court Street), Toledo, Chillicothe, Columbus, Hamilton, Reading, and Dayton (Ohio); Philadelphia (Pennsylvania); Washington (D.C.); Boston (4), Lowell, Lawrence, Salem (2), Cambridge, Somerville, Chelsea, Lynn, Springfield, Worcester, Chicopee, Milford, Holyoke, and Woburn (Massachusetts). In many of these cities the sisters, residing in one convent, teach in the schools of several parishes so that in 1886 the number of pupils all told was 23,000, while the pupils in Sunday schools and the members of sodalities for women counted as many more. The institute itself increased in the meantime from eight members to nearly twelve hundred. From the outset the rule was kept in its integrity. Strict union has always been maintained with the mother-house at Namur; but it was early recognized that if the supply of teachers was to keep up with the demand, a novitiate must be established in America. This was accordingly done, and the first to be clothed by Sister Louise in the New World (March, 1846) was Sister Julia, destined to be her successor in the office of provincial, after she had been her trusted counsellor for years. In 1877 a second novitiate was opened at Roxbury, in the suburbs of Boston, Massachusetts, which was later transferred to Waltham. Up to that time, colonies of sisters had occasionally been sent from Namur, and the ranks had been increased by some of the sisters exiled from Guatemala in 1859. On the other hand, Sister Louise was able to send some help to the province of California, established in 1851.
The mere recital of these facts as the outline of one woman's life-work implies her possession of uncommon talents and of administrative power of a high order. Sister Louise was a perfect religious, yet her sanctity was so free from any singularity of manners or conduct, so true to the rules and spirit of her institute, that what was said of St. Teresa by her sisters might also be said of her, "Thank God, we have seen a saint just like ourselves". From her zeal for God's glory and the salvation of souls sprang love of prayer, open-handed generosity in adorning the house of God, reverence for priests and religious. From her spirit of faith sprang trust in God, humility, charity to the poor and the suffering, and the thoughtful motherly tenderness for all her sisters with which her great heart overflowed. She sedulously prepared her teachers to impart an education, simple, solid, practical, progressive, full of the spirit of faith, capable of turning out good Catholic young women for the upbuilding of the home and the nation. She had no patience with the superficial, the showy, in the training of girls. She visited every year the convents east and west, saw all the sisters privately, inspected the schools, and consulted with the reverend pastors. It was therefore with full knowledge of her wide field of labour that she uttered as her last advice to her community, and unconsciously therein her own best eulogy: "Thank God, there are no abuses to be corrected. Individual faults there are, for that is human nature, but none of community. Keep out the world and its spirit, and Godwill bless you."
SISTER OF NOTRE DAME, Life of Sister Superior Louise; MANNlX, Memoirs of Sister Louise; Annals of the House of Cincinnatti; Conferences of Sister Louise to her Community, see also JULIE BILLIART, BLESSED, and NOTRE DAME DE NAMUR, SISTERS OF.
SISTER OF NOTRE DAME 
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Sisters Marianites of Holy Cross
The congregation of the Sisters Marianites of Holy Cross was founded in 1841, in the parish of Holy Cross near Le Mans, Sarthe, France, by a priest of the same city, Basile-Antoine Moreau, b. at Laigné-en-Belin, Sarthe, France, 11 February 1799; d. at Le Mans, 20 January, 1873. He was aided in this work by Léocadie Gascoin, who was born at Montenay, Mayenne, France, 1 March, 1818; and died at Le Mans, 29 January, 1900. The Rev. B. A. Moreau sent her with three other young ladies to the superioress of the Good Shepherd house in Le Mans to prepare for the religious life. After a year's instruction he had them assist in the educational establishment founded at Holy Cross, and permitted them to engage themselves to God by the triple vows of poverty, chastity, and obedience, pronounced August 4, 1841. Thus was formed the nucleus of a religious family of which Miss Gascoin became the first superior, under the name of Sister Mary of Seven Dolours, in honor of the august patroness of the congregation, 15 September, 1844. Mgr. Formari, papal nuncio at Paris, being informed of the projects of Rev. B. A. Moreau, approved them. The congregation, of which the rules were approved for ten years on trial, 19 February, 1867, by the Congregation of Propaganda, received its final approbation on 28 October, 1885. It comprises two provinces: that of Louisiana, numbering 13 houses, and that of France, 10 houses; the missions of New York are attached to the French Province. There are two novitiates, one in New Orleans, and the other in Tottenville, Staten Island. This congregation, the members of which take only simple vows, is governed by a general superioress and six councillors, elected every six years by the general chapter. The mother house is in Le Mans, France. The founder in grouping these souls of goodwill listened to their desire to consecrate themselves to the care of the sick, the education of youth, and the charge of orphans. Mgr. De la Hailandière, Bishop of Vincennes, Indiana begged Rev. B. A. Moreau to send him Sisters. This request was granted, and the mission known as Notre Dame du Lac was founded in 1843. Mgr. Bourget, Bishop of Montreal, Canada, in 1846 asked B. A.. Moreau, whom he had visited at Holy Cross, to send him Sisters whom he might establish in his diocese. Four religious were sent in 1847 and founded their first house in the village of St. Lawrence, near Montreal. These two foundations, with their numerous affiliations, declared themselves independent: Indiana in 1867, Canada in 1883. The third foundation was established in New Orleans in 1851. In the same year, by direction of the cardinal prefect the Propaganda, a foundation was made at Dacca, Bengal, India; owing to the climate, however, this mission was abandoned. In 1861 the Sisters opened in New York City an establishment, now known as the Asylum of St. Vincent de Paul, where 221 orphans are cared for. At present (1909) in the same city the Sisters are in charge of an academy, a parochial school, a day nursery; they serve in the French hospital, and have also the care of an academy at Tottenville, Staten Island.
SISTER MARY OF ST. MATTHEW 
Transcribed by Scott D. Stanton
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Sisters of Charity (St. John, New Brunswick)
Founded in 1854 by Bishop, subsequently Archbishop, Connolly. Two years before this the bishop had sent Miss Honora Conway (Mother Mary Vincent) to the novitiate of the Sisters of Charity in New York to prepare for the foundation of a local community. The cholera epidemic of 1854 left many orphans in St. John and other parts of the province. When Miss Conway had finished her novitiate she returned to St. John and in a short time was joined by four other young ladies for whom Bishop Connolly drew up rules, and thus the congregation began. The care the orphans and aged poor, and the Christian education of the young is the work undertaken and successfully carried out by these sisters. In St. John they have an orphanage for girls, a home for the aged, and at Silver Falls a Boys' Industrial School. The sisters teach in the public schools, and the entire education of the Catholic girls of the city is in their hands. From their High School the pupils enter the Provincial Normal School and the New Brunswick University. The congregation has houses and schools in many places in the diocese and also takes charge of an orphanage in the Diocese of Prince Albert. The mother-house and novitiate of this congregation are at St. John, N.B.
Transcribed by Gary A. Mros
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Sisters of Charity of Cincinnati, Ohio
On 27 October, 1829, at the request of Bishop Fenwick of Cincinnati, several sisters from Mother Seton's community at Emmitsburg, Maryland, opened an orphanage, parochial school, and academy on Sycamore Street opposite the old cathedral, then occupying the present site of St. Xavier's Church and college. When Bishop Purcell built the new cathedral on Eighth and Plum Sts., the sisters moved to Third and Plum Sts., and later the academy was transferred to George St., near John. When Father Etienne, superior of the Daughters of Charity of France, in December, 1850, effected the affiliation of the sisterhood at Emmitsburg with the Daughters of Charity of France, Sister Margaret George was superior in Cincinnati. She had entered the community at Emmitsburg early in 1812, and had filled the office of treasurer and secretary of the community, teaching in the academy during most of Mother Seton's life. She wrote the early records of the American Daughters of Charity, heard all the discussions regarding rules and constitutions, and left to her community in Cincinnati letters from the first bishops and clergy of the United States, Mother Seton's original Journal written in 1803 and some of her letters, and valuable writings of her own. She upheld Mother Seton's rules, constitutions, traditions, and costume, confirmed by Archbishop Carroll 17 Jan., 1812, objecting with Archbishop Carroll and Mother Seton to the French rule in its fulness, in that it limited the exercise of charity to females in the orphanages and did not permit the teaching of boys in the schools. The sisters in New York had separated from Emmitsburg in December, 1846, because they were to be withdrawn from the boys' orphanage. When it was finally decided that the community at Emmitsburg was to affiliate with the French Daughters of Charity, the sisters in Cincinnati laid before Archbishop Purcell their desire to preserve the original rule of Mother Seton's foundation. He confirmed the sisters in their desire and notified the superior of the French Daughters of Charity that he would take under his protection the followers of Mother Seton. Archbishop Purcell became ecclesiastical superior and was succeeded by Archbishop Elder and Archbishop Moeller.
The novitiate in Cincinnati was opened in 1852. During that year twenty postulants were received. The first Catholic hospital was opened by the sisters in November, 1852. In February, 1853, the sisters took charge of the Mary and Martha Society, a charitable organization established for the benefit of the poor of the city. On 15 August, 1853, the sisters purchased their first property on the corner of Sixth and Parks Sts., and opened there in September a boarding and select day-school. The following July they bought a stone house on Mt. Harrison near Mt. St. Mary Seminary of the West, and called it Mt. St. Vincent. The community was incorporated under the laws of Ohio in 1854 as "The Sisters of Charity of Cincinnati, Ohio". Mother Margaret George, Sister Sophia Gillmeyer, Mother Josephine Harvey, Sister Anthony O'Connell, Mother Regina Mattingly, Sister Antonio McCaffrey, and Sister Gonzalva Dougherty were the incorporators. In 1856 Mt. St. Vincent Academy was transferred to the "Cedars", the former home of Judge Alderson. It remained the mother-house until 29 September, 1869, and the boarding-school until July, 1906. It is now a day academy and a residence for the sisters teaching adjacent parochial schools. In 1857 Bishop Bayley of New Jersey sent five postulants to Mt. St. Vincent, Cedar Grove, Cincinnati, to be trained by Mother Margaret George. At the conclusion of their novitiate, Mother Margaret and Sister Anthony were to have gone with them to Newark, New Jersey, to remain until the little community would be well established, but affairs proving too urgent, Mother Margaret interceded with the New York community, and Sisters Xavier and Catherine were appointed superiors over the little band. In July, 1859, Mother Margaret George having held the office of mother for the two terms allowed by the constitution, was succeeded by Mother Josephine Harvey. During the Civil War many of the sisters served in the hospitals. Between 1852 and 1865 the sisters had taken charge of ten parochial schools. Archbishop Lamy of New Mexico, and Bishop Machebeuf of Colorado, both pioneer priests of Ohio, in 1865 petitioned Archbishop Purcell for a colony of Sisters of Charity to open a hospital and orphanage in the West. Accordingly four sisters left Cincinnati 21 August, 1865, arriving at Santa Fé, 13 September, 1865. The archbishop gave them his own residence which had been used also as a seminary. There were twenty-five orphans to be cared for and some sick to be nursed. On 15 August, 1866, Joseph C. Butler and Lewis Worthington presented Sister Anthony O'Connell with the Good Samaritan Hospital, a building erected by the Government for a Marine Hospital at a cost of $300,000. Deeply impressed by the charity done in "Old St. John's" during the war, these non-Catholic gentlemen bought the Government hospital for $90,000 and placed the deeds in the hands of Sister Anthony, Butler suggesting the name "Good Samaritan". Early in 1870 Bishop Domenec of Pittsburg, desiring a diocesan branch of Mother Seton's community, sent four postulants to be trained in the Cincinnati novitiate. On their return they were accompanied by five of the Cincinnati sisters who were to remain with them for a limited time, and to be withdrawn one by one. Finally all were recalled but Mother Aloysia Lowe and Sister Ann Regina Ennis, the former being superior and latter mistress of novices. Mother Aloysia governed the community firmly but tenderly, and before her death (1889) had the satisfaction of seeing the sisters in their new mother-house at Seton Hill, Greensburg, Pa., the academy having been blessed, and the chapel dedicated, 3 May, 1889. Mother Aloysia's term of office had expired 19 July, 1889, and she was succeeded by Sister Ann Regina (d. 16 May, 1894). The community at Greensburg, Pa., at present number more than three hundred. Their St. Joseph Academy at the mother-house is flourishing; they teach about thirty parochial schools in the Dioceses of Altoona and Pittsburg and conduct the Pittsburg Hospital and Roselia Foundling Asylum in Pittsburg.
From 1865 to 1880 the Sisters in Cincinnati opened thirty-three branch houses, one of these being the St. Joseph Foundling and Maternity Hospital, a gift to Sister Anthony from Joseph Butler. In 1869 a site for a mother-house, five miles from Cedar Grove, was purchased. The first Mass was offered in the novitiate chapel, 24 October, 1869, by Rev. Thos. S. Byrne, the chaplain, the present Bishop of Nashville, Tennessee. In 1882 the building of the new mother-house began under his direction. Before its completion Mother Regina Mattingly died (4 June, 1883). Mother Josephine Harvey again assumed the office. In 1885 the new St. Joseph was burned to the ground. The present mother-house was begun at once under the superintendence of Rev. T. S. Byrne. Mt. St. Mary Seminary, closed since the financial troubles, was now used for the sisters' novitiate. In July, 1886, the sisters took possession of the west wing of the mother-house, and the following year the seminary reopened. Mother Josephine Harvey resigned the office of mother in 1888, and was succeeded by Mother Mary Paul Hayes, who filled Mother Josephine's unexpired term and was re-elected in July, 1890, dying the following April. Mother Mary Blanche Davis was appointed to the office of mother, and held it until July, 1899. During her incumbency the Seton Hospital, the Glockner Sanitarium at Colorado Springs, St. Joseph Sanitarium, Mt. Clemens, Mich., and Santa Maria Institute for Italians were begun; additions were made to the mother-house. During the administration of Mother Sebastian Shea were built: the St. Joseph Sanitarium, Pueblo; the San Rafael Hospital, Trinidad; the St. Vincent Hospital, Santa Fé, New Mexico; the St. Vincent Academy, Albuquerque; and the Good Samaritan Annex in Clifton. Mother Mary Blanche resumed the duties of office in 1905, and was re-elected in 1908. During these terms a very large addition was built to the Glockner Sanitarium and to the St. Mary Sanitarium, Pueblo; the Hospital Antonio in Kenton, Ohio; a large boarding school for boys at Fayetteville, Ohio; the new Seton Hospital was bought; the new Good Samaritan Hospital was begun. Many parochial schools were opened, among them a school for coloured children in Memphis, Tennessee.
The community numbers: about 800 members; 74 branch houses; 5 academies; 2 orphan asylums; 1 foundling asylum; 1 Italian institute; 11 hospitals or sanitariums; 1 Old Ladies' Home; 53 parochial schools throughout Michigan, Ohio, Tennessee, Colorado, and New Mexico.
SISTER MARY AGNES 
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Sisters of Charity of Jesus and Mary[[@Headword:Sisters of Charity of Jesus and Mary]]

Sisters of Charity of Jesus and Mary
A congregation founded in 1803 by Canon Triest, who was known as "the St. Vincent de Paul of Belgium", for he was the founder as well of the Brothers of St. John of God, and the Sisters of the Infant Jesus. When curé of Lovendeghem he laid the foundations of this congregation, and gave up his living to devote himself to training its members. He obtained the first papal recognition in 1806 and in 1816 he went to Rome to get the final approbation, which he received by Brief on September 9th of that year. The mother-house is at Ghent and there are forty branch-houses. The congregation is one of the largest in Belgium. In 1889 some of the sisters at the request of the Belgian Government went to the Congo Missions in Africa, and founded several houses there. In 1895 they went to India and opened two boarding-schools in the Punjab, and one in Ceylon. In 1888, at the invitation of the late Cardinal Vaughan, the sisters went to England and founded a large convent at Tottington near Manchester. Their principal work is teaching in their training-colleges, boarding and day-schools, and orphanages; they also nurse the infirm; they are inclosed and there are no lay-sisters. The interior spirit is one of simplicity, devotion and zeal for the salvation of souls. The congregation has over a thousand members. The habit is white with a black scapular for the professed, the novices wearing a white veil and scapular. The novitiate lasts a year.
FELLER, Biog. univ. (1848), VIII; STEELE, Convents of Great Britain (London, 1892); HEIMBUCHER, Die Orden und Kongregationen (Paderborn, 1907).
FRANCESCA M. STEELE 
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Sisters of Charity of Nazareth[[@Headword:Sisters of Charity of Nazareth]]

Sisters of Charity of Nazareth
Founded Dec., 1812, by the Rev. B.J.M. David (see DIOCESE OF LOUISVILLE). Father David, while establishing his seminary on the farm of St. Thomas, near Bardstown, Nelson County, Kentucky, took charge of the missions among the surrounding Catholic population. Here he found children without instructors, sick, aged, and poor without care. The need of devoted religious women was felt. He found a few young girls willing to consecrate their lives to the service of God and their neighbour. The first to offer herself was Teresa Carrico; Catherine Spalding, her assistant, Harriet Gardiner, and others followed. Very soon six were assembled, and the number continued to increase. All were daughters of pioneer settlers (see KENTUCKY, Religion); their zeal and capacity for good works formed their only dower. They taught the children, spun wool or flax, and wove it into cloth out of which they fashioned garments for themselves and for Father David's seminarians, who, on the side, found time in the intervals of study to fell trees, hew logs, and build the seminary and convent. The first log house occupied by the sisters received from Father David the name of Nazareth. This name the mother-house has preserved, and thense the sisters are popularly called "Sisters of Nazareth", being thus distinguished from other Sisters of Charity.
Mother Seton could not spare sisters from Emmisttsburg to train the new community, as Bishop Glaget had requested, but she sent him the same copy of the Rule of St. Vincent de Paul which he himself had brought her from France, and Father David carefully attended to the training of the novices. In February, 1816, he found the first sisters sufficiently prepared to take the vows. The little body was fairly organized, and its work was fast extending. Miss Eleanor O'Connell (Sister Ellen), a scholarly woman and experienced teacher, came to them from Baltimore, and to her the early success of the educational work of Nazareth is largely due. The reputation of Nazareth Academy was soon established, and students, even from a distance, crowded the classrooms, although it was not until 1829 that the Legislature of Kentucky granted its charter to the "Nazareth Literary and Benevolent Institution". Sister Ellen prepared others to assist her, establishing what was virtually a normal school for the sisters, which has been zealously maintained ever since. In 1822 the mother-house was removed to a farm purchased for the purpose near Bardstown. Both the convent church and the academy building were completed in 1825. The sisters, at the same time, never lost sight of their primary work of succouring the sick and the poor. In each of their houses destitute children were cared for. St. Vincent's Orphan Asylum was opened in Louisville, after the cholera epidemic, in 1834. Thenceforth schools, hospitals, and asylums grew apace.
Besides the mother-house, the congregation now has sixteen branch academies and high schools modelled upon it. The sisters teach about 15,000 children in parochial schools, and care for more than 5000 sick in their hospitals and infirmaries. On petition of the present superior, Mother Eutropia McMahon, the congregation received the formal approbation of the Holy See, 5 September, 1910, nearly 98 years after its first foundation.
Besides the historical works referred to under KENTUCKY and LOUISVILLE, see SPALDING, Sketches of Kentucky, (1884); BARTON, Angels of the Battlefield (1897); Annals of the Sisters of Charity of Nazareth; A brief Historical Sketch of the Sisters of Charity of Nazareth, Kentucky (1908).
MARIE MENARD 
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Sisters of Charity of Our Lady Mother of Mercy[[@Headword:Sisters of Charity of Our Lady Mother of Mercy]]

Sisters of Charity of Our Lady Mother of Mercy
A congregation founded in Holland in 1832 by the Rev. John Zwijsen, pastor of Tilburg, aided by Mary M. Leijsen, for the instruction of children and the betterment of a people deprived of spiritual aid by the disastrous effects of the Reformation. The See of Utrecht had been vacant for about three hundred years when, on the restoration of the Catholic hierarchy in Holland in 1853, Bishop John Zwijsen, of Gerra, was made Archbishop of Utrecht and Primate of Holland. He found no Catholic institutions for the education of girls in this vast diocese, neither were there any teaching orders, with the exception of his humble congregation. The founder's accession to the See gave fresh impetus to his cherished work, and from this time the congregation spread rapidly throughout Holland and Belgium. There is now hardly a city of the Netherlands that has not one or more of its communities. Among these institutions are homes for the aged and infirm, the blind, the mutes and also hospitals. The Rules were approved by Gregory XVI in 1843, and Pius IX approved the congregation in 1848. About the middle of the eighteenth century, when the cholera was raging in Holland, the heroic charity of the sisters won the recognition of King William III who conferred decorations of honour on the congregation. It has three houses in England devoted to school and hospital work. In 1874 the first house in the United States was founded at Baltic, Connecticut, where there is a Parochial school and an academy for young ladies. The congregation has other houses at Willimantic and Taftville where the same work is carried on. In 1907 St. Joseph's community of Willimantic donated, one of the convent buildings for a city hospital, which from the outset proved a success. In 1894 the congregation took charge of the leper settlement, city and military hospitals of Paramaribo, South America; and in East India, the sisters are doing missionary work among the natives. In December, 1907, this congregation had 2621 professed members, 488 aspirants and novices and 102 houses. The number of schoolchildren enrolled was estimated at 54,300; the sick, aged and infirm cared for 3446.
MOTHER ALOYSIO 
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Congregations of Providence (III)
SISTERS OF CHARITY
The Sisters of Providence, known also as Sisters of Charity, were founded in Montreal, Canada, 25 March, 1843, under the Rule of St. Vincent de Paul, by Rt. Rev. Ignace Bourget. In December, 1861, a branch of the order, with intention to form a mother-house, was established at Kingston, Ontario, under the protection of Rt. Rev. Edward J. Horan, then bishop of that diocese. From this establishment four sisters were sent in November, 1873, to open a mission in Holyoke, Massachusetts. In 1892 this branch of the order, with permission of the Holy See, became a diocesan establishment, with Rt. Rev. Thomas D. Beaven, Bishop of Springfield, Massachusetts, as ecclesiastical superior. There are no lay sisters in the order, and the members are devoted exclusively to the works of charity. Since they became diocesan their membership approximates three hundred, and the institutes of charity entrusted to their management have been multiplied. In the present year (1908) they have in charge four diocesan hospitals and one sanatorium, with an annual total of about five thousand patients treated therein. Connected with these hospitals is a training school for pupil nurses, and the sisters also receive a professional training and personally care for and supervise the treatment of their patients. They have two orphan asylums, caring for about three hundred children; an infant asylum of modern construction capable of sheltering one hundred and fifty little ones, ranging from infancy to six years. Their duties also extend to the aged of both sexes. They care for one hundred and forty aged and infirm women, and for eighty aged men, in three separate homes of recent construction. They have two homes for working girls, and the provisions of their rule permit them to undertake any work of charity which the bishop of the diocese may see fit to place in their keeping. (See CHARITY, SISTERS OF. Sisters of Charity of Providence.)
SISTER MARY OF PROVIDENCE. 
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Sisters of Charity of Providence[[@Headword:Sisters of Charity of Providence]]

Sisters of Charity of Providence
The community of Sisters of Providence, or, more accurately, Daughters of Charity, Servants of the Poor, was founded in Montreal, Canada, by Bishop Bourget and Madame Jean Baptiste Gamelin (Marie Emélie Eugénie Tavernier), 25 March, 1843. With the approbation of the religious and civil authorities Madame Gamelin had for some time been sheltering in her own house a number of infirm and poor old women. After a voyage to Europe Bishop Bourget wished to bring to Montreal some French Sisters of Charity, but the project came to nothing, and he decided to appeal to the young women of his own diocese. On 25 March, 1843, in the chapel of the first asylum in Montreal seven sisters received the religious habit at his hands. The new institution developed rapidly. Its object is to provide for the poor and sick spiritual and temporal relief, to shelter children and the aged, to visit the homes of the poor and the ill, to shelter the infirm and the homeless, to maintain dispensaries for the needy, and to instruct the young. The rule of the Institute of Providence was definitively approved by Leo XIII 12 September, 1900.
The community numbers about 1600 religious with more than eighty establishments, of which the principal in Montreal are the mother-house and the Gamelin Asylum, the Longue-Pointe Refuge, the Hospital for Incurables, the Home for Deaf Mutes, the Bourget Asylum, and the Auclair Asylum. Outside the Diocese of Montreal there are foundations of these sisters in the dioceses of Quebec, Ottawa, Trois-Rivières, Saint-Hyacinthe, New Westminster, Valleyfield, Joliette, Vancouver, Alberta, and Saskatchewan in Canada; and in San Francisco, Oregon City, Burlington, Great Falls, Helena, Boise, and Manchester in the United States. The general administrative body, which is located at the mother-house in Montreal, is composed of the superior general, four assistants, a secretary, and a treasurer. The community comprises seven provinces: Montreal, Hochelaga, Joliette, Trois-Rivières, Washington, Montana, and Oregon.
Vie de Mère Gamelin, by a Religious of her Order (Montreal, 1900); AUCLAIR, Vie de Mère Caron (Montreal, 1908).
ELIE J. AUCLAIR 
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Sisters of Charity of St. Elizabeth
(Mother-house at Convent Station, near Morristown, New Jersey).
A community founded at Newark, in 1859, by Mother Mary Xavier Mehegan, who for twelve years previously had been a member of the Sisters of Charity, of St. Vincent de Paul in New York. In 1858 Bishop Bayley, of Newark, applied to the superior at Mount Saint Vincent's, New York, for sisters to form a separate mother-house in his diocese. Sister Mary Xavier, who was in charge of St. Mary's, Newark, was at his request appointed superior of the new foundation, with Sister Mary Catherine Nevin assistant. The habit and the constitutions of the Sisters of Charity in New York were retained. On 29 September, 1859, the new community was formally opened in St. Mary's, Newark, the first superior general being the Reverend Bernard J. McQuaid, later Bishop of Rochester, New York. In less than a year the first Catholic hospital in New Jersey was opened at St. Mary's, Newark. On 2 July, 1860, the mother-house was removed to the old Chegaray mansion at Madison, which had recently been vacated by Seton Hall College. An academy was opened the same year and named St. Elizabeth's, in honour of Mother Elizabeth Seton, the foundress of the American Sisters of Charity. Bishop Bayley had strongly advocated a change in the head-dress of the sisters. This, however, was not carried into effect until 1874, when the black cap adopted by Mother Seton was replaced by a white one with a black veil. To accommodate the rapidly growing community the mother-house and academy were removed in 1880 to Convent Station, near Morristown.
The principal work of the sisters is teaching, but they also labour for the poor and the sick in various charitable institutions. According to the report for 1907, there are 1073 of these sisters in the Dioceses of Newark, Trenton, and Hartford, and the Archdioceses of New York and Boston. They have one college, six academies, one preparatory school for small boys, sixty-seven parochial schools with 40,100 pupils, five orphanages, five hospitals, one home for incurables, one home for the aged, one foundling asylum, and two day nurseries. Their principal educational centre is at Convent Station, where there are schools of primary, grammar, high school, and college grades. The college course was founded in 1899 for the higher education of women. Students are admitted by examination or by certificates from approved academies or high schools. The courses of study are partially elective and lead to the degrees of B.A. and M.A. In 1907 the college library contained 20,000 volumes. The college has no endowment. In connection with the college department is a School of Pedagogy requiring two years of college work for admission. The High School, the School of Pedagogy, and the College are registered by the New Jersey State Board of Education and by the Regents of the University of the State of New York. At the mother-house of the community is a normal training school for the young sisters.
FLYNN, The Catholic Church in New Jersey (Morristown, 1904); Catholic Directory (1908).
SISTERS OF CHARITY OF ST. ELIZABETH 
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Sisters of Charity of St. Louis
This congregation was founded at Vannes in Brittany, in 1803, by Madame Molé, née de Lamoignan, for the education of poor girls, at the suggestion of Bishop de Pancemont, of Vannes, who was her director. In 1805 Pius VII blessed the undertaking, but the final approbation of Rome was not obtained till 1840. The founder was elected superior for life as Mère St. Louis. There were at first no lay sisters, but finding this plan did not answer, Oblates of St. Louis were selected to act in this capacity, but they are not allowed to take vows until they have been ten years in the community; they then, like the choir-sisters, take a fourth vow of stability, when they have reached the age of forty. The interior spirit of the congregation is one of penitence and mortification. Its work is the education of poor girls who live in orphanages attached to their convents, and to support these orphanages the sisters have pay schools. The congregation is under the government of a mother-general and the bishop, or a superior appointed by the bishop. The sisters had twenty houses in France, most of which were in Brittany, but all their schools were closed by the Government; the greater number of the sisters in consequence went to Canada, where they met with a hospitable reception, and established fourteen houses. In 1898 they went to England, and opened a house at Minehead in Dorsetshire; they have since made a foundation at Glastonbury and another at Frome. The novitiate lasts two years.
STEELE, Convents of Great Britain (London, 1902).
FRANCESCA. M. STEELE 
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Sisters of Charity of St. Paul[[@Headword:Sisters of Charity of St. Paul]]

Sisters of Charity of St. Paul
These sisters who now add "OF CHARTRES" to their title to distinguish them from another congregation of the same name, were founded at Chartres in 1704 by Monsignor Maréchaut, a theologian of the Cathedral of Chartres, assisted by Mlle de Tilly and Mlle de Tronche. Their first house formerly belonged to a sabot-maker, and this gave them the name of "Les Soeurs Sabotiers", by which they were originally known. They devote themselves to teaching, nursing, visiting the poor and taking care of orphans, the old and infirm, and the insane. There are no lay-sisters, but every sister must be prepared to undertake any kind of work. The interior spirit is a love of sacrifice and labor for the spiritual and temporal good of others. The postulancy lasts from six to nine months, the novitiate a year, after which the sisters take vows annually for three years, and then perpetual simple vows. The congregation was dispersed under the Commune at the French Revolution, but it was restored by Napoleon I, who gave the sisters a monastery at Chartres, which originally belonged to the Jacobins, from which they became known as "Les Soeurs de St. Jacques". They settled in England in 1847 at the invitation of Cardinal Wiseman. In 1907 they had fifty-six houses in various towns. Their work in England is mainly educational, schools being attached to all their houses; the English branch is under the government of a mother general. Until 1902 they had over two hundred and fifty houses in France where, besides various kinds of schools, they undertook asylums for the blind, the aged, and the insane, hospitals, dispensaries, and crèches. Since that date more than one hundred and sixty of these schools have been closed, also thirty of the hospitals, military and civil, in the French colonies, three convents at Blois and a hospice at Brie. On the other hand they have in the meanwhile opened five or six hospitals in the French colonies, two hospitals and three elementary schools in the Philippines, and three educational houses in Siam.
STEELE, Convents of Great Britain (London, 1902).
FRANCESCA M. STEELE 
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Sisters of Charity of St. Vincent de Paul
A congregation of women with simple vows, founded in 1633 and devoted to corporal and spiritual works of mercy. Their full title is Sisters or Daughters of Charity (the founder preferred the latter term), Servants of the Sick Poor. The term "of St. Vincent de Paul" has been added to distinguish them form several communities of Sisters of Charity, animated with a similar spirit, among whom they rank in priority of origin and greatness of numbers. They have always been popularly known in France as "the Grey Sisters" from the colour of their habit, which is bluish grey, but are not to be confounded with the Grey Nuns, a community will known in Canada and New England. They are not infrequently called the sisters of St. Vincent de Paul, though a recent French congregation having this saint for their patron, bears that name.
In the United States several diocesan communities who follow a modified form of the rule of the Sisters of Charity of St. Vincent de Paul and wear a black habit are often called the "Black Cap Sisters", while the "White Cap" or "Cornette" Sisters are those who follow the original rule and form part of the world-wide community under the direction of the superior General of the Congregation of the Mission. or Lazarists, in Paris. These latter sisters were founded by St. Vincent de Paul and the Venerable Louise de Mérillac (1591-1660), and the widow of Antoine Le Gras, known according to a quaint usage of the time as Mlle Le Gras. The need of organization in work for the poor suggested to St. Vincent the forming of a confraternity among the people of his parish. It was so successful that it spread form the rural districts to Paris, where noble ladies often found it hard to give personal care to the wants of the poor. The majority sent their servants to minister to those in need, but often the work was slighted. St. Vincent remedied this by inducing young women from the country to go to Paris and devote themselves to the service of the poor under the direction of the Ladies of Charity. These young girls formed the nucleus of a very large community of the Sisters of Charity now spread over the world, and who have done so much to make the name of St. Vincent de Paul a household work. Mlle Le Gras, who had recently devoted herself at St. Vincent's request to the superintendent of the various confraternities of charity, had charge of these young girls, who lodged at some convent or with the ladies of the confraternity. They met on Sundays at St. Vincent's house for instruction and encouragement. But after three or four years Mlle Le Gras received a few of the most promising of them at her house, where, on 29 November, 1633, she began a more systematic training in the care of the sick and in spiritual life. This is looked on as the real foundation of the community. This little snowball, as St. Vincent playfully called it , was not long in increasing, and on 31 July, 1634, St. Vincent initiated a series of conferences, extending over twenty-five years, which, written sown by the sisters, have had ever since a powerful effect in their formation.
For more than twelve years St. Vincent guided them thus without written rule or constitution and without seeking approval of them as a distinct organization. Let the work grow gradually as the needs of the times demanded, and little did he imagine the vast structure he was laying the foundation of. He used to explain that neither he nor Mlle Le Gras was the founder of the Sisters of Charity, for neither he nor she had ever thought of founding such a community. It sprang from the practical need for such organization. When the idea developed it was at variance with the notions and customs of the times. Hitherto women who publicly consecrated their lives to God's service did so in convents that cut them off from the world, but his sisters were to spend their time nursing the sick in their homes, having no monastery but the homes of the sick, their cell a hired room, their chapel the parish church, their enclosure the streets of the city or wards of the hospital, "having", as St. Vincent says in the rule he finally gave them, "no grate but the fear of God, no veil but holy modesty". After a few months spent with the sisters in her house, Mlle LeGras bound herself irrevocably by vow to the work she had undertaken, 25 March, 1634. This anniversary is religiously kept in the community, for every year the sisters make their annual vows on the feast of the Annunciation. The sisters had hitherto helped the poor and the sick in their homes, but they were now called on for hospital work. A society was formed by some ladies of rank to better the condition of the sick poor in Hotel-Dieu at Paris. A community of Augustinian nuns was in charge, but the miseries of the times had overcrowded the wards, and the revenue was inadequate. It was helpers of the ladies who in turn aided the nuns of the institution that the Sisters of Charity took up hospital work which has since become so prominent a feature in their beneficent activity. A large room near by was hired for their use, where they made delicacies for the sick and also for sale, to swell the income of the hospital. During thefirst year the labours of the ladies and sisters were blessed by seven hundred and sixty conversions, of Lutherans, Calvinists, and even of Turks wounded in sea-fights.
In May, 1636, Mlle Le Gras moved to more commodious quarters with her community. A house at La Chapelle was chosen because of its nearness to Saint-Lazare, the priory recently given to St. Vincent for the Congregation of the Priests of the Mission he had founded. Here the instruction of the poor children in religion and in elementary branches was taken up, the beginning of the widespread labour of the Sisters of Charity in teaching the children of the poor. The charge of foundlings so characteristicof St. Vincent and his sisters came to them through his finding out how miserably these tiny waifs were cared for by the State. The modern foundling asylums owe, of not their origin, at least their excellent system to the work of the Sisters of Charity. On 1 Feb., 1640, at Angers the sisters assumed complete charge of a hospital in which hitherto they had acted as aids to the charitable ladies. In 1641 the headquarters of the community was transferred to a house opposite Saint-Lazare. Here they remained until driven away by the French Revolution. In answer to their desire to be bound by vows, authorization was finally granted to four of the sisters, and these on 25 March, 1642, took simple vows for one year. A copy of these first vows is preserved in the archives of the mission in Paris and says:
I, the undersigned, renew my baptismal promises and make a vow of poverty, chastity and obedience to the Superior of the Priests of the Mission in the company of the Daughtersof Charity, to apply myself all this year to the corporal and spiritual service of the sick poor, our true masters, with the help of God, which I ask though His Son, Jesus crucified, and by the prayers of the Blessed Virgin. Signed, Jeanne de la Croix.
During the war of the Fronde, whole provinces were reduced to the utmost destitution, and St. Vincent took upon himself the burden of relieving all this misery. In this the sisters had a large share. What they did in Paris is seen from St. Vincent's letters: "they shelter from 800 to 900 women; they distribute soup every day to 1300 bashful poor. In St. Paul's parish they aid 5000 poor, and altogether 1400 persons have for the last six months depended on them for their means of subsistence". At the request of the Queen of Poland, a former Lady of Charity, three sisters were sent to her dominions. Here for the first time the sisters appear on the field of battle. This is a ministry often given by them since, and which has secured for then the title of "Angels of the Battlefield", some dying "sword in hand", as St. Vincent used to style it. Their usefulness opened the eyes of many a dying soldier to the light of the Faith, and inspired the wish to die in the religion which produced such heroism.
While the sisters were on the battlefield in Poland, St. Vincent's daughters took up a new work in the care of the aged and infirm at the House of the Name of Jesus, the pioneer of those homes for the aged so multiplied in our day through a kindred community, the Little Sisters of the Poor. At the same time a hospital for the insane was committed to their care, practically completing the list of human miseries to which they brought alleviation.
On the death of Mlle Le Gras and St. Vincent de Paul there were, in 1660, more than forty houses of the Sisters of Charity in France, and the sick poor were cared for in their own dwellings in twenty-six parishes in Paris. As years went on their numbers grew. Switzerland received the sisters in 1750. In 1778 they were established in Piedmont, whence they spread over Italy. The Spanish community was started by six sisters from Paris in 1790. In 1789 France had 426 houses; the sisters numbered about 6000 in Europe. At the very beginning of the Reign of Terror, the motherhouse of the sisters was invaded by the revolutionists, who had attacked Saint-Lazare across the street the night before, but the sight of this band of angels of mercy on their knees in the chapel, moved their assailants to leave them unmolested. In August, 1792, the sisters were ordered to quit the motherhouse; and the end of 1793 saw their community disbanded officially, though the superior, Sister Antoinette Duleau, strive to keep them together as far as practicable. As soon as the Consular government was established, in 1801 the society was recalled by an edict setting forth the excellence of their work and authorizing Citoyenne Duleay, the former superior, to reorganize. Their greatest growth has been in France during the nineteenth century. Persecution has driven them from all their schools for the poor and from most of their works of mercy, but this has given hundreds of new labourers to the foreign missions. During the last hundred years their growth has been extraordinary. They have gone to Austria, Portugal, Hungary, England, Scotland, Ireland, North and south America. The Orientals call them "The Swallows of Allah" from their cornettes, and they have houses in Constantinople, Smyrna, Alexandria, Jerusalem, Damascus, Persia, Abyssiania, and China. Their number is about 25,000.
The first house in the province of the British Isles was opened at Drogheda, Ireland, in 1855. The first house in England in Sheffield in 1857; and in Scotland at Lanark in 1860. The numbers of foundations in 1907 was: England, 46 houses and 407 sisters; Ireland, 13 houses and 134 sisters; Scotland, 8 houses and 62 sisters, making a total of 67 houses and 603 sisters, besides 20 aspirants at the Central House, Mill Hill, London. The principal works under the care of the sisters are as follows, several of these works being carried on in the one house: orphanages, 23; industrial schools, 7; public elementary schools, 24; normal school, 1; traininghomes, 7; homes for working girls, 2; home for women ex-convicts, 1; asylum for insane women, 1; hospitals, 8; houses from which the sisters visit the poor, in which they have soup-kitchens, take charge of guilds and do various other works for the poor, 35.
In the United Stated the first community was started by Mother Elizabeth Ann Seton in 1809. She arranged to have sisters come over from the motherhouse in Paris 1810 to affiliate her young community at Emmitsburg, Maryland to the daughters of St. Vincent, but Napoleon forbade the departure of the sisters for America. She had received, however, from Bishop Flaget, the rules of the Sisters of Charity, and put them in practice with some modifications which were suggested. Houses were founded in Philadelphia and New York, when through the request of Archbishop Hughes of New York, in 1846, the majority of the sisters labouring there were released from the Emmitsburg jurisdiction and formed an independent community following the same rule.
Four years after the withdrawal of the New York sisters, Mother Seton's community at Emmitsburg was received under the jurisdiction of the Superior General of the Sisters of Charity in France and assumed the French habit and St. Vincent's rule in its entirety. Their general motherhouse in140 Rue du Bac, Paris, and their central house at St. Joseph's Academy, Emmitsburg, Maryland. They have establishments in the Archdioceses of Baltimore, Boston, Chicago, Milwaukee, New Orleans, Philadelphia, and San Francisco, and the Dioceses of Albany, Alton, Buffalo, Dallas, Detroit, Grand Rapids, Harrisburg, Hartford, Indianapolis, Kansas City, Mobile, Monterey, and Los Angeles, Nashville, Natchez, Richmond, Rochester, St. Joseph, San Antonio, Syracuse, Wilmington, Puerto Rico, and the Vicariate of North Carolina, where there are 1704 sisters in charge of these institutions: academy, 1; hospitals, 38; orphanages, 28; infant asylums, 14; industrial schools, 5; parochial schools, 33; asylums and schools, 6; insane asylums, 5.
The growth of St. Vincent's community has been gradual, and the slowness of their founder in giving it a written rule allowed that rule to have a practicability that has made it as fitted for the democratic notions of our day as for the aristocratic ideas of the old regime. But this is most of all because its animating principle is the saying of Christ, "So long as you do it to the least of these my brethren, you do it unto me". In 1646 the approbation of the Archbishop of Paris was asked by St. Vincent for his community, and this was granted in 1655. Though numerous privileges have been granted to the sisters by various popes, no approbation has ever been asked from the Holy See because their founder wished this community to be a lay one with only private vows. Hence the canon law concerning religious communities does not apply to them. Their confessor is the pastor or secular priest approved by the bishop. The interior administration is subject only to superior general. or his delegates. while their interior works are of course under the jurisdiction of the bishop. This has been the case from the very beginning, and the Holy See has on several occasions ratified their long established custom, notably in 1882.
The rule and constitution have remained unchanged since the days of St. Vincent. To his successor, as Superior General of the Congregation of the Mission and the Daughters of Charity, the sisters vow obedience. He ratifies the election of the mother general divided into several provinces governed by a visitatrix and a director, a priest of the Congregation of the Mission, who are appointed by the central government. There is no distinction among the sisters; those from the highest as from the humblest walks of life associate together as servants of the poor. The hour of rising is everywhere at four o'clock; then followed meditation and Mass and usually Communion. At noon there is their particular examination of conscience which is made again before supper. In the afternoon there are spiritual reading and another meditation. No office is recited, for "Charity is your office", said St. Vincent. All the rest of the time is given to the poor. He used to tell them that when they left prayer to wait on the poor they were leaving God forGod. After three months of approbation the candidate is sent to the "seminary", where she is trained for six months and then admitted to the habit, which is put on without any ceremony whatever, and after a trial of five years she is permitted to take the four annual vows of poverty, chastity, obedience, and the service of the poor. The dress is that of peasant women of the neighborhood of Paris at the date of the foundation, a grey habit with wide sleeves and a long grey apron. The head-dress was at first a small linen cap, but to this was added in the early days the white linen cornette. At first it was used only in the country, being in fact the headdress of the Ile de France district, but in 1685 its use became general. Seven sisters were martyred during the French Revolution, and ten laid down their lives for the Faith in 1870 at T'ien-tsin, among whom was an Irishwoman, Sister Alice O'Sullivan. But no one can count the numbers that have died martyrs to duty on the battlefield, or among the plague-stricken, or in the hidden ways of continuous hard work for the poor. In 1830 at the motherhouse of the sisters, Rue du Bac, Paris, Sister Catherine Labouré (declared venerable in 1907) had a vision of the Blessed Virgin, who urged her to have a medal made and distributed, since well known as the miraculous medal, through the wonders wrought in favour of those who wear it devoutly. Pope Leo XIII granted a special feast of Our Lady of Miraculous Medal to the double family of St. Vincent. The scapular of the Passion, or redscapular was revealed to Sister Apollone Andreveau in 1846 and approved by Pope Pius IX in 1847.
B. RANDOLPH 
Transcribed by Claudia C. Neira
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Sisters of Charity of St. Vincent de Paul (New York)
(Motherhouse at Mt. St. Vincent-on Hudson, New York; not to be confused with the Sisters of Charity of St. Vincent de Paul founded earlier).
In 1817 Sister Rose White, Cecilia O'Conway and Elizabeth Boyle were sent by Mother Seton to found a community of the Emmitsburg Sisters of Charity in New York. It was the second branch of the new American institute, the first being at Philadelphia (1814). They took charge of the orphanage, a small wooden building at Prince and Mott Streets. In the early thirties, a young ladies' academy, St. Mary's, begun shortly afterwards, was located in Grand Street, and then transferred to East Broadway, where three generations of the young women of the old East Side of New York, now the heart of its Ghetto, were educated.
Meanwhile at the motherhouse at Emmitsburg negotiations were in progress for affiliation with the sisters of Charity in France. In consequence there had been for some time a tendency to abandon certain customs observed there, because these changes were required by the French superiors; for example, the sisters in charge of boys' asylums were everywhere to be withdrawn. The measure threatened at that period the very existence of the New York orphanage. At this juncture, also, sisters could not be obtained from Emmitsburg to carry on the work of a projected and much-needed hospital in New York, the St. Vincent's of today. The correspondence that ensued between Archbishop Hughes and Father Deluol, the director of the sisterhood, in relation to these matters, resulted in a notification that all the sisters were to be recalled to Emmitsburg from New York in July of the same year. This and other circumstances proved to the archbishop the necessity to supply the needs of the diocese. In 1846, therefore, aproposition to that effect was made to the Emmitsburg sisters, and the matter was amicably arranged. Those who wished to continue in New York were dispensed from the vow of obedience to their former superior, and of the forty-five sisters than in the diocese, thirty-five remained (8 Dec., 1846).
Sister Elizabeth Boyle became in December, 1846, the first superior of the new community. The novitiate of the New York community was at once opened at St. James's Academy, 35 East Broadway. In the fourteen year it was removed to the new motherhouse on an state purchased at Mcgown's Pass, situated within the limits of the present Central Park. Here, in 1847,the Academy of Mount Saint Vincent had its foundation, In 1849 the affiliation of the Emmitsburg Sisters with the community in France took placeand in the same year a band of sisters was sent from Mount Saint Vincent to Halifax, Nova Scotia. The mission was most successful and in 1856, under Mother Xavier, a local community was formed of the sisters then labouring in the Diocese of Newark. Meanwhile in 1857 the "Old Mount" having been absorbed in Central Park, a new "Mount" rose on the east bank of the Hudson just below Yonkers, fourteen miles from the heart of the city. Here today are to be found the motherhouse of the community, the novitiate with a finely equipped training-school, and the Academy of Mount Saint Vincent.
The superiors succeeding Mother Elizabeth Boyle have been, Mother Jerome Ely, for over fifty years a prominent factor in New York's Catholic educational and charitable work; Mother Angela Hughes, sister of archbishop Hughes; Mother Regina Lawless, Mother Ambrosia Sweeney, Mother Rosina Wightman, Mother Mary Rose Dolan, Mother Melita McClancy and Mother Jesepha Cullen. Some idea of the growth in numbers of this community and of the importance of its present activities may be learned from the following statistics for 1908. It counts about 1400 members who conduct missions in the Dioceses of Albany, Brooklyn and Harrisburg as well as in the Archdiocese of New York. These establishments comprise 20 academies; 73 parochial schools with about 50,000 pupils; 5 asylums with 1800 orphans; high schools approved by the State; several homes containing 600 children; 11 hospitals in which 12,000 patients were treated during the year; 1 home accommodating 270 aged poor; an industrial school and a protectory with 1620 girls; a foundling asylum with 3340 children and 554 needy and homeless mothers; 2 small day nurseries caring for 100 little ones, and a retreat for the insane with 150 patients.
The superior general is the Archbishop of New York, and the community is governed by a council consisting of the mother superior and her three assistants. all residing at the motherhouse. to which the seventy-four missions are subordinate. These sisters retain the black cap and religious dress adopted by Mother Seton when she founded the American Sisters of Charity. They follow the Rule of the Daughters of Charity of St. Vincent dePaul with some slight modifications. On 20 June, 1847, the Holy See extended to them all the privileges, Indulgences, and other spiritual graces already granted to the community of the Sisters of Charity at Emmitsburg.
MARY AMBROSE DUNPHY 
Transcribed by Claudia C. Neira
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Sisters of Charity of the Blessed Virgin Mary
A congregation begun by five young women in Dublin, Ireland, 8 December, 1831, with the purpose of devoting themselves to the service of God in the education of children. They opened a school in North Ann Street, Dublin, on 19 March, 1832. Eager for more complete self-sacrifice, they resolved to leave their native land, and chose Philadelphia, U.S.A., for their field of labour, arriving there friendless and penniless, on 4 September, 1833. The Reverend T. J. Donoghoe, pastor of St. Michael's Church, who had been seeking suitable teachers for his parochial school, heard of these strangers, and with the permission of Archbishop Kenrick, employed them, and drew up a rule of life for their approval. As they organized themselves into a community under this rule, Father Donoghoe is rightly called the founder of this sisterhood with Mary Frances Clarke the first superior, and Margaret Mann the assistant and mistress of novices. On 1 November, 1833, they received the title, Sisters of Charity of the Blessed Virgin Mary. In 1843 the congregation left the flourishing vineyard of the East, to do pioneer work, and accepted the urgent invitation of Bishop Loras of Dubuque, Iowa, to settle in his diocese whither he also called Father Donoghoe to be his vicar-general. The mother-house of the congregation has since that time been located in Dubuque. A decree of the Sacred Congregation of Bishops and Regulars approved the rules in 1877, and on 26 April, 1885, Leo XIII confirmed this. The work of the sisters is that of education; they engage in no other. They had in September, 1907, one thousand members having under their direction 25,000 children.
MARY CECILIA DOUGHERTY 
Transcribed by Gary A. Mros
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Sisters of Charity of the Incarnate Word
This congregation, with simple vows, was founded by Rt. Rev. C.M. Dubuis, Bishop of Galveston. In 1866, this prelate travelled as far as France in search of religious, who would devote themselves to works of mercy in his large diocese. He addressed himself to Mother Angelique, Superioress of the Convent of the Incarnate Word, at Lyons, and requested her to train some worthy subjects for the missions of Texas. Mother Angelique complied with his demand, received into her community two or three postulants, and prepared them in a special manner for their future work; thus was formed the nucleus of the new congregation, which was to be known as the Sisters of Charity of the Incarnate Word. The three sisters embarked for Texas soon after, and landed at Galveston in December, 1866. Arrived at their mission, they devoted themselves to the care of the sick. In 1867 and 1868 other bands of zealous sisters, educated and professed in the same convent at Lyons, came to their assistance; their arrival opened for the congregation a new era: the existing works were perfected, and others established. On 31 March, 1869, Bishop C.M. Dubuis sent from Galveston a colony of these sisters to found a convent at San Antonio; in 1870, he erected this new community into an independent centre, on the occasion of vesting the first postulants admitted into the San Antonio novitiate. Previous to 1874, the sisters had been solely occupied in caring for the sick, the aged, and orphans, but following the counsel of Rt. Rev. A.D. Pellicer, first Bishop of San Antonio, they then engaged in educational work. The community of San Antonio, with its dependent houses, was organized into a generalate in August, 1897, with the sanction of Bishop John A. Forest.
At present, the congregation is governed by a superioress general and her council composed of six members. The mother-house, novitiate, and normal department are situated in San Antonio, Texas. The probation as postulant and novice lasts two years. Perpetual profession is preceded by give years of annual vows. The constitutions, based upon the Rule of St. Augustine, were approved by the Holy See in 1905. The congregation, as its name indicates, is especially consecrated to the Incarnate Word. The sisters foster the pious and constant ambition to learn and to teach how to know, love, and serve more and more God made Man; they endeavour to reproduce in their daily conduct His two favourite virtues, charity and obedience. The sisters also cultivate a particular devotion to the Blessed Sacrament and to Mary Immaculate. The congregation has developed considerably during the past forty years. From a small colony of three sisters in 1869, it has grown to a flourishing community of five hundred and forty-two members, and has under its direction five colleges, thirteen academies, twenty-eight schools, four orphanages, nine hospitals, and two homes for the aged. These establishments are distributed throughout the States of Texas, Missouri, and Oklahoma, and the Republic of Mexico.
JAS. P. CANNING 
Transcribed by Christine J. Murray
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Sisters of Christian Charity
Also called DAUGHTERS OF THE IMMACULATE CONCEPTION, an institute for teaching poor schools and for the care of the blind, founded at Paderborn, Germany, on August, 1849, by Pauline von Mallinckrodt (b. 3 June, 1817, at Minden, Westphalia; d. 30 April, 1881), sister to the famous Hermann von Mallinckrodt. The institute, which was confirmed 7 Feb., 1888, by Leo XIII, had attained great success throughout Germany when, in 1873, its members were forced into exile by the persecution of the Kulturkampf. Some went to South America, where there are now many flourishing communities. Others emigrated to New Orleans, U.S.A., where, in April 1873, they founded a house and took charge of a parochial school. Mother Pauline followed shortly after and established a new provincial mother-house, at Wilkesbarre, Pennsylvania. Since then these sisters have opened houses in the Archdioceses of Baltimore, Chicago, Cincinnati, New York, Philadelphia, St. Louis, and St. Paul, and in the Dioceses of Albany, Belleville, Brooklyn, Detroit, Harrisburg, Newark, Sioux City, and Syracuse. They have in these establishments 668 sisters, 46 novices, 25 postulants, conducting 2 academies, 54 parochial schools, 2 orphan asylums, and 1 industrial school. In 1887 the sisters were allowed to return to Germany. The mother-house at Paderborn was reopened and the activities of the religious extended with their former success throughout Germany. They have houses in Belgium and Bohemia.
F.M. RUDGE 
Transcribed by Joseph P. Thomas
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Sisters of Divine Providence
I. SISTERS OF THE DIVINE PROVIDENCE OF ST. VINCENT DE PAUL
Founded at Molsheim, in Diocese of Strasburg, by Vicar Ludwig Kremp (1783). After the Revolution the community reassembled at Bindernheim and, in 1807, received both ecclesiastical and civil approbation, the former from Archbishop of Strasburg, the latter from Napoleon I. In 1819, the mother-house was definitely located at Rappoltsweiler, and in 1869 the institute received papal confirmation. The congregation has (1908) 1800 members, over 1200 of them teachers in 357 primary schools of Alsace. The sisters have over 44,000 children under instruction; they conduct boarding and day schools, orphan asylums, reformatories, a housekeeping school, a high school for girls, and a deaf and dumb institution. Attached to the novitiate are a teacher's seminary and practice school.
II. THE SOCIETY OF DIVINE PROVIDENCE
Founded, in 1842, at St. Mauritz near Münster by Eduard Michelis, chaplain and private secretary to archbishop Droste zu Vischering of Cologne. He shared the imprisonment of his Archbishop and on his return went to St. Mauritz, where, with the help of two other priests, he founded an orphan asylum. He selected several teachers whom he sent to the Sisters of Divine Providence at Rappoltsweiler to be trained in the religious life. The rule followed there was adopted with a few alterations by the new community and received episcopal approbation. The congregation took as its special work the care of the poor, neglected, and orphaned children, as well as teaching in general. In 1878 the work of the sisters was interrupted by the Kulturkampf, and they were forced to take refuge at Steyl, Holland. In 1887, when they resumed their work in Germany, the mother-house was removed to Friedrichsburg near Münster, where a boarding and a trade school were opened. In the city of Münster the sisters have charge of the domestic management of five episcopal institution, and in the city and diocese they conduct boarding schools, orphan asylums, protectories, trade schools, elementary schools, Sunday schools, a working women's home (Rheine) and a Magdelan asylum (at Marienburg). In Bremen they direct an elementary school, Sunday school, and orphanage. The congregation has 50 branch houses in Germany, and 14 in Holland, among the latter the convent of St. Joseph at Steyl, that of Maria-Roepaan at Ottersum, and of St. Aloysius at Kessel. In 1895 a colony of sisters went to Brazil, where they now have six institutions. The congregation numbers (1908) 1115 members.
III. SISTERS OF DIVINE PROVIDENCE
Founded at Finthen near Mainz (whence they are sometimes called the Finthen Sisters) in 1851 by Bishop Wilhelm Emmanuel Freiherr von Ketteler. The first superior was sent to the Sisters of Divine Providence at Ribeauvillee, Alsace, to be formed in the religious life, and the rule followed there was made the basis of the new institute, which later received the papal approbation. The congregation was founded primarily for the work of teaching and for the care of the sick so far as consonant with their duties as teachers. The right of corporation was not obtained until 1858, but as early as 1856 the Finthen Sisters had charge of the orphan asylum of Neustadt. At the time of the Kulturkampf they had 21 foundations in the Grand Duchy of Hesse. When they were allowed to resume their activities they devoted themselves less to purely educational work and took charge of hospitals, children's asylums, homes for girls, industrial and housekeeping schools, orphan asylums, servant's homes, endowed infirmaries, and almshouses. Connected with the mother-house at Mainz are 76 branch houses with 730 members, 70 in the Diocese of Mainz, and 6 in that of Limburg. In Mainz the sisters conduct a boarding school with housekeeping and trade courses. At Oberursel they direct the Johannesstift for abandoned children founded by Joannes Janssen. Wherever these sisters have houses they care for the sick in their homes.
IV. SISTERS OF DIVINE PROVIDENCE
Mother-house at Pittsburgh, Pennsylvania, U.S.A., founded in 1876 by six sisters from Mainz (see III), who were later joined by other sisters from Mainz. The congregation now numbers about 200, in charge of 20 schools in the Diocese of Pittsburgh, one in Wheeling and 2 in the Columbus Diocese.
V. CONGREGATION OF THE SISTERS OF DIVINE PROVIDENCE
Founded in Lorraine, 1762, by the Venerable Jean-Martin Moye (b. 1730; d, 1793), priest of the Diocese of Metz, afterwards missionary to China, for "the propagation of the faith, the ensuring of a Christian education to children, especially those of the rural population, for the care of the sick, and other works of mercy". Approved by the Bishop of Metz in 1762, and recommended by the solicitude of his clergy, within six years the congregation had exceeded the limits of his diocese and planted itself on the banks of the Vosges. Marie Morel was the first superior. Suppreseed in 1792, the congregation was re-established after the Revolution; in 1816 the Rules and Constitution were formally approved by Louis XVIII. The mother-house general is at St.-Jean-de-Bassel, in the Diocese of Metz, Lorraine, with establishments in Lorraine, Alsace, Belgium, and the United States. There are about 500 sisters in the Diocese of Metz, and 300 in the Diocese of Strasburg, who direct schools, boarding schools, industrial schools, domestic economy institutes, hospitals, etc. At St-Jean-de-Bassel there is a normal institute devoted exclusively to the training of the young teachers of the congregation, generally 185 in number, and connected with this institute is a model school, all under the supervision of the educational boards of the German Imperial Government. In Belgium there are about 100 sisters. At Pecq, near Tournai, they direct a normal school and a boarding school. Elsewhere they have charge of schools and kindergartens.
Sisters of Divine Providence
Of Kentucky; incorporated American provincial house at Mt. St. Martin's convent, Newport, Kentucky. Mother Anna Houlne, superior general (d. 1903) of the congregation succeeded in placing the Sisters of St-Jean-de-Bassel in the foremost ranks of teachers in Alsace-Lorraine, and then, Moye, long to see them labour for the Christian education of youth in America, where she rightly judged the labourers to be few. In 1888 Bishop Maes of Covington, Kentucky, visited the mother-house general at St-Jean-de-Bassel, and arranged to have the sisters introduced into his diocese. Accordingly, in August, 1889, three sisters arrived in Covington and took up residence in one of the historical mansions of northern Kentucky, now know as Mt. St. Martin's convent. The growth of the American branch has necessitated the building of a new convent. In October, 1908, a considerable estate was acquired at Melbourne, Kentucky, the site of a new St. Ann's Convent, where it is designed to erect the new provincial house. Mother Anna visited the American Province in 1892. There are 215 sisters; until 1903 occasional small colonies were added from the mother-house general; about one third of the subjects are American. At Mt. St. Martin's convent are the novitiate and normal school for the province. Teaching is primary object of the sisters. They conduct an academy and many parish schools, an infant asylum, a home for French emigrant and working girls, and a home for the aged. The sisters are working in the Diocese of Covington, Providence, and Cleveland, and the archdioceses of New York, Baltimore, and Cincinnati.
VI. SISTERS OF DIVINE PROVIDENCE
Founded at Castroville, Texas, U.S.A., 1868, by Sister St. Andrew from the mother-house at St-Jean-de-Bassel, Lorraine, at the instance of Bishop Dubuis of Galveston. In 1896 the mother-house was transferred to San Antonio. The Constitutions were approved by Pope Leo X, 28 May, 1907 (?) The sisters have charge (1908) of 67 schools and academies in Texas, Louisiana, and Oklahoma.
VII. SISTERS OF DIVINE PROVIDENCE OF ST. ANDREW
Founded at Hambourg-la-Forteresse, in 1806, by Father Anton Gapp, "for the Christian instruction of children in the primary schools and higher schools for girls". The congregation received the authorization of the French Government in 1826, and the mother-house was established at Forbach, Lorraine, but in 1839 was removed to Peltre. Destroyed in 1870 by the flames which swept the whole district, it was rebuilt after the close of the Franco-Prussian War. The congregation has now in Lorraine 138 institutions, among them 7 higher schools for girls, 20 trade and several housekeeping schools, and 9 hospitals. In Belgium they have 35 foundations. There are altogether 900 sisters, who teach 17,000 children in Lorraine and 4000 in Belgium.
CONGREGATION OF THE SISTERS OF DIVINE PROVIDENCE: Archives and Unpublished Annals of Congregation; Directoire des Soeurs de la Providence (St-Germain-en-Laye, 1858); Weyland, Une ame apotre (Metz, 1901); Marchal, Vie de M. l'Abbe Moye (Paris, 1872). 
SISTERS OF DIVINE PROVIDENCE OF ST. ANDREW: HEIMBUCHER, Die Orden und Kongregationem (Paderborn, 1908), III; IDEM in Kirchenlex., s.v. Vorschung.
F.M. RUDGE 
SISTER M. THERESIA 
SISTER M. CAMILLUS 
MOTHER MARY FLORENCE
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Sisters of Mercy
A congregation of women founded in Dublin, Ireland, in 1827, by Catherine Elizabeth McAuley, born 29 September, 1787, at Stormanstown House, County Dublin. Descended from an ancient and distinguished Catholic family, she was the eldest of three children. At a time when Catholicism was crushed, Mr. McAuley strove as much as was possible to keep the faith alive in those who had so many inducements to relinquish it, and engaged in many charitable works. In these he was little assisted by Mrs. McAuley, whose charm and accomplishments made her a favourite in society. After Mr. McAuley's death (1794) the pecuniary affairs of the family became so involved that the widow sold Stormanstown House and removed to Dublin. Here the family came so completely under the influence of Protestant fashionable society that all, with the exception of Catherine, became Protestants. She revered the memory of her father too greatly to embrace a religion he abhorred. Mrs. McAuley did not long survive her husband, and after her death the orphans passed into the family of a relative who invested their patrimony for their benefit. From one relative to another the orphans passed, each guardian doing all in his power to strengthen the children in the Protestant religion. Catherine, however, could not be induced by threats or promises to join in Protestant worship, for she clung with strange pertinacity to the very name Catholic; but having no one to consult in her doubts, she finally became unsettled in her religious ideas. Precocious and serious beyond her years, she grew daily more alive to the insecurity of her spiritual position, and finally acceded to the desires of her friends to examine the religion she saw practised among her truly virtuous relatives. The more she read, the more she thought and studied, the stronger her doubts in regard to Protestantism became. Its dissensions and contradictions, the coldness and the barrenness of its spiritual life, repelled her and all thought of becoming a Protestant died away. Catherine is described as being beautiful, her complexion was very fair, her eyes blue, and her hair golden; her nature was singularly unselfish, amiable, and affectionate. Though several advantageous alliances were proposed, nothing could induce her to marry.
More and more attracted to the faith of her father, Catherine became acquainted with Dean Lubé of St. James' Church, Dublin, and Dr. Betagh, whose friendship greatly aided her. About this time a distant relative of her mother's, returning from India, purchased Coolock House, a few miles from Dublin, and being attracted by Catherine's appearance, desired to adopt her; consequently, in the year 1803 Catherine removed to her new and beautiful home. Catherine's interior disquietude now became such that she determined to follow the dictates of her conscience. She sought an interview with Rev. Dr. Murray, afterwards Archbishop of Dublin, and shortly after was received into the Church. Her kind guardians allowed her to practise the charitable works to which she felt inclined and even provided her with the necessary means; but they were so opposed to everything having an appearance of Catholicism that they would not allow a crucifix, religious picture, or any pious article in the house, nor did they make any provision for fast days. Her sacrifices and prayers were rewarded by the conversion of Mrs. Callahan, on her death bed; and in 1822 Mr. Callahan also, when dying, was duly reconciled. To Catherine he left his entire fortune. She immediately devised a system of distributing food and clothing to the poor who flocked to Coolock House, and her time was fully devoted to these works of charity, to visiting the sick and to instructing the poor. When Catherine came into full possession of her property, she felt that God required her to do something permanent for the poor, and she was now able to carry out her early visions of founding an institution in which women might, when out of work, find a temporary home. In this undertaking Rev. Dr. Blake and Rev. Dr. Armstrong were her advisors.
After some deliberation, these clergymen selected a site for the new building at the junction of lower Baggot and Herbert Streets, Dublin, and in June, 1824, the corner-stone was laid by the Rev. Dr. Blake. As Dr. Blake was called to Rome soon after, the Rev. Edward Armstrong undertook to assist her, but died before the work was completed. On the feast of Our Lady of Mercy, 24 September, 1827, the new institution for destitute women, orphans, and poor schools was opened and Catherine, with two companions, undertook its management. There was no idea then of founding a religious institution; on the contrary, the foundress's plan was to establish a society of secular ladies who would spend a few hours daily in instructing the poor. Gradually the interior life of these associates and their external occupations and relations became too much like the monastic life to be allowed to remain under secular rule. The ladies had already assumed a sombre dress and playfully called each other "Sister"; moreover, they occasionally took a meal on the premises and even at times remained over night. In 1828 the archbishop permitted the staff of the institute to assume a distinctive dress and to publicly visit the sick. The uniform adopted was a black dress and cape of the same material reaching to the belt, a white collar and a lace cap and veil — such a costume as is now worn by the postulants of the congregation. In the same year the archbishop desired Miss McAuley to choose some name by which the little community might be known, and she chose that of "Sisters of Mercy", having the design of making the works of mercy the distinctive feature of the institute. She was, moreover, desirous that the members should combine with the silence and prayer of the Carmelite, the active labours of a Sister of Charity. The position of the institute was anomalous, its members were not bound by vows nor were they restrained by rules and Dr. Blake held a consultation with the archbishop in which it was decided that the Sisters of Mercy must declare their intentions as to the future of their institute, whether it was to be classed as a religious congregation or to become secularized. The associates unanimously decided to become religious. It was deemed better to have this congregation unconnected with any already existing community.
The Sisters of Mercy were now bound to the laborious duties of instructing the ignorant, visiting the sick and imprisoned, managing hospitals, orphanages, and homes for distressed women; in fact to every work of mercy. They were to make perpetual vows, observe choir, and spend some six or seven hours daily in spiritual exercises and about three weeks altogether in strict retreat; the midsummer retreat proper covering eight full days, a triduum occupying the last three days of each year, and the first Sunday of every month except two being devoted in silence to a preparation for death. On the Octave of the Ascension 1829 the archbishop blessed the chapel of the institution and dedicated it to Our Lady of Mercy. This combination of the contemplative and the active life necessary for the duties of the congregation called forth so much opposition that it seemed as though the community, now numbering twelve, must disband; but it was settled that several of the sisters should make their novitiates in some approved religious house and after their profession return to the institute to train the others to religious life. In June, 1830, the institute received from Pope Pius VIII a Rescript of Indulgences dated 23 May, 1830. The Presentation Order, whose rules are based upon those of St. Austin, seemed the one best adapted for the training of the first novices of the new congregation and Miss Catherine McAuley, Miss Elizabeth Harley, and Miss Anna Maria Doyle began their novitiate at George's Hill, Dublin, on 8 Sept., 1830. On the second day of the Octave of the Immaculate Conception 1830 the three postulants received the habit and on 12 December, 1831, they pronounced the usual three vows to which they added a fourth, that of persevering in the congregation until death. Miss McAuley, now known as Sister Mary Catherine, was appointed first superior of the congregation, an office which she held for the remainder of her life. The office of superior of each mother-house of the congregation is held for three years except in the case of a foundress when it may be held for six years.
The costume adopted by the sisters consists of a habit of black material falling in folds from the throat to the feet and lengthened into a train behind, which is worn looped up except in the chapel, the community-room, and the parlour. The habit is confined to the waist by a leather girdle, or cincture, from which depends a black rosary with the ebony cross of the congregation. The sleeves are long and wide with close-fitting undersleeves of the same material as the habit. The veil is black, long, and flowing. The novices wear shorter veils of white cambric, otherwise their dress is the same as that of the professed sisters. Church cloaks of white woollen material are worn on great feasts in the chapel and for certain ceremonies. The gimp is a white linen collar, very deep in front. The coif is of white linen. The rule and constitutions of the congregation were not completed until 1834, nor approved until 1835, yet they contained in substance only that which had been observed from the year 1827. The basis of the rule was that of St. Austin although circumstances required many alterations before its approval. Kingstown was the first place outside the capital in which a house of the congregation was opened, and outside of the archdiocese Tullamore was the first town to welcome the sisters. In 1838, at the suggestion of Rev. Peter Butler of Bermondsey, some English ladies came to Ireland to serve a novitiate for the purpose of introducing the congregation into England. Upon their return, Mother M. Clare Moore was appointed the superior of the Bermondsey Convent. Lady Barbara Eyre, daughter of the Catholic Earl of Newburgh, was the first one to be received into the new congregation. As Sister Mary de Sales, she made her vows in 1841 and after a very edifying life died in 1849.
From England the congregation rapidly spread, beginning with Guernsey, one of the Channel Islands (1868). Through the efforts of Bishop Murdock, the sisters from Limerick opened a house in Glasgow (1849). Under the patronage of Dr. Brady, Bishop of Perth, the sisters were introduced into Australia (1846). Three years later, Bishop Pompallier, of New Zealand, brought a band from Carlow, Ireland. In May, 1842, at the request of Bishop Flemming, a small colony of Sisters of Mercy crossed the Atlantic to found the congregation at St. John's, New Foundland. In September, 1843, Bishop O'Connor, of Pittsburg, Pennsylvania, U. S. A., applied to Carlow for a colony of Sisters of Mercy for his diocese. Seven religious were appointed for this mission of whom Mother Francis Warde (see WARDE), was the first superior. On the 22 December, 1843, the sisters opened the first house of the congregation in the United States. In 1844 they opened the parochial school attached to the cathedral. In 1845 St. Xavier's Academy and Boarding-school was begun. In 1846 the sisters took charge of the orphans, and on the first day of the year 1847 the first hospital in Western Pennsylvania was opened under their management. In 1846 Oittsburg sent out its first foundation to Chicago under Mother M. Agatha O'Brien. This was in reality the second house of the congregation asked for in the United States, although it could not be opened until several months after the New York community had crossed the ocean. In 1850 at the request of Bishop O'Reilly of Pittsburg, the sisters opened a school in Providence, Rhode Island. This state was considered the most bitter opponent of Catholicism in the Union, and the most bitter people in the state were thought to be concentrated in its capital; accordingly this foundation called for heroic souls, and one of the foremost of these was Rev. Mother Warde, who had just resigned the office of superior in the Pittsburg community. In 1855 Pittsburg sent out its third foundation to Baltimore at the solicitation of the Rev. Edward McColgan. Towards the close of 1845 Bishop Hughes of New York applied to Baggot Street, the mother-house of the entire congregation, for sisters for his diocese. This was a difficult request to grant, as that house had been greatly diminished by the many calls made upon it. The bishop was referred to Mother M. Agnes O'Connor, who had gone to England for the purpose of opening a new convent there and then returning to Dublin. Upon her consent to return with the bishop, five sisters, a novice, and a postulant from different houses formed her band. Arriving in New York City, 14 May, 1846, the sisters found a temporary home in Washington Place; but two years later secured a larger house at the corner of Houston and Mulberry Streets. In 1869 St. Joseph's Industrial Home for girls was opened on Madison Avenue, corner of Eighty-first Street. They have also opened a Home for Boys in Tarrytown-on-the-Hudson and a Home for Business Women in West One Hundred and Sixth Street, New York City. Later the community moved to a new building adjoining their Industrial Home for Girls on Madison Avenue. From New York, houses have been established in St. Louis, Brooklyn, Worcester, Greenbush (now Rensselaer), and in Eureka, California. The first American postulant to enter the New York house was Josephine, second daughter of Mother Seton, foundress of the Sisters of Charity of Emmitsburg, Maryland. In 1854 the Rev. Hugh Gallagher visited Kinsale Convent, Ireland, on the part of Bishop Allemany to procure the Sisters of Mercy for his diocese of San Francisco, California. Among those selected for this mission was Sister Mary Baptist Russell, a sister of Lord Chief Justice Russell of Killowen. From these beginnings, the Sisters of Mercy have spread throughout the world. In Ireland, England, the United States, in Australia, New Zealand, Newfoundland, South America, Mexico, and the West Indies their name is well known.
Statistics
Number of Sisters of Mercy in the United States of America, 4732; pupils in parochial schools, 104,726; orphans and children in institutions, 3834; pupils in academies and high schools, 9967; hospitals conducted by Sisters of Mercy, 53; orphanages, 67.
Annals of the Sisters of Mercy; MURPHY, Sketches of Irish Nunneries (London, 1866); CARROLL, Life of Catherine McAuley (London, s. d.); MEMBER OF THE ORDER OF MERCY, Life of Catherine McAuley.
MARY STANISLAS AUSTIN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Sisters of Mercy of St. Borromeo[[@Headword:Sisters of Mercy of St. Borromeo]]

Sisters of Mercy of St. Borromeo
Originally a pious association of ladies formed in 1626 for the care of the sick in the hospital of St. Charles at Nancy, but constituted a religious community in 1652 after being generously endowed by the father of Emmanuel Chauvenel, a young advocate who had given his life in the service of the sick. The members placed themselves under the patronage of St. Charles Borromeo, the Apostle of Charity, and adapted the rules and constitutions drawn up by Père Epiphane Louys, Abbot of Estival and Vicar-General of the Reformed Premonstratensians. By the middle of the eighteenth century the congregation was in charge of numerous hospitals, and shortly afterwards took up as an additional task the Christian education of children. During the Revolutionary period the members, although dispersed and deprived of their garb, continued their work so heroically as to win the encomiums of their persecutors. On 22 July, 1804, they reassumed their religious habit, obtained the approval of Napoleon, and were soon in a flourishing condition. Their rule, based on that of St. Augustine, received papal approbation in 1859, and additional constitutions were confirmed by Leo XIII in 1892. Their work includes the direction of all manner of charitable institutions, such as domestic and trade schools, homes for first communicants, protectories, poor-houses, homes for defectives, and female reformatories, as well as the care of the sick in their homes. They also have charge of schools, including a number of normal institutes in Austria. Candidates must spend one year as postulants and from three to four and a half years as novices before being admitted to the congregation. The auxiliary sisters for the care of the sick renew their vows annually.
There are several entirely independent branches of Borromean Sisters. In 1838 one was established by Aloysius Joseph Freiherr von Schrenk, Prince-Bishop of Prague (died 1849), which was confirmed as a separate congregation in 1841, and now numbers 900 members in 102 houses, chiefly in Bohemia, Moravia, and Upper and Lower Austria. In 1848 Melchior Freiherr von Diepenbrock, Prince-Bishop of Breslau, invited the Prague Borromeans to found a house at Neisse, which, in 1857, was raised to the rank of the mother-house of a separate congregation. Later the mother-house was transferred to Trebnitz, and temporarily, during the Kulturkampf, to Teschen, where a provincial house for Austria was later established (1889). A house of this congregation founded at Alexandria in 1884 was, in 1894, made a provincial mother-house and a novitiate for the Orient, with the direction of schools, an asylum for the aged, and a hospice for German pilgrims. Affiliated foundations have been made at Jerusalem (1886), Haifa (1888), Cairo (1904), and Emmaus. The members of the Trebnitz congregation number 1900, in 211 houses. In 1811 a foundation was made from Nancy at Trier whence the congregation spread to other cities of Western Germany. In 1849 a provincial house was erected at Trier which by decree of Pius IX (18 September, 1872), was made the mother-house of an independent congregation. A famous Borromean institution is St. Hedwig's Hospital at Berlin, founded in 1846 by Angelika Eschweiler. The Trier branch comprises over 1200 sisters in 70 houses. A foundation was also made at Maastricht in 1837 by Peter Anton van Baer.
Hist. de la cong. des sœurs de St. Charles (Nancy, 1898); HORN, Die Nancy-Trierer Borromärinnen (1899); IDEM, Barmherzige Schwestern von hl. Karl Borromäus 1652-1900 (1900); HEIMBUCHER, Orden u. Kongregationen (2 vols., 1896).
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Sisters of Notre Dame (of Cleveland, Ohio)
A branch of the congregation founded by Blessed Julie Billiart. In 1850, Father Elting of Coesfeld, Germany, aided by the Misses Hildegonda Wollbring and Lisette Kuehling, who became the first members of this community, introduced the Order of Notre dame into Westphalia. The novices were trained by three sisters from the community of Amersfoort, Holland. Soon they were enabled to open a normal school and to take charge of parish schools. The Prussian Government objecting to teachers dependent on foreign authority, the sisters were compelled to sever their relations with the mother-house in Holland and to erect their own at Coesfeld. When in 1871, the Kulturkampf broke out in Germany, the Sisters of Coesfeld, though they had repeatedly received at the Prussian state examinations, the highest testimonials as most efficient teachers, were at once expelled. Thereupon, Father Westerholt, of St. Peter's Church, Cleveland, had Bishop Gilmour invite them to his diocese. On 5 July, 1874, the superioress-general accompanied by eight sisters arrived in New York, and the following day in Cleveland. Their first home was a small frame house near St. Peter's Church. Two months later they took charge of the parish school for girls. Presently Bishop Toebbe of Covington, Ky., invited them to his diocese, where they were first employed as teachers of the Mother of God school in Covington. In the autumn of 1874, the sisters began to conduct the parish schools of St. Stephen's, Cleveland, and of St. Joseph's, Fremont. Within four years of their first arrival on the North American continent, two hundred sisters had been transferred to the missions in Ohio and Kentucky. The centre of the community was temporarily at Covington, where in 1875 a convent with an academy was erected. The same year the superioress-general came to Cleveland, where the mother-house was built and an academy founded in 1878. In 1883 a girls' boarding-school on Woodland Hills was opened. An academy was founded in Toledo, Ohio, and opened September, 1904. Since 1877 the Sisters of Notre Dame have been in charge of two orphanages, one at Cold Springs, Ky., and the other at Bond Hill in the archdiocese of Cincinnati. In May, 1887, the Prussian Government allowed the sisters to return and their mother-house was established at Muhlhausen, Rhenish Prussia. The American branch is under the immediate direction of a privincial superioress, residing in Cleveland, and numbers 430 sisters. The sisters conduct also upwards of forty parish schools, mostly in Ohio and Kentucky, containing about 14,000 pupils.
ARENS, Die selig Julie Billiart (Freiburg im Br., 1908); Annals of Notre dame Convent in Cleveland (manuscript).
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Sisters of Our Lady of Charity of the Refuge
The Institute of Our Lady of Charity was founded (1641) by [St. Jean] Eudes, at Caen, Normandy, under the title of Our Lady of Refuge. Moved by pity for abandoned women living a life of sin, Père Eudes at first attempted to unite the penitent among them and place them under the care of good and zealous women, but he soon became convinced that the only way of dealing with them was to found a congregation of holy women, who would bind themselves by vow to work for the reformation of these unfortunate ones. Three Visitation nuns came to his aid temporarily, and, in 1644, a house was opened at Caen under the title of Our Lady of Charity. Other ladies joined them, and, in 1651, the Bishop of Bayeux gave the institute his approbation. In 1664 a Bull of approbation was obtained from Alexander VII. That same year a house was opened at Rennes, and the institute began to spread. When the French Revolution broke out there were seven communities of the order in France. From this parent-tree of Our Lady of Charity sprang the Order of the Good Shepherd (q.v.).
The Sisters of Our Lady of Charity do no limit their work to reclaiming the fallen; they also receive girls who are in danger of being lost or who are being brought up immorally. These form what is called the class of preservation. Government reformatories are attached to some of the monasteries. All the houses of this order are independent of each other, and each has its own novitiate, but the mother-house is still at Caen. The nuns wear a white habit and a large silver cross on the breast. To the three ordinary religious vows they add a fourth, viz., to devote themselves to the reformation of the fallen. The novitiate lasts two years. These sisters came to England in 1863 and now have houses at Bartestree, Waterlooville, Monmouth, Southampton, Northfield (near Birmingham), and Mold; in Ireland they have two houses at Dublin; in France they have seventeen: one at Caen, St-Brieux, Rennes, La Rochelle, Paris, Versailles, Nantes, Lyons, Valence, Toulouse, Le Mans, Blois, Montauban, Besancon, Valognes, and two at Marseilles; in the United States they have two houses at both Buffalo and Pittsburg, and one at Green Bay (Wisconsin), Wheeling (W. Virginia), Hot Springs (Arkansas), San Antonio and Dallas (Texas); in Canada they have houses at Ottawa, Toronto, and Vancouver; in Mexico, two; in Italy, one at Loretto; in Spain, one at Bilboa, and in Austria, one at Salzburg.
[Note: Jean, or John Eudes, "the Venerable Pere Eudes," was beatified by St. Pius X in 1909, and canonized by Pope Pius XI in 1925. His feast day is 19 August.]
PINAS, Venerable Pere Eudes and his Works (Edinburgh, 1903); STEELE, Covents of Great Britain; HEIMBUCHER, Die Orden und Kongregationen (Paderborn, 1907).
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Sisters of Our Lady of Perpetual Help
A congregation founded in the parish of St. Damien, Bellechasse, P.Q., Canada, 28 August, 1892, by Abbé J.O. Brousseau. The institute devotes itself to the following works: the instruction of children, particularly in country and city parochial schools; the education of orphans and the maintenance of agricultural orphanages in which, together with religious instruction and a good education, children may be given a taste for farming; the care of the aged and infirm of both sexes.
Abbé J.O. Brousseau laboured earnestly to secure funds for the new foundation and to overcome the obstacles to its progress. The pastors of a number of parishes in the Diocese of Quebec authorized him to seek pecuniary aid, on condition that he would admit some of their aged poor and orphans to his institutions. Among those who coöperated with him was Mlle Virginie Fournier, born at St. Joseph de Lévis but a resident of Fall River, Mass., a woman of experience and courage. She became the first superior of the little community which as Mère St. Bernard she governed for six years, with great success. From the first year of the community's existence, the sisters have conducted the principal schools of the parish of St. Damien. The demand for these religious educators increased and, in 1907, having no more disengaged subjects, they were obliged to refuse the direction of seventeen municipal schools. The first profession occurred on 27 March, 1897, when fifteen sisters pronounced the three vows of religion for a year, renewing them annually until the taking of their perpetual vows on 10 July, 1908. The congregation recruits its members from all classes of society, poverty being no obstacle. None are received save those of upright intention, sound judgment, a well-disposed will, and sufficiently robust health. To accept subjects under fifteen years of age and over thirty, widows or persons having already taken either temporary or perpetual vows in another religious community, it is necessary to have the permission of the Holy See. The dower is fixed at a hundred dollars; in default of this the aspirant must promise to give instead what will later revert to her by right of inheritance, bequest, or in any other legitimate way. The period of postulantship lasts six months, that of noviceship eighteen months, and after six years, permanent vows are taken.
The institute has so far confined its activities to the Diocese of Quebec. In 1907-08, the constitutions were recast and made conformable to the observations in the "Guide canonique" by Mgr Battandier, the superior-general and her councilors being directed in this work by the Rev. Charles Gonthier, S.J., of Montreal. At present the congregation conducts 21 schools in the Province of Quebec, with 2532 pupils, 1 hospital with 44 inmates, and 35 sisters, and has charge of 50 orphans. The order numbers (1911) 112 professed sisters, 8 novices, and 12 postulants.
SISTER ST. IGNACE DE LOYOLA 
Transcribed by Herman F. Holbrook 
Illos tuos misericordes oculos ad nos converte.
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Congregations of Providence II
SISTERS OF PROVIDENCE
(St. Mary-of-the-Woods)
Among the teaching religious orders that originated in France at the close of the Revolution was the Congregation of the Sisters of Providence of Ruillésur-Loir, founded in 1806 by M. Jacques-François Dujarié, Curé of Ruillé (Sarthe). The society had a struggling existence for several years, but was finally established with the collaboration of Joséphine Zoé du Roscoät, the first superior general. Mother du Roscoät was of an ancient noble Breton family and was renowned for her piety, charity, and zeal. Many followed her to Ruillé and the community prospered. Though the sisters devoted themselves to various works of mercy and charity, the instruction of youth was their primary object. They soon had schools not only throughout the diocese, but in distant countries also. In 1839 Rt. Rev. Simon-Gabriel Bruté, first Bishop of Vincennes, commissioned his vicar-general, Mgr de la Hailandière, to return to his native country to procure priests and religious teachers for his immense diocese. Scarcely had he arrived in France when the death of Bishop Bruté was announced, followed by the appointment of Mgr de la Hailandière as his successor. The newly-consecrated bishop obtained from Mother Mary a colony of religious for Indiana. Six sisters, under the leadership of Mother Theodore Guérin, a woman of exceptional qualifications and high spiritual attainments, reached their home in the New World, 22 Oct., 1840. Instead of being established in the episcopal city, as they had been led to expect, they were taken to a densely wooded country, where only the foundation of a building for them was completed; and they were obliged to find shelter in a neighbouring farmhouse, one room and a corn loft being at their disposal. After a few weeks the community obtained sole possession of this house, which then became the mother-house, called St. Mary-of-the-Woods. In the summer of 1841 the new building being completed, a boarding school was opened with seven pupils. In 1841 another member from the French mother-house arrived at St. Mary's, Irma Le Fer de la Motte, Sister St. Francis Xavier, who became mistress of novices.
The foundress showed her foresight and capacity for organization and administration, in an educational plan providing for the advanced studies and culture of the time. As early as 1846, a charter was granted by the State empowering the institution to confer academic honours and collegiate degrees. While the new foundation prospered, many sufferings and hardships were endured, arising from the rigours of the climate, poverty, isolation, a foreign language, troublesome subjects, and the like. The keenest trial of all was misunderstanding with the bishop. It lasted seven years. At the Seventh Council of Baltimore, the bishop placed his difficulties before the assembly and offered his resignation, at the same time strongly denouncing the Sisters of Providence. In 1847, just as he had informed Mother Theodore that he deposed her from her office as superior-general (in which she had, with his consent, been confirmed for life), released her from her vows, and dismissed her from her congregation, the Papal Brief appointing Bishop Bazin to the See of Vincennes was received from Rome. The death of Mother Theodore occurred 14 May, 1856, and so eminent was her holiness that preliminaries have been undertaken for introducing the cause of her beatification at Rome.
The sisters take simple vows. The postulantship, two months, is followed by a novitiate of two years, at the end of which vows are taken for three years, renewed then for five years, if the subject is satisfactory and desires to persevere. A year of second novitiate precedes the final and perpetual vows. This year, during which the nuns devote themselves entirely to the spiritual life, is passed at the mother-house. A course of normal training is carried on in connexion with the novitiate properly so called, and summer sessions are held during the vacation for all teachers who return to the mother-house for the annual retreat, The administrative faculty is an elective body comprising a superior-general and three assistants, a secretary, procuratrix, treasurer, and a general chapter. The rules and constitutions received final approval from the Holy See in 1887. Among prominent members of the order were: Sister St. Francis Xavier (Irma Le Fer de la Motte), born at St. Servan, Brittany, 16 April, 1818; died at St. Mary-of-the-Woods, 30 January, 1856, whose life has been published under the title "An Apostolic Woman", and Sister M. Joseph (Elvire le Fer de la Motte), born at St. Servan, 16 February, 1825; died at St. Mary-of-the-Woods, 12 December, 1881, a sketch of whose life has been published in French. The sisters conduct parochial schools and academies in the Archdioceses of Baltimore, Boston, and Chicago; in the Dioceses of Indianapolis, Ft. Wayne, Peoria, and Grand Rapids; orphanages at Vincennes and Terre Haute; an industrial school at Indianapolis; a college four miles west of Terre Haute. Statistics for 1910 are: 937 sisters; 68 parochial schools; 15 academies; 2 orphan asylums; 1 industrial school; 20,000 children.
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Sisters of Saint Joseph
CONGREGATION OF THE SISTERS OF ST. JOSEPH
Founded at Le Puy, in Velay, France, by the Rev. Jean-Paul Médaille of the Society of Jesus (b. at Carcassonne, 29 January, 1618; d. at Auch, 15 May, 1689). He was admitted into the Society in 1640, became noted as a teacher of rhetoric and philosophy before entering upon his career as a preacher, in which he distinguished himself by his great oratorical power, but most especially by his marvelous influence over souls. He encouraged a few of his most fervent penitents to consecrate themselves to the service ofGod, and addressed himself to the Bishop of Le Puy, the Right Rev. Henri de Maupas, a friend and disciple of the great St. Vincent de Paul. The bishop invited the aspirants to assemble at Le Puy where shortly afterwards he placed them in charge of the orphan asylum for girls. On 15 October, 1650, he addressed them as a religious community, placed them under the protection of St. Joseph, and ordered that they should be called the Congregation of the Sisters of St. Joseph. As their numbers increased, he gave them rules for their guidance, and as the congregation had been established in the diocese for the Christian education of children, he recommended that the teachers fit themselves especially for this important work. He also prescribed as their religious dress a black habit and veil, a black cincture on which a large rosary is worn, a band of white linen across the forehead, and a white linen coif fastened under the chin. Later a white linen gimp was added.
In regard to the spirit by which the sisters were to be animated, Bishop de Maupas writes: "As I have found in the Visitation Order a sort of blessed predilection for the exact observance of the holiest laws of humility and charity, I have decided to institute the Congregation of St. Joseph on the same model, and in the same spirit, as the Sisters of the Visitation before they adopted enclosure." The constitutions which Father Médaille wrote for the sisters are borrowed from the rules of St. Ignatius, the saintly founder adding observations from his own experience. According to the rule, each community was to consider as its superior the bishop of the diocese, who was to appoint a spiritual father to accompany him, or, in his absence, to preside at the election of superiors and perform such offices as the necessities of the community might require. Father Médaille prescribed three months, at least, for the probation time of a postulant, and four years for novitiate training, two years preparatory, and two years after the making of the vows, which are final. At her profession, the novice receives a brass crucifix, which the bishop presents with these words: "Receive, my child, the cross of Our Lord Jesus Christ, to which you are affixed by the three vows as by so many nails; wear it openly on your breast as a most sure defense against the enemy; endeavour especially to carry it faithfully in your heart, by loving it tenderly and by bearing with delight and humility this sweet burden, that faithfully living and dying in the love of the cross with Jesus, you may also triumph with Him in glory." The sisters devote three hours a day to their regular devotions. They recite the Office of the Blessed Virgin on Sundays and feasts of obligation. On other days, the Office of the Holy Ghost is substituted.
The successor of Bishop de Maupas, Bishop Armand de Béthune, approved the congregation, 23 September, 1655, and Louis XIV confirmed by letters patent the first establishments of the Sisters of St. Joseph in the cities of Le Puy, St-Didier, and several other places in Velay. They were later introduced into the Dioceses of Clermont, Vienne, Lyons, Grenoble, Embrun, Gap, Sisteron, Vivier, Uges, and almost the whole of France. Foundations were made also in Savoy, Italy, and Corsica.
In 1793 the convents and chapels of the sisters were confiscated, their annals were destroyed, and the religious were obliged to join communities in other countries, or to return to their respective homes in the world. The congregation has had its martyrs, three during the persecution in Dauphiné, for refusing to take the civil oath, and two in another persecution in Haute-Loire. During the reign of terror, several Sisters of St. Joseph died for the Faith, and several others escaped the guillotine only by the fall of Robespierre. Among the latter was Mother St. John Fontbonne, who in her notebook records the names of four Sisters of St. Joseph imprisoned with her at St-Didier, five others in the dungeon of Feurs, and twenty in Clermont and other parts of France.
The first use Mother St. John made of her liberty was to try to reassemble her dispersed community. She applied in vain to the municipality for the restoration of the convent in which she had invested her dowry, and while awaiting the dawn of a brighter day, returned to her own home. The vicar-general, the Rev. Claude Cholleton, invited Mother St. John to repair, in 1807, to Saint-Etienne to take charge of a little band of religious representing different communities which, like that of St. Joseph, had been disbanded during the Revolution. Other young women joined the little household, all of whom Mother St. John zealously trained according to the life and rules of the first Sisters of St. Joseph. The community prospered. In several places the Government approved of the return of the sisters to their long vacant convents, and in some cases Revolutionary proprietors sold back to the sisters the property which had been confiscated. On reopening the mission at Monistrol, Mother St. John expressed great joy and satisfaction. The work of the congregation continued, the increase in numbers keeping pace with demands now made on every side for convents and Catholic schools. Wherever obedience directed, thither the missionaries hastened, till representatives of the community might be counted in nearly every country in Europe, on the distant shores of Asia, and in the fastnesses of Africa.
The recent upheaval in France is like history repeating itself in the spirit of the Revolution. Hundreds convents, schools, and charitable institutions, belonging to the Sisters of St. Joseph, have been suppressed, and the religious have been obliged to seek safety and shelter in other lands. Consequently many new missions, in the remotest parts of the United States, have been recently opened. In 1903 four sisters who fled from France at the beginning of the troubles there, sought and obtained hospitality at St. Joseph's Convent, Flushing. They remained nearly two years, or until they had sufficiently mastered the English language, and fitted themselves for educational work awaiting them in Minnesota, where they have since opened three little mission houses.
United States
Boston
In 1873 the Sisters of St. Joseph of Brooklyn opened their first school at Jamaica Plain, in the Archdiocese of Boston, and three years later established there a novitiate, which was transferred successively to Cambridge (1885), Brighton, and Canton (1902). The mother-house is still at Brighton. The sisters were soon in demand throughout the archdiocese, and now (1910) number 300, in charge of an academy, 12 parochial schools, a school for the deaf, and an industrial home for girls. They have 7000 children under their care.
Brooklyn
In the spring of 1856 the Right Rev. John Loughlin, first Bishop of Brooklyn, applied to the mother-house at Philadelphia for sisters, and two religious were named for the new mission, joined during the same year by a sister from Buffalo. St. Mary's Academy, Williamsburg, was opened on 8 Sept., 1856, and in the following year a parochial school was inaugurated. In 1860 the mother-house, novitiate, and boarding school were removed to Flushing, Long Island, whence the activity of the sisters was gradually extended over the diocese. In 1903 the mother-house and novitiate were again transferred to Brentwood, New York, where an academy was opened the same year. The community, now (1910) numbering over 600 members, is represented in over 50 parishes of the diocese, in which the sisters preside over 8 academies, 50 parochial schools, 3 orphan asylums, a home for women, and 2 hospitals, having under their care 11,000 children, not including 1300 orphans. They teach Christian doctrine in many Sunday schools besides those attached to the schools under their charge. In nearly all the mission houses are evening classes for adults to whom the sisters give religious instruction. They also visit the sick in the parishes in which they reside.
Buffalo
The Sisters of St. Joseph were introduced into the Diocese of Buffalo in 1854, when three sisters from Carondelet, St. Louis, made a foundation at Canandaigua, New York. Two years later one of these sisters was brought to Buffalo by Bishop Timon to assume charge of Le Couteulx St. Mary's Institution for the instruction of deaf mutes, which had lately been established. The novitiate was removed from Canandaigua to Buffalo in 1861. The community developed rapidly and soon spread through different parts of the diocese. By 1868 the sisters were sufficiently strong to direct their own affairs, and elected their own superior, thus forming a new diocesan congregation. In 1891 the mother-house and novitiate were removed to the outskirts of the city, where an academy was erected. The congregation, which now (1910) numbers 285 members, also has charge of 28 parochial schools in the diocese, 3 orphan asylums, a working boys home, an infants' asylum, and a home for women and working girls. The sisters have under their care 5000 children, not including 470 orphans and deaf mutes and 600 inmates of their various homes.
Burlington
In 1873 the Rev. Charles Boylan of Rutland, Vermont, petitioned the mother-house of the Sisters of St. Joseph at Flushing, Long Island, for sisters to take charge of his school. Several sisters Were sent, and a novitiate was opened at Rutland, 15 October, 1876. The congregation now (1910) numbers 75 religious, in charge of an academy attached to the mother-house, 6 parochial schools, one in the Diocese of Pittsburg, and a home for the aged, with 36 inmates. The total number of children under the care of the sisters is 1700.
Chicago
The Sisters of St. Joseph were established at La Grange, Illinois, 9 October, 1899, by two sisters under Mother Stanislaus Leary, formerly superior of the diocesan community at Rochester, New York. On 14 July, 1900, the corner-stone of the mother-house was laid. The sisters who now (1910) number 65, are in charge of an academy with an attendance of 100 and a school for boys.
Cleveland
The Sisters of St. Joseph of the Diocese of Cleveland are chiefly engaged in the parochial schools. They number about 80 and have charge of an academy and 13 parish schools, with an attendance of 4500.
Concordia
In 1883 four Sisters of St. Joseph arrived at Newton, Kansas, from Rochester, New York, and opened their first mission. After remaining there a year they located at Concordia, Kansas, in the fall of 1884, and established the first mother-house in the West, in what was then the Diocese of Leavenworth. The congregation now numbers 240, in charge of 3 academies, 2 hospitals, and 26 schools, in the Archdiocese of Chicago and the Dioceses of Marquette, Rockford, Kansas City, Omaha, Lincoln, and Concordia. The sisters have about 4000 children under their care.
Detroit
In 1889 Sisters of St. Joseph from the Diocese of Ogdensburg established a new congregation at Kalamazoo, Michigan. The novitiate was transferred, in 1897, to Nazareth, a hamlet founded by the sisters on a four-hundred-acre farm. The congregation, which numbers 187, has charge of a hospital, training school for nurses, normal school, a home for feeble-minded children, an orphan asylum, and several other educational institutions, besides supplying teachers for 7 parish schools of the diocese. The sisters have about 1600 children under their care, including 200 orphans.
Erie
This congregation was founded in 1860 by Mother Agnes Spencer of Carondelet, Missouri, who, with two other sisters, took charge of St. Ann's Academy at Corsica, Pennsylvania, where postulants were admitted. In 1864 a hospital was opened at Meadville, and the sisters took charge of the parochial schools of that city. Later an orphan asylum, a hospital, and a home for the aged were erected in the city of Erie. Villa Maria Academy was opened in 1892 and in 1897 was made the novitiate and mother house of the Sisters of St. Joseph in the Erie diocese. The congregation now numbers 210 members, in charge of 14 parochial schools, attended by 3900 children, in addition to the other institutions mentioned above.
Fall River
In 1902 nine Sisters of St. Joseph from the mother-house at Le Puy took charge of the school in the French parish of St-Roch, Fall River, Massachusetts. The accession of other members from the mother-house enabled the community to take charge of three other schools in the city attached to French parishes. In 1906 St. Theresa's Convent was formally opened as the provincial house of the community, which was legally incorporated in the same year, and a novitiate was established. The sisters now number 43, in charge of four parochial schools, with an attendance of about 1200.
Fort Wayne
The Sisters of St. Joseph, with their mother-house at Tipton, number 60, in charge of an academy and 5 parochial schools, with an attendance of 1000.
Ogdensburg
In 1880 several sisters from the mother-house at Buffalo made a foundation at Watertown, New York, which was later strengthened by the accession of another sister from the Erie mother-house. From Watertown as a centre missions were opened in other parts of the diocese. The congregation, which now numbers about 75 members, has charge of several parish schools, the Immaculate Heart Academy at Watertown, which is the mother-house, an orphanage, and a school for boys, having about 1100 children under its care. In 1907 the sisters established a mission at Braddock, Pennsylvania, for work in the parochial schools there.
Philadelphia
In 1847 the Sisters of St. Joseph of Carondelet, in response to an appeal of Bishop Kenrick, sent four members of the community to Philadelphia to take charge of St. John's Orphan Asylum, until that time under the Sisters of Charity.
The Know-Nothing spirit, which had but a short time previously led to the Philadelphia riots, to the burning and desecration of churches and religious institutions, was still rampant, and the sisters had much to suffer from bigotry and difficulties of many kinds. Shortly afterwards they were given charge of several parochial schools, and thus entered on what was to be their chief work in the coming years. By the establishment, in October, 1858, under the patronage of Venerable Bishop Neuman, of a mother-house at Mount St. Joseph, Chestnut Hill, the congregation in Philadelphia began to take a more definite development. When, in 1863, the Sisters of St. Joseph of St. Louis formed a generalate, approved later by the Holy See, the congregation of Philadelphia, by the wish of the bishop, preserved its autonomy. During the Civil War, detachments of sisters nursed the sick soldiers in Camp Curtin and the Church Hospital, Harrisburg; later, under Surgeon General Smith, the had more active duty in the floating hospitals which received the wounded from the southern battle-fields. When the number of religious increased to between three and four hundred, and the works entrusted to them became so numerous and varied as to necessitate an organization more detailed and definite, steps were undertaken to obtain the papal approbation, which was received in 1895. The Sisters of St. Joseph of Philadelphia now (1910) number 626 professed members, 64 novices, and 31 postulants, in charge of a collegiate institute for the higher education of women, an academy and boarding-school, 42 parish schools, and 2 high schools in the Archdioceses of Philadelphia and Baltimore, and the Dioceses of Newark and Harrisburg, and 4 asylums and homes. The number of children under their care, including those in asylums, is nearly 26,000.
Pittsburg
In 1869, at the petition of the pastor of Ebensburg, Pennsylvania, three sisters were sent there to open a day-school and a boarding-school for boys. The accession of new members enabled the sisters to meet the increasing demands made upon them, and they now number 175, in charge of 23 schools in the Archdiocese of Baltimore and the Dioceses of Pittsburg, Cleveland, and Columbus, with an attendance of 6075; they also conduct a hospital and 2 boarding-schools. In 1901 the mother-house was transferred to Baden, Pennsylvania.
Rochester
In 1864 four Sisters of St. Joseph from Buffalo opened an asylum for orphan boys at Rochester. Three years later the Diocese of Buffalo was divided and that of Rochester created, and the following year, 1868, the Rochester community dissolved its affiliation with the Buffalo mother-house and opened its own novitiate and mother-house at St. Mary's Boys' Orphan Asylum, later transferred to the Nazareth Academy, Rochester. The number of institutions now directed by the Sisters of St. Joseph of Rochester has risen to 50 (1910): 5 private educational institutions, including a conservatory of music and art; 5 charitable institutions, including 3 orphan asylums, a hospital, and a home for the aged; and 40 parochial schools, including one high school. The community numbers 430 members, in charge of 15,000 children.
St. Augustine
In 1866 eight Sisters of St. Joseph from the mother-house at Le Puy were sent to St. Augustine, at the request of Bishop Verot, to teach the coloured people, recently liberated by the Civil War. In 1880 a novitiate was established, and about the same time, owing to the departure of the Sisters of Mercy from the city, the training of the impoverished whites also devolved on the new community. In 1889 connection with the mother-house in France was severed, and many of the French sisters returned to their native land. The sisters now number about 105 in charge of 6 academies, 14 day-schools, and 1 orphanage. They have under their charge about 1438 white and 240 coloured children, and about 35 orphans. The mother-house of the Florida missions is at St. Augustine.
St. Louis
In the year 1834 the Right Rev. Joseph Rosati of St. Louis, Missouri, called at the mother-house of the Sisters of St. Joseph at Lyons and asked Mother St. John Fontbonne, the superior, to send a colony of her daughters to America. The financial aid necessary was obtained through the Countess de ]a Roche Jacquelin. Arrangements were soon perfected, and on 17 January, 1836, six sisters sailed from Havre and, after a perilous voyage of forty-nine days, reached New Orleans, where they were met by the Bishop of St. Louis and Father Timon, afterwards Bishop of Buffalo. They arrived at St. Louis on 25 March. The house, a small log cabin, which was to be the central or mother-house of the future congregation of the Sisters of St. Joseph of Carondelet, was located at Carondelet, a small town six miles south of St. Louis. At the time the sisters arrived at St. Louis, this humble house was occupied by the Sisters of Charity, who there cared for a few orphans soon after transferred to a new building. While waiting for or their home, they received a call from Cahokia, Illinois, where a zealous Vincentian missionary desired the help of the sisters in his labours among the French and Creole population of that section. Three religious volunteered for this mission. The people among whom the sisters laboured in St. Louis were poor and rude, and apparently destitute of any taste for either religion or education. These obstacles seemed but to increase the zeal of the sisters, and by degrees postulants were received, parochial schools and asylums opened, and new works begun in various parts of the diocese. As early as 1847 foundations were made in other sections of the United States. In 1837 the first American member of the order, Ann Eliza Dillon, entered the novitiate, proving of great advantage to the struggling community, with her fluency in French and English. She died, however, four years later. The community increasing in proportion to its more extended field of labour, a commodious building was erected to answer the double purpose of novitiate and academy, the latter being incorporated in 1853 under the laws of the State of Missouri.
Because of the rapid growth of the institute and the increasing demand for sisters from all parts of the United States, the superiors of the community were by 1860 forced to consider means best adapted to give stability and uniformity to the growing congregation. A general chapter was convoked in May, 1860, to which representatives from every house of the congregation in America were called. At this meeting a plan for uniting all the communities under a general government was discussed and accepted by the sisters and afterwards by many of the bishops in whose dioceses the sisters were engaged. This plan, together with the constitutions, revised so as to meet the requirements of the new condition, was presented to the Holy See for approval. In September, 1863, Pope Pius IX issued the letter of commendation of the institute and its works, holding the constitutions for examination and revision by the Sacred Congregation of Bishops and Regulars. The first decree of approbation was granted 7 June, 1867, and ten years later, 16 May, 1877, a decree approving the institute and constitutions was issued by the Sacred Congregation of Bishops and Regulars. On 31 July, 1877, Pius IX, by special Brief, confirmed the institute and constitutions of the Sisters of St. Joseph of Carondelet. Thus, with the sanction of the Church came the unification of communities in various dioceses with the mother-house at Carondelet, now in the city of St. Louis.
The congregation is at present (1910) divided into four provinces: St. Louis, Missouri; St. Paul, Minnesota; Troy, New York; Los Angeles, California. The St. Louis province comprises the houses of the congregation in the Archdioceses of St. Louis and Chicago and the Dioceses of St. Joseph, Kansas City, Indianapolis, Peoria, Belleville, Alton, Denver, Marquette, Green Bay, Mobile, and Oklahoma. The province of St. Paul includes the houses in the Archdiocese of St. Paul, Minnesota, and the Dioceses of Winona and Fargo, North Dakota. The province of Troy is formed of the houses established in the Dioceses of Albany and Syracuse, New York. The province of Los Angeles comprises the houses of the Archdiocese of San Francisco, the Dioceses of Tucson, Arizona, and Los Angeles, California. The superior general and four general councillors, elected every six years by the whole congregation, form the general governing body, assisted by a superior provincial and four provincial councillors in each province. The provincial officers are appointed by the general officers every three years, as also are the local superiors of all the provinces. In each provincial house, as in the mother-house, a novitiate is established. The term, of postulantship extends from three to Six months, the term of novitiate two years, after which annual vows are taken for a period of five years, when perpetual vows are taken. All are received on the same footing, all enjoy the same privileges, and all are subject to the same obedience which assigns duties according to ability, talent, and aptitude. Although an interchange of members of the various provinces is allowed and made use of for general or particular needs, the autonomy of each province is safeguarded. The constitutions, while establishing on a solid basis the idea of a general government, allow no small share of local initiative and carefully provide for local needs. In this way too much centralization or peril to establishments working in accordance with local and special exigencies is fully guarded against. The congregation now (1910) numbers 4 provinces, with 1802 sisters, in charge of 125 educational institutions, including colleges, academies, conservatories of music and art, and parochial schools, with an attendance of 40,848; 17 charitable educational institutions, including orphan asylums, Indian, Coloured, and deaf-mute schools, with an attendance of 2121; and 10 hospitals, with an average of 8285 patients.
Savannah
The Sisters of St. Joseph were established at Savannah in 1867, in charge of the boys' orphanage, and soon afterwards were constituted an independent diocesan congregation. In 1876 the orphanage was transferred to Washington, Georgia, and with it the mother-house of the congregation. The sisters now number about 65, in charge of an academy, 2 boarding-schools for small boys, and several parish schools, with a total attendance of over 500.
Springfield
In September, 1880, seven Sisters of St. Joseph were sent from Flushing, Long Island, to take charge of a parochial school at Chicopee Falls, Massachusetts. They were followed, two years later, by seven sisters for Webster, and in 1883 by twelve more for the cathedral parish, Springfield. In 1885 the Springfield mission was constituted the mother-house of an independent diocesan congregation. The sisters are in constant demand for parochial schools and now (1910), with a membership of 300, conduct 19, with an attendance of about 9000. In 1889 they took charge of the school at Windsor Locks in the Diocese of Hartford, from which, in 1908, they were recalled to the Springfield diocese. The curriculum of their boarding-school at Chicopee embraces a normal course. They also visit the sick and take charge of Sunday-school classes. Since 1892 the sisters have devoted themselves particularly to the work of establishing Catholic high schools, and high-school courses are connected with practically all the parochial schools under their supervision.
Wheeling
In 1853 seven sisters from Carondelet, Missouri, opened a private orphanage and hospital in Wheeling, and in 1856 took possession of a building chartered by the Assembly of Virginia for a hospital. From 19 October, 1860, the community was independent of the St. Louis mother-house. During the Civil War the hospital was rented by the Government and the sisters enrolled in government service. After the war and the reorganization of the hospital on its present lines, the sisters extended their activities to various parts of the diocese; they now number over 100, in charge of 3 hospitals, 12 schools and academies, and 2 orphan asylums, with about 1700 children under their care.
Wichita
In August, 1887, four Sisters of St. Joseph were commissioned to go from Concordia, Kansas, to open a parochial school at Abilene, Kansas, at that time in the Diocese of Leavenworth. The following year the Right Rev. L. M. Pink, Bishop of Leavenworth, decided that those sisters should belong to his diocese exclusively, and in so doing they became the nucleus of a new diocesan community of the Sisters of St. Joseph, having their mother-house established at Abilene, under the title of Mount St. Joseph's Academy. The community increased in numbers and soon branched out, doing parochial school work throughout the diocese. In 1892 the name of the Diocese of Leavenworth was changed to Kansas City, Kansas, and for the time being the Sisters of St. Joseph were diocesan sisters of the Diocese of Kansas City. In 1896, when the redivision of the three Kansas dioceses Concordia, Kansas City, and Wichita, was agitated, Bishop Fink of Kansas City, to keep the Sisters of St. Joseph of his diocese within the limit of his jurisdiction, had their mother-house transferred from Abilene to Parsons. But after the division was made, the following year, Abilene was in the Concordia diocese, and Parsons was in the Wichita diocese, and the mother-house of the Sisters of St. Joseph being in Parsons, the community belonged to the Wichita diocese, having mission-houses in both the Diocese of Concordia and the Diocese of Kansas City. Since that time the name of the Diocese of Kansas City has been changed to its original name: Diocese of Leavenworth. In 1907 a colony of these sisters opened a sanitarium at Del Norte, Colorado, in the Diocese of Denver. At the present time (1910), the sisters, who number 200, have charge of 3 hospitals, all in the Diocese of Wichita, and 18 parochial schools, including one in the Diocese of Leavenworth, one in the Diocese of Kansas City, Missouri, and 3 in connection with the sanitarium at Del Norte, Colorado.
Canada
Hamilton
In 1852 five sisters from the mother-house at Toronto established a foundation at Hamilton, where they at once opened an orphanage and began their work in the parochial schools of the city. During the cholera epidemic of 1854 the sisters cared for those afflicted. On the erection of the Diocese of Hamilton in 1856, the community became a separate diocesan congregation, and a few months later a novitiate was established at Hamilton. By the passage of the Separate Schools Bill in 1856 the sisters were given control of the education of the Catholic children of the city. The congregation gradually extended its activities to other parts of the diocese and now (1910) numbers 155 religious in charge of 2 hospitals, 2 houses of providence, and 12 schools, with an attendance of 2300.
London
The community of Sisters of St. Joseph at London was founded in 1868 by five sisters from the mother-house at Toronto, who opened an orphan asylum the following year. On 18 December, 1870, the congregation became independent, with a novitiate of its own, and on 15 February, 1871, the Sisters of St. Joseph of London, Ontario, were legally incorporated. Several missions were opened in various parts of the diocese, and in 1888 a hospital was established at London, to which was attached a training school for nurses. The sisters now (1910) number 131, in charge of 10 mission houses, including 9 hospitals, 12 schools, an orphan asylum, and a house of refuge for the aged; they have about 2200 children under their care.
Peterborough
In 1890 several sisters from the mother-house at Toronto established a house at Peterborough, which became in turn the nucleus of a new congregation. The community now (1910) numbers 200 sisters, in 14 houses, in charge of an academy 3 hospitals, 2 orphanages, a home for the aged, and 10 separate schools, in the Dioceses of Peterborough and Sault Ste-Marie. They have over 1000 children under their care.
Toronto
The mother-house of the Sisters of St. Joseph at Toronto was established from Le Puy, France, in 1851. The congregation now comprises 266 members, in charge of 3 academies, 1 high school and 22 separate schools, with a total attendance of 5025; 5 charitable institutions, with 900 inmates; and 1 hospital, with an annual average of 2900.
THE SISTERS OF ST. JOSEPH
England
In England the Sisters of St. Joseph devote themselves entirely to the work of teaching. The mother-house of the English congregation is at Annecy in Savoy, where the sisters possess the very cradle of the Visitation Order. They have Seven houses in England and one in Scotland, under the provincial house and novitiate for England, which was founded in 1864, at Newport, Mon. The congregation now numbers 60, in charge of 10 elementary day and boarding-schools, with an attendance of about 2000. In Scotland, at Blair's College, 15 sisters have charge of the household arrangements and work of the college.
In India the sisters have hospitals, homes, orphanages, etc., just as they have in France, and they also go out to nurse the sick in their own homes. In British India there are about 70 sisters in 7 houses, the provincial house and novitiate being at Waltair, with which are connected a day-school, boarding-school, native orphanage, native day-school, dispensary, and a novitiate for natives. In other parts of India the sisters conduct a primary school, a boarding and day school, an intermediate school for Hindus, with an attendance of 200, a home for Rajpoot widows and another home for widows, a workshop for widows and orphans, and 4 orphanages. At Palconda are two sisters who serve as catechists and sacristans. In all these missions the primary, secondary, and intermediate schools are under the Government. In some the orphanages are aided or wholly supported by the Government. Everywhere remedies are given to the sick natives, and the work of infant baptism of natives is carried on. When natives enter the congregation, the noviceship is made apart from the Europeans, but they are treated in every way as members of the community. The work of the native novitiate is only in its infancy, and it is hoped that the native sisters will in the future be most useful with the native population. The Indian foundation was made in 1849.
FRANCESCA M. STEELE
Sisters of St. Joseph of Bourg
In 1819 a foundation from the mother-house of the Sisters of St. Joseph at Lyons was made at Belley; a novitiate was opened and houses were established in other parts of the diocese. In 1823, at the desire of the Bishop of Belley, the sisters of the diocese were constituted an independent diocesan congregation. The mother-house was transferred to Ain, in 1825, whence houses were founded at Ferney Gap, Grenoble, Bordeaux, and elsewhere. In 1828 and again in 1853, Bishop Devie obtained the approval of the French Government for the new congregation. By 1865 the number of members had reached 1700, and the congregation was established throughout France, the principal academies being at Bourg, Paris, Boulogne-sur-Seine, and Marseilles.
In 1854 the sisters were sent from Bourg to establish a house at Bay St. Louis, Mississippi, in the Diocese of Natchez. In 1863 a novitiate was opened at New Orleans, and later one was established at Cedar Point, Hamilton County, Ohio. The sisters are now in charge of 15 educational institutions, including several academies, as well as coloured and Indian schools, a home for working girls, and an industrial school, with about 1800 children and young women under their care.
The Sisters of St. Joseph were established at Superior, Wis., in 1907 by seven sisters from Cincinnati. They now number 21, in charge of 3 schools, with an attendance of 225.
In 1904 a colony of French sisters was sent out from Bourg, and schools have since been opened among the French Canadians in Minnesota and Wisconsin. In the Diocese of Duluth they have 2 academies with an attendance of 220.
Sisters of St. Joseph of Chambéry
After the reconstruction of the congregation of the Sisters of St. Joseph at Lyons, by Mother St. John Fontbonne a colony of sisters was sent to Chambéry, in Savoy, in 1812. The tide of anarchy and revolution had wrought awful havoc in France, and the education of youth, especially the children of the working classes, was the special work devolving on the Sisters of St. Joseph. The works of charity, the care of the sick in hospitals, of the aged and orphans, and the visitation of the sick in their homes, were also carried on as prior to the Revolution. The original habit was somewhat modified and became about what it is now in the French houses, consisting of a black dress, veil and underveil, woollen cincture, wooden beads strung on brass and fastened to the cincture, a brass crucifix on the breast, and a linen coronet, front, and gimp. In 1843 Mother St. John Marcoux, superior since 1812, resigned her office, which was assumed by Mother Félicité, under whom the congregation continued its extraordinary development. More than eighty houses rose beneath her hand, and when, in 1861, a state normal school was opened at Rumilly, Savoy, it was placed in charge of the sisters.
Meanwhile the Chambéry sisters had been constituted a diocesan congregation, but as years went on a stronger administration became necessary. The rule was therefore revised to meet the requirements of a generalate, and papal approbation was granted in 1874 by rescript of Pius IX. Under the new form of government the congregation is subject to a superior general, whose term of office is six years and is divided into provinces, each possessing a novitiate. The novices, after two years probation, make annual vows for two years, after which they bind themselves by perpetual vows. The rule is based on that of St. Augustine.
The province of Denmark, whither the sisters were sent in 1856, has its seat at Copenhagen, and now numbers 400 members, in charge of flourishing parochial and private schools and a large hospital in the capital, with schools, orphan asylums, and hospitals, on a smaller scale, scattered all over the kingdom. From Copenhagen sisters were sent to Iceland, where they have a school, give religious instruction, visit the sick, and, during the proper seasons, repair to the fisheries on the coast to nurse sick sailors. In 1901 this province opened a house at Brussels, where the sisters have a large public school under the Government. The Brazilian province, founded in 1859, has several flourishing academies, besides day-schools for the upper classes, schools for negroes, hospitals, orphanages and foundling asylums, and one home for lepers. The sisters number about 250, under the provincial house at Itu. In 1862 sisters were sent to establish a school at Stockholm, and in 1876 to Gothenburg. The Norwegian province, dating from 1865, with seat at Christiania, has over 180 sisters. The province of Russia, founded in 1872, with novitiate at Tarnapol, Galicia, outside the frontier, has establishments at St. Petersburg, Moscow, and Odessa: two large academies, a day-school, an orphan asylum, a hospital, a home for the aged, etc. In 1876 the Sisters of St. Joseph of Rome, founded from Turin in 1839, were annexed to the Chambéry branch; the province now (1910) comprises 15 houses, mainly educational institutions. In Rome itself the sisters have an academy, with 100 pupils, 2 day-schools, and one poor school.
At the request of the Congregation of Propaganda, and with the approval of the Bishop of Springfield, five sisters were sent, in 1885, to Lee, Massachusetts, for work in the parochial schools. As their activities developed chiefly in the Diocese of Hartford, the novitiate, which had been temporarily established at Lee, was, in 1898, transferred to Hartford, Connecticut. The number of religious, then 44, has now (1910) reached 155, in charge of 9 schools attended by 2100 pupils, 2 hospitals, with an annual average of 4200 patients. The sisters also instruct about 1000 children in Christian doctrine, and have the domestic care of the Hartford seminary and La Salette College in the same city.
In 1902 many French houses of the order were closed by the Government, in consequence of which a large number of sisters left for the foreign missions chiefly Denmark and Russia. The province of Savoy: previously in charge of 52 establishments, has now but 14. The entire generalate comprises 1670 members.
Sisters of St. Joseph of St-Vallier
In 1683, at the request of Mgr Jean-Baptiste de la Croix Chevrière, Count of St-Vallier, later Bishop of Quebec, two sisters of St. Joseph from Le Puy took charge of a hospital recently founded by him at St-Vallier (Drôme). As the new community grew in numbers, it also devoted its attention to the education of youth. In 1890 the approval of Pope Leo XIII was obtained for the rules of the congregation. When religious teaching was forbidden in France, the sisters, with the permission of Archbishop Begin of Quebec, took refuge in his archdiocese (1903), establishing the Provincial house at St-Jean, Port-Joli, where a boarding-school for girls was opened. The sisters now number about 50, in charge of a hospital, an academy, and 6 model elementary schools. In 1905 they were placed over a model school in the city of Quebec, where they Opened a novitiate, the first reception taking place the following year. The sisters in France are still in charge of 3 hospitals.
THE SISTERS OF ST. JOSEPH
LITTLE DAUGHTERS OF ST. JOSEPH
Established at 45 rue Notre-Dame de Lourdes, Montreal. After the blessing of the bishop of the diocese (Mgr Bourget had been obtained, the institute was founded on 2 April-the feast of the Patronage of St. Joseph 1857, by the Sulpician father, Antoine Mercier. It object is to aid the clergy in spiritual and temporal matters, both by the ministry of prayer and by discharging certain manual services, such as the manufacture of liturgical vestments and ornaments, and the manufacture, repair, and bleaching of the linen destined for the service of the altars of the various churches, etc. Missionaries without resources and poor seminarians are special objects of the charitable attentions of this community. Always under the direction of the Sulpicians, to whose assistance and devotion it is indebted for its prosperity, this little institute had the consolation of seeing its existence and regulations canonically approved by Mgr Bruchési, Archbishop of -Montreal, on 20 September, 1897. The community at present numbers 65 professed sisters, 6 novices, and 5 postulants.
LITTLE DAUGHTERS OF ST. JOSEPH
POLISH FRANCISCAN SISTERS OF ST. JOSEPH
In 1901 about forty sisters, all of Polish nationality, branched off from the School Sisters of St. Francis whose mother-house is at Milwaukee, and after obtaining the necessary dispensation from the Holy See through the efforts of Archbishop Messmer, in April, 1902, organized themselves into the Polish Franciscan Sisters of St. Joseph, with their mother-house at Stevens Point in the Diocese of Green Bay. They have since increased to nearly two hundred members, in charge of ten schools. They live under the rule of the Third Order of St. Francis, and their particular object is the education of the young in Catholic schools.
JOSEPH J. FOX
SISTERS OF ST. JOSEPH OF CLUNY
Founded in 1798, by Anne-Marie Javouhey at Seurre, in Burgundy. The foundress was born in 1779, at Chamblanc, near Seurre, and though only ten years old, she frequently fetched priests to the dying, at the risk of her own life, in the Revolution of 1789. Nine years later she, with the help of a Trappist Father, founded a small congregation at Seurre, for the instruction of children and for nursing the sick and taking charge of orphans. The congregation was intended to be on the same lines as the third order of the Trappists. In 1804 Pius VII passed through Seurre, after crowning Napoleon Bonaparte as emperor in Paris, and received Mother Javouhey with three of her community and blessed them. In 1809 Mother Javouhey made her profession, after nine years' preparation, and, having received the habit, was appointed superior-general of the congregation. The novitiate was established at Cluny, and henceforth the congregation was known as the Sisters of St. Joseph of Cluny. Mother Javouhey died in 1851. The sisters undertake all kinds of charitable Works, but they devote themselves especially to missionary labours and the education of the young. Their rule was approved by Pius IX and confirmed by Leo XIII. The foundress was declared Venerable by the Holy See, 11 Feb., 1908. The sisters now number about 4000, and are widely spread over the world. The mother-house is in Paris, and there are numerous houses of the congregation in various parts of France; there are houses also in Italy, Spain, Portugal, Belgium, England, Scotland, Ireland, Chili, Peru, the East and West Indies, India, and Ceylon. In 1816 the congregation spread to the East and West Coasts of Africa, Fiji, New Caledonia, and Victoria (Australia). Altogether 45,000 children are being educated by the sisters, and 70,000 poor and sick are cared for by them in their various institutions, which now (1910) number 385. Thirty-one of the sisters perished in the terrible catastrophe at Martinique, in 1902, when the town of St-Pierre was wrecked by a volcanic eruption. In England the sisters have one house at Stafford, where there is a novitiate for the English-speaking subjects; there is a high-class day-school attached to the convent. There are three houses in Scotland, all in Ayrshire, with which are connected a boarding-school and 4 elementary schools, attended by 500 children. The sisters number 27.In Paris the famous hospital of Pasteur is under the care of forty sisters of this congregation. (See Life of Rev. Mother Javouhey, Dublin, 1903.)
FRANCESCA M. STEELE
SISTERS OF ST. JOSEPH OF PEACE
This institution, founded in the year 1884 at Nottingham, England, by the Right Reverend E.G. Bagshawe [then bishop of that diocese, now (1910) Archbishop of Seleucia], with rules and constitutions under the authority of the Holy See, has for its special object the domestic and industrial training of girls (chiefly of the working class) with the view to promote peace and happiness in families, in union with and in imitation of the Holy Family of Nazareth. In addition to this, the sisters are employed in educating the young, instructing converts, visiting the sick poor, and caring for orphans, the blind, and the sick in hospitals. The administrative body is composed of a superior general and five councillors elected for six years. There are no lay sisters. The postulancy lasts for six months and the novitiate for two years, after which vows are taken for three years, and then perpetual vows. The habit is black, with a scapular of the same colour, a black veil and white linen kerchief, domino and forehead band, a leathern cincture, and a five decaderosary beads. A silver ring is given at the final profession. Novices wear a white veil during the novitiate. In March, 1895, the constitutions were submitted to the Sacred Congregation of Propaganda by the founder, and in the September following the Decree "Lauda" was obtained. At present the institute has three houses in England: the mother-house situated at Nottingham, a house at Grimsby in the same diocese, and one at Hanwell in the Archdiocese of Westminster. The sisters teach in the parish elementary schools at Nottingham and Hanwell, and have a middle-class school attached to each convent. In Grimsby, besides a middle-class school, there is a girls' orphanage and a steam laundry, which is a means of maintenance as well as of training in that branch of household work. The younger children attend the parish school.
The first foundation in America was established in 1885 at the request of the Right Reverend Bishop Wigger of the Diocese of Newark, N. J., who became deeply interested in the work of the institute, and was convinced of the great good which could be effected by a community devoted to the protection and training of poor girls for a life of usefulness in the world. The place selected for this object was in St. Peter's Parish, Jersey City, in charge of the Jesuit fathers, where the sisters met with a true friend and supporter in the saintly Father McAtee, S.J. (d. 1904), to whose spiritual direction and kind encouragement were, by the Providence of God, due the successful labours of the young community. St. Joseph's Home, Jersey City, an orphanage, is the principal home of the province: with its novitiate at Englewood, N. J. Here there was a large building erected for the benefit of girls, where they could spend their summer holidays. It is beautifully situated on the Palisades overlooking the Hudson River. The blind were first taken in charge in a small building in Jersey City, on the site of which the present Institute of the Blind stands. The growing needs of this institution obliged the purchase of other property in the neighbourhood, and now men, women, and children, are cared for in separate buildings. In the school the children are taught by the improved methods of raised letters and the point system, while the older inmates are employed in various branches of industry. For greater facilities and the accommodation for girls a second house was opened in Jersey City, where industrial classes are held on four evenings in the week, and instruction given in plain sewing, dressmaking, millinery, and cooking. The "Orphans' Messenger and Advocate of the Blind", a quarterly magazine, printed premises on the of St. Joseph's Home, by the orphan boys, under the direction of a proficient master, is the chief source of maintenance for these charities, especially for the blind. It has a wide circulation in the United States and Canada. From this province houses were founded on the Pacific Coast, the first (St. Joseph's Hospital) being established in 1890 at Bellingham, Washington (Diocese of Seattle). Later on other foundations were made in British Columbia (Diocese of New Westminster), namely a hospital at Rossland, another at Greenwood, and a day and boarding school at Nelson. Recently a house for girls was opened at Seattle, Washington. The houses in the West form one province, which has its own novitiate.
E.G. BAGSHAWE
SISTERS OF ST. JOSEPH OF ST. HYACINTHE
Founded at St. Hyacinthe, Canada, 12 Sept., 1877, by the bishop of that diocese, Louis-Zéphirin Moreau, for the Christian instruction of children and the visitation and care of the sick. Civil incorporation was granted 30 June, 1881, and canonical institution 19 March, 1882. The activities of the congregation are confined to the Diocese of St. Hyacinthe, in which 180 sisters are engaged, with about 3000 children under their care. Le Canada Ecclésiastique (Montreal, 1910).
SISTERS OF ST. JOSEPH OF THE APPARITION
With mother-house at Marseilles, founded at Gaillac, France, in 1830, by Mine Emilie de Vialard, for all kinds of charitable work. The institute spread rapidly from the beginning, and although some of the houses in France were closed during the French Revolution, they now number over 100 in various parts of the world, with over 1000 sisters. The congregation received the approval of the Holy See, 31 March, 1862. The sisters have one house in England, at Whalley Park, Manchester, where 10 sisters devote themselves to the care of invalided ladies, for whom they opened a home there in 1905; they also nurse in private houses. They now have about 20 branch houses in the British colonies, in the principal towns in British Burma, Malta, Cyprus, at Beirut, and in Australia, in all of which places there are high schools, homes for the aged and orphanages under the charge of the sisters. There other branches in Italy, Greece, South Africa, and the Holy Land. The number of sisters varies in each of the colonial houses from 15 to 20. At the request of the Bishop of Perth, the sisters opened their first house in Western Australia at Freemantle, in 1854, where also later established a novitiate. They how in Western Australia 6 communities with 56 members, in charge of 6 schools, with a total attendance of 1100. The sisters also visit the poor. (See STEELE, Convents of Great Britain, St. Louis, 1902; and Australasian Catholic Directory for 1910, Sydney.)
SISTERS OF ST. JOSEPH OF THE SACRED HEART
A purely Australian foundation, established at Penola, South Australia, in 1866, by Father Julian Tennison Woods and Miss Mary Mackillop, in religion Mother Mary of the Cross (b. 1832; d. at Sydney, 8 Aug., 1909). Father Woods (d. 1886), a man of burning zeal and a pious director of souls, endeavoured to found two religious congregations, one for men, which failed, and one for women, which succeeded beyond his hopes. About 1866 he placed at the head of the latter Miss Mackillop, whom he sent to the Sisters of St. Joseph at Annecy, Savoy, to learn their rule. As much opposition was raised to his project, the founder went to Rome and obtained papal sanction. Since then the numerous communities of this congregation have been placed by the Holy Seeunder the bishops of the dioceses in which they work. Most of the young men who have risen to parliamentary fame owe their early education to these sisters. Their schools receive no government grant, in spite of which they are superior to the free secular schools. The sisters, in communities of two or three, did the pioneer work in the mission field of Australia, seconding the labours of the clergy so ably that there have been few defections from the Faith. They are the mainstay of missions visited by a priest only once a month or once in three months, In cases where a year has elapsed between the visits of a priest, the sisters have toiled on, keeping up the day-school and on Sundays gathering the children for catechism and the rosary, and the people for the reading of a sermon, thus preparing them to receive the sacraments on the arrival of a priest. The mother-house of the congregation is at Sydney, New South Wales. The sisters number 650, in charge of 117 schools, with an attendance of 12,500, and 12 charitable institutions, including orphanages and refuges, an industrial home, a girls' reformatory, etc. The work of the sisters extends over the Archdioceses of Sydney, Adelaide, Melbourne, and Wellington, the Dioceses of Armidale, Wileannia, Port Augusta, Bendigo, Sale, Auckland, Christchurch, Dunedin, and Rockhampton, and the Abbey Nullius of New Norcia. The Sisters of St. Joseph of the Sacred Heart of the Diocese of Bathurst, who have their own constitutions, number 250 in 54 houses.
THE SISTERS OF ST. JOSEPH 
FRANCESCA M. STEELE 
LITTLE DAUGHTERS OF ST. JOSEPH 
JOSEPH J. FOX 
E.G. BAGSHAWE
Transcribed by Tom Burgoyne

Sisters of Sainte Anne of Providence[[@Headword:Sisters of Sainte Anne of Providence]]

Congregations of Providence (IV)
SISTERS OF SAINT ANNE
Founded at Turin in 1834 by the Marchesa Julia Falletti de Barolo for the care of children and the sick. The order was approved by the Holy See 8 March, 1848. Its mother-house is at Florence, and there are daughter institutions at Bagnoria, Castelfidardo, and Assisi, where the sisters conduct the industrial school of San Francesco, founded in 1902. In Rome their two infant asylums of St. Anne (Via dei Gracchi) and the Sacred Heart (Via Conde) harbour three hundred children. At Secunderabad in the Diocese of Hyderabad, India, they have a convent where they educate European and Eurasian girls, and they also conduct a school at Kazipet in the same diocese. In Italian Eritrea they have a home for children redeemed from slavery.
HEIMBUCHER, Orden u. Kongregationen, III (Paderborn, 1908), 387.
BLANCHE M. KELLY. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Sisters of St. Elizabeth[[@Headword:Sisters of St. Elizabeth]]

Sisters of St. Elizabeth
Generally styled "Grey Nuns". They sprang from an association of young ladies established by Dorothea Klara Wolff, in connection with the sisters, Mathilde and Maria Merkert, and Franziska Werner, 1842, in Nelsse (Prussia), to tend in their own homes, without compensation, helpless sick persons who could not or would not be received into the hospitals. The members purposed to support the needy through the labour of their own hands. Without adopting any definite rule, they led a community life and wore a common dress, a brown woollen habit with a grey bonnet. For this reason they were soon called by the people the "Grey Nuns". As their work was soon recognized and praised everywhere, and as new members continually applied for admission, their spiritual advisers sought to give the association some sort of religious organization. They endeavoured, wherever possible, to affiliate it with already established confraternities having similar purposes. But their foremost desire was to educate the members for the care of the sick in hospitals. Great difficulties arose, and the attempt failed, principally through the resistance of the foundresses, who did not wish to abandon their original plan of itinerant nursing. Thus the association which had justified such bright hopes was dissolved, and many of the newly admitted members joined the Sisters of St. Charles Borromeo, while the foundresses left the novitiate which they had already entered. Klara Wolff and Mathilde Merkert died shortly after, in the service of charity. The other two began their work anew in 1850 and placed it under the especial patronage of St. Elizabeth. They speedily gained the sympathy of the sick of all classes and creeds, and also that of the physicians. New candidates applied for admission, and the sisters were soon able to extend the sphere of their activity beyond Neisse. Of especial importance was the foundation made at Breslau, where the work of the sisters came under the direct observation of the episcopal authorities. Soon after, 4 Sept., 1859, Prince-Bishop Heinrich Furster was prevailed upon by the favourable reports and testimonials to grant the association ecclesiastical approbation. As such a recognition presupposed a solid religious organization, a novitiate was established according to the statutes submitted. In the following year the twenty-four eldest sisters made the three religious vows. State recognition, with the grant of a corporate charter, was obtained by the confraternity 25 May, 1864, under the title, "Catholic Charitable Institute of St. Elizabeth", through the mediation of the Prussian Crown Prince Frederick William, subsequent Emperor of Germany, who had observed the beneficent activity of the sisters on the battlefields of Denmark. The approbation of the Holy See was granted for the congregation on 26 Jan., 1887, and for its constitutions on 26 April, 1898. The congregation has spread to Norway, Sweden, and Italy, and has (1908), dependent on the mother- house at Breslau, 305 filial houses, with 2565 sisters and about 100 postulants.
HEIMBUCHER, Orden und Kongregationen (Paderborn, 1908), III, 389; JUNGNITZ, Die Kongr. der grauen Schwestern (Breslau, 1892); KONIG in Kirchenlex., s.v. Elisabetherinnen.
Transcribed by Michael T. Barrett 
Dedicated to Beth Stuckart

Sisters of the Assumption[[@Headword:Sisters of the Assumption]]

Sisters of the Assumption
A congregation of French nuns devoted to the teaching of young girls. It was founded in 1839 by Eugénie Milleret de Bron, in religion Mère Marie-Eugénie de Jesus (b. 1817; d. 1898), under the direction of the Abbe Combalot, a well-known orator of the time, who had been inspired to establish the institute during a pilgrimage to the shrine of Sainte-Anne d'Auray in 1825. The foundress, who had previously made a short novitiate with the Sisters of the Visitation at Cote Saint-Andre, was admirably adapted for the undertaking, and had the co-operation of three companions, each especially fitted to undertake the direction of some one of the activities of the order. Much of the initial success was due to the stanch friendship of Monseigneur Affre, Archbishop of Paris. The motto of the congregation is "Thy Kingdom Come", and the aim to combine with a thorough secular education a moral and religious training which will bear fruit in generations to come. The habit of the sisters is violet with a white cross on the breast and a violet cincture. The veil is white. On certain occasions a mantle of white with a violet cross on the shoulder is worn in the chapel. Since its foundation the congregation has spread beyond France to England, Italy, Spain and Nicaragua. Several communities devote themselves to the work of Perpetual Adoration and the instruction of poor children. The mother-house is situated at Auteuil, a suburb of Paris, in a former chateau, rich in historical associations. The daughters of many distinguished European families have studied at Auteuil, as well as many English and Americans, who receive a special training in the French language.
F.M. RUDGE 
Transcribed by Joseph P. Thomas

Sisters of the Good Samaritan[[@Headword:Sisters of the Good Samaritan]]

Sisters of the Good Samaritan
A congregation of Tertiaries Regular of St. Benedict, established 2 February, 1857, at Sydney, Australia. In 1859 a second community was established at Windsor, and thereafter frequent foundations were made, so that now in the Archdiocese of Sydney alone there are 21 houses, with 202 members, and all Australia 29 communities and 268 members. In the Archdiocese of Sydney the sisters conduct 14 superior schools, with an attendance of about 700. In the Archdiocese of Adelaide they founded a convent at Gawler in 1902, and in the Archdiocese of Melbourne a house at Northcote (1904) and a high school at South Yarra. In the Diocese of Port Augusta, where they established a house in 1890, they have charge of a boarding school and a day school; in the Diocese of Rockhampton also they have a boarding school, founded in 1890; and in the Vicariate Apostolic of Cooktown a day school, established in 1903. At Tempe, Arncliffe, in the Archdiocese of Sydney, the Sisters of the Good Samaritan have established St. Magdalen's Retreat, a home for penitent women of all creeds. It is supported entirely by voluntary contributions and the labour of the inmates, who number (1909) about 130, and are encouraged to remain at least two years in the institution.
Australasian Catholic Directory (1909); Heimbucher, Orden und Kongregationen (Paderborn, 1907).
F.M. RUDGE 
Transcribed by Jo Lickteig

Sisters of the Holy Childhood of Jesus and Mary[[@Headword:Sisters of the Holy Childhood of Jesus and Mary]]

Sisters of the Holy Childhood of Jesus and Mary
(1) A congregation founded in 1835 in the Diocese of Fréjus, for the education of girls and the care of the sick, with mother-house at Draguignan; government authorization was granted in 1853.
(2) A congregation established at Sens, in 1838, for the work of teaching and the care of the sick in their own homes, the direction of asylums, boarding-schools, etc.; it received state authorization in 1853. Under the mother-house at St-Colombe-les-Sens are over 36 filial establishments.
(3) Sisters of the Holy Childhood of Jesus and Mary of Ste-Chrétienne, known also as Sisters of Ste-Chrétienne, founded in 1807 by Mme Anne-Victoire Méjanes, née Tailleux, for the education of girls and the care of the sick poor. At the invitation of Bishop Jauffret of Metz, Mme Méjanes and her community went from Argancy to Metz and took up their abode in the Abbey of St. Glossinde, where, on 20 April, 1807, they bound themselves by vow to follow the statutes drawn up for them by the bishop. Their numbers soon increased until now (1910) there are about 1400 sisters in over 809 houses. The religious are divided into choir and lay sisters, the latter occupied with the domestic care of their various institutions, the former engaged in the works peculiar to higher schools, industrial schools, and orphanages. The vows are made annually for ten years, after which final vows are taken. The congregation received the approval of the Holy See in 1888, and in 1899 its statutes were granted papal approbation. The sisters have houses in Lorraine, France, Austria, Belgium, England, and the United States. In the United States about 90 sisters have charge of 5 schools in the Archdiocese of Boston, with a total attendance of 2400. There is a novitiate of the congregation in Salem, Massachusetts.
Heimbucher, Orden und Kongregationen (Paderborn, 1908); The Official Catholic Directory (1910).
F.M. RUDGE 
Transcribed by Ferruccio Germani

Sisters of the Holy Cross[[@Headword:Sisters of the Holy Cross]]

Sisters of the Holy Cross
(Mother House, St. Mary's of the Immaculate Conception, Notre Dame, Indiana)
As an offset to the ravages of the French Revolution in the fields of religion and education, the Very Rev. Basil Moreau, professor of divinity in the Grand Séminaire and canon of the cathedral at Le Mans, France, formed a society of auxiliary priests in 1834. The following year his bishop, Mgr. Bouvier, named him superior of the Brothers of St. Joseph, who had been founded for school work in 1820 by the Rev. Jacques-François Dujarié. "The Association of the Holy Cross" was the outgrowth of these two distinct communities banded together under Abbé Moreau for educational purposes in the Commune of the Holy Cross near Le Mans, where they started Holy Cross College in 1836. Several young women offering their assistance a little later, Father Moreau founded a sisterhood "to co-operate with the other branches in their pious labours, and to labour themselves in a particular manner for the benefit of the youth of their own sex". The first candidates received the habit of the Congregation of the Seven Dolours (as it was then called) from Father Moreau on 29 September, 1841, in the convent of the Good Shepherd. Under the direction of its saintly superior, Mother Dorothea, they made their novitiate, and, at the end of a year, were admitted to the religious profession with the title, "Sisters of the Holy Cross". They were consecrated by their founder "to the heart of Mary pierced with the sword of grief". This has ever been the especial devotion of the sisters, and the image of Our Lady of Sorrows is a distinctive mark of their dress. They wear also in her honour a blue cincture and the chaplet of the Seven Dolours, which is recited in common every day.
In 1842 the sisters with Mother Seven Dolours took possession of their new convent at Holy Cross. About this time, the Rev. Edward Sorin and five brothers left the mother-house for the Indiana Missions at the request of the Bishop of Vincennes. It is evident from Father Sorin's letters that he expected the sisters to join him later in his work. He writes that they should come prepared for teaching, establishing an academy, and for the Indian missions. Four sisters left France with Father Cointet on 6 June, 1843. A second story had been added to the log chapel at Notre Dame for their convent. Upon their arrival, they took charge of the sacristy, infirmary, clothes room, etc. Before long the need of an American novitiate was apparent as it was out of the question to send candidates to Le Mans from Indiana. Father Sorin asked the ordinary's permission to establish one, but the bishop refused because he thought his diocese could not support two educational institutions, and the Sisters of Providence were already there by his invitation. Finally, in 1844 the novitiate was opened with the sanction of the Bishop of Detroit at Bertrand, Michigan, six miles from Notre Dame. This mission was attended by the Holy Cross priests. The first American postulants received the habit from Father Sorin on 8 September, 1844. The sisters taught the children of the neighbourhood, and cared for several orphans. In 1845 the inhabitants gave them a large tract of land; and this with five thousand francs from the Society of the Propagation of the Faith made it possible for the sisters to extend their work. The French sisters had already mastered the English tongue, while their American companions were studying the dialect of the Pottawattomies. Those destined for music and painting attended Loretta Convent, Kentucky; others went to France to specialize in the instruction of deaf-mutes.
The first school for Indians was opened at Pokagon, Michigan, in 1845. This was followed by other foundations at St. John's, Mackinac, Louisville, Lowell (Indiana), Laporte, Michigan City, and Mishawaka. In 1847 four sisters with some companions from the mother-house in France opened a convent at St. Laurent, Canada, which formed the nucleus of the subsequently erected province. In 1849 four sisters took charge of the boys' orphan asylum in New Orleans, and from there a house was opened in New York with the sanction of Father Moreau (1854). Sisters were sent to this establishment from Notre Dame, Canada, and New Orleans. Misunderstandings due to orders issued from France and Notre Dame led to the withdrawal of the American sisters from the new foundations, the houses of New Orleans and New York remaining subject to France. The year 1856 saw the sisters well-established in Chicago and Philadelphia. They had charge of the cathedral parochial school, St. Joseph's German school, and an industrial school in Chicago, and were installed in St. Paul's and St. Augustine's schools in Philadelphia. Later they opened a select school for boarders and day-pupils in West Philadelphia. These foundations all promised success, but the strained relations between the mother-house at Le Mans under Father Moreau and the Provincial House at Notre Dame under Father Sorin led to the recall of the sisters. Meanwhile the work at St. Mary's, Bertrand, was recognized by the state authorities who granted its charter in 1851. New buildings were added to accommodate their fifty boarders. In 1853, Eliza Gillespie received the habit from Father Sorin, and sailed for France to make her novitiate as Sister Angela. After profession, she returned to Bertrand and took charge of the academy, 1854. From that time until her death (1887), Mother Angela laboured indefatigably to develop the highest intellectual and religious qualities in both teachers and students, and must be regarded as the virtual foundress of the order in the United States.
On 15 August, 1855, the convent and academy were moved from Bertrand to the present site on the banks of the St. Joseph. This institution, "St. Mary's of the Immaculate Conception", was incorporated under the laws of Indiana. In the early days of the community, property was held in common by the three branches of the Holy Cross. When Father Moreau visited the provinces of Canada, Louisiana, and Notre Dame in 1857, he promulgated the Decree of Separation of the sisters from the priests and brothers. In 1862 the property was divided. Difficulties again arising with the mother-house, Bishop Luers of Fort Wayne sent a petition to Rome asking the approval of the American province, and in 1869 the Sisters of the Holy Cross in the United States were recognized as a distinct Congregation. Father Sorin, who had on the resignation of Father Moreau become superior general, was named their ecclesiastical superior, which office he held until the community was placed directly under the Propaganda. The new constitutions were approved, and Father Sorin was appointed to write the rules. Twenty years later, the apostolic approbation of the rules was given for seven years, at the end of which time the final approbation was received (1896).
While the work of the Holy Cross Sisters is principally educational, they also devote themselves to the care of orphanages and hospitals for the sick. During the Civil War Mother Angela with seventy sisters took charge of hospitals in Mound City and Cairo; the military hospitals at Paducah and Louisville; the naval hospital and "The Overton" at Memphis; and St. Aloysius at Washington.
The community is governed by the mother general and her four assistants who form the council at the mother-house. All the missions are dependent upon the mother-house for their subjects, as there is only one novitiate, and the novices return there from all parts of the country to make their final vows after five years' probation. There are one thousand sisters working in the archdioceses of Baltimore, Chicago, New York, and San Francisco, and in the various dioceses. They conduct over 60 institutions, including 1 college, 2 normal schools, 16 boarding schools, 40 academies and parish schools, 6 hospitals, and 4 orphan asylums.
A Story of Fifty Years (Notre Dame, 1905); CAVANAUGH, The Priests of Holy Cross (Notre Dame, 1904); TRAHEY, The Brothers of Holy Cross (Notre Dame, 1905); LIVERMORE, My Story of the War (Hartford, 1889); SHEA, Hist. of the Cath. Church in the U. S. (New York, 1892); Community Archives of the Sisters of Holy Cross (1843-1909); SORIN, Circular Letters; STARR, In Memoriam Mother Mary of St. Angela (Notre Dame, 1887); SULLIVAN, ibid.; MOREAU, Le Très Révérend Père Basile-Antoine Moreau du Mans et see œuvres (Paris, 1900); WILTZIUS, Cath. Directory (Milwaukee, 1909); Life of Reverend F. Cointet (Cincinnati, 1855); STARR, in Cath. World (1893).
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Sisters of the Holy Faith[[@Headword:Sisters of the Holy Faith]]

Sisters of the Holy Faith
Founded at Dublin, in 1857, by Margaret Aylward, under the direction of Rev. John Gowan, C.M., for the care of Catholic orphans. The foundress was called a confessor of the Faith by Pius IX, because of the imprisonment of six months she endured on account of her efforts to save some Catholic orphans from the hands of proselytizers. The congregation is especially active in the Archdiocese of Dublin, the residence of the superior general being at Glasnevin, where the sisters conduct a boarding- school for young ladies. In the original foundation, St. Brigid=1Cs Orphanage, Dublin, nearly three thousand orphans have been trained and placed in trades and situations. The members of the congregation also conduct primary schools, private day schools, infants' schools, and junior boys' schools. In their Coombe and Strand Street (Dublin) houses, which have an attendance of 1200 and 800 respectively, the poor receive their breakfast daily, and are also provided with clothing. Altogether the sisters in the fourteen convents of the archdiocese have charge of about seven thousand children. In the Diocese of Ossory a community of eight sisters conducts two primary schools and a private day school, with an attendance of 160.
Irish Directory (1909).
F.M. RUDGE 
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Dedicated to the Sisters of the Holy Faith

Sisters of the Holy Humility of Mary[[@Headword:Sisters of the Holy Humility of Mary]]

Institute of the Sisters of the Holy Humility of Mary
Founded at Dommartin-sous-Amance, France, in 1855, by John Joseph Begel (b. 5 April, 1817; d. 23 Jan., 1884), pastor of the two villages of Laitre and Dommartin. In 1854, three pious women, Mlle Poitier, the foundress, known in religion as Mother Mary Magdalen, Marie Tabourat, later Mother Mary Anna, and Sister Mary Joseph, having offered their services for the work of teaching poor children, Father Begel conceived the idea of establishing a religious community. The following year he drew up a rule which was adopted by the sisters and approved by the Bishop of Nancy, 29, Aug., 1858. The object of the new congregation was the education of youth in country districts and small towns, the training of orphans, the care of the sick, and incidentally the decoration of altars in parish churches. The association increased in numbers. Soon, however, Father Begel's open condemnation of the policy of Napoleon III towards the Church and especially towards religious orders, brought him into disfavour with the civil authorities, and the sisters of the community were refused diplomas and prevented from opening schools.
In 1862 Father Louis Hoffer of Louisville, Ohio, U.S.A., applied for four sisters to teach in his school. Bishop Rappe of Cleveland not only gave his approval, but invited the whole community to settle in his diocese. The sisters, accompanied by Father Begel, set sail 30 May, 1864, and on their arrival took possession of a farm of 250 acres near New Bedford, Pennsylvania, which had just been vacated by the Sisters of Charity of St. Augustine, and to which they gave the name Villa Maria. It was far from a railroad, and the land was uncultivated, undrained, overgrown with brush, and dotted with sloughs, the buildings being surrounded by a marsh. Moreover, the community was destitute of resources and burdened with debt. Notwithstanding this the sisters immediately undertook the care of orphans and the work to which they had pledged themselves, and were soon able to enlarge the buildings (1869 and 1878). In 1879 a hospital was built, and shortly afterwards a chapel. The year 1884 was marked by the death of Father Begel, the venerable founder. In 1899 [?] ground was purchased at Cleveland, Ohio, for an academy, which was chartered a few years later under the title of Our Lady of Lourdes, and empowered to confer degrees. In 1897 it was removed to a more suitable location.
Owing to the remoteness of Villa Maria from railroad facilities, a tract of sixty-three acres between Canton and Massillon, Ohio, was purchased in 1904 for the purpose of erecting a new mother-house, to be known as Mount Maria, and a college, which was opened in 1908 under the title of College of the Immaculate Conception.
The sisters wear a blue woollen habit, for headdress a gimp and bandeau, a black veil being worn by the professed, and a white one by novices. A silver medal issuspended from the neck on a blue band, and a rosary from the girdle, which is also of blue. The novitiate lasts from two and a half to three years, and perpetual vows are made at the end of nine years. The superior, her two assistants, and four consultors are elected triennially.
The congregation numbers (1909) about 200 members, including postulants and novices, in charge of 15 parochial schools attended by 6400 children, 2 academies, and an orphan asylum at Villa Maria.
Transcribed by Marcy Milota

Sisters of the Holy Names of Jesus and Mary[[@Headword:Sisters of the Holy Names of Jesus and Mary]]

Sisters of the Holy Names of Jesus and Mary
A religious congregation founded at Longueuil, Quebec, 8 December, 1844, under the patronage of Bishop Bourget, of Montreal for the Christian education of young girls. The mother-house is at Hochelaga, Montreal. The institute was incorporated by Act of the Canadian Parliament 17 March, 1845. A Decree cum laude was issued by Pius IX, 27 February, 1863, and a further Decree of 4 September, 187, approved the institute; the constitutions received definite approval 26 June, 1901, and the institute was divided into seven provinces, 11 May, 1894, later increased to nine, 25 August, 1910. Under the direction of Rev. J. Allard three Canadian aspirants -- Miss Eulalie Durocher, Miss Henriette Céré, and Miss Mélodie Dufresne -- were trained according to the institute of the Holy Names of Jesus and Mary established by Mgr. Eugene de Mazenod of Marseilles. The took simple religious vows at Longueuil, 8 December, 1844, as Sisters Marie-Rose, Marie-Madeline, and Marie-Agnes. Bishop Bourget gave the institute diocesan approval and appointed Mother Marie-Rose, general superior for life. The community at Marseilles supplied the title of the congregation and, with modifications, the habit and the rule. Under Mother Marie-Rose, the congregation developed rapidly, and a course of study providing equally for English pupils and French was sketched on lines sufficiently broad to cover subsequent requirements. The teaching of boys was not at first contemplated, but missionary conditions rendering it imperative in certain provinces, permission from the Holy See has been temporarily obtained. The postulate lasts six months. At the end of the canonical year novices are sent for six additional months to the different houses, where they become practically acquainted with the life of the community. After five years, the young religious reconsiders her vocation during a retreat of thirty days. Final vows are perpetual. Young girls desiring of leading a hidden life in the apostolate of education, or possessing little aptitude for instruction, may enter as auxiliary sisters. Their spiritual preparation is similar to that of the choir sisters, and save for minor details in dress, no outward distinctions exist between the two classes. A general superior elected for five years, who may not be chosen for more than two consecutive terms, governs the entire congregation, assisted by four councillors. A general chapter assembles periodically to deliberate upon the major concerns of the institute.
In 1859 Archbishop Blanchet of Oregon City, Oregon, secured twelve sisters for his diocese. Several years later, they were invited to Seattle, Washington. Today these two States form one province, with a novitiate (1871) and provincial headquarters at St. Mary's Academy and College, Portland. This school was empowered to confer degrees (July, 1893), also to grant a Teachers' State Certificate good for five years, and a Teachers' State Diploma qualifying the holder for life. In 1907, an Act of the Washington State Legislature, afterwards ratified by the State Board of Education, accredited the Holy Names' Academics at Seattle and Spokane, as State Normal Schools. Two other provinces are located in the United States. that of California, established at Oakland (1868) by Bishop Alemany, possesses a novitiate since 1871; the New York province includes Florida. Quebec has four provinces; Ontario, one; Manitoba, one. Attached to Ontario are parochial schools in Detroit and Chicago. St. Mary's Portland, opened (1860) a refuge for destitute and orphaned children and still conducts a Home for Orphan Girls. The congregation numbers (1910) professed sisters, 1257; novices, 110; postulants, 81. It conducts 99 schools, residential, select, and parochial, attended by 24, 208 pupils. Of these establishments, 48 are in the United States.
MARIE R. MADDEN 
Transcribed by Michael T. Barrett 
Dedicated to the Sisters of the Holy Names at Marylhurst
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Congregations of Providence (V)
SISTERS OF THE INSTITUTE OF CHARITY
An offshoot from the Sisters of Providence, founded by Jean-Martin Moye in France in 1762 for teaching poor girls and tending the sick. Their present existence, constitution, and religious character are due to Antonio Rosmini, of whose institute they really form a part. In 1831, at the request of Abbé Löwenbruck, the French sisters received into their house at Portieux four pious but uneducated young women from the Val d'Ossola and neighbouring Swiss valleys. This priest, one of the moving spirits in the Institute of Charity then beginning at Domodossola, wished these young women to receive a religious training at Portieux and then to found a house in Italy. They returned in 1832 and joined a community already organized at Locarno in Ticino, and designed to be a novitiate as well as a school for the poor. He provided no funds, however, and though they opened a school, being but slenderly educated they could get no salaries as recognized teachers. This bad management induced Rosmini to intervene. He reformed their rule to suit it to its new conditions, and thenceforward had to assume entire responsibility for them. Thus they were from the first a distinct body, the "Rosminiane", as the Italians call them. A house for novices and school for the education of teaching sisters was formed at Domodossola in a former Ursuline convent. The Holy See in its solemn approval of the Institute of Charity in 1839 gave an indirect recognition of the sisters also, as adopted children of the institute, From that time they have steadily increased. The order is mainly contemplative; but, when necessary, they undertake any charitable work suitable to women, especially the teaching of girls and young children, visiting the sick, and instructing in Christian doctrine. The central houses have smaller establishments emanating from and depending upon them. For each of these groups there is one superioress, elected by the professed sisters for three years, and eligible for three years more. Aided by assistants, she appoints a procuratrix over each lesser establishment and assigns the grades and most of the offices. All the sisters return to their central house every summer for a retreat and to hold a chapter for the election of officers. The novitiate lasts three years; the usual three vows are then taken, at first for three years, then either renewed or made perpetual. In each diocese the bishop is protector.
There are houses in Italy, England, and Wales. In Italy there were in 1908 about 600 sisters and 60 novices. They have 64 establishments, most of which are elementary schools for children and girls; there are also several boarding-schools for girls, a few orphanages, and a home for poor old men. They are scattered in nine dioceses, some in Piedmont, others in Lombardy. The principal houses are those of Borgomanero, the central house for Italy, Domodossola, Intra, and Biella. The English branch began in 1843 on the initiative of Lady Mary Arundel, who had taken a house at Loughborough in order to aid the Fathers of the Institute in that mission. Into this house, fitted as a convent, she received two Italian sisters, the first nuns to wear a religious habit in the English Midlands since the Reformation. A year later they opened a girls' and infants' school, which was the first day-school for the poor taught by nuns in England. The first English superioress was Mary Agnes Amherst, niece of the Earl of Shrewsbury. Under her rule the present central house was built at Loughborough. A boarding-school and middle and elementary schools are conducted by the nuns. There are six other establishments. At St. Etheldreda's in London and at Whitwick, Rugby, and Bexhill they have girls' and infants' schools, at Cardiff, two houses, one for visiting the sick and aiding the poor, and the other a secondary school and pupil-teachers' centre. Whitwick and St. David's, Cardiff, are the only places in which their work is not auxiliary to that of the Fathers of the Institute. (See ROSMINIANS.)
WILLIAM HENRY POLLARD. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Sisters of the Little Company of Mary
A congregation founded in 1877 in England to honour in a particular manner the maternal Heart of the Blessed Virgin, especially in the mystery of Calvary. The sisters make an entire consecration of themselves to her, and aim at imitating her virtues. They devote themselves to the sick and dying, which is their principal exterior work. They nurse the sick in their own homes, and also receive them in the hospitals and nursing-homes attached to their convents. They make no distinction of class, nationality or creed, and exact no charge for their services, but accept any offering which may be made them. Besides the personal attendance on the sick, they are bound to pray continually for the dying, and in the novitiate watch before the Blessed Sacrament, both by day and night, praying for the dying. When circumstances require it, the sisters may engage in various forms of mission work, especially in poor districts. The rules received final approbation from Leo XIII in 1893. The order conducts houses in: Italy (1 in Rome, 1 at Florence, 1 at Fiesole); England (3 in London, 1 in Nottingham); Ireland (1 at Limerick, 1 in Fermoy); Malta (1); Untied States (Chicago); Australia (2 at Sydney, 1 at Adelaide); South Africa (Port Elizabeth). The sisters when in the convent wear a black habit and blue veil, with a white cloak in the chapel; when nursing, the habit is of white linen, with a blue veil.
An association of pious women, known as "Pie Donne" or "Affiliated", are aggregated to the order, and share in its prayers and good works, some residing in their own homes, others living in the convent, though in part separated from the community. A confraternity is attached to the order, called the Calvary Confraternity, the members of which assist those in their last agony by their prayers and, if possible, by personal attendance.
MOTHER M. PATRICK 
Transcribed by Ferruccio Germani
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Sisters of the Perpetual Adoration
(Quimper, France).
An institute of nuns devoted to perpetual adoration of the Blessed Sacrament and to the education of orphan children; founded at Quimper (Brittany), by Abbé François-Marie Langrez (b. at Saint Servan, 20 July, 1787; d. at Quimper, 10 August, 1862). In early youth Francois-Marie had been an apprentice rope-maker, but he began to study the classics at sixteen, and was ordained 19 December, 1812. In December, 1821, he conceived the first idea of the work he subsequently founded. Two poor homeless little girls crossed his path. He confided them to Marguerite Le Maître, a domestic servant. Other orphans were found and sheltered. In 1826 Marguerite's home contained an oratory and was provided with a dormitory holding thirty beds. Three years later she received her first two co-labourers, and on 21 November, 1829, the first chapel of the institute was opened. In 1832, Mlle Olympe de Moelien, in whose family Marguerite Le Maitre had been a servant when she began her charitable work, entered the little society, being made superioress, 10 March, 1833. On 20 January, 1835, Mère Olympe and her companions first put on the religious habit. In September, 1835 a tentative rule of life was drawn up by Abbé Langrez. In March, 1836, the first sisters made their vows. On 27 March, 1837, Sister Marguerite Le Maître died. Adoration of the Blessed Sacrament which was begun in March, 1836, did not become perpetual, day and night, till 1843, eight days after the death of Mère Olympe, who left after her a great reputation for sanctity. At that time the community numbered 11 choir sisters, 4 postulants, and had charge of 70 children. In 1845 their rule was approved by Mgr Graveran, Bishop of Quimper. A little later they were recognized by the Government under the title of Sisters of the Perpetual Adoration. On 10 May, 1851, a house was founded at Recouvrance, transferred, 28 October, 1856, to Coat-ar-Guéven, near Brest. This and the house at Quimper are the only ones that practise perpetual adoration. In 1882, the institute contained 400 orphan girls and 128 religious. Since its foundation, it has received 1754 orphan girls, of whom 1000 have embraced the religious life in different congregations.
ARTHUR LETELLIER 
Transcribed by Herman F. Holbrook 
Esto nobis praegustatum mortis in examine
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Sisters of the Poor Child Jesus
A congregation founded at Aachen in 1844 for the support and education of poor, orphan, and destitute children, especially girls; approved by Pius IX in 1862 and 1869, and by Leo XIII in 1881 and 1888. Clara Fey, Leocadia Startz, Wilhelmina Istas, and Aloysia Vossen were at school together at Aachen; they were the co-foundresses of the congregation. The home of Clara Fey was a rendezvous for priests and earnest-minded laity for the discussion of religious and social questions. In February, 1837, Clara and some companions rented a house, gathered together some children, fed, clothed, and taught them. Soon the old Dominican convent was secured and, with other houses, opened as schools. After seven years of rapid progress the four foundresses entered upon community life 2 Feb., 1844, under the rule and direction of Clara Fey (born 11 April, 1815; died 8 May, 1894). Fifty children were housed with the community, and several hundreds attended the day schools. In 1845 Card. Geissel of Cologne approved the rules and obtained recognition from the Holy See, whilst the Prussian Government also authorized the foundation. An old convent in Jakobstrasse became the first mother-house of the new order. The growth was rapid, and in quick succession houses were opened at Bonn, Derendorf, Düsseldorf, Neuss, Cologne, Coblenz, Landstuhl, Luxemburg, Stolberg, and Vienna.
The need of providing funds for the original work of rescue, as well as the entreaties of bishops, led to other activities being undertaken, e.g. high schools for girls, training of domestics, homes for girls in business, modelling of wax figures for statues, and notably church embroidery. For the latter, designs were furnished by Pugin at the instance of Mrs. Edgar, an English resident of Aachen, and the exquisite needle-painting of the sisters became famed throughout Germany and the neighbouring countries. The house at Burtscheid (Aachen) became, and still remains, the German secretariate of the society of the Holy Childhood. In twenty years the number of houses had grown to twenty-five, with 450 sisters. Invaluable advice and assistance were afforded the order by Bishop Laurent, Vicar Apostolic of Luxemburg, and by Pastor Sartorius of Aachen, who with Father Andreas Fey, a brother of Clara, acted as spiritual director and confessor. After the Franco-Prussian war, the devotion of the sisters in nursing the sick and wounded was rewarded by an autograph letter from the emperor and decorations for many sisters. The influence of the empress delayed the expulsion of the congregation during the Kulturkampf until 1875, when steps were taken to close the houses in Prussia; but not until 1878 was the mother-house at Aachen transferred to Simpelveld, a few miles over the Dutch frontier. There Bishop Laurent, who had resigned his see, took up his residence, and remained as counsellor until his death in 1884. The exiles found refuge in Holland, Bavaria, Belgium, Luxemburg, and Austria. In England a house was established in 1876 at Southam, where an orphanage was immediately opened by the ten exiles who arrived there. This community now numbers over forty sisters with orphanage, day and boarding schools, and a school of embroidery.
The relaxation of the Falk Laws enabled the congregation in 1887 to regain many of its convents. At the present time (1911) the total number of houses is 38, with over 2000 sisters engaged in a variety of charitable and educational occupations, with thousands of children of every class.
The range of work is wide: seminaries for teachers as at Maastricht, Ehrenfeld, Brussels; high schools (boarding and day), Godesberg, Düsseldorf, Vienna, Roermond, Maastricht, Brussels, Borsbeeck, Antwerp, Plappeville etc.; domestic training at many houses; embroidery at Simpelveld, Aachen, Brussels, Landstuhl, Southam, Vienna (Döbling); elementary schools and orphanages at most houses. The mother general resides at Simpelveld, the mother-house and chief novitiate, with provincials for Austria and Holland. The constitutions aim at promoting a simplicity of character and joyful spirit in imitation of the Child Jesus born in poverty. The twenty-fifth of each month is a day of special devotion before the Crib, the nineteenth in honour of St. Joseph, the chief patron, Guardian of the Poor Child; and the secondary patron is St. Dominic.
PFÜLF, Mutter Clara Fey Vom Armen Kinde Jesus (Freiburg, 1907); Mutter Clara (Simpelveld, 1910); HEIMBUCHER, Die Orden und Kongregationen (Paderborn, 1897).
WALTER HÖFLER 
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Dedicated to the Sacred Heart of Jesus Christ
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Sisters of the Poor of St. Francis
A Congregation, founded by the Venerable Mother Frances Schervier at Aachen in the year 1845, whose members observe the Rule of the Third Order of St. Francis, as given by Leo X for Tertiaries living in community, and Constitutions adapted to their special work, care of the sick poor, dependent upon charity.
Foundation
Frances Schervier, born in Aachen, 3 January, 1819, was the child of John Henry Caspar Schervier, proprietor of a needle manufactory and associate magistrate of the city, and Maria Louisa Migeon, descendant of a wealthy French family. Frances's education was thorough, and it was always her desire to serve the sick and poor. She began by giving them food and clothing, labouring for them, and visiting them in their homes and hospitals. In 1840 she joined a charitable society, in order to exercise this charity more actively. In 1844 she and four other young ladies (Catherine Daverkosen, Gertrude Frank, Joanna Bruchhans, and Catherine Lassen) became members of the Third Order of St. Francis. The following year, with the permission of a priest, they went to live together in a small house beyond St. James's Gate, and Frances was chosen superior of the community. The life of the sisters was conventual, and the time spent in religious exercises, household duties, and caring for the sick poor. In 1848 the community numbered thirteen members.
Development
In the latter part of 1848 a mild form of cholera broke out in Aachen, followed by an epidemic of small pox, and an infirmary was opened in an old Dominican building, the property of the city. The Sisters offered their services as nurses and they were authorized to take up their abode in the building (1849). New members were admitted in 1849, when they were called to take charge of an infirmary for cholera patients in Burtscheid. In 1850 they established a hospital for incurables in the old Dominican building, and the home nursing and charity kitchens in different parishes were entrusted to them. In 1850 the "Constitutions" were compiled and submitted to the Archbishop of Cologne. They were approved, and on 12 August, 1851, Mother Frances and her twenty-three associates were invested with the habit of St. Francis. On 13 June, 1850, they took charge of a hospital in Juelich (later abandoned). In 1851 a foundation was established at Bonn and also at Aachen for the care of the female prisoners in the House of Detention. When the home of the Poor Clares, before their suppression in 1803, was offered for sale in the summer of 1852, Mother Frances purchased the spacious building for a convent — the first mother-house. The congregation grew steadily and rapidly. In 1852 two houses were founded in Cologne, and a hospital was opened at Burtscheid. Foundations were established in Ratingen, Mayence, Coblenz (1854); Kaiserswerth, Crefeld, Euskirchen (1855); Eschweiler (1858); Stolberg and Erfurt (1863), etc. The number of institutions in Europe at time of present writing (1911) is about 49.
Congregation in America
The year 1858 marks an important epoch in the development of the congregation, namely: the transplanting of the congregation to America. Mrs. Sarah Peter, a convert of Cincinnati, O., received a commission from the archbishop in that city to bring German Sisters to America to care for the destitute poor of German nationality, and Irish Sisters for the Irish poor. While in Rome in 1857 she submitted the plan to the Holy Father, who advised her to apply for German Sisters to some Austrian bishop. Cardinal Von Geissel, the Archbishop of Cologne, earnestly recommended the Congregation of Mother Frances for the purpose. In Ireland she succeeded in obtaining the Sisters of Mercy. Mother Frances resolved to found a house in Cincinnati, and on 24 August, 1858, the six sisters chosen by her set sail for America. Upon their arrival in Cincinnati, the Sisters of the Good Shepherd kindly gave them hospitality. Soon they received the offer of the gratuitous use of a vacated orphanage for their patients. The following year three more sisters arrived from Europe, and in March they purchased several lots at the corner of Linn and Betts Streets (the present site of St. Mary's Hospital), and began constructing a hospital. More sisters soon arrived from the mother-house, and in 1860 they were able to establish a branch-house in Covington, Ky.
In the spring of 1861 Mrs. Peter offered her residence to the sisters for a novitiate, and home for the Clarisses or recluses, a contemplative branch of the congregation, for whose coming she had long been negotiating with Mother Frances. In October, 1861, three recluses came to America, and from their arrival up to the present time perpetual adoration of the Most Blessed Sacrament has been carried on without interruption in this novitiate convent of St. Clara. Mrs. Peter reserved for herself the use of several rooms, wherein she lived a life of retirement until her death in Feb., 1877. The congregation owed much of its rapid progress in the New World to the influence of this noble lady. Hospitals have been founded in the following cities of the United States: Cincinnati (1858); Covington, Ky. (1860); Columbus, O. (1862); Hoboken, N. J. (1863); Jersey City, N. J. (1864); Brooklyn, N. Y. (1864); 5th St., N. Y. City (1865); Quincy, Ill. (1866); Newark, N. J. (1867); Dayton, O. (1878); N. Y. City (1882); Kansas City, Kan. (1887); Fairmount, Cin., 0. (1888); Columbus, O. (1891); 142nd St., N. Y. City (1906). In 1896 the novitiate was removed to Hartwell, O., where the congregation possesses a large convent, church, and grounds, the centre of activity of the Province in America.
WILSTACH, Frances Schervier and her Poor Sisters in Catholic World Magazine, LXIII (New York), 261.
SISTER ANTONIA. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Sisters of the Temple[[@Headword:Sisters of the Temple]]

Sisters of the Temple
The Sisters of the Temple (whose full title is SISTERS OF THE FINDING OF JESUS IN THE TEMPLE) are a pre-Reformation foundation. They were established in London for educational purposes at the time of the Crusades by a dean whose name has not come down to us. They spread widely in England in the following centuries, but were driven into exile at the Reformation.
In 1860 Cardinal Wiseman, with generous help of the Abbe Roullin, re-established them in the Archdiocese of Westminster, whence they moved to Clifton. But it was not until a house was opened at Vernon, Normandy, that they began once more to flourish; from Vernon they have opened six houses in France and Belgium, and now number 170 sisters. They have a home for invalid priests at Clifton, and chief work of the sisters now is nursing among all classes of society. They are known as the Blue Nuns in England and France, from the blue habit they wear.
DATIN, Discours pour le cinquantenaire des Soeurs de Jesus au Temple (1910).
FRANCESCA M. STEELE 
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Sistine Choir
Although it is known that the Church, from her earliest days, employed music in her cult, it was not until the time of her emergence from the catacombs that she began freely to display her beauty and splendour in sacred song. As early as in the pontificate of Sylvester I (314-35) we find a regularly-constituted company of singers, under the name of schola cantorum, living together in a building devoted to their exclusive use. The word schola was in those days the legal designation of an association of equals in any calling or profession and did not primarily denote, as in our time, a school. It had more the nature of a guild, a characteristic which clung to the papal choir for many centuries. Hilary II (461-8) ordained that the pontifical singers live in community, while Gregory the Great (590-604) not only made permanent the existing institution attached to St. John Lateran and including at that time in its membership monks, secular clergy, and boys, but established a second and similar one in connection with the Basilica of St. Peter. The latter is supposed to have served as a sort of preparatory school for the former. For several centuries the papal schola cantorum retained the same general character. Its head, archicantor or primicerius, was always a clergyman of high rank and often a bishop. While it was his duty to intone the various chants to be followed by the rest of the singers, he was by no means their master in the modern technical sense.
It is at the time of the transfer of the papal see from Rome to Avignon in the thirteenth century that a marked change takes place in the institution. Innocent IV did not take his schola cantorum with him to his new abode, but provided for its continuance in Rome by turning over to it properties, tithes, and other revenues. Community life among the singers seems to have come to an end at this period. Clement V (1305-14) formed a new choir at Avignon, consisting for the most part of French singers, who showed a decided preference for the new developments in church music -- the déchant and falsibordoni, which had in the meantime gained great vogue in France. When Gregory XI (1370-8) returned to Rome, he took his singers with him and amalgamated them with the still-existing, at least in name, ancient schola cantorum. Before the sojourn of the papal Court at Avignon, it had been the duty of the schola to accompany the pope to the church where he held station, but after the return to Rome, the custom established at Avignon of celebrating all pontifical functions in the papal church or chapel was continued and has existed ever since. The primicerius of former times is now no longer mentioned but is replaced by the magister capellae, which title, however, continues to be more an honorary one held by a bishop or prelate than in indication of technical leadership, as may be gathered from the relative positions assigned to various dignitaris, their prerogatives, etc. Thus the magister capellae came immediately after the cardinals, followed, in the order given, by the sacrista, cantores, capellani, and clerici.
With the building by Sixtus IV (1471-84) of the church for the celebration of all papal functions since known as the Sistine Chapel, the original schola cantorum and subsequent capella pontificia or capella papale, which still retains more or less of the guild character, becomes the capella sistina, or Sistine Choir, whose golden era takes its beginning. Up to this time the number of singers had varied considerably, there being sometimes as few as nine men and six boys. By a Bull dated November, 1483, Sixtus IVfixed the number at twenty-four, six for each part. After the year 1441 the records no longer mention the presence of boys in the choir, the high voices, soprano and alto, being thenceforth sung by natural (and occasionally unnatural) soprani falsetti and high tenors respectively. Membership in the papal choir became the great desideratum of singers, contrapuntists, and composers of every land, which accounts for the presence in Rome, at=20least for a time, of most of the great names of that period. The desire to re-establish a sort of preparatory school for the papal choir, on the plan of the ancient schola, and incidentally to become independent of the ultramontane, or foreign, singers, singers, led Julius II (1503-13) to issue, on 19 February, 1512, a Bull founding thecapella Julia, which to this day performs all the choir duties at St. Peter's. It became indeed, and has ever since been, a nursery for , and stepping-stone to, membership in the Sistine Choir. The high artistic aims of its founder have, however, but rarely been attained, owing to the rarity of the truly great choirmasters. Leo X (1513-21), himself a musician, by choosing as head of the organization a real musician, irrespective of his clerical rank, took a step which was of the greatest importance for the future. It had the effect of transforming a group of vocal virtuosi on equal footing into a compact vocal body, whose interpretation of the greatest works of polyphony which we possess, and which were then coming into existence, became the model for the rest of the world, not only then but for all time. Leo's step was somewhat counteracted by Sixtus V (1534-49) on 17 November, 1545, published a Bull approving a new constitution of the choir, which has been in force ever since, and according to which the choir, which has been in force ever since, and according to which the choir-master proposes the candidates for membership, who are then examined by the whole company of singers. Since that time the state of life of the candidate has not been a factor.
While the Sistine Choir has, since its incipiency, undergone many vicissitudes, its artistic and moral level fluctuating, like all things human, with the mutations of the times, it has ever had for its purpose and object to hold up, at the seat of ecclesiastical authority, the highest model of liturgical music as well as of its performance. When the Gregorian melodies were still the sole music of the Church, it was the papal choir that set the standard for the rest of Christendom, both s regards the purity of the melodies and their rendition. After these melodies had blossomed into polyphony, it was in the Sistine Chapel that it received adequate interpretation. Here the artistic degeneration, which church music suffered in different periods in many countries, never took hold for any length of time. The use of instruments, even of the organ, has ever been excluded. The choir's ideal has always been that purely vocal style, Since the accession of the present pope [1912], and under its present conductor, the falsetto voices have been succeeded by boys' voices, and the artistic level of the institute has been raised to a higher point than it had occupied for the previous thirty or forty years.
Haberl, Baustein fur Musikgeschicte, III, Die romische Schola Cantorum und die papstlichen Kapellsanger bis zur Mitte des 16. Jarhunderts (Leipzig, 1888); Schelle, Die papstliche Sangerschule in Rom (Leipzig, 1872); Kienle, Choralschule (Freiburg, 1899); Baini, Memorie storico-critiche della via e delle opere di Giovanni Pierluigi da Palestrina (Rome, 1828).
JOSEPH OTTEN 
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Sitifis
(Sitifensis).
Titular see in Mauretania Sitifensis. Sitifis, situated in Maurentania Caesarensis, on the road from Carthage to Cirta, was of no importance under the Numidian kings and became prominent only when Nerva established a colony of veterans there. When Mauretania Sitifensis was created, at the close of the third century, Sitifis became its capital. Under the Vandals it was the chief town of a district called Zaba. It was still the capital of a province under Byzantine rule and was then a place of strategic importance. Captured by the Arabs in the seventh century, it was almost ruined at the time of the French occupation (1838). It is now Setif, the chief town of an arrondissement in the Department of Constantine, Algeria. It contains 15,000 inhabitants, of whom 3700 are Europeans and 1,600 Jews; it has a trade in cattle, cereals, leather, and cloths. Interesting Christian inscriptions are to be found there, one of 452 mentioning the relics of St. Lawrence, another naming two martyrs of Sitifis, Justus and Decurius; there are a museum and the ruins of a Byzantine fortress. St. Augustine, who had frequent relations with Sitifis, informs us that in his time it contained a monastery and an episcopal school, and that it suffered from a violent earthquake, on which occasion 2000 persons, through fear of death, received baptism (Ep., lxxxiv; Serm., xix). Five bishops of this see are known: Servus, in 409, mentioned in a letter of St. Augustine; Novatus present at the Council of Carthage (484), and exiled by Huneric; Optatus, at the Council of Carthage (525).
Smith, Dict. of Greek and Roman Geog., s. v. Sitifi; Muller Notes a Ptolmy, ed. Didot, I. 612; Toulotte, Geog. de l'Afrique chretienne: Mauretanie (Montreuil, 1894), 185-9; Diehl, L'Afrique byzantine (Paris, 1896), passim.
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Siunia
Siunia, a titular see, suffragan of Sebastia in Armenia Prima. Siunia is not a town, but a province situated between Goghtcha, Araxa, and Aghovania, in the present Russian districts of Chamakha, or Baku, and Elisavetpol. The real name should be Sisacan, the Persian form, for Siunia got its name from Sisac, the son of Gegham, the fifth Armenian sovereign. Its first rulers, vassals of the kings of Armenia or the shahs of Persia, date back to the fourth century of our era; about 1046 it became an independent kingdom, but only till 1166. The Church of Siunia was established in the fifth century or perhaps a little earlier. It soon became a metropolis subject to the Catholicos of Armenia, and, as we see in a letter of the patriarch Ter Sargis in 1006, it counted twelve crosiers, which must signify twelve suffragan sees. The archdiocese contained 1400 villages and 28 monasteries. In the ninth century the metropolitan see was fixed in the convent of Tatheo, situated between Ouronta and Migri, sixty-two miles south-east of Lake Gokcha. Separated for a brief interval from Noravank, the See of Siunia was reunited to it, but was definitively separated again in the thirteenth century. In 1837 the Diocese of Siunia was, by order of the Synod of Etchmiadzin, suppressed and subjected directly to the catholicos under the supervision of the Bishop of Erivan, who had a vicar at Tatheo. The complete list of the bishops and metropolitans of Siunia, from the fifth century till the nineteenth century, is known; amongst them we may mention Petros, a writer at the beginning of the sixth century, and Stephanos Orbelian, the historian of his Church. It is not known why the Roman Curia introduced this episcopal title, which does not appear in any Greek or Latin "Notitia episcopatuum", and was never a suffragan of Sebastia.
LE QUIEN, Oriens christianus, I (Paris, 1740), 1443; BROSSET, Listes chronologiques des princes et des métropolites de Siounie in Bulletin de l'Académie des Sciences de Saint-Pétersbourg, IV (1862), 497-562; STEPHANOS ORERLIAN, Histoire de la Siounie, tr. BROSSET (Saint-Petersburg, 1864).
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Slander
Slander is the attributing to another of a fault of which one knows him to be innocent. It contains a twofold malice, that which grows out of damage unjustly done to our neighbor's good name and that of lying as well. Theologians say that this latter guilt considered in itself, in so far as it is an offence against veracity, may not be grievous, but that nevertheless it will frequently be advisable to mention it in confession, in order that the extent and method of reparation may be settled. The important thing to note of slander is that it is a lesion of our neighbor's right to his reputation. Hence moralists hold that it is not specifically distinct from mere detraction. For the purpose of determining the species of this sin, the manner in which the injury is done is negligible. There is, however, this difference between slander and detraction: that, whereas there are circumstances in which we may lawfully expose the misdeeds which another has actually committed, we are never allowed to blacken his name by charging him with what he has not done. A lie is intrinsically evil and can never be justified by any cause or in any circumstances. Slander involves a violation of commutative justice and therefore imposes on its perpetrator the obligation of restitution. First of all, he must undo the injury of the defamation itself. There seems in general to be only one adequate way to do this: he must simply retract his false statement. Moralists say that if he can make full atonement by declaring that he has made a mistake, this will be sufficient; otherwise he must unequivocally take back his untruth, even at the expense of exhibiting himself a liar. In addition he is bound to make compensation to his victim for whatever losses may have been sustained as a result of his malicious imputation. It is supposed that the damage which ensues has been in some measure foreseen by the slanderer.
JOSEPH F. DELANY 
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Slavery and Christianity
How numerous the slaves were in Roman society when Christianity made its appearance, how hard was their lot, and how the competition of slave labour crushed free labour is notorious. It is the scope of this article to show what Christianity has done for slaves and against slavery, first in the Roman world, next in that society which was the result of the barbarian invasions, and lastly in the modern world.
I. THE CHURCH AND ROMAN SLAVERY
The first missionaries of the Gospel, men of Jewish origin, came from a country where slavery existed. But it existed in Judea under a form very different from the Roman form. The Mosaic Law was merciful to the slave (Ex., xxi; Lev., xxv; Deut., xv, xxi) and carefully secured his fair wage to the labourer (Deut., xxiv, 15). In Jewish society the slave was not an object of contempt, because labour was not despised as it was elsewhere. No man thought it beneath him to ply a manual trade. These ideas and habits of life the Apostles brought into the new society which so rapidly grew up as the effect of their preaching. As this society included, from the first, faithful of all conditions -- rich and poor, slaves and freemen -- the Apostles were obliged to utter their beliefs as to the social inequalities which so profoundly divided the Roman world. "For as many of you as have been baptized in Christ, have put on Christ. There is neither Jew nor Greek: there is neither bond nor free: there is neither male nor female. For you are all one in Christ Jesus" (Gal., iii, 27-28; cf. I Cor., xii, 13). From this principle St. Paul draws no political conclusions. It was not his wish, as it was not in his power, to realize Christian equality either by force or by revolt. Such revolutions are not effected of a sudden.Christianity accepts society as it is, influencing it for its transformation through, and only through, individual souls. What it demands in the first place from masters and from slaves is, to live as brethren -- commanding with equity, without threatening, remembering that God is the master of all - obeying with fear, but without servile flattery, in simplicity of hear, as they would obey Christ (cf. Eph., vi, 9; Col. iii, 22-4; iv, 1).
This language was understood by masters and by slaves who became converts to Christianity. But many slaves who were Christians had pagan masters to whom this sentiment of fraternity was unknown, and who sometimes exhibited that cruelty of which moralists and poets so often speak. To such slaves St. Peter points out their duty: to be submissive "not only to the good and gentle, but also to the froward", not with a mere inert resignation, but to give a good example and to imitate Christ, Who also suffered unjustly (I Peter, ii, 18, 23-4. In the eyes of the Apostles, a slave's condition, peculiarly wretched, peculiarly exposed to temptations, bears all the more efficacious testimony to the new religion. St. Paul recommends slaves to seek in all things to please their masters, not to contradict them, to do them no wrong, to honour them, to be loyal to them, so as to make the teaching of God Our Saviour shine forth before the eyes of all, and to prevent that name and teaching from being blasphemed (cf. I Tim, vi, 1; Tit., ii, 9, 10). The apostolic writings show how large a place slaves occupied in the Church Nearly all the names of the Christians whom St. Paul salutes in his Epistles to the Romans are servile cognomina: the two groups whom he calls "those of the household of Aristobulus and "those of the household of Narcissus" indicate Christian servitors of those two contemporaries of Nero. His Epistle, written from Rome to the Philippians (iv, 22) bears them greeting from the saints of Caesar's household, i.e. converted slaves of the imperial palace.
One fact which, in the Church, relieved the condition of the slave was the absence among Christians of the ancient scorn of labour (Cicero, "De off.", I, xlii; Pro Flacco", xviii; "pro domo", xxxiii; Suetonius, "Claudius, xxii; Seneca, "De beneficiis", xviii; Valerius Maximus, V, ii, 10). Converts to the new religion knew that Jesus had been a carpenter; they saw St. Paul exercise the occupation of a tentmaker (Acts, xviii, 3; I Cor, iv, 12). "Neither did we et any man's bread", said the Apostle, "for nothing, but in labour and in toil we worked night and day, lest we should be chargeable to any you (II Thess., iii, 8; cf. Acts, xx, 33, 34). Such an example, given at a time when those who laboured were accounted "the dregs of the city", and those who did not labour lived on the public bounty, constituted a very efficacious form of preaching. A new sentiment was thereby introduced into the Roman world, while at the same time a formal discipline was being established in the Church. It would have none of those who made a parade of their leisurely curiosity in the Greek and Roman cities (II Thess., iii, 11). It declared that those who do not labour do not deserve to be fed (ibid., 10). A Christian was not permitted to live without an occupation (Didache, xii).
Religious equality was the negation of slavery as it was practiced by pagan society. It must have been an exaggeration, no doubt, to say, as one author of the first century said, that "slaves had no religion, or had only foreign religions" (Tacitus, "Annals", XIV, xliv): many were members of funerary collegia under the invocation of Roman divinities (Statutes of the College of Lanuvium, "Corp. Inscr. lat.", XIV, 2112). But in many circumstances this haughty and formalist religion excluded slaves from its functions, which, it was held, their presence would have defiled. (Cicero, "Octavius", xxiv). Absolute religious equality, as proclaimed by Christianity, was therefore a novelty. The Church made no account of the social condition of the faithful. Bond and free received the same sacraments. Clerics of servile origin were numerous (St. Jerome, Ep. lxxxii). The very Chair of St. Peter was occupied by men who had been slaves -- Pius in the second century, Callistus in the third. So complete -- one might almost say, so levelling -- was thisChristian equality that St. Paul (I Tim., vi, 2), and, later, St. Ignatius (Polyc., iv), are obliged to admonish the slave and the handmaid not to contemn their masters, "believers like them and sharing in the same benefits". In giving them a place in religious society, the Church restored to slaves the family and marriage. In Roman, law, neither legitimate marriage, nor regular paternity, nor even impediment to the most unnatural unions had existed for the slave (Digest, XXXVIII, viii, i, (sect) 2; X, 10, (sect) 5). That slaves often endeavoured to override this abominable position is touchingly proved by innumerable mortuary inscriptions; but the name of uxor, which the slave woman takes in these inscriptions, is very precarious, for no law protects her honour, and with her there is no adultery (Digest, XLVIII, v, 6; Cod. Justin., IX, ix, 23). In the Church the marriage of slaves is a sacrament; it possesses "the solidity" of one (St. Basil, Ep. cxcix, 42). The Apostolic Constitutions impose upon the master the duty of making his slave contract "a legitimate marriage" (III, iv; VIII, xxxii). St. John Chrysostom declares that slaves have the marital power over their wives and the paternal over their children ("In Ep. ad Ephes.", Hom. xxii, 2). He says that "he who has immoral relations with the wife of a slave is as culpable as he who has the like relations with the wife of the prince: both are adulterers, for it is not the condition of the parties that makes the crime" ("In I Thess.", Hom. v, 2; "In II Thess.", Hom. iii, 2).
In the Christian cemeteries there is no difference between the tombs of slaves and those of the free. The inscriptions on pagan sepulchres -- whether the columbarium common to all the servants of one household, or the burial plot of a funerary collegium of slaves or freedmen, or isolated tombs -- always indicate the servile condition. In Christian epitaphs it is hardly ever to be seen ("Bull. di archeol. christiana", 1866, p. 24), though slaves formed a considerable part of the Christian population. Sometimes we find a slave honoured with a more pretentious sepulchre than others of the faithful, like that of Ampliatus in the cemetery of Domitilla ( "Bull. di archeol. christ.", 1881, pp. 57-54, and pl. III, IV). This is particularly so in the case of slaves who were martyrs: the ashes of two slaves, Protus and Hyacinthus, burned alive in the Valerian persecution. had been wrapped in a winding-sheet of gold tissue (ibid., 1894, p. 28). Martyrdom eloquently manifests the religious equality of the slave: he displays as much firmness before the menaces of the persecutor as does the free man. Sometimes it is not for the Faith alone that a slave woman dies, but for the faith and chastity equally threatened -- "pro fide et castitate occisa est" ("Acta S. Dulae" in Acta SS., III March, p. 552). Beautiful assertions of this moral freedom are found in the accounts of the martyrdoms of the slaves Ariadne, Blandina, Evelpistus, Potamienna, Felicitas, Sabina, Vitalis, Porphyrus, and many others (see Allard, "Dix leçons sur le martyre", 4th ed., pp. 155-- 64). The Church made the enfranchisement of the slave an act of disinterested charity. Pagan masters usually sold him his liberty for his market value, on receipt of his painfully amassed savings (Cicero, "Philipp. VIII", xi; Seneca "Ep. lxxx"); true Christians gave it to him as an alms. Sometimes the Church redeemed slaves out of its common resources (St. Ignatius, "Polyc.", 4; Apos. Const., IV, iii). Heroic Christians are known to have sold themselves into slavery to deliver slaves (St. Clement, "Cor.", 4; "Vita S. Joannis Eleemosynarii" in Acts SS., Jan., II, p. 506). Many enfranchised all the slaves they had. In pagan antiquity wholesale enfranchisements are frequent, but they never include all the owner's slaves, end they are always by testamentary disposition -- that is when the owner cannot be impoverished by his own bounty, (Justinian, "Inst.", I, vii; "Cod. Just.", VII, iii, 1). Only Christians enfranchised all their slaves in the owner's lifetime, thus effectually despoiling themselves a considerable part of their fortune (see Allard, "Les esclaves chrétiens", 4th ed., p. 338). At the beginning of the fifth century, a Roman millionaire, St. Melania, gratuitously granted liberty to so many thousand of slaves that her biographer declares himself unable to give their exact number (Vita S. Melaniae, xxxiv). Palladius mentions eight thousand slaves freed (Hist. Lausiaca, cxix), which, taking the average price of a slave as about $100, would represent a value of $800,000 [1913 dollars]. But Palladius wrote before 406, which was long before Melania had completely exhausted her immense fortune in acts of liberality of all kinds (Rampolla, "S. Melania Giuniore", 1905, p. 221).
Primitive Christianity did not attack slavery directly; but it acted as though slavery did not exist. By inspiring the best of its children with this heroic charity, examples of which have been given above, it remotely prepared the way for the abolition of slavery. To reproach the Church of the first ages with not having condemned slavery in principle, and with having tolerated it in fact, is to blame it for not having let loose a frightful revolution, in which, perhaps, all civilization would have perished with Roman society. But to say, with Ciccotti (Il tramonto della schiavitù, Fr. tr., 1910, pp. 18, 20), that primitive Christianity had not even "an embryonic vision" of a society in which there should be no slavery, to say that the Fathers of the Church did not feel "the horror of slavery", is to display either strange ignorance or singular unfairness. In St. Gregory of Nyssa (In Ecclesiastem, hom. iv) the most energetic and absolute reprobation of slavery may be found; and again in numerous passages of St. John Chrysostom's discourse we have the picture of a society without slaves - a society composed only of free workers, an ideal portrait of which he traces with the most eloquent insistence (see the texts cited in Allard, ''Les esclaves chrétiens", p. 416-23).
II. THE CHURCH AND SLAVERY AFTER THE BARBARIAN INVASIONS
It is beyond the scope of this article to discuss the legislative movement which took place during the same period in regard to slaves. From Augustus to Constantine statutes and jurisprudence tended to afford them greater protection against ill- treatment and to facilitate enfranchisement. Under the Christian emperors this tendency, in spite of relapses at certain points, became daily more marked, and ended, in the sixth century, in Justinian's very liberal legislation (see Wallon, "Hist. de l'esclavage dans l'antiquité", III, ii and x). Although the civil law on slavery still lagged behind the demands of Christianity ("The laws of Caesar are one thing, the laws of Christ another", St. Jerome writes in "Ep. lxxvii"), nevertheless very great progress had been made. It continued in the Eastern Empire (laws of Basil the Macedonian, of Leo the Wise, of Constantine Porphyrogenitus), but in the West it was abruptly checked by the barbarian invasions. Those invasions were calamitous for the slaves, increasing their numbers which had began to diminish, and subjecting them to legislation and to customs much harder than those which obtained under the Roman law of the period (see Allard, "Les origines du servage" in "Rev. des questions historiques", April, 1911. Here again the Church intervened. It did so in three ways: redeeming slaves; legislating for their benefit in its councils; setting an example of kind treatment. Documents of the fifth to the seventh century are full of instances of captives carried off from conquered cities by the barbarians and doomed to slavery, whom bishops, priests, and monks, and pious laymen redeemed. Redeemed captives were sometimes sent back in thousands to their own country (ibid., p. 393-7, and Lesne, "Hist de la propriété ecclésiastique en France", 1910, pp. 357-69).
The Churches of Gaul, Spain, Britain, and Italy were incessantly busy, in numerous councils, with the affairs of slaves; protection of the maltreated slave who has taken refuge in a church (Councils of Orléans, 511, 538, 549; Council of Epone, 517); those manumitted in ecclesiis, but also those freed by any other process (Council of Arles, 452; of Agde, 506; of Orléans, 549; of Mâcon, 585; of Toledo, 589, 633; of Paris, 615); validity of marriage contracted with full knowledge of the circumstances between free persons and slaves ((Councils of Verberie, 752, of Compiègne, 759); rest for slaves on Sundays and feast days (Council of Auxerrre, 578 or 585; of Ch&acric;lon-sur-Saône, middle of the seventh century; of Rouen, 650; of Wessex, 691; of Berghamsted, 697); prohibition of Jews to possess Christian slaves (Council of Orléans, 541; of Mâcon, 581; of Clichy, 625; of Toledo, 589, 633, 656); suppression of traffic in slaves by forbidding their sale outside the kingdom (Council of Châlon-sur-Saône, between 644 and 650); prohibition against reducing a free man to slavery (Council of Clichy, 625). Less liberal in this respect than Justinian (Novella cxxiii, 17), who made tacit consent a sufficient condition, the Western discipline does not permit a slave to be raised to the priesthood without the formal consent of his master; nevertheless the councils held at Orléans in 511, 538, 549, while imposing canonical penalties upon the bishop who exceeded his authority in this matter, declare such an ordination to be valid. A council held at Rome in 595 under the presidency of St. Gregory the Great permits the slave to become a monk without any consent, express or tacit, of his master.
At this period the Church found itself becoming a great proprietor. Barbarian converts endowed it largely with real property. As these estates were furnished with serfs attached to the cultivation of the soil, the Church became by force of circumstances a proprietor of human beings, for whom, in these troublous times, the relation was a great blessing. The laws of the barbarians, amended through Christian influence, gave ecclesiastical serfs a privileged position: their rents were fixed; ordinarily, they were bound to give the proprietor half of their labour or half of its products, the remainder being left to them (Lex Alemannorum, xxii; Lex Bajuvariorum, I, xiv, 6). A council of the sixth century (Eauze, 551) enjoins upon bishops that they must exact of their serfs a lighter service than that performed by the serfs of lay proprietors, and must remit to them one-fourth of their rents.
Another advantage of ecclesiastical serfs was the permanency of their position. A Roman law of the middle of the fourth century (Cod. Just., XI, xlvii, 2) had forbidden rural slaves to be removed from the lands to which they belonged; this was the origin of serfdom, a much better condition than slavery properly so called. But the barbarians virtually suppressed this beneficent law (Gregory of Tours, "Hist. Franc.", VI, 45); it was even formally abrogated among the Goths of Italy by the edict of Theodoric (sect. 142). Nevertheless, as an exceptional privilege, it remained in force for the serfs of the Church, who, like the Church itself remained under Roman law (Lex Burgondionum, LVIII, i; Louis I, "Add. ad legem Langobard.", III, i). They shared besides, the inalienability of all ecclesiastical property which had been established by councils (Rome, 50; Orléans, 511, 538; Epone, 517; Clichy, 625; Toledo, 589); they were sheltered from the exactions of the royal officers by the immunity granted to almost all church lands (Kroell, "L'immunité franque", 19110); thus their position was generally envied (Flodoard, "Hist eccl. Remensis", I, xiv), and when the royal liberality assigned to a church a portion of land out of the state property, the serfs who cultivated were loud in their expression of joy (Vita S. Eligii, I, xv).
It has been asserted that the ecclesiastical serfs were less fortunately situated because the inalienability of church property prevented their being enfranchised. But this is inexact. St. Gregory the Great enfranchised serfs of the Roman Church (Ep. vi, 12), and there is frequent discussion in the councils in regard to ecclesiastical freedmen. The Council of Agde (506) gives the bishop the right to enfranchise those serfs "who shall have deserved it" and to leave them a small patrimony. A Council of Orléans (541) declares that even if the bishop has dissipated the property of his church, the serfs whom he has freed in reasonable number (numero competenti) are to remain free. A Merovingian formula shows a bishop enfranchising one-tenth of his serfs (Formulae Biturgenses, viii). The Spanish councils imposed greater restrictions, recognizing the right of a bishop to enfranchise the serfs of his church on condition of his indemnifying it out of his own private property (Council of Seville, 590; of Toledo, 633; of Merida, 666). But they made it obligatory to enfranchise the serf in whom a serious vocation was discerned (Council of Saragossa, 593). An English council (Celchyte, 816) orders that at the death of a bishop all the other bishops and all the abbots shall enfranchise three slaves each for the repose of his soul. This last clause shows again the mistake of saying that the monks had not the right of manumission. The canon of the Council of Epone (517) which forbids abbots to enfranchise their serfs was enacted in order that the monks might not be left to work without assistance and has been taken too literally. It is inspired not only by agricultural prudence, but also by the consideration that the serfs belong to the community of monks, and not to the abbot individually. Moreover, the rule of St. Ferréol (sixth century) permits the abbot to free serfs with the consent of the monks, or without their consent, if, in the latter case, he replaces at his own expense those he has enfranchised. The statement that ecclesiastical freedmen were not as free as the freedmen of lay proprietors will not bear examination in the light of facts, which shows the situation of the two classes to have been identical, except that the freedman of the Church earned a higher wergheld than a lay freedman, and therefore his life was better protected. The "Polyptych of Irminon", a detailed description of the abbey lands of Saint-Germain-des-Prés shows that in the ninth century the serfs of that domain were not numerous and led in every way the life of free peasants.
III. THE CHURCH AND MODERN SLAVERY
In the Middle Ages slavery, properly so called, no longer existed in Christian countries; it had been replaced by serfdom, an intermediate condition in which a man enjoyed all his personal rights except the right to leave the land he cultivated and the right to freely dispose of his property. Serfdom soon disappeared in Catholic countries, to last longer only where the Protestant Reformation prevailed. But while serfdom was becoming extinct, the course of events was bringing to pass a temporary revival of slavery. As a consequence of the wars against the Mussulmans and the commerce maintained with the East, the European countries bordering on the Mediterranean, particularly Spain and Italy, once more had slaves -- Turkish prisoners and also, unfortunately, captives imported by conscienceless traders. Though these slaves were generally well-treated, and set at liberty if they asked for baptism, this revival of slavery, lasting until the seventeenth century, is a blot on Christian civilization. But the number of these slaves was always very small in comparison with that of the Christian captives reduced to slavery in Mussulman countries, particularly in the Barbary states from Tripoli to the Atlantic coast of Morocco. These captives were cruelly treated and were in constant danger of losing their faith. Many actually did deny their faith, or, at least, were driven by despair to abandon all religion and all morality. Religious orders were founded to succour and redeem them.
The Trinitarians, founded in 1198 by St. John of Matha and St. Felix of Valois, established hospitals for slaves at Algiers and Tunis in the sixteenth and seventeenth centuries; and from its foundation until the year 1787 it redeemed 900,000 slaves. The Order of Our Lady of Ransom (Mercedarians), founded in the thirteenth century by St. Peter Nolasco, and established more especially in France and Spain, redeemed 490,736 slaves between the years 1218 and 1632. To the three regular vows its founder had added a fourth, "To become a hostage in the hands of the infidels, if that is necessary for the deliverance of Christ's faithful." Many Mercedarians kept this vow even to martyrdom. Another order undertook not only to redeem captives, but also to give them spiritual and material assistance. St. Vincent of Paul had been a slave at Algiers in 1605, and had witnessed the sufferings and perils of Christian slaves. At the request of Louis XIV, he sent them, in 1642, priests of the congregation which he had founded. Many of these priests, indeed, were invested with consular functions at Tunis and at Algiers. From 1642 to 1660 they redeemed about 1200 slaves at an expense of about 1,200,000 livres. But their greatest achievements were in teaching the Catechism and converting thousands, and in preparing many of the captives to suffer the most cruel martyrdom rather than deny the Faith. As a Protestant historian has recently said, none of the expeditions sent against the Barbary States by the Powers of Europe, or even America, equalled "the moral effect produced by the ministry of consolation, and abnegation, going even to the sacrifice of liberty and life, which was exercised by the humble sons of St. John of Matha, St. Peter Nolasco, and St. Vincent Of Paul" (Bonet-Maury, "France, christianisme et civilisation", 1907, p. 142).
A second revival of slavery took place after the discovery of the New World by the Spaniards in 1492. To give the history of it would be to exceed the limits of this article. It will be sufficient to recall the efforts of Las Casas in behalf of the aborigines of Americaand the protestations of popes against the enslavement of those aborigines and the traffic in negro slaves. England, France, Portugal, and Spain, all participated in this nefarious traffic. England only made amends for its transgressions when, in 1815, it took the initiative in the suppression of the slave trade. In 1871 a writer had the temerity to assert that the Papacy had not its mind to condemn slavery" (Ernest Havet, "Le christianisme et ses origines", I, p. xxi). He forgot that, in 1462, Pius II declared slavery to be "a great crime" (magnum scelus); that, in 1537, Paul III forbade the enslavement of the Indians; that Urban VIII forbade it in 1639, and Benedict XIV in 1741; that Pius VII demanded of the Congress of Vienna, in 1815, the suppression of the slave trade andGregory XVI condemned it in 1839; that, in the Bull of Canonization of the Jesuit Peter Claver, one of the most illustrious adversaries of slavery, Pius IX branded the "supreme villainy" (summum nefas) of the slave traders. Everyone knows of the beautiful letter which Leo XIII, in 1888, addressed to the Brazilian bishops, exhorting them to banish from their country the remnants of slavery -- a letter to which the bishops responded with their most energetic efforts, and some generous slave-owners by freeing their slaves in a body, as in the first ages of the Church.
In our own times the slave trade still continued to devastate Africa, no longer for the profit of Christian states, from which all slavery had disappeared, but for the Mussulman countries. But as European penetrations progresses in Africa, the missionaries, who are always its precursors -- Fathers of the Holy Ghost, Oblates, White Fathers, Franciscans, Jesuits, Priests of the Mission of Lyons -- labour in the Sudan, Guinea, on the Gabun, in the region of the Great Lakes, redeeming slaves and establishing "liberty villages." At the head of this movement appear two men: Cardinal Lavigerie, who in 1888 founded the Société Antiesclavagiste and in 1889 promoted the Brussels conference; Leo XIII, who encouraged Lavigerie in all his projects, and, in 1890, by an Encyclical once more condemning the slave-traders and "the accursed pest of servitude", ordered an annual collection to be made in all Catholic churches for the benefit of the anti-slavery work. Some modern writers, mostly of the Socialist School -- Karl Marx, Engel, Ciccotti, and, in a measure, Seligman -- attribute the now almost complete disappearance of slavery to the evolution of interests and to economic causes only. The foregoing exposition of the subject is an answer to their materialistic conception of history, as showing that, if not the only, at least the principal, cause of that disappearance is Christianity acting through the authority of its teaching and the influence of its charity.
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Slaves
(Déné "Men").
A tribe of the great Déné family of American Indians, so called apparently from the fact that the Crees drove it back to its original northern haunts. Its present habitat is the forests that lie to the west of Great Slave Lake, from Hay River inclusive. The Slaves are divided into five main bands: those of Hay River, Trout Lake, Horn Mountain, the forks of the Mackenzie, and Fort Norman. Their total population is about 1100. They are for the most part a people of unprepossessing appearance. Their morals were not formerly of the best, but since the advent of Catholic missionaries they have considerably improved. Many of them have discarded the tepees of old for more or less comfortable log houses. Yet the religious instinct is not so strongly developed in them as with most of their congeners in the North. They were not so eager to receive the Catholic missionaries, and when the first Protestant ministers arrived among them, the liberalities of the strangers had more effect on them than the other northern Dénés. To-day perhaps one-twelfth of the whole tribe has embraced Protestantism, the remainder being Catholics. The spiritual wants of the latter are attended to from the missions of St. Joseph on the Great Slave Lake, Ste. Anne, Hay River, and Providence, Mackenzie.
A.G. MORICE 
Transcribed by Susan Clarke
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Slavonic Language and Liturgy
Although the Latin holds the chief place among the liturgical languages in which the Mass is celebrated and the praise of God recited in the Divine Offices, yet the Slavonic language comes next to it among the languages widely used throughout the world in the liturgy of the Church. Unlike the Greek or the Latin languages, each of which may be said to be representative of a single rite, it is dedicated to both the Greek and the Roman rites. Its use, however, is far better known throughout Europe as an expression of the Greek Rite; for it is used amongst the various Slavic nationalities of the Byzantine Rite, whether Catholic or Orthodox, and in that form is spread among 115,000,000 people; but it is also used in the Roman Rite along the eastern shores of the Adriatic Sea in Dalmatia and in the lower part of Croatia among the 100,000 Catholics there. Whilst the Greek language is the norm and the original of the Byzantine or Greek Rite, its actual use as a church language is limited to a comparatively small number, reckoning by population. The liturgy and offices of the Byzantine Church were translated from the Greek into what is now Old Slavonic (or Church Slavonic) by Sts. Cyril and Methodius about the year 866 and the period immediately following. St. Cyril is credited with having invented or adapted a special alphabet which now bears his name (Cyrillic) in order to express the sounds of the Slavonic language, as spoken by the Bulgars and Moravians of his day.
Later on St. Methodius translated the entire Bible into Slavonic and his disciples afterwards added other works of the Greek saints and the canon law. These two brother saints always celebrated Mass and administered the sacraments in the Slavonic language. News of their successful missionary work among the pagan Slavs was carried to Rome along with complaints against them for celebrating the rites of the Church in the heathen vernacular. In 868 Saints Cyril and Methodius were summoned to Rome by Nicholas I, but arriving there after his death they were heartily received by his successor Adrian II, who approved of their Slavonic version of the liturgy. St. Cyril died in Rome in 869 and is buried in the Church of San Clemente. St. Methodius was afterwards consecrated Archbishop of Moravia and Pannonia and returned thither to his missionary work. Later on he was again accused of using the heathen Slavonic language in the celebration of the Mass and in the sacraments. It was a popular idea then, that as there had been three languages, Hebrew, Greek, and Latin, inscribed over our Lord on the cross, it would be sacrilegious to use any other language in the service of the Church. St.Methodius appealed to the pope and in 879 he was again summoned to Rome, before John VIII, who after hearing the matter sanctioned the use of the Slavonic language in the Mass and the offices of the Church, saying among other things:
We rightly praise the Slavonic letters invented by Cyril in which praises to God are set forth, and we order that the glories and deeds of Christ our Lord be told in that same language. Nor is it in anywise opposed to wholesome doctrine and faith to say Mass in that same Slavonic language (Nec sanæ fidei vel doctrinæ aliquid obstat missam in eadem slavonica lingua canere), or to chant the holy gospels or divine lessons from the Old and New Testaments duly translated and interpreted therein, or the other parts of the divine office: for He who created the three principal languages, Hebrew, Greek, and Latin, also made the others for His praise and glory (Boczek, Codex, tom. I, pp. 43-44).
From that time onward the Slavonic tongue was firmly fixed as a liturgical language of the Church, and was used wherever the Slavic tribes were converted to Christianity under the influence of monks and missionaries of the Greek Rite. The Cyrillic letters used in writing it are adaptations of the uncial Greek alphabet, with the addition of a number of new letters to express sounds not found in the greek language. All Church books in Russia, Servia, Bulgaria, or Austro-Hungary (whether used in the Greek Catholic or the Greek Orthodox Churches) are printed in the old Cyrillic alphabet and in the ancient Slavonic tongue.
But even before St. Cyril invented his alphabet for the Slavonic language there existed certain runes or native characters in which the southern dialect of the language was committed to writing. There is a tradition, alluded to by Innocent XI, that they were invented by St. Jerome as early as the fourth century; Jagic however thinks that they were really the original letters invented by St. Cyril and afterwards abandoned in favour of an imitation of Greek characters by his disciples and successors. This older alphabet, which still survives, is called the Glagolitic (from glagolati, to speak, because the rude tribesmen imagined that the letters spoke to the reader and told him what to say),and was used by the southern Slavic tribes and now exists along the Adriatic highlands. (See GLAGOLITIC.) The Slavonic which is written in the Glagolitic characters is also the ancient language, but it differs considerably from the Slavonic written in the Cyrillic letters. In fact it may be roughly compared to the difference between the Gaelic of Ireland and the Gaelic of Scotland. The Roman Mass was translated into this Slavonic shortly after the Greek liturgy had been translated by Sts. Cyril and Methodius, so that in the course of time among the Slavic peoples the southern Slavonic written in Glagolitic letters became the language of the Roman Rite, while the northern Slavonic written in Cyrillic letters was the language of the Greek Rite. The prevailing use of the Latin language and the adoption of the Roman alphabet by many Slavic nationalities caused the use of the Glagolitic to diminish and Latin to gradually take its place. The northern Slavic peoples, like the Bohemians, Poles and Slovaks, who were converted by Latin missionaries, used the Latin in their rite from the very first. At present the Glagolitic is only used in Dalmatia and Croatia. Urban VIII in 1631 definitively settled the use of the Glagolitic-Slavonic missal and office-books in the Roman Rite, and laid down rules where the clergy of each language came in contact with each other in regard to church services. Leo XIII published two editions of the Glagoltic Missal, from one of which the illustration on page 45 is taken.
The liturgy used in the Slavonic language, whether of Greek or Roman Rite, offers no peculiarities differing from the original Greek or Latin sources. The Ruthenians have introduced an occasional minor modification (see RUTHENIAN RITE), but the Orthodox Russians, Bulgarians, and Servians substantially follow he Byzantine liturgy and offices in the Slavonic version. The Glagolitic Missal, Breviary, and ritual follow closely the Roman liturgical books, and the latest editions contain the new offices authorized by the Roman congregations. The casual observer could not distinguish the Slavonic priest from the Latin priest when celebrating Mass or other services, except by hearing the language as pronounced aloud.
ANDREW SHIPMAN 
Transcribed by Angela Meady
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John Slotanus
(SCHLOTTANUS, VAN DER SLOOTIEN), (JOHN GEFFEN)
Slotanus, John, polemical writer; born at Geffen, Brabant; died at Cologne, 9 July, 1560. He joined the Dominican order at Cologne about 1525. For many years he ably defended the Faith against the heretics by preaching and writing. Later he taught sacred letters at Cologne, and in 1554 was made a doctor of theology. About this same time he became prior of his convent at Cologne, and as such exercised the offices of censor of the faith and papal inquisitor throughout the Archdiocese of Cologne and the Rhine country. In the discharge of these responsible duties Slotanus came into conflict with the learned Justus Velsius, who in 1556, on account of heretical teachings, was obliged to leave Cologne. The vehement writings which Velsius afterwards published against the Cologne theologians moved Slotanus to write two works in which nearly all the heretical doctrines of his time are discussed with admirable skill.
Among his various works those most worthy of mention are: "Disputationum adversus hæreticos liber unus" (Cologne, 1558); "De retinenda fide orthodoxa et catholica adversus hæreses et sectas" (Cologne, 1560); "De barbaris nationibus convertendis ad Christum" (Cologne, 1559). In the last-named work Slotanus witnesses to the ardent missionary zeal which fired the religious men of his time.
ECHARD, Script. Ord. Prœd., II, 175; HURTER, Nomenclator; MEUSER, Zur Geschichte der Kölner Theologen im 16. Jahrh. in Kath. Zeitschr. für Wissenschaft und Kunst, II (Cologne, 1845), 79 sq.; PAULUS, Kölner Dominicanerschriftsteller a.d. 16. Jahrh. in Katholik II (1897) 238 sq.
CHAS. J. CALLAN. 
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Sloth
One of the seven capital sins. In general it means disinclination to labour or exertion. As a capital or deadly vice St. Thomas (II-II:35) calls it sadness in the face of some spiritual good which one has to achieve (Tristitia de bono spirituali). Father Rickaby aptly translates its Latin equivalent acedia (Gr. akedia) by saying that it means the don't-care feeling. A man apprehends the practice of virtue to be beset with difficulties and chafes under the restraints imposed by the service of God. The narrow way stretches wearily before him and his soul grows sluggish and torpid at the thought of the painful life journey. The idea of right living inspires not joy but disgust, because of its laboriousness. This is the notion commonly obtaining, and in this sense sloth is not a specific vice according to the teaching of St. Thomas, but rather a circumstance of all vices. Ordinarily it will not have the malice of mortal sin unless, of course, we conceive it to be so utter that because of it one is willing to bid defiance to some serious obligation. St. Thomas completes his definition of sloth by saying that it is torpor in the presence of spiritual good which is Divine good. In other words, a man is then formally distressed at the prospect of what he must do for God to bring about or keep intact his friendship with God. In this sense sloth is directly opposed to charity. It is then a mortal sin unless the act be lacking in entire advertence or full consent of the will. The trouble attached to maintenance of the inhabiting of God by charity arouses tedium in such a person. He violates, therefore, expressly the first and the greatest of the commandments: "Thou shalt love the Lord thy God with thy whole heart, and with thy whole soul, and with thy whole mind, and with thy whole strength." (Mark, xii, 30).
JOSEPH F. DELANY 
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Thomas Slythurst
Slythrust, Thomas, English confessor, born in Berkshire; died in the Tower of London, 1560. He was B. A. Oxon, 1530; M. A., 1534; B. D., 1543; and supplicated for the degree of D. D., 1554-5, but never took it. He was rector of Chalfont St. Peter, Bucks, from 1545 to 1555, canon of Windsor 1554, rector of Chalfont St. Giles, Bucks, 1555, and first President of Trinity College, Oxford. He was deprived of these three preferments in 1559. On 11 Nov., 1556, he was appointed with others by Convocation to regulate the exercises in theology on the election of Cardinal Pole to the chancellorship.
WARTON, Life of Sir Thomas Pope (London, 1772), 359; Catholic Record Society Publications, I (London, 1905-), 118; FOX, Acts and Monuments, VIII (London, 1843-9), 636.
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Smalkaldic League
A politico-religious alliance formally concluded on 27 Feb., 1531, at Smalkalden in Hesse-Nassau, among German Protestant princes and cities for their mutual defence. The compact was entered into for six years, and stipulated that any military attack made upon any one of the confederates on account of religion or under any other pretext was to be considered as directed against them all and resisted in common. The parties to it were: the Landgrave Philip of Hesse; the Elector John of Saxony and his son John Frederick; the dukes Philip of Brunswick-Grubenhagen and Otto, Ernest, and Francis of Brunswick-Lünenburg; Prince Wolfgang of Anhalt; the counts Gebhard and Albrecht of Mansfeld and the towns of Strasburg, Ulm, Constance, Reutlingen, Memmingen, Lindau, Biberach, Isny, Magdeburg, and Bremen. The city of Lübeck joined the league on 3 May, and Bavaria on 24 Oct., 1531. The accession of foreign powers, notably England and France, was solicited, and the alliance of the latter nation secured in 1532. The princes of Saxony and Hesse were appointed military commanders of the confederation, and its military strength fixed at 10,000 infantry and 2000 cavalry. At a meeting held at Smalkalden in Dec., 1535, the alliance was renewed for ten years, and the maintenance of the former military strength decreed, with the stipulation that it should be doubled in case of emergency. In April, 1536, Dukes Ulrich of Würtemberg and Barnim and Philip of Pomerania, the cities of Frankfort, Augsburg, Hamburg, and Hanover joined the league with several other new confederates. An alliance was concluded with Denmark in 1538, while the usual accession of the German Estates which accepted the Reformation continued to strengthen the organization. Confident of its support, theProtestant princes introduced the new religion in numerous districts, suppressed bishoprics, confiscated church property, resisted imperial ordinances to the extent of refusing help against the Turks, and disregarded the decisions of the Imperial Court of Justice.
In self-defence against the treasonable machinations of the confederation, a Catholic League was formed in 1538 at Nuremberg under the leadership of the emperor. Both sides now actively prepared for an armed conflict, which seemed imminent. But negotiations carried on at the Diet of Frankfort in 1539 resulted, partly owing to the illness of the Landgrave of Hesse, in the patching up of a temporary peace. The emperor during this respite renewed his earnest but fruitless efforts to effect a religious settlement, while the Smalkaldic confederates continued their violent proceedings against the Catholics, particularly in the territory of Brunswick-Wolfenbüttel, where Duke Henry was unjustly expelled, and the new religion introduced (1542). It became more and more evident as time went on that a conflict was unavoidable. When, in 1546, the emperor adopted stern measures against some of the confederates, the War of Smalkalden ensued. Although it was mainly a religious conflict between Catholics and Protestants, the denominational lines were not sharply drawn. With Pope Paul III, who promised financial and military assistance, several Protestant princes, the principal among whom was Duke Marice of Saxony, defended the imperial and Catholic cause. The beginning of hostilities was marked nevertheless by the success of the Smalkaldic allies; but division and irresoluteness soon weakened them and caused their ruin in Southern Germany, where princes and cities submitted in rapid succession. The battle of Mühlberg (24 April, 1547) decided the issue in favour of the emperor in the north. The Elector John Frederick of Saxony was captured, and shortly after the Landgrave Philip of Hesse was also forced to submit. The conditions of peace included the transfer of the electoral dignity from the former to his cousin Maurice, the reinstatement of Duke Henry of Wolfenbüttel in his dominions, the restoration of Bishop Julius von Pflug to his See of Naumburg-Zeitz, and a promise demanded of the vanquished to recognize and attend the Council of Trent. The dissolution of the Smalkaldic League followed; the imperial success was complete, but temporary. A few years later another conflict broke out and ended with the triumph of Protestantism.
WINCKELMANN, Der Schmalkald. Bund (1530-32) u. der Nürnberger Religionsfriede (Strasburg, 1892); HASENCLEVER, Die Politik der Schmalkaldener vor Ausbruch des Schmalkald. Krieges (Marburg, 1903); BERENTELG, Der Schmalkald. Krieg in Norddeutschland (Münster, 1908); JANSSEN, Hist. of the German People, tr. CHRISTIE, V (St. Louis, 1903), passim; PASTOR, History of the Popes, tr. KERR, X (St. Louis, 1910), 166 sqq.
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Smyrna
LATIN ARCHDIOCESE OF SMYRNA (SMYRNENSIS), in Asia Minor.
The city of Smyrna rises like an amphitheatre on the gulf which bears its name. It is the capital of the vilayet of Aïdin and the starting-point of several railways; it has a population of at least 300,000, of whom 150,000 are Greeks. There are also numerous Jews and Armenians and almost 10,000 European Catholics. It was founded more than 1000 years B.C. by colonists from Lesbos who had expelled the Leleges, at a place now called Bournabat, about an hour's distance from the present Smyrna. Shortly before 688 B.C. it was captured by the Ionians, under whose rule it became a very rich and powerful city (Herodotus, I, 150). About 580 B.C. it was destroyed by Alyattes, King of Lydia. Nearly 300 years afterwards Antigonus (323-301 B.C.), and then Lysimachus, undertook to rebuild it on its present site. Subsequently comprised in the Kingdom of Pergamus, it was ceded in 133 B.C. to the Romans. These built there a judiciary conventus and a mint. Smyrna had a celebrated school of rhetoric, was one of the cities which had the title of metropolis, and in which the concilium festivum of Asia was celebrated. Demolished by an earthquake in A.D. 178 and 180, it was rebuilt by Marcus Aurelius. In 673 it was captured by a fleet of Arab Mussulmans. Under the inspiration of Clement VI the Latins captured it from the Mussulmans in 1344 and held it until 1402, when Tamerlane destroyed it after slaying the inhabitants. In 1424 the Turks captured it and, save for a brief occupation by the Venetians in 1472, it has since belonged to them.
Christianity was preached to the inhabitants at an early date. As early as the year 93, there existed a Christian community directed by a bishop for whom St. John in the Apocalypse (i, II; ii, 8-11) has only words of praise. There are extant two letters written early in the second century from Troas by St. Ignatius of Antioch to those of Smyrna and to Polycarp, their bishop. Through these letters and those of the Christians of Smyrna to the city of Philomelium, we know of two ladies of high rank who belonged to the Church of Smyrna. There were other Christians in the vicinity of the city and dependent on it to whom St. Polycarp wrote letters (Eusebius, "Hist. Eccl.", V, xxiv). When Polycarp was martyred (23 February), the Church of Smyrna sent an encyclical concerning his death to the Church of Philomelium and others. The "Vita Polycarpi" attributed to St. Pionius, a priest of Smyrna martyred in 250, contains a list of the first bishops: Strataes; Bucolus; Polycarp; Papirius; Camerius; Eudaemon (250), who apostatized during the persecution of Decius; Thraseas of Eumenia, martyr, who was buried at Smyrna. Noctos, a Modalist heretic of the second century, was a native of the city as were also Sts. Pothinus and Irenaeus of Lyons. Mention should also be made of another martyr, St. Dioscorides, venerated on 21 May. Among the Greek bishops, a list of whom appears in Le Quien, (Oriens Christ., I, 737-46), was Metrophanes, the great opponent of Photius, who laboured in the revision of the "Octoekos", a Greek liturgical book.
The Latin See of Smyrna was created by Clement VI in 1346 and had an uninterrupted succession of titulars until the seventeenth century. This was the beginning of the Vicariate Apostolic of Asia Minor, or of Smyrna, of vast extent. In 1818 Pius VII established the Archdiocese of Smyrna, at the same time retaining the vicariate Apostolic, the jurisdiction of which was wider. Its limits were those of the vicariates Apostolic of Mesopotamia, Syria, and Constantinople. The archdiocese had 17,000 Latin Catholics, some Greek Melchites, called Alepi, and Armenians under special organization. There are: 19 secular priests; 55 regulars; 8 parishes, of which 4 are in Smyrna; 14 churches with resident priests and 12 without priests; 25 primary schools with 2500 pupils, 8 colleges or academies with 800 pupils; 2 hospitals; and 4 orphanages. The religious men in the archdiocese or the vicariate Apostolic are Franciscans, Capuchins, Lazarists, Dominicans, Salesians of Don Bosco, Assumptionists (at Koniah), Brothers of the Christian Schools, and Marist Brothers (at Metellin). Religious communities of women are the Carmelites, Sisters of Charity (13 houses with more than 100 sisters), Sisters of Sion, Dominicans of Ivrée, Sisters of St. Joseph, and Oblates of the Assumption.
S. VAILHÉ 
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Snorri Sturluson
Historian, born at Hvammr, 1178; died 1241. Snorri, who was the son of Sturla Thortsson (d. 1182), was the most important Icelandic historian of the Middle Ages. In him were united the experienced statesman and the many-sided scholar. As a child he went to the school of Saemund the Wise at Oddi, of which, at that time, Saemund's grandson Ján Loptsson was the head. On his father's side Ján was related to the most distinguished families of Iceland, while by his mother Thora he was connected with the royal family of Norway. Under this skillful teacher Snorri was thoroughly trained in many branches of knowledge, but he learned especially the old northern belief in the gods, the saga concerning Odin, and Scandinavian history. By a rich alliance Snorri obtained the money to take a leading part in politics, but his political course brought him many dangerous enemies, among whom King Haakon of Norway was the most powerful, and he was finally murdered at the king's instigation. Snorri's importance rests on his literary works of which "Heimskringla" (the world) is the most important, since it is the chief authority for the early history of Iceland and Scandinavia. However, it does not contain reliable statements until the history, which extends to 1177, reaches a late period, while the descriptions of the primitive era are largely vague narrations of sagas. The Sturlunga-Saga, which shows more of the local colouring of Iceland, was probably only partly the work of Snorri. On the other hand he is probably the author of the Younger Edda called "Snorra-Edda", which was intended as a textbook of the art of poetry. Its first part, "Gylfaginning" relates the mythology of the North in an interesting, pictorial manner, and is a compilation of the songs of the early scalds, the songs of the common people, sagas, and probably his own poetic ideas.
PIUS WITTMAN 
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Sobaipura Indians
Once an important tribe of the Piman branch of the great Shoshonean linguistic stock, occupying the territory of the Santa Cruz and San Pedro Rivers, in southeastern Arizona and adjacent portion of Sonora, Mexico. In dialect and general custom they seem to have closely resembled the Pápago, by whom and by the closely cognate Pima most of them were finally absorbed. Their principle centre was Bac or Vaaki, later San Xavier Del Bac, on Santa Cruz River, nine miles south from the present Tucson, Arizona. Here they were visited in 1692 by the pioneer Jesuit explorer of the southwest, Father Eusebio Kino, who in 1699 began the church from which the mission took its name. Other Jesuit mission foundations in the same tribe were (Santa Maria de) Suamca, just inside the Sonora line, established also by Kino about the same time, and San Miguel de Guevavi, founded in 1732 near the present Nogales, Arizona, all three missions being upon the Santa Cruz River. There were also several visiting stations. The missions shared the misfortunes attending those of the Pima and Pápago, but continued to exist until a few years after the expulsion of the Jesuits in 1767. Before the end of the century the tribe itself had disappeared, and in later years San Xavier appears as a Pápago settlement. According to tradition the tribe was destroyed about the year 1790 by the attacks of the wild Apache, by whom a part were carried off, while others were forced to incorporate with the Pápago and Pima (q.v.).
JAMES MOONEY 
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Socialism
A system of social and economic organization that would substitute state monopoly for private ownership of the sources of production and means of distribution, and would concentrate under the control of the secular governing authority the chief activities of human life. The term is often used vaguely to indicate any increase of collective control over individual action, or even any revolt of the dispossessed against the rule of the possessing classes. But these are undue extensions of the term, leading to much confusion of thought. State control and even state ownership are not necessarily Socialism: they become so only when they result in or tend towards the prohibition of private ownership not only of "natural monopolies", but also of all the sources of wealth. Nor is mere revolt against economic inequality Socialism: it may be Anarchism (see ANARCHY); it may be mere Utopianism (see COMMUNISM); it may be a just resistance to oppression. Nor is it merely a proposal to make such economic changes in the social structure as would banish poverty. Socialism is this (see COLLECTIVISM) and much more. It is also a philosophy of social life and action, regarding all human activities from a definite economic standpoint. Moreover modern Socialism is not a mere arbitrary exercise at state-building, but a deliberate attempt to relieve, on explicit principles, the existing social conditions, which are regarded as intolerable. The great inequalities of human life and opportunity, produced by the excessive concentration of wealth in the hands of a comparatively small section of the community, have been the cause and still are the stimulus of what is called the Socialistic movement. But, in order to understand fully what Socialism is and what it implies, it is necessary first to glance at the history of the movement, then to examine its philosophical and religious tendencies, and finally to consider how far these may be, and actually have proved to be, incompatible with Christian thought and life. The first requirement is to understand the origin and growth of the movement.
It has been customary among writers of the Socialist movement to begin with references to Utopian theories of the classical and Renaissance periods, to Plato's "Republic", Plutarch's "Life of Lycurgus", More's "Utopia", Campanella's "City of the Sun", Hall's "Mundus alter et idem", and the like. Thence the line of thought is traced through the French writers of the eighteenth century, Meslier, Monterquieu, d'Argenson, Morelly, Rousseau, Mably, till, with Linguet and Necker, the eve of the Revolution is reached. In a sense, the modern movement has its roots in the ideas of these creators of ideal commonwealths. Yet there is a gulf fixed between the modern Socialists and the older Utopists. Their schemes were mainly directed towards the establishment of Communism, or rather, Communism was the idea that gave life to their fancied states (see COMMUNISM). But the Collectivist idea, which is the economic basis of modern Socialism (See COLLECTIVISM), really emerges only with "Gracchus" Babeuf and his paper, "The tribune of the People", in 1794. In the manifesto issued by him and his fellow-conspirators, "Les Egaux", is to be found a clear vision of the collective organization of society, such as would be largely accepted by most modern Socialists. Babeuf was guillotined by the Directory, and his party suppressed. Meanwhile, in 1793, Godwin in England had published his "Enquiry Concerning Political Justice", a work which, though inculcating Anarchist-Communism (see ANARCHY) rather than Collectivism, had much influence on Robert Owen and the school of Determinist Socialists who succeeded him. But a small group of English writers in the early years of the nineteenth century had really more to do with the development of Socialist thought than had either Owen's attempts to found ideal communities, at New Lanark and elsewhere, or the contemporary theories and practice of Saint-Simon and Fourier in France.
These English writers, the earliest of whom, Dr. Charles Hall, first put forward that idea of a dominant industrial and social "system", which is the pervading conception of modern Socialism, worked out the various basic principles of Socialism, which Marx afterwards appropriated and combined. Robert Thompson, Ogilvie, Hodgkin, Gray, above all William Carpenter, elaborated the theories of "surplus value", of "production for profit", of "class-war", of the ever-increasing exploitation of the poor by the rich, which are the stuff of Marx's "Das Kapital", that "old clothes-shop of ideas culled from Berlin, Paris, and London". For indeed, this famous work is really nothing more than a dexterous combination of Hegelian Evolutionism, of French Revolutionism, and of the economic theories elaborated by Ricardo, on the one hand, and this group of English theorists on the other. Yet the services of Karl Marx and of his friend and brother-Hebrew, Friedrich Engels, to the cause of Socialism must not be underrated. These two writers came upon the scene just when the Socialist movement was at its lowest ebb. In England the work of Robert Owen had been overlaid by the Chartist movement and its apparent failure, while the writings of the economists mentioned above had had but little immediate influence. In France the Saint-Simonians and the Fourierists had disgusted everyone by the moral collapse of their systems. In Germany Lassalle had so far devoted his brilliant energies merely to Republicanism and philosophy. But in 1848 Marx and Engels published the "Communist Manifesto", and, mere rhetoric as it was, this document was the beginning of modern "scientific Socialism". The influence of Proudhon and of the Revolutionary spirit of the times pervades the whole manifesto: the economic analysis of society was to be grafted on later. But already there appear the ideas of "the materialistic conception of history", of "the bourgeoisie" and "the proletariat", and of "class-war".
After 1848, in his exile in London, Marx studied, and wrote, and organized with two results: first, the foundation of "The International Workingmen's Association", in 1864; second, the publication of the first volume of "Das Kapital", in 1867. It is not easy to judge which has had the more lasting effect upon the Socialist movement. "The International" gave to the movement its world-wide character; "Das Kapital" elaborated and systematized the philosophic and economic doctrine which is still the creed of the immense majority of Socialists. "Proletarians of all lands, unite!" the sentence with which the Communist Manifesto of 1848 concludes, became a reality with the foundation of the International. For the first time since the disruption of Christendom an organization took shape which had for its object the union of the major portion of all nations upon a common basis. It was not so widely supported as both its upholders believed and the frightened moneyed interests imagined. Nor had this first organization any promise of stability. From the outset the influence of Marx steadily grew, but it was confronted by the opposition of Bakunin and the Anarchist school. By 1876 the International was even formally at an end. But it had done its work: the organized working classes of all Europe had realized the international nature both of their own grievances and of capitalism, and when, in 1889, the first International Congress of Socialist and Trade-Union delegates met at Paris, a "New International" came into being which exists with unimpaired or, rather, with enhanced energy to the present day. Since that first meeting seven others have been held at intervals of three or four years, at which there has been a steady growth in the number of delegates present, the variety of nationalities represented, and the extent of the Socialistic influence over its deliberations.
In 1900, an International Socialist Bureau was established at Brussels, with the purpose of Solidifying and strengthening the international character of the movement. Since 1904, an Inter-Parliamentary Socialist Committee has given further support to the work of the bureau. To-day the international nature of the Socialistic movement is an axiom both within and without its ranks; an axiom that must not be forgotten in the estimation both of the strength and of the trend of the movement. To the International, then, modern Socialism owes much of its present power. To "Das Kapital" it owes such intellectual coherence as it still possesses. The success of this book was immediate and considerable. It has been translated into many languages, epitomized by many hands, criticized, discussed, and eulogized. Thousands who would style themselves Marxians and would refer to "Das Kapital" as "The Bible of Socialism", and the irrefragable basis of their creed, have very probably never seen the original work, nor have even read it in translation. Marx himself published only the first volume; the second was published under Engels' editorship in 1885, two years after the death of Marx; a third was elaborated by Engels from Marx's notes in 1895; a fourth was projected but never accomplished. But the influence of this torso has been immense. With consummate skill Marx gathered together and worked up the ideas and evidence that had originated with others, or were the floating notions of the movement; with the result that the new international organization had ready to hand a body of doctrine to promulgate, the various national Socialist parties a common theory and programme for which to work. And promulgated it was, with a devotion and at times a childlike faith that had no slight resemblance to religious propaganda. It has been severely and destructively criticized by economists of many schools, many of its leading doctrines have been explicitly abandoned by the Socialist leaders in different countries, some are now hardly defended even by those leaders who label themselves "Marxian". Yet the influence of the book persists. The main doctrines of Marxism are still the stuff of popular Socialist belief in all countries, are still put forward in scarcely modified form in the copious literature produced for popular consumption, are still enunciated or implied in popular addresses even by some of the very leaders who have abandoned them in serious controversy. In spite of the growth of Revisionism in Germany, of Syndicalism in France, and of Fabian Expertism in England, it is still accurate to maintain that the vast majority of Socialists, the rank and file of the movement in all countries, are adherents of the Marxian doctrine, with all its materialistic philosophy, its evolutionary immorality, its disruptive political and social analysis, its class-conscious economics.
In Socialism, to-day, as in most departments of human thought, the leading writers display a marked shyness of fundamental analysis: "The domain of Socialist thought", says Lagardelle, has become "an intellectual desert." Its protagonists are largely occupied, either in elaborating schemes of social reform, which not infrequently present no exclusively socialist characteristics, or else in apologizing for and disavowing inconvenient applications by earlier leaders, of socialist philosophy to the domain of religion and ethics. Nevertheless, in so far as the International movement remains definitely Socialist at all, the formulae of its propaganda and the creed of its popular adherents are predominantly the reflection of those put forward in "Das Kapital" in 1867. Moreover, during all this period of growth of the modern Socialist movement, two other parallel movements in all countries have at once supplemented and counterpoised it. These are trade-unionism and co-operation. There is no inherent reason why either of these movements should lead towards Socialism: properly conducted and developed, both should render unnecessary anything that can correctly be styled "Socialism". But, as a matter of fact, both these excellent movements, owing to unwise opposition by the dominant capitalism, on the one hand, and indifference in the Churches on the other, are menaced by Socialism, and may eventually be captured by the more intelligent and energetic Socialists and turned to serve the ends of Socialism. The training in mutual aid and interdependence, as well as in self-government and business habits, which the leaders of the wage-earners have received in both trade-unionism and the co-operative movements, while it might be of incalculable benefit in the formation of the needed Christian democracy, has so far been effective largely in demonstrating the power that is given by organization and numbers. And the leaders of Socialism have not been slow to emphasize the lesson and to extend the argument, with sufficient plausibility, towards state monopoly and the absolutism of the majority. The logic of their argument has, it is true, been challenged, in recent years, in Europe by the rise of the great Catholic trade-union and co-operative organizations. But in English-speaking nations this is yet to come, and both co-operation and trade-unionism are allowed to drift into the grip of the Socialist movement, with the result that what might become a most effective alternative for Collectivism remains to-day its nursery and its support.
Parallel with the International movement has run the local propaganda in various countries, in each of which the movement has taken its colour from the national characteristics; a process which has continued, until to-day it is sometimes difficult to realize that the different bodies who are represented in the International Congresses form part of the same agitation. In Germany, the fatherland of dogmatic Socialism, the movement first took shape in 1862. In that year Ferdinand Lassalle, the brilliant and wealthy young Jewish lawyer, delivered a lecture to an artisans' association at Berlin. Lassalle was fined by the authorities for his temerity, but "The Working Men's Programme", as the lecture was styled, resulted in The Universal German Working Men's Association, which was founded at Leipzig under his influence the following year. Lassalle commenced a stormy progress throughout Germany, lecturing, organizing, writing. The movement did not grow at first with the rapidity he had expected, and he himself was killed in a duel in 1864. But his tragic death aroused interest, and The Working Men's Association grew steadily till, in 1869, reinforced by the adhesion of the various organizations which had grown out of Marx's propaganda, it became, at Eisenach, the Socialist Democratic Working Men's Party. Liebknecht, Bebel, and Singer, all Marxians, were its chief leaders. The two former were imprisoned for treason in 1870; but in 1874 ten members of the party, including the two leaders, were returned to the Reichstag by 450,000 votes. The Government attempted repression, with the usual result of consolidating and strengthening the movement. In 1875 was held the celebrated congress at Gotha, at which was drawn up the programme that formed the basis of the party. Three years later an attempt upon the emperor's life was made the excuse for renewed repression. But it was in vain. In spite of alternate persecution and essays in state Socialism, on the part of Bismarck, the power in 1890 and since then the party has grown rapidly, and is now the strongest political body in Germany. In 18909 Edward Bernstein, who had come under the influence of the Fabians in England since 1888, started the "Revisionist" movement, which, while attempting to concentrate the energies of the party more definitely upon specific reforms and "revising" to extinction many of the most cherished doctrines of Marxism, has yet been subordinated to the practical exigencies of politics. To all appearance the Socialist Party is stronger to-day than ever. The elections of 1907 brought out 3,258,968 votes in its favour; those of January, 1912, gave it 110 seats out of a total of 307 in the Reichstag -- a gain of more than 100 per cent over its last previous representation (53 seats). The Marxian "Erfurt Programme", adopted in 1891, is still the official creed of the Party. But the "Revisionist" policy is obviously gaining ground and, if the Stuttgart Congress of 1907 be any indication, is rapidly transforming the revolutionary Marxist party into an opportunist body devoted to specific social reforms.
In France the progress of Socialism has been upon different lines. After the collapse of Saint-Simonism and Fourierism, came the agitation of Louis Blanc in 1848, with his doctrine of "The Right to Work". But this was side-tracked by the triumphant politicians into the scandalous "National Workshops", which were probably deliberately established on wrong lines in order to bring ridicule upon the agitation. Blanc was driven into exile, and French Socialism lay dormant till the ruin of Imperialism in 1870 and the outbreak of the Commune in 1871. This rising was suppressed with a ferocity that far surpassed the wildest excesses of the Communards; 20,000 men are said to have been shot in cold blood, many of whom were certainly innocent, while not a few were thrown alive in the common burial pits. But this savagery, though it temporarily quelled the revolution, did nothing to obviate the Socialist movement. At first many of the scattered leaders declared for Anarchism, but soon most of them abandoned it as impracticable and threw their energies into the propagation of Marxian Socialism. In 1879 the amnesty permitted Jules Guesde, Brousse, Malon, and other leaders to return. In 1881, after the Anarchist-Communist group under Kropotkin and Reclus had seceded, two parties came into existence, the opportunist Alliance Socialiste Republicaine, and the Marxian Parti Ouvrier Socialiste Revolutionaire de France. But these parties soon split up in others. Guesde led, and still leads, the Irreconcilables; Jaures and Millerand have been the leaders of the Parliamentarians; Brousse, Blanqui, and others have formed their several communistic groups. In 1906, however, largely owing to the influence of Jaures, the less extreme parties united again to form Le Parti Socialiste Unifie. This body is but loosely formed of various irreconcilable groups and includes Anarchists like Herve, Marxists like Guesde, Syndicalists like Lagardelle, Opportunists like Millerand, all of whom Jaures endeavours, with but slight success, to maintain in harmony. For right across the Marxian doctrinairianism and the opportunism of the parliamentary group has driven the recent Revolutionary Syndicalist movement. This, which is really Anarchist-Communism working through trade-unionism, is a movement distrustful of parliamentary systems, favourable to violence, tending towards destructive revolution. The Confederation Generale du Travail is rapidly absorbing the Socialist movement in France, or at least robbing it of the ardent element that gives it life.
In the British Isles the Socialist movement has had a less stormy career. After the collapse of Owenism and Chartist movement, the practical genius of the nation directed its chief reform energies towards the consolidation of the trade unions and the building up of the great co-operative enterprise. Steadily, for some forty years, the trade-union leaders worked at the strenghening of their respective organizations, which, with their dual character of friendly societies and professional associations, had no small part in training the working classes in habits of combination for common ends. And this lesson was emphasized and enlarged by the Co-operative movement, which, springing from the tiny efforts of the Rochdale Pioneers, spread throughout the country, till it is now one of the mightiest business organizations in the world. In this movement many a labour leader learnt habits of business and of successful committee work that enabled him later on to deal on equal, or even on advantageous, terms with the representatives of the owning classes. But during all this period of training the Socialist movement proper lay dormant. It was not until 1884, with the foundation of the strictly Marxian Social Democratic Federation by H. M. Hyndman, that the Socialist propaganda took active in England. It did not achieve any great immediate success, not has it ever since shown signs of appealing widely to the English temperament. But it was a beginning, and it was followed by other, more inclusive, organizations. A few months after its foundation the Socialist League, led by William Morris, seceded from it and had a brief and stormy existence. In 1893, at Bradford, the "Independent Labour Party" was formed under the leadership of J. Keir Hardie, with the direct purpose of carrying Socialism into politics. Attached to it were two weekly papers, "The Clarion" and "The Labour Leader"; the former of which, by its sale of over a million copies of an able little manual, "Merrie England", had no small part in the diffusion of popular Socialism. All these three bodies were popular Socialism. All these three bodies were Marxian in doctrine and largely working class in membership.
But, as early as 1883, a group of middle-class students had joined together as The Fabian Society. This body, while calling itself Socialist, rejected the Marxian in favour of Jevonsian economics, and devoted itself to the social education of the public by means of lectures, pamphlets and books, and to the spread of Collectivist ideas by the "permeation" of public bodies and political parties. Immense as have been its achievements in this direction, its constant preoccupation with practical measures of reform and its contact with organized party politics have led it rather in the direction of the "Servile State" than of the Socialist Commonwealth. But the united efforts of the various Socialist bodies, in concert with trade unionism, resulted, in 1899, in the formation of the Labour Representation Committee which, seven years later, had developed into the Labour Party, with about thirty representatives in the House of Commons. Already, however, a few years' practical acquaintance with party politics has diminished the Socialist orthodoxy of the Labour Party, and it shows signs of becoming absorbed in the details of party contention. Significant commentaries appeared in the summer of 1911 and in the spring of 1912; industrial disturbances, singularly resembling French Syndicalism, occurred spontaneously in most commercial and mining centres, and the whole Labour movement in the British Isles has reverted to the Revolutionary type that last appeared in 1889.
In every European nation the Socialist movement has followed, more or less faithfully, one of the three preceding types. In Belgium, Switzerland, Denmark, and Italy it is predominantly parliamentary: in Russia, Spain, and Portugal it displays a more bitterly revolutionary character. But everywhere the two tendencies, parliamentary and revolutionary, struggle for the upper hand; now one, now the other becoming predominant. Nor is the movement in the United States any exception to the rule. It began about 1849, purely as a movement among the German and other immigrants and, in spite of the migration of the old International to New York in 1872, had but little effect upon the native population till the Henry George movement of 1886. Even then jealousies and divisions restricted its action, till the reorganization of the Socialist Labour Party at Chicago in 1889. Since then the movement has spread rapidly. In 1897 appeared the Social Democracy of America, which, uniting with the majority of the Socialist Labour Party in 1901, formed the present rapidly growing Socialist Party. In the United States the movement is still strongly Marxian in character, though a Revisionist school is growing up, somewhat on the lines of the English Fabian movement, under the influence of writers like Edmond Kelly, Morris Hillquit, and Professors Ely and Zuelin. But the main body is still crudely Revolutionary, and is likely to remain so until the political democracy of the nation is more perfectly reflected in its economic conditions.
These main points in the history of Socialism lead up to an examination of its spirit and intention. The best idealism of earlier times was fixed upon the soul rather than upon the body: exactly the opposite is the case with Socialism. Social questions are almost entirely questions of the body -- public health, sanitation, housing, factory conditions, infant mortality, employment of women, hours of work, rates of wages, accidents, unemployment, pauperism, old age pensions, sickness, infirmity, lunacy, feeble-mindedness, intemperance, prostitution, physical deterioration. All these are excellent ends for activity in themselves, but all of them are mainly concerned with the care or cure of the body. To use a Catholic phrase, they are opportunities for corporal works of mercy, which may lack the spiritual intention that would make them Christian. The material may be made a means to the spiritual, but is not to be considered an end in itself. This world is a place of probation, and the time is short. Man is here for a definite purpose, a purpose which transcends the limits of this mortal life, and his first business is to realize this purpose and carry it out with whatever help and guidance he may find. The purpose is a spiritual one, but he is free to choose or refuse the end for which he was created; he is free to neglect or to co-operate with the Divine assistance, which will give his life the stability and perfection of a spiritual rather than of a material nature. This being so, there must be a certain order in the nature of his development. He is not wholly spiritual nor wholly material; he has a soul, a mind, and a body; but the interests of the soul must be supreme, and the interests of mind and body must be brought into proper subservience to it. His movement towards perfection is by way of ascent; it is not easy; it requires continual exercise of the will, continual discipline, continual training -- it is a warfare and a pilgrimage, and in it are two elements, the spiritual and the material, which are one in the unity of his daily life. As St. Paul pointed out, there must be a continual struggle between these two elements. If the individual life is to be a success, the spiritual desire must triumph, the material one must be subordinate, and when this is so the whole individual life is lived with proper economy, spiritual things being sought after as an end, while material things are used merely as a means to that end.
The point, then, to be observed is that the spiritual life is really the economic life. From the Christian point of view material necessities are to be kept at a minimum, and material superfluities as far as possible to be dispensed with altogether. The Christian is a soldier and a pilgrim who requires material things only as a means to fitness and nothing more. In this he has the example of Christ Himself, Who came to earth with a minimum of material advantages and persisted thus even to the Cross. The Christian, then, not only from the individual but also from the social standpoint, has chosen the better part. He does not despise this life, but, just because his material desires are subordinate to his spiritual ones, he lives it much more reasonably, much more unselfishly, much more beneficially to his neighbours. The point, too, which he makes against the Socialist is this. The Socialist wishes to distribute material goods in such a way as to establish a substantial equality, and in order to do this he requires the State to make and keep this distribution compulsory. The Christian replies to him: "You cannot maintain this widespread distribution, for the simple reason that you have no machinery for inducing men to desire it. On the contrary, you do all you can to increase the selfish and accumulative desires of men: you centre and concentrate all their interest on material accumulation, and then expect them to distribute their goods." This ultimate difference between Christian and Socialist teaching must be clearly understood. Socialism appropriates all human desires and centres them on the here-and-now, on material benefit and prosperity. But material goods are so limited in quality, in quantity, and in duration that they are incapable of satisfying human desires, which will ever covet more and more and never feel satisfaction. In this Socialism and Capitalism are at one, for their only quarrel is over the bone upon which is the meat that perisheth. Socialism, of itself and by itself, can do nothing to diminish or discipline the immediate and materialistic lust of men, because Socialism is itself the most exaggerated and universalized expression of this lust yet known to history. Christianity, on the other hand, teaches and practices unselfish distribution of material goods, both according to the law of justice and according to the law of charity.
Again, ethically speaking, Socialism is committed to the doctrine of determinism. Holding that society makes the individuals of which it is composed, and not vice versa, it has quite lost touch with the invigorating Christian doctrine of free will. This fact may be illustrated by its attitude towards the three great institutions which have hitherto most strongly exemplified and protected that doctrine -- the Church, the Family, and private ownership. Socialism, with its essentially materialistic nature, can admit no raison d'etre for a spiritual power, as complementary and superior to the secular power of the State. Man, as the creature of a material environment, and as the subject of a material State, has no moral responsibilities and can yield to no allegiance beyond that of the State. Any power which claims to appropriate and discipline his interior life, and which affords him sanctions that transcend all evolutionary and scientific determinism, must necessarily incur Socialist opposition. So, too, with the Family. According to the prevalent Socialist teaching, the child stands between two authorities, that of its parents and that of the State, and of these the State is certainly the higher. The State therefore is endowed with the higher authority and with all powers of interference to be used at its own discretion. Contrast this with the Christian notion of the Family -- an organic thing with an organic life of its own. The State, it is true, must ensure a proper basis for its economic life, but beyond that it should not interfere: its business is not to detach the members of the family from their body in order to make them separately and selfishly efficient; a member is cut off from its body only as a last resource to prevent organic poisoning. The business of the State is rather that of helping the Family to a healthy, co-operative, and productive unity. The State was never meant to appropriate to itself the main parental duties, it was rather meant to provide the parents, especially poor parents, with a wider, freer, healthier family sphere in which to be properly parental. Socialism, then, both in Church and Family, is impersonal and deterministic: it deprives the individual of both his religious and his domestic freedom. And it is exactly the same with the institution of private property.
The Christian doctrine of property can best be stated in the words of St. Thomas Aquinas: "In regard to an external thing man has two powers: one is the power of managing and controlling it, and as to this it is lawful for a man to possess private property. It is, moreover, necessary for human life for three reasons. First, because everyone is more zealous in looking after a thing that belongs to him than a thing that is the common property of all or of many; because each person, trying to escape labour, leaves to another what is everybody's business, as happens where there are many servants. Secondly, because there is more order in the management of men's affairs if each has his own work of looking after definite things; whereas there would be confusion if everyone managed everything indiscriminately. Thirdly, because in this way the relations of men are kept more peaceful, since everyone is satisfied with his own possession, whence we see that quarrels are commoner between those who jointly own a thing as a whole. The other power which man has over external things is the using of them;; and as to this man must not hold external things as his own property, but as everyone's; so as to make no difficulty, I mean, in sharing when others are in need" (Summa theologica, II-II, Q. Ixvi, a. 2). If man, then, has the right to own, control, and use private property, the State cannot give him this right or take it away; it can only protect it. Here, of course, we are at issue with Socialism, for, according to it, the State is the supreme power from which all human rights are derived; it acknowledges no independent spiritual, domestic, or individual power whatever. In nothing is the bad economy of Socialism more evident than in its derogation or denial of all the truly personal and self-directive powers of human nature, and its misuse of such of such human qualities as it does not despise or deny is a plain confession of its material and deterministic limitations. It is true that the institutions of religion, of the family, and of private ownership are liable to great abuses, but the perfection of human effort and character demands a freedom of choice between good and evil as their first necessary condition. This area of free choice is provided, on the material side, by private ownership; on the spiritual and material, by the Christian Family; and on the purely spiritual by religion. The State, then, instead of depriving men of these opportunities of free and fine production, not only of material but also of intellectual values, should rather constitute itself as their defender.
In apparent contradiction, however, to much of the foregoing argument are the considerations put forward by numerous schools of "Christian Socialism", both Catholic and non-Catholic. It will be urged that there cannot really be the opposition between Socialism and Christianity that is here suggested, for, as a matter of fact, many excellent and intelligent persons in all countries are at once convinced Christians and ardent Socialists. Now, before it is possible to estimate correctly how far this undoubted fact can alter the conclusions arrived at above, certain premises must be noted. First, it is not practically possible to consider Socialism solely as an economic or social doctrine. It has long passed the stage of pure theory and attained the proportions of a movement: It is to-day a doctrine embodied in programmes, a system of thought and belief that is put forward as the vivifying principle of an active propaganda, a thing organically connected with the intellectual and moral activities of the millions who are its adherents. Next, the views of small and scattered bodies of men and women, who profess to reconcile the two doctrines, must be allowed no more than their due weight when contrasted with the expressed beliefs of not only the majority of the leading exponents of Socialism, past and present, but also of the immense majority of the rank and file in all nations. Thirdly, for Catholics, the declarations of supreme pontiffs, of the Catholic hierarchy, and of the leading Catholic sociologists and economists have an important bearing on the question, an evidential force not to be lightly dismissed. Lastly, the real meaning attached to the terms "Christianity" and "Socialism", by those who profess to reconcile these doctrines, must always be elicited before it is possible to estimate either what doctrines are being reconciled or how far that reconciliation is of any practical adequacy.
If it be found on examination that the general trend of the Socialist movement, the predominant opinion of the Socialists, the authoritative pronouncements of ecclesiastical and expert Catholic authority all tend to emphasize the philosophical cleavage indicated above, it is probably safe to conclude that those who profess to reconcile the two doctrines are mistaken: either their grasp of the doctrines of Christianity or of Socialism will be found to be imperfect, or else their mental habits will appear to be so lacking in discipline that they are content with the profession of a belief in incompatible principles. Now, if Socialism be first considered as embodied in the Socialist movement and Socialist activity, it is notorious that everywhere it is antagonistic to Christianity. This is above all clear in Catholic countries, where the Socialist organizations are markedly anti-Christian both in profession and practice. It is true that of late years there has appeared among Socialists some impatience of remaining mere catspaws of the powerful Masonic anti-clerical societies, but this is rather because these secret societies are largely engineered by the wealthy in the interests of capitalism than from any affection for Catholicism. The European Socialist remains anti-clerical, even when he revolts against Masonic manipulation. Nor is this really less true of non Catholic countries. In Germany, in Holland, in Denmark, in the United States, even in Great Britain, organized Socialism is ever prompt to express (in its practical programme, if not in its formulated creed) its contempt for and inherent antagonism to revealed Christianity. What, in public, is not infrequently deprecated is clearly enough implied in projects of legislation, as well as in the mental attitude that is usual in Socialist circles.
Nor are the published views of the Socialist leaders and writers less explicit. "Scientific Socialism" began as an economic exposition of evolutionary materialism; it never lost that character. Its German founders, Marx, Engels, Lassalle, were notoriously anti-Christian both in temper and in acquired philosophy. So have been its more modern exponents in Germany, Bebel, Liebknecht, Kautsky, Dietzgen, Bernstein, Singer, as well as the popular papers -- the "Sozial Demokrat", the "Vorwarts", the "Zimmerer", the "Neue Zeit" -- which reflect, while expounding, the view of the rank and file; and the Gotha and Erfurt programmes, which express the practical aims of the movement. In France and the Netherlands the former and present leaders of the various Socialist sections are at one on the question of Christianity -- Lafargue, Herve, Boudin, Guesde, Jaures, Viviani, Sorel, Briand, Griffuelhes, Largardelle, Tery, Renard, Nieuwenhuis, Vandervelde -- all are anti-Christian, as are the popular newspapers, like "La Guerre Sociale", "L'Humanite", "Le Socialiste", the "Petite Republique", the "Recht voor Allen", "Le Peuple". In Italy, Austria, Spain, Russia, and Switzerland it is the same: Socialism goes hand in hand with the attack on Christianity. Only in the English-speaking countries is the rule apparently void. Yet, even there, but slight acquaintance with the leading personalities of the Socialist movement and the habits of thought current among them, is sufficient to dispel the illusion. In Great Britain certain prominent names at once occur as plainly anti-Christian -- Aveling, Hyndman, Pearson, Blatchford, Bax, Quelch, Leatham, Morris, Standring -- many of them pioneers and prophets of the movement in England. The Fabians, Shaw, Pease, Webb, Guest; independents, like Wells, or Orage, or Carpenter; popular periodicals like "The Clarion", "The Socialist Review", "Justice" are all markedly non-Christian in spirit, though some of them do protest against any necessary incompatibility between their doctrines and the Christian. It is true that the political leaders, like Macdonald and Hardie, and a fair proportion of the present Labour Party might insist that "Socialism is only Christianity in terms of modern economics", but the very measures they advocate or support not unfrequently are anti-Christian in principle or tendency. And in the United States it is the same. Those who have studied the writings or speeches of well-known Socialists, such as Bellamy, Gronlund, Spargo, Hunter, Debs, Herron, Abbott, Brown, Del Mar, Hillquit, Kerr, or Simmons, or periodicals like the "New York Volkszeitung", "The People", "The Comrade", or "The Worker", are aware of the bitterly anti-Christian tone that pervades them and is inherent in their propaganda.
The trend of the Socialist movement, then, and the deliberate pronouncements and habitual thought of leaders and followers alike, are almost universally found to be antagonistic to Christianity. Moreover, the other side of the question is but a confirmation of this antagonism. For all three popes who have come into contact with modern Socialism, Pius IX, Leo XIII, and Pius X, have formally condemned it, both as a general doctrine and with regard to specific points. The bishops and clergy, the lay experts on social and economic questions, the philosophers, the theologians, and practically the whole body of the faithful are unanimous in their acceptance of the condemnation. It is of little purpose to point out that the Socialism condemned is Marxism, and not Fabianism or its analogues in various countries. For, in the first place, the main principles common to all schools of Socialism have been explicitly condemned in Encyclicals like the "Rerum novarum" or the "Graves de communi"; and, in addition, as has been shown above, the main current of Socialism is still Marxist, and no adhesion to a movement professedly international can be acquitted of the guilt of lending support to the condemned doctrines. The Church, the Socialists, the very tendency of the movement do but confirm the antagonism of principle, indicated above, between Socialism and Christianity. The "Christian Socialists" of all countries, indeed, fall readily, upon examination, into one of three categories. Either they are very imperfectly Christian, as the Lutheran followers of Stocker and Naumann in Germany, or the Calvinist Socialists in France, or the numerous vaguely-doctrinal "Free-Church" Socialists in England and America; or, secondly, they are but very inaccurately styled "Socialist"; as were the group led by Kingsley, Maurice and Hughes in England, or "Catholic Democrats" like Ketteler, Manning, Descurtins, the "Sillonists"; or, thirdly, where there is an acceptance of the main Christian doctrine, side by side with the advocacy of Revolutionary Socialism, as is the case with the English "Guild of St. Matthew" or the New York Church Association for the Advancement of the Interests of Labour, it can only be ascribed to that mental facility in holding at the same time incompatible doctrines, which is everywhere the mark of the "Catholic but not Roman" school. Christianity and Socialism are hopelessly incompatible, and the logic of events makes this ever clearer. It is true that, before the publication of the Encyclical "Rerum novarum", it was not unusual to apply the term "Christian Socialism" to the social reforms put forward throughout Europe by those Catholics who are earnestly endeavouring to restore the social philosophy of Catholicism to the position it occupied in the ages of Faith. But, under the guidance of Pope Leo XIII, that crusade against the social and economic iniquities of the present age is now more correctly styled "Christian Democracy", and no really instructed, loyal, and clear-thinking Catholic would now claim or accept the style of Christian Socialist.
To sum up, in the words of a capable anonymous writer in "The Quarterly Review", Socialism has for "its philosophical basis, pure materialism; its religious basis is pure negation; its ethical basis the theory that society makes the individuals of which it is composed, not the individuals society, and that therefore the structure of society determines individual conduct, which involves moral irresponsibility; its economic basis is the theory that labour is the sole producer, and that capital is the surplus value over bare subsistence produced by labour and stolen by capitalists; its juristic basis is the right of labour to the whole product; its historical basis is the industrial revolution, that is the change from small and handicraft methods of production to large and mechanical ones, and the warfare of classes; its political basis is democracy. . . . It may be noted that some of these [bases] have already been abandoned and are in ruins, others are beginning to shake; and as this process advances the defenders are compelled to retreat and take up fresh positions. Thus the form of the doctrine changes and undergoes modification, though all cling still to the central principle, which is the substitution of public for private ownership".
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Socialistic Communities
This title comprehends those societies which maintain common ownership of the means of production and distribution, e.g., land, factories, and stores, and also those which further extend the practice of common ownership to consumable goods, e.g., houses and food. While the majority of the groups treated in the present article are, strictly speaking, communistic rather than socialistic, they are frequently designated by the latter term. The most important of them have already been described under COMMUNISM. Below a more nearly complete list is given, together with brief notices of those societies that have not been discussed in the former articles. At the time of the Protestant Reformation certain socialistic experiments were made by several heretical sects, including theAnabaptists, the Libertines, and the Familists; but these sects did not convert their beliefs along this line into practice with sufficient thoroughness or for a sufficient length of time to give their attempts any considerable value or interest (see Kautsky, "Communism in Central Europe at the Time of the Reformation", London, 1897).
The Labadists, a religious sect with communistic features, founded a community in Westphalia, in 1672, under the leadership of Jean de le Badie, an apostate priest. A few years later about one hundred members of the sect established a colony in Northern Maryland, but within half a century both communities ceased to exist.
The Ephrata (Pennsylvania) Community was founded in 1732, and contained at one time 300 members, but in 1900 numbered only 17.
The Shakers adopted a socialistic form of organization at Watervliet, New York, in 1776. At their most prosperous period their various societies comprised about 5000 persons; to-day (1911) they do not exceed 1000.
The Harmonists, or Rappists, were established in Pennsylvania in 1805. Their maximum membership was 1000; in 1900 they numbered 9. Connected with this society is the Bethel Community, which was founded (1844) in Missouri by a group which included some seceders from Harmony. In 1855 the Bethel leader, Dr. Keil, organized another community at Aurora, Oregon. The combined membership of the two settlements never exceeded 1000 persons. Bethel dissolved in 1880 and Aurora in 1881.
The Separatists of Zoar (Ohio) were organized as a socialistic community in 1818, and dissolved in 1898. At one time they had 500 members.
The New Harmony Community, the greatest attempt ever made in this form of social organization, was founded in Indiana in 1824 by Robert Owen. Its maximum number of members was 900 and its length of life two years. Eighteen other communities formed by seceders from the New Harmony society were about equally short-lived. Other socialistic settlements that owed their foundation to the teachings of Owen were set up at Yellow Springs, Ohio; Nashoba, Tennessee (composed mostly of negroes); Haverstraw, New York; and Kendal, Oregon. None of them lasted more than two years.
The Hopedale (Massachusetts) Community was organized in 1842 by the Rev. Adin Ballou; it never had more than 175 members, and it came to an end in 1857.
The Brook Farm (Massachusetts) Community was established in 1842 by the Transcendentalist group of scholars and writers. In 1844 it was converted into a Fourierist phalanx; this, however, was dissolved in 1846.
Of the Fourieristic phalanges two had a very brief existence in France, and about thirty were organized in the United States between 1840 and 1850. Their aggregate membership was about 4500, and their longevity varied from a few months to twelve years. Aside from the one at Brook Farm, the most noteworthy were: the North American phalanx, founded in 1843 in New Jersey under the direction of Greeley, Brisbane, Channing, and other gifted men, and dissolved in 1855; the Wisconsin, or Cresco, phalanx, organized in 1844, and dispersed in 1850; and the Sylvania Association of Pennsylvania, which has the distinction of being the earliest Fourieristic experiment in the United States, though it lasted only eighteen months.
The Oneida (New York) Community, the members of which called themselves Perfectionists because they believed that all who followed their way of life could become perfect, became a communistic organization in 1848, and was converted into a joint-stock corporation in 1881. Its largest number of members was 300.
The first Icarian community was set up in Texas in 1848, and the last came to an end in 1895 in Iowa. Their most prosperous settlement, a Nauvoo, numbered more than 500 souls.
The Amana Community was organized on socialistic lines in 1843 near Buffalo, New York, but moved to Amana, Iowa, in 1845. It is the one communistic settlement that has increased steadily, though not rapidly, in wealth and numbers. Its members rightly attribute this fact to its religious character and motive. The community embraces about 1800 persons.
A unique community is the Woman's Commonwealth, established about 1875 near Belton, Texas, and transferred to Mount Pleasant, D.C., in 1898. It was organized by women who from motives of religious and conscience had separated themselves from their husbands. As the members number less than thirty and are mostly those who instituted the community more than thirty-five years ago, the experiment cannot last many years longer.
The most important of recently founded communities was the Ruskin Co-operative Colony, organized in 1894 in Tennessee by J. A. Wayland, editors of the socialist paper, "The Coming Nation". While the capital of the community was collectively owned, its products were distributed among the members in the form of wages. Owing to dissensions and withdrawals, the colony was reorganized on a new site in 1896, but it also was soon dissolved. About 250 of the colonists moved to Georgia, and set up another community, but this in a few years ceased to exist.
A number of other communities have been formed within recent years, most of which permit private ownership of consumption-goods and private family life. As none of them has became strong either in numbers or in wealth, and as all of them seem destined to an early death, they will receive only the briefest mention here. Those worthy of any notice are: The Christian Commonwealth of Georgia, organized in 1896, and dissolved in 1900; the Cooperative Brotherhood, of Burley, Washington; the Straight Edge Industrial Settlement, of New York City; the Home Colony in the State of Washington, which has the distinction of being the only anarchist colony; the Mutual Home Association, located in the same state; the Topolambo Colony in Mexico, which lasted but a few months; and the Fairhope (Alabama) Single-Tax Corporation, which has had a fair measure of success, but which is neither socialistic nor communistic in the proper sense.
Reviewing the history of socialistic experiments, we perceive that only those that were avowedly and strongly religious, adopting a socialistic organization as incidental to their religious purposes, have achieved even temporary and partial success. Practically speaking, only two of these religious communities remain; of these the Shakers are growing steadily weaker, while the Amana Society is almost stationary, and, besides, is obliged to carry on some of its industries with the aid of outside hired labor.
See bibliography under COMMUNISM. HILQUIT, History of Socialism in the United States (New York, 1903); KENT in Bulletin No. 35 of the Department of Labor; MALLOCK, A Century of Socialistic Experiments in the Dublin Review, July, 1909; WOLFF, Socialistic Communism in the United States in the American Catholic Quarterly Review, III (Philadelphia, 1878), 522; Socialist Colony in Mexico in Dublin Review, CXIV (London, 1894), 180.
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Society
Society implies fellowship, company, and has always been conceived as signifying a human relation, and not a herding of sheep, a hiving of bees, or a mating of wild animals. The accepted definition of a society is a stable union of a plurality of persons cooperating for a common purpose of benefit to all. The fulness of co-operation involved naturally extends to all the activities of the mind, will, and external faculties, commensurate with the common purpose and the bond of union: this alone presents an adequate, human working-together.
This definition is as old as the Schoolmen, and embodies the historical concept as definitized by cogent reasoning. Under such reasoning it has become the essential idea of society and remains so still, notwithstanding the perversion of philosophical terms consequent upon later confusion of man with beast, stock, and stone. It is a priori only as far as chastened by restrictions put upon it by the necessities of known truth, and is a departure from the inductive method in vogue to-day only so far as to exclude rigidly the aberrations of uncivilized tribes and degenerate races from the requirements of reason and basic truth. Historical induction taken alone, while investigating efficient causes of society, may yet miss its essential idea, and is in peril of including irrational abuse with rational action and development.
The first obvious requisite in all society is authority. Without this there can be no secure co-ordination of effort nor permanency of co-operation. No secure co-ordination, for men's judgment will differ on the relative value of means for the common purpose, men's choice will vary on means of like value; and unless there is some headship, confusion will result. No permanence of co-operation, for the best of men relax in their initial resolutions, and to hold them at a coordinate task, a tight rein and a steady spur is needed. In fact, reluctant though man is to surrender the smallest tittle of independence and submit in the slightest his freedom to the bidding of another, there never has been in the history of the world a successful, nor even a serious attempt at co-operative effort without authoritative guidance (see AUTHORITY, CIVIL). Starting with this definition and requirement, philosophy finds itself confronted with two kinds of society, the artificial or conventional, and the natural; and on pursuing the subject, finds the latter differentiating itself into domestic society, or the family, civil society, or the State, and religious society, or the Church. Each of these has a special treatment under other headings (see FAMILY; STATE AND CHURCH). Here, however, we shall state the philosophic basis of each, and add thereto the theories which have had a vogue for the last three centuries though breaking down now under the strain of modern problems before the bar of calm judgment.
CONVENTIONAL SOCIETIES
The plurality of persons, the community of aim, the stability of bond, authority, and some co-operation of effort being elements common to every form of society, the differentiation must come from differences in the character of the purpose, in the nature of the bond. Qualifications of authority as well as modifications in details of requisite co-operation will follow on changes in the purpose and the extent of the bond. As many then as there are objects of human desire attainable by common effort (and their name is legion, from the making of money, which is perhaps the commonest to-day, to the rendering of public worship to our Maker which is surely the most sacred), so manifold are the co-operative associations of men. The character, as well as the existence of most of them, is left in full freedom to human choice. These may be denominated conventional societies. Man is under no precept to establish them, nor in universal need of them. He makes or unmakes them at his pleasure. They serve a passing purpose, and in setting them up men give them the exact character which they judge at present suitable for their purpose, determining as they see fit the limits of authority, the choice of means, the extent of the bond holding them together, as well as their own individual reservations. Everything about such a society is of free election, barring the fact that the essential requisites of a society must be there. We find this type exemplified in a reading circle,, a business partnership, or a private charitable organization. Of course, in establishing such a society men are under the Natural Law of right and wrong, and there can be no moral bond, for example, where the common purpose is immoral. They also fall under the restrictions of tho civil law, when the existence or action of such an organization comes to have a bearing, whether of promise or of menace, upon the common weal. In such case the State lays down its essential requirements for the formation of such bodies, and so we come to have what is known as a legal society, a society, namely, freely established under the sanction and according to the requirements of the civil law. Such are mercantile corporations and beneficial organizations with civil charter.
NATURAL SOCIETIES
Standing apart from the foregoing in a class by themselves are the family, the State, and the Church. That these differ from all other societies in purpose and means, is clear and universally admitted. That they have a general application to the whole human race, history declares. That there is a difference between the bond holding them in existence and the bond of union in every other society, has been disputed — with more enthusiasm and imagination, however, than logical force. The logical view of the matter brings us to the concept of a natural society, a society, that is to say, which men are in general under a mandate of the natural law to establish, a society by consequence whose essential requisites are firmly fixed by the same natural law. To get at this is simple enough, if the philosophical problems are taken up in due order. Ethics may not be divided from psychology and theodicy, any more than from deductive logic. With the proper premisals then from one and the other here assumed, we say that the Creator could not have given man a fixed nature, as He has, without willing man to work out the purpose for which that nature is framed. He cannot act idly and without purpose, cannot form His creature discordantly with the purpose of His will. He cannot multiply men on the face of the earth without a plan for working out the destiny of mankind at large. This plan must contain all the elements necessary to His purpose, and these necessary details He must have willed man freely to accomplish, that is to say, He must have put upon man a strict obligation thereunto. Other details may be alternatives, or helpful but not necessary, and these He has left to man's free choice; though where one of these elements would of its nature be far more helpful than another, God's counsel to man will be in favour of the former. God's will directing man through his nature to his share in the full purpose of the cosmic plan, we know as the natural law, containing precept, permission, and counsel, according to the necessity, helpfulness, or extraordinary value of an action to the achievement of the Divine purpose. We recognize these in the concrete by a rational study of the essential characteristics of human nature and its relations with the rest of the universe. If we find a natural aptitude in man for an action, not at variance with the general purpose of things, we recognize also the licence of the natural law to that action. If we find a more urgent natural propensity to it, we recognize further the counsel of the law. If we find the use of a natural faculty, the following up of a natural propensity, inseparable from the rational fulfilment of the ultimate destiny of the individual or of the human race, we know that thereon lies a mandate of the natural law, obliging the conscience of man. We must not, however, miss the difference, that if the need of the action or effort is for the individual natural destiny, the mandate lies on each human being severally: but if the need be for the natural destiny of the race, the precept does not descend to this or that particular individual, so long as the necessary bulk of men accomplish the detail so intended in the plan for the natural destiny of the race. This is abstract reasoning, but necessary for the understanding of a natural society in the fulness of its idea.
SOCIETY NATURAL BY MANDATE
A society, then, is natural by mandate, when the law of nature sets the precept upon mankind to establish that society. The precept is recognized by the natural aptitude, propensity, and need in men for the establishment of such a union. From this point of view the gift of speech alone is sufficient to show man's aptitude for fellowship with his kind. It is emphasized by his manifold perfectibility through contact with others and through their permanent companionship. Furthermore his normal shrinking from solitude, from working out the problems of life alone is evidence of a social propensity to which mankind has always yielded. If again we consider his dependence for existence and comfort on the multiplied products of co-ordinate human effort; and his dependence for the development of his physical, intellectual, and moral perfectibility on complex intercourse with others, we see a need, in view of man's ultimate destiny, that makes the actualization of man's capacity of organized social co-operation a stringent law upon mankind. Taking then the kinds of social organization universally existent among men, it is plain not only that they are the result of natural propensities, but that, as analysis shows, they are a human need and hence are prescribed in the code of the Natural Law.
A SOCIETY NATURAL IN ESSENTIALS
Furthermore, as we understand a legal contract to be one which, because of its abutment on common interests, the civil law hedges round with restrictions and reservations for their protection, similarly on examination we shall find that all agreements by which men enter into stable social union are fenced in with limitations set by the natural law guarding the essential interests of the good of mankind. When, moreover, we come to social unions prescribed for mankind by mandate of that law, we expect to find the purpose of the union set by the law (otherwise the law would not have prescribed the union), all the details morally necessary for the rational attainment of that purpose fixed by the law, and all obstacles threatening sure defeat to that purpose, proscribed by the same. A natural society, then, besides being natural by mandate, will also be natural in all its essentials, for as much as these too shall be determined and ordained by the law.
THE FAMILY, A NATURAL SOCIETY
Working along these lines upon the data given by experience, personal as well as through the proxy of history, the philosopher finds in man's nature, considered physiologically and psychologically, the aptitude, propensity, and, both as a general thing and for mankind at large, the need of the matrimonial relation. Seeing the natural and needful purpose to which this relation shapes itself to be in full the mutually perfecting compensation of common life between man and woman, as well as the procreation and education of the child, and keeping in mind that Nature's Lawgiver has in view the rational development of the race (or human nature at large) as well as of the individual, we conclude not only to abiding rational love as its distinguishing characteristic, but to monogamy and a stability that is exclusive of absolute divorce. This gives us the essential requisites of domestic society, a stable union of man and wife bound together to work for a fixed common good to themselves and humanity. When this company is filled out with children and its incidental complement of household servants, we have domestic society in its fullness. It is created under mandate of the natural law, for though this or that individual may safely eschew matrimony for some good purpose, mankind may not. The individual in exception need not be concerned about the purpose of the Lawgiver, as human nature is so constituted that mankind will not fail of its fulfilment. The efficient cause of this domestic union in the concrete instance is the free consent of the initial couple, but the character of the juridical bond which they thus freely accept is determined for them by the natural law according to Nature's full purpose. Husband and wife may see to their personal benefit in choosing to establish a domestic community, but the interests of the child and of the future race are safeguarded by the law. The essential purpose of this society we have stated above. The essential requisite of authority takes on a divided character of partnership, because of the separate functions of husband and wife requiring authority as well as calling for harmonious agreement upon details of common interest: but the headship of final decision is put by the law, as a matter of ordinary course, in the man, as is shown by his natural characteristics marking him for the preference. The essential limitations forbid plural marriage, race-suicide, sexual excess, unnecessary separation, and absolute divorce.
THE STATE, A NATURAL SOCIETY
On the same principle of human aptitude, propensity, and need for the individual and the race, we find the larger social unit of civil society manifested to us as part of the Divine set purpose with regard to human nature, and so under precept of the natural law. Again, the exceptional individual may take to solitude for some ennobling purpose; but he is an exception, and the bulk of mankind will not hesitate to fulfil Nature's bidding and accomplish Nature's purpose. In the concrete instance civil society, though morally incumbent on man to establish, still comes into existence by the exercise of his free activity. We have seen the same of domestic society, which begins by the mutual free consent of man and woman to the acceptance of the bond involving all the natural rights and duties of the permanent matrimonial relation. The beginning of civil society as an historical fact has taken on divers colours, far different at different times and places. It has arisen by peaceful expansion of a family into a widespread kindred eventually linked together in a civil union. It has sprung from the multiplication of independent families in the colonizing oF undeveloped lands. It has come into being under the strong hand of conquest enforcing law, order, and civil organization, not always justly, upon a people. There have been rare instances of its birth through the tutoring efforts of the gentler type of civilizers, who came to spread the Gospel. But the juridical origin is not obviously identical with this. History alone exhibits only the manifold confluent causes which moved men into an organized civil unit. The juridical cause is quite another matter. This is the cause which of its character under the natural law puts the actual moral bond of civil union upon the many in the concrete, imposes the concrete obligation involving all the rights, duties, and powers native to a State, even as the mutual consent of the contracting parties creates the mutual bond of initial domestic society. This determinant has been under dispute among Catholic teachers.
The common view of Scholastic philosophy, so ably developed by Francis Suarez, S.J., sets it in the consent of the constituent members, whether given explicitly in the acceptance of a constitution, or tacitly by submitting to an organization of another's making, even if this consent be not given by immediate surrender, but by gradual process of slow and often reluctant acquiescence in the stability of a common union for the essential civil purpose. In the early fifties of the nineteenth century Luigi Taparelli, S.J., borrowing an idea from C. de Haller of Berne, brilliantly developed a theory of the juridical origin of civil government, which has dominated in the Italian Catholic schools even to the present day, as well as in Catholic schools in Europe, whose professors of ethics have been of Italian training. In this theory civil society has grown into being from the natural multiplication of cognate families, and the gradual extension of parental power. The patriarchal State is the primitive form, the normal type, though by accident of circumstance States may begin here or there from occupation of the same wide territory under feudal ownership; by organization consequent upon conquest; or in rarer instances by the common consent of independent colonial freeholders. These two Catholic views part company also in declaring the primitive juridical determinant of the concrete subject of supreme authority (see AUTHORITY, CIVIL). To-day the Catholic schools are divided between these two positions. We shall subjoin below other theories of the juridical origin of the State, which have no place in Catholic thought for the simple reason that they exclude the natural character of civil society and throw to the winds the principles logically inseparable from the existing natural law.
With regard to the essential elements in civil society fixed by the natural law, it is first to be noted that the normal unit is the family: for not only has the family come historically before the commonwealth, but the natural needs of man lead him first to that social combination, in pursuit of a natural result only to be obtained thereby; and it is logically only subsequent that the purpose of civil society comes into human life. Of course this does not mean that individuals actually outside of the surroundings of family life cannot be constituent members of civil society with full civic rights and duties, but they are not the primary unit; they are in the nature of things the exception, however numerous they may be, and beyond the family limit of perfectibility it is in the interest of complementary development that civil activity is exercised. The State cannot eliminate the family; neither can it rob it of its inalienable rights, nor bar the fulfilment of its inseparable duties, though it may restrict the exercise of certain family activities so as to co-ordinate them to the benefit of the body politic.
Secondly, the natural object pursued by man in his ultimate social activity is perfect temporal happiness, the satisfaction, to wit, of his natural faculties to the full power of their development within his capacity, on his way, of course, to eternal felicity beyond earth. Man's happiness cannot be handed over to him, or thrust upon him by another here on earth; for his nature supposes that his possession of it, and so too in large measure his achievement of it, shall be by the exercise of his native faculties. Hence, civil society is destined by the natural law to give him his opportunity, i. e. to give it to all who share its citizenship. This shows the proximate natural purpose of the State to be: first, to establish and preserve social order, a condition, namely, wherein every man, as far as may be, is secured in the possession and free exercise of all his rights, natural and legal, and is held up to the fulfilment of his duties as far as they bear upon the common weal; secondly, to put within reasonable reach of all citizens a fair allowance of the means of temporal happiness. This is what is known as external peace and prosperity, prosperity being also denominated the relatively perfect sufficiency of life. There are misconceptions enough about the generic purpose native to all civil society. De Haller thought that there is none such; that civil purposes are all specific, peculiar to each specific State. Kant limited it to external peace. The Manchester School did the same, leaving the citizen to work out his subsistence and development as best he may. The Evolutionist consistently makes it the survival of the fittest, on the way to developing a better type. The modern peril is to treat the citizen merely as an industrial unit, mistaking national material progress for the goal of civic energy; or as a military unit, looking to self-preservation as the nation's first if not only aim. Neither material progress nor martial power, nor merely intellectual civilization, can fill the requirements of existing and expanding human nature. The State, while protecting a man's rights, must put him in the way of opportunity for developing his entire nature, physical, mental, and moral.
Thirdly, the accomplishment of this calls for an authority which the Lawgiver of Nature, because he has ordained this society, has put within the competency of the State, and which, because of its reach, extending as it does to life and death, to reluctant subjects and to the posterity of its citizenship, surpasses the capacity of its citizenship to create out of any mere conventional surrender of natural rights. The question of the origin of civil power and its concentration in this or that subject is like the origin of society itself, a topic of debate. Catholic philosophy is agreed that it is conferred by Nature's Lawgiver directly upon the social depositary thereof, as parental supremacy is upon the father of a family. But the determination of the depositary is another matter. The doctrine of Suarez makes the community itself the depositary, immediately and naturally consequent upon its establishment of civil society, to be disposed of then by their consent, overt or tacit, at once or by degrees, according as they determine for themselves a form of government. This is the only true philosophical sense of the dictum that "governments derive their just powers from the consent of the governed". The Taparelli school makes the primitive determinant out of an existing prior right of another character, which passes naturally into this power. Primitively this is parental supremacy grown to patriarchal dimensions and resulting at the last in supreme civil power. Secondarily, it may arise from other rights, showing natural aptitude preferentially in one subject or another, as that of feudal ownership of the territory of the community, capacity to extricate order out of chaos in moments of civic confusion, military ability and success in case of just conquest, and, finally, in remote instances by the consent of the governed.
Finally, the means by which the commonwealth will work toward its ideal condition of the largest measure of peace and prosperity attainable are embraced in the just exercise, under direction of civil authority, of the physical, mental, and moral activities of the members of the community: and here the field of human endeavour is wide and expansive. However, the calls upon the individual by the governmental power are necessarily limited by the scope of the natural purpose of the State and by the inalienable prior rights and inseparable duties conferred or imposed upon the individual by the Natural Law.
RELIGIOUS SOCIETY de facto A SUPERNATURAL SOCIETY
lf we analyze the moral development of man, we find looming large his obligation to worship his Creator, not only privately, but publicly, not only as an individual, but in social union. This opens up another kind of society ordered by the natural law, to wit, religious society. An examination of this in the natural order and by force of reason alone would seem to show that man, though morally obliged to social worship, was morally free to establish a parallel organization for such worship or to merge its functions with those of the State, giving a double character to the enlarged society, namely, civil and religious. Historically, among those who knew not Divine revelation, men would seem to have been inclined more to the latter; but not always so. Of course, the purpose and means of this religious social duty are so related to those of a merely civil society that considerable care would have to be exercised in adjusting the balance of intersecting rights and duties, to define the relative domains of religious and civil authority, and, finally, to adjudicate supremacy in case of direct apparent conflict. The development of all this has been given an entirely different turn through the intervention of the Creator in His creation by positive law revealed to man, changing the natural status into a higher one, eliminating natural religious society, and at the last establishing through the mission of our Lord Jesus Christ an universal and unfailing religious society in the Church. This is a supernatural religious society. (See CHURCH.)
NON-CATHOLIC THEORIES
Thomas Hobbes, starting from the assumption which Calvin had propagated that human nature is itself perverse and man essentially inept for consorting with his fellows, made the natural state of man to be one of universal and continuous warfare. This, of course, excludes the Maker of man from having destined him originally to society, since he would in Hobbes's view have given him a nature exactly the reverse of a proportioned means. Hobbes thought that he found in man such selfish rivalry, weak cowardice, and greed of self-glorification as to make him naturally prey upon his fellows and subdue them, if he could, to his wants, making might to be the only source of right. However, finding life intolerable (if not impossible) under such conditions, he resorted to a social pact with other men for the establishment of peace, and, as that was a prudent thing to do, man, adds Hobbes, was thus following the dictates of reason and in that sense the law of nature. On this basis Hobbes could and did make civil authority consist in nothing more than the sum of the physical might of the people massed in a chosen centre of force. This theory was developed in the "Leviathan" of Hobbes to account for the existence of civil authority and civil society, but its author left his reader to apply the same perversity of nature and exercise of physical force for the taking of a wife or wives and establishing domestic society.
Jean-Jacques Rousseau, though borrowing largely from Hobbes and fearlessly carrying some of his principles to their most extreme issue, had a view in part his own. As for the family, he was content to leave it as a natural institution, with a stability, however, commensurate only with the need of putting the offspring within reach of self-preservation. Not so for the State. Man naturally, he contended, was sylvan and solitary, a fine type of indolent animal, mating with his like and living in the pleasant ease of shady retreats by running waters. He was virtuous, sufficient to himself for his own needs, essentially free, leaving others alone in their freedom, and desirous of being left alone in his. His life was not to be disturbed by the fever of ambitious desires, the burden of ideas, or the restriction of moral laws. Unfortunately, he had a capacity and an itch for self-improvement, and his inventive genius, creating new conveniences, started new deeds, and to meet these more readily, he entered into transitory agreements with other men. Then came differences, fraud, and quarrels, and so ended the tranquil ease and innocence of his native condition. Through sheer necessity of self-defence, as in the theory of Hobbes, he took to the establishment of civil society. To do so without loss of personal freedom, there was but one way, namely, that all the members should agree to merge all their rights, wills, and personalities in a unit moral person and will, leaving the subject member the satisfaction that he was obeying but his own will thus merged, and so in possession still of full liberty in every act. Thus civil authority was but the merger of all rights and wills in the one supreme right and will of the community. The merging agreement was Rousseau's "Social Contract". Unfortunately for its author, as he himself confessed, the condition of perfect, self-sufficient, lawless man was never seen on land or sea; and his social contract had no precedent in all the centuries of the history of man. His dream ignored man s inalienable rights, took no account of coercing wills that would not agree, nor of the unauthorized merging of the wills of posterity, and drained all the vitality as well out of authority as out of obedience. He left authority a power shorn of the requisites essential for the purpose of civil security.
The evolutionist, who has left the twisted turn of all his theories in much of the common language of the day, even after the theories themselves have died to all serious scientific acceptance, wished to make ethics a department of materialistic biology and have the aggregate of human entities assemble by the same physical laws that mass cells into a living being. Man's native tendency to persist, pure egoism, made him shrink from the danger of destruction or injury at the hands of other individuals, and this timidity became a moving force driving him to compound with his peers into a unit source of strength without which he could not persist. From common life in this unit man's egoism began to take on a bit of altruism, and men acquired at the last a sense of the common good, which replaced their original timidity as the spring of merging activity. Later mutual sympathy put forth its tendrils, a sense of unity sprang up, and man had a civil society. Herein was latent the capacity for expressing the general will, which when developed became civil authority. This evolutionary process is still in motion toward the last stand foreseen by the theorist, a universal democracy clad in a federation of the world. All this has been seriously and solemnly presented to our consideration with a naive absence of all sense of humour, with no suspicion that the human mind naturally refuses to confound the unchanging action of material attraction and repulsion with human choice; or to mistake the fruit of intellectual planning and execution for the fortuitous results of blind force. We are not cowards all, and have not fled to society from the sole promptings of fear, but from the natural desire we have of human development. Authority for mankind is not viewed as the necessary resultant of the necessary influx of all men's wills to one goal, but is recognized to be a power to loose and to bind in a moral sense the wills of innumerable freemen.
The neo-pagan theory, renewing the error of Plato and in a measure of Aristotle also, has made the individual and the family mere creatures and chattels of the State, and, pushing the error further, wishes to orientate all moral good and evil, all right and duty from the authority of the State, whose good as a national unit is paramount. This theory sets up the State as an idol for human worship and eventually, if the theory were acted upon, though its authors dream it not, for human destruction.
The historical school mistaking what men have done for what men should do and, while often missing the full induction of the past, scornfully rejecting as empty apriorism deductive reasoning from the nature of man, presents a materialistic, evolutionary, and positivistic view of human society, which in no way appeals to sane reason. No more does the theory of Kant, as applied to society in the Hegelian development of it; though, owing to its intellectual character and appearance of ultimate analysis, it has found favour with those who seek philosophic principles from sources of so-called pure metaphysics. It would be idle to present here with Kant an analysis of the assumption of the development of all human right from the conditions of the use of liberty consistent with the general law of universal liberty, and the creation of civil government as an embodiment of universal liberty in the unified will of all the constituents of the State.
SUAREZ, De Opere Sex Dierum, V. vii; IDEM, Defensio Fidei, III, ii, iii; IDEM, De Legibus, III, ii, iii, iv; COSTA-ROSETTI, Philosophia Moralis (Innsbruck, 1886); DE HALLER, Restauration de la Science Politique; TAPARELLI, Dritto Naturale (Rome, 1855); MEYER, Institutiones Juris Naturalis (Freiburg, 1900); HOBBES, Leviathan (Cambridge University Press); ROUSSEAU, Du Contrat Social (Paris, 1896), The Social Contract, tr. TOZER (London, 1909); SPENCER, The Study of Sociology (London); COMTE, Les Principes du Positivisme; SCHAFFLE, Structure et La Vie du Corps Social; BLUNTSCHLI, The Theory of the State (Oxford translation, Clarendon Press, 1901); STERRETT, The Ethics of Hegel (Boston, 1893); WOODROW WILSON, The Stale (Boston, 1909).
CHARLES MACKSEY 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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The Catholic Church Extension Society
IN THE UNITED STATES
The first active agitation for a church extension or home mission society for the Catholic Church in North America was begun in 1904 by an article of the present writer, published in the "American Ecclesiastical Review" (Philadelphia). This article was followed by a discussion in the same review, participated in by several priests, and then by a second article of the writer's. On 18 October, 1905, the discussion which these articles aroused took form, and, under the leadership of the Most Reverend James Edward Quigley, Archbishop of Chicago, a new society, called The Catholic Church Extension Society of the United States of America, was organized at a meeting held in the archbishop's residence at Chicago. The following were present at that meeting and became the first board of governors of the society:
· The Archbishops of Chicago and Santa Fe,
· The Bishop of Wichita,
· The present Bishop of Rockford,
· Reverends Francis C. Kelley, G. P. Jennings, E. P. Graham, E. A. Kelly, J. T. Roche, B. X. O'Reilly, F. J. Van Antwerp, F. A. O'Brien;
· Messrs. M. A. Fanning, Anthony A. Hirst, William P. Breen, C. A. Plamondon, J. A. Roe, and S. A. Baldus.
All these are still (1911) connected with the church extension movement, except Archbishop Bourgade of Santa Fé, who has since died, Reverends E. P. Graham and E. A. O'Brien, and Mr. C. A. Plamondon, who for one reason or another have found it impossible to continue in the work. The Archbishop of Chicago was made chairman of the board, the present writer was elected president, and Mr. William P. Breen, LL.D., of Fort Wayne, Indiana, treasurer. Temporary headquarters were established at Lapeer, Michigan. The second meeting was held in December of the same year, when the constitution was adopted and the work formally launched. A charter was granted on 25 December, 1905, by the State of Michigan to the new society, whose objects were set forth as follows: "To develop the missionary spirit in the clergy and people of the Catholic Church in the United States. To assist in the erection of parish buildings for poor and needy places. To support priests for neglected or poverty-stricken districts. To send the comfort of religion to pioneer localities. In a word, to preserve the faith of Jesus Christ to thousands of scattered Catholics in every portion of our own land, especially in the country districts and among immigrants." In January, 1907, the headquarters of the society were moved to Chicago, and the president was transferred to that archdiocese. In April, 1906, the society began the publication of a quarterly bulletin called "Extension". In May, 1907, this quarterly was enlarged and changed into a monthly; its circulation has steadily increased, and at the present time (1911) it has over one hundred thousand paid subscribers. On 7 June, 1907, the society received its first papal approval by an Apostolic Letter of Pius X addressed to the Archbishop of Chicago. In this letter His Holiness gave unqualified praise to the young organization and bestowed on its supporters and members many spiritual favours. On 9 June, 1910, the pope issued a special Brief by which the society was raised to the dignity of a canonical institution directly under his own guidance and protection. By the terms of this Brief, the Archbishop of Chicago is always to be chancellor of the Society. The president must be appointed by the Holy Father himself. His term of office is not more than five years. The board of governors has the right to propose three names to the Holy See for this office, and to elect, according to their laws, all other officers of the society. The Brief also provided for a cardinal protector, living in Rome. His Holiness named Cardinal Sebastian Martinelli for this office, and later on appointed the present writer the first president under the new regulations. The Brief limits the society's activities to the United States and its possessions. A similar Brief was issued to the Church Extension Society in Canada.
Since the organization of the church extension movement, the American society has expended over half a million dollars in missionary work. It has made about seven hundred gifts and loans to poor missions, and has had about five hundred and fifty chapels built in places where no Catholic Church or chapel existed previously and the scattered people could attend Mass only with great difficulty. Both societies have been educating many students for the missions, and both have circulated much good Catholic literature. The American society operates a "chapel car" (donated by one of its members, Ambrose Petry, K. C. S. G.), which carries a missionary into the remote districts along railroad lines, preaching missions and encouraging scattered Catholics to form centres with their own little chapels as beginnings of future parishes. The Holy Father has particularly blessed this chapel car work, and has given a gold medal to the donor of the car and to the society in recognition of its usefulness. Another chapel car, much larger and better equipped, is now about to be built. The society has interested itself very greatly in the missionary work of Porto Rico and the Philippine Islands, and has achieved substantial results. The Canadian society has been very active in saving the Ruthenian Catholics of the Canadian North-West to the Faith, against which an active war has been waged, especially by the Presbyterians. It was principally through the publicity given to this activity by the Canadian Society that the situation was brought to the attention of the bishops in Canada, who at the first Plenary Council decided to raise $100,000 for this work. The American society's first quinquennial report shows splendid progress, and the present situation of both societies gives promise of great things to come. A remarkable thing about the church extension movement is the ready response of the wealthier class of Catholics in the United States to its appeals. Some very large donations have been given. The Ancient Order of Hibernians is raising a fund of $50,000 for chapel building, and the Women's Catholic Order of Foresters $25,000. The directors intend to erect a college for the American mission.
The church extension movement, as it exists in the United States and Canada, has no close parallels in other countries, but is not unlike the Boniface Association in Germany or the Œuvre of St. Francis de Sales in France. Membership is divided into founders ($5000), life members ($1000), fifteen-year members ($100), and Annual Members ($10). There is a Women's Auxiliary in both societies which now begins to flourish. The American society has also a branch for children called the "Child Apostles". From the pennies of the children, chapels are to be built and each one called the "Holy Innocents"; the children have just completed (1911) the amount needed for their first chapel. The present officers of the American society are:
· His Eminence, Sebastian Cardinal Martinelli, Cardinal Protector;
· Most Rev. James E. Quigley, D.D., Chancellor;
· Most Rev. S. G. Messmer, D.D., Vice-Chancellor;
· Very Rev. Francis C. Kelley, D.D., LL.D., President;
· Rev. E. B. Ledvina, Vice-President and General Secretary;
· Rev. E. L. Roe, Director of the Women's Auxiliary and Vice-President;
· Rev. W. D. O'Brien, Director of the Child Apostles and Vice-President;
· Mr. Leo Doyle, General Counsel and Vice-President;
· Mr. John A. Lynch, Treasurer.
The members of the executive committee are:
· Most Rev. James E. Quigley, D.D.;
· Very Rev. Francis C. Kelley, D.D., LL.D.,
· Rev. Edward A. Kelly, LL.D.;
· Messrs. Ambrose Petry, K. C. S. G., Richmond Dean, Warren A. Cartier, and Edward E. Carry.
On the board of governors are the Archbishops of Chicago, San Francisco, Milwaukee, Boston, New Orleans, Santa Fé, Oregon City, with the bishops of Covington, Detroit, Wichita, Duluth, Brooklyn, Trenton, Mobile, Rockford, Kansas City, Pittsburgh and Helena, and distinguished priests and laymen.
IN CANADA
The church extension movement was organized in Canada as an independent society (bearing the name of "The Catholic Church Extension Society of Canada") by the
· Most Reverend Donatus Sbarretti, Delegate Apostolic of that country,
· Most Rev. Fergus Patrick McEvay, D.D., Archbishop of Toronto,
· Rev. Dr. A. E. Burke of the Diocese of Charlottetown,
· Very Rev. Monsignor A. A. Sinnott, secretary of the Apostolic Delegation,
· the Rev. Dr. J. T. Kidd, chancellor of Toronto,
· the Right Honourable Sir Charles Fitzpatrick, K. C. M. G., Chief Justice of Canada,
· and the present writer.
The Canadian society at once purchased the "Catholic Register", a weekly paper, enlarged it, and turned it into the official organ of the work. The circulation of this paper has increased marvellously. The new society in Canada received a Brief, similar to that granted the American society, establishing it canonically. The same cardinal protector was appointed for both organizations. The Archbishop of Toronto was made chancellor of the Canadian society, and Very Rev. Dr. A. E. Burke was appointed president for the full term of five years. The officers of the Canadian society are:
· His Eminence Cardinal Martinelli, Protector;
· The Archbishop of Toronto (see vacant), Chancellor;
· Very Rev. A. E. Burke, D.D., LL.D., President;
· Rev. J. T. Kidd, D.D., Secretary;
· Rev. Hugh J. Canning, Diocesan Director;
· The Archbishop of Toronto;
· Right Hon. Sir Charles Fitzpatrick, K. C. M. G.,
· and the President, Executive Committee.
FRANCIS C. KELLEY. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Society for Promoting Christian Knowledge
The greatest and most important society within the Church of England. It was founded 8 March, 1698, when four laymen, Lord Guildford, Sir H. Mackworth, Justice Hook, and Colonel Colchester, and one clergyman, Dr. Thomas Bray, met on the initiative of the last-named and agreed among themselves "as often as we can conveniently to consult, under the conduct of the Divine providence and assistance, to promote Christian Knowledge". Dr. Bray had been the Bishop of London's Commissary in Maryland, and was a man of wide experience, energetic zeal, and ability for organization. The society soon received the countenance of several Anglican bishops, including Gilbert Burnet of Salisbury. Other well known men also took a speedy interest in the work, such as Strype the antiquary, Gilbert White of Selborne, John Evelyn, and the Rev. Samuel Wesley, father of John and Charles Wesley. The first aim of the society was the education of poor children. Within two years they had founded six schools in London, and by 1704 there were 54 schools with over 2000 scholars. Eight years later the schools numbered 117, the scholars 5000. The movement spread, and by 1741 the charity-schools of the S.P.C.K. reached the number of nearly 2000. This educational work at length became so great that a new society, "The National Society for the Education of the Poor in the Principles of the Established Church", was formed to undertake it. Since 1870 this work has been done by the State, and the society has turned its educational efforts to the training of teachers. It entirely maintains St. Katharine's College, Tottenham, supports the various diocesan training-colleges, and contributes towards the foundation of Sunday-school buildings and mission-rooms. The educational branch of the society's work has not been confined to England, but in India it has founded scholarships for native Christians, both in the boys' colleges and in the schools provided for the higher education of women. It also provides technical training for the native Christians by means of industrial schools. The same work is being developed in Australia, Japan, Africa, Burma, and among the American Indians of the North- West. Besides providing for children, the society has done much for "unlettered adults". From almost the beginning of its existence it has established evening schools and provided for the instruction of prisoners in penitentiaries or prisons. For a time the society paid chaplains to help prisoners, in an age when the government often neglected this duty.
Another branch of the society's activity is the hospital work. The members visit the sick and dying, and supply the hospitals with Bibles, prayer books and other religious work. Important under this head are the medical missions, which aim at winning the soul of the heathen by caring for his body. These medical missions have been founded in Sierra Leone, Madagascar, South Africa, India, Palestine, China, Japan, Korea, and British Columbia. Students, male and female, are specially trained for this work, and hospitals are built and furnished.
Perhaps more widely known than any is the work of the S.P.C.K. as "the great publishing house" of the Church of England. Simultaneously with the foundation of it first schools it began to print and circulate cheap and good books. One of its first subscriptions was begun "for promoting Christian knowledge by raising Lending Libraries in the several Market towns of the kingdom and by distributing good books". The first publication was an edition of 600 copies of Dr. Bray's "Discourse concerning Baptismal and Spiritual Regeneration" which appeared in 1699. The society, while maintaining its position as the great Bible and Prayer Book society of the Church of England, has not confined itself to purely religious works. Its catalogue includes volumes of popular science, travel, biography, and fiction, as well as the special class devoted to theology and history. Even translations of Catholic books are not excluded, and though Catholics, objecting to publications such as Dr. Littledale's "Plain Reasons", in which mis- representation becomes a fine art, cannot approve of much that is issued in the society's volumes, they can acknowledge the general good taste of the society's publications even when directed against themselves. They may also be excused for regarding as objectionable the versions of English church history which are popularized throughout the country, not only attractively produced manuals, but also by popular lantern lectures. Besides the books published, popular tracts, pictures, and illuminated texts are issued in great numbers. The latest figures available show that, exclusive of Bibles, prayer books, and tracts, the circulation of the society's publications in 1905 amounted to 11,078,135.
An important development of recent growth is the organizing of lay help. In 1889 the society opened a Training College for Lay workers, in Commercial road, in the East End of London. Here there is accommodation for 40 students, who are trained to assist he parochial clergy in holding mission services, giving classes to adults and children, and conducting temperance and other meetings. Such students, on completion of their course, are formally set apart to the office of Reader in the Church, and are licensed for the work by their respective diocesans.
Yet another branch of work is concerned with emigrants. This was under taken in 1836 at the request of Mr. Gladstone, who had been acting as Under-Secretary for the Colonies, and who was impressed by the spiritual destitution of the crowds of emigrants. The society's "port chaplains" undertake a systematic visitation of out-going vessels, and the chaplains at the ports of departure give letters of introduction to the chaplains at the ports of arrival, and often the long-voyage chaplains accompany the ships.
Missionary work was, from the first, aimed at by the S.P.C.K. Dr. Bray's personal experience of the condition of those members of the Church of England who were scattered through what are now the Northern and Southern States of the Union convinced him that the work to be done was so gigantic that it called for a special society, and therefore, in 1701, the "Society for the Propagation of the Gospel" was founded. This did not prevent the parent society helping on the work in every way. Since those days its field of labour has been extended to Canada and Australia and it has been active in spreading the influence of the Church of England. During the reign of Queen Victoria the society expended £100,000 in helping to found and endow colonial and missionary bishoprics. Besides this, large sums have been voted for the building of colleges, churches, and schools. One aspect of this missionary work which calls for special notice is the translation of the Bible into foreign languages. Beginning in 1713 with a Bible in Welsh, it proceeded in 1720 to the dissemination of 10,000 Arabic New Testaments, and at the present day it claims to publish Bibles and other books in a hundred different languages and dialects. In regard to some of these the difficulties are great, as it sometimes happens that a dialect has never been reduced to writing, and the missionary has to put the syllables into some written form and send them home to be printed again and again until it is found that they finally represent the inflexions of the dialect and are capable of conveying the impressions desired. The society also supplies printing presses and types to missions which are in a position to use them. The first effort in this direction was the S.P.C.K. Press in Madras, founded in 1728, and now employing 400 work-people.
The organization and management of the society is efficient and vigorous, and there can be no doubt that it remains to-day one of the chief means of preserving for the Church of England its hold over the people. Remarkable, too, is the manner in which it has managed to keep on good terms with the various warring sections in the Anglican Church. A recent wrier has observed, "The society comes in for a little friendly criticism from time to time from one side or the other of the Church, but it should be borne in mind that it has always striven to be the handmaid of the Church, not the tool of a section." (Cochrane, "An Important Chapter in English History",13.) The influence of the society, especially displayed in the colonies, has also made itself felt in the drawing together of the entire Anglican episcopate. Speaking of the S.P.C.K. and the S.P.G., Dr. Lewis, the first Anglican Archbishop of Ontario, one of the originators of the Lambeth Conferences, declared that the influence of those two societies did much to make such conclavespossible. The magnitude of the work annually accomplished, of which the main branches have been here indicated to the exclusion of many minor activities, justified the eulogy by the late Archbishop of Canterbury, Dr. Benson, when he wrote: "Of all our societies in England, this is the oldest and grandest, and its work the very largest ever conceived".
SEWELL, The Society for Promoting Christian Knowledge: a Short Account of its Work and Organisation (London, 1885); An Important Chapter in English Church History: S.P.C.K., 1698-1905 (London, 1905).
EDWIN BURTON 
Transcribed by Ted Rego 
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The Society for the Propagation of the Faith
This society is an international association for the assistance by prayers and alms of Catholic missionary priests, brothers, and nuns engaged in preaching the Gospel in heathen and non-Catholic countries.
I. ORIGIN AND DEVELOPMENT
It was founded in Lyons, France, in 1822, as a result of the distress of missions in both East and West. In 1815, Bishop Dubourg of New Orleans was in Lyons collecting alms for his diocese, which was in a precarious condition. To a Mrs. Petit, whom he had known in the United States, he expressed the idea of founding a charitable association for the support of Louisiana missions, which suggestion she cordially embraced, but could procure only small alms among her friends and acquaintances. In 1820, Pauline Jaricot of Lyons received a letter from her brother, a student at the Seminary of St-Sulpice, in which he described the extreme poverty of the members of the Foreign Missions of Paris. She conceived the idea of forming an association whose members would contribute one cent a week for the missions. The membership rose to a thousand and the offerings were sent to Asia. In 1822, Father Inglesi, Vicar-General of New Orleans, was sent to Lyons by Bishop Dubourg to visit his benefactors and reanimate their zeal. Seeing the success of Miss Jaricot, they thought at first of establishing a similar society for American missions, but decided to unite, instead of dividing, efforts.
A meeting of the friends of the missions called by Father Inglesi was attended by twelve ecclesiastics and laymen, and on 3 May, 1822, the Society for the Propagation of the Faith was formally established. Its object was declared to be to help Catholic missionaries by prayers and alms. It was understood that the new association should be catholic, that is, endeavour to enlist the sympathy of all Catholics, and assist all missions, without regard to situation and nationality. However, it is not the aim of the society to help "Catholic countries", no matter how great their needs may be, for that reason France, Italy, Austria, Spain, Portugal, etc. have never received help from it. For the same reason, as soon as missions are able to exist by their own efforts the society withdraws its aid, because demands are many and resources inadequate. In 1823, a delegate was sent to Rome and Pius VII heartily approved the new undertaking and granted the indulgences and other spiritual privileges that permanently enrich the society, which judgment has been ratified by all his successors. In 1840, Gregory XVI placed the society in the rank of Universal Catholic institutions, and on 25 March, 1904, in the first year of his pontificate, Pius X recommended it to the charity of all the faithful, praising its work, confirming its privileges, and raising the feast of its patron, St. Francis Xavier, to a higher rite. A large number of provincial and national councils (especially the III Council of Baltimore, 1884), as well as thousands of bishops from all parts of the world, have likewise enacted decrees and published letters in favour of its development. It receives contributions from all parts of the Christian world.
II. ORGANIZATION
The organization is extremely simple. To become a member it is necessary to recite daily a prayer for the missions, and contribute at least five cents monthly to the general fund. As the society is ordinarily organized in the parishes, the usual method for gathering the contributions is to form the associates into bands of ten, of whom one acts as a promoter. These offerings are turned over to some local or diocesan director and finally forwarded to the general committee. Besides the ordinary members, there are special members who contribute personally six dollars a year, and perpetual members who contribute at one time a sum of at least forty dollars. The official organ of the society is the "Annals of the Propagation of the Faith", the first number of which appeared in France in 1822. At present 350,000 copies of that publication are printed bi-monthly in French, English, German, Italian, Spanish, Portuguese, Dutch, Polish, Flemish, Basque, Maltese, and the dialects of Brittany. The "Annals" contains letters from missionaries, news of the missions, and reports of all money received and apportioned by the society. An illustrated magazine, "Catholic Missions", is also published by the society in Italy, France, England, Germany, Holland, Spain, Poland, Hungary, and the United States.
III. ADMINISTRATION
The Society for the Propagation of the Faith takes no part in selecting missionaries, appointing them to their field of work, or training them for it, and does not concern itself with the administration of the missions. Its aim is merely to assist missionaries chosen, trained, and sent forth by the usual authorities of the Church. The society is administered by two central councils, each composed of twelve clergymen and laymen of recognized ability and knowledge of business affairs, and distinguished for zeal and piety. These councils, one of which is in Lyons and the other in Paris, are self-recruiting, and the work performed by their members is entirely gratuitous. They keep in close touch with the missions, serve as headquarters for the distribution of the alms received from the delegates of the society, to whom they pass successively from the diocesan and parochial directors, and the promoters of bands of ten. Every year, at the end of January, the offerings of the members of the society all over the world are forwarded to these central bureaux, and the total amount is divided among all the missions of the earth. With conscientious care and impartiality the reports of the superiors of the missions, bishops, vicars and prefects Apostolic are studied and all allotments recommended, in accordance with the extent and necessities of each mission, and in consideration of the desires of the pope and the data furnished by the Congregation of the Propaganda. The Lyons Central Council first goes over this work. The result of its labours is revised by the Paris Central Council, which, with close attention and solicitude, approves, augments, or reduces the sum recommended as it considers necessary or advisable. Then both councils agree upon the allotments which are sent to each mission. It is a law of the society to make its affairs public, and each year an integral account of all money received, all appropriations made, and all expenditures is published in the "Annals". The society does not deal in investments and has no permanent fund. At the beginning of each year the total sum collected during the past year is distributed, and the missions are always at the mercy of the faithful.
IV. RESULTS OBTAINED
In 1822, the society collected a little more than $4000.00. The sum was divided in three parts, of which one was assigned to the Eastern missions, the other two to Louisiana and Kentucky. At present about three hundred dioceses, vicariates and prefectures Apostolic receive assistance and the total amount collected up to 1910, inclusively, is $78,846,872.51. The following will show the part each country has taken in furnishing this sum. and in what year the society was established there:
Society established: —
	1822
	France
	$48,829,632.53

	1825
	Belgium
	4,421,992.00

	1827
	Germany and
Austria-Hungary
	7,393,275.52

	1827
	Italy
	5,814,294.95

	1827
	Switzerland
	970,494.03

	1827
	Balkan States
	364,835.95

	1833
	Canada, Mexico
West Indies
	1,384,418.59

	1837
	Great Britain
and Ireland
	2,593,644.88

	1837
	Holland
	1,325,100.98

	1837
	Portugal
	502,619.84

	1837
	Russia and
Poland
	72,353.50

	1839
	Spain
	866,570.50

	1840
	United States
	2,749,436.11

	1840
	South America
	1,029,972.39

	1843
	Oceanica
	103,737.52

	1848
	Asia
	88,140.14

	1857
	Africa
	310,573.68

	.........
	Countries not
mentioned
	25,779.40

	Total
	...........................
	$78,846,872.51


The foregoing sum has been distributed as follows: —
	To Missions in America
	$10,747,397.45

	To missions in Europe
	11,066,975.88

	To missions in Asia
	32,061,680.43

	To missions in Africa
	11,552,228.26

	To missions in Oceanica
	7,309,152.81

	Special donations,
transportation
of missionaries,
publications,
management
	6,109,437.68


On 25 March, 1904, Pius X addressed an encyclical letter to the Catholic world recommending the Propagation of the Faith to the charity of all the faithful, in which he says: "If the messengers of the Catholic doctrine are able to reach out to the most distant lands, and the most barbarous peoples, it is to the Society for the Propagation of the Faith that credit must be given. Through that Society salvation began for numberless peoples . . . , through it there has been gathered a harvest of souls. . . ." In 1884, His Eminence Cardinal Gibbons, writing to the directors of the society in the name of the American hierarchy assembled at Baltimore for the third national Council, said: "If the grain of mustard seed planted in the virgin soil of America has struck deep roots and grown into a gigantic tree, with branches stretching from the shores of the Atlantic ocean to the coasts of the Pacific, it is mainly to the assistance rendered by your admirable Society that we are indebted for this blessing."
Annales de la Propagation de la Foi (82 vols., Lyons, 1822-1910), passim; Les missions catholiques (42 vols., Lyons, 1867-1910), passim; GUASCO, L'œuvre de la Propagation de la Foi (Paris, 1904); FRERI, The Society for the Propagation of the Faith and the Catholic Missions (Baltimore, 1902); IDEM, The Missionary Work of the Church (New York, 1906); IDEM, Facts and Figures (New York, 1908); Biographie de M. Didier Petit de Meurville (Lyons, 1873); MAURIN, Pauline Marie Jaricot (New York, 1906).
JOSEPH FRERI. 
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Society of Divine Charity
(SOCIETAS DIVINAE CHARITATIS).
Founded at Maria-Martental near Kaisersesch, in 1903 by Josepth Tallmanns for the solution of the social question through the pursuit of agriculture and trades (printing, etc.) as well as by means of intellectual pursuits. The society consists of both priests and laymen.
Tillmanns and Oehmen, Die wahre Lösung der sozialen (Martental, 1905). 
Transcribed by Joseph P. Thomas

Society of Foreign Missions of Paris[[@Headword:Society of Foreign Missions of Paris]]

Society of Foreign Missions of Paris
The Society of Foreign Missions of Paris was established in 1658-63, its chief founders being Mgr Pallu, Bishop of Heliopolis, Vicar Apostolic of Tongking, and Mgr Lambert de la Motte, Bishop of Bertyus, Vicar Apostolic of Conchin-China. Both bishops left France (1660-62) to go to their respective missions and as true travellers of Christ they crossed Persia and India on foot. The object of the new society was and is still the evangelization of infidel countries, by founding churches and raising up a native clergy under the jurisdiction of the bishops. In order that the society might recruit members and administer its property, a house was established in 1663 by the priests whom the vicars Apostolic had appointed their agents. This house, whose directors were to form young priests to the apostolic life and transmit to the bishops the offerings made by charity, was, and is still situated in Paris in the Rue de Bac. Known from the beginning as the seminary of Foreign Missions, its secured the approval of Alexander VII, and the legal recognition, still in force, of the French Government.
The nature and organization of the society deserves special mention. It is not a religious order but a congregation, a society of secular priests, united as members of the same body, not by vows but by the rule approved by the Holy See, by community of object, and the seminary of Foreign Missions, which is the centre of the society and the common basis which sustains the other parts. On entering the society the missionaries promise to devote themselves until death to the service of the missions, while the society assures them in return, besides the means of sanctification and perseverance, all necessary temporal support and assistance. There is no superior general; the bishops, vicars Apostolic, superiors of missions and board of directors of the seminary are the superiors of the society. The directors of the seminary are chosen from among the missionaries and each group of missions is represented by a director. The bishops and vicars Apostolic are appointed by the pope, after nomination by the missionaries, and presentation by the directors of the seminary. In their missions they depend only on Propaganda and through it on the pope. No subject aged more than thirty-five may be admitted to the seminary nor may anyone become a member of the society before having spent three years in the mission field. Several points of this rule were determined from the earliest year of the society's existence, and others were established by degrees and as experience pointed out their usefulness. By this rule the society has lived and according to it its history has been outlined.
This history is difficult, for owing to the length of the journeys, the infrequent communication, and the poverty of resources the missions have developed with difficulty. The chief events of the first period (1658-1700) are: the publication of the book "Institutions apostoliques", which contains the germ of the principles of the rule, the foundation of the general seminary at Juthia, (Siam), the evangelization of Tongking, Cochin China, Cambodia, and Siam, where more than 40,000 Christians were baptized, the creation of an institute of Annamite nuns known as "Lovers of the Cross", the establishment of rules among catechists, the ordination of thirty native priests. Besides these events of purely religious interest there were others in the political order which emphasized the patriotism of these evangelical labourers: through their initiative a more active trade was established between Indo-China, the Indies, and France; embassies were sent from place to place; treaties were signed; a French expedition to Siam took possession of Bangkok, Mergin, and Jonselang, and France was on the verge of possessing an Indo-Chinese empire when the blundering of subalterns ruined an undertaking the failure of which had an unfortunate influence on the missions. But the most important work of the vicars Apostolic and the society is the application of the fruitful principle of the organization of churches by native priests and bishops. Thenceforth the apostolate in its progress has has followed this plan in every part of the world with scrupulous fidelity and increasing success. In the second half of the eighteenth century it was charged with the missions which the Jesuits had possessed in India prior to their suppression in Portugal. Many of the Jesuits remained there. The missions thereupon assumed new life, especially at Setchoan, where remarkable bishops, Mgr Pottier and Mgr Dufresse, gave a strong impulse to evangelical work; and in Cochin China, where Mgr Pineau de Behaine performed signal service for the king of that country as his agent in making with France a treaty, which was the first step towards the splendid situation of France in Indo-China. At the end of the eighteenth century the French revolution halted the growth of the society, which had previously been very rapid. At that time it had six bishops, a score of missionaries, assisted by 135 native priests; in the various missions there were nine seminaries with 250 students, and 300,000 Christians. Each year the number of baptisms rose on a average of 3000 to 3500; that of infant baptisms in articulo mortis was more than 100,000.
In the nineteenth century the development of the society and its missions was rapid and considerable. Several causes contributed to this; chiefly the charity of the Propagation of the Faith and the Society of the Holy Childhood; each bishop receives annually 1200 francs, each mission has its general needs and works allowance, which varies according to its importance, and may amount to from 10,000 to 30,000 francs. The second cause was persecution. Fifteen missionaries died in prison or were beheaded during the seventeenth and eighteenth centuries and the beginning of the nineteenth century; but after that the martyrs among the missionaries were very numerous. The best known are Mgr Dufresse, vicar Apostolic of Se-tchoan, beheaded in 1815; Gagelin, Marchand, Jaccard, Cornay, and Dumoulin-Borie from 1833 to 1838; and from 1850 to 1862 Schoeffler, Vénard, Bonnard, Néron, Chapdelaine, Néel, Cuenot, vicar Apostolic of Eastern Cochin China. If, besides these, mention were made of the native priests, catechists, and nuns, in short of all who died for Christ, we should have a record of one of the bloodiest holocausts in history. These persecutions were described in Europe by books, pamphlets, annals, and journals, arousing the pity of some and the anger of others, and inspiring numerous young men either with the desire or martyrdom or that of evangelization. They moved European nations, especially France and England, to intervene in Indo-China and China, and open up in these countries an era of liberty and protection till then unknown. Another cause of the progress of the missionaries was the ease and frequency of communication in consequence of the invention of steam and the opening of the Suez Canal. A voyage could be made safely in one month which formerly required eight to ten months amid many dangers.
The following statistics of the missions confided to the Society will show this development at a glance: Missions of Japan and Korea — Tokio, Nagasaki, Osaka, Hakodate, Korea, total number of Catholics, 138,624; churches or chapels, 238; bishops and missionaries, 166; native priests, 48; catechists, 517; seminaries, 4; seminarists, 81; communities of men and women, 44, containing 390 persons; schools, 161, with 9024 pupils; orphanages and work-rooms, 38, with 988 children; pharmacies, dispensaries, and hospitals, 19. Missions of China and Tibet — Western, Eastern, and Southern Se-tchoan, Yun-nan, Kouy-tcheou, Kouang-ton, Kouang-si, Southern Manchuria, Northern Manchuria. — Catholics, 272,792; churches or chapels, 1392; bishops and missionaries, 408; native priests, 191; catechists, 998; seminaries, 19; seminarists, 661; communities of men and women, 23, with 222 members; schools, 1879, with 31,971 pupils; orphanages and work-rooms, 132, with 4134 children; pharmacies, dispensaries, and hospitals, 364. Missions of Eastern Indo-China — Tongking, Cochin China, Cambodia — Catholic population, 632,830; churches or chapels, 2609; bishops and missionaries, 365; native priests, 491; catechists, 1153; seminaries, 14; seminarists, 1271; communities of men and women, 91, with 2538 persons; schools, 1859, with 58,434 pupils; orphanages and work-rooms, 106, with 7217 children; pharmacies, dispensaries, and hospitals, 107. Missions of Western Indo-China — Siam, Malacca, Laos, Southern Burma, Northern Burma — Catholics, 132,226; churches or chapels, 451; bishops and missionaries, 199; native priests, 42; catechists, 242; seminaries, 3; seminarists, 81; communities of men and women, 47, with 529 members; schools, 320, with 21,306 pupils; orphanages and work-rooms, 132, with 3757 children; pharmacies, dispensaries, and hospitals, 86. Missions of India — Pondicherry, Mysore, Coimbatore, Kumbakonam. — Catholics, 324,050; churches or chapels, 1048; bishops and missionaries, 207; native priests, 67; catechists, 274; seminaries, 4; seminarists, 80; communities of men and women, 54, with 787 members; schools, 315, with 18,693 pupils; orphanages and work-rooms, 57, with 2046 children; pharmacies, dispensaries, and hospitals, 41.
In addition to these missionaries actively engaged in mission work, there are some occupied in the establishments called common, because they are used by the whole society. Indeed the development of the society necessitated undertakings which were not needed in the past. Hence a sanatorium for sick missionaries has been established at Hong-Kong on the coast of China; another in India among the Nilgiri mountains, of radiant appearance and invigorating climate, and a third in France. In thinking of the welfare of the body, that of the soul was not lost sight of, and a house of spiritual retreat was founded at Hong-Kong, wither all the priests of the society may repair to renew their priestly and apostolic fervour. To this house was added a printing establishment whence issue the most beautiful works of the Far East, dictionaries, grammars, books of theology, piety, Christian doctrine, and pedagogy. Houses of correspondence, or agencies, were established in the Far East, at Shanghai, Hong-Kong, Saigon, Singapore, and one at Marseilles, France. The Seminary of the Foreign Missions which long had only one section, has for twenty years had two.
LUQUET, Lettres à l'évêque de Langres sur la cong. des Missions-Etrangères (Paris, 1842); LAUNAY, Hist. générale de la Société des Missions-Etrangères (Paris, 1894); Docum. hist sur la Soci. des Missions-Etrangères (Paris, 1904); Hist. des missions de l'Inde (Paris, 1898); Hist. de la mission du Thibet (Paris, 1903); Hist. des missions de Chine 8 (Paris, 1903-8); LOUVET, La Cochinchine religieuse (Paris, 1885); DALLET, Hist. de l'eglise de Corée (Paris, 1874); Marnas, La religion de Jésus ressuscité au Japon (Paris, 1896).
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Society of Friends (Quakers)
The official designation of an Anglo-American religious sect originally styling themselves "Children of Truth" and "Children of Light", but "in scorn by the world called Quakers".
The founder of the sect, George Fox, son of a well-to-do weaver, was born at Fenny Drayton in Leicestershire, England, July, 1624. His parents, upright people and strict adherents of the established religion, destined him for the Church; but since the boy, at an early period, felt a strong aversion to a "hireling ministry", he was, after receiving the bare rudiments of education, apprenticed to a shoemaker. He grew to manhood a pure and honest youth, free from the vices of his age, and "endued", says Sewel, "with a gravity and stayedness of mind seldom seen in children". In his nineteenth year, while at a fair with two friends, who were "professors" of religion, he was so shocked by a proposal they made him to join them in drinking healths, that he abandoned their company. Returning home, he spent a sleepless night, in the course of which he thought he heard a voice from heaven crying out to him: "Thou seest how young men go together into vanity, and old people into the earth; thou must forsake all, young and old, keep out of all, and be a stranger unto all." Interpreting the injunction literally, Fox left his father's house, penniless and with Bible in hand to wander about the country in search of light. His mental anguish at times bordered on despair. He sought counsel from renowned "professors"; but their advice that he should take a wife, or sing psalms, or smoke tobacco, was not calculated to solve the problems which perplexed his soul. Finding no food or consolation in the teachings of the Church of England or of the innumerable dissenting sects which flooded the land, he was thrown back upon himself and forced to accept his own imaginings as "revelations". "I fasted much", he tells us in his Journal, "walked abroad in solitary places many days, and often took my Bible and sat in hollow trees and lonesome places until night came on; and frequently in the night walked mournfully about by myself. For I was a man of sorrows in the first working of the Lord in me." This anguish of spirit continued, with intermissions, for some years; and it is not surprising that the lonely youth read into his Bible all his own idiosyncrasies and limitations.
Founding his opinions on isolated texts, he gradually evolved a system at variance with every existing form of Christianity. His central dogma was that of the "inner light", communicated directly to the individual soul by Christ "who enlightenth every man that cometh into the world". To walk in this light and obey the voice of Christ speaking within the soul was to Fox the supreme and sole duty of man. Creeds and churches, councils, rites, and sacraments were discarded as outward things. Even the Scriptures were to be interpreted by the inner light. This was surely carrying the Protestant doctrine of private judgment to its ultimate logical conclusion. Inconvenient passages of Holy Writ, such as those establishing Baptism and the Eucharist, were expounded by Fox in an allegorical sense; whilst other passages were insisted upon with a literalness before unknown. Thus, from the text "Swear not at all", he drew the illicitness of oaths, even when demanded by the magistrate. Titles of honour, salutations, and all similar things conducive to vanity, such as doffing the hat or "scraping with the leg", were to be avoided even in the presence of the king. War, even if defensive, was declared unlawful. Art, music, drama, field-sports, and dancing were rejected as unbecoming the gravity of aChristian. As for attire, he pleaded for that simplicity of dress and absence of ornament which later became the most striking peculiarity of his followers. There was no room in his system for the ordained and salaried clergy of other religions, Fox proclaiming that every man, woman or child, when moved by the Spirit, had an equal right to prophesy and give testimony for the edification of the brethren. Two conclusions, with disagreeable consequence to the early Friends, were drawn from this rejection of a "priesthood"; the first was, that they refused to pay tithes or church rates; the second, that they celebrated marriage among themselves, without calling in the services of the legally appointed minister.
Impelled by frequent "revelations", Fox began the public preaching of his novel tenets in 1647. It was not his intention to increase the religious confusion of the time by the addition of a new sect. He seems to have been persuaded that the doctrine by means of which he himself had "come up in spirit through the flaming sword into the paradise of God" would be greeted alike by Christian, Turk, and heathen. The enthusiasm and evident sincerity of the uncouth young preacher gained him numerous converts in all parts of Britain; whilst the accession of Margaret, wife of Judge Fell, afterwards of Fox himself, secured to the Friends a valuable rallying-point in the seclusion of Swarthmoor Hall, Lancashire. In an incredibly short time, a host of unordained apostles, male and female, were scouring the two hemispheres, carrying to the ends of the earth the gospel of Fox. One enthusiast hastened to Rome to enlighten the pope; a second went to the Orient to convert the sultan. The antagonistic religions dominant in England before and after the Restoration, Presbyterianism and the Established Church, made equally determined efforts, through the aid of the civil power, to crush the growing sect. From the detailed record which the Friends, in imitation of the primitive Christians, kept of the sufferings of their brethren, we gather that during the reign of Charles II, 13,562 "Quakers" were imprisoned in various parts of England, 198 were transported as slaves beyond seas, and 338 died in prison or of wounds received in violent assaults on their meetings. They fared still worse at the hands of the Puritans in Massachusetts, who spared no cruelty to rid the colony of this "cursed sect of heretics", and hanged four of them, three men and a woman, on Boston Common. What marked them out for persecution was not so much their theory of the inward light or their rejection of rites and sacraments, as their refusal to pay tithes, or take the oaths prescribed by law, or to have anything to do with the army; these offences being aggravated in the estimation of the magistrates by their obstinacy in refusing to uncover their head in court and "thouing and theeing" the judges. The suffering Friends found at last a powerful protector in the person of their most illustrious convert, William, son of admiral Penn, who defended his coreligionists in tracts and public disputes, and, through his influence with the last two Stuart kings, was frequently successful in shielding them from the violence of the mob and the severity of the magistrates. Penn furthermore secured for them a safe refuge in his great colony ofPennsylvania, the proprietorship of which he acquired from Charles II in liquidation of a loan advanced to the Crown by his father. With the accession to the throne of James II the persecution of the Friends practically ceased; and by successive Acts of Parliament passed after the Revolution of 1688, their legal disabilities were removed; their scruples about paying tithes and supporting the army were respected; and their affirmation was accepted as equivalent to an oath.
Meanwhile, Fox, in the intervals between his frequent imprisonments, had laboured to impart the semblance of an organization to the society; whilst the excesses of some of his followers compelled him to enact a code of discipline. His efforts in both these directions encountered strong opposition from many who had been taught to regard the inward light as the all-sufficient guide. However, the majority, sacrificing consistency, acquiesced; and before the death of Fox, 13 Jan., 1691, Quakerism was established on the principles which it has since substantially preserved.
Although the Friends repudiate creeds as "external" and "human", yet they, at least the early Quakers and their orthodox modern followers, admit the fundamental dogmas of Christianity as expounded in the Apostles' Creed. Rejecting as non-Scriptural the termTrinity, they confess the Godhead of the Father, the Son, and the Holy Ghost; the doctrine of the Redemption and salvation through Christ; and the sanctification of souls through the Holy Spirit. Their ablest apologists, as Robert Barclay and William Penn, have not been able to explain satisfactorily in what respect the "inward light" differs from the light of the individual reason; neither have they reconciled the doctrine of the supreme authority of the "inner voice" with the "external" claims of Scripture and the historic Christ. These doctrinal weaknesses were fruitful germs of dissensions in later times.
Though one of the earliest of Fox's "testimonies" was in reprobation of "steeple-houses", that is, the stately edifices with which Catholic piety had covered the soil of England, nevertheless, as his adherents grew in numbers, he was forced to gather them into congregations for purposes of worship and business. These "particular meetings" assembled on the first day of the week. They worshipped without any form of liturgy and in silence until some man, woman, or child was moved by the Spirit to "give testimony", the value of which was gauged by the common sense of the assembly. By a process of development, a form of church government came into being, which has been described as follows:
"The whole community of Friends is modelled somewhat on the Presbyterian system. Three gradations of meanings or synods -- monthly, quarterly, and yearly -- administer the affairs of the Society, including in their supervision matters both of spiritual discipline and secular policy. The monthly meetings, composed of all the congregations within a definite circuit, judge of the fitness of new candidates for membership, supply certificates to such as move to other districts, choose fit persons to be elders, to watch over the ministry, attempt the reformation or pronounce the expulsion of all such as walk disorderly, and generally seek to stimulate the members to religious duty. They also make provision for the poor of the Society, and secure the education of their children. Overseers are also appointed to assist in the promotion of these objects. At monthly meetings also marriages are sanctioned previous to their solemnization at a meeting for worship. Several monthly meetings compose a quarterly meeting, to which they forward general reports of their condition, and at which appeals are heard from their decisions. The yearly meeting holds the same relative position to the quarterly meetings that the latter do to the monthly meetings, and has the general superintendence of the Society in a particular country." (See Rowntree, Quakerism, Past and Present, p. 60.)
All the yearly meetings are supreme and independent, the only bond of union between them being the circular letters which pass between them. The annual letter of London Yearly Meeting is particularly prized. With the passing away of its founders and the cessation of persecution, Quakerism lost its missionary spirit and hardened into a narrow and exclusive sect. Instead of attracting new converts, it developed a mania for enforcing "discipline", and "disowned", that is, expelled, multitudes of its members for trifling matters in which the ordinary conscience could discern no moral offence. In consequence, they dwindled away from year to year, being gradually absorbed by other more vigorous sects, and many drifting into Unitarianism.
In the United States, where, in the beginning of the last century, they had eight prosperous yearly meetings, their progress was arrested by two schisms, known as the Separation of 1828 and the Wilburite Controversy. The disturbance of 1828 was occasioned by the preaching of Elias Hicks (1748-1830), an eloquent and extremely popular speaker, who, in his later years, put forth unsound views concerning the Person and work of Christ. He was denounced as a Unitarian; and, although the charge seemed well founded, many adhered to him, not so much from partaking his theological heresies, as to protest against the excessive power and influence claimed by the elders and overseers. After several years of wrangling, the Friends were split into two parties, the Orthodox and the Hicksite, each disowning the other, and claiming to be the original society. Ten years later the Orthodox body was again divided by the opposition of John Wilbur to the evangelistic methods of an English missionary, Joseph John Gurney. As the main body of the Orthodox held with Gurney, the Wilburite faction set up a schismatic yearly meeting. These schisms endure to the present day. There is also a microscopical sect known as "Primitive" Friends, mainly offshoots from the Wilburites who claim to have eliminated all the later additions to the faith and practice of the early founders of the society.
In the fields of education, charity, and philanthropy the Friends have occupied a place far out of proportion to their numbers. There exist in the United States many important colleges of their foundation. They are exemplary in the care of their poor and sick. Long before the other denominations, they denounced slavery and would not permit any of their members to own slaves. They did not, however, advocate the abolition of slavery by violent measures. They have also been eminently solicitous for the welfare and fair treatment of the Indians.
According to Dr. H.K. Carroll, the acknowledged authority on the subject of religious statistics (The Christian Advocate, Jan., 1907), the standing of the various branches of Friends in the United States is as follows:
· Orthodox: 1302 ministers, 830 churches, 94,507 communicants
· Hicksite: 115 ministers, 183 churches, 19,545 communicants
· Wilburite: 38 ministers, 53 churches, 4,468 communicants
· Primitive: 11 ministers, 9 churches, 232 communicants
SCHAFF, Creeds and Christendom (New York, 1884), I, III; THOMAS, ALLAN C. AND RICHARD H., History of the Society of Friends in America in American Church History Series (New York, 1894), XII--contains excellent bibliography; SMITH, JOSEPH, Descriptive Catalogue of Friends' Books (London, 1867; supplement, London, 1893); IDEM, Bibliotheca Anti-Quakeriana, A Catalogue of Books Adverse to the Society of Friends (London, 1873); JANNEY, History of the Religious Society of Friends from the Rise to the year 1828 (2nd ed., Philadelphia, 1837-50). The Works of FOX were published at London, 1694-1706; the Works of BARCLAY were edited by WILLIAM PENN (London, 1692).
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Society of Mary (Marist Fathers)
(Initials S.M.)
A religious order of priests, so called on account of the special devotion they profess toward the Blessed Virgin.
I. FOUNDATION (1816-1836)
The first idea of a "Society of Mary" originated (1816) in Lyons, France, with a group of seminarians, who saw in the Restoration of 1815 an opportunity for religion, but the real founder was Jean-Claude-Marie Colin (q. v.), the most retiring of the group. He began, amid his pastoral cares, by drafting a tentative rule and founding at Cerdon, where he was pastor, the Sisters of the Holy Name of Mary; Marcellin Champagnat, another of the group, established at Lavalla the Little Brothers of Mary. On account of the cold attitude assumed by the ecclesiastical authorities in Lyons, the foundation of the missionary priests' branch could not be made till Cerdon, Colin's parish, passed from the jurisdiction of Lyons to that of Belley. Bishop Devie of the newly restored See of Belley authorized (1823) Colin and a few companions to resign their parochial duties and form into a missionary band for the rural districts. Their zeal and success in that arduous work moved the bishop to entrust them also with the conduct of his seminary, thus enlarging the scope of their work. However, the fact that Bishop Devie wanted a diocesan institute only, and that Fr. Colin was averse to such a limitation, came near placing the nascent order in jeopardy when Pope Gregory XVI, in quest of missionaries for Oceanica, by Brief of 29 April, 1836, approved definitively the "Priests of the Society of Mary" or Marist Fathers, as a religious institute with simple vows and under a superior general. The Little Brothers of Mary and the Sisters of the Holy Name of Mary, commonly called Marist Brothers and Marist Sisters, were reserved for separate institutes. Father Colin was elected superior general on 24 Sept., 1836, on which day occurred the first Marist profession, Blessed Pierre Chanel (q. v.), Venerable Colin, and Venerable Champagnat being among the professed.
II. DEVELOPMENT (1836-1910)
From its definitive organization to the present date (1910) the Society of Mary, under four superiors general — J. C. M. Colin (1836-54), J. Favre (1854-85), A. Martin (1885-1905), J. C. Raffin (1905-) — has developed along the various lines of its constitutions in and out of France. In France it has done work in the mission field from many missionary residences established in various centres. When educational liberty was restored to French Catholics, it also entered the field of secondary, or college education, its methods being embodied in Montfat's "Théorie et pratique de l'education chrétienne" (Paris, 1880), and moreover assumed the direction of a few diocesan seminaries together with professorships in Catholic institutes for higher education. The French houses have also supplied men for the various missions undertaken abroad by the Society of Mary.
Outside of France, the first field of labour offered the Marists (1836) was the Vicariate Apostolic of Western Oceanica, comprising New Zealand, the Friendly Islands, the Navigator Islands, the Gilbert and Marshall Islands, Fiji, New Caledonia, New Guinea, the Solomon and Caroline Islands. Under the secular bishop, Dr. Pompallier, who took up his residence in New Zealand, the Marists successively occupied Wallis (1837), soon converted by Fr. Bataillon; Futuna (1837), the place of Blessed Pierre Chanel's martyrdom; Tonga (1842), turned by Fr. Chevron into a model Christian community; New Caledonia (1843), where Bishop Douarre, Pompallier's coadjutor, met untold difficulties and Brother Blaise was massacred; and, in spite of much Protestant opposition, Fiji (1844) and Samoa (1845). The immense area of the vicariate, together with the presence at its head of a secular bishop, soon necessitated the creation of smaller districts under Marist bishops: Central Oceanica under Bishop Bataillon (1842), Melanesia and Micronesia under Bishop Epalle (1844), New Caledonia under Bishop Douarre (1847), Wellington (New Zealand) under Bishop Viard (1848), Bishop Pompallier retaining Auckland; the Navigator Islands (1851), long administered by the Vicar Apostolic of Central Oceanica; the Prefecture of Fiji (1863), etc. Of these, Melanesia and Micronesia had to be abandoned after the massacre of Bishop Epalle at Isabella Island and the sudden death of his successor, Bishop Colomb, the Solomon Islands alone reverting to the Marists in 1898. Those various missions have progressed steadily under the Marist Fathers who, beside their religious work, have largely contributed to make known the languages, fauna, and flora of the South Sea Islands (see Hervier, "Les missions Maristes en Océanie", Paris, 1902), and helped in their colonization (de Salinis, "Marins et Missionnaires", Paris, s. d.). The growth of New Zealand has been such as to call for a regular hierarchy, and the Marists were concentrated (1887) in the Archdiocese of Wellington and the Diocese of Christchurch, still governed by members of the order.
In the British Isles, the Marist foundations began as early as 1850 at the request of Cardinal Wiseman, but have not grown beyond three colleges and five parishes. In the United States, the Society of Mary has taken a firmer hold. From Louisiana, whither Archbishop Odin called them (1863) to take charge of a French parish and college, the Marists have passed into eleven states and even branched off into Mexico, and, although continuing to minister to a number of French speaking communities, they have not limited their action there, but gradually taken up, both in parishes and colleges, American work, their training houses being almost entirely recruited in this country and being located in Washington.
III. PRESENT STATE (1910)
The Society of Mary is now divided into six provinces: 2 in France, 1 in the British Isles, 1 in the United States, 1 in New Zealand, and 1 in Oceanica.
The French provinces (Lyons and Paris) counted at the time of the Association Act (1901) 9 institutes for the training of aspirants or of young religious, 15 missionary residences with chapels, 9 colleges for secondary education, and three diocesan seminaries, with a total of 340 priests, 100 novices, and 34 lay-brothers. The Association Act of 1901, by dissolving religious communities and confiscating their property, told heavily on these establishments: the training-houses had to be transferred to foreign parts (Belgium, Italy, and Spain); the diocesan seminaries were taken from the religious; the residences were confiscated and their inmates compelled either to go into exile or to live separately in rented quarters; the colleges alone survived in part by becoming diocesan establishments. To the French provinces are attached in Germany, an apostolic seminary for the German Missions in Oceanica, and, in Italy and Spain, various chaplaincies and houses of retreat for the aged or the exiled fathers.
The Anglo-Irish province, erected in 1889, comprises 5 parishes (3 in London, 1 in Devonshire, and 1 in Yorkshire) and three colleges (1 in Dublin, 1 in Dundalk, and 1 in Middlesborough) with 46 priests, 8 novices, and 6 lay-brothers.
The New Zealand province, erected in 1889, comprises, in the Archdiocese of Wellington and the Diocese of Christchurch, 1 novitiate-scholasticate, 1 second novitiate, 1 college, 20 parishes among the whites, 6 missions among the Maoris and one missionary band, with 1 archbishop, 1 bishop, 70 priests, 17 novices, 15 lay-brothers, ministering to a Catholic population of about 30,000.
The Province of Oceanica, erected in 1898, comprises, besides a procurator house at Sydney and three missions in Australia, five vicariates (Central Oceanica with 15 stations; the Navigator Islands or Samoa with 15 stations; New Caledonia with 36 stations; Fiji with 17 stations; New Hebrides with 22 stations) and two prefectures (the Southern Solomon Islands with 8 stations and the Northern Solomon Islands with 5 stations). It counts: 5 vicars Apostolic, 2 prefects Apostolic, 200 priests, 25 lay-brothers (all Marists), assisted by 115 Little Brothers of Mary, 566 native catechists, and a large number of sisters, both European and native, of the Third Order Regular of Mary and of Our Lady of the Missions, founded by the Marists. The Catholic population is about 41,885.
The province of the United States, erected in 1889, comprises two training houses in Washington, District of Columbia, 4 colleges (Jefferson College, Louisiana; All Hallows' College, Utah; St. Mary's College, Maine; Marist College, Georgia), 18 parishes in various states, and missions in West Virginia and Idaho. Its membership consists of 1 archbishop, 105 priests, 75 novices, and 5 lay-brothers. There are about 600 boys in the colleges and 70,000 Catholics in the parishes and missions. From this province has been detached (1905) the Vice-province of Mexico which counts 26 priests working in 1 college with 350 pupils and 6 parishes with a large number of parishioners, French, American, German, and Mexican.
IV. RULE
According to their constitutions, approved by papal Decree of 8 March, 1873, the Marists profess, besides the three simple and perpetual vows of poverty, chastity, and obedience, common to all similar institutes, a spirit of special devotion to Mary, absolute loyalty to the Holy See, reverence for the hierarchy, and the love of the hidden life, conformably to their motto: Ignoti et quasi occulti in hoc mundo (see G. Goyau, "Le rôle de l'humilité dans la fondation d'un Ordre", Paris, 1910). The work of the order includes missions, both domestic and foreign; colleges for the education of youth, and, in a less degree, seminaries for the training of clerics. Its members are either priests or lay-brothers. The candidates for the priesthood are prepared, once their classical course is over, by one year of novitiate, two years of philosophy, four years of theology, additional opportunities being given to those especially gifted. After ten years of profession and after the age of thirty-five, the priests are allowed to take the vow of stability, which renders them eligible for the chapters and the high offices of the society. The lay-brothers after a long probation take the same vows as the priests, and devote themselves to the care of temporalities. Its government is in the hands of general officers and of chapters. The general officers, whose official residence is in Rome, are the superior general, his four assistants, the general procurator, the procurator apud Sanctam Sedem, all elected by the chapter general — the first for life, the others till the following chapter. The provincial and local superiors are appointed by the superior general and his counsel. The general chapters, wherein all the provinces are represented in proportion to their membership, meet regularly every seven years, and, besides electing the general officers, issue statutes for the good of the whole order. Provincial chapters are convened every three years for the purpose of electing representatives to the chapters general, auditing the finances, and ensuring the discipline of each province. As the general statutes take effect only after due approbation by the Holy See, so the provincial statutes are in vigour only when and as approved by the superior council. By Apostolic Brief of 8 Sept., 1850, a Third Order of Mary for persons living in the world was canonically established and has a large membership wherever the Marists are found.
Constitutiones S. M. (Lyons, 1873); Statuta Capitulorum Generalium S. M. (Lyons, 1907); Esprit de la Société de Marie (Paris, 1905); Life of Venerable Fr. Colin (St. Louis, 1909); La Société de Marie in Recrutement Sacerdotal (Paris, 1906-7);Chroniques et annales de la Société de Marie (Luçon, 1903-; Roulers, 1908-); BAUNARD, Un siècle de l'Eglise de France (Paris, 1902), 49. For the Missions: AUBRY, Missions of the Society of Mary in Annals of the Propagation of the Faith(Baltimore, 1905); HERVIER, Les Missions Maristes en Océanie (Paris, 1902); MAYET, Mgr Douarre . . . en Nouvelle-Calédonie (Lyons, 1884); MANGERET, Mgr Bataillon (Lyons, 1884); MONFAT, Mgr. Elloy . . . en Océanie centrale (Lyons, 1890); IDEM, Les Samoa (Lyons, 1891); IDEM, Dix ans en Mélanésie (Lyons, 1891); IDEM, Les Tonga (Lyons, 1893). See also Lettres des Missionnaires S. M. and Annales des Missions S. M. (Lyons). For English speaking countries: MANGERET,Les origines de la foi Catholique en Nouvelle-Zélande (Lyons, 1892); La Société de Marie en Amérique (Montreal, 1907); MACCAFFREY, History of the Catholic Church in the Nineteenth Century (2 vols., Dublin, 1909), passim; Tablet (London) and Tablet (New Zealand), passim.
J. F. SOLLIER. 
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Society of Mary of Paris[[@Headword:Society of Mary of Paris]]

Society of Mary of Paris
This society was founded in 1817 by Very Reverend William Joseph Chaminade at Bordeaux, France. In 1839 Gregory XVI issued a decree of commendation to the society in praise of the work done by its members. Pius IX recognized it as a religious body in 1865, and finally in 1891, after a careful examination of the special features in which the society differed notably from other orders, Leo XIII gave canonical approbation to its constitutions. In accordance with this Brief, the Society of Mary of Paris is a religious society of clerical and lay members, who make the usual simple vows of poverty, chastity, and obedience, to which at the time of their final profession they add the fourth vow of stability in the service of the Blessed Virgin. Its members are officially designated by the Roman Curia as Marianists, to distinguish them from the Marists of the Society of Mary of Lyons, founded at Lyons in 1816.
William Joseph Chaminade was born at Perigueux, France, in 1761. After his ordination, he taught in the college of Mussidan until the outbreak of the French Revolution, which drove most of the clergy from France. During this terrible period he continued the exercise of his sacred ministry in spite of the gravest dangers of arrest and death, from which, indeed, he escaped only by adopting numerous disguises and changing continually his hiding-places. At the renewal of the persecution in 1797, he was driven into exile at Saragossa, Spain, where he remained for three years. It was during this period of retreat and meditation on the needs of the Church that he matured his plans for the restoration of the Christian spirit of France. After his return to Bordeaux in 1800, his first efforts resulted in the formation of two sodalities or congregations of men and women, whose faith and zeal prompted them to co-operate with him in his efforts to repair the losses sustained by the Church in France during the Revolution. The religious influence of these sodalities was soon felt, and Father Chaminade quickly gathered around him a number of holy souls, bound to him by no other ties than those of their zeal and piety, but all eager to consecrate themselves to God under his direction for the salvation of souls. Their desires culminated in the foundation of the Daughters of Mary in 1816, and of the Society of Mary in 1817. The constitutions of the Society of Mary specify the salvation of its own members as its primary end. Its secondary end includes all works of zeal. However, Christian education specially appeals to it, and for this reason it has devoted most of its energies to the management of schools of every kind.
A distinctive feature of the Society of Mary is the composition of its membership, which, as stated above, consists of both clerical and lay members who make profession of the same four vows. Except the functions of the sacred ministry, which are necessarily restricted to the priests, and a limited number of other functions which are reserved by the constitutions, some to the priests and some to the lay members, all members may be employed, according to their ability but without distinction of class, in the various works of the order as well as in its government. In this combination of the forces of priests and laymen the founder sought to remove the limitations of usefulness to which each category would be subject without the co-operation of the other. The general superior and his assistants resided at Bordeaux until 1860, when they removed to Paris, where the headquarters of the order were maintained until the expulsion of the society from France in 1903. Since then the seat of the general administration has been at Nivelles, Belgium. The increase and expansion of the order has been rapid. In 1908 it comprised seven provinces and one vice-province, with houses in Belgium, France, Germany, Austria, Switzerland, Italy, Spain, Africa, China, Japan, the Hawaiian Islands, Canada, Mexico, and the United States. The Society of Mary was introduced into the United States in 1849, when its first house was founded in the Archdiocese of Cincinnati. In 1908 it had increased to 53 establishments, comprising 2 normal schools, 4 colleges, 3 high schools, and 44 parochial schools. Thirty-five of these communities belong to the Cincinnati province, with the residence of the provincial at Nazareth, Dayton, Ohio; the remaining eighteen form the St. Louis province, with the residence of the provincial at Chaminade College, Clayton, Missouri.
GEORGE MEYER. 
Transcribed by Douglas J. Potter 
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Society of Saint Vincent de Paul
An international association of Catholic laymen engaging systematically in personal service of the poor, was founded in May, 1833, when eight young men, students at the Sorbonne, assembled in the office of the "Tribune Catholique" to formulate plans for the organization of a society whose object should be to minister to the wants of the Parisian poor. The master-mind conceiving the project, which was destined to make an indelible impress upon the history of modern charity work, was Frederick Ozanam, a brilliant young Frenchman, lawyer, author and professor in the Sorbonne. With Ozanam's name must be linked that of Père Bailly, editor of the "Tribune Catholique", the first president of the society, and whose wise and fatherly counsels did much to direct properly the activities of his more youthful associates. The society's establishment was due partly to the desire of the founders to furnish a practical refutation of the reproaches directed against Christianity by the followers of Saint-Simon, Fourier, and other popular teachers of the day. "Show us your works!" taunted the St. Simonians. "We admit the past grandeur of Christianity, but the tree is now dead and bears no fruit." To this taunt Ozanam and his companions retorted by forming themselves into a Conference of Charity, later adopting the name of the Society of St. Vincent de Paul.
In organizing the Society, Ozanam, following the inspiration of its chosen patron St. Vincent de Paul, modelled the rule upon the same principles that were in vogue in the seventeenth century. The rules adopted were very simple; it was forbidden to discuss politics or personal concerns at the meetings, and it was settled that the work should be the service of God in the persons of the poor, whom the members were to visit at their own dwellings and assist by every means in their power. The service of the members was to embrace, without distinction of creed or race, the poor, the sick, the infirm, and the unemployed. It is a noteworthy fact that, at the first Vincentian meeting, there was enunciated by Père Bailly a principle of vital importance, now universally accepted wherever organized charity is known, namely that the service of the poor ought to consist not merely of the doling out of alms, but must be made a medium of moral assistance and that each member should help in his special line. Simplicity characterizes the society. The membership is divided into three classes, active, subscribing, and honorary. The active membership is composed of Christian men who desire to unite in a communion of prayers and a participation in the same works of charity. Subscribing and honorary members are those who "cannot devote themselves to the works in which the society is engaged but who assist the active members by their influence, their offerings and prayers". In the make-up of its membership the society is most democratic. Men of all walks of life are engaged in its service; the lawyer, the doctor, the professional and business man freely mingle with the untutored labouring man in relieving the wants of the poor. The conference is the unit of the society and is an integral part of the parish organization. While the clergy are not included in the normal membership, they are always welcomed in the work. The conference exists only with the approval of the pastor who as spiritual director enters actively into the work. Women are excluded from membership, but through auxiliary associations or as benefactresses they may co-operate in the work and share the numerous indulgences. The business of each conference is administered by a president, a vice-president, a secretary, and a treasurer who constitute the board of the conference. The president is elected by the conference, while the other officers are appointed by the president with the advice of the board. The parish conferences hold weekly meetings.
In cities, where there exist several conferences of the society, the control of affairs is vested in a particular council in which the respective conferences have representation. In a number of larger cities a central office is established by the particular council. Special committees are likewise usually created to deal with the larger aspects of charity, relief, and correction, which naturally fall beyond the scope of a parish conference. Over the particular councils and such conferences as are so scattered as to render impracticable the formation of particular councils, there is placed a central or superior council having jurisdiction over a territory embracing within its circumscription the councils of several dioceses or, as in some instances, of an entire country. On each of the four festivals of the society meetings are held by all the conferences embraced in each of the various jurisdictions. Superior councils hold regular monthly meetings and meet oftener as occasion may require. Finally, the scheme of organization provides for the establishment of a council general, which exercises jurisdiction over the entire society, and is established in Paris, France.
In outlining the activities of the society, the founders had an eye to the future needs of human kind, and dictated that "no work of charity should be regarded as foreign to the Society, although its special object is to visit poor families". It is plainly evident from this that the society is given the widest latitude in the selection of the works in which the members may engage and in examining the reports of the various superior councils one marvels at the wonderful array of charitable activities which are therein portrayed. There are committees in charge of fresh-air work for poor children, convalescent homes, support of day nurseries, the custody of paroled prisoners, care of homeless boys, clubs for boys, the visitation of prisoners and the sick in hospitals, the maintenance of chaplains for the purpose of serving Catholic inmates in public institutions, employment bureaus, the care of immigrants, the maintenance of sailors' missions, the finding of homes for orphans, and systematic inspection of their care until maturity. The society also co-operates uniformly with Catholic institutions charities and with other organizations of laymen and lay women engaged in relief work. The spiritual note predominates throughout the work of the society. The service of the poor is undertaken as a spiritual duty belonging to the integrity of Christian life. Throughout all the traditions of the society there is an endeavour to hinder every process by which charity might be made identical with philanthropy or by which the supernatural character of the service of the poor might be lost. The conference takes its name from the parish in which it is formed. The meetings are opened and closed with prayer and a short selection from some spiritual treatise is read. The society has its own feast-days, on which occasions the members receive Holy Communion as a body. By Briefs of Popes Gregory XVI, Pius IX, and Leo XIII numerous indulgences are granted to the society, its benefactors, to the poor assisted by it, and to the fathers, mothers, and wives of the members. An endeavour is made uniformly to cultivate the spirit of St. Vincent de Paul and to follow the discriminating principle of relief given in the spirit of faith taught by him. The note of personal service stands out prominently in the work of the society. The duty of serving the poor, and the need of doing it wisely, is looked upon as one which the individual himself should fulfil; in fact, one of the conditions of active membership is that the conference member shall go personally to visit the poor in their own homes. He combines, when he is true to the spirit and teaching of the society, the function of friendly visitor with that of investigator and the work of upbuilding the dependent as well as that of relieving him.
The rules of the society require that minutes of all meetings be kept carefully and that the reasons for all relief accorded be stated; the conference members in charge of a family are required to study the condition of the family and to give the reasons for the decision leading them to ask relief. Their reasons and their judgment may be questioned by the other members present. These minutes of the meetings, when taken in conjunction with the personal knowledge of the poor families aided, serve every purpose of record-keeping. Every care is taken to respect the privacy of the poor. The records of relief work are not open to inspection except by those who have a well-founded right to the knowledge, and this spirit is so characteristic of the society that it places at the disposal of the spiritual director certain funds which may be used in relieving exceptional cases from which no report of whatsoever kind is made to the society itself. Another characteristic is that of deep-seated reluctance on the part of the society to make known the extent of the work or the generosity of its members in giving either money or personal service to the cause of charity. While all the work of the society is done by its members voluntarily and without remuneration, a readiness to employ paid workers in the specialized activities is developing under the exacting and complicated conditions of modern relief. The funds of the society are procured in a number of ways. At all conference and particular council meetings secret collections are taken up, the proceeds going into the treasury. A box is located generally in a conspicuous place in the parish church to receive contributions from the charitably-disposed. The amounts thus received are applied to the work of the conference. Committees engaged in special works solicit subscriptions. Considerable amounts are received in donations and from bequests. In addition there are large numbers of generous subscribing members.
Two years after the foundation of the society the membership had increased so rapidly that it was no longer possible to continue working alone as one body and in one place; consequently, the founders realized that the time had come when, to regulate matters properly, it was imperative to divide the society into sections or groups arranged geographically. A meeting was held, geographical divisions made, and the rules under which the society has since lived were then adopted. They were of the simplest character, merely embodying in the form of regulations the usages which had been followed and cherished from the inception of the society. There are over 100,000 active members and an equal number of honorary members. The society is represented in every European country, and thriving branches are to be found in China, India, Turkey in Asia, Ceylon, Egypt, Natal, Transvaal, Philippine Islands, Canada. United States, Mexico, Central America, Brazil, Chile, Colombia, Argentine Republic, Peru, Ecuador, Uruguay, Paraguay, and British Guiana. Twelve years after the inauguration of the work, the society was introduced on the American continent. To St. Louis, Missouri, must be given the honour of having established in 1845 the first conference of the Society of St. Vincent de Paul in the United States. In 1846 a conference was organized In New York City. In 1856 the work of the society had grown to such proportions in New York that it became necessary to establish a particular council, through which correspondence was opened with the authorities of every Catholic diocese in the United States. As a result other sections of the country gradually entered into the work, and year by year the society gained headway, making its influence felt and accomplishing wonders in the work of uplifting the poor. The following statistics of the work of the society in the United States for the year 1910 will serve to give some slight conception of the progress made: superior councils, 4; central councils, 4; particular councils, 34; conferences, 730; members, 12,062; families relieved, 24,742; visits made, 233,044; situations procured, 2949; amount received (exclusive of balances), $384,549; amount expended, $387,849.
An important step in the reorganization of the administration of the society in the United States was taken at the national conference held in Boston in 1911, when it was unanimously voted to create a council in each archdiocese of the United States, to be known as the metropolitan central council; diocesan councils in each diocese, to be styled diocesan central councils; and one general council for the administration of all, to be known as the superior council of the United States. This plan of reorganization is now being perfected by a committee appointed at the Boston National Conference. Since it has received the unqualified endorsement of the hierarchy of the United States and has been approved by the council general of the society in Paris, the near future probably will see the new plan of administration put into effective operation. While the Society of St. Vincent de Paul quite naturally calls forth a rather extensive literature concerning its spirit, aims, purposes, and works, it produces of itself relatively little literature, owing to its policy of refraining from publishing any extended account of its varied activities. Reports are issued by the local conferences and councils, and the council general in Paris publishes "The Bulletin", which is regarded as the official organ of the society. The official organ of English-speaking countries is "The Bulletin", published monthly by the superior council of Ireland. "The Quarterly", published be the superior council of New York, is the official organ of the society in the United States. Superior councils of the society in some other countries likewise issue similar periodicals.
Rules of the Society of St. Vincent de Paul; Manual of the Society of St. Vincent de Paul; The Bulletin (French); The Bulletin (Irish); The Quarterly (U. S.); O'MEARA, Life of Frederick Ozanam (London, 1879); Society Reports.
THOMAS M. MULRY 
Transcribed by Vern and Rebecca Bremberg 
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Society of Saint-Sulpice
Founded at Paris by M. Olier (1642) for the purpose of providing directors for the seminaries established by him (see OLIER). At the founder's death (1657) his society, approved by religious and civil authority, was firmly established. The Paris seminary and three in the provinces (Viviers, Le Puy, Clermont) were opened to young ecclesiastics to give them besides the elements of the clerical sciences lessons and examples in sacerdotal perfection. The work in Montreal was inaugurated and four priests appointed to carry it on, while a novitiate called the Solitude had been opened to recruit directors for the seminaries. Alexandre Le Ragois de Bretonvilliers, the successor of Olier (1657-76) drew up the Constitution of the Society and secured its approval by Cardinal Chigi, legate a latere and nephew of Alexander VII. The object of the society was to labor, in direct dependence on the bishops, for the education and perfection of ecclesiastics. They were to be taught philosophy and theology, chant and liturgy, but especially mental payer and the Christian virtues. Several chapters dealt with the organization and government of the society. The number of subjects should be restricted, fervour being worth more than number. The spiritual and temporal government is vested in a superior general assisted by twelve assistants, like him elected for life. Together they constitute the general assembly empowered to elect by majority of votes the superior-general, his assistants, and among the latter four consultors, who shall be his constant advisers, sign the public acts, and represent the whole society. The other members are admitted by the superior and his council. They take no vows, but renounce all prospect of eccelesiastical dignities. Changes and appointments are made by the superior-general. Every Sulpician should be animated by great zeal for the glory of God and the sanctification of the clergy, should profess detachment and abnegation, practice poverty, be submissive especially to bishops.
De Bretonvilliers transferred the Solitude of Vaugirard to the Château d'Avron, which was a family possession, where it remained until M. Tronson, his successor, established it at Issy, where it is at present. He enacted that the community of priests of the parish of Saint-Sulpice should continue subject to a superior. This community numbered from sixty to eighty members until the French Revolution. There Fénelon exercised the sacred ministry for three years and he spoke from experience when he declared that there was nothing he venerated more than Saint-Sulpice. M. Tronson assumed the direction of the society in 1676 and retained it until 1700. He was remarkable for the breadth of his knowledge, his practical mind, and his deep piety. He was jealously vigilant to ward off the Jansenistic scourge from his society and the ten seminaries under his care. At a time when the error since called Gallicanism spread everywhere he was a Roman, as the present expression is, in as far as was compatible with the submission to the bishops which his society professed.
During the eighteenth century the society carried on its work amid the difficulties which Jansenism and philosophism, by corrupting minds, incessantly aroused. Francois Leschassier (1700-25) had to defend the seminary of Paris against Archbishop de Noailles, an avowed and militant Jansenist. Under his successors, Maurice Le Peletier (1725-31) and Jean Couturier (1731-70), although new seminaries were opened in the dioceses of France, the spirit of the age crept into that of Paris, in consequence of the weakening of morals at the Court, contact with the world, and the great number of sons of the nobility who had become seminarians. At this period Saint-Sulpice was charged with the spiritual direction of schools of philosophy and even of petits séminaires both at Paris and Angers, always with the object of preparing the pupils for the priesthood. When the Revolution broke out the seminary of Paris alone had trained more than five thousand priests, and more than half the bishops who faced that dreadful tempest (about fifty) had been in Sulpician seminaries Claude Bourachot (1770-77) and Pierre Le Gallic (1777-82), who governed with the mournful presentiment of the Revolution, were succeeded by Andre Emery, the man providentially chosen to guide the society during those dark days. He beheld the seminaries closed, his brethren scattered, hunted, and compelled to seek safety in exile, but he had the great consolation, at a time of frequent defections, of seeing them all faithful to their promises. Not one of them took the oath to the Civil Constitution of the Clergy, and eighteen of them died for their faith. The life of this illustrious priest belongs to the whole Church, whose rights he defended with unshakable firmness against Napoleon I (see EMERY). After the Concordat he reopened the seminary of Paris. He should be regarded as the restorer of the Society of M. Olier.
During the nineteenth century the Society of Saint-Sulpice has quietly continued its work of clerical training while sharing all the vicissitudes of the Church in France. The following superiors general have governed it: M. Duclaux (1811-26); Garnier (1826-45), a noted Hebrew scholar; de Courson (1845-50); Carriere (1850-64), an eminent theologian; Caval (1864-75); J. H. Icard (1879-93); and Captier (1893-1900), the founder and first superior of the procure of Saint-Sulpice at Rome. Living within the walls of its seminaries, which, constantly increasing, numbered twenty-six in 1900, the Society of Saint-Sulpice has, so to speak, no history. Its mem- bers, absorbed in their professional duties, share the life of the seminarians, being solicitous to train them not only in the ecclesiastical sciences, but also in priestly virtues, and this more by their own daily examples than by the lessons which they teach. A good Sulpician constitutes himself everywhere and always the companion and the model of the future priests, in their pious exercises, recreations, meals, and walks, briefly in all the details of their life.
That such a life is eminently fruitful is proved by the numerous prelates, distinguished priests, founders of religious orders, missionaries and religious from Sulpician seminaries, but it will be readily understood that it furnishes few facts of history. For the Church of France Saint-Sulpice has been a great school of ecclesiastical dignity, love of study, regularity, and virtue. Pius X paid the society this tribute: "Congregatio Sulpicianorum fuit salus Galliae" (Audience of 10 Jan., 1905, to the pastors of Paris). The recent persecutions brought about in France by the separation of Church and State did not fail to attack it. A circular of Minister Combes (1904) declared Saint-Sulpice unfitted to teach in seminaries. At the same time the old seminary of Paris was taken away from it. Nevertheless the society was not dissolved. It subsists in its essential organs, and its members, in most instances in the seminaries of their native dioceses, continue work of devotion to the clergy and the Church.
At different dates the society extended branches to American soil, to Canada in 1657, to the United States in 1791. (See SULPICIANS IN THE UNITED STATES.)
M. Olier had desired to go to Canada to work for the conversion of the savages; this he was unable to do, but in union with several pious persons, among them Jérôme Le Royer de la Dauversière, he founded the Society of Notre-Dame de Montréal. The undertaking was inspired by the desire to found a city in honor of the Blessed Virgin (Villemarie in the Island of Montreal) which should serve as headquarters for the Indian missions and as a stronghold against the Iroquois. The manner in which Maisonneuve accomplished this foundation is well known. In 1657 the dying Olier sent four of his disciples to the mission of Villemarie, where the colonists were asking for them. They were led by M. De Queylus and thenceforth the Sulpicians shared the vicissitudes of the Montreal colony. Two of them, Vignal and Lemaitre, were slain by the Iroquois (1660). In 1663 the associates of Notre-Dame, reduced to eight by death and weary of a colony which yielded only expenses, ceded their rights and duties to the Society of Saint-Sulpice, which was thenceforth owner and lord of the Island of Montreal. It paid 130,000 livres in debts and pledged itself never to alienate the property of the island. M. de Bretonvilliers gave no less than 400,000 livres of his personal fortune for the maintenance of the colony and M. Faillon has calculated that from 1657 to 1710 the seminary of Paris transmitted to that of Montreal not less than 900,000 livres or one million dollars. Personal devotion was added to these expenses. Eleven Sulpicians were laboring at Montreal in 1668, teaching boys, exercising the sacred ministry, or doing missionary work among the savages. MM. Trouvé and de Fénelon founded the mission of Kenté on Lake Ontario. Dollier de Casson and Brehan de Gallinée explored the region of the Great Lakes (1669), of which they made a map. In 1676 was opened the mission of the Mountain on the site of the present seminary, where M. Belmont built a fort (1685). The brandy traffic necessitated the removal of this fixed mission and in 1720 it was transferred to Lac-des-Deux-Montagnes, where it is at present. At the end of the seventeenth century the Sulpicians had created and organized in the vicinity of Montreal six parishes which they zealously administered, besides supplying them with churches, presbyteries, and schools.
During the eighteenth century the history of the society in Canada continued closely linked with that of Montreal, in all of whose works it assisted by its resources and devotion. The number of priests increased to meet the needs of the time, and at the conquest (1760) they numbered thirty. They were headed by worthy men: Vachon de Belmont (1700-31), who succeeded Dollier de Casson; Louis Normant du Faradon (1731-59), who assisted Ven. Mère d'Youville in the foundation of the Grey Nuns; Etienne Montgolfier, who had the difficult task of governing his community during the period of conquest. To the Sulpicians who remained after the Treaty of Paris (1763) the seminary of Saint-Sulpice ceded its possessions in Canada on condition that they would carry on the work of M. Olier. Being unable to recruit their numbers the Sulpicians of Montreal would have become extinct had not the English Government humanely opened Canada to the priests persecuted by the French Revolution. Twelve Sulpicians reached Montreal in 1794. After lengthy disputes the possessions of the society coveted by the English agents were recognized by the British Crown (1840) and the Sulpicians were free to continue undisturbed their work for the Church and society. Besides the Collège de Montréal, founded in 1767, and which performed important services after the conquest, they founded a higher seminary (1840) for the education of the clergy. In this house several thousand priests have been trained for the priesthood. They have since founded (1894) for the benefit of the clergy a seminary of philosophy at Montreal, opened the Canadian College at Rome for higher ecclesiastical study, and quite recently (1911) have organized the School of St. John the Evangelist for the recruiting of clergy in the Archdiocese of Montreal. Since 1866 the society has gradually abandoned the administration of its parishes in Montreal, at present retaining only those of Notre-Dame and Saint-Jacques in the city and that of Oka in the diocese. That it does not, nevertheless, stand aloof from any of the great undertakings in the city which it founded is manifested by the Laval University and the public library.
Separated from Saint-Sulpice as regards material possessions, the Montreal community maintains its spiritual alliance with Paris. The superior-general or his representative makes periodically the canonical visitation of the Canadian houses. They are governed by a superior elected every five years, who is assisted by a council of twelve, four of whom, called assistants, are his habitual advisers.
As will be readily perceived the principal Sulpician work in both France and America is that of seminaries. The Sulpician is either the model of the pastor in the ministry or the trainer of the priest within the seminaries. His manner of life has been described above; his instruction and method will here be treated briefly. The sole directing principle of the studies at Saint-Sulpice is the most filial docility of judgment and will towards the pope, not only when he defines, but when he expresses a preference or gives directions and counsels. Mindful of their responsibility for priestly souls the Sulpicians teach their pupils, not the novelty which may send them astray, nor their personal opinions which have no guarantee of certitude, but the truth stamped with the seal of the Church and issuing thence warranted and authentic. In Holy Scripture they treat the books they explain as Divine books, avoiding the exaggerations of critical research and abiding by the interpretation of the text. In dogmatic theology they set forth the truth, at the same time warning their pupils against Rationalistic and Modernistic theories and minimizing insinuations. In apologetics they follow the historical method; in philosophy they recognize no master save St. Thomas.
Although the kind of instruction given at Saint-Sulpice tends to produce men whose knowledge is more solid than brilliant, more deep than extensive, there has been no lack of remarkable professors in any branch of ecclesiastical learning. Out of the seven hundred and thirty members which the society had numbered down to 1790 no less than one hundred and fifteen had secured their doctor's degree at the Sorbonne. Doctrine is surely more valuable than learning, and no book written by a Sulpician has ever been placed on the Index. Among the theologians were Delafosse (1701-45) and de Montaigne (1687-1767), who wrote remarkable dogmatic treatises published in the theology of Honoré Tournely; Legrand (1711-87), as famous for his dogmatic writings as for his refutation of the philosophical errors of his time, Rey and Rony, authors of valuable treatises published at Lyons; Peala (1787-1853), the continuator of the ecclesiastical conferences of Le Puy; Vieusse (1784-1857), author of the "Compendiosae institutiones theologicae" of Toulouse; Carrière (1795-1864), author of authoritative treatises on marriage, contracts, justice, etc.; Vincent (1813-69), author of the so-called "Clermont Theology". De Lantages (1616-94) and De la Chétardye (1634-1714) wrote justly-esteemed catechisms and conversations or ecclesiastical instructions. Among the Sulpicians whose works were addressed to the general faithful were Blanlo (1617-57), author of "Enfance chrétienne"; Guisain (1627-82), author of the "Sages entretiens" of a soul desirous of salvation; Lasausse (1740 1826), author of many works of piety; Hamon (1795-1874), whose "Meditations" are much used; Riche (1824-92), author of works intended to assist piety. Among those who had chiefly in view the perfection of the clergy were, after Olier himself, M. Tronson (1622-1700), whose "Examens particuliers" is a masterpiece of spiritual psychology and whose "Forma cleri", treatise on obedience, and other works are useful to the clergy; Fyot de Vaugimois (1689-1758), who wrote "Conversations with Jesus Christ before and after Mass" (1721), very popular at that time, and a host of other works for the sanctification of priests; Boyer (1768-1842), the author of ecclesiastical retreats; Vernet (1760-1843), who wrote many works to enliven the piety of religious and priests, such as the "Nepotien"; Hamon (1795-1870), the biographer of Cardinal Cheverus and St. Francis de Sales; Galais (1802-54), "Le bon séminariste" (1839); Renaudet (1794-1880), wrote various works on asceticism, also meditations; Gamon (1813-86), author of the lives of holy priests; Bacuez (1820-92), "Manuel du séminariste en vacances".
Among the scholars and learned men in various branches were: Laurent-Josse Le Clerc (1677-1736), historian, theologian, controversialist, and author of the "Bibliothèque de Richelet" (1727), of a "Lettre critique sur le Dictionnaire de Bayle" (1731), and of various and learned writings; Grandet (1646-1724), who wrote "Les saints prêtres français du XVIIe siècle", and numerous historical or devotional works; Emery (q.v.); Gosselin (1787-1858), who published the life and works of Fénelon, and wrote numerous historical works; Le Hir (1811-68), one of the most learned Hebrew scholars of the nineteenth century; Pinault (1793-1870), who composed remarkable physical and mathematical treatises; Faillon (1800-70), author of the lives of de Lantages and Olier, of "Monuments inédits sur l'apostolat de Marie-Madeleine en Provence", and of numerous historical works on Canada and Montreal; Moyen (1828-99), who compiled a "Flora of Canada" and various scientific works; Grandvaux (1819-85), who published Le Hir's works after his death, and was very learned in all branches of ecclesiastical knowledge; Richou (1823-87), noted for his works on church history and Scripture; Brugere (1823-88), a theologian and historian of wide knowledge; Icard (1805-93), known for his writings on catechisms, canon law, and various spiritual subjects. To these names must be added those of Caron (1779-1850), a liturgist, who published the "Manuel de cérémonies selon le rit de Paris" (1846); Parisis (1724-81); and Manier (1807-71), who issued philosophical courses.
GOSSELIN, Vie de M. Emery (Paris, l861), Introduction, 1-102; ICARD, Traditions de la compagnie des pretres de Saint-Sulpice (Paris, 1886); BERTRAND, Bibliothèque sulpicienne ou Histoire litteraire de la comp. de Saint-Sulpice (Paris, 1900); Bulletin trimestriel des anciens eleves de Saint-Sulpice (1896-1911); Memorial volume of the centenary of St. Mary's Seminary of St Sulpice (Baltimore, 1891); Golden Jubilee of St. Charles' College (Baltimore, 1898); SHEA, History of the Catholic Church in the United States (New York, 1886-92).
A. FOURNET 
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Society of St. Charles Borromeo
(Borro-Mäusverein).
A German Catholic association for the encouragement and diffusion of edifying, instructive, and entertaining literature. It was founded in Bonn, in 1845, by Franz Xavier Dieringer, one of the professors of the Catholic theological faculty at Bonn, August Reichensperger, and Freiherr Max von Loe. From the first the society placed itself under the protection of the episcopate. Cardinal Jobannes von Geissel, Cardinal Krementz, and Archbishop Simar did much to further its aims, and it gradually spread over the whole of Germany, so that by the middle of 1907 it had 145,250 members, who were grouped in 258 main societies and 3,247 branches. The administrative departmentand chief office are at Bonn. The society has 73 branches outside of Germany: in Belgium, 6; France, 2; Holland, 4; Italy, Luxembourg, 36; Austria, 6; Switzerland, 18. In 1906 its total income was $124,743, and its expenses, $123,174. In accordance with its by-laws the society seeks:
· to send every year one book or several books as a gift to each of its members, the quantity of reading matter thus bestowed being dependent on the ability of the society and the amount of the annual subscription, as the dues vary from $1.50 to 75 or 38 cents a year;
· to use the annual surplus in founding libraries (those thus founded numbered over 3,000 in 1904) and in the support of libraries;
· to aid workingmen's and people's libraries and those of asylums, hospitals, and other charitable or social institutions.
Formerly the society was able to supply its members with a large number of books at a reduced price which was often not more than two-thirds of the ordinary cost of the volumes. The society's catalogue for1906 contained over 10,000 titles of works which could be thus purchased. But since 1907 it has been obliged to abandon this branch of its activity on account of the position taken by the business union of the Germanbook-sellers. In the larger cities the society has opened free reading rooms for the use of the public in connection with its libraries. Since 1902 the society has issued a periodical; originally this publication was called "Borro-mäusblätter"; it now bears the name of "Die Bücherwelt".
JOSEPH LINS 
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Society of the Divine Savior
Founded at Rome, 8 Dec., 1881, by Johann Baptist Jordan (b. 1848 at Gartweil im Breisgau), elected superior general as Father Francis Mary of the Cross. The original name, Society of Catholic Instruction, was changed some years after its foundation to the present title. The first papal approbation was granted in the "Decretum laudis" of 27 May 1905. The founder imposed on his congregation, in addition to the vows of poverty, chastity, and obedience, a fourth of apostolic mission work. The rules and constitution are based largely on those of the Society of Jesus. The habit is black with a black cincture, in which four knots are tied to remind the wearer of his four vows. In tropical countries the habit is white and the cincture is red.
On 13 Dec., 1889, the newly erected Prefecture Apostolic of Assam was placed in charge of the society, which has now 7 principal and 32 dependent stations, served by 13 missionaries, aided by 12 native catechists. The Fathers have published many books in the Khasi dialect, and since September, 1906, a periodical, "Ka iing Khristan". At Lochau, near Bregenz, a German college was established 15 Sept., 1893; in the same year a station was founded at Corvallis, Oregon, U.S.A.; in 1896 several members began work in Brazil. At present (1908) missions are given in thirteen languages from the various centres. The Salvatorians have establishments in Italy, Sicily, Austria, Poland, Moravia, Galicia, Hungary, Germany, Switzerland, Belgium, England, and the United States, Brazil, and Columbia. The congregation numbers 400 members, 175 priests, the rest scholastics, lay brothers, novices, in 35 foundations, of which 28 are Marian Colleges and 7 mission centres.
Among the periodicals issued by the society, in addition to the "Apostel-kalendar" (in German and Hungarian), are the "Nuntius Romanus", "Il Missionario" (in German "der Missionar, since 1907 "Illustrierte Monatshefte furs christl. Haus"; also in Polish), "L'amico dei fanciulli" (in German "Manna fur Kinder"; also in Polish), and the Salvatorianische Mitteilungen" (German and Polish), containing reports of the work of the society. Connected with the society are a Third Order for lay men and women; the "Academia litteratorium", the members of which cooperate with the fathers in the advancement of Catholic knowledge and literature; the Angel Sodality, founded 8 Dec., 1884, for children under fourteen, which has as its organ "L'amico dei fanciulli",, and a membership of 40,000.
Sisters of the Divine Savior
Founded 8 Dec., 1888, by Father Jordan, to supplement the work of the Salvatorian Fathers, and placed under the Third Rule of St. Francis. The mother-house is in Rome and there are stations in Assam (where the sisters conduct 6 orphan asylums), Austria, Hungary, Belgium, Switzerland, Italy, Sicily, British Burma, and in the United States. They conduct orphan asylums, and schools, and visit the sick in their homes. The congregation numbers about 200.
Daughters of the Divine Savior
Mother-house at Vienna, a branch of the Niederbrunn Sisters of the Most Holy Saviour, establish 1857. The congregation has over 1200 sisters, choir and lay, who care for the sick in hospitals, and in their own homes, and conduct schools for girls, primary and grammer schools, trade schools, kindergartens, etc. The sisters have 72 houses in the Dioceses of Vienna, St. Polten, Seckau, Koniggratz, Brunn, Gran, Raah, and Parenzo-Pola.
HEIMBUCHER, Orden and Kongregationem (Paderborn, 1908); Die Gesellschaft des gottlichen Heilandes (Rome, 1903); MUNZLOHER, Die up. Prafektur Assam (Rome, 1899).
F.M. RUDGE 
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Society of the Divine Word
(SOCIETAS VERBI DIVINI)
The first German Catholic missionary society established. It was founded in 1875 during the period of the Kulturkampf at Steyl, near Tegelen, Holland, by a priest, Rev. Arnold Janssen (d. 15 January, 1909), for the propagation of the Catholic religion among pagan nations. It is composed of priests and lay brothers. On the completion of their philosophical studies the students make a year of novitiate, at the end of which they take the ordinary vows binding them for three years. Before ordination the members of the society take perpetual vows. The coadjutor brothers renew their vows every three years for nine years, when they take perpetual vows.
The first mission of the society was established in 1882 on Southern Shantung, China, a district containing 158 Catholics and about 10,000,000 pagans. According to the statistics 1906-07, this mission numbered 35,378 Catholics, 36,367 catechumens, 1 seminary with 64 seminarians, 46 European priests, 12 Chinese priests, 13 coadjutor brothers of the society, 3 teaching brothers and 19 nuns. The second mission was founded in Togo, West Africa, in 1892. There were then scarcely a hundred Catholics in the district. In 1906 the mission had a prefect Apostolic, 31 European priests, 12 coadjutor brothers, 14 nuns, 53 native teachers, and 68 mission stations. There were nearly 3000 children attending the schools; the Catholics numbered 3300. The third mission was in German New Guinea. It is a comparatively new colony. Dangerous fevers are common. The natives are Papuans (Negritos). They are all savages, recognizing no form of authority, having no fixed customs, or administration of justice. The greatest difficulty experienced by missioners is the incredible number of languages. Thus in the entire mission district, 467 sq. m., probably more than a hundred languages are spoken. The first Catholic missionaries arrived in German New Guinea in August 1896. At the close of 1906, there were in the mission a prefect Apostolic. 16 European priests, 13 coadjutor brothers, 18 nuns, 1000 native Catholics, and 400 children in the schools.
In the Argentine Republic the society numbers 51 priests, 31 coadjutor brothers, and 41 nuns. They have charge of colleges, seminaries, and of 12 parishes in the four Dioceses of Buenos Aires, La Plata, Santa Fé, and Paraná. Part of the mission district includes the territory once occupied by the famous Jesuit Reductions of Paraguay. The mission was established in 1898. In Brazil there are 39 priests, 14 coadjutor brothers, and 13 nuns. The society also has a mission in the United States, at Shermerville Techny, Cook Co., Illinois. There are 13 priests, and 37 coadjutor brothers in charge of a technical school, and 30 nuns who conduct a home for the aged. In Europe the society has six houses or colleges with 126 priests, 546 coadjutor brothers, and 1089 students for the society. The training convent for the nuns has 231 members. The colleges in Europe are: (1) St. Michael, at Steyl near Tegelen, Holland, founded 8 Sept., 1875. The superior general resides here with 47 priests, 314 coadjutor brothers, and 282 students for the society. (2) Heiligkreuz (Holy Cross) near Neisse, Silesia, founded 24 Oct., 1892. There are 23 priests, 84 coadjutor brothers, and 241 students. (3) St. Wendel, in the Diocese of Trier, with 18 priests, 68 coadjutor brothers, and 185 students. (4) St. Gabriel, near Vienna, established 4 Oct., 1889. There are 26 priests, 370 novices and students of philosophy and theology, and 80 coadjutor brothers. (5) St. Raphael, Rome, with 5 priests and one coadjutor brother. (6) Bischofshofen, near Salzburg in Austria, established 17 Aug., 1904.
Nuns
The Society of the Servants of the Holy Ghost (Societas Servarum Spiritus Sancti) was founded in 1889, at Steyl, Holland, by the Rev. Arnold Janssen. It numbers about 300 nuns who help the fathers in their missions, chiefly by teaching.
HEIMBUCHER, Die Orden und Kongregationen der katholischen Kirche (Paderborn, 1808, III, 510-15).
EB. LIMBROCK 
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Society of the Helpers of the Holy Souls
(Auxiliatrices des Ames du Purgatoire)
A religious order of women founded in Paris, France, 1856, with the object of assisting the Holy Souls, by [Blessed] Eugénie Smet (in religion, Marie de la Providence), b. at Lille, 25 March, 1825; d. at Paris, 7 Feb., 1871; educated at the convent of the Sacred Heart, at Lille, she distinguished herself by intellectual acquirements and striking traits of devotion to the Holy Souls. She went to Paris on 19 Jan., 1856; the society dates its foundation from that day. On 22 Jan. [Bl.] Eugénie obtained the permission of Archbishop Sibour to establish her order in Paris. The community Mademoiselle Smet had gathered round her took possession of No. 16, Rue de la Barouillère, on 1 July, 1856. This is still the mother-house of the order. On 27 Dec., 1857, the foundress, with five of her first companions, pronounced her first vows; a Jesuit was appointed chaplain, and the Rule of St. Ignatius was adopted. Besides the three usual vows, they take a fourth obligation to "pray, suffer, and labour for the souls in purgatory", offering up the satisfactory part of all their works of mercy, their vows and prayers, as well as indulgences applicable to themselves. There are two classes of religious, the choir nuns and the lay sisters; both make the same vows, follow the same rule, and enjoy the same privileges. The subjects admitted to the first probation have a postulate of three months, followed by a two-year novitiate; the sisters then make their first profession and receive a crucifix, which they wear on their breast. After another year's probation (about ten years after their first vows), they can be admitted to perpetual vows, with the usual ecclesiastical approbation. On that day each professed religious receives a ring, a token of her eternal alliance with Jesus Christ.
On entering the novitiate their family name is replaced by a name in religion. The society is governed by a reverend mother general, who is aided by a council of at least four assistants. Each separate convent has a local superior. To facilitate their works of mercy among the poor, the Helpers adopt a simple black costume. Their principal work of mercy is the visiting and care of the sick poor. During the time which is not occupied by their spiritual exercises, they go to the home of the poor afflicted by sickness, and bring them every relief and consolation religious devotedness can devise; rendering them the humblest services their state requires. The Helpers also undertake, according to the requirements of the place in which they are settled, numerous other works of zeal and charity, such as the religious instruction of children and adults, guilds for women and girls of the working classes, mothers' meetings, meetings for governesses and business employés, free circulating libraries, catechism classes, etc. All these works are gratuitous, the rule of the order forbidding compensation for services rendered.
Soon after their institution, they adopted "honorary members", "associates", and "benefactors", who enter into a union of prayer and sacrifice with the Helpers, and participate in the privileges enjoyed by the society. Priests can become honorary members by promising to offer up the Holy Sacrifice once a month for the prescribed intentions; and religious, by offering up a monthly Communion for the same intentions.
In 1859 Pius IX blessed the Confraternity of Lady Associates and granted it a special indulgence; on 9 June, 1873, he granted the society the Lauda or first Brief of approbation, and on 25 June, 1878, the constitutions of the order were approved by Leo XIII. The first branch house was established at Nantes, July, 1864. In 1867 six nuns were conducted by Bishop Languillat to Shanghai; the works which they undertook were the superintendence of a congregation of Chinese Catholic maidens and widows; the preparation of converts for reception into the Church; the direction of a native orphanage and of European schools for the wealthier classes. The Chinese congregation, now known as Présentandines, are trained by the Helpers. They visit the sick, baptize abandoned children, and keep native schools. The Helpers have established in Shanghai a high school for the Chinese, under the name of "L'Etoile du Matin". In December, 1869, a house was established in Brussels. The Helpers did good work in the ambulances for the wounded of both nations during the Franco- Prussian War.
In 1873 the Helpers were installed in the Archdiocese of Westminster, at 23 Queen Anne Street, Cavendish Square. They removed to Gloucester Road, Regent's Park, in 1882. From 1874 to 1880 communities were established at Cannes, Orléans, Tourcoing, and Montmartre. In the last twenty-five years convents have arisen at Rome, Turin, Florence, and San Remo; in Belgium at Brussels, Liège, Ghent, and Namur. There is a house in Vienna, one in Switzerland, and one at San Sebastian in Spain. There is a novitiate at Versailles; another at Beaulieu, Jersey. The Helpers are also at Lourdes, at Blanchelande in Normandy, at Lille, and at Edinburgh, Scotland. When it was decided to erect a commemorative chapel on the site of the fire of the charity bazaar in the Rue Jean Goujon, Paris (4 May, 1897), Cardinal Richard selected the Helpers as the guardians of this sanctuary. This foundation is named Notre-Dame de la Consolation.
In May, 1892, seven Helpers sailed for New York, and were heartily welcomed by Archbishop Corrigan. The first convent was a very small house in Seventh Avenue; there they laboured for nearly three years, when they removed to 114 East 86th Street. In 1906, they had five houses in the same neighbourhood. Children from the public schools come to the convents for religious instruction. The girls have sewing classes three times a week, and are allowed to take home the garments they have made. OftenProtestants and Jewesses ask permission to join. Some idea of this work may be obtained when it is considered that over thirty-seven thousand general instructions were given to the classes during 1905. In the winter months a number of entertainments are held for the older women as well as for the young girls and boys, and during 1905 a course of lectures on hygiene and first aid to the injured was given. In 1903, some Helpers were sent to St. Louis, Missouri. They have now a prosperous convent in Washington Boulevard. In 1905, the Sisters went to San Francisco, where they settled in a house in Howard Street, which was destroyed in the earthquake of 1906, when they found ample scope for their zeal in the exercise of their double vocation, ministering to the sick and dying, while praying unceasingly for those who had perished. They have now a new convent in Golden Gate Avenue.
[Note: The foundress, Eugénie Smet (in religion, Mary of Providence), was beatified in Rome on 26 May, 1957 by Pope Pius XII. Her feast is kept on 7 February, the anniversary of her death.]
Transcribed by Herman F. Holbrook 
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Society of the Holy Child Jesus
The Society was founded in England in 1840 by Mrs. Cornelia Connelly, née Peacock, a native of Philadelphia, U.S.A., who had become a convert to the Catholic Faith in 1835. The society was approved in 1887 by Leo XXII, and the rules and constitutions were confirmed and ratified by the same pontiff in 1893. The constitutions are founded on those of St. Ignatius. The principal object of the society is the education and instruction of females of all classes, whether in day-schools, boarding-schools, orphanages, or colleges for higher education. The religious undertake the instruction of converts, and visiting of the sick and poor, when these works do not interfere with the primary duty of teaching; ladies may be received into houses of the society as boardersor for the purpose of making retreats. The society is governed by a superior general whose ordinary residence is at the mother-house, Mayfied, England, and who is assisted by a provincial or provincials. America is at present the only province. The superior general is elected by a chapter consisting of representatives of the whold order and her term of office lasts six years.
The first house of the society was founded at Derby, England, in 1846, but the community was shortly afterwards transferred to St. Leonards-on-Sea, Sussex, at the advice of Cardinal Wiseman. Here the religious have since built a fine church and schools. The ruins of "The Old Palace", Mayfied, Sussex, with the farm adjacent were given to the Society in 1863 by Louise, Dowager Duchess of Leeds, nee Caton, one of the grandaughters of Charles Carroll of Carrollton. She also made over to Mrs. Connelly a farm in Towanda, Penn., and two thousand acres of land in Lycoming Co., on condition that a branch of the society should be established in America. Accordingly five sisters came over in 1862 and opened a school at Towanda. This undertaking proved unsuccessful, and the community was removed to Philadelphia, and settled in Spring Garden Street.. Here they were put in charge of the academy and parochial schools in connection with the Church of the Assumption, whose rector, the Rev.C.Carter, befriended the society in America in every possible way. In 1864 he made over to the religious the house and farm of the old Quaker establishment at Sharon Hill, seven miles from the city of Philadelphia; and this became the seat of the novitiate and of a flourishing boarding-school. The society now numbers in England nine houses and many schools for all classes, and more than four thousand children are taught by the sisters in the city of Preston alone, in which city there is also a centre for the education of pupil-teachers. A college for the training of teachers of secondary schools was opened in Cavendish Square, London, in 1896 by invitation and under the special patronage of Cardinal Vaughan. A house has also been founded at Oxford. A convent of the order at Neuilly, Paris, shared the common fate of all religious houses in France, and was closed by order of the French Government in 1904. In America the society possesses houses in Pennsylvania, New York, Massachusetts, Illinois, Nebraska, and Wyoming.
MOTHER MARY ST. PETER 
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Society of the Holy Name
(Confraternity of the Most Holy Name of God and Jesus).
An indulgenced confraternity in the Catholic Church. The primary object of the society is to beget due love and reverence for the Holy Name of God and Jesus Christ. The secondary object is to suppress blasphemy, perjury, oaths of any character that are forbidden, profanity, unlawful swearing improper language, and, as far as the members can, to prevent those vices in others (Pius IV, 13 April 1564). It had its origin in the Council of Lyons, 1274, which prescribed that the faithful should have a special devotion to the Holy Name of Jesus, that reparation might be made for insults offered to it by Albigenses and other blasphemers. The Friars Preachers were preaching everywhere with the Zeal of St. Dominic; it was natural, then, that Gregory X selected the Dominicans to preach the devotion, which he did by a letter to Blessed John of Vercelli, master general of the order, 20 September 1274 (Constit. "Nuper in"). The master general immediately wrote to all the provincials of the order, expressing the pope's wish, and enjoining upon all the duty of labouring for its fulfilment (Litterae Encyclicae Mag. Gen Ord. Praed., Reichert, 1900). The brethren gave their best energies in executing the command, preaching everywhere the power and glory of the Holy Name of Jesus; and to give permanency to the devotion excited in the hearts of the people, it was ordained that in every Dominican church an altar of the Holy Name should be erected, and that societies or confraternities under the title and invocation of the Holy Name of Jesus should be established. St. Peter, Martyr (d. 1252); John of Vercelli, a contemporary of St. Dominic; Blessed Ambrose of Siena (d. 1286) are said to have been great propagators of the devotion. In the fourteenth century Blessed Henry Suso (d. 1365) is the most notable apostle of devotion to the Holy Name.
The history of the society in the fourteenth and the fifteenth centuries is somewhat obscure, but that it continued to exist is certain from papal Bulls addressed to the Order of St. Dominic. Boniface IX in his Constitution "Hodie" 31 October, 1401, granted indulgences to those visiting the altar of the confraternity in the Dominican monastery at Schusen, Diocese of Werden, Saxony. In 1432 at Lisbon the devotion preached by a retired Dominican bishop, Andrea Diaz, was a means of stopping the ravages of a plague that was then afflicting that city. In gratitude for their deliverance, the people of all classes in Lisbon held, on 1 Jan., 1433, what was probably the first procession in honour of the Holy Name of Jesus. At this period St. Bernardine of Siena, an Italian Franciscan gained great renown as a promoter of the devotion in Italy. In the sixteenth century Emperor Charles V and King Philip II, moved by the prevalence of blasphemy and sacrilege, exhorted and encouraged the Dominicans to spread the devotion and to establish the society throughout their dominions. Among the preachers engaged in this apostolate, the most celebrated was the Spanish Dominican, Didacus of Victoria (d. 1450), who may be properly called the great preacher of the devotion of the Holy Name of God. He founded a confraternity known as the Society of the Holy Name of God, of which the special object was to suppress the horrible profanation of the Divine Name by blasphemers, perjurers, and by men in their ordinary conversation, and to this end he drew up a rule and constitution for its government.
His confraternity was approved by Pope Pius IV 13 April, 1564, who richly endowed it with indulgences, commanded all ecclesiastical authorities to favour it with all their power, and, in a special letter, recommended it to the laity (Bullarium Ord. Praed., tom. I, v). Later, this confraternity was merged into the Society of the Holy Name of Jesus. Thereafter the society was called by both titles. It also bore the title of "Confraternity against Oaths". Following the example of Pius IV, the popes of the sixteenth and seventeenth centuries, notably Innocent XI, made the society an object of special solicitude, encouraging its promotion, granting indulgences, and regulating its organization. St. Pius V, in the Motu Proprio "Decet Romanum", 21 June, 1571, absolutely restricted the canonical erection of the society to the Dominican order. Letters patent from the master general of the Dominicans are required for the canonical establishment of the society (for the United States these letters are issued through the bureau of the Holy Name Society, New York). In missionary countries special provision is made for the establishment of the society.
The acts of the general chapters of the order held since 1571 contain numerous regulations and admonitions insisting upon zeal in propagating the confraternity. Great encouragement to the development of the society was given at the close of the nineteenth century by Pope Leo XIII, who decreed through the Congregation of Indulgences, 20 May, 1896, that the bishops may dispense from the Clementine decree "Quaecumque", requiring that there should be only one confraternity in a town or city. Before this the society had existed in many churches of various cities of the United States, by virtue of the dispensations obtained from Rome. Since then branches of the society have multiplied very rapidly and in several dioceses; following the example set in the Archdiocese of New York, 21 May, 1882, they have been formed into diocesan unions under a director general appointed by the ordinary. Being thus united, the men of the society in the United States (they number about 500,000) are able to accomplish great good by public yearly processions of many thousands professing reverence for the Name of Jesus Christ, and abhorrence of blasphemy, profanity, and immorality. They are required to receive Holy Communion in a body at least once every three months; in most places the rule prescribes Communion on the second Sunday of every month, when they may gain plenary and partial indulgences granted by Gregory XIII. A complete list of indulgences, all of which may be applied to the souls in purgatory, is contained in the "Pocket Manual of the Holy Name Society" (new edition, New York, 1909), by the Dominican, Father McKenna, who for many years has been recognized as the apostle of the Holy Name in the United States. In 1907 the monthly publication of "The Holy Name Journal" (New York) was begun by the Dominican Fathers.
CLEMENT M. THUENTE 
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Society of the Sacred Heart of Jesus
(PACCANARISTS).
This society was founded by two young seminarists of Saint-Sulpice who had emigrated to Belgium during the French Revolution, Francois-Eleonor de Tournély and Prince Charles de Broglie, a son of the marshal. Their object was to form a society similar in all respects to the order founded by St. Ignatius Loyola. Their first residence was the old country house of the Louvain Jesuits, into which the community under Tournély entered 8 May, 1794, numbering four members. These four were the two founders and two young officers of the army of Condé, Xavier de Tournély, brother of the superior, and Pierre-Charles Le Blanc. The victory of the French forces at Fleurus (26 June, 1794) obliged them to leave Belgium just as they were joined by a recruit who was destined to play a part of great importance, Joseph Varin de Solmon, who had also been in the army of Condé. The fugitives lived for some time at Leutershofen near Augsburg. In the church of the Benedictines at Augsburg, on 15 Oct., 1794, they consecrated themselves by a special vow to the Sacred Heart of Jesus and the Most Holy Heart of Mary, to continue the work they had begun, to offer themselves to the sovereign pontiff and to obey him as St. Ignatius and his companions had done. When it had to leave Augsburg, the Society of the Sacred Heart numbered sixteen subjects. It wandered about for some time in Southern Germany and several of its members, Father Varin among them, were ordained priests. At length, on Easter Tuesday, 1797, it settled in the village of Hagenbrunn, three leagues from Vienna. There the founder, not more than thirty years of age, died of smallpox, 9 July, 1797, and Father Varin, but twenty-eight years of age, was chosen his successor.
The new superior submitted the statutes of the society for the endorsement of the exiled French bishops in Germany and the approbation of Pius VI, then detained at Florence. The number of postulants having greatly increased, a novitiate was opened at Prague under the protection of the Archduchess Maria Anna, and Hagenbrunn was converted into a boarding-school. This was at the close of the year 1798. Nicholas Paccanari, a native of Valsugnana, near Trent, had at one time been a sergeant in the garrison of S. Angelo, had then become a merchant and, having met with financial disaster, was reduced to earn his livmg as a sort of guide or cicerone. Though entirely without education, he possessed a remarkable natural gift of eloquence.
At about this period Paccanari was attached to the Oratory of the Caravita, a pious association at Rome umder the direction of Father Gravita, who had been a Jesuit. Here Paccanari conceived a desire to re-constitute the Society of Jesus. He won over to his project those priests who were his associates at the Caravita: Joseph della Vedova, a doctor of the Sapienza; Halnat, of the Diocese of Rennes, formerly a missionary in Madagascar; Epinette, of the Diocese of Le Mans. He drew up a rule of life for them and shut himself up at Loreto in a retreat which lasted eleven months. Returning to Rome in May, 1797, he obtained for his project the approval of Cardinal della Somaglia, the pope's vicar, and on 15 August, in the Chapel of the Caravita, the founder and his three companions made the three vows of religion and the vow of obedience to the sovereign pontiff. They adopted the habit of the original Jesuits and settled themselves at Spoleto. In August, 1798, Paccanari, having been received by Pius VI who was then at Sienna, obtained from the pope several privileges and a Rescript m which the society was designated "The Company of the Faith of Jesus". The pope charged him with the care of the Propaganda students who had been expelled from their seminary.
Paccanari made three journeys to Rome to collect these young men; the third time he and his companions were arrested by the French military authorities and lodged in the Castle of S. Angelo. They remained there four months, were then expelled from the Roman Republic and retired to Parma, where many of the former Jesuits had established themselves under the protection of the duke. Father Halnat, having learned of the existence of the Sacred Heart Fathers, suggested to Paccanari the idea of one foundation for the two institutes devoted to the same object. Negotiations were opened, but were interrupted by the imprisonment of Paccanari, and were resumed in 1799. The founder of the Fathers of the Faith, after a visit to Pius VI who heartily encouraged his project, repaired to Vienna. The society numbered about a score of members, only three of them priests. It had at first been well received by the Jesuits of Parma and of Venice, but its leader's lukewarmness towards the idea of union with the Jesuits of Russia rendered it suspect to those religious.
Fusion with the French community at Hagenbrunn therefore offered the only opportunity for its development. Conferences were inaugurated at Hagenbrunn, 9 April, 1799, and lasted nine days, Father Sineo della Torre, one of the Sacred Heart Fathers, acting as interpreter between Father Varin and Paccanari, who knew neither French nor Latin. The encouragement given by Pius VI was accepted by the Fathers of the Sacred Heart as a command, and their already numerous congregation allowed itself to be absorbed by Paccanari's little society. On 18 April, Paccanari, still only a tonsured cleric, was received as superior-general, and the name Fathers of the Sacred Heart was changed to that of Fathers of the Faith. The general, deeming the manner of life of the Hagenbrunn Fathers too austere and too confined, shortened their hours of prayer, increased the time devoted to studies and recreation, and launched his subjects on the external life and the work of preaching. Having been introduced by Father Varin to the Archduchess Maria Anna, Paccanari gained an extraordinary ascendancy over that princess, through whose good offices he received minor orders, the subdiaconate, and the diaconate from the hands of the nuncio at Vienna.
At the request of his new subjects, who were already beginning to be uneasy about his tendencies, he gave out (11 Aug., 1799) a somewhat vague statement of his intentions in regard to the original Jesuits. At last he left Germany, but only after distributing his men among the different countries of Western Europe. A college was opened at Dillingen, a foundation which lasted five or six years was made at Amsterdam, and Fathers Rozaven and de Broglie with some scholastics set out for England, where in March, 1800, they opened a boarding-school at Kensington. Paccanari himself, returning to Italy, established a novitiate at Cremona, then at Este.
He scattered many of his religious among the hospitals—at that time overcrowded with wounded soldiers—in Italy and Germany. In the midst of of his labors he was ordained priest at Padua, and soon after this he received from the new pope, Pius VII, permission to have a house at Rome. The Archduchess Maria Anna bought from the Theatines the Church of St. Sylvester, with its convent and gardens, at Monte-Cavallo; and in 1801 the pope in person came to install the Fathers there. In the month of August, 1802, the first congregation was held; with some temporary modifications, the old constitution of the Society of Jesus was adopted. In 1803 and 1804 Paccanari summoned to the College of St. Sylvester the young religious of the society, and the courses in philosophy and theology, as well as the solemn theses, of this house of studies shed great lustre upon the nascent order. At that time there were 110 religious at St. Sylvester. In the beginning of 1804, again under the archduchess's patronage, the Salviati Palace, near St. Peter's, was opened as a boarding-school for young nobles, the institution being named, after its benefactress, the "Collegio Mariano".
Throughout Italy, but particularly at Spoleto, the Paccanarists gave missions with great success. In Nov., 1805, the Council of the Republic of Le Valais offered Paccanari the College of Sion, which was accepted. To Father Varin France had been assigned as the field of his apostolate; he returned thither in the spring of 1800 and began by preaching to the sick in the hospitals of Bicêtre and la Salpêtrière. It was at this time that, with Blessed Sophie Barat, he established the Society of the Ladies of the Sacred Heart (21 Nov., 1800). The Fathers of the Faith rapidly increased in number; in 1801 they were able to open at Lyons a boarding-school, which was transferred in the following year to the old Jesuit college at Belley. Lamartine was educated there. Another school was established in 1802 at Amiens, and then another at Roanne in 1804. These foundations aroused the suspicions both of Fouché, the minister of police, and of Napoleon; but Portalis and, still more, Cardinal Fesch quieted them for a time. Missions were preached with brilliant success; at the first mission, at Tours, the extraordinary power which Father Enfantin exercised over the crowds was unexpectedly revealed; at the second, at Amiens, more than six hundred marriages were rehabilitated.
Meanwhile Paccanari's administration, his taste for display, his festivals, and the premature thrusting of his subjects into publicity displeased the Fathers of the Faith. Besides, Father Rozaven, the provincial of England, who had learned in 1802 certain unsavory details of the general's private life, pursued his inquiries, and, having attained certainty, visited Rome in 1803 to communicate the melancholy facts to Pius VII. During his absence most of his brethren in London wrote to Father Gruber, the Vicar-General of theSociety of Jesus in Russia, to obtain admission individually. Father Rozaven on his return to England imitated their example, and in March, 1804, he set out for Russia. Only Father Charles de Broglie remained in London, as a secular priest; he broke with his former friends, allied himself closely with the anti-concordataire bishops, and persisted in his protestations against the act of Pius VII as late as 1842. Father Varin, apprised of the course of events by Father Rozaven, referred the matter to the cardinal-legate in France, and on 21 June, 1804, broke with Paccanari. His society, having become independent, remained in France on the advice of the legate and of Pius VII himself. It flourished in that country until 1807; missions were given at Grenoble, Poitiers, Niort,Bordeaux, and elsewhere; seminaries were opened at Roulers (Gand), Marvejols (Mende), Bazas (Bordeaux), and a college at Argentière (Lyons). This progress alarmed Fouché; Napoleon issued an order for the suppression of the congregation, which was executed in Nov., 1807; the connivance of local authorities enabled it to continue the work of the seminaries, but its missions were stopped. Many of the Fathers entered the parochial ministry.
In August, 1806, Father Sineo della Torre and the Fathers in Switzerland in their turn abandoned Paccanari. In 1810 they were received as a body into the Society of Jesus, though only in foro inferno, the official aggregation not taking place until 1814. Also about the year 1806 some of the Fathers of Spoleto, Padua, Lombardy, and Amsterdam seceded. The Society of Jesus having been restored at Naples by Pius VII (31 July, 1804), many Fathers of the Collegio Mariano went there and were admitted as novices.
In July, 1807, Paccanari received positive commands from the pope to retire to Spoleto. A first canonical process was begun during the winter. Relegated to the convent of the Franciscans at Assisi, the general made a confession of his whole life and appeared penitent. At the end of five months he was transferred to the prisons of the Holy Office. A new trial resulted, in August, 1806, in a sentence of ten years' imprisonment. The sentence paid a tribute to the innocence and virtue of the other Fathers of the Faith; nevertheless it was the annihilation of their soceity. In 1809, when the French army opened the pontifical prisons, Paccanari at first refused to go out, but eventually left and disappeared. It is uncertain whether he withdrew to Switzerland under an assumed name, as some have asserted, or whether, under some regrettable circumstances, he was stabbed by a domestic servant and his body thrown into the Tiber, as another tradition has it. No one knows what his end was.
The Archduchess Maria Anna, who, in spite of the commands of her brother the Emperor Leopold, had at first refused to abandon Paccanari and his work, was obliged to submit, overcome by the miserable life which her brother allowed her to live and the shame of ier condemnation. She retired to Styria to die a holy death. She obtained permission for the last remnants of the Paccanarists to live, though without the religious habit, in the house of St. Sylvester. The Collegio Mariano was sold, and in 1814 most of the Paccanarists entered the Society of Jesus.
As for the French Fathers, the fall of Napoleon enabled them to meet in Paris and deliberate as to what course they should take. Father de Cloriviere, one of the old Jesuits, and Monsignori di Gregorio and della Genga (the latter afterwards Leo XII), the pope's representatives, advised them to remain in France. Father Varin, however, had already set out for Russia to ask the general to appoint a commissary to re-establish the Society of Jesus in France, when the commission was given to Father Cloriviere himself. Father Varin was received by him into the Society on 19 July, 1814. Nearly all the former Fathers of the Faith followed him; the rest remaining among the secular clergy.
GUIDEE, Vie du P. Joseph Varin (2nd ed., Paris, 1860); IDEM, Notices hist. sur quelques membres de la Soc. des Peres du Sacre-Coeur et de la C. de J. (Paris, 1860); SPEIL, Leonor v. Tournély u. die Gesellschaft des hl. Herzens Jesu (Breslau, 1874).
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Society of the Sisters of St. Ursula of the Blessed Virgin
Religious congregation of women founded in 1606 at Döle (then a Spanish possession), France, by the Venerable Anne de Xainctonge (1587-1612). Its aim is twofold: the sanctification of its members by the observance of the vows of religion (simple and perpetual), and the salvation and sanctification of their neighbours. The latter is specially attained by teaching, as well as by works of mercy, spiritual and corporal. At a time when the education of girls was more than neglected, Mademoiselle de Xainctonge, amid extraordinary trials, realized her inspired thought to do for girls what St. Ignatius had done for boys. This idea was then an unusual one. Anne de Xainctonge may be called a pioneer in the education of girls. The classes opened at Döle, on 16 June, 1606, were public, without distinction of rich or poor, and absolutely free. From Dôle, the institute spread rapidly to France, Switzerland, and Germany. With the Church it suffered persecution, but on being driven from one country, the Ursules found children and freedom of teaching in another. During the French Revolution, their houses were closed and the religious compelled to return to the world; as soon as peace was restored, however, they resumed their former life. Mother de Verse reopened the convent at Dôle, and Mother Roland de Bussy (formerly of Dôle) upon the advice of Father de Clorivière, S.J., and with the blessing of Pius VII (then a prisoner at Fontainebleau), founded a new house at Tours (1814). A number of new foundations were made from Tours, until, through the anti-religious laws of 1901, the nuns were expelled and their property confiscated. The mother house of Tours was transferred to Haverloolez-Bruges (Belgium). Foundations were successively made: in New York, 1901, (branch house, Providence, Rhode Island, 1911); Rome, 1904; Sluis (Holland), 1911. Besides in Belgium, Italy, and the United States of North America, the sisters are now carrying on their work in Switzerland, Germany, and England.
The society was formally approved by a Brief of Innocent X (1648), which was confirmed by Innocent XI (1678). The Constitutions are those of St. Ignatius as far as they apply to women; the first draft was begun by Mother de Xainctonge aided by Father Guyon, S.J., rector of the college at Dôle, but was finished only in 1623, after her death. These Constitutions were observed until the Revolution, but when the various houses re-opened, the bishops of the different dioceses modified them according to their own views. In 1898, upon request of the religious of Tours, the original Constitutions, revised conformably to the new regulations of the Church for religious orders, were definitively approved by Leo XIII, and their branch erected as a generalate. In 1902 the words "Of the Blessed Virgin", were added to the title to distinguish the non-cloistered daughters of Anne de Xainctonge from the cloistered daughters of St. Angela.
The system of teaching employed by the order is similar to that of the Jesuits; the plan of studies conforms to the requirements of the Board of Education in each country.
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Socinianism
The body of doctrine held by one of the numerous Antitrinitarian sects to which the Reformation gave birth. The Socinians derive their name from two natives of Siena, Lelio Sozzini (1525-62) and his nephew Fausto Sozinni (1539-1604). The surname is variously given, but its Latin form, Socinus, is that currently used. It is to Fausto, or Faustus Socinus, that the sect owes its individuality, but it arose before he came into contact with it. In 1546 a secret society held meetings at Vicenza in the Diocese of Venice to discuss, among other points, the doctrine of the Trinity. Among the members of this society were Blandrata, a well-known physician, Alciatus, Gentilis, and Lelio, or Laelius Socinus. The last-named, a priest of Siena, was the intimate friend of Bullinger, Calvin, and Melanchthon. The object of the society was the advocacy not precisely of what were afterwards known as Socinian principles, but of Antitrinitarianism. The Nominalists, represented by Abelard, were the real progenitors of the Antitrinitarians of the Reformation period, but while many of the Nominalists ultimately became Tritheists, the term Antitrinitarian means expressly one who denies the distinction of persons in the Godhead. The Antitrinitarians are thus the later representatives of the Sabellians, Macedonians, and Arians of an earlier period. The secret society which met at Vicenza was broken up, and most of its members fled to Poland. Laelius, indeed, seems to have lived most at Zurich, but he was the mainspring of the society, which continued to hold meetings at Cracow for the discussion of religious questions. He died in 1562 and a stormy period began for the members of the party.
The inevitable effect of the principles of the Reformation was soon felt, and schism made its appearance in the ranks of the Antitrinitarians--for so we must call them all indiscriminately at this time. In 1570 the Socinians separated, and, through the influence of the Antitrinitarian John Sigismund, established themselves at Racow. Meanwhile, Faustus Socinus had obtained possession of his uncle's papers and in 1579 came to Poland. He found the various bodies of the sect divided, and he was at first refused admission because he refused to submit to a second baptism. In 1574 the Socinians had issued a "Catechism of the Unitarians", in which, while much was said about the nature and perfection of the Godhead, silence was observed regarding those Divine attributes which are mysterious. Christ was the Promised Man; He was the Mediator of Creation, i. e., of Regeneration. It was shortly after the appearance of this catechism that Faustus arrived on the scene and, in spite of initial opposition, he succeeded in attaching all parties to himself and thus securing for them a degree of unity which they had not hitherto enjoyed. Once in possession of power, his action was high-handed. He had been invited to Siebenburg in order to counteract the influence of the Antitrinitarian bishop Francis David (1510-79). David, having refused to accept the peculiarly Socinian tenet that Christ, though not God, was to be adored, was thrown into prison, where he died. Budnaeus, who adhered to David's views, was degraded and excommunicated in 1584. The old catechism was not suppressed and a new one published under the title of the "Catechism of Racow". Though drawn up by Socinus, it was not published until 1605, a year after his death; it first appeared in Polish, then in Latin in 1609.
Meanwhile the Socinians had flourished; they had established colleges, they held synods, and they had a printing press whence they issued an immense amount of religious literature in support of their views; this was collected, under the title "Bibliotheca Antitrinitarianorum", by Sandius. In 1638 the Catholics in Poland insisted on the banishment of the Socinians, who were in consequence dispersed. It is evident from the pages of Bayle that the sect was dreaded in Europe; many of the princes were said to favour it secretly, and it was predicted that Socinianism would overrun Europe. Bayle, however, endeavours to dispel these fears by dwelling upon the vigorous measures taken to prevent its spread in Holland. Thus, in 1639, at the suggestion of the British Ambassador, all the states of Holland were advised of the probable arrival of the Socinians after their expulsion from Poland; while in 1653 very stringent decrees were passed against them. The sect never had a great vogue in England; it was distasteful to Protestants who, less logical, perhaps, but more conservative in their views, were not prepared to go to the lengths of the Continental Reformers. In 1612 we find the names of Leggatt and Wightman mentioned as condemned to death for denying the Divinity of Christ. Under the Commonwealth, John Biddle was prominent as an upholder of Socinian principles; Cromwell banished him to the Scilly Isles, but he returned under a writ of habeas corpus and became minister of an Independent church in London. After the Restoration, however, Biddle was cast again into prison, where he died in 1662. The Unitarians are frequently identified with the Socinians, but there are fundamental differences between their doctrines.
Fundamental Doctrines
These may be gathered from the "Catechism of Racow", mentioned above and from the writings of Socinus himself, which are collected in the "Bibliotheca Fratrum Polonorum". The basis was, of course, private judgment; the Socinians rejected authority and insisted on the free use of reason, but they did not reject revelation. Socinus, in his work "De Auctoritate Scripturae Sacrae", went so far as to reject all purely natural religion. Thus for him the Bible was everything, but it had to be interpreted by the light of reason. Hence he and his followers thrust aside all mysteries; as the Socinian John Crell (d. 1633) says in his "De Deo et ejus Attributis", "Mysteries are indeed exalted above reason, but they do not overturn it; they by no means extinguish its light, but only perfect it". This would be quite true for a Catholic, but in the mouth of Socinian it meant that only those mysteries which reason can grasp are to be accepted. Thus both in the Racovian Catechism and in Socinus's "Institutiones Religionis Christianae", only the unity, eternity, omnipotence, justice, and wisdom of God are insisted on, since we could be convinced of these; His immensity, infinity, and omnipresence are regarded as beyond human comprehension, and therefore unnecessary for salvation. Original justice meant for Socinus merely that Adam was free from sin as a fact, not that he was endowed with peculiar gifts; hence Socinus denied the doctrine of original sin entirely. Since, too, faith was for him but trust in God, he was obliged to deny the doctrine of justification in the Catholic sense; it was nothing but a judicial act on the part of God. There were only two sacraments, and, as these were held to be mere incentives to faith, they had no intrinsic efficacy. Infant baptism was of course rejected. There was no hell; the wicked were annihilated.
Christology
This point was particularly interesting, as on it the whole of Socinianism turns. God, the Socinians maintained, and rightly is absolutely simple; but distinction of persons is destructive of such simplicity; therefore, they concluded the doctrine of the Trinity is unsound. Further, there can be no proportion between the finite and the infinite, hence there can be no incarnation, of the Deity, since that would demand some such proportion. But if, by an impossibility, there were distinction of persons in the Deity, no Divine person could be united to a human person, since there can by no unity between two individualities. These arguments are of course puerile and nothing but ignorance of Catholic teaching can explain the hold which such views obtained in the sixteenth and seventeenth centuries. As against the first argument, see St. Thomas, (Summa I:12:1, ad 4); for the solution of the others see Petavius. But the Socinians did not become Arians, as did Campanus and Gentilis. The latter was one of the original society which held its meetings at Vicenza; he was beheaded at Berne in 1566. They did not become Tritheists, as Gentilis himself was supposed by some to be. Nor did they become Unitarians, as might have been expected. Socinus had indeed many affinities with Paul of Samosata and Sabellius; with them he regarded the Holy Spirit as merely an operation of God, a power for sanctification. But his teaching concerning the person of Christ differed in some respects from theirs. For Socinus, Christ was the Logos, but he denied His pre-existence; He was the Word of God as being His interpreter (interpres divinae voluntatis). The passages from St. John which present the Word as the medium of creation were explained by Socinus of regeneration only. At the same time Christ wasmiraculously begotten: He was a perfect man, He was the appointed mediator, but He was not God, only deified man. In this sense He was to be adored; and it is here precisely that we have the dividing line between Socinianism and Unitarianism, for the latter system denied the miraculous birth of Christ and refused Him adoration. It must be confessed that, on their principles, the Unitarians were much more logical.
Redemption and Sacraments
Socinus's views regarding the person of Christ necessarily affected his teaching on the office of Christ as Redeemer, and consequently on the efficacy of the sacraments. Being purely man, Christ did not work out our redemption in the sense of satisfying for our sins; and consequently we cannot regard the sacraments as instruments whereby the fruits of that redemption are applied to man. Hence Socinus taught that the Passion of Christ was merely an example to us and a pledge of our forgiveness. All this teaching is syncretized in the Socinian doctrine regarding the Last Supper; it was not even commemorative of Christ's Passion, it was rather an act of thanksgiving for it.
The Church and Socianism
Needless to say, the tenets of the Socinians have been repeatedly condemned by the Church. As antitrinitarianists, they are opposed to the express teaching of the first six councils; their view of the person of Christ is in contradiction to the same councils, especially that of Chalcedon and the famous "Tome" (Ep. xxviii) of St. Leo the Great (cf. Denzinger, no. 143). For its peculiar views regarding the adoration of Christ, cg. can. ix of the fifth Ecumenical Synod (Denz., 221). It is opposed, too, to the various creeds, more especially to that of St. Athanasius. It has also many affinities with the Adoptionist heresy condemned in the Plenary Council of Frankfort, in 794, and in the second letter of Pope Hadrian I to the bishops of Spain (cf. Denz., 309-314). Its denial of the Atonement is in opposition to the decrees against Gotteschalk promulgated in 849 (cf. Denz., 319), and also to the definition of the Fourth Lateran Council against the Albigensians (Denz., 428; cf. also Conc. Trid., Sess. xxii., cap. i. de Sacrificio Missae, in Denz., 938). The condemned propositions of Abelard (1140) might equally well stand for those of the Socinians (cf. Denz., 368 sqq.). The same must be said of the Waldensian heresy: the Profession of Faith drawn up against them by Innocent III might be taken as a summary of Socinian errors. The formal condemnation of Socinianism appeared first in the Constitution of Paul IV, "Cum quorundam:, 1555 (Denz., 993); this was confirmed in 1603 by Clement VIII, or "Dominici gregis", but it is to be noted that both of these condemnations appeared before the publication of the "Catechism of Racow" in 1605, hence they do not adequately reflect the formal doctrines of Socinianism. At the same time it is to be remarked, that according to many, this catechism itself does not reflect the doctrines really held by the leaders of the party; it was intended for the laity alone. From the decree it would appear that in 1555 and again in 1603 the Socinians held:
· that there was no Trinity,
· that Christ was not consubstantial with the Father and Holy Spirit,
· that He was not conceived of the Holy Spirit, but begotten by St. Joseph,
· that His Death and Passion were not undergone to bring about our redemption,
· that finally the Blessed Virgin was not the Mother of God, neither did she retain her virginity.
It would seem from the Catechism that the Socinians of 1605 held that Christ was at least miraculously conceived, though in what sense they held this is not clear.
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Sociology
The claims of sociology (socius, companion; logos, science) to a place in the hierarchy of sciences are subjected to varied controversy. It has been held that there is no distinct problem for a science of sociology, no feature of human society not already provided for in the accepted social sciences. Again it has been claimed that while the future may hold out prospects for a science such as sociology, its present condition leaves much to be desired. Furthermore, among sociologists themselves discussion and disagreement abound concerning aims, problems, and methods of the science. Beyond this confusion in scientific circles, misunderstanding results from the popular habit of confounding sociology with philanthropy, ethics, charity, and relief, social reform, statistics, municipal problems, socialism, sanitation, criminology, and politics. It is hardly to be expected that differences of opinion would not occur when scholars endeavour to describe in simple terms the complex social processes; to pack a vast array of historical and contemporaneous facts in rigid logical classes, and to mark off for research purposes sections of reality which in fact overlap at a hundred points. Nevertheless, efforts to create a science of sociology have led to notable results. Minds of a very high order have been attracted to the work; abundant literature of great excellence has been produced; neighbouring sciences have been deeply affected by the new point of view which Sociology has fostered; and the teaching of the science has attained to undisputed recognition in the universities of the world.
It is the aim of economic science to investigate the forms, relations, and processes that occur among men in their associated efforts to make immediate or mediate provision for their physical wants. The science deals with the phenomena resulting from the production, distribution, and consumption of wealth. The science of politics is concerned with the stable social relations resulting from the efforts of sovereign social units to maintain themselves in integrity in their internal and external relations and to promote human progress. The state is the institution in which these activities centre. Hence, the forms in which sovereignty is clothed, the processes of change which occur among them, and the varying functions of government are central problems in this field of investigation. The science of religions aims at describing the stable social relations which occur when men collectively endeavour to understand the law of their relation to a Supreme Being and to adjust their worship and conduct to His supreme will. The science of law is concerned with those principles, relations, and institutions through which the more important relations between the one and the many are defined, directed, and sanctioned by the sovereign state. The science of ethics aims at expounding the principles and sanctions by which all human conduct, both individual and social, is adjusted to the supreme end of man; or, in the Christian sense of the term, to the will of God. The science of history, which assumes the law of continuity in human society, endeavours to look out over its whole surface, to discover and describe in a large way the processes of change that have occurred in social relations of whatsoever kind. Each of these social sciences is analytical or descriptive, but in its complete development it should have a normative or directive side. To use the technical phrase, it is teleological. The complete function of each of them should include the setting forth of a purpose for human conduct and should offer direction towards it, which is modified by the relations in which each stands to the others.
Some sociologists endeavour to locate their science as logically antecedent to all of these. According to this view sociology should occupy itself with general phases of the processes of human association and should furnish an introduction to the special social sciences. Others endeavour to locate sociology as the philosophical synthesis of the results of the special social sciences, in which view it resembles somewhat the philosophy of history. Giddings includes both functions in his description of the science. He says in his "Principles of sociology": "While Sociology in the broadest sense of the word is the comprehensive science of society, coextensive with the entire field of the special social sciences, in a narrower sense and for the purposes of university study and of general exposition it may be defined as the science of social elements and first principles. . . . Its far-reaching principles are the postulates of special sciences and as such they co-ordinate the whole body of social generalizations and bind them together in a large scientific whole" (p. 33).
There is a general tendency towards the establishment of a single dominant interest in social groups. Periods of unstable equilibrium tend to be followed by constructive epochs in which some one social interest tends to dominate. This is the case when social groups are primitive and isolated as well as when they are highly organized and progressive. It may be the food interest, the maintenance of the group against invasion, the thirst for conquest incarnate in a leader, or the establishment of the Kingdom of God on earth that serves as the basis of social unity. In any case, the tendency of social groups towards unity is practically universal. In earlier stages of civilization the process is relatively simple, but to-day, when differences of climate, race, environment, type, and place are overcome by progress in transportation, travel, communication, and industry, the process is highly complex. Political institutions, languages, and race traditions no longer bound the horizon of the thinker. To-day all states are submerged in the larger view of humanity. All cultures, civilizations, centuries, all wars, and armaments, all nations and customs are before the social student. Origins heretofore hidden are exposed to his confused gaze. Interpretations, venerable with age and powerful from heretofore unquestioning acceptance, are swept away and those that are newer are substituted. Dozens of social sciences flow with torrential impatience, hurling their discoveries at the feet of the student, Thousands of minds are busy day and night gathering facts, offering interpretations, and seeking relations. The social sciences have become so overburdened with facts and so confused by varying interpretations that they tend to split into separate subsidiary sciences in the hope that the mind may thus escape its own limitations and find help in its power of generalization. Economic factors and processes are studied more industriously than ever before, but they are found to have in themselves vital bearings other than economic. Political, religious, educational, and social facts are found saturated with heretofore unsuspected meanings, which in each particular case the science itself is unable to handle.
In this situation three general lines of work present themselves.
· There is the need of careful study of commonplace social facts from a point of view wider than that fostered in each particular social science.
· The results obtained within the different social sciences and among them should be brought together in general interpretations.
· A social philosophy is needed which will endeavour to take the established results of these sciences and put them together through the cohesive power of metaphysics and philosophy into an attempted interpretation of the whole course of human society itself.
Professor Small thus describes the situation: "We need a genetic, 8tatic, and teleological account of associated human life; a statement which can be relied upon as the basis of a philosophy of conduct. In order to derive such a statement it would be necessary to complete a programme of analyzing and synthesizing the social process in all of its phases."
On the whole the sociological treatment of social facts is much wider than that found in the other social sciences and its interpretations are consequently broader. An endeavour is made in following out the social point of view to study social facts in the full complement of their organic relations. Thus, for instance, if the sociologist studies the question of woman suffrage, it appears as a phase in a world-movement. He goes back through the available history of all times and civilizations endeavouring to trace the changing place of woman in industry, in the home, education, and before the law. By looking outward to the horizon and backwards to the vanishing point of the perspective of history, the sociologist endeavours to discover all of the relations of the suffrage movement which confronts us to-day and tries to interpret its relation to the progress of the race. He will discover that the marriage rate, the birth rate, the movement for higher education, the demand for political and social equality are not unrelated facts but are organically connected in the processes that centre on woman in human society. The student of economics, politics, ethics, or law will be directly interested in particular phases of the process. But the sociologist will aim at reaching an all-inclusive view in order to interpret the entire movement in its organic relations to historical and actual social processes. Likewise, whether the problem be that of democracy, liberty, equality, war, armaments and arbitration, tariffs or inventions, the organization of labour, revolution, political parties, centralization of wealth, conflicts among social classes, the sociologist will endeavour to discover their wider bearings and their place in the social processes of which they are part.
The method employed in sociology is primarily inductive. At times ethnological and biological methods have predominated but their sway has been diminished in recent years. Sociology suffers greatly from its failure to establish as yet a satisfactory basis of classification for social phenomena. Although much attention has been given to this problem the results achieved still leave much to be desired. The general point of view held in sociology, as distinct from the particular point of view held in the special social sciences, renders this problem of classification particularly difficult and causes the science to suffer from the very mass of indiscriminate material which its scholarship has brought to view. Hence, the process of observation and interpretation has been somewhat uncertain and results have been subjected to vehement discussion. The fundamental problem for sociology is to discover and to interpret co-existences and sequences among social phenomena. In its study of origins and of historical development of social forms, sociology necessarily makes use of ethnological methods. It resorts extensively to comparative methods in its endeavour to correlate phenomena related to the same social process as they appear in different times and places. The statistical method is of the highest importance in determining quantities among social phenomena, while the prevailing tendency to look upon society from a psychological point of view has led to the general method of psychological analysis. The efforts to develop a systematic sociology deductively have not yet led to any undisputed results although the evolutionary hypothesis prevails widely. The range of methods to be found among sociologists might be fairly well illustrated among American writers by a comparison of the works of Morgan, Ward, Giddings, Baldwin, Cooley, Ross, Sumner, Mayo-Smith, and Small.
In as far as modern sociology has been developed on the philosophical side it has naturally been unable to remain free of metaphysics. It shows a marked tendency towards Agnosticism, Materialism, and Determinism. "He would be a bold man", says Professor Giddings, addressing the Amer. Economic Association in 1903, "who to-day after a thorough training in the best historical scholarship should venture to put forth a philosophy of history in terms of the divine ideas or to trace the plan of an Almighty in the sequence of human events. On the other hand, those interpretations that are characterized as materialistic . . . are daily winning serious respect." Even when the science has been confined to the humbler rôle of observation and interpretation of particular social facts and processes, its devotees have been unable to refrain from assumptions which are offensive to the Christian outlook on life. Theoretically, social facts may he observed as such, regardless of philosophy. But social observation which ignores the moral and social interpretation of social facts and processes is necessarily incomplete. One must have some principle of interpretation when one interprets, and one always tends towards interpretation. Thus it is that even descriptive sociology tends to become directive or to offer interpretations, and in so doing it often takes on a tone with which the Christian cannot agree.
If, for instance, the sociologist proposes a standard family of a limited number of children in the name of human progress, by implication he assumes an attitude towards the natural and Divine law which is quite repugnant to Catholic theology. Again, when he interprets divorce in its relation to supposed social progress alone and finds little if any fault with it, he lays aside for the moment the law of marriage given by Christ. When, too, the sociologist studies the relation of the State to the family and the individual or the relations of the Church and the State he comes into direct contact with the fundamental principles of Catholic social philosophy. When he studies the religious phenomena of history, he cannot avoid taking an attitude toward the distinctive claims of Christianity in his interpretation of the facts of its history. Thus it is that sociology, not only on its philosophical side but also on the side of observation, interpretations, and social direction, tends to take on a tone that is often foreign to and as often antagonistic to Catholic philosophy. Professor Ward would forbid pure sociology to have anything to do with the direction of human conduct. He says, for instance, in his "Pure Sociology": "All ethical considerations in however wide a sense that expression may be understood must be ignored for the time being and attention concentrated upon the effort to determine what actually is. Pure Sociology has no concern with what Sociology ought to be or with any social ideals. It confines itself strictly with the present and the past, allowing the future to take care of itself." But he would give to what he terms Applied Sociology the function of directing society toward its immediate ideals. He says: "The subject matter of Pure Sociology is achievement, that of Applied Sociology is improvement. The former relates to the past and the present, the latter to the future." Sociology can scarcely avoid interpretation and direction of human conduct and hence it can hardly be expected to avoid taking very definite attitudes towards the Christian outlook on life.
Modern sociology hopes to arrive at a metaphysics through the systematic observation and interpretation of present and past social facts and processes. In the Christian view of life, however, the social sciences are guided by a sanctioned metaphysics and philosophy. This philosophy is derived not from induction but from Revelation. This view of life accepts at the outset as Divinely warranted the moral and social precepts taught or re-enforced by Christ. Thus, it looks out upon the real largely from the standpoint of the ideal and judges the former by the latter. It does not, of course, for a moment forget that the systematic observation of life and knowledge of its processes are essential to the understanding and application of the Divine precepts and to the establishment of the sanctioned spiritual ideals which it professes. But Christian social philosophy did not, for example, derive its doctrine of human brotherhood by induction; it received it directly from the lips of Christ. And the consequences of that Christian principle in human history are beyond all calculation. The Christian view of life does not confound the absolute with the conventional in morality, although in the literature of Christianity too much emphasis may at times be placed upon what is relative. A Christian sociology, therefore, would be one that carries with it always the philosophy of Christ. It could not look with indifference on the varied and complicated social processes amid which we live and move. In all of its study and interpretation of what is going on in life — which is largely the function of sociology — it never surrenders concern for what ought to be, however clearly or dimly this "ought" is seen. While modern sociology is seeking descriptive laws of human desires and is endeavouring to classify human interests and to account for social functions, it is seeking merely for changes, uniformities, and interpretations unconcerned with any relation of these to the Divine law. Christian sociology, on the contrary, is actuated mainly by concern about the relations of social changes to the law and Revelation of God. It classifies processes, institutions, and relations as right or wrong, good or bad, and offers to men directive laws of human desire and distinctive standards of social valuations by which social conduct should be governed.
Economics as it developed under Christian influences related largely to the search for justice in property relations among men rather than to the evolution of property itself. What ever attempts were made to correlate and interpret economic phenomena, they were inspired largely by the search for justice and by the hope of holding industrial relations true to the law of justice as it was understood. Political science as it developed under Christian influence never lost sight of the Divine sanction of civil authority. The study of the forms and changes of government, little as the underlying processes were then understood, never departed far from the thought of the state as a natural and Christian phenomenon and the exercise of its authority as a delegated power from on high. Thus, whatever there was of social science, rudimentary because of the static view of society which obtained, it grew out of the study and application of the moral and social principles derived from the Revelation of God and presented to the believer through the instrumentality of the Church. The great emphasis placed in our days of wonderful social investigation and of world-views of social processes causes those earlier attempts at social science to appear crude, yet they developed organically out of their historical surroundings, retaining, for all time, titles to no mean consideration. Scattered here and there throughout theological and moral treatises in Christian literature there is a vast amount of sociological material, which has its value in our own time. The present-day endeavours of sociology to classify human desires and fundamental interests appear to have been anticipated in a modest way in the work of the medieval Scholastics. Theological treatises on human acts and their morality reveal a very practical understanding of the influence of objective and subjective environment on character. Treatises on sin, on the virtues, on good and bad example touch constantly on social facts and processes as then understood. The mainspring of all of this work, however, was not to show forth social processes as such, not to look for theretofore unknown law, but to enable the individual to discover himself in the social process and to hold his conduct true to his ideals.
To some extent there is confusion in speaking of sociology in this way since reference appears to be made rather to moral direction than to social investigation. The relations between all of the social sciences are intimate. The results established in the fields of the social sciences will always have the greatest importance for Christian ethics. It must take up the undisputed results of sociological investigation and widen its definitions at times. It must restate rights and obligations in the terms of newer social relations and adjust its own system to much that it can welcome from the hands of the splendid scholarship now devoted to social study. Bouquillon (q. v.), who was a distinguished theologian, complained that we had not paid sufficient attention to the results of modern social research. Illustration may be found in the problem of private property, which is a storm centre in modern life and is the object of most acute study from the standpoint of the social sciences. Suum cuique may be called the law of justice that is back of all social changes and is sanctioned for all time. But the social processes which change from time to time the content of suum may not be neglected. Changes in the forms of property, varied consequences from the failure to have it at all and from the having of it in excess, are seen about us every day. It is undeniably the business of ethics to teach the sanctions of private property and defend them, but it must willingly learn the sociological meaning of property, the significance of changes in its forms, and the laws that govern these changes. This is largely the work of other social sciences. Ethics must proclaim the inviolable natural rights of the individual to private property in certain forms. It must proclaim the pernicious moral consequences that may flow from certain property conditions, but it will fail of its high mission unless in its indispensable ethical work it take account of the established results of social investigation. Economics, ethics, sociology, politics are drawn together by the complex problems of property and each has much to learn from the others. And so, whether the problem be that of the Christian family, the relations of social classes, altruism, the modification of the forms of government, the changing status of woman, the representative of the Christian outlook on life may not for a moment ignore the results of these particular social sciences.
Closer relations have been established between Christian ethics and sociology in modern days. Modern social conditions with their rapid changes, accompanied by ethical and philosophical unrest, have set up a challenge which the Christian Church must meet without hesitation. The Catholic Church has not failed to speak out definitely in the circumstances. The School of Catholic Social Reform, which has reached such splendid development on the European continent, represents the closer sympathy between the oldChristian ethics and the later sociological investigation. Problems of poverty seen in its organic relations to social organization as a whole, problems and challenges raised by the modern industrial labouring class, demand for a widening of the definitions of individual and social responsibility to meet the facts of modern social power of whatsoever kind, reaffirmations of the rights of individuals have been taken account of in this whole Christian modern movement with the happiest result. There has been produced an abundant literature in which traditional Christian ethics take ample account of modern social investigations and the theories thus formulated have created a movement for social amelioration which is playing a notable part in the present-day history of Europe.
Since all of the social sciences are concerned with the same complex fact of human association, it is but to be expected that the older sciences would have contained in their literature much that in the long run is turned over to the newer ones. Sociological material is found, therefore, throughout the history of the other social sciences. The word "sociology" comes from Auguste Comte, who used it in his course of positive philosophy, to indicate one of the sections in his scheme of sciences. Spencer sanctioned the use of the word and gave it a place in permanent literature by using it unreservedly in his own system of philosophy. He undertook to explain all social changes as phases in the great inclusive process of evolution. Society was conceived of as an organism. Research and exposition were directed largely by the biological analogy. Schaeffle, Lilienfeld, and René Worms were later exponents of this same view. Later schools in sociology have emancipated themselves from the sway of the biological analogy and have turned toward ethnological, anthropological, and psychological aspects of the great problems involved. Repeated attempts have been made to discover the fundamental unifying principle by which all social processes may be classified and explained, but none of them have met general acceptance. The drift to-day is largely toward the psychological aspects of human association. Professors Giddings and Baldwin may be looked upon as its representatives in the United States. Aside from these attempts at systematic or philosophical sociology there is scarcely an aspect of human association which is not now under investigation from the sociological standpoint. That this activity in a field of such great interest to the welfare of the human race promises much for human progress is beyond question. Even now statesmen, religious teachers, educators, and leaders in movements for social amelioration do not fail to take advantage of the results of sociological research.
See ETHICS; PSYCHOLOGY; CHURCH; and articles on the other social sciences. 
The following text-books summarize the field of sociology from various standpoints: WARD, Outlines of Sociology (New York, 1898); DEALY, Sociology (New York, 1909); GUMPLOWICZ, Outlines of Soc. (tr. MOORE), pub. by Amer. Acad. of Soc. and Pol. Sc. (1899); GIDDINGS, Elem. of Soc. (New York, 1898); BASCOM, Sociology; BLACKMAR, Elem. of Soc. (New York, 1905); STUCKENBERG, Sociology (New York, 1903). 
The following general treatises aim to present the new sociological point of view: Ross, Social Control (New York, 1901); IDEM, Soc. Psychology (New York, 1908); COOLEY, Soc. Organization (New York, 1909); SMALL, General Soc. (Chicago, 1905); IDEM, Meaning of Social Science (Chicago, 1910); McDOUGAL, Soc. Psychology (London); BALDWIN, Social and Ethical Interpretations (New York, 1902); KIDD, Soc. Evolution (New York, 1894). 
Systematic Treatises: SPENCER, Principle, of Soc.; SCHAEFFLE, Bau und Leben des sozialen Korpers; LILIENFELD, Gedanken über die Sozialwissenschaft der Zukunft (5 vols., Mitau, 1873); LETOURNEAU, La sociologie, tr. TRALLOPE (Paris, 1884); TARDE, The Laws of Imitation, tr. PARSONS (New York, 1903); SIMMEL, Soziologie (Leipzig, 1908); WARD, Pure Soc. (New York, 1903); IDEM, Applied Soc. (New York, 1906); GIDDINGS, Principles of Soc. (New York, 1899); IDEM, Inductive Soc. (New York, 1901). 
Periodicals: Annales de l'inst. interna. de soc.; Rev. intern. de soc.; American Jour. of Soc. 
Discussions of the nature and relations of sociology will be found in Reports of meetings of economic, historical, and political sciences associations and in text-books on the various social sciences. For discussion of the science from a Catholic standpoint, see SLATER, Modern Sociology in the Irish Theo. Quart., VI, nos. 21, 22.
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Socrates
Greek philosopher and educational reformer of the fifth century B.C.; born at Athens, 469 B.C.; died there, 399 B.C. After having received the usual Athenian education in music (which included literature), geometry, and gymnastics, he practised for a time the craft of sculptor, working, we are told, in his father's workshop. Admonished, as he tells us, by a divine call, he gave up his occupation in order to devote himself to the moral and intellectual reform of his fellow citizens. He believed himself destined to become "a sort of gadfly" to the Athenian State. He devoted himself to this mission with extraordinary zeal and singleness of purpose. He never left the City of Athens except on two occasions, one of which was the campaign of Potidea and Delium, and the other a public religious festival. In his work as reformer he encountered, indeedhe may be said to have provoked, the opposition of the Sophists and their influential friends. He was the most unconventional of teachers and the least tactful. He delighted in assuming all sorts of rough and even vulgar mannerisms, and purposely shocked the more refined sensibilities of his fellow citizens. The opposition to him culminated in formal accusations of impiety and subversion of the existing moral traditions. He met these accusations in a spirit of defiance and, instead of defending himself, provoked his opponents by a speech in presence of his judges in which he affirmed his innocence of all wrongdoing, and refused to retract or apologize for anything that he had said or done. He was condemned to drink the hemlock and, when the time came, met his fate with a calmness and dignity which have earned for him a high place among those who suffered unjustly for conscience sake. He was a man of great moral earnestness, and exemplified in his own life some of the noblest moral virtues. At the same time he did not rise above the moral level of his contemporaries in every respect, and Christian apologists have no difficulty in refuting the contention that he was the equal of the Christian saints. His frequent references to a "divine voice" that inspired him at critical moments in his career are, perhaps, best explained by saying that they are simply his peculiar way of speaking about the promptings of his own conscience. They do not necessarily imply a pathological condition of his mind, nor a superstitous belief in the existence of a "familiar demon".
Socrates was, above all things, a reformer. He was alarmed at the condition of affairs in Athens, a condition which he was, perhaps, right in ascribing to the Sophists. They taught that there is no objective standard of the true and false, that that is true which seems to be true, and that that is false which seems to be false. Socrates considered that this theoretical scepticism led inevitably to moral anarchy. If that is true which seems to be true, then thatis good, he said, which seems to be good. Up to this tome morality was taught not by principles scientifically determined, but by instances, proverbs, and apothegms. He undertook, therefore, first to determine the conditions of universally valid moral principles a science of human conduct. Self-knowledge is the starting point, because, he believed, the greatest source of the prevalent confusion was the failure to realize how little we know about anything, in the true sense of the word know. The statesman, the orator, the poet, think they know much about courage; for they talk about it as being noble, and praiseworthy, and beautiful, etc. But they are really ignorant of it until they know what it is, in other words, until they know its definition. The definite meaning, therefore, to be attached to the maxim "know thyself" is "Realize the extent of thine own ignorance".
Consequently, the Socratic method of teaching included two stages, the negative and the positive. In the negative stage, Socrates, approaching his intended pupil in an attitude of assumed ignorance, would begin to ask a question, apparently for his own information. He would follow this by other questions, until his interlocutor would at last be obliged to confess ignorance of the subject discussed. Because of the pretended deference which Socrates payed to the superior intelligence of his pupil, this stage of the method was called "Socratic Irony". In the positive stage of the method, once the pupil had acknowledged his ignorance, Socrates would proceed to another series of questions, each of which would bring out some phase or aspect of the subject, so that when. at the end, the answers were all summed up in a general statement, that statement expressed the concept of the subject, or the definition. Knowledge through concepts, or knowledge by definition, is the aim, therefore, of the Socratic method. The entire process was called "Hueristic", because it was a method of finding,and opposed to "Eristic", which is the method of strife, or contention. Knowledge through concepts is certain, Socrates taught, and offers a firm foundation for the structure not only of theoretical knowledge, but also of moral principles, and the science of human conduct, Socrates went so far as tro maintain that all right conduct depends on clear knowledge, that not only does a definition of a virtue aid us in acquiring that virtue, but that the definition of the virtue is the virtue. A man who can define justice is just, and, in general, theoretical insight into the principles of conduct is identical with moral excellence in conduct; knowledge is virtue. Contrariwise, ignorance is vice, and no one can knowingly do wrong. These principles are, of couse only partly true. Their formulation, however, at this time was of tremendous importance, because it marks the beginning of an attempt to build up on general principles a science of human conduct.
Socrates devoted little attention to questions of physics and cosmogony. Indeed, he did not conceal his contempt for these questions when comparing them with questions affecting man, his nature and his destiny. He was, however, interested in the question of theexistence of God and formulated an argument from design which was afterwards known as the "Teleological Argument" for the existence of God. "Whatever exists for a useful purpose must be the work of an intelligence" is the major premise of Socrates' argument, and may be said to be the major premise, explicit or implicit, of every teleological argument formulated since his time. Socrates was profoundly convinced of the immortality of the soul, although in his address to his judges he argues against fear of death in such a way as apparently to offer two alternatives: "Either death ends all things, or it is the beginning of a happy life." His real conviction was that the soul survives the body, unless, indeed, we are misled by our authorities, Plato and Xenophon. In the absence of primary sources Socrates, apparently, never wrote anything--we are obliged to rely on these writers and on a few references of Aristotle for our knowledge of what Socrates taught. Plato's portrayal of Socrates is idealistic; when, however, we correct it by reference to Xenophon's more practical view of Socrates' teaching, the result cannot be far from historic truth.
WILLIAM TURNER
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Socrates
A historian of the Early Church, b. at Constantinople towards the end of the fourth century. Nothing is known of his parentage and his early years with the exception of a few details found in his own works. He tells us himself (Hist. eccl., V, xxiv) that he studied under the grammarians Helladius and Ammonius, and from the title of scholasticus which is given to him it has been concluded that he belonged to the legal profession. The greater part of his life was spent in Constantinople, for which reason, as he admits, the affairs of that city occupy such a large part in his works. From the manner in which he speaks of other cities and from his references as an eyewitness to events which happened outside Constantinople, he is credited with having visited other countries in the East. Though a layman he was excellently qualified to recount the history of ecclesiastical affairs. Love of history, especially the history of his own time, and a warm admiration for Eusebius of Cæsarea impelled him to undertake the task in which he was sustained by the urgent solicitation of a certain Theodorus to whom his work is dedicated. His purpose was to continue the work of Eusebius down to his own time; but in order to round out his narrative and to supplement and revise some statements of Eusebius, he began at the year 306, when Constantine was declared emperor. His work ends with the seventeenth consulate of Theodosius the Younger, 439. The division of his history into seven books was based on the imperial succession in the Eastern Empire. The first book embraces events in the reign of Constantine (306-37): the second those in the reign of Constantius (337-60): the third includes the reigns of Julian and Jovian (360-4): the fourth deals with the reign of Valens (364-78): the fifth with that of Theodosius the Great (379-95): the sixth with that of Arcadius (393-408): the seventh with the first thirty-one years of the reign of Theodosius the Younger (408-39).
The general character of the work of Socrates can be judged from his attitude on doctrinal questions. Living as he did in an age of bitter polemics, he strove to avoid the animosities and hatred engendered by theological differences. He was in entire accord with the Catholic party in opposing the Arians, Eunomians, Macedonians, and other heretics. The moderate tone, however, which he used in speaking of the Novatians, and the favourable references which he makes to them, have led some authors into the belief that he belonged to this sect, but it is now generally admitted that the expressions which he used were based on his desire for impartiality and his wish to give even his enemies credit for whatever good he could find in them. His attitude towards the Church was one of unvarying respect and submission. He honoured clerics because of their sacred calling, and entertained the profoundest veneration for monks and the monastic spirit. His ardent advocacy and defence of Christianity did not, nevertheless, prevent him from using the writings of pagan authors, nor from urging Christians to study them. Though he entitled his work Ekklesiastike historia, Socrates did not confine himself merely to recounting events in the history of the Church. He paid attention to the military history of the period, because he considered it necessary to relate these facts, but principally "in order that the minds of the readers might not become satiated with the repetition of the contentious disputes of bishops, and their insidious designs against one another; but more especially that it might be made apparent that, whenever the affairs of the State were disturbed, those of the Church, as if by some vital sympathy, became disordered also" (Introd. to Book V). Though thus recognizing the intimate relation of civil and ecclesiastical affairs, Socrates had no well-defined theory of Church and State.
Socrates had a restricted idea of the scope and function of history. To his mind the task of the historian consisted in recording the troubles of mankind, for as long as peace continues, those who desire to write histories will find no materials for their purpose (VII, xlviii). As an example of historical composition the work of Socrates ranks very high. The simplicity of style which he cultivated and for which he was reproached by Photius, is entirely in keeping with his method and spirit. Not the least among his merits is the sedulousness he exhibited in the collection of evidence. He had a truly scientific instinct for primary sources, and the number of authors he has drawn on proves the extent of his reading and the thoroughness of his investigations. In addition to using the works of such men as Athanasius, Evagrius, Palladius, Nestorius, he drew freely on public and official documents, conciliar Acts, encyclical letters, etc. As might be expected when writing of events so close to his own time, he had to depend frequently on the reports of eyewitnesses, but even then he used their evidence with prudence and caution. Notwithstanding his industry and impartiality, however, his work is not without serious defects. Though restricting himself so largely to the affairs of the Eastern Church, he is guilty of many serious omissions in regard to other parts of Christendom. Thus, when he speaks of the Church in the West, he is frequently guilty of mistakes and omissions. Nothing for instance is said in his history about St. Augustine. In questions of chronology, too, he is frequently at fault, but he is by no means a persistent sinner in this respect. The objection most frequently made in respect to Socrates as a historian is that he was too credulous and that he lent too ready an ear to stories of miracles and portents. This, however, is a fault of the time rather than of the man, and was shared by pagan as well as Christian authors. His most notable characteristic, however, is his obvious effort to be thoroughly impartial, as far as impartiality was consistent with conviction. He held the scales equitably, and even when he differed widely from men on matters of doctrine, he did not allow his dissent from their views to find expression in denunciation or abuse. His "Church History" was published by Stephen (Paris, 1544) and by Valesius (Paris, 1668, reprinted at Oxford by Parker, 1844, and in P. G., LXVII). A good translation is given in the Post-Nicene Fathers, II (New York, 1890), with an excellent memoir on Socrates by Zenos.
ST=C4UDLIN, Geschichte und Literatur der Kirchengeschichte (Hanover, 1827); GEPPERT, Die Quellen des Kirchenhistorikers Socrates Scholasticus (Leipzig, 1898); MILLIGAN in Dict. Christ. Biog., s. v. Socrates (2).
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Sodality
I
The sodalities of the Church are pious associations and are included among the confraternities and archconfraternities. It would not be possible to give a definition making a clear distinction between the sodalities and other confraternities; consequently the development and history of the sodalities are the same as those of the religious confraternities. A general sketch of these latter has been already given in the account of the medieval confraternities of prayer (see PURGATORIAL SOCIETIES). They are also mentioned in the article SCAPULAR. Confraternities and sodalities, in the present meaning of the word, the only ones which will be here mentioned, had their beginnings after the rise of the confraternities of prayer in the early Middle Ages, and developed rapidly from the end of the twelfth century, i.e. from the rise of the great ecclesiastical orders. Proofs of this are to be found in the Bullaria and annals of these orders, as those of the Dominicans, the Carmelites, and the Servites. [Cf. Armellini, "Le chiese di Roma" (2nd ed., Rome, 1891), 20 sqq.; "Historisch-politische Blätter", cxlviii (Munich, 1911), 759 sqq., 823 sqq.; Ebner, "Die acht Brüderschaften des hl. Wolfgang in Regensburg" in Mahler, "Der hl. Wolfgang" (Ratisbon, 1894), 182 sq.; Villanueva, "Viage literario a las Iglesias de España", VIII (Valencia, 1821), 258 sqq., Apéndice IV; Gallia Christ., XI, instr. 253 sq., n. XXVII; ibid., VI, instr. 366, n. XXXIV; Mabillon, "Annales Ordinis Benedicti", VI, Lucca, 1745, 361 sqq., ad an. 1145; Martène, "Thesaurus novus anecdotorum", IV (Paris, 1717), 165 sqq. "Confraternitas Massiliensis an. 1212 instituta"; "Monumenta O. Servorum B.M.V.", I, 107, ad an. 1264; Gianius, "Annales O. Serv. B.M.V.", I (2nd ed., Lucca, 1719), 384, ad an. 1412; "Libro degli ordinamenti de la Compagnia di Santa Maria del Carmine scritto nel 1280" (Bologna, 1867)]. Pious associations of this kind, however, soon appeared, which were solely under the bishop and had no close connexion with an order. An interesting example of such an association of the year 1183 is described in the "Histoire générale du Languedoc" (VI, Toulouse, 1879, 106 sqq.), as an "association formed at Le Puy for the restoration of peace". A carpenter named Pierre (Durant) is given as the founder of this society. In regard to a "Confraternity of the Mother of God" which existed at Naupactos in Greece about 1050, see "La Confraternità di S. Maria di Naupactos 1048", in the "Bullettino dell' Istituto storico italiano", no 31 (Rome, 1910, 73 sqq.).
From the era of the Middle Ages very many of these pious associations placed themselves under the special protection of the Blessed Virgin, and chose her for patron under the title of some sacred mystery with which she was associated. The main object and duty of these societies were, above all, the practice of piety and works of charity. The decline of ecclesiastical life at the close of the Middle Ages was naturally accompanied by a decline of religious associational life, the two being related as cause and effect. However, as soon as the Church rose to renewed prosperity in the course of the sixteenth century, by the aid of the Counter-Reformation and the appearance of the new religious congregations and associations, once more there sprang up numerous confraternities and sodalities which laboured with great success and, in many cases, are still effective.
Of the sodalities which came into existence just at this period, particular mention should be made of those called the Sodalities of the Blessed Virgin Mary (congregationes seu sodalitates B. Mariæ Virginis), because the name sodality was in a special manner peculiar to these, also because their labours for the renewal of the life of the Church were more permanent and have lasted until the present time, so that these sodalities after fully three hundred years still prosper and flourish. Even the opponents of the Catholic Church seem to recognize this. The article "Bruderschaften, kirchliche" in Herzog-Hauck, "Realencyklopädie für protestantische Theologie", discusses almost exclusively the Sodalities of the Blessed Virgin Mary as the pattern of Catholic sodalities. It cannot, indeed, be denied that those sodalities are, by their spirit and entire organization, better equipped than other confraternities to make their members not only loyal Catholics but also true lay apostles for the salvation and blessing of all around them. In the course of time other pious Church societies sprang from the Sodalities of the Blessed Virgin Mary, or were quickened by these to new zeal and fruitful labours, e. g. the work of foreign missions, the "Society of St. Vincent de Paul", the "Society of St. Francis Regis", and many others. While all other confraternities and sodalities have as their chief end a single pious devotion or exercise, a peculiar aim of the Sodalities of the Blessed Virgin Mary is, by means of the true veneration of the Blessed Virgin, to build up and renew the whole inner man in order to render him capable of and zealous for all works of spiritual love and charity. Consequently these sodalities are described below in detail separately from the others.
II
All sodalities, pious associations, and confraternities may be divided into three classes, although those classes are not absolutely distinct from one another. The first class, A, includes the confraternities, which seek mainly to attain piety, devotion, and the increase of love of God by special veneration of God, of the Blessed Virgin, the angels, and the saints. The second class, B, consists of those sodalities which are founded chiefly to promote the spiritual and corporal works of mercy. The third class, C, may be considered to include those associations of the Church the main object of which is the well-being and improvement of a definite class of persons.
A. The first class includes:
(1) The "Confraternity of the Most Holy Trinity with the White Scapular" (see SCAPULAR).
(2) The Confraternites of the Holy Ghost. In 1862 such a confraternity was established for Austria- Hungary in the church of the Lazarists at Vienna, and in 1887 it received the right of aggregation for the whole of Germany. Special mention should here be made of the "Archconfraternity of the Servants of the Holy Ghost". It was first established in 1877 at the Church of St. Mary of the Angels, Bayswater, London. In 1878 it received the papal confirmation and special indulgences, in the following year it was raised to an archconfraternity with unlimited power of aggregation for the whole world. The director of the archconfraternity, to whom application for admission can be made personally or by letter, is the superior of the Oblates of St. Charles Borromeo, at the Church of St. Mary of the Angels, Bayswater, London, W. A third confraternity for the glorification of the Holy Ghost, especially among the heathen, was established in the former collegiate Church of Our Lady at Knechtsteden, Germany. It is directed by the Fathers of the Holy Ghost and of the Immaculate Heart of Mary. Its organ is the missionary monthly, "Echo aus Knechtsteden".
(3) There is no special confraternity in honour of the Heavently Father. There is, however, an "Archconfraternity of the Most Holy Name of God and of the Most Holy Name of Jesus". Originally this formed two distinct confraternities, which owed their origin to the Dominicans. At a later date they combined and were united into one society, the establishment of which is under the control of the general of the Dominicans. Paul V cancelled the indulgences previously granted to the confraternity and granted new ones. It is probable that the Brief of 21 Sept., 1274, of Gregory IX, addressed to the general of the Domincans, gave the first impulse to the founding of the above-mentioned confraternities. In this Brief the pope called upon the father-general to promote, by preaching, the veneration of the Holy Name of Jesus among the people. In America especially this society has spread widely and borne wonderful fruit. It has a periodical, "The Holy Name Journal," and has been granted new indulgences for those of its members who take part in its public processions [Analecta Ord. Fratr. Prædic., XVII (1909), 325 sq. See HOLY NAME, SOCIETY OF THE]. There are other confraternities and sodalities, especially in France, and also in Rome and Belgium, for the prevention of blasphemy against the name of God and of the desecration of Sundays and feast days (Beringer, "Les indulgences", II, 115 sqq.; cf. Act. S. Sed., I, 321).
(4) A triple series of confraternities has been formed about the Person of the Divine Saviour for the veneration of the Most Holy Sacrament, of the Sacred Heart, and of the Passion.
The confraternities of the Most Holy Sacrament were founded and developed, strictly speaking, in Italy from the end of the fifteenth century by the apostolic zeal of the Franciscans, especially by the zeal of Cherubino of Spoleto and the Blessed Bernardine of Feltre ("Acta SS.", Sept., VII, 837, 858). Yet as early as 1462 a confraternity of the Most Holy Sacrament existed in the Duchy of Jülich, in the Archdiocese of Cologne; other Confraternities of the Most Holy Sacrament were also founded in the Archdiocese of Cologne in the course of the fifteenth century (cf. "Köln. Pastoralblatt", 1900, 90). At Rome the Confraternity of the Most Holy Sacrament was founded (1501) in the Church of San Lorenzo in Damaso by the devotion and zeal of a poor priest and four plain citizens. Julius II confirmed this sodality by a Brief of 21 Aug., 1508, and wished to be entered himself as a member in the register of the confraternity. It is not, however, this sodality but another Roman confraternity that has been the fruitful parent of the countless confraternities of the Most Holy Sacrament which exist to-day everywhere in the Catholic world (cf. Quétif-Echard, I, 197 sq.). This second confraternity, due to the zeal of the Dominican Father, Thomas Stella, was erected by Paul III on 30 Nov., 1539, in the Dominican Church of Santa Maria sopra Minerva. This confraternity alone is understood when mention is simply made of the Confraternity of the Sacrament. Along with the honorary title of archconfraternity it received numerous indulgences and privileges by the Bull of 30 Nov., 1539. The indulgences were renewed by Paul V. It was made known at its inception that this confraternity could be established in parish churches, and that such confraternities should share in the indulgences of the archconfraternity without formal connexion with the Roman confraternity. This privilege was reconfirmed at various times by the popes who expressed the wish that the bishops would establish the confraternity everywhere in all parish churches (cf. Tacchi-Venturi, "La vita religiosa in Italia durante la prima età della Compagnia di Gesù", Rome, 1900, 193 sqq.).
In the nineteenth century, however, confraternities for the adoration of the Most Holy Sacrament were also established in other countries, and these now extend all over the Catholic world. Mention is made in the article PURGATORIAL SOCIETIES of the "Archconfraternity of the Perpetual Adoration of the Blessed Sacrament under the Protection of St. Benedict." This association, that was founded in 1877 under Pius IX in Austria, was transferred to North America in 1893 during the pontificate of Leo XIII, and in 1910 received from Pius X the right of extension throughout the entire world.
In 1848 a pious woman, Anne de Meeûs, established at Brussels in Belgium a religious society which had as its object to unite the adoration of the Most Holy Sacrament with work for poor churches. In 1853 this society was raised to an archconfraternity for Belgium; soon after this separate archconfraternities of the same kind were erected for Bavaria, Austria, and Holland. At the same time there sprang from the original society a female religious congregation which, after receiving papal confirmation, established itself at Rome, and since 1879 has conducted the archconfraternity from Rome. It has authority to associate everywhere with itself confraternities of the same name and purpose, and to share with these all its indulgences. The archconfraternity has received large indulgences and privileges, and labours with much success in nearly all parts of the world. Entrance into this confraternity is especially to be recommended to all altar societies. The full title of the confraternity is "The Archconfraternity of the Perpetual Adoration of the Blessed Sacrament and Work of Poor Churches". Any information desired as to the working of the confraternity and the conditions of its establishment may be obtained from its headquarters, Casa delle Adoratrici perpetue, 4 Via Nomentana, Rome. Since 1900 the religious association of the Sisters of the Perpetual Adoration has had a house with a chapel at Washington, U.S.A., from which they extend and conduct the confraternity in America.
The "Society of the Most Holy Sacrament", founded by the Venerable Pierre-Julien Eymard (d. 1868) also sought, by means of a new confraternity established by it, to incite the faithful to adoration and zeal for the glorification of Jesus Christ in the Holy Eucharist. In 1897 this society was raised to an archconfraternity with the right of aggregation throughout the world. In 1898 its summary of indulgences was confirmed by the Congregation of Indulgences. The main condition of membership is a continuous hour of adoration of the Most Holy Sacrament once a month. The headquarters of the confraternity are at Rome, in the church of the Fathers of the Most Holy Sacrament, whence the society has the name of "The Archconfraternity of the Most Holy Sacrament in the Church of Sts. Andrew and Claudius at Rome" (San Claudio, 160 Via del Pozzetto, Rome).
"The Perpetual Adoration of Catholic Nations" was founded at Rome in 1883, its purpose being the union of the nations and peoples of the world for perpetual solemn expiatory prayer in order to avert God's just wrath and to implore His aid in the grievous troubles of the Church. The association is conducted by the Redemptorist Fathers in the Church of St. Joachim at Rome, lately built in memory of the jubilee of Leo XIII as priest and bishop. Special countries are assigned to each one of the different days of the week for the adoration of reparation, e. g. Thursday, North and Central America; Friday, South America. The rector of the Church of St. Joachim (Prati di Castello, Rome) is the director-general of the association, which has the right to appoint diocesan directors in all countries, including missionary ones. In order to enter the association, application should be made to one of these directors or to the director-general. Two other associations were founded in France for the purpose of expiation and atonement; these have already extended over the world. One is the "Association of the Communion of Reparation", the other the "Archconfraternity of the Holy Mass of Reparation". The "Association of the Communion of Reparation", established in 1854 by Father Drevon, S.J., was canonically erected in 1865 at Paray-le-Monial, in the monastery where the Divine Saviour had commanded Blessed Margaret Mary Alacoque to make reparation by Holy Communion for the ingratitude of men. This is also the purpose of the entire association, which can be canonically erected anywhere. The "Archconfraternity of the Holy Mass of Reparation" owes its origin to a poor widow of Paris, in June, 1862. Each member makes it his duty to attend a second Mass on Sundays and feast- days as expiation for those who sinfully fail to attend Mass on these days. In 1886 the confraternity was erected into an archconfraternity with the right of aggregation for France. At a later date other countries received in like manner a similar archconfraternity. Even in parts of the world where no such archconfraternity exists it is easy to be received into the confraternity. By a Decree of 7 Sept., 1911, of the Holy Office, all former indulgences were cancelled, and richer ones, to be shared equally by all the archconfraternities and confraternities of the Holy Mass of Reparation, were granted (Ad. Apost. Sed., III, 476 sq.). In this class belongs also the "Ingolstadt Mass Association". (See PURGATORIAL SOCIETIES.)
(5) As early as 1666 confraternities of the Blessed Jean Eudes for the united veneration of the Heart of Jesus and the Heart of Mary were established. It was not until after the death of Blessed Margaret Mary Alacoque that there arose confraternities for the promotion of the adoration of the Sacred Heart of Jesus in the manner desired by her. During the years 1697-1764 more than a thousand such confraternities were erected by papal Briefs and granted indulgences. At Rome the first "Confraternity of the Sacred Heart of Jesus" was established in 1729 by the efforts of Father Joseph Gallifety, S.J. This confraternity still exists at the Church of St. Theodore, at the foot of the Palatine. The membership of this "Confraternity of the Sacconi" has included celebrated and holy men. Only men, however, can belong to it. Consequently it was given to another confraternity of the Sacred Heart to spread from Rome over the entire world. This is the sodality established in 1797 by Father Felici, S.J., in the little Church of Our Lady ad Pineam, called in Cappella. The sodality was raised in 1803 to an archconfraternity, and was afterward transferred by Leo XII to the Church of Santa Maria della Pace. Application to join this confraternity is made at the church. More than 10,000 confraternities have already united with it. The confraternities of the Sacred Heart erected in Belgium can unite with the archconfraternity of Paray-le-Monial, those established in France can either join this archconfraternity or that at Moulins. In addition a new confraternity of the Sacred Heart of Jesus was established in 1876 at Montmartre, Paris. In 1894 this society received the right to incorporate into itself other confraternities of the same name and object in any part of the world and to share its indulgences with these. The object of this confraternity, like that of the great church at Montmartre, is expiatory, and the society is to pray for the freedom of the pope and the salvation of human society.
The "Archconfraternity of Prayer and Penance in honour of the Heart of Jesus", founded at Dijon in 1879 with the right of aggregation for the entire world, has, since 1894, been established at the church of Montmartre. A wish expressed by the Divine Saviour long before to Blessed Margaret Mary Alacoque was fulfilled on 14 March, 1863. On this day the "Guard of Honour of the Most Sacred Heart of Jesus" was founded in the monastery of the Visitation at Bourg-en-Bresse, France. The name expresses the object of this sodality, which is to collect faithful hearts around the Saviour for constant adoration and love and to make reparation to Him for the ingratitude of men. In 1864 the association at Bourg-en-Bresse was confirmed as a confraternity, and in 1878 was made an archconfraternity for France and Belgium. In 1879 the confraternity was established at Rome in the Church of Sts. Vincent and Anastasius, and defined as an archconfraternity for Italy and all countries which have no archconfraternity of their own. In 1833 the confraternity of Brooklyn, New York, conducted by the Sisters of the Visitation, was confirmed by Leo XIII as an archconfraternity, with the right of aggregation for the United States. For the "Apostleship of Prayer" see THE CATHOLIC ENCYCLOPEDIA, vol. I, 633; Hilgers, "Das Goldene Büchlein", Ratisbon, 1911. In 1903 Leo XIII established at the Church of St. Joachim at Rome a special "Archconfraternity of the Eucharistic Heart of Jesus", granting it the right to unite sodalities bearing the same name as itself. The confraternity is intended to offer in a special manner adoration, gratitude, and love to the Heart of Jesus for the institution of the Holy Eucharist. Mention should also be made of the "Archconfraternity of the Holy Agony of Our Lord Jesus Christ", conducted by the Lazarist Fathers in Paris, which was established in 1862 in the Diocese of Lyons and was defined in 1865 as an archconfraternity for this diocese. In 1873 the confraternity at Paris was declared an archconfraternity for all France, and in 1894 it received the right of aggregation for the whole world. The "Archconfraternity of the Holy Hour" is also connected with a wish expressed by the Saviour and a revelation of Himself given in 1673. At that time the Saviour demanded of Blessed Margaret Mary Alacoque an hour of union with Himself in prayer at midnight on Thursdays in memory of His Agony on the Mount of Olives. In 1829 this sodality was founded at Paray-le-Monial, and finally in 1911 it received the right of aggregation for the entire world (Acta Apost. Sed., III, 157). The members can observe the holy hour of prayer from Thursday afternoon onwards. A similar society was founded at Toulouse in 1885 and canonically erected in 1907, under the title of "The Holy Perpetual Hour of Gethsemani". In 1909 it received indulgences from Pius X (Acta Ap. Sed., I, 483), and in 1912 new indulgences with the right of aggregation for the whole of France.
(6) The confraternities mentioned above are also in part sodalities of the Passion, particularly those which especially venerate Christ's Agony. Besides these should be mentioned particularly "The Archconfraternity of the Most Precious Blood". This society was founded on 8 Dec., 1808, in the Church of S. Nicola in Carcere at Rome by the saintly Francesco Albertini, who died in 1819 as Bishop of Terracina. The members pledge themselves to a special veneration of Christ's Passion, and in particular to offer the Precious Blood to the Heavenly Father for the expiation of sins, for the conversion of sinners, for the needs of the Church, and for the consolation of the poor souls. In 1809 the confraternity was canonically erected; in 1815 it was richly endowed with indulgences, and in the same year was raised to an archconfraternity. Applications for membership can be made to the director of the archconfraternity at S. Nicola in Carcere, or to the Missioners of the Precious Blood, 1 Via Poli Crociferi, Rome, for since 1851 the general of these missioners has had all necessary powers. Blessed Caspar of Buffalo, founder of the mission houses of the Precious Blood, did much to promote this confraternity. He was beatified in 1804. A rescript of 3 Aug., 1895, of the Congregation of Indulgences granted in perpetuity that the bishops of the United States of North America and Canada pro suo arbitrio et prudentia might erect the Confraternity of the Precious Blood in all parish churches without regard to their location, that these then could unite with the society at Rome, the "Unio Prima-Primaria", in the church of the Missioners of the Precious Blood, and could share in its indulgences and privileges (cf. "Amerikan Pastoralblatt", 1897, 104). See PRECIOUS BLOOD,ARCHCONFRATERNITY OF THE MOST.
Religious associations have also been formed to encourage the practice of the Holy Way of the Cross, especially the "Pious Association of the Perpetual Way of the Cross", and the "Association of the Living Way of the Cross". Both societies are under the care of the Franciscans (cf. Mocchegiani, "Collectio Indulg.", no. 1264, sqq.). In 1884 the "Archconfraternity of the Holy Face" was formed at Tours as a work of expiation. It was provided with indulgences and in 1885 was erected into an archconfraternity for the whole world. The insignia of the brotherhood is the Face of the Suffering Saviour on the veil of St. Veronica. The members wear this picture on a scapular, a cross, or a medal. Lastly, there was founded in 1904 at the congress in honour of the Blessed Virgin at Rome the "Pious Union of the Crucifix of Pardon". This association has for its object the reconciliation with God of nations, families, and individuals. The headquarters of the association are in the Church of the Annunciation at Lyons. The badge of the members is a specially-consecrated crucifix (cf. Beringer, op. cit., Appendice by Hilgers, Paris, 1911).
(7) The Confraternities of the Mother of God, which have been confirmed for the entire Church, exist in such large numbers that all cannot be given here. Especially numerous are the sodalities and associations erected in honour of the Blessed Virgin in individual cities, dioceses, districts, or countries. The most important, most widely extended, and best-known of the confraternities of the Blessed Virgin are: (a) the "Confraternity of the Holy Rosary", under ROSARY); in the article concerning it the "Perpetual Rosary" and the "Living Rosary" are also mentioned; (b) the "Confraternity of the Scapular of Our Lady of Mount Carmel" (see SCAPULAR); (c) the Sodalities of the Blessed Virgin Mary (see below).
In addition, mention has already been made of: the "Confraternity of the Black Scapular of the Seven Dolours of Our Lady" (see SCAPULAR); the "Archconfraternity of the Immaculate Conception of the Blessed Virgin Mary", which is now combined with the Blue Scapular (see SCAPULAR); the "Archconfraternity of Our Lady of the German Campo Santo at Rome" (see PURGATORIAL SOCIETIES ).
Furthermore, mention should be made of the "Archconfraternity of Our Lady of the Sacred Heart." This society was established in 1864 at Issoudun, France, by the Missioners of the Sacred Heart of Jesus. Since 1872 its headquarters as an archconfraternity have been at Rome, and in 1897 they were transferred to the newly-built Church of Our Lady of the Heart of Jesus, in the Piazza Navona. Only this confraternity at Rome has the right to incorporate in itself confraternities of the same title erected in any part of the world and to share with these its indulgences. The object of the confraternity is the veneration of the Blessed Virgin in her intimate relation to the Heart of Jesus. The "Confraternity of the Immaculate Conception of the Blessed Virgin Mary", established at Lourdes in 1872, in 1873 was raised to an archconfraternity, and in 1878 was made an archconfraternity for the entire world by Leo XIII. The head of the archconfraternity is the Bishop of Tarbes.
The "Association of the Children of Mary", under the protection of the Immaculate Virgin and St. Agnes, was established for girls alone. It was canonically erected in 1864, in the Church of S. Agnese fuori le mura, Rome; in 1866 it received its indulgences and privileges with the right of aggregation for all similar societies. Since 1870 this power of aggregation has belonged to the abbot-general of the Reformed Augustinian Canons of the Lateran, near San Pietro in Vincoli, Rome. The intention of the society is to keepChristian young women under the standard of the Blessed Virgin, and to promote the loyal fulfilment by its members of their duties. (See CHILDREN OF MARY; CHILDREN OF MARY OF THE SACRED HEART.) For the "Archconfraternity of Our Lady of Compassion for the Return of England to the Catholic Faith", see UNIONS OF PRAYER. The miraculous picture of Our Lady of Perpetual Succour, venerated at Rome in the Church of St. Alphonsus, is known everywhere. In 1871 a confraternity was erected in this church, and in 1876 was made an archconfraternity under the title of the "Archconfraternity of Our Lady of Perpetual Succour and of St. Alphonsus Ligouri". The general of the Redemptorists has the power to incorporate everywhere confraternities of the same name in the archconfraternity and to grant these the same indulgences. There are also various confraternities of the Cord, whose members wear a cord as insignia just as members of other confraternities wear a scapular. The oldest and most celebrated of these Confraternities of the Cord is probably the "Archconfraternity of the Black Leathern Belt of St. Monica, St. Augustine and St. Nicholas of Tolentino", also called the "Archconfraternity of Our Lady of Consolation". This society has particularly extensive indulgences (cf. "Rescr. authent. S. Congr. Indulg.", II, no. 40, and especially the lately-issued summary of indulgences in the "Acta S. Sedis", XXXV, 630). The headquarters of the society are at Rome, in the Church of St. Augustine where the body of St. Monica lies.
(8) There are also numerous confraternities in honour of angels and saints which are dedicated to the patron saints of individual districts, countries, cities, and localities; these are consequently more local in their character, e. g. the "Boniface Association" in Germany and Austria (see BONIFACE ASSOCIATION). However, there are also such for the whole world, e. g. the "Confraternity of St. Benedict" (see SCAPULAR ), the "Archconfraternity of the Girdle of St. Francis of Assisi", and the "Pious Union in honour of St. Anthony of Padua", as also the "Young Men's Sodality of St. Anthony of Padua", which, through a Brief (10 March, 1911) of Pius X (Act. Apost. Sedis, III, 128 sq.), was granted indulgences and recommended to the faithful [cf. Acta Ord. Fratr. Min., XXX (1911) 177 sqq.]. Only a few more of these confraternities can be noticed here. In 1860 the "Confraternity of St. Michael" was founded in Vienna to implore the protection of the archangel for the pope and the Church, and to collect gifts as Peterspence for the oppressed pope. There is another "Confraternity of St. Michael", with a scapular. In 1860 the "Confraternity in honour of St. Joseph" was established at Rome in the Church of St. Roch. In 1872 it received indulgences and was raised to an archconfraternity with the right of incorporation for the whole world. The members also wear a consecrated cord in honour of St. Joseph. Special indulgences are connected with the wearing of this cord. There is also another Archconfraternity of the Cord of St. Joseph, which was erected in 1860 at Verona and to which Pius IX granted indulgences. There are besides many confraternities of St. Joseph for induvidual countries. Several were founded especially for France (cf. Beringer, op. cit.). In 1892 an "Archconfraternity of St. Joseph" was erected in the Church of St. Joseph, West de Père, Wisconsin, U.S.A., that is already widely spread over America. Connected with it is a children's league under the patronage of St. Joseph [cf. Seeberger, "Key to the Spiritual Treasures" (2nd ed., 1897), 20 sqq.]. In 1866 the "Confraternity of St. Peter's Chains" was canonically erected at Rome in the Basilica of San Pietro in Vincoli. In 1866 and 1867 the confraternity was granted indulgences and at the same time received as an archconfraternity the right of aggregation for the entire world. The purpose of the society is to promote loyalty to the pope, and to pray and work for the real freedom of the papacy, by the veneration of the Holy Chains of St. Peter. The "Militia Angelica", or the "Confraternity of the Cord of St. Thomas Aquinas", has been in existence a long time. It possesses indulgences granted it in 1586 by Sixtus V. Its purpose is the protection of purity by the intercession and aid of the Angelic Doctor who, according to tradition, was girt in his youth with a cord by angels after an heroic and successful struggle for purity. The father-general of the Dominicans has charge of the administration and erection of the "Militia Angelica". The members receive a consecrated cord which they wear constantly.
B. In this second class, which contains those confraternities that have been established to promote the work of zeal for souls and Christian charity, there are a number of societies that are named after an angel or saint, and thus could also be included in the previous class. On the other hand, a number of confraternities, such as the "Confraternity of St. Michael" and the "Confraternity of St. Peter's Chains", and even all confraternities of expiation that have already been described in the first class, could also quite properly be included here in the second class. Besides these, special mention should be made of the following:--
(1) All confraternities or sodalities for the relief of the poor souls (see PURGATORIAL SOCIETIES).
(2) The "Bona Mors Confraternity", i. e. the Confraternity of the Agony of Christ. The object of this congregation is the preparation of the faithful for a holy death. It was established in 1648 by the Jesuit general Caraffa in the Church of the Gesù, under the title of "The Congregation of the Bona Mors in honour of Jesus Dying on the Cross and His Sorrowing Mother". The contemplation of the Passion is one of the chief means of attaining the object of the sodality. In 1729 this congregation was raised to the rank of an archcongregation, with power to erect similar sodalities everywhere in Jesuit churches and to share its indulgences with these. In 1821 this privilege was reconfirmed, and in 1827 the general of the Jesuits received authority for the erection and aggregation of such sodalities in other churches also. In order to share in the indulgences of the Roman chief congregation, these sodalities must be incorporated with this congregation by the general of the Jesuits. Pius X increased the indulgences and privileges of the congregation, and confirmed anew its entire summary of indulgences on 10 March, 1911. The "Archconfraternity du Cœur agonisant de Jésus et du Cœur compatissant de Marie pour le salut des mourants" (Archconfraternity of the Agonizing Heart of Jesus and the Compassionate Heart of Mary for the help of the Dying), erected in 1864 at the place which was the scene of the Agony in the Garden, has the same object as the above-mentioned confraternity. In 1867 it was raised to an archconfraternity and received the right to incorporate other societies with itself throughout the world. Since this date it has grown and spread steadily. In 1897, 1901, and 1907 it received new indulgences.
(3) The "Archconfraternity of the Most Holy and Immaculate Heart of Mary for the Conversion of Sinners" founded in 1836 by the parish priest of the Church of Our Lady of Victories, Paris. In 1838 it was raised to an archconfraternity with the right of aggregation throughout the world. The confraternity includes many millions of members, and has had remarkable success in the conversion of sinners. The special veneration of the Immaculate Heart of Mary, which is the first aim of the confraternity, is also the chief means of attaining the second aim, the conversion of sinners. In this class may be included the Confraternity of Our Lady of Compassion already noticed, which has as its aim the return of England and all English-speaking peoples to the Catholic Church. For the "Pious Union of Prayer to Our Lady of Compassion for the Conversion of Heretics" and the "Archconfraternity of Prayers and Good Works for the Reunion of the Eastern Schismatics with the Church, under the patronage of Our Lady of the Assumption, founded at the Church of the Anastasis at Constantinople", see UNIONS OF PRAYER.
(4) The "Pious Work of St. Francis of Sales for the Defence and Preservation of the Faith", established first at Nemours and then in 1857 at Paris. The association soon spread through other countries and other peoples, and especially in America. It aids the clergy in all possible ways in home missions. It was praised, blessed, and granted indulgences by Pius IX and Leo XIII. The society has already spent more than thirty million francs for its noble aims. The "Association of St. Francis Xavier", founded at Brussels, Belgium, in 1854, for the training of lay apostles to aid the priests in home missions. The members at first were only men and youths, but women can also enter it and give apostolic aid by their prayers, especially for the conversion of sinners. In 1855 and 1856 the association received indulgences and was made an archconfraternity for Belgium, and in 1878 was raised to the same for the entire world. It is now widespread and exerts an apostolic influence in the spirit of its great patron. Applications for membership are made to the director of the archconfraternity at Brussels (Collège Saint-Michel).
(5) The "Society of St. Francis Regis for the Revalidation of Pagan Marriages", founded at Paris in 1826. It has laboured with great success in many cities, provinces, and countries for the increase of peace, morality, and sanctity in family life. At Paris the society settles nine hundred and more of such matrimonial cases annually; at the Paris Exhibition of 1900 it received a gold medal.
(6) The "Confraternity of Christian Doctrine, or Association of Jesus, Mary, and Joseph for the promotion of Instruction in the principal truths of the Faith". This is a long-established society, having been founded in the sixteenth century by the Fathers of Christian Doctrine (the Doctrinaires). In 1607 it was erected by Paul V into an archconfraternity for the entire world, with its seat at St. Peter's, and granted large indulgences. Its duty is to give religious instruction to the children of the Church, and to encourage the reception of the sacraments. Since 1610 this confraternity can be erected in all parish churches. In 1686 Innocent XI in an Encyclical urgently exhorted all bishops to establish this society as far as possible. Pius X in an Encyclical in 1905 directed that the confraternity should be established everywhere in the parish churches. To obtain the indulgences for all the confraternities of a diocese it suffices if a single canonically erected confraternity of this diocese unites with the Roman archconfraternity that is now established in the Church of Santa Maria del Pianto. New societies of Christian doctrines were formed in the second half of the nineteenth century and were granted indulgences. In particular such associations were founded after the year 1851 by the Ladies of the Perpetual Adoration of Brussels, who established there the Confraternity of the Adoration mentioned above. In these societies of Christian doctrine ladies, students, and men have taught many thousands of boys and girls, and, in particular, have prepared many for First Communion. In 1894 the "Pious Union of Christian Doctrine" of Brussels was made an archconfraternity for Belgium and in 1900 for Holland also.
(7) The Society of St. Teresa, which was founded at Salamanca in 1882, as a general society of prayer, and is already widespread in Spain, Germany, and Austria.
(8) The "General Association of St. Cecilia for the Promotion of Religious Music", established in 1887 in Germany for the encouragement of Catholic Church music. It flourishes chiefly in the dioceses of Germany, Austria, Switzerland, and Italy.
(9) Temperance societies, for encouraging abstinence from alcoholic drinks, are treated elswhere (see LEAGUE OF THE CROSS; TEMPERANCE; TEMPERANCE MOVEMENTS). In Germany the confraternity that has existed since 1851, in the parish of Deutsch-Pickar belonging to the Diocese of Breslau, was raised to an archconfraternity in 1901 under the name of the "Purification of Mary", and given a general right of aggregation.
(10) The St. Vincent de Paul Societies; these are fully described under VINCENT DE PAUL, SAINT. See also ELIZABETH ASSOCIATIONS.
(11) The confraternities founded for the aid and defence of the pope and the Church have been noticed above. Another society having the same purpose is the "Leo Association", founded at St. Louis, U. S. A. It was approved by Leo XIII and in 1891 was granted indulgences.
(12) Finally, some account should be given here of the many missionary societies, and especially of: (a) "The Society for the Propagation of the Faith", also called the "Missionary Society of Lyons", or the "Society of St. Francis Xavier". Twelve laymen, led by a priest, formed the plan of establishing a society for all the nations of the earth, and for the benefit of all the missions in the world. The society was formed at Lyons 3 May, 1822. Mademoiselle Jaricot may be called the real founder, because she organized the system of contributions. The society was formally confirmed in 1840 by Gregory XVI; each succeeding pope has distinguished it by praise and renewed approval. Finally in 1904 Pius X made St. Francis Xavier its patron, and raised the feast of the saint to a greater-double for the entire Church. the society has received many indulgences and privileges. It is directed by two general councils composed of ecclesiastics and laymen, the one council having its seat at Lyons (12 Rue Sala), the other at Paris (20 Rue Cassette). These directorates and their presidents settle together the apportionment of the funds to the various missions. In the dioceses there are diocesan or administrative councils, and in the parishes or cities directors who are at the head of each 10, 100, or 1000 members, in order to collect and remit the contributions of the respective divisions. The conditions for reception and membership are very simple, the main ones being the daily repetition of an Our Father and a Hail Mary with the addition "St. Francis Xavier, pray for us", and a monthly contribution of at least five cents paid to the director. More than 300,000 copies of the bi-monthly issued by the society are published in twelve languages. It gives regularly the most interesting and edifying news from the missions of the entire world. The annual income of the society is more than $1,200,000; in 1890 for the first time it was over $1,400,000. In 1904 the income was $1,352,017, of which sum more than half was collected in France. These figures give clear evidence of the beneficial labours of the society. (b) The "Association of the Holy Childhood", in connexion with the Guardian Angel societies. This society was established in 1843 at Paris by the Bishop of Nancy, Charles de Forbin-Janson. Its aim is to teachChristian children from earliest childhood to exercise Christian charity for the temporal and eternal salvation of poor heathen children and for the joy thereby given to the Divine Child Jesus. In 1858 the society was canonically erected by Pius IX; he, as well as Leo XIII and Pius X, praised the great services of the society and recommended it to all the faithful. In order to be a member of the society a monthly contribution of one cent for the heathen children must be paid and a Hail Mary must be said daily, with the addition "Holy Virgin Mary, pray for us, and the poor little pagan children". The constitution and organization of the society is very simple and practical. The society is widely spread over the Catholic world, and has accomplished a great work. The first year (1843) the income of the society was $4,580; the annual amount now is about $712,500. In 1900 and 1901 the income was nearly $950,000, of which amount Germany alone gave nearly one-third. In 1904 the society aided 233 missions, with 1112 orphanages, 7207 schools, 2805 industrical schools; altogether 11,134 institutions. There were 401,059 heathen children baptized, and 359,053 children were taught and cared for. In Germany since 1895 it has become customary to unite the Societies of the Holy Childhood with the Societies of the Guardian Angel, for the benefit of poor Catholic children in the mission districts of Germany. The members pay about one cent more monthly, and collect money at their own First Communion in order that the many poor children in the missions may also have the blessing of the First Communion and receive good religious instruction. About $19,000 were collected in this way in 1896, and in 1904 more than $23,750. The seat of the central committee of the Association of the Holy Childhood is at 146, Rue de Bac, Paris; there are managing committees for the different countries, each diocese having its own diocesan committee, with which the parish committees are connected. (c) The "Missionary Union of Catholic Women and Girls". This sodality was first founded in 1893 for African missions; then in 1902 it was reorganized for the support of all missions. It has changed its headquarters from Fulda to Coblenz, in the Diocese of Trier. In 1910 it received a new summary of indulgences fromPius X, containing large indulgences and privileges especially for priests who conduct or promote the society. The whole body of sodalities of different countries, as those of Austria, Switzerland, and Rumania, have united with the main society, and this action is contemplated for the United States also. (d) In 1894, at Salzburg, Austria, the "St. Peter Claver Sodality" was founded by Countess M. Theresia Ledóchowska to aid the African missions and to foster the pious work of freeing slaves. Leo XIII favoured the organization by granting indulgences and privileges the very same year. The sodality includes: (1) the members of a female religious institute who devote themselves totally as helpers of the work of the African missions. These lead a community life in civilized countries and have their headquarters at Rome (via dell' Olmate 16); (2) laymen and women, who devote themselves, as far as their state in life permits, to the work of the sodality, especially by managing the succursals; (3) common helpers of either sex, who foster the work by contributions and other means. From the outset the work of the sodality was carried on with great zeal and has borne much fruit.
C. The third class includes those sodalities which have for their chief aim the promotion of the prosperity of certain classes of society.
(1) There are sodalities for the benefit of the Christian family. In 1861 Father Francoz, S.J., founded such a society at Lyons. As the labours of this society proved very beneficial Leo XIII in 1892 enlarged it, with some changes, to embrace the whole world. The pope personally confirmed the new statutes, and granted new indulgences and privileges. The title of the sodality is: "The General Pious Association of Christian Families in Honour of the Holy Family of Nazareth". Another similar sodality, which existed before the founding of this one, and still exists, is the "Archconfraternity of the Holy Family of Jesus, Mary, and Joseph".
(2) The "Archconfraternity of Christian Mothers, under the patronage of Our Lady of the Seven Dolours, established at Notre-Dame de Sion, Paris", having for its object the development of truly Christian mothers, who will bring up their children according to the will of God and under the direction of the Church. A sodality of this kind was first formed at Lille in 1850; in 1856 this was raised to an archconfraternity. This society has now unlimited power of aggregation, and has its seat at Paris in the chapel of the Sisters of Our Lady of Sion (Notre-Dame des Champs). The Sodality of Christian Mothers, founded in 1863 at Rome in the Church of St. Augustine, has also a general power of aggregation. In 1865 this sodality was raised to the rank of a societas primaria. Similar associations have appeared in Germany also since 1860, especially one in 1868 at Ratisbon. In 1871 this society was raised to an archconfraternity, and since 1883 it has had the right in all places where German is the most commonly- spoken language to incorporate with itself confraternities having the same name. The title of the sodality is: "The Society of Christian Mothers under the Patronage and Intercession of the Sorrowing Virgin Mary". Since 1878 there has been a confraternity of Christian mothers for the United States at Pittsburg, Pennsylvania. In 1881 it was made an archconfraternity for the whole of North America. Its headquarters are at the Church of St. Augustine at Pittsburg. A monthly periodical is published at New York, under the title "The Christian Mother".
(3) To bring the great blessing of the True Faith to poor heathen children, "The Association of the Holy Childhood" was established for Catholic children, and has richly blessed both (see above). A Confraternity of the Child Jesus was also established at Bethlehem somewhat later than 1905 by the Christian Brothers. In 1908 the society received its indulgences and in 1909 Pius X made it an archconfraternity with the right of aggregation for the whole world. Since 1910 not only children but also their parents, and in general all who are interested in the training of children, can become members. The noble aim of the sodality is to implore the Divine Child to protect and bless all children, especially those in schools where religion is not taught. Applications for membership are made to the director of the Archconfraternity of the Child Jesus, Bethlehem, Palestine ("Acta Ap. Sed.", I, 757 sq.; Hilgers, "Appendice" in Beringer, op. cit.). In 1889 the Capuchin Father Cyprian founded at Ehrenbreitstein the "Seraphic Charity" for endangered youth. Its object is the rescue of religiously and morally endangered children, and their protection also in later years after the periods of school and apprenticeship are over. The members pay two and one-half cents monthly. In twenty-two years more than 10,000 poor children have been aided, and seven new institutions have been founded, at a total expenditure of $1,118,000. In Germany the society has 350,000 members; it is also established in Austria, Switzerland, Italy, and the United States, and has a total membership of over 500,000. The money is collected by 12,000 patrons and patronesses, who aid in the housing and supervision of the children. The society received its indulgences in 1902 from Leo XIII, who blessed and recommended it (cf. "Analecta Ord. Min. Cap.", 1902, 171).
(4) There are a number of sodalities very beneficial in their results for the sanctification and perfection of priests. Not only have Congregations of the Blessed Virgin Mary been formed especially for priests, but there are also other special associations of priests. Mention has already been made in the article PURGATORIAL SOCIETIES of the "Priests' Association under the Protection of St. Benedict for the Relief of the Poor Souls in Purgatory". See also PRIESTS' EUCHARISTIC LEAGUE; PRIESTS' COMMUNION LEAGUE . For the "Pious Union of St. Paul the Apostle", see PRIESTS, CONFRATERNITIES OF. See also APOSTOLIC UNION OF SECULAR PRIESTS. For "Associatio perseverantiæ sacerdotalis" see PRIESTS, CONFRATERNITIES OF, III. There are also the "Associatio sacerdotalis reparationis" and the "League for Sacerdotal Holiness", for priests who strive after higher perfection. Cf. "Acta S. Sedis", XLI, 170 sqq.; "Acta Apost. Sedis", I, 739; II, 474 sqq.; also the pamphlet "Ligne de Sainteté sacerdotale", 4th ed., 1909; and Hilgers, "Appendice" in Beringer, "Les Indulgences", 72 sqq. After the death of the founder of the league, P. Feyerstein, P. Reimsbach (28 rue Werby, Bar-le-Duc, France) became its director. Communications may be addressed to the sub-director of the League, Abbé Lachambre (101 rue du Pont à la Faulx, Peruwelz, Hainaut, Belgium). Those desiring further knowledge as to the origin and history of such confraternities of priests are referred to the article PURGATORIAL SOCIETIES, and for the history of the "Fraternitas Romana" in particular to Armellini, "Le chiese di Roma" (2nd ed., Rome, 1891), 20 sqq.
(5) The "Pious Association of Mass-servers and Sacristans, under the protection of St. John Berchmans of the Society of Jesus", an association for acolytes and sacristans. This society was confirmed in 1865 by Pius IX, and, with the permission of the bishop, can be introduced anywhere without further formalities. Pius X also granted indulgences to the society (cf. "Acta S. Sed.", I, 689 sq., 699 sqq.).
(6) The Catholic Journeymen's Societies, established by Adolph Kolping, the father of these associations, are well known (see GESELLENVEREINE ).
(7) The "Society of St. Raphael", for the protection of emigrants, established in 1871, originally for German emigrants. In 1883 the "American Raphael Society" was founded; other countries also have their special association of this name, as Austria, Belgium, and Italy. Since the establishment the society has proved a great blessing to many thousands of poor emigrants (see EMIGRANT AID SOCIETIES).
(8) Book societies have been founded, especially in Austria and Germany, for the spread of good books (cf. Beringer, op. cit.). Concerning the "Society of St. Charles Borromeo", see SOCIETY OF ST. CHARLES BORROMEO. Various other church societies of similar nature have been founded, especially in France, as societies for the sick, for labourers and mechanics, for young working-women, for country people, and even for travellers (Beringer, op. cit.).
(9) The "Confraternity of the Worthy First Communion and of Perseverance", established at Proulle, France, in 1891. In 1893 the Dominicans took charge of its direction. In 1896 the society was confirmed by Leo XIII; in 1910 Pius X transferred its headquarters to Rome, where the general of the Dominicans is entrusted with the entire guidance of this association. The object of this confraternity is to obtain for children the grace of a good First Communion and further perseverance in goodness. It can be established anywhere, and all, without exception who desire to work for the aims of the confraternity can become members of the same and share in the indulgences and privileges. Applications for the establishment of such confraternities or for the personal right to take members into the society should be made to the general of the Dominicans at Rome (Collegio Angelico, 15 Via San Vitale). A similar confraternity was erected at Rome in the Church of San Claudio, and by Brief of Pius X (4 Jan., 1912) was raised to the Unio Primaria with the right of aggregation for the whole world (Act. Apost. Sed., IV, 49 sq.). Little requires to be said as to the value and advantages of the sodalities. Their aims are undoubtedly the highest; the means used to attain these aims are the noblest. Consequently the results are always the best, and often astonish both friends and foes; therefore the most competent judges, the popes and the saints, have repeatedly recommended these associations to Catholics. The history of the sodalities and the results of their labours, as publicly exhibited and known to all the world, loudly proclaim the usefulness of these associations for all eras. As new times bring new demands, fresh and noble branches full of strength and renewed vitality grow on the fruitful tree of the associational life of the Catholic Church. Without exaggeration it may be said that ordinarily the most zealous and active Catholics are brought together in the sodalities in order to pursue the noblest aims. It is true that the influence of the sodalities, especially of the first group, cannot be estimated by measure and weight. However, the Christian and Catholic who knows why man is upon earth, knows also that a single act of love of God is of inestimable value. He knows also what a power there is in united prayer, what miracles it can work. As proof need only be mentioned the "Apostleship of Prayer" and the "Messengers of the Heart of Jesus". Moreover, these societies of piety and prayer labour ordinarily in the most unselfish, self-sacrificing manner, and are filled with a most noble-minded zeal for souls. This is shown by the innumerable hosts of poor souls who owe their release from Purgatory to the Confraternities for Poor Souls, and by the hundreds of thousands of poor sinners who owe their salvation to the sodalities. The salvation of inumerable souls of poor heathens is attributable to the single Society of St. Francis Xavier and the single Association of the Holy Childhood. The society mentioned above for the Propagation of the Faith alone has collected since its foundation $90,000,000 for heathen missions. (Beringer, op. cit.; Seeberger, "Key to the Spiritual Treasures", Migne, "Dictionnaire des Confrèries".)
III
The Sodality of the Blessed Virgin Mary was founded in 1563 at Rome in the Roman College of the Society of Jesus. The actual founder was John Leunis (Lat. Leonius or Leonis), b. at Liège, Belgium; received into the Society of Jesus by St. Ignatius on 13 Jan., 1556; and died at Turin, 19 Nov., 1584, the year in which his Roman Sodality was erected into an archsodality by the Bull, "Omnipotentis Dei", of Gregory XIII. Leunis distinguished himself in the last years of his life by heroic charity towards the sick. In the afternoon, when school was over, and especially on Sundays and feast days, Leunis gathered together, while teacher of grammar at the Roman College, the most zealous of his pupils for prayer and pious exercises, especially for devotions in honour of the Blessed Virgin. Pupils of other classes soon joined the company and in this way a foundation was laid for a school of devotion and virtue, the Marian Sodalities. As in the following year the members numbered already seventy, the first rules were drawn up. The sodality was placed under the special protection of the Blessed Virgin, and the object was declared to be personal perfection in virtue and study, as well as works of charity and zeal for souls. The members generally met on Sundays and feast days, and the meetings were conducted by a Jesuit Father, who delivered an address. The council was chosen from the members, and aided the director in the administration by counsel and other help.
In 1569 a division of the sodality in the Roman College became necessary on account of the large number of members. The older pupils, those over eighteen years of age, formed a sodality for themselves, while the younger were formed into another. Soon there were three sodalities in the Roman College. The meetings of the sodality composed of the older pupils were held regularly in the college church, which bore the title of the Annunciation. From this church the sodality received the title of Primary Sodality (Prima-Primaria) of the Annunciation. This title was given in the Bull, "Omnipotentis Dei", of 5 Dec., 1584, issued by Gregory XIII. At the same time the pope gave the general of the order in this Bull the power to receive as members of the Primary Sodality (Prima-Primaria) not only pupils of the college, but also other persons, and also the power to erect similar sodalities in the colleges and churches of the society, which were to be connected with the Primary Sodality and to share in its indulgences and privileges. Before this sodalities had also been formed in France, Germany, the Netherlands, Spain, and elsewhere. These societies did much good among students and the laity, were a protection against the new erroneous teaching, and strengthened loyal Catholics in their faith.
The permission to erect more than one sodality in each college was granted by Sixtus V and powers for Jesuit residences were added by Clement VIII and Gregory XV. The latter, moreover, declared explicitly that the sodalities of the Blessed Virgin were not to be placed under the control of the regulations for confraternities contained in the Bull of Clement VIII, "Quacumque". Lastly, Benedict XIV confirmed all earlier indulgences and privileges, and added to these in the Golden Bull (27 Sept., 1748), which is, in a certain sense, the crowning glory of the sodalities. "It is almost incredible", says Benedict XIV, "what results have sprung from this pious and praiseworthy institution for the faithful of all classes". Finally, by a Brief of 8 Sept., 1751, he granted the Jesuit general authority to unite with the Roman main sodality other sodalities of either sex that had been canonically erected in the Jesuit churches. These sodalities were to share in all the indulgences and privileges of the Prima-Primaria. After the suppression of the Jesuits in 1773 the sodalities were kept in existence by the solicitude of the pope and the efforts of zealous priests. The Society of Jesus was re-established in 1814, and Leo XII restored to the Jesuit general his old rights and privileges as regards the Sodalities of the Blessed Virgin by a Brief of 17 May, 1824. In addition, by a Rescript of March, 1825, addressed to the Jesuit general, the same pope granted the right to unite all sodalities to the Roman archsodality, even if they existed outside of Jesuit houses, and to share with these subsidiary sodalities all its indulgences and privileges. Leo XIII further granted to the general of the Jesuits the authority even to erect canonically such sodalities everywhere, with the permission or consent of the diocesan bishops. He also declared all sodalities of every kind independent and exempted from the regulations of the Constitution, "Quæcumque", of Clement VIII.
Leo XIII also granted other favours to the sodalities of the Blessed Virgin, which he called "excellent schools of Christian piety, and the surest protection of youthful innocence". Finally, Pius X not only gave the sodalities the highest praise, but also granted them new privileges and indulgences, and confirmed the new summary of indulgences on 21 July, 1910. On 8 Dec. of the same year the general of the Society of Jesus approved new general rules for the sodalities under Jesuit direction. These rules were intended to serve as a model for all other Sodalities of the Blessed Virgin; they give the clearest statement as to the nature and purpose, organization and working of all such bodies. These sodalities aim at making genuine Christians of their members by a profound devotion to, and childlike love of, the Blessed Virgin; the members are not merely to strive to perfect themselves, but are also, as far as their social position permits, to seek the salvation and perfection of others and to defend the Church of Jesus Christ against the attacks of godless men (cf. tit. I, reg. 1). The entire tendency of the sodalities and the councils (which are selected from the sodality), the regular meetings and lectures, the careful control and supervision of all members, in addition to all the various exercises and works prescribed or advised, and the constant close personal intercourse of the members with the director, serve to make the members noble, moral human beings, who, with the aid of the Blessed Virgin, lead others to Christ. In general the spirit and occupation of the members is not to be a vaguely enthusiastic piety and asceticism, but a sober, genuinely Catholic devotion and a joyous, zealous effectiveness for good in the sphere in which each member moves. Consequently, in separate sections the members should have all possible opportunity to develop all the capabilities of mind and heart, in order to attain as completely as possible the high aim of the society (cf. Reg., 12-14). The history of the sodaliities of the Blessed Virgin gives clear proof of their great and beneficial influence in all epochs of their existence. These beneficial results have been recognized by both State and Church. The enemies of Christianity and of the Church have also shown their recognition of these results by their particular hatred and persecution of sodalities.
The sodalities developed rapidly even at the very beginning. After thirteen years of existence they included 30,000 members. Wherever the Society of Jesus went to establish colleges or missions, a sodality of the Blessed Virgin was soon erected in that place. In all the larger cities of Europe where the Jesuits established themselves firmly, they founded not merely one, but as many as seven or even twenty different sodalities. During the period that the sodalities were connected with the houses and churches of the Jesuitsthe membership rose to many hundred thousands. The number increased when, from 1751, married women and girls were admitted. After the restoration of the Society of Jesus the sodalities grew enormously. In the fifty years after the declaration of the dogma of the Immaculate Conception nearly 35,000 new sodalities were united with the Roman main sodality. In the year 1910, 1132 new sodalities were established, of which 178 were in North America. At various times and in various countries emperors, kings, and princes have been zealous members of sodalities, and have encouraged the growth of these bodies. In the seventeenth century alone eighty cardinals and seven popes came from them. In all Catholic countries the Sodalities of the Blessed Virgin include among their most faithful members, the greatest and noblest men of every position in life, generals and scholars of the highest rank. St. Stanislaus Kostka, St. John Berchmans, St. Francis de Sales, St. Fidelis of Sigmaringen, St. Leonard of Port Maurice, St. Peter Fourier, St. John Baptist de Rossi, the Venerable Jean Eudes, and many other saints, blesseds, and venerables, were proud to belong to the sodalities of the Blessed Virgin. For six years St. Francis de Sales worked, during his student life, in the sodality of the College of Clermont at Paris as member, assistant, and prefect. Others, like St. Alphonsus Liguori and St. Charles Borromeo, praised and recommended the Sodalities of the Blessed Virgin as nurseries for youth and for growth in perfection. Above all it has always been the teachers and shepherds of the entire Catholic Church, the popes, who have, in their words and actions, highly honoured these sodalities, and who have earnestly recommended them to all the faithful, e. g. Gregory XIII, Sixtus V, Gregory XV, Benedict XIV, Leo XIII, Pius X.
Undoubtedly a well-conducted Sodality of the Blessed Virgin is in itself the best method of spiritual development for the members and also the best aid to the priest in his anxiety for the well-being of his entire flock. In addition these sodalities are the most universally extended of all pious associations and confraternities, for they can be and are erected separately for each sex, for every age, and every station in life, so that they include in themselves the advantages of all unions for different positions in life. Moreover, as has been already clearly shown, they seek to attain as fully as possible in their members the twofold object which all other confraternities, in a certain sense, only strive for partially, namely, to attain to true love of God by the exercises of the Divine service, prayer and reception of Holy Communion, and to attain to true charity by exercising the most universal possible zeal for souls.
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Sodom and Gomorrha[[@Headword:Sodom and Gomorrha]]

Sodom and Gomorrha
Sodom, a city of Pentapolis (Wisd., x, 6; Gen., xiv, 2): Sodom, Gomorrha, Adama, Seboim, and Bala -- later called Segor (Gen., xix, 22). They were situated in "the country about the Jordan" (Gen., xiii, 10); their exact location is unknown (cf. Gen., xiv, 3, 8, 10, 17; xix, 20-22, 30, 37; Deut., xxxiv, 3). Josephus identifies Segor with "Zoara of Arabia" at the south end of the Dead Sea ("Bel. Jud.", IV, viii, 4; cf. "Ant. Jud.", I, xi, 4; XIII, xv, 4; XIV, i, 4). Conder identifies it with Tell esh-Shaghur, seven miles north of the Dead Sea; Burkhard, Wetstein, and others with Chirbet es-Safich, three miles south of the Dead Sea; E. Robinson puts it on Lisan, etc. For the unnatural sins of their inhabitants Sodom, Gomorrha, Adama, and Seboin were destroyed by "brimstone and fire from the Lord out of heaven" (Gen., xiii, 13; xviii, 20; xix, 24, 29; Osee, xi, 8). Since then, their names are synonymous with impenitent sin, and their fall with a proverbial manifestation of God's just wrath (Deut., xxix, 23; xxxii, 32; Is., i, 10 sqq.; Ezech., xvi, 49; Matt., xi, 23 sq.; II Peter, ii, 6; Jude, 7). The Septuagint rendering katestrephe (Gen., xix, 25) probably led to the erroneous opinion that the destruction of Sodom was accompanied by great upheavals of the earth, and even to the formation of the Dead Sea.
HUMMELAUER, Comment. In Gen. (Paris, 1895), 376, 416 sq.; BUHL, Geog. des Alt. Pal. (Leipzig, 1896), 271-74; ROBINSON, Bibl. Researches in Palestine, II (Boston, 1847), 480 sqq.; Palestine Explor. Fund (1879), 15, 99, 144 (1881), 277 (1884), 126 (1886), 19-22; BLANCHENHORN in Zeirschr. des deutsch. Pal. Vercins (1896); CONDER, Handbook to the Bible (London, 1873), 38; IDEM, Heth and Moab (London, 1880), 154 sqq.
NICHOLAS REAGAN 
Transcribed by Thomas M. Barrett 
Dedicated to the mercy of God
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Sodoma
(GIOVANNI ANTONIO BAZZI, or DE'BAZZI, often miscalled RAZZI, more usually known by his nickname, SODOMA).
Piedmontese and Florentine painter, b. at Vercelli in Piedmont, 1477; d. at Siena, 1549. His father, Giacono da Bazzi, was a shoemaker who had settled in Vercelli. The son was in 1490 apprenticed for seven years to a glass-painter from Casale, named Spanzotti, and with him the young Sodoma went to Milan, where he came under the influence of Leonardo da Vinci, although it is exceedingly doubtful whether he ever entered his studio. He executed his first important decorative work in 1503 for a small Olivetan convent near Pienze, and, two years after, he passed on to the mother-convent of the order, known as Monte Oliveto Maggiore, to continue the work commenced by Signorelli. There he not only painted twenty-vive large frescoes, but many other smaller ones; these constitute his most notable and perhaps his greatest works. Two years later he was at Rome, one of a number of artists employed by Julius II to decorate the Vatican. He then went to Siena, and, returning to Rome, executed important commissions for Agostino Chigi in the Villa Farnisena. Having completed that work he returned to Siena, where he spent a considerable time, painting some wonderful pictures, including his "Christ Bound to the Column". We do not know where he was between 1518 and 1525, but in the latter year he was at work at fresco decoration, painting a world-renowned panel, now in the Uffizi Gallery at Florence, with its almost unapproachable figure of San Sebastian; and various smaller pictures. In 1526 he was back at Siena, painting his famous frescoes in the Chapel of St. Catherine and St. Domenico, following them by other fresco works in the Palazzo Pubblico, and then by his decorations in the Chapel of San Spirito. It was these latter works which obtained honours for him from the Emperor Charles V, who created him a count palatine. He then wandered to Volterra, Pisa, Lucca, and various other places, leaving behind him traces of fine artistic work, and finally returned to Siena in his old age. He was an erratic and extraordinary man. Vasari gives various malicious reports about him, many of which are palpably untrue, and others probably exaggerated. There is little doubt, however, that his moral character was not above reproach, and at the very least coarse and lascivious. He drew perfectly, and with great ease, his colouring is delightful, sumptuous, and at times sensuous; he was greatly influenced by Leonardo, and to a certain extent by Raphael, and there is a remarkable charm and poetic feeling running through all his works, while at times the beauty of the faces of his women and children is almost irresistible. His works are scattered all over Italy, perhaps the greatest being those which are at or near Siena, the painting already alluded to in Florence, and examples of his work at Milan, Munich, London, and Rome. Every possible scrap of information respecting him has been gathered together in a memoir issued in 1906 by R. H. H. Cust. This is the standard book on Sodoma, and contains the very latest information concerning him. It is more important than his original statements, to form a proper judgment concerning the artist, because it contains all that Vasari states, together with many important documents and new pieces of information, dealing with the life of the painter, and refuting many of the statements which have been made concerning him. He must be regarded as an extraordinary genius, because at times he reached the very highest of his ideals, and then at times completely failed. He must also be regarded as a man against whom many writers have thrown mud, and who now can be safely considered as a far greater man than his contemporaries regarded him, and not so evil in disposition as many were prepared to believe him to be.
GEORGE CHARLES WILLIAMSON 
Transcribed by Lucia Tobin
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Soissons
Diocese of Soissons (Suessionensis)
Includes, with the exception of two hamlets, the entire Department of Aisne. It was re-established by the concordant of 1802 as suffragan of Paris, but in 1821 it became suffragan of Reims. It consists of (1) all the ancient Diocese of Soissons, except the civil district of Compiègne, which went to the Diocese of Beauvais; (2) all of the Diocese of Laon, except two parishes, which went to Reims; (3) that portion of Vermandois which formerly belonged to the Diocese of Noyon (see BEAUVAIS); (4) a few parishes which formerly belonged to Cambrai, Meaux, Troyes, Reims. After a vain attempt made by the unexecuted concordant of 1817 to re-establish the See of Laon, the bishops of Soissons were authorized by Leo XII (13 June, 1828) to join the title of Laon to that of their own see; by Leo XIII (11 June, 1901) they were further authorized to use the title of St-Quentin, which was formerly the residence of the bishops of Noyon. The territory of Soissons and Laon played an important political part under the Merovingians. After the death of Clovis (511), Soissons was the capital of one of the four kingdoms into which his states were divided. The kingdom of Soissons, which ceased to exist in 558, when Clotaire I reunited all the Frankish states, came into being again in 561 when the death of Clotaire led to a redivision of the territory. It finally disappeared in 613 when the Frankish lands were once more reunited under Clotaire II.
I. THE SEE OF SOISSONS
Concerning the traditions that make St. Sixtus and St. Sinicius the earliest apostles of Soissons as envoys of St. Peter, see REIMS. Sts. Crepinus and Crepinianus martyrs (c. 288) are patrons of the diocese. According to Mgr. Duchesne, the establishment of a see at Soissons dates from about 300. Among its bishops are: St. Divitianus (c. 310-20); St. Onesimus (c. 350-361); St. Edibius (c. 431-62); St. Principius (462-505), brother of St. Remy of Reims; St. Lupus (505-35); St. Baldarinus (Baudry) (535-545), whom Clotaire I exiled for seven years to England, where he served as gardener in a monastery; St. Ansericus or Anscher (623-52); St. Drausinus (657-76), founder of the monastery of Notre Dame de Soissons and of the Abbey of Rethondes; St. Adolbertus (677-85); St. Gaudinus (685-707), assassinated by usurers; Rothadius (832-869), famous for his quarrel with Hinemar (q. v.); Riculfus (884-902), whose pastoral issued in 889 is one of the great extant treasures of the ecclesiastical literature of that period; St. Arnuel de Paméle (1081-1082), elected through the efforts of Hugues e Die legate from Gregory VII, and who was disturbed in the possession of his see by two bishops nominated successively by Philip I; Jocelyn de Vierzy (1126-52). who aided in the victory of Innocent II over the antipope Anticletus, and wrote an explanation of the Apostle's Creed and the Lord's Prayer; Hugues de Champfleury (1159-75), chancellor of Louis VII; Gui de Château Porcein (1245-50), who accompanied St. Louis on the Crusadeand was killed in Palestine; Languet de Gergy (1715-30) who wrote the life of Mary Alacoque. In 1685 Louis XIV nominated the famous littérateur Huet Bishop of Soissons, but the strained relations existing then between France and Rome prevented him from receiving his Briefs, and he exchanged that see for Avranches in 1689.
II. THE SEE OF LAON
The Diocese of Laon was evangelized at an uncertain date by St. Beatus; the see was founded in 487 by St. Remy, who cut it off from Reims and made his nephew St. Genebaldus bishop. Among the bishops of Laon are: St. Chagnoaldus (c. 620-3), brother of St. Faro, Bishop of Meaux, and of St. Fara; Hinemar (857-76); Adalbero Ascelin (977-1030) driven from his see (981) by the Carlovingian Louis V who accused him of undue intimacy with Emma, widow of Lothaire, and who was afterwards very loyal to the interests of Hugh Capet, to whom he handed over the Carlovingian Charles of Lorraine, and Arnoul, Archbishop of Reims. He was the author of a satirical poem addressed to King Robert; Gaudri (1106-12), who held out against the commune movement, and who was slain in a brawl at Laon; Barthélemy, de Vir, or de Viry (1113-51), who attracted St. Norbert to the diocese; Gautier de Mortagne (1155-74), author of six small theological treatises; Robert le Cocq (1352-8), who in October, 1356, and March, 1357, after the imprisonment of John II by the English held an important position in the States General, took the side of Stephen Marcel, conspired with him and Charles the Bad, King of Navarre, against the dauphin, the future Charles V and then fled to Aragon, where he became Bishop of Calahorra; Pierre de Montaigut (1371-86), cardinal in 1383; the historian Jean Juvenel des Ursins (1444-9), afterwards Archbishop of Reims; Louis de Bourbon Vendôme (1510-52), cardinal in 1517; César d'Estées (1653-1681), cardinal in 1672, was elected to the French Academy, and in Rome was involved in the difficulties between Louis XIV and Innocent XI, Alexander VIII and Innocent XII; Jean de Rochechouart de Foudoas (1741-77), cardinal in 1761. Louis Séguier, nominated by Henry IV, Bishop of Laon in 1598, refused the nomination to make room for his young nephew Peter de Bérulle, afterwards cardinal and founder of the Oratorians; de Bérulle refused the see.
The Bishop of Soissons as senior suffragan of Reims had the privilege during a vacancy of the metropolitan see to replace the archbishop at the ceremony of anointing a King of France. The Bishop of Laon ranked as Duke and peer from the twelfth century. As second ecclesiastical peer, he had the privilege of holding the ampulla during the anointing of the king. The chapter of Laon was one of the most illustrious of the kingdom. From the twelfth century its members numbered eighty-four; it had to engage in bitter struggles with the communal regime; three popes, Urban IV, Nicholas II, and Clement VI, sixteen cardinals, and more than fifty archbishops and bishops belonged to it. Jacques Pantaléon who became pope as Urban IV was a choir boy, then canon of the cathedral of Laon. He arranged the cartularium of the church of Laon, and was commissioned by Gregory IX to settle the dispute between the chapter and Enguerrand de Coucy. As Archdeacon of Laon he assisted in 1245, at the council of Lyons. Under the direction of St. Anselm of Laon (q. v.), appointed by Eugene III to restore theological studies in France, the school in connexion with Laon cathedral drew young men from all parts of Europe.
The Abbey of St-Médard at Soissons, founded in 557 by Clotaire I to receive the body of St. Médard, was looked upon as the chief Benedictine Abbey in France; it held more than two hundred and twenty fiefs. Hilduin, abbot (822-30) in 826 obtained from Eugene II relics of St. Sebastian and St. Gregory the Great; he caused the relics of St. Godard and St. Remi to be transferred to the abbey; he rebuilt the church which was consecrated 27 August, 841, in the presence of Charles the Bald and seventy-two prelates. The king bore the body of St. Médard into the new basilica. The church was pulled down but rebuilt and reconsecrated in 1131 by Innocent II, who granted those visiting the church indulgences known as "St. Médard's pardons". In this abbey Louis the Pious was imprisoned in 833, and there he underwent a public penance. Among the abbots of St. Médard's are: St. Arnoul, who in 1081 became Bishop of Soissons; St. Gerard (close of the eleventh century); Cardinal de Bernis, made commendatory abbot of St. Médard in 1756. The Benedictine Abbey of Note Dame de Soissons was founded in 660 by Ebroin and his wife Leutrude. The Cistercian abbey of Longpont, founded in 1131, counted among its monks the theologian Pierre Cantor (q. v.), who died in 1197, and Blessed John de Montmirail (1167-1217), who abandoned the court of Phillipe-Auguste in order to become a monk. The abbey of St. Vincent at Laon was founded in 580 by Queen Brunehaut. Among its earlier monks were: St. Gobain, who, through love of solitude, retired to a desert place near Oise and was slain there; St. Chagnoaldus, afterward Bishop of Laon, who wished to die in his monastery; St. Humbert, first abbot of Maroilles in Hainaut. The abbey adopted the rule of St. Benedict. It was reformed in 961 by Blessed Malcaleine, a Scotchman, abbot of St. Michael at Thierache, and in 1643 by the Benedictines of St. Maur. Among the abbots of St. Vincent were: St. Gerard (close of the eleventh century), who wrote the history of St. Adelard, abbot of Corde; Jean de Nouelles (d. 1396), who wrote a history of the world, and began the cartulary of his monastery. The Abbey of St. John at Laon was founded in 650 by St. Salaberga, who built seven churches there; she was its first abbess; St. Austruda (d. 688) succeeded her. In 1128 the abbey became a Benedictine monastery. The Abbey of Nogent sous Coucy was founded in 1076 by Albéric, Lord of Coucy. Among its abbots were St. Geoffroy (end of the eleventh century) and the historian Guibert de Nogent, who died in 1112, and whose autobiography, "De Vita Sua" is one of the most interesting documents of the century. Under the title "Gesta Die per Francos" he wrote an account of the First Crusade. The Abbey of Cuissy in the Diocese of Laon was founded in 1116 by Blessed Lucas de Roucy, dean of Laon, and followed the rule of Premonstratensians. In the Diocese of Soissons, the Premonstratensians had the abbeys: Chartreuve, Valsery, St. Yved de Braine, Villers Cotterets, Val Secret, Vauchrétien, Lieurestauré. (See PREMONTRÉ, ABBEY OF.)
The portion of the ancient Diocese of Noyon within the jurisdiction of the present Diocese of Soissons includes the town, St-Quentin (Augusta Vermanduorum) where St-Quentin was martyred under Diocletian. It was the chief town of a diocese until 532, when St. Médard, the titular, removed the see to Noyon. Abbott Fulrade built the Church of St-Quentin in the eighth century and Pope Stephan II blessed it (816). From the time of Charles Martel until 771, and again from 844 the abbots of St-Quentin were laymen and counts of Vermandois. During the Middle Ages a distinct type of religious architecture sprang up in Soissons; Eugéne Lefèvre Pontalis has recently brought out a work dealing with its artistic affiliations. After investigation Canon Bauxin concludes that the cathedral of Laon, as it exists, is not the one consecrated in 1114 and visited by Innocent II in 1132; that was the restored ancient Romanesque building; the present one was built 1150-1225. Louyis d'Outremer (936), Robert the Pious (996), Philip I (1959) were anointed in Notre Dame de Laon; in the twelfth century Hermann, Abbot of St. Martin's of Tournai, wrote a volume on the miracles of Notre Dame of Laon. The Hôtel-Dieu of Laon, once known as Hôtellerie Notre Dame, was founded in 1019 by the Laon chapter. The Hôtel-Dieu of Château Thierry was founded in 1304 by Jeanne, wife of Philip the Fair.
Besides the saints already mentioned, the following are specially honoured as connected with the religious history of the diocese: St. Montanus, hermit, who foretold the birth of St. Remi (fifth century); St. Marculfus, Abbot of Nanteuil (sixth century) in the Diocese of Coutances, whose relics, transferred to Corbeny in the Diocese of Laon, were visited by the kings of France who, after their anointing at Reims, were wont to go to the tomb of St. Marculfus to cure the king's evil (see REIMS, ARCHDIOCESE OF); St. Sigrada, mother of St. Leodagarius, exiled by Ebroïn to the monastery of Notre Dame at Soissons (seventh century); St. Hunegundis, a nun from the monastery of Homblières (d. c. 690); St. Grimonia, an Irishwoman martyred at La Chapelle (date uncertain); St. Boetianus (Bosan), husband of St. Salaberga, and St. Balduinus, martyr, his son (seventh century); St. Voël, or Vodoalus, hermit (d. c. 720). Among the natives of the diocese may be mentioned: Pierre Ramus (1515-72), Racine (1639-99), La Fontaine (1621-95), Dom Luc d'Achéry (1609-1685), Charlevoix (1683-1761), Camille Desmoulins (1760-1794). The chief pilgrimages are: Notre Dame de Liesse, a shrine founded in the thirteenth century, and replaced at the end of the fourteenth century by the present church; Notre Dame de Paix at Fieulaine, which dates back to 1660. Before the application of the Congregations Law (1901), there were in the Diocese of Soissons Jesuits, Trinitarians, and several teaching congregations of brothers. Some congregations of women had their origin in the diocese: the Nursing and Teaching Sisters of the Child Jesus, with mother-house at Soissons, founded in 1714 by the Madame Brulard de Genlis; the Sisters of Notre Dame de Bon Secours, a nursing and teaching order, founded in 1806, with mother-house at Charly; Sisters of Notre Dame, nursing and teaching order, with mother-house at Saint-Erme, founded in 1820 by the Abbé Chrétien; the Franciscan nuns of the Sacred Heart, a nursing order, founded in 1867, with mother-house at St-Quentin; the Servants of the Heart of Jesus, of whom their are two branches, the "Marys" who lead a contemplative life, and the "Marthas" who nurse the sick; they were founded at Starsburg in 1867, and brought to St-Quentin after the war of 1870-1.
At the close of the nineteenth century the religious congregations in the diocese had charge of 40 nurseries, two deaf-and-dumb schools; 1 orphanage for boys, 14 for girls, 6 work bureaus, one home for the poor, 29 hospitals, 10 district nursing homes, 1 retreat house, and 1 lunatic asylum. In 1905, when the Concordat was broken, there were in the diocese of Soissons: 535,583 inhabitants, 39 parishes, 539 auxiliary parishes, and 15 curacies recognized by the State.
Gallia Christiana, nova, IX (1751), 333-88, 506-693, 978-1036; instrum., 95-146, 187-202, 359-94; FISQUET, France Pontificale; Soissons et Laon (Paris, 1866); PÉCHEUR, Annales de diocèse de Soissons (10 vols., Soissons, 1863-1891); LEDOUBLE, Etat relig. ancien et moderne des pays qui forment aujourd'hui le diocèse de Soissons (Soissons, 1880); MARTIN AND LACROIX, Histoire de Soissons (2 vols, Soissons, 1880); MALLEVILLE, Histoire de la ville de Laon et de ses institutions (2 vols., Laon, 1846); Broche, les rapports des évéques avec la commune de Laon in Nouvelle revue historique de droit français et étranger, XXV (1901); DEMARSY, Armorial des évéques de Laon (Paris, 1865); Poquet, Notre Dame de Soissons, son hist., ses églises, ses tombeaux, ses abbesses, ses reliques (2nd ed., Paris, 1855); LEFÉVRE PONTALIS, L'architecture religieuse dans l'ancien diocèse de Soissons au XIe et au XIIe siècle (2 vols., Paris, 1894-7); BOUXIN, La Cathédrale de Laon (Laon, 1892); Lecocq, Hist. de la Ville de Saint-Quentin (St-Quentin, 1875).
GEORGES GOYAU 
Transcribed by M. Donahue
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Solari
(SOLARIO)
A family of Milanese artists, closely connected with the cathedral and with the Certosa near Pavia.
(1) Guiniforte Solari
Born 1429; died 1481. He was the son of Giovanni (born c. 1400; died 1480), superintendent of the building of the cathedral and of the Certosa. Guiniforte was one of the architects of the Certosa (1465), was employed on the Ospedale Maggiore, and was also one of the architects of the fortified castle of the Sforza family and of several of the churches of Milan. His son PIETRO ANTONIO (d. 1493) worked also for a time on the cathedral; there is proof that in 1476 he was still there. Later he was called to Moscow where he was employed on the rebuilding of the Kremlin.
(2) Andrea Solari
Painter, b. at Milan about 1465; d. 1515. From 1490 he was a pupil of Giovanni Bellini at Venice and his early works recall this painter, as for example a Madonna with Saints, painted in 1495 for the Church of San Pietro at Murano and now in the Brera at Milan. After his return to Milan he copied the style of Leonardo da Vinci so closely that he was considered the latter's best pupil. He is very like Leonardo, especially in the treatment of the heads, plastic modelling, and colouring. A beautiful Descent from the Cross, painted in 1503, is still in existence. About this date he also painted many portraits and in this way came into connexion with Cardinal Charles d'Amboise, for whom he painted a number of pictures during the years 1507-9 at Gaillon in Normandy. These works are now in galleries in England. During the second half of his working period he changed his style to a brighter tone and his works are easily recognized by the clear, luminous colours and the manner in which they flow into and blend with one another. The School of Leonardo, however, is always perceptible. Among other paintings belonging to this time is a Madonna with a Child lying on a cushion to whom she offers the breast; the figures are surrounded by a beautiful landscape. This picture is in the Louvre and the same gallery has another of his works, a Salome receiving from the executioner the head of John the Baptist, with the delicate face turned away from the object. The Poldi-Pezzoli Gallery of Milan contains a large number of his works; among these are: "Repose on the Flight to Egypt" (1515), one of the best pictures of Leonardo's school; "St. Catherine"; "St. Anthony", "The Crowning with Thorns". His last and most important work is the "Assumption of the Blessed Virgin:, at the Certosa near Pavia, which, however, he was not able to complete.
(3) Andrea's brother Cristoforo Solari (called "Il Gobbo")
Sculptor and architect, b. at Milan before 1475; d. in 1527. In 1490 he went with Andrea to Venice where some sculptures executed by him are still in existence. In 1498 he returned to Milan and entered the service of Ludovico Sforza at whose order he executed his chief work, the tomb of Ludovico's wife. The figures of Beatrice d'Este and Ludovico upon the tomb belong in their massive severity, individuality of treatment, and technical excellencies to the best works of the early Renaissance in Lombardy. The monument was erected in the Church of Maria delle Grazie, but was unfortunately destroyed at a later era; in 1821 the two statues were taken to the Certosa near Pavia. Besides there, a number of statues in the cathedral of Milan are ascribed to him: four doctors of the church, Adam and Eve, Sebastian, Christ bound to the pillar. They are marked by a less vigorous naturalism, the influence of a stay at Rome, whither he went after the overthrow of the Sforza family. From 1503 he was again in Milan, where he took charge of the construction of the cathedral. He also designed the great cupola of Santa Maria della Passione at Milan.
(4) Antonio Solari
Born in 1382; died 1445. He is called IL ZINGARO (the gypsy), a nickname probably given him either because his father was apparently a Bohemian blacksmith who had emigrated to Venice, or from the wandering life he himself led until he settled permanently in Naples. He is said to have worked at his father's trade until his love for the beautiful daughter of an artist led him to turn to art. As at Naples he was very soon able to win the favour of Queen Joanna, it was not long before he became the most important painter of the capital. He founded a school which produced a number of masters of moderate ability. His most important work, which is also the best production of Neapolitan painting at that period, is a series of twenty frescoes in the court of a monastery near San Severino which show traces of the influence of the schools of Venice and Ferrara. They represent the life of St. Benedict and contain a large number of lifelike figures in dignified and graceful positions. His "Carrying of the Cross" in the Church of San Domenico Maggiore and a "Madonna" in the museum at Naples show nobility of conception combined with a vigorous realism.
(5) Santino Solari
Architect and sculpture, b. at Como, Upper Italy; d. 1646. He is best known for his share in the construction of the cathedral at Salzburg; he ornamented the palace and the gardens of the Bishop of Salzburg with statues.
ALOE, Le pitture dello Zingaro nel chiostro di S. Severino in Napoli, dinotanti i fatti dellai vita di S. Benedetto (Naples, 1836); MOSCHIMI, Memorie della vita di Antonio Solari, detto il Zingaro, pittori Veneziano (Venice, 1828); FRIZZONI, Il Sodoma Guadenzio Ferari, Andrea Solari illustrati in tre opere in Milano recentemente recuperate in Arch. stor. arte, IV (Rome, 1891); VENTURI, Eine umbekammte marmorgruppe von Cristoforo Solari in Mitth. Inst. osterr. gesch., V (Innsbruck, 1884), 295-302.
BEDA KLEINSCHMIDT 
Transcribed by Thomas M. Barrett 
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Solemnity
(From Lat. solet and annus -- a yearly celebration).
The word solemnity is here used to denote the amount of intrinsic or extrinsic pomp with which a feast is celebrated. Intrinsic solemnity arises from the fact that the feast is primarium for the entire Church, or for a special place, because in it a saint was born, lived or died; or because his relics are honoured there. Extrinsic solemnity is added by feriatio, by the numbers of sacred ministers, decorations of the church or adjoining streets, the ringing of bells, the number of candles, costly vestments, etc. In the Roman Martyrology Easter Sunday is announced as the solemnity of solemnities; the first Sunday of October, as the solemnity of the Rosary of the Most Blessed Virgin Mary. The term solemnity is also used in contracts, especially matrimony, in votive Masses, in vows, and in ecclesiastical trials.
FRANCIS MERSHMAN 
Transcribed by Michael C. Tinkler
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Soli
Soli, a titular see in Cyprus, suffragan of Salamis. Soli was an important port on the Clarius, on the southern side of the western portion of Cyprus. It was an Athenian colony founded by Demophon, son of Theseus, or, according to another tradition, by Phalerus and Acamas. At first called Œpea, it was transferred to a better site by Philocyprus, King of Œpea, on the suggestion of Solon, from whom it got its new name, becoming the capital of one of the nine kingdoms in the island. It possessed temples of Aphrodite and Isis. The rest of its history is unknown, though it is mentioned by many ancient geographers. Its ruins, called Palœa Chora, or old town, are near the village of Karavostasi, about two miles north-west of Lefka. Its first bishop was St. Auxibius, whose name occurs in the "Roman Martyrology" on 19 February; he is said to have been baptized by John Mark, the companion of St. Barnabus, and to have had for successors another Auxibius, his disciple, and his brother Themistagoras. The feasts of two other bishops of Soli, St. Marcellus and St. Eutychius, are celebrated in the Greek Church. Another, Peter, probably a legendary character, is mentioned in the calendar of the Abyssinian Church on 2 January. We find later: Evagrius, 431; Epiphanius, 451; Stratonicus, 680; Eustathius, 787; Leontius, 1222; Nibo, 1260; Neophytus, died in 1301; Leo, his successor; Theophanes, towards the close of the Venetian occupation. During this occupation Soli was the residence of the Bishop of Leucosia. We hear also of a Benjamin, Bishop of Soli in 1660, owing doubtless to a temporary restoration of the see by the Greeks.
SMITH, Dict. of Greek and Roman Geog. (London, 1870), s. v.; LE QUIEN, Oriens christianus, II (Paris, 1740), 1071; EUBEL, Hierarchia catholica medii œvi, I, 481; HACKETT, A History of the Orthodox Church of Cyprus (London, 1901), 240 sq., 323 sq.
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Solicitation
(Lat. sollicitare)
Technically in canon law the crime of making use of the Sacrament of Penance, directly or indirectly, for the purpose of drawing others into sins of lust. The Church legislation on this point is very severe, and numerous popes have denounced this crime vehemently and decreed punishments for its commission. The principal document on the subject is that of Gregory XV, "Universi Gregis" (30 Aug., 1622), confirmed by the Constitution of Benedict XIV, "Sacramentum pœnitentiæ" (1 June, 1721). There are, in addition, a number of other pontifical Constitutions and Decrees of the Holy Office on the same subject, notably those of 27 Sept., 1724, 20 Feb., 1867, and 20 July, 1890. The crime of sollicitatio ad turpia is defined as the soliciting any person to carnal sin, to be committed with himself or another, by any priest secular or regular, immediately before, during, or immediately after sacramental confession, or on the occasion of or under pretext of confession, or in the confessional itself or in any other place generally used for hearing confessions, or in a place chosen by the penitent to make a confession, and this whether a sacramental confession be actually made or not. Moreover, the crime of solicitation may be committed not merely by words, but also by signs or other expressive actions, or by a letter to be read then or afterwards If any penitent has been thus solicited to sin, he or she cannot be absolved by any confessor until the penitent actually denounces the delinquent priest to the proper ecclesiastical authority or promises to make such denunciation as soon as possible.
Even though the wicked confessor has since amended his life, or though the crime of solicitation took place many years ago, the obligation of denouncing him still remains, because the law is made, not merely to procure amendment, but also to inflict punishment. If the penitent, without sufficient cause, does not make the denunciation within a month from the time he or she has learned the obligation to do so, excommunication is incurred ipso facto. When the negligence has been repaired, any approved priest may absolve from the excommunication. If the penitent has reasonable ground for fearing serious damage to self or family from a formal denunciation, some other method of informing on the delinquent priest may be sought for.
The denunciation is to be made to the bishop of the place where the penitent lives. If the soliciting priest be of another diocese, the ordinary of the person solicited will forward the denunciation to the bishop of the accused confessor. The denunciation must be sworn to and be made personally and by word of mouth if possible. It may also be done, in special cases, by writing or by a third party. When the denunciation is made by letter, it must be signed with full name and address, and must be a circumstantial account of the alleged crime. Whether the penitent has consented to the solicitation or not need not be expressed. Bishops are directed to pay no attention whatever to anonymous letters of denunciation.
On the receipt of the accusation, the ecclesiastical authority makes inquiry as to the reputation and reliability of the accuser. If the confessor be found guilty, he is subject to suspension from the exercise of his orders, privation of his benefices, dignities, and offices with perpetual inability to receive such again. Regulars, in addition, lose the right of voting or being voted for in the chapter of their religious order. Benedict XIV added perpetual exclusion from celebrating Mass. While the Church is thus severe on delinquent confessors, she is equally careful to protect innocent priests from calumnious charges. If any one falsely denounce a confessor on the charge of solicitation, the caluminator can obtain absolution for the perjured falsehood only from the pope himself, except at the point of death.
SLATER-MARTIN, Manual of Moral Theology, II (New York, 1908); FERRARIS, Bibliotheca canonica, II (Rome, 1891), s. v. Confessarius, art. v; ibid., VII, s. v. Sollicitatio, where the pontifical documents are given in full. Consult also works on moral theology in general, e. g.: SABETTI-BARRETT, Compendium theologiœ moralis (New York, 1902); TAUNTON, The Law of the Church (London, 1906), s. v. Solicitation.
WILLIAM H. W. FANNING. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Solimôes Superiore
A prefecture Apostolic in the State of Amazonas, Brazil, erected by a decree of the Sacred Congregation of Consistory, 23 May, 1910. The territory of this prefecture forms a part of the extensive Diocese of Manaos or of Amazonas, from which it was separated at the same time with the territory of Toffé, which last forms another prefecture Apostolic. Solimôes is situated between the left bank of the Amazon and the River Jacura, a tributary of the former; the territory is traversed by a great number of watercourses and natural canals. The region has as yet been little explored, and little has been done in the way of preaching the Gospel, as is the case with all the regions along the tributaries of the Amazon. In recent years the Holy See has devoted its attention to the problem of evangelizing these vast but sparsely populated regions. The mission of Solimôes is intrusted to the Capuchin Fathers. (See "Acta S. Sedis", Rome, 1 July, 1910.)
U. BENIGNI. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Solomon
Our sources for the study of the life, reign, and character of Solomon are III Kings I-ix; and II Par. i-ix. Solomon (Heb. "peaceful"), also called Jedidiah, i. e., "beloved of Yahweh", was the second son of David by his wife Bathsheba, and the acknowledged favourite of his father. This may have been due partly to the fact that he, as a late offspring, considerably younger than David's other sons, was born in his father's old age, and partly to the intense love of David for Bathsheba and the beautiful qualities of Solomon himself. Solomon was not the logical heir to the throne, but David conferred it upon him instead of his older brothers, and in doing so he committed no wrong according to Israelitish ideas. Solomon was eighteen years old when he ascended the throne, or at least no older than this, and his successful reign of forty years speaks well for his intelligence, ability, and statesmanship. His reign offers a striking contrast to that of his father. It was almost entirely devoid of incident, and was marked by none of the vicissitudes of fortune which were so notable a feature in the career of David. Enjoying for the most part peaceful relations with foreign powers, and set free from the troubles that menaced him at home, Solomon was enabled to devote himself fully to the internal organization of his kingdom and the embellishment of his Court. In particular he gave much attention to the defence of the country (including the construction of fortresses), the administration of justice, the development of trade, and the erection of a national temple to the Almighty.
The territory over which sovereignty is claimed for Solomon by the historian of III Kings extended from the Euphrates to the River of Egypt (el Arish), or, to name the cities at the limits of his realms, from Tiphsah (Thapsacus) to Gaza (III Kings, iv, 24). The account of his reign shows that even his fathers dominions were not retained by him unimpaired. But if some of the outlying portions of David's empire, such as Damascus and Edom, were lost by Solomon, the integrity of the actual soil of Israel was secured alike by the erection of fortresses in strong positions (including Hazor, Megiddo, one or both of the Beth-horons, and Baalath) and by the maintenance of a large force of war-chariots. Of the cities selected for fortification Hazor guarded the northern frontier, Megiddo protected the plain of Esdraelon, whilst the Beth-horons, with Baalath, commanded the Valley of Aijalon, thus defending the capitol against an attack from the maritime plain. Additional security in this direction was obtained by the acquisition of Gezer. This city had hitherto been left in the hand of the Canaanites, and came into Solomon's power by a marriage alliance with Egypt. Under David, Israel had become a factor to be reckoned with in Eastern politics, and the Pharaoh found it prudent to secure its friendship. The Pharoah was probably Psieukhannit (Psebkhan) II, the last king of the 21st dynasty, who had his capitol at Zoan (Tanis), and ruled over the Delta. Solomon wedded his daughter; and the Egyptian sovereign, having attacked and burnt Gezer and destroyed the Canaanites inhabitants, bestowed it as a dowry upon the princess. It was now rebuilt and made a fortified city of Solomon. In Jerusalem itself additional defences were constructed, and the capitol was further adorned by the erection of the temple and the royal palaces described below. In view of the trade route to the Red Sea, which the possession of the ports of Edom gave to Israel, Tamara (perhaps Tamar) was likewise fortified. Cities had also to be built for the reception and support of the force of chariots and cavalry which the king maintained, and which he seems to have been the first to introduce into the armies of Israel. This force is stated to have consisted of 1400 chariots and 12,000 horsemen (III Kings, x, 26). The numbers of the foot-soldiery are not given, perhaps because, being a militia and not a standing army, it was only mustered when there was occasion for its services; but the levies available were, probably, not inferior to those which the nation could raise at the close of David's reign.
Solomon's foreign policy was one of international friendship and peace. His relation with the Pharaoh of Egypt has already been alluded to, and the same may be said of his relation with his other great neighbour, Hiram, King of Tyre, and lord of the Phoenician Riviera which lies between Lebanon and the sea. To him belonged the famous Cedar forests, and the no less famous artisans of Gabal were his subjects. Solomon formed with him a commercial treaty, surrendering certain towns on the northern frontier (III Kings, ix, 11) in exchange for floats of timber conveyed to Jappa and skilled workmen lent him for wood-carving, stone-fashioning, and bronze-casting. What Solomon gained by the alliance was knowledge of the Phoenician manner of trading. As ruler of Edom he had possession of the port of Eloth, at the head of the Gulf of Akaba. Here he built ships and sent his own servants, under Phoenician masters, to trade with Arabia. The profits went into the king's coffers. As Arabia was a gold-producing country, we need not suppose that South Africa was reached by these fleets. Whether the commerce of India reached him by this route is not certain. The list of products imported has sometimes been interpreted in this sense. But one or two obscure words in a comparatively late text can hardly establish the conclusion. The money value of the importations, four hundred and twenty talents in a single voyage, must be viewed with suspicion.
Solomon's internal policy was one of justice and concentration of power and authority. In the administration of justice David's policy and reign of remissness and incoherence was improved upon by Solomon's stern administration and equanimity. He also took steps to make the royal authority stronger, more efficient, and more far-reaching, chiefly, as far as out records go, with a view to the collection of revenue and the maintenance of an army, which latter, apparently, he did not know how to use. We have a longer list of ministers. David's government included a commander-in-chief, a captain of the mercenary guard, a superintendent of forced labour, a recorder, a scribe and priests, and a "king's friend". In addition to these, Solomon had a superintendent of prefects and a master of the household. A more striking innovation was the division of the country into twelve districts, each under a royal representative or prefect, charged with the duty of provisioning the Court month by month. This division largely ignored the ancient tribes, and seems to show that the tribal system was passing away. Like most powerful rulers, Solomon signalized his reign by numerous splendid buildings, and for this purpose made extensive use of the corvee or forced labour. This again led to increased exertion of authority by the central government; and, incidentally, the complete subjugation of the Canaanites was shown by the fact that they had to bear the main portion of this burden. According to our present biblical data, Solomon went beyond any ancient monarch in the luxury of the harem. The enormous number of wives (700) and concubines (300) attributed to him must be made up by counting all the female slaves of the palace among the concubines. Even then the figure must be grossly exaggerated. Klostermann has wisely remarked that the two items are not in the right proportion, and he is inclined, and we think with good reason, to suspect that 70 wives and 300 concubines was the original statement of the sacred narrator.
The building operations of Solomon were on a large scale and of a remarkable magnitude and splendour. Besides the erection of a magnificent temple he succeeded in emulating the great kings of Western Asia and Egypt by building for himself in the city of Jerusalem, palaces, houses, and gardens. (See TEMPLE OF JERUSALEM.) In the erection of these, thirteen years were spent as well as a large sum of money, while thousands of labourers and craftsmen were employed. The royal residence embraced several distinct structures:
1. the house of the forest of Lebanon (so named from the quantity of cedar-wood used in it), which measured 100x50x30 cubits, and rested upon three rows (so Sept.) of pillars (each row being composed of fifteen columns) in addition to the external walls;
2. the porch of pillars, 50x30 cubits;
3. the porch of the throne (to which the last-mentioned may have served as an ante-chamber), forming a judgment hall where the king's throne of ivory and gold (III Kings, x, 18-20) was placed when he dispensed justice;
4. the palace of Pharaoh's daughter, probably included within the court just named.
All these were built of costly hewn stone, the wood employed being cedar. Of Solomon's closing years nothing further is recorded. His reign is stated to have lasted forty years; but it is probable that this is merely a round number employed to indicate a considerable period (perhaps a full generation) and the actual duration of his rule is unknown. The year of his death may be approximately fixed between 938 and 916 B. C., a date arrived at from a consideration of the number of years assigned by the Bible to his successors, corrected by the chronology of certain Assyrian inscriptions.
In the view of the Hebrew historian, Solomon was unsurpassed for sagacity and knowledge. On his accession to the throne, it is related that Jehovah appeared to him at Gibeon in a dream, and bade him choose a boon; and the young king, instead of asking for long life or riches or success in war, prayed to be endowed with an understanding heart that he might judge the people committed to him. His request was granted; ;and riches and honour were added thereto, with a promise of length of days if he kept Jehovah's commandments. In consequence of this endowment, he was reputed to be wiser than all men; people flocked from all quarters to hear his wisdom; and the Queen of Sheba, in particular, came to prove him with hard questions. He was at once a philosopher and a poet. He spake 3000 proverbs; his songs were 1005; and his utterances embraced references alike to the vegetable and the animal kingdoms. So great, indeed, was his reputation for practical insight that in later times the bulk of the Hebrew Gnomic literature was ascribed to him. In the light of after-events, it is impossible fully to endorse the historian's estimate of his sagacity, or even to clear his memory from imputations of criminal folly. To his oppressive exactions, in furtherance of his schemes of luxury and magnificence, was due the discontent which in the reign of his son broke his kingdom in two, and ultimately led to the destruction in detail of the Hebrew nation by the power of Assyria and Babylon. It is clear likewise that, besides being fond of display, he was voluptuous and sensual, and that he was led by his wives and concubines to worship strange gods.
The fact that Solomon's reign was passed in tranquillity, except for the attempts of Edom and Damascus to regain their independence, testifies to the care he displayed for the defence of the realm. That he showed no ambition to undertake foreign conquests redounds to his credit; after the exhausting wars of David the nation needed repose. And if he spent his people's wealth lavishly, his commercial policy may have helped to produce that wealth, and perhaps even given to the Jewish people that impulse towards trade which has been for centuries so marked a trait in their character. Nor can the indirect effects of the commerce he fostered be overlooked, inasmuch as it brought the people into closer contact with the outside world and so enlarged their intellectual horizon. And in two other respects he profoundly influenced his nation's after-history, and thereby mankind in general. In the first place, whatever the burdens which the construction of the temple entailed upon the generation that saw it erected, it eventually became the chief glory of the Jewish race. To it, its ritual, and its associations, was largely due the stronger hold which, after the disruption, the religion of Jehovah had upon Judah as contrasted with Northern Israel; and when Judah ceased to be a nation, the reconstructed temple became in a still higher degree the guardian of the Hebrew faith and hope. And secondly, the Book of Proverbs, though parts are expressly ascribed to other authors than Solomon, and even those sections which are attributed to him may be complex of origin, is nevertheless the product of Solomon's spirit and example, and much that it contains may actually have proceeded from him. And as Proverbs served as a model for many works of a similar character in later times, some of which, as has been said, were popularly ascribed to him (Ecclesiastes, Wisdom), the debt which the world of literature indirectly owes to the Hebrew king is considerable. The works named do not exhaust the list of productions with which Solomon's name is connected. The Song of Songs is attributed to him; two of the Canonical psalms are entitled his; and a book of Psalms of quite late date also goes by his name.
GABRIEL OUSSANI 
Transcribed by Janet Grayson
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Northern Solomon Islands
(PREFECTURE APOSTOLIC OF THE NORTHERN SOLOMON ISLANDS)
Established on 23 May, 1898, by separation from the Vicariate Apostolic of New Pomerania (q.v.), includes the Islands of Ysabel, Choiseul, Bougainville, and all the islets under German protectorate (see SOLOMON ISLAND, PREFECTURE APOSTOLIC OF THE SOUTHERN). In 1897 the islands were put under the jurisdiction of Mgr Broyer, Vicar Apostolic of Samoa, and in 1898 formed into a new prefecture under Mgr Joseph Forestier, who resides at Kieta, on Bougainville Island. In 1911 the mission contained: 3 churches; 3 stations; 10 Marist Fathers; 5 lay brothers; 7 sisters of the Third Order of Mary; 2 Samoan catechists; 5 Catholic schools, with 140 pupils; 2 orphanages; and a few hundred Catholics. The Marist missionaries belong to the Province of Oceania, the superior of which resides at Sydney, New South Wales. Fever is very prevalent at the mission, and most of the fathers who went to the island in 1898 have been carried off by disease.
PIOLET, Les missions francaises, IV (Paris, 1902), 343-68; Australasian Catholic Directory (Sydney, 1911), 165. 
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Solsona
DIOCESE OF SOLSONA (CELSONENSIS).
Diocese in Lerida, Spain, suffragan of Tarragona, erected by Clement VIII, 19 July, 1593, from the Dioceses of Urgel and Vich, suppressed in 1851 by virtue of the Concordat, after a vacancy of eleven years (the last bishop being Mgr. de Tessada). It was to have been joined to Vich, but the union was not effected, and it has been governed since by an administrator apostolic. It is bounded on the north and west by the See of Urgel, on the south by those of Lerida and Tarragona, and on the east by the diocese of Vich. It contains 152 parishes, 330 priests and clerics, 259 churches, 16 chapels, and about 120,000 inhabitants. There are many religious communities — men: Religious of the Immaculate Heart of Mary (Solsona); Misioneros Paules (Bellpuig, Cervera); Cistercians of Senanque (Casserras, Tarrega); Mercedarians (Portell); Benedictines (Riner); Piarists (Tarrega) — nuns: Carmelites of Charity, 11 houses, Discalced Carmelite Tertiaries, 2 houses; Dominican Tertiaries, 6 houses; Sisters of the Holy Family of Urgel, Hermanitas de Ancianos desamparados, Sisters of the Holy Family, 1 house each. The cathedral of Solsona is dedicated to the Assumption of the Blessed Virgin; the apse, in Roman style, dates probably from the twelfth century, the facade is Baroque, and the nave and transept Gothic; the church contains the highly venerated Virgen de Solsona, an excellent specimen of Byzantine work. The present ordinary, Mgr. Amigo y Ferrer, titular Bishop of Thagaste, succeeded Mgr. Benlloch y Vivo, transferred on 6 Dec., 1906, to the See of Urgel. Solsona, the Xelsa of the Lacetani, Setelsis of the Romans, and later Selsona, lies about fifty miles from Lerida and Barcelona on the Rio Negro and Rio Cardoner. It was a military post of strategic importance and was frequently besieged. In 819 it was captured by the Moors; in 1520, a university, transferred later to Cervera, was established there. On 30 July, 1590, Solsona was made a city by Philip II. In the following century it rebelled against the Madrid Government and was captured, 7 Dec., 1655. In the War of Succession it sided with the archduke. The Carlists attacked it unsuccessfully in 1835 and 1837. Solsona has important manufactures of thread, lace, gloves, and hardware.
BATTANDIER, Annuaire pontifical catholique.
A.A. MACERLEAN 
Transcribed by Thomas M. Barrett 
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Somaliland
A triangular-shaped territory in the north-eastern extremity of Africa, projecting into the ocean towards the island of Socotra; its apex is at Cape Guarafui. It is bounded on the north by the Gulf of Aden, on the east by the Indian Ocean, on the west by the hills of Harrar and Shoa. It has an area of about 356,000 square miles, and a population of 1,000,000. The Greek navigators called it the "Country of aromatic gums"; at the present time it is called Somaliland from the name of the people who inhabit it. Its exploration was begun in the sixteenth century by Portuguese employed in the service of Ethiopia, was interrupted for a long time, and was recommenced in the nineteenth century by Burton, von der Decken, Brenner, Menges, Georges Révoil, etc. Our knowledge of it is till imperfect; the severity of the climate, aridity of the soil, lack of means of transportation, and above all the fanatical, treacherous, and thieving character of the natives have always made Somaliland one of the most inhospitable places of residence in the world. The country has more or less the appearance of a desert. The lower section bordering on the sea is naturally dry and barren and barely supports a poor and scanty flora. The mountain slopes have a fine vegetation, which includes the coffee-tree. The central region, called Ogaden, has a central elevation of 3000 feet, and is a large plateau covered with steppes and affording pasturage. The chief rivers are the Daror, which empties into the Indian Ocean between Cape Guardafui and Ras Hafun, Webi, which, descending from the Harrar district, flows along the coast and losses itself in the ground, and Juba, which was explored in 1873 by the American Chaillé-Long, who was in the service of the Khedive of Egypt.
The people called Somali, who have remained untouched by exterior influence, are remarkably homogeneous. Ethnographers connect them with the Ethiopic, Cushitic, or Hamitic group represented by the Ethiopians, or Abbyssinians, Bedjas or Nubians, the Danakil, the Oronomo or Gallae. Taken generally the Somali type is very interesting: slight in figure, with limbs well-proportioned, regular and remarkably delicate features, wiry hair, a fine black skin. They dress elegantly in the classic manner; the poorest know how to carry themselves with a naturalness, ease, and pride that are not lacking in dignity. They are intelligent, but fickle; and their industries are rudimentary; they disdain tilling the soil. They work chiefly of herdsmen, fishers, boatmen, traders; above all, they prefer travel, adventure, and robbing strangers. They are, moreover, divided into a great number of clans forming three main groups, which unite and separate according to the vicissitudes of the alliance and of war and have no national cohesion. Their language, which has been made known by the Capuchin missionaries, is related to that of the Gallas; it has incorporated a large number of Arabic idioms.
However, European influence has made itself felt in Somaliland since 1829 when the Red Sea was first used as a route to India; but it is only of late years that France, England, and Italy have taken actual possession of the Somali coast. France acquired Obok in 1882, then took the entire Bay of Tajurrah, and finished by taking Jibuti as the chief town of the "Protectorate of the French Coast of Somali", which contains an area about 80 square miles. Jibuti has been united by a railway with the fertile districts of the Harrar and of Abyssinia. England is established to the east on the entire coast facing Arabia as far as Cape Guardafui; its principal towns are Zeila and Berbera. Lastly, Italy, called by England to these latitudes in 1894, occupies the principal towns of the eastern coast known under the name of Benadir (Arabic, Al Banader, the gateways), where the Sultan of Zanzibar former maintained small garrisons: Obbia, Warsheik, Mogdishu, Merka, Barawa, Kisima-yu (the last name is of Swahilic origin, Kisima meaning wells, yu meaning upper). The Somali are all Mohammedans. Those of the north and of the towns on the coast are rigorous and fanatical observers of Islam, and despise the "infidels," whether white or black. The Somalis of the interior unite some of the beliefs and practices of ancient fetishism with their Mohammedan faith. There are. however, few populations of the world that are more difficult to bring to the Gospel. Properly speaking there is no Christianity in Somaliland. The few Christians, perhaps one or two hundred, that can actually be counted, come from the schools and orphanages of the Catholic missions of Aden, Jibuti, and of Berbera. As Somaliland is divided into three zones of influence, French, English, and Italian, there are three distinct mission centres: the French Somali coast is under the care of the Vicariate Apostolic of the Gallas, which is entrusted to the French Capuchins of the province of Lyons; English Somaliland is under the care of the Vicariate Apostolic of Arabia, also confided to the Capuchins; Italian Somaliland was detached in 1904 from the Vicariate Apostolic of Zanzibar, erected into the Prefecture Apostolic of Benadir, and confided to the ancient Order of the Holy Trinity or Trinitarians.
RÉVOIL, La Vallée de Darror (Paris, 1882); Idem, Dix Mois à la côte orientale d'Afrique (Paris, 1888); SMITH, Through Unknown African Countries (London, 1897); PEEL, Somaliland (London, 1900); HENDEBERT, Au pays de Somalis et des Comorian (Paris, 1901); FERRAND, Les Çomâlis (Paris, 1903).
A. LE ROY 
Transcribed by M. Donahue

Somaschi[[@Headword:Somaschi]]

Somaschi
Somaschi, name of a charitable religious congregation of regular clerics, founded in the sixteenth century by St. Jerome Emiliani with the mother-house at Somasca (Venice), whence the name. For all particulars on development and history of the order see JEROME EMILIANI, SAINT. Following are the latest statistics, obtained from F. Gius. Landini of the Somaschi at the Curia Generalitia at Rome. The order counts in three provinces (Rome, Lombardy, and Liguria) 16 houses, all but one (in Bellinzona, Switzerland) in Italy, and about 180 members, of whom 100 are priests, 50 clerics, and 30 lay brothers. At Rome they have three houses: San Girolamo della Carità, residence of the general and one of the three novitiates (the other two being in Genoa and Somasca); Santa Maria in Aquiro with a parish and orphanage; San Alessio on the Aventine for blind boys. The congregation manages three colleges with classical and technical studies at Spello, Como, Nervi, and finally, including those already mentioned, three orphanages and five parishes.
LIVARIUS OLIGER. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Son of God
IN THE OLD TESTAMENT
The title "son of God" is frequent in the Old Testament. The word "son" was employed among the Semites to signify not only filiation, but other close connexion or intimate relationship. Thus, "a son of strength" was a hero , a warrior, "son of wickedness" a wicked man, "sons of pride" wild beasts, "son of possession" a possessor, "son of pledging" a hostage, "son of lightning" a swift bird, "son of death" one doomed to death, "son of a bow" an arrow, "son of Belial" a wicked man, "sons of prophets" disciples of prophets etc. The title "son of God" was applied in the Old Testament to persons having any special relationship with God. Angels, just and pious men, the descendants of Seth, were called "sons of God" (Job, i, 6; ii, 1; Ps. lxxxviii, 7; Wisd., ii, 13; etc.). In a similar manner it was given to Israelites (Deut., xiv, l); and of Israel, as a nation, we read: "And thou shalt say to him: Thus saith the Lord: Israel is my son, my firstborn. I have said to thee: Let my son go, that he may serve me" (Ex., iv, 22 sq.).
The leaders of the people, kings, princes, judges, as holding authority from God, were called sons of God. The theocratic king as lieutenant of God, and especially when he was providentially selected to be a type of the Messias, was honoured with the title "Son of God". But the Messias, the Chosen One, the Elect of God, was par excellence called the Son of God (Ps. ii, 7). Even Wellhausen admits that Ps. ii is Messianic (see Hast., Dict. the Bible", lV, 571). The prophecies regarding the Messias became clearer as time went on, and the result is ably summed up by Sanday (ibid.): " The Scriptures of which we have been speaking mark so many different contributions to the total result, but the result, when it is attained, has the completeness of an organic whole. A Figure was created -- projected as it were upon the clouds--which was invested with all the attributes of a person. And the minds of men were turned toward it in an attitude of expectation. It makes no matter that the lines of the Figure are drawn from different originals. They meet at last in a single portraiture. And we should never have known how perfectly they meet if we had not the Old Testament picture to compare with that of the Old Testament. The most literal fulfilment of prediction would not be more conclusive proof that all the course of the world and all the threads of history are in one guiding Hand." The Messias besides being the Son of God was to be called Emmanuel (God with us) Wonderful, Counsellor, God the Mighty, the Father of the world to come, Prince of Peace (Is., viii, 8; ix, ) (see MESSIAS).
IN THE NEW TESTAMENT
The title "the Son of God" is frequently applied to Jesus Christ in the Gospels and Epistles. In the latter it is everywhere employed as a short formula for expressing His Divinity (Sanday); and this usage throws light on the meaning to be attached to it in many passages of the Gospels. The angel announced: "He shall be great, and shall be called the Son of the most High... the Holy which shall be born of thee shall be called the Son of God" (Luke, i, 32, 35). Nathaniel, at his first meeting, called Him the Son of God (John, i, 49). The devils called Him by the same name, the Jews ironically, and the Apostles after He quelled the storm. In all these cases its meaning was equivalent to the Messias, at least. But much more is implied in the confession of St. Peter, the testimony of the Father, and the words of Jesus Christ.
Confession of St. Peter
We read in Matt., xvi, 15, 16: "Simon Peter answered and said: Thou art Christ, the Son of the living God. And Jesus answering, said to him: Blessed art thou, Simon Bar-Jona: because flesh and blood hath not revealed it to thee, but my Father who is in heaven." The parallel passages have: "Thou art the Christ" (Mark, viii, 29), "The Christ of God" (Luke ,ix,20). There can be no doubt that St. Matthew gives the original form of the expression, and that St. Mark and St. Luke in giving "the Christ" (the Messias), instead, used it in the sense in which they understood it when they wrote, viz. as equivalent to "the incarnate Son of God" (see Rose, VI). Sanday, writing of St. Peter's confession, says: "the context clearly proves that Matthew had before him some further tradition, possibly that of the Logia, but in any case a tradition that has the look of being original " (Hastings, "Dict. of the Bible"). As Rose well points out, in the minds of the Evangelists Jesus Christ was the Messias because He was the Son of God, and not the Son of God because He was the Messias.
Testimony of the Father
(1) At the Baptism. "And Jesus being baptized, forthwith came out of the water: and lo, the heavens were opened to him: and he saw the Spirit of God descending as a dove, and coming upon him. And behold a voice from heaven, saying, "This is my beloved Son, in whom I am well pleased" (Matt., iii, 16, 17). "And there came a voice from heaven: Thou art my beloved Son; in thee I am well pleased" (Mark, i, 11; Luke, iii, 22).
(2) At the Transfiguration. "And lo, a voice out of the cloud saying: This is my beloved Son, in whom I am well pleased: hear ye him" (Matt., xvii, 5; Mark, ix, 6; Luke, ix, 35). Though Rose admits that the words spoken at the Baptism need not necessarily mean more than what was suggested by the Old Testament, viz. Son of God is equal to the Messias, still, as the same words were used on both occasions, It is likely they had the same meaning in both cases. The Transfiguration took place within a week after St. Peter's Confession. And the words were used in the meaning in which the three disciples would then understand them; and at the Baptism it is probable that only Christ, and perhaps the Baptist, heard them, so that it is not necessary to interpret them according to the current opinions of the crowd. Even so cautious a critic a the Anglican Professor Sanday writes on thee passage: "And if, on the occasions in question, the Spirit of God did intimate prophetically to chosen witnesses, more or fewer, a revelation couched partly in the language of the ancient Scriptures, it would by no means follow that the meaning of the revelation was limited to the meaning of the older Scriptures. On the contrary, it would be likely enough that the old words would be charged with new meaning--that, indeed the revelation...would yet be in substance a new revelation.... And we may assume that to His (Christ's) mind the announcement 'Thou art my Son' meant not only all that it ever meant to the most enlightened seers of the past, but, yet more, all that the response of His own heart told Him that it meant in the present.... But it is possible, and we should be justified in supposing--not by way of dogmatic assertion but by way of pious belief--in view of the later history and the progress of subsequent revelation, that the words were intended to suggest a new truth, not hitherto made known, viz. that the Son was Son not only in the sense of the Messianic King, or of an Ideal People, but that the idea of sonship was fulfilled in Him in a way yet more mysterious and yet more essential; in other words, that He was Son, not merely in prophetic revelation, but in actual transcendent fact before the foundation of the world" (Hastings, "Dict. of the Bible").
Testimony of Jesus Christ
(1) The Synoptics. The key to this is contained in His words, after the Resurrection: "I ascend to my Father and to your Father" (John, xx, 17). He always spoke of MY Father, never of OUR Father. He said to the disciples: "Thus then shall YOU pray: Our Father", etc. He everywhere draws the clearest possible distinction between the way in which God was His Father and in which He was the Father of all creatures. His expressions clearly prove that He claimed to be of the same nature with God; and His claims to Divine Sonship are contained very clearly in the Synoptic Gospels, though not as frequently as in St. John.
"Did you not know, that I must be about my father's business" (Luke, ii, 49); "Not every one that saith to me, Lord, Lord, shall enter into the kingdom of heaven: but he that doth the will of my Father who is in heaven, he shall enter into the kingdom of heaven. Many will say to me in that day: Lord, Lord, have not we prophesied in thy name, and cast out devils in thy name, and done many miracles in thy name? And then will I profess unto them, I never knew you: depart from me you, that work iniquity" (Matt., vii, 21-23). "Everyone therefore that shall confess me before men, I will also confess him before my Father who is in heaven" (Matt., x, 32). "At that time Jesus answered and said: I confess to thee, O Father, Lord of heaven and earth, because thou hast hid these things from the wise and prudent, and hast revealed them to little ones. Yea, Father; for so hath it seemed good in thy sight. All things are delivered to me by my Father. And no one knoweth the Son, but the Father: neither doth any one know the Father, but the Son, and he to whom it shall please the Son to reveal HIM. Come to me, all you that labour, and are burdened, and I will refresh you" (Matt., xi, 25-30; Luke, x, 21, 22). In the parable of the wicked husbandmen the son is distinguished from all other messengers: "Therefore having yet one son, most dear to him; he also sent him unto them last of all, saying: They will reverence my son. But the husbandmen said one to another: This is the heir; come let us kill him" (Mark, xii, 6). Compare Matt., xxii, 2, "The kingdom of heaven is likened to a king, who made a marriage for his son." In Matt., xvii, 25, He states that as Son of God He is free from the temple tax. "David therefore himself calleth him Lord, and whence is he then his son?" (Mark, xii, 37). He is Lord of the angels. He shall come "in the clouds of heaven with much power and majesty. And he shall send his angels" (Matt., xxiv, 30, 31). He confessed before Caiphas that he was the Son of the blessed God (Mark, xiv, 61-2). "Going therefore, teach ye all nations, baptizing them in the name of the Father and of the Son, and of the Holy Ghost... and behold I am with you all days, even to the consummation of the world" (Matt., xxviii, 19, 20).
The claims of Jesus Christ, as set forth in the Synoptic Gospels, are so great that Salmon is justified in writing (Introd. to New Test., p. 197): "We deny that they [Christ's utterances in the Fourth Gospel] are at all inconsistent with what is attributed to Him in the Synoptic Gospels. On the contrary, the dignity of our Saviour's person, and the duty of adhering to Him, are as strongly stated in the discourses which St. Matthew puts into His mouth as in any later Gospel.... The Synoptic Evangelists all agree in representingJesus as persisting in this claim [of Supreme Judge] to the end, and finally incurring condemnation for blasphemy from the high-priest and the Jewish Council.... It follows that the claims which the Synoptic Gospels represent our Lord a making for Himself are so high...that, if we accept the Synoptic Gospels as truly representing the character of our Lord's language about Himself, we certainly have no right to reject St. John's account, on the score that he puts too exalted language about Himself into the mouth of our Lord."
(2) St. John's Gospel. It will not be necessary to give more than a few passages from St. John's Gospel. "My Father worketh until now; and I work.... For the Father loveth the Son, and sheweth him all things which he himself doth: and greater works than these will he shew him, that you may wonder. For as the Father raiseth up the dead, and giveth life: so the Son also giveth life to whom he will. For neither doth the Father judge any man, but hath given all judgment to the Son. That all may honour the Son, as they honour the Father" (v, 17, 20-23). "And this is the will of my Father that sent me: that everyone who seeth the Son, and believeth in him, may have life everlasting, and I will raise him up in the last day" (vi, 40). "Father, the hour is come, glorify thy Son, that thy Son may glorify thee.... And now glorify thou me, O Father, with thyself, with the glory which I had, before the world was, with thee" (xvi, 1, 5).
(3) St. Paul. St. Paul in the Epistles, which were written much earlier than most of our Gospels, clearly teaches the Divinity of Jesus Christ, and that He was the true Son of God; and it is important to remember that his enemies the Judaizers never dared to attack this teaching, a fact which proves that they could not find the smallest semblance of a discrepancy between his doctrines on this point and that of the other Apostles.
LEPIN, Jésus Messie et Fils de Dieu (Paris, 1906); also Eng. tr. (Philadelphia); ROSE, Studies on the Gospels (London, 1903); SANDAY, Hist. Dict. Bible
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Son of Man
In the Old Testament "son of man" is always translated in the Septuagint without the article as anthropou. It is employed (1) as a poetical synonym for man, or for the ideal man, e.g. "God is not as a man, that he should lie nor as a son of man, that he should be changed" (Numbers 23:19). "Blessed is the man that doth this and the son of man that shall lay hold on this" (Isaias 56:2). "Let thy hand be upon the man of thy right hand: and upon the son of man whom thou hast confirmed for thyself" (Psalms 79:18).
(2) The Prophet Ezechiel is addressed by God as "son of man" more than ninety times, e.g. "Son of man, stand upon thy feet, and I will speak to thee" (Ezechiel 2:1). This usage is confined to Ezechiel except one passage in Daniel, where Gabriel said: "Understand, O son of man, for in the time of the end the vision shall be fulfilled" (Daniel 8:17).
(3) In the great vision of Daniel after the appearance of the four beasts, we read:
"I beheld therefore in the vision of the night, and lo, one like a son of man came with the clouds of heaven, and he came even to the Ancient of days: and they presented him before him. And he gave him power, and glory, and a kingdom: and all peoples, tribes, and tongues shall serve him: his power is an everlasting power that shall not be taken away: and his kingdom shall not be destroyed" (7:13 sq.).
The person who appears here as son of man is interpreted by many non-Catholics as representing the Messianic kingdom, but there is no thing to prevent the passage from being taken to represent not only the Messianic kingdom, but par excellence theMessianic king. In the explanation, verse 17, the four beasts are "four kings" R.V., not "four kingdoms" as translated by D.V., though they appear to signify four kingdoms as well for the characteristics of oriental kingdoms were identified with the characters of their kings. So when it is said in verse 18: "But the saints of the most high God shall take the kingdom: and they shall possess the kingdom for ever and ever", the king is no more excluded here than in the case of the four beasts. The "son of man" here was early interpreted of the Messias, in the Book of Henoch, where the expression is used almost as a Messianic title, though there is a good deal in Drummond's argument that even here it was not used as a Messianic title notwithstanding the fact that it was understood of the Messias. It has to be added that in the time of Christ it was not very widely, if at all, known as a Messianic title.
The employment of the expression in the Gospels is very remarkable. It is used to designate Jesus Christ no fewer than eighty-one times -- thirty times in St. Matthew, fourteen times in St. Mark, twenty-five times in St. Luke, and twelve times in St. John. Contrary to what obtains in the Septuagint, it appears everywhere with the article, as ho huios tou anthropou. Greek scholars are agreed that the correct translation of this is "the son of man", not "the son of the man". The possible ambiguity may be one of the reasons why it is seldom or never found in the early Greek Fathers as a title for Christ. But the most remarkable thing connected with "the Son of Man" is that it is found only in the mouth of Christ. It is never employed by the disciples or Evangelists, nor by theearly Christian writers. It is found once only in Acts, where St. Stephen exclaims: "Behold, I see the heavens opened, and the Son of Man standing on the right hand of God" (7:55). The whole incident proves that it was a well-known expression of Christ's. Though the saying was so frequently employed by Christ, the disciples preferred some more honorific title and we do not find it at all in St. Paul nor in the other Epistles. St. Paul perhaps uses something like an equivalent when he calls Christ the second or lastAdam. The writers of the Epistles, moreover, probably wished to avoid the Greek ambiguity just alluded to.
The expression is Christ's, in spite of the futile attempts of some German Rationalists and others to show that He could not have used it. It was not invented by the writers of the Gospels to whom it did not appear to be a favourite title, as they never use it ofChrist themselves. lt was not derived by them from what is asserted was a false interpretation of Daniel, because it appears in the early portions of the public ministry where there is no reference to Daniel. The objection that Christ could not have used it in Aramaic because the only similar expression was bar-nasha, which then meant only "man" -- bar having by that time lost its meaning of "son" -- is not of much weight. Only little is known of the Aramaic spoken in Palestine in the time of Christ and as Drummond points out special meaning could be given to the word by the emphasis with which it was pronounced, even if bar-nasha had lost its primary meaning in Palestine, which is not at all proved. As the same writer shows, there were other expressions in Aramaic which Christ could have employed for the purpose, and Sanday suggests that He may have occasionally spoken in Greek.
The early Fathers were of the opinion that the expression was used out of humility and to show Christ's human nature, and this is very probable considering the early rise of Docetism. This is also the opinion of Cornelius a Lapide. Others, such as Knabenbauer, think that He adopted a title which would not give umbrage to His enemies, and which, as time went on, was capable of being applied so as to cover His Messianic claims -- to include everything that had been foretold of the representative man, the secondAdam, the suffering servant of Jehovah, the Messianic king.
Jésus Messie et Fils de Dieu (Paris, 1906); ROSE, Studies on the Gospels (London, 1903), DRUMMOND, The Jour. of Theol. Studies, Il (1901), 350, 539; HARTL, Anfang und Ende des Titels "Menchensohn" in Bibl. Zeitschrift (Freiburg, 1909), 342.
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Songish Indians
A tribe of some importance formerly holding the south coast of Vancouver Island, B.C., in the immediate vicinity of the present Victoria and now gathered upon small reservations at Songhees, Cheerno (Beecher Island), Discovery Island, and Esquimalt, within their former territory, and under the Cowichan agency. Their proper name is Lkungen, the other being a corruption of Stsangés, the name of a former principal division. They are of Salishan linguistic stock and speak the same language as the Sanetch and Sooke of Vancouver Island and the Czalam and Lummi of Washington. From 1000 souls they have wasted away from small-pox and diseases induced by dissipation on the first advent of the whites about fifty years ago. In 1895 they still numbered 215, but by 1910 had decreased to 171, and within another generation will probably cease to exist. Although visited by several of the early voyagers their first regular communication with the whites dates from the establishment of Fort Camosum by the Hudson's Bay Company in 1843 at the present site of Victoria and close to the village of the principal Songish chief. The secular priest, Father John B. Bolduc (d. 1889), already known for his missionary work among the tribes of Puget Sound, had been requested to accompany the expedition, and through his good offices a friendly meeting was arranged with the Indians. On Sunday, 19 March, the whole tribe thronged to attend Mass and a sermon, which was held in a temporary chapel, after which over one hundred children were baptized. No continuous work was undertaken until the arrival of the Oblate vicar, Father L. J. d'Herbomez, who established a residence at Esquimalt in 1857 and was joined two years later by several Sisters of Saint Ann. In 1859 the distinguished Oblate missionary Father Casimir Chirouse, beloved by all the tribes of Puget Sound, arrived from the Columbia Country, and was soon joined by two younger workers of the same order, almost equally noted later, Fathers Pierre P. Durieu and Léon Fouquet.Protestant work was begun by the Episcopalian Rev. John B. Good in 1861. In the meantime the discovery of gold on the mainland had resulted in an influx of miners and dissolute adventurers, which made Victoria a centre of dissipation and for a long time virtually nullified missionary effort. In 1862 a small-pox epidemic swept over the whole region and terribly wasted all the tribes. Of the whole number two-thirds are now Catholic, most of the others being Methodists. They are reported as industrious and prosperous farmers, fishermen, and labourers, moral and fairly temperate.
In their primitive condition the Songish had the clan system, with twelve clans, each of which had its own fishing and hunting territory. Chiefship was hereditary in the male line and they had the three castes of nobles, commons, and slaves. Salmon-fishing and berry-picking were the chief dependence for subsistence. They lived in large rectangular communal houses of cedar planks, adorned with carved and jointed totem posts. They had large dug-out canoes of cedar, and wove blankets from dogs' hair, duck down, and the wool of the mountain goat. They had the potlatch or ceremonial gift distribution, common to all the tribes of the north-west coast. Head flattening was also practiced. There were many curious customs, beliefs, and taboos concerning births, puberty, marriage, and death. The dead were buried in canoes or boxes upon the surface of the ground, or laid away in trees. Slaves were frequently sacrificed at the grave. The names of the dead were never mentioned. As with other tribes of the region their culture hero was the Great Transformer. The religion was animism, each man having his protecting dream spirit, and the tribal life and ceremonial were dominated by two secret societies.
BANCROFT, Hist. of British Columbia (San Francisco, 1887); MAYNE, Four Years in British Columbia and Vancouver Island (London, 1862); BOAS, Sixth Report on North-western Tribes of Canada, Brit. Assn. for Advancement of Science (London, 1890); CANADA, Dept. of Indian Affairs, Annual Reports (Ottawa); MORICE, Catholic Church in Western Canada (Toronto, 1910).
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Diocese of Sonora
(DE SONORA)
Diocese in the Republic of Mexico; suffragan of the Archdiocese of Durango. Its area is that of the state of the same name, 76,619 sq. miles, and its population (1910) 262,545. The bishop and the governor of the state reside at Hermosillo, a city situated 681 ft. above sea level, containing (1910) about 14,518 inhabitants. The Gospel was first preached in the territory of the Diocese of Sonora by the celebrated Father Niza, who accompanied the daring expeditions of the first explorers and conquerors of Mexico. The Spaniards settled at different places in this section; they evangelized the numerous tribes who lived in that region in the beginning of the seventeenth century, after having established the new See of Durango, to which all these lands were given. The Jesuits, who were assigned the task of converting to Christianity the people of these lands, founded the famous missions of Rio Yaqui, Rio Mayo, and Upper and Lower Pimeria. Notable among these priests was the celebrated Father Kino (q. v.). When the Jesuits were expelled from all the Spanish colonies (1767) they had the following residences: Mission of the Upper and Lower Pimeria (Guazaves, Aconche, Mátape, Oposura, Movas, S. Ignacio, Arizpe, Aribechi, Batuco, Onavas, Cucurupe, Cumuripa, Saguaripa, Sta Maria Soanca, Tubutama, Odope, Saric, Tecoripa, Ures, Caborca, Babispe, Baca de Guachi, Cuquiarachi, Onapa, Banamichi); S. Javier del Bac, Santa Maria Basoraca, and Guebabi, which were then in the territory now belonging to the United States; Mission del Rio Yaqui (Huirivis, Belem, Rahum, Torim, Bacum); Mission del Rio Mayo (Santa Cruz, Caamoa, Nabojoa, Conicari, Batacosa).
On 7 May, 1779, Pius VI established the Diocese of Sonora, to which belonged at that time the present states of Sinaloa and Sonora and the two Californias (Upper and Lower). It was suffragan of the then immense Archdiocese of Mexico. This territory was divided in 1840 when the See of S. Francisco de California was founded. In 1863 it ceased to be a suffragan of Mexico and became suffragan of the new metropolitan see established at Guadalajara. In 1873 it was separated from Lower California, which became a vicariate Apostolic, and in 1883, when the See of Sinaloa was created, the See of Sonora was reduced to its present limits. In 1891 Leo XIII, by the Bull Illud in Primis, separated this See from the ecclesiastical Province of Guadalajara and made it a suffragan of the new Archdiocese of Durango. The bishop's residence was first situated in the city of Arizpe, but owing to the uprising of the Indians it was removed to Alamos and later to Culiacan, the present capital of the State of Sinaloa. When the new See of Sinaloa was created the Bishop of Sonora made his residence at Hermosillo.
This diocese has 1 seminary with 10 students, 17 parochial schools, 2 Catholic colleges with about 700 students. Protestants have founded 11 churches. Among the 221,000 inhabitants a great number of Indians from the Seris, Yaquis, Apaches, Papagos, and other tribes are to be found; these have unfortunately returned in large numbers to barbarism since the missionaries abandoned them. Few Apaches and Papagos Indians remain in the Sonora territory. The Seris Indians are more numerous and live in the large island of Tiburon in the Gulf of California and in a large part of the territory along the banks of the Rio Sonora. Those who live on the island are savage and opposed to civilization, while those on the continent have formed agricultural colonies and are quite subdued since the last uprising. As to the Yaqui Indians, the Federal Government of Mexico has had some serious trouble with them. It appears, however, that had they not been deprived of their lands a more peaceful people could hardly be found.
VERA, Catecismo geográfico histórico de la Iglesia Mexicana (Amecameca, 1881); DÀVILA, Continuación de la historia de la C. de J. en Nueva España (Puebla, 1889); CARREZ, Atlas geographicus Societatis Jesu (Paris, 1900); DOMENECH, Guia general descriptiva de la Republica Mexicana (Mexico, 1899).
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Sophene
Sophene, a titular see, suffragan of Melitene in Armenia Secunda. In the sixth century "Notitiæ episcopatuum" of Antioch, Sophene is a suffragan of Amida in Mesopotamia ("Echos d'Orient", X, 145). Justinian in a letter to Zetas, "magister militum" of Armenia and Pontus Polemoniacus, grants him jurisdiction over various provinces, among them Sophene and Sophenene, "in qua est Martyropolis" ("Codex. Just.", I, 29, 5). At the beginning of the seventh century George of Cyprus ("Descriptio orbis romani", ed. Gelzer, 49) mentions Sophene in Armenia Quarta, and we know elsewhere that Arsamosata was the capital of the latter province. From these texts we conclude, first, that there were two distinct districts, Sophene situated more to the north and very well known to the classical writers as an Armenian province, subject to the Roman Empire, and, second, Sophenene, situated near Martyropolis and Amida. The latter is probably the titular see. Le Quien ("Oriens christianus", II, 1001), mentions two bishops of Sophene: Arsaphus, present at the Council of Constantinople in 381; Euphemius, at Chalcedon, 451. The exact situation of this bishopric is unknown.
SMITH, Dict. of Greek and Roman Geog. (London, 1870), s. v.; GELZER, Georgii Cyprii Descriptio orbis romani, LXI; CHAPOT, La frontière de l'Euphrate (Paris, 1907), 168-70.
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Sophie Rostopchine, Comtesse de Ségur
Born 1797; died 1874. Her father was General Rostopchine who ordered the city of Moscow to be set on fire after the battle of Borodine (1812) and thus compelled Napoleon to begin his disastrous retreat from Russia. She married Eugène Comte de Ségur, grandson of Louis Philippe de Ségur, and nephew of Philippe Paul de Ségur, one of the most brilliant officers in the imperial army and author of "Histoire de Napoléon et de la grande armée pendant l'année 1812" which had more than fifteen editions and was translated into most of the European languages. Mme. de Ségur was a woman of culture and uncommon literary talent. She contributed a number of stories to the "Bibliothèque Rose", a collection of short novels for young people; among them are "Pauvre Blaise" (Paris, 1862); "Le Général Dourakine" (Paris, 1864); "Un bon petit diable" (Paris, 1865); "Les vacances", (Paris, 1865); "Le mauvais génie" (Paris, 1867).
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Sophie-Jeanne Soymonof Swetchine
Writer, b. at Moscow, 22 Nov., 1782; d. in Paris, 10 Sept., 1857. She was a member of a noble family, and became associated with French literature through her correspondence and other writings. Impressed by her precocious intelligence, her father gave her a very careful education in everything except religion, which he ignored. At fourteen she was appointed maid of honor to the empress. At seventeen she was married to General Swetchine who was forty-two. By birth she belonged to the Greek, or Orthodox Church, but from the time that her trials, her reading, and her own reflections had made her a Christian, she felt the necessity of following to the end of the path which was leading her to the truth, and she became a Catholic, despite the anguish of her heart. "My Faith," she said afterwards, "is to me what Benjamin was to Rachel, the child of my sorrow." At the time of her conversion she was thirty-three years old. She had already left the court, her husband having been disgraced, with his father, as the result of a plot of which he was the victim. Thenceforth she had to leave even her country, since as an avowed Catholic she could not remain at St. Petersburg. With her husband she went to reside at Paris at the beginning of the Restoration. She had been preceded by a letter from Joseph de Maistre, who wrote to Bonald: "In a short time you will see at Paris a Russian lady whom I especially commend to you. Never will you see such moral strength, wit, and learning joined to such goodness." In her salon in the Rue Saint Dominique, open from three to six, and from nine to midnight, she saw all the most distinguished men of the period: Chateaubriand, Bonals, Cuvier, Cousin, Donoso Cortoes, and among her intimates were Augustin Cochin, Tocqueville, Falloux, who wrote her biography, Lacordaire, and Montalembert, who were like her spiritual sons. Her influence was incontestable. She died as a devout Christian in 1857 at the age of seventy-five.
She was remarkable more for the beauty of her soul than that of her countenance. Her intellect was lofty, quick, and penetrating. She read a great deal, and always with her pen in hand. She was pious to the verge of mysticism, and although constantly ill — for she was one of those who never pass a day without suffering — she was resigned to the will of Providence. While kind to all she was an incomparable friend. True modesty prevented her from publishing anything, but at her death she left enough to fill many volumes. De Falloux collected extracts from her manuscripts which were published: "Mme. Swetchine, sa vie, ses oeuvres" (2 vols., 1860). There have since appeared: "Lettres de Mme. Swetchine" (1861); "Journal de sa conversion" (1863); "Correspondance du Père Lacordaire et de Mme. Swetchine" (1864); and "Nouvelles lettres de Mme. Swetchine" (1875). Although a Russian Mme. Swetchine wrote well in French; her style is delicate and original, even studied.
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Sophists
A group of Greek teachers who flourished at the end of the fifth century B.C. They claimed to be purveyors of wisdom -- hence the name sophistai, which originally meant one who possesses wisdom -- but in reality undertook to show that all true certitude is unattainable, and that culture and preparation for the business of public life are to be acquired, not by profound thinking, but by discussion and debate. In accordance with this principle, they gathered around them the young men of Athens, and professed to prepare them for their career as citizens and as men by teaching them the art of public speaking and the theory and practice of argumentation. They did not pretend to teach how the truth is to be attained. They did not care whether it could be attained or not. They aimed to impart to their pupils the ability to make the better cause seem the worse, and the worse the better. If we are to believe their opponents, Plato and Aristotle, they affected all kinds of refinement, in dress, speech, gesture, etc., and carried their love of argumentation to the point where all seriousness of purpose ceased and quibbling and sophistry began.
The principal Sophists were: Protagoras of Abdera, called the Individualist; Gorgias of Leontini, surnamed the Nihilist; Hippias of Elis, the Polymathist; and Prodicus of Ceos, the Moralist. Gorgias was called the Nihilist because of his doctrine "nothing exists: even if anything existed, we could know nothing about it, and, even if we knew anything about anything, we could not communicate our knowledge". Hippias was called the Polymathist because he laid claim to knowledge of many out-of-the-way subjects, such as archaeology, and used this knowledge for the sophistical purpose of dazzling and embarrassing his opponent in argument. Prodicus, called the Moralist because in his discourses, especially in that which he entitled "Hercules at the Cross-roads", he strove to inculcate moral lessons, although he did not attempt to reduce conduct to principles, but taught rather by proverb, epigram, and illustration. The most important of all the Sophists was Protagoras, the Individualist, so called because he held that the individual is the test of all truth. "Man is the measure of all things" is a saying attributed to him by Plato, which sums up the Sophists' doctrine in regard to the value of knowledge.
The Sophists may be said to be the first Greek sceptics. The materialism of the Atomists, the idealism of the Eleatics, and the doctrine of universal change which was a tenet of the School of Heraclitus -- all these tendencies resulted in a condition of unrest, out of which philosophy could not advance to a more satisfactory state until an enquiry was made into the problem of the value of knowledge. The Sophists did not undertake that enquiry -- a task reserved to Socrates -- however, they called attention to the existence of the problem, and in that way, and in that way only, they contributed to the progress of philosophy in Greece. The absurdities to which the Sophistic method was carried by the later Sophists was due in part to the Megarians, who made common cause with them, and substituted the method of strife (Eristic method) for the Socratic method of discovery (Heuristic method). It was inevitable, therefore, that the name Sophist should lose its primitive meaning, and come to designate, not a man of wisdom, but a quibbler, and one who uses fallacious arguments. The Sophists represent a phase of Greek thought which, while it had no constructive value, and is, indeed, a step backward and not forward, in the course of Greek speculation is nevertheless of great importance historically, because it was the evil influence of the Sophists that inspired Socrates with the idea of refuting them by showing the conditions of true knowledge. It was, no doubt, their methods, too, that Aristotle had in mind when he wrote his treatise of the fallacies, and entitled it "De Sophisticis Elenchis".
For texts see RITTER AND PRELLER, Historia Phil. Graecae (Gotha, 1888), 181 sq.; BAKEWELL, Source Book in Ancient Philosophy (New York, 1907), 67 sq.; ZELLER, Pre-Socratic Philosophers, tr. ALLEYNE (London, 1881); II, 304 sq.; TURNER, History of Philosophy (Boston, 1903), 70 sq.
WILLIAM TURNER 
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Sophonias (Zephaniah)
The ninth of the twelve Minor Prophets of the Canon of the Old Testament; preached and wrote in the second half of the seventh century B.C. He was a contemporary and supporter of the great Prophet Jeremias. His name (Heb. Zephanja, that is "the Lord conceals", "the Lord protects") might, on the analogy of Gottfried, be most briefly translated by the words God protect. The only primary source from which we obtain our scanty knowledge of the personality and the rhetorical and literary qualities of Sophonias, is the short book of the Old Testament (containing only three chapters), which bears his name. The scene of his activity was the city of Jerusalem (i, 4-10; iii, 1 sqq.; 14 sqq.).
I. DATE
The date of the Prophet's activity fell in the reign of King Josias (641-11). Sophonias is one of the few Prophets whose chronology is fixed by a precise date in the introductory verse of the book. Under the two preceding kings, Amon and Manasse, idolatry had been introduced in the most shameful forms (especially the cult of Baal and Astarte) into the Holy City, and with this foreign cult came a foreign culture and a great corruption of morals. Josias, the king with the anointed sceptre, wished to put an end to the horrible devastation in the holy places. One of the most zealous champions and advisers of this reform was Sophonias, and his writing remains one of the most important documents for the understanding of the era of Josias. The Prophet laid the axe at the root of the religious and moral corruption, when, in view of the idolatry which had penetrated even into the sanctuary, he threatened to "destroy out of this place the remnant of Baal, and the names of the . . . priests" (i, 4), and pleaded for a return to the simplicity of their fathers instead of the luxurious foreign clothing which was worn especially in aristocratic circles (i, 8). The age of Sophonias was also a most serious and decisive period, because the lands of Anterior Asia were overrun by foreigners owing to the migration of the Seythians in the last decades of the seventh century, and because Jerusalem, the city of the Prophets, was only a few decades before its downfall (586). The far-seeing watchman on Sion's battlements saw this catastrophe draw near: "for the day of the Lord is near" is the burden of his preaching (i, 7). "The great day of the Lord is near, it is near and exceeding swift: . . . That day is a day of wrath, a day of tribulation and darkness and obscurity, a day of clouds and whirlwinds" (i, 14-15).
II. CONTENTS
The book of the Prophet naturally contains in its three chapters only a sketch of the fundamental ideas of the preaching of Sophonias. The scheme of the book in its present form is as follows:
(a) i, 2-ii, 3. The threatening of the "day of the Lord", a Dies irae dies illa of the Old Testament. The judgment of the Lord will descend on Juda and Jerusalem as a punishment for the awful degeneracy in religious life (i, 4-7a); it will extend to all classes of the people (i, 7b-13), and will be attended with all the horrors of a frightful catastrophe (i, 14-18); therefore, do penance and seek the Lord (ii, 1-3).
(b) ii, 4-15. Not only over Jerusalem, but over the whole world (urbi et orbi), over the peoples in all the four regions of the heavens, will the hand of the Lord be stretched--westwards over the Philistines (4-7), eastwards over the Moabites and Ammonites (8-11), southwards over the Ethiopians (12), and northwards over the Assyrians and Ninivites (13-15).
(c) With a special threat (iii, 1-8). The Prophet then turns again to Jerusalem: "Woe to the provoking, and redeemed city. . . She hath not hearkened to the voice, neither hath she received discipline"; the severest reckoning will be required of the aristocrats and the administrators of the law (as the leading classes of the civil community), and of the Prophets and priests, as the directors of public worship.
(d) iii, 9-20. A consolatory prophecy, or prophetic glance at the Kingdom of God of the future, in which all the world, united in one faith and one worship, will turn to one God, and the goods of the Messianic Kingdom, whose capital is the daughter of Sion, will be enjoyed. The universality of the judgment as well as of the redemption is so forcibly expressed in Sophonias that his book may be regarded as the "Catholic Epistle" of the Old Testament.
(e) The last exhortation of Sophonias (iii, 9-20) also has a Messianic colouoring, although not to an extent comparable with Isaias.
III. CHARACTER OF THE PROPHET
Sophonias' prophecy is not strongly differentiated from other prophecies like that of Amos or Habacuc, it is confined to the range of thought common to all prophectic exhortations: threats of judgment, exhortation to penance, promise of Messianic salvation. For this reason Sophonias might be regarded as the type of Hebrew Prophets and as the final example of the prophetic terminology. He does not seek the glory of an original writer, but borrows freely both ideas and style from the older Prophets (especially Isaias and Jeremias). The resemblances to the Book of Deuteronomy may be explained by the fact that this book, found in the Josian reform, was then the centre of religious interest. The language of Sophonias is vigorous and earnest, as become the seriousness of the period, but is free from the gloomy elegiac tone of Jeremias. In some passages it becomes pathetic and poetic, without however attaining the classical diction or poetical flight of a Nahum or Deutero-Isaias. There is something solemn in the manner in which the Lord is so frequently introduced as the speaker, and the sentence of judgment falls on the silent earth (i, 7). Apart from the few plays on words (cf. especially ii, 4), Sophonias eschews all rhetorical and poetical ornamentation of language. As to the logical and rhythmical build of the various exhortations, he has two strophes of the first sketch (i, 7 and 14) with the same opening ("the day of the Lord is near"), and closes the second sketch with a hymn (ii, 15)--a favourite practice of his prototype, Jeremias. A graduated development of the sentiment to a climax in the scheme is expressed by the fact that the last sketch contains an animated and longer lyrical hymn to Jerusalem (iii, 14 sqq.). In Christian painting Sophonias is represented in two ways; either with the lantern (referring to i, 12: "I will search Jerusalem with lamps") or clad in a toga and bearing a scroll bearing as text the beginning of the hymn "Give praise, O daughter of Sion" (iii, 14).
IV. CRITICAL PROBLEMS OFFERED BY SOPHONIAS
The question of authorship is authoritatively answered by the introductory verse of the book. Even radical higher critics like Marti acknowledge that no reason exists for doubting that the author of this prophecy is the Sophonias (Zephaniah) mentioned in the title ("Das Dodekapropheton"), Tübingen, 1904, 359). The fact that this Prophet's name is mentioned nowhere else in the Old Testament does not affect the conclusive force of the first verse of the prophecy. Sophonias is the only Prophet whose genealogy is traced back into the fourth generation. From this has been inferred that the fourth and last ancestor mentioned Ezechias (Hizkiah) is identical with the king of the same name (727-698). In this case, however, the explanatory phrase "King of Judah" would undoubtedly have been put in apposition to the name. Consequently the statement concerning the author of the book in the first part of the introductory verse appears entirely worthy of belief, because the statement concerning the chronology of the book given in the second half of the same verse is confirmed by internal criteria. The descriptions of customs, especially in the first chapter, showing the state of religion and morals at Jerusalem are, in point of fact, a true presentation of conditions during the first years of the reign of King Josias. The worship of the stars upon the flat roofs, mentioned in i, 5, and imitation of the Babylonian worship of the heavens that had become the fashion in Palestine from the reign of Manasses is also mentioned by the contemporary Prophet, Jeremias (xix, 13; xxxii, 29), as a religious disorder of the Josianic era. All this confirms the credibility of the witness of i, 1, concerning authorship of Sophonias.
Critical investigations, as to where the original texts in the Book of Sophonias end and the glosses, revisions of the text, and still later revisions begin, have resulted in a unanimous declaration that the first chapter of the book is the work of Sophonias; the second chapter is regarded as not so genuine, and the third still less so. In separating what are called the secondary layers of the second chapter nearly all the higher critics have come to different conclusions -- quot capita, tot sensus. Each individual verse cannot be investigated here as in the detailed analysis of a commentator. However, it may be pointed out in general that the technical plan in the literary construction of the speeches, especially the symmetrical arrangement of the speeches mentioned in section II, and the responses spoken of in section III, forbid any large excisions. The artistic form used in the construction of the prophetic addresses is recognized more and more as an aid to literary criticism.
The passage most frequently considered an addition of a later date is iii, 14-20, because the tone of a herald of salvation here adopted does not agree with that of the prophecies of the threatening judgment of the two earlier chapters. It is, however, the custom of the Prophets after a terrifying warning of the judgments of Jahve to close with a glimpse of the brilliant future of the Kingdom of God, to permit, as it were, the rainbow to follow the thunder-storm. Joel first utters prophetic denunciations which are followed by prophetic consolations (Joel in Vulgate, i-ii, 17; ii, 19-iii); Isaias in ch. i calls Jerusalem a city like Sodom and directly afterwards a city of justice, and Micheas, whose similarity to Sophonias is remarked upon by critics, also allows his threats of judgment to die away in an announcement of salvation. One of the guiding eschatological thoughts of all the Prophets is this: The judgment is only the way of transition to salvation and the consummation of the history of the world will be the salvation of what is left of the seed. For this reason, therefore, Sophonias, iii, 14-20 cannot be rejected. The entire plan of the book seems to be indicated in a small scale in the first address, which closes ii, 1-3, with an exhortation to seek the Lord that is with a consolatory theme directly after the terrible proclamation of the Day of the Lord.
The queries raised by the textual criticism of the Book of Sophonias are far simpler and nearer solution than those connected with the higher criticism. The conditions of the text, with exception of a few doubtful passages, is good and there are few books of the Biblical canon which offer so few points of attack to Biblical hypercriticism as the Book of Sophonias.
REINKE, Der Prophet Zephanja (Munster, 1868); KNABENBAUER, Comment. In proph. min. (Paris, 1886); VAN HOONACKER, Les douze pet. proph. (Paris, 1908); LIPPL, Das Buch des Proph. Sophon. (Freiburg, 1910), containing (pp. ix-xvi) an excellent bibliography; SCHWALLY, Das Buch Zephanja (Giessen, 1890); SCHULZ, Comment uber den Proph. Zephanja (Hanover, 1892); ADAMS, The Minor Proph. (New York, 1902); DROVER, The Min. Proph. (Nahum, Habakkuk, Zephaniah)(Edinburgh, 1907); the complete commentaries of STRACK-ZOCKLER, NOWACK; MARTI; and G.A. SMITH.
M. FAULHABER 
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Sophronius
Sophronius, Bishop of Constantina or Tella in Osrhoene, was a relative of Ibas, Bishop of Edessa, and apparently of the same theological tendency, i. e. strongly anti-Monophysite and liable to be suspected of Nestorianism. He was present at a synod held at Antioch in 445 at which Athanasius, Bishop of Perrha, was deposed on charges of misconduct, the chief among which was that he had purloined some silver pillars belonging to the church. We have no means of judging whether these charges were true; very possibly, if not trumped up, they were too easily credited from partisan motives. Four years later at the Robber Council of Ephesus (q. v.) most extraordinary charges of magic and sorcery were brought against Bishop Sophronius. For some reason or other, perhaps because it was foreseen that the charges would break down, perhaps because he was not worth crushing in view of the more important personages being pursued, Sophronius's case was referred to the new Bishop of Edessa, when one should be appointed in place of Ibas whom the Conciliabulum had deposed. Sophronius is next heard of at the Council of Chalcedon. At the eighth session, after Theodoret had anathematized Nestorius, "the most reverend bishops cried out 'Let Sophronius alsoanathematize'. Sophronius, the most reverend bishop of Constantina, said 'anathema to Nestorius and Eutyches'".
The charges against Sophronius have only been brought to light in recent years by the discovery of a Syriac version of the Acts of the Robber Council. They were made by a priest and two deacons of Tella (Constantina), who claimed to represent the rest of the clergy of that city. The bishop, they declared, practised astrology and other vaticinative arts of the pagans. The miserable heresy of Nestorius which he had learnt from Ibas was not enough for him, so he threw himself into those other abominations. He once lost some money, and not content with making the suspected persons swear on the Gospels, "he, further testing them by the ordeal of bread and cheese, compelled them to eat". This not succeeding, he had recourse to the divining cup. He used the son of one of his servants as a medium, and with two others, after some incantations, placed the youth before a vessel containing oil and water. In this mixture the youth first saw flames of fire, then "a man sitting on a throne of gold, and clad in purple and a crown upon his head". After this they put the oil and water in a hole near the door, and the medium saw the bishop's son Habib who was returning home from Constantinople "seated on a black mare-mule that is blind-folded; and behind him two men on foot". The lad confessed these and other like things on oath. He was haunted by seven men dressed in white and lost his reason and was with difficulty cured by being brought into holy places and anointed with oil. Many persons, among others the copyists, could testify to Sophronius's astrological writings. A deacon who came to him, to have a ticket of alms signed, found him inspecting a brass sphere. His son Habib introduced a Jew into his father's house and ate with him after the manner of the Jews. "During the week of Lent, when we fast, he feasted with this Jew, and kept him at table till ten o'clock; and even carried his audacity (so far as) to bring him into the Sanctuary of the Apostles, at the time that Service was being held. The city and the clergy, shocked by this conduct, chased both the Jew and Habib, who sought refuge in the Prætorium of the Commandant (Duke) Florus. The impious and pagan Florus rushed upon the city, where (his people) laid violent hands on a great number of men and children — certainly more than a hundred. In despair, these took refuge near the Tabernacle; but the arrows reached their bodies, their blood was shed before the Altar, and many died in the act of embracing it."
The Second Synod of Ephesus, from Syriac Manuscripts., ed. PERRY (Dartford, 1881), pp. 189-199; see art. Sophron. of Constantine in Dict. of Christ. Biog.
FRANCIS J. BACCHUS. 
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Sora
Sora, a titular see in Paphlagonia, suffragan of Gangra. Sora must have been an insignificant town; an inscription discovered at Zorah, a village in the vilayet of Castamouni, in which a local era and the worship of Zeus Epicarpios are mentioned, has enabled its exact position to be fixed. (Doublet in "Bull. de correspondance hellénique", 1889, p. 310.) It was placed later under the government of the Prætor of Paphlagonia (Novel., 29, 1; Hierocles, 695, 7). It is spoken of by Constantine Porphyrogenitus, "De themat.", I, 7. Le Quien ("Oriens christ.", I, 557), mentions six of its bishops: Theodore, represented by his metropolitan at the Council of Chalcedon (451); Olympius, who signed the letter of the bishops of the province to Emperor Leo in 458; John, present at the Council of Constantinople (692); Theophanes, at the Seventh Œcumenical Council of Nicæa (787); Phocas, at the eighth general Council at Constantinople (869); Constantine, at the Photian Council of Constantinople (879). The Greek "Notitiæ episcopatuum" mentions the see till the thirteenth century.
SMITH, Dict. of Greek and Roman Geog., s. v.; RAMSAY, Asia Minor (London, 1890), passim.
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Sorbonne
This name is frequently used in ordinary parlance as synonymous with the faculty of theology of Paris. Strictly speaking it means, as in this article, the celebrated theological college of the French capital. The title was adopted from the name of the university institute founded by. Robert de Sorbon, a native of Le Réthelois, a distinguished professor and famous preacher who lived from 1201 till 1274. Sorbon found that there was a defect in the primitive organization of the University of of Paris. The two principal mendicant orders -- the Dominicans and the Franciscans -- had each at Paris a college and delivered lectures at which extern students might attend without fee. In order that the university, which was already engaged in a struggle with the religious, might offer the same ad vantages, Robert de Sorbon decided that it also should provide gratuitous instruction and that this should be given by a society of professors following, except as regards the matter of vows, the rules of the ceno bitic life. This important work was rendered possible by the high esteem in-which Robert was held at Paris, together with his brilliant parts, his great generosity, and the assistance of his friends. The foundation dates from the year 1257 or the beginning of 1258. Nor was the aid he received merely pecuniary; Guillaume de Saint-Amour, Gérard d'Abbeville, Henry of Ghent, Guillaume des Grez, Odo or Eudes of Douai, Chrétien de Beauvais, Gérard de Reims, Nicolas de Bar are but a few of the most illustrious names inseparably connected either with the first chairs in the Sorbonne, or with the first association that constituted it. These savants were already attached to the university staff.
The constitution of the society as conceived by Robert was quite simple: an administrator (provisor), associates (socii), and guests (hospites). The provisor was the head; nothing could be done without consulting him; he installed the members selected by the society, and confirmed the statutes drawn up by it; in a word, as his title signifies, he had to provide for everything. The associates formed the body of the society. To be admitted to it, the candidate was required to have taught a course of philosophy. There were two kinds of associates, the bursaires and the pensionnaires. The latter paid forty (Paris) pounds a year, the former were provided for by the house, which expended a like sum from its revenues. The burse could be granted only to persons not having an income of forty (Paris) pounds. There was a primus inter pares, the prior, who presided over all internal affairs of the house. Doctors and bachelors were alike eligible, but, owing to the number of the latter, the custom rapidly grew up of selecting only bachelors. Other persons were candidates for admission to the society rather than members of it. From the material and intellectual point of view they enjoyed the same privileges as the members: board, lodging, books, spiritual and scholastic exercises but, they had no votes. When they had fulfilled the condition of teaching philosophy, they were admissible as members. The course of studies lasted ten years, during which time their burses continued; but, if at the end of ten years, they had not given proof of their ability, either as teachers or as preachers, their burse was vacated. The ordinary lectures were public, and consequently were attended by students who belonged to neither of the divisions of the society. The doctors and bachelors were authorized to give shelter to other poor pupils. Besides the work of the classroom, there was the duty of preaching or labouring in the parishes. In preparation for this, the associates, on certain days, had to deliver sermons or conferences (collationes) in presence of the community. The purely spiritual side was not forgotten. Conferences, usually delivered by the prior, on this important part of the Christian and priestly life were given, if not exclusively, at least specially, to the interns. For twenty years the ability of the administrator, or provisor, corresponded to the foreseeing devotedness of the founder. This lapse of time showed the wisdom of the regulations and administrative measures, which Robert had adopted, after taking the best possible advice, and which he laid down in thirty-eight articles. This rule was directed towards the maintaining of common life, from silence in the refectory, which was not very strict, to simplicity of the authorized dress. As soon as circumstances permitted, Robert (about 1271) added to the theological college a literary college: this was the Collège de Calvi or the "little Sorbonne".
Fruit of deep thought and personal experience, the constitution given by Robert de Sorbon to his college received the consecration of time, for it lasted throughout centuries. If Héméré saw in the project the conception of a powerful intellect, "Hoc primus in lyeaco Parisiensi vidit Robertus", its realization was surely a work of genius. That this was so appears from the fact that, while Robert united in his work whatever good he found in the university, his college when completed served as a model to the others. It is unnecessary to dwell on each word of the original title, for some persons rather enigmatical, of the society. The expression "Pauvres maîtres étudiants en théologie" seems to emphasize the two primary or essential characteristics of the society: equality in poverty, an equality so perfect between masters and pupils that it designated them by a common name; the poverty of the pupils, since most of them were bursaires; the poverty of the masters, since, content with what was strictly necessary, they renounced all other professional remuneration. This equality was always maintained with scrupulous care; the Sorbon repeated as an axiom, "Omnes nos sumus socii et quales", and referred to the college as "pauperem Nostram Sorbonem".
From the outset the college enjoyed the favour of the Holy See. Alexander IV (1259) urged the French bishops to support it, Urban IV (1262) recommended it to the goodwill of the whole Christian world, and Clement IV (1268) granted it papal approbation. Wealthy benefactors provided it with ample endowment. A high Standard of scholarship was maintained and the severity of the "actus Sorbonnicus", or examination for degrees, including the defence of the "thesis Robertina", became proverbial. The professorial corps was highly respected, and from all parts of Europe different theological and even political questions were sent to it for solution. As the other teachers of theology in the university became members of the Sorbonne, its staff, at the beginning of the sixteenth century, was practically identical with the university faculty. Robert de Sorbon had realized the necessity of a library and had taken measures to supply one. This increased rapidly, owing chiefly to numerous gifts. In 1470 the Sorbonne introduced the art of printing into France by calling to Paris three of Gutenberg's associates, Gering, Friburger, and Crantz. Among its principal patrons and benefactors was Cardinal Richelieu, who held for a time the office of provisor and who, in 1635, laid the cornerstone of an edifice to be built at his expense for the use of the college. He was buried in the church of the Sorbonne, where his tomb is still preserved. The doctors of the college were loyal defenders of the Catholic faith against the inroads of Protestantism and against the so-called Enlightenment. On the other hand they gave their support to Gallicanism and obliged their members to subscribe the "four articles". This attitude naturally weakened the prestige of the Sorbonne as a theological school, and obliged ecclesiastical students to seek their education in the seminaries. The Sorbonne itself was suppressed by decree of 5 April, 1792, but was restored by Napoleon in 1808 as the theological faculty of the newly organized university. It did not, however, regain its former standing or influence, though it continued in existence until 1882, when it was finally suppressed. In 1884 the construction of the present building was begun and it was completed in 1889. It is now occupied by the various departments of letters and science which form the "Ecole des Hautes Etudes".
DE BOULAY, Hist. Univers. Paris. (Paris. 1665-73), CREVIER, Hist. de l'Univ. de Paris (Paris, 1761); JOURDAIN, Hist. de l'uni ver. de Paris au XVIIe, et au XVIIIe siècle; (Paris, 1866); DENIFLE, Chartularium Univers. Paris. (Paris, 1889-97); JADARD, Robert de Sorbon (Reims, 1877); MÉRIC, La Sorbonne et son fondateur (Paris, 1888); RALEIGH, Univ. of Paris; FERET, La faculté de théologie de Paris et ses docteurs les plus célèbres (Paris, 1894-1909); IDEM, Sorbonae origines, disciplina et viri illustres, and other manuscripts; FRANKLIN, La Sorbanne, ses origines, sa bibliothéque (Paris, 1875); RANDOLPH, History of the Sorbonne; RASHDALL, The Universities of Europe in the Middle Ages (Oxford, 1893).
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Sorrento
Archdiocese in the Province of Naples, with one suffragan, Castellamare. The city is situated on the southern arm of the Gulf of Naples and is protected towards the south by Mount Sant' Angelo, which makes Sorrento a popular summer resort. The peninsula is bounded on the one side by the Gulf of Naples, on the other side by the Gulf of Amalfi, and was in Roman antiquity dotted with villas. Sorrento is situated at a considerable altitude above the sea, as it were on a peak. The churches are more ornate than beautiful. There are also ruins of certain temples: of Ceres, described by Vitruvius (a few columns and mosaics); of Venus, near the Marina grande; of Sirena; and of Minerva, the latter said to have been built by Ulysses, the reputed founder of the city, which in ancient times had its own coins and was autonomous. In 312 B.C. it became the ally of Rome; but Hannibal captured it in the Second Punic War. Augustus sent a colony thither. In A.D. 645 Radolfo, Duke of Beneventum, besieged it in vain; it remained Byzantine, and as late as the eighth century had probably a dux (chief magistrate) of its own, and was almost completely independent of Constantinople. In 890 the Sorrentines won a naval victory over the inhabitants of Amalfi. In 1035 it was conquered by Guaimario IV, Duke of Salerno, who made his brother Guido Duke of Sorrento; but forty years afterwards it fell with Salerno under Norman domination. Sorrento is the birthplace of Torquato Tasso. The Gospel was preached at Sorrento probably as early as the first century; the martyrs Quartus, Quartillus, and their companions are venerated there. Among the known bishops the first is St. Renatus, a native of Angers, at the beginning of the fifth century. His successor was St. Valerius, who died in 453; Rosarius was present at Rome in 499. The Sorrentines venerate other bishops of the see: St. Athanasius, St. Johannes (about 594), St. Amandus (d. 617), St. Baculus (seventy century), St. Hyacinthus (679). In the tenth century it became a metropolitan see, the first archbishop being Leo Parus. Among its bishops were Francesco Remolino (1501), who was made a prisoner by the Turks and ransomed with the treasures of the church (in part his own donations), and Filippo Strozzi (1525), said to have been three times rescued from prison in the sack of Rome in 1527. In 1558 the Turks under Pialy Pasha effected a landing at Salerno, and plundered and burned the city, on which occasion the archives perished. The new bishop, Giulio Pavesi, sought to repair the damages. Diego Pietra (1680) founded the seminary, afterwards enlarged by Filippo Anastasi (1699); the latter defended the immunities of the Church and was forcibly exiled to Terracina. In 1861 Francesco Apuzzo was, by order of the new Government, exiled to France. In 1818 the Dioceses of Massa Lubrense, Vico Equense, a suffragan of Amalfi, and Capri were united with Sorrento. Massa is an ancient city, the fame of whose celebrated temple (delubrum) of Juno Argiva is still preserved in the title of the church known as the Madonna della Lobra. It became an episcopal see probably when Sorrento was made metropolitan; the first known bishop was Pietro Orsi, in 1289 delivered from prison in Sicily. Vico Equense, the ancient AEqua, destroyed in the Social War, probably had a bishop at the same time as Massa Lubrense; the first known was Bartolomeo (1294). Paolo Regi (1582), a renowned legist, compiled the lives of the Neapolitan saints, and was a prolific writer. The last bishop was Michele Natali (1797), condemned to death in 1799 for having taken part in the revolution of that year.
The Island of Capri was even in antiquity celebrated for its climate. Augustus acquired it from the Neapolitans, and Tiberius built there his famous villa. Commodus banished thither his wife Crispina. Justinian gave the island to the Benedictines. In 868 it was captured by the inhabitants of Amalfi; from 1806-1808 it was in possession of the English. The Archbishop of Amalfi named its first bishop (987), a certain Johannes. Sorrento has thirty-six parishes, 267 secular and 34 regular clergy, and 59,600 souls; 8 monasteries for men and 21 convents for women, 3 institutes for boys and 10 for girls.
CAPPELLETTI, Le chiese d'Italia, XX; ANASTASIO, Lucubrationes in Sorrentinorum ecclesiasticas civilesque antiquitates (Rome, 1731); CAPASSO, Topografia storico-archeologica della penisola sorrentina (Naples, 1846); FASULO, La penisola sorrentina (Naples, 1900).
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Sorrento

Soul[[@Headword:Soul]]

Soul
(Greek psyche; Latin anima; French ame; German Seele).
The question of the reality of the soul and its distinction from the body is among the most important problems of philosophy, for with it is bound up the doctrine of a future life. Various theories as to the nature of the soul have claimed to be reconcilable with the tenet of immortality, but it is a sure instinct that leads us to suspect every attack on the substantiality or spirituality of the soul as an assault on the belief in existence after death. The soul may be defined as the ultimate internal principle by which we think, feel, and will, and by which our bodies are animated. The term "mind" usually denotes this principle as the subject of our conscious states, while "soul" denotes the source of our vegetative activities as well. That our vital activities proceed from a principle capable of subsisting in itself, is the thesis of the substantiality of the soul: that this principle is not itself composite, extended, corporeal, or essentially and intrinsically dependent on the body, is the doctrine of spirituality. If there be a life after death, clearly the agent or subject of our vital activities must be capable of an existence separate from the body. The belief in an animating principle in some sense distinct from the body is an almost inevitable inference from the observed facts of life. Even uncivilized peoples arrive at the concept of the soul almost without reflection, certainly without any severe mental effort. The mysteries of birth and death, the lapse of conscious life during sleep and in swooning, even the commonest operations of imagination and memory, which abstract a man from his bodily presence even while awake-all such facts invincibly suggest the existence of something besides the visible organism, internal to it, but to a large extent independent of it, and leading a life of its own. In the rude psychology of the primitive nations, the soul is often represented as actually migrating to and fro during dreams and trances, and after death haunting the neighbourhood of its body. Nearly always it is figured as something extremely volatile, a perfume or a breath. Often, as among the Fijians, it is represented as a miniature replica of the body, so small as to be invisible. The Samoans have a name for the soul which means "that which comes and goes". Many peoples, such as the Dyaks and Sumatrans, bind various parts of the body with cords during sickness to prevent the escape of the soul. In short, all the evidence goes to show that Dualism, however uncritical and inconsistent, is the instinctive creed of "primitive man" (see ANIMISM).
THE SOUL IN ANCIENT PHILOSOPHY
Early literature bears the same stamp of Dualism. In the "Rig-Veda" and other liturgical books of India, we find frequent references to the coming and going of manas (mind or soul). Indian philosophy, whether Brahminic or Buddhistic, with its various systems of metempsychosis, accentuated the distinction of soul and body, making the bodily life a mere transitory episode in the existence of the soul. They all taught the doctrine of limited immortality, ending either with the periodic world-destruction (Brahminism) or with attainment of Nirvana (Buddhism). The doctrine of a world-soul in a highly abstract form is met with as early as the eighth century before Christ, when we find it described as "the unseen seer, the unheard hearer, the unthought thinker, the unknown knower, the Eternal in which space is woven and which is woven in it."
In Greece, on the other hand, the first essays of philosophy took a positive and somewhat materialistic direction, inherited from the pre-philosophic age, from Homer and the early Greek religion. In Homer, while the distinction of soul and body is recognized, the soul is hardly conceived as possessing a substantial existence of its own. Severed from the body, it is a mere shadow, incapable of energetic life. The philosophers did something to correct such views. The earliest school was that of the Hylozoists; these conceived the soul as a kind of cosmic force, and attributed animation to the whole of nature. Any natural force might be designated psyche: thus Thales uses this term for the attractive force of the magnet, and similar language is quoted even from Anaxagoras and Democritus. With this we may compare the "mind-stuff" theory and Pan-psychism of certain modern scientists. Other philosophers again described the soul's nature in terms of substance. Anaximander gives it an aeriform constitution, Heraclitus describes it as a fire. The fundamental thought is the same. The cosmic ether or fire is the subtlest of the elements, the nourishing flame which imparts heat, life, sense, and intelligence to all things in their several degrees and kinds. The Pythagoreans taught that the soul is a harmony, its essence consisting in those perfect mathematical ratios which are the law of the universe and the music of the heavenly spheres. With this doctrine was combined, according to Cicero, the belief in a universal world-spirit, from which all particular souls are derived.
All these early theories were cosmological rather than psychological in character. Theology, physics, and mental science were not as yet distinguished. It is only with the rise of dialectic and the growing recognition of the problem of knowledge that a genuinely psychological theory became possible. In Plato the two standpoints, the cosmological and the epistemological, are found combined. Thus in the "Timaeus" (p. 30) we find an account derived from Pythagorean sources of the origin of the soul. First the world-soul is created according to the laws of mathematical symmetry and musical concord. It is composed of two elements, one an element of "sameness" (tauton), corresponding to the universal and intelligible order of truth, and the other an element of distinction or "otherness" (thateron), corresponding to the world of sensible and particular existences. The individual human soul is constructed on the same plan. Sometimes, as in the "Phaedrus", Plato teaches the doctrine of plurality of souls (cf. the well-known allegory of the charioteer and the two steeds in that dialogue). The rational soul was located in the head, the passionate or spirited soul in the breast, the appetitive soul in the abdomen. In the "Republic", instead of the triple soul, we find the doctrine of three elements within the complex unity of the single soul. The question of immortality was a principal subject of Plato's speculations. His account of the origin of the soul in the "Timaeus" leads him to deny the intrinsic immortality even of the world-soul, and to admit only an immortality conditional on the good pleasure of God. In the "Phaedo" the chief argument for the immortality of the soul is based on the nature of intellectual knowledge interpreted on the theory of reminiscence; this of course implies the pre-existence of the soul, and perhaps in strict logic its eternal pre-existence. There is also an argument from the soul's necessary participation in the idea of life, which, it is argued, makes the idea of its extinction impossible. These various lines of argument are nowhere harmonized in Plato (see IMMORTALITY). The Platonic doctrine tended to an extreme Transcendentalism. Soul and body are distinct orders of reality, and bodily existence involves a kind of violence to the higher part of our composite nature. The body is the "prison", the "tomb", or even, as some later Platonists expressed it, the "hell" of the soul. In Aristotle this error is avoided. His definition of the soul as "the first entelechy of a physical organized body potentially possessing life" emphasizes the closeness of the union of soul and body. The difficulty in his theory is to determine what degree of distinctness or separateness from the matter of the body is to be conceded to the human soul. He fully recognizes the spiritual element in thought and describes the "active intellect" (nous poetikos) as "separate and impassible", but the precise relation of this active intellect to the individual mind is a hopelessly obscure question in Aristotle's psychology. (See INTELLECT; MIND.)
The Stoics taught that all existence is material, and described the soul as a breath pervading the body. They also called it Divine, a particle of God (apospasma tou theu) -- it was composed of the most refined and ethereal matter. Eight distinct parts of the soul were recognized by them:
· the ruling reason (to hegemonikon)
· the five senses;
· the procreative powers.
Absolute immortality they denied; relative immortality, terminating with the universal conflagration and destruction of all things, some of them (e. g. Cleanthes and Chrysippus) admitted in the case of the wise man; others, such as Panaetius and Posidonius, denied even this, arguing that, as the soul began with the body, so it must end with it.
Epicureanism accepted the Atomist theory of Leucippus and Democritus. Soul consists of the finest grained atoms in the universe, finer even than those of wind and heat which they resemble: hence the exquisite fluency of the soul's movements in thought and sensation. The soul-atoms themselves, however, could not exercise their functions if they were not kept together by the body. It is this which gives shape and consistency to the group. If this is destroyed, the atoms escape and life is dissolved; if it is injured, part of the soul is lost, but enough may be left to maintain life. The Lucretian version of Epicureanism distinguishes between animus and anima: the latter only is soul in the biological sense, the former is the higher, directing principle (to hegemonikon) in the Stoic terminology, whose seat is the heart, the centre of the cognitive and emotional life.
THE SOUL IN CHRISTIAN THOUGHT
Graeco-Roman philosophy made no further progress in the doctrine of the soul in the age immediately preceding the Christian era. None of the existing theories had found general acceptance, and in the literature of the period an eclectic spirit nearly akin to Scepticism predominated. Of the strife and fusion of systems at this time the works of Cicero are the best example. On the question of the soul he is by turns Platonic and Pythagorean, while he confesses that the Stoic and Epicurean systems have each an attraction for him. Such was the state of the question in the West at the dawn of Christianity. In Jewish circles a like uncertainty prevailed. The Sadducees were Materialists, denying immortality and all spiritual existence. The Pharisees maintained these doctrines, adding belief in pre-existence and transmigration. The psychology of the Rabbins is founded on the Sacred Books, particularly the account of the creation of man in Genesis. Three terms are used for the soul: nephesh, nuah, and neshamah; the first was taken to refer to the animal and vegetative nature, the second to the ethical principle, the third to the purely spiritual intelligence. At all events, it is evident that the Old Testament throughout either asserts or implies the distinct reality of the soul. An important contribution to later Jewish thought was the infusion of Platonism into it by Philo of Alexandria. He taught the immediately Divine origin of the soul, its pre-existence and transmigration; he contrasts the pneuma, or spiritual essence, with the soul proper, the source of vital phenomena, whose seat is the blood; finally he revived the old Platonic Dualism, attributing the origin of sin and evil to the union of spirit with matter.
It was Christianity that, after many centuries of struggle, applied the final criticisms to the various psychologies of antiquity, and brought their scattered elements of truth to full focus. The tendency of Christ's teaching was to centre all interest in the spiritual side of man's nature; the salvation or loss of the soul is the great issue of existence. The Gospel language is popular, not technical. Psyche and pneuma are used indifferently either for the principle of natural life or for spirit in the strict sense. Body and soul are recognized as a dualism and their values contrasted: "Fear ye not them that kill the body . . . but rather fear him that can destroy both soul and body in hell."
In St. Paul we find a more technical phraseology employed with great consistency. Psyche is now appropriated to the purely natural life; pneuma to the life of supernatural religion, the principle of which is the Holy Spirit, dwelling and operating in the heart. The opposition of flesh and spirit is accentuated afresh (Romans 1:18, etc.). This Pauline system, presented to a world already prepossessed in favour of a quasi-Platonic Dualism, occasioned one of the earliest widespread forms of error among Christian writers -- the doctrine of the Trichotomy. According to this, man, perfect man (teleios) consists of three parts: body, soul, spirit (soma, psyche, pneuma). Body and soul come by natural generation; spirit is given to the regenerate Christian alone. Thus, the "newness of life", of which St. Paul speaks, was conceived by some as a superadded entity, a kind of oversoul sublimating the "natural man" into a higher species. This doctrine was variously distorted in the different Gnostic systems. The Gnostics divided man into three classes:
· pneumatici or spiritual,
· psychici or animal,
· choici or earthy.
To each class they ascribed a different origin and destiny. The spiritual were of the seed of Achemoth, and were destined to return in time whence they had sprung -- namely, into the pleroma. Even in this life they are exempted from the possibility of a fall from their high calling; they therefore stand in no need of good works, and have nothing to fear from the contaminations of the world and the flesh. This class consists of course of the Gnostics themselves. The psychici are in a lower position: they have capacities for spiritual life which they must cultivate by good works. They stand in a middle place, and may either rise to the spiritual or sink to the hylic level. In this category stands the Christian Church at large. Lastly, the earthy souls are a mere material emanation, destined to perish: the matter of which they are composed being incapable of salvation (me gar einai ten hylen dektiken soterias). This class contains the multitudes of the merely natural man.
Two features claim attention in this the earliest essay towards a complete anthropology within the Christian Church:
· an extreme spirituality is attributed to "the perfect";
· immortality is conditional for the second class of souls, not an intrinsic attribute of all souls.
It is probable that originally the terms pneumatici, psychici, and choici denoted at first elements which were observed to exist in all souls, and that it was only by an afterthought that they were employed, according to the respective predominance of these elements in different cases, to represent supposed real classes of men. The doctrine of the four temperaments and the Stoic ideal of the Wise Man afford a parallel for the personification of abstract qualities. The true genius of Christianity, expressed by the Fathers of the early centuries, rejected Gnosticism. The ascription to a creature of an absolutely spiritual nature, and the claim to endless existence asserted as a strictly de jure privilege in the case of the "perfect", seemed to them an encroachment on the incommunicable attributes of God. The theory of Emanation too was seen to be a derogation from the dignity of the Divine nature For this reason, St. Justin, supposing that the doctrine of natural immortality logically implies eternal existence, rejects it, making this attribute (like Plato in the "Timaeus") dependent on the free will of God; at the same time he plainly asserts the de facto immortality of every human soul. The doctrine of conservation, as the necessary complement of creation, was not yet elaborated. Even in Scholastic philosophy, which asserts natural immortality, the abstract possibility of annihilation through an act of God's absolute power is also admitted. Similarly, Tatian denies the simplicity of the soul, claiming that absolute simplicity belongs to God alone. All other beings, he held, are composed of matter and spirit. Here again it would be rash to urge a charge of Materialism. Many of these writers failed to distinguish between corporeity in strict essence and corporeity as a necessary or natural concomitant. Thus the soul may itself be incorporeal and yet require a body as a condition of its existence. In this sense St. Irenaeus attributes a certain "corporeal character" to the soul; he represents it as possessing the form of its body, as water possesses the form of its containing vessel. At the same time, he teaches fairly explicitly the incorporeal nature of the soul. He also sometimes uses what seems to be the language of the Trichotomists, as when he says that in the Resurrection men shall have each their own body, soul, and spirit. But such an interpretation is impossible in view of his whole position in regard to the Gnostic controversy.
The dubious language of these writers can only be understood in relation to the system they were opposing. By assigning a literal divinity to a certain small aristocracy of souls, Gnosticism set aside the doctrine of Creation and the whole Christian idea of God'srelation to man. On the other side, by its extreme dualism of matter and spirit, and its denial to matter (i.e. the flesh) of all capacity for spiritual influences, it involved the rejection of cardinal doctrines like the Resurrection of the Body and even of the Incarnation itself in any proper sense. The orthodox teacher had to emphasize:
· the soul's distinction from God and subjection to Him;
· its affinities with matter.
The two converse truths -- those of the soul's affinity with the Divine nature and its radical distinction from matter, were apt to be obscured in comparison. It was only afterwards and very gradually, with the development of the doctrine of grace, with the fuller recognition of the supernatural order as such, and the realization of the Person and Office of the Holy Spirit, that the various errors connected with the pneuma ceased to be a stumbling-block to Christian psychology. Indeed, similar errors have accompanied almost every subsequent form of heterodox Illuminism and Mysticism.
Tertullian's treatise "De Anima" has been called the first Christian classic on psychology proper. The author aims to show the failure of all philosophies to elucidate the nature of the soul, and argues eloquently that Christ alone can teach mankind the truth on such subjects. His own doctrine, however, is simply the refined Materialism of the Stoics, supported by arguments from medicine and physiology and by ingenious interpretations of Scripture, in which the unavoidable materialism of language is made to establish a metaphysical Materialism. Tertullian is the founder of the theory of Traducianism, which derives the rational soul ex traduce, i.e. by procreation from the soul of the parent. For Tertullian this was a necessary consequence of Materialism. Later writers found in the doctrine a convenient explanation of the transmission of original sin. St. Jerome says that in his day it was the common theory in the West. Theologians have long abandoned it, however, in favour of Creationism, as it seems to compromise the spirituality of the soul. Origen taught the pre-existence of the soul. Terrestrial life is a punishment and a remedy for prenatal sin. "Soul" is properly degraded spirit: flesh is a condition of alienation and bondage (cf. Comment. ad Rom., i, 18). Spirit, however, finite spirit, can exist only in a body, albeit of a glorious and ethereal nature.
Neo-Platonism, which through St. Augustine contributed so much to spiritual philosophy, belongs to this period. Like Gnosticism, it uses emanations. The primeval and eternal One begets by emanation nous (intelligence); and from nous in turn springs psyche(soul), which is the image of nous, but distinct from it. Matter is a still later emanation. Soul has relations to both ends of the scale of reality, and its perfection lies in turning towards the Divine Unity from which it came. In everything, the neo-Platonist recognized the absolute primacy of the soul with respect to the body. Thus, the mind is always active, even in sense -- perception -- it is only the body that is passively affected by external stimuli. Similarly Plotinus prefers to say that the body is in the soul rather than vice versa: and he seems to have been the first to conceive the peculiar manner of the soul's location as an undivided and universal presence pervading the organism (tota in toto et tota in singulis partibus). It is impossible to give more than a very brief notice of the psychology of St. Augustine. His contributions to every branch of the science were immense; the senses, the emotions, imagination, memory, the will, and the intellect -- he explored them all, and there is scarcely any subsequent development of importance that he did not forestall. He is the founder of the introspective method. Noverim Te, noverim me was an intellectual no less than a devotional aspiration with him. The following are perhaps the chief points for our present purpose:
· he opposes body and soul on the ground of the irreducible distinction of thought and extension (cf. DESCARTES). St. Augustine, however, lays more stress on the volitional activities than did the French Idealists.
· As against the Manichaeans he always asserts the worth and dignity of the body. Like Aristotle he makes the soul the final cause of the body. As God is the Good or Summum Bonum of the soul, so is the soul the good of the body.
· The origin of the soul is perhaps beyond our ken. He never definitely decided between Traducianism and Creationism.
· As regards spirituality, he is everywhere most explicit, but it is interesting as an indication of the futile subtleties current at the time to find him warning a friend against the controversy on the corporeality of the soul, seeing that the term "corpus" was used in so many different senses. "Corpus, non caro" is his own description of the angelic body.
Medieval psychology prior to the Aristotelean revival was affected by neo-Platonism, Augustinianism, and mystical influences derived from the works of pseudo-Dionysius. This fusion produced sometimes, notably in Scotus Eriugena, a pantheistic theory of the soul. All individual existence is but the development of the Divine life, in which all things are destined to be resumed. The Arabian commentators, Averroes and Avicenna, had interpreted Aristotle's psychology in a pantheistic sense. St. Thomas, with the rest of the Schoolmen, amends this portion of the Aristotelean tradition, accepting the rest with no important modifications. St. Thomas's doctrine is briefly as follows:
· the rational soul, which is one with the sensitive and vegetative principle, is the form of the body. This was defined as of faith by the Council of Vienne of 1311;
· the soul is a substance, but an incomplete substance, i. e. it has a natural aptitude and exigency for existence in the body, in conjunction with which it makes up the substantial unity of human nature;
· though connaturally related to the body, it is itself absolutely simple, i.e. of an unextended and spiritual nature. It is not wholly immersed in matter, its higher operations being intrinsically independent of the organism;
· the rational soul is produced by special creation at the moment when the organism is sufficiently developed to receive it. In the first stage of embryonic development, the vital principle has merely vegetative powers; then a sensitive soul comes into being, educed from the evolving potencies of the organism -- later yet, this is replaced by the perfect rational soul, which is essentially immaterial and so postulates a special creative act. Many modern theologians have abandoned this last point of St. Thomas's teaching, and maintain that a fully rational soul is infused into the embryo at the first moment of its existence.
THE SOUL IN MODERN THOUGHT
Modern speculations respecting the soul have taken two main directions, Idealism and Materialism. Agnosticism need not be reckoned as a third and distinct answer to the problem, since, as a matter of fact, all actual agnosticisms have an easily recognized bias towards one or other of the two solutions aforesaid. Both Idealism and Materialism in present-day philosophy merge into Monism, which is probably the most influential system outside the Catholic Church.
History
Descartes conceived the soul as essentially thinking (i.e. conscious) substance, and body as essentially extended substance. The two are thus simply disparate realities, with no vital connection between them. This is significantly marked by his theory of the soul's location in the body. Unlike the Scholastics he confines it to a single point -- the pineal gland -- from which it is supposed to control the various organs and muscles through the medium of the "animal spirits", a kind of fluid circulating through the body. Thus, to say the least, the soul's biological functions are made very remote and indirect, and were in fact later on reduced almost to a nullity: the lower life was violently severed from the higher, and regarded as a simple mechanism. In the Cartesian theory animals are mere automata. It is only by the Divine assistance that action between soul and body is possible. The Occasionalists went further, denying all interaction whatever, and making the correspondence of the two sets of facts a pure result of the action of God. TheLeibnizian theory of Pre-established Harmony similarly refuses to admit any inter-causal relation. The superior monad (soul) and the aggregate of inferior monads which go to make up the body are like two clocks constructed with perfect art so as always to agree. They register alike, but independently: they are still two clocks, not one. This awkward Dualism was entirely got rid of by Spinoza. For him there is but one, infinite substance, of which thought and extension are only attributes. Thought comprehends extension, and by that very fact shows that it is at root one with that which it comprehends. The alleged irreducible distinction is transcended: soul and body are neither of them substances, but each is a property of the one substance. Each in its sphere is the counterpart of the other. This is the meaning of the definition, "Soul is the Idea of Body". Soul is the counterpart within the sphere of the attribute of thought of that particular mode of the attribute of extension which we call the body. Such was the fate of Cartesianism.
English Idealism had a different course. Berkeley had begun by denying the existence of material substance, which he reduced merely to a series of impressions in the sentient mind. Mind is the only substance. Hume finished the argument by dissolving mind itself into its phenomena, a loose collection of "impressions and ideas". The Sensist school (Condillac etc.) and the Associationists (Hartley, the Mills, and Bain) continued in similar fashion to regard the mind as constituted by its phenomena or "states", and the growth of modern positive psychology has tended to encourage this attitude. But to rest in Phenomenalism as a theory is impossible, as its ablest advocates themselves have seen. Thus J.S. Mill, while describing the mind as merely "a series [i.e. of conscious phenomena] aware of itself as a series", is forced to admit that such a conception involves an unresolved paradox. Again, W. James's assertion that "the passing thought is itself the Thinker", which "appropriates" all past thoughts in the "stream of consciousness", simply blinks the question. For surely there is something which in its turn "appropriates" the passing thought itself and the entire stream of past and future thoughts as well, viz. the self-conscious, self-asserting "I" the substantial ultimate of our mental life. To be in this sense "monarch of all it surveys" in introspective observation and reflective self-consciousness, to appropriate without itself being appropriated by anything else, to be the genuine owner of a certain limited section of reality (the stream of consciousness), this is to be a free and sovereign (though finite) personality, a self-conscious, spiritual substance in the language of Catholic metaphysics.
Criticism
The foregoing discussion partly anticipates our criticism of Materialism (q. v.). The father of modern Materialism is Hobbes, who accepted the theory of Epicurus, and reduced all spirits either to phantoms of the imagination or to matter in a highly rarefied state. This theory need not detain us here. Later Materialism has three main sources:
· Newtonian physics, which taught men to regard matter, not as inert and passive, but as instinct with force. Why should not life and consciousness be among its unexplored potencies? (Priestley, Tyndall, etc.) Tyndall himself provides the answer admitting that the chasm that separates psychical facts from material phenomena is "intellectually impassable". Writers, therefore, who make thought a mere "secretion of the brain" or a "phosphorescence" of its substance (Vogt, Moleschott) may be simply ignored. In reply to the more serious Materialism, spiritualist philosophers need only re-assert the admissions of the Materialists themselves, that there is an impassable chasm between the two classes of facts.
· Psychophysics, it is alleged, shows the most minute dependence of mind-functions upon brain-states. The two orders of facts are therefore perfectly continuous, and, though they may be superficially different yet they must be after all radically one. Mental phenomena may be styled an epiphenomenon or byproduct of material force (Huxley). The answer is the same as before. There is no analogy for an epiphenomenon being separated by an "impassable chasm" from the causal series to which it belongs. The term is, in fact, a mere verbal subterfuge. The only sound principle in such arguments is the principle that essential or "impassable" distinctions in the effect can be explained only by similar distinctions in the cause. This is the principle on which Dualism as we have explained it, rests. Merely to find relations, however close, between mental and physiological facts does not advance us an inch towards transcending this Dualism. It only enriches and fills out our concept of it. The mutual compenetration of soul and body in their activities is just what Catholic philosophy (anticipating positive science) had taught for centuries. Man is two and one, a divisible but a vital unity.
· Evolutionism endeavours to explain the origin of the soul from merely material forces. Spirit is not the basis and principle; rather it is the ultimate efflorescence of the Cosmos. If we ask then "what was the original basis out of which spirit and all things arose?" we are told it was the Unknowable (Spencer). This system must be treated as Materialistic Monism. The answer to it is that, as the outcome of the Unknowable has a spiritual character, the Unknowable itself (assuming its reality) must be spiritual.
As regards monistic systems generally, it belongs rather to cosmology to discuss them. We take our stand on the consciousness of individual personality, which consciousness is a distinct deliverance of our very highest faculties, growing more and more explicit with the strengthening of our moral and intellectual being. This consciousness is emphatic, as against the figments of a fallaciously abstract reason, in asserting the self-subsistence (and at the same time the finitude) of our being, i.e. it declares that we areindependent inasmuch as we are truly persons or selves, not mere attributes or adjectives, while at the same time, by exhibiting our manifold limitations, it directs us to a higher Cause on which our being depends.
Such is the Catholic doctrine on the nature, unity, substantiality, spirituality, and origin of the soul. It is the only system consistent with Christian faith, and, we may add, morals, for both Materialism and Monism logically cut away the foundations of these. The foregoing historical sketch will have served also to show another advantage it possesses -- namely, that it is by far the most comprehensive, and at the same time discriminating, syntheseis of whatever is best in rival systems. It recognizes the physical conditions of the soul's activity with the Materialist, and its spiritual aspect with the Idealist, while with the Monist it insists on the vital unity of human life. It enshrines the principles of ancient speculation, and is ready to receive and assimilate the fruits of modern research.
MICHAEL MAHER AND JOSEPH BOLAND 
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South Carolina[[@Headword:South Carolina]]

South Carolina
One of the thirteen original colonies of the United States, has an area of 30,570 square miles throughout its 35 counties, with an extreme breadth of 235 miles and an extreme width of 215. It is bounded eastward by North Carolina and the Atlantic, with a coast line of 200 miles; Georgia lies to the west and North Carolina bounds it on the north. Columbia is the capital.
PHYSICAL CHARACTERISTICS
South Carolina rises from marshland in its eastern tidewater section to a mountainous region in the extreme western portion of the state. The Pedee and the Santee are navigable rivers flowing into the Atlantic and reaching the sea through deltas in the marsh regions. It is probable that more than half of the state was at one time in dense timber.
POPULATION
The state is twenty-sixth in rank of population according to the census of 1910. The population in 1820 was 502,741; in 1840, 594,398; in 1860, 703,708; 1in 1880, 995,577; in 1900, 1,340,316; in 1910, 1,515,400. Beaufort County is the fifth county in the United States in point of density of negro population, having a percentage of 90.5. In 1790 South Carolina was second only to Virginia in the number of its slaves, having 107,097. The largest cities with their respective populations are as follows; Charleston, 58,833; Columbia, 26,319; Spartanburg, 17,517; Greenville, 15,741.
RESOURCES
More than one-third of the cultivated land is devoted to cotton. It is the fourth cotton state in the Union, producing in 1910, 1,116,000 bales. The islands along the coast and the swampy tidewater region from the very beginning yielded much rice, the state ranking second in the Union in the product. Much attention is given to the production of early fruit and vegetables for northern markets and a more recent industry is the planting and shipping of tea. From the pine forests lumber and naval supplies are obtained, and a great deal of phosphate rock is dug in the southern tidewater region, yielding a rich supply of fertilizer for export. The chief manufacturing industries are cotton weaving, lumber milling, turpentine distilling, rice cleaning, and fertilizer. According to the state census of 1905 the capital invested in its manufacturing industries was $113,422,224, employing 59,441 wage earners who were paid $13,868,950. The value of the product totaled $79,376,262. The cereal crop of 1910 was oats, 4,599,000 bushels; corn, 44,733,000; wheat, 4,983,000; rye, 40,000. The railway mileage of the state in 1907 was 3,324.41. Charleston has long been one of the leading cities of the South, owing its prosperity largely to its fine harbour. Its imports in 1907 were $3,528,553; in 1908, $3,375,997; its exports in 1907, $1,082,466; in 1908, $2,510,965. Columbia, the capital, is on the Congaree River, and its fine water power is used for several large cotton factories. Greenville and Spartanburg manufacture cotton cloth. The banks of the state are in a prosperous condition, and scarcely a town of any consequence is without its banks, whether national, state, or private. There is a State Bank Examiner, who regularly watches the operations of all these institutions, and a bank failure is rarely chronicled. There are 19 national banks with a capital of $2,713,000; 143 state banks with a capital of $6,332,871, and 9 private banks with a capital of $106,000.
EDUCATION
The supervision of public instruction is vested in a state superintendent of education, elected for two years; a state board of education, composed of the governor, the state superintendent of education, and not above seven persons appointed by the governor; a county superintendent, elected for four years, and, in each county, a county board of education of three members, one of whom shall be the county superintendent and the other two appointees of the state board, whose terms of office are two years. The General Assembly makes provision for the election or appointment of all other necessary school officers, provides a system of free [p. 158] public schools for all children between the ages of six and twenty-one, and divides the county into school districts. The main school fund derives from a three-mill tax on all taxable property, and annual dog tax of fifty cents, and the poll tax assessed and collected in the various school districts. In addition to these sources the school fund drew, up to 1907, the state dispensary tax, the most unique feature of the law. School districts are allowed to vote for special taxation. No public money from whatever source derived shall be used, either directly or indirectly, in aid or maintenance "of any college, school, hospital, orphan house or other institution, society or organization of whatever kind which is wholly or in part under the direction of any church or of any religious or sectarian denomination, society or organization". Separate schools are provided for children of the white and coloured races, and no child of either race is ever permitted to attend the school provided for children of the other race.
Section 1201a of the General Code reads: "That the nature of alcoholic drinks and narcotics and special instruction as to their effect upon the human system, in connection with the several divisions of the subject of Physiology and Hygiene, shall be included in the branches of study taught in the common or public schools in the State of South Carolina and shall be studied and taught as thoroughly and in the same manner as other like required branches are in said schools, by the use of text books in the hands of pupils where other branches are thus studied in said schools, and orally in the case of pupils unable to read, and shall be taught by all teachers and studied by all pupils in all said schools supported wholly or in part by public money. . .and any officer, school director, committee, superintendent or teacher who shall refuse or neglect to comply with the requirements of this Act, or shall neglect or fail to make proper provisions for the instruction required and in the manner specified by the first section of this Act, for all pupils in each and every school under his jurisdiction shall be removed from office and the vacancy filled as in other cases." Schools must be kept open and the exercises continued in each school district for a period of at least three months in each year. "Arbour Day", the third Friday in November, and Calhoun's Birthday, 18 March, "South Carolina Day", are observed in an appropriate manner. The age limit of pupils – between the ages of six and twenty-one – has been ruled under an opinion of the attorney-general as prohibiting the establishing of free kindergartens.
For white children there are 2712 public schools in the state (1909) employing 933 men teachers and 3247 women, and reaching 153,807 pupils with an average attendance of 107,368. For negro children there are 2354, employing 894 men teachers and 1802 women, with an average attendance of 123,481. The total revenue for both white and negroes was $42,345,647.72; out of which there was expended $1,590,732.51 for whites and $308,153.16 for negroes. The state's per capita expenditure, according to enrolment, was in 1899, $4.90 for white, $1.42 for negro, $2.69 for both; in 1904, $6.88 for white, $1.47 for negro, $4.08 for both; in 1909, $10.34 for white, $1.70 for negro, $5.67 for both. There are 27 institutions of higher education for whites and 11 for negroes. Of the 27 institutions for whites, 5, non-sectarian, receive a total state support of $355,994.88; 5 are Presbyterian, 3 Methodist, 3 Baptist, and 2 Lutheran. The remainder are non-sectarian seminaries or technical colleges. The University of South Carolina, chartered in 1801, is located at Columbia, has 29 officers and members of faculty, 298 students and a total income of $97,385.18. Clemson Agricultural College, chartered in 1889, located at Clemson, has 47 officers and members of faculty, 665 students, and a total income of $201,477.28. The Winthrop Normal and Industrial College, chartered in 1891, located at Rock Hill, has 45 officers and members of faculty, and a total income of $94,685.37.
HISTORY
A. Civil
Owing in part to presumably unfavourable climatic conditions, in part to the fact that the land lay in the disputed zone between the English and Spanish settlements, colonization in the Carolinas was tardy and spasmodic. In 1629, a patent to the territory had been granted by Charles I and forfeited through inaction on the part of the patentees. Virginia assumed to make grants without any permanent results, though a small company of dissenters, in 1653, migrated from that colony and began the Albemarle settlement, with a considerable number of Quakers; while New Englanders, a few years later, purchased land from the Indians on Cape Fear River, but abandoned the settlement with disgust. At last, in 1663, Charles II granted to the Earl of Clarendon and seven other of his favourites all Carolina from the 36° to 31° north, and Cape Fear was settled under this grant by colonists from Barbadoes. The proprietors were nearly absolute in their power though the "advice, consent, and approbation" of the freemen were necessary before laws could become valid and there was to be freedom of religious worship. The colony, however, did not prosper, and the relations between proprietors and colonists were further strained by an attempt to govern the colony under a constitution framed by the Earl of Shaftesbury, with more or less assistance from the philosopher Locke. This document was a remarkably impractical product based, quaintly, upon medieval and aristocratic ideas with one of its principal and avowed motives – "to avoid erecting a numerous democracy". Its model was the independent Palatinate of Durham; officials were called palatines, chancellors, high stewards, and admirals. Two-fifths of the land was to belong to the nobility. There was to be a Parliament, which was to consider nothing but what was referred to it by the Proprietory Council. Freedom of worship was granted, but citizens must profess their belief in God and the obligation to worship, and, contrary to the wish of Locke, the Church of England was to be an Established Church. Dissatisfaction with this Constitution, which was never enforced, and with the Navigation Acts, kept the Carolinas in a perpetual ferment.
In 1670 the foundation of South Carolina was laid in the settlement of the Ashley River and an independent governor was appointed. Locke's Constitution was abandoned, and a mode of government was adopted limiting the powers of the executive and outlining a legislature of elected delegates. In 1673 Charleston was fixed as the permanent site for the settlement, a number of Dutch immigrants from New York having arrived the year before, as well as a shipload of slaves, the latter only too soon to outnumber the whites. The colony was further augmented by Presbyterian Scotch-Irish in 1683, but the most important addition to the little colony was the coming of the French Huguenots, upon the revocation of the Edict of Nantes, who settled on the Cooper River, and were later admitted to the political rights of the colony. But worthless settlers, selfish and unenlightened proprietors, tactless governors, religious dissent with the party of the Church and the king, and the uneasy proximity of the Spanish settlements, led to open revolt, the banishment of a governor, and in 1689, the declaration of martial law. Trouble was averted by the appointment of Archdale, one of the proprietors and a Quaker, as governor, who made many important concessions, as did his successor, Blake. In 1697 religious liberty was accorded to all "except Papists". An attempt was made in 1704 to exclude Dissenters from the Assembly, but the law was annulled by Queen Anne. From now on until [p. 159] the Revolution the course of South Carolina was a succession of cumulatively forcible resistances to interference on the part of the proprietors, and, after 1721, when the Crown assumed control, on the part of the sovereign and the royal governors, interspersed with the dissolving of popular assemblies, the annulment of governmental decrees, and a series of bloody campaigns against the Indians, with the gradual formation of two distinct social classes, the rise of Charleston as a mart of trade, a seat of wealth and fashion, and a virile and cosmopolitan community. The colony warmly sympathized with the northern colonies, the royal governor being forced to abdicate, taking refuge on a British man-of-war in September, 1775. A State Constitution was first adopted on 26 March, 1776, and, by a vote of 149 to 73, the national Constitution was ratified on 23 May, 1788.
Early in its state history South Carolina evinced a feeling for States' Rights, which made it the leader in the southern agitation that led up to the Civil War. A Nullification Act was passed in 1832 in opposition to the high tariff upon importations passed by the Federal Government; but the trouble was temporarily relieved by the passing of a compromise tariff in the succeeding session of Congress. Serious difficulties arose upon the election of Lincoln to the presidency. On the day of his election both Houses of the State Legislature passed a resolution providing for a state convention to consider the withdrawal of the state from the Union. In November the Legislature passed an act authorizing such a convention, declaring that a "sovereign State of the Union had a right to secede from it; that the States of the Union are not subordinate to the national government, were not created by it, and do not belong to it; that they created the national government; that from them it derives its power; that to them it is responsible; and that when it abuses the trust reposed in it they, as equal sovereigns, have a right to resume the powers respectively delegated to it by them." Orators now stumped the state, vigilance committees were organized, assemblages of negroes were dispersed, and the delegates chosen on 3 December, 1860, met at Columbia on the 17th, adjourning to Charleston, owing to the prevalence of smallpox. On 20 December an ordinance declaring the "the union now subsisting between South Carolina and other States under the name of the United States of America is hereby dissolved" was unanimously adopted forty-five minutes after it was submitted. A proclamation to this effect was read and adopted amid scenes of the wildest enthusiasm. All federal office-holders at once resigned. A new banner was adopted for the "Independent Commonwealth". A committee was appointed to wait on the president and treat for the possession of public lands within the state. They urged the president to immediately withdraw all national troops from Charleston harbour and presented him with a resolution of secession. Lincoln was courteous but firm. He replied that he would present their demands to Congress, but gave them to understand that he should defend Fort Sumter. A taunting reply was forthcoming from the commissioners which the president declined to answer. The commissioners returned and, on 12 April, 1861, South Carolinians attacked Fort Sumter, compelled its evacuation by federal troops, and the state for four years became one of the most energetic and zealous defenders of the Confederacy.
At the close of the war a provisional government was set up by the president on 30 June, 1865, and a state convention, in the fall of the same year, repealed the ordinance of secession and declared slavery abolished. An election was held in November and a state government was elected which continued in office until superseded by the military government in 1867 – South and North Carolina being included in one military district. The state passed safely through the terrors of the Reconstruction Period. On 14 January, 1868, at a convention composed of 34 whites and 63 blacks the Constitution was adopted and ratified at an election the following year, which chose 85 negroes and 73 white men for the State Legislature. On 13 July, 1868, the Fourteenth Amendment was ratified and the military authorities were withdrawn. The Fifteenth Amendment was ratified by the State Legislature, 11 March, 1869.
In the city of Charleston, from 1 December, 1901 to 1 May, 1902, a "South Carolina Interstate and West Indian Exposition" was held, which eloquently demonstrated the development of the Southern states since the Civil War and the industries and resources of Cuba, Porto Rico, Mexico, and South America.
B. Ecclesiastical
In the stormy period of religious dissent that characterized the early colonial years of the Carolinas, Catholics bore no part; nor indeed does there appear nay evidence of the presence of a single active Catholic in South Carolina until after the Revolution. This religious dissent came from the Quakers and a growing class of colonists, indifferent to religious ideals, who objected to the enforced establishment of the Church of England, involving on their part the payment of three-fourths share for the maintenance of a religious establishment representing a minority. But the hypothetical presence of Catholics was duly provided for in the Acts of 1696 renewing toleration, by the usual parenthetical intrusion of the phrase – "Papists only excepted". Indeed it was not until a generation after the Revolution, with its disestablishment of the Anglican Church in the states of North and South Carolina, that the Metropolitan of the United States solicited the pope to erect a southern diocese for the bands of Catholics scattered through Georgia and the Carolinas who were already becoming indifferent and malcontent, if not actually heretical. To include these states in its territory, the See of Charleston was erected by Pius VII, 11 July, 1820, and the Rev. John England, the parish priest of Killorgan and Ballymoodan, Ireland, was consecrated its bishop at the Cathedral of St. Finnbar, refusing at the same time to take a special oath of allegiance to the King of England. The bishop embarked for the United States on 22 October; set about his onerous duties with indefatigable assiduity; founded the first Catholic newspaper in America, "The United States Catholic Miscellany", which with a slight intermission, endured up to the Civil War; established The Philosophical and Classical Seminary of Charleston for Catholics and non-Catholics alike; organized, in 1830, the Sisters of Our Lady of Mercy; drew up a model Constitution of the Church, and incorporated its trustees. Bishop England combined in a remarkable degree practical insight, indomitable energy, and wide culture, while struggling against baffling difficulties.
In 1850, during the episcopate of Bishop Reynolds, the See of Savannah was erected with jurisdiction over Georgia and Eastern Florida, and the Diocese of Charleston henceforth comprised the Carolinas with a Catholic population estimated at 8000. The Civil War wrought terrible havoc with Catholic lives and Church property, culminating in the horrors of Sherman's march to the sea, and Bishop Lynch displayed remarkable energy in building up again his ruined and penniless diocese. The Vicariate Apostolic of North Carolina was erected by a Papal Bull, 3 March, 1868, so that under the present episcopate of Bishop Henry P. Northrop, the Diocese of Charleston comprises simply the State of South Carolina. There are in the diocese 108 religious women, novices and postulants, 19 secular priests, 12 churches with resident priests, 17 missions with churches, 75 [p. 160] stations and 8 chapels; 5 academies for young ladies with 395 pupils; 9 parishes with parochial schools providing for 859 pupils; one hospital, the Infirmary and Sanitarium of St. Francis Xavier, under the Sisters of Mercy, at Charleston. The diocese supports and cares for 72 orphans and the estimated Catholic population of the state is 9650.
DENOMINATIONAL STATISTICS (1908)
· Baptist — 1,003 churches (410 ministers/118,217 members)
· M.E. Church, South — 798 churches (357 ministers/85,441 members)
· Presbyterian — 275 churches (121 ministers/23,442 members)
· Lutheran — 85 churches (34 ministers/13,993 members)
· Episcopal — 94 churches (47 ministers/7,620 members)
· Unitarian — 1 church (1 minister/117 members)
· Congregational — 1 church (1 minister/71 members)
· A.R. Presbyterian — 45 churches (36 ministers/4,227 members)
· Catholic — 30 churches (19 ministers/9,650 members)
LEGISLATION AFFECTING RELIGION
The State allows a rectory and two acres of land with building to be exempt from taxation. Nor are religious houses taxed. Teaching orders have special privileges exempting their schools, as the parochial schools, from taxation..
Full liberty of conscience is granted in South Carolina, but it has been held that this does not legalize wilful or profane swearing or scoffing or prevent legislation prohibiting the conduct of secular business, not of an imperative nature, on Sunday. South Carolina recognizes as legal holidays 1 January, 19 January, Lee's Birthday, 11 May, Confederate Memorial Day, 3 June, Jefferson Davis' Birthday, 4 July, Labour Day, Election Day, Christmas, and Thursday of Fair Week, but no Church holy days, as such, are recognized as holidays. The law allows the same privileges to communications made to a priest under the seal of a confession as it does to confidential communications made by a client to his counsel or by a patient to his physician. The statutes contain no provisions making any exception between the rights and privileges of civil or ecclesiastical corporations. The property of the Church in the diocese is held by the bishop and his successors in office. The sessions of the Legislature are opened with prayer; those of the Courts are not.
Marriage and Divorce
The marriage laws of South Carolina prohibit all marriages within the Levitical Degree, of white with negro, or white with Indian. It is one of the few states in the Union that does not require the taking out of marriage licenses. A startling feature of the South Carolina law is that no divorces are granted. All laws permitting divorce were repealed in 1878 and have never been re-enacted. From 1867 to the repeal of the Divorce Law South Carolina had granted but 163 divorces, which was at the rate of 1 per 100,000 of population.
EXCISE AND DISPENSARY ACT
Quite the most unique feature of the prohibition legislation of South carolina – indeed one of the most unique excise features of any state legislation – was the passing of the Dispensary Act which placed the entire control of the liquor traffic in the hands of the Government, the profits from which accrued to the state school fund. This Act was abolished in 1907 under pressure of a temperance movement that was sweeping through the Southern states and local option was adopted with the result that in 1909 eighteen counties had voted prohibition. The Dispensary Law had scarcely been enacted in 1892 when it met with fierce opposition, receiving, however, hearty official support from Governor Tillman. In 1894 the Supreme Court of the State decided that it was unconstitutional, but successive Legislatures modified the original at in conformity to the ruling of the Court. In 1897, the United States Supreme Court decided that the section forbidding the importation of liquor into the state by private persons violated the inter-state commerce laws of Congress.
WILLS
Every person is entitled to make a will unless insane, under age, or labouring under disability of law arising from want of capacity or want of perfect liberty of action. Married women deal, in every respect, as though they were single and have the same power to make contracts with regard to their separate property to do as their husbands. All wills shall be in writing and signed by the party devising, or by some other person in his presence and by his express direction, and shall be attested and subscribed, in the presence of said devisor, by three or more credible witnesses, each in the presence of the other. No noncupative will shall be good, where the estate exceeds fifty dollars, unless the same is provided by the oath of three witnesses who were present at the making thereof and bid by the testator to bear witness that such was his will, or words to that effect; nor unless such will was made during the last sickness of the deceased, in the house or place where he shall have died. No testimony shall be admitted to prove such a will, if six months shall have elapsed after speaking the testamentary words, except such testimony, or the substance thereof, was committed to writing within six days after the making of said will, and not then, unless such will shall be presented for probate within twelve months. The assets which come into the hands of the executors or administrators shall be applied to the payment of the debts of the estate in the following order: (1) Funeral and other expenses of last sickness, charges of probate or letters of administration; (2) Debts due to public; (3) Judgements, mortgages, and executions – the oldest first; (4) Rent; (5) Bonds, debts by speciality and debts by simple contract.
Colonial Records North Carolina (1886-90); South Carolina Hist. Society's Collections; RIVERS, Sketch of the Hist. Of South Carolina to 1719 (Charleston, 1856); McGrady, South Carolina under Royal Government (New York, 1899); ELIZA LUCAS, Journals and Letters (Holbrook's ed. 1850); O'CONNELL, Catholicity in the Carolinas and Georgia (New York, 1879); SHEA, Hist. of the Catholic Church in the U.S. (New York, 1886); BISHOP ENGLAND'S Works.
JARVIS KEILEY 
Transcribed by Anna R. Dixon
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South Dakota
The thirty-ninth state, admitted to the Union on 2 November, 1889, is officially bounded as follows: "Beginning at the point of intersection of the western boundary of Minnesota with the northern boundary of Iowa and running thence northerly along the western boundary of Minnesota to its intersection with the 7th standard parallel, thence west on the line of the 7th standard parallel produced due west to the intersection with the 27th meridian of longitude west of Washington (Approx. 104 W. Greenwich) thence south on the 27th meridian of longitude to its intersection with the northern boundary line of Nebraska, thence easterly along said boundary line of Nebraska to its intersection with the western boundary line of Iowa, thence north along the western boundary line of the State of Iowa to the north-west corner of said State of Iowa, thence east along the northern boundary line of Iowa to the place of beginning."
The state contains 76,850 square miles. Generally the surface is undulating prairie lands, except in the south-western portion which is occupied by the Black Hills. The general altitude is about 1500 feet above sea level. The lowest point, Bigstone Lake on the eastern boundary, is 962, and Harney's Peak on the Black Hills rises to 7216 feet. The Missouri River divides the state into nearly equal portions having quite distinct soil characteristics; the portion east of the river being glacial clay, and the portion west being in part covered with a tenacious clay formed by the disintegration of Fort Pierre Shales, and the remainder with Laramie loam eroded from the western mountains. The population numbers 583,888 (1910) and is chiefly of American origin. The chief foreign elements are German and Scandinavian. There are about 18,000 Sioux Indians residing upon lands in severalty in the state.
RESOURCES
Agriculture is the chief resource and the main products for 1910 were:
· Corn . . . . . . . . . . . 54,050,000 bushels — $21,620,000
· Wheat . . . . . . . . . .46,720,000 bushels — $41,581,000
· Oats . . . . . . . . . . . 35,075,000 bushels — $10,522,000
· Barley . . . . . . . . . 18,655,000 bushels — $10,633,000
· Rye . . . . . . . . . . . . 595,000 bushels — $363,000
· Flaxwood . . . . . . . 3,300,000 bushels — $7,557,000
· Potatoes . . . . . . . . 2,420,000 bushels — $2,057,000
· Hay . . . . . . . . . . . . 2,750,000 tons bushels — $19,000,000
The Black Hills region is rich in minerals and gold mining is an important industry. There are extensive lime and cement works in the state and considerable stone quarries. The mineral product of 1909 was as follows: gold, $6,447,003; mica, $1,000,000; lime, cement and other minerals, and stone: $2,552, 917. In 1910 the value of gold produced fell to $5,187,070. Manufacturing is but little developed. Flour milling, and the manufacture of butter in creameries are the leading industries. The last figures are for 1905, when the total product of manufactories was $13,085,333, of which $2,182,653 was produced by creameries and $6,519,354 by flour mills. A considerable wholesaling is done in Aberdeen, Sioux Falls, Watertown, and other points. Agricultural product in 1909 shipped to markets outside the state returned $123,706,000. South Dakota is well provided with railroad communication for intra state and interstate transportation, total mileage (1910) being 3953 miles.
EDUCATION
The public education system is correlated from the common schools through the high schools to the state university. For the maintenance of public education in the state, Congress granted a total of 3,531,174 acres of land. About one-eighth of this has been sold for the sum of $7,725,637, which returns an annual revenue of interest and revenues of half a million dollars. The school fund is most carefully guarded by the constitution and laws. It is believed the ultimate school fund will maintain public education without taxation. The total expenditure for public school purposes (1909) was $3,152,000.09. There were 169,706 persons of school age (between 6 and 21 years), of whom 121,165 attended school in 1909. There were then 4358 schoolhouses and 5555 teachers. The state university, located at Vermilion, was first opened and endowed by the territory in 1882. It has colleges of letters, arts and sciences, law, medicine engineering, and music, each presided over by a dean under the general direction of the president. There are 48 members of the faculty and 445 students. The State College of Agriculture and Mechanic Arts, located at Brookings, is supported jointly by the State and Federal governments. It was opened in the autumn of 1884. There were forty-three members of the faculty and 525 students (1909).
The State maintains four normal schools, located respectively at Madison, Spearfish, Springfield, and Aberdeen; the latter institution has industrial features. The State likewise maintains a school for the deaf at Sioux Falls, for the blind at Gary, and for the feeble-minded at Redfield; the training school for incorrigible boys and girls is at Plankinton. The schools for the deaf, blind, feeble-minded, and incorrigibles are under the supervision of the State Board of Charities, but the university and other schools of higher education are under the State Regents of Education. Several religious denominations maintain colleges in the state; the Baptists at Sioux Falls, the Catholics at Chamberlain, the Congregationalists at Yankton and Redfield, the Scandinavian Lutherans at Canton, and German Lutherans at Eureka, the Mennonites at Freeman, the Methodist Episcopals at Mitchell, the Presbyterians at Huron. The Episcopalians maintain a seminary for young ladies at Sioux Falls, and the Free Methodists have a seminary at Wessington Springs. The Catholic church has academies at Aberdeen, Bridgewater, Bristol, Dell Rapids, Elkton, Epiphany, Farmer, Turton, Hover, Howard, Jefferson, Kranzberg, Marion, Milbank, Mitchell, Parkston, Salem, Sioux Falls, Sturgis, Tabor, Vermilion, Webster, Woonsocket, Yankton, and Zell. The Scandinavian Lutherans have a normal school at Sioux Falls. Columbus College, the Catholic institution at Chamberlain, was founded in 1909, when Bishop O'Gorman purchased from the Federal Government the plant of the Government Indian School, but very shortly after the establishment of the college the main building was burned. A reorganization was effected in time to reopen with the regular college year for 1910-11.
HISTORY
Civil
The first settlers within the present boundaries of South Dakota were French fur traders, who established a fur post in Cedar Island in the Missouri River thirty miles below the present capital in 1796. The next year a second post was established near the present Greenwood post office in Charles Mix County. These posts were discontinued after several years, but in 1817 Joseph La Frambois established Ft. Teton on the present site of Ft. Pierre and the settlement at that place has been continuous since. The first agricultural settlement was made at Sioux Falls in 1857. Owing to the hostility of the Indians, settlement was slow until the discovery of gold in the Black Hills in 1874, and until that time was confined to narrow strips along the Missouri and along the Lower Big Sioux. About 1877 began a great influx of homesteaders, and within five years most of the land east of the Missouri had been settled upon, and all of the chief towns date from that period. The Constitution of South Dakota was made by a convention authorized by the territorial Legislature , which met in Sioux Falls in September, 1885. This Constitution was revised to meet certain requirements of the Enabling Act of 1889 and was adopted by the people on 1 October, 1889.
Ecclesiastical
The first Catholics to come into South Dakota were probably the men of Charles Pierre Le Sueur, who visited the Sioux Valley in 1800. The Verendrye Brothers were here in 1745 on an exploration trip and were accompanied by a priest. In June, 1842, Father Ravoux of St. Paul made a trip to the Missouri River to baptize the families of French Catholics at Fort Pierre. In 1845 Father Ravoux visited Vermilion for the same purpose. In 1848 Father DeSmet came among the Indians of the Dakota country and laboured with them until his death, about 1866. Father DeSmet was assisted with his work among the Dakotas by Fathers Christian and Adrian Hoecken. The first permanent mission plant in South Dakota was made at Jefferson in 1867. A considerable number of French Catholic families has settled in that neighborhood, and Bishop Grace sent Father Pierre Boucher among them as Apostolic missionary, and he organized and built St. Peter's Church at Jefferson, the first Catholic church building in the state. From that time there has been a steady growth in Catholic population, distributed among the German, Irish, and French, with a few Italians and other South Europe immigrants. the original Vicariate Apostolic of Dakota was established with the episcopal see at Yankton, but upon the division of the territory and the admission of South Dakota in 1889, the Diocese of Sioux Falls was established to embrace the entire state. Rt. Rev. Martin Marty was the first bishop, and he was succeeded, after an interval during which the diocese was administered by Rt. Rev. Henry Wensing, by Rt. Rev. Thomas O'Gorman, the present incumbent. in 1902 the diocese was divided, and that portion of the state west of the Missouri River became the Diocese of Lead, with Rt. Rev. John Stariha as bishop; in 1909 Bishop Stariha resigned and was succeeded by Bishop Bush. There are, in the two diocese, 150 priests, 208 churches, 13 chapels, 71 stations, 28 parochial schools, with 3538 pupils, and a Catholic population of about 68,000. While Catholics have been largely represented in the legislature and county offices, not many in proportion to their numerical strength have held state office. Peter C. Shannon was chief justice of the territory (1873-81); John E. Kelley represented the state in Congress (1896-98); Boetius H. Sullivan was surveyor general (1889-93); Patrick F. Wickham, internal revenue collector (1893); and John A. Bowler, warden of the penitentiary (1897-1901).
MATTERS AFFECTING RELIGION
The Constitution guarantees complete freedom of worship. A chapter of the penal code defines crimes against religion and conscience, especially making blasphemy, profane swearing, and desecration of the Sabbath, misdemeanors. No religious holidays are observed by law, as such, except Thanksgiving Day. Christmas is a holiday. Every session of the legislature is opened with prayer. One of the chaplains in the session of 1907 and 1908 was a Catholic priest. Church societies may incorporate under a simple and inexpensive statutory provision. All property used for religious and education purposes is exempt from taxation; clergy are exempt from jury and military duty and poll taxes; marriages may be celebrated by any regular minister of the Gospel, or before justices of the peace and judges of the courts; a rigid marriage license law is enforced; and consanguineous marriages are forbidden; all marriages are finally recorded in the State Vital Statistics Division at Pierre. Divorces are allowed for adultery, extreme cruelty, willful desertion, willful neglect, habitual intemperance, or conviction of a felony. The plaintiff must have been in good faith a resident of the state one year and of the county three months before bringing action for divorce. Free education is offered every person and elementary education is compulsory; training in parochial schools may be substituted for compulsory training in public schools. The Bible may be read in public schools but all sectarian teaching is forbidden. All state-supported charitable institutions, prisons, and reformatories are under the control of the State Board of Charities and Corrections. These institutions are the Hospital for the Insane at Yankton, the School for the Feebleminded at Redford, the School for the Deaf, Sioux Falls, the School for the Blind at Gary, the Training School for Incorrigibles at Plankinton, the penitentiary at Sioux Falls, and sanatorium for tuberculosis patients at Custer. The Catholic Church maintains fine hospitals at Aberdeen, Cascade Springs, Deadwood, Pierre, Mitchell, Sioux Falls, Webster, and Yankton. The Scandinavian Lutherans maintain an orphanage at Beresford, and the State Children's Home at Sioux Falls is maintained as a public benevolence. The last-named is not a Church institution, though Bishop O'Gorman of the Catholic Diocese of Sioux Falls is a member of its board of control.
The sale of liquor is strictly regulated by law; a high license system prevails; $1000 per year is the minimum license fee. Every person of sound mind may dispense of all his property by will, but a corporation cannot make a will; there is no provision of law regulating or affecting charitable bequests. Cemetery corporations or individuals may provide cemeteries; burial upon a cemetery plot renders the title thereto inalienable; no corpse may be buried within the state without a permit from the justice of the peace.
Brief History of South Dakota (New York, 1905); ROBINSON, History of South Dakota (Indianapolis, 1904); Journals of Lewis and Clark; South Dakota Historical Collections, I, II (Pierre, 1902, 1904); Annual Review of the Progress of South Dakota (Pierre, 1909); Revised Statistics of South Dakota (Pierre, 1909).
DOANE ROBINSON 
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Southern Kiang-si
(Vicariate Apostolic)
Southern Kiang-si was separated from the mission of Northern Kiang-si in 1879, and organized into an independent Vicariate Apostolic. The mission possessed at the time 2000 Catholics among a population of ten million. This part of Kiang-si had been greatly neglected up to this time, due to its remoteness. Father Rouger, a Lazarist, was the first superior of the new mission. He retained the title of pro-vicar until 1884, when he was named vicar Apostolic. He established his residence at Ki-ngan-fu. At his death in 1887, Mgr Cogret assumed the direction of the mission. The latter came from Peking, and found only two missionaries in the mission. Southern Kiang-si was often a prey to persecution. In 1884 the Christian districts were pillaged. In August, 1900, the chapels on the frontiers of Kwang-tung were again pillaged, and then burned, and the Christians driven from their homes. Later, toward the end of 1907, Father Candugler, an Italian Lazarist, and more than sixty Christians were massacred at Ta-ho-li; the churches and more than twenty Christian villages were pillaged and destroyed by fire. The following is the account rendered at different periods of the condition of the mission. In 1890: 1 bishop, 16 priests, 27 chapels and churches, 2 seminaries with 28 students, 4 colleges with 87 students, 7 native Daughters of St. Anne, 4 orphan asylums with 136 children, 5229 Catholics, and more than 4000 catechumens. In 1908: 1 bishop, 15 missionaries, 6 native priests, 43 chapels and churches, 2 seminaries with 42 students, 1 college with 30 students, 4 orphan asylums with 317 children, 4 Little Brothers of Mary, 5 Daughters of Charity, 15 native Daughters of St. Anne, 8637 Catholics, and about 3000 catechumens.
Missiones Catholicæ.
V.H. MONTANAR
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Southern Solomon Islands
PREFECTURE APOSTOLIC OF THE SOUTHERN SOLOMON ISLANDS (INSULARUM SOLOMONIARUM).
The Solomon Islands are in the Pacific Ocean, lying between 154° 40' and 162° 30' East long., and 5° and 11° south lat. The Spanish navigator Alvaro Mendana de Neyra discovered the Islands of Ysabel, Guadalcanar, and San Christoval in 1567. Impressed by the natural riches of the islands, he called that group after King Solomon. Mass was celebrated by the Franciscan chaplain of the expedition, but the soldiers and sailors were not in sufficient number to organize a permanent settlement. Mendana and his expedition returned to Peru, 26 July, 1569. On 5 April, 1595, Mendana, with three hundred and sixty-eight emigrants, men, women, and children, started for the Solomon islands, and landed at Santa Cruz, a small archipelago between the Solomon Islands and the New Hebrides. He died two months after; his widow Dona Ysabel, and Quiros, the chief pilot, took command of the expedition, and returned to Spain with the remainder of the colony. Thereafter for two centuries, the existence of the Solomon Islands came to be doubted, although seamen spoke of them as a rich and marvellous country. In 1781 M. Buache, a French geographer, presented a paper to the Academie des Sciences, showing that the Solomon Islands discovered by the Spaniards should be sought about 12° 30' South latitude, between Santa Cruz and New Guinea, and that those islands discovered by Carteret in 1767, Bougainville in 1768, and by Surville in 1769 were the same. D'Entrecasteaux found later that the surmises of the French geographer were correct, and many of the names bestowed by the Spaniards were restored. The group, which is the most important of the Pacific, lies about five hundred miles east of New Guinea and covers an area of 17,000 square miles. The names of the principal islands, proceeding from the south-east in a north-westerly direction, are San Christoval, Malaita, Guadalcanar, Florida, New Georgia, Vella Lavella, Ysabel Choiseul, and Bougainville.
A Brief dated 19 July, 1844, and signed by Gregory XVI, entrusted the Society of Mary with the evangelization of the country which extends from New Guinea to the Gilbert group. Towards the end of October, 1845, Mgr Epalle, S.M., sailed from Sydney with eighteen missionaries. The ship sighted San Christoval on 1 December at the southern extremity of the Solomon group. Thanks to the kindness of the captain, the bishop was able to survey the coast for a few days, but on discovering that the position was not a central one, the party decided to steer for Ysabel. On 12 December they were lying at anchor in the Bay of Astrolabe. The vicar Apostolic, three priests, and a handful of sailors went ashore, to be met by the aborigines, who, at a signal from their chief, mortally struck Bishop Epalle and dangerously wounded a Marist Father and a seaman. The rest of the party escaped and interred the remains of Bishop Epalle in a lonely islet, where fifty-six years after Father Rouillac, S.M. was fortunate enough to recover and identify them. Mgr Collomb, S.M., embarked on the "Arche d'Alliance", a barque which had been specially fitted out for Catholic propaganda work by a French naval officer, Commander Marceau, and joined the missionaries at San Cristoval. Three Fathers had been killed and eaten by cannibals, another succumbed to malarial fever. Determined not to uselessly court massacre any longer on that spot, they set out for Woodlark and Rook Islands, where the new bishop and some of his followers died. Of the eighteen who had left Port Jackson, ten years before, five only now survived. On the representations of Propaganda, the Society of Mary gave up the Solomons temporarily. In 1852 Propaganda committed the care of these unhappy islands to the Fathers of the foreign Missions of Milan; but they also were obliged to leave. In 1897 Rome asked the Marist authorities to make a new effort towards the civilization of the Solomon tribes. Mgr Vidal, S.M. (Vicar Apostolic of Fiji), on 21 May, 1898, landed with three Fathers at Ruja-Sura, near Guadalcanar. On 22 August, 1903, the mission was made a prefecture Apostolic, comprising the Islands of New Georgia, Florida, Guadelcanar, Malaita, San Christoval, the Santa Cruz archipelago, and all the islets under British protectorate. Rev. E. M. Bertreux, S.M., was appointed prefect Apostolic, and at the present time (1912) seventeen priests, ten sisters, and a lay brother labour with him in that portion of the Solomon group. They attend to nine principal churches, forty-eight chapels, nine schools, numbering each from twenty to seventy pupils. Several hundred natives have been baptized, and a fair proportion are sufficiently prepared to be admitted to the sacraments every month. The nuns teach eight girls in three schools. About three hundred women are regular catechumens, and assemble every Sunday for instruction in Christian doctrine. There are about three thousand neophytes.
GUPPY, The Solomon Islands and their Natives (London, 1887); WOODFORD, A Naturalist among the Head-hunters (Melbourne and Sydney, 1890); MONFAT, Dix annees en Melanesie (Lyons, 1891); The Discovery of the Solomon Islands, tr. AMHERST AND THOMSON, from original Spanish manuscripts (London, 1901); Les Missions Catholiques Francaises au XIX siecle (Paris, 1900).
E.M. BERTREUX 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of the Solomon Islands
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Southern Victoria Nyanza
Vicariate apostolic erected from the mission of Nyanza, 13 June, 1894, lies north of the Vicariate of Unyanyembe, and comprises the land surrounding the southern half of Lake Victoria Nyzanza from Lake Kivu in the west to Lake Natron in the east, on the Anglo-German frontier (36º E). The mission thus including the northern portion of German East Africa is entrusted to the White Fathers, who first settled in the district in 1883, when expelled from Uganda (see UPPER NILE, VICARIATE OF THE). They were well received by the Wasukuma and the Unyamwezi, but these people being engaged chiefly as porters for caravans, have all the vices natural to a roving life and but little inclination for religion; progress among them has been slow, but the fruit is permanent. About 1896 a mission was established on the island of Ukerewe, as a result of numerous conversions made there for some years previous by a native who had been baptized in 1889 at the first mission headquarters Notre-Dame de Kamoga and had returned to spread the light among his fellow-islanders. As polygamy and divorce are practically unknown in Ukerewe good progress has been made. In 1900 the Mission of the Sacred Heart, Isavi, near Lake Kivu, in Ruanda was established among the Bahutus, a simple laborious race, rarely indulging in polygamy. The Catholic natives of the vicariate are a source of great consolation to the missionaries, they recite the rosary daily, very many attend daily Mass, and most of them approach the sacraments weekly; they have a strong filial devotion to the Blessed Virgin and some, especially those of Baganda race, give proof of a very high degree of virtue and a wonderful delicacy of sentiment.
Statistics
Mgr. John Joseph Hirth, titular bishop of Teveste, born at Niederspechbach, near Altkirch, 26 March, 1854, appointed vicar Apostolic, 13 July, 1894, resides at Rubia; there is also a coadjutor vicar, Mgr. Joseph Sweens, titular Bishop of Capsa, born at Boise-le-due, Holland, 22 May, 1855; ordained 1882; joined the White Fathers, 1889; was appointed director of the lay-brothers at Maison-Carrée, Algiers, in 1891, and later superior at Marienthal; in 1901 he went to Africa and established the mission of Marienheim; in 1909 he was named visitor of his congregation, was nominated coadjutor to Mgr. Hirth, 1 Jan., 1910, and consecrated at Bois-le-duc. The vicariate contains about 2,500,000 pagans, 7000 Catholics, 12,000 catechumens, 30 White Fathers; 23 lay brothers; 6 Missionary Sisters of Notre-Dame-d'Afrique; 20 churches or chapels; 15 stations; 85 schools with 3900 pupils; 190 catechists; 4 orphanages and 5 dispensaries; and a meteorological station belonging to the missionaries. Current details of the missions in German Africa are given in "Gott will es" (Maria-Gladbach), published by the "Afrikaverein deutscher katholiken".
LE ROY in PIOLET, Les missions cath. Franc. au xix siecle, V (Paris, 1902), 458-66.
A.A. MACERLEAN 
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Southwark
DIOCESE OF SOUTHWARK (SOUTHWARCENSIS)
Suffragan of Westminster, England, comprises the south-eastern counties of Kent, Surrey, and Sussex south of the Thames, including the southern half of the administrative County of London. Southwark, the principal borough in South London, is the episcopal city. This diocese was founded on the restoration of the hierarchy in England in 1851, and when first erected included Berkshire, Hampshire, and the Channel Islands in addition to Surrey, Kent and Sussex. Previous to this these five counties formed part of the London District, which district was governed by a vicar Apostolic, to whom also was committed episcopal jurisdiction over North America and the Bahama Islands. In 1850 London, even at that time a comparatively small city, which, owing to the exigencies of the times, had previously been under the jurisdiction of a single bishop, was now divided between the two new Dioceses of Westminster (north of the Thames) and Southwark (south of the Thames), the newly-erected Church of St. George, Southwark, a stately and magnificent structure in the Gothic style designed by the elder Pugin, being designated as the cathedral of the newly-erected see. On 6 July, 1851 Right Rev. Thomas Grant, D.D., vice-rector of the English College, Rome, was consecrated as first bishop at the early age of thirty-five. He was succeeded 25 March, 1871, by Right Rev. James Danell, formerly his vicar-general. The next occupant of the see was Bishop Robert Coffin, who at the time of his appointment in 1882 was Provincial of the Redemptorists in Great Britain and Ireland. On his demise in 1885 the choice of the Holy See fell upon his auxiliary, Bishop John Butt, who governed the diocese for twelve years until his resignation in 1897, when he was succeeded by his coadjutor, Bishop Francis Bourne, who became Archbishop of Westminster in 1903.
The present bishop, Right Rev. Peter Emmanuel Amigo, was born at Gibraltar, 26 May, 1864. He studied at St. Edmund's, Ware, and St. Thomas's, Hammersmith; was ordained priest, 25 Feb., 1888; was for a short time at Stoke Newington, then professor at St. Edmund's from Sept., 1888, to July, 1892. He was then appointed assistant priest at Hammersmith from Sept., 1892, to June, 1896. He was afterwards at St. Mary's and St. Michael's, Commercial Road, first as assistant priest, then as rector from June, 1896, to April, 1901. He was then appointed rector of the mission at Walworth in the Diocese of Southwark, and remained there until his consecration as Bishop of Southwark, 25 March, 1904. He is strenuously engaged in carrying on to their fullness the various important works initiated by his predecessors by multiplying much-needed churches and schools in all parts of this important diocese, as well as endeavouring to pay off the enormous liabilities that in past years have had to be incurred in emergencies when there would have been the gravest danger of loss of faith, especially to the destitute little ones of the diocese, if the large and magnificently-equipped orphanages and poor-law schools of the diocese had not been promptly erected. In addition to the debts on the institutions there are also enormous debts incurred in the building of new churches and schools in new and rapidly-growing centres of population, which were necessary if work for the good or souls was to be adequately carried on in the midst of the huge population of South London and its environs. There is every prospect that the efforts of the present bishop in this direction will be crowned with complete success, as he has already succeeded in securing for the important work of safeguarding the poorer children of the diocese from loss of faith the united and cordial co-operation of not only the whole of the clergy, but also of every class of the laity, which is eloquently attested by the totals of the subscriptions and collections for this purpose, which go on steadily increasing from year to year. As a consequence of this united support of clergy and laity, joined with the establishment of a sinking fund for the gradual extinction of mission debts, Bishop Amigo looks forward to handing over to his successor at the close of his life a splendid array of churches, schools, and institutions, all entirely free from debt.
Southwark in many ways occupies a notable position amongst the dioceses of England. First of all, South London, with its enormous population of close on two million inhabitants (census of 1911, 1,844,310) is one of the largest cities in the world as well as one of the poorest. Being for the most part a place of residence for the salaried workers of London north of the Thames, where all trade and business is concentrated, South London, with its immense population, has scarcely a single hotel above the level of the third class to be found within its area. Outside the boundaries of South London proper there stretches towards the south a fringe of more sparsely populated residential districts, inhabited chiefly by the well-to-do professional and business people of the City of London, amongst whom there are very few Catholics. Between this residential zone and the English Channel lies, still further to the south, a pleasant well-wooded agricultural district that is also day by day becoming more residential in character, until the sea-coast is reached with its chain of watering places, girdling the coast line of Kent and Sussex from the mouth of the Thames on the north to beyond Selsey Bill on the south. These resorts are really suburbs of London by the sea, and in the summer months especially are filled by visitors drawn from all parts of London.
The County of Kent, one of the most important of the rural divisions of this diocese, will always have an interest for English-speaking Catholics of all times, as the district in which Christianity was first preached in the Saxon tongue by St. Augustine and his followers, who landed near Richborough on the coast of Kent in 597. The actual church in which the Apostle of England offered up the Holy Sacrifice is still to be seen to this very day at Canterbury, which, once the Primatial See of England, is now an unimportant and dwindling country town of this large diocese. The Diocese of Southwark, it may be noted, includes within its present boundaries not only the whole of the territories formerly belonging to the former Dioceses of Canterbury, Rochester, and Chichester, but also a large portion of the former Diocese of Winchester. The Church may also be said to owe the world-wide devotion of the Brown Scapular to this diocese, as St. Simon Stock, its propagator, was born in the Weald of Kent towards the end of the twelfth century.
Another striking characteristic of this diocese is the very marked increase shown in the numbers of churches, clergy, and Catholic population. Thus in 1882 the Diocese of Southwark comprised South London, the five counties of Kent, Surrey, Sussex, Berkshire, and Hampshire, and the Channel Islands. On the appointment of Bishop Coffin in 1882 the diocese was divided, and the Counties of Berkshire and Hampshire, together with the Isle of Wight and the Channel Islands, were separated from the diocese and erected in the new Diocese of Portsmouth. Before the division Southwark had 148 public churches, chapels, and stations, with 247 priests. After the division the present diocese started afresh with only 93 public churches, chapels, and stations, served by 198 priests. The diocese now has 218 public churches, chapels, and stations, with a population of almost 120,000 Catholics, whilst the number of priests attached to or working in the diocese amounts to 591, a higher total than any other English diocese. Besides the above-mentioned public places of worship, there are also 160 private chapels, either belonging to religious communities or in private houses, where Mass is as a rule celebrated daily.
As might be expected from the foregoing facts, he clergy of this diocese, owing to the encouragement they have always received from a succession of broad-minded and progressive bishops with high ideals and exceptional gifts of organization, have always been noted for their zeal, initiative, and gift of combination amongst themselves for the furtherance of every good work. It has always been their pride to have the most up-to-date and best-equipped schools in the country, and they led the way in the foundation of voluntary pupil-teachers' centres, for the training of the coming generation of teachers, before the work was made a public charge. The clergy of South London especially have also distinguished themselves by the active share they have always taken, with their bishop's hearty approval, in the great work of local government and administration, many of them having done splendid work for religion on public bodies such as the former London School Board, as well as upon the Boards of Guardians and the local councils. The South London League, a non-political body for the protection of Catholic interests in South London, with the bishop as president, bears witness to the very successful way in which the clergy as well as the laity of all parties have discovered the secret of successful organization on a purely Catholic platform, to the exclusion of party or national politics.
Ever since 1891, when it was first started, "Pastoralia", the popular little clergy review for the discussion of pastoral topics, has been edited by a committee mainly of South London clergy, and has a large circulation amongst the clergy of English-speaking lands. Its pages are full of interest as giving an insight into problems and difficulties the Church has to face in great cities, as well as the practical means by which new methods are evolved to meet present-day exigencies.
Synodi Diocesis Southwarcensis, 1850-1868 (London, 1868); The Catholic Directory (London, 1850-1911), passim; Pastoralia (London, 1891-1911), passim.
W.M. CUNNINGHAM 
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Sovana and Pitigliano
DIOCESE OF SOVANA AND PITIGLIANO (SUANENSIS ET PITILIANENSIS).
The two towns, Sovana and Pitigliano, are situated in the Province of Grosseto, Central Italy. Sovana was an ancient Etruscan city, and preserved a certain importance till the end of the thirteenth century, having been from the days of Charlemagne the capital of the counts of Aldobrandeschi, lords of Southern Tuscany. In 1240 the city withstood a siege by Frederick II. Later it passed under the sway of the Orsini, who transferred their residence to Pitigliano, a more salubrious locality, mentioned for the first time in 1081. In 1401 it fell into the power of the Republic of Siena. In 1434 Count Gentile Orsini having been killed at Sovana, the people of Pitigliano put the town to fire and sword, and brought about its complete decay, so that in 1833 it contained only 64 inhabitants. The territory of this diocese includes the celebrated Vallombrosan Abbey of Monte Calvello, which was transferred in 1496 to within the city limits. St. Gregory VII was born at Sovana. Its first known bishop is Mauritius (680); other bishops were: Raineri (963), who re-introduced common life among the canons; Pier Nicolò Blandinelli (1380), who had the doors of the cathedral made; Apollonio Massaini (1439), under whom the relics of S. Mamiliano, Bishop of Palermo, were translated from the Island of Giglio; Alfonso Petrucci (1498), son of the Tyrant of Siena, later a cardinal, condemned to death by Leo X in 1537; his successor, Lattanzio Petrucci, was accused of high treason and forced to flee, but he was acquitted by Adrian VI; Carvajal Simoncelli (1535) ruled the diocese for sixty-one years; Francesco Pio Santi (1776) resisted the innovations of Leopold and the Synod of Pistoia. For a long time the bishops of Sovana have resided at Pitigliano. In 1844 that city was made an episcopal see and unitedaeque principaliter to that of Sovana. The diocese is suffragan of Siena, and contains 47 parishes, with 90 secular and 8 regular priests; 2 Franciscan convents, 4 convents of nuns, and 38,500 inhabitants.
CAPPELLETTI, Le Chiese d'Italia (Venice, 1857).
U. BENIGNI 
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Sozopolis
Sozopolis, titular see in the Balkans, suffragan of Adrianopolis. The town, at first called Antheia, was founded in Thrace on the shore of the Pontus Euxinus, principally on a little island, by Anaximander (born 610-609 B. C.) at the head of Milesian colonists. The name was soon changed to Apollonia, on account of a temple to Apollo in the town, containing a statue of the god 30 cubits high, transported later to Rome by Lucullus and placed in the Capitol. The coins, which begin in the fourth century B. C., bear the name Apollonia and the image of Apollo; the imperial coins, which continue to the first half of the third century A. D., and the "Tabula Peutinger" also contain the name Apollonia; but the "Periplus Ponti Euxini", 85, and the "Notitiæ episcopatuum" have only the new name Sozopolis. In 1328 Cantacuzene (ed. Bonn, I, 326) speaks of it as a large and populous town. The islet on which it stood is now connected with the mainland by a narrow tongue of land. Sozopolis, in Turkish Sizebolou, in Bulgarian Sozopol, is in the Department of Bourgas, Bulgaria. Its 3000 inhabitants, almost exclusively Greeks, lived by fishing and agriculture. Le Quien (Oriens christianus, I, 1181) knows only eight of its bishops: Athanasius (431); Peter (680); Euthymius (787); Ignatius (869); Theodosius (1357); Joannicius, who became Patriarch of Constantinople (1524); Philotheus (1564); Joasaph (1721). This list might be easily lengthened, the see still existing among the Greeks. From being suffragan to Adrianopolis it became in the fourteenth century a metropolis without suffragan sees; it disappeared perhaps temporarily with the Turkish conquest, but reappeared later; in 1808 it was united to the See of Agathopolis and has remained so. The titular resides at Agathopolis, now Akhtébolou, in the vilayet of Adrianopolis, in Turkey. Its relations to the new Bulgarian kingdom are not yet settled. Eubel (Hierarchia catholica medii ævi, I, 194) mentions four Latin bishops of the fourteenth century.
SMITH, Dict. of Greek and Roman Geog., s. v. Apollonia; PAULY AND WISSOWA, Real-Encyclopädie, s. v. Apollonia; TOMASCHEK, Zur Kunde der Hämus-Halbinsel (Vienna, 1887), 23; BOUTYRAS, Dict. of Hist. and Geog. (Greek), VII, 1148.
S. PÉTRIDÈS. 
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Sozusa
Sozusa, a titular see of Palestina Prima, suffragan of Cæsarea. The town, at first called Apollonia, is mentioned by Pliny, "Hist. nat.", V, 14, and Ptolemy, V, xv, 2, between Cæsarea and Joppa, and by other geographers. According to Josephus, "Ant. jud.", XIII, xv, 4, it belonged at first to the Phœnicians. From Appianus, "Hist. rom. Syr.", 57, it seems to have been founded by a King Seleucus, whose name it was given, but the history of this maritime city and the date of its establishment; are entirely unknown. The Roman proconsul, Gabinius, found it ruined in 57 B. C. and had it rebuilt (Josephus, "Bel. jud.", I, viii, 4). On the arrival of the Crusaders it was called Arsur or Azuffium, and was protected by strong walls; Godfrey de Bouillon attempted to capture it, but failed for want of ships (William of Tyre, IX, x). King Baldwin I took it in 1102, after a siege by land and sea, allowing the inhabitants to withdraw to Ascalon. Occupied in 1191 by Saladin, the town was captured by Richard Cœur de Lion after his victory at Rochetaillée. In 1251 St. Louis re-erected its ramparts, and fourteen years later, in 1265, after a siege of forty days, it was stormed by the sultan Bibars; the inhabitants were killed or sold as slaves and the town completely razed. It never recovered, and in the fourteenth century the geographer Abulfeda said it contained no inhabitants ("Tabula Syriæ", 82). Its name Apollonia was replaced by Sozusa at an early period; in 449 at the Robber Council of Ephesus Baruchius signs with this title; its bishops, Leontius in 518, and Damianus in 553, are also known (Le Quien, "Oriens christianus", III, 595). Under the name of Sozusa it occurs in the Byzantine geographers Hierocles and George of Cyprus. In the Middle Ages it was confused with Antipatris, situated more inland, and it is under this name that some of its titular bishops are to be sought. To-day its ruins may be seen at Arsûf, north of Jaffa.
SMITH, Dict. of Greek and Roman Geog., s. v. Apollonia; RELAND, Palœstina ex monumentis veteribus illustrata, II (Utrecht, 1714), 1023; GUÉRIN, Description de la Palestine, Samarie, II (Paris, 1875), 375-82; PAULY AND WISSOWA, Real-Encyclopädie der classischen Altertumswissenschaft, s. v. Apollonia.
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Space
(Lat. spatium).
The idea of space is one of the most important in the philosophy of the material world; for centuries it has preoccupied and puzzled philosophers and psychologists, and even today the views as to its nature are far from being harmonious.
It is important first to ascertain the exact meaning of the term. In ordinary language space means empty extension occupied by bodies, and in which local motion takes place. This notion of emptiness is so closely connected with it, that the word is often used to mean the distance between bodies. Space is thus put in contrast with bodies, and we imply, more or less unconsciously, that space by itself contains no body—in a word, that it is empty. Evidently space in this popular sense is the extension of the world. It surpasses in magnitude all that the strongest imagination can picture, and consequently it is assigned no limits. Not indeed that space, in the popular sense, is considered strictly infinite; but rather it is conceived as something "indefinite". Again, space, in the popular mind, is clearly conceived as being tri-dimensional, that is, we can draw in it three straight lines each of which is perpendicular to both of the others, and which exhaust all its dimensional possibilities.
The concept which mathematicians form of space does not correspond in every respect with the popular notion. The geometrician is concerned only accidentally with the space of the world. From it he derives his idea of mathematical space; but he eliminates from it all predicates which are not absolutely necessary to establish his geometrical relations. Mathematical space therefore abstracts from all existence. It is conceived as an extensive, continuous, abstract quantity, in which geometrical points and places can be determined. Mathematical space is said to be infinite—not a metaphysical infinity, which affirms the positive absence of all limits, and with which the mathematician has no concern, but that mathematical infinity, which signifies that the nature of a reality is such that no limit can be assigned to it. The distinction between mathematical and metaphysical infinity is somewhat subtle, but it is real; it prevents much confusion and facilitates the solution of difficult problems. It may be remarked here that mathematical space is not necessarily tri-dimensional or homogeneous, matters to which we shall refer presently.
Philosophers cannot be satisfied with mathematical space, an abstract construction useful for theoretical purposes, for they wish to arrive at the real space of nature. Nor can they restrict themselves to the popular notion, for their task is precisely to purify the data of common sense from all the extraneous factors modifying them and giving rise to latent contradictions. But in their efforts to discover pure and real space, they have sometimes arrived at the most perplexing results; so that many philosophers, while not subscribing to the doctrines of Kantian criticism, consider the idea of space as hopelessly contradictory, as a purely illusory fancy. To recall all the successive explanations of the nature of real space given by the great philosophers it would be necessary to go through the history of philosophy; but, leaving aside the complete negation of extension, all the doctrines, from Hesiod (cf. Aristotle, IV Phys., vi, 213b) to our day, fluctuate between the idea of absolute space, a real substance independent of the bodies it contains, and purely relative space, a mental fiction based on the real extension of material bodies. The most radical expressions of these two conflicting views are those of Newton and Clarke, on the one hand, who consider space as the sensorium of God, and on the other, of Leibniz, who asserts that there is no space independent of extended bodies, and reduces it to "the order of co-existing things".
The traditional philosophy of the Catholic schools rejects absolute space. Newton's idea is incompatible with the concept which the great doctors of the school, following Aristotle, formed of quantity. Suarez declares that space is only "a conceptual entity [ens rationis], not, however, formed at will like chimeras, but extracted form bodies, which by their extension are capable of constituting real spaces" (Met. disp., 51). The expression ens rationis may be equivocal, but it expresses somewhat exaggeratedly the very active part played by the human intellect in the construction of space. Space is not material bodies themselves, since it appears to be rather a receptacle containing them. From this point of view it must be pure extension, an unqualified quantity. In the strict sense of the terms a quantity without quality is contradictory; for quantity is only the multiplicity of the homogeneous parts in the unity of a body; it is the distribution of an essence, simple in its formal determination. Multiplicity implies a thing that is multiplied, and distribution something that is distributed. Every quantity is the quantity of something; all extension is therefore, in itself, the extension of an extended substance. Yet quantity is something more more than a modal accident; it is in truth the absolute accident par excellence (see ACCIDENT); it confers on a substance a perfection such that, granted the existence of a substance, the corporeal body is measured by its quantity. It is none the less true that quantity postulates a quantitative substance; and, in a sense, entirely different however from the fancies of ancient physics, it may always be said that an empty quantity is a contradiction in terms. From this we must conclude that extension is only a derivative of quantity; a non-qualified extension, pure extension, pure space in the reality of the corporeal world is contradictory. We conceive it, however, and what is, properly speaking, contradictory is inconceivable. The contradiction arises when we add the condition of existence to pure space. Space is not contradictory in the mind, though it would be contradictory in the real world, because space is an abstraction. Extension is always the extension of something; but it is not the thing extended. Mentally we can separate extension from the substances from which we distinguish it; and it is extension thus separated, conceived apart, which constitutes the space of the universe. Space is therefore as real, as objective, as the corporeal world itself, but in itself it exists apart only in the human mind, seeing that in the reality of existing things it is only the extension of bodies themselves.
Space thus conceived avoids many of the difficulties raised against its reality. But there still remain questions that have taxed the ingenuity of philosophers. What is to be thought of the infinity of space, which to many philosophers seems to be an indisputable postulate? Here we must carefully distinguish the two ideas to which we alluded above. Mathematicians do not understand infinity in the same sense as philosophers. The latter consider absolute infinity as the plenitude of being, being itself; spatial infinity for them can signify only plenitude of extension. There are no limits to an infinite space, nowhere can there exist a definite relation to its extremities or even to itself. It is impossible to add even mentally anything to such extension, for it would be an absurdity to conceive anything greater than infinite extension. Mathematical infinity is something quite different. It is not considered solely in relation to the being to which it is attributed, but in relation to this being and to the determinations of limits possible to the intellect. Whatever by its nature surpasses all the limits we can assign it, that is mathematically infinite. It must be carefully noted that these two ideas in no way coincide, since it is possible that the intellect may not grasp the nature of a being fully enough to determine its limits: the possibility that its nature may surpass all assignable limits does not involve the conclusion that the being is in itself unlimited. Mathematical infinity introduces into the problem a factor extrinsic to the nature of the being: the relative perfection, or rather the imperfection, of the human idea; and it is noteworthy that in all problems concerning quantity our intellect is, to a very great extent, dependent on our senses and our imagination. This distinction being established, we may remark that real space evidently surpasses all that experience can teach us. We are forced, consequently, to solve the problem by analysis.
Mathematical space is abstract and mathematically infinite; but we are dealing here with the real universe. The notion of mathematical infinity may be applied to it in a secondary sense. The nature of real space is such as not to demand any definite dimensions. No part of space in itself needs be the last. For all we know, or do not know, about it, space may be greater than any limits whatsoever we might assign. But space cannot be metaphysically infinite. It is impossible to have an actual quantitive infinite being composed of finite parts. To infinite extension nothing can be added, and from it nothing can be taken away, even mentally. For if, by hypothesis, infinite extension is divided in two, neither of the parts is infinite since neither by itself contains the plenitude of extension. Both therefore are finite; by their union they would form the original whole, but it is absurd to imagine that an infinite whole is formed by the union of two finite parts. It is clear that we can mentally take way a portion of space. Hence it is clear that space cannot be metaphysically infinite. An actually infinite quantity is a contradiction in terms. Here of course our imagination cannot follow our intellect. We cannot represent exactly to ourselves what may be the limits of the world; and it is clear that in this case certain physical laws, those of motion for instance, cannot be fully applied. It is useless to discuss the subject further because, owing to the limitations of our experience, we are apt to indulge in mere fantastic and arbitrary speculations.
A still more abstruse subject is reached when we come to deal with the number of dimensions of space and its homogeneity. Our imagination always represents real space as having but three dimensions. We reach this intuitive space (see below) spontaneously; it seems to us so natural, so inevitable, that we have great difficulty in freeing ourselves from the domination of this image, and in conceiving (to imagine it is impossible) a space with more than three dimensions. However, the question has been raised; for geometricians reason frequently about a space of four, of five, or of n dimensions. The problem is not of the experimental order. Our sensory experiences and everything in practical life reveal only three dimensions. But does experience exhaust the possibilities of real space? And can this space have no more than three dimensions? Nothing obliges us to believe that such is the case. The material world requires essentially only quantity, and this is not identical with extension. Quantity confers on substance a multiplicity of parts; extension supposes this multiplicity and gives a relative position to the parts. Quantity implies a distinction of parts, extension adds extraposition, i. e. the placing of part outside of part; hence it will be seen that, in a strict sense, material beings do not necessarily postulate extension. It would then be quite arbitrary to declare a priori that they must have extension according to three mutually perpendicular directions, and that they cannot have any more. The word dimensions is here used, of course, only by analogy with the three dimensions perceived by experience; we can get at pure quantity only through extension. But the intellect in its analysis goes beyond the data offered to it by sense, and it is forced to conclude that space of more than three dimensions implies no contradiction.
By a very similar process we can solve the problem, so perplexing for the average mind, of the homogeneity of space. The essential properties of quantity require no definite number of dimensions. The same may be said of the quality, or rather intensity, of extension: the parts may be more or less extraposed. The parts, remaining the same, may give a greater or a less extension in the ordinary sense of the word. There is nothing contradictory, therefore, in all the parts of space being everywhere equally extraposed, in which case space would be homogeneous. But, on the other hand, there is no reason why space should not be differently extraposed in different parts, and if this be so, space would be heterogeneous; and if the variation be simple and constant, we can formulate the laws of these spaces and determine the properties of the figures formed therein. This explains why geometry, so rigorous in its methods and simple in its postulates, is not necessarily one. The ancient geometry of Euclid takes for granted the homogeneity of space; but it is well known that non-Euclidian geometries have been constructed, notably those of Riemann and of Lobatchewski, differing from Euclid's and yet free form all incoherency.
These speculations on the nature of space cannot, however, do away with the fundamental fact that the human mind is dominated by an image, imposing irresistibly on it a homogeneous tri-dimensional space. One of the central questions of classic psychology concerns the origin of this representation. We dismiss Kant's well-known view, that space is an a priori form of sensory activity. But psychologists fluctuate between two extremes: on the one hand, nativism, represented by Johann Müller, Fichte, Sigwart, Mach, and many others; and on the other hand, empiricism, followed by Locke, Hume, Condillac, Maine de Biran, John Stuart Mill, Bain, Spencer, and others. The former hold that we obtain the image of space from the primordial subjective dispositions of our mentality; and many of them see therein a condition precedent of all experience. The second class, on the contrary, believe that this image is acquired, that it results from visual and tactile impressions and is only a result of association. Many authorities hesitate and try to discover an intermediate position. From the facts adduced and the analysis to which they have been subjected it seems clear that the image of space is in reality acquired like all other images: in very young children we see it, so to say, in process of formation. It is the result of the spontaneous interpretation of all the extensive sensations; and it is because this interpretation takes place in the simplest manner that our intuitive space is homogeneous and tri-dimensional. Evidently this elaboration supposes a special nature in the subject, the faculty of receiving extensive impressions, and that of combining them by synthesis. But this is natural to man, and there is nothing to justify us in speaking of an innate image of space.
Every philosopher and psychologist has treated the question of space; here merely a few important works are cited to help towards a deeper study of the question.—FARGES, L'idée du continu dans l'espace et le temps (Paris, 1892); HODGSON, Time and Space (London, 1865); JAMES, Perception of Space in Mind, XII (1887); FULLERTON, The Doctrine of Space and Time inPhilos. Rev., X (1901); GUTBERLET, Die neue Raumtheorie (Mainz, 1882); WILLEMS, Institutiones philosophicæ, II (Trier, 1906); NYS, La notion d'sepace au point de vue cosmologique et psychologique (Louvain, 1901); WUNDT, Grundiss der Psychologie (Leipzig, 1907); IDEM, Grundzüge der physiol. Psychologie, II (Leipzig, 1903); HÖFFDING, Esquisse d'une psychologie basée sur l'expérience (Paris, 1906); EBBINGHAUS-DURR, Grundzüge der Psychologie (Leipzig, 1911); ZIEHEN, Physiologische Psychologie (Jena, 1911); EISLER, Wörterbuch der philosophischen Begriffe (Berlin, 1910); BERGSON, Essai sur les données immédiates de la conscience (Paris, 1908).
M. P. DE MUNNYNCK 
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Spain
This name properly signifies the whole peninsula which forms the south-western extremity of Europe. Since the political separation of Portugal, however, the name has gradually come to be restricted to the largest of the four political divisions of the Peninsula: (1) Spain; (2) Portugal; (3) the Republic of Andorra; (4) the British possession of Gibraltar, at the southern extremity.
The etymology of the name Spain (España) is uncertain. Some derive it from the Punic word tsepan, "rabbit", basing the opinion on the evidence of a coin of Galba, on which Spain is represented with a rabbit at her feet, and on Strabo, who calls Spain "the land of rabbits". It is said that the Phoenicians and Carthaginians found the country overrun with these rodents, and so named it after them. Another derivation is from sphan, "north", from the circumstance that the country was north of Carthage, just as the Greeks called Italy Hesperia, because it was their western boundary, or the land of sunset (Hespera). Again, some Bascophiles would assert a Basque origin for the name of Spain: Españia, "Land of the Shoulder", because it formed the western shoulder of ancient Europe. Padre Larramendi has remarked that, in the Basque language, ezpaña means "tongue", "lip", or "extremity", and might thus have been applied to the extreme southwestern region of Europe. The Spanish Peninsula has also been called the Iberian, from its original inhabitants, and (by synecdoche) the Pyrenean, from the mountains which bound it on the north. As the Spaniards named one part of America — Mexico — Nueva España (New Spain), we speak of "the Spains", in the plural, to signify the Spanish possessions.
I. PHYSICAL CHARACTERISTICS AND STATISTICS
The geographical boundaries of Spain are: on the north, the Pyrenees, the Republic of Andorra, and the Bay of Biscay (known in Spain as Mar Cantabrico, or "Cantabrian Sea"); on the east, the Mediterranean; on the south, the Mediterranean, the Straits of Gibraltar and the Atlantic; on the west, Portugal and the Atlantic. Its four extreme points are: on the north, the Estaca de Vares, in N. lat. 43° 47' 32"; on the south, the southern extremity of the Island of Tarifa, in S. lat. 35° 59' 49"; on the east, Cape Creus, in longitude 3 ° 20' 16" E. of Greenwich, on the west, Cape Tirinana, in longitude 9° 17' 33" W. of Greenwich. The total area of the Spanish territory in the Peninsula is 194,563 square miles, with a coast line of 2060 miles in length. The combined French and Portuguese frontiers measure 3094 miles.
The surface of Spain presents the most varied geological features. In the seas of the Cambrian epoch the first elements of the Peninsula appeared as a multitude of islands. The most important of these islands formed what is now Galicia and the North of Portugal, with parts of the Provinces of Cáceres, Salamanca, and Zamora. To the south-east of this was another island, where is now Bejar and Sierra de Gredos, comprising part of the Provinces of Avila, Segovia, and Toledo. To the north-east, the Pyrenees and the Catalonian coast took the form of islets, while in other directions other islets occupied the sites of Lisbon, Evora, Cáceres, Badajoz, Seville, Cordova, and Jaén. The upheaval of the land went on during the Devonian and Silurian epochs until it formed what is now the whole of Galicia, part of the Asturias, León, and Zamora, and as far down as Toledo, Ciudad Real, Cordova, Huelvas, and the Algarves, while, to the east and north, were formed the Catalonian coast and a great part of the Pyrenees. Large islands arose in the neighbourhoods of Burgos, Soria Daroca, Granada, Malaga, and Gibraltar. No Permian formation is to be found in Spain, nor does there appear any Triassic worth mentioning, the formations of these two periods having been submerged during later periods. During the Jurassic period long parallel tracts were formed along the present courses of the Ebro and the Turia, as well as a great mass between Jaén, Granada, Malaga, Osuna, and Montilla. The eastern portions of the Peninsula were built up during the Cretacean period, while, between these formations and the Granitic and Silurian, extensive lakes were left which have since disappeared but which may still be traced in the level steppes of Aragón and the two Castiles. What is now the Ebro was then a vast lake extending through the Eocene and Pliocene formations of Lérida, Saragossa, and Logroño, and joining in the regions of Sto. Domingo de la Calzada, Haro, and Briviesca, another lake which then covered the sites of Burgos, Valladolid, León, Zamora, and Salamanca. Another extension of the Eocene formation was from the region where Madrid now stands to that of Albacete and Murcia. The Quaternary formations are found chiefly on the east coast and the Provinces of Madrid (north-west), Segovia, Valladolid, Palencia, and Asturias, and the basins of the principal rivers. Down to this last period Spain does not seem to have been definitively separated from Africa, its formations — Eocene and Miocene, as well as Silurian — being continued in that region.
Owing to the diversity of formations described above, and the elevation of the central portions, the surface of the Peninsula is, in general, of an uneven character with a very unequally distributed irrigation, some regions enjoying a wonderful fertility, while others are nothing but steppes. In other parts, again, the abrupt slope of the ground is such that the rains produce torrential floods in the rivers and thus negative their beneficial action. The unevenness of the country at the same time results in great differences of climate. The arid prairies of certain parts of the Castiles and Estremadura are in as striking contrast with the fertile, though monotonous, plains of the Campos district and Lower Aragón, and the extremely rich arable lands and meadows of Andalusia and the eastern provinces, as are the perpetual snows of the Pyrenees, the Cantabrian Range, and the Sierra Nevada with the parched lowlands of Estremadura, Andalusia, Murcia, and Alicante. No less uneven is the distribution of rainfall — from the northern provinces, with their ever-clouded skies, to the almost invariably dry and transparent atmosphere of the south. The contrast extends even to the seas surrounding Spain — the tranquil Mediterranean, the stormy Bay of Biscay, and the Atlantic with a character midway between.
The general structural form of the Peninsula is somewhat that of a truncated pyramid, sloping abruptly towards the west, but gently towards the east. The elevated plains of the centre are intersected by mountain ranges. The mountain masses may be divided into six groups: (1) the northern, consisting of the Pyrenees on the east and the Cantabrian Range on the west, and terminated by Capes Creus and Finisterre; (2) the Iberic, or eastern, comprising the mountains which bound the basin of the Ebro and extend as far as Cape Gate; (3) the central system, the Carpetan, or Carpeto-Vetonic, Range, so called from the Carpetani and Vetones who inhabited its slopes in ancient times; (4) the Mountains of Toledo, or Cordillera Oretana; (5) the Betic system, or Cordillera Mariánica, forming the right-hand side of the basin of the Betis, or Guadalquivir, and the chief part of which is the Sierra Morena; (6) the Penibetic system, extending from the Sierra Nevada to Cape Tarifa. The highest elevations are: Maladeta (11,004 ft.) and Pico de Nethou (11,168 ft.), in the Pyrenees: Peña de Corredo (8784 ft.), and Moncayo (7593 ft), in the Cantabrian Range; Plaza del Moro Almanzor (8692 ft.), in the Carpetan Range; the plateau of Corocho de Rocigalgo (4750 ft.), in the Toledo Mountains; Estrella (4260 ft.), in the Betic Range; Mulhacen (11,417 ft.) and Veleta (11,382 ft.) in the Penibetic.
For hydrographic purposes the surface of Spain is divided by the Instituto Geográfico into the following ten basins: (1) the Eastern Pyrenees, basin of the Rivers Muga, Fluvía, Ter, Tordeva, Besós, Llobregat, Foix, and Francolí; (2) the basin of the Ebro, to the south and west of the preceding, containing the Nela, Zadorra, Ega, Arga, Aragón, Arba, Gallego, Cinea, and Segre, affuents of the Ebro, on its right side, and the Oca, Tiron, Oja, Najerilla, Iregua, Alhama, Jalon, Huerva, Aguas, Martin, Guadalope, Matarrana, and other smaller affuents on its left; the south-eastern region, watered by the Cenia, Migares, Palancia, Turia (or Guadalaviar), Jucar, Serpis, Vinalopó, Segura, and Almanzora; (4) the southern region, intersected by small streams, the most important rivers being the Almería, Adra, Guadalfeo, Guadalhorce, Guadiaro, and Guadalete; (5) the basin of the Guadlaquivir, the affluents of which are, on the right, the Rivers Borosa, Guadalimar, Rumblar, Jandula, Yeguas, Guadamellato, Guadiato, the Brook of Huesna, the River Viar, and the Brooks of Cala, Huelva, and Guadiamar, and on the left, the Guadiana Menor, Genil, Guadabullón, Guadojoz, Corbones, Guadaira, and Salado de Morón; (6) the basin of the Guadiana, with its tributaries, the Záncara, or Cigüela, Bullaque, and Gévora, on the right, and the Javalón, Zujar, Ardila, and Chanza, on the left; (7) the basin of the Tagus, which river rises in the Province of Teruel, in the Sierra de Molina, and receives, on the right, the Gallo, Jarama, Guadarrama, Alberche, Tiétar, Alagón, and Eljas, and, on the left, besides other streams of slight importance, the Guadiela and the Almonte. The Jarama, in its turn, receives the Lozoya, Guadalix, Manzanares (which flows by Madrid), Henares, and Tajuña; (8) the basin of the Douro, which rises in the Peña (Rock) Urbion, in the Province of Logroño, 7216 feet above the sea level. The chief affuents of the Douro are, on the right, the Pisuerga and the Esla, and on the left, the eresma and the Tormes. The Pisuerga, again, receives, on the right, the Burejo, Vallarna, Astudillo, and Carrión, and on the left, the Camesa, Odra, Arlanzon, Baltanas, and Esgueve. Affluents of the Esla, on the right are the Curueno, Bernesga, Orbigo, Tera, and Aliste, and on the left, the Cea. (9) The western region of Galicia, the chief rivers of which are the Mino, Oitaben, Lerez, Umia, Ulla, Tambre, Jallas, Castro, Rio del Puerto, Allones, Mero, Mandeo, Lume, Jubia, Rio de Porto do Cabo, Mera, and Sor. (10) The northern basin, containing the Eo, Navia Nalon, and Sella, in the Asturias; the Deba, Nansa, Besaya, Mas, and Miera, in Santander; the Nervion, Oria, and Bidasoa, in the Basque country. The only important lakes in Spain are the lagoons: those of Gallocanta, in Aragón; the Alfaques, in Catalonia; Janda, the scene of the battle which has been generally known as the battle of Guadalete, which put an end to the power of the Goths.
Silver, lead, and iron are abundant, the last especially in Biscay. Veins of quicksilver are found in Almaden, besides others of less importance elsewhere. There are also copper, tin, zinc, gold, cobalt, nickel, antimony, bismuth, and molybdenum. Spain is not rich in coal, which, however, is found in the Provinces of Gerona, Lérida, Santander, Asturias, León, Palencia, Burgos, Guadalajara, Cuenca, Ciudad Real, Badajoz, Cordova, and Seville. The most important carboniferous deposits are those of S. Juan de las Abadesas (Gerona), Mieres (Asturias), Barruelo and Orbó (Palencia), Puertollano (Ciudad Real), Bélmez and Espiel (Cordova), and Villanueva del Rio (Seville). There are also deposits of anthracite, lignite, asphalt, and turf, while springs of petroleum, though not of any importance, exist in Barcelona, Burgos, Cádiz, and Guadalajara. On the other hand, sulphur is abundant, as well as common salt, and waters impregnated with sulphates and with sulphur.
The botanical resources are abundant and various — the chestnut, the oak, the cork tree, the pine, and a number of other conifers. Castile produces a great quantity of cereals; Valencia, rice, oranges, lemons, chufas (the tuber of a variety of sedge), melons, and other fruits in immense variety; Catalonia, potatoes, oil, figs, filberts, carobs, pomegranates, alfalfa; Murcia, peppers, dates, saffron etc; Andalusia, oil; Estremadura, pasturage etc. Excellent wines are produced in nearly all the provinces, the most highly esteemed being those of Jerez, Malaga, Montilla (Andalusia), Cariñena (Aragón), Valdepenas, Rioja etc. The soil of Spain is apportioned agriculturally as follows:
· Market gardens: 391,128 acres
· Orchards: 704,522
· Grain: 32,014,934
· Vineyards: 3,480,816
· Olive groves: 2,002,705
· Meadows: 1,803,809
· Pasturage: 6,307,100
· Highways and woods: 207,767
· Mountain: 11,608,197
· Untilled, but fit for grazing: 8,264,063
· Waste: 4,024,770
· Total: 70,808,811
The normal agricultural production is:
· Wheat: 90,167,965 English bushels
· Barley: 47,895,912 English bushels
· Rye: 20,337,766 English bushels
· Maize: 21,425,538 English bushels
· Oats: 7,245,315 English bushels
· Total production of grain: 187,072,496 English bushels
· Oil: 73,947,467 English gallons
· Wine: 509,712,819 English gallons
It is not easy to ascertain the number of head of stock bred in Spain; great pains are taken to conceal the statistics, owing to the increase of taxation. The following statement, may be taken as approximately correct: horses, 500,000; mules, 900,000; asses, 950,000; cattle, 2,500,000; sheep, 18,000,000; goats, 3,000,000; hogs, 3,000,000. At the end of the eighteenth century there were 19,000,000 head of sheep. One of the chief causes of the decline in this respect was the laicization of religious houses, which eventually resulted in the mountain slopes being denuded. It is estimated that 68,000,000 kilogrammes (66,830 English tons, or 74,849 American tons) of fish are caught annually on the sea coasts of Spain. Of this quantity 24,000,000 kilogrammes are salted, and 8,000,000 pickled. The quantity exported is 26,000,000 kilogrammes (25,590 English tons, or 28,660 American tons).
While Spain does not rank as a manufacturing nation, it has important manufactures of woollen, cotton, silk, linen, and hempen textiles; of paper, leather, porcelain, earthenware, and glass; of chocolate, soap, and chemicals. Weapons are manufactured at Toledo, Oviedo, Seville, Trubia (ordnance), Eibar, Plasencia, Saragossa, and Albacete (the famous Albacete navajas, or knives). There are also notablemanufactures of bricks, glazed tiles (azulejos), and other ceramic products. The principal articles of importation are cotton, wheat, coal, timber, sugar, salted codfish, woollen fabrics, and machinery; of exportation, wine, oil, metals, and other mineral products, cork, and fruit, both dried and fresh. The principal banks are the Bank of Spain; the Bank of Barcelone, the Banco Hipotecario, the Sociedad Tabacalera de Filipinas, etc. The first-class maritime custom-houses are those of Aguilas, Alicante, Almería, Barcelona, Bilbao, Cádiz, Carril, Cartagena, Corunna, Gijón, Grao de Valencia, Huelva, Mahón, Malaga, Palamós, Palma in Majorca, Pasajes, Ribadeo, San Sebastián, Santander, Seville, Tarragona, Vigo, and Vinaroz. The first-class inland custom-houses are those of Junquera, Portbou, Irún, Canfranc, Benasque, Palau, Sallent, Torla, Les, Alós Bosost, Farga de Moles, Dancharinea, and Valcarlos, on the French frontier, and, on the Portuguese frontier, those of Albuquerque, Badajo, Olivenza, San Vicente, Alcántara, Herrera de Alcántara, Valencia de Alcántara, Paimogo, Verín, Cadovos, Puente Barjas, La Guardia, Salvatierra, Tuy, Fregeneda, Alberguería, Aldea del Obispo, Barba del Puerco, Alcañices, Fermoselle and Pedralva.
According to the census for those years respectively, the population of Spain was: 15,464,340 in 1857; 15,673,481 in 1860; 16,634,345 in 1877; 17,565,632 in 1887; 18,132,475 in 1897; 18,618,086 in 1900. The last of these census shows a distribution according to sex of 9,087,821 males and 9,530,265 females, an excess of 442,444 females; there were 5,200,816 unmarried men, and 5,109,609 unmarried women; 7,021,512 married men and women; 391,452 widowers and 888,629 widows (excess of widows 497, 177); condition not ascertained, 3615 men and 2453 women. In regard to age the married persons were divided as follows:
· Between 11 and 15 years of age: 11 males, 324 females
· Between 16 and 20 years of age: 3,700 males, 55,296 females
· Between 21 and 25 years of age: 136,903 males, 350,957 females
· Between 26 and 30 years of age: 461,439 males, 557,630 females
Unmarried persons were divided as follows:
· Between 41 and 45 years of age: 35,291 males, 50,617 females
· Between 46 and 50 years of age: 32,549 males, 59,067 females
· Between 51 and 60 years of age: 45,255 males, 78,037 females
As to longevity, the figures were:
· Persons living between 71 and 80 years of age: 174,815 males, 184,804 females
· Persons living between 81 and 90 years of age: 28,075 males, 35,948 females
· Persons living between 91 and 100 years of age: 1,656 males, 3,048 females
· Persons living over 100 years of age: 28 males, 124 females
II. GOVERNMENT
A. Civil and Military Organization
Spain was formed by the coalition of various states, which for many centuries had kept their own names and boundaries, and had differed considerably in laws (the fueros), customs, characteristics, and methods of government. These states were: The Kingdoms of Galicia, León, Old and New Castile, Estremadura, Andalusia, Murcia, Valencia, the Balearic Isles, Aragón, and Navarre, the two principalities of Asturias and Catalonia, and the Basque Provinces.
The Bourbons, with their French propensity to centralize, made the government uniform, converting the ancient states into so many intendencias, or departments. In 1809, Joseph Bonaparte, the intruded occupant of the Throne, divided Spain into 38 departments, and the present division, into 49 provinces, was legally enacted in 1834. The ancient Kingdom of Galicia makes four provinces: Corunna (or Coruña), Lugo, Orense, and Pontevedra. The Principality of Asturias is the Province of Oviedo. Old Castile forms the eight provinces of Avila, Segovia, Soria Valladolid, Palencia, Burgos, Logroño, and Santander; New Castile, those of Madrid, Toledo, Ciudad Real, Cuenca, and Guadalajara. The three Basque Provinces are: Alava, Guipuzcoa, and Vizcaya, their respective capitals being Vitoria, S. Sebastián, and Bilbao. Navarre forms a single province, with Pamplona for its capital. Aragón is divided into the three Provinces of Saragossa, Huesca, and Teruel; Catalonia forms those of Barcelona, Tarragona, Lérida, and Gerona; León, those of León, Zamora, and Salamanca; Estremadura, those of Cáceres and Badajoz; Valencia, those of Alicante and Castellón de la Plana; Murcia, those of Murcia and Albacete. Andalusia forms the eight Provinces of Cordova, Almería, Granada, Malaga, Jaén, Cádiz, Huelva and Seville. The Balearic Isles form one province, with Palma for its capital; the Canaries, another, with Las Palmas for its capital. This division has many inconveniences: it is ill-adapted to historical analysis; it is extremely unequal, some provinces being three times as large as others. Moreover, it does not fit in with the ecclesiastical organization of the country.
At the head of each province is a civil governor, the office being both administrative and political in character, and one of the few the incumbents of which change with the changes of political parties in power. Subject to the civil governor are all the departments of the provincial administration; the Exchequer, presided over by a delegate, the Police, etc. The civil governor also wields authority over the civil "facultative corps", as they are called — the engineers of highways, forests, and mines, and the agricultural experts — as well as over public instruction, charities, and so on. Each province is divided into municipalities, which are governed by municipal councils (ayuntamientos), with an alcalde, or mayor, at the head of each ayuntamiento. Each alcalde is dependent on the governor of the province, and in his turn controls the officials of his own municipal government. The total number of municipalities and ayuntamientos in Spain is 9290. Every village not large enough to form a municipality has a sub-mayor (alcalde pedaneo), governing the village in dependence upon the ayuntamiento of the municipality of which it form a part. The theories of Centralism have made the municipal ayuntamientos organs of the central political power; but in practice these bodies aspire to be really representative, each of its own community, in relation to the Government, and this forms the programme of the Municipal Autonomy movement.
The central Government is administered by the various ministerial offices and the bureaux dependent upon them. These ministerial offices are: the Presidency of the Council of Ministers, with its administrative corps; the Ministry of State, with the diplomatic and consular corps, the corps of interpreters, and the auxiliary administrative corps; the Ministry of Grace and Justice, which has charge of ecclesiastical relations, of the judges, notaries, registrars of property, clerks (escribanos), and relators, and the direction of prisons and penal establishments; the Ministry of Finance, or the Exchequer (Hacienda), which controls the administration of the customs, the advocates of the State, and the examiners of accounts, besides its own special administrative bureau. The Ministerio de Gobernación (equivalent to Home Office or Department of the Interior) has charge of public health and the Police, as well as the Postal and Telegraph Services, and public charities. The Ministry of Public Instruction and Fine Arts has charge of the archives, libraries, copyright (propiedad literaria), geographical, topographical, and astronomical workers, independent industrial enterprises, and state professors and teachers. The Ministry of Public Works controls the state engineers and exercises supervision over highways, mines, agriculture, manufactures and commerce, and forests, besides special administration. The Ministry of War has charge of all that relates to national defence; the Ministry of Marine, of the whole administration of the Navy, both as to material and men. The Ministerio de Ultramar (Ministry of the Colonies) has ceased to exist since the loss of the colonies.
The ordinary administration of justice in Spain is carried on by judges of first instance, territorial courts (audiencias) of second instance, and the Supreme Court, sitting at Madrid, to which causes of great importance are taken in the last instance. There are fifteen territorial courts, or jurisdictions (audiencias): (1) at Albacete; (2) Barcelona; (3) Burgos; (4) Cáceres; (5) Corunna; (6) Granada; (7) Madrid; (8) Oviedo; (9) Palma (Majorca); (10) Las Palmas (Canary Islands); (11) Pamplona; (12) Seville; (13) Valencia; (14) Valladolid; and (15) Saragossa. Of these jurisdictions (l) comprises the Provinces of Albacete (eight judicial districts, eighty-five ayuntamientos), Ciudad Real (ten judicial districts), Cuenca (eight districts), and Murcia (ten districts); (2) of Barcelona (seventeen districts), Gerona (six districts), Lérida (eight districts), and Tarragona (eight districts); (3) of Alava (three districts), Burgos (twelve districts), Logroño (nine districts), Santander (eleven districts), Soria (five districts), and Biscay (five districts); (4) of Badajoz (fifteen districts), and Cáceres (thirteen districts); (5) of Corunna (fourteen districts), Lugo (eleven districts), Orense (eleven districts), and Pontevedra (eleven districts); (6) of Almería (ten districts), Granada (fifteen districts), Jaén (thirteen districts), and Malaga (fifteen districts); (7) of Avila (six districts), Guadalajara (nine districts), Madrid (seventeen districts), Segovia (five districts), and Toledo (twelve districts); (8) comprises the single province of Oviedo, divided into fifteen districts; (9) comprises the Balearic Isles, with six districts; (10) the seven districts of the Canary Islands; (11) the Provinces of Guipuzcoa (four districts, and Navarre (five districts); (12) of Cádiz (fourteen districts), Cordova (seventeen districts), Huelva (six districts), and Seville (fourteen districts); (13) of Alicante (fourteen districts), Castellon (nine districts), and Valencia (twenty-one districts); (14) of León (ten districts), Palencia (seven districts), Salamanca (eight districts), Valladolid (eleven districts), and Zamora (eight districts); (15) of Huesca (eight districts), Teruel (ten districts), and Saragossa (thirteen districts).
The Peninsula and its adjacent islands are divided into fourteen military districts, or captaincies-general (capitanias generales): New Castile, Catalonia, Andalusia, Valencia, Galicia, Aragón, Granada, Old Castile, Estremadura, Navarre, Burgos, The Basque District, the Balearic, and the Canary Islands. Each district is commanded by a lieutenant-general, with the title of captain-general, to whom all the troops in the district, and all persons connected with the army, are subject. A general of division, called thesegundo cabo (second chief), takes his place in case of absence or illness, and is also the military governor of the chief province of the district. There is also a commander-in-chief at Ceuta, who is not dependent upon any district commander. Each civil province also forms a military government, usually commanded by a general of brigade or, in the case of the principal ones, by a general of division. Every fortress or place of high strategic importance constitutes a special military government under a comandate de plaza.
Ecclesiastical Organization
Spain is divided into the following ecclesiastical provinces: I. Burgos; II. Granada; III. Santiago; IV. Saragossa; V. Seville; VI. Tarragona; VII. Toledo; VIII. Valencia; IX. Valladolid. By the Concordat of 1851 it was agreed that eight sees should be suppressed. These eight were: Albarracín, Barbastro, Ceuta, Ciudad Rodrigo, Iviza, Solsoña, Tenerife, and Tudela. (See map.)
I. (1) The Archdiocese of Burgos (Burgensis), erected in 988, made metropolitan by Alfonso VI, numbers 1220 parishes, 47 rural deaneries, in the Provinces of Burgos, Santander, Palencia, and Soria. (2) The Diocese of Calahorra and La Calzada (Calagurritana) is of Apostolic origin. It has 266 parishes, 47 rural deaneries, in the Provinces of Logroño and Navarre. By the provisions of the Concordat its capital should have been transferred to Logroño, but, owing to difficulties which arose, it is at present (1910) administered by the Archbishop of Burgos. (3) The Diocese of León (Legionensis), founded in the third century, has 345 parishes, 37 rural deaneries, in the Provinces of León, Valladolid, and Oviedo. (4) The Diocese of Osma (Oxomensis) is of Apostolic origin. It was suppressed on account of the Arab invasion, and restored in the ninth century. It numbers 349 parishes, 28 rural deaneries, in the Provinces of Soria and Burgos. (5) The Diocese of Palencia (Palentina), founded in the third century, has 345 parishes, 24 rural deaneries, in the Provinces of Palencia, Valladolid, and Burgos. (6) The Diocese of Santander (Santanderiensis), erected in the year 1354, has 425 parishes, 26 rural deaneries, nearly all in the same province. (7) The Diocese of Vitoria (Victoriensis), erected in 1862, pursuant to the Concordat of 1851, has 930 parishes, 36 rural deaneries, in the three Basque provinces.
II. (1) The Archdiocese of Granada (Gramatensis), of very ancient origin, was restored and made metropolitan by the Catholic sovereign in 1492. It numbers 182 parishes, 13 rural deaneries, nearly all in the Provinces of Granada and Almería. (2) The Diocese of Almería (Almeriensis), of very ancient origin, was restored by the Catholic sovereigns. It has 66 parishes, 7 rural deaneries, in the province of the same name. (3) The Diocese of Cartagena-Murcia (Cartaginiensis), is of unknown origin. Urban IV restored it and fixed its see in Murcia. It has 134 parishes, 17 rural deaneries, in the Provinces of Murcia, Alicante, Almería, and Albacete. (4) The Diocese of Guadix (Accitana) founded by St. Torquatus in the first century, restored at the end of the fifteenth century, has 61 parishes, 5 rural deaneries, in the Provinces of Almería and Granada. (5) The Diocese of Jaén (Gienensis), of very ancient origin, was restored by Innocent IV in 1249. It numbers 119 parishes, 12 rural deaneries, in its own province. (6) The Diocese of Malaga (Malacitana) dates from the Apostolic period and was restored by rural deaneries, in the Provinces of Malaga, Cádiz, and Seville, and the African possessions of Spain (Melilla).
III. (1) The Archdiocese of Santiago, or of Compostela (Compostellana) is of Apostolic origin. It has 788 parishes, 35 rural deaneries, in the Provinces of Corunna and Pontevedra. (See COMPOSTELA.) (2) The Diocese of Lugo (Lucensis), founded in the third century and restored by Alfonso I in 739, numbers 647 parishes, 40 rural deaneries, in the Provinces of Lugo and Pontevedra. (3) The Diocese of Mondoñedo (Mindonensis), of which nothing is known earlier than the sixth century, its see having been established at Mondoñedo by Doña Urraca, has 277 parishes, 18 rural deaneries, in the Provinces of Lugo and Coruña. (4) The Diocese of Orense (Auriensis), of very ancient, some say Apostolic, origin, has 519 parishes, 30 rural deaneries, nearly all in its own province. (5) The Diocese of Oviedo (Ovetensis) appears to have had its origin in the ninth century, although some attribute to it a higher antiquity. It numbers 969 parishes, 78 rural deaneries, in its own province and a part of León. (6) The Diocese of Tuy (Tudensis) is of Apostolic origin. It has 276 parishes, 14 rural deaneries, in the Provinces of Orense and Pontevedra.
IV. (1) The Archdiocese of Saragossa (Caesaraugustana), founded in the first century, restored in 1117, made metropolitan in 1138, has 370 parishes, 15 rural deaneries, in its own province and that of Teruel. (2) The Diocese of Barbastro (Barbastrensis), erected in the reign of Pedro I of Aragón (1094-1104), is to be reunited, in pursuance of the Concordat, with the Diocese of Huesca, from which it was separated in the time of Philip II. It numbers 154 parishes, 10 rural deaneries, in the Province of Huesca. (3) The Diocese of Huesca (Oscensis) dates from the first century and was restored in 1086. It has 167 parishes, 9 rural deaneries, in the Provinces of Huesca and Saragossa. (4) The Diocese of Jaca (Jacensis), erected by Don Ramiro of Aragón (eleventh century) and separated in 1575, has 70 parishes, 8 rural deaneries, in the Provinces of Huesca, Saragossa, and Navarre. (5) The Diocese of Pamplona (Pampilonensis) is of Apostolic origin, its first bishop having been St. Ferminus. It has 567 parishes, 21 rural deaneries, in the Province of Navarre. (6) The Diocese of Tarazona (Turiasonensis) dates from the Gothic period and was restored in 1115. It has 138 parishes, 9 rural deaneries, in the Provinces of Logroño, Navarre, and Saragossa. (7) The Diocese of Teruel (Turulensis), founded in 1577 at the petition of Philip II, has 96 parishes, 5 rural deaneries, in the province of the same name. Its jurisdiction now includes that of Albarracin. (8) The Diocese of Tudela (Tutelensis) has had but four bishops, the last consecrated in 1819. It was suppressed by the Concordat, and its jurisdiction given to the Bishop of Tarazona. It has a collegiate church and 26 parishes in the Province of Navarre.
V. (1) The Archdiocese of Seville (Hispalensis) dates from the third century, and was restored by St. Ferdinand in 1248. It has 270 parishes, 21 rural deaneries, in the Provinces of Seville, Huelva, Cádiz, and Malaga. (2) The Diocese of Badajoz (Pacensis) is supposed to be of Apostolic origin, although there is no documentary proof of its existence earlier than the seventh century. It has 136 parishes, 13 rural deaneries, in the province of the same name. (3) The Diocese of Cádiz-Ceuta (Gaditana) founded by Alfonso X in 1263, has 32 parishes, 6 rural deaneries, in its own province and Ceuta. (4) The Diocese of the Canaries (Canariensis) erected by Innocent VII in 1406, has 42 parishes, 5 rural deaneries, in the Canary Islands. (See CANARY ISLANDS.) (5) The Diocese of Cordova (Cordubensis), dating from the first century, has 124 parishes, 17 rural deaneries, in the Provinces of Cordova and Badajoz. (6) The Diocese of Tenerife (Nivariensis), erected in 1819 by Pius VIII, is to be incorporated, according to the Concordat, with that of the Canaries. Its see is at La Laguna (Palma) and it numbers 62 parishes, 10 rural deaneries.
VI. (1) The Archdiocese of Tarragona (Tarraconensis) was erected in the first century, and disputes with Toledo the right of primacy. It was restored by Ramón Berenguer, Count of Barcelona, in 1088, and numbers 150 parishes, 6 rural deaneries, in the Provinces of Tarragona and Lérida. (2) The Diocese of Barcelona (Barcinonensis) is believed to be of Apostolic origin, and was restored in the twelfth century by Ramón Berenguer, By a recent concession of the Holy See, its bishop wears the pallium, like a metropolitan. It has 231 parishes, 10 rural deaneries, in the Provinces of Barcelona, Tarragona, Lérida, and Gerona. (3) The Diocese of Gerona (Gerundensis) dates from the third century, and was restored in the eighth. It has 363 parishes in the Provinces of Gerona and Barcelona. (4) The Duiocese of Lérida (Ilerdensis) is one of the most ancient in Spain. It numbers 249 parishes, 12 rural deaneries, in the Provinces of Lérida and Huesca. (5) The Diocese of Solsona (Excelsonensis) was erected in 1593, suppressed by the Concordat, and again constituted as an Apostolic administration with a titular bishop. It has 152 parishes, 11 rural deaneries, in the Provinces of Barcelona, Lérida, and Gerona. (6) The Diocese of Tortosa (Dertusensis), believed to be of Apostolic origin, restored in 1141, has 159 parishes, 12 rural deaneries, in the Provinces of Tarragona, Teruel, and Castellon. The Concordat provides for the transfer of its capital to Castellon de la Plana. (7) The Diocese of Urgel (Urgellensis) is very ancient, and its bishop is the sovereign of the Valleys of Andorra. It has 395 parishes, 19 rural deaneries, in the Provinces of Lérida and Gerona and in the Republic of Andorra. (8) The Diocese of Vich (Vicensis), in the ancient Ausona, was erected in 713, and restored by Ludovico Pio, and, later, by Vifredo the Hairy Count of Barcelona. It has 248 parishes, 11 rural deaneries, in the Provinces of Barcelona, Gerona, and Tarragona.
VII. (1) The Archdiocese of Toledo (Toletana), erected in the first century, had for its first bishop St. Eugenius. In the fifth century the see was made metropolitan, and after the Reconquest it became the principal see of the Spains. The archdiocese contains 442 parishes divided into 20 rural deaneries, and covers the Province of Toledo and part of those of Jaén, Guadalajara, and Cáceres. (2) The Diocese of Coria (Cauriensis) existed as early as the year 589 and was restored in 1142 by Alfonso VIII. It comprises 124 parishes, divided into 11 rural deaneries, in the Provinces of Cáceres, Salamanca, and Badajoz. (3) The Diocese of Cuenca (Conquensis) was erected in 1179 by Pope Lucius III. It has 326 parishes, in 12 rural deaneries, in the Provinces of Cuenca and Guadalajara. (4) The Diocese of Madrid-Alcalá (Matritensis-Complutensis) was erected by the Bull of 7 March, 1885, in pursuance of the Concordat of 1851. It has 232 parishes, divided into 18 rural deaneries, in the Province of Madrid. (5) The Diocese of Plasencia (Placentina), erected in 1190 by Alfonso VIII, has 260 parishes, divided into 14 rural deaneries, in the Province of Cáceres, Salamanca, Badajoz, and Avila. (6) The Diocese of Sigüenza (Saguntina) existed in the time of the Goths, and was restored by Alfonso VIII. It has 350 parishes, 18 rural deaneries, in the Provinces of Guadalajara, Saragossa, and Soria.
VIII. (1) The Archdiocese of Vanencia (Valentina) erected in the third century, and restored by Jaime I, the Conqueror, in 1238, has 313 parishes, 25 rural deaneries, in the Provinces of Alicante, Valencia, and Castellon. (2) The Diocese of Iviza (Ebusensis) is to be merged in that of Majorca, pursuant to the concordat. It has 37 parishes. (3) The Diocese of Majorca (Majoricensis) was erected by Jaime, the Conqueror, in 1229. The see is at Palma, and its incorporation with the Diocese of Iviza is provided for by the Concordat. It has 59 parishes, 7 rural deaneries, in the Balearic Isles. (4) The Diocese of Minorca (Minoricensis), erected in 1795, has its see at Ciudadela and numbers 14 parishes. (5) The Diocese of Orihuela (Oriolensis) was erected in 1564. Its see should, by the terms of the Concordat, be transferred to Alicante. It has 60 parishes, 11 rural deaneries, in the Provinces of Alicante, Valencia, and Almería. (6) The Diocese of Segorbe (Segobricensis) founded in the time of the Goths, restored in 1171, and again in 1245, has 65 parishes, 7 rural deaneries, in the Provinces of Castellon, Valencia, and Teruel.
IX. (1) The Archdiocese of Valladolid (Vallisoletana) was founded in 1595 and became metropolitan in 1859. It has 93 parishes, 9 rural deaneries, in the province of the same name. (2) The Diocese of Astorga (Asturicensis) is of Apostolic origin, and was restored by Alfonso I in 747. It has 582 parishes and 18 rural deaneries in the Provinces of León, Zamora, and Orense. (3) The Diocese of Avila (Abulensis) was erected by St. Secundus in Apostolic times, and restored after the Arab invasion, by Alfonso VI. It has 339 parishes, divided into 20 rural deaneries, in the Provinces of Avila, Toledo, and Valladolid. (4) The Diocese of Ciudad Rodrigo (Civitatensis), founded by Alexander III, in 1175, is one of those suppressed under the Concordat, its territory having been added to that of Salamanca since 1884 under an Apostolic administrator with episcopal character. It has 150 parishes, 11 rural deaneries, in the Province of Salamanca. (5) The Diocese of Salamanca (Salmanticensis) dates from the first century, and was restored by Alfonso I, the Great, in 901. It numbers 286 parishes, 19 rural deaneries, in the province of the same name. (6) The Diocese of Segovia (Segoviensis) was erected in the time of the Goths and restored by Alfonso VI. It has 276 parishes, 15 rural deaneries, in the Provinces of Segovia, Avila, and Valladolid. (7) The Diocese of Zamora (Zamorensis) was founded in the year 905. It has 265 parishes, 13 rural deaneries, in the Provinces of Zamora and Valladolid.
Besides these nine provinces, there is the Diocese-Priorate of the four military orders, or of Ciudad-Real (Cluniensis), which was erected as vere nullius by the Bull "Ad Apostolicum", put into execution by the Decree of August, 1876. It has 115 parishes, in 11 rural deaneries.
The privileged ecclesiastical jurisdictions are the Apostolic Nunciature and the Supreme Tribunal of the Rota, both at Madrid, and the Chapel Royal (Clero de la Real Capilla y Patrimonio), with a grand almoner (capellan mayor) to His Majesty, honorary chaplains, etc. The military chaplains are under the jurisdiction of a Vicar-General of the Army and Navy. There are four deputy vicars and a proportionate number of chaplains-general, and first-class and second-class chaplains.
Notwithstanding the measures of disamortization which have deprived them of their property, and the general expulsion effected a second time by the Revolution of 1868, the religious orders of both sexes prosper and possess many establishments in Spain. Owing, however, to their anomalous legal position, it is extremely difficult to obtain statistics of them, although an approximation may be made. The Liberals assert that, since the Concordat of 1851, only three religious orders of men have any right to be admitted to the country, while the Conservatives and Catholics in general understand that the Concordat places these three orders in a privileged position, but admits all the other orders in a privileged position, but admits all the other orders conformably with the provisions of the canon law to which its stipulations are subject. In 1903 the religious orders in Spain numbered 597 communities of men and 2463 communities of women. The number of male religious was 10,630; of female 40,030. These communities were divided, according to the chief object of their institutions, as follows:—
· The Contemplative life — 75 communites of men/717 of women
· Charitable works — 39/1029
· The priesthood — 294/—
· Missions — 92/—
· Total — 597/2,463
Of late years there has been a notable increase in these figures, but statistics are not obtainable. The most numerous orders are the Jesuits, Franciscans, Capuchins, Augustinians, Piarists, Missionaries of the Heart of Mary, Brothers of the Christian Schools, Marist Brothers, and Lazarists.
Education
Three educational grades are recognized: the higher, intermediate, and primary. Higher education is divided into academical (facultativa) and technical (special): the former of these divisions is taught in the universities, with their faculties of law, philosophy and letters, sciences, medicine, and pharmacy. Technical education is given in the special schools of engineering, architecture, veterinary surgery, and manual-training, and in the military schools. There are three schools of industrial engineering (mechanics, chemistry, and electricity), at Madrid, Barcelona, and Bilbao. At Madrid are also a school of civil engineering (Escuela de Ingenieros de Caminos, Canales y Puertos), a school of mines, and a school of agriculture, while at the Escorial is a school of forestry (Escuela de Ingenieros y de Montes). There are schools of architecture at Madrid and at Barcelona; veterinary schools at Madrid, Saragossa, León, Cordova, and Santiago (Corunna). There are fourteen Government schools of commerce, besides many independent ones under Brothers of the Christian Schools, Marists, Jesuits, etc. Manual-training schools (Escuelas de artes é industrias, or de artes y oficios) are of recent origin in Spain; the national government maintains thirteen of them and gives subventions to many others which are supported by the municipalities or provincial governments. There are also schools of the fine arts, conservatories of music, etc. The military schools are: at Guadalajara, for the Engineers; at Segovia, for the Artillery; at Valladolid, for the Cavalry; at Toledo, for the Infantry; at Avila, for the Army Service Corps (Administración Militar); at Madrid, for the Army Medical Corps; and again at Madrid, for the Staff (Estado Mayor). Other institutions for military education are the College of the Guardias Civiles, at Valdemoro, that of the Carabineros, at the Escorial, etc. The schools of naval engineering and of marine artillery are at S. Fernando (Cádiz). There are schools and nautical institutes for the merchant marine, the practical examinations being under the supervision of the naval authorities. Preparation for teaching in the upper branches of literature is given in the normal schools established in the provincial capitals; the degrees are Maestro Elemental, Maestro Superior, and Maestro Normal. A higher school of pedagogy has recently been opened at Madrid.
Ecclesiastical education, since the suppression of the theological faculties in the universities, has been given in the conciliar seminaries established in all the dioceses, as prescribed by the Council of Trent. In some dioceses there are also lesser seminaries, which prepare students for the greater. The universities now in existence are: Madrid (formerly Alcalá), Salamanca, Barcelona, Granada, Seville, Valladolid, Valencia, Saragossa, Santiago, and Oviedo. In the last-named the only faculty in operation is that of law. There are intermediate schools in all the provincial capitals, as well as others in certain other localities — Baeza, Cabra, Figueras, Gijón, Jerez, Mahón, and Reus. The number of Government primary schools is very inadequate; the deficiency, however, is compensated by the number of private and religious institutions. By the School Census of 1903, there were in Spain altogether 31,838 schools (20,324 for boys; 10,970 for girls; 544 for infants). The following statistics of pupils are taken from the Census of 1900:
· Pupils of the age of 5 years 222,619 boys, 214,573 girls
· Pupils of the age of 6 years 214,174 boys, 215,737 girls
· Pupils of the age of 7 years 215,682 boys, 211,997 girls
· Pupils of the age of 8 years 217,572 boys, 211,840 girls
· Pupils of the age of 9 years 195,675 boys, 193,188 girls
· Pupils of the age of 10 years 213,911 boys, 211,939 girls
· Pupils of the age of 11 to 15 years — 934,927 boys, 923,993 girls
· Total — 2,213,660 boys, 2,183,267 girls
making a total of 4,396,927 of both sexes. As it is estimated that two-thirds of the population of school age attend private or religious schools, it follows that the dearth of educational facilities in Spain is not so great as is commonly supposed. The number of absolutely illiterate as been much exaggerated, owing to the lack of proper statistics. That that number is as large as it really is may be explained by the ineffective enforcement of the legal school-attendance.
Although the Constitution of 1876, which is still in force, grants freedom of teaching, the right has been very much curtailed by legal enactments. There are but two independent universities, that of Deusto (Bilbao), directed by the Jesuits, and that of the Escorial, under the Augustinians. There are also, at Madrid, two independent institutions of university character, the Academia Universitaria Catolica, under the presidency of the Bishop of Madrid-Alcalá, and the Institución Libre de Enseñanza (Free Institution of Education), directed by the Krausists. For intermediate, or gymnasium, education the religious orders have many colleges, some of which also take charge of interne pupils. The Jesuits, of whom there are three provinces in Spain, have colleges as follows: Province of Aragón. — With boarders at Sarriá (Barcelona), Saragossa, Valencia, and Orihuela (former Dominican university); half-boarding (medio-pensionado) school at Barcelona. Province of Castile. — For boarders at Gijón (Asturias), La Guardia (Pontevedra), Orduña (Vizcaya), Tudela (Navarre), and Valladolid; also day schools at Durango (Biscay), Carrión (Palencia), and Oña (Burgos). Province of Toledo. — Boarding schools at Charmarlín de la Rosa (Madrid), Seville, Malaga, Puerto de Sta. María (Cádiz), and Villafranca de los Barros (Badajoz); also a Catholic school of arts and crafts (escuela técnica), and a half-boarding school at Madrid. The Jesuits also conduct the following ecclesiastical colleges: For the formation of religious, houses of higher studies at Oña (Burgos), Tortosa (Tarragona), Granada, and S. Jerónimo; literary colleges at Loyola (Guipuzcoa), Veruela (Saragossa), Carrión (Palencia), Gandía (Valencia), and Burgos. The Province of Castile has a pontifical seminary at Comillas (Santander) and directs the episcopal seminary of Salamanca. It also has an Apostolic school at Xavier (Navarre).
The second religious institute in the work of teaching is that of the Piarists, or Fathers of the Pious Schools, which has been largely represented in Spain since the seventeenth century. As the Revolution has generally shown some respect for the Piarists, they have kept a larger number of their colleges than the Jesuits, who have been repeatedly expelled, and so obliged to establish their colleges over again. There are Piarist colleges at Madrid, Barcelona, Valencia, Saragossa, etc., besides others at less important centres of population. In recent times some of the older orders which are not primarily teaching orders, such as the Augustinians, Dominicans, Franciscans, and Lazarists, have established boarding schools. In technical, commercial, and primary teaching, the Brothers of the Christian Schools of St. John Baptist de La Salle and Pere Champagnat's Marist Brothrs have attained a position of great importance; their establishments in Spain are numerous and have become more so since their expulsion from France. The Christian Brothersnow have 53 colleges in Spain; the Marists, 67. The education of girls to a great extent under the care of a number of congregations of religious women, who have boarding and half-boarding schools as well as day schools. The principal are: The Religious de la Enseñanza (Society of Our Lady) of Bl. Lestonac, who have 12 cloistered pensions. The Visitandines of St. Jeanne Francoise Frémoit de Chantal, established in Spain since 1758. The Religious of the Sacred Heart of Bl. Barat, with 15 houses, established in Spain since 1846. The Religious of Jesus and Mary, founded by M. Thévenet, entered Spain in 1850. The Ursulines have a college at Molina de Aragón (New Castile), and there are some colleges of the English Ladies and of Our Lady of Loreto. There are, in addition to these, numerous small schools for girls and many religious congregations for women — in particular, Carmelite Tertiaries, Franciscan Tertiaries, Augustinians, and Sisters of Charity.
III. HISTORY
The old historians say that Spain was populated by the children of Tubal and of Tarsis, son and grandson of Japhet. These were the Iberians, who were divided into Iberians proper and Tartesians; the latter, in the South; the former, in the North. Some have held that the Iberians were Basques, and consequently were of the Uralo-Altaic, or Mongoloid, race, as the similarity of the Basque with the Finnish languages would seem to indicate. However this may be, the Iberians and Tartesians appear to have formed the aboriginal population, and the Celts, who occupied a great part of France, Great Britain, and Ireland, would seem to have come in upon them by way of the Bay of Biscay. The collision of the two races produced the population which in the North and West, Iberians in the East and South, and in the centre (Aragón and part of Castile) Celtiberians, whose very name indicates a fusion of the two races — no doubt, after a great deal of conflict.
It is very remarkable that the differences of language in the Iberian Peninsula still, partially, correspond to this first distribution of the inhabiting races. In the regions of the pure Iberians, Catalan is spoken, with its dialects, the Valencian and Balearic; in the regions conquered by the Celts, the languages are Gallego, Portuguese, and the bable of Asturias; in the Celtiberian and Tartesian portions, Castilian. This fact seems to support the theory of Padre Lorenzo Hervas y Panduro, that races, even when they change their grammar, never entirely change their own way of pronouncing the language which they use. Upon these first strata of population, which may be considered aboriginal, were superimposed the colonists and conquerors. The colonists were Greeks and Phoenicians; the conquerors, Carthaginians, Romans, Goths, and Arabs. Taking this as a guide, Spanish history may be divided into periods as follows: A. Colonies in Celtiberian Spain; B. Carthaginian Spain (third century B.C.); C. Roman Spain (third century B.C., to fifth century of our era); D. Visigothic Monarchy (fifth to eighth century); E. Arab Spain and Kingdoms of the Reconquest (eighth to fifteenth century); F. The Unification of Spain (fifteenth century to the present time).
A. Colonies
The Phoenicians, who colonized all the Mediterranean coasts, established a great many colonies, or factories, in the South of Spain — Carteya, Calpe, Malaga, Sexi, and chief of all, Gades (Cádiz), the centre of their power in Spain and their cult of Hercules, which is symbolized on the Gaditanian coins. Soon after the Phoenicians, the Greeks began establishing their colonies, the chief colonizers being the Rhodians at Rosas, south of Cape Creus (910 B.C.), the Phocians, at Emporium (Ampurias, the present name, or Ampurdan, being derived from Emporitanum) and at Artemisium (Denia, from Diana, another name for Artemis), and the Zacynthians, who founded Saguntum and populated Iviza, giving it the name of Ophiusa.
B. Carthaginian Spain
The Carthaginians settled in the Balearic Isles in the seventh century B.C. In the sixth century, having aided the Phoenicians of Cádiz against the Tartesians, they took possession of that city and began trading in Baetica. After the First Punic War they sought to indemnify themselves for their losses in Sicily by conquering Spain. The conquest was begun by Hamilcar Barca, and extended as far as the Ebro; then, too, began that struggle of the Spaniards for independence which was to last until the nineteenth century of the Christian Era. Istolacius and Indortes, the former a Celtic chieftain, the latter chief of certain Celtiberian tribes of the Ebro, raised an army, according to Diodorus Siculus, of 50,000 men; but they were defeated and condemned to death. However, Orison, another Iberian chief, achieved the rout and death of Hamilcar at Elice, or Elche (230). Hasdrubal, the founder of Cartagena, (New Carthage), was assassinated by a slave, and Hannibal, to complete the conquest of Spain, laid siege to Saguntum, which city then immortalized itself by its heroic act of self-destruction. The issue of the Second Punic War caused the Carthaginians to lose Spain, and the Romans succeeded to their mastery of the country.
C. Roman Spain
But the Spaniards showed no more docility to the Romans than to the Carthaginians. Indibil and Mandonium commenced that course of resistance which ended only when Spain had been romanized — vanquished not so much by the arms as by the superior civilization of Rome, a culture which Spain assimilated to such a degree as to produce rhetoricians like Quintilian, poets like Lucan, Martial, and Silius Italicus, philosophers like Seneca, and emperors like Trajan, Hadrian, and Theodosius. Noteworthy among the wars of the Spaniards against Roman domination are those of Viriathus (150-140 B.C.), a lusitanian chieftain; the struggle of Numantia (133), which imitated the example set by Saguntum; that of Sertorius, a partisan of Marius, who was proscribed by Sulla, fled to Spain, and there put himself at the head of the Spaniards. Sertorius did more than anyone else to romanize the country; he gave it Roman institutions, and founded at Huesca a high school with Greek and Latin teachers. After this, although the Spaniards took the side of Pompey against Caesar, resistance to the Roman power as such was confined to the Cantabri and the Asturias, who were conquered, though not subdued, in the time of Augustus. The Romans at first divided their Spanish territories into Hither and Further Spain (Hispania Citerior, Ulterior), taking the Ebro as dividing line, but Augustus divided the country into Tarraconensis, Lusitania, and Boetica. Spain is covered with Roman remains, particularly aqueducts and bridges, but the most penetrating Roman influence was linguistic, giving to the inhabitants a neo-Latin tongue, which has survived in great perfection in Castile and with greater modifications, owing to the aspirated utterance, in the East.
Under the Roman domination Spain received Christianity. There is a venerable tradition that the Apostles Paul and James came to the country, as well as the Seven Apostolic Men (Torquatus, Ctesiphon, Secundus, Indalecius, Caecilius, Hesychius, and Euphrasius) to whom the foundation of various churches is attributed. Connected with the coming of St. James is the very ancient tradition of Our Lady of the Pillar (la Virgen del Pilar) of Saragossa. Prudentius says that there were martyrs in Spain in every one of the persecutions. Of uncertain date are the martyrdoms of Sts. Facundus and Primitius in Galicia; of St. Firminus and Sts Marcellus and Nonia, with their twelve children, in León; of Sts Acisclus and Victoria at Cordova. Sts Hemererius and Celedonius suffered in the Decian persecution, as did Sts. Justa and Rufina, St. Laurence, St. Fructuosus, St. Augurius, and St. Eulogius. The most famous of Spanish martyrs, however, are those who suffered in the persecution of Diocletian, when Dacian was prefect; among them were Sts. Cucufatis, Eulalia, and Severus, Bishop of Barcelona, Sts. Félix, Poncius, and Victor, Narcissus, Bishop of Gerona, Engratia, Valerius, Bishop of Saragossa, and his deacon, Vincentius, Justus and Pastor of Alcalá, Leocadia of Toledo, Eulalia of Mérida, Cyricus and Paula of Malaga, Vincentius, Sabina, and Cristeta of Talavera. During this period, too, many councils were held in Spain, the most important being those of Elvira (or Illiberis) and of Saragossa, and the First Council of Toledo. At that of Elvira (300) the Acts, which are still extant, were signed by nineteen bishops, and, among other things, the celibacy of the clergy was insisted upon. At the Council of Saragossa (380) Priscillianism was condemned. The Priscillianists abjured their heresy at the Council of Toledo (400), where, also, the symbol was pronounced with the Filioque. Among illustrious Spaniards of the period may be mentioned Pope St. Damasus, the great Hosius, St. Pacianus, Bishop of Barcelona, and his son, Flavius Dexter, Juvencus and Prudentius.
D. Visigothic Spain
When the Germanic peoples invaded the provinces of the Roman Empire, the hordes, urged forward by the pressure of the Huns in their rear, hurled themselves for the first time upon the Pyrenean Peninsula — the Alani, a people of Scythian, or Tatar, race; the Vandals and Suevians, Germanic races. The Alani were, for the most part, quickly brought into subjection. The Vandals, after establishing themselves in Baetica, to which they gave the name of Vandalusia (Andalusia), passed on into Africa, while the Visigoths hemmed in the Suevi in Galicia until the latter were completely brought under control. These Visigoths, or Western Goths, after sacking Rome under the leadership of Alaric (410), turned towards the Iberian Peninsula, with Ataulf for their leader, and occupied the north-eastern portion, which thereafter received the name of Gotha-landia (Catalaunia, later Catalonia). Valia extended his rule over most of the Peninsula, keeping the Suevians shut up in Galicia. Theodoret took part, with the Riomans and Franks, in the battle of Châlons, where Attila was routed. Euric (466), who put an end to the last remnants of Roman power in the Peninsula, may be considered the first monarch of Spain, though the Suevians still maintained their independence in Galicia. Euric was also the first king to give written laws to the Visigoths.
In the following reigns the Catholic kings of France assumed the rôle of protectors of the Hispano-Roman Catholics against the Arianism of the Visigoths, and in the wars which ensued Alaric II and Amalric lost their lives. Atanagild, having risen against King Agilas, called in the Byzantine Greeks and, in payment for the succour they gave him, ceded to them the maritime places of the South-East (554). Leovigild restored the political unity of the Peninsula, subduing the Suevians, but the religious divisions of the country, reaching even the royal family, brought on a civil war. St. Hermengild, the king's son, putting himself at the head of the Catholics, was defeated and taken prisoner, and suffered martyrdom for rejecting communion with the Arians. Recared, son of Leovigild and brother of St. Hermengild, added religious unity to the political unity achieved by his father, accepting the Catholic Faith in the Third Council of Toledo (589). The religious unity established by this council was the basis of that fusion of Goths with Hispano-Romans which produced the Spanish Nation. Sisebut and Suintila completed the expulsion of the Byzantines from Spain. Chindasvint and Recesvint laboured for legislative unity, and legalized marriages, hitherto prohibited, between Goths and Latins. After Wamba, famous for his opposition to his own election, an unmistakable decline of the Gothic monarchy set in. Manners were relaxed, immorality increased, and Witiza has stood in Spanish history for the type of that decay which, in the next reign, that of Roderic (710-14), ended in the ruin of the kingdom.
During this period many very important councils were held in Spain. Among the most memorable were: that of Tarragona (516), at which ten bishops assisted, the First Council of Barcelona (540), and those of Lérida and Valencia (546). But most important of all, and of a special character, were the councils of Toledo and of Braga (Bracara). Eminent among the saints of the same period are the two holy brothers Leander, who presided at the Third Council of Toledo, and Isidore, who presided at the Fourth, and who wrote a celebrated encyclopedia (The Etymologies) and contributed to the upbuilding of Mozarabic literature, St. Saturius, the solitary, St. Emilian (Millán), the father of monks, St. Victorian, abbot of the monastery of Asana, St. Gaudiosus, Bishop of Tarazona, St. Toribius, St. Martin of Dumio, St. Ildefonsus, St. Braulius, St. Eugenius, and St. Tajón, Bishop of Saragossa. To this period, also, belong the poets Orentius and Dracontius, the chroniclers Idacius and John of Biclara, and the historian Paulus Orosius.
E. Arab Spain
(1) The Moslem Domination
While the Gothic kingdom was decaying through effeminacy and the discord produced by the elective system of monarchy, the fanatical sectaries of the Koran were advancing through North Africa. Legend has it that Count Julian, the governor of Ceuta, in revenge for the violation of his daughter, Florinda (Also called La Cara), by King Roderic, invited the Moslems and opened to them the gates of the Peninsula. The first expedition of the Arabs was led by Tarif, who gave his name to Tarifa; the second, by Tarik, who gave his name to Gibraltar (Gebal-Tarik, "Mountain of Tarik"). Roderic went forth to meet the invaders, and, in July, 711, the terrific battle was fought which is generally called the battle of Guadalete, but which really took place near the River Barbate. This river flows into the Lagoon of Janda and was known to the Arabs as Wadi Becca. The battle appears to have been lost through the treachery of partisans of Witiza, the last king. Roderic disappeared; it is not known whether he perished in the fight. The Arabs spread rapidly through Andalusia, soon reaching Toledo, the Gothic capital, while the Jews, who were numerous in the cities, facilitated their entrance. Musa, governor of Barbary, came to share the triumphs of Tarik. In 714 he captured Saragossa and followed up his conquests as far as Lugo and Gijón, while Tarik reached León and Astorga. Some of the Spaniards settled down to live under Arab rule, calling themselves Mozarabs; the rest fled to the mountains to the North, where they formed the four chief rallying-points for the Reconquest: Astorias, Navarre, Aragón, and Catalonia.
Arab Spain was at first governed by emirs whose authority was derived from the Omayyad Caliphs of Damascus. The most noted of those emirs were Abdelaziz, son of Musa, who recognized the independence of the little state, defended by Todmir, with its capital at Orihuela, and Abderraman el Gafequi, who, having penetrated into Aquitaine, was vanquished by Charles Martel at Poitiers (732). Before long, divisions arose among the Spanish Mussulmans, out of the antagonisms of Arabs and Berbers, Quelvites and Mahadites. At length Abderraman I, a scion of the Omayyad stock, who had escaped the slaughter of his family by the Abassids, when the latter founded the Caliphate of Bagdad, himself became the founder of the independent Emirate of Cordova. Here the culture of the Spanish Arabs reached its greatest splendour, influenced, in great measure, by the Mozarabs, who were more advanced in the sciences and arts. In 786 Abderraman began the famous mosque of Cordova (now the Cathedral), one of the largest and most magnificent edifices of the Arab style. The first caliphs treated the Mozarabic Christians with comparative leniency; Abderraman II, however, initiated a policy of persecution, and his son Mohammed I continued it. In the city of Cordova there were seven Catholic churches and a monastery connected with Church of S. Ginés, while in the neighbourhood were the monasteries of S. Cristóbal, S. Félix, S. Martin, Stos. Justo y Pastor, S. Salvador, S. Zoilo, Cuteclara, and Los Tábanos. In 839 a council of three archbishops and five bishops was held at Cordova. The epoch of the Martyrs here began with the decollation of the priest Perfecto, in 850. In the following year the monk Isaac spontaneously offered himself for martyrdom, and six monks and several laymen, among them the celebrated Paulo Cordobés, died for the Faith. In 852 Gumersindo and Servideo, with eight other monks and seculars, were martyred. The readiness with which martyrs offered themselves to the tribunals incensed the Caliph Abderraman II, and he caused the Council of Cordova of 852 to assemble under the presidency of Recafredo, Archbishop of Seville. In this council it was proposed to deny the credit of martyrdom to those who provoked persecution. But persecution recommenced in 853, under Mohammad I, and the monks Fandila and Félix, the virgin Digna, Benildis, Columba, and Pomposa shed their blood for the Faith, as did the presbyters Abundio and Elias, the monks Pedro, Paulo, Isidoro, and Argimiro, the youth Amador, Luis of Cordova, Witesindo, Rodrigo, Solomon, and the virgin Aurea in the following year. St. Eulogius, who had encouraged the martyrs, himself suffered on 11 March, 859, and the virgin Leocridia followed him. Distinguished as writers among the Mozarabs were St. Eulogius and Alvar Cordobés, and their master, the Abbot Speraindeo; also the Abbot Samson, who combated the anthropomorphism of the perverse Bishop Hostegesis and others. But the Mozarabs gradually dies out in their Mohammedanenvironment, so that St. Ferdinand found hardly any traces of them in the cities he conquered.
After stifling an insurrection of the national party, the Arab aristocracy, and the Berbers, and reducing Toledo to obedience, Abderraman III established an absolute monarchy, the Caliphate of Cordova (929). His son, Al Haken II, distinguished himself by fostering the arts of peace; he collected a vast number of books, and founded schools and academies. In the reign of Hixem II, both the home government and the armies were directed by his haschib Almanzor (the Victorious), who, by dint of almost annual incursions into the Christian kingdoms, well-nigh reduced them to the condition of the first days of the Reconquest, and indeed threatened them with total destruction. He took and burned Barcelona, mastered León, Zamora, and Pamplona, and razed Santiago de Compostela (997). At last the Christians, united, crushed him at Calatanazor (1002), and he went to Medina Celi to die. After its fleeting day of glory, the Caliphate fell into a rapid decay, until it was broken up into more than twenty states known as the Kingdom of Taifas. Thus was the progress of the Reconquest favoured by circumstances; it would have been completed in the thirteenth century, had not divisions and discords among the Christians impeded it. The Spanish Mussulmans then sought aid from theMoors of Africa. This they received chiefly on three occasions; from the Almoravids, after the taking of Toledo by Alfonso VI (1085); from the Almohads, in the time of Alfonso VIII, who was defeated by them at Alarcos and defeated them at Las Navas de Tolosa (1212); from the Beni Merines, in the reign of Alfonso XI, who vanquished them in the battle of Salado. From that time the Spanish Mussulmans were confined to the Kingdom of Granada, which had been founded by Mohammed Alhamar in 1238, and lasted until 1492, when Boabdil was conquered by Ferdinand and Isabella.
(2) The Reconquest
All the elements of the Spanish People already existed in the Kingdom of the Catholic Goths; the Latinized Celtibarian race, or Hispano-Romans, the Gothic element, and the Catholic faith. These elements, however, were as yet uncombined, and still lacked that thorough fusion which was to make one people out of them, with a character and historical destiny of its own. The agency employed by Divine Providence to effect this fusion was the terrible force of the Mussulman invasion. Under its immense pressure the Goths and Hispano-Romans, in the mountains of the North, became one people with one religion and one national aspiration, to reconquer their Spanish fatherland and make the Cross triumph over the Crescent. Though already morally a unit, the Spanish people were still eight centuries away from political unity, and the Reconquest was begun from four distinct centres. Chief among these four centres was Asturias. The fugitive Goths found a retreat in those mountains where the Romans had never been able to effectively establish their authority; only a few years after the rout of Guadalete, they gained a victory over Alkama, the lieutenant of El Horr, in the portentour battle of Covadonga, where popular faith saw Divine aid fighting for the Christians. Here was erected a sanctuary of the Blessed Virgin which afterwards became a collegiate church and still exists. Don Pelayo, or Pelagius, the Gothic chieftain who was victor at Covadonga, was acclaimed king, and took up his residence at Cangas. His son Favila was killed while hunting, torn to pieces by a bear, and was succeeded by Alfonso I, son-in-law of Don Pelayo, who set about pushing the Reconquest as far as Galicia and Tierra de Campos (the "Gothic Fields" or Campos Góticos). Fruela I (727-728) founded Oviedo. He was assassinated, and was succeeded by several insignificant kings (Aurelio, Silio, Mauregato, and Bermudo I, the Deacon) and at last Alonso I, the Chaste, who set up his Court at Oviedo, recommenced the great expeditions against the Arabs, and seems to have invited Chrlemagne to come to Asturias, thus occasioning the Frankish monarch's expedition which ended in the disaster of Roncesvalles.
In this region occurred the discovery of the body of St. James (Santiago) at Compostela. Ramiro I repelled the Northmen who tried to effect a landing in Asturias. To him legend attributes the victory of Clavijo. According to this legend Mauregato had promised the Moors a tribute of one hundred maidens which Ramiro refused to pay. In the battle that ensued, the Apostle St. James, Patron of the Spaniards, was seen fighting, mounted on a white charger- "Es visus in Praelio, equoque et ense acerrimus, mauros furentes sternere" as the Spanish Breviary has it. This king is said to have made the "Vow of Santiago", by which he bound himself to pay a certain tribute to the Church of Compostela. Modern critics pronounce the document apocryphal, but the national tradition loses none of its force thereby. Ordono I emulated the exploits of Ramiro, driving back the Northmen and defeating the Moors at Albelda; he also rebuilt León, Tuy, Astorga, and other cities. Alfonso III, the Great, continued the forays as far as the Sierra Morena, and founded Burgos, the future capital of Castile. His sons rebelled against him, and he abdicated the crown, dividing his dominions among them. With him ended the Kingdom of Asturias, the territory of which soon became subject to León.
Another rallying-point of the Reconquest was Aragón; the other two, Navarre and Catalonia, were placed by the circumstances of their origin in peculiar relations with France. The Basques on either side of the Western Pyrenees dissatisfied with Frankish rule, rebelled on several occasions. At Roncesvalles they annihilated the forces of Charlemagne, and in 824 another victory secured the independence of the Basques of Pamplona. The names and dates of their kings, or chieftains, are very uncertain until we come to Sancho II, Abarca. He abdicated in favour of his son, García III, the Trembler, in whose time the Leónese and Navarrese together were routed at Valdejunquera. Sancho III, the Great, was one of the monarchs who most influenced Spanish history; he was eventually King of Navarre, Castile, Aragón, and Sobrarbe. At his death (1035) he divided his kingdoms, giving Navarre to his eldest son García, Castile, with the title of King, to Fernando, Aragón to Ramiro, and Sobrarbe to Gonzálo. This fashion of regarding the various states as patrimonial possessions — an idea borrowed from French feudalism, and previously unknown in the Spanish kingdoms — was introduced at this time; it resulted in the numerous divisions which led to so many wars and which long formed an obstacle to the unity of the Reconquest in the West. (On the origin of the Countship of Barcelona, the fourth century of the Reconquest, see CATALONIA).
As the Reconquest advanced, the churches destroyed by the Mohammedan invasion were restored. The Reconquest went forward in the name of the Holy Faith. Alfonso I of Asturias, surnamed the Catholic, restored a great many churches; Alfonso II, the Chaste, founded the Diocese of Oviedo and built its first cathedral and the royal burial-place. The Dioceses of Pamplona and Sasave corresponded to the nascent Kingdoms of Navarre and Aragón, while in Catalonia the Diocese of Urgel seems never to have ceased to exist, and that of Gerona was soon restored. Unhappily distinguished among the bishops of Urgel is Félix, who, with Elipando of Toledo, embraced the Adoptionist heresy, asserting that Christ is the adoptive son of God. This heresy was combated by Theodulus, Bishop of Seville, by Etherius of Osma, and by St. Beatus of Liebana, and was condemned by the Council of Ratisbon. In the same period lived el Pacense, Isidore, Bishop of Beja, whose Chronicle, a continuation of St. Isidore's, begins at the year 610 and ends with 754.
As the year 1000 approached, it seemed that the Kingdom of Christ in Spain was about to be annihilated by the terrible and victorious expeditions of Almanzor. A second restoration began gloriously with Ferdinand (Fernando) I, who assembled the Council of Coyanza (Valencia de Don Juan), obtained from the King of Seville the relics of St. Isidore, which were translated to León, and fostered the Churches of Coimbra, León, Santiago, and Oviedo, and the monasteries of Oña, Arlanza and Sahagún. Fernando González, Count of Castile, restored the monastery of Silos, which has now been reoccupied by French Benedictines. Sancho the Elder restored and reformed many monasteries, and brought the Cluniac monks into Spain. Alfonso VI transferred to Burgos the ancient See of Valpuesta. During the same period the Dioceses of Osma, Sigüenza (1102), Segovia (1120), Salamanca, and Zamora were restored. Ferdinand II of León erected the Diocese of Ciudad Rodrigo, restoring the old Diocese of Caliabria (1171), Alfonso VII re-established that of Coria, and Alfonso VIII of Castile founded that of Plasencia. St. Olegario prepared the way for the restoration of the metropolitan See of Tarragona, which had his successor, Gregorio, for its first archbishop (1137). But eminent above all the other churches of Spain was that of Santiago de Compostela, to which was united the ancient Bishopric of Iria. The famous Don Diego Gelmirez, having been elected bishop (1100), raised the number of canons, and at last made Compostela the archiepiscopal see of the Province of Mérida, or Emérita.
As early as the eighth century there existed the monasteries of San Millán (or S. Emiliano), Sahagún (S. Facundo), S. Vicente de Oviedo, and Sta. María de Obona, and in Catalonia that of Sta. María de Lavax. In the ninth century two hundred monks of the Monastery of Cardeña, near Burgos, suffered martyrdom. From the monastery of Moreruela, on the banks of the River Esla, its two founders, St. Froilan and St. Atilanus, went to occupy the Sees of León and Zamora. St. Eulogius has left us an account of the monasteries which he visited in the ninth century — S. Salvador of Leire, S. Zacarías, Urdax, S. Martín de Cillas, and S. Vicente de Igal. That of S. Cugat, in Catalonia, seems to date from Gothic times, while the first ibndependent count founded those of Ripoll and Montserrat. In the eleventh century the Cluniac Reform was introduced into Spain. Bernard, formerly a monk of Saint-Orence at Aux, planted it at Sahagún, making the monastery there the mother-house of the reformed branch in Spain, as Cluny was in France. The migration of French monks into Spain made its influence felt in the famous reform of the Mozarabic Rite, for which the Roman was substituted. Known also as the Isidorean, or Spanish, Rite, the former was abolished in Aragón in 1071, through the exertions of the Cluniacs and the queen, who was a Frenchwoman, and the Roman Rite was first introduced in the Cluniac monastery of S. Juan de la Peña. The same innovation was made a little later in Catalonia, and in 1076 in Navarre. The Castilians offered a strong resistance to the supplanting of their ancient rite, and Pope John X, having sent the Legate Zanelo to examine and report on it, approved it. Fifty years later, Alexander II sent Cardinal Hugo Cándido, but neither would he undertake to make any change.Gregory VII sent Cardinal Ricardo, who, together with Alfonso VI, the conqueror of Toledo, decreed the abolition of the ancient rite, although, according to the chronicle, appeal was made to the trial by combat, and Don Juan Ruiz, the champion of the Mozarabic Rite, was victorious. It was, nevertheless, permitted in certain chruches, and is even yet preserved at Toledo as an historical monument of the ancient Spanish Church.
The Cistercian Reform, too, was introduced into Spain, during the lifetime of St. Bernard, and the cathedral chapters lived by the Rule of St. Augustine. The most characteristic development of this period, however, was that of the military orders. The oldest of them seems to have been that of the Knights of La Terraza, founded by Don García de Najera, in the eleventh century; but this order, as well as those of the Palms, of the Redeemer, and of the Crusaders, established by Alfonso I of Aragón in the twelfth century, disappeared, becoming merged with the orders which came from Palestine. The Order of Calatrava was founded by St. Raymond, Abbot of Fitero, in La Rioja, who, in 1158, undertook to defend the stronghold of Calatrava, abandoned by the Templars. Its havit is white with a red cross. The Order of Alcántara was at first known as that of St. Julian of the Peartree (del Pereiro), but it soon took the name of the town of Alcántara, which was ceded to it by the Knights of Calatrava. Its habit is white with a green cross. The order of Santiago was founded to protect pilgrims to Compostela, to which service thirteen knights vowed themselves. With these knights the Augustinian Canons of S. Eloy of León joined to form the famous order whose badge is an elongated red cross (1170). These three orders were all approved by Alexander III. The importance to which the Spanish military orders attained may be gathered from the fact that King Alfonso the Fighter (El Batallador) wished to hand over the Kingdom of Aragón to them, believing that there was no better way of securing the speedy completion of the Reconquest. The Aragónese, however, would not consent to their king's testamentary disposition of them, and had recourse to Ramiro, a monk of S. Ponce de Tomeras, who wore the crown until a successor was forthcoming.
F. The Unification of Spain
Several difficulties stood in the way of the union of the various states formed in Spain by the Reconquest; the diversity of its points of departure was the principal. Navarre and Catalonia were in particularly close contact with France, and the marriage of Ramón Berenguer the Great with Dulcia, heiress of Provence, made the relations between the peoples of the langue d'oc so close that the subsequent development of Catalonia was connected rather with that of the South of France. In Navarre, again, when the dynasty of Sancho the Elder became extinct, the Crown passed in succession to the houses of Champagne (1234), of France, and of Evreux (1349-1441), with the result that Navarre, until the fifteenth century, lived in much closer relations with the French monarchy than with the Spanish states. On the other hand, the feudal usages introduced in the Western Kingdoms by the House of Navarre brought about repeated partitions of states. Ferdinand I divided his kingdom into five parts, Castile, León, Galicia, Zamora, and Toro, though, in the event his son Sancho the Strong despoiled his brothers and restored the kingdom to unity. But Alonso VII, the Emperor, again separated Castile and León, leaving the former to his son Sancho, and the latter to Ferdinand.
Another result of feudal customs introduced by the Burgundian princes was the separation of Portugal. For Alfonso VI gave his daughters Urraca and Teresa in marriage to Raymond and Henry of Burgundy, who founded two dynasties: that of Portugal, and that of Castile and León, which began with Alfonso VII. The Kingdoms of Asturias, Galicia, León, and Castile were definitively united under St. Ferdinand, heir of León through his father Alfonso IX, and of Castile through his mother Berenguela. In the same way Catalonia and Aragón were definitively united by the marriage of Ramón Berenguer, the Saint, with Doña Petronila, daughter of Ramiro, the Monk, of Aragón, of whom legend says that he made the famous "Bell of Huesca" out of the heads of rebellious nobles. These three rebellious states, to which the divisions of the peninsula had been reduced, completed the Reconquest; they were not united, to form Iberian national unity, until three centuries later.
The kingdom formed by the union of Aragón and Catalonia was the first to complete that portion of the Reconquest which the geographical conditions assigned to it; then it directed its strength eastward. Pedro II, the Catholic, sovereign of Aragón and Catalonia, went to Rome to seek the annulment of his marriage with Marie of Montpelier, and to have himself crowned by the pope. The former purpose he failed to accomplish; the latter occasioned him a great deal of trouble, as the Aragónese nobles refused to recognize the position of vassalage to the Holy See in which Pedro had placed his kingdom. These nobles then forced for the first time that union, or confederation, which was the cause of such serious disturbances until Pedro IV with his dagger cut in pieces the document which recorded it. Pedro II, the Catholic, fell in the battle of Muret (1213), defending his Albigensian kinsmen against Simon de Montfort, whom Innocent III had sent against them. His son, Jaime I, the Conqueror, completed the Catalan-Aragónese Reconquest, winning Majorca (1228) and Valencia (1238) besides helping his son-in-law, Alfonso X, the Wise, to complete the conquest of Murcia. His son and successor gave a new direction to Catalan-Aragónese policy by enforcing the rights of his wife, Doña Costanza of Suabia, to the kingdoms of Sicily and Naples. Profiting by the rising of the Sicilian Vespers against the Angevins (1282), he possessed himself of Sicily and attacked Naples.
This conquest, however, placed the kings of Aragón in a position of antagonism with the popes, who defended the rights of the House of Anjou. Martin IV having excommunicated Pedro III, the Aragónese nobles took advantage of the fact to extend their privileges at the expense of the royal power. The demands of the nobles increased in the reign of Alfonso III, who was forced to confirm to them the famous Privilegio de la Union. Jaime II became reconciled with the Holy See, accepting Corsica and Sardinia in lieu of Sicily. Pedro IV, the Ceremonious, defeated the nobles at Epila (1348) and used his dagger to cut in pieces the charter they had extorted from his predecessors. In the meantime the Catalans and Aragónese who were left in Sicily offered themselves to the Emperor Andronicus Palaeologus to fight the Turks. Having conquered these, they turned their arms against the Greeks, who treacherously slew their leaders; but for this treachery the Spaniards, under Bernard of Rocafort and Berenguer of Entenca, exacted the terrible penalty celebrated in history as "The Catalan Vengeance" and moreover seized the Duchies of Athens and Naupatria (1313). The royal line of Aragón became extinct with Martin the Humane, and the Compromise of Caspe gave the Crown to the dynasty of Castile, thus preparing the final union. Alfonso V, the Magnanimous, once more turned Aragónese policy in the direction of Italy, where he possessed the Kingdom of Sicily and acquired that of Naples by having himself made adoptive son of Queen Joanna. With these events began the Italian wars which were not to end until the eighteenth century.
Meanwhile the Reconquest languished in Castile; at first, because of the candidacy of Alfonso the Wise for the imperial Crown of Germany, in which candidacy he had secured a majority of the electoral princes. This was followed by a disputed succession to the Throne, the rival claimants being the Cerda heirs (sons of Fernando, the eldest son of Alfonso X) and the second son of Sancho IV. Next came the minorities of Ferdinand IV, Alfonso XI, Henry III, and John II, and fresh civil strife in the reigns of Pedro the Cruel and of Henry IV. Ferdinand IV succeeded to the Throne at the age of nine, being under the tutelage of his mother Doña María de Molina. Alfonso XI was little more than one year old when his father died (1312); and though his reign was in many respects glorious, and he overcame the Beni-Merines in the battle of El Salado (1340), still his amours with Doña Leónor de Guzmán, by whom he had several children, resulted in the wars of the following reign, that of Pedro the Cruel, who was at last slain by his bastard brother, Henry of Trastamara, and succeeded on the Throne by him under the title of Henry II. John I, who married Beatriz of Portugal (1383), sought to unite the two kingdoms on the death of Ferdinand, the last King of Portugal of the Burgundian line. The Portuguese, however, defeated John of Castile at the battle of Aljubarota, and the Portuguese Crown went to the Master of Aviz, who became John I of Portugal (1385). Henry III, who married Catherine of Lancaster, was the first to take the title of Prince of Asturias as heir to the Crown, which he inherited during his minority, as did his son, John II.
National unity was eventually attained by the most unexpected means: Isabel of Castile, who was not the heiress of Henry IV, married Fernando (Ferdinand) of Aragón, who was not the heir of John II, and the tragic death of the Prince of Viana, on the one hand, and, on the other hand, the no less tragic fate of Juana la Beltraneja contributed to a result which no doubt entered into the designs of Providence (see ISABELLA THE CATHOLIC). Portugal, which failed to be united with Castile on the extinction of the House of Burgundy, was united with it when the Aviz dynasty ended, in the time of Philip II, to be again separated, however, under Philip IV, when the House of Braganza secured the Crown. But, before reviewing the civil history of united Spain, it will be well to glance at its ecclesiastical history during this period of transition.
G. Religious Development
The great monarchs of the Reconquest were distinguished by their zeal in restoring and founding churches, or converting the conquered mosques into Catholic churches. St. Ferdinand re-established the ancient churches and sees of Jaén, Cordova (where the great mosque became the cathedral), and Seville, and began the erection of the magnificent cathedrals of Burgos and Toledo. His contemporary, Jaime the Conqueror, is said to have consecrated to God no fewer than 2000 churches; he founded the Cathedral of Majorca (1229) and restored the ancient See of Valencia, making it suffragan to Tarragona, though it afterwards, in the fifteenth century, became metropolitan. Its first bishop was Ferrer of San Martin. The thirteenth century was a very prosperous epoch for the Spanish Church: it was then that the Carmelites, Dominicans and Franciscans were established in the Peninsula, as well as the Order of the Most Holy Trinity for the redemption of captives. For this same object, also, Jaime the Conqueror, St. Peter Nolasco, and St. Raymond of Peñafort founded the Mercedarians (Orden de la Merced), at first a military order, but afterwards monastic (1228). When Philip the Fair brought about the extinction of the Templars, Jaime II of Aragón and the Councils of Salamanca and Tarragona asserted their innocence and, when obliged to carry out the decree of suppression, divided their possessions between the Orders of St. John of Jerusalem and Montesa, the latter created to defend the frontiers of Valena previously defended by the Templars. The Knights of Montesa took for their device the plain red cross on a white mantle.
In the Great Schism of the West Spain played a great part, chiefly through the influence of the Aragónese, Pedro de Luna (antipope Benedict XIII). As a cardinal, his influence led Henry II of Castile and Pedro IV of Aragón to recognize Clement VII, and after his own election he ended by withdrawing to Spain, where he lived in the castle of Peñíiscola. In 1399 an assembly held at Alcalá resolved to obey neither pope, as it was not known which of the two was legitimate. The antipope favoured the election of Ferdinand of Antequera in the Compromise of Caspe, in which St. Vincent Ferrer, an ardent partisan of Ferdinand, was arbitrator. In this way the antipope secured recognition from the Spaniards. At last, in 1416, St. Vincent Ferrer and the kings abandoned the case of Bndeict XIII and gave their adherence to the Council of Constance. Gil Sánchez Muñoz, a native of Teruel, was, on the death of who were supported by Alfonso V of Aragón; but he soon afterwards resigned his claims, in the Council of Tarragona, recognized Martin V, and was made Bishop of Majorca.
During this period the Jews in Spain became very numerous and acquired great power; they were not only the physicians, but also the treasurers of the kings. Don Jusaph de Ecija administered the revenues of Alfonso XI, and Samuel Leví was chief favourite of Pedro the Cruel. The Jews of Toledo then set on foot their migration (Transito) in protest against the laws of Alfonso X (Las Partidas), which prohibited the building of new synagogues. After the accession of Henry of Trastamara to the Throne, the populace, exasperated by the preponderance of Jewish influence, perpetrated a massacre of Jews at Toledo; in 1391 another general massacre took place, beginning at Seville; a little later, the jewries of Toledo, Burgos, Valencia, and Cordova were attacked, and the like scenes were enacted in Aragón, especially at Barcelona. St. Vincent Ferrer converted innumerable Jews, among them the Rabbi Josuah Halorqui, who took the name of Jerónimo de Santa Fe and in his town converted many of his former coreligionists in the famous Dispute of Tortosa (1413). Oppressed by vexatious laws, and abhorred by the people, whom they ruined with their usury, perverted, and scandalized with their sacrileges, they were finally expelled from Spain by the Catholic Sovereigns, who regarded them as dangerous to the religious unity and the security of the country on account of the relations which they maintained with the Moors.
Connected with the persecutions of the Jews is the institution of the Inquisition. It was introduced into Spain by Jaime I the Conqueror, King of Aragón, to stop the invasion of the same Albigensian heretics against whom it had been established by Innocent III. The Count of Foix and the Viscount of Castellbo, with many of their subjects, embraced the Beghards of Aragón were punished by the Inquisition. There were also in Catalonia Fraticelli and other heretics, like Raimundo of Tarrega, as the Holy Office was informed. In 1376 Padre Nicolas Eymerich published the "Directorium Inquisitorum". But the Spanish Inquisition did not acquire its true character and importance until the Catholic Sovereigns established it in Castile under authority obtained from Pope Sixtus IV(1478). It was a mixed tribunal, in the orthodoxy or heterodoxy of doctrines and, consequently, of offences against Catholic faith or morals; after sentence was pronounced, the culprit was handed over to the secular arm to be punished according to the laws of the realm. Such a law was that of title 26 of the seven Partidas, which provided the punishment of death by fire for heretics who refused to be converted, and, again, those of book IV, title 1, of the Fuero Real, which imposed the same penalty for heresy and apostasy. The laws regulating the processes of the Inquisition, indeed, were Spanish, and not laws of the Roman Church. The Spanish Inquisition, although established by virtue of a pontifical Bull, became to some extent independent of Rome, as appeals lay to the Archbishop of Seville, who passed sentence in the pope's name. The Tribunal of the Holy Office, as it was called, was made up of thirteen — afterwards fifteen — provincial tribunals, with territorial jurisdiction, and a supreme council, which supervised them and pronounced on appeals. The procedure was minutely regulated and was far superior to the procedure of other tribunals of its time. It is not certain that anonymous accusations were considered, although the names of the accusers and witnesses were concealed from the accused. Torture was not arbitrarily employed, but only when sufficient proof already existed, and even then it was applied less barbarously than in the contemporary civil tribunals. The prisons were of the most humane kind. The sentences pronounced were: abandonment to the temporal arm (relajacion) for the impenitent heretic; reconciliation for the repentant; abjuration, when there was a suspicion of heresy; and absolution. Only the impenitent were condemned to the stake, and the number of condemnations has been much exaggerated.
H. Modern Period
The political and religious development which we have outlined above resulted in Spanish national unity, and explains the character of Spain as a Catholic nation. The struggle of eight centuries to recover the territory wrested from them by the Mussulmans, who were enemies at once of their land and of their faith, effected in the Spanish people that intimate fusion of patriotic and religious feeling which distinguished them during many centuries. Non sine numine, it may be said, did a Spanish pope (Alexander VI) give the title of Catholic, by eminence, to the sovereigns who first united reconquered Spain under their sceptre, for they and their successors deemed it the first duty of the Crown to maintain the purity of the Catholic Faith in their realms, to propagate it in the vast countries which they colonized, and defend it in Europe against the assaults of heretics. The same pope, Alexander VI, issued in 1493 a Bull, in which to prevent the disputes that might arise between Spaniards and Portuguese in regard to their discoveries in the East Indies and (as America was then called) the West Indies, he established as a line of demarcation between them the meridian running 100 leagues west of the Azores, decreeing that the newly discovered lands west of that line should belong to the Spaniards, and those east of it to the Portuguese. Afterwards, in the Treaty of Tordesillas, another line, 360 leagues west of the Cape Verde Islands, was substituted — an arrangement which gave Brazil to Portugal.
The Catholic Sovereigns, by reuniting the Crowns of Castile and Aragón, annexing Navarre, and completing the Reconquest with the reduction of Granada (1492), established the political unity of Spain; with the Inquisition and the expulsion of the Jews they achieved its religious unity; the marriages of their children with the Kings of Portugal and of England and the son of the Emperor Maximilian, secured to Spain the friendship of the leading states; by the discovery of American and the conquests in Africa a broad road was opened for Spain's colonial expansion. But the death of their son Prince John caused the Crown to pass to Charles I (the Emperor Charles V), son of Juana la Loca, and entirely changed the course which the magnanimous Isabella had traced for Spanish policy. Charles V, attracted to Italy by the ancient strife with France for the possession of the Italian states, and to Germany by his inheritance of the imperial Throne from his grandfather Maximilian, was more the Emperor of Germany than the King of Spain, and completely diverted Spanish policy from America and Africa. Philip II, though he did not succeed his father in the empire, could not extricate himself from his father's European policy, and Spain was exhausted by the wars in Flanders against France and England. Nevertheless, unlike his father, Philip II was a thoroughly Spanish king, and united the whole Iberian Peninsula under his sway by the incorporation of Portugal.
With the death of Philip II the decay of Spanish power began. The monarchy, which needed the shoulders of a giant to support it, fell upon those of the pious but feeble Philip III (1598-1621), who left the task of government to a favourite of minister — first, the Duque de Lerma and then his son the Duque de Uceda. In the Low Countries he arranged the Twelve Years' Peace. He brought aid to the Catholics of Ireland, sending an expedition under Aguilar (1602), and intervened in behalf of the German Catholics in the first period of the Thirty Years' War. While thus aiding Catholics abroad, he resolved to guard against the danger that threatened religious unity at home in the presence of the Moriscoes, or subjugated Moors, who were suspected of conspiring with the Moors of Africa; these he expelled from Spain. In this reign and the next, Castilian literature and art attained their finest flower. Philip IV (1621-65), less pious than his father, was nevertheless a better ruler. For his prime ministers and favourites he had, first, the Conde-Duque de Olivares and then Don Luis de Haro. In this reign the colossal monarchy of Philip II began to crumble. The Duke of Braganza was proclaimed King of Portugal as John IV; Catalonia rose and maintained a war lasting twelve years; Naples and Sicily also rebelled, the famous Spanish infantry regiments (tercios españoles) were beaton at Rocroy, and Spain, by the Peace of the Pyrenees with France, lost Roussillon and, by the Treaty of Westphalia (1648), a great part of her importance in Europe.
The weakening of Spain continued under the sickly Charles II (1665-1700), who succeeded his father at the age of four. The regency fell to the queen, Doña Mariana, who shifted the burden of government on her confessor, Padre Nithard, and, after him, on her favourite Valenzuela, the husband of one of her ladies-in-waiting. Spain, after intervening on the side of Catholicism in all the conflicts of the European states, now saw herself an object of ambition to foreigners. The failure of the king's health obliged him to leave the duties of government to ambitious ministers, while France reached her apogee in the reign of Louis XIV, and Spanish power abroad continued to decline. The king being without issue, the rivalries of France and Austria for the succession began even in his lifetime and led up to the project for the dismemberment of the Spanish monarchy. Following the advice of Cardinal Portocarrero, Charles disinherited his Austrian kindred and designated as his heir the Duke of Anjou, afterwards Philip V,. Upon the death of Charles II, the reign of the House of Austria ended in Spain, and that of the House of Bourbon commenced, bringing French centralism into Spanish administration, and helping to change the national character by linking the nation more closely with France.
Philip V (1700-46) had to sustain the War of the Succession with French assistance. By the Peace of Utrecht, which terminated that war, Gibraltar and Minorca fell to the share of England; the Italian possessions and the Low Countries, to Austria. Catalonia, having vigorously defended the rights of the Archduke Charles, was despoiled of a part of her constitutional rights (Fueros). Philip V, who had been under French influence during the lifetime of his first wife, María Luisa of Savoy, gave himself up to Italian influence after his marriage with Isabel Farnese, being directed by Alberoni. To find possessions for the children of Isabel Farnese, the Italian claims of Spain were revived; Alberoni, however, fell before he succeeded in obtaining anything more than the cardinalate for himself and the Duchies of Parma and Tuscany for the Infante Don Carlos. In 1724 Philip abdicated in favour of his son Luis, but the death of the latter in the same year obliged his father to resume the Crown. By the treaty of Vienna (1735) Naples and Sicily were given to the Infante Don Carlos. Unquestionably the most glorious reign of the Spanish Bourbons was that of Ferdinand VI, thanks to the care with which he maintained neutrality between France and England. The Peace of Aix-la-Chapelle (Aachen) ended the wars undertaken to find crowns for the children of Isabel Farnese: the Duchies of Parma, Piacenza, and Guastalla were given to Don Felipe (Philip). The king thenceforward left the task of government to his ministers, Carvajal and the Marqués de la Ensenada, while he surrendered himself to the enchantment of Farinelli's music. By the concordat which he made with Benedict XIV, the Real Patronato (royal patronage) over all the Churches within the monarchy was recognized, as it had already been in force in the foreign possessions and the Kingdom of Granada. Although the English party, led by the ambassador, Keene, and the minister, Wall (successor to Carvajal), succeeded in overthrowing Ensenada, and although the French offered the restoration of Minorca, and the English of Gibraltar, the king persevered in his neutrality, with the result that the nation prospered, and the coffers of the treasury were filled almost to bursting.
Ferdinand died of a broken heart occasioned by the loss of his wife, Doña Barbara (1759). He was succeeded by his brother Charles III, who was already King of Naples, and whose greatest mistake was the abandonment of his predecessor's policy of neutrality by that fatal "Family Compact" (1761) which united the fortunes of Spain with those of the degenerate French Bourbons. With this began a war with England, issuing in the loss of Havana and Manila (1763). Meanwhile Spain was governed by two foreigners, Grimaldi and Esquilacce, and the people rose in the famous "Hat-and-Cloak Riots" (motin de las capas y sombreros), which led to the Madrileños being prohibited the use of the national dress. Pombal and Choiseul had driven the Jesuits out of Portugal and France, and their enemies in Spain exploited this tumult to persuade the king that the Society was a menace to public order. Adding other calumnies (such as the story that the Jesuits denied the king's being the legitimate son of Philip V), they succeeded in inducing Charles III to order the Jesuits out of his dominions without stating any reason, reserving "in his royal breast" the motive of their banishment. Under the ministry of Floridablanca Spain intervened in support of the independence of the United States. During this reign many public buildings were constructed — the Fine Arts Academy, the Botanical Gardens of Madrid, etc. — with money saved during the preceding reign. But the king's shortsightedness admitted to his counsels men imbued with Voltairean ideas, who, however little they may have been aware of it, were the allies of the Revolution that was to ruin the Bourbons.
Charles IV (1788-1808), even more deficient in ability and character than Charles III, had to suffer the consequences of political errors committed in the preceding reign. In his time the French Revolution broke out, and the Spanish Bourbons went so far as to ally themselves eventually with that Revolutionary France which had beheaded Louis XVI. The Aranda ministry, having overthrown that of Floridablanca, was in turn overthrown by Don Manuel Godoy, the queen's favourite no less than the king's, who made the Treaty of S. Ildefonso, allying Spain with France against England, and leading up to the disaster of Trafalgar (1805). This reign ended in a most disgraceful manner: Prince Ferdinand having rebelled against his father and the inept Godoy, the Aranjuez rising resulted in the abdication of Charles IV, when the French had already treacherously gained a footing in Spain. The king and queen having sought refuge at Bayonne, Napoleon made them surrender the Crown of Spain to him, intending it for his brother Joseph Bonaparte. But this humiliation the Spanish people would not brook; rising, after the terrible Second of May, 1808, they fought the glorious War of Independence, in which Napoleon suffered his first reverses. The most celebrated battles of this war were those of Bruch, in the highlands of Montserrat, in which the Catalan sometanes (peasant soldiers) routed a French army; Bailén, where Castanes, at the head of the army of Andalusia, defeated Dupont; and the sieges of Saragossa and Gerona, which were worthy of the ancient Spaniards of Saguntum and Numantia. The British general, Wellington, gained the battles of Salamanca (1812) and Vittoria (1813), and helped to drive the French out of the Peninsula. But while the Spanish people were shedding their blood for their faith, their country, and their king, the Liberals, assembles in the Cortés of Cádiz (1812), were drafting a Constitution modelled on the French. Ferdinand VII, however, liberated by Napoleon, regurned to Spain, refused to recognize this Constitution, and restored the old regime, thus initiating that struggle between Absolutists and Liberals which lasted throughout the nineteenth century. The old colonies of Spain in Mexico and South America took advantage of this conflict to make themselves independent.
That moral unity which the Catholic Sovereigns had restored in Spain by the expulsion of the Jews, the subjection of the Moors, and the establishment of Catholic unity, was broken by the influx of ideas from the French Revolution and English Liberalism. Face to face with the Spanish people, so strongly attached to their ancient traditions and forms of government, there arose the Constitutional Party, which at first proclaimed no further aim than the establishment of representative government, saving the principle of religious unity. But the Liberals, persecuted in 1812, pushed their ideas to extremes and, profiting by a military insurrection in 1820 (Don Rafael de Riego), finally proclaimed the Constitution and forced Ferdinand VII to swear to it. The Constitutionalists then split into the two parties — Extremes and Moderates (Exaltados and Moderados) — which have continued to the present time. The intervention of the Holy Alliance, however, which sent to Spain the "hundred thousand sons of St. Louis", restored the old order of things. The French soldiers, who had met with s desperate resistance at the hands of the Spaniards in the time of Napoleon, were then received as brothers ad liberators, and the Constitution was abolished. But the Liberals took advantage of the dynastic question, which arose on the death of Ferdinand VII, to revive their party. The king had no male issue and only two daughters, who by the Salic Law (brought into Spain by the Bourbons), were incapable of succeeding to the Throne. The king accordingly proposed to set aside the Salic Law and re-establish the ancient Spanish law of succession, which admitted females, failing male issues. The question, whether the Salic Law was or was not legitimately abrogated, formed the legal basis of the dynastic quarrel between Don Carlos (Charles) V, brother of Ferdinand VII, and his daughter Doña Isabel II.
The true animus of the conflict, however, arose from the division of Spaniards into Traditionalists who supported the cause of Don Carlos, and Liberals, who sided with Doña Isabel and her mother, Doña Cristina. This division — the origin of all the ills which Spain suffered in the nineteenth century — led to the Seven Years' War, from 1833, when Ferdinand VII died, to 1839, when the Convention of Vergara was signed. In the meantime the Liberals ruled, except in the provinces occupied by the Carlists, and the Moderate ministry of Martínez de la Rosa, during which the horrible massacre of friars took place at Madrid (17 July, 1834), was succeeded by those of Toreno and of Mendizábal, who put up the possessions of the Church for sale (1836). The predominance of the Exaltados culminated with the regency of Espartero (1841), who closed the Nunciature and broke off all relations with Rome. The queen having been declared of age, the Moderate Narvaez ministry came into power, exiled Espartero, and suspended the sale of church property. Relations with Rome were resumed, and Spain intervened in behalf of Pius IX, who had been driven to take refuge at Gaeta. In 1851 the Concordat, regulating the new conditions of the Spanish Church, was signed. From 1854 to 1856 (the Bienio Liberal) the Liberals, with Espartero and O'Donnell, were again in power, and O'Donnell acquired prestige in the African war of 1859. This ministry also re-established the Constitution of 1845 and stopped the sale of church property (1856).
It was succeeded by the Narvaez ministry (1866), and after these two generals, Prim and Serrano, who had been exiled, obtained the aid of the Navy, commanded by Topete, and effected the Revolution of September, 1868, which dethroned the Bourbons and summoned to the Throne Amadeus I ( Duke of Aosta), of the House of Savoy. Prim having been assassinated just as Amadeus landed in the Peninsula, the new king was left without any solid support and, in February, 1873, was obliged to abdicate. On 8 June of the same year the Cortés proclaimed the republic, which lasted but two years and had four presidents: Figueras, Pi y Margall, Salmerón, and Castelar. In the meantime the Spanish Catholics, exasperated by the excesses of the Liberals, rallied round the Duke of Madrid, Don Carlos de Borbón, in whom the Traditionalists saw the legitimate heir of Ferdinand VII and Charles V, and the Third Carlist War began — the second having been nothing more than General Ortega's attempt in behalf of the Count of Montemolin. In the existing condition of political disorganization, the Carlists were enabled to gain substantial advantages, and were on the point of making themselves masters of the Government. But the aristocracy and the financial interests, making General Martínez Campos their instrument, effected the restoration of the female branch of the Bourbons, proclaiming Alfonso XII, in whose favour Isabel II had abdicated. Don Alfonso landed at Cádiz, 9 January, 1875, and in a short time the Carlist rising was suppressed, as well as that of Cuba (October, 1877). As a result of the Bourbon Restoration, and of an agreement between Antonia Cánovas, leader of the Conservatives (successors of the Moderates), and Práxedes Mateo Sagasta, leader of the Liberals, who had inherited the aspirations of the Revolution, there was created in Spain the political situation which has lasted until now (1910), establishing the legal alternation (turno legal) of the Alphonsist-Monarchical parties in power. Alfonso XII died 25 November, 1885, leaving the regency to Doña María Cristina of Habsburg, as mother of his posthumous son, Alfonso XIII (b. 17 May, 1886). During the regency the Cuban Insurrection, and that of the Philippines, gave rise to the war with the United States, which led to the loss of the last remnants of Spain's colonial empire.
IV. ACTUAL CONDITIONS
A. Legislation
The Spanish nationality being formed out of two elements, the Gothic and the Hispano-Roman, had at the outset two different legislative systems. Euric, in the code which bears his name, collected the laws of the Goths, while the "Breviarium" of Anianus (in the time of Alaric II) sums up the provisions of the Roman law for the government of the Hispano-Latins. But when the two races had become fused, there was also a fusion of the two systems of legislation in the "Forum Judicum", or "Fuero Juzgo" (completed in the Sixteenth Council of Toledo), which is the first of the Spanish Codes, and in which the Gothic element predominates in the law of persons, the Roman in that of contracts. During the Reconquest there arose the Fueros, special laws, or privileges, granted by the kings to certain particular cities or provinces and which were also known (as in England and France) as cartas, or cartas pueblas, i.e., charters granted to those who populated a new city. Another general code for Castile was the "Fuero Viejo" (Old Privilege), of uncertain origin, but probably commenced in the time of Alfonso VIII and completed in that of Pedro I. Alfonso IX published the "Fueros Real", which included the declarations called the "Leyes del Estilo" — rules of style, or of procedure. The legislative work undertaken in the time of St. Ferdinand ended with Alfonso X, the Wise, author of the "Siete Partidas", or "Seven Parts". This king, however being a man of theory rather than a practical man, modified the national laws and customs to excess, allowing himself to be carried away by his admiration for the Roman Law. Hence the "Siete Partidas" have never been in legal force, except as a supplementary code and as bearing on certain particular points — the succession of the Crown, for instance, until the Bourbons grafted upon the Spanish code the Salic Law which they brought from France.
The fact that the "Siete Partidas" had not acquired legal force was the reason why Castilian legislation remained entangled with a mass of fueros, ordinances, and special provisions. One of these, the Ordinance of Alcalá, passed by the Cortés of Alcalá in the time of Alfonso XI, established, among other matters, the order of precedence of the Spanish codes. Others were the Laws of Toro and the Ordinances of Montalvo, made in the time of the Catholic Sovereigns. The other kingdoms of Spain continued to elaborate their own several legislations — Catalonia, with its very ancient "Usatges" and its "Consulat de Mar" (the oldest commercial code in Europe); Aragón, Navarre, and the rest, with their respective special fueros. Wishing to give the united monarchy a civil code, Philip II published the "Nueva Recopilación" (New Digest) of the Spanish laws, though, indeed the charter laws of the various provinces were at the same time left in full vigour. In the reign of Charles IV (1805), a "Novísima Recopilación" (Latest Digest) was published, also leaving untouched the charter laws of the provinces. Finally, in the nineteenth century, there arose the division of laws into political, civil, penal, and laws of procedure.
The Cortés of Cádiz, in 1812, formulated the first Liberal Constitution, which, however, showed some regard for Catholic unity. This Constitution was not accepted by the king, when he was released from his captivity by Napoleon, but Riego's military insurrection at Las Cabezas de S. Juan, in 1820, forced it upon him. It was overthrown by the French intervention in 1823. In 1834 the queen-regent authorized the Estatuto Real, a sort of moderate constitution. Next came the Liberal Constitution of 1837, in which Catholic unity is not stipulated for, although it is stated that the Catholic Religion is that professed by Spaniards. Again, in the Constitution of 1845 it is declared that the religion of Spain is the Catholic Apostolic, Roman. In the Constitution of 1856 toleration of other creeds is established much as it now exists. The Revolution of 1868 produced the Liberal Constitution of 1869, which established freedom of worship (art. xxi), maintaining, however, the Catholic Religion and its ministers. Finally, the Constitution of 1876, published under the Restoration, admitted religious toleration, but declared the Catholic Religion that of the State. In practice, there is in Spain a great deal of religious liberty, the only conditions being that dissenting places of worship must comply with certain outward forms - such as not having signs placed on their exteriors. This last Constitution places the legislative power in the Cortés with the king. The Cortés are composed of two chambers: the Senate and the Congress. Some of the senators sit of their own right (grandees, archbishops, etc.), others for life, others by election. The members of Congress (diputados) are all elected. The king can convoke or prorogue the Cortés. The executive power belongs to the king and his ministers, who are responsible for the conduct of the government. In the succession to the Throne the ancient order, superseded by the Sac Law, is followed. The heir to the king attains his majority at the age of sixteen and in minority is under the regency of his nearest relative: Alfonso XIII, posthumous son of Alfonso XII, was under the regency of his mother, Doña Cristina of Habsburg; on attaining h majority he was sworn king, but was not solemnly crowned. The judicial power is entrusted to tribunals which administer justice in the king's name. The latter has the prerogative of pardon.
The relations of Church and State in Spain have been regulated by various concordats. By law 13, title 1, Book I, of the "Novísima Recopilación", the Council of Trent is the law of the realm. The chief concordats with Spain are: that of 1737 (Clement XII and Philip V); 1752 (Benedict XIV and Ferdinand VI); 1851 (Pius IX and Isabel II). The last-named is still in force, although Liberal Governments violate it in various ways and pretend to modify it, invoking it, nevertheless, whenever convenient for their purposes. According to this concordat, which was intended to regulate the grave disorders consequent upon the confiscation of church property (disamortization), the Catholic is the only religion of the Spanish people. Public instruction is under the inspection of the bishops and other diocesan prelates. The number of dioceses is diminished (see above: Ecclesiastical Organization); the form of provision for bishoprics and other benefices is determined (Patronato Real), as also the remuneration of the clergy, maintenance of church buildings, etc. The Archbishop of Toledo receives 40,000 pesetas ($8,000 or 1600 pounds); other archbishops, from 37,500 to 32,500 pesetas ($7,500 to $6,500); bishops, 25,000 to 20,000 pesetas ($5,000 to $4,000).
In the civil law of Spain the predominant tendency is to suppress the individualities of the charter law (derecho foral) in the various parts of the country. These local peculiarities are found especially in the law of family relations. In Catalonia the Roman Law prevailed, the father enjoyed freedom of testamentary disposition, and right of the children was limited to the legal one-fourth; in Castile the right of testamentary disposition was limited to one-third and one-fifth of what could be disposed of for the individual advantage of one favoured child. Castile followed the Gothic custom by which the bridegroom paid arras to the bride at the wedding, while in Catalonia the Roman dowry system was in force. In other parts of the country other laws limited the power of testamentary disposition even more than in Castile. The unifying tendency was especially prevalent in the "Codigo Civil" published in 1888 by the minister, Alonso Martínez, and which came into force on l May, 1889. Although the charter law is preserved to some extent, modifications are introduced such as that bearing on the bienes gananciales of Castile, providing that the ganancias, or property acquired after marriage, must, when the estate is liquidated, be divided between husband and wife. Moreover, the fact that the magistrates belong to different provinces has its influence upon the process of unification, as also the spirit of the Supreme Tribunal, the decisions of which have the force of jurisprudence, and serve as norms for the adjudication of parallel cases. In criminal law the Penal Code, published in 1870 by the minister, Laureano Figuerola, is in force. In many respects it betrays the spirit of the Revolution, during which it originated, and for this reason the Catholic and Conservative elements are demanding its reform in many points. The commercial code now in force is that of 1885, published by the minister, Fr. Silvela. Judicial procedure is governed by the Law of Civil Suits (Enjuiciamiento Civil) published by the minister, Alvarez Bugallal, in 1881.
Although the old privileged jurisdictions have been abolished, and all Spaniards are equal before the law, there is still the military jurisdiction (fuero militar), certain specified cases being reserved for the military tribunals, and the ecclesiastical jurisdiction (fuero eclesíastico), by which the rights of the Church to take cognizance of certain cases are safeguarded. Canonical marriage has legal force for all Spanish Catholics, without the necessity of any civil marriage, provided the civil authorities are notified that Christian marriage has been contracted, such marriage being subject in Spain to the Decrees of the Council of Trent. Civil marriage exists only for non-Catholics, and Spaniards who wish to contract it must first make a declaration of having abandoned the Catholic Religion and Church. The Church also has jurisdiction over cemeteries, which are blessed canonically. For unbelievers, apostates, and other persons by law excluded from ecclesiastical sepulture, a separate cemetery is provided, usually near the Catholic cemetery, and under the control of the civil authority. In Spain, where feudalism took little root, the aristocracy has lost its exemptions and privileges, civil and political, but as a social distinction it still exists, together with certain titles of modern creation. The royal family consists of the king, the queen consort, and the queen-mother (collectively spoken of in Spanish as los reyes, literally, "the kings"), the Prince of Asturias (heir apparent), and the "infantes of Spain" — such relations of the king as may be granted that dignity. At the head of the nobility are the grandees of Spain of the first and the second class. The dukes, marquesses, counts, viscounts, and barons follow in order. The civil decorations most used are the Amerian Order of Isabella the Catholic, and the Order of Charles III. There are grand crosses, commanderies (encomiendas), and simple crosses; those who wear the grand cross are given the title of Excelentisimos Señores. Of recent foundation is the Civil Order of Alfonso XII. The ancient military orders of Santiago, Alcántara, Montesa, and Calatrava also continue to exist as honorary distinctions.
B. The Political Situation
The elements which go to make up the existing political situation in Spain are (besides the foreign influences, chiefly English Liberalism and French Jacobinism) the dynastic question, the turno legal, or alternation, of the two Restoration parties (see above), and the growth of Republicanism. The political parties form three groups: Dissidents of the Right, legal parties, and Dissidents of the Left. The Dissidents of the Right consist of the old Carlist party, dormant during the last years of the reign of Isabel II, but which developed extraordinary vigour under the Republic and the period of extreme Liberalism, maintaining a civil war. It is still ready and willing to defend the ideal of traditional Spain whenever the excesses of Liberalism destroy the equilibrium of Spanish society. By the death of Don Carlos de Borbón, whom the Carlists regarded as the lawful King of Spain, Don Jaime de Borbón has inherited his rights. In the summer of 1888 another division arose within the Traditionalist party, its Extreme Right being formed, owing to the approximation of Don Carlos to constitutionalist ideas. This division, not yet entirely healed, resulted in the Integrist Party, directed by Don Ramón de Nocedal and, after his death, by a junta, or committee.
Although all the political parties are recognized as Parliamentary minorities, only those are called legal which recognize the reigning dynasty and take turns in office. They are, at present, the Union Liberal-Conservatives, whose undisputed leader is Don Antonio Maura, and the Liberal Democratic Party, the leadership of which is disputed between Moret, Canalejas, and Montero Rios. The former of these two parties endeavours to find Catholic and Conservative solutions for political problems within the bounds of actually existing conditions; it is commonly charged with excessive tenderness for the accomplished facts with excessive tenderness for the accomplished facts left by the Liberals as the result of their period of supremacy. The Liberal Democratic Party, on the contrary, though unwilling to call itself anti-Catholic, calls itself anti-Clerical, and tends towards French Jacobinism. Its aims are the secularization of marriage and of burial, the laicization of education, and the repression of the natural growth of religious orders by legislative interference.
The Dissidents of the Left are the Republicans, whose numbers are increasing among the less educated, and who are divided into numberless factions, each more radical than the other. The Vandal proceedings of Barcelona, in July, 1909 — when churches and sepulchres were burned and profaned, and persons consecrated to God were murdered and violated — exhibited the aspirations of these extremists. And yet their chief, Ferrer, who was shot for these crimes, has found sympathizers and defenders in Europe and America. In their general anarchy and lack of influential leaders, the Republicans are divided into Federals, Socialists, Anarchists, Acratists, etc. Besides these political parties there are the Regionalists of Catalonia and the Basque Provinces, whose aim is administrative decentralization.
Divisions among Catholics and the indifference of a great portion of the people have resulted in a feeble Catholic Press, particularly in the department of daily papers. There are three Catholic dailies at Madrid: "El Correo Español" (Carlist), "El Siglo Futuro" (Integrist), "El Universo" (Alfonsist Catholic). In such as "El Correo Catalan" of Barcelona, "La Gaceta del Norte" of Bilbao, "El Noticiero" of Saragossa, "La Voz" of Valencia. Among the weeklies mention should be made of "La Lectura Dominical" (Madrid), and among scientific reviews "Razó y Fé" (Jesuit), "La Ciudad de Dios", and "España y America" (both Augustinian), "Los Estudios Franciscanos", "La Ilustración de Clero". The Moderate Liberals have good periodicals, such as "La Correspondencia de España", the "A. B. C.", "La Epoca", "El Diario de Barcelona"; weeklies such as "Blanco y Negro", "La Ilustración Española y Americana"; but their reviews are inferior to the Catholic, with the exception of their professional periodicals — for medicine, engineering, bulletins of scientific societies, etc. The periodicals of the Extreme Liberal Press are widely read — "El Heraldo" of Madrid (forming a newspaper trust), and many others in the provinces, "El Pais" is notable for its Atheistical impiety, and it is followed by "El Pueblo" of Valencia, "España Nueva", etc. The official organ is "La Gaceta de Madrid", while in each province there is the "Boletín Oficial", and a "Boletín" in each diocese.
C. Educational and Social Improvement
Beside the educational institutions, there are various academies for the cultivation of the sciences, which are at the same time consultative adjuncts of the State. The principal of these is the Spanish Academy, or "Academia de la Lengua", founded in 1713 under the patronage of Philip V. The statutes which now govern it were approved by decree of 20 August, 1859. It is composed of 36 active academicians, who must reside at Madrid, 24 Spanish correspondents, who are honorary members, and an undetermined number of foreign correspondents. Its chief concern is the Castilian language, in which it is regarded as authoritative. It has published twelve editions of the Castilian Grammar and Dictionary, and many other important works, among the more recent being the complete Works of Lope de Vega, under the direction of Menéndez Pelayo. The Academy of History was created in 1735 and approved by royal decree of 17 June, 1738, the former functions of the official chronicler of Spain and the Indies being vested in it. Its present statutes were approved by decree of May 1856. It is charged with the preservation of national antiquities and monuments. The Academy of Fine Arts of St. Ferdinand was founded in 1752 under the name of "Real Academia de las tres nobles Artes de S. Fernando". Its present statutes were approved by the Decree of 3 December, 1873. Its function is the encouragement and direction of the study of painting, sculpture, architecture, and music, for which, at the same time, special conservatories exist. The Academy of Exact Sciences, Physical and Natural, created in 1847, has 36 academicians resident at Madrid and 36 corresponding members in Spain and abroad. The Academy of Moral and Political Sciences was established in 1857 by the Law of Public Instruction of same year. It has 36 academicians resident at Madrid, 30 corresponding members in Spain and abroad, and 10 foreign honorary members. There are also Academies of Medicine at Madrid, Barcelona, and other leading cities, as well as Academies of Jurisprudence and Legislation, of the Fine Arts, etc. Notable among those of the provinces are the Literary Academy (Academia de Buenos Lettras) of Barcelona, dating from the end of the seventeenth century; the Literary Academy of Seville, the Academia Juridica Aragónesa, of Saragossa (1733), The Real Academia de las nobles y bellas Artes de S. Carlos, of Valencia, etc. The members of numerous American Academies are correspondents of the Spanish Academy — those of Colombia, Ecuador (Quito), Mexico, Salvador, Venezuela, Chile, Peru (Lima), Argentina, Guatemala, and the Public of Honduras. For the study of astronomy there are several observatories, the principal being the two State observatories of S. Fernando, founded at Cádiz in 1754, by Don Jorge Juan, and transferred in 1779, and of Madrid, the project of which had already been formed in the reign of Charles III, though it was not realized until the reform of public education in 1845. Among the private observatories should be mentioned that of Tibidabo (Barcelona), that of the Ebro, and the Jesuit Observatory at Tortosa, where the various branches of astro-physics, terrestrial magnetism, etc., are studied.
It is very difficult to obtain correct statistics of the works of social improvement existing in Spain, owing to the persistent tendency of officials to suppress all mention of Catholic institutions. The Institute of Social Reforms, managed chiefly by the Krausist Free-Teaching Institution, published in 1907 the following account of workingmen's associations existing in the year 1904:—
· Catholic associations — 67
· For the amelioration of the conditions of labour — 1147
· Co-operative — 93
· Mutual Benefit — 309
· Political — 86
· For instruction and recreation — 79
· Musical (including Choral) — 84
· Total — 1865
In 1908 the following figures are given:—
· Savings banks — 13
· Co-operative societies — 274
· Mutual benefit — 1,691
· Mutual insurance — 42
· Total — 2020
The following statistics published by "La Paz Social" (a social review of Saragossa and Madrid) give a better idea of Catholic social enterprise:—
· In 1904 — 38 Catholic rurual banks, 0 Catholic agricultural syndicates
· In 1907 — 112 Catholic rurual banks, 108 Catholic agricultural syndicates
· In 1909 — 373 Catholic rurual banks, 458 Catholic agricultural syndicates
From this it appears that the number of Catholic social enterprises is rapidly increasing, which is due to the appreciation by the clergy of the importance of combining social work with the pastoral ministry, so as to meet both the spiritual and temporal needs of the people. For the general direction of these works there has been formed at Madrid a Central Committee (Junta) of Catholic Action. The duties of this committee are to co-operate with the prelates of the respective dioceses in the preparation of Catholic congresses in such dioceses, to carry out the resolutions of the congresses approved by the prelates, and to direct the Catholic propaganda in all its branches. It is made up of a president [at present (1910) the Bishop of Madrid-Alcalá] and 18 members, nine of whom represent the nine ecclesiastical provinces. Up to the present (1910) six Catholic congresses have been held: at Madrid (1887), Seville, Saragossa, Tarragona, Burgos, and Santiago (1902). Eucharistic congresses have also been held at Valencia, Lugo, and Madrid, and "congresses of the good Press" at Seville and Saragossa (1908). But political dissensions among Catholics have hindered the practical results which might have been expected. The "social weeks" are also held among some communities, to bring together those who are engaged in works of this kind and to spread the knowledge of them in the various provinces. In 1907 the "Social Popular Movement" was inaugurated at Barcelona, in imitation of the Volksverein at Munich-Gladbach, in Germany.
D. Charity
Though the charity of Catholic Spain has flourished in all ages and been manifested by the foundation of numerous benevolent institutions, it is undeniable that the second half of the nineteenth century saw a greater number of such foundations than did many of the centuries preceeding it. The cause of this was partly the reaction of religious feelings after the Revolution and partly the necessity for works resulting from the destruction, by disamortization, of those which had previously existed. Under the administration of Señor La Cierva as Director-General, there was published in folio (cii-704 pages) "Memoranda for the Study and Organization of Benevolent and Provident Institutions" (Apuntes para el estudio . . . de las Instituciónes de Beneficencia) from which the following date are extracted. The benevolent institutions may be classified as general, provincial, municipal, and private. The general institutions, supported by the State, are nine in number, and may be divided into hospitals, asylums, and schools, according to the objects for which they exist. The hospitals are those of La Princesa, with 300 beds, for acute cases in medicine and surge; the Ophthalmic Institute, with 100 beds; the insane asylum of Santa Isabel, at Leganés, with 130 beds for poor patients, 30 beds for paying patients of the first, and 40 for those of the second, class. The objects of these last to establishments are indicated by their names. The asylums are the Hospitals of Jesus Nazareno, the Carmen, the King's Hospital at Toledo, and that for superannuated workingmen, the first and second of these being for men and for women respectively, each with 250 beds; the third, mixed, 60 beds for either sex; the last, for men only, to the number of 80. The schools for the blind are: Santa Catalina (29 pupils); La Union, for 106 orphan girls.
The number of persons benefited in all these establishments was 30,606 during the five years from 1904 to 1908. Moreover, in the single year 1908, the public consulting-room of the Princesa Hospital prescribed for more than 8,000 persons; that of the Ophthalmic Institute for more than 4,000. The appropriation for charitable purposes in the general estimate of the Government amounted to 2,665,775 pesetas ($499,208), not including subventions to certain private establishments. The annual expenditure on the general establishments is 775,818 pesetas.
Besides these charitable institutions, the dispensaries, consulting stations and clinics, noted in the "Memoranda" above referred to as a single group, must be taken into consideration. They are 113 in number and exist in all the provinces except Cáceres, Cuenca, Gerona, Guadalajara, Huesca, Lérida, Logroño, Lugo, Orense, and Toledo. Through these institutions 1,261,361 persons have received assistance, 420,397 medical prescriptions have been given, 45,893 food rations, and 4762 articles of clothing distributed, 10,565 allowances provided for nursing mothers, amounting to 37, 829 pesetas ($7,500), and 608,686 quarts of milk distributed. In the statistics of provincial and municipal charities may also be included gratuitous medical attendance and attention to sanitary precautions. The first is supplied by 7,769 physicians who visit 813,815 families, approximately 3,257,260 individuals, that is to say that each physician has 419 persons under his care; the second is carried on by means of establishments in 23 of the provinces. The expenditure of the provinces on charities amounts to 26,436,273 pesetas (about $5,270,000.), 44.72% of their budget; and of the municipalities, 18,206,329 pesetas ($3,600,000), 6.23% of their budget. The average for each individual is 2.26 pesetas (about 42 2/3 cents). The provincial and municipal revenues for charitable purposes are respectively 5,961, 794 pesetas ($l,190,000), and 2,387,347 pesetas ($470,000), a total of 8,349,141 ($1,660,000), a rate of 0.44 pesetas (about 8 1/3 cents) per capita. These totals do not include Navarre and the Basque provinces.
In striking contrast with the insufficiency and scarcity of funds and resources which characterizes the official charities, is the enormous amount expended and the variety of institutions founded by private munificence in the endeavour to meet this need in Spain. Without counting the important donations with which it has contributed to more efficient service in the department of public charities, the alms given directly for the maintenance of many charitable associations, to the needy on the public highways, or privately to succour those who are ashamed to beg, it may be said that the capital expended by private charity in Spain for the relief of the physically and morally indigent is enormous. Indeed, were it not for the rapacity of many, the egoism of some, and the carelessness of all, this alone would suffice to counteract in great part the ravages of extreme poverty and to solve many of the problems of pauperism. The number of charitable institutions founded and sustained in Spain by private means is 9,107. Large as this number is, it represents less than one-half the number of those that have existed and those that still exist without being known. Their capital amounts to 400,652,370.36 pesetas ($2,081,000). Of this capital 152,417,413 pesetas ($30,480,000) are invested in registered bonds; 80,095,269 ($16,019,000) in certificates payable to bearer; 28,048,888 ($5,609,000) in city property; 31,951,114 ($6,390,000) in mortgages and country property; 17,753,815 ($3,550,000) in loans; and 27,694,432 ($5,538,000) in shares of the Bank of Spain. All this capital, however, does not produce the results intended by the donors. In Señor La Cierva's "Memoranda" the number of the institutions which are inoperative, with their properties, are summarized under one heading (No. 4). Fortunately, they are not many — 4,631 — with a capital of 6,862,380 pesetas ($1,372,000) and an income of 378,832 pesetas ($75,700).
It is to be noted, also, that the capital for charitable purposes increases continually and in no insignificant proportion. The reports of the registrars and notaries, and the data published by the "Dirección General de lo Contencioso", show that the acquisitions to charitable institutio, official and private, from 1899 to 1908 have netted 161,330,354.38 pesetas ($32,266,000) for the State, from taxes on inheritances and transfers of real estate, which gives a total annual average of 17,925,596.04 pesetas ($3,585,000), an annual average of .96 pesetas (nearly 18 cents) for each inhabitant.
Those charitable works of a distincly pious nature reached the maximum point from the fifteenth to the eighteenth centuries and decreased rapidly in the following centuries; with those dealing with social-economic problems exactly the contrary was the case. This is a natural consequence of the politico-social character of the respective periods. Similar is the development of the foundations for the benefit of women and similar causes serve to explain it. On the other hand, charities having for their object the relief of the sick and poor are not subject to decided variations, doubtless because this special form of need is constant.
Ninety-five per cent of the beneficent foundations in Spain have had their mainspring in charity, have been sustained by Christian sentiments, and have suffered from the animosity of Radicals of all stamps. The four hundred and forty-two official charitable institutions (provincial or municipal) are attended by religious communities or by associations of women. In one hundred and eleven of these institutions these services are rendered gratuitously; and in two hundred and eighty-eight they receive a peseta (about 19 cents) daily for food and ten pesetas a month for clothing. All the private institutions are attended by religious communities and many of them supported by them as well. The organizations through which charities are operated are a Protectorate and Provincial and Municipal Committees. To the Protectorate, directed by the minister of the Interior and the president of the Council, pertain the functions of classifying, creating, enlarging, or modifying the various charitable institutions, the distribution of surplus funds, the authorization of representatives of the institutions to have recourse to courts of justice and to sell property, the appointment and suspension, dissolution and reorganization of committees (juntas), authorization of transfers of scrip in the public debt, approval of statements and accounts, etc. The juntas, as subordinate organs, have only to co-operate with the protectorate, acting as agents and distributors of the property of the various institutions.
Radical and sweeping reforms were introduced and carried through by Señor La Cierva. He began by reorganizing the protectorate, giving it a more numerous and better qualified personnel, creating the "Junta Superior de Beneficencia" to assist the Protectorate, and constituting a special bureau for the management of expenditures, liquidations, and savings effected by it in favour of the charitable institutions. Another measure was the formation of archives, provincial and municipal, with corresponding indexes, giving a great deal of correct, though incomplete, statistics, to serve as a basis for the knowledge of the work done in behalf of charity, the number, capital, and patronage of the various charitable institutions. In this way the Protectorate is ably assisted in the performance of its important duties. Further measures were also prescribed which completed the reform.
Religion, Morality, Customs
The greatest diversity in all respects exists in Spain between the inhabitants of the of the various regions; but certain zones may be marked off in which some characteristics in common may be observed. Some similarity may be noted between the regions which were longest under the sway of Arab influences — Valencia, Murcia, and Andalusia — and also between those which in more recent times have come more directly in contact with foreigners, especially the maritime regions of Galicia and Andalusia, and the centres of commerce.
The Spanish people are as a rule religious, and naturally inclined to the practices of Catholic worship. In their popular festivals secular diversions hold an equal place with religious observances. The morning is devoted to magnificent church functions, and the afternoon to balls, bull-fights, and other amusements, which are carried on into the night. A great variety may be noted in the character of the popular diversions in the different sections, while the religious features are uniform and universal. In Andalusia and Murcia the bull-fight still holds first place; in Valencia the enthusiasm for it is not so great, and still less in Catalonia, Aragón, and other regions. In the Basque provinces the favourite sports are pelota, barra, and others. Catalonia is much addicted to dancing, and its popular dances are very various; here the ancient and extremely artificial dance of the Sardanas, in which a great number of persons take part, dancing in the form of a great circle, is still the fashion. The name is connected with that of Sardos or Cerdanes of Sardinia. In Aragón the jota, where the partners, man and woman, dance facing each other, but without taking hands, is still popular. In Andalusia and other provinces they have similar dances where the partners do not take hands. But as a rule more modern dances — the waltz, etc. — are more common. There are many regions, however, where the people scarcely dance at all.
There is also great difference in the popular songs of various sections. In the sections where Arabic influences have prevailed , singing is very general, but without chorus, sometimes accompanied by the castanets, sometimes by the guitar. Another instrument very much used is the gaita (bagpipe), a goatskin bag filled with air by means of which a kind of pipe is made to produce a continuous, monotonous sound. The inhabitants of the Basque provinces are noted for their good ear and the tunefulness of their songs, and of all the Spanish peoples they practice choral singing most. In Andalusia the seguidillas, malagueñas, etc. are very popular, some of them, as the saetas of Seville, being sung in religious processions. Religious feasts are celebrated with long church functions, solemn Mass, music, and sermons, besides processions and pilgrimages. There are processions which have become widely celebrated, to which the people of all the surrounding district flock, such as the festivities of Holy Week at Seville and of Our Lady of the Pillar in Saragossa. The most popular devotion of the Spaniards is to the Blessed Virgin, the Mother of God, particularly under her titles of the Immaculate Conception, of the Seven Dolours, of Mount Carmel, and of the Rosary. Innumerable Spanish women bear the name of Mary to which is added some distinguishing title, de la Concepción, del Rosario, del Carmen, de los Dolores. Commonly, however, they are addressed only by the particular invocation, hence the Carmens, Dolores, Rosarios, Conchas (Concepcion), Mercedes, etc. There is scarcely a town which does not possess a chapel or sanctuary dedicated to the Blessed Virgin, to which pilgrimages are made once or more frequently during the year. Many of these images are considered miraculous and are the centres of poetic legends.
The sacraments are much frequented in Spain, especially in the more cultured sections — Catalonia, Valencia, Navarre, the Basque provinces, Old Castile, so that the Decree of Pius X with regard to daily communion was well received and the practice taken up. All kinds of pious congregations and confraternities, both ancient and modern, — such as those of Mount Carmel, the Rosary, the Third Orders, especially that of St. Francis — are very widely spread in Spain. Certain idiosyncracies noticeable in the character of the people in some sections may easily be traced to the influence exercised by these pious practices. Nevertheless, impiety, incredulity, and indifferentism are making appreciable progress, mainly owing to the effects of pernicious journals, which are published and circulated with incredible freedom. It is difficult to determine to just what degree this propaganda has altered the traditional character of the Spanish people, and the Catholics of Spain seem not to agree in estimating the extent to which this damage has extended, some believing that it is deep and irremediable, others that it is superficial and could easily be arrested by repressive measures enacted against the agents of public immorality.
RAMÓN RUIZ AMADO 
Transcribed by Lucia Tobin

Spalato-Macarsca[[@Headword:Spalato-Macarsca]]

Spalato-Macarsca (Salona)
DIOCESE OF SPALATO-MACARSCA (SPALATENSIS ET MACARSCENSIS).
Suffragan of Zara. Salona is the most sacred ground in the Austrian monarchy, where Titus the pupil of St. Paul preached, where the followers of Jesus Christ first shed their blood as martyrs, and where beautiful examples of basilicas and other early Christiansculpture have been discovered. Byzantine art spread under Justinian I to the shores of the Adriatic Gulf, the baptistery in Salona dating from this period. Forty-seven bishops of Salona are known: Hesychius III is mentioned in the twentieth book of St. Augustine's "De Civitate Dei"; an epistle from Gelasius I is addressed to Honorius; Honorius III conducted a synod in 530; Natalis at a Council in 590, unjustly deposed his archdeacon Honoratus, but Gregory the Great took the latter's part. In 639 Salona was destroyed by the Slavs. In 647 the city of Spalato began to arise from the ruin of Salona, and after an interregnum of eleven years its archbishops took over the territory of the archbishops of Salona. Out of the long series of its seventy-nine archbishops may be mentioned St. Rayner (d. 1180), and the unfortunate Marcus Antonius de Dominis, who was deprived of his office after having filled it for fourteen years and died an apostate at Rome in 1624; Thomas, who resigned his office voluntarily (thirteenth century), is the author of a history of the bishops of Salona and Spalato.
The Gregorian reform decrees were discussed at synods in Dalmatia as early as 1075 and executed in 1111 by Archbishop Ascentius. At the great provincial synod in St. Andrew's Church in 1185, Archbishop Petrus VII excommunicated the heretics and all who had taken possession of church property. He also prescribed the daily chanting of the Office of the Blessed Virgin. In the Council of 1292, John VII, Primate of Dalmatia, threatened to punish all bishops who interfered with other dioceses. With the death of Archbishop Laelius Cippico (1807) began another interregnum which lasted twenty-three years. The Church in Dalmatia was then reorganized, Macarsca united with Spalato, and the latter as a simple bishopric made subject to Zara. Paul Miossich was appointed first bishop of the new diocese in 1830.
The See of Spalato-Macarsca numbers 199,800 Catholics; 231 secular priests; 91 male religious in 15 stations; and 125 nuns in 9 stations.
FARLATI, Illyricum sacrum, I-III (Venice, 1751); THEINER, Monum, slav. merid., 4, 13, 15, 72, 113, 115, 161, 224 sq., 354, 358 377, 419, 442, 495, 546-48, 638 sq., 651; Monum. Hungariae, I, 496, 521, 762; II, 374; GAMS, Series Epp., 419-21.
CÖLESTIN WOLFSGRUBER 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Spalato-Macarsca
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Spanish Language and Literature
Spanish, a Romance language, that is, one of the modern spoken forms of Latin, is the speech of the larger part of the Iberian or most westerly peninsula of Europe. It belongs to the more central part of the region: Portuguese is spoken in the western part, Basque in the Pyrenees district and adjacent territory, and Catalan in the east. By colonial iperations Spanish has been carried to the Western Hemisphere, and over 40,000,000 of persons use it in South America (where Brazil and the Guianas are the most important tracts escaping its sway), in Central America, Mexico, Cuba, Porto Rico, and sporadically in southern parts of the United States, such as Texas, California, New Mexico, and places near by. As the official language it has long prevailed in the Philippines, although it has been far from supplanting the native dialects, for the reason that the Catholic missionaries, to whom the civilization of the islands is due, set themselbes the task of learning the native Oriental dialects, rather than the easier one of teaching ttabitants their own Spanish idiom. In the earliest period of Spanish geographical exploration the language was carried to the Canaries. The expulsion, from 1492 on, of the Spanish-speaking Arabs and Jews has led to the extension of Spanish dialects to various parts of Northern Africa, to Turkey, and to other places. On the whole, no fewer than 60,000,000 of persons use Spanish as their native language in widely separated parts of the uue. In the New World the Indian languages have reacted somewhat upon the Spanish vocabulary.
As a medium of literary expression Spanish asserted itself first in the twelfth century: it had been six or seven centuries in the process of evolution out of Latin. Now, while we properly call it a modern spoken form of Latin, we must recognize the fact that it does not represent the highly-refined language of such classic Latin writers as Vergil or Cicero. Quite on the contrary, it is the natural development of the common, every-day Latin of the masses in Italy and, in particular, of the speech used by the Latin soldiers and colonists who, as a result of the Roman conquest, settled in a part of the Iberian Peninsula. This Latin, generally called Vulgar Latin (and sometimes termed, less accurately, Low Latin), is no less respectable in point of antiquity than the noble Latin of our classics. Latin authors like Plautus, who introduce popular characters to our notice, make them exhibit in their diction features that the modern Romance languages have perpetuated. It was, of course, the severance relations with Italy, incident upon the invasion of the barbarian tribes and the fall of imperial Rome, that led to the independent development of the various Romance tongues (Spanish, Portuguese, French, Provençal, etc.) out of Vulgar Latin. The more important elements of differentiation between this latter and classic Latin were these: phonologically, it made principles of vowel quality and syllabic stress superior to the classic distinction of quantitation; morphologically, it tended greatly toward simplification, since it ignored many of the classic flexional variations; syntactically, its analytical methods prevailed over the complicated system of word-order which the elaborateclassic inflexions made possible. These differences are all reflected amply in Spanish. There is little need of concerning oneself with the Iberian and Celtic languages current in Spain before the time of the Roman colonization. So entire was the romanization of the land that they vanished wholly, except for some few and very doubtful survivals in the lexicon. The groundwork of the Spanish vocabulary is Vulgar Latin, with certain historical and literary additions from classic Latin, Germanic, Arabic, French, Italian, and, in a slighter degree, from the East and West Indian and other languages.
Vulgar Latin possessed these accented vowels: a (= Lat. a and a); open e (= Lat. e and ae); close e (= Lat. e, i, and oe); close i (=Lat. i); open o (= Lat. o); close o (= Lat. o and u); the diphthong au; and close u (=Lat. u). In the transition into Spanish, the open vowels (whether in a free or a protected position) became the diphthongs ie and ue respectively (as in piedra, "stone"; fuerte, "strong"). An adjoining palatal sound could, however, prevent the diphthongization. In general a and the close vowels maintained themselves in Spanish (padre, "father"; seda, "silk" from Lat. seta; lid, "contest" from Lat. lis, litem; hora, "hour"; tu, "thou"): the diphthong au became close o (aurum, Span. oro): but a neighbouring palatal could close the V.L. a to e (leche, "milk" from lac, lacte), the V.L. close e to i (cirio, "wax taper", Lat. cereum, whose e in hiatus before the u provided the modifying palatal force), and the V.L. close o to u. For the substantive (noun and adjective) it should be said that a V. L. form corresponding to the Latin accusative case was the basis of the Spanish word.
The history of the V. L. unaccented vowels passing into Spanish varied according to the position of the vowel in the word: in the initial syllable it was more likely to be preserved; in the medial position or at the end (i.e. in the last syllable of the word) it often disappeared or underwent some modification. Distinctions of quality were unimportant for the V. L. unaccented e and o in Spain, so that we are now concerned with but five vowels sounds, a, e, i, o, and u (all of which tended to be close in value) and with the V. L. diphthong au (which became close o in Spanish). At the end of a word thse sounds were reduced in Spanish to three, a, e, o, in the really popular pronunciation: unaccented final i and u are found now only in Spanish words of a more or less learned type (as in crisis or tribu). Here a and o have proved to be quite tenacious; e has disappeared except after certain consonantal sounds which Spanish does not tolerate as final. In the first syllable of a word, unaccented a was treated usually as it was treated under the accent; e remained unless closed to i by a following palatal or labial element of the accented syllable (as in simiente, "seed", Lat. semens, sementum; igual, "equal", Lat. oequalis-em V. L. equalem); i generally was preserved, but through dissimilation from accented Lat. i it sometimes became e (vicinus, -um, Span. vecino); o remained and V. L. au became o, but a preceding or following palatal (Lat. jocari, V. L. iocare, Span. jugar, "to play"; dormiendum, Span. durmiendo, "sleeping") could close the o to u and by dissimilation from a following accented o could become e (formosus-um, Span. hermoso, "beautiful"). In the medial position a as a rule remained (anas, anatem, Span. anada, "duck"); the other vowels were lost in the popular pronunciation, but in certain cases, of doubtful popular origin, they appear to have been kept in order to present the juxtaposition of consonants not easily pronounced together (lacrima, Span. lagrima, "tear"). In a great variety of cases analogy has interfered with the strictly phonological development of the Latin vowels into Spanish. Later borrowings have conformed either not at all, or only in part, to the laws of popular development.
For the greater part the syllable entitled to the stress in Latin has retained it in the Spanish; in the verb conjugation, however, no new exceptions are encountered. These are chiefly due to the operation of analogy: hence the dislocation of the accent in the 1st and 2nd persons plural of imperative tenses (amabamus, but Span. amabamos, to accord with amaba, amabas, amaban). For obviously convenient purposes the Spanish Academy has devised a system of written accents. Ordinarily the mere aspect pf the word is a sufficient index to the place of the syllable stress, since, properly, words ending in a vowel or in n or s stress the second last syllable, while those ending in a consonant (except n or s) stress the last syllable: all word violating these two leading princples and all stressing any syllable except the last or second last require the written accent (e.g. amigo, "friend"; salud, "health"; aman, "they love"; llevas, "thou bearest": but baja, "bashaw"; huesped, "guest"; nacion, "nation"; interes, "interest"; huerfano, "orphan").
Excepting such notable cases as g (before e or i) and c (before e or i), the V. L. consonants were practically those of classic Latin. As for the vowels, so for the V. L. consonants, their lot in Spanish being dependent upon their being in the initial, the medial, or the final position. In the initial position they resisted change to a large degree; in the medial position they simplified, if double, and in general they displayed a tendency to adapt themselves to the surrounding vocalic conditions (e.g. single voiceless consonants voiced, certain voiced consonants were absorbed, etc.); in the final position their enunciation sometimes became so weak as to lead to their disappearance. While the modern Spanish vowels have preserved much of the sonority of their Latin originals, the consonants have greatly weakened in the force and precision of their utterance; even refined and careful speakers often fail now to pronounce the intervocalic d of the past participial ending in amado, etc., which for them become amao (or amau), etc. At the beginning of the words these V. L. consonants remain: p, b, d, c (before a, o, u, or r), g (before a, o, u, or r), l, r, m, n, s, v (as in padre, bebe from, bibit tanto from tantum, dar from dare, cadena from catena, etc.). While in the Old Spanish period, i. E. down to the fifteenth century, the initial b remained the stop or explosive (like English b) that it was in Latin, it has become in more recent times a bilabial spirant and as such is now co-equal with the Spanish v, which early gained this value both initially and medially. Still, if pronounced with emphasis in the initial position and everywhere after m and n, the b and v both have the stop sound. The d, too, initially, medially, and at the end of the word, has lost much of its explosive energy and become practically a spirant; in fact in the final position it is seldom heard in popular pronunciation. The initial r has a well-rolled trill of the tongue and is equivalent to the intervolalic rr, while the final r like the medial single r or r after a consonant (except n, s, l) has a feebler sound; even this latter, however, is stronger than the ordinary English r. Latin initial h was valueless in V. L. and usually was not written in Old Spanish (Lat. habere, O. Sp. aver, modern haber); its appearance in the modern speech is due to an unnecessary etymological restoration.
A characteristic change in really popular words is that of Latin initial f (except before l, r, and ue) into a strong aspirate h sound, still incorrectly denoted by f in the Old Spanish period. Later on h was substituted in writing for this aspirate f, and still later, like the original Lat. h, this one lost all sound (Lat. ferrum, O. Sp. fierro, modern hierro). There is no real reason for supposing, as has been done, that this transformation of Lat. f was the result of an Iberian or Celto-Iberian inability to pronounce initial f. Before r and ue (from Lat. o) and also, in quite a number of cases not well understood before any sound, the f remains, as in Latin, a labio-dental spirant (English f). When followed by l the history of f was like that of c and g: the result for all three was a palatalized l which soon began to be represented by ll (approximate to li in English "filial": flamma, Span. llama, clamare, Span. llamar, etc.). There are cases of the retention of the f and p (flor, planta, etc.). Before e or i, g had already in V. L., like Lat. j and like Lay. d before an e or an i in hiatus, the value of y: in all cases this y disappeared before unaccented e and i (germanus-um, O. Sp. ermano, modern hermano with meaningless h, etc.), before an accented e or i or the other unaccented or accented vowels the y might remain (gener, generum, Span. yerno; jacet; Span. yace, etc.) or become in O. Sp. a j (English j sound) which in the modern speech has developed into a velar sound (jam, magis, Span. jamas). Before e (Lat. e, oe, ae) and i the c had already begun to assibilate in Latin itself; in O. Sp. it yielded the voiceless dental sibilant c (pronounced ts): in modern Castilian this sound has become the lisped one th (as in "thin"), and is written c before e or i (centum, Span. ciento; civitas, civitatem, Span. ciudad). In Andalusia and largely in Colonial Spanish the sound is now that of a voiceless s. The Lat. combination qu ceased in Spanish to have its u pronounced before e or i, and the spelling with u is only conventional (quem, Span. quien, etc.), before unaccented a and o the u disappeared absolutely (quattuordecim, Span. catorce; quomo[do], Span. como, treated as unaccented in the sentence); before accented a the u retains its value as a w, and the combination is now written cu (quando, Span. cuando). To every Latin word beginning with s + a consonant Spanish has prefixed an e (scribo, Span. escribo).
In the medial (intervocalic) position double p, t, and c (before a, o, u,) simplified (cappa, Span. capa, etc.); but single p, t, and c voiced to b, d, and g (lupa, Span. loba, etc.); and this voicing also occurred before r (capra, Span. cabra, etc.) If i or u in hiatus (i.e. a semi-consonant) followed the single p, t, c, the voicing did not occur (sapiat, Span. sepa; sapui, O. Sp. sope, modern supe). Between vowels b and g have usually been kept, the former as a bilabial spirant: in more popular treatment d has disappeared (sedere, O. Span. seer, modern ser), but there are many instances of its retention (sudare, Span. sudar, etc.). After Lat. i the v disappeared (rivus-um, Span. rio), but in most other cases it remained as a bilabial spirant euqal in balue to originally intervocalic b (novus-um, Span. nuevo). As in the initial position, g dissppeared before e and i (regina, Span. reina) and remained before the other vowels (negare, Span. negar, etc.). While single l, n, and r remained unchanged, the double r remained as a very strongly-trilled sound (like initial single r) and double n and l ordinarily palatalized to the written n and ll (with sounds approximate to those of ny in English "canyon" and li in "filial"). In Latin the intervocalic s was voiceless (English s of "case"); in Spanish it voiced early to the sound of English z, but this z unvoiced again to the sharply hissing s in modern Spanish. If double, the Lat. ss continued to be so written in O. Span, and remains a voiceless single s in modern Spanish, which tolerates no double consonantal sounds except in rare cases, those of cc and nn. Spanish (and already V.L.) developed new sibilant sounds out of intervocalic t and c+y (i.e. e or i in "hiatus"). For ty, O. Sp. had a voiced dz sound denoted by z (ratio, rationem, Span. razon) and for cy either that same sound or the corresponding voiceless one of ts denoted by O. Sp. c (V. L. capicia, O. Sp. cabeca) and modern z (cabeza). The Lat. intervocalic c followed by e or i, likewise produced the voiced dz sound, written z in O. Sp. and now written c or z (in the final position) with the lisped sound th (crux, crucem, cruces, Span. cruz, cruces).
There are a great many other medial consonant combinations. Notable are the changes of ct to ch (pronounced as in English "church"; nox, noctem, Span. noche), of l + consonant to u + consonant (alter, alterum, Span. otro though X autro X outro) or to a palatalization of the consonant (multum, Span. mucho, with ch like that in English "church"), of ly to j (cilia, Span. ceja) of ny to palatalized n (written n; cuneus -um, Span. cuno etc.). The variations in the cases of consonant combinations containing l have not yet been properly studied. Of the final consonants usual in Latin s and n remain, the former especially inflexion; t, d, and c were lost (amat, Span. ama; amant, aman; est, Span. es; ad, Span. a; nec, Span. ni).
It is in its phonological development that Spanish differentiates itself most from the related Romance languages: in its morphological and syntactical development it is more closely akin to them and the problems that arise belong in general to comparative Romance Philology. Therefore much less attention need be devoted to them in an individual account of Spanish. As in general Romance, so in Spanish the Latin declensions are reduced practically to three, corresponding to the Latin first, second, and third; the neuter gender disappears in the noun (the Latin neuters usually figuring in the second declension as Spanish masculines) and remains only in the demonstrative pronoun (esto, eso, aquello) and the article (lo); for nouns and adjectives the only case and number distinctions left are those corresponding to the retentions of the nominative (vocative) and other cases in only learned formations (Dios from Deus, Carlos from Carolus) or in petrefactions [as in jueves, "Thursday" from Jovis (dies); ogano "this year" from hoc anno, etc.]. The pronoun has preserved more of the Latin cases (ego, V. L. X eo, Span. yo; acc. me, Span. me; mihi, Span. mi, etc.).
The passive and deponent voices of Latin have disappeared and are usually replaced by periphrases (e.g. a reflexive formation el libro se lee=liber legitur or by a combination of the verb "to be" or some equivalent auxiliary with the past participle of the main verb). The four regular conjugations of Latin have been reduced to three, which parallel the Lat. first, second, and fourth, and practically to two, since the second and the fourth differ in only four forms. A peculiarity of the language is the appearance of a number of so-called radical-changing verbs, which, regular as to their tense and personal endings, show a variation between ie and ue in the accented root syllable and e (upon occasion i) and o (upon occasion u) in that same syllable unaccented (siento, sentir, sintamos, etc.). There are many irregular (strong) verbs. Of the indicative tenses, the present abides; while the future has been supplanted by a periphrasis consisting of the infinitive of the main verb + the present (or endings of the present) indicative of haber Lat. habere (amar + he, "to love" + "I have", whence amare, "I shall love"). In like manner a conditional (past future) has been formed by adding the endings of the imperfect indicative of haber to the infinitive of the main verb (amar + [hab]ia, whence amaria, "I should love"). The Lat. perfect indicative has become a simple preterite in ordinary use and a new perfect has been produced by combining the present indicative of habeo with the past participle of the verb in question (ame from amavi, "I loved"; he amado from habeo amatum, "I have loved"). The future perfect has coalesced with the present perfect of the subjunctive to form the future (or hypothetical) subjunctive, which tense, however, is now little used in spoken language.
Of the Latin imperative only the second singular and plural present have remained (ama, Lat. ama; amad, Lat. amate), and these are of restricted service: their place is generally taken in polite usage by forms derived from the present subjunctive. To go with these latter there has been devised a new pronoun of ceremonious import, usted, ustedes (from vuestra merced, "Your Grace", etc.), which is frequently abridged to Vd., Vds. Or V., VV. It may be said once for all that all the perfect tenses of the indicative and subjunctive both are made up of the requisite form of the auxiliary haber and the past participle of the principal verb. Of the Latin subjunctive tenses the present remains; the imperfect has vanished wholly; the pluperfect has become an imperfect in force (amase, "I should love", from amavissem, amassem); the perfect has been spoken of. A second subjunctive imperfect largely interchangeable in use with the other is one derived from the Latin pluperfect indicative (amara, "I should love", Lat. amaveram, amaram). This still has occasionally its original pluperfect (or even preterite) indicative force. Of the Latin non-finite forms, the infinitive, the gerund (with uninflected present participial use) and the past participle (originally passive, but in Spanish also active) alone survive. In the perfect tenses which it forms the past participle is invariable: when employed adjectively it agrees with the word to which it refers in both gender and number. The Latin present participle (in ans, antem, etc.) has become a mere adjective in Spanish.
A further peculiarity of Spanish is its possession of two verbs "to have", tener and haber, of which the latter can appear only as the auxiliary of perfect tenses or as the impersonal verb (hay, "there is", "there are", habia, "there was", "there were", etc.) and of two verbs "to be", ser and estar, which are likewise kept apart in their uses (ser indicates permanency and estar only transiency when they predicate a quality; estar alone can be employed where physical situation is concerned; etc.). A striking syntactical fact in Spanish is the employment of the preposition, a "to", or "at", before the noun (or any pronoun except the conjunctive personal pronoun) denoting a definite personal object (veo al hombre, "I see the man"). The word-order is rather lax as compared with that existing in the sister-languages.
LITERATURE
As has been stated above, Spanish literature properly so-called began in the twelfth century. Of course Latin documents written in Spain and running through the Middle Ages from the fifth century on show, here and there, words which are obviously no longer Latin and have assumed a Spanish aspect, but these charters, deeds of gift, and like documents have no literary value. None attaches either to the liguistically interesting Old Spanish glosses of the eleventh century, once preserved in the Monastery of Santo Domingo de Silos at Burgos, and now at the British Museum in London. But in the epic "Poem del Cid" and in the dramatic "Auto de los reyes magos" of the twelfth century we find Spanish appropriated to the purposes of real literature. It is not absolutely certain which of these two compositions antedates the other; each is preserved in a single MS. And in each case the MS is defective. The little auto, or play, of "The Magian Kings" seems to have been based on an earlier liturgical Latin play written in France, and is certainly not the work of an apprentice hand, for in direction and versification it shows no little skill on the part of him who wrote it. In dramatic technic it marks an improvement upon the methods discernible in the group of Franco-Latin plays to which it is related. It deals of course with the visit of the Three Wise Men to the stable of the Child Jesus at Bethlehem, but the manuscript breaks off at the point where they quit Herod. Thus in Spain, as in Ancient Greece and as in the other lands of Modern Europe, the drama, in its inception, has close affiliations with religious worship. Curiously enough, we have no further absolutely certain records of a written Spanish play until the fifteenth century. We are certain, nevertheless, that plays were constantly acted in Spanish during this long interval, for the law-books speak of the presence of actors on the soil and brand some of them, especially those producing juegos de escarnio (a kind of farce), as infamous.
All the evidence tends to place the date of composition of the "Poema del Cid" (also called "Gesta de Myo Cid" or "Cantares de Myo Cid") at about the middle of the twelfth century. The fourteenth-century MS. Containing it is in a deplorably garbled condition, having folios missing here and there and showing lines of very uneven length as well as assonating rhymes frequently imperfect. The chances are that it was written at first in regularly framed assonance verses of fourteen to sixteen syllables — each breaking normally into half-lines of seven to eight syllables, such as now form the usual romance or ballad line — and that these verses constituted stanzas or laisses of irregular length, such as we find in the Old French "Chanson de Roland" and other chansons de geste. The hero celebrated in the poem was the doughty warrior Rodrigo (Ruy) Díaz de Bivar, who died in 1099 and whom the Arabs styled Cidy — "My Lord". He had been exiled from his native Castile and, after serving now this and now that Moorish kingling in his wars against his neighbours, Rodrigo had been able to take Valencia from the infidels and establish himself there as an independent ruler. In the 3700 and more lines of the "Poem" although the historical element is large, the figure of the Cid is highly idealized; he is no longer fractious with respect to his monarch, Alfonso of Castile, as history shows him to have been, and when he has achieved independence he still avouches himself an adherent of that monarch. A great deal is made in the "Poem" of certain unhistorical marriages of the Cid's daughters to fictitious Infantes of Carrión, who desert their brides but are later degraded after being defeated in the lists by the Cid's champions. The poem breathes throughout the spirit of war; battle scenes are always described with great zest and the various conquests of the hero in his victorious progress through Moordom are enumerated fully. To the thirteenth century there may be ascribed another epic poem treating of the Cid. This, also preserved in a single late and garbled manuscript, is called by scholars the "Crónica rimada" or the "Rodrigo". It deals with wholly imaginary exploits of the youthful Cid. Here we find the germs of the story of Rodrigo and Ximena which grew into the plot of Guillen de Castro's Golden-Age play, "Las Mocedades del Cid", and passed thence to Pierre Corneille's famous French tragi-comedy, "Le Cid" (1636). The original metrical and rhyming scheme of the Rodrigo was probably that which we have assumed for the "Poem del Cid".
Another and earlier Castilian hero is the protagonist of a thirteenth-century epic poem, the "Poem de Fernán González", found in a defective fifteenth-century MS. As we have it, this "Poem" seems to be a redaction, made by a monk of the monastery of Arlanza, of an older popular epic. It is in the verse form called cuaderna via, i.e. monorhymed quatrains of Alexandrines, a form much utilized by the didactic writers of the thirteenth century, when the Alexandrine was imported from France. The adventures of the battlesome tenth-century Count Fernán González in conflict with Moor and Christian and especially with the hated suzerain, the King of León, are described in detail. The latter part of the poem is missing, but we have the whole of its story narrated in an exceedingly important document, the "Crónica general" (or "Crónica de España") of Alfonso X (thirteenth century).
This ostensibly historical compilation became, in the form given to it by Alfonso and his assistants and in the later redactions made of it, a veritable storehouse of Old Spanish epic poetry. Dealing with historical or legendary figures, the "Crónica" will give what is regarded as the true record of fact in connection with them and then proceeds to tell what the minstrels (juglares) sing about them, thus providing us with the matter of a number of lost poems. The "Crónica" is in prose, but in the portions concerned with the accounts attributed by it to the minstrels it has been discovered that the seeming prose will, in places, readily break up into assonanced verses of the epic type. So, while the "Poem del Cid", the "Rodrigo" and the "Fernán González" are the only monuments of Old Spanish epic verse preserved in compositions of any length, the "Crónica general" has snatches of other epic poems whose plots it has taken over into its prose. Interesting among these is the account which it contains of the fictitious Bernardo del Carpio, whose epic legend would appear to have been a Spanish re-fashioning of the story of the French epic hero, Roland. On this account some scholars have assumed that the Old Spanish epic was modelled from the inception of the French epopee; but it is probable that there were Spanish epics antedating the period of French influence (e.g. the Fernán González). French influence aided doubtless in the artistic development of the later Spanish epic legends. Elements of fact have been discovered in the Leyenda or "Legend of the Infantes of Lara", whose tragic deaths, as well as the revenge wrought for them by their Moorish half-brother, are described in the "Crónica General". The brilliant Spanish savant, Menéndez Pidal, has succeeded in re-casting in verse form an appreciable part of the "Crónica" narrative. Probably once made the subject of poetic treatment were Roderick the Goth and the foreign hero, Charlemagne, who had had much to do with Spain; the "Crónica" has no little to say of them. Before leaving this matter it is meet to advert to the theory once exploited that the Spanish epic was the outgrowth of short epico-lyric songs of the type of certain of the extant ballads (romances) some of which deal with the heroes celebrated in the epics. But it has been shown that the ballads hardly go back of the fourteenth century and that the oldest among them were derived, in all likelihood, from episodes in the epic poem or were based upon the chronicle accounts.
In the thirteenth century a considerable amount of religious and didactic verse appeared. Now we meet with the first Spanish poet known to us by name, the priest Gonzálo de Bérceo, who was active during the first half of the century. Adopting the cuaderna via as his verse form, he wrote several lives of Saints ("Vida de Sto. Domingo de Silos", "Estoria de S. Millán", etc.), a series of homely but interesting narrations of miracles performed by the Blessed Virgin (Milagros de Nuestra Senora), and other devout documents. In all of these he speaks in plain terms with the express purpose of reaching the common man. Of late there has been ascribed to him, but not with certainty, a lengthy poem in cuadernaa via, the "Libro de Alexandre", which brings together many of the ancient and medieval stories about the Macedonian warrior. A number of the writings of this period reflect, more or less faithfully, French or Provençal models. They include the "Libro de Apolonio", which may primarily have been of Byzantine origin, the "Vida de Santa María Egipciaqua" (dealing with the notorious sinner and later holy hermitess, St. Mary of Egypt), the "Book of the Three Kings of the East" (erroneously so called, and better termed the "Legend of the Good Thief": the MS. Has no Castilian title), and the "Disputa del Alma y el Cuerpo" (a form of the frequent medieval debates between body and soul). Doubtless also borrowed from Gallic sources is a "Debate del Agua y el Vino", which is combined with a more lyrical composition, the "Razó feita d'Amor".
Prose composition on any large scale is posterior to that of verse. Apart from the "Fuero Juzgo" (1241: a Castilian version of the old Gothic laws) and some minor documents, no notable works in prose appeared before the advent of AlfonsoX (1220-84), who began to reign in 1252. An unwise ruler, he was a great scholar and patron of scholarship, so much so as to be called el Sabio (the Learned) and he made his Court a great centre of scientific and literary activity, gathering about him scholars, Christian, Arabic, and Hebrew, of whom he made use in his vast labours. These he engaged in the compilation of his historical, legal, and astronomical works, toiling with them and taking especial pains to refine the literary forms. We have already spoken somewhat of his "Crónica de España" (more commonly known as the "Crónica general"), in which he sought, using all available earlier historical treatises, to make a record of the history of his own land down to his time. He thus inaugurated a series of Spanish chronicles which were continued uninterruptedly for several centuries after him. Another extensive historical document is the "Grande y general historia", which he seems to have intended to be a summary of the world's history; it remains unedited. In the "Siete partidas", so styled because of the seven sections into which it is divided, he codified all laws previously promulgated in the land, adding thereto philosophical disquisitions on the need of those laws and on multifarious matters of human interest. For astronomy he had a particular affection, as the extant Alphonsine Tables and other works demonstrate. Apparently he indited no verse in Castilian; he has left us some "Cantigas de Sta. Maria", written in Galician-Portuguese, in which at the time other Castilians and Leónese also composed lyric verse.
His example was followed by his son and successor Sancho IV, who had put together the didactic "Castigos de D. Sancho", as a primer of general instruction for his own son. To Sancho's reign (1284-95) or later belongs the "Gran Conquista de Ultramar", which adds to matter derived from William of Tyre's narrative of a crusade fabulous and romanesque elements of possible French and Provençal derivation. This work paved the way for narrative prose fiction in Spanish. In fact there came ere long the first original novel in Spanish, the "Caballero Cifar". Some prose Castilian versions of Oriental aphoristic and like didactic material were followed by the fruitful labours of Alfonso X's nephew, Juan Manuel (1282-1348). In spite of much time spent upon the battle-field or in administrative pursuits, Juan Manuel found the leisure to write or dictate about a dozen different treatises, whose interest is chiefly didactic, e.g. the "Libro de la caza" (on falconry), the "Libro del caballero y del escudero" (a catechism of chivalrous behaviour), etc. Some of these are not now discoverable. His masterpiece is the framework of tales, the "Conde Lucanor" (or "Libro de Patronio"). The stories told here by him are of various provenience, Oriental, and Occidental, and some reflect his own experience. Two of them contain the essentials of the plot of "The Taming of the Shrew". A collection of songs which, like Alfonso, he probably wrote in Galician, has passed from view.
Returning now to follow down the course of Spanish poetry we encounter in the fourteenth century, and in the first half of it, a real poet, Juan Ruiz, archpriest of Hita. He was a bad cleric and his bishop kept him long in prison for his misdeeds. As a poet he was the first to strike in Spanish the true lyrical and subjective note, revealing unblushingly his own inner man in his scabrous "Libro de buen amor", which is in part an account of his lubricous love adventures. He was a man of some reading, as his use of Ovidian or Pseudo-Ovidian matter and of French fableaux, dits, etc., shows. His rhymes and metres are varied according to his subject-matter and his mood. Rodrigo Yanez's "Poem de Alfonso Onceno", a sort of chronicle of Alfonso XI's deeds, may be only a version from the Galician. The Rabbi Sem Tob's "Proverbios morales", a collection of rhymed maxims, is not devoid of grace. In the second half of the century there stands forth Pedro López de Ayala, statesman, satirical poet, and historian, who died Grand Chancellor of Castile, after serving four successive monarchs whose exploits he chronicled in his prose "Crónicas de los reyes de Castilla". His poetical work is the "Rimado de palacio", which is chiefly a satirical arraignment of the society of his time, and useful as a picture of living manners of the period. Besides his "Crónicas" he wrote other prose works and made versions of Latin compositions.
The fifteenth century is, throughout its first half, pre-eminently an age of court poetry. At the Court of Juan II of Castile (1419-54) hundreds of poetasters dabbled in verse; a few really gifted spirits succeeded occasionally in writing poetry. There was much debating on love and kindred themes, and, following up Provençal processes, the debating took often the form of versified plea, replication, rejoinder, sur-rejoinder, etc. Along with this arid, provencalizing, love speculation, we find two other factors of importance in the literature of the period: (1) an allegorizing tendency, which continued, generally in a pedestrian manner, the allegorical methods of the Italians Dante, Petrarch, and Boccaccio, and, doubtless, also of the "Roman de la Rose" and similar French works, and (2) a humanistic endeavour, which manifests itself especially by the rendering into Castilian of noted classical documents of Latin antiquity. The occasional pieces of the court poetizers will be found represented fully enough in the collection made by the king's physician, Juan Baena, in his "Cancionero". In general it is safe to say that the countless pallid, amorous effusions of the court poets transfer to the Castilian Court the earlier Galician aping of the conventionalized Provençal manner. And not only did the Castilians, gathered about their king, Juan II, trifle thus with the poetic muse: the Aragónese and the Castilian nobles who followed the Aragónese arms to the domination of Naples and Sicily engaged in the same practice, and their futilities are embalmed in the "Cancionero de Stúñiga", prepared at the Aragónese Court in Naples.
At the opening of the century, one man, Enrique de Villena, related to the royal houses of both Castile and Aragón, calls for particular attention. He did much to propagate the Provençal style of poetry, but at the same time he was a forerunner of the Spanish Humanists, for he made a version of the Æneid, and he declared his love of allegory by writing his "Doce trabajos de Hércules" and his love for the Italians by translating Dante. Francisco Imperial, a scion of a Genoese family settled in Spain, did much to spread the Dantesque evangel. A friend of Villena and, like him, a lover of Latin antiquity — though he read no Latin himself, he was a patron of those who did — and a venerator of the great Italian poets whom he imitated, was the Marqués de Santillana, Inigo López de Mendoza (1398-1458). He was the first to write in Spanish sonnets copying the Italian structure: in this respect his example was not followed. Not only did he allegorize in verse less tedious than that of most contemporaries, but he showed an unwonted eclecticism by imitating the popular songs of the mountains and pastoral folk. His interest in the literature of the people is avouched also by a collection of their rhymed proverbs which he made. Not the least admirable of his productions is a little prose letter, "Carta al condestable de Portugal", in which he provided the first account of the history of Spanish literature ever committed to writing. Another luminary of the age was Juan de Mena (1411-56), the royal historiographer, to whom we are indebted especially for the "Laberinto", in which he not only indulged his allegorizing propensities but also makes obvious his devotion to the ancient Spanish Latin poet Lucan. At times Mena soars to real poetic heights.
The inevitableness of death had engaged the attention of the plastic and pictorial artist and the littérateur to no slight extent during the later Middle Ages: the French "Danse Macabre" shows what a hold this melancholy idea had taken upon thinking minds. One of the most finished examples of the literary treatment of the subject is the Spanish "Danza de la mierte", which is of the early fifteenth century. It surpasses in poetic vigour the French model which it is said to have followed. A not unworthy historian is Fernán Pérez de Guzmán, author of the "Mar de historias", who evinces no mean power as a portrayer of character in his "Generaciones y semblanzas", in which he describes famous personages of his time. The prose satire in all its virulence is represented by the "Corbacho" of the archpriest of Talavera, Martínez de Toledo (died about 1470), an invective upon womankind. Two noteworthy satires of the second half of the century are the anonymous "Coplas del provincial" and "Coplas de Mingo Revulgo", setting forth administrative vices and the wrongs done to the people at large. The renascence of the Spanish drama is now foreshadowed in some pieces of Gómez Manrique, whose nephew, Jorge Manrique (1440-78), gained enduring fame by his sweet and mournful "Coplas" on the death of his father, which Longfellow has skilfully rendered into English verse. An event of transcendent importance throughout the civilized world was the establishment at this time of the printing-press; it was set up in Spain in 1474.
Of all lands Spain has the richest supply of ballads (romances); no fewer than 2000 are printed by Durán in his "Romancero general". We have reason to suppose that they began to be written in the fourteenth century, but the earliest extant seem to date from the fifteenth century. The great majority, however, are of the sixteenth and seventeenth centuries. While the earlier among them are anonymous, the later ones are often by well-known writers and are clearly artificial in character. Towards the end of the century there appeared in print the first great modern novel, the "Amadis de Gaula", which soon begot many other novels of chivalry like unto itself, recounting the exploits of other Amadises, of Palmerins, etc. The vogue of the progeny of the first "Amadis" — which certainly existed in a more primitive form back in the fourteenth century and has been claimed, against the greater likelihood, for Portuguese literature — became a veritable plague, reaching down into the opening of the seventeenth century, when the success of the "Don Quizote" gave it its death stroke. Over against the idealism of the novels of chivalry there stands already, at the close of the fifteenth century, the crass realism of the "Celestina" (or Tragicomedia de Calisto y Melibea), a novel of illicit love to which the author, presumably Fernando de Rojas, gave a somewhat dramatic form. The work influenced later dramatic production and has decided graces of style. With the "Eglogas" of Juan del Encina (about 1469-1533), the old sacred drama, already timidly attempted by Gómez de Manrique, reappears without showing any clear advance over the ancient "Auto de los reyes magos". Encina also essayed the farce.
Soon after the dawn of the sixteenth century there commences the most glorious period in Spain's political history, that represented by the expansion of her foreign dominion during the reigns of Isabella and Ferdinand, Charles V, and Philip II. Wealth flowed in from the transatlantic colonies and provided the means for developing the arts on a grandiose scale. The literary art keeps pace with the others, and there now ensues what the Spaniards call the siglo de oro, the Golden Age of their literature, which extends even through the seventeenth century despite the political, social, and economic decay which that century so obviously shows. A dependence upon Italy and its Renaissance literary methods manifests itself in practically every form of literary composition. Italian verse-forms (the hendecasyllable, the octave, the sonnet, the canzone, etc.) are naturalized definitively by Juan Boscan (about 1490-1542) and Garcilaso de la Vega (1503-36), who inaugurate an Italianizing lyric movement, which triumphs over all opposition. After them the great poets use the imported Italian measures no less frequently than the native ones. Contemporary Italianates are the Portuguese Sâ de Miranda, Cetina, Acuña, and the versatile Hurtado de Mendoza; of but little effect was the reactionary movement of Castillejo and Silvestre. What the nascent drama of Spain in the sixteenth century owes to stimulus from the Italian drama has not yet been made out fully. Encina had been in Italy; Torres Naharro (died about 1530) published his "Propaladia", a collection of dramatic pieces, at Naples (then an Aragónese Court), in 1517. With him the punctilio, or point of honour, is already an important dramatic motif. In Lope de Rueda (about 1510-65) we see a genuinely dramatic spirit; he was an actor, playwright, and theatrical manager and understood fully how to appeal to a popular audience, as he clearly did in his pasos, or comic interludes, dealing with popular types. After him the dramatists became legion in number; it would be tedious and futile to enumerate them all; only the more prominent and successful need engage our attention.
Juan de la Cueva (about 1550-1609) brings historical and legendary subjects upon the boards; Cervantes (1547-1616), contrary to the real bent of his genius, seeks dramatic laurels; Lope de Vega (1562-1635), Tirso de Molina (Gabriel Téllez, 1571-1658), Calderón (1600-81), Guillén de Castro (1569-1631), Ruiz de Alarcón (about 1581-1639), Rojas Zorrilla (about 1590-1660), and Moreto (1618-1669) bring imperishable fame to the Spanish theatre and make it one of the most marvellously original and fascinating in the history of the world. Love of the Catholic religion and glorification of its practices, blind loyalty to the monarch and exaltation of the feeling called the point of honour, are among the leading characteristics animating the thousands of plays composed by these and lesser spirits. For the individual merits and defects of the chief writers reference may be had to the separate articles dealing with them. To us not the least attractive category of the plays is that dealing with living manners of the time (comedias de capa y espada), in the production of which Lope de Vega was the most successful. The form of the religious play called the auto sacramental (Eucharistic play) was carried to the height of its perfection by Calderón. It should be said that this enormous dramatic output is almost invariably in verse, and every single play interweaves in its make-up a considerable number of the possible measures. It was in this century, too, that Francisco de Guzmán wrote his "Triunfos morales" and Flor de sentencias de sabios" (1557).
Of the prose compositions of the age, the novel and tale are the most brilliant. The novels of chivalry continue to be written down to the end of the sixteenth century, but already at the end of the first quarter of that period they encounter a formidable rival in the extremely realistic novel of roguery (novela picaresca) or picaroon romance, the first and greatest example of which is the "Lazarillo de Tormes" which some scholars would deny to Hurtado de Mendoza, already mentioned as an Italianate. This record of the knavish deeds and peregrinations of a social outcast is paralleled at about 1602 by the "Gusman de Alfarache" of Mateo Alemán (about 1548-1609), after which come the account of the female rogue contained in the "Pícara Justina" (1605) of the Toledan physician López de Ubeda, the "Buscón" (also called Pablo, el Gran Tacaño, about 1608) of Quevedo — the second best of its kind — and the "Marcos de Obregon" (1618) of Vicente Espinel. As the novel of roguery continued to be written, the element of adventurous travel became more prominent in it. There were many tale-tellers dealing with a matter-of-fact world never so good as it ought to be: notable among them were Timoneda, whose anecdotes come from Italian models, Salas Barbadillo, Castillo Solórzano, and María de Zayas, all of whom are greatly surpassed by Cervantes in his "Novelas ejemplares", to say naught of the "Don Quixote" (1605-15: see CERVANTES SAAVEDRA). Even more idealistic than the novel of chivalry is the pastoral romance, which, in the wake of the Italian Sannazzaro's "Arcadia" and the Portuguese Ribeiro's imitation of it, makes its first and best appearance in Spanish in the "Diana" (about 1558) of Jorge de Montemayor (or Montemor, since he was a Portuguese by birth). Two sequels were written, that of Gil Polo being of much merit: in general, however, the pastoral romance was a fashionable pastime and had no popular appeal. Cervantes with his "Galatea" and Lope de Vega with his "Arcadia" are two of the many attempting this ultra-conventionalized literary form. There is one worthy representative of the historical novel, the "Guerras civiles de Granada" of Pérez de Hita.
In philosophical speculation the Spaniards, though active enough, at least in the sixteenth century, have not shown great initiative in dealing with modern problems. Mysticism, nevertheless, has informed some of their best thinking spirits, several of whom used both prose and verse. Noteworthy among them are the illustrious St. Theresa (1515-82), St. John of the Cross (1542-91), Luis de Granada (c. 1504-88), and the noble poet and prose-writer, Luis de León (1527-91). Luis de León was of Salamanca, at whose university he taught: at Seville an excellent poet was Fernando de Herrera (about 1534-97) whose martial odes and sonnets, celebrating Lepanto and Don John of Austria, are illustrative of his muse. The best lyricists of this age, besides León and Herrera, are Francisco de Rioja (1583-1659), Rodrigo Caro (1573-1647), and Francisco de Aldana, called by his comtemporaries el divino. Several efforts are made now to revive the epic: while Lope de Vega and Barahona de Soto vie with the Italians Ariosto and Tasso to but little purpose, Alonso de Ercilla (1533-94) alone, out of those celebrating recent or current heroic happenings, achieves real success. His "Araucana" turns upon the Spanish campaigns against the Araucanian Indians in South America. Besides the epic poem of Ercilla, there are three more worthy of mention: the "Bernardo" of B. de Balbuena (1568-1627), the "Monserrat" of Cristóbal de Virués (1548-1616), and the "Cristiada" of Diego de Hojeda (d. 1611), who won by his work the title of "The Spanish Klopstock". Pedro de la Cerda y Granada and Francisco de Enciso Monzón are also authors of two epic poems on the life of Christ. The series of chronicles inaugurated back in the thirteenth century continues into the Golden Age, and in the work of the Jesuit Juan de Mariana (1537-1623) the dignity of real history-writing is achieved. He wrote his "Historia de España" in Latin and then translated it into excellent Spanish. We find also excellent historians of this period in Alonzo de Ovalle (1610-88), Martin de Roa (1561-1637), Luis de Guzmán (1543-1605), José de Acosta (1539-1600), whose "Historia natural y moral de las Indias" has been highly praised by A. Humbolt; Antonio de Solis (1610-88), author of the famous "Historia de Nueva España", Gonzálo de Illescas (d. 1569), who wrote a "Historia Pontifical", and Pedro de Rivadeneira (1526-1611), whose "Historia del Cisma de Inglaterra" was composed from most authentic documents. Care must be taken not to regard as real history the "Marco Aurelio con el reloj de príncipes" (1529) and the "Década de los Césares" (1539) of the Bishop Antonio de Guevara (died 1545). His "Epistolas familiaares" (1539) and the "Marco Aurelio" (dial of Princes) passed through a French version into English: without good reason the rise of euphuism in England has been attributed to imitation of the style of these works of Guevara.
Vices of style were, however, to become all too prominent and general in Spanish literature of the seventeenth century and to pervade verse and prose alike. The poet Góngora (1561-1627) gave currency to the literary excesses of style (bombast, obscurity, exuberance of tropes and metaphors, etc.) which is called Culteranism, or, after him, Gongorism, and they spread to all forms of composition. To Gongorism above all other things may be ascribed the wretched decay in letters which ensued upon the end of the seventeenth century: this canker-worm ate into the heart of literature and brought about its corruption. While even the great Lope de Vega and Cervantes (the many works of both of these are treated in extenso in the articles dealing with them), the masters of the whole age, yielded to the blandishments of Gongorism, the sturdy spirit Quevedo fought it strenuously. His satires (Sueños, 1627) and other writings, his political treatises ("Politica de Dios", 1626, "Marco Bruto", 1644; etc.), and his multitudinous brief compositions in verse are fairly free from the Culteranistic taint. On the other hand he practised conceptism, another regrettable excess resulting from overmuch playing with concepts or philosophical ideas. A regular code of the principles of conceptism was prepared by the Jesuit Gracian (1601-58) in his "Agudeza y arte de ingenio" (1648); other notable writings of his are the "Héroe" and the "Criticón". As has been intimated, Spanish literature, infected with Gongorism, fell to a very low level at the end of the Golden Age.
Early in this period the Argensola brothers, Bartolomé Juan and Lupercio, flourished. The latter (d. 1613) produced three tragedies ("Isabela", "Filis", and "Alejandra") which Cervantes makes one of his characters in "Don Quijote" commend highly; Bartolomé Juan, a priest (d. 1631), is best known by his "Historia de la conquista de las Islas Molucas" and other works of contemporary history. Jerónimo Zurite y Castro (1512-80), called the "Tacitus of Spain", spent thirty years in preparing his "Anales". During the fifteenth century, too, the religious orders in Spain produced a vast amount of devotional and ecclesiastical writing which deserves, in many cases, to rank with the most enduring monuments of Spanish Literature. The list of religious writers includes José de Sigüenza, a Hieronymite (1540-1606), of whose history of his own order a French critic said it made him regret that Sigüenza had not undertaken to write the history of Spain. The Dominican Alonso de Cabrera (1545-95) is considered to be the greatest preacher of Spain, which fact is tested by his numerous sermons and by his famous funeral oration on Philip II. In oratory B. Juan de Avila (1502-69), the Augustinian Juan Marquez (1564-1621), the Franciscan Gabriel de Toro, the Jesuit Florencia and the Archbishop of Valencia Sto. Tomás de Villanueva rank very high. Also very worthy of mention is the Jesuit Juan Pineda (1557-1637), who has left, besides a panegyric on Doña Luisa de Caravajal, two masterly discourses on the Immaculate Conception. Another Juan Pineda, a Friar Minor, was the author of copious commentaries and of such Spanish devotional works as "Agricultura Christiana" (1589). Two other Jesuits, Luis de la Palma and Juan Eusebio de Nieremberg, have left works in Spanish which are still esteemed as gems of spiritual literature: the former, "Historia de la Sagrada Pasión" (1624); the latter, among others, the famous treatise "De la diferencia entre lo temporal y lo eterno" (1640). The "Ejercicio de perfeccion y virtutes cristianas" of Alonso Rodriguez (1526-1616) and the "Conquista del reino de Dios" of Fray Juan de los Angeles (d. 1595) rank among the most classic works of Spanish literature. The writings of Ven. Luis de la Puente (1554-1624), (see LAPUENTE, LUIS DE), of Malón de Chaide (1530-1592), Domingo García, and many other ascetic authors are also of much literary value.
In the first half of the eighteenth century — a period much troubled by the political turmoil resulting upon the establishment of the Bourbons on the throne of Spain — writers still abounded, but not a genius, not even a man of average talent, was to be found among them. The aesthetic sense had been ruined by Gongorism. To reform the taste of both writers and the public was the task which Ignacio de Luzán (1702-54) set himself in his "Poética", published in 1737. Here he argued for order and restraint and, addressing himself especially to dramatic writers, urged the adoption of the laws of French classicism, the three unities, and the rest. The doctrines thus preached by him were taken up by others (Nasarre, Montiano, etc.) and, despite some objection, they eventually prevailed. While they were applied with some felicity in the plays of the elder Moratín (Nicolás Fernández de M., 1737-80) and of Jove Llanos (1744-1811), it was only in the pieces, especially the prose plays, "El café" and "El sí de las niñas" (1806), of the younger Moratín (Leandro Fernández de M., 1760-1828) that their triumph was made absolute, for he really gained popular favour. A refinement of the poetic sense and a decided partiality for classicism is apparent in the lyrics of the members of the Salamancan School, whose head was Melendez Valdés (1754-1817); they included also Cienfuegos, Diego González, and Iglesias. French influence extends to the two verse fabulists, Iriarte (1750-91) and Samaniego (1745-1801); they were familiar with La Fontaine as well as the Phædrus and the English fabulist Gay. An admirable figure is the Benedictine Feijóo (1726-1829), who, with the essays contained in his "Teatro Critico" and "Cartas eruditas y curiosas", sought to disseminate through Spain a knowledge of the advances made in the natural sciences. The name of Feijóo suggests that of his great contemporary José Rodriguez (1777), a man of great talent and literary skill, and also that of the famous Dominican Francisco Alvarado (1756-1814), commonly called el filósofo rancio. The Jesuit Isla (1703-81) attracts notice by the improvement of the pulpit oratory of the time which he brought about through the medium of his satirical novel, the "Fray Gerundio" (1758). Isla made a Spanish version of the picaroon romance, "Gil Blas", of the Frenchman Le Sage. In the writings of the young officer, José de Cadalso (1741-82), there are exhibited the workings of a charming eclectic sense: his "Noches lugubres" were inspired by Young's "Night Thoughts", his "Cartas Marruecas" repeat prettily the scheme of Montesquieu's "Lettres persannes" and Goldsmith's "Citizen of the World". Alone among the dramatists of the latter half of the century Ramón de la Cruz (1731-94) shows a fondness for the older native dramatic tradition, giving new life to the old paso (interlude) in his "Sainetes". The last part of the eighteenth century, during which the Jesuits were exiled by Charles III, was a flourishing literary period for them. Among those who deserve mention are: Estéban de Arteaga (1747-99), who, according to Menéndez y Pelayo, was the best critic of aesthetics in his time; Juan Andrés (1740-1812), who wrote the first history of universal literature, Lorenzo Hervás y Panduro (1735-1809), founder of modern philological science, Francisco Masden, author of a comprehensive "Historia Crítica de España". An excellent poet was Juan Clímaco Salazar (1744-1815), whose "Mardoque" is one of the best Spanish plays of that century. The Augustinian Enrique Florez began to publish in 1747 his monumental historical work entitled "España Sagrada"; in the mean time (1768-1785) the two brothers Rafael and Pedro Rodriguez Mohedano gave to Spain a literary history in ten volumes of the first centuries of her Roman civilization. Many other capable men devoted their labours to historical research, such as Andrés Burriel, Pérez Bayer, Sarmiento, Rafael Floranes, and Antonio Capmany (1742-1813). In the early years of the nineteenth century French influence remains predominant in the world of letters. Quintana (1772-1857) and the cleric Gallego (1777-1853), even in the very heroic odes in which they voice the Spanish patriotic protest against the invasion of the Napoleonic power, remain true to French classicist principles. In his various compositions Quintana is essentially a Rationalist of the type of the French encyclopedist of the eighteenth century. A growing tendency to break through the shackles of French classicism is manifest already in the literary endeavours of the men who formed what is usually called the School of Seville: the leaders among them were Lista, Arjona, Reinoso, and Blanco (known as Blanco White in England, whither he went later as an apostate priest). Under the despotic rule of Fernando VII many Liberals had fled the land. Going to England and France they had there become acquainted with the Romantic movement already on foot in those regions, and, when the death of the tyrant in 1833 permitted their return, they preached the Romantic evangel to their countrymen, some of whom, even though they had stayed at home, had already learned somewhat of the Romantic method. With his "Conjuración de Venecia" (1834) Martínez de la Rosa (1787-1862) shows Romantic Tendencies already appearing upon the boards, although in most of his pieces (Edipo, etc.) he remains a classicist. Manuel Cabanyes (1808-33) and Monroy (1837-61) two of the greatest poets of this period, also remained classicists even amidst the Romantic tendencies. The Romantic triumph was really achieved by the Duque de Rivas (1791-1865), who won the victory all along the line for it, in his play, "Don Álvaro" (1835), his narrative poem, "El moro expósito" (1833) and his lyrical "Faro de Malta". The greatest poets of the Spanish Romantic movement are Espronceda (1809-42), in whom the revolt against classic tradition is complete, and Zorrilla (1817-93). The former is noted for his "Diablo mundo", a treatment of the Faust theme, his "Estudiante de Salamanca", reviving the Don Juan story, and a series of anarchical lyrics: the latter displays the Romanticist's liking for the things of the Middle Ages in his "Leyendas" and has provided one of the most famous and popular of modern Spanish plays in his "Don Juan Tenorio".
Towards the middle of the nineteenth century Romanticism began to wear away and to yield in Spain, as elsewhere, to a new movement of Realism. Even during the Romantic ferment the dramatist Breton de los Herreros (1796-1873) had remained unaffected and sought fame simply as a painter of manners, while the Cuban playwright and pietess, Gertrudis de Avellaneda (1914-73), oscillated between Classicism and Romanticism. In the plays of Tamayo y Baus (1829-98) and Abelardo López de Ayala (1829-79) Realism and psychology take the upper hand: both assail the Positivism and Materialism of the time. In both the lyrics and the prose of Gustavo Adolfo Becquer (1837-70) there comes to view the mournful subjectivity of the Teutonic north whence his ancestors had come. The essay, written with a particular attention to the customs and manners of the day, had flourished in the first hald and about the middle of the century. Mariano José de Larra (Fígaro, 1809-37), Estébanez Calderon (1799-1867) and Mesonero Romanos (1803-82) with their character sketches and their pictures of daily happenings had paved the way for the novel of manners, which became an actuality in the stories written by Fernán Caballero (pseudonym for Cecilia Böhl de Faber; 1796-1877). Her stories ("La Gaviota"; "Clemencia"; etc.) are, so to speak, moral geographies of Southern Spain. The growth of the novel has been the particular pride of Spanish literature of the nineteenth century: it continues to be a gratifying spectacle still. The novel of manners, started by the authoress Fernán Cabellero, has been treated with skill by José María de Pereda (1834-95), Luis Coloma (b. 1851), María Pardo Bazan (born 1851), Antonio de Trueba (1819-89, Pedro Antonio de Alarcón (1833-91), and humourist Vital Aza (b. 1851). The historical novel has been cultivated with success by F. Navarro Villostada (1818-1895) in his "Amaya" and by Luis Coloma in his "Reina Martir" and "Jeromin". Amós Escalante (1831-1902) has also attempted this branch of fiction. Most of these show more or less of an inclination to indulge in naturalistic methods of the French order without, however, descending to the estremes of the Zolaesque method. While these story-tellers belong to the realistic category, Juan Valera (1824-1905) has been consistently an idealistic. However high his principles, his "Comendador Mendoza" and "Pepita Jimenez" by no means evidence high moral spirit in their author.
Not less than the development of fiction has been the advance of oratory, history, and belles-lettres in modern Spain, and to such an extent that since the Golden Age there has been neither such an abundance nor such excellence. With such men as Donoso y Cortés (1809-53), Aparisi y Guijarro (1815-72), Cándido Nocedal (1821-85), and Ramón Nocedal (1842-1907), political oratory has been raised to a high standard maintained at present by La-Cierva, Vasquez Mella, Maura, and Senante. As sacred orators those deserving mention are: José Vinuesa (1848-1903, Juan María Solá (b. 1853), and the Piarist Calasanz Rabaza. In the field of religious literature lasting fame has been acquired by Donoso Cortés, author of an "Ensayo sobre el Catolicismo, el Liberalismo y el Socialismo", Jaime Balmes (1810-48), whose "Protestantismo comparado con el Catolicismo" possesses all the charm of literary style, Francisco Mateos-Gago (1827-1890), Adolfo de Claravana, Manuel Ortí y Lara and D. F. Sardá y Salvany. Tomás Camara, Antonio Comellas y Cluet and José Mendive, in works as complete and sound in their learning and philosophy as they are cumulative in arguments, have refuted the doctrines of Mr. William Drapper introduced into Spain by the irreligious philosopher Salmerón. Historical and critical research has been carried on by such writers as Antonio Cavaniller (1805-1864), Modesto and Vicente La Fuente, who respectively have written the most comprehensive "Historia de España" and "Historia eclesiastica de España". Foremost in archaeology were Aureliano Fernández Guerra (1816-94), Jose María Quadrado (1819-96), Pedro de Madrazo (1816-98), Pablo Piferrer (1818-48), who have been succeeded by Eduardo de Hinojosa, Antonio Paz y Melia, Fidel Fita, and many others whose discoveries have brought light to bear on many obscure facts in the history of Spain. Literary research has been extended by the most capable men, such as by Laverde Ruiz (1840-90) to whom a great part of the present literary movement in Spain is to be attributed, J Amador de los Rios (1818-78), author of a masterly "Historia de la literatura española", also M. Milá y Fontanals, L. L. Cueto, González Pedroso, Alfonso Duran, and Adolfo de Castro have won a high name in criticism by their valuable works on literary investigation. Of living critics particular mention should be made of M. Menéndez y Pelayo, Manuel Serrano y Sanz, and Ramón Menéndez y Pidal, who combine literary graces with the methods of true scientific research. Juan Mir y Noguera (b. 1840) is one of the most prolific and remarkable writers of the present day. During the second half of the nineteenth century, high rank among the lyric poets was attained by Vicente W. Queral (1836-1889), J. Coll y Vetri (d. 1876), Federico Balart (1835-1903), Ram de Viu (d. 1907), José Selgas (1824-82), known as the poet of the flowers as J. M. Gabriel y Galán (1870-1905) is the poet of the fields. Núñez de Arce (1834-1903) is also a lyricist of inspiration and author of the best historical drama of the period ("El Haz de leña", dealing with the Don Carlos tradition).
The literature of Spain has been greatly enriched by the modern Renaissance of the Catalan literature. The Renaissance period includes Mossen Jacinto Verdaguer (1843-1902), author of "Idilis y cants mistics", "Patria", "Canigo", and "Allantida", and perhaps the greatest poet of modern Spain; Francisco Casas y Amigó, Jaime Colell, Joan Maragall (1860-1912), Rubió y Ors, author of "Lo Gaiter del Llobregat", and M. Costa y Llobera, who has written both in Spanish and Catalan such works as "Poesías liricas" "Horacianes" and "Visions de Palestina". The inspired compositions of Teodoro Llorrente (1836-1911) are written both in Spanish and in his native Valencian dialect.
J.D.M. FORD 
Transcribed by Lucia Tobin

Spanish-American Literature[[@Headword:Spanish-American Literature]]

Spanish-American Literature
The literature produced by the Spanish-speaking peoples of Mexico, Central America, Cuba and adjacent islands, and of South America with the notable exceptions of Brazil (whose speech is Portuguese) and the Guianas. In the main the methods and the ideals of the Spanish-American writers, whether those of the colonial period or those of the period which has elapsed since the various American states achieved their independence, have not differed radically from those of Spain, the motherland. In spite of the acerbity due to political differences, the Spanish-American colonies and republics have never forgotten that they are of the same race, the same religion, and the same speech as the Spaniards. Quite unlike the settlers of North America, the colonists who came from the Latin countries of Southern Europe made no organized attempt to extirpate the aborigines, and the latter still remain to the extent of millions in number. Some of the aboriginal races still maintain their languages, more or less interlarded with Spanish words, but the intellectual development given to them has been limited. The literature of the indigenous Indian population, mixed or pure, is Spanish no less that that of the descendants of the Spanish colonists. Naturally, in the colonial period, when the work of discovery, exploration, and settlement was being carried on, the literary output was not very great; yet it compares favourably, to say the least, with the output in French and British North America.
In the early times of the colonies no few Spaniards, whom chance or an adventurous spirit brought to the new qworld, wrote their most notable works there. Among the number is one of considerable worth, Alonso de Ercilla (1533-94), the author of an epic poem", "La Araucana". This deals with the conflicts between the Araucanian Indians and the invading Spaniards, and has the honour of being the first distinguished piece of belles-lettres produced in the New World, antedating by far any comparable works written in North America. Just as men of Spanish birth composed their prose or verse documents in America, so, also, certain American-born colonials passed over to the motherland and, writing and publishing there, added lustre to the history of the literature of the Iberian Peninsula. A good example is Juan Ruiz de Alarcón, one of the most admired of Spanish dramatists of the siglo de oro, whose play, "La verdad sospechosa", furnished Corneille with the inspiration and material for his "Menteur", which in its turn is the cornerstone of the classic comedy of France. The printing press was set up in the new regions in 1539, eighty years before the Pilgrims reached Massachusetts, and about 1550 Charles V. signed the decree establishing the University of Mexico. To some among the explorers wse are indebted for accounts of their journeys of discovery and conquest. These writings of scientific and historical interest were followed in later generations by others treating mainly of botanical and astronomical subjects, to the study of which the impetus was given by the labours, on the soil, of noted foreigners such as the Spanish botanist José Celestino Mutis (1732-1808), the Frenchmen La Condamine, de Jussieu etc., and, of course, the great German Alexander Humboldt.
As might be expected, Gongorism, the plague of the literature of the motherland, infected the compositions of the seventeenth and the early eighteenth centuries in America. That neo-Classicism, which Luzán and his followers established in Spain, was echoed by this or that poet of the Western world. In the revolutionary period patriotic verse flourished, being governed chiefly by the models provided by the Spaniards Quintana and Gallego, who, with their heroic odes, had voiced the peninsula protests against theNapoleonic invasion. In terms hardly less passionate than theirs the insurgent Spanish colonists celebrated their struggle against the domination from over the sea. The romantic movement, following in the wake of neo-Classicism, had owed its great success in European lands to its evocation of traditions of the medieval past. Naturally, none such existed for the colonists of the newly-found lands, and it is rather with respect to matters of external form than those of substance that romanticism found a reflex in the Spanish-American literature. In general, it may be said that, of the various genres, it is the lyric that had received the greatest development in the Spanish American regions. The novel has been written with more or less success by an occasional gifted spirit; the drama has not fared equally well. For a more detailed consideration of the subject with which we are concerned it seems best to deal with it according to the geographical divisions marked by the existing states.
Mexico
This was formerly the Viceroyalty of New Spain. It was the colony most favoured by the Spanish administration and in it culture struck its deepest roots. Here was set up the first printing press, and here was founded, as has been said, the first university, which, authorized by the Emperor Charles V, began its useful career in 1553. The first book was sent from the press in 1540; during the sixteenth century over a hundred works were published in Mexico. A number of Andalusian poets visited Mexico during the sixteenth and seventeenth centuries and influenced its literary productions. Among them were Diego Mejía (sixteenth century), who, shipwrecked on the coast of San Salvador, made there his Castilian version of the elegies of Ovid; Gutiérre de Cetina (1520-60); Mateo Alemán, the well-known author of the picaroon novel, "Guzmán de Alfarache", who published in Mexico, in 1609, his "Ortografia castellana"; and possibly Juan de la Cueva, the first thorough-going dramatist, actor, and stage manager of the Spanish-speaking world. At Mexico City there was promoted in 1583 a poetical tournament (certamen poético) of the kind so much favoured in Latin Europe; about three hundred persons presented their verse compositions in this competition. Cervantes, in the "Canto de Caliope" printed with his "Galatea" in 1584, celebrates the Peruvian poet Diego Martínez de Ribera in equal terms with those in which he praises the Mexican Francisco de Terrazas, a contemporary of whom he says "tiene el nombre acá y allá tan conocido". Various occasional lyrics and an unfinished epic, "Nuevo Mundo y Conquista", constitute the known work of Terrazas. The "Peregrino Indiano" of Antonio Saavedra Guzmán, printed at Madrid in 1599, gives in its twenty cantos a very pedestrian account of the conquest of the region. Apparently the earliest specimens of the drama actually written in Mexico are those contained in the "Coloquios espirituales y Poesías sagradas" of Hernan González de Eslave, published in 1610, years after the death of the author, who may have been an Andalusian by birth. His plays are little religious pieces of the category of the auto and seem to have been written between 1567 and 1600. It may be remarked that from the very beginning of the Spanish rule it had been the custom to perform the little religious pieces called autos (two of the autos of Lope de Vega had been translated into the Indian dialect called Nahuatl), and the Jesuits, who constantly fostered scenic performances in connection with the work of higher education administered by them, did their best to develop an interest in the drama. Certainly a Spaniard by birth, but trained in Mexico and raised to the episcopacy as Bishop of Porto Rico, Bernardo de Balbuena (1568-1627) exhibits in his verse a love for both Spain and his adopted land, mingling therewith many reminiscences of his reading of classic poetry; he celebrates especially the beauty of external nature in his little poem "La Grandeza Mexicana" (Mexico, 1604 and 1860; Madrid, 1821-2; New York, 1828), which elicited praise from the Spanish poet and critic Quintana and which, in the opinion of Menéndez y Pelayo, is the poem from which we should date the birth of Spanish-American poetry properly so called. His chief work is "El Bernardo", an epic showing the influence of the Latin epic poets and also of Ariosto. A Mexican by birth, Juan Ruiz de Alarcón's (d. 1639) literary activity belongs to the history of the literature of Spain, where he passed the greater part of his life and died. His dramas are technically to be reckoned among the best in the Spanish classic repertoire.
Gongorism infected the compositions of the Jesuit Matías Bocanegra, known chiefly for his "Canción al desengaño". Carlos de Sigüenza y Góngora (1645-1700) was a scholar of importance who put forth documents dealing with matters of mathematical, philosophical, and antiquarian interest. Among his writings is his "Elogio fúnebre de sor Juana Inés de la Cruz", praising the virtues of one of the most distinguished of the authoresses in Spanish that either the Old World or the New World has produced, unequal though her genius was in its manifestations. Before becoming a nun she was Juana Inés de Asbaje (1651-91), noted for both her beauty and her learning at the viceregal Court. To her earlier career belong her love lyrics and the still popular redondillaschampioning the cause of woman against her detractor, man. Some of her verses are devout and mystical in character; an auto sacramental (El divino Narciso) and little comedy (Los empenos de una casa) deserve particular mention. Gongorism, which mars certain of the writings of Sor Inés de la Cruz, continued to exert its baneful influence during the first half of the eighteenth century. Some of the pedestrian poets of the period are Miguel de Reyna Zeballos, author of "La elocuencia del silencio" (Madrid, 1738), and Francisco Ruiz de León, whose "Hernandía" (1755) is hardly more that a versification of the "Conquista de México" of Solís. The "Poesías sagradas y profanas" (Puebla, 1832) of the cleric Jorge José Sartorio (1746-1828) are mostly translations. On a higher plane than any versifier since the time of Inés de la Cruz stands the Franciscan Manuel de Navarrete (1768-1809), who reflects in his "Entretenimientos poéticos" (Mexico, 1823) the manner of Cienfuegos, Diego González, and other members of the Salamancan School. The events of the revolutionary war were sung by mediocre poets, such as Andrés Quintana Roo (1787-1851), who was the President of the Congress which made the first declaration of independence; Manuel Sanches de Tagle (2782-1847); Francisco Ortega (1793-1849); and Joaquín María del Castillo (1781-1878). The priest Anastasio María Ochoa (1783-1833) translated poems from Latin, French, and Italian, and produced some original compositions of a satirical and humorous nature ("Poesías", New York, 1828; also two plays). More remarkable for his dramas than for his lyrics is Manuel Eduardo de Gorostiza (1789-1851, "Teatro original", Paris, 1822; and "Teatro escogido", Brussels, 1825). His plays are chiefly comedies of manners (see especially the "Indulgencia para todos" and "Contigo pan y cebolla"), and, having been written during his sojourn in Spain, form a kind of transition between the methods of the younger Moratín and Bretón de los Herreros.
Through imitation of Espronceda, Zorilla, and other Spanish romanticists, the movement of romanticism spread from Europe to Mexico. It has its representatives already in the lyric poets and dramatists, Ignacio Rodríguez Galván (1816-42; "Obras", Mexico, 1851; his verse "Profecías de Guarimoc" is the masterpiece of Mexican romanticism), and Fernández Calderon (1809-45; "Poesías", Mexico, 1844 and 1849). Eclectic restraint, with a tendency towards classicism, as well as great Catholic fervour, actuates the works of two writers who are among the most careful in form that Mexico has had. These are José Joaquín Pesado (1801-61), who is the best known Mexican poet, and the physician Manuel Carpio Mexican poet, and the physician Manuel Carpio (1791-1860). Pesado translated from Latin (the "Song of Songs", the "Psalms", etc., from the Vulgate), Italian, and French, succeeding best in his version of the Psalms. In his composition entitled "Las Aztecas" he is supposed to have put into Spanish certain Azteclegends; like Macpherson in his dealing with Celtic tradition, Pesado doubtless added to the native legends matter of his own invention, but he certainly showed skill in doing this ("Poesías originales y traducciones", Mexico, 1839, 1849, and 1886). In his narrative and descriptive verse Carpio treats generally of Biblical subjects. An admirer and imitator of the Spanish mystic and poet Luis de León was Alejandro Arango (1821-83). Materialism and so-called Liberalism inspire the verse of Ignacio Ramirez (1818-79) and Manuel Acuña (1849-73), while eroticism prevails in the effusions of Ignacio M. Altamirano (1834-93) and Manuel María Flores (1840-85). Juan de Dios Peza (1852-1910) devoted himself to the task of embalming in verse, which is not always as correct as it might be, many of the popular traditions of his country ("Poesías completas", Paris, 1891-2). He is perhaps the most read Mexican poet of the second half of the nineteenth century. Some influence of the French school of Parnassiens may be detected in the "Poesías" (Paris, 1909) of Manuel Gutiérrez Najera (d. 1888).
Peru
The position of pre-eminence occupied by Mexico in the Spanish part of the northern continent was held by Peru in the earlier history of the civilization of South America. But a gradual loss of territory and of political importance has greatly weakened the place of Peru among the Spanish-American states; and though Peru was once the heart of a great native Inca Empire, and Spanish governors ruled the greater part of South America from within its bounds during the colonial periods, its standing in the world of American politics and letters is to-day one of no great prestige. From the earliest period of the settlement there dates little of value. In the sixteenth century there comes to view Garcilasso de la Vega (1540-1616), surnamed the Inca, as he was of native origin on the side of his mother, a princess of the Inca race. He wrote in good Spanish prose his "Florida", an account of the discovery of that region, and his "Comentarios reales", dealing with the history of Peru and blending much legendary and fictitious matter with a statement of real events. During the golden age of Spanish letters both Cervantes and Lope de Vega praise a number of Peruvian poets. An unknown poetess of Huanuco, writing under the name of Amarilis, produced in her verses, addressed to Lope de Vega and praising him, the best poetical compositions of the early colonial time in Peru. Lope responded with his epistle, "Belardo á Amarilis". Another anonymous poetess of this period wrote in tersarima a "Discurso en loor de la poesia" in which she records the names of contemporary Peruvian poets. An andalusian colouring was given to composition in Peru during the latter part of the sixteenth century and the early years of the seventeenth by the presence on her soil of certain Spanish writers hailing especially from Seville; among these were Diego Mexía, Diego de Ojeda, and Luis de Belmonte.
Gongorism penetrated into Peru as everywhere else in the Spanish-speaking world, and found a defender there in the person of Juan de Espinosa Medrano. An impetus was given to poetical composition by a Viceroy of Peru, the Marqués de Castell-dos-Rius (d. 1710), who had gatherings at his palace every Monday evening at which the invited littérateurs would recite their poems. A number of these poems appeared in the volume styled "Flor de Academias". A conspicuous member of the coterie thus formed was Luis Antonio de Oviedo-Herrera, the author of two long religious poems. A poem, "Lima fundada", and several dramas, especially "Rodoguna" an adaptation of Corneille's French play, are to be put to the credit of Pedro de Peralta Barnuevo (1695-1743), who combined with his activity in the field of belles-lettres much labour in the world of scholarship, winning renown as an historian and also as a geometrician and jurisconsult. Pablo Antonio de Olavide (1725-1803) was a Peruvian who went to the motherland and played a leading part in the Court of Charles III, to whom he suggested certain agricultural reforms. To literature he contributed the prose document, "El Evangelio en triunfo", in which, as a good Catholic, he makes amends for earlier indiscretions.
As a result of later geographical divisions, Olmedo, one of the very greatest of Spanish-American writers, became eventually a citizen of Ecuador and he will therefore be considered in connection with the literature of that state. Mariano Melgar (1719-1814; shot by the Spaniards) attracted some attention by his endeavour to reproduce in Spanish the spirit of the yaraví, a lyric form of the native Quichua or language of the Incas. Next in importance to Olmedo as a poet among those born in the land is Felipe Pardo y Aliaga (1806-68). Trained in Spain by Alberto Lista, he shared the conservative and classic feelings of that poet and teacher. His political satires and his comedies of manners are clever and interesting. Of the nature of the modern género chico are the little farces of Manuel Ascensio Segura (1805-71). With much imitation of Espronceda and Zorilla and with considerable echoing of the manner of Lamartine and of Victor Hugo, there was inaugurated about 1848 a romantic movement. The leader in this was a Spaniard from Santander, Fernando Velarde, around whom gathered a number of young enthusiasts. These copied Velarde's own method as well as those of the great foreign romanticists. Among them were: Manuel Castillo (1814-70) of Arequipa; Manuel Nicolás Corpancho (1830-63), who met an untimely fate by shipwreck; Carlos Augusto Salaverry (1830-91); Manuel Adolfo García (1829-83), the author of a noted ode to Bolívar; Clement Althaus (1835-91); and Constantino Carrasco (1841-87), who put into Spanish verse the native Quichua drama, "Ollantay". With respect to the original play in Quichua it was long thought to be entirely of native origin, but now the critics tend to believe that it is an imitation of the Spanish classical drama written in the Quichua language by a Spanish missionary in the region. In an artificial way Quichua verse is still cultivated in Peru and Ecuador. Allied in spirit to the foregoing romanticists is Ricardo Palma, who owes his fame to his prose, "Tradiciones peruanas", rather than to his verse. The more recent writers have undergone in no slight measure the influence of French decadentism and symbolism; a good example of them is José S. Chocano (1867-1900).
Ecuador
This region belonged to the Viceroyalty of Peru until 1721. Thereafter it was governed from Bogotá until 1824, when Southern Ecuador was annexed to the first Colombia. In 1830 it became a separate state. The first colleges were established in Ecuador about the middle of the sixteenth century by the Franciscans for the natives, and by the Jesuits, as elsewhere in America, for the sons of Spaniards. Some chronicles by clerical writers and other explorers were written during the earlier colonial period, but no poetical writing appeared before the seventeenth century. The Jesuit Jacinto de Evia, a native of Guayaquil, published at Madrid in 1675 a "Ramillete de varias flores poeticas" etc., containing a number of Gongoristic compositions due to himself and to two other versifiers, a Jesuit from Seville, Antonio Bastidas, and a native of Bogotá, Hernando Dominguez Canargo. The best verses of the eighteenth century were collected by the priest Juan Velasco (b. 1727; d. in Italy, 1819) and published in six volumes with the title of "Coleccion de poesias hecha por un ocioso en la ciudad de Faenza". These volumes contained poems by Baytista Aguirre of Guayaquil, José Orozco (b. 1773; author of an epic, "La conquista de Menorca", which is not without its graceful passages), Ramón Viescas and others, chiefly Jesuits. The Jesuits spared no effort to promote literary culture here and elsewhere in Spanish-America during the whole period down to 1767. The expulsion of them in that year, causing as it did the closing of several colleges, impeded greatly the work of classical education. To scientific study an incentive had been given already by the advent into the land of certain French and Spanish scholars who came to measure a degree of the earth's surface at the equator. A still further impetus to inquiry and research was given by the arrival of Humboldt in 1801. By 1779 the native doctor and surgeon, Francisco Eugenio de Santa Cruz y Espejo (1740-96), had written his "Nuevo Luciano", assailing the prevailing educational and economic systems and repeating ideas which the Benedictine Feijóo had already put forth in Spain.
As has been said above, Ecuador has given to Spanish-America one of her most gifted poets, José Joaquín de Olmedo of Guayaquil (1780-1847). Out of all the Spanish-American poetical writers there can be ranked with him only two others, the Venezuelan Bello and the Cuban Heredia. Guayaquil was still part of Peru when Olmedo was born, but he identified himself rather with the fortunes of Ecuador when his native place was permanently incorporated into that state. In form and spirit, which are semi-classical, Olmedo reminds us of the Spanish poet Quintana, whose artistic excellence and lyric grandiloquence he seems to parallel. The bulk of his preserved verse is not great, but it is marked by a lyric perfection hitherto unsurpassed in the New World. His masterpiece is the patriotic poem, "La victoria de Junín", which celebrates Bolívar's decisive victory over the Spaniards on 6 August, 1824. Its diction is pure, its versification harmonious, and its imagery beautiful, although at times rather forced and over-wrought. Other noteworthy poems of Olmedo are the "Canto al General Flores", praising a revolutionary general whom he later on assails in bitter terms, and "A un amigo en el nacimiento de su primogenito", in which he gives expression to his philosophical meditations. After reaching middle life he produced nothing, and when he became silent no inspired poet appeared to take his place. Gabriel García Moreno (1821-75), a sturdy Catholic, wrote some satires; Juan León Mera (1832-94), a literary historian and a critic of force as he evinces in his "Ojeada histórico-crítica sobre, la poesia ecuatoriana" (2nd ed., Barcelona, 1893), produced a popular novel, "Cumanda", besides his "Poesías" (2nd ed., Barcelona, 1893) and a volume of "Cantares del pueblo". This latter has in addition to songs in Spanish, a few in the Quichua language. Mention may be made of a few more recent poets, such as Vicente Piedrahita, Luis Cordero, Quintiliano Sánchez, and Remigio Crespo y Toral.
Colombia
The United States of Colombia was formerly known as New Granada. In 1819, soon after the beginning of the revolution, a state called Colombia was established, but this was later divided into three independent countries, Venezuela, New Granada, and Ecuador. In 1861 New Granada assumed the name; Colombia recently Colombia has lost the part of the territory running up on the Isthmus of Panama. It is generally admitted that the literary production of Colombia (including the older New Granada) has exceeded that of any other Spanish-American country. Menéndez y Pelayo, the Spanish critic, has called its capital, Bogotá, "the Athens of America". During the colonial period, however, New Granada produced but few literary works. The most important among the is the verse chronicle or pseudo-epic of the Spaniard Juan de Castellanos (b. 1552) which, because of its 150,000 lines, has the doubtful honour of being the longest poem in Spanish. Largely prosaic in character, it does reveal poetic flights and it is valuable for the light which it throws upon the lives of the early colonists. Its first three parts, entitled "Elegías de varones ilustres de Indias" (of these only the first was published in 1589), are to be found in the "Biblioteca de autores españoles" (vol. IV); the fourth part is published in two volumes of the "Escritores castellanos" as the "Historia del Nuevo Reino de Granada". The seventeenth century, too, was far from fertile. There appeared posthumously in 1696, at Madrid, a long epic poem, replete with Gongorism, and coming from the pen of Hernando Dominguez Camargo, already mentioned in connection with Evia's "Ramillete". It is called the "Poem Heroico de San Ignacio de Loyola" and treats, of course, of the career of the illustrious founder of the Jesuit Order.
Early in the eighteenth century a num, Sor Francisca Josefa de la Concepción (d. 1742), wrote an account of her life and spiritual experiences reflecting the mysticism of St. Teresa. About 1738 the printing press was brought to Colombia by the Jesuits, and there ensued a great intellectual awakening. Many colleges and universities had alreadyu been founded, following the first of them established in 1554. The famous Spanish botanist José Celestino Mutis took, in 1762, the chair of mathematics and astronomy in the Colegio del Rosario, and there he trained many scientiest, notably Francisco José de Caldas (1771-1816: shot by the Spaniards). An astronomical observatory was soon established and it was the first in America. As has already been said, the advent of Humboldt in 1801 fostered scientific research. In 1777 a public library was founded and in 1794 a theatre. Prominent among the works published in the second half of the eighteenth century are the "Lamentaciones de Pubén" of Canon José María Gruesso (1779-1835) and several compositions of José María Salazar (1785-1828), including his "Placer público de Santa Fé", his "Colombiada", and his Spanish verse translation of the "Art poetique" of Boileau. During the revolutionary period two poets of note made their appearance. They were José Fernández Madrid (d. 1830), whose lyrics praise Bolívar and show hate for Spain, and Luis Vargas Tejada (1802-29), whose patriotic verse was directed against Bolívar. The four most prominent poets of Colombia are J. E. Caro, Arboleda, Ortiz, and Gutiérrez González. Juan Eusebio Caro (1817-53) sang of God, love, and liberty with great fervour and his poems evince (Bogotá, 1873) no little philosophical meditation. He underwent the influence first of Quintana and then of Byron. Under the stress of romanticism and through his knowledge of English prosody he sought to introduce into Spanish verse writing certain metrical changes that have not found favour with the critics in the motherland.
Julio Arboleda (1817-61) wa a friend of Caro and like him, a representative of the most polished and aristocratic type of Colombian writers of the first half of the nineteenth century ("Poesías", New York, 1883). Assassinated before he coud assume the office of President of the Republic to which he had been elected, he left in a fragmentary state his epic poem, "Gonzálo de Oyón", which, if completed, might have been the most distinguished work of its class produced in Spanish-America. Absolutely Catholic in the expression of his religious feeling, José Joaquín Ortiz (1814-92) favoured the romantic movement without ceasing to be partly neo-classic. Gregorio Gutiérrez González (1820-72), jurisconsult and poet, has no inconsiderable amount of sentimentalism in his verse of a lyric nature. His best work is the Georgic "Memoria sobre el cultivo del maiz en Antioquia", whjich is concerned with the rustic labours of the country-folk of his native Colombian region of Antioquia. Of lesser poets of the first half of the century there may be cited: Manuel María Madiedo (b. 1815); Germán Gutiérrez de Pineres (1816-72): Joaquín Pablo Bosada (1825-80); Ricardo Carrasquilla (b. b. 1827); José Manuel Marroquin (b. 1827), notable as a humorist; José María Samper (b. 1828); José María Vergara (1831-72), noted for his Catholic devoutness; Rafael Pombo (b. 1833); Diego Fallon (b. 1834); Jorge Isaacs (1837-95), better known for his popular novel, "Maria". In the second half of the nineteenth century the most eminent man of letters has been Miguel Antonio Caro (b. 1834), a son of J. E. Caro. He has worked for classical ideals in literature, and his translation of Virgil ranks high among the Spanish versions. Of the many writers of the closing years of the century we may point out: Diogenes Arrieta (b. 1848), Ignacio Gutiérrez Ponce (b. 1850), José Rivas Groot (b. 1864), and the authoress Agripina Montes de Valle.
Venezuela
This state, the old Captain-generalcy of Caracas, has the honour of having given to Spanish-America the great liberator, Simon Bolívar, and the eminent man of letters, Andrés Bello. The growth of literary culture in the region was slow, in part because politically and otherwise it was overshadowed by the neighbouring district of New Granada, to which for a while it was subject, and in part because the heterogeneous nature of its population, with a preponderance of native Indian and negro elements, largely lacking civilization, retarded the course of events. The Colegio de Santa Rosa was founded at Caracas in 1696; it became a university in 1721. According to some accounts the printing press was not set up in Venezuela until after the beginning of the nineteenth century. But already her great man in the world of scholarship and letters had made his appearance: Andrés Bello was born at Caracas in 1781, two years before Bolívar. He early began to teach the humanities and philosophy. In 1810 he was sent to London, on a mission to the British Government, which the rebellious colonies desired to gain over to their interests. He remained there nineteen years, devoting himself in part to literary pursuits and founding two reviews, the "Biblioteca americana" and the "Repertorio americano". Then he left England to pass the rest of his life in Chile, the Government of which had called him to a post in the ministry of foreign affairs. He reorganized the University of Chile, of which he was made rector, and he did great service to the land by preparing an edition of its Civil Code. He died in 1865. In 1881 the Government began to publish his "Obras completas". His most finished literary production is the masterly "Silva a la agricultura de la Zona Tórrida", a Georgic celebrating the beauties of external nature in tropical America and urging his fellow-citizens to engage in agricultural pursuits. As a result of this work Bello ranks high among the imitators of Virgil; in the purity of its Spanish diction it has never been surpassed; in poetic force it is on the whole evenly maintained. A leading place among his other poetical compositions is occupied by the sonnet "A la victoria de Bailén". His versions of the "Orlando innamorato" of Boiardo, and of different poems of Byron and Hugo (especially of the "Prière pour tous" of the last-named) are much admired. Not his least title to the admiration and gratitude of the Spanish-speaking peoples is his "Gramática castellana", first published at Santiago de Chile in 1847, still the most important of all Spanish grammars, especially in the revised form of it prepared by R. J. Cuervo. For his investigations into Spanish prosody and for his scholarly edition of the old Spanish "Poem del Cid" he will always be remembered favourably.
The names of the more recent Venezuelan authors pale greatly in the lilght of Bello's. Rafael María Baralt (1810-60), who prepared an "Historia de la República de Venezuela" and a useful "Diccionario de galicismos", passed over to Spain, where he was made a member of the Academy. Like him there also went to Spain, where he rose to the position of a general in the army, Antonio Ros de Olano (1802-87); Ros de Olano found time to produce some romantic writings, particularly his "Poesías" (Madrid, 1886) and several novels. Among the minor writers Abigail Lozano (1821-66), José Antonio Maitin (1804-74), Eloy Escobar (1824-89), and José Ramón Yepez (1822-81). As verse translators there have gained attention Jose Pérez Bonalde (1846-92), with a version of Heine, and Miguel Sánchez Pesquera, with one of part of Moore's "Lalla Rookh".
Chile
A predominance of the practical sense over the imagination has greatly hindered the development of belles-lettres in Chile, which from first to last has been one of the least disturbed politically among the South American states and has been able to pursue rather calmly an even tenor of way. A profound respect for science and the didactic arts seems characteristic of the people of Chjile. Thje history of real literature in the land begins with the epic, "La Araucana", of Alonso de Ercilla in the sixteenth century, but that work, since it was completed by its author in Spain, is usually treated under the head of the literature of Spain. On the model of Ercilla's poem a Chilian, Pedro de Oña, began, but did not finish, although it has 16,000 lines, his "Arauco domado" (Lima, 1596), in virtue of which he is the first native author in Chile. To the life and customs of the Araucanian Indians, already treated by Ercilla and Oña, Francisco Núñez de Pineda (1607-82) devoted himself in his poems and above all in his "Cautiverio feliz".
Much history writing of a serious nature followed these early attempts at an epic rendering of actual historical happenings, and no poets of greater importance than Oña and Núñez de Pineda appeared during colonial times. On the other hand, periodical literature flourished. In 1820 a theatre was set up for the purpose of providing an espejo de virtud y vicio, i.e. for purely didactic ends. The dramatic literature provided therefore was of slight account. Among the dramatists was Camilo Henriquez (1769-1825), whose pieces represent the pedantic tendencies. Some stimulus to general culture and to the study of the humanities, philosophy, and law was given by the coming to Santiago in 1828 of the Spanish littérateur José Joaquín de Mora, and of the Venezuelan Andrés Bello in 1829. In 1824 there was started the periodical "El Semanario de Santiago", in the management of which there collaborated many young men of letters; it led to the establishment of other literary journals. In 1843 the University of Santiago de Chile was inaugurated officially with Bello as its rector. In the fifth decade of the nineteenth century the French and Spanish dramas of romantic import invaded the theatre. The writers of the middle and second half of the century have not been pre-eminent in ability as regards literary creation. These may be listed, however: Doña Mercedes Marín del Solar (1810-66); Hermógenes de Irisarri, for his verse translations of French and Italian poets; Eusebio Lillo: Guillermo Blest Gana; Eduardo de la Barra, both poet and prosodist; etc. Among those cultivating the novel is Alberto Blest Gana. Of the scholars engaged in historical study and publication during the nineteenth century the more notable are: José Victoriana Lastarria (1817-88); Miguel Luis de Amunátegui (1828-88); Benjamín Vicuña Mackenna (1831-86); and José Toribio Medina.
Argentine Republic
Literary culture developed later in Argentina than in most of the other states for the obvious reason that it was colonized later than the others. From the colonial period there comes but one work deserving of mention, and its literary value is scant; it is the "Argentina y conquista de la Plata" (1602) of the Spaniard Martin del Barco Centenera. Much patriotic verse of mediocre value was called forth by the British attack upon Buenos Aires in the first decade of the nineteenth century. During the revolutionary period there came to the fore a number of neo-classicists such as: Vicente López Planes (1784-1856), who wrote the Argentina national hymn; Estéban Luca (1786-1824); and Juan Cruz Varela (1794-1839), who was both a lyric poet and a dramatist. The first great poet of the Argentine Republic was Estéban Echeverría (1805-81), who was educated at the University of Paris and, returning thence in 1830, introduced romanticism directly from France. Of his various compositions "La cautiva" is full of local colour and distinctively American. Ventura de la Vega (1807-65) was born in Buenos Aires, but he spent most of his life in Spain and his admirable dramas are claimed by the mother country. To the authors of the earlier period of independence there belong: Juan María Gutiérrez (1809-78), a good literary critic; Claudia Mamerto Cuenca (1812-66); and José Marmol (1818-71, who produced some verse and also the best of Argentine novels, his "Amalia". In the language of the gauchos or cow-boys of the Rio de la Plata district, there has been published by José Fernández a collection of songs in "romances", entitled "Martin Fierro" (1872). These are very popular. In the second half of the nineteenth century the poets of prime importance have been Andrade and Obligado. Olegario Victor Andrade (1838-82), the author of "Prometeo" and "Atlántida", is one of the foremost of the recent poets of South America and probably the best poet that the Argentine Republic has yet produced. For poetic technic he harks back to Victor Hugo; his philosophy is that of modern progress; everywhere his verse is redolent of patriotic fervency. The "Atlantida" is a hymn to the future of the Latin race in America. Occasional incorrectness of diction mars his works. Rafael Obligado (1852—) is more correct and elegant than Andrade, but he is not equal to him in inspiration. He delights in poetical descriptions of the beauties of nature and in the legendary tales of his native land.
To the literary activity of Uruguay it is hardly necessary to devote a separate section, since geographical contiguity and other circumstances have bound up the history of the two lands. However, mention should be made of several writers as peculiarly Uruguayan. Bartolomé Hidalgo with his "Kialogos entre Chano y Contreras" (1822) really began logos entre Chano y Contreras" (1822) really began the popular gaucho literature of the region of the Rio de la Plata. Francisco Acuña Figueroa (1790-1862) wrote in pure Spanish and, though his original lyrics do not soar to any poetical heights, he had some success in his versions of Biblical songs and odes of Horace. Many poets of modest power were prompted to indite poems when the romantic wave struck the land. A celebrity of recent times is Juan Zorrilla San Martin, the author of the epic poem "Tabare" (Montevideo, 1888), which in certain respects has been compared to The famous Brazilian epic composition of Araujo Porto-Alegre. A novelist of the more immediate period is Carlos María Ramirez, the author of "Los amores de Marta".
Central America
Scant is the output of the territory called Central America, and for this climatic and political considerations may easily be alleged. The Republic of Guatemala has surpassed the other Central American states in literary energy. The literary pioneer here is the JesuitRafael Landívar, who, expelled from Spaion by the cruel edict of 1767, came to the New World and there anticipated Bello's Georgic composition with his Latin "Rusticatio Mexicana" which in diction and terms of description presents praiseworth pictures of Central-American rustic life as he saw it. The Guatemalan José Batres y Montufar (1809-44) tried his hand at narrative verse, emulating both the Italian Casti and eht Englishman Byron. Romantic sentimentalism prevails in the lyrics of Juan Diéguez. The most interesting figure among the Central-American men of letters is Ruben Dario (b. 1864), a Nicaraguan who has lived much abroad and has cosmopolite and eclectic principles. He is an artist both in prose and in verse and has already his disciples among the Spanish-American writers of the present generation.
Cuba
In the Island of Cuba the development given to literature in Spanish has been late but brilliant. Nothing cultural of real importance and deserving record occurred before the eighteenth century when, by a Bull of Innocent XIII, the University of Havana was established in 1721. A printing-press had been set up at Santiago de Cuba as early as 1698, but its activity was short-lived; it was re-established by 1792. At about this latter date periodical literature began. Properly speaking, the two first poets in Cuba are Manuel de Zequeira y Arango (1760-1846), who cultivated both the bucolic and the heroic ode, and Manuel Justo de Rubalcava (1769-1805), whose lyric worth was proclaimed in Spain by Lista and in France and England by several critics. Cuba's greatest poet and the peer of Bello and Olmedo is José María Heredia (1803-39). Exiled because of his association with the party hostile to the Spanish rule. He spent a brief period in the United States and went to Mexico, where he rose to a place of great importance in the judiciary. Despite the brevity of his life his verse is imperishable. A gentle melancholy pervades his lyrics, which are full of love for his native isle, forbidden to him. A keen sympathy with the moods of external nature is clear in some of his writings, e.g. his poems "En una tempestad", "Niagara", and "Al Sol", and makes him akin to the romanticists. The American landscape inspires also his beautiful "En el Teocalli de Cholula", which records as well the perishability of all the handiwork of man. His language and verse, although not at all impeccable, are in general satisfactory; the expression of his thought, free as it is from turgidity, appeals inevitably.
After Heredia six other Cuban poets of decided worth require notice; they are Avellaneda, Plácido, Milanés, Mendive, Luaces, and Zenea. Gertrudis Gómez de Avellaneda (1814-73) went to Spain about her twentieth year and there produced the lyrics, dramas, and novels that have made her justly famous throughout the Spanish-speaking territory. So great was her vogue in Spain that she was elected to membership in the Spanish Academy in which, however, she was prevented from taking her seat because it was discovered that the regulations forbade her entrance. Her career belongs to the history of Spanish literature. Plácido is the pseudonym of Gabriel de la Concepcion Valdés (1809-44), a mulatto who triumphed over the rigours of fate, which deprived his youth of most of the advantages of education, and succeeded in composing verse which, if often incorrect in the preserved form, still bears the impress of genius. His best remembered lyric is the "Plegaria á Dios", written while he was under sentence of death for complicity in a conspiracy against the Spanish government in which he really had no part. Soft, melancholy strians or stirring patriotic notes resound throughout the verse of the other four poets mentioned: José Jacinto Milanes (1814-63); Rafael María Mendive (1847-86); Joaquín Lorenzo Luaces (1826-67); and Juan Clemente Zenea (1832-71). Milanes attempted the drama with some degree of good fortune. The novel has been cultivated more or less felicitously by Cirilo Villaverde ("Cecilia Valdes", 1838-1882) and Ramón Meza. A literary critic of undoubted distinction is Enrique Pineyro, whose easays are received with acclaim in Europe and everywhere. By way of record it may be said that Porto Rico and Santo Domingo have not yet produced writers comparable to those listed for the other lands. In our own days, however, José Gautier Benítez of Porto Rico and Fabio Fialloa of Santo Domingo have met with praise for their verse.
J.D.M. FORD 
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Spanish-American Universities
The University of St. Mark's at Lima enjoys the reputation of being the oldest in America; it has the distinction of having first begun its course by royal decree. The univerity in Santo Domingo in the West Indies was the first to be established by a papal Bull. Other similar institutions soon arose all over Spanish America, flourishing during the colonial period, under the joint auspices of Church and State. Then, when the Revolution came, they passed from the direct control of the former to that of the latter, with the exception of the University of Havana, which remained in possession of a religious order until late in the nineteenth century. It was in 1538 that a Bull of Paul III established the pontifical University of St. Thomas in Santo Domingo, at the request of the Dominicans. However, the institution was not definitively established, until Philip II gave it legal existence in 1558, seven years after the foundation of St. Mark's in Peru. The University of Santo Domingo had faculties of theology, jurisprudence, philosophy, and medicine, and lasted throughout the colonial period. The University of Lima was founded by decree of Charles V in 1551 in the monastery of the Holy Rosary, remaining under the direction of the Dominicans until 1571, when, being confirmed by Pope Pius V, it passed into the hands of seculars. The Dominicans still continued, however, to occupy posts of honour. For centuries the university exercised an influence that spread over all the colonies of Spain in South America, and many eminent men went out from its lecture-rooms. The renowned Pedro Peralta and the French savant, Godin, were among its professors in the eighteenth century, while such men as the poets Oña, Castellanos, and Olmedo, and the first American bibliographer, Leon Pinelo, were among its students. The faculties of the university included theology, jurisprudence, philosophy, medicine, and, for a time, the language of the Incas.
The next in importance of the Peruvian universities was that of Cuzco, founded, in 1598, as the University of San Antonio Abad. In the seventeenth century the University of Guamanga in Peru was established with the same faculties as that of Cuzco. In the meantime, university studies had been inaugurated at Quito with the establishment, in 1586, of the University of San Fulgencio, under the Augustinian fathers, by a Bull of Sixtus V. A second University of Quito, the one which gained the greatest prominence in the colonial period, was that of St. Gregory the Great, founded by the Jesuits in 1620. The early seventeenth century was a period of considerable literary activity and educational work in Spanich America, and several universities were founded. In 1627 the Dominicans succeeded in establishing their royal and pontifical University of Santo Tomas, at Santa Fe de Bogotá, while the Jesuits continued their old Colege of San Luis, founded in 1592, as the Xavierian University. The University of Santo Tomas obtained renown through such eminent jurists as Luis Brochero, and such linguists as the Dominican, Bernardo de Lugo. The celebrated historian of New Granada, Fernández de Piedrahita, Bishop of Panama, was a doctor of this university.
The Jesuits arrived in Chile in 1593 and at once inaugurated higher studies with chairs of philosophy and theology. However, the honour of founding the first university in Santiago belongs to the Dominicans. It was established in the Monastery of the Holy Rosary, under the title of Santo Tomas in 1619, by a Bull of Paul V, that permitted its existence for ten years. In 1684 its privileges were renewed by Innocent XI for a period to last until Santiago should possess a public university. The faculties included logic, hostory, mental philosophy, physics, mathematics, canon law, and theology. In the meantime, as early as 1621, the Jesuits had obtained from Pope Gregory XV the Bull "In eminenti" which granted the privilege of conferring degrees for ten years. This privilege was renewed by Urban VIII for another ten year s, and finally granted without limitation in 1634. There were thus two pontifical universities in Santiago. Finally, in the first half of the eighteenth century, Santiago beheld the foundation of its Royal University of San Felipe by a decree of Philip IV in 1738, with chairs of theology, canon and civil law, mathematics, cosmography, anatomy, medicine, and Indian language. About the time that the Jesuit and Dominican universities were established at Santiago, Characas, in Upper Peru, now Bolivia, beheld a university arise in that of St. Francis Xavier, founded in 1623. This became one of the most famous in the New World. Towards the end of the eighteenth century, however, the spirit of this university had grown to be quite anti-clerical. Yet it produced a number of distinguished men, such as Mariano Moreno, Bernardo Monteagudo, José Ignacio Gorriti, and Jose Mariano Serrano. In 1622 the Jesuit college at Córdoba del Tucuman, founded a few years earlier in what is now the Argentine Republic, was raise d to the rank of a university by a Bull of Gregory XV and a decree of Philip III. After the expulsion of the Jesuits, it passed for a brief period to the Franciscans, until towards the end of the eighteenth century it was taken over by seculars. Two universities were established in the eighteenth century, the one in Venezuela, the other in Cuba. In 1722 the old seminary of Santa Rosa, founded at Caracas by Don Diego de Baños y Sotomayor, was raised to the rank of a royal and pontifical university by a decree of Philip V and a Bull of Innocent XIII, the faculties of civil law and medicine being added to those that already existed. The year before the granting of the faculties to the University of Venezuela, the Dominicans of Havana had obtained from the same pope the privilege of establishing a university, which owing to some misunderstanding with the bishop, did not finally begin in the Dominican monastery until 1728. The title of Royal and Pontifical University was accorded to it in 1734.
Such was the condition of university education in the West Indies and South America up to the Revolution. Most of the old universities continued, but no longer under the direct control of the Church, passing generally, in course of time, to the Department of Public Instruction. St. Mark's at Lima still exists, and preserves its autonomy, with the old title of pontifical, and with a faculty of theology, though it is said that in its secular departments, its religious influence has passed away. The University of Cuzco occupies to-day a portion of the former Jesuit college. That of San Cristobal at Guamanga became extinct in 1878. The University of St. Augustine at Arequipa still exists, and Trujillo, where a college was founded in 1621, enjoys to-day the benefits of a university. The University of Sucre (Characas) is still regarded as the best in Bolivia, where the Universities, also, of La Paz, Santa Cruz, and Cochabamba exist. The Bolivian universities have faculties of theology, subject to ecclesiastical control.
Colombia has to-day a national university at Bogotá, consisting of faculties in separate colleges. There are also universities at Cauca, Antioquia, Nariño, and Cartagena. At Quito higher education is imparted in the Central University of Ecuador, priests, among them Jesuits, being permitted to hold chairs. Venezuela has actually two universities, the Central University and that of Los Andes. The old Jesuit University of Córdoba is to-day one of the three national universities of Argentina. At Santiago de Chile, the convictorium of St. Francis Xavier has become the Instituto Nacional, that serves as a preparatory school for the National University which is the historical sequel of San Felipe. The University of Havana remained in charge of the Dominicans until 1842, when it was secularized. It still exists, with faculties of letters and science, law, and medicine. At present there are two Catholic universities in South America, the one of Santiago de Chile, founded by Archbishop Casanova in 1888, and the other at Buenos Aires. The former has faculties of law, mathematics, agriculture and industry, and engineering. The Catholic University of Buenos Aires, still in the formative period, has faculties of law and social science. The tendency of South American universities to-day is rather practical than theoretical and classical, much stress being laid upon such studies as engineering and others of a practical nature.
MARKHAM, A Hist. of Peru (Chicago, 1892); IDEM, Peru (London, 1880); IDEM, Cuzco and Lima (London, 1856); GARLAND, El Peu en 1906 (Lima, 1907); CIRIACUS MORELLUS (DOMINGO MURIEL, S.J.), Fasti Novi Orbis et ordinationum apostolicarum ad Indias pertinentium cum annotationibus (Venice, 1776); MENDIBURG, Apuntes historicos del Peru (Lima, 1902); ANGULO, La orden de Santo Domingo en el Peru (Lima, 1906); FUENTES, Lima (Paris, 1866); Anales de la universidad mayor de San Marcos (Lima, 1902-3); Memoria de justicia, instruccion y culto (Lima, 1902); FUENTES, Cuzco y sus ruinas (Lima, 1905); GIESECKE, Memoria del rector de la universidad de Cuzco (Cuzco, 1910); MENENDEZ Y PELAYO, introduction to Antologia de poetas hispano-americanos (Madrid, 1895); GUINAZU, Los frailes en Chile al traves de los siglos (Santiago, 1909); VICUNA SUBERCASEAUX, Memoria sobre la produccion intellectual en Chile (Santiago, 1909); HUNEEUS GANA, Cuadro historico de la produccion intellectual en Chile (Santiago, 1910); BARROS ARANA, Historia jeneral de Chile (Santiago, 1885); IBANEZ, Las cronicas de Bogotá (Bogotá, 1891); VERGARA Y VERGARA, Historia de la literatura en Nueva Granada (Bogotá, 1867); QUIJANO OTERO, Compendio de historia patria (Bogotá, 1883); ROCHERAUX, La vie intellectuelle en Colombie (Santander, Colombia); VAN BRABANT, La Bolivie (Paris and Brussels); GARCIA, Compendio de la historia de Santo Domingo (Santo Domingo, 1896); Universidad de la Havana. Memoria anuario (Havana, 1904); RODRIGUEZ, Vida del presbitero Don Felix Varela (New York, 1878); Anales de la universidad central del Ecuador.
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Sparta
A celebrated town of the Peloponnesus, mentioned several times under this name or under that of Lacedæmon in the Bible (I Mach., xii, 2-23; xiv, 16-23; xv, 23; II Mach., v, 9). Letters were exchanged between Onias I, high priest of the Jews, and Arius I, King of Sparta, about the years 309 or 300 B. C. (I Mach., xii, 7-8, 19-23; Josephus, "Ant. Jud.", XII, iv, 10). Arius, who sought to maintain the independence of his country against the Syrian successors of Alexander by creating a diversion against them in Palestine, pretended to have found a writing relative to the Spartans, showing that they themselves and the Jews were two peoples — brothers both descending from Abraham. This assertion has little foundation, although perhaps there had been such a tradition. Later Jonathan wished to renew this friendship with the Spartans and sent them a letter by the delegates Numenius, son of Antiochus, and Antipater, son of Jason, recalling to them that "we therefore at all times without ceasing, both in our festivals, and other days, wherein it is convenient, remember you in the sacrifices that we offer" (I Mach., xii, 2, 5-18; Josephus, "Ant. Jud.", XIII, v, 8). After Jonathan's death the Spartans renewed with his brother Simon the friendship and alliance which they had concluded previously and sent him a letter on this subject by the same Numenius and Antipater who had undertaken the first embassy (I Mach., xiv, 16-23).
Although the relationship of the two peoples may well be called in question, there is no proof that the documents are not authentic — everything indicates the contrary, as the coexistence of the King Arius and the high-priest Onias, and the fact that under Jonathan the Bible does not speak of kings of Sparta, as in fact the last tyrant Nabis died in 192 B. C. We see again towards the year 170 B. C. the high priest Jason took advantage of the bonds of relationship of the Jews with Sparta to take refuge there — where he died (II Mach., v, 9). In 139 B. C. the Romans addressed to Sparta, and likewise to other kingdoms and cities a circular in favour of the Jews (I Mach., xv, 23); this would seem to prove that there was already a Jewish community established in this city. The belief in the consanguinity of the two peoples existed even in the time of Josephus (Bel. Jud., I, xxvi, 1), and Sparta participated in the generosities of Herod the Great (Bel. Jud., I, xxi, 11), perhaps because he had there a Jewish community.
Christianity was introduced into Sparta at an early date. Eusebius (Hist. eccl., IV, xxiii) reports that under Marcus Aurelius, the Bishop of Corinth, Denis, wrote to the Lacedemonians a letter which is "a catechism of orthodoxy and which has peace and unity for its object". Le Quien (Oriens christ., II, 189-92) mentions fifteen bishops, among them Hosius in 458, Theodosius in 681, Theocletus in 898, finally the metropolitan Chrysanthus, who must have become a Catholic in the seventeenth century. In the beginning suffragan of Corinth, then of Patras, the see was made a metropolis in 1082 and numbered several suffragan bishoprics, of which there were three in the fifteenth century (Gelzer, "Ungedruckte . . . Texte der. Notitiæ episcopatunm", 635). In 1833; after the Peloponnesus had been included in the Kingdom of Greece, Sparta was reduced to the rank of a simple bishopric; it remains the same to-day, but the see is called Monembasia and Sparta. The bishop resides at Sparta and exercises his jurisdiction over all the district of this name. When the region fell into the power of the Franks, Honorius III established there in 1217 a Latin see which by degrees became a titular and finally disappeared (Eubel, "Hier. cath. med. ævi", I, 302; II, 188; III, 234). The city numbers to-day 5000 inhabitants.
PALMER, De epistolarum quas Spartiani atque Judœi invicem sibi mississe dicuntur veritate (Darmstadt, 1828).
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Special Devotions for Months
During the Middle Ages the public functions of the Church and the popular devotions of the people were intimately connected. The laity assisted at the daily psalmody, the sacrifice of the Mass, the numerous processions, and were quite familiar with the liturgy. Those few religious practices outside of official services, e.g. the Rosary (a substitute for the 150 Psalms) originated in the liturgy. Later, however, especially since the sixteenth century, popular devotion followed its own channels; unliturgical practices like the Stations of the Cross, the Quarant 'Ore, various litanies and rosaries (coronae), prevailed everywhere; novenas and series of Sundays and week-days in honour of particular saints or mysteries were instituted. Entire months of the year were given over to special devotions. Following is a list of the more common devotions with the indulgences attached:
January
The Holy Name of Jesus (feast of the Holy Name, second Sunday after Epiphany); indulgences, one hundred days each day if the devotion is made privately, three hundred days each day, if the devotion be in a public church or chapel, plenary indulgence for daily assistance at the public functions, under the usual conditions (Leo XIII, "Brief", 21 Dec., 1901; "Acta S. Sedis", XXXIV, 425).
March
St. Joseph (feast, 19 March); indulgences, three hundred days daily for those who privately or publicly perform same pious practice in honour of St. Joseph, during the month, a plenary indulgence on any day of the month under the usual conditions (Pius IX, "Rescript Congr. Indulg.", 27 April, 1865). This month of devotions may commence in February and be concluded 19 March (Pius IX, 18 July, 1877). March can be replaced by another month in case of legitimate impediment (Raccolta, 404). The practice of a triduum before the feast of St. Joseph has been recommended by Leo XIII (Encycl. "Quamquam pluries", 15 August, 1889).
May
The Blessed Virgin Mary. The May devotion in its present form originated at Rome where Father Latomia of the Roman College of the Society of Jesus, to counteract infidelity and immorality among the students, made a vow at the end of the eighteenth century to devote the month of May to Mary. From Rome the practice spread to the other Jesuit colleges and thence to nearly every Catholic church of the Latin rite (Albers, "Bluethenkranze", IV, 531 sq.). This practice is the oldest instance of a devotion extending over an entire month. Indulgences, three hundred days each day, by assisting at a public function or performing the devotion in private, plenary indulgence on any day of the month or on one of the first eight days of June under the usual conditions (Pius VII, 21 March, 1815, for ten years; 18 June, 1822 in perpetuum).
June
The Sacred Heart. This devotion, long privately practised, was approved by Pius IX, 8 May, 1873 (Rescr. auth., n. 409), and urgently recommended by Leo XIII in a letter addressed by the Cardinal Prefect S.R.C. to all the bishops, 21 July, 1899. Indulgences: (a) seven years and seven quarantines each day for performing the devotion publicly or privately; (b) if the devotion is practised daily in private, or if a person assists at least ten times at a public function, a plenary indulgence on any day in June or from 1-8 July (Decr. Urbis et orbis, 30 May, 1902); (c) the indulgence toties quoties on the thirtieth of June or the last Sunday of June (26 Jan., 1908) in those churches where the month of June is celebrated solemnly. Pius X (8 Aug., 1906) urged a daily sermon, or at least for eight days in the form of a mission (26 Jan., 1908); (d) to those priests, who preach the sermons at the solemn functions in June in honour of the Sacred Heart and to the rectors of the churches where these functions are held, the privilege of the Gregorian Altar on the thirtieth of June (Pius X, 8 Aug., 1906); (e) plenary indulgence for each Communion in June and to those who promote the solemn celebration of the month of June ("Acta Pontificia", IV, 388, 8 Aug., 1906).
July
The Precious Blood (feast of the Precious Blood; first Sunday of July). This devotion was propagated by Bl. Caspar Buffalo (d. at Rome, 28 Dec., 1837), founder of the Congregation of the Precious Blood of Jesus Christ. Indulgences, for the public devotion: seven years and seven quarantines each day; plenary indulgence on any day in July or 1-8 August, after having assisted eight times at a public function under the usual conditions; if the devotion be held privately three hundred days each day with plenary indulgence on 31 July, or 1-8 of August (Pius IX, 4 June, 1850). For this practice any other month or any period of thirty days during the year may be chosen (Raccolta, 178).
September
The Seven Dolours of the Blessed Virgin Mary (feast of the Seven Dolours, third Sunday in September); indulgences, three hundred days each day and the devotions may be performed in public or private; plenary indulgence on any day of September or 1-8 October under the usual conditions (Leo XIII, "Raccolta", 27 Jan., 1888, 232).
October
The Holy Rosary (feast of the Holy Rosary, first Sunday in October). Leo XIII personally instituted this practice in an Encyclical (1 Sept., 1883) in which he admonished the faithful to dedicate the month of October to the Queen of the Holy Rosary in order to obtain through her intercession the grace that God may console and defend His Church in her sufferings, and for nineteen years he published an encyclical on this subject. By the decree of the Congregation of Rites (20 Aug., 1885; 26 Aug., 1886; 2 Sept., 1887) he ordained that every year during the entire month of October, including the first and second of November, in every cathedral and parochial church, and in all other churches and chapels which are dedicated to the Blessed Virgin Mary, five decades of theRosary and the Litany of Loreto are to be recited, in the morning during Mass or in the afternoon whilst the Blessed Sacrament is exposed, and by the encyclical letter of 15 August, 1889, a prayer in honour of St. Joseph was added. Indulgences (S. C. Indulg., 23 July, 1898): (a) seven years and seven quarantines every day for the public or private recitation of five decades; (b) plenary indulgence on the feast of the Holy Rosary or during the octave for those who during the entire octave recite daily five decades and fulfil the other usual conditions; (c) plenary indulgence on any other day of the month for those who, after the octave of the feast, recite for at least ten days five decades ("Raccolta", 354; Albers, "Bluethenkränze", III, 730 sq.). Also in October there are devotions in honour of St. Francis of Assisi (feast, 4 Oct.); indulgences, three hundred days each day by assisting at the public devotions in honour of St. Francis in a church or public oratory; plenary indulgence on the feast of St. Francis or during the octave (11 June, 1883, for ten years; 29 Feb., 1904, in perpetuum; "Acta Minorum", 1904, 106). Any other month may be selected instead of October.
November
The Holy Souls in Purgatory (2 Nov., Commem. of all the Faithful Departed); indulgences, seven years and seven quarantines each day; plenary indulgence on any day of month under the usual conditions (Leo XIII, 17 Jan., 1888). Popular devotion has also selected other mysteries and has dedicated January to the Holy Childhood and the hidden life of Jesus according to the Gospel of the first Sunday after Epiphany; March, to the Holy Family, on account of the feast of St. Joseph and the Annunciation (25 March); August, to the Maternal Heart of Mary (feast on the Sunday after twenty-second of August); October, to the Holy Angels (feast, 2 Oct.); December, to the Immaculate Conception (feast, 8 Dec.). or to the Holy Child in the stable at Bethlehem (25 Dec.). These practices, however, are not formally approved by the Church, nor enriched with indulgences.
These devotions, of course, vary with conditions in different countries. Though there is a wide variety, constantly changing, the prayers more commonly used are the litanies of the Holy Name, Sacred Heart, St. Joseph, the Blessed Virgin, the indulgenced prayers of the Raccolta, the rosary of the Dominicans. For the May and June devotions, a short sermon or instruction usually follows, with Benediction of the Blessed Sacrament concluding the services. BERINGER, Die Ablasse (13th ed., Paderborn, 1906); SCHWEIGHOFER, Ablass-Brevier (Munich, 1907).
FREDERICK G. HOLWECK 
Transcribed by Kenneth M. Caldwell 
Dedicated to Sr. Maria Angelica McGovern, IHM
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Species
In scholastic terminology, Species is the necessary determinant of every cognitive process. Few scholastic doctrines have been more frequently misunderstood, misrepresented, and ridiculed than that of the species intentionales. And yet few are more obvious and unobjectionable, although we are no longer accustomed to them. While using different terms, modern psychology offers an explanation of knowledge which, in its essential features, is identical with that which was proposed by the great thinkers of the Middle Ages.
Knowledge is essentially the union of an object with the mind. As the cognitive process takes place in the mind, it follows that the known object must in some manner be present in the mind. "Cognitio contingit secundum quod cognitum est in cognoscente" (St. Thomas, "Contra gentiles", II, c. lxxvii and xcviii). Any cognitive faculty is indetermined, or in potentia in two ways:
· (1) as we have no innate ideas, it is at first a mere aptitude to acquire knowledge, a power which is not always exercised;
· (2) the same faculty is capable of knowing many things.
Thus the eye can perceive any colour; the ear, any sound; the intellect, any conceptual relation, etc. To pass from this state of twofold indetermination to a concrete and determined act of knowledge, the faculty needs a complement, a determining principle, or actus (see ACTUS ET POTENTIA). It must be "informed", or acted upon, by its object. For this reason all faculties of knowledge were called passive, not in the sense that the mind is merely passive in its cognitive process, but in the sense that it must first be acted upon, and thence be enabled to exercise its own cognitive activity. In other words, knowledge is not a spontaneous activity springing from the mind alone, but a reaction in response to an external stimulation.
The "species", frequently also called forma, is the determinant of the mind in the process of knowledge. It partakes of the nature both of the object from which it proceeds, and of the faculty in which it is received, for, as the scholastic axiom expresses is: "Quidquid recipitur per modum recipientis recipitur." And more specifically: "Cognitum. est in cognoscente secundum modum cognoscentis" (St. Thomas "Summa theol.", I, Q. xii, art. 4). Hence the species impressa is the modification of the faculty by the action of the object. The species expressa is the reaction of the mind as a cognitive process. The former is impressed in the faculty which it determines, and corresponds to the passive phase of knowledge which is a necessary condition but is not yet actual knowledge. The latter is the active response of the faculty, the cognitive process itself by which the mind reaches the object. The species must not be conceived as a substitute for the object, but as a mere medium of knowledge. The mind reaches the object directly and immediately, not the species. The species is not that which is known, "id quod cognoscitur", but that by which the object is known, "id quo objectum cognoscitur" (St. Thomas, "Summa theol.", I, Q. xii, art. 9; Q. xiv, art. 5; Q. lxxxv, art. 2; "De Veritate", Q. x, art. 8, ad 2um, etc.). The object as acting on the faculty, and the faculty as acted on by the object, are one and the same reality. Actio and passio are the same thing with two aspects or phases. Hence there is no need of a bridge to pass from the subject to the object. The question: how can the mind know extramental objects? has no meaning when knowledge is conceived as the vital union of the known object with the knowing mind.
This general function of the species applies to both sensitive or organic and intellectual or spiritual faculties of knowledge. The species sensibilis is not an efflux from the object, not a physical miniature of it — a view which was accepted by some interpreters ofAristotle, but which the great scholastics, with St. Thomas, reject. It is a modification of the sense organ by the action of the object. It is sometimes called material because it results from the activity of material objects, and is a modification of a material organ. Sometimes also it is called intentional, or even spiritual, because it is not in itself a material representation, and is not received in physical matter, but in an organ which is animated by the soul. In other words, it is psychophysical. The species intelligibilis is the determinant of the intellectual act of knowledge. It is elaborated from the data of the senses by a special activity of the intellect (intellectus agens), and received in the intellectus patiens or possibilis which elicits the act itself of knowledge (see INTELLECT).
BOURQUARD, Doctrine de la connaissance d'aprés St. Thomas d'Aquin. (Paris, 1877); KLEUTGEN, Die Philosophie der Vorzeit (Münster, 1867); LIBERATORE, Della conoscenza intellettuale (Rome, 1873); MARER, Psycholoqy (New York and London, 1910);. PESCH, Institutiones psychologicœ (Freiburg, 1897); TURNER, History of Philosophy (Boston, 1903), 363.
C. A. DUBRAY. 
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Speculation
A term used with reference to business transactions to signify the investing of money at a risk of loss on the chance of unusual gain. The word is commonly used only when the risk of loss is greater than ordinary business methods and prudence warrant. A coal merchant who sees grounds for thinking that the coming winter will be severe, and that there will be a general strike among coal miners, shows enterprise if he lays in a large stock of coal with the expectation of reaping more than usual profit from its sale. He incurs the ordinary risks of business, he does not speculate. But if a man thinks, on trivial indications, that there is going to be a great development in the opening up of a new country, and buys large tracts of prairie land in the district on the chance of its rising rapidly in value, he would be said to speculate in land. More specifically, speculation is used to designate dealings in futures and options on the Exchanges, especially when the parties to the transaction do not intend any effective transference of commodities or securities, but only the payment of differences between making-up prices and those agreed on. Such time-bargains are universally practised nowadays on the world's Exchanges, and the volume of business done in them vastly surpasses that where effective transfer of securities or commodities is contemplated. The transactions may vary indefinitely in character between bona fide and perfectly lawful buying and selling, on the one hand, and the merest gambling or betting on future prices, on the other.
Some of the ordinary types of such operations are the following. A speculator buys at the current rate a thousand dollars' worth of stock for the account at the end of the month. When the day for settlement arrives, if the price has risen, he is paid the difference between the price at which he bought and the making up price. If the price is lower, the speculator loses and pays the difference to the broker. In the slang of the Exchange, this is a "future", or "time-bargain or a deal in "differences"; and one who speculates for the rise of prices is called a "bull", while one who speculates for the fall is called a "bear". When the operator loses, he may prefer to extend the time of settling the account to the next settling day. This may be done by arrangement with the broker, and the transaction is known as "carrying over". A speculator may purchase at a fixed rate the right to receive or to refuse a certain amount of a certain stock or commodity at a future date. This is called an "option". If he purchases the right either to sell or to buy, it is a "put and call", or a "double option". Of course no objection can be raised against such contracts as these when they are entered into by merchants or others with a view to the effective transfer of what is bought and sold. A merchant or manufacturer requires a constant and steady supply of what he deals in so as to be able to conduct his business. Effective dealings in "futures" and "options" guarantee the steady supply which is needed, and that at fixed rates settled beforehand. Such business methods benefit the dealer and the public as well. They ensure a constant supply of commodities at medium rates. But the speculator does not intend effective transfer. His buying and selling are fictitious; he only pockets his differences if he wins, and pays them if he loses. His methods give rise to serious moral, economic, and political questions, which have been the subject of much discussion.
There is no great moral harm in the practices which have been mentioned if they are considered singly by themselves and in the abstract. Without incurring the reproach of great moral obliquity I may buy a thousand dollars' worth of stock at the current rate from a broker when neither buyer nor seller intends effective transfer of the stock, but merely the payment of differences when the settling day arrives. In essentials the transaction is a bet as to what the price of the stock will be on settling day. And if the buyer and the seller have the free disposal of the money which is staked on the bet, and there is no fraud, unfair dealing, or other evil adjuncts or effects of the transaction, the bet will not be morally wrong. (See BETTING; GAMBLING.) However, betting and gambling are almost always dangerous pastimes and often morally wrong. Just in the same way speculation tends to develop a passion which frequently leads to the ruin of a speculator and his family. The hope of becoming rich quickly and without the drudgery of labour distracts a man from pursuing the path of honest work. The speculator, even if he succeeds, produces nothing; he reaps the fruit of the toil of others, he is a parasite who lives by preying on the community. Moreover, in practice, the event on which the bet is laid by one who speculates in futures is seldom left to the operation of natural causes. When large sums of money are at stake the temptation to influence the course of prices becomes almost irresistible; Hence the fierce and frequent contests between "bulls" and "bears" on the Exchanges. Cliques of one party, interested to bring about a rise in prices, buy the stock in order that the increased demand may produce the effect desired. Often the buying is merely fictitious, but this fact is not known to the outside world. The purchases are published, industriously commented upon by the venal financial press, puffs and mendacious reports are inserted in the papers in order to raise the price of the stock and attract moneyed investors. The opposite party adopts the contrary, but equally immoral, tactics. They indulge in real or fictitious sales and do all they can to depreciate the stock in their favour by fair or foul means. Great financiers with command of large sums of money can and do influence the markets almost as they please, and the small speculator is usually swallowed up by them. Wealthy financiers and gigantic syndicates can often buy or obtain effective control over all the available supply of some stock or commodity and then charge monopoly prices. Such "rings", or "corners", even when they do not succeed entirely according to the intention of the operator produce widespread inconvenience, hardship, and ruin. The result is that in practice speculation deserves all the evil reputation which attaches to the word.
Speculation indeed has its defenders and advocates, especially among brokers and jobbers, who claim that it equalizes prices and prevents the fluctuations which would otherwise be inevitable. Some affirm that speculative dealings have little appreciable effect on buying and selling for transfer. In volume and number speculative transactions are very much larger than those for effective transfer, but the two are conducted separately and to a great extent between different parties. It is asserted that the speculative market is to a large extent separate and distinct from the real market. These two arguments in favour of speculative dealings mutually destroy each other. If speculative dealings equalize prices, it cannot be true that they have little appreciable effect on the markets. As the result of the speculation depends on the actual market price of the security or commodity in question at the time agreed upon, it cannot be said that speculative transactions are independent of effective buying and selling for transfer. It is patent that the various devices to which "bulls" and "bears" have recourse do produce some effect. The acute and experienced men who devote themselves to speculative business, and who frequently have recourse to the methods described above in order to influence the market in their favour, would be the last people in the world to expend uselessly time, effort, and money. The contention, then, of producers and consumers that speculation has a disastrous effect on real business transactions seems to be well grounded. They maintain that speculators denaturalize prices. These should be regulated, and are naturally regulated, by the varying costs of production and by the mutual interaction of supply and demand; but the artificial dealings of speculators tend to fix prices without reference to those natural factors. Hence, producers and consumers are robbed by clever men, who manipulate the markets in their own interests, produce nothing, perform no useful social service, and are parasites on commerce. In Germany the Exchange Law of June, 1896, forbade gambling in options and futures in agricultural produce, and after a severe struggle with the Berlin Exchange the Government succeeded in maintaining the law. A similar law was passed in Austria in January, 1903. America and Great Britain as yet have no special laws on the matter, though more measures than one have been proposed to Congress. The great difficulty of distinguishing between transactions for effective delivery and mere time-bargains, and the ease with which positive laws on the matter could be evaded, have checked the tendency to positive legislation. In England the existing laws against gambling and fraud have been found sufficiently effective to provide a remedy for cases of special importance.
ANTOINE in Dictionnaire de Théologie Catholique (Paris, 1905), s. v. Bourse (Jeux de); BRANTS, Les grandes lignes de l'Economie Politique (Louvain, 1908); Ecclesiasticai Review, XXXII (New York, 1905), 2; INGALL AND WITHERS, The Stock Exchange (London, 1904).
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Speyer
DIOCESE OF SPEYER (SPIRA)
Diocese in Bavaria. The city dates back to the stronghold of Noviomagus, in the territory of the German tribe of the Nemetes, on the left bank of the Rhine. In the course of time a Roman municipality (Colonia Nemetum) developed out of this stronghold; in 451 the municipality was entirely destroyed by Attila. From its ashes arose a new city, Spira of Speyer. Christianity found entrance into the city in the time of the Romans. The first bishop, Jesse (Jessius), is mentioned in the Acts of the synods of Sardica (343) and of Cologne (346), but his historicity is not quite certain. On the other hand there is positive proof of Bishop Hilderich who attended the Synod of Paris held in 614. Since his episcopate the succession of bishops has been unbroken. In 748 Speyer was made suffragan of Mainz; and in 1030 the first stone of the present Romanesque Cathedral of Our Lady was laid; it was intended to be the mausoleum of the Salian emperors. In the struggle over investitures, Bishops Huzmann (1073-90) and Johann I (1090-1104) upheld the Emperor Henry IV and died under the ban of the Church. In 1146 St. Bernard preached the Crusade at Speyer and won King Conrad III to the cause. Beside the four Salian emperors, Philip of Swabia, Rudolph of Habsburg, and the rival kings, Adolph of Nassau and Albert of Austria, are also buried in the cathedral. A lay brotherhood, the Twelve Brothers of Prayer, prayed without intermission in the cathedral, for the repose of the souls of these kings. Among the later bishops Matthias of Ramung (1464-78) should be especially mentioned for his reforming the clergy and people, and bringing new life into the diocese.
At the time of the Reformation several Diets were held at Speyer, the most important being in 1526 and 1529. In 1526 the condition of political affairs enabled the Protestants to secure the relatively favourable decision that each constituent state should act in reference to the matters contained in the Edict of Worms (1521) as it could answer to God and the emperor. But the action taken in 1529 was more decided: the Edict of Worms was to be executed, and the ecclesiastical innovations were to be abolished. Against this the Evangelical constituents protested. By the Reformation the diocese lost two thirds of its churches and benefices. Bishop Eberhard von Dienheim (1581-1610) sought to introduce the reforms ordered by the Council of Trent in the remaining territory. The gains temporally acquired during the Thirty Year's War were nearly all lost by the Treaty of Westphalia (1648). The diocese suffered greatly during the predatory wars of Louis XIV of France, and in 1689 the city and cathedral were burned. In 1794 the cathedral, which had been restored at great expense, was once more ravaged by the lawless soldiery of the French Revolution. In 1801 that part of the diocese on the left bank of the Rhine had to be ceded to Mainz; in 1815 the diocese was assigned to Bavaria; in 1817 it received new boundaries in the Bavarian Concordat and was made suffragan of the new metropolitan Bamberg. By the liberality of King Louis I of Bavaria, the cathedral was suitably decorated (1846-53), the frescoes being done by Schraudolph. The area of the diocese corresponds to that of the Bavarian Palatinate of the Rhine. Dr. Michael Faulhaber, formerly a professor at the University of Strasburg, was appointed bishop in 1910. The diocese has 120 deaneries, 235 parishes, 6 curacies, 86 chaplaincies and vicarships, 377 secular clergy, and 10 regular clergy. The Catholic population is 413,481; the Protestant population is about 500,000. The diocese has also 1 Dominican monastery (Oggersheim), 1 Capuchin monastery (St. Ingbert), and 100 houses for nuns.
REMLING, Gesch. der Bischofe zu Speyer nebst Urkundenbuch (4 vols., Mainz, 1852-54); IDEM, Neuere Gesch. der Bischofe zu Speyer (Speyer, 1867); GEISSEL, Der Kaiserdom zu Speier, I-III (Mainz, 1828; 2nd ed., Cologne, 1876).
KLEMENS LÖFFLER 
Transcribed by Thomas M. Barrett 
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Bartolommeo Spina
Scholastic theologian, born at Pisa about 1475; died at Rome, 1546. He joined the Dominican Order at Pisa about 1494. Having taught for many years in the schools of his order, he was appointed (1536) by the Venetian Senate to the chair of theology at Padua. He was also for a time socius of the master-general of his order, and prior provincial of the Holy Land. In July, 1542, he was made Master of the Sacred Palace by Paul III, and during the four years that he discharged the duties of that office he rendered great services to the Holy See and to the Fathers of the Council of Trent, regarding many difficult and mooted questions. From the year 1518 Spina was engaged in a heated controversy with his famous confrère, Cardinal Cajetan. Still more harsh was his opposition to Ambrose Catharinus, whom he denounced as guilty of heresy to Paul III about the beginning of the year 1546. The most important of Spina's works are: "Tutela Veritatis de Immortalitate Animæ contra Petrum Pomponatium" and "Flagellum in Tres Libros Apologiæ Pomponatii de Immortalitate Animæ", both published in 1518. Of special interest are also "Tractatus de Stringibus et Lamiis" (Venice, 1523), and "Apologiæ Tres adversus Joann. Franc. Ponzinibium Jurisperitum" (Venice, 1525). These last two works were also published at Rome in 1576. In his treatise "De Conceptione B. Mariæ Virg." (Venice, 1533), Spina opposed the doctrine of the Immaculate Conception.
ALVA Y ASTORGA, Monumenta Dominicana: pro immac. concept. (Louvain, 1666), 4 sq.; ECHARD, Script. Ord. Prœd., II, 126 sq.; HURTER, Nomenclator.
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Christopher Royas de Spinola
Bishop of Wiener-Neustadt, born of a noble Spanish family, near Roermond in Gelderland in 1626; died at Wiener-Neustadt, 12 March, 1695. Educated at Cologne, he entered the Franciscan Order at that place and for some time taught philosophy and theology. Going to Spain, he was made provincial of his order, and in 1661 accompanied Margaret Theresa, the first wife of Emperor Leopold I, to Vienna, where he became one of the emperor's influential diplomats. He was appointed titular Bishop of Knin in Dalmatia in 1668 and Bishop of Wiener-Neustadt, 19 January, 1686. In his endeavours to bring about a reunion between Protestants and the Catholic Church he had the support of Leopold I. His negotiations with well-known Protestant theologians, such as Molanus, Callistus, Leibniz, etc., and various Protestant courts, especially Hanover and Brandenburg, were encouraged by Innocent XI, and in 1683 led to a conference of Protestant theologians to whom Spinola submitted his plan of reunion. The plan was apparently approved by the Protestant theologians, but French influence and Spinola's too liberal concessions induced Innocent XI to take no action. On 20 March, 1691, the emperor appointed Spinola commissary-general of the movement for ecclesiastical reunion in Austria-Hungary. The extreme concessions which he now made to the Protestants of Austria-Hungary, such as Communion under both species, freedom for priests to marry, Mass in the German language, and suspension of the Tridentine decrees until a new council was held, were rejected by Rome.
LANDWEHR, Spinolas Unionsbestrebungen in Brandenburg in Märkische Forschungen, XX (Berlin, 1887); KIESL, Der Friedensplan des Leibniz zur Wiedervereinigung der getrennten christlichen Kirchen (Paderborn, 1904); KNÖPFLER in Allg. Deutsche Biog., XXXV, 202-4.
MICHAEL OTT. 
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Benedict Spinoza
(d'Espinosa, Despinoza).
Born at Amsterdam, 24 Nov., 1632; died at The Hague, 21 Feb., 1677. He belonged to a family of Jewish merchants of moderate means, and was originally called Baruch, a name that he later translated into its Latin equivalent Benedict. His father's name was Michael, his mother, Michael's second wife, was called Hana Debora. In 1641 Michael married a third wife who was named Hester de Espinosa. The family probably had some connexion with the little town of Espino in Spanish Galicia, and with the celebrated Marrano family there called Espinosa. (The Marranos were Spanish Jews compelled to conform outwardly to Christianity.) Baruch attracted attention in the school for Portuguese Jews at Amsterdam by his talents and application to study. He made rapid progress in Hebrew and the study of the Talmud, and his teachers, especially Rabbi Saul Levi Morteira, had the greatest hopes of his future. It was intended that he should become a rabbi. The subtle methods of the teachers of the Talmud undoubtedly trained his intellect and led it particularly to reasoning by analogy. The moral teaching of the Haggada had a great and permanent influence upon his code of living. However, the difficulties in regard to the Scriptures, which he deduced from what he read, made a stronger impression upon him than their solutions. Thus he was a troublesome and critical pupil, although at the same time a modest one. He read and despised the Cabalists; yet traces of their influence are recognizable in his philosophy; mention should here be particularly made of the book called "Zohar" and of Herrera's work "Porta cœli". He studied industriously the Jewish writers on the philosophy of religion, especially Maimonides, Gersonides, Chasdai Kreskas, and Ibn Esra, and later adopted much from them. The writings of the Arabian philosopher Al Farabi and of his commentator Ismail show striking similarities, even in the smallest details, with the later system of Spinoza. There are also clear evidences of connexion between the strange work of Ibn Tofail, the story of "Hai Ibn Joktan", and the conceptions of Spinoza.
About 1651 Spinoza, unable to see his way clearly, seems for a short time to have abandoned metaphysical studies, and to have fought a hard battle with his passions. Even at this time he was looked upon with suspicion by orthodox Jews. He now devoted himself to the natural philosophy of Descartes. Coming back in his way to metaphysics, he completely overcame the scepticism, and, resuming his first studies, began to lay the foundation of his new system. The philosophy of Descartes aided him in recasting the notions which he had previously acquired. After the death of his father in 1654, Spinoza was almost completely cast off by his family and, having no means, taught in the private Humanistic school of the ex-Jesuit and freethinker Franz van den Enden. Here he perfected himself in Latin and continued his philosophical investigations by the study of St. Augustine, the Stoics, Scholasticism (in a somewhat superficial manner), the philosophy of the Renaissance and that of some modern writers, especially of Hobbes. His later psychology shows extraordinary similarities with the teachings of Marcus Marci and of Glisson.
Spinoza now frequented almost exclusively the socity of Christians, i. e. of the free-thinking sort, and especially of Mennonites. His lifelong friendships, as known from his letters, date in part from this period. In 1656 he was formally expelled from the Jewish community and soon afterwards from Amsterdam. A somewhat legendary attack upon his life is said to have been made about this time. He never became a Christian. He now began to dictate in Latin some of the principles of his philosophy to a company of pupils at Onderkerk near Amsterdam. A Dutch translation of this dictation exists in two manuscripts which were discovered in 1853 and 1861 by Friedrich Müller, a Dutch bookseller. The translation as found in these manuscripts had been largely revised, had notes that were traceable, however, to Spinoza himself, and had been somewhat unskillfully handled by an editor. Since the discovery the manuscripts have been published a number of times both in the original text and in translations. The characteristics of the later system of the "Ethics" are evident in this "Korte Verhandeling van God, de Mensch, en deszelos Welstand". But neither the doctrine of the one and only Divine substance, nor the higher unity of "extension" and "thought" in the infinite and the finite, nor the instinct of self-preservation, is clearly expressed in it. Spinoza, obliged to seek some other means of support, became a very skilful grinder of lenses; his work commanded good prices. About 1660 he retired to the village of Rijnsburg near Leyden. The little house in which he lived still stands, and has been bought by admirers of the philosopher; it contains a fine library. Here Spinoza devoted himself to a revision of the "Korte Verhandeling" which was never completed. The result of these labours was an important unfinished treatise "De intellectus emendatione", with preparations for his great work, the "Ethics", and the development of the "geometrical method". While at Rijnsburg he was greatly stimulated in his work by the reports of the lectures of the professors of philosophy of Leyden (among whom should be included Geulincx), which were brought to him by students of the university. While at this village he also became acquainted with the celebrated Stensen, and had here a pupil named Casearius, whom he instructed in the Cartesian philosophy. In 1663 Spinoza published a book under his own name called "Renati des Cartes principiorum philosophiæ Pars I et II, more geometrico demonstratæ", and a supplement to this under the title, "Cogitata metaphysica". The work does not give Spinoza's own philosophy, but glimpses of his views may be found in it.
While at Rijnsburg Spinoza also taught by correspondence some young friends at Amsterdam who had moved to Voorberg, near The Hague. His acquaintance with scholars and statesmen increased. He was witty, was esteemed as a great Biblical critic and mathematician, and had the reputation of possessing a fine politcal sense. Jan de Witt and van Beuningen held him in high regard. Huygens interested himself in Spinoza's lenses. Great expectations were expressed of his philosophy by Heinrich Oldenburg of Bremen, who had visited Spinoza at Rijnsburg, and now, in connexion with Robert Boyle, was active in London as the secretary of the Royal Society, and by the learned Ludwig Meyer. While living at Voorburg Spinoza worked hard on a lengthy treatise to which he later gave the title of "Tractatus theologico-politicus". He drew largely for this work from the Arabian and Jewish philosophy of religion and from the old rabbinical exegesis. But his main sources were early, little-known Jewish heretics and obscureChristian writers of his own time, especially Peyrère's "Systema theologicum ex Præadamitarum hypothesi" (1655). Spinoza's political views were largely inspired by Jan de Witt and his friends; the same opinions are to be found in the writings of other Dutch political writers of the same period, e. g. van Hove. Spinoza, however, in publishing his treatise, had special aims in view. It was intended to establish and enlarge the ecclesiastical and political principles of Jan de Witt and at the same time to lead the way to the publication of his own philosophy. According to Spinoza the Holy Scriptures of the Old Testament are not without error and are not inspired in the strict sense. They do not teach us with certainty as to the nature of God and His characteristics, but only concerning obedience to God, piety, and love. Consequently the text of the Bible can never come into conflict with philosophy and civil law. But, according to Spinoza, the limitations of philosophy and law are also clearly defined. As it is only in the State that justice and law, injustice and transgression are conceivable, the individual, in order to be able to live according to reason, must surrender his rights to the community. Then, too, he must obey the government in everything, even against his reason and conviction, unless a command contradicts universal feeling, as the murder of parents. Freedom of thinking and speaking, however, cannot be forbidden by the State; if it has the power to do this, the right, indeed, cannot be denied it, but the prohibition would be disadvantageous to it, because its onwn existence would be endangered by such tyranny. No man can ever act according to his covictions, if a law of the State stands in the way. Thus Spinoza upholds only a partial freedom of conscience. On the other hand the government has the right to supervise the external practice of religion. It is easy to understand that the Church councils and synods of Holland took energetic measures against this work, which appeared anonymously in 1670. Up to 1676 at least thirty-seven decisions or edicts against the work had appeared.
From 1670 Spinoza lived at The Hague, at first in the Verkade, then not far from this spot in the Paviljoensgracht, near the monument erected in 1880. Both houses are still in existence, but the latter, in which Spinoza died, has lately been completely rebuilt. The philosopher laboured with zeal on his great work; in order to be independent and undisturbed in elaborating his system of philosophy he declined a call to a professorship at Heidelberg. His plan to publish his system of ethics in 1675 failed, owing to the opposition of his enemies. Originally Spinoza seems to have had the intention to found a kind of philosophical world-religion. He believed that the basic ideas of his view of the world were to be found among the old Hebrews, in Christ, and in St. Paul. In his opinion this philosophy, without the Holy Scriptures, sufficed for the truly wise. In order to understand his conception of the original Christianity it must be remembered that his acquaintance from the beginning had been among latitudinarian Christians, who emphasized the moral life, not dogma, that, with many of his Christian friends, he regarded the Antitrinitarians as the most genuine Christians, that he found traces of his philosophy in the writings of Christian mystics, and finally that among the first writings which had introduced him to Christianity had been Hobbes's books "De cive" and "Leviathan". Towards the end of his life Spinoza had bitter disappointments, which, however, seldom disturbed his stoical composure. He lived tranquilly at The Hague in the midst of his work, his correspondence, and his friends. He began an exceedingly interesting political treatise in which he did not change his earlier views but rather carried them further. He also wrote a short treatise on the rainbow, and a Hebrew grammar, and, as it seems, translated the Pentateuch. He was a victim to the disease from which his family suffered, consumption, and this was aggravated by his work in grinding lenses. He died peacefully, in the presenc eof a physician who was a friend. Even the other people in the house did not know he was dying. The little he left was, as it were, a mirror of his life. Spinoza was a very frugal and unselfish man. He declined all money and pensions that he did not absolutely require. His way of living could not be simpler; it was only for books that he spent relatively large sums. The virtues which he most highly prized and consistently practised were control of the feelings, equability of spirit, love of country, loyalty and industry, moderation and love of the truth. In society he was animated and witty; he enjoyed being alone, and yet was kindly disposed towards his fellow men. Union with God, as he conceived of the Deity, i. e. as a thinking and infinite, necessarily existing, immanent cause of all existence, and love for this Being were to him the highest of all things. He was immovably convinced that his was the true philosophy, could scarcely understand any view that deviated from his own, was hard and unjust in the judgments of other thinkers, was not easily approached with objections, and was incapable of appreciating with historical objectivity other views of the world.
In 1677 his literary remains were published under the title "B. D. S. Opera posthuma". In this publication were included his system of ethics, the unfinished political tractate, the treatise "De emendatione intellectus", letters to and from him, and lastly his compendium of Hebrew grammar. The Dutch translation of the same year has great critical value. The tractate on the rainbow was first published anonymously in Dutch at The Hague in 1687. The problems added for the calculus of probabilities are not by Spinoza. The philosopher seems to have destroyed his translation of the Pentateuch; the Spanish apology which he drew up when expelled form the synagogue has not, so far, been found.
It is impossible to describe in a short article the Spinozistic system as a whole. For it is just the rigidly unified, minute construction of that system and the labyrinth of its thought processes that are of importance for the history of philosophy as an original creation. On the other hand, the elements, bases, and individual results are neither new nor original. Spinoza's view of the world is so constructed that the final results can be reached with equal logic from its epistemological and psychological assumptions, and from its ethical and metaphysical axioms. The view of Spinozism held by the present writer, which frequently varies from the views formerly held, can merely be indicated in what follows.
According to Spinoza there are no universal notions. Only that is thinkable which actually exists or will exist at some time. Further, only the necessary is thinkable. Existence and necessity, however, cannot be deduced from the nature of finite things; we must therefore conceive of a Being (God) necessarily existing and necessarily acting, from which all else follows of necessity. This Being is not the cause but the first principle in the manner of mathematical entities; the things come from it by mathematical sequence, for only in this way, says the philosopher, can the immutability of the first principle be maintained, onlyl thus is a relation of the infinite to the finite thinkable; and only in this way is the unity of nature preserved, without fusing the substance of God with that of finite things. Yet the axion "God=Nature" is valid because the things necessarily following from the Being of God belong in some way to God. Only the Being of God is independent; Spinoza calls this Being alone substance. All things (modi) must be founded in theattributes of God. This is one approach to Spinozism.
Another is the following: Spinoza observed in nature, on the one side, only systems of motion and rest which were derived from one another in an endless series of causes and effects; on the other side, running exactly parallel to these, but not influenced by them, a series of ideas. These systems of motion and ideas cannot be understood of themselves alone, but only with the aid of the notions of extension and thought, and these two notions contain in themselves the characteristic of infinity. Thus we are brought to a necessarily existing Being on whom all other beings must depend in their existence and nature. The facts of experience, as conditio sine qua non, lead us to the knowledge that the change which we observe can only be explained by an instinct of self-preservation existing in all things, which constitutes their individual nature. This instinct, then, is the relative factor in the scientific construction of ethics and politics. The Absolute, which corresponds to it and establishes it, consists of the immanently working, countless attributes of the universal substance. This is the second approach to Spinozism.
We now come to a third: Scepticism is completely overcome only when the idea is nothing else than the objective side of the process of movement which is identical with it under another point of view. Only then does the succession of things fully coincide with the succession of ideas. Thus truth and certainty are the same. The fact tht there are ill-defined and false ideas can, accordingly, only be explained in that these ideas, so far as they do not prove themselves to be arbitrary combinations and fictions, are merely part-knowledge. Such part-knowledge, however, signifies that the one with such knowledge is in some sense part of an absolute intelligence. Therefore the part-extension identical with and corresponding with the part-knowledge is only a part of an infinite and indivisible extension. Consequently, in the infinite also, extension and thought are, absolutely considered, identical; as relative things they are different. Applied to ethics this doctrine signifies that good and evil have meaning only from the point of view of an incomplete part-knowledge; aplied to politics it sets up for the individual life the axiom right is might, and ascribes to the State the creation of right.
Lastly, ethics as a doctrine of happiness, which is really Spinoza's starting-point, leads to the same result. His main question was, how is perfect happiness possible? Now he could only conceive of perfect peace and happiness on the supposition that all earthly happenings proceed as the necessary consequence of the nature of the absolutely infinite Being; whowever recognizes this and rests lovingly in this knowledge enjoys perfect peace. The aim of life is to attain this knowledge cognitio subspecie æternitatis. From this opinion, however, it follows necessarily that the individual acts of knowledge proceed in some manner from God's own thought (the soul therefore is no substance), that the nature of the individual soul is an individual instinct towards perfection (comatus in suo esse perseverandi–in order to preserve the continuity of all self-consciousness), that evil proceeds from a lack of adequate knowledge, that the material is only another side of the spiritual, because otherwise Spinoza would have had to suppose a second source of evil besides imperfect knowledge.
These statements show also the way in which Spinoza can be refuted. It must be shown that God's unchangeableness does not involve the necessity of all Divine action; it must be proved that the dependence of the finite upon the infinite does not demand a counter-relation in the infinite, and that there is a metaphysic world of pure possibility and universal conceptions. Further, it must be shown that an objectively true knowledge is possible, even though the order of ideas does not run strictly parallel to the order of things, and though the two orders are not identical. The positive contradictions of this identity in the finite must be revealed, and it must be shown that in the Spinozistic psychology the continuity of self-consciousness, notwithstanding the instinct of self-preservation, is destroyed, and that the part-knowledge of Spinoza, with the system of happiness built upon it, involves an impenetrable mystery and therefore is untenable as a philosophical view of the world. Some friends and later admirers of Spinoza thought they could combine his philosophy with Christianity. A hopeless attempt in this direction is made in the introduction to the "Opera posthuma" written by Ludwig Meyer. Jarrig Jellis, Spinoza's friend, also exerted himself to bring Spinozism and Christianity together. More ingenious and profound but also exceedingly sophisticated is the treatise issued anonymously in 1684 by Abraham Cuffeler, "Specimen artis ratiocinandi naturalis et artificialis ad pantosophiæ principia manuducens". A number of writers leave one in doubt as to whether they did not use Christianity merely as a cloak. Others, e. g. Bredenburg, and Wittich in his "Anti-Spinoza", adopted only individual principles of Spinozism. When in the second half of the eighteenth century the reputation of Spinoza was again revived both in Germany and France simultaneously, the effort was once more made to reconcile Spinozism and Christianity. Mention might here be made of Heydenreich, Herder, and Sabatier de Castres.
That in the present time Spinoza has again become very modern is traceable to nine reasons: his criticism of the Scriptures, his doctrine of free-thought, his theory of the State as the source of right, his doctrine of happiness founded on necessity, his doctrine of morals dissociated from positive religion, his axiom Deus sive Natura and the justification of this axiom, his conception of the identity of thought and movement in the Absolute, his distinction of absolute and relative knowledge, finally his realism in the theory of knowledge to which many modern philosophers are returning.
     The bibliography prepared by VAN DER LINDE extends only to 1871. It has been partially supplemented by GRUNWALD, Spinoza in Deutschland (Berlin, 1897), by WEG, Katalog 29 (Leipzig, 1893), which contained the collection of works on Spinoza that had been sold for America, and by the Katalog "Spinoza", No. 598 (Frankfort, 1912). The relatively best but in no way complete edition of his works is that of VAN VLOTEN AND LAND (2nd ed., The Hague, 1895). Of this publication the "Ethics" alone has appeared in a third edition (1905). English translations of Spinoza, omitting the defective one of WILLIS, are: FULLERTON, Ethics (New York, 1894); HALE WHITE and HUTCHINSON STERLING (3rd ed., London, 1899); this edition includes also the De intellectus emendatione; ELWES has edited the chief works (London, 1883-84), but with the letters freely abridged; GILLINGHAM ROBINSON, Korte Verhandeling (Chicago, 1909), defective, see below Wolf. An excellent translation into Dutch of all the works of Spinoza is that of MEYER (Amsterdam, 1897-1905); the best French translation is that of APPUHN(Paris, 1907-09), the correspondence and the theologico-political and the political treatises have yet to be published. Among the German translations should be mentioned the one made for the Philosophical Library by BÄNSCH, BUCHENAU, and GEBHARDT. An excellent facsimile edition of all the letters was issued by MEIJER in numbered copies at The Hague. A facsimile of the notes in handwriting to the theologico-polital treatise was published by ALTKIRCH in the journal Ost und West (1901).
     FREUDENTHAL, Die Lebensgeschichte Spinoza in Quellenschriften, Urkunden und nichtamtlichen Nachrichten (Leipzig, 1899), and Spinoza I, Das Leben Spinoza (Stuttgart, 1904). A quantity of new material is in MEINSMA, Spinoza en zijn Kring (The Hague, 1896). The youth and development of Spinoza is described in detail by DUNIN-BORKOWSKI, Der junge De Spinoza, Leben u. Werdegang im Licht der Weltphilosophie (Münster, 1910).
     Other biographies which also contain exposition of the ethical system are: POLLOCK, Spinoza, His Life and Philosophy (2nd ed., London, 1899); WILLIS, B. de Spinoza, His Life, Correspondence and Ethics (2nd ed., London, 1870); KUNO FISCHER, Spinozas Leben, Werke und Lehre (5th ed., Heidelberg, 1900); COUCHOUD, Benoît de Spinoza (Paris, 1902); BRUNSCHVICG, Spinoza (2nd ed., Paris, 1906). WOLF has lately issued an English translation of the Korte Verhandeling, with a life of Spinoza (London, 1910).
     There are innumerable presentations of Spinoza's theories; among those of earlier times the works of BOULAINVILLIERS, JACOB, the two SIGWARTS, TRENDELENBURG, and BOEHMER are very readable. Later works are: MARTINEAU, A Study of Spinoza (2nd ed., London, 1899); CAIRD, Spinoza (cheap ed., London, 1903); JOACHIM, A Study of the Ethics of Spinoza(Oxford, 1901); DIFF, Spinoza's Political and Ethical Philosophy (Glasgow, 1903); PICTON, Spinoza, a Handbook to the Ethics (London, 1907); CAMERER, Die Lehre Spinozas (1877); Spinoza und Schliermacher (Stuttgart, 1903); WENDELBAND in his history of modern philosophy. Very important for Spinoza's teaching is BRUNNER, Die Lehre von den Geistigen und vom Volke, I, pt. II (Berlin, 1908).
     Of other important monographs there can only be mentioned: FULLERTON, On Spinozistic Immortality (Philadelphia, 1899); DELBOS, Le problème moral dans la philosophie de Spinoza (Paris, 1893); WORMS, La morale de Spinoza (Paris, 1891); RIVAUD, Les notions d'essence et d'existence dans la philos. de Spinoza (Paris, 1906); LÉON, Les éléments Cartésiens de la doctrine Spinoziste (Paris, 1907); FREUDENTHAL, Spinoza und die Scholastik (Leipzig, 1887), 83, 138, one of the philosophical essays dedicated to W. Zeller; LUDWIG STEIN, Leibniz und Spinoza (Berlin, 1890); JOEL, Beiträge zur Geschichte der Philosophie (2 vols., Breslau, 1876), important for the history of the development of Spinoza; BALTZER, Spinozas Entwicklungsgang (Kiel, 1888); VOLKELT, Pantheismus und Individualismus im System Spinozas (Leipzig, 1872); ZULAWSKI, Das Problem der Kausalität bei Spinoza (Berne, 1899); GEBHARDT, Spinozas Abhandlung über die Verbesserung des Verstandes (Heidelberg, 1905); ZEITSCHEL, Erkenntnislehre Spinozas (Leipzig, 1899); RICHTER, Der Willensbegriff in der Lehre Spinozas (Leipzig, 1898); BUSOLT, Die Grundzüge der Erkenntnistheorie und Metaphysik Spinozas (Berlin, 1875); BECHER, Der Begriff des Attributs bei Spinoza (Halle, 1905). There are also a large number of more or less valuable essays in the Revue de Métaphysique et de Morale, from 1900 in the Année Philosophique; also in the Archiv für Geschichte der Philosophie, inZeitschrift für Philosophie und philosophische Kritik, in Vierteljahrschrift für wissenschaftliche Philosophie; also several in Mind, in Navorscher, in Oud-Holland, in Tijdschr. voor Wijsbegeerte, in Revue philosophique, in Stimmen aus Maria-Laach, especially vol. LXXIX, 521 sq., and in the Studiën of Godsdienstig, wetenschappelijk en letterkundig gebied, no 48, 460 sqq.     
STAN. DUNIN BORKOWSKI. 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio
Fidelis servus et prudens, quem constituit Dominus super familiam suam

Spire[[@Headword:Spire]]

Spire
(From the Anglo-Saxon word spir, meaning "a stalk" or "shoot").
A tapering construction -- in plan conical, pyramidal, octagonal, or hexagonal -- crowning a steeple or tower, or surmounting a building, and usually developed from the cornice; often pierced by ornamental openings and, where there were ribs, enriched with crockets. Sometimes an open lantern was interposed between the steeple, tower, or roof and the spire. On the continent the architects aimed to make the steeple and spire one, merging them into each other, while in England they openly confessed it was a separate structure by masking its point of origin behind a plain or pierced parapet, or ornamental battlements. A spire properly belongs to Pointed architecture and hence has never been fully developed except in Gothic buildings. As early as the twelfth century they took on different forms, and almost everywhere, from the thirteenth to the sixteenth century, became the terminating construction of every church steeple, tower, or lantern, and also those of secular buildings, more especially in Germany and France. Their decorative value was very great, more particularly in varying and enriching the sky-line of the buildings which they crowned, and by the numerous variations of forms and variety of types employed. These forms from such simple examples as that surmounting the south tower of Chartres Cathedral to that of Burgos, where the whole structure is an openwork of tracery. In England Norman churches were without spires, but with the coming in of Early English short ones were introduced; Decorated Gothic called for much higher ones, and the Perpendicular still higher. The earlier spires were generally built of timber, and they were always so when the building was roofed with wood.
These early timber spires were, as a rule, not very tall, but later they reached a greater elevation; that which crowned old St. Paul's in London is said to have been 527 feet in height. The most lofty spires now in existence -- such as those of Salisbury, Coventry, and Norwich -- are all of stone. In Central England there are many, and in fact wherever suitable stone was easily obtainable. In the north of England, however, in Scotland, and in Wales among the mountains the bell-gable takes the place of a spire, no doubt because the large area of the thinly populated parishes made it necessary to keep the bells uncovered, so that they might be more widely heard. The most beautiful examples of existing spires are to be seen at Chartres, Reims, Laon, Freiburg, Ratisbon, cologne, Antwerp, Vienna, Burgos, and Salisbury. On some of these buildings there are several spires, in many instances built at different periods: the south spire of Chartres, culminating in a pinnacle 350 feet above the ground, was erected in 1175, while the north spire, with its apex 380 feet above the ground, was not finished until 1513. The so-called spires of the Renaissance and those built by Sir Christopher Wren are not true spires, but merely steeples terminating in a point.
Above illustration: one spire of the Votivkirche, Vienna -- Ferstel
CARYL COLEMAN 
Transcribed by Michael C. Tinkler
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Spirit
(Lat. spiritus, spirare, "to breathe"; Gk. pneuma; Fr. esprit; Ger. Geist). As these names show, the principle of life was often represented under the figure of a breath of air. The breath is the most obvious symptom of life, its cessation the invariable mark of death; invisible and impalpable, it stands for the unseen mysterious force behind the vital processes. Accordingly we find the word "spirit" used in several different but allied senses: (1) as signifying a living, intelligent, incorporeal being, such as the soul; (2) as the fiery essence or breath (the Stoic pneuma) which was supposed to be the universal vital force; (3) as signifying some refined form of bodily substance, a fluid believed to act as a medium between mind and the grosser matter of the body. The hypothesis of "spirits" in this sense was familiar to the Scholastic age, in fact down to the end of the eighteenth century, "animal spirits", "vital spirits", "natural spirits" were acknowledged agencies in all physiological phenomena (cf. Vesalius, Descartes, Harvey, Erasmus, Darwin, etc.) "Magnetic" spirits were employed by Mesmer in his theory in very much the same way as modern Spiritists invoke the "ether" of the physicists.
In Psychology, "spirit" is used (with the adjective "spiritual") to denote all that belongs to our higher life of reason, art, morality, and religion as contrasted with the life of mere sense-perception and passion. The latter is intrinsically dependent on matter and conditioned by its laws; the former is characterized by freedom or the power of self-determination; "spirit" in this sense is essentially personal. Hegelianism, indeed, in its doctrines of Subjective, Objective, and Absolute Spirit, tries to maintain the categories of spiritual philosophy (freedom, self-consciousness and the like), in a Monistic framework. But such conceptions demand the recognition of individual personality as an ultimate fact.
In Theology, the uses of the word are various. In the New Testament, it signifies sometimes the soul of man (generally its highest part, e. g., "the spirit is willing"), sometimes the supernatural action of God in man, sometimes the Holy Ghost ("the Spirit of Truth Whom the world cannot receive"). The use of this term to signify the supernatural life of grace is the explanation of St. Paul's language about the spiritual and the carnal man and his enumeration of the three elements, spirit, soul, and body, which gave occasion to the error of the Trichotomists (1 Thess., v, 23, Eph., iv, 23).
Matter has generally been conceived as in one sense or another the limitation of spirit. Hence, finite spirits were thought to require a body as a principle of individuation and limitation; only God, the Infinite Spirit, was free from all admixture of matter. Thus, when we find the angels described as asomatoi or auloi, in the writings of the Fathers, this properly means only that the angels do not possess a gross, fleshly body; it does not at all imply a nature absolutely immaterial. Such Scripture expressions as "bread of angels", "they shall shine as the angels", as well as the apparitions of these heavenly beings, were adduced as proofs of their corporeality. So speak Sts. Ambrose, Chrysostom, Jerome, Hilary, Origen and many other Fathers. Even in Scholastic times, the degree of immateriality that belongs to finite spirits was disputed. St. Thomas teaches the complete simplicity of all spiritual natures, but the Scotists, by means of their famous materia primo prima, introduced a real composition, which they conceived to be necessary to a created nature. As regards the functions of spirits in the world, and their active relations to the visible order of things, see GUARDIAN ANGELS and DEMONOLOGY. Scripture abounds in instances of their dealings with men, chiefly in the character of intermediaries between God and His servants. They are the heralds who announce his commands, and often too the ministers who execute His justice. They take a benevolent interest in the spiritual good of men (Luke, xv, 10). For these reasons, the Church permits and encourages devotion to the angels.
BERKELEY, Siris in Works, II. See also bibliographies, SPIRITUALISM; SOUL.
MICHAEL MAHER 
JOSEPH BOLLAND 
Transcribed by Scott Anthony Hibbs
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Spiritism
Spiritism is the name properly given to the belief that the living can and do communicate with the spirits of the departed, and to the various practices by which such communication is attempted. It should be carefully distinguished from Spiritualism, the philosophical doctrine which holds, in general, that there is a spiritual order of beings no less real than the material and, in particular, that the soul of man is a spiritual substance. Spiritism, moreover, has taken on a religious character. It claims to prove the preamble of all religions, i.e., the existence of a spiritual world, and to establish a world-wide religion in which the adherents of the various traditional faiths, setting their dogmas aside, can unite. If it has formulated no definite creed, and if its representatives differ in their attitudes toward the beliefs of Christianity, this is simply because Spiritism is expected to supply a new and fuller revelation which will either substantiate on a rational basis the essential Christian dogmas or show that they are utterly unfounded. The knowledge thus acquired will naturally affect conduct, the more so because it is hoped that the discarnate spirits, in making known their condition, will also indicate the means of attaining to salvation or rather of progressing, by a continuous evolution in the other world, to a higher plane of existence and happiness.
THE PHENOMENA
These are classified as physical and psychical. The former include:
· production of raps and other sounds;
· movements of objects (tables, chairs) without contact or with contact insufficient to explain the movement:
· "apports" i.e., apparitions of visible agency to convey them;
· moulds, i.e., impressions made upon paraffin and similar substances;
· luminous appearances, i.e., vague glimmerings or light or faces more or less defines;
· levitation, i.e., raising of objects from the ground by supposed supernormal means;
· materialization or appearance of a spirit in visible human form;
· spirit-photography, in which the feature or forms of deceased persons appear on the plate along with the likeness of a living photographed subject.
The psychical, or significative, phenomena are those which express ideas or contain messages. To this class belong:
· table-rapping in answer to questions;
· automatic writing; slate-writing;
· trance-speaking;
· clairvoyance;
· descriptions of the spirit-world; and
· communications from the dead.
HISTORY
For an account of Spiritistic practices in antiquity see NECROMANCY. The modern phase was ushered in by the exhibitions of mesmerism and clairvoyance. In its actual form, however, Spiritism dates from the year 1848 and from the experiences of the Fox family at Hydesville, and later at Rochester, in New York State. Strange "knockings" were heard in the house, pieces of furniture were moved about as though by invisible hands, and the noises became so troublesome that sleep was impossible. At length the "rapper" began to answer questions, and a code of signals was arranged to facilitate communication. It was also found that to receive messages special qualifications were needed; these were possessed by Catherine and Margaret Fox, who are therefore regarded as the first "mediums" of modern times.
Similar disturbances occurred in other parts of the country, notably at Stratford, Connecticut, in the house of Rev. Dr. Phelps, a Presbyterian minister, where the manifestations (1850-51) were often violent and the spirit-answers blasphemous. In 1851 the Fox girls were visited in Buffalo by three physicians who were professors in the university of that city. As a result of their examination the doctors declared that the "raps" were simply "crackings" of the knee-joints. But this statement did not lessen either the popular enthusiasm or the interest of more serious persons.
The subject was taken up by men like Horace Greeley, Wm. Lloyd Garrison, Robert Hare, professor of chemistry in the University of Pennsylvania, and John Worth Edmonds, a judge of the Supreme Court of New York State. Conspicuous among the Spiritists was Andrew Jackson Davis, whose work, "The Principles of Nature" (1847), dictated by him in trance, contained a theory of the universe, closely resembling the Swedenborgian. Spiritism also found earnest advocates among clergymen of various denominations, especially the Universalists; it appealed strongly to many people who had lost all religious belief in a future life; and it was welcomed by those who were then agitating the question of a new social organization--the pioneers of modern Socialism. So widespread was the belief in Spiritism that in 1854 Congress was petitioned to appoint a scientific commission for the investigation of the phenomena. The petition, which bore some 13,000 signatures, was laid on the table, and no action was taken.
In Europe the way had been prepared for Spiritism by the Swedenborgian movement and by an epidemic of table-turning which spread from the Continent to England and invaded all classes of society. It was still a fashionable diversion when, in 1852, two mediums, Mrs. Hayden and Mrs. Roberts, came from America to London, and held séances which attracted the attention of scientists as well as popular interest. Faraday, indeed, in 1853 showed that the table movements were due to muscular action, and Dr. Carpenter gave the same explanation; but many thoughtful persons, notably among the clergy, held to the Spiritistic interpretation. This was accepted also by Robert Owen, the socialist, while Professor De Morgan, the mathematician, in his account of a sitting with Mrs. Hayden, was satisfied that "somebody or some spirit was reading his thoughts". The later development in England was furthered by mediums who came from America: Daniel Dunglas Home (Hume) in 1855, the Davenport Brothers in 1864, and Henry Slade in 1876. Among the native mediums, Rev. William Stainton Moses became prominent in 1872, Miss Florence Cook in the same year, and William Eglinton in 1886. Spiritism was advocated by various periodical publications, and defended in numerous works some of which were said to have been dictated by the spirits themselves, e.g., the "Spirit Teachings" of Stainton Moses, which purport to give an account of conditions in the other world and form a sort of Spiritistic theology. During this period also, scientific opinion on the subject was divided. While Professors Huxley and Tyndall sharply denounced Spiritism in practice and theory, Mr. (later Sir Wm.) Crookes and Dr. Alfred Russell Wallace regarded the phenomena as worthy of serious investigation. The same view was expressed in the report which the Dialectical Society published in 1871 after an inquiry extending over eighteen months, and at the Glasgow meeting of the British Association in 1876 Professor Barrett, F.R.S., concluded his account of the phenomena he had observed by urging the appointment of a committee of scientific men for the systematic investigation of such phenomena.
The growth of Spiritism on the Continent was marked by similar transitions from popular curiosity to serious inquiry. As far back as 1787, the Exegetic and Philanthropic Society of Stockholm, adhering to the Swedenborgian view, had interpreted the utterances of "magnetized" subjects as messages from the spirit world. This interpretation gradually won favour in France and Germany; but it was not until 1848 that Cahagnet published at Paris the first volume of his "Arcanes de la vie future dévoilées", containing what purported to be communications from the dead. The excitement aroused in Paris by table-turning and rapping led to an investigation by Count Agénor de Gasparin, whose conclusion ("Des Tables tournantes", (Paris, 1854) was that the phenomena originated in some physical force of the human body. Professor Thury of Geneva ("Les Tables tournantes", 1855) concurred in this explanation. Baron de Guldenstubbe ("La Réalité des Esprits" Paris, 1857), on the contrary, declared his belief in the reality of spirit intervention, and M. Rivail, known later as Allan Kardec, published the "spiritualistic philosophy" in "Le Livre des Esprits" (Paris, 1853), which became a guide-book to the whole subject.
In Germany also Spiritism was an outgrowth from "animal magnetism". J.H. Jung in his "Theorie der Geisterkunde" declared that in the state of trance the soul is freed from the body, but he regarded the trance itself as a diseased condition. Among the earliest German clairvoyants was Frau Frederica Hauffe, the "Seeress of Prevorst", whose experiences were related by Justinus Kerner in "Die Seherin von Prevorst" (Stuttgart, 1829). In its later development Spiritism was represented in scientific and philosophical circles by men of prominence, e. g., Ulrici, Fichte, Züllner, Fechner, and Wm. Weber. The last-named three conducted (1877-8) a series of experiments with the American medium Slade at Leipzig. The results were published in Züllner's "Wissenschaftliche Abhandlungen" (cf. Massey, "Transcendental Physics", London, 1880, in which the portions relating to spiritism are translated). Though considered important at the time, this investigation, owing to lack of caution and accuracy, cannot be regarded as a satisfactory test. (Cf. "Report of the Seybert Commission", Philadelphia, 1887-, which also contains an account of an investigation conducted at the University of Pennsylvania with Slade and other mediums.)
The foregoing outline shows that modern Spiritism within a generation had passed beyond the limits of a merely popular movement and had challenged the attention of the scientific world. It had, moreover, brought about serious divisions among men of science. For those who denied the existence of a soul distinct from the organism it was a foregone conclusion that there could be no such communications as the Spiritists claimed. This negative view, of course, is still taken by all who accept the fundamental ideas of Materialism. But apart from any such a priori considerations, the opponents of Spiritism justified their position by pointing to innumerable cases of fraud which were brought to light either through closer examination of the methods employed or through the admissions of the mediums themselves.
In spite, however, of repeated exposure, there occurred phenomena which apparently could not be ascribed to trickery of any sort. The inexplicable character of these the sceptics attributed to faulty observation. The Spiritistic practices were simply set down as a new chapter in the long history of occultism, magic, and popular superstition. On the other hand, a certain number of thinkers felt obliged to confess that, after making due allowances for the element of fraud, there remained some facts which called for a more systematic investigation. In 1869 the London Dialectical Society appointed a committee of thirty-three members "to investigate the phenomena alleged to be spiritual manifestations, and to report thereon". The committee's report (1871) declares that "motion may be produced in solid bodies without material contact, by some hitherto unrecognized force operating within an undefined distance from the human organism, an beyond the range of muscular action"; and that "this force is frequently directed by intelligence". In 1882 there was organized in London the "Society for Psychical Research" for the scientific examination of what its prospectus terms "debatable phenomena". A motive for investigation was supplied by the history of hypnotism, which had been repeatedly ascribed to quackery and deception. Nevertheless, patient research conducted by rigorous methods had shown that beneath the error and imposture there lay a real influence which was to be accounted for, and which finally was explained on the theory of suggestion. The progress of Spiritism, it was thought, might likewise yield a residuum of fact deserving scientific explanation.
The Society for Psychical Research soon counted among its members distinguished representatives of science and philosophy in England and America; numerous associations with similar aims and methods were organized in various countries. The "Proceedings" of the Society contain detailed reports of investigations in Spiritism and allied subjects, and a voluminous literature, expository and critical, has been created. Among the most notable works are: "Phantasms of the Living" by Gurney, Myers, and Podmore (London, 1886); F.W.H. Myers, "Human Personality and Its Survival of Bodily Death" (London, 1903); and Sir Oliver Lodge, F.R.S., "The Survival of Man" (New York, 1909). In recent publications prominence is given to experiments with the mediums Mrs. Piper of Boston and Eusapia Palladino of Italy; and important contributions to the literature have been made by Professor Wm. James of Harvard, Dr. Richard Hodgson of Boston, Professor Charles Richet (University of Paris), Professor Henry Sidgwick (Cambridge University), Professor Th. Flournoy (University of Geneva), Professor Morselli (University of Genoa), Professor Cesare Lombroso (University of Turin), Professor James H. Hyslop (Columbia University), Professor Wm. R. Newbold (University of Pennsylvania). While some of these writers maintain a critical attitude, others are outspoken in favour of Spiritism, and a few (Myers, James), lately deceased, arranged before death to establish communication with their surviving associates.
HYPOTHESES
To explain the phenomena which after careful investigation and exclusion of fraud are regarded as authentic, three hypotheses have been proposed. The telepathic hypothesis takes as its starting-point the so-called subliminal consciousness. This, it is claimed, is subject to disintegration in such wise that segments of it may impress another mind (the percipient) even at a distance. The personality is liberated, so to speak, from the organism and invades the soul of another. A medium, on this hypothesis, would obtain information by thought-transference either from the minds of persons present at the séance or from other minds concerning whom the sitters know nothing. This view, it is held, would accord with the recognized facts of hypnosis and with the results of experimental telepathy; and it would explain what appear to be cases of possession. Similar to this is the hypothesis of psychical radiations which distinguishes in man the material body, the soul, and an intermediate principle, the "perispirit". This is a subtle fluid, or astral body, which in certain persons (mediums) can escape from the material organism and thus form a "double". It also accompanied the soul after death and it is the means by which communication is established with the peri-spirit of the mediums. The Spiritistic hypothesis maintains that the communications are received from disembodied spirits. Its advocates declare that telepathy is insufficient to account for all the facts, that its sphere of influence would have to be enlarged so as to include all the mental states and memories of living persons, and that even with such extension it would not explain the selective character of the phenomena by which facts relevant for establishing the personal identity of the departed are discriminated from those that are irrelevant. Telepathy at most may be the means by which discarnate spirits act upon the minds of living persons.
For those who admit that the manifestations proceed from intelligences other than that of the medium, the next question in order is whether these intelligences are the spirits of the departed or beings that have never been embodied in human forms. The reply had often been found difficult even by avowed believers in Spiritism, and some of these have been forced to admit the action of extraneous or non-human intelligences. This conclusion is based on several sorts of evidence:
· the difficulty of establishing spirit-identity, i.e., of ascertaining whether the communicator is actually the personality he or it purports to be;
· the love of personation on the part of the spirits which leads them to introduce themselves as celebrities who once lived on earth, although on closer questioning they show themselves quite ignorant of those whom they personate;
· the trivial character of the communications, so radically opposed to what would be expected from those who have passed into the other world and who naturally should be concerned to impart information on the most serious subjects;
· the contradictory statements which the spirits make regarding their own condition, the relations of God and man, the fundamental precepts of morality;
· finally the low moral tone which often pervades these messages from spirits who pretend to enlighten mankind.
These deceptions and inconsistencies have been attributed by some authors to the subliminal consciousness (Flournoy), by others to spirits of a lower order, i.e., below the plane of humanity (Stainton Moses), while a third explanation refers them quite frankly todemonic intervention (Raupert, "Modern Spiritism", St. Louis, 1904; cf. Grasset, "The Marvels beyond Science," tr. Tubeuf, New York, 1910). For the Christian believer this third view acquired special significance from the fact that the alleged communications antagonize the essential truths of religion, such as the Divinity of Christ, atonement and redemption, judgment and future retribution, while they encourage agnosticism, pantheism, and a belief in reincarnation.
Spiritism indeed claims that it alone furnishes an incontestable proof of immortality, a scientific demonstration of the future life that far surpasses any philosophical deduction of Spiritualism, while it gives the death-blow to Materialism. This claim, however, rests upon the validity of the hypothesis that the communications come from disembodied spirits; it gets no support from the telepathic hypothesis or from that of demonic intervention. If either of the latter should be verified the phenomena would be explained without solving or even raising the problem of human immortality. If, again, it were shown that the argument based on the data of normal consciousness and the nature of the soul cannot stand the test of criticism, the same test would certainly be fatal to a theory drawn from the mediumistic utterances which are not only the outcome of abnormal conditions, but are also open to widely different interpretations. Even where all suspicion of fraud or collusion is removed--and this is seldom the case--a critical investigator will cling to the idea that phenomena which now seem inexplicable may eventually, like so many other marvels, be accounted for without having recourse to the Spiritistic hypothesis. Those who are convinced, on philosophical grounds, of the soul's immortality may say that communications from the spirit world, if any such there be, go to strengthen their conviction; but to abandon their philosophy and stake all on Spiritism would be more than hazardous; it would, indirectly at least, afford a pretext for a more complete rejection of soul and immortality. In other words, if Spiritism were the sole argument for a future life, Materialism, instead of being crushed, would triumph anew as the only possible theory for science and common sense.
DANGERS
To this risk of philosophical error must be added the dangers, mental and moral, which Spiritistic practices involve.
Whatever the explanations offered for the medium's "powers", their exercise sooner or later brings about a state of passivity which cannot but injure the mind. This is readily intelligible in the hypothesis of an invasion by extraneous spirits, since such a possession must weaken and tend to efface the normal personality. But similar results may be expected if, as the alternate hypothesis maintains, a disintegration of the one personality takes place. In either case, it is not surprising that the mental balance should be disturbed, and self-control impaired or destroyed. Recourse to Spiritism frequently produces hallucinations and other aberrations, especially in subjects who are predisposed to insanity; and even those who are otherwise normal expose themselves to severe physical and mental strain (cf. Viollet, "Le spiritisme dans ses rapports avec la folie", Paris, 1908).
More serious still is the danger of moral perversion. If to practise or encourage deception of any sort is reprehensible, the evil is certainly greater when fraud is resorted to in the inquiry concerning the future life. But apart from any intention to deceive, the methods employed would undermine the foundations of morality, either by producing a disintegration of personality or by inviting the invasion of an extraneous intelligence. It may be that the medium "yields, perhaps, innocently at first to the promptings of an impulse which may come to him as from a higher power, or that he is moved by an instinctive compulsion to aid in the development of his automatic romance--in any case, if he continues to abet and encourage this automatic prompting, it is not likely that he can long retain both honesty and sanity unimpaired. The man who looks on at his hand doing a thing, but acquits himself of responsibility for the thing done, can hardly claim to be considered as a moral agent; and the step is short to instigating and repeating a like action in the future, without the excuse of an overmastering impulse . . . To attend the séances of a professional medium is perhaps at worst to countenance a swindle; to watch the gradual development of innocent automatism into physical mediumship may be to assist at a process of moral degeneration" (Podmore, "Modern Spiritualism", II, 326 sqq.).
ACTION OF THE CHURCH
As Spiritism has been closely allied with the practices of "animal magnetism" and hypnotism, these several classes of phenomena have also been treated under the same general head in the discussions of theologians and in the decisions of ecclesiastical authority. The Congregation of the Inquisition, 25 June, 1840, decreed:
Where all error, sorcery, and invocation of the demon, implicit or explicit, is excluded, the mere use of physical means which are otherwise lawful, is not morally forbidden, provided it does not aim at unlawful or evil results. But the application of purely physical principles and means to things or effects that are really supernatural, in order to explain these on physical grounds, is nothing else than unlawful and heretical deception.
This decision was reiterated on 28 July, 1847, and a further decree was issued on 30 July, 1856, which, after mentioning discourses about religion, evocation of departed spirits and "other superstitious practices" of Spiritism, exhorts the bishops to put forth every effort for the suppression of these abuses "in order that the flock of the Lord may be protected against the enemy, the deposit of faith safeguarded, and the faithful preserved from moral corruption". The Second Plenary Council of Baltimore (1866), while making due allowance for fraudulent practice in Spiritism, declares that some at least of the manifestations are to be ascribed to Satanic intervention, and warns the faithful against lending any support to Spiritism or even, out of curiosity, attending séances (Decreta, nn. 33-41). The council points out, in particular, the anti-Christian character of Spiritistic teachings concerning religion, and characterizes them as an attempt to revive paganism and magic. A decree of the Holy Office, 30 March, 1898, condemns Spiritistic practices, even though intercourse with the demon be excluded and communication sought with good spirits only. In all these documents the distinction is clearly drawn between legitimate scientific investigation and superstitious abuses. What the Church condemns in Spiritism is superstition with its evil consequences for religion and morality.
EDWARD A. PACE 
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Spiritual Direction
In the technical sense of the term, spiritual direction is that function of the sacred ministry by which the Church guides the faithful to the attainment of eternal happiness. It is part of the commission given to her in the words of Christ: "Going, therefore, teach ye all nations . . . teaching them to observe all things whatsoever I have commanded you" (Matt., xxviii, 19 sq.). She exercises this function both in her public teaching, whether in word or writing, and in the private guidance of souls according to their individual needs; but it is the private guidance that is generally understood by the term "spiritual direction".
I. In one way, the Church requires all her adult members to submit to such private direction, namely, in the Sacrament of Penance. For she entrusts to her priests in the confessional, not only the part of judge to absolve or retain the sins presently confessed, but also the part of a director of consciences. In the latter capacity he must instruct his penitents if ignorant of their duties, point out the wrong or the danger in their conduct, and suggest the proper means to be employed for amendment or improvement. The penitent, on his part, must submit to this guidance. He must also, in cases of serious doubt regarding the lawfulness of his action, ask the advice of his director. For a person who acts in a practical doubt, not knowing whether he is offending God or not, and yet consenting to do what he thinks to be morally wrong, thereby offends his Creator. Such consultation is the more necessary as no one is a good judge in his own cause: a business man is sometimes blind to the injustice of a tempting bargain, and passion often invents motives for unlawful indulgence.
II. Still more frequently is spiritual direction required in the lives of Christians who aim at the attainment of perfection (see PERFECTION). All religious are obliged to do so by their profession; and many of the faithful, married and unmarried, who live amidst worldly cares aspire to such perfection as is attainable in their states of life. This striving after Christian perfection means the cultivation of certain virtues and watchfulness against faults and spiritual dangers. The knowledge of this constitutes the science ofasceticism. The spiritual director must be well versed in this difficult science, as his advice is very necessary for such souls. For, as Cassian writes, "by no vice does the devil draw a monk headlong and bring him to death sooner than by persuading him to neglect the counsel of the Elders and trust to his own judgment and determination" (Conf. of Abbot Moses).
III. Since, in teaching the Faith, the Holy Ghost speaks through the sovereign pontiff and the bishops of the Church, the work of the private spiritual director must never be at variance with this infallible guidance. Therefore the Church has condemned the doctrine of Molinos, who taught that directors are independent of the bishops, that the Church does not judge about secret matters, and that God and the director alone enter into the inner conscience (Denziger, Enchiridion, nos. 1152, 1153). Several of the most learned Fathers of the Church devoted much attention to spiritual direction, for instance, St. Jerome, who directed St. Paula and her daughter St. Eustochium; and some of them have left us learned treatises on ascetic theology. But while the hierarchy of the Church is Divinely appointed to guard the purity of faith and morals, the Holy Spirit, who "breatheth where he will; and thou hearest his voice, but thou knowest not whence he cometh, and whither he goeth" (John, iii, 8), has often chosen priests or religious, and even simple laymen and women, and filled them with supernatural wisdom in order to provide for the spiritual direction of others.
IV. Whoever the director be, he will find the principal means of progress towards perfection to consist in the exercise of prayer (q. v.) and mortification (q. v.). But upon the special processes of these two means, spiritual guides have been led by the Holy Spirit in various directions. Different is the type for the solitary in the desert, the cenobite in the community, for a St. Louis or a Blanche of Castile in a palace, St. Frances of Rome in her family, or a St. Zita in her kitchen, for contemplative and for active religious orders and congregations. Another marked difference in the direction of souls arises from the presence or absence of the mystical element in the life of the person to be directed (see MYSTICISM). Mysticism involves peculiar modes of action by which the Holy Ghost illumines a soul in ways which transcend the normal use of the reasoning powers. The spiritual director who has such persons in charge needs the soundest learning and consummate prudence. Here especially sad mistakes have been made by presumption and imprudent zeal, for men of distinction in the Church have gone astray in this matter.
V. Even in ordinary cases of spiritual direction in which no mysticism is involved, numerous errors must be guarded against; the following deserve special notice: (1) The false principles of the Jansenists, who demanded of their penitents an unattainable degree of purity of conscience before they allowed them to receive Holy Communion. Many priests, not members of the sect, were yet so far tainted with its severity as gradually to alienate large numbers of their penitents from the sacraments and consequently from the Church. (2) The condemned propositions summarized under the headings "De perfectione christianâ" in Denziger's "Enchiridion Symbolorum et Definitionum" (Würzburg, 1900), page 485, which are largely the principles of Quietism. These are specimens: To obtain perfection a man ought to deaden all his faculties; he should take no vows, should avoid external work, ask God for nothing in particular, not seek sensible devotion, not study science, not consider rewards and punishments, not employ reasoning in prayer. (3) The errors and dangers pointed out in the Encyclical of Leo XIII, "Testem Benevolentiæ". In it the pope singles out for particular condemnation: "First, all external guidance is set aside for those souls which are striving after Christian perfection as being superfluous, or indeed not useful in any sense, the contention being that the Holy Spirit pours richer and more abundant graces into the soul than formerly; so that, without human intervention, He teaches and guides them by some hidden instinct of His own." In the same document warnings are given against inculcating an exaggerated esteem of the natural virtues, thus depreciating the supernatural ones; also against casting contempt on religious vows, "as if these were alien to the spirit of our times, in that they restrict the bounds of human liberty, and that they are more suitable to weak than to strong minds".
VI. An important document of Leo XIII bearing specifically on the direction of religious souls is the decree "Quemadmodum" of 1890. It forbids all religious superiors who are not priests "the practice of thoroughly inquiring into the state of their subjects' consciences, which is a thing reserved to the Sacrament of Penance". It also forbids them to refuse to their subjects an extraordinary confessor, especially in cases where the conscience of the persons so refused stands greatly in need of this privilege; as also "to take it on themselves to permit at their pleasure their subjects to approach the Holy Table, or even sometimes to forbid them Holy Communion altogether". The pope abrogates all constitutions, usages, and customs so far as they tend to the contrary; and absolutely forbids such superiors as are here spoken of to induce in any way their subjects to make to them any such manifestations of conscience. (See the decree "Quemadmodum", with explanations, in the American Ecclesiastical Review, March, 1893.).
VII. Catholic literature is rich in works of ascetic and mystical theology; of which we mention a few below. But it must be noticed that such works cannot be recommended for the use of all readers indiscriminately. The higher the spiritual perfection aimed at, especially when mysticism enters into the case, the more caution should be used in selecting and consulting the guide-books, and the more danger there is that the direction given in them may be misapplied. Spiritual direction is as much a matter for the personal supervision of an experienced living guide as is the practice of medicine; the latter deals with abnormal defects of the body, the former with the acquisition of uncommon perfection by the soul.
SCARAMELLI, Directorium Asceticum, or Guide to the Spiritual Life (Dublin, 1870); IDEM, Directorium Mysticum, or Divine Asceticism; GUILLORÉ, Manière de Conduire les Ames (Lyons and Paris, 1853); FABER, Growth in Holiness (Baltimore); LANCOGNE, Manifestation of Conscience (New York, 1892); SCHRAM, Institutiones Theologiae Mysticae; NEUMAYR, Idea Theologiae Asceticae, or Science of the Spiritual Life (London, 1876); IDEM, Higher Paths in the Spiritual Life (London); ST. TERESA, The Interior Castle (London, 1859); IDEM, Way of Perfection (London, 1860); ST. IGNATIUS, Spiritual Exercises (London, 1900); ST. FRANCIS OF SALES, The Devout Christian (New York); SCRUPOLI, The Spiritual Combat (London); CLARE, Science of the Spiritual Life (London, 1896); ST. LIGUORI, The Christian Virtues (New York); GROU, Manual of Interior Souls (London, 1905); LALLEMANT, Spiritual Doctrine (New York, 1884); LEHMKUHL, Theologia Moralis (Friburg, 1889); SCHIELER-HEUSER, Theory and Practice of the Confessional, Part III, sect. 2, The Office of the Confessor; DUPONT,Guide Spirituel (Paris, 1866); CARDINAL BONA, Traité du Discernement des Esprits (Tournai, 1840); LEWIS OF GRANADA, Sinner's Guide (Philadelphia, 1877); BELLECIUS, Solid Virtue (New York, 1882).
CHARLES COPPENS 
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Spiritual Exercises of Saint Ignatius
A short work composed by St. Ignatius of Loyola and written originally in Spanish.
THE TEXT
The autograph Manuscript of this "Spiritual Exercises" has unfortunately been lost. What is at present called the "autograph" is only a quarto copy made by a secretary but containing corrections in the author's handwriting. It is now reproduced by phototypy (Rome, 1908). Two Latin translations were made during the lifetime of St. Ignatius. There now remain:
· the ancient Latin translation, antiqua versio latina, a literal version probably made by the saint;
· a free translation by Father Frusius, more elegant and more in accordance with the style of the period, and generally called the "Vulgate".
The antiqua versio is dated by the copyist "Rome, 9 July, 1541"; the vulgate version is later than 1541, but earlier than 1548, when the two versions were together presented to Paul III for approval. The pope appointed three examiners, who praised both versions warmly. The Vulgate, more carefully executed from a literary point of view, was only chosen for printing, and was published at Rome on 11 September, 1548, under the simple title: "Exercitia spiritualia". This princeps edition was also multiplied by phototypy (Paris, 1910). Besides these two Latin translations there exist two others. One is the still unpublished text left by Bl. Peter Faber to the Carthusians of Cologne before 1546; it holds a middle place between the literal version and the Vulgate. The second is a new literal translation by Father Roothaan, twenty-first general of the Society of Jesus, who, on account of the differences between the Vulgate and the Spanish autograph, wished to retranslate the "Exercises" into Latin, as accurately as possible, at the same time making use of the versio antiqua. His intention was not to supplant the Vulgate, and he therefore published the work of Frusius along with his own in parallel columns (1835).
The Spanish autograph text was not printed until long after the Vulgate, by Bernard de Angelis, secretary of the Society of Jesus (Rome, 1615); it has often been republished. The most noteworthy English versions are:
· "The Spiritual Exercises of St. Ignatius. With Approbation of Superiours. At Saint Omers; Printed by Nicolas Joseph Le Febvre." This translation bears no date but it can be traced back to 1736; the printer was a lay brother of the Society.
· "The Spiritual Exercises of St. Ignatius. Translated from the Authorized Latin; with extracts from the literal version and notes of the Rev. Father Rothaan [sic] by Charles Seager, M.A., to which is prefixed a Preface by the Right Rev. Nicholas Wiseman, D.D., bishop of Melipotamus" (London, Dolman, 1847); which was republished by Murphy at Baltimore, about 1850.
· "The Text of the Spiritual Exercises of St. Ignatius, translated from the original Spanish", by Father John Morris, S.J., published by Burns and Gates (London, 1880).
The reader of the "Exercises" need not look for elegance of style. "St. Ignatius", says F. Astrain, "writes in coarse, incorrect, and laboured Castilian, which only at times arrests the attention by the energetic precision and brevity with which certain thoughts are expressed." There are outpourings of the soul in different colloquies, but their affecting interest does not lie in words; it is wholly in the keen situation, created by the author, of the sinner before the crucifix, the knight before his king, etc.
COMPOSITION OF THE EXERCISES
The book is composed of documents or spiritual exercises, reduced to the order most fitted to move the minds of the faithful to piety, as was remarked in the Brief of approval. We find in this work documents (instructions, admonitions, warnings), exercises (prayers, meditations examination of conscience, and other practices), and the method according to which they are arranged. The sources of the book are the Sacred Scriptures and the experiences of spiritual life. Ignatius indeed was little by little prepared by Divine Providence to write his book. From 1521 the thoughts which precede his conversion, the progress of his repentance, the pious practices which he embraces at Montserrat and at Manresa helped to give him a knowledge of asceticism. His book is a work lived by himself and later on lived by others under his eyes. But a book so lived is not composed all at once; it requires to be retouched, corrected, and added to frequently. These improvements, which neither Polanco nor Bartoli hide, are revealed by a simple examination of the Spanish text, where along with the Castilian there are found Latin or Italian expressions together with Scholastic terms which the writer could not have used before, at least, the beginning of his later studies. Ignatius himself admitted this to Father Luis Gonzales: "I did not compose the Exercises all at once. When anything resulting from my own experience seemed to me likely to be of use to others, I took note of it". Father Nadal, Ignatius's friend and contemporary, writes of the final redaction: "After having completed his studies, the author united his first attempts of the Exercises, made many additions, put all in order, and presented his work for the examination and judgment of the Apostolic See".
It seems probable that the "Exercises" were completed while St. Ignatius was attending lectures at the University of Paris. The copy of Bl. Peter Faber, written undoubtedly about the time when he followed the Exercises under Ignatius's direction (1533), contains all the essential parts. Moreover, some parts of the book bear their date. Such are: the "Rules for the distribution of alms", intended for beneficed clergymen, masters, or laureates of the university, in which occurs a citation of the Council of Carthage, thus leading one to suppose that the writer had studied theology; the "Rules for thinking with the Church", which appear to have been suggested by the measures taken by an assembly of theologians at Valladolid in 1527 against the Erasmists of Spain, or by the Faculty of Paris in 1535, 1542, against the Protestants. The final completion of the "Exercises" may be dated from 1541, when a fair copy of the versio antiqua, which St. Ignatius calls "Todos exercicios breviter en latin", was made. It may be asked how far the work of composition was carried out during the residence of the saint at Manresa. This spot, where Ignatius arrived in March, 1522, must always be considered as the cradle of the "Exercises". The substance of the work dates from Manresa. Ignatius found there the precious metal which for a long time he wrought and polished. "A work," as Fr. Astrain rightly says, 'which contributes throughout so admirably to realize the fundamental idea set up by the author, is evidently not an invention made by parts, or composed of passages written at various times or under varying circumstances." The "Exercises" clearly bear the mark of Manresa. The mind of Ignatius, during his retirement there, was full of military memories and of thoughts of the future; hence the double characteristic of his book, the chivalrous note and the march towards the choice of a state of life. The ideas of the knight are those of the service due to a sovereign, of the shame that clings to the treason of a vassal (first week), and in the kingdom, those of the crusade formed against the infidels, and of the confrontation of the Two Standards (second week). But during his convalescence at the castle, the reading of the lives of the saints gave a mystical turn to his chivalrous ideas; the great deeds to be imitated henceforth are no longer those of a Roland, but of a Dominic or a Francis.
To help him in his outline of evangelical perfection, Ignatius received a special assistance, which Polanco and Ribadeneira call the unction of the Holy Ghost. Without this grace, the composition of the "Exercises" remains a mystery. How could a rough and ignorant soldier conceive and develop a work so original, so useful for the salvation and the perfection of souls, a book which astonishes one by the originality of its method and the powerful efficacy of its virtue? We ought not, however, to consider this Divine assistance as a complete revelation. What St. Ignatius knew of spiritual ways, he had learned chiefly from personal experience and by the grace of God, Who treated him "as the schoolmaster does a child". It does not mean that he had not the advice of a confessor to guide him, for he was directed by John Chanones at Montserrat; nor does it mean that he had read nothing himself, as we know that he had books at hand. We must therefore consider the revelation of the "Exercises" not as a completely supernatural manifestation of all the truths contained in the work, but as a kind of inspiration, or special Divine assistance, which prevented all essential error, and suggested many thoughts useful for the salvation of the author, and of readers at all times. This inspiration is the more admissible as Ignatius was favoured with great light in Divine things. Ribadeneira, writing from Madrid, 18 April, 1607, to Fr. Girón, rector of Salamanca, dwells on the wonderful fruits of the "Exercises", fruits foreseen and willed by God. Such a result could not be the effect of merely human reading and study, and he adds: "This has been the general opinion of all the old fathers of the Society of us all who have lived and conversed with our blessed father".
Another tradition concerns the part taken by the Blessed Virgin in the composing of the "Exercises" at Manresa. It is not based on any written testimony of the contemporaries of St. Ignatius, though it became universal in the seventeenth century. Possibly it is founded upon earlier oral testimony, and upon a revelation made in 1600 to the Venerable Marina de Escobar and related in the "Life of Father Balthazar Alvarez". This tradition has often been symbolized by painters, who represent Ignatius writing from theBlessed Virgin's dictation.
Although Ignatius had been educated just like the ordinary knights of his time, he was fond of calligraphy and still more of reading; his convalescence at Loyola enabled him to gratify this double inclination. We know that he wrote there, in different coloured inks, a quarto book of 300 folios in which he seems to have gathered together extracts from the only two books to be found in the castle which were "The Flower of the Saints" in Spanish, and "The Life of Jesus Christ" by Ludolph of Saxony or the Carthusian, published in Spanish at Alcalá, 1502 to 1503. "The Flower of the Saints" has left no apparent trace in the "Exercises", except an advice to read something similar after the second week. Ludolph's influence is more noticeable in expressions, ascetic principles, and methodic details. The part of the "Exercises" treating of the life of Christ, is especially indebted to him.
Ignatius, having recovered his health and determined to lead a hermit's life, left Loyola for Montserrat and Manresa. He spent the greater part of the year 1522 in the latter town, three leagues distant from Montserrat, under the direction of his confessor, Dom John Chanones. According to a witness in the process of canonization Ignatius went to see Chanones every Saturday. He could moreover have met him or other Benedictines at the priory of Manresa, which was dependent on Montserrat. It is possible that he received from them a copy of the "Imitation of Christ" in Spanish, for he certainly had that book at Manresa; they must have given him also the "Ejercitatorio de la vida espiritual", of Dom Garcia de Cisneros, published at Montserrat in 1500. Ribadeneira in his letter to Fr. Girón thinks it very probable that St. Ignatius was acquainted with this Castilian work, that he availed himself of it for prayer and meditation, that Chanones explained different parts to him, and that the title "Exercises" was suggested to him by the "Ejercitatorio". The Benedictines made use of this book for the conversion or edification of the pilgrims of Montserrat; in fact the tradition of the monastery relates that Chanones communicated it to his penitent. The "Exercises" borrow very little expressly from the "Imitation of Christ". There is, however, to be noticed a general concordance of its doctrine and that of the "Exercises", and an invitation to read it.
Was the "Ejercitatorio" more closely followed? In trying to solve this question it is not sufficient to draw conclusions from the resemblance of the titles, or to establish a parallel with a few details; it is necessary above all to compare the plans and methods of the two works. Whilst the "Exercises" consider the word "week" in its metaphorical sense and give liberty to add or to omit days, the "Ejercitatorio" presents a triple series of seven meditations, one and not several for each day of the real week. The whole series of twenty-one meditations is exhausted in just three weeks, which answer to the three lives: the purgative, the illuminative, and the unitive. The author seeks only to raise the "exercitador" gradually to the contemplative life, whereas St. Ignatius leads the exercitant to determine for himself the choice of a state of life amongst those most pleasing to God. The "Ejercitatorio" does not mention anything of the foundation, nor of the kingdom, of the particular examination, of the election, of the discernment of spirits, nor of the rules for rightly regulating one's food and for thinking with the Orthodox Church, nor of the three methods of praying. Only a few counsels of Cisneros have been adopted by St. Ignatius in the annotations 2, 4,13, 18, 19, 20, and the additions 2, 4. Some of Cisneros's ideas are to be found in the meditations of the first week. The other weeks of St. Ignatius are entirely different. The similarities are so reduced in fact to a very small number.
But the work of Cisneros itself is only a compilation. Cisneros admits having reproduced passages from Cassian, Bernard, Bonaventure, Gerson etc.; moreover, he does not give the names of the contemporaries from whom he copied. Amongst other books Cisneros read and copied the "De spiritualibus ascensionibus" of Gerard Zerbolt of Zutphen (1367-98) and the "Rosetum exercitiorum spiritualium" of John Mombaer, or Mauburnus (died 1502), who was also indebted to Gerard. Almost all in Cisneros that pertains to the method of spiritual exercises is extracted from the "Rosetum". The different ways of exercising oneself in the contemplation of the life and passion of Jesus Christ are taken from the "De spiritualibus ascensionibus". All Cisneros's borrowings were disclosed by Fr. Watrigant (see bibliography). Zutphen and Mombaer, like Thomas à Kempis, belonged to the Society of the Brothers of Common Life, founded towards the end of the fourteenth century by Gerard de Groote and Florence Radewyns. This society caused a revival of spiritual life by the publication of numerous ascetic treatises, several of which appeared under the title of "Spiritual Exercises". The Brothers of Common Life, or the Devoti, devoted themselves also to the reform of the clergy and monasteries. The Benedictine Congregation of Valladolid, on which Montserrat was dependent, had been under the influence of Lewis Barbo, who was connected with the brothers. We must therefore conclude that Ignatius may have profited by the result of Zutphen's and Mauburnus's labours whilst he read Cisneros or listened to Chanones's explanations at Manresa. Later, when he understood Latin, during his studies at the Universities of Alcalá and Paris, or while travelling in Flanders he may himself have become acquainted with the works of the Devoti. A greater analogy is to be noticed between Zutphen and Ignatius, two practical minds, than between Loyola and Cisneros.
ORIGINALITY OF THE WORK
We may therefore look upon the question of a supposed plagiarism on the part of St. Ignatius to the detriment of Cisneros, as being definitively settled. This question was raised by Dom Constantine Cajetan, or rather by some one who assumed his name, in a treatise published at Venice in 1641: "De reigiosa S. Ignatii . . . per patres Benedictinos institutione . . . ". The Jesuit John Rho answered him in his "Achates" (Lyons, 1644). Both the attack and reply were put on the Index, no doubt on account of their excessive acrimony. Besides, the general assembly of the Congregation of Monte Cassino which met at Ravenna in 1644, by a decree dissociated itself from the aggressor. The quarrel was afterwards renewed on several occasions, chiefly by the heterodox, but always without success. Benedictines and Jesuits agree to acknowledge that if St. Ignatius owes anything to Montserrat, he has retained his entire originality. Whatever may be said about the works he read and what he borrowed, his book is truly his own. A writer is never blamed for having previously searched and studied, if his own work is impressed with his personality, and treats the subject from a new point of view. This has been successfully accomplished by St. Ignatius, and with all the greater merit, as he could not change anything of the traditional truths of Christianity or pretend to invent mental prayer.
Ignatius's originality appears at first sight in the selection and co-ordination of his material. To select some of the great truths of religion, to drive them deeply into the heart, until man thoroughly impressed falls at the Lord's feet, crying out like another Saul "Domine, quid me vis facere?", such is the genius, the ascetic character, of St. Ignatius. But to bring about this result it was necessary for the selected truths to be linked together in a logical series and animated by a progressive movement. The methodic order and irresistible deduction of the "Exercises" distinguish them from a large number of spiritual works. Above all the originality of St. Ignatius is displayed in the care with which he combines the subjects of meditation and ascetic principles, and the minute advice that guides and moderates, when necessary, the application of the "Exercises". We find in the annotations at the beginning, in the notes strewn here and there, in the rules for the discernment of spirits a real system of spiritual training, that makes adequate provision for the different states of soul of the exercitant, and warns him, or rather his director, of what is most fitting, according to the circumstances of the case. Nothing is left to chance. One sees how to adapt the general progress of the retreat to different persons, according to their occupation" the degree of their fervour, and the advantage they derive from the "Exercises", This art of proportioning spiritual instruction to the powers of the soul and to Divine grace was entirely new, at least under the precise and methodic form given to it by St. Ignatius.
DOCTRINE OF THE BOOK
The two words that form the general title of St. Ignatius's book bespeak at once the soul's action and labour, and the interior struggle. The still more explicit title which we find immediately after the annotations leaves one no doubt: "Spiritual Exercises to conquer oneself and regulate one's life, and to avoid coming to a determination through any inordinate affection". A method is here offered, which with God's grace teaches and helps one to overcome oneself, that is to say one's unruly passions, and by gaining control over every conscious act, to acquire inward peace — a method of self-conquest and self-government. A general idea of the "Exercises" may best be gained from Diertins's summary: After setting forth the end for which God created man and all other things, the book, ever considering this truth as the first foundation, leads us in a short time by the way known as the purgative way to acknowledge the ugliness of the sins which have caused us to stray shamefully from the end, and to cleanse our souls from sin. Setting before us the example of Christ, our King and Leader, the author then invites us, in what is termed the illuminative life, to avoid the devil's standard and to follow the standard of this very good and wise Chief, and to imitate His virtues; indeed he almost forces us to do so by the meditation of the three classes, or grades, of men (the first of which is reluctant to follow Christ, the second eager to do so, but with limitations, and the last bent on following Him at once wholly and always). These resolutions are strengthened more and more in the third week, at the sight of Jesus Christ walking before us with His cross. Lastly, in the unitive way, which comprises the fourth week, he enkindles in our hearts a desire for the glory of Jesus risen, and for His purest love. To this are joined annotations, additions, preludes, colloquies, examinations, modes of election, rules for rightly regulating one's food, for discerning spirits, for the scrupulous, for thinking with the Orthodox Church, etc. The whole, if applied in the prescribed order possesses the incredible strength of leading one to solid virtue and to eternal salvation. The four weeks have been summed up still more briefly in as many sentences:
1. deformata reformare;
2. reformata conformare;
3. conformata confirmare;
4. confirmata transformare;
that is:
1. to reform what has been deformed by sin;
2. to make what is thus reformed conform to the Divine model, Jesus;
3. to strengthen what thus conforms'
4. to transform by love the already strengthened resolutions.
This method of spiritual progress had already been traced by St. Paul (Hebr., xii, 1-2). It cannot be repeated too often that, if St. Ignatius displayed his originality in uniting and co-ordinating the materials of his book, he did not compose the matter itself. He derived it from the ever open treasury of the Catholic Church, from Scripture and Tradition, from the Bible and the Fathers. The Gospel is the marrow of the "Exercises". The spirituality of St. Ignatius is in constant harmony with the teachings of Christ and His Apostles. What is the "homo vincat seipsum" but an echo of the "abneget semstipsum"? And whence came Loyola's idea of giving us the soldier's theory, a warlike book which contains all the plan of a campaign of man's struggle against himself, if not from the Saviour's words, which are a declaration of war: "Do not think that I came to send peace upon earth: I came not to send peace, but the sword" (Matt., x, 34). The spirituality of the "Exercises" belongs, therefore, to the active and militant kind. We must also remark that the work is not a mere book for reading or a mere manual of devotion; it gives us in the high sense of the word a psychological and pedagogic method. Mr. Orby Shipley, a convert from Protestantism to Catholicism, judged them rightly, when he said in the preface of his edition (London, 1870): "This treatise is not so much a manual as a method — and a method the value, the extraordinary power, of which does not appear at first sight. One of its great marvels consists in the fact that it has done so very much by such very simple means . . . They are no mere theoretical compositions, but they have been framed upon the closest study of the human mind; . . . they enter into its several emotions, encounter its numberless difficulties, and probe to their very depths its several springs of thought and action".
To obtain the desired result St. Ignatius uses only a few words, but these are so selected as to make a deep impression on the mind and, if seriously meditated on by the exercitant and fostered in his soul, will soon develop into powerful thoughts and become a source of great spiritual enlightenment and consequently of earnest energetic resolutions. However, though the method of St. Ignatius leaves the exercitant to think for himself, the author does not intend that the latter should use it without guidance. He places the "Book of Exercises" in the hands of a director, and entrusts him with applying it to the exercitant. He teaches him how to guide a soul in the choice of a state of life and in the work of self-reform. The annotations, which provide a key to the "Exercises", are intended more especially for the director. The greater part of them — the second, sixth, seventh, eighth, ninth, tenth, twelfth, thirteenth, fourteenth, fifteenth, seventeenth, eighteenth, a total of twelve out of twenty — is written for "el que da los Exercicios" (the person who gives the exercises). The fifteenth advises him to proceed with great discretion, so as not to interfere between the Creator and the creature, and to abstain especially in the case of a retreat of election, from any suggestion regarding the determination to be taken, even should it be, strictly speaking, for the very best. This advice shows how falsely some critics of the Exercises represent them as bringing undue influence to bear on the will, with a view to enslaving or paralyzing it. From this also appears the absurdity of Muller's thesis in "Les origines de la Compagnie de Jésus" (Paris, 1898), in which he strives to show the Mohammedan origin of the Exercises and of the Society of Jesus. In this way, therefore, the director in compliance with the author's desire respects the soul's freedom, a freedom already regulated by the authority of the Church, of which he is the representative. He also considers the soul's capacity; the Exercises contain in themselves matters useful to all, but taken altogether they may not be suitable to every one. The eighteenth annotation forbids them to be given indiscriminately; without considering who the exercitant is. Finally to sum up, all St. Ignatius's spirituality lies in traditional Catholic instruction, in a method favourable to personal activity, and in the importance of prudent direction.
The commentators who have attempted to explain and penetrate the doctrine of the "Exercises are theorists who consider either the entire book or certain parts of it, and show the book's order and connexion and when necessary justify the thought. Several of them, not satisfied with simply discussing the method, deal also with the practice. Those whose names we give here belong to the Society of Jesus, but they did not write solely for their order: sixteenth century — Achille Gagliardi; seventeenth century — Francisco Suarez, Antoine Le Gaudier, Luis de la Palma, Giovanni Bucellani, Tobias Lohner, Ignatius Diertins; eighteenth century — Claude Judde, Jean-Joseph Petitdidier, Baltasar de Moncada, Peter Ferrusola; nineteenth century — Johann Philipp Roothaan, Pierre Jennesseaux, Antoine Denis, Marin de Boylesve, Jaime Nonell, James Clare. Franz de Hummelauer, Jaime Gutiérrez.
CRITICISM UNFAVOURABLE AND FAVOURABLE
We refer the reader to Diertins's narration of the "persecutions" to which the "Exercises" were subjected during the lifetime of St. Ignatius. He counts no less than twelve. The first attacks may be attributed to the surprise felt by ecclesiastics at the sight of a layman treating of spiritual matters, before having made his theological studies; the others arose from some difficulty of interpretation or from erroneous judgments as to the meaning of the text. These malevolent or over-zealous censurers were answered by Nadal and Suarez, who were justified by the approbation of the Holy See. The attacks of the present day are generally unscientific, inspired by passion, and made without any preliminary examination of the question. When the adversary's mind conceives a caricature of the "Exercises" either because he has not read them, or because before reading them he has been influenced by the erroneous statements of other hostile critics, the attack appears legitimate; in reality it will be found to refer to something that is not in the "Exercises". Besides the attacks by their mutual opposition destroy one another. The "Exercises" cannot have, simultaneously, a machiavellian and an anodyne character, or be rapt in the clouds and yet crawl upon the soil. Long ago they were, and to-day are, charged with being a clever machinery destined to strike and move the imagination and finally through hallucination produce ecstasies. Michelet and Quinet in their too famous lectures revived this calumny, which has been answered by Fr. Cahour in his pamphlet: "Des jésuites par un jésuite". To this charge of charlantanry one reply will suffice, the answer made by a young religious, Rodrigo de Menezès, on being asked whether he had not been favoured with any kind of vision: "Yes, I witnessed a very affecting sight; the state of my soul, the nothingness of this world and the misfortune of losing God for ever".
This sight, if it can move a sinner to conversion, is not one likely to cause a steady mind to wander. And yet W. James mentions, as the culminating point of the "Exercises", "a half-hallucinated monoideism" ("L'Expérience reigieuse", Paris, 1906, p. 345). Certain critics have reproached the "Exercises" with favouring private inspiration, in the Protestant sense, and with opening a path to illuminism. This criticism was emphasized in the beginning by Thomas de Pedroche, O.P and arose from an erroneous interpretation of the fifteenth annotation, in which St. Ignatius advises the director not to substitute his own views for those God may have upon the exercitant. There is no question of leaving him an exaggerated liberty which might draw him beyond the limits laid down by the Church. We therefore see that some find in Ignatius's method illuminism, hallucination, and phantasmagoria; others see in it nothing dazzling, but rather dulness and insipidity. "There are people," said the Abbé Guetée, "who consider this book a masterpiece, and others find it but very ordinary" ("Histoire des Jésuites", Paris, 1858, I, 12). This charge appears again under a different form, — the "Exercises" afford but a scanty method, "a Japanese culture of counterfeited dwarfish trees" (Huysmans, "En Route", Paris, 1896, p. 398). Finally, some Catholics see in it only a book for beginners, a retreat for the time of conversion, and a suitable means to guide one's first steps in the way of perfection. A Protestant clergyman, Rev. Mr. Carter, observes, on the contrary, that the method is rather wide and free, since "one of the first rules laid down by St. Ignatius for the director of a retreat is, that he is to adapt the Exercises to the age, the capacity, the strength of the person about to perform them" ("Retreats with notes of addresses", London, 1893, p. xxv).
The praise bestowed on the "Exercises" far exceeds the adverse criticism. As they are considered a school of sanctity, it is interesting to know what the saints thought of them. The practice of Saints Philip Romolo Neri, Charles Borromeo, Francis de Sales, andAlphonsus Liguori is more eloquent testimony in favour of the "Exercises" than anything they have written; and it will be sufficient to recall the words of St. Leonard of Port-Maurice: "During these holy days we must exercise ourselves in the Divine art of making secure the great important affair of our salvation. As God has inspired the glorious founder of the illustrious Society of Jesus with this precious art, we have but to follow the method laid down by him in his admirable book of the Exercises." Since the approbation given by Paul III in 1548, the "Exercises" have often been favoured by the sovereign pontiffs; the praises they have bestowed on them are mingled with recommendations of retreats, the usage of which, according to St. Francis de Sales, was revived by St. Ignatius. We need mention only Alexander VII, Clement XII, Benedict XIV, Clement XIII, and Pius IX. All their eulogies have been resumed by Leo XIII in his Brief of 8 February, 1900: "The importance of St. Ignatius's book with regard to the eternal welfare of souls has been proved by an experience of three centuries and by the evidence of those remarkable men, who, during this lapse of time, have distinguished themselves in the ascetic paths of life or in the practice of sanctity."
Mgr Camus, Bishop of Belley, calls the "Exercises" a book, a "Golden book of pure gold, more precious than either gold or topaz" ("Direction à l'Oraison mentale", Lyons, 1623, c. xix, p. 157); Mgr Freppel "A book that I should call the work of a man of genius, if it were not that of a saint, a wonderful book, which, with the 'Imitation of Christ', is perhaps of all books written by man the one which gains the most souls to God" ("Discours-Panégyriques", Paris, 1882, II, 36, 37); and Cardinal Wiseman: "There are many books from which the reader is taught to expect much; but which, perused, yield him but little profit. Those are few and most precious, which, at first sight, and on slender acquaintance, seem to contain but little; but the more they are studied, the more instruction, the more solid benefit they bestow; which are like a soil that looks bare and unadorned, but which contains beneath its surface rich treasures that must be digged out and drawn from a great depth. To this second class I know no book that so justly belongs as the little work here presented to the public" (Preface to Fr. ed. of the "Exercises" by Seager, London, 1847, p. xi). Janssen says: "This little book, considered by the Protestants themselves as a first class psychological masterpiece, has been for the German nation, and towards the history of its faith and civilization, one of the most important writings of modern times. . . . It has worked such extraordinary influence over souls, that no other ascetic work may be compared to it" ("L'Allemagne et la Réforme", Fr. ed., IV, 402).
Non-Catholics also praise it. "The Spiritual Exercises", according to Macaulay, "is a manual of conversion, proposing a plan of interior discipline, by means of which, in neither more nor less than four weeks, the metamorphosis of a sinner into a faithful servant of Christ is realized, step by step" ("Edinburgh Review", November, 1842, p. 29). More recently, the Canon Charles Bodington, praising the Jesuit missionaries, so lavish of their sweat and blood, really "worthy of hearty admiration and respect", added: "Probably the noble and devotional side of the lives of these remarkable men has been largely sustained by the use of the method of the spiritual exercises left to them by their founder" ("Books of Devotion", London, 1903, p. 130). Finally, a short time ago Karl Holl (see bibliography), a German, declared the "Exercises" to be a masterpiece of pedagogy, which instead of annihilating personality serves to elevate the spirit. The Positivist P. Lafitte, in the lectures delivered by him at the Collège de France, declares: "These Exercises are to my mind a real masterpiece of political and moral wisdom and merit careful study. . . . The destination of these Exercises is to so organize the moral life of the individual that by a prolonged, solitary, and personal labour he himself realizes the most perfect balance of the mind" ("Revue occidentale", 1 May, 1894, p. 309).
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Spiritualism
The term "spiritualism" has been frequently used to denote the belief in the possibility of communication with disembodied spirits, and the various devices employed to realize this belief in practice. The term "Spiritism", which is used in Italy, France, and Germany, seems more apt to express this meaning. Spiritualism, then, suitably stands opposed to materialism. We may say in general that Spiritualism is the doctrine which denies that the contents of the universe are limited to matter and the properties and operations of matter. It maintains the existence of real being or beings (minds, spirits) radically distinct in nature from matter. It may take the form of Spiritualistic Idealism, which denies the existence of any real material being outside of the mind; or, whilst defending the reality of spiritual being, it may also allow the separate existence of the material world. Further, Idealistic Spiritualism may either take the form of Monism (e.g., with Fichte), which teaches that there exists a single universal mind or ego of which all finite minds are but transient moods or stages: or it may adopt a pluralistic theory (e.g. with Berkeley), which resolves the universe into a Divine Mind together with a multitude of finite minds into which the former infuses all those experiences that generate the belief in an external, independent, material world. The second or moderate form of Spiritualism, whilst maintaining the existence of spirit, and in particular the human mind or soul, as a real being distinct from the body, does not deny the reality of matter. It is, in fact, the common doctrine of Dualism. However, among the systems of philosophy which adhere to Dualism, some conceive the separateness or mutual independence of soul and body to be greater and others less. With some philosophers of the former class, soul and body seem to have been looked upon as complete beings merely accidentally united. For these a main difficulty is to give a satisfactory account of the inter-action of two beings so radically opposed in nature.
Historically, we find the early Greek philosophers tending generally towards Materialism. Sense experience is more impressive than our higher, rational consciousness, and sensation is essentially bound up with the bodily organism. Anaxagoras was the first, apparently, among the Greeks to vindicate the predominance of mind or reason in the universe. It was, however, rather as a principle of order, to account for the arrangement and design evident in nature as a whole, than to vindicate the reality of individual minds distinct from the bodies which they animate. Plato was virtually the father of western spiritualistic philosophy. He emphasized the distinction between the irrational or sensuous and the rational functions of the soul. He will not allow the superior elements in knowledge or the higher "parts" of the soul to be explained away in terms of the lower. Both subsist in continuous independence and opposition. Indeed, the rational soul is related to the body merely as the pilot to the ship or the rider to his horse. Aristotle fully recognized the spirituality of the higher rational activity of thought, but his treatment of its precise relation to the individual human soul is obscure. On the other hand, his conception of the union of soul and body, and of the unity of the human person, is much superior to that of Plato. Though the future life of the human soul, and consequently its capacity for an existence separate from the body, was one of the most fundamental and important doctrines of the Christian religion, yet ideas as to the precise meaning of spirituality were not at first clear, and we find several of the earliest Christian writers (though maintaining the future existence of the soul separate from the body), yet conceiving the soul in a more or less materialistic way (cf. Justin, Irenaeus, Tertullian, Clement, etc.). The Catholic philosophic doctrine of Spiritualism received much of its development from St. Augustine, the disciple of Platonic philosophy, and its completion from Albertus Magnus and St. Thomas, who perfected the Aristotelian account of the union of soul and body.
Modern Spiritualism, especially of the more extreme type, has its origin in Descartes. Malebranche, and indirectly Berkeley, who contributed so much in the sequel to Monistic Idealism, are indebted to Descartes, whilst every form of exaggerated Dualism which set mind and body in isolation and contrast traces its descent from him. In spite of serious faults and defects in their systems, it should be recognized that Descartes and Leibnitz contributed much of the most effective resistance to the wave of Materialism which acquired such strength in Europe at the end of the eighteenth and during the first half of the nineteenth centuries. In particular, Maine de Biran, who emphasized the inner activity and spirituality of the will, followed by Jouffroy and Cousin, set up so vigorous an opposition to the current Materialism as to win for their theories the distinctive title of "Spiritualism". In Germany, in addition to Kant, Fichte, and other Monistic Idealists, we find Lotze and Herbart advocating realistic forms of Spiritualism. In England, among the best-known advocates of Dualistic Spiritualism, were, in succession to the Scottish School, Hamilton and Martineau; and of Catholic writers, Brownson in America, and W.G. Ward in England.
EVIDENCE FOR THE DOCTRINE OF SPIRITUALISM
Whilst modern Idealists and writers advocating an extreme form of Spiritualism have frequently fallen into grievous error in their own positive systems, their criticisms of Materialism and their vindication of the reality of spiritual being seem to contain much sound argument and some valuable contributions, as was indeed to be expected, to this controversy.
(1) Epistemological Proof
The line of reasoning adopted by Berkeley against Materialism has never met with any real answer from the latter. If we were compelled to choose between the two, the most extreme Idealistic Materialism would be incomparably the more logical creed to hold. Mind is more intimately known than matter, ideas are more ultimate than molecules. External bodies are only known in terms of consciousness. To put forward as a final explanation that thought is merely a motion or property of certain bodies, when all bodies are, in the last resort, only revealed to us in terms of our thinking activity, is justly stigmatized by all classes of Spiritualists as utterly irrational. When the Materialist or Sensationist reasons out his doctrine, he is landed in hopeless absurdity. Materialism is in fact the answer of the men who do not think, who are apparently quite unaware of the presuppositions which underlie all science.
(2) Teleological Proof
The contention, old as Anaxagoras, that the order, adaptation, and design evidently revealed in the universe postulate a principle distinct from matter for its explanation is also a valid argument for Spiritualism. Matter cannot arrange itself. Yet that there is arrangement in the universe, an that this postulates the agency of a principle other than matter, is continually more and more forced upon us by the utter failure of natural selection to meet the demands made on it during the last half of the past century to accomplish by the blind, fortuitous action of physical agents work demanding the highest intelligence.
(3) Ethical Proof
The denial of spiritual beings distinct from, and in some sense independent of, matter inexorably involves the annihilation of morality. If the mechanical or materialistic theory of the universe be true, every movement and change of each particle of matter is the inevitable outcome of previous physical conditions. There is no room anywhere for effective human choice or purpose in the world. Consequently, all those notions which form the constituent elements of man's moral creed--duty, obligation, responsibility, merit, desert, and the rest--are illusions of the imagination. Virtue and vice, fraud and benevolence are alike the inevitable outcome of the individual's circumstances, and ultimately as truly beyond his control as the movement of the piston is in regard to the steam-engine.
(4) Inefficacy and Uselessness of Mind in the Materialist View
Again, unless the reality of spirit distinct from, and independent of, matter be admitted, the still more incredible conclusion inexorably follows that mind, thought, consciousness play no really operative part in the world's history. If mind is not a real distinct energy, capable of interfering with, guiding, and influencing the movements of matter, then clearly it has played no real part in the creations of art, literature, or science. Consciousness is merely an inefficacious by-product, an epiphenomenon which has never modified in any degree the movements of matter concerned in the history of the human race.
(5) Psychological Proof
The outcome of all the main theses of psychology, empirical and rational, in Catholic systems of philosophy is the establishment of a Spiritualistic Dualism, and the determination of the relations of soul and body. Analysis of the higher activities of the soul, and especially of the operations of intellectual conception, judgment, reasoning, and self-conscious reflection, proves the faculty of intellect and the soul to which it belongs to be of a spiritual nature, distinct from matter, and not the outcome of a power inherent in a bodily organ. At the same time the Scholastic doctrine, better than any other system, furnishes a conception of the union of soul and body which accounts for the extrinsic dependence of the spiritual operations of the mind on the organism; whilst maintaining the spiritual nature of the soul, it safeguards the union of soul and body in a single person.
MICHAEL MAHER AND JOSEPH BOLLAND 
Transcribed by Janet Grayson

Spirituals[[@Headword:Spirituals]]

Spirituals
A general term denoting several groups of Friars Minor, existing in the second half of the thirteenth and the beginning of the fourteenth centuries, who, in opposition to the main body of the order, pretended to observe the Rule of St. Francis in its primitive severity. The derivation of the name is not quite clear. Homo spiritualis in the Middle Ages signified a profoundly religious and ascetic man, almost in the same sense as it occurs in I Cor., ii, 15; Gal., vi, 1. In this sense the word is commonly used in the thirteenth century. See examples in "Archiv" of Ehrle-Denifle, III, 600. In its limited application to the Friars Minor, according to some it owes its origin to the Rule of St. Francis, where it is said: "Wheresoever there are brothers who see and know that they are not able to observe the rule spiritually they ought to, and can recur to their ministers". Quite recently, Father Balthasar, O.F.M., traces it with some probability to the terminology of Joachimism. Joachim in fact styles the "Evangelium æternum" as the spiritual Gospel, whose understanding is given through the spiritual intellect of spiritual men who are to preach it (Archiv, I, 53-55). To the present writer it would seem that the name was given by the people with whom the Spirituals, on account of their austerity, were generally in favour. In fact in a document of 1316 quoted by Ehrle, "Archiv", III, 601, the Spirituals themselves deny that they have ever sought the name of Spirituals, and therefore that they want no other name than that of Friars Minor imposed by St. Francis. Moreover, we have also a direct testimony, hitherto overlooked, in the "Vita prima" of Clement V, in which it is recorded that "some called them [the Spirituals] Sarabaites and excommunicated, but by the people they are called Spirituals" (Baluzius, "Vit. Pap. Aven.", Paris, 1693, I, 19). From this it is clear that the name Spirituals is taken in its general sense, when applied by the people to the above-mentioned groups of Friars Minor.
The origin of the Spirituals is not less a subject for controversy than their name. If we are to believe Angelo Clareno's "Chronicle of the seven tribulations" the spiritual tendency in opposition to the larger observance of the community is as old as the order itself. Before modern historians began the history of the Spirituals (1274), Angelo had already told of four persecutions of friars, under Elias, even in the very lifetime of St. Francis himself, and that of Bl. John of Parma under Crescentius in the lifetime of St. Bonaventure. It must be admitted that the spiritual tendency existed shortly after the death of St. Francis (1226). Nevertheless, it cannot be denied that Spiritualism appeared first in those places where the first zealous companions of St. Francis lived, such as central Italy. There is no doubt that Angelo Clareno, Ubertin of Cassale, and others who entered the order shortly after 1260 came in contact with some of those men or their disciples, for in their writings these authors constantly refer to the companions of St. Francis and especially to the works of Brother Leo. To understand and appreciate the movement of the Spirituals, we have above all to consider the Order of Friars Minor in its general aspect in the second half of the thirteenth century, and here we are forced to admit a certain development, perhaps not clearly foreseen by St. Francis when writing the Rule of 1223. Whilst the founder does not appear to have attached very much importance to the scientific studies of his order (see chap. x in the Rule of 1223), it was, however, impossible for such a large moral body as his order to keep aloof from the great speculative and scientific movements of the thirteenth century. Moreover, sovereign pontiffs had bestowed on the Mendicants many privileges to enable them to work with more fruit for the benefit of souls and the service of the Church. Thus, convents of larger dimensions, which in the time of St. Francis were mostly poor hermitages, were being built in the towns, and beside them sprang up churches.
Attendance at the universities and life in towns required certain modifications in the life of the friars, perhaps somewhat different from what it may have been in St. Francis's time. The doubts that arose amongst the friars about the observance of the rule were generally settled by the sovereign pontiffs with a view of meeting new conditions, and at the same time safeguarding the letter of the rule. Whilst the greater part of the order followed without reluctance this natural and logical evolution, some more zealous friars, to whom every development seemed a departure from the first ideal of St. Francis, were strongly opposed to it. A similar movement had taken place in the Order of St. Dominic, at the same time and in the same region, i. e. that of the Roman Province, which comprised, besides Rome itself, the Marches, Umbria, and Tuscany. Here, towards the end of the thirteenth and in the beginning of the fourteenth centuries, a reform party had arisen who aimed at a return to the primitive simplicity. The point was discussed in several general and provincial chapters, at last in the provincial chapter at Todi (1319). Here (1) the innocence of the zealous friars was asserted, and the discussion of controversial points forbidden; (2) the name Spirituals, as a name engendering discord, was not permitted. At the general chapter of the Order of Preachers at Florence (1321), the Master-General Heroæus Natabis confirmed the decrees of Todi, and the whole question seems to have been definitively settled (see bibliography).
Before entering on the history of the different groups of the Franciscan Spirituals, we must determine the points which are characteristic of all of them: (1) Literal observance of the Rule and Testament of St. Francis. (2) An overrated appreciation of the same rule, and especially of the Franciscan poverty. Basing their interpretation on the words of their rule (chap. I), "the rule and life of the Minor brothers is this, namely, to observe the holy Gospel", they considered their rule identical with the Gospel, and as the pope, they reasoned further, cannot dispense from the Gospel, so he cannot dispense from, or even explain, the rule in any other than a literal sense. Consequently they refused the authentic papal interpretations. (3) Joachimism. It was the great error of the Spirituals to combine their arguments in faovur of reform with the ideas of Joachimism. Holzapfel (Handbuch, p. 41) goes so far as to say that their pvoerty was only to cover Joachimism, which was the true aim of the Spirituals. This is certainly exaggerated, for Joachimism existed in the order before the spiritual movement was apparent. Perhaps it is more just to presume that the ideas of Joachimism, promising a better near future, were resorted to by the Spirituals more as a help and a consolation in their manifold hardships and persecutions. It is certain at any rate that, in the great intellectual contest between the Spirituals and the community at Avignon (1310-12), the object of the Spiritualist contention was not Joachimism, but the real observance of poverty, and of the rule in general. However Joachimism was widely spread amongst the Zelanti, and was most prejudicial to their cause. To their grievances with regard to the observance of the rule, the community replied by accusing them of heresy, taking the proof of their assertion from the writings of the great Spiritual, Olivi.
According to the time and place of origin we have to distinguish three distinct groups of Spirituals: (1) the oldest, those of the Marches of Ancona, about 1274; (2) the Spirituals in Provence, France, under Olivi (d. 1298); (3) the Tuscan group, about 1309.
(1) The Spirituals of the Marches are those as to whose fate we are best informed owing to the fact that Angelo Clareno, author of "Historia septem Tribulationum" and "Epistola excusatoria", belonged to them, and after the death of Peter, alias Liberatus, of Macerata, 1307, became their leader. (On their history see FRATICELLI.) They were excommunicated by John XXII by the Bull "Sancta Romana et universalis Ecclesia", dated from Avignon, 30 Dec., 1317; they continued to exist, however, as the Fraticelli.
(2) The Province of Spirituals were led by Pierre-Jean Olivi. To this group is due the great process between the Spirituals and the Community at the Papal Court at Avignon (1310-12). There are several versions as to what constituted the exact cause. Clareno (Archiv, II, 129) tells us that Arnold of Villanueva, the remarkable lay theologian, went to Charles II of Sicily, and induced the king to write to the minister-general of the order, Gundisalvus of Valleboa, requesting him to desist from interference with the Spirituals of Provence. Meanwhile, Arnold saw Clement V personally, and, on the general's advice, the pope summoned the heads of the Spirituals in Provence: Raymond Ganfredi, Guido of Mirepoix, Bartholomew Sicardi, and others, as also Ubertin of Casale from Italy, commanding them to report upon all observances which were not in accordance with the rule. Another version is given by Raymond of Fronsac, procurator-general of the order (Archiv, III, 18), and by Bonagratia of Bergamo (Archiv, III, 36). They relate that the citizens of Narbonne (1309) appealed publicly in favour of the Spirituals, and particularly the memory of Olivi. The two versions can very well be combined as they do not exclude each other, and are both in themselves very probable. Ehrle (Archiv, II, 360) and Balthasar (Armutstreit, 264), however, are inclined to believe that King Robert, who succeeded to his father, Charles II, in May, 1309, was the one to whom Arnold applied for protection of the Spirituals. Be this as it may, Clement V on 14 April, 1310, promulgated the Bull "Dudum ad apostolatus" (Bull. Franc., V, 65) which was very favourable to the Spirituals convoked to the Papal Court. They obtained full immunity for the time of the process between them and the community, and through the same Bull was instituted a commission of cardinals and theologians to hear and examine both parties. It is unnecessary to go into the details of this discussion, which lasted three years, and in which bitter words were said on both sides; it will suffice to point out the result.
The great aim of the Spirituals had been to obtain authorized separation from the order; for, said Ubertin (Archiv, III, 87), "there will never be peace in the Order until leave is given to those who want it, to observe the Rule literally". The Community on the contrary was opposed to that plan, and continued to discredit their opponents by insisting on the real or pretended errors in the doctrine of Olivi. In 1312 two papal decretals put a term to the magna disceptatio: "Fidei catholicæ fundamento" (Bull. Franc., V) and "Exivi de Paradiso" (Bull. Franc., V, I) condemning some errors of Olivi. The second enjoined stricter observance of the rule. Clement V exhorted the French Spirituals, who during the process had withdrawn from the community, to return to their convents, and even went so far as to depose some superiors, who had treated them unfairly (Archiv, II, 140; IV, 34). The Spirituals went to the convents of Beziers, Narbonne, and Carcassonne. But when Clement and the minister general, Alexander of Alexandria, had died (1314), the former harsh superiors were restored (1315). The Spirituals now took a desperate step, in possessing themselves by force of the convents of Beziers and Narbonne, from which they ejected the Relaxati. Thereupon they were excommunicated by William of Astre, custos of Narbonne (Archiv, I, 544; II, 140). The Spirituals appealed to the General Chapter of Naples in 1316 (Archiv, II, 159). John XXII, who was less favourable to the Zelanti than his predecessor, cited them to his court (Bull. Franc., V, 118; 120) in 1317 and had them examined before a commission, with the result that their leaders were imprisoned, and the others detained in convents. The Bull "Quorumdam exigit", 1317 (Bull. Franc., V, 128), was intended to put an end to the question. After some explanations of the rule the pope enjoined them under obedience and pain of excommunication to give up all particularities and to submit to the orders of the minister general, and concluded by saying "great is poverty, but greater is obedience". Twenty-five of the detained Spirituals utterly refused to accept the Bull and were therefore put before the inquisitor, who succeeded in converting twenty-one of them, whilst the four others, refusing to obey and to recognize the principle of papal authority on the Franciscan Rule, were handed over to the civil power, 7 May, 1318, and burned as heretics at Marseilles (see sentence of the inquisitor Michael Monach in "Miscellanea" of Baluzius-Mansi, Lucca, 1761, II, 148).
(3) The Spirituals of Tuscany, appear in 1309 (see FRATICELLI). After their flight to Sicily, John XXII directed against them, 23 Jan., 1318, the Bull "Gloriosam Ecclesiam" (Bull. Franc., V, 137), by which they were excommunicated. The movement of the Spirituals failed to obtain its aim; it even led through the errors of its leaders, to schism and heresy. However, the zeal for stricter obsrvance of the rule combined with full submission to authority shortly after received in the first Observant convents and led the order to new prosperity.
     For general bibliography see FRIARS MINOR and FRATICELLI. EUBEL, Bullarium Franciscanum, V (Rome, 1898); EHRLE'S fundamental works in Archiv für Litteratur und Kirchengeschichte, I-IV (Berlin and Freiburg, 1885-88); RENÉ DE NANTES, Histoire des Spirituels (Paris, 1909); BALTHASAR, Geschichte des Armutsstreites im Franciskanerorden bis zum Konzil von Vienne (Münster, 1911); HOLZAPFEL, Handbuch der Geschichte des Franciskanerordens (Freiburg, 1909), 59-66; Lat. ed. (Freiburg), 45088; BIHL, E documentis ad historiam Spiritualium nuper per cl'mum v. Dr. Prof. Hen. Finke editis in Archivum Franciscanum Historicum, II (Quarracchi, 1909), 158-161; GLASER, Die Franciskanische Bewegung, ein Beitrag zur Geschichte sozialer Reformideen im Mittelalter (Stuttgart and Berlin, 1903); TOCCO, Studii Francescani (Naples, 1909); MUZZEY, Were the Spiritual Franciscans Montanist Heretics? (Chicago, 1908), reprinted from the Journal of Tehology, XII (1908), n. 3-4; GARAVANI, Gli Spirituali Francescani nelle Marche (Urbino, 1905).
On the Dominican Spirituals see MASETTI, Monumenta et antiquitates veteris disciplinæ Ord. Præd. ab anno 1216 ad 1348 præsertim in Romana Provincia; QUÉTIF -ECHARD, Scriptores Ordinis Prædicatorum, I (Paris, 1719), 534; REICHERT, Monumenta Ordinis Prædicatorum, IV (Rome, 1899), 137 sq.; EHRLE, Archiv, etc., III, 611.
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Spokan Indians
An important tribe of Salishan linguistic stock, closely cognate with the Colville, Coeur d'Aléne, Kalispel, and Flathead, and formerly holding the country upon Spokane River in Eastern Washington and the adjacent portion of Idaho. They were first noted, under the name of Lartielo, by the American explorers, Lewis and Clarke, in 1805. At a later period they came into communication with the traders of the Hudson Bay Company and American Fur Company. In 1839 a Presbyterian mission was established among the Lower Spokan at Chemakane, Washington, and continued until 1849, when it was abandoned in consequence of the massacre of Rev. Marcus Whitman and his companions of the Presbyterian mission of Waiilatpu amoung the Cayuse. The Spokan chief, Garry, however, gave protection to those at Chemakane until the danger was past. A Spokan primer, published by the missionaries in charge in 1842, was one of the earliest books printed on the Pacific coast.
The Upper Spokan came under the influence of the Jesuit Fathers De Smet, Point, and their successors, about 1841, whith the result that that portion of the tribe is Catholic. Throughout the Yakimá war of 1856-8 the Spokan remained quiet, chiefly through the effort of the Catholic missionaries. In 1872 those of Washington, consituting the larger body, were gathered with other cognate tribes upon the Colville reservation, North-eastern Washington, where they now reside. Those in Idaho are associated with the Coeur d'Aléne and are all Catholic. At Colville the Lower band is Protestant, while the Upper band, somewhat smaller in numbers, is Catholic. From perhaps 1200 souls a century ago they have declined (1911) to 600, of whom 96 are on the Coeur d'Aléne reservation. The religious centre for those of Colville is the mission of St. Francis Regis, at Ward, Washington, under Jesuit management. The centre for Coeur d'Aléne is the Jesuit mission of the Sacred Heart, at De Smet, Idaho. In language, primitive custom, and characteristics the Spokan are virtually identical with the Coeur d'Aléne and Kalispel Indians.
BANCROFT, Hist. of Oregon (San Francisco, 1886-88); IDEM, Hist. Washington, Idaho and Montana (San Francisco, 1890); DE SMET, Oregon Missions (New York, 1847); Bur. Cath. Ind. Missions: Annual Reports of Director (Washington); Commissioner of Ind. Affairs; Annual Reports, especially STEVENS (Washington, 1854) and WINANS (Washington, 1870); MOONEY,Ghost Dance Religion in Fourteenth Ann. Rept. Bur. Amer. Ethnology, pt. II (Washington, 1896).
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Spoleto
ARCHDIOCESE OF SPOLETO (SPOLETANO).
Archdiocese in the province of Umbria, Italy. The city is situated on a spur of Monteluco, which belongs to the Sybilline Mountains. In the neighbourhood are marble quarries and coal mines; mineral earths are also found, and in the forests of Monteluco, truffles. The situation of the city upon a steep rock, protected by the mountain, has made it in all times an important fortress. The cathedral is an interesting Lombard building, begun in 617 by Duke Theudelapius; the campanile belongs to the tenth century, and the façade of 1207 is adorned with a large mosaic by Solsernus; the ornaments of the portal are by Gregorious Meloriantius (twelfth century). The interior, restored in 1640 by Bernini, contains frescoes by Pinturicchio and by Fra Filippo Lippi, who is buried here. Without the city, beyond the Porta della Torre (604?), is the ancient Church of San Pietro (fifth century), with interesting sculptures of the twelfth century. Not far away, on the crest of the mountain is the Church of San Giuliano, where the monastery of San Isacco (sixth century) arose. Other churches are: Il Crocifisso, built on the site and from the materials of an ancient temple; San Ansano, beneath which the foundations of another temple may be visited; San Pietro Martire, with frescoes by Spagna; San Filippo, with four columns of green porphyry taken from the temple of Clitumnus. Among the civic edifices are: Palazzo Comunale, with a collection of paintings; the castle of Cardinal Albornoz; and near the cathedral Palazzo Arroni, which is believed to have been the palace of the dukes of Spoleto. The relics of antiquity include: Porta della Fuga; the ruins of an amphitheatre, and of the Ponte Sanguinario (the bloody bridge); the arch of Drusus and Germanicus.
Spoletium, a city of the Umbrians, received a Roman colony 241 B. C. In 217 Hannibal, after his victory at Lake Trasimenus, was repulsed from the walls of Spoleto. Here, in the Civil Wars, Pompey and Crassus (82 B. C.) conquered the troops of Marius, who, however, found refuge in the city, and were thus the cause of its punishment. Here Æmilianus was proclaimed emperor (249), and killed three months later. In the Gothic war (537) the city surrendered to the Byzantine general, Constantine; but in 546 it was recovered by Totila, and it was not retaken by the Byzantines until 552, when Narses restored the fortifications. In 572 Spoleto became the seat of a Lombard duke, Faroald. He was succeeded by Ariulf, who made frequent expeditions against the Byzantine dominions (579-92 against Ravenna; 592 against Rome). Ariulf was succeeded by Theudelapius, son of Faroald, then came Atto (653), Transemund I (663), Faroald II (703), who ruled conjointly with his brother Wachilap. Faroald II had already captured Classe (the port of Ravenna), when he was obliged by Luitprand to restore it. He was deposed by his son Transemund II (724), who also rebelled against King Luitprand and formed an alliance with Gregory III, with whom he found refuge in 738. Ilderic, who had replaced him as duke, was slain by Transemund in 740, but in 742 the latter was obliged to become a cleric by King Luitprand, and the duchy was conferred upon Agiprand (742), who was succeeded by Theodicus. Under Hildebrand the Duchy of Spoleto was promised to the Holy See by the King of the Franks, and the duke himself was named by Pope Adrian (773), but the succeeding dukes were named by the Frankish emperors. Winigisus aided Pope Leo III against his enemies. Among the dukes of this epoch are the following: Sicco, who was expelled because of his hostility to the Franks, but was received and made duke at Beneventum; Guido I, who divided the duchy between his two sons Lambert and Guido II, the latter receiving the Duchy of Camerino. Lambert distinguished himself in the wars against the Saracens, but disgraced himself by massacres at Rome in 867; he was afterwards deposed (871), then restored (876), but was a second time excommunicated by Pope John VIII. In 883 Guido II united under his sway the entire dukedom, which from this time was called the Duchy of Spoleto and Camerino. After the death of Charles III the Bald (888), Guido had himself crowned Roman Emperor and King of Italy under Pope Stephen V (891); Pope Formosus in 892 also crowned his son Lambert II, who succeeded his father in the dukedom, kingdom, and empire.
Alberico I, Duke of Camerino (897), and afterwards of Spoleto, married the notorious Marozia; he was killed by the Romans in 924. His son Alberico II made himself also master of Rome and remained there until the election to the papacy of his son John XII. At this time the Emperor Otto I detached from the Duchy of Spoleto the so-called Sabina Langobardica, which was bestowed upon the Holy See. In 967 Otto II united the duchy with that of Capua and Benevento, which was then ruled by Pandolfo Testa di Ferro; but after the death of the latter he detached Spoleto, which was in 989 granted to Hugo, Duke of Tuscany. The duchy was united with Tuscany a second time in 1057, when Godfrey of Lorraine espoused Beatrice, the widow of Boniface, Duke of Spoleto, and it remained so until the death of the Countess Matilda. During the conflict between the papacy and the Emperor Henry IV, the latter named other dukes of Spoleto. After this the dukedom was in the family of the Werners (Guarnieri) of Urslingen, Margraves of Ancona. In 1155 Frederick Barbarossa destroyed the city for having made of prisoner of his ambassador to Apulia. In 1158 the emperor gave the duchy to Guelf VI of Este; Henry VI invested Conrad of Urslingen with it, upon whose death in 1198 it was ceded to Pope Innocent III, the cession being confirmed by Otto of Brunswick. The latter, however, in 1209 occupied the duchy for himself, making Dipold von Vohburg duke. In like manner Frederick II in his different treaties with the Holy Seeacknowledged its sovereignty over the duchy, but when at war with the papacy he occupied it for the empire, and was always joyfully received by the populace (1240). His son, Manfred, on the other hand, did not succeed in winning the people. The popes maintained at Spoleto a governor, who was often a cardinal. As early as the thirteenth century, and more frequently in the fourteenth, Spoleto was involved in wars with Perugia, Terni, and other cities; in 1324 it was almost destroyed by the Perugians. In 1319 the struggle between the Guelphs and Ghibellines tore the city. Cardinal Albornoz favoured the city for the services which it rendered in the restoration of the papal power, and made it independent of Perugia. At the beginning of the Great Schism, Pietro di Prato succeeded in occupying Spoleto for the antipope Clement VII, but was expelled by Boniface IX. Ladislaus II, King of Naples, in 1414 endeavoured in vain to make himself master of the city. Pope Eugenius IV named as governor the Abbot of Monte Cassino, Piero Tomacelli, who was tyrannical to such an extent that the people besieged him in his castle, and in 1438 summoned the bands of Piccinino to free them. In 1480 Cardinal Vitelleschi ended the tyranny of Piero and of the Trinci of Foligno. The former perished in the Castle of Sant'Angelo. During the fifteenth century the city was often at war and in rebellion against the papal power. In the campaign of 1860 in Umbria, Spoleto was heroically defended by Colonel O'Reilly.
Spoleto venerates as its apostle St. Brictius, who is also venerated in other cities of Umbria and Tuscany. It is difficult to discuss the epoch in which he lived because the legend of his life is so full of anachronisms. The names of other martyrs are also recorded at Spoleto, like St. Gregory the Priest; indeed, the name Ponte Sanguinario is said to record a great massacre of Christians. Another martyred bishop was St. Saturnius (270), and during the persecution of Diocletian the martyrdom of St. Savinus, Bishop of Assisi, took place at Spoleto. The first bishop of certain date is Cæcilianus, to whom Pope Liberius wrote a letter in 354. There is record of Bishop Achilles, who during the conflict between Pope St. Boniface and the antipope Eulalius was a visitor of the Church of Rome (418); Bishop Spes (fifth century), who collected the relics of the martyrs and erected many churches; St. Amasius (d. 489); St. Johannes, killed by Totila (546). At the time of Bishop Petrus (573) Spoleto was under Arian rule. It is related that an Arianbishop in Spoleto wished to enter the Church of San Pietro, then the cathedral, by force, but was stricken with blindness. To Bishop Chrysanthus (591) St. Gregory the Great wrote four letters, in one of which he admonished him not to discipline fugitive monks so lightly. Other bishops were: Adeodatus (about 777); Siguald (827), formerly Abbot of Echternach; Adalbert (1015), who built the new cathedral and the episcopal residence within the city. After he had destroyed the city, Barbarossa presented to the cathedral the so-called Madonna of St. Luke, a Byantine work with inscriptions of a dialogue between Mary and Jesus. Bishop Nicolò Porta, who became bishop in 1228, was transferred in 1236 to the Patriarchate of Constantinople. Bartolommeo de Bardi, O.Min. (1320), rendered excellent services as Governor of Terni. In 1417, on the death of Bishop Jacopo, who was a partisan of Pope John XXIII, the clergy wished to proceed to the election of a new pastor but the people prevented them, proclaiming as bishop Nicolò Vivari, the nominee of Gregory XII. Again in 1433 the clergy wished to revive their right of electing a bishop, but the intervention of Eugenius IV prevented them. Other bishops were: Berardo Erubi (1448), afterwards cardinal, who played an important part in the government of the church; Alessandro Farnese (1555); Alfonso Visconti (1601), founder of the seminary, which was enlarged by his successor Maffeo Barberini (1603), afterwards Pope Urban VIII, who ordered the restoration of the cathedral. After the death of Cardinal Locatelli (1812), Napoleon nominated Bishop Antonio de Longo, whom the canons were unwilling to obey, and were therefore nearly all exiled. In 1820 Spoleto became a metropolitan see and the ancient Diocese of Norcia was taken from its territory. Of the archbishops we should record: Mastai Ferretti (1827-32), afterwards Pius IX, whose episcopal rule was noteworthy for the manner in which (1837) he persuaded four thousand rebels to lay down their arms.
To the Diocese of Spoleto has been united that of Bevagna (Mævania), an ancient city, which venerates as first bishop St. Vincent the Martyr; the first bishop of certain date is Innocentius (487). In the time of St. Gregory the Great it was very difficult to provide a bishop for this see, but in 649 and in 844 bishops are again recorded. Bevagna (Mævania, where, in ancient days the white bulls destined for the sacrificial altars were pastured) is situated twenty-two miles south-east of Perugia, at the confluence of the Clitunno and Tupino, and contains 6000 inhabitants. The ancient cathedral was dedicated to St. Michael. The body of Blessed James Bianconi is preserved at Bevagna. Blessed James was born there in 1220. At sixteen he was received into the Dominican order at Spoleto. After his ordination, he devoted his energies especially to the work of extirpating the heresy of the Nicolaites from Umbria, and finally succeeded in converting its chief propagator, Ortinellus. After a life of extraordinary austerity James died on 15 August, 1301. In later times his remains were exposed on three occasions and were found to be incorrupt. Numerous miracles were attributed to his intercession and even to-day they are of not rare occurrence. Pope Boniface IX has granted indulgences to all those who visit his relics during the first three days of May; Pope Clement X extended the celebration of his feast (23 August) to the whole Dominican Order (cf. Jacobilli, "Vita del beato Giacomo da Bevagna", Foligno, 1644; Piergi, "Vita del beato Giacomo Bianconi da Bevagna", Rome, 1729). Another Blessed James, a Franciscan martyr, who died on 2 September, 1377, is honoured at Bevagna (see "Acta SS.", 1 Sept., 595-6; "Année dominicaine", VIII, 1898, pp. 779-94).
Another ancient diocese united with Spoleto is Trevi. The town of Trevi (in ancient days Trebia), about four leagues from Spoleto, is situated on the right bank of the River Clitunno, on a rugged slope at the extremity of Monte Petino. It is in Umbria and so is to be distinguished from the Latin town Trebia. It was founded probably as early as the fifth century B. C. Pliny speaks of it as flourishing and calls its inhabitants "Trebiates Umbriæ populi". There is evidence to show that the Faith was preached there before the end of the second century. In A. D. 296 Pope Marcellinus consecrated, as first bishop of Trevi, Æmilianus, an Armenian, who, with his companions Hilarian, a monk, and Hermippus and Denis, was martyred on 28 January, 302, under Diocletian. The body of Æmilianus was brought to Spoleto and interred there. During the troubles caused by the barbarian and internal wars the relics were concealed, but in 1660 they were discovered in the cathedral. Up to the year 1050 nine other bishops of Treviare known from the lists of prelates present at synods in Rome; they include: Constantine, in 487; Laurentius, in 499; Propinquus, in 501; Grisus or Priscus, in 743; Valerimus, in 769; Paulus in 826; and Crescentius, in 853. About the middle of the eighth century Trevi came under the temporal dominion of the Church. In 840 and 881 the city suffered from the Saracen inroads, and in 915 and 924 from an Hungarian invasion. The Trevians sided with the Guelph party in their struggles with the Ghibellines. Among the natives of Trevi the following may be mentioned: Saints Vincent, Bishop of Bevagna, and Benignus, deacon, martyrs; St. Constantinus, Bishop and patron of Perugia (feast 29 January); Blessed Thomas of Naples, hermit of the Institute of Celestine V; Benedetto Valenti, the learned jurisconsult; and Virgilio Lucarini, canon of St. George's Velabro, who founded the college of Trevi, which was opened in 1674. Giotta da Vespignano painted a beautiful fresco in the Church of the Holy Cross. In the Church of San Martino was a very valuable painting, representing "The Coronation of the Blessed Virgin in Heaven", attributed by some to Giovanni Spagna, but more likely a work of Pietro Vannucci (Perugino); it is now in the Pinacoteca Vannucci, Perugia.
In the valley below the town is the celebrated church and shrine of Santa Maria delle Lagrime (Our Lady of the Tears). The story of the miraculous image is briefly this: Diotallevio d'Antonio, who lived near the road leading from Spoleto to Trevi, had painted an image of the Madonna and Child on the outside wall of his house. One day tears were noticed falling from the eyes of the Madonna. The report of this extraordinary phenomenon, which continued for some time, spread far and wide. Official records of the occurrence were made by the municipal authorities. Many graces and favours were obtained through prayer before the picture. A small chapel was erected in August, 1485, and Mass was daily offered therein. On 26 July, 1486, Santa Maria delle Lagrime was chosen patroness of the town. On 27 March, 1487, the large basilica was begun, which on its completion, 8 March, 1489, was confided to the Olivetans. A contemporary account of the miraculous origin of the shrine by Father Francesco Mugnoni, an Olivetan, who resided within a short distance of d'Antonio's house, is preserved. The basilica contains Perugino's "The Adoration of the Magi", and Giovanni Spagna's "Deposition from the Cross". The shrine has been enriched with many beautiful offerings in commemoration of the numerous benefits conferred upon the people of the neighbourhood and visiting pilgrims through the intercession of Our Lady of Tears. Notable among these is a representation, in silver relief, of the city of Ferni, given by its inhabitants and neighbouring towns in remembrance of their deliverance from the plague.
The archbishop, Mgr. Domenico Serafini, a Benedictine of the Congregation of Monte Cassino, was born at Rome on 3 August, 1852; professed at Subiaco on 16 June, 1874; ordained priest on 21 October, 1877; appointed procurator-general of the congregation five years later; in June, 1892, he was elected abbot-general; on 19 April, 1900, he was named archbishop and on 6 May, 1900, consecrated, in succession to Mgr. Mariano Elzeviro Pagliari (born at Camerino, in the Marches, on 11 September, 1834, and named to the see on 28 February, 1879). Spoleto has no suffragan see; it has 172 parishes, with 170 secular and 60 regular clergy, 92,000 souls, 14 monasteries for men, and 11 convents for women, 3 colleges for boys, and 2 for girls. Its seminary serves for southern Umbria. A Catholic weekly and a religious periodical are published here.
CAPPELLETTI, Le Chiese d'Italia, IV (Venice, 1857); CAMPELLO, Delle Historie di Spoleto (Spoleto, 1672); BARBANTI, Ristretto dell'antico e moderno stato di Spoleto (Foligno, 1731), SANSI, Degli edifizi e dei frammenti storici di Spoleto; FATTESCHI, Memorie istorico-diplomatiche riguardanti la serie dei duchi ecc. di Spoleto (Spoleto, 1801); ANGELI-ROTA, Spoleto e dintorni (Spoleto, 1905); JENNY, Geschichte des langobardischen Herzogtums Spoleto (Bâle, 1890); MANASSEI, Alcuni documenti per la storia delle città di Terni et Spoleto trascritti ed annotati in Archiv. stor. ital., XXII (1875), 367-415; SANSI, Storia dei commune di Spoleto dal secolo XII, al XVII in Accad. spolet. (1879); PILA CAROCCI, Della zecca e delle monete di Spoleto (Camerino, 1886); PRAMPOLINI, La rocca di Spoleto in Rev. Europea, XII (1879), 92-7; HARDOUIN, Concilia, VII, 239; MANSI, Concilia, XXIII, 344; UGHELLI, Italia sacra, X, 114; LODI, Breve storia delle cose memorabili di Trevi (Milan, 1647); BARIZZA, Istoria della Vergine delle Lagrime di Trevi (Milan, 1721); ALBERTI, Notizie antiche e moderne risguardanti Bevagna città dell'Umbria, raccolte in compendio; GIORGETTI, Breve istorico compendio dell'imagine miracolosa di Maria detta delle Lacrime, venerato alla falde di Trevi nell'Umbria (Todi, 1782).
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Spondanus, Henri[[@Headword:Spondanus, Henri]]

Henri Spondanus
(DE SPONDE)
A convert from Calvinism, Bishop of Pamiers, and one of the continuators of Baronius, born at Mauléon, in the French Department of Basses-Pyrénées, 6 January, 1568; died at Toulouse, 18 May, 1643. After studying humanities at the Calvinist college of Orthez, he accompanied the royal ambassador to Scotland and, upon his return, took up the study of jurisprudence. In 1589 he was jurist at the Parliament of Tours. Convinced of the truth of the Catholic religion by the writings of Bellarmine and the instructions of Duperron, he became a Catholic, 21 Sept., 1595. In 1600 he accompanied Cardinal de Sourdis to Rome, where he was ordained priest on 7 March, 1606; Pope Paul V then appointed him reviser of the briefs of the Pœnitentiaria. In 1625 he was created Bishop of Pamiers, in which capacity he laboured with great zeal for the preservation of Catholicism and converted numerous Protestants. Owing to ill-health he resigned his diocese in 1639 and retired to Toulouse. His writings are: "Les cimetières sacrés" (Bordeaux, 1596); "Annales ecclesiastici Cæsaris Baronii in Epitomen redacti" (Paris, 1612); "Annales sacri a mundi creatione ad ejusdem redemptionem" (Paris, 1637), an epitome of the "Annals" of Tornielle; "Annalium Baronii continuatio ab a. 1197 quo is desinit ad a. 1622" (Paris, 1639).
FRIZON, Vita Spondani in later editions of the last-named work; RAESS, Die Convertiten seit der Reformation, III (Freiburg, 1866), 285-95.
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Spontini, Gasparo Luigi Pacifico[[@Headword:Spontini, Gasparo Luigi Pacifico]]

Gasparo Luigi Pacifico Spontini
Composer, born at Magolati, near Jesi, Ancona, 14 Nov., 1774; died there, 14 Jan., 1851. He was intended for the Church, but decided on a musical career. In 1791 he entered the Conservatorio de' Turchini at Naples, where he had Sala, Tritto, and Tarantino as masters, and soon displayed his skill in composition. Between the years 1796 and 1799 he had written six operas, which were duly produced in Rome and Florence, and in 1800 succeeded Cimarosa as Court composer at Palermo. In 1803 he settled in Paris, and for a time did not make any marked impression, but in 1804 his "Milton" (one-act opera) attracted considerable attention, and his triumph was assured by the production of "La Vestale" (15 Dec., 1807) and "Fernando Cortez" (28 November, 1809). He was appointed conductor of Italian Opera at the Odéon in 1810, and brought forward many notable works by various composers. His "Olympic" (15 Dec., 1819) he regarded as his best opera, yet it was not a success at first. At length after considerable revision he again presented it on 28 Feb., 1826, when his judgment was finally endorsed by the public.
Removing in 1820 to Berlin, where he was appointed chief Kapellmeister at a salary of 4000 thalers annually and a yearly benefit concert, he composed music for Moore's "Lalla Rookh", produced at the Royal Palace on 27 Jan., 1821. His "Agnes von Hohenstaufen" got its first hearing on 12 June, 1829. In 1829 he received the honorary doctorate of Halle University, and in 1834 he conducted a performance of his "Vestale" at Hamburg. He visited his native place in 1835, and journeyed to England in 1838, returning to Paris, where he was made a member of the Institute in the same year. A revised version of his "Agnes" was given in 1837, after which he ceased writing operas. In 1842 he left Berlin for good (being succeeded by Meyerbeer), and went to Rome, where many distinctions awaited him. The pope created him Count of St. Andrea in 1844, in which year he returned to Paris. That year is memorable for a visit to Dresden, on which occasion Richard Wagner got up his "Vestale" conducted by the composer. Feeling his end approaching he retired to Magolati in 1850. Although he loomed so large in the first half of the last century, Spontini's music is now almost on the top shelves. He was not a very loveable personality owing to his egotism, pride, and bad temper, but he was generous to needy musicians and at his death he bequeathed all his property for charitable purposes.
GROVE, Dict. of Music and Musicians (new ed., London, 1908); FETIS, Biographie Universelle des Musiciens (2nd ed., Paris, 1860-65); LEDEBUR, Berliner Tonkünstler-Lexicon (Berlin, 1861); LEE, Story of Opera (London, 1909).
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Sporer, Patritius[[@Headword:Sporer, Patritius]]

Patritius Sporer
Moral theologian, born at Passau, Bavaria; died there, 29 May, 1683. In 1637 he entered the Order of Friars Minor in the convent of his native town, which then belonged to the religious Province of Strasburg. He taught theology for many years, obtained the title of Lector jubilatus, and was also the theologian of the Bishop of Passau. Sporer is the author of several works:
· (1) "Amor Dei super omnia" (Würzburg, 1662);
· (2) "Actionum humanarum immediata regula Conscientia moraliter explicata atque ad disputationem publicam exposita" (Würzburg, 1660);
· (3) "Theologia moralis, decalogalis et sacramentalis" (3 folio vols., 1681; re-edited, Salzburg, 1692; Venice, 1724, 1726, 1755, 1756).
Some editions have additional notes by K. Kazenberger and Ch. Mayr, two well-known Franciscan moralists. The latest edition with up-to-date supplements is by Irenæus Bierbaum, O. F. M. (3 vols. 8vo, Paderborn, 1897-1901; 2nd ed., 1901-5).
Sporer was one of the best moralists of his time and is much appreciated even to-day. St. Alphonsus Liguori often quotes him and Lehmkul numbers him amongst the classical authors of moral theology. For other testimonies see Preface of Bierbaum's edition. As to his moral system he follows Probabilism. In questions at issue between St. Thomas Aquinas and Duns Scotus he defends and follows the latter, as for instance in the question of indifferent human actions. Very often also Sporer lays under contribution his own large experience as director of souls, thus rendering his work all the more useful.
JOANNES A S. ANTONIO, Bibliotheca universa Francescana, II (Madrid, 1732), 426; MINGES, Gesch. der Franziskaner in Bayern (Munich, 1896), 227; HURTER, Nomenclator, IV (3d ed., Innsbruck, 1910), 944.
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Sportelli, Caesar[[@Headword:Sportelli, Caesar]]

Venerable Cæsar Sportelli
Born at Nola in Bari, Italy, 29 March, 1702; died at Pagani, 19 April, 1750. His mother, who died with the reputation of a saint, brought Cæsar up with all care. He became a distinguished lawyer, uniting the perfection of a Christian life with the duties of his profession. He was thirty-three when under the guidance of Fr. Falcoia of the "Pii Operarii" he joined St. Alphonsus, and was the first clerical novice of the saint's institute. He was ordained priest by his director, now become Bishop of Castellamare. Sportelli was St. Alphonsus's first and most faithful companion. When others abandoned him, Sportelli only clung more closely to him and like himself was determined, at any cost, to devote his life to the evangelization of abandoned souls. In this he succeeded admirably, nor was he less successful in his work for priests and religious. Severe with himself, he was full of charity to others. There was nothing austere in his virtue: it drew all hearts to him. His union with God was manifest, and although he preached the great truths with vehemence he repelled no one. He was the saint's advisor and helped him more than anyone else to extend the influence of his Institute. In times of great difficulty he founded the house of Mater Domini, Caposele, and the house of Pagani in which St. Alphonsus lived and died and where his relics repose. He wore himself out working and on his way to preach a retreat he was struck by apoplexy in a lonely place. Bandits helped him to reach Pagani, where after a tedious illness he died on the day he had foretold. Three years and seven months after his interment it was decided to transfer his remains to a place in a newly built crypt. The coffin was opened in the presence of the Bishop of Nocera, Right Rev. Gerard Volpe, the Abbot of Angri, D. Thomas Cortora, and others. The vestments in which the servant of God had been clothed turned to dust, while the body was in perfect preservation, flexible and exhaling a sweet fragrance. The countenance was beautiful and when a vein was opened blood flowed just as if he were living. St. Alphonsus wished to take steps at once for his beatification, but was prevented from doing so by many difficulties. It was not till 1899 that the cause was introduced and that he was declared venerable.
LANDI, Notizia de P. Sportelli; A REDEMPTORIST, Compendio della vita del Servo de Deo P. D. Cesare Sportelli (Avelleno, 1895); Introductio Causœ.
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Springfield
Diocese of Springfield (Campifontis) in Massachusetts, erected in June, 1870. It comprises five counties of Central and Western Massachusetts: Worcester, Hampden, Hampshire, Franklin, and Berkshire. Its area is 4320 square miles, a little over half that of the entire state. According to the census of 1910 the population of the territory within the limits of the diocese was 843,212. Of this number 323,122 are Catholics.
Early History. Some of the early Puritans of Central and Western Massachusetts became Catholics in a remarkable manner: children taken captive by French and Indians at Deerfield and Westboro were carried to Canada and there educated in the Catholic Faith. They married in Canada, and the descendants of some of them attained eminence. Joseph-Octave Plessis, who in 1806 became Archbishop of Quebec and in a trying time ruled the Canadian Church with firmness and prudence, was a grandson of Martha French, who a little over a century before had been carried away from the home of her father, Deacon French of Deerfield. Some Acadians were quartered at Worcester in 1655, but the last of them returned to Canada in 1767. At the time of the Revolutionary War many Irishmen lived in Central and Western Massachusetts. Some of them must have been Catholics, but there is no evidence that they contributed in any way to the upbuilding of the future Church of Springfield. The foundations of this Church were laid by Irish immigrants, who in 1826 and later came to Worcester, to Chicopee (then a part of Springfield), and to Pittsfield, to dig canals, to lay railroads, and to build and operate factories. The faith of these immigrants was nourished by apostolic men, of whom the foremost was Rev. James Fitton. He was born in Boston in 1805 and ordained priest by Bishop Fenwick (1827). After a short stay among the Indians at Eastport, Maine, he was made pastor at Hartford. His missionary zeal carried him into all parts of New England. In Massachusetts his labours extended from "Boston on the east, to Great Barrington in the Berkshires on the west". In 1830 he said Mass in Chicopee. On 7 July, 1834, he laid at Worcester the foundation of the first church which was built in the territory now ruled by the Bishop of Springfield. He became pastor of Worcester in 1836. Contemporary with the erection of the church at Worcester, Father Fitton purchased land south of the town, on which he built a school. This property he deeded (1843) to the Rt. Rev. Benedict J. Fenwick, Bishop of Boston. Bishop Fenwick erected upon it the College of the Holy Cross, which he induced the Jesuits of Maryland to assume charge of. This was the first Catholic college in New England. It began with seventeen students. It has become the largest of the Catholic colleges of the United States, whose students all follow a classical course, including Greek. Its influence is now felt in all parts of the American possessions. The parish at Worcester was composed mainly of Irish, though it included also French, English, and Americans. >From Worcester Father Fitton made missionary trips to the towns along the Blackstone, and to the settlements along the Western Railroad. This work was continued and developed by the pastors who succeeded him at Worcester. Of those the most energetic, as a missionary, was Rev. Matthew W. Gibson, who in thirteen years built churches in nine places of Worcester County and in ten more established parishes.
The first resident pastor of Western Massachusetts was Rev. John D. Brady. In 1841 he assumed charge of the parish of Chicopee, which extended over four counties. For four years he shepherded this vast parish alone. In 1845 Rev. Bernard O'Cavanaugh came to him as an assistant. Rev. Jeremiah O'Callaghan, the zealous and able, if somewhat eccentric, missionary of Vermont, had said Mass at Pittsfield in 1845 and yearly thereafter till 1839. This remarkable man in his old age founded the first Catholic parish in Holyoke. In 1844 Father Brady built the first church at Pittsfield, of which Rev. Bernard O'Cavanaugh became pastor in 1848. His successor, Rev. Patrick Cudahy, the "church builder of the Berkshires", and Rev. William Blenkinsop, who continued the work of Father Brady in the Connecticut Valley, organized into new parishes and prepared for further development the Church which was now firmly established in Western Massachusetts. To this development Pius IX contributed when he made of Central and Western Massachusetts a diocese with its see at Springfield.
Bishops. Rt. Rev. Patrick T. O'Reilly, the first Bishop of Springfield, was born in Cavan, Ireland, 24 Dec., 1833. He came to Boston in his boyhood. He studied classics at St. Charles's College, Maryland, theology at St. Mary's Seminary, Baltimore, and was ordained in Boston, 15 August, 1857, by Bishop Bacon of Portland. He served as assistant to Father Boyce at St. John's Church, Worcester, till 1862, when he was sent to organize the parish of St. Joseph's, Boston. In 1864 he returned to Worcester as pastor of St. John's. There he remained until he was appointed Bishop of Springfield (28 June, 1870), being consecrated 25 September of the same year. He ruled the Diocese of Springfield for twenty-one years and a half. During this time its population increased from 90,000 to 200,000; its priests from 43 to 196; its religious women from 12 to 321; its parishes from 43 to 96; its schools from 2 to 30. Bishop O'Reilly confirmed 77,000 persons. He dedicated 45 churches, and laid the corner- stones of nearly a hundred buildings consecrated either to religion or to education. He gave encouragement to works of charity. The hospital of the Sisters of Providence of Holyoke and the orphan asylums at Holyoke and at Worcester were begun during his administration. He died 28 May, 1892. He was succeeded by the present (1911) bishop, Rt. Rev. Thomas D. Beaven, D.D., who was born at Springfield, March, 1851. He studied at Holy Cross College and at the Great Seminary, Montreal, and was ordained to the priesthood, 18 Dec., 1875. He laboured at Spencer for three years as assistant and for ten as pastor. In 1888 he was made pastor of the Church of the Holy Rosary, Holyoke. Four years later (31 July) he was appointed Bishop of Springfield. He was consecrated 18 Oct., 1892. Bishop Beaven is an organizer. He has applied to the temporal affairs of the Church sound business principles. He has developed the charitable institutions of his diocese. Brightside, with its infants' home, its orphan asylum, its Beaven-Kelly Home for aged men, owes its existence to his inspiration and largely to his generosity. During his administration hospitals have been opened in Worcester, Springfield, Montague City, and Adams, orphan asylums at Holyoke, Worcester, and Leicester, a House of the Good Shepherd at Springfield, and homes for working girls in many places. Springfield has for years been remarkable among the dioceses of the country for the number of its vocations to the priesthood and the religious life. Four of its priests have become bishops during the present administration: Rt. Rev. Thomas J. Conaty, D.D. (Monterey and Los Angeles); Rt. Rev. Philip J. Garrigan, D.D. (Sioux City); Rt. Rev. Daniel F. Feehan, D.D. (Fall River); and Rt. Rev. Joseph J. Rice, D.D. (Burlington).
Causes of Growth. The growth of the Diocese of Springfield is due largely to immigration. The Irish were quickly followed by Canadians, and these by Poles and Lithuanians. The Italians and the Syrians came later. These immigrants came to Massachusetts to get a market for their labour. They prospered and their descendants are among the most esteemed citizens of the commonwealth.
Religious Communities. About 380 religious women are engated in charitable work in the diocese. Most of these are Sisters of Providence. The Sisters of Mercy (the first religious community to enter the diocese) conduct orphan asylums at Worcester and Leicester, the Grey Nuns an orphanage at Worcester, the Little Franciscan Sisters of Mary an old people's home at Worcester; and the Sisters of the Good Shepherd have a house at Springfield. The educational work of the diocese requires the services of 750 sisters. The Sisters of St. Joseph have a normal college in Springfield, an academy at Chicopee, and high schools in many parishes. They also do a great part of the parochial school work. The Sisters of Notre Dame conduct high schools at Worcester, Springfield, Holyoke, and Chicopee. Other communities of women engaged in teaching are: the Sisters of Holy Cross and of the Seven Dolors, Sisters of St. Ann, Sisters of the Assumption, Sisters of Providence, Faithful Companions of Jesus, Sisters of St. Joseph (Hartford), Presentation Nuns (St. Hyacinth, P.Q.), Presentation Nuns (Fitchburg, Massachusetts), Felician Sisters, Franciscan Sisters (Buffalo), and Daughters of the Holy Ghost. The religious orders of men represented in the diocese are the Jesuits, at Worcester; the Fathers of La Salette, at Fitchburg, Ware, and Westfield; the Franciscans at Chicopee and Holyoke; the Vincentians, at Springfield; the Fathers of the Assumption, at Worcester; and the Xaverian Brothers at Worcester and Millbury.
Statistics. Official reports for 1911 give the following figures: 300 diocesan and 14 regular priests (not including the Jesuits at Holy Cross and the Assumptionists of the Apostolic School); 160 parishes; 28 missions with churches and 10 stations; 2 colleges attended by 600 students; 4 academies; 61 parochial schools, with 25,600 pupils; 5 orphan asylums; 1 infants' home; 27,000 young people under Catholic care; 6 hospitals; 5 homes for the aged; 3 working girls' homes; 1 industrial school; and 1 House of the Good Shepherd.
MCCOY, History of the Catholic Church in New England (Boston, 1899); FITTON, Sketches of the Establishment of the Datholic Church in New England (Boston, 1872); SHEA, History of the Catholic Church in the aUnited States (New York, 1890); MALANEY, Catholic Pittsfield and Berkshire (Pittsfield, 1897); The Official Catholic Directory (New York, 1911).
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Squamish Indians
A considerable tribe of Salishan linguistic stock, speaking a distinct language, holding the territory about Squamish River and Howe Sound, above Fraser River in South-western British Columbia. From possibly 2000 souls a century ago they have dwindled, by smallpox visitation in 1862 and from results of earlier dissipation, to 690 in 1890, and to 396 in 1910, on six small reservations under the Fraser river agency, viz. Mission or Burrard Inlet (219), False Creek, Kapilano Island, Burrard Inlet No. 3, Squamish or Howe Sound, and Seymour Creek. The Squamish are first mentioned by the voyager, Vancouver, who met and traded with them in 1792, but regular contact with the whites dates from the establishment of the Hudson Bay Company trading posts in Lower British Columbia (1810-20). The earliest missionary worker was Father (afterwards bishop) Modeste Demers, who made a short missionary visit to the Lower Fraser in 1841. In 1857 the work of civilization and Christianization was regularly taken up by the Oblates-among them Fathers Casimir Chirouse, Léon Fouquet, and Pierre Durieu -- with such success that the entire tribe is long since civilized and almost entirely Catholic. The educational work is in charge of the Sisters of the Holy Infant Jesus at the Squamish Mission, Burrard Inlet, by whom, according to the official report (1910), "every attention and care possible is being bestowed on the children". The Indians are described as subsisting by farming, fishing, hunting, lumbering, and labouring, with good dwellings and stock well cared for; very industrious and of good morals, excepting a few intemperates. In this connection Hill-Tout says: "Many of them have today, I am told, snug little sums judiciously invested by their good friend and spiritual director, the late Bishop Durieu, in safe paying concerns. It is only fair to say, however, that they deserve to be prosperous. They are probably the most industrious and orderly band of Indians in the whole province, and reflect great credit upon the Roman mission established in their midst."
In their primitive condition the Squamish resembled, in their leading characteristics, the Sechelt, Songish, Lillooet, and other Salishan tribes of Southern British Columbia. They lived chiefly by fishing, their main dependence being the salmon. They also hunted the deer with dogs, driving the deer into the water and there shooting it from canoes. Roots and wild berries completed their commissary. Their ordinary houses were enormous communal structures from 20 to 40 feet in width and from 200 or 300 even to 600 feet in length, built of cedar planks, each family having its own separate fire and sleeping platform. Back from the coast they had also the communal semi-subterranean round house of the interior tribes. In household furnishing, baskets, of which they had a great variety, predominated. Their greatest skill was displayed in the shaping of their great dug-out cedar canoes, of which they had several types. Like their neighbours the tribe was divided into nobles, commons, and slaves. Chiefship was hereditary, each village being independent of the others. Polygamy was common. The dead were buried in boxes or canoes, laid upon the surface of the ground, and there were many peculiar mourning regulations, particularly as concerned the widow. Abortion was common and female infants were deliberately strangled by wholesale. A suitor signified his purpose by sitting beside the door of the girl's house for four days and nights without eating or drinking. The "potlatch", or ceremonial gift distribution, was the great intertribal festival; an instance is on record where over 2000 persons sat down to the feast and goods to the value of $5000 were given away. The puberty ordeal for girls included a four days' complete abstinence from food or drink, followed by an agonizing scratching over the whole body with thorny brambles. There were hypnotic dance performances and a barbarous dance common also to several other tribes, in which the principal dancer held in his hands a live dog which he devoured piecemeal as he danced. According to their cosmogony the human race sprang from a race of animals with semi-human characteristics, the world being afterwards made fit for human occupation by four brother culture heroes. The best summary of their mythology and analysis of the language is that given by Hill-Tout. See also LILLOOET INDIANS, SECHELT INDIANS, SONGISH INDIANS.
HILL-TOUT, Notes on the Skqomic in Rept. Brit. Assn. Advancement Sci. (70th meeting, London, 1900); IDEM, Cosmogony and History of the Skuamish in Trans. and Proc. Roy. Canada, 1897-98, Section II, 2nd series, IV (Montreal, 1898); BANCROFT, Hist. Brit. Columbia (San Francisco, 1887); Canada Dept. Ind. Affairs, Annual Rept. (Ottawa); MORICE, Catholic Church in Western Canada (2 vols., Toronto, 1910); VANCOUVER, Voyage of Discovery, etc., 1790-5 (6 vols., London, 1801).
JAMES MOONEY 
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Squillace[[@Headword:Squillace]]

Squillace
(Squillacensis).
Suffragan diocese of Reggio, in Calabria, Southern Italy. The city of Squillace, in the civil Province of Catanzaro, stands near the Ionian Sea at the base of a hill between the two branches of the River Alessi, and is a centre of the wine, olive, and silk industries; it also possesses lead and iron mines, and earthenware works. The ancient Scyllaceum, or Scylletium, had a harbour, which is now a marsh. According to Cassiodorus, who was born there and died in a monastery founded there by him, the city was established by an Athenian colony. Invasions of Saracens in the ninth and tenth centuries, a landing of the Turks in 1595, and the earthquake of 1783 caused its ruin. The diocese possesses the bodies of many saints, including : St. Achatius, martyr, in the cathedral; St. John Terrestre, abbot, a contemporary of St. Nilus in the (then Basilian) monastery of Stilo; and the holy minks Bartolomew, Nicholas, and Basil. St. Bruno established two Carthusian monasteries within the limits of the diocese, S. Maria dell' Eremo and S. Stefano in Nemore, the latter having the less rigorous discipline.
The first known Bishop of Squillace is Gaudentius (465); Zachæus accompanied Pope Vigilius to Constantinople (551); John, previously Bishop of Lissa, in Dalmatia, having been driven out by the barbarians, was transferred hither by St. Gregory the Great. After Bishop Demetrius (870), no bishops are mentioned until the Norman conquest, after which Count Roger erected the cathedral, into which the Latin Rite was introduced, while the Greek Rite continued much longer in the diocese. The series of bishops commences again with Theodore Mismer (1094). Other bishops were: Francesco degli Arcesi (1418-76); Cardinal Enrigo Borgia (1539); Cardinal Guglielmo Sirleto (1568), who resigned in favour of his nephew, Marcello (1573), the founder of a monastery for penitent women, and famous for his erudition; Tommaso (1594) and Fabrizio Sirleto (1693); Nicolò Micheli, who enlarged the seminary. The territory of Squillace contains Stilo, the ancient Consilinum, three bishops of which are known, Sabinus (495) being the earliest. The diocese contains 59 parishes, with 198 secular and 24 regular priests, 130,000 inhabitants, 5 convents of men and 1 of nuns.
Cappelletti, Le chiese d'Italia, XXI.
U. BENIGNI 
Transcribed by Ferruccio Germani

St. Abban of Magheranoidhe[[@Headword:St. Abban of Magheranoidhe]]

St. Abban of Magheranoidhe
(Magheranoidhe is also rendered Murneave or Murnevin).
Nephew of St. Ibar, the apostle of Wexford (a predecessor and contemporary of St. Patrick), flourished 570-620. He was the son of Cormac, King of Leinster, and he founded numerous churches in the district of Ui Cennselaigh, almost conterminous with the present County Wexford and Diocese of Ferns. His principal monastery was at Magheranoidhe, subsequently known as "Abbanstown," today, Adamstown; but he also founded an abbey at Rosmic-treoin, or New Ross, which afterwards became famous as a scholastic establishment. He died 16 March, 620. (See also ST. ABBAN OF NEW ROSS.)
W.H. GRATTAN FLOOD 
Transcribed by Christine J. Murray

St. Abban of New Ross[[@Headword:St. Abban of New Ross]]

St. Abban of New Ross
Also known as St. Ewin, Abhan, or Evin, but whose name has been locally corrupted as "Stephen," "Neville," and "Nevin," was the contemporary and namesake of St. Abban of Magheranoidhe. contemporary. Some writers have confounded him with St. Evin of Monasterevan, County Kildare. Even Colgan (Followed by Dr. Lanigan) fell into the error of identifying Rosglas (Monasterevan) with Ros-mic-treoin (New Ross). St. Evin of Rosglas, author of the "Tripartite Life of St. Patrick," died 22 December, at his own foundation, afterwards called Monaster Evin (County Kildare), whereas St. Abban, or Evin of Ros-mic-treoin, died at Ross, County Wexford.
W.H. GRATTAN FLOOD 
Transcribed by Christine J. Murray

St. Abban the Hermit[[@Headword:St. Abban the Hermit]]

St. Abban the Hermit
Though he lived in Abingdon (England), he was certainly an Irishman. He is commemorated on 13 May, though the year of his death is not definitely known. He was undoubtedly pre-Patrician.
W.H. GRATTAN FLOOD 
Transcribed by Christine J. Murray

St. Abbon[[@Headword:St. Abbon]]

St. Abbon
(Or ABBO.)
Born near Orléans c. 945; died at Fleury, 13 November, 1004, a monk of the Benedictine monastery of Fleury sur Loire (Fleuret), conspicuous both for learning and sanctity, and one of the great lights of the Church in the stormy times of Hugh Capet of France and of the three Ottos of Germany. He devoted himself to philosophy, mathematics, and astronomy. In early life he was called to England to direct the school of the newly founded monastery of Ramsey, in the County of Huntingdon, after which he returned to Fleury. On the death of the Abbot Oilbold, Abbon was selected to succeed him, but one of the monks who had secured the support of the King and his son Robert, the Bishop of Orléans, contested the choice, and the matter assumed national importance in the political forces it brought into play. It was finally settled by the famous Gerbert (later Pope Sylvester II) in favour of Abbon. He was present at the Synod of St. Basolus (St. Basle), near Reims, at which Archbishop Arnolf was tried for treason and deposed, to make way for Gerbert.When the question arose about the marriage of Robert the Pious and Bertha, Abbon was commissioned to arrange it with the Pope. On the way to Rome he met Pope Gregory V, who was a fugitive from the city from which the Antipope John XVII had expelled him. Between the Pontiff and the Abbot the greatest esteem and affection existed. The royal petition for a dispensation was rejected. Abbon succeeded in bringing about the restoration of Arnulf to the see of Reims. His influence contributed largely to calm the excitement about the fear of the end of the world which is said to have been general in Europe in 1000. His glourious life had a sad ending. In 1004 he attemped to restore discipline in the monastery of La Reole, in Gascony, by transferring some of the monks of Fleury into that community. But the trouble increased; fighting began between the two parties and when St. Abbon endeavoured to separate them he was pieced in the side by a lance. He concealed the wound and reached his cell, where he died in the arms of his faithful disciple Aimoin, who has left an account of his labours and virtues. The miracles wrought at his tomb soon caused him to be regarded in the Church of Gaul as a saint and martyr. His feast is kept 13 November.
Cochard, Les Saints de l'église d'Orléans (1879), 362-383; The Month (1874), XX, 163; XXI, 28-42; Sackur, Die Cluniacenser (1892), I, 270, 297; Pardiac, Hist. de St. Abbon de Fleury (Paris, 1872).
T.J. CAMPBELL 
Transcribed by Hilary Ho Sang

St. Acacius[[@Headword:St. Acacius]]

St. Acacius
Bishop of Melitene in the third century. The Greeks venerate him on different days, but especially on 31 March. He lived in the time of the persecution of Decius, and although it is certain that he was cited before the tribunal of Marcian to give an account of hisfaith, it is not sure that he died for it. He was indeed condemned to death, but the Emperor released him from prison after he had undergone considerable suffering. He was famous both for the splendour of his doctrinal teaching and the miracles he wrought.
There was a younger Acacius, who was also Bishop of Melitene, and who was conspicuous in the Council of Ephesus, but it is not certain that he is ranked among the saints.
Acta SS., March 3.
T.J. CAMPBELL 
Transcribed by Stephen Patrick Wilson 
Dedicated to Mother Teresa of Calcutta

St. Acca[[@Headword:St. Acca]]

St. Acca
Bishop of Hexham, and patron of learning (c. 660-742). Acca was a Northumbrian by birth and began life in the household of a certain Bosa, who afterwards became Bishop of York. After a few years, however, Acca attached himself to St. Wilfrid and remained his devoted disciple and companion in all his troubles. He may have joined Wilfrid as early as 678, and he certainly was with him at the time of his second journey to Rome in 692. On their return to England, when Wilfrid was reinstated at Hexham, he made Acca abbot of St. Andrew's monastery there; and after Wilfrid's death (709) Acca succeeded him as bishop. The work of completing and adorning the churches left unfinished by St. Wilfrid was energetically carried on by his successor. In ruling the diocese and in conducting the services of the Church, Acca was equally zealous. He brought to the North a famous cantor named Maban, who had learned in Kent the Roman traditions of psalmody handed down from St. Gregory the Great through St. Augustine. He was famed also for his theological learning, and for his encouragement of students by every means in his power. It was at Acca's instigation that Eddius undertook the Life of St. Wilfrid, and above all, it was to the same kind friend and patron that Bede dedicated several of his most important works, especially those dealing with Holy Scripture. For some unexplained reason Acca was driven from his diocese in 732. He is believed to have retired to Withern in Galloway, but he returned to Hexham before his death in 742, when he was at once revered as a Saint. Two crosses of exquisite workmanship, one of which is still preserved in a fragmentary state, were erected at the head and foot of his grave. When the body of the Saint was translated, the vestments were found entire, and the accounts of his miracles were drawn up by St. AElred and by Simeon of Durham. Of any true liturgical cultus there is little trace, but his feast is said to have been kept on 20 October. There is also mention of 19 February, which may have been the date of some translation of his relics.
The only writing of Acca's which we possess is a letter addressed to St. Bede and printed in his works. This document, together with much other material relating to Acca, has also been printed in RAINE'S Priory of Hexham (London, 1864), Surtees Society, 1864. Our knowledge of Acca's life is derived primarily from BEDE, EDDIUS, SIMEON OF DURHAM, RICHARD OF DURHAM, and AELRED. Adequate accounts may be also found in STANTON'S English Menology (London, 1892), 507; Dict. of Nat. Biog,; Dict. of Christ. Biog. For some archaeological sidelights, cf. BROWNE (Anglican Bishop), Theodore and Wilfrith (London, 1897).
HERBERT THURSTON 
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St. Adalard[[@Headword:St. Adalard]]

St. Adalard
Born c. 751; d. 2 January, 827. Bernard, son of Charles Martel and half-brother of Pepin, was his father, and Charlemagne his cousin-german. He received a good education in the Palatine School at the Court of Charlemagne, and while still very young was made Count of the Palace. At the age of twenty he entered the monastery at Corbie in Picardy. In order to be more secluded, he went to Monte Cassino, but was ordered by Charlemagne to return to Corbie, where he was elected abbot. At the same time Charlemagne made him prime minister to his son Pepin, King of Italy. When, in 814, Bernard, son of Pepin, aspired after the imperial crown, Louis le Debonnaire suspected Adalard of being in sympathy with Bernard and banished him to Hermoutier, the modern Noirmoutier, on the island of the same name. After seven years Louis le Debonnaire saw his mistake and made Adalard one of his chief advisers. In 822 Adalard and his brother Wala founded the monastery of (New) Corvey in Westphalia. Adalard is honoured as patron of many churches and towns in France and along the lower Rhine
BUTLER, Lives of the Saints; BARING-GOULD, Lives of the Saints (London, 1877); LECHNER, Martyrolog. des Benediktiner-Ordens (Augsburg, 1855); WATTENBACH, Deutschlands Geschichtsquellen (6th ed., Berlin, 1893), I, 250-252; ENCK, De S. Adalhardo (Munster, 1873); RAM, Hagiogr. Belge (1864), I, 16-31.
MICHAEL OTT 
Transcribed by Stephen Patrick Wilson 
Dedicated to Adam Lloyd Proll

St. Adalbert[[@Headword:St. Adalbert]]

St. Adalbert
Apostle of the Slavs, probably a native of Lorraine, d. 981. He was a German monk who was consecrated bishop and sent to establish Christianity in Russia in 961. His mission was the result of a request of the princess Olga who, having appealed in vain to the court of Constantinople for someone to evangelize her people, besought the German Emperor Otho, who sent Adalbert and a number of priests to begin the work. Russia was then in a state of barbarism, and the missionaries were attacked on the way, some of the priests being killed. Adalbert barely escaping with his life. Returning to Germany, he was made Abbot of Weissenburg in Alsace, and in the following year became Bishop of the new see of Magdeburg, which was erected for the purpose of dealing especially with the Slavs. Magdeburg became one of the great bishoprics of the country, the chief one in the North, and ranking with Cologne, Mainz, and Trier. Adalbert was made Metropolitan of the Slavs, and established among them the sees of Naumburg, Meissen, Merseburg, Brandenburg, Havelberg, and Posen. The Pope appointed two legates to assist him in his apostolate. He governed his church until his death in 981.
T.J. CAMPBELL 
Transcribed by Bob Knippenberg

St. Adalbert[[@Headword:St. Adalbert]]

St. Adalbert
Born 939 of a noble Bohemian family; died 997. He assumed the name of the Archbishop Adalbert (his name had been Wojtech), under whom he studied at Magdeburg. He became Bishop of Prague, whence he was obliged to flee on account of the enmity he had aroused by his efforts to reform the clergy of his diocese. He betook himself to Rome, and when released by Pope John XV from his episcopal obligations, withdrew to a monastery and occupied himself in the most humble duties of the house. Recalled by his people, who received him with great demonstrations of joy, he was nevertheless expelled a second time and returned to Rome. The people of Hungary were just then turning towards Christianity. Adalbert went among them as a missionary, and probably baptized King Geysa and his family, and King Stephen. He afterwards evangelized the Poles, and was made Archbishop of Gnesen. But he again relinquished his see, and set out to preach to the idolatrous inhabitants of what is now the Kingdom of Prussia. Success attended his efforts at first, but his imperious manner in commanding them to abandon paganism irritated them, and at the instigation of one of the pagan priests he was killed. This was in the year 997. His feast is celebrated 23 April, and he is called the Apostle of Prussia. Boleslas I, Prince of Poland, is said to have ransomed his body for an equivalent weight of gold. He is thought to be the author of the war-song, "Boga-Rodzica", which the Poles used to sing when going to battle.
T.J. CAMPBELL 
Transcribed by Bob Knippenberg

St. Adamnan (Eunan)[[@Headword:St. Adamnan (Eunan)]]

St. Adamnan
(Or Eunan).
Abbot of Iona, born at Drumhome, County Donegal, Ireland, c. 624; died at the Abbey of Iona, in 704. He was educated by the Columban monks of his native place, subsequently becoming a novice at Iona in 650. In 679 he succeeded to the abbacy of Iona, which position he held up to his death. He was also president-general of all the Columban houses in Ireland. During his rule he paid three lengthy visits to Ireland, one of which is memorable for his success in introducing the Roman Paschal observance. On his third visit (697) he assisted at the Synod of Tara, when the Cain Adamnain, or Canon of Adamnan (ed. Kuno Meyer, London, 1905) was adopted, which freed women and children from the evils inseparable from war, forbidding them to be killed or made captive in times of strife. It is not improbable, as stated in the "Life of St. Gerald" (d. Bishop of Mayo, 732), that Adamnan ruled the abbey of Mayo from 697 until 23 Sept., 704, but in Ireland his memory is inseparably connected with Raphoe, of which he is patron. From a literary point of view, St. Adamnan takes the very highest place as the biographer of St. Columba (Columcille), and as the author of a treatise "De Locis Sanctis". Pinkerton describes his "Vita Columbae" as "the most complete piece of biography that all Europe can boast of, not only at so early a period but even through the whole Middle Ages". It was printed by Colgan (from a copy supplied by Father Stephen White, S.J.), and by the Bollandists, but it was left for a nineteenth-century Irish scholar (Dr. Reeves, Protestant Bishop of Down, Connor and Dromore) to issue, in 1837, the most admirable of all existing editions. St. Bede highly praises the tract "De Locis Sanctis", the autograph copy of which was presented by St. Adamnan to King Aldfrid of Northumbria, who had studied in Ireland. The "Four Masters" tells us that he was "tearful, penitent, fond of prayer, diligent and ascetic, and learned in the clear understanding of the Holy Scriptures of God." His feast is celebrated 23 September.
W.H. GRATTAN FLOOD 
Transcribed by Joseph and Marie Gallagher 
With gratitude for the kind assistance of the Central Catholic Library, Merrion Square, Dublin, Ireland.

St. Adelaide[[@Headword:St. Adelaide]]

St. Adelaide
Abbess, born in the tenth century; died at Cologne, 5 February, 1015. She was daughter of Megingoz, Count of Guelders, and when still very young entered the convent of St. Ursula in Cologne, where the Rule of St. Jerome was followed. When her parents founded the convent of Villich, opposite the city of Bonn, on the Rhine, Adelaide became Abbess of this new convent, and after some time introduced the Rule of St. Benedict, which appeared stricter to her than that of St. Jerome. The fame of her sanctity and of her gift of working miracles soon attracted the attention of St. Herbert, Archbishop of Cologne, who desired her as abbess of St. Mary's convent at Cologne, to succeed her sister Bertha, who had died. Only upon the command of Emperor Otho III did Adelaide accept this new dignity. While Abbess of St. Mary's at Cologne, she continued to be Abbess of Villich. She died at her convent in Cologne in the year 1015, but was buried at Villich, where her feast is solemnly celebrated on 5 February, the day of her death.
RANBECK, The Benedictine Calendar (London, 1896); LECHNER, Martyrologium des Benediktiner-Ordens (Augsburg, 1855); STADLER, Heiligen-Lexikon (Augsburg, 1858); MOOSMUELLER, Die Legende, VII, 448.
MICHAEL OTT

St. Adelaide[[@Headword:St. Adelaide]]

St. Adelaide
(ADELHEID).
Born 931; died 16 December, 999, one of the conspicuous characters in the struggle of Otho the great to obtain the imperial crown from the Roman Pontiffs. She was the daughter of Rudolph II, King of Burgundy, who was at war with Hugh of Provence for the crown of Italy. The rivals concluded a peace in 933, by which it was stipulated that Adelaide should marry Hugh's son Lothaire. The marriage took place, however, only fourteen years later; Adelaide's mother meantime married Hugh. By this time Berengarius, the Marquis of Ivrea, came upon the scene, claiming the Kingdom of Italy for himself. He forced Hugh to abdicate in favour of Lothaire, and is supposed to have afterwards put Lothaire to death by poison. He then proposed to unite Adelaide in marriage with his son, Adalbert. Refusing the offer, Adelaide was kept in almost solitary captivity, in the Castle of Garda, on the lake of that name. From it she was rescued by a priest named Martin, who dug a subterraneous passage, by which she escaped, and remained concealed in the woods, her rescuer supporting her, meantime, by the fish he caught in the lake. Soon, however, the Duke of Canossa, Alberto Uzzo, who had been advised of the rescue, arrived and carried her off to his castle. While this was going on the Italian nobles, weary of Berengarius, had invited Otho to invade Italy. He met with little resistance, and betook himself to Canossa where he met Adelaide, and married her on Christmas day, 951, at Pavia. This marriage gave Otho no new rights over Italy, but the enthusiasm of the people for Adelaide, whose career had been so romantic, appealed to them and made Otho's work of subjugating the peninsula easy. In Germany she was the idol of her subjects, while her husband lived. During the reign of her son Otho II, her troubles began, chiefly owing to the jealousy of her daughter-in-law, Theophano, and possibly also because of her excessive liberality in her works of charity. It resulted in her withdrawing from court and fixing her residence at Pavia, but a reconciliation was effected by the Abbot of Cluny, St. Mayeul. The same troubles broke out when her grandson came to the throne, the jealous daughter-in-law being yet unreconciled, and Adelaide was again forced into seclusion. But Theophano dying suddenly, Adelaide was recalled to assume the burden of a Regency. Her administration was characterized by the greatest wisdom. She took no revenge upon her enemies; her court was like a religious house; she multiplied monasteries and churches in the various provinces, and was incessant in her efforts to convert the pagans of the North. In the last year of her reign she undertook a journey to Burgundy to reconcile her nephew Rudolph with his subjects, but died on the way at Seltz, in Alsace. She is not mentioned in the Roman martyrology, but her name appears in several calendars of Germany, and her relics are enshrined in Hanover. St. Odilo of Cluny wrote her life.
Vite de' Santi Gentilucci, Decembre.
T.J. CAMPBELL

St. Ado of Vienne[[@Headword:St. Ado of Vienne]]

St. Ado of Vienne
Born about 800, in the diocese of Sens; d. 16 December, 875. He was brought up at the Benedictine Abbey of Ferrières, and had as one of his masters the Abbot Lupus Servatus, one of the most celebrated humanists of those times. By his brilliant talents and assiduous application Ado gained the esteem of his masters and schoolmates, while his ready obedience, deep humility, and sincere piety foreshadowed his future holiness. Though urged on all sides to enter upon a career in the world, to which his nobility of birth and great intellectual abilities entitled him, he consecrated himself entirely to God by taking the Benedictine habit at Ferrières. When Markward, a monk of Ferrières, became Abbot of Prüm near Trier, he applied for Ado to teach the sacred sciences there. His request was granted. Soon, however, certain envious monks of Prüm conceived an implacable hatred against Ado, and upon the death of Markward, turned him out of their monastery. With the permission of his abbot, Ado now made a pilgrimage to Rome, where he remained five years. He then went to Ravenna, where he discovered an old Roman martyrology which served as the basis for his own renowned martyrology published in 858, which is generally known as the "martyrology of Ado". At Lyons he was received with open arms by the Archbishop, St. Remigius, who, with the consent of the Abbot of Ferrières, appointed him pastor of the Church of St. Roman near Vienne. In 860 he became Archbishop of Vienne, and a year later received the pallium fromNicholas I. By word and example he began reforming the laxity of his priests, and he gave them strict orders to instruct the laity in the necessary doctrines of Christianity. His own life was a model of humility and austerity. When Lothaire II, King of Lorraine, had unjustly dismissed his wife Theutberga and the papal legates at the Synod of Metz had been bribed to sanction the King's marriage to his concubine Waldrada, Ado hastened to Rome, and reported the crime to the Pope, who thereupon annulled the acts of the synod. Besides the "Martyrology" mentioned above Ado wrote a chronicle from the beginning of the world to A. D. 874, "Chronicon de VI ætatibus mundi", and the lives of St. Desiderius and St. Theuderius. Ado's name is in the Roman martyrology and at Vienne his feast is celebrated on 16 December, the day of his death.
Butler, Lives of the Saints, 16 Dec.; for his praise Mabillon, Acta SS. Ord. S. Bened. (1680), IV (2), 262-275; Ebert, Gesch. der lat. Litt. des Mittelalters (1880), II, 384-387; Lechner, Martyrologium des Benediktiner-Ordens (Augsburg, 1858); H. Achelis, Die Martyrologien ihre Geschichte und ihr Wert (Berlin, 1900). For his martyrology P.L., CXXIII, 9 sqq.
MICHAEL OTT 
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St. Adrian of Canterbury[[@Headword:St. Adrian of Canterbury]]

St. Adrian of Canterbury
An African by birth, died 710. He became Abbot of Nerida, a Benedictine monastery near Naples, when he was very young. Pope Vitalian intended to appoint him Archbishop of Canterbury to succeed St. Deusdedit, who had died in 664, but Adrian considered himself unworthy of so great a dignity, and begged the Pope to appoint Theodore, a Greek monk, in his place. The Pope yielded, on condition that Adrian should accompany Theodore to England and be his adviser in the administration of the Diocese of Canterbury. They left Rome in 668, but Adrian was detained in France by Ebroin, the Mayor of the Palace who suspected that he had a secret mission from the Eastern Emperor, Constans II, to the English kings. After two years Ebroin found that his suspicion had been groundless and allowed Adrian to proceed to England. Immediately upon his arrival in England, Archbishop Theodore appointed him Abbot of St. Peter in Canterbury, a monastery which had been founded by St. Augustine, the apostle of England, and became afterwards known as St. Austin's. Adrian accompanied Theodore on his apostolic visitations of England and by his prudent advice and co-operation assisted the Archbishop in the great work of unifying the customs and practices of the Anglo-Saxon Church with those of the Church of Rome. Adrian was well versed in all the branches of ecclesiastical and profane learning. Under his direction the School of Canterbury became the centre of English learning. He established numerous other schools in various parts of England. In these schools of Adrian were educated many of the saints, scholars, and missionaries, who during the next century rekindled the waning light of faith and learning in France and Germany. After spending thirty-nine years in England Adrian died in the year 710 and was buried at Canterbury. His feast is celebrated 9 January, the day of his death.
MICHAEL OTT 
Transcribed by Bob Knippenberg

St. Aedan of Ferns[[@Headword:St. Aedan of Ferns]]

St. Aedan of Ferns
('Aedh-og or Mo-Aedh-og).
Bishop and patron of Ferns, in Ireland, b. at Inisbrefny, near Templeport, County Cavan, about 550; d. at Ferns, 31 January, 632. When a youth he was a hostage in the hands of Aedh Ainmire, High-King of Ireland. He studied at the great school of Kilmuine, in Wales, under St. David, and returned to Ireland in 580, landing on the coast of Wexford. In thanksgiving for the victory of Dunbolg, County Wicklow, 10 January 598, in which King Aedh was slain, Bran Dubh, King of Leinster, convened a synod at which, having represented the great services rendered to the kingdom of Leinster by St. Aedan, notably the remission of the Boromha tribute, it was agreed that Ferns be made an episcopal see, with Aedan as first bishop. He was also given a nominal supremacy over the other Leinster bishops by the title of Ard-Escop or Chief Bishop. King Bran Dubh was slain in Ferns in 605. St. Aedan, popularly known as Mogue (Mo-Aedh-og = my dear Aedh) founded thirty churches in the County Wexford. The episcopal seat of Ferns is now at Enniscorthy, where there is a beautiful cathedral dedicated to St. Aedan, whose patronal feast is observed 31 January.
Acta SS. (1867), Jan.III, 727 sqq.; COLGAN, Acta SS. Hiberniae (1645), I, 637; BOASE in Dict. Christ. Biog., s.v. Maidoc; DE SMEDT, Acta SS. Hiberniae (Edinburgh, 1888), 463.
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St. Aelred[[@Headword:St. Aelred]]

St. Ælred
Abbot of Rievaulx, homilist and historian (1109-66). St. Ælred, whose name is also written Ailred, Æthelred, and Ethelred, was the son of one of those married priests of whom many were found in England in the eleventh and twelfth centuries. He was born at Hexham, but at an early age made the acquaintance of David, St. Margaret's youngest son, shortly afterwards King of Scotland, at whose court he apparently acted for some years as a sort of page, or companion to the young Prince Henry. King David loved the pious English youth, promoted him in his household, and wished to make him bishop, but Ælred decided to become a Cistercian monk, in the recently founded abbey of Rievaulx in Yorkshire. Soon he was appointed master of novices, and was long remembered for his extraordinary tenderness and patience towards those under his charge. In 1143 when William, Earl of Lincoln, founded a new Cistercian abbey upon his estates at Revesby in Lincolnshire, St. Ælred was sent with twelve monks to take possession of the new foundation. His stay at Revesby, where he seems to have met St. Gilbert of Sempringham, was not of long duration, for in 1146 he was elected abbot of Rievaulx. In this position the saint was not only superior of a community of 300 monks, but he was head of all the Cistercian abbots in England. Causes were referred to him, and often he had to undertake considerable journeys to visit the monasteries of his order. Such a journey in 1153 took him to Scotland, and there meeting King David, for the last time, he wrote on his return to Rievaulx, where the news of David's death reached him shortly afterwards, a sympathetic sketch of the character of the late king. He seems to have exercised considerable influence over Henry II, in the early years of his reign, and to have persuaded him to join Louis VII of France in meeting Pope Alexander III, at Touci, in 1162. Although suffering from a complication of most painful maladies, he journeyed to France to attend the general chapter of his Order. He was present in Westminster Abbey, at the translation of St. Edward the Confessor, in 1163, and, in view of this event, he both wrote a life of the saintly king and preached a homily in his praise. The next year Ælred undertook a mission to the barbarous Pictish tribes of Galloway, where their chief is said to have been so deeply moved by his exhortations that he became a monk. Throughout his last years Ælred gave an extraordinary example of heroic patience under a succession of infirmities. He was, moreover, so abstemious that he is described as being "more like a ghost than a man." His death is generally supposed to have occurred 12 January, 1166, although there are reasons for thinking that the true year may be 1167. St. Ælred left a considerable collection of sermons, the remarkable eloquence of which has earned for him the title of the English St. Bernard. He was the author of several ascetical treatises, notably the "Speculum Charitatis," also a compendium of the same (really a rough draught from which the larger work was developed), a treatise "De Spirituali Amicitiâ," and a certain letter to an anchoress. All these, together with a fragment of his historical work, were collected an published by Richard Gibbons, S.J., at Douai, in 1631. A fuller and better edition is contained in the fifth volume of the "Bibliotheca Cisterciensis" of Tissier, 1662, from which they have been printed in P. L., vol. CXCV. The historical works include a "Life of St. Edward," an important account of the "Battle of the Standard" (1138), an incomplete work on the genealogy of the kings of England, a tractate "De Sanctimoniali de Watton" (About the Nun of Watton), a "Life of St. Ninian," a work on the "Miracles of the Church of Hexham," an account of the foundations of St. Mary of York and Fountains Abbey, as well as some that are lost. No complete edition of Ælred's historical opuscula has ever been published. A few were printed by Twysden in his "Decem Scriptores," others must be sought in the Rolls Series or in Raine's "Priory of Hexham" (Surtees Society, Durham, 1864).
An anonymous Latin Life of St. Ælred is printed by the Bollandists, Acta SS., January, vol. II; while other materials may be gathered from RAINE, Priory of Hexham, and from Ælred's own writings. An excellent short biography was compiled by Father Dalgairns for NEWMAN's series of Lives of the English Saints, 1845 (new ed., London, 1903); Dict. of Nat. Biog. s. v. Ethelred(XVIII, 33-35); BARING-GOULD, Lives of the Saints, I, and the great Cistercian collections of HENRIQUEZ and MANRIQUE.
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St. Aengus (the Culdee)
An Irish saint who flourished in the last quarter of the eighth century, and is held in imperishable honour as the author of the Feliré, or Festology of the Saints. Born near Clonengh, Ireland, Aengus was educated at the monastic school, founded there by St. Fintan, not far from the present town of Mountrath. Becoming a hermit, he lived for a time at Disert-beagh, where, on the banks of the Nore, he is said to have communed with the angels. From his love of prayer and solitude he was named the "Culdee"; in other words, the Ceile Dé, or "Servant of God." Not satisfied with his hermitage, which was only a mile from Clonenagh, and, therefore, liable to be disturbed by students or wayfarers, Aengus removed to a more solitary abode eight miles distant. This sequestered place, two miles southeast of the present town of Maryborough, was called after him "the Desert of Aengus", or "Dysert-Enos". Here he erected a little oratory on a gentle eminence among the Dysert Hills, now represented by a ruined and deserted Protestantchurch. His earliest biographer (ninth century) relates the wonderful austerities practiced by St. Aengus in his "desert", and though he sought to be far from the haunts of men, his fame attracted a stream of visitors. The result was that the good saint abandoned his oratory at Dysert-Enos, and, after some wanderings, came to the monastery of Tallaght, near Dublin, then governed by St. Maelruain. He entered as a lay-brother, concealing his identity, but St. Maelruain soon discovered him, and collaborated with him on the work known as the "Martyrology of Tallaght", about the year 790. This is a prose catalogue of Irish saints, and is the oldest of the Irish martyrologies. About the year 805 St. Aengus finished his famous Feliré, a poetical work on the saints of Ireland, a copy of which is in the Leabhar Breac. The last touches were given to this work in the cell at Disert-beagh (St. Aengus had left Tallaght, not long after the death of St. Maelruain), where he passed away on Friday, 11 March, 824. He was buried in Clonenagh, as we read in his metrical life, and his death is commemorated 11 March.
Acta SS. (1867), March II, 84-87; Colgan, Acta SS. Hibern. (1645), I, 579-583; O'Hanlon, The Life and Works of Aengus the Culdee, in Irish Eccl. Record (Dublin, 1869); D'Arbois de Jubainville, Revue Critique (1881), B. XI, 183-188; Mabillon, Acta SS. Ord. S. Bened. (1685), V, 906; Hardy, Descriptive Catalogue, etc. (1862), II, ii, 511.
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St. Afra
MARTYR.
The city of Augusta Vindelicorum (the present Augsburg) was situated in the northern part of the Roman province of Rh(tia on the river Lech, not far from its junction with the Danube. It was an important Roman colony, invested with municipal rights (municipium) by the Emperor Hadrian, into which Christianity had penetrated even before the time of Constantine, as is proved beyond question by the martyrdom of St. Afra. It is an indisputable historical fact that a Christian named Afra was beheaded at Augsburg during the persecution of Diocletian (c. 304) for her steadfast profession of faith, and that at an early period her grave was the object of great veneration. The so-called "Martyrologium Hieronymianum", a compilation from various calendars and lists of martyrs, dating in its original form from the fourth century, mentions, under date of 5 August (in some MSS., 6 or 7 August), St. Afra as having suffered in the city of Augsburg, and as buried there (Martyrologium Hieronym., ed. De Rossi and Duchesne; Acta SS., II, Nov., 1 sqq.). In his poem on St. Martin, Venantius Fortunatus, Bishop of Poitiers in the sixth century, also mentions Augsburg as her burial place (Vita S. Martini, IV, 642 sq.; Pergis ad Augustam quam Virdo et Lica fluentant, Illic ossa sacræ venerabere martyris Afræ). There are extant certain Acts of the martyrdom of St. Afra (Acta SS., II, August, 39 sqq.; ed. Krusch in Mon. Germ. Hist.; SS. RR. Merovingic., III, 56 sqq.), in the opinion of most critics not a coherent whole, but a compilation of two different accounts, the story of the conversion of St. Afra, and the story of her martyrdom. The former is of later origin, and has not the least claim to historical credibility, being merely a legendary narrative of Carlovingian times, drawn up with the intention of connecting with St. Afra the organization of the church of Augsburg. It relates that the grandparents of Afra came from Cyprus to Augsburg and were there initiated into the worship of Venus. Afra was given over as a prostitute to the service of the goddess by her own mother Hilaria, or Hilara. In the persecution of Diocletian, Bishop Narcissus of Gerundum, in Spain, took refuge from his persecutors in Augsburg, and chanced to find an asylum in Afra's house. Through his efforts the family was converted toChristianity, and baptized. Narcissus, on his departure, ordained presbyter (or bishop) a brother of Hilaria, Dionysius by name. To the same narrative clearly belongs the conclusion of the story of Afra's martyrdom, in which mention is made of the mother and three handmaidens of Afra (Digna, Eunomia or Eumenia, and Eutropia or Euprepia), who, after the remains of the martyr were placed in the tomb, themselves suffered martyrdom by fire. The second part of the "Acts of Afra", dealing with her trial and death (Ruinart, Acta Sincera, 482-484, Ratisbon, 1859), is more ancient. In the opinion of Duchesne it dates from the end of the fourth, or the beginning of the fifth, century. It may, therefore, have preserved, not only the fact of the martyrdom, but also reliable details concerning the Saint and her death. In this narrative Afra alone is mentioned, and there is no trace of those exaggerations and fantastic embellishments which characterize the later legends of the martyrs. According to this Passio, Afra (see MARTYRS, ACTS OF) was condemned to the flames because she professed herself a Christian, and refused to participate in pagan rites. She was executed on a little island in the river Lech, and her remains were buried at some distance from the place of her death. The testimony of Venantius Fortunatus shows that her grave was held in great veneration in the sixth century. Her remains are still at Augsburg in the church of Sts. Ulrich and Afra, beside which stands a famous Benedictine abbey. Her feast is celebrated on 7 August.
J.P. KIRSCH 
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St. Agatha
One of the most highly venerated virgin martyrs of Christian antiquity, put to death for her steadfast profession of faith in Catania, Sicily. Although it is uncertain in which persecution this took place, we may accept, as probably based on ancient tradition, the evidence of her legendary life, composed at a later date, to the effect that her martyrdom occurred during the persecution of Decius (250-253).
Historic certitude attaches merely to the fact of her martyrdom and the public veneration paid her in the Church since primitive times. In the so-called Martyrologium Hieronymianum (ed. De Rossi and Duchesne, in Acta SS., Nov. II, 17) and in the ancientMartyrologium Carthaginiense dating from the fifth or sixth century (Ruinart, Acta Sincera, Ratisbon, 1859, 634), the name of St. Agatha is recorded on 5 February. In the sixth century Venantius Fortunatus mentions her in his poem on virginity as one of the celebrated Christian virgins and martyrs (Carm., VIII, 4, De Virginitate: Illic Euphemia pariter quoque plaudit Agathe Et Justina simul consociante Thecla. etc.). Among the poems of Pope Damasus published by Merenda and others is a hymn to St. Agatha (P.L., XIII, 403 sqq.; Ihm, Damasi Epigrammata, 75, Leipzig, 1895). However, this poem is not the work of Damasus but the product of an unknown author at a later period, and was evidently meant for the liturgical celebration of the Saint's feast. Its content is drawn from the legend of St. Agatha, and the poem is marked by end-rhyme. From a letter of Pope Gelasius (492-496) to a certain Bishop Victor (Thiel. Epist. Roman. Pont., 495) we learn of a Basilica of St. Agatha in fundo Caclano, e.g., on the estate of that name. The letters of Gregory I make mention of St. Agatha at Rome, in the Subura, with which a diaconia or deaconry (q.v.) was connected (Epp., IV, 19; P.L., LXXVII, 688). It was in existence as early as the fifth century, for in the latter half of that century Rieimer enriched it with a mosaic. This same church was given the Arian Goths by Rieimer and was restored to Catholic worship by Pope Gregory I (590-604).
Although the martyrdom of St. Agatha is thus authenticated, and her veneration as a saint had even in antiquity spread beyond her native place, we still possess no reliable information concerning the details of her glorious death. It is true that we have the Acts of her martyrdom in two versions, Latin and Greek, the latter deviating from the former (Acta SS., I, Feb., 595 sqq.). Neither of these recensions, however, can lay any claim to historical credibility, and neither gives the necessary internal evidence that the information it contains rests, even in the more important details, upon genuine tradition. If there is a kernel of historical truth in the narrative, it has not as yet been possible to sift it out from the later embellishments. In their present form the Latin Acts are not older than the sixth century. According to them Agatha, daughter of a distinguished family and remarkable for her beauty of person, was persecuted by the Senator Quintianus with avowals of love. As his proposals were resolutely spurned by the pious Christian virgin, he committed her to the charge of an evil woman, whose seductive arts, however, were baffled by Agatha's unswerving firmness in the Christian faith. Quintianus then had her subjected to various cruel tortures. Especially inhuman seemed his order to have her breasts cut off, a detail which furnished to the Christian medieval iconography the peculiar characteristic of Agatha. But the holy virgin was consoled by a vision of St. Peter, who miraculously healed her. Eventually she succumbed to the repeated cruelties practised on her. As already stated, these details, in so far as they are based on the Acts, have no claim to historical credibility. Allard also characterizes the Acts as the work of a later author who was more concerned with writing an edifying narrative, abounding in miracles, than in transmitting historical traditions.
Both Catania and Palermo claim the honour of being Agatha's birthplace. Her feast is kept on 5 February; her office in the Roman Breviary is drawn in part from the Latin Acts. Catania honours St. Agatha as her patron saint, and throughout the region around Mt. Etna she is invoked against the eruptions of the volcano, as elsewhere against fire and lightning. In some places bread and water are blessed during Mass on her feast after the Consecration, and called Agatha bread.
Acta SS., loc. cit.; JOAN DE GROSSIS, Agatha Catanensis sive de natali patria S. Agathae, dissert. histor. (Paris, 1886), II, 301 sqq.; Hymnus de S. Agatha, in IHM, Damasi epigrammata (Leipzig, 1895), 75 sqq.; BUTLER, Lives, 5 Feb.
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St. Agilulfus
Abbot of Stavelot, Bishop of Cologne and Martyr, 750. We know but little of this Saint. The account, written of him by a monk of Malmedy and printed by the Bollandists is, as they state, quite untrustworthy. He was of good family, was educated under Abbot Angelinus at Stavelot, and eventually became abbot there. Not long afterwards Agilulfus was elected Bishop of Cologne. He is said to have tried to persuade King Pepin on his death-bed not to leave the succession to Charles Martel, his illegitimate son, and the Bishop's death by violence soon after is attributed to the vengeance of the prince he sought to exclude. A letter of Pope Zacharias in 747 commends Agilulfus for signing the Charta verae et orthodoxae professionis. His remains were conveyed to the Church of Our Lady of the Steps, at Cologne, where they have recently again received public veneration. His feast is kept on 9 July.
Acta SS., 9 July; STEFFENS, Der heilige Agilolfus (Cologne, 1893).
HERBERT THURSTON

St. Agnes of Assisi[[@Headword:St. Agnes of Assisi]]

St. Agnes of Assisi
Younger sister of St. Clare and Abbess of the Poor Ladies, born at Assisi, 1197, or 1198; died 1253. She was the younger daughter of Count Favorino Scifi. Her saintly mother, Blessed Hortulana, belonged to the noble family of the Fiumi, and her cousin Rufino was one of the celebrated "Three Companions" of St. Francis. Agnes's childhood was passed between her father's palace in the city and his castle of Sasso Rosso on Mount Subasio. On 18 March, 1212, her eldest sister Clare, moved by the preaching and example of St. Francis, had left her father's home to follow the way of life taught by the Saint. Sixteen days later Agnes repaired to the monastery of St. Angelo in Panso, where the Benedictine nuns had afforded Clare temporary shelter, and resolved to share her sister's life of poverty and penance. At this step the fury of Count Favorino knew no bounds. He sent his brother Monaldo, with several relatives and some armed followers, to St. Angelo to force Agnes, if persuasion failed, to return home. The conflict which followed is related in detail in the "Chronicles of the Twenty-four Generals." Monaldo, beside himself with rage, drew his sword to strike the young girl, but his arm dropped, withered and useless, by his side; others dragged Agnes out of the monastery by the hair, striking her, and even kicking her repeatedly. Presently St. Clare came to the rescue, and of a sudden Agnes's body became so heavy that the soldiers having tried in vain to carry her off, dropped her, half dead, in a field near the monastery. Overcome by a spiritual power against which physical force availed not, Agnes's relatives were obliged to withdraw and to allow her to remain with St. Clare. St. Francis, who was overjoyed at Agnes's heroic resistance to the entreaties and threats of her pursuers, presently cut off her hair and gave her the habit of Poverty. Soon after, he established the two sisters at St. Damian's, in a small rude dwelling adjoining the humble sanctuary which he had helped to rebuild with his own hands. There several other noble ladies of Assisi joined Clare and Agnes, and thus began the Order of the Poor Ladies of St. Damian's, or Poor Clares, as these Franciscan nuns afterwards came to be called. From the outset of her religious life, Agnes was distinguished for such an eminent degree of virtue that her companions declared she seemed to have discovered a new road to perfection known only to herself. As abbess, she ruled with loving kindness and knew how to make the practice of virtue bright and attractive to her subjects. In 1219, Agnes, despite her youth, was chosen by St. Francis to found and govern a community of the Poor Ladies at Monticelli, near Florence, which in course of time became almost as famous as St. Damian's. A letter written by St. Agnes to Clare after this separation is still extant, touchingly beautiful in its simplicity and affection. Nothing perhaps in Agnes's character is more striking and attractive than her loving fidelity to Clare's ideals and her undying loyalty in upholding the latter in her lifelong and arduous struggle for Seraphic Poverty. Full of zeal for the spread of the Order, Agnes established from Monticelli several monasteries of the Poor Ladies in the north of Italy, including those of Mantua, Venice, and Padua, all of which observed the same fidelity to the teaching of St. Francis and St. Clare. In 1253 Agnes was summoned to St. Damian's during the last illness of St. Clare, and assisted at the latter's triumphant death and funeral. On 16 November of the same year she followed St. Clare to her eternal reward. Her mother Hortulana and her younger sister Beatrice, both of whom had followed Clare and Agnes into the Order, had already passed away. The precious remains of St. Agnes repose near the body of her mother and sisters, in the church of St. Clare at Assisi. God, Who had favoured Agnes with many heavenly manifestations during life, glorified her tomb after death by numerous miracles. Benedict XIV permitted the Order of St. Francis to celebrate her feast. It is kept on 16 November, as a double of the second class.
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St. Agnes of Bohemia[[@Headword:St. Agnes of Bohemia]]

St. Agnes of Bohemia
(Also called Agnes of Prague). Born at Prague in the year 1200; died probably in 1281. She was the daughter of Ottocar, King of Bohemia and Constance of Hungary, a relative of St. Elizabeth. At an early age she was sent to the monastery of Treinitz, where at the hands of the Cistercian religious she received the education that became her rank. She was betrothed to Frederick II, Emperor of Germany; but when the time arrived for the solemnization of the marriage, it was impossible to persuade her to abandon the resolution she had made of consecrating herself to the service of God in the sanctuary of the cloister. The Emperor Frederick was incensed at the unsuccessful issue of his matrimonial venture, but, on learning that St. Agnes had left him to become the spouse of Christ, he is said to have remarked: "If she had left me for a mortal man, I would have taken vengeance with the sword, but I cannot take offence because in preference to me she has chosen the King of Heaven." The servant of God entered the Order of St. Clare in the monastery of St. Saviour at Prague, which she herself had erected. She was elected abbess of the monastery, and became in this office a model of Christian virtue and religious observance for all. God favoured her with the gift of miracles, and she predicted the victory of her brother Wenceslaus over the Duke of Austria. The exact year of her death is not certain; 1281 is the most probable date. She was canonized a saint by Pope John Paul II on November 12, 1989. Her feast is kept on the second of March.
STEPHEN M. DONOVAN 
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St. Agnes of Montepulciano[[@Headword:St. Agnes of Montepulciano]]

St. Agnes of Montepulciano
Born in the neighbourhood of Montepulciano in Tuscany about 1268; died there 1317. At the age of nine years she entered a monastery. Four years later she was commissioned by Pope Nicholas IV to assist in the foundation of a monastery at Proceno, and became its prioress at the age of fifteen. At the entreaty of the citizens of her native town, she established (1298) the celebrated convent of Dominican nuns at Montepulciano which she governed until the time of her death. She was canonized by Benedict XIII in 1726. Her feast is celebrated on 20 April.
E.G. FITZGERALD

St. Agnes of Rome[[@Headword:St. Agnes of Rome]]

St. Agnes of Rome
Of all the virgin martyrs of Rome none was held in such high honour by the primitive church, since the fourth century, as St. Agnes.
In the ancient Roman calendar of the feasts of the martyrs (Depositio Martyrum), incorporated into the collection of Furius Dionysius Philocalus, dating from 354 and often reprinted, e.g. in Ruinart [Acta Sincera Martyrum (ed. Ratisbon, 1859), 63 sqq.], her feast is assigned to 21 January, to which is added a detail as to the name of the road (Via Nomentana) near which her grave was located. The earliest sacramentaries give the same date for her feast, and it is on this day that the Latin Church even now keeps her memory sacred.
Since the close of the fourth century the Fathers of the Church and Christian poets have sung her praises and extolled her virginity and heroism under torture. It is clear, however, from the diversity in the earliest accounts that there was extant at the end of the fourth century no accurate and reliable narrative, at least in writing, concerning the details of her martyrdom. On one point only is there mutual agreement, viz., the youth of the Christian heroine. St. Ambrose gives her age as twelve (De Virginibus, I, 2; P.L., XVI, 200-202: Haec duodecim annorum martyrium fecisse traditur), St. Augustine as thirteen (Agnes puella tredecim annorum; Sermo cclxxiii, 6, P.L., XXXVIII, 1251), which harmonizes well with the words of Prudentius: Aiunt jugali vix habilem toro (Peristephanon, Hymn xiv, 10 in Ruinart, Act. Sinc., ed cit. 486). Damasus depicts her as hastening to martyrdom from the lap of her mother or nurse (Nutricis gremium subito liquisse puella; in St. Agneten, 3, ed. Ihm, Damasi epigrammata, Leipzig, 1895, 43, n. 40). We have no reason whatever for doubting this tradition. It indeed explains very well the renown of the youthful martyr.
SOURCES
We have already cited the testimony of the three oldest witnesses to the martyrdom of St. Agnes:
· St. Ambrose, De Virginibus, I, 2;
· the inscription of Pope Damasus engraved on marble, the original of which may yet be seen at the foot of the stairs leading to the sepulchre and church of St. Agnes (Sant' Agnese fuori le muri);
· Prudentius, Peristephanon, Hymn 14.
The rhetorical narrative of St. Ambrose, in addition to the martyr's age, gives nothing except her execution by the sword. The metrical panegyric of Pope Damasus tells us that immediately after the promulgation of the imperial edict against the Christians Agnes voluntarily declared herself a Christian, and suffered very steadfastly the martyrdom of fire, giving scarcely a thought to the frightful torments she had to endure, and concerned only with veiling, by means of her flowing hair, her chaste body which had been exposed to the gaze of the heathen multitude (Nudaque profusum crinem per membra dedisse, Ne domini templum facies peritura videret). Prudentius, in his description of the martyrdom, adheres rather to the account of St. Ambrose, but adds a new episode: The judge threatened to give over her virginity to a house of prostitution, and even executed this final threat; but when a young man turned a lascivious look upon the virgin, he fell to the ground stricken with blindness, and lay as one dead. Possible this is what Damasus and Ambrose refer to, in saying that the purity of St. Agnes was endangered; the latter in particular says (loc. cit.): Habetis igitur in una hostiâ duplex martyrium, pudoris et religionis: et virgo permansit et martyrium obtinuit (Behold therefore in the same victim a double martyrdom, one of modesty, the other of religion. She remained a virgin, and obtained the crown of martyrdom). Prudentius, therefore, may have drawn at least the substance of this episode from a trustworthy popular legend.
Agnes beatae virginis
Still another source of information, earlier than the Acts of her martyrdom, is the glorious hymn: Agnes beatae virginis, which, though probably not from the pen of St. Ambrose (since the poet's narrative clings more closely to the account of Damasus), still betrays a certain use of the text of St. Ambrose, and was composed not long after the latter work. (See the text in Dreves, Aur. Ambrosius der Vater des Kirchengesanges, 135 Freiburg, 1893.)
The Acts of the Martyrdom of St. Agnes
The Acts of the Martyrdom of St. Agnes belong to a somewhat later period, and are met with in three recensions, two Greek and one Latin. The oldest of them is the shorter of the two Greeks texts, on which the Latin text was based, though it was at the same time quite freely enlarged. The longer Greek text is a translation of this Latin enlargement (Pio Franchi de Cavalieri, St. Agnese nella tradizione e nella legenda, in Römische Quartalschrift, Supplement X, Rome, 1899; cf. Acta SS., Jan. II, 350 sqq). The Latin, and consequently, the shorter Greek text date back to the first half of the fifth century, when St. Maximus, Bishop of Turin (c. 450-470), evidently used the Latin Acts in a sermon (P.L., LVII, 643 sqq.). In these Acts the brothel episode is still further elaborated, and the virgin is decapitated after remaining untouched by the flames.
AFTER HER MARTYRDOM
We do not know with certainty in which persecution the courageous virgin won the martyr's crown. Formerly it was customary to assign her death to the persecution of Diocletian (c. 304), but arguments are now brought forward, based on the inscription of Damasus, to prove that it occurred during one of the third-century persecutions subsequent to that of Decius.
The body of the virgin martyr was placed in a separate sepulchre on the Via Nomentana, and around her tomb there grew up a larger catacomb that bore her name. The original slab which covered her remains, with the inscriptions Agne sanctissima, is probably the same one which is now preserved in the Museum at Naples. During the reign of Constantine, through the efforts of his daughter Constantina, a basilica was erected over the grave of St. Agnes, which was later entirely remodelled by Pope Honorius (625-638), and has since remained unaltered. In the apse is a mosaic showing the martyr amid flames, with a sword at her feet. A beautiful relief of the saint is found on a marble slab that dates from the fourth century and was originally a part of the altar of her church.
Since the Middle Ages St. Agnes has been represented with a lamb, the symbol of her virginal innocence. On her feast two lambs are solemnly blessed, and from their wool are made the palliums sent by the Pope to archbishops.
J.P. KIRSCH 
Transcribed by Michael C. Tinkler
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St. Agricius
Bishop of Trier (Trèves), in the fourth century (332 or 335). A local ninth-century tradition states that he had been Patriarch of Antioch, and that he was translated to the See of Trier by Pope Silvester, at the request of the Empress Helena. He was present at the Council of Arles in 314, and signed the acts immediately after the presiding bishop of that diocese, thus indicating that in the fourth century Trier laid claim to the primacy of Gaul and Germany, a claim which his successor, St. Maximin, made good by signing in a similar way the Decree of the Council of Sardica (343). St. Athanasius, who came as an exile to Trier in 335 or 336, speaks of the large numbers of faithful whom he found there and the number of churches in course of erection. The famous relics of Trier (Holy Coat, Nail of the True Cross, the body of St. Matthias the Apostle) are said by local tradition to have been brought thither by Agricius. The schools of Trier became famous under Agricius. Lactantius taught in them, and St. Maximin and St. Paulinus, later successors to the See of Trier, came from Aquitaine to study there. Agricius died after an active episcopate of twenty years.
KRAFT, in Kirchenlex., I, 352, 353; SAUERLAND, Trierer G. Quellen des XI. Jahrhunderts (1889); Acta SS., Jan. 1; DIEL, Die heiligen Maximinus und Paulinus, Bischofe v. Trier (1875).
FRANCIS W. GREY
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St. Aidan of Lindisfarne
An Irish monk who had studied under St. Senan, at Iniscathay (Scattery Island). He is placed as Bishop of Clogher by Ware and Lynch, but he resigned that see and became a monk at Iona about 630. His virtues, however, shone so resplendantly that he was selected (635) as first Bishop of Lindisfarne, and in time became apostle of Northumbria. St. Bede is lavish in praise of the episcopal rule of St. Aidan, and of his Irish co-workers in the ministry. Oswald, king of Northumbria, who had studied in Ireland, was a firm friend of St. Aidan, and did all he could for the Irish missioners until his sad death at Maserfield near Oswestry, 5 August, 642. St. Aidan died at Bamborough on the last day of August, 651, and his remains were borne to Lindisfarne. Bede tells us that "he was a pontiff inspired with a passionate love of virtue, but at the same time full of a surpassing mildness and gentleness." His feast is celebrated 31 August.
W.H. GRATTAN FLOOD 
Transcribed by Paul Knutsen
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St. Ailbe
Bishop of Emly in Munster (Ireland); d. about 527, or 541. It is very difficult to sift out the germs of truth from among the mass of legends which have gathered round the life of this Irish saint. Beyond the fact, which is itself disputed, that he was a disciple of St. Patrick and was probably ordained priest by him, we know really nothing of the history of St. Ailbe. Legend says that in his infancy he was left in the forest to be devoured by the wolves, but that a she-wolf took compassion upon him and suckled him. Long afterwards, when Ailbe was bishop, an old she-wolf, pursued by a hunting party, fled to the Bishop and laid her head upon his breast. Ailbe protected his old foster-mother, and every day thereafter she and her little ones came to take their food in his hall. The Acts of St. Ailbe are quite untrustworthy; they represent Ailbe as preaching in Ireland before St. Patrick, but this is directly contradicted by St. Patrick's biographer, Tirechan. Probably the most authentic information we possess about Ailbe is that contained in Cuimmon's eulogium: Ailbe loved hospitality. The devotion was not untruthful. Never entered a body of clay one that was better as to food and raiment. His feast, which is 12 September, is kept throughout Ireland as a greater double.
The Acts of St. Ailbe may be found in the Codex Salmanticensis, edited in 1588 by the Bollandists under the title of Acta Sanctorum Hiberniae, at the charges of the Marquis of Bute (cf. SUYSKEN, in Acta SS., Sept., IV, 26-33); HEALY, Irish Schools and Scholars; LANIGAN, Eccl. Hist. of Ireland.
HERBERT THURSTON
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St. Aileran
An Irish saint, generally known as "Sapiens" (the Wise), one of the most distinguished professors at the School of Clonard in the seventh century. He died of the all-destroying Yellow Plague, and his death is chronicled in the "Annals of Ulster", 29 December, 664. His early life is not recorded, but he was attracted to the great School of Clonard by the fame of St. Finian and his disciples, and, about 650, was rector, of this celebrated seat of learning. As a classical scholar he was almost without a rival in his day, and his acquaintance with the works of Origen, Philo, St. Jerome, St. Augustine, and others, stamps him as a master of Latin and Greek. According to Colgan, numerous works are to be ascribed to St. Aileran, including the "Fourth Life of St. Patrick", a Latin-Irish Litany, and the "Lives of St. Brigid and St. Fechin of Fore." As regards the Latin-Irish Litany, there is scarcely a doubt but that St. Aileran was its author. An excellent transcript of it. is in the "Yellow Book of Lecain" (Leabhar Buidhe Lecain), a valuable Irish manuscript copied by the MacFirbises in the fourteenth century. The best known work of St. Aileran is his tract on the genealogy of Our Lord according to St. Matthew. A complete copy of this remarkable scriptural commentary is at Vienna in a manuscript of Sedulius (Siadhuil or Shiel), consisting of 157 folios, large quarto, written in two columns, with red initial letters. It is entitled: "Tipicus ac Tropologicus Jesu Christi Genealogiae Intellectus quem Sanctus Aileranus Scottorum Sapientissimus exposuit." The Franciscan, Patrick Fleming, published a fragment of this "Interpretatio Mystica Progenitorum Christi" (Mystical Interpretation of the Ancestry of Our Lord Jesus Christ), in 1667, at Louvain -- being a posthumous publication passed through press by Father Thomas O'Sheerin, O.F.M., who died in 1673. This was reprinted in the Benedictine edition of the Fathers, in 1677, and again by Migne in his Latin "Patrology" (LXXX, 327 sqq.). The Benedictine editors take care to explain that although St. Aileran was not a member of their order, yet they deemed the work of such extraordinary merit that it deserved being better known. To quote their own words, "Aileran unfolded the meaning of Sacred Scripture with so much learning and ingenuity that every student of the sacred volume, and especially preachers of the Divine Word, will regard the publication as most acceptable." Another fragment of a work by St. Aileran, namely, "A Short Moral Explanation of the Sacred Names" found in the Latin "Patrology" of Migne, displays much erudition. Archbishop Healy says of it: "We read over both fragments carefully, and we have no hesitation in saying that whether we consider the style of the latinity, the learning, or the ingenuity of the writer, it is equally marvelous and equally honorable to the School of Clonard." The feast of St. Aileran is celebrated 29 December. Otto Schmid says (Kirchenlex., I, 370) that in medieval times it was customary in the great Swiss monastery of St. Gall to read this admirable work on the Feast of the Nativity of Our Ladyas a commentary on the Gospel of the day, i.e. the genealogy of Jesus Christ (Matt., i, 1-16).
W.H. GRATTAN-FLOOD
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St. Albert
Cardinal, Bishop of Liège, d. 1192 or 1193. He was a son of Godfrey III, Count of Louvain, and brother of Henry I, Duke of Lorraine and Brabant, and was chosen Bishop of Liège in 1191 by the suffrages of both people and chapter. The Emperor Henry VI violently intruded his own venal choice into the see, and Albert journeyed to Rome to appeal to Celestine III, who ordained him deacon, created him cardinal, and sent him away with gifts of great value and a letter of recommendation to the Archbishop of Rheims, where he was ordained priest and consecrated bishop. Outside that city, soon after, he was set upon by eight German knights of the Emperor's following, who took advantage of the confiding kindness of the saintly bishop, and stabbed him to death. The date of his martyrdom is given variously as 24 November, 1193 (Moroni), 23 November, 1192 (Hoefer), while the Bollandists, placing it in the latter year, give 21 November as its precise date, this being also the day on which the saint's feast is kept. His body reposed at Rheims until 1612, when it was transferred by the Archduke Albert of Austria to the church of the Carmelite convent, which he had just founded at Brussels. The relics of this strenuous defender of ecclesiastical liberty were, by permission of the Holy See, shared with the cathedral of Liège, in 1822.
GILES OF LIEGE, Gesta Episcoporum Leodiensium (Liège, 1613), 134-186; BARONIUS, Annales (Bar-le-duc, 1869), XIX, 640; ROHRBACHER, Histoire de l'Eglise catholique (Paris, 1872), VIII, 671-673.
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St. Albertus Magnus
Known as Albert the Great; scientist, philosopher, and theologian, born c. 1206; died at Cologne, 15 November 1280. He is called "the Great", and "Doctor Universalis" (Universal Doctor), in recognition of his extraordinary genius and extensive knowledge, for he was proficient in every branch of learning cultivated in his day, and surpassed all his contemporaries, except perhaps Roger Bacon (1214-94), in the knowledge of nature. Ulrich Engelbert, a contemporary, calls him the wonder and the miracle of his age: "Vir in omni scientia adeo divinus, ut nostri temporis stupor et miraculum congrue vocari possit" (De summo bono, tr. III, iv).
I. LIFE
Albert, eldest son of the Count of Bollstädt, was born at Lauingen, Swabia, in the year 1205 or 1206, though many historians give it as 1193. Nothing certain is known of his primary or preparatory education, which was received either under the paternal roof or in a school of the neighbourhood. As a youth he was sent to pursue his studies at the University of Padua; that city being chosen either because his uncle resided there, or because Padua was famous for its culture of the liberal arts, for which the young Swabian had a special predilection. The date of this journey to Padua cannot be accurately determined. In the year 1223 he joined the Order of St. Dominic, being attracted by the preaching of Blessed Jordan of Saxony second Master General of the Order. Historians do not tell us whether Albert's studies were continued at Padua, Bologna, Paris, or Cologne. After completing his studies he taught theology at Hildesheim, Freiburg (Breisgau), Ratisbon, Strasburg, and Cologne. He was in the convent of Cologne, interpreting Peter Lombard's "Book of the Sentences", when, in 1245, he was ordered to repair to Paris. There he received the Doctor's degree in the university which, above all others, was celebrated as a school of theology. It was during this period of reaching at Cologne and Paris that he counted amongst his hearers St. Thomas Aquinas, then a silent, thoughtful youth, whose genius he recognized and whose future greatness he foretold. The disciple accompanied his master to Paris in 1245, and returned with him, in 1248, to the new Studium Generale of Cologne, in which Albert was appointed Regent, whilst Thomas became second professor and Magister Studentium (Master of Students). In 1254 Albert was elected Provincial of his Order in Germany. He journeyed to Rome in 1256, to defend the Mendicant Orders against the attacks of William of St. Amour, whose book, "De novissimis temporum periculis", was condemned by Pope Alexander IV, on 5 October, 1256. During his sojourn in Rome Albert filled the office of Master of the Sacred Palace (instituted in the time of St. Dominic), and preached on the Gospel of St. John and the Canonical Epistles. He resigned the office of Provincial in 1257 in order to devote himself to study and to teaching. At the General Chapter of the Dominicans held at Valenciennes in 1250, with St. Thomas Aquinas and Peter of Tarentasia (afterwards Pope Innocent V), he drew up rules for the direction of studies, and for determining the system of graduation, in the Order. In the year 1260 he was appointed Bishop of Ratisbon. Humbert de Romanis, Master General of the Dominicans, being loath to lose the services of the great Master, endeavoured to prevent the nomination, but was unsuccessful. Albert governed the diocese until 1262, when, upon the acceptance of his resignation, he voluntarily resumed the duties of a professor in the Studium at Cologne. In the year 1270 he sent a memoir to Paris to aid St. Thomas in combating Siger de Brabant and the Averroists. This was his second special treatise against the Arabian commentator, the first having been written in 1256, under the title "De Unitate Intellectus Contra Averroem". He was called by Pope Gregory X to attend the Council of Lyons (1274) in the deliberations of which he took an active part. The announcement of the death of St. Thomas at Fossa Nuova, as he was proceeding to the Council, was a heavy blow to Albert, and he declared that "The Light of the Church" had been extinguished. It was but natural that he should have grown to love his distinguished, saintly pupil, and it is said that ever afterwards he could not restrain his tears whenever the name of St. Thomas was mentioned. Something of his old vigour and spirit returned in 1277 when it was announced that Stephen Tempier and others wished to condemn the writings of St. Thomas, on the plea that they were too favourable to the unbelieving philosophers, and he journeyed to Paris to defend the memory of his disciple. Some time after 1278 (in which year he drew up his testament) he suffered a lapse of memory; his strong mind gradually became clouded; his body, weakened by vigils, austerities, and manifold labours, sank under the weight of years. He was beatified by Pope Gregory XV in 1622; his feast is celebrated on the 15th of November. The Bishops of Germany, assembled at Fulda in September, 1872, sent to the Holy See a petition for his canonization; he was finally canonized in 1931.
II. WORKS
Two editions of Albert's complete works (Opera Omnia) have been published; one at Lyons in 1651, in twenty-one folio volumes, edited by Father Peter Jammy, O.P., the other at Paris (Louis Vivès), 1890-99, in thirty-eight quarto volumes, published under the direction of the Abbé Auguste Borgnet, of the diocese of Reims. Paul von Loë gives the chronology of Albert's writings the "Analecta Bollandiada" (De Vita et scriptis B. Alb. Mag., XIX, XX, and XXI). The logical order is given by P. Mandonnet, O.P., in Vacant's "Dictionnaire de théologie catholique". The following list indicates the subjects of the various treatises, the numbers referring to the volumes of Borgnet's edition. Logic: seven treatises (I. 2). Physical Sciences: "Physicorum" (3); "De Coelo et Mundo", "De Generatione et Corruptione". "Meteororum" (4); "Mineralium" (5); "De Natura locorum", " De passionibus aeris" (9). Biological: "De vegetabilibus et plantis" (10) " De animalibus" (11-12); "De motibus animalium", "De nutrimento et nutribili", "De aetate", "De morte et vita", "De spiritu et respiratione" (9). Psychological: "De Anima" (5); "De sensu et sensato", "De Memoria, et reminiscentia", "De somno et vigilia", "De natura et origine animae", "De intellectu et intelligibili", "De unitate intellectus" (9). The foregoing subjects, with the exception of Logic, are treated compendiously in the "Philosophia pauperum" (5). Moral and Political: "Ethicorum" (7); "Politocorum (8). Metaphysical: "Metaphysicorum" (6); "De causis et processu universitatis" (10). Theological: "Commentary on the works of Denis the Aereopagite" (14); "Commentary on the Sentences of the Lombard" (25-30); "Summa Theologiae" (31-33); "Summa de creaturis" (34-35); "De sacramento Eucharistiae" (38); "Super evangelium missus est" (37).Exegetical: "Commentaries on the Psalms and Prophets" (15-19); "Commentaries on the Gospels" (20-24); "On the Apocalypse" (38). Sermons (13). The "Quindecim problemata contra Averroistas" was edited by Mandonnet in his "Siger de Brabant" (Freiburg, 1899). The authenticity of the following works is not established: "De apprehensione" (5); "Speculum astronomicum" (5); "De alchimia" (38); Scriptum super arborem Aristotelis" (38); "Paradisus animae" (37); "Liber de Adhaerendo Deo" (37); "De Laudibus B. Virginis" (36); "Biblia Mariana" (37).
III. INFLUENCE
The influence exerted by Albert on the scholars of his own day and on those of subsequent ages was naturally great. His fame is due in part to the fact that he was the forerunner, the guide and master of St. Thomas Aquinas, but he was great in his own name, his claim to distinction being recognized by his contemporaries and by posterity. It is remarkable that this friar of the Middle Ages, in the midst of his many duties as a religious, as provincial of his order, as bishop and papal legate, as preacher of a crusade, and while making many laborious journeys from Cologne to Paris and Rome, and frequent excursions into different parts of Germany, should have been able to compose a veritable encyclopedia, containing scientific treatises on almost every subject, and displaying an insight into nature and a knowledge of theology which surprised his contemporaries and still excites the admiration of learned men in our own times. He was, in truth, a Doctor Universalis. Of him it in justly be said: Nil tetigit quod non ornavit; and there is no exaggeration in the praises of the modern critic who wrote: "Whether we consider him as a theologian or as a philosopher, Albert was undoubtedly one of the most extraordinary men of his age; I might say, one of the most wonderful men of genius who appeared in past times" (Jourdain, Recherches Critiques). Philosophy, in the days of Albert, was a general science embracing everything that could be known by the natural powers of the mind; physics, mathematics, and metaphysics. In his writings we do not, it is true, find the distinction between the sciences and philosophy which recent usage makes. It will, however, be convenient to consider his skill in the experimental sciences, his influence on scholastic philosophy, his theology.
IV. ALBERT AND THE EXPERIMENTAL SCIENCES
It is not surprising that Albert should have drawn upon the sources of information which his time afforded, and especially upon the scientific writings of Aristotle. Yet he says: "The aim of natural science is not simply to accept the statements [narrata] of others, but to investigate the causes that are at work in nature" (De Miner., lib. II, tr. ii, i). In his treatise on plants he lays down the principle: Experimentum solum certificat in talibus (Experiment is the only safe guide in such investigations). (De Veg., VI, tr. ii, i). Deeply versed as he was in theology, he declares: "In studying nature we have not to inquire how God the Creator may, as He freely wills, use His creatures to work miracles and thereby show forth His power: we have rather to inquire what Nature with its immanent causes can naturally bring to pass" (De Coelo et Mundo, I, tr. iv, x). And though, in questions of natural science, he would prefer Aristotle to St. Augustine (In 2, Sent. dist. 13, C art. 2), he does not hesitate to criticize the Greek philosopher. "Whoever believes that Aristotle was a god, must also believe that he never erred. But if one believe that Aristotle was a man, then doubtless he was liable to error just as we are." (Physic. lib. VIII, tr. 1, xiv). In fact Albert devotes a lengthy chapter to what he calls "the errors of Aristotle" (Sum. Theol. P. II, tr. i, quaest. iv). In a word, his appreciation of Aristotle is critical. He deserves credit not only for bringing the scientific teaching of the Stagirite to the attention of medieval scholars, but also for indicating the method and the spirit in which that teaching was to be received. Like his contemporary, Roger Bacon (1214-94), Albert was an indefatigable student of nature, and applied himself energetically to the experimental sciences with such remarkable success that he has been accused of neglecting the sacred sciences (Henry of Ghent, De scriptoribus ecclesiasticis, II, x). Indeed, many legends have been circulated which attribute to him the power of a magician or sorcerer. Dr. Sighart (Albertus Magnus) examined these legends, and endeavoured to sift the truth from false or exaggerated stories. Other biographers content themselves with noting the fact that Albert's proficiency in the physical sciences was the foundation on which the fables were constructed. The truth lies between the two extremes. Albert was assiduous in cultivating the natural sciences; he was an authority on physics, geography, astronomy, mineralogy, chemistry (alchimia), zoölogy, physiology, and even phrenology. On all these subjects his erudition was vast, and many of his observations are of permanent value. Humboldt pays a high tribute to his knowledge of physical geography (Cosmos, II, vi). Meyer writes (Gesch. der Botanik): "No botanist who lived before Albert can be compared with him, unless it be Theophrastus, with whom he was not acquainted; and after him none has painted nature in such living colours, or studied it so profoundly, until the time of Conrad, Gesner, and Cesalpini. All honour, then, to the man who made such astonishing progress in the science of nature as to find no one, I will not say to surpass, but even to equal him for the space of three centuries." The list of his published works is sufficient vindication from the charge of neglecting theology and the Sacred Scriptures. On the other hand, he expressed contempt for everything that savoured of enchantment or the art of magic: "Non approbo dictum Avicennae et Algazel de fascinatione, quia credo quod non nocet fascinatio, nec nocere potest ars magica, nec facit aliquid ex his quae timentur de talibus" (See Quétif, I, 167). That he did not admit the possibility of making gold by alchemy or the use of the philosopher's stone, is evident from his own words: "Art alone cannot produce a substantial form". (Non est probatum hoc quod educitur de plumbo esse aurum, eo quod sola ars non potest dare formam substantialem -- De Mineral., lib. II, dist. 3).
Roger Bacon and Albert proved to the world that the Church is not opposed to the study of nature, that faith and science may go hand in hand; their lives and their writings emphasize the importance of experiment and investigation. Bacon was indefatigable and bold in investigating; at times, too, his criticism was sharp. But of Albert he said: "Studiosissimus erat, et vidit infinita, et habuit expensum, et ideo multa potuit colligere in pelago auctorum infinito" (Opera, ed. Brewer, 327). Albert respected authority and traditions, was prudent in proposing the results of his investigations, and hence "contributed far more than Bacon did to the advancement of science in the thirteenth century" (Turner, Hist. of Phil.). His method of treating the sciences was historical and critical. He gathered into one vast encyclopedia all that was known in his day, and then expressed his own opinions, principally in the form of commentaries on the works of Aristotle. Sometimes, however, he hesitates, and does not express his own opinion, probably because he feared that his theories, which were "advanced" for those times, would excite surprise and occasion unfavourable comment. "Dicta peripateticorum, prout melius potui exposui: nec aliquis in eo potest deprehendere quid ego ipse sentiam in philosophia naturali" (De Animalibus, circa finem). In Augusta Theodosia Drane's excellent work on "Christian Schools and Scholars" (419 sqq.) there are some interesting remarks on "a few scientific views of Albert, which show how much he owed to his own sagacious observation of natural phenomena, and how far he was in advance of his age. . . ." In speaking of the British Isles, he alluded to the commonly received idea that another Island -- Tile, or Thule -- existed in the Western Ocean, uninhabitable by reason of its frightful clime, "but which", he says, has perhaps not yet been visited by man". Albert gives an elaborate demonstration of the sphericity of the earth; and it has been pointed out that his views on this subject led eventually to the discovery of America (cf. Mandonnet, in "Revue Thomiste", I, 1893; 46-64, 200-221).
V. ALBERT AND SCHOLASTIC PHILOSOPHY
More important than Albert's development of the physical sciences was his influence on the study of philosophy and theology. He, more than any one of the great scholastics preceding St. Thomas, gave to Christian philosophy and theology the form and method which, substantially, they retain to this day. In this respect he was the forerunner and master of St. Thomas, who excelled him, however, in many qualities required in a perfect Christian Doctor. In marking out the course which other followed, Albert shared the glory of being a pioneer with Alexander of Hales (d. 1245), whose "Summa Theologiae" was the first written after all the works of Aristotle had become generally known at Paris. Their application of Aristotelean methods and principles to the study of revealed doctrine gave to the world the scholastic system which embodies the reconciliation of reason and Orthodox faith. After the unorthodox Averroes, Albert was the chief commentator on the works of, Aristotle, whose writings he studied most assiduously, and whose principles he adopted, in order to systematize theology, by which was meant a scientific exposition and defence of Christian doctrine. The choice of Aristotle as a master excited strong opposition. Jewish and Arabic commentaries on the works of theStagirite had given rise to so many errors in the eleventh, twelfth and thirteenth centuries that for several years (1210-25) the study of Aristotle's Physics and Metaphysics was forbidden at Paris. Albert, however, knew that Averroes, Abelard, Amalric, and others had drawn false doctrines from the writings of the Philosopher; he knew, moreover, that it would have been impossible to stem the tide of enthusiasm in favour of philosophical studies; and so he resolved to purify the works of Aristotle from Rationalism, Averroism, Pantheism, and other errors, and thus compel pagan philosophy to do service in the cause of revealed truth. In this he followed the canon laid down by St. Augustine (II De Doct. Christ., xl), who declared that truths found in the writings of pagan philosophers were to be adopted by the defenders of the true faith, while their erroneous opinions were to be abandoned, or explained in a Christian sense. (See St. Thomas, Summa Theol., I, Q. lxxxiv, a. 5.) All inferior (natural) sciences should be the servants (ancillae) of Theology, which is the superior and the mistress (ibid., 1 P., tr. 1, quaest. 6). Against the rationalism of Abelard and his followers Albert pointed out the distinction between truths naturally knowable and mysteries (e.g. the Trinity and the Incarnation) which cannot known without revelation (ibid., 1 P., tr. III, quaest. 13). We have seen that he wrote two treatises against Averroism, which destroyed individual immortality and individual responsibility, by teaching that there is but one rational soul for all men. Pantheism was refuted along with Averroism when the true doctrine on Universals, the system known as moderate Realism, was accepted by the scholastic philosophers. This doctrine Albert based upon the Distinction of the universal ante rem (an idea or archetype in the mind of God), in re (existing or capable of existing in many individuals), and post rem (as a concept abstracted by the mind, and compared with the individuals of which it can be predicated). "Universale duobus constituitur, natura, scilicet cui accidit universalitas, et respectu ad multa. qui complet illam in natura universalis" (Met., lib. V, tr. vi, cc. v, vi). A.T. Drane (Mother Raphael, O.S.D.) gives a remarkable explanation of these doctrines (op. cit. 344-429). Though follower of Aristotle, Albert did not neglect Plato. "Scias quod non perficitur homo in philosophia, nisi scientia duarum philosophiarum, Aristotelis et Platonis (Met., lib. I, tr. v, c. xv). It is erroneous to say that he was merely the "Ape" (simius) of Aristotle. In the knowledge of Divine things faith precedes the understanding of Divine truth, authority precedes reason (I Sent., dist. II, a. 10); but in matters that can be naturally known a philosopher should not hold an opinion which he is not prepared to defend by reason ibid., XII; Periherm., 1, I, tr. l, c. i). Logic, according to Albert, was a preparation for philosophy teaching how we should use reason in order to pass from the known to the unknown: "Docens qualiter et per quae devenitur per notum ad ignoti notitiam" (De praedicabilibus, tr. I, c. iv). Philosophy is either contemplative or practical. Contemplative philosophy embraces physics, mathematics, and metaphysics; practical (moral) plilosophy is monastic (for the individual), domestic (for the family), or political (for the state, or society). Excluding physics, now a special study, authors in our times still retain the old scholastic division of philosophy into logic, metaphysics (general and special), and ethics.
VI. ALBERT'S THEOLOGY
In theology Albert occupies a place between Peter Lombard, the Master of the Sentences, and St. Thomas Aquinas. In systematic order, in accuracy and clearness he surpasses the former, but is inferior to his own illustrious disciple. His "Summa Theologiae" marks an advance beyond the custom of his time in the scientific order observed, in the elimination of useless questions, in the limitation of arguments and objections; there still remain, however, many of the impedimenta, hindrances, or stumbling blocks, which St. Thomas considered serious enough to call for a new manual of theology for the use of beginners -- ad eruditionem incipientium, as the Angelic Doctor modestly remarks in the prologue of his immortal "Summa". The mind of the Doctor Universalis was so filled with the knowledge of many things that he could not always adapt his expositions of the truth to the capacity of novices in the science of theology. He trained and directed a pupil who gave the world a concise, clear, and perfect scientific exposition and defence of Christian Doctrine; under God, therefore, we owe to Albertus Magnus the "Summa Theologica" of St. Thomas.
D.J. KENNEDY 
Transcribed by Kevin Cawley

St. Alcmund[[@Headword:St. Alcmund]]

St. Alcmund
Bishop of Hexham; died 781. Though we know practically nothing of the life of St. Alcmund, or Alchmund, it is clear that he was regarded with much veneration at Hexham in Northumberland. The church founded by St. Wilfrid at Hexham became an episcopal see, and Alcmund, succeeding as bishop, in 767, led a life of remarkable piety until his death, 7 September, 781. He was buried beside St. Acca outside the church. About two centuries and a half later, after the country had been laid waste by the Danes, all memory of his tomb seemed to have perished, but the Saint is said to have appeared in a vision to a man of Hexham bidding him toll Alured, or Alfred (Alveredus), sacrist of Durham, to have his body translated. Alured obeyed and, having discovered and exhumed the Saint's remains, stole one of the bones to take back with him to Durham, but it was found that the shrine could not be moved by any strength of man until the bone was restored. In 1154, the church having again been laid waste, the building was restored, and the bones of the Hexham saints, those of Alcmund among the rest, were gathered into one shrine. The whole, however, was finally pillaged and destroyed by the Scots in a border raid, A.D. 1296.
Acta SS., 7 September, III; Stanton, English Menology (London, 1892), 438; Dict. Nat. Biog., s. v.; Dict. Christ. Biog.--Our principal information comes from Simeon of Durham, and Ælred, On the Saints of Hexham, both printed in Rolls Series, and a full account will be found in the Preface and Documents of Raine, Priory of Hexham (Surtees Society, London, 1864-65).
HERBERT THURSTON 
Transcribed by Michael Christensen

St. Aldhelm[[@Headword:St. Aldhelm]]

St. Aldhelm
Abbot of Malmesbury and Bishop of Sherborne, Latin poet and ecclesiastical writer (c. 639-709). Aldhelm, also written Ealdhelm, Ældhelm, Adelelmus, Althelmus, and Adelme, was a kinsman of Ine, King of Wessex, and apparently received his early education at Malmesbury, in Wiltshire, under an Irish Christian teacher named Maildubh. It is curious that Malmesbury, in early documents, is styled both Maildulfsburgh and Ealdhelmsbyrig, so that it is disputed whether the present name is commemorative of Maildubh or Ealdhelm, or, by "contamination," possibly of both (Plummer's "Bede," II, 310). Aldhelm himself attributes his progress in letters to the famous Adrian, a native of Roman Africa, but formerly a monk of Monte Cassino, who came to England in the train of Archbishop Theodore and was made Abbot of St. Augustine's, Canterbury. Seeing, however, that Theodore came to England only in 671, Aldhelm must then have been thirty or forty years of age. The Saxon scholar's turgid style and his partiality for Greek and extravagant terms have been traced with some probability to Adrian's influence (Hahn, "Bonifaz und Lul," p. 14). On returning to settle in Malmesbury our Saint, probably already a monk, seems to have succeeded his former teacher Maildubh, both in the direction of the Malmesbury School, and also as Abbot of the Monastery; but the exact dates given by some of the Saint's biographers cannot be trusted, since they depend upon charters of very doubtful authenticity. As abbot his life was most austere, and it is particularly recorded of him that he was wont to recite the entire Psalter standing up to his neck in ice-cold water. Under his rule the Abbey of Malmesbury prospered greatly, other monasteries were founded from it, and a chapel (ecclesiola), dedicated to St. Lawrence, built by Aldhelm in the village of Bradford-on-Avon, is standing to this day. (A. Freeman, "Academy," 1886, XXX, 154.) During the pontificate of Pope Sergius (687-701), the Saint visited Rome, and is said to have brought back from the Pope a privilege of exemption for his monastery. Unfortunately, however, the document which in the twelfth century passed for the Bull of Pope Sergius is undoubtedly spurious. At the request of a synod, held in Wessex, Aldhelm wrote a letter to the Britons of Devon and Cornwall upon the Paschal question, by which many of them are said to have been brought back to unity. In the year 705 Hedda, Bishop of the West Saxons, died, and, his diocese being divided, the western portion was assigned to Aldhelm, who reluctantly became the first Bishop of Sherborne. His episcopate was short in duration. Some of the stone-work of a church he built at Sherborne still remains. He died at Doulting (Somerset), in 709. His body was conveyed to Malmesbury, a distance of fifty miles, and crosses were erected along the way at each halting place where his remains rested for the night. Many miracles were attributed to the Saint both before and after his death. His feast was on May the 25th, and in 857 King Ethelwulf erected a magnificent silver shrine at Malmesbury in his honour.
"Aldhelm was the first Englishman who cultivated classical learning with any success, and the first of whom any literary remains are preserved" (Stubbs). Both from Ireland and from the Continent men wrote to ask him questions on points of learning. His chief prose work is a treatise, "De laude virginitatis" ("In praise of virginity"), preserved to us in a large number of manuscripts, some as early as the eighth century. This treatise, in imitation of Sedulius, Aldhelm afterwards versified. The metrical version is also still extant, and Ehwald has recently shown that it forms one piece with another poem, "De octo principalibus vitiis" (On the eight deadly sins"). The prose treatise on virginity was dedicated to the Abbess and nuns of Barking, a community which seems to have included more than one of the Saint's own relatives. Besides the tractate on the Paschal controversy already mentioned, several other letters of Aldhelm are preserved. One of these, addressed to Acircius, i.e. Ealdfrith, King of Northumbria, is a work of importance on the laws of prosody. To illustrate the rules laid down, the writer incorporates in his treatise a large collection of metrical Latin riddles. A few shorter extant poems are interesting, like all Aldhelm's writings, for the light which they throw upon religious thought in England at the close of the seventh century. We are struck by the writer's earnest devotion to the Mother of God, by the veneration paid to the saints, and notably to St. Peter, "the key-bearer," by the importance attached to the holy sacrifice of the Mass, and to prayer for the dead, and by the esteem in which he held the monastic profession. Aldhelm's vocabulary is very extravagant, and his style artificial and involved. His latinity might perhaps appear to more advantage if it were critically edited. An authoritative edition of his works is much needed. To this day, on account of the misinterpretation of two lines which really refer to Our Blessed Lady, his poem on virginity is still printed as if it were dedicated to a certain Abbess Maxima. Aldhelm also composed poetry in his native tongue, but of this no specimen survives. The best edition of Aldhelm's works, though very unsatisfactory, is that of Dr. Giles (Oxford, 1844). It has been reprinted in Migne (P.L., LXXXIX, 83 sqq.). Some of his letters have been edited among those of St. Boniface in the "Monumenta Germaniae" (Epist. Aevi Merovingici, I).
ABBOT FARICIUS in an eleventh-century biography [Acta SS., May (VI)]; WILLIAM OF MALMESBURY, Gesta Pontificum, V; WILDMAN, Life of St. Ealdhelm (London, 1905); BROWNE, St. Aldhelm (London, 1903); LINGARD, Anglo-Saxon Church; MONTALEMBERT, The Monks of the West (tr.), V; HUNT in Dict. of Nat. Biog.; STUBBS in Dict. of Christ. Biog.; BIRON in Dict. de theol. cath.; BONHOFF, Aldhelm von Malmesbury (Dresden, 1894); SANDYS, A History of Classical Scholarship (Cambridge, 1903), 430; MANITIUS, Geschichte der christlich-lateinischen Poesie (Stuttgart, 1891), 489-496; Sitzungsberichte Akad. Wien. Phil. Hist. cl. CXII, 536-634; EBERT, Geschichte der Litteratur des M. A. (2d ed., Leipzig, 1889), I, 623-634; TRAUBE, Karolingischen Dichtungen (Berlin, 1888); Sitzungsberichte des Bayer. Akad. phil. philolog. cl. (Munich, 1900), 477; EHWALD, Aldhelm's Gedicht de Virginitate (Gotha, 1904); bibliography in CHEVALIER'S Repertoire, etc., Bio-Bibliogr. (2d ed., Paris, 1905), 45, 46.
HERBERT THURSTON 
Transcribed by Laura Ouellette

St. Aldric[[@Headword:St. Aldric]]

St. Aldric
Bishop of Le Mans in the time of Louis le Debonnaire, born c. 800; died at Le Mans, 7 January, 856. As a youth he lived in the court of Charlemagne, at Aix la Chapelle, as well as in that of his son and successor Louis. By both monarchs he was highly esteemed, but when only twenty-one, he withdrew to Metz and became a priest, only to be recalled to court by Louis, who took him as the guide of his conscience. Nine years after his ordination he was made Bishop of Le Mans, and, besides being conspicuous for the most exalted virtue, was distinguished by his civic spirit in constructing aqueducts, as well as for building churches, restoring monasteries, ransoming captives, etc. In the civil wars that followed the death of Louis, his fidelity to Charles the Bald resulted in his expulsion from his see, and he withdrew to Rome. Gregory IV reinstated him. With the Bishop of Paris, Erchenrad, he, as a deputy of the Council of Aix la Chapelle, visited Pepin, who was then King of Aquitaine, and persuaded him to cause all the possessions of the Church which had been seized by those of his party to be restored. We find him during his lifetime taking part in the Councils of Paris and Tours. His episcopate lasted twenty-four years.
Acta SS., I, January; BUTLER, Lives of the Saints, 7 January.
T.J. CAMPBELL 
Transcribed by Laura Ouellette

St. Alexander (of Alexandria)[[@Headword:St. Alexander (of Alexandria)]]

St. Alexander
Patriarch of Alexandria, date of birth uncertain; died 17 April, 326. He is, apart from his own greatness, prominent by the fact that his appointment to the patriarchial see excluded the heresiarch Arius from that post. Arius had begun to teach his heresies in 300 when Peter, by whom he was excommunicated, was Patriarch. He was reinstated by Achillas, the successor of Peter and then began to scheme to be made a bishop. When Achillas died Alexander was elected, and after that Arius threw off all disguise. Alexander was particularly obnoxious to him, although so tolerant at first of the errors of Arius that the clergy nearly revolted. Finally the heresy was condemned in a council held in Alexandria, and later on, as is well known, in the general Council of Nicaea, whose Acts Alexander is credited with having drawn up. An additional merit of this great man is that during his priesthood he passed through the bloody persecutions of Galerius, Maximinus, and others. It was while his predecessor Peter was in prison, waiting for martyrdom, that he and Achillas succeeded in reaching the pontiff, and interceded for the reinstatement of Arius, which Peter absolutely refused declaring that Arius was doomed to perdition. The refusal evidently had little effect, for when Achillas succeeded Peter, Arius was made a priest; and when in turn Alexander came to the see, the heretic was still tolerated. It is worth recording that the great Athanasius succeeded Alexander, the dying pontiff compelling the future doctor of the Church to accept the post. Alexander is described as "a man held in the highest honour by the people and clergy, magnificent, liberal, eloquent, just, a lover of God and man, devoted to the poor, good and sweet to all, so mortified that he never broke his fast while the sun was in the heavens." His feast is kept on 17 April.
T.J. CAMPBELL 
Transcribed by Joseph P. Thomas

St. Alexander (Of Cappadocia and Jerusalem)[[@Headword:St. Alexander (Of Cappadocia and Jerusalem)]]

St. Alexander
St. Alexander, who died in chains after cruel torments in the persecution of Decius, was first Bishop of Cappadocia, and was afterwards associated as coadjutor with the Bishop of Jerusalem, who was then 116 years old. This association came about as follows: Alexander had been imprisoned for his faith in the time of Alexander Severus and on being released came to Jerusalem, where he was compelled by the aged bishop to remain, and assist him in the government of that see. This arrangement, however, was entered into with the consent of all the bishops of Palestine. It was Alexander who permitted Origen, although only a layman, to speak in the churches. For this concession he was taken to task, but he defended himself by examples of other permissions of the same kind given even to Origen himself elsewhere, although then quite young. Butler says that they had studied together on the great Christian school of Alexandria. Alexander ordained him a priest. Especial praise is given to Alexander for the library he built at Jerusalem. Finally, in spite of his years, he, with several other bishops, was carried off a prisoner to Caesarea, and as the historians say, "the glory of his white hairs and great sanctity formed a double crown for him in captivity". He suffered many tortures, but survived them all. When the wild beasts were brought to devour him, some licked his feet, and others their impress on the sand of the arena. Worn out by his sufferings he died in prison. This was in the year 251. His feast is kept by the Latins on 18 March, by the Greeks, 22 December.
T.J. CAMPBELL 
Transcribed by Joseph P. Thomas

St. Alexander (Of Comana)[[@Headword:St. Alexander (Of Comana)]]

St. Alexander
St. Alexander, known as "The charcoal burner", was Bishop of Comana, in Pontus. Whether he was the first to occupy that see is open to discussion. The Bollandists have also a long paper as to the exact location of Comana as there were several plates of that name, but decide for Pontus, near Neo-Caesarea. The curious name of the saint comes from the fact that he had, out of humility, taken up the work of burning charcoal, so as to escape worldly honours. He is called a philosopher, but it is not certain that the term is to be taken literally. His philosophy consisted rather in his preference of heavenly to earthly things. The discovery of his virtues was due to the very contempt with which he had been regarded. St. Gregory Thaumaturgus had been asked to come to Comana to help select a bishop for that place. As he rejected all the candidates, someone in derision suggested that he might accept Alexander, the charcoal-burner. Gregory took the suggestion seriously, summoned Alexander, and found that he had to do with a saint and a man of great capabilities. Alexander was made bishop of the see, administered it with remarkable wisdom and ultimately gave up his life for the Faith, being burned to death in the persecution of Decius. The vagueness of the information we have about him comes from the fact that his name is not found in any of the old Greek or Roman calendars. He would have been absolutely unknown were it not for a discourse pronounced by St. Gregory of Nyssa, on the life of St. Gregory Thaumaturgus, in which the election of Alexander is incidentally descrlbed. In the modern Roman Martyrology his name occurs, and he is described as a "philosophus disertissimus." His feast is kept on 11 August.
T.J. CAMPBELL 
Transcribed by Joseph P. Thomas

St. Alexius[[@Headword:St. Alexius]]

St. Alexius
CONFESSOR.
According to the most recent researches he was an Eastern saint whose veneration was transplanted from the Byzantine empire to Rome, whence it spread rapidly throughout western Christendom. Together with the name and veneration of the Saint, his legend was made known to Rome and the West by means of Latin versions and recensions based on the form current in the Byzantine Orient. This process was facilitated by the fact that according to the earlier Syriac legend of the Saint, the "Man of God," of Edessa (identical with St. Alexius) was a native of Rome. The Greek legend, which antedates the ninth century and is the basis of all later versions, makes Alexius the son of a distinguished Roman named Euphemianus. The night of his marriage he secretly left his father's house and journeyed to Edessa in the Syrian Orient where, for seventeen years, he led the life of a pious ascetic. As the fame of his sanctity grew, he left Edessa and returned to Rome, where, for seventeen years, he dwelt as a beggar under the stairs of his father's palace, unknown to his father or wife. After his death, assigned to the year 417, a document was found on his body, in which he revealed his identity. He was forthwith honoured as a saint and his father's house was converted into a church placed under the patronage of Alexius. In this expanded form the legend is first found in a hymn (canon) of the Greek hymnographer Josephus (d. 883). It also occurs in a Syrian biography of Alexius, written not later than the ninth century, and which presupposes the existence of a Greek life of the Saint. The latter is in turn based on an earlier Syriac legend (referred to above), composed at Edessa between 450 and 475. Although in this latter document the name of Alexius is not mentioned, he is manifestly the same as the "Man of God" of whom this earlier Syriac legend relates that he lived in Edessa during the episcopate of Bishop Rabula (412-435) as a poor beggar, and solicited alms at the church door. These he divided among the rest of the poor, after reserving barely enough for the absolute necessities of life. He died in the hospital and was buried in the common grave of the poor. Before his death, however, he revealed to one of the church servants that he was the only son of distinguished Roman parents. After the Saint's death, the servant told this to the Bishop. Thereupon the grave was opened, but only his pauper's rags were now found therein. How far this account is based on historical tradition is hard to determine. Perhaps the only basis for the story is the fact that a certain pious ascetic at Edessa lived the life of a beggar and was later venerated as a saint. In addition to this earlier Syriac legend, the Greek author of the later biography of St. Alexius, which we have mentioned above as having been written before the ninth century, probably had in mind also the events related in the life of St. John Calybata, a young Roman patrician, concerning whom a similar story is told. In the West we find no trace of the name Alexius in any martyrology or other liturgical book previous to the end of the tenth century; he seems to have been completely unknown. He first appears in connection with St. Boniface as titular saint of a church on the Aventine at Rome. On the site now occupied by the church of Sant' Alessio there was at one time a diaconia, i.e. an establishment for the care of the poor of the Roman Church. Connected with this was a church which by the eighth century had been in existence for some time and was dedicated to St. Boniface. In 972 Pope Benedict VII transferred the almost abandoned church to the exiled Greek metropolitan, Sergius of Damascus. The latter erected beside the church a monastery for Greek and Latin monks, soon made famous for the austere life of its inmates. To the name of St. Boniface was now added that of St. Alexius as titular saint of the church and monastery. It is evidently Sergius and his monks who brought to Rome the veneration of St. Alexius. The Oriental Saint, according to his legend a native of Rome, was soon very popular with the folk of that city. Among the frescoes executed towards the end of the eleventh century in the Roman basilica of St. Clement (now the lower church of San Clemente) are very interesting representations of events in the life of St. Alexius. His feast is observed on the 17th of July, in the West; in the East, on the 17th of March. The church of Sts. Alexius and Boniface on the Aventine has been renovated in modern times but several medieval monuments are still preserved there. Among them the visitor is shown the alleged stairs of the house of Euphemianus under which Alexius is said to have lived.
Acta SS., July, IV, 238 sqq.; Analecta Bollandiana, XIX, 241 sqq. (1900); DUCHESNE, Les legendes chretiennes de l"Aventin; Notes sur la topographie de Rome au moyen-age, N. VII, in Melanges d'archeol. et d'hist., X, 234 sqq. (1890); AMIAND, La legende Syriaque de S. Alexis, l'Homme de Dieu (Paris, 1899); KONRAD VON WURZBURG, Das Leben des hl. Alexius (Berlin, 1898); MASSMANN, St. Alexius Leben (Quedlinburg and Leipzig, 1843); NERINIUS, De templo et coenobio Sanctorum Bonifatii et Alexii (Rome, 1752); BUTLER, Lives, 17 July.
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St. Alfrida[[@Headword:St. Alfrida]]

St. Alfrida
Virgin, and recluse, c. 795. This saint, whose name is variously written Elfthritha, Ælfleda, Æfthryth, Alfritha, Etheldreda, etc., was a daughter of King Offa of Mercia. According to a late and not very trustworthy legend she was betrothed to St. Ethelbert, King of the East Angles, but when he came to the court of Offa to claim her, he was treacherously murdered by the contrivance of Cynethritha, Offa's queen. After this Alfrida retired to the marshes of Crowland, where she was built into a cell and lived as a recluse to the end of her days. It is impossible not to suspect the existence of some confusion with Ælfleda, another daughter of Offa, whose husband was also murdered by treachery.
Acta SS., 2 August; STUBBS in Dict. Christ. Biog., II, 82, s.v. Elfthritha; ibid., 215 s.v. Ethelbert; DUNBAR, Dict. of Sainted Women, I, 44; STANTON, Menology, 221. For BROMPTON'S account see the BOLLANDISTS and the works of GIRALDUS CAMBRENSIS, III, 411-420.
HERBERT THURSTON 
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St. Alfwold[[@Headword:St. Alfwold]]

St. Alfwold
Bishop of Sherborne, in Dorsetshire; d. 1058. Alfwold, or Ælfwold, is a rather obscure English saint of whom we know little beside the few details preserved by William of Malmesbury (Gest. Pont., Bk. II, § 83). Alfwold had been a monk of Winchester, and was consecrated Bishop of Sherborne in 1045, succeeding his own brother Brightwy. He gave great edification by the frugality of his way of life, which was in marked contrast to the riotous banquetings which the example of the Danish monarchs had rendered popular at that epoch. he was very devout to St. Swithun, his old patron of Winchester, and also to St. Cuthbert, to whose shrine at Durham he made a pilgrimage. He died while singing the antiphon of St. Cuthbert. He was , strictly speaking , the last Bishop of Sherborne, for after his death the see of Sherborne was united to that of Ramsbury.
Acta SS., 25 March, III; STANTON, English Menology (London, 1892), 134.
HERBERT THURSTON 
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St. Alnoth[[@Headword:St. Alnoth]]

St. Alnoth
Hermit and martyr; died c. 700. We know very little of St. Alnoth. Neither does he appear to possess any proper day. He is mentioned in Jocelyn's life of St. Werburg as a pious neatherd at Weedon who bore with great patience the ill-treatment of the bailiff placed over him, and who afterwards became a hermit in a very lonely spot, where he was eventually murdered by two robbers. On this ground he was honoured as a martyr; and there was some concourse of pilgrims to his tomb at Stow near Bugbrook in Northamptonshire.
Acta SS., 27 February, III; STANTON, Menology (London, 1892), 565; BARING-GOULD, Lives of Saints (London, 1894), II, 48.
HERBERT THURSTON 
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St. Aloysius Gonzaga[[@Headword:St. Aloysius Gonzaga]]

St. Aloysius Gonzaga
Born in the castle of Castiglione, 9 March, 1568; died 21 June, 1591. At eight he was placed in the court of Francesco de'Medici in Florence, where he remained for two years, going then to Mantua. At Brescia, when he was twelve, he came under the spiritual guidance of St. Charles Borromeo, and from him received First Communion. In 1581 he went with his father to Spain, and he and his brother were made pages of James, the son of Philip II. While there he formed the resolution of becoming a Jesuit, though he first thought of joining the Discalced Carmelites. He returned to Italy in 1584 after the death of the Infanta, and after much difficulty in securing his father's consent, renounced his heritage in favour of his brother, 2 November, 1585, a proceeding which required the approval of the emperor, as Castiglione was a fief of the empire. He presented himself to Father Claudius Acquaviva, who was then General of the Society, 25 November, 1585. Before the end of his novitiate, he passed a brilliant public act in philosophy, having made his philosophical and also his mathematical studies before his entrance. He had in fact distinguished himself, when in Spain, by a public examination not only in philosophy, but also in theology, at the University of Alcalá. He made his vows 25 November, 1587. Immediately after, he began his theological studies. Among his professors were Fathers Vasquez and Azor. In 1591 when in his fourth year of theology a famine and pestilence broke out in Italy. Though in delicate health, he devoted himself to the care of the sick, but on March 3 he fell ill and died 21 June, 1591. He was beatified by Gregory XV in 1621 and canonized by Benedict XIII in 1726. His remains are in the church of St. Ignazio in Rome in a magnificent urn of lapis lazuli wreathed with festoons of silver. The altar has for its centerpiece a large marble relief of the Saint by Le Gros.
J. F. X. O'CONOR 
Transcribed by Dave Ofstead

St. Alphonsus Liguori[[@Headword:St. Alphonsus Liguori]]

St. Alphonsus Liguori
Born at Marianella, near Naples, 27 September, 1696; died at Nocera de' Pagani, 1 August, 1787. The eighteenth century was not an age remarkable for depth of spiritual life, yet it produced three of the greatest missionaries of the Church, St. Leonard of Port Maurice, St. Paul of the Cross, and St. Alphonsus Liguori. Alphonsus Mary Antony John Cosmas Damian Michael Gaspard de' Liguori was born in his father's country house at Marianella near Naples, on Tuesday, 27 September, 1696. He was baptized two days later in the church of Our Lady of the Virgins, in Naples. The family was an old and noble one, though the branch to which the Saint belonged had become somewhat impoverished. Alphonsus's father, Don Joseph de' Liguori was a naval officer and Captain of the Royal Galleys. The Saint's mother was of Spanish descent, and if, as there can be little doubt, race is an element in individual character, we may see in Alphonsus's Spanish blood some explanation of the enormous tenacity of purpose which distinguished him from his earliest years. "I know his obstinacy", his father said of him as a young man; "when he once makes up his mind he is inflexible". Not many details have come down to us of Alphonsus's childhood. He was the eldest of seven children and the hope of his house. The boy was bright and quick beyond his years, and made great progress in all kinds of learning. In addition his father made him practice the harpsichord for three hours a day, and at the age of thirteen he played with the perfection of a master. Riding and fencing were his recreations, and an evening game of cards; he tells us that he was debarred from being a good shot by his bad sight. In early manhood he became very fond of the opera, but only that he might listen to the music, for when the curtain went up he took his glasses off, so as not to see the players distinctly. The Neapolitan stage at this time was in a good state, but the Saint had from his earliest years an ascetic repugnance to theatres, a repugnance which he never lost. The childish fault for which he most reproached himself in after-life was resisting his father too strongly when he was told to take part in a drawing-room play. Alphonsus was not sent to school but was educated by tutors under his father's eye. At the age of sixteen, on 21 January, 1713, he took his degree as Doctor of Laws, although twenty was the age fixed by the statutes. He said himself that he was so small at the time as to be almost buried in his doctor's gown and that all the spectators laughed. Soon after this the boy began his studies for the Bar, and about the age of nineteen practised his profession in the courts. In the eight years of his career as advocate, years crowded with work, he is said never to have lost a case. Even if there be some exaggeration in this, for it is not in an advocate's power always to be on the winning side, the tradition shows that he was extraordinarily able and successful. In fact, despite his youth, he seems at the age of twenty-seven to have been one of the leaders of the Neapolitan Bar.
Alphonsus, like so many saints, had an excellent father and a saintly mother. Don Joseph de' Liguori had his faults. He was somewhat worldly and ambitious, at any rate for his son, and was rough tempered when opposed. But he was a man of genuine faith and piety and stainless life, and he meant his son to be the same. Even when taking him into society in order to arrange a good marriage for him, he wished Alphonsus to put God first, and every year father and son would make a retreat together in some religious house. Alphonsus, assisted by divine grace, did not disappoint his father's care. A pure and modest boyhood passed into a manhood without reproach. A companion, Balthasar Cito, who afterwards became a distinguished judge, was asked in later years if Alphonsus had ever shown signs of levity in his youth. He answered emphatically: "Never! It would be a sacrilege to say otherwise." The Saint's confessor declared that he preserved his baptismal innocence till death. Still there was a time of danger.
There can be little doubt but that the young Alphonsus with his high spirits and strong character was ardently attached to his profession, and on the way to be spoilt by the success and popularity which it brought. About the year 1722, when he was twenty-six years old, he began to go constantly into society, to neglect prayer and the practices of piety which had been an integral part of his life, and to take pleasure in the attention with which he was everywhere received.
"Banquets, entertainments, theatres," he wrote later on--"these are the pleasures of the world, but pleasures which are filled with the bitterness of gall and sharp thorns. Believe me who have experienced it, and now weep over it." In all this there was no serious sin, but there was no high sanctity either, and God, Who wished His servant to be a saint and a great saint, was now to make him take the road to Damascus. In 1723 there was a lawsuit in the courts between a Neapolitan nobleman, whose name has not come down to us, and the Grand Duke of Tuscany, in which property valued at 500,000 ducats, that to say, $500,000 or 100,000 pounds, was at stake. Alphonsus was one of the leading counsel; we do not know on which side. When the day came the future Saint made a brilliant opening speech and sat down confident of victory. But before he called a witness the opposing counsel said to him in chilling tones: "Your arguments are wasted breath. You have overlooked a document which destroys your whole case." "What document is that?" said Alphonsus somewhat piqued. "Let us have it." A piece of evidence was handed to him which he had read and re-read many times, but always in a sense the exact contrary of that which he now saw it to have. The poor advocate turned pale. He remained thunderstruck for a moment; then said in a broken voice: "You are right. I have been mistaken. This document gives you the case." In vain those around him and even the judge on the bench tried to console him. He was crushed to the earth. He thought his mistake would be ascribed not to oversight but to deliberate deceit. He felt as if his career was ruined, and left the court almost beside himself, saying: "World, I know you now. Courts, you shall never see me more." For three days he refused all food. Then the storm subsided, and he began to see that his humiliation had been sent him by God to break down his pride and wean him from the world. Confident that some special sacrifice was required of him, though he did not yet know what, he did not return to his profession, but spent his days in prayer, seeking to know God's will. After a short interval--we do not know exactly how long--the answer came. On 28 August, 1723, the young advocate had gone to perform a favourite act of charity by visiting the sick in the Hospital for Incurables. Suddenly he found himself surrounded by a mysterious light; the house seemed to rock, and an interior voice said: "Leave the world and give thyself to Me." This occurred twice. Alphonsus left the Hospital and went to the church of the Redemption of Captives. Here he laid his sword before the statue of Our Lady, and made a solemn resolution to enter the ecclesiastical state, and furthermore to offer himself as a novice to the Fathers of the Oratory. He knew that trials were before him. His father, already displeased at the failure of two plans for his son's marriage, and exasperated at Alphonsus's present neglect of his profession, was likely to offer a strenuous opposition to his leaving the world. So indeed it proved. He had to endure a real persecution for two months. In the end a compromise was arrived at. Don Joseph agreed to allow his son to become a priest, provided he would give up his proposal joining the Oratory, and would continue to live at home. To this Alphonsus by the advice of his director, Father Thomas Pagano, himself an Oratorian, agreed. Thus was he left free for his real work, the founding of a new religious congregation. On 23 October of the same year, 1723, the Saint put on the clerical dress. In September of the next year he received the tonsure and soon after joined the association of missionary secular priests called the "Neapolitan Propaganda", membership of which did not entail residence in common. In December, 1724, he received minor orders, and the subdiaconate in September, 1725. On 6 April, 1726, he was ordained deacon, and soon after preached his first sermon. On 21 December of the same year, at the age of thirty, he was ordained priest. For six years he laboured in and around Naples, giving missions for the Propaganda and preaching to the lazzaroni of the capital. With the aid of two laymen, Peter Barbarese, a schoolmaster, and Nardone, an old soldier, both of whom he converted from an evil life, he enrolled thousands of lazzaroni in a sort of confraternity called the "Association of the Chapels", which exists to this day. Then God called him to his life work.
In April 1729, the Apostle of China, Matthew Ripa, founded a missionary college in Naples, which became known colloquially as the "Chinese College". A few months later Alphonsus left his father's house and went to live with Ripa, without, however, becoming a member of his society. In his new abode he met a friend of his host's, Father Thomas Falcoia, of the Congregation of the "Pii Operarii" (Pious Workers), and formed with him the great friendship of his life. There was a considerable difference in age between the two men, for Falcoia, born in 1663, was now sixty-six, and Alphonsus only thirty-three, but the old priest and the young had kindred souls. Many years before, in Rome, Falcoia had been shown a vision of a new religious family of men and women whose particular aim should be the perfect imitation of the virtues of Our Lord. He had even tried to form a branch of the Institute by uniting twelve priests in a common life at Tarentum, but the community soon broke up. In 1719, together with a Father Filangieri, also one of the "Pii Operarii", he had refounded a Conservatorium of religious women at Scala on the mountains behind Amalfi. But as he drew up a rule for them, formed from that of the Visitation nuns, he does not seem to have had any clear idea of establishing the new institute of his vision. God, however, intended the new institute to begin with these nuns of Scala. In 1724, soon after Alphonsus left the world, a postulant, Julia Crostarosa, born in Naples on 31 October, 1696, and hence almost the same age as the Saint, entered the convent of Scala. She became known in religion as Sister Maria Celeste. In 1725, while still a novice, she had a series of visions in which she saw a new order (apparently of nuns only) similar to that revealed to Falcoia many years before. Even its Rule was made known to her. She was told to write it down and show it to the director of the convent, that is to Falcoia himself. While affecting to treat the novice with severity and to take no notice of her visions, the director was surprised to find that the Rule which she had written down was a realization of what had been so long in his mind. He submitted the new Rule to a number of theologians, who approved of it, and said it might be adopted in the convent of Scala, provided the community would accept it. But when the question was put to the community, opposition began. Most were in favour of accepting, but the superior objected and appealed to Filangieri, Falcoia's colleague in establishing the convent, and now, as General of the "Pii Operarii", his superior. Filangieri forbade any change of rule and removed Falcoia from all communication with the convent. Matters remained thus for some years. About 1729, however, Filangieri died, and on 8 October, 1730, Falcoia was consecrated Bishop of Castellamare. He was now free, subject to the approval of the Bishop of Scala, to act with regard to the convent as he thought best. It happened that Alphonsus, ill and overworked, had gone with some companions to Scala in the early summer of 1730. Unable to be idle, he had preached to the goatherds of the mountains with such success that Nicolas Guerriero, Bishop of Scala, begged him to return and give a retreat in his cathedral.
Falcoia, hearing of this, begged his friend to give a retreat to the nuns of his Conservatorium at the same time. Alphonsus agreed to both requests and set out with his two friends, John Mazzini and Vincent Mannarini, in September, 1730. The result of the retreat to the nuns was that the young priest, who before had been prejudiced by reports in Naples against the proposed new Rule, became its firm supporter, and even obtained permission from the Bishop of Scala for the change. In 1731, the convent unanimously adopted the new Rule, together with a habit of red and blue, the traditional colours of Our Lord's own dress. One branch of the new Institute seen by Falcoia in vision was thus established. The other was not to be long delayed. No doubt Thomas Falcoia had for some time hoped that the ardent young priest, who was so devoted to him, might, under his direction, be the founder of the new Order he had at heart. a fresh vision of Sister Maria Celeste seemed to show that such was the will of God. On 3 October, 1731, the eve of the feast of St. Francis, she saw Our Lord with St. Francis on His right hand and a priest on His left. A voice said "This is he whom I have chosen to be head of My Institute, the Prefect General of a new Congregation of men who shall work for My glory." The priest was Alphonsus. Soon after, Falcoia made known to the latter his vocation to leave Naples and establish an order of missionaries at Scala, who should work above all for the neglected goatherds of the mountains. A year of trouble and anxiety followed.
The Superior of the Propaganda and even Falcoia's friend, Matthew Ripa, opposed the project with all their might. But Alphonsus's director, Father Pagano; Father Fiorillo, a great Dominican preacher; Father Manulio, Provincial of the Jesuits; and Vincent Cutica, Superior of the Vincentians, supported the young priest, and, 9 November, 1732, the "Congregation of the Most Holy Redeemer", or as it was called for seventeen years, "of the Most Holy Saviour", was begun in a little hospice belonging to the nuns of Scala. Though St. Alphonsus was founder and de facto head of the Institute, its general direction in the beginning, as well as the direction of Alphonsus's conscience, was undertaken by the Bishop of Castellamare and it was not till the latter's death, 20 April, 1743, that a general chapter was held and the Saint was formally elected Superior-General. In fact, in the beginning, the young priest in his humility would not be Superior even of the house, judging one of his companions, John Baptist Donato, better fitted for the post because he had already had some experience of community life in another institute.
The early years, following the founding of the new order, were not promising. Dissensions arose, the Saint's former friend and chief companion, Vincent Mannarini, opposing him and Falcoia in everything. On 1 April, 1733, all the companions of Alphonsus except one lay brother, Vitus Curtius, abandoned him, and founded the Congregation of the Blessed Sacrament, which, confined to the Kingdom of Naples, was extinguished in 1860 by the Italian Revolution. The dissensions even spread to the nuns, and Sister Maria Celeste herself left Scala and founded a convent at Foggia, where she died in the odour of sanctity, 14 September, 1755. She was declared Venerable 11 August, 1901. Alphonsus, however, stood firm; soon other companions arrived, and though Scala itself was given up by the Fathers in 1738, by 1746 the new Congregation had four houses at Nocera de' Pagani, Ciorani, Iliceto (now Deliceto), and Caposele, all in the Kingdom of Naples. In 1749, the Rule and Institute of men were approved by Pope Benedict XIV, and in 1750, the Rule and Institute of the nuns. Alphonsus was lawyer, founder, religious superior, bishop, theologian, and mystic, but he was above all a missionary, and no true biography of the Saint will neglect to give this due prominence. From 1726 to 1752, first as a member of the Neapolitan "Propaganda", and then as a leader of his own Fathers, he traversed the provinces of Naples for the greater part of each year giving missions even in the smallest villages and saving many souls. a special feature of his method was the return of the missionaries, after an interval of some months, to the scene of their labours to consolidate their work by what was called the "renewal of a mission."
After 1752 Alphonsus gave fewer missions. His infirmities were increasing, and he was occupied a good deal with his writings. His promotion to the episcopate in 1762 led to a renewal of his missionary activity, but in a slightly different form. The Saint had four houses, but during his lifetime it not only became impossible in the Kingdom of Naples to get any more, but even the barest toleration for those he had could scarcely be obtained. The cause of this was "regalism", the omnipotence of kings even in matters spiritual, which was the system of government in Naples as in all the Bourbon States. The immediate author of what was practically a lifelong persecution of the Saint was the Marquis Tanucci, who entered Naples in 1734. Naples had been part of the dominions of Spain since 1503, but in 1708 when Alphonsus was twelve years old, it was conquered by Austria during the war of the Spanish Succession. In 1734, however, it was reconquered by Don Carlos, the young Duke of Parma, great-grandson of Louis XIV, and the independent Bourbon Kingdom of the Two Sicilies was established. With Don Carlos, or as he is generally called, Charles III, from his later title as King of Spain, came the lawyer, Bernard Tanucci, who governed Naples as Prime Minister and regent for the next forty-two years. This was to be a momentous revolution for Alphonsus. Had it happened a few years later, the new Government might have found the Redemptorist Congregation already authorized, and as Tanucci's anti-clerical policy rather showed itself in forbidding new Orders than, with the exception of the Society of Jesus, in suppressing old ones, the Saint might have been free to develop his work in comparative peace. As it was, he was refused the royal exequatur to the Brief of Benedict XIV, and State recognition of his Institute as a religious congregation till the day of his death. There were whole years, indeed, in which the Institute seemed on the verge of summary suppression. The suffering which this brought on Alphonsus, with his sensitive and high-strung disposition, was very great, besides what was worse, the relaxation of discipline and loss of vocations which it caused in the Order itself. Alphonsus, however, was unflagging in his efforts with the Court. It may be he was even too anxious, and on one occasion when he was over-whelmed by a fresh refusal, his friend the Marquis Brancone, Minister for Ecclesiastical Affairs and a man of deep piety, said to him gently: "It would seem as if you placed all your trust here below"; on which the Saint recovered his peace of mind. A final attempt to gain the royal approval, which seemed as if at last it had been successful, led to the crowning sorrow of Alphonsus's life: the division and apparent ruin of his Congregation and the displeasure of the Holy See. This was in 1780, when Alphonsus was eighty-three years old. But, before relating the episode of the "Regolamento", as it is called, we must speak of the period of the Saint's episcopate which intervened.
In the year 1747, King Charles of Naples wished to make Alphonsus Archbishop of Palermo, and it was only by the most earnest entreaties that he was able to escape. In 1762, there was no escape and he was constrained by formal obedience to the Pope to accept the Bishopric of St. Agatha of the Goths, a very small Neapolitan diocese lying a few miles off the road from Naples to Capua. Here with 30,000 uninstructed people, 400 mostly indifferent and sometimes scandalous secular clergy, and seventeen more or less relaxed religious houses to look after, in a field so overgrown with weeds that they seemed the only crop, he wept and prayed and spent days and nights in unremitting labour for thirteen years. More than once he faced assassination unmoved. In a riot which took place during the terrible famine that fell upon Southern Italy in 1764, he saved the life of the syndic of St. Agatha by offering his own to the mob. He fed the poor, instructed the ignorant, reorganized his seminary, reformed his convents, created a new spirit in his clergy, banished scandalous noblemen and women of evil life with equal impartiality, brought the study of theology and especially of moral theology into honour, and all the time was begging pope after pope to let him resign his office because he was doing nothing for his diocese. To all his administrative work we must add his continual literary labours, his many hours of daily prayer, his terrible austerities, and a stress of illness which made his life a martyrdom.
Eight times during his long life, without counting his last sickness, the Saint received the sacraments of the dying, but the worst of all his illnesses was a terrible attack of rheumatic fever during his episcopate, an attack which lasted from May, 1768, to June, 1769, and left him paralyzed to the end of his days. It was this which gave St. Alphonsus the bent head which we notice in the portraits of him. So bent was it in the beginning, that the pressure of his chin produced a dangerous wound in the chest. Although the doctors succeeded in straightening the neck a little, the Saint for the rest of his life had to drink at meals through a tube. He could never have said Mass again had not an Augustinian prior shown him how to support himself on a chair so that with the assistance of an acolyte he could raise the chalice to his lips. But in spite of his infirmities both Clement XIII (1758-69) and Clement XIV (1769-74) obliged Alphonsus to remain at his post. In February, 1775, however, Pius VI was elected Pope, and the following May he permitted the Saint to resign his see.
Alphonsus returned to his little cell at Nocera in July, 1775, to prepare, as he thought, for a speedy and happy death. Twelve years, however, still separated him from his reward, years for the most part not of peace but of greater afflictions than any which had yet befallen him. By 1777, the Saint, in addition to four houses in Naples and one in Sicily, had four others at Scifelli, Frosinone, St. Angelo a Cupclo, and Beneventum, in the States of the Church. In case things became hopeless in Naples, he looked to these houses to maintain the Rule and Institute. In 1780, a crisis arose in which they did this, yet in such a way as to bring division in the Congregation and extreme suffering and disgrace upon its founder. The crisis arose in this way. From the year 1759 two former benefactors of the Congregation, Baron Sarnelli and Francis Maffei, by one of those changes not uncommon in Naples, had become its bitter enemies, and waged a vendetta against it in the law courts which lasted for twenty-four years. Sarnelli was almost openly supported by the all-powerful Tanucci, and the suppression of the Congregation at last seemed a matter of days, when on 26 October, 1776, Tanucci, who had offended Queen Maria Carolina, suddenly fell from power. Under the government of the Marquis della Sambuca, who, though a great regalist, was a personal friend of the Saint's, there was promise of better times, and in August, 1779, Alphonsus's hopes were raised by the publication of a royal decree allowing him to appoint superiors in his Congregation and to have a novitiate and house of studies. The Government throughout had recognized the good effect of his missions, but it wished the missionaries to be secular priests and not a religious order. The Decree of 1779, however, seemed a great step in advance. Alphonsus, having got so much, hoped to get a little more, and through his friend, Mgr. Testa, the Grand Almoner, even to have his Rule approved. He did not, as in the past, ask for an exequatur to the Brief of Benedict XIV, for relations at the time were more strained than ever between the Courts of Rome and Naples; but he hoped the king might give an independent sanction to his Rule, provided he waived all legal right to hold property in common, which he was quite prepared to do. It was all-important to the Fathers to be able to rebut the charge of being an illegal religious congregation, which was one of the chief allegations in the ever-adjourned and ever-impending action by Baron Sarnelli. Perhaps in any case the submission of their Rule to a suspicious and even hostile civil power was a mistake. At all events, it proved disastrous in the result. Alphonsus being so old and so inform--he was eighty-five, crippled, deaf, and nearly blind--his one chance of success was to be faithfully served by friends and subordinates, and he was betrayed at every turn. His friend the Grand Almoner betrayed him; his two envoys for negotiating with the Grand Almoner, Fathers Majone and Cimino, betrayed him, consultors general though they were. His very confessor and vicar general in the government of his Order, Father Andrew Villani, joined in the conspiracy. In the end the Rule was so altered as to be hardly recognizable, the very vows of religion being abolished. To this altered Rule or "Regolamento", as it came to be called, the unsuspecting Saint was induced to put his signature. It was approved by the king and forced upon the stupefied Congregation by the whole power of the State. a fearful commotion arose. Alphonsus himself was not spared. Vague rumours of impending treachery had got about and had been made known to him, but he had refused to believe them. "You have founded the Congregation and you have destroyed it", said one Father to him. The Saint only wept in silence and tried in vain to devise some means by which his Order might be saved. His best plan would have been to consult the Holy See, but in this he had been forestalled. The Fathers in the Papal States, with too precipitate zeal, in the very beginning denounced the change of Rule to Rome. Pius VI, already deeply displeased with the Neapolitan Government, took the fathers in his own dominions under his special protection, forbade all change of rule in their houses, and even withdrew them from obedience to the Neapolitan superiors, that is to St. Alphonsus, till an inquiry could be held. A long process followed in the Court of Rome, and on 22 September, 1780, a provisional Decree, which on 24 August, 1781, was made absolute, recognized the houses in the Papal States as alone constituting the Redemptorist Congregation. Father Francis de Paula, one of the chief appellants, was appointed their Superior General, "in place of those", so the brief ran, "who being higher superiors of the said Congregation have with their followers adopted a new system essentially different from the old, and have deserted the Institute in which they were professed, and have thereby ceased to be members of the Congregation." So the Saint was cut off from his own Order by the Pope who was to declare him "Venerable". In this state of exclusion he lived for seven years more and in it he died. It was only after his death, as he had prophesied, that the Neapolitan Government at last recognized the original Rule, and that the Redemptorist Congregation was reunited under one head (1793).
Alphonsus had still one final storm to meet, and then the end. About three years before his death he went through a veritable "Night of the Soul". Fearful temptations against every virtue crowded upon him, together with diabolical apparitions and illusions, and terrible scruples and impulses to despair which made life a hell. at last came peace, and on 1 August, 1787, as the midday Angelus was ringing, the Saint passed peacefully to his reward. He had nearly completed his ninety-first year. He was declared "Venerable", 4 May, 1796; was beatified in 1816, and canonized in 1839. In 1871, he was declared a Doctor of the Church. "Alphonsus was of middle height", says his first biographer, Tannoia; "his head was rather large, his hair black, and beard well-grown." He had a ;pleasant smile, and his conversation was very agreeable, yet he had great dignity of manner. He was a born leader of men. His devotion to the Blessed Sacrament and to Our Lady was extraordinary. He had a tender charity towards all who were in trouble; he would go to any length to try to save a vocation; he would expose himself to death to prevent sin. He had a love for the lower animals, and wild creatures who fled from all else would come to him as to a friend. Psychologically, Alphonsus may be classed among twice-born souls; that is to say, there was a definitely marked break or conversion, in his life, in which he turned, not from serious sin, for that he never comitted, but from comparative worldliness, to thorough self-sacrifice for God. Alphonsus's temperament was very ardent. He was a man of strong passions, using the term in the philosophic sense, and tremendous energy, but from childhood his passions were under control. Yet, to take anger alone, though comparatively early in life he seemed dead to insult or injury which affected himself, in cases of cruelty, or of injustice to others, or of dishonour to God, he showed a prophet's indignation even in old age. Ultimately, however, anything merely human in this had disappeared. At the worst, it was only the scaffolding by which the temple of perfection was raised. Indeed, apart from those who become saints by the altogether special grace of martyrdom, it may be doubted if many men and women of phlegmatic temperament have been canonized. The differentia of saints is not faultlessness but driving-power, a driving-power exerted in generous self-sacrifice and ardent love of God. The impulse to this passionate service of God comes from Divine grace, but the soul must correspond (which is also a grace of God), and the soul of strong will and strong passions corresponds best. The difficulty about strong wills and strong passions is that they are hard to tame, but when they are tamed they are the raw material of sanctity.
Not less remarkable than the intensity with which Alphonsus worked is the amount of work he did. His perseverance was indomitable. He both made and kept a vow not to lose a single moment of time. He was helped in this by his turn of mind which was extremely practical. Though a good dogmatic theologian--a fact which has not been sufficiently recognized--he was not a metaphysician like the great scholastics. He was a lawyer, not only during his years at the Bar, but throughout his whole life--a lawyer, who to skilled advocacy and an enormous knowledge of practical detail added a wide and luminous hold of underlying principles. It was this which made him the prince of moral theologians, and gained him, when canonization made it possible, the title of "Doctor of the Church". This combination of practical common sense with extraordinary energy in administrative work ought to make Alphonsus, if he were better known, particularly attractive to the English-speaking nations, especially as he is so modern a saint. But we must not push resemblances too far. If in some things Alphonsus was an Anglo-Saxon, in others he was a Neapolitan of the Neapolitans, though always a saint. He often writes as a Neapolitan to Neapolitans. Were the vehement things in his letters and writings, especially in the matter of rebuke or complaint, to appraised as if uttered by an Anglo-Saxon in cold blood, we might be surprised and even shocked. Neapolitan students, in an animated but amicable discussion, seem to foreign eyes to be taking part in a violent quarrel. St. Alphonsus appeared a miracle of calm to Tannoia. Could he have been what an Anglo-Saxon would consider a miracle of calm, he would have seemed to his companions absolutely inhuman. The saints are not inhuman but real men of flesh and blood, however much some hagiographers may ignore the fact.
While the continual intensity of reiterated acts of virtue which we have called driving-power is what really creates sanctity, there is another indispensable quality. The extreme difficulty of the lifelong work of fashioning a saint consists precisely in this, that every act of virtue the saint performs goes to strengthen his character, that is, his will. On the other hand, ever since the Fall of Man, the will of man has been his greatest danger. It has a tendency at every moment to deflect, and if it does deflect from the right path, the greater the momentum the more terrible the final crash. Now the saint has a very great momentum indeed, and a spoiled saint is often a great villain.
To prevent the ship going to pieces on the rocks, it has need of a very responsive rudder, answering to the slightest pressure of Divine guidance. The rudder is humility, which, in the intellect, is a realization of our own unworthiness, and in the will, docility to right guidance. But how was Alphonsus to grow in this so necessary virtue when he was in authority nearly all his life? The answer is that God kept him humble by interior trials. From his earliest years he had an anxious fear about committing sin which passed at times into scruple.
He who ruled and directed others so wisely, had, where his own soul was concerned, to depend on obedience like a little child. To supplement this, God allowed him in the last years of his life to fall into disgrace with the pope, and to find himself deprived of all external authority, trembling at times even for his eternal salvation. St. Alphonsus does not offer as much directly to the student of mystical theology as do some contemplative saints who have led more retired lives. Unfortunately, he was not obliged by his confessor, in virtue of holy obedience, as St. Teresa was, to write down his states of prayer; so we do not know precisely what they were. The prayer he recommended to his Congregation, of which we have beautiful examples in his ascetical works, is affective; the use of short aspirations, petitions, and acts of love, rather than discursive meditation with long reflection. His own prayer was perhaps for the most part what some call "active", others "ordinary", contemplation. Of extraordinary passive states, such as rapture, there are not many instances recorded in his life, though there are some. At three different times in his missions, while preaching, a ray of light from a picture of Our Lady darted towards him, and he fell into an ecstasy before the people. In old age he was more than once raised in the air when speaking of God.
His intercession healed the sick; he read the secrets of hearts, and foretold the future. He fell into a clairvoyant trance at Arienzo on 21 September, 1774, and was present in spirit at the death-bed in Rome of Pope Clement XIV.
It was comparatively late in life that Alphonsus became a writer. If we except a few poems published in 1733 (the Saint was born in 1696), his first work, a tiny volume called "Visits to the Blessed Sacrament", only appeared in 1744 or 1745, when he was nearly fifty years old. Three years later he published the first sketch of his "Moral Theology" in a single quarto volume called "Annotations to Busembaum", a celebrated Jesuit moral theologian. He spent the next few years in recasting this work, and in 1753 appeared the first volume of the "Theologia Moralis", the second volume, dedicated to Benedict XIV, following in 1755. Nine editions of the "Moral Theology" appeared in the Saint's life-time, those of 1748, 1753-1755, 1757, 1760, 1763, 1767, 1773, 1779, and 1785, the "Annotations to Busembaum" counting as the first. In the second edition the work received the definite form it has since retained, though in later issues the Saint retracted a number of opinions, corrected minor ones, and worked at the statement of his theory of Equiprobabilism till at last he considered it complete. In addition, he published many editions of compendiums of his larger work, such as the "Homo Apostolicus", made in 1759. The "Moral Theology", after a historical introduction by the Saint's friend, P. Zaccaria, S.J., which was omitted, however, from the eighth and ninth editions, begins with a treatise "De Conscientia", followed by one "De Legibus". These form the first book of the work, while the second contains the treatises on Faith, Hope, and Charity. The third book deals with the Ten Commandments, the fourth with the monastic and clerical states, and the duties of judges, advocates, doctors, merchants, and others. The fifth book has two treatises "De Actibus Humanis" and "De Peccatis"; the sixth is on the sacraments, the seventh and last on the censures of the Church.
St. Alphonsus as a moral theologian occupies the golden mean between the schools tending either to laxity or to rigour which divided the theological world of his time. When he was preparing for the priesthood in Naples, his masters were of the rigid school, for though the center of Jansenistic disturbance was in northern Europe, no shore was so remote as not to feel the ripple of its waves. When the Saint began to hear confessions, however, he soon saw the harm done by rigorism, and for the rest of his life he inclined more to the mild school of the Jesuit theologians, whom he calls "the masters of morals". St. Alphonsus, however, did not in all things follow their teaching, especially on one point much debated in the schools; namely, whether we may in practice follow an opinion which denies a moral obligation, when the opinion which affirms a moral obligation seems to us to be altogether more probable. This is the great question of "Probabilism". St. Alphonsus, after publishing anonymously (in 1749 and 1755) two treatises advocating the right to follow the less probable opinion, in the end decided against that lawfulness, and in case of doubt only allowed freedom from obligation where the opinions for and against the law were equal or nearly equal. He called his system Equiprobabilism. It is true that theologians even of the broadest school are agreed that, when an opinion in favour of the law is so much more probable as to amount practically to moral certainty, the less probable opinion cannot be followed, and some have supposed that St. Alphonsus meant no more than this by his terminology. According to this view he chose a different formula from the Jesuit writers, partly because he thought his own terms more exact, and, partly to save his teaching and his congregation as far as possible from the State persecution which after 1764 had already fallen so heavily on the Society of Jesus, and in 1773 was formally to suppress it. It is a matter for friendly controversy, but it seems there was a real difference, though not as great in practice as is supposed, between the Saint's later teaching and that current in the Society. Alphonsus was a lawyer, and as a lawyer he attached much importance to the weight of evidence. In a civil action a serious preponderance of evidence gives one side the case. If civil courts could not decide against a defendant on greater probability, but had to wait, as a criminal court must wait, for moral certainty, many actions would never be decided at all. St. Alphonsus likened the conflict between law and liberty to a civil action in which the law has the onus probandi, although greater probabilities give it a verdict. Pure probabilism likens it to a criminal trial, in which the jury must find in favour of liberty (the prisoner at the bar) if any single reasonable doubt whatever remain in its favour. Furthermore, St. Alphonsus was a great theologian, and so attached much weight to intrinsic probability. He was not afraid of making up his mind. "I follow my conscience", he wrote in 1764, "and when reason persuades me I make little account of moralists." To follow an opinion in favour of liberty without weighing it, merely because it is held by someone else, would have seemed to Alphonsus an abdication of the judicial office with which as a confessor he was invested. Still it must in fairness be admitted that all priests are not great theologians able to estimate intrinsic probability at its true worth, and the Church herself might be held to have conceded something to pure probabilism by the unprecedented honours she paid to the Saint in her Decree of 22 July, 1831, which allows confessors to follow any of St. Alphonsus's own opinions without weighing the reasons on which they were based.
Besides his Moral Theology, the Saint wrote a large number of dogmatic and ascetical works nearly all in the vernacular. The "Glories of Mary", "The Selva", "The True Spouse of Christ", "The Great Means of Prayer", "The Way of Salvation", "Opera Dogmatica, or History of the Council of Trent", and "Sermons for all the Sundays in the Year", are the best known. He was also a poet and musician. His hymns are justly celebrated in Italy. Quite recently, a duet composed by him, between the Soul and God, was found in the British Museum bearing the date 1760 and containing a correction in his own handwriting.
Finally, St. Alphonsus was a wonderful letter-writer, and the mere salvage of his correspondence amounts to 1,451 letters, filling three large volumes. It is not necessary to notice certain non-Catholic attacks on Alphonsus as a patron of lying. St. Alphonsus was so scrupulous about truth that when, in 1776, the regalist, Mgr. Filingeri, was made Archbishop of Naples, the Saint would not write to congratulate the new primate, even at the risk of making another powerful enemy for his persecuted Congregation, because he thought he could not honestly say he "was glad to hear of the appointment." It will be remembered that even as a young man his chief distress at his breakdown in court was the fear that his mistake might be ascribed to deceit. The question as to what does or does not constitute a lie is not an easy one, but it is a subject in itself. Alphonsus said nothing in his "Moral Theology" which is not the common teaching of Catholic theologians.
Very few remarks upon his own times occur in the Saint's letters. The eighteenth century was one series of great wars; that of the Spanish, Polish, and Austrian Succession; the Seven Years' War, and the War of American Independence, ending with the still more gigantic struggles in Europe, which arose out of the events of 1789. Except in '45, in all of these, down to the first shot fired at Lexington, the English-speaking world was on one side and the Bourbon States, including Naples, on the other. But to all this secular history about the only reference in the Saint's correspondence which has come down to us is a sentence in a letter of April, 1744, which speaks of the passage of the Spanish troops who had come to defend Naples against the Austrians. He was more concerned with the spiritual conflict which was going on at the same time. The days were indeed evil. Infidelity and impiety were gaining ground; Voltaire and Rousseau were the idols of society; and the ancien régime, by undermining religion, its one support, was tottering to its fall. Alphonsus was a devoted friend of the Society of Jesus and its long persecution by the Bourbon Courts, ending in its suppression in 1773, filled him with grief. He died on the very eve of the great Revolution which was to sweep the persecutors away, having seen in vision the woes which the French invasion of 1798 was to bring on Naples.
An interesting series of portraits might be painted of those who play a part in the Saint's history: Charles III and his minister Tanucci; Charle's son Ferdinand, and Ferdinand's strange and unhappy Queen, Maria Carolina, daughter of Maria Teresa and sister of Marie Antoinette; Cardinals Spinelli, Sersale, and Orsini; Popes Benedict XIV, Clement XIII, Clement XIV, and Pius VI, to each of whom Alphonsus dedicated a volume of his works. Even the baleful shadow of Voltaire falls across the Saint's life, for Alphonsus wrote to congratulate him on a conversion, which alas, never took place! Again, we have a friendship of thirty years with the great Venetian publishing house of Remondini, whose letters from the Saint, carefully preserved as became business men, fill a quarto volume. Other personal friends of Alphonsus were the Jesuit Fathers de Matteis, Zaccaria, and Nonnotte.
A respected opponent was the redoubtable Dominican controversialist, P. Vincenzo Patuzzi, while to make up for hard blows we have another Dominican, P. Caputo, President of Alphonsus's seminary and a devoted helper in his work of reform. To come to saints, the great Jesuit missionary St. Francis di Geronimo took the little Alphonsus in his arms, blessed him, and prophesied that he would do great work for God; while a Franciscan, St. John Joseph of the Cross, was well known to Alphonsus in later life. Both of them were canonized on the same day as the Holy Doctor, 26 May, 1839. St. Paul of the Cross (1694-1775) and St. Alphonsus, who were altogether contemporaries, seem never to have met on earth, though the founder of the Passionists was a great friend of Alphonsus's uncle, Mgr. Cavalieri, himself a great servant of God. Other saints and servants of God were those of Alphonsus's own household, the lay brother, St. Gerard Majella, who died in 1755, and Januarius Sarnelli, Cfsar Sportelli, Dominic Blasucci, and Maria Celeste, all of whom have been declared "Venerable" by the Church.
Blessed Clement Hofbauer joined the Redemptorist congregation in the aged Saint's lifetime, though Alphonsus never saw in the flesh the man whom he knew would be the second founder of his Order. Except for the chances of European war, England and Naples were then in different worlds, but Alphonsus may have seen at the side of Don Carlos when he conquered Naples in 1734, an English boy of fourteen who had already shown great gallantry under fire and was to play a romantic part in history, Prince Charles Edward Stuart. But one may easily overcrowd a narrow canvas and it is better in so slight a sketch to leave the central figure in solitary relief. If any reader of this article will go to original sources and study the Saint's life at greater length, he will not find his labour thrown away.
Much of the material for a complete life of St. Alphonsus is still in manuscript in the Roman archives of the Redemptorist Congregation and in the archives of the Sacred Congregation of Bishops and Regulars. The foundation of all subsequent lives is the Della vita ed istituto del venerabile Alfonso Maria Liguori, of ANTONY TANNOIA, one of the great biographies of literature. Tannoia was born about 1724 and entered the Redemptorist Congregation in 1746. As he did not die till 1808 (his work appeared in 1799) he was a companion of the Saint for over forty years and an eyewitness of much that he relates. Even where he is not that, he may generally be trusted, as he was a Boswell in collecting facts. His life contains a number of minor inaccuracies, however, and is seriously defective in its account of the founding of his Congregation and of the troubles which fell on it in 1780. Tannoia, also, through some mental idiosyncrasy, manages to give the misleading impression that St. Alphonsus was severe. There is a somewhat unsatisfactory French translation of Tannoia's work. Mimoires sur la vie et la congrigation de St. Alphonse de Liguori(Paris, 1842, 3 vols.). The English translation in the Oratory Series is also rather inadequate. A justly celebrated life is the Vie et Institut de Saint Alphonse-Marie de Liguori, in four volumes, by CARDINAL VILLECOURT, (Tournai, 1893). The German life, DILGSKRON, Leben des heiligen Bischofs und Kirchenlehrers, Alfonsus Maria de Liguori (New York, 1887), is scholarly and accurate. CARDINAL CAPECELATRO has also written a life of the Saint, La Vita di Sant' Alfonso Maria de Liguori (Rome, 2 vols.). The latest life, BERTHE, Saint Alphonse de Liguori (Paris, 1900, 2 vols.. SVO), gives an extremely full and picturesque account of the Saint's life and times. This has recently been translated into English with additions and corrections (Dublin, 2 vols., royal SVO); DUMORTIER, Les premihres Redemptoristines (Lille, 1886), and Le Phre Antoine-Marie Tannoia (Paris, 1902), contain some useful information; as does BERRUTI, Lo Spirito di S. Alfonso Maria de Liguori, 3 ed. (Rome, 1896). The Saint's own letters are of extreme value in supplementing Tannoia. A centenary edition, Lettere di S. Alfonso Maria de'Liguori(ROME, 1887, 3 vols.), was published by P. KUNTZ, C.SS.R., director of the Roman archives of his Congregation. An English translation in five volumes is included in the 22 volumes of the American centenary edition of St. Alphonsus's ascetical works (New York). There are many editions of the Saint's Moral Theology; the best and latest is that of P. GAUDI, C.SS.R. (Rome, 1905). The Saint's complete dogmatic works have been translated into Latin by P. WALTER, C.SS.R., S. Alphonsi Mariae de Liguori Ecclesiae Doctoris Opera Dogmatica, (New York, 1903, 2 vols., 4to). See also HASSALL, The Balance of Power (1715-89) (London, 1901); COLLETTA, History of the Kingdom of Naples, 1734-1825, 2 vols., tr. by S. HORNER (Edinburgh, 1858); VON REUMONT, Die Carafa von Maddaloni (Berlin, 1851, 2 vols.); JOHNSTON, The Napoleonic Empire in South Italy, 2 vols. (London, 1904). Colletta's book gives the best general picture of the time, but is marred by anti-clerical bias.
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St. Alphonsus Rodriguez
(Also Alonso).
Born at Segovia in Spain, 25 July, 1532; died at Majorca, 31 October, 1617. On account of the similarity of names he is often confounded with Father Rodriguez the author of "Christian Perfection", who though eminent in his holiness was never canonized. The Saint was a Jesuit lay-brother who entered the Society at the age of forty. He was the son of a wool merchant who had been reduced to poverty when Alfonso was still young. At the age of twenty-six he married Mary Suarez, a woman of his own station, and at thirty-one found himself a widower with one surviving child, the other two having died previously. From that time he began a life of prayer and mortification, although separated from the world around him. On the death of his third child his thoughts turned to a life in some religious order. Previous associations had brought him into contact with the first Jesuits who had come to Spain, Bl. Peter Faber among others, but it was apparently impossible to carry out his purpose of entering the Society, as he was without education, having only had an incomplete year at a new college begun at Alcala by Francis Villanueva. At the age of thirty-nine he attempted to make up this deficiency by following the course at the College of Barcelona, but without success. His austerities had also undermined his health. After considerable delay he was finally admitted into the Society of Jesus as a lay-brother, 31 January, 1571. Distinct novitiates had not as yet been established in Spain, and Alfonso began his term of probation at Valencia or Gandia -- this point is a subject of dispute -- and after six months was sent to the recently-founded college at Majorca, where he remained in the humble position of porter for forty-six years, exercising a marvelous influence on the sanctification not only of the members of the household, but upon a great number of people who came to the porter's lodge for advice and direction. Among the distinguished Jesuits who came under his influence was St. Peter Clavier, who lived with him for some time at Majorca, and who followed his advice in asking for the missions of South America. The bodily mortifications which he imposed on himself were extreme, the scruples and mental agitation to which he was subject were of frequent occurrence, his obedience absolute, and his absorption in spiritual things even when engaged on most distracting employments, continual. It has often been said that he was the author of the well known "Little Office of the Immaculate Conception", and the claim is made by Alegambe, Southwell, and even by the Fathers de Backer in their Bibliothèque de la Compagnie de Jésus. Apart from the fact that the brother did not have the requisite education for such a task, Father Costurer says positively that the office he used was taken from an old copy printed out of Spain, and Father Colin asserts that it existed before the Saint's time. It may be admitted, however, that through him it was popularized. He left a considerable number of manuscripts after him, some of which have been published as "Obras Espirituales del B. Alonso Rodriguez" (Barcelona, 1885, 3 vols., octavo, complete edition, 8 vols. in quarto). They have no pretense to style; they are sometimes only reminiscences of domestic exhortations; the texts are often repeated; the illustrations are from every-day life; the treatment of one virtue occasionally trenches on another; but they are remarkable for the correctness and soundness of their doctrine and the profound spiritual knowledge which they reveal. They were not written with a view to publication, but put down by the Saint himself, or dictated to others, in obedience to a positive command of his superiors. He was declared Venerable in 1626. In 1633 he was chosen by the Council General of Majorca as one of the special patrons of the city and island. In 1760 Clement XIII decreed that "the virtues of the Venerable Alonso were proved to be of a heroic degree"; but the expulsion of the Society from Spain in 1773, and its suppression, delayed his beatification until 1825. His canonization took place 6 September, 1887. His remains are enshrined at Majorca.
Goldie, Life of St. Alfonso Rodriguez in Quarterly Series (London, 1889); Vie admirable de Alfonse d'après les Mémoires (Paris, 1890); Sommervogel, Bibliothèque de la C. de J., VI.
T.J. CAMPBELL 
Transcribed by Michael Donahue 
A.M.D.G.

St. Alto[[@Headword:St. Alto]]

St. Alto
Recluse and missionary in Bavaria, c. 750. Alto has been variously described as an Anglo-Saxon and an Irishman (Scotus), but the name Alt is undoubtedly Irish. We know little of his life except the broad facts that he lived for some time as a hermit, reclaiming the wild forest-land around him, and that he afterwards founded a Benedictine monastery in this spot, now called Altomünster, in the Diocese of Freising, having previously obtained a grant of land from King Pepin. St. Boniface is said to have come to dedicate the church about the year 750. A charter still exists bearing the subscription Alto reclausus [Hauck, Kirchengeschichte Deutschlands (1904), I, 541], which probably dates back to Alto's hermit days. We do not know the year of his death, but he is commemorated on 9 February. The monastery of Altomünster suffered much from the Huns and the depredations of the tyrannical nobles, but about the year 1000 it was restored again as a Benedictine monastery. Later it was tenanted by Benedictine nuns and these at the end of the fifteenth century gave place to a community of Brigittines, in whose hands it still remains despite many vicissitudes.
The only sketch of Alto's life preserved to us is a document of the eleventh century, printed in the Acta SS., II, Feb., and in Mon. Germ. Script., XV, 843; MACLEAR in Dict. Christ. Biog.; SACHS in Kirchenlex.; BINDER, Geschichte der bayerischen Brigitten-Kl ster (Ratisbon, 1896), 249-345.
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St. Alypius
The bosom friend of St. Augustine, though younger than he, was, after studying under Augustine at Milan, conspicuous at first as a magistrate in Rome. He abandoned that honour to follow his master into the Church. It is noteworthy that there is no mention of him as a saint in the ancient catalogues. His name was placed in the Roman Martyrology by Gregory XIII, in 1584, the evidence of his sanctity being sufficiently clear from the account of his life by St. Augustine. His conversion began when Augustine was still a Manichaean, and occurred in consequence of a discussion about the folly of those who give way to sensual indulgence. A relapse occurred subsequently, when he was dragged by some friends to witness the savage games of the arena; but the final step was taken when, in company with Augustine, in obedience to the voice, Tolle, lege, he read the text of St. Paul, Non in commessationibus, etc. They were both baptized by St. Ambrose, at Milan. After living for some time with Augustine, in the monastery of Hippo, he was made Bishop of Tagaste. This was in the year 394, and took place after his return from the Holy Land, where he had seen St. Jerome. Under his guidance Tagaste reproduced the sanctity, learning, monastic exactness, and orthodoxy of Hippo. The exact date of his death is not known, but his festival is kept on 15 August.
T.J. CAMPBELL 
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St. Amalberga
A virgin, very much revered in Belgium, who is said to have been sought in marriage by Charles, afterwards Charlemagne. Continually repulsed, Charles finally attempted to carry her off by force, but though he broke her arm in the struggle he was unable to move her from the altar before which she had prostrated herself. The royal lover was forced to abandon his suit, and left her in peace. Many miracles are attributed to her, among others the cure of Charles, who was stricken with illness because of the rudeness with which he had treated the saint. She died 10 July, in her thirty-first year, five years after Charles had ascended the throne.
Acta SS., III, July.
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St. Amalberga
St. Amalberga, otherwise Amelia, was related in some way to Pepin of Landen. Whether she was sister or niece, the Bollandists are not sure. She was married to Witger and became the mother of three saints, Gudila, Reinelda, and Emembertus. The Norman chroniclers speak of her as twice married, which seems to be erroneous. Nor are Pharailda and Ermelende admitted by the Bollandists to have been her children. She and her husband ultimately withdrew from the world, he becoming a monk, and she a nun. There is very great confusion in the records of this saint, and of a virgin who came a century after. To add to the difficulty a third St. Amalberga, also a virgin, appears in the twelfth century. The first two are celebrated simultaneously on 10 July.
Acta SS., III, July.
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St. Ambrose
Bishop of Milan from 374 to 397; born probably 340, at Trier, Arles, or Lyons; died 4 April, 397. He was one of the most illustrious Fathers and Doctors of the Church, and fitly chosen, together with St. Augustine, St. John Chrysostom, and St. Athanasius, to uphold the venerable Chair of the Prince of the Apostles in the tribune of St. Peter's at Rome.
The materials for a biography of the Saint are chiefly to be found scattered through his writings, since the "Life" written after his death by his secretary, Paulinus, at the suggestion of St. Augustine, is extremely disappointing. Ambrose was descended from an ancient Roman family, which, at an early period had embraced Christianity, and numbered among its scions both Christian martyrs and high officials of State. At the time of his birth his father, likewise named Ambrosius, was Prefect of Gallia, and as such ruled the present territories of France, Britain, and Spain, together with Tingitana in Africa. It was one of the four great prefectures of the Empire, and the highest office that could be held by a subject. Trier, Arles, and Lyons, the three principal cities of the province, contend for the honour of having given birth to the Saint. He was the youngest of three children, being preceded by a sister, Marcellina, who become a nun, and a brother Satyrus, who, upon the unexpected appointment of Ambrose to the episcopate, resigned a prefecture in order to live with him and relieve him from temporal cares. About the year 354 Ambrosius, the father, died, whereupon the family removed to Rome. The saintly and accomplished widow was greatly assisted in the religious training of her two sons by the example and admonitions of her daughter, Marcellina, who was about ten years older than Ambrose. Marcellina had already received the virginal veil from the hands of Liberius, the Roman Pontiff, and with another consecrated virgin lived in her mother's house. From her the Saint imbibed that enthusiastic love of virginity which became his distinguishing trait. His progress in secular knowledge kept equal pace with his growth in piety. It was of extreme advantage to himself and to the Church that he acquired a thorough mastery of the Greek language and literature, the lack of which is so painfully apparent in the intellectual equipment of St. Augustine and, in the succeeding age, of the great St. Leo. In all probability the Greek Schism would not have taken place had East and West continued to converse as intimately as did St. Ambrose and St. Basil. Upon the completion of his liberal education, the Saint devoted his attention to the study and practice of the law, and soon so distinguished himself by the eloquence and ability of his pleadings at the court of the praetorian prefect, Anicius Probus, that the latter took his into his council, and later obtained for him from the Emperor Valentinian the office of consular governor of Liguria and Æmilia, with residence in Milan. "Go", said the prefect, with unconscious prophecy, "conduct thyself not as a judge, but as bishop". We have no means of ascertaining how long he retained the civic government of his province; we know only that his upright and gently administration gained for him the universal love and esteem of his subjects, paving the way for that sudden revolution in his life which was soon to take place. This was the more remarkable, because the province, and especially the city of Milan, was in a state of religious chaos, owing to the persistent machinations of the Arian faction.
Bishop of Milan
Ever since the heroic Bishop Dionysius, in the year 355, had been dragged in chains to his place of exile in the distant East, the ancient chair of St. Barnabas had been occupied by the intruded Cappadocian, Auxentius, an Arian filled with bitter hatred of the Catholic Faith, ignorant of the Latin language, a wily and violent persecutor of his orthodox subjects. To the great relief of the Catholics, the death of the petty tyrant in 374 ended a bondage which had lasted nearly twenty years. The bishops of the province, dreading the inevitable tumults of a popular election, begged the Emperor Valentinian to appoint a successor by imperial edict; he, however, decided that the election must take place in the usual way. It devolved upon Ambrose, therefore, to maintain order in the city at this perilous juncture. Proceeding to the basilica in which the disunited clergy and people were assembled, he began a conciliatory discourse in the interest of peace and moderation, but was interrupted by a voice (according to Paulinus, the voice of an infant) crying, "Ambrose, Bishop". The cry was instantly repeated by the entire assembly, and Ambrose, to his surprise and dismay, was unanimously pronounced elected. Quite apart from any supernatural intervention, he was the only logical candidate, known to the Catholics as a firm believer in the Nicene Creed, unobnoxious to the Arians, as one who had kept aloof from all theological controversies. The only difficulty was that of forcing the bewildered consular to accept an office for which his previous training nowise fitted him. Strange to say, like so many other believers of that age, from a misguided reverence for the sanctity of baptism, he was still only a catechumen, and by a wise provision of the canons ineligible to the episcopate. That he was sincere in his repugnance to accepting the responsibilities of the sacred office, those only have doubted who have judged a great man by the standard of their own pettiness. Were Ambrose the worldly-minded, ambitious, and scheming individual they choose to paint him, he would have surely sought advancement in the career that lay wide open before him as a man of acknowledged ability and noble blood. It is difficult to believe that he resorted to the questionable expedients mentioned by his biographer as practised by him with a view to undermining his reputation with the populace. At any rate his efforts were unsuccessful. Valentinian, who was proud that his favourable opinion of Ambrose had been so fully ratified by the voice of clergy and people, confirmed the election and pronounced severe penalties against all who should abet him in his attempt to conceal himself. The Saint finally acquiesced, received baptism at the hands of a Catholic bishop, and eight day later, 7 December 374, the day on which East and West annually honour his memory, after the necessary preliminary degrees was consecrated bishop.
He was now in his thirty-fifth year, and was destined to edify the Church for the comparatively long space of twenty-three active years. From the very beginning he proved himself to be that which he has ever since remained in the estimation of the Christianworld, the perfect model of a Christian bishop. There is some truth underlying the exaggerated eulogy of the chastened Theodosius, as reported by Theodoret (v, 18), "I know no bishop worthy of the name, except Ambrose". In him the magnanimity of the Roman patrician was tempered by the meekness and charity of the Christian saint. His first act in the episcopate, imitated by many a saintly successor, was to divest himself of his worldly goods. His personal property he gave to the poor; he made over his landed possessions to the Church, making provision for the support of his beloved sister. The self-devotion of his brother, Satyrus, relieved him from the care of the temporalities, and enabled him to attend exclusively to his spiritual duties. In order to supply the lack of an early theological training, he devoted himself assiduously to the study of Scripture and the Fathers, with a marked preference for Origen and St. Basil, traces of whose influence are repeatedly met with in his works. With a genius truly Roman, he, like Cicero, Virgil, and other classical authors, contented himself with thoroughly digesting and casting into a Latin mould the best fruits of Greek thought. His studies were of an eminently practical nature; he learned that he might teach. In the exordium of his treatise, "De Officiis", he complains that, owing to the suddenness of his transfer from the tribunal to the pulpit, he was compelled to learn and teach simultaneously. His piety, sound judgment, and genuine Catholic instinct preserved him from error, and his fame as an eloquent expounder of Catholic doctrine soon reached the ends of the earth. His power as an orator is attested not only by the repeated eulogies, but yet more by the conversion of the skilled rhetorician Augustine. His style is that of a man who is concerned with thoughts rather than words. We cannot imagine him wasting time in turning an elegant phrase. "He was one of those", says St. Augustine, "who speak the truth, and speak it well, judiciously, pointedly, and with beauty and power of expression" (De doct. christ., iv,21).
His Daily Life
Through the door of his chamber, wide open the livelong day, and crossed unannounced by all, of whatever estate, who had any sort of business with him, we catch a clear glimpse of his daily life. In the promiscuous throng of his visitors, the high official who seeks his advice upon some weighty affair of state is elbowed by some anxious questioner who wishes to have his doubts removed, or some repentant sinner who comes to make a secret confession of his offenses, certain that the Saint "would reveal his sins to none but God alone" (Paulinus, Vita, xxxix). He ate but sparingly, dining only on Saturdays and Sundays and festivals of the more celebrated martyrs. His long nocturnal vigils were spent in prayer, in attending to his vast correspondence, and in penning down the thoughts that had occurred to him during the day in his oft- interrupted readings. His indefatigable industry and methodical habits explain how so busy a man found time to compose so many valuable books. Every day, he tells us, he offered up the Holy Sacrifice for his people (pro quibus ego quotidie instauro sacrificium). Every Sunday his eloquent discourses drew immense crowds to the Basilica. One favorite topic of his was the excellence of virginity, and so successful was he in persuading maidens to adopt the religious profession that many a mother refused to permit her daughters to listen to his words. The saint was forced to refute the charge that he was depopulating the empire, by quaintly appealing to the young men as to whether any of them experienced any difficulty in finding wives. He contends, and the experience of ages sustains his contention (De Virg., vii) that the population increases in direct proportion to the esteem in which virginity is held. His sermons, as was to be expected, were intensely practical, replete with pithy rules of conduct which have remained as household words among Christians. In his method of biblical interpretation all the personages of Holy Writ, from Adam down, stand out before the people as living beings, bearing each his distinct message fromGod for the instruction of the present generation. He did not write his sermons, but spoke them from the abundance of his heart; and from notes taken during their delivery he compiled almost all the treatises of his that are extant.
Ambrose and the Arians
It was but natural that a prelate so high-minded, so affable, so kind to the poor, so completely devoting his great gifts to the service of Christ and of humanity, should soon with the enthusiastic love of his people. Rarely, if ever, has a Christian bishop been so universally popular, in the best sense of that much abused term, as Ambrose of Milan. This popularity, conjoined with his intrepidity, was the secret of his success in routing enthroned iniquity. The heretical Empress Justina and her barbarian advisers would many a time fain have silenced him by exile or assassination, but, like Herod in the case of the Baptist, they "feared the multitude". His heroic struggles against the aggressions of the secular power have immortalized him as the model and forerunner of futureHildebrands, Beckets, and other champions of religious liberty. The elder Valentinian died suddenly in 375, the year following the consecration of Ambrose, leaving his Arian brother Valens to scourge the East, and his oldest son, Gratian, to rule the provinces formerly presided over by Ambrosius, with no provision for the government of Italy. The army seized the reins and proclaimed emperor the son of Valentinian by his second wife, Justina, a boy four years old. Gratian good-naturally acquiesced, and assigned to his half-brother the sovereignty of Italy, Illyricum, and Africa. Justina had prudently concealed her Arian view during the lifetime of her orthodox husband, but now, abetted by a powerful and mainly Gothic faction at court, proclaimed her determination to rear her child in that heresy, and once more attempt to Arianize the West. This of necessity brought her into direct collision with the Bishop of Milan, who had quenched the last embers of Arianism in his diocese. That heresy had never been popular among the common people; it owed its artificial vitality to the intrigues of courtiers and sovereigns. As a preliminary to the impending contest, Ambrose, at the request of Gratian, who was about to lead an army to the relief of Valens, and wished to have at hand an antidote against Oriental sophistry, wrote his noble work, "De Fide ad Gratianum Augustum", afterwards expanded, and extant in five books. The first passage at arms between Ambrose and the Empress was on the occasion of an episcopal election at Sirmium, the capital of Illyricum, and at the time the residence of Justina. Notwithstanding her efforts, Ambrose was successful in securing the election of a Catholic bishop. He followed up this victory by procuring, at the Council of Aquilein, (381), over which he presided, the deposition of the only remaining Arianizing prelates of the West, Palladius and Secundianus, both Illyrians. The battle royal between Ambrose and the Empress, in the years 385,386, has been graphically described by Cardinal Newman in his "Historical Sketches". The question at issue was the surrender of one of the basilicas to the Arians for public worship. Throughout the long struggle Ambrose displayed in an eminent degree all the qualities of a great leader. His intrepidity in the moments of personal danger was equalled only by his admirable moderation; for, at certain critical stages of the drama one word from him would have hurled the Empress and her son from their throne. That word was never spoken. An enduring result of this great struggle with despotism was the rapid development during its course of the ecclesiastical chant, of which Ambrose laid the foundation. Unable to overcome the fortitude of the Bishop and the spirit of the people, the court finally desisted from its efforts. Ere long it was forced to call upon Ambrose to exert himself to save the imperilled throne.
Already he had been sent on an embassy to the court of the usurper, Maximus, who in the year 383 had defeated and slain Gratian, and now ruled in his place. Largely through his efforts an understanding had been reached between Maximus and Theodosius, whom Gratian had appointed to rule the East. It provided that Maximus should content himself with his present possessions and respect the territory of Valentinian II. Three years later Maximus determined to cross the Alps. The tyrant received Ambrose unfavourably and, on the plea, very honourable to the Saint, that he refused to hold communion with the bishops who had compassed the death of Priscillian (the first instance of capital punishment inflicted for heresy by a Christian prince) dismissed him summarily from his court. Shortly after, Maximus invaded Italy. Valentinian and his mother fled to Theodosius, who took up their cause, defeated the usurper, and put him to death. At this time Justina died, and Valentinian, by the advice of Theodosius, abjured Arianismand placed himself under the guidance of Ambrose, to whom he became sincerely attached. It was during the prolonged stay of Theodosius in the West that one of most remarkable episodes in the history of the Church took place; the public penance inflicted by the Bishop and submitted to by the Emperor. The long-received story, set afoot by the distant Theodoret, which extols the Saint's firmness at the expense of his equally pronounced virtues of prudence and meekness - that Ambrose stopped the Emperor at the porch of the church and publicly upbraided and humiliated him - is shown by modern criticism to have been greatly exaggerated. The emergency called into action every episcopal virtue. When the news reached Milan that the seditious Thessalonians had killed the Emperor's officials, Ambrose and the council of bishops, over which he happened to be presiding at the time, made an apparently successful appeal to the clemency of Theodosius. Great was their horror, when, shortly after Theodosius, yielding to the suggestions of Rufinose and other courtiers, ordered an indiscriminate massacre of the citizens, in which seven thousand perished. In order to avoid meeting the blood-stained monarch or offering up the Holy Sacrifice in his presence, and, moreover, to give him time to ponder the enormity of a deed so foreign to his character, the Saint, pleading ill-health, and sensible that he exposed himself to the charge of cowardice, retired to the country, whence he sent a noble letter "written with my own hand, that thou alone mayst read it", exhorting the Emperor to repair his crime by an exemplary penance. With "religious humility", says St. Augustine (DeCiv.Dei.,V,xxvi), Theodosius submitted; "and, being laid hold of by the discipline of the Church, did penance in such a way that the sight of his imperial loftiness prostrated made the people who were interceding for him weep more than the consciousness of offence had made them fear it when enraged". "Stripping himself of every emblem of royalty", says Ambrose in his funeral oration (c. 34), "he publicly in church bewailed his sin. That public penance, which private individuals shrink from, an Emperor was not ashamed to perform; nor was there afterwards a day on which he did not grieve for his mistake." This plain narrative, without theatrical setting, is much more honourable both to the Bishop and his sovereign.
Last Days of Ambrose
The murder of his youthful ward, Valentinian II, which happened in Gaul, May, 393, just as Ambrose was crossing the Alps to baptize him plunged the Saint into deep affliction. His eulogy delivered at Milan is singularly tender; he courageously described him as a martyr baptized in his own blood. The usurper Eugenius was, in fact, a heathen at heart, and openly proclaimed his resolution to restore paganism. He reopened the heathen temples, and ordered the famous altar of Victory, concerning which Ambrose and the prefect Symmachus had maintained a long and determined literary contest, to be again set up in the Roman senate chamber. This triumph of paganism was of short duration. Theodosius in the spring of 391 again lead his legions into the West, and in a brief campaign defeated and slew the tyrant. Roman heathenism perished with him. The Emperor recognized the merits of the great Bishop of Milan by announcing his victory on the evening of the battle and asking him to celebrate a solemn sacrifice of thanksgiving. Theodosius did not long survive his triumph; he died at Milan a few months later (January 395) with Ambrose at his bedside and the name of Ambrose on his lips. "Even while death was dissolving his body", says the Saint, "he was more concerned about the welfare of the churches than about his personal danger". "I loved him, and am confident that the Lord will hearken to the prayer I send up for his pious soul" (In obitu Theodosii, c. 35). Only two years elapsed before a kindly death reunited these two magnanimous souls. No human frame could long endure the incessant activity of an Ambrose. One instance, recorded by his secretary, of his extraordinary capacity for work is significant. He died on Good Friday. The following day five bishops found difficulty in baptizing the crowd to which he had been accustomed to administer the sacrament unaided. When the news spread that he was seriously ill, Count Stilicho, "fearing that his death would involve the destruction of Italy", despatched an embassy, composed of the chief citizens, to implore him to pray God to prolong his days. The response of the Saint made a deep impression on St. Augustine: "I have not so lived amongst you, that I need be ashamed to live; nor do I fear to die, for we have a good Lord". For several hours before his death he lay with extended arms in imitation of his expiring Master, who also appeared to him in person. The Body of Christ was given him by the Bishop of Vercelli, and, "after swallowing It, he peacefully breathed his last". It was the fourth of April, 397. He was interred as he had desired, in his beloved basilica, by the side of the holy martyrs, Gervasius and Protasius, the discovery of whose relics, during his great struggle with Justina, had so consoled him and his faithful adherents. In the year 835 one of his successors, Angilbert II, placed the relics of the three saints in as porphyry sarcophagus under the altar, where they were found in 1864. The works of St. Ambrose were issued first from the press of Froben at Basle, 1527, under the supervision of Erasmus. A more elaborate edition was printed in Rome in the year 1580 and following. Cardinal Montalto was the chief editor until elevation to the papacy as Sixtus V. It is in five volumes and still retains a value owing to the prefixed "Life" of the Saint, composed by Baronius. Then came the excellent Maurist edition published in two volumes at Paris, in 1686 and 1690; reprinted by Migne in four volumes. The career of St. Ambrose occupies a prominent place in all histories, ecclesiastical and secular, of the fourth century. Tillemont's narrative, in the tenth volume of his "Memoirs", is particularly valuable. The question of the genuineness of the so-called eighteen Ambrosian Hymns is of secondary importance. The great merit of the Saint in the field of hymnology is that of laying the foundations and showing posterity what ample scope there existed for future development.
Writings of Saint Ambrose
The special character and value of the writings of St. Ambrose are at once tangible in the title of Doctor of the Church, which from time immemorial he has shared in the West with St. Jerome, St. Augustine, and St. Gregory. He is an official witness to the teaching of the Catholic Church in his own time and in the preceding centuries. As such his writings have been constantly invoked by popes, councils and theologians; even in his own day it was felt that few could voice so clearly the true sense of the Scriptures and the teaching of the Church (St. Augustine, De doctrinâ christ.,IV,46,48,50). Ambrose is pre-eminently the ecclesiastical teacher, setting forth in a sound and edifying way, and with conscientious regularity, the deposit of faith as made known to him. He is not the philosophic scholar meditating in silence and retirement on the truths of the Christian Faith, but the strenuous administrator, bishop, and statesman, whose writings are only the mature expression of his official life and labours. Most of his writings are really homilies, spoken commentaries on the Old and New Testaments, taken down by his hearers, and afterwards reduced to their present form, though very few of these discourses have reached us exactly as they fell from the lips of the great bishop. In Ambrose the native Roman genius shines out with surpassing distinctness; he is clear, sober, practical, and aims always at persuading his hearers to act at once on the principles and arguments he has laid down, which affect nearly every phase of their religious or moral life. "He is a genuine Roman in whom the ethico-practical note is always dominant. He had neither time nor liking for philosophico-dogmatic speculations. In all his writings he follows some practical purpose. Hence he is often content to reproduce what has been already treated, to turn over for another harvest a field already worked. He often draws abundantly from the ideas of some earlier writer, Christian or pagan, but adapts these thoughts with tact and intelligence to the larger public of his time and his people. In formal perfection his writings leave something to be desired; a fact that need not surprise us when we recall the demands on the time of such a busy man. His diction abounds in unconscious reminiscences of classical writers, Greek and Roman. He is especially conversant with the writings of Virgil. His style is in every way peculiar and personal. It is never wanting in a certain dignified reserve; when it appears more carefully studied than is usual with him, its characteristics are energetic brevity and bold originality. Those of his writings that are homiletic in origin and form betray naturally the great oratorical gifts of Ambrose; in them he rises occasionally to a noble height of poetical inspiration. His hymns are a sufficient evidence of the sure mastery that he possessed over the Latin language." (Bardenhewer, Les pères de l'église, Paris, 1898, 736 -737; cf. Pruner, Die Theologie des heil. Ambrosius, Eichstadt, 1864.) For convenience sake his extant writings may be divided into four classes: exegetical, dogmatic, ascetico-moral, and occasional. The exegetical writings, or scripture-commentaries deal with the story of Creation, the Old Testament figures of Cain and Abel, Noe, Abraham and the patriarchs, Elias, Tobias, David and the Psalms, and other subjects. Of his discourses on the New Testament only the lengthy commentary on St. Luke has reached us (Expositio in Lucam). He is not the author of the admirable commentary on the thirteen Epistles of St. Paul known as "Ambrosiaster". Altogether these Scripture commentaries make up more than one half of the writings of Ambrose. He delights in the allegorico-mystical interpretation of Scripture, i.e. while admitting the natural or literal sense he seeks everywhere a deeper mystic meaning that he converts into practical instruction for Christian life. In this, says St. Jerome (Ep.xli) "he was disciple of Origen, but after the modifications in that master's manner due to St. Hippolytus of Rome and St. Basil the Great". He was also influenced in this direction by the Jewish writer Philo to such an extent that the much corrupted text of the latter can often be successfully corrected from the echoes and reminiscences met with in the works of Ambrose. It is to be noted, however, that in his use of non-Christian writers the great Doctor never abandons a strictly Christian attitude (cf. Kellner, Der heilige Ambrosius als Erklärer das Alten Testamentes, Ratisbon, 1893).
The most influential of his ascetico-moral writings is the work on the duties of Christian ecclesiastics (De officiis ministrorum). It is a manual of Christian morality, and in its order and disposition follows closely the homonymous work of Cicero. "Nevertheless", says Dr. Bardenhewer, "the antitheses between the philosophical morality of the pagan and the morality of the Christian ecclesiastic is acute and striking. In his exhortations, particularly, Ambrose betrays an irresistible spiritual power" (cf. R. Thamin, Saint Ambroise et la morale chrétienne at quatrième siècle, Paris, 1895). He wrote several works on virginity, or rather published a number of his discourses on that virtue, the most important of which is the treatise "On Virgins" addressed to his sister Marcellina, herself a virgin consecrated to the divine service. St. Jerome says (Ep. xxii) that he was the most eloquent and exhaustive of all the exponents of virginity, and his judgment expresses yet the opinion of the church. The genuineness of the touching little work "On the Fall of a Consecrated Virgin" (De lapsu virginis consecratæ) has been called in question, but without sufficient reason. Dom Germain Morin maintains that it is a real homily of Ambrose, but like so many more of his so-called "books", owes its actual form to some one of his auditors. His dogmatic writings deal mostly with the divinity of Jesus Christ and of the Holy Ghost, also with the Christian sacraments. At the request of the young Emperor Gratian (375-383) he composed a defence of the true divinity of Jesus Christagainst the Arians, and another on the true divinity of the Holy Ghost against the Macedonians; also a work on the Incarnation of Our Lord. His work "On Penance" was written in refutation of the rigoristic tenets of the Novatians and abounds in useful evidences of the power of the Church to forgive sins, the necessity of confession and the meritorious character of good works. A special work on Baptism (De sacramento regenerationis), often quoted by St. Augustine, has perished. We possess yet, however, his excellent treatise (De Mysteriis) on Baptism, Confirmation, and the Blessed Eucharist (P.L. XVI, 417-462), addressed to the newly baptized. Its genuineness has been called in doubt by opponents of Catholic teaching concerning the Eucharist, but without any good reason. It is highly probable that the work on the sacraments (De Sacramentis, ibid.) is identical with the preceding work; only, says Bardenhewer, "indiscreetly published by some hearer of Ambrose". Its evidences to the sacrificial character of the Mass, and to the antiquity of the Roman Canon of the Mass are too well known to need more than a mention; some of them may easily be seen in any edition of the Roman Breviary (cf. Probst, Die Liturgie des vierten Jahrhunderts und deren Reform, Münster, 1893, 232-239). The correspondence of Ambrose includes but a few confidential or personal letters; most of his letters are official notes, memorials on public affairs, reports of councils held, and the like. Their historical value is, however, of the first order, and they exhibit him as a Roman administrator and statesman second to none in Church or State. If his personal letters are unimportant, his remaining discourses are of a very high order. His work on the death (378) of his brother Satyrus (De excessu fratris sui Satyri) contains his funeral sermon on his brother, one of the earliest of Christian panegryics and a model of the consolatory discourses that were henceforth to take the place of the cold and inept declamations of the Stoics. His funeral discourses on Valentinian II (392), and Theodosius the Great (395) are considered models of rhetorical composition; (cf. Villemain, De l'éloquence chrétienne, Paris, ed. 1891); they are also historical documents of much importance. Such, also, are his discourse against the Arian intruder, Auxentius (Contra Auxentium de basilicis tradendis) and his two discourses on the finding of the bodies of the Milanese martyrs Gervasius and Protasius.
Not a few works have been falsely attributed to St. Ambrose; most of them are found in the Benedictine Edition of his writings (reprinted in Migne) and are discussed in the manuals of patrology(e.g. Bardenhewer). Some of his genuine works appear to have been lost, e.g. the already mentioned work on baptism. St. Augustine (Ep. 31, 8) is loud in his praise of a (now lost) work of Ambrose written against those who asserted an intellectual dependency of Jesus Christ on Plato. It is not improbable that he is really the author of the Latin translation and paraphrase of Josephus (De Bello Judaico), known in the Middle Ages as Hegesippus or Egesippus, a distortion of the Greek name of the original author (Iosepos). Mommsen denies (1890) his authorship of the famous Roman law text known as the "Lex Dei, sive Mosaicarum et Romanarum Legum Collatio", an attempt to exhibit the law of Moses as the historical source whence Roman criminal jurisprudence drew its principal dispositions.
Editions of his Writings
The literary history of the editions of his writings is a long one and may be seen in the best lives of Ambrose. Erasmus edited them in four tomes at Basle (1527). A valuable Roman edition was brought out in 1580, in five volumes, the result of many years' labour; it was begun be Sixtus V, while yet the monk Felice Peretti. Prefixed to it is the life of St. Ambrose composed by Baronius for his Ecclesiastical Annals. The excellent Benedictine edition appeared at Paris (1686-90) in two folio volumes; it was twice reprinted at Venice (1748-51, and 1781-82). The latest edition of the writings of St. Ambrose is that of P.A. Ballerini (Milan, 1878) in six folio volumes; it has not rendered superfluous the Benedictine edition of du Frische and Le Nourry. Some writings of Ambrose have appeared in the Vienna series known as the "Corpus Scriptorum Classicorum Latinorum" (Vienna, 1897-1907). There is an English version of selected works of St. Ambrose by H. de Romestin in the tenth volume of the second series of the "Select Library of Nicene and Post-Nicene Fathers" (New York, 1896). A German version of selected writings in two volumes, executed by Fr. X. Schulte, is found in the "Bibliothek der Kirchenväter" (Kempten, 1871-77).
For exhaustive bibliographies see Chevalier, Répertoire, etc., Bio-Bibliographie (2d ed., Paris, 1905), 186-89; Bardenhewer, Patrologie (2d ed. Freiburg, 1901), 387-89. Da Broglie, Les Saints, St. Ambroise (Paris, 1899); Davies in Dict. of Christ. Biogr., s.v., I, 91-99; BUTLER, Lives of the Saints, 7 Dec.; Förster, Ambrosius, Bischof von Mailand (Halle, 1884); Imm, Studia Ambrosiana (Leipzig, 1890); FERRARI, Introduction to Ambrosiana, a collection of learned studies published (Milan 1899) on accasion of the fifteenth centenary of his death. The introduction mentioned is by CARDINAL FERRARI, Archbishop of Milan.
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St. Ambrose of Camaldoli
An Italian theologian and writer, b. at Portico, near Florence, 16 September, 1386; d. 21 October, 1439. His name was Ambrose Traversari. He entered the Order of the Camaldoli when fourteen and became its General in 1431. He was a great theologian and writer, and knew Greek as well as he did Latin. These gifts and his familiarity with the affairs of the Church led Eugenius IV to send him to the Council of Basle, where Ambrose strongly defended the primacy of the Roman pontiff and adjured the council not to rend asunder Christ's seamless robe. He was next sent by the Pope to the Emperor Sigismond to ask his aid for the pontiff in his efforts to end this council, which for five years had been trenching on the papal prerogatives. The Pope transferred the council from basle to Ferrara, 18 September, 1437. In this council, and later, in that of Florence, Ambrose by his efforts, and charity toward some poor Greek bishops, greatly helped to bring about a union of the two Churches, the decree for which, 6 July, 1439, he was called on to draw up. He died soon after. His works are a treatise on the Holy Eucharist, one on the Procession of the Holy Ghost, many lives of saints, a history of his generalship of the Camaldolites. He also translated from Greek into Latin a life of Chrysostom(Venice, 1533); the Spiritual Wisdom of John Moschus; the Ladder of Paradise of St. John Climacus (Venice, 1531), P.G., LXXXVIII. He also translated four books against the errors of the Greeks, by Manuel Kalekas, Patriarch of Constantinople, a Dominican monk (Ingolstadt, 1608), P.G., CLII, col. 13-661, a work known only through Ambrose's translation. He also translated many homilies of St. John Chrysostom; the treatise of the pseudo-Denis the Areopagite on the celestial hierarchy; St. Basil's treatise on virginity; thirty nine discourses of St. Ephrem the Syrian, and many other works of the Fathers and writers of the Greek Church. Dom Mabillon's "Letters and Orations of S. Ambrose of Camaldoli" was published at Florence, 1759. St. Ambrose is honoured by the Church on 20 November.
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St. Ammon
Sometimes called AMUN or AMUS, born about 350; an Egyptian who, forced into marriage when twenty-two years old, persuaded his wife on the bridal night to pronounce a vow of chastity, which they kept faithfully, though living together for eighteen years; at the end of this time he became a hermit in the desert of Nitria, and she formed a congregation of religious women in her own house. Nitria, to which Ammon betook himself, is a mountain surmounted by a desolate region, seventy miles south of Alexandria, beyond Lake Mareotis (which Palladius call Maria). At the end of the fourth century there were fifty monasteries there inhabited by 5,000 monks. St. Jerome called the place "The City of God". As to whether Ammon was the first to build a monastery there, authorities disagree, but it is certain that the fame of his sanctity drew many anchorites around him, who erected cellos not only on the mountain but in the adjacent desert. St. Anthony came to visit him and induced him to gather his scattered solitaries into monasteries. When Ammon died at about the age of 62, Anthony, though thirteen days journey distant, saw his soul entering heaven. He is honored on 4 October.
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St. Anastasia
This martyr enjoys the distinction, unique in the Roman liturgy, of having a special commemoration in the second Mass on Christmas day. This Mass was originally celebrated not in honour of the birth of Christ, but in commemoration of this martyr, and towards the end of the fifth century her name was also inserted in the Roman canon of the Mass. Nevertheless, she is not a Roman saint, for she suffered martyrdom at Sirmium, and was not venerated at Rome until almost the end of the fifth century. It is true that a later legend, not earlier than the sixth century, makes Anastasia a Roman, though even in this legend she did not suffer martyrdom at Rome. The same legend connects her name with that of St. Chrysogonus, likewise not a Roman martyr, but put to death in Aquileia, though he had a church in Rome dedicated to his honour. According to this "Passio", Anastasia was the daughter of Praetextatus, a Roman vir illustris, and had Chrysogonus for a teacher. Early in the persecution of Diocletian the Emperor summoned Chrysogonus to Aquileia where he suffered martyrdom. Anastasia, having gone from Aquileia to Sirmium to visit the faithful of that place, was beheaded on the island of Palmaria, 25 December, and her body interred in the house of Apollonia, which had been converted into a basilica. The whole account is purely legendary, and rests on no historical foundations. All that is certain is that a martyr named Anastasia gave her life for the faith in Sirmium, and that her memory was kept sacred in that church. The so-called "Martyrologium Sieronymianum" (ed. De Rossi and Duchesne, Acta SS., 2 November) records her name on 25 December, not for Sirmium alone, but also for Constantinople, a circumstance based on a separate story. According to Theodorus Lector (Hist. Eccles., II, 65), during the patriarchate of Gennadius (458-471) the body of the martyr was transferred to Constantinople and interred in a church which had hitherto been known as "Anastasis" (Gr. Anastasis, Resurrection); thenceforth the church took the name of Anastasia. Similarly the cultus of St. Anastasia was introduced into Roman from Sirmium by means of an already existing church. As this church was already quite famous, it brought the feast of the saint into especial prominence. There existed in Rome from the fourth century, at the foot of the Palatine and above the Circus Maximus, a church which had been adorned by Pope Damasus (366-384) with a large mosaic. It was known as "titulus Anastasix", and is mentioned as such in the Acts of the Roman Council of 499. There is some uncertainty as to the origin of this name; either the church owes its foundation to and was named after a Roman matron Anastasia, as in the case of several other titular churches of Rome (Duchesne), or it was originally an "Anastasis" church (dedicated to the Resurrection of Christ), such as existed already at Ravenna and Constantinople; from the word "Anastasis" came eventually the name "titulus Anastasix" (Grisar). Whatever way this happened, the church was an especially prominent one from the fourth to the sixth century, being the only titular church in the centre of ancient Rome, and surrounded by the monuments of the city's pagan past. Within its jurisdiction was the Palatine where the imperial court was located. Since the veneration of the Sirmian martyr, Anastasia, received a new impetus in Constantinople during the second half of the fifth century, we may easily infer that the intimate contemporary relations between Old and New Rome brought about an increase in devotion to St. Anastasia at the foot of the Palatine. At all events the insertion of her name into the Roman Canon of the Mass towards the end of the fifth century, show that she then occupied a unique position among the saints publicly venerated at Rome. Thenceforth the church on the Palatine is known as "titulus sanctx Anastasix", and the martyr of Sirmium became the titular saint of the old fourth-century basilica. Evidently because of its position as titular church of the district including the imperial dwellings on the Palatine this church long maintained an eminent rank among the churches of Rome; only two churches preceded it in honour: St. John Lateran, the mother-church of Rome, and St. Mary Major. This ancient sanctuary stands today quite isolated amid the ruins of Rome. The commemoration of St. Anastasia in the second Mass on Christmas day is the last remnant of the former prominence enjoyed by this saint and her church in the life of Christian Rome.
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St. Anastasius
Bishop of Antioch, A.D. 559, distinguished for his learning and austerity of life, excited the enmity of the Emperor Justinian by opposing certain imperial doctrines about the Body of Christ. He was to he deposed from his see and exiled, when Justinian died; but Justin II carried out his uncles purpose five years later, and another bishop, named Gregory, was put in his place; on the death of that prelate in 593, Anastasius was restored to his see. This was chiefly due to Pope Gregory the Great, who interceded with the Emperor Maurice and his son Theodosius, asking that Anastasius be sent to Rome, if not reinstated at Antioch. From some letters sent to him by Gregory, it is thought that he was not sufficiently vigorous in denouncing the claims of the Patriarch of Constantinople to be universal bishop. He died in 598, and another bishop of the same name is said to have succeeded him in 599, to whom the translation Gregory's "Regula Pastoralis" is attributed, and who is recorded as having been put to death in an insurrection of the Jews. Nicephorus (Hist. Eccl., XVIII, xliv) (declares that these two are one and the same person. The same difficulty occurs with regard to certain Sermons de orthodoxâ fide, some ascribing them to the latter Anastasius; others claiming that there was but one bishop of that name.
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St. Anastasius
St. Anastasius, once a magician, became a convert of the Holy Cross and was martyred in 628. He was a soldier in the army of Chosroes when that monarch carried the Cross from Jerusalem to Persia. The occasion prompted him to ask for information; then he left the army, became a Christian, and afterwards a monk in Jerusalem. His Persian name, Magundat, he changed to Anastasius. After seven years of the most exact monastic observance, he was moved, as he thought, by the Holy Ghost to go in quest of martyrdom and went to Cæsarea, then subject to the Persians. Reproaching his countrymen for their magic and fireworship, both of which he had once practised, he was taken prisoner, cruelly tortured to make him abjure, amid finally carried down near the Euphrates, to a place called Barsaloe, or Bethsaloe, according to the Bollandists, where his sufferings were renewed while at the same time the highest honours in the service of King Chosroes were promised him if he would renounce Christianity. Finally, with seventy others, he was strangled to death and decapitated, 22 January, 628. His body, which was thrown to the dogs, but was left untouched by them, was carried thence to Palestine, afterwards to Constantinople, and finally to Rome.
Acta SS., 3 Jan.; BUTLER, Lives of the Saints, 22 Jan.
T.J. CAMBELL 
Transcribed by W.S. French, Jr.

St. Anastasius Sinaita[[@Headword:St. Anastasius Sinaita]]

St. Anastasius Sinaita
A Greek ecclesiastical writer, b. at Alexandria in the first half of the seventh century; d. after 700. He was abbot of the monastery of Mt. Sinai, and so active an opponent of the Monophysites, Monothelites, and Jews that he was known as "the new Moses ". His principal work is the "Hodegos" (Hodegos), or "Guide", written in defence of the Catholic Faith against the attacks of the aforementioned heretics. It was a popular manual of controversy among the medieval Greeks. The (154) "Questions and Answers on Various Theological matters" attributed to him are in part spurious. He also wrote a "Devout Introduction to the Hexaemeron" in twelve books, the first eleven of which have reached us only in a Latin translation. These and other minor writings are found in Migne (P.G. LXXXIX). Le Quien attributed to him, without sufficient reason, the "Antiquorum Patrum Doctrina de Verbi Dei Incarnatione".
BARDENHEWER, Patrologie (1902), 512, 48; KUMPFMÜLLER, De Anastasio Sinaitâ (Würzburg, 1805); KRUMBACHER, Gesch. d. byz. Lit. (2d ed.), p. 64.
THOMAS J. SHAHAN 
Transcribed by W.S. French, Jr.

St. Anatolia[[@Headword:St. Anatolia]]

St. Anatolia
Virgin and Martyr in the time of Decius, was put to death in the city of Thyrum, or Thurium, or Thora. About the identity of the place there is considerable discussion among the critics. She was living in retirement with her sister when the persecution was raging, and was sought in marriage by a youth named Aurelius, That she was actually espoused, the Bollandists doubt.. On the point of yielding because of the solicitations of her sister Victoria, she was strengthened by the vision of an angel. Banished to Thora she was denounced as a Christian. The executioner Audax shut her up in a room with a venomous serpent, but seeing that no harm was clone to her he himself professed the faith and died a martyr. Anatolia was put to death by the sword. Her feast is kept 9 July.
Acta SS., July, II.
T.J. CAMPBELL 
Transcribed by W.S. French, Jr.

St. Anatolius[[@Headword:St. Anatolius]]

St. Anatolius
Bishop of Laodicea in Syria, one of the foremost scholars of his day in the physical sciences and in Aristotelean philosophy. There are fragments of ten books on arithmetic written by him, and also a treatise on time of the Paschal celebration. A very curious story is told by Eusebius of the way in which Anatolius broke up a rebellion in a part of Alexandria known as time Bruchium. It was held by the forces of Zenobia, and being strictly beleaguered by the Romans was in a state of starvation. The saint, who was living in the Bruchium at the time, made arrangements with the besiegers to receive all the women and children, as well as the old and infirm, continuing at the same time to let as many as wished profit by the means of escaping. It broke up the defence and the rebels surrendered. It was a patriotic action on the part of the saint, as well as one of great benevolence, in saving so many innocent victims from death. In going to Laodicea he was seized by the people and made bishop. Whether his friend Eusebius had died, or whether they both occupied the see together, is a matter of much discussion. The question is treated at length in the Bollandists. His feast, like that of his namesake the Patriarch of Constantinople, is kept on 3 July.
Acta SS., I, July; MICHAUD, Biog. Univ.; BARING-GOULD, Lives of the Saints (London, 1872).
T.J. CAMPBELL 
Transcribed by W.S. French, Jr.

St. Anatolius[[@Headword:St. Anatolius]]

St. Anatolius
Patriarch of Constantinople in the time of Theodosius the Younger. The heretic Dioscurus had favoured his appointment as patriarch, hoping for his support, but he found in Anatolius a determined enemy, who in the Council of Chalcedon condemned him and his followers. How he died is disputed, but it would appear that the heretics put him to death. Baronius says this occurred in 458 after eight years in the patriarchate. The great annalist condemns him in a somewhat violent manner, for conniving with Dioscurus for his appointment, to the see; for demanding in contravention of the statutes of Nicæa, the supremacy of Constantinople over Antioch and Alexandria; for insincerity in opposing a new formula of doctrine; for declaring that Dioscurus was not condemned at Ephesus, on account of the faith; for removing the meritorious Ætius from time archidiaconate, and naming the unworthy Andrew; for weakness, if not connivance in dealing with the heretics. All of these serious accusations are discussed by the Bollandists, who give a verdict in favour of Anatolius. He is held by them to be a true Catholic, a saint, and a prophet. The Pope blamed him, not for error but because he permitted himself to be consecrated by a schismatic. One enthusiastic biographer narrates that his miracles amid his combats equal in number the sands of the sea. He was born at Alexandria, and before becoming patriarch distinguishment himself at Ephesus against Nestorius, and at Constantinople against Eutyches, though the profession of faith which he drew up was rejected by time papal legates. When he was in danger of death me was restored to health by St.. Daniel the Stylite, who came to Constantinople to see him. His feast is kept 3 July.
Acta SS. 3 July; SMITH in Dict. of Christ. Biog.; HERGENRÖTHER, Hist. de l' église, II.
T.J. CAMPBELL
Transcribed by W.S. French, Jr.

St. Andrew[[@Headword:St. Andrew]]

St. Andrew
The name "Andrew" (Gr., andreia, manhood, or valour), like other Greek names, appears to have been common among the Jews from the second or third century B.C. St. Andrew, the Apostle, son of Jonah, or John (Matt., xvi, 17; John, i, 42), was born in Bethsaida of Galilee (John, i, 44). He was brother of Simon Peter (Matt., x, 2; John, i, 40). Both were fishermen (Matt., iv, 18; Mark, i, 16), and at the beginning of Our Lord's public life occupied the same house at Capharnaum (Mark, i, 21, 29). From the fourth Gospel we learn that Andrew was a disciple of the Baptist, whose testimony first led him and John the Evangelist to follow Jesus (John, i, 35-40). Andrew at once recognized Jesus as the Messias, and hastened to introduce Him to his brother, Peter, (John, i, 41). Thenceforth the two brothers were disciples of Christ. On a subsequent occasion, prior to the final call to the apostolate, they were called to a closer companionship, and then they left all things to follow Jesus (Luke, v, 11; Matt., iv, 19, 20; Mark, i, 17, 18). Finally Andrew was chosen to be one of the Twelve; and in the various lists of Apostles given in the New Testament (Matt., x, 2-4); Mark, iii, 16-19; Luke, vi, 14-16; Acts, i, 13) he is always numbered among the first four. The only other explicit reference to him in the Synoptists occurs in Mark, xiii, 3, where we are told he joined with Peter, James and John in putting the question that led to Our Lord's great eschatological discourse. In addition to this scanty information, we learn from the fourth Gospel that on the occasion of the miraculous feeding of the five thousand, it was Andrew who said: "There is a boy here who has five barley loaves and two fishes: but what are these among so many?" (John vi, 8, 9); and when, a few days before Our Lord's death, certain Greeks asked Philips that they might see Jesus, Philip referred the matter to Andrew as to one of greater authority, and then both told Christ (John, xii, 20-22). Like the majority of the Twelve, Andrew is not named in the Acts except in the list of the Apostles, where the order of the first four is Peter, John, James, Andrew; nor have the Epistles or the Apocalypse any mention of him.
From what we know of the Apostles generally, we can, of course, supplement somewhat these few details. As one of the Twelve, Andrew was admitted to the closest familiarity with Our Lord during His public life; he was present at the Last Supper; beheld therisen Lord; witnessed the Ascension; shared in the graces and gifts of the first Pentecost, and helped, amid threats and persecution, to establish the Faith in Palestine.
When the Apostles went forth to preach to the Nations, Andrew seems to have taken an important part, but unfortunately we have no certainty as to the extent or place of his labours. Eusebius (H.E. III:1), relying, apparently, upon Origen, assigns Scythia as his mission field: Andras de [eilechen] ten Skythian; while St. Gregory of Nazianzus (Or. 33) mentions Epirus; St. Jerome (Ep. ad Marcell.) Achaia; and Theodoret (on Ps. cxvi) Hellas. Probably these various accounts are correct, for Nicephorus (H.E. II:39), relying upon early writers, states that Andrew preached in Cappadocia, Galatia, and Bithynia, then in the land of the anthropophagi and the Scythian deserts, afterwards in Byzantium itself, where he appointed St. Stachys as its first bishop, and finally in Thrace, Macedonia, Thessaly, and Achaia. It is generally agreed that he was crucified by order of the Roman Governor, Aegeas or Aegeates, at Patrae in Achaia, and that he was bound, not nailed, to the cross, in order to prolong his sufferings. The cross on which he suffered is commonly held to have been the decussate cross, now known as St. Andrew's, though the evidence for this view seems to be no older than the fourteenth century. His martyrdom took place during the reign of Nero, on 30 November, A.D. 60); and both the Latin and Greek Churches keep 30 November as his feast.
St. Andrew's relics were translated from Patrae to Constantinople, and deposited in the church of the Apostles there, about A.D. 357. When Constantinople was taken by the French, in the beginning of the thirteenth century, Cardinal Peter of Capua brought therelics to Italy and placed them in the cathedral of Amalfi, where most of them still remain. St. Andrew is honoured as their chief patron by Russia and Scotland.
J. MACRORY 
Transcribed by Christine J. Murray 
Dedicated to Andrew E. Murray

St. Andrew[[@Headword:St. Andrew]]

St. Andrew
A martyr of the Faith in Lampsacus, a city of Mysia, in the persecution of Decius. He and two companions were brought before the proconsul and interrogated about their belief. One of the three, Nichomachus, presumptuous and over-confident, unfortunately apostatized under torture. Andrew and his companion Paul, after having undergone the suffering of the rack, were thrown into prison. Meanwhile a girl of sixteen, named Dionysia, who had reproached Nichomachus for his fall, was seized and tortured, and then subjected to the approaches of three libertines, but was protected by an angel. In the morning, Andrew and Paul were taken out and stoned to death. As they lay in the arena, Dionysia, escaping from her captors and hurrying to the place of execution, asked to be slain. She was carried away by force, and suffered death by the sword. The feast of these martyrs is kept on 15 May.
Acta SS., III, May; BUTLER, Lives of the Saints, 15 May.
T.J. CAMPBELL 
Transcribed by Dennis McCarthy

St. Andrew Avellino[[@Headword:St. Andrew Avellino]]

St. Andrew Avellino
Born 1521 at Castronuovo, a small town in Sicily; died 10 November, 1608. His baptismal name was Lancelotto, which out of love for the cross he changed into Andrew when he entered the Order of Theatines. From his early youth he was a great lover of chastity. After receiving his elementary training in the school of Castronuovo, he was sent to Venice to pursue a course in the humanities and in philosophy. Being a handsome youth, his chastity was often exposed to danger from female admirers, and to escape their importunities he took ecclesiastical tonsure. Hereupon he went to Naples to study canon and civil law, obtained the degree of Doctor of Laws and was ordained priest at the age of twenty-six. For some time he held the office of lawyer at the ecclesiastical court of Naples. One day, while pleading the cause of a friend, a lie escaped his lips in the heat of argument. When, soon afterwards, his eyes fell upon the passage in the Bible, "The mouth that belieth killeth the soul" (Wis. i, 11), he felt deep remorse, renounced his profession as ecclesiastical lawyer and for some time devoted himself entirely to holy meditation and other spiritual exercises. The Archbishop of Naples now commissioned him to reform a convent at Naples, which by the laxity of its discipline had become a source of great scandal. By his own example and his untiring zeal he restored the religious discipline of the convent but not without many and great difficulties. Certain wicked men who were accustomed to have clandestine meetings with the nuns became exasperated at the saint's interference, and one night he was assaulted and severely wounded. He was brought to the monastery of the Theatines to recuperate. Here, however, he resolved to devote himself entirely to God and he entered the Order of Theatines, which had but recently been founded by St. Cajetan. On the vigil of the Assumption he was invested, being then thirty-five years of age. After completing his novitiate, he obtained permission to visit the tombs of the Apostles and the Martyrs at Rome, and, upon his return was made master of novices. After holding this office ten years he was elected superior. His holy zeal for strict religious discipline, and for the purity of the clergy, as well as his deep humility and sincere piety induced the General of his Order to entrust him with the foundation of two new Theatine houses, one at Milan, the other at Piacenza. By his efforts many more Theatine houses rose up in various diocese of Italy. As superior of some of these new foundations he was so successful in converting sinners and heretics by his prudence in the direction of souls and by his eloquent preaching, that numerous disciples thronged around him, eager to be under his spiritual guidance. One of the most noteworthy of his disciples was Lorenzo Scupoli, the author of that still popular book "The Spiritual Combat". St. Charles Borromeo was an intimate friend of Avellino and sought his advice in the most important affairs of the Church. Through indefatigable in preaching, hearing confessions, and visiting the sick, Avellino still had time to write some ascetical works. His letters were published in 1731, at Naples, in two volumes, and his other ascetical works, three years later in five volumes. On 10 November, 1608, when beginning the Holy Sacrifice of the Mass, he was stricken with apoplexy, and after devoutly receiving the Holy Viaticum, died the death of a saint at the age of eighty-eight. In 1624, only sixteen years after his death, he was beatified by Urban VIII, and in 1712 was canonized by Clement XI. He is venerated as patron by Naples and Sicily and invoked especially against a sudden death. His earthly remains lie buried in the Church of St. Paul at Naples.
BUTLER, Lives of the Saints, 10 Nov.; BARING-GOULD, Lives of the Saints (London, 1877); SCHMID in Kirchenlex., STADLER, Heiligen-Lexikon (Augsburg, 1858), I, 193.
MICHAEL OTT 
Transcribed by Dennis McCarthy 
Dedicated to the Memory of Andrew Jarrett (1967-1993)

St. Andrew Bobola[[@Headword:St. Andrew Bobola]]

St. Andrew Bobola
Martyr, born of an old and illustrious Polish family, in the Palatinate of Sandomir, 1590; died at Janów, 16 May, 1657. Having entered the novitiate of the Society of Jesus at Wilno (1611), he was ordained in 1622, and appointed preacher in the Church of St. Casimir, Wilno. After making his solemn vows, 2 June, 1630, he was made superior at Bobruisk, where he wrought wonders by his preaching and distinguished himself by his devotion during an epidemic of the plague. In 1636 he began his work in the Lithuanian missions. During this period Poland was being ravaged by Cossacks, Russians, and Tatars, and the Catholic Faith was made the object of the concerted attacks of Protestants and schismatics. The Jesuits, in particular, had much to endure. Bobola's success in converting schismatics drew upon him the rage of those in high authority, and the adherents of the Greek Pope decided to centralize their forces in Polesia. A Catholic nobleman of this province offered the Jesuits a house at Pinsk, and here Father Bobola was stationed. The schismatics vainly endeavoured in every manner to hinder him in the exercise of his apostolic duties, extending their persecutions to attacks upon his person. On 16 May, 1657, he was seized by two Cossacks and severely beaten. Then tying him to their saddles, they dragged him to Janów where he was subjected to incredible tortures. After having been burned, half strangled, and partly flayed alive, he was released from suffering by a sabre stroke. His body was interred in the collegiate church of theSociety at Pinsk, where it became the object of great veneration. It was later transferred to Polosk, where it is still held in honour, even by the schismatics. Father Bobola was declared Blessed by Pius IX in 1853, and his feast is kept by the Society of Jesus, 23 May.
[Note: Andrew Bobola was canonized by Pope Pius XII with his encyclical "Invicti Athletae" promulgated on May 16, 1957.]
BONE in Kirchenlex.; Acta SS., 16 May; DE BUCK, Essai historique sur le Bienh. André Bobola (Brussels, 1853).
F.M. RUDGE 
Transcribed by Dennis McCarthy

St. Andrew Corsini[[@Headword:St. Andrew Corsini]]

St. Andrew Corsini
Of the illustrious Corsini family; born in Florence, in 1302; died 1373. Wild and dissolute in youth, he was startled by the words of his mother about what had happened to her before his birth, and, becoming a Carmelite monk in his native city, began a life of great mortification. He studied at Paris and Avignon, and, on his return, became the Apostle of Florence. He was regarded as a prophet and a thaumaturgus. Called to the See of Fiesoli, he fled, but was discovered by a child, and compelled to accept the honour. He redoubled his austerities as a bishop, was lavish in his care of the poor, and was sought for everywhere as a peacemaker, notably at Bologna, whither he was sent as papal legate to heal the breach between the nobility and the people. After twelve years in the episcopacy, he died at the age of seventy-one, and miracles were so multiplied at his death that Eugenius IV permitted a public cult immediately; but it was only in 1629 that Urban VIII canonized him. His feast is kept on 4 February.
T.J. CAMPBELL 
Transcribed by Lois Tesluk

St. Andrew of Crete[[@Headword:St. Andrew of Crete]]

St. Andrew of Crete
(Sometimes called Andreas in English biography), theologian, homilist, hymnographer, b. at Damascus about the middle of the seventh century; d. 4 July, 740 (or 720), on which day his feast is celebrated in the Greek Church. At the age of fifteen he repaired to Jerusalem, entered a monastery, was enrolled amongst the clerics of Theodore, Bishop of Jerusalem (whence he is also commonly styled Andrew of Jerusalem), rose to some distinction, and was finally sent by Theodore in 685 to felicitate the Emperor, Constantine Pogonatus, on the holding of the Sixth General Council. His embassy fulfilled, he remained at Constantinople, received deaconship, again distinguished himself, and was finally appointed to the metropolitan see of Gortyna, in Crete. At first an opponent of the Monothelite heresy, he nevertheless attended the conciliabulum of 712, in which the decrees of the Council were abolished, but in the following year amended his course, and thenceforth occupied himself in worthy functions, preaching, composing hymns, etc. As a preacher, his twenty-two published and twenty-one unpublished discourses, replete with doctrine, history, unction, Scriptural quotation, poetic imagination, dignified and harmonious phraseology, and rhetorically divided in clear and precise fashion, justify his assignment to the front rank of ecclesiastical orators of the Byzantine epoch. A list of forty of his discourses, together with twenty-one edited sermons, is given in P.G., XCVII, 801-1304. His sermon on St. James, "brother of the Lord", was published in 1891, thus making his published discourses twenty-two.
He is principally interesting to us, however, as a hymnographer — not so much for the great mass, the thematic variety, or the disputable excellence of his work, as for the reason that he is credited with the invention (or at least the introduction into Greek liturgical services) of the canon, a new form of hymnody of which we have no intimation before his time. While it may indeed be "the highest effort of Greek hymnody" (as the Rev. H.L. Bennett styles it), its effects, doubtless unforeseen by its inventor, were not entirely satisfactory, as it gradually supplanted the forms of hymnody previously in use in the Tropologion (Greek Prayer Book). While the new form was thus brought into use by Andrew and was zealously cultivated by the great Greek hymnographers, he himself did not attain to any very high degree of excellence in the many canons he composed, his style being rugged, diffuse, and monotonous, from the viewpoint of modern hymnologists. On the other hand, those who took his invention as their model in composition were not wanting in affectionate tributes. They styled him the "radiant star", the "splendorous sun"; for them his style is elevated in thought, pure in form, sweet and harmonious in diction. Thus, too, while his "Greek Canon", whose immense length of 250 strophes has passed into a proverb with the Greeks, has been criticized for its length, its subtilties, its forced comparisons, it still receives the tribute of recitation entire on the Thursday of the fifth week (with us, the fourth) of Lent, and the four parts into which it is divided are also severally assigned to the first four days of the first week.
His hymnographic labours were indeed immense, if we may credit absolutely all the attributions made to him. Nine canons are assigned to him in the "Theotocarion" of the monk Nicodemus. Of these, however, six are in regular acrostic form, a literary (or perhaps mnemonic) device wholly foreign to his authenticated compositions. The remaining three have too great regularity of rhythm to be fairly ascribed to him, as his work is not conformed wholly to the elaborate rhythmical inductions propounded by Cardinal Pitra as rules for the canon. Here it may be said, by way of parenthesis, that a canon as printed in the liturgical books is, for economical reasons, so condensed in form that its poetical units, the troparia or strophes, appear like ordinary prose paragraphs. Thesetroparia, however, yield to analysis, and are seen to consist of clauses or phrases separated by caesuras. Some hymnologists look on them as illustrations merely of modulated prose; but Cardinal Pitra considers the clauses as truly metrical, and discovers sixteen rules of prosodical government. The prosodical quantity of syllables seems to be disregarded (a feature of the evolution of Latin hymns as well), although the number of the syllables is generally equal, while accent plays a great part in the rhythm. These tropariaare built up into an ode, the first troparion being a hirmus, a strophe which becomes a type for those following in respect to melody, tone (or mode) and rhythmic structure. The odes, in turn, are built up into canons, and are usually eight in number (theoretically nine, the second being usually omitted, although the numeration remains unaltered). A hymn of two odes is called a diodion; of three, a triodion (the common form for Lenten Offices, whence the name of "Triodion" for the Lenten Office Book). The hirmus, atroparion indicating the Greek tone or mode, which then prevails throughout the canon, may be borrowed by a different canon if this be in the same tone. It should be added that the Greek tones do not correspond with the Latin in their octaves. Some of St. Andrew's odes have more than one hirmus; thus, in the Greek Canon the second and third odes have each two; the Long Canon (180 strophes) in honour of Sts. Simeon and Anne the Prophetess, has three in the first, second, third, sixth, and eighth; two in the fifth, seventh, and ninth; and four in the fourth. Altogether, the sufficiently authentic work of St. Andrew furnishes no fewer than one hundred and eleven hirmi: a fertililty beyond that of any other hymnographer.
To return to the canon. In addition to the nine already referred to as wrongly ascribed to him, fifteen others, as yet unpublished, are perhaps too hastily assigned to him. Leaving all these aside, however, we have the following in the first tone: (a) on the resurrection of Lazarus, still sung on the Friday before Palm Sunday, at the apodeipnon (the after-supper service, corresponding to our Compline); (b) Conception of St. Anne (9 Dec.); (c) the Machabean martyrs (1 Aug.); (d) St. Ignatius of Antioch (2 Dec.). The titles affixed will serve to indicate the variety of themes. In addition to these, ten other canons and four triodia furnish illustrations of his work in the second, third, and fourth Authentic, and the second and fourth plagal tones. He is also credited with the authorship of many idiomela (short, detached troparia, somewhat similar to our antiphons), found in the offices of thirteen feasts of the Greek calendar, usually as doxasticha and aposticha at Lauds and Vespers, and in processional and vesperal stichera. (The word idiomela is variously interpreted as suggesting that each idiomelon has its own proper melody, or, understanding melos poetically, rhythm. Sometimes idiomela are combined in a series, and are then called stichera idiomela; but in this case they seem to preserve no structural similarity or affinity, and have been compared to irregular verses in English.)
P.G., XCVII, 789-1444; PETIT in Dict. d'arch. chret. et de lit., s.v.; MARIN in Dict. de theol, cath., s.v.; NEALE, Hymns of the Eastern Church, for translations of portions of the Great Canon and Idiomela.
H.T. HENRY 
Transcribed by Mark A. Banach 
Dedicated to my son, Andrew; wife, Margaret; and daughter, Ashley.

St. Angela Merici[[@Headword:St. Angela Merici]]

St. Angela Merici
Foundress of the Ursulines, born 21 March, 1474, at Desenzano, a small town on the southwestern shore of Lake Garda in Lombardy; died 27 January, 1540, at Brescia.
She was left an orphan at the age of ten and together with her elder sister came to the home of her uncle at the neighbouring town of Salo where they led an angelic life. When her sister met with a sudden death, without being able to receive the last sacraments, young Angela was much distressed. She became a tertiary of St. Francis and greatly increased her prayers and mortifications for the repose of her sister's soul. In her anguish and pious simplicity she prayed God to reveal to her the condition of her deceased sister. It is said that by a vision she was satisfied her sister was in the company of the saints in heaven.
When she was twenty years old, her uncle died, and she returned to her paternal home at Desenzano. Convinced that the great need of her times was a better instruction of young girls in the rudiments of the Christian religion, she converted her home into a school where at stated intervals she daily gathered all the little girls of Desenzano and taught them the elements of Christianity. It is related that one day, while in an ecstasy, she had a vision in which it was revealed to her that she was to found an association of virgins who were to devote their lives to the religious training of young girls. The school she had established at Desenzano soon bore abundant fruit, and she was invited to the neighbouring city, Brescia, to establish a similar school at that place. Angela gladly accepted the invitation.
In 1524, while making a pilgrimage to the Holy Land, she became suddenly blind when she was on the island of Crete, but continued her journey to the Holy Places and was cured on her return while praying before a crucifix at the same place where she was struck with blindness a few weeks before. When, in the jubilee year 1525, she had come to Rome to gain the indulgences, Pope Clement VII, who had heard of her great holiness and her extraordinary success as a religious teacher of young girls, invited her to remain in Rome; but Angela, who shunned publicity, returned to Brescia. Finally, on the 25th of November, 1535, Angela chose twelve virgins and laid the foundation of the order of the Ursulines in a small house near the Church of St. Afra in Brescia. Having been five years superior of the newly-founded order, she died.
Her body lies buried in the Church of St. Afra at Brescia. She was beatified in 1768, by Clement XIII, and canonized in 1807, by Pius VII. Her feast is celebrated 31 May.
HEIMBUCHER, Orden und Kongregationen (Paderborn, 1896), 1 511 sqq., SEEB`CK, Herrlichkeit der katholischen Kirche (Innsbruck, 1900); GUÉRIN, Les petite Bollandsstes (Paris), III, 326 sqq., Bullarii Romani Continuatio, VII, pt. I; her biography has been written in French by BAUTHORS (Abbeville, 1894) at Notre Dame d'Alet (1885), PASTEL, (Paris, 1878); in German by an Ursuline (Innsbruck, 1893), by an Ursuline (Paderborn, 1892), in Italian by GIRELLI (Brescia, 1871);by SALVATORI (Rome, 1807).
MICHAEL OTT 
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St. Angilbert[[@Headword:St. Angilbert]]

St. Angilbert
Abbot of Saint-Riquier, died 18 February, 814. Angilbert seems to have been brought up at the court of Charlemagne, where he was the pupil and friend of the great English scholar Alcuin. He was intended for the ecclesiastical state and must have received minor orders early in life, but he accompanied the young King Pepin to Italy in 782 in the capacity of primicerius palatii, a post which implied much secular administration. In the academy of men of letters which rendered Charlemagne's court illustrious Angilbert was known as Homer, and portions of his works, still extant, show that his skill inverse was considerable. He was several times sent as envoy to the pope, and it is charged against him that he identified himself with the somewhat heterodox views of Charlemagne in the controversy on images. In 790 he was named Abbot of Centula, later known as Saint-Riquier, in Picardy, and by the help of his powerful friends he not only restored or rebuilt the monastery in a very sumptuous fashion, but endowed it with a precious library of 200 volumes. In the year 800 he had the honour of receiving Charlemagne as his guest. It seems probable that Angilbert at this period (whether he was yet a priest is doubtful) was leading a very worldly life. The circumstances are not clear, but modern historians consider that Angilbert undoubtedly had an intrigue with Charlemagne's unmarried daughter Bertha, and became by her the father of two children, one of whom was the well-known chronicler Nithard. This intrigue of Angilbert's, sometimes regarded as a marriage, has been disputed by some scholars, but is now generally admitted. We should probably do well to remember that the popular canonizations of that age were very informal and involved little investigation of past conduct or virtue. It is, however, stated by Angilbert's twelfth-century biographer that the abbot before his death did bitter penance for this "marriage", and the historian Nithard, in the same passage in which he claims Angilbert for his father, also declares that Angilbert's body was found incorrupt some years after his burial. Angilbert has been claimed as the author of a fragment of an epic poem on Charlemagne and Leo III, but the authorship is disputed. On the other hand, Monod believes that he is probably responsible for certain portions of the famous "Annales Laurisenses."
HERBERT THURSTON 
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St. Anne
Anne (Hebrew, Hannah, grace; also spelled Ann, Anne, Anna) is the traditional name of the mother of the Blessed Virgin Mary.
All our information concerning the names and lives of Sts. Joachim and Anne, the parents of Mary, is derived from apocryphal literature, the Gospel of the Nativity of Mary, the Gospel of Pseudo-Matthew and the Protoevangelium of James. Though the earliest form of the latter, on which directly or indirectly the other two seem to be based, goes back to about A.D. 150, we can hardly accept as beyond doubt its various statements on its sole authority. In the Orient the Protoevangelium had great authority and portions of it were read on the feasts of Mary by the Greeks, Syrians, Copts, and Arabians. In the Occident, however, it was rejected by the Fathers of the Church until its contents were incorporated by Jacobus de Voragine in his "Golden Legend" in the thirteenth century. From that time on the story of St. Anne spread over the West and was amply developed, until St. Anne became one of the most popular saints also of the Latin Church.
The Protoevangelium gives the following account: In Nazareth there lived a rich and pious couple, Joachim and Hannah. They were childless. When on a feast day Joachim presented himself to offer sacrifice in the temple, he was repulsed by a certain Ruben, under the pretext that men without offspring were unworthy to be admitted. Whereupon Joachim, bowed down with grief, did not return home, but went into the mountains to make his plaint to God in solitude. Also Hannah, having learned the reason of the prolonged absence of her husband, cried to the Lord to take away from her the curse of sterility, promising to dedicate her child to the service of God. Their prayers were heard; an angel came to Hannah and said: "Hannah, the Lord has looked upon thy tears; thou shalt conceive and give birth and the fruit of thy womb shall be blessed by all the world". The angel made the same promise to Joachim, who returned to his wife. Hannah gave birth to a daughter whom she called Miriam (Mary). Since this story is apparently a reproduction of the biblical account of the conception of Samuel, whose mother was also called Hannah, even the name of the mother of Mary seems to be doubtful.
The renowned Father John of Eck of Ingolstadt, in a sermon on St. Anne (published at Paris in 1579), pretends to know even the names of the parents St. Anne. He calls them Stollanus and Emerentia. He says that St. Anne was born after Stollanus and Emerentia had been childless for twenty years; that St. Joachim died soon after the presentation of Mary in the temple; that St. Anne then married Cleophas, by whom she became the mother of Mary Cleophae (the wife of Alphaeus and mother of the Apostles James the Lesser, Simon and Judas, and of Joseph the Just); after the death of Cleophas she is said to have married Salomas, to whom she bore Maria Salomae (the wife of Zebedaeus and mother of the Apostles John and James the Greater). The same spurious legend is found in the writings of Gerson (Opp. III, 59) and of many others. There arose in the sixteenth century an animated controversy over the marriages of St. Anne, in which Baronius and Bellarmine defended her monogamy. The Greek Menaea (25 July) call the parents of St. Anne Mathan and Maria, and relate that Salome and Elizabeth, the mother of St. John the Baptist, were daughters of two sisters of St. Anne. According to Ephiphanius it was maintained even in the fourth century by some enthusiasts that St. Anne conceived without the action of man. This error was revived in the West in the fifteenth century. (Anna concepit per osculum Joachimi.) In 1677 the Holy See condemned the error of Imperiali who taught that St. Anne in the conception and birth of Mary remained virgin (Benedict XIV, De Festis, II, 9). In the Orient the cult of St. Anne can be traced to the fourth century. Justinian I (d. 565) had a church dedicated to her. The canon of the Greek Office of St. Anne was composed by St. Theophanes (d. 817), but older parts of the Office are ascribed to Anatolius of Byzantium (d. 458). Her feast is celebrated in the East on the 25th day of July, which may be the day of the dedication of her first church at Constantinople or the anniversary of the arrival of her supposed relics in Constantinople (710). It is found in the oldest liturgical document of the Greek Church, the Calendar of Constantinople (first half of the eighth century). The Greeks keep a collective feast of St. Joachim and St. Anne on the 9th of September. In the Latin Church St. Anne was not venerated, except, perhaps, in the south of France, before the thirteenth century. Her picture, painted in the eighth century, which was found lately in the church of Santa Maria Antiqua in Rome, owes its origin to Byzantine influence. Her feast, under the influence of the "Golden Legend", is first found (26 July) in the thirteenth century, e.g. at Douai (in 1291), where a foot of St. Anne was venerated (feast of translation, 16 September). It was introduced in England by Urban VI, 21 November, 1378, from which time it spread all over the Western Church. It was extended to the universal Latin Church in 1584.
The supposed relics of St. Anne were brought from the Holy Land to Constantinople in 710 and were still kept there in the church of St. Sophia in 1333. The tradition of the church of Apt in southern France pretends that the body of St. Anne was brought to Apt by St. Lazarus, the friend of Christ, was hidden by St. Auspicius (d. 398), and found again during the reign of Charlemagne (feast, Monday after the octave of Easter); these relics were brought to a magnificent chapel in 1664 (feast, 4 May). The head of St. Anne was kept at Mainz up to 1510, when it was stolen and brought to Düren in Rheinland. St. Anne is the patroness of Brittany. Her miraculous picture (feast, 7 March) is venerated at Notre Dame d'Auray, Diocese of Vannes. Also in Canada, where she is the principal patron of the province of Quebec, the shrine of St. Anne de Beaupré is well known. St. Anne is patroness of women in labour; she is represented holding the Blessed Virgin Mary in her lap, who again carries on her arm the child Jesus. She is also patroness of miners, Christ being compared to gold, Mary to silver.
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St. Anne Line
English martyr, d. 27 Feb., 1601. She was the daughter of William Heigham of Dunmow, Essex, a gentleman of means and an ardent Calvinist, and when she and her brother announced their intention of becoming Catholics both were disowned and disinherited. Anne married Roger Line, a convert like herself, and shortly after their marriage he was apprehended for attending Mass. After a brief confinement he was released and permitted to go into exile in Flanders, where he died in 1594. When Father John Gerard established a house of refuge for priests in London, Mrs. Line was placed in charge. After Father Gerard's escape from the Tower in 1597, as the authorities were beginning to suspect her assistance, she removed to another house, which she made a rallying point for neighbouring Catholics. On Candlemas Day, 1601, Father Francis Page, S.J. was about to celebrate Mass in her apartments, when priest-catchers broke into the rooms. Father Page quickly unvested, and mingled with the others, but the altar prepared for the ceremony was all the evidence needed for the arrest of Mrs. Line. She was tried at the Old Bailey 26 Feb., 1601, and indicted under the Act of 27 Eliz. for harbouring a priest, though this could not be proved. The next day she was led to the gallows, and bravely proclaiming her faith, achieved the martyrdom for which she had prayed. Her fate was shared by two priests, [Bl.] Mark Barkworth, O.S.B., and Roger Filcock, S.J., who were executed at the same time.
Roger Filcock had long been Mrs. Line's friend and frequently her confessor. Entering the English College at Reims in 1588, he was sent with the others in 1590 to colonize the seminary of St. Albans at Valladolid, and, after completing his course there, was ordained and sent on the English mission. Father Garnett kept him on probation for two years to try his mettle before admitting him to the Society of Jesus, and finding him zealous and brave, finally allowed him to enter. He was just about to cross to the Continent for his novitiate when he was arrested on suspicion of being a priest and executed after a travesty of a trial.
[Note: In 1970, Anne Line was canonized by Pope Paul VI among the Forty Martyrs of England and Wales, whose joint feast day is kept on 25 October.]
MORRIS, Life of Fr. John Gerard; CHALLONER, Memoirs, I, 396; FOLEY, Records S.J. I, 405; VII, 254; Douay Diaries, p. 219, 280; Hist. MSS. Com. Rep. Rutland Coll. Belvoir Castle, I, 370; GILLOW, Bibl. Dict. Eng. Cath.
STANLEY J. QUINN 
Transcribed by Herman F. Holbrook 
O Saint Anne, and all ye holy Martyrs, pray for us.

St. Anno[[@Headword:St. Anno]]

St. Anno
(Or HANNO).
Archbishop of Cologne in 1055. When very young he entered the ecclesiastical state, under the guidance of his uncle, a canon of Bamberg. He hadformerly adopted the profession of arms. His attainments both in sacredand profane learning, as well as his unusual virtue, attracted the attention of the Emperor Henry III who called him to court. He is said to have been a man of remarkably handsome presence and of rare eloquence and ina very special way adapted for great undertakings. A lover of right andjustice, he defended them fearlessly in all circumstances. He was made Archbishop of Cologne, and his consecration was a scene of unwonted splendour, though very trying to him, as he accepted the office with the greatest repugnance. At the death of Henry, the Empress Agnes made him regent of the empire, and entrusted him with the education of the young prince, afterwards Henry IV, who had already been corrupted by the flatterers who surrounded him. The Archbishop's strictness was soon found to be distasteful to the prince, and he was deprived of his office of regent, but the disorders which followed on account of the exactions and injustice of those who were attached to Henry became so unbearable that in 1072 Anno again resumed the reins of government.
The Church at that time was torn by the schisms of antipopes. Anno joined with Hildebrand and St. Peter Damian in the work of order and reformation. Hergenröther, however, speaks of "the discontent of the court of Germany because of the frequent sharp reprehensions addressed to the powerful Anno by Pope Nicholas II" (Hist. de L'église, III, 283). It was probably because of a plea for more power to be given to the German emperors in papal elections. The feeling was so bitter in Germany that a union was made with the bad elements of Italy, and an antipope in the person of Cadalus, the Bishop of Parma, was put forward. The rightful Pope,at the time, was Alexander II. At a great assembly held at Augsburg in 1062, Anno pronounced a discourse in favour of Alexander; the Empress Agnes had been won over by St. Peter Damian; but the influence of the Adalbert, Archbishop of Hamburg-Bremen, and others prevailed to such an extent that it was impossible to separate Germany altogether from Cadalus, who, however, died four years later. According to Hergenrother (Hist. de l'eglise, III, 377), the autocratic nepotism of prelates, so common then, was shared by Anno, and he instances the giving of the Archbishopric of Trier to his nephew Cunon, who because of it was assassinated shortly afterhis appointment. Whether or not this be true, it is certain that the cares of state did not prevent Anno from fulfilling his duty as a bishop. His prayer was continuous, his austerities extreme, his preaching incessant, his charity inexhaustible. He reformed all the monasteries of his diocese and established five new ones for the Canons Regular and Benedictines. He died 4 December, 1075, and was canonized shortly afterwards.
Hergenrother, Hist. de L'eglise; Butler, Lives of the Saints, 4 Dec.; Michaud, Biog. Univ.
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St. Anschar
(Or ANSGARIUS.)
Called the Apostle of the North, was b. in Picardy, 8 September, 801; d. 5 February, 865. He became a Benedictine of Corbie, whence lie passed into Westphalia. With Harold, the newly baptized King of Denmark who had been expelled from his kingdom but was now returning, he and Autbert went to preach the Faith in that country where Ebbo, the Archbishop of Reims, had already laboured but without much success. Anschar founded a school at Schleswig, but the intemperate zeal of Harold provoked another storm which ended in a second expulsion, and the consequent return of the missionaries. In the company of the ambassadors of Louis le Débonnaire, he then entered Sweden, and preached the Gospel there. Although the embassy had been attacked on its way and had apparently abandoned its mission, Anschar succeeded in entering the country, and was favourably received by the king, who permitted him to preach. The chief of the royal counsellors, Herigar, was converted, and built the first church of Sweden. Anschar remained there a year and a half, and returning was made bishop of the new see of Hamburg, and appointed by Gregory IV legate of the northern nations. He revived also the abbey of Turholt in Flanders, and established a school there. In 845 Eric, the King of Jutland, appeared off Hamburg with a fleet of 600 vessels, and destroyed the city. Anschar was for some time a fugitive and was deprived also of his Flemish possessions by Charles the Bald, but on the accession of Louis the German was restored to his see. The bishopric of Bremen which had been the See of Leudric, his enemy, was at the same time united to Hamburg, but though the arrangement was made in 847 it was not confirmed by the Pope until 857, and Anschar was made the first archbishop. Meantime he made frequent excursions to Denmark, ostensibly in the quality of envoy of King Louis. He built a church at Schleswig and afterwards went as Danish ambassador to his old mission of Sweden. King Olaf regarded him with favour, but the question of permitting him to preach was submitted to the oracles, which are said to have given a favourable answer. It was probably due to the prayers of the saint. A church was built and a priest established there. In 854 we find him back in Denmark, where he succeeded in changing the enmity of King Eric into friendship. Eric had expelled the priests who had been left at Schleswig, but at the request of Anschar recalled them. The saint built another church in Jutland and introduced the use of bells, which the pagans regarded as instruments of magic, he also induced the king to mitigate the horrors of the slave-trade. He was eminent for his piety, mortification, and observance of the monastic rule, he built hospitals, ransomed captives, sent immense alms abroad, and regretted only that he had not been found worthy of martyrdom. Though he wrote several works, very little of them remains. He had added devotional phrases to the psalms, which, according to Fabricius, in his Latin Library of the Middle Ages, are an illustrious monument ,to the piety of the holy prelate. He had also compiled a life of St. Willehad, first Bishop of Bremen, and the preface which he wrote was considered a masterpiece for that age. It is published by Fabricius among the works of the historians of Hamburg. Some letters of his are also extant. He is known in Germany as St. Scharies and such is the title of his collegiate church in Bremen. Another in Hamburg under the same title was converted into an orphan asylum by the Lutherans. All of his success as a missionary he ascribed to the piety of Louis le Débonnaire and the apostolic zeal of his predecessor in the work, Ebbo, Archbishop of Reims, who, however, as a matter of fact, had failed.
Acta SS., I, Feb.; MICHAUD, Biog. Univ.; HERGENRÖTHER, Kircheng. (1904) II, 180-84; BUTLER, Lives of the Saints, 3 Feb.
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St. Ansegisus
Born about 770, of noble parentage; died 20 July, 833, or 834. At the age of eighteen he entered the Benedictine monastery of Fontanelle (also called St. Vandrille after the name of its founder) in the diocese of Rouen. St. Girowald, a relative of Ansegisus, was then Abbot of Fontanelle. From the beginning of his monastic life St. Ansegisus manifested a deep piety united with great learning, and upon the recommendation of the Abbot St. Girowald he was entrusted by the Emperor Charlemagne with the government and reform of two monasteries, St. Sixtus near Reims and St. Memius (St. Mange) in the diocese of ChallonssurMarne. Under the direction of St. Ansegisus these two monasteries soon regained their original splendour. Charlemagne, being much pleased with the success of Ansegisus, appointed him Abbot of Flay, or St. Germer, a monastery in the Diocese of Beauvais, the buildings of which were threatening to fall into ruins. At the same time Charlemagne made Ansegisus supervisor of royal works under the general direction of Abbot Einhard. Under the management of Ansegisus the structures of the monastery of Flay were completely renovated, monastic discipline was restored, and the monks were instructed in the sacred and the profane sciences. Louis le Débonnaire esteemed Ansegisus as highly as his father Charlemagne had done and, seeing how all monasteries flourished that had at one time been under the direction of Ansegisus, he put him at the head of the maonastery of Luxeuil in the year 817. This monastery was founded by St. Columban as early as 590 and, during the seventh and the first half of the eighth century, was the most renowned monastery and school of Christendom. Of late, however, its discipline had grown lax. Having restored this monastery to its former splendour, he was in 823, after the death of Abbot Einhard, transferred as abbot to the monastery of Fontanelle, where he had spent the early days of his monastic life. He immediately applied himself with vigour to restore monastic fervour by pious exhortations and, most of all, by his own edifying example. Some learned and saintly monks whom he invited from Luxeuil to Fontanelle assisted him in his great work of reform. Hand in hand with a reform of discipline came a love for learning. The library was enriched with valuable books, such as the Bible, some works of St. Ambrose, St. Augustine, St. Jerome, St. Gregory the Great, St. Bede, etc. The most learned of the monks were put to writing original works, while the others occupied themselves with transcribing valuable old books and manuscripts. In a short time the library of Fontanelle became one of the largest in Europe and acquired great renown for accuracy of transcribing and beauty of writing. A dormitory, a refectory, a chapterhouse, a library, and other new structures were erected at Fontanelle by St. Ansegisus. On account of his great learning and prudence he was often sent as legate to distant countries by Louis le Débonnaire. The many and costly presents which he received as legate from foreign princes he distributed among various monasteries. While Abbot of Fontanelle he wrote a "Constitutio pro monachis de victu et vestitu", in which he determines exactly how much food, what articles of dress, etc., the monks were to receive from the different landed properties of the monastery. The work which made the name of Ansegisus renowned for all times is his collection of the laws and decrees made by the Emperor Charlemagne and his son Louis le Débonnaire. These laws and decrees being divided into articles or chapters, are generally called "Capitulars". Ansegisus was the first to collect all those "Capitulars" into the four books entitled "Quatuor libri Capitularium Regum Francorum". The first and the second book contained all "Capitulars" relating to church affairs, while the third and the fourth books had all the "Capitulars" relating to state affairs. It was completed in the year 827. Shortly afterwards it was approved by the Church in France, Germany, and Italy, and remained for a long time the official book on civil and canon law. Shortly before his death Ansegisus was attacked by paralysis which ended his holy and useful life on 20 July, 833 or 834. His earthly remains lie buried in the Abbey of Fontanelle, where his feast is celebrated on 20 July, the day of his death.
LECHNER, Martyrologium des Benediktiner Ordens (Augsburg, 1855); STADLER, Heiligen Lexikon (Augsburg, 1858), I, 234; Gesta abbat. Fontanell. in DACHERY, Spicileg., 1st ed., II, 279 sqq., and Mon. Germ. Hist. (Scriptores), II, 293, sqq.; MABILLON, Acta ss. ord. s. Bened. (Sæc., IV), IV (I), 630 sqq.; ZIEGELBAUER, Hist. Rei Lit. Bened., IV, 216, 259. The Capitulariawere first edited by BALUZE (Paris, 1677-88); for a new and critical edition see BORETIUS, in Mon. Germ. Hist. (Leges, Sect. II), Capitularia regum Francorum (Hanover, 1883, 1890, 1897), I-II; the second volume is by BOTIUS AND KRAUSE. The PERTZ edition (op. cit., Leges, I, 256 sqq.) is found in P.L., XCVII, 489 sqq.; SCHMID in Kirchenlex.
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St. Anselm
Archbishop of Canterbury, Doctor of the Church; born at Aosta a Burgundian town on the confines of Lombardy, died 21 April, 1109. His father, Gundulf, was a Lombard who had become a citizen of Aosta, and his mother, Ermenberga, came of an old Burgundian family. Like many other saints, Anselm learnt the first lessons of piety from his mother, and at a very early age he was fired with the love of learning. In after life he still cherished the memories of childhood, and his biographer, Eadmer, has preserved some incidents which he had learnt from the saint's own lips. The child had heard his mother speak of God, Who dwelt on high ruling all things. Living in the mountains, he thought that Heaven must be on their lofty summits. "And while he often revolved these matters in his mind, it chanced that one night he saw in a vision that he must go up to the summit of the mountain and hasten to the court of God, the great King. But before he began to ascend the mountain, he saw in the plain through which he had passed to its foot, women, who were the King's handmaidens, reaping the corn; but they were doing this very negligently and slothfully. Then, grieving for their sloth, and rebuking them, he bethought him that he would accuse them before their Lord and King. Thereafter, having climbed the mountain he entered the royal court. There he found the King with only his cupbearer. For it seemed that, as it was now Autumn, the King had sent his household to gather the harvest. As the boy entered he was called by the Master, and drawing nigh he sat at his feet. Then with cheery kindliness he was asked who and whence he was and what he was seeking. To these questions he made answer as well as he knew. Then at the Master's command some moist white bread was brought him by the cupbearer and he feasted thereon in his presence, wherefore when morning came and he brought to mind the things he had seen, as a simpler and innocent child he believed that he had truly been fed in heaven with the bread of the Lord, and this he publicly affirmed in the presence of others ". (Eadmer, Life of St. Anselm, I, i.) Eadmer adds that the boy was beloved by all and made rapid progress in learning. Before he was fifteen he sought admission to a monastery. But the abbot, fearing the father's displeasure, refused him. The boy then made a strange prayer. He asked for an illness, thinking this would move the monks to yield to his-wishes. The illness came but his admission to the monastery was still denied him. None the less he determined to gain his end at some future date. But ere long he was drawn away by the pleasures of youth and lost his first ardour and his love of learning. His love for his mother in some measure restrained him. But on her death it seemed that his anchor was lost, and he was at the mercy of the waves.
At this time his father treated him with great harshness; so much so that he resolved to leave his home. Taking a single companion, he set out on foot to cross Mont Cenis. At one time he was fainting with hunger and was fain to refresh his strength with snow, when the servant found that some bread was still left in the baggage, and Anselm regained strength and continued the journey. After passing nearly three years in Burgundy and France, he came into Normandy and tarried for a while at Avranches before finding his home at the Abbey of Bec, then made illustrious by Lanfranc's learning. Anselm profited so well by the lessons of this master that he became his most familiar disciple and shared in the work of teaching. After spending some time in this labour, he began to think that his toil would have more merit if he took the monastic habit. But at first he felt some reluctance to enter the Abbey of Bec, where he would be overshadowed by Lanfranc. After a time, however, he saw that it would profit him to remain where he would be surpassed by others. His father was now dead, having ended his days in the monastic habit, and Anselm had some thought of living on his patrimony and relieving the needy. The life of a hermit also presented itself to him as a third alternative. Anxious to act with prudence he first asked the advice of Lanfranc, who referred the matter to the Archbishop of Rouen. This prelate decided in favour of the monastic life, and Anselm became a monk in the Abbey of Bec. This was in 1060. His life as a simple monk lasted for three years, for in 1063 Lanfranc was appointed Abbot of Caen, and Anselm was elected to succeed him as Prior. There is some doubt as to the date of this appointment. But Canon Poree points out that Anselm, writing at the time of his election as Archbishop (1093), says that he had then lived thirty three years in the monastic habit, three years as a monk without preferment, fifteen as prior, and fifteen as abbot (Letters of Anselm, III, vii). This is confirmed by an entry in the chronicle of the Abbey of Bec, which was compiled not later than 1136. Here it is recorded that Anselm died in 1109, in the forty-ninth year of his monastic life and the seventy sixth of his age, having been three years a simple monk; fifteen, prior; fifteen, abbot; and sixteen archbishop (Poree, Histoire de l'abbaye de Bec, III, 173). At first his promotion to the office vacated by Lanfranc gave offence to some of the other monks who considered they had a better claim than the young stranger. But Anselm overcame their opposition by gentleness, and ere long had won their affection and obedience. To the duties of prior he added those of teacher. It was likewise during this period that he composed some of his philosophical and theological works, notably, the "Monologium" and the "Proslogium". Besides giving good counsel to the monks under his care, he found time to comfort others by his letters. Remembering his attraction for the solitude of a hermitage we can hardly wonder that he felt oppressed by this busy life and longed to lay aside his office and give himself up to the delights of contemplation. But the Archbishop of Rouen bade him retain his office and prepare for yet greater burdens.
This advice was prophetic, for in 1078, on the death of Herluin, founder and first Abbot of Bec Anselm was elected to succeed him. It was with difficulty that the monks overcame his reluctance to accept the office. His biographer, Eadmer, gives us a picture of a strange scene. The Abbot-elect fell prostrate before the brethren and with tears besought them not to lay this burden on him, while they prostrated themselves and earnestly begged him to accept the office. His election at once brought Anselm into relations with England, where the Norman abbey had several possessions. In the first year of his office, he visited Canterbury where he was welcomed by Lanfranc. "The converse of Lanfranc and Anselm", says Professor Freeman, "sets before us a remarkable and memorable pair. The lawyer, the secular scholar, met the divine and the philosopher; the ecclesiastical statesman stood face to face with the saint. The wisdom, conscientious no doubt but still hard and worldly, which could guide churches and kingdoms in troublous times was met by the boundless love which took in all God's creatures of whatever race or species" (History of the Norman Conquest, IV, 442). It is interesting to note that one of the matters discussed on this occasion related to a Saxon archbishop, Elphage (AElfheah), who had been put to death by the Danes for refusing to pay a ransom which would impoverish his people. Lanfranc doubted his claim to the honours of a martyr since he did not die for the Faith. But Anselm solved the difficulty by saying that he who died for this lesser reason would much more be ready to die for the Faith. Moreover, Christ is truth and justice and he who dies for truth and justice dies for Christ. It was on this occasion that Anselm first met Eadmer, then a young monk of Canterbury. At the same time the saint, who in his childhood was loved by all who knew him, and who, as Prior of Bec, had won the affection of those who resisted his authority, was already gaining the hearts of Englishmen. His fame had spread far and wide, and many of the great men of the age prized his friendship and sought his counsel. Among these was William the Conqueror, who desired that Anselm might come to give him consolation on his death-bed.
When Lanfranc died, William Rufus kept the See of Canterbury vacant for four years, seized its revenues, and kept the Church in England in a state of anarchy. To many the Abbot of Bec seemed to be the man best fitted for the archbishopric. The general desire was so evident that Anselm felt a reluctance to visit England lest it should appear that he was seeking the office. At length, however, he yielded to the entreaty of Hugh, Earl of Chester and came to England in 1092. Arriving in Canterbury on the eve of the Nativity of the Blessed Virgin, he was hailed by the people as their future archbishop; but he hastened away and would in no wise consent to remain for the festival. At a private interview with the King, who received him kindly, he spoke freely on the evils by which the land was made desolate. Anselm's own affairs kept him in England for some months, but when he wished to return to Bec the King objected. Meanwhile the people made no secret of their desires. With the King's permission prayers were offered in all the churches that God would move the King to deliver the Church of Canterbury by the appointment of a pastor, and at the request of the bishops Anselm drew up the form of prayer. The King fell ill early in the new year (1093), and on his sick-bed he was moved to repentance. The prelates and barons urged on him the necessity of electing an archbishop. Yielding to the manifest desire of all he named Anselm, and all joyfully concurred in the election. Anselm, however, firmly refused the honour, whereupon another scene took place still more strange than that which occurred when he was elected abbot. He was dragged by force to the King's bedside, and a pastoral staff was thrust into his closed hand; he was borne thence to the altar where the "Te Deum" was sung. There is no reason to suspect the sincerity of this resistance. Naturally drawn to contemplation, Anselm could have little liking for such an office even in a period of peace; still less could he desire it in those stormy days. He knew full well what awaited him. The King's repentance passed away with his sickness and Anselm soon saw signs of trouble. His first offence was his refusal to consent to the alienation of Church lands which the King had granted to his followers. Another difficulty arose from the King's need of money. Although his see was impoverished by the royal rapacity, the Archbishop was expected to make his majesty a free gift; and when he offered five hundred marks they were scornfully refused as insufficient. As if these trials were not enough Anselm had to bear the reproaches of some of the monks of Bec who were loath to lose him; in his letters he is at pains to show that he did not desire the office. He finally was consecrated Archbishop of Canterbury 4 December, 1093. It now remained for him to go to Rome to obtain the pallium. But here was a fresh occasion of trouble. The Antipope Clement was disputing the authority of Urban II, who had been recognized by France and Normandy. It does not appear that the English King was a partisan of the Antipope, but he wished to strengthen his own position by asserting his right to decide between the rival claimants. Hence, when Anselm asked leave to go to the Pope, the King said that no one in England should acknowledge either Pope till he, the King, had decided the matter. The Archbishop insisted on going to Pope Urban, whose authority he had already acknowledged, and, as he had told the King, this was one of the conditions on which alone he would accept the archbishopric. This grave question was referred to a council of the realm held at Rockingham in March, 1095. Here Anselm boldly asserted the authority of Urban. His speech is a memorable testimony to the doctrine of papal supremacy. It is significant that not one of the bishops could call it in question (Eadmer, Historia Novorum, lib. I). Regarding Anselm's belief on this point we may cite the frank words of Dean Hook: "Anselm was simply a papist -- He believed that St. Peter was the Prince of the Apostles -- that as such he was the source of all ecclesiastical authority and power; that the pope was his successor; and that consequently, to the pope was due, from the bishops and metropolitans as well as from the rest of mankind, the obedience which a spiritual suzerain has the right to expect from his vassals" [Lives of the Archbishops of Canterbury (London, 18(i0-75), II, 183].
William now sent envoys to Rome to get the pallium. They found Urban in possession and recognized him. Walter, Bishop of Albano, came back with them as legate bearing the pallium. The King publicly acknowledged the authority of Urban, and at first endeavoured to get Anselm deposed by the legate. Eventually a reconciliation was occasioned by the royal difficulties in Wales and in the north. The King and the Archbishop met in peace. Anselm would not take the pallium from the King's hand; but in a solemn service at Canterbury on 10 June, 1095 it was laid on the altar by the legate, whence Anselm took it. Fresh trouble arose in 1097. On returning from his ineffectual Welsh campaign William brought a charge against the Archbishop in regard to the contingent he had furnished and required him to meet this charge in the King's court. Anselm declined and asked leave to go to Rome. This was refused, but after a meeting at Winchester Anselm was told to be ready to sail in ten days. On parting with the King, the Archbishop gave him his blessing, which William received with bowed head. At St. Omer's Anselm confirmed a multitude of persons. Christmas was spent at Cluny, and the rest of the winter at Lyons. In the spring he resumed his journey and crossed Mont Cenis with two companions all travelling as simple monks. At the monasteries on their way they were frequently asked for news of Anselm. On his arrival in Rome he was treated with great honour by the Pope. His case was considered and laid before the council, but nothing could be done beyond sending a letter of remonstrance to William. During his stay in Italy Anselm enjoyed the hospitality of the Abbot of Telese, and passed the summer in a mountain village belonging to this monastery. Here he finished his work, "Cur Deus Homo", which he had begun in England. In October, 1098, Urban held a council at Bari to deal with the difficulties raised by the Greeks in regard to the procession of the Holy Ghost. Here Anselm was called by the Pope to a place of honour and bidden to take the chief part in the discussion. His arguments were afterwards committed to writing in his treatise on this subject. His own case was also brought before this council, which would have excommunicated William but for Anselm's intercession. Both he and his companions now desired to return to Lyons, but were bidden to await the action of another council to be held in the Lateran at Easter. Here Anselm heard the canons passed against Investitures, and the decree of excommunication against the offenders. This incident had a deep influence on his career in England.
While still staying in the neighbourhood of Lyons, Anselm heard of the tragic death of William. Soon messages from the new king and chief men of the land summoned him to England. Landing at Dover, he hastened to King Henry at Salisbury. He was kindly received, but the question of Investitures was at once raised in an acute form. Henry required the Archbishop himself to receive a fresh investiture. Anselm alleged the decrees of the recent Roman council and declared that he had no choice in the matter. The difficulty was postponed, as the King decided to send to Rome to ask for a special exemption. Meanwhile, Anselm was able to render the King two signal services. He helped to remove the obstacle in the way of his marriage with Edith, the heiress of the Saxon kings. The daughter of St. Margaret had sought shelter in a convent, where she had worn the veil, but had taken no vows. It was thought by some that this was a bar to marriage, but Anselm had the case considered in a council at Lambeth where the royal maiden's liberty was fully established, and the Archbishop himself gave his blessing to the marriage. Moreover, when Robert landed at Portsmouth and many of the Norman nobles were wavering in their allegiance, it was Anselm who turned the tide in favour of Henry. In the meantime Pope Paschal had refused the King's request for an exemption from the Lateran decrees, yet Henry persisted in his resolution to compel Anselm to accept investiture at his hands. The revolt of Robert de Bellesme put off the threatened rupture. To gain time the King sent another embassy to Rome. On its return, Anselm once more required to receive investiture. The Pope's letter was not made public, but it was reported to be of the same tenor as his previous reply. The envoys now gave out that the Pope had orally consented to the King's request, but could not say so in writing for fear of offending other sovereigns. Friends of Anselm who had been at Rome, disputed this assertion. In this crisis it was agreed to send to Rome again; meanwhile the King would continue to invest bishops and abbots, but Anselm should not be required to consecrate them.
During this interval Anselm held a council at Westminster. Here stringent canons were passed against the evils of the age. In spite of the compromise about investiture, Anselm was required to consecrate bishops invested by the King, but he firmly refused, and it soon became evident that his firmness was taking effect. Bishops gave back the staff they had received at the royal hands, or refused to be consecrated by another in defiance of Anselm. When the Pope's answer arrived, repudiating the story of the envoys, the King asked Anselm to go to Rome himself. Though he could not support the royal request he was willing to lay the facts before the Pope. With this understanding he once more betook himself to Rome. The request was again refused, but Henry was not excommunicated. Understanding that Henry did not wish to receive him in England, Anselm interrupted his homeward journey at Lyons. In this city he received a letter from the Pope informing him of the excommunication of the counsellors who had advised the King to insist on investitures, but not decreeing anything about the King. Anselm resumed his journey, and on the way he heard of the illness of Henry's sister, Adela of Blois. He turned aside to visit her and on her recovery informed her that he was returning to England to excommunicate her brother. She at once exerted herself to bring about a meeting between Anselm and Henry, in July, 1105. But though a reconciliation was effected, and Anselm was urged to return to England, the claim to invest was not relinquished, and recourse had again to be made to Rome. A papal letter authorizing Anselm to absolve from censures incurred by breaking the laws against investitures healed past offences but made no provision for the future. At length, in a council held in London in 1107, the question found a solution. The King relinquished the claim to invest bishops and abbots, while the Church allowed the prelates to do homage for their temporal possessions. Lingard and other writers consider this a triumph for the King, saying that he had the substance and abandoned a mere form. But it was for no mere form that this long war had been waged. The rite used in the investiture was the symbol of a real power claimed by the English kings, and now at last abandoned. The victory rested with the Archbishop, and as Schwane says (Kirchenlexicon, s. v.) it prepared the way for the later solution of the same controversy in Germany. Anselm was allowed to end his days in peace. In the two years that remained he continued his pastoral labours and composed the last of his writings. Eadmer, the faithful chronicler of these contentions, gives a pleasing picture of his peaceful death. The dream of his childhood was come true; he was to climb the mountain and taste the bread of Heaven.
His active work as a pastor and stalwart champion of the Church makes Anselm one of the chief figures in religious history. The sweet influence of his spiritual teaching was felt far and wide, and its fruits were seen in many lands. His stand for the freedom of the Church in a crisis of medieval history had far-reaching effects long after his own time. As a writer and a thinker he may claim yet higher rank, and his influence on the course of philosophy and Catholic theology was even deeper and more enduring if he stands on the one hand with Gregory VII, and Innocent III, and Thomas Becket; on the other he may claim a place beside Athanasius, Augustine, and Thomas Aquinas. His merits in the field of theology have received official recognition; he has been declared a Doctor of the Church by Clement XI, 1720, and in the office read on his feast day (21 April) it is said that his works are a pattern for all theologians. Yet it may be doubted whether his position is generally appreciated by students of divinity. In some degree his work has been hidden by the fabric reared on his foundations. His books were not adopted, like those of Peter Lombard and St. Thomas, as the usual text of commentators and lecturers in theology, nor was he constantly cited as an authority, like St. Augustine. This was natural enough, since in the next century new methods came in with the rise of the Arabic and Aristotelean philosophy; the "Books of Sentences" were in some ways more fit for regular theological reading; Anselm was yet too near to have the venerable authority of the early Fathers. For these reasons it may be said that his writings were not properly appreciated till time had brought in other changes in the schools, and men were led to study the history of theology. But though his works are not cast in the systematic form of the " Summa " of St. Thomas, they cover the whole field of Catholic doctrine. There are few pages of our theology that have not been illustrated by the labours of Anselm. His treatise on the procession of the Holy Spirit has helped to guide scholastic speculations on the Trinity, his "Cur Deus Homo" throws a flood of light on the theology of the Atonement, and one of his works anticipates much of the later controversies on Free Will and Predestination. In the seventeenth century, a Spanish Benedictine, Cardinal d'Aguirre made the writings of Anselm the groundwork of a course of theology, " S. Anselmi Theologia " (Salamanca, 1678-81). Unfortunately the work never got beyond the first three folio volumes, containing the commentaries on the " Monologium ". In recent years Dom Anselm Öcsényi, O.S.B. has accomplished the task on a more modest scale in a little Latin volume on the theology of St. Anselm, "De Theologia S. Anselmi" (Brünn, 1884).
Besides being one of the fathers of scholastic theology, Anselm fills an important place in the history of philosophic speculation. Coming in the first phase of the controversy on Universals, he had to meet the extreme Nominalism of Roscelin; partly from this fact, partly from his native Platonism his Realism took what may be considered a somewhat extreme form. It was too soon to find the golden mean of moderate Realism, accepted by later philosophers. His position was a stage in the process and it is significant that one of his biographers, John of Salisbury, was among the first to find the true solution.
Anselm's chief achievement in philosophy was the ontological argument for the existence of God put forth in his "Proslogium". Starting from the notion that God is "that than which nothing greater can be thought", he argues that what exists in reality is greater than that which is only in the mind; wherefore, since "God is that than which nothing greater can be thought", He exists in reality. The validity of the argument was disputed at the outset by a monk named Gaunilo, who wrote a criticism on it to which Anselm replied. Eadmer tells a curious story about St. Anselm's anxiety while he was trying to work out this argument. He could think of nothing else for days together. And when at last he saw it clearly, he was filled with joy, and made haste to commit it to writing. The waxen tablets were given in charge to one of the monks but when they were wanted they were missing. Anselm managed to recall the argument, it was written on fresh tablets and given into safer keeping. But when it was wanted it was found that the wax was broken to Pieces. Anselm with some difficulty put the fragments together and had the whole copied on parchment for greater security. The story sounds like an allegory of the fate which awaited this famous argument, which was lost and found again, pulled to pieces and restored in the course of controversy. Rejected by St. Thomas and his followers, it was revived in another form by Descartes. After being assailed by Kant, it was defended by Hegel, for whom it had a peculiar fascination -- he recurs to it in many parts of his writings. In one place he says that it is generally used by later philosophers, "yet always along with the other proofs, although it alone is the true one" (German Works, XII, 547). Assailants of this argument should remember that all minds are not cast in one mould, and it is easy to understand how some can feel the force of arguments that are not felt by others. But if this proof were indeed, as some consider it, an absurd fallacy, how could it appeal to such minds as those of Anselm, Descartes, and Hegel? It may be well to add that the argument was not rejected by all the great Schoolmen. It was accepted by Alexander of Hales (Summa, Pt. I, Q. iii, memb. 1, 2), and supported by Scotus. (In I, Dist. ii, Q. ii.) In modern times it is accepted by Mohler, who quotes Hegel's defence with approval.
It is not often that a Catholic saint wins the admiration of German philosophers and English historians. But Anselm has this singular distinction Hegel's appreciation of his mental powers may be matched by Freeman's warm words of praise for the great Archbishop of Canterbury. "Stranger as he was, he has won his place among the noblest worthies of our island. It was something to be the model of all ecclesiastical perfection; it was something to be the creator of the theology ofChristendom -- but it was something higher still to be the very embodiment of righteousness and mercy, to be handed down in the annals of humanity as the man who saved the hunted hare and stood up for the holiness of AElfheah" (History of the Norman Conquest, IV, 444).
Collections of the works of St. Anselm were issued soon after the invention of printing. Ocsenyi mentions nine earlier than the sixteenth century. The first attempt at a critical edition was that of Th. Raynaud, S.J. (Lyons, 1630), which rejects many spurious works, e. g. the Commentaries on St. Paul. The best editions are those of Dom Gerberon, O.S.B. (Paris, 1675, 1721; Venice 1744, Migne, 1845). Most of the more important works have also been issued separately -- thus the " Monologium" is included in Hurter's " Opuscula SS. Patrum " and published with the " Proslogium " by Haas (Tubingen). There are numerous separate editions of the "Cur Deus Homo" and of Anselm's "Prayers and Meditations"; these last were done into English by Archbishop Laud (1638), and there are French and German versions of the "meditationes" and the "Monologium". "Cur Deus Homo" has also been translated into English and German -- see also the translations by Deane (Chicago, 1903). For Anselm's views on education, see ABBEY OF BEC.
The chief sources for Anselm's life are his own letters and the two biographical works of his friend, disciple, and secretary, Eadmer, monk of Canterbury, and Bishop-elect of St. Andrews. Eadmers's Historia Nonorum may be called the "Life and Times of St. Anselm"; his Vita S. Anselmi gives the inner life of the saint. Also, there is a brief account of the miracles of St. Anselm which is also ascribed to Eadmer, but its authorship is doubtful. Other early writers on Anselm, such as John of Salisbury, add some new details, but their account of the Saint is largely drawn from Eadmer.
W.H. KENT 
Transcribed by Tomas Hancil and Joseph P. Thomas

St. Anselm (Duke of Forum Julii)[[@Headword:St. Anselm (Duke of Forum Julii)]]

St. Anselm
Abbot, Duke of Forum Julii, the modern Friuli, in the northeastern part of Italy. Wishing to serve God in a monastery, he left the world, and in 750 built a monastery at Fanano, a place given to him by Aistuiph, King of the Lombards, who had married Anselms sister Gisaltruda. Two years later he built the monastery of Nonantula, a short distance northeast of Modena he then went to Rome where Stephen III invested him with the habit of St. Benedict and appointed him Abbot of Nonantula. Being very charitable, able, Anselm founded many hospices where the poor and the feeble were sheltered and cared for by monks. Desiderius, who had succeeded Aistulph as King of the Lombards (756-774) banished Anselm from Nonantula. The seven years of his exile the latter spent at Monte Cassino, but returned to Nonantula after the capture of Desiderius by Charlemagne. Having been abbot for fifty years, Anselm died at Nonantula in 305, and the town of that name still honours him as patron.
LECHNER, Martyrologium des Benediktiner-Ordens (Augsburg, 1855); STADLER, Heiligen-Lexikon (Augsburg, 1858), I, 235; Acta SS., 1 March, 263, 891.
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St. Anselm of Lucca, the Younger[[@Headword:St. Anselm of Lucca, the Younger]]

St. Anselm of Lucca, the Younger
Born at Mantua c. 1036; d. in the same city, 18 March, 1086. He was nephew of Anselm of Lucca, the Elder, who ascended the Papal throne as Alexander II in 1061. In the year 1071 Alexander II designated Anselm as Bishop of Lucca and sent him to Germany to take investiture from Henry IV. Anselm went to Germany, but was loath to receive the insignia of spiritual power from a temporal ruler and returned without investiture. In 1073 Gregory VII, successor of Alexander II, also appointed Anselm Bishop of Lucca, but advised him not to accept his ring and crosier from Henry IV. For some reason, Anselm accepted investiture from Henry, but soon felt such remorse that he resigned his bishopric and entered the Order of St. Benedict at Padilirone, a monastery of the Cluniac Reform, situated near Mantua. Gregory VII ordered him to return to his episcopal see at Lucca. Anselm returned reluctantly, but continued to lead time life of a monk until his death. Inspired, like Gregory VII, with a holy zeal to reform the clergy, he wished to impose stricter discipline upon the canons of his cathedral. Most of the canons refused to submit to Anselms regulations, and in 1081 he was expelled from Lucca with the help of the Emperor and his antipope, Guibert. Anselm now retired to the castle of the Countess Matilda of Tuscany, whose spiritual adviser he was. Some time later he was made Papal Legate of Lombardy with instructions to rule over all the dioceses which, during the conflict between pope and emperor, had been left without bishops. Anselm was well versed in the Scriptures and wrote some exegetical and ascetical works. In his work "Contra Guibertum et sequaces ejus" he shows the unlawfulness of lay-investiture and defends Gregory against the Antipope Guibert. He also made a collection of canons which afterwards were incorporated into the well-known "Decretum" of Gratian. Mantua, the city of his birth and death, honours him as its patron.
RANBECK, A Benedictine Calender (London, 1896); MONTALEMBERT, Les moines doceident (Paris, 1882), VI, 473 sqq.; GUERIN, Les petits Bollandistes (Paris), III, 498; LECHNER, Martyrologium des Benediktiner-Ordens (Augsburg, 1855).
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St. Anthony[[@Headword:St. Anthony]]

St. Anthony
Founder of Christian monasticism. The chief source of information on St. Anthony is a Greek Life attributed to St. Athanasius, to be found in any edition of his works. A note of the controversy concerning this Life is given at the end of this article; here it will suffice to say that now it is received with practical unanimity by scholars as a substantially historical record, and as a probably authentic work of St. Athanasius. Valuable subsidiary information is supplied by secondary sources: the "Apophthegmata", chiefly those collected under Anthony's name (at the head of Cotelier's alphabetical collection, P.G. LXV, 7]); Cassian, especially Coll. II; Palladius, "Historica Lausiaca", 3,4,21,22 (ed. Butler). All this matter may probably be accepted as substantially authentic, whereas what is related concerning St. Anthony in St. Jerome's Life of St. Paul the Hermit" cannot be used for historical purposes.
Anthony was born at Coma, near Heracleopolis Magna in Fayum, about the middle of the third century. He was the son of well-to-do parents, and on their death, in his twentieth year, he inherited their possessions. He had a desire to imitate the life of the Apostles and the early Christians, and one day, on hearing in the church the Gospel words, "If thou wilt be perfect, go and sell all thou hast", he received them as spoken to himself, disposed of all his property and goods, and devoted himself exclusively to religious exercises. Long before this it had been usual for Christians to practice asceticism, abstainfrom marriage and exercising themselves in self-denial, fasting, prayer, and works of piety; but this they had done in the midst of their families, and without leaving house or home. Later on, in Egypt. such ascetics lived in huts, in the outskirts of the towns amd villaged, and thid was the common peactice about 270, when Anthony withdrew from the world. He began his career by practising the ascetical life in this fashion without leaving his native place. He used to visit the various ascetics, study their lives, and try to learn from each of them the virtue in which he seemed to excel. Then he took up his abode in one of the tombs, near his native village, and there it was that the Life records those strange conflicts with demons in the shape of wild beasts, who inflicted blows upon him, and sometimes left him nearly dead. After fifteen years of this life, at the age of thirty-five, Anthony determined to withdraw from the habitations of men and retire in absolute solitude. He crossed the Nile, and on a mountain near the east bank, then called Pispir, now Der el Memum, he found an old fort into which he shut himself, and lived there for twenty years without seeing the face of man, food being thrown to him over the wall. He was at times visited by pilgrims, whom he refused to see; but gradually a number of would-be disciples established themselves in caves and in huts around the mountain, Thus a colony of ascetics was formed, who begged Anthony to come forth and be their guide in the spiritual life. At length, about the year 305, he yielded to their importunities an emerged from his retreat, and, to the surprise of all, he appeared to be as when he had gone in, not emaciated, but vigorous in body and mind. For five or six years he devoted himself to the instruction and organization of the great body of monks that had grown up around him; but hen he once again withdrew into the inner desert that lay between the Nile and the Red Sea, near the shore of which he fixed his abode on a mountain where still stands the monastery that bears his name, Der Mar Antonios. Here he spent the last forty-five years of his life, in a seclusion, not so strict as Pispir, for he freely saw those who came to visit him, and he used to cross the desert to Pispir with considerable frequency. The Life says that on two occasions he went to Alexandria, once after he came forth from the fort at Pispir, to strengthen the Christian martyrs in the persecution of 311, and once at the close of his life (c. 350), to preach against the Arians. The Life says he dies at the age of a hundred and five, and St. Jerome places his death in 356-357. All the chronology is based on the hypothesis that this date and the figures in the Life are correct. At his own request his grave was kept secret by the two disciples who buried him, lest his body should become an object of reverence.
Of his writings, the most authentic formulation of his teaching is without doubt that which is contained in the various sayings and discourses put into his mouth in the Life, especially the long ascetic sermons (16-43) spoken on his coming forth from the fort at Pispir. It is an instruction on the duties of the spiritual life, in which the warfare with demons occupies the chief place. Though probably not an actual discourse spoken on any single occasion, it can hardly be a mere invention of the biographer, and doubtless reproduces St. Anthony's actual doctrine, brought together and co-ordinated. It is likely that many of the sayings attributed to him in the "Apophthegmata" really go back to him, and the same may be said of the stories told of him in Cassian and Palladius. There is a homogeneity about these records, and a certain dignity and spiritual elevation that seem to mark them with the stamp of truth, and to justify the belief that the picture they give us of St Anthony's personality, character, and teaching is essentially authentic. A different verdict has to be passed on the writings that go under his name, to be found in P.G., XL. The Sermons and twenty Epistles from the Arabic are by common consent pronounced wholly spurious. St Jerome (De Viris Ill., lxxxviii) knew seven epistles translated from the Coptic into Greek; the Greek appears to be lost, but a Latin version exists (ibid.), and Coptic fragments exist of three of these letters, agreeing closely with the Latin; they may be authentic, but it would be premature to decide. Better is the position of a Greek letter to Theodore, preserved in the "Epistola Ammonis ad Theophilum", sect. 20, and said to be a translation of a Coptic original; there seems to be no sufficient ground for doubting that it really was written by Anthony (see Butler, Lausiac History of Palladius, Part I,223). The authorities are agreed that St Anthony knew no Greek and spoke only Coptic. There exists a monastic Rule that bears St Anthony's name, preserved in Latin and Arabic forms (P.G., XL, 1065). While it cannot be received as having been actually composed by Anthony, it probably in large measure goes back to him, being for the most part made up out of the utterances attributed to him in the Life and the "Apophthegmata"; it contains, however, an element derived from the spuria and also from the "Pachomian Rules". It was compiled at an early date, and had a great vogue in Egypt the East. At this day it is the rule followed by the Uniat Monks of Syria and Armenia, of whom the Maronites, with sixty monasteries and 1,100 monks, are the most important; it is followed also by the scanty remnants of Coptic monachism.
It will be proper to define St. Anthony's place, and to explain his influence in the history of Christian monachism. He probably was not the first Christian hermit; it is more reasonable to believe that, however little historical St Jerome's "Vita Pauli" may be, some kernel o fact underlies the story (Butler, op. cit., Pat I, 231,232), but Paul's existence was wholly unknown unknown till long after Anthony has become the recognized leader of Christian hermits. Nor was St Anthony a great legislator and organizer of monks, like his younger contemporary Pachomius: for, though Pachomius's first foundations were probably some ten or fifteen years later than Anthony's coming forth from his retreat at Pispir, it cannot be shown that Pachomius was directly influenced by Anthony, indeed his institute ran on quite different lines. And yet it is abundantly evident that from the middle of the fourth century throughout Egypt, as elsewhere, and among the Pachomian monks themselves, St Anthony was looked upon as the founder and father of Christian monachism. This great position was no doubt due to his commanding personality and high character, qualities that stand out clearly in all the records of him that have come down. The best study of his character is Newman's in the "Church of the Fathers" (reprinted in "Historical Sketches"). The following is his estimate: "His doctrine surely was pure and unimpeachable; and his temper is high and heavenly, without cowardice, without gloom, without formality, without self-complacency. Superstition is abject and crouching, it is full of thoughts of guilt; it distrusts God, and dreads the powers of evil. Anthony at least had nothing of this, being full of confidence, divine peace, cheerfulness, and valorousness, be he (as some men may judge) ever so much an enthusiast" (op.cit., Anthony in Conflict). Full of enthusiasm he was, but it did not make him fanatical or morose; his urbanity and gentleness, his moderation and sense stand out in many of the stories related of him. Abbot Moses in Cassian (Coll. II) says he had heard Anthony maintaining that of all virtues discretion was the most essential for attaining perfection; and the little known story of Eulogius and the Cripple, preserved in the Lausiac History (xxi), illustrates the kind of advice and direction he gave to those who sought his guidance.
The monasticism established under St Anthony's direct influence became the norm in Northern Egypt, from Lycopolis (Asyut) to the Mediterranean. In contradistinction to the fully coenobitical system, established by Pachomius in the South, it continued to be of a semi-eremetical character, the monks living commonly in separate cells or huts, and coming together only occasionally for church services; they were left very much to their own devices, and the life they lived was not a community life according to rule, as now understood (see Butler, op. cit., Part I, 233-238). This was the form of monastic life in the deserts of Nitria and Scete, as portrayed by Palladius and Cassian. Such groups of semi-independent hermitages were later on called Lauras, and have always existed in the East alongside of the Basilian monasteries; in the West St Anthony's monachism is in some measure represented by the Carthusians. Such was St Anthony's life and character, and such his role in Christian history. He is justly recognized as the father not only of monasticism, strictly so called, but of the technical religious life in every shape and form. Few names have exercised on the human race an influence more deep and lasting, more widespread, or on the whole more beneficent.
It remains to say a word on the controversy carried on during the present generation concerning St Anthony and the Life. In 1877 Weingarten denied the Athanasian authorship and the historical character of the Life, which he pronounced to be a mere romance; he held that up to 340 there were no Christian monks, and that therefore the dates of the "real" Anthony had to be shifted nearly a century. Some imitators in England went still further and questioned, even denied, that St Anthony had ever existed. To anyone conversant with the literature of monastic Egypt, the notion that the fictitious hero of a novel could ever have come to occupy Anthony's position position in monastic history can appear nothing less than a fantastic paradox. As a matter of fact these theories are abandoned on all hands; the Life is received as certainly historical in substances, and as probably by Athanasius, and the traditional account of monastic origins is reinstated in its great outlines. The episode is now chiefly of interest as a curious example of a theory that was broached and became the fashion, and then was completely abandoned, all within a single generation. (on the controversy see Butler, op.cit. Part I, 215-228, Part II, ix-xi).
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St. Anthony of Padua
Franciscan Thaumaturgist, born at Lisbon, 1195; died at Vercelli, 13 June, 1231. He received in baptism the name of Ferdinand.
Later writers of the fifteenth century asserted that his father was Martin Bouillon, descendant of the renowned Godfrey de Bouillon, commander of the First Crusade, and his mother, Theresa Tavejra, descendant of Froila I, fourth king of Asturia. Unfortunately, however, his genealogy is uncertain; all that we know of his parents is that they were noble, powerful, and God-fearing people, and at the time of Ferdinand's birth were both still young, and living near the Cathedral ofLisbon.
Having been educated in the Cathedral school, Ferdinand, at the age of fifteen, joined the Canons Regular of St. Augustine, in the convent of St. Vincent, just outside the city walls (1210). Two years later to avoid being distracted by relatives and friends, who frequently came to visit him, he betook himself with permission of his superior to the Convent of Santa Croce in Cóimbra (1212), where he remained for eight years, occupying his time mainly with study and prayer. Gifted with an excellent understanding and a prodigious memory, he soon gathered from the Sacred Scriptures and the writings of the Holy Fathers a treasure of theological knowledge.
In the year 1220, having seen conveyed into the Church of Santa Croce the bodies of the first Franciscan martyrs, who had suffered death at Morocco, 16 January of the same year, he too was inflamed with the desire of martyrdom, and resolved to become a Friar Minor, that he might preach the Faith to the Saracens and suffer for Christ's sake. Having confided his intention to some of the brethren of the convent of Olivares (near Cóimbra), who came to beg alms at the Abbey of the Canons Regular, he received from their hands the Franciscan habit in the same Convent of Santa Croce. Thus Ferdinand left the Canons Regular of St. Augustine to join the Order of Friars Minor, taking at the same time the new name of Anthony, a name which later on the Convent of Olivares also adopted.
A short time after his entry into the order, Anthony started for Morocco, but, stricken down by a severe illness, which affected him the entire winter, he was compelled to sail for Portugal the following spring, 1221. His ship, however, was overtaken by a violent storm and driven upon the coast of Sicily, where Anthony then remained for some time, till he had regained his health. Having heard meanwhile from the brethren of Messina that a general chapter was to be held at Assisi, 30 May, he journeyed thither, arriving in time to take part in it. The chapter over, Anthony remained entirely unnoticed.
"He said not a word of his studies", writes his earliest biographer, "nor of the services he had performed; his only desire was to follow Jesus Christ and Him crucified". Accordingly, he applied to Father Graziano, Provincial of Cóimbra, for a place where he could live in solitude and penance, and enter more fully into the spirit and discipline of Franciscan life. Father Graziano, being just at that time in need of a priest for the hermitage of Montepaolo (near Forli), sent him thither, that he might celebrate Mass for the lay-brethren.
While Anthony lived retired at Montepaolo it happened, one day, that a number of Franciscan and Dominican friars were sent together to Forli for ordination. Anthony was also present, but simply as companion of the Provincial. When the time for ordination had arrived, it was found that no one had been appointed to preach. The superior turned first to the Dominicans, and asked that one of their number should address a few words to the assembled brethren; but everyone declined, saying he was not prepared. In their emergency they then chose Anthony, whom they thought only able to read the Missal and Breviary, and commanded him to speak whatever the spirit of God might put into his mouth. Anthony, compelled by obedience, spoke at first slowly and timidly, but soon enkindled with fervour, he began to explain the most hidden sense of Holy Scripture with such profound erudition and sublime doctrine that all were struck with astonishment. With that moment began Anthony's public career.
St. Francis, informed of his learning, directed him by the following letter to teach theology to the brethren:
To Brother Anthony, my bishop (i.e. teacher of sacred sciences), Brother Francis sends his greetings. It is my pleasure that thou teach theology to the brethren, provided, however, that as the Rule prescribes, the spirit of prayer and devotion may not be extinguished. Farewell. (1224)
Before undertaking the instruction, Anthony went for some time to Vercelli, to confer with the famous Abbot, Thomas Gallo; thence he taught successively in Bologna and Montpellier in 1224, and later at Toulouse. Nothing whatever is left of his instruction; the primitive documents, as well as the legendary ones, maintain complete silence on this point. Nevertheless, by studying his works, we can form for ourselves a sufficient idea of the character of his doctrine; a doctrine, namely, which, leaving aside all arid speculation, prefers an entirely seraphic character, corresponding to the spirit and ideal of St. Francis.
It was as an orator, however, rather than as professor, that Anthony reaped his richest harvest. He possessed in an eminent degree all the good qualities that characterize an eloquent preacher: a loud and clear voice, a winning countenance, wonderful memory, and profound learning, to which were added from on high the spirit of prophecy and an extraordinary gift of miracles. With the zeal of an apostle he undertook to reform the morality of his time by combating in an especial manner the vices of luxury, avarice, and tyranny. The fruit of his sermons was, therefore, as admirable as his eloquence itself. No less fervent was he in the extinction of heresy, notably that of the Cathares and the Patarines, which infested the centre and north of Italy, and probably also that of the Albigenses in the south of France, though we have no authorized documents to that effect. Among the many miracles St. Anthony wrought in the conversion of heretics, the three most noted recorded by his biographers are the following:
· The first is that of a horse, which, kept fasting for three days, refused the oats placed before him, till he had knelt down and adored the Blessed Sacrament, which St. Anthony held in his hands. Legendary narratives of the fourteenth century say this miracle took place at Toulouse, at Wadding, at Bruges; the real place, however, was Rimini.
· The second most important miracle is that of the poisoned food offered him by some Italian heretics, which he rendered innoxious by the sign of the cross.
· The third miracle worthy of mention is that of the famous sermon to the fishes on the bank of the river Brenta in the neighbourhood of Padua; not at Padua, as is generally supposed.
The zeal with which St. Anthony fought against heresy, and the great and numerous conversions he made rendered him worthy of the glorious title of Malleus hereticorum (Hammer of the Heretics). Though his preaching was always seasoned with the salt of discretion, nevertheless he spoke openly to all, to the rich as to the poor, to the people as well as those in authority. In a synod at Bourges in the presence of many prelates, he reproved the Archbishop, Simon de Sully, so severely, that he induced him to sincere amendment.
After having been Guardian at Le-Puy (1224), we find Anthony in the year 1226, Custos Provincial in the province of Limousin. The most authentic miracles of that period are the following:
· Preaching one night on Holy Thursday in the Church of St. Pierre du Queriox at Limoges, he remembered he had to sing a Lesson of the Divine Office. Interrupting suddenly his discourse, he appeared at the same moment among the friars in choir to sing his Lesson, after which he continued his sermon.
· Another day preaching in the square des creux des Arenes at Limoges, he miraculously preserved his audience from the rain.
· At St. Junien during the sermon, he predicted that by an artifice of the devil the pulpit would break down, but that all should remain safe and sound. And so it occurred; for while he was preaching, the pulpit was overthrown, but no one hurt; not even the saint himself.
· In a monastery of Benedictines, where he had fallen ill, he delivered by means of his tunic one of the monks from great temptations.
· Likewise, by breathing on the face of a novice (whom he had himself received into the order), he confirmed him in his vocation.
· At Brive, where he had founded a convent, he preserved from the rain the maid-servant of a benefactress who was bringing some vegetables to the brethren for their meagre repast.
This is all that is historically certain of the sojourn of St. Anthony in Limousin.
Regarding the celebrated apparition of the Infant Jesus to our saint, French writers maintain it took place in the province of Limousin at the Castle of Chateauneuf-la-Forêt, between Limoges and Eymoutiers, whereas the Italian hagiographers fix the place at Camposanpiero, near Padua. The existing documents, however, do not decide the question. We have more certainty regarding the apparition of St. Francis to St. Anthony at the Provincial Chapter of Arles, whilst the latter was preaching about the mysteries of the Cross.
After the death of St. Francis, 3 October, 1226, Anthony returned to Italy. His way led him through La Provence on which occasion he wrought the following miracle: Fatigued by the journey, he and his companion entered the house of a poor woman, who placed bread and wine before them. She had forgotten, however, to shut off the tap of the wine-barrel, and to add to this misfortune, the Saint's companion broke his glass. Anthony began to pray, and suddenly the glass was made whole, and the barrel filled anew with wine.
Shortly after his return to Italy, Anthony was elected Minister Provincial of Emilia. But in order to devote more time to preaching, he resigned this office at the General Chapter of Assisi, 30 May, l230, and retired to the Convent of Padua, which he had himself founded. The last Lent he preached was that of 1231; the crowd of people which came from all parts to hear him, frequently numbered 30,000 and more. His last sermons were principally directed against hatred and enmity, and his efforts were crowned with wonderful success. Permanent reconciliations were effected, peace and concord re-established, liberty given to debtors and other prisoners, restitutions made, and enormous scandals repaired; in fact, the priests of Padua were no longer sufficient for the number of penitents, and many of these declared they had been warned by celestial visions, and sent to St. Anthony, to be guided by his counsel. Others after his death said that he appeared to them in their slumbers, admonishing them to go to confession.
At Padua also took place the famous miracle of the amputated foot, which Franciscan writers attribute to St. Anthony. A young man, Leonardo by name, in a fit of anger kicked his own mother. Repentant, he confessed his fault to St. Anthony who said to him: "The foot of him who kicks his mother deserves to be cut off." Leonardo ran home and cut off his foot. Learning of this, St. Anthony took the amputated member of the unfortunate youth and miraculously rejoined it.
Through the exertions of St. Anthony, the Municipality of Padua, 15 March, 1231, passed a law in favour of debtors who could not pay their debts. A copy of this law is still preserved in the museum of Padua. From this, as well as the following occurrence, the civil and religious importance of the Saint's influence in the thirteenth century is easily understood. In 1230, while war raged in Lombardy, St. Anthony betook himself to Verona to solicit from the ferocious Ezzelino the liberty of the Guelph prisoners. An apocryphal legend relates that the tyrant humbled himself before the Saint and granted his request. This is not the case, but what does it matter, even if he failed in his attempt; he nevertheless jeopardized his own life for the sake of those oppressed by tyranny, and thereby showed his love and sympathy for the people. Invited to preach at the funeral of a usurer, he took for his text the words of the Gospel: "Where thy treasure is, there also is thy heart." In the course of the sermon he said: "That rich man is dead and buried in hell; but go to his treasures and there you will find his heart." The relatives and friends of the deceased, led by curiosity, followed this injunction, and found the heart, still warm, among the coins. Thus the triumph of St. Anthony's missionary career manifests itself not only in his holiness and his numerous miracles, but also in the popularity and subject matter of his sermons, since he had to fight against the three most obstinate vices of luxury, avarice and tyranny.
At the end of Lent, 1231, Anthony retired to Camposanpiero, in the neighbourhood of Padua, where, after a short time he was taken with a severe illness. Transferred to Vercelli, and strengthened by the apparition of Our Lord, he died at the age of thirty-six years, on 13 June, 1231. He had lived fifteen years with his parents, ten years as a Canon Regular of St. Augustine, and eleven years in the Order of Friars Minor.
Immediately after his death he appeared at Vercelli to the Abbot, Thomas Gallo, and his death was also announced to the citizens of Padua by a troop of children, crying: "The holy Father is dead; St. Anthony is dead!" Gregory IX, firmly persuaded of his sanctity by the numerous miracles he had wrought, inscribed him within a year of his death (Pentecost, 30 May, 1232), in the calendar of saints of the Cathedral of Spoleto. In the Bull of canonization he declared he had personally known the saint, and we know that the same pontiff, having heard one of his sermons at Rome, and astonished at his profound knowledge of the Holy Scriptures called him: "Ark of the Covenant". That this title is well-founded is also shown by his several works: "Expositio in Psalmos", written at Montpellier, 1224; the "Sermones de tempore", and the "Sermones de Sanctis", written at Padua, 1229-30.
The name of Anthony became celebrated throughout the world, and with it the name of Padua. The inhabitants of that city erected to his memory a magnificent temple, whither his precious relics were transferred in 1263, in presence of St. Bonaventure, Minister General at the time. When the vault in which for thirty years his sacred body had reposed was opened, the flesh was found reduced to dust but the tongue uninjured, fresh, and of a lively red colour. St. Bonaventure, beholding this wonder, took the tongue affectionately in his hands and kissed it, exclaiming: "O Blessed Tongue that always praised the Lord, and made others bless Him, now it is evident what great merit thou hast before God."
The fame of St. Anthony's miracles has never diminished, and even at the present day he is acknowledged as the greatest thaumaturgist of the times. He is especially invoked for the recovery of things lost, as is also expressed in the celebrated responsory of Friar Julian of Spires:
Si quaeris miracula . . . 
. . . resque perditas.
Indeed his very popularity has to a certain extent obscured his personality. If we may believe the conclusions of recent critics, some of the Saint's biographers, in order to meet the ever-increasing demand for the marvellous displayed by his devout clients, and comparatively oblivious of the historical features of his life, have devoted themselves to the task of handing down to posterity the posthumous miracles wrought by his intercession. We need not be surprised, therefore, to find accounts of his miracles that may seem to the modern mind trivial or incredible occupying so large a space in the earlier biographies of St. Anthony. It may be true that some of the miracles attributed to St. Anthony are legendary, but others come to us on such high authority that it is impossible either to eliminate them or explain them away a priori without doing violence to the facts of history.
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St. Antoninus
Archbishop of Florence, b. at Florence, 1 March, 1389; d. 2 May, 1459; known also by his baptismal name Antoninus (Anthony), which is found in his autographs, in some manuscripts, in printed editions of his works, and in the Bull of canonization, but which has been finally rejected for the diminutive form given him by his affectionate fellow-citizens. His parents, Niccolò and Thomasina Pierozzi, were in high standing, Niccolò beinga notary of the Florentine Republic. At the age of fifteen (1404) Antoninus applied to Bl. John Dominic, the great Italian religious reformer of theperiod, then at the Convent of Santa Maria Novella in Florence, for admission to the Dominican Order. It was not until a year later that he was accepted, and he was the first to receive the habit for the Convent of Fiesole about to be constructed by Bl. John Dominic. With Fra Angelico and Fra Bartolommeo, the one to become famous as a painter, the other as a miniaturist, he was sent to Cortona to make his novitiate under Bl. Lawrence of Ripafratta. Upon the completion of his year in the novitiate, he returned to Fiesole, where he remained until 1409, when with his brethren, all faithful adherents of Pope Gregory XII, he was constrained by the Florentines, who had refused obedience, to take shelter in the Convent of Foligno. A few years later he began his career as a zealous promoter of the reforms inaugurated by Bl. John Dominic. In 1414 he was vicar of the convent of Foligno, thenin turn sub-prior and prior of the convent of Cortona, and later prior of the convents of Rome (Minerva), Naples (Saint Peter Martyr), Gaeta, Sienna,and Fiesole (several times). From 1433 to 1446 he was vicar of the Tuscan Congregation formed by Bl. John Dominic of convents embracing a more rigorous discipline. During this period he established (1436) the famous convent of St. Mark in Florence, where he formed a remarkable community from thebrethren of the convent of Fiesole. It was at this time also that he built with the munificent aid of Cosimo de' Medici, the adjoining church, at the consecration of which Pope Eugene IV assisted (Epiphany, 1441). As a theologian he took part in the Council of Florence (1439) and gave hospitality in St. Mark's to the Dominican theologians called to the council by Eugene IV.
Despite all the efforts of St. Antoninus to escape ecclesiastical dignities, he was forced by Eugene IV, who had personal knowledge of his saintly character and administrative ability, to accept the Archbishopric of Florence. He was consecrated in the convent of Fiesole, 13 march, 1446, and immediately took possession of the see over which he ruled until his death. As he had laboured in the past for the upbuilding of the religious life throughout his Order, so he henceforth laboured for it in his diocese, devoting himself to the visitation of parishes and religious communities, the remedy ofabuses, the strengthening of discipline, the preaching of the Gospel, the amelioration of the condition of the poor, and the writing of books for clergy and laity. These labours were interrupted several times that he might act as ambassador for the Florentine Republic. Ill health prevented him from taking part in an embassy to the emperor in 1451, but in 1455 and again in 1458 he was at the head of embassies sent by the government to the Supreme Pontiff. He was called by Eugene IV to assist him in his dying hours. He was frequently consulted by Nicholas V on questions of Church and State, and was charged by Pius IIto undertake, with several cardinals, the reform of the Roman Court. When his death occurred, 2 May, 1459, Pius II gave instructions for the funeral, and presided at it eight days later. He was canonized by Adrian VI, 31 May, 1523.
The literary productions of St. Antoninus, while giving evidence of the eminently practical turn of his mind, show that he was a profound student of history and theology. His principal work is the "Summa Theologica Moralis, partibus IV distincta", written shortly before his death, which marked a new and very considerable development in moral theology. It also contains a fund of matter for the student of the history of the fifteenth century. Sowell developed are its juridical elements that it has been published underthe title of Juris Pontificii et Caesarei Summa". An attempt was lately made by Crohns (Die Summa theologica des Antonin von Florenz und die Schätzung des Weibes im Hexenhammer, Helsingfors, 1903) to trace the fundamentals principles of misogony, so manifest in the "Witchammer" of the German Inquisitors, to this work of Antoninus. But Paulus (Die Verachtung der Frau beim hl. Antonin, in Historisch-Politische Blätter, 1904, pp. 812-830) has shown more clearly than several others, especially the Italian writers, that this hypothesis is untenable, because based on a reading of only a part of the "Summa" of Antoninus. Within fifty years after the first appearance of the work (Venice, 1477), fifteen editions were printed at Venice, Spires, Nuremberg, Strasburg, Lyons, and Basle. Other editions appeared in the following century. In 1740 it was published at Verona in 4 folio volumes edited by P. Ballerini; and in 1841, at Florence by Mamachi and Remedelli, O.P.
Of considerable importance are the manuals for confessors and penitents containing abridgments, reproductions, and translations from the "Summa" and frequently published in the fifteenth and sixteenth centuries under the name of St. Antoninus. An unsuccessful attempt has been made to show that he was not the author of the Italian editions. At the most is should be granted that he committed to others the task of editing one or two. The various editions and titles of the manuals have caused confusion, and made it appear that there were more than four distinct works. A careful distinction and classification is given by Mandonnet in the "Dictionnaire de théologie catholique". Of value as throwing light upon the home life of his time are his treatises on Christian life written for women of the Medici family and first published in the last century under the titles:--(1) "Opera a ben vivere...Con altri ammaestramenti", ed. Father Palermo, one vol. (Florence, 1858) (2) "Regola di vita cristiana", one vol. (Florence, 1866). His letters (Lettere) were collected and edited, some for the first time by Tommaso Corsetto, O.P., and published in one volume, at Florence, 1859.
Under the title, "Chronicon partibus tribus distincta ab initio mundi ad MCCCLX" (published also under the titles "Chronicorum opus" and "Historiarum opus"), he wrote a general history of the world with the purpose of presenting to his readers a view of the workings of divine providence. While he did not give way to his imagination or colour facts, he often fell into the error, so common among the chroniclers of his period, of accepting much that should historical criticism has since rejected as untrue or doubtful. But this can be said only of those parts in which he treated of early history. When writing of the events and politics of his own age he exercised a judgment that has been of the greatest value to later historians. The history was published at Venice, 1474-79, in four volumes of his "Opera Omnia" (Venice, 1480; Nuremberg, 1484; Basle, 1491; Lyons, 1517, 1527, 1585, 1586,1587). A work on preaching (De arte et vero modo praedicandi) ran through four editions at the close of the fifteenth century. The volume of sermons (Opus quadragesimalium et de sanctis sermonum, sive flos florum) is the work of another, although published under the name of St. Antoninus.
Unedited chronicles of the convents of St. Mark, Florence and St. Dominic, Fiesole: Quétif and Echard, SS. Ord. Praed.; Touron, Histoire des hommes illustres de l'ordre de S. Dominique; Maccarani, Vita di S. Antonino (Florence, 1708); Bartoli, Istoria dell' arcivescovo S. Antonino e de suoi più illustri discepoli (Florence, 1782); Moro, Di S. Antonino in relazione alla riforma cattolica nel sec. XV (Florence, 1899); Schaube, Die Quellen der Weltchronik des heiligen Antoninus (Hirschberg, 1880).
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St. Antonio Maria Zaccaria
Founder of the Clerks Regular of St. Paul, commonly known as the Barnabites; b. in Cremona, Italy, 1502; d. 5 July, 1539. While he was still an infant his father died, leaving the care of the child's education to his mother, who taught him compassion for the poor and suffering by making him her almoner. After completing the studies given in the schools at Cremona he was sent to Padua for his philosophy, and in 1520, when he had finished this course, began the study of medicine in the university at that place. At the age of twenty-two he received his degree of Doctor of Medicine and returned to Cremona to practise his profession. Three years later he began to study theology and received holy orders in 1528. He now devoted himself with renewed energy to works of charity and mercy, visiting and consoling the sick in hospitals and poor-prisons. The ministry of preaching and the administration of the sacraments produced such great fruit that St. Antonio was encouraged to seek a larger field for his labours and to carry out a great project which he hard formed for the good of souls. He went to the populous city of Milan, of which he was a burgess, and entered the Confraternity of Eternal Wisdom. Among the members of this religious body he allied himself with two priests, Fathers Ferrari and Morigia, and told them of his idea of founding a congregation of secular clergy. Northern Italy at this period was in a deplorable condition. Frequent wars had devastated the country. The advent of the Lutheran soldiery and their contempt for everything Catholic had spread the contagion of bad example, while famine and plague followed in the track of the soldiers. These scourges combined to produce a state of misery that appealed most powerfully to Antonio and his associates. "The Congregation of the Regular Clerks of St. Paul", St. Antonio's work, which began with five members, was canonically sanctioned by Pope Clement VII in 1533. Their rule bound them to "regenerate and revive the love of the Divine worship, and a truly Christian way of life by frequent preaching and the faithful administration of the sacraments."
The first superior of the new congregation was St. Antonio, who soon hecame known in Milan as an apostle. Besides giving conferences in churches to ecclesiastics and lay people, he went into the streets of the city with crucifix in hand, and produced great fruit in souls by preaching on the Passion and Death of Christ and the need of penance for sin. In 1536 he resigned the superiorship to Father Morigia and later went to Vicenza at the request of Cardinal Ridolfi. There he succeeded in reforming morals and in bringing two religious communities of women to a stricter observance of their rule. In the latter labour he was greatly aided by a congregation of nuns "The Angelicals of St. Paul", which he had founded in Milan. He introduced, also, the devotion of the "Forty Hours' Prayers", in Vicenza. The last two years of his life were spent in Milan. He sought there a more suitable church for his Congregation and accepted the offer of the church of S. Barnabas, but died before the affaire was arranged. From this church of St. Barnabas, the Congregation received the name by which its members are commonly known, i.e. Barnabites. Worn out by his voluntary penences, as well as by his untiring labours of charity, he was attacked by fever during one of his mission. Knowing that this illness was his last, he had himself brought to his native city, Cremona. There, in his mother's house, he received the last sacraments and peacefully expired at the early age of thirty-seven. His body was found incorrupt 27 years after his death. He was declared Blessed by Pope Pius IX in 1849. (See BARNABITES.) On 15 May, 1897, he was solemnly canonized in St. Peter's, Rome, by Pope Leo XIII. His writings are: "Detti notabili, raccolti da varii autori" (Venice, 1583); "Constitutiones ordinis clericorum regularium" (not published); "Sermones super praeceptis Decalogi" (not published).
DUBOIS, Le bienh. Ant. Maria Zaccaria, fondateur des Barnabites et des Angeliques de St. Paul (Tournay, 1896); St. A.M. Zaccaria, fondateur des Barnabites (Paris and Leipzig, 1897); Brevi vite dei Santi (Rome, 1897); Vita illustrata di S. Antonio M. Zaccaria fondatore dei Barnabite e delle Angeliche di S. Paolo (Cremona, 1897); JEPPA, Lebensbeschreibung des Hl. Anton Maria Zaccaria, Stifters der Barnabaiten Germ. tr (Fulda, 1900); HEIMBUCHER, Die Orden und Congregationem der katolischen Kirche (Paderborn, 1897).
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St. Apollinaris
The most illustrious of the Bishops of Valence, b. at Vienne, 453; d. 520. He lived in the time of the irruption of the barbarians, and unhappily Valence, which was the central see of the recently founded Kingdom of Burgundy, had beenscandalized by the dissolute Bishop Maximus, and the see in consequence had been vacant for fifty years. Apollinaris was of a family of nobles and saints. He was little over twenty when he was ordained priest. In 486, when he was thirtythree years old, he was made Bishop of the long vacant See of Valence, and under his zealous care it soon recovered its ancient glory. Abuses were corrected and morals reformed. The Bishop was so beloved that the news of his first illness filled the city with consternation. His return to health was miraculous. He was present at the conference at Lyons, between the Arians and Catholics, which was held in presence of King Gondebaud. He distinguished himself there by his eloquence and learning.
A memorable contest in defence of marriage brought Apollinaris again into special prominence. Stephen, the treasurer of the kingdom, was living in incest. The four bishops of the province commanded him to separate from his companion, but he appealed to the King, who sustained his official and exiled the four bishops to Sardinia. As they refused to yield, the King relented, and after some time permitted them to return to their sees, with the exception of Apollinaris, who had rendered himself particularly obnoxious, and was kept a close prisoner for a year. At last the King, stricken with a grievous malady, repented, and the Queen in person came to beg Apollinaris to go to the court to restore the monarch to health. On his refusal, the Queen asked for his cloak to place on the sufferer. The request was granted, the King was cured, and came to beg absolution for his sin. Apollinaris was sixtyfour years old when he returned from Sardinia to Valence, and his people received him with every demonstration of joy. He died after an episcopate of thirtyfour years, at the age of sixtyseven, his life ending, as it had begun, in the constant exercise of the most exalted holiness.
Acta SS., October, III.
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St. Apollinaris[[@Headword:St. Apollinaris]]

St. Apollinaris
One of the first great martyrs of the church. He was made Bishop of Ravenna by St. Peter himself. The miracles he wrought there soon attracted official attention, for they and his preaching won many converts to the Faith, while at the same time bringing upon him the fury of the idolaters, who beat him cruelly and drove him from the city. He was found half dead on the seashore, and kept in concealment by the Christians, but was captured again and compelled to walk on burning coals and a second time expelled. But he remained in the vicinity, and continued his work of evangelization. We find him then journeying in the province of Aemilia. A third time he returned to Ravenna. Again he was captured, hacked with knives, had scalding water poured over his wounds, was beaten in the mouth with stones because he persisted in preaching, and then, loaded with chains, was flung into a horrible dungeon to starve to death; but after four days he was put on board ship and sent to Greece. There the same course of preachings, and miracles, and sufferings continued; and when his very presence caused the oracles to be silent, he was, after a cruel beating, sent back to Italy. All this continued for three years, and a fourth time he returned to Ravenna. By this time Vespasian was Emperor, and he, in answer to the complaints of the pagans, issued a decree of banishment against the Christians. Apollinaris was kept concealed for some time, but as he was passing out of the gates of the city, was set upon and savagely beaten, probably at Classis, a suburb, but he lived for seven days, foretelling meantime that the persecutions would increase, but that the Church would ultimately triumph. It is not certain what was his native place, though it was probably Antioch. Nor is it sure that he was one of the seventy-two disciples of Christ, as has been suggested. The precise date of his consecration cannot be ascertained, but he was Bishop of Ravenna for twenty-six years.
Acta SS., 5 July.
T.J. CAMPBELL 
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St. Apollinaris Claudius[[@Headword:St. Apollinaris Claudius]]

St. Apollinaris Claudius
A Christian apologist, Bishop of Hierapolis in Phrygia in the second century. He became famous for his polemical treatises against the heretics of his day, whose errors he showed to be entirely borrowed from the pagans. He wrote two books against the Jews, five against the pagans, and two on "Truth." In 177 he published an eloquent "Apologia" for the Christians, addressed to Marcus Aurelius, and appealing to the Emperor's own experience with the "Thundering Legion", whose prayers won him the victory over the Quadi. The exact date of his death is not known, but it was probably while Marcus Aurelius was still Emperor. None of his writings is extant. His feast is kept 8 January.
BUTLER, Lives of the Saints, 8 January; MICHAUD, Biog. univ.; VERSCHAFFEL, in Dict. de théol. cath.; SALMON in Dict. of Christ. Biogr.
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St. Apollonia[[@Headword:St. Apollonia]]

St. Apollonia
A holy virgin who suffered martyrdom in Alexandria during a local uprising against the Christians previous to the persecution of Decius (end of 248, or beginning of 249). During the festivities commemorative of the first millenary of the Roman Empire, the agitation of the heathen populace rose to a great height, and when one of their poets prophesied a calamity, they committed bloody outrages on the Christians whom the authorities made no effort to protect. The great Dionysius, then Bishop of Alexandria (247-265), relates the sufferings of his people in a letter addressed to Fabius, Bishop of Antioch, long extracts from which Eusebius has preserved for us (Hist. Eccl., I, vi, 41). After describing how a Christian man and woman, named respectively Metras and Quinta, were seized by the seditious mob and put to death with the most cruel tortures, and how the houses of several other Christians were completely pillaged, Dionysius continues: "At that time Apollonia the parthénos presbûtis (virgo presbytera, by which he very probably means not a virgin advanced in years, but a deaconess) was held in high esteem. These men seized her also and by repeated blows broke all her teeth. They then erected outside the city gates a pile of fagots and threatened to burn her alive if she refused to repeat after them impious words (either a blasphemy against Christ, or an invocation of the heathen gods). Given, at her own request, a little freedom, she sprang quickly into the fire and was burned to death." Apollonia belongs, therefore, to that class of earlyChristian martyrs who did not await the death they were threatened with, but either to preserve their chastity, or because confronted with the alternative of renouncing their faith or suffering death, voluntarily embraced the latter in the form prepared for them. In the honour paid to her martyrs the Church made no distinction between these women and others. St. Augustine touches on this question in the first book of the "City of God", apropos of suicide (De. Civ. Dei, I, 26); "But, they say, during the time of persecution certain holy women plunged into the water with the intention of being swept away by the waves and drowned, and thus preserve their threatened chastity. Although they quitted life in this wise, nevertheless they receive high honour as martyrs in the Catholic Church and their feasts are observed with great ceremony. This is a matter on which I dare not pass judgment lightly. For I know not but that the Church was divinely authorized through trustworthy revelations to honour thus the memory of these Christians. It may be that such is the case. May it not be, too, that these acted in such a manner, not through human caprice but on the command of God, not erroneously but through obedience, as we must believe in the case of Samson? When, however, God gives a command and makes it clearly known, who would account obedience thereto a crime or condemn such pious devotion and ready service?" The narrative of Dionysius does not suggest the slightest reproach as to this act of St. Apollonia; in his eyes she was as much a martyr as the others, and as such she was revered in the Alexandrian Church. In time, her feast was also popular in the West. A later legend assigned a similar martyrdom to Apollonia, a Christian virgin of Rome in the reign of Julian the Apostate. There was, however, but one martyr of this name, i.e. the Saint of Alexandria. The Roman Church celebrates her memory on 9 February, and she is popularly invoked against the toothache because of the torments she had to endure. She is represented in art with pincers in which a tooth is held. There was a church dedicated to her at Rome but it no longer exists. The little square, however, in which it stood is still called "Piazza Sant' Apollonia".
Acta SS., Feb., II, 278 sqq.; Katholik (1872), I, 226 sqq.; Bibliotheca hagiographica latina, ed. BOLLAND. (Brussels, 1898), 103 sqq.; NEUMANN, Der römische Staat und die allgemeine Kirche (Leipzig, 1890) I, 252 sqq.; BUTLER, Lives, 9 Feb.
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St. Arbogast[[@Headword:St. Arbogast]]

St. Arbogast
(Gaelic Arascach).
St. Arbogast has been claimed as a native of Scotland, but this is owing to a misunderstanding of the name "Scotia", which until late in the Middle Ages really meant Ireland. He flourished about the middle of the seventh century. Leaving Ireland, as so many other missionaries had done, he settled as a hermit in a German forest, and then proceeded to Alsace, where his real name, Arascach, was changed to Arbogast. This change of name was owing to the difficulty expdrienced by foreigners in pronouncing Irish Christian names; thus it is that Moengal, Maelmaedhog, Cellach, Gillaisu, Gilla in Coimded, Tuathal, and Arascach were respectively transformed into Marcellus, Malachy, Gall, Gelasius, Germanus, Tutilo, and Arbogast. St. Arbogast found a warm friend in King Dagobert II of Austrasia, who had been educated at Slane, in Meath, in Ireland, and was restored to his kingdom on the demise of King Childeric II. Monstrelet authenticates the story of King Dagobert in Ireland; and the royal exile naturally fled to Slane in order to be under the ægis of the Ard-Righ (HighKing) of Ireland, at Tara. On Dagobert's accession to the throne of Austrasia, Arbogast was appointed Bishop of Strasburg, and was famed for sanctity and miracles. It is related that the Irish saint raised to life Dagobert's son, who had been killed by a fall from his horse. St. Arbogast died in 678, and, at his own special request, was buried on the side of a mountain, here only malefactors were interred. The site of his burial was subsequently deemed suitable for a church. He is commemorated 21 July.
GRATTAN FLOOD, Irish Saints; BOSCHIUS in Acta SS. (1727), July, V, 168-177; BURGENER, Helvetia Sancta (1860), I, 56-58; Hist. litt. de la France (1735), III, 621-622; POSTINA, in Römische Quartalschrift (1898), XII, 299-305; Analecta Bolland., XVIII, 195; Bibl. hagiogr. Lat. (1898), 106, 1317; O'HANLON, Lives of Irish Saints, VII (21 July); WATTENBACH,Deutschlands Geschichtsquellen, 6th ed.; GRANDIDIER, Hist de l'église de Strasbourg (1770), I, 199.
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St. Arialdo[[@Headword:St. Arialdo]]

St. Arialdo
Martyred at Milan in 1065, for his attempt to reform the simoniacal and immoral clergy of that city. He was of noble extraction, born at Cutiacum, near Milan, and after his studies, at Laon and Paris, was made a canon in the cathedral city. For inveighing against abuses he was excommunicated by the bishop Guido, but was immediately reinstated by Pope Stephen, who bade him continue the work of reformation. He succeeded in having the bishop excommunicated because of his repeated lapses, but a riot ensued, resulting in serious injury to Arialdo. Previously an attempt had been made on his life with a poisoned sword. Later, when on his way to Rome, he was set upon by the emissaries of Guido and slain. Ten months after, his body was found in Lago Maggiore in a perfect state of preservation, and emitting a sweet odour. It was carried with great pomp to Milan, and exposed in the church of St. Ambrose from Ascension to Pentecost. It was subsequently interred in the church of St. Celsus, and in the following year, 1067, Alexander II declared him a martyr.
T.J. CAMPBELL 
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St. Arnulf of Metz[[@Headword:St. Arnulf of Metz]]

St. Arnulf of Metz
Statesman, bishop under the Merovingians, born c. 580; died c. 640. His parents belonged to a distinguished Frankish family, and lived in Austrasia, the eastern section of the kingdom founded by Clovis. In the school in which he was placed during his boyhood he excelled through his talent and his good behaviour. According to the custom of the age, he was sent in due time to the court of Theodebert II, King of Austrasia (595-612), to be initiated in the various branches of the government. Under the guidance of Gundulf, the Mayor of the Palace, he soon became so proficient that he was placed on the regular list of royal officers, and among the first of the kings ministers. He distinguished himself both as a military commander and in the civil administration; at one time he had under his care six distinct provinces. In due course Arnulf was married to a Frankish woman of noble lineage, by whom he had two sons, Anseghisel and Clodulf. While Arnulf was enjoying worldly emoluments and honours he did not forget higher and spiritual things. His thoughts dwelled often on monasteries, and with his friend Romaricus, likewise an officer of the court, he planned to make a pilgrimage to the Abbey of Lérins, evidently for the purpose of devoting his life to God. But in the meantime the Episcopal See of Metz became vacant. Arnulf was universally designated as a worthy candidate for the office, and he was consecrated bishop of that see about 611. In his new position he set the example of a virtuous life to his subjects, and attended to matters of ecclesiastical government. In 625 he took part in a council held by the Frankish bishops at Reims. With all this Arnulf retained his station at the court of the king, and took a prominent part in the national life of his people. In 613, after the death of Theodebert, he, with Pepin of Landen and other nobles, called to Austrasia Clothaire II, King of Neustria. When, in 625, the realm of Austrasia was entrusted to the kings son Dagobert, Arnulf became not only the tutor, but also the chief minister, of the young king. At the time of the estrangement between the two kings, and 625, Arnulf with other bishops and nobles tried to effect a reconciliation. But Arnulf dreaded the responsibilities of the episcopal office and grew weary of court life. About the year 626 he obtained the appointment of a successor to the Episcopal See of Metz; he himself and his friend Romaricus withdrew to a solitary place in the mountains of the Vosges. There he lived in communion with God until his death. His remains, interred by Romaricus, were transferred about a year afterwards, by Bishop Goeric, to the basilica of the Holy Apostles in Metz.
Of the two sons of Arnulf, Clodulf became his third successor in the See of Metz. Anseghisel remained in the service of the State; from his union with Begga, a daughter of Pepin of Landen, was born Pepin of Heristal, the founder of the Carlovingian dynasty. In this manner Arnulf was the ancestor of the mighty rulers of that house. The life or Arnulf exhibits to a certain extent the episcopal office and career in the Merovingian State. The bishops were much considered at court; their advice was listened to; they took part in the dispensation of justice by the courts; they had a voice in the appointment of royal officers; they were often used as the king's ambassadors, and held high administrative positions. For the people under their care, they were the protectors of their rights, their spokesmen before the king and the link uniting royalty with its subjects. The opportunities for good were thus unlimited; and Arnulf used them to good advantage.
FRANCIS J. SCHAEFER 
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St. Arsenius[[@Headword:St. Arsenius]]

St. Arsenius
Anchorite; born 354, at Rome; died 450, at Troe, in Egypt. Theodosius the Great having requested the Emperor Gratian and Pope Damasus to find him in the West a tutor for his son Arcadius, they made choice of Arsenius, a man well read in Greek literature, member of a noble Roman family, and said to have been a deacon of the Roman Church. He reached Constantinople in 383, and continued as tutor in the imperial family for eleven years, during the last three of which he also had charge of his pupil's brother Honorius. Coming one day to see his children at their studies, Theodosius found them sitting while Arsenius talked to them standing. This he would not tolerate, and caused the teacher to sit and the pupils to stand. On his arrival at court Arsenius had been given a splendid establishment, and probably because the Emperor so desired, he lived in great pomp, but all the time felt a growing inclination to renounce the world. After praying long to be enlightened as to what he should do, he heard a voice saying "Arsenius, flee the company of men, and thou shalt be saved." Thereupon he embarked secretly for Alexandria, and hastening to the desert of Scetis, asked to be admitted among the solitaries who dwelt there. St. John the Dwarf, to whose cell he was conducted, though previously warned of the quality of his visitor, took no notice of him and left him standing by himself while he invited the rest to sit down at table. When the repast was half finished he threw down some bread before him, bidding him with an air of indifference eat if he would. Arsenius meekly picked up the bread and ate, sitting on the ground. Satisfied with this proof of humility, St. John kept him under his direction. The new solitary was from the first most exemplary yet unwittingly retained certain of his old habits, such as sitting cross-legged or laying one foot over the other. Noticing this, the abbot requested some one to imitate Arsenius's posture at the next gathering of the brethren, and upon his doing so, forthwith rebuked him publicly. Arsenius took the hint and corrected himself. During the fifty-five years of his solitary life he was always the most meanly clad of all, thus punishing himself for his former seeming vanity in the world. In like manner, to atone for having used perfumes at court, he never changed the water in which he moistened the palm leaves of which he made mats, but only poured in fresh water upon it as it wasted, thus letting it become stenchy in the extreme. Even while engaged in manual labour he never relaxed in his application to prayer. At all times copious tears of devotion fell from his eyes. But what distinguished him most was his disinclination to all that might interrupt his union with God. When, after long search, his place of retreat was discovered, he not only refused to return to court and act as adviser to his former pupil the Emperor Arcadius, but he would not even be his almoner to the poor and the monasteries of the neighbourhood. He invariably denied himself to visitors, no matter what their rank and condition and left to his disciples the care of entertaining them. His contemporaries so admired him as to surname him "the Great".
See Acta SS. (19 July) for his life by ST. THEODORE THE STUDITE (d. 826) and another in META.PHRASTES (apud SURILM. De probatis Sanctorum vitis IV, 250), the Lives of the Fathers of the Desert in ROSWEYDE and D'ANDILLY, or P. L., LXXIV; MARIN Vies des pères des déserts d orient, BUTLER, Lives of the Saints, 19 July.
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St. Asaph[[@Headword:St. Asaph]]

St. Asaph
(Or Asa).
First Bishop of the Welsh See of that name (second half of the sixth century). No Welsh life of him is extant, but local tradition points out the site of his ash tree, his church, his well, and his valley, Onen Asa, Fynnon Asa, Llanasa, Pantasa. All these sites are in Tengenel, near Holiwell indicating probably that the saint once had hermitage in that neighbourhood. The want of a Welsh life, however, is in part compensated for by Jocelyn of Furness's life of St. Kentigern, or Mungo, the founder of the Diocese of Glasgow. This saint during his exile (c. 545) betook himself to Wales and there founded the Celtic Monastery of Llanelwy (the church on the Elwy), as the Welsh still call the town of St. Asaph. Of the building and government of few Celtic monasteries do we know so much as about Llanelwy. The church was built "of smoothed wood, after the fashion of the Britons, seeing that they could not yet build of stone". The 965 disciples, of whom Asa was one, were divided into three groups: 300 of the unlettered farmed the outlying lands, 300 worked in the offices around the monastery, and 365 (the number corresponds to the days of the year) attended to the divine services. Of these the oldest assisted Kentigern in the government of the diocese, and the rest were subdivided into three choirs. "As soon as one choir had terminated its service in church, immediately another entering commenced it: and that again being concluded another entered to celebrate." The founder, after the manner of other Celtie saints, used frequently to pray standing in the icy cold river, and once, having suffered very severely under this hardship, he sent the boy Asa, who was then attending him, to bring a fagot to burn and warm him. Asaph brought him live coals in his apron, and the miracle revealed to Kentigern the sanctity of his disciple. So when the old man was recalled to Strathclyde, after the battle of Ardderyd, in 573 (the only definite date we have in the life), Asaph was consecrated bishop to succeed him, and became the first Welsh bishop of the see. The feast of his deposition is kept on 1 May, but we possess no further details of his life, nor do we know the year of his death.
J.H. POLLEN 
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St. Assicus[[@Headword:St. Assicus]]

St. Assicus
Bishop and Patron of Elphin, in Ireland, one of St. Patrick's converts, and his worker in iron.
In the "Tripartite Life of St Patrick" (ed. Whitley Stokes) we read:
Bishop St Assic was Patrick's coppersmith, and made altars and square bookcases. Besides, he made our saint's patens in honour of Bishop Patrick, and of them I have seen three square patens, that is, a paten in the Church of Patrick in Armagh, and another in the Church of Elphin, and a third in the great-church of Donough-patrick (at Carns near Tulsk).
St. Assicus was a most expert metal worker, and was also renowned as a bellfounder. Of his last days the following graphic description is given by Archbishop Healy:
Assicus himself in shame because of a lie told either by him, or, as others say, of him, fled into Donegal, and for seven years abode in the island of Rathlin O'Birne. Then his monks sought him out, and after much labour found him in the mountain glens, and tried to bring him home to his own monastery at Elphin. But he fell sick by the way and died with them in the wilderness. So they buried the venerable old man in the churchyard of Rath Cunga, now Racoon, in the Barony of Tirhugh, County Donegal. The old churchyard is there still, though now disused, on the summit of a round hillock close to the left of the road from Ballyshannon to Donegal, about a mile to the south of the village of Ballintra. We sought in vain for any trace of an inscribed stone in the old churchyard. He fled from men during life, and, like Moses, his grave is hidden from them in death.
His feast is celebrated 27 April, as is recorded in the "Martyrology of Tallaght" under that date.
W.H. GRATTAN FLOOD 
Transcribed by Joseph P. Thomas

St. Athanasius[[@Headword:St. Athanasius]]

St. Athanasius
Bishop of Alexandria; Confessor and Doctor of the Church; born c. 296; died 2 May, 373. Athanasius was the greatest champion of Catholic belief on the subject of the Incarnation that the Church has ever known and in his lifetime earned the characteristic title of "Father of Orthodoxy", by which he has been distinguished every since. While the chronology of his career still remains for the most part a hopelessly involved problem, the fullest material for an account of the main achievements of his life will be found in his collected writings and in the contemporary records of his time. He was born, it would seem, in Alexandria, most probably between the years 296 and 298. An earlier date, 293, is sometimes assigned as the more certain year of his birth; and it is supported apparently by the authority of the "Coptic Fragment" (published by Dr. O. von Lemm among the Mémoires de l'académie impériale des sciences de S. Péterbourg, 1888) and corroborated by the undoubted maturity of judgement revealed in the two treatises "Contra Gentes" and "De Incarnatione", which were admittedly written about the year 318 before Arianism as a movement had begun to make itself felt. It must be remembered, however, that in two distinct passages of his writings (Hist. Ar., lxiv, and De Syn., xviii) Athanasius shrinks from speaking as a witness at first hand of the persecution which had broken out under Maximian in 303; for in referring to the events of this period he makes no direct appeal to his own personal recollections, but falls back, rather, on tradition. Such reserve would scarcely be intelligible, if, on the hypothesis of the earlier date, the Saint had been then a boy fully ten years old. Besides, there must have been some semblance of a foundation in fact for the charge brought against him by his accusers in after-life (Index to the Festal Letters) that at the times of his consecration to the episcopate in 328 he had not yet attained the canonical age of thirty years. These considerations, therefore, even if they are found to be not entirely convincing, would seem to make it likely that he was born not earlier than 296 nor later than 298.
It is impossible to speak more than conjecturally of his family. Of the claim that it was both prominent and well-to-do, we can only observe that the tradition to the effect is not contradicted by such scanty details as can be gleaned from the saint's writings. Those writings undoubtedly betray evidences of the sort of education that was given, for the most part, only to children and youths of a better class. It began with grammar, went on to rhetoric, and received its final touches under some one of the more fashionable lecturers in the philosophic schools. It is possible, of course, that he owed his remarkable training in letters to his saintly predecessor's favour, if not to his personal care. But Athanasius was one of those rare personalities that derive incomparably more from their own native gifts of intellect and character than from the fortuitousness of descent or environment. His career almost personifies a crisis in the history of Christianity; and he may be said rather to have shaped the events in which he took part than to have been shaped by them. Yet it would be misleading to urge that he was in no notable sense a debtor to the time and place of his birth. The Alexandria of his boyhood was an epitome, intellectually, morally, and politically, of that ethnically many-coloured Graeco-Roman world, over which the Church of the fourth and fifth centuries was beginning at last, with undismayed consciousness, after nearly three hundred years of unwearying propagandism, to realize its supremacy. It was, moreover, the most important centre of trade in the whole empire; and its primacy as an emporium of ideas was more commanding than that of Rome or Constantinople, Antioch or Marseilles. Already, in obedience to an instinct of which one can scarcely determine the full significance without studying the subsequent development of Catholicism, its famous "Catechetical School", while sacrificing no jot or tittle or that passion for orthodoxy which it had imbibed from Pantaenus, Clement, and Origen, had begun to take on an almost secular character in the comprehensiveness of its interests, and had counted pagans of influence among its serious auditors (Eusebius, Hist. Eccl., VI, xix).
To have been born and brought up in such an atmosphere of philosophizing Christianity was, in spite of the dangers it involved, the timeliest and most liberal of educations; and there is, as we have intimated, abundant evidence in the saint's writings to testify to the ready response which all the better influences of the place must have found in the heart and mind of the growing boy. Athanasius seems to have been brought early in life under the immediate supervision of the ecclesiastical authorities of his native city. Whether his long intimacy with Bishop Alexander began in childhood, we have no means of judging; but a story which pretends to describe the circumstances of his first introduction to that prelate has been preserved for us by Rufinus (Hist. Eccl., I, xiv). The bishop, so the tales runs, had invited a number of brother prelates to meet him at breakfast after a great religious function on the anniversary of the martyrdom of St. Peter, a recent predecessor in the See of Alexandria. While Alexander was waiting for his guests to arrive, he stood by a window, watching a group of boys at play on the seashore below the house. He had not observed them long before he discovered that they were imitating, evidently with no thought of irreverence, the elaborate ritual of Christian baptism. (Cf. Bunsen's "Christianity and Mankind", London, 1854, VI, 465; Denzinger, "Ritus Orientalium" in verb.; Butler's "Ancient Coptic Churches", II, 268 et sqq.; "Bapteme chez les Coptes", "Dict. Theol. Cath.", Col. 244, 245). He therefore sent for the children and had them brought into his presence. In the investigation that followed it was discovered that one of the boys, who was no other than the future Primate of Alexandria, had acted the part of the bishop, and in that character had actually baptized several of his companions in the course of their play. Alexander, who seems to have been unaccountably puzzled over the answers he received to his inquiries, determined to recognize the make-believe baptisms as genuine; and decided that Athanasius and his playfellows should go into training in order to fit themselves for a clerical career. The Bollandists deal gravely with this story; and writers as difficult to satisfy as Archdeacon Farrar and the late Dean Stanley are ready to accept it as bearing on its face "every indication of truth" (Farrar, "Lives of the Fathers", I, 337; Stanley, "East. Ch." 264). But whether in its present form, or in the modified version to be found in Socrates (I, xv), who omits all reference to the baptism and says that the game was "an imitation of the priesthood and the order of consecrated persons", the tale raises a number of chronological difficulties and suggests even graver questions.
Perhaps a not impossible explanation of its origin may be found in the theory that it was one of the many floating myths set in movement by popular imagination to account for the marked bias towards an ecclesiastical career which seems to have characterized the early boyhood of the future champion of the Faith. Sozomen speaks of his "fitness for the priesthood", and calls attention to the significant circumstance that he was "from his tenderest years practically self-taught". "Not long after this," adds the same authority, the Bishop Alexander "invited Athanasius to be his commensal and secretary. He had been well educated, and was versed in grammar and rhetoric, and had already, while still a young man, and before reaching the episcopate, given proof to those who dwelt with him of his wisdom and acumen" (Soz., II, xvii). That "wisdom and acumen" manifested themselves in a various environment. While still a levite under Alexander's care, he seems to have been brought for a while into close relations with some of the solitaries of the Egyptian desert, and in particular with the great St. Anthony, whose life he is said to have written. The evidence both of the intimacy and for the authorship of the life in question has been challenged, chiefly by non-Catholic writers, on the ground that the famous "Vita" shows signs of interpolation. Whatever we may think of the arguments on the subject, it is impossible to deny that the monastic idea appealed powerfully to the young cleric's temperament, and that he himself in after years was not only at home when duty or accident threw him among the solitaries, but was so monastically self-disciplined in his habits as to be spoken of as an "ascetic" (Apol. c. Arian., vi). In fourth-century usage the word would have a definiteness of connotation not easily determinable to- day. (See ASCETICISM).
It is not surprising that one who was called to fill so large a place in the history of his time should have impressed the very form and feature of his personality, so to say, upon the imagination of his contemporaries. St. Gregory Nazianzen is not the only writer who has described him for us (Orat. xxi, 8). A contemptuous phrase of the Emperor Julian's (Epist., li) serves unintentionally to corroborate the picture drawn by kindlier observers. He was slightly below the middle height, spare in build, but well-knit, and intensely energetic. He had a finely shaped head, set off with a thin growth of auburn hair, a small but sensitively mobile mouth, an aquiline nose, and eyes of intense but kindly brilliancy. He had a ready wit, was quick in intuition, easy and affable in manner, pleasant in conversation, keen, and, perhaps, somewhat too unsparing in debate. (Besides the references already cited, see the detailed description given in the January Menaion quotes in the Bollandist life. Julian the Apostate, in the letter alluded to above sneers at the diminutiveness of his person -- mede aner, all anthropiokos euteles, he writes.) In addition to these qualities, he was conspicuous for two others to which even his enemies bore unwilling testimony. He was endowed with a sense of humour that could be as mordant -- we had almost said as sardonic -- as it seems to have been spontaneous and unfailing; and his courage was of the sort that never falters, even in the most disheartening hour of defeat. There is one other note in this highly gifted and many-sided personality to which everything else in his nature literally ministered, and which must be kept steadily in view, if we would possess the key to his character and writing and understand the extraordinary significance of his career in the history of the Christian Church. He was by instinct neither a liberal nor a conservative in theology. Indeed the terms have a singular inappropriateness as applied to a temperament like his. From first to last he cared greatly for one thing and one thing only; the integrity of his Catholic creed. The religion it engendered in him was obviously -- considering the traits by which we have tried to depict him -- of a passionate and consuming sort. It began and ended in devotion to the Divinity of Jesus Christ. He was scarcely out of his teens, and certainly not in more than deacon's orders, when he published two treatises, in which his mind seemed to strike the key-note of all its riper after-utterances on the subject of the Catholic Faith. The "Contra Gentes" and the "Oratio de Incarnatione" -- to give them the Latin appellations by which they are more commonly cited -- were written some time between the years 318 and 323. St. Jerome (De Viris Illust.) refers to them under a common title, as "Adversum Gentes Duo Libri", thus leaving his readers to gather the impression which an analysis of the contents of both books certainly seems to justify, that the two treatises are in reality one.
As a plea for the Christian position, addressed chiefly to both Gentiles and Jews, the young deacon's apology, while undoubtedly reminiscential in methods and ideas of Origen and the earlier Alexandrians, is, nevertheless, strongly individual and almost pietistic in tone. Though it deals with the Incarnation, it is silent on most of those ulterior problems in defence of which Athanasius was soon to be summoned by the force of events and the fervour of his own faith to devote the best energies of his life. The work contains no explicit discussion of the nature of the Word's Sonship, for instance; no attempt to draw out the character of Our Lord's relation to the Father; nothing, in short, of those Christological questions upon which he was to speak with such splendid and courageous clearness in time of shifting formularies and undetermined views. Yet those ideas must have been in the air (Soz., I, xv) for, some time between the years 318 and 320, Arius, a native of Libya (Epiph., Haer., lxix) and priest of the Alexandrian Church, who had already fallen under censure for his part in the Meletian troubles which broke out during the episcopate of St. Peter, and whose teachings had succeeded in making dangerous headway, even among "the consecrated virgins" of St. Mark's see (Epiph. Haer., lxix; Soc., Hist. Eccl., I, vi), accused Bishop Alexander of Sabellianism. Arius, who seems to have presumed on the charitable tolerance of the primate, was at length deposed (Apol. c. Ar., vi) in a synod consisting of more than one hundred bishops of Egypt and Libya (Depositio Ar., 3). The condemned heresiarch withdrew first to Palestine and afterwards to Bithynia, where, under the protection of Eusebius of Nicomedia and his other "Collucianists", he was able to increase his already remarkable influence, while his friends were endeavouring to prepare a way for his forcible reinstatement as priest of the Alexandrian Church. Athanasius, though only in deacon's order, must have taken no subordinate part in these events. He was the trusted secretary and advisor of Alexander, and his name appears in the list of those who signed the encyclical letter subsequently issued by the primate and his colleagues to offset the growing prestige of the new teaching, and the momentum it was beginning to acquire from the ostentatious patronage extended to the deposed Arius by the Eusebian faction. Indeed, it is to this party and to the leverage it was able to exercise at the emperor's court that the subsequent importance of Arianism as a political, rather than a religious, movement seems primarily to be due.
The heresy, of course, had its supposedly philosophic basis, which has been ascribed by authors, ancient and modern, to the most opposite sources. St. Epiphanius characterizes it as a king of revived Aristoteleanism (Haer., lxvii and lxxvi); and the same view is practically held by Socrates (Hist. Eccl., II, xxxv), Theodoret (Haer. Fab., IV, iii), and St. Basil (Adv. Eunom., I, ix). On the other hand, a theologian as broadly read as Petavius (De Trin., I, viii, 2) has no hesitation in deriving it from Platonism; Newman in turn (Arians of the Fourth Cent., 4 ed., 109) sees in it the influence of Jewish prejudices rationalized by the aid of Aristotelean ideas; while Robertson (Sel. Writ. and Let. of Ath. Proleg., 27) observes that the "common theology", which was invariably opposed to it, "borrowed its philosophical principles and method from the Platonists." These apparently conflicting statements could, no doubt, be easily adjusted; but the truth is that the prestige of Arianism never lay in its ideas. From whatever school it may have been logically derived, the sect, as a sect, was cradled and nurtured in intrigue. Save in some few instances, which can be accounted for on quite other grounds, its prophets relied more upon curial influence than upon piety, or Scriptural knowledge, or dialectics. That must be borne constantly in mind, if we would not move distractedly through the bewildering maze of events that make up the life of Athanasius for the next half century to come. It is his peculiar merit that he not only saw the drift of things from the very beginning, but was confident of the issue down to the last (Apol. c. Ar., c.). His insight and courage proved almost as efficient a bulwark to the Christian Church in the world as did his singularly lucid grasp of traditional Catholic belief. His opportunity came in the year 325, when the Emperor Constantine, in the hope of putting an end to the scandalous debates that were disturbing the peace of the Church, met the prelates of the entire Catholic world in council at Nicaea.
The great council convoked at this juncture was something more than a pivotal event in the history of Christianity. Its sudden, and, in one sense, almost unpremeditated adoption of a quasi-philosophic and non-Scriptural term -- homoousion -- to express the character of orthodox belief in the Person of the historic Christ, by defining Him to be identical in substance, or co-essential, with the Father, together with its confident appeal to the emperor to lend the sanction of his authority to the decrees and pronouncements by which it hoped to safeguard this more explicit profession of the ancient Faith, had consequences of the gravest import, not only to the world of ideas, but to the world of politics as well. By the official promulgation to the term homoöusion, theological speculation received a fresh but subtle impetus which made itself felt long after Athanasius and his supporters had passed away; while the appeal to the secular arm inaugurated a policy which endured practically without change of scope down to the publication of the Vatican decrees in our own time. In one sense, and that a very deep and vital one, both the definition and the policy were inevitable. It was inevitable in the order of religious ideas that any break in logical continuity should be met by inquiry and protest. It was just as inevitable that the protest, to be effective, should receive some countenance from a power which up to that moment had affected to regulate all the graver circumstances of life (cf. Harnack, Hist. Dog., III, 146, note; Buchanan's tr.). As Newman has remarked: "The Church could not meet together in one, without entering into a sort of negotiation with the power that be; who jealousy it is the duty of Christians, both as individuals and as a body, if possible, to dispel" (Arians of the Fourth Cent., 4 ed., 241). Athanasius, though not yet in priest's orders, accompanied Alexander to the council in the character of secretary and theological adviser. He was not, of course, the originator of the famous homoösion. The term had been proposed in a non-obvious and illegitimate sense by Paul of Samosata to the Father at Antioch, and had been rejected by them as savouring of materialistic conceptions of the Godhead (cf. Athan., "De Syn.," xliii; Newman, "Arians of the Fourth Cent.," 4 ed., 184-196; Petav. "De Trin.," IV, v, sect. 3; Robertson, "Sel. Writ. and Let. Athan. Proleg.", 30 sqq.).
It may even be questioned whether, if left to his own logical instincts, Athanasius would have suggested an orthodox revival of the term at all ("De Decretis", 19; "Orat. c. Ar.", ii, 32; "Ad Monachos", 2). His writings, composed during the forty-six critical years of his episcopate, show a very sparing use of the word; and though, as Newman (Arians of the Fourth Cent., 4 ed., 236) reminds us, "the authentic account of the proceedings" that took place is not extant, there is nevertheless abundant evidence in support of the common view that it had been unexpectedly forced upon the notice of the bishops, Arian and orthodox, in the great synod by Constantine's proposal to account the creed submitted by Eusebius of Caesarea, with the addition of the homoösion, as a safeguard against possible vagueness. The suggestion had in all probability come from Hosius (cf. "Epist. Eusebii.", in the appendix to the "De Decretis", sect. 4; Soc., "Hist. Eccl.", I, viii; III, vii; Theod. "Hist. Eccl.", I, Athan.; "Arians of the Fourth Cent.", 6, n. 42; outos ten en Nikaia pistin exetheto, says the saint, quoting his opponents); but Athanasius, in common with the leaders of the orthodox party, loyally accepted the term as expressive of the traditional sense in which the Church had always held Jesus Christ to be theSon of God. The conspicuous abilities displayed in the Nicaean debates and the character for courage and sincerity he won on all sides made the youthful cleric henceforth a marked man (St. Greg. Naz., Orat., 21). His life could not be lived in a corner. Five months after the close of the council the Primate of Alexandria died; and Athanasius, quite as much in recognition of his talent, it would appear, as in deference to the death-bed wishes of the deceased prelate, was chosen to succeed him. His election, in spite of his extreme youth and the opposition of a remnant of the Arian and Meletian factions in the Alexandrian Church, was welcomed by all classes among the laity ("Apol. c. Arian", vi; Soz., "Hist. Eccl.", II, xvii, xxi, xxii).
The opening years of the saint's rule were occupied with the wonted episcopal routine of a fourth-century Egyptian bishop. Episcopal visitations, synods, pastoral correspondence, preaching and the yearly round of church functions consumed the bulk of his time. The only noteworthy events of which antiquity furnishes at least probable data are connected with the successful efforts which he made to provide a hierarchy for the newly planted church in Ethiopia (Abyssinia) in the person of St. Frumentius (Rufinus I, ix; Soc. I, xix; Soz., II, xxiv), and the friendship which appears to have begun about this time between himself and the monks of St. Pachomius. But the seeds of disaster which the saint's piety had unflinchingly planted at Nicaea were beginning to bear a disquieting crop at last. Already events were happening at Constantinople which were soon to make him the most important figure of his time. Eusebius of Nicomedia, who had fallen into disgrace and been banished by the Emperor Constantine for his part in the earlier Arian controversies, had been recalled from exile. After an adroit campaign of intrigue, carried on chiefly through the instrumentality of the ladies of the imperial household, this smooth-mannered prelate so far prevailed over Constantine as to induce him to order the recall of Arius likewise from exile. He himself sent a characteristic letter to the youthful Primate of Alexandria, in which he bespoke his favour for the condemned heresiarch, who was described as a man whose opinions had been misrepresented. These events must have happened some time about the close of the year 330. Finally the emperor himself was persuaded to write to Athanasius, urging that all those who were ready to submit to the definitions of Nicaea should be re-admitted to ecclesiastical communion. This Athanasius stoutly refused to do, alleging that there could be no fellowship between the Church and the one who denied the Divinity of Christ.
The Bishop of Nicomedia thereupon brought various ecclesiastical and political charges against Athanasius, which, though unmistakably refuted at their first hearing, were afterwards refurbished and made to do service at nearly every stage of his subsequent trials. Four of these were very definite, to wit: that he had not reached the canonical age at the time of his consecration; that he had imposed a linen tax upon the provinces; that his officers had, with his connivance and authority, profaned the Sacred Mysteries in the case of an alleged priest names Ischyras; and lastly that he had put one Arenius to death and afterwards dismembered the body for purposes of magic. The nature of the charges and the method of supporting them were vividly characteristic of the age. The curious student will find them set forth in picturesque detail in the second part of the Saint's "Apologia", or "Defense against the Arians", written long after the events themselves, about the year 350, when the retractation of Ursacius and Valens made their publication triumphantly opportune. The whole unhappy story at this distance of time reads in parts more like a specimen of late Greek romance than the account of an inquisition gravely conducted by a synod of Christian prelates with the idea of getting at the truth of a series of odious accusations brought against one of their number. Summoned by the emperor's order after protracted delays extended over a period of thirty months (Soz., II, xxv), Athanasius finally consented to meet the charges brought against him by appearing before a synod of prelates at Tyre in the year 335. Fifty of his suffragans went with him to vindicate his good name; but the complexion of the ruling party in the synod made it evident that justice to the accused was the last thing that was thought of. It can hardly be wondered at, that Athanasius should have refused to be tried by such a court. He, therefore, suddenly withdrew from Tyre, escaping in a boat with some faithful friends who accompanied him to Byzantium, where he had made up his mind to present himself to the emperor.
The circumstances in which the saint and the great catechumen met were dramatic enough. Constantine was returning from a hunt, when Athanasius unexpectedly stepped into the middle of the road and demanded a hearing. The astonished emperor could hardly believe his eyes, and it needed the assurance of one of the attendants to convince him that the petitioner was not an impostor, but none other than the great Bishop of Alexandria himself. "Give me", said the prelate, "a just tribunal, or allow me to meet my accusers face to face in your presence." His request was granted. An order was peremptorily sent to the bishops, who had tried Athanasius and, of course, condemned him in his absence, to repair at once to the imperial city. The command reached them while they were on their way to the great feast of the dedication of Constantine's new church at Jerusalem. It naturally caused some consternation; but the more influential members of the Eusebian faction never lacked either courage or resourcefulness. The saint was taken at his word; and the old charges were renewed in the hearing of the emperor himself. Athanasius was condemned to go into exile at Treves, where he was received with the utmost kindness by the saintly Bishop Maximinus and the emperor's eldest son, Constantine. He began his journey probably in the month of February, 336, and arrived on the banks of the Moselle in the late autumn of the same year. His exile lasted nearly two years and a half. Public opinion in his own diocese remained loyal to him during all that time. It was not the least eloquent testimony to the essential worth of his character that he could inspire such faith. Constantine's treatment of Athanasius at this crisis in his fortunes has always been difficult to understand. Affecting, on the one hand, a show of indignation, as if he really believed in the political charge brought against the saint, he, on the other hand, refused to appoint a successor to the Alexandrian See, a thing which he might in consistency have been obliged to do had he taken seriously the condemnation proceedings carried through by the Eusebians at Tyre.
Meanwhile events of the greatest importance had taken place. Arius had died amid startlingly dramatic circumstances at Constantinople in 336; and the death of Constantine himself had followed, on the 22nd of May the year after. Some three weeks later the younger Constantine invited the exiled primate to return to his see; and by the end of November of the same year Athanasius was once more established in his episcopal city. His return was the occasion of great rejoicing. The people, as he himself tells us, ran in crowds to see his face; the churches were given over to a kind of jubilee; thanksgivings were offered up everywhere; and clergy and laity accounted the day the happiest in their lives. But already trouble was brewing in a quarter from which the saint might reasonably have expected it. The Eusebian faction, who from this time forth loom large as the disturbers of his peace, managed to win over to their side the weak-minded Emperor Constantius to whom the East had been assigned in the division of the empire that followed on the death of Constantine. The old charges were refurbished with a graver ecclesiastical accusation added by way of rider. Athanasius had ignored the decision of a duly authorized synod. He had returned to his see without the summons of ecclesiastical authority (Apol. c. Ar., loc. cit.). In the year 340, after the failure of the Eusebian malcontents to secure the appointment of an Arian candidate of dubious reputation names Pistus, the notorious Gregory of Cappadocia was forcibly intruded into the Alexandrian See, and Athanasius was obliged to do into hiding. Within a very few weeks he set out for Rome to lay his case before the Church at large. He had made his appeal to Pope Julius, who took up his cause with a whole-heartedness that never wavered down to the day of that holy pontiff's death. The pope summoned a synod of bishops to meet in Rome. After a careful and detailed examination of the entire case, the primate's innocence was proclaimed to the Christian world.
Meanwhile the Eusebian party had met a Antioch and passed a series of decrees framed for the sole purpose of preventing the saint's return to his see. Three years were passed at Rome, during which time the idea of the cenobitical life, as Athanasius had seen it practised in the deserts of Egypt, was preached to the clerics of the West (St. Jerome, Epistle cxxvii, 5). Two years after the Roman synod had published its decision, Athanasius was summoned to Milan by the Emperor Constans, who laid before him the plan which Constantius had formed for a great reunion of both the Eastern and Western Churches. Now began a time of extraordinary activity for the Saint. Early in the year 343 we find the undaunted exile in Gaul, whither he had gone to consult the saintly Hosius, the great champion of orthodoxy in the West. The two together set out for the Council of Sardica which had been summoned in deference to the Roman pontiff's wishes. At this great gathering of prelates the case of Athanasius was taken up once more; and once more was his innocence reaffirmed. Two conciliar letters were prepared, once to the clergy and faithful of Alexandria, and the other to the bishops of Egypt and Libya, in which the will of the Council was made known. Meanwhile the Eusebian party had gone to Philippopolis, where they issued an anathema against Athanasius and his supporters. The persecution against the orthodox party broke out with renewed vigour, and Constantius was induced to prepare drastic measures against Athanasius and the priests who were devoted to him. Orders were given that if the Saint attempted to re-enter his see, he should be put to death. Athanasius, accordingly, withdrew from Sardica to Naissus in Mysia, where he celebrated the Easter festival of the year 344. After that he set out for Aquileia in obedience to a friendly summons from Constans, to whom Italy had fallen in the division of the empire that followed on the death of Constantine. Meanwhile an unexpected event had taken place which made the return of Athanasius to his see less difficult than it had seemed for many months. Gregory of Cappadocia had died (probably of violence) in June, 345. The embassy which had been sent by the bishops of Sardica to the Emperor Constantius, and which had at first met with the most insulting treatment, now received a favourable hearing. Constantius was induced to reconsider his decision, owing to a threatening letter from his brother Constans and the uncertain condition of affairs of the Persian border, and he accordingly made up his mind to yield. But three separate letters were needed to overcome the natural hesitation of Athanasius. He passed rapidly from Aquileia to Treves, from Treves to Rome, and from Rome by the northern route to Adrianople and Antioch, where he met Constantius. He was accorded a gracious interview by the vacillating Emperor, and sent back to his see in triumph, where he began his memorable ten years' reign, which lasted down to the third exile, that of 356. These were full years in the life of the Bishop; but the intrigues of the Eusebian, or Court, party were soon renewed. Pope Julius had died in the month of April, 352, and Liberius had succeeded him as Sovereign Pontiff. For two years Liberius had been favourable to the cause of Athanasius; but driven at last into exile, he was induced to sign an ambiguous formula, from which the great Nicene test, the homoöusion, had been studiously omitted. In 355 a council was held at Milan, where in spite of the vigorous opposition of a handful of loyal prelates among the Western bishops, a fourth condemnation of Athanasius was announced to the world. With his friends scattered, the saintly Hosius in exile, the Pope Liberius denounced as acquiescing in Arian formularies, Athanasius could hardly hope to escape. On the night of 8 February, 356, while engaged in services in the Church of St. Thomas, a band of armed men burst in to secure his arrest (Apol. de Fuga, 24). It was the beginning of his third exile.
Through the influence of the Eusebian faction at Constantinople, an Arian bishop, George of Cappadocia, was now appointed to rule the see of Alexandria. Athanasius, after remaining some days in the neighbourhood of the city, finally withdrew into the deserts of upper Egypt, where he remained for a period of six years, living the life of the monks and devoting himself in his enforced leisure to the composition of that group of writings of which we have the rest in the "Apology to Constantius", the "Apology for his Flight", the "Letter to the Monks", and the "History of the Arians". Legend has naturally been busy with this period of the Saint's career; and we may find in the "Life of Pachomius" a collection of tales brimful of incidents, and enlivened by the recital of "deathless 'scapes in the breach." But by the close of the year 360 a charge was apparent in the complexion of the anti-Nicene party. The Arians no longer presented an unbroken front to their orthodox opponents. The Emperor Constantius, who had been the cause of so much trouble, died 4 November, 361, and was succeeded by Julian. The proclamation of the new prince's accession was the signal for a pagan outbreak against the still dominant Arian faction in Alexandria. George, the usurping Bishop, was flung into prison and murdered amid circumstances of great cruelty, 24 December (Hist. Aceph., VI). An obscure presbyter of the name of Pistus was immediately chosen by the Arians to succeed him, when fresh news arrived that filled the orthodox party with hope. An edict had been put forth by Julian (Hist. Aceph., VIII) permitting the exiled bishops of the "Galileans" to return to their "towns and provinces". Athanasius received a summons from his own flock, and he accordingly re-entered his episcopal capital 22 February, 362. With characteristic energy he set to work to re-establish the somewhat shattered fortunes of the orthodox party and to purge the theological atmosphere of uncertainty. To clear up the misunderstandings that had arisen in the course of the previous years, an attempt was made to determine still further the significance of the Nicene formularies. In the meanwhile, Julian, who seems to have become suddenly jealous of the influence that Athanasius was exercising at Alexandria, addressed an order to Ecdicius, the Prefect of Egypt, peremptorily commanding the expulsion of the restored primate, on the ground that he had never been included in the imperial act of clemency. The edict was communicated to the bishop by Pythicodorus Trico, who, though described in the "Chronicon Athanasianum" (xxxv) as a "philosopher", seems to have behaved with brutal insolence. On 23 October the people gathered about the proscribed bishop to protest against the emperor's decree; but the saint urged them to submit, consoling them with the promise that his absence would be of short duration. The prophecy was curiously fulfilled. Julian terminated his brief career 26 June, 363; and Athanasius returned in secret to Alexandria, where he soon received a document from the new emperor, Jovian, reinstating him once more in his episcopal functions. His first act was to convene a council which reaffirmed the terms of the Nicene Creed. Early in September he set out for Antioch, bearing a synodal letter, in which the pronouncements of this council had been embodied. At Antioch he had an interview with the new emperor, who received him graciously and even asked him to prepare an exposition of the orthodox faith. But in the following February Jovian died; and in October, 364, Athanasius was once more an exile.
With the turn of circumstances that handed over to Valens the control of the East this article has nothing to do; but the accession of the emperor gave a fresh lease of life to the Arian party. He issued a decree banishing the bishops who has been deposed by Constantius, but who had been permitted by Jovian to return to their sees. The news created the greatest consternation in the city of Alexandria itself, and the prefect, in order to prevent a serious outbreak, gave public assurance that the very special case of Athanasius would be laid before the emperor. But the saint seems to have divined what was preparing in secret against him. He quietly withdrew from Alexandria, 5 October, and took up his abode in a country house outside the city. It was during this period that he is said to have spent four months in hiding in his father's tomb (Soz., "Hist. Eccl.", VI, xii; Doc., "Hist. Eccl.", IV, xii). Valens, who seems to have sincerely dreaded the possible consequences of a popular outbreak, gave order within a very few weeks for the return of Athanasius to his see. And now began that last period of comparative repose which unexpectedly terminated his strenuous and extraordinary career. He spent his remaining days, characteristically enough, in reemphasizing the view of the Incarnation which had been defined at Nicaea and which has been substantially the faith of the Christian Church from its earliest pronouncement in Scripture down to its last utterance through the lips of Pius X in our own times. "Let what was confessed by the Fathers of Nicaea prevail", he wrote to a philosopher-friend and correspondent in the closing years of his life (Epist. lxxi, ad Max.). That that confession did at last prevail in the various Trinitarian formularies that followed upon that of Nicaea was due, humanly speaking, more to his laborious witness than to that of any other champion in the long teachers' roll of Catholicism. By one of those inexplicable ironies that meet us everywhere in human history, this man, who had endured exile so often, and risked life itself in defence of what he believe to be the first and most essential truth of the Catholic creed, died not by violence or in hiding, but peacefully in his own bed, surrounded by his clergy and mourned by the faithful of the see he had served so well. His feast in the Roman Calendar is kept on the anniversary of his death.
[Note on his depiction in art: No accepted emblem has been assigned to him in the history of western art; and his career, in spite of its picturesque diversity and extraordinary wealth of detail, seems to have furnished little, if any, material for distinctive illustration. Mrs. Jameson tells us that according to the Greek formula, "he ought to be represented old, baldheaded, and with a long white beard" (Sacred and Legendary Art, I, 339).]
All the essential materials for the Saint's biography are to be found in his writings, especially in those written after the year 350, when the Apologia contra Arianos was composed. Supplementary information will be found in ST. EPIPHANIUS, Hoer., loc. cit.; in ST. GREGORY OF NAZIANZUS, Orat., xxi; also RUFINUS, SOCRATES, SOZMEN, and THEODORET. The Historia Acephala, or Maffeian Fragment (discovered by Maffei in 1738, and inserted by GALLANDI in Bibliotheca Patrum, 1769), and the Chronicon Athanasianum, or Index to the Festal Letters, give us data for the chronological problem. All the foregoing sources are included in MIGNE, P. G. and P. L. The great PAPEBROCH'S Life is in the Acta SS., May, I. The most important authorities in English are: NEWMAN, Arians of the Fourth Century, and Saint Athanasius; BRIGHT, Dictionary of Christian Biography; ROBERTSON, Life, in the Prolegomena to the Select Writings and Letters of Saint Athanasius (re-edited in Library of the Nicene and post-Nicene Fathers, New York, 1903); GWATKIN, Studies of Arianism (2d ed., Cambridge, 1900); MOHLER, Athanasius der Grosse; HERGENROTHER and HEFELE.
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St. Attala
Born in the sixth century in Burgundy; died 627. He first became a monk at Lerins, but, displeased with the loose discipline prevailing there, he entered the monastery of Luxeuil which had just been founded by St. Columban. When Columban was expelled from Luxeuil by King Theodoric II, Attala was to succeed him as abbot, but preferred to follow him into exile. They settled on the banks of the river Trebbia, a little northeast of Genoa, where they founded the celebrated Abbey of Bobbio. After the death of St. Columban in 615, Attala succeeded him as Abbot of Bobbio. He and his monks suffered many hardships at the hands of the Arian King Ariowald. As abbot, Attala insisted on strict discipline and when a large number of his monks rebelled, declaring his discipline too rigorous, he permitted them to leave the monastery. When, however, some of these perished miserably, the others considering their death a punishment from God, returned to the monastery. Attala was buried in Bobbio where his feast is celebrated on 10 March.
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St. Attracta
(Or ST. ARAGHT).
A contemporary of St. Patrick from whom she received the veil. She is known as the foundress of several churches in the Counties of Galway and Sligo, Ireland. Colgan's account of her life is based on that written by Augustine Magraidin in the last years of fourteenth century, and abounds in improbable statements. However, the fact of St. Attracta receiving the veil from St. Patrick is corroborated by Tirechán, in the "Book of Armagh", as is evident from the following passage in the "Documenta de S. Patricio" (ed. Edmund Hogan, S.J.): "Et ecclesiam posuit in cella Adrachtae, filiae Talain, et ipsa accepit pallium de manu Patricii." A native of the County Sligo, she resolved to devote herself to God, but being opposed by her parents, fled to South Connacht and made her first foundation at Drumconnell, near Boyle, County Roscommon, whence she removed to Greagraighe or Coolavin, County Sligo. At Killaraght, St. Attracta established a hospice for travellers, which existed as late as 1539. Her name was so great that numerous places were named after her, e.g. Killaraght (Cill Attracta), Toberaraght, Cloghan Araght, etc., and a large village which grew up around her oratory at Killaraght in Coolavin. Colgan gives an account of the Cross of St. Attracta which was famed during the Middle Ages, and of which the O'Mochain family were hereditary keepers. A striking confirmation of the existence of this relic in the early years of the fifteenth century is afforded by an entry in the "Calendar of Papal Letters" (VI, 45l) from which we learn that in 1413 the cross and cup of St. Attracta (Crux ac Cuach Aracht) were then venerated in the church of Killaraght, in the Diocese of Achonry. By an Indult of 28 July, 1864, Pius IX authorized the Office and Mass of St. Attracta, which had lapsed into desuetude, to be again celebrated in the Irish Church. The feast of St. Attracta, on 11 August, is given special honour in the Diocese of Achonry, of which she is the patroness. The prayers and proper lessons for her Office were drawn up by Cardinal Moran.
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St. Augustine of Canterbury[[@Headword:St. Augustine of Canterbury]]

St. Augustine of Canterbury
First Archbishop of Canterbury, Apostle of the English; date of birth unknown; d. 26 May, 604. Symbols: cope, pallium, and mitre as Bishop of Canterbury, and pastoral staff and gospels as missionary. Nothing is known of his youth except that he was probably a Roman of the better class, and that early in life he become a monk in the famous monastery of St. Andrew erected by St. Gregory out of his own patrimony on the Cælian Hill. It was thus amid the religious intimacies of the Benedictine Rule and in the bracing atmosphere of a recent foundation that the character of the future missionary was formed. Chance is said to have furnished the opportunity for the enterprise which was destined to link his name for all time with that of his friend and patron, St. Gregory, as the "true beginner" of one of the most important Churches in Christendom and the medium by which the authority of the Roman See was established over men of the English-speaking race. It is unnecessary to dwell here upon Bede's well-known version of Gregory'scasual encounter with English slaves in the Roman market place (H.E., II, i), which is treated under GREGORY THE GREAT.
Some five years after his elevation to the Roman See (590) Gregory began to look about him for ways and means to carry out the dream of his earlier days. He naturally turned to the community he had ruled more than a decade of years before in the monastery on the Cælian Hill. Out of these he selected a company of about forty and designated Augustine, at that time Prior of St. Andrew's, to be their representative and spokesman. The appointment, as will appear later on, seems to have been of a somewhat indeterminate character; but from this time forward until his death in 604 it is to Augustine as "strengthened by the confirmation of the blessed Father Gregory (roboratus confirmatione beati patris Gregorii, Bede, H. E., I, xxv) that English, as distinguished from British, Christianity owes its primary inspiration.
The event which afforded Pope Gregory the opportunity he had so long desired of carrying out his great missionary plan in favour of the English happened in the year 595 or 596. A rumour had reached Rome that the pagan inhabitants of Britain were ready to embrace the Faith in great numbers, if only preachers could be found to instruct them. The first plan which seems to have occurred to the pontiff was to take measures for the purchase of English captive boys of seventeen years of age and upwards. These he would have brought up in the Catholic Faith with idea of ordaining them and sending them back in due time as apostles to their own people. He according wrote to Candidus, a presbyter entrusted with the administration of a small estate belonging to the patrimony of the Roman Church in Gaul, asking him to secure revenues and set them aside for this purpose. (Greg., Epp., VI, vii in Migne, P.L., LXXVII.) It is possible, not only to determine approximately the dates of these events, but also to indicate the particular quarter of Britain from which the rumour had come. Aethelberht became King of Kent in 559 or 560, and in less than twenty years he succeeded in establishing an overlordship that extended from the boulders of the country of the West Saxons eastward to the sea and as far north as the Humber and the Trent. The Saxons of Middlesex and of Essex, together with the men of East Anglia and of Mercia, were thus brought to acknowledge him at Bretwalda, and he acquired a political importance which began to be felt by the Frankish princes on the other side of the Channel. Charibert of Paris gave him his daughter Bertha in marriage, stipulating, as part of the nuptial agreement, that she should be allowed the free exercise of her religion. The condition was accepted (Bede, H. E., I, xxv) and Luidhard, a Frankish bishop, accompanied the princess to her new home in Canterbury, where the ruined church of St. Martin, situated a short distance beyond the walls, and dating from Roman-British times, was set apart for her use (Bede, H. E.,I, xxvi). The date of this marriage, so important in its results to the future fortunes of Western Christianity, is of course largely a matter of conjecture; but from the evidence furnished by one or two scattered remarks in St. Gregory's letters (Epp., VI) and from the circumstances which attended the emergence of the kingdom of the Jutes to a position of prominence in the Britain of this period, we may safely assume that it had taken place fully twenty years before the plan of sending Augustine and his companions suggested itself to the pope.
The pope was obliged to complain of the lack of episcopal zeal among Aethelberht Christian neighbours. Whether we are to understand the phrase ex vicinis (Greg., Epp.,VI) as referring to Gaulish prelates or to the Celtic bishops of northern and western Britain, the fact remains that neither Bertha's piety, nor Luidhard's preaching, nor Aethelberht's toleration, nor the supposedly robust faith of British or Gaulish neighbouring peoples was found adequate to so obvious an opportunity until a Roman pontiff, distracted with the cares of a world supposed to be hastening to its eclipse, first exhorted forty Benedictines of Italian blood to the enterprise. The itinerary seem to have been speedily, if vaguely, prepared; the little company set out upon their long journey in the month of June, 596. They were armed with letters to the bishops and Christian princes of the countries through which they were likely to pass, and they were further instructed to provide themselves with Frankish interpreters before setting foot in Britain itself. Discouragement, however, appears early to have overtaken them on their way. Tales of the uncouth islanders to whom they were going chilled their enthusiasm, and some of their number actually proposed that they should draw back. Augustine so far compromised with the waverers that he agreed to return in person to Pope Gregory and lay before him plainly the difficulties which they might be compelled to encounter. The band of missionaries waited for him in the neighbourhood of Aix-en-Provence. Pope Gregory, however, raised the drooping spirits of Augustine and sent him back without delay to his faint-hearted brethren, armed with more precise, and as it appeared, more convincing authority.
Augustine was named abbot of the missionaries (Bede, H. E.,I, xxiii) and was furnished with fresh letters in which the pope made kindly acknowledgment of the aid thus far offered by Protasius, Bishop of Aix-en-Provence, by Stephen, Abbot of Lérins, and by a wealthy lay official of patrician rank called Arigius [Greg., Epp., VI (indic. xiv) num. 52 sqq.;sc. 3,4,5 of the Benedictine series]. Augustine must have reached Aix on his return journey some time in August; for Gregory's message of encouragement to the party bears the date of July the twenty-third, 596. Whatever may have been the real source of the passing discouragement no more delays are recorded. The missionaries pushed on through Gaul, passing up through the valley of the Rhone to Arles on their way to Vienne and Autun, and thence northward, by one of several alternatives routes which it is impossible now to fix with accuracy, until they come to Paris. Here, in all probability, they passed the winter months; and here, too, as is not unlikely, considering the relations that existed between the family of the reigning house and that of Kent, they secured the services of the local presbyters suggested as interpreters in the pope's letters to Theodoric and Theodebert and to Brunichilda, Queen of the Franks.
In the spring of the following year they were ready to embark. The name of the port at which they took ship has not been recorded. Boulogne was at that time a place of some mercantile importance; and it is not improbable that they directed their steps thither to find a suitable vessel in which they could complete the last and not least hazardous portion of their journey. All that we know for certain is that they landed somewhere on the Isle of Thanet (Bede, H. E.,I, xxv) and that they waited there in obedience to King Aethelberht orders until arrangements could be made for a formal interview. The king replied to their messengers that he would come in person from Canterbury, which was less than a dozen miles away. It is not easy to decide at this date between the four rival spots, each of which has claimed the distinction of being the place upon which St. Augustine and his companions first set foot. The Boarded Groin, Stonar, Ebbsfleet, and Richborough -- last named, if the present course of the Stour has not altered in thirteen hundred years, then forming part of the mainland -- each has its defenders. The curious in such matters may consult the special literature on the subject cited at the close of this article. The promised interview between the king and the missionaries took place within a few days. It was held in the open air, sub divo, says Bede (Bede, H.E.,I, xxv), on a level spot, probably under a spreading oak in deference to the king's dread of Augustine's possible incantations. His fear, however, was dispelled by the native grace of manner and the kindly personality of his chief guest who addressed him through an interpreter. The message told "how the compassionate Jesus had redeemed a world of sin by His own agony and opened the Kingdom of Heaven to all who would believe" (Aelfric, ap. Haddan and Stubbs, III, ii). The king's answer, while gracious in its friendliness, was curiously prophetic of the religious after-temper of his race. "Your words and promised are very fair" he is said to have replied, "but as they are new to us and of uncertain import, I cannot assent to them and give up what I have long held in common with the whole English nation. But since you have come as strangers from so great a distance, and, as I take it, are anxious to have us also share in what you conceive to be both excellent and true, we will not interfere with you, but receive you, rather, in kindly hospitality and take care to provide what may be necessary for your support. Moreover, we make no objection to your winning as many converts as you can to your creed". (Bede, H.E., I, xxv.)
The king more than made good his words. He invited the missionaries to take up their abode in the royal capital of Canterbury, then a barbarous and half-ruined metropolis, built by the Kentish folk upon the site of the old Roman military town of Durovernum. In spite of the squalid character of the city, the monks must have made an impressive picture as they drew near the abode "over against the Kings' Street facing the north", a detail preserved in William Thorne's (c. 1397) "Chronicle of the Abbots of St. Augustine's Canterbury," p.1759, assigned them for a dwelling. The striking circumstances of their approach seem to have lingered long in popular remembrance; for Bede, writing fully a century and a third after the event, is at pains to describe how they came in characteristic Roman fashion (more suo) bearing "the holy cross together with a picture of the Sovereign King, Our Lord Jesus Christ and chanting in unison this litany", as they advanced: "We beseech thee, O Lord, in the fulness of thy pity that Thine anger and Thy holy wrath be turned away from this city and from Thy holy house, because we have sinned: Alleluia!" It was an anthem out of one of the many "Rogation" litanies then beginning to be familiar in the churches of Gaul and possibly not unknown also at Rome. (Martène, "De antiquis Ecclesiae ritibus", 1764, III, 189; Bede, "H.E.", II, xx; Joanes Diac., "De Vita Gregorii", II, 17 in Migne, P.L., LXXXV; Duchesne's ed., "Liber Pontificalis", II, 12.) The building set apart for their use must have been fairly large to afford shelter to a community numbering fully forty. It stood in the Stable Gate, not far from the ruins of an old heathen temple; and the tradition in Thorn's day was that the parish church of St. Alphage approximately marked the site (Chr. Aug. Abb., 1759). Here Augustine and his companions seemed to have established without delay the ordinary routine of the Benedictine rule as practiced at the close of the sixth century; and to it they seem to have added in a quiet way the apostolic ministry of preaching. The church dedicated to St. Martin in the eastern part of the city which had been set apart for the convenience of Bishop Luidhard and Queen Bertha's followers many years before was also thrown open to them until the king should permit a more highly organized attempt at evangelization.
The evident sincerity of the missionaries, their single-mindedness, their courage under trial, and, above all, the disinterested character of Augustine himself and the unworldly note of his doctrine made a profound impression on the mind of the king. He asked to be instructed and his baptism was appointed to take place at Pentecost. Whether the queen and her Frankish bishop had any real hand in the process of this comparatively sudden conversion, it is impossible to say. St. Gregory's letter written to Bertha herself, when the news of the king's baptism had reached Rome, would lead us to infer, that, while little or nothing had been done before Augustine's arrival, afterwards there was an endeavor on the part of the queen to make up for past remissness. The pope writes: "Et quoniam, Deo volente, aptum nunc tempus est, agate, ut divina gratia co-operante, cum augmento possitis quod neglectum est reparare". [Greg. Epp., XI (indic., iv), 29.] The remissness does seem to have been atoned for, when we take into account theChristian activity associated with the names of this royal pair during the next few months. Aethelberht's conversion naturally gave a great impetus to the enterprise of Augustine and his companions. Augustine himself determined to act at once upon the provisional instruction he had received from Pope Gregory. He crossed over to Gaul and sought episcopal consecration at the hands of Virgilius, the Metropolitan of Arles. Returning almost immediately to Kent, he made preparations for that more active and open form of propaganda for which Aethelberht's baptism had prepared a way. It is characteristic of the spirit which actuated Augustine and his companions that no attempt was made to secure converts on a large scale by the employment of force. Bede tells us that it was part of the king's uniform policy "to compel no man to embrace Christianity" (H. E., I, xxvi) and we know from more than one of his extant letters what the pope though of a method so strangely at variance with the teaching of the Gospels. On Christmas Day, 597, more than ten thousand persons were baptized by the first "Archbishop of the English". The great ceremony probably took place in the waters of the Swale, not far from the mouth of the Medway. News of these extraordinary events was at once dispatched to the pope, who wrote in turn to express his joy to his friend Eulogius, Bishop of Alexandria, to Augustine himself, and to the king and queen. (Epp., VIII, xxx; XI, xxviii; ibid., lxvi; Bede, H. E., I, xxxi, xxxii.) Augustine's message to Gregory was carried by Lawrence the Presbyter, afterwards Archbishop of Canterbury, and Peter one of the original colony of missionary monks. They were instructed to ask for more Gospel labourers, and, if we may trust Bede's account in this particular and the curious group of letters embodied in his narrative, they bore with them a list of dubia, or questions, bearing upon several points of discipline and ritual with regard to which Augustine awaited the pope's answer.
The genuineness of the document or libellus, as Bede calls it (H.E., II, i), in which the pope is alleged to have answered the doubts of the new archbishop has not been seriously called in question; though scholars have felt the force of the objection which St. Boniface, writing in the second quarter of the eighth century, urges, vis, that no trace of it could be found in the official collection of St. Gregory's correspondence preserved in the registry of the Roman Church.(Haddan and Stubbs, III, 336; Dudden, "Gregory the Great", II, 130, note; Mason, "Mission of St. Augustine", preface, pp. viii and ix; Duchesne, "Origines", 3d ed., p. 99, note.) It contains nine responsa, the most important of which are those that touch upon the local differences of ritual, the question of jurisdiction, and the perpetually recurring problem of marriage relationships. "Why", Augustine had asked "since the faith is one, should there be different usages in different churches; one way of saying Mass in the Roman Church, for instance, and another in the Church of Gaul?" The pope's reply is, that while "Augustine is not to forget the Church in which he has been brought up", he is at liberty to adopt from the usage of other Churches whatever is most likely to prove pleasing to Almighty God. "For institutions", he adds, "are not to be loved for the sake of places; but places, rather, for the sake of institutions". With regard to the delicate question of jurisdiction Augustine is informed that he is to exercise no authority over the churches of Gaul; but that "all the bishops of Britain are entrusted to him, to the end that the unlearned may be instructed, the wavering strengthened by persuasion and the perverse corrected with authority". [Greg., Epp., XI (indic., iv), 64; Bede, H. E., I, xxvii.] Augustine seized the first convenient opportunity to carry out the graver provisions of this last enactment. He had already received the pallium on the return of Peter and Lawrence from Rome in 601. The original band of missionaries had also been reinforced by fresh recruits, among whom "the first and most distinguished" as Bede notes, "were Mellitus, Justus, Paulinus, and Ruffinianus". Of these Ruffinianus was afterwards chosen abbot of the monastery established by Augustine in honour of St. Peter outside the eastern walls of the Kentish capital. Mellitusbecame the first English Bishop of London; Justus was appointed to the new see of Rochester, and Paulinus became the Metropolitan of York.
Aethelberht, as Bretwalda, allowed his wider territory to be mapped out into dioceses, and exerted himself in Augustine's behalf to bring about a meeting with the Celtic bishops of Southern Britain. The conference took place in Malmesbury, on the borders of Wessex, not far from the Severn, at a spot long described in popular legend as Austin's Oak. (Bede, H.E., II, ii.) Nothing came of this attempt to introduce ecclesiastical uniformity. Augustine seems to have been willing enough to yield certain points; but on three important issues he would not compromise. He insisted on an unconditional surrender on the Easter controversy; on the mode of administering the Sacrament of Baptism; and on the duty of taking active measures in concert with him for the evangelization of the Saxon conquerors. The Celtic bishops refused to yield, and the meeting was broken up. A second conference was afterwards planned at which only seven of the British bishops convened. They were accompanied this time by a group of their "most learned men" headed by Dinoth, the abbot of the celebrated monastery of Bangor-is-coed. The result was, if anything, more discouraging than before. Accusations of unworthy motives were freely bandied on both sides. Augustine's Roman regard for form, together with his punctiliousness for personal precedence as Pope Gregory's representative, gave umbrage to the Celts. They denounced the Archbishop for his pride, and retired behind their mountains. As they were on the point of withdrawing, they heard the only angry threat that is recorded of the saint: "If ye will not have peace with the brethren, ye shall have war from your enemies; and if ye will not preach the way of life to the English, ye shall suffer the punishment of death at their hands". Popular imagination, some ten years afterwards, saw a terrible fulfilment of the prophecy in the butchery of the Bangor monks at the hands of Aethelfrid the Destroyer in the great battle won by him at Chester in 613.
These efforts toward Catholic unity with the Celtic bishops and the constitution of a well-defined hierarchy for the Saxon Church are the last recorded acts of the saint's life. His death fell in the same year says a very early tradition (which can be traced back to Archbishop Theodore's time) as that of his beloved father and patron, Pope Gregory. Thorn, however, who attempts always to give the Canterbury version of these legends, asserts -- somewhat inaccurately, it would appear, if his coincidences be rigorously tested -- that it took place in 605. He was buried, in true Roman fashion, outside the walls of the Kentish capital in a grave dug by the side of the great Roman road which then ran from Deal to Canterbury over St. Martin's Hill and near the unfinished abbey church which he had begun in honour of Sts. Peter and Paul and which was afterwards to be dedicated to his memory. When the monastery was completed, his relics were translated to a tomb prepared for them in the north porch. A modern hospital is said to occupy the site of his last resting place. [Stanley, "Memorials of Canterbury" (1906), 38.] His feast day in the Roman Calendar is kept on 28 May; but in the proper of the English office it occurs two days earlier, the true anniversary of his death.
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St. Augustine of Hippo[[@Headword:St. Augustine of Hippo]]

Life of St. Augustine of Hippo
(See also WORKS OF SAINT AUGUSTINE and TEACHING OF SAINT AUGUSTINE.)
The great St. Augustine's life is unfolded to us in documents of unrivaled richness, and of no great character of ancient times have we information comparable to that contained in the "Confessions," which relate the touching story of his soul, the "Retractations," which give the history of his mind, and the "Life of Augustine," written by his friend Possidius, telling of the saint's apostolate.
We will confine ourselves to sketching the three periods of this great life: (1) the young wanderer's gradual return to the Faith; (2) the doctrinal development of the Christian philosopher to the time of his episcopate; and (3) the full development of his activities upon the Episcopal throne of Hippo.
I. FROM HIS BIRTH TO HIS CONVERSION (354-386)
Augustine was born at Tagaste on 13 November, 354. Tagaste, now Souk-Ahras, about 60 miles from Bona (ancient Hippo-Regius), was at that time a small free city of proconsular Numidia which had recently been converted from Donatism. Although eminently respectable, his family was not rich, and his father, Patricius, one of the curiales of the city, was still a pagan. However, the admirable virtues that made Monica the ideal of Christian mothers at length brought her husband the grace of baptism and of a holy death, about the year 371.
Augustine received a Christian education. His mother had him signed with the cross and enrolled among the catechumens. Once, when very ill, he asked for baptism, but, all danger being soon passed, he deferred receiving the sacrament, thus yielding to a deplorable custom of the times. His association with "men of prayer" left three great ideas deeply engraven upon his soul: a Divine Providence, the future life with terrible sanctions, and, above all, Christ the Saviour. "From my tenderest infancy, I had in a manner sucked with my mother's milk that name of my Saviour, Thy Son; I kept it in the recesses of my heart; and all that presented itself to me without that Divine Name, though it might be elegant, well written, and even replete with truth, did not altogether carry me away" (Confessions, I, iv).
But a great intellectual and moral crisis stifled for a time all these Christian sentiments. The heart was the first point of attack. Patricius, proud of his son's success in the schools of Tagaste and Madaura determined to send him to Carthage to prepare for a forensic career. But, unfortunately, it required several months to collect the necessary means, and Augustine had to spend his sixteenth year at Tagaste in an idleness which was fatal to his virtue; he gave himself up to pleasure with all the vehemence of an ardent nature. At first he prayed, but without the sincere desire of being heard, and when he reached Carthage, towards the end of the year 370, every circumstance tended to draw him from his true course: the many seductions of the great city that was sill half pagan, the licentiousness of other students, the theatres, the intoxication of his literary success, and a proud desire always to be first, even in evil. Before long he was obliged to confess to Monica that he had formed a sinful liaison with the person who bore him a son (372), "the son of his sin" — an entanglement from which he only delivered himself at Milan after fifteen years of its thralldom. Two extremes are to be avoided in the appreciation of this crisis. Some, like Mommsen, misled perhaps by the tone of grief in the "Confessions," have exaggerated it: in the "Realencyklopädie" (3d ed., II, 268) Loofs reproves Mommsen on this score, and yet he himself is to lenient towards Augustine, when he claims that in those days, the Church permitted concubinage. The "Confessions" alone prove that Loofs did not understand the 17th canon of Toledo. However, it may be said that, even in his fall, Augustine maintained a certain dignity and felt a compunction which does him honour, and that, from the age of nineteen, he had a genuine desire to break the chain. In fact, in 373, an entirely new inclination manifested itself in his life, brought about by the reading Cicero's "Hortensius" whence he imbibed a love of the wisdom which Cicero so eloquently praises. Thenceforward Augustine looked upon rhetoric merely as a profession; his heart was in philosophy.
Unfortunately, his faith, as well as his morals, was to pass though a terrible crisis. In this same year, 373, Augustine and his friend Honoratus fell into the snares of the Manichæans. It seems strange that so great a mind should have been victimized by Oriental vapourings, synthesized by the Persian Mani (215-276) into coarse, material dualism, and introduced into Africa scarcely fifty years previously. Augustine himself tells us that he was enticed by the promises of a free philosophy unbridled by faith; by the boasts of the Manichæans, who claimed to have discovered contradictions in Holy Writ; and, above all, by the hope of finding in their doctrine a scientific explanation of nature and its most mysterious phenomena. Augustine's inquiring mind was enthusiastic for the natural sciences, and the Manichæans declared that nature withheld no secrets from Faustus, their doctor. Moreover, being tortured by the problem of the origin of evil, Augustine, in default of solving it, acknowledged a conflict of two principles. And then, again, there was a very powerful charm in the moral irresponsibility resulting from a doctrine which denied liberty and attributed the commission of crime to a foreign principle.
Once won over to this sect, Augustine devoted himself to it with all the ardour of his character; he read all its books, adopted and defended all its opinions. His furious proselytism drew into error his friend Alypius and Romanianus, his Mæcenas of Tagaste, the friend of his father who was defraying the expenses of Augustine's studies. It was during this Manichæan period that Augustine's literary faculties reached their full development, and he was still a student at Carthage when he embraced error. His studies ended, he should in due course have entered the forum litigiosum, but he preferred the career of letters, and Possidius tells us that he returned to Tagaste to "teach grammar." The young professor captivated his pupils, one of whom, Alypius, hardly younger than his master, loath to leave, him after following him into error, was afterwards baptized with him at Milan, eventually becoming Bishop of Tagaste, his native city. But Monica deeply deplored Augustine's heresy and would not have received him into her home or at her table but for the advice of a saintly bishop, who declared that "the son of so many tears could not perish." Soon afterwards Augustine went to Carthage, where he continued to teach rhetoric. His talents shone to even better advantage on this wider stage, and by an indefatigable pursuit of the liberal arts his intellect attained its full maturity. Having taken part in a poetic tournament, he carried off the prize, and the Proconsul Vindicianus publicly conferred upon him the corona agonistica. It was at this moment of literary intoxication, when he had just completed his first work on æsthetics, now lost that he began to repudiate Manichæism. Even when Augustine was in his first fervour, the teachings of Mani had been far from quieting his restlessness, and although he has been accused of becoming a priest of the sect, he was never initiated or numbered among the "elect," but remained an "auditor" the lowest degree in the hierarchy. He himself gives the reason for his disenchantment. First of all there was the fearful depravity ofManichæan philosophy — "They destroy everything and build up nothing"; then, the dreadful immorality in contrast with their affectation of virtue; the feebleness of their arguments in controversy with the Catholics, to whose Scriptural arguments their only reply was: "The Scriptures have been falsified." But, worse than all, he did not find science among them — science in the modern sense of the word — that knowledge of nature and its laws which they had promised him. When he questioned them concerning the movements of the stars, none of them could answer him. "Wait for Faustus," they said, "he will explain everything to you." Faustus of Mileve, the celebrated Manichæan bishop, at last came to Carthage; Augustine visited and questioned him, and discovered in his responses the vulgar rhetorician, the utter stranger to all scientific culture. The spell was broken, and, although Augustine did not immediately abandon the sect, his mind rejected Manichæan doctrines. The illusion had lasted nine years.
But the religious crisis of this great soul was only to be resolved in Italy, under the influence of Ambrose. In 383 Augustine, at the age of twenty-nine, yielded to the irresistible attraction which Italy had for him, but his mother suspected his departure and was so reluctant to be separated from him that he resorted to a subterfuge and embarked under cover of the night. He had only just arrived in Rome when he was taken seriously ill; upon recovering he opened a school of rhetoric, but, disgusted by the tricks of his pupils, who shamelessly defrauded him of their tuition fees, he applied for a vacant professorship at Milan, obtained it, and was accepted by the prefect, Symmachus. Having visited Bishop Ambrose, the fascination of that saint's kindness induced him to become a regular attendant at his preachings. However, before embracing the Faith, Augustine underwent a three years' struggle during which his mind passed through several distinct phases. At first he turned towards the philosophy of the Academics, with its pessimistic scepticism; then neo-Platonic philosophy inspired him with genuine enthusiasm. At Milan he had scarcely read certain works of Plato and, more especially, of Plotinus, before the hope of finding the truth dawned upon him. Once more he began to dream that he and his friends might lead a life dedicated to the search for it, a life purged of all vulgar aspirations after honours, wealth, or pleasure, and with celibacy for its rule (Confessions, VI). But it was only a dream; his passions still enslaved him. Monica, who had joined her son at Milan, prevailed upon him to become betrothed, but his affianced bride was too young, and although Augustine dismissed the mother of Adeodatus, her place was soon filled by another. Thus did he pass through one last period of struggle and anguish. Finally, through the reading of the Holy Scriptures light penetrated his mind. Soon he possessed the certainty that Jesus Christ is the only way to truth and salvation. After that resistance came only from the heart. An interview with Simplicianus, the future successor of St. Ambrose, who told Augustine the story of the conversion of the celebrated neo-Platonic rhetorician, Victorinus (Confessions, VIII, i, ii), prepared the way for the grand stroke of grace which, at the age of thirty-three, smote him to the ground in the garden at Milan (September, 386). A few days later Augustine, being ill, took advantage of the autumn holidays and, resigning his professorship, went with Monica, Adeodatus, and his friends to Cassisiacum, the country estate of Verecundus, there to devote himself to the pursuit of true philosophy which, for him, was now inseparable from Christianity.
II. FROM HIS CONVERSION TO HIS EPISCOPATE (386-395)
Augustine gradually became acquainted with Christian doctrine, and in his mind the fusion of Platonic philosophy with revealed dogmas was taking place. The law that governed this change of thought has of late years been frequently misconstrued; it is sufficiently important to be precisely defined. The solitude of Cassisiacum realized a long-cherished dream. In his books "Against the Academics," Augustine has described the ideal serenity of this existence, enlivened only by the passion for truth. He completed the education of his young friends, now by literary readings in common, now by philosophical conferences to which he sometimes invited Monica, and the accounts of which, compiled by a secretary, have supplied the foundation of the "Dialogues." Licentius, in his "Letters," would later on recall these delightful philosophical mornings and evenings, at which Augustine was wont to evolve the most elevating discussions from the most commonplace incidents. The favourite topics at their conferences were truth, certainty (Against the Academics), true happiness in philosophy (On a Happy Life), the Providential order of the world and the problem of evil (On Order) and finally God and the soul (Soliloquies, On the Immortality of the Soul).
Here arises the curious question propounded modern critics: Was Augustine a Christian when wrote these "Dialogues" at Cassisiacum? Until now no one had doubted it; historians, relying upon the "Confessions," had all believed that Augustine's retirement to the villa had for its twofold object the improvement of his health and his preparation for baptism. But certain critics nowadays claim to have discovered a radical opposition between the philosophical "Dialogues" composed in this retirement and the state of soul described in the "Confessions." According to Harnack, in writing the "Confessions" Augustine must have projected upon the recluse of 386 the sentiments of the bishop of 400. Others go farther and maintain that the recluse of the Milanese villa could not have been at heart a Christian, but a Platonist; and that the scene in the garden was a conversion not to Christianity, but to philosophy, the genuinely Christian phase beginning only in 390. But this interpretation of the "Dialogues" cannot withstand the test of facts and texts. It is admitted that Augustine received baptism at Easter, 387; and who could suppose that it was for him a meaningless ceremony? So too, how can it be admitted that the scene in the garden, the example of the recluses, the reading of St. Paul, the conversion of Victorinus, Augustine's ecstasies in reading the Psalms with Monica were all invented after the fact? Again, as it was in 388 that Augustine wrote his beautiful apology "On the Holiness of the Catholic Church," how is it conceivable that he was not yet a Christian at that date? To settle the argument, however, it is only necessary to read the "Dialogues" themselves. They are certainly a purely philosophical work — a work of youth, too, not without some pretension, as Augustine ingenuously acknowledges (Confessions, IX, iv); nevertheless, they contain the entire history of his Christian formation. As early as 386, the first work written at Cassisiacum reveals to us the great underlying motive of his researches. The object of his philosophy is to give authority the support of reason, and "for him the great authority, that which dominates all others and from which he never wished to deviate, is the authority of Christ"; and if he loves the Platonists it is because he counts on finding among them interpretations always in harmony with his faith (Against the Academics, III, c. x). To be sure such confidence was excessive, but it remains evident that in these "Dialogues" it is a Christian, and not a Platonist, that speaks. He reveals to us the intimate details of his conversion, the argument that convinced him (the life and conquests of the Apostles), his progress in the Faith at the school of St. Paul (ibid., II, ii), his delightful conferences with his friends on the Divinity of Jesus Christ, the wonderful transformations worked in his soul by faith, even to that victory of his over the intellectual pride which his Platonic studies had aroused in him (On The Happy Life, I, ii), and at last the gradual calming of his passions and the great resolution to choose wisdom for his only spouse (Soliloquies, I, x).
It is now easy to appreciate at its true value the influence of neo-Platonism upon the mind of the great African Doctor. It would be impossible for anyone who has read the works of St. Augustine to deny the existence of this influence. However, it would be a great exaggeration of this influence to pretend that it at any time sacrificed the Gospel to Plato. The same learned critic thus wisely concludes his study: "So long, therefore, as his philosophy agrees with his religious doctrines, St. Augustine is frankly neo-Platonist; as soon as a contradiction arises, he never hesitates to subordinate his philosophy to religion, reason to faith. He was, first of all, a Christian; the philosophical questions that occupied his mind constantly found themselves more and more relegated to the background" (op. cit., 155). But the method was a dangerous one; in thus seeking harmony between the two doctrines he thought too easily to find Christianity in Plato, or Platonism in the Gospel. More than once, in his "Retractations" and elsewhere, he acknowledges that he has not always shunned this danger. Thus he had imagined that in Platonism he discovered the entire doctrine of the Word and the whole prologue of St. John. He likewise disavowed a good number of neo-Platonic theories which had at first misled him — the cosmological thesis of the universal soul, which makes the world one immense animal — the Platonic doubts upon that grave question: Is there a single soul for all or a distinct soul for each? But on the other hand, he had always reproached the Platonists, as Schaff very properly remarks (Saint Augustine, New York, 1886, p. 51), with being ignorant of, or rejecting, the fundamental points of Christianity: "first, the great mystery, the Word made flesh; and then love, resting on the basis of humility." They also ignore grace, he says, giving sublime precepts of morality without any help towards realizing them.
It was this Divine grace that Augustine sought in Christian baptism. Towards the beginning of Lent, 387, he went to Milan and, with Adeodatus and Alypius, took his place among the competentes, being baptized by Ambrose on Easter Day, or at least during Eastertide. The tradition maintaining that the Te Deum was sung on that occasion by the bishop and the neophyte alternately is groundless. Nevertheless this legend is certainly expressive of the joy of the Church upon receiving as her son him who was to be her most illustrious doctor. It was at this time that Augustine, Alypius, and Evodius resolved to retire into solitude in Africa. Augustine undoubtedly remained at Milan until towards autumn, continuing his works: "On the Immortality of the Soul" and "On Music." In the autumn of 387, he was about to embark at Ostia, when Monica was summoned from this life. In all literature there are no pages of more exquisite sentiment than the story of her saintly death and Augustine's grief (Confessions, IX). Augustine remained several months in Rome, chiefly engaged in refuting Manichæism. He sailed for Africa after the death of the tyrant Maximus (August 388) and after a short sojourn in Carthage, returned to his native Tagaste. Immediately upon arriving there, he wished to carry out his idea of a perfect life, and began by selling all his goods and giving the proceeds to the poor. Then he and his friends withdrew to his estate, which had already been alienated, there to lead a common life in poverty, prayer, and the study of sacred letters. Book of the "LXXXIII Questions" is the fruit of conferences held in this retirement, in which he also wrote "De Genesi contra Manichæos," "De Magistro," and, "De Vera Religione."
Augustine did not think of entering the priesthood, and, through fear of the episcopacy, he even fled from cities in which an election was necessary. One day, having been summoned to Hippo by a friend whose soul's salvation was at stake, he was praying in a church when the people suddenly gathered about him, cheered him, and begged Valerius, the bishop, to raise him to the priesthood. In spite of his tears Augustine was obliged to yield to their entreaties, and was ordained in 391. The new priest looked upon his ordination as an additional reason for resuming religious life at Tagaste, and so fully did Valerius approve that he put some church property at Augustine's disposal, thus enabling him to establish a monastery the second that he had founded. His priestly ministry of five years was admirably fruitful; Valerius had bidden him preach, in spite of the deplorable custom which in Africa reserved that ministry to bishops. Augustine combated heresy, especially Manichæism, and his success was prodigious. Fortunatus, one of their great doctors, whom Augustine had challenged in public conference, was so humiliated by his defeat that he fled from Hippo. Augustine also abolished the abuse of holding banquets in the chapels of the martyrs. He took part, 8 October, 393, in the Plenary Council of Africa, presided over by Aurelius, Bishop of Carthage, and, at the request of the bishops, was obliged to deliver a discourse which, in its completed form, afterwards became the treatise "De Fide et symbolo."
III. AS BISHOP OF HIPPO (396-430)
Enfeebled by old age, Valerius, Bishop of Hippo, obtained the authorization of Aurelius, Primate of Africa, to associate Augustine with himself as coadjutor. Augustine had to resign himself to consecration at the hands of Megalius, Primate of Numidia. He was then forty two, and was to occupy the See of Hippo for thirty-four years. The new bishop understood well how to combine the exercise of his pastoral duties with the austerities of the religious life, and although he left his convent, his episcopal residence became a monastery where he lived a community life with his clergy, who bound themselves to observe religious poverty. Was it an order of regular clerics or of monks that he thus founded? This is a question often asked, but we feel that Augustine gave but little thought to such distinctions. Be that as it may, the episcopal house of Hippo became a veritable nursery which supplied the founders of the monasteries that were soon spread all over Africa and the bishops who occupied the neighbouring sees. Possidius (Vita S. August., xxii) enumerates ten of the saint's friends and disciples who were promoted to the episcopacy. Thus it was that Augustine earned the title of patriarch of the religious, and renovator of the clerical, life in Africa.
But he was above all the defender of truth and the shepherd of souls. His doctrinal activities, the influence of which was destined to last as long as the Church itself, were manifold: he preached frequently, sometimes for five days consecutively, his sermons breathing a spirit of charity that won all hearts; he wrote letters which scattered broadcast through the then known world his solutions of the problems of that day; he impressed his spirit upon divers African councils at which he assisted, for instance, those of Carthage in 398, 401, 407, 419 and of Mileve in 416 and 418; and lastly struggled indefatigably against all errors. To relate these struggles were endless; we shall, therefore, select only the chief controversies and indicate in each the doctrinal attitude of the great Bishop of Hippo.
A. The Manichæan Controversy and the Problem of Evil
After Augustine became bishop the zeal which, from the time of his baptism, he had manifested in bringing his former co-religionists into the true Church, took on a more paternal form without losing its pristine ardour — "let those rage against us who know not at what a bitter cost truth is attained. . . . As for me, I should show you the same forbearance that my brethren had for me when I blind, was wandering in your doctrines" (Contra Epistolam Fundamenti, iii). Among the most memorable events that occurred during this controversy was the great victory won in 404 over Felix, one of the "elect" of the Manichæans and the great doctor of the sect. He was propagating his errors in Hippo, and Augustine invited him to a public conference the issue of which would necessarily cause a great stir; Felix declared himself vanquished, embraced the Faith, and, together with Augustine, subscribed the acts of the conference. In his writings Augustine successively refuted Mani (397), the famous Faustus (400), Secundinus (405), and (about 415) the fatalistic Priscillianists whom Paulus Orosius had denounced to him. These writings contain the saint's clear, unquestionable views on the eternal problem of evil, views based on an optimism proclaiming, like the Platonists, that every work of God is good and that the only source of moral evil is the liberty of creatures (De Civitate Dei, XIX, c. xiii, n. 2). Augustine takes up the defence of free will, even in man as he is, with such ardour that his works against the Manichæan are an inexhaustible storehouse of arguments in this still living controversy.
In vain have the Jansenists maintained that Augustine was unconsciously a Pelagian and that he afterwards acknowledged the loss of liberty through the sin of Adam. Modern critics, doubtless unfamiliar with Augustine's complicated system and his peculiar terminology, have gone much farther. In the "Revue d'histoire et de littérature religieuses" (1899, p. 447), M. Margival exhibits St. Augustine as the victim of metaphysical pessimism unconsciously imbibed from Manichæan doctrines. "Never," says he, "will the Oriental idea of the necessity and the eternity of evil have a more zealous defender than this bishop." Nothing is more opposed to the facts. Augustine acknowledges that he had not yet understood how the first good inclination of the will is a gift of God(Retractions, I, xxiii, n, 3); but it should be remembered that he never retracted his leading theories on liberty, never modified his opinion upon what constitutes its essential condition, that is to say, the full power of choosing or of deciding. Who will dare to say that in revising his own writings on so important a point he lacked either clearness of perception or sincerity?
B. The Donatist Controversy and the Theory of the Church
The Donatist schism was the last episode in the Montanist and Novatian controversies which had agitated the Church from the second century. While the East was discussing under varying aspects the Divine and Christological problem of the Word, the West, doubtless because of its more practical genius, took up the moral question of sin in all its forms. The general problem was the holiness of the Church; could the sinner be pardoned, and remain in her bosom? In Africa the question especially concerned the holiness of the hierarchy. The bishops of Numidia, who, in 312, had refused to accept as valid the consecration of Cæcilian, Bishop of Carthage, by a traditor, had inaugurated the schism and at the same time proposed these grave questions: Do the hierarchical powers depend upon the moral worthiness of the priest? How can the holiness of the Church be compatible with the unworthiness of its ministers?
At the time of Augustine's arrival in Hippo, the schism had attained immense proportions, having become identified with political tendencies — perhaps with a national movement against Roman domination. In any event, it is easy to discover in it an undercurrent of anti-social revenge which the emperors had to combat by strict laws. The strange sect known as "Soldiers of Christ," and called by Catholics Circumcelliones (brigands, vagrants), resembled the revolutionary sects of the Middle Ages in point of fanatic destructiveness — a fact that must not be lost sight of, if the severe legislation of the emperors is to be properly appreciated.
The history of Augustine's struggles with the Donatists is also that of his change of opinion on the employment of rigorous measures against the heretics; and the Church in Africa, of whose councils he had been the very soul, followed him in the change. This change of views is solemnly attested by the Bishop of Hippo himself, especially in his Letters, xciii (in the year 408). In the beginning, it was by conferences and a friendly controversy that he sought to re-establish unity. He inspired various conciliatory measures of the African councils, and sent ambassadors to the Donatists to invite them to re-enter the Church, or at least to urge them to send deputies to a conference (403). The Donatists met these advances at first with silence, then with insults, and lastly with such violence that Possidius Bishop of Calamet, Augustine's friend, escaped death only by flight, the Bishop of Bagaïa was left covered with horrible wounds, and the life of the Bishop of Hippo himself was several times attempted (Letter lxxxviii, to Januarius, theDonatist bishop). This madness of the Circumcelliones required harsh repression, and Augustine, witnessing the many conversions that resulted therefrom, thenceforth approved rigid laws. However, this important restriction must be pointed out: that St. Augustine never wished heresy to be punishable by death — Vos rogamus ne occidatis (Letter c, to the Proconsul Donatus). But the bishops still favoured a conference with the schismatics, and in 410 an edict issued by Honorius put an end to the refusal of the Donatists. A solemn conference took place at Carthage, in June, 411, in presence of 286 Catholic, and 279 Donatist bishops. The Donatist spokesmen were Petilian of Constantine, Primian of Carthage, and Emeritus of Cæsarea; the Catholic orators, Aurelius and Augustine. On the historic question then at issue, the Bishop of Hippo proved the innocence of Cæcilian and his consecrator Felix, and in the dogmatic debate he established the Catholic thesis that the Church, as long as it is upon earth, can, without losing its holiness, tolerate sinners within its pale for the sake of converting them. In the name of the emperor the Proconsul Marcellinus sanctioned the victory of the Catholics on all points. Little by little Donatism died out, to disappear with the coming of the Vandals.
So amply and magnificently did Augustine develop his theory on the Church that, according to Specht "he deserves to be named the Doctor of the Church as well as the "Doctor of Grace"; and Möhler (Dogmatik, 351) is not afraid to write: "For depth of feeling and power of conception nothing written on the Church since St. Paul's time, is comparable to the works of St. Augustine." He has corrected, perfected, and even excelled the beautiful pages of St. Cyprian on the Divine institution of the Church, its authority, its essential marks, and its mission in the economy of grace and the administration of the sacraments. The Protestant critics, Dorner, Bindemann, Böhringer and especially Reuter, loudly proclaim, and sometimes even exaggerate, this rôle of the Doctor of Hippo; and while Harnack does not quite agree with them in every respect he does not hesitate to say (History of Dogma, II, c. iii): "It is one of the points upon which Augustine specially affirms and strengthens the Catholic idea.... He was the first [!] to transform the authority of the Church into a religious power, and to confer upon practical religion the gift of a doctrine of the Church." He was not the first, for Dorner acknowledges (Augustinus, 88) that Optatus of Mileve had expressed the basis of the same doctrines. Augustine, however, deepened, systematized, and completed the views of St. Cyprian and Optatus. But it is impossible here to go into detail. (See Specht, Die Lehre von der Kirche nach dem hl. Augustinus, Paderborn, l892.)
C. The Pelagian Controversy and the Doctor of Grace
The close of the struggle against the Donatists almost coincided with the beginnings of a very grave theological dispute which not only was to demand Augustine's unremitting attention up to the time of his death, but was to become an eternal problem for individuals and for the Church. Farther on we shall enlarge upon Augustine's system; here we need only indicate the phases of the controversy. Africa, where Pelagius and his disciple Celestius had sought refuge after the taking of Rome by Alaric, was the principal centre of the first Pelagian disturbances; as early as 412 a council held at Carthage condemned Pelagians for their attacks upon the doctrine of original sin. Among other books directed against them by Augustine was his famous "De naturâ et gratiâ." Thanks to his activity the condemnation of these innovators, who had succeeded in deceiving a synod convened at Diospolis in Palestine, was reiterated by councils held later at Carthage and Mileve and confirmed by Pope Innocent I (417). A second period ofPelagian intrigues developed at Rome, but Pope Zosimus, whom the stratagems of Celestius had for a moment deluded, being enlightened by Augustine, pronounced the solemn condemnation of these heretics in 418. Thenceforth the combat was conducted in writing against Julian of Eclanum, who assumed the leadership of the party and violently attacked Augustine. Towards 426 there entered the lists a school which afterwards acquired the name of Semipelagian, the first members being monks of Hadrumetum in Africa, who were followed by others from Marseilles, led by Cassian, the celebrated abbot of Saint-Victor. Unable to admit the absolute gratuitousness of predestination, they sought a middle course between Augustine and Pelagius, and maintained that grace must be given to those who merit it and denied to others; hence goodwill has the precedence, it desires, it asks, and God rewards. Informed of their views by Prosper of Aquitaine, the holy Doctor once more expounded, in "De Prædestinatione Sanctorum," how even these first desires for salvation are due to the grace of God, which therefore absolutely controls our predestination.
D. Struggles against Arianism and Closing Years
In 426 the holy Bishop of Hippo, at the age of seventy-two, wishing to spare his episcopal city the turmoil of an election after his death, caused both clergy and people to acclaim the choice of the deacon Heraclius as his auxiliary and successor, and transferred to him the administration of externals. Augustine might then have enjoyed some rest had Africa not been agitated by the undeserved disgrace and the revolt of Count Boniface (427). The Goths, sent by the Empress Placidia to oppose Boniface, and the Vandals, whom the latter summoned to his assistance, were all Arians. Maximinus, an Arian bishop, entered Hippo with the imperial troops. The holy Doctor defended the Faith at a public conference (428) and in various writings. Being deeply grieved at the devastation of Africa, he laboured to effect a reconciliation between Count Boniface and the empress. Peace was indeed re stablished, but not with Genseric, the Vandal king. Boniface, vanquished, sought refuge in Hippo, whither many bishops had already fled for protection and this well fortified city was to suffer the horrors of an eighteen months' siege. Endeavouring to control his anguish, Augustine continued to refute Julian of Eclanum; but early in the siege he was stricken with what he realized to be a fatal illness, and, after three months of admirable patience and fervent prayer, departed from this land of exile on 28 August, 430, in the seventy-sixth year of his age.
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St. Aunarius
(Or Aunacharius).
Bishop of Auxerre in France, born 573, died 603. Being of noble birth, he was brought up in the royal court, but evinced a desire to enter the clerical state, was ordained priest by St. Syagrius of Autum, and eventually was made Bishop of Auxerre. His administration is noted for certain important disciplinary measures that throw light on the religious and moral life of the Merovingian times. He caused solemn litanies to be said daily in the chief centres of population, by rotation, and on the first day of each month in the larger towns and monasteries. He enforced a regular daily attendance at the Divine Office on the part both of regular and secular clergy. He held (681 or 585) an important synod of four bishops, seven abbots, thirty-five priests, and four deacons for the restoration of ecclesiastical discipline and the suppression of popular pagan superstitions, and caused the lives of his predecessors Amator and Germanus to be written. He was buried at Auxerre, where he has always been held in veneration. His remains were later enclosed in a golden chest, but were partially dispersed by the Huguenots in 1567. A portion, however, was placed in the hollow pillar of a crypt, and saved. His feast is celebrated 25 September.
THOMAS J. SHAHAN 
Transcribed by Joseph P. Thomas

St. Austremonius[[@Headword:St. Austremonius]]

St. Austremonius
Apostle and Bishop of Auvergne (c. 314). All that is certainly known of Austremonius is deduced from a few brief sentences in the writings of St. Gregory of Tours (Hist. Franc., I, xxx, and De Gloriâ Confessorum, c. xxix). According to this authority he was one of the seven bishops sent from Rome into Gaul about the middle of the third century; he laboured in Auvergne and is said to have been the first Bishop of Clermont. But from a study of the episcopal lists as given by St. Gregory himself, St. Austremonius could hardly have antedated the commencement of the fourth century, since his third successor died in 385. It is more likely, therefore, that he was the contemporary of the three Bishops of Aquitaine who attended the Council of Arles in 314. He was not a martyr. His cult began about the middle of the sixth century, when Cantius, a deacon, saw a vision of angels about his neglected tomb at Issoire on the Couze. His body was afterwards translated to Volvic, and in 761 to the Abbey of Mauzac. Towards the middle of the ninth century, the head of the saint was brought to St.-Yvoine, near Issoire, and about 900 was returned to Issoire, the original place of burial.
Acta SS., Nov., I, 49 sq.; Anal. Boll., XIII, 33-46; Mielanges Havet., 36; Duchesne, Bulletin critique (1888), IX, 203-207. Chevalier, Rep. des sources hist.. (Bio-bibliog.), 2d ed., 390, 391.
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St. Avitus
(Alcimus Ecdicius).
A distinguished bishop of Vienne, in Gaul, from 490 to about 518, though his death is place by some as late as 525 or 526. He was born of a prominent Gallo-Roman family closely related to the Emperor Avitus and other illustrious persons, and in which episcopal honors were hereditary. In difficult times for the Catholic faith and Roman culture in Southern Gaul, Avitus exercised a favourable influence. He pursued with earnestness and success the extinction of the Arian heresy in the barbarian Kingdom of Burgundy (443-532), won the confidence of King Gundobad, and converted his son, King Sigismund (516-523). He was also a zealous opponent of Semipelagianism, and of the Acacian Schism at Constantinople. Like his contemporary, Ennodius of Pavia, he was strenuous in his assertion of the authority of the Apostolic See as the chief bulwark of religious unity and the incipient Christian civilization. "If the pope," he says, "is rejected, it follows that not one bishop, the whole episcopate threatens to fall" (Si papa urbis vocatur in dubium, episcopatus videbitur, non episcopus, vaccilare. -- Ep. xxxiv; ed. Peiper). The literary fame of Avitus rests on a poem of 2,552 hexameters, in five books, dealing with the Scriptural narrative of Original Sin, Expulsion from Paradise, the Deluge, the Crossing of the Red Sea. The first three books offer a certain dramatic unity; in them are told the preliminaries of the great disaster, the catastrophe itself, and the consequences. The fourth and fifth books deal with the Deluge and the Crossing of the Red Sea as symbols of baptism. Avitus deals freely and familiarly with the Scriptural events, and exhibits well their beauty, sequence, and significance. He is one of the last masters of the art of rhetoric as taught in the schools of Gaul in the fourth and fifth centuries. Ebert says that none of the ancient Christian poets treated more successfully the poetic elements of the Bible. His poetic diction, though abounding in archaisms and rhythmic redundancy, is pure and select, and the laws of metre are well observed. It is said that Milton made use of his paraphase [sic] of Scripture in the preparation of "Paradise Lost". He wrote also 666 hexameters "De virginitate" or "De consolatoriâ castitatis laude" for the comfort of his sister Fuscina, a nun. His prose works include "Contra Eutychianam Hæresim libri II", written in 512 or 513, and also about eighty-seven letters that are of considerable importance for the ecclesiastical and political history of the years 499-518. Among them is the famous letter to Clovis on the occasion of his baptism. There was once extant a collection of his homilies, but they have perished with the exception of two and some fragments and excerpts. In recent times Julien Havet has demonstrated (Questions mérovingiennes, Paris, 1885), that Avitus is not the author of the "Dialogi cum Gundobado Rege", a defence of the Catholic Faith against the Arians, purporting to represent the famous Colloquy of Lyons in 449, and first published by d'Achéry (1661) in his "Spicilegium" (V, 110-116). It is a forgery of the Oratorian, Jérome Viguier, who also forged the letter of Pope Symmachus (13 Oct., 501) to Avitus. The works of Avitus are found in Migne, P.L., LIX, 191-398. There are two recent editions: one by R. Peiper (in Mon. Germ. Hist.: Auct. Antiq., VI, Berlin, 1883), the other by U. Chevalier (Lyons, 1890).
Acta SS., 1 February; Avite, sa vie, ses œuvres (Paris, 1870); DENKINGER, St. Avite et la déstruction de l'Arianisme en Gaule (Geneva, 1890); GUIZOT, Hist. De la civilisation en France (1829), II, 198-216; GORINI, Défense de l'Eglise (Paris, 1866), II, 1-86; KURTH, Hist. poétique des mérovingiens (1893), 243 sqq.; YOUNG in Dict. Christ. Biogr., I, 233; BARDENHEWER, Patrologie (Freiburg, 1901), 538, 539.
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St. Babylas
Bishop and Martyr. He was the successor of Zebinus as Bishop of Antioch in the reign of the Emperor Gordianus (238-244), being the twelfth bishop of this Oriental metropolis. During the Decian persecution (260) he made an unwavering confession of faith and was thrown into prison where he died from his sufferings. He was, therefore, venerated as a martyr. St. John Chrysostom and the "Acts of the Martyrs" relate further concerning him, that Babylas once refused an emperor, on account of his wrongdoing, permission to enter the church and had ordered him to take his place among the penitents. Chrysostom does not give the name of the emperor; the Acts mention Numerianus. It is more probably Philip the Arabian (244-249) of whom Eusebius (Hist. eccl., VI, xxxiv) reports that a bishop would not let him enter the gathering of Christians at the Easter vigil. The burial-place of St. Babylas became very celebrated. The Caesar Gallus built a new church in honor of the holy martyr at Daphne, a suburb of Antioch, and the bones of the saint were transferred to it. When after this Julian the Apostate consulted the oracle of Apollo at the temple to his god which was near by, he received no answer because of the proximity of the saint. He therefore, had the sarcophagus of the martyr taken back to its original place of burial. In the middle ages the bones of Babylas were carried to Cremona. The Latin Church keeps his feast on January 24th, the Greek Church on September 4th.
J.P. KIRSCH 
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St. Baithen of Iona[[@Headword:St. Baithen of Iona]]

St. Baithen of Iona
An Irish monk, specially selected by St. Columba as one of the band of missionaries who set sail for Britain in 563. Born in 536, the son of Brenaron, he was an ardent disciple of St. Columba, and was appointed Abbot of Tiree Island, a monastery founded by St. Comgall of Bangor. St. Adamnan, in recording the death of St. Columba, tells us that the dying words of the Apostle of Iona, as he was transcribing the fifty-third Psalm, were: "I must stop here, let Baithen write what follows". Baithen had been looked on as the most likely successor of St. Columba, and so it happened that on the death of that great apostle, in 596, the monks unanimously confirmed the choice of their founder. St. Baithen was in high esteem as a wise counsellor, and his advice was sought by many Irish saints, including St. Fintan Munnu of Taghmon.
St. Adamnan (Eunan), the biographer of St. Columba, tells many interesting incidents in the life of St. Baithen, but the mere fact of being the immediate successor of St. Columba, by the express wish of that apostle, is almost sufficient to attest his worth. The "Martyrology of Donegal" records the two following anecdotes. When St. Baithen partook of food, before each morsel in invariably recited "Deus in adjutorium meum intende". Also, "when he worked in the fields, gathering in the corn along with the monks, he used to hold up one hand towards Heaven, beseeching God, while with the other hand he gathered the corn". St. Baithen of Iona is generally known as Baithen Mor, to distinguish him from eight other saints of the same name -- the affix mor meaning "the Great". He wrote a life of his master, and some Irish poems, which are now lost, but which were seen by St= Adamnan. He only ruled Iona three years, as his death took place in the year 600, though the "Annals of Ulster" give the date as 598. Perhaps the true year may be 599. His feast is celebrated on October 6th. Some writers assert that St. Baithen of Iona is the patron of Ennisboyne, County Wicklow, but this is owing to a confusion with St. Baoithin, or Baithin mac Findech, whose feast is commemorated on 22 May. Another St. Baoithin, son of Cuana, whose feast is on 19 February, is patron of Tibohin, in Elphin.
W.H. GRATTAN FLOOD 
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St. Balbina[[@Headword:St. Balbina]]

St. Balbina
Memorials of a St. Balbina are to be found at Rome in three different spots which are connected with the early Christian antiquities of that city. In the purely legendary account of the martyrdom of St. Alexander (acta SS., Maii, I, 367 sqq.) mention is made of a tribune Quirinus who died a martyr and was buried in the catacomb of Praetextatus on the Via Appia. His grace was regarded with great veneration and is referred to in the old itineraries (guides for pilgrims) of the Roman catacombs. Tradition said that his daughter Balbina, who had been baptized by St. Alexander who had passed her life unmarried, was buried after death near her father in the same catacomb. The feast of St. Balbina is celebrated 31 March. Usuardus speaks of her in his martyrology; his account of St. Balbina rests on the record of the martyrdom of St. Alexander. There is another Balbina whose name was given to a catacomb (coem. Balbinae) which lay between the Via Appia and the Via Ardeatina not far from the little church called Domine quo vadis. Over this cemetery a basilica was erected in the fourth century by Pope Mark. There still exists on the little Aventine in the city itself the old title of St. Balbina, first mentioned in an epitaph of the sixth century and in the signatures to a Roman council (595) of the time of Pope Gregory I. This church was erected in a large ancient hall. Its titular saint is supposed to be identical with the St. Balbina who was buried in the catacomb of Praetextatus and whose bones together with those of her father were brought here at a later date. It is not certain, however, that the two names refer to the same person.
J.P. KIRSCH 
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St. Baldred[[@Headword:St. Baldred]]

St. Baldred
(1) a Celtic Bishop of Strathclyde, b. about 643; d. at Aldhame, Haddingtonshire, about 607. He is said to have been the immediate successor of the great St. Kentigern, or Mungo, the fo9under of the See of Glasgow, Scotland. Like St. Kentigern, he was of Irish ancestry, but is reckoned as a British saint, inasmuch as Strathclyde was part of Britain. The chronology of the period when he flourished is somewhat obscure, but the best authorities on Scottish history agree that St. Baldred was born towards the middle of the sixth century. Previous to his consecration, St. Baldred had ;laboured for many years in Strathclyde, and had founded numerous houses for monks as also for holy virgins in addition to the churches of Aldhame, Tyinguham and Preston Kirk. Owing to the disturbed state of the kingdom, he was forced after a short rule to retire from the spiritual government of the Strathclyde Britons as also happened to his predecessor. His feast is observed on 6 March.
(2) Baldred, or Baltherus, a holy hermit-priest of the eight century, who has been confounded with the preceding Scottish saint. According to Simeon of Durham and Hovendeus the date of his death is give as 756. Turgot of Durham is more explicit, and he tells us that Baldred, or Baltherus, the priest, died ""n the seventeenth year of the episcopate of Cynulf", that is 756, or on the 6 March, 757. This Baldred is associated with the See of Lindisfarne, and was an Englishman. Numerous miracles are ascribed to him, and his feast is given as 6 March.
To add to the confusion, some writers have imagined that this Baldred is identical with Bilfritt, or Bilfrid, a hermit goldsmith, whose exquisite work may yet be seen in the British Museum on the cover of a Book of Gospels, generally known as the Gospels of St. Cuthbert. This cover was made during the rule of Bishops Eadfrid and Ethelwold of Lindisfarne, 698 to 740. The relics of St. Bilfrid were discovered by Aelfrid, and were placed, with those of St. Baldred, in St. Cuthbert's shrine at Durham, but were subsequently transferred to the shrine of St. Bede in 1104.
COMERARIUS, quoted in FORBE, Kalendar of Scottish Saints; BOETIUS, Hist. Scot,; Reg. Ep. Glas., II; CHALMER, Caledonia; LESLEY, De Orig. Mor., et Rebus Gest. Scot.; BUTLER, Lives of the Saints (March 6). Acta SS. (March 6), I; BARING GOULD, Lives of the Saints, III; Turgot, Hist. Of Denelon; O'HANLON, Lives of the Irish Saints (March), III.
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St. Barbara[[@Headword:St. Barbara]]

St. Barbara
Virgin and Martyr. There is no reference to St. Barbara contained in the authentic early historical authorities for Christian antiquity, neither does her name appear in the original recension of St. Jerome's martyrology. Veneration of the saint was common, however, from the seventh century. At about this date there were in existence legendary Acts of her martyrdom which were inserted in the collection of Symeon Metaphrastes and were used as well by the authors (Ado, Usuard, etc.) of the enlarged martyrologies composed during the ninth century in Western Europe. According to these narratives, which are essentially the same, Barbara was the daughter of a rich heathen named Dioscorus. She was carefully guarded by her father who kept her shut up in a tower in order to preserve her from the outside world. An offer of marriage which was received through him she rejected. Before going on a journey her father commanded that a bath-house be erected for her use near her dwelling, and during his absence Barbara had three windows put in it, as a symbol of the Holy Trinity, instead of the two originally intended. When her father returned she acknowledged herself to be a Christian; upon this she was ill-treated by him and dragged before the prefect of the province, Martinianus, who had her cruelly tortured and finally condemned her to death by beheading. The father himself carried out the death-sentence, but in punishment for this he was struck by lightning on the way home and his body consumed. Another Christian named Juliana suffered the death of a martyr along with Barbara. A pious man called Valentinus buried the bodies of the saints; at this grave the sick were healed and the pilgrims who came to pray received aid and consolation. The emperor in whose reign the martyrdom is placed is sometimes called Maximinus and sometimes Maximianus; owing to the purely legendary character of the accounts of the martyrdom, there is no good basis for the investigations made at an earlier date in order to ascertain whether Maximinus Thrax (235-238) or Maximinus Daza (of the Diocletian persecutions), is meant.
The traditions vary as to the place of martyrdom, two different opinions being expressed: Symeon Metaphrastes and the Latin legend given by Mombritius makes Heliopolis in Egypt the site of the martyrdom, while other accounts, to which Baronius ascribes more weight, give Nicomedia. In the "Martyrologium Romanum parvum" (about 700), the oldest martyrology of the Latin Church in which her name occurs, it is said: "In Tuscia Barbarae virginis et martyris", a statement repeated by Ado and others, while later additions of the martyrologies of St. Jerome and Bede say "Romae Barbarae virginis" or "apud Antiochiam passio S. Barbarae virg.". These various statement prove, however, only the local adaptation of the veneration of the saintly martyr concerning whom there is no genuine historical tradition. It is certain that before the ninth century she was publicly venerated both in the East and in the West, and that she was very popular with the Christian populace. The legend that her father was struck by lightning caused her, probably, to be regarded by the common people as the patron saint in time of danger from thunder-storms and fire, and later by analogy, as the protector of artillerymen and miners. She was also called upon as intercessor to assure the receiving of the Sacraments of Penance and Holy Eucharist at the hour of death. An occurrence of the year 1448 did much to further the spread of the veneration of the saint. A man named Henry Kock was nearly burnt to death in a fire at Gorkum; he called on St. Barbara, to whom he had always shown great devotion. She aided him to escape from the burning house and kept him alive until he could receive the last sacraments. A similar circumstance is related in an addition to the "Legenda aurea". In the Greek and present Roman calendars the feast of St. Barbara falls on 4 December, while the martyrologies on the ninth century, with exception of Rabanus Maurus, place it on 16 December. St. Barbara has often been depicted in art; she is represented standing in a tower with three windows, carrying the palm of a martyr in her hand; often also she holds a chalice and sacramental wafer; sometimes cannon are displayed near her.
Passio, in SYMEON METAPHRASES (Migne, P.G., CXVI, col.301 sqq.); MOMBRITIUS, Vitae sanctorum (Venice, 1474), I, fol.74, SURIUS, Deprobatis sanctorum historiis (Cologne, 1575), VI, 690, a work relating the incident at Gorkum; WIRTH,Danae in christlichen Legenden (Vienna, 1892); VITEAU, Passio ns des saints Ecaterine, Pierre d'Alexandrie, Barbara et Ansyia (Paris, 1897); Legenda aurea des Jacobus a Voragine, ed. GRÄSSE (Leipzig, 1846), 901; Martyrologies of BEDE (Migne, P.L.,XCIV, col. 1134), ADO (Migne, op. cit., CXXIII, col.415), USUARDUS (ibid., CXXIV, col.765 and 807), RABANUS MAURUS (ibid., CX, col. 1183); GALESINO, S. Barbarae virg. et mart., ed. SURIUS, loc. cit., 690-692; CÉLESTIN, Histoire de S. Barbe (Paris, 1853); VILLEMOT, Histoire de S. Barbe, vierge et martyre (Paris, 1865); PEINE, St. Barbara, die Schutzheilige der Bergleute unde der Artillerie, und ihre Darstellung in der Kunst (Freiberg, 1896).
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St. Barnabas[[@Headword:St. Barnabas]]

St. Barnabas
Barnabas (originally Joseph), styled an Apostle in Holy Scripture, and, like St. Paul, ranked by the Church with the Twelve, though not one of them; b. of Jewish parents in the Island of Cyprus about the beginning of the Christian Era. A Levite, he naturally spent much time in Jerusalem, probably even before the Crucifixion of Our Lord, and appears also to have settled there (where his relatives, the family of Mark the Evangelist, likewise had their homes, Acts, xii, 12) and to have owned land in its vicinity (iv, 36-37). A rather late tradition recorded by Clement of Alexandria (Strom., II, 20, P.G., VIII, col. 1060) and Eusebius (H. E., II, i, P. G., XX, col. 117) says that he was one of the seventy Disciples; but Acts (iv, 36-37) favours the opinion that he was converted toChristianity shortly after Pentecost (about A.D. 29 or 30) and immediately sold his property and devoted the proceeds to the Church. The Apostles, probably because of his success as a preacher, for he is later placed first among the prophets and doctors of Antioch (xiii, 1), surnamed him Barnabas, a name then interpreted as meaning "son of exhortation" or "consolation". (The real etymology, however, is disputed. See Encyl. Bibli., I, col. 484.) Though nothing is recorded of Barnabas for some years, he evidently acquired during this period a high position in the Church.
When Saul the persecutor, later Paul the Apostle, made his first visit (dated variously from A.D. 33 to 38) to Jerusalem after his conversion, the Church there, remembering his former fierce spirit, was slow to believe in the reality of his conversion. Barnabas stood sponsor for him and had him received by the Apostles, as the Acts relate (ix, 27), though he saw only Peter and James, the brother of the Lord, according to Paul himself (Gal., i, 18, 19). Saul went to his house at Tarsus to live in obscurity for some years, while Barnabas appears to have remained at Jerusalem. The event that brought them together again and opened to both the door to their lifework was an indirect result of Saul's own persecution. In the dispersion that followed Stephen's death, some Disciples from Cyprus and Cyrene, obscure men, inaugurated the real mission of the Christian Church by preaching to the Gentiles. They met with great success among the Greeks at Antioch in Syria, reports of which coming o the ears of the Apostles, Barnabas was sent thither by them to investigate the work of his countrymen. He saw in the conversions effected the fruit of God's grace and, though a Jew, heartily welcomed these first Gentile converts. His mind was opened at once to the possibility of this immense field. It is a proof how deeply impressed Barnabas had been by Paul that he thought of him immediately for this work, set out without delay for distant Tarsus, and persuaded Paul to go to Antioch and begin the work of preaching. This incident, shedding light on the character of each, shows it was no mere accident that led them to the Gentile field. Together they laboured at Antioch for a whole year and "taught a great multitude". Then, on the coming of famine, by which Jerusalem was much afflicted, the offerings of the Disciples at Antioch were carried (about A.D. 45) to the mother-church by Barnabas and Saul (Acts, xi). Their mission ended, they returned to Antioch, bringing with them the cousin, or nephew of Barnabas (Col., iv, 10), John Mark, the future Evangelist (Acts, xii, 25).
The time was now ripe, it was believed, for more systematic labours, and the Church of Antioch felt inspired by the Holy Ghost to send out missionaries to the Gentile world and to designate for the work Barnabas and Paul. They accordingly departed, after the imposition of hands, with John Mark as helper. Cyprus, the native land of Barnabas, was first evangelized, and then they crossed over to Asia Minor. Here, at Perge in Pamphylia, the first stopping place, John Mark left them, for what reason his friend St. Luke does not state, though Paul looked on the act as desertion. The two Apostles, however, pushing into the interior of a rather wild country, preached at Antioch of Pisidia, Iconium, Lystra, at Derbe, and other cities. At every step they met with opposition and even violent persecution from the Jews, who also incited the Gentiles against them. The most striking incident of the journey was at Lystra, where the superstitious populace took Paul, who had just cured a lame man, for Hermes (Mercury) "because he was the chief speaker", and Barnabas for Jupiter, and were about to sacrifice a bull to them when prevented by the Apostles. Mob-like, they were soon persuaded by the Jews to turn and attack the Apostles and wounded St. Paul almost fatally. Despite opposition and persecution, Paul and Barnabas made many converts on this journey and returned by the same route to Perge, organizing churches, ordaining presbyters and placing them over the faithful, so that they felt, on again reaching Antioch in Syria, that God had "opened a door of faith to the Gentiles" (Acts, xiii, 13--xiv, 27; see article PAUL, SAINT).
Barnabas and Paul had been "for no small time" at Antioch, when they were threatened with the undoing of their work and the stopping of its further progress. Preachers came from Jerusalem with the gospel that circumcision was necessary for salvation, even for the Gentiles. The Apostles of the Gentiles, perceiving at once that this doctrine would be fatal to their work, went up to Jerusalem to combat it; the older Apostles received them kindly and at what is called the Council of Jerusalem (dated variously from A.D. 47 to 51) granted a decision in their favour as well as a hearty commendation of their work (Acts, xiv, 27--xv, 30; see articles COUNCIL OF JERUSALEM; SAINT PETER). On their return to Antioch, they resumed their preaching for a short time. St. Peter came down and associated freely there with the Gentiles, eating with them. This displeased some disciples of James; in their opinion, Peter's act was unlawful, as against the Mosaic law. Upon their remonstrances, Peter yielded apparently through fear of displeasing them, and refused to eat any longer with the Gentiles. Barnabas followed his example. Paul considered that they "walked not uprightly according to the truth of the gospel" and upbraided them before the whole church (Gal., ii, 11-15). Paul seems to have carried his point. Shortly afterwards, he and Barnabas decided to revisit their missions. Barnabas wished to take John Mark along once more, but on account of the previous defection Paul objected. A sharp contention ensuing, the Apostles agreed to separate. Paul was probably somewhat influenced by the attitude recently taken by Barnabas, which might prove a prejudice to their work. Barnabas sailed with John Mark to Cypress, while Paul took Silas an revisited the churches of Asia Minor. It is believed by some that the church of Antioch, by its God-speed to Paul, showed its approval of his attitude; this inference, however, is not certain (Acts, xv, 35-41).
Little is known of the subsequent career of Barnabas. He was still living and labouring as an Apostle in 56 or 57, when Paul wrote I Cor. (ix, 5, 6). from which we learn that he, too, like Paul, earned his own living, though on an equality with other Apostles. The reference indicates also that the friendship between the two was unimpaired. When Paul was a prisoner in Rome (61-63), John Mark was attached to him as a disciple, which is regarded as an indication that Barnabas was no longer living (Col., iv, 10). This seems probable. Various traditions represent him as the first Bishop of Milan, as preaching at Alexandria and at Rome, whose fourth (?) bishop, St. Clement, he is said to have converted, and as having suffered martyrdom in Cyprus. The traditions are all late and untrustworthy. With the exception of St. Paul and certain of the Twelve, Barnabas appears to have been the most esteemed man of the first Christian generation. St. Luke, breaking his habit of reserve, speaks of him with affection, "for he was a good man, full of the Holy Ghost and of Faith". His title to glory comes not only from his kindliness of heart, his personal sanctity, and his missionary labours, but also from his readiness to lay aside his Jewish prejudices, in this anticipating certain of the Twelve; from his large-hearted welcome of the Gentiles, and from his early perception of Paul's worth, to which the Christian Church is indebted, in large part at least, for its great Apostle. His tenderness towards John Mark seems to have had its reward in the valuable services later rendered by him to the Church. The feast of St. Barnabas is celebrated on 11 June. He is credited by Tertullian (probably falsely) with the authorship of the Epistle to the Hebrews, and the so-called Epistle of Barnabas is ascribed to him by many Fathers.
JOHN F. FENLON 
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St. Bartholomew[[@Headword:St. Bartholomew]]

St. Bartholomew
One of the Twelve Apostles, mentioned sixth in the three Gospel lists (Matthew 10:3; Mark 3:18; Luke 6:14), and seventh in the list of Acts (1:13).
The name (Bartholomaios) means "son of Talmai" (or Tholmai) which was an ancient Hebrew name, borne, e.g. by the King of Gessur whose daughter was a wife of David (II Kings 3:3). It shows, at least, that Bartholomew was of Hebrew descent; it may have been his genuine proper name or simply added to distinguish him as the son of Talmai. Outside the instances referred to, no other mention of the name occurs in the New Testament.
Nothing further is known of him for certain. Many scholars, however, identify him with Nathaniel (John 1:45-51; 21:2). The reasons for this are that Bartholomew is not the proper name of the Apostle; that the name never occurs in the Fourth Gospel, whileNathaniel is not mentioned in the synoptics; that Bartholomew's name is coupled with Philip's in the lists of Matthew and Luke, and found next to it in Mark, which agrees well with the fact shown by St. John that Philip was an old friend of Nathaniel's and brought him to Jesus; that the call of Nathaniel, mentioned with the call of several Apostles, seems to mark him for the apostolate, especially since the rather full and beautiful narrative leads one to expect some important development; that Nathaniel was of Galilee whereJesus found most, if not all, of the Twelve; finally, that on the occasion of the appearance of the risen Savior on the shore of the Sea of Tiberias, Nathaniel is found present, together with several Apostles who are named and two unnamed Disciples who were, almost certainly, likewise Apostles (the word "apostle" not occurring in the Fourth Gospel and "disciple" of Jesus ordinarily meaning Apostle) and so, presumably, was one of the Twelve. This chain of circumstantial evidence is ingenious and pretty strong; the weak link is that, after all, Nathaniel may have been another personage in whom, for some reason, the author of the Fourth Gospel may have been particularly interested, as he was in Nicodemus, who is likewise not named in the synoptics.
No mention of St. Bartholomew occurs in ecclesiastical literature before Eusebius, who mentions that Pantaenus, the master of Origen, while evangelizing India, was told that the Apostle had preached there before him and had given to his converts the Gospel of St. Matthew written in Hebrew, which was still treasured by the Church. "India" was a name covering a very wide area, including even Arabia Felix. Other traditions represent St. Bartholomew as preaching in Mesopotamia, Persia, Egypt, Armenia, Lycaonia, Phrygia, and on the shores of the Black Sea; one legend, it is interesting to note, identifies him with Nathaniel. The manner of his death, said to have occurred at Albanopolis in Armenia, is equally uncertain; according to some, he was beheaded, according to others, flayed alive and crucified, head downward, by order of Astyages, for having converted his brother, Polymius, King of Armenia. On account of this latter legend, he is often represented in art (e.g. in Michelangelo's Last Judgment) as flayed and holding in his hand his own skin. His relics are thought by some to be preserved in the church of St. Bartholomew-in-the-Island, at Rome. His feast is celebrated on 24 August. An apocryphal gospel of Bartholomew existed in the early ages.
LE CAMUS, Vie de Notre Seigneur (tr. New York, 1906), I; IDEM in VIG., Dict. de la Bible, where references are given for the sources of the traditions, FOUARD, Life of Christ (New York, 1891).
JOHN F. FENLON 
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St. Basil the Great[[@Headword:St. Basil the Great]]

St. Basil the Great
Bishop of Caesarea, and one of the most distinguished Doctors of the Church. Born probably 329; died 1 January, 379. He ranks after Athanasius as a defender of the Oriental Church against the heresies of the fourth century. With his friend Gregory of Nazianzus and his brother Gregory of Nyssa, he makes up the trio known as "The Three Cappadocians", far outclassing the other two in practical genius and actual achievement.
LIFE
St. Basil the Elder, father of St. Basil the Great, was the son of a Christian of good birth and his wife, Macrina (Acta SS., January, II), both of whom suffered for the faith during the persecution of Maximinus Galerius (305-314), spending several years of hardship in the wild mountains of Pontus. St. Basil the Elder was noted for his virtue (Acta SS, May, VII) and also won considerable reputation as a teacher in Caesarea. He was not a priest (Cf. Cave, Hist. Lit., I, 239). He married Emmelia, the daughter of a martyr and became the father of ten children. Three of these, Macrina, Basil, an Gregory are honoured as saints; and of the sons, Peter, Gregory, and Basil attained the dignity of the episcopate.
Under the care of his father and his grandmother, the elder Macrina, who preserved the traditions of their countryman, St. Gregory Thaumaturgus (c. 213-275) Basil was formed in habits of piety and study. He was still young when his father died and the family moved to the estate of the elder Macrina at Annesi in Pontus, on the banks of the Iris. As a boy, he was sent to school at Caesarea, then "a metropolis of letters", and conceived a fervent admiration for the local bishop, Dianius. Later, he went to Constantinople, at that time "distinguished for its teachers of philosophy and rhetoric", and thence to Athens. Here he became the inseparable companion of Gregory of Nazianzus, who, in his famous panegyric on Basil (Or. xliii), gives a most interesting description of their academic experiences. According to him, Basil was already distinguished for brilliancy of mind and seriousness of character and associated only with the most earnest students. He was able, grave, industrious, and well advanced in rhetoric, grammar, philosophy, astronomy, geometry, and medicine. (As to his not knowing Latin, see Fialon, Etude historique et littéraire sur St. Basile, Paris, 1869). We know the names of two of Basil's teachers at Athens — Prohaeresius, possibly a Christian, and Himerius, a pagan. It has been affirmed, though probably incorrectly, that Basil spent some time under Libanius. He tells us himself that he endeavoured without success to attach himself as a pupil to Eustathius (Ep., I). At the end of his sojourn at Athens, Basil being laden, says St. Gregory of Nazianzus "with all the learning attainable by the nature of man", was well equipped to be a teacher. Caesarea took possession of him gladly "as a founder and second patron" (Or. xliii), and as he tells us (ccx), he refused the splendid offers of the citizens of Neo-Caesarea, who wished him to undertake the education of the youth of their city.
To the successful student and distinguished professor, "there now remained", says Gregory (Or. xliii), "no other need than that of spiritual perfection". Gregory of Nyssa, in his life of Macrina, gives us to understand that Basil's brilliant success both as a university student and a professor had left traces of worldliness and self-sufficiency on the soul of the young man. Fortunately, Basil came again in contact with Dianius, Bishop of Caesarea, the object of his boyish affection, and Dianius seems to have baptized him, and ordained him Reader soon after his return to Caesarea. It was at the same time also that he fell under the influence of that very remarkable woman, his sister Macrina, who had meanwhile founded a religious community on the family estate at Annesi. Basil himself tells us how, like a man roused from deep sleep, he turned his eyes to the marvellous truth of the Gospel, wept many tears over his miserable life, and prayed for guidance from God: "Then I read the Gospel, and saw there that a great means of reaching perfection was the selling of one's goods, the sharing of them with the poor, the giving up of all care for this life, and the refusal to allow the soul to be turned by any sympathy towards things of earth" (Ep. ccxxiii). To learn the ways of perfection, Basil now visited the monasteries of Egypt, Palestine, Coele-Syria, and Mesopotamia. He returned, filled with admiration for the austerity and piety of the monks, and founded a monastery in his native Pontus, on the banks of the Iris, nearly opposite Annesi. (Cf. Ramsay, Hist. Geog. of Asia Minor, London, 1890, p. 326). Eustathius of Sebaste had already introduced the eremitical life into Asia Minor; Basil added the cenobitic or community form, and the new feature was imitated by many companies of men and women. (Cf. Sozomen, Hist. Eccl., VI, xxvii; Epiphanius, Haer., lxxv, 1; Basil, Ep. ccxxiii; Tillemont, Mém., IX, Art. XXI, and note XXVI.) Basil became known as the father of Oriental monasticism, the forerunner of St. Benedict. How well he deserved the title, how seriously and in what spirit he undertook the systematizing of the religious life, may be seen by the study of his Rule. He seems to have read Origen's writings very systematically about this time, for in union with Gregory of Nazianzus, he published a selection of them called the "Philocalia".
Basil was drawn from his retreat into the area of theological controversy in 360 when he accompanied two delegates from Seleucia to the emperor at Constantinople, and supported his namesake of Ancyra. There is some dispute as to his courage and his perfect orthodoxy on this occasion (cf. Philostorgius, Hist. Eccl., IV, xii; answered by Gregory of Nyssa, In Eunom., I, and Maran, Proleg., vii; Tillemont, Mém., note XVIII). A little later, however, both qualities seem to have been sufficiently in evidence, as Basil forsook Dianius for having signed the heretical creed of Rimini. To this time (c. 361) may be referred the "Moralia"; and a little later came to books against Eunomius (363) and some correspondence with Athanasius. It is possible, also, that Basil wrote his monastic rules in the briefer forms while in Pontus, and enlarged them later at Caesarea. There is an account of an invitation from Julian for Basil to present himself a court and of Basil's refusal, coupled with an admonition that angered the emperor and endangered Basil's safety. Both incident and and correspondence however are questioned by some critics.
Basil still retained considerable influence in Caesarea, and it is regarded as fairly probable that he had a hand in the election of the successor of Dianius who died in 362, after having been reconciled to Basil. In any case the new bishop, Eusebius, was practically placed in his office by the elder Gregory of Nazianzus. Eusebius having persuaded the reluctant Basil to be ordained priest, gave him a prominent place in the administration of the diocese (363). In ability for the management of affairs Basil so far eclipsed the bishop that ill-feeling rose between the two. "All the more eminent and wiser portion of the church was roused against the bishop" (Greg. Naz., Or. xliii; Ep. x), and to avoid trouble Basil again withdrew into the solitude of Pontus. A little later (365) when the attempt of Valens to impose Arianism on the clergy and the people necessitated the presence of a strong personality, Basil was restored to his former position, being reconciled to the bishop by St. Gregory of Nazianzus. There seems to have been no further disagreement between Eusebius and Basil and the latter soon became the real head of the diocese. "The one", says Gregory of Nazianzus (Or. xliii), "led the people the other led their leader". During the five years spent in this most important office, Basil gave evidence of being a man of very unusual powers. He laid down the law to the leading citizens and the imperial governors, settled disputes with wisdom and finality, assisted the spiritually needy, looked after "the support of the poor, the entertainment of strangers, the care of maidens, legislation written and unwritten for the monastic life, arrangements of prayers, (liturgy?), adornment of the sanctuary" (op. cit.). In time of famine, he was the saviour of the poor.
In 370 Basil succeeded to the See of Caesarea, being consecrated according to tradition on 14 June. Caesarea was then a powerful and wealthy city (Soz., Hist. Eccl., V, v). Its bishop was Metropolitan of Cappadocia and Exarch of Pontus which embraced more than half of Asia Minor and comprised eleven provinces. The see of Caesarea ranked with Ephesus immediately after the patriarchal sees in the councils, and the bishop was the superior of fifty chorepiscopi (Baert). Basil's actual influence, says Jackson (Prolegomena, XXXII) covered the whole stretch of country "from the Balkans to the Mediterranean and from the Aegean to the Euphrates". The need of a man like Basil in such a see as Caesarea was most pressing, and he must have known this well. Some think that he set about procuring his own election; others (e.g. Maran, Baronius, Ceillier) say that he made no attempt on his own behalf. In any event, he became Bishop of Caesarea largely by the influence of the elder Gregory of Nazianzus. His election, says the younger Gregory (loc. cit.), was followed by disaffection on the part of several suffragan bishops "on whose side were found the greatest scoundrels in the city". During his previous administration of the diocese Basil had so clearly defined his ideas of discipline and orthodoxy, that no one could doubt the direction and the vigour of his policy. St. Athanasius was greatly pleased at Basil's election (Ad Pallad., 953; Ad Joann. et Ant., 951); but the Arianizing Emperor Valens, displayed considerably annoyance and the defeated minority of bishops became consistently hostile to the new metropolitan. By years of tactful conduct, however, "blending his correction with consideration and his gentleness with firmness" (Greg. Naz., Or. xliii), he finally overcame most of his opponents.
Basil's letters tell the story of his tremendous and varied activity; how he worked for the exclusion of unfit candidates from the sacred ministry and the deliverance of the bishops from the temptation of simony; how he required exact discipline and the faithful observance of the canons from both laymen and clerics; how he rebuked the sinful, followed up the offending, and held out hope of pardon to the penitent. (Cf. Epp. xliv, xlv, and xlvi, the beautiful letter to a fallen virgin, as well as Epp. liii, liv, lv, clxxxviii, cxcix, ccxvii, and Ep. clxix, on the strange incident of Glycerius, whose story is well filled out by Ramsay, The Church in the Roman Empire, New York, 1893, p. 443 sqq.) If on the one hand he strenuously defended clerical rights and immunities (Ep. civ), on the other he trained his clergy so strictly that they grew famous as the type of all that a priest should be (Epp. cii, ciii). Basil did not confine his activity to diocesan affairs, but threw himself vigorously into the troublesome theological disputes then rending the unity ofChristendom. He drew up a summary of the orthodox faith; he attacked by word of mouth the heretics near at hand and wrote tellingly against those afar. His correspondence shows that he paid visits, sent messages, gave interviews, instructed, reproved, rebuked, threatened, reproached, undertook the protection of nations, cities, individuals great and small. There was very little chance of opposing him successfully, for he was a cool, persistent, fearless fighter in defence both of doctrine and of principles. His bold stand against Valens parallels the meeting of Ambrose with Theodosius. The emperor was dumbfounded at the archbishop's calm indifference to his presence and his wishes. The incident, as narrated by Gregory of Nazianzus, not only tells much concerning Basil's character but throws a clear light on the type of Christian bishop with which the emperors had to deal and goes far to explain why Arianism, with little court behind it, could make so little impression on the ultimate history of Catholicism.
While assisting Eusebius in the care of his diocese, Basil had shown a marked interest in the poor and afflicted; that interest now displayed itself in the erection of a magnificent institution, the Ptochoptopheion, or Basileiad, a house for the care of friendless strangers, the medical treatment of the sick poor, and the industrial training of the unskilled. Built in the suburbs, it attained such importance as to become practically the centre of a new city with the name of he kaine polis or "Newtown". It was the mother-house of like institutions erected in other dioceses and stood as a constant reminder to the rich of their privilege of spending wealth in a truly Christian way. It may be mentioned here that the social obligations of the wealthy were so plainly and forcibly preached by St. Basil that modern sociologists have ventured to claim him as one of their own, though with no more foundation than would exist in the case of any other consistent teacher of the principles of Catholic ethics. The truth is that St. Basil was a practical lover ofChristian poverty, and even in his exalted position preserved that simplicity in food and clothing and that austerity of life for which he had been remarked at his first renunciation of the world.
In the midst of his labours, Basil underwent suffering of many kinds. Athanasius died in 373 and the elder Gregory in 374, both of them leaving gaps never to be filled. In 373 began the painful estrangement from Gregory of Nazianzus. Anthimus, Bishop of Tyana, became an open enemy, Apollinaris "a cause of sorrow to the churches" (Ep. cclxiii), Eustathius of Sebaste a traitor to the Faith and a personal foe as well. Eusebius of Samosata was banished, Gregory of Nyssa condemned and deposed. When Emperor Valentinian died and the Arians recovered their influence, all Basil's efforts must have seemed in vain. His health was breaking, the Goths were at the door of the empire, Antioch was in schism, Rome doubted his sincerity, the bishops refused to be brought together as he wished. "The notes of the church were obscured in his part of Christendom, and he had to fare on as best he might,--admiring, courting, yet coldly treated by the Latin world, desiring the friendship of Rome, yet wounded by her reserve,--suspected of heresy by Damasus, and accused by Jerome of pride" (Newman, The Church of the Fathers). Had he lived a little longer and attended the Council of Constantinople (381), he would have seen the death of its first president, his friend Meletius, and the forced resignation of its second, Gregory of Nazianzus. Basil died 1 January, 379. His death was regarded as a public bereavement; Jews, pagans, and foreigners vied with his own flock in doing him honour. The earlier Latin martyrologies (Hieronymian and Bede) make no mention of a feast of St. Basil. The first mention is by Usuard and Ado who place it on 14 June, the supposed date of Basil's consecration to the episcopate. In the Greek "Menaea" he is commemorated on 1 January, the day of his death. In 1081, John, Patriarch of Constantinople, in consequence of a vision, established a feast in common honour of St. Basil, Gregory of Nazianzus, and John Chrysostom, to be celebrated on 30 January. The Bollandists give an account of the origin of this feast; they also record as worthy of note that no relics of St. Basil are mentioned before the twelfth century, at which time parts of his body, together with some other very extraordinary relics were reputed to have been brought to Bruges by a returning Crusader. Baronius (c. 1599) gave to the Naples Oratory a relic of St. Basil sent from Constantinople to the pope. The Bollandists and Baronius print descriptions of Basil's personal appearance and the former reproduce two icons, the older copied from a codex presented to Basil, Emperor of the East (877-886).
By common consent, Basil ranks among the greatest figures in church history and the rather extravagant panegyric by Gregory of Nazianzus has been all but equalled by a host of other eulogists. Physically delicate and occupying his exalted position but a few years, Basil did magnificent and enduring work in an age of more violent world convulsions than Christianity has since experienced. (Cf. Newman, The Church of the Fathers). By personal virtue he attained distinction in an age of saints; and his purity, his monastic fervour, his stern simplicity, his friendship for the poor became traditional in the history of Christian asceticism. In fact, the impress of his genius was stamped indelibly on the Oriental conception of religious life. In his hands the great metropolitan see of Caesarea took shape as the sort of model of the Christian diocese; there was hardly any detail of episcopal activity in which he failed to mark out guiding lines and to give splendid example. Not the least of his glories is the fact that toward the officials of the State he maintained that fearless dignity and independence which later history has shown to be an indispensable condition of healthy life in the Catholic episcopate.
Some difficulty has arisen out of the correspondence of St. Basil with the Roman See. That he was in communion with the Western bishops and that he wrote repeatedly to Rome asking that steps be taken to assist the Eastern Church in her struggle with schismatics and heretics is undoubted; but the disappointing result of his appeals drew from him certain words which require explanation. Evidently he was deeply chagrined that Pope Damasus on the one hand hesitated to condemn Marcellus and the Eustathians, and on the other preferred Paulinus to Meletius in whose right to the See of Antioch St. Basil most firmly believed. At the best it must be admitted that St. Basil criticized the pope freely in a private letter to Eusebius of Samosata (Ep. ccxxxix) and that he was indignant as well as hurt at the failure of his attempt to obtain help from the West. Later on, however, he must have recognized that in some respects he had been hasty; in any event, his strong emphasis of the influence which the Roman See could exercise over the Eastern bishops, and his abstaining from a charge of anything like usurpation are great facts that stand out obviously in the story of the disagreement. With regard to the question of his association with the Semi-Arians, Philostorgius speaks of him as championing the Semi-Arian cause, and Newman says he seems unavoidably to have Arianized the first thirty years of his life. The explanation of this, as well as of the disagreement with the Holy See, must be sought in a careful study of the times, with due reference to the unsettled and changeable condition of theological distinctions, the lack of anything like a final pronouncement by the Church's defining power, the "lingering imperfections of the Saints" (Newman), the substantial orthodoxy of many of the so-calledSemi-Arians, and above all the great plan which Basil was steadily pursuing of effecting unity in a disturbed and divided Christendom.
WRITINGS
Dogmatic
Of the five books against Eunomius (c. 364) the last two are classed as spurious by some critics. The work assails the equivalent Arianism of Eunomius and defends the Divinity of the Three Persons of the Trinity; it is well summarized by Jackson (Nicene and Post Nicene Fathers, Series II, VIII). The work "De Spiritu Sancto", or treatise on the Holy Spirit (c. 375) was evoked in part by the Macedonian denial of the Divinity of the Third Person and in part by charges that Basil himself had "slurred over the Spirit" (Gregory Naz., Ep. lviii), that he had advocated communion with all such a should admit simply that the Holy Ghost was not a creature (Basil, Ep. cxiii), and that he had sanctioned the use of a novel doxology, namely, "Glory be to the Father with the Son together with the Holy Ghost" (De Sp. S., I, i) The treatise teaches the doctrine of the Divinity of the Holy Ghost, while avoiding the phrase "God, the Holy Ghost" for prudential reasons (Greg. Naz., Or. xliii. Wuilcknis and Swete affirm the necessity of some such reticence on Basil's part. (Cf. Jackson, op. cit., p. XXIII, note.) With regard to Basil's teaching on the Third Person, as expressed in his work against Eunomius (III, i), a controversy arose at the Council of Florence between the Latins and the Greeks; but strong arguments both external and internal, availed to place Basil on the side of the "Filioque". The dogmatic writings were edited separately by Goldhorn, in his "S. Basilii Opera Dogmatica Selecta" (Leipzig, 1854). The "De Spiritu Sancto", was translated into English by Johnston (Oxford, 1892); by Lewis in the Christian Classic Series (1888); and by Jackson (op. cit.).
Exegetical
These include nine homilies "On the Hexaemeron" and thirteen (Maran) genuine homilies on particular Psalms. A lengthy commentary on the first sixteen chapters of Isaias is of doubtful authenticity (Jackson), though by a contemporary hand. A commentary on Job has disappeared. "The Hexaemeron" was highly admired by Gregory of Nazianzus (Or. xliii, no. 67). It is translated entire by Jackson (op. cit.). The homilies on the Psalms are moral and hortatory rather than strictly exegetical. In interpreting the Scripture, Basil uses both the literal and the allegorical methods, but favours the literal system of Antioch. His second homily contains a denunciation of usury which has become famous.
Homiletical
Twenty-four sermons, doctrinal, moral, and panegyrical in character, are looked upon as generally genuine, certain critical difficulties, however, remaining still unsolved. Eight of these sermons were translated into Latin by Rufinus. The discourses place Basil among the very greatest of Christian preachers and evince his special gift for preaching upon the responsibilities of wealth. The most noteworthy in the collection are the homilies on the rich (vi and vii) copied by St. Ambrose (De Nabuthe Jez., v, 21-24), and the homily (xxii) on the study of pagan literature. The latter was edited by Fremion (Paris, 1819, with French translation), Sommer (Paris, 1894), Bach (Muuml;nster, 1900), and Maloney (New York, 1901). With regard to Basil's style and his success as a preacher much has been written. (Cf. Villemain, "Tableau d'éloq. Chrét. au IVe siècle", Paris, 1891; Fialon, "Etude Litt. sur St. B.", Paris, 1861); Roux, "Etude sur la prédication de B. le Grand", Strasburg, 1867; Croiset, "Hist. de la litt. Grecque", Paris, 1899.)
Moral and Ascetical
This group contains much of spurious or doubtful origin. Probably authentic are the latter two of the three prefatory treatises, and the five treatises: "Morals", "On the Judgment of God", "On Faith", "The Longer Monastic Rules", "The Shorter Monastic Rules". The twenty-four sermons on morals area a cento of extracts from the writings of Basil made by Simeon Metaphrastes. Concerning the authenticity of the Rules there has been a good deal of discussion. As is plain from these treatises and from the homilies that touch upon ascetical or moral subjects, St. Basil was particularly felicitous in the field of spiritual instruction.
Correspondence
The extant letters of Basil are 366 in number, two-thirds of them belonging to the period of his episcopate. The so-called "Canonical Epistles" have been assailed as spurious, but are almost surely genuine. The correspondence with Julian and with Libanius is probably apocryphal; the correspondence with Apollinarus is uncertain. All of the 366 letters are translated in the "Nicene and Post-Nicene Fathers". Some of the letters are really dogmatic treatises, and others are apologetic replies to personal attacks. In general they are very useful for their revelation of the saint's character and for the pictures of his age which they offer.
Liturgical
A so-called "Liturgy of St. Basil" exists in Greek and in Coptic. It goes back at least to the sixth century, but its connexion with Basil has been a matter of critical discussion (Brightman, "Liturgies, Eastern and Western", Oxford, 1896, I; Probst, "Die Liturgie des vierten Jahrhunderts und deren Reform", Muuml;nster, 1893, 377-412).
EDITIONS OF ST. BASIL
The editio princeps of the original text of the extant works of Basil appeared at Basle, 1551, and the first complete Latin translation at Rome, 1515 (autograph manuscript in the British Museum). The best edition is that of the Maurist Benedictines, Garnier and Maran (Paris, 1721-30), republished with appendixes by Migne (P. G., XXIX-XXXII). For fragments attributed to Basil with more or less certainty, and edited by Matthaei, Mai, Pitra, and others, see Bardenhewer, "Patrologie" (Freiburg, 1901), 247. Portions of letters recently discovered in Egyptian papyri were published by H. Landwehr, "Grieschische Handschriften aus Fayûm", in "Philologus", XLIII (1884).
GREG. NAZ., Prationes, especially xliii; IDEM, Epistolae; Carm. de vit=E1 su=E2; GREG. NYSS., Vita Macrinae; IDEM, Or. in laudem fratris Basilii; IDEM, In Eunom., I; SOCRATES, Hist. Eccl., IV, xxvi; VI, iii; SOZOMON, Hist. Eccl., VI, xxvi; VI, xv, xvi, xvii, xxii; RUFINUS, Hist. Eccl., II, ix; THEODORET, Hist. Eccl., IV, xix; PHILOSTORGIUS, Hist. Eccl., VIII, xi-xiii; EPHILEM SYRUS, Encomium in Bas., ap. COTELIER, Mon. Eccl. Gr., II; JEROME, De Vir. Illust., cxvi. The Vita Basilii by AMPHILOCHIUS is a forgery of about the ninth century. NEWMAN, Church of the Fathers, I-III
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St. Bathilde
(Or BATILDE).
Wife of Clovis II, King of France, time and place of birth unknown; d. January; 680. According to some chronicles she came from England and was a descendant of the Anglo-Saxon kings, but this is a doubtful statement. It is certain that she was a slave in the service of the wife of Erchinoald, mayor of the palace of Neustria. Her unusual qualities of mind and her virtues inspired the confidence of her master who gave many of the affairs of the household into her charge and, after the death of his wife, wished to marry her. At this the young girl fled and did not return until Erchinoald had married again. About this time Clovis II met her at the house of the mayor of the palace, and was impressed by her beauty, grace, and the good report he had of her. He freed and married her, 649. This sudden elevation did not diminish the virtues of Bathilde but gave them a new lustre. Her humility, spirit of prayer, and large-hearted generosity to the poor were particularly noticeable.
Seven years after their marriage Clovis II died, 656, leaving Bathilde with three sons, Clothaire, Childeric, and Thierry. An assembly of the leading nobles proclaimed Clothaire III, aged five, king under the regency of his mother, Bathilde. Aided by the authority and advice of Erchinoald and the saintly bishops, Eloi (Eligius) of Noyon, Ouen of Rouen, Leéger of Autun, and Chrodebert of Paris, the queen was able to carry out useful reforms. She abolished the disgraceful trade in Christian slaves, and firmly repressed simony among the clergy. She also led the way in founding charitable and religious institutions, such as hospitals and monasteries. Through her generosity the Abbey of Corbey was founded for men, and the Abbey of Chelles near Paris for women. At about this date the famous Abbeys of Jumièges, Jouarre, and Luxeuil were established, most probably in large part through Bathilde's generosity. Berthilde, the first Abbess of Chelles, who is honoured as a saint, came from Jouarre. The queen wished to renounce her position and enter the religious life, but her duties kept her at court. Erchinoald died in 659 and was succeeded by Ebroin. Notwithstanding the ambition of the new mayor of the palace, the queen was able to maintain her authority and to use it for the benefit of the kingdom. After her children were well established in their respective territories, Childeric IV in Austrasia and Thierry in Burgundy, she returned to her wish for a secluded life and withdrew to her favourite Abbey of Chelles near Paris.
On entering the abbey she laid down the insignia of royalty and desired to be the lowest in rank among the inmates. It was her pleasure to take her position after the novices and to serve the poor and infirm with her own hands. Prayer and manual toil occupied her time, nor did she wish any allusion made to the grandeur of her past position. In this manner she passed fifteen years of retirement. At the beginning of the year 680 she had a presentiment of the approach of death and made religious preparation for it. Before her own end, that of Radegonde occurred, a child whom she had held at the baptismal font and had trained in Christian virtue. She was buried in the Abbey of Chelles and was canonized by Pope Nicholas I. The Roman martyrology places her feast on 26 January; in France it is celebrated 30 January.
Acta SS., II; DUBOIS, Histoire ecclésiastique de Paris, 198; BINET, La vie excellente de Sainte Bathilde (Paris, 1624); CORBLET, Hagiographie du diocèse d'Amiens (1874); DES ESSARTS, Sainte Bathilde in Correspondant (1873), XXXII, 227-246; DRIOUS, La reine Bathilde (Limoges, 1865); GREÉCY in Revue archéologique (1865), XII, 603-610.
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St. Benedict Biscop
An English monastic founder, born of a noble Anglo-Saxon family, c. 628; died 12 January 690. He spent his youth at the court of the Northumbrian King Oswy. When twenty-five years old, he made the first of his five pilgrimages to Rome. On his return to England, Benedict introduced, whenever he could, the religious rites as he saw them practised in Rome. Soon afterwards he made a second pilgrimage, stopping on his return at Lérins, in 666, to take the religious habit. When, two years later, he returned to Rome, Pope Vitalian sent him and the monk Adrian as advisers with Theodore, the newly appointed Archbishop of Canterbury. After two years, in 671, he resigned this office and made another pilgrimage to Rome. During this and his two succeeding pilgrimages to the city of the Apostles he collected numerous relics, books, and paintings for the monasteries of Wearmouth and Jarrow, the former of which he founded in 674, the latter in 682. He also engaged Abbot John, Arch-cantor of St. Peter's in Rome, to teach Roman chant at these monasteries. Benedict was the first to introduce into England the building of stone churches and the art of making glass windows. His festival is observed on 12 February.
MONTALEMBERT, Monks of the West (Boston), II, 493; HOPE, Conversion of the Teutonic Race (London), I, 400; STANTON, A Menology of England and Wales (London, 1892); ALLIES, Hist. of the Church in England (London, 1892), I, 59; MABILLON, Acta SS. O.S.B., saec. II. His biography in Latin by ST. BEDE is published in P.L., XCIV, 711-734.
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St. Benedict Joseph Labre
Born 26 March, 1748 at Amettes in the Diocese of Boulogne, France; died in Rome 16 April, 1783.
He was the eldest of fifteen children. His parents, Jean-Baptiste Labre and Anne-Barba Grandsire, belonged to the middle class and so were able to give to their numerous offspring considerable opportunities in the way of education. His early training he received in his native village in a school conducted by the vicar of the parish. The account of this period furnished in the life written by his confessor, Marconi, and that contained in the one compiled from the official processes of his beatification are at one in emphasizing the fact that he exhibited a seriousness of thought and demeanor far beyond his years. Even at that tender age he had begun to show a marked predilection for the spirit of mortification, with an aversion for the ordinary childish amusements, and he seems from the very dawning of reason to have had the liveliest horror for even the smallest sin. All this we are told was coexistent with a frank and open demeanor and a fund of cheerfulness which remained unabated to the end of his life.
At the age of twelve his education was taken over by his paternal uncle, François-Joseph Labre, curé of Erin, with whom he then went to live. During the six following years which he spent under his uncle's roof, he made considerable progress in the study of Latin, history, etc. but found himself unable to conquer a constantly growing distaste for any form of knowledge which did not make directly for union with God. A love of solitude, a generous employment of austerities and devotedness to his religious exercises were discernible as distinguishing features of his life at this time and constitute an intelligible prelude to his subsequent career.
At the age of sixteen he resolved to embrace a religious life as a Trappist, but having on the advice of his uncle returned to Amettes to submit his design to his parents for their approval he was unable to win their consent. He therefore resumed his sojourn in the rectory at Erin, redoubling his penances and exercises of piety and in every way striving to make ready for the life of complete self-annihilation to which the voice within his soul seemed to be calling him.
After the heroic death of his uncle during an epidemic in September 1766, Benedict, who had dedicated himself during the scourge to the service of the sick and dying, returned to Amettes in November of the same year. His absorbing thought at this time was still to become a religious at La Trappe, and his parents fearing that further opposition would be resistance to the will of God fell in with his proposal to enter the cloister. It was suggested, how ever, by his maternal uncle, the Abbé Vincent, that application be made to the Carthusians at Val-Sainte-Aldegonde rather than to La Trappe. Benedict's petition at Val-Sainte-Aldegonde was unsuccessful but he was directed to another monastery of the same order at Neuville. There he was told that as he was not yet twenty there was no hurry, and that he must first learn plain-chant and logic. During the next two years he applied twice unsuccessfully to be received at La Trappe and was for six weeks as a postulant with the Carthusians at Neuville, he finally sought and obtained admission to the Cistercian Abbey of Sept-Fonts in November, 1769. After a short stay at Sept-Fonts during which his exactness in religious observance and humility endeared him to the whole community, his health gave way, and it was decided that his vocation lay elsewhere. In accordance with a resolve formed during his convalescence he then set out for Rome. From Chieri in Piedmont he wrote to his parents a letter which proved to be the last they would ever receive from him. In it he informed them of his design to enter some one of the many monasteries in Italy noted for their special rigor of life. A short time, however, after the letter was dispatched he seems to have had an internal illumination which set at rest forever any doubts he might have as to what his method of living was to be. He then understood "that it was God's will that like St. Alexis he should abandon his country, his parents, and whatever is flattering in the world to lead a new sort of life, a life most painful, most penitential, not in a wilderness nor in a cloister, but in the midst of the world, devoutly visiting as a pilgrim the famous places of Christian devotion". He repeatedly submitted this extraordinary inspiration to the judgment of experienced confessors and was told he might safely conform to it. Through the years that followed he never wavered in the conviction that this u as the path appointed for him by God. He set forward on his life's journey clad in an old coat, a rosary about his neck, another between his fingers, his arms folded over a crucifix which lay upon his breast. In a small wallet he carried a Testament, a breviary, which it was his wont to recite daily, a copy of the "Imitation of Christ", and some other pious books. Clothing other than that which covered his person he had none. He slept on the ground and for the most part in the open air. For food he was satisfied with a piece of bread or some herbs, frequently taken but once a day, and either provided by charity or gotten from some refuse heap. He never asked for alms and was anxious to give away to the poor whatever he received in excess of his scanty wants. The first seven of the thirteen remaining years of his life were spent in pilgrimages to the more famous shrines of Europe. He visited in this way Loreto, Assisi, Naples, Bari, Fabriano in Italy; Einsiedeln in Switzerland; Compostella in Spain; Parav-le-Monial in France. The last six years he spent in Rome, leaving it only once a year to visit the Holy House of Loreto. His unremitting and ruthless self-denial, his unaffected humility, unhesitating obedience and perfect spirit of union with God in prayer disarmed suspicion not unnaturally aroused as to the genuineness of a Divine call to so extraordinary a way of existence. Literally worn out by his sufferings and austerities, on the 16th of April 1783, he sank down on the steps of the church of Santa Maria dei Monti in Rome and, utterly exhausted, was carried to a neighboring house where he died. His death was followed by a multitude of unequivocal miracles attributed to his intercession. The life written by his confessor, Marconi, an English version of which bears the date of 1785, witnesses to 136 miraculous cures as having been certified to up to 6 July, 1783. So remarkable, indeed, was the character of the evidence for some of the miracles that they are said to have had no inconsiderable part in finally determining the conversion of the celebrated American convert, Father John Thayer, of Boston who was in Rome at the time of the saint's death. Benedict was proclaimed Venerable by Pius IX in 1859 and canonized by Leo XIII 8 December, 1881. His feast is kept on the 16th of April, the day of his death.
Biog. Univ. (Paris, 1811-28); Biog. Eccles. Completa (Madrid, l857); Life of Venerable Benedict Joseph Labre, French tr., BARNARD (London, 1785); Life of the Venerable Servant of God, Benedict Joseph Labre (Oratorian Series, London, 1850).
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St. Benedict of Aniane[[@Headword:St. Benedict of Aniane]]

St. Benedict of Aniane
Born about 745-750; died at Cornelimünster, 11 February, 821. Benedict, originally known as Witiza, son of the Goth, Aigulf, Count of Maguelone in Southern France, was educated at the Frankish court of Pepin, and entered the royal service. He took part in the Italian campaign of Charlemagne (773), after which he left his royal master to enter the religious life, and was received into the monastery of St. Sequanus (Saint-Seine). He gave himself most zealously to practices of asceticism, and learned to value the Rule of St. Benedict as the best foundation for the monastic life. Returning home in 779, he established on his own land near the little river of Aniane a new monastic settlement, which soon developed into a great monastery, under the name of Aniane, and became the model and centre of the monastic reform in France, introduced by Louis the Pious. The emperor's chief adviser was Benedict, and the general adoption of the Rule of St. Benedict in the monasteries of the Empire was the most important step towards the reform. Benedict took a prominent part in the synods held in Aachen in 816 and 817, the results of which were embodied in the important prescriptions for the restoration of monastic discipline, dated 10 July, 817; he was the enthusiastic leader of these assemblies, and he himself reformed many monasteries on the lines laid down in the ordinances promulgated there. In order to have him in the vicinity of his royal residence, Louis had founded on the Inde, a stream near Aachen, the Abbey of Cornelimünster, which was to be an exemplar for all other abbeys, and to be under the guidance of Benedict. In the dogmatic controversy over Adoptionism, under the leadership of Felix of Urgel, Benedict took the part of orthodoxy. To promote the monastic reforms, he compiled a collection of monastic rules. A pupil of his, the monk Ardo, wrote a biography of the great abbot.
For Benedict's writings, see Codex regularum monasticarum et canonicarum in P.L., CIII, 393-702; Concordia regularum, loc. cit; Letters, loc. cit., 703-1380. Other treatises (loc. cit., 1381 sqq.) ascribed to him are probably not authentic. ARDO SMARAGDUS, Life, op. cit., CIII, 353 sqq.; Mon. Germ. Hist.: Script., XV, I, 200-220; Acta SS., Feb., II, 606 sqq.; NICOLAI, Der hl. Benedict, Gründer von Aniane und Cornelimünster (Cologne, 1865); PAULINIER, S. Benoit d'Aniane et la fondation du monastere de ce nom (Montpellier, 1871); FOSS, Benedikt von Aniane (Berlin, 1884); PUCKERT, Aniane und Gellone (Leipzig, 1899); HAUCK, Kirchengesch. Deutschlands (2nd ed., Leipzig, 1900), II, 575 sqq.; BUTLER, Lives of the Saints, 12 Feb.
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St. Benedict of Nursia[[@Headword:St. Benedict of Nursia]]

St. Benedict of Nursia
Founder of western monasticism, born at Nursia, c. 480; died at Monte Cassino, 543. The only authentic life of Benedict of Nursia is that contained in the second book of St. Gregory's "Dialogues". It is rather a character sketch than a biography and consists, for the most part, of a number of miraculous incidents, which, although they illustrate the life of the saint, give little help towards a chronological account of his career. St. Gregory's authorities for all that he relates were the saint's own disciples, viz. Constantinus, who succeeded him as Abbot of Monte Cassino; and Honoratus, who was Abbot of Subiaco when St. Gregory wrote his "Dialogues".
Benedict was the son of a Roman noble of Nursia, a small town near Spoleto, and a tradition, which St. Bede accepts, makes him a twin with his sister Scholastica. His boyhood was spent in Rome, where he lived with his parents and attended the schools until he had reached his higher studies. Then "giving over his books, and forsaking his father's house and wealth, with a mind only to serve God, he sought for some place where he might attain to the desire of his holy purpose; and in this sort he departed [from Rome], instructed with learned ignorance and furnished with unlearned wisdom" (Dial. St. Greg., II, Introd. in Migne, P.L. LXVI). There is much difference of opinion as to Benedict's age at the time. It has been very generally stated as fourteen, but a careful examination of St. Gregory's narrative makes it impossible to suppose him younger than nineteen or twenty. He was old enough to be in the midst of his literary studies, to understand the real meaning and worth of the dissolute and licentious lives of his companions, and to have been deeply affected himself by the love of a woman (Ibid. II, 2). He was capable of weighing all these things in comparison with the life taught in the Gospels, and chose the latter, He was at the beginning of life, and he had at his disposal the means to a career as a Roman noble; clearly he was not a child, As St. Gregory expresses it, "he was in the world and was free to enjoy the advantages which the world offers, but drew back his foot which he had, as it were, already set forth in the world" (ibid., Introd.). If we accept the date 480 for his birth, we may fix the date of his abandoning the schools and quitting home at about A.D. 500.
Benedict does not seem to have left Rome for the purpose of becoming a hermit, but only to find some place away from the life of the great city; moreover, he took his old nurse with him as a servant and they settled down to live in Enfide, near a church dedicated to St. Peter, in some kind of association with "a company of virtuous men" who were in sympathy with his feelings and his views of life. Enfide, which the tradition of Subiaco identifies with the modern Affile, is in the Simbrucini mountains, about forty miles from Rome and two from Subiaco. It stands on the crest of a ridge which rises rapidly from the valley to the higher range of mountains, and seen from the lower ground the village has the appearance of a fortress. As St. Gregory's account indicates, and as is confirmed by the remains of the old town and by the inscriptions found in the neighbourhood, Enfide was a place of greater importance than is the present town. At Enfide Benedict worked his first miracle by restoring to perfect condition an earthenware wheat-sifter (capisterium) which his old servant had accidentally broken. The notoriety which this miracle brought upon Benedict drove him to escape still farther from social life, and "he fled secretly from his nurse and sought the more retired district of Subiaco". His purpose of life had also been modified. He had fled Rome to escape the evils of a great city; he now determined to be poor and to live by his own work. "For God's sake he deliberately chose the hardships of life and the weariness of labour" (ibid., 1).
A short distance from Enfide is the entrance to a narrow, gloomy valley, penetrating the mountains and leading directly to Subiaco. Crossing the Anio and turning to the right, the path rises along the left face oft the ravine and soon reaches the site of Nero's villa and of the huge mole which formed the lower end of the middle lake; across the valley were ruins of the Roman baths, of which a few great arches and detached masses of wall still stand. Rising from the mole upon twenty five low arches, the foundations of which can even yet be traced, was the bridge from the villa to the baths, under which the waters of the middle lake poured in a wide fall into the lake below. The ruins of these vast buildings and the wide sheet of falling water closed up the entrance of the valley to St. Benedict as he came from Enfide; to-day the narrow valley lies open before us, closed only by the far off mountains. The path continues to ascend, and the side of the ravine, on which it runs, becomes steeper, until we reach a cave above which the mountain now rises almost perpendicularly; while on the right hand it strikes in a rapid descent down to where, in St. Benedict's day, five hundred feet below, lay the blue waters of the lake. The cave has a large triangular-shaped opening and is about ten feet deep. On his way from Enfide, Benedict met a monk, Romanus, whose monastery was on the mountain above the cliff overhanging the cave. Romanus had discussed with Benedict the purpose which had brought him to Subiaco, and had given him the monk's habit. By his advice Benedict became a hermit and for three years, unknown to men, lived in this cave above the lake. St. Gregory tells us little of these years, He now speaks of Benedict no longer as a youth (puer), but as a man (vir) of God. Romanus, he twice tells us, served the saint in every way he could. The monk apparently visited him frequently, and on fixed days brought him food.
During these three years of solitude, broken only by occasional communications with the outer world and by the visits of Romanus, he matured both in mind and character, in knowledge of himself and of his fellow-man, and at the same time he became not merely known to, but secured the respect of, those about him; so much so that on the death of the abbot of a monastery in the neighbourhood (identified by some with Vicovaro), the community came to him and begged him to become its abbot. Benedict was acquainted with the life and discipline of the monastery, and knew that "their manners were diverse from his and therefore that they would never agree together: yet, at length, overcome with their entreaty, he gave his consent" (ibid., 3). The experiment failed; the monks tried to poison him, and he returned to his cave. From this time his miracles seen to have become frequent, and many people, attracted by his sanctity and character, came to Subiaco to be under his guidance. For them he built in the valley twelve monasteries, in each of which he placed a superior with twelve monks. In a thirteenth he lived with "a few, such as he thought would more profit and be better instructed by his own presence" (ibid., 3). He remained, however, the father or abbot of all. With the establishment of these monasteries began the schools for children; and amongst the first to be brought were Maurus and Placid.
The remainder of St. Benedict's life was spent in realizing the ideal of monasticism which he has left us drawn out in his Rule, and before we follow the slight chronological story given by St. Gregory, it will be better to examine the ideal, which, as St. Gregorysays, is St. Benedict's real biography (ibid., 36). We will deal here with the Rule only so far as it is an element in St. Benedict's life. For the relations which it bore to the monasticism of previous centuries, and for its influence throughout the West on civil and religious government, and upon the spiritual life of Christians, the reader is referred to the articles MONASTICISM and BENEDICT, SAINT, RULE OF.
THE BENEDICTINE RULE
1. Before studying St. Benedict's Rule it is necessary to point out that it is written for laymen, not for clerics. The saint's purpose was not to institute an order of clerics with clerical duties and offices, but an organization and a set of rules for the domestic life of such laymen as wished to live as fully as possible the type of life presented in the Gospel. "My words", he says, "are addressed to thee, whoever thou art, that, renouncing thine own will, dost put on the strong and bright armour of obedience in order to fight for the Lord Christ, our true King." (Prol. to Rule.) Later, the Church imposed the clerical state upon Benedictines, and with the state came a preponderance of clerical and sacerdotal duties, but the impress of the lay origin of the Benedictines has remained, and is perhaps the source of some of the characteristics which mark them off from later orders.
2. Another characteristic feature of the saint's Rule is its view of work. His so-called order was not established to carry on any particular work or to meet any special special crisis in the Church, as has been the case with other orders. With Benedict the work of his monks was only a means to goodness of life. The great disciplinary force for human nature is work; idleness is its ruin. The purpose of his Rule was to bring men "back to God by the labour of obedience, from whom they had departed by the idleness of disobedience". Work was the first condition of all growth in goodness. It was in order that his own life might be "wearied with labours for God's sake" that St. Benedict left Enfide for the cave at Subiaco. It is necessary, comments St. Gregory, that God's elect should at the beginning, when life and temptations are strong are strong in them, "be wearied with labour and pains". In the regeneration of human nature in the order of discipline, even prayer comes after work, for grace meets with no co-operation in the soul and heart of an idler. When the Goth "gave over the world" and went to Subiaco, St. Benedict gave him a bill-hook and set him to clear away briars for the making of a garden. "Ecce! labora!" go and work. Work is not, as the civilization of the time taught, the condition peculiar to slaves; it is the universal lot of man, necessary for his well-being as a man, and essential for him as a Christian.
3. The religious life, as conceived by St. Benedict is essentially social. Life apart from one's fellows, the life of a hermit, if it is to be wholesome and sane, is possible only for a few, and these few must have reached an advanced stage of self-discipline while living with others (Rule, 1). The Rule, therefore, is entirely occupied with regulating the life of a community of men who live and work and pray and eat together, and this is not merely for a course of training, but as a permanent element of life at its best. The Rule conceives the superiors as always present and in constant touch with every member of the government, which is best described as patriarchal, or paternal (ibid., 2, 3, 64). The superior is the head of a family; all are the permanent members of a household. Hence, too, much of the spiritual teaching of the Rule is concealed under legislation which seems purely social and domestic organization (ibid. 22-23, 35-41). So intimately connected with domestic life is the whole framework and teaching of the Rule that a Benedictine may be more truly said to enter or join a particular household than to join an order. The social character of Benedictine life has found expression in a fixed type for monasteries and in the kind of works which Benedictines undertake, and it is secured by an absolute communism in possessions (ibid. 33, 34, 54, 55), by the rigorous suppression of all differences of worldly rank - "no one of noble birth may [for that reason] be put before him that was formerly a slave" (ibid. 2). and by the enforced presence of everyone at the routine duties of the household.
4. Although private ownership is most strictly forbidden by the Rule, it was no part of St. Benedict's conception of monastic life that his monks, as a body, should strip themselves of all wealth and live upon the alms of the charitable; rather his purpose was to restrict the requirements of the individual to what was necessary and simple, and to secure that the use and administration of the corporate possessions should be in strict accord with the teaching of the Gospel. The Benedictine ideal of poverty is quite different from the Franciscan. The Benedictine takes no explicit vow of poverty; he only vows obedience according to the Rule. The rule allows all that is necessary to each individual, together with sufficient and varied clothing, abundant food (excluding only the flesh of quadrupeds), wine and ample sleep (ibid., 39, 40, 41, 55). Possessions could be held in common, they might be large, but they were to be administered for the furtherance of the work of the community and for the benefit of others. While the individual monk was poor, the monastery was to be in a position to give alms, not to be compelled to seek them. It was to relieve the poor, to clothe the naked, to visit the sick, to bury the dead, to help the afflicted (ibid., 4), to entertain all strangers (ibid., 3). The poor came to Benedict to get help to pay their debts (Dial. St. Greg., 27); they came for food (ibid., 21, 28).
5. St. Benedict originated a form of government which is deserving of study. It is contained in chapters 2, 3, 31, 64, 65 of the Rule and in certain pregnant phrases scattered through other chapters. As with the Rule itself, so also his scheme of government is intended not for an order but for a single community. He presupposes that the community have bound themselves, by their promise of stability, to spend their lives together under the Rule. The superior is then elected by a free and universal suffrage. The government may be described as a monarchy, with the Rule as its constitution. Within the four corners of the Rule everything is left to the discretion of the abbot, the abuse of whose authority is checked by religion (Rule, 2), by open debate with the community on all important matters, and with its representative elders in smaller concerns (ibid., 3). The reality of these checks upon the wilfulness of the ruler can be appreciated only when it is remembered that ruler and community were bound together for life, that all were inspired by the single purpose of carrying out the conception of life taught in the Gospel, and that the relation of the members of the community to one another and to the abbot, and of the abbot to them, were elevated and spiritualized by a mysticism which set before itself the acceptance of the teachings of the Sermon on the Mount as real and work-a-day truths.
6. (a) When a Christian household, a community, has been organized by the willing acceptance of its social duties and responsibilities, by obedience to an authority, and, further, is under the continuous discipline of work and self-denial, the next step in the regeneration of its members in their return to God is prayer. The Rule deals directly and explicitly only with public prayer. For this Benedict assigns the Psalms and Canticles, with readings from the Scriptures and Fathers. He devotes eleven chapters out of the seventy-three of his Rule to regulating this public prayer, and it is characteristic of the freedom of his Rule and of the "moderation" of the saint, that he concludes his very careful directions by saying that if any superior does not like his arrangement he is free to make another; this only he says he will insist on, that the whole Psalter will be said in the course of a week. The practice of the holy Fathers, he adds, was resolutely "to say in a single day what I pray we tepid monks may get through in a whole week" (ibid., 18). On the other hand, he checks indiscreet zeal by laying down the general rule "that prayer made in common must always be short" (ibid., 20). It is very difficult to reduce St. Benedict's teaching on prayer to a system, for this reason, that in his conception of theChristian character, prayer is coexistent with the whole life, and life is not complete at any point unless penetrated by prayer. .
(b) The form of prayer which thus covers the whole of our waking hours, St. Benedict calls the first degree of humility. It consists in realizing the presence of God (ibid., 7). The first step begins when the spiritual is joined to the merely human, or, as the saint expresses it, it is the first step in a ladder, the rungs of which rest at one end in the body and at the other in the soul. The ability to exercise this form of prayer is fostered by that care of the "heart" on which the saint so often insists; and the heart is saved from the dissipation that would result from social intercourse by the habit of mind which sees in everyone Christ Himself. "Let the sick be served in very deed as Christ Himself" (ibid., 36). "Let all guests that come be received as Christ" (ibid., 53). "Whether we be slaves or freemen, we are all one in Christ and bear an equal rank in the service of Our Lord" (ibid., 2).
(c) Secondly, there is public prayer. This is short and is to be said at intervals, at night and at seven distinct hours during the day, so that, when possible, there shall be no great interval without a call to formal, vocal, prayer (ibid., 16). The position which St. Benedict gave to public, common prayer can best be described by saying that he established it as the centre of the common life to which he bound his monks. It was the consecration, not only of the individual, but of the whole community to God by the oft-repeated daily public acts of faith. and of praise and adoration of the Creator; and this public worship of God, the opus Dei, was to form the chief work of his monks, and to be the source from which all other works took their inspiration, their direction, and their strength.
(d) Lastly, there is private prayer, for which the saint does not legislate. It follows individual gifts - "If anyone wishes to pray in private, let him go quietly into the oratory and pray, not with a loud voice, but with tears and fervour of heart" (ibid., 52). "Our prayer ought to be short and with purity of heart, except it be perchance prolonged by the inspiration of divine grace" (ibid., 20). But if St. Benedict gives no further directions on private prayer, it is because the whole condition and mode of life secured by the Rule, and the character formed by its observance, lead naturally to the higher states of prayer. As the Saint writes: "Whoever, therefore, thou art that hastenest to thy heavenly country, fulfil by the help of Christ this little Rule which we have written for beginners; and then at length thou shalt arrive, under God's protection, at the lofty summits of doctrine and virtue of which we have spoken above" (ibid., 73). for guidance in these higher states the Saint refers to the Fathers, Basil and Cassian.
From this short examination of the Rule and its system of prayer, it will be obvious that to describe the Benedictine as a contemplative order is misleading, if the word is used in its modern technical sense as excluding active work; the "contemplative" is a form of life framed for different circumstances and with a different object from St. Benedict's. The Rule, including its system of prayer and public psalmody, is meant for every class of mind and every degree of learning. It is framed not only for the educated and for souls advanced in perfection, but it organizes and directs a complete life which is adapted for simple folk and for sinners, for the observance of the Commandments and for the beginnings of goodness. "We have written this Rule", writes St. Benedict, "that by observing it in monasteries, we may shew ourselves to have some degree of goodness in life and a beginning of holiness. But for him who would hasten to the perfection of religion, there are the teachings of the holy Fathers, the following whereof bringeth a man to the height of perfection" (ibid., 73). Before leaving the subject of prayer it will be well to point out again that by ordering the public recitation and singing of the Psalter, St. Benedict was not putting upon his monks a distinctly clerical obligation. The Psalter was the common form of prayer of all Christians; we must not read into his Rule characteristics which a later age and discipline have made inseparable from the public recitation of the Divine Office.
We can now take up again the story of Benedict's life. How long he remained at Subiaco we do not know. Abbot Tosti conjectures it was until the year 529. Of these years St. Gregory is content to tell no more than a few stories descriptive of the life of the monks, and of the character and government of St. Benedict. The latter was making his first attempt to realize in these twelve monasteries his conception of the monastic life. We can fill in many of the details from the Rule. By his own experiment and his knowledge of the history of monasticism the saint had learnt that the regeneration of the individual, except in abnormal cases, is not reached by the path of solitude, nor by that of austerity, but by the beaten path of man's social instinct, with its necessary conditions of obedience and work; and that neither the body nor the mind can be safely overstrained in the effort to avoid evil (ibid., 64). Thus, at Subiaco we find no solitaries, no conventual hermits, no great austerities, but men living together in organized communities for the purpose of leading good lives, doing such work as came to their hand - carrying water up the steep mountain-side, doing the other household work, raising the twelve cloisters, clearing the ground, making gardens, teaching children, preaching to the country people, reading and studying at least four hours a day, receiving strangers, accepting and training new-comers, attending the regular hours of prayer, reciting and chanting the Psalter. The life at Subiaco and the character of St. Benedict attracted many to the new monasteries, and their increasing numbers and growing influence came the inevitable jealousy and persecution, which culminated with a vile attempt of a neighboring priest to scandalize the monks by an exhibition of naked women, dancing in the courtyard of the saint's monastery (Dial. St. Greg., 8). To save his followers from further persecution Benedict left Subiaco and went to Monte Cassino.
Upon the crest of Monte Cassino "there was an ancient chapel in which the foolish and simple country people, according to the custom of the old Gentiles, worshipped the god Apollo. Round about it likewise upon all sides there were woods for the service ofdevils, in which, even to that very time, the mad multitude of infidels did offer most wicked sacrifice. The man of God, coming hither, feat in pieces the idol, overthrew the altar, set fire on the woods and in the temple of Apollo built the oratory of St. Martin: and where the altar of the same Apollo was, he made an oratory of St. John: and by his continual preaching he brought the people dwelling in those parts to embrace the faith of Christ" (ibid., 8). On this spot the saint built his monastery. His experience at Subiaco had led him to alter his plans, and now, instead of building several houses with a small community in each, he kept all his monks in one monastery and provided for its government by appointing a prior and deans (Rule, 65, 21). We find no trace in his Rule, which was most probably written at Monte Cassino, of the view which guided him when he built the twelve small monasteries at Subiaco. The life which we have witnessed at Subiaco was renewed at Subiaco was renewed at Monte Cassino, but the change in the situation and local conditions brought a corresponding modification in the work undertaken by the monks. Subiaco was a retired valley away in the mountains and difficult of access; Cassino was on one of the great highways to the south of Italy, and at no great distance from Capua. This brought the monastery into more frequent communication with the outside world. It soon became a centre of influence in a district in which there was a large population, with several dioceses and other monasteries. Abbots came to see and advise with Benedict. Men of all classes were frequent visitors, and he numbered nobles and bishops among his intimate friends. There were nuns in the neighbourhood whom the monks went to preach to and to teach. There was a village nearby in which St. Benedict preached and made many converts (Dial. St. Greg., 19). The monastery became the protector of the poor, their trustee (ibid., 31). their refuge in sickness, in trial, in accidents, in want.
Thus during the life of the saint we find what has ever since remained a characteristic feature of Benedictine houses, i.e. the members take up any work which is adapted to their peculiar circumstances, any work which may be dictated by their necessities. Thus we find the Benedictines teaching in poor schools and in the universities, practising the arts and following agriculture, undertaking the care of souls, or devoting themselves wholly to study. No work is foreign to the Benedictine, provided only it is compatible with living in community and with the performance of the Divine Office. This freedom in the choice of work was necessary in a Rule which was to be suited to all times and places, but it was primarily the natural result of the which St. Benedict had in view, and which he differs from the founders of later orders. These later had in view some special work to which they wished their disciples to devote themselves; St. Benedict's purpose was only to provide a Rule by which anyone might follow the Gospel counsels, and live, and work and pray, and save his soul. St. Gregory's narrative of the establishment of Monte Cassino does little more for us than to supply disconnected incidents which illustrate the daily life of the monastery. We gain only a few biographical facts. From Monte Cassino St. Benedict founded another monastery near Terracina, on the coast, about forty miles distant (ibid., 22). To the wisdom of long experience and to the mature virtues of the saint, was now added the gift of prophecy, of which St. Gregory gives many examples. Celebrated among these is the story of the visit of Totila, King of the Goths, in the year 543, when the saint "rebuked him for his wicked deeds, and in a few words told him all that should befall him, saying 'Much wickedness do you daily commit, and many sins have you done: now at length give over your sinful life. Into the city of Rome shall you enter, and over the sea shall you pass: nine years shall you reign, and in the tenth shall you leave this mortal life.' The king, hearing these things, was wonderfully afraid, and desiring the holy man to commend him to God in his prayers he departed: and from that time forward he was nothing so cruel as before he had been. Not long after he went to Rome, sailed over into Sicily, and in the tenth year of his reign he lost his kingdom together with his life." (ibid., 15).
Totila's visit to Monte Cassino in 543 is the only certain date we have in the saint's life. It must have occurred when Benedict was advanced in age. Abbot Tosti, following others, puts the saint's death in the same year. Just before his death we hear for the first time of his sister Scholastica. "She had been dedicated from her infancy to Our Lord, and used to come once a year to visit her brother. To whom the man of God went not far from the gate to a place that did belong to the abbey, there to give her entertainment" (ibid., 33). They met for the last time three days before Scholastica's death, on a day "when the sky was so clear that no cloud was to be seen". The sister begged her brother to stay the night, "but by no persuasion would he agree unto that, saying that he might not by any means tarry all night out of his abbey.... The nun receiving this denial of her brother, joining her hands together, laid them on the table; and so bowing her head upon them, she made her prayers to Almighty God, and lifting her head from the table, there fell suddenly such a tempest of lightening and thundering, and such abundance of rain, that neither venerable Bennet, nor the monks that were with him, could put their head out of door" (ibid., 33). Three days later, "Benedict beheld the soul of his sister, which was departed from her body, in the likeness of a dove, to ascend into heaven: who rejoicing much to see her great glory, with hymns and lauds gave thanks to Almighty God, and did impart news of this her death to his monks whom also he sent presently to bring her corpse to his abbey, to have it buried in that grave which he had provided for himself" (ibid., 34).
It would seem to have been about this time that St. Benedict had that wonderful vision in which he came as near to seeing God as is possible for man in this life. St. Gregory and St. Bonaventure say that Benedict saw God and in that vision of God saw the whole world. St. Thomas will not allow that this could have been. Urban VIII, however, does not hesitate to say that "the saint merited while still in this mortal life, to see God Himself and in God all that is below him". If he did not see the Creator, he saw the light which is in the Creator, and in that light, as St. Gregory says, "saw the whole world gathered together as it were under on beam of the sun. At the same time he saw the soul of Germanus, Bishop of Capua, in a fiery globe carried up by the angels to Heaven" (ibid., 35). Once more the hidden things of God were shown to him, and he warned his brethren, both "those that lived daily with him and those that dwelt far off" of his approaching death. "Six days before he left this world he gave orders to have his sepulchre opened, and forthwith falling into an ague, he began with burning heat to wax faint; and when as the sickness daily increased, upon the sixth day he commanded his monks to carry him into the oratory, where he did arm himself receiving the Body and Blood of our Saviour Christ; and having his weak body holden up betwixt the hands of his disciples, he stood with his own hands lifted up to heaven; and as he was in that manner praying, he gave up the ghost" (ibid., 37). He was buried in the same grave with his sister "in the oratory of St. John the Baptist, which [he] himself had built when he overthrew the altar of Apollo" (ibid.). There is some doubt whether the relics of the saint are still at Monte Cassino, or whether they were moved in the seventh century to Fleury. Abbot Tosti in his life of St. Benedict, discusses the question at length (chap. xi) and decides the controversy in favour of Monte Cassino.
Perhaps the most striking characteristics in St. Benedict are his deep and wide human feeling and his moderation. The former reveals itself in the many anecdotes recorded by St. Gregory. We see it in his sympathy and care for the simplest of his monks; his hastening to the help of the poor Goth who had lot his bill-hook; spending the hours of the night in prayer on the mountain to save his monks the labour of carrying water, and to remove from their lives a "just cause of grumbling"; staying three days in a monastery to help to induce one of the monks to "remain quietly at his prayers as the other monks did", instead of going forth from the chapel and wandering about "busying himself worldly and transitory things". He lets the crow from the neighboring woods come daily when all are at dinner to be fed by himself. His mind is always with those who are absent; sitting in his cell he knows that Placid is fallen into the lake; he foresees the accident to the builders and sends a warning to them; in spirit and some kind of real presence he is with the monks "eating and refreshing themselves" on their journey, with his friend Valentinian on his way to the monastery, with the monk taking a present from the nuns, with the new community in Terracina. Throughout St. Gregory's narrative he is always the same quiet, gentle, dignified, strong, peace-loving man who by the subtle power of sympathy becomes the centre of the lives and interests of all about him. We see him with his monks in the church, at their reading, sometimes in the fields, but more commonly in his cell, where frequent messengers find him "weeping silently in his prayers", and in the night hours standing at "the window of his cell in the tower, offering up his prayers to God"; and often, as Totila found him, sitting outside the door of his cell, or "before the gate of the monastery reading a book". He has given his own portrait in his ideal picture of an abbot (Rule, 64):
It beseemeth the abbot to be ever doing some good for his brethren rather than to be presiding over them. He must, therefore, be learned in the law of God, that he may know whence to bring forth things new and old; he must be chaste, sober, and merciful, ever preferring mercy to justice, that he himself may obtain mercy. Let him hate sin and love the brethren. And even in his corrections, let him act with prudence, and not go too far, lest while he seeketh too eagerly to scrape off the rust, the vessel be broken. Let him keep his own frailty ever before his eyes, and remember that the bruised reed must not be broken. And by this we do not mean that he should suffer vices to grow up; but that prudently and with charity he should cut them off, in the way he shall see best for each, as we have already said; and let him study rather to be loved than feared. Let him not be violent nor over anxious, not exacting nor obstinate, not jealous nor prone to suspicion, or else he will never be at rest. In all his commands, whether spiritual or temporal, let him be prudent and considerate. In the works which he imposeth let him be discreet and moderate, bearing in mind the discretion of holy Jacob, when he said: 'If I cause my flocks to be overdriven, they will all perish in one day'. Taking, then, such testimonies as are borne by these and the like words to discretion, the mother of virtues, let him so temper all things, that the strong may have something to strive after, and the weak nothing at which to take alarm.
HUGH EDMUND FORD 
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St. Benignus[[@Headword:St. Benignus]]

St. Benignus
Date of birth unknown; d. 467, son of Sesenen, an Irish chieftain in that part of Ireland which is now County Meath. He was baptized by St. Patrick, and became his favorite disciple and his coadjutor in the See of Armagh (450). His gentle and lovable disposition suggested the name Benen, which has been Latinized as Benignus. He followed his master in all his travels, and assisted him in his missionary labors, giving most valuable assistance in the formation of choral services. From his musical acquirements he was known as "Patrick's psalm-singer", and he drew thousands of souls to Christ by his sweet voice. St. Benignus is said not only to have assisted in compiling the great Irish code of Laws, or Senchus Mor, but also to have contributed materials for the "Psalter of Cashel", and the "Book of Rights". He was present at the famous synod which passed the canon recognizing "the See Of the Apostle Peter" as the final court of appeal in difficult cases, which canon is to be found in the Book of Armagh. St. Benignus resigned his coadjutorship in 467 and died at the close of the same year. His feast is celebrated on the 9th of November. Most authorities have identified St. Patrick's psalm-singer with the St. Benignus who founded Kilbannon, near Tuam, but it is certain, from Tirechán's collections in the Book of Armagh, that St. Benignus of Armagh and St. Benignus of Kilbannon were two distinct persons. The former is described as son of Sesenen of County Meath, whilst the latter was son of Lugni of Connaught, yet both were contemporaries. St. Benignus of Kilbannon had a famous monastery, where St. Jarlath was educated, and he also presided over Drumlease. His sister, Mathona, was Abbess of Tawney, in Tirerrill.
CAPGRAVE, Nova Legenda Angliæ (1516), fol. 36, for the oldest lives of the saint; see also HARDY, Descriptive Catalogue, etc., 1, 89; WARE-HARRIS, Antiquities of Ireland. 1, 34. II 6: O'HANLON, Lives of Irish Saints (9 November), XI; WHITLEY STOKES (ed.), Tripartite Life of St. Patrick, Rolls Series (London, 1887), in index s. v. BENÉN, BENIGNUS; Bibl. Hagiogr. Lat. (1898), 172, 1324; FORBES in Dict. of Christ. Biog., 1, 312. The very ancient Leabhar-na-gceart or Book of Rights, said to have been compiled by BENIGNUS was edited by O'DONOVAN for the Celtic Society (Dublin. 1847). BENIGNUS is also said to have been the original compiler of the Psalter of Cashel (see CASHEL).
W.H. GRATTAN FLOOD 
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St. Benignus of Dijon[[@Headword:St. Benignus of Dijon]]

St. Benignus of Dijon
Martyr honoured as the patron saint and first herald of Christianity of Dijon (Divio) an old city in the territory of the Gallic tribe of the Lingones (civitas Lingonum, Langres). It is an historical fact that Benignus suffered martyrdom in a persecution of the third century and was publicly honoured as a martyr. His feast falls on 1 November; his name stands under this date in the so-called Martyrology of St. Jerome (ed. Rossi-Duchesne; cf. Acta SS., November, I1, 138). Early in the sixth century no particulars concerning the person and life of Benignus were known at Dijon. According to Gregory of Tours the common people reverenced his grave; but Bishop Gregory of Langres (507 or 507-539 or 540) wished to put an end to this veneration, because he believed the grave to belong to a heathen. Having learned in a vision at night that the burial spot was that of the holy martyr Benignus, he had the tomb in which the sarcophagus lay restored, and he build a basilica over it. About this date there was a sudden appearance of Acts of the martyrdom of the saint, which were brought to Dijon by a pilgrim on the way to Italy (Gregor. Tur., De gloriâ martyrum, I, li; Migne P.L., LXXI, 752). These accounts have no historical basis; according to them St. Polycarp of Smyrna had sent Benignus as a missionary to Dijon, where he had laboured as a priest and had finally died a martyr. For some unknown reason his death is placed in the persecution under Aurelian (270-275). The author had not noticed that the sending by Polycarp and the martyrdom under Aurelian are chronologically irreconcilable. Duchesne has proved that these "Acts" belong to a whole group of legends which arose in the early years of the sixth century and were intended to describe the beginnings of Christianity in the cities of that region (Besançon, Autun Langres, Valence). They are all falsifications by the same hand and possess no historical value.
Acta SS., Nov.. I, 134 sqq.; DUCHESNE, Fastes épiscopaux de l'ancienne Gaule (Paris, 1894), I. 48 sqq.; TILLEMONT, Mémoires (ed. 1695), III, 38 sqq,. 603 sqq.; DE BELLOGUET, Origines Dijonnaises (Dijon, 1852) BOUGAUD, Etude hist. et crit. sur la mission, les actes, et le culte de S. Bénigne (Autun, 1859); BEAUNE, De la mission de S. Bénigne et du martyre des SS. Jumeaux à Langres (Langres, 1861).
J.P. KIRSCH 
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St. Berach[[@Headword:St. Berach]]

St. Berach
Of Termonbarry, d. 595; a disciple of St. Kevin and a celebrated Irish saint, whose memory is still fresh in County Roscommon. He was of the tribe of Cinel Dobtha, or O'Hanley of Doohey Hanley, to which also belong the MacCoilidh family. Most of his long life was spent in the Diocese of Elphin and he built his church at Cluain Coirpthe since known as Termonbarry or Kilbarry. His sister, St. Midabaria, was abbess of a nunnery at Bumlin (Strokestown), of which she is venerated as patroness on 22 February. Her ancient conventual church and graveyard are still to be seen. Under the title of "Berach of Cluain Coirpthe" St. Berach is honored in several martyrologies, and his holy life attracted pilgrims to Kilbarry from all parts of Ireland. The MacCoilidh family, whose name was anglicized to Cox in the early years of the seventeenth century, were hereditary custodians of St. Berach's crosier, and were coarbs, or lay abbots, of Kilbarry. The crosier is now in the Dublin Museum. In 1890, Dr. M. F. Cox, of Dublin, the lineal representative of the MacCoilidhs, unearthed St. Berach's boat, and had it placed beside the present Catholic church of Whitehall, near Kilbarry. St. Berach's oratory at Cluain Coirpthe was replaced by a fine damhliag (stone church), built by MacCoilidh and O'Hanley in 916, and acquired the name of Termon Barry, or Kilbarry, that is the church of St. Berach. Some authorities give his feast as 11 February, but most martyrologists assign him 15 February. Kilbarrack Chureh, County Dublin, was also called after this saint, as in his early days he spent some time there and performed many miracles, duly recorded in his life. His bell was long preserved at the Abbey of Glendalough, but has disappeared since the sixteenth century.
O'DONOVAN, Acta Sanctorum; Annals of the Four Masters; Annals of Ulster (Rolls Series); O'HANLON, Lives of the Irish Saints (15 February), II; STOKES, Early Christian Art in Ireland (1887); COLGAN, Acta Sanct. Hib. (15 February); HEALY, Ireland's Ancient Schools and Scholars (4th ed., 1902); Cox, MS. Meccoilidhana; KELLY, Patron Saints of the Diocese of Elphin (1904).
W.H. GRATTAN FLOOD 
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St. Berard of Carbio[[@Headword:St. Berard of Carbio]]

St. Berard of Carbio
(Or BERALDUS).
Friar Minor and martyr; d. 16 January, 1220. Of the noble family of Leopardi, and a native of Carbio in Umbria, Berard was received into the Franciscan Order by the Seraphic Patriarch himself, in 1213. He was well versed in Arabic, an eloquent preacher, and was chosen by St. Francis, together with two other priests, Peter and Otho, and two lay-brothers, Accursius and Adjutus, to evangelize the infidels of the East. On the conclusion of the Second General Chapter in 1219, St. Francis believed that the time had then come for the religious of his order to extend their apostolic labours beyond the Italian peninsula and Northern Europe; and, choosing for himself and twelve other religious the greater part of Syria and Egypt, he allotted to Berard and his companions the missions of Morocco. The five missionaries set sail from Italy, and after sojourning some time in Spain and Portugal finally arrived in the Kingdom of Morocco. Their open preaching of the Gospel there and their bold denunciation of the religion of Mahomet soon caused them to be apprehended and cast into prison. Having vainly endeavoured to persuade them to abandon the true religion, the Moorish king in a fit of rage opened their heads with his scimitar, and thus were offered to God the first fruits of the blood of the Friars Minor. Berard and his companions were canonized by Sixtus V, in 1481. The feast of the martyrs of Morocco is kept in the order on the 16th of January.
LEO,Lives of the Saints and Blessed of the Three Orders of St. Francis (Taunton, 1883), I, 99-111; WADDING, Annales Minorum, I, 155, 318, 320 et passim; Anatecta Franciscana (Quaracchi, 1885), II, 13; Passio Sanctorum Martyrum, Frairum Beraldi, etc., in Anal. Francis, (Quaracchi, 1897), III, 579-596; also Anal. Francis, (Quaracchi, 1906), IV, 322-323; Acta SS., January, II, 426-435; Catalogus SS. Frat. Min., ed. LEMMENS (Rome, 1903).
STEPHEN M. DONOVAN

St. Bercharius[[@Headword:St. Bercharius]]

St. Bercharius
(BERERUS).
Abbot of Hautvillers in Champagne, b. 636; d. 28 March, 696. Descended from a distinguished Aquitanian family, he received his instruction from St. Nivard (Nivo), Archbishop of Reims, under whose charge he advaneed rapidly in virtue and learning. Believing himself called to the sacred ministry, he entered the monastery of Luxeuil under St. Walbert, and by his humble and faithful performance of duty soon excelled his fellow-novices. Upon his return to Reims he induced St. Nivard to erect the cloister of Hautvillers, of which Bercharius himself became the first abbot. Wholly given up to prayer and meditation he also instructed his brethren to lead a contemplative life. Ever zealous for the propagation of the Faith, he founded two cloisters in the Diocese of Châlons-sur-Marne, the one (Puisye or Moutier-en-Der) for men, the other (Pellmoutier, Puellarum Monasterium) for women. These institutions he enriched by donations of valuable relics, procured on a journey to Rome and the Holy Land.
The monk Daguin, provoked by a reprimand from Bercharius, stabbed him during the night. No word of complaint or censure did he utter when the murderer was led before him; but he gloried in exhorting the transgressor to penance and in requesting him to make a pilgrimage to Rome to obtain pardon and absolution. Daguin left the monastery never to return. After two days of severe suffering, the saint succumbed to his wound, a martyr not for the Faith, indeed, but for charity and justice. His remains were preserved at Moutier-en-Der until the suppression of religious orders at the close of the eighteenth century. The commemoration of his name occurs in the martyrology on the 16th of October.
BUTLER, XV, 252; ADSO, Vita S. Bercharii; SURIUS, X, 481.
BARNABAS DIERINGER 
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St. Bernard (Archbishop of Vienne)[[@Headword:St. Bernard (Archbishop of Vienne)]]

St. Bernard
(BARNARD.)
Archbishop of Vienne, France. Born in 778; died at Vienne, 23 January, 842. His parents, who lived near Lyons and had large possessions, gave him an excellent education, and Bernard in obedience to the paternal wish, married and became a military officer under Charlemagne. After seven years as a soldier the death of his father and mother recalled him. Dividing his property into three parts -- one for the Church, one for the poor and one for his children -- he retired to the wilderness of Ambronay where there was a poor monastery. Bernard bought the monastery, enlarged it, and become one of its inmates. Upon the death of the abbot he was elected (805) to the vacant position. In 810 he was chosen Archbishop of Vienne to succeed Volfère, but it was only upon the command of Pope Leo III and of Charlemagne that he accepted the honour. He was consecrated by Leidtrade, Archbishop of Lyons, and distinguished himself by his piety and learning. He took part in drawing up the Capitularies of Charlemagne and aided Agobard in a work upon Jewish superstitions.
Bernard was a member of the Council of Paris (824) convoked by Louis the Pious, at the request of Eugenius II, in the hope of bringing about an agreement between the Church of France and that of the East as to the devotion to be paid to images. Bernard took an unfortunate position in the quarrels between Louis the Pious and his sons over the partition of the empire between the three sons of his first marriage, to which the monarch had agreed. Like Agobard of Lyons, Bernard sided with the oldest son, Lothair, and was one of the prelates who deposed the emperor at Compiègne and condemned him to make a public penance. Louis soon regained his authority and another council of bishops annulled the action of the one of Compiègne. Agobard and Bernard were deposed, but the sentence of deposition was never carried out, owing to the intervention of Lothair, who had been reconciled to his father. From this time on, the archbishop devoted himself entirely to the duties of his pastoral office. Towards the end of his life he loved to retire to a solitary spot on the banks of the Isère where stands to-day the town of Romans which owes its origin to him. On the approach of death he had himself removed to Vienne. He is honoured in Dauphiny as the patron saint of agricultural labourers.
Acta SS. (3d ed.), January, 111, 157-197; Bibl. hag. lat. (1898), 149-150; CHAPHUIS, St. Bernard ,Archévêque de Vienne (Grenoble, 1898).
A. FOURNET 
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St. Bernard of Clairvaux[[@Headword:St. Bernard of Clairvaux]]

St. Bernard of Clairvaux
Born in 1090, at Fontaines, near Dijon, France; died at Clairvaux, 21 August, 1153.
His parents were Tescelin, lord of Fontaines, and Aleth of Montbard, both belonging to the highest nobility of Burgundy. Bernard, the third of a family of seven children, six of whom were sons, was educated with particular care, because, while yet unborn, a devout man had foretold his great destiny. At the age of nine years, Bernard was sent to a much renowned school at Chatillon-sur-Seine, kept by the secular canons of Saint-Vorles. He had a great taste for literature and devoted himself for some time to poetry. His success in his studies won the admiration of his masters, and his growth in virtue was no less marked. Bernard's great desire was to excel in literature in order to take up the study of Sacred Scripture, which later on became, as it were, his own tongue. "Piety was his all," says Bossuet. He had a special devotion to the Blessed Virgin, and there is no one who speaks more sublimely of the Queen of Heaven. Bernard was scarcely nineteen years of age when his mother died. During his youth, he did not escape trying temptations, but his virtue triumphed over them, in many instances in a heroic manner, and from this time he thought of retiring from the world and living a life of solitude and prayer.
St. Robert, Abbot of Molesmes, had founded, in 1098, the monastery of Cîteaux, about four leagues from Dijon, with the purpose of restoring the Rule of St. Benedict in all its rigour. Returning to Molesmes, he left the government of the new abbey to St. Alberic, who died in the year 1109. St. Stephen had just succeeded him (1113) as third Abbot of Cîteaux, when Bernard with thirty young noblemen of Burgundy, sought admission into the order. Three years later, St. Stephen sent the young Bernard, at the head of a band of monks, the third to leave Cîteaux, to found a new house at Vallée d'Absinthe, or Valley of Bitterness, in the Diocese of Langres. This Bernard named Claire Vallée, of Clairvaux, on the 25th of June, 1115, and the names of Bernard and Clairvaux thence became inseparable. During the absence of the Bishop of Langres, Bernard was blessed as abbot by William of Champeaux, Bishop of Châlons-sur-Marne, who saw in him the predestined man, servum Dei. From that moment a strong friendship sprang up between the abbot and the bishop, who was professor of theology at Notre Dame of Paris, and the founder of the cloister of St. Victor.
The beginnings of Clairvaux were trying and painful. The regime was so austere that Bernard's health was impaired by it, and only the influence of his friend William of Champeaux, and the authority of the General Chapter could make him mitigate his austerities. The monastery, however, made rapid progress. Disciples flocked to it in great numbers, desirous of putting themselves under the direction of Bernard. His father, the aged Tescelin, and all his brothers entered Clairvaux as religious, leaving only Humbeline, his sister, in the world and she, with the consent of her husband, soon took the veil in the Benedictine Convent of Jully. Clairvaux becoming too small for the religious who crowded there, it was necessary to send out bands to found new houses. n 1118, the Monastery of the Three Fountains was founded in the Diocese of Châlons; in 1119, that of Fontenay in the Diocese of Auton (now Dijon) and in 1121, that of Foigny, near Vervins, in the Diocese of Laon (now Soissons), Notwithstanding this prosperity, the Abbot of Clairvaux had his trials. During an absence from Clairvaux, the Grand Prior of Cluny, Bernard of Uxells, sent by the Prince of Priors, to use the expression of Bernard, went to Clairvaux and enticed away the abbot's cousin, Robert of Châtillon. This was the occasion of the longest, and most touching of Bernard's letters.
In the year 1119, Bernard was present at the first general chapter of the order convoked by Stephen of Cîteaux. Though not yet thirty years old, Bernard was listened to with the greatest attention and respect, especially when he developed his thoughts upon the revival of the primitive spirit of regularity and fervour in all the monastic orders. It was this general chapter that gave definitive form to the constitutions of the order and the regulations of the "Charter of Charity" which Pope Callixtus II confirmed 23 December, 1119. In 1120 Bernard composed his first work "De Gradibus Superbiae et Humilitatis" and his homilies which he entitles "De Laudibus Mariae". The monks of Cluny had not seen, with satisfaction, those of Cîteaux take the first place among the religious orders for regularity and fervour. For this reason there was a temptation on the part of the "Black Monks" to make it appear that the rules of the new order were impracticable. At the solicitation of William of St. Thierry, Bernard defended himself by publishing his "Apology" which is divided into two parts. In the first part he proves himself innocent of the invectives against Cluny, which had been attributed to him, and in the second he gives his reasons for his attack upon averred abuses. He protests his profound esteem for the Benedictines of Cluny whom he declares he loves equally as well as the other religious orders. Peter the Venerable, Abbot of Cluny, answered the Abbot of Clairvaux without wounding charity in the least, and assured him of his great admiration and sincere friendship. In the meantime Cluny established a reform, and Suger himself, the minister of Louis le Gros, and Abbot of St. Denis, was converted by the apology of Bernard. He hastened to terminate his worldly life and restore discipline in his monastery. The zeal of Bernard did not stop here; it extended to the bishops, the clergy, and the faithful, and remarkable conversions of persons engaged in worldly pursuits were among the fruits of his labours. Bernard's letter to the Archbishop of Sens is a real treatise "De Officiis Episcoporum". About the same time he wrote his work on "Grace and Free Will".
In the year 1128, Bernard assisted at the Council of Troyes, which had been convoked by Pope Honorius II, and was presided over by Cardinal Matthew, Bishop of Albano. The purpose of this council was to settle certain disputes of the bishops of Paris, and regulate other matters of the Church of France. The bishops made Bernard secretary of the council, and charged him with drawing up the synodal statutes. After the council, the Bishop of Verdun was deposed. There then arose against Bernard unjust reproaches and he was denounced even in Rome, as a monk who meddled with matters that did not concern him. Cardinal Harmeric, on behalf of the pope, wrote Bernard a sharp letter of remonstrance. "It is not fitting" he said "that noisy and troublesome frogs should come out of their marshes to trouble the Holy See and the cardinals". Bernard answered the letter by saying that, if he had assisted at the council, it was because he had been dragged to it, as it were, by force. "Now illustrious Harmeric", he added, "if you so wished, who would have been more capable of freeing me from the necessity of assisting at the council than yourself? Forbid those noisy troublesome frogs to come out of their holes, to leave their marshes . . . Then your friend will no longer be exposed to the accusations of pride and presumption". This letter made a great impression upon the cardinal, and justified its author both in his eyes and before the Holy See. It was at this council that Bernard traced the outlines of the Rule of the Knights Templars who soon became the ideal of the French nobility. Bernard praises it in his "De Laudibus Novae Militiae".
The influence of the Abbot of Clairvaux was soon felt in provincial affairs. He defended the rights of the Church against the encroachments of kings and princes, and recalled to their duty Henry Archbishop of Sense, and Stephen de Senlis, Bishop of Paris. On the death of Honorius II, which occurred on the 14th of February, 1130, a schism broke out in the Church by the election of two popes, Innocent II and Anacletus II. Innocent II having been banished from Rome by Anacletus took refuge in France. King Louis le Gros convened a national council of the French bishops at Etampes, and Bernard, summoned thither by consent of the bishops, was chosen to judge between the rival popes. He decided in favour of Innocent II, caused him to be recognized by all the great Catholic powers, went with him into Italy, calmed the troubles that agitated the country, reconciled Pisa with Genoa, and Milan with the pope and Lothaire. According to the desire of the latter, the pope went to Liège to consult with the emperor upon the best means to be taken for his return to Rome, for it was there that Lothaire was to receive the imperial crown from the hands of the pope. From Liège, the pope returned to France, paid a visit to the Abbey of St. Denis, and then to Clairvaux where his reception was of a simple and purely religious character. The whole pontifical court was touched by the saintly demeanor of this band of monks. In the refectory only a few common fishes were found for the pope, and instead of wine, the juice of herbs was served for drink, says an annalist of Cîteaux. It was not a table feast that was served to the pope and his followers, but a feast of virtues. The same year Bernard was again at the Council of Reims at the side of Innocent II, whose oracle he was; and then in Aquitaine where he succeeded for the time in detaching William, Count of Poitiers, from the cause of Anacletus.
In 1132, Bernard accompanied Innocent II into Italy, and at Cluny the pope abolished the dues which Clairvaux used to pay to this celebrated abbey--an action which gave rise to a quarrel between the "White Monks" and the "Black Monks" which lasted twenty years. In the month of May, the pope supported by the army of Lothaire, entered Rome, but Lothaire, feeling himself too weak to resist the partisans of Anacletus, retired beyond the Alps, and Innocent sought refuge in Pisa in September, 1133. In the meantime the abbot had returned to France in June, and was continuing the work of peacemaking which he had commenced in 1130. Towards the end of 1134, he made a second journey into Aquitaine, where William X had relapsed into schism. This would have died out of itself if William could have been detached from the cause of Gerard, who had usurped the See of Bordeaux and retained that of Angoulême. Bernard invited William to the Mass which he celebrated in the Church of La Couldre. At the moment of the Communion, placing the Sacred Host upon the paten, he went to the door of the church where William was, and pointing to the Host, he adjured the Duke not to despise God as he did His servants. William yielded and the schism ended. Bernard went again to Italy, where Roger of Sicily was endeavouring to withdraw the Pisans from their allegiance to Innocent. He recalled the city of Milan, which had been deceived and misled by the ambitious prelate Anselm, Archbishop of Milan, to obedience to the pose, refused the Archbishopric of Milan, and returned finally to Clairvaux. Believing himself at last secure in his cloister Bernard devoted himself with renewed vigour to the composition of those pious and learned works which have won for him the title of "Doctor of the Church". He wrote at this time his sermons on the "Canticle of Canticles". In 1137 he was again forced to leave his solitude by order of the pope to put an end to the quarrel between Lothaire and Roger of Sicily. At the conference held at Palermo, Bernard succeeded in convincing Roger of the rights of Innocent II and in silencing Peter of Pisa who sustained Anacletus. The latter died of grief and disappointment in 1138, and with him the schism. Returning to Clairvaux, Bernard occupied himself in sending bands of monks from his too-crowded monastery into Germany, Sweden, England, Ireland, Portugal, Switzerland, and Italy. Some of these, at the command of Innocent II, took possession of Three Fountains Abbey, near the Salvian Waters in Rome, from which Pope Eugenius III was chosen. Bernard resumed his commentary on the "Canticle of Canticles", assisted in 1139, at the Second General Lateran Council and the Tenth Oecumenical, in which the surviving adherents of the schism were definitively condemned. About the same time, Bernard was visited at Clairvaux by St. Malachi, metropolitan of the Church in Ireland, and a very close friendship was formed between them. St. Malachi would gladly have taken the Cistercian habit, but the sovereign pontiff would not give his permission. He died, however, at Clairvaux in 1148.
In the year 1140, we find Bernard engaged in other matters which disturbed the peace of the Church. Towards the close of the eleventh century, the schools of philosophy and theology, dominated by the passion for discussion and a spirit of independence which had introduced itself into political and religious questions, became a veritable public arena, with no other motive than that of ambition. This exaltation of human reason and rationalism found an ardent and powerful adherent in Abelard, the most eloquent and learned man of the age after Bernard. "The history of the calamities and the refutation of his doctrine by St. Bernard", says Ratisbonne, "form the greatest episode of the twelfth century". Abelard's treatise on the Trinity had been condemned in 1121, and he himself had thrown his book into the fire. But in 1139 he advocated new errors. Bernard, informed of this by William of St. Thierry, wrote to Abelard who answered in an insulting manner. Bernard then denounced him to the pope who caused a general council to be held at Sens. Abelard asked for a public discussion with Bernard; the latter showed his opponent's errors with such clearness and force of logic that he was unable to make any reply, and was obliged, after being condemned, to retire. he pope confirmed the judgment of the council, Abelard submitted without resistance, and retired to Cluny to live under Peter the Venerable, where he died two years later.
Innocent II died in 1143. His two successors, Celestin II and Lucius, reigned only a short time, and then Bernard saw one of his disciples, Bernard of Pisa, Abbott of Three Fountains, and known thereafter as Eugenius III, raised to the Chair of St. Peter. Bernard sent him, at his own request, various instructions which compose the "Book of Consideration", the predominating idea of which is that the reformation of the Church ought to commence with the sanctity of the head. Temporal matters are merely accessories; the principal are piety, meditation, or consideration, which ought to precede action. The book contains a most beautiful page on the papacy, and has always been greatly esteemed by the sovereign pontiffs, many of whom used it for their ordinary reading.
Alarming news came at this time from the East. Edessa had fallen into the hands of the Turks, and Jerusalem and Antioch were threatened with similar disaster. Deputations of the bishops of Armenia solicited aid from the pope, and the King of France also sent ambassadors. The pope commissioned Bernard to preach a new Crusade and granted the same indulgences for it which Urban II had accorded to the first. A parliament was convoked at Vezelay in Burgundy in 1134, and Bernard preached before the assembly. The King, Louis le Jeune, Queen Eleanor, and the princes and lords present prostrated themselves at the feet of the Abbot of Clairvaux to receive the cross. The saint was obliged to use portions of his habit to make crosses to satisfy the zeal and ardour of the multitude who wished to take part in the Crusade. Bernard passed into Germany, and the miracles which multiplied almost at his every step undoubtedly contributed to the success of his mission. The Emperor Conrad and his nephew Frederick Barbarossa, received the pilgrims' cross from the hand of Bernard, and Pope Eugenius, to encourage the enterprise, came in person to France. It was on the occasion of this visit, 1147, that a council was held at Paris, at which the errors of Gilbert de la Porée, Bishop of Poitiers, were examined. He advanced among other absurdities that the essence and the attributes of God are not God, that the properties of the Persons of the Trinity are not the persons themselves in fine that the Divine Nature did not become incarnate. The discussion was warm on both sides. The decision was left for the council which was held at Reims the following year (1148), and in which Eon de l'Etoile was one of the judges. Bernard was chosen by the council to draw up a profession of faith directly opposed to that of Gilbert, who concluding by stating to the Fathers: "If you believe and assert differently than I have done I am willing to believe and speak as you do". The consequence of this declaration was that the pope condemned the assertions of Gilbert without denouncing him personally. After the council the pope paid a visit to Clairvaux, where he held a general chapter of the order and was able to realize the prosperity of which Bernard was the soul.
The last years of Bernard's life were saddened by the failure of the Crusade he had preached, the entire responsibility for which was thrown upon him. He had accredited the enterprise by miracles, but he had not guaranteed its success against the misconduct and perfidy of those who participated in it. Lack of discipline and the over-confidence of the German troops, the intrigues of the Prince of Antioch and Queen Eleanor, and finally the avarice and evident treason of the Christian nobles of Syria, who prevented the capture of Damascus, appear to have been the cause of disaster. Bernard considered it his duty to send an apology to the pope and it is inserted in the second part of his "Book of Consideration". There he explains how, with the crusaders as with the Hebrew people, in whose favour the Lord had multiplies his prodigies, their sins were the cause of their misfortune and miseries. The death of his contemporaries served as a warning to Bernard of his own approaching end The first to die was Suger (1152), of whom the Abbot wrote to Eugenius III: "If there is any precious vase adorning the palace of the King of Kings it is the soul of the venerable Suger". Thibaud, Count of Champagne, Conrad, Emperor of Germany, and his son Henry died the same year. From the beginning of the year 1153 Bernard felt his death approaching. The passing of Pope Eugenius had struck the fatal blow by taking from him one whom he considered his greatest friend and consoler. Bernard died in the sixty-third year of his age, after forty years spent in the cloister. He founded one hundred and sixty-three monasteries in different parts of Europe; at his death they numbered three hundred and forty-three. He was the first Cistercian monk placed on the calendar of saints and was canonized by Alexander III, 18 January 1174. Pope Pius VIII bestowed on him the title of Doctor of the Church. The Cistercians honour him as only the founders of orders are honoured, because of the wonderful and widespread activity which he gave to the Order of Cîteaux.
The works of St. Bernard are as follows:
· "De Gradibus Superbiae", his first treatise;
· "Homilies on the Gospel 'Missus est'" (1120);
· "Apology to William of St. Thierry" against the claims of the monks of Cluny;
· "On the Conversion of Clerics", a book addressed to the young ecclesiastics of Paris (1122);
· "De Laudibus Novae Militiae", addressed to Hughes de Payns, first Grand Master and Prior of Jerusalem (1129). This is a eulogy of the military order instituted in 1118, and an exhortation to the knights to conduct themselves with courage in their several stations.
· "De amore Dei" wherein St. Bernard shows that the manner of loving God is to love Him without measure and gives the different degree of this love;
· "Book of Precepts and Dispensations" (1131), which contains answers to questions upon certain points of the Rule of St. Benedict from which the abbot can, or cannot, dispense;
· "De Gratiâ et Libero Arbitrio" in which the Catholic dogma of grace and free will is proved according to the principles of St. Augustine;
· "Book of Considerations", addressed to Pope Eugenius III;
· "De Officiis Episcoporum", addressed to Henry, Archbishop of Sens.
His sermons are also numerous:
· "On Psalm 90, 'Qui habitat'" (about 1125);
· "On the Canticle of Canticles". St. Bernard explained in eighty-six sermons only the first two chapters of the Canticle of Canticles and the first verse of the third chapter.
· There are also eighty-six "Sermons for the Whole Year"; his "Letters" number 530.
Many other letters, treatises, etc., falsely attributed to him are found among his works, such as the "l'Echelle du Cloître", which is the work of Guigues, Prior of La Grande Chartreuse, les Méditations, l'Edification de la Maison intérieure, etc.
M. GILDAS 
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St. Bernard of Menthon[[@Headword:St. Bernard of Menthon]]

St. Bernard of Menthon
Born in 923, probably in the castle Menthon near Annecy, in Savoy; died at Novara, 1008. He was descended from a rich, noble family and received a thorough education. He refused to enter an honorable marriage proposed by his father and decided to devote himself to the service of the Church. Placing himself under the direction of Peter, Archdeacon of Aosta, under whose guidance he rapidly progressed, Bernard was ordained priest and on account of his learning and virtue was made Archdeacon of Aosta (966), having charge of the government of the diocese under the bishop. Seeing the ignorance and idolatry still prevailing among the people of the Alps, he resolved to devote himself to their conversion. For forty two years he continued to preach the Gospel to these people and carried the light of faith even into many cantons of Lombardy, effecting numerous conversions and working many miracles.
For another reason, however, Bernard's name will forever be famous in history. Since the most ancient times there was a path across the Pennine Alps leading from the valley of Aosta to the Swiss canton of Valais, over what is now the pass of the Great St. Bernard. This pass is covered with perpetual snow from seven to eight feet deep, and drifts sometimes accumulate to the height of forty feet. Though the pass was extremely dangerous, especially in the springtime on account of avalanches, yet it was often used by French and German pilgrims on their way to Rome. For the convenience and protection of travelers St. Bernard founded a monastery and hospice at the highest point of the pass, 8,000 feet above sea-level, in the year 962. A few years later he established another hospice on the Little St. Bernard, a mountain of the Graian Alps, 7,076 feet above sea-level. Both were placed in charge of Augustinian monks after pontifical approval had been obtained by him during a visit to Rome.
These hospices are renowned for the generous hospitality extended to all travelers over the Great and Little St. Bernard, so called in honor of the founder of these charitable institutions. At all seasons of the year, but especially during heavy snow-storms, the heroic monks accompanied by their well-trained dogs, go out in search of victims who may have succumbed to the severity of the weather. They offer food, clothing, and shelter to the unfortunate travelers and take care of the dead. They depend on gifts and collections for sustenance. At present, the order consists of about forty members, the majority of whom live at the hospice while some have charge of neighboring parishes.
The last act of St. Bernard's life was the reconciliation of two noblemen whose strife threatened a fatal issue. He was interred in the cloister of St. Lawrence. Venerated as a saint from the twelfth century in many places of Piedmont (Aosta, Novara, Brescia), he was not canonized until 1681, by Innocent XI. His feast is celebrated on the 15th of June.
SURIUS, Vl, 358; DORSAZ, Vie d. S. Bernard de Menthon (Paris, 1862); BUTLER, Lives of the Saints, VI, 577; Miscell. Stor. Ital. (1894) xxxi, 341 sqq.; ALDEGUIER, Vie de St. Bernard, Apotre des Alpes (Toulouse, 1858).
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St. Bernard Tolomeo[[@Headword:St. Bernard Tolomeo]]

St. Bernard Tolomeo
Founder of the congregation of the Blessed Virgin of Monte Oliveto, born at Siena in Tuscany in 1272; died in 1348. He received at baptism the name of Giovanni, but took that of Bernard out of admiration for the saintly Abbot of Clairvaux. He was educated by his uncle, Christopher Tolorneo, a Dominican, and desired to enter the religious life, but his father's opposition prevented, and he continued his studies in secular surroundings. After a course in philosophy arid mathematics lie devoted himself to the study of civil and canon law, and of theology. For a time Bernard served in tile armies of Rudolph of Hapsburg. After his return to Siena he was appointed by his fellow citizens to the highest positions in the town government. While thus occupied he was struck with blindness. Having recovered his sight through the intervention of the Blessed Virgin he retired (1313) to a solitary spot about ten miles from Siena, where he led a life of the greatest austerity.
The fame of his virtues soon attracted many visitors, and Bernard was accused of heresy. He went to Avignon and cleared himself of this charge before John XXII without difficulty. Upon his return he founded the congregation of the Blessed Virgin of Monte Oliveto, giving it the Rule of St. Benedict. The purpose of the new religious institute was a special devotion to the Blessed Virgin. Guido, Bishop of Arezzo, within whose diocese the congregation was formed, confirmed its constitution, (1319), and many favours were granted by Popes John XXII, Clement VI (1344), and Gregory XI. Upon the appearance of the pest in the district of Arezzo, Bernard and his monks devoted themselves to the care of the sick without any personal ill effects After having ruled the religious body he had founded for twenty-seven years Bernard died, at the age of seventy-six. His death was followed by many miracles and the congregation became a nursery of saints. In 1634 the Congregation of Rites declared that the Blessed Bernard Tolomeo was deserving of veneration among the saints. In the Roman Martyrology he is commemorated on 21 August.
CUPER, in Acta SS (1739) Aug. IV. 464-75: MARÉCHAUX, Vic du bienheureux Bernard Tolomei (Paris, 1898).
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St. Bernward[[@Headword:St. Bernward]]

St. Bernward
Thirteenth Bishop of Hildesheim, Germany, b. about the middle of the tenth century; d. 20 November, 1022. He claimed descent from a noble Saxon family, which counted among its members men of distinction in Church and State. His grandfather was Athelbero, Count Palatine of Saxony. Having lost his parents at an early age, he came under the care of his uncle Volkmar, Bishop of Utrecht, who entrusted his education to Thangmar, the pious and learned director of the cathedral school at Heidelberg. Under this master, Bernward made rapid progress in Christian piety as well as in the sciences and in the liberal and even mechanical arts. He became very proficient in mathematics, painting, architecture, and particularly in the manufacture of ecclesiastical vessels and ornaments of silver and gold. He completed his studies at Mainz, where he was ordained priest by archbishop Willigis, Chancellor of the Empire (975-1011). He declined a valuable preferment in the diocese of his uncle, Bishop Volkmar, and chose to remain with his grandfather, Athelbero, to comfort him in his old age. Upon the death of the latter, in 987, he became chaplain at the imperial court, and was shortly afterwards appointed by the Empress-Regent Theophano, tutor to her son Otto III, then six years of age. The youthful emperor is known to have been a learned and religious prince, for which he was indebted in no small degree to his instructor.
Bernward remained at the imperial court until 993, when he was elected Bishop of Hildesheim. His long episcopate of nearly thirty years was prolific of great results for the Diocese of Hildesheim. Thangmar, his former tutor, who subsequently became his biographer, describes in eloquent terms, how the saint, after performing his episcopal functions in the cathedral, was wont to visit the various workshops connected with the cathedral school, and with his own hands manufactured gold and silver vessels for the enrichment of the altars. Under his direction arose numerous churches and other edifices, including even fortifications for the defence of his episcopal city against the invasions of the pagan Normans. As evidences of his skill in the practice of the mechanical arts there are still preserved in Hildesheim a cross of rich and exquisite workmanship, known as the "Bernward Cross", the famous Bernward column, with winding reliefs representing scenes from the life of Christ, two bronze doors of the Cathedral of Hildesheim, showing Scriptural scenes, and two candlesticks symbolic of Christ, the light of the world. A monument of his zeal and skill is St. Michael's abbey-church at Hildesheim -- now Protestant -- one of the most magnificent basilicas in Germany. His knowledge and practice of the arts were wholly employed in the service of the Church. A man of extraordinary piety, he was much given to prayer and the practice of mortification. Shortly before his death in 1022 he had himself invested with the Benedictine habit. He was canonized by Pope Celestine III in 1193. His feast occurs on 20 November.
Stimmen aus Maria Laach (1885), XXVIII; GFR RER, Papst Gregor VII, V, XXXIII, LIV; KUHN, Allgemeine Kunst-Geschichte, XIII.
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St. Bertin[[@Headword:St. Bertin]]

St. Bertin
Abbot of St. Omer, b. near Constance about 615; d. about 709. At an early age he entered the monastery of Luxeuil in France where, under the austere Rule of St. Columban, he prepared himself for his future missionary career. About the year 638 he set out, in company with two confrères, Mummolin and Ebertram, for the extreme northern part of France in order to assist his friend and kinsman, Bishop St. Omer, in the evangelization of the Morini. This country, now in the Department Pas-de-Calais, was then one vast marsh, studded here and there with hillocks and overgrown with seaweed and bulrushes. On one of these hillocks, Bertin and his companions built a small house whence they went out daily to preach the word of God among the natives, most of whom were still heathens. Gradually some converted heathens joined the little band of missionaries and a larger monastery had to be built. A tract of land called Sithiu had been donated to Omer by a converted nobleman named Adrowald. Omer now turned this whole tract over to the missionaries, who selected a suitable place on it for their new monastery. But the community grew so rapidly that in a short time this monastery also became too small and another was built where the city of St. Omer now stands. Shortly after Bertin's death it received the name of St. Bertin. Mummolin, perhaps because he was the oldest of the missionaries, was abbot of the two monasteries until he succeeded the deceased St. Eligius as Bishop of Noyon, about the year 659. Bertin then became abbot. The fame of Bertin's learning and sanctity was so great that in a short time more than 150 monks lived under his rule, among them St. Winnoc and his three companions who had come from Brittany to join Bertin's community and assist in the conversion of the heathen. When nearly the whole neighbourhood was Christianized, and the marshy land transformed into a fertile plain, Bertin, knowing that his death was not far off, appointed Rigobert, a pious monk, as his successor, while he himself spent the remainder of his life preparing for a happy death. Bertin began to be venerated as a saint soon after his death. His feast is celebrated on 5 September. In medieval times the Abbey of St. Bertin was famous as a centre of sanctity and learning. The "Annales Bertiniani" (830-882; Mon. Germ. Hist.: Script., I, 419-515) are important for the contemporary history of the West Frankish Kingdom. The abbey church, now in ruins, was one of the finest fourteenth-century Gothic edifices. In later times its library, archives, and art-treasures were renowned both in and out of France. The monks were expelled in 1791 and in 1799 the abbey and its church were sold at auction. The valuable charters of the abbey are published in Guerard, "Cartulaire de l'abbaye de St. Bertin" (Paris, 1841; appendix by Morand, ibid., 1861). The list of abbots is given in "Gallia Christiana nova", III, 485 sqq. See Laplane, "Abbés de St. Bertin" (St. Omer, 1854-55).
MABILLON, Acta SS. O. S. B., sæc. III, I, 93-150; Acta SS., 2 September, 549-630; BUTLER, Lives of the Saints, 5 Sept.; MONTALEMBERT, Monks of the West (Boston), I, 628 sqq.; GUÉRIN, Vies des Saints (Paris), X, 492 sqq. The earliest sources are two anonymous biographies, one of them written before the middle of the ninth century, the other somewhat later. They are published by MABILLON and by the Bollandists, loc. cit.
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St. Bertulf[[@Headword:St. Bertulf]]

St. Bertulf
Abbot of Bobbio, date of birth unknown; d. 639 or 640. He was the son of a pagan nobleman in Austrasia and a near relative of St. Arnulf, Bishop of Metz, whose pious example had such an influence on Bertulf that he became a Christian and in 620 entered the monastery of Luxeuil. A few years later he became acquainted with Abbot Attala, who had come to Luxeuil on a visit, and, with permission of Abbot Eustace of Luxeuil, joined Attala's community at Bobbio in Italy. Upon the death of Attala, in 627, Bertulf was elected by the monks of Bobbio as their abbot. Like his holy predecessor, he insisted on the observance of the austere rule introduced by St. Columban, the founder of Bobbio, and preached fearlessly against Arianism, which had gained a firm foothold in Italy under the Lombard kings. When the Bishop of Tortona endeavoured to bring Bobbio under his own jurisdiction, Bertulf hastened to Rome, where Pope Honorius received him kindly and granted the monastery entire exemption from episcopal jurisdiction. Jonas, a monk of Bobbio, who accompanied Bertulf on his journey to Rome, relates that, while returning to his monastery, Bertulf was attacked by a deadly fever, and cured miraculously by St. Peter. The same author ascribes a few other miracles to the prayers of St. Bertulf. Most martyrologies give him the title of saint. His feast is celebrated on 19 August.
The first source for Bertulf's biographies is a short life written by the above-mentioned monk, JONAS OF BOBBIO; MABILLON, Acta SS. O. S. B., sæc, II, 160; and the BOLLANDISTS, Acta SS., August, III, 752, have published this biography. See also MABILLON, Annales Benedicti, ad an. 628, vii; MONTALEMBERT, Monks of the West (Boston), I, 582 sqq.; LECHNER,Martyrologium des Benediktiner-Ordens (Augsburg, 1855), 323; GUÉRIN, Vies des Saints (Paris), X, 27 sqq.
MICHAEL OTT 
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St. Beuno[[@Headword:St. Beuno]]

St. Beuno
Abbot of Clynnog, d. 660(?), was, according to the "Bucced Beuno", born in Powis-land and, after education and ordination in the monastery of Bangor, in North Wales, became an active missioner, Cadvan, King of Gwynedd, being his generous benefactor. Cadwallon, Cadvan's son and successor, deceived Beuno about some land, and on the saint demanding justice proved obdurate. Thereupon, Cadwallon's cousin Gweddeint, in reparation, "gave to God and Beuno forever his township", where the saint (c. 616) founded the Abbey of Clynnog Fawr (Carnarvonshire).
Beuno became the guardian and restorer to life of his niece, the virgin St. Winefride, whose clients still obtain marvellous favours at Holywell (Flintshire). He was relentless with hardened sinners, but full of compassion to those in distress. Before his death "on the seventh day of Easter" he had a wondrous vision. Eleven churches bearing St. Beuno's name, with various relics and local usages, witness to his far-reaching missionary zeal. He is commemorated on the 21st of April.
REES, Lives of Cambro-British Saints (1853); the Bucched Beuno found in this work gives a secure basis of names and dedications; cf. POLLEN in The Month, February, 1894, 235; STUBBS, Councils, I, 160; Dict. Nat. Biog., IV, 444.
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St. Bibiana[[@Headword:St. Bibiana]]

St. Bibiana
The earliest mention in an authentic historical authority of St. Bibiana (Vibiana), a Roman female martyr, occurs in the "Liber Pontificalis" where in the biography of Pope Simplicius (468-483) it is stated that this pope "consecrated a basilica of the holy martyr Bibiana, which contained her body, hear the 'palatium Licinianum' " (ed. Duchesne, I, 249). This basilica still exists. In the fifth century, therefore, the bodily remains of St. Bibiana rested within the city walls. We have no further historical particulars concerning the martyr or the circumstances of her death; neither do we know why she was buried in the city itself. In later times a legend sprang up concerning her, connected with the Acts of the martyrdom of Sts. John and Paul and has no historical claim to belief. According to this legend, Bibiana was the daughter of a former prefect, Flavianus, who was banished by Julian the Apostate. Dafrosa, the wife of Flavianus, and his two daughters, Demetria and Bibiana, were also persecuted by Julian= Dafrosa and Demetria died a natural death and were buried by Bibiana in their own house; but Bibiana was tortured and died as a result of her sufferings. Two days after her death a priest named John buried Bibiana near her mother and sister in her home, the house being later turned into a church. It is evident that the legend seeks to explain in this way the origin of the church and the presence in it of the bodies of the above mentioned confessors. The account contained in the martyrologies of the ninth century is drawn from the legend.
J.P. KIRSCH 
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St. Birinus (Berin)[[@Headword:St. Birinus (Berin)]]

St. Birinus (Berin)
Confessor, first Bishop of Dorchester (in what is now the County of Oxford, not Dorchester, the capital of Dorsetshire), and Apostle of Wessex; date of birth unknown; died 3 December, 650, at his see and was buried in his own church there. Later (680) his remains were deposited by Bishop Headda in the cathedral at Winchester, where finally (4 September, 972) Bishop Ethelwold enshrined them in silver and gold. According to Bede, Birinus came to Britain on the advice of Pope Honorius I (625-638), having been consecrated bishop by Asterius at Genoa. He promised "to sow the seed of the holy faith in the inner parts beyond the English", but on his arrival (634) found the West Saxons so pagan that he decided to devote his ministry to them. God blessed his zeal by the conversion of their king, Cynegils (635), of his son Cwichelm (636), and of Cwichelm's son Cuthred (639). Cynegils' daughter (Cyneburga?) was also baptized, and Oswald, the holy King of Northumbria, who had come to Cynegils in suit of her hand, was sponsor to her father and wedded her. Doubtless his presence helped Birinus much in his first spiritual conquests. Immediately after this, Oswald and Cynegils gave him Dorcic, or Dorchester, the capital of Wessex, for his see, where "he built and consecrated many churches and by his labours called many to the Lord".
Birinus had great devotion for the Body of Our Lord, as is shown in the account of his walking on the sea to procure the corporal given him by Pope Honorius, wherein he ever carried the Blessed Eucharist. Field strangely disposes of this miracle and others as allegorical or fabricated, after allowing, however, that their chroniclers had some common source of information lost to us now. Many miracles took place at the discovery of Birinus's relics, and Huntingdon among others speaks of "the great miracles of Birin". At present, there is a growing devotion to him in the Established Church. due probably to the connection of the royal family with Cedric, a side branch of whose stock was Cynegils. Field enumerates many modern Protestant memorials. The Catholics of Dorchester honoured their patron, in, 1849, with a beautiful chapel.
CHARLES L. KIMBALL 
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St. Blaise[[@Headword:St. Blaise]]

St. Blaise
Bishop and martyr.
The ninth-century martyrologies of Europe in their lists, which are accompanied by historical notices, give on 15 February the name of St. Blasius, Bishop of Sebaste and martyr. The Greek synaxaria mention him under 11 February. In the oldest known recension of the so-called martyrology of St. Jerome the name of St. Blasius does not appear; it is only in the later, enlarged catalogues that he is mentioned. The historical notices concerning him in the above-mentioned martyrologies and synaxaria rest on the legendary Acts. All the statements agree that St. Blasius was Bishop of Sebaste in Armenia and most of the acounts place his martyrdom in the reign of Licinius (about 316). As these reports may rest on old traditions which are bound up with the veneration of the saint in the Church liturgy, they are not to be absolutely rejected.
It can perhaps be assumed that St. Blasius was a bishop and that he suffered martyrdom at the beginning of the fourth century. All the particulars concerning his life and martyrdom which are found in the Acts are purely legendary and have no claim to historical worth. There are besides various recensions of the text of the Acts. According to the legend Blasius was a physician at Sebaste before he was raised to the episcopal see. At the time of the persecution under Licinius he was taken prisoner at the command of the governor, Agricolaus. The hunters of the governor found him in the wilderness in a cave to which he had retired and while in prison he performed a wonderful cure of a boy who had a fishbone in his throat and who was in danger of choking to death. After suffering various forms of torture St. Blasius was beheaded; the Acts relate also the martyrdom of seven women.
The veneration of the Oriental saint was brought at an early date into Europe, as is shown by the recitals in the historical martyrologies of the ninth century, and the Latin recension of the legend of St. Blasius; so that Blasius became one of the most popular saints of the Middle Ages. The actual reason for the unusual veneration has not yet been made clear. Most probably one ground was that according to the legend he was a physician and wonderful cures were ascribed to him; for this reason the faithful sought his help and intercession when ill. Numberless churches and altars were dedicated to him and many localities (Taranto, Ragusa, the Abbey of St. Blasius in the Black Forest, etc.) claimed to possess some of his relics. He was also one of the Fourteen Holy Martyrs.
In many places on the day of his feast the blessing of St. Blasius is given: two candles are consecrated, generally by a prayer, these are then held in a crossed position by a priest over the heads of the faithful or the people are touched on the throat with them. In other places oil is consecrated in which the wick of a small candle is dipped and the throats of those present are touched with the wick. At the same time the following blessing is given: "Per intercessionem S. Blasii liberet te Deus a malo gutteris et a quovis alio malo" (May God at the intercession of St. Blasius preserve you from throat troubles and every other evil). In some dioceses is added: "in nomine Patris et Filii et Spiritus" and the priest makes the sign of the cross over the faithful. In the Latin Church his feast falls on 3 February, in the Oriental Churches on 11 February. He is represented holding two crossed candles in his hand (the Blessing of St. Blasius), or in a cave surrounded by wild beasts, as he was found by the hunters of the governor.
J.P. KIRSCH 
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St. Blandina[[@Headword:St. Blandina]]

St. Blandina
Virgin and martyr.
She belongs to the band of martyrs of Lyons who, after some of their number had endured the most frightful tortures, suffered a glorious martyrdom in the reign of Marcus Aurelius (177) and concerning whose death we have the touching report sent by the Church of Lyons to the Churches of Asia Minor (Eusebius, Hist. eccl., V, 2). The fanaticism of the heathen populace in Lyons had been excited against the Christians so that the latter, when they ventured to show themselves publicly, were harassed and ill-treated. While the imperial legate was away the chiliarch, a military commander, and the duumvir, a civil magistrate, threw a number of Christians, who confessed their faith, into prison. When the legate returned, the imprisoned believers were brought to trial. Among these Christians was Blandina, a slave, who had been taken into custody along with her master, also a Christian. Her companions greatly feared that on account of her bodily frailty she might not remain steadfast under torture. But although the legate caused her to be tortured in a horrible manner, so that even the executioners became exhausted "as they did not know what more they could do to her", still she remained faithful and repeated to every question "I am a Christian and we commit no wrongdoing." Through fear of torture heathen slaves had testified against their masters that the Christians when assembled committed those scandalous acts of which they were accused by the heathen mob, and the legate desired to wring confession of this misconduct from theChristian prisoners. In his report to the emperor the legate stated that those who held to their Christian belief were to be executed and those who denied their faith were to be released; Blandina was, therefore, with a number of companions subjected to new tortures in the amphitheater at the time of the public games. She was bound to a stake and wild beasts were set on her. They did not, however touch her. After this for a number of days she was led into the arena to see the sufferings of her companions. Finally, as the last of the martyrs, she was scourged, placed on a red-hot grate, enclosed in a net and thrown before a wild steer who tossed her into the air with his horns, and at last killed with a dagger. Her feast is celebrated 2 June.
Acta SS., June, I, 161 sqq.; ALLARD, Histoire des persécutions (Paris, 1892), I, 397 sqq.
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St. Blane[[@Headword:St. Blane]]

St. Blane
(Or BLAAN).
Bishop and Confessor in Scotland, b. on the island of Bute, date unknown; d. 590. His feast is kept on 10 August. He was a nephew of St. Cathan, and was educated in Ireland under Sts. Comgall and Kenneth; he became a monk, went to Scotland, and eventually was bishop among the Picts. Several miracles are related of him, among them the restoration of a dead boy to life. The Aberdeen Breviary gives these and other details of the saint's life, which are rejected however, by the Bollandists. There can be no doubt that devotion to St. Blane was, from early times, popular in Scotland. His monastery became the site of the Cathedral of Dunblane. There was a church of St. Blane in Dumfries and another at Kilblane. The year of the saint's death is variously given as 446, 590, and 1000; 446 (Butler, Lives of the Saints) is evidently incorrect; the date 1000, found in Adam King, "Kalendar of Scottish Saints" (Paris, 1588), in Dempster, "Menologium Scotorum" (Bonn, 1622), and in the "Acta SS.", seems to have crept in by confusing St. Kenneth, whose disciple Blane was, with a Kenneth who was King of Scotland about A.D. 1000. The highest authorities say the saint died 590. The ruins of his church at Kingarth, Bute, where his remains were buried, are still standing and form an object of great interest to antiquarians; the bell of his monastery is preserved at Dunblane.
FORBES, Kalendars of Scottish Saints (Edinburgh, 1872); BARRETT, A Calendar of Scottish Saints (Fort Augustus, 1904); Acta SS., 10 August, XXXVI, 560.
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St. Blathmac[[@Headword:St. Blathmac]]

St. Blathmac
A distinguished Irish monk, b. in Ireland about 750. He suffered martyrdom in Iona, about 835. He is fortunate in having had his biography written by Strabo, Benedictine Abbot of Reichenau (824-849), and thus the story of his martyrdom has been handed down through the ages. Strabo's life of this saint is in Latin hexameters, and is to be found in Messingham's "Florilegium Insulæ Sanctorum" (Paris, 1624). A scion of a noble family he early showed a religious turn of mind, and longed to be enrolled in the noble army of martyrs, a wish which was afterwards fulfilled. His name was latinized Florentius (from the fact of the Irish word Blath meaning a flower), and as a religious, he was most exemplary, finally becoming abbot. In 824 he joined the community of Columban monks at Iona, and not long afterwards the Danes ravaged the island. One morning, as he was celebrating Mass, the Scandinavian rovers entered the monastic church and put the monks to death. St. Blathmac refused to point out the shrine of St. Columba, which was really the object of plunder, and he was hacked to pieces on the altar step. His body was afterwards reverently interred where the scene of martyrdom took place, and numerous miracles are claimed to have been wrought through his intercession. The date of his death is given by the "Annals of Ulster" as 825, although Mabillon places it thirty-six years earlier.
REEVES, Adamman (Dublin, 1857); O'DONOVAN, Four Masters (Dublin, 1856); MESSINGHAM, Florilegium Insul=A6 Sanctorum (Paris, 1624); MABILLON, Annales Ordinis S. Benedicti, III; P.G., CXIII; Annals of Ulster (Rolls Series); HEALY, Insula Sanctorum et Doctorum (Dublin, 1902), 4th ed.; MORAN, Irish Saints in Great Britain (Callan, 1903).
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St. Boisil[[@Headword:St. Boisil]]

St. Boisil
Superior of Melrose Abbey, d. 664. Almost all that is known of St. Boisil is learnt from Bede (Eccles. Hist., IV, xxvii, and Vita Cuthberti). He derived his information from Sigfrid, a monk of Jarrow, who had previously been trained by Boisil at Melrose. St. Boisil's fame is mainly due to his connection with his great pupil, St. Cuthbert, but it is plain that the master was worthy of the disciple. Contemporaries were deeply impressed with Boisil's supernatural intuitions. When Cuthbert presented himself at Melrose, Boisil exclaimed "Behold a servant of the Lord", and he obtained leave from Abbot Eata to receive him into the community at once. When in the great pestilence of 664 Cuthbert was stricken down, Boisil declared he would certainly recover. Somewhat later Boisil himself as he had foretold three years before, fell a victim to this terrible epidemic, but before the end came he predicted that Cuthbert would become a bishop and would effect great things for the Church. After his death Boisil appeared twice in a vision to his former disciple, Bishop Ecgberht. He is believed, on somewhat dubious authority, to have written certain theological works, but they have not been preserved. St. Boswell's, Roxburghshire, commemorates his name. His relics, like those of St. Bede, were carried off to Durham in the eleventh century by the priest Ælfred. In the early Calendars his day is assigned to 23 February, but the Bollandists treat of him on 9 September.
Acta SS., January, II and March, III; Acta SS. Ben., Saec, II, p. 850; STUBBS in Dict. Christ. Biog.; HUNT in Dict. Nat. Biog.; PLUMMER in Bede's Eccles. Hist. (Oxford, 1896); STANTON, Menology (London, 1892), 318.
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St. Bonaventure[[@Headword:St. Bonaventure]]

St. Bonaventure
Doctor of the Church, Cardinal-Bishop of Albano, Minister General of the Friars Minor, born at Bagnorea in the vicinity of Viterbo in 1221; died at Lyons, 16 July, 1274.
Nothing is known of Bonaventure's parents save their names: Giovanni di Fidanza and Maria Ritella. How his baptismal name of John came to be changed to that of Bonaventure is not clear. An attempt has been made to trace the latter name to the exclamation of St. Francis, O buona ventura, when Bonaventure was brought as an infant to him to be cured of a dangerous illness. This derivation is highly improbable; it seems based on a late fifteenth. century legend. Bonaventure himself tells us (Legenda S. Francisci Prolog.) that while yet a child he was preserved from death through the intercession of St. Francis, but there is no evidence that this cure took place during the lifetime of St. Francis or that the name Bonaventuro originated in any prophetical words of St. Francis. It was certainly borne by others before the Seraphic Doctor. No details of Bonaventure's youth have been preserved. He entered the Order of Friars Minor in 1238 or 1243; the exact year is uncertain. Wadding and the Bollandists bold for the later date, but the earlier one is supported by Sbaradea, Bonelli, Panfilo da Magliano, and Jeiler, and appears more probable. It is certain that Bonaventure was sent from the Roman Province, to which he belonged, to complete his studies at the University of Paris under Alexander of Hales, the great founder of the Franciscan School. The latter died in 1246, according to the opinion generally received, though not yet definitely established, and Bonaventure seems to have become his pupil about 1242. Be this as it may, Bonaventure received in 1248 the "licentiate" which gave him the right to teach publicly as Magister regens, and he continued to lecture at the university with great success until 1256, when he was compelled to discontinue, owing to the then violent outburst of opposition to the Mendicant orders on the part of the secular professors at the university. The latter, jealous, as it seems, of the academic successes of the Dominicans and Franciscans, sought to exclude them from teaching publicly. The smouldering elements of discord had been fanned into a flame in 1265, when Guillamne do Saint-Amour published a work entitled "The Perils of the Last Times", in which he attacked the Friars with great bitterness. It was in connexion with this dispute that Bonaventure wrote his treatise, "De paupertate Christi". It was not, however, Bonaventure, as some have erroneously stated, but Blessed John of Parma, who appeared before Alexander IV at Anagni to defend the Franciscans against their adversary. The Holy See having, as is well known, re-established the Mendicants in all their privileges, and Saint-Amour's book having been formally condemned, the degree of Doctor was solemnly bestowed on St. Bonaventure and St. Thomas Aquinas at the university, 23 October, 1267.
In the meantime Bonaventure, though not yet thirty-six years old, had on 2 February, 1257, been elected Minister General of the Friars Minor -- an office of peculiar difficulty, owing to the fact that the order was distracted by internal dissensions between the two factions among the Friars designated respectively the Spirituales and the Relaxti. The former insisted upon the literal observance of the original Rule, especially in regard to poverty, while the latter wished to introduce innovations and mitigations. This lamentable controversy had moreover been aggravated by the enthusiasm withwhich many of the "Spiritual" Friars had adopted the doctrines connected with the name of Abbot Joachim of Floris and set forth in the so-called "Evangelium aeternum". The introduction to this pernicious book, which proclaimed the approaching dispensation of the Spirit that was to replace the Law of Christ, was falsely attributed to Bl. John of Parma, who in 1267 had retired from the government of the order in favour of Bonaventure. The new general lost no time in striking vigorously at both extreme within the order. On the one hand, he proceeded against several of the Joachimite "Spirituals" as heretics before an ecclesiastical tribunal at Cittâ-della-Pieve; two of their leaders were condemned to perpetual imprisonment, and John of Parma was only saved from a like fate through the personal intervention of Cardinal Ottoboni, afterwards Adrian V. On the other hand, Bonaventure had, in an encyclical letter issued immediately after his election, outlined a programme for the reformation of the Re1axti. These reforms he sought to enforce three years later at the General Chapter of Narbonne when the constitutions of the order which he had revised were promulgated anew. These so-called "Constitutiones Narbonenses" are distributed under twelve heads, corresonding to the twelve chapters of the Rule, of which they form an enlightened and prudent exposition, and are of capital importance in the history of Franciscan legislation. The chapter which issued this code of laws requested Bonaventure to write a "legend" or life of St. Francis which should supersede those then in circulation. This was in 1260. Three years later Bonaventure, having in the meantime visited a great part of the order, and having assisted at the dedication of the chapel on La Verna and at the translation of the remains of St Clare and of St. Anthony, convoked a general chapter of the order of Pisa at which his newly composed life of St. Francis was officially approved as the standard biography of the saint to the exclusion of all others. At this chapter of 1263, Bonaventure fixed the limits of the different provinces of the order and, among other ordinances, prescribed that at nightfall a bell should be rung in honour of the Annunciation, a pious practice from which the Angelus seems to have originated. There are no grounds, however, for the assertion that Bonaventure in this chapter prescribed the celebration of the feast of the Immaculate Conception in the order. In 1264, at the earnest request of Cardinal Cajetan, Bonaventure consented to resume the direction of the Poor Clares which the Chapter of Pisa had entirely renounced the year before. He required the Clares, however, to acknowledge occasionally in writing that the favours tendered them by the Friars were voluntary acts of charity not arising from any obligation whatsoever. It is said that Pope Urban IV acted at Bonaventure's suggestion in attempting to establish uniformity of observance throughout all the monastenes of Clares. About this time (1264) Bonaventure founded at Rome the Society of the Gonfalone in honour of the Blessed Virgin which, if not the first confraternity instituted in the Church, as some have claimed, was certainly one of the earliest. In 1265 Clement IV, by a Bull dated 23 November, nominated Bonaventure to the vacant Archbishopric of York, but the saint, in keeping with his singular humility, steadfastly refused this honour and the popo yielded.
In 1266 Bonaventure convened a general chapter in Paris at which, besides other enactments, it was decreed that all the "legends" of St. Francis written before that of Bonaventure should be forthwith destroyed, just as the Chapter of Narbonne had in 1260 ordered the destruction of all constitutions before those then enacted. This decree has excited much hostile enticism. Some would fain see in it a deliberate attempt on Bonaventure's part to close the primitive sources of Franciscan history, to suppress the real Francis, and substitute a counterfeit in his stead. Otbers, however, regard the decree in question as a purely liturgical ordinance intended to secure uniformity in the choir "legends". Between these two conflicting opinions the truth seems to be that this edict was nothing more than another heroic attempt to wipe out the old quarrels and start afresh. One cannot but regret the circumstances of this decree, but when it is recalled that the appeal of the contending parties was ever to the words and actions of St. Francis as recorded in the earlier "legends", it would be unjust to accuse the chapter of "literary vandalism" in seeking to proscribe the latter. We have no details of Bonaventure's life between 1266 and 1269. In the latter year he convoked his fourth general chapter at Assisi, in which it was enacted that a Mass be sung every Saturday throughout the order in honour of the Blessed Virgin, not, however, in honour of her Immaculate Conception as Wadding among others has erroneously stated. It was probably soon after this chapter that Bonaventure composed his "Apologia pauperum", in which he silences Gerard of Abbeville who by means of an anonymous libel had revived the old university feud against the Friars. Two years later, Bonaventure was mainly instrumental in reconciling the differences among the cardinals assembled at Viterbo to elect a successor to Clement IV, who had died nearly three years before; it was on Bonaventure's advice that, 1 September, 1271, they unanimously chose Theobald Visconti of Piacenza who took the title of Gregory X. That the cardinals seriously authorized Bonaventure to nominate himself, as some writers aver, is most improbable. Nor is there any truth in the popular story that Bonaventure on arriving at Viterbo advised the citizens to lock up the cardinals with a view to hastening the election. In 1272 Bonaventure for the second time convened a general chapter at Pisa in which, apart from general enactments to further regular observances new decrees were issued respecting the direction of the Poor Clares, and a solemn anniversary was instituted on 25 August in memory of St. Louis. This was thc first step towards the canonization of the holy king. who had been a special friend of Bonaventure, and at whose request Bonaventure composed his "Office of the Passion". On 23 June, 1273, Bonaventure. much against his will, was created Cardinal-Bishop of Albano, by Gregory X. It is said that the pope's envoys who brought him the cardinal's hat found the saint washing dishes outside a convent near Florence and were requested by him to hang it on a tree nearby until his hands were free to take it. Bonaventure continued to govern the Order of Friars Minor until 20 May, 1274, when at the General Chapter of Lyons, Jerome of Ascoli, afterwards Nicholas IV, was elected to succeed him. Meanwhile Bonaventure had been charged by Gregory X to prepare the questions to be discussed at the Fourteenth Oemnenical Council, which opened at Lyons 7 May, 1274.
The pope himself presided at the council, but he confided the direction of its deliberations to Bonaventure, especially charging him to confer with the Greeks on the points relating to the abjuration of their schism. It was largely due to Bonaventure's efforts and to those of the Friars whom he had sent to Constantinople, that the Greeks accepted the union effected 6 July, 1274. Bonaventure twice addressed the assembled Fathers, on 18 May, during a session of the Council, when he preached on Baruch, v, 5, and on 29 June, during pontifical Mass celebrated by the pope. While the council was still in session, Bonaventure died, Sunday, 15 July, 1274. The exact cause of his death is unknown, but if we may credit the chronicle of Peregrinus of Bologna. Bonaventure's secretary, which has recently (1905) been recovered and edited, the saint was poisoned. He was buried on the evening following his death in the church of the Friars Minor at Lyons, being honoured with a splendid funeral which was attended by the pope, the King of Aragon, the cardinals, and the other members of the council. The funeral oration was delivered by Pietro di Tarantasia, O.P., Cardinal-Bishop of Ostia, afterwards Innocent V, and on the following day during the fifth session of the council, Gregory X spoke of the irreparable loss the Church had sustained by the death of Bonaventure, and commanded all prelates and priests throughout the whole world to celebrate Mass for the repose of his soul.
Bonaventure enjoyed especial veneration even during his lifetime because of his stainless character and of the miracles attributed to him. It was Alexander of Hales who said that Bonaventure seemed to have escaped the curse of Adam's sin. And the story of St. Thomas visiting Bonaventure's cell while the latter was writing the life of St. Francis and finding him in an ecstasy is well known. "Let us leave a saint to work for a saint", said the Angelic Doctor as he withdrew. When, in 1434, Bonaventure's remains were translated to the new church erected at Lyons in honour of St. Francis, his head was found in a perfect state of preservation, the tongue being as red as in life. This miracle not only moved the people of Lyons to choose Bonaventure as their special patron, but also gave a great impetus to the process of his canonization. Dante, writing long before, had given expression to the popular mind by placing Bonaventure among the saints in his "Paradiso", and no canonization was ever more ardently or universally desired than that of Bonaventure. That its inception was so long delayed was mainly due to the deplorable dissensions within the order after Bonaventure's death. Finally on 14 April, 1482, Bonaventure was enrolled in the catalogue of the saints by Sixtus IV. In 1562 Bonaventure's shrine was plundered by the Huguenots and the urn containing his body was burned in the public square. His head was preserved through the heroism of the superior, who hid it at the cost of his life but it disappeared during the French Revolutionand every effort to discover it has been in vain. Bonaventure was inscribed among the principal Doctors of the Church by Sixtus V. 14 March, 1557. His feast is celebrated 14 July.
Bonaventure, as Hefele remarks, united in himself the two elements whence proceed whatever was noble and sublime, great and beautiful, in the Middle Ages, viz., tender piety and profound learning. These two qualities shine forth conspicuously in his writings. Bonaventure wrote on almost every subject treated by the Schoolmen, and his writings are very numerous. The greater number of them deal with philosophy and theology. No work of Bonaventure's is exclusively philosophical, but in his "Commentary on the Sentences", his "Breviloquium", his "Itinerarium Mentis in Deum" and his "De reductione Artium ad Theologiam", he deals with the most important and difficult questions of philosophy in such a way that these four works taken together contain the elements of a complete system of philosophy, and at the same time bear striking witness to the mutual interpenetration of philosophy and theology which is a distinguishing mark of the Scholastic period. The Commentary on the "Sentences" remains without doubt Bonaventure's greatest work; all his other wntings are in some way subservient to it. It was written, superiorum praecepto (at the command of his superiors) when he was only twenty-seven and is a theological achievement of the first rank. It comprises more than four thousand pages in folio and treats extensively and profoundly of God and the Trinity, the Creation and Fall of Man, the Incarnation and Redemption, Grace, the Sacraments, and the Last Judgment, that is to say, traverses the entire field of Scholastic theology. Like the other medieval Summas, Bonaventure's "Commentary" is divided into four books. In the first, second, and fourth Bonaventure can compete favourably with the best commentaries on the Sentences, but it is admitted that in the third book he surpasses all others. The "Breviloquium", written before 1257, is, as its name implies, a shorter work. It is to some extent a summary of the "Commentary" containing as Scheeben says, the quintessence of the theology of the time, and is the most sublime compendium of dogma in our possession. It is perhaps the work which will best give a popular notion of Bonaventure's theology; in it his powers are seen at their best. Whilst the "Breviloqulum" derives all things from God, the "Itinerarium Mentis in Deum" proceeds in the opposite direction, bringing all things back to their Supreme End. The latter work, which formed the delight of Gerson for more than thirty years, and from which Bl. Henry Suso drew so largely, was written on Mount la Verna in 1259. The relation of the finite and infinite, the natural and supernatural, is again dealt with by Bonaventure, in his "De reductione Artium ad Theologiam", a little work written to demonstrate the relation which philosophy and the arts bear to theology, and to prove that they are all absorbed in it as into a natural centre. It must not be inferred, however, that philosophy in Bonaventure's view does not possess an existence of its own. The passages in Bonaventure's works on which such an opinion might be founded only go to prove that he did not regard philosophy as the chief or last end of scientific research and speculation. Moreover, it is only when compared with theology that he considers philosophy of an inferior order. Considered in itself, philosophy is, according to Bonaventure, a true science, prior in point of time to theology. Again, Bonaventure's pre-eminence as a mystic must not he suffered to overshadow his labours in the domain of philosophy, for he was undoubtedly one of the greatest philosophers of the Middle Ages.
Bonaventure's philosophy, no less than his theology, manifests his profound respect for tradition. He regarded new opinions with disfavour and ever strove to follow those generally received in his time. Thus, between the two great influences which determined the trend of Scholasticism about the middle of the thirteenth century, there can he no doubt that Bonaventure ever remained a faithful disciple of Augustine and always defended the teaching of that Doctor; yet he by no means repudiated the teaching of Aristotle. While basing his doctrine on that of the old school, Bonaventure borrowed not a little from the new. Though he severely criticized the defects of Aristotle, he is said to have quoted more frequently from the latter than any former Scholastic had done. Perhaps he inclined more, on the whole, to some general views of Plato than to those of Aristotle, but he cannot therefore be called a Platonist. Although he adopted the hylomorphic theory of matter and form, Bonaventure, following Alexander of Hales, whose Summa he appears to have had before him in composing his own works, does not limit matter to corporeal beings, but holds that one and the same kind of matter is the substratum of spiritual and corporeal beings alike. According to Bonaventure, materia prima is not a mere indeterminatnm quid, but contains the rationes seminales infused by the Creator at the beginning, and tends towards the acquisition of those special forms which it ultimately assumes. The substantial form is not in Bonaventure's opinion, essentially, one, as St. Thomas taught. Another point in which Bonaventure, as representing the Franciscan school, is at variance with St. Thomas is that which concerns the possibility of creation from eternity. He declares that reason can demonstrate that the world was not created ab aeterno. In his system of ideology Bonaventure does not favour either the doctrine of Plato or that of the Ontologists. It is only by completely misunderstanding Bonaventure's teaching that any ontologistic interpretation can he read into it. For he is most emphatic in rejecting any direct or immediate vision of God or of His Divine attributes in this life. For the rest, the psychology of Bonaventure differs in no essential point from the common teaching of the Schoolmen. The same is true, as a whole, of his theology.
Bonaventure's theological writings may be classed under four heads: dogmatic, mystic, exegetical, and homiletic. His dogmatic teaching is found chiefly in his "Commentary on the Sentences" and in his "Breviloquium". Treating of the Incarnation, Bonaventure does not differ substantially from St. Thomas. In answer to the question: "Would the Incarnation have taken place if Adam had not sinned?", he answers in the negative. Again, notwithstanding his deep devotion to the Blessed Virgin, he favours the opinion which does not exempt her from original sin, quia magis consonat fidei pietati et sanctorum auctoritati. But Bonaventure's treament of this question marked a distinct advance, and he did more perhaps than anyone before Scotus to clear the ground for its correct presentation. His treatise on the sacraments is largely practical and is characterized by a distinctly devotional element. This appears especially in is treatment of the Holy Eucharist. He rejects the doctrine of physical, and admits only a moral, efficacy in the sacraments. It is much to be regretted that Bonaventure's views on this and other controverted questions should be so often misrepresented, even by recent writers. For example, at, least three of the latest and best known manuals of dogma in treating of such questions as "De angelorum natura", "De scientia Christi", "De natura distinctionis inter caritatem et gratiam sanctificantem", "De causalitate sacramentorum", "De statu parvulorum sine baptismo morientium", gratuitously attribute opinions to Bonaventure which are entirely at variance with his real teaching. To be sure Bonaventure, like all tbe Scholastics, occasionally put forward opinions not strictly correct in regard to questions not yet defined or clearly settled, but even here his teaching represents the most profound and acceptable ideas of his age and marks a notable stage in the evolution of knowledge. Bonaventure's authority has always been very great in the Church. Apart from his personal influence at Lyons (1274), his writings carried great weight at the subsequent councils at Vienna (1311), Constance (1417), Basle (1435), and Florence (1438). At Trent (1546) his writings, as Newman remarks (Apologia, ch. v) had a critical effect on some of the definitions of dogma, and at the Vatican Council (1870), sentences from them were embodied in the decrees concerning papal supremacy and infallibility.
Only a small part of Bonaventure's writings is properly mystical. These are characterized by brevity and by a faithful adherence to the teaching of the Gospel. The perfecting of the soul by the uprooting of vice and the implanting of virtue is his chief concern. There is a degree of prayer in which ecstasy occurs. When it is attained, God is sincerely to be thanked. It must, however, be regarded only as incidental. It is by no means essential to the possession of perfection in the highest degree. Such is the general outline of Bonaventure's mysticism which is largely a continuation and development of what the St. Victors had already laid down. The shortest and most complete summary of it is found in his "De Triplici Via", often erroneously entitled the "Incendium Amoris", in which he distinguishes the different stages or degrees of perfect charity. What the "Breviloquium" is to Scholasticism, the "De Triplici Via" is to mysticism: a perfect compendium of all that is best in it. Savonarola made a pious and learned commentary upon it. Perhaps the best known of Bonaventure's other mystical and ascetical writings are the "Soliloquium", a sort of dialogue containing a rich collection of passages from the Fathers on spiritual questions; the "Lignum vitae", a series of forty-eight devout meditations on the life of Christ, the "De sex alis seraphim", a precious opuscule on the virtues of superiors, which Father Claudius Acquaviva caused to be printed separately and circulated throughout the Society of Jesus; the "Vitis mystica", a work on the Passion, which was for a long time erroneously ascribed to St. Bernard, and "De Perfectione vitae", a treatise which depicts the virtues that make for religious perfection, and which appears to have been written for the use of Blessed Isabella of France, who had founded a monastery of Poor Clares at Longchamps.
Bonaventure's exegetical works were highly esteemed in the Middle Ages and still remain a treasure house of thoughts and treatises. They include commentaries on the Books of Ecclesiastes and Wisdom and on the Gospels of St. Luke and St. John. In addition to his commentary on the Fourth Gospel, Bonaventure composed "Collationos in Joannem", ninety- one conferences on subjects relating to it. His "Collationes in Hexameron" is a work of the same kind, but its title, which did not originate with Bonaventure, is somewhat misleading. It consists of an unfinished course of instructions delivered at Paris in 1273. Bonaventure did not intend in these twenty-one discourses to explain the work of the six days, but rather to draw some analogous instructions from the first chapter of Genesis, as a warning to his auditors against some errors of the day. It is an exaggeration to say that Bonaventure had regard only to the mystical sense of Scripture. In such of his writings as are properly exegetical he follows the text, though he also develops the practical conclusions deduced from it, for in the composition of these works he had the advantage of the preacher mainly in view. Bonaventure had conceived the most sublime idea of the ministry of preaching, and notwithstanding his manifold labours in other fields, this ministry ever held an especial place among his labours. He neglected no opportunity of preaching. whether to the clergy, the people, or his own Friars, and Bl. Francis of Fabriano (d. 1322), his contemporary and auditor, bears witness that Bonaventure's renown as a preacher almost surpassed his fame as a teacher. He preached before popes and kings, in Spain and Germany, as well as in France and Italy. Nearly five hundred authentic sermons of Bonaventure have come down to us; the greater part of them were delivered in Paris before the university while Bonaventure was professor there, or after be had become minister general. Most of them were taken down by some of his auditors and thus preserved to posterity. In his sermons he follows the Scholastic method of putting forth the divisions of his subject and then expounding each division according to the different senses.
Besides his philosophical and theological writings, Bonaventure left a number of works referring to the religious life, but more especially to the Franciscan Order. Among the latter is his well-known explanation of the Rule of the Friars Minor; in this work, written at a time when the dissensions vithin the order as to the observance of the Rule were so painfully marked, he adopted a conciliatory attitude, approving neither the interpretation of the Zelanti nor that of the Relaxti. His aim was to promote harmony in essentials. With this end in view, he had chosen a middle course at the outset and firmly adhered to it during the seventeen years of his generalship. If anyone could have succeeded in uniting the order, it would have been Bonaventure; but the via media proved impracticable, and Bonaventure's personality only served to hold in check the elements of discord, subsequently represented by the Conventuals and the Fraticelli. Following upon his explanation of the Rule comes Bonaventure's important treatise embodying the Constitutions of Narbonne already referred to. There is also an answer by Bonaventure to some questions concerning the Rule, a treatise on the guidance of novices, and an opuscule in which Bonaventure states why the Friars Minor preach and hear confessions, besides a number of letters which give us a special insight into the saint's character. These include official letters written by Bonaventure as general to the superiors of the order, as well as personal letters addressed like that "Ad innominatum magistrum" to private individuals. Bonaventure's beautiful "Legend" or life of St. Francis completes the writings in which he strove to promote the spiritual welfare of his brethren. This well-known work is composed of two parts of very unequal value. In the first Bonaventure publishes the unedited facts that he had been able to gather at Assisi and elsewhere; in the other he merely abridges and repeats what others, and especially Celano, had already recorded. As a whole, it is essentially a legenda pacis, compiled mainly with a view to pacifying the unhappy discord still ravaging the order. St. Bonaventure's aim was to present a general portrait of the holy founder which, by the omission of certain points that had given rise to controversy, should be acceptable to all parties. This aim was surely legitimate even though from a critical standpoint the work may not be a perfect biography. Of this "Legenda Major", as it came to be called, Bonaventure made an abridgment arranged for use in choir and known as the "Legenda Minor".
Bonaventure was the true heir and follower of Alexander of Hales and the continuator of the old Franciscan school founded by the Doctor Irrefragabilis, but he surpassed the latter in acumen, fertility of imagination, and originality of expression. His proper place is heside his friend St. Thomas, as they are the two greatest theologians of Scholasticism. If it be true that the system of St. Thomas is more finished than that of Bonaventure, it should be borne in mind that, whereas Thomas was free to give himself to study to the end of his days, Bonaventure had not yet received the Doctor's degree when he was called to govern his order and overwhelmed with multifarious cares in consequence. The heavy responsibilities which he bore till within a few weeks of his death were almost incompatible with further study and even precluded his completing what he had begun before his thirty-sixth year. Again, in attempting to make a comparison between Bonaventure and St. Thomas, we should remember that the two saints were of a different bent of mind; each had qualities in which he excelled; one was in a sense the complement of the other; one supplied what the other lacked. Thus Thomas was analytical, Bonaventure synthetical; Thomas was the Christian Aristotle, Bonaventure the true disciple of Augustine; Thomas was the teacher of the schools, Bonaventure of practical life; Thomas enlightened the mind, Bonaventure inflamed the heart; Thomas extended the Kingdom of God by the love of theology, Bonaventure by the theology of love. Even those who hold that Bonaventure does not reach the level of St. Thomas in the sphere of Scholastic speculation concede that as a mystic he far surpasses the Angelic Doctor. In this particular realm of thelogy, Bonaventure equals, if he does not excel, St. Bernard himself. Leo XIII rightly calls Bonaventure the Prince of Mystics: "Having scaled the difficult heights of speculation in a most notable manner, he treated of mystical theology with such perfection that in the common opinion of the learned he is facile princeps in that field." (Allocutio of 11 October, 1590.) It must not be concluded, however, that Bonaventure's mystical writings constitute his chief title to fame. This conclusion, in so far as it seems to imply a deprecation of his labours in the field of Scholasticism, is opposed to the explicit utterances of several pontiffs and eminent scholars, is incompatible with Bonaventure's acknowledged reputation in the Schools, and is excluded by an intelligent perusal of his works. As a matter of fact, the half of one volume of the ten comprising the Quaracchi edition suffices to contain Bonaventure's ascetic and mystic writings. Although Bonaventure's mystical works alone would suffice fo place him in the foremost rank, yet he may justly be called a mystic rather than a Scholastic only in so far as every subject he treats of is made ultimately to converge upon God. This abiding sense of God's presence which pervades all the writings of Bonaventure is perhaps their fundamental attribute. To it we may trace that all-pervading unction which is their peculiar characteristic. As Sixtus V aptly expresses it: "In writing he united to the highest erudition an equal amount of the most ardent piety; so that whilst enlightening his readers he also touched their hearts penetrating to the inmost recesses of their souls" (Bull,Triumphantis Jerusalem). St. Antoninus, Denis the Carthusian, Louis of Granada, and Father Claude de Ia Colombière, among others, have also noted this feature of Bonaventure's writings. Invariably be aims at arousing devotion as well as imparting knowledge. He never divorces the one from the other, but treats learned subjects devoutly and devout subjects learnedly. Bonaventure, however, never sacrifices truth to devotion, but his tendency to prefer an opinion which arouses devotion to a dry and uncertain speculation may go far towards explaining not a little of the widespread popularity his writings enjoyed among his contemporaries and all succeeding ages. Again Bonaventure is distinguished from the other Scholastics not only by the greater warmth of his religious teaching, but also by its practical tendency as Tritliemius notes (Scriptores Eccles.). Many purely speculative questions are passed over by Bonaventure; there is a directness about all he has written. No useful purpose, he declares, is achieved by mere controversy. He is ever tolerant and modest. Thus while he himself accepts the literal interpretations of the first chapter of Genesis, Bonaventure acknowledges the admissibility of a different one and refers with admiration to the figurative explanation propounded by St. Augustine. He never condemns the opinions of others and emphatically disclaims anything like finality for his own views. Indeed he asserts the littleness of his authority, renounces all claims to originality and calls himself a "poor compiler". No doubt Bonaventure's works betray some of the defects of the learning of his day, but there is nothing in them that savours of useless subtlety. "One does not find in his pages", notes Gerson (De Examin. Doctrin.) "vain trifles or useless cavils, nor does he mix as do so many others, worldly digressions with serious theological discussions. "This", he adds, "is the reason why St. Bonaventure has been abandoned by those Scholastics who are devoid of piety, of whom the number is alas! but too large". It has been said that Bonaventure's mystical spirit unfitted him for subtle analysis. Be this as it may, one of the greatest charms of Bonaventure's writings is their simple clearness. Though he had necessarily to make use of the Scholastic method, he rose above dialectics, and though his argumentation may at times seem too cumbersome to find approval in our time, yet he writes with an ease and grace of style which one seeks in vain mnong the other Schoolmen. To the minds of his contemporaries impregnated with the mysticism of the Middle Ages, the spirit that breathed in Bonaventure's writings seemed to find its parallel only in the lives of those that stand nearest to the Throne, and the title of "Seraphic Doctor" bestowed upon Bonaventure is an undeniable tribute to his all-absorbing love for God. This title seems to have been first given to hbn in 1333 in the Prologue of the "Pantheologia" by Raynor of Pisa, O.P. He had already received while teaching in Paris the name of Doctor Devotus.
The Franciscan Order has ever regarded Bonaventure as one of the greatest Doctors and from the beginning his teaching found many distinguished expositors within the order, among the earliest being his own pupils, John Peckham later Archbishop of Canterbury, Matthew of Aquasparta, and Alexander of Alexandria (d. 1314), both of whom became ministers general of the order. The last named wrote a "Summa quaestionum S. Bonaventura. Other well-known commentaries are by John of Erfurt (d. 1317), Verilongus (d. 1464), Brulifer (d. c. 1497), do Combos (d. 1570), Trigos'is (d. 1616), Coriolano (d. 1625), Zamora (d. 1649),. Bontemps (d. 1672), Hauzeur (d. 1676), Bonelli (Cl. 1773), etc. From the fourteenth to the sixteenth century the influence of Bonaventure was undoubtedly somewhat overshadowed by that of Duns Scotus, owing largely to the prominence of the latter as champion of the Immaculate Conception in the disputes between the Franciscans and Dominicans. Sixtus V, however, founded a special chair at Rome for the study of St. Bonaventure; such chairs also existed in several universities, notably at Ingelstadt, Salzburg, Valencia, and Osuna. It is worthy of note that the Capuchins forbade their Friars to follow Scotus and ordered them to return to the study of Bonaventure. The centenary celebrations of 1874 appear to have revived interest in the life and work of St. Bonaventure. Certain it is that since then the study of his writings has steadily increased.
Unfortunately not all of Bonaventure's writings have come down to us. Some were lost before the invention of printing. On the other hand, several works have in the course of time been attributed to him which are not his. Such are the "Centiloquium", the "Speculum Disciplina", which is probably the work of Bernard of Besse, Bonaventure's secretary; the rhythmical "Philomela", which seems to be from the pen of John Peckham; the "Stimulus Amoris" and the "Speculum B.V.M.", written respectively by James of Milan and Conrad of Saxony; "The Legend of St. Clare", which is by Thomas of Celano; the "Meditationes vitae Christi" composed by a Friar Minor for a Poor Clare, and the "Biblia pauperum" of the Dominican Nicholas of Hanapis. Those familiar with the catalogues of European libraries are aware that no writer since the Middle Ages had been more widely read or copied than Bonaventure. The earliest catalogues of his works are those given by Salimbene (1282), Henry of Ghent (d. 1293), Ubertino of Casale (1305), Ptolemy of Lucca (1327) and the "Chronicle of the XXIV Generals" (1368). The fifteenth century saw no less than fifty editions of Bonaventure's works. More celebrated than any preceding edition was that published at Rome (1588-96) by order ofSixtus V (7 vols. in fol.). It was reprinted with but slight emendations at Metz in 1609 and at Lyons in 1678. A fourth edition appeared at Venice (13 vols. in 4to) 1751, and was reprinted at Paris in 1864. All these editions were very imperfect in so far as they include spurious works and omit genuine ones. They have been completely superseded by the celebrated critical edition published by the Friars Minor at Quaracchi, near Florence. Any scientific study of Bonaventure must be based upon this edition, upon which not only Leo XIII (13 December, 1885) and Pius X (11 April, 1904), but scholars of all creeds have lavished the highest encomiums. Nothing seems to have been omitted which could make this edition perfect and complete. In its preparation the editors visited over 400 libraries and examined nearly 52,000 manuscripts. while the first volume alone contains 20,000 variant readings. It was commenced by Father Fidelis a Fanna (d. 1881) and completed by Father Ignatius Jeiler (d. 1904): "Doctoris Seraphici S. Bonaventurac S. H. B. Episcopi Cardinalis Opera Omnia, -- edita studio et cura P. P. Collegii S. Bonaventura in fol. ad Claras Aquas [Quaracchi] 1882-1902". In this edition the works of the saint are distributed through the ten volumes as follows: the first four contain his great "Commentaries on the Book of Sentences"; the fifth comprises eight smaller scholastic works such as the "Breviloquium" and "Itinerarium"; the sixth and seventh are devoted to his commentaries on Scripture; the eighth contains his mystical and ascetic writings and works having special reference to the order; the ninth his sermons; whilst the tenth is taken up with the index and a short sketch of the saint's life and writings by Father Ignatius Jeiler.
We do not possess any formal, contemporary biography of St. Bonaventure. That written by the Spanish Franciscan, Zamorra, who flourished before 1300, has not been preserved. The references to Bonaventure's life contained in the works of Salimbene (1282) Bernard of Besse (c. 1380) Bl. Francis of Fabriano' (d. 1322), Angelo Clareno (d. 1337), Uhertino of C . 1338), Bartholomew of Pisa (d. 1399) and the "Chronicle of the XXIV Generals" (c. 1368), are in vol. X of the Quaracchi Edition (pp. 39-72).
PASCHAL ROBINSON 
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St. Boniface[[@Headword:St. Boniface]]

St. Boniface
(WINFRID, WYNFRITH).
Apostle of Germany, date of birth unknown; martyred 5 June, 755 (754); emblems: the oak, axe, book, fox, scourge, fountain, raven, sword. He was a native of England, though some authorities have claimed him for Ireland or Scotland. The place of his birth is not known, though it was probably the south-western part of Wessex. Crediton (Kirton) in Devonshire is given by more modern authors. The same uncertainty exists in regard to the year of his birth. It seems, however, safe to say that he was not born before 672 or 675, or as late as 680. Descended from a noble family, from his earliest years he showed great ability and received a religious education. His parents intended him for secular pursuits, but, inspired with higher ideals by missionary monks who visited his home, Winfrid felt himself called to a religious state. After much difficulty he obtained his father's permission and went to the monastery of Adescancastre on the site of the present city of Exeter, where, under the direction of Abbot Wolfhard, he was trained in piety and learning. About seven years later he went to the Abbey of Nhutscelle (Nutshalling) between Winchester and Southampton. Here, leading an austere and studious life under Abbot Winbert, he rapidly advanced in sanctity and knowledge, excelling especially in the profound understanding of scriptures, of which he gives evidence in his letters. He was also well educated in history, grammar, rhetoric, and poetry. He made his profession as a member of the Benedictine Order and was placed in charge of the monastic school. At the age of thirty he was ordained priest. Through his abbot the fame of Winfrid's learning soon reached high civil and ecclesiastical circles. He also had great success as a preacher. With every prospect of a great career and the highest dignities in his own country, he had no desire for human glory, for the thought of bringing the light of the Gospel to his kindred, the Old Saxons, in Germany, had taken possession of his mind. After many requests Winfrid at last obtained the permission of his abbot.
In 716 he set out for the mission in Friesland. Since the Faith had already been preached there by Wigbert, Willibrord, and others, Winfrid expected to find a good soil for his missionary work, but political disturbances caused him to return temporarily to England. Towards the end of 717 Abbot Winbert died, and Winfrid was elected to succeed him, but declined and induced Daniel, Bishop of Winchester, to influence the monks to elect another. Winfrid was left free to follow out his intentions, but before going back to his apostolic work he wished to visit Rome and to obtain from the pope the apostolic mission and the necessary faculties. Bishop Daniel gave him an open letter of recommendation to kings, princes, bishops, abbots, and priests, and a private letter to the pope. On Winfrid s arrival in Rome, in the fall of 718, Pope Gregory II received him kindly, praised his resolutions, and having satisfied himself in various conferences as to the orthodoxy of Winfrid, his morals, and the purity of his motives, on 15 May, 719, he gave him full authority to preach the Gospel to the heathens in Germany to the right of the Rhine, ordering him at the same time to adhere to the Roman practice in the administration of the Sacrament of Baptism, and to consult with the Holy See in case of difficulties.
Having received instructions to make to make his first journey through the country, only a tour of inspection, he travelled through Bavaria and found the Church flourishing, with a number of churches and monasteries. In Alamannia, which he crossed on his way to Thuringia, he found similar conditions. Thuringia was considered by Rome as Christian, and the mission of Winfrid was supposed to be that of an authorized reformer. He found the country, however, in a bad condition, St. Kilian had laboured with energy, but without success. Duke Gotzbert and some years later his son, Hethan II, both converts of St. Kilian had been murdered, perhaps on account of their injudicious zeal in trying to spread Christianity. Great numbers of their rebellious subjects had lapsed into heathenism, or a mixture of Christianity and idolatry. Winfrid tried to enkindle a missionary spirit in the priests and to make the people live up to the pure precepts of the Christian religion. Though he converted some of the heathens, he did not meet with the success which he had anticipated. On his way to the court of Charles Martel, possibly to interest that prince in the matter, he received news of the death of the Frisian King Radbod, and went to Friesland. Here he spent three years under the aged St. Willibrord, travelling about with tireless energy and preaching fearlessly as he went. Multitudes of Christians who had fallen away during the persecution of Radbod were brought to repentance and thousands of pagans accepted the Faith. Many of the converts were brought together to lead a religious life under the Rule of St. Benedict. St. Willibrord, feeling the weight of his years, wished to make Winfrid his assistant and successor in the See of Utrecht. Winfrid refused, giving as his main reason that the pope had sent him for missionary work. He therefore left and followed in the wake of the army of Charles Martel as far as Trier. Near this city was the Abbey of Pfalzel (Palatiolum). From there he took with him as a disciple and companion Gregory, a boy of about fourteen or fifteen, afterwards abbot in Utrecht, and continued his journey to Thuringia, where he converted many. He then went into Hessia, where many more were brought into the fold of Christ. With the assistance of two chiefs whom he had converted he established a monastic cell at Amöneburg at the River Ohm (then called Amana) in Upper Hessia, as a kind of missionary centre in which native clergy were to be educated.
While Winfrid was under the jurisdiction of St. Willibrord he had no special reason for reporting to the Holy See, but, now working independently, he considered it his duty to do so. He therefore sent Bynnan, one of his disciples, with a letter to Gregory recounting his labours of the past years and asking for further directions. Bynnan promptly executed his commission and soon returned with the pope's answer, expressing satisfaction with what had been done and a desire to confer with Winfrid personally. Winfrid accordingly set out for Rome, taking his course through France and Burgundy. He was warmly welcomed by the pope, who questioned him carefully, made him take the usual oath of allegiance, received from him a profession of faith, and on 30 November, 722 (723), consecrated him a regional bishop, with the name Boniface. Some say that Winfrid had taken this name at the time of his religious profession; others, that he received it on his first visit to Rome. The same discrepancy of opinion exists in derivation from bonum facere or bonum fatum; perhaps it is only an approximate Latinization of Wyn-frith. Pope Gregory then sent Boniface back with letters to his diocesans in Thuringia and Hessia demanding obedience for their new bishop. A letter was also addressed to Charles Martel asking his protection. Boniface himself had received a set of ecclesiastical canons for his guidance.
Boniface returned to Upper Hessia and repaired the losses which occurred during his absence, many having drifted back into paganism; he also administered everywhere the Sacrament of Confirmation. He continued his work in Lower Hessia. To show the heathens how utterly powerless were the gods in whom they placed their confidence, Boniface felled the oak sacred to the thunder-god Thor, at Geismar, near Fritzlar. He had a chapel built out of the wood and dedicated it to the prince of the Apostles. The heathens were astonished that no thunderbolt from the hand of Thor destroyed the offender, and many were converted. The fall of this oak marked the fall of heathenism. Tradition tells us that Boniface now passed on to the River Werra and there erected a Church of St. Vitus, around which sprang up a town which to the present day bears the name of Wannfried. At Eschwege he is said to have destroyed the statue of the idol Stuffo. Thence he went into Thuringia.
The difficulties that confronted him here were very great Christianity had indeed made great progress, but it had become mixed up with heretical tenets and pagan customs. This was due to a great extent to some Celtic missionaries, several of whom had never been ordained, while others had been raised to the priesthood by non-Catholic bishops, though all performed priestly functions. These taught doctrines and made use of ceremonies at variance with the teaching and use of the Roman Church, especially in regard to the celebration of Easter, the conferring of baptism, celibacy, the papal and episcopal authority. Besides, many were wanting in education, some scarcely able to read or write, and equally ready to hold services for the Christians and to offer sacrifices to the idols for the heathens. A neighbouring bishop (probably of Cologne) also gave trouble, by laying claim to a part of the district under Boniface's jurisdiction and treating his authority as an intrusion, thereby indirectly strengthening the party of the heretics. All this caused him great anxiety and suffering as may be seen from his letters to England. He overcame all, thanks to his episcopal dignity and to his own personality, full of courage and zeal in the cause which he defended, and supported by the authority of the pope and of Charles Martel. His friends helped him not only by their prayers, but also by material aid. Many valuable books, ecclesiastical articles and the like were sent to him with words of encouragement. Numbers of men and women went to Germany at different times to be his helpers. Among them were Lullus, Denehard, Burchard, Wigbert, Sola, Witta (called also Wizo and Albinus), Wunibald, Willibald and the pious women Lioba, Chunihild, Chunitrude, Berthgit, Walburga, and Thecla. With these, and others recruited in Thuringia and elsewhere in Germany, he continued his labours. The number of the faithful increased wonderfully, including many of the nobility and the educated of the country. These assisted him in the building of churches and chapels. Boniface took care to have institutions in which religious life would be fostered. In Thuringia he built the first monastery Ohrdruf on the River Ohrn near Altenberga. He appointed Thecla Abbess of Kitzingen, Lioba of Bischofsheim, and Walburga of Heidenheim.
Pope Gregory II died 11 February, 731, and was succeeded on 18 March by Gregory III. Boniface hastened to send a delegation to the new pontiff, to pay his respects and to assure him of his fidelity. The answer to this seems to be lost. In 732 Boniface wrote again and stated among other things that the work was becoming too much for one man. Gregory III congratulated him on his success and praised his zeal, in recognition sending him the pallium, and making him an archbishop, but still without a fixed see. He gave him instructions to appoint bishops wherever he thought it necessary. Boniface now enlarged the monastery of Amöneburg and built a church, dedicating it to St. Michael. Another monastery he founded at Fritzlar near the River Eder, which was completed in 734. The church, a more magnificent structure, was not finished before 740. In 738 Boniface made his third journey to Rome, intending to resign his office and devote himself exclusively to the mission among the Saxons. He was accompanied by a number of his disciples, who were to see true Christian life in the centre of Christianity. Gregory III received him graciously and was rejoiced at the result of Boniface's labour, but would not allow him to resign. Boniface remained in Rome for about a year and then returned to his mission invested with the authority of a legate of the Holy See. His first care on his return was the Church in Bavaria.
In 715 (716) Duke Theodo had come to Rome out of devotion, but probably also to secure ecclesiastical order in his provinces. Gregory II sent three ecclesiastics with instructions to do away with abuses. Their work, however, was rendered futile by the death of Theodo in 717 and the subsequent political quarrels. Boniface had twice passed through the country. Now with the help of Duke Odilo and of the nobles he began the work of reorganization acting entirely according to the instructions of Gregory II. He examined the orders of the clergy, deposed the obstinate, reordained those whose ordination he found invalid, provided they had erred through ignorance and were willing to submit to authority. He made a new circumscription of the dioceses and appointed bishops for the vacant sees, viz., the Abbot John to the See of Salzburg, vacant since the death of St. Rupert in 718; Erembert to Freising, vacant since the death of his brother, St. Corbinian, in 730; Gaubald for Ratisbon. Passau had been established and provided for by the pope himself through the nomination of Vivilo. About this time Boniface founded the new Diocese of Buraburg, and named Witta as its bishop. This diocese existed for only a short time, during the administration of two bishops, and was then joined to Augsburg. Somewhat later the dioceses of Eichstätt and Erfurt (Erphesfurt) were formed, and Willibald was consecrated bishop for the former about October, 741; for the latter Boniface appointed as first (and last) bishop Adalar, who, it seems, never received episcopal consecration, as he is continually spoken of as a priest. Burchard was chosen for Würzburg.
Charles Martel had died 22 October, 741, at Quiercy on the Oise and was succeeded by his sons Carloman and Pepin. In Rome Pope Gregory III died 28 November, 741, and was followed by Zachary. Carloman asked Boniface, his former preceptor, to a consultation. The result of this was a letter to the pope in which Boniface reported his actions in Bavaria and asked advice in various matters. He also stated the wish of Carloman that a synod be held. In answer Pope Zachary, 1 April, 742, confirmed the erection of the dioceses, sanctioned the holding of the synod, and gave the requested information. The synod, partly ecclesiastical and partly secular, was held 21 April, 742, but the place cannot be ascertained. The bishops appointed by Boniface were present and several others, but it was mainly the authority of Boniface and the power of Carloman that gave weight to the first German synod. Among its decrees the most noteworthy are those ordaining the subjection of the clergy to the bishop of the diocese and forbidding them to take any active part in wars, to carry arms, or to hunt. Very strict regulations were made against carnal sins on the part of priests and religious. The Rule of St. Benedict was made a norm for religious. Laws were also enacted concerning marriage within the forbidden degrees of kindred. A second national synod was held 1 March, 743, at Liptina in Hainault, and another at Soissons, 2 March, 744. In this synod a sentence of condemnation was passed against two heretics, Adalbert and Clement, the former a native of Gaul, the latter of Ireland. They were strain condemned in 745 and also at a synod held in Rome. Several other synods were held in Germany to strengthen faith and discipline. At the request of Carloman and Pepin the authority of Boniface over Bavaria was confirmed and extended over Gaul.
In 744 St. Willibrord, Bishop of Utrecht, died, and Boniface took the diocese under his charge, appointed an assistant or chor-episcopus. About the same time the See of Cologne became vacant through the death of Ragenfried, and it was the intention of Boniface as well as the wish of Pope Zachary to make this his archiepiscopal see, but the clergy opposed. Before the project could be carried out the Diocese of Mainz lost its bishop through the deposition of Gewilieb who led a very irregular life and had killed the slayer of his father, who was his predecessor in the episcopal office. Pope Zachary, 1 May, 748 (747), appointed Boniface Archbishop of Mainz and Primate of Germany. The new archdiocese comprised the dioceses of Tongem, Cologne, Worms, Speyer, Utrecht, and the dioceses erected by Boniface himself: Buraburg, Eichstätt, Erfurt, and Würzburg. Of Augsburg, Coire, and Constance the decree does not speak, but they are shortly afterwards mentioned as belonging to the province. After a few years Boniface was able to reconcile his enemies with the Holy See, so that the supremacy of the pope was acknowledged in Great Britain, Germany, and Gaul, as well as in Italy.
In 747 Carloman resigned his share of the government to his brother Pepin and left to spend the remainder of his days as a monk. He built a monastery in honour of St. Silvester at Soracte near Rome, and later retired to Monte Cassino. His motives for this are not known, but perhaps he was frightened at the severity of the measures he had felt himself obliged to use in order to obtain a union among the German tribes. Pepin, now the sole ruler, became the founder of the Carlovingian dynasty. That Boniface had anything to do with the dis-establishment of the old royal family and the introduction of a new one cannot be proved. He did not mingle in the politics of the country, except in this, that he did all in his power to convert the people to the true Faith, and to bring them into spiritual subjection to the Roman pontiff. It is generally stated that Boniface anointed and crowned Pepin by order of the pope, though this is denied by some.
The rest of his life Boniface spent in confirming what he had achieved in Germany. This he did by frequently holding synods and by enforcing the sacred canons. He did much for true religious life in the monasteries, especially at Fulda, which had been established under his supervision by St. Sturm, and into which Boniface returned yearly to train the monks and to spend some days in prayer and meditation. At his request Pope Zachary exempted the abbey from all episcopal jurisdiction and placed it under the immediate care of the Holy See. This was something new for Germany, though already known and practised in Italy and England. It seems that Boniface's last act as Archbishop of Mainz was the repudiation of the claim of the Archbishop of Cologne to the diocese of Utrecht. The matter was laid before Pepin, who decided against Cologne. The same decision must have been given by Pope Stephen II (III) who had become the successor of Zachary, 26 March, 752, for after that time no further claim was made by Cologne. No change was made until the ninth century, when Cologne was made an archdiocese and Utrecht one of its suffragan sees. Boniface appointed Abbot Gregory as administrator of Utrecht, and Eoban, who had been assistant, he took as his companion.
When Boniface saw that all things had been properly taken care of, he took up the work he had dreamed of in early manhood, the conversion of the Frisians. With royal consent, and with that of the pope previously given, he in 754 resigned the Archdiocese of Mainz to his disciple Lullus, whom in 752 he had consecrated bishop, again commenced a missionary tour, and laboured with success to the East of the Zuider Zee. Returning in the following year, he ordered the new converts to assemble for confirmation at Dorkum on the River Borne. The heathens fell upon them and murdered Boniface and fifty-two companions (according to some, thirty-seven). Soon afterwards, the Christians, who had scattered at the approach of the heathens, returned and found the body of the martyr and beside him the bloodstained copy of St. Ambrose on the "Advantage of Death". The body was taken to Utrecht, afterwards through the influence of Lullus removed to Mainz, and later, according to a wish expressed by the saint himself during his lifetime, to the Abbey of Fulda. Portions of his relics are at Louvain, Mechlin, Prague, Bruges, and Erfurt. A considerable portion of an arm is at Eichfeld. His grave soon became a sanctuary, to which the faithful came in crowds especially on his feast and during the Octave. England is supposed to have been the first place where his martyrdom was celebrated on a fixed day. Other countries followed. On 11 June, 1874, Pope Pius IX extended the celebration to the entire world. Brewers, tailors, and file-cutters have chosen St. Boniface as their patron, also various cities in Germany. The writings of St. Boniface which have been preserved are: "Collection of Letters"; "Poems and Riddles"; "Poenitentiale"; "Compendium of the Latin Language"; "Compendium of Latin Prosody"; "Sermons" (doubtful).
FRANCIS MERSHMAN 
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St. Botulph[[@Headword:St. Botulph]]

St. Botulph
(Or BOTOLPH.)
Abbot, date of birth unknown; died c. 680. St. Botulph, the saint whose name is perpetuated in that of the American city of Boston, Massachusetts, was certainly an historical personage, though the story of his life is very confused and unsatisfactory. What information we possess about him is mainly derived from a short biography by Folcard, monk of St. Bertin and Abbot of Thorney, who wrote in the eleventh century (Hardy, Catalogue of Brit. Hist., I, 373). According to him Botulph was born of noble Saxon parents who were Christians, and was sent with his brother Adulph to the Continent for the purpose of study. Adulph remained aborad, where he is stated to have become Bishop of Utrecht, though his name does not occur in any of the ancient lists. Botulph, returning to England, found favour with a certain Ethelmund, "King of the southern Angles", whose sisters he had known in Germany, and was by him permitted to choose a tract of desolate land upon which to build a monastery. This place, surrounded by water and called Icanhoe (Ox-island), is commonly identified with the town of Boston in Lincolnshire, mainly on account of its name (Boston=Botulph's town). There is, however, something to suggest that the true spot may be the village of Iken in Suffolk which of old was almost encircled by the little river Alde, and in which the church is also dedicated to St. Botulph. In favour of Lincolnshire must be reckoned the fact that St. Botulph was much honoured in the North and in Scotland. Thus his feast was entered in the York calendar but not in that of Sarum. Moreover, even Folcard speaks of the Scots as Botulph's neighbours (vicini). In favour of Suffolk, on the other hand, may be quoted the tradition that St. Botulph, who is also called "bishop", was first buried at Grundisburgh, a village near Woodbridge, and afterwards translated to Bury St. Edmunds. This, however, may be another person, since he is always closely associated with a certain St. Jurmin (Arnold, Memorials of Bury, I, 352). That Botulph really did build a monastery at Icanhoe is attested by an entry in the Anglo-Saxon Chronicle under the year 654: Botulf ongan thoet mynster timbrian oet Yceanho, i.e. Botulph began to build the minster at Icanhoe. That the saint must have lived somewhere in the Eastern counties is proved by the indisputable evidence of the "Historia Abbatum" (Plummer's Bede, I, 389), where we learn that Ceolfrid, Bede's beloved master at Wearmouth, "journied to the East Angles in order that he might see the foundation of Abbot Botulphus, whom fame had proclaimed far and wide to be a man of remarkable life and learning, full of the grace of the Holy Spirit", and the account goes on to say that Ceolfrid "having been abundantly instructed, so far as was possible in a short time, returned home so well equipped that no one could be found more learned than he either in ecclesiastical or monastic traditions". Folcard represents St. Botulph as living and dying at Icanhoe in spite of the molestations of the evil spirits to which he was exposed at his first coming. Later accounts, e.g. the lessons of the Schleswig Breviary, suppose him to have changed his habitation more than once and to have built at one time a monastery upon the bank of the Thames in honour of St. Martin. His relics are said after the incursions of the Danes to have been recovered and divided by St. Aethelwold between Ely, Thorney Abbey, and King Edgar's private chapel. What is more certain is that St. Botulph was honoured by many dedications of churches, over fifty in all, especially in East Anglia and in the North. His name is perpetuated not only by the little town of Boston in Lincolnshire with its American homonym, but also by Bossal in Yorkshire, Botesdale in Suffolk, Botolph Bridge in Huntingdonshire, and Botolph in Sussex. In England his feast was kept on 17 June, in Scotland on 25 June.
STANTON, Menology, 271; Acta SS., June, III, 402; MABILLON, Acta SS. Benedict., III, 1; STUBBS in Dict. Christ. Biog.; GRANT, in Dict. Nat. Biog.; FORBES, Calendars of Scottish Saints (Edinburgh, 1872), 283; and especially ARNOLD-FORSTER, Church Dedications (London, 1899), II, 52-56.
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St. Braulio
Bishop of Saragossa, date of birth unknown, d. at Saragossa c. 651. In 631 he succeeded his brother John, whose archdeacon he had been, in the episcopal See of Saragossa. His influence extended not only to the bishops, but also to the Kings of Spain. In one of his letters (no. xxxvii) he urged King Chindaswinth to appoint a co-regent in the person of his son Receswinth. To his insistence with his friend Isidore of Seville, is due the inception and completion of the latter's "Libri Etymologiarum". Braulio was present at the synods held in Toledo in 633, 636, and 638. The members of the last-mentioned council selected him to write an answer to Pope Honorius I, who had reproached the Spanish bishops with negligence in the performance of their pastoral duties. Braulio in his letter (no. xxi) cleverly and fearlessly defended the conduct of the Spanish episcopate. Towards the end of his life, he complained bitterly of the loss of his eyesight. He was buried in the church of Nuestra Senora Merced del Pilar, where his tomb was discovered in 1290. His feast is celebrated in Spain on 18 March, while the Roman Martyrology has it on the 26th.
Braulio is the author (1) of a life of St. Emilian (Æmilianus Cucullatus, or San Millan de la Cogolla), a priest of the Diocese of Turiasso, now Tarazona, and the writer of a hymn in honour of the same saint. (2) A collection of forty-four letters, of which there is no mention in antiquity, was discovered in the eighteenth century in the Spanish city of Leon. They form a valuable addition to our knowledge of the history of Spain under the Visigoths and were first published in the "Espana Sagrada" of Florez (XXX, 1775). (3) The division and titles of the "Etymologiarum Libri 20" of St. Isidore and a eulogistic notice of the latter's life, together with an enumeration of his writings, are also Braulio's work. This notice and catalogue he added to the "De Viris Illustribus" of Isidore. It is found printed in Migne, P.L. (LXXXI, 15-17). (4) Braulio's authorship of the "Acts of the Martyrs of Saragossa" is usually admitted. He may also have written the "Passio S. Leocadiae". His works are accessible in P.L., LXXX, 639-720.
GAMS, Kirchengesch. von Span (Ratisbon, 1862-79), I, 320-329, 344; II, ii, 145-149, 224-227; VENABLES in Dict. Christ. Biog., s. v.; CHEVALIER, Rep. bio-bib. (Paris, 1905), I, 692; Anal. Boll. (1905), XXIV, 153.
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St. Brenach
An Irish missionary in Wales, a contemporary of St. Patrick, and among the earliest of the Irish saints who laboured among the Celts of that country. About the year 418 he travelled to Rome and Brittany, and thence to Milford Haven. He erected various oratories near the rivers Cleddau, Gwain, and Caman, and at the foot of Carn Engyli, or "Mountain of the Angels", which was his most famous foundation. Among his converts was Brecan (an Irish chief), the ruler of South Wales, about the year 425, and this Brecan is reckoned by the "Triads" as a saint, who founded numerous churches in Brecknockshire, Carmarthenshire, Pembrokeshire, Denbighshire, and Angelesey. From the Welsh "Lives" we learn that St. Brenach died 7 April, on which day his feast is celebrated. His church, overhanging the Severn, is a lasting memorial of the Irish pilgrim who was the instrument under God for the conversion of a great part of Wales.
REES, Lives of the Cambro-British Saints (Llandovery, 1853); Id., Essay on the Welsh Saints (1836); WILLIAMS, Ecclesiastical Antiquities of the Cymry; Id., The Welsh Triads; MORAN, Irish Saints in Great Britain (1903), new edition; FENTON, Pembrokeshire; Acta SS., I, April; Martyrologium Anglicanum; O'HANLON, Lives of the Irish Saints, IV, 7 April.
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St. Brendan
St. Brendan of Ardfert and Clonfert, known also as Brendan the Voyager, was born in Ciarraighe Luachra, near the present city of Tralee, County Kerry, Ireland, in 484; he died at Enachduin, now Annaghdown, in 577. He was baptized at Tubrid, near Ardfert, by Bishop Erc. For five years he was educated under St. Ita, "the Brigid of Munster", and he completed his studies under St. Erc, who ordained him priest in 512. Between the years 512 and 530 St. Brendan built monastic cells at Ardfert, and at Shanakeel or Baalynevinoorach, at the foot of Brandon Hill. It was from here that he set out on his famous voyage for the Land of Delight. The old Irish Calendars assigned a special feast for the "Egressio familiae S. Brendani", on 22 March; and St Aengus the Culdee, in his Litany, at the close of the eighth century, invokes "the sixty who accompanied St. Brendan in his quest of the Land of Promise". Naturally, the story of the seven years' voyage was carried about, and, soon, crowds of pilgrims and students flocked to Ardfert. Thus, in a few years, many religious houses were formed at Gallerus, Kilmalchedor, Brandon Hill, and the Blasquet Islands, in order to meet the wants of those who came for spiritual guidance to St. Brendan.
Having established the See of Ardfert, St. Brendan proceeded to Thomond, and founded a monastery at Inis-da-druim (now Coney Island, County Clare), in the present parish of Killadysert, about the year 550. He then journeyed to Wales, and thence to Iona, and left traces of his apostolic zeal at Kilbrandon (near Oban) and Kilbrennan Sound. After a three years' mission in Britain he returned to Ireland, and did much good work in various parts of Leinster, especially at Dysart (Co. Kilkenny), Killiney (Tubberboe), and Brandon Hill. He founded the Sees of Ardfert, and of Annaghdown, and established churches at Inchiquin, County Galway, and at Inishglora, County Mayo. His most celebrated foundation was Clonfert, in 557, over which he appointed St. Moinenn as Prior and Head Master. St. Brendan was interred in Clonfert, and his feast is kept on 16 May.
Voyage of St. Brendan
St. Brendan belongs to that glorious period in the history of Ireland when the island in the first glow of its conversion to Christianity sent forth its earliest messengers of the Faith to the continent and to the regions of the sea. It is, therefore, perhaps possible that the legends, current in the ninth and committed to writing in the eleventh century, have for foundation an actual sea-voyage the destination of which cannot however be determined. These adventures were called the "Navigatio Brendani", the Voyage or Wandering of St. Brendan, but there is no historical proof of this journey. Brendan is said to have sailed in search of a fabled Paradise with a company of monks, the number of which is variously stated as from 18 to 150. After a long voyage of seven years they reached the "Terra Repromissionis", or Paradise, a most beautiful land with luxuriant vegetation. The narrative offers a wide range for the interpretation of the geographical position of this land and with it of the scene of the legend of St. Brendan. On the Catalonian chart (1375) it is placed not very far west of the southern part of Ireland. On other charts, however, it is identified with the "Fortunate Isles" of the ancients and is placed towards the south. Thus it is put among the Canary Islands on the Herford chart of the world (beginning of the fourteenth century); it is substituted for the island of Madeira on the chart of the Pizzigani (1367), on the Weimar chart (1424), and on the chart of Beccario (1435). As the increase in knowledge of this region proved the former belief to be false the island was pushed further out into the ocean. It is found 60 degrees west of the first meridian and very near the equator on Martin Behaim's globe. The inhabitants of Ferro, Gomera, Madeira, and the Azores positively declared to Columbus that they had often seen the island and continued to make the assertion up to a far later period. At the end of the sixteenth century the failure to find the island led the cartographers Apianus and Ortelius to place it once more in the ocean west of Ireland; finally, in the early part of the nineteenth century belief in the existence of the island was completely abandoned. But soon a new theory arose, maintained by thos scholars who claim for the Irish the glory of discovering America, namely, MacCarthy, Rafn, Beamish, O'Hanlon, Beauvois, Gafarel, etc. They rest this claim on the account of the Northmen who found a region south of Vinland and the Chesapeake Bay called "Hvitramamaland" (Land of the White Men) or "Irland ed mikla" (Greater Ireland), and on the tradition of the Shawano (Shawnee) Indians that in earlier times Florida was inhabited by a white tribe which had iron implements. In regard to Brendan himself the point is made that he could only have gained a knowledge of foreign animals and plants, such as are described in the legend, by visiting the western continent. On the other hand, doubt was very early expressed as to the value of the narrative for the history of discovery. Honorius of Augsburg declared that the island had vanished; Vincent of Beauvais denied the authenticity of the entire pilgrimage, and the Bolandists do not recognize it. Among the geographers, Alexander von Humboldt, Peschel, Ruge, and Kretschmer, place the story among geographical legends, which are of interest for the history of civilization but which can lay no claim to serious consideration from the point of view of geography. The oldest account of the legend is in Latin, "Navigatio Sancti Brendani", and belongs to the tenth or eleventh century; the first French translation dates from 1125; since the thirteenth century the legend has appeared in the literatures of the Netherlands, Germany, and England. A list of the numerous manuscripts is given by Hardy, "Descriptive Catalogue of Materials Relating to the History of Great Britain and Ireland" (London, 1862), I, 159 sqq. Editions have been issued by : Jubinal, "La Legende latine de S. Brandaines avec une traduction inedite en prose et en poésie romanes" (Paris, 1836); Wright, "St. Brandan, a Medieval Legend of the Sea, in English Verse, and Prose" (London, 1844); C. Schroder, "Sanct Brandan, ein latinischer und drei deutsche Texte" (Erlangen, 1871); Brill, "Van Sinte Brandane" (Gronningen, 1871); Francisque Michel, "Les Voyages merveilleux de Saint Brandan a la recherche du paradis terrestre" (Paris, 1878); Fr. Novati, "La Navigatio Sancti Brandani in antico Veneziano" (Bergamo, 1892); E. Bonebakker, "Van Sente Brandane" (Amsterdam, 1894); Carl Wahland gives a list of the rich literature on the subject and the old French prose translation of Brendan's voyage (Upsala, 1900), XXXVI-XC.
Beamish, The Discovery of America (1881), 210-211; O'Hanlon, Lives of the Irish Saints (Dublin, 1875), V, 389; Peschel, Abhandlungen zur Erd- und Volkerkunde (Leipzig, 1877), I, 20-28; Gaffarel, Les Votages de Saint Brandan et des Papœ dans l'Atlantique au moyen age in Bulletin de la Societé de Géographie de Rochefort (1880-1881), II, 5; Ruge, Geschichte des Zeitalters der Entdeckungen (Leipzig, 1881); Schirmer, Zur Brendanus Legende (Leipzig, 1888); Zimmer, Keltische Beiträge in Zeitschrift für deutsches Altertum und deutsche Litteratur (1888-89), 33; Idem, Die frühesten Berührungen der Iren mit den Nordgermanen in Berichte der Akademie der Wissenschaft (Berlin, 1891); Kretschmer, Die Entdeckung Amerikas (Berlin, 1892, Calmund, 1902), 186-195; Brittain, The History of North America (Philadelphia, 1907), I, 10; Rafn, Ant. Amer., XXXVII, and 447-450; Avezac, Les Iles fantastiques de l'océan occidental in Nouv. An. des voyages et de science geogr., (1845), I, 293; MacCarthy, The voyage of St. Brendan, in Dublin University Magazine (Jan. 1848), 89 sqq.
W.H. GRATTAN FLOOD
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St. Bridget of Sweden
(Also Birgitta).
The most celebrated saint of the Northern kingdoms, born about 1303; died 23 July, 1373.
Early Life
She was the daughter of Birger Persson, governor and provincial judge (Lagman) of Uppland, and of Ingeborg Bengtsdotter. Her father was one of the wealthiest landholders of the country, and, like her mother, distinguished by deep piety. St. Ingrid, whose death had occurred about twenty years before Bridget's birth, was a near relative of the family. Birger's daughter received a careful religious training, and from her seventh year showed signs of extraordinary religious impressions and illuminations. To her education, and particularly to the influence of an aunt who took the place of Bridget's mother after the latter's death (c. 1315), she owed that unswerving strength of will which later distinguished her.
Marriage
In 1316, at the age of thirteen, she was united in marriage to Ulf Gudmarsson, who was then eighteen. She acquired great influence over her noble and pious husband, and the happy marriage was blessed with eight children, among them St. Catherine of Sweden.The saintly life and the great charity of Bridget soon made her name known far and wide. She was acquainted with several learned and pious theologians, among them Nicolaus Hermanni, later Bishop of Linköping, Matthias, canon of Linköping, her confessor, Peter, Prior of Alvastrâ, and Peter Magister, her confessor after Matthias. She was later at the court of King Magnus Eriksson, over whom she gradually acquired great influence. Early in the forties (1341-43) in company with her husband she made a pilgrimage to Santiago de Compostella. On the return journey her husband was stricken with an attack of illness, but recovered sufficiently to finish the journey. Shortly afterwards, however, he died (1344) in the Cistercian monastery of Alvastrâ in East Gothland.
Widowhood
Bridget now devoted herself entirely to practices of religion and asceticism, and to religious undertakings. The visions which she believed herself to have had from her early childhood now became more frequent and definite. She believed that Christ Himself appeared to her, and she wrote down the revelations she then received, which were in great repute during the Middle Ages. They were translated into Latin by Matthias Magister and Prior Peter.
St. Bridget now founded a new religious congregation, the Brigittines, or Order of St. Saviour, whose chief monastery, at Vadstena, was richly endowed by King Magnus and his queen (1346). To obtain confirmation for her institute, and at the same time to seek a larger sphere of activity for her mission, which was the moral uplifting of the period, she journeyed to Rome in 1349, and remained there until her death, except while absent on pilgrimages, among them one to the Holy Land in 1373. In August, 1370, Pope Urban V confirmed the Rule of her congregation. Bridget made earnest representations to Pope Urban, urging the removal of the Holy See from Avignon back to Rome. She accomplished the greatest good in Rome, however, by her pious and charitable life, and her earnest admonitions to others to adopt a better life, following out the excellent precedents she had set in her native land. The year following her death her remains were conveyed to the monastery at Vadstena. She was canonized, 7 October, 1391, byBoniface IX.
J.P. HIRSCH 
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St. Brieuc
(Briocus, Brioc, or Bru).
A Celtic saint of Brittany who received his education in Ireland and then studied under St. Germanus said to be the famous St. Germanus of Auxerre. Much of what we read concerning his early years must be received with caution; indeed, Ussher asserts that he was of Irish birth, but it is tolerably certain that he returned to France early in 431, bringing with him St Iltud. Even before his ordination to the priesthood, St. Brieuc worked several miracles duly chronicled in his "Acts" (edited by F. Godefrid Herschenn), and after a short period spent with his parents, he entered on his missionary career. In 480, he settled in Armorica, and founded a monastery at Landebaeron. Thence he proceeded to Upper Brittany where he established an oratory at a place ever since known as St. Brieuc-des-Vaux, between St. Malo and Land Triguier, of which he was named first bishop. Numerous miracles are cited in the "Acts", especially his cure of Count Riguel, who gave the saint his own Palace of Champ-du-Rouvre as also the whole manorial estates. Authorities differ as to date of St. Brieuc's death, but it was probably in 502, or in the early years of the sixth century. He died in his own monastery at St. Brieuc-des-Vaux and was interred in his cathedral church, dedicated to St. Stephen. Baring-Gould says that St. Brieuc is represented as "treading on a dragon", or else "with a column of fire" as seen at his ordination. His relics were translated to the Church of SS. Sergius and Bacchus of Angers in 865, and again, in a more solemn manner, on 31 July, 1166. However, in 1210, a portion of the relics was restored to St. Brieuc Cathedral, where the saint's ring is also preserved. The festival of St. Brieuc is celebrated on 1st May, but, since 1804, the feast is transferred to the second Sunday after Easter. Churches in England, Ireland, and Scotland are dedicated to this early Celtic saint.
W.H. GRATTAN FLOOD 
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St. Brigid of Ireland
(Incorrectly known as BRIDGET).
Born in 451 or 452 of princely ancestors at Faughart, near Dundalk, County Louth; d. 1 February, 525, at Kildare. Refusing many good offers of marriage, she became a nun and received the veil from St. Macaille. With seven other virgins she settled for a time at the foot of Croghan Hill, but removed thence to Druin Criadh, in the plains of Magh Life, where under a large oak tree she erected her subsequently famous Convent of Cill-Dara, that is, "the church of the oak" (now Kildare), in the present county of that name. It is exceedingly difficult to reconcile the statements of St. Brigid's biographers, but the Third, Fourth, and Fifth Lives of the saint are at one in assigning her a slave mother in the court of her father Dubhthach, and Irish chieftain of Leinster. Probably the most ancient life of St. Brigid is that by St. Broccan Cloen, who is said to have died 17 September, 650. It is metrical, as may be seen from the following specimen:
Ni bu Sanct Brigid suanach 
Ni bu huarach im sheire Dé, 
Sech ni chiuir ni cossens 
Ind nóeb dibad bethath che.
(Saint Brigid was not given to sleep, 
Nor was she intermittent about God's love; 
Not merely that she did not buy, she did not seek for 
The wealth of this world below, the holy one.)
Cogitosus, a monk of Kildare in the eighth century, expounded the metrical life of St. Brigid, and versified it in good Latin. This is what is known as the "Second Life", and is an excellent example of Irish scholarship in the mid-eighth century. Perhaps the most interesting feature of Cogitosus's work is the description of the Cathedral of Kildare in his day: "Solo spatioso et in altum minaci proceritate porruta ac decorata pictis tabulis, tria intrinsecus habens oratoria ampla, et divisa parietibus tabulatis". The rood-screen was formed of wooden boards, lavishly decorated, and with beautifully decorated curtains. Probably the famous Round Tower of Kildare dates from the sixth century. Although St. Brigid was "veiled" or received by St. Macaille, at Croghan, yet, it is tolerably certain that she was professed by St. Mel of Ardagh, who also conferred on her abbatial powers. From Ardagh St. Macaille and St. Brigid followed St. Mel into the country of Teffia in Meath, including portions of Westmeath and Longford. This occurred about the year 468. St. Brigid's small oratory at Cill- Dara became the centre of religion and learning, and developed into a cathedral city. She founded two monastic institutions, one for men, and the other for women, and appointed St. Conleth as spiritual pastor of them. It has been frequently stated that she gave canonical jurisdiction to St. Conleth, Bishop of Kildare, but, as Archbishop Healy points out, she simply "selected the person to whom the Church gave this jurisdiction", and her biographer tells us distinctly that she chose St. Conleth "to govern the church along with herself". Thus, for centuries, Kildare was ruled by a double line of abbot-bishops and of abbesses, the Abbess of Kildare being regarded as superioress general of the convents in Ireland.
Not alone was St. Bridget a patroness of students, but she also founded a school of art, including metal work and illumination, over which St. Conleth presided. From the Kildare scriptorium came the wondrous book of the Gospels, which elicited unbounded praise from Giraldus Cambrensis, but which has disappeared since the Reformation. According to this twelfth- century ecclesiastic, nothing that he had ever seen was at all comparable to the "Book of Kildare", every page of which was gorgeously illuminated, and he concludes a most laudatory notice by saying that the interlaced work and the harmony of the colours left the impression that "all this is the work of angelic, and not human skill". Small wonder that Gerald Barry assumed the book to have been written night after night as St. Bridget prayed, "an angel furnishing the designs, the scribe copying". Even allowing for the exaggerated stories told of St. Brigid by her numerous biographers, it is certain that she ranks as one of the most remarkable Irishwomen of the fifth century and as the Patroness of Ireland. She is lovingly called the "Queen of the South: the Mary of the Gael" by a writer in the "Leabhar Breac". St. Brigid died leaving a cathedral city and school that became famous all over Europe. In her honour St. Ultan wrote a hymn commencing:
Christus in nostra insula 
Que vocatur Hivernia 
Ostensus est hominibus 
Maximis mirabilibus 
Que perfecit per felicem 
Celestis vite virginem 
Precellentem pro merito 
Magno in numdi circulo.
(In our island of Hibernia Christ was made known to man by the very great miracles which he performed through the happy virgin of celestial life, famous for her merits through the whole world.)
The sixth Life of the saint printed by Colgan is attributed to Coelan, an Irish monk of the eighth century, and it derives a peculiar importance from the fact that it is prefaced by a foreword from the pen of St. Donatus, also an Irish monk, who became Bishop of Fiesole in 824. St. Donatus refers to previous lives by St. Ultan and St. Aileran. When dying, St. Brigid was attended by St. Ninnidh, who was ever afterwards known as "Ninnidh of the Clean Hand" because he had his right hand encased with a metal covering to prevent its ever being defiled, after being he medium of administering the viaticum to Ireland's Patroness. She was interred at the right of the high altar of Kildare Cathedral, and a costly tomb was erected over her. In after years her shrine was an object of veneration for pilgrims, especially on her feast day, 1 February, as Cogitosus related. About the year 878, owing to the Scandinavian raids, the relics of St. Brigid were taken to Downpatrick, where they were interred in the tomb of St. Patrick and St. Columba. The relics of the three saints were discovered in 1185, and on 9 June of the following year were solemnly translated to a suitable resting place in Downpatrick Cathedral, in presence of Cardinal Vivian, fifteen bishops, and numerous abbots and ecclesiastics. Various Continental breviaries of the pre- Reformation period commemorate St. Brigid, and her name is included in a litany in the Stowe Missal. In Ireland to-day, after 1500 years, the memory of "the Mary of the Gael" is as dear as ever to the Irish heart, and, as is well known, Brigid preponderates as a female Christian name. Moreover, hundreds of place-names in her honour are to be found all over the country, e.g. Kilbride, Brideswell, Tubberbride, Templebride, etc. The hand of St. Brigid is preserved at Lumiar near Lisbon, Portugal, since 1587, and another relic is at St. Martin's Cologne.
Viewing the biography of St. Brigid from a critical standpoint we must allow a large margin for the vivid Celtic imagination and the glosses of medieval writers, but still the personality of the founder of Kildare stands out clearly, and we can with tolerable accuracy trace the leading events in her life, by a careful study of the old "Lives" as found in Colgan. It seems certain that Faughart, associated with memories of Queen Meave (Medhbh), was the scene of her birth; and Faughart Church was founded by St. Morienna in honour of St. Brigid. The old well of St. Brigid's adjoining the ruined church is of the most venerable antiquity, and still attracts pilgrims; in the immediate vicinity is the ancient mote of Faughart. As to St. Brigid's stay in Connacht, especially in the County Roscommon, there is ample evidence in the "Trias Thaumaturga", as also in the many churches founded by her in the Diocese of Elphim. Her friendship with St. Patrick is attested by the following paragraph from the "Book of Armagh", a precious manuscript of the eighth century, the authenticity of which is beyond question: "inter sanctum Patricium Brigitanque Hibernesium columpnas amicitia caritatis inerat tanta, ut unum cor consiliumque haberent unum. Christus per illum illamque virtutes multas peregit". (Between St. Patrick and St. Brigid, the columns of the Irish, there was so great a friendship of charity that they had but one heart and one mind. Through him and through her Christ performed many miracles.) At Armagh there was a "Templum Brigidis"; namely the little abbey church known as "Regles Brigid", which contained some relics of the saint, destroyed in 1179, by William Fitz Aldelm. It may be added that the original manuscript of Cogitosus's "Life of Brigid", or the "Second Life", dating from the closing years of the eighth century, is now in the Dominican friary at Eichstatt in Bavaria.
Acta SS.; Acta Sanct. Hib. ex Cod. Salmant.; COGLGAN, Trias Thaumaturga (Louvain, 1647); STOKER, Lives of the Saints from the Book of Lismore; ID., Three Middle Irish Homilies; O'HANLON, Lives of the Irish Saints (1 February), II; TODD, Liber Hyumnorum; Stowe Missal; Leabhar Braec; MESSINGHAM, Florilgium; ATKINSON, St. Brigid in Essays (Dublin, 1892); HEALY, Ireland's Ancient Schools and Scholars; STOKES, Early Christian Art in Ireland; HYDE, Literary History of Ireland (1900); KNOWLES, Life of St. Brigid (1907). Cf. CHEVALIER, Bio-bibliogr. (Paris, 1905, 2nd ed.), s.v.
W.H. GRATTAN-FLOOD 
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St. Brogan[[@Headword:St. Brogan]]

St. Brogan
Flourished in the sixth or seventh century. Several persons in repute for holiness seem to have borne this name, which is variously written Brogan, Broccan, Bracan, and even Bearchan and Bearchanus. Of these, two are commemorated in the Irish Martyrologium of Aengus, the early date of which (c. 800) is now generally admitted. There, under 8 July, we read: "Brocan, the scribe, gained a noble triumph without any fall"; and under 17 September: "Brocan of Ross Tuirc thou shouldst declare". Colgan (Trias Thaumat., p. 518) speaks as if he were inclined to identify both these persons with the author of an early Irish hymn upon St. Brigid. The glosses upon Aengus and the Martyrology of Gorman, while seemingly treating them as distinct, prove that the matter admits of no certainty. Some modern hagiographers incline to regard the St. Brogan of 8 July as the amanuensis and possibly the nephew of St. Patrick. They style him bishop and locate him at Maethail-Brogain, now Mothil in Waterford; but this is admittedly quite doubtful. St. Brogan of Rosstuirc, on the other hand, is identified with the author of the hymn to St. Brigid, and is believed to be the Abbot Brochanus referred to in the Life of St. Abban, preserved in the "Codex Salmanticensis". Rosstuirc is generally assigned to the Diocese of Ossory, and may be Rossmore in Queen's County.
Other Brochans are mentioned in the Martyrology of Gorman under 1 January, 9 April, 27 June, and 25 August.
O'HANLON, Lives of the Irish Saints (Dublin, 1892-1902), July Vol., 170; September Vol., 435-440; Acta SS. 17 September, Vol. V; CARRIGAN, History of the Diocese of Ossory (Dublin, 1905), II, 28 and 175; III, 334 and 441; IV, 174; ARCHDALL, Monasticon Hibernicum; FORBES in Dict. Christ. Biog., I, 339; cf. 314; DE SMEDT, Acta Sanctorum Hibern. ex Codice Salmanticensi, 505-540.
HERBERT THURSTON 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the beautiful people of Ireland

St. Bruno (1030-1101)[[@Headword:St. Bruno (1030-1101)]]

St. Bruno
Confessor, ecclesiastical writer, and founder of the Carthusian Order. He was born at Cologne about the year 1030; died 6 October, 1101. He is usually represented with a death's head in his hands, a book and a cross, or crowned with seven stars; or with a roll bearing the device O Bonitas. His feast is kept on the 6th of October. According to tradition, St. Bruno belonged to the family of Hartenfaust, or Hardebüst, one of the principal families of the city, and it is in remembrance of this origin that different members of the family of Hartenfaust have received from the Carthusians either some special prayers for the dead, as in the case of Peter Bruno Hartenfaust in 1714, and Louis Alexander Hartenfaust, Baron of Laach, in 1740; or a personal affiliation with the order, as with Louis Bruno of Hardevüst, Baron of Laach and Burgomaster of the town of Bergues-S. Winnoc, in the Diocese of Cambrai, with whom the Hardevüst family in the male line became extinct on 22 March, 1784.
We have little information about the childhood and youth of St. Bruno. Born at Cologne, he would have studied at the city college, or collegial of St. Cunibert. While still quite young (a pueris) he went to complete his education at Reims, attracted by the reputation of the episcopal school and of its director, Heriman. There he finished his classical studies and perfected himself in the sacred sciences which at that time consisted principally of the study of Holy Scriptures and of the Fathers. He became there, according to the testimony of his contemporaries, learned both in human and in Divine science. His education completed, St. Bruno returned to Cologne, where he was provided with a canonry at St. Cunibert's, and, according to the most probable opinion, was elevated to the priestly dignity. This was about the year 1055. In 1056 Bishop Gervais recalled him to Reims, to aid his former master Heriman in the direction of the school. The latter was already turning his attention towards a more perfect form of life, and when he at last left the world to enter the religious life, in 1057, St. Bruno found himself head of the episcopal school, or écolâtre, a post difficult as it was elevated, for it then included the direction of the public schools and the oversight of all the educational establishments of the diocese. For about twenty years, from 1057 to 1075, he maintained the prestige which the school of Reims has attained under its former masters, Remi of Auxerre, Hucbald of St. Amand, Gerbert, and lastly Heriman. Of the excellence of his teaching we have a proof in the funereal titles composed in his honour, which celebrate his eloquence, his poetic, philosophical, and above all his exegetical and theological, talents; and also in the merits of his pupils, amongst whom were Eudes of Châtillon, afterwards Urban II, Rangier, Cardinal and Bishop of Reggio, Robert, Bishop of Langres, and a large number of prelates and abbots.
In 1075 St. Bruno was appointed chancellor of the church of Reims, and had then to give himself especially to the administration of the diocese. Meanwhile the pious Bishop Gervais, friend of St. Bruno, had been succeeded by Manasses de Gournai, who quickly became odious for his impiety and violence. The chancellor and two other canons were commissioned to bear to the papal legate, Hugh of Die, the complaints of the indignant clergy, and at the Council of Autun, 1077, they obtained the suspension of the unworthy prelate. The latter's reply was to raze the houses of his accusers, confiscate their goods, sell their benefices, and appeal to the pope. Bruno then absented himself from Reims for a while, and went probably to Rome to defend the justice of his cause. It was only in 1080 that a definite sentence, confirmed by a rising of the people, compelled Manasses to withdraw and take refuge with the Emperor Henry IV. Free then to choose another bishop, the clergy were on the point of uniting their vote upon the chancellor. He, however, had far different designs in view. According to a tradition preserved in the Carthusian Order, Bruno was persuaded to abandon the world by the sight of a celebrated prodigy, popularized by the brush of Lesueur--the triple resurrection of the Parisian doctor, Raymond Diocres. To this tradition may be opposed the silence of contemporaries, and of the first biographers of the saint; the silence of Bruno himself in his letter to Raoul le Vert, Provost of Reims; and the impossibility of proving that he ever visited Paris. He had no need of such an extraordinary argument to cause him to leave the world. Some time before, when in conversation with two of his friends, Raoul and Fulcius, canons of Reims like himself, they had been so enkindled with the love ofGod and the desire of eternal goods that they had made a vow to abandon the world and to embrace the religious life. This vow, uttered in 1077, could not be put into execution until 1080, owing to various circumstances.
The first idea of St. Bruno on leaving Reims seems to have been to place himself and his companions under the direction of an eminent solitary, St. Robert, who had recently (1075) settled at Molesme in the Diocese of Langres, together with a band of other solitaries who were later on (1098) to form the Cistercian Order. But he soon found that this was not his vocation, and after a short sojourn at Sèche-Fontaine near Molesme, he left two of his companions, Peter and Lambert, and betook himself with six others to Hugh of Châteauneuf, Bishop of Grenoble, and, according to some authors, one of his pupils. The bishop, to whom God had shown these men in a dream, under the image of seven stars, conducted and installed them himself (1084) in a wild spot on the Alps of Dauphiné named Chartreuse, about four leagues from Grenoble, in the midst of precipitous rocks and mountains almost always covered with snow. With St. Bruno were Landuin, the two Stephens of Bourg and Die, canons of St. Rufus, and Hugh the Chaplain, "all, the most learned men of their time", and two laymen, Andrew and Guerin, who afterwards became the first lay brothers. They built a little monastery where they lived in deep retreat and poverty, entirely occupied in prayer and study, and frequently honoured by the visits of St. Hugh who became like one of themselves. Their manner of life has been recorded by a contemporary, Guibert of Nogent, who visited them in their solitude. (De Vitâ suâ, I, ii.)
Meanwhile, another pupil of St. Bruno, Eudes of Châtillon, had become pope under the name of Urban II (1088). Resolved to continue the work of reform commenced by Gregory VII, and being obliged to struggle against the antipope, Guibert of Ravenna, and the Emperor Henry IV, he sought to surround himself with devoted allies and called his ancient master ad Sedis Apostolicae servitium. Thus the solitary found himself obliged to leave the spot where he had spent more than six years in retreat, followed by a part of his community, who could not make up their minds to live separated from him (1090). It is difficult to assign the place which he then occupied at the pontifical court, or his influence in contemporary events, which was entirely hidden and confidential. Lodged in the palace of the pope himself and admitted to his councils, and charged, moreover, with other collaborators, in preparing matters for the numerous councils of this period, we must give him some credit for their results. But he took care always to keep himself in the background, and although he seems to have assisted at the Council of Benevento (March, 1091), we find no evidence of his having been present at the Councils of Troja (March, 1093), of Piacenza (March, 1095), or of Clermont (November, 1095). His part in history is effaced. All that we can say with certainty is that he seconded with all his power the sovereign pontiff in his efforts for the reform of the clergy, efforts inaugurated at the Council of Melfi (1089) and continued at that of Benevento. A short time after the arrival of St. Bruno, the pope had been obliged to abandon Rome before the victorious forces of the emperor and the antipope. He withdrew with all his court to the south of Italy.
During the voyage, the former professor of Reims attracted the attention of the clergy of Reggio in further Calabria, which had just lost its archbishop Arnulph (1090), and their votes were given to him. The pope and the Norman prince, Roger, Duke of Apulia, strongly approved of the election and pressed St. Bruno to accept it. In a similar juncture at Reims he had escaped by flight; this time he again escaped by causing Rangier, one of his former pupils, to be elected, who was fortunately near by at the Benedictine Abbey of La Cava near Salerno. But he feared that such attempts would be renewed; moreover he was weary of the agitated life imposed upon him, and solitude ever invited him. He begged, therefore, and after much trouble obtained, the pope's permission to return again to his solitary life. His intention was to rejoin his brethren in Dauphiné, as a letter addressed to them makes clear. But the will of Urban II kept him in Italy, near the papal court, to which he could be called at need. The place chosen for his new retreat by St. Bruno and some followers who had joined him was in the Diocese of Squillace, on the eastern slope of the great chain which crosses Calabria from north to south, and in a high valley three miles long and two in width, covered with forest. The new solitaries constructed a little chapel of planks for their pious reunions and, in the depths of the woods, cabins covered with mud for their habitations. A legend says that St. Bruno whilst at prayer was discovered by the hounds of Roger, Great Count of Sicily and Calabria and uncle of the Duke of Apulia, who was then hunting in the neighbourhood, and who thus learnt to know and venerate him; but the count had no need to wait for that occasion to know him, for it was probably upon his invitation that the new solitaries settled upon his domains. That same year (1091) he visited them, made them a grant of the lands they occupied, and a close friendship was formed between them. More than once St. Bruno went to Mileto to take part in the joys and sorrows of the noble family, to visit the count when sick (1098 and 1101), and to baptize his son Roger (1097), the future Kind of Sicily. But more often it was Roger who went into the desert to visit his friends, and when, through his generosity, the monastery of St. Stephen was built, in 1095, near the hermitage of St. Mary, there was erected adjoining it a little country house at which he loved to pass the time left free from governing his State.
Meanwhile the friends of St. Bruno died one after the other: Urban II in 1099; Landuin, the prior of the Grand Chartreuse, his first companion, in 1100; Count Roger in 1101. His own time was near at hand. Before his death he gathered for the last time his brethren round him and made in their presence a profession of the Catholic Faith, the words of which have been preserved. He affirms with special emphasis his faith in the mystery of the Holy Trinity, and in the real presence of Our Saviour in the Holy Eucharist--a protestation against the two heresies which had troubled that century, the tritheism of Roscelin, and the impanation of Berengarius. After his death, the Carthusians of Calabria, following a frequent custom of the Middle Ages by which the Christian world was associated with the death of its saints, dispatched a rolliger, a servant of the convent laden with a long roll of parchment, hung round his neck, who passed through Italy, France, Germany, and England. He stopped at the principal churches and communities to announce the death, and in return, the churches, communities, or chapters inscribed upon his roll, in prose or verse, the expression of their regrets, with promises of prayers. Many of these rolls have been preserved, but few are so extensive or so full of praise as that about St. Bruno. A hundred and seventy-eight witnesses, of whom many had known the deceased, celebrated the extent of his knowledge and the fruitfulness of his instruction. Strangers to him were above all struck by his great knowledge and talents. But his disciples praised his three chief virtues--his great spirit of prayer, an extreme mortification, and a filial devotion to the Blessed Virgin. Both the churches built by him in the desert were dedicated to the Blessed Virgin: Our Lady of Casalibus in Dauphiné, Our Lady Della Torre in Calabria; and, faithful to his inspirations, the Carthusian Statutes proclaim the Mother of God the first and chief patron of all the houses of the order, whoever may be their particular patron.
St. Bruno was buried in the little cemetery of the hermitage of St. Mary, and many miracles were worked at his tomb. He had never been formally canonized. His cult, authorized for the Carthusian Order by Leo X in 1514, was extended to the whole church byGregory XV, 17 February, 1623, as a semi-double feast, and elevated to the class of doubles by Clement X, 14 March, 1674. St. Bruno is the popular saint of Calabria; every year a great multitude resort to the Charterhouse of St. Stephen, on the Monday and Tuesday of Pentecost, when his relics are borne in procession to the hermitage of St. Mary, where he lived, and the people visit the spots sanctified by his presence. An immense number of medals are struck in his honour and distributed to the crowd, and the little Carthusian habits, which so many children of the neighbourhood wear, are blessed. He is especially invoked, and successfully, for the deliverance of those possessed.
As a writer and founder of an order, St. Bruno occupies an important place in the history of the eleventh century. He composed commentaries on the Psalms and on the Epistles of St. Paul, the former written probably during his professorship at Reims, the latter during his stay at the Grande Chartreuse if we may believe an old manuscript seen by Mabillon--"Explicit glosarius Brunonis heremitae super Epistolas B. Pauli." Two letters of his still remain, also his profession of faith, and a short elegy on contempt for the world which shows that he cultivated poetry. The "Commentaries" disclose to us a man of learning; he knows a little Hebrew and Greek and uses it to explain, or if need be, rectify the Vulgate; he is familiar with the Fathers, especially St. Augustine and St. Ambrose, his favourites. "His style", says Dom Rivet, "is concise, clear, nervous and simple, and his Latin as good as could be expected of that century: it would be difficult to find a composition of this kind at once more solid and more luminous, more concise and more clear". His writings have been published several times: at Paris, 1509-24; Cologne, 1611-40; Migne, Latin Patrology, CLII, CLIII, Montreuil-sur-Mer, 1891. The Paris edition of 1524 and those of Cologne include also some sermons and homilies which may be more justly attributed to St. Bruno, Bishop of Segni. The Preface of the Blessed Virgin has also been wrongly ascribed to him; it is long anterior, though he may have contributed to introduce it into the liturgy.
St. Bruno's distinction as the founder of an order was that he introduced into the religious life the mixed form, or union of the eremitical and cenobite modes of monasticism, a medium between the Camaldolese Rule and that of St. Benedict. He wrote no rule, but he left behind him two institutions which had little connection with each other--that of Dauphiné and that of Calabria. The foundation of Calabria, somewhat like the Camaldolese, comprised two classes of religious: hermits, who had the direction of the order, and cenobites who did not feel called to the solitary life; it only lasted a century, did not rise to more than five houses, and finally, in 1191, united with the Cistercian Order. The foundation of Grenoble, more like the rule of St. Benedict, comprised only one kind of religious, subject to a uniform discipline, and the greater part of whose life was spent in solitude, without, however, the complete exclusion of the conventual life. This life spread throughout Europe, numbered 250 monasteries, and in spite of many trials continues to this day.
The great figure of St. Bruno has been often sketched by artists and has inspired more than one masterpiece: in sculpture, for example, the famous statue by Houdon, at St. Mary of the Angels in Rome, "which would speak if his rule did not compel him to silence"; in painting, the fine picture by Zurbaran, in the Seville museum, representing Urban II and St. Bruno in conference; the Apparition of the Blessed Virgin to St. Bruno, by Guercino at Bologna; and above all the twenty-two pictures forming the gallery of St. Bruno in the museum of the Louvre, "a masterpiece of Le Sueur and of the French school".
AMBROSE MOUGEL 
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St. Bruno (1048-1123)[[@Headword:St. Bruno (1048-1123)]]

St. Bruno
Bishop of Segni, in Italy, born at Solero, Piedmont, about 1048; died 1123. He received his preliminary education in a Benedictine monastery of his native town. After completing his studies at Bologna and receiving ordination, he was made a canon of Sienna. In appreciation of his great learning and eminent piety, he was called to Rome, where, as an able and prudent counsellor, his advice was sought by four successive popes. At a synod held in Rome in 1079 he obliged Berengarius of Tours, who denied the real presence of Our Lord in the Holy Eucharist to retract his heresy. He enjoyed the personal friendship of Gregory VII, and was consecrated Bishop of Segni by him in the Campagna of Rome, in 1080. His humility caused him to decline the cardinalate. He is called "the brilliant defender of the church" because of the invincible courage he evinced in aiding Gregory VII and the succeeding popes in their efforts for ecclesiastical reform, and especially in denouncing lay investiture, which he even declared to be heretical.
He accompanied Pope Urban II in 1095, to the Council of Clermont in which the First Crusade was inaugurated. In 1102 he became a monk of Monte Casino and was elected abbot in 1107, without, however, resigning his episcopal charge. With many bishops of Italy and France, Bruno rejected the treaty known in history as the "Privilegium", which Henry V of Germany had extorted from Pope Paschal II during his imprisonment. In a letter addressed to the pope he very frankly censured him for concludmg a convention which conceded to the German king in part the inadmissible claim to the right of investiture of ring and crosier upon bishops and abbots, and demanded that the treaty should be annulled. Irritated by his opposition, Paschal II commanded Bruno to give up his abbey and to return to his episcopal see. With untiring zeal he continued to labour for the welfare of his flock, as well as for the common interest of the Church at large, till his death. He was canonized by Pope Lucius III in 1183. His feast is celebrated on the 18th of July. St. Bruno was the author of numerous works, chiefly Scriptural. Of these are to be mentioned his commentaries on the Pentateuch, the Book of Job, the Psalms, the four Gospels, and the Apocalypse.
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St. Bruno of Querfurt[[@Headword:St. Bruno of Querfurt]]

St. Bruno of Querfurt
(Also called BRUN and BONIFACE).
Second Apostle of the Prussians and martyr, born about 970; died 14 February, 1009. He is generally represented with a hand cut off, and is commemorated on 15 October. Bruno was a member of the noble family of Querfurt and is commonly said to have been a relative of the Emperor Otto III, although Hefele (in Kirchenlex., II, s.v. Bruno) emphatically denies this. When hardly six years old he was sent to Archbishop Adalbert of Magdeburg to be educated and had the learned Geddo as his teacher in the cathedral school. He was a well-behaved, industrious scholar, while still a lad he was made a canon of the cathedral. The fifteen year-old Otto III became attached to Bruno, made him one of his court, and took him to Rome when the young emperor went there in 996 to be crowned. At Rome Bruno became acquainted with St. Adalbert Archbishop of Prague, who was murdered a year later by the pagan Prussians to whom he had gone as a missionary. After Adalbert's death Bruno was tied with an intense desire for martyrdom. He spent much of has time in the monastery on the Aventine where Adalbert had become a monk, and where Abbot Johannes Canaparius wrote a life of Adalbert. Bruno, however, did not enter the monastic life here, but in the monastery of Pereum, an island in the swamps near Ravenna.
Pereum was under the rule of the founder of the Camaldoli reform, St. Romuald, a saint who had great influence over the Emperor Otto III. Under the guidance of St. Romuald Bruno underwent a severe ascetic training; it included manual work, fasting all week except Sunday and Thursday, night vigils, and scourging on the bare back; in addition Bruno suffered greatly from fever. He found much pleasure in the friendship of a brother of the same age as himself, Benedict of Benevento, who shared his cell and who was one with him in mind and spirit. The Emperor Otto III desired to convert the lands; between the EIbe and the Oder, which were occupied by Slavs, to Christianity, and to plant colonies there. He hoped to attain these ends through the aid of a monastery to be founded in this region by some of the most zealous of Romuald's pupils. In 1001, therefore, Benedict another brother of the same monastery, Joannes, went, laden with gifts from the emperor, to Poland, where they were well received by the Christian Duke Boleslas, who taught them the language of the people. During this time Bruno studied the language of Italy, where he remained with Otto and awaited the Apostolic appointment by the pope. Sylvester II made him archbishop over the heathen and gave him thepallium, but left the consecration to the Archbishop of Magdeburg, who had the supervision of the mission to the Slavs. Quiting Rome in 1003, Bruno was consecrated in February, 1004, by Archbishop Tagino of Magdeburg and gave his property for the founding of a monastery. As war has broken out between Emperor Henry II and the Polish Duke, Bruno was not able to go at once to Poland; so, starting from Ratisbon on the Danube, he went into Hungary, where St. Alalbert had also laboured. Here he finished his life of St. Adalbert, a literary memorial of much worth.
Bruno sought to convert the Hungarian ruler Achtum and his principality of "Black-Hungary", but he met with so much opposition, including that of the Greek monks, that success was impossible. In December, 1007, he went to Russia. Here the Grand duke Vladimir entertained him for a month and then gave him a territory extending to the possessions of the Petschenegen, who lived on the Black Sea between the Danube and the Don. This was considered the fiercest and most cruel of the heathen tribes. Bruno spent five months among them, baptized some thirty adults, aided in bringing about a treaty of peace with Russia, and left in that country one of his companions whom he had consecrated bishop. About the middle of the year 1008 he returned to Poland and there consecrated a bishop for Sweden. While in Poland he heard that his friend Benedict and four companions had been killed by robbers on 11 May, 1003. Making use of the accounts of eyewitnesses, he wrote the touching history of the lives and death of the so-called Polish brothers. Towards the end of 1008 he wrote a memorable, but ineffectual, letter to the Emperor Henry II, exhorting him to show clemency and to conclude a peace with Boleslas of Poland. Near the close of this same year, accompanied by eighteen companions, he went to found a mission among the Prussians, but the soil was not fruitful, and Bruno and his companions travelled towards the borders of Russia, preaching courageously as they went. On the borders of Russia they were attacked by the heathen, the whole company were murdered, Bruno with great composure meeting death by decapitation. Duke Boleslas bought the bodies of the slain and had them brought to Poland. It is said that the city of Braunsberg is named after St. Bruno.
Soon after the time of their death St. Bruno and his companions were reverenced as martyrs. Little value is to be attached to a legendary account of the martyrdom by a certain Wipert. Bruno's fellow-pupil, Dithmar, or Thietmar, Bishop of Merseburg, gives a brief account of him in his Chronicle. VI, 58.
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St. Burchard of Wurzburg[[@Headword:St. Burchard of Wurzburg]]

St. Burchard of Würzurg
First bishop of Würzurg, b. in England of Anglo-Saxon parents, date unknown; d. in Germany most probably in 754. After the death of his father and mother he left home to go as a missionary to Germany, being drawn to this life by the great reputation of his countryman, St. Boniface, to whom he offered himself as an assistant. As Boniface was at this time an archbishop it must have been after the year 732 that Burchard began missionary work on German soil. He soon showed himself a competent and zealous messenger of the Faith and was consecrated Bishop of the new See of Würzurg by St. Boniface when the latter erected the ecclesiastical hierarchy in the mission territory of Thuringia. The date is probably 741, for on 22 October, 741, Burchard and Witta of Buraburg took part as bishops in the consecration of St. Willibald as Bishop of Eichstatt. In a letter to St. Boniface, 1 April, 743, Pope Zachary confirmed the founding of the new diocese. But a year before this (April, 742) Burchard had been a member of the first German synod. He now devoted himself to spreading and confirming Christianity in the new bishopric. In the spring of 748 he went to Rome to make a report on the condition of the Church in Franconia and to submit various questions for decision. Burchard was held in high esteem by Pepin the Short. When the latter, in 749, appointed an embassy to lay before Pope Zachary the question who should be King of the Franks, he placed Burchard and Abbot Fulrad of St. Denis at its head. After his return from Rome Burchard was not able to continue his apostolic activity for any great space of time and died before St. Boniface. One of his successors, Hugo (984-990), had Burchard's remains dug up and solemnly buried on 14 October. This day has remained the feast-day of the saint.
Vita S. Burchardi in Mon. Germ. Hist.: Script., XV, 47-50 (unreliable account of ninth and tenth centuries); Vita S. Burchardi, in Acta S. S., Oct., IV, 575 sqq. (account of twelfth century); NURNBERGER, Aus der litterar. Hinterlassenschaft des hl. Bonifatius und des hl. Burchardus (Neisse, 1888); ULRICH, Der hl. Burchardus, erster Bischof von Würzurg (Würzurg, 1877); HAUCK, Kirchengesch. (2nd ed., Leipzig, 1898-1900), I, II, passim.
J.P. KIRSCH 
Transcribed by Benjamin F. Hull

St. Caedmon[[@Headword:St. Caedmon]]

St. Caedmon
Author of Biblical Poems in Anglo-Saxon, date of birth unknown; died between 670 and 680. While Caedmon's part in the authorship of the so-called Caedmonian poems has been steadily narrowed by modern scholarship, the events in the life of this gifted religious poet are definitively established by the painstaking Bede, who lived in the nearby monastery of Wearmouth in the following generation (see BEDE). Bede tells us (Hist. Eccles., Bk. IV, ch. xxiv) that Caedmon, whose name is perhaps Celtic (Bradley), or a Hebrew or Chaldaic pseudonym (Palgrave, Cook), was at first attached as a labourer to the double monastery of Whitby (Streoneshalh), founded in 657 by St. Hilda, a friend of St. Aidan. (See AIDAN.) One night, when the servants of the monastery were gathered about the table for good-fellowship, and the harp was passed from hand to hand, Caedmon, knowing nothing of poetry, left the company for shame, as he had often done, and retired to the stable, as he was assigned that night to the care of the draught cattle. As he slept, there stood by him in vision one who called him by name, and bade him sing. "I cannot sing, and therefore I left the feast." "Sing to me, however, sing of Creation." Thereupon Caedmon began to sing in praise of God verses which he had never heard before. Of these verses, called Caedmon's hymn, Bede gives the Latin equivalent, the Alfredian translation of Bede gives a West-Saxon poetic version, and one manuscript of Bede appends a Northumbrian poetic version, perhaps the very words of Caedmon. In the morning Caedmon recited his story and his verses to Hilda and the learned men of the monastery, and all agreed that he had received a Divine gift. Caedmon, having further shown his gift by turning into excellent verse some sacred stories recited to him, yielded to the exhortation of Hilda that he take the monsastic habit. He was taught the whole series of sacred history, and then, like a clean animal ruminating, turned it into sweet verse. His poems treated of Genesis, Exodus, and stories from other books of the Old Testament, the Incarnation, Passion, Resurrection, and Ascension, the Descent of the Holy Ghost, the teaching of the Apostles, the Last Judgment, Hell and Heaven. Bede ends his narrative with an account of Caedmon's holy death. According to William of Malmesbury, writing 1125, he was probably buried at Whithy, and his sanctity was attested by many miracles. His canonization was probably popular rather than formal.
The Caedmonian poems, found in a unique tenth-century manuscript, now in the Bodleian Library, were first published and ascried to Caedmon in 1655 by Francis Junius (du Jon), a friend of Milton, and librarian to the Earl of Arundel. The manuscript consists of poems on Genesis, Exodus, Daniel, and a group of poems in a different hand, now called collectively "Christ and Satan", and containing the Fall of the Angels, the Descent into Hell, the Resurrection, the Ascension, the Last Judgment, and the Temptation in the Wilderness. The tendency among Anglo-Saxon scholars has been to deny the Caedmonian authorship of most of these poems, except part of the "Genesis", called A, and parts of the "Christ and Satan". In 1875 Professor Sievers advanced the theory, on grounds of metre, language, and style, that the part of the "Genesis" called B, ll. 235-370, and ll. 421-851, an evident interpolation, was merely a translation and recension of a lost Old Saxon "Genesis" poem of the ninth century, whose extant New Testament part is known as the "Heliand". Old Saxon is the Old Low German dialect of the continental Saxons, who were converted in part from England. The Sievers theory, whose history is one of the brilliant episodes of modern philology, was established in 1894 by the discovery of fragments of an Old Saxon "Genesis". (Parallel passages in Cook and Tinker.)
Bede tells us that many English writers of sacred verse had imitated Caedmon, but that none had equalled him. The literary value of parts of the Caedmonian poems is undoubtedly of a high order. The Bible stories are not merely paraphrased, but have been brooded upon by the poet until developed into a vivid picture, with touches drawn from the English life and landscape about him. The story of the flight of Israel resounds with the tread of armies and the excitement of camp and battle. The "Genesis" and the "Christ and Satan" have the glow of dramatic life, and the character of Satan is sharply delineated. The poems, whether we say they are Caedmon's or of the school of Caedmon, mark a worthy beginning of the long and noble line of English sacred poetry.
BROOKE, Early English Literature (London, 1892); MORLEY, English Writers (London, 1888), I; KER, Dark Ages (New York, 1904); HAZLITT-WARTON, History of English Poetry (London, 1873); AZARIAS, Old English Thought (New York, 1879); LINGARD, Anglo-Saxon Church (London, 1852); TURNER, History of the Anglo-Saxons (London, 1803); TEN BRINK, English Literature (New York, 1882), I; IDEM, Geschichte der enlgischen Litteratur (Strasburg, 1899), 98 and app.; KÖRTING, Grundriss der englischen Litteratur (Münster, 1905); WöLCKER, Grundriss zur Geschichte der angelsächsischen Litt.; IDEM, Caedmon u. Milton, Anglia, IV, 40; MONTALEMBERT, Monks of the West (Edinburgh, 1861); Acta Sanctorum, 11 Feb.; SIEVERS, Der Heliand und die angelsächsische Genesis (Halle, 1875); PLUMMER, Hist. Eccl. Gentis Anglor. Bedae (Oxford, 1896); GREIN-WöLCKER, Bibliothek der angelsächsischen Poesie (Kassel, 1894); MILLER, O. E. Version of Bede, with tr. (London, 1890), 95, 96; THORPE, Caedmon's Metrical Paraphrase, etc., with Eng. Tr. (London, 1832); COOK AND TINKER, Translations from Old English (Boston, 1902); PALGRAVE in Archaeologia, XXIV, 341; COOK, Publications Modern Language Association, VI, 9; STEVENS in The Acadamy, 21 Oct., 1876; GURTEEN, Caedmon, Dante, and Milton (New York, 1896); ZANGMEISTER AND BRAUNE, Neue Heidelberger Jahrbücher (1894), IV, 205; HOLTHAUSEN, Altsächsisches Elementarbuch (Heidelberg, May, 1900).
J. VINCENT CROWNE 
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St. Caesarius of Arles[[@Headword:St. Caesarius of Arles]]

St. Caesarius of Arles
Bishop, administrator, preacher, theologian, born at Châlons in Burgundy, 470-71, died at Arles, 27 August, 543, according to Malnory. He entered the monastery of Lérins when quite young, but his health giving way the abbot sent him to Arles in order to recuperate. Here he won the affection and esteem of the bishop, Æonus, who had him ordained deacon and priest. On the death of ths bishop Caesarius was unanimously chosen his successor (502 or 503). He ruled the See of Arles for forty years with apostolic courage and prudence, and stands out in the history of that unhappy period as the foremost bishop of Gaul. His episcopal city, near the mouth of the Rhone and close to Marseilles, retained yet its ancient importance in the social, commercial, and industrial life of Gaul, and the Mediterranean world generally; as a political centre, moreover, it was subject to all the vicissitudes that in the early decades of the sixth century fell to the lot of Visigoth and Ostrogoth, Burgundian and Frank. Eventually (538) the latter, under King Childebert, obtained full away in ancient Gaul. During the long conflict, however, Caesarius was more than once the object of barbarian suspicion. Under Alaric II he was accused of a treasonable intention to deliver the ity to the Burgundians, and without examination or trial was exiled to Bordeaux. Soon, however, the Visigoth king relented, and left Caesarius free to summon the important Council of Agde (506), while in harmonious co-operation with the Catholic hierarchy and clergy he himself published the famous adaptation of the Roman Law known as the "Breviarium Alarici", which eventually became the civil code of Gaul. Again in 508, after the siege of Arles, the victorious Ostrogoths suspected Caesarius of having plotted to deliver the city to the besieging Franks and Burgundians, and caused him to be temporarily deported. Finally, in 513, he was compelled to appear at Ravenna before King Theodoric, who was, however, profoundly impressed by Caesarius, exculpated him, and treated the holy bishop with much distinction. The latter profited by the occasion to visit Pope Symmachus at Rome. The pope conferred on him the pallium, said to be the first location on which it was granted to any Western bishop. He also granted to the clergy of Arles the use of thedalmatic, peculiar to the Roman clergy, confirmed him as metropolitan, and renewed for him personally (11 June, 514) the dignity of Vicar of Apostolic See in Gaul, more or less regularly held by his predecessors (see VICAR APOSTOLIC; THESSALONICA; VIENNE), whereby the Apostolic See obtained in Southern Gaul, still Roman in language, temper, law, and social organization, an intelligent and devoted co-operator who did much to confirm the pontifical authority, not alone in his own province, but also throughout the rest of Gaul. He utilized his office of vicar to convoke the importance theories of councils forever connected with his name, presided over by him, and whose decress are, in part or entirely, his own composition. These are five in number: Arles (524), Carpentras (527), Orange (II) and Vaison (529), and Marscilles (533), the latter called to judge a bishop, Contumeliosis of Riez, a self-confessed adulterer, but who managed later to obtain a reprive through Pope Agapetus, on the plea of irregular procedure, the final outcome of the case being unknown. The other councils, whose text may be read in Clark's translation of Hefele's "History of the Councils" (Edinburgh, 1876-96), are of primary importance for the future religious and ecclesiastical life of the new barbarian kingdoms of the West. Not a few important provisions were later incorporated into the traditional or written law of the Western Church, e.g. concerning the nature and security of ecclesiastical property, the certainty of support for the parochial clergy, the education of ecclesiastics, simple and frequent preaching of the Word of God, especially in country parishes, etc. Caesarius had already drawn up a famous resume of earlier canonical collections known to historians of canon law as the "Statua Ecclesiae Antiqua", by the inadvertence of medieval copyist wrongly attributed to the Fourth Council of Carthage (418), but by Malnory (below, 53-62, 291-93) proved to be the compilation of Caesarius, after the Ballerini brothers had located them in the fifth century, and Maassen had pointed out Arles as the place of compilation. The rich archives of the Church of Arles, long before this a centre of imperial administration in the West and a papal direction, permitted him to put together, on the borderline of the old and the new, this valuable summary, or speculum, of ancient Christian life in the Roman West, in its own way a counterpart of the Apostolic Constitutions (q. v.) and the Apostolic Canons (see CANONS APOSTOLIC) for the Christian Orient. If we add to these councils his own above-mentioned council of Agde, those of Gerone, Saragossa, Valencia and Lerida in Spain (516-524), and these of Epaone (517) and Orléans (538, 541) in Gaul (influenced by Caesarius, Malnory, 115, 117), we have a contemporary documentary portrait of a great Gallo-Roman ecclesiastical legislator and reformer whose Christian code aimed at and obtained two things, a firm but merciful and humane discipline of clergy and people, and stability and decency of ecclesiastical life both clerical and monastic. To a Catholic mind the above-mentioned Second Council of Orange reflects special credit on Caesarius, for in it was condemned the false doctrine concerning grace known as Semipelagianism (g. v.); there is good reason for believing that the council's decrees (Hefele, ad. an. 529; P. L., XXXIX, 1142-52) represent the work (otherwise lost) "De gratiâ et libero arbitrio" that Gennadius (De vir. ill., c. 86) attributes to Caesarius, and which he says was approved and widely circulated by Felix IV (526-530). It is noteworthy that in the preface to the acts of the council, the Fathers say that they are assembled at the suggestion and by the authority of the Apostolic See, from which they have received certain propositions or decrees (capitula), gathered by the ancient Fathers from the Scriptures concerning the matter in hand; as a matter of fact the decrees of the council are taken almost word for word, says de la Bigne (op. cit., 1145-46), from St. Augustine. Finally the confirmation of the council's doctrinal decrees by Boniface II (25 Jan., 531) made them authoritative in the Universal Church.
Caesarius, however, was best known in his own day, and is still best remembered, as a popular preacher, the first great Volksprediger of the Christians whose sermons have come down to us. A certain number of these discourses, forty more or less, deal with Old Testament subjects, and follow the prevalent typology made popular by St. Augustine; they seek everywhere a mystic sense, but avoid all rhetorical pomp and subtleties, and draw much from the admirable psalm-commentary, "Enarrationes in Psalmos", of St. Augustine. Like the moral discourses, "Admonitiones", they are quite brief (his usual limit was fifteen minutes), clear and simple in language, abounding in images and allusions drawn from the daily life of the townsman or the peasant, the sea, the market, the vineyard, the sheepfold, the soil, and reflecting in a hundred ways the yet vigorous Roman life of Southern Gaul, where Greek was still spoken in Arles and Asiatic merchants still haunted the delta of the Rhone. The sermon of Caesarius opens usually with an easy and familiar introduction, offers a few plain truths set forth in an agreeable and practical way, and closes with a recapitulation. Most of the sermons deal with the principles of Christian morality, the Divine sanctions: hell and purgatory (for the latter see Malnory, 185-86), the various classes of sinners, and the principal vices of his day and surroundings: public vice, adultery and concubinage, drunkenness, neglect of Mass, love of (landed) wealth, the numerous survivals of a paganism that was only newly overcome. In them the popular life of the Provincia is reproduced, often with photographic accuracy, and frequently with naive good-nature. These sermons are a valuable thesaurus for historical students, whether of canon law, history of dogma, discipline, or liturgy.
Many of these sermons were frequently copied in with works of St. Augustine, whose text, as stated, they often reproduced. The editio princeps is that of Gilbertus Cognatus Nozarenus (Basle, 1558), and includes forty sermons, of which, according to Arnold (see below, 492), only about twenty-four were surely genuine. The great Maurists, Constant and Blancpain, made clear his title to 103, which they printed in the appendix to the fifth volume of the Benedictine edition of St. Augustine (P. L., LXVII, 1041-90, 1121-25). Casimir Oudin, the ex-Premonstratensian and familiar in his Catholic period with the aforesaid Maurists, intended (1722) to bring out a special edition of the sermons and the writings of Caesarius, the former of which he calculated as one hundred and fifty-eight in number. The Benedictine editors of the "Histoire Littéraire de la France" (III, 200-217) put down as surely genuine one hundred and twenty-two or one hundred and twenty-three. Joseph Fessler, Bishop of St. Pölten, had planned an addition of St. Caesarius, but death (1872) surprised him, and his materials passed to the Benedictines of Maredsous in Belgium, who have confided this very important task to Dom Germain Morin. In the "Revue Bénédictine" (Feb., 1893) he made known the principles and the method of his new edition. Several other essays from the same pen and in the same place represent the choicest modern learning on the subject.
In the history of monastic life and reforms in Gaul, Caesarius occupies an honourable place between St. Martin of Tours and St. Honoratus of Lérins on the one hand, and St. Columbanus on the other, while he is a contemporary of St. Benedict, and in fact survived him but a few months. He composed two rules, one for men ("Ad Monachos"), the other for women ("Ad Virgines"), both in Migne, P. L., LXVII, 1099 sqq., 1103 sqq., reprinted from Holstein-Brockie, "Codex regularum monasticarum" (Augsburg, 1759). The rule for monks is based on that of Lérins, as handed down by oral tradition, but adds the important element of stability of profession (ut usque ad mortem suam ibi perseveret, c. i), a legal renunciation of one's property, and a more perfect community of goods. This rule soon gave way to the Rule of Columbanus, and with the latter, eventually to the Rule of St. Benedict. The rule for nuns, however, had a different fate. "It was the work of his whole life", says Malnory (257) and into it he poured all his prudence, tenderness, experience, and foresight. It borrows much from the famous Epistle ccxi of St. Augustine and from John Cassian; nevertheless it was the first rule drawn up for women living in perfect community, and has remained the model of all such. Even to-day, says Malnory (263), "it unites all the conditions requisite for a cloistered nunnery of strict observance". His own sister, St. Caesaria, was placed at the head of the monastery (first built in the famous Aliscamps, outside the walls of Arles, afterwards removed within the city), which at the death of the holy founder counted two hundred nuns. It astonished his contemporaries, who looked upon it as an ark of salvation for women in those stormy times, and drew from Pope Hormisdas a cry of admiration, preserved for us in the letter by which, at the request of Caesarius, he approved and confirmed this new work (super clericorum et monasteriorum excubias consuetas puellarum quoque Dei choros noviter instituisse te, P.L., LXVII, 1285).
The pope also confirmed the full exemption of the abbess and her nuns from all episcopal authority; future bishops could only visit them occasionally, in the exercise of their pastoral duties, or in case of grave violation of the rule. Elections, constitution, internal administration, even the choice of the Mass-priest, were confided exclusively to the community in keeping with the rule that Caesarius did not cease to perfect at all times; in the "Recapitulatio" which he finally added (and in his Testament) he insists again on the quasi-complete exemption of the monastery, as though this freedom from all external control or interference seemed to him indispensable. The nuns on entering made a solemn promise to remain until death; moreover, at his request, Pope Symmachus invalidated the marriage of any professional nun (Malnory, 264). The convent furniture was of the simplest and no paintings were allowed (a provision afterwards distorted in favour of Iconoclasm). Spinning of wool, the manufacture of their own garments, the care of the monastery, were their chief occupations, apart from prayer and meditation. It is to be noted, however, that the bishop provided for the copying of the Scriptures (inter psalmos et jejunia, vigilias quoque ac lectiones libros divinos pulchre scriptitent virgines Christi) under the direction of Caesaria. In the course of the sixth century the rule of the nuns was elsewhere in Gaul adapted to monasteries of men, while numerous monasteries of women adopted it outright, e.g. the famous Abbey of the Holy Cross at Poitiers founded by St. Radegundis. Its extension was also favoured by the fact that not a few of his disciples became bishops and abbots, and as such naturally introduced the ideal of religious life created by their venerated master. When his end drew near, he made his will (Testamentum), with all the formalism of Roman law, in favour of his beloved nuns (P. L., LXVII, 1139-40; Baronius, Ann. Eccl., ad an. 308, no. 25), commending them and their rule to the affection of his successor, and leaving to his sister Caesaria, as a special memento, a large cloak she had made for him (mantum majorem quem de cannabe fecit). The genuinity of this curious and valuable document has been called in question, but without sufficient reason. It is accepted by Malnory, and has been re-edited by Dom Morin (Revue Bénédictine, 1896, XVI, 433-43, 486). Caesarius was a perfect monk in the episcopal chair, and as such his contemporaries revered him (ordine et officio clericus; humilitate, charitate, obedientia, cruce monachus permanet--Vita Caesarii, I, 5). He was a pious and a peaceful shepherd amid barbarism and war, generous and charitable to a fault, yet a great benefactor of his Church, mindful of the helpless, tactful in dealing with the powerful and rich, in all his life a model of Catholic speech and action.
We may add that he was the first to introduce in his cathedral the Hourse of Terce, Sext, and None; he also enriched with hymns the psalmody of every Hour.
MORIN in Revue Bénédictine (Maredsous, 1891-1908), passim; LEJAY, St. Césaire d'Arles in Revue du Clergé français (Paris, 1895), IV, 97, 487, and Revue biblique (Paris, 1895), IV, 593; MALNORY, St. Césaire Evêque d'Arles (Paris, 1894), bibliography; ARNOLD (non-Catholic), Caesarius von Arelate und die gallische Kirche seiner Zeit (Leipzig, 1894). For the long conflict concerning the primacy of Gaul, between the churches of Arles and Vienne, see GUNDLACH, Der Streit der Bisthümer Arles und Vienne um den Primatus Galliarum in Neues Archiv (1888-90), XIV, 251, XIV, 9, 233; DUCHESNE, La primatie d'Arles, in Mém. de la Soc. des Antiquaires de France (1891-92), II, 155; SCHMITZ, Der Vikariat von Arles in Hist. Jahrbuch (1891), XII, 11, 245. For the general history of the Church of Arles at this period, see DU PORT, Histoire de l'Eglise d'Arles, tirée des meilleurs auteurs (Paris, 1690); SAXIUS, Pontificium Arelatense (Aix-en-Provence, 1629); TRICHAUD, Hist. de la sainte église d'Arles (N`mes-Paris, 1856); and for the political and social life of the period, FAURIEL, Hist. de la Gaule méridionale sous les conquérants germains (Paris, 1856); DAHN, Könige der Germanen (Leipzig, 1885).
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St. Caesarius of Nazianzus[[@Headword:St. Caesarius of Nazianzus]]

St. Caesarius of Nazianzus
Physician, younger and only brother of Gregory of Nazianzus, born probably c. 330 at Arianzus, near Nazianzus; died at the end of 368 or the beginning of 369. He received a careful training from his saintly mother Nonna and his father Gregory, Bishop of Nazianzus. He studied probably at Caesarea in Cappadocia, and then at the celebrated schools of Alexandria. Here his favourite studies were geometry, astronomy, and especially medicine. In the last-named science he surpassed all his fellow students. About 355 he came to Constantinople, and had already acquired a great reputation for his medical skill, when his brother Gregory, homeward bound from Athens, appeared there about 358. Caesarius sacrificed a remunerative and honourable post and returned to his parents with Gregory. The capital, however, soon proved to be too great an attraction for him; we find him occupying an exalted position as physician at the court of Constantine and, much to the regret of his family, at that of Julian the Apostate. Julian failed in his efforts to win him over to Paganism. Caesarius, more appreciative of his faith than of imperial favour, ultimately left the court, but returned to Constantinople after Julian's death. Under the Emperor Valens he became quaestor of Bithynia. His remarkable escape from the earthquake which shook Nicaea (11 October, 368) induced him to heed the insistent appeals of his brother and St. Basil, who urged him to leave the world. He was suddenly seized with a fatal illness, shorty after having received baptism, which he, like many others at the period, had deferred until late in life. He as unmarried, and directed that all his goods should be distributed to the poor, an injunction which his servants abused in their own interests. His remains were interred at Nazianzus, where his brother pronounced the funeral oration in the presence of his parents.
The admission of the identity of this Caesarius with his namesake, the Prefect of Constantinople, who, in 365, was thrown into the prison by Procopius, rests on an assumption of James Godefroy, the editor of the Theodosian Code (Lyons, 1665), and not on any solid historical ground. The four "Dialogues" of one hundred and ninety-seven questions and answers which go under his name, and are to be found in Migne, P.G., XXXVIII, 851-1190, can hardly be from his pen, owing to their nature, contents, and anachronisms. Today they are generally looked upon as spurious.
Greg. Naz. in P. G., XXXV. 751-88; BIRKS and CAZENOVE in Dict. Christ. Biog., s. v.; BARDENHEWER, Patrologie (Freiburg, 1901), 257; VERSCHAFFEL in Dict. de théol. cath. (Paris, 1905), II, 2185-86.
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St. Cajetan
(GAETANO.)
Founder of the Theatines, born October, 1480 at Vicenza in Venetian territory; died at Naples in 1547. Under the care of a pious mother he passed a studious and exemplary youth, and took his degree as doctor utriusque juris at Padua in his twenty-fourth year. In 1506 he became at Rome a prothonotary Apostolic in the court of Julius II, and took an important share in reconciling the Republic of Venice with that pontiff. On the death of Julius in 1523 he withdrew from the court, and is credited with founding, shortly after, an association of pious priests and prelates called the Oratory of Divine Love, which spread to other Italian towns. Though remarkable for his intense love of God, he did not advance to the priesthood till 1516. Recalled to Vicenza in the following year by the death of his mother, he founded there a hospital for incurables, thus giving proof of the active charity that filled his whole life. But his zeal was more deeply moved by the spiritual diseases that, in those days of political disorder, infected the clergy of all ranks, and, like St. Augustine in earlier times, he strove to reform them by instituting a body of regular clergy, who should combine the spirit of monasticism with the exercises of the active ministry.
Returning to Rome in 1523 he laid the foundations of his new congregation, which was canonically erected by Clement VII in 1524. One of his four companions was Giovanni Pietro Caraffa, Bishop of Chieti (in Latin Theate), afterwards Paul IV, who was elected first superior, and from whose title arose the name Theatines. The order grew but slowly. During the sack of Rome in 1527 the Theatines, then twelve in number, escaped to Venice after enduring many outrages from the heretic invaders. There Cajetan met St. Hieronymus Æmiliani (see SOMASCHI), whom he assisted in the establishment of his Congregation of Clerks Regular. In 1533 Cajetan founded a house in Naples, where he was able to check the advances of Lutheranism. In 1540 he was again at Venice, whence he extended his work to Verona and Vicenza. He passed the last four years of his life, a sort of seraphic existence, at Naples where he died finally of grief at the discords of the city, suffering in his last moments a kind of mystical crucifixion. He was beatified by Urban VIII in 1629, and canonized by Clement X in 1671. His feast is kept on the 7th of August.
JOSEPH KEATING 
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St. Camillus de Lellis
Born at Bacchianico, Naples, 1550; died at Rome, 14 July, 1614.
He was the son of an officer who had served both in the Neapolitan and French armies. His mother died when he was a child, and he grew up absolutely neglected. When still a youth he became a soldier in the service of Venice and afterwards of Naples, until 1574, when his regiment was disbanded. While in the service he became a confirmed gambler, and in consequence of his losses at play was at times reduced to a condition of destitution. The kindness of a Franciscan friar induced him to apply for admission to that order, but he was refused. He then betook himself to Rome, where he obtained employment in the Hospital for Incurables. He was prompted to go there chiefly by the hope of a cure of abscesses in both his feet from which he had been long suffering. He was dismissed from the hospital on account of his quarrelsome disposition and his passion for gambling. He again became a Venetian soldier, and took part in the campaign against the Turks in 1569. After the war he was employed by the Capuchins at Manfredonia on a new building which they were erecting. His old gambling habit still pursued him, until a discourse of the guardian of the convent so startled him that he determined to reform. He was admitted to the order as a lay brother, but was soon dismissed on account of his infirmity. He betook himself again to Rome, where he entered the hospital in which he had previously been, and after a temporary cure of his ailment became a nurse, and winning the admiration of the institution by his piety and prudence, he was appointed director of the hospital.
While in this office, he attempted to found an order of lay infirmarians, but the scheme was opposed, and on the advice of his friends, among whom was his spiritual guide, St. Philip Neri, he determined to become a priest. He was then thirty-two years of age and began the study of Latin at the Jesuit College in Rome. He afterwards established his order, the Fathers of a Good Death (1584), and bound the members by vow to devote themselves to the plague-stricken; their work was not restricted to the hospitals, but included the care of the sick in their homes. Pope Sixtus V confirmed the congregation in 1586, and ordained that there should be an election of a general superior every three years. Camillus was naturally the first, and was succeeded by an Englishman, named Roger. Two years afterwards a house was established in Naples, and there two of the community won the glory of being the first martyrs of charity of the congregation, by dying in the fleet which had been quarantined off the harbour, and which they had visited to nurse the sick. In 1591 Gregory XIV erected the congregation into a religious order, with all the privileges of the mendicants. It was again confirmed as such by Clement VIII, in 1592. The infirmity which had prevented his entrance among the Capuchins continued to afflict Camillus for forty-six years, and his other ailments contributed to make his life one of uninterrupted suffering, but he would permit no one to wait on him, and when scarcely able to stand would crawl out of his bed to visit the sick. He resigned the generalship of the order, in 1607, in order to have more leisure for the sick and poor. Meantime he had established many houses in various cities of Italy. He is said to have had the gift of miracles and prophecy. He died at the age of sixty-four while pronouncing a moving appeal to his religious brethren. He was buried near the high altar of the church of St. Mary Magdalen, at Rome, and, when the miracles which were attributed to him were officially approved, his body was placed under the altar itself. He was beatified in 1742, and in 1746 was canonized by Benedict XIV.
[Note: In 1930, Pope Pius XI named St. Camillus de Lellis, together with St. John of God, principal Co-Patron of nurses and of nurses' associations.]
BUTLER, Lives of the Saints (Derby, 1845); Bullar. Roman,, XVI, 83; CICATELLO, Life of St. Camillus (Rome, 1749); GOSCHLER, Dict. de theol. cath. (Paris, 1869), III.
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Transcribed by Herman F. Holbrook 
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St. Canice[[@Headword:St. Canice]]

St. Canice
(Or KENNY).
Commemorated on 11 October, born in 515 or 516, at Glengiven, in what is now County Derry, Ireland; died at Aghaboe in 600. He was descended from Ui-Dalainn, a Waterford tribe which dwelt on an island now identified as Inis-Doimhle in the Suir. The father of the saint was a distinguished bard who found his way to the North and settled at Glengiven in Cinachta under its chief. His mother was called Maul; her name is commemorated in the church of Thomplamaul, Kilkenny, dedicated to God under her invocation. The early years of Canice were spent in watching his chieftain's flocks, but, God calling him to higher aims, we find him in 543 at Clonard, under St. Finian, where he was a fellow-pupil of St. Columba. In 544 he was studying in the school of Glasnevin, with St. Kieran of Clonmacnoise and St. Comgall of Bangor, under the tuition of St. Mobhi. He was ordained priest in 545 in the monastery of Llancarvan in Glamorganshire, and set out for Rome to obtain the blessing of the reigning pontiff. In 550 we find him again at Glengiven, where he converted his foster-brother, Geal-Breagach, who afterwards assisted him in founding Drumachose. In 565 he passed over to Scotland, where his name is recalled in the ruins of an ancient church, Kil-Chainnech on Tiree Island, and in a burial ground, Kil-Chainnech, in Iona. He built cells on the island of Ibdon and Eninis, an oratory called Lagan-Kenny on the shores of Lough Lagan, and a monastery in Fifeshire on the banks of the Eden. He is known in Scotland as St. Kenneth, was closely associated with St. Columba in the latter's missionary work, and, next to him and St. Bridget, is the favourite Irish saint in Scotland (Eammack). See Reeve's "Adamnàn" (Dublin, 1857, xxvi, xxxi); also the ancient lives in the "Codex Solmanticensis" edited by De Smedt and Backer (see below), and the "Liber Kilkenniensis" in Marsh's Library, Dublin. His Irish foundations were Drumachose, two miles southeast of Limavady, Kilkenny West, in County Westmeath, and the great Abbey of Aghaboe in Ossory, Queens County. Tradition asserts that he founded a monastery in Kilkenny by the round tower and cathedral which bears his name. A man of great eloquence and learning, he wrote a commentary on the Gospels, known for centuries as Glas-Chainnigh.
MICHAEL M. O'KANE 
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St. Canute IV[[@Headword:St. Canute IV]]

St. Canute IV
Also spelled CNUT.
Martyr and King of Denmark, date of birth uncertain; d. 10 July 1086, the third of the thirteen natural sons of Sweyn II surnamed Estridsen. Elected king on the death of his brother Harold about 1080, he waged war on his barbarous enemies and brought Courland and Livonia to the faith. Having married Eltha, daughter of Robert, Count of Flanders, he had a son Charles, surnamed the good. He was a strong ruler, as is proved by his stern dealing with the pirate Eigill of Bornholm. The happiness of his people and the interests of the Church were the objects he had most at heart. To the cathedral of Roskilde, still the royal burying-place, he gave his own diadem. His austerity was equalled by his assiduity in prayer. An expedition to England, in favour of the Saxons againstWilliam the Conqueror, planned by him in 1085, failed through the treachery of his brother Olaf. His people having revolted on account of the cruelties of certain tax-collectors, Canute retired to the island of Funen. There, in the church of St. Alban, after due preparation for death, the king, his brother Benedict, and seventeen others were surrounded and slain, 10 July, 1086. His feast is 19 January, translation, 10 July; his emblems, a lance or arrows, in memory of the manner of his death.
"Acta SS., July, III, 118-149, containing the life (written in 1105) by Aelnoth, a monk of Canterbury, and also that by SAXO GRAMMATICUS; BOLLANDISTS, "Bibliotheca Hagiographica Latina", (Brussels, 1898), 232; CHEVALIER. "Repertoire des sources historiques du moyen age" (Paris, 1905); I, col. 771; BUTLER, "Lives of the Saints", 19 January.
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St. Carthage
St. Carthage, whose name is also given as Mochuda, was born of a good family, in what is now County Kerry, Ireland, about the year 555. He spent his youth as a swineherd near Castlemaine, and became a monk in a neighbouring monastery under the guidance of St. Carthage the Elder, subsequently receiving priest's orders. In 580 he determined to lead a hermit's life, and he built a cell at Kiltallagh, where his fame soon attracted pilgrims. After a few years the jealousy of two neighbouring bishops forced him to quit his hermitage, and he proceeded on a visit to Bangor, where he spent a year. On the advice of St. Comgall he returned to Kerry and founded churches at Kilcarragh and Kilfeighney. He then visited Waterford, Clonfert-molua (Kyle), and Lynally, whence, on the recommendation of St. Colman Elo, he settled at Rahan, near Tullamore, in the present King's County.
St. Carthage founded his monastery of Rahan about 590, and soon had hundred of disciples. He was consecrated Abbot-Bishop of the Fercal district, and composed a rule for his monks, an Irish metrical poem of 580 lines, divided into nine separate sections -- one of the most interesting literary relics of the early Irish Church. Numerous miracles are also recorded to him. At length, Blathmaic, a Meathian prince, instigated by the neighbouring monks, ordered St. Carthage to leave Rahan. This expulsion of the saint and eight hundred of his community took place at Eastertide of the year 635. Journeying by Saigher, Roscrea, Cashel, and Ardfinnan, St. Carthage at length came to the banks of the River Blackwater, where he was given a foundation by the Prince of the Decies, and thus sprang up the episcopal city of Lios-mor, or Lismore, County Waterford.
Great as was the fame of Rahan, it was completely eclipsed by that of Lisemore, although St. Carthage lived less than two years at his new foundation. He spent the last eighteen months of his life in contemplation and prayer, in a cave near the present St. Carthage's Well. When at the point of death, he summoned his monks and gave them his farewell exhortation and blessing. Fortified by the Body of Christ he died on the 14th of May, 637, on which day his feast is celebrated as first Bishop and Patron of Lismore. Short as was St. Carthage's stay in Lismore, he left an ineffaceable impress of his labours in a famous abbey, cathedral, and infant university, but more so in the shining example of an austere and blameless life. Purity was his transcendent virtue, and to guard it he practised the severest penances. On this account St. Cuimin of Connor thus writes of him in an Irish quatrain:
The beloved Mochuda of mortification, 
Admirable every page of his history. 
Before his time there was no one who shed 
Half so many tears as he shed.
Usher had two manuscript copies of the Irish life of St. Carthage; and in 1634 Philip O'Sullivan Beare sent a Latin translation to Father John Bollandus, S.J. The "Vita Secunda" is the one usually quoted. In 1891 the present writer discovered the site of the Relig Mochuda in which St. Carthage was buried.
Acta SS. 14 May (III); Colgan, Acta Sanctorum Hiberniae (Louvain, 1645); Lanigan, Eccles. Hist. of Ireland (Dublin, 1829), II; Baring-Gould, Lives of the Saints (London, 1874), V; O'Hanlon, Lives of the Irish Saints (Dublin, 1889), V; Grattan Flood, St. Carthage (Waterford, 1898); Healy, Insula Sanctorum et Doctorum (Dublin, 1902); Power, Place-Names of the Decies (Waterford, 1907); Hyde, Literary History of Ireland (London, 1901).
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St. Casimir
Prince of Poland, born in the royal palace at Cracow, 3 October, 1458; died at the court of Grodno, 4 March, 1484. He was the grandson of Wladislaus II Jagiello, King of Poland, who introduced Christianity into Lithuania, and the second son of King Casimir IV and Queen Elizabeth, an Austrian princess, the daughter of Albert II, Emperor of Germany and King of Bohemia and Hungary. Casimir's uncle, Wladislaus III, King of Poland and Hungary, perished at Varna in 1444, defending Christianity against the Turks. Casimir's elder brother, Wladislaus, became King of Bohemia in 1471, and King of Hungary in 1490. Of his four younger brothers, John I, Albert, Alexander, and Sigismund in turn occupied the Polish throne, while Frederick, the youngest, became Archbishop of Gnesen, Bishop of Cracow, and finally cardinal, in 1493. The early training of the young princes was entrusted to Father Dlugosz, the Polish historian, a canon at Cracow, and later Archbishop of Lwów (Lemberg), and to Filippo Buonaccorsi, called Callimachus. Father Dlugosz was a deeply religious man, a loyal patriot, and like Callimachus, well versed in statecraft. Casimir was placed in the care of this scholar at the age nine, and even then he was remarkable for his ardent piety. When Casimir was thirteen he was offered the throne of Hungary by a Hungarian faction who were discontented under King Matthias Corvinus. Eager to defend the Cross against the Turks, he accepted the call and went to Hungary to receive the crown. He was unsuccessful, however, and returned a fugitive to Poland. The young prince again became a pupil of Father Dlugosz, under whom he remained until 1475. He was later associated with his father who initiated him so well into public affairs that after his elder brother, Wladislaus, ascended to the Bohemian throne, Casimir became heir-apparent to the throne of Poland. When in 1479 the king went to Lithuania to spend five years arranging affairs there, Casimir was placed in charge of Poland, and from 1481 to 1483 administered the State with great prudence and justice. About this time his father tried to arrange for him a marriage with the daughter of Frederick III, Emperor of Germany, but Casimir preferred to remain single. Shortly afterwards he fell victim to a severe attack of lung trouble, which, weak as he was from fastings and mortifications, he could not withstand. While on a journey to Lithuania, he died at the court of Grodno, 4 March 1484. His remains were interred in the chapel of the Blessed Virgin in the cathedral of Vilna.
St. Casimir was possessed of great charms of person and character, and was noted particularly for his justice and chastity. Often at night he would kneel for hours before the locked doors of churches, regardless of the hour or the inclemency of the weather. He had a special devotion to the Blessed Virgin, and the hymn of St. Bernard of Clairvaux, "Omni die dic Marix mea laudes anima", was long attributed to him. After his death he was venerated as a saint, because of the miracles wrought by him. Sigismund I, King of Poland, petitioned the pope for Casimir's canonization, and Pope Leo X appointed the papal legate Zaccaria Ferreri, Bishop of Guardalfiera, the Archbishop of Gnesen, and the Bishop of Przemysl to investigate the life and miracles of Casimir. This inquiry was completed at Turn in 1520, and in 1522 Casimir was canonized by Adrian VI. Pope Clement VIII named 4 March as his feast. St. Casimir is the patron of Poland Lithuania, though he is honoured as far as Belgiumand Naples. In Poland and Lithuania churches and chapels are dedicated to him, as at Rozana and on the River Dzwina near Potocka, where he is said to have contributed miraculously to a victory of the Polish army over the Russians. In the beginning of the seventeenth century King Sigismund III began at Vilna the erection of a chapel in honour of St. Casimir, which was finished under King Wladislaus IV. The building was designed by Peter Danckerts, of the Netherlands, who also adorned the walls with paintings illustrating the life of the saint. In this chapel is found an old painting renovated in 1594, representing the saint with a lily in his hand. Two other pictures of the saint are preserved, one in his life by Ferreri, and the other in the church at Krosno in Galicia.
POTTHAST, Biblotheca historica medii ævi, Wegweiser (2nd ed.), 1236; CHEVALIER, Bio-bibl., s. v.; ESTREICHER, Bibliografia poloka (Cracow, 1903), XIX, 210-12; PRILESZKY, Acta sanctorum Hungariæ (Tyrnau, 1743), I, 121-32; FERRERI, Vita beati Casimiri confessoris ex serenissimis Poloniæ regibus (Cracow, 1521) in Acta SS., March, I, 347-51; ST. GREGORY,Miracula S. Casimiri in Acta SS., March, I, 351-57; IDEM, S. Casimiri theatrum seu ipsius prosapia, vita, miracula (Vilna, 1604); CIATI, La santità prodigiosa di S. Casimiro (Luccoa, 16..); Officium S. Casimiri confessoris M. D. Lithuaniæ patrini (Vilna, 1638); COLLE, Compendio della vita di S. Casimiro (Palermo, 1650); TYSZKIEWICZ, Królewska droga do nisba albo zycie sw. Kazimierza (Warsaw, 1752); Sw. Kazimier, in Przyjaeiel ludu (Lissa, 1846), XIII; PEKALSKI, Zywoty sw. Patronów polskich (Cracow, 1866); PRZEZDZIECKI, Oraison de saint Casimir à la très sainte Vierge (Cracow, 1866); LESZEK, Zywot sw. Kazimierza Jagiellonczyka (Cracow, 1818); PALLAN, Sw. Kazimierz (Tarnów, 1893); PAPÉE, Swiety Kazimierz królewicz polski (Lemberg, 1902); PAPÉE, Studya i szkice z czasów Kazimierza Jagiellonczyka (Warsaw, 1907), 141-54.
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St. Catherine de' Ricci
(In baptism, Alessandra Lucrezia Romola), a Dominican nun, of the Third Order, though enclosed, born in Florence, 23 April, 1522; died 2 February, 1590. She is chiefly known to the world for her highly mystical and miraculous life, and especially as the subject of a marvellous, but fully and most carefully authenticated ecstasy, into which she was rapt every week, from Thursday at noon till 4 p.m. on Friday, for several years. In this state she went through all the stages of Our Lord's Passion, actually realizing, and showing forth to others with wonderful vividness, all that His Blessed Mother suffered in witnessing it. Her father, Pier Francesco de' Ricci, was one of an old and respected family of bankers and merchants. Her mother of the Ricasoli family -- died when she was a small child, and she was brought up by a devoted stepmother, Fiammetta da Diacceto. The latter soon observed the child's unusual tendency to holiness -- particularly to solitary prayer -- and did her utmost to foster and develop it. Whilst still a child, Alessandra resolved to join some strictly observant religious order; but the state of relaxation just then was so universal that it was long before she could find what she desired. Her vocation was finally decided during a stay at Prato, where she made acquaintance with the Dominican Convent of San Vincenzio, founded in 1503 by nine ladies who had been devoted followers of Savonarola. Alessandra there found the spirit of religious fervour high enough to satisfy even her ideal; and, after some difficulties with her father, she entered the novtiate, was clothed in 1535 (taking the name of Catherine), and professed in 1536.
Both during her novitiate and for four or five years after profession, she was subjected to humiliating trials from the community, owing to their misunderstanding of some of the high supernatural favours she received; but her holiness and humility eventually triumphed. She was then appointed to one important office after another, finally remaining prioress or sub prioress till her death. During all these years, whilst conscientiously fulfilling every religious duty, she was feeling and showing keen interest in all her relations -- especially her brothers -- and in numerous friends and "spiritual children". The great "Ecstasy of the Passion", above referred to, happened for the first time in February, 1542, and was renewed every week afterwards for twelve years, when it ceased in answer to the prayers of Catherine herself and the community. The fame of it was bringing so many people of every rank and calling to Prato that the peace and strict observance of the convent were suffering. Catherine de' Ricci lived in an age of great saints; among her contemporaries were St. Charles Borromeo, St. Philip Neri, and St. M. Magdalen de Pazzi. With the two last named she is said to have held in different ways, miraculous intercourse, never having met them in a natural way. She was beatified in 1732 by Clement XII, after many delays in the process, and canonized by Benedict XIV in 1746 on both occasions amid great rejoicings at Prato, where her memory is always kept fresh. The lineal descendants of her community still inhabit the convent of San Vincenzio (now commonly called Santa Caterina), and there her body still reposes. Her feast is kept on the 13th of February.
For the original sources see the Letters of Catherine de' Ricci, ed. Gherardi (Florence, 1890); also two old Italian lives by Razzi and Guidi with documents mentioned. A number of her letters with full details of her life may be found in Capes, Life of St. Catherine de' Ricci (London, 1905).
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St. Catherine of Alexandria
A virgin and martyr whose feast is celebrated in the Latin Church and in the various Oriental churches on 25 November, and who for almost six centuries was the object of a very popular devotion.
Of noble birth and learned in the sciences, when only eighteen years old, Catherine presented herself to the Emperor Maximinus who was violently persecuting the Christians, upbraided him for his cruelty and endeavoured to prove how iniquitous was the worship of false gods. Astounded at the young girl's audacity, but incompetent to vie with her in point of learning the tyrant detained her in his palace and summoned numerous scholars whom he commanded to use all their skill in specious reasoning that thereby Catherine might be led to apostatize. But she emerged from the debate victorious. Several of her adversaries, conquered by her eloquence, declared themselves Christians and were at once put to death. Furious at being baffled, Maximinus had Catherine scourged and then imprisoned. Meanwhile the empress, eager to see so extraordinary a young woman, went with Porphyry, the head of the troops, to visit her in her dungeon, when they in turn yielded to Catherine's exhortations, believed, were baptized, and immediately won the martyr's crown. Soon afterwards the saint, who far from forsaking her Faith, effected so many conversions, was condemned to die on the wheel, but, at her touch, this instrument of torture was miraculously destroyed. The emperor, enraged beyond control, then had her beheaded and angels carried her body to Mount Sinai where later a church and monastery were built in her honour. So far the Acts of St. Catherine.
Unfortunately we have not these acts in their original form, but transformed and distorted by fantastic and diffuse descriptions which are entirely due to the imagination of the narrators who cared less to state authentic facts than to charm their readers by recitals of the marvellous. The importance attached throughout the Middle Ages to the legend of this martyr accounts for the eagerness and care with which in modern times the ancient Greek, Latin and Arabic texts containing it have been perused and studied, and concerning which critics have long since expressed their opinion, one which, in all likelihood, they will never have to retract. Several centuries ago when devotion to the saints was stimulated by the reading of extraordinary hagiographical narrations, the historical value of which no one was qualified to question, St. Catherine was invested by Catholic peoples with a halo of charming poetry and miraculous power.
Ranked with St. Margaret and St. Barbara as one of the fourteen most helpful saints in heaven, she was unceasingly praised by preachers and sung by poets. It is a well known fact that Bossuet dedicated to her one of his most beautiful panegyrics and that Adam of Saint-Victor wrote a magnificent poem in her honour: "Vox Sonora nostri chori", etc. In many places her feast was celebrated with the utmost solemnity, servile work being suppressed and the devotions being attended by great numbers of people. In several dioceses of France it was observed as a Holy Day of obligation up to the beginning of the seventeenth century, the splendour of its ceremonial eclipsing that of the feasts of some of the Apostles. Numberless chapels were placed under her patronage and her statue was found in nearly all churches, representing her according to medieval inconography with a wheel, her instrument of torture. Whilst, owing to several circumstances in his life, St. Nicholas of Myra, was considered the patron of young bachelors and students, St. Catherine became the patroness of young maidens and female students. Looked upon as the holiest and most illustrious of the virgins of Christ, it was but natural that she, of all others, should be worthy to watch over the virgins of the cloister and the young women of the world.
The spiked wheel having become emblematic of the saint, wheelwrights and mechanics placed themselves under her patronage. Finally, as according to tradition, she not only remained a virgin by governing her passions and conquered her executioners by wearying their patience, but triumphed in science by closing the mouths of sophists, her intercession was implored by theologians, apologists, pulpit orators, and philosophers. Before studying, writing, or preaching, they besought her to illumine their minds, guide their pens, and impart eloquence to their words. This devotion to St. Catherine which assumed such vast proportions in Europe after the Crusades, received additional eclat in France in the beginning of the fifteenth century, when it was rumoured that she had appeared to Joan of Arc and, together with St. Margaret, had been divinely appointed Joan's adviser.
Although contemporary hagiographers look upon the authenticity of the various texts containing the legend of St. Catherine as more than doubtful, it is not therefore meant to cast even the shadow of a doubt around the existence of the saint. But the conclusion reached when these texts have been carefully studied is that, if the principal facts forming the outline are to be accepted as true, the multitude of details by which these facts are almost obscured, most of the wonderful narratives with which they are embellished, and the long discourses that are put into the mouth of St. Catherine, are to be rejected as inventions, pure and simple. An example will illustrate. Although all these texts mention the miraculous translations of the saint's body to Mount Sinai, the itineraries of the ancient pilgrims who visited Sinai do not contain the slightest allusion to it. Even in the eighteenth century Dom Deforis, the Benedictine who prepared an edition of Bossuet's works, declared the tradition followed by this orator in his panegyric on the saint, to be in a great measure false, and it was just at this time that the feast of St. Catherine disappeared from the Breviary of Paris. Since then devotion to the virgin of Alexandria has lost all its former popularity.
Migne, P.G., CXVI, col. 276-301; Viteau, Passions des saints Ecaterine et Pierre d'Alexandrie, Barbara et Anysia (Paris, 1897); Varnhagen, Zur Geschichte der Legende der Katharina von Alexandrien (Erlangen, 1891); Analecta Bollandiana (Brussels, XXII, 1903, 423-436; XXVI, 1907, 5-32).
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St. Catherine of Bologna[[@Headword:St. Catherine of Bologna]]

St. Catherine of Bologna
Poor Clare and mystical writer, born at Bologna, 8 September, 1413; died there, 9 March, 1463. When she was ten years old, her father sent her to the court of the Marquis of Ferrara, Nicolr d'Este, as a companion to the Princess Margarita. Here Catherine pursued the study of literature and the fine arts; and a manuscript illuminated by her which once belonged to Pius IX is at present reckoned among the treasures of Oxford. After the marriage of the Princess Margarita to Roberto Malatesta, Prince of Rimini, Catherine returned home, and determined to join the little company of devout maidens who were living in community and following the rule of the Third Order of St. Augustine in the neighboring town of Ferrara. Later the community, yielding to the entreaties of Catherine, adopted the Rule of St. Clare, and in 1432 they were clothed with the habit of the Second Order of St. Francis by the provincial of the Friars Minor. The increasing number of vocations, however, made it necessary to establish other monasteries of the Poor Clares in Italy, and in pursuance of the Brief of Callistus III, "Ad ea quf in omnipotentis Dei gloriam", convents were founded at Bologna and Cremona. St. Catherine was chosen abbess of the community in her native town, which office she held until her death. The grievous and persistent temptations which in the early days of her religious life had tried her patience, humility, and faith, especially the latter virtue, gave place in later years to the most abundant spiritual consolation, and enjoyment of the heights of contemplation. A large part of St. Catherine's counsels and instructions on the spiritual life are to be found in her "Treatise on the Seven Spiritual Weapons", which contains, besides, an account of the saint's own struggles in the path of perfection, and which she composed with the aid of her confessor shortly before her death. The body of St. Catherine, which remains in-corrupt, is preserved in the chapel of the Poor Clares at Bologna. St. Catherine was canonized by Pope Benedict XIII. Her feast is kept on the 9th of March throughout the Order of Friars Minor.
STEPHEN M. DONOVAN 
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St. Catherine of Genoa
(CATERINA FIESCHI ADORNO.)
Born at Genoa in 1447, died at the same place 15 September, 1510. The life of St. Catherine of Genoa may be more properly described as a state than as a life in the ordinary sense. When about twenty-six years old she became the subject of one of the most extraordinary operations of God in the human soul of which we have record, the result being a marvellous inward condition that lasted till her death. In this state, she received wonderful revelations, of which she spoke at times to those around her, but which are mainly embodied in her two celebrated works: the "Dialogues of the Soul and Body", and the "Treatise on Purgatory". Her modern biographies, chiefly translations or adaptations of an old Italian one which is itself founded on "Memoirs" drawn up by the saint's own confessor and a friend, mingle what facts they give of her outward life with accounts of her supernatural state and "doctrine", regardless of sequence, and in an almost casual fashion that makes them entirely subservient to her psychological history. These facts are as follows:
St. Catherine's parents were Jacopo Fieschi and Francesca di Negro, both of illustrious Italian birth. Two popes -- Innocent IV and Adrian V -- had been of the Fieschi family, and Jacopo himself became Viceroy of Naples. Catherine is described as an extraordinarily holy child, highly gifted in the way of prayer, and with a wonderful love of Christ's Passion and of penitential practices; but, also, as having been a most quiet, simple, and exceedingly obedient girl. When about thirteen, she wished to enter the convent, but the nuns to whom her confessor applied having refused her on account of her youth, she appears to have put the idea aside without any further attempt. At sixteen, she was married by her parents' wish to a young Genoese nobleman, Giuliano Adorno. The marriage turned out wretchedly; Giuliano proved faithless, violent-tempered, and a spendthrift. And made the life of his wife a misery. Details are scanty, but it seems at least clear that Catherine spent the first five years of her marriage in silent, melancholy submission to her husband; and that she then, for another five, turned a little to the world for consolation in her troubles. The distractions she took were most innocent; nevertheless, destined as she was for an extraordinary life, they had the effect in her case of producing lukewarmness, the end of which was such intense weariness and depression that she prayed earnestly for a return of her old fervour. Then, just ten years after her marriage, came the event of her life, in answer to her prayer. She went one day, full of melancholy, to a convent in Genoa where she had a sister, a nun. The latter advised her to go to confession to the nuns' confessor, and Catherine agreed. No sooner, however, had she knelt down in the confessional than a ray of Divine light pierced her soul, and in one moment manifested her own sinfulness and the Love of God with equal clearness. The revelation was so overwhelming that she lost consciousness and fell into a kind of ecstacy, for a space during which the confessor happened to be called away. When he returned, Catherine could only murmur that she would put off her confession, and go home quickly.
From the moment of that sudden vision of herself and God, the saint's interior state seems never to have changed, save by varying in intensity and being accompanied by more or less severe penance, according to what she saw required of her by the Holy Spirit Who guided her incessantly. No one could describe it except herself; but she does so, minutely, in her writings, from which may here be made one short extract: -- "[The souls in Purgatory] see all things, not in themselves, nor by themselves, but as they are inGod, on whom they are more intent than on their own sufferings. . . . For the least vision they have of God overbalances all woes and all joys that can be conceived. Yet their joy in God does by no means abate their pain. . . . This process of purification to which I see the souls in Purgatory subjected, I feel within myself." (Treatise on Purgatory, xvi, xvii.) For about twenty-five years, Catherine, though frequently making confessions, was unable to open her mind for direction to anyone; but towards the end of her life a Father Marabotti was appointed to be her spiritual guide. To him she explained her states, past and present, in full, and he compiled the "Memoirs" above referred to from his intimate personal knowledge of her. Of the saint's outward life, after this great change, her biographies practically tell us but two facts: that she at last converted her husband who died penitent in 1497; and that both before and after his death -- though more entirely after it -- she gave herself to the care of the sick in the great Hospital of Genoa, where she eventually became manager and treasurer. She died worn out with labours of body and soul, and consumed, even physically, by the fires of Divine love within her. She was beatified in 1675 by Clement X, but not canonized till 1737, by Clement XII. Meantime, her writings had been examined by the Holy Office and pronounced to contain doctrine that would be enough, in itself, to prove her sanctity.
The first published life, based on early MSS., is GENUTI, "Vita mirabile e dotrrina santa della Beata Caterina da Genova" (Florence, 1551). Founded on the above: FLICHE, "St. Catherine de Genes, sa vie et son esprit' (1881); "Life and Doctrine of St. Catherine of Genoa" (Eng. Tr., New York, 1874). For a discussion of her doctrine, PARPERA, "Beata Caterina Genuensis illustrata (Genoa, 1682). See also BUTLER "Lives of the Saints", IX, 14 Sept., and a modern life by DE BUSSIERE.
F.M. CAPES 
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St. Catherine of Siena[[@Headword:St. Catherine of Siena]]

St. Catherine of Siena
Dominican Tertiary, born at Siena, 25 March, 1347; died at Rome, 29 April, 1380.
She was the youngest but one of a very large family. Her father, Giacomo di Benincasa, was a dyer; her mother, Lapa, the daughter of a local poet. They belonged to the lower middle-class faction of tradesmen and petty notaries, known as "the Party of the Twelve", which between one revolution and another ruled the Republic of Siena from 1355 to 1368. From her earliest childhood Catherine began to see visions and to practise extreme austerities. At the age of seven she consecrated her virginity to Christ; in her sixteenth year she took the habit of the Dominican Tertiaries, and renewed the life of the anchorites of the desert in a little room in her father's house. After three years of celestial visitations and familiar conversation with Christ, she underwent the mystical experience known as the "spiritual espousals", probably during the carnival of 1366. She now rejoined her family, began to tend the sick, especially those afflicted with the most repulsive diseases, to serve the poor, and to labour for the conversion of sinners. Though always suffering terrible physical pain, living for long intervals on practically no food save the Blessed Sacrament, she was ever radiantly happy and full of practical wisdom no less than the highest spiritual insight. All her contemporaries bear witness to her extraordinary personal charm, which prevailed over the continual persecution to which she was subjected even by the friars of her own order and by her sisters in religion. She began to gather disciples round her, both men and women, who formed a wonderful spiritual fellowship, united to her by the bonds of mystical love. During the summer of 1370 she received a series of special manifestations of Divine mysteries, which culminated in a prolonged trance, a kind of mystical death, in which she had a vision of Hell,Purgatory, and Heaven, and heard a Divine command to leave her cell and enter the public life of the world. She began to dispatch letters to men and women in every condition of life, entered into correspondence with the princes and republics of Italy, was consulted by the papal legates about the affairs of the Church, and set herself to heal the wounds of her native land by staying the fury of civil war and the ravages of faction. She implored the pope, Gregory XI, to leave Avignon, to reform the clergy and the administration of the Papal States, and ardently threw herself into his design for a crusade, in the hopes of uniting the powers of Christendom against the infidels, and restoring peace to Italy by delivering her from the wandering companies of mercenary soldiers. While at Pisa, on the fourth Sunday of Lent, 1375, she received the Stigmata, although, at her special prayer, the marks did not appear outwardly in her body while she lived.
Mainly through the misgovernment of the papal officials, war broke out between Florence and the Holy See, and almost the whole of the Papal States rose in insurrection. Catherine had already been sent on a mission from the pope to secure the neutrality of Pisa and Lucca. In June, 1376, she went to Avignon as ambassador of the Florentines, to make their peace; but, either through the bad faith of the republic or through a misunderstanding caused by the frequent changes in its government, she was unsuccessful. Nevertheless she made such a profound impression upon the mind of the pope, that, in spite of the opposition of the French king and almost the whole of the Sacred College, he returned to Rome (17 January, 1377). Catherine spent the greater part of 1377 in effecting a wonderful spiritual revival in the country districts subject to the Republic of Siena, and it was at this time that she miraculously learned to write, though she still seems to have chiefly relied upon her secretaries for her correspondence. Early in 1378 she was sent by Pope Gregory to Florence, to make a fresh effort for peace. Unfortunately, through the factious conduct of her Florentine associates, she became involved in the internal politics of the city, and during a popular tumult (22 June) an attempt was made upon her life. She was bitterly disappointed at her escape, declaring that her sins had deprived her of the red rose of martyrdom. Nevertheless, during the disastrous revolution known as "the tumult of the Ciompi", she still remained at Florence or in its territory until, at the beginning of August, news reached the city that peace had been signed between the republic and the new pope. Catherine then instantly returned to Siena, where she passed a few months of comparative quiet, dictating her "Dialogue", the book of her meditations and revelations.
In the meanwhile the Great Schism had broken out in the Church. From the outset Catherine enthusiastically adhered to the Roman claimant, Urban VI, who in November, 1378, summoned her to Rome. In the Eternal City she spent what remained of her life, working strenuously for the reformation of the Church, serving the destitute and afflicted, and dispatching eloquent letters in behalf of Urban to high and low in all directions. Her strength was rapidly being consumed; she besought her Divine Bridegroom to let her bear the punishment for all the sins of the world, and to receive the sacrifice of her body for the unity and renovation of the Church; at last it seemed to her that the Bark of Peter was laid upon her shoulders, and that it was crushing her to death with its weight. After a prolonged and mysterious agony of three months, endured by her with supreme exultation and delight, from Sexagesima Sunday until the Sunday before the Ascension, she died. Her last political work, accomplished practically from her death-bed, was the reconciliation of Pope Urban VI with the Roman Republic (1380).
Among Catherine's principal followers were Fra Raimondo delle Vigne, of Capua (d. 1399), her confessor and biographer, afterwards General of the Dominicans, and Stefano di Corrado Maconi (d. 1424), who had been one of her secretaries, and became Prior General of the Carthusians. Raimondo's book, the "Legend", was finished in 1395. A second life of her, the "Supplement", was written a few years later by another of her associates, Fra Tomaso Caffarini (d. 1434), who also composed the "Minor Legend", which was translated into Italian by Stefano Maconi. Between 1411 and 1413 the depositions of the surviving witnesses of her life and work were collected at Venice, to form the famous "Process". Catherine was canonized by Pius II in 1461. The emblems by which she is known in Christian art are the lily and book, the crown of thorns, or sometimes a heart--referring to the legend of her having changed hearts with Christ. Her principal feast is on the 30th of April, but it is popularly celebrated in Siena on the Sunday following. The feast of her Espousals is kept on the Thursday of the carnival.
The works of St. Catherine of Siena rank among the classics of the Italian language, written in the beautiful Tuscan vernacular of the fourteenth century. Notwithstanding the existence of many excellent manuscripts, the printed editions present the text in a frequently mutilated and most unsatisfactory condition. Her writings consist of
· the "Dialogue", or "Treatise on Divine Providence";
· a collection of nearly four hundred letters; and
· a series of "Prayers".
The "Dialogue" especially, which treats of the whole spiritual life of man in the form of a series of colloquies between the Eternal Father and the human soul (represented by Catherine herself), is the mystical counterpart in prose of Dante's "Divina Commedia".
A smaller work in the dialogue form, the "Treatise on Consummate Perfection", is also ascribed to her, but is probably spurious. It is impossible in a few words to give an adequate conception of the manifold character and contents of the "Letters", which are the most complete expression of Catherine's many-sided personality. While those addressed to popes and sovereigns, rulers of republics and leaders of armies, are documents of priceless value to students of history, many of those written to private citizens, men and women in the cloister or in the world, are as fresh and illuminating, as wise and practical in their advice and guidance for the devout Catholic today as they were for those who sought her counsel while she lived. Others, again, lead the reader to mystical heights of contemplation, a rarefied atmosphere of sanctity in which only the few privileged spirits can hope to dwell. The key-note to Catherine's teaching is that man, whether in the cloister or in the world, must ever abide in the cell of self-knowledge, which is the stable in which the traveller through time to eternity must be born again.
Processus contestationum super sanctitate et doctrina beatae Catharinae de Senis, in MARTENE AND DURAND, Veterum Scriptorum et Monumentorum Amplissima Collectio (Paris, 1729), VI; GIGLI, L'opere della serafica Santa Caterina da Siena(Siena and Lucca, 1707-54); TOMMASEO, Le Lettere di S. Caterina da Siena (Florence, 1860); Italian translations of the Legend and the Supplement are included in the first and fifth volumes of GIGLI's Edition; important portions of the Process are still left unpublished in manuscripts in the Biblioteca Comunale of Siena and the Biblioteca Casanatense at Rome.
EDMUND G. GARDNER 
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St. Catherine of Sweden[[@Headword:St. Catherine of Sweden]]

St. Catherine of Sweden
The fourth child of St. Bridget and her husband, Ulf Gudmarsson, born 1331 or 1332; died 24 March, 1381. At the time of her death St. Catherine was head of the convent of Wadstena, founded by her mother; hence the name, Catherine Vastanensis, by which she is occasionally called. At the age of seven she was sent to the abbess of the convent of Riseberg to be educated and soon showed, like her mother, a desire for a life of self-mortification and devotion to spiritual things. At the command of her father, when about thirteen or fourteen years, she married a noble of German descent, Eggart von Kürnen. She at once persuaded her husband, who was a very religious man, to join her in a vow of chastity. Both lived in a state of virginity and devoted themselves to the exercise of Christian perfection and active charity. In spite of her deep love for her husband, Catherine accompanied her mother to Rome, where St. Bridget went in 1349. Soon after her arrival in that city Catherine received news of the death of her husband in Sweden. She now lived constantly with her mother, took an active part in St. Bridget's fruitful labours, and zealously imitated her mother's ascetic life. Although the distinguished and beautiful young widow was surrounded by suitors, she steadily refused all offers of marriage. In 1372 St. Catherine and her brother, Birger, accompanied their mother on a pilgrimage to the Holy Land; after their return to Rome St. Catherine was with her mother in the latter's last illness and death.
In 1374, in obedience to St. Bridget's wish, Catherine brought back her mother's body to Sweden for burial at Wadstena, of which foundation she now became the head. It was the motherhouse of the Brigittine Order, also called the Order of St. Saviour. Catherine managed the convent with great skill and made the life there one in harmony with the principles laid down by its founder. The following hear she went again to Rome in order to promote the canonization of St. Bridget, and to obtain a new papal confirmation of the order. She secured another confirmation both from Gregory XI (1377) and from Urban VI (1379) but was unable to gain at the time the canonization of her mother, as the confusion caused by the Schism delayed the process. When this sorrowful division appeared she showed herself, like St. Catherine of Siena, a steadfast adherent of the part of the Roman Pope, Urban VI, in whose favour she testified before a judicial commission. Catherine stayed five years in Italy and then returned home, bearing a special letter of commendation from the pope. Not long after her arrival in Sweden she was taken ill and died. In 1484 Innocent VIII gave permission for her veneration as a saint and her feast was assigned to 22 March in the Roman martyrology. Catherine wrote a devotional work entitled "Consolation of the Soul" (Sielinna Troëst), largely composed of citations from the Scriptures and from early religious books; no copy is known to exist. Generally she is represented with a hind at her side, which is said to have come to her aid when unchaste youths sought to ensnare her.
J.P. KIRSCH 
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St. Ceadda[[@Headword:St. Ceadda]]

St. Ceadda
(Commonly known as ST. CHAD.)
Abbot of Lastingham, Bishop successively of York and Lichfield, England; date of birth uncertain, died 672.
He is often confounded with his brother, St. Cedd, also Abbot of Lastingham and the Bishop of the East Saxons. He had two other brothers, Cynibill and Caelin, who also became priests. Probably Northumbrian by birth, he was educated at Lindisfarne under St. Aidan, but afterwards went to Ireland, where he studied with St. Ecgberht in the monastery of Rathmelsige (Melfont). There he returned to help his brother St. Cedd to establish the monastery of Laestingaeu, now Lastingham in Yorkshire. On his brother's death in 664, he succeeded him as abbot.
Shortly afterwards St. Wilfrid, who had been chosen to succeed Tudi, Bishop of Lindisfarne, went to Gaul for consecration and remained so long absent that King Oswiu determined to wait no longer, and procured the election of Chad as Bishop of York, to which place the Bishopric of Lindisfarne had been transferred. As Canterbury was vacant, he was consecrated by Wini of Worcester, assisted by two British bishops. As bishop he visited his diocese on foot, and laboured in an apostolic spirit until the arrival ofSt. Theodore, the newly elected Archbishop of Canterbury who was making a general visitation. St. Theodore decided that St. Chad must give up the diocese to St. Wilfrid, who had now returned. When he further intimated that St. Chad's episcopal consecration had not been rightly performed, the Saint replied, "If you decide that I have not rightly received the episcopal character, I willingly lay down the office; for I have never thought myself worthy of it, but under obedience, I, though unworthy, consented to undertake it". St. Theodore, however, desired him not to relinquish the episcopate and himself supplied what was lacking ("ipse ordinationem ejus denuo catholica ratione consummavit" -- Bede, Hist. Eccl. IV, 2). Ceadda then returned to Lastingham, where he remained till St. Theodore called him in 669 to become Bishop of the Mercians. He built a church and monastery at Lichfield, where he dwelt with seven or eight monks, devoting to prayer and study time he could spare from his work as bishop. He received warning of his death in a vision.
His shrine, which was honoured by miracles, was removed in the twelfth century to the cathedral at Lichfield, dedicated to Our Lady and the Saint himself. At the Reformation his relics were rescued from profanation by Catholics, and they now lie in the Catholic cathedral at Birmingham, which is dedicated to him. His festival is kept on the 2nd of March. All accounts of his life are based on that given by Venerable Bede, who had been instructed in Holy Scripture by Trumberct, one of St. Chad's monks and disciples.
EDWIN BURTON 
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St. Cecilia[[@Headword:St. Cecilia]]

St. Cecilia
Virgin and martyr, patroness of church music, died at Rome. This saint, so often glorified in the fine arts and in poetry, is one of the most venerated martyrs of Christian antiquity. The oldest historical account of St. Cecilia is found in the "Martyrologium Hieronymianum"; from this it is evident that her feast was celebrated in the Roman Church in the fourth century. Her name occurs under different dates in the above-mentioned martyrology; its mention under 11 August, the feast of the martyr Tiburtius, is evidently a later and erroneous addition, due to the fact that this Tiburtius, who was buried on the Via Labicana, was wrongly identified with Tiburtius, the brother-in-law of St. Cecilia, mentioned in the Acts of her martyrdom. Perhaps also there was another Roman martyr of the name of Cecilia buried on the Via Labicana. Under the date of 16 September Cecilia is mentioned alone, with the topographical note: "Appiâ viâ in eâdem urbe Româ natale et passio sanctæ Ceciliæ virginis (the text is to be thus corrected). This is evidently the day of the burial of the holy martyr in the Catacomb of Callistus. The feast of the saint mentioned under 22 November, on which day it is still celebrated, was kept in the church in the Trastevere quarter at Rome, dedicated to her. Its origin, therefore, is to be traced most probably to this church. The early medieval guides (Itineraria) to the burial-places of Roman martyrs point out her grave on the Via Appia, next to the crypt of the Roman bishops of the third century (De Rossi, Roma sotterranea, I, 180-181). De Rossi located the burial-place of Cecilia in the Catacomb of Callistus in a crypt immediately adjoining the crypt or chapel of the popes; an empty niche in one of the walls contained, probably, at one time the sarcophagus with the bones of the saint. Among the frescoes of a later time with which the wall of the sepulchre are adorned, the figure of a richly-dressed woman appears twice and Pope Urban, who was brought personal into close relation with the saint by the Acts of her martyrdom, is depicted once. The ancient titular church of Rome, mentioned above was built as early as the fourth century and is still preserved in the Trastevere. This church was certainly dedicated in the fifth century to the saint buried on the Via Appia; it is mentioned in the signatures of the Roman Council of 499 as "titulus sanctae Caeciliae" (Mansi, Coll, Conc. VIII, 236). Like some other ancient Christian churches of Rome, which are the gifts of the saints whose names they bear, it may be inferred that the Roman Church owes this temple to the generosity of the holy martyr herself; in support of this view it is to be noted that the property, under which the oldest part of the true Catacomb of Callistus is constructed, belonged most likely, according to De Rossi's researches, to the family of St. Cecilia (Gens Caecilia), and by donation passed into the possession of the Roman Church. Although her name is not mentioned in the earliest (fourth century) list of feasts (Depositio martyrum), the fact that in the "Sacramentarium Leoniam", a collection of masses completed about the end of the fifth century, are found no less than five different masses in honour of St. Cecilia testifies to the great veneration in which the saint was at that time held in the Roman Church ["Sacram. Leon.", ed. Muratori, in "Opera" (Arezzo, 1771), XIII, I, 737, sqq.].
About the middle of the fifth century originated Acts of the martyrdom of St. Cecilia which have been transmitted in numerous manuscripts; these acts were also translated into Greek. They were utilized in the prefaces of the above-mentioned masses of the "Sacramentarium Leonianum". They inform us, that Cecilia, a virgin of a senatorial family and a Christian from her infancy, was given in marriage by her parents to a noble pagan youth Valerianus. When, after the celebration of the marriage, the couple had retired to the wedding-chamber, Cecilia told Valerianus that she was betrothed to an angel who jealously guarded her body; therefore Valerianus must take care not to violate her virginity. Valerianus wished to see the angel, whereupon Cecilia sent him to the third milestone on the Via Appia where he should meet Bishop (Pope) Urbanus. Valerianus obeyed, was baptized by the pope, and returned a Christian to Cecilia. An angel then appeared to the two and crowned them with roses and lilies. When Tiburtius, the brother of Valerianus, came to them, he too was won over to Christianity. As zealous children of the Faith both brothers distributed rich alms and buried the bodies of the confessors who had died for Christ. The prefect, Turcius Almachius, condemned them to death; an officer of the prefect, Maximus, appointed to execute this sentence, was himself converted and suffered martyrdom with the two brothers. Their remains were buried in one tomb by Cecilia. And now Cecilia herself was sought by the officers of the prefect. Before she was taken prisoner, she arranged that her house should be preserved as a place of worship for the Roman Church. After a glorious profession of faith, she was condemned to be suffocated in the bath of her own house. But as she remained unhurt in the overheated room, the prefect had her decapitated in that place. The executioner let his sword fall three times without separating the head from the trunk, and fled, leaving the virgin bathed in her own blood. She lived three days, made dispositions in favour of the poor, and provided that after her death her house should be dedicated as a church. Urbanus buried her among the bishops and the confessors, i.e. in the Catacomb of Callistus.
In this shape the whole story has no historical value; it is a pious romance, like so many others compiled in the fifth and sixth century. The existence of the aforesaid martyrs, however, is a historical fact. The relation between St. Cecilia and Valerianus, Tiburtius, and Maximus, mentioned in the Acts, has perhaps some historical foundation. These three saints were buried in the Catacomb of Praetextatus on the Via Appia, where their tombs are mentioned in the ancient pilgrim Itineraria. In the "Martyrologium Hieronymianum" their feast is set down under 14 April with the note: "Romae via Appia in cimiterio Prætextati"; and the octave under 21 April, with the comment: "Rome in cimiterio Calesti via Appia". In the opinion of Duchesne the octave was celebrated in the Catacomb of Callistus, because St. Cecilia was buried there. If, therefore, this second notice in the martyrology is older than the aforesaid Acts, and the latter did not give rise to this second feast, it follows that before the Acts were written this group of saints in Rome was brought into relation with St. Cecilia. The time when Cecilia suffered martyrdom is not known. From the mention of Urbanus nothing can be concluded as to the time of composition of the Acts; the author without any authority, simply introduced the confessor of this name (buried in the Catacomb of Praetextatus) on account of the nearness of his tomb to those of the other martyrs and identified him with the pope of the same name. The author of the "Liber Pontificalis" used the Acts for his notice of Urbanus. The Acts offer no other indication of the time of the martyrdom. Venantius Fortunatus (Miscellanea, 1, 20; 8,6) and Ado (Martyrology, 22 November) place the death of the saint in the reign of Marcus Aurelius and Commodus (about 177), and De Rossi tried to prove this view as historically the surest one. In other Western sources of the early Middle Ages and in the Greek "Synaxaria" this martyrdom is placed in the persecution of Diocletian. P.A. Kirsch tried to locate it in the time of Alexander Severus (229-230); Aubé, in the persecution of Decius (249-250); Kellner, in that of Julian the Apostate (362). None of these opinion is sufficiently established, as neither the Acts nor the other sources offer the requisite chronological evidence. The only sure time-indication is the position of the tomb in the Catacomb of Callistus, in the immediate proximity of the very ancient crypt of the popes, in which Urbanus probably, and surely Pontianus and Anterus were buried. The earliest part of this catacomb dates at all events from the end of the second century; from that time, therefore, to the middle of the third century is the period left open for the martyrdom of St. Cecilia.
Her church in the Trastevere quarter of Rome was rebuilt by Paschal I (817-824), on which occasion the pope wished to transfer thither her relics; at first, however, he could not find them and believed that they had been stolen by the Lombards. In a vision he saw St. Cecilia, who exhorted him to continue his search, as he had already been very near to her, i.e. near her grave. He therefore renewed his quest; and soon the body of the martyr, draped in costly stuffs of gold brocade and with the cloths soaked in her blood at her feet, was actually found in the Catacomb of Prætextatus. They may have been transported thither from the Catacomb of Callistus to save them from earlier depredations of the Lombards in the vicinity of Rome. The relics of St. Cecilia with those of Valerianus, Tiburtius, and Maximus, also those of Popes Urbanus and Lucius, were taken up by Pope Paschal, and reburied under the high altar of St Cecilia in Trastevere. The monks of a convent founded in the neighbourhood by the same pope were charged with the duty of singing the daily Office in this basilica. From this time the veneration of the holy martyr continued to spread, and numerous churches were dedicated to her. During the restoration of the church in the year 1599 Cardinal Sfondrato had the high altar examined and found under it the sarcophagi, with the relics of the saints, that Pope Paschal had transported thither. Recent excavations beneath the church, executed at the instigation and expense of Cardinal Rampolla, disclosed remains of Roman buildings, which have remained accessible. A richly adorned underground chapel was built beneath the middle aisle, and in it a latticed window, opening over the altar, allows a view of the receptacles in which the bones of the saints repose. In a side chapel of the church there have long been shown the remains of the bath in which, according to the Acts, Cecilia was put to death.
The oldest representations of St. Cecilia show her in the attitude usual for martyrs in the Christian art of the earlier centuries, either with the crown of martyrdom in her hand (e.g. at S. Apollinare Nuovo in Ravenna, in a sixth-century mosaic) or in the attitude of prayer, as an Orans (e.g. the two sixth and seventh-century pictures in her crypt). In the apse of her church in Trastevere is still preserved the mosaic made under Pope Paschal, wherein she is represented in rich garments as patroness of the pope. Medievalpictures of the saint are very frequent; since the fourteenth and fifteenth centuries she is given the organ as an attribute, or is represented as playing on the organ, evidently to express what was often attributed to her in panegyrics and poems based on the Acts, viz., that while the musicians played at her nuptials she sang in her heart to God only ("cantantibus organis illa in corde suo soi domino decantabat"); possibly the cantantibus organis was erroneously interpreted of Cecilia herself as the organist. In this way the saint was brought into closer relation with music. When the Academy of Music was founded at Rome (1584) she was made patroness of the institute, whereupon her veneration as patroness of church music in general became still more universal; today Cecilian societies (musical associations) exist everywhere. The organ is now her ordinary attribute; with it Cecilia was represented by Raphael in a famous picture preserved at Bologna. In another magnificent masterpiece, the marble statute beneath the high altar of the above-mentioned church of St. Cecilia at Rome, Carlo Maderna represented her lying prostrate, just as she had received the death-blow from the executioner's hand. Her feast is celebrated in the Latin and the Greek Church on 22 November. In the "Martyrologium Hieronymainum" are commemorated other martyrs of this name, but of none of them is there any exact historical information. One suffered martyrdom in Carthage with Dativus in 304.
MOMBRITIUS, Sanctuarium, I, 186 sqq.; BOSIO, Atti di S. Cecilia (Rome, 1600); SURIUS, De vitis Sanctorum (Venice, 1581), VI, 161 sqq.; LADERCHI, S. Caciliae virg. et mart. acta ac transtiberina basilica (Rome, 1722); BOLLANDISTS ed., Bibliotheca hagiographica latina (Brussels, 1898-99), I, 224; SIMEON METAPHRASTES, in P.G., CXVI; BARONIUS, Annales, ad an. 821, 15 xv (the spurious document of Pope Paschal I); BOLLANDISTS ed., Synaxarium Constatinopolitanum (Brussels, 1902), 243; Liber Pontificalis, ed. DUCHESNE, I, xciii sq., 143, and II, 55-57, 65; TILLEMONT, Hist. eccles., III, 259 sqq.; De Rossi, Roma Sotterranea, II, xxxii sq.; GUERANGER, Histoire de Ste Cecile (Paris 1849; 2nd ed., 1852); IDEM, Ste Cecile et la societe romaine (Paris, 1878); MORSE, BIRKS, and HOLE, in Dict. of Christian Biog., s.v.; AUBE, Les chrétiens dans l'empire romain (2nd ed., Paris, 1881), 352 sqq.; ALLARD, Histoire des persecutions, I, 427 sqq.; ERBES, Die heilige Cacilia im Zusammenhang mit der Papstcrypta sowie der altesten Kirche Roms, in Zeitschrift fur Kirchengeschichte, IX, 1888, 1 sqq.; P.A. KIRSCH, Die heilge Cacilia, Jungfrau und Martyrin (Ratisbon, 1901); IDEM, Das Todesjahr der heiligen Cacilia, in Stromation Archaiologikon (Rome, 1900), 42-77; KELLNER, Das wahre Zeitalter der heil. Cacilia, in Theologische Quartalschrift (Tubingen, 1902), 237 sqq.; (1903), 321 sqq.; (1905), 258 sqq.; DUFOURCQ, Les Gesta martyrum romains (Paris, 1900), 116 sqq., 293 sqq.; MARUCCHI, Basiliques et eglises de Rome (Rome, 1902), 438 sqq.; BIANCHI-CAGLIESI, S. Cecilia e sua basilica (Rome, 1902); DETZEL, Christl. Ikonographie (Freiburg im Br., 1896), 220 sqq.; ROHAULT DE FLEURY, Les saints de la Messe, I, pl, 16-17; P. SIXTUS, Elucubrationes historico-liturgicae de recenti quadem sententia circa aetatem S. Caeciliae martyris, in Ephemerides liturgicae (Rome, Sept.-Oct. 1907). See also the accounts in BUTLER, Lives of the Saints, 22 November.
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St. Cedd (Cedda)[[@Headword:St. Cedd (Cedda)]]

St. Cedd
(Or Cedda).
Bishop of the East Saxons, the brother of St. Ceadda; died 26 Oct. 664. There were two other brothers also priests, Cynibill and Caelin, all born of an Angle family settled in Northumbria. With his younger brother Ceadda, he was brought up at Lindisfarne under St. Aidan. In 653 he was one of four priests sent by Oswiu, King of Northumbria, to evangelize the Middle Angles at the request of their ealdorman, Peada. Shortly after, however, he was recalled and sent on the same missionary errand to Essex to help Sigeberht, King of the East Saxons, to convert his people to Christ. Here he was consecrated bishop and was very active in founding churches, and established monasteries at Tilbury and Ithancester. Occasionally he revisited his native Northumbria, and there, at the request of Aethelwald, founded the monastery of Laestingaeu, now Lastingham, in Yorkshire. Of this house he became the first abbot, notwithstanding his episcopal responsibilities. At the Synod of Whitby, like St. Cuthbert, he, though Celtic in his upbringing, adopted the Roman Easter. Immediately after the synod he paid a visit to Laestingaeu, where he fell a victim to the prevalent plague. Florence of Worcester and William of Malmesbury in later times counted him as the second Bishop of London, but St. Bede, almost a contemporary, never gives him that title. His festival was kept on 7 January.
EDWIN BURTON 
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St. Ceolfrid[[@Headword:St. Ceolfrid]]

St. Ceolfrid
Benedictine monk, Abbot of Wearmouth and Jarrow, b. 642, place of birth not known; d. 29 Sept., 716, at Langres on the frontier of Burgundy. His family belonged to the highest rank of the Ango-Saxon nobility. The name Ceolfrid is the Teutonic form of Geoffrey. At the age of eighteen he became a monk in the monastery of Ripon, then ruled over by St. Wilfrid. After ten years of study and preparation he was ordained priest by St. Wilfrid. He soon afterwards visited Canterbury and spent some time with Botulph, founder and Abbot of Icanhoe, now the town of Boston (Botulph's town) in Lincolnshire. On his return to Ripon he fulfilled the duties of novice-master, in which capacity he became noted for his profound humility and love of menial work. His fame reached the ears of St. Benedict Biscop, then in the midst of his great monastic enterprise on the banks of the Wear. He begged him from St. Wilfrid, and soon after reaching Wearmouth Ceolfrid was made prior of the monastery and left in charge during the absence of Benedict on his journeys to Rome. Meeting with difficulties as superior, he went back to Ripon, but was afterwards persuaded to return. From this time he became the constant companion of Benedict and accompanied him to Rome on his fifth journey to the Holy City.
About 681 Benedict began the foundation of a second monastery at Jarrow on the banks of the Tyne about six miles from Wearmouth. Ceolfrid was appointed the first abbot to act as the deputy of Benedict, who in reality was abbot of both houses. He took with him seventeen monks from Wearmouth, and from an inscription formerly on the wall of the church we learn that the monastery was completed about 684 or 685. Benedict died 12 January, 690, and directed the brethren to elect Ceolfrid to be his successor. Ceolfrid proved himself a worthy disciple of his master, carefully carrying out the ideals of Benedict. His disciple, the Venerable Bede, has thus described his character and work: "This last [Ceolfrid] was himself a man of most extraordinary diligence and superior quickness of apprehension; prompt in carrying into effect but prudent in forming designs and unrivalled in piety. . . During his long administration Ceolfrid brought to a happy conclusion all the admirable plans for promoting piety which his distinguished predecessor had begun. Time also suggested and enabled him to carry into execution numerous improvements of his own. Amongst a great variety of these, we ought particularly to notice that he considerably augmented the number of private oratories or chapels of ease; added largely to the plate and sacred vestments of the Church, and with ardour which equalled the past energy of Benedict in founding, he nearly doubled the libraries of both his monasteries. Besides innumerable other literary acquisitions he procured three pandects of the new, added to one of the old translations of the bible which he had brought from Rome. In his latter days, departing again for that city, he took with him as a donative one of these three valued volumes, leaving to his monasteries the other two" (Liber de Vitis Abbat. Wirim, Wilcock tr.).
This volume, which Ceolfrid carried with him on his last journey to Rome was the famous "Codex Amiatinus". Until recent years it was thought to have been the work of Servandus, abbot of a monastery near Alatri in Italy (sixth century). The name of Cassiodorus has also been connected with this manuscript, owing to its striking resemblance to his Bible; but Vigouroux concludes that it is absolutely independent of Cassiodorus, though the prologue it contains on the divisions of the Bible may possibly be of Cassiodorian origin. The famous Catholic antiquarian, De Rossi (1888), discovered its true origin. He has conclusively proved that it was written at Wearmouth or Jarrow between the years 690 and 716; that it was one of the three copies of St. Jerome's Vulgate which Bede refers to in the passage quoted above; and that Ceolfrid presented the manuscript to the pope. For many years it was preserved in the Abbey of Monte Amiato near Siena; it now rests in the Laurentenian Library at Florence, where it was transferred at the suppression of the abbey in 1786. This Codex gives the oldest text of St. Jerome's Vulgate and has played a most important role in its history; in the publication of the Sixtine and Clementine editions of the Bible it was preferred to all other manuscripts. Samuel Berger says of it: "It is from Northumberland that the correct texts of the Vulgate were sent out not only throughout Italy, to which England was thus paying a debt, but also throughout France. Alcuin was from York and had been chosen by Charlemagne to correct the text of the bible." He was instrumental in extinguishing the last remnants of Celtic particularism in the celebration of Easter.
Ceolfrid obtained from Pope Sergius I letters of immunity for his two monasteries, and had them presented before a synod of English bishops in the presence of King Alefrid, thus obtaining both royal and episcopal sanction. With the advance of years came sickness and infirminty, and he resigned his office with the intention of journeying to Rome, there to end his days. He also wished to give his brethren an opportunity of "living under the direction of a younger abbot, that the example of a more active leader might inspire them with greater ardour in the pursuit of virtue". He died on his last journey at Langres, and was buried in the church of the three martyrs, Sts. Speusippus, Eleusippus, and Meleusippus. His relics were afterwards transferred to Jarrow, and thence, in the time of the Danish invasions, to Glastonbury.
BEDE, "Ecclesiastical History of England" (London, 1840); 229, 317, 318, 342; IDEM, "Liber de vitis Abbat. Wirim."; MONTALEMBERT, "Monks of the West", IV, xiii; BUTLER, "Lives of the Saints", September 25th; "Weremuth-Jarrow und Rom im 7. Jahrhundert " in "Der Katholik" for September, 1901; CORNELY, "Introd. Gen. In S. Scripturas", I, 436; BERGER "De l'histoire de la Vulgate en France", 4; WHITE, "The Codex Amiatinus and its Birthplace" in 'Studia Biblica et Ecclesiastica", II, 273-308.
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St. Ceslaus[[@Headword:St. Ceslaus]]

St. Ceslaus
Born at Kamien in Silesia, Poland (now Prussia), about 1184; died at Breslau about 1242. He was of the noble family of Odrowatz and a relative, probably a brother, of St. Hyacinth. Having studied philosophy at Prague, he pursued his theological and juridical studies at the University of Bologna, after which he returned to Cracow, where he held the office of canon and custodian of the church of Sandomir. About 1218 he accompanied his uncle Ivo, Bishop of Cracow, to Rome. Hearing of the great sanctity of St. Dominic, who had recently raised to life the nephew of Cardinal Orsini, Ceslaus, together with St Hyacinth, sought admission into the Order of Friars Preachers. They received the religious habit from the hands of St. Dominic in the convent of Sabina. Their novitiate completed, St. Dominic sent the two young religious back as missionaries to their own country. Establishing a monastery at Friesach in Austria, they proceeded to Cracow whence Ceslaus was sent by St. Hyacinth to Prague, the metropolis of Bohemia.
Labouring with much fruit throughout the Diocese of Prague, Ceslaus went to Breslau, where he founded a large monastery, and then extended his apostolic labours over a vast territory, embracing Bohemia, Poland, Pomerania, and Saxony. Sometime after the death of St. Hyacinth he was chosen provincial of Poland. Whilst he was superior of the convent of Breslau all Poland was threatened by the Tatars. The city of Breslau being besieged, the people sought the aid of St. Ceslaus, who by his prayers miraculouslyaverted the impending calamity. Four persons are said to have been raised to life by him. Having always been venerated as a saint, his cult was finally confirmed by Clement XI in 1713. His feast is celebrated throughout the Dominican order on 16 July.
A. WALDRON 
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St. Charles Borromeo[[@Headword:St. Charles Borromeo]]

St. Charles Borromeo
St. Charles Borromeo -- Archbishop of Milan, Cardinal-Priest of the Title of St. Prassede, Papal Secretary of State under Pius IV, and one of the chief factors in the Catholic Counter-Reformation -- was born in the Castle of Arona, a town on the southern shore of the Lago Maggiore in Northern Italy, 2 October, 1538; died at Milan, 3 November, 1584. His emblem is the word humilitas crowned, which is a portion of the Borromeo shield. He is usually represented in art in his cardinal's robes, barefoot, carrying the cross as archbishop; a rope round his neck, one hand raised in blessing, thus recalling his work during the plague. His feast is kept on 4 November.
His father was Count Giberto Borromeo, who, about 1530, married Margherita de Medici. Her younger brother was Giovanni Angelo, Cardinal de' Medici, who became pope in 1559 under the title of Pius IV. Charles was the second son, and the third of six children, of Giberto and Margherita. Charles' mother died about the year 1547, and his father married again.
His early years were passed partly in the Castle of Arona, and partly in the Palazzo Borromeo at Milan. At the age of twelve his father allowed him to receive the tonsure, and, upon the resignation of his uncle, Julius Caesar Borromeo, he became titular Abbot of Sts. Gratinian and Felinus ar Arona.
When he received the tonsure he was sent by his father to Milan, where he studied Latin under J.J. Merla. In October, 1552, he left Arona for the University of Pavia, where he had as his tutor Francesco Alciato, afterwards cardinal. His correspondence shows that he was allowed a small sum by his father, and that often he was in straitened circumstances, which caused him considerable inconvenience. It was not only that he himself suffered, but that his retinue also were not suitably clothed. Charles evidently felt bitterly his humiliation, but he does not seem to have shown impatience. Leaving Pavia to meet his uncle, Cardinal de' Medici, at Milan, he was, within a few weeks called upon to attend the funeral of his father, who died early in August, 1558, and was buried in the church of Santa Maria delle Grazie, Milan.
Fresh responsibilities at once came to Charles, for though he was not the elder son, yet, at the request of his family, including even his brother, he assumed charge of all the family business. The question of possession of the Castle of Arona was one of great difficulty, as it was claimed by both France and Spain. Charles conducted the negotiations with great energy and diplomatic skill, and as a consequence of the Peace of Cambrai (3 April, 1559) the castle was handed over to Count Francesco Borromeo, in the name of his nephew, Federigo Borromeo, to be held by him for the King of Spain. He also did much to restore to their ancient monastic discipline the religious of his Abbey of Sts. Gratinian and Felinus. Though his studies were so often interrupted, yet his seriousness and attention enabled him to complete them with success, and in 1559 he maintained his thesis for the doctorate of civil and canon law.
In the summer of 1559, Paul IV died, and the conclave for the election of his successor, which began on 9 September, was not concluded till December, when Cardinal Giovanni Angelo de' Medici was elected and took the name of Pius IV. On the 3rd of January, 1560, Charles received a message by a courier from the pope, asking him to proceed at once to Rome. He started immediately for the Eternal City, but though he travelled rapidly he was not in time for the pope's coronation (6 January). On 22 January he wrote to Count Guido Borromeo that the pope had given him the charge of the administration of all the papal states. On 31 January he was created cardinal-deacon, together with Giovanni de' Medici, son of the Duke of Florence, and Gianantonio Serbellone, cousin of the pope. Charles was given the title of Sts. Vitus and Modestus, which was in the August following changed to that of St. Martino-ai-Monti. He wished for no rejoicings at Milan; all the celebration was to be at Arona, where were to be said ten Masses de Spiritu Sancto. At this time Cardinal Ippolito d'Este, of Ferrara, resigned the Archbishopric of Milan, and on 8 February the pope named Charles as administrator of the vacant see. In succession he was named Legate of Bologna, Romagna, and the March of Ancona. He was named Protector of the Kingdom of Portugal, of Lower Germany, and the Catholic cantons of Switzerland. Under his protection were placed the orders of St. Francis, the Carmelites, the Humiliati, the Canons Regular of the Holy Cross of Coimbra, the Knights of Jerusalem (or Malta), and those of the Holy Cross of Christ in Portugal. By a motu proprio (22 January, 1561) Pius IV gave him an annual income of 1000 golden crowns from the episcopal mensa of Ferrara.
Charles' office of secretary of state and his care for the business of the family did not prevent him from giving time to study, and even to recreations in the form of playing the lute and violoncello, and a game of ball. He lived at first at the Vatican, but in July, 1562, removed to the Palazzo Colonna, Piazza Sancti Apostoli. Soon after his arrival in Rome he founded at the Vatican an academy, which was a way of providing, by literary work, a distraction from more serious occupations. The members, whether ecclesiastics or laymen, met nearly every evening, and many of their contributions are amongst the works of Charles as "Noctes Vaticanae". Charles was very soon occupied as secretary of state in using his influence to bring about the re-assembling of the Council of Trent, which had been suspended since 1552. The state of Europe was appalling from an ecclesiastical point of view. Many were the difficulties that had to be overcome -- with the emperor, with Philip II of Spain, and, greatest of all, with France, where the demand was made for a national council. Still, in spite of obstacles, the work went on with the view of re-assembling the council, and for the most part it was Charles' patience and devotion that accomplished the object.
It was not until 18 January, 1562, that the council resumed at Trent, with two cardinals, 106 bishops, 4 mitred abbots, and 4 generals of religious orders present. The correspondence which passed between Charles and the cardinal legates at Trent is enormous, and the questions which arose many times threatened to bring about the breaking-up of the council. Difficulties with the emperor, the national principles put forward on behalf of France by the Cardinal Charles of Lorraine, Archbishop of Reims, required from Charles constant attention and the greatest delicacy and skill in treatment. The twenty-fifth, and last, session of the council was held 3 and 4 December, 1563; at it were present 255 Fathers. At a consistory on the 26th of January, 1564, Pius IV confirmed the decrees of the council, and later appointed a congregation of eight cardinals to see to the execution of these decrees. During the sitting of the re-assembled council Charles' elder brother, Count Federigo, had died (28 November, 1562). This event had a very determining result as to Charles, for he immediately resolved to give himself with greater strictness to spiritual matters, and he looked upon his brother's death as a warning to him to give up all worldly things. His resolution was well needed, for, as he was now head of the family, great pressure was brought to bear upon him to give up the ecclesiastical state and to marry. This view was even suggested to him by the pope at the instance of other relatives. Some months passed in these efforts to influence Charles, but finally he resolved to definitely fix himself in the ecclesiastical state by being secretly ordained priest. The ordination took place, by the hands of Cardinal Federigo Cesa, in Santa Maria Maggiore, on the 4th of September, 1563. He writes that he celebrated his first Mass on the Assumption, in St. Peter's, at the altar of the Confession. He said his second Mass at his house, attached to the Gesu, in an oratory where St. Ignatius had been accustomed to celebrate. Charles at this time had as his confessor Father Giovanni Battista Ribera, S.J. On the 7th of December, 1563, the feast of St. Ambrose, he was consecrated bishop in the Sistine Chapel; on the 23rd of March, 1564, he received the pallium, and was preconized on the 12th of May. In the following June his title was changed to that of Santa Prassede.
Meanwhile Charles had provided for the spiritual wants of his diocese. Antonio Roberti, in May, 1560, has, as his vicar, taken possession of his archbishopric, and Charles sent Monsignor Donato, Bishop of Bobbio, as his deputy for episcopal functions. Monsignor Donato soon died, and in his place, Charles commissioned Monsignor Girolamo Ferragato, O.S.A., one of his suffragans, to visit the diocese, and to report on its needs. Ferragato entered Milan, 23 April, 1562; on 24 June of the same year Charles sent to Milan Fathers Palmio and Carvagial, S.J., with the object of preparing the faithful of the diocese, both clergy and laity, for the carrying out of the reforms prescribed by the Council of Trent. While anxious for the spiritual welfare of his flock, he was no less solicitous for his own. There came to him the thought of what was the will of God concerning him, and whether he was to continue as the spiritual father of his diocese or retire to a monastery. It happened in the autumn of 1563, between the sessions of the Council of Trent, that the Cardinal of Lorraine went to Rome, accompanied by Ven. Bartholomew of the Martyrs, O.P., Archbishop of Braga, in Portugal. Bartholomew had already shown himself to be of a like spirit to Charles, and when Pius IV introduced them, and suggested that he should begin the reform of the cardinals in the person of Charles, Bartholomew answered that if the princes of the Church had all been like Cardinal Borromeo, he would have proposed them as models for the reform of the rest of the clergy. In a private interview, Charles opened his heart to Bartholomew and told him of his thought of retiring to a monastery. Bartholomew applauded his desire, but at the same time declared his opinion that it was God's will that he should not abandon his position. Charles was now assured that it was his duty to remain in the world; but all the more he felt he ought to visit his diocese, though the pope always opposed his departure. Bartholomew counselled patience, and represented the assistance he could give to the pope and the whole Church by remaining in Rome. Charles was satisfied, and stayed on, doing the great work necessary by sending zealous deputies. After the Council of Trent he was much occupied with the production of the catechism embodying the teaching of the council, the revision of the Missal and Breviary. He also was a member of a commission for the reform of church music, and chose Palestrina to compose three masses; one of these is the "Missa Papae Marcelli".
Pastoral solicitude, which is the characteristic chosen for mention in the collect of his feast, made him ever anxious to have the most suitable representatives in Milan. He heard of the excellent qualities of Monsignor Nicolò Ormaneto, of the diocese of Verona, and succeeded in obtaining the consent of his bishop to his transference to Milan. Ormaneto had been in the household of Cardinal Pole, and also the principal assistant of the Bishop of Verona. On the 1st of July, 1564, Ormaneto reached Milan, and at once carried out Charles' instructions by calling together a diocesan synod for the promulgation of the decrees of the Council of Trent. There were 1200 priests at the Synod. It was with the clergy that Charles began the reform, and the many abuses needed skilful and tactful treatment. Father Palmio contributed much in bringing the clergy to a sense of the necessity for reform. The synod was followed by a visitation of the diocese by Ormaneto. In September Charles sent thirty Jesuit Fathers to assist his vicar; three of these were placed over the seminary, which was opened on the 11th of November (feast of St. Martin of Tours). Charles was constantly directing the work of restoration of ecclesiastical discipline, and the education of the young, even down to minute details, was foremost in his thoughts. The manner of preaching, repression of avaricious priests, ecclesiastical ceremonies, and church music are some of the subjects on which Charles wrote many letters. The revival of strict observance of rule in the convents of nuns was another matter to which Charles urged Ormaneto's attention; the setting up of grilles in the convent parlours was ordered, and, to remove material difficulties, Charles ordered his agent, Albonese, to pay the cost of this where the convents, through poverty, were unable to bear the expense. This order brought difficulties with his own relations. Two of his aunts, sisters of Pius IV, had entered the Order of St. Dominic; they resented the setting up of the grilles as casting a slur on their convent. Charles, in a letter (28th of April, 1565) displaying much thought and great tact, strove to bring his aunts to see the good purpose of the order, but without success, and the pope wrote on the 26th of May, 1565, telling them that he had given general orders for the setting up of the grilles, and that it would be pleasing to him that those united to him by ties of blood and affection should set a good example to other convents.
Notwithstanding the support which Charles gave, Ormmaneto was discouraged by the checks with which he met, and wished to return to his own diocese. Charles pressed the pope to allow him to leave Rome, and at the same time encouraged Ormaneto to remain. At last the pope gave his consent to Charles visiting his flock and summoning a provincial council; but, desiring his stay to be short one, he created Charles legate a latere for all Italy. Charles prepared to start, chose canonists to help the council, and wrote to the Court of Spain and Philip II. He left Rome 1 September, and, passing through Florence, Bologna, Modena, and Parma, he made his solemn entry into Milan on Sunday, 23 September, 1565. His arrival was the occasion of great rejoicings, and the people did their utmost to welcome the first resident archbishop for eighty years. On the following Sunday he preached in the Duomo, on the words: "With desire I have desired to eat this pasch with you" (Luke 22:15).
On the 15th of October the first provincial council met. It was attended by ten out of the fifteen bishops of the province, those absent being represented by their procurators. Three of these prelates were cardinals, and one, Nicolò Sfondrato of Cremona, was afterwards pope with the title of Gregory XIV. Charles announced that the reform must begin with the prelates: "We ought to walk in front, and our spiritual subjects will follow us more easily." He commenced by fulfilling all things required in himself, and his wonderful clergy astonished the prelates. The council was finished on the 3rd of November, and Charles sent a mminute report to the pope. On the 6th of November he went to Trent as legate, to meet the Archduchesses Giovanna and Barbara, who were to be married to the Prince of Florence and the Duke of Ferrara. Charles conducted Barbara to Ferrara and Giovanna to Tuscany, where at Fiorenzuola, he received the news of the pope's serious illness. He reached Rome to find that the pope's condition was hopeless, and he at once bade the Holy Father turn all his thoughts to his heavenly home. On the 10th of December Pius IV died, assisted by two saints, Charles and Philip Neri. Onb the 7th of January, 1566, the conclave for the election of his successor was concluded by the election of Cardinal Michele Ghislieri, O.P., of Alessandria, Bishop of Mondovi, who, at the request of Charles, took the name of Pius V. It had been maintained that Charles at first favoured Cardinal Morone, but his letter to the King of Spain (Sylvain, I,309) seems to prove that he did his utmost to secure the election of Cardinal Ghislieri. Pius V wished to keep Charles to assist him in Rome; but though Charles delayed his departure for some time, in the end his earnest representations obtained permission for him to return to Milan, at least for the summer. He returned to his see, 5 April, 1566, having made a detour to visit the sanctuary of Our Lady of Loreto. Charles showed admirably how the Church had the power to reform from within, and, though the task he had to do was gigantic, he set about its execution with great calmness and confidence. He began with his household, gave up much of his property to the poor, and insisted that in all that concerned him personally the greatest economy should be used; for his position as archbishop and cardinal he required due respect. He practised great mortification, and whatever the Council of Trent or his own provincial council had laid down for the life of the bishops he carried out, not only in the letter, but also in the spirit.
The rules for the management of his household, both in spiritual and temporal affairs, are to be found in the "Acta Ecclesiae Mediolanensis". The result of the care that was taken of his household was seen in the many members of it who became distinguished bishops and prelates. More than twenty were chosen while members of the cardinal's household; one of these was Dr. Owen Lewis, fellow of New College, Oxford, who taught at Oxford and Douai, and after being vicar-general to St. Charles was made Bishop of Cassano in Calabria.
The administration of the diocese needed to be perfected; he therefore chose a vicar-general of exemplary life, learned in law and ecclesiastical discipline. He also appointed two other vicars, one for civil and the other for criminal causes. He associated with them other officials, all chosen for their integrity, and took care that they should be well paid, so as to preclude all suspicion of venality. Corruption in such matters was specially distasteful to him. Whilst providing for upright officials, the needs of the prisoners were not forgotten, and in time his court was known as the holy tribunal. He so organized his administration that by means of reports and conferences with the visitors and the vicars forane, his pastoral visits were productive of great fruit. The canons of his cathedral chapter were in turn the object of his reforming care. He put before them his plan of giving them definite work in theology and in connexion with the Sacrament of Penance. They welcomed his reforms, as he wrote to Monsignor Bonome: "The result of the way I have taken is very different to that in vogue today" (27 April, 1566). Pius V congratulated Charles on his success and exhorted him to continue the work.
Another great work which was begun at this time was that of the Confraternity of Christian Doctrine, in order that the children might be carefully and systematically instructed. This work was really the beginning of what is now known as the Sunday school, and there is a remarkable testimony to this in an inscription under a statue outside the Essex Unitarian Church, Kensington, London, where Cardinal Borromeo is mentioned in connexion with the work. The visitation of his flock was steadily carried out and various pious foundations were made to succour the needy and sinners. In 1567 opposition began to be made to his jurisdiction. The officials of the King of Spain announced that they would inflict severe penalties on the archbishop's officers if they imprisoned more laymen, or carried arms. The mmatter was referred to the king, and finally to the pope, who counselled the Senate of Milan to support the ecclesiastical authority. Peace was not restored; and the bargello, or sheriff, of the archbishop was imprisoned. The archbishop announced sentence of excommunication on the captain of justice and several other officials. Much trouble followed, and again the matter was laid before the pope, who decided in favour of the archbishop.
In October, 1567, Charles started to visit three Swiss valleys, Levantina, Bregno, and La Riviera. In most parts, indeed, there was much to reform. The clergy especially were in many cases so lax and careless, and even living scandalous lives, that the people had grown to be equally negligent and sinful. The hardships of this journey were great; Charles travelled on a mule, but sometimes on foot, over most difficult and even dangerous ground. His labours bore great fruit, and a new spirit was put into both clergy and laity. In August, 1568, the second diocesan synod was held, and it was followed in April, 1569, by the second provincial council. In August, 1569, matters came to a head in connexion with the collegiate church of Santa Maria della Scala. This church had been declared by Clement VII, in 1531, exempt from the jurisdiction of the Archbishop of Milan, provided that the consent of the archbishop was obtained; but this consent had never been obtained, and consequently the exemption did not take effect. Now the governor, the Duke of Albuquerque, had been induced by the opponents of the archbishop to issue an edict declaring that all who violated the king's jurisdiction should receive severe punishment. The canons of La Scala claimed exemption from the archbishop and relied on the secular power to support them. Charles announced his intention of making his visitation in accordance with the wishes of the pope, by sending Monsignor Luigi Moneta to the canons. He was met with opposition and open insult. Early in September Charles himself went, vested for a visitation. The same violent demeanour was again shown. The archbishop took the cross into his own hands and went forward to pronounce the sentence of excommunication. The armed men raised their weapons; the canons closed the door of the church against Charles, who with eyes fixed on the crucifix, recommended himself and these unworthy men to the Divine protection. Charles was indeed in danger of his life, for the canons' supporters opened fire, and the cross in his hand was damaged. His vicar-general then put up the public notice that the canons had incurred censures. This act was followed by blows and cries, removal of the notices, and the declaration that the archbishop was himself suspended from his office. Pius V was shocked at this incident, and only with very great difficulty allowed Charles to deal with these rebellious canons, when they repented.
In October, 1569, Charles was again in great danger. The Order of the Humiliati, of which he was protector, had by his persevering care been induced to accept certain reforms, in 1567. But some of its members strove to bring about a return to their former condition. As Charles would not consent to this, some of the order formed a conspiracy to take his life. On the 26th of October, whilst Charles was at evening prayer with his household, a member of the Humiliati, dressed as a layman, having entered with others of the public who were admitted to the chapel, took his stand four or five yards from the archbishop. The motet "Tempus est ut revertar ad eum qui me misit", by Orlando Lasso, was being sung; the words "Non turbetur cor vestrum, neque formidet" had just been sung, when the assassin fired his weapon, loaded with ball, and struck Charles, who was kneeling at the altar. Charles, thinking himself mortally wounded, commended himself to God. A panic arose, which allowed the assassin to escape, but Charles motioned to his household to finish the prayers. At their conclusion it was found that the ball had not even pierced his clothes, but some of the shot had penetrated to the skin, and where the ball had struck a slight swelling appeared, which remained through his life.
It was seen how far the unruly-minded had gone, and the serious turn affairs had taken. At once the governor took prompt steps to assure Charles of his sympathy and his wish to find the assassin. Charles would not allow this, and asked the governor to use his efforts to prevent the rights of the Church being infringed. In some measure this occurrence led the canons of La Scala to sue for pardon, and on the 5th of February, 1570, Charles publicly absolved them before the door of his cathedral. Notwithstanding his wish to forgive those who had attempted his life, and his efforts to prevent their prosecution, four of the conspirators (amongst them Farina, who actually fired) were sentenced to death. All being of the clergy, they were handed over to the civil power (29 July, 1570); two were beheaded; Farina and another were hanged.
Charles at this time made a second visit to Switzerland, first visiting the three valleys of his diocese, then over the mountains to see his half-sister Ortensia, Countess d'Altemps. Afterwards he visited all the Catholic cantons, everywhere using his influence to remove abuses both among the clergy and laity, and to restore religious observance in monasteries and convents. He visited Altorf, Unterwalden, Lucerne, Saint Gall, Schwyz, Einsiedeln, where he said that he nowhere except at Loreto, experienced a greater religious feeling (10 September, 1570). Heresy had spread in many of these parts, and Charles sent to them experienced missionaries to win back those who had embraced it
At this time Pius V came to the conclusion that nothing less than the suppression of the Order of the Humiliati was adequate. He therefore issued a Bull (7 February, 1571) suppressing the order and providing for its property. This same year, owing to the short harvest, the whole province suffered from a terrible famine, during which Charles worked with unceasing toil to help the starving, relieving at his own expense as many as 3000 daily for three months. His example induced others to help, the governor, especially, giving large alms. In the summer of 1571 Charles was for somme time seriously ill, in the month of August; having partly recovered, he was making his visitation when he heard of the serious illness of the governor, the Duke of Albuquerque. Charles returned to Milan only in time to console the duchess. He made use of the prayers ordered by Pius V for the success of the Christians against the Turks, to urge on his flock the necessity of averting God's anger by penance. Great were the rejoicings at the victory of Lepanto (7 October, 1571). Charles was especially interested in this expedition by reason of the papal ships being commanded by Marco Antonio Colonna, whose son Fabricio was married to his sister, Anna Borromeo.
The archbishop remained in bad health, suffering from low fever and catarrh. It was feared that consumption would set in; in spite of his illness he prepared for the third diocesan synod, which was held in his absence in April, 1572. He soon afterwards heard of the death of Pius V (1 May, 1572), and, though feeble, he started for the conclave, which lasted one day and resulted in the election of Cardinal Ugo Buoncompagni, with the title of Gregory XIII, 13 May, 1572. As medical treatment had not restored Charles to health, he now abandoned it and returned to his ordinary rule of life, with the result that he was before long quite well. On his homeward journey he again visited Loreto, in November, and reached Milan on 12 November. He at this time resigned the offices of Grand Penitentiary, Archpriest of Santa Maria Maggiore, and other high dignities. In April, 1573, he held his third provincial council.
The new governor of Milan was Don Luigi di Requesens, who had known Charles in Rome. However, as soon as he took office, being urged by the opponents of Charles, he published some letters falsely incriminating Charles in questions of the royal authority and containing much that was contrary to the rights of the Church. Charles protested against their publication; with great reluctance, and after much anxious deliberation, he publicly pronounced, in August, sentence of excommunication explicitly against the grand Chancellor and immplicitly against the governor. As a consequence of this, libels were published in the city against Charles. The governor showed his displeasure by placing restricitions on the meetings of the confraternities, also depriving Charles of the Castle of Arona. Various rumours were in circulation of more wicked plans against Charles, but his tranquillity was maintained, and he carried on his work with his usual care, despite the fact that the governor had placed an armed guard to watch his palace. None of the governor's actions succeeding, the governor was led to ask for absolution, which he obtained by deception. When Gregory XIII learned of this, he compelled the governor to make satisfaction to Charles. This was done, and on 26 November Charles announced that the governor was absolved from all penalties and censures. In this year Charles founded a college for the nobility at Milan.
In August, 1574, Henry III of France was passing through the Diocese of Milan on his way from Poland to take the French throne. Charles met him at Monza. The fourth diocesan synod was in November, 1574. Gregory XIII proclaimed a jubilee for 1575, and on the 8th of December, 1574, Charles left for Rome. He visited many shrines and, having reached Rome, performed the required devotions and started for Milan, in February. He assisted at the death-bed of his brother-in-law, Cesare Gonzaga, and continued the visitation of his province. In 1576 the jubilee was kept in the diocese of Milan. It began on the 2nd of February. Whilst the jubilee was being celebrated, news came of the outbreak of plague in Venice and Mantua. The fourth provincial council was held in May. In August, Don John of Austria, visited Milan. Religious exercises were being carried out, and his arrival was made the occasion of rejoicings and spectacular effects. All at once everything was changed, for the plague appeared in Milan. Charles was at Lodi, at the funeral of the bishop. He at once returned, and inspired confidence in all. He was convinced that the plague was sent as a chatisement for sin, abd sought all the more to give himself to prayer. At the same time he thought of the people. He prepared himself for death, made his will (9 September, 1576), and then gave himself up entirely to his people. Personal visits were paid by him to the plague-stricken houses. In the hospital of St. Gregory were the worst cases; to this he went, and his presence comforted the sufferers. Though he worked so arduously himself, it was only after many trials that the secular clergy of the town were induced to assist him, but his persuasive words at last won them so that they afterwards aided him in every way. It was at this time that, wishing to do penance for his people, he walked in procession, barefooted, with a rope round his neck, at one time bearing in his hand the relic of the Holy Nail.
At the beginning of 1577 the plague began to abate, and though there was a temmporary increase in the number of cases, at last it ceased. The Milanese vowed to build a church dedicated to St. Sebastian, if he would deliver them. This promise was fulfilled. Charles wrote at this time the "Memoriale", a small work, addressed to his suffragans, which had for its object to recall the lessons given by the cessation of the plague. He also compiled books of devotion for persons of every state of life. By the beginning of 1578 the plague had quite disappeared from all parts. At the end of 1578 the fifth diocesan synod was held. It lasted three days. Charles endeavoured at this time to induce the canons of the cathedral to unite with himself in community life. In this year, on the 16th of August, he began the foundation of the congregation of secular priests under the patronage of Our Lady and St. Ambrose, giving it the title of the Oblates of St. Ambrose. Though he had been helped by various orders of religious, especially by the Jesuitsand the Barnabites, one of whom (now Bl. Alexander Sauli) was for many years his constant adviser, yet he felt the need of a body of men who could act as his assistants and, living in community, would be more easily impressed by his spirit and wishes. He was the master mind of this new congregation, and he ever insisted on the need of complete union between himself and its members. It was his delight to be with them, and, looking to him as a father, they were ready to go where he wished, to undertake works of every kind. He placed them in seminaries, schools, and confraternities. The remaining synods were held in 1579 and succeeding years, the last (the eleventh) in 1584.
His first pilgrimage to Turin, to visit the Holy Shroud, was in 1578. About this time he first visited the holy mountain of Varallo to meditate on the mysteries of the Passion in the chapels there. In 1578-9 the Marquis of Ayamonte, the soccessor of Requesens as governor, opposed the jurisdiction of the archbishop, and in September of the latter year Charles went to Rome to obtain a decision on the question of jurisdiction. The dispute arose in consequence of the governor ordering the carnival to be celebrated with additional festivities on the first Sunday of Lent, against the archbishop's orders. The pope confirmed the decrees of the archbishop, and urged the Milanese to submit. The envoys sent by them were so ashamed that they would not themselves present the pope's reply. Gregory XIII had welcomed Charles and rejoiced at his presence. Charles did much work during his stay for his province, especially for Switzerland. In connexion with the rule which Charles drew up for the Oblates of St. Ambrose, it is to be noted that when in Rome he submitted it to St. Philip Neri, who advised Charles to exclude the vow of poverty. Charles defended its inclusion, so St. Philip said, "We will put it to the judgment of Brother Felix". This brother was a simple Capuchin lay brother at the Capuchins, close to the Piazza Barberini. St. Philip and St. Charles went to him, and he put his finger on the article dealing with the vow of poverty, and said, "This is what should be effaced". Felix was also a saint, and is known as St. Felix of Cantalicio. Charles returned to Milan by Florence, Bologna, and Venice, everywhere reviving the true ecclesiastical spirit. When he reached Milan the joy of his people was great, for it had been said he would not return. After the beginning of Lent (1580), Charles began his visitation at Brescia; soon after, in April, he was called back to Milan to assist at the death-bed of the governor, Ayamonte. In this year Charles visited the Valtelline valley in the Grisons. In July he was brought to know a youth who afterwards reached great sanctity. He was invited by the Marquis Gonzaga to stay with him, and refused, but while staying at the archpriest's house he met the eldest son of the marquis, Luigi Gonzaga, then twelve years old, now raised to the altars of the Church as St. Aloysius Gonzaga, S.J. Charles gave him his first Communion. The next year (1581) Charles sent to the King of Spain a special envoy in the person of Father Charles Bascape of the Barnabites, charging him to endeavour to come to an understanding on the question of jurisdiction. The result was that a governor, the Duke of Terra Nova, was sent, who was instructed to act in concert with Charles. After this no further controversy arose.
In 1582 Charles started on his last journey to Rome, both in obedience to the decrees of the Council of Trent, and to have the decrees of the sixth provincial council confirmed. This was his last visit, and during it he resided at the monastery attached to his titular church of Santa Prassede, where still are shown pieces of furniture used by him. He left Rome in January, 1583, and travelled by Sienna and Mantua, where he had been commissioned by the pope to pronounce a judgment. A great portion of this year was taken up by visitations. In November he began a visitation as Apostolic visitor of all the cantons of Switzerland and the Grisons, leaving the affairs of his diocese in the hands of Monsignor Owen Lewis, his vicar-general. He began in the Mesoleina Valley; here not only was there heresy to be fought, but also witchcraft and sorcery, and at Roveredo it was discovered that the provost, or rector, was the foremost in sorceries. Charles spent considerable time in setting right this terrible state of things. It was his especial care to leave holy priests and good religious to guide the people. Next he visited Bellinzona and Ascona, working strenuously to extirpate heresy, and meeting with much opposition from the Bishop of Coire. The negotiations were continued into the next year, the last of Charles on earth. All his work bore fruit, and his efforts in these part ensured the preservation of the Faith. The heretics spread false reports that Charles was really working for Spain against the inhabitants of the Grisons. In spite of their falsehoods Charles continued to attack them and to defend Catholics, who had much to suffer.
At the end of 1584 he had an attack of erysipelas in one leg, which obliged to remain in bed. He however has a congress of the rural deans, sixty in number, with whom he fully discussed the needs of the diocese. He also made great exertions to suppress the licentiousness of the carnival. Knowing the needs of the invalids who left the great hospital he determined to found a convalescent hospital. He did not live to see it completed, but his immediate successor saw that the work was executed. During September and early October he was at Novara, Vercelli, and Turin. On the 8th of October he left Turin and thence travelled to Monte Varallo. He was going to prepare for death. His confessor, Father Adorno, was told to join him. On 15 October he began the exercises by making a general confession. On the 18th the Cardinal of Vercelli summoned him to Arona to discuss urgent and important business. The night before Charles spent eight hours in prayer on his knees. On the 20th he was back at Varallo; on the 24th an attack of fever came on; he concealed it at first, but suffering from sickness he was obliged to declare his state. For five days this state lasted, but still he said Mass and gave Communion daily, and carried on his correspondence. He seemed to know that death was at hand and determined to work as long as he had strength left. The foundation of the college at Ascona was not completed, and it was urgent that it should be finished in a short time, so Charles pressed on and started, in spite of his sufferings, on 29 October, having previously paid a farewell visit to the chapels. He was found prostrate in the chapel where the burial of Our Lord was represented. He rode to Arona, thence went by boat to Canobbio, where he stayed the night, said Mass on the 30th, and proceeded to Ascona. He visited the college, and afterwards set out at night for Canobbio, staying a short time at Locarno, where he intended to bless a cemetery, but, finding himself without his pontifical vestments, he abandoned the idea. When he reached Canobbio the fever was decreasing, and he was very weak. The next day he took the boat for Arona and stayed there with the Jesuits, at the novitiate he had founded, and on All Saints' Day he said Mass for the last time, giving Communion to the novices and many of the faithful. The next day he assisted at Mass and received Holy Communion. His cousin, Rene Borromeo, accompanied him on the boat, and that evening he reached Milan. It was not known there that he was ill. He at once was visited by doctors, whose orders he obeyed. He would not allow Mass to be said in his room. A picture of Our Lord in the tomb was before him, together with two others of Jesus at Gethsemani and the body of the dead Christ. The physicians regarded the danger as extreme, and though there was a slight improvement, it was not maintained, and the fever returned with great severity. The archpriest of the cathedral gave him the Viaticum, which he received vested in rochet and stole. The administration of extreme unction was suggested. "At once", Charles replied. It was at once given, and afterwards he showed but little sign of life. The governor, the Duke of Terra Nova, arrived after great difficulty in getting through the crowds which surrounded and had entered the palace. The prayers for a passing soul were said, the Passion was read, with Father Bascapè and Father Adorno at the bedside, the words "Ecce venio" (Behold I come) being the last words he was heard to utter (3 November, 1584). On the 7th of November his requiem was sung by Cardinal Nicolò Sfondrato, Bishop of Cremona, afterwards Gregory XIV. He was buried at night in the spot which he had chosen.
Devotion to him as a saint was at once shown and gradually grew, and the Milanese kept his anniversary as though he were canonized. This veneration, at first private, became universal, and after 1601 Cardinal Baronius wrote that it was no loger necessary to keep his anniversary by a requiem Mass, and that the solemn Mass of thedau should be sung. Then materials were collected for his canonization, and processes were begun at Milan, Pavia, Bologna, and other places. In 1604 the cause was sent to the Congregation of Rites. Finally, 1 November, 1610, Paul V solemnly canonized Charles Borromeo, and fixed his feast for the 4th day of November.
The position which Charles held in Europe was indeed a very remarkable one. The mass of correspondence both to and by him testifies to the way in which his opinion was sought. The popes under whom he lived - as has been shown above - sought his advice. The sovereigns of Europe, Henry III of France, Philip II, Mary, Queen of Scots, and others showed how they valued his influence. His brother cardinals have written in praise of his virtues. Cardinal Valerio of Verona said of him that he was to the well-born a pattern of virtue, to his brother cardinals an example of true nobility. Cardinal Baronius styled him "a second Ambrose, whose early death, lamented by all good men, inflicted great loss on the Church".
It is a matter of interest to know that Catholics in England late in the sixteenth or at the beginning of the seventeenth century had circulated some life of St. Charles in England. Doubtless some knowledge of him had been brought to England by Blessed Edmund Campion, S.J., who visited him at Milan in 1580, on his way to England, stopped with him some eight days, and conversed with him every day after dinner. Charles had much to do with England in the days of his assistance to Pius IV, and he had a great veneration for the portrait of Bishop Fisher. Charles also had much to do with Francis Borgia, General of the Jesuits, and with Andrew of Avellino of the Theatines, who gave great help to his work in Milan.
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St. Christopher
(Gr. christos, Christ, pherein, to bear. Lat. Christophorus, i.e. Christbearer).
A martyr, probably of the third century. Although St. Christopher is one of the most popular saints in the East and in the West, almost nothing certain is known about his life or death. The legend says: A heathen king (in Canaan or Arabia), through the prayers of his wife to the Blessed Virgin, had a son, whom he called Offerus (Offro, Adokimus, or Reprebus) and dedicated to the gods Machmet and Apollo. Acquiring in time extraordinary size and strength, Offerus resolved to serve only the strongest and the bravest. He bound himself successively to a mighty king and to Satan, but he found both lacking in courage, the former dreading even the name of the devil, and the latter frightened by the sight of a cross at the roadside. For a time his search for a new master was in vain, but at last he found a hermit (Babylas?) who told him to offer his allegiance to Christ, instructed him in the Faith, and baptized him. Christopher, as he was now called, would not promise to do any fasting or praying, but willingly accepted the task of carrying people, for God's sake, across a raging stream. One day he was carrying a child who continually grew heavier, so that it seemed to him as if he had the whole world on his shoulders. The child, on inquiry, made himself known as the Creator and Redeemer of the world. To prove his statement the child ordered Christopher to fix his staff in the ground. The next morning it had grown into a palm-tree bearing fruit. The miracle converted many. This excited the rage of the king (prefect) of that region (Dagnus of Samos in Lycia?). Christopher was put into prison and, after many cruel torments, beheaded.
The Greek legend may belong to the sixth century; about the middle of the ninth, we find it spread through France. Originally, St. Christopher was only a martyr, and as such is recorded in the old martyrologies. The simple form of the Greek and Latin passiosoon gave way to more elaborate legends. We have the Latin edition in prose and verse of 983 by the subdeacon Walter of Speyer, "Thesaurus anecdotorum novissimus" (Augsburg, 1721-23), II, 27-142, and Harster, "Walter von Speyer" (1878). An edition of the eleventh century is found in the Acta SS., and another in the "Golden Legend" of Jacob de Voragine. The idea conveyed in the name, at first understood in the spiritual sense of bearing Christ in the heart, was in the twelfth or thirteenth century taken in the realistic meaning and became the characteristic of the saint. The fact that he was frequently called a great martyr may have given rise to the story of his enormous size. The stream and the weight of the child may have been intended to denote the trials and struggles of a soul taking upon itself the yoke of Christ in this world.
The existence of a martyr St. Christopher cannot be denied, as was sufficiently shown by the Jesuit Nicholas Serarius, in his treatise on litanies, "Litaneutici" (Cologne, 1609), and by Molanus in his history of sacred pictures, "De picturis et imaginibus sacris" (Louvain, 1570). In a small church dedicated to the martyr St. Christopher, the body of St. Remigius of Reims was buried, 532 (Acta SS., 1 Oct., 161). St. Gregory the Great (d. 604) speaks of a monastery of St. Christopher (Epp., x., 33). The Mozarabic Breviary and Missal, ascribed to St. Isidore of Seville (d. 636), contains a special office in his honour. In 1386 a brotherhood was founded under the patronage of St. Christopher in Tyrol and Vorarlberg, to guide travellers over the Arlberg. In 1517, a St. Christopher temperance society existed in Carinthia, Styria, in Saxony, and at Munich. Great veneration was shown to the saint in Venice, along the shores of the Danube, the Rhine, and other rivers where floods or ice-jams caused frequent damage. The oldest picture of the saint, in the monastery on the Mount Sinai dates from the time of Justinian (527-65). Coins with his image were cast at Würzburg, in Würtermberg, and in Bohemia. His statues were placed at the entrances of churches and dwellings, and frequently at bridges; these statues and his pictures often bore the inscription: "Whoever shall behold the image of St. Christopher shall not faint or fall on that day." The saint, who is one of the fourteen holy helpers, has been chosen as patron by Baden, by Brunswick, and by Mecklenburg, and several other cities, as well as by bookbinders, gardeners, mariners, etc. He is invoked against lightning, storms, epilepsy, pestilence, etc. His feast is kept on 25 July; among the Greeks, on 9 March; and his emblems are the tree, the Christ Child, and a staff. St. Christopher's Island (commonly called St. Kitts), lies 46 miles west of Antigua in the Lesser Antilles.
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St. Chrodegang
(Called also CHRODEGAND, GODEGRAND, GUNDIGRAN, RATGANG, RODIGANG and SIRIGANG).
Bishop of Metz, born at the beginning of the eighth century at Hasbania, in what is now Belgian Limburg, of a noble Frankish family; died at Metz, 6 March, 766. He was educated at the court of Charles Martel, became his private secretary, then chancellor, and in 737 prime minister. On 1 March, 742, he was appointed Bishop of Metz, retaining his civil office at the request of Pepin. In his influential position St. Chrodegang laboured earnestly for the welfare of Church and State, and was ever solicitous to strengthen the bonds of union between the temporal and spiritual rulers. In his diocese he introduced the Roman Liturgy and chant, community life for the clergy of his cathedral, and wrote a special rule for them. He founded (748) the Abbey of Gorze (near Metz), and remained its friend and protector. He also established St. Peter's Abbey, on the Moselle, and did much for Gengenbach and Lorsch. For the latter he is said to have obtained the relics of St. Nazarius, and for Gorze those of St. Gorgonius. In 753 he was sent by Pepin to Pope Stephen III to assure him of the sympathy of the Frankish rulers against the inroads of Aistulf, King of the Lombards. He accompanied the pope to Ponthieu. After the death of St. Boniface, Pope Stephen conferred the pallium on St. Chrodegang (754-755), thus making him an archbishop, but not elevating the See of Metz. St. Chrodegang was buried in the Abbey of Gorze. He was a man of imposing appearance, of a mild, though firm, character, of great liberality to the poor, and of more than ordinary ability, well versed in Latin and German. The rule containing thirty-four chapters which he gave his clergy (c. 755) was modeled according to the rules of St. Benedict and of the Canons of the Lateran (Mansi, XIV, 313; Hardouin, IV 1181; Migne, P.L., LXXXIX, 1097). Through it he gave a might impulse to the spread of community life among the secular clergy. It was later increased to eighty-six chapters (D'Archey, Spicilegium, I, 656). In 762, during a dangerous illness, he introduced among his priests a confraternity of prayer known as the League of Attigny.
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St. Chromatius
Bishop of Aquileia, died about 406-407. He was probably born at Aquileia, and in any case grew up there. He became a priest of that church and about 387 or 388, after the death of Valerianus, bishop of that important city. He was one of the most celebrated prelates of his time and was in active correspondence with his illustrious contemporaries, St. Ambrose, St. Jerome, and Rufinus. Himself a scholarly theologian, he urged these three friends to the composition of many learned works. St. Ambrose was encouraged by him to write exegetical works; St. Jerome dedicated to him different translations and commentaries, which he had written at his suggestion (translations of the Books of Paralipomenon, Tobias, the books of Solomon, commentaries on the Prophecy of Habacuc). In the bitter quarrel between St. Jerome and Rufinus concerning Origenism, Chromatius, while rejecting the false doctrines of Origen, attempted to make peace between the disputants. He always maintained ecclesiastical communion with Rufinus and induced him not to answer the last attack of St. Jerome, but to devote himself to new literary works, especially to the translation of the "Ecclesiastical History" of Eusebius. Chromatius opposed the Arian heresy with much zeal and rooted it out in his diocese. He gave loyal support to St. John Chrysostom, Bishop of Constantinople, when unjustly oppressed, and wrote in his favour to Honorius, the Western emperor, who sent this letter to his brother, Arcadius. This intercession, however, availed nothing. Chromatius was also active as an exegete. There are preserved seventeen treatises by him on the Gospel according to St. Matthew (iii, 15-17; v-vi, 24), besides a fine homily on the Eight Beatitudes (counted as an eighteenth treatise). His feast is celebrated 2 December.
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St. Chrysogonus
Martyr, suffered at Aquileia, probably during the persecution of Diocletian, was buried there, and publicly venerated by the faithful of that region. His name is found in the so-called "Martyrologium Hieronymianum" on two different days, 31 May and 24 November, with the topographical note, "in Aquileia" ("Martyrol. Hier.", ed. De Rossi; Duchesne in "Acta SS.", Nov. II). The Weissenburg manuscript of the "Mart. Hieron." alone mentions the primitive the topographical indication on the latter date; the Echternach manuscript says, "Romae natale Crisogoni", while under 23 November Chrysogonus appear again among the Roman martyrs. Very early indeed the veneration of this martyr of Aquileia was transferred to Rome, where a titular church, in Trastevere, bears his name to this day. This church (Titulus Chrysogoni) is first mentioned in the signatures of the Roman Synod of 499 (Duchesne, "Notes sur la topographie de Rome au moyen age" in "Mélanges d'archéol. et d'histoire", VII, 227), but it probably dates from the fourth century (De Rossi, "Inscript. christ.", II, 152, N. 27, "Bulletino di archeol. crist.", 1887, 168). It is possible that the founder of the church was a certain Chrysogonus, and that, on account of the similarity of name, the church was soon devoted to the veneration of the martyr of Aquileia, it is also possible that from the beginning, for some unknown reason, it was consecrated to St. Chrysogonus and takes its name from him. In a similar way the veneration of St. Anastasia of Sirmium was translanted to Rome (see ANASTASIA, SAINT, MARTYR) about the sixth century arose a legend of the martyr that made him a Roman and brought him into relation with St. Anastasia, evidently to explain the veneration of Chrysogonus in the Roman church that bears his name. According to this legend, Chrysogonus, at first a functionary of the vicarius Urbis, was the Christian teacher of Anastasia, the daughter of the noble Roman Praetextatus. Being thrown into prison during the persecution of Diocletian, he comforted by his letters the severely afflicted Anastasia. By order of Diocletian, Chrysogonus was brought before the emperor at Aquileia, condemned to death, and beheaded. His corpse, thrown into the sea, was washed ashore and buried by the aged priest, Zoilus. In the legend the death of the saint is placed on the 23rd of November. In the actual Roman martyrology his feast is celebrated on 24 November; by the Greeks on 16 April.
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St. Clair Augustine Mulholland
Born at Lisburn, Co. Antrium, Ireland, 1 April 1839; died at Philadelphia, 17 Feb., 1910. Emigrating to Philadelphia with his parents while a boy, his youthful tastes inclined him to military affairs and he became active in the ranks of the militia. At the breaking out of the Civil War he was commissioned Lieutenant-Colonel of the 116th Pennsylvania Volunteers which was attached to Meagher's Irish Brigade, and later was made its colonel. He was wounded during the famous charge of the Irish Brigade up Marye's Heights, at the battle of Fredericksburg, 13 Dec., 1862. At the battle of Chancellorsville, 3, 4 May, 1863, he led his regiment and distinguished himself by saving the guns of the Fifth Maine Battery that had been abandoned to the enemy. For this he was complimented in general orders and received the Medal of Honor from Congress. In this campaign he was given the command of the picket-line by General Hancock and covered the retreat of the Army of the Potomac across the Rappahannock.
At Gettysburg his own regiment was so badly cut up in the first day's fight, the he changed to the 140th Penn. Volunteers and led it into action. He was wounded a second time at the battle of the Wilderness, 5 May, 1864, and for this gallant conduct was brevetted brigadier-general. At Po River he was wounded a third time but remained in hospital only ten days, and resuming his command was dangerously wounded again at Tolpotomoy. He recovered rapidly and commanded his brigade in all the actions around Petersburg, particularly distinguishing himself by storming a fort for which he was brevetted major-general 27 October, 1864.
Returning to civil life after the war he was appointed Chief of Police in Philadelphia in 1868, and signalized his administration by the good order in which he kept both the force and the city. President Cleveland appointed him United States Pension Agent, in which office he was continued by Presidents McKinley and Roosevelt. He was considered an authority on the science of penology, and also devoted much of his leisure time to art studies, and as a lecturer and writer on the Civil War and its records. He compiled a history of the 116th Regiment of Pennsylvania Volunteers, and another of those to whom Congress voted the Medal of Honor. In the Catholic affairs of Philadelphia he was always active and a leader among the best known and most respected laymen. Conyhgham, The Irish Brigade and its Campaigns (Boston, 1869); America (New York, 26 Feb., 1910), files; Cath. Standard and Times (Philadelphia, 26 Feb., 1910), files.
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St. Clare of Assisi[[@Headword:St. Clare of Assisi]]

St. Clare of Assisi
Cofoundress of the Order of Poor Ladies, or Clares, and first Abbess of San Damiano; born at Assisi, 16 July, 1194; died there 11 August, 1253. She was the eldest daughter of Favorino Scifi, Count of Sasso-Rosso, the wealthy representative of an ancient Roman family, who owned a large palace in Assisi and a castle on the slope of Mount Subasio. Such at least is the traditional account. Her mother, Bl. Ortolana, belonged to the noble family of Fiumi and was conspicuous for her zeal and piety. From her earliest years Clare seems to have been endowed with the rarest virtues. As a child she was most devoted to prayer and to practices of mortification, and as she passed into girlhood her distaste for the world and her yearning for a more spiritual life increased. She was eighteen years of age when St. Francis came to preach the Lenten course in the church of San Giorgio at Assisi. The inspired words of the Poverello kindled a flame in the heart of Clare; she sought him out secretly and begged him to help her that she too might live "after the manner of the holy Gospel". St. Francis, who at once recognized in Clare one of those chosen souls destined by God for great things, and who also, doubtless, foresaw that many would follow her example, promised to assist her. On Palm Sunday Clare, arrayed in all her finery, attended high Mass at the cathedral, but when the others pressed forward to the altar-rail to receive a branch of palm, she remained in her place as if rapt in a dream. All eyes were upon the young girl as the bishop descended from the sanctuary and placed the palm in her hand. That was the last time the world beheld Clare. On the night of the same day she secretly left her father's house, by St. Francis's advice and, accompanied by her aunt Bianca and another companion, proceeded to the humble chapel of the Porziuncula, where St. Francis and his disciples met her with lights in their hands. Clare then laid aside her rich dress, and St. Francis, having cut off her hair, clothed her in a rough tunic and a thick veil, and in this way the young heroine vowed herself to the service of Jesus Christ. This was 20 March, 1212.
Clare was placed by St. Francis provisionally with the Benedictine nuns of San Paolo, near Bastia, but her father, who had expected her to make a splendid marriage, and who was furious at her secret flight, on discovering her retreat, did his utmost to dissuade Clare from her heroic proposals, and even tried to drag her home by force. But Clare held her own with a firmness above her years, and Count Favorino was finally obliged to leave her in peace. A few days later St. Francis, in order to secure Clare the greater solitude she desired, transferred her to Sant' Angelo in Panzo, another monastery of the Benedictine nuns on one of the flanks of Subasio. Here some sixteen days after her own flight, Clare was joined by her younger sister Agnes, whom she was instrumental in delivering from the persecution of their infuriated relatives. (See AGNES, SAINT, OF ASSISI.) Clare and her sister remained with the nuns at Sant' Angelo until they and the other fugitives from the world who had followed them were established by St. Francis in a rude dwelling adjoining the poor chapel of San Damiano, situated outside the town which he had to a great extent rebuilt with his own hands, and which he now obtained from the Benedictines as a permanent abode for his spiritual daughters. Thus was founded the first community of the Order of Poor Ladies, or of Poor Clares, as this second order of St. Francis came to be called.
The history of the Poor Clares will be dealt with in a separate article. Here it suffices to note that we may distinguish, during the lifetime of St. Clare, three stages in the complicated early history of the new order. In the beginning St. Clare and her companions had no written rule to follow beyond a very short formula vitae given them by St. Francis, and which may be found among his works. Some years later, apparently in 1219, during St. Francis's absence in the East, Cardinal Ugolino, then protector of the order, afterwards Gregory IX, drew up a written rule for the Clares at Monticelli, taking as a basis the Rule of St. Benedict, retaining the fundamental points of the latter and adding some special constitutions. This new rule, which, in effect if not in intention, took away from the Clares the Franciscan character of absolute poverty so dear to the heart of St. Francis and made them for all practical purposes a congregation of Benedictines, was approved by Honorius III (Bull, "Sacrosancta", 9 Dec., 1219). When Clare found that the new rule, though strict enough in other respects, allowed the holding of property in common, she courageously and successfully resisted the innovations of Ugolino as being entirely opposed to the intentions of St. Francis. The latter had forbidden the Poor Ladies, just as he had forbidden his friars to possess any worldly goods even in common. Owning nothing, they were to depend entirety upon what the Friars Minor could beg for them. This complete renunciation of all property was however regarded by Ugolino as unpractical for cloistered women. When, therefore, in 1228, he came to Assisi for the canonization of St. Francis (having meanwhile ascended the pontifical throne as Gregory IX), he visited St. Clare at San Damiano and pressed her to so far deviate from the practice of poverty which had up to this time obtained at San Damiano, as to accept some provision for the unforeseen wants of the community. But Clare firmly refused. Gregory, thinking that her refusal might be due to fear of violating the vow of strict poverty she had taken, offered to absolve her from it. "Holy Father, I crave for absolution from my sins", replied Clare, "but I desire not to be absolved from the obligation of following Jesus Christ".
The heroic unworldliness of Clare filled the pope with admiration, as his letters to her, still extant, bear eloquent witness, and he so far gave way to her views as to grant her on 17 September, 1228, the celebrated Privilegium Paupertatis which some regard in the light of a corrective of the Rule of 1219. The original autograph copy of this unique "privilege"--the first one of its kind ever sought for, or ever issued by the Holy See--is preserved in the archive at Santa Chiara in Assisi. The text is as follows: "GregoryBishop Servant of the Servants of God. To our beloved daughters in Christ Clare and the other handmaids of Christ dwelling together at the Church of San Damiano in the Diocese of Assisi. Health and Apostolic benediction. It is evident that the desire of consecrating yourselves to God alone has led you to abandon every wish for temporal things. Wherefore, after having sold all your goods and having distributed them among the poor, you propose to have absolutely no possessions, in order to follow in all things the example of Him Who became poor and Who is the way, the truth, and the life. Neither does the want of necessary things deter you from such a proposal, for the left arm of your Celestial Spouse is beneath your head to sustain the infirmity of your body, which, according to the order of charity, you have subjected to the law of the spirit. Finally, He who feeds the birds of the air and who gives the lilies of the field their raiment and their nourishment, will not leave you in want of clothing or of food until He shall come Himself to minister to you in eternity when, namely, the right hand of His consolations shall embrace you in the plenitude of the Beatific Vision. Since, therefore, you have asked for it, we confirm by Apostolic favour your resolution of the loftiest poverty and by the authority of these present letters grant that you may not be constrained by anyone to receive possessions. To no one, therefore, be it allowed to infringe upon this page of our concession or to oppose it with rash temerity. But if anyone shall presume to attempt this, be it known to him that he shall incur the wrath of Almighty God and his Blessed Apostles, Peter and Paul. Given at Perugia on the fifteenth of the Kalends of October in the second year of our Pontificate."
That St. Clare may have solicited a "privilege" similar to the foregoing at an earlier date and obtained it vivâ voce, is not improbable. Certain it is that after the death of Gregory IX Clare had once more to contend for the principle of absolute poverty prescribed by St. Francis, for Innocent IV would fain have given the Clares a new and mitigated rule, and the firmness with which she held to her way won over the pope. Finally, two days before her death, Innocent, no doubt at the reiterated request of the dying abbess, solemnly confirmed the definitive Rule of the Clares (Bull, "Solet Annuere", 9 August, 1253), and thus secured to them the precious treasure of poverty which Clare, in imitation of St. Francis, had taken for her portion from the beginning of her conversion. The author of this latter rule, which is largely an adaptation mutatis mutandis, of the rule which St. Francis composed for the Friars Minor in 1223, seems to have been Cardinal Rainaldo, Bishop of Ostia, and protector of the order, afterwards Alexander IV, though it is most likely that St. Clare herself had a hand in its compilation. Be this as it may, it can no longer be maintained that St. Francis was in any sense the author of this formal Rule of the Clares; he only gave to St. Clare and her companions at the outset of their religious life the brief formula vivendi already mentioned.
St. Clare, who in 1215 had, much against her will been made superior at San Damiano by St. Francis, continued to rule there as abbess until her death, in 1253, nearly forty years later. There is no good reason to believe that she ever once went beyond the boundaries of San Damiano during all that time. It need not, therefore, be wondered at if so comparatively few details of St. Clare's life in the cloister "hidden with Christ in God", have come down to us. We know that she became a living copy of the poverty, the humility, and the mortification of St. Francis; that she had a special devotion to the Holy Eucharist, and that in order to increase her love for Christ crucified she learned by heart the Office of the Passion composed by St. Francis, and that during the time that remained to her after her devotional exercises she engaged in manual labour. Needless to add, that under St. Clare's guidance the community of San Damiano became the sanctuary of every virtue, a very nursery of saints. Clare had the consolation not only of seeing her younger sister Beatrix, her mother Ortolana, and her faithful aunt Bianca follow Agnes into the order, but also of witnessing the foundation of monasteries of Clares far and wide throughout Europe. It would be difficult, moreover, to estimate how much the silent influence of the gentle abbess did towards guiding the women of medieval Italy to higher aims. In particular, Clare threw around poverty that irresistible charm which only women can communicate to religious or civic heroism, and she became a most efficacious coadjutrix of St. Francis in promoting that spirit of unworldliness which in the counsels of God, "was to bring about a restoration of discipline in the Church and of morals and civilization in the peoples of Western Europe". Not the least important part of Clare's work was the aid and encouragement she gave St. Francis. It was to her he turned when in doubt, and it was she who urged him to continue his mission to the people at a time when he thought his vocation lay rather in a life of contemplation. When in an attack of blindness and illness, St. Francis came for the last time to visit San Damiano, Clare erected a little wattle hut for him in an olive grove close to the monastery, and it was here that he composed his glorious "Canticle of the Sun". After St. Francis's death the procession which accompanied his remains from the Porziuncula to the town stopped on the way at San Damiano in order that Clare and her daughters might venerate the pierced hands and feet of him who had formed them to the love of Christ crucified--a pathetic scene which Giotto has commemorated in one of his loveliest frescoes. So far, however, as Clare was concerned, St. Francis was always living, and nothing is, perhaps, more striking in her after-life than her unswerving loyalty to the ideals of the Poverello, and the jealous care with which she clung to his rule and teaching.
When, in 1234, the army of Frederick II was devastating the valley of Spoleto, the soldiers, preparatory to an assault upon Assisi, scaled the walls of San Damiano by night, spreading terror among the community. Clare, calmly rising from her sick bed, and taking the ciborium from the little chapel adjoining her cell, proceeded to face the invaders at an open window against which they had already placed a ladder. It is related that, as she raised the Blessed Sacrament on high, the soldiers who were about to enter the monastery fell backward as if dazzled, and the others who were ready to follow them took flight. It is with reference to this incident that St. Clare is generally represented in art bearing a ciborium.
When, some time later, a larger force returned to storm Assisi, headed by the General Vitale di Aversa who had not been present at the first attack, Clare, gathering her daughters about her, knelt with them in earnest prayer that the town might be spared. Presently a furious storm arose, scattering the tents of the soldiers in every direction, and causing such a panic that they again took refuge in flight. The gratitude of the Assisians, who with one accord attributed their deliverance to Clare's intercession, increased their love for the "Seraphic Mother". Clare had long been enshrined in the hearts of the people, and their veneration became more apparent as, wasted by illness and austerities, she drew towards her end. Brave and cheerful to the last, in spite of her long and painful infirmities, Clare caused herself to be raised in bed and, thus reclining, says her contemporary biographer "she spun the finest thread for the purpose of having it woven into the most delicate material from which she afterwards made more than one hundred corporals, and, enclosing them in a silken burse, ordered them to be given to the churches in the plain and on the mountains of Assisi". When at length she felt the day of her death approaching, Clare, calling her sorrowing religious around her, reminded them of the many benefits they had received from God and exhorted them to persevere faithfully in the observance of evangelical poverty. Pope Innocent IV came from Perugia to visit the dying saint, who had already received the last sacraments from the hands of Cardinal Rainaldo. Her own sister, St. Agnes, had returned from Florence to console Clare in her last illness; Leo, Angelo, and Juniper, three of the early companions of St. Francis, were also present at the saint's death-bed, and at St. Clare's request read aloud the Passion of Our Lord according to St. John, even as they had done twenty-seven years before, when Francis lay dying at the Porziuncula. At length before dawn on 11 August, 1253, the holy foundress of the Poor Ladies passed peacefully away amid scenes which her contemporary biographer has recorded with touching simplicity. The pope, with his court, came to San Damiano for the saint's funeral, which partook rather of the nature of a triumphal procession.
The Clares desired to retain the body of their foundress among them at San Damiano, but the magistrates of Assisi interfered and took measures to secure for the town the venerated remains of her whose prayers, as they all believed, had on two occasions saved it from destruction. Clare's miracles too were talked of far and wide. It was not safe, the Assisians urged, to leave Clare's body in a lonely spot without the walls; it was only right, too, that Clare, "the chief rival of the Blessed Francis in the observance of Gospel perfection", should also have a church in Assisi built in her honour. Meanwhile, Clare's remains were placed in the chapel of San Giorgio, where St. Francis's preaching had first touched her young heart, and where his own body had likewise been interred pending the erection of the Basilica of San Francesco. Two years later, 26 September, 1255, Clare was solemnly canonized by Alexander IV, and not long afterwards the building of the church of Santa Chiara, in honour of Assisi's second great saint, was begun under the direction of Filippo Campello, one of the foremost architects of the time. On 3 October, 1260, Clare's remains were transferred from the chapel of San Giorgio and buried deep down in the earth, under the high altar in the new church, far out of sight and reach. After having remained hidden for six centuries--like the remains of St. Francis--and after much search had been made, Clare's tomb was found in 1850, to the great joy of the Assisians. On 23 September in that year the coffin was unearthed and opened, the flesh and clothing of the saint had been reduced to dust, but the skeleton was in a perfect state of preservation. Finally, on the 29th of September, 1872, the saint's bones were transferred, with much pomp, by Archbishop Pecci, afterwards Leo XIII, to the shrine, in the crypt at Santa Chiara, erected to receive them, and where they may now be seen. The feast of St. Clare is celebrated throughout the Church on 12 August; the feast of her first translation is kept in the order on 3 October, and that of the finding of her body on 23 September.
The sources of the history of St. Clare at our disposal are few in number. They include (1) a Testament attributed to the saint and some charming Letters written by her to Blessed Agnes, Princess of Bohemia; (2) the Rule of the Clares, and a certain number of early Pontifical Bulls relating to the Order; (3) a contemporary Biography, written in 1256 by order of Alexander IV. This life, which is now generally ascribed to Thomas of Celano, is the source from which St. Clare's subsequent biographers have derived most of their information.
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St. Clare of Montefalco[[@Headword:St. Clare of Montefalco]]

St. Clare of Montefalco
Born at Montefalco about 1268; died there, 18 August, 1308. Much dispute has existed as to whether St. Clare of Montefalco was a Franciscan or an Augustinian; and while Wadding, with Franciscan biographers of the saint, contends that she was a member of the Third Order of St. Francis, Augustinian writers, whom the Bollandists seem to favour, hold that she belonged to their order. It seems, however, more probable to say that St. Clare, when she was still a very young girl, embraced the rule of the Third Order of St. Francis (secular), together with her older sister and a number of other pious young maidens, who wore the habit of the Third Order of St. Francis and followed that particular mode of life in community which their piety and fervour suggested. When later, however, they became desirous of entering the religous state in its strict sense, and of professing the three vows of religion, they petitioned the Bishop of Spoleto for an approved rule of life; and, the Third Order of St. Francis (regular) not being then in existence as an approved religious institute, the bishop imposed upon them in 1290 the rule of the Third Order (regular) of St. Augustine. From her very childhood, St. Clare gave evidence of the exalted sancity to which she was one day to attain, and which made her the recipient of so many signal favours from God. Upon the death of her older sister in 1295, Clare was chosen to succeed her in the office of abbess of the community at Santa Croce; but it was only in obedience to the command of the Bishop of Spoleto that she could be prevailed upon to accept this new dignity. Kind and indulgent towards others, she treated herself with the most unrelenting severity, multiplying her fasts, vigils, and other austeri ties to such an extent that at one time her life was even feared for. To these acts of penance she added the practice of the most profound humility and the most perfect charity, while the suffering of her Redeemer formed the continual subject of her meditation.
Shortly after the death of St. Clare, inquiry into her virtues and the miracles wrought through her intercession was instituted , preparatory to her canonization. It was not, however, until several centuries later that she was canonized by Pope Leo XIII in 1881.
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Ven. Claude de la Colombière
Missionary and ascetical writer, born of noble parentage at Saint-Symphorien-d'Ozon, between Lyons and Vienne, in 1641; died at Paray-le-Monial, 15 Feb., 1682. He entered the Society of Jesus in 1659. After fifteen years of religious life he made a vow, as a means of attaining the utmost possible perfection, to observe faithfully the rule and constitutions of his order under penalty of sin. Those who lived with him attested that this vow was kept with great exactitude. In 1674 Father de la Colombière was made superior at the Jesuit house at Paray-le-Monial, where he became the spiritual director of Blessed Margaret Mary and was thereafter a zealous apostle of the devotion to the Sacred Heart of Jesus. In 1676 he was sent to England as preacher to the Duchess of York, afterwards Queen of Great Britain. He lived the life of a religious even in the Court of St. James and was as active a missionary in England as he had been in France. Although encountering many difficulties, he was able to guide Blessed Margaret Mary by letter. His zeal soon weakened his vitality and a throat and lung trouble seemed to threaten his work as a preacher. While awaiting his recall to France he was suddenly arrested and thrown into prison, denounced as a conspirator. Thanks to his title of preacher to the Duchess of York and to the protection of Louis XIV, whose subject he was, he escaped death but was condemned to exile (1679). The last two years of his life were spent at Lyons where he was spiritual director to the young Jesuits, and at Paray-le-Monial, whither he repaired for his health. His principal works, including "Pious Reflections", "Meditations on the Passion", "Retreat and Spiritual Letters", were published under the title, "Oeuvres du R. P. Claude de la Colombière" (Avignon, 1832; Paris, 1864). His relics are preserved in the monastery of the Visitation nuns at Paray-le-Monial.
SEQUIN, Vie du P. de la Colombière (Paris, 1876), tr. in Quarterly Series (London, 1883); LUBEN, Der ehrwurdige Diener Gottes P. Claudius de la Colombière (Einsiedeln, 1884); LETIERCE, Le Sacre Coeur, ses apotres et ses sanctuaires (Nancy, 1886); Lettres inedites de la bienheureuse Marguerite Marie (Toulouse, 1890); CHARRIER, Histoire du V. P. Claude de la Colombière (Paris, 1894); BOUGAUD, Histoire de la bienheureuse Marguerite Marie (Toulouse, 1900); Oeuvres completes du R. P. de la Colombière (Grenoble, 1901); HATTLER, Lebensbild der ehrwurdige P. Claudius de la Colombière (1903); POUPLARD, Notice sur le serviteur de Dieu, le R. P. Claude de la Colombière.
[Note: Claude de la Colombière was beatified in 1929, and canonized by Pope John Paul II in 1992.]
GERTRUDE DANA STEELE 
Transcribed by Herman F. Holbrook 
In te, Domine, speravi; non confundar in aeternum.

St. Clement of Ireland[[@Headword:St. Clement of Ireland]]

St. Clement of Ireland
Also known as CLEMENS SCOTUS (not to be confounded with Claudius Clemens).
Born in Ireland, towards the middle of the eighth century, died perhaps in France, probably after 818. About the year 771 he set out for France. His biographer, an Irish monk of St. Gall, who wrote his Acts, dedicated to Charles the Fat (d. 888), says that St. Clement with his companion Albinus, or Ailbe, arrived in Gaul in 772, and announced himself as a vender of learning. So great was the fame of Clement and Ailbe that Charlemane sent for them to come to his court, where they stayed for some months. Ailbe was then given the direction of a monastery near Pavia, but Clement was requested to remain in France as the master of a higher school of learning. These events may have taken place in the winter of the year 774, after Charlemagne had been in Italy. St. Clement was regent of the Paris school from 775 until his death. It was not until 782 that Alcuin became master of the royal school at Aachen, but even the fame of Alcuin in no wise diminished the acknowledged reputation of Clement. No serious writer of today thinks of repeating the legend to the effect that St. Clement was founder of the University of Paris, but, as there is a substratum of truth in most legends, the fact remains that this remarkable Irish scholar planted the mustard seed which developed into a great tree of learning at Paris. Many anecdotes are related of St. Clement's life, especially as regards his success as a teacher of youth. Among his pupils were Bruno, Modestus, and Candidus, who had been placed under his care in 803 by Ratgar, Abbot of Fulda. When Alcuin retired to Tours in 796, his post as rector of the School of the Palace was naturally given to St. Clement. In 803, as an old man, Alcuin wrote from his retirement to Charlemagne, querulously commenting on "the daily increasing infuence of the Irish at the School of the Palace". Alcuin died 19 May 804, and Charlemagne survived till 28 January 814. St. Clement is probably identical with the person of this name who wrote the biography of Charlemagne, but the question has not been definitely settled. Colgan says that he was living in 818, and gives the date of Clement's death as 20 March and the place as Auxerre where he was interred in the church of Saint-Amator.
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St. Clotilda
(Fr. CLOTILDE; Ger. CHLOTHILDE).
Queen of the Franks, born probably at Lyons, c. 474; died at Tours, 3 June, 545. Her feast is celebrated 3 June. Clotilda was the wife of Clovis I, and the daughter of Chilperic, King of Burgundians of Lyons, and Caretena. After the death of King Gundovic (Gundioch), the Kingdom of Burgundy had been divided among his four sons, Chilperic reigning at Lyons, Gondebad at Vienne, and Godegisil at Geneva; Gondemar's capital is not mentioned. Chilperic and probably Godegisil were Catholics, while Gondebad professed Arianism. Clotilda was given a religious training by her mother caretena, who, according to Sidonius Apollinaris and Fortunatus of Poitiers, was a remarkable woman. After the death of Chilperic, Caretena seems to have made her home with Godegisil at Geneva, where her other daughter, Sedeleuba, or Chrona, founded the church of Saint-Victor, and took the religious habit. It was soon after the death of Chilperic that Clovis asked and obtained the hand of Clotilda.
From the sixth century on, the marriage of Clovic and Clotilda was made the theme of epic narratives, in which the original facts vere materially altered and the various versions found their way into the works of different Frankish chroniclers, e. g. Gregory of Tours, Fredegarius, and the "Liber Historiae". These narratives have the character common to all nuptial poems of the rude epic poetry found among many of the Germanic peoples. Here it will suffice to summarize the legends and add a brief statement of the historical facts. Further information will be found in special works on the subject. The popular poems substituted for King Godegisil, uncle and protector of Clotilda, his brother Gondebad, who was represented as the persecutor of the young princess. Gondebad is supposed to have slain Chilperic, thrown his wife into a well, with a stone tied around her neck, and exiled her two daughters. Clovis, on hearing of the beauty of Clotilda, sent his friend Aurelian, disguised as a beggar, to visit her secretly, and give her a gold ring from his master; he then asked Gondebad for the hand of the young princess. Gondebad, fearing the powerful King of the Franks, dared not refuse, and Clotilda accompanied Aurelian and his escort on their return journey. They hastened to reach Frankish territory, as Clotilda feared that Aredius, the faithful counsellor of Gondebad, on his return from Constantinople whither he had been sent on a mission, would influence his master to retract his promise. Her fears were justified. Shortly after the departure of the princess, Aredius returned and caused Gondebad to repent to the marriage. Troops were despatched to bring Clotilda back, but it was too late, as she was safe on Frankish soil. The details of this recital are purely legendary. It is historically established that Chilperic's death was lamented by Gondebad, and that Cartena lived until 506: she died "full of days", says her epitaph, having had the joy of seeing her children brought up in catholic religion. Aurelian and Aredius are historical personages, though little is known of them in the legend is highly improbable.
Clotilda, as wife of Clovis, soon acquired a great ascendancy over him, of which she availed herself to exhort him to embrace the Catholic Faith. For a long time her efforts were fruitless, though the king permitted the baptism of Ingomir, their first son. The child died in his infancy which seemed to give Clovis an argument against the God of Clotilda, but notwithstanding this, the young queen again obtained the consent of her husband to the baptism of their second son, Clodomir. Thus the future of Catholicism was already assured in the Frankish Kingdom. Clovis himself was soon afterwards converted under highly dramatic circumstances, and was baptized at Reims by St. Remigius, in 496 (see CLOVIS). Thus Clotildas accomplished the mission assigned her by Providence; she was made the instrument in the conversion of a great people, who were to be for centuries the leaders of Catholic civilization. Clotilda bore Clovis five children: four sons, Ingomir, who died in infancy, and Kings Clodomir, Childebert, and Clotaire, and one daughter, named Clotilda after her mother. Little more is known of Queen Clotilda during the lifetime of husband, but it may be conjectured that she interceded with him, at the time of his intervention in the quarrel between the Burgundian kings, to win him to the cause of Godegisil as against Gondebad. The moderation displayed by Clovis in this struggle, in which, though victor, he did not seek to turn the victory to his own advantage, as well as the alliance which he afterwards concluded with Gondebad, were doubtless due to the influence of Clotilda, who must have viewed the fratricidal struggle with horror.
Clovis died at Paris in 511, and Clotilda had him interred on what was then Mons Lucotetius, in the church of the Apostles (later Sainte-Geneviève), which they had built together to serve as a mausoleum, and which Clotilda was left to complete. The widowhood of this noble woman was saddened by cruel trials. Her son Clodomir, son-in-law of Gondebad, made war against his cousin Sigismund, who had succeeded Gondebad on the throne of Burgundy, captured him, and put him to death with his wife and children at Coulmiers, near Orléans. According to the popular epic of the Franks, he was incited to this war by Clotilda, who thought to avenge upon Sigismund the murder of her parents; but, as has already been seen Clotilda had nothing to avenge, and, on the contrary, it was probably she who arranged the alliance between Clovis and Gondebad. Here the legend is at variance with the truth, cruelly defaming the memory of Clotilda, who had the sorrow of seeing Clodomir perish in his unholy war on the Burgundians; he was vanquished and slain in the battle of Veseruntia (Vezeronce), in 524, by Godomar, brother of Sigismund. Clotilda took under her care his three sons of tender age, Theodoald, Gunther, and Clodoald. Childebert and Clotaire, however, who had divided between them the inheritance of their elder brother, did not wish the children to live, to whom later on they would have to render an account. By means of a ruse they withdrew the children from the watchful care of their mother and slew the two eldest, the third escaped and entered a cloister, to which he gave his name (Saint-Cloud, near Paris).
The grief of Clotilda was so great that Paris became insupportable to her, and she withdrew to Tours where close to the tomb of St. Martin, to whom she had great devotion, she spent the remainder of her life in prayer and good works. But there were trials still in store for her. Her daughter Clotilda, wife of Amalaric, the Visigothic king, being cruelly maltreated by her husband, appealed for help to her brother Childebert. He went to her rescue and defeated Amalaric in a battle, in which the latter was killed, Clotilda, however, died on the journey home, exhausted by the hardships she had endured. Finally, as though to crown the long martyrdom of Clotilda, her two sole surviving sons, Childebert and Clotaire, began to quarrel, and engaged in serious warfare. Clotaire, closely pursued by Childebert, who had been joined by Theodebert, son of Thierry I, took refuge in the forest of Brotonne, in Normandy, where he feared that he and his army would be exterminated by the superior forces of his adversaries. Then, says Gregory of Tours, Clotilda threw herself on her knees before the tomb of St. Martin, and besought him with tears during the whole night not to permit another fratricide to afflict the family of Clovis. Suddenly a frightful tempest arose and dispersed the two armies which were about to engage in a hand-to-hand struggle; thus, says the chronicler, did the saint answer the prayers of the afflicted mother. This was the last of Clotilda's trials. Rich in virtues and good works, after a widowhood of thirty-four years, during which she lived more as a religious than as a queen, she died and was buried in Paris, in the church of the Apostles, beside her husband and children.
The life of Saint Clotilda, the principal episodes of which, both legendary and historic, are found scattered throughout the chronicle of St. Gregory of Tours was written in the tenth century, by an anonymous author, who gathered his facts principally from this source. At an early period she was venerated by the Church as a saint, and while popular contemporary poetry disfigures her noble personality by making her a type of a savage fury, Clotilda has now entered into the possession of a pure and untarnished fame, which no legend will be able to obscure.
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St. Colette[[@Headword:St. Colette]]

St. Colette
(Diminutive of NICOLETTA, COLETTA).
Founder of Colettine Poor Clares (Clarisses), born 13 January 1381, at Corbie in Picardy, France; died at Ghent, 6 March, 1447. Her father, Robert Boellet, was the carpenter of the famous Benedictine Abbey of Corbie; her mother's name was Marguerite Moyon. Colette joined successively the Bequines, the Benedictines, and the Urbanist Poor Clares. Later she lived for a while as a recluse. Having resolved to reform the Poor Clares, she turned to the antipope, Benedict XIII (Pedro de Luna), then recognized by France as the rightful pope. Benedict allowed her to enter to the order of Poor Clares and empowered her by several Bulls, dated 1406, 1407, 1408, and 1412 to found new convents and complete the reform of the order. With the approval of the Countess of Geneva and the Franciscan Henri de la Beaume, her confessor and spiritual guide, Colette began her work at Beaume, in the Diocese of Geneva. She remained there but a short time and soon opened at Besancon her first convent in an almost abandoned house of Urbanist Poor Clares. Thence her reform spread to Auxonne (1410), to Poligny, to Ghent (1412), to Heidelberg (1444), to Amiens, etc. To the seventeen convents founded during her lifetime must be added another begun by her at Pont-à-Mousson in Lorraine. She also inaugurated a reform among the Franciscan friars (the Coletani), not to be confounded with the Observants. These Coletani remained obedient to the authority of the provincial of the Franciscan convents, and never attained much importance even in France. In 1448 they had only thirteen convents, and together with other small branches of the Franciscan Order were suppressed in 1417 by Leo X. In addition to the strict rules of the Poor Clares, the Colettines follow their special constitutions sanctioned in 1434 by the General of the Franciscans, William of Casale, approved in 1448 by Nicholas V, in 1458 by Pius II, and in 1482 by Sixtus IV.
St. Colette was beatified 23 January, 1740, and canonized 24 May, 1807. She was not only a woman of sincere piety, but also intelligent and energetic, and exercised a remarkable moral power over all her associates. She was very austere and mortified in her life, for which God rewarded her by supernatural favours and the gift of miracles. For the convents reformed by her she prescribed extreme poverty, to go barefooted, and the observance of perpetual fast and abstinence. The Colettine Sisters are found to-day, outside of France, in Belgium, Germany, Spain, England, and the United States.
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St. Colman (Patron of Austria)[[@Headword:St. Colman (Patron of Austria)]]

St. Colman
Saint Colman, one of the patrons of Austria, was also an Irish saint, who, journeying to Jerusalem, was martyred near Vienna, in 1012, 13 October, on which day his feast is observed. His life, written by Erchenfrid of Melk, is in "Acta SS.", VI, 357 and "Mon. Germ. Hist.: Script.", IV, 647.
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St. Colman Mac Lenine[[@Headword:St. Colman Mac Lenine]]

St. Colman Mac Lenine
Saint Colman Mac Lenine, founder and patron of the See of Cloyne, born in Munster, c. 510; died 24 November, 601. He was endowed with extraordinary poetic powers, being styled by his contemporaries "Royal Bard of Munster". The Ardrigh of Ireland gave him Cloyne, in the present County Cork, for his cathedral abbey, in 560, and he laboured for more than forty years in his extensive diocese. Several of his Irish poems are still extant, notably a metrical panegyric on St. Brendan. Colgan mentions a metrical life of St. Senan by him. His feast is observed on 24 November. Another St. Colman is also venerated on the same day, as recorded by St. Aengus in his "Felire": —
Mac Lenine the most excellent 
With Colman of Duth-chuilleann.
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St. Colman of Kilmacduagh[[@Headword:St. Colman of Kilmacduagh]]

St. Colman
Bishop and patron of Kilmacduagh, born at Kiltartan c. 560; died 29 October, 632. He lived for many years as a hermit in Arranmore, where he built two churches, both forming the present group of ruins at Kilmurvy. Thence he sought greater seclusion in the woods of Burren, in 592, and at length, in 610, founded a monastery, which became the centre of the tribal Diocese of Aidhne, practically coextensive with the present See of Kilmacduagh. Although the "Martyrology of Donegal" assigns his feast to 2 February, yet the weight of evidence and the tradition of the diocese point to 29 October, on which day his festival has been kept from time immemorial, and which was fixed by a rescript of Pope Benedict XIV, in 1747, as a major double.
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St. Colman of Mayo[[@Headword:St. Colman of Mayo]]

St. Colman
Founder of the Abbey and Diocese of Mayo, born in Connacht, c. 605; died 8 August, 676. He became a monk of Iona, and so famous were his virtues and learning, as testified by St. Bede, that on the death of St. Finan, in 661, he was appointed Bishop of Lindisfarne. During his brief episcopacy, the Synod of Whitby was held, in 664, as a result of which (St. Colman being a determined protagonist of the old Irish computation), owing to the decision of King Oswy on the Paschal controversy, he resigned his see. Between the years 665 and 667 St. Colman founded several churches in Scotland, and, at length, accompanied by thirty disciples, sailed for Ireland, settling down at Innisboffin, County Mayo, in 668. Less than three years later he erected an abbey, exclusively for the English monks in Mayo, subsequently known as "Mayo of the Saxons". His last days were spent on the island of Innisboffin. His feast is celebrated 8 August.
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St. Colman of Templeshambo[[@Headword:St. Colman of Templeshambo]]

St. Colman
Saint Colman of Templeshambo was a Connacht saint, and has been confounded with the patron of Kilmacduagh, but he lived somewhat earlier, and the sphere of his ministry lay in the present County Wexford. He Was a contemporary of Saint Aidan, who appointed him Abbot of Templeshambo, the mother church of Enniscorthy. Many legends are told of Saint Colman and of his holy well with its sacred ducks, but certain it is that he laboured zealously at the foot of Mount Leinster, his monastery being known as Temple Sean Bothe. He died c. 595 on 27 October, on which day his feast is recorded in the "Martyrology of Donegal".
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St. Colman, Bishop of Dromore[[@Headword:St. Colman, Bishop of Dromore]]

St. Colman
Born in Dalaradia, c. 450; date of death uncertain. His feast is celebrated 7 June. He founded the See of Dromore, of which he is patron and over which he presided as bishop. He studied at Noendrum (Mahee Island), under St. Mochae or Coelan, one of the earliest disciples of St. Patrick. Many interesting stories are told of his edifying life at Noendrum and the miracles he worked there. To perfect his knowledge of the Scriptures St. Colman went to the great school of Emly, c. 470 or 475, and remained there some years. At length he returned to Mahee Island to see his old master, St. Mochae, and remained under his guidance for a long period, acting as assistant in the school. Among his many pupils at Mahee Island, in the first quarter of the sixth century, was St. Finian of Moville.
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St. Columba[[@Headword:St. Columba]]

St. Columba
Abbot of Iona, b. at Garten, County Donegal, Ireland, 7 December, 521; d. 9 June, 597. He belonged to the Clan O'Donnell, and was of royal descent. His father's name was Fedhlimdh and that of his mother Eithne. On his father's side he was great-great-grandson of Niall of the Nine Hostages, an Irish king of the fourth century. His baptismal name was Colum, which signifies a dove, hence the latinized form Columba. It assumes another form in Colum-cille, the suffix meaning "of the Churches". He was baptized at Tulach-Dubhglaise, now Temple-Douglas, by a priest named Cruithnechan, who afterwards became his tutor or foster-father. When sufficiently advanced in letters he entered the monastic school of Moville under St. Finnian who had studied at St. Ninian's "Magnum Monasterium" on the shores of Galloway. Columba at Moville monastic life and received the diaconate. In the same place his sanctity first manifested itself by miracles. By his prayers, tradition says, he converted water into wine for the Holy Sacrifice (Adam., II, i). Having completed his training at Moville, he travelled southwards into Leinster, where he became a pupil of an aged bard named Gemman. On leaving him, Columba entered the monastery of Clonard, governed at that time by Finnian, a remarkable, like his namesake of Moville, for sanctity and learning. Here he imbibed the traditions of the Welsh Church, for Finnian had been trained in the schools of St. David. Here also he became one those twelve Clonard disciples known in subsequent history as the Twelve Apostles of Ireland. About this same time he was promoted to the priesthood by bishop Etchen of Clonfad. The story that St. Finnian wished Columba to be consecrated bishop, but through a mistake only priest's orders were conferred, is regarded by competent authorities as the invention of a later age (Reeves, Adam., 226).
Another preceptor of Columba was St. Mobhi, whose monastery at Glasnevin was frequented by such famous men as St. Canice, St. Comgall, and St. Ciaran. A pestilence which devastated Ireland in 544 caused the dispersion of Mobhi's disciples, and Columba returned to Ulster, the land of his kindred. The following years were marked by the foundation of several important monasteries, Derry, Durrow, and Kells. Derry and Durrow were always specially dear to Columba. While at Derry it is said that he planned a pilgrimage to Rome and Jerusalem, but did not proceed farther than Tours. Thence he brought a copy of those gospels that had lain on the bosom of St. Martin for the space of 100 years. This relic was deposited in Derry (Skene, Celtic Scotland, II, 483). Columba left Ireland and passed over into Scotland in 563. The motives for this migration have been frequently discussed. Bede simply says: "Venit de Hibernia . . . praedicaturus verbum Dei" (H. E., III, iv); Adarnnan: "pro Christo perigrinari volens enavigavit" (Praef., II). Later writers state that his departure was due to the fact that he had induced the clan Neill to rise and engage in battle against King Diarmait at Cooldrevny in 561. The reasons alleged for this action of Columba are: (1) The king's violation of the right of sanctuary belonging to Columba's person as a monk on the occasion of the murder of Prince Curnan, the saint's kinsman; (2) Diarmait's adverse judgment concerning the copy Columba had secretly made of St. Finnian's psalter. Columba is said to have supported by his prayers the men of the North who were fighting while Finnian did the same for Diarmait's men. The latter were defeated with a loss of three thousand. Columba's conscience smote him, and he had recourse to his confessor, St. Molaise, who imposed this severe penance: to leave Ireland and preach the Gospel so as to gain as many souls to Christ as lives lost at Cooldrevny, and never more to look upon his native land. Some writers hold that these are legends invented by the bards and romancers of a later age, because there is no mention of them by the earliest authorities (O'Hanlon, Lives of the Ir. Saints, VI, 353). Cardinal Moran accepts no other motive than that assigned by Adamnan, "a desire to carry the Gospel to a pagan nation and to win souls to God". (Lives ot Irish Saints in Great Britain, 67). Archbishop Healy, on the contrary, considers that the saint did incite to battle, and exclaims: "O felix culpa . . . which produced so much good both for Erin and Alba (Schools and Scholars, 311).
IONA
Columba was in his forty-fourth year when he departed from Ireland. He and his twelve companions crossed the sea in a currach of wickerwork covered with hides. They landed at Iona on the eve of Pentecost, 12 May, 563. The island, according to Irish authorities, was granted to the monastic colonists by King Conall of Dalriada, Columba's kinsman. Bede attributes the gift to the Picts (Fowler, p. lxv). It was a convenient situation, being midway between his countrymen along the western coast and the Picts of Caledonia. He and his brethren proceeded at once to erect their humble dwellings, consisting of a church, refectory, and cells, constructed of wattles and rough planks. After spending some years among the Scots of Dalriada, Columba began the great work of his life, the conversion of the Northern Picts. Together with St. Comgall and St. Canice (Kenneth) he visited King Brude in his royal residence near Inverness. Admittance was refused to the missionaries, and the gates were closed and bolted, but before the sign of the cross the bolts flew back, the doors stood open, and the monks entered the castle. Awe-struck by so evident a miracle, the king listened to Columba with reverence; and was baptized. The people soon followed the example set them, and thus was inaugurated a movement that extended itself to the whole of Caledonia. Opposition was not wanting, and it came chiefly from the Druids, who officially represented the paganism of the nation.
The thirty-two remaining years of Columba's life were mainly spent in preaching the Christian Faith to the inhabitants of the glens and wooded straths of Northern Scotland. His steps can be followed not only through the Great Glen, but eastwards also, into Aberdeenshire. The "Book of Deer" (p. 91) tells us how he and Drostan came, as God had shown them to Aberdour in Buchan, and how Bede, a Pict, who was high steward of Buchan, gave them the town in freedom forever. The preaching of the saint was confirmed by many miracles, and he provided for the instruction of his converts by the erection of numerous churches and monasteries. One of his journeys brought him to Glasgow, where he met St. Mungo, the apostle of Strathclyde. He frequently visited Ireland; in 570 he attended the synod of Drumceatt, in company with the Scottish King Aidan, whom shortly before he had inaugurated successor of Conall of Dalriada. When not engaged in missionary journeys, he always resided at Iona. Numerous strangers sought him there, and they received help for soul and body. From Iona he governed those numerous communities in Ireland and Caledonia, which regarded him as their father and founder. This accounts for the unique position occupied by the successors of Columba, who governed the entire province of the Northern Picts although they had received priest's orders only. It was considered unbecoming that any successor in the office of Abbot of Iona should possess a dignity higher than of the founder. The bishops were regarded as being of a superior order, but subject nevertheless to the jurisdiction of the abbot. At Lindisfarne the monks reverted to the ordinary law and were subject to a bishop (Bede, H.E., xxvii).
Columba is said never to have spent an hour without study, prayer, or similar occupations. When at home he was frequently engaged in transcribing. On the eve of his death he was engaged in the work of transcription. It is stated that he wrote 300 books with his own hand, two of which, "The Book of Durrow" and the psalter called "The Cathach", have been preserved to the present time. The psalter enclosed in a shrine, was originally carried into battle by the O' Donnells as a pledge of victory. Several of his compositions in Latin and Irish have come down to us, the best known being the poem "Altus Prosator", published in the "Liber Hymnorum", and also in another form by the late Marquess of Bute. There is not sufficient evidence to prove that the rule attributed to him was really his work.
In the spring of 597 he knew that his end was approaching. On Saturday, 8 June, he ascended the hill overlooking his monastery and blessed for the last time the home so dear to him. That afternoon he was present at Vespers, and later, when the bell summoned the community to the midnight service, he forestalled the others and entered the church without assistance. But he sank before the altar, and in that place breathed forth his soul to God, surrounded by his disciples. This happened a little after midnight between the 8th and 9th of June, 597. He was in the seventy-seventh year of his age. The monks buried him within the monastic enclosure. After the lapse of a century or more his bones were disinterred and placed within a suitable shrine. But as Northmen and Danes more than once invaded the island, the relics of St. Columba were carried for purposes of safety into Ireland and deposited in the church of Downpatrick. Since the twelfth century history is silent regarding them. His books and garments were held in veneration at Iona, they were exposed and carried in procession, and were the means of working miracles (Adam., II, xlv). His feast is kept in Scotland and Ireland on the 9th of June. In the Scottish Province of st Andrews and Edinburgh there is a Mass and Office proper to the festival, which ranks as a double of the second class with an octave. He is patron of two Scottish dioceses Argyle and the Isles and Dunkeld. According to tradition St. Columba was tall and of dignified mien. Adamnan says: "He was angelic in appearance, graceful in speech, holy in work" (Praef., II). His voice was strong, sweet, and sonorous capable at times of being heard at a great distance. He inherited the ardent temperament and strong passions of his race. It has been sometimes said that he was of an angry and vindictive spirit not only because of his supposed part in the battle of Cooldrevny but also because of irritant related by Adamnan (II, xxiii sq. ) But the deeds that roused his indignation were wrongs done to others, and the retribution that overtook the perpetrators was rather predicted than actually invoked. Whatever faults were inherent in his nature he overcame and he stands before the world conspicuous for humiiity and charity not only towards has brethren, but towards strangers also. He was generous and warm-hearted, tender and kind even to dumb creatures. He was ever ready to sympathize with the joys and sorrows of others. His fasts and vigils were carried to a great extent. The stone pillow on which he slept is said to be still preserved in Iona. His chastity of body and purity of mind are extolled by all his biographers. Notwithstanding his wonderful austerities, Adamnan assures us he was beloved by all, "for a holy joyousness that ever beamed from his countenance revealed the gladness with which the Holy Spirit filled his soul". (Praef., II.)
INFLUENCE, AND ATTITUDE TOWARDS ROME
He was not only a great missionary saint who won a whole kingdom to Christ, but he was a statesman, a scholar, a poet, and the founder of numerous churches and monasteries. His name is dear to Scotsmen and Irishmen alike. And because of his great and noble work even non-Catholics hold his memory in veneration. For the purposes of controversy it has been maintained some that St. Columba ignored papal supremacy, because he entered upon his mission without the pope's authorization. Adamnan is silent on the subject; but his work is neither exhaustive as to Columba's life, nor does it pretend to catalogue the implicit and explicit belief of his patron. Indeed, in those days a mandate from the pope was not deemed essential for the work which St. Columba undertook. This may be gathered from the words of St. Gregory the Great, relative to the neglect of the British clergy towards the pagan Saxons (Haddan and Stubbs, III, 10). Columba was a son of the Irish Church, which taught from the days of St. Patrick that matters of greater moment should be referred to the Holy See for settlement. St. Columbanus, Columba's fellow-country-man and fellow-churchman, asked for papal judgment (judicium) on the Easter question; so did the bishops and abbots of Ireland. There is not the slightest evidence to prove that St. Columba differed on this point from his fellow-countryrnen. Moreover, the Stowe Missal, which, according to the best authority, represents the Mass of the Celtic Church during the early part of the seventh century, contains in its Canon prayers for the pope more emphatic than even those of the Roman Liturgy. To the further objection as to the supposed absence of the cultus of Our Lady, it may be pointed out that the same Stowe Missal contains before its Canon the invocation "Sancta Maria, ora pro nobis", which epitomizes all Catholic devotion to the Blessed Virgin. As to the Easter difficulty Bede thus sums up the reasons for the discrepancy: "He [Columba] left successors distinguished for great charity, Divine love, and strict attention to the rules of discipline following indeed uncertain cycles in the computation of the great festival of Easter, because, far away as they were out of the world, no one had supplied them with the synodal decrees relating to the Paschal observance" (H.E., III, iv). As far as can be ascertained no proper symbolical representation of St. Columba exists. The few attempts that have been made are for the most part mistaken. A suitable pictorial representation would exhibit him, clothed in the habit and cowl usually worn by the Basilian or Benedictine monks, with Celtic tonsure and crosier. His identity could be best determined by showing him standing near the shell-strewn shore, with currach hard by, and the Celtic cross and ruins of lona in the background.
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St. Columba (Of Spain)[[@Headword:St. Columba (Of Spain)]]

St. Columba (of Spain)
A Spanish nun, of whom it is related that she was beheaded by the Moors at the monastery of Tabanos in 853. Her body is said to have been thrown into the Guadalquivir, but was rescued by the Christians. Her relics were kept and venerated in Old Castile at two churches, the priory of St. Columba and the royal Abbey of Our Lady at Nagara.
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St. Columba of Sens[[@Headword:St. Columba of Sens]]

St. Columba of Sens
Suffered towards the end of the third century, probably under the Emperor Aurelian. She is said to have been beheaded near a fountain called d'Azon; and the tradition is that her body was left by her murderers on the ground, until it was buried by a man called Aubertus, in thanksgiving for his restoration to sight on his invoking her. A chapel was afterwards built over her relics; and, later on, rose the Abbey of Sens, which at one time was a place of pilgrimage in her honour. She is also said to have been patroness of the parish church of Chevilly in the Diocese of Paris, but her whole his history is somewhat legendary.
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St. Columba of Terryglass[[@Headword:St. Columba of Terryglass]]

St. Columba of Terryglass
A son of Crinthainn and a disciple of St. Finnian of Clonard. When the latter was in extremis, from the plague, Columba administered Holy Viaticum. Having completed his studies, he took charge of Caemban, Fintan, and Mocumin, who are numbered among the saints. He founded the celebrated monastery of Tirdaglas, or Terryglass, 548. It is said that he visited Tours and brought thence relics of St. Martin. He died of the plague, 13 December, 552, and was buried within the precincts of his own monastery at Terryglass. Some fifteen other saints of Ireland, bearing the name Columba, are mentioned in the Martyrology of Gorman.
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St. Columbanus[[@Headword:St. Columbanus]]

St. Columbanus
Abbot of Luxeuil and Bobbio, born in West Leinster, Ireland, in 543; died at Bobbio, Italy, 21 November, 615.
His life was written by Jonas, an Italian monk of the Columban community, at Bobbio, c. 643. This author lived during the abbacy of Attala, Columbanus's immediate successor, and his informants had been companions of the saint. Mabillon in the second volume of his "Acta Sanctorum O.S.B." gives the life in full, together with an appendix on the miracles of the saint, written by an anonymous member of the Bobbio community.
Columbanus, whose birth took place the year St. Benedict died, was from childhood well instructed. He was handsome and prepossessing in appearance, and this exposed him to the shameless temptations of several of his countrywomen. He also had to struggle with his own temptations. At last he betook himself to a religious woman, who advised him thus:
Twelve years ago I fled from the world, and shut myself up in this cell. Hast thou forgotten Samson, David and Solomon, all led astray by the love of women? There is no safety for thee, young man, except in flight.
He thereupon decided to act on this advice and retire from the world. He encountered opposition, especially from his mother, who strove to detain him by casting herself before him on the threshhold of the door. But, conquering the feelings of natures he passed over the prostrate form and left his home forever. His first master was Sinell Abbot of Cluaninis in Lough Erne. Under his tuition he composed a commentary on the Psalms. He then betook himself to the celebrated monastery of Bangor on the coast of Down, which at that time had for its abbot St. Comgall. There he embraced the monastic state, and for many years led a life conspicuous for fervour, regularity, and learning. At about the age of forty he seemed to hear incessantly the voice of God bidding him preach the Gospel in foreign lands. At first his abbot declined to let him go, but at length he gave consent.
Columbanus set sail with twelve companions; their names have thus come down to us: St. Attala, Columbanus the Younger, Cummain, Domgal, Eogain, Eunan, St. Gall, Gurgano, Libran, Lua, Sigisbert and Waldoleno (Strokes, "Apennines", p. 112). The little band passed over to Britain, landing probably on the Scottish coast. They remained but a short time in England, and then crossed over to France, where they arrived probably in 585. At once they began their apostolic mission. Wherever they went the people, were struck by their modesty, patience, and humility. France at that period needed such a band of monks and preachers. Owing partly to the incursions of barbarians, and partly due to the remissness of the clergy, vice and impiety were prevalent. Columbanus, by his holiness, zeal, and learning, was eminently fitted for the work that lay before him. He and his followers soon made their way to the court of Gontram, King of Burgundy. Jonas calls it the court of Sigisbert, King of Austrasia and Burgundy, but this is manifestly a blunder, for Sigisbert had been slain in 575. The fame of Columbanus had preceded him. Gontram gave him a gracious reception, inviting him to remain in his kingdom. The saint complied, and selected for his abode the half-ruined Roman fortress of Annegray in the solitudes of the Vosges Mountains. Here the abbot and his monks led the simplest of lives, their food oftentimes consisting of nothing but forest herbs, berries, and the bark of young trees. The fame of Columbanus's sanctity drew crowds to his monastery. Many, both nobles and rustics, asked to be admitted into the community. Sick persons came to be cured through their prayers. But Columbanus loved solitude. Often he would withdrew to a cave seven miles distant, with a single companion, who acted as messenger between himself and his brothren. After a few years the ever-increasing number of his disciples oblige him to build another monastery. Columbanus accordingly obtained from King Gontram the Gallo-Roman castle named Luxeuil, some eight miles distant from Annegray. It was in a wild district, thickly covered with pine forests and brushwood. This foundation of the celebrated Abbey of Luxueil, took place in 590. But these two monasteries did not suffice for the numbers who came, and a third had to be erected at Fontaines. The superiors of these houses always remained subordinate to Columbanus. It is said this time, he was able to institute a perpetual service of praise, known as Laus perennis, by which choir succeded choir, both day and night (Montalembert, Monks of the West II, 405). For these flourishing communities he wrote his rule, which embodies the customs of Bangor and other Celtic monasteries.
For wellnigh twenty years Columbanus resided in France and during that time observed the unreformed paschal computation. But a dispute arose. The Frankish bishops were not too well disposed towards this stranger abbot, because of his ever-increasing influence, and at last they showed their hostility. They objected to his Celtic Easter and his exclusion of men as well as women from the precincts of his monasteries. The councils of Gaul held in the first half of the sixth century had given to bishops absolute authority over religious communities, even going so far as to order the abbots to appear periodically before their respective bishops to receive reproof or advice, as might be considered necessary. These enactments, being contrary to the custom of the Celtic monasteries, were readily accepted by Columbanus. In 602 the bishops assembled to judge him. He did not appear, lest, as he tells us, "he might contend in words", but instead addressed a letter to the prelates in which he speaks with a strange mixture of freedom, reverence, and charity. In it he admonishes them to hold synods more frequently, and advises that they pay attention to matters equally important with that of the date of Easter. As to his paschal cycle he says: "I am not the author of this divergence. I came as a poor stranger into these parts for the cause of Christ, Our Saviour. One thing alone I ask of you, holy Fathers, permit me to live in silence in these forests, near the bones of seventeen of my brethren now dead." When the Frankish bishops still insisted that the abbot was wrong, then, in obedience to St. Patrick's canon, he laid the question before Pope St. Gregory. He dispatched two letters to that pontiff, but they never reached him, "through Satan's intervention". The third letter is extant, but no trace of an answer appears in St. Gregory's correspondence, owing probably to the fact that the pope died in 604, about the time it reached Rome. In this letter he defends the Celtic custom with considerable freedom, but the tone is affectionate. He prays "the holy Pope, his Father", to direct towards him "the strong support of his authority, to transmit the verdict of his favour". Moreover, he apologizes "for presuming to argue as it were, with him who sits in the chair of Peter, Apostle and Bearer of the Keys". He directed another epistle to Pope Boniface IV, in which he prays that, if it be not contrary to the Faith, he confirm the tradition of his elders, so that by the papal decision (judicium) he and his monks may be enabled to follow the rites of their ancestors. Before Pope Bonifice's answer (which has been lost) was given, Columbanus was outside the jurisdiction of the Frankish bishops. As we hear no further accusation on the Easter question -- not even in those brought against his successor, Eustasius of Luxeuil in 624 -- it would appear that after Columbanus had removed into Italy he gave up the Celtic Easter (cf. Acta SS. O.S.B., II, p. 7).
In addition to the Easter question Columbanus had to wage war against vice in the royal household. The young King Thierry, to whose kingdom Luxeuil belonged, was living a life of debauchery. He was completely in the hands of his grandmother, Queen Brunehault (Brunehild). On the death of King Gontram the succession passed to his nephew, Childebert II, son of Brunehault. At his death the latter left two sons, Theodebert II and Thierry II, both minors. Theodebert succeeded to Austrasia, Thierry to Burgundy, but Brunehault constituted herself their guardian, and held in her own power the governments of the two kingdoms. As she advanced in years she sacrificed everything to the passion of sovereinity, hence she encouraged Thierry in the practice concubinage in order that there might be no rival queen. Thierry, however, had a veneration for Columbanus, and often visited him. On these occasions the saint admonished and rebuked him, but in vain. Brunehault became enraged with Columbanus, stirred up the bishops and nobles to find fault with his rules regarding monastic enclosure. Finally, Thierry and his party went to Luxeuil and ordered the abbot to conform to the usages of the country. Columbanus refused, whereupon he was taken prisoner to Besancon to await further orders. Taking advantage of the absence of restraint he speedily returned to his monastery. On hearing this, Thierry and Brunehault sent soldiers to drive him back to Ireland. None but Irish monks were to accompany him. Accordingly, he was hurried to Nevers, made to embark on the Loire, and thus proceed to Nantes. At Tours he visited the tomb of St. Martin and sent a message to Thierry that within three years he and his children would perish. At Nantes, before the embarkation, he addressed a letter to his monks, full of affection. It is a memorial of the love and tenderness which existed in that otherwise austere and passionate soul. In it he desires all to obey Attala, whom he requests to abide with the community unless strife should arise on the Easterquestion. His letter concludes thus "They come to tell me the ship is ready. The end of my parchment compels me to finish my letter. Love is not orderly; it is this which has made it confused. Farewell, dear hearts of mine; pray for me that I may live in God." As soon as they set sail, such a storm arose that ship was driven ashore. The captain would have nothing more to do with these holy men; they were thus free to go where they pleased. Columbanus made his way to the friendly King Clothaire at Soissons in Neustria where he was gladly welcomed. Clothaire in vain pressed him to remain in his territory. Columbanus left Neustria in 611 for the court of King Theodebert of Austrasia. At Metz he received an honourable welcome, and then proceeding to Mainz, he embarked upon the Rhine in order to reach the Suevi and Alamanni, to whom he wished to preach the Gospel. Ascending the river and its tributaries, the Aar and the Limmat, he came to the Lake of Zurich. Tuggen was chosen as a centre from which to evangelize, but the work was not successful. Instead of producing fruit, the zeal of Columbanus only excited persecution. In despair he resolved to pass on by way of Arbon to Bregenz on Lake Constance, where there were still some traces of Christianity. Here the saint found an oratory dedicated to St. Aurelia, into which the people had brought three brass images of their tutelary deities. He commanded St. Gall, who knew the language, to preach to the inhabitants, and many were converted. The images were destroyed, and Columbanus blessed the little church, placing the relics of St. Aurelia beneath the altar. A monastery was erected, and the brethren forthwith observed their regular life. After about a year, in consequence of another rising against the community, Columbanus resolved to cross the Alps into Italy. An additional reason for his departure was the fact that the arms of Thierry had prevailed against Theodebert, and thus the country on the banks of the Upper Rhine had become the property of his enemy.
On his arrival at Milan in 612, Columbanus met with a kindly welcome from King Agilulf and Queen Theodelinda. He immediately began to confute the Arians and wrote a treatise against their teaching, which has been lost. At the request of the king, he wrote a letter to Pope Boniface on the debated subject of "The Three Chapters". These writings were considered to favour Nestorianism. Pope St. Gregory, however, tolerated in Lombardy those persons who defended them, among whom was King Agilulf. Columbanus would probably have taken no active part in this matter had not the king pressed him so to do. But on this occasion his zeal certainly outran his knowledge. The letter opens with all apology that a "foolish Scot" should be charged to write for a Lombard king. He acquaints the pope with the imputations brought against him, and he is particularly severe with the memory of Pope Vigilius. He entreats the pontiff to prove his orthodoxy and assemble a council. He says that his freedom of speech accords with the usage of his country. "Doubtless", Montalembert remarks, "some of the expressions which he employs should be now regarded as disrespectful and justly rejected But in those young and vigorous times, faith and austerity could be more indulgent" (II, 440). On the other hand, the letter expresses the most affectionate and impassioned devotion to the Holy See. The whole, however, may be judged from this fragment: "We Irish, though dwelling at the far ends of the earth, are all disciples of St. Peter and St. Paul . . . Neither heretic, nor Jew, nor schismatic has ever been among us; but the Catholic Faith, Just as it was first delivered to us by yourselves, the successors of the Apostles, is held by us unchanged . . . we are bound [devincti] to the Chair of Peter, and although Rome is great and renowned, through that Chair alone is she looked on as great and illustrious among us . . .On account of the two Apostles of Christ, you [the pope] are almost celestial, and Rome is the head of the whole world, and of the Churches". If zeal for orthodoxy caused him to overstep the limits of discretion, his real attitude towards Rome is sufficiently clear. He declares the pope to be: "his Lord and Father in Christ", "The Chosen Watchman", "The Prelate most dear to all the Faithful", "The most beautiful Head of all the Churches of the whole of Europe", "Pastor of Pastors", "The Highest", "The First", "The First Pastor, set higher than all mortals", "Raised near into all the Celestial Beings", "Prince of the Leaders", "His Father", "His immediate Patron", "The Steersman", "The Pilot of the Spiritual Ship" (Allnatt, "Cathedra Petri", 106).
But it was necessary that, in Italy, Columbanus should have a settled abode, so the king gave him a tract of land called Bobbio, between Milan and Genoa, near the River Trebbia, situated in a defile of the Apennines. On his way thither he taught the Faith in the town of Mombrione, which is called San Colombano to this day. Padre della Torre considers that the saint made two journeys into Italy, and that these have been confounded by Jonas. On the first occasion he went to Rome and received from Pope Gregorymany sacred relics (Stokes, Apennines, 132). This may possibly explain the traditional spot in St. Peter's, where St. Gregory and St. Columba are supposed to have met (Moran, Irish SS. in Great Britain,105). At Bobbio the saint repaired the half-ruined church of St. Peter, and erected his celebrated abbey, which for centuries was stronghold of orthodoxy in Northern Italy. Thither came Clothaire's messengers inviting the aged abbot to return, now that his enemies were dead. But he could not go. He sent a request that the king would always protect his dear monks at Luxeuil. He prepared for death by retiring to his cave on the mountain-side overlooking the Trebbia, where, according to a tradition, he had dedicated an oratory to Our Lady (Montalembert, "Monks of the West", II, 444). His body has been preserved in the abbey church at Bobbio, and many miracles are said to have been wrought there through his intercession. In 1482 the relics were placed in a new shrine and laid beneath the altar of the crypt, where they are still venerated. But the altar and shrine are once more to be restored, and for this end in 1907 all appeal was made by Cardinal Logue, and there is every prospect of the work being speedily accomplished. The sacristy at Bobbio possesses a portion of the skull of the saint, his knife, wooden cup, bell, and an ancient water vessel, formerly containing sacred relics and said to have been given him by St. Gregory. According to certain authorities, twelve teeth of the saint were taken from the tomb in the fifteenth century and kept in the treasury, but these have now disappeared (Stokes, Apennines, p. 183). St. Columbanus is named in the Roman Martyrology on 21 November, but his feast is kept by the Benedictines and throughout Ireland on 24 November. Among his principalmiracles are: (1) procuring of food for a sick monk and curing the wife of his benefactor; (2) escape from hurt when surrounded by wolves; (3) obedience of a bear which evacuated a cave at his biddings; (4) producing a spring of water near his cave; (5) repletion of the Luxeuil granary when empty; (6) multiplication of bread and beer for his community; (7) curing of the sick monks, who rose from their beds at his request to reap the harvest; (8) giving sight to a blind man at Orleans; (9) destruction by his breath of a cauldron of beer prepared for a pagan festival; (10) taming a bear, and yoking it to a plough.
Like other men, Columbanus was not faultless. In the cause of God he was impetuous and even head-strong, for by nature he was eager, passionate, and dauntless. These qualities were both the source of his power and the cause of mistakes. But his virtues were very remarkable. He shared with other saints a great love for God's creatures. As he walked in the woods, the birds would alight upon his shoulder that he might caress them and the squirrels would run down from the trees and nestle in the folds of his cowl. The fascination of his saintly personality drew numerous communities around him. That he possessed real affection for others is abundantly manifest in his letter to his brethren. Archbishop Healy eulogises him thus: "A man more holy, more chaste, more self-denying, a man with loftier aims and purer heart than Columbanus was never born in the Island of Saints" (Ireland's Ancient Schools, 378). Regarding his attitude towards the Holy See, although with Celtic warmth and flow of words he could defend mere custom, there is nothing in his strongest expressions which implies that, in matters of faith, he for a moment doubted Rome's supreme authority. His influence in Europe was due to the conversions he effected and to the rule that he composed. What gave rise to his apostolate? Possibly the restless energy of the Celtic character, which, not finding sufficient scope in Ireland, directed itself in the cause of Christ to foreign lands. It may be that the example and success of St. Columba in Caledonia stimulated him to similar exertions. The example, however, of Columbanus in the sixth century stands out as the prototype of missionary enterprise towards the countries of Europe, so eagerly follows up from England and Ireland by such men as Killian, Virgilius, Donatus, Wilfrid, Willibrord, Swithbert, and Boniface. If Columbanus abbey in Italy became a citadel of faith and learning, Luxeuil in France became the nursery of saints and apostles. From its walls went forth men who carried his rule, together with the Gospel, into France, Germany, Switzerland, and Italy. There are said to have been sixty-three such apostles (Stokes, Forests of France, 254). These disciples of Columbanus are accredited with founding over one hundred different monasteries (ib., 74). The canton and town still bearing the name of St. Gall testify how well one disciple succeeded.
Columbanus has left us his own writings. They demonstrate that his attainments were of no mean order. He continued his literary studies till the very eve of his death. His works (Migne P.L. LXXX) include: (1) "Penitencial" which prescribes penances according to guilt, a useful guide in the absence of elaborate treatises on moral theology; (2) "Seventeen short Sermons"; (3) "Six Epistles"; (4) "Latin Poems"; (5) "A Monastic Rule". This Last is much shorter than that of St. Benedict, consisting of only ten chapters. The first six of these treat of obedience, silence, food, poverty, humility, and chastity. In these there is much in common with the Benedictine code, except that the fasting is more rigorous. Chapter vii deals with the choir Offices. Sunday Martins in winter consisted of sevent-five psalms and twenty-five antiphone--three psalms to each antiphone. In spring and autumn these were reduced to thirty-six, and in summer to twenty-four, Fewer were said on week days. The day hours consisted of Terce, Sext, None, and Vespers. Three psalms were said at each of these Offices, except Vespers, when twelve psalms were said. Chapter x regulates penances for offences, and it is here that the Rule of St. Columbanus differs so widely from that of St. Benedict. Stripes or fasts were enjoined for the smallest faults. The habit of the monks consisted of a tunic of undyed wool, over which was worn the cuculla, or cowl, of the same material. A great deal of time was devoted to various kinds of manual labour. The Rule of St: Columbanus was approved of by the Council of Macon in 627, but it was destined before the close of the century to be superseded by that of St. Benedict. For several centuries in some of the greater monasteries the two rules were observed conjointly. In art St. Columbanus is represented bearded bearing the monastic cowl, he holds in his hand a book with an Irish satchel, and stands in the midst of wolves. Sometimes he is depicted in the attitude of taming a bear, or with sunbeams over his head (Husenheth, "Emblems", p. 33).
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St. Comgall
Founder and abbot of the great Irish monastery at Bangor, flourished in the sixth century. The year of his birth is uncertain, but according to the testimony of the Irish annals it must be placed between 510 and 520; his death is said to have occurred in 602 ("Annals of Tighernach" and "Chronicon Scotorum"), or 597 (Annals of Innisfallen). He was born in Dalaradia in Ulster near the place now known as Magheramorne in the present County Antrim. He seems to have served first as a soldier, and on his release from military service he is said to have studied at Clonard with St. Finnian, and at Clonmacnoise with St. Ciaran, who died in 549. We next find him in Ulster in an island on Lough Erne accompanied by a few friends following a very severe form of monastic life. He intended to go to Britain, but was dissuaded from this step by Lugidius, the bishop who ordained him, at whose advice he remained in Ireland and set himself to spread the monastic life throughout the country. The most famous of the Comgall is Bangor, situated in the present County Down, on the Southern shore of Belfast Lough and directly opposite to Carrickfergus. According to the Irish annals Bangor was founded not later than 552, though Ussher and most of the later writers on the subject assign the foundation to the year 555. According to Adamnan's "Life of Columba", there was a very close connection between Comgall and Columba though there does not appear to be sufficient authority for stating that Comgall was the disciple of Columba in any strict sense. He is said to have been the friend of St. Brendan, St. Cormac, St. Cainnech, and Finbarr of Moville. After intense suffering he received the Eucharist from St. Fiacra and expired in the monastery at Bangor.
Comgall belonged to what is known as the Second Order of Irish Saints. These flourished in the Irish Church during the sixth century. They were for the most part educated in Britain, or received their training from those who had grown up under the influence of the British Schools. They were the founders of the great Irish monastic schools, and contributed much to the spread of monasticism in the Irish Church. It is an interesting question how far Comgall, or men like him, had advanced in their establishments at Bangor and elsewhere in introducing the last stages of monasticism then developed on the Continent by St. Benedict. In other words, did St. Congall give his monks at Bangor a strict monastic rule resembling the Rule of St. Benedict? There has come down to us a Rule of St. Comgall in Irish, but the evidence would not warrant us in saying that as it stands at present it could be attributed to him. The fact, however, that Columbanus, a disciple of Comgall and himself a monk of Bangor, drew up for his Continental monasteries a "Regula Monachorum" wound lead us to believe that there had been a similar organization in Bangor in his time. This, however, is not conclusive, since Columbanus might have derived inspiration from the Benedictine Rule then widely spread over South-Western Europe. St. Comgall is mentioned in the "Life of Columbanus" by Jonas, as the superior of Bangor, under whom St. Columbanus had studied. He is also mentioned under 10 May, his feast-day in the "Felire" of Oengus the Culdee published by Whitley Stokes for the Henry Bradshaw Society (2nd ed.), and his name is commemorated in the Stowe Missal (MacCarthy), and in the Martyrology of Tallaght.
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St. Conal
(Or Conall).
An Irish bishop who flourished in the second half of the fifth century and ruled over the church of Drum, County Roscommon, the place being subsequently named Drumconnell, after St. Conal. Colgan and his copyists inaccurately locate his church at Kilconnell in County Galway, but is is now certain that the church of which St. Conal was bishop was south of Boyle, and, as a matter of fact, the saint is known as "Blessed Conal of Drum". The error of ascribing Kilconnell and Aughrim, County Galway, as foundations of St. Conal can also be dissipated by a reference to the life of St. Attracta, wherein it is recorded that she came to the neighbourhood of Boyle in order to build a cell near the church of her uterine brother, St. Conal, but was dissuaded from her project by St. Dachonna of Eas Dachonna, now Assylin, at the bidding of the saint. We read that St. Attracta prophesied that the episcopal churches of St. Conal (Drumconnell) and St. Dachonna (Eas Dachonna) would in after days be reduced to poverty, owing to the fame of a new monastic establishment. This prophecy was strikingly fulfilled, inasmuch as Drum and Assylin soon after ceased to be episcopal sees, while in 1148 the great Cistercian Abbey of Boyle (q.v.) was founded St. Conal died about the year 500, and his feast is celebrated on 18 March, though some assign 9 February as the date.
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St. Conan
Bishop of the Isle of Man, died January, 684; an Irish missionary, also known as Mochonna. He is not to be confounded with St. Conindrius, who is said to have been a disciple of St. Patrick, and to have lived to be a very advanced age (17 November, 560). The Bollandists place St. Conan amongst the early bishops of Man, and Colgan gives an account of his life and labours. Unfortunately the history of the Isle of Man in the fifth and sixth centuries is very obscure, and it is difficult to get at definite facts, yet St. Conan, or Mochonna, who is also described as "Bishop of Inis-Patrick" left a distinct impress of his zeal for souls in Manxland. Some authorities give the date of his death as 26 January, but Colgan, quoting from the ancient Irish martyrologies, gives 13 January, on which day St. ConanUs feast is observed. There are also several minor Irish saints of the same name, including St. Conan of Assaroe (8 March), and St. Conan of Ballinamore (26 April).
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St. Conrad of Piacenza
Hermit of the Third Order of St. Francis, date of birth uncertain; died at Noto in Sicily, 19 February, 1351. He belonged to one of the noblest families of Piacenza, and having married when he was quite young, led a virtuous and God-fearing life. On one occasion, when he was engaged in his usual pastime of hunting, he ordered his attendants to fire some brushwood in which game had taken refuge. The prevailing wind caused the flames to spread rapidly, and the surrounding fields and forest were soon in a state of conflagration. A mendicant, who happened to be found near the place where the fire had originated, was accused of being the author. He was imprisoned, tried, and condemned to death. As the poor man was being led to execution, Conrad, stricken with remorse, made open confession of his guilt; and in order to repair the damage of which he had been the cause, was obliged to sell all his possessions. Thus reduced to poverty, Conrad retired to a lonely hermitage some distance from Piacenza, while his wife entered the Order of Poor Clares. Later he went to Rome, and thence to Sicily, where for thirty years he lived a most austere and penitential life and worked numerous miracles. He is especially invoked for the cure of hernia. In 1515 Leo X permitted the town of Noto to celebrate his feast, which permission was later extended by Urban VIII to the whole Order of St. Francis. Though bearing the title of saint, Conrad was never formally canonized. His feast is kept in the Franciscan Order on 19 February.
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St. Corbinian
Bishop of Freising, in Bavaria, born about 680 at Chatres near Melun, France; died 8 September, 730. His feast is celebrated 8 September, translation, 20 November; emblem, a bear. Nothing is known of his youth. His father, Waldekiso, died before the birth of Corbinian. After the death of his mother, Corbiniana, he lived as a hermit at the church of Saint-Germain at Chatres. With some of his disciples he went to Rome in 716 (709). Here he was consecrated bishop, given the pallium, and sent to preach, which he did with great success in the vicinity of his former home. In 723 (716) he again visited Rome, with the intention of resigning. The pope would not listen to his request. On his return trip Corbinian came to Mais in Tyrol, where he was induced by messengers of Duke Grimoald to go to Bavaria, and settle at Freising. The dates of the Roman journeys are somewhat confused, but the people of Freising seem to consider 724 as the date of CorbinianUs arrival, for in 1724 was celebrated the tenth, and in 1824 the eleventh centenary of the existence of the diocese. On account of the incestuous marriage of Grimoald, his apparent repentance, and subsequent relapse, Corbinian left Freising, but returned in 729 (725), on the invitation of Huebert, CrimoaldUs successor, and continued his apostolic labours. His body was buried at Freising, then transferred to Mais, and in 769 brought back to Freising by Bishop Aribo, who also wrote his life. St. Corbinian was a man of zeal, and of strong feeling, not to say temper, and exercised great influence over all with whom he came in contact.
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St. Crispina
A martyr of Africa who suffered during the Diocletian persecution; b. at Thagara in the Province of Africa; d. by beheading at Thebeste in Numidia, 5 December, 304. Crispina belonged to a distinguished family and was a wealthy matron with children. At the time of the persecution she was brought before the proconsul Anulinus; on being ordered to sacrifice to the gods she declared she honoured only one God. Her head was shaved at the command of the judge, and she was exposed to public mockery, but she remained steadfast in the Faith and was not moved even by the tears of her children. When condemned to death, she thanked God and offered her head with joy for execution. The Acts of her martyrdom, written not long after the event, form a valuable historical document of the period of the persecution. The day of St. Crispina's death was observed in the time of St. Augustine; in his sermons Augustine repeatedly mentions her name, as well known in Africa and worthy to be held in the same veneration as the names of St. Agnes and St. Thecla. Ruinart in his collection of the Acts of the martyrs gives the account of her examination.
BUTLER, Lives of the Saints, 5 Dec.; PIO FRANCHI DE' CAVALIERI, in Studi et Testi (Rome, 1902), IX, gives a new edition of the Acts; BOISSIER, Melanges (Paris, 1903), 383 sq.; ALLARD, Histoire des Persecutions, IV, 443 sq.
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St. Cuthbert
Bishop of Lindisfarne, patron of Durham, born about 635; died 20 March, 687. His emblem is the head of St. Oswald, king and martyr, which he is represented as bearing in his hands. His feast is kept in Great Britain and Ireland on the 20th of March, and he is patron of the Diocese of Hexham and Newcastle, where his commemoration is inserted among the Suffrages of the Saints. His early biographers give no particulars of his birth, and the accounts in the "Libellus de ortu", which represent him as the son of an Irish king named Muriahdach, though recently supported by Cardinal Moran and Archbishop Healy, are rejected by later English writers as legendary. Moreover, St. Bede's phrase, Brittania . . . genuit (Vita Metricia, c. i), points to his English birth. He was probably born in the neighbourhood of Mailros (Melrose) of lowly parentage, for as a boy he used to tend sheep on the mountain-sides near that monastery. While still a child living with his foster-mother Kenswith his future lot as bishop had been foretold by a little play-fellow, whose prophecy had a lasting effect on his character. He was influenced, too, by the holiness of the community of Mailros, where St. Eata was abbot and St. Basil prior. In the year 651, while watching his sheep, he saw in a vision the soul of St. Aidan carried to heaven by angels, and inspired by this became a monk at Mailros. Yet it would seem that the troubled state of the country hindered him from carrying out his resolution at once. Certain it is that at one part of his life he was a soldier, and the years which succeed the death of St. Aidan and Oswin of Deira seem to have been such as would call for the military service of most of the able-bodied men of Northumbria, which was constantly threatened at this time by the ambition of its southern neighbor, King Penda of Mercia. Peace was not restored to the land until some four years later, as the consequence of a great battle which was fought between the Northumbrians and the Mercians at Winwidfield. It was probably after this battle that Cuthbert found himself free once more to turn to the life he desired. He arrived at Mailros on horseback and armed with a spear. Here he soon became eminent for holiness and learning, while from the first his life was distinguished by supernatural occurrences and miracles. When the monastery at Ripon was founded he went there as guest-master, but in 661 he, with other monks who adhered to the customs of Celtic Christianity, returned to Mailros owing to the adoption at Ripon of the Roman Usage in celebrating Easter and other matters. Shortly after his return he was struck by a pestilence which then attacked the community, but he recovered, and became prior in place of St. Boisil, who died of the disease in 664. In this year the Synod of Whitby decided in favour of the Roman Usage, and St. Cuthbert, who accepted the decision, was sent by St. Eata to be prior at Lindisfarne, in order that he might introduce the Roman customs into that house. This was a difficult matter which needed all his gentle tact and patience to carry out successfully, but the fact that one so renowned for sanctity, who had himself been brought up in the Celtic tradition, was loyally conforming to the Roman use, did much to support the cause of St. Wilfrid. In this matter St. Cuthbert's influence on his time was very marked. At Lindisfarne he spent much time in evangelizing the people. He was noted for his devotion to the Mass, which he could not celebrate without tears, and for the success with which his zealous charity drew sinners to God.
At length, in 676, moved by a desire to attain greater perfection by means of the contemplative life, he retired, with the abbot's leave, to a spot which Archbishop Eyre identifies with St. Cuthbert's Island near Lindisfarne, but which Raine thinks was near Holburn, where "St. Cuthbert's Cave" is still shown. Shortly afterwards he removed to Farne Island, opposite Bamborough in Northumberland, where he gave himself up to a life of great austerity. After some years he was called from this retirement by a synod of bishops held at Twyford in Northumberland, under St. Theodore, Archbishop of Canterbury. At this meeting he was elected Bishop of Lindisfarne, as St. Eata was now translated to Hexham. For a long time he withstood all pressure and only yielded after a long struggle. He was consecrated at York by St. Theodore in the presence of six bishops, at Easter, 685. For two years he acted as bishop, preaching and labouring without intermission, with wonderful results. At Christmas, 686, foreseeing the near approach of death, he resigned his see and returned to his cell on Farne Island, where two months later he was seized with a fatal illness. In his last days, in March, 687, he was tended by monks of Lindisfarne, and received the last sacraments from Abbot Herefrid, to whom he spoke his farewell words, exhorting the monks to be faithful to Catholic unity and the traditions of the Fathers. He died shortly after midnight, and at exactly the same hour that night his friend St. Herbert, the hermit, also died, as St. Cuthbert had predicted.
St. Cuthbert was buried in his monastery at Lindisfarne, and his tomb immediately became celebrated for remarkable miracles. These were so numerous and extraordinary that he was called the "Wonder-worker of England". In 698 the first transfer of the relicstook place, and the body was found incorrupt. During the Danish invasion of 875, Bishop Eardulf and the monks fled for safety, carrying the body of the saint with them. For seven years they wandered, bearing it first into Cumberland, then into Galloway and back to Northumberland. In 883 it was placed in a church at Chester-le-Street, near Durham, given to the monks by the converted Danish king, who had a great devotion to the saint, like King Alfred, who also honoured St. Cuthbert as his patron and was a benefactor to this church. Towards the end of the tenth century, the shrine was removed to Ripon, owing to fears of fresh invasion. After a few months it was being carried back to be restored to Chester-le-Street, when, on arriving at Durham a new miracle, tradition says, indicated that this was to be the resting-place of the saint's body. Here it remained, first in a chapel formed of boughs, then in a wooden and finally in a stone church, built on the present site of Durham cathedral, and finished in 998 or 999. While William the Conqueror was ravaging the North in 1069, the body was once more removed, this time to Lindisfarne, but it was soon restored. In 1104, the shrine was transferred to the present cathedral, when the body was again found incorrupt, with it being the head of St. Oswald, which had been placed with St. Cuthbert's body for safety -- a fact which accounts for the well-known symbol of the saint.
From this time to the Reformation the shrine remained the great centre of devotion throughout the North of England. In 1542 it was plundered of all its treasures, but the monks had already hidden the saint's body in a secret place. There is a well-known tradition, alluded to in Scott's "Marmion", to the effect that the secret of the hiding-place is known to certain Benedictines who hand it down from one generation to another. In 1827 the Anglican clergy of the cathedral found a tomb alleged to be that of the saint, but the discovery was challenged by Dr. Lingard, who showed cause for doubting the identity of the body found with that of St. Cuthbert. Archbishop Eyre, writing in 1849, considered that the coffin found was undoubtedly that of the saint, but that the body had been removed and other remains substituted, while a later writer, Monsignor Consitt, though not expressing a definite view, seems inclined to allow that the remains found in 1827 were truly the bones of St. Cuthbert. Many traces of the former widespread devotion to St. Cuthbert still survive in the numerous churches, monuments, and crosses raised in his honour, and in such terms as "St. Cuthbert's patrimony", "St. Cuthbert's Cross", "Cuthbert ducks" and "Cuthbert down". The centre of modern devotion to him is found atSt. Cuthbert's College, Ushaw, near Durham, where the episcopal ring of gold, enclosing a sapphire, taken from his finger in 1537, is preserved, and where under his patronage most of the priests for the northern counties of England are trained. His name is connected with two famous early copies of the Gospel text. The first, known as the Lindisfarne or Cuthbert Gospels (now in the British Museum, Cotton MSS. Nero D 4), was written in the eighth century by Eadfrid, Bishop of Lindisfarne. It contains the four gospels and between the lines a number of valuable Anglo-Saxon (Northumbrian) glosses; though written by an Anglo-Saxon hand it is considered by the best judges (Westwood) a noble work of old-Irish calligraphy and illumination, Lindisfarne as is well known being an Irish foundation. The manuscript, one of the most splendid in Europe, was originally placed by its scribe as an offering on the shrine of Cuthbert, and was soon richly decorated by monastic artists (Ethelwold, Bilfrid) and provided by another (Aldred) with the aforesaid interlinear gloss (Karl Bouterwek, Die vier Evangelian in altnordhumbrischer Sprache, 1857). It has also a history scarcely less romantic than the body of Cuthbert. When in the ninth century the monks fled before the Danes with the latter treasure, they took with them this manuscript, but on one occasion lost it in the Irish Channel. After three days it was found on the seashore at Whithern, unhurt save for some stains of brine. Henceforth in the inventories of Durham and Lindisfarne it was known as "Liber S. Cuthberti qui demersus est in mare" (the book of St. Cuthbert that fell into the sea). Its text was edited by Stevenson and Warning (London, 1854-65) and since then by Kemble and Hardwick, and by Skeat (see LINDISFARNE). The second early Gospel text connected with his name is the seventh-century Gospel of St. John (now in possession of the Jesuit College at Stonyhurst, England) found in 1105 in the grave of St. Cuthbert.
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St. Cyprian[[@Headword:St. Cyprian]]

St. Cyprian
Bishop of Toulon, born at Marseilles in 476; died 3 October, 546. He was the favourite pupil of St. Caesarius of Arles by whom he was trained, and who, in 506, ordained him to the diaconate, and, in 516, consecrated him as Bishop of Toulon. St. Cyprian appears to have been present n 524 at the synod of Arles and in the following years to have attended a number of councils. At all these assemblies he showed himself a vigorous opponent of Semipelagianism. Soon after the death of Caesarius (d. 543) Cyprian rote a life of his great teacher in two books, being moved to the undertaking by the entreaty of the Abbess Caesaria the Younger, who had been the head of the convent at Arles since 529. The life is one of the most valuable biographical remains of the sixth century. Cyprian was aided in his task by the two bishops, Firminus and Viventius, friends of Caesarius, as well as by the priest Messianus and the deacon Stephen. The main part of the work up to the fortieth chapter of the first book was most probably written by Cyprian himself. Within the last few years another writing of his has become known, a letter to Bishop Maximus of Geneva, which discusses some of the disputed theological questions of that age. The feast of St. Cyprian falls on 3 October.
Acta SS., Oct., II, 164-178; Hist. litt. de la France, III, 237-241; WAWRA gives the letter to Maximus in Theolog. Quartalschrift (Tubingen, 1903), LXXXV, 576-594; Mon. Germ. Hist.: Epist., III, 434-436, also gives the letter; the life of St. Caesarius can be found in the following collections: Acta SS., Aug. VI, 64-75; P. L., LXVII, 101-1042; and Mon. Germ. Hist.; KRUSCH, Scriptores Meroving., II, 457-501.
GABRIEL MEIER 
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St. Cyprian of Carthage[[@Headword:St. Cyprian of Carthage]]

St. Cyprian of Carthage
(Thaschus Cæcilius Cyprianus).
Bishop and martyr. Of the date of the saint's birth and of his early life nothing is known. At the time of his conversion to Christianity he had, perhaps, passed middle life. He was famous as an orator and pleader, had considerable wealth, and held, no doubt, a great position in the metropolis of Africa. We learn from his deacon, St. Pontius, whose life of the saint is preserved, that his mien was dignified without severity, and cheerful without effusiveness. His gift of eloquence is evident in his writings. He was not a thinker, a philosopher, a theologian, but eminently a man of the world and an administrator, of vast energies, and of forcible and striking character. His conversion was due to an aged priest named Caecilianus, with whom he seems to have gone to live. Caecilianus in dying commended to Cyprian the care of his wife and family. While yet a catechumen the saint decided to observe chastity, and he gave most of his revenues to the poor. He sold his property, including his gardens at Carthage. These were restored to him (Dei indulgentiâ restituti, says Pontius), being apparently bought back for him by his friends; but he would have sold them again, had the persecution made this imprudent. His baptism probably took place c. 246, presumably on Easter eve, 18 April.
Cyprian's first Christian writing is "Ad Donatum", a monologue spoken to a friend, sitting under a vine-clad pergola. He tells how, until the grace of God illuminated and strengthened the convert, it had seemed impossible to conquer vice; the decay of Roman society is pictured, the gladiatorial shows, the theatre, the unjust law-courts, the hollowness of political success; the only refuge is the temperate, studious, and prayerful life of the Christian. At the beginning should probably be placed the few words of Donatus to Cyprian which are printed by Hartel as a spurious letter. The style of this pamphlet is affected and reminds us of the bombastic unintelligibilty of Pontius. It is not like Tertullian, brilliant, barbarous, uncouth, but it reflects the preciosity which Apuleius made fashionable in Africa. In his other works Cyprian addresses a Christian audience; his own fervour is allowed full play, his style becomes simpler, though forcible, and sometimes poetical, not to say flowery. Without being classical, it is correct for its date, and the cadences of the sentences are in strict rhythm in all his more careful writings. On the whole his beauty of style has rarely ben equalled among the Latin Fathers, and never surpassed except by the matchless energy and wit of St. Jerome.
Another work of his early days was the "Testimonia ad Quirinum", in two books. It consists of passages of Scripture arranged under headings to illustrate the passing away of the Old Law and its fulfillment in Christ. A third book, added later, contains texts dealing with Christian ethics. This work is of the greatest value for the history of the Old Latin version of the Bible. It gives us an African text closely related to that of the Bobbio manuscript known as k (Turin). Hartel's edition has taken the text from a manuscript which exhibits a revised version, but what Cyprian wrote can be fairly well restored from the manuscript cited in Hartel's notes as L. Another book of excerpts on martyrdom is entitled "Ad Fortunatum"; its text cannot be judged in any printed edition. Cyprian was certainly only a recent convert when he became Bishop of Carthage c. 218 or the beginning of 249, but he passed through all the grades of the ministry. He had declined the charge, but was constrained by the people. A minority opposed his election, including five priests, who remained his enemies; but he tells us that he was validly elected "after the Divine judgment, the vote of the people and the consent of the bishops".
THE DECIAN PERSECUTION
The prosperity of the Church during a peace of thirty-eight years had produced great disorders. Many even of the bishops were given up to worldliness and gain, and we hear of worse scandals. In October, 249, Decius became emperor with the ambition of restoring the ancient virtue of Rome. In January, 250, he published an edict against Christians. Bishops were to be put to death, other persons to be punished and tortured till they recanted. On 20 January Pope Fabian was martyred, and about the same time St. Cyprian retired to a safe place of hiding. His enemies continually reproached him with this. But to remain at Carthage was to court death, to cause greater danger to others, and to leave the Church without government; for to elect a new bishop would have been as impossible as it was at Rome. He made over much property to a confessor priest, Rogatian, for the needy. Some of the clergy lapsed, others fled; Cyprian suspended their pay, for their ministrations were needed and they were in less danger than the bishop. Form his retreat he encouraged the confessors and wrote eloquent panegyrics on the martyrs. Fifteen soon died in prison and one in the mines. On the arrival of the proconsul in April the severity of the persecution increased. St. Mappalicus died gloriously on the 17th. Children were tortured, women dishonoured. Numidicus, who had encouraged many, saw his wife burnt to alive, and was himself half burnt, then stoned and left for dead; his daughter found him yet living; he recovered and Cyprian made him a priest. Some, after being twice tortured, were dismissed or banished, often beggared.
But there was another side to the picture. At Rome terrified Christians rushed to the temples to sacrifice. At Carthage the majority apostatized. Some would not sacrifice, but purchased libelli, or certificates, that they had done so Some bought the exemption of their family at the price of their own sin. Of these libellatici there were several thousands in Carthage. Of the fallen some did not repent, others joined the heretics, but most of them clamoured for forgiveness and restoration. Some, who had sacrificed under torture, returned to be tortured afresh. Castus and AEmilius were burnt for recanting, others were exiled; but such cases were necessarily rare. A few began to perform canonical penance. The first to suffer at Rome had been a young Carthaginian, Celerinus. He recovered, and Cyprian made him a lector. His grandmother and two uncles had been martyrs, but his two sisters apostatized under fear of torture, and in their repentance gave themselves to the service of those in prison. Their brother was very urgent for their restoration. His letter from Rome to Lucian, a confessor at Carthage, is extant, with the reply of the latter. Lucian obtained from a martyr named Paul before his passion a commission to grant peace to any who asked for it, and he distributed these "indulgences" with a vague formula: "Let such a one with his family communicate". Tertullian speaks in 197 of the "custom" for those who were not at peace with the Church to beg this peace from the martyrs. Much later, in his Montanist days (c. 220) he urges that the adulterers whom Pope Callistus was ready to forgive after due penance, would now get restored by merely imploring the confessors and those in the mines. Correspondingly we find Lucian issuing pardons in the name of confessors who were still alive, a manifest abuse. The heroic Mappalicus had only interceded for his own sister and mother. It seemed now as if no penance was to be enforced upon the lapsed, and Cyprian wrote to remonstrate.
Meanwhile official news had arrived from Rome of the death of Pope Fabian, together with an unsigned and ungrammatical letter to the clergy of Carthage from some of the Roman clergy, implying blame to Cyprian for the desertion of his flock, and giving advice as to the treatment of the lapsed. Cyprian explained his conduct (Ep. xx), and sent to Rome copies of thirteen of the letter he had written from his hiding-place to Carthage. The five priests who opposed him were now admitting at once to communion all who had recommendations from the confessors, and the confessors themselves issued a general indulgence, in accordance with which the bishops were to restore to communion all whom they had examined. This was an outrage on discipline, yet Cyprian was ready to give some value to the indulgences thus improperly granted, but all must be done in submission to the bishop. He proposed that libellatici should be restored, when in danger of death, by a priest or even by a deacon, but that the rest should await the cessation of persecution, when councils could be held at Rome and at Carthage, and a common decision be agreed upon. Some regard must be had for the prerogative of the confessors, yet the lapsed must surely not be placed in a better position than those who had stood fast, and had been tortured, or beggared, or exiled. The guilty were terrified by marvels that occurred. A man was struck dumb on the very Capitol where he had denied Christ. Another went mad in the public baths, and gnawed the tongue which had tasted the pagan victim. In Cyprian's own presence an infant who had been taken by its nurse to partake at the heathen altar, and then to the Holy Sacrifice offered by the bishop, was though in torture, and vomited the Sacred Species it had received in the holy chalice. A lapsed woman of advanced age had fallen in a fit, on venturing to communicate unworthily. Another, on opening the receptacle in which, according to custom, she had taken home the Blessed Sacrament for private Communion, was deterred from sacrilegiously touching it by fire which came forth. Yet another found nought within her pyx save cinders. About September, Cyprian received promise of support from the Roman priests in two letters written by the famous Novatian in the name of his colleagues. In the beginning of 251 the persecution waned, owing to the successive appearance of two rival emperors. The confessors were released, and a council was convened at Carthage. By the perfidy of some priests Cyprian was unable to leave his retreat till after Easter(23 March). But he wrote a letter to his flock denouncing the most infamous of the five priests, Novatus, and his deacon Felicissimus (Ep. xliii). To the bishop's order to delay the reconciliation of the lapsed until the council, Felicissimus had replied by a manifesto, declaring that none should communicate with himself who accepted the large alms distributed by Cyprian's order. The subject of the letter is more fully developed in the treatise "De Ecclesiae Catholicae Unitate" which Cyprian wrote about this time (Benson wrongly thought it was written against Novatian some weeks later).
This celebrated pamphlet was read by its author to the council which met in April, that he might get the support of the bishops against the schism started by Felicissimus and Novatus, who had a large following. The unity with which St. Cyprian deals is not so much the unity of the whole Church, the necessity of which he rather postulates, as the unity to be kept in each diocese by union with the bishop; the unity of the whole Church is maintained by the close union of the bishops who are "glued to one another", hence whosoever is not with his bishop is cut off from the unity of the Church and cannot be united to Christ; the type of the bishop is St. Peter, the first bishop. Protestant controversialists have attributed to St. Cyprian the absurd argument that Christ said to Peter what He really meant for all, in order to give a type or picture of unity. What St. Cyprian really says is simply this, that Christ, using the metaphor of an edifice, founds His Church on a single foundation which shall manifest and ensure its unity. And as Peter is the foundation, binding the whole Church together, so in each diocese is the bishop. With this one argument Cyprian claims to cut at the root of all heresies and schisms. It has been a mistake to find any reference to Rome in this passage (De Unit., 4).
CHURCH UNITY
About the time of the opening of the council (251), two letters arrived from Rome. One of these, announcing the election of a pope, St. Cornelius, was read by Cyprian to the assembly; the other contained such violent and improbable accusations against the new pope that he thought it better to pass it over. But two bishops, Caldonius and Fortunatus, were dispatched to Rome for further information, and the whole council was to await their return-such was the importance of a papal election. Meantime another message arrived with the news that Novatian, the most eminent among the Roman clergy, had been made pope. Happily two African prelates, Pompeius and Stephanus, who had been present at the election of Cornelius, arrived also, and were able to testify that he had been validly set "in the place of Peter", when as yet there was no other claimant. It was thus possible to reply to the recrimination of Novatian's envoys, and a short letter was sent to Rome, explaining the discussion which had taken place in the council. Soon afterwards came the report of Caldonius and Fortunatus together with a letter from Cornelius, in which the latter complained somewhat of the delay in recognizing him. Cyprian wrote to Cornelius explaining his prudent conduct. He added a letter to the confessors who were the main support of the antipope, leaving it to Cornelius whether it should be delivered or no. He sent also copies of his two treatises, "De Unitate" and "De Lapsis" (this had been composed by him immediately after the other), and he wishes the confessors to read these in order that they may understand what a fearful thing is schism. It is in this copy of the "De Unitate" that Cyprian appears most probably to have added in the margin an alternative version of the fourth chapter. The original passage, as found in most manuscripts and as printed in Hartel's edition, runs thus:
If any will consider this, there is no need of a long treatise and of arguments. 'The Lord saith to Peter: 'I say unto thee that thou art Peter, and upon this rock I will build My Church, and the gates of hell shall not prevail against it; to thee I will give the keys to the kingdom of heaven, and what thou shalt have bound on earth shall be bound in heaven, and what thou shalt have loosed shall be loosed in heaven.' Upon one He builds His Church, and though to all His Apostles after His resurrection He gives an equal power and says: 'As My Father hath sent Me, even so send I you: Receive the Holy Ghost, whosesoever sins you shall have remitted they shall be remitted unto them, and whosesoever sins you shall have retained they shall be retained', yet that He might make unity manifest, He disposed the origin of that unity beginning from one. The other Apostles were indeed what Peter was, endowed with a like fellowship both of honour and of power, but the commencement proceeds from one, that the Church may be shown to be one. This one Church the Holy Ghost in the person of the Lord designates in the Canticle of Canticles, and says, One is My Dove, My perfect one, one is she to her mother, one to her that bare her. He that holds not this unity of the Church, does he believe that he holds the Faith? He who strives against and resists the Church, is he confident that he is in the Church?
The substituted passage is as follows:
. . . bound in heaven. Upon one He builds His Church, and to the same He says after His resurrection, 'feed My sheep'. And though to all His Apostles He gave an equal power yet did He set up one chair, and disposed the origin and mannerof unity by his authority. The other Apostles were indeed what Peter was, but the primacy is given to Peter, and the Church and the chair is shown to be one. And all are pastors, but the flock is shown to be one, which is fed by all the Apostles with one mind and heart. He that holds not this unity of the Church, does he think that he holds the faith? He who deserts the chair of Peter, upon whom the Church is founded, is he confident that he is in the Church?
These alternative versions are given one after the other in the chief family of manuscripts which contains them, while in some other families the two have been partially or wholly combined into one. The combined version is the one which has been printed in man editions, and has played a large part in controversy with Protestants. It is of course spurious in this conflated form, but the alternative form given above is not only found in eighth- and ninth-century manuscripts, but it is quoted by Bede, by Gregory the Great (in a letter written for his predecessor Pelagius II), and by St. Gelasius; indeed, it was almost certainly known to St. Jerome and St. Optatus in the fourth century. The evidence of the manuscripts would indicate an equally early date. Every expression and thought in the passage can be paralleled from St. Cyprian's habitual language, and it seems to be now generally admitted that this alternative passage is an alteration made by the author himself when forwarding his work to the Roman confessors. The "one chair" is always in Cyprian the episcopal chair, and Cyprian has been careful to emphasize this point, and to add a reference to the other great Petrine text, the Charge in John, xxi. The assertion of the equality of the Apostles as Apostles remains, and the omissions are only for the sake of brevity. The old contention that it is a Roman forgery is at all events quite out of the question. Another passage is also altered in all the same manuscripts which contain the "interpolation"; it is a paragraph in which the humble and pious conduct of the lapsed "on this hand (hic) is contrasted in a long succession of parallels with the pride and wickedness of the schismatics "on that hand" (illic), but in the delicate manner of the treatise the latter are only referred to in a general way. In the "interpolated" manuscripts we find that the lapsed, whose caused had now been settled by the council, are "on that hand" (illic), whereas the reference to the schismatics -- meaning the Roman confessors who were supporting Novatian, and to whom the book was being sent -- are made as pointed as possible, being brought into the foreground by the repeated hic, "on this hand".
NOVATIANISM
The saint's remonstrance had its effect, and the confessors rallied to Cornelius. But for two or three months the confusion throughout the Catholic Church had been terrible. No other event in these early times shows us so clearly the enormous importance of the papacy in East and West. St. Dionysius of Alexandria joined his great influence to that of the Carthaginian primate, and he was very soon able to write that Antioch, Caesarea, and Jerusalem, Tyre and Laodicea, all Cilicia and Cappadocia, Syria and Arabia, Mesopotamia, Pontus, and Bithynia, had returned to union and that their bishops were all in concord (Eusebius, Hist. Eccl., VII, v). From this we gauge the area of disturbance. Cyprian says that Novatian "assumed the primacy" (Ep. lxix, 8) and sent out his new apostles to very many cities; and where in all provinces and cities there were long established, orthodox bishops, tried in persecution, he dared to create new ones to supplant them, as though he could range through the whole world (Ep. lv, 24). Such was the power assumed by a third-century antipope. Let it be remembered that in the first days of the schism no question of heresy was raised and that Novatian only enunciated his refusal of forgiveness to the lapsed after he had made himself pope. Cyprian's reasons for holding Cornelius to be the true bishop are fully detailed in Ep. lv to a bishop, who had at first yielded to Cyprian's arguments and had commissioned him to inform Cornelius that "he now communicated with him, that is with the Catholic Church", but had afterwards wavered. It is evidently implied that if he did not communicate with Cornelius he would be outside the Catholic Church. Writing to the pope, Cyprian apologizes for his delay in acknowledging him; he had at least urged all those who sailed to Rome to make sure that they acknowledged and held the womb and root of the Catholic Church (Ep. xlviii, 3). By this is probably meant "the womb and root which is the Catholic Church", but Harnack and many Protestants, as well as many Catholics, find here a statement that the Roman Church is the womb and root. Cyprian continues that he had waited for a formal report form the bishops who had been sent to Rome, before committing all the bishops of Africa, Numidia, and Mauretania to a decision, in order that, when no doubt could remain all his colleagues "might firmly approve and hold your communion, that is the unity and charity of the Catholic Church". It is certain that St. Cyprian held that one who was in communion with an antipope held not the root of the Catholic Church, was not nourished at her breast, drank not at her fountain.
So little was the rigorism of Novatian the origin of his schism, that his chief partisan was no other than Novatus, who at Carthage had been reconciling the lapsed indiscriminately without penance. He seems to have arrived at Rome just after the election of Cornelius, and his adhesion to the party of rigorism had the curious result of destroying the opposition to Cyprian at Carthage. It is true that Felicissimus fought manfully for a time; he even procured five bishops, all excommunicated and deposed, who consecrated for the party a certain Fortunatus in opposition to St. Cyprian, in opposition to St. Cyprian, in order not to be outdone by the Novatian party, who had already a rival bishop at Carthage. The faction even appealed to St. Cornelius, and Cyprian had to write to the pope a long account of the circumstances, ridiculing their presumption in "sailing to Rome, the primatial Church (ecclesia principalis), the Chair of Peter, whence the unity of the Episcopate had its origin, not recollecting that these are the Romans whose faith was praised by St. Paul (Rom., i, 8), to whom unfaith could have no access". But this embassy was naturally unsuccessful, and the party of Fortunatus and Felicissimus seems to have melted away.
THE LAPSED
With regard to the lapsed the council had decided that each case must be judged on its merits, and that libellatici should be restored after varying, but lengthy, terms of penance, whereas those who had actually sacrificed might after life-long penance receive Communion in the hour of death. But any one who put off sorrow and penance until the hour of sickness must be refused all Communion. The decision was a severe one. A recrudescence of persecution, announced, Cyprian tells us, by numerous visions, caused the assembling of another council in the summer of 252 (so Benson and Nelke, but Ritsch and Harnack prefer 253), in which it was decided to restore at once all those who were doing penance, in order that they might be fortified by the Holy Eucharist against trial. In this persecution of Gallus and Volusianus, the Church of Rome was again tried, but this time Cyprian was able to congratulate the pope on the firmness shown; the whole Church of Rome, he says, had confessed unanimously, and once again its faith, praised by the Apostle, was celebrated throughout the whole world (Ep. lx). About June 253, Cornelius was exiled to Centumcellae (Civitavecchia), and died there, being counted as a martyr by Cyprian and the rest of the Church. His successor Lucius was at once sent to the same place on his election, but soon was allowed to return, and Cyprian wrote to congratulate him. He died 5 March, 254, and was succeeded by Stephen, 12 May, 254.
REBAPTISM OF HERETICS
Tertullian had characteristically argued long before, that heretics have not the same God, the same Christ with Catholics, therefore their baptism is null. The African Church had adopted this view in a council held under a predecessor of Cyprian, Agrippinus, at Carthage. In the East it was also the custom of Cilicia, Cappadocia, and Galatia to rebaptize Montanists who returned to the church. Cyprian's opinion of baptism by heretics was strongly expresses: "Non abluuntur illic homines, sed potius sordidantur, nec purgantur delicta sed immo cumulantur. Non Deo nativitas illa sed diabolo filios generat" ("De Unit.", xi). A certain bishop, Magnus, wrote to ask if the baptism of the Novatians was to be respected (Ep. lxix). Cyprian's answer may be of the year 255; he denies that they are to be distinguished from any other heretics. Later we find a letter in the same sense, probably of the spring of 255 (autumn, according to d'Ales), from a council under Cyprian of thirty-one bishops (Ep. lxx), addressed to eighteen Numidian bishops; this was apparently the beginning of the controversy. It appears that the bishops of Mauretania did not in this follow the custom of Proconsular Africa and Numidia, and that Pope Stephen sent them a letter approving their adherence to Roman custom.
Cyprian, being consulted by a Numidian bishop, Quintus, sent him Ep. lxx, and replied to his difficulties (Ep. lxxi). The spring council at Carthage in the following year, 256, was more numerous than usual, and sixty-one bishops signed the conciliar letter to the pope explaining their reasons for rebaptizing, and claiming that it was a question upon which bishops were free to differ. This was not Stephen's view, and he immediately issued a decree, couched apparently in very peremptory terms, that no "innovation" was to be made (this is taken by some moderns to mean "no new baptism"), but the Roman tradition of merely laying hands on converted heretics in sign of absolution must be everywhere observed, on pain of excommunication. This letter was evidently addressed to the African bishops, and contained some severe censures on Cyprian himself. Cyprian writes to Jubainus that he is defending the one Church, the Church founded on Peter-Why then is he called a prevaricator of the truth, a traitor to the truth;? (Ep. lxxiii, 11). To the same correspondent he sends Epp. lxx, lxxi, lxxii; he makes no laws for others, but retains his own liberty. He sends also a copy of his newly written treatise "De Bono Patientiae". To Pompeius, who had asked to see a copy of Stephen's rescript, he writes with great violence: "As you read it, you will note his error more and more clearly: in approving the baptism of all the heresies, he has heaped into his own breast the sins of all of them; a fine tradition indeed! What blindness of mind, what depravity!" -- "ineptitude", "hard obstinacy" -- such are the expressions which run from the pen of one who declared that opinion on the subject was free, and who in this very letter explains that a bishop must never be quarrelsome, but meek and teachable. In september, 256, a yet larger council assembled at Carthage. All agreed with Cyprian; Stephen was not mentioned; and some writers have even supposed that the council met before Stephen's letter was received (so Ritschl, Grisar, Ernst, Bardenhewer). Cyprian did not wish the responsibility to be all his own. He declared that no one made himself a bishop of bishops, and that all must give their true opinion. The vote of each was therefore given in a short speech, and the minutes have come down to us in the Cyprianic correspondence under the title of "Sententiae Episcoporum". But the messengers sent to Rome with this document were refused an audience and even denied all hospitality by the pope. They returned incontinently to Carthage, and Cyprian tried for support from the East. He wrote to the famous Bishop of Caesarea in Cappadocia, Firmilian, sending him the treatise "De Unitate" and the correspondence on the baptismal question. By the middle of November Firmilian's reply had arrived, and it has come down to us in a translation made at the time in Africa. Its tone is, if possible, more violent than that of Cyprian. (See FIRMILIAN.) After this we know no more of the controversy.
Stephen died on 27 August, 257, and was succeeded by Sixtus II, who certainly communicated with Cyprian, and is called by Pontius "a good and peace-loving bishop". Probably when it was seen at Rome that the East was largely committed to the same wrong practice, the question was tacitly dropped. It should be remembered that, though Stephen had demanded unquestioning obedience, he had apparently, like Cyprian, considered the matter as a point of discipline. St. Cyprian supports his view by a wrong inference from the unity of the Church, and no one thought of the principle afterwards taught by St. Augustine, that, since Christ is always the principal agent, the validity of the sacrament is independent of the unworthiness of the minister: Ipse est qui baptizat. Yet this is what is implied in Stephen's insistence upon nothing more than the correct form, "because baptism is given in the name of Christ", and "the effect is due to the majesty of the Name". The laying on of hands enjoined by Stephen is repeatedly said to be in poenitentiam, yet Cyprian goes on to argue that the gift of the Holy Ghost by the laying on of hands is not the new birth, but must be subsequent to it and implies it. This has led some moderns into the notion that Stephen meant confirmation to be given (so Duchesne), or at least that he has been so misunderstood by Cyprian (d'Alès). But the passage (Ep. lxxiv, 7) need not mean this, and it is most improbable that confirmation was even thought of in this connection. Cyprian seems to consider the laying on of hands in penance to be a giving of the Holy Ghost. In the East the custom of rebaptizing heretics had perhaps arisen from the fact that so many heretics disbelieved in the Holy Trinity, and possibly did not even use the right form and matter. For centuries the practice persisted, at least in the case of some of the heresies. But in the West to rebaptize was regarded as heretical, and Africa came into line soon after St. Cyprian. St. Augustine, St. Jerome, and St. Vincent of Lérins are full of praise for the firmness of Stephen as befitting his place. But Cyprian's unfortunate letters became the chief support of the puritanism of the Donatists. St. Augustine in his "De Baptismo" goes through them one by one. He will not dwell on the violent words quae in Stephanum irritatus effudit, and expresses his confidence that Cyprian's glorious martyrdom will have atoned for his excess.
APPEALS TO ROME
Ep. lxviii was written to Stephen before the breach. Cyprian has heard twice from Faustinus, Bishop of Lyons, that Marcianus, Bishop of Arles, has joined the party of Novatian. The pope will certainly have been already informed of this by Faustinus and by the other bishops of the province. Cyprian urges:
You ought to send very full letters to our fellow-bishops in Gaul, not to allow the obstinate and proud Marcianus any more to insult our fellowship...Therefore send letters to the province and to the people of Arles, by which, Marcianus having been excommunicated, another shall be substituted in his place...for the whole copious body of bishops is joined together by the glue of mutual concord and the bond of unity, in order that if any of our fellowship should attempt to make a heresy and to lacerate and devastate the flock of Christ, the rest may give their aid...For though we are many shepherds, yet we feed one flock.
It seems incontestable that Cyprian is here explaining to the pope why he ventured to interfere, and that he attributes to the pope the power of deposing Marcanus and ordering a fresh election. We should compare his witness that Novatian usurped a similar power as antipope.
Another letter dates perhaps somewhat later. It emanates form a council of thirty seven bishops, and was obviously composed by Cyprian. It is addressed to the priest Felix and the people of Legio and Asturica, and to the deacon Ælius and the people of Emerita, in Spain. It relates that the bishops Felix and Sabinus had come to Carthage to complain. They had been legitimately ordained by the bishops of the province in the place of the former bishops, Basilides and Martialis, who had both accepted libelli in the persecution. Basilides had further blasphemed God, in sickness, had confessed his blasphemy, had voluntarily resigned his bishopric, and had been thankful to be allowed lay communion. Martialis had indulged in pagan banquets and had buried his sons in a pagan cemetery. He had publicly attested before the procurator ducenarius that he had denied Christ. Wherefore, says the letter, such men are unfit to be bishops, the whole Church and the late Pope Cornelius having decided that such men may be admitted to penance but never to ordination; it does not profit them that they have deceived Pope Stephen, who was afar off and unaware of the facts, so that they obtained to be unjustly restored to their sees; nay, by this deceit they have only increased their guilt. The letter is thus a declaration that Stephen was wickedly deceived. No fault is imputed to him, no is there any claim to reverse his decision or to deny his right to give it; it is simply pointed out that it was founded on false information, and was therefore null. But it is obvious that the African council had heard only one side, whereas Felix and Sabinus must have pleaded their cause at Rome before they came to Africa. On this ground the Africans seem to have made too hasty a judgment. But nothing more is known of the matter.
MARTYRDOM
The empire was surrounded by barbarian hordes who poured in on all sides. The danger was the signal for a renewal of persecution on the part of the Emperor Valerian. At Alexandria St. Dionysius was exiled. On 30 August, 257, Cyprian was brought before the Proconsul Paternus in his secretarium. His interrogatory is extant and forms the first part of the "Acta proconsularia" of his martyrdom. Cyprian declares himself a Christian and a bishop. He serves one God to Whom he prays day and night for all men and for the safety of the emperor. "Do you persevere in this?" asks Paternus. "A good will which knows God cannot be altered." "Can you, then, go into exile at Curubis?" "I go." He is asked for the names of the priests also, but replies that delation is forbidden by the laws; they will be found easily enough in their respective cities. On September he went to Curubis, accompanied by Pontius. The town was lonely, but Pontius tells us it was sunny and pleasant, and that there were plenty of visitors, while the citizens were full of kindness. He relates at length Cyprian's dream on his first night there, that he was in the proconsul's court and condemned to death, but was reprieved at his own request until the morrow. He awoke in terror, but once awake he awaited that morrow with calmness. It came to him on the very anniversary of the dream. In Numidia the measurers were more severe. Cyprian writes to nine bishops who were working in the mines, with half their hair shorn, and with insufficient food and clothing. He was still rich and able to help them. Their replies are preserved, and we have also the authentic Acts of several African martyrs who suffered soon after Cyprian.
In August, 258, Cyprian learned that Pope Sixtus had been put to death in the catacombs on the 6th of that month, together with four of his deacons, in consequence of a new edict that bishops, priests, and deacons should be at once put to death; senators, knights, and others of rank are to lose their goods, and if they still persist, to die; matrons to be exiled; Caesarians (officers of the fiscus) to become slaves. Galerius Maximus, the successor of Paternus, sent for Cyprian back to Carthage, and in his own gardens the bishop awaited the final sentence. Many great personages urged him to fly, but he had now no vision to recommend this course, and he desired above all to remain to exhort others. Yet he hid himself rather than obey the proconsul's summons to Utica, for he declared it was right for a bishop to die in his own city. On the return of Galerius to Carthage, Cyprian was brought from his gardens by two principes in a chariot, but the proconsul was ill, and Cyprian passed the night in the house of the first princeps in the company of his friends. Of the rest we have a vague description by Pontius and a detailed report in the proconsular Acts. On the morning of the 14th a crowd gathered "at the villa of Sextus", by order of the authorities. Cyprian was tried there. He refused to sacrifice, and added that in such a matter there was no room for thought of the consequences to himself. The proconsul read his condemnation and the multitude cried, "Let us be beheaded with him!" He was taken into the grounds, to a hollow surrounded by trees, into which many of the people climbed. Cyprian took off his cloak, and knelt down and prayed. Then he took off his dalmatic and gave it to his deacons, and stood in his linen tunic in silence awaiting the executioner, to whom he ordered twenty-five gold pieces to be given. The brethren cast cloths and handkerchiefs before him to catch his blood. He bandaged his own eyes with the help of a priest and a deacon, both called Julius. So he suffered. For the rest of the day his body was exposed to satisfy the curiosity of the pagans. But at night the brethren bore him with candles and torches, with prayer and great triumph, to the cemetery of Macrobius Candidianus in the suburb of Mapalia. He was the first Bishop of Carthage to obtain the crown of martyrdom.
WRITINGS
The correspondence of Cyprian consists of eighty-one letters. Sixty-two of them are his own, three more are in the name of councils. From this large collection we get a vivid picture of his time. The first collection of his writings must have been made just before or just after his death, as it was known to Pontius. It consisted of ten treatises and seven letters on martyrdom. To these were added in Africa a set of letters on the baptismal question, and at Rome, it seems, the correspondence with Cornelius, except Ep. xlvii. Other letters were successively aggregated to these groups, including letters to Cyprian or connected with him, his collections of Testimonies, and many spurious works. To the treatises already mentioned we have to add a well-known exposition of the Lord's Prayer; a work on the simplicity of dress proper to consecrated virgins (these are both founded on Tertullian); "On the Mortality", a beautiful pamphlet, composed on the occasion of the plague which reached Carthage in 252, when Cyprian, with wonderful energy, raised a staff of workers and a great fund of money for the nursing of the sick and the burial of the dead. Another work, "On Almsgiving", its Christian character, necessity, and satisfactory value, was perhaps written, as Watson has pointed out, in reply to the calumny that Cyprian's own lavish gifts were bribes to attach men to his side. Only one of his writings is couched in a pungent strain, the "ad Demetrianum", in which he replies in a spirited manner to the accusation of a heathen that Christianity had brought the plague upon the world. Two short works, "On Patience" and "On Rivalry and Envy", apparently written during the baptismal controversy, were much read in ancient times. St. Cyprian was the first great Latin writer among the Christians, for Tertullian fell into heresy, and his style was harsh and unintelligible. Until the days of Jerome and Augustine, Cyprian's writings had no rivals in the West. Their praise is sung by Prudentius, who joins with Pacian, Jerome, Augustine, and many others in attesting their extraordinary popularity.
DOCTRINE
The little that can be extracted from St. Cyprian on the Holy Trinity and the Incarnation is correct, judged by later standards. On baptismal regeneration, on the Real Presence, on the Sacrifice of the Mass, his faith is clearly and repeatedly expressed, especially in Ep. lxiv on infant baptism, and in Ep. lxiii on the mixed chalice, written against the sacrilegious custom of using water without wine for Mass. On penance he is clear, like all the ancients, that for those who have been separated from the Church by sin there is no return except by a humble confession (exomologesis apud sacerdotes), followed by remissio facta per sacerdotes. The ordinary minister of this sacrament is the sacerdos par excellence, the bishop; but priests can administer it subject to him, and in case of necessity the lapsed might be restored by a deacon. He does not add, as we should at the present day, that in this case there is no sacrament; such theological distinctions were not in his line. There was not even a beginning of canon law in the Western Church of the third century. In Cyprian's view each bishop is answerable to God alone for his action, though he ought to take counsel of the clergy and of the laity also in all important matters. The Bishop of Carthage had a great position as honorary chief of all the bishops in the provinces of Proconsular Africa, Numidia, and Mauretania, who were about a hundred in number; but he had no actual jurisdiction over them. They seem to have met in some numbers at Carthage every spring, but their conciliar decisions had no real binding force. If a bishop should apostatize or become a heretic or fall into scandalous sin, he might be deposed by his comprovincials or by the pope. Cyprian probably thought that questions of heresy would always be too obvious to need much discussion. It is certain that where internal questions of heresy would always be too obvious to need much discussion. It is certain that where internal discipline was concerned he considered that Rome should not interfere, and that uniformity was not desirable -- a most unpractical notion. We have always to remember that his experience as a Christian was of short duration, that he became a bishop soon after he was converted, and that he had no Christian writings besides Holy Scripture to study besides those of Tertullian. He evidently knew no Greek, and probably was not acquainted with the translation of Irenaeus. Rome was to him the centre of the Church's unity; it was inaccessible to heresy, which had been knocking at its door for a century in vain. It was the See of Peter, who was the type of the bishop, the first of the Apostles. Difference of opinion between bishops as to the right occupant of the Sees of Arles or Emerita would not involve breach of communion, but rival bishops at Rome would divide the Church, and to communicate with the wrong one would be schism. It is controverted whether chastity was obligatory or only strongly urged upon priests in his day. The consecrated virgins were to him the flower of his flock, the jewels of the Church, amid the profligacy of paganism.
SPURIA
A short treatise, "Quod Idola dii non sint", is printed in all editions as Cyprian's. It is made up out of Tertullian and Minucius Felix. Its genuineness is accepted by Benson, Monceaux, and Bardenhewer, as it was anciently by Jerome and Augustine. It has been attributed by Haussleiter to Novatian, and is rejected by Harnack, Watson, and von Soden. "De Spectaculis" and "De bono pudicitiae" are, with some probability, ascribed to Novatian. They are well-written letters of an absent bishop to his flock. "De Laude martyrii" is again attributed by Harnack to Novatian; but this is not generally accepted. "Adversus Judaeos" is perhaps by a Novatianist and Harnack ascribes it to Novatian himself. "Ad Novatianum" is ascribed by Harnack to Pope Sixtus II. Ehrhard, Benson, Nelke, and Weyman agree with him that it was written in Rome. This is denied by Julicher, Bardenhewer, Monceaux. Rombold thinks it is by Cyprian. "De Rebaptismate" is apparently the work attributed by Genadius to a Roman named Ursinus, c. 400. He was followed by some earlier critics, Routh, Oudin, and lately by Zahn. But it was almost certainly written during the baptismal controversy under Stephen. It comes from Rome (so Harnack and others) or from Mauretania (so Ernst, Monceaux, d'Arles), and is directed against the view of Cyprian. The little homily "De Aleatoribus" has had quite a literature of its own within the last few years, since it was attributed by Harnack to Pope Victor, and therefore accounted the earliest Latin ecclesiastical writing. The controversy has at least made it clear that the author was either very early or not orthodox. It has been shown to be improbable that he was very early, and Harnack now admits that the work is by an antipope, either Novatianist or Donatist. References to all the brochures and articles on the subject will be found in Ehrhard, in Bardenhewer, and especially in Harnack (Chronol., II, 370 sqq.).
"De Montibus Sina et Sion" is possibly older than Cyprian's time (see Harnack, and also Turner in Journal of Theol. Studies, July 1906). "Ad Vigilium Episcopum de Judaica incredulitate" is by a certain Celsus, and was once supposed by Harnack and Zahn to be addressed to the well-known Vigilius of Thapsus, but Macholz has now convinced Harnack that it dates from either the persecution of Valerian or that of Maxentius. The two "Orationes" are of uncertain date and authorship. The tract "De Singularitate clericorum" has been attributed by Dom Morin and by Harnack to the Donatist Bishop Macrobius in the fourth century. "De Duplici Martyrio ad Fortunatum" is found in no manuscript, and was apparently written by Erasmus in 1530. "De Paschâ computus" was written in the year preceding Easter, 243. All the above spuria are printed in Hartel's edition of Cyprian. The "Exhortatio de paenitentia" (first printed by Trombelli in 1751) is placed in the fourth or fifth century by Wunderer, but in Cyprian's time or Monceaux. Four letter are also given by Hartel; the first is the original commencement of the "Ad Donatum". The others are forgeries; the third, according to Mercati, is by a fourth-century Donatist. The six poems are by one author, of quite uncertain date. The amusing "Cena Cypriani" is found in a large number of Cyprianic manuscripts. Its date is uncertain; it was re-edited by Blessed Rhabanus Maurus. On the use of it at pageants in the early Middle Ages, see Mann, "History of the Popes", II, 289.
The principal editions of the works of St. Cyprian are: Rome, 1471 (the ed. princeps), dedicated to Paul II; reprinted, Venice, 1471, and 1483; Memmingen, c. 1477; Deventer, c. 1477; Paris, 1500; ed. by Rembolt (Paris, 1512); by Erasmus (Basle, 1520 and frequently; the ed. of 1544 was printed at Cologne). A careful critical edition was prepared by Latino Latini, and published by Manutius (Rome, 1563); Morel also went to the manuscripts (Paris, 1564); so did Pamele (Antwerp, 1568), but with less success; Rigault did somewhat better (Paris, 1648, etc.). John Fell, Bishop of Oxford and Dean of Christ Church, published a well-known edition from manuscripts in England (Oxford, 1682). The dissertations by Dodwell and the "Annales Cyprianici" by Pearson, who arranged the letters in chronological order, make this edition important, though the text is poor. The edition prepared by Etienne Baluze was brought out after his death by Dom Prudence Maran (Paris, 1726), and has been several times reprinted, especially by Migne (P.L., IV and V). The best edition is that of the Vienna Academy (C.S.E.L., vol. III, in 3 parts, Vienna, 1868-1871), edited from the manuscripts by Hartel. Since then much work has been done upon the history of the text, and especially on the order of the letters and treatises as witnessing to the genealogy of the codices.
A stichometrical list, probably made in 354, of the Books of the Bible, and of many works of St. Cyprian, was published in 1886 from a manuscript then at Cheltenham by MOMMSEN, Zur lat. Stichometric; Hermes, XXI, 142; ibid. (1890), XXV, 636, on a second MS. at St. Gall. See SANDAY and TURNER in Studia Biblica (Oxford, 1891), III; TURNER in Classical Review (1892), etc.), VI, 205. On Oxford MSS., see WORDSWORTh in Old Lat. Biblical Texts (Oxford, 1886), II, 123; on Madrid MSS., SCHULZ, Th. Lit. Zeitung (1897), p. 179. On other MSS., TURNER in Journal of Th. St., III, 282, 586, 579; RAMSAY, ibid., III, 585, IV, 86. On the significance of the order, CHAPMAN, ibid., IV, 103; VON SODEN, Die cyprianische Briefsammlung (Leipzig, 1904). There are many interesting points in MERCATI, D'alcuni nuovi sussidi per la critica del testo di S. Cipriano (Rome, 1899).
On the life of St. Cyprian: PEARSON, Annales Cyprianici, ed. FELL; Acta SS., 14 Sept; RETTBERG, Th. Caec. Cyprianus (Gottingen, 1831); FREPPEL, Saint Cyprien et l'Eglise d'Afrique (Paris, 1865, etc.); PETERS, Der hl. Cypr. v. Karth. Ratisbon, 1877); Freppel and Peters occasionally exaggerate in the Catholic interest. FECHTRUP, Der hl. Cyprian (Munster, 1878); RITSCHL, Cyprian v. K. und die Verfassung der Kirche (Gottingen, 1885); BENSON, Cyprian, his life, his times, his work (London, 1897). (This is the fullest and best English life; it is full of enthusiasm, but marred by odium theologicum, and quite untrustworthy when controversial point arise, whether against Nonconformists or against Catholics.) MONCEAUX, Hist. litt. de l'Afrique chret. (Paris, 1902), II, a valuable work. Of the accounts in histories, encyclopedias, and patrologies, the best is that of BARDENHEWER, Gesch. der altkirchl. Lit. (Freiburg, 1903), II. PEARSON's chronological order of the letters is given in HARTEL's edition. Rectifications are proposed by RITSCHL, De Epistulis Cyprianicis (Halle, 1885), and Cyprian v. Karthago (Gottingen, 1885); by NELKE, Die Chronologie der Korresp. Cypr. (Thorn, 1902); by VON SODEN, op. cit.; by BENSON and MONCEAUX. These views are discussed by BARDENHEWER. loc. cit., and HARNACK, Chronol., II. BONACCORSI, Le lettere di S. Cipriano in Riv. storico-critica delle scienze teol. (Rome, 1905), I, 377; STUFLER, Die Behandlung der Gefallenen zur Zeit der decischen Verfolgung in Zeitschrift fur Kathol. Theol., 1907, XXXI, 577; DWIGHT, St. Cyprian and the libelli martyrum in Amer. Cath. Qu. Rev. (1907), XXXII, 478. On the chronology of the baptismal controversy, D'ALES, La question baptismale au temps de Saint-Cyprien in Rev. des Questions Hist. (1907), p. 353.
On Cyprian's Biblical text: CORSSEN, Zur Orientierung uber die bisherige Erforschung der klass. Altertumswiss. (1899); SANDAY in Old Latin Bibl. Texts (1886), II; TURNER in Journ. Theol. St., II, 600, 610; HEIDENREICH, Der ntl. Text bei Cyprian (Bamberg, 1900); MONCEAUX, op. cit.; CORSSEN, Der cypr. Text der Acta Ap. (Berlin, 1892); ZAHN, Forschungen (Erlangen, 1891), IV, 79 (on Cyprian's text of the Apoc.). A new edition (Oxford Univ. Press) is expected of the Testimonia by SANDAY and TURNER. Tentative prolegomena to it by TURNER in Journal Theological Studies (1905), VI, 246, and (1907), IX, 62. The work has been interpolated; see RAMSAY, On early insertions in the third book of St. Cyprian's Text in Journal of Theol. St. (1901), II, 276. Testimonies of the ancients to Cyprian in HARNACK, Gesch. der altchristl. Lit., I; GOTZ, Gesch. der cyprianischen Literatur bis zu der Zeit der ersten erhaltenen Handschriften (Basle, 1891). On the Latin of St. Cyprian an excellent essay by WATSON, The Style and Language of St. Cyprian in Stud. Bibl. (Oxford, 1896), IV; BAYARD, Le Latin de Saint Cyprien (Paris, 1902). The letters of Cornelius are in Vulgar Latin (see MERCATI, op. cit.), and so are Epp. viii (anonymous) and xxi-xxiv (Celerinus, Lucian, Confessors, Caldonius); they have been edited by MIODONSKI, Adversus Alcatores (Erlangen and Leipzig, 1889). On the interpolations in De Unitate Eccl., see HARTEL, Preface; BENSON, pp. 200-21, 547-552; CHAPMAN, Les interpolations dans le traite de Saint Cyprien sur l'unite de l'Eglise in Revue Benedictine (1902), XIX, 246, 357, and (1903), XX, 26; HARNACK in Theo. Litt. Zeitung (1903), no. 9, and in Chronol., II; WATSON in Journal Theol. St. (1904), p. 432; CHAPMAN, ibid., p. 634, etc. On particular points see HARNACK in Texte und Untersuch., IV, 3, VIII, 2; on the letters of the Roman clergy HARNACK in Theol. Abhandl. Carl v. Weisacker gewidmet (Freiburg, 1896).
On Cyprian's theology much has been written. RITSCHL is fanciful and unsympathetic, BENSON untrustworthy. GOTZ, Das Christentum Cyprians (Giessen, 1896). On his trust in visions, HARNACK, Cyprian als Enthusiast in Zeitschr. fur ntl. Wiss. (1902), III, ibid. On the baptismal controversy and Cyprian's excommunication, see GRISAR in Zeitschr. fur kath. Theol. (1881), V; HOENSBROECH, ibid. (1891), XV; ERNST, ibid., XVII, XVIII, XIX. POSCHMANN, Die Sichtbarkeit der Kirche nach der Lehre des h. Cypr. (Breslau, 1907); RIOU, La genese de l'unite catholique et la pensee de Cyprien (Paris, 1907). To merely controversial works it is unnecessary to refer.
The above is only a selection from an immense literature on Cyprian and the pseudo-Cyprianic writings, for which see CHEVALIER, Bio-Bibl., and RICHARDSON, Bibliographical Synopsis. Good lists in VON SODEN, and in HARNACK, Chronol., II; the very full references in BARDENHEWER are conveniently classified.
JOHN CHAPMAN 
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St. Cyril of Alexandria[[@Headword:St. Cyril of Alexandria]]

St. Cyril of Alexandria
Doctor of the Church. St. Cyril has his feast in the Western Church on the 28th of January; in the Greek Menaea it is found on the 9th of June, and (together with St. Athanasius) on the 18th of January.
He seems to have been of an Alexandrian family and was the son of the brother of Theophilus, Patriarch of Alexandria; if he is the Cyril addressed by Isidore of Pelusium in Ep. xxv of Bk. I, he was for a time a monk. He accompanied Theophilus to Constantinople when that bishop held the "Synod of the Oak" in 402 and deposed St. John Chrysostom. Theophilus died 15 Oct., 412, and on the 18th Cyril was consecrated his uncle's successor, but only after a riot between his supporters and those of his rival Timotheus. Socrates complains bitterly that one of his first acts was to plunder and shut the churches of the Novatians. He also drove out of Alexandria the Jews, who had formed a flourishing community there since Alexander the Great. But they had caused tumults and had massacred the Christians, to defend whom Cyril himself assembled a mob. This may have been the only possible defence, since the Prefect of Egypt, Orestes, who was very angry at the expulsion of the Jews was also jealous of the power of Cyril, which certainly rivaled his own. Five hundred monks came down from Nitria to defend the patriarch. In a disturbance which arose, Orestes was wounded in the head by a stone thrown by a monk named Ammonius. The prefect had Ammonius tortured to death, and the young and fiery patriarch honoured his remains for a time as those of a martyr. The Alexandians were always riotous as we learn from Socrates (VII, vii) and from St. Cyril himself (Hom. for Easter, 419). In one of these riots, in 422, the prefect Callistus was killed, and in another was committed the murder of a female philosopher Hypatia, a highly-respected teacher of neo-Platoism, of advanced age and (it is said) many virtues. She was a friend of Orestes, and many believed that she prevented a reconciliation between the prefect and patriarch. A mob led by a lector, named Peter, dragged her to a church and tore her flesh with potsherds til she died. This brought great disgrace, says Socrates, on the Church of Alexandria and on its bishop; but a lector at Alexandria was not a cleric (Scr., V, xxii), and Socrates does not suggest that Cyril himself was to blame. Damascius, indeed, accuses him, but he is a late authority and a hater of Christians.
Theophilus, the persecutor of Chrysostom, had not the privilege of communion with Rome from that saint's death, in 406, until his own. For some years Cyril also refused to insert the name of St. Chrysostom in the diptychs of his Church, in spite of the requests of Chrysostom's supplanter, Atticus. Later he seems to have yielded to the representations of his spiritual father, Isisdore of Pelusium (Isid., Ep. I, 370). Yet even after the Council of Ephesus that saint still found something to rebuke in him on this matter (Ep. I, 310). But at last Cyril seems to have long since been trusted by Rome.
It was in the winter of 427-28 that the Antiochene Nestorius became Patriarch of Constantinople. His heretical teaching soon became known to Cyril. Against him Cyril taught the use of the term Theotokus in his Paschal letter for 429 and in a letter to the monks of Egypt. A correspondence with Nestorius followed, in a more moderate tone than might have been expected. Nestorius sent his sermons to Pope Celestine, but he received no reply, for the latter wrote to St. Cyril for further information. Rome had taken the side of St. John Chrysostom against Theophilus, but had neither censured the orthodoxy of the latter, nor consented to the patriarchal powers exercised by the bishops of Constantinople. To St. Celestine Cyril was not only the first prelate of the East, he was also the inheritor of the traditions of Athanasius and Peter. The pope's confidence was not misplaced. Cyril had learnt prudence. Peter had attempted unsuccessfully to appoint a Bishop of Constantinople; Theophilus had deposed another. Cyril, though in this case Alexandria was in the right, does not act in his own name, but denounces Nestorius to St. Celestine, since ancient custom, he says, persuaded him to bring the matter before the pope. He relates all that had occurred, and begs Celestine to decree what he sees fit (typosai to dokoun--a phrase which Dr. Bright chooses to weaken into "formulate his opinion"), and communicate it also to the Bishops of Macedonia and of the East (i.e. the Antiochene Patriarchate).
The pope's reply was of astonishing severity. He had already commissioned Cassian to write his well known treatise on the Incarnation. He now summoned a council (such Roman councils had somewhat the office of the modern Roman Congregations), and dispatched a letter to Alexandria with enclosures to Constantinople, Philippi, Jerusalem, and Antioch. Cyril is to take to himself the authority of the Roman See and to admonish Nestorius that unless he recants within ten days from the receipt of this ultimatum, he is separated from "our body" (the popes of the day had the habit of speaking of the other churches as the members, of which they are the head; the body is, of course the Catholic Church). If Nestorius does not submit, Cyril is to "provide for" the Church of Constantinople. Such a sentence of excommunication and deposition is not to be confounded with the mere withdrawal of actual communion by the popes from Cyril himself at an earlier date, from Theophilus, or, in Antioch, from Flavian or Meletius. It was the decree Cyril has asked for. As Cyril had twice written to Nestorius, his citation in the name of the pope is to be counted as a third warning, after which no grace is to be given.
St. Cyril summoned a council of his suffragans, and composed a letter which were appended twelve propositions for Nestorius to anathematize. The epistle was not conciliatory, and Nestorius may well have been taken aback. The twelve propositions did not emanate from Rome, and were not equally clear; one or two of them were later among the authorities invoked by the Monophysite heretics in their own favour. Cyril was the head of the rival theological school to that of Antioch, where Nestorius had studied, and was the hereditary rival of the Constantinopolitan would-be patriarch. Cyril wrote also to John, Patriarch of Antioch, informing him of the facts, and insinuating that if John should support his old friend Nestorius, he would find himself isolated over against Rome, Macedonia, and Egypt. John took the hint and urged Nestorius to yield. Meanwhile, in Constantinople itself large numbers of the people held aloof from Nestorius, and the Emperor Theodosius II had been persuaded to summon a general council to meet at Ephesus. The imperial letters were dispatched 19 November, whereas the bishops sent by Cyril arrived at Constantinople only on 7 December. Nestorius, somewhat naturally, refused to accept the message sent by his rival, and on the 13th and 14th of December preached publicly against Cyril as a calumniator, and as having used bribes (which was probably as true as it was usual); but he declared himself willing to use the word Theotokos. These sermons he sent to John of Antioch, who preferred them to theanathematizations of Cyril. Nestorius, however, issued twelve propositions with appended anathemas. If Cyril's propositions might be might be taken to deny the two natures in Christ, those of Nestorius hardly veiled his belief in two distinct persons. Theodoret urged John yet further, and wrote a treatise against Cyril, to which the latter replied with some warmth. He also wrote an "Answer" in five books to the sermons of Nestorius.
As the fifteenth-century idea of an oecumenical council superior to the pope had yet to be invented, and there was but one precedent for such an assembly, we need not be surprised that St. Celestine welcomed the initiative of the emperor, and hoped for peace through the assembly. (See EPHESUS, COUNCIL OF.) Nestorius found the churches of Ephesus closed to him, when he arrived with the imperial commissioner, Count Candidian, and his own friend, Count Irenaeus. Cyril came with fifty of his bishops. Palestine, Crete, Asia Minor, and Greece added their quotient. But John of Antioch and his suffragans were delayed. Cyril may have believed, rightly or wrongly, that John did not wish to be present at the trial of his friend Nestorius, or that he wished to gain time for him, and he opened the council without John, on 22 June, in spite of the request of sixty-eight bishops for a delay. This was an initial error, which had disastrous results.
The legates from Rome had not arrived, so that Cyril had no answer to the letter he had written to Celestine asking "whether the holy synod should receive a man who condemned what it preached, or, because the time of delay had elapsed, whether the sentence was still in force". Cyril might have presumed that the pope, in agreeing to send legates to the council, intended Nestorius to have a complete trial, but it was more convenient to assume that the Roman ultimatum had not been suspended, and that the council was bound by it. He therefore took the place of president, not only as the highest of rank, but also as still holding the place of Celestine, though he cannot have received any fresh commission from the pope. Nestorius was summoned, in order that he might explain his neglect of Cyril's former monition in the name of the pope. He refused to receive the four bishops whom the council sent to him. Consequently nothing remained but formal procedure. For the council was bound by the canons to depose Nestorius for contumacy, as he would not appear, and by the letter of Celestine to condemn him for heresy, as he had not recanted. The correspondence between Rome, Alexandria, and Constantinople was read, some testimonies where read from earlier writers show the errors of Nestorius. The second letter of Cyril to Nestorius was approved by all the bishops. The reply of Nestorius was condemned. No discussion took place. The letter of Cyril and the ten anathemaizations raised no comment. All was concluded at one sitting. The council declared that it was "of necessity impelled" by the canons and by the letter of Celestine to declare Nestorius deposed and excommunicated. The papal legates, who had been detained by bad weather, arrived on the 10th of July, and they solemnly confirmed the sentence by the authority of St. Peter, for the refusal of Nestorius to appear had made useless the permission which they brought from the pope to grant him forgiveness if he should repent. But meanwhile John of Antioch and his party had arrived on the 26th and 27th of June. They formed themselves into a rival council of fourty-three bishops, and deposed Memnon, Bishop of Ephesus, and St. Cyril, accusing the latter of Apollinarianism and even of Eunomianism. Both parties now appealed to the emperor, who took the amazing decision of sending a count to treat Nestorius, Cyril, and Memnon as being all three lawfully deposed. They were kept in close custody; but eventually the emperor took the orthodox view, though he dissolved the council; Cyril was allowed to return to his diocese, and Nestorius went into retirement at Antioch. Later he was banished to the Great Oasis of Egypt.
Meanwhile Pope Celestine was dead. His successor, St. Sixtus III, confirmed the council and attempted to get John of Antioch to anathematize Nestorius. For some time the strongest opponent of Cyril was Theodoret, but eventually he approved a letter of Cyril to Acacius of Berhoea. John sent Paul, Bishop of Emesa, as his plenipotentiary to Alexandria, and he patched up reconciliation with Cyril. Though Theodoret still refused to denounce the defence of Nestorius, John did so, and Cyril declared his joy in a letter to John. Isidore of Pelusium was now afraid that the impulsive Cyril might have yielded too much (Ep. i, 334). The great patriarch composed many further treatises, dogmatic letters, and sermons. He died on the 9th or the 27th of June, 444, after an episcopate of nearly thirty-two years.
St. Cyril as a theologian
The principal fame of St. Cyril rests upon his defence of Catholic doctrine against Nestorius. That heretic was undoubtedly confused and uncertain. He wished, against Apollinarius, to teach that Christ was a perfect man, and he took the denial of a human personality in Our Lord to imply an Apollinarian incompleteness in His Human Nature. The union of the human and the Divine natures was therefore to Nestorius an unspeakably close junction, but not a union in one hypostasis. St. Cyril taught the personal, orhypostatic, union in the plainest terms; and when his writings are surveyed as a whole, it becomes certain that he always held the true view, that the one Christ has two perfect and distinct natures, Divine and human. But he would not admit two physeis in Christ, because he took physis to imply not merely a nature but a subsistent (i.e. personal) nature. His opponents misrepresented him as teaching that the Divine person suffered, in His human nature; and he was constantly accused of Apollinarianism. On the other hand, after his death Monophysitism was founded upon a misinterpretation of his teaching. Especially unfortunate was the formula "one nature incarnate of God the Word" (mia physis tou Theou Logou sesarkomene), which he took from a treatise on the Incarnation which he believed to be by his great predecessor St. Athanasius. By this phrase he intended simply to emphasize against Nestorius the unity of Christ's Person; but the words in fact expressed equally the single Nature taught by Eutyches and by his own successor Diascurus. He brings out admirably the necessity of the full doctrine of the humanity to God, to explain the scheme of the redemption of man. He argues that the flesh of Christ is truly the flesh of God, in that it is life-giving in the Holy Eucharist. In the richness and depth of his philosophical and devotional treatment of the Incarnation we recognize the disciple of Athanasius. But the precision of his language, and perhaps of his thought also, is very far behind that which St. Leo developed a few years after Cyril's death.
Cyril was a man of great courage and force of character. We can often discern that his natural vehemence was repressed and schooled, and he listened with humility to the severe admonitions of his master and advisor, St. Isidore. As a theologian, he is one of the great writers and thinkers of early times. Yet the troubles that arose out of the Council of Ephesus were due to his impulsive action; more patience and diplomacy might possibly even have prevented the vast Nestorian sect from arising at all. In spite of his own firm grasp of the truth, the whole of his patriarch fell away, a few years after his time, into a heresy based on his writings, and could never be regained by the Catholic Faith. But he has always been greatly venerated in the Church. His letters, especially the second letter to Nestorius, were not only approved by the Council of Ephesus, but by many subsequent councils, and have frequently been appealed to as tests of orthodoxy. In the East he was always honoured as one of the greatest of the Doctors. His Mass and Office as a Doctor of the Church were approved by Leo XIII in 1883.
His writings
The exegetical works of St Cyril are very numerous. The seventeen books "On Adoration in Spirit and in Truth" are an exposition of the typical and spiritual nature of the Old Law. The Glaphyra or "brilliant", Commentaries on Pentateuch are of the same nature. Long explanations of Isaias and of the minor Prophets give a mystical interpretation after the Alexandrian manner. Only fragments are extant of other works on the Old Testament, as well as of expositions of Matthew, Luke, and some of the Epistles, but of that of St. Luke much is preserved in a Syriac version. Of St. Cyril's sermons and letters the most interesting are those which concern the Nestorian controversy. Of a great apologetic work in the twenty books against Julian the Apostate ten books remain. Among his theological treatises we have two large works and one small one on the Holy Trinity, and a number of treatises and tracts belonging to the Nestorian controversy.
The first collected edition of St. Cyril's works was by J. Aubert, 7 vols., Paris, 1638; several earlier editions of some portions in Latin only are enumerated by Fabricius. Cardinal Mai added more material in the second and third volumes of his "Bibliotheca nova Patrum", II-III, 1852; this is incorporated, together with much matter from the Catenae published by Ghislerius (1633), Corderius, Possinus, and Cranor (1838), in Migne's reprint of Aubert's edition (P.G. LXVIII-LXVII, Paris, 1864). Better editions of single works include P. E. Pusey, "Cyrilli Alex. Epistolae tres oecumenicae, libri V c. Nestorium, XII capitum explanatio, XII capitum defensio utraquem schohia de Incarnatione Unigeniti" (Oxford, 1875); "De recta fide ad principissasm de recta fide ad Augustas, quad unus Christus dialogusm apologeticus ad Imp." (Oxford, 1877); "Cyrilli Alex. in XII Prophetas" (Oxford, 1868, 2 vols.); "In divi Joannis Evangelium" (Oxford, 1872, 3 vols., including the fragments on the Epistles). "Three Epistles, with revised text and English translation" (Oxford, 1872); translations in the Oxford "Library of the Fathers"; "Commentary on St. John", I (1874), II (1885); Five tomes against Nestorius" (1881); R. Payne Smith, "S. Cyrilli Alex. Comm. in Lucae evang. quae supersant Syriace c MSS. apud Mus. Brit." (Oxford, 1858); the same translated into English (Oxford, 1859, 2 vols.); W. Wright, "Fragments of the Homilies of Cyril of Alex. on St. Luke, edited from a Nitrian MS." (London, 1874); J. H. Bernard, "On Some Fragments of an Uncial MS. of St. Cyril of Alex. Written on Papyrus" (Trans. of R. Irish Acad., XXIX, 18, Dublin, 1892); "Cyrilli Alex. librorum c. Julianum fragmenta syriaca:, ed. E. Nestle etc. in "Scriptorum grecorum, qui Christianam impugnaverunt religionem", fasc. III (Leipzig, 1880). Fragments of the "Liber Thesaurorum" in Pitra, "Analecta sacra et class.", I (Paris, 1888).
The best biography of St. Cyril is, perhaps, still that by TILLEMONT in Memoires pour servir, etc., XIV. See also KOPALLIK, Cyrillus von Alexandrien (Mainz, 1881), an apology for St. Cyril's teaching and character. A moderate view is taken by BRIGHT in Waymarks of Church History (London, 1894) and The Age of the Fathers (London, 1903), II, but he is recognized as prejudiced wherever the papacy is in question. EHRHARD, Die Cyril v. Alex. zugeschriebene Schrift, peri tes tou K. enanthropeseos, ein Werdes Theodoret (Tubingen, 1888); LOOFS, Nestoriana (Halle, 1905); WEIGL, Die Heilslehre des Cyril v. Alex. (Mainz, 1905). Of review articles may be mentioned: LARGENT Etudes d'hist. eccl.: S. Cyrille d'Al. et le conc. d'Ephese (Paris, 1892); SCHAFER, Die Christologie des Cyril v. Al. in Theolog. Quartalschrift (Tubingen, 1895), 421; MAHE, Les anathematismes de S. Cyrille in Rev. d'hist eccl. (Oct., 1906); BETHUNE-BAKER, Nestorius and his Teaching (Cambridge, 1908); MAHE, L'Eucharistie d' apres S. Cyrille d' Al. in Rev. d' Hist. Eccl. (Oct., 1907); L. J. SICKING defends Cyril in the affair of Hypatia in <="" i="">, CXXIX (1907), 31 and 121; CONYBEARE, The Armenian Version of Revelation and Cyril of Alexandria's scholia on the Incarnation edited from the oldest MSS. and Englished (London, 1907).
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St. Cyril of Constantinople[[@Headword:St. Cyril of Constantinople]]

St. Cyril of Constantinople
General of the Carmelites, d. about 1235. All that is known is that he was prior of Mount Carmel, some say for twenty-seven, others, more correctly, for three years, and that he had the reputation of being a prophet. One of the pseudo-prophecies, given out towards the end of the thirteenth century by the Franciscan Spirituals, and attributed to St. Cyril of Jerusalem, became known to Guido de Perpignan and other Carmelites at Paris, who ascribed it to their former general, now considered a saint and a doctor of the Church, his feast being introduced in 1399. In the Breviary lessons he was also confounded with Cyril of Alexandria. When the mistake was discovered (1430, but the confusion was maintained in the Venice Breviary, 1542), his title of doctor was justified by attributing to him a work, of which no trace exists, on the procession of the Holy Ghost. The prophecy or angelic oracle "Divinum oraculum S. Cyrillo Carmelitae Constantinopolitano solemni legatione angeli missum (ed. Phllippus a SS. Trinitate, Lyons, 1663), so called because it is supposed to have been brought by an angel while Cyril was saying Mass, is a lengthy document of eleven chapters in incomprehensible language, with a commentary falsely ascribed to Abbot Joachim. It is first mentioned by Arnold of Villanova, c. 1295; Telesphorus of Cosenza applied it to the Western Schism and treated it as an utterance of the Holy Ghost. Another writing erroneously attributed to Cyril is "De processu sui Ordinis", by a contemporary, probably a French author; edited by Daniel a Virgine Mariâ in "Speculurn Carmelitarurn" (Antwerp, 1680), I, 75.
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St. Cyril of Jerusalem[[@Headword:St. Cyril of Jerusalem]]

St. Cyril of Jerusalem
Bishop of Jerusalem and Doctor of the Church, born about 315; died probably 18 March, 386. In the East his feast is observed on the 18th of March, in the West on the 18th or 20th. Little is known of his life. We gather information concerning him from his younger contemporaries, Epiphanius, Jerome, and Rufinus, as well as from the fifth-century historians, Socrates, Sozomen and Theodoret. Cyril himself gives us the date of his "Catecheses" as fully seventy years after the Emperor Probus, that is about 347, if he is exact. Constans (d. 350) was then still alive. Mader thinks Cyril was already bishop, but it is usually held that he was at this date only as a priest. St. Jerome relates (Chron. ad ann. 352) that Cyril had been ordained priest by St. Maximus, his predecessor, after whose death the episcopate was promised to Cyril by the metropolitan, Acacius of Caesarea, and the other Arian bishops, on condition that he should repudiate the ordination he had received from Maximus. He consented to minister as deacon only, and was rewarded for this impiety with the see. Maximus had consecrated Heraclius to succeed himself, but Cyril, by various frauds, degraded Heraclius to the priesthood. So says St. Jerome; but Socrates relates that Acacius drove out St. Maximus and substituted St. Cyril. A quarrel soon broke out between Cyril and Acacius, apparently on a question of precedence or jurisdiction. At Nicaea the metropolitan rights of Caesarea had been guarded, while a special dignity had been granted to Jerusalem. Yet St. Maximus had held a synod and had ordained bishops. This may have been as much as the cause of Acacius' enmity to him as his attachment to the Nicene formula. On the other hand, Cyril's correct Christology may have been the real though veiled ground of the hostility of Acacius to him. At all events, in 357 Acacius caused Cyril to be exiled on the charge of selling church furniture during a famine. Cyril took refuge with Silvanus, Bishop of Taraus. He appeared at the Council of Seleucia in 359, in which the Semi-Arian party was triumphant. Acacius was deposed and St. Cyril seems to have returned to his see. But the emperor was displeased at the turn of events, and, in 360, Cyril and other moderates were again driven out, and only returned at the accession of Julian in 361. In 367 a decree of Valens banished all the bishops who had been restored by Julian, and Cyril remained in exile until the death of the persecutor in 378. In 380, St. Gregory of Nyssa came to Jerusalem on the recommendation of a council held at Antioch in the preceding year. He found the Faith in accord with the truth, but the city a prey to parties and corrupt in morals. St. Cyril attended the great Council of Constantinople in 381, at which Theodosius had ordered the Nicene faith, now a law of the empire, to be promulgated. St. Cyril then formally accepted the homoousion; Socrates and Sozomen call this an act of repentance. Socrates gives 385 for St. Cyril's death, but St. Jerome tells us that St. Cyril lived eight years under Theodosius, that is, from January 379.
WRITINGS
The extant works of St. Cyril of Jerusalem include a sermon on the Pool of Bethesda, a letter to the Emperor Constantius, three small fragments, and the famous "Catecheses". The letter describes a wonderful cross of light, extending from Calvary to the Mount of Olives, which appeared in the air on the nones of May, after Pentecost, toward the beginning of the saint's episcopate. The catechetical lectures are among the most precious remains of Christian antiquity. The include an introductory address, eighteen instructions delivered in Lent to those who were preparing for baptism, and five "mystagogical" instructions given during Easter week to the same persons after their baptism. They contain interesting local references as to the finding of the Cross, the position of Calvary in relation to the walls, to the other holy places, and to the great basilica built by Constantine in which these conferences were delivered. They seem to have been spoken extempore, and written down afterwards. The style is admirably clear, dignified, and logical; the tone is serious and full of piety. The subject is thus divided: 1. Hortatory. 2. On sin, and confidence in God's pardon. 3. On baptism, how water receives the power of sanctifying: as it cleanses the body, so the Spirit seals the soul. 4. An abridged account of the Faith. 5. On the nature of faith. 6-18. On the Creed: 6. On the monarchy of God, and the various heresies which deny it. 7. On the Father. 8. His omnipotence. 9. The Creator. 10. On the Lord Jesus Christ. 11. His Eternal Sonship. 12. His virgin birth. 13. His Passion. 14. His Resurrection and Ascension. 15. His second coming. 16-17 On the Holy Ghost. 18. On the resurrection of the body and the Catholic Church. The first mystagogical catechesis explains the renunciations of Satan, etc. which preceded baptism; the second is on the effects of baptism, the third on confirmation, the fourth on Holy Communion, and the fifth on holy Mass for the living and the dead. The hearers are told to observe the disciplina arcani; Rom. they must repeat nothing to heathens and catechumens; the book also has a note to the same effect.
A few points may be noted. The mythical origin of the Septuagint is told, and the story of the phoenix, so popular from Clement onwards. The description of Mass speaks of the mystical washing of the priest's hands, the kiss of peace, the "Sursum Corda", etc., and the Preface with its mention of the angels, the Sanctus, the Epiclesis, the transmutation of the elements by the Holy Ghost, the prayer for the whole Church and for the spirits of the departed, followed by the Paternoster, which is briefly explained. Then come the "Sancta Sanctis" and the Communion. "Approaching do not come with thy palms stretched flat nor with fingers separated. But making thy left hand a seat for thy right, and hollowing thy palm, receive the Body of Christ, responding Amen. And having with care hallowed thine eyes by the touch of the Holy Body, take it, vigilant lest thou drop any of it. For shouldst thou lose any of it, it is as though thou wast deprived of a member of thy own body." "Then after Communion of the Body of Christ, approach the Chalice of His Blood, not extending thy hands, but bending low, and with adoration and reverence saying Amen, sanctify thyself by receiving also the Blood of Christ. And while thy lips are yet wet, touch them with thy hands, and sanctify thy eyes and thy forehead and thy other senses" (Cat. Myst., v, 22, 21-22). We are to make the sign of the cross when we eat and drink, sit, go to bed, get up, talk, walk, in short, in every action (Cat. iv, 14). Again: "if thou should be in foreign cities, do not simply ask where is the church (kyriakon), for the heresies of the impious try to call their caves kyriaka, nor simply where is the Church (ekklesia), but where is the Catholic Church, for this is the proper name of this holy Mother of all" (Cat. xviii, 26).
DOCTRINE
St. Cyril's doctrine is expressed in his creed, which seems to have run thus:
I believe in one God, the Father Almighty, Creator of Heaven and earth and of all things visible and invisible. And in one Lord Jesus Christ, the only-begotten Son of God, begotten by the Father true God before all ages, God of God, Life of Life, Light of Light, by Whom all things were made. Who for us men and for our salvation came down, and was incarnate by the Holy Ghost and the Virgin Mary, and was made man. He was crucified . . . and buried. He rose again on the third day according to the Scriptures, and sat at the right hand of the Father. And He cometh in glory to judge the living and the dead, whose kingdom shall have no end. And in one Holy Ghost, the Paraclete, Who spake by the prophets; and in one baptism of repentance for the remission of sins, and in one holy Catholic Church, and in the resurrection of the body, and in life everlasting.
The italicized words are uncertain. St. Cyril teaches the Divinity of the Son with perfect plainness, but avoids the word "consubstantial", which he probably thought liable to misunderstanding. He never mentions Arianism, though he denounces the Arian formula, "There was a time when the Son was not". He belonged to the Semi-Arian, or Homoean party, and is content to declare that the Son is "in all things like the Father". He communicated freely with bishops such a Basil of Ancyra and Eustathius of Sebaste. He not only does not explain that the Holy Trinity has one Godhead, but he does not even say the Three Persons are one God. The one God for him is always the Father. "There is one God, the Father of Christ, and one Lord Jesus Christ, the only-begotten Son of the only God, and one Holy Ghost, Who sanctifies and deifies all things" (Cat. iv, 16). But he rightly says: "We do not divide the Holy Trinity as some do, neither do we make a melting into one like Sabellius" (Cat. xvi, 4). Cyril never actually calls the Holy GhostGod, but He is to be honoured together with the Father and the Son (Cat. iv, 16). There is therefore nothing incorrect in his doctrine, only the explicit use of the Nicene formulae is wanting, and these, like St. Meletius and others of his party, he fully accepted at a later date.
St. Cyril's teaching about the Blessed Sacrament is of the first importance, for he was speaking freely, untrammelled by the "discipline of the secret". On the Real Presence he is unambiguous: "Since He Himself has declared and said of the bread: This is My Body, who shall dare to doubt any more? And when He asserts and says: This is My Blood, who shall ever hesitate and say it is not His Blood?" Of the Transformation, he argues, if Christ could change water into wine, can He not change wine into His own Blood? The bread and wine are symbols: "In the type of bread is given thee the Body, in the type of wine the Blood is given thee"; but they do not remain in their original condition, they have been changed, though the senses cannot tell us this: "Do not think it mere bread and wine, for it is the Body and Blood of Christ, according to the Lord's declaration". "Having learned this and being assured of it, that appears to be bread is not bread, though perceived by the taste, but the Body of Christ, and what appears to be wine is not wine, though the taste says so, but the Blood of Christ . . . strengthen thy heart, partaking of it as spiritual (food), and rejoice the face of thy soul". It is difficult not to see the whole doctrine of Transubstantiation in these explicit words. Confirmation is with blessed chrism: "As the bread of the Eucharist after the invocation of the Holy Ghost is not bread, but the Body of Christ, so this holy myrrh is no longer simple, as one might say, after the invocation, but a gift of Christ and capable by the presence of the Holy Ghost of giving His divinity" (ii, 4). St. Peter and St. Paul went to Rome, the heads (prostatai) of the Church. Peter is ho koryphaiotatos kai protostates ton apostolon. The Faith is to be proved out of Holy Scripture. St. Cyril, as the Greek Fathers generally, gives the Hebrew canon of the Old Testament omitting the deutero-canonical books. But yet he often quotes them as Scripture. In the New Testament he does not acknowledge the Apocalypse.
There have been many editions of St. Cyril's works:--(Vienna, 1560); G. Morel (Paris, 1564); J. Prévot (Paris, 1608); T. Milles (London, 1703); the Benedictine edition of Dom Touttée (Paris, 1720; reprinted at Venice, 1763); a new edition from manuscripts, by G.C. Reischl, 8vo (Munich, 1848; 2nd vol. by J. Rupp, 1860); Migne gives the Bened. ed. in P.G., XXXIII; Photius Alexandrides (2 vols., Jerusalem, 1867-8); Eng. tr. in Library of the Fathers (Oxford).
TILLEMONT, Memoires pour servir, etc., VIII; TOUTTEE in his edition, and REISCHL; Acta SS., March, II; DELACROIX, Saint-Cyrille de Jerusalem (Paris, 1865); MADER, Der hl. Cyrillus, Bischof von Jerusalem (Einsiedein, 1901).
JOHN CHAPMAN 
Transcribed by Mike Humphrey

St. Darerca[[@Headword:St. Darerca]]

St. Darerca
St. Darerca, of Ireland, a sister of St. Patrick. Much obscurity attaches to her history, and it is not easy to disentangle the actual facts of her history from the network of legend which medieval writers interwove with her acts. However, her fame, apart from her relationship to Ireland's national apostle, stands secure as not only a great saint but as the mother of many saints. When St. Patrick visited Bredach, as we read in the "Tripartite Life," he ordained Aengus mac Ailill, the local chieftain of Moville, now a seaside resort for the citizens of Derry. Whilst there he found "the three deacons," his sister's sons, namely, St. Reat, St. Nenn, and St. Aedh, who are commemorated respectively on 3 March, 25 April, and 31 August. St. Darerca was twice married, her second husband, Chonas, founded the church of Both-chonais, now Binnion, Parish of Clonmany, in the barony of Inishowen, County Donegal. She had families by both husbands, some say seventeen sons, all of whom, according to Colgan, became bishops. From the "Tripartite Life of St. Patrick" it is evident that there were four sons of Darerca by Chonas, namely four bishops, St. Mel of Ardagh, St. Rioc of Inisboffin, St. Muinis of Forgney, County Longford, and St. Maelchu. It is well to note that another St. Muinis, son of Gollit, is described as of Tedel in Ara-cliath.
St. Darerca had two daughters, St. Eiche of Kilglass and St. Lalloc of Senlis. Her first husband was Restitutus the Lombard, after whose death she married Chonas the Briton. By Restitutus she was mother of St. Sechnall of Dunshaughlin; St. Nectan of Killunche, and of Fennor (near Slane); of St. Auxilius of Killossey (near Naas, County Kildare); of St. Diarmaid of Druim-corcortri (near Navan); of Dabonna, Mogornon, Drioc, Luguat, and Coemed Maccu Baird (the Lombard) of Cloonshaneville, near Frenchpark, County Roscommon. Four other sons are assigned her by old Irish writers, namely St. Crummin of Lecua, St. Miduu, St. Carantoc, and St. Maceaith. She is identical with Liamania, according to Colgan, but must not be confounded with St. Monennia, or Darerca, whose feast is on 6 July. St. Darerca is honoured on 22 March, and is patroness of Valencia Island.
STOKES, The Tripartite Life of St. Patrick (Rolls Series, London, 1887); COLGAN, Trias Thaumaturga (Louvain, 1647); ARCHDALL, Monasticon Hibernicum, ed. MORAN (Dublin, 1873-76); COLGAN, Acta Sanctorum Hiberniæ (Louvain, 1645); Martyrology of Donegal (Dublin, 1864); O'HANLON, Lives of the Irish Saints(Dublin, 1879), III; HEALY, Life and Writings of St. Patrick (Dublin, 1905).
W. H. GRATTAN-FLOOD 
Transcribed by Paul G. Streby
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St. David
(DEGUI, DEWI).
Bishop and Confessor, patron of Wales. He is usually represented standing on a little hill, with a dove on his shoulder. From time immemorial the Welsh have worn a leek on St. David's day, in memory of a battle against the Saxons, at which it is said they wore leeks in their hats, by St. David's advice, to distinguish them from their enemies. He is commemorated on 1 March. The earliest mention of St. David is found in a tenth-century manuscript Of the "Annales Cambriae", which assigns his death to A.D. 601. Many other writers, from Geoffrey of Monmouth down to Father Richard Stanton, hold that he died about 544, but their opinion is based solely on data given in various late "lives" of St. David, and there seems no good reason for setting aside the definite statement of the "Annales Cambriae", which is now generally accepted. Little else that can claim to be historical is known about St. David. The tradition that he was born at Henvynyw (Vetus-Menevia) in Cardiganshire is not improbable. He was prominent at the Synod of Brevi (Llandewi Brefi in Cardiganshire), which has been identified with the important Roman military station, Loventium. Shortly afterwards, in 569, he presided over another synod held at a place called Lucus Victoriae. He was Bishop (probably not Archbishop) of Menevia, the Roman port Menapia in Pembrokeshire, later known as St. David's, then the chief point of departure for Ireland. St. David was canonized by Pope Callistus II in the year 1120.
This is all that is known to history about the patron of Wales. His legend, however, is much more elaborate, and entirely unreliable. The first biography that has come down to us was written near the end of the eleventh century, about 500 years after the saint's death, by Rhygyfarch (Ricemarchus), a son of the then bishop of St. David's, and is chiefly a tissue of inventions intended to support the claim of the Welsh episcopate to be independent of Canterbury. Giraldus Cambriensis, William of Malmesbury, Geoffrey of Monmouth, John de Tinmouth, and John Capgrave all simply copy and enlarge upon the work of Rhygyfarch, whilst the anonymous author of the late Welsh life printed in Rees, "Cambro-British Saints" (Cott. MS. Titus, D. XXII) adds nothing of value. According to these writers St. David was the son of Sant or Sandde ab Ceredig ab Cunnedda, Prince of Keretica (Cardiganshire) and said by some to be King Arthur's nephew, though Geoffrey of Monmouth calls St. David King Arthur's uncle. The saint's mother was Nonna, or Nonnita (sometimes called Melaria), a daughter of Gynyr of Caergawch. She was a nun who had been violated by Sant. St. David's birth had been foretold thirty years before by an angel to St. Patrick. It took place at "Old Menevia" somewhere about A.D. 454. Prodigies preceded and accompanied the event, and at his baptism at Porth Clais by St. Elvis of Munster, "whom Divine Providence brought over from Ireland at that conjuncture", a blind man was cured by the baptismal water. St. David's early education was received from St. Illtyd at Caerworgorn (Lanwit major) in Glamorganshire. Afterwards he spent ten years studying the Holy Scriptures at Witland in Carmarthenshire, under St. Paulinus, (Pawl Hen), whom he cured of blindness by the sign of the cross. At the end of this period St. Paulinus, warned by an agnel, sent out the young saint to evangelize the British. St. David journeyed throughout the West, founding or restoring twelve monasteries (among which occur the great names of Glastonbury, Bath, and Leominster), and finally settled in the Vale of Ross, where he and his monks lived a life of extreme austerity. Here occurred the temptations of his monks by the obscene antics of the maid-servants of the wife of Boia, a local chieftan. Here also his monks tried to poison him, but St. David, warned by St. Scuthyn, who crossed from Ireland in one night on the back of a sea-monster, blessed the poisoned bread and ate it without harm. From thence, with St. Teilo and St. Padarn, he set out for Jerusalem, where he was made bishop by the patriarch. Here too St. Dubric and St. Daniel found him, when they came to call him to the Synod of Brevi "against the Pelagians". St. David was with difficulty persuaded to accompany them; on his way he raised a widow's son to life, and at the synod preached so loudly, from the hill that miraculously rose under him, that all could hear him, and so eloquently that all the heretics were confounded. St. Dubric resigned the "Archbishopric of Caerleon", and St. David was appointed in his stead. One of his first acts was to hold, in the year 569, yet another synod called "Victory", against the Pelagians, of which the decrees were confirmed by the pope. With the permission of King Arthur he removed his see from Caerleon to Menevia, whence he governed the British Church for many years with great holiness and wisdom. He died a the great age of 147, on the day predicted by himself a week earlier. His body is said to have been translated to Glastonbury in the year 966.
It is impossible to discover in this story how much, if any, is true. Some of it has obviously been invented for controversial purposes. The twelve monasteries, the temptation by the women, the attempt on his life, all suggest an imitation of the life of St. Benedict. Wilder legends, such as the Journey on the Sea-Monster, are commonplaces of Celtic hagiography. Doubtless Rhygyfarch and his imitators collected many floating local traditions, but how much of these had any historical foundation and how much was sheer imagination is no longer possible to decide.
"Annales Cambriae", ed. AB ITHEL in "Rolls Series" (London, 1860), 3-6; "Acta SS., March 1, 38-47; "Buhez Santez Nonn" ed. SIONNET (Paris, 1837); CHALLONER, "Britannia Sancta" (London, 1745), I, 140-45; HOLE in "Dict. Christ. Biog." (London, 1877), I, 791-93; BRADLEY in "Dict. Nat. Biog.", s.v.: GIRALDUS CAMBRENSIS, "Opera", ed. BREWER in "Rolls Series" (London, 1863), III, 375-404; HADDON AND STUBBS, "Councils and Ecclesiastical documents relating to Great Britain and Ireland" (Oxford, 1869), I, 121, 143, 148; "Lives of the Cambro-British Saints", ed. REES (Llandovery, Wales, 1853), 102-44, 412-48; MONTALEMBERT, "Les moines d'Occident" (Paris, 1866), III, 48-55; NEDELEC, "Cambria Sacra" (London, 1879), 446-479; REES, "Essay on the Welsh Saints" (London, 1836), 43, 162, 191, 193; STANTON, "Menology of England and Wales" (London, 1887), 92-93, 203; WHARTON, "Anglia Sacra" (London, 1691), II, 628-53.
LESLIE A. ST.L. TOKE 
Transcribed by John Looby
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St. Deicolus
(DICHUIL)
Elder brother of St. Gall, b. in Leinster, Ireland, c. 530; d. at Lure, France, 18 January, 625. Having studied at Bangor he was selected as one of the twelve disciples to accompany St. Columbanus in his missionary enterprise. After a short stay in England he journeyed to Gaul, in 576, and laboured with St. Columbanus in Austrasia and Burgundy. At Luxeuil he was unwearied in his ministrations, and yet was always serene and even joyous. When St. Columbanus was expelled by Thierry, in 610, St. Deicolus, then eighty tears of age, determined to follow his master, but was forced, after a short time, to give up the journey, and settled in a deserted place called Lutre, or Lure (French Jura), in the Diocese of Besançon, to which he had been directed by a swineherd. Till his death, he was thenceforth the apostle of this district, where he was given a little church and a tract of land by Berthelde, widow of Weifar, the lord of Lure. Soon a noble abbey was erected for his many disciples, and the Rule of St. Columbanus was adopted. Numerous miracles are recorded of St. Deicolus, including the suspension of his cloak on a sunbeam and the taming of wild beasts. Clothaire II, King of Burgundy, recognised the virtues of the saint and considerably enriched the Abbey of Lure, also granting St. Deicolus the manor, woods, fisheries, etc. of the town which had grown around the monastery. Feeling his end approaching, St. Deicolus gave over the government of his abbey to Columbanus, one of his young monks, and spent his remaining days in prayer and meditation. His feast is celebrated on 18 January. So revered was his memory that his name (Dichuil), under the slightly disguised form of Deel and Deela, is still borne by most of the children of the Lure district. His Acts were written by a monk of his own monastery in the tenth century.
COLGAN, Acta Sanctorum Hiberniæ (Louvain, 1645); MABILLON, Annal. Benedict; O'HANLON, Lives of the Irish Saints, I; O'LAVERTY, Down and Connor (Dublin, 1880), II; STOKES, Early Christian Art in Ireland (London, 1887).
W.H. GRATTAN-FLOOD 
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St. Demetrius
Bishop of Alexandria from 188 to 231. Julius Africanus, who visited Alexandria in the time of Demetrius, places his accession as eleventh bishop after St. Mark in the tenth year of Commodus (tenth of Severus, Eus. His. Eccl., VI, ii, is a slip). A legendary history of him is given in the Coptic "Synaxaria", in an Abyssinian poem cited by the Bollandists, and in the "Chronicon Orientale" of Abraham Ecchellensis the Maronite. Three of their statements, however, may have some truth: one that he died at the age of 105 (born, therefore, in 126); another, found also in the Melchite Patriarch Eutychius [Sa'id Ibn Batrik, (d. about 940), Migne, P.G., CXI, 999], that he wrote about the calculation of Easter to Victor of Rome, Maximus (i.e. Maximinus) of Antioch and Gabius or Agapius (?) of Jerusalem (cf. Eus., H.E., V, xxv). Eutychius relates that from Mark to Demetrius there was but one see in Egypt, that Demetrius was the first to establish three other bishoprics, and that his successor Heraclas made twenty more.
At all events Demetrius is the first Alexandrian bishop of whom anything is known. St. Jerome has it that he sent Pantaenus on a mission to India, but it is likely that Clement had succeeded Pantaenus as the head of the famous Catechetical School before the accession of Demetrius. When Clement retired (c. 203-4), Demetrius appointed the young Origen, who was in his eighteenth year, in Clement's place. Demetrius encouraged Origen when blamed for his too literal execution of an allegorical counsel of our Lord, and is said to have shown him great favour. He sent Origen to the governor of Arabia, who had requested his presence in letters to the prefect of Egypt as well as to the bishop. In 215-16 Origen was obliged to take refuge in Caesarea from the cruelty of Caracalla. There he preached at the request of the bishops present. Demetrius wrote to him complaining that this was unheard of presumption in a layman. Alexander of Jerusalem and Theoctistus of Caesarea wrote to defend the invitation they had given, mentioning precedents; but Demetrius recalled Origen. In 230 Demetrius gave Origen a recommendation to take with him on his journey to Athens. But Origen was ordained priest at Caesarea without leave, and Demetrius with a synod of some bishops and a few priests condemned him to banishment, then from another synod sent a formal condemnation of him to all the churches. It is impossible to doubt that heresy, and not merely unauthorized ordination, must have been alleged by Demetrius for such a course. Rome accepted the decision, but Palestine, Phoenicia, Arabia, Achaia rejected it, and Origen retired to Caesarea, whence he sent forth letters in his own defence, and attacked Demetrius. The latter placed at the head of the Catechetical School the first pupil of Origen, Heraclas, who had long been his assistant. But the bishop died very soon, and Heraclas succeeding him, Origen returned to Alexandria.
Acta SS., 9 Oct.; Westcott in Dict. Christ. Biog., s. v. Demetrius; Harnack, Gesch. der altchr. Lit., I, 330, II, ii (i.e. Chronol., II), 23; Bardenhewer, Gesch. der altkirchl. Lit., II, 158; see also Origen; on the Alexandrian succession and the date see Harnack, Gesch. der altchrist. Lit., II, i, 202-7; Chapman in Rev. bened. (Jan., 1902), 34. On the Creation of New Sees by Heracla: Lightfoot, Comm. on Philippians (1895), 230; the essay on the Christ. Ministry is reprinted in his Biblical Essays; Michiels, Origine de l'episcopat (Louvain, 1901), 348; Harnack, Expansion of Christianity, II, 79, 90, 308 (tr., London and New York, 1905). A fragment ascribed to Demetrius by Pitra in his Analecta Sacra, II, 345, is probably by a certain Demetrius Callatianus mentioned by Strabo.
JOHN CHAPMAN 
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St. Denis
Bishop of Paris, and martyr. Born in Italy, nothing is definitely known of the time or place, or of his early life. His feast is kept on 9 October. He is usually represented with his head in his hands because, according to the legend, after his execution the corpse rose again and carried the head for some distance. That, however, while still very young he was distinguished for his virtuous life, knowledge of sacred things, and firm faith, is proved by the fact that Pope Fabian (236-250) sent him with some other missionary bishops to Gaul on a difficult mission. The Church of Gaul had suffered terribly under the persecution of the Emperor Decius and the new messengers of Faith were to endeavour to restore it to its former flourishing condition. Denis with his inseparable companions, the priest Rusticus and the deacon Eleutherius, arrived in the neighbourhood of the present city of Paris and settled on the island in the Seine. The earliest document giving an account of his labours and of his martyrdom (Passio SS. Dionsyii, Rustici et Eleutherii), dating from the end of the sixth or the beginning of the seventh century and wrongly attributed to the poet Venantius Fortunatus, is interwoven with much legend, from which, however, the following facts can be gleaned.
On the island in the Seine Denis built a church and provided for a regular solemnization of the Divine service. His fearless and indefatigable preaching of the Gospel led to countless conversions. This aroused the envy, anger and hatred of the heathen priests. They incited the populace against the strangers and importuned the governor Fescenninus Sisinnius to put a stop by force to the new teaching. Denis with his two companions were seized and as they persevered in their faith were beheaded (about 275) after many tortures. Later accounts give a detailed description of the confessors' sufferings. They were scourged, imprisoned, racked, thrown to wild beasts, burnt at the stake, and finally beheaded. Gregory of Tours simply states: "Beatus Dionysius Parisiorum episcopus diversis pro Christi nomine adfectus poenis praesentem vitam gladio immente finivit" (Hist. Franc. I, 30). The bodies of the three holy martyrs received an honourable burial through the efforts of a pious matron named Catulla and a small shrine was erected over their graves. This was later on replaced by a beautiful basilica (egregium templum) which Venantius celebrated in verse (Carm. I, ii).
From the reign of King Dagobert (622-638) the church and the Benedictine monastery attached to it were more and more beautifully adorned; the veneration of St. Denis became by degrees a national devotion, rulers and princes vying with one another to promote it. This development is due in no small degree to an error prevailing throughout the Middle Ages, which identified St. Denis of Paris with St. Dionysius the Areopagite, and with the Pseudo-Dionysius, the composer of the Areopagitic writings. The combining of these three persons in one was doubtless effected as early as the eighth or perhaps the seventh century, but it was only through the "Areopagitica" written in 836 by Hilduin, Abbot of Saint-Denis, at the request of Louis the Pious, that this serious error took deep root. The investigations of Launoy first threw doubt on the story and the Bollandist de Bye entirely rejected it. Hilduin was probably deceived by the same apocryphal Latin and Greek fictions. The possession of the Areopagitic writings (since 827 in Saint-Denis) strengthened his conviction of this truth. Historiographers of the present day do not dispute this point. All attempts of Darras, Vidieu, C. Schneider, and others to throw some light on the subject have proved fruitless.
JOS. STIGLMAYR 
Transcribed by Christine J. Murray

St. Desiderius of Cahors[[@Headword:St. Desiderius of Cahors]]

St. Desiderius of Cahors
Bishop, b. at Obrege (perhaps Antobroges, name of a Gaulish tribe), on the frontier of the Provincia Narbonnensis, of a noble Frankish family from Aquitaine, which possessed large estates in the territory of Albi; d. 15 Nov., 655--though Krusch has called this date in question. In his childhood Desiderius was profoundly impressed by the religious atmosphere of his home. His father Salvius was a pious Christian, and his mother Herchenefreda shows herself a woman of serious religious sentiment in three letters to her son, mentioned in his "Vita". With his two brothers, Rusticus and Syagrius, the boy Desiderius came to the court of the Frankish king Chlotar II (584-629; from 613 sovereign of the whole Frankish Empire), and with other boys o noble family received an excellent education at the Merovingian court-school, whence in the seventh century went forth many capable and holy bishops. Rusticus became a priest and finally Bishop of Cahors; Syagrius became count of the territory of Albi and prefect of the city of Marseilles; Desiderius stayed on at the court where he held the important office of royal treasurer, an office that he retained under the new king, Dagobert (629-639), whose confidant he was. After the death of Syagrius (629), he is said to have obtained also the prefectship of Marseilles, but this is not certain.
Faithful to the admonitions of his pious mother, Desiderius led at court the serious holy life of a monk, and administered his office with great fidelity. In 630 his brother Resticus, the Bishop of Cahors, was murdered, whereupon the clergy and people of that city requested from the king Desiderius as his successor. By a letter of 8 April, 630, Dagobert made known his consent, and Desiderius was consecrated Bishop of Cahors. His close relations with the Court he used in the interests of his Church. With the most important bishops of his time, many of them educated with him at the royal court, he maintained an active intercourse, as his letters prove. He was a zealous promoter of monastic life and founded a monastery in the vicinity of Cahors, the church of which was dedicated to St. Amantius; later on the convent was called after its founder St. Géry (i.e. Dierius, from Desiderius). He directed also a convent of women, as we see from a letter written by him to the Abbess Aspasia. Under him and with his support was likewise founded in his diocese the monastery of St. Peter of Moissac, later so celebrated. Desiderius was very zealous for Divine service and the perfection of the religious life; he built three large basilicas in and near Cahors (St. Maria, St. Peter, St. Julian) and an oratory in honour of St. Martin. For the clergy he was a severe disciplinarian, but was himself foremost with the example of a holy life. He also promoted the temporal welfare of the inhabitants of Cahors, built an aqueduct, and erected or restored the walls and towers that protected the city. Desiderius persuaded the nobles of his diocese to endow richly the churches and monasteries. By his testament (649-650) he gave all his possessions to the cathedral, the churches, and the monasteries of his episcopal city. While resident on his estates in the district of Albi he fell ill and died at his villa of Wistrilingo, which he had presented to the monastery of St. Amantius. His body was carried to Cahors and interred in the church of St. Amantius. We possess a "Vita" of Desiderius written shortly after his death, a collection of his letters, also of letters addressed to him, and an account of miracles that took place at his tomb. His feast is celebrated on the 15th of November.
Vita Desiderii, Cadurcae urbis episcopi, ed. HRUSCH, in Mon. Germ. Hist: Script. (Hanover, 1902), IV, 547-602; ed. Migne, P.L., LXXXVII, 219-239; Miracula, ed. MIGNE, loc. cit., 239-246; Desiderii episcopi Cadurcensis epistolae, ed. ARNDT in Mon. Germ. Hist: Epistolae (Berlin, 1892), III, 191-214; MABILLON, Dissertatio de anno et die ordinationis itemque obitus Desiderii episc. Cadurcensis in Analecta vet., III, 528 sqq.; VACANDARD, La Schola du palais merovingien in Revue des questions histor. (1897), LXI, 498 sqq.; CABIE, Rapports de S. Didier, eveque de Cahors, et de S. Didier, eveque D'Auzerre, avec l'Albigeois in Annales du Midi (Toulouse, 1894), 407 sqq.
J.P. KIRSCH 
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St. Deusdedit[[@Headword:St. Deusdedit]]

St. Deusdedit
A native of Wessex, England, whose Saxon name was Frithona, and of whose early life nothing is known; d. 14 July, 664. He was the sixth Archbishop of Canterbury (655-664), and was the first Anglo-Saxon to hold the primacy. He was consecrated at Canterbury in 655, by Ithamar, the first Saxon Bishop of Rochester, in succession to Honorius, thus commencing the long line of English archbishops, which was broken but once, and that by his immediate successor, Theodore. Little is known of the primacy of Deusdedit. Most of the other bishops during his time were of either Celtic or French origin. Of the seven or eight consecrated during the nine years of his primacy only one received consecration from him, viz. Damian, Bishop of Rochester, consecrated in 656, and this is the sole official act of his that is known with absolute certainly. He is said to have hallowed Wulfhere's church Medehampstede (Peterborough) in Mercia, the charter of which, dated 657, contains his signature, but from the fact that it also contains the names of Ithamar and Tuda a difficulty arises. Haddan and Stubbs, who print the charter (Councils of Great Britain and Ireland), consider the foundation of this monastery to have been not earlier than 664. The archbishop's name is given by Simeon of Durham as the consecrator of the seventy nuns of St. Eormenburga's convent in Thanet, but the statement lacks confirmation. St. Deusdedit died on the same day as Erconbert, King of Kent, and was buried in St. Peter's porch at Canterbury.
GOZELIN, "Life of Deusdedit," printed in the BOLLANDISTS under 15 July; HOOK, "Lives of the Abps. Of Canterbury" (London, 1860-75); HOLE in "Dict.Christ. Biog. (London, 1877); STANTON, "Menology of England and Wales" (London, 1887); ARCHER in "Dict. Nt. Biog." (London, 1888).
G. CYPRIAN ALSTON 
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St. Diarmaid[[@Headword:St. Diarmaid]]

St. Diarmaid
Born in Ireland, date unknown; d. in 851 or 852. He was made Archbishop of Armagh in 834, but was driven from his see by the usurper Foraunan in 835. However, he claimed his rights and collected his cess in Connacht, in 836, as primate. He lived in a stormy age, as the Scandinavian rovers under Turgesius seized Armagh, in 841, and levelled the churches. The "Annals of Ulster" (ed. B. McCarthy, Dublin, 1887; I, 361) describe him as "the wisest of the doctors of Europe". His feast is celebrated 24 April.
St. Diarmaid the Just
A famous Irish confessor of the mid-sixth century; d. 542. His name is associated with the great monastery of Inisclothran (Iniscleraun) on Lough Ree, in the Dioeese of Ardagh, which he founded about the year 530. He was of princely origin and a native of Connacht. Wishing to found an oratory far from the haunts of men, he selected the beautiful but lonely island associated with the memory of Queen Meave, now known as Quaker Island. Here his fame soon attracted disciples, and among them St. Ciaran of Clonmacnoise. He was not only a good teacher, but also a distinguished writer and poet. On the island seven churches are traditionally said to have been erected, and the traces of six are still in evidence, including Teampul Diarmada, or the church of St. Diarmaid, the saint's own church an oratory eight feet by seven. His feast is celebrated 10 January. After his death the monastic school kept up its reputation for fully six centuries, and the island itself was famous for pilgrimages in pre-Reformation days.
Martyrology of Donegal (Dublin, 1864); O'HANLON, Lives ot the Irish Saints (Dublin 1875), IV, 476; I, 152; STUART, History of Armagh, ed. COLEMAN (Dublin, 1900); Acta SS., April, III; COLGAN, Acta SS. Hiberniae (LOUVAIN, 1645); BIGGER, Inis clothrarann, its History and Antiquities (Dublin, 1900); STOKES AND STRACHAN, Thesaurus Palaeohibernicus (Cambridge, 1903).
W. H. GRATTAN-FLOOD 
Transcribed by Joseph E. O'Connor

St. Dichu[[@Headword:St. Dichu]]

St. Dichu
The son of an Ulster chieftain, was the first convert of St. Patrick in Ireland. Born in the last decade of the fourth century, he succeeded to the petty kingdom of Lecale, which included Saul, in the present County Down. On St. Patrick's arrival at Tubber Slain (the estuary of the Slaney near Loch Cuan or Strangford Lough), in 432, Dichu, then a pagan, strongly opposed his landing, and even attacked the saint, but was miraculously touched with Divine grace and embraced the Faith of Christ. Thereupon Dichu, after baptism, presented St. Patrick with the Sabhall (Saul), for a church, and thus Saul became the first Irish foundation of the national apostle, being afterwards known as Sabhall-Padhraic. Saul was a particular favorite with St. Patrick, and he frequently sought a resting-place there during his arduous missionary labors. St. Dichu, from the day of his conversion, was a model of sanctity and, from a man of warlike proclivities, became a man of peace. The details of his later career are obscure, but we know that two of his sons, who had been detained as hostages by Laoghaire, King of Ireland, were released at the prayer of St. Patrick. His feast is noted in the "Martyrology of Donegal" as "Diochu of Sabhall", under date of 29 April. As is well known, it was at Saul that St. Patrick died, and this monastery became in afterdays a famous abbey, under the rule of the Regular Canons of St. Augustine.
COLGAN, Trias Thaumaturga; Acta Sanctorum, III; TODD AND REEVES, Martyrology of Donegal (Dublin, 1864); O'LAVERTY, Down and Connor (Dublin, 1878), I; O'HANLON, Lives of the Irish Saints, IV; HEALY, Life and Writings of St. Patrick (Dublin, 1905).
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St. Didacus[[@Headword:St. Didacus]]

St. Didacus
[Spanish = San Diego.]
Lay brother of the Order of Friars Minor, date of birth uncertain; died at Alcalá, Spain, 12 Nov., 1463.
He was born of poor parents who placed him under the direction of a hermit living in the neighborhood of San Nicolas del Puerto, his native town. Feeling himself called to the religious life, he applied for admission to the Franciscan Order at the convent of Arizafa and was received as a lay brother. In 1445 he was chosen guardian of the Franciscan community on the Canary Island of Fortaventura; and though it was an exception to the ordinary rules for a lay brother to be made superior, his great zeal, prudence, and sanctity fully justified his choice by the religious of Castile. He remained superior at Fortaventura until 1449 when he was recalled to Spain, whence he went to Rome to be present at the canonization of St. Bernardine of Siena in 1450. At Rome he fulfilled the humble office of infirmarian in the convent of Ara Coeli; and his biographers record the miraculous cure of many whom he attended, through his pious intercession. He was finally recalled to Spain and was sent by his superiors to Alcalá where he spent the remaining years of his life in penance, solitude, and the delights of contemplation. St. Didacus was canonized by Sixtus V in 1588. His feast is kept in the order on the twelfth of November.
WADDING, Annales Minorum (Rome, 1732), XIII, 281-321; LEO, Lives of the Saints and Blessed of the Three Orders of St. Francis (Taunton, 1887), IV, 53-60.
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St. Dinooth
(DINOTHUS, DUNAWD, DUNOD).
Founder and first Abbot of Bangor Iscoed (Flintshire); flourished between 500 and 542. He was originally a North British chieftain driven by reverses of fortune into Wales. In conjunction with his three sons, Deiniol, Cynwyl, and Gwarthan, and under the patronage of Cyngen, Prince of Powys, he founded the monastery of Bangor on the Dee, which must not be confounded with Bangor in Carnarvonshire, founded by St. Deiniol in 514, and afterwards a cathedral city. The community at Bangor was very numerous, and the laus perennis was established there. The Triads say there were 2400 monks, who in turn, 100 each hour, sang the Divine Service day and night. More is known of this famous monastery than of its founder. He is mentioned by Bede (Hist. Eccl., ii. 2) in connection with the second conference at Augustine's Oak, but no authority is given for the statement, and there are arguments against its correctness. The Conference was probably held in 602 or 603, at which time St. Dinooth would have been far advanced in years, and the journey from North Wales to the Lower Severn would have been a difficult one for an aged man. It is true that delegates from Bangor attended the conference which was convened by St. Augustine to raise the moral and spiritual condition of the British clergy, to wean them from their old method of computing Easter, to which they clung with great tenacity, and to induce them to co-operate with him in converting the Anglo-Saxons. The document purporting to be St. Dinooth's "Answer" (printed in Haddan and Stubbs, Councils of Gt. Britain and Ireland, i, 122) is the sole ground for connecting his name with this conference; but it is extremely doubtful whether the "Answer" has anything to do with this conference at all. St. Augustine's name is not mentioned in it, neither is there any allusion to the evangelization of the English. It contains merely a firm repudiation of papal authority and an assertion of the supremacy of "the Bishop of Caerleon upon Usk" over the British Church. Some time before the supposed date of the document St. David had transferred the primatial See of Wales to Menevia. What is more authentic, however, is the fact that in consequence of the British delegates' refusal to agree to St. Augustine's proposals he prophesied their destruction by the English. In 613, when the monks of Bangor were praying for the success of their countrymen in battle against the army of Ethelfrid of Northumbria, twelve hundred of them were slain, being mistaken for combatants. The monastery itself was probably burnt about sixty years later (Haddan and Stubbs, i, 125), and extensive ruins remained for several centuries, which are described by William of Malmesbury, Camden, and Leland.
REES Lives of Cambro-British Saints (Llandovery, 1853); HOLE in Dict. of Christ. Biog., s. v.
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St. Disibod
Irish bishop and patron of Disenberg (Disibodenberg), born c. 619; died 8 July, 700. His life was written in 1170 by St. Hildegarde, from her visions. St. Disibod journeyed to the Continent about the year 653, and settled in the valley of the Nahe, not far from Bingen. His labours continued during the latter half of the seventh century, and, though he led the life of an anchorite, he had a numerous community, who built bee-hive cells, in the Irish fashion, on the eastern slopes of the mountain. Before his death he had the happiness of seeing a church erected, served by a colony of monks following the Rule of St. Columba, and he was elected abbot-bishop, the monastery being named Mount Disibod, subsequently Disenberg, in the Diocese of Mainz. Numerous miracles are recorded of the saint. Some authors are of the opinion that his death really took place on 8 Sept., whilst the date 8 July is that of the translation of his relics in the year 754, St. Boniface being present.
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St. Dominic
Founder of the Order of Preachers, commonly known as the Dominican Order; born at Calaroga, in Old Castile, c. 1170; died 6 August, 1221. His parents, Felix Guzman and Joanna of Aza, undoubtedly belonged to the nobility of Spain, though probably neither was connected with the reigning house of Castile, as some of the saint's biographers assert. Of Felix Guzman, personally, little is known, except that he was in every sense the worthy head of a family of saints. To nobility of blood Joanna of Aza added a nobility of soul which so enshrined her in the popular veneration that in 1828 she was solemnly beatified by Leo XII. The example of such parents was not without its effect upon their children. Not only Saint Dominic but also his brothers, Antonio and Manes, were distinguished for their extraordinary sanctity. Antonio, the eldest, became a secular priest and, having distributed his patrimony to the poor, entered a hospital where he spent his life minis ministering to the sick. Manes, following in the footsteps of Dominic, became a Friar Preacher, and was beatified by Gregory XVI.
The birth and infancy of the saint were attended by many marvels forecasting his heroic sanctity and great achievements in the cause of religion. From his seventh to his fourteenth year he pursued his elementary studies tinder the tutelage of his maternal uncle, the archpriest of Gumiel d'lzan, not far distant from Calaroga. In 1184 Saint Dominic entered the University of Palencia. Here he remained for ten years prosecuting his studies with such ardour and success that throughout the ephemeral existence of that institution he was held up to the admiration of its scholars as all that a student should be. Amid the frivolities and dissipations of a university city, the life of the future saint was characterized by seriousness of purpose and an austerity of manner which singled him out as one from whom great thin might be expected in the future. But more than one he proved that under this austere exterior he carried a heart as tender as a woman's. On one occasion he sold his books, annotated with his own hand, to relieve the starving poor of Palencia. His biographer and contemporary, Bartholomew of Trent, states that twice he tried to sell himself into slavery to obtain money for the liberation of those who were held in captivity by the Moors. These facts are worthy of mention in view of the cynical and saturnine character which some non-Catholic writers have endeavoured to foist upon one of the most charitable of men. Concerning the date of his ordination his biographers are silent; nor is there anything from which that date can be inferred with any degree of certainty. According to the deposition of Brother Stephen, Prior Provincial of Lombardy, given in the process of canonization, Dominic was still a student at Palencia when Don Martin de Bazan, the Bishop of Osma, called him to membership in the cathedral chapter for the purpose If assisting in its reform. The bishop realized the importance to his plan of reform of having constantly before his canons the example of one of Dominic's eminent holiness. Nor was he disappointed in the result. In recognition of the part he had taken in converting its members into canons regular, Dominic was appointed sub-prior of the reformed chapter. On the accession of Don Diego d'Azevedo to the Bishopric of Osma in 1201, Dominic became superior of the chapter with the title of prior. As a canon of Osma, he spent nine years of his life hidden in God and rapt in contemplation, scarcely passing beyond the confines of the chapter house.
In 1203 Alfonso IX, King of Castile, deputed the Bishop of Osma to demand from the Lord of the Marches, presumably a Danish prince, the hand of his daughter on behalf of the king's son, Prince Ferdinand. For his companion on this embassy Don Diego chose Saint Dominic. Passing through Toulouse in the pursuit of their mission, they beheld with amazement and sorrow the work of spiritual ruin wrought by the Albigensian heresy. It was in the contemplation of this scene that Dominic first conceived the idea of founding an order for the purpose of combating heresy and spreading the light of the Gospel by preaching to the ends of the then known world. Their mission having ended successfully, Diego and Dominic were dispatched on a second embassy, accompanied by a splendid retinue, to escort the betrothed princess to Castile. This mission, however, was brought to a sudden close by the death of the young woman in question. The two ecclesiastics were now free to go where they would, and they set out for Rome, arriving there towards the end of 1204. The purpose of this was to enable Diego to resign his bishopric that he might devote himself to the conversion of unbelievers in distant lands. Innocent III, however, refused to approve this project, and instead sent the bishop and his companion to Languedoc to join forces with the Cistercians, to whom he had entrusted the crusade against the Albigenses. The scene that confronted them on their arrival in Languedoc was by no means an encouraging one. The Cistercians, on account of their worldly manner of living, had made little or no headway against the Albigenses. They had entered upon their work with considerable pomp, attended by a brilliant retinue, and well provided with the comforts of life. To this display of worldliness the leaders of the heretics opposed a rigid asceticism which commanded the respect and admiration of their followers. Diego and Dominic quickly saw that the failure of the Cistercian apostolate was due to the monks' indulgent habits, and finally prevailed upon them to adopt a more austere manner of life. The result was at once apparent in a greatly increased number of converts. Theological disputations played a prominent part in the propaganda of the heretics. Dominic and his companion, therefore, lost no time in engaging their opponents in this kind of theological exposition. Whenever the opportunity offered, they accepted the gage of battle. The thorough training that the saint had received at Palencia now proved of inestimable value to him in his encounters with the heretics. Unable to refute his arguments or counteract the influence of his preaching, they visited their hatred upon him by means of repeated insults and threats of physical violence. With Prouille for his head-quarters, he laboured by turns in Fanjeaux, Montpellier, Servian, Béziers, and Carcassonne. Early in his apostolate around Prouille the saint realized the necessity of an institution that would protect the women of that country from the influence of the heretics. Many of them had already embraced Albigensianism and were its most active propagandists. These women erected convents, to which the children of the Catholic nobility were often sent-for want of something better-to receive an education, and, in effect, if not on purpose, to be tainted with the spirit of heresy. It was needful, too, that women converted from heresy should be safeguarded against the evil influence of their own homes. To supply these deficiencies, Saint Dominic, with the permission of Foulques, Bishop of Toulouse, established a convent at Prouille in 1206. To this community, and afterwards to that of Saint Sixtus, at Rome, he gave the rule and constitutions which have ever since guided the nuns of the Second Order of Saint Dominic.
The year 1208 opens a new epoch in the eventful life of the founder. On 15 January of that year Pierre de Castelnau, one of the Cistercian legates, was assassinated. This abominable crime precipitated the crusade under Simon de Montfort, which led to the temporary subjugation of the heretics. Saint Dominic participated in the stirring scenes that followed, but always on the side of mercy, wielding the arms of the spirit while others wrought death and desolation with the sword. Some historians assert that during the sack of Béziers, Dominic appeared in the streets of that city, cross in hand, interceding for the lives of the women and children, the aged and the infirm. This testimony, however, is based upon documents which Touron regards as certainly apocryphal. The testimony of the most reliable historians tends to prove that the saint was neither in the city nor in its vicinity when Béziers was sacked by the crusaders. We find him generally during this period following the Catholic army, reviving religion and reconciling heretics in the cities that had capitulated to, or had been taken by, the victorious de Montfort. it was p-bbly I September, 1209, that Saint Dominic first came in contact with Simon de Montfort and formed with him that intimate friendship which was to last till the death of the brave crusader under the walls of Toulouse (25 June, 1218). We find him by the side of de Montfort at the siege of Lavaur in 121 1, and again in 1212, at the capture of La Penne d'Ajen. In the latter part of 1212 he was at Pamiers labouring, at the invitation of de Montfort, for the restoration of religion and morality. Lastly, just before the battle of Muret. 12 September, 1213, the saint is again found in the council that preceded the battle. During the progress of the conflict, he knelt before the altar in the church of Saint-Jacques, praying for the triumph of the Catholic arms. So remarkable was the victory of the crusaders at Muret that Simon de Montfort regarded it as altogether miraculous, and piously attributed it to the prayers of Saint Dominic. In gratitude to God for this decisive victory, the crusader erected a chapel in the church of Saint-Jacques, which he dedicated, it is said, to Our Lady of the Rosary. It would appear, therefore, that the devotion of the Rosary, which tradition says was revealed to Saint Dominic, had come into general use about this time. To this period, too, has been ascribed the foundation of the Inquisition by Saint Dominic, and his appointment as the first lnquisitor. As both these much controverted questions will receive special treatment elsewhere in this work, it will suffice for our )resent purpose to note that the Inquisition was in operation in 1198, or seven years before the saint took part in the apostolate in Languedoc, and while ie was still an obscure canon regular at Osma. If he was for a certain time identified-with the operations of the Inquisition, it was only in the capacity of a theologian passing upon the orthodoxy of the accused. Whatever influence he may have had with the judges of that much maligned institution was always employed on the side of mercy and forbearance, as witness the classic case of Ponce Roger.
In the meantime, the saint's increasing reputation for heroic sanctity, apostolic zeal, and profound learning caused him to be much sought after as a candidate for various bishoprics. Three distinct efforts were made to miss him to the episcopate. In July, 1212, the chapter of Béziers chose him for their bishop. Again, the canons of Saint-Lizier wished him to succeed Garcias de l'Orte as Bishop of Comminges. Lastly, in 1215 an effort was made by Garcias de l'Orte himself, who had been transferred from - Comminges to Auch, to make him Bishop of Navarre. But Saint Dominic absolutely refused all episcopal honours, saying that he would rather take flight in the night, with nothing but his staff, than accept the episcopate. From Muret Dominic returned to Carcassonne, where he resumed his preaching with unqualified success. It was not until 1214 that he returned to Toulouse. In the meantime the influence of his preaching and the eminent holiness of his life had drawn around him a little band of devoted disciples eager to follow wherever he might lead. Saint Dominic had never for a moment forgotten his purpose, formed eleven years before, of founding a religious order to combat heresy and propagate religious truth. The time now seemed opportune for the realization of his plan. With the approval of Bishop Foulques of Toulouse, he began the organization of his little band of followers. That Dominic and his companions might possess a fixed source of revenue Foulques made him chaplain of Fanjeaux and in July, 1215, canonically established the community as a religious congregation of his diocese, whose mission was the propagation of true doctrine and good morals, and the extirpation of heresy. During this same year Pierre Seilan, a wealthy citizen of Toulouse, who had placed himself under the direction of Saint Dominic, put at their disposal his own commodious dwelling. In this way the first convent of the Order of Preachers was founded on 25 April, 1215. But they dwelt here only a year when Foulques established them in the church of Saint Romanus. Though the little community had proved amply the need of its mission and the efficiency of its service to the Church, it was far from satisfying the full purpose of its founder. It was at best but a diocesan congregation, and Saint Dominic had dreamed Of a world-order that would carry its apostolate to the ends of the earth. But, unknown to the saint, events were shaping themselves for the realization of his hopes. In November, 1215, an ecumenical council was to meet at Rome "to deliberate on the improvement of morals, the extinction of heresy, and the strengthening of the faith". This was identically the mission Saint Dominic had determined on for his order. With the Bishop of Toulouse, he was present at the deliberations of this council. From the very first session it seemed that events conspired to bring his plans to a successful issue. The council bitterly arraigned the bishops for their neglect of preaching. In canon X they were directed to delegate capable men to preach the word of God to the people. Under these circumstances, it would reasonably appear that Dominic's request for confirmation of an order designed to carry out the mandates of the council would be joyfully granted. But while the council was anxious that these reforms should be put into effect as speedily as possible, it was at the same time opposed to the institution of any new religious orders, and had legislated to that effect in no uncertain terms. Moreover, preaching had always been looked upon as primarily a function of the episcopate. To bestow this office on an unknown and untried body of simple priests s seemed too original and too bold in its conception to appeal to the conservative prelates who influenced the deliberations of the council. When, therefore, his petition for the approbation of his infant institute was refused, it could not have been wholly unexpected by Saint Dominic.
Returning to Languedoc at the close of the council in December, 1215, the founder gathered about him his little band of followers and informed them of the wish of the council that there should be no new rules for religious orders. Thereupon they adopted the ancient rule of Saint Augustine, which, on account of its generality, would easily lend itself to any form they might wish to give it. This done, Saint Dominic again appeared before the pope in the month of August, 1216, and again solicited the confirmation of his order. This time he was received more favourably, and on 22 December, 1216, the Bull of confirmation was issued.
Saint Dominic spent the following Lent preaching in various churches in Rome, and before the pope and the papal court. It was at this time that he received the office and title of Master of the Sacred Palace, or Pope's Theologian, as it is more commonly called. This office has been held uninterruptedly by members of the order from the founder's time to the present day. On 15 August, 1217, he gathered the brethren about him at Prouille to deliberate on the affairs of the order. He had determined upon the heroic plan of dispersing his little band of seventeen unformed followers over all europe. The result proved the wisdom of an act which, to the eye of human prudence at least, seemed little short of suicidal. To facilitate the spread of the order, Honorius III, on 11 Feb., 1218, addressed a Bull to all archbishops, bishops, abbots, and priors, requesting their favour on behalf of the Order of Preachers. By another Bull, dated 3 Dec., 1218, Honorius III bestowed upon the order the church of Saint Sixtus in Rome. Here, amid the tombs of the Appian Way, was founded the first monastery of the order in Rome. Shortly after taking possession of Saint Sixtus, at the invitation of Honorius, Saint Dominic begin the somewhat difficult task of restoring the pristine observance of religious discipline among the various Roman communities of women. In a comparatively short time the work was accomplished, to the great satisfaction of the pope. His own career at the University of Palencia, and the practical use to which he had put it in his encounters with theAlbigenses, as well as his keen appreciation of the needs of the time, convinced the saint that to ensure the highest efficiency of the work of the apostolate, his followers should be afforded the best educational advantages obtainable. It was for this reason that on the dispersal of the brethren at Prouille he dispatched Matthew of France and two companions to Paris. A foundation was made in the vicinity of the university, and the friars took possession in October, 1217. Matthew of France was appointed superior, and Michael de Fabra was placed in charge of the studies with the title of Lecturer. On 6 August of the following year, Jean de Barastre, dean of Saint-Quentin and professor of theology, bestowed on the community the hospice of Saint-Jaques, which he had built for his own use. Having effected a foundation at the University of Paris, Saint Dominic next determined upon a settlement at the University of Bologna. Bertrand of Garrigua, who had been summoned from Paris, and John of Navarre, set out from Rome, with letters from Pope Honorius, to make the desired foundation. On their arrival at Bologna, the church of Santa Maria della Mascarella was placed at their disposal. So rapidly did the Roman community of Saint Sixtus grow that the need of more commodious quarters soon became urgent. Honorius, who seemed to delight in supplying every need of the order and furthering its interests to the utmost of his power, met the emergency by bestowing on Saint Dominic the basilica of Santa Sabina.
Towards the end of 1218, having appointed Reginald of Orléans his vicar in Italy, the saint, accompanied by several of his brethren, set out for Spain. Bologna, Prouille, Toulouse, and Fanjeaux were visited on the way. From Prouille two of the brethren were sent to establish a convent at Lyons. Segovia was reached just before Christmas. In February of the following year he founded the first monastery of the order in Spain. Turning southward, he established a convent for women at Madrid, similar to the one at Prouille. It is quite probable that on this journey he personally presided over the erection of a convent in connexion with his alma mater, the University of Palencia. At the invitation of the Bishop of Barcelona, a house of the order was established in that city. Again bending his steps towards Rome he recrossed the Pyrenees and visited the foundations at Toulouse and Paris. During his stay in the latter place he caused houses to be erected at Limoges, Metz, Reims, Poitiers, and Orléans, which in a short time became centres of Dominican activity. From Paris he directed his course towards Italy, arriving in Bologna in July, 1219. Here he devoted several months to the religious formation of the brethren he found awaiting him, and then, as at Prouille, dispersed them over Italy. Among the foundations made at this time were those at Bergamo, Asti, Verona, Florence, Brescia, and Faenza. From Bologna he went to Viterbo. His arrival at the papal court was the signal for the showering of new favours on the order. Notable among these marks of esteem were many complimentary letters addressed by Honorius to all those who had assisted the Fathers in their vinous foundations. In March of this same year Honorius, through his representatives, bestowed upon the order the church of San Eustorgio in Milan. At the same time a foundation at Viterbo was authorized. On his return to Rome, towards the end of 1219, Dominic sent out letters to all the convents announcing the first general chapter of the order, to be held at Bologna on the feast of the following Pentecost. Shortly before, Honorius III, by a special Brief, had conferred upon the founder the title of Master General, which till then he had held only by tacit consent. At the very first session of the chapter in the following spring the saint startled his brethren by offering his resignation as master general. It is needless to say the resignation was not accepted and the founder remained at the head of the institute till the end of his life.
Soon after the close of the chapter of Bologna, Honorius III addressed letters to the abbeys and priories of San Vittorio, Sillia, Mansu, Floria, Vallombrosa, and Aquila, ordering that several of their religious be deputed to begin, under the leadership of Saint Dominic, a preaching crusade in Lombardy, where heresy had developed alarming proportions. For some reason or other the plans of the pope were never realized. The promised support failing, Dominic, with a little band of his own brethren, threw himself into the field, and, as the event proved, spent himself in an effort to bring back the heretics to their allegiance to the Church. It is said that 100,000 unbelievers were converted by the preaching and the miracles of the saint. According to Lacordaire and others, it was during his preaching in Lombardy that the saint instituted the Militia of Jesus Christ, or the third order, as it is commonly called, consisting of men and women living in the world, to protect the rights and property of the Church. Towards the end of 1221 Saint Dominic returned to Rome for the sixth and last time. Here he received many new and valuable concessions for the order. In January, February, and March of 1221 three consecutive Bulls were issued commending the order to all the prelates of the Church-. The thirtieth of May, 1221, found him again at Bologna presiding over the second general chapter of the order. At the close of the chapter he set out for Venice to visit Cardinal Ugolino, to whom he was especially indebted for many substantial acts of kindness. He had scarcely returned to Bologna when a fatal illness attacked him. He died after three weeks of sickness, the many trials of which he bore with heroic patience. In a Bull dated at Spoleto, 13 July, 1234, Gregory IX made his cult obligatory throughout the Church.
The life of St. Dominic was one of tireless effort in the, service of god. While he journeyed from place to place he prayed and preached almost uninterruptedly. - His penances were of such a nature as to cause the brethren, who accidentally discovered them. to fear the effect upon his life. While his charity was boundless he never permitted it to interfere with the stern sense of duty that guided every action of his life. If he abominated heresy and laboured untiringly for its extirpation it was because he loved truth and loved the souls of those among whom he laboured. He never failed to distinguish between sin and the sinner. It is not to be wondered at, therefore, if this athlete of Christ, who had conquered himself before attempting the reformation of others, was more than once chosen to show forth the power of God. The failure of the fire at Fanjeaux to consume the dissertation he had employed against the heretics, and which was thrice thrown into the flames; the raising to life of Napoleone Orsini; the appearance of the annals in the refectory of Saint Sixtus in response to his prayers, are but a few of the supernatural happenings by which God was pleased to attest the eminent holiness of His servant. We are not surprised, therefore, that, after signing the Bull of canonization on 13 July, 1234,Gregory IX declared that he no more doubted the saintliness of Saint Dominic than he did that of Saint Peter and Saint Paul.
JOHN B. O'CONNER 
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St. Donnan
There were apparently three or four saints of this name who flourished about the seventh century.
(1) ST. DONNAN, ABBOT OF EIGG, and ST. DONNAN OF AUCHTERLESS are regarded by both the Bollandists and Dempster as different personages, but there is so much confusion in their chronology and repetition in what is known of them, that it seems more probable that they were identical. Reeves (Adamnan's Life of St. Columba), moreover, accepts them as the same without discussion. According to Irish annals St. Donnan was a friend and disciple of St. Columba, who followed him from Ireland to Scotland toward the end of the sixth century. Seeking a solitary retreat, he and his companions settled on the island of Eigg, off the west coast of Scotland, then used only to pasture sheep belonging to the queen of the country. Informed of this invasion, the queen ordered that all should forthwith be slain. Her agents, probably a marauding band of Picts, or pirates according to one account, arrived during the celebration of Mass on Easter eve. Being requested to wait until the Sacrifice was concluded, they did so, and then St. Donnan and his fifty-one companions gave themselves up to the sword. This was in 617. Reeves mentions eleven churches dedicated to St. Donnan; in that at Auchterless his pastoral staff was preserved up to the Reformation and is said to have workedmiracles. The island of Eigg was still Catholic in 1703 and St. Donnan's memory venerated there (Martin, Journey to the Western Islands, London, 1716).
(2) SON OF LIATH, and nephew and disciple of St. Senan, in whose life it is related that by his uncle's direction he restored to life two boys who had been drowned. This St. Donnan succeeded St. Ciaran of Clonmacnoise as Abbot of Aingin, an island in Lough Ree, on the Shannon (now Hare Island). He flourished about the middle of the sixth century.
(3) ST. DONNAN THE DEACON, son of Beoadh and brother of St. Ciaran. He was a monk in his brother's monastery at Cluain, or Clonmacnoise, in Ireland, in the sixth century.
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St. Dorothea
(1) Virgin and martyr, suffered during the persecution of Diocletian, 6 February, 311, at Caesarea in Cappadocia. She was brought before the prefect Sapricius, tried, tortured, and sentenced to death. On her way to the place of execution the pagan lawyer Theophilus said to her in mockery: "Bride of Christ, send me some fruits from your bridegroom's garden." Before she was executed, she sent him, by a six-year-old boy, her headdress which was found to be filled with a heavenly fragrance of roses and fruits. Theophilus at once confessed himself a Christian, was put on the rack, and suffered death. This is the oldest version of the legend, which was later variously enlarged. Dorothea is represented with an angel and a wreath of flowers. She is regarded as the patroness of gardeners. On her feast trees are blessed in some places. In the West she has been venerated since the seventh century.
(2) ST. DOROTHEA OF MONTAU, recluse, born at Montau, 6 February, 1347, d. at Marienwerder, 25 June, 1394. At the age of seventeen she married the sword-cutler Albrecht of Danzig, a hot-tempered man, whose nature underwent a change through her humility and gentleness. Both made grequent pilgrimages to Cologne, Aachen, and Einsiedeln, and they intended (1390) to visit Rome also; but Albrecht was prevented by illness and remained at home where he died, while Dorothea journeyed to Rome alone. Of their nine children all died, except one daughter who joined the Benedictines. In the summer of 1391 Dorothea moved to Marienwerder, and on 2 May, 1393, with the permission of the chapter and of the Teutonic Order, established a hermitage near the cathedral. She led a very austere life. Numerous visitors sought her advice and consolation, and she had wonderful visions and revelations. Her confessor, the deacon John of Marienwerder, a learned theologian, wrote down her communications and composed a Latin biography in seven books, "Septililium", besides a German life in four books. She was never canonized, but the people honoured her as the guardian of the country of the Teutonic Knights and Patroness of Prussia." Her feast is celebrated on 25 June, in some places on 30 October. The church at Marienwerder is now in the hands of the Lutherans; her relics cannot be found.
GABRIEL MEIER 
Transcribed by Marcia L. Bellafiore

St. Drostan[[@Headword:St. Drostan]]

St. Drostan
(DRUSTAN, DUSTAN, THROSTAN)
A Scottish abbot who flourished about A.D. 600. All that is known of him is found in the "Breviarium Aberdonense" and in the "Book of Deir", a ninth-century MS. now in the University Library of Cambridge, but these two accounts do not agree in every particular. He appears to have belonged to the royal family of the Scoti, his father's name being Cosgrach. Showing signs of a religious vocation he was entrusted at an early age to the care of St. Columba, who trained him and gave him the monastic habit. He accompanied that saint when he visited Aberdour (Aberdeen) in Buchan. The Pietish ruler of that country gave them the site of Deir, fourteen miles farther inland, where they established a monastery, and when St. Columba returned to Iona he left St. Drostan there as abbot of the new foundation. On the death of the Abbot of Dalquhongale (Holywood) some few years later, St. Drostan was chosen to succeed him. Afterwards, feeling called to a life of greater seclusion, he resigned his abbacy, went farther north, and became a hermit at Glenesk. Here his sanctity attracted the poor and needy, and many miracles are ascribed to him, including the restoration of sight to a priest named Symon. After his death his relics were transferred to Arberdour and honourably preserved there. The "Breviary of Aberdeen" celebrates his feast on 15 December. The monastery of Deir, which had fallen into decay, was rebuilt for Cistercian monks in 1213 and so continued until the Reformation.
G. CYPRIAN ALSTON 
Transcribed by Gerald M. Knight

St. Dubric[[@Headword:St. Dubric]]

St. Dubric
(DYFRIG, DUBRICIUS)
Bishop and confessor, one of the greatest of Welsh saints; d. 612. He is usually represented holding two crosiers, which signify his jurisdiction over the Sees of Caerleon and Llandaff. St. Dubric is first mentioned in a tenth-century MS. of the "Annales Cambriae", where his death is assigned to the year 612. This date appears also in the earliest life of the saint that has come down to us. It was written about 1133, to record the translation of his relics, and is to be found (in the form of "Lectiones") in the "Liber Landavensis". It may contain some genuine traditions, but as it appeared at least five hundred years after St. Dubric's death, it cannot claim to be historical. According to this account he was the son (by an unnamed father) of Eurddil, a daughter of Pebia Claforwg, prince of the region of Ergyng (Erchenfield in Herefordshire), and was born at Madley on the River Wye. As a child he was noted for his precocious intellect, and by the time he attained manhood was already known as a scholar throughout Britain. He founded a college at Henllan (Hentland in Herefordshire), where he maintained two thousand clerks for seven years. Thence he moved to Mochros (perhaps Moccas), on an island farther up the Wye, where he founded an abbey. Later on he became Bishop of Llandaff, but resigned his see and retired to the Isle of Bardsey, off the coast of Carnarvonshire. Here with his disciples he lived as a hermit for many years, and here he was buried. His body was translated by Urban, Bishop of Llandaff, to a tomb before the Lady-altar in "the old monastery" of the cathedral city, which afterwards became the cathedral church of St. Peter.
A few years after the "Liber Landavensis" was written, there appeared the "Historia Regum Britanniae" of Geoffrey of Monmouth, and this romantic chronicle is the source of the later and more elaborate legend of St. Dubric, which describes him as "Archbishop of Caerleon" and one of the great figures of King Arthur's court. Benedict of Gloucester and John de Tinmouth (as adapted by Capgrave) developed the fictions of Geoffrey, but their accounts are of no historical value. There is no record of St. Dubric's canonization. The "Liber Landavensis" assigns his death to 14 November, but he was also commemorated on 4 November. The translation of his body, which the same authority assigns to 23 May, is more usually kept on 29 May.
LESLIE A. ST. L. TOKE. 
Transcribed by Gerald M. Knight

St. Dunchadh[[@Headword:St. Dunchadh]]

St. Dunchadh
(DUNICHAD, DUNCAD, DONATUS)
Confessor, Abbot of Iona; date of b. unknown, d. in 717. He was the son of Ceannfaeladh and grandson of Maelcobha of the house of Conall Gulban. He is first heard of as Abbot of Killochuir on the coast of S.E. Ulster (perhaps Killough, County Down). There is considerable dispute as to the year in which he became Abbot of Hy (Iona). The "Annals of Ulster" first mention him in that capacity under the year 706 (really 707); but Conamhail was abbot from 704 to 710. It may be that St. Dunchadh was coadjutor to Conamhail (the phrase is principatum tenuit). Or perhaps there was some schism in the monastery over the paschal question, for though St. Dunchadh is said to have ruled from 710 till 717, in 713 the death of "St. Dorbaine Foda, Abbot of Ia" is recorded by the "Annals of the Four Masters", and the same authority relates the appointment of "Faelchu, son of Dorbene" to the abbacy in 714. It was this Faelchu who was certainly abbot from 717 to 724. Both of these, however, may have been really coadjutors to St. Dunchadh, or priors, or even bishops, for there were certainly bishops in Iona at that period, and the phrase employed is cathedram Iae obtinuit. However this may be, the paschal controversy was settled at Iona by the adoption of the Roman usage, while St. Dunchadh was abbot. This took place at the instance of St. Egbert, a Northumbrian priest, who had been educated in Ireland. He came to Iona in 716, and was at once successful in persuading the community to abandon the Celtic Easter and tonsure.
LESLIE A. ST. L. TOKE. 
Transcribed by Gerald M. Knight

St. Dunstan[[@Headword:St. Dunstan]]

St. Dunstan
Archbishop and confessor, and one of the greatest saints of the Anglo-Saxon Church; b. near Glastonbury on the estate of his father, Heorstan, a West Saxon noble. His mother, Cynethryth, a woman of saintly life, was miraculously forewarned of the sanctity of the child within her. She was in the church of St. Mary on Candleday, when all the lights were suddenly extinguished. Then the candle held by Cynethryth was as suddenly relighted, and all present lit their candles at this miraculous flame, thus foreshadowing that the boy "would be the minister of eternal light" to the Church of England. In what year St. Dunstan was born has been much disputed. Osbern, a writer of the late eleventh century, fixes it at "the first year of the reign of King Aethelstan", i.e. 924-5. This date, however, cannot be reconciled with other known dates of St. Dunstan's life and involves many obvious absurdities. It was rejected, therefore, by Mobillon and Lingard; but on the strength of "two manuscripts of the Chronicle" and "an entry in an ancient Anglo-Saxon paschal table", Dr. Stubbs argued in its favour, and his conclusions have been very generally accepted. Careful examination, however, of this new evidence reveals all three passages as interpolations of about the period when Osbern was writing, and there seem to be very good reasons for accepting the opinion of Mabillon that the saint was born long before 925. Probably his birth dates from about the earliest years of the tenth century.
In early youth Dunstan was brought by his father and committed to the care of the Irish scholars, who then frequented the desolate sanctuary of Glastonbury. We are told of his childish fervour, of his vision of the great abbey restored to splendour, of his nearly fatal illness and miraculous recovery, of the enthusiasm with which he absorbed every kind of human knowledge and of his manual skill. Indeed, througout his life he was noted for his devotion to learning and for his mastery of many kinds of artistic craftsmanship. With his parent's consent he was tonsured, received minor orders and served in the ancient church of St. Mary. So well known did he become for devotion of learning that he is said to have have been summoned by his uncle Athelm, Archbishop of Canterbury, to enter his service. By one of St. Dunstan's earliest biographers we are informed that the young scholar was introduced by his uncle to King Aethelstan, but there must be some mistake here, for Athelm and probably died about 923, and Aethelstan did not come to the throne till the following year. Perhaps there is confusion between Athelm and his successor Wulfhelm. At any rate the young man soon became so great a favourite with the king as to excite the envy of his kingfolk court. They accused him of studying heathen literature and magic, and so wrought on the king that St. Dunstan was ordered to leave the court. As he quitted the palace his enemies attacked him, beat him severely, bound him, and threw him into a filthy pit (probably a cesspool), treading him down in the mire. He managed to crawl out and make his way to the house of a friend whence he journeyed to Winchester and entered the service of Bishop Aelfheah the Bald, who was his relative. The bishop endeavoured to persuade him to become a monk, but St. Dunstan was at first doubtful whether he had a vocation to a celibate life. But an attack of swelling tumours all over his body, so severe that he thought it was leprosy, which was perhaps some form of blood-poisoning caused by the treatment to which he had been subjected, changed his mind. He made his profession at the hands of St. Aelfheah, and returned to live the life of a hermit at Glastonbury. Against the old church of St. Mary he built a little cell only five feet long and two and a half feet deep, where he studied and worked at his handicrafts and played on has harp. Here the devil is said (in a late eleventh legend) to have tempted him and to have been seized by the face with the saint's tongs.
While Dunstan was living thus at Glastonbury he became the trusted adviser of the Lady Aethelflaed, King Aethelstan's niece, and at her death found himself in control of all her great wealth, which he used in later life to foster and encourage the monastic revival. About the same time his father Heorstan died, and St. Dunstan inherited his possessions also. He was now become a person of much influence, and on the death of King Aethelstan in 940, the new King, Eadmund, summoned him to his court at Cheddar and numbered him among his councillors. Again the royal favour roused against him the jealousy of the courtiers, and they contrived so to enrage the king against him that he bade him depart from the court. There were then at Cheddar certain envoys from the "Eastern Kingdom", by which term may be meant either East Anglia or, as some have argued, the Kingdom of Saxony. To these St. Dunstan applied, imploring them to take him with them when they returned. They agreed to do so, but in the event their assistance was not needed. For, a few days later, the king rode out to hunt the stag in Mendip Forest. He became separated from his attendants and followed a stag at great speed in the direction of the Cheddar cliffs. The stag rushed blindly over the precipice and was followed by the hounds. Eadmund endeavoured vainly to stop his horse; then, seeing death to be imminent, he remembered his harsh treatment of St. Dunstan and promised to make amends if his life was spared. At that moment his horse was stopped on the very edge of the cliff. Giving thanks to God, he returned forthwith to his palace, called for St. Dunstan and bade him follow, then rode straight to Glastonbury. Entering the church, the king first knelt in prayer before the altar, then, taking St. Dunstan by the hand, he gave him the kiss of peace, led him to the abbot's throne and, seating him thereon, promised him all assistance in restoring Divine worship and regular observance.
St. Dunstan at once set vigorously to work at these tasks. He had to re-create monastic life and to rebuild the abbey. That it was Benedictine monasticism which he established at Glastonbury seems certain. It is true that he had not yet had personal experience of the stricter Benedictinism which had been revived on the Continent at great centres like Cluny and Fleury. Probably, also, much of the Benedictine tradition introduced by St. Augustine had been lost in the pagan devastations of the ninth century. But that the Rule of St. Benedict was the basis of his restoration is not only definitely stated by his first biographer, who knew the saint well, but is also in accordance with the nature of his first measures as abbot, with the significance of his first buildings, and with the Benedictine prepossessions and enthusiasm of his most prominent disciples. And the presence of secular clerks as well as of monks at Glastonbury seems to be no solid argument against the monastic character of the revival. St. Dunstan's first care was to reerect the church of St. Peter, rebuild the cloister, and re-establish the monastic enclosure. The secular affairs of the house were committed to his brother; Wulfric, "so that neither himself nor any of the professed monks might break enclosure". A school for the local youth was founded and soon became the most famous of its time in England. But St. Dunstan was not long left in peace. Wihin two years after the appointment King Eadmund was assassinated (946). His successor, Eadred, appointed the Abbot of Glastonbury guardian of the royal treasure of the realm to his hands. The policy of the government was supported by the queen-mother, Eadgifu, by the primate, Oda, and by the East Anglian party, at whose head was the great ealddorman, Aethelstan, the "Half-king". It was a policy of unification, of conciliation of the Danish half of the nation, of firm establishment of the royal authority. In ecclesiatical matters it favoured the spread of regular observance, the rebuilding of churches, the moral reform of the secular clergy and laity, the extirpation of heathendom. Against all this ardour of reform was the West-Saxon party, which included most of the saint's own relations and the Saxon nobles, and which was not entirely disinterested in its preference for established customs. For nine years St. Dunstan's influence was dominant, during which period he twice refused an bishopric (that of Winchester in 951 and Credition in 953), affirming that he would not leave the king's side so long as he lived and needed him.
In 955 Eadred died, and the situation was at once changed. Eadwig, the elder son of Eadmund, who then came to the throne, was a dissolute and headstrong youth, wholly devoted to the reactionary party and entirely under the influence of two unprincipled women. These were Aethelgifu, a lady of high rank, who was perhaps the king's foster-mother, and her daughter Aelfgifu, whom she desired to marry to Eadwig. On the day of his coronation, in 956, the king abruptly quit the royal feast, in order to enjoy the company of these two women. The indignation of the assembled nobles was voiced by Archbishop Oda, who suggested that he should be brought back. None, however, were found bold enough to make the attempt save St. Dunstan and his kinsman Cynesige, Bishop of Lichfield. Entering the royal chamber they found Eadwig with the two harlots, the royal crown thrown carelessly on the ground. They delivered their message, and as the king took no notice, St. Dunstan compelled him to rise and replace his crown on his head, then, sharply rebuking the two women, he led him back to the banquet-hall. Aethelgifu determined to be revenged, and left no stone unturned to procure the overthrow of St. Dunstan. Conspiring with the leaders of the West-Saxon party she was soon able to turn his scholars against the abbot and before long induced Eadwig to confiscate all Dunstan's property in her favour. At first Dunstan took refuge with his friends, but they too felt the weight of the king's anger. Then seeing his life was threatened he fled the realm and crossed over to Flanders, where he found himself ignorant alike of the language and of the customs of the inhabitants. But the ruler of Flanders, Count Arnulf I, received him with honour and lodged him in the Abbey of Mont Blandin, near Ghent. This was one of the centres of the Benedictine revival in that country, and St. Dunstan was able for the first time to observe the strict observance that had had its renascence at Cluny at the beginning of the century. But his exile was not of long duration. Before the end of 957 the Mercians and Northumbrians unable no longer to endure the excesses of Eadwig, revolted and drove him out, choosing his brother Eadzar as king of all the country north of the Thames. The south remained faithful to Eadwig. At once Eadgar's advisers recalled St. Dunstan, caused Archbishop Oda to consecrate him a bishop, and on the death of Cynewold of Worcester at the end of 957 appointed the saint to that see. In the following year the See of London also became vacant and was conferred on St. Dunstan, who held it in conjunction with Worcester. In october, 959, Eadwig died and his brother was readily accepted as ruler of the West-Saxon kingdom. One of the last acts of Eadwig had been to appoint a successor to Archbishop Oda, who died on 2 June, 958. First he appointed Aelfsige of Winchester, but he perished of cold in the Alps as he journeyed to Rome for the pallium. In his place Eadwig nominated Brithelm, Bishop of Wells. As soon as Eadgar became king he reversed this act on the ground that Brithelm had not been able to govern even his former diocese propely. The archbishopric was conferred on St. Dunstan, who went to Rome 960 and received the pallium from Pope John XII. We are told that, on his journey thither, the saint's charities were so lavish as to leave nothing for himself and his attendants. The steward remonstrated, but St. Dunstan merely suggested trust in Jesus Christ. That same evening he was offered the hospitality of a neighbouring abbot.
On his return from Rome Dunstan at once regained his position as virtual ruler of the kingdom. By his advice Aelfstan was appointed to the Bishopric of London, and St. Oswald to that of Worcester. In 963 St. Aethelwold, the Abbot of Abingdon, was appointed to the See of Winchester. With their aid and with the ready support of King Eadgar, St. Dunstan pushed forward his reforms in Church and State. Throughout the realm there was good order maintained and respect for law. Trained bands policed the north, a navy guarded the shores from Danish pirates. There was peace in the kingdom such as had not been known within memory of living man. Monasteries were built, in some of the great cathedrals ranks took the place of the secular canons; in the rest the canons were obliged to live according to rule. The parish priests were compelled to live chastely and to fit themselves for their office; they were urged to teach parishioners not only the truths of the Catholic Faith, but also such handicrafts as would improve their position. So for sixteen years the land prospered. In 973 the seal was put on St. Dunstan's statesmanship by the solemn coronation of King Eadgar at Bath by the two Archbishops of Canterbury and York. It is said that for seven years the king had been forbidden to wear his crown, in penance for violating a virgin living in the care of the nunnery of Wilton. That some severe penance had been laid on him for this act by St. Dunstan is undoubted, but it took place in 961 and Eadgar wore no crown till the great day at Bath in 973. Two years after his crowning Eadgar died, and was succeeded by his eldest son Eadward. His accession was disputed by his step-mother, Aelfthryth, who wished her own son Aethelred to reign. But, by the influence of St. Dunstan, Eadward was chosen and crowned at Winchester. But the death of Eadgar had given courage to the reactionary party. At once there was an determined attack upon the monks, the protagonists of reform. Throughout Mercia they were persecuted and deprived of their possessions by Aelfhere, the ealdorman. Their cause, however, was supported by Aethelwine, the ealdorman of East Anglia, and the realm was in serious danger of civil war. Three meetings of the Witan were held to settle these disputes, at Kyrtlington, at Calne, and at Amesbury. At the second place the floor of the hall (solarium) where the Witan was sitting gave way, and all except St. Dunstan, who clung to a beam, fell into the room below, not a few being killed. In March, 978, King Eadward was assassinated at Corfe Castle, possibly at the instigation of his step-mother, and Aetheled the Redeless became king. His coronation on Low Sunday, 978, was the last action of the state in which St. Dunstsn took part. When the young king took the usual oath to govern well, the primate addressed him in solemn warning, rebuking the bloody act whereby he became king and prophesying the misfortunes that were shortly to fall on the realm. But Dunstan's influence at court was ended. He retired to Canterbury, where he spent the remainder of his life. Thrice only did he emerge from this retreat: once in 980 when he joined Aelfhere of Mercia in the solemn translation of the relics of King Eadward from their mean grave at Wareham to a splendid tomb at Shaftesbury Abbey; again in 984 when, in obedience to a vision of St. Andrew, he persuaded Aethelred to appoint St. Aelfheah to Winchester in succession to St. Aethelwold; once more in 986, when he induced the king, by a donation of 100 pounds of silver, to desist from his persecution of the See of Rochester.
St. Dunstan's life at Canterbury is characteristic; long hours, both day and night, were spent in private prayer, besides his regular attendance at Mass and the Office. Often he would visit the shrines of St. Augustine and St. Ethelbert, and we are told of a vision of angels who sang to him heavenly canticles. He worked ever for the spiritual and temporal improvement of his people, building and restoring churches, establishing schools, judging suits, defending the widow and the orphan, promoting peace, enforcing respect for purity. He practised, also, his handicrafts, making bells and organs and correcting the books in the cathedral library. He encouraged and protected scholars of all lands who came to England, and was unwearied as a teacher of the boys in the cathedral school. There is a sentence in the earliest biography, written by his friend, that shows us the old man sitting among the lads, whom he treated so gently, and telling them stories of his early days and of his forebears. And long after his death we are told of children who prayed to him for protection against harsher teachers, and whose prayers were answered. On the vigil of Ascension Day, 988 he was warned by a vision of angels that he had but three days to live. On the feast itself he pontificated at Mass and preached three times to the people: once at the Gospel, a second time at the benediction (then given after the Pater Noster), and a third time after the Agnus Dei. In this last address he announced his impending death and bade them farewell. That afternoon he chose the spot for his tomb, then took to his bed. His strength failed rapidly, and on Saturday morning (19 May), after the hymn at Matins, he caused the clergy to assemble. Mass was celebrated in his presence, then he received Extreme Unction and the Holy Viaticum, and expired as he uttered the words of thanksgiving: "He hath made a remembrance of his wonderful works, being a merciful and gracious Lord: He hath given food to them that fear Him." They buried him in his cathedral; and when that was burnt down in 1074, hisrelics were translated with great honour by Lanfranc to a tomb on the south side of the high altar in the new church. The monks of Glastonbury used to claim that during the sack of Canterbury by the Danes in 1012, the saint's body had been carried for safety to their abbey; but this claim was disproved by Archbishop Warham, by whom the tomb at Canterbury was opened in 1508 and the holy relics found. At the Synod of Winchester in 1029, St. Dunstan's feast was ordered to be kept solemnly throughout England on 19 May. Until his fame was overshadowed by that of St. Thomas the Martyr, he was the favourite saint of the English people. His shrine was destroyed at the Reformation. Throughout the Middle Ages he was the patron of the goldsmiths' guild. He is most often represented holding a pair of smith's tongs; sometimes, in reference to his visions, he is shown with a dove hovering near him, or with a troop of angels before him.
LESLIE A. ST. L. TOKE 
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St. Dymphna
(Also known as Dympna and Dimpna).
Virgin and martyr. The earliest historical account of the veneration of St. Dymphna dates from the middle of the thirteenth century. Under Bishop Guy I of Cambrai (1238-47), Pierre, a canon of the church. of Saint Aubert at Cambrai, wrote a "Vita" of the saint, from which we learn that she had been venerated for many years in a church at Gheel (province of Antwerp, Belgium), which was devoted to her. The author expressly states that he has drawn his biography from oral tradition. According to the narrative Dymphna, the daughter of a pagan king of Ireland, became a Christian and was secretly baptized. After the death of her mother, who was of extraordinary beauty, her father desired to marry his own daughter, who was just as beautiful, but she fled with the priest Gerebernus and landed at Antwerp. Thence they went tot the village of Gheel, where there was a chapel of St. Martin, beside which they took up their abode. The messengers of her father however, discovered their whereabouts; the father betook himself thither and renewed his offer. Seeing that all was in vain, he commanded his servants to slay the priest, while he himself struck off the head of his daughter. The corpses were put in sacrophagi and entombed in a cave where they were found later. The body of St. Dymphna was buried in the church of Gheel, and the bones of St. Gerebernus were transferred to Kanten. This narrative is without any historical foundation, being merely avariation of the story of the king who wanted to marry his own daughter, a motif which appears frequently in popular legends. Hence we can conclude nothing from it as to the history of St. Dymphna and the time in which she lived. That she is identical with St. Damhnat of Ireland cannot be proved. There are at Gheel fragments of two simple ancient sarcophagi in which tradition says the bodies of Dymphna and Gerebernus were found. There is also a quadrangular brick, said to have been found in one of the sarcophagi, bearing two lines of letters read as DYMPNA. The discovery of this sarcophagus with the corpse and the brick was perhaps the origin of the veneration. In Christian art St. Dymphna is depicted with a sword in her hand and a fettered devil at her feet. Her feast is celebrated 15 May, under which date she is also found in the Roman martyrology.
From time immemorial, the saint was invoked as patroness against insanity. The Bollandists have published numerous accounts of miraculous cures, especially between 1604 and 1668. As a result, there has long been a colony for lunatics at Gheel; even now there are sometimes as many as fifteen hundred whose relatives invoke St. Dymphna for their cure. The insane are treated in a peculiar manner; it is only in the beginning that they are placed in an institution for observation; later they are given shelter in the homes of the inhabitants, take part in their agricultural labours, and are treated very kindly. They are watched without being conscious of it. The treatment produces good results. The old church of St. Dymphna in Gheel was destroyed by fire in 1489. The new church was consecrated in 1532 and is still standing. Every year on the feast of the saint and on the Tuesday after Pentecost numerous pilgrims visit her shrine. In Gheel there is also a fraternity under her name.
J.P. KIRSCH 
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St. Eata[[@Headword:St. Eata]]

St. Eata
Second Bishop of Hexham; date of birth unknown; died 26 October, 686. Whether this disciple of St. Aidan was of the English, or of the aboriginal Pictish, race, there is no means of judging. As early as 651 he was electedAbbot of Melrose, which was then within the metropolitan jurisdiction ofYork. With the increase of the Christian population in northeastern Britain, the spiritual government of a territory was so wide as that which was then called Northumbria became too heavy a charge for one see; accordingly, in 678 Archbishop Theodore constituted Bernicia (that part of the Northumbrian realm which lay to the north of the River Tees) a suffragan diocese and consecrated Eata its bishop. The new diocese was to have two episcopal sees, one at Hexham and the other atLindisfarne, at the two extremities of what is now the County of Northumberland. Eata was to be styled "Bishop of the Bernicians". This arrangement lasted only three years, and the See of Hexham was then assigned to Trumbert, while Eata kept Lindisfarne. In 684, after the death of Trumbert, St. Cuthbert was elected Bishop of Hexham, but when the latter expressed a desire to remain in his old home rather than remove to a more southern see, Eata readily consented to exchange with him, and for the last two years of his life occupied the See of Hexham, while Cuthbert ruled as bishop at Lindisfarne. Like most of the early saints of the English Church, St. Eata was canonized by general repute of sanctity among the faithful in the regions which he helped to Christianize. His feast is kept on 26 October, the day of his death.
E. MACPHERSON 
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St. Edmund Campion
English Jesuit and martyr; he was the son and namesake of a Catholic bookseller, and was born in London, 25 Jan., 1540; executed at Tyburn, 1 Dec., 1581. A city company sent the promising child to a grammar school and to Christ Church Hospital. When Mary Tudor entered London in state as queen, he was the schoolboy chosen to give the Latin salutatory to her majesty. Sir Thomas White, lord mayor, who built and endowed St. John's College at Oxford, accepted Campion as one of his first scholars, appointed him junior fellow at seventeen, and, dying, gave him his last messages for his academic family. Campion shone at Oxford in 1560, when he delivered one oration at the reburial of Amy Robsart, and another at the funeral of the founder of his own college; and for twelve years he was to be followed and imitated as no man ever was in an English university except himself and Newman. He took both his degrees, and became a celebrated tutor, and, by 1568, junior proctor. Queen Elizabeth had visited Oxford two years before; she and Dudley, then chancellor, won by Campion's bearing, beauty, and wit, bade him ask for what he would. Successes, local responsibilities, and allurements, his natural ease of disposition, the representations, above all, of his friend Bishop Cheyney of Gloucester, blinded Campion in regard to his course as a Catholic: he took the Oath of Supremacy, and deacon's orders according to the new rite. Afterthoughts developing into scruples, scruples into anguish, he broke off his happy Oxford life when his proctorship ended, and betook himself to Ireland, to await the reopening of Dublin University, an ancient papal foundation temporarily extinct. Sir Henry Sidney, the lord deputy, was interested in Campion's future as well as in the revival which, however, fell through. With Philip Sidney, then a boy, Campion was to have a touching interview in 1577.
As too Catholic minded an Anglican, Campion was suspected, and exposed to danger. Hidden in friendly houses, he composed his treatise called "A History of Ireland" Written from an English standpoint it gave much offence to the native Irish, and was severely criticized, in the next century, by Geoffrey Keating In his Irish history of Ireland. Urged to further effort by the zeal of Gregory Martin, he crossed to England in disguise and under an assumed name, reaching London in time to witness the trial of one of the earliest Oxonian martyrs, Dr. John Storey. Campion now recognized his vocation and hastened to the seminary at Douai. Cecil lamented to Richard Stanihurst the expatriation of "one of the diamonds of England." At Douai Campion remained for his theological course and its lesser degree, but then set out as a barefoot pilgrim to Rome, arriving there just before the death of St. Francis Borgia; "for I meant", as he said at his examination, "to enter into the Society of Jesus, thereof to vow and to be professed". This he accomplished promptly in April (1573), being the first novice received by Mercurianus, the fourth general. As the English province was as yet non-existent, he was allotted to that of Bohemia, entering on his noviceship at Prague and passing his probation year at Brunn in Moravia. Returning to Prague, he taught in the college and wrote a couple of sacred dramas; and there he was ordained in 1578. Meanwhile, Dr. Allen was organizing the apostolic work of the English Mission, and rejoiced to secure Fathers Robert Parsons and Edmund Campion as his first Jesuit helpers. In the garden at Brunn, Campion had had a vision, in which Our Lady foretold to him his martyrdom. Comrades at Prague were moved to make a scroll for P. Edmundus Campianus Martyr, and to paint a prophetic garland of roses within his cell. Parsons and Campion set out from Rome, had many adventures, and called upon St. Charles Borromeo in Milan, and upon Beza in Geneva. Campion was met in London, and fitly clothed, armed, and mounted by a devoted young convert friend. His office was chiefly to reclaim Catholics who were wavering or temporizing under the pressure of governmental tyranny; but his zeal to win Protestants, his preaching, his whole saintly and soldierly personality, made a general and profound impression. An alarm was raised and he fled to the North, where he fell again to writing and produced his famous tract, the "Decem Rationes". He returned to London, only to withdraw again, this time towards Norfolk. A spy, a former steward of the Roper family, one George Eliot, was hot upon his track, and ran him and others down at Lyford Grange near Wantage in Berkshire on 17 July, 1581.
Amid scenes of violent excitement, Campion was derisively paraded through the streets of his native city, bound hand and foot, riding backwards, with a paper stuck in his hat to denote the "seditious Jesuit". First thrown into Little Ease at the Tower, he was carried privately to the house of his old patron, the Earl of Leicester; there he encountered the queen herself, and received earnest proffers of liberty and preferments would he but forsake his papistry. Hopton having tried in vain the same blandishments, on Campion's return to the Tower, the priest was then examined under torture, and was reported to have betrayed those who had harboured him. Several arrests were made on the strength of the lie. He had asked for a public disputation. But when it came off in the Norman chapel of the Tower, before the Dean of St. Paul's and other divines, Campion had been denied opportunity to prepare his debate, and had been severely racked. Thus weakened, he stood through the four long conferences, without chair, table, or notes, and stood undefeated. Philip Howard, Earl of Arundel, who was looking on in the flush of worldly pride, became thereby inspired to return to God's service. The privy council, at its wits' end over so purely spiritual a "traitor", hatched a plot to impeach Campion's loyalty, and called in the hirelings Eliot and Munday as accusers. A ridiculous trial ensued in Westminster Hall, 20 Nov., 1581. Campion, pleading not guilty, was quite unable to hold up his often-wrenched right arm, seeing which, a fellow prisoner, first kissing it, raised it for him. He made a magnificent defence. But the sentence was death, by hanging, drawing, and quartering: a sentence received by the martyrs with a joyful shout of Haec dies and Te Deum. Campion, with Sherwin and Briant, who were on a separate hurdle, was dragged to Tyburn on 1 December. Passing Newgate arch, he lifted himself as best he could to salute the statue of Our Lady still in situ. On the scaffold, when interrupted and taunted to express his mind concerning the Bull of Pius Vexcommunicating Elizabeth, he answered only by a prayer for her, "your Queen and my Queen". He was a Catholic Englishman with political opinions which were not Allen's, though he died, as much as ever Felton did, for the primacy of the Holy See. The people loudly lamented his fate; and another great harvest of conversions began. A wild, generous-hearted youth, Henry Walpole, standing by, got his white doublet stained with Campion's blood; the incident made him, too, in time, a Jesuit and a martyr.
Historians of all schools are agreed that the charges against Campion were wholesale sham. They praise his high intelligence, his beautiful gaiety, his fiery energy, his most chivalrous gentleness. He had renounced all opportunity for a dazzling career in a world of master men. Every tradition of Edmund Campion, every remnant of his written words, and not least his unstudied golden letters, show us that he was nothing less than a man of genius; truly one of the great Elizabethans, but holy as none other of them all. He was beatified by Pope Leo XIII on 9 December, 1886, and canonized by Pope Paul VI in 1970. Relics of him are preserved in Rome and Prague, in London, Oxford, Stonyhurst, and Roehampton. A not very convincing portrait was made soon after his death for the Gesù in Rome under the supervision of many who had known him. Of this there is a copy in oils at Stonyhurst, and a brilliantly engraved print in Hazart's "Kerckelycke Historie" (Antwerp, 1669), Vol. III (Enghelandt, etc.), though not in every copy of that now scarce work.
Notes
CAMPION'S Historie of Ireland was first published by STANIHURST in HOLINSHED, Chronicles (1587), then in WARE'S book under the same title (1633). and again by the Hibernia Press (Dublin, 1809); Edmundi Campiani Decem Rationes et alia Opuscula, carefully edited (Antwerp, 1631); this included Orations, Letters, and the Narratio Divortii Henrici VIII, Regis Angliae, ab Uzore et ab Ecclesia, first printed by HARPESFIELD. There is no modern ed. or tr. The standard biography is SIMPSON, Edmund Campion, Jesuit Protomartyr of England (London, 1866; reissued, London, 1907). Accounts of Campion's life, labours, and death are in CHALLONER, Memoirs of Missionary Priests; FOLEY, Records of the English Province of the Society of Jesus, and STANTON, Menology of England and Wales.
L.I. GUINEY 
Transcribed by John C. Lacroix
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St. Edmund Rich
Archbishop of Canterbury, England, born 20 November, c. 1180, at Abingdon, six miles from Oxford; died 16 November, 1240, at Soissy, France. His early chronology is somewhat uncertain. His parents, Reinald (Reginald) and Mabel Rich, were remarkable for piety. It is said that his mother constantly wore hair-cloth, and attended almost every night at Matins in the abbey church. His father, even during the lifetime of his mother, entered the monastery of Eynsham in Oxfordshire. Edmund had two sisters and at least one brother. The two sisters became nuns at Catesby. From his earliest years he was taught by his mother to practise acts of penance, such as fasting on Saturdays on bread and water, and wearing a hair shirt. When old enough he was sent to study at Oxford. While there, the Child Christ appeared to him while he was walking alone in the fields. In memory of what passed between him and Christ on that occasion, he used every night to sign his forehead with the words "Jesus of Nazareth", a custom he recommended to others. Anxious to preserve purity of mind and body, Edmund made a vow of chastity, and as a pledge thereof he procured two rings; one he placed on the finger of Our Lady's statue in St. Mary's Oxford, the other he himself wore.
About 1195, in company with his brother Richard, he was sent to the schools of Paris. Thenceforward, for several years, his life was spent between Oxford and Paris. He taught with success in both universities. After having devoted himself to the study of theology, Edmund acquired fame as a preacher, and was commissioned to preach the Sixth Crusade in various parts of England. All this time his austerities were very great. Most of the night he spent in prayer, and the little sleep he allowed himself was taken without lying down. Though thus severe to himself, he was gentle and kind towards others, especially to the poor and sick, whom sometimes he personally attended. In 1222 Edmund became treasurer of Salisbury cathedral. Ten years later he was appointed to the Archbishopric of Canterbury by Gregory IX and consecrated 2 April, 1234.
Notwithstanding the gentleness of his disposition, he firmly defended the rights of Church and State against the exactions and usurpations of Henry III. He visited Rome in 1237 to plead his cause in person. This fearless policy brought him into conflict, not only with the king and his party, but also with the monks of Rochester and Canterbury. Determined opposition met him from all sides, and constant appeals were carried to Rome over his head. In consequence, a papal legate was sent to England, but Henry adroitly managed the legate's authority to nullify Edmund's power. Unable to force the king to give over the control of vacant benefices, and determined not to countenance evil and injustice, Edmund saw he could not longer remain in England. In 1240 he retired to the Cistercian Abbey of Pontigny. Here he lived like a simple religious till the summer heat drove him to Soissy, where he died. Within six years he was canonized, and numerous miracles have been wrought at his shrine. Notwithstanding the devastation that from time to time has overtaken Pontigny, the body of St. Edmund is still venerated in its abbey church. Important relics of the saint are preserved at Westminster Cathedral; St. Edmund's College, Ware; Portsmouth Cathedral, and Erdington Abbey. The ancient proper Mass of St. Edmund, taken from the Sarum Missal, is used in the Diocese of Portsmouth, of which St. Edmund is patron. In September, 1874, 350 English pilgrims visited St. Edmund's shrine. The community, known as Fathers of St. Edmund, were forced to leave their home at Pontigny, by the Associations law. The "Speculum Ecclesiae", an ascetical treatise, and the "Provincial Constitutions" are the most important of St. Edmund's writings.
Besides the three ancient lives of St. Edmund by MATTHEW PARIS, ROGER BACON, and ROGER RICH, there is a fourth ascribed to BERTRAND OF PONTIGNY in MARTENE AND DURAND, Thesaurus Ancedororum. For a complete account of the MSS. records, the reader is referred to WALLACE, St. Edmund of Canterbury (London, 1893), 1-18, and to DE PARAVICINI, St. Edmund of Abingdon (London, 1898), xiii-xlii; BUTLER, Lives of the Saints, 16th Nov.; S. Edmund Archp. of Canterbury (London, 1845) (Tractarian); WARD, St. Edmund Archbp. of Canterbury (London, 1903); ARCHER in Dict. of Nat. Biog., s.v.
COLUMBA EDMONDS 
Transcribed by Michael T. Barrett 
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St. Edmund the Martyr[[@Headword:St. Edmund the Martyr]]

St. Edmund the Martyr
King of East Anglia, born about 840; died at Hoxne, Suffolk, 20 November, 870. The earliest and most reliable accounts represent St. Edmund as descended from the preceding kings of East Anglia,though, according to later legends, he was born at Nuremberg (Germany), son to an otherwise unknown King Alcmund of Saxony. Though only about fifteen years old when crowned in 855, Edmund showed himself a model ruler from the first, anxious to treat all with equal justice, and closing his ears to flatterers and untrustworthy informers. In his eagerness for prayer he retired for a year to his royal tower at Hunstanton and learned the whole Psalter by heart, in order that he might afterwards recite it regularly. In 870 he bravely repulsed the two Danish chiefs Hinguar and Hubba who had invaded his dominions. They soon returned with overwhelming numbers, and pressed terms upon him which as a Christian he felt bound to refuse. In his desire to avert a fruitless massacre, he disbanded his troops and himself retired towards Framlingham; on the way he fell into the hands of the invaders. Having loaded him with chains, his captors conducted him to Hinguar, whose impious demands he again regjected, declaring his religion dearer to him than his life. His martyrdom took place in 870 at Hoxne in Suffolk. After beating him with cudgels, the Danes tied him to a tree, and cruelly tore his flesh with whips. Throughout these tortures Edmund continued to call upon the name of Jesus, until at last, exasperated by his constancy, his enemies began to discharge arrows at him. This cruel sport was continued until his body had the appearance of a porcupine, when Hinguar commanded his head to be struck off. From his first burial-place at Hoxne his relics were removed in the tenth century to Beodricsworth, since called St. Edmundsbury, where arose the famous abbey of that name. His feast is observed 20 November, and he is represented in Christian art with sword and arrow, the instruments of his torture.
Thomas Arnold, Memorials of St. Edmund's Abbey in R.S. (London, 1890), containing Abbo of Fleury, Passio S. Eadmundi (985), and Gaufridus De Fontibus, Infantia S. Eadmundi (c. 1150); Tynemouth and Capgrave, Nova Legenda Angliae, ed. Horstman (Oxford, 1901); Butler, Lives of the Saints (Dublin, 1872); Mackinlay, Saint Edmund King and Martyr (London, 1893).
G.E. PHILLIPS 
Transcribed by Ian Bruce Montgomery 
Sermo Tuus Veritas Est
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St. Edward the Confessor
King of England, born in 1003; died 5 January, 1066. He was the son of Ethelred II and Emma, daughter of Duke Richard of Normandy, being thus half-brother to King Edmund Ironside, Ethelred's son by his first wife, and to King Hardicanute, Emma's son by her second marriage with Canute. When hardly ten years old he was sent with his brother Alfred into Normandy to be brought up at the court of the duke his uncle, the Danes having gained the mastery in England. Thus he spent the best years of his life in exile, the crown having been settled by Canute, with Emma's consent, upon his own offspring by her. Early misfortune thus taught Edward the folly of ambition, and he grew up in innocence, delighting chiefly in assisting at Mass and the church offices, and in association with religious, whilst not disdaining the pleasures of the chase, or recreations suited to his station. Upon Canute's death in 1035 his illegitimate son, Harold, seized the throne, Hardicanute being then in Denmark, and Edward and his brother Alfred were persuaded to make an attempt to gain the crown, which resulted in the cruel death of Alfred who had fallen into Harold's hands, whilst Edward was obliged to return to Normandy. On Hardicanute's sudden death in 1042, Edward was called by acclamation to the throne at the age of about forty, being welcomed even by the Danish settlers owing to his gentle saintly character. His reign was one of almost unbroken peace, the threatened invasion of Canute's son, Sweyn of Norway, being averted by the opportune attack on him by Sweyn of Denmark; and the internal difficulties occasioned by the ambition of Earl Godwin and his sons being settled without bloodshed by Edward's own gentleness and prudence. He undertook no wars except to repel an inroad of the Welsh, and to assist Malcolm III of Scotland against Macbeth, the usurper of his throne. Being devoid of personal ambition, Edward's one aim was the welfare of his people. He remitted the odious "Danegelt", which had needlessly continued to be levied; and though profuse in alms to the poor and for religious purposes, he made his own royal patrimony suffice without imposing taxes. Such was the contentment caused by "the good St. Edward's laws", that their enactment was repeatedly demanded by later generations, when they felt themselves oppressed.
Yielding to the entreaty of his nobles, he accepted as his consort the virtuous Editha, Earl Godwin's daughter. Having, however, made a vow of chastity, he first required her agreement to live with him only as a sister. As he could not leave his kingdom without injury to his people, the making of a pilgrimage to St. Peter's tomb, to which he had bound himself, was commuted by the pope into the rebuilding at Westminster of St. Peter's abbey, the dedication of which took place but a week before his death, and in which he was buried. St. Edward was the first King of England to touch for the "king's evil", many sufferers from the disease were cured by him. He was canonized by Alexander III in 1161. His feast is kept on the 13th of October, his incorrupt body having been solemnly translated on that day in 1163 by St. Thomas of Canterbury in the presence of King Henry II.
G.E. PHILLIPS 
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St. Edward the Martyr
King of England, son to Edgar the Peaceful, and uncle to St. Edward the Confessor; b. about 962; d. 18 March, 979. His accession to the throne on his father's death, in 975, was opposed by a party headed by his stepmother, Queen Elfrida, who was bent on securing the crown for her own son Ethelred, then aged seven, in which she eventually was successful. Edward's claim, however, was supported by St. Dunstan and the clergy and by most of the nobles; and having been acknowledged by the Witan, he was crowned by St. Dunstan. Though only thirteen, the young king had already given promise of high sanctity, and during his brief reign of three years and a half won the affection of his people by his many virtues. His stepmother, who still cherished her treacherous designs, contrived at the last to bring about his death. Whilst hunting in Dorsetshire he happened (18 March, 979) to call at Corfe Castle where she lived. There, whilst drinking on horseback a glass of mead offered him at the castle gate, he was stabbed by an assassin in the bowels. He rode away, but soon fell from his horse, and being dragged by the stirrup was flung into a deep morass, where his body was revealed by a pillar of light. He was buried first at Wareham, whence three years later, his body, having been found entire, was translated to Shaftesbury Abbey by St. Dunstan and Earl Alfere of Mercia, who in Edgar's lifetime had been one of his chief opponents. Many miracles are said to have been obtained through his intercession. Elfrida, struck with repentance for her crimes, built the two monasteries of Wherwell and Ambresbury, in the first of which she ended her days in penance. The violence of St. Edward's end, joined to the fact that the party opposed to him had been that of the irreligious, whilst he himself had ever acted as defender of the Church, obtained for him the title of Martyr, which is given to him in all the old English calendars on 18 March, also in the Roman Martyrology.
Anglo-Saxon Chronicle in R. S. (London, 1861); Malmesbury, Gesta Regum, ibid. (London, 1872); Tynemouth and Capgrave, Nova Legenda Angliae (Oxford, 1901); Challoner, Britannia Sancta (London, 1745); Lingard, History of England (London, 1883); Butler, Lives of the Saints (Dublin, 1872); Stanton, Menology of England and Wales (London, 1892).
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St. Edwin
(Æduini.)
The first Christian King of Northumbria, born about 585, son of Ælla, King of Deira, the southern division of Northumbria; died 12 October, 633. Upon Ælla's death in 588, the sovereignty over both divisions of Northumbria was usurped by Ethebric of Bernicia, and retained at his death by his son Ethelfrid; Edwin, Ælla's infant son, being compelled until his thirtieth year to wander from one friendly prince to another, in continual danger from Ethelfrid's attempts upon his life. Thus when he was residing with King Redwald of East Anglia, Ethelfrid repeatedly endeavoured to bribe the latter to destroy him. Finally, however, Redwald's refusal to betray his guest led in 616 to a battle, fought upon the river Idle, in which Ethelfrid himself was slain, and Edwin was invited to the throne of Northumbria. On the death of his first wife, Edwin, in 625, asked for the hand of Ethelburga, sister to Eadbald, the Christian King of Kent, expressing his own readiness to embrace Christianity, if upon examination he should find it superior to his own religion. Ethelburga was accompanied to Northumbria by St. Paulinus, one of St. Augustine's fellow missionaries, who thus became its first apostle. By him Edwin was baptized at York in 627, and thenceforth showed himself most zealous for the conversion of his people. In instance of this, Venerable Bede tells how, at their royal villa of Yeverin in Northumberland, the king and queen entertained Paulinus for five weeks, whilst he was occupied from morning to night in instructing and baptizing the crowds that flocked to him. By Edwin's persuasion, moreover, Eorpwald, King of East Anglia, son of his old friend Redwald, was led to become a Christian. In token of his authority over the other kings of Bretwalda, Edwin used to have the tufa (a tuft of feathers on a spear, a military ensign of Roman origin) borne publicly before him, and he received tribute from the Welsh princes. Under him the law was so respected, that it became, as the Venerable Bede attests, a proverb that "a woman might travel through the island with a babe at her breast without fear of insult". St. Edwin was slain on 12 October, 633, in repelling an attack made on him by Penda, the pagan King of Mercia, who, together with the Welsh prince Cadwallon (a Christian only in name), had invaded his dominion. Perishing thus in conflict with the enemies of the Faith, he was regarded as a martyr and as such was allowed by Gregory XIII to be depicted in the English College church at Rome. His head was taken to St. Peter's church at York, which he had begun. His body was conveyed to Whitby. Churches are said to have been dedicated to him at London and at Breve in Somerset.
Plummer ed., Bedae Historia Ecclesiastica Gentis Anglorum (Oxford, 1896), II, 9-20; Tynemouth and Capgrave, Nova Legenda Angliae (Oxford, 1901); Acta SS., 12 October; Butler, Lives of Saints (Dublin, 1872), 4 Oct.; Lingard, History of England (London, 1883); Stanton, Menology of England and Wales (London, 1892); Raine in Dict. Christ. Biog,, s. v.
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St. Egbert
A Northumbrian monk, born of noble parentage c. 639; d. 729. In his youth he went for the sake of study to Ireland, to a monastery, says the Venerable Bede, "called Rathmelsigi", identified by some with Mellifont in what is now County Louth. There, when in danger of death from pestilence, he prayed for time to do penance, vowing amongst other things to live always in exile from his own country. In consequence he never returned to England, though he lived to the age of ninety, and always fasted rigorously. Having become a priest, he was filled with zeal for the conversion of the still pagan German tribes related to the angles, and would himself have become their apostle, if God had not shown him that his real calling was to other work. It was he, however, who dispatched to Friesland St. Wigbert, St. Willibrord, and other saintly missionaries. St. Egbert's own mission was made known to him by a monk, who, at Melrose, had been a disciple of St. Boisil. Appearing to this monk, St. Boisil sent him to tell Egbert that the Lord willed him instead of preaching to the heathen to go to the monasteries of St. Columba, "because their ploughs were not going straight", in consequence of their schismatic practice in the celebration of Easter. Leaving Ireland therefore in 716, Egbert crossed over to Iona, where the last thirteen years of his life were spent. By his sweetness and humility he induced the Iona monks to relinquish their erroneous mode of computation; in 729 they celebrated Easter with the rest of the Church upon 24 April, although their old rule placed it that year upon an earlier day. On the same day, after saying Mass and joining joyfully in their celebration, the aged Egbert died. Though he is now honoured simply as a confessor, it is probable that St. Egbert was a bishop. By Alcuin he is expressly called antistes and episcopus, and an Irish account of a synod at Birra names him "Egbert Bishop", whilst the term sacerdos used by the Venerable Bede, is sometimes applied by him to bishops.
G. E. PHILLIPS. 
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St. Egwin
Third Bishop of Worcester; date of birth unknown; d. (according to Mabillon) 20 December, 720, though his death may have occurred three years earlier. His fame as founder of the great Abbey of Evesham no doubt tended to the growth of legends which, though mainly founded on facts, render it difficult to reconcile all the details with those of the ascertained history of the period. It appears that either in 692, or a little later, upon the death of Oftfor, second Bishop of Worcester, Egwin, a prince of the Mercian blood royal, who had retired from the world and sought only the seclusion of religious life, was forced by popular acclaim to assume the vacant see. His biographers say that king, clergy, and commonalty all united in demanding his elevation; but the popularity which forced on him this reluctant assumption of the episcopal functions was soon wrecked by his apostolic zeal in their discharge.
The Anglo-Saxon population of the then young diocese had had less than a century in which to become habituated to the restraints of Christian morality; they as yet hardly appreciated the sanctity of Christian marriage, and the struggle of the English Benedictines for the chastity of the priesthood had already fairly begun. At the same time large sections of England were more or less permanently occupied by pagans closely allied in blood to the Anglo-Saxon Christians. Egwin displayed undaunted zeal in his efforts to evangelize the heathen and no less in the enforcement of ecclesiastical discipline. His rigorous policy towards his own flock created a bitter resentment which, as King Ethelred was his friend, could only find vent in accusations addressed to his ecclesiastical superiors. Egwin undertook a pilgrimage to seek vindication from the Roman Pontiff himself. According to a legend, he prepared for his journey by locking shackles on his feet, and throwing the key into the River Avon. While he prayed before the tomb of the Apostles, at Rome, one of his servants brought him this very key — found in the maw of a fish that had just been caught in the Tiber. Egwin then released himself from his self-imposed bonds and straightway obtained from the pope an authoritative release from the load of obloquy which his enemies had striven to fasten upon him.
It was after Egwin's triumphant return from this pilgrimage that the shepherd Eoves came to him with the tale of a miraculous vision by which the Blessed Virgin had signified her will that a new sanctuary should be dedicated to her. Egwin himself went to the spot pointed out by the shepherd (Eoves ham, or "dwelling") and to him also we are told the same vision was vouchsafed. King Ethelred granted him the land thereabouts upon which the famous abbey was founded. As to the precise date of the foundation, although the monastic tradition of later generations set it in 714, recent research points to some year previous to 709. At any rate it was most probably in 709 that Egwin made his second pilgrimage to Rome, this time in the company of Coenred, the successor of Ethelred, and Offa, King of the East Saxons, and it was on this occasion that Pope Constantine granted him the extraordinary privileges by which the Abbey of Evesham was distinguished. One of the last important acts of his episcopate was his participation in the first great Council of Clovesho.
E. MACPHERSON. 
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St. Eimhin
Abbot and Bishop of Ros-mic-Truin (Ireland), probably in the sixth century. He came of the royal race of Munster, and was brother of two other saints, Culain and Dairmid. Of the early part of his religious life little is known. When he became abbot of the monastery of Ros-mic-Truin, in succession to its founder, St. Abban, he had been apparently connected with one of the religious houses of the south of Ireland, since it is recorded that a number of monks "followed the man of God from his own country of Munster". Ros-mic-Truin lies in South Leinster on the bank of the River Barrow, and is distant only eight miles, by water, from the confines of Munster, at the point where the Suir and Barrow meet, and in confluence enter the Atlantic. Although the Abbey of Ros-mic-Truin was founded by St. Abban, it is said to have been colonized by St. Eimhin, and from the number of religious and students belonging to the south of Ireland who dwelt there the place came to be called "Ros-glas of the Munstermen". St. Eimhin is said by some to have been the author of the life of St. Patrick, called the "Vita Tripartita" (ed. Whitley Stokes in R.S.), originally published by Father John Colgan, O.S.F. It contains a greater variety of details concerning the mission of the Apostle of Ireland than any other of the lives extant. St. Eimhin was famous for many and great miracles. The date of his death has not been recorded; however competent authorities assign it to the earlier half of the sixth century. After St. Eimhin's death, it is said, his consecrated bell was held in great veneration, and was used as a swearing relic down to the fourteenth century, oaths and promises made upon it being deemed inviolable. Among the MSS. of the library of the Royal Irish Academy, Dublin, is a prose tract entitled "Caine Emine" (i.e. the tribute or rule of Eimhin), also a poem of several stanzas relating to the saint's bell. St. Eimhin is given in the Irish calendars on 22 December.
J. B. CULLEN. 
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St. Eithene
Styled "daughter of Baite", with her sister Sodelbia, are commemorated in the Irish calendars under 20 March. They were daughters of Aidh, son of Caibre, King of Leinster, who flourished about the middle of the sixth century. The designation "daughters of Baite" usually coupled with their names would seem not to refer to any title of their father, but might be more correctly interpreted as the "children of Divine or ardent love". This interpretation is further strengthened by an account of a vision, accorded the two virgins, in which it is related that Christ in the form of an infant rested in their arms. in one of the legends contained in the "Acts" of St. Moling, Bishop of Ferns, it is told that Eithene and her sister were visited by this venerable saint. The abode of St. Eithene, called Tech-Ingen-Baithe, or the "House of the daughters of Baite" lay near Swords, in the present Barony of Nethercross, County Dublin. This saint is also venerated at Killnais, the former name of a townland in the same locality.
J.B. CULLEN 
Transcribed by Sean Hyland

St. Eithne[[@Headword:St. Eithne]]

St. Eithne
St. Eithne, styled "of the golden hair", is commemorated in the Irish martyrologies under the 11th of January. She was daughter of Leoghaire, Ard-Righ, or Hy-Sovereign of Ireland at the time of St. Patrick's first visit, as a missionary, to the court of Tara (433). According to the prevailing custom of those days the children of kings and princes were frequently placed, at an early age, in charge of the family of some of the chieftains who coveted the honour of guardianship of the royal offspring. Hence it was assumed that Eithne and her younger sister were fostered close to Cruachan Magh Ai, the dwelling-place, or royal residence, of the Gaelic kings of Connaught. However the brief story of the saint's life centres in the one scene, which took place beside the brook of Clebach, County Roscommon, and is described in the "Acts" of the national apostle of Ireland.
On his way to the royal abode, during his mission to the western province, it is told that St. Patrick and his disciples camped one evening close to the Well of Clebach. On the following day the clerics rose at dawn to chant the Divine Office, and prepare for the mystic sacrifice. It would appear that the two royal princesses were accustomed to visit the same fountain in the early morn, and on this occasion were surprised at the appearance of the strange company who were in possession of the place. They were not, however, dismayed, and Eithne, the elder of the sisters, accosted Patrick and his companions, asking who they were and whence they came. Whereupon the apostle said -- "It were better for you to confess your faith in our true God than ask about our race." Then, at their request, St. Patrick unfolded to them the doctrines of Christianity, which, under the influence of Divine grace, they accepted with heart and soul. Having baptized them, the saint placed on their brows the veil of virginity.
Then, it is related, Eithne and her sister asked "to see the face of Christ, the Son of the true God", but Patrick said: "You cannot see the face of Christ unless you taste death, and receive the Sacrifice". Whereupon they besought him to give them the Sacrifice that they might see their Spouse, the Son of God. So, by the brink of the fountain, the Sacrifice was offered, and having received their First Communion, Eithne and her sister, in an ecstasy of rapture, swooned away and died. When the days of mourning were ended both were laid side by side, close by the scene of their death, where afterwards a church was raised over the grave.
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St. Eleutherius
(Fr. ELEUTHERE).
Bishop of Tournai at the beginning of the sixth century. Historically there is very little known about St. Eleutherius, but he was without doubt the first Bishop of Tournai. Theodore, whom some give as his immediate predecessor, was either a bishop of Tours, whose name was placed by mistake on the episcopal list of Tournai, or simply a missionary who ministered to the Christians scattered throughout the small Frankish Kingdom of Tournai. Before he became bishop, Eleutherius lived at court with his friend Medardus, who predicted that he would attain the dignity of a count and also be elevated to the episcopate. After Clovis, King of the Franks, had been converted to Christianity, in 496, with more than 3000 of his subjects, bishops took part in the royal councils. St. Remigius, Bishop of Reims, organized the Catholic hierarchy in Northern Gaul, and it is more than likely that St. Eleutherius was named Bishop of Tournai at this time.
The saint's biography in its present form was really an invention of Henri of Tournai in the twelfth century. According to this, Eleutherius was born at Tournai towards the end of the reign of Childeric, the father of Clovis, of a Christian family descended from Inreaeus, who had been baptized by St. Piatus. His father's name was Terenus, and his mother's Blanda. Persecution by the tribune of the Scheldt obliged the Christians to flee from Tournai and take refuge in the village of Blandinium. The conversion of Clovis, however, enabled the small community to reassemble and build at Blandinium a church, which was dedicated to St. Peter. Theodore was made bishop of Tournai, and Eleutherius succeeded him. Consulted by Pope Hormisdas as to the best means of eradicating the heresy which threatened nascent Christianity, Eleutherius convened a synod and publicly confounded the heretics. They vowed vengeance, and as he was on his way to the church, one day, they fell on him and, after beating him unmercifully, left him for dead. He recovered, however, but his days were numbered. On his death-bed (529) he confided his flock to his lifelong friend, St. Medardus.
The motive underlying this biography invented by Canon Henri (1141), was to prove the antiquity of the Church of Tournai, which from the end of the eleventh century had been trying to free itself from the jurisdiction of the bishops of Noyon. The sermons on the Trinity, Nativity, and the feast of the Annunciation (Bibliotheca Patrum, vol. XV), sometimes attributed to St. Eleutherius, are also of a more than doubtful authenticity. His cult, however, is well established; there is record of a recovery of his relics during the episcopate of Hedilo in 897 or 898, and a translation of them by Bishop Baudoin in 1064 or 1065, and another in 1247. Relics of this saint were also preserved in the monastery of St. Martin at Tournai, and in the cathedral at Bruges. His feast is given in martyrologies on 20 or 21 July, but is usually celebrated on the former date. The translation of his relics is commemorated 25 August.
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St. Eligius
(Fr. Eloi).
Bishop of Noyon-Tournai, born at Chaptelat near Limoges, France, c. 590, of Roman parents, Eucherius and Terrigia; died at Noyon, 1 December, 660. His father, recognizing unusual talent in his son, sent him to the noted goldsmith Abbo, master of the mint at Limoges. Later Eligius went to Neustria, where he worked under Babo, the royal trasdurer, on whose recommendation Clotaire II commissioned him to make a throne of gold adorned with precious stones. His honesty in this so pleased the king that he appointed him master of the mint at Marseilles, besides taking him into his household. After the death of Clotaire (629), Dagobert appointed his father's friend his chief councillor. The fame of Eligius spread rapidly, and ambassadors first paid their respects to him before going to the king. His success in inducing the Breton King, Judicail, to submit to Frankish authority (636-37) increased his influence. Eligius took advantage of this to obtain alms for the poor and to ransom Roman, Gallic, Breton, Saxon, and Moorishcaptives, who were arriving daily at Marseilles. He founded several monasteries, and with the king's consent sent his servants through towns and villages to take down the bodies of malefactors who had been executed, and give them decent burial. Eligius was a source of edification at court, where he and his friend Dado (Audoenus) lived according to the Irish monastic rule, introduced into Gaul by St. Columbanus. Eligius introduced this rule, either entirely or in part, into the monastery of Solignac which he founded in 632, and into the convent at Paris where three hundred virgins were under the guidance of the Abbess Aurea. He also built the basilica of St. Paul, and restored that of St. Martial in Paris. He erected several fine churches in honour of the relics of St Martin of Tours, the national saint of the Franks, and St. Denis, who was chosen patron saint by the king. On the death of Dagobert (639), Queen Nanthilde took the reins of government, and Eligius and Dado left the court and entered the priesthood. On the death of Acarius, Bishop of Noyon-Tournai, 13 May, 640, Eligius was made his successor with the unanimnous approbation of clergy and people. The inhabitants of his diocese were pagans for the most part. He undertook the conversion of the Flemings, Antwerpians, Frisians, Suevi, and the barbarian tribes along the coast. In 654 he approved the famous privilege granted to the Abbey of Saint-Denis, Paris, exempting it from the jurisdiction of the ordinary. In his own episcopal city of Noyon he built and endowed a monastery for virgins. After the finding of the body of St. Quentin, Bishop Eligius erected in his honour a church to which was joined a monastery under the Irish rule. He also discovered the bodies of St. Piatus and companions, and in 654 removed the remains of St Fursey, the celebrated Irish missionary (d. 650). Eligius was buried at Noyon. There is in existence a sermon written by Eligius, in which he combats the pagan practices of his time, a homily on the last judgment, also a letter written in 645, in which he begs for the prayers of Bishop Desiderius of Cahors. The fourteen other homilies attributed to him are of doubtful authenticity. His homilies have been edited by Krusch in "Mon. Germ. Hist." (loc. cit. infra).
St. Eligius is particularly honoured in Flanders, in the province of Antwerp, and at Tournai, Courtrai of Ghent, Bruges, and Douai. During the Middle Ages his relics were the object of special veneration, and were often transferred to other resting-places, thus in 881, 1066, 1137, 1255, and 1306. He is the patron of goldsmiths, blacksmiths, and all workers in metal. Cabmen have also put themselves under his protection. He is generally represented in Christian art in the garb of a bishop, a crosier in his right hand, on the open palm of his left a miniature church of chased gold.
Vita Eligii, ed. KRUSCH in Mon. Germ. Hist.; Script. Rerum Merovingicarum, IV, 2, 635 sqq.; Vita metrica Eligii in Catalogus codicum hagiographicorum Bibliothecae regiae Bruxellensis, ed. BOLLANDISTS, I, 470-83; Inventio sancti Quintini in Analecta Bollandiana, VIII, 429 sqq.; DE LINAS, Orfevrerie merovingienne, les aeuvres de S. Eloi et la verroterie cloisonnee (Arras, 1864); DE LAPORTE, Un artiste du 7cme siecle, Eligius aurifaber, S. Eloi, patron des ouvriers en metaux (s.l, 1865); BAPST, Tombeau et chasse de S. Germain, tombeau de Sainte Colombe, tombeau de S. Severin in Revue archeologique, Bk. III (1887); VAREMBERGH, Saint Eloi in Biographie nationale de Belgique, V, 555-58; HAUCK, Kirchengeschichte Deutschlands, I, 296 sqq.; DE VOS, Leven van den heiligen Eligius, met aanteckeningen en bijzonderheden zopens eijnen alouden eeredienst in Vlaanderen (BRUGES, 1900); VAN DER ESSEN, Les relations entre les sermons de Saint Cesaire d'Arles et la predication de Saint Eloi in Bulletin bibliographique du musee Belge (1903), VII; Annuaire de l'Universite de Louvain (1904), 379-90; VAN DER ESSEN, Etude critique et litteraire sur les Vitae de saints merovingiens de l'ancienne Belgique (Louvain, 1907), 324-36; PARSY, Saint Eloi in Les Saints series (Paris, 1907); DE SMET, Analecia Eligiana in Acta SS. Belgii (Brussels, 1785), III, 311-31; KRUSCH, preface, in Mon. Germ. Hist., loc. cit., 635 sqq.
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St. Elined
Virgin and martyr, flourished c. 490. According to Bishop Challoner (Britannia Saneta, London, 1745. II, 59), she was a daughter of Bragan (Brychan), a British prince, after whom the present province of Brecknock is named, and her memory was kept in Wales. Giraldus Cambrensis, in his "Itinerarium Cambr." (I, c. ii), the chief authority for Elined, speaks of the many churches throughout Wales named after the children of Bragan, and especially of one on the top of a hill, in the region of Brecknock, not far from the castle of Aberhodni, which is called the church of St. Almedha, "who, rejecting the marriage of an earthly prince, and espousing herself to the eternal King, consummated her course by a triumphant martyrdom". Her feast was celebrated 1 August, on which day throngs of pilgrims visited the church, and many miracles were wrought. William of Worcester says that she was buried at Usk. The church mentioned by Giraldus was called, says Rees, Slweh chapel. The Bollandists (1 August) express themselves satisfied with the evidence of her cultus. This saint is the Luned of the "Mabinogion" (Lady Guest, I, 113-14, II, 164) and the Lynette of Tennyson's "Gareth and Lynette". She is also supposed to be identical with the Enid of the "Mabinogion" and Tennyson's "Idylls".
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St. Elizabeth Ann Seton[[@Headword:St. Elizabeth Ann Seton]]

St. Elizabeth Ann Seton
Foundress and first superior of the Sisters of Charity in the United States, b. in New York City, 28 Aug., 1774, of non-Catholic parents of high position; d. at Emmitsburg, Maryland, 4 Jan., 1821.
Her father, Dr. Richard Bayley (b. Connecticut and educated in England), was the first professor of anatomy at Columbia College and eminent for his work as health officer of the Port of New York. Her mother, Catherine Charlton, daughter of an Anglicanminister of Staten Island, N.Y., died when Elizabeth was three yeas old, leaving two other young daughters. The father married again, and among the children of this second marriage was Guy Charleton Bayley, whose convert son, James Roosevelt Bayley, became Archbishop of Baltimore. Elizabeth always showed great affection for her stepmother, who was a devout Anglican, and for her stepbrothers and sisters. Her education was chiefly conducted by her father, a brilliant man of great natural virtue, who trained her to self-restraint as well as in intellectual pursuits. She read industriously, her notebooks indicating a special interest in religious and historical subjects. She was very religious, wore a small crucifix around her neck, and took great delight in reading the Scriptures, especially the Psalms, a practice she retained until her death.
She was married on 25 Jan., 1794, in St. Paul's Church, New York, to William Magee Seton, of that city, by Bishop Prevoost. In her sister-in-law, Rebecca Seton, she found the "friend of her soul", and as they went about on missions of mercy they were called the "Protestant Sisters of Charity". Business troubles culminated on the death of her father-in-law in 1798. Elizabeth and her husband presided over the large orphaned family; she shared his financial anxieties, aiding him with her sound judgment. Dr. Bayley's death in 1801 was a great trial to his favourite child. In her anxiety for his salvation she had offered to God, during his fatal illness, the life of he infant daughter Catherine. Catherine's life was spared, however, she died at the age of ninety, as Mother Catherine of the Sisters of Mercy, New York. In 1803 Mr. Seton's health required a sea voyage; he started with his wife and eldest daughter for Leghorn, where the Filicchi brothers, business friends of the Seton firm, resided. The other children, William, Richard, Rebecca, and Catherine, were left to the care of Rebecca Seton.
From a journal which Mrs. Seton kept during her travels we learn of her heroic effort to sustain the drooping spirits of her husband during the voyage, followed by a long detention in quarantine, and until his death at Pisa (27 Dec., 1803). She and her daughter remained for some time with the Filicchi families. While with these Catholic families and in the churches of Italy Mrs. Seton first began to see the beauty of the Catholic Faith. Delayed by her daughter's illness and then by her own, she sailed for home accompanied by Antonio Filicchi, and reached New York on 3 June, 1804. Her sister-in-law, Rebecca, died in July. A time of great spiritual perplexity began for Mrs. Seton, whose prayer was, "If I am right Thy grace impart still in the right to say. If I am wrong Oh, teach my heart to find the better way." Mr. Hobart (afterwards an Anglican bishop), who had great influence over her, used every effort to dissuade her from joining the Catholic Church, while Mr. Filicchi presented the claims of the true religion and arranged a correspondence between Elizabeth and Bishop Cheverus. Through Mr. Filicchi she also wrote to Bishop Carroll. Elizabeth meanwhile added fasting to her prayers for light. The result was that on Ash Wednesday, 14 March, 1805, she was received into the Church by Father Matthew O'Brien in St. Peter's Church, Barclay St., New York. On 25 March she made her first Communion with extraordinary fervour; even the faint shadow of this sacrament in the Protestant Church had had such an attraction for her that she used to hasten from one church to another to receive it twice each Sunday. She well understood the storm that her conversion would raise among her Protestant relatives and friends at the time she most needed their help. Little of her husband's fortune was left, but numerous relatives would have provided amply for her and her children had not this barrier been raised. She joined an English Catholic gentleman named White, who, with his wife, was opening a school for boys in the suburbs of New York, but the widely circulated report that this was a proselytizing scheme forced the school to close.
A few faithful friends arranged for Mrs. Seton to open a boarding-house for some of the boys of a Protestant school taught by the curate of St. Mark's. In January, 1806, Cecilia Seton, Elizabeth's young sister-in-law, became very ill and begged to see the ostracized convert; Mrs. Seton was sent for, and became a constant visitor. Cecilia told her that she desired to become a Catholic. When Cecilia's decision was known threats were made to have Mrs. Seton expelled from the state by the Legislature. On her recovery Cecilia fled to Elizabeth for refuge and was received into the Church. She returned to her brother's family on his wife's death. Mrs. Seton's boarding-house for boys had to be given up. Her sons had been sent by the Filicchis to Georgetown College. She hoped to find a refuge in some convent in Canada, where her teaching would support her three daughters. Bishop Carroll did not approve, so she relinquished this plan. Father Dubourg, S. S., from St. Mary's Seminary, Baltimore, met her in New York, and suggested opening in Baltimore a school for girls. After a long delay and many privations, she and her daughters reached Baltimore on Corpus Christi, 1808. Her boys were brought there to St. Mary's College, and she opened a school next to the chapel of St. Mary's Seminary and was delighted with the opportunities for the practice of her religion, for it was only with the greatest difficulty she was able to get to daily Mass and Communion in New York. The convent life for which she had longed ever since her stay in Italy now seemed less impracticable. Her life was that of a religious, and her quaint costume was fashioned after one worn by certain nuns in Italy. Cecilia Conway of Philadelphia, who had contemplated going to Europe to fulfill her religious vocation, joined her; soon other postulants arrived, while the little school had all the pupils it could accommodate.
Mr. Cooper, a Virginian convert and seminarian, offered $10,000 to found an institution for teaching poor children. A farm was bought half a mile from the village of Emmitsburg and two miles from Mt. St. Mary's College. Meanwhile Cecilia Seton and her sister Harriet came to Mrs. Seton in Baltimore. As a preliminary to the formation of the new community, Mrs. Seton took vows privately before Archbishop Carroll and her daughter Anna. In June, 1808, the community was transferred to Emmitsburg to take charge of the new institution. The great fervour and mortification of Mother Seton, imitated by her sisters, made the many hardships of their situation seem light. In Dec., 1809, Harriet Seton, who was received into the Church at Emmitsburg, died there, and Cecilia in Apr., 1810. Bishop Flaget was commissioned in 1810 by the community to obtain in France the rules of the Sisters of Charity of St. Vincent de Paul. Three of these sisters were to be sent to train the young community in the spirit of St. Vincent de Paul, but Napoleonforbade them to leave France. The letter announcing their coming is extant at Emmitsburg. The rule, however, with some modifications, was approved by Archbishop Carroll in Jan., 1812, and adopted. Against her will, and despite the fact that she had also to care for her children, Mrs. Seton was elected superior. Many joined the community; Mother Seton's daughter, Anna, died during her novitiate (12 March, 1812), but had been permitted to pronounce her vows on her death-bed. Mother Seton and the eighteen sisters made their vows on 19 July, 1813. The fathers superior of the community were the Sulpicians, Fathers Dubourg, David, and Dubois. Father Dubois held the post for fifteen yeas and laboured to impress on the community the spirit of St. Vincent's Sisters of Charity, forty of whom he had had under his care in France. The fervour of the community won admiration everywhere. The school for the daughters of the well-to-do prospered, as it continues to do (1912), and enabled the sisters to do much work among the poor. In 1814 the sisters were given charge of an orphan asylum in Philadelphia; in 1817 they were sent to New York. The previous year (1816) Mother Seton's daughter, Rebecca, after long suffering, died at Emmitsburg; her son Richard, who was placed with the Filicchi firm in Italy, died a few years after his mother. William, the eldest, joined the United States Navy and died in 1868. The most distinguished of his children are Most. Rev. Robert Seton, Archbishop of Heliopolis (author of a memoir of his grandmother, "Roman Essays", and many contributions to the "American Catholic Quarterly" and other reviews), and William Seton (q.v.).
Mother Seton had great facility in writing. Besides the translation of many ascetical French works (including the life of Saint Vincent de Paul, and of Mlle. Le Gras) for her community she has left copious diaries and correspondence that show a soul all on fire with the love of God and zeal for souls. Great spiritual desolation purified her soul during a great portion of her religious life, but she cheerfully took the royal road of the cross. For several years the saintly bishop (then Father) Bruti was her director. The third time she was elected mother (1819) she protested that it was the election of the dead, but she lived for two years, suffering finally from a pulmonary affection. Her perfect sincerity and great charm aided her wonderfully in he work of sanctifying souls. In 1880 Cardinal Gibbons (then Archbishop) urged the steps be taken toward her canonization. The result of the official inquiries in the cause of Mother Seton, held in Baltimore during several years, were brought to Rome by special messenger, and placed in the hands of the postulator of the cause on 7 June, 1911.
Her cause is entrusted to the Priests of the Congregation of the Mission, whose superior general in Paris is also superior of the Sisters of Charity with which the Emmitsburg community was incorporated in 1850, after the withdrawal of the greater number of the sisters (at the suggestion of Archbishop Hughes) of the New York houses in 1846. This union had been contemplated for some time, but the need of a stronger bond at Emmitsburg, shown by the New York separation, hastened it. It was effected with the loss of only the Cincinnati community of six sisters. With the Newark and Halifax offshoots of the New York community and the Greenburg foundation from Cincinnati, the sisters originating from Mother Seton's foundation number (1911) about 6000. The original Emittsburg community now wearing the cornette and observing the rule just as St. Vincent gave it, naturally surpasses any of the others in number. It is found in about thirty dioceses in the United States, and forms a part of the worldwide sisterhood, whilst the others are rather diocesan communities.
[Note: Elizabeth Ann Seton was beatified in 1963 and canonized on September 14, 1975.]
13 vols. of letters, diaries, and documents by Mother Seton as well as information concerning her, are in the archives of the mother-house at Emmitsburg, Maryland; ROBERT SETON, Memoirs, Letter and Journal of Elizabeth Seton (2 vols., New York, 1869); BARBEREY, Elizabeth Seton (6th ed., 2 vols., Paris, 1892); WHITE, Life of Mrs. Eliza. A. Seton (10th ed., New York, 1904); SADLIER, Elizabeth Seton, Foundress of the Amer. Sisters of Charity (New York, 1905); BELLOC, Historic Nuns (2nd ed., London, 1911).
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St. Elizabeth of Hungary[[@Headword:St. Elizabeth of Hungary]]

St. Elizabeth of Hungary
Also called St. Elizabeth of Thuringia, born in Hungary, probably at Pressburg, 1207; died at Marburg, Hesse, 17 November (not 19 November), 1231.
She was a daughter of King Andrew II of Hungary (1205-35) and his wife Gertrude, a member of the family of the Counts of Andechs-Meran; Elizabeth's brother succeeded his father on the throne of Hungary as Bela IV; the sister of her mother, Gertrude, wasSt. Hedwig, wife of Duke Heinrich I, the Bearded, of Silesia, while another saint, St. Elizabeth (Isabel) of Portugal (d. 1336), the wife of the tyrannical King Diniz of that country, was her great-niece.
In 1211 a formal embassy was sent by Landgrave Hermann I of Thuringia to Hungary to arrange, as was customary in that age, a marriage between his eldest son Hermann and Elizabeth, who was then four years old. This plan of a marriage was the result of political considerations and was intended to be the ratification of a great alliance which in the political schemes of the time it was sought to form against the German Emperor Otto IV, a member of the house of Guelph, who had quarrelled with the Church. Not long after this the little girl was taken to the Thuringian court to be brought up with her future husband and, in the course of time, to be betrothed to him.
The court of Thuringia was at this period famous for its magnificence. Its centre was the stately castle of the Wartburg, splendidly placed on a hill in the Thuringian Forest near Eisenach, where the Landgrave Hermann lived surrounded by poets and minnesingers, to whom he was a generous patron. Notwithstanding the turbulence and purely secular life of the court and the pomp of her surroundings, the little girl grew up a very religious child with an evident inclination to prayer and pious observances and small acts of self-mortification. These religious impulses were undoubtedly strengthened by the sorrowful experiences of her life.
In 1213 Elizabeth's mother, Gertrude, was murdered by Hungarian nobles, probably out of hatred of the Germans. On 31 December, 1216, the oldest son of the landgrave, Hermann, who Elizabeth was to marry, died; after this she was betrothed to Ludwig, the second son. It was probably in these years that Elizabeth had to suffer the hostility of the more frivolous members of the Thuringian court, to whom the contemplative and pious child was a constant rebuke. Ludwig, however, must have soon come to her protection against any ill-treatment. The legend that arose later is incorrect in making Elizabeth's mother-in-law, the Landgravine Sophia, a member of the reigning family of Bavaria, the leader of this court party. On the contrary, Sophia was a very religious and charitable woman and a kindly mother to the little Elizabeth.
The political plans of the old Landgrave Hermann involved him in great difficulties and reverses; he was excommunicated, lost his mind towards the end of his life, and died, 25 April, 1217, unreconciled with the Church. He was succeeded by his son Ludwig IV, who, in 1221, was also made regent of Meissen and the East Mark. The same year (1221) Ludwig and Elizabeth were married, the groom being twenty-one years old and the bride fourteen. The marriage was in every regard a happy and exemplary one, and the couple were devotedly attached to each other. Ludwig proved himself worthy of his wife. He gave his protection to her acts of charity, penance, and her vigils, and often held Elizabeth's hands as she knelt praying at night beside his bed. He was also a capable ruler and brave soldier. The Germans call him St. Ludwig, an appellation given to him as one of the best men of his age and the pious husband of St. Elizabeth.
They had three children: Hermann II (1222-41), who died young; Sophia (1224-84), who married Henry II, Duke of Brabant, and was the ancestress of the Landgraves of Hesse, as in the war of the Thuringian succession she won Hesse for her son Heinrich I, called the Child; Gertrude (1227-97), Elizabeth's third child, was born several weeks after the death of her father; in after-life she became abbess of the convent of Altenberg near Wetzlar.
Shortly after their marriage, Elizabeth and Ludwig made a journey to Hungary; Ludwig was often after this employed by the Emperor Frederick II, to whom he was much attached, in the affairs of the empire. In the spring of 1226, when floods, famine, and the pest wrought havoc in Thuringia, Ludwig was in Italy attending the Diet at Cremona on behalf of the emperor and the empire. Under these circumstances Elizabeth assumed control of affairs, distributed alms in all parts of the territory of her husband, giving even state robes and ornaments to the poor. In order to care personally for the unfortunate she built below the Wartburg a hospital with twenty-eight beds and visited the inmates daily to attend to their wants; at the same time she aided nine hundred poor daily. It is this period of her life that has preserved Elizabeth's fame to posterity as the gentle and charitable chételaine of the Wartburg. Ludwig on his return confirmed all she had done. The next year (1227) he started with the Emperor Frederick II on a crusade to Palestine but died, 11 September of the same year at Otranto, from the pest. The news did not reach Elizabeth until October, just after she had given birth to her third child. On hearing the tidings Elizabeth, who was only twenty years old, cried out: "The world with all its joys is now dead to me."
The fact that in 1221 the followers of St. Francis of Assisi (d. 1226) made their first permanent settlement in Germany was one of great importance in the later career of Elizabeth. Brother Rodeger, one of the first Germans whom the provincial for Germany, Caesarius of Speier, received into the order, was for a time the spiritual instructor of Elizabeth at the Wartburg; in his teachings he unfolded to her the ideals of St. Francis, and these strongly appealed to her. With the aid of Elizabeth the Franciscans in 1225 founded a monastery in Eisenach; Brother Rodeger, as his fellow-companion in the order, Jordanus, reports, instructed Elizabeth, to observe, according to her state of life, chastity, humility, patience, the exercise of prayer, and charity. Her position prevented the attainment of the other ideal of St. Francis, voluntary and complete poverty. Various remarks of Elizabeth to her female attendants make it clear how ardently she desired the life of poverty. After a while the post Brother Rodeger had filled was assumed by Master Conrad of Marburg, who belonged to no order, but was a very ascetic and, it must be acknowledged, a somewhat rough and very severe man. He was well known as a preacher of the crusade and also as an inquisitor or judge in cases of heresy. On account of the latter activity he has been more severely judged than is just; at the present day, however, the estimate of him is a fairer one. Pope Gregory IX, who wrote at times to Elizabeth, recommended her himself to the God-fearing preacher. Conrad treated Elizabeth with inexorable severity, even using corporal means of correction; nevertheless, he brought her with a firm hand by the road of self-mortification to sanctity, and after her death was very active in her canonization. Although he forbade her to follow St. Francis in complete poverty as a beggar, yet, on the other hand, by the command to keep her dower she was enabled to perform works of charity and tenderness.
Up to 1888 it was believed, on account of the testimony of one of Elizabeth's servants in the process of canonization, that Elizabeth was driven from the Wartburg in the winter of 1227 by her brother-in-law, Heinrich Raspe, who acted as regent for her son, then only five years old. About 1888 various investigators (Börner, Mielke, Wenck, E. Michael, etc.) asserted that Elizabeth left the Wartburg voluntarily, the only compulsion being a moral one. She was not able at the castle to follow Conrad's command to eat only food obtained in a way that was certainly right and proper. Lately, however, Huyskens (1907) tried to prove that Elizabeth was driven from the castle at Marburg in Hesse, which was hers by dower right. Consequently, the Te Deum that she directed the Franciscans to sing on the night of her expulsion would have been sung in the Franciscan monastery at Marburg. Accompanied by two female attendants, Elizabeth left the castle that stands on a height commanding Marburg. The next day her children were brought to her, but they were soon taken elsewhere to be cared for. Elizabeth's aunt, Matilda, Abbess of the Benedictine nunnery of Kitzingen near Würzburg, took charge of the unfortunate landgravine and sent her to her uncle Eckbert, Bishop of Bamberg. The bishop, however, was intent on arranging another marriage for her, although during the lifetime of her husband Elizabeth had made a vow of continence in case of his death; the same vow had also been taken by her attendants. While Elizabeth was maintaining her position against her uncle the remains of her husband were brought to Bamberg by his faithful followers who had carried them from Italy. Weeping bitterly, she buried the body in the family vault of the landgraves of Thuringia in the monastery of Reinhardsbrunn. With the aid of Conrad she now received the value of her dower in money, namely two thousand marks; of this sum she divided five hundred marks in one day among the poor. On Good Friday, 1228, in the Franciscan house at Eisenach Elizabeth formally renounced the world; then going to Master Conrad at Marburg, she and her maids received from him the dress of the Third Order of St. Francis, thus being among the first tertiaries of Germany. In the summer of 1228 she built the Franciscan hospital at Marburg and on its completion devoted herself entirely to the care of the sick, especially to those afflicted with the most loathsome diseases. Conrad of Marburg still imposed many self-mortifications and spiritual renunciations, while at the same time he even took from Elizabeth her devoted domestics. Constant in her devotion to God, Elizabeth's strength was consumed by her charitable labours, and she passed away at the age of twenty-four, a time when life to most human beings is just opening.
Very soon after the death of Elizabeth miracles began to be worked at her grave in the church of the hospital, especially miracles of healing. Master Conrad showed great zeal in advancing the process of canonization. By papal command three examinations were held of those who had been healed: namely, in August, 1232, January, 1233, and January, 1235. Before the process reached its end, however, Conrad was murdered, 30 July, 1233. But the Teutonic Knights in 1233 founded a house at Marburg, and in November, 1234, Conrad, Landgrave of Thuringia, the brother-in-law of Elizabeth, entered the order. At Pentecost (28 May) of the year 1235, the solemn ceremony of canonization of the "greatest woman of the German Middle Ages" was celebrated byGregory IX at Perugia, Landgrave Conrad being present. In August of the same year (1235) the corner-stone of the beautiful Gothic church of St. Elizabeth was laid at Marburg; on 1 May, 1236, Emperor Frederick II attended the taking-up of the body of the saint; in 1249 the remains were placed in the choir of the church of St. Elizabeth, which was not consecrated until 1283. Pilgrimages to the grave soon increased to such importance that at times they could be compared to those to the shrine of Santiago de Compostela. In 1539 Philip the Magnanimous, Landgrave of Hesse, who had become a Protestant, put an end to the pilgrimages by unjustifiable interference with the church that belonged to the Teutonic Order and by forcibly removing the relics and all that was sacred to Elizabeth. Nevertheless, the entire German people still honour the "dear St. Elizabeth" as she is called; in 1907 a new impulse was given to her veneration in Germany and Austria by the celebration of the seven hundredth anniversary of her birth. St. Elizabeth is generally represented as a princess graciously giving alms to the wretched poor or as holding roses in her lap; in the latter case she is portrayed either alone or as surprised by her husband, who, according to a legend, which is, however, related of other saints as well, met her unexpectedly as she went secretly on an errand of mercy, and, so the story runs, the bread she was trying to conceal was suddenly turned into roses.
The original materials for the life of St. Elizabeth are to be found in the letters sent by CONRAD OF MARBURG to Pope Gregory IX (1232) and in the testimony of her four female attendants (Libellus de dictis quatuor ancillarum) taken by the third papal commission (January, 1235). The best edition of the testimony is to be found in HUYSKENS, Quellenstudien zur Geschichte der hl. Elisabeth, Landgräfin von Thüringen (Marburg, 1908),110-40. For the Acts of the process of canonization see HUYSKENS, Quellenstudien, 110-268; Vita S. Elisabethae des Caesarius von Heisterbach O. Cist. (1236), ed. HUYSKENS, in Annalen des historischen Vereins für den Niederrhein (Cologne, 1908), Pt. LXXXV; the hagiography of St. Elizabeth was greatly influenced by DIETRICH OF APOLDA, Vita S. Elisabeth (written 1289-97), published in CANISIUS, Antiquae lectionis (Ingolstadt, 1605), V, Pt. II, 147-217, and in BASNAGE, Thesaurus Monumentorum Ecclesiasticorum (Amsterdam, 1723). IV. 115-152.
MICHAEL BIHL

St. Elizabeth of Portugal[[@Headword:St. Elizabeth of Portugal]]

St. Elizabeth of Portugal
Queen (sometimes known as the PEACEMAKER); born in 1271; died in 1336. She was named after her great-aunt, the great Elizabeth of Hungary, but is known in Portuguese history by the Spanish form of that name, Isabel. The daughter of Pedro III, King of Aragon, and Constantia, grandchild of Emperor Frederick II, she was educated very piously, and led a life of strict regularity and self-denial from her childhood: she said the full Divine Office daily, fasted and did other penances, and gave up amusement. Elizabeth was married very early to Diniz (Denis), King of Portugal, a poet, and known as Ré Lavrador, or the working king , from his hard work in is country s service. His morals, however, were extremely bad, and the court to which his young wife was brought consequently most corrupt. Nevertheless, Elizabeth quietly pursued the regular religious practices of her maidenhood, whilst doing her best to win her husband s affections by gentleness and extraordinary forbearance. She was devoted to the poor and sick, and gave every moment she could spare to helping them, even pressing her court ladies into their service. Naturally, such a life was a reproach to many around her, and caused ill will in some quarters. A popular story is told of how her husband s jealousy was roused by an evil-speaking page; of how he condemned the queen s supposed guilty accomplice to a cruel death; and was finally convinced of her innocence by the strange accidental substitution of her accuser for the intended victim.
Diniz does not appear to have reformed in morals till late in life, when we are told that the saint won him to repentance by her prayers and unfailing sweetness. They had two children, a daughter Constantia and a son Affonso. The latter so greatly resented the favours shown to the king s illegitimate sons that he rebelled, and in 1323 war was declared between him and his father. St. Elizabeth, however, rode in person between the opposing armies, and so reconciled her husband and son. Diniz died in 1325, his son succeeding him as Affonso IV. St. Elizabeth then retired to a convent of Poor Clares which she had founded at Coimbra, where she took the Franciscan Tertiary habit, wishing to devote the rest of her life to the poor and sick in obscurity. But she was called forth to act once more as peacemaker. In 1336 Affonso IV marched his troops against the King of Castile, to whom he had married his daughter Maria, and who had neglected and ill-treated her. In spite of age and weakness, the holy queen dowager insisted on hurrying to Estremoz, where the two king s armies were drawn up. She again stopped the fighting and caused terms of peace to be arranged. But the exertion brought on her final illness; and as soon as her mission was fulfilled she died of a fever, full of heavenly joy, and exhorting her son to the love of holiness and peace. St. Elizabeth was buried at Coimbra, and miracles followed her death. She was canonized by Urban VIII in 1625, and her feast is kept on 8 July.
F.M. CAPES 
Transcribed by Paul T. Crowley 
In Memoriam, Mrs. Margaret Crowley

St. Elizabeth of Schonau[[@Headword:St. Elizabeth of Schonau]]

St. Elizabeth of Schönau
Born about 1129; d. 18 June, 1165.-Feast 18 June. She was born of an obscure family, entered the double monastery of Schönau in Nassau at the age of twelve, received the Benedictine habit, made her profession in 1147, and in 1157 was superioress of the nuns under the Abbot Hildelin. After her death she was buried in the abbey church of St. Florin. When her writings were published the name of saint was added. She was never formally canonized, but in 1584 her name was entered in the Roman Martyrology and has remained there.
Given to works of piety from her youth, much afflicted with bodily and mental suffering, a zealous observer of the Rule of St. Benedict and of the regulation of her convent, and devoted to practices of mortification, Elizabeth was favoured, from 1152, with ecstasies and visions of various kinds. These generally occurred on Sundays and Holy Days at Mass or Divine Office or after hearing or reading the lives of saints. Christ, His Blessed Mother, an angel, or the special saint of the day would appear to her and instruct her; or she would see quite realistic representations of the Passion, Resurrection, and Ascension, or other scenes of the Old and New Testaments. What she saw and heard she put down on wax tablets. Her abbot, Hildelin, told her to relate these things to her brother Egbert (Eckebert), then priest at the church of Bonn. At first she hesitated fearing lest she be deceived or be looked upon as a deceiver; but she obeyed. Egbert (who became a monk of Schönau in 1155 and succeeded Hildelin as second abbot) put everything in writing, later arranged the material at leisure, and then published all under his sister's name.
Thus came into existence
· three books of "Visions". Of these the first is written in language very simple and in unaffected style, so that it may easily pass as the work of Elizabeth. The other two are more elaborate and replete with theological terminology, so that they show more of the work of Egbert than of Elizabeth.
· "Liber viarum Dei". This seems to be an imitation of the "Scivias" (scire vias Domini) of St. Hildegarde of Bingen, her friend and correspondent. It contains admonitions to all classes of society, to the clergy and laity, to the married and unmarried. Here the influence of Egbert is very plain. She utters prophetic threats of judgment against priests who are unfaithful shepherds of the flock of Christ, against the avarice and worldliness of the monks who only wear the garb of poverty and self-denial, against the vices of the laity, and against bishops and superiors delinquent in their duty; she urges all to combat earnestly the heresy of the Cathari; she declares Victor IV, the antipope supported by Frederick against Alexander III, as the one chosen of God. All of this appears in Egbert's own writings.
· The revelation on the martyrdom of St. Ursula and her companions. This is full of fantastic exaggerations and anachronisms, but has become the foundation of the subsequent Ursula legends.
There is a great diversity of opinion in regard to her revelations. The Church has never passed sentence upon them nor even examined them. Elizabeth herself was convinced of their supernatural character, as she states in a letter to Hildegarde; her brother held the same opinion; Trithemius considers them genuine; Eusebius Amort (De revelationibus visionibus et apparitionibus privatis regulae tutae, etc., Augsburg, 1744) holds them to be nothing more than what Elizabeth's own imagination could produce, or illusions of the devil, since in some things they disagree with history and with other revelations (Acta SS., Oct, IX, 81). A complete edition of her writings was made by F.W.E. Roth (Brunn, 1884); translations appeared in Italian (Venice, 1859), French (Tournai, 1864), and in Icelandic (1226-1254).
BUTLER, Lives of the Saints; STREBER in Kirchenlex., s. v.; HAUCK, Kirchengesch. Deutsche.,IV, 244 sqq.; PREGER, Deutsche Mystik, 1, 37; Acta SS., June, IV, 499; ROTH, Das Gebetbuch der Elisabeth von Schönau.
FRANCIS MERSHMAN 
Dedicated with Love to Grandmother Elizabeth (Mary) Bennett Brown Knight

St. Elo Colman[[@Headword:St. Elo Colman]]

St. Elo Colman
Famed in Irish hagiology. He was founder and first Abbot of Muckamore, and from the fact of being styled "Coarb of MacNisse", is regarded as Bishop of Connor. He was born c. 555 in Glenelly, in the present County Tyrone, and died at Lynally in 611, 26 September, on which day his feast is celebrated. He studied under his maternal uncle, St. Columcille, who procured for him the site of a monastery now known as Lynally (Lann Elo). Hence his designation of Colmanellus or Colman Elo. Subsequently he founded the Abbey of Muckamore, and was appointed Bishop of Connor. He is also known as St. Colman Macusailni.
W. H. GRATTAN-FLOOD. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

St. Elphege[[@Headword:St. Elphege]]

St. Elphege
(Or ALPHEGE).
Born 954; died 1012; also called Godwine, martyred Archbishop of Canterbury, left his widowed mother and patrimony for the monastery of Deerhurst (Gloucestershire). After some years as an anchorite at Bath, he there became abbot, and (19 Oct., 984) was made Bishop of Winchester. In 994 Elphege administered confirmation to Olaf of Norway at Andover, and it is suggested that his patriotic spirit inspired the decrees of the Council of Enham. In 1006, on becoming Archbishop of Canterbury, he went to Rome for the pallium. At this period England was much harassed by the Danes, who, towards the end of September, 1011, having sacked and burned Canterbury, made Elphege a prisoner. On 19 April, 1012, at Greenwich, his captors, drunk with wine, and enraged at ransom being refused, pelted Elphege with bones of oxen and stones, till one Thurm dispatched him with an axe. Elphege's body, after resting eleven years in St. Paul's (London), was translated by King Canute to Canterbury. His principal feast is kept on the 19th of April; that of his translation on the 8th of June. He is sometimes represented with an axe cleaving his skull.
Anglo-Saxon Chronicle, ed. PLUMMER (Oxford, 1892-99); THIETMAR, Chronicle, in P. L., CXXXIX, 1384; OSBERN, Vita S. Elphegi in WHARTON, Anglia Sacra, II, 122 sqq.; Acta SS., April, II, 630; Bibl. Hag. Lat., 377; CHEVALIER, Repertoire, I, 1313; FREEMAN, Norman Conquest, I, v; BUTLER, Lives of the Saints, 18 April; STANTON, Menology, 19 April; HUNT in Dict. Nat. Biogr., s. v. AElfheah.
PATRICK RYAN 
Transcribed by Thomas M. Barrett 
Dedicated to St. Elphege

St. Elzear of Sabran[[@Headword:St. Elzear of Sabran]]

St. Elzéar of Sabran
Baron of Ansouis, Count of Ariano, born in the castle of Saint-Jean de Robians, in Provence, 1285; died at Paris, 27 September, 1323. After a thorough training in piety and the sciences under his uncle William of Sabran, Abbot of St. Victor at Marseilles, he acceded to the wish of Charles II of Naples and married the virtuous Delphine of the house of Glandèves. He respected her desire to live in virginity and joined the Third Order of St. Francis, vying with her in the practice of prayer, mortification, and charity towards the unfortunate. At the age of twenty he moved from Ansouis to Puy-Michel for greater solitude, and formulated for his servants rules of conduct that made his household a model of Christian virtue. On the death of his father, in 1309, he went to Italy and, after subduing by kindness his subjects who despised the French, he went to Rome at the head of an army and aided in expelling the Emperor Henry VII. Returning to Provence, he made a vow of chastity with his spouse, and in 1317 went back to Naples to become the tutor of Duke Charles and later his prime minister when he became regent. In 1323 he was sent as ambassador to France to obtain Marie of Valois in marriage for Charles, edifying a worldly court by his heroic virtues. He was buried in the Franciscan habit in the church of the Minor Conventuals at Apt. The decree of his canonization was signed by his godson Urban V and published by Gregory XI. His feast is kept by the Friars Minor and Conventuals on the 27th of September, and by the Capuchins on the 20th of October.
WADDING, Annales Minorum, VI, 247 sqq.; Acta SS., Sept., VII, 494 sqq.; BOZE, Histoire de S. Elzéar et de Ste Delphine, suivie de leur éloge (Lyons, 1862); LEO, Lives of the Saints and Blessed of the Three Orders of St. Francis (Taunton, 1886), III, 232-40; BUTLER, Lives of the Saints, 27 Sept.
GREGORY CARR 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

St. Emerentiana[[@Headword:St. Emerentiana]]

St. Emerentiana
Virgin and martyr, d. at Rome in the third century. The old Itineraries to the graves of the Roman martyrs, after giving the place of burial on the Via Nomentana of St. Agnes, speak of St. Emerentiana. Over the grave of St. Emerentiana a church was built which, according to the Itineraries, was near the church erected over the place of burial of St. Agnes, and somewhat farther from the city wall. In reality Emerentiana was interred in the coemeterium majus located in this vicinity not far from the coemeterium Agnetis. Armellini believed that he had found the original burial chamber of St. Emerentiana in the former coemeterium. According to the legend of St. Agnes Emerentiana was her foster-sister. Some days after the burial of St. Agnes Emerentiana, who was still a catechumen, went to the grave to pray, and while praying she was suddenly attacked by the pagans and killed with stones. Her feast is kept on 23 January. In the "Martyrologium Hieronymianum" she is mentioned under 16 September, with the statement: In coemeterio maiore. She is represented with stones in her lap, also with a palm or lily.
J.P. KIRSCH 
Transcribed by Gerald M. Knight

St. Emmeram[[@Headword:St. Emmeram]]

St. Emmeram
Bishop of Poitiers and missionary to Bavaria, b. at Poitiers in the first half of the seventh century; martyred at Ascheim (Bavaria) towards the end of the same century. Of a noble family of Aquitaine, he received a good education and was ordained priest. According to some authors Emmeram occupied the See of Poitiers, but this cannot be verified, for his name does not appear among the bishops of Poitiers. He probably held the see for a short time, from the death of Dido (date unknown) to the episcopate of Ansoaldus (674). Having heard that the inhabitants of Bavaria were still idolaters, he determined to carry the light of the Faith to them. Ascending the Loire, crossing the Black Forest, and going down the Danube, he reached Ratisbon in a region then governed by the Duke Theodo. For three years he laboured in Bavaria, preaching and converting the people, acquiring also a renown for holiness. He then turned his steps towards Rome, to visit the tombs of Sts. Peter and Paul, but after a five days' Journey, at a place now called Kleinhelfendorf, south of Munich, he was set upon by envoys of the Duke of Bavaria who tortured him cruelly. He died shortly afterwards at Ascheim, about fifteen miles distant. The cause of this attack and the circumstances attending his death are not known. According to the legend related by Aribo, Bishop of Freising, the first to write a life of St. Emmeram, Ota, daughter of the Duke of Bavaria, who had been seduced by Sigipaldus, an important personage of her father's court, fearing her father's wrath, confessed her fault to the bishop. Moved with compassion, he advised her to name himself, whom every one respected, as her seducer, and it was in consequence of this accusation that Theodo ordered him to be followed and put to death. The improbability of the tale, the details of the saint's martyrdom, which are certainly untrue, and the fantastic account of the prodigies attending his death show that the writer, infected by the pious mania of his time, simply added to the facts imaginary details supposed to redound to the glory of the martyr.
All that is known as to the date of the saint's death is that it took place on 22 September, some time before St. Rupert's arrival in Bavaria (696). At Kleinhelfendorf, where he was tortured, there stands to-day a chapel of St. Emmeram, and at Ascheim, where he died, is also a martyr's chapel built in his honour. His remains were removed to Ratisbon and interred in the church of St. George, from which they were transferred about the middle of the eighth century by Bishop Gawibaldus to a church dedicated to the saint. This church having been destroyed by fire in 1642, the saint's body was found under the altar in 1645 and was encased in a magnificent reliquary. The relics, which were canonically recognized by Bishop Ignaz de Senestrez in 1833, are exposed for the veneration of the faithful every year on 22 September. It is impossible to prove that Emmeram occupied the See of Ratisbon, for the official episcopal list begins with the above-mentioned Gawibaldus, who was consecrated by St. Boniface in 739 and died in 764.
LEON CLUGNET 
Transcribed by Gerald M. Knight

St. Ephraem[[@Headword:St. Ephraem]]

St. Ephraem
(EPHREM, EPHRAIM).
Born at Nisibis, then under Roman rule, early in the fourth century; died June, 373. The name of his father is unknown, but he was a pagan and a priest of the goddess Abnil or Abizal. His mother was a native of Amid. Ephraem was instructed in the Christianmysteries by St. James, the famous Bishop of Nisibis, and was baptized at the age of eighteen (or twenty-eight). Thenceforth he became more intimate with the holy bishop, who availed himself of the services of Ephraem to renew the moral life of the citizens of Nisibis, especially during the sieges of 338, 346, and 350. One of his biographers relates that on a certain occasion he cursed from the city walls the Persian hosts, whereupon a cloud of flies and mosquitoes settled on the army of Sapor II and compelled it to withdraw. The adventurous campaign of Julian the Apostate, which for a time menaced Persia, ended, as is well known, in disaster, and his successor, Jovianus, was only too happy to rescue from annihilation some remnant of the great army which his predecessor had led across the Euphrates. To accomplish even so much the emperor had to sign a disadvantageous treaty, by the terms of which Rome lost the Eastern provinces conquered at the end of the third century; among the cities retroceded to Persia was Nisibis (363). To escape the cruel persecution that was then raging in Persia, most of the Christian population abandoned Nisibis en masse. Ephraem went with his people, and settled first at Beit-Garbaya, then at Amid, finally at Edessa, the capital of Osrhoene, where he spent the remaining ten years of his life, a hermit remarkable for his severe asceticism. Nevertheless he took an interest in all matters that closely concerned the population of Edessa. Several ancient writers say that he was a deacon; as such he could well have been authorized to preach in public. At this time some ten heretical sects were active in Edessa; Ephraem contended vigorously with all of them, notably with the disciples of the illustrious philosopher Bardesanes. To this period belongs nearly all his literary work; apart from some poems composed at Nisibis, the rest of his writings-sermons, hymns, exegetical treatises-date from his sojourn at Edessa. It is not improbable that he is one of the chief founders of the theological "School of the Persians", so called because its first students and original masters were Persian Christian refugees of 363. At his death St. Ephraem was borne without pomp to the cemetery "of the foreigners". The Armenian monks of the monastery of St. Sergius at Edessa claim to possess his body.
The aforesaid facts represent all that is historically certain concerning the career of Ephraem (see BOUVY, "Les sources historiques de la vie de S. Ephrem" in "Revue Augustinienne", 1903, 155-61). All details added later by Syrian biographers are at best of doubtful value. To this class belong not only the legendary and occasionally puerile traits so dear to Oriental writers, but also others seemingly reliable, e.g. an alleged journey to Egypt with a sojourn of eight years, during which he is said to have confuted publicly certain spokesmen of the Arian heretics. The relations of St. Ephraem and St. Basil are narrated by very reliable authors, e.g. St. Gregory of Nyssa (the Pseudo?) and Sozomen, according to whom the hermit of Edessa, attracted by the great reputation of St. Basil, resolved to visit him at Caesarea. He was warmly received and was ordained deacon by St. Basil; four years later he refused both the priesthood and the episcopate that St. Basil offered him through delegates sent for that purpose to Edessa. Though Ephraem seems to have been quite ignorant of Greek, this meeting with St. Basil is not improbable; some good critics, however, hold the evidence insufficient, and therefore reject it, or at least withhold their adhesion. The life of St. Ephraem, therefore, offers not a few obscure problems; only the general outline of his career is known to us. It is certain, however, that while he lived he was very influential among the Syrian Christians of Edessa, and that his memory was revered by all, Orthodox, Monophysites, and Nestorians. They call him the "sun of the Syrians," the "column of the Church", the "harp of the Holy Spirit". More extraordinary still is the homage paid by the Greeks who rarely mention Syrian writers. Among the works of St. Gregory of Nyssa (P.G., XLVI, 819) is a sermon (though not acknowledged by some) which is a real panegyric of St. Ephraem. Twenty years after the latter's death St. Jerome mentions him as follows in his catalogue of illustrious Christians: "Ephraem, deacon of the Church of Edessa, wrote many works [opuscula] in Syriac, and became so famous that his writings are publicly read in some churches after the Sacred Scriptures. I have read in Greek a volume of his on the Holy Spirit; though it was only a translation, I recognized therein the sublime genius of the man" (De viris illustr., c. cxv). Theodoret of Cyrus also praised his poetic genius and theological knowledge (Hist. Eccl., IV, xxvi). Sozomen pretends that Ephraem wrote 3,000,000 verses, and gives the names of some of his disciples, some of whom remained orthodox, while others fell into heresy (Hist. Eccl., III, xvi). From the Syrian and Byzantine Churches the fame of Ephraem spread among all Christians. The Roman Martyrology mentions him on 1 February. In their menologies and synaxaria Greeks and Russians, Jacobites, Chaldeans, Copts, and Armenians honour the holy deacon of Edessa.
WORKS OF ST. EPHRAEM
The works of this saint are so numerous and important that it is impossible to treat them here in detail. Let it suffice to consider briefly: (1) the text and the principal versions and editions of his writings; (2) his exegetical writings; (3) his poetical writings.
(1) Texts and Principal Versions and Editions
The Syriac original of Ephraem's writings is preserved in many manuscripts, one of which dates from the fifth century. Through much transcription, however, his writings, particularly those used in the various liturgies, have suffered no little interpolation. Moreover, many of his exegetical works have perished, or at least have not yet been found in the libraries of the Orient. Numerous versions, however, console us for the loss of the originals. He was still living, or at least not long dead, when the translation of his writing into Greek was begun. Armenian writers seem to have undertaken the translation of his Biblical commentaries. The Mechitarists have edited in part those commentaries and hold the Armenian versions as very ancient (fifth century). The Monophysites, it is well known, were wont from an early date to translate or adapt many Syriac works. The writings of Ephraem were eventually translated into Arabic and Ethiopian (translations as yet unedited). In medieval times some of his minor works were translated from the Greek into Slavonic and Latin. From these versions were eventually made French, German, Italian, and English adaptations of the ascetic writings of St. Ephraem. The first printed (Latin) edition was based on a translation from the Greek done by Ambrogio Traversari (St. Ambrose of Camaldoli), and issued from the press of Bartholomew Guldenbeek of Sultz, in 1475. A far better edition was executed by Gerhard Vossius (159-1619), the learned provost of Tongres, at the request of Gregory XIII. In 1709 Edward Thwaites edited, from the manuscripts in the Bodleian Library, the Greek text, hitherto known only in fragments. The Syriac original was unknown in Europe until the fruitful Oriental voyage (1706-07) of the Maronites Gabriel Eva, Elias, and especially Joseph Simeon Assemani (1716-17), which resulted in the discovery of a precious collection of manuscripts in the Nitrian (Egypt) monastery of Our Lady. These manuscripts found their way at once to the Vatican Library. In the first half of the nineteenth century the British Museum was notably enriched by similar fortunate discoveries of Lord Prudhol (1828), Curzon (1832), and Tattam (1839, 1841). All recent editions of the Syriac original of Ephraem's writings are based on these manuscripts. In the Bibliotheque Nationale (Paris) and the Bodleian (Oxford) are a few Syriac fragments of minor importance. Joseph Simeon Assemani hastened to make the best use of his newly found manuscripts and proposed at once to Clement XII a complete edition of the writings of Ephraem in the Syriac original and the Greek versions, with a new Latin version of the entire material. He took for his own share the edition of the Greek text. The Syriac text was entrusted to the Jesuit Peter Mobarak (Benedictus), a native Maronite. After the death of Mobarak, his labours were continued by Stephanus Evodius Assemani. Finally this monumental edition of the works of Ephraem appeared at Rome (1732-46) in six folio volumes. It was completed by the labours of Overbeck (Oxford, 1865) and Bickell (Carmina Nisibena, 1866), while other savants edited newly found fragments (Zingerle, P. Martin, Rubens Duval). A splendid edition (Mechlin, 1882-1902) of the hymns and sermons of St. Ephraem is owing to the late Monsignor T. J. Lamy. However, a complete edition of the vast works of the great Syriac doctor is yet to be executed.
(2) Exegetical Writings
Ephraem wrote commentaries on the entire Scriptures, both the Old and the New Testament, but much of his work has been lost. There is extant in Syriac his commentary on Genesis and on a large portion of Exodus; for the other books of the Old Testament we have A Syriac abridgment, handed down in a catena of the ninth century by the Syriac monk Severus (851-61). The commentaries on Ruth, Esdras, Nehemias, Esther, the Psalms, Proverbs, the Canticle of Canticles, and Ecclesiasticus are lost. Of his commentaries on the New Testament there has survived only an Armenian version. The Scriptural canon of Ephraem resembles our own very closely. It seems doubtful that he accepted the deuterocanonical writings; at least no commentary of his on these books has reached us. On the other hand he accepted as canonical the apocryphal Third Epistle to the Corinthians, and wrote a commentary on it. The Scriptural text used by Ephraem is the Syriac Peshito, slightly differing, however, from the printed text of that very ancient version. The New Testament was known to him, as to all Syrians, both Eastern and Western, before the time of Rabulas, in the harmonized "Diatessaron" of Tatian; it is also this text which serves as the basis of his commentary. His text of the Acts of the Apostles appears to have been one closely related to that call the "Occidental". (J. R. Harris, "Fragments of the Commentary of Ephrem Syrus upon the Diatessaron", London, 1905; J. H. Hill, "A Dissertation on the Gospel Commentary of St. Ephraem the Syrian", Edinburgh, 1896; F. C. Burkitt, "St Ephraim's Quotations from the Gospel, Corrected and Arranged", in "Texts and Studies", Cambridge, 1901, VII, 2.) The exegesis of Ephraem is that of the Syriac writers generally, whether hellenized or not, and is closely related to that of Aphraates, being, like the latter, quite respectful of Jewish traditions and often based on them. As an exegete, Ephraem is sober, exhibits a preference for the literal sense, is discreet in his use of allegory; in a word, he inclines strongly to the Antiochene School, and reminds us in particular of Theodoret. He admits in Scripture but few Messianic passages in the literal sense, many more, however, prophetic of Christ in the typological sense, which here is to be carefully distinguished from the allegorical sense. It is not improbable that most of his commentaries were written for the Christian Persian school (Schola Persarum) at Nisibis; as seen above, he was one of its founders, also one of its most distinguished teachers.
(3) Poetical Writings
Most of Ephraem's sermons and exhortations are in verse, though a few sermons in prose have been preserved. If we put aside his exegetical writings, the rest of his works may be divided into homilies and hymns. The homilies (Syriac memrê, i.e. discourses) are written in seven-syllable verse, often divided into two parts of three and four syllables respectively. He celebrates in them the feast of Our Lord and of the saints; sometimes he expounds a Scriptural narrative or takes up a spiritual or edifying theme. In the East the Lessons for the ecclesiastical services (see OFFICE, DIVINE; BREVIARY) were often taken from the homilies of Ephraem. The hymns (Syriac madrashê, i.e. instructions) offer a greater variety both of style and rhythm. They were written for the choir service of nuns, and were destined to be chanted by them; hence the division into strophes, the last verses of each strophe being repeated in a kind of refrain. This refrain is indicated at the beginning of each hymn, after the manner of an antiphon; there is also an indication of the musical key in which the hymn should be sung. The following may serve as an illustration. It is taken from an Epiphany hymn (ed. Lamy, I, p. 4).
Air: Behold the month. 
Refrain: Glory to Thee from Thy flock on the day of Thy manifestation. 
Strophe: He has renewed the heavens, because the foolish ones had adored all the stars | He has renewed the earth which had lost its vigour through Adam | A new creation was made by His spittle | And He Who is all-powerful made straight both bodies and minds 
Refrain: Glory to Thee etc.
Mgr. Lamyu, the learned editor of the hymns; noted seventy-five different rhythms and airs. Some hymns are acrostic, i.e., sometimes each strophe begins with a letter of the alphabet, as in the case with several (Hebrew) metrical pieces in the Bible, or again the fist letters of a number of verses or strophes form a given word. In the latter way Ephraem signed several of his hymns. In Syriac poetry St. Ephraem is a pioneer of genius, the master often imitated but never equalled. He is not, however, the inventor of Syriac poetry; this honour seems due to the aforesaid heretic Bardesanes of Edessa. Ephraem himself tells us that in the neighbourhood of Nisibis and Edessa the poems of this Gnostic and his son Harmonius contributed efficaciously to the success of their false teachings. Indeed, if Ephraem entered the same field, it was with the hope of vanquishing heresy with its own weapons perfected by himself. The Western reader of the hymns of Ephraem is inclined to wonder at the enthusiasm of his admirers in the ancient Syriac Church. His "lyricism" is by no means what we understand by that term. His poetry seems to us prolix, tiresome, colourless, lacking in the person note, and in general devoid of charm. To be just, however, it must be remembered that his poems are known to most readers only in versions, from which of course the original rhythm has disappeared---precisely the charm and most striking feature of this poetry. These hymns, moreover, were not written for private reading, but were meant to be sung by alternating choirs. We have only to compare the Latin psalms as sung in the choir of a Benedictine monastery with the private reading of them by the priest in the recitation of his Breviary. Nor must we forget that literary taste is not everywhere and at all times the same. We are influenced by Greek thought more deeply than we are aware or like to admit: In literature we admire most the qualities of lucidity, sobriety, and varied action. Orientals, on the other hand, never weary of endless repetition of the same thought in slightly altered form; they delight in pretty verbal niceties, in the manifold play of rhythm and accent, rhyme and assonance, and acrostic. In this respect it is scarcely necessary to remind the reader of the well-known peculiarities and qualities of Arabic poetry.
As stated above there is no complete edition of the works of St. Ephraem; nor is there any satisfactory life of the great doctor. Mention has been made of the Assemani edition of his works: Opera omnia quae extant graece syriace latine in sex tomos distributa (Rome, 1732-46). It is considered imperfect from the textual standpoint, while the Latin translation is rather a paraphrase. OVERBECK, S. Ephraemi Syri opera sclecta (Oxford, 1865); BICKELL, Carmina Nisibena (Leipzig, 1866); LAMY, Hymni et Sermones (Mechlin, 1882-86 and 1902). Among the versions it may suffice to mention the Armenian version edited by the MECHITARISTS (Venice, 1856, 1893). See also BICKELL, Conspectus rei Syrorum literariae (Munster, 1871); WRIGHT, A Short History of Syriac Literature (London, 1894); Zingerle in Kirchenlex., s. v. Ephraem; especially BARDENHEWER, Patrology, tr. SHAHAN (Freiburg im Br., 1908), 387-93, excellent appreciation and extensive bibliography; RODIGER-NESTLE in Realencyk. F. prof. Theol. und Kirche, s. v. Ephram; DUVAL, Hist. de la litt. Syriaque (3d. ed., Paris, 1906); IDEM, Histoire d' Edesse, 150-61; LAMY, Prolegomena to Vols. I and II of the Hymni et Sermones.
JEROME LABOURT 
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St. Ephraem pray for us

St. Erconwald[[@Headword:St. Erconwald]]

St. Erconwald
Bishop of London, died about 690. He belonged to the princely family of the East Anglian Offa, and devoted a considerable portion of his patrimony to founding two monasteries, one for monks at Chertsey, and the other for nuns at Barking in Essex. Over the latter he placed hiss sister, St. Ethelburga, as abbess. He himself discharged the duties of superior at Chertsey. Erconwald continued his monastic life till the death of Bishop Wini in 675, when he was called to the See of London, at the instance of King Sebbi and Theodore, Archbishop of Canterbury. As monk and bishop he was renowned for his holiness of life, and miracles were wrought in attestation of his sanctity. The sick were cured by contact with the litter on which he had been carried; this we have on the testimony of Venerable Bede. He was present in 686 at the reconciliation between Archbishop Theodore and Wilfrith. King Ini in the preface to his laws calls Erconwald "my bishop". During his episcopate he enlarged his church, augmented its revenues, and obtained for it special privileges from the king.
According to an ancient epitaph, Erconwald ruled the Diocese of London for eleven years. He is said to have eventually retired to the convent of his sister in Barking, where he died 30 April. He was buried in St. Paul s, and his tomb became renowned formiracles. The citizens of London had a special devotion to him, and they regarded with pride the magnificence of his shrine. During the burning of the cathedral in 1087 it is related that the shrine and its silken coverings remained intact. A solemn translation of St. Erconwald's body took place 14 Nov., 1148, when it was raised above the high altar. The shrine was robbed of its jewels and ornaments in the sixteenth century; and the bones of the saint are said to have been then buried at the east end of the choir. His feast is observed by English Catholics on 14 November. Prior to the Reformation, the anniversaries of St. Erconwald's death and translation of his relics were observed at St. Paul's as feasts of the first class, according to an ordinance of Bishop Braybroke in 1386.
COLUMBA EDMONDS 
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St. Erhard of Ratisbon[[@Headword:St. Erhard of Ratisbon]]

St. Erhard of Ratisbon
Bishop of that city in the seventh century, probably identical with an Abbot Erhard of Ebersheimmunster mentioned in a Merovingian diploma of 684. Ancient documents call him also Erard and Herhard. The legendary account of his life offers little that is historically certain. The following, however, seems reliable. Erhard was born in Ireland, then known as "Scotia". Like many of his countrymen he went to the Continent as missionary bishop or chorepiscopus, and coming to the Vosges met there St. Hildulf, said to have been Archbishop of Trier, and who lived there as a hermit (666-671). He is called Erhard's brother, but very likely spiritual relationship was meant. It is said that each of them founded seven monasteries. Thence Erhard went to Ratisbon and founded the nunnery of Niedermunster. By Divine inspiration he was recalled to the Rhineland to baptize St. Odilia, blind from her birth, but who received her eyesight at her baptism. He sent a messenger to her father, Duke Attich, and reconciled him with his disowned daughter. According to another account, St. Odilia was baptized by Hildulf, Erhard acting as her sponsor. The year of his death is not known. He was interred in the still-extant Erhard-crypt at Niedermunster, and miracles were wrought at his grave, that was guarded in the Middle Ages by "Erhardinonnen", a religious community of women who observed there a perpetual round of prayer. Otto II, in 974, made donations of properties in the Danube valley to the convent "where the holy confessor Erhard rests". On 7 Oct., 1052 the remains of the holy bishops Erhard and Wolfgang were raised by Pope St. Leo IX in presence of Emperor Henry III and many bishops, a ceremony which was at that time equivalent to canonization. Ratisbon documents, however, mention only the raising of Wolfgang, not that of Erhard. At the close of the eleventh century, Paul von Bernried, a monk of Fulda, at the suggestion of Abbess Heilika of Niedermunster, wrote a life of Erhard and added a second book containing a number of miracles. The learned canon of Ratisbon, Conrad of Megenberg (d. 1374), furnished a new edition of this work. The church in Neidermunster, now a parish church, still preserves the crosier of the saint, made of black buffalo-horn. A bone of his skull was enclosed in a precious receptacle in 1866 and is placed upon the heads of the faithful on his feast day, 8 Jan. Three ancient Latin lives of the saint are found in the Acta Sanctorum (8 Jan). The beautiful reliquary is reproduced in Jakob, "Die Kunst im Dienste der Kirche" (illust. 16).
PETER NUGENT 
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St. Ernan[[@Headword:St. Ernan]]

Ernan
Name of four Irish saints. O'Hanlon enumerates twenty-five saints bearing the name Ernan, Ernain, or Ernin; it is, therefore, not surprising that their Acts have become confused.
(1) St. Ernan, Son of Eogan
Died about 640. He is mentioned in the Martyrology of Tallagh on 1 January. He was a nephew of St. Columba, Feilim or Feidhlimidh (St. Columba's father) being his paternal grandfather. Owing to this relationship, some writers have mistaken our saint for Ernan of Hinba, an uncle of St. Columba. His monastery in Ireland was at Druim-Tomma in the district of Drumhome, County Donegal. Adamnan relates the wonderful vision he had on the night St. Columba died (Vit. S. Col., III, 23). Ernan, with some companions, was fishing in the River Finn, in Donegal. Suddenly at midnight he beheld the whole sky brightly illuminated. Looking towards the east he perceived an immense pillar of fire shining as the sun at noonday. This marvellous light then passed into the heavens, and a great darkness followed, as after the setting of the sun. This wonderful occurrence was related to Adamnan by Ernan himself, who at the time is described as "a very old man, a servant of Christ, whose name may be rendered Ferreolus, but in Irish Ernene (of the clan Mocufirroide), who, himself also a holy monk, is buried in the Ridge of Tomma (Drumhome) among the remains of other monks of St. Columba, awaiting the resurrection of the saints". Some writers style this St. Ernan, Abbot of Druim Tomma. It is uncertain whether he visited Scotland, nevertheless he is regarded as patron saint of Killernan, in Ross-shire; and it may be that the dedications of Kilviceuen (church of the son of Eogan) in Mull, and of Kilearnadale in Jura, Argyleshire, are in his honour. In the "Scottish Kalendars", collected by Bishop Forbes, his name appears as Ethernanus, and his commemoration is assigned to 21 and 22 December (pp. 170, 222, 243).
(2) St. Ernan, Abbot of Hinba
Lived in the sixth century. He was uncle of St. Columba, and one of the twelve who accompanied him from Ireland to Iona. He was brother of Ethnea, St. Columba's mothier, and son of Dima, the son of Noe of the race of Cathaeir Ivor (Reeves, notes, p. 263). St. Columba appointed him superior of the community which he himself had established on the island of Hinba. The identity of Hinba has not been established with certainty. It may be Canna, about four miles N. W. of Rum (ibid., p. 264); but more likely it is Eilean-na-Naoimh, one of the Gaveloch Isles, between Scarba and Mull (Fowler's Adamnan, p. 87). Hinba was a favourite place of resort for St. Columba. There he was visited by St. Comgall, St. Cannich, St. Brendan, and St. Cormac. At the request of these holy men, St. Columba celebrated Mass, during which St. Brendan beheld a luminous globe of fire above St. Columba's head. It continued burning and rising up like a column of flame, till the Holy Mysteries had been completed (Adamnan, III, xvii). On another occasion, while visiting St. Ernan's monastery in Hinba, St. Columba was favoured with heavenly visions and revelations which lasted three days and nights (Adamnan, III, xviii). The death of St. Ernan was tragic. Being seized with an illness, he desired to be carried to Iona. St. Columba, greatly rejoiced at his coming, started to meet him. Ernan likewise hastened but when he was twenty-four paces from his nephew he fell to the earth and died. Thus was the prophecy of St. Columba fulfilled, that he would never again see Ernan alive (Adamnan, I, xlv).
(3) St. Ernan of Cluvain-Deoghra
St. Ernan of CLuvain-Deoghra in Meath (or in County Longford), sixth or seventh century. He is commemorated on 11 January in the Martyrology of Tallagh. When St. Fechin visited St. Ernan at Cluvain-Deoghra the grinding noise of the mill outside the guest-house gave him much annoyance. St. Fechin blessed the mill, and it is said that in consequence thereof the noise ceased to be heard in the guest-house for the future.
(4) St. Ernan of Torach
Died 17 August, about 650. He was son of Colman of the race of Eogan, son of Niall, and is numbered by some among the disciples of St. Columba. The latter saint founded a church and monastery on the island of Torach or Tory, off the N. W. coast of Donegal. It is uncertain whether St. Ernan actually accompanied St. Columba thither (the chronology would seem to preclude it), but he was chosen to be its abbot, and in after years was regarded as the local patron. Colgan has erroneously identified him with Ernan of Cluvain-Deoghra. It has been conjectured that this Ernan is identical with the Ernan whose name appears in the epistle of John, the pope-elect, to the prelates of North Ireland in 640. If this be so, he must have been a person of some importance. The whole question of the separate identity of the last three Ernans, as discussed by Colgan, Lanigan, and O'Hanlon, is exceedingly complex and obscure.
(1) COLGAN, Acta SS. Hib., 1 Jan.; FORBES, Kalendars of Scottish Saints; O'HANLON, Lives of the Irish Saints (Dublin, 1875), I, 21; ADAMNAN, ed. REEVES, Life of St. Columba, III, 23; GAMMACK in Dict. Christ. Biog., s.v.
(3) O'HANLON, Lives of the Irish Saints, I, 174; COLGAN, Acta SS. Hib., 138.
(4) O'HANLON, Lives of the Irish Saints (Dublin, 1875), I, 174; VIII, 239.
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St. Ethelbert[[@Headword:St. Ethelbert]]

St. Ethelbert
Date of birth unknown; d. 794; King of the East Angles, was, according to the "Speculum Historiale" of Richard of Cirencester (d. about 1401), the son of King Ethelred and Leofrana, a lady of Mercia. Brought up in piety, he was a man of singular humility. Urged to marry, he declared his preference for a life of celibacy, but at length consented to woo Altrida (Alfrida), daughter of Offa, King of the Mercians. Leofrana foreboded evil and tried to dissuade Ethelbert; but in spite of an earthquake, an eclipse of the sun, and a warning vision, he proceeded from Bury St. Edmunds to Villa Australis, where Offa resided. On his arrival Altrida expressed her admiration for Ethelbert, declaring that Offa ought to accept him as suzerain. Cynethryth, the queen-mother, urged by hatred of Ethelbert, so poisoned Offa's mind against him, that he accepted the offer of a certain Grimbert to murder their guest. Ethelbert, having come for an interview with Offa, was bound and beheaded by Grimbert. The body was buried ignominiously, but, revealing itself by a heavenly light, was translated to the cathedral at Hereford, where many miracles attested Ethelbert's sanctity. The head was enshrined at Westminster Abbey.
The "Chronicon" of John Brompton (fl. 1437) adds a few particulars: the body with the head was first buried on the banks of the Lugg. On the third night the saint commanded one Brithfrid, a nobelman, to convey his relics to Stratus-way. During the journey the head fell out of the cart and healed a man who had been blind for eleven years. Finally the body was entombed at Fernley, the present Hereford. According to Brompton, Altrida became a recluse at Croyland. Offa repented of his sin (Matthew of Paris represents Offa as ignorant of the plot till after Ethelbert's murder), gave much land to the martyr, "which the church of Hereford holds to the present day", founded St. Albans and other monasteries, and made his historic pilgrimage to Rome.
St. Ethelbert figures largely in the Missal, Breviary, and Hymnal of the Use of Hereford. His feast is on 20 May. Thirteen English churches, besides Hereford cathedral, are dedicated in honour of Ethelbert; and one of the gateways of Norwich cathedral bears his name.
Anglo-Saxon Chronicle, sub anno 792; RICHARD OF CIRENCESTER, Speculum Historiale, in R. S., I, 262 sqq; Chronicle of BROMPTON, in TWYSDEN, 748 sqq; Acta SS., May, V, 271; Bibl. Hag. Lat., 394; BREWER, Opera Girald. Cambren., III, 407, V, pp. xlv and 407; WHARTON, Anglia Sacra, II, p. xxii; HARDY, Catalogue of Materials, I, 495; STUBBS in Dict. Of Christian Biography, II, 215; CHEVALIER, Repertoire, I, 1365; HUNT in Dict. Nat. Biog., XVIII, 17; STANTLON, Menology.
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St. Ethelbert (King of Kent)[[@Headword:St. Ethelbert (King of Kent)]]

St. Ethelbert
King of Kent; b. 552; d. 24 February, 616; son of Eormenric, through whom he was descended from Hengest. He succeeded his father, in 560, as King of Kent and made an unsuccessful attempt to win from Ceawlin of Wessex the overlordship of Britain. His political importance was doubtless advanced by his marriage with Bertha, daughter of Charibert, King of the Franks (see BERTHA I). A noble disposition to fair dealing is argued by his giving her the old Roman church of St. Martin in his capital of Cantwaraburh (Canterbury) and affording her every opportunity for the exercise of her religion, although he himself had been reared, and remained, a worshipper of Odin. The same natural virtue, combined with a quaint spiritual caution and, on the other hand, a large instinct of hospitality, appears in his message to St. Augustine when, in 597, the Apostle of England landed on the Kentish coast (see AUGUSTINE OF CANTERBURY).
In the interval between Ethelbert's defeat by Ceawlin and the arrival of the Roman missionaries, the death of the Wessex king had left Ethelbert, at least virtually, supreme in southern Britain, and his baptism, which took place on Whitsunday next following the landing of Augustine (2 June, 597) had such an effect in deciding the minds of his wavering countrymen that as many as 10,000 are said to have followed his example within a few months. Thenceforward Ethelbert became the watchful father of the infant Anglo-Saxon Church. He founded the church which in after-ages was to be the primatial cathedral of all England, besides other churches at Rochester and Canterbury. But, although he permitted, and even helped, Augustine to convert a heathen temple into the church of St. Pancras (Canterbury), he never compelled his heathen subjects to accept baptism. Moreover, as the lawgiver who issued their first written laws to the English people (the ninety "Dooms of Ethelbert", A.D. 604) he holds in English history a place thoroughly consistent with his character as the temporal founder of that see which did more than any other for the upbuilding of free and orderly political institutions in Christendom. When St. Mellitus had converted Sæbert, King of the East Saxons, whose capital was London, and it was proposed to make that see the metropolitan, Ethelbert, supported by Augustine, successfully resisted the attempt, and thus fixed for more than nine centuries the individual character of the English church. He left three children, of whom the only son, Eadbald, lived and died a pagan.
STUBBS in Dici. Christ. Biogr., s.v.; HUNT in Dict. Nat. Biogr., s.v.; BEDE, Hist. Eccl., I, II; GREGORY OF TOURS, Historia Francorum, IV, IX; Acta SS.; BUTLER, Lives of the Saints, 24 Feb.
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St. Ethelreda[[@Headword:St. Ethelreda]]

St. Etheldreda
Queen of Northumbria; born (probably) about 630; died at Ely, 23 June, 679. While still very young she was given in marriage by her father, Anna, King of East Anglia, to a certain Tonbert, a subordinate prince, from whom she received as morning gift a tract of land locally known as the Isle of Ely. She never lived in wedlock with Tonbert, however, and for five years after his early death was left to foster her vocation to religion. Her father then arranged for her a marriage of political convenience with Egfrid, son and heir to Oswy, King of Northumbria. From this second bridegroom, who is said to have been only fourteen years of age, she received certain lands at Hexham; through St. Wilfrid of York she gave these lands to found the minster of St. Andrew. St. Wilfrid was her friend and spiritual guide, but it was to him that Egfrid, on succeeding his father, appealed for the enforcement of his marital rights as against Etheldreda's religious vocation. The bishop succeeded at first in persuading Egfrid to consent that Etheldreda should live for some time in peace as a sister of the Coldingham nunnery, founded by her aunt, St. Ebba, in what is now Berwickshire. But at last the imminent danger of being forcibly carried off by the king drove her to wander southwards, with only two women in attendance. They made their way to Etheldreda's own estate of Ely, not, tradition said, without the interposition of miracles, and, on a spot hemmed in by morasses and the waters of the Ouse, the foundation of Ely Minster was begun. This region was Etheldreda's native home, and her royal East Anglian relatives gave her the material means necessary for the execution of her holy design. St. Wilfrid had not yet returned from Rome, where he had obtained extraordinary privileges for her foundation from Benedict II, when she died of a plague which she herself, it is said, had circumstantially foretold. Her body was, throughout many succeeding centuries, an object of devout veneration in the famous church which grew up on her foundation. (See ELY, ANCIENT DIOCESE OF.) One hand of the saint is now venerated in the church of St. Etheldreda, Ely Place, London, which enjoys the distinction of being the first—and at present (1909) the only—pre-Reformation church in Great Britain restored to Catholic worship. Built in the thirteenth century as a private chapel attached to the town residence of the Bishop of Ely, the structure of St. Etheldreda's passed through many vicissitudes during the centuries following its desecration, until, in 1873-74, it was purchased by Father William Lockhart and occupied by the Institute of Charity, of whose English mission Father Lockhart was then superior.
DODD, Church History of England; SCHRÖDL in Kirchenlex., s.v. Edilthryde; BEDE, Hist. Eccl., IV—with the historian's Latin poem in her honor; MABILLON, Acta SS. Ord. Bened.; LOCKHART, S. Etheldreda's and Old London (2nd ed., London, 1890).
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St. Ethelwold[[@Headword:St. Ethelwold]]

St. Ethelwold
St. Ethelwold, Bishop of Winchester, was born there of good parentage in the early years of the tenth century; d. 1 Aug., 984. After a youth spent at the court of King Athelstan, Ethelwold placed himself under Elphege the Bald, Bishop of Winchester, who gave him the tonsure and ordained him priest along with Dunstan. At Glastonbury, where he was dean under Saint Dunstan, he was a mirror of perfection. In 955 he became Abbot of Abingdon; and 29 November, 963, was consecrated Bishop of Winchester by Dunstan, with whom and Oswald of Worcester he worked zealously in combating the general corruption occasioned by the Danish inroads. At Winchester, both in the old and in his new minster (see SWITHIN, SAINT), he replaced the evil-living seculars with monks and refounded the ancient nunnery. His labours extended to Chertsey, Milton (Dorsetshire), Ely, Peterborough, and Thorney; expelling the unworthy, rebuilding and restoring; to the rebellious "terrible as a lion", to the meek "gentler than a dove". The epithets "father of monks" and "benevolent bishop" summarize Ethelwold's character as reformer and friend of Christ's poor. Though he suffered much from ill-health, his life as scholar, teacher, prelate, and royal counsellor was ever austere. He was buried in Winchester cathedral, his body being translated later by Elphege, his successor. Abingdon monastery in the twelfth century had relics of Ethelwold. He is said to have written a treatise on the circle and to have translated the "Regularis Concordia". His feast is kept on 1 August.
Not to be confounded with the foregoing are (2) St. Ethelwold, monk of Ripon, anchoret at Lindisfarne, d. about 720; feast kept 23 March; and (3) St. Ethelwold, Abbot of Melrose, Bishop of Lindisfarne, d. c. 740; feast kept 12 February.
PATRICK RYAN 
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St. Eucherius (4th Century)[[@Headword:St. Eucherius (4th Century)]]

St. Eucherius
Bishop of Lyons, theologian, born in the latter half of the fourth century; died about 449. On the death of his wife he withdrew to the monastery of Lérins, where his sons, Veranius and Salonius, lived, and soon afterward to the neighbouring island of Lerona (now Sainte-Marguerite), where he devoted his time to study and mortification. Desirous of joining the anchorites in the deserts of the East, he consulted John Cassian, who, in reply, sent him some of his "Collationes", describing the daily lives of the hermits of the Thebaid. It was at this time that Eucherius wrote his beautiful letter "De laude Eremi" to St. Hilary of Aries (c. 428). Though imitating the virtues of the Egyptian solitaries, he kept in touch with men renowned for learning and piety, e. g. Cassian, St. Hilary of Arles, St. Honoratus, later Bishop of Marseilles, and Valerian, to whom he wrote his "Epistola parænetica de contemptu mundi". The fame of Eucherius was soon so widespread in southeastern Gaul, that he was chosen Bishop of Lyons. This was probably in 434; it is certain, at least that he attended the First Council of Orange (441) as Metropolitan of Lyons, and that he retained this dignity until his death. In addition to the above-mentioned letters, Eucherius wrote "Formularium spiritualis intelligentiæ ad Veranium", and "Institutiones ad Salonium", besides many homilies. His works have been published both separately and among the writings of the Fathers. There is no critical edition but the text is most accessible in Migne, "P. L.", L, 685-894. In the same volume (appendix, 893-1214) is to be found a long series of works attributed to Eucherius, some of doubtful authenticity, others certainly apocryphal.
ALLÈGRE in Rev. de Marseille (Marseilles, 1862), VIII, 277-85, 345-58, 409-18; GOUILLOUD, S. Eucher, Lérins, et l'église de Lyon au Vme siècle (Lyons, 1881); MELLIER, De vitâ et scriptis S. Eucherii Lugdunensis episcopi (Lyons, 1877); Rev. du Lyonnais (Lyons. 1868), CVI, 422-46; BARDENHEWER, Patrology, tr. SHAHAN (Freiburg-im-Br., St. Louis, 1908), 518-19.
LÉON CLUGNET. 
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St. Eugendus[[@Headword:St. Eugendus]]

St. Eugendus
(AUGENDUS; Fr. OYAND, OYAN)
Fourth Abbot of Condat (Jura), b. about 449, at Izernore, Ain, Franche-Comté; d. 1 Jan., 510 at Condat. He was instructed in reading and writing by his father, who had become a priest, and at the age of seven was given to Sts. Romanus and Lupicinus to be educated at Condat, in the French Jura. Thenceforth he never left the monastery. He imitated the example of the above-named saints with such zeal that it was difficult to tell which of the two he resembled more. Eugendus acquired much learning, read the Greek and Latin authors, and was well versed in the Scriptures. He led a life of great austerity, but out of humility did not want to be ordained priest. Abbot Minausius made him his coadjutor, and after the former's death (about 496) Eugendus became his successor. He always remained the humble religious that he had been before, a model for his monks by his penitence and piety, which God deigned to acknowledge by miracles. After the monastery, which St. Romanus had built of wood, was destroyed by fire, Eugendus erected another of stone, and improved the community life; thus far the brethren had lived in separate cells after the fashion of the Eastern ascetics. He built a beautiful church in honour of the holy Apostles Peter, Paul, and Andrew, and enriched it with preciousrelics. The order, which had been founded on the rules of the Oriental monasteries, now took on more of the active character of the Western brethren; the rule of Tarnate is thought to have served as a model. Condat began to flourish as a place of refuge for all those who suffered from the misfortunes and afflictions of those eventful times, a school of virtue and knowledge amid the surrounding darkness, an oasis in the desert. When Eugendus felt his end approaching he had his breast anointed by a priest, took leave of his brethren, and died quietly after five days.
A few years after his death, his successor, St. Viventiolus, erected a church over his tomb, to which numerous pilgrims travelled. A town was founded, which was called, after the saint, Saint-Oyand de Joux, and which retained that name as late as the sixteenth and seventeenth centuries, while its former name of Condat passed into oblivion. But when St. Claudius had, in 687, resigned his Diocese of Besançon and had died, in 696, as twelfth abbot, the number of pilgrims who visited his grave was so great that, since the thirteenth century, the name Saint-Claude came more and more into use and has to-day superseded the other. the feast of St. Eugendus was at first transferred to 2 Jan.; in the Dioceses of Besançon and Saint Claude it is now celebrated on 4 Jan.
GABRIEL MEIER 
Transcribed by Gerald M. Knight

St. Eulalia of Barcelona[[@Headword:St. Eulalia of Barcelona]]

St. Eulalia of Barcelona
A Spanish martyr in the persecution of Diocletian (12 February, 304), patron of the cathedral and city of Barcelona, also of sailors. The Acts of her life and martyrdom were copied early in the twelfth century, and with elegant conciseness, by the learned ecclesiastic Renallus Grammaticus (Bol. acad. hist., Madrid, 1902, XLI, 253-255). Their chief historical source is a Latin hymn of the middle of the seventh century by Quiricus, Bishop of Barcelona, friend and correspondent of St. Ildephonsus of Toledo and of Tajo, Bishop of Saragossa. This hymn, identical with that of Prudentius (Peridstephanon, III) for the feast of St. Eulalia of Merida (10 December, 304), was preserved in the Visigothic Church and has reached us through the Mozarabic Liturgy.
There is no reason to doubt the existence of two distinct saints of this name, despite the over-hasty and hypercritical doubts of some. The aforesaid Quiricus of Barcelona and Oroncius of Merida were present at the tenth council of Toledo (656). The latter had already founded (651) a convent of nuns close by the basilica of the celebrated martyr of his episcopal city, had written a rule for its guidance, and given it for abbess the noble lady Eugenia. Quiricus now did as much for the basilica and sepulchre of the martyr of Barcelona, close to whom he wished to be buried, as we read in the last lines of the hymn. The inscriptions on many Visigothic altars show that they contained relics of St. Eulalia; except in the context, however, they do not distinguish between the martyr of Barcelona and the one of Merida. On an altar in the village of Morera, Province of Badajoz, we find enumerated consecutively Sts. Fructuosus and Augurius (Tarragona), St. Eulalia (Barcelona), St. Baudillius (Nimes, and St. Paulus (Narbonne). The Visigothic archeology of Eastern Spain has been hitherto poor in hagiological remains; nevertheless, a trans-Pyrenean inscription found at Montady near Béziers mentions a basilica dedicated to the martyrs Sts. Vincentius, Iñes, and Eulalia (of Barcelona). Until 23 November, 874, the body of the Barcelona bartyr reposed outside the walls of the city in the church of Santa Maria del Mar. On that date both the body and the tomb were transferred to his cathedral by Bishop Frodoinus. In memory of this act hehe set up an inscription yet preserved in the Muséo Provincial of Barcelona (no. 864); see also volume XX of Florez, "España Sagrada", for a reproduction of the same. Not long before this the martyr, St. Eulogius, having occasion to defend the martyrs of Cordova for their spontaneous confession of the Christian Faith before the Muslim magistrates, quoted the example of St. Eulalia of Barcelona, and referred to the ancients Acts of her martyrdom. Her distinct personality is also confirmed by the existence of an ancient church and monastery in Cordova that bear the name of the Barcelona martyr; this important evidence is borne out by the Mozarabic calendars examined by the learned Dom Ferotin (below).
Acta SS.February 12, II, 576-80; FLOREZ, España Sagrada, XIII, XXIX; HÜBNER, Inscriptiones Hispaniae Christianae (Berlin, 1900), nos. 57, 80, 89, 178, 334, 374, 519; FEROTIN, Liber Ordinum in Mon. Eccl. Liturgica (Paris, 1904), V, 449-505, 767; FITA, Boletin de la Real Academia de la Historia (Madrid), 1900-03, XXV, 53-55; XXXVII, 347; XLI, 253; XLIII, 50, 250, 449; P.L., LX, 643; LXXXIX, 1033, 1100; Anonymi Libellus de vitis et miraculis patrum Emeritensium Paulo diacono Emeritensi vulgo inscriptus etc., ed. DE SMEDT in Hagiogr. Bolland. (Brussels, 1884); GAMS, Kircheng. Spaniens (1862), I, 306.
F. FITA

St. Euphrosyne[[@Headword:St. Euphrosyne]]

St. Euphrosyne
Died about 470. Her story belongs to that group of legends which relate how Christian virgins, in order the more successfully to lead the life of celibacy and asceticism to which they had dedicated themselves, put on male attire and passed for men. According to the narrative of her life in the "Vitæ Patrum", Euphrosyne was the only daughter of Paphnutius, a rich man of Alexandria, who desired to marry her to a wealthy youth. But having consecrated her life to God and apparently seeing no other means of keeping this vow, she clothed herself as a man and under the name of Smaragdus gained admittance into a monastery of men near Alexandria, where she lived for thirty-eight years after. She soon attracted the attention of the abbot by the rapid strides which she made toward a perfect ascetic life, and when Paphnutius appealed to him for comfort in his sorrow, the abbot committed the latter to the care of the alleged young man Smaragdus. The father received from his own daughter, whom he failed to recognize, helpful advice and comforting exhortation. Not until she was dying did she reveal herself to him as his lost daughter Euphrosyne. After her death Paphnutius also entered the monastery. Her feast is celebrated in the Greek Church on 25 September, in the Roman Church on 16 January (by the Carmelites on 11 February).
     MOMBRITIUS, Sanctuarium, I, 253-255; Acta SS., Feb., II, 535-541; BOUCHERIE in Revue des langues romanes (1870), II, 26-40; Analecta Bollandiana, II, 195-205. For earlier monographs see POTTHAST, Bibliotheca historica medii ævi, II, 1298-1299; BARING-GOULD, Lives of the Saints (London, 1898), II, 264; BUTLER, Lives of the Saints, 11 Feb.
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St. Eusebius (Of Rome)[[@Headword:St. Eusebius (Of Rome)]]

St. Eusebius
A presbyter at Rome; date of birth unknown; d. 357(?). He was a Roman patrician and priest, and is mentioned with distinction in Latin martyrologies. The ancient genuine martyrology of Usuard styles him confessor at Rome under the Arian emperor Constantius and adds that he was buried in the cemetery of Callistus. Some later martyrologies call him a martyr.
The "Acta Eusebii", discovered in 1479 by Mombritius and reproduced by Baluze in his "Miscellanea"(1678-1715), tell the following story; When Pope Liberius was permitted by Constantius to return to Rome, supposedly at the price of his orthodoxy, by subscribing to the Arian formula of Sirmium, Eusebius, a priest, an ardent defender of the Nicene Creed, publicly preached against both pope and emperor, branding them as heretics. When the orthodox party who supported the antipope Felix were excluded from all the churches, Eusebius continued to hold Divine service in his own house. He was arrested and brought before Liberius and Constantius. Here he boldly reproved Liberius for deserting the Catholic Faith. In consequence he was placed in a dungeon, four feet wide (or was imprisoned in his own house), where he spent his time in prayer and died after seven months. His body was buried in the cemetery of Callistus with the simple inscription: "Eusebio homini Dei". This act of kindness was performed by two priests, Gregory and Orosius, friends of Eusebius. Gregory was put into the same prison and also died there. He was buried by Orosius, who professes to be the writer of the Acts.
It is generally admitted that these Acts were a forgery either entirely or at least in part, and written in the same spirit if not by the same hand, as the notice on Liberius in the "Liber Pontificalis". The Bollandists and Tillemont point out some grave historical difficulties in the narrative, especially the fact that Liberius, Constantius and Eusebius were never in Rome at the same time. Constantius visit Rome but once, and remained there for about a month, and Liberius was then still in exile. Some, taking for granted the alleged fall of Liberius, would overcome this difficulty by stating that, at the request of Liberius, who resented the zeal of the priest, the secular power interfered and imprisoned Eusebius. It is not at all certain whether Eusebius died after the return of Liberius, during his exile, or even much before that period.
The feast of St. Eusebius is kept on 14 August. The church of the Equiline in Rome dedicated to him, said to have been built on the site of his house, is mentioned in the acts of a council held in Rome under Pope Symmachus in 498 (Manai, VIII, 236-237), and was rebuilt by Pope Zacharias. Formerly it had a statio on the Friday after the fourth Sunday in Lent. It once belonged to the Celestines (an order now extinct); Leo XII gave it to the Jesuits. A good picture representing the triumph of Eusebius, by Raphael Menge, 1759 is on the ceiling. San Eusebio is the title of the cardinal-priest. The title was transferred by Gregory XVI, but restored by Pius IX.
Am. Cath. Q. Rev., VIII, 529; STOKES in Dict. Of Chr. Biogr., a.v.; Acta SS., Aug., II, 166, and Sept., VI, 297; ARMELLINI, La Chiese di Roma (Rome 1887);c f. DUCHESNE, Liber Pontificalis (Paris 1886-92), I, s.v.Liberius, also theIntroduction; DUFOURCQ, Les Gesta Martyrum Romains (Paris 1904).
FRANCIS MERSHMAN 
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St. Eusebius (of Vercelli)[[@Headword:St. Eusebius (of Vercelli)]]

St. Eusebius
Bishop of Vercelli, b. in Sardinia c. 283; d. at Vercelli, Piedmont, 1 August, 371. He was made lector in Rome, where he lived some time, probably as a member or head of a religious community (Spreitzenhofer, Die Entwickelung des alten Mönchtums in Italien, Vienna, 1894, 14 sq.), Later he came to Vercelle, the present Vercelli, and in 340 was unanimously elected bishop of that city by the clergy and the people. He received episcopal consecration at the hands of Pope Julius I on 15 December, of the same year. According to the testimony of St. Ambrose (Ep. lxiii, Ad Vercellenses) he was the first bishop of the West who united monastic with clerical life. He led with the clergy of his city a common life modelled upon that of the Eastern cenobites (St. Ambrose, Ep. lxxxi and Serm. lxxxix). For this reason the Canons Regular of St. Augustine honour him along with St. Augustine as their founder (Proprium Canon. Reg., 16 December).
In 364 Pope Liberius sent Eusebius and Bishop Lucifer to Cagliari to the Emperor Constantius, who was then at Arles in Gaul, for the purpose of inducing the emperor to convoke a council which should put an end to the dissentions between the Arians and the orthodox. The synod was held in Milan in 355. At first Eusebius refused to attend it because he foresaw that the Arian bishops, who were supported by the emperor, would not accept the decrees of the Nicene council and would insist upon the condemnation of St. Athanasius. Being pressed by the emperor and the bishops to appear at the synod, he came to Milan, but was not admitted to the synod until the document condemning St. Athanasius had been drawn up and was awaiting the signature of the bishops. Eusebius vehemently protested against the unjust condemnation of St. Athanasius and, despite the threats of the emperor, refused to attach his signature to the document. As a result he was sent into exile, first to Scythopolis in Syria, where the Arian bishop Patrophilus, whom Eusebius calls his jailer, (Baronius, Annal., ad ann. 356, n. 97), treated him very cruelly; then to Cappodocia, and lastly to Thebaid. On the accession of the Emperor Julian, the exiled bishops were allowed to return to their sees, in 362. Eusebius, however, and his brother-exile Lucifer did not at once return to Italy. Acting either by force of their former legatine faculties or, as is more probable, having received new legatine faculties from Pope Liberius, they remained in the Orient for some time, helping to restore peace in the Church. Eusebius went to Alexandria to consult with St. Athanasius about convoking the synod which in 362 was held there under their joint presidency. Besides declaring the Divinity of the Holy Ghost and the orthodox doctrine concerning the Incarnation, the synod agreed to deal mildly with the repentant apostate bishops, but to impose severe penalties upon the leaders of several of Arianizing factions. At its close Eusebius went to Antioch to reconcile the Eustathians and the Meletians. The Eustathians were adherents of the bishop St. Eustatius, who was deposed and exiled by the Arians in 331. Since Meletius' election in 361 was brought about chiefly by the Arians, the Eustathians would not recognize him, although he solemnly proclamed his orthodox faith from the ambo after his episcopal consecration. The Alexandrian synod had desired that Eusebius should reconcile the Eustathians with Bishop Meletius, by purging his election of whatever might have been irregular in it, but Eusebius, upon arriving at Antioch found that his brother-legate Lucifer had consecrated Paulinus, the leader of the Eustathians, as Bishop of Antioch, and thus unwittingly had frustrated the pacific design. Unable to reconcile the factions at Antioch, he visited other Churches of the Orient in the interest of the orthodox faith, and finally passed through Illyricum into Italy. Having arrived at Vercelli in 363, he assisted the zealous St. Hilary of Poitiers in the suppression of Arianism in the Western Church, and was one of the chief opponents of the Arian Bishop Auxientius of Milan. The church honours him as a martyr and celebrates his feast as a semi-double on 16 December. In the "Journal of Theological Studies" (1900), I, 302-99, E.A. Burn attributes to Eusebius the "Quicumque". (SEE ATHANSIAN CREED)
Three short letters of Eusebius are printed in Migne, P.L., XII, 947-54 and X, 713-14. St. Jerome (De vir. ill., c. lvi, and Ep. li, n. 2) ascribes to him a Latin translation of a commentary on the Psalms, written originally in Greek by Eusebius of Cæsarea; but this work has been lost. There is preserved in the cathedral at Vercelli the "Codex Vercellensis", the earliest manuscript of the old Latin Gospels (codex a), which is generally believed to have been written by Eusebius. It was published by Irico (Milan 1748) and Bianchini (Rome, 1749), and is reprinted in Migne, P.L. XII, 9-948; a new edition was brought out by Belsheim (Christiania, 1894). Krüger (Lucifer, Bischof von Calaris", Leipzig, 1886, 118-30) ascribes to Eusebius a baptismal oration by Caspari (Quellen sur Gesch, Des Taufsymbols, Christiania, 1869, II, 132-40). The confession of faith "Des. Trinitate confessio", P.L., XII, 959-968, sometimes ascribed to Eusebius is spurious.
BUTLER, Lives of the Saints, 15 Dec.; BARING-GOULD, Lives of the Saints, 15 Dec.; DAVIES, in Dict. Christ. Biogr.; St. Jerome, De viris illustribus, xcvi; FERRERIUS, Vita s, Eusebii episcopi Vercellensis (Vercelli, 1609); UGHELLI, Italia Sacra (Venice 1719), IV, 749-61; BARONIUS, Annalesad ann. 355-371; MORIN inRevue Benedictine (Maredsous, 1890), VII, 567-73; SAVIO, Gli antichi vescovi d'Italia (Piedmonte) (Turin, 1899), 412-20, 514-54; BARDENHEWER, Patrologie, Shahan Tr. (Freiburg im Br.; St. Louis, 1903), 417-18.
MICHAEL OTT 
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St. Eusebius of Samosata[[@Headword:St. Eusebius of Samosata]]

St. Eusebius
Bishop of Samosata (now Samsat) in Syria; date of birth unknown: d. in 379 or 380. History makes no mention of him before the year 361, when as bishop of Samosata, he took part in the consecration of St. Meletius, the newly elected Patriarch of Antioch. Just then the Eastern Church was rent by Arianism and its affiliated heresies. Most of the episcopal sees were occupied by Arian bishops, and Meletius himself was elected Patriarch of Antioch only because the Arians believed him to be a supporter of their heresy. Tillemont and a few other historians even maintain that Eusebius was at that time leaning towards Arianism. Whatever might have been the faith of Eusebius previously, it is certain that at the synod held in Antioch in 363 the Nicene formula, with express mention of homoousios, was accepted, and the document was signed by Eusebius and twenty-four other bishops.
When the Arians discovered that Meletius upheld the doctrine of the Nicene Council, they declared his election invalid and attempted to obtain from Eusebius, to whom they had been entrusted, the synodal acts proving the lawfulness of the election. The emperor Constantius, who supported the Arians, ordered Eusebius to surrender the document, but without success. Thereupon Constantius threatened Eusebius with the loss of his right hand, but the bishop calmly presented both of his hands to the bearer of the message, saying: "Strike them both off. I will not surrender the document by which the injustice of the Arians can be proved." The emperor was struck by the constancy of Eusebius and left the document in his possession.
It was chiefly due to the concerted efforts of St. Eusebius and St. Gregory Nazianzen that, in 370, St. Basil was elected Archbishop of Cæsarea in Cappadocia. From this time also dates the tender friendship between St. Eusebius and the last-named Father, which is attested to by some still extant letters written by St. Basil to the Bishop of Samasota. Eusebius displayed his greatest activity during the persecution of the Catholics by the Arian emperor Valens. Disguised as a military officer, he visited the persecuted Churches of Syria, Phoenecia, and Palestine, exhorting the afflicted Catholics to remain faithful to their faith, ordaining orthodox priests where they were needed, and in many other ways assisting the Catholic bishops in the difficult exercise of their duties during these troublesome times. It is on account of this untiring zeal of Eusebius that St. Gregory Nazianzen calls him "A pillar of the Church", "a gift of God", "a rule of faith", etc., (Migne, P.G., XXI, 57) Incensed at the great success of Eusebius, the Arians prevailed upon the emperor Valens to banish him into Thrace. After the death of Valens in 378, he was allowed to return to his see. On his journey from Thrace to Samosata he was instrumental in the appointment of numerous orthodox bishops, among whom were Acacius at Beroea, Theodotus at Hierapolis, Isidore at Cyrrhus, and Eulogius at Edessa. Having returned to his see, he resumed his former activity against the Arians, both in his own diocese and in the neighbouring churches. While he was taking part in the consecration of Bishop Maris, at the little town of Dolicha, near Samosata, an Arian woman struck him on the head with a tile thrown from the roof of her house. He died of this wound a few days later. The Greeks honour him as a Martyr on the 21st of June, the Latins on the 22nd.
BUTLER Lives of the Saints, 21 June; BARING-GOULD, Lives of the Saints, 21 June; REYNOLDS in Dict. Of Christ. Biogr., II 369-372; Acta SS., June, V, 204-208; TILLEMONT, Mémoires pour servir á l'histoire ecclésiastique des six premiers siècles (Paris 1693-1712), VIII, 310-336; LE QUIEN, Oriens Christianus (Paris, 1740), II, 933 sqq.; BEJAN, Acta martyrum et sanctorum in Syriac (Paris, 1890-7), VI, 355 sqq.
MICHAEL OTT 
Transcribed by C.A. Montgomery 
Dedicated to Eusebia Casella Giovenco

St. Eustace[[@Headword:St. Eustace]]

St. Eustace
Date of birth unknown; died 29 March, 625. He was second abbot of the Irish monastery of Luxeuil in France, and his feast is commemorated in the Celtic martyrologies on the 29th of March. He was one of the first companions of St. Columbanus, a monk of Bangor (Ireland), who with his disciples did much to spread the Gospel over Central and Southern Europe. When Columbanus, the founder of Luxeuil, was banished from the Kingdom of Burgundy, on account of his reproving the morals of King Thierry, the exiled abbot recommended his community to choose Eustace as his successor. Subsequently Columbanus settled at Bobbio in Italy. Three years after his appointment (613), when Clothaire II became ruler of the triple Kingdom of France, the abbot of Luxeuil was commissioned, by royal authority, to proceed to Bobbio for the purpose of recalling Columbanus. The latter, however, setting forth his reasons in a letter to the king, declined to return, but asked that Clothaire would take under his protection the monastery and brethren of Luxeuil. During the twelve years that followed, under the administration of the abbot Eustace, the monastery continued to acquire renown as a seat of learning and sanctity. Through the royal patronage, its benefices and lands were increased, the king devoting a yearly sum, from his own revenues, towards its support. Eustace and his monks devoted themselves to preaching in remote districts, not yet evangelized, chiefly in the north-eastern extremities of Gaul. Their missionary work extended even to Bavaria. Between the monasteries of Luxeuil in France and that of Bobbio in Italy (both founded by St. Columbanus) connection and intercourse seem to have long been kept up.
JOHN B. CULLEN 
Transcribed by Marcia L. Bellafiore

St. Eustathius of Antioch[[@Headword:St. Eustathius of Antioch]]

St. Eustathius
Bishop of Antioch, b. at Side in Pamphylia, c. 270; d. in exile at Trajanopolis in Thrace, most probably in 360, according to some already in 336 or 337. He was at first Bishop of Berœa in Syria, whence he was transferred to Antioch c. 323. At the Council of Nicæa (325), he was one of the most prominent opponents of Arianism and from 325-330 he was engaged in an almost continuous literary warfare against the Arians. By his fearless denunciation of Arianism and his refusal to engage any Arian priests in his diocese, he incurred the hatred of the Arians, who, headed by Eusebius of Cæsarea and his namesake of Nicomedia, held a synod at Antioch (331) at which Eustathius was accused, by suborned witnesses, of Sabellianism, incontinency, cruelty, and other crimes. He was deposed by the synod and banished to Trajanopolis in Thrace by order of the Emperor Constantine, who gave credence to the scandalous tales spread about Eustathius. The people of Antioch, who loved and revered their holy and learned patriarch, became indignant at the injustice done to him and were ready to take up arms in his defence. But Eustathius kept them in check, exhorted them to remain true to the orthodox faith and humbly left for his place of exile, accompanied by a large body of his clergy. The adherents of Eustathius at Antioch formed a separate community by the name of Eustathians and refused to acknowledge the bishops set over them by the Arians. When, after the death of Eustathius, St. Meletius became Bishop of Antioch in 360 by the united vote of the Arians and the orthodox, the Eustathians would not recognize him, even after his election was approved by the Synod of Alexandria in 362. Their intransigent attitude gave rise to two factions among the orthodox, the so-called Meletian Schism, which lasted till the second decade of the fifth century (Cavallera, Le schisme d'Antioche, Paris, 1905).
Most of the numerous dogmatic and exegetical treatises of Eustathius have been lost. His principal extant work is "De Engastrimytho", in which he maintains against Origen that the apparition of Samuel (I Kings, xxviii) was not a reality but a mere phantasm called up in the brain of Saul by the witch of Endor. In the same work he severely criticizes Origen for his allegorical interpretation of the Bible. A new edition of it, together with the respective homily of Origen, was made by A. Jahn in Gebhardt and Harnack's "Texte und Untersuchungen zur Gesch. der altchristl. Literatur" (Leipzig, 1886), II, fasc. iv. Cavallera recently discovered a Christological homily: "S. Eustathii ep. Antioch. in Lazarum, Mariam et Martham homilia christologica", which he edited together with a commentary on the literary fragments of Eustathius (Paris, 1905). Fragments of lost writings are found in Migne (P. G., XVIII, 675-698), Pitra and Martin (Analecta Sacra, II, Proleg., 37-40; IV, 210-213 and 441-443). "Commentarius in Hexaemeron" (Migne, P. G.,XVIII, 707-794) and "Allocution ad Imp. Constantinum in Conc. Nicæno" (Migne, P. G., XVIII, 673-676) are spurious. His feast is celebrated in the Latin Church on 16 July, in the Greek on 21 Feb. His relics were brought to Antioch.
BUTLER, lives of the Saints, 1`6 July; BARING -GOULD, Lives of the Saints, 19 July; VENABLES in Dict. Christ. Biog.k s. v.; Acta SS., July, IV, 130-144; FESSLER-JUNGMANN, Institutiones Patrologiæ (Innsbruck, 1890), I, 427-431; BARDENHEWER, Patrology, SHAHAN tr. (Freiburg-im-Br., St. Louis, 1908), 252-53.
MICHAEL OTT 
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St. Eustochium Julia[[@Headword:St. Eustochium Julia]]

St. Eustochium Julia
Virgin, born at Rome c. 368; died at Bethlehem, 28 September, 419 or 420. She was the third of four daughters of the Roman Senator Toxotius and his wife St. Paula (q.v.), the former belonging to the noble Julian race, the latter tracing her ancestry through the Spipios and the Gracchi (Jerome, Ep. cxviii). After the death of her husband (c. 380) Paula and her daughter Eustochium lived in Rome as austere a life as the Fathers of the desert. When St. Jerome came to Rome from Palestine in 382, they put themselves under his spiritual guidance. Hymettius, an uncle of Eustochium, and his wife Praetextata tried to persuade the youthful Eustochium to give up her austere life and enjoy the pleasures of the world, but all their attempts were futile. About the year 384 she made a vow of perpetual virginity, on which occasion St. Jerome addressed to her his celebrated letter "De custodia virginitatie" (Ep. xxii in P.L., XXII, 394-425). A year later St. Jerome returned to Palestine and soon after was followed to the Orient by Paula and Eustochium. In 386 they accompanied St. Jerome on his journey to Egypt, where they visited the hermits of the Nitrian Desert in order to study and afterwards imitate their mode of life. In the fall of the same year they returned to Palestine and settled permanently at Bethlehem. Paula and Eustochium at once began to erect four monasteries and a hospice near the spot where Christ was born. While the erection of the monasteries was in process (386-9) they lived in a small building in the neighbourhood. One of the monasteries was occupied by monks and put under the direction of St. Jerome. The three other monasteries were taken by Paula and Eustochium and the numerous virgins that flocked around them. The three nunneries, which were under the supervision of Paula, had only one oratory, where all the nuns met several times daily for prayer and the chanting of psalms. St. Jerome testifies (Ep. 308) that Eustochium and Paula performed the most menial services. Much of their time they spent in the study of Holy Scripture under the direction of St. Jerome.
Eustochium spoke Latin and Greek with equal ease and was able to read the Holy Scriptures in the Hebrew text. Many of St. JeromeUs Biblical commentaries owe their existence to her influence and to her he dedicated his commentaries on the prophets Isaias and Ezechiel. The letters which St. Jerome wrote for her instruction and spiritual advancement are, according to his own testimony (De viris illustribus, cap. cxxxv), very numerous. After the death of Paula in 404, Eustochium assumed the direction of the nunneries. Her task was a difficult one on account of the impoverished condition of the temporal affairs which was brought about by the lavish almsgiving of Paula. St. Jerome was of great assistance to her by his encouragement and prudent advice. In 417 a great misfortune overtook the monasteries at Bethlehem. A crowd of ruffians attacked and pillaged them, destroyed one of them by fire, besides killing and maltreating some of the inmates. The wicked deed was probably instigated by John, the Patriarch of Jerusalem, and the Pelagians against whom St. Jerome had written some sharp polemics. Both St. Jerome and St. Eustochium informed Pope Innocent I by letter of the occurrence, who severely reproved the patriarch for having permitted the outrage. Eustochium died shortly after and was succeeded in the supervision of the nunneries by her niece, the younger Paula. The Church celebrates her feast on 28 September.
MICHAEL OTT 
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St. Euthymius[[@Headword:St. Euthymius]]

St. Euthymius
(Styled THE GREAT).
Abbot in Palestine; b. in Melitene in Lesser Armenia, A.D. 377; d. A.D. 473. He was educated by Bishop Otreius of Melitene, who afterwards ordained him priest and placed him in charge of all the monasteries in the Diocese of Melitene. At the age of twenty-nine he secretly set out on a pilgrimage to Jerusalem and remained for some time with a settlement of monks at a laura called Pharan, about six miles east of Jerusalem. In 411 he withdrew, with St. Theoctistus, a fellow- hermit, into the wilderness, and lived for a while in a rough cavern on the banks of a torrent. When many disciples gathered around them they turned the cavern into a church and built a monastery which was placed in charge of St. Theoctistus.
A miraculous cure which Euthymius was believed to have effected for Terebon, the son of the Saracen chief Aspebetus, spread the fame of the holy hermit far beyond the confines of Palestine. Aspebetus was afterwards ordained priest and became bishop over his tribe, in which capacity he attended the Council of Ephesus in 431.
When the report of this miracle had made the name of Euthymius famous throughout Palestine, and large crowds came to visit him in his solitude, he retreated with his disciple Domitian to the wilderness of Ruba, near the Dead Sea. Here he lived for some time on a remote mountain called Marda whence he afterwards withdrew to the desert of Zipho (the ancient Engaddi). When large crowds followed him to this place also, he returned to the neighbourhood of the monastery of Theoctistus, where he took up his abode in a cavern. Every Sunday he came to the monastery to take part in the Divine services. At length, because numerous disciples desired him as their spiritual guide, he founded, in 420, on the right side of the road from Jerusalem to Jericho, a laura similar to that of Pharan. The church connected with this laura was dedicated in 428 by Juvenal, the first Patriarch of Jerusalem. When the Council of Chalcedon (451) condemned the errors of Eutyches, it was greatly due to the authority of Euthymius that most of the Eastern recluses accepted its decrees. The empress Eudoxia was converted to Catholic unity through his efforts. The Church celebrates his feast on 20 January, the day of his death.
BUTLER, Lives of the Saints, 20 January; BARING-GOULD, Lives of the Saints, 20 January; SINCLAIR in Dict. Christ. Biogr. s. v.; Acta SS., January, II, 662- 92. A very reliable life was written by Cyril of Scythopolis about forty years after the death of Euthymius. It is published in Acta SS, loc. cit., also by COTELIER, Eccl. Graec. Monum. (Paris, 1692), IV, MONTFAUCON, Analecta Graeca (Paris, 1688), I, and in P.G., CXIV, 595-734.
MICHAEL OTT 
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St. Ewald[[@Headword:St. Ewald]]

Sts. Ewald
(Or HEWALD)
Martyrs in Old Saxony about 695. They were two priests and natives of Northumbria, England. Both bore the same name, but were distinguished as Ewald the Black and Ewald the Fair, from the difference in the colour of their hair and complexions. According to the example of many at that time, they spent several years as students in the schools of Ireland. Ewald the Black was the more learned of the two, but both were equally renowned for holiness of life. They were apparently acquainted with St. Willibrord, the Apostle of Friesland, and were animated with his zeal for the conversion of the Germans. Indeed, by some they have been actually numbered among the eleven companions of that saint, but it is more probable they did not set out from England till after St. Willibrord's departure. They entered upon their mission about 690. The scene of their labours was the country of the ancient Saxons, now part of Westphalia, and covered by the dioceses of Münster, Osnabruck, and Paderborn. At first the Ewalds took up their abode in the house of the steward of a certain Saxon earl or ealdormen (satrapa). Bede remarks that "the old Saxons have no king, but they are governed by several ealdormen [satrapas] who during war cast lots for leadership, but who in time of peace are equal in power" (Hist. Eccl., V, 10). The steward entertained his two guests for several days, and promised to conduct them to the chieftain, as they affirmed they had a message of considerable importance to deliver to him.
Meanwhile, the Ewalds omitted nothing of their religious exercises. They prayed often, recited the canonical hours, and celebrated Mass, for they carried with them all that was necessary for the Holy Sacrifice. The pagan Saxons, understanding from these things that they had Christian priests and missionaries in their midst, began to suspect that their aim was to convert their over-lord, and thus destroy their temples and their religion. Inflamed with jealousy and anger, they resolved that the Ewalds should die. Ewald the Fair they quickly despatched with the sword, but Ewald the Black they subjected to torture, because he was the spokesman and showed greater boldness. He was torn limb from limb, after which the two bodies were cast into the Rhine. This is understood to have happened on 3 October at a place called Aplerbeck, where a chapel still stands.
When the ealdorman heard of what had been done he was exceedingly angry, and took vengeance by ordering the murderers to be put to death and their village to be destroyed by fire. Meanwhile the martyred bodies were miraculously carried against the stream up the Rhine, for the space of forty miles, to the place in which the companions of the Ewalds were residing. As they floated along, a heavenly light, like a column of fire, was seen to shine above them. Even the murderers are said to have witnessed the miraculous brightness. Moreover, one of the martyrs appeared in vision to the monk Tilmon (a companion of the Ewalds), and told him where the bodies would be found: "that the spot would be there where he should see a pillar of light reaching from earth to heaven". Tilmon arose and found the bodies, and interred them with the honours due to martyrs. From that time onwards, the memory of the Ewalds was annually celebrated in those parts. A spring of water is said to have gushed forth in the place of the martyrdom.
Pepin, Duke of Austrasia, having heard of the wonders that had occurred, caused the bodies to be translated to Cologne, where they were solemnly enshrined in the collegiate church of St. Cunibert. The heads of the martyrs were bestowed on Frederick, Bishop of Münster, by Archbishop Anno of Cologne, at the opening of the shrine in 1074. These relics were probably destroyed by the Anabaptists in 1534. When St. Norbert visited Cologne, in 1121, he obtained two small vessels containing the relics of several saints, and among them were bones of the sainted Ewalds. These were deposited either at Prémontré, or at Florennes, a Premonstratensian monastery in the province of Namur. The two Ewalds are honoured as patrons in Westphalia, and are mentioned in the Roman Martyrology on 3 October. Their feast is celebrated in the dioceses of Cologne and Münster.
COLUMBA EDMONDS. 
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St. Fabiola[[@Headword:St. Fabiola]]

St. Fabiola
A Roman matron of rank, died 27 December, 399 or 400. She was one of the company of noble Roman women who, under the influence of St. Jerome, gave up all earthly pleasures and devoted themselves to the practice of Christian asceticism and to charitable work. At the time of St. Jerome's stay at Rome (382-84), Fabiola was not one of the ascetic circle which gathered around him. It was not until a later date that, upon the death of her second consort, she took the decisive step of entering upon a life of renunciation and labour for others. Fabiola belonged to the patrician Roman family of the Fabia. She had been married to a man who led so vicious a life that to live with him was impossible. She obtained a divorce from him according to Roman law, and, contrary to the ordinances of the Church, she entered upon a second union before the first of her first husband. On the day before Easter, following the death of her second consort, she appeared before the gates of the Lateran basilica, dressed in penitential garb, and did penance in public for her sin, an act which made a great impression upon the Christian population of Rome. The pope received her formally again into full communion with the Church.
Fabiola now renounced all that the world had to offer her, and devoted her immense wealth to the needs of the poor and the sick. She erected a fine hospital at Rome, and waited on the inmates herself, not even shunning those afflicted with repulsive wounds and sores. Besides this she gave large sums to the churches and religious communities at Rome, and at other places in Italy. All her interests were centered on the needs of the Church and the care of the poor and suffering. In 395, she went to Bethlehem, where she lived in the hospice of the convent directed by Paula and applied herself, under the direction of St. Jerome, with the greatest zeal tothe study and contemplation of the Scriptures, and to ascetic exercises. An incursion of the Huns into the eastern provinces of the empire, and the quarrel which broke out between Jerome and Bishop John of Jerusalem respecting the teachings of Origen, made residence in Bethlehem unpleasant for her, and she returned to Rome. She remained, however, in correspondence with St. Jerome, who at her request wrote a treatise on the priesthood of Aaron and the priestly dress. At Rome, Fabiola united with the former senator Pammachius in carrying out a great charitable undertaking; together they erected a Porto a large hospice for pilgrims coming to Rome. Fabiola also continued her usual personal labours in aid of the poor and sick until her death. Her funeral was a wonderful manifestation of the gratitude and veneration with which she was regarded by the Roman populace. St. Jerome wrote a eulogistic memoir of Fabiola in a letter to her relative Oceanus.
J.P. KIRSCH 
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St. Felicitas[[@Headword:St. Felicitas]]

St. Felicitas
MARTYR.
The earliest list of the Roman feasts of martyrs, known as the "Depositio Martyrum" and dating from the time of Pope Liberius, i.e. about the middle of the fourth century (Ruinart, Acta sincera, Ratisbon, p. 631), mentions seven martyrs whose feast was kept on 10 July. Their remains had been deposited in four different catacombs, viz. in three cemeteries on the Via Salaria and in one on the Via Appia. Two of the martyrs, Felix and Philip, reposed in the catacomb of Priscilla; Martial, Vitalis and Alexander, in the Coemeterium Jordanorum; Silanus (or Silvanus) in the catacomb of Maximus, and Januarius in that of Prætextatus. To the name of Silanus is added the statement that his body was stolen by the Novatians (hunc Silanum martyrem Novatiani furati sunt). In the Acts of these martyrs, that certainly existed in the sixth century, since Gregory the Great refers to them in his "Homiliæ super Evangelia" (Lib. I, hom. iii, in P.L., LXXVI, 1087), it is stated that all seven were sons of Felicitas, a noble Roman lady. According to these Acts Felicitas and her seven sons were imprisoned because of their Christian Faith, at the instigation of pagan priests, during the reign of Emperor Antoninus. Before the prefect Publius they adhered firmly to their religion, and were delivered over to four judges, who condemned them to various modes of death. The division of the martyrs among four judges corresponds to the four places of their burial. St. Felicitas herself was buried in the catacomb of Maximus on the Via Salaria, beside Silanus.
These Acts were regarded as genuine by Ruinart (op. cit., 72-74), and even distinguished modern archæologists have considered them, though not in their present form corresponding entirely to the original, yet in substance based on genuine contemporary records. Recent investigations of Führer, however (see below), have shown this opinion to be hardly tenable. The earliest recension of these Acts, edited by Ruinart, does not antedate the sixth century, and appears to be based not on a Roman, but on a Greek original. Moreover, apart from the present form of the Acts, various details have been called in question. Thus, if Felicitas were really the mother of the seven martyrs honoured on 10 July, it is strange that her name does not appear in the well-known fourth-century Roman calendar. Her feast is first mentioned in the "Martyrologium Hieronymianum", but on a different day (23 Nov.). It is, however, historically certain that she, as well as the seven martyrs called her sons in the Acts suffered for the Christian Faith. From a very early date her feast was solemnly celebrated in the Roman Church on 23 November, for on that day Gregory the Great delivered a homily in the basilica that rose above her tomb. Her body then rested in the catacomb of Maximus; in that cemetery on the Via Salaria all Roman itineraries, or guides to the burial-places of martyrs, locate her burial-place, specifying that her tomb was in a church above this catacomb (De Rossi, Roma sotterranea, I, 176-77), and that the body of her son Silanus was also there. The crypt where Felicitas was laid to rest was later enlarged into a subterranean chapel, and was rediscovered in 1885. A seventh-century fresco is yet visible on the rear wall of this chapel, representing in a group Felicitas and her seven sons, and overhead the figure of Christ bestowing upon them the eternal crown.
Certain historical references to St. Felicitas and her sons antedate the aforesaid Acts, e.g. a fifth-century sermon of St. Peter Chrysologus (Sermo cxxxiv, in P.L., LII, 565) and a metrical epitaph either written by Pope Damasus (d. 384) or composed shortly after his time and suggested by his poem in praise of the martyr:
Discite quid meriti præstet pro rege feriri; 
Femina non timuit gladium, cum natis obivit, 
Confessa Christum meruit per sæcula nomen.
[Learn how meritorious it is to die for the King (Christ). This woman feared not the sword, but perished with her sons. She confessed Christ and merited an eternal renown.--Ihm, Damasi Epigrammata (Leipzig, 1895), p. 45.] We possess, therefore, confirmation for an ancient Roman tradition, independent of the Acts, to the effect that the Felicitas who reposed in the catacomb of Maximus, and whose feast the Roman Church commemorated 23 Nov., suffered martyrdom with her sons; it does not record, however, any details concerning these sons. It may be recalled that the tomb of St. Silanus, one of the seven martyrs (10 July), adjoined that of St. Felicitas and was likewise honoured; it is quite possible, therefore, that tradition soon identified the sons of St. Felicitas with the seven martyrs, and that this formed the basis for the extant Acts. The tomb of St. Januarius in the catacomb of Prætextatus belongs to the end of the second century, to which period, therefore, the martyrdoms must belong, probably under Marcus Aurelius. If St. Felicitas did not suffer martyrdom on the same occasion we have no means of determining the time of her death. In an ancient Roman edifice near the ruins of the Baths of Titus there stood in early medieval times a chapel in honour of St. Felicitas. A faded painting in this chapel represents her with her sons just as in the above-mentioned fresco in her crypt. Her feast is celebrated 23 Nov.
RUINART, Acta sincera martyrum (Ratisbon, 1859), 72-74; Acta SS., July, III, 5-18; Bibliotheca hagiographica latina, I, 429-30; ALLARD, Histoire des persécutions (2nd ed., Paris, 1892), I, 345- 68; AUBÉ, Histoire des persécutions de l'Eglise jusqu'=85 la fin des Antonins (Paris, 1845), 345 sq., 439 sqq.; DOULCET, Essai sur les rapports de l'Eglise chrétienne avec l'Etat romain pendant les trois premiers siècles (Paris, 1883), 187-217; DUFOURCQ, Gesta Martyrum romains (Paris, 1900), I, 223-24; DE ROSSI, Bullettino di archeol. crist. (1884-85), 149-84; FöHRER, Ein Beitrag zur Lösung der Felicitasfrage (Freising, 1890); IDEM, Zur Felicitasfrage (Leipzig, 1894); KöNSTLE, Hagiographische Studien über die Passio Felicitatis cum VII filiis (Paderborn, 1894); MARUCCHI, La catacombe romane (Rome, 1903), 388-400.
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St. Felix of Cantalice[[@Headword:St. Felix of Cantalice]]

St. Felix of Cantalice
A Capuchin friar, b. at Cantalice, on the north-western border of the Abruzzi; d. at Rome, 18 May, 1587. His feast is celebrated among the Franciscans and in certain Italian dioceses on 18 May. He is usually represented in art as holding in his arms the Infant Jesus, because of a vision he once had, when the Blessed Virgin appeared to him and placed the Divine Child in his arms.
His parents were peasant folk, and very early he was set to tend sheep. When nine years of age he was hired out to a farmer at Cotta Ducale with whom he remained for over twenty years, first as a shepherd-boy and afterwards as a farm labourer. But from his earliest years Felix evinced signs of great holiness, spending all his leisure time in prayer, either in the harsh or in some solitary place. A friend of his having read to him the lives ot the Fathers of the Desert, Felix conceived a great desire for the eremitical life, but at the same time feared to live otherwise than under the obedience of a superior. After seeking light in prayer, he determined to ask admittance amongst the Capuchins. At first the friars hesitated to accept him, but he eventually received the habit, in 1543, at Anticoli in the Roman Province. It was not without the severest temptations that he persevered and made his profession. These temptations were so severe as injure his bodily health. In 1547 he was sent to Rome and appointed questor for the community. Here he remained for the rest of his life, and in fulfilling his lowly office became a veritable apostle of Rome.
The influence which he speedily gained with the Roman people is an evidence of the inherent power of personal holiness over the consciences of men. He had no learning he could not even read; yet learned theologians came to consult him upon the.science of the spiritual life and the Scriptures. Whenever he appeared in the streets of Rome vicious persons grew abased and withdrew from his sight. Sometimes Felix would stop them and earnestly exhort them to live a better life; especially did he endeavour to restrain young men. But judges and dignitaries also at times incurred his rebuke, he was no respecter of persons when it was a matter of preventing sin. On one occasion, during a Carnival, he and St. Philip Neri organized a procession with their crucifix; then came the Capuchin friars; last came Felix leading Fra Lupo, a well-known Capuchin preacher, by a rope round his neck, to represent Our Lord led to judgment by his executioners. Arrived in the middle of the revels, the procession halted and Fra Lupo preached to the people. The Carnival, with its open vice, was broken up for that year.
But Felix's special apostolate was amongst the children of the city, with whom his childlike simplicity made him a special favourite. His method with these was to gather them together in bands and, forming circle, set them to sing canticles of his own composing, by which he taught them the beauty of a good life and the ugliness of sin. These canticles became popular and frequently, when on his rounds in quest of alms, Felix would be invited into the houses of his benefactors and asked to sing. He would seize the opportunity to bring home some spiritual truth in extemporized verse. During the famine of 1580 the directors of the city's charities asked his superiors to place Felix at their disposal to collect alms for the starving, and he was untiring in his quest.
St. Philip Neri had a deep affection for the Capuchin lay brother, whom he once proclaimed the greatest saint then living in the Church. When St. Charles Borromeo sought St. Philip's aid in drawing up the constitutions of his Oblates, St. Philip took him to St. Felix as the most competent adviser in such matters. But through all, Felix kept his wonderful humility and simplicity. He was accustomed to style himself "Ass of the Capuchins". Acclaimed a Saint by the people of Rome, immediately after his death, he was beatified by Urban VIII in 1625, and canonized by Clement Xl in 1712. His body rests under an altar dedicated to him in the church of the Immaculate Conception to Rome.
FATHER CUTHBERT 
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St. Felix of Nola[[@Headword:St. Felix of Nola]]

St. Felix of Nola
Born at Nola, near Naples, and lived in the third century. After his father's death he distributed almost all his goods amongst the poor, and was ordained priest by Maximum Bishop of Nola. In the year 250, when the Decian persecution broke out, Maximus was forced to flee. The persecutors seized on Felix and he was cruelly scourged, loaded with chains, and cast into prison. One night an angel appeared to him and bade him go to help Maximus. His chains fell off, the doors opened, and the saint was enabled to bring relief to the bishop, who was then speechless from cold and hunger. On the persecutors making a second attempt to secure Felix, his escape was miraculously effected by a spider weaving her web over the opening of a hole into which he had just crept. Thus deceived, they sought their prey elsewhere. The persecution ceased the following year, and Felix, who had lain hidden in a dry well for six months, returned to his duties. On the death of Maximus he was earnestly desired as bishop, but he persuaded the people to choose another, his senior in the priesthood. The remnant of his estate having been confiscated in the persecution, he refused to take it back,and for his subsistence rented three acres of land, which he tilled with his own hands. Whatever remained over he gave to the poor, and if he had two coats at any time he invariably gave them the better. He lived to a ripe old age and died 14 January (on which day he is commemorated), but the year of his death is uncertain. Five churches were built in his honour, outside Nola, where his remains are kept, but some relics are also at Rome and Benevento. St. Paulinus, who acted as porter to one of these churches, testifies to numerous pilgrimages made in honour of Felix. The poems and letters of Paulinus on Felix are the source from which St. Gregory of Tours, Venerable Bede, and the priest Marcellus have drawn their biographies (see PAULINUS OF NOLA). There is another Felix of Nola, bishop and martyr under a Prefect Martianus. He is considered by some to be the same as the above.
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St. Felix of Valois[[@Headword:St. Felix of Valois]]

St. Felix of Valois
Born in 1127; d. at Cerfroi, 4 November, 1212. He is commemorated 20 November. He was surnamed Valois because, according to some, he was a member of the royal branch of Valois in France, according to others, because he was a native of the province of Valois. At an early age he renounced his possessions and retired to a dense forest in the Diocese of Meaux, where he gave himself to prayer and contemplation. He was joined in his retreat by St. John of Matha, who proposed to him the project of founding an order for the redemption of captives. After fervent prayer, Felix in company with John set out for Rome and arrived there in the beginning of the pontificate of Innocent III. They had letters of recommendation from the Bishop of Paris, and the new pope received them with the utmost kindness and lodged them in his palace. The project of founding the order was considered in several solemn conclaves of cardinals and prelates, and the pope after fervent prayer decided that these holy men were inspired by God, and raised up for the good of the Church. He solemnly confirmed their order, which he named the Order of the Holy Trinity for the Redemption of Captives. The pope commissioned the Bishop of Paris and the Abbot of St. Victor to draw up for the institute a rule, which was confirmed by the pope, 17 December, 1198. Felix returned to France to establish the order. He was received with great enthusiasm, and King Philip Augustus authorized the institute France and fostered it by signal benefactions. Margaret of Blois granted the order twenty acres of the wood where Felix had built his first hermitage, and on almost the same spot he erected the famous monastery of Cerfroi, the mother-house of the institute. Within forty years the order possessed six hundred monasteries in almost every part of the world. St. Felix and St. John of Matha were forced to part, the latter went to Rome to found a house of the order, the church of which, Santa Maria in Navicella, still stands on the Caeclian Hill. St. Felix remained in France to look after the interests of the congregation. He founded a house in Paris attached to the church of St. Maturinus, which afterwards became famous under Robert Guguin, master general of the order. Though the Bull of his canonization is no longer extant, it is the constant tradition of his institute that he was canonized by Urban IV in 1262. Du Plessis tells us that his feast was kept in the Diocese of Meaux in 1215. In 1666 Alexander VII declared him a saint because of immemorial cult. His feast was transferred to 20 November by Innocent XI in 1679.
MICHAEL M. O'KANE 
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St. Ferdinand III[[@Headword:St. Ferdinand III]]

St. Ferdinand III
King of Leon and Castile, member of the Third Order of St. Francis, born in 1198 near Salamanca; died at Seville, 30 May, 1252. He was the son of Alfonso IX, King of Leon, and of Berengeria, the daughter of Alfonso III, King of Castile, and sister of Blanche, the mother of St. Louis IX.
In 1217 Ferdinand became King of Castile, which crown his mother renounced in his favour, and in 1230 he succeeded to the crown of Leon, though not without civil strife, since many were opposed to the union of the two kingdoms. He took as his counsellors the wisest men in the State, saw to the strict administration of justice, and took the greatest care not to overburden his subjects with taxation, fearing, as he said, the curse of one poor woman more than a whole army ofSaracens. Following his mother's advice, Ferdinand, in 1219, married Beatrice, the daughter of Philip of Swabia, King of Germany, one of the most virtuous princesses of her time. God blessed this union with seven children: six princes and one princess. The highest aims of Ferdinand's life were the propagation of the Faith and the liberation of Spain from the Saracen yoke. Hence his continual wars against the Saracens. He took from them vast territories, Granada and Alicante alone remaining in their power at the time of his death. In the most important towns he founded bishoprics, reestablished Catholic worship everywhere, built churches, founded monasteries, and endowed hospitals. The greatest joys of his life were the conquests of Cordova (1236) and Seville (1248). He turned the great mosques of these places into cathedrals, dedicating them to the Blessed Virgin. He watched over the conduct of his soldiers, confiding more in their virtue than in their valour, fasted strictly himself, wore a rough hairshirt, and often spent his nights in prayer, especially before battles. Amid the tumult of the camp he lived like a religious in the cloister. The glory of the Church and the happiness of his people were the two guiding motives of his life. He founded the University of Salamanca, the Athens of Spain. Ferdinand was buried in the great cathedral of Seville before the image of the Blessed Virgin, clothed, at his own request, in the habit of the Third Order of St. Francis. His body, it is said, remains incorrupt. Many miracles took place at his tomb, and Clement X canonized him in 1671. His feast is kept by the Minorites on the 30th of May.
FERDINAND HECKMANN

St. Fiacc[[@Headword:St. Fiacc]]

St. Fiacc
(Lived about 415-520.) A poet, chief bishop of Leinster, and founder of two churches. His father, MacDara, was prince of the Hy-Bairrche in the country around Carlow. His mother was sister of Dubhtach, the chief bard and brehon of Erin, the first of Patrick's converts at Tara, and the apostle's lifelong friend. Fiacc was a pupil to his uncle in the bardic profession and soon embraced the Faith. Subsequently, when Patrick came to Leinster, he sojourned at Dubhtach's house in Hy-Kinsellagh and selected Fiacc, on Dubhtach's recommendation, to be consecrated bishop for the converts of Leinster. Fiacc was then a widower; his wife had recently died, leaving him one son named Fiacre. Patrick gave him an alphabet written with his own hand, and Fiacc acquired with marvellous rapidity the learning necessary for the episcopal order. Patrick consecrated him, and in after time appointed him chief bishop of the province. Fiacc founded the church of Domnach-Fiech, east of the Barrow. Dr. Healy identifies its site at Kylebeg. To this church Patrick presented sacred vestments, a bell, the Pauline Epistles and pastoral staff. After many years of austere life in this place, Fiacc was led by angelic command to remove to the west of the Barrow, for there "he would find the place of his resurrection". The legends state that he was directed to build his oratory where he should meet a hind, his refectory where he should find a boar. He consulted Patrick, the latter fixed the site of his new church at Sletty--"the highland"--a mile and a half northwest of Carlow. Here while built a large monastery, which he ruled as abbot while at the same time he governed the surrounding country as bishop. His annual Lenten retreat to the cave of Drum-Coblai and the rigours of his Lenten fast, on five barley loaves mixed with ashes, are mentioned in his life by Jocelyn of Furness. He suffered for many years from a painful disease and Patrick, commiserating his infirmity, sent him a chariot and a pair of horses to help him in the visitation of the diocese. He lived to a very old age; sixty of his pious disciples were gathered to their rest before him. His festival ha been always observed on the 12th of October. He was buried in his own church at Sletty, his son Fiacre, whom Patrick had ordained priest, occupying the same grave. They are mentioned in several calendars as jointly revered in certain churches.
St. Fiacc is the reputed author of the metrical life of St. Patrick in Irish, a document of undoubted antiquity and of prime importance as the earliest biography of the saint that has come down to us. A hymn on St. Brigid, "Audite virginis laudes", has been sometimes attributed to him, but on insufficient grounds.
C. MULCAHY 
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St. Fiacre[[@Headword:St. Fiacre]]

St. Fiacre
Abbot, born in Ireland about the end of the sixth century; died 18 August, 670. Having been ordained priest, he retired to a hermitage on the banks of the Nore of which the townland Kilfiachra, or Kilfera, County Kilkenny, still preserves the memory. Disciples flocked to him, but, desirous of greater solitude, he left his native land and arrived, in 628, at Meaux, where St. Faro then held episcopal sway. He was generously received by Faro, whose kindly feelings were engaged to the Irish monk for blessings which he and his father's house had received from the Irish missionary Columbanus. Faro granted him out of his own patrimony a site at Brogillum (Breuil) surrounded by forests. Here Fiacre built an oratory in honour of the Blessed Virgin Mary, a hospice in which he received strangers, and a cell in which he himself lived apart. He lived a life of great mortification, in prayer, fast, vigil, and the manual labour of the garden. Disciples gathered around him and soon formed a monastery. There is a legend that St. Faro allowed him as much land as he might surround in one day with a furrow; that Fiacre turned up the earth with the point of his crosier, and that an officious woman hastened to tell Faro that he was being beguiled; that Faro coming to the wood recognized that the wonderworker was a man of God and sought his blessing, and that Fiacre henceforth excluded women, on pain of severe bodily infirmity, from the precincts of his monastery. In reality, the exclusion of women was a common rule in the Irish foundations. His fame for miracles was widespread. He cured all manner of diseases by laying on his hands; blindness, polypus, fevers are mentioned, and especially a tumour or fistula since called "le fic de S. Fiacre".
His remains were interred in the church at Breuil, where his sanctity was soon attested by the numerous cures wrought at his tomb. Many churches and oratories have been dedicated to him throughout France. His shrine at Breuil is still a resort for pilgrims with bodily ailments. In 1234 his remains were placed in a shrine by Pierre, Bishop of Meaux, his arm being encased in a separate reliquary. In 1479 the relics of Sts. Fiacre and Kilian were placed in a silver shrine, which was removed in 1568 to the cathedral church at Meaux for safety from the destructive fanaticism of the Calvinists. In 1617 the Bishop of Meaux gave part of the saint's body to the Grand Duke of Tuscany, and in 1637 the shrine was again opened and part of the vertebrae given to Cardinal Richelieu. A mystery play of the fifteenth century celebrates St. Fiacre's life and miracles. St. John of Matha, Louis XIII, and Anne of Austria were among his most famous clients. He is the patron of gardeners. The French cab derives its name from him. The Hôtel de St-Fiacre, in the Rue St-Martin, Paris, in the middle of the seventeenth century first let these coaches on hire. The sign of the inn was an image of the saint, and the coaches in time came to be called by his name. His feast is kept on the 30th of August.
C. MULCAHY 
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St. Fidelis of Sigmaringen[[@Headword:St. Fidelis of Sigmaringen]]

St. Fidelis of Sigmaringen
Born in 1577, at Sigmaringen, Prussia, of which town his father Johannes Rey was burgomaster; died at Sevis, 24 April, 1622. On the paternal side he was of Flemish ancestry. He pursued his studies at the University of Freiburg in the Breisgau, and in 1604 became tutor to Wilhelm von Stotzingen, with whom he travelled in France and Italy. In the process for Fidelis's canonization Wilhelm von Stotzingen bore witness to the severe mortifications his tutor practised on these journeys. In 1611 he returned to Freiburg to take the doctorate in canon and civil law, and at once began to practise as an advocate. But the open corruption which found place in the law courts determined him to relinquish that profession and to enter the Church. He was ordained priest the following year, and immediately afterwards was received into the Order of Friars Minor of the Capuchin Reform at Freiburg, taking the name of Fidelis. He has left an interesting memorial of his novitiate and of his spiritual development at that time in a book of spiritual exercises which he wrote for himself. This work was re-edited by Father Michael Hetzenauer, O.F.M. Cap., and republished in 1893 at Stuttgart under the title: "S. Fidelis a Sigmaringen exercitia seraphicae devotionis". From the novitiate he was sent to Constance to finish his studies in theology under Father John Baptist, a Polish friar of great repute for learning and holiness. At the conclusion of his theological studies Fidelis was appointed guardian first of the community at Rheinfelden, and afterwards at Freiburg and Feldkirch. As a preacher his burning zeal earned for him a great reputation.
From the beginning of his apostolic career he was untiring in his efforts to convert heretics nor did he confine his efforts in this direction to the pulpit, but also used his pen. He wrote many pamphlets against Calvinism and Zwinglianism though he would never put his name to his writings. Unfortunately these publications have long been lost. Fidelis was still guardian of the community at Feldkirch when in 1621 he was appointed to undertake a mission in the country of the Grisons with the purpose of bringing back that district to the Catholic Faith. The people there had almost all gone over to Calvinism, owing partly to the ignorance of the priests and their lack of zeal. In 1614 the Bishop of Coire had requested the Capuchins to undertake missions amongst the heretics in his diocese, but it was not until 1621 that the general of the order was able to send friars there. In that year Father Ignatius of sergamo was commissioned with several other friars to place himself at the disposal of this bishop for missionary work, and a similar commission was given to Fidelis who however still remained guardian of Feldkirche. Before setting out on this mission Fidelis was appointed by authority of the papal nuncio to reform the Benedictine monastery at Pfafers. He entered upon his new labours in the true apostolic spirit. Since he first entered the order he had constantly prayed, as he confided to a fellow-friar, for two favours: one, that he might never fall into mortat sin; the other, that he might die for the Faith. In this Spirit he now set out, ready to give his life in preaching the Faith. He took with him his crucifix, Bible, Breviary, and the book of the rule of his order; for the rest, he went in absolute poverty, trusting to Divine Providence for his daily sustenance. He arrived in Mayenfeld in time for Advent and began at once preaching and catechizing; often preaching in several places the same day. His coming aroused strong opposition and he was frequently threatened and insulted. He not only preached in the Catholic churches and in the public streets, but occasionally in the conventicles of the heretics. At Zizers one of the principal centres of his activity, he held conferences with the magistrates and chief townsmen, often far into the night. They resulted in the conversion of Rudolph de Salis, the most influential man in the town, whose public recantation was followed by many conversions.
Throught the winter Fidelis laboured indefatigably and with such success that the heretic preachers were seriously alarmed and set themselves to inflame the people against him by representing that his mission was political rather than religious and that he was preparing the way for the subjugation of the country by the Austrians. During the Lent of 1622 he preached with especial fervour. At Easter he returned to Feldkirch to attend a chapter of the order and settle some affairs of his community. By this time the Congregation of the Propaganda had been established in Rome, and Fidelis was formally constituted by the Congregation, superior of the mission in the Grisons. He had, however, a presentiment that his laborers would shortly be brought to a close by a martyr's death. Preaching a farewell sermon at Feldkirch he said as much. On re-entering the country of the Grisons he was met everywhere with the cry: "Death to the Capuchins!" On 24 April, being then at Grusch, he made his confession and afterwards celebrated Mass and preached. Then he set out for Sevis. On the way his companions noticed that he was particularly cheerful. At Sevis he entered the church and began to preach, but was interrupted by a sudden tumult both within and without the church. Several Austrian soldiers who were guarding the doors of the church were killed and Fidelis himself was struck. A Calvinist present offered to lead him to a place of security. Fidelis thanked the man but said his life was in the hands of God. 0utside the church he was surrounded by a crowd led by the preachers who offered to save his life if he would apostatize. Fidelis replied: "I came to extirpate heresy, not to embrace it", whereupon he was struck down. He was the first martyr of the Congregation of Propaganda. His body was afterwards taken to Feldkirch and buried in the church of his order, except his head and left arm, which were placed in the cathedral at Coire. He was beatified in 1729, and canonized in 1745. St. Fidelis is usually represented in art with a crucifix and with a wound in the head; his emblem is a bludgeon. His feast is kept on 24 April.
FATHER CUTHBERT 
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St. Finan[[@Headword:St. Finan]]

St. Finan
Second Bishop of Lindisfarne; died 9 February, 661. He was an Irish monk who had been trained in Iona, and who was specially chosen by the Columban monks to succeed the great St. Aidan (635-51). St. Bede describes him as an able ruler, and tells of his labours in the conversion of Northumbria. He built a cathedral "in the Irish fashion", employing "hewn oak, with an outer covering of reeds", dedicated to St. Peter. His apostolic zeal resulted in the foundation of St. Mary's at the mouth of the River Tyne; Gilling, a monastery on the sight where King Oswin had been murdered, founded by Queen Eanfled, and the great abbey of Streanaeshalch, or Whitby. St. Finan (Finn-án -- little Finn) converted Peada, son of Penda, King of the Middle Angles, "with all his Nobles and Thanes", and gave him four priests, including Diuma, whom he consecrated Bishop of Middle Angles and Mercia, under King Oswy. The breviary of Aberdeen styles him "a man of venerable life, a bishop of great sanctity, an eloquent teacher of unbelieving races, remarkable for his training in virtue and his liberal education, surpassing all his equals in every manner of knowledge as well as in circumspection and prudence, but chiefly devoting himself to good works and presenting in his life, a most apt example of virtue".
In the mysterious ways of Providence, the Abbey of Whitby, his chief foundation, was the scene of the famous Paschal controversy, which resulted in the withdrawal of the Irish monks from Lindisfarne. The inconvenience of the two systems -- Irish and Roman -- of keeping Easter was specially felt when on one occasion King Oswy and his Court were celebrating Easter Sunday with St. Finan, while on the same day Queen Eanfled and her attendants were still fasting and celebrating Palm Sunday. Saint Finan was spared being present at the Synod of Whitby. His feast is celebrated on the 9th of February.
W.H. GRATTAN-FLOOD 
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St. Finbarr[[@Headword:St. Finbarr]]

St. Finbarr
(Lochan, Barr).
Bishop and patron of Cork, born near Bandon, about 550, died at Cloyne, 25 September, 623, was son of Amergin. He evangelized Gowran, Coolcashin, and Aghaboe, and founded a school at Eirce. For some years he dwelt in a hermitage at Gougane Barra, where a beautiful replica of Cormac's chapel has recently been erected in his honour. Finbarr was buried in the cathedral he built where Cork city now stands. He was specially honoured also at Dornoch and Barra, in Scotland. There are five Irish saints of this name. (See CORK.)
Life by Walsh (New York, 1864); Banba (Dublin), 207.
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St. Finnian of Moville[[@Headword:St. Finnian of Moville]]

St. Finnian of Moville
Born about 495; died 589. Though not so celebrated as his namesake of Clonard, he was the founder of a famous school about the year 540. He studied under St. Colman of Dromore and St. Mochae of Noendrum (Mahee Island), and subsequently at Candida Casa (Whithern), whence he proceeded to Rome, returning to Ireland in 540 with an integral copy of St. Jerome's Vulgate. St. Finnian's most distinguished pupil at Moville (County Down) was St. Columba, whose surreptitious copying of the Psaltery led to a very remarkable sequel. What remains of the copy, together with the casket that contains it, is now in the National Museum, Dublin. It is known as the Cathach or Battler, and was wont to be carried by the O'Donnells in battle. The inner case was made by Cathbar O'Donnell in 1084, but the outer is fourteenth-century work. So prized was it that family of MacGroarty were hereditary custodians of this Cathach, and it finally passed, in 1802, to Sir Neal O'Donnell, County Mayo. St. Finnian of Moville wrote a rule for his monks, also a penitential code, the canons of which were published by Wasserschleben in 1851. His festival is observed on 10 September.
Colgan, Acta Sanct. Hib. (Louvain, 1645); O'Laverty, Down and Connor (Dublin, 1880), II; O'Hanlon, Lives of the Irish Saints (Dublin, s.d.); Healy, Ireland's Ancient Schools and Scholars (Dublin, 1902); Hyde, Lit. Hist. of Ireland (Dublin, 1901).
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St. Flavian[[@Headword:St. Flavian]]

St. Flavian
Bishop of Constantinople, date of birth unknown; d. at Hypaepa in Lydia, August, 449. Nothing is known of him before his elevation to the episcopate save that he was a presbyter and skeuophylax or sacristan, of the Church of Constantinople, and noted for the holiness of his life. His succession to St. Proclus as bishop was in opposition to the wishes of the eunuch Chrysaphius minister of Emperor Theodosius, who sought to bring him into imperial disfavour. He persuaded the emperor to require of the new bishop certain eulogiae on the occasion of his appointment, but scornfully rejected the proffered blessed bread on the plea that the emperor desired gifts of gold. Flavian's intrepid refusal, on the ground of the impropriety of thus disposing of church the treasures, aroused considerable enmity against him. Pulcheria, the emperor's sister, being Flavian's staunch advocate Chrysaphius secured the support of the Empress Eudocia. Although their first efforts to involve St. Flavian in disgrace miscarried, an opportunity soon presented itself. At a council of bishops convened at Constantinople by Flavian, 8 Nov., 448, to settle a dispute which had arisen among his clergy, the the archimandrite Eutyches, who was a relation of Chrysaphius was accused of heresy by Eusebius of Dorylaeum. (For the proceedings of the council see EUSEBIUS OF DORYLAEUM; EUTYCHES.) Flavian exercised clemency and urged moderation, but in the end the refusal of Eutyches to make an orthodox declaration on the two natures of Christ forced Flavian to pronounce the sentence of degradation and excommunication. He forwarded a full report of the council to Pope Leo I, who in turn gave his approval to Flavian's decision (21 May, 449) and the following month (13 June) sent him his famous "Dogmatic Letter". Eutyches' complaint that justice had been violated in the council and that the Acts had been tampered with resulted in an imperial order for the revision of Acts, executed (8 and 27 April, 449). No materior could be established, and Flavian was justified.
The long-standing rivalry between Alexandria and Constantinoble now became a strong factor in the dissensions. It had been none the less keen since the See of Constantinoble had been officially declared next in dignity to Rome, and Dioscurus, Bishop of Alexandria, was quite ready to join forces with Eutyches against Flavian. Even before the revision of the Acts of Flavian's council, Chrysaphius had persuaded the emperor of the necessity for an oecumenical council to adjust matters, and the decree went forth that one should convene at Ephesus under the presidency of Dioscurus, who also controlled the attendance of bishops, Flavian and six bishops who had assisted at the previous synod were allowed no voice, being, as it were, on trial. (For a full account of the proceedings see EPHESUS, ROBBER COUNCIL OF). Eutyches was absolved of heresy, and despite the protest of the papal legate Hilary (later pope), who by his Contradicitur annulled the decisions of the council, Flavian was condemned and deposed. In the violent scenes which ensued he was so ill-used that three days later he died in his place of exile. Anatolius, a partisan of Dioscurus, was appointed to succeed him.
St. Flavian was repeatedly vindicated by Pope Leo, whose epistle of commendation failed to reach him before his death. The pope also wrote in his favour to Theodosius, Pulcheria, and the clergy of Constantinople, besides convening a council at Rome, wherein he designated the Council of Ephesus Ephecinum non judicium sed latrocinium. At the council of Chalcedon (451) the Acts of the Robber Council were annulled and Flavian eulogized as a martyr for the Faith. Pope Hilary had Flavian's death represented pictorially in a Roman church erected by him. On Pulcheria's accession to power, after the death of Theodosius, she brought the remains of her friend to Constantinople where they were received in triumph and interred with those of his predecessors in the see. In the Greek Menology and the Roman Martyrology his feast is entered 18 February, the anniversary of the translation of his body. Relics of St. Flavian are honoured in Italy.
St. Flavian's appeal to Pope Leo against the Robber Council has been published by Amelli in his work "S. Leone Magno e l'Oriente" (Monte Cassino, 1890), also by Lacey (Cambridge, 1903). Two other (Greek and Latin) letters to Leo are preserved in Migne, P.L. (LIV, 723-32, 743-51), and one to Emperor Theodosius also in Migne, P.G. (LXV, 889-92).
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St. Florentina[[@Headword:St. Florentina]]

St. Florentina
Virgin; born towards the middle of the sixth century; died about 612. The family of St. Florentina furnishes us with a rare example of lives genuinely religious, and actively engaged in furthering the best interests of Christianity. Sister of three Spanish bishops in the time of the Visigothic dominion (Leander, Isidore, and Fulgentius), she consecrated her virginity to God, and all four have been canonized by the Church. Florentina was born about the middle of the sixth century, being younger than her brother Leander, later Archbishop of Seville, but older than Isidore, who succeeded Leander as archbishop of the same see. Before his elevation to the episcopal dignity, Leander had been a monk, and it was through his influence that Florentina embraced the ascetic life. She associated with herself a number of virgins, who also desired to forsake the world, and formed them into a religious community. Later sources declare their residence to have been the convent of S. Maria de Valle near Ecija (Astigis), of which city her brother Fulgentius was bishop. In any case, it is certain that she had consecrated herself to God before the year 600, as her brother Leander, who died either in the year 600 or 601, wrote for her guidance an extant work dealing with a nun's rule of life and with contempt for the world ("Regula sive Libellus de institutione virginum et de contemptu mundi ad Florentinam sororem", P.L. LXXII, 873 sqq.). In it the author lays down the rules according to which cloistered virgins consecrated to God should regulate their lives. He strongly advises them to avoid intercourse with women living in the world, and with men, especially youths; recommends strict temperance in eating and drinking, gives advice concerning the reading of and meditation on Holy Scripture, enjoins equal love and friendship for all those living together in community, and exhorts his sister earnestly to remain true to her holy state. Florentina regulated her life according to the advice of her brother, entered with fervour into the spirit of the religious life, and was honoured as a saint after her death. Her younger brother Isidore also dedicated to her his work "De fide catholica contra Jud=E6os", which he wrote at her request. Florentina died early in the seventh century and is venerated as the patroness of the diocese of Plasencia. Her feast falls on 20 June. The name is written Florentia in the Roman martyrology, but Florentina is without doubt the correct form.
J. P. KIRSCH 
Transcribed by Tim Drake

St. Foillan[[@Headword:St. Foillan]]

St. Foillan
(Irish FAELAN, FAOLAN, FOELAN, FOALAN.)
Represented in iconography with a crown at his feet to show that he despised the honours of the world. He was born in Ireland early in the seventh century and was the brother of Saints Ultan and Fursey, the latter a famous missionary who preached the Faith to the Irish, the Anglo-saxons, and the Franks. Foillan, probably in company with Ultan, went with his brother Fursey when the latter, fleeing from his country then devastated by foreign invaders, retired to a lonely islands. Fursey soon went among the Anglo Saxons and built a monastery at Burgh Castle (Cnoberesburg) in Suffolk, between 634 and 650.
Seized again with the desire for solitude, Fursey left the monastery in the care of Foillan, who remained at the head of the community, and had the happiness of once more seeing his brother Fursey, who, having since gone to the kingdom of the Franks, came to visit him about 650. Soon a diastrous war broke out between Penda, the Mercian chief, and Ana, King of the Eastern Anglo-Saxons. Ana having been put to flight, the monastery of Cnoberesburg fell into the hand of the enemies. It was pillaged, and its superior, Foillan, barely escaped death. He hastened to ransom the captive monks, recovered the relics, put the holy books and objects of veneration on board ship, and departed for the country of the Franks, where his brother Fursey was buried. He and his companions were well received at Péronne by Erconwald, Mayor of the Palace. But soon, for some unknown reason, Foillan and his companions left Péronne and went to Nivelles, a monastery founded by St. Ita and St. Gertrude, wife and daughter of Duke Pepin I.
Foillan, like so many other Irishmen who went to the Continent in the seventh century, was invested with episcopal dignity, having doubtless been a monastic bishop at Cnoberesburg. He was therefore of great assistance in the organization of worship, and the holy books and relics which he brought were great; treasures for St. Ita and St. Gertrude. As the monastery of Nivelles was under Irish discipline, the companions of Foillan were well received and lived side by side with the holy women, occupying themselves with the details of worship under the general direction of the abbess. Through the liberality of Ita, Foillan was enabled to build a monastery at Fosses, not far from Nivelles, in the province of Namur. After the death of Ita in 652, Foillan came one day to Nivelles and sang Mass, on the eve of the feast of St-Quentin. The ceremony being finished, he resumed his journey, doubtless undertaken in the interests of his monastery. In the forest of Senege the saint and his companions fell into a trap set by bandits who inhabited that solitude. They were slain, stripped, and their bodies concealed. But they were recovered by St. Gertrude, and when she had taken some relics of the saint his body was borne to the monastery of Fosses, where it was buried about 655.
Foillan was one of the numerous Irish travellers who in the course of the seventh century evangalized Belgium, bringing thither the liturgy and sacred vessels, founding prosperous monasteries, and sharing considerably in the propagation of the Faith in these countries. Owing to the friendship which united him with Erconwald, Mayor of the Palace, and with the members of Pepin's famity, Foillan played a preponderant part in Frankish ecclesiastical history, as shown by his share in the direction of Nivelles and by the foundation of the monastery of Fosses. It is not surprising, therefore, that he should be honoured and venerated both at Nivelles and Fosses and to find at Le Roeulx (Belgium) a monastery bearing his name. As late as the twelfth century the veneration in which he was held inspired Philippe Le Harvengt, Abbot of Bonne-Esperance, to compose a lengthy biography of the saint. He is the patron of Fosses, near Charieroi. In the Diocese of Namur his feast is celebrated on 31 October, in the Dioceses of Mechlin and Tournai on 5 November.
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St. Fothad[[@Headword:St. Fothad]]

St. Fothad
Surnamed NA CANOINE ("of the Canon").
A monk of Fahan-Mura, County Doneval, Ireland, at the close of the eighth century. He became bard, a counsellor, and tutor to Aedh Oirnidh (the dignified), Ard Righ (Head King) of Ireland who ruled from 794 to 818. He is specially venerated in the Irish Church from the fact that, in 804, when he accompanied King Aedh in his expedition against the Leinstermen, he obtained from that monarch exemption of the clergy forever from military service. His literary gifts were so highly thought of that St. Aengus submitted his "Felire" to him for his approval, and in return, St. Fothad presented St. Aengus with a copy of his "Remonstrance", addressed to King Aedh, protesting against the conscription of ecclesiastics. This "Remonstrance", which was really a rhymed judicial opinion, was known as a canon or decree, and hence St. Fothad was ever after called "Fothad na Canoine". It commences thus "The Church of the living God let her alone, waste her not."
W.H. GRATTON-FLOOD 
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St. Frances of Rome[[@Headword:St. Frances of Rome]]

St. Frances of Rome
(Bussa di Leoni.)
One of the greatest mystics of the fifteenth century; born at Rome, of a noble family, in 1384; died there, 9 March, 1440. Her youthful desire was to enter religion, but at her father's wish she married, at the age of twelve, Lorenzo de' Ponziani. Among her children we know of Battista, who carried on the family name, Evangelista, a child of great gifts (d. 1411), and Ages (d. 1413). Frances was remarkable for her charity to the poor, and her zeal for souls. She won away many Roman ladies from a life of frivolity, and united them in an association of oblates attached to the White Benedictine monastery of Santa Maria Nuova; later they became the Benedictine Oblate Congregation of Tor di Specchi (25 March, 1433) which was approved by Eugene IV (4 July, 1433). Its members led the life of religious, but without the strict cloister or formal vows, and gave themselves up to prayer and good works. With her husband's consent Frances practiced continency, and advanced in a life of contemplation. Her visions often assumed the form of drama enacted for her by heavenly personages. She had the gift of miracles and ecstasy, we well as the bodily vision of her guardian angel, had revelations concerningpurgatory and hell, and foretold the ending of the Western Schism. She could read the secrets of consciences and detect plots of diabolical origin. She was remarkable for her humility and detachment, her obedience and patience, exemplified on the occasion ofher husband's banishment, the captivity of Battista, her sons' death, and the loss of all her property.
On the death of husband (1436) she retired among her oblates at Tor di Specchi, seeking admission for charity's sake, and was made superior. On the occasion of a visit to her son, she fell ill and died on the day she had foretold. Her canonization was preceded by three processes (1440, 1443, 1451) and Paul V declared her a saint on 9 May, 1608, assigning 9 March as her feast day. Long before that, however, the faithful were wont to venerate her body in the church of Santa Maria Nuova in the Roman Forum, now known as the church of Santa Francesca Romana.
FRANCESCO PAOLI 
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St. Francis Caracciolo[[@Headword:St. Francis Caracciolo]]

St. Francis Caracciolo
Co-founder with John Augustine Adorno of the Conregation of the Minor Clerks Regular; b. in Villa Santa Maria in the Abrusso (Italy), 13 October, 1563; d. at Agnone, 4 June, 1608. He belonged to the Pisquizio branch of the Caracciolo and received in baptism the name of Ascanio. From his infancy he was remarkable for his gentleness and uprightness. Having been cured of leprosy at the age of twenty-two he vowed himself to an ecclesiastical life, and distributing his goods to the poor, went to Naples in 1585 to study theology. In 1587 he was ordained priest and joined the contraternity of the Bianchi della Giustizia (The white robes of Justice), whose object was to assist condemned criminals to die holy deaths. A letter frorn Giovanni Agostino Adorno to another Ascanio Caracciolo, begging him to take part in founding a new religious institute, having been delivered by mistake to our saint, he saw in this circumstance an confidence of the Divine Will towards him (1588). He assisted in drawing up rules for the new congregation, which was approved by Sixtus V, 1 July, 1588, and confirmed by Gregory XIV, 18 February 1591, and by Clement VIII, 1 June, 1592.
The congregation is both contemplative and active, and to the three usual vows a fourth is added, namely, that its members must not aspire to ecclesiastical dignities outside the order nor seek them within it. Adoration of the Blessed Sacrament is kept up by rotation, and mortification is continually practised. The motto of the order "Ad majorem Dei Resurgentis gloriam" was chosen from the fact that Francis and Adorno made their profession at Naples on Low Sunday, 9 April, 1589. In spite of his refusal he was chosen general, 9 March, 1593, in the first house of the congregation in Naples, called St. Mary Major's or Pietrasanta, given to them by Sixtus V. He made three journeys into Spain to establish foundations under the protection of Philip II and Philip III. He opened the house of the Holy Ghost at Madrid on 20 January, 1599, that of Our Lady of the Annunciation at Valladolid on 9 September, 1601, and that of St. Joseph at Alcala sometime in 1601, for teaching science. In Rome he obtained possession of St. Leonard's church, which he afterwards exchanged for that of St. Agnes in the Piazza Navona (18 September, 1598), and later he secured for the institute the church of San Lorenso in Lucina (11 June, 1606) which was made over to him by a bull of Pope Paul X, and which was, however, annulled by the Bull "Susceptum" of Pope Pius X (9 November, 1906).
St. Francis Caracciolo was the author of a valuable work, "Le sette stazioni sopra la Passione di N.S. Gesù Christo", which was printed in Rome in 1710. He loved the poor. Like St. Thomas Aquinas, a relative on his mother's side, his purity was angelic. Pope Paul V desired to confer an important bishopric on him, but he steadfastly refused it. His frequent motto was "Zelus domus tuae comedit me". Invited by the Oratorians at Agnone in the Abruzzo to convert their house into a college for his congregation, he fell ill during the negotiations and died there on the vigil of Corpus Christi. He was beatified by Pope Clement XIV on 4 June, 1769, and canonized by Pope Pius VII on 24 May, 1807. In 1838 he was chosen as patron of the city of Naples, where his body lies. At first he was buried in St. Mary Major's, but his remains were afterwards translated to the church of Monteverginella, which was given in exchange to the Minor Clerks Regular (1823) after their suppression at the time of the French Revolution. St. Francis is no longer venerated there with old fervour and devotion.
FRANCESCO PAOLI 
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St. Francis de Geronimo
(Girolamo, Hieronymo).
Born 17 December, 1642; died 11 May, 1716. His birthplace was Grottaglie, a small town in Apulia, situated about five or six leagues from Taranto. At the age of sixteen he entered the college of Taranto, which was under the care of theSociety of Jesus. He studied humanities and philosophy there, and was so successful that his bishop sent him to Naples to attend lectures in theology and canon law at the celebrated college of Gesu Vecchio, which at that time rivalled the greatest universities in Europe. He was ordained there, 18 March, 1666. After spending four years in charge of the pupils of the college of nobles in Naples, where the students surnamed him the holy prefect, il santo prefetto, he entered the novitiate of the Society of Jesus, 1 July, 1670. At the end of his first year's probation he was sent with an experienced missioner to get his first lessons in the art of preaching in the neighborhood of Otranto. A new term of four years spent labouring in towns and villages at missionary work revealed so clearly to his superiors his wonderful gift of preaching that, after allowing him to complete his theological studies, they determined to devote him to that work, and sent him to reside at Gesù Nuovo, the residence of the professed fathers at Naples. Francis would fain have gone and laboured, perhaps even laid down his life, as he often said, amidst the barbarous and idolatrous nations of the Far East. He wrote frequently to his superiors, begging them to grant him that great favour. Finally they told him to abandon the idea altogether, and to concentrate his zeal and energy on the city and Kingdom of Naples. Francis understood this to be the will ofGod, and insisted no more. Naples thus became for forty years, from 1676 until his death, the centre of his apostolic labours.
He first devoted himself to stirring up the religious enthusiasm of a congregation of workmen, called the "Oratio della Missione", established at the professed house in Naples. The main object of this association was to provide the missionary father with devoted helpers amidst the thousand difficulties that would suddenly arise in the course of his work. Encouraged by the enthusiastic sermons of the director, these people became zealous co-operators. One remarkable feature of their work was the multitude of sinners they brought forth to the feet of Francis. In the notes which he sent his superiors concerning his favorite missionary work, the saint takes great pleasure in speaking of the fervour that animated the members of his dear "Oratory". Nor did their devoted director overlook the material needs of those who assisted him in the good work. In the Oratory he succeeded in establishing a mont de piété. The capital was increased by the gifts of the associate. Thanks to this institute they could have each day, in case of illness, a sum of four carlines (about one-third of a dollar); should death visit any of the members, a respectable funeral was afforded them costing the institute eighteen ducats; and they had the further privilege, which was much sought after, of being interred in the church of the Gesù Nuovo (see Brevi notizie, pp. 131-6). He established also in the Gesù one of the most important and beneficial works of the professed house of Naples, the general Communion on the third Sunday of each month (Brevi notizie, 126). He was an indefagitable preacher, and often spoke forty times in one day, choosing those streets which he new to be the centre of some secret scandal. His short, energetic, and eloquent sermons touch the guilty consciences of his hearers, and worked miraculous conversion. The rest of the week, not given over to labour in the city, was spent visiting the environs of Naples; on some occasions passing through no less than fifty hamlets a day, he preached in the streets, the public squares, and the churches. The following Sunday he would have the consolation of seeing at the Sacred Table crowds of 11,000, 12,000, and even 13,000 persons; according to his biographer there were ordinarily 15,000 men present at the monthly general Communion.
But his work par excellence was giving missions in the open air and in the low quarters of the city of Naples. His tall figure, ample brow, large dark eyes, and aquiline nose, sunken cheeks, pallid countenance, and looks that spoke of his ascetic austerities produced a wonderful impression. The people crushed forward to meet him, to see him, to kiss his hand, and to touch his garments. When he exhorted sinners to repetence, he seemed to acquire a power that was more than natural, and his feeble voice became resonant and awe-inspiring. "He is a lamb, when he talks", the people said, "but a lion when he preaches". Like the ideal popular preacher he was, when in the presence of an audience as fickle and impressionable as the Neapolitans, Francis left nothing undone that could strike their imaginations. At one time he would bring a skull to the pulpit, and showing it to his hearers would drive home the lesson he wished to impart; at another, stopping suddenly in the middle of his discourse, he would uncover his shoulders and scourge himself with an iron chain until he bled. The effect was irresistible: young men of evil lives would rush forward and follow the example of the preacher, confessing their sins aloud; and abandoned women would cast themselves before the crucifix, and cut off their long hair, giving expression to their bitter sorrow and repentance. This apostolic labour in union with the cruel penance and the ardent spirit of prayer of the saint worked wonderful results amid the slaves of sin and crime. Thus the two refuges in Naples contained in a short time 250 penitents each; and in the Asylum of the Holy Ghost he sheltered for a while 190 children of these unfortunates, preserving them thereby from the danger of afterwards following the shameful tradition of their mothers. He had the consolation of seeing twenty-two of them embrace the religious life. So also he changed the royal convict ships, which were sinks of iniquity, into refuges of Christian peace and resignation; and he tells us further that he brought many Turkish and Moorish slaves to the true faith, and made use of the pompous ceremonials at their baptisms to strike the heart and imaginations of the spectators (Breve notizie, 121-6).
Whatever time was unoccupied by his town missions he devoted to giving country or village missions of four, eight, or ten days, but never more; here and there he gave a retreat to a religious community, but in order to save his time he would not hear their confessions [cf. Recueil de lettres per le Nozze Malvezzi Hercolani (1876), p. 28]. To consolidate the great he work tried to establish everywhere an association of St. Francis Xavier, his patron and model; or else a congregation of the Blessed Virgin. For twenty-two years he preached her praises every Tuesday in the Neapolitan Church, known by the name of St. Mary of Constantinople. Although he engaged in such active exterior work, St. Francis had a mystical soul. He was often seen walking through the streets of Naples with a look of ecstasy on his face and tears streaming from his eyes; his companion had constantly to call his attention to the people who saluted him, so that Francis finally decided to walk bear-headed in public. He had the reputation at Naples of being a great miracle-worker, and his biographers, as those who testified during the process of his canonization, did not hesitate to contribute to him a host of wonders and cures of all kinds. His obsequies were, for the Neopolitans, the occasion of a triumphant procession; and had it not been for the intervention of the Swiss Guard, the zeal of his followers might have exposed the remains to the risk of desecration. In all the streets and squares of Naples, in every part of the suburbs, in the smallest neighboring hamlets, everyone spoke of the holiness, zeal, eloquence, and inexhaustible charity of the deceased missionary. The ecclesiastical authorities soon recognized that the cause of his beatification should be begun. On 2 May, 1758, Benedict XIV declared that Francis de Geranimo had practiced the theological and cardinal virtues in a heroic degree. He would have been beatified soon afterwards only for the storm that assailed the Society of Jesus about this time and ended in its suppression. Pius VII could not proceed with the beautification until 2 May, 1806; and Gregory XVI canonized the saint solemnly on 26 May, 1839.
St. Francis de Geronimo wrote little. Some of his letters have been collected by his biographers and inserted in their works; for his writings, cf. Sommervogel, "Bibl. de la Comp de Jésus", new ed., III, column 1358. We must mention by itself the account he wrote to his superiors of the fifteen most laborious years of his ministry, which has furnished the materials for the most striking details of this sketch. The work dates from October 1693. The saint modestly calls it "Brevi notizie della cose di gloria di Dio accadute negli exercizi delle sacri missioni di Napoli da quindici anni in quâ, quanto si potuto richiamare in memoria". Boero published it in S. Francesco di Girolamo, e le sue missioni dentro e fuori di Napoli", p. 67-181 (Florence, 1882). The archives of the Society of Jesus contain a voluminous collection of his sermons, or rather developed plans of his sermons. It is well to recall this proof of the care he took in preparing himself for the ministry of the pulpit, for his biographers are wont to dwell on the fact that his eloquent discourses were extemporaneous.
Among his chief biographers the following are worthy of particular mention: Stradiotti, who lived twenty-five years with the saint on the professed house at Naples and had been his superior; he wrote his life in 1719, just three years after the death of St. Francis. Six years later, a new life appeared, written by a very remarkable Jesuit, Bagnati. He lived with St. Francis for he last fifteen years of his life and was his ordinary confessor. The most popular biography is that written by de Bonis, who composed his work at the time the process of the beautification of the saint was being drawn up. Worthy of note also is the Summarium de virtutibus ven. Francisci de Hieronymo (1751). It is a work to be used with caution; the postulator of the saint's cause, Muzzarelli, extracted from it a great number of important facts relating to the labours and miracles of the saint, "Raccolta di avveminenti singolari e documenti autentici spettanti alla vita del B. Francesco di Geronimo" (Rome, 1806). Lastly, the Historie de S. François de Geronimo, ed. Bach (Metz, 1851) is the most complete work on the subject, but strives too much after the edification of the reader. C. Carayon, Bibliographie historique de la Compagne de Jesus, nn. 1861-89 (Paris, 1864).
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St. Francis de Sales
Bishop of Geneva, Doctor of the Universal Church; born at Thorens, in the Duchy of Savoy, 21 August, 1567; died at Lyons, 28 December, 1622. His father, François de Sales de Boisy, and his mother, Françoise de Sionnaz, belonged to old Savoyard aristocratic families. The future saint was the eldest of six brothers. His father intended him for the magistracy and sent him at an early age to the colleges of La Roche and Annecy. From 1583 till 1588 he studied rhetoric and humanities at the college of Clermont, Paris, under the care of the Jesuits. While there he began a course of theology. After a terrible and prolonged temptation to despair, caused by the discussions of the theologians of the day on the question of predestination, from which he was suddenly freed as he knelt before a miraculous image of Our Lady at St. Etienne-des-Grès, he made a vow of chastity and consecrated himself to the Blessed Virgin Mary. In 1588 he studied law at Padua, where the Jesuit Father Possevin was his spiritual director. He received his diploma of doctorate from the famous Pancirola in 1592. Having been admitted as a lawyer before the senate of Chambéry, he was about to be appointed senator. His father had selected one of the noblest heiresses of Savoy to be the partner of his future life, but Francis declared his intention of embracing the ecclesiastical life. A sharp struggle ensued. His father would not consent to see his expectations thwarted. Then Claude de Granier, Bishop of Geneva, obtained for Francis, on his own initiative, the position of Provost of the Chapter of Geneva, a post in the patronage of the pope. It was the highest office in the diocese, M. de Boisy yielded and Francis received Holy Orders (1593).
From the time of the Reformation the seat of the Bishopric of Geneva had been fixed at Annecy. There with apostolic zeal, the new provost devoted himself to preaching, hearing confessions, and the other work of his ministry. In the following year (1594) he volunteered to evangelize Le Chablais, where the Genevans had imposed the Reformed Faith, and which had just been restored to the Duchy of Savoy. He made his headquarters in the fortress of Allinges. Risking his life, he journeyed through the entire district, preaching constantly; by dint of zeal, learning, kindness and holiness he at last obtained a hearing. He then settled in Thonon, the chief town. He confuted the preachers sent by Geneva to oppose him; he converted the syndic and several prominent Calvinists. At the request of the pope, Clement VIII, he went to Geneva to interview Theodore Beza, who was called the Patriarch of the Reformation. The latter received him kindly and seemed for a while shaken, but had not the courage to take the final steps. A large part of the inhabitants of Le Chablais returned to the true fold (1597 and 1598). Claude de Granier then chose Francis as his coadjutor, in spite of his refusal, and sent him to Rome (1599).
Pope Clement VIII ratified the choice; but he wished to examine the candidate personally, in presence of the Sacred College. The improvised examination was a triumph for Francis. "Drink, my son", said the Pope to him. "from your cistern, and from your living wellspring; may your waters issue forth, and may they become public fountains where the world may quench its thirst." The prophesy was to be realized. On his return from Rome the religious affairs of the territory of Gex, a dependency of France, necessitated his going to Paris. There the coadjutor formed an intimate friendship with Cardinal de Bérulle, Antoine Deshayes, secretary of Henry IV, and Henry IV himself, who wished "to make a third in this fair friendship" (être de tiers dans cette belle amitié). The king made him preach the Lent at Court, and wished to keep him in France. He urged him to continue, by his sermons and writings, to teach those souls that had to live in the world how to have confidence in God, and how to be genuinely and truly pious - graces of which he saw the great necessity.
On the death of Claude de Granier, Francis was consecrated Bishop of Geneva (1602). His first step was to institute catechetical instructions for the faithful, both young and old. He made prudent regulations for the guidance of his clergy. He carefully visited the parishes scattered through the rugged mountains of his diocese. He reformed the religious communities. His goodness, patience and mildness became proverbial. He had an intense love for the poor, especially those who were of respectable family. His food was plain, his dress and his household simple. He completely dispensed with superfluities and lived with the greatest economy, in order to be able to provide more abundantly for the wants of the needy. He heard confessions, gave advice, and preached incessantly. He wrote innumerable letters (mainly letters of direction) and found time to publish the numerous works mentioned below. Together with St. Jane Frances de Chantal, he founded (1607) the Institute of the Visitation of the Blessed Virgin, for young girls and widows who, feeling themselves called to the religious life, have not sufficient strength, or lack inclination, for the corporal austerities of the great orders. His zeal extended beyond the limits of his own diocese. He delivered the Lent and Advent discourses which are still famous - those at Dijon (1604), where he first met the Baroness de Chantal; at Chambéry (1606); at Grenoble (1616, 1617, 1618), where he converted the Maréchal de Lesdiguières. During his last stay in Paris (November, 1618, to September, 1619) he had to go into the pulpit each day to satisfy the pious wishes of those who thronged to hear him. "Never", said they, "have such holy, such apostolic sermons been preached." He came into contact here with all the distinguished ecclesiastics of the day, and in particular with St. Vincent de Paul. His friends tried energetically to induce him to remain in France, offering him first the wealthy Abbey of Ste. Geneviève and then the coadjutor-bishopric of Paris, but he refused all to return to Annecy.
In 1622 he had to accompany the Court of Savoy into France. At Lyons he insisted on occupying a small, poorly furnished room in a house belonging to the gardener of the Visitation Convent. There, on 27 December, he was seized with apoplexy. He received the last sacraments and made his profession of faith, repeating constantly the words: "God's will be done! Jesus, my God and my all!" He died next day, in the fifty-sixth year of his age. Immense crowds flocked to visit his remains, which the people of Lyons were anxious to keep in their city. With much difficulty his body was brought back to Annecy, but his heart was left at Lyons. A great number of wonderful favours have been obtained at his tomb in the Visitation Convent of Annecy. His heart, at the time of the French Revolution, was carried by the Visitation nuns from Lyons to Venice, where it is venerated to-day. St. Francis de Sales was beatified in 1661, and canonized by Alexander VII in 1665; he was proclaimed Doctor of the Universal Church by Pope Pius IX, in 1877.
The following is a list of the principal works of the holy Doctor:
(1) "Controversies", leaflets which the zealous missioner scattered among the inhabitants of Le Chablais in the beginning, when t hese people did not venture to come and hear him preach. They form a complete proof of the Catholic Faith. In the first part, the author defends the authority of the Church, and in the second and third parts, the rules of faith, which were not observed by the heretical ministers. The primacy of St. Peter is amply vindicated.
(2) "Defense of the Standard of the Cross", a demonstration of the virtue
· of the True Cross;
· of the Crucifix;
· of the Sign of the Cross;
· an explanation of the Veneration of the Cross.
(3) "An Introduction to the Devout Life", a work intended to lead "Philothea", the soul living in the world, into the paths of devotion, that is to say, of true and solid piety. Every one should strive to become pious, and "it is an error, it is even a heresy", to hold that piety is incompatible with any state of life. In the first part the author helps the soul to free itself from all inclination to, or affection for, sin; in the second, he teaches it how to be united to God by prayer and the sacraments; in the third, he exercises it in the practice of virtue; in the fourth, he strengthens it against temptation; in the fifth, he teaches it how to form its resolutions and to persevere. The "Introduction", which is a masterpiece of psychology, practical morality, and common sense, was translated into nearly every language even in the lifetime of the author, and it has since gone through innumerable editions.
(4) "Treatise on the Love of God", an authoritative work which reflects perfectly the mind and heart of Francis de Sales as a great genius and a great saint. It contains twelve books. The first four give us a history, or rather explain the theory, of Divine love, its birth in the soul, its growth, its perfection, and its decay and annihilation; the fifth book shows that this love is twofold - the love of complacency and the love of benevolence; the sixth and seventh treat ofaffective love, which is practised in prayer; the eight and ninth deal with effective love, that is, conformity to the will of God, and submission to His good pleasure. The last three resume what has preceded and teach how to apply practically the lessons taught therein.
(5) "Spiritual Conferences"; familiar conversations on religious virtues addressed to the sisters of the Visitation and collected by them. We find in them that practical common sense, keenness of perception and delicacy of feeling which were characteristic of the kind-hearted and energetic Saint.
(6) "Sermons". - These are divided into two classes: those composed previously to his consecration as a bishop, and which he himself wrote out in full; and the discourses he delivered when a bishop, of which, as a rule, only outlines and synopses have been preserved. Some of the latter, however, were taken down in extenso by his hearers. Pius IX, in his Bull proclaiming him Doctor of the Church calls the Saint "The Master and Restorer of Sacred Eloquence". He is one of those who at the beginning of the seventeenth century formed the beautiful French language; he foreshadows and prepares the way for the great sacred orators about to appear. He speaks simply, naturally, and from his heart. To speak well we need only love well, was his maxim. His mind was imbued with the Holy Writings, which he comments, and explains, and applies practically with no less accuracy than grace.
(7) "Letters", mostly letters of direction, in which the minister of God effaces himself and teaches the soul to listen to God, the only true director. The advice given is suited to all the circumstances and necessities of life and to all persons of good will. While trying to efface his own personality in these letters, the saint makes himself known to us and unconsciously discovers to us the treasures of his soul.
(8) A large number of very precious treatises or opuscula.
Migne (5 vols., quarto) and Vivès (12 vols., octavo, Paris) have edited the works of St. Francis de Sales. But the edition which we may call definitive was published at Annecy in 1892, by the English Benedictine, Dom Mackey: a work remarkable for its typographical execution, the brilliant criticism that settles the text, the large quantity of hitherto unedited matter, and the interesting study accompanying each volume. Dom Mackey published twelve volumes. Father Navatel, S.J., is continuing the work. We may give here a brief résumé of the spiritual teaching contained in these works, of which the Church has said: "The writings of Francis de Sales, filled with celestial doctrine are a bright light in the Church, pointing out to souls an easy and safe way to arrive at the perfection of a Christian life." (Breviarium Romanum, 29 January, lect. VI.)
There are two elements in the spiritual life: first, a struggle against our lower nature; secondly, union of our wills with God, in other words, penance and love. St. Francis de Sales looks chiefly to love. Not that he neglects penance, which is absolutely necessary, but he wishes it to be practised from a motive of love. He requires mortification of the senses, but he relies first on mortification of the mind, the will, and the heart. This interior mortification he requires to be unceasing and always accompanied by love. The end to be realized is a life of loving, simple, generous, and constant fidelity to the will of God, which is nothing else than our present duty. The model proposed is Christ, whom we must ever keep before our eyes. "You will study His countenance, and perform your actions as He did" (Introd., 2nd part, ch. i). The practical means of arriving at this perfection are: remembrance of the presence of God, filial prayer, a right intention in all our actions, and frequent recourse to God by pious and confiding ejaculations and interior aspirations.
Besides the Institute of the Visitation, which he founded, the nineteenth century has seen associations of the secular clergy and pious laymen, and several religious congregations, formed under the patronage of the holy Doctor. Among them we may mention the Missionaries of St. Francis de Sales, of Annecy; the Salesians, founded at Turin by the Venerable Don Bosco, specially devoted to the Christian and technical education of the children of the poorer classes; the Oblates of St. Francis de Sales, established at Troyes (France) by Father Brisson, who try to realize in the religious and priestly life the spirit of the holy Doctor, such as we have described it, and such as he bequeathed it to the nuns of the Visitation.
MACKEY, OEuvres de St François de Sales (Annecy, 1892-); CHARLES-AUGUSTE DE SALES, Histoire du Bienheureux François de Sales (2nd ed., Paris, 1885); CAMUS, Esprit de S. François de Sales (2d ed., Paris, 1833); and in Collection S. Honore d'Eylau (Paris, 1904); Vie de S. François de Sales by HAMON (Paris); PÉRENNÈS (Paris); DE MARGERIE (Paris); STROWSKI, St. François de Sales (Paris); Annales Salesiennes in Revu Mensuelle (Paris, 1906, etc.). MACKEY has given an English translation of the Letters to Persons in the World, and of the Letters to Persons in Religion (London); he has also published noteworthy articles on St. Francis de Sales as an Orator (London) and St. Francis de Sales as a Director in Am. Eccl. Rev.(1898).
RAPHAEL PERNIN 
Transcribed by Frank O'Leary

St. Francis of Assisi[[@Headword:St. Francis of Assisi]]

St. Francis of Assisi
Founder of the Franciscan Order, born at Assisi in Umbria, in 1181 or 1182 -- the exact year is uncertain; died there, 3 October, 1226.
His father, Pietro Bernardone, was a wealthy Assisian cloth merchant. Of his mother, Pica, little is known, but she is said to have belonged to a noble family of Provence. Francis was one of several children. The legend that he was born in a stable dates from the fifteenth century only, and appears to have originated in the desire of certain writers to make his life resemble that of Christ. At baptism the saint received the name of Giovanni, which his father afterwards altered to Francesco, through fondness it would seem for France, whither business had led him at the time of his son's birth. In any case, since the child was renamed in infancy, the change can hardly have had anything to do with his aptitude for learningFrench, as some have thought.
Francis received some elementary instruction from the priests of St. George's at Assisi, though he learned more perhaps in the school of the Troubadours, who were just then making for refinement in Italy. However this may be, he was not very studious, and his literary education remained incomplete. Although associated with his father in trade, he showed little liking for a merchant's career, and his parents seemed to have indulged his every whim. Thomas of Celano, his first biographer, speaks in very severe terms of Francis's youth. Certain it is that the saint's early life gave no presage of the golden years that were to come. No one loved pleasure more than Francis; he had a ready wit, sang merrily, delighted in fine clothes and showy display. Handsome, gay, gallant, and courteous, he soon became the prime favourite among the young nobles of Assisi, the foremost in every feat of arms, the leader of the civil revels, the very king of frolic. But even at this time Francis showed an instinctive sympathy with the poor, and though he spent money lavishly, it still flowed in such channels as to attest a princely magnanimity of spirit.
When about twenty, Francis went out with the townsmen to fight the Perugians in one of the petty skirmishes so frequent at that time between the rival cities. The Assisians were defeated on this occasion, and Francis, being among those taken prisoners, was held captive for more than a year in Perugia. A low fever which he there contracted appears to have turned his thoughts to the things of eternity; at least the emptiness of the life he had been leading came to him during that long illness. With returning health, however, Francis's eagerness after glory reawakened and his fancy wandered in search of victories; at length he resolved to embrace a military career, and circumstances seemed to favour his aspirations. A knightof Assisi was about to join "the gentle count", Walter of Brienne, who was then in arms in the Neapolitan States against the emperor, and Francis arranged to accompany him. His biographers tell us that the night before Francis set forth he had a strange dream, in which he saw a vast hall hung with armour all marked with the Cross. "These", said a voice, "are for you and your soldiers." "I know I shall be a great prince", exclaimed Francis exultingly, as he started for Apulia. But a second illness arrested his course at Spoleto. There, we are told, Francis had another dream in which the same voice bade him turn back to Assisi. He did so at once. This was in 1205.
Although Francis still joined at times in the noisy revels of his former comrades, his changed demeanour plainly showed that his heart was no longer with them; a yearning for the life of the spirit had already possessed it. His companions twitted Francis on his absent-mindedness and asked if he were minded to be married. "Yes", he replied, "I am about to take a wife of surpassing fairness." She was no other than Lady Poverty whom Dante and Giotto have wedded to his name, and whom even now he had begun to love. After a short period of uncertainty he began to seek in prayer and solitude the answer to his call; he had already given up his gay attire and wasteful ways. One day, while crossing the Umbrian plain on horseback, Francis unexpectedly drew near a poor leper. The sudden appearance of this repulsive object filled him with disgust and he instinctively retreated, but presently controlling his natural aversion he dismounted, embraced the unfortunate man, and gave him all the money he had. About the same time Francis made a pilgrimage to Rome. Pained at the miserly offerings he saw at the tomb of St. Peter, he emptied his purse thereon. Then, as if to put his fastidious nature to the test, he exchanged clothes with a tattered mendicant and stood for the rest of the day fasting among the horde of beggars at the door of the basilica.
Not long after his return to Assisi, whilst Francis was praying before an ancient crucifix in the forsaken wayside chapel of St. Damian's below the town, he heard a voice saying: "Go, Francis, and repair my house, which as you see is falling into ruin." Taking this behest literally, as referring to the ruinous church wherein he knelt, Francis went to his father's shop, impulsively bundled together a load of coloured drapery, and mounting his horse hastened to Foligno, then a mart of some importance, and there sold both horse and stuff to procure the money needful for the restoration of St. Damian's. When, however, the poor priest who officiated there refused to receive the gold thus gotten, Francis flung it from him disdainfully. The elder Bernardone, a most niggardly man, was incensed beyond measure at his son's conduct, and Francis, to avert his father's wrath, hid himself in a cave near St. Damian's for a whole month. When he emerged from this place of concealment and returned to the town, emaciated with hunger and squalid with dirt, Francis was followed by a hooting rabble, pelted with mud and stones, and otherwise mocked as a madman. Finally, he was dragged home by his father, beaten, bound, and locked in a dark closet.
Freed by his mother during Bernardone's absence, Francis returned at once to St. Damian's, where he found a shelter with the officiating priest, but he was soon cited before the city consuls by his father. The latter, not content with having recovered the scattered gold from St. Damian's, sought also to force his son to forego his inheritance. This Francis was only too eager to do; he declared, however, that since he had entered the service of God he was no longer under civil jurisdiction. Having therefore been taken before the bishop, Francis stripped himself of the very clothes he wore, and gave them to his father, saying: "Hitherto I have called you my father on earth; henceforth I desire to say only 'Our Father who art in Heaven.'" Then and there, as Dante sings, were solemnized Francis's nuptials with his beloved spouse, the Lady Poverty, under which name, in the mystical language afterwards so familiar to him, he comprehended the total surrender of all worldly goods, honours, and privileges. And now Francis wandered forth into the hills behind Assisi, improvising hymns of praise as he went. "I am the herald of the great King", he declared in answer to some robbers, who thereupon despoiled him of all he had and threw him scornfully in a snow drift. Naked and half frozen, Francis crawled to a neighbouring monastery and there worked for a time as a scullion. At Gubbio, whither he went next, Francis obtained from a friend the cloak, girdle, and staff of a pilgrim as an alms. Returning to Assisi, he traversed the city begging stones for the restoration of St. Damian's. These he carried to the old chapel, set in place himself, and so at length rebuilt it. In the same way Francis afterwards restored two other deserted chapels, St. Peter's, some distance from the city, and St. Mary of the Angels, in the plain below it, at a spot called the Porziuncola. Meantime he redoubled his zeal in works of charity, more especially in nursing the lepers.
On a certain morning in 1208, probably 24 February, Francis was hearing Mass in the chapel of St. Mary of the Angels, near which he had then built himself a hut; the Gospel of the day told how the disciples of Christ were to possess neither gold nor silver, nor scrip for their journey, nor two coats, nor shoes, nor a staff, and that they were to exhort sinners to repentance and announce the Kingdom of God. Francis took these words as if spoken directly to himself, and so soon as Mass was over threw away the poor fragment left him of the world's goods, his shoes, cloak, pilgrim staff, and empty wallet. At last he had found his vocation. Having obtained a coarse woolen tunic of "beast colour", the dress then worn by the poorest Umbrian peasants, and tied it round him with a knotted rope, Francis went forth at once exhorting the people of the country-side to penance, brotherly love, and peace. The Assisians had already ceased to scoff at Francis; they now paused in wonderment; his example even drew others to him. Bernard of Quintavalle, a magnate of the town, was the first to join Francis, and he was soon followed by Peter of Cattaneo, a well-known canon of the cathedral. In true spirit of religious enthusiasm, Francis repaired to the church of St. Nicholas and sought to learn God's will in their regard by thrice opening at random the book of the Gospels on the altar. Each time it opened at passages where Christ told His disciples to leave all things and follow Him. "This shall be our rule of life", exclaimed Francis, and led his companions to the public square, where they forthwith gave away all their belongings to the poor. After this they procured rough habits like that of Francis, and built themselves small huts near his at the Porziuncola. A few days later Giles, afterwards the great ecstatic and sayer of "good words", became the third follower of Francis. The little band divided and went about, two and two, making such an impression by their words and behaviour that before long several other disciples grouped themselves round Francis eager to share his poverty, among them being Sabatinus, vir bonus et justus, Moricus, who had belonged to the Crucigeri, John of Capella, who afterwards fell away, Philip "the Long", and four others of whom we know only the names. When the number of his companions had increased to eleven, Francis found it expedient to draw up a written rule for them. This first rule,as it is called, of the Friars Minor has not come down to us in its original form, but it appears to have been very short and simple, a mere adaptation of the Gospel precepts already selected by Francis for the guidance of his first companions, and which he desired to practice in all their perfection. When this rule was ready the Penitents of Assisi, as Francis and his followers styled themselves, set out for Rome to seek the approval of the Holy See, although as yet no such approbation was obligatory. There are differing accounts of Francis's reception by Innocent III. It seems, however, that Guido, Bishop of Assisi, who was then in Rome, commended Francis to Cardinal John of St. Paul, and that at the instance of the latter, the pope recalled the saint whose first overtures he had, as it appears, somewhat rudely rejected. Moreover, in site of the sinister predictions of others in the Sacred College, who regarded the mode of life proposed by Francis as unsafe and impracticable, Innocent, moved it is said by a dream in which he beheld the Poor Man of Assisi upholding the tottering Lateran, gave a verbal sanction to the rule submitted by Francis and granted the saint and his companions leave to preach repentance everywhere. Before leaving Rome they all received the ecclesiastical tonsure, Francis himself being ordained deacon later on.
After their return to Assisi, the Friars Minor -- for thus Francis had names his brethren, either after the minores, or lower classes, as some think, or as others believe, with reference to the Gospel (Matthew 25:40-45), and as a perpetual reminder of their humility -- found shelter in a deserted hut at Rivo Torto in the plain below the city, but were forced to abandon this poor abode by a rough peasant who drove in his ass upon them. About 1211 they obtained a permanent foothold near Assisi, through the generosity of the Benedictines of Monte Subasio, who gave them the little chapel of St. Mary of the Angels or the Porziuncola. Adjoining this humble sanctuary, already dear to Francis, the first Franciscan convent was formed by the erection of a few small huts or cells of wattle, straw, and mud, and enclosed by a hedge. From this settlement, which became the cradle of the Franciscan Order (Caput et Mater Ordinis) and the central spot in the life of St. Francis, the Friars Minor went forth two by two exhorting the people of the surrounding country. Like children "careless of the day", they wandered from place to place singing in their joy, and calling themselves the Lord's minstrels. The wide world was their cloister; sleeping in haylofts, grottos, or church porches, they toiled with the labourers in the fields, and when none gave them work they would beg. In a short while Francis and his companions gained an immense influence, and men of different grades of life and ways of thought flocked to the order. Among the new recruits made about this time By Francis were the famous Three Companions, who afterwards wrote his life, namely: Angelus Tancredi, a noble cavalier; Leo, the saint's secretary and confessor; and Rufinus, a cousin of St. Clare; besides Juniper, "the renowned jester of the Lord".
During the Lent of 1212, a new joy, great as it was unexpected, came to Francis. Clare, a young heiress of Assisi, moved by the saint's preaching at the church of St. George, sought him out, and begged to be allowed to embrace the new manner of life he had founded. By his advice, Clare, who was then but eighteen, secretly left her father's house on the night following Palm Sunday, and with two companions went to the Porziuncola, where the friars met her in procession, carrying lighted torches. Then Francis, having cut off her hair, clothed her in the Minorite habit and thus received her to a life of poverty, penance, and seclusion. Clare stayed provisionally with some Benedictine nuns near Assisi, until Francis could provide a suitable retreat for her, and for St. Agnes, her sister, and the other pious maidens who had joined her. He eventually established them at St. Damian's, in a dwelling adjoining the chapel he had rebuilt with his own hands, which was now given to the saint by the Benedictines as domicile for his spiritual daughters, and which thus became the first monastery of the Second Franciscan Order of Poor Ladies, now known as Poor Clares.
In the autumn of the same year (1212) Francis's burning desire for the conversion of the Saracens led him to embark for Syria, but having been shipwrecked on the coast of Slavonia, he had to return to Ancona. The following spring he devoted himself to evangelizing Central Italy. About this time (1213) Francis received from Count Orlando of Chiusi the mountain of La Verna, an isolated peak among the Tuscan Apennines, rising some 4000 feet above the valley of the Casentino, as a retreat, "especially favourable for contemplation", to which he might retire from time to time for prayer and rest. For Francis never altogether separated the contemplative from the active life, as the several hermitages associated with his memory, and the quaint regulations he wrote for those living in them bear witness. At one time, indeed, a strong desire to give himself wholly to a life of contemplation seems to have possessed the saint. During the next year (1214) Francis set out for Morocco, in another attempt to reach the infidels and, if needs be, to shed his blood for the Gospel, but while yet in Spain was overtaken by so severe an illness that he was compelled to turn back to Italy once more.
Authentic details are unfortunately lacking of Francis's journey to Spain and sojourn there. It probably took place in the winter of 1214-1215. After his return to Umbria he received several noble and learned men into his order, including his future biographer Thomas of Celano. The next eighteen months comprise, perhaps, the most obscure period of the saint's life. That he took part in the Lateran Council of 1215 may well be, but it is not certain; we know from Eccleston, however, that Francis was present at the death of Innocent II, which took place at Perugia, in July 1216. Shortly afterwards, i.e. very early in the pontificate of Honorius III, is placed the concession of the famous Porziuncola Indulgence. It is related that once, while Francis was praying at the Porziuncola, Christ appeared to him and offered him whatever favour he might desire.The salvation of souls was ever the burden of Francis's prayers,and wishing moreover, to make his beloved Porziuncola a sanctuary where many might be saved, he begged a plenary Indulgence for all who, having confessed their sins, should visit the little chapel. Our Lord acceded to this request on condition that the pope should ratify the Indulgence. Francis thereupon set out for Perugia, with Brother Masseo, to find Honorius III. The latter, notwithstanding some opposition from the Curia at such an unheard-of favour, granted the Indulgence, restricting it, however, to one day yearly. He subsequently fixed 2 August in perpetuity, as the day for gaining this Porziuncola Indulgence, commonly known in Italy as il perdono d'Assisi. Such is the traditional account. The fact that there is no record of this Indulgence in either the papal or diocesan archives and no allusion to it in the earliest biographies of Francis or other contemporary documents has led some writers to reject the whole story. This argumentum ex silentio has, however, been met by M. Paul Sabatier, who in his critical edition of the "Tractatus de Indulgentia" of Fra Bartholi has adduced all the really credible evidence in its favour. But even those who regard the granting of this Indulgence as traditionally believed to be an established fact of history, admit that its early history is uncertain. (See PORTIUNCULA.)
The first general chapter of the Friars Minor was held in May, 1217, at Porziuncola, the order being divided into provinces, and an apportionment made of the Christian world into so many Franciscan missions. Tuscany, Lombardy, Provence, Spain, and Germany were assigned to five of Francis's principal followers; for himself the saint reserved France, and he actually set out for that kingdom, but on arriving at Florence, was dissuaded from going further by Cardinal Ugolino, who had been made protector of the order in 1216. He therefore sent in his stead Brother Pacificus, who in the world had been renowned as a poet, together with Brother Agnellus, who later on established the Friars Minor in England. Although success came indeed to Francis and his friars, with it came also opposition, and it was with a view to allaying any prejudices the Curia might have imbibed against their methods that Francis, at the instance of Cardinal Ugolino, went to Rome and preached before the pope and cardinals in the Lateran. This visit to the Eternal City, which took place 1217-18, was apparently the occasion of Francis's memorable meeting with St. Dominic. The year 1218 Francis devoted to missionary tours in Italy, which were a continual triumph for him. He usually preached out of doors, in the market-places, from church steps, from the walls of castle court- yards. Allured by the magic spell of his presence, admiring crowds, unused for the rest to anything like popular preaching in the vernacular, followed Francis from place to place hanging on his lips; church bells rang at his approach; processions of clergy and people advanced to meet him with music and singing; they brought the sick to him to bless and heal, and kissed the very ground on which he trod, and even sought to cut away pieces of his tunic. The extraordinary enthusiasm with which the saint was everywhere welcomed was equalled only by the immediate and visible result of his preaching. His exhortations of the people, for sermons they can hardly be called, short, homely, affectionate, and pathetic, touched even the hardest and most frivolous, and Francis became in sooth a very conqueror of souls. Thus it happened, on one occasion, while the saint was preaching at Camara, a small village near Assisi, that the whole congregation were so moved by his "words of spirit and life" that they presented themselves to him in a body and begged to be admitted into his order. It was to accede, so far as might be, to like requests that Francis devised his Third Order, as it is now called, of the Brothers and Sisters of Penance, which he intended as a sort of middle state between the world and the cloister for those who could not leave their home or desert their wonted avocations in order to enter either the First Order of Friars Minor or the Second Order of Poor Ladies. That Francis prescribed particular duties for these tertiaries is beyond question. They were not to carry arms, or take oaths, or engage in lawsuits, etc. It is also said that he drew up a formal rule for them, but it is clear that the rule, confirmed by Nicholas IV in 1289, does not, at least in the form in which it has come down to us, represent the original rule of the Brothers and Sisters of Penance. In any event, it is customary to assign 1221 as the year of the foundation of this third order, but the date is not certain.
At the second general chapter (May, 1219) Francis, bent on realizing his project of evangelizing the infidels, assigned a separate mission to each of his foremost disciples, himself selecting the seat of war between the crusaders and the Saracens. With eleven companions, including Brother Illuminato and Peter of Cattaneo, Francis set sail from Ancona on 21 June, for Saint-Jean d'Acre, and he was present at the siege and taking of Damietta. After preaching there to the assembledChristian forces, Francis fearlessly passed over to the infidel camp, where he was taken prisoner and led before the sultan. According to the testimony of Jacques de Vitry, who was with the crusaders at Damietta, the sultan received Francis with courtesy, but beyond obtaining a promise from this ruler of more indulgent treatment for the Christian captives, the saint's preaching seems to have effected little. Before returning to Europe, the saint is believed to have visited Palestine and there obtained for the friars the foothold they still retain as guardians of the holy places. What is certain is that Francis was compelled to hasten back to Italy because of various troubles that had arisen there during his absence. News had reached him in the East that Matthew of Narni and Gregory of Naples, the two vicars-general whom he had left in charge of the order, had summoned a chapter which, among other innovations, sought to impose new fasts upon the friars, more severe than the rule required. Moreover, Cardinal Ugolino had conferred on the Poor Ladies a written rule which was practically that of the Benedictine nuns, and Brother Philip, whom Francis had charged with their interests, had accepted it. To make matters worse, John of Capella, one of the saint's first companions, had assembled a large number of lepers, both men and women, with a view to forming them into a new religious order, and had set out for Rome to seek approval for the rule he had drawn up for these unfortunates. Finally a rumour had been spread abroad that Francis was dead, so that when the saint returned to Italy with brother Elias -- he appeared to have arrived at Venice in July, 1220 -- a general feeling of unrest prevailed among the friars. Apart from these difficulties, the order was then passing through a period of transition. It had become evident that the simple, familiar, and unceremonious ways which had marked the Franciscan movement at its beginning were gradually disappearing, and that the heroic poverty practiced by Francis and his companions at the outset became less easy as the friars with amazing rapidity increased in number. And this Francis could not help seeing on his return. Cardinal Ugolino had already undertaken the task "of reconciling inspirations so unstudied and so free with an order of things they had outgrown." This remarkable man, who afterwards ascended the papal throne asGregory IX, was deeply attached to Francis, whom he venerated as a saint and also, some writers tell us, managed as an enthusiast. That Cardinal Ugolino had no small share in bringing Francis's lofty ideals "within range and compass" seems beyond dispute, and it is not difficult to recognize his hand in the important changes made in the organization of the order in the so-called Chapter of Mats. At this famous assembly, held at Porziuncola at Whitsuntide, 1220 or 1221 (there is seemingly much room for doubt as to the exact date and number of the early chapters), about 5000 friars are said to have been present, besides some 500 applicants for admission to the order. Huts of wattle and mud afforded shelter for this multitude. Francis had purposely made no provision for them, but the charity of the neighbouring towns supplied them with food, while knights and nobles waited upon them gladly. It was on this occasion that Francis, harassed no doubt and disheartened at the tendency betrayed by a large number of the friars to relax the rigours of the rule, according to the promptings of human prudence, and feeling, perhaps unfitted for a place which now called largely for organizing abilities, relinquished his position as general of the order in favour of Peter of Cattaneo. But the latter died in less than a year, being succeeded as vicar-general by the unhappy Brother Elias, who continued in that office until the death of Francis. The saint, meanwhile, during the few years that remained in him, sought to impress on the friars by the silent teaching of personal example of what sort he would fain have them to be. Already, while passing through Bologna on his return from the East, Francis had refused to enter the convent there because he had heard it called the "House of the Friars" and because a studium had been instituted there. He moreover bade all the friars, even those who were ill, quit it at once, and it was only some time after, when Cardinal Ugolino had publicly declared the house to be his own property, that Francis suffered his brethren to re-enter it. Yet strong and definite as the saint's convictions were, and determinedly as his line was taken, he was never a slave to a theory in regard to the observances of poverty or anything else; about him indeed, there was nothing narrow or fanatical. As for his attitude towards study, Francis desiderated for his friars only such theological knowledge as was conformable to the mission of the order, which was before all else a mission of example. Hence he regarded the accumulation of books as being at variance with the poverty his friars professed, and he resisted the eager desire for mere book-learning, so prevalent in his time, in so far as it struck at the roots of that simplicity which entered so largely into the essence of his life and ideal and threatened to stifle the spirit of prayer, which he accounted preferable to all the rest.
In 1221, so some writers tell us, Francis drew up a new rule for the Friars Minor. Others regard this so-called Rule of 1221 not as a new rule, but as the first one which Innocent had orally approved; not, indeed, its original form, which we do not possess, but with such additions and modifications as it has suffered during the course of twelve years. However this may be, the composition called by some the Rule of 1221 is very unlike any conventional rule ever made. It was too lengthy and unprecise to become a formal rule, and two years later Francis retired to Fonte Colombo, a hermitage near Rieti, and rewrote the rule in more compendious form. This revised draft he entrusted to Brother Elias, who not long after declared he had lost it through negligence. Francis thereupon returned to the solitude of Fonte Colombo, and recast the rule on the same lines as before, its twenty-three chapters being reduced to twelve and some of its precepts being modified in certain details at the instance of Cardinal Ugolino. In this form the rule was solemnly approved by Honorius III, 29 November, 1223 (Litt. "Solet annuere"). This Second Rule, as it is usually called or Regula Bullata of the Friars Minor, is the one ever since professed throughout the First Order of St. Francis (see RULE OF SAINT FRANCIS). It is based on the three vows of obedience, poverty, and chastity, special stress however being laid on poverty, which Francis sought to make the special characteristic of his order, and which became the sign to be contradicted. This vow of absolute poverty in the first and second orders and the reconciliation of the religious with the secular state in the Third Order of Penance are the chief novelties introduced by Francis in monastic regulation.
It was during Christmastide of this year (1223) that the saint conceived the idea of celebrating the Nativity "in a new manner", by reproducing in a church at Greccio the praesepio of Bethlehem, and he has thus come to be regarded as having inaugurated the population devotion of the Crib. Christmas appears indeed to have been the favourite feast of Francis, and he wished to persuade the emperor to make a special law that men should then provide well for the birds and the beasts, as well as for the poor, so that all might have occasion to rejoice in the Lord.
Early in August, 1224, Francis retired with three companions to "that rugged rock 'twixt Tiber and Arno", as Dante called La Verna, there to keep a forty days fast in preparation for Michaelmas. During this retreat the sufferings of Christ became more than ever the burden of his meditations; into few souls, perhaps, had the full meaning of the Passion so deeply entered. It was on or about the feast of the Exaltation of the Cross (14 September) while praying on the mountainside, that he beheld the marvellous vision of the seraph, as a sequel of which there appeared on his body the visible marks of the five wounds of the Crucified which, says an early writer, had long since been impressed upon his heart. Brother Leo, who was with St. Francis when he received the stigmata, has left us in his note to the saint's autograph blessing, preserved at Assisi, a clear and simple account of the miracle, which for the rest is better attested than many another historical fact. The saint's right side is described as bearing on open wound which looked as if made by a lance, while through his hands and feet were black nails of flesh, the points of which were bent backward. After the reception of the stigmata, Francis suffered increasing pains throughout his frail body, already broken by continual mortification. For, condescending as the saint always was to the weaknesses of others, he was ever so unsparing towards himself that at the last he felt constrained to ask pardon of "Brother Ass", as he called his body, for having treated it so harshly. Worn out, moreover, as Francis now was by eighteen years of unremitting toil, his strength gave way completely, and at times his eyesight so far failed him that he was almost wholly blind. During an access of anguish, Francis paid a last visit to St. Clare at St. Damian's, and it was in a little hut of reeds, made for him in the garden there, that the saint composed that "Canticle of the Sun", in which his poetic genius expands itself so gloriously. This was in September, 1225. Not long afterwards Francis, at the urgent instance of Brother Elias, underwent an unsuccessful operation for the eyes, at Rieti. He seems to have passed the winter 1225-26 at Siena, whither he had been taken for further medical treatment. In April, 1226, during an interval of improvement, Francis was moved to Cortona, and it is believed to have been while resting at the hermitage of the Celle there, that the saint dictated his testament, which he describes as a "reminder, a warning, and an exhortation". In this touching document Francis, writing from the fullness of his heart, urges anew with the simple eloquence, the few, but clearly defined, principles that were to guide his followers, implicit obedience to superiors as holding the place of God, literal observance of the rule "without gloss", especially as regards poverty, and the duty of manual labor, being solemnly enjoined on all the friars. Meanwhile alarming dropsical symptoms had developed, and it was in a dying condition that Francis set out for Assisi. A roundabout route was taken by the little caravan that escorted him, for it was feared to follow the direct road lest the saucy Perugians should attempt to carry Francis off by force so that he might die in their city, which would thus enter into possession of his coveted relics. It was therefore under a strong guard that Francis, in July, 1226, was finally borne in safety to the bishop's palace in his native city amid the enthusiastic rejoicings of the entire populace. In the early autumn Francis, feeling the hand of death upon him, was carried to his beloved Porziuncola, that he might breathe his last sigh where his vocation had been revealed to him and whence his order had struggled into sight. On the way thither he asked to be set down, and with painful effort he invoked a beautiful blessing on Assisi, which, however, his eyes could no longer discern. The saint's last days were passed at the Porziuncola in a tiny hut, near the chapel, that served as an infirmary. The arrival there about this time of the Lady Jacoba of Settesoli, who had come with her two sons and a great retinue to bid Francis farewell, caused some consternation, since women were forbidden to enter the friary. But Francis in his tender gratitude to this Roman noblewoman, made an exception in her favour, and "Brother Jacoba", as Francis had named her on account of her fortitude, remained to the last. On the eve of his death, the saint, in imitation of his Divine Master, had bread brought to him and broken. This he distributed among those present, blessing Bernard of Quintaville, his first companion, Elias, his vicar, and all the others in order. "I have done my part," he said next, "may Christ teach you to do yours." Then wishing to give a last token of detachment and to show he no longer had anything in common with the world, Francis removed his poor habit and lay down on the bare ground, covered with a borrowed cloth, rejoicing that he was able to keep faith with his Lady Poverty to the end. After a while he asked to have read to him the Passion according to St. John, and then in faltering tones he himself intoned Psalm cxli. At the concluding verse, "Bring my soul out of prison", Francis was led away from earth by "Sister Death", in whose praise he had shortly before added a new strophe to his "Canticle of the Sun". It was Saturday evening, 3 October, 1226, Francis being then in the forty-fifth year of his age, and the twentieth from his perfect conversion to Christ.
The saint had, in his humility, it is said, expressed a wish to be buried on the Colle d'Inferno, a despised hill without Assisi, where criminals were executed. However this may be, his body was, on 4 October, borne in triumphant procession to the city, a halt being made at St. Damian's, that St. Clare and her companions might venerate the sacred stigmata now visible to all, and it was placed provisionally in the church of St. George (now within the enclosure of the monastery of St. Clare), where the saint had learned to read and had first preached. Many miracles are recorded to have taken place at his tomb. Francis was canonized at St. George's by Gregory IX, 16 July, 1228. On that day following the pope laid the first stone of the great double church of St. Francis, erected in honour of the new saint, and thither on 25 May, 1230, Francis's remains were secretly transferred by Brother Elias and buried far down under the high altar in the lower church. Here, after lying hidden for six centuries, like that of St. Clare's, Francis's coffin was found, 12 December, 1818, as a result of a toilsome search lasting fifty-two nights. This discovery of the saint's body is commemorated in the order by a special office on 12 December, and that of his translation by another on 25 May. His feast is kept throughout the Church on 4 October, and the impression of the stigmata on his body is celebrated on 17 September.
It has been said with pardonable warmth that Francis entered into glory in his lifetime, and that he is the one saint whom all succeeding generations have agreed in canonizing. Certain it is that those also who care little about the order he founded, and who have but scant sympathy with the Church to which he ever gave his devout allegiance, even those who know that Christianity to be Divine, find themselves, instinctively as it were, looking across the ages for guidance to the wonderful Umbrian Poverello, and invoking his name in grateful remembrance. This unique position Francis doubtless owes in no small measure to his singularly lovable and winsome personality. Few saints ever exhaled "the good odour of Christ" to such a degree as he. There was about Francis, moreover, a chivalry and a poetry which gave to his other- worldliness a quite romantic charm and beauty. Other saints have seemed entirely dead to the world around them, but Francis was ever thoroughly in touch with the spirit of the age. He delighted in the songs of Provence, rejoiced in the new-born freedom of his native city, and cherished what Dante calls the pleasant sound of his dear land. And this exquisite human element in Francis's character was the key to that far-reaching, all-embracing sympathy, which may be almost called his characteristic gift. In his heart, as an old chronicler puts it, the whole world found refuge, the poor, the sick and the fallen being the objects of his solicitude in a more special manner. Heedless as Francis ever was of the world's judgments in his own regard, it was always his constant care to respect the opinions of all and to wound the feelings of none. Wherefore he admonishes the friars to use only low and mean tables, so that "if a beggar were to come to sit down near them he might believe that he was but with his equals and need not blush on account of his poverty." One night, we are told, the friary was aroused by the cry "I am dying." "Who are you", exclaimed Francis arising, "and why are dying?" "I am dying of hunger", answered the voice of one who had been too prone to fasting. Whereupon Francis had a table laid out and sat down beside the famished friar, and lest the latter might be ashamed to eat alone, ordered all the other brethren to join in the repast. Francis's devotedness in consoling the afflicted made him so condescending that he shrank not from abiding with the lepers in their loathly lazar-houses and from eating with them out of the same platter. But above all it is his dealings with the erring that reveal the truly Christian spirit of his charity. "Saintlier than any of the saint", writes Celano, "among sinners he was as one of themselves". Writing to a certain minister in the order, Francis says: "Should there be a brother anywhere in the world who has sinned, no matter how great soever his fault may be, let him not go away after he has once seen thy face without showing pity towards him; and if he seek not mercy, ask him if he does not desire it. And by this I will know if you love God and me." Again, to medieval notions of justice the evil-doer was beyond the law and there was no need to keep faith with him. But according to Francis, not only was justice due even to evil-doers, but justice must be preceded by courtesy as by a herald. Courtesy, indeed, in the saint's quaint concept, was the younger sister of charity and one of the qualities of God Himself, Who "of His courtesy", he declares, "gives His sun and His rain to the just and the unjust". This habit of courtesy Francis ever sought to enjoin on his disciples. "Whoever may come to us", he writes, "whether a friend or a foe, a thief or a robber, let him be kindly received", and the feast which he spread for the starving brigands in the forest at Monte Casale sufficed to show that "as he taught so he wrought". The very animals found in Francis a tender friend and protector; thus we find him pleading with the people of Gubbio to feed the fierce wolf that had ravished their flocks, because through hunger "Brother Wolf" had done this wrong. And the early legends have left us many an idyllic picture of how beasts and birds alike susceptible to the charm of Francis's gentle ways, entered into loving companionship with him; how the hunted leveret sought to attract his notice; how the half-frozen bees crawled towards him in the winter to be fed; how the wild falcon fluttered around him; how the nightingale sang with him in sweetest content in the ilex grove at the Carceri, and how his "little brethren the birds" listened so devoutly to his sermon by the roadside near Bevagna that Francis chided himself for not having thought of preaching to them before. Francis's love of nature also stands out in bold relief in the world he moved in. He delighted to commune with the wild flowers, the crystal spring, and the friendly fire, and to greet the sun as it rose upon the fair Umbrian vale. In this respect, indeed, St. Francis's "gift of sympathy" seems to have been wider even than St.Paul's, for we find no evidence in the great Apostle of a love for nature or for animals.
Hardly less engaging than his boundless sense of fellow-feeling was Francis's downright sincerity and artless simplicity. "Dearly beloved," he once began a sermon following upon a severe illness, "I have to confess to God and you that during this Lent I have eaten cakes made with lard." And when the guardian insisted for the sake of warmth upon Francis having a fox skin sewn under his worn-out tunic, the saint consented only upon condition that another skin of the same size be sewn outside. For it was his singular study never to hide from men that which known to God. "What a man is in the sight of God," he was wont to repeat, "so much he is and no more" -- a saying which passed into the "Imitation", and has been often quoted. Another winning trait of Francis which inspires the deepest affection was his unswerving directness of purpose and unfaltering following after an ideal. "His dearest desire so long as he lived", Celano tells us, "was ever to seek among wise and simple, perfect and imperfect, the means to walk in the way of truth." To Francis love was the truest of all truths; hence his deep sense of personal responsibility towards his fellows. The love of Christ and Him Crucified permeated the whole life and character of Francis, and he placed the chief hope of redemption and redress for a suffering humanity in the literal imitation of his Divine Master. The saint imitated the example of Christ as literally as it was in him to do so; barefoot, and in absolute poverty, he proclaimed the reign of love. This heroic imitation of Christ's poverty was perhaps the distinctive mark of Francis's vocation, and he was undoubtedly, as Bossuet expresses it, the most ardent, enthusiastic, and desperate lover of poverty the world has yet seen. After money Francis most detested discord and divisions. Peace, therefore, became his watchword, and the pathetic reconciliation he effected in his last days between the Bishop and Potesta of Assisi is bit one instance out of many of his power to quell the storms of passion and restore tranquility to hearts torn asunder by civil strife. The duty of a servant of God, Francis declared, was to lift up the hearts of men and move them to spiritual gladness. Hence it was not "from monastic stalls or with the careful irresponsibility of the enclosed student" that the saint and his followers addressed the people" "they dwelt among them and grappled with the evils of the system under which the people groaned". They worked in return for their fare, doing for the lowest the most menial labour, and speaking to the poorest words of hope such as the world had not heard for many a day. In this wise Francis bridged the chasm between an aristocratic clergy and the common people, and though he taught no new doctrine, he so far repopularized the old one given on the Mount that the Gospel took on a new life and called forth a new love.
Such in briefest outline are some of the salient features which render the figure of Francis one of such supreme attraction that all manner of men feel themselves drawn towards him, with a sense of personal attachment. Few, however, of those who feel the charm of Francis's personality may follow the saint to his lonely height of rapt communion with God. For, however engaging a "minstrel of the Lord", Francis was none the less a profound mystic in the truest sense of the word. The whole world was to him one luminous ladder, mounting upon the rungs of which he approached and beheld God. It is very misleading, however, to portray Francis as living "at a height where dogma ceases to exist", and still further from the truth to represent the trend of his teaching as one in which orthodoxy is made subservient to "humanitarianism". A very cursory inquiry into Francis's religious belief suffices to show that it embraced the entire Catholic dogma, nothing more or less. If then the saint's sermons were on the whole moral rather than doctrinal, it was less because he preached to meet the wants of his day, and those whom he addressed had not strayed from dogmatic truth; they were still "hearers", if not "doers", of the Word. For this reason Francis set aside all questions more theoretical than practical, and returned to the Gospel.
Again, to see in Francis only the loving friend of all God's creatures, the joyous singer of nature, is to overlook altogether that aspect of his work which is the explanation of all the rest -- its supernatural side. Few lives have been more wholly imbued with the supernatural, as even Renan admits. Nowhere, perhaps, can there be found a keener insight into the innermost world of spirit, yet so closely were the supernatural and the natural blended in Francis, that his very asceticism was often clothed in the guide of romance, as witness his wooing the Lady Poverty, in a sense that almost ceased to be figurative. For Francis's singularly vivid imagination was impregnate with the imagery of the chanson de geste, and owing to his markedly dramatic tendency, he delighted in suiting his action to his thought. So, too, the saint's native turn for the picturesque led him to unite religion and nature. He found in all created things, however trivial, some reflection of the Divine perfection, and he loved to admire in them the beauty, power, wisdom, and goodness of their Creator. And so it came to pass that he saw sermons even in stones, and good in everything. Moreover, Francis's simple, childlike nature fastened on the thought, that if all are from one Father then all are real kin. Hence his custom of claiming brotherhood with all manner of animate and inanimate objects. The personification, therefore, of the elements in the "Canticle of the Sun" is something more than a mere literary figure. Francis's love of creatures was not simply the offspring of a soft or sentimental disposition; it arose rather from that deep and abiding sense of the presence of God, which underlay all he said and did. Even so, Francis's habitual cheerfulness was not that of a careless nature, or of one untouched by sorrow. None witnessed Francis's hidden struggles, his long agonies of tears, or his secret wrestlings in prayer. And if we meet him making dumb-show of music, by playing a couple of sticks like a violin to give vent to his glee, we also find him heart-sore with foreboding at the dire dissensions in the order which threatened to make shipwreck of his ideal. Nor were temptations or other weakening maladies of the soul wanting to the saint at any time. Francis's lightsomeness had its source in that entire surrender of everything present and passing, in which he had found the interior liberty of the children of God; it drew its strength from his intimate union with Jesus in the Holy Communion. The mystery of the Holy Eucharist, being an extension of the Passion, held a preponderant place in the life of Francis, and he had nothing more at heart than all that concerned the cultus of the Blessed Sacrament. Hence we not only hear of Francis conjuring the clergy to show befitting respect for everything connected with the Sacrifice of the Mass, but we also see him sweeping out poor churches, questing sacred vessels for them, and providing them with altar-breads made by himself. So great, indeed, was Francis's reverence for the priesthood, because of its relation to the Adorable Sacrament, that in his humility he never dared to aspire to that dignity. Humility was, no doubt, the saint's ruling virtue. The idol of an enthusiastic popular devotion, he ever truly believed himself less than the least. Equally admirable was Francis's prompt and docile obedience to the voice of grace within him, even in the early days of his ill-defined ambition, when the spirit of interpretation failed him. Later on, the saint, with as clear as a sense of his message as any prophet ever had, yielded ungrudging submission to what constituted ecclesiastical authority. No reformer, moreover, was ever, less aggressive than Francis. His apostolate embodied the very noblest spirit of reform; he strove to correct abuses by holding up an ideal. He stretched out his arms in yearning towards those who longed for the "better gifts". The others he left alone.
And thus, without strife or schism, God's Poor Little Man of Assisi became the means of renewing the youth of the Church and of imitating the most potent and popular religious movement since the beginnings of Christianity. No doubt this movement had its social as well as its religious side. That the Third Order of St. Francis went far towards re-Christianizing medieval society is a matter of history. However, Francis's foremost aim was a religious one. To rekindle the love ofGod in the world and reanimate the life of the spirit in the hearts of men -- such was his mission. But because St. Francis sought first the Kingdom of God and His justice, many other things were added unto him. And his own exquisite Franciscan spirit, as it is called, passing out into the wide world, became an abiding source of inspiration. Perhaps it savours of exaggeration to say, as has been said, that "all the threads of civilization in the subsequent centuries seem to hark back to Francis", and that since his day "the character of the whole Roman Catholic Church is visibly Umbrian". It would be difficult, none the less, to overestimate the effect produced by Francis upon the mind of his time, or the quickening power he wielded on the generations which have succeeded him. To mention two aspects only of his all-pervading influence, Francis must surely be reckoned among those to whom the world of art and letters is deeply indebted. Prose, as Arnold observes, could not satisfy the saint's ardent soul, so he made poetry. He was, indeed, too little versed in the laws of composition to advance far in that direction. But his was the first cry of a nascent poetry which found its highest expression in the "Divine Comedy"; wherefore Francis has been styled the precursor of Dante. What the saint did was to teach a people "accustomed to the artificial versification of courtly Latin and Provencal poets, the use of their native tongue in simple spontaneous hymns, which became even more popular with the Laudi and Cantici of his poet-follower Jacopone of Todi". In so far, moreover, as Francis's repraesentatio, as Salimbene calls it, of the stable at Bethlehem is the first mystery-playwe hear of in Italy, he is said to have borne a part in the revival of the drama. However this may be, if Francis's love of song called forth the beginnings of Italian verse, his life no less brought about the birth of Italian art. His story, says Ruskin, became a passionate tradition painted everywhere with delight. Full of colour, dramatic possibilities, and human interest, the early Franciscan legend afforded the most popular material for painters since the life of Christ. No sooner, indeed did Francis's figure make an appearance in art than it became at once a favourite subject, especially with the mystical Umbrian School. So true is this that it has been said we might by following his familiar figure "construct a history of Christian art, from the predecessors of Cimabue down to Guido Reni, Rubens, and Van Dyck".
Probably the oldest likeness of Francis that has come down to us is that preserved in the Sacro Speco at Subiaco. It is said that it was painted by a Benedictine monk during the saint's visit there, which may have been in 1218. The absence of thestigmata, halo, and title of saint in this fresco form its chief claim to be considered a contemporary picture; it is not, however, a real portrait in the modern sense of the word, and we are dependent for the traditional presentment of Francis rather on artists' ideals, like the Della Robbia statue at the Porziuncola, which is surely the saint's vera effigies, as no Byzantine so-called portrait can ever be, and the graphic description of Francis given by Celano (Vita Prima, c.lxxxiii). Of less than middle height, we are told, and frail in form, Francis had a long yet cheerful face and soft but strong voice, small brilliant black eyes, dark brown hair, and a sparse beard. His person was in no way imposing, yet there was about the saint a delicacy, grace, and distinction which made him most attractive.
The literary materials for the history of St. Francis are more than usually copious and authentic. There are indeed few if any medieval lives more thoroughly documented. We have in the first place the saint's own writings. These are not voluminous and were never written with a view to setting forth his ideas systematically, yet they bear the stamp of his personality and are marked by the same unvarying features of his preaching. A few leading thoughts taken "from the words of the Lord" seemed to him all sufficing, and these he repeats again and again, adapting them to the needs of the different persons whom he addresses. Short, simple, and informal, Francis's writings breathe the unstudied love of the Gospel and enforce the same practical morality, while they abound in allegories and personification and reveal an intimate interweaving of Biblical phraseology. Not all the saint's writings have come down to us, and not a few of these formerly attributed to him are now with greater likelihood ascribed to others. The extant and authentic opuscula of Francis comprise, besides the rule of the Friars Minor and some fragments of the other Seraphic legislation, several letters, including one addressed "to all the Christians who dwell in the whole world," a series of spiritual counsels addressed to his disciples, the "Laudes Creaturarum" or "Canticle of the Sun", and some lesser praises, an Office of the Passion compiled for his own use, and few other orisons which show us Francis even as Celano saw him, "not so much a man's praying as prayer itself". In addition to the saint's writings the sources of the history of Francis include a number of early papal bulls and some other diplomatic documents, as they are called, bearing upon his life and work. Then come the biographies properly so called. These include the lives written 1229-1247 by Thomas of Celano, one of Francis's followers; a joint narrative of his life compiled by Leo, Rufinus, and Angelus, intimate companions of the saint, in 1246; and the celebrated legend of St. Bonaventure, which appeared about 1263; besides a somewhat more polemic legend called the "Speculum Perfectionis", attributed to Brother Leo, the sate of which is a matter of controversy. There are also several important thirteenth- century chronicles of the order, like those of Jordan, Eccleston, and Bernard of Besse, and not a few later works, such as the "Chronica XXIV. Generalium" and the "Liber de Conformitate", which are in some sort a continuation of them. It is upon these works that all the later biographies of Francis's life are based.
Recent years have witnessed a truly remarkable upgrowth of interest in the life and work of St. Francis, more especially among non-Catholics, and Assisi has become in consequence the goal of a new race of pilgrims. This interest, for the most part literary and academic, is centered mainly in the study of the primitive documents relating to the saint's history and the beginnings of the Franciscan Order. Although inaugurated some years earlier, this movement received its greatest impulse from the publication in 1894 of Paul Sabatier's "Vie de S. François", a work which was almost simultaneously crowned by the French Academy and place upon the Index. In spite of the author's entire lack of sympathy with the saint's religious standpoint, his biography of Francis bespeaks vast erudition, deep research, and rare critical insight, and it has opened up a new era in the study of Franciscan resources. To further this study and International Society of Franciscan Studies was founded at Assisi in 1902, the aim of which is to collect a complete library of works on Franciscan history and to compile a catalogue of scattered Franciscan manuscripts; several periodicals, devoted to Franciscan documents and discussions exclusively, have moreover been established in different countries. Although a large literature has grown up around the figure of the Poverello within a short time, nothing new of essential value has been added to what was already known of the saint. The energetic research work of recent years has resulted in the recovery of several important early texts, and has called forth many really fine critical studies dealing with the sources, but the most welcome feature of the modern interest in Franciscan origins has been the careful re-editing and translating of Francis's own writings and of nearly all the contemporary manuscript authorities bearing on his life. Not a few of the controverted questions connected therewith are of considerable import, even to those not especially students of the Franciscan legend, but they could not be made intelligible within the limits of the present article. It must suffice, moreover, to indicate only some of the chief works on the life of St. Francis.
The writings of St. Francis have been published in "Opuscula S. P. Francisci Assisiensis" (Quaracchi, 1904); Böhmer, "Analekten zur Geschichte des Franciscus von Assisi" (Tübingen, 1904); U. d'Alençon, "Les Opuscules de S. François d' Assise" (Paris, 1905); Robinson, "The Writings of St. Francis of Assisi" (Philadelphia, 1906).
PASCHAL ROBINSON

St. Francis of Paula[[@Headword:St. Francis of Paula]]

St. Francis of Paula
Founder of the Order of Minims; b. in 1416, at Paula, in Calabria, Italy; d. 2 April, 1507, at Plessis, France. His parents were remarkable for the holiness of their lives. Remaining childless for some years after their marriage they had recourse to prayer, especially commending themselves to the intercession of St. Francis of Assisi. Three children were eventually born to them, eldest of whom was Francis. When still in the cradle he suffered from a swelling which endangered the sight of one of his eyes. His parents again had recourse to Francis of Assisi, and made a vow that their son should pass an entire year in the "little habit" of St Francis in one of the convents of his order, a not uncommon practice in the Middle Ages. The child was immediately cured. From his early years Francis showed signs of extraordinary sanctity, and at the age of thirteen, being admonished by a vision of a Franciscan friar, he entered a convent of the Franciscan Order in order to fulfil the vow made by his parents. Here he gave great edification by his love of prayer and mortification, his profound humility, and his prompt obedience. At the completion of the year he went with his parents on a pilgrimage to Assisi, Rome, and other places of devotion. Returning to Paula he selected a retired spot on his father's estate, and there lived in solitude; but later on he found a more retired dwelling in a cave on the sea coast. Here he remained alone for about six years giving himself to prayer and mortification.
In 1435 two companions joined him in his retreat, and to accommodate them Francis caused three cells and a chapel to be built: in this way the new order was begun. The number of his disciples gradually increased, and about 1454, with the permission of Pyrrhus, Archbishop of cosenza, Francis built a large monastery and church. The building of this monastery was the occasion of a great outburst of enthusiasm and devotion on the part of the people towards Francis: even the nobles carried stones and joined in the work. Their devotion was increased by the many miracles which the saint wrought in answer to their prayers. The rule of life adopted by Francis and his religious was one of extraordinary severity. They observed perpetual abstinence and lived in great poverty, but the distinguishing mark of the order was humility. They were to seek to live unknown and hidden from the world. To express this character which he would have his disciples cultivate, Francis eventually obtained from the Holy See that they should be styled Minims, the least of all religious. In 1474 Sixtus IV gave him permission to write a rule for his community, and to assume the title of Hermits of St. Francis: this rule was formally approved by Alexander VI, who, however, changed their title into that of Minims. After the approbation of the order, Francis founded several new monasteries in Calabria and Sicily. He also established convents of nuns, and a third order for people living in the world, after the example of St. Francis of Assisi.
He had an extraordinary gift of prophecy: thus he foretold the capture of Otranto by the Turks in 1480, and its subsequent recovery by the King of Naples. Also he was gifted with discernment of consciences. He was no respecter of persons of whatever rank or position. He rebuked the King of Naples for his ill-doing and in consequence suffered much persecution. When Louis XI was in his last illness he sent an embassy to Calabria to beg the saint to visit him. Francis refused to come nor could he be prevailed upon until the pope ordered him to go. He then went to the king at Plessis-les-Tours and was with him at his death. Charles VIII, Louis's successor, much admired the saint and during his reign kept him near the court and frequently consulted him. This king built a monastery for Minims at Plessis and another at Rome on the Pincian Hill. The regard in which Charles VIII held the saint was shared by Louis XII, who succeeded to the throne in 1498. Francis was now anxious to return to Italy, but the king would not permit him, not wishing to lose his counsels and direction. The last three mouths of his life he spent in entire solitude, preparing for death. On Maundy Thursday he gathered his community around him and exhorted them especially to have mutual charity amongst themselves and to maintain the rigour of their life and in particular perpetual abstinence. The next day, Good Friday, he again called them together and gave them his last instructions and appointed a vicar-general. He then received the last sacraments and asked to have the Passion according to St. John read out to him, and whilst this was being read, his soul passed away. Leo X canonized him in 1019. In 1562 the Huguenots broke open his tomb and found his body incorrupt. They dragged it forth and burnt it, but some of the bones were preserved by the Catholics and enshrined in various churches of his order. The Order of Minims does not seem at any time to have been very extensive, but they had houses in many countries. The definitive rule was approved in 1506 by Julius II, who also approved a rule for the nuns of the order. The feast of St. Francis of Paula is kept by the universal Church on 2 April, the day on which he died.
FATHER CUTHBERT 
Transcribed by Joseph P. Thomas 
In memory of Fr. Joseph Paredom M.C.B.S.
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St. Francis Solanus
South American missionary of the Order of Friars Minor; b. at Montilla, in the Diocese of Cordova, Spain, 10 March, 1549; d. at Lima, Peru, 14 July, 1610. His parents, Matthew Sanchez Solanus and Anna Ximenes, were distinguished no less for their noble birth than for their virtue and piety. When Francis was twenty years old, he was received into the Franciscan Order at Montilla, and after his ordination, several years later, he was sent by his superiors to the convent of Arifazza as master of novices. In 1589 he sailed from Spain to the New World, and having landed at Panama, crossed the isthmus and embarked on a vessel that was to convey him to Peru. His missionary labours in South America extended over a period of twenty years, during which time he spared no fatigue, shrank from no sacrifice however great, and feared no danger that stood in the way of evangelizing the vast and savage regions of Tucuman and Paraguay. So successful, indeed, was his apostolate that he has been aptly styled the Thaumaturgus of the New World. Notwithstanding the number and difficulty of the dialects spoken by the Indians, he learned them all in a very short time, and it is said that he often addressed tribes of different tongues in one language and was understood by them all. Besides being engaged in active missionary work, he filled the office of custos of the convents of his order in Tucuman and Paraguay, and later was elected guardian of the Franciscan convent in Lima, Peru. In 1610, while preaching at Truxillo he foretold the calamities that were to befall that city, which was destroyed by an earthquake eight years later, most of the inhabitants perishing in the ruins. The death of St. Francis, which he himself had foretold, was the cause of general grief throughout Peru. In his funeral sermon at the burial of the saint, Father Sebastiani, S.J., said that "Divine Providence had chosen Father Francis Solanus to be the hope and edification of all Peru, the example and glory of Lima and the splendour of the Seraphic Order". St. Francis was beatified by Clement X, in 1675, and canonized by Benedict XIII, in 1726. His feast is kept throughout the Franciscan Order on the twenty-fourth of July.
"Life of St. Francis Solanus" (New York, 1888); LEO, "Lives of the Saints and Blessed of the Three Orders of St. Francis" (Taunton, 1886), II 509-522; Acta SS., July, V, 847-901.
STEPHEN M. DONOVAN 
Dedicated to Deacon Philip and Barbara Looby Family of St. Francis Solanus Church, Harrisville, NY
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St. Francis Xavier
Born in the Castle of Xavier near Sanguesa, in Navarre, 7 April, 1506; died on the Island of Sancian near the coast of China, 2 December, 1552. In 1525, having completed a preliminary course of studies in his own country, Francis Xavier went to Paris, where he entered the collège de Sainte-Barbe. Here he met the Savoyard, Pierre Favre, and a warm personal friendship sprang up between them. It was at this same college that St. Ignatius Loyola, who was already planning the foundation of the Society of Jesus, resided for a time as a guest in 1529. He soon won the confidence of the two young men; first Favre and later Xavier offered themselves with him in the formation of the Society. Four others, Lainez, Salmerón, Rodríguez, and Bobadilla, having joined them, the seven made the famous vow of Montmartre, 15 Aug., 1534.
After completing his studies in Paris and filling the post of teacher there for some time, Xavier left the city with his companions 15 November, 1536, and turned his steps to Venice, where he displayed zeal and charity in attending the sick in the hospitals. On 24 June, 1537, he received Holy orders with St. Ignatius. The following year he went to Rome, and after doing apostolic work there for some months, during the spring of 1539 he took part in the conferences which St. Ignatius held with his companions to prepare for the definitive foundation of the Society of Jesus. The order was approved verbally 3 September, and before the written approbation was secured, which was not until a year later, Xavier was appointed , at the earnest solicitation of the John III, King of Portugal, to evangelize the people of the East Indies. He left Rome 16 March, 1540, and reached Lisbon about June. Here he remained nine months, giving many admirable examples of apostolic zeal.
On 7 April, 1541, he embarked in a sailing vessel for India, and after a tedious and dangerous voyage landed at Goa, 6 May, 1542. The first five months he spent in preaching and ministering to the sick in the hospitals. He would go through the streets ringing a little bell and inviting the children to hear the word of God. When he had gathered a number, he would take them to a certain church and would there explain the catechism to them. About October, 1542, he started for the pearl fisheries of the extreme southern coast of the peninsula, desirous of restoring Christanity which, although introduced years before, had almost disappeared on account of the lack of priests. He devoted almost three years to the work of preaching to the people of Western India, converting many, and reaching in his journeys even the Island of Ceylon. Many were the difficulties and hardships which Xavier had to encounter at this time, sometimes on account of the cruel persecutions which some of the petty kings of the country carried on against the neophytes, and again because the Portuguese soldiers, far from seconding the work of the saint, retarded it by their bad example and vicious habits.
In the spring of 1545 Xavier started for Malacca. He laboured there for the last months of that year, and although he reaped an abundant spiritual harvest, he was not able to root out certain abuses, and was conscious that many sinners had resisted his efforts to bring them back to God. About January, 1546, Xavier left Malacca and went to Molucca Islands, where the Portuguese had some settlements, and for a year and a half he preached the Gospel to the inhabitants of Amboyna, Ternate, Baranura, and other lesser islands which it has been difficult to identify. It is claimed by some that during this expedition he landed on the island of Mindanao, and for this reason St. Francis Xavier has been called the first Apostle of the Philippines. But although this statement is made by some writers of the seventeenth century, and in the Bull of canonization issued in 1623, it is said that he preached the Gospel in Mindanao, up to the present time it has not been proved absolutely that St. Francis Xavier ever landed in the Philippines.
By July, 1547, he was again in Malacca. Here he met a Japanese called Anger (Han-Sir), from whom he obtained much information about Japan. His zeal was at once aroused by the idea of introducing Christanity into Japan, but for the time being the affairs of the Society demanded his presence at goa, whither he went, taking Anger with him. During the six years that Xavier had been working among the infidels, other Jesuit missionaries had arrived at Goa, sent from Europe by St. Ignatius; moreover some who had been born in the country had been received into the Society. In 1548 Xavier sent these missionaries to the principal centres of India, where he had established missions, so that the work might be preserved and continued. He also established a novitiate and house of studies, and having received into the Society Father Cosme de Torres, a spanish priest whom he had met in the Maluccas, he started with him and Brother Juan Fernandez for Japan towards the end of June, 1549. The Japanese Anger, who had been baptized at Goa and given the name of Pablo de Santa Fe, accompanied them.
They landed at the city of Kagoshima in Japan, 15 Aug., 1549. The entire first year was devoted to learning the Japanese language and translating into Japanese, with the help of Pablo de Santa Fe, the principal articles of faith and short treatises which were to be employed in preaching and catechizing. When he was able to express himself, Xavier began preaching and made some converts, but these aroused the ill will of the bonzes, who had him banished from the city. Leaving Kagoshima about August, 1550, he penetrated to the centre of Japan, and preached the Gospel in some of the cities of southern Japan. Towards the end of that year he reached Meaco, then the principal city of Japan, but he was unable to make any headway here because of the dissensions the rending the country. He retraced his steps to the centre of Japan, and during 1551 preached in some important cities, forming the nucleus of several Christian communities, which in time increased with extraordinary rapidity.
After working about two years and a half in Japan he left this mission in charge of Father Cosme de Torres and Brother Juan Fernandez, and returned to Goa, arriving there at the beginning of 1552. Here domestic troubles awaited him. Certain disagreements between the superior who had been left in charge of the missions, and the rector of the college, had to be adjusted. This, however, being arranged, Xavier turned his thoughts to China, and began to plan an expedition there. During his stay in Japan he had heard much of the Celestial Empire, and though he probably had not formed a proper estimate of his extent and greatness, he nevertheless understood how wide a field it afforded for the spread of the light of the Gospel. With the help of friends he arranged a commission or embassy the Sovereign of China, obtained from the Viceroy of India the appointment of ambassador, and in April, 1552, he left Goa. At Malacca the party encountered difficulties because the influential Portuguese disapproved of the expedition, but Xavier knew how to overcome this opposition, and in the autumn he arrived in a Portuguese vessel at the small island of Sancian near the coast of China. While planning the best means for reaching the mainland, he was taken ill, and as the movement of the vessel seemed to aggravate his condition, he was removed to the land, where a rude hut had been built to shelter him. In these wretched surroundings he breathed his last.
It is truly a matter of wonder that one man in the short space of ten years (6 May, 1542 - 2 December, 1552) could have visited so many countries, traversed so many seas, preached the Gospel to so many nations, and converted so many infidels. The incomparable apostolic zeal which animated him, and the stupendous miracles which God wrought through him, explain this marvel, which has no equal elsewhere. The list of the principal miracles may be found in the Bull of canonization. St. Francis Xavier is considered the greatest missionary since the time of the Apostles, and the zeal he displayed, the wonderful miracles he performed, and the great number of souls he brought to the light of true Faith, entitle him to this distinction. He was canonized with St. Ignatius in 1622, although on account of the death of Gregory XV, the Bull of canonization was not published until the following year.
The body of the saint is still enshrined at Goa in the church which formerly belonged to the Society. In 1614 by order of Claudius Acquaviva, General of the Society of Jesus, the right arm was severed at the elbow and conveyed to Rome, where the present altar was erected to receive it in the church of the Gesu.
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St. Frideswide
(FRIDESWIDA, FREDESWIDA, Fr. FRÉVISSE, Old Eng. FRIS).
Virgin, patroness of Oxford, lived from about 650 to 735. According to her legend, in its latest form, she was the child of King Didan and Safrida, and was brought up to holiness by Algiva. She refused the proffered hand of King Algar, a Mercian, and fled from him to Oxford. It was in vain that he pursued her; a mysterious blindness fell on him, and he left her in her cell. From this eventually developed the monastery, in which she died in 19 October (her principal feast), and was buried. The earliest written life now extant was not composed until four hundred years after her death, but it is generally admitted that the substance of the tradition has every appearance of verisimilitude. From the time of her translation in 1180 (commemorated 12 Feb.) from her original tomb to the great shrine of her church, her fame spread far and wide; for the university was now visited by students from all parts, who went twice a year in solemn procession to her shrine and kept her feasts with great solemnity. Cardinal Wolsey transformed her monastery into Christ Church College, King Henry made her church into Oxford cathedral, but her shrine was dismantled, and her relics, which seem to have been preserved, were relegated to some out-of-the-way corner. In the reign of Edward VI, Catherine Cathie was buried near the site of her shrine. She was a runaway nun, who had been through the form of marriage with Peter Martyr, the ex-friar. The Catholics, as was but natural, ejected her bones in the reign of Queen Mary. But after Elizabeth had reinstated Protestantism, James Calfhill, appointed Canon of Christ Church in 1561, dug up Cathie's bones once more, mixed them up (in derision of the Catholics) with the alleged remaining relics of the saint, and buried them both together amid the plaudits of his Zwinglian friends in England and Germany, where two relations of his exploit, one in Latin and one in German, were published in 1562. The Latin relation, which is conveniently reprinted in the Bollandists, is followed in the original by a number of epitaphs on the theme Hic jacet religio cum superstitione, but it does not seem that these words were incised on the tomb, though it is often said that they were. The episode strikingly illustrates the character of the continuity between the ancient faith and the reformed religion of England.
Acta SS., Oct., VIII, 533-564; MABILLON, Acta SS. Ben. (1672), III, I, 561; HOLE in Dict. Christ. Biog., s. v.; HUBERT, Historia Bucerii, Fagii, item C. Vermiliæ (1562); PARKER, Early Oxford, 727-1100 (1885); PLUMMER, Elizabethan Oxford (1887).
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St. Fridolin
Missionary, founder of the Monastery of Säckingen, Baden (sixth century). In accordance with a later tradition, St. Fridolin is venerated as the first Irish missionary who laboured among the Alamanni on the Upper Rhine, in the time of the Merovingians. The earliest documentary information we possess concerning him is the biography written by Balther, a Säckingen monk, at the beginning of the eleventh century (Mon. Germ. Hist.: Script. rer. Merov., III, 350-69). According to this life, Fridolin (or Fridold) belonged to a noble family in Ireland (Scottia inferior), and at first laboured as a missionary in his native land. Afterwards crossing to France, he came to Poitiers, where in answer to a vision, he sought out therelics of St. Hilarius, and built a church for their reception. St. Hilarius subsequently appeared to him in a dream, and commanded him to proceed to an island in the Rhine, in the territories of the Alamanni. In obedience to this summons, Fridolin repaired to the "Emperor" Clovis, who granted him possession of the still unknown island, and thence proceeded through Helion, Strasburg, and Coire, founding churches in every district in honour of St. Hilarius. Reaching at last the island of Säckingen in the Rhine, he recognized in it the island indicated in the dream, and prepared to build a church there. The inhabitants of the banks of the Rhine, however, who used the island as a pasturage for their cattle, mistook Fridolin for a cattle-robber and expelled him. On his production of Clovis's deed of gift, he was allowed to return, and to found a church and monastery on the island. He then resumed his missionary labours, founded the Scottish monastery inConstance, and extended his mission to Augsburg. He died on 6 March, and was buried at Säckingen. The writer of this legend professes to have derived his information from a biography, which he discovered in the cloister of Helera on the Moselle, also founded by Fridolin, and which, being unable to copy from want of parchment and ink, he had learned by heart.
This statement sounds very suspicious, and makes one conclude that Balther was compelled to rely on verbal tradition for the information recorded in his work. Not a single ancient author mentions Fridolin, the life has no proper historical chronological arrangement, and the enumeration of so many wonders and visions awakens distrust. Consequently, most modern historians justly reject the life as unauthentic, and as having no historical foundation for the facts recorded, while the older historians believed that it contained a germ of truth. In the early Middle Ages, there was certainly some connection between Säckingen and Poitiers, from which the former monastery received its relics, and this fact may have made the author connect Fridolin with the veneration of St. Hilarius of Poitiers, and the churches erected in his honour. The only portion of the life that can be regarded as historically tenable, is that Fridolin was an Irish missionary, who preached theChristian religion in Gaul, and founded a monastery on the island of Säckingen in the Rhine. Concerning the date of these occurrences, we have no exact information. The monastery, however, was of great importance in the ninth century, since the earliest extant document concerning it states that on 10 February, 878, Charles the Fat presented to his wife Richardis the Monasteries of Säckingen, of St. Felix and of Regula in Zurich.
Vita Fridolini, auctore Balthero monacho, in the following works: COLGAN, Acta Sanct. Hiberniæ (Louvain, 1645), I, 481 sq.; MONE, Quellensammlung der badischen Landesgeschichte (Karlsruhe, 1845), I; ed. KRUSCH in Mon. Hist., Script. Rer. Merowing., III, 351-69; Acta SS., March, I, 433-441. 
POTTHAST, Bibliotheca historica medii ævi (Berlin, 1896), II, 1322-23; Bibliotheca hagiographica latina, ed. BOLLANDISTS, I, 478; WATTENBACH, Deutschlands Geschichtsquellen, I (7th ed., Berlin, 1904) 155; HEFELE, Geschichte der Einführung des Christenthums in Südwestl. Deutschland (Tübingen, 1837); LÜTOLF, Die Glaubensboten der Schweiz vor St. Gallus(Lucerne, 1871), 267 sqq.; LEO, Der hl. Fridolin (Freiburg im Br., 1886); HEER, St. Fridolin, der Apostel Alemanniens (Zürich, 1889); VON KNONAU, Nochmals die Frage St. Fridolin in Anzeiger für Schweizergesch. (1889), 377-81; SCHULTE, Beiträge zur Kritik der Vita Fridolini, Jahrbuch für Schweizergesch., XVIII (1893), 134-152.
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St. Fructuosus of Braga
An Archbishop, d. 16 April, c. 665. He was the son of a Gothic general, and studied in Palencia. After the death of his parents he retired as a hermit to a desert in Galicia. Numerous pupils gathered around him, and thus originated the monastery of Complutum (Compludo) over which he himself at first presided, later, he appointed an abbot and again retired into the desert. In the course of time, he founded nine other monasteries, also one for 80 virgins under the saintly abbess Benedicta. In 654, Fructuosus was called to the Bishopric of Dumium, and on 1 December, 656, to the Archbishopric of Braga. The life of this greatest of Spanish monastic bishops was written by Abbot Valerius, and based on the accounts of his pupils. In 1102, his relics were transferred to Compostela. The feast day is the 16 of April. Fructuosus is depicted with a stag, which was devoted to him, because he had been saved by Fructuosus from the hunters. There are still extant two monastic rules written by Fructuosus. The first (25 chapters) was destined for the monastery of Complutum, it has an appendix (called pactum), containing the formulae of consecration and the vows. The second, called the "common" rule, which consists of chapters and refers to a union of monasteries governed by an abbot-bishop, is addressed chiefly to superiors of monasteries.
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St. Fructuosus of Tarragona
A bishop and martyr; d. 21 January, 259. During the night of 16 January, he, together with his deacons Augurius and Eulogius, was led into prison, and on 21 January tried by the judge Aemilianus. He confessed that he was a Christian and a bishop, whereupon all three were sentenced to be burnt alive. They underwent the ordeal courageously, and, praying and with outstretched hands, gave up the ghost. In this position they are depicted. St. Augustine mentions them in one of his sermons (273), and the Spanish poet Prudentius has celebrated them in a hymn (Peristephanon, hymn, 6).
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St. Fulcran
Bishop of Lodève; d. 13 February, 1006. According to the biography which Bernard Guidonis, Bishop of Lodève (d. 1331), has left us his saintly predecessor, Fulcran came of a distinguished family, consecrated himself at an early age to the service of the Church, became a priest, and from his youth led a pure and holy life. When in 949 Theoderich, Bishop of Lodève, died, Fulcran, notwithstanding his unwillingness, was chosen as his successor and was consecrated by the Archbishop of Narbonne on 4 February of the same year. He was untiring in his efforts to conserve the moral life within his diocese, especially among the clergy and the religious orders; he rebuilt many churches and convents, among them the cathedral dedicated to St. Genesius and the church of the Holy Redeemer with the Benedictine monastery attached to it. The poor and the sick were the objects of his special care; for their support he founded hospitals and endowed others already existing. The following anecdote from his life is worthy of mention. A bishop of Gaul had fallen away from the Faith and had accepted Jewish teachings. When the news reached Fulcran, he exclaimed in an excess of zeal: "This bishop should be burned!" Shortly afterwards the renegade prelate was actually seized by his incensed flock and delivered up to death by fire. Fulcran was then filled with remorse that by his utterance he should have been the cause of the apostate's death, and after doing severe penance, he made a pilgrimage to Rome, there to receive absolution for his supposed guilt. After his death he was buried in the cathedral of Lodève and honoured as a saint. His body, which had been preserved intact, was burned by the Huguenots in 1572, and only a few particles of his remains were saved. He is the second patron of the Diocese of Lodève, and his feast falls on 13th February.
J.P. KIRSCH 
Transcribed by Joseph P. Thomas

St. Fulgentius[[@Headword:St. Fulgentius]]

St. Fulgentius
A Bishop of Ecija (Astigi), in Spain, at the beginning of the seventh century. Like his brothers Leander and Isidore, two holy Archbishops of Seville, of whom the first was older and the second younger than Fulgentius, he consecrated himself to the service of the Church. A sister of the three was St. Florentina (q.v.). Their father Severianus lived at first in Cartagena; he was a Roman, and, according to later though doubtful information, an imperial prefect. Exact data regarding the life of Fulgentius are wanting, as he is mentioned only occasionally in contemporary sources. Leander, in his "Libellus" on the religious life written for his sister Florentina states that he has sent Fulgentius back to his native town of cartagena, which he now regrets as he fears that harm may befall him, and he requests Florentina to pray for him. What the danger was to which Fulgentius was exposed we have no means of knowing. Probably through the influence of Leander, who was made Archbishop of Seville in the year 584 and who played an important part in the affairs of the Visigothic kingdom, Fulgentius became Bishop of Astigi (Ecija), in the eccleslastical province of Seville. As Leander died in 600 and Pegasius is shown to have still been Bishop of Ecija in 590, we may safely assume that Fulgentius was chosen bishop between 690 and 600; at all events he already occupied the see in 610. Isidore, who succeeded to the Archbishopric of Seville upon the death of his brother Leander, dedicated to Fulgentius "his lord, the servant of God", his work on the offices of the Church, "De ecclesiasticis officiis". In fact it was at the solicitation of Fulgentius that he wrote this account of the origin and authors of the Church services i.e., of the Liturgy.
At the second synod of Seville (619), for which Isidore had assembled the bishops of the province of Baetica, a controversy between the Bishop of Astigi and the Bishop of Cordova regarding a church which was claimed by each as belonging to a parish in his diocese was brought up for settlement; a commission was appointed, and it was declared that thirty year's undisturbed possession should constitute a legal title. Fulgentius attended the synod in person, his name being found among the signatures to the Acts of the council. This is the last event in the life of Fulgentius for which we have positive proof. In any case, he died before the year 633, as one Marcianus is shown to have then heen Bishop of Astigi. Fulgentius, like his sister and brothers, was reverenced as a saint. In Spain his feast was celebrated on different days; in the "Acta Sanctorum" of the Bollandists it is on 14 January. He is frequently confused in medieval writings with Fulgentius, Bishop of Ruspe; some works have also been attributed to him, of which, however, no traces remain. It is said that long after their deaths the bones of St. Fulgentius and those of his sister, St. Florentina, were carried for safety into the Sierra de Guadalupe, and that in the fourteenth century they were found in the village of Berzocana in those mountains.
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St. Fursey
An Abbot of Lagny, near Paris, d. 16 Jan., about 650. He was the son of Fintan, son of Finloga, prince of South Muster, and Gelgesia, daughter of Aedhfinn, prince of Hy-Briuin in Connaught. He was born probably amongst the Hy-Bruin, and was baptized by St. Brendan the Traveller, his father's uncle, who then ruled a monastery in the Island of Oirbsen, now called Inisquin in Lough Corrib. He was educated by St. Brendan's monks, and when of proper age he embraced the religious life in the same monastery under the Abbot St. Meldan, his "soul-friend" (anam-chura). His great sanctity was early discerned, and there is a legend that here, through his prayers, twin children of a chieftain related to King Brendinus were raised from the dead. After some years he founded a monastery at Rathmat on the shore of Lough Corrib which Colgan identifies as Killursa, in the deanery of Annadown. Aspirants came in numbers to place themselves under his rule, but he wished to secure also some of his relatives for the new monastery. For this purpose he set out with some monks for Munster, but on coming near his father's home he was seized with an apparently mortal illness. He fell into a trance from the ninth hour of the day to cock-crow, and while in this state was favoured with the first of the ecstatic visions which have rendered him famous in medieval literature.
In this vision were revealed to him the state of man in sin, the beauty of virtue. He heard the angelic choirs singing "the saints shall go from virtue to virtue, the God of Gods will appear in Sion". An injunction was laid on him by the two angels who restored him to the body to become a more zealous labour in the harvest of the Lord. Again on the third night following, the ecstasy was renewed. He was rapt aloft by three angels who contended six times with demons for his soul. He saw the fires of hell, the strife of demons, and then heard the angel hosts sing in four choirs "Holy, holy, holy Lord God of hosts". Among the spirits of the just made perfect he recognized Sts. Meldan and Beoan. They entertained him with much spiritual instruction concerning the duties of ecclesiastics and monks, the dreadful effects of pride and disobedience, the heinousness of spiritual and internal sins. They also predicted famine and pestilence. As he returned through the fire the demon hurled a tortured sinner at him, burning him, and the angel of the Lord said to him: "because thou didst receive the mantle of this man when dying in his sin the fire consuming him hath scarred thy body also." The body of Fursey bore the mark ever after. His brothers Foillan and Ultan then joined the community at Rathmat, but Fursey seems to have renounced the administration of that monastery and to have devoted himself to preaching throughout the land, frequetlyexorcising evil spirits. Exactly twelve months afterwards he was favoured with a third vision. The angel remained with him a whole day, instructed him for his preaching, and prescribed for him twelve years of apostolic labour. This he faithfully fulfilled in Ireland, and then stripping himself of all earthly goods he retired for a time to a small island in the ocean. Then he went with his brothers and other monks, bringing with him the relics of Sts. Meldan and Beoan, through Britain (Wales) to East Anglia where he was honourably received by King Sigebert in 633. The latter gave him a tract of land at Cnobheresburg on which he built a monastery within the enclosure of a Roman fort--Burghcastle in Suffolk--surrounded by woods and overlooking the sea. Here he laboured for some years converting the Picts and Saxons. He also received King Sigebert into the religious state. Three miracles are recorded of his life in this monastery. Again he retired for one year to live with Ultan the life of an anchorite.
When war threatened East Anglia, Fursey, disbanding his monks until quieter times should come, sailed with his brothers and six other monks to Gaul. He arrived in Normandy in 648. Passing through Ponthieu, in a village near Mézerolles he found grief and lamendation on all sides, for the only son of Duke Hayson, the Lord of that country, lay dead. At the prayer of Fursey the boy was restored. Pursuing his journey to Neustria he cured many infirmities on the way, by miracles he converted a robber and his family, who attacked the monks in the wood near Corbie, and also the inhospitable worldling Ermelinda, who had refused to harbour the weary travellers. His fame preceded him to Péronne, where he was joyfully received by Erkinoald, and through his prayers obtained the reprive of six criminals. He was offered any site in the king's dominions for a monastery. He selected Latiniacum (Lagny), close to Chelles and about six miles from Paris, a spot beside the Marne, covered with shady woods and abounding in fruitful vineyards. Here he built his monastery and three chapels, one dedicated to the Saviour, one to St. Peter, and the third, an unpretending structure, afterwards dedicated to St. Fursey himself. Many of his countrymen were attracted to his rule at Lagny, among them Emilian, Eloquius, Mombulus, Adalgisius, Etto, Bertuin, Fredegand, Lactan, Malguil. Having certain premonitions of his end, he set out to visit his brothers Foillan and Ultan who had by this time recruited the scattered monks of Cnobheresburg and re-established that monastery but his last illness struck him down in the very village in which his prayer had restored Duke Haymon's son to life. The village was thence-forward called Forsheim, that is, the house of Fursey. In accordance with his own wish his remains were brought to Péronne, many prodigies attending their transmission,and deposited in the portico of the church of St. Peter to which he had consigned the relics of Sts. Meldan and Beoan. His body lay unburied there for thirty days pending the dedication of the church, visited by pilgrims from all parts, incorrupt and exhaling a sweet odour. It was then deposited near the altar. Four years later, on 9 February, the remains were translated with great solemnity by St. Eligius, Bishop of Noyon, and Cuthbert, Bishop of Cambrai, to a chapel specially built for them to the east of the altar. In the "Annals of the Four Masters", Péronne is called Cathair Fursa.
In art St. Fursey is represented with two oxen at his feet in commemoration of the prodigy by which, according to legend, Erkinoald's claim to his body was made good; or he is represented striking water from the soil at Lagny with the point of his staff; or beholding a vision of angels, or gazing at the flames of purgatory and hell. It is disputed whether he was a bishop; he may have been a chorepiscopus. A litany attributed to him is among the manuscripts in Trinity College Dublin. An Irish prophecy is attributed to him by Harris.
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St. Gabriel the Archangel
"Fortitudo Dei", one of the three archangels mentioned in the Bible. Only four appearances of Gabriel are recorded:
· In Dan., viii, he explains the vision of the horned ram as portending the destruction of the Persian Empire by the Macedonian Alexander the Great, after whose death the kingdom will be divided up among his generals, from one of whom will spring Antiochus Epiphanes.
· In chapter ix, after Daniel had prayed for Israel, we read that "the man Gabriel . . . . flying swiftly touched me" and he communicated to him the mysterious prophecy of the "seventy weeks" of years which should elapse before the coming of Christ. In chapter x, it is not clear whether the angel is Gabriel or not, but at any rate we may apply to him the marvellous description in verses 5 and 6.
· In N.T. he foretells to Zachary the birth of the Precursor, and
· to Mary that of the Saviour.
Thus he is throughout the angel of the Incarnation and of Consolation, and so in Christian tradition Gabriel is ever the angel of mercy while Michael is rather the angel of judgment. At the same time, even in the Bible, Gabriel is, in accordance with his name, the angel of the Power of God, and it is worth while noting the frequency with which such words as "great", "might", "power", and "strength" occur in the passages referred to above. The Jews indeed seem to have dwelt particularly upon this feature in Gabriel's character, and he is regarded by them as the angel of judgment, while Michael is called the angel of mercy. Thus they attribute to Gabriel the destruction of Sodom and of the host of Sennacherib, though they also regard him as the angel who buried Moses, and as the man deputed to mark the figure Tau on the foreheads of the elect (Ezech., 4). In later Jewish literature the names of angels were considered to have a peculiar efficacy, and the British Museum possesses some magic bowls inscribed with Hebrew, Aramaic, and Syriac incantations in which the names of Michael, Raphael, and Gabriel occur. These bowls were found at Hillah, the site of Babylon, and constitute an interesting relic of the Jewish captivity. In apocryphal Christian literature the same names occur, cf. Enoch, ix, and the Apocalypse of the Blessed Virgin.
As remarked above, Gabriel is mentioned only twice in the New Testament, but it is not unreasonable to suppose with Christian tradition that it is he who appeared to St. Joseph and to the shepherds, and also that it was he who "strengthened"Our Lord in the garden (cf. the Hymn for Lauds on 24 March). Gabriel is generally termed only an archangel, but the expression used by St. Raphael, "I am the angel Raphael, one of the seven, who stand before the Lord" (Tob., xii, 15) and St. Gabriel's own words, "I am Gabriel, who stand before God" (Luke 1, 19), have led some to think that these angels must belong to the highest rank; but this is generally explained as referring to their rank as the highest of God's messengers, and not as placing them among the Seraphim and Cherubim (cf. St. Thomas, I, Q. cxii, a.3; III, Q. xxx, a.2, ad 4um).
In addition to the literature under ANGEL and in the biblical dictionaries, see PUSEY, The Prophet Daniel (London, 1868); EDERSHEIM, Jesus the Messiah (London and New York, 1890), Append. XIII; H. CROSBY, Michael and Gabriel in Homiletic Review (1890), XIX, 160-162; BARDENHEWER, Mariä-Verkündigung in Bibl. Studien, X, 496 sqq.
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St. Gal
Of the ninety-eight bishops who have occupied the see of Clermont-Ferrand (Auvergne) the sixteenth and twenty-third bore the name of Gal, and both are numbered among the twenty-nine bishops of this church who are honoured as saints. The first and most illustrious was bishop from 527 to 551, the second, form 640 to 650. Born of a senatorial family of Auvergne, the first St. Gal early embraced the monastic life, and then became councillor to St. Quintianus, who he was to succeed in the See of Clermont. Tierry I, King of Austrasia, having invaded Auvergne, took Gal prisoner and attached him to the oratory of his palace. He regained his liberty some years later and returned to Clermont. Quintianus having died, Gal was chosen as his successor in 527. As bishop he was the intrepid defender of the rights of the Church against Sivigald, the governor appointed by Thierry, and after Sivigald's tragic death, the protector of his children from theprince's wrath. The chief event of his episcopate was the Council of Clermont in 535. Fifteen prelates of the kingdom of Austrasia assisted at itunder the presidency of Honoratus, Bishop of Bourges. They drew up seventeen canons, of which the first sixteen are contained in the Decretum of Gratian, and have become laws of the universal Church. The following is a summary of the most remarkable: bishops are prohibited from submitting to the deliberations of councils any private or temporal affairs, before having dealt with matters regarding discipline; clerics are forbidden to appeal to seculars in their disputes with bishops excommunication is pronounced against bishops who solicit the protection of princes in order to obtain the episcopacy, or who cause forged decrees of election to be signed. The council also declares itself forcibly against the marriages of Christians with Jews, marriages between relatives, and the misconduct of the clergy. In 541 Gal took part in the fourth Council of Orléans, which promulgated energetic decrees for the abolition of slavery, and in 549 in the fifth, which condemned the errors of Eutyches and Nestorius. His feast is celebrated on 3 July.
The second St. Gal succeed St. Cæsarius; he was a man of great sanctity, and was one of the most eminent bishops in Gaul. Little, however, is known of his life. His feast is kept 1 November.
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St. Gatianus
Founder and bishop of Tours; b. probably at Rome; d. at Tours, 20 December, 301. He came to Gaul during the consulate of Decius and Gratus (250 or 251), devoted half a century to the evangelization of the third Lyonnaise province amid innumerable difficulties, which the pagans raise against him. But he overcame all obstacles, and at his death the Church of Tours was securely established. The "traditional school", relying on legends that have hitherto not been traced back beyond the twelfth century, have claimed that St. Gatianus was one of the seventy-two disciples of Christ, and was sent into Gaul during the first century by St. Peter himself. This assertion, which has been refuted by learned and devout writers, is untenable in the face of the testimony of Gregory of Tours. To this bishop, who lived in the sixth century, we are indebted for the only details we possess concerning his holy predecessor.
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St. Gaudentius
Bishop of Brescia from about 387 until about 410; he was the successor of the writer on heresies, St. Philastrius. At the time of that saint's death Gaudentius was making a pilgrimage to Jerusalem. The people of Brescia bound themselves by an oath that they would accept no other bishop than Gaudentius; and St. Ambrose and other neighbouring prelates, in consequence, obliged him to return, though against his will. The Eastern bishops also threatened to refuse him Communion if he did not obey. We possess the discourse which he made before St. Ambrose and other bishops on the occasion of his consecration, in which he excuses, on the plea of obedience, his youth and his presumption in speaking. He had brought back with him from the East many precious relics of St. John Baptist and of the Apostles, and especially of the Forty Martyrs of Sebaste, relics of whom he had received at Caesarea in Cappadocia from nieces of St. Basil. These and other relics from Milan and elsewhere he deposited in a basilica which he named Concilium Sanctorum. His sermon on its dedication is extant. From a letter of St. Chrysostom (Ep. clxxxiv) to Gaudentius it may be gathered that the two saints had met at Antioch. When St. Chrysostom had been condemned to exile and had appealed to Pope Innocent and the West in 405, Gaudentius warmly took his part. An embassy to the Eastern Emperor Arcadius from his brother Honorius and from the pope, bearing letters frorn both and from Italian bishops, consisted of Gaudentius and two other bishops. The envoys were seized at Athens and sent to Constantinople, being three days on a ship without food. They were not admitted into the city, but were shut up in a fortress called Athyra, on the coast of Thrace. Their credentials were seized by force, so that the thumb of one of the bishops was broken, and they were offered a large sum of money if they would communicate with Atticus, who had supplanted St. Chrysostom. They were consoled by God, and St. Paul appeared to a deacon amongst them. They were eventually put on board an unseaworthy vessel, and it was said that the captain had orders to wreck them. However, they arrived safe at Lampsacus, where they took ship for Italy, and arrived in twenty days at Otranto. Their own account of their four months' adventures has been preserved to us by Palladius (Dialogus, 4). St. Chrysostom wrote them several grateful letters.
We possess twenty-one genuine tractates by Gaudentius. The first ten are a series of Easter sermons, written down after delivery at the request of Benivolus, the chief of the Brescian nobility, who had been prevented by ill health from hearing them delivered. In the preface Gaudentius takes occasion to disown all unauthorized copies of his sermons published by shorthand writers. These pirated editions seem to have been known to Rufinus, who, in the dedication to St. Gaudentius of his translation of the pseudo-Clementine "Recognitions", praises the intellectual gifts of thne Bishop of Brescia, saying that even his extempore speaking is worthy of publication and of preservation by posterity. The style of Gaudentius is simple, and his matter is good. His body lies at Brescia in the Church of St. John Baptist, on the site of the Concilium Sanctorum. His figure is frequently seen in the altar-pieces of the great Brescian painters, Moretto Savoldo, and Romanino. The best edition of his works is by Galeardi (Padua, 1720, and in P.L., XX).
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St. Genevieve[[@Headword:St. Genevieve]]

St. Genevieve
Patroness of Paris, b. at Nanterre, c. 419 or 422; d. at Paris, 512. Her feast is kept on 3 January. She was the daughter of Severus and Gerontia; popular tradition represents her parents as poor peasants, though it seems more likely that they were wealthy and respectable townspeople. In 429 St. Germain of Auxerre and St. Lupus of Troyes were sent across from Gaul to Britain to combat Pelagianism. On their way they stopped at Nanterre, a small village about eight miles from Paris. The inhabitants flocked out to welcome them, and St. Germain preached to the assembled multitude. It chanced that the pious demeanour and thoughtfulness of a young girl among his hearers attracted his attention. After the sermon he caused the child to be brought to him, spoke to her with interest, and encouraged her to persevere in the path of virtue. Learning that she was anxious to devote herself to the service of God, he interviewed her parents, and foretold them that their child would lead a life of sanctity and by her example and instruction bring many virgins to consecrate themselves to God. Before parting next morning he saw her again, and on her renewing her consecration he blessed her and gave her amedal engraved with a cross, telling her to keep it in remembrance of her dedication to Christ. He exhorted her likewise to be content with the medal, and wear it instead of her pearls and golden ornaments. There seem to have been no convents near her village; and Genevieve, like so many others who wished to practise religious virtue, remained at home, leading an innocent, prayerful life. It is uncertain when she formally received the religious veil. Some writers assert that it was on the occasion of St. Gregory's return from his mission to Britain; others say she received it about her sixteenth year, along with two companions, from the hands of the Bishop of Paris. On the death of her parents she went to Paris, and lived with her godmother. She devoted herself to works of charity and practised severe corporal austerities, abstaining completely from flesh meat and breaking her fast only twice in the week. These mortifications she continued for over thirty years, till her ecclesiastical superiors thought it their duty to make her diminish her austerities.
Many of her neighbours, filled with jealousy and envy, accused Genevieve of being an impostor and a hypocrite. Like Blessed Joan of Arc, in later times, she had frequent communion with the other world, but her visions and prophecies were treated as frauds and deceits. Her enemies conspired to drown her; but, through the intervention of Germain of Auxerre, their animosity was finally overcome. The bishop of the city appointed her to look after the welfare of the virgins dedicated to God, and by her instruction and example she led them to a high degree of sanctity. In 451 Attila and his Huns were sweeping over Gaul; and the inhabitants of Paris prepared to flee. Genevieve encouraged them to hope and trust inGod; she urged them to do works of penance, and added that if they did so the town would be spared. Her exhortations prevailed; the citizens recovered their calm, and Attila's hordes turned off towards Orléans, leaving Paris untouched. Some years later Merowig (Mérovée) took Paris; during the siege Genevieve distinguished herself by her charity and self- sacrifice. Through her influence Merowig and his successors, Childeric and Clovis, displayed unwonted clemency towards the citizens. It was she, too, who first formed the plan of erecting a church in Paris in honour of Saints Peter and Paul. It was begun by Clovis at Mont-lès-Paris, shortly before his death in 511. Genevieve died the following year, and when the church was completed her body was interred within it. This fact, and the numerous miracles wrought at her tomb, caused the name of Sainte-Geneviève to be given to it. Kings, princes, and people enriched it with their gifts. In 847 it was plundered by the Normans and was partially rebuilt, but was completed only in 1177. This church having fallen into decay once more, Louis XV began the construction of a new church in 1764. The Revolution broke out before it was dedicated, and it was taken over in 1791, under the name of the Panthéon, by the Constituent Assembly, to be a burial place for distinguished Frenchmen. It was restored to Catholic purposes in 1821 and 1852, having been secularized as a national mausoleum in 1831 and, finally, in l885. St. Genevieve's relics were preserved in her church, with great devotion, for centuries, and Paris received striking proof of the efficacy of her intercession. She saved the city from complete inundation in 834. In 1129 a violent plague, known as the mal des ardents, carried off over 14,000 victims, but it ceased suddenly during a procession in her honour. Innocent II, who had come to Paris to implore the king's help against the Antipope Anacletusin 1130, examined personally into the miracle and was so convinced of its authenticity that he ordered a feast to be kept annually in honour of the event on 26 November. A small church, called Sainte-Geneviève des Ardents, commemorated themiracle till 1747, when it was pulled down to make room for the Foundling Hospital. The saint's relics were carried in procession yearly to the cathedral, and Mme de Sévigné gives a description of the pageant in one of her letters.
The revolutionaries of 1793 destroyed most of the relics preserved in St. Genevieve's church, and the rest were cast to the winds by the mob in 1871. Fortunately, however, a large relic had been kept at Verneuil, Oise, in the eighteenth century, and is still extant. The church built by Clovis was entrusted to the Benedictines. In the ninth century they were replaced by secular canons. In 1148, under Eugene III and Louis VII, canons from St. Victor's Abbey at Senlis were introduced. About 1619 Louis XIII named Cardinal François de La Rochefoucauld Abbot of St. Genevieve s. The canons had been lax and the cardinal selected Charles Faure to reform them. This holy man was born in 1594, and entered the canons regular at Senlis. He was remarkable for his piety, and, when ordained, succeeded after a hard struggle in reforming the abbey. Many of the houses of the canons regular adopted his reform. He and a dozen companions took charge of Sainte-Geneviève-du-Mont, at Paris, in 1634. This became the mother-house of a new congregation, the Canons Regular of St. Genevieve, which spread widely over France. Another institute called after the saint was the Daughters of St. Genevieve, founded at Paris, in 1636, by Francesca de Blosset, with the object of nursing the sick and teaching young girls. A somewhat similar institute, popularly known as the Miramiones, had been founded under the invocation of the Holy Trinity, in 1611, by Marie Bonneau de Rubella Beauharnais de Miramion. These two institutes were united in 1665, and the associates called the Canonesses of St. Genevieve. The members took no vows, but merely promised obedience to the rules as long as they remained in the institute. Suppressed during the Revolution, it was revived in 1806 by Jeanne-Claude Jacoulet under the name of the Sisters of the Holy Family. They now have charge of over 150 schools and orphanages.
Vie de Sainte Geneviève, ed. Charpentier (Paris, 1697); Acta SS., Jan., I, 137-8, 725; Tillemont, Mémoires (Paris, 1712), XVI, 621 and 802; Gallia Christiana, VII, 700; Butler, Lives of the Saints, I, 17-20; Bennett in Dict. Christ. Biog., s. v.; Delalain, Légendes historiques de Sainte Geneviève (Paris, 1872); Trianon in Revue du Monde Catholique (Paris, 1872), XXXIV, 470-82; Park in Dublin University Magazine (Dublin, 1876), LXXXVII, 102; Guérin, Vie des Saints (Paris, 1880), I, 92-104; Vidieu, Sainte Geneviève et son influence sur les destinées de la France (Paris, 1896); Fleury, Hist. ecclés., LXIX, 22, LXXIV, 39.
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St. Gennadius I[[@Headword:St. Gennadius I]]

St. Gennadius I
Patriarch of Constantinople (458-471), has left scarcely any writings. Facundus (Defensio, II, iv) states that he wrote against St. Cyril of Alexandria, probably in 431-2, and quotes a passage to show that his work was more violent even than the letter of Ibas. If St. Cyril's letter of 434 (Ep. lvi) is to the same Gennadius, they were friends in that year. Gennadius succeeded Anatolius as Bishop of Constantinople in 458. On 17 June, 460, St. Leo wrote to him (Ep. clxx) warning him against Timothy Aelurus, the Monophysite who had made himself Patriarch of Alexandria. Not later, it seems, than 459 St. Gennadius celebrated a great council of eighty-one bishops, many of whom were from the East and even from Egypt, including those who had been dispossessed of their sees by Aelurus. The letter of this council against simony is still preserved (Mansi, VII, 912). About the same time St. Daniel the Stylite began to live on a column near Constantinople, apparently without the Patriarch's leave, and certainly without the permisslon of Gelasius, the owner of the property where the pillar stood, who strongly objected to this strange invasion of his land. The Emperor Leo protected the ascetic, and some time later sent St. Gennadius to ordain him priest, which he is said to have done standing at the foot of the column, since St. Daniel objected to being ordained, and refused to let the bishop mount the ladder. At the end of the rite, however, the patriarch ascended to give Holy Communion to the stylite and to receive it from him. Whether he then imposed his hands on him is not said. Possibly he considered it sufficient to extend them from below towards the saint. According to Theodorus Lector, Gennadius would allow no one to become a cleric unless he had learned the Psalter by heart. He made St. Marcian oeconomus of the Church of Constantinople.
St. Gennadius is said by Joannes Moschus to have been very mild and of great purity. We are told by Gennadius of Marseilles that he was lingua nitidus et ingenio acer, and so rich in knowledge of the ancients that he composed a commentary on the whole Book of Daniel. The continuation of St. Jerome's Chronicle by Marcellinus Comes tells us (according to some manuscripts) that Gennadius commented on all St. Paul's Epistles. Some fragments are collected in Migne, P.G., LXXXV, chiefly from the two catenae of Cramer on Romans; a few passages are found in the catena of Aecumenius, and a few in the Vienna MS. gr. 166 (46). Some fragments in the catenae of Niceohorus show that Gennadius also commented on Genesis. He is seen to have been a learned writer, who followed the Antiochene school of literal exegesis. He is celebrated in the Greek Menaea on 25 Aug. and 17 Nov., and on the former day in the Roman-Martyrology.
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St. George[[@Headword:St. George]]

St. George
Martyr, patron of England, suffered at or near Lydda, also known as Diospolis, in Palestine, probably before the time of Constantine. According to the very careful investigation of the whole question recently instituted by Father Delehaye, the Bollandist, in the light of modern sources of information, the above statement sums up all that can safely be affirmed about St. George, despite his early cultus and pre-eminent renown both in East and West (see Delehaye, "Saints Militaires", 1909, pp.45-76).
Earlier studies of the subject have generally been based upon an attempt to determine which of the various sets of legendary "Acts" was most likely to preserve traces of a primitive and authentic record. Delehaye rightly points out that the earliest narrative known to us, even though fragments of it may be read in a palimpsest of the fifth century, is full beyond belief of extravagances and of quite incredible marvels. Three times is George put to death-chopped into small pieces, buried deep in the earth and consumed by fire-but each time he is resuscitated by the power of God. Besides this we have dead men brought to life to be baptized, wholesale conversions, including that of "the Empress Alexandra", armies and idols destroyed instantaneously, beams of timber suddenly bursting into leaf, and finally milk flowing instead of blood from the martyr's severed head. There is, it is true, a mitigated form of the story, which the older Bollandists have in a measure taken under their protection (see Act. SS., 23 Ap., no. 159). But even this abounds both in marvels and in historical contradictions, while modern critics, like Amelineau and Delehaye, though approaching the question from very different standpoints, are agreed in thinking that this mitigated version has been derived from the more extravagant by a process of elimination and rationalization, not vice versa. Remembering the unscrupulous freedom with which any wild story, even when pagan in origin, was appropriated by the early hagiographers to the honour of a popular saint (see, for example, the case of St. Procopius as detailed in Delehaye, "Legends", ch. v) we are fairly safe in assuming that the Acts of St. George, though ancient in date and preserved to us (with endless variations) in many different languages, afford absolutely no indication at all for arriving at the saint's authentic history. This, however, by no means implies that the martyr St. George never existed. An ancient cultus, going back to a very early epoch and connected with a definite locality, in itself constitutes a strong historical argument. Such we have in the case of St. George. The narratives of the early pilgrims, Theodosius, Antoninus, and Arculphus, from the sixth to the eighth century, all speak of Lydda or Diospolis as the seat of the veneration of St. George, and as the resting-place of his remains (Geyer, "Itinera Hierosol.", 139, 176, 288). The early date of the dedications to the saint is attested by existing inscriptions of ruined churches in Syria, Mesopotamia, and Egypt, and the church of St. George at Thessalonica is also considered by some authorities to belong to the fourth century. Further the famous decree "De Libris recipiendis", attributed to Pope Gelasius in 495, attests that certain apocryphal Acts of St. George were already in existence, but includes him among those saints "whose names are justly reverenced among men, but whose actions are only known to God".
There seems, therefore, no ground for doubting the historical existence of St. George, even though he is not commemorated in the Syrian, or in the primitive Hieronymian Martyrologium, but no faith can be placed in the attempts that have been made to fill up any of the details of his history. For example, it is now generally admitted that St. George cannot safely be identified by the nameless martyr spoken of by Eusebius (Hist. Eccles., VIII, v), who tore down Diocletian's edict of persecution at Nicomedia. The version of the legend in which Diocletian appears as persecutor is not primitive. Diocletian is only a rationalized form of the name Dadianus. Moreover, the connection of the saint's name with Nicomedia is inconsistent with the early cultus at Diospolis.
Still less is St. George to be considered, as suggested by Gibbon, Vetter, and others, a legendary double of the disreputable bishop, George of Cappadocia, the Arian opponent of St. Athanasius. "This odious stranger", says Gibbon, in a famous passage, "disguising every circumstance of time and place, assumed the mask of a martyr, a saint, and a Christian hero, and the infamous George of Cappadocia has been transformed into the renowned St. George of England, the patron of arms, of chivalry, and of the Garter." "But this theory,says Professor Bury, Gibbon's latest editor, "has nothing to be said for it." The cultus of St. George is too ancient to allow of such an identification, though it is not improbable that the apocryphal Acts have borrowed some incidents from the story of the Arian bishop. Again, as Bury points out, "the connection of St. George with a dragon-slaying legend does not relegate him to the region of the myth, for over against the fabulous Christian dragon-slayer Theodore of the Bithynian Heraclaea, we can set Agapetus of Synnada and Arsacius, who though celebrated as dragon-slayers, were historical persons". This episode of the dragon is in fact a very late development, which cannot be traced further back than the twelfth or thirteenth century. It is found in the Golden Legend (Historia Lombardic of James de Voragine and to this circumstance it probably owes its wide diffusion. It may have been derived from an allegorization of the tyrant Diocletian or Dadianus, who is sometimes called a dragon (ho bythios drakon) in the older text, but despite the researches of Vetter (Reinbot von Durne, pp.lxxv-cix) the origin of the dragon story remains very obscure. In any case the late occurrence of this development refutes the attempts made to derive it from pagan sources. Hence it is certainly not true, as stated by Hartland, that in George's person "the Church has converted and baptized the pagan hero Perseus" (The Legend of Perseus, iii, 38). In the East, St. George (ho megalomartyr), has from the beginning been classed among the greatest of the martyrs. In the West also his cultus is very early. Apart from the ancient origin of St. George in Velabro at Rome, Clovis (c. 512) built a monastery at Baralle in his honour (Kurth, Clovis, II, 177). Arculphus and Adamnan probably made him well known in Britain early in the eighth century. His Acts were translated into Anglo-Saxon, and English churches were dedicated to him before the Norman Conquest, for example one at Doncaster, in 1061. The crusades no doubt added to his popularity. William of Malmesbury tells us that Saints George and Demetrius, "the martyr knights", were seen assisting the Franks at the battle of Antioch, 1098 (Gesta Regum, II, 420). It is conjectured, but not proved, that the "arms of St. George " (argent, a cross, gules) were introduced about the time of Richard Coeur de Lion. What is certain is that in 1284 in the official seal of Lyme Regis a ship is represented with a plain flag bearing a cross. The large red St. George's cross on a white ground remains still the "white ensign" of the British Navy and it is also one of the elements which go to make up the Union Jack. Anyway, in the fourteenth century, "St. George's arms" became a sort of uniform for English soldiers and sailors. We find, for example, in the wardrobe accounts of 1345-49, at the time of the battle of Crecy, that a charge is made for 86 penoncells of the arms of St. George intended for the king's ship, and for 800 others for the men-at-arms (Archaeologia, XXXI, 119). A little later, in the Ordinances of Richard II to the English army invading Scotland, every man is ordered to wear "a signe of the arms of St. George" both before and behind, while the pain of death is threatened against any of the enemy's soldiers "who do bear the same crosse or token of Saint George, even if they be prisoners". Somewhat earlier than this Edward III had founded (c. 1347) the Order of the Garter, an order of knighthood of which St. George was the principal patron. The chapel dedicated to St. George in Windsor Caste was built to be the official sanctuary of the order, and a badge or jewel of St. George slaying the dragon was adopted as part of the insignia. In this way the cross of St. George has in a manner become identified with the idea of knighthood, and even in Elizabeth's days, Spenser, at the beginning of his Faerie Queene, tells us of his hero, the Red Cross Knight:
But on his breast a bloody Cross he bore, 
The dear remembrance of his dying Lord, 
For whose sweet sake that glorious badge we wore 
And dead (as living) ever he adored.
We are told also that the hero thought continually of wreaking vengeance:
Upon his foe, a dragon horrible and stern.
Ecclesiastically speaking, St. George's day, 23 April, was ordered to be kept as a lesser holiday as early as 1222, in the national synod of Oxford. In 1415, the Constitution of Archbishop Chichele raised St. George's day to the rank of one of the greatest feasts and ordered it to be observed like Christmas day. During the seventeenth and eighteenth centuries St. George's day remained a holiday of obligation for English Catholics. Since 1778, it has been kept, like many of these older holidays, as a simple feast of devotion, though it ranks liturgically as a double of the first class with an octave.
SAINT GEORGE AND THE DRAGON
The best known form of the legend of St. George and the Dragon is that made popular by the "Legenda Aurea", and translated into English by Caxton. According to this, a terrible dragon had ravaged all the country round a city of Libya, called Selena, making its lair in a marshy swamp. Its breath caused pestilence whenever it approached the town, so the people gave the monster two sheep every day to satisfy its hunger, but, when the sheep failed, a human victim was necessary and lots were drawn to determine the victim. On one occasion the lot fell to the king's little daughter. The king offered all his wealth to purchase a substitute, but the people had pledged themselves that no substitutes should be allowed, and so the maiden, dressed as a bride, was led to the marsh. There St. George chanced to ride by, and asked the maiden what she did, but she bade him leave her lest he also might perish. The good knight stayed, however, and, when the dragon appeared, St. George, making the sign of the cross, bravely attacked it and transfixed it with his lance. Then asking the maiden for her girdle (an incident in the story which may possibly have something to do with St. George's selection as patron of the Order of the Garter), he bound it round the neck of the monster, and thereupon the princess was able to lead it like a lamb. They then returned to the city, where St. George bade the people have no fear but only be baptized, after which he cut off the dragon's head and the townsfolk were all converted. The king would have given George half his kingdom, but the saint replied that he must ride on, bidding the king meanwhile take good care of God's churches, honour the clergy, and have pity on the poor. The earliest reference to any such episode in art is probably to be found in an old Roman tombstone at Conisborough in Yorkshire, considered to belong to the first half of the twelfth century. Here the princess is depicted as already in the dragon's clutches, while an abbot stands by and blesses the rescuer.
STEMMER in Kirchenlex., s.v.; DELEHAYE, Les légendes grecques des saints militaires (Paris, 1909), pp.45-76; DELEHAYE, The Legends of the Saints (Eng. tr., London, 1907), pp. 190 and 212; STOKES in Dict. Christ. Biog., s.v. Georgius (43); MATZKE, Contributions to the History of St. George in Publications of the Modern Language Association (Baltimore, 902-3), XVII, 464-535 and XVIII, 99-171; GALTIER in Bulletin del' Institut français d'archéologie orientale (Paris, 1905), IV, 220: HUBER, Zur Georgslegende (Erlangen, 1906); STRZYGOWSKI, Der Koptische Reiterheilige und der heilige Georg (Leipzig, 1902); GORRES, Ritter St. Georg in Zeitschrift f. wiss. Theologie, XVI, pp.454 sqq.; Act SS., 23 Apr.; DILLMANN, Apok. Märtyregeschichten in the Sitzungsberichte of the Berlin Academy, 1887; AMÉLINEAU, Les Actes des Martyrs de l'Eglise Copte (Paris, 1890); GUTSCHMID, Die Sage Vom H. Georg in the Berichte of the Saxon Academy, XIII (Leipzig, 1861); ZARNCKE, Passio S. Georgii in the Berichte of the Saxon Academy, XXVII (Leipzig, 1875); CLERMONT-GANNEAU, Horus et St. Georges in the Revue Archeologique, new series, XXXII, pp.196-204 and 372-99; ZWIERZINA, Bemerkungen zur Georgius-Legende in Prager deutsche Studien (Prague, 1908), VIII, 1-10; DETLEFSEN in Sitzungsberichte K.K. Acad. (Vienna, 1858), XXVIII, 386-95; VETTER. Der heilige Georg des Reinbot von Durne (Halle, 1896); WALLIS BUDGE, The Martyrdom and Miracles of St. George, the Coptic texts and translation (London, 1888); THURSTON in The Month (April, 1892); FRIEDRICH, Der geschichtliche heilige Georg in the Vienna Sitxungsberichte, 1889, II, 159-203; VESELOVSKIJ in the Sbornik of the St. Petersburg Academy (1881), XXI, 172-89; ARNDT in the Berichte of the Academy of Saxony, XXVI, pp.49-70 (Leipzig, 1874); on St. George in Art see especially: SCHARF, On a Votive Painting of St. George and the Dragon in Archaelogia, XLIX, pp.243-300 (London, 1885); GORDON, St. George Champion of Christendom (London, 1907); BULLEY, St. George for Merrie England (London, 1908); on the Flag and Arms of St. George: CUMBERLAND, History of the Union Jack (London, 1901); GREEN, The Union Jack (London, 1903).
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St. George Jackson Mivart, Ph.D., M.D., F.R.S., V.P.Z.S., F.Z.S.
Corresponding member of the Academy of Natural Sciences, Philadelphia; Member of the Council of Linnean Society, etc., b. in London, 30 November, 1827, d. there 1 April, 1900.
Professor Mivart, whom Darwin styled the "distinguished biologist", third son of James Edward Mivart, owner of Mivart's Hotel in Brook Street, was born at 39 Brook St., Grosvenor Square, London. His parents were Evangelicals; and his early education was received at the Clapham Grammar School, at Harrow, and at King's College, London; from which latter institution he intended to go to Oxford. His enthusiasm for architecture led him, at the age of sixteen, to make a tour of Pugin's Gothic churches; and while visiting St. Chad's, in Birmingham, he met Dr. Moore (afterwards President of St. Mary's College, Oscott) who received him into the Catholic Church in 1844. Mivart's conversion is said to have been determined by Milner's "End of Religious Controversy". On his reception he proceeded to Oscott College, where he remained until 1846. On 15 January of that year he became a student at Lincoln's Inn, and was called to the Bar in 1851. He did not, however, follow a legal career, but gave himself to scientific and philosophical studies; and in 1862 was appointed Lecturer on Comparative Anatomy at St. Mary's Hospital Medical School. In 1874, he was appointed professor of Biology at the (Catholic) University College, Kensington. From 1890 to 1893 he gave a course of lectures on "The Philosophy of Natural History" in the University of Louvain. From 1849 he was a member of the Royal Institution; Fellow of the Zoological Society from 1858, and Vice-President twice (1869 and 1882); Fellow of the Linnean Society from 1862; Secretary of the same during the years 1874-80, and Vice-President in 1892. In 1867 he became a member of the Royal Society -- elected on account of the merit of his work "On the Appendicular skeleton of the Primates". This work was communicated to the Society by Professor Huxley. Mivart was a member of the Metaphysical Society from 1874. He received the degrees of Doctor of Philosophy from Pope Pius IX in 1876, and of Doctor of Medicine from Louvain in 1884. His communications, dating from 1864, to the "proceedings" of learned Societies -- notably the Royal, the Linnean, and the Zoological -- are numerous and of great scientific value. He contributed articles to the "Encyclopædia Brittanica," and to all the leading English and American reviews.
In 1871 he published his "Genesis of Species", in which work, foreshadowed by an article in the "Quarterly Review" of the same year, he took his stand as the leading opponent of the Darwinian hypothesis. This estranged him from Darwin and Huxley; but his reputation as a specialist in biological science was in no way impaired by the position he took up. In subsequent editions of his "Origin of Species" Darwin deals at great length with the objections raised by Mivart. His since published "Life and Letters" afford ample evidence of how weighty he felt them to be. Mivart, however, himself professed a theory of evolution; but he unhesitatingly and consistently asserted the irreconcilable difference between the inanimate and animate, as well as between the the purely animal and the rational. By maintaining the creationist theory of the origin of the human soul he attempted to reconcile his evolutionism with the Catholic faith. In philosophical problems, towards which he turned more and more in later years, his attitude was rather that of a neo-scholastic as against the post-Cartesian philosophies; and he opposed with success a critical, or moderate realist, system of knowledge to the widely prevalent agnosticism of his time. Towards the close of his life Mivart's philosophical speculations began to verge on an "interpretation" of theological dogma that was incompatible with the Faith. The crisis, however, did not become acute before his articles in the "Nineteenth Century" ("Modern Catholics and Scientific Freedom" in July, 1885; "The Catholic Church and Biblical Criticism" in July, 1887; "Catholicity and Reason" in December, 1887; "Sins of Belief and Disbelief" in October, 1888; "Happiness in Hell" in December, 1892) were placed on the Index.
His orthodoxy was finally brought into the gravest suspicion by the articles "The Continuity of Catholicism" ("Nineteenth Century", January, 1900) and "Some Recent Apologists" ("Fortnightly Review", January, 1900). In the same month (18 January, 1900), after admonition and three formal notifications requiring him in vain to sign a profession of faith that was sent him, he was inhibited from the sacraments by Cardinal Vaughan "until he shall have proved his orthodoxy to the satisfaction of his ordinary." The letters that passed between Archbishop's House and Dr. Mivart were published by him in the columns of the "Times" newspaper (27 January, 1900); and in March a last article -- "Scripture and Roman Catholicism" -- repudiating ecclesiastical authority, appeared in the "Nineteenth Century".
Dr. Mivart died of diabetes 1 April, 1900, at 77 Inverness Terrace, Bayswater, London, W., and was buried without ecclesiastical rites. After his decease his friends, persuaded that the gravity and nature of the illness from which he suffered offered a complete explanation of the amazing inconsistency of Dr. Mivart's final position with that which he had maintained during the greater part of his life, approached the authorities with a view to securing for him burial in consecrated ground. Sir William Broadbent gave medical testimony as to the nature of his malady amply sufficient to free his late patient from the responsibility of the heterodox opinions which he had put forward and the attitude he had taken with regard to his superiors. His disease, not his will, was the cause of his aberration. But there were difficulties in the way. Cardinal Vaughan was ill and could not deal directly with the representations made. Misunderstandings arose about the publication of Sir William Broadbent's certificate; and the cardinal counselled a little patience and left the matter to the decision of his successor. So it was that, on the appointment of Archbishop Bourne, the case was reopened; and now the condition of the publication of the facts, at the archbishop's discretion, was accepted by the friends of Dr. Mivart. The burial took place in Kensal Green Catholic cemetery 18 January, 1904. The text of the certificate has not been published; but an account of the matter is to be found in the second volume of "Life of Cardinal Vaughan".
Dr. Mivart's chief works are the following: "One Point of Controversy with the Agnostics" in Manning: "Essays on Religion and Literature" (1868); "On the Genesis of Species" (London, 1871); "An examination of Mr. Herbert Spencer's Psychology"; "Lessons in Elementary Anatomy" (London, 1873) "The Common Frog" in "Nature Series" (1873); "Man and Apes" (London, 1873); "Lessons from Nature" (London, 1876); "Contemporary Evolution" (London, 1876); "Address to the Biological Section of the British Association" (1879); "The Cat" (London, 1881); "Nature and Thought" (London, 1882); "A Philosophical Catechism" (London, 1884); "On Truth" (London, 1889); "The Origin of Human Reason" (London, 1889); "Dogs, Jackals, Wolves and Foxes, Monograph of the Canidæ" (London, 1890); "Introduction Générale à l'Etude de la Nature: Cours professé à l'Université de Louvain" (Louvain and Paris, 1891); "Birds" (London, 1892); "Essays and Criticisms" (London, 1892); "Types of Animal Life" (London, 1893); "Introduction to the Elements of Science" (London, 1894); "Castle and Manor" (London, 1900); "A monograph of the Lories" (London, 1896); "The Groundwork of Science: a study of Epistemology" (London, 1898); "The Helpful Science" (London, 1898); Article "Ape" in "Encyclopædia Britannica"; besides many notes and memoirs not collected, Transactions and Proceedings of the Zoological Society and articles in the "Popular Science Review", the "Contemporary Review", the "Fortnightly Review", the "Nineteenth Century", the "Dublin Review", etc.
See Gentleman's Magazine (1856 and 1900); Royal Society Year Book (1901); Men and Women of the Time (1895); DARWIN, The Life and Letters of Charles Darwin (London, 1887); SNEAD-COX, The Life of Cardinal Vaughan (London, 1910); Oscotian, Jubilee Number (1888); The Times (January 12, 13, 15, 22, 27, 29, and April 2, 3, 4, 1900); The Tablet (April 7, 1900);Nature (April 12, 1900).
FRANCIS AVELING 
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St. Gerald[[@Headword:St. Gerald]]

St. Gerald
Bishop of Mayo, an English monk, date of birth unknown; died 13 March, 731; followed St. Colman, after the Synod of Whitby (664), to Ireland, and settled in Innisboffin, in 668. Dissensions arose, after a time, between the Irish and the English monks, and St. Colman decided to found a separate monastery for the thirty English brethren. Thus arose the Abbey of Mayo (Magh Eo, the yew plain), known as "Mayo of the Saxons", with St. Gerald as the first abbot, in 670. St. Bede writes: "This monastery is to this day (731) occupied by English monks ... and contains an exemplary body who gathered there from England, and live by the labour of their own hands (after the manner of the early Fathers), under a rule and canonical abbot, leading chaste and single lives." Although St. Gerald was a comparatively young man, he proved a wise ruler, and governed May until 697, when, it is said, he resigned in favour of St. Adamnan. Some authors hold that St. Adamnan celebrated the Roman Easter at Mayo, in 703, and then went to Skreen, in Hy Fiachrach, and that after his departure the monks prevailed on St. Gerald to resume the abbacy. The Saxon saint continued to govern the Abbey and Diocese of Mayo till his death. His feast is celebrated on 13 March. Mayo, though merged in Tuam for a time, remained a separate see until 1579.
W.H. GRATTAN-FLOOD 
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St. Gerard[[@Headword:St. Gerard]]

St. Gérard, Abbot of Brogne
Born at Staves in the county of Namur, towards the end of the ninth century; died at Brogne or St-Gérard, 3 Oct. 959. The son of Stance, of the family of dukes of Lower Austrasia, and of Plectrude, sister of Stephen, Bishop of Liège, the young Gérard, like most omen of his rank, followed at first the career of arms. His piety, however, was admirable amid the distractions of camp. He transformed into a large church a modest chapel situated on the estate of Brogne which belonged to his family. About 917, the Count of Namur charged him with a mission to Robert, younger brother of Eudes, King of France. He permitted his followers to reside at Paris, but himself went to live at the Abbey of St-Denis, where he was so struck by the deifying lives of the monks that, at the conclusion of his embassy, with the consent of the Count of Namur and Bishop Stephen, his maternal uncle, he returned to St-Denis, took the religious habit, and after eleven years was ordained priest. He then requested to be allowed to return to Brogne, where he replaced the lax clerics with monks animated by a true religious spirit. Thereupon he himself retired to a cell near the monastery for more austere mortification. From this retreat he was summoned by the Archbishop of Cambrai who confided to him the direction of the community of St-Ghislain in Hainault. Here also he established monks instead of the canons, whose conduct had ceased to be exemplary, and he enforced the strictest monastic discipline. Gradually he became superior of eighteen other abbeys situated in the region between the Meuse, the Somme, and the sea, and through his efforts the Order of St. Benedict was soon completely restored throughout this region. Weighed down by age and infirmities, he placed vicars or abbots in his stead, in the various abbeys with which he was charged, and retired to that of Brogne. He still had courage to take a journey to Rome in order to obtain a Bull confirming the privileges of that abbey. On his return he paid a final visit to all the communities which he had reorganized, and then awaited death at Brogne. His body is still preserved at Brogne, now commonly called St-Gérard.
LÉON CLUGNET 
Transcribed by Gerard Loiselle

St. Gerard Majella[[@Headword:St. Gerard Majella]]

St. Gerard Majella
Born in Muro, about fifty miles south of Naples, in April, 1726; died 16 October, 1755; beatified by Leo XIII, 29 January, 1893, and canonized by Pius X, 11 December, 1904. His only ambition was to be like Jesus Christ in his sufferings and humiliations. His father, Dominic Majella, died while Gerard was a child. His pious mother, owing to poverty, was obliged to apprentice him to a tailor. His master loved him, but the foreman treated him cruelly. His reverence for the priesthood and his love of suffering led him to take service in the house of a prelate, who was very hard to please. On the latter's death Gerard returned to his trade, working first as a journeyman and then on his own account. His earnings he divided between his mother and the poor, and in offerings for the souls in purgatory. After futile attempts first to become a Franciscan and then a hermit, he entered the Congregation of the Most Holy Redeemer in 1749. Two years later he made his profession, and to the usual vows he added one by which he bound himself to do always that which seemed to him more perfect. St. Alphonsus considered him a miracle of obedience. He not only obeyed the orders of superiors when present, but also when absent knew and obeyed their desires. Although weak in body, he did the work of three, and his great charity earned for him the title of Father of the Poor. He was a model of every virtue, and so drawn to Our Lord in the tabernacle that he had to do violence to himself to keep away. An angel in purity, he was accused of a shameful crime; but he bore the calumny with such patience that St. Alphonsus said: "Brother Gerard is a saint". He was favoured with infused knowledge of the highest order, ecstatsies, prophecy, discernment of spirits, and penetration of hearts, bilocation, and with what seemed an unlimited power over nature, sickness, and the devils. When he accompanied the Fathers on missions, or was sent out on business, he converted more souls than many missionaries. He predicted the day and hour of his death. A wonderworker during his life, he has continued to be the same since his death.
J. MAGNIER 
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St. Gerard, Bishop of Toul[[@Headword:St. Gerard, Bishop of Toul]]

St. Gerard, Bishop of Toul
Born at Cologne, 935; died at Toul, 23 April, 994. Belonging to a wealthy and noble family, he received an excellent education in the school for clerics at Cologne, and throughout his youth was a model of obedience and piety. He was eventually ordained to the priesthood, in which office his virtues were a source of edification to the city of Cologne. At the death of Gauzelin, Bishop of Toul (963), he was appointed to succeed him by the Archbishop of Cologne, was well received by the clergy and people of Toul, and bore the burdens of his episcopal office without any of its comforts. Although he avoided paying long visits to the court of the Emperor Otto II, who was desirous of keeping Gerard near him, he nevertheless obtained from the emperor the confirmation of the privilege in virtue of which Toul, although united to the empire about 925, formed an independent state of which the Emperor Henry the Fowler reserved to himself only the protectorate, abandoning to Gerard's predecessor, Gauzelin, the therefore rightly considered as the true founder of the temporal power of the bishops of Toul. He was energetic in his opposition to powerful personages who were inimical to his authority, and governed his county wisely, promulgating administrative measures, traces of which subsisted to the time of the French Revolution. He died at the age of fifty-nine, and was buried with pomp in the choir of his cathedral. Leo IX, one of his successors in the See of Toul, canonized him in 1050.
LÉON CLUGNET 
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St. Germaine Cousin[[@Headword:St. Germaine Cousin]]

St. Germaine Cousin
Born in 1579 of humble parents at Pibrac, a village about ten miles from Toulouse; died in her native place in 1601. From her birth she seemed marked out for suffering; she came into the world with a deformed hand and the disease of scrofula, and, while yet an infant, lost her mother. Her father soon married again, but his second wife treated Germaine with much cruelty. Under pretence of saving the other children from the contagion of scrofula she persuaded the father to keep Germaine away from the homestead, and thus the child was employed almost from infancy as a shepherdess. When she returned at night, her bed was in the stable or on a litter of vine branches in a garret. In this hard school Germaine learned early to practise humility and patience. She was gifted with a marvellous sense of the presence of God and of spiritual things, so that her lonely life became to her a source of light and blessing. To poverty, bodily infirmity, the rigours of the seasons, the lack of affection from those in her own home, she added voluntary mortifications and austerities, making bread and water her daily food. Her love for Jesus in the Blessed Sacrament and for His Virgin Mother presaged the saint. She assisted daily at the Holy Sacrifice; when the bell rang, she fixed her sheep-hook or distaff in the ground, and left her flocks to the care of Providence while she heard Mass. Although the pasture was on the border of a forest infested with wolves, no harm ever came to her flocks.
She is said to have practised many austerities as a reparation for the sacrileges perpetrated by heretics in the neighbouring churches. She frequented the Sacraments of Penance and the Holy Eucharist, and it was observed that her piety increased on the approach of every feast of Our Lady. The Rosary was her only book, and her devotion to the Angelus was so great that she used to fall on her knees at the first sound of the bell, even though she heard it when crossing a stream. Whenever she could do so, she assembled the children of the village around her and sought to instil into their minds the love of Jesus and Mary. The villagers were inclined at first to treat her piety with mild derision, until certain signs of God's signal favour made her an object of reverence and awe. In repairing to the village church she had to cross a stream. The ford in winter, after heavy rains or the melting of snow, was at times impassable. On several occasions the swollen waters were seen to open and afford her a passage without wetting her garments. Notwithstanding her poverty she found means to help the poor by sharing with them her allowance of bread. Her father at last came to a sense of his duty, forbade her stepmother henceforth to treat her harshly, and wished to give her a place in the home with the other children, but she begged to be allowed to remain in the humbler position. At this point, when men were beginning to realize the beauty of her life, God called her to Himself. One morning in the early summer of 1601, her father finding that she had not risen at the usual hour went to call her; he found her dead on her pallet of vine-twigs. She was then twenty-two years of age.
Her remains were buried in the parish church of Pibrac in front of the pulpit. In 1644, when the grave was opened to receive one of her relatives, the body of Germaine was discovered fresh and perfectly preserved, and miraculously raised almost to the level of the floor of the church. It was exposed for public view near the pulpit, until a noble lady, the wife of François de Beauregard, presented as a thanks-offering a casket of lead to hold the remains. She had been cured of a malignant and incurable ulcer in the breast, and her infant son whose life was despaired of was restored to health on her seeking the intercession of Germaine. This was the first of a long series of wonderful cures wrought at her relics. The leaden casket was placed in the sacristy, and in 1661 and 1700 the remains were viewed and found fresh and intact by the vicars-general of Toulouse, who have left testamentary depositions of the fact. Expert medical evidence deposed that the body had not been embalmed, and experimental tests showed that the preservation was not due to any property inherent in the soil. In 1700 a movement was begun to procure the beatification of Germaine, but it fell through owing to accidental causes. In 1793 the casket was desecrated by a revolutionary tinsmith, named Toulza, who with three accomplices took out the remains and buried them in the sacristy, throwing quick-lime and water on them. After the Revolution, her body was found to be still intact save where the quick-lime had done its work.
The private veneration of Germaine had continued from the original finding of the body in 1644, supported and encouraged by numerous cures and miracles. The cause of beatification was resumed in 1850. The documents attested more than 400 miracles or extraordinary graces, and thirty postulatory letters from archbishops and bishops in France besought the beatification from the Holy See. The miracles attested were cures of every kind (of blindness, congenital and resulting from disease, of hip and spinal disease), besides the multiplication of food for the distressed community of the Good Shepherd at Bourges in 1845. On 7 May, 1854, Pius IX proclaimed her beatification, and on 29 June, 1867, placed her on the canon of virgin saints. Her feast is kept in the Diocese of Toulouse on 15 June. She is represented in art with a shepherd's crook or with a distaff; with a watchdog, or a sheep; or with flowers in her apron.
GUÉRIN in Petits Bollandistes, 15 June; VEUILLOT, Vie de la bienheureuse Germaine (2d ed., Paris, 1904).
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St. Germanus I[[@Headword:St. Germanus I]]

St. Germanus I
Patriarch of Constantinople (715-30), b. at Constantinople towards the end of the reign of Emperor Heraclius (610-41); d. there 733 or 740. The son of Justinianus, a patrician, Germanus dedicated himself to the service of the Church and became a cleric at the cathedral of the metropolis. Some time after the death of his father, who had filled various high official positions, at the hands of the nephew of Heraclius, Germanus was consecrated Bishop of Cyzicus, but the exact year of his elevation is not known. According to Theophanes and Nicephorus, he was present in this capacity at the Synod of Constantinople held in 712 at the insistance of the new emperor, Philippicus, who favoured Monothelitism. The object of the council was to re-establish Monothelitism and to condemn the Acts of the Sixth General Council of 681. Even Germanus is said to have bowed to the imperial will, with the majority of the Greek bishops (Mansi, Conc. Coll., XII, 192-96). However, immediately after the dethronement of Emperor Philippicus (713) his successor, Anastasius II, restored orthodoxy, and Monothelitism was now definitively banished from the Byzantine Empire. If Germanus really yielded for a short time to the false teachings of the Monothelites, he now once more acknowledged the orthodox definition of the two wills in Christ. John, Patriarch of Constantinople, appointed by Philippicus to succeed the deposed Cyrus, sent to Pope Constantine a letter of submission and accepted the true doctrine of the Church promulgated at the Council of 681, whereupon he was recognized by the pope as Patriarch of Constantinople. On his death Germanus was raised to the patriarchal see (715), which he held until 730. Immediately (715 or 716) he convened at Constantinople a synod of Greek bishops, who acknowledged and proclaimed anew the doctrine of the two wills and the two operations in Christ, and placed under anathema Sergius, Cyrus, and the other leaders of Monothelism (q.v.). Germanus entered into communication with the Armenian Monophysites, with a view to restoring them to unity with the Church, but without success. Soon after his elevation to the patriarchal dignity the Iconoclastic storm burst forth in the Byzantine Church, Leo III the Isaurian, who was opposed to the veneration of images having just acceded to the imperial throne (716). Bishop Constantine of Nacoleia in Phrygia, who like some other bishops of the empire condemned the veneration of the pictures and images of Christ and the saints, went to Constantinople, and entered into a discussion with Germanus on the subject. The patriarch represented the traditional use of the Church, and sought to convince Constantine of the propriety of reverencing images. Apparently he was converted to the teaching of the patriarch, but he did not deliver the letter entrusted to him by Germanus for the Metropolitan of Synnada, for which he was excommunicated. At the same time the learned patriarch wrote to Bishop Thomas of Claudiopolis, another Iconoclast, and developed in detail the sound principles underlying the reverencing of images, as against the recent innovations. Emperor Leo III, however, did not recede from his position, and everywhere encouraged the iconoclasts. In a volcanic eruption between the islands of Thera and Therasia he saw a Divine judgment for the idolatry of image- worship, and in an edict (726) explained that Christian images had taken the place of idols, and the venerators of images were idolaters, since, according to the law of God (Ex., xx, 4), no product of the hand of man may be adored. Immediately afterwards, the first Iconoclastic disturbances broke out in Constantinople. The Patriarch Germanus vigorously opposed the emperor, and sought to convert him to a truer view of things, whereupon Leo attempted to depose him. Germanus turned toPope Gregory II (729), who in a lengthy epistle praised his zeal and steadfastness. The emperor in 730 summoned the council before which Germanus was cited to subscribe to an imperial decree prohibiting images. He resolutely refused, and was thereupon compelled to resign his patriarchal office, being succeeded by the pliant Anastasius. Germanus withdrew to the home of his family, where he died some years later at an advanced age. The Ecumenical Council of Nicaea (787) bestowed high praise on Germanus, who is venerated as a saint in both the Greek and the Latin Church. His feast is celebrated on 12 May. Several writings of Germanus have been preserved (Migne, P.G., XCVIII, 39-454), viz., "Narratio de sanctis synodis", a dialogue "De vitae termino", a letter to the Armenians, and three letters on the reverencing of images, as well as nine discourses in the extravagant rhetorical style of the later Byzantines. Of doubtful authenticity is the "Historia ecclesiastica et mystica", also attributed to him (Migne, loc. cit., 383-454).
PARGOIRE, L'Eglise Byzantine de 527 a 847 (paris, 1905; HURTER, Nomenclator; KRUMBACHER, Gesch. der byzantinishcen Litteratur (2nd ed., Munich, 1897), 66 sqq.; HEFELE, Konziliengesch., 2nd ed., III, 363 sqq., 380 sq.; HERGENROTHER AND KIRSCH, Kirchengeschichte, 4th ed., II, 6, 16-17, 266.
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St. Gertrude of Nivelles[[@Headword:St. Gertrude of Nivelles]]

St. Gertrude of Nivelles
Virgin, and Abbess of the Benedictine monastery of Nivelles; born in 626; died 17 March, 659.
She was a daughter of Pepin I of Landen, and a younger sister of St. Begga, Abbess of Andenne. One day, when she was about ten years of old, her father invited King Dagobert and some noblemen to a banquet. When on this occasion she was asked to marry the son of the Duke of Austrasia she indignantly replied that she would marry neither him nor any other man, but that Christ alone would be her bridegroom. After the death of her father in 639, her mother Itta, following the advice of St. Amandus, Bishop of Maestricht, erected a double monastery, one for men, the other for women, at Nivelles. She appointed her daughter Gertrude as its first abbess, while she herself lived there as a nun, assisting the young abbess by her advice. Among the numerous pilgrims that visited the monastery of Nivelles, there were the two brothers St. Follian and St. Ultan, both of whom were Irish monks and were on their way from Rome to Peronne, where their brother St. Furseus, lay buried. Gertrude and her mother gave them a tract of land called Fosse on which they built a monastery. Ultan was made superior of the new house, while Follian remained at Nivelles, instructing the monks and nuns in Holy Scripture. After the death of Itta in 652, Gertrude entrusted the interior management of her monastery to a few pious nuns, and appointed some capable monks to attend to the outer affairs, in order that she might gain more time for the study of Holy Scripture, which she almost knew by heart. The large property left by her mother she used for building churches, monasteries and hospices. At the age of thirty-two she became so weak through her continuous abstinence from food and sleep that she found it necessary to resign her office. After taking the advice of her monks and nuns, she appointed her niece, Wulfetrude, as her successor, in December, 658. A day before her death she sent one of the monks to St. Ultan at Fosse to ask whether God had made known to him the hour of her death. The saint answered that she would die the following day during holy Mass. The prophecy was verified. She was venerated as a saint immediately after her death, and a church was erected in her honour by Agnes, the third Abbess of Nivelles. The towns of Geertruidenberg, Breda, and Bergen-op-Zoom in North Brabant honour her as patron. She is also patron of travellers, and is invoked against fever, rats, and mice, paticularly field-mice. There is a legend that one day she sent some of her subjects to a distant country, promising that no misfortune would befall them on the journey. When they were on the ocean, a large sea-monster threatened to capsize their ship, but disappeared upon the invocation of St. Gertrude. In memory of this occurence travellers during the Middle ages drank the so-called "Sinte Geerts Minne" or "Gertrudenminte" before setting out on their journey. St. Gertrude is generally represented as an abbess, with rats and mice at her feet or running up her cloak or pastoral staff.
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St. Gertrude the Great[[@Headword:St. Gertrude the Great]]

St. Gertrude the Great
Benedictine and mystic writer; born in Germany, 6 Jan., 1256; died at Helfta, near Eisleben, Saxony, 17 November, 1301 or 1302. Nothing is known of her family, not even the name of her parents. It is clear from her life (Legatus, lib.I, xvi) that she was not born in the neighbourhood of Eisleben. When she was but five years of age she entered the alumnate of Helfta. The monastery was at that time governed by the saintly and enlightened Abbess Gertrude of Hackerborn, under whose rule it prospered exceedingly, both in monastic observance and in that intellectual activity which St.Lioba and her Anglo-Saxon nuns had transmitted to their foundations in Germany. All that could aid to sanctity, or favour contemplation and learning, was to be found in this hallowed spot. Here, too, as to the centre of all activity and impetus of its life, the work of works-the Opus Dei, as St. Benedict terms the Divine Office - was solemnly carried out. Such was Helfta when its portals opened to receive the child destined to be its brightest glory. Gertrude was confided to the care of St. Mechtilde, mistress of the alumnate and sister of the Abbess Gertrude. From the first she had the gift of winning the hearts, and her biographer gives many details of her exceptional charms, which matured with advancing years. Thus early had been formed betwen Gertrude and Mechtilde the bond of an intimacy which deepened and strengthened with time, and gave the latter saint a prepondering influence over the former.
Partly in the alumnate, partly in the community, Gertrude had devoted herself to study with the greatest ardour. In her twenty-sixth year there was granted her the first of that series of visions of which the wonderful sequence ended only with life. She now gauged in its fullest extent the void of which she had been keenly sensible for some time past, and with this awakening came the realization of the utter emptiness of all transitory things. With characteristic ardour she cultivated the highest spirituality, and, to quote her biographer, "from being a grammarian became a theologian", abandoning profane studies for the Scriptures, patristic writings, and treatises on theology. To these she brought the same earnestness which had characterized her former studies, and with indefatigable zeal copied, translated, and wrote for the spiritual benefit of others. Although Gertrude vehemently condemns herself for past negligence ( Legatus, II, ii), still to understand her words correctly we must remember that they express the indignant self-condemnation of a soul called to the highest sanctity. Doubtless her inordinate love of study had proved a hindrance alike to contemplation and interior recollection, yet it had none the less surely safeguarded her from more serious and grievous failings. Her struggle lay in the conquest of a sensitive and impetuous nature. In St. Gertrude's life there are no abrupt phases, no sudden conversion from sin to holiness. She passed from alumnate to the community. Outwardly her life was that of the simple Benedictine nun, of which she stands forth preeminently as the type. Her boundless charity embraced rich and poor, learned and simle, the monarch on his throne and the peasant in the field; it was manifested in tender sympathy towards the souls in purgatory, in a great yearning for the perfection of souls consecrated to God. Her humility was so profound that she wondered how the earth could support so sinful a creature as herself. Her raptures were frequent and so absorbed her faculties as to render her insensible to what passed around her. She therefore begged, for the sake of others, that there might be no outward manifestations of the spiritual wonders with which her life was filled. She had the gift of miracles as well as that of prophecy.
When the call came for her spirit to leave the worn and pain-stricken body, Gertude was in her forty-fifth or forty-sixth year, and in turn assisted at the death-bed and mourned for the loss of the holy Sister Mechtilde (1281), her illustrious Abbess Gertrude of Hackeborn (1291), and her chosen guide and confidante, St. Mechtilde (1298). When the community was transferred in 1346 to the monastery of New Helfta, the present Trud-Kloster, within the walls of Eisleben, they still retained possession of their old home, where doubtless the bodies of St. Gertrude and St. Mechtilde still buried, though their place of sepulture remains unknown. There is, at least, no record of their translation. Old Helfta is now crown-property, while New Helfta has lately passed into the hands of the local municipality. It was not till 1677 that the name of Gertrude was inscribed in the Roman Martyrology and her feast was extended to the universal church, which now keeps it on 15 November, although it was at first fixed on 17 November, the day of her death, on which it is still celebrated by her own order. In compliance with a petition from the King of Spain she was declared Patroness of the West Indies; in Peru her feast is celebrated with great pomp, and in New Mexico a town was built in her honour and bears her name. Some writers of recent times have considered that St. Gertrude was a Cistercian, but a careful and impartial examination of the evidence at present available does not justify this conclusion. It is well known that the Cistercian Reform left its mark on many houses not affiliated to the order, and the fact that Helfta was founded during the "golden age" of Citeaux (1134-1342) is sufficient to account for this impression.
Many of the writings of St. Gertrude have unfortunately perished. Those now extant are:
· The "Legatus Divinae Pietatis",
· The "Exercises of St. Gertrude";
· The "Liber Specialis Gratiae" of St. Mechtilde.
The works of St. Gertrude were all written in Latin, which she used with facility and grace. The "Legatus Divinae Pietatis" (Herald of Divine Love) comprises five books containing the life of St. Gertrude, and recording many of the favours granted her by God. Book II alone is the work of the saint, the rest being compiled by members of the Helfta community. They were written for her Sisters in religion, and we feel she has here a free hand unhampered by the deep humility which made it so repugnant for her to disclose favours personal to herself. The "Exercises", which are seven in number, embrace the work of the reception of baptismal grace to the preparation for death. Her glowing language deeply impregnated with the liturgy and scriptures exalts the soul imperceptibly to the heights of contemplation. When the "Legatus Divinae Pietatis" is compared with the "Liber Specialis Gratiae" of St. Mechtilde, it is evident that Gertrude is the chief, if not the only, author of the latter book. Her writings are also coloured by the glowing richness of that Teutonic genius which found its most congenial expression in symbolism and allegory. The spirit of St. Gertrude, which is marked by freedom, breadth, and vigour, is based on the Rule of St. Benedict. Her mysticism is that of all the great contemplative workers of the Benedictine Order from St. Gregory to Blosius. Hers, in a word, is that ancient Benedictine spirituality which Father Faber has so well depicted (All for Jesus, viii).
The characteristic of St. Gertrude's piety is her devotion to the Sacred Heart, the symbol of that immense charity which urged the Word to take flesh, to institute the Holy Eucharist, to take on Himself our sins, and, dying on the Cross, to offer Himself as a victim and a sacrifice to the Eternal Father (Congregation of Rites, 3 April, 1825). Faithful to the mission entrusted to them, the superiors of Helfta appointed renowned theologians, chosen from the Dominican and Franciscan friars, to examine the works of the saint. These approved and commented them throughout. In the sixteenth century Lanspergius and Blosius propagated her writings. The former, who with his confrere Loher spared no pains in editing her works, also wrote a preface to them. The writings were warmly received especially in Spain, and among the long list of holy and learned authorities who used and recommended her works may be mentioned :
· St. Teresa, who chose her as her model and guide,
· Yepez,
· the illustrious Suarez,
· the Discalced Carmelite Friars of France,
· St. Francis de Sales,
· M. Oliver,
· Fr. Faber,
· Dom Gueranger.
The Church has inserted the name of Gertrude in the Roman Martyrology with this eulogy: "On the 17th of November, in Germany (the Feast) of St. Gertrude Virgin, of the Order of St. Benedict, who was illustrious for the gift of revelations."
GERTRUDE CASANOVA 
Transcribed by Joseph P. Thomas 
In memory of Sabina Jablonski

St. Gery[[@Headword:St. Gery]]

St. Géry
(Latin Gaugericus).
Bishop of Cambrai-Arras; b. of Roman parents, Gaudentius and Austadiola, at Eposium (Yvois, Carignan), France, about the middle of the sixth century; d. 11 August, between 623 and 626. The Diocese of Cambrai-Arras is of recent date compared with the more ancient see of Belgium, Tongres, which dates from the fourth century. The territory, which comprised the Diocese of Cambrai-Arras, like that of Tournai and Térouanne, probably contained Christians before the date of the appearance of its first known bishop, St. Vaast, but their spiritual head must have resided at Reims. The great barbarian invasion of 406 completely overthrew the ecclesiastical organization, but from the beginning of the Merovingian period the Church began to recover, the Diocese of Arras especially being restored by St. Vaast about the beginning of the sixth century. Géry was one of his earliest successors. From his youth Géry led a pious and devout life, and already all things combined to prepare him for the career of zeal and devotion which he was to embrace later on. During one of his episcopal visitations, St. Magneric, Bishop of Trier, was struck by the exemplary conduct of the young man and conceived the project of enrolling him in the ranks of his clerics. Géry was not ordained deacon, say his hiographers, until he knew the whole Psalter by heart. The episcopal see of Cambrai-Arras soon became vacant, and Géry was called to fill it. King Childebert II gave his consent and instructed Ægidius Metropolitan of Reims, to consecrate the new bishop. This installation must have taken place between 585 and 587. Filled with apostolic zeal, Géry devoted his life to the extermination of the paganism which infected the district subject to his authority, and, since the worship of the old gods was deeply rooted in the souls of the barbarous peoples, the bishop destroyed or purchased the idols, which were the objects of their veneration. He erected the church of St-Médard in the chief town of Cambrai. He frequently visited the rural districts and the villae at a distance from his episcopal city, displaying particular solicitude for the ransom of captives.
But political events soon introduced a new dominion, when Clotaire II (d. 629) took possession of Cambrai. The bishop went to pay his respects to the conqueror in his villa of Chelles, probably in 613. At the command of the king he was compelled to go to the sanctuary and national place of pilgrimage of the Franks, St. Martin of Tours, there to distribute alms to the poor. In October, 614, Géry assisted at the Council of Paris. He died after an episcopate of thirty-nine years, and was buried in the church of St-Médard at Cambrai. Géry was honoured with a cult immediately after his death. In the time of his successor Bertoald his tomb was already the object of fervent veneration, and the monastery of St-Médard which he had founded profited largely by the offerings made to him. Mention of his feast is already made in the additions to the Hieronymic martyrology, and in the ninth certury in the martyologies of Wandalbert of Prum and of Ramanus Maurus. This feast is celebrated on 11 August. The institution of the feast of his exhumation, 18 November, and of his translation, 24 September dates probably from 1245, as his relics were exhumed in that year by Bishop Guido of Cambrai. Relics of the saint are preserved at Ste-Marie de Liessies, at the Church of St-Géry at Brussels, at the church of the same name at Arras, at St-Donatien at Bruges, at St. Pierre at Douai, and in other churches of Belgium. St-Géry is the patron of Cambrai, subsidiary patron of Brussels, and he is honoured as a protector at Braine-le-Comte (Hainaut, Belgiurn). On the reliquary in the form of an ostensorium at the Cathedral of Cambrai, which contains the skull of St. Géry, he is represented in the attire of a bishop, mitre on head, without his crosier, right hand lifted in a gesture of benediction and left folded upon his breast.
L. VAN DER ESSEN 
Transcribed by Joseph P. Thomas
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St. Ghislain
Confessor and anchorite in Belgium; b. in the first half of the seventh century; d. at Saint-Ghislain (Ursidongus), 9 October, c. 680. He was probably of German origin. Ghislain lived in the province of Hainault (Belgium) in the time of St. Amand ((d. 679) and Saints Waudru, Aldegonde, and Madelberte. With two unknown disciples he made a clearing in the vicinity of Castrilocus (now Mons, in Hainault), taking up later his abode at a place called Ursidongus, where he built an oratory or chapel dedicated to Saints Peter and Paul. Aubert, Bishop of Cambrai, summoned him to the episcopal presence in order to sound the intentions of this almost unknown hermit, but he afterwards accorded him efficient protection. During his visit to Cambrai Ghislain spent some time in the villa of Roisin and received as a gift the estates of Celles and Hornu. He soon entered into relations with St. Waudru, who was induced by him to build a monastery at Castrilocus, his former place of refuge. It is probable that Ghislain influenced the religious vocation of St. Aldegonde, Abbess of Maubeuge, also of St. Madelberte and St.Aldetrude, of whom the first was the sister and the last two the daughters of St. Waudru. One day Aldegonde in her monastery of Maubeuge, had a vision in which, according to her biographer, the death of St. Amand, Bishop of Tongres, was revealed to her. Ghislain visited the saint in her villa of Mairieu, near Mabeuge, and explained to her that the vision was an announcement of her own approaching death. The intercourse between Ghislain and Aldegonde brought about a perfect understanding between Maubeuge and the monastery founded at Ursidongus under Ghislain's direction. St. Waudru rewarded her counsellor with a portion of the villa of Frameries and of the oratory of St-Quentin, comprised within the boundaries of the villa of Quaregnon. Ghislain died at Ursidongus, and the monastery which he had founded took his name. The relics of the saint were first disinterred c. 929. They were transferred to Grandlieu, near Quaregnon, about the end of the tenth century or the begining of the eleventh, and in 1025 Gerard I, Bishop of Cambrai, removed them to Cateau-Cambresis. They were visited several times in the course of the Middle Ages by the Bishops of Cambrai. In 1647 they were removed to St-Ghislain of which place our saint is patron. His feast is celebrated 9 October and his intercession is sought to ward off convulsions from children. In iconography he is frequently represented with a bear or bear's cub beside him. This is an allusion to the popular legend which relates that a bear, pursued in the chase by King Dagobert, sought refuge with Ghislain and later showed him the place where he should establish a monastery. Moreover, the site of the saint's cella was called Ursidongus, "bear's den".
L. VAN DER ESSEN 
Transcribed by Joseph P. Thomas
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St. Gilbert of Sempringham
Founder of the Order of Gilbertines, b. at Sempringham, on the border of the Lincolnshire fens, between Bourn and Heckington. The exact date of his birth is unknown, but it lies between 1083 and 1089; d. at Sempringham, 1189. His father, Jocelin, was a wealthy Norman knight holding lands in Lincolnshire; his mother, name unknown, was an Englishwoman of humble rank. Being ill-favoured and deformed, he was not destined for a military or knightly career, but was sent to France to study. After spending some time abroad, where he became a teacher, he returned as a young man to his Lincolnshire home, and was presented to the livings of Sempringham and Tirington, which were churches in his father's gift. Shortly afterwards he betook himself to the court of Robert Bloet, Bishop of Lincoln, where he became a clerk in the episcopal household. Robert was succeeded in 1123 by Alexander, who retained Gilbert in his service ordaining him deacon and priest much against his will. The revenues of Sempringham had to suffice for his maintenance in the court of the bishop; those of Tirington he devoted to the poor. Offered the archdeaconry of Lincoln, he refused, saying that he knew no surer way to perdition. In 1131 he returned to Sempringham and, is father being dead, became lord of the manor and lands. lt was in this year that he founded the Gilbertine Order, which he was the first is "Master", and constructed at Sempringham, with the help of Alexander, a dwelling and cloister for his nuns, at the north of the church of St. Andrew.
His life henceforth became one of extraordinary austerity, its strictness not diminishing as he grew older, though the activity and fatigue caused by the government of the order were considerable. In 1147 he travelled to Citeaux, in Burgundy, where he met Eugene III, St Bernard, and St. Malachy, Archbishop of Armagh. The pope expressed regret at not having known of him some years previously when choosing a successor to the deposed Archbishop of York. In 1165 he was summoned before Henry II's justices at Westminster and was charged with having sent help to the exiled St. Thomas a Becket. To clear himself he was invited to take an oath that he had not done so. He refused, for, though as a matter of fact he had not sent help, an oath to that effect might make him appear an enemy to the archbishop. He was prepared for a sentence of exile, when letters came from the king in Normandy, ordering the judges to await his return. In 1170, when Gilbert was already a very old man, some of his lay-brothers revolted and spread serious calumnies against him. After some years of fierce controversy on the subject, in which Henry II took his part, Alexander III freed him from suspicion, and confirmed the privileges granted to the order. Advancing age induced Gilbert to give up the government of his order. He appointed as his successor Roger, prior of Malton. Very infirm and almost blind, he now made his religious profession, for though he had founded an order and ruled it for many yeas he had never become a religious in the strict sense. Twelve years after his death, at the earnest request of Hubert Walter, Archbishop of Canterbury, he was canonized by Innocent III, and his relics were solemnly translated to an honourable place in the church at Sempringham, his shrine becoming a centre of pilgrimage. Besides the compiIation ot his rule, he has left in little treatise entitled "De constructione monasteriorum". His feast is kept in the Roman calendar on 11 February.
R. URBAN BUTLER 
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St. Gildas
Surnamed the Wise; b. about 516; d. at Houat, Brittany, 570. Sometimes he is called "Badonicus" because, as he tells us, his birth took place the year the Britons gained a famous victory over the Saxons at Mount Badon, near Bath, Somersetshire (493 or 516). The biographies of Gildas exist -- one written by an unknown Breton monk of the Abbey of Rhuys in the eleventh century, the other by Caradoc, a Welshman in the twelfth century. Both biographies contain unchronological and misleading statements, which have led some critics to reject the lives as altogether valueless. Ussher, Ware, Bale, Pits, and Colgan endeavour to adjust the discrepancies by contending that there were at least two saints named Gildas, hence their invention of such distinctive surnames as "Albanicus", "Badonicus", "Hibernicus", "Historicus", etc. The more general opinion, however, adopted by Lanigan, Leland, Healy, Stingfleet, Mabilon, Bollandus, and O'Hanlon, is that there was but one St. Gildas. The discrepancies may be accounted for by the fact that the lives were drawn up in separate countries, and several centuries after the saint existed. As to Caradoc's statement that Gildas died at Glastonbury, O'Hanlon remarks that Glastonbury appropriated more saints than Gildas (Lives of Irish Saints, I, 493).
Both narratives agree in several striking details, and may thus be harmonized: Gildas was born in Scotland on the banks of the Clyde (possibly at Dumbarton), of a noble British family. His father's name was Cau or Nau; his brother's, Huel or Cuil. He was educated in Wales under St. Iltut, and was a companion of St. Samson and St. Peter of Léon. Having embraced the monastic state, he passed over to Ireland, where he was advanced to the priesthood. He is said to have lived some time in Armagh, and then to have crossed to North Britain, his teaching there being confirmed by miracles. On his return to Ireland, at the invitation of King Ainmire, he strengthened the faith of many, and built monasteries and churches. The Irish annalists associate him with David and Cadoc in giving a special liturgy or Mass to the second order of Irish saints. He is said to have made a pilgrimage to Rome. On the homeward journey his love of so!itude caused him to retire to the Isle of Houat, off Brittany, where he lived a life of prayer, study and austerity. His place of retreat having become known, the Bretons induced him to establish a monastery at Rhuys on the mainland whither multitudes flocked (Marius Sepet, "St. Gildas de Rhuys", Paris, s.d.). It was at Rhuys he wrote his famous epistle to the British kings. His relics were venerated there till the tenth century, when they were carried for safety into Berry. In the eighteenth century they were said to be preserved in the cathedral of Vannes. He is the patron of several churches and monasteries in Brittany and elsewhere. His feast is locally observed on 29 January; another feast, 11 May, commemorates the translation of his relics.
The authentic work of St. Gildas, "De excidio Britannae liber querulus", is now usually divided into three parts: (1) The preface; (2) A sketch of British history from the Roman invasion to his own time; (3) An epistle of severe invective addressed to five petty British kings -- Constantine, Vortipor, Cyneglas, Cynan, and Maelgwn. In the same epistle he addresses and rebukes the clergy whom he accuses of sloth and simony. His writings are clearly the work of a man of no ordinary culture and sanctity, and indicate that the author was thoroughly acquainted with the Sacred Scriptures.
Gildas is regarded as the earliest British historian and is quoted by Bede and Alcuin. Two MSS. copies of his writings are preserved in Cambridge University library.
COLUMBA EDMONDS 
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St. Giles
(Latin Ægidius.)
An Abbot, said to have been born of illustrious Athenian parentage about the middle of the seventh century. Early in life he devoted himself exclusively to spiritual things, but, finding his noble birth and high repute for sanctity in his native land an obstacle to his perfection, he passed over to Gaul, where he established himself first in a wilderness near the mouth of the Rhone and later by the River Gard. But here again the fame of his sanctity drew multitudes to him, so he withdrew to a dense forest near Nimes, where in the greatest solitude he spent many years, his sole companion being a hind. This last retreat was finally discovered by the king's hunters, who had pursued the hind to its place of refuge. The king [who according to the legend was Wamba (or Flavius?), King of the Visigoths, but who must have been a Frank, since the Franks had expelled the Visigoths from the neighbourhood of Nimes almost a century and a half earlier] conceived a high esteem for solitary, and would have heaped every honour upon him; but the humility of the saint was proof against all temptations. He consented, however, to receive thenceforth some disciples, and built a monastery in his valley, which he placed under the rule of St. Benedict. Here he died in the early part of the eighth century, with the highest repute for sanctity and miracles.
His cult spread rapidly far and wide throughout Europe in the Middle Ages, as is witnessed by the numberless churches and monasteries dedicated to him in France, Germany, Poland, Hungary, and the British Isles; by the numerous MSS. in prose and verse commemorating his virtues and miracles; and especially by the vast concourse of pilgrims who from all Europe flocked to his shrine. In 1562 the relics of the saint were secretly transferred to Toulouse to save them from the hideous excesses of the Huguenots who were then ravaging France, and the pilgrimage in consequence declined. With the restoration of a great part of the relics to the church of St. Giles in 1862, and the discovery of his former tomb there in 1865, the pilgrimages have recommenced. Besides the city of St-Gilles, which sprang up around the abbey, nineteen other cities bear his name, St-Gilles, Toulouse, and a multitude of French cities, Antwerp, Bridges, and Tournai in Belgium, Cologne and Bamberg, in Germany, Prague and Gran in Austria-Hungary, Rome and Bologna in Italy, possess celebrated relics of St. Giles. In medieval art he is a frequent subject, being always depicted with his symbol, the hind. His feast is kept on 1 September. On this day there are also commemorated another St. Giles, an Italian hermit of the tenth century (Acta SS., XLI, 305), and a Blessed Giles, d. about 1203, a Cistercian abbot of Castaneda in the Diocese of Astorga, Spain (op. cit. XLI, 308).
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St. Goar
An anchorite of Aquitaine; b. about 585; d. near Oberwesel (Germany), 6 July, 649. He came of a distinguished family, and at an early age gave evidence of sound piety. Prayer was the constant occupation of his heart, and meditation on the truths of religion that of his mind. Having received Holy orders, and being thus enabled to act with more authority, he laboured to secure the salvation of a great number of souls. But being above all solicitous for his own sanctifcation, he resolved to leave the world, and about 618 he took up his dwelling in a lonely place at the extremity of the Diocese of Trier and in the neighbourhood of the little town of Oberwesel. It was here that, near a little chapel which he built, he began to lead an existence completely detached from material and perishable things. Nevertheless it was impossible for him so to conceal himself that his reputation did not spread far and wide. Pilgrims flocked to him, thus furnishing him with occasions to exercise the duties of hospitality in their behalf and to give them good advice. Two of them denounced him to Rusticus, Bishop of Trier, as a hypocrite and fond of good living and he was called upon by the bishop to defend himself. According to the legend, he did so with the help of a miracle which resulted in the bishop's confusion and in the manifestation of his unworthiness. King Sigebert III having learned of the occurrence summoned St. Goar to Metz and insisted that he should accept the episcopal see from which Resticus been driven. But the pious hermit was frightened by this offer, and asked time for reflection. On returning to his solitude he fell sick and died before the burden of the episcopal dignity had been imposed upon him. A small church was dedicated to him, in 1768, in the little town on the banks of the Rhine which bears his name (St-Goar).
LEON CLUGNET 
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St. Godard
(Also spelled GOTHARD, GODEHARD).
Bishop of Hildesheim in Lower Saxony; born about the year 960, in a village of Upper Bavaria, near the Abbey of Altaich, in the Diocese of Passau; Nassau; died on 4 May, 1038 canonized by Innocent II in 1131.
After a lengthy course of studies he received the Benedictine habit in 991. Having entered the Abbey of Altaich, his learning and sanctity speedily procured his elevation to the dignity of prior, and afterwards that of abbot, in the discharge of which sacred duties Godard went far towards enforcing rigorous observance of rule among those placed under his care. His special fitness in this department led to his being chosen to effect the work of reform in the Abbeys of Hersfeld, in Hesse; Tegernsee, in the Diocese of Freising; and Kremsmunster, in the Diocese of Passau.
On the death of St. Bernard, Bishop of Hildesheim (1021), Godard was chosen to succeed him; but his modesty yielded only to the urgent admonitions of Emperor St. Henry II. His zeal and prudence kept up the high tradition of Godard's cloistered activity. The monastic observance was established, as far as possible, in his cathedral chapter. He built schools for the education of youth in which he always manifested an active interest; maintained a rigorous personal surveillance over his seminary; and fostered a strict observance of the liturgy whilst attending to the building and upkeep of churches. He also exercised a paternal care for the material needs of his people. Many churches in Germany honour Godard as patron and several bear his name. His letters which have come down to us exhibit a lofty spiritual tone throughout. Godard was buried in his cathedral.
In 1132, the year following his canonization and the translation of his relics, the erection of a Benedictine monastery under the patronage of St. Godard, was begun, and two altars were dedicated to him in the cathedral church.
P.J. MACAULEY 
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St. Godeberta
Born about the year 640, at Boves, a few leagues from Amiens, in France; died about the beginning of the eighth century, at Noyon (Oise), the ancient Noviomagus. She was very carefully educated, her parents being of noble rank and attached to the court of King Clovis II. When the question of her marriage was being discussed in presence of the king, the saintly Bishop of Noyon, Eligius, as if by inspiration, presented Godeberta with a golden ring and expressed the hope that she might devote her life to the service of God. Godeberta, moved by the Holy Spirit and feeling her heart suddenly filled with Divine love, turned away from the bright prospects before her and refused the advantageous offers that had been made by her noble suitors. She declared her willingness to be the spouse of Christ and asked the holy prelate to allow her to assume the veil. In a short time all opposition to her wishes disappeared and she entered on her new life under the guidance of St. Eligius. The King of the Franks was impressed by her conduct and her zeal that he made her a present of the small palace which he had at Noyon, together with a little chapel dedicated to St. George. Godeberta's example inspired a number of young women to follow in the same path, and she founded in her new home a convent, of which she became the superioress. Here she passed the remainder of her life in prayer and solitude, save when the call of charity or religion brought her forth among the people, many of whom were still sunk in the vices of paganism. She was remarkable in particular for the constant penances and fasts to which she subjected herself. She had a wonderful faith in the efficacy of that ancient practice of the early Christians--the sign of the cross, and it is recorded, that on one occasion, in 676, during the episcopacy of St. Mommelinus, when the town was threatened with total destruction by fire, she made the sign of the cross over the flames, and the conflagration was forthwith extinguished. The exact year of her death is unknown, but it is said to have occurred on 11 June, on which day her feast is marked in the Proprium of Beauvais. In Noyon, however, by virtue of an indult, dated 2 April, 1857, it is kept on the fifth Sunday after Easter. The body of the saint was interred in the church of St. George, which was afterwards called by her name.
In 1168 Godeberta's body was solemnly translated from the ruined church where it had rested for over 450 years by Bishop Baudoin to the cathedral of Noyon. Providentially her relics have escaped the ravages of time and fire, and the malice of the irreligious. At the period of the Revolution a pious townsman secretly buried them near the cathedral. When the storm had passed they were recovered from their hiding place and their authenticity being canonically established they were replaced in the church. A bell is still preserved which tradition avers to have been the one actually used by Godeberta in her convent. It is certainly very ancient and there seems no good reason, in particular from an archaeological point of view, for doubting the trustworthiness of the legend. In the treasury of the cathedral likewise may be seen a gold ring, said to have been that presented by St. Eligius to the saint. Mention is made in a record of the year 1167 of this relic having been then in the possession of the church of Noyon.
Unfortunately the most ancient documents we have giving details of Godeberta's life do not, in all probability, date back beyond the eleventh century, as the oldest "Vita", which, in truth, is rather a panegyric for her feast than a biography, is believed to have been composed by Radbodus, who became Bishop of Noyon in 1067. In those days, too, the aim of such writers was the edification rather than the instruction of the faithful, so we find in this life the usual wonders related in such pious works of that period with but few historic facts. It is certain, however, that St. Godeberta was looked upon as a protector in the time of plagues and catastrophes and we have every reason to hold that this practice was justified by the results that followed her solemn invocation. In 1866 a violent outbreak of typhoid fever occurred in Noyon, decimating the town. On 23 May in that year, one of the leading citizens, whose child had just been stricken down, approached the cure of the church and recalling the favours that had been granted in ages past to the clients of the saint, earnestly asked that the shrine containing her relics should be exposed and a novena of intercession begun. This was done the following day, and forthwith the scourge ceased; it was officially certified that not another case of typhoid occurred. In thanksgiving a solemn procession took place under the guidance of the bishop, Mgr Gignoux, a few weeks later, the relics of St. Godeberta being carried triumphantly through the town. A beautiful statue of the saint, the cathedral of Noyon, which was blessed by the bishop on 25 February, 1867, perpetuated the memory of this wonderful event.
A.A. MACERLEAN 
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St. Godelina
(GODELINA.)
Born at Hondeforte-lez-Boulogne, c. 1049; died at Ghistelles, 6 July, 1070. The youngest of the three children born to Hemfrid, seigneur of Wierre-Effroy, and his wife Ogina, Godelina was accustomed as a child to exercises of piety and was soon distinguished for a solidity of virtue extraordinary for one of her years. The poor flocked from all sides to the young girl, whose desires to satisfy their necessities often involved her in difficulties with her father's steward and even with her pious father himself. By her eighteenth year the fame of her beauty and admirable qualities had spread far and wide through Artois and even into Flanders, and many suitors presented themselves; but, the decision being left with Godelina, she persisted in the resolution she had made of renouncing the world for the cloister. One of the young noblemen, Bertolf of Ghistelles, determined to leave nothing undone, invoked the influence of her father's suzerain, Eustache II, Count of Boulogne, whose representations proved successful. After the wedding Bertolf and his bride set out for Ghistelles, where, however, Godelina found a bitter and unrelenting enemy in Bertolf's mother, who induced her son to forsake his wife on the very day of their arrival, and immured Godelina in a narrow cell, with barely enough nourishment to support life. Even this, however, the saint contrived to share with the poor. Under the influence of his mother, Bertolf spread abroad foul calumnies about his bride. After some time Godelina managed to escape to the home of her father, who roused the Bishop of Tournai and Soissons and the Count of Flanders to threaten Bertolf with the terrors of Church and State. Seemingly repentant, he promised to restore his wife to her rightful position, but her return to Ghistelles was the signal for a renewal of persecution in an aggravated form. After about a year Bertolf, again feigning sorrow, easily effected a reconciliation, but only to avoid the suspicion of the crime he was mediating. During his absence two of his servants at his direction strangled Godelina causing it to appear that she had died a natural death. Bertolf soon contracted a second marriage, but the daughter born to him was blind from birth. Her miraculous recovery of sight through the intercession of St. Godelina so affected her father that, now truly converted he journeyed to Rome to obtain absolution for his crime, undertook a pilgrimage to the Holy Land, and finally entered the monastery of St-Winoc at Bergues, where he expiated his sins by a life of severe penance. At his desire his daughter erected at Ghistelles a Benedictine monastery dedicated to St. Godelina, which she entered as a religious. Devotion to St. Godelina dates from 1084, when her body was exhumed by the Bishop of Tournai and Noyon, and her relics, recognized at various times by ecclesiastical authority, are to be found in various cities of Belgium.
F.M. RUDGE 
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St. Gonsalo Garcia[[@Headword:St. Gonsalo Garcia]]

St. Gonsalo Garcia
Born of a Portuguese father and a Canarese mother in Bassein, East India, about the year 1556 or 1557; d. 5 Feb., 1597. His early training was entrusted to the Jesuits, who brought him up in their college in Bassein Fort. At the age of twenty-four or twenty-five he went to Japan in the company of some Jesuit Fathers who were ordered, in 1580, to leave Bassein, and join their mission in the former country. He quickly acquired a knowledge of the language; and as he was of an amiable disposition he won the hearts of the people and did great service as a catechist for eight years. He then left this kind of work and betook himself to Alacao for trading purposes. His business soon flourished and branches were opened in different places. During his frequent visits to Manila he made the acquaintance of the Franciscans, and being drawn more and more towards them he finally joined the Seraphic Order as a lay brother. He sailed from the Philippine Islands with other companions in religion under Petrus Baptista, 26 May, 1592, on an embassy from the Spanish Governor to the Emperor of Japan. After working zealously for the glory of God for more than four years, the Emperor Taiko-Sama, suspecting the missionaries were aiming at the overthrow of his throne, ordered St. Garcia and his companions to be guarded in their Convent at Miaco on 8 December, 1596. A few days afterwards, when they were singing vespers, they were apprehended and with their hands tied behind their backs were taken to prison. On 3 January, 1597, the extremities of the left ears of twenty-six confessors, St. Garcia amongst the number, were cut off; but were with great respect collected by the Christians. On 5 February of the same year, the day of the martyrdom, St. Garcia was the first to be extended on, and nailed to, the cross, which was then erected in the middle of those of his companions. Two lances piercing the body from one side to the other and passing through the heart, whilst the saint was singing the praises of God during the infliction of the torture, put an end to his sufferings and won for Garcia the martyr's crown. In 1627 these twenty-six servants of God were declared venerable by Urban VIII; their feast occurs on 5 February, the anniversary of their sufferings; and in 1629 their veneration was permitted throughout the Universal Church. The people of Bassein practiced devotion towards the saint; after the severe persecution to which Christianity was subjected in that region, from about 1739 he was gradually entirely forgotten until a well-known writer recently undertook to write the history of the place, and drew the attention of the public to St. Garcia Gonsalo. Owing to the praiseworthy endeavors of a secular priest, and the great interest evinced by the present Bishop of Damaun in the promotion of the devotion towards the saint, the feast of St. Garcia is now annually celebrated with great solemnity; and pilgrims from all parts of Bassein, Salsette, and Bombay flock to the place on that occasion.
The Bull of Canonization; Bibliotheca Historica Filipina; Supplement to RIBADENEIRA, History of the Eastern Archipelago; GUERIN, Lives of the Saints; FERNANDES, Life of Saint Gonsalo Garcia; DE MONTE ALVERNE, Panegyric on St. Gonsalo Garcia; Bombay Catholic Examiner for 1903, 1904; O Anglo Lusitano for 1903, 1904.
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St. Gorgonius
Martyr, suffered in 304 at Nicomedia during the persecution of Diocletian. Gorgonius held a high position in the household of the emperor, and had often been entrusted with matters of the greatest importance. At the breaking out of the persecution he was consequently among the first to be charged, and, remaining constant in the profession of the Faith, was with his companions, Dorotheus, Peter and several others, subjected to the most frightful torments and finally strangled. Diocletian, determined that their bodies should not receive the extraordinary honours which the early Christians were wont to pay the relics of the martyrs (honours so great as to occasion the charge of idolatry), ordered them to be thrown into the sea. The Christians nevertheless obtained possession of them, and later the body of Gorgonius was carried to Rome, whence in the eighth century it was translated by St. Chrodegang, Bishop of Metz, and enshrined in the monastery of Gorze. Many French churches obtained portions of the saint's body from Gorze, but in the general pillage of the French Revolution, most of these relics were lost. Our chief sources of information regarding these martyrs are Lactantius and Eusebius. Their feast is kept on 9 Sept.
There are five other martyrs of this name venerated in the Church. The first is venerated at Nice on 10 March; the second, martyred at Antioch, is commemorated on 11 March; the third, martyred at Rome, is honoured at Tours on 11 March; the fourth, martyred at Nicomedia, is reverenced in the East on 12 March; while the fifth is one of the Forty Martyrs of Sebaste, whose feast is kept 10 March.
Acta SS., XLIII, 328; Analecta Bollandiana, XVIII, 5.
JOHN F.X. MURPHY 
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St. Gottschalk
(GODESCALCUS).
Martyr Prince of the Wends; d. at Lenzen on the Elbe, 7 June 1066. His feast is noted for 7 June in the additions of the Carthusians at Brussels to the martyrology of Usuardus. He was the son of Udo, Prince of the Abrodites who remained a Christian, though a poor one ("male christianus", says Adam of Bremen, Mon. Germ. SS., VII, 329), after his father Mistiwoi had renounced the faith. He was sent to the monastery of St. Michael at Lenzen for his education. Udo, for some act of cruelty, was slain by a Saxon. At the news Gottschalk cast aside all Christian principles thinking only of revenge, he escaped from the monastery, crossed the Elbe, and gathered an army from his own and the other Slavic tribes who then lived on the northern and eastern boundaries of Germany. It is said that thousands of Saxons were slaughtered before they were aware of the approach of an army. But his forces were not able to withstand those of Duke Bernard II. Gottschalk was taken prisoner and his lands were given to Ratibor. After some years he was released, and went to Denmark with many of his people. Canute of Denmark employed them in his wars in Norway, and afterwards sent them to England with his new Sweyn. In these expeditions Gottschalk was very successful. He had now returned to practice of his faith, and married Sigrith, a daughter, some say, Canute, others of King Magnus of Norway. After the death of Ratibor and his sons he returned to his home, and by his courage and prudence regained his princely position. Adam of Bremen calls him a pious and god-fearing rnan. But he was more; he was an organizer and an apostle. His object in life seems to have been to collect the scattered tribes of the Slavs into one kingdom, and to make that Christian. In the former he succeeded well. To effect the latter purpose he obtained priests from Germany. He would accompany the missionaries from place to place and would inculcate their words by his own explanations and instructions. He established monasteries at Oldenburg, Mecklenburg, Ratzeburg, Lubeck, and Lenzen; the first three he had erected into dioceses. He also contributed most generously to the building of churches and the support of the clergy. In all this he was ably seconded by Adalbert, Archbishop of Hamburg, and numerous conversions were the result of their efforts. But a reaction set in. Some of the tribes refused to adopt Christianty, and rose in rebellion; Gottschalk and many of the clergy and laity fell victims to the hatred of Christianity.
FRANCIS MERSHMAN 
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St. Gregory of Nazianzus
Doctor of the Church, born at Arianzus, in Asia Minor, c. 325; died at the same place, 389. He was son -- one of three children -- of Gregory, Bishop of Nazianzus (329-374), in the south-west of Cappadocia, and of Nonna, a daughter of Christian parents. The saint's father was originally a member of the heretical sect of the Hypsistarii, or Hypsistiani, and was converted to Catholicity by the influence of his pious wife. His two sons, who seem to have been born between the dates of their father's priestly ordination and episcopal consecration, were sent to a famous school at Caesarea, capital of Cappadocia, and educated by Carterius, probably the same time who was afterwards tutor of St. John Chrysostom. Here commenced the friendship between Basil and Gregory which intimately affected both their lives, as well as the development of the theology of their age. From Caesarea in Cappadocia Gregory proceeded to Caesarea in Palestine, where he studied rhetoric under Thespesius; and thence to Alexandria, of which Athanasius was then bishop, through at the time in exile. Setting out by sea from Alexandria to Athens, Gregory was all but lost in a great storm, and some of his biographers infer -- though the fact is not certain -- that when in danger of death he and his companions received the rite of baptism. He had certainly not been baptized in infancy, though dedicated to God by his pious mother; but there is some authority for believing that he received the sacrament, not on his voyage to Athens, but on his return to Nazianzus some years later. At Athens Gregory and Basil, who had parted at Caesarea, met again, renewed their youthful friendship, and studied rhetoric together under the famous teachers Himerius and Proaeresius. Among their fellow students was Julian, afterwards known as the Apostate, whose real character Gregory asserts that he had even then discerned and thoroughly distrusted him. The saint's studies at Athens (which Basil left before his friend) extended over some ten years; and when he departed in 356 for his native province, visiting Constantinople on his way home, he was about thirty years of age.
Arrived at Nazianzus, where his parents were now advanced in age, Gregory, who had by this time firmly resolved to devote his life and talents to God, anxiously considered the plan of his future career. To a young man of his high attainments a distinguished secular career was open, either that of a lawyer or of a professor of rhetoric; but his yearnings were for the monastic or ascetic life, though this did not seem compatible either with the Scripture studies in which he was deeply interested, or with his filial duties at home. As was natural, he consulted his beloved friend Basil in his perplexity as to his future; and he has left us in his own writings an extremely interesting narrative of their intercourse at this time, and of their common resolve (based on somewhat different motives, according to the decided differences in their characters) to quit the world for the service of God alone. Basil retired to Pontus to lead the life of a hermit; but finding that Gregory could not join him there, came and settled first at Tiberina (near Gregory's own home), then at Neocaesarea, in Pontus, where he lived in holy seclusion for some years, and gathered round him a brotherhood of cenobites, among whom his friend Gregory was for a time included. After a sojourn here for two or three years, during which Gregory edited, with Basil some of the exegetical works of Origen, and also helped his friend in the compilation of his famous rules, Gregory returned to Nazianzus, leaving with regret the peaceful hermitage where he and Basil (as he recalled in their subsequent correspondence) had spent such a pleasant time in the labour both of hands and of heads. On his return home Gregory was instrumental in bringing back to orthodoxy his father who, perhaps partly in ignorance, had subscribed the heretical creed of Rimini; and the aged bishop, desiring his son's presence and support, overruled his scrupulous shrinking from the priesthood, and forced him to accept ordination (probably at Christmas, 361). Wounded and grieved at the pressure put upon him, Gregory fled back to his solitude, and to the company of St. Basil; but after some weeks' reflection returned to Nazianzus, where he preached his first sermon on Easter Sunday, and afterward wrote the remarkable apologetic oration, which is really a treatise on the priestly office, the foundation of Chrysostom's "De Sacerdotio", of Gregory the Great's "Cura Pastoris", and of countless subsequent writings on the same subject.
During the next few years Gregory's life at Nazianzus was saddened by the deaths of his brother Caesarius and his sister Gorgonia, at whose funerals he preached two of his most eloquent orations, which are still extant. About this time Basil was made bishop of Caesarea and Metropolitan of Cappadocia, and soon afterwards the Emperor Valens, who was jealous of Basil's influence, divided Cappadocia into two provinces. Basil continued to claim ecclesiastical jurisdiction, as before, over the whole province, but this was disputed by Anthimus, Bishop of Tyana, the chief city of New Cappadocia. To strengthen his position Basil founded a new see at Sasima, resolved to have Gregory as its first bishop, and accordingly had him consecrated, though greatly against his will. Gregory, however, was set against Sasima from the first; he thought himself utterly unsuited to the place, and the place to him; and it was not long before he abandoned his diocese and returned to Nazianzus as coadjutor to his father. This episode in Gregory's life was unhappily the cause of an estrangement between Basil and himself which was never altogether removed; and there is no extant record of any correspondence between them subsequent to Gregory's leaving Sasima. Meanwhile he occupied himself sedulously with his duties as coadjutor to his aged father, who died early in 374, his wife Nonna soon following him to the grave. Gregory, who was now left without family ties, devoted to the poor the large fortune which he had inherited, keeping for himself only a small piece of land at Arianzus. He continued to administer the diocese for about two years, refusing, however, to become the bishop, and continually urging the appointment of a successor to his father. At the end of 375 he withdrew to a monastery at Seleuci, living there in solitude for some three years, and preparing (though he knew it not) for what was to be the crowning work of his life. About the end of this period Basil died. Gregory's own state of health prevented his being present either at the death-bed or funeral; but he wrote a letter of condolence to Basil's brother, Gregory of Nyssa, and composed twelve beautiful memorial poems or epitaphs to his departed friend.
Three weeks after Basil's death, Theodosius was advanced by the Emperor Gratian to the dignity of Emperor of the East. Constantinople, the seat of his empire, had been for the space of about thirty years (since the death of the saintly and martyred Bishop Paul) practically given over too Arianism, with an Arian prelate, Demophilus, enthroned at St. Sophia's. The remnant of persecuted Catholics, without either church or pastor, applied to Gregory to come and place himself at their head and organize their scattered forces; and many bishops supported the demand. After much hesitation he gave his consent, proceeded to Constantinople early in the year 379, and began his mission in a private house which he describes as "the new Shiloh where the Ark was fixed", and as "an Anastasia, the scene of the resurrection of the faith". Not only the faithful Catholics, but many heretics gathered in the humble chapel of the Anastasia, attracted by Gregory's sanctity, learning and eloquence; and it was in this chapel that he delivered the five wonderful discourses on the faith of Nicaea -- unfolding the doctrine of the Trinity while safeguarding the Unity of the Godhead -- which gained for him, alone of all Christian teachers except the Apostle St. John, the special title of Theologus or the Divine. He also delivered at this time the eloquent panegyrics on St. Cyprian, St. Athanasius, and the Machabees, which are among his finest oratorical works. Meanwhile he found himself exposed to persecution of every kind from without, and was actually attacked in his own chapel, whilst baptizing his Easter neophytes, by a hostile mob of Arians from St. Sophia's, among them being Arian monks and infuriated women. He was saddened, too, by dissensions among his own little flock, some of whom openly charged him with holding Tritheistic errors. St. Jerome became about this time his pupil and disciple, and tells us in glowing language how much he owed to his erudite and eloquent teacher. Gregory was consoled by the approval of Peter, Patriarch of Constantinople (Duchesne's opinion, that the patriarch was from the first jealous or suspicious of the Cappadocian bishop's influence in Constantinople, does not seem sufficiently supported by evidence), and Peter appears to have been desirous to see him appointed to the bishopric of the capital of the East. Gregory, however, unfortunately allowed himself to be imposed upon by a plausible adventurer called Hero, or Maximus, who came to Constantinople from Alexandria in the guise (long hair, white robe, and staff) of a Cynic, and professed to be a convert to Christianity, and an ardent admirer of Gregory's sermons. Gregory entertained him hospitably, gave him his complete confidence, and pronounced a public panegyric on him in his presence. Maximus's intrigues to obtain the bishopric for himself found support in various quarters, including Alexandria, which the patriarch Peter, for what reason precisely it is not known, had turned against Gregory; and certain Egyptian bishops deputed by Peter, suddenly, and at night, consecrated and enthroned Maximus as Catholic Bishop of Constantinople, while Gregory was confined to bed by illness. Gregory's friends, however, rallied round him, and Maximus had to fly from Constantinople. The Emperor Theodosius, to whom he had recourse, refused to recognize any bishop other than Gregory, and Maximus retired in disgrace to Alexandria.
Theodosius received Christian baptism early in 380, at Thessalonica, and immediately addressed an edict to his subjects at Constantinople, commanding them to adhere to the faith taught by St. Peter, and professed by the Roman pontiff, which alone deserved to be called Catholic. In November, the emperor entered the city and called on Demophilus, the Arian bishop, to subscribe to the Nicene creed: but he refused to do so, and was banished from Constantinople. Theodosius determined that Gregory should be bishop of the new Catholic see, and himself accompanied him to St. Sophia's, where he was enthroned in presence of an immense crowd, who manifested their feelings by hand-clappings and other signs of joy. Constantinople was now restored to Catholic unity; the emperor, by a new edict, gave back all the churches to Catholic use; Arians and other heretics were forbidden to hold public assemblies; and the name of Catholic was restricted to adherents of the orthodox and Catholic faith.
Gregory had hardly settled down to the work of administration of the Diocese of Constantinople, when Theodosius carried out his long-cherished purpose of summoning thither a general council of the Eastern Church. One hundred and fifty bishops met in council, in May, 381, the object of the assembly being, as Socrates plainly states, to confirm the faith of Nicaea, and to appoint a bishop for Constantinople (see CONSTANTINOPLE, THE FIRST COUNCIL OF). Among the bishops present were thirty-six holding semi-Arian or Macedonian opinions; and neither the arguments of the orthodox prelates nor the eloquence of Gregory, who preached at Pentecost, in St. Sophia's, on the subject of the Holy Spirit, availed to persuade them to sign the orthodox creed. As to the appointment of the bishopric, the confirmation of Gregory to the see could only be a matter of form. The orthodox bishops were all in favor , and the objection (urged by the Egyptian and Macedonian prelates who joined the council later) that his translation from one see to another was in opposition to a canon of the Nicene council was obviously unfounded. The fact was well known that Gregory had never, after his forced consecration at the instance of Basil, entered on possession of the See of Sasima, and that he had later exercised his episcopal functions at Nazianzus, not as bishop of that diocese, but merely as coadjutor of his father. Gregory succeeded Meletius as president of the council, which found itself at once called on to deal with the difficult question of appointing a successor to the deceased bishop. There had been an understanding between the two orthodox parties at Antioch, of which Meletius and Paulinus had been respectively bishops that the survivor of either should succeed as sole bishop. Paulinus, however, was a prelate of Western origin and creation, and the Eastern bishops assembled at Constantinople declined to recognize him. In vain did Gregory urge, for the sake of peace, the retention of Paulinus in the see for the remainder of his life, already fare advanced; the Fathers of the council refused to listen to his advice, and resolved that Meletius should be succeeded by an Oriental priest. "It was in the East that Christ was born", was one of the arguments they put forward; and Gregory's retort, "Yes, and it was in the East that he was put to death", did not shake their decision. Flavian, a priest of Antioch, was elected to the vacant see; and Gregory, who relates that the only result of his appeal was "a cry like that of a flock of jackdaws" while the younger members of the council "attacked him like a swarm of wasps", quitted the council, and left also his official residence, close to the church of the Holy Apostles.
Gregory had now come to the conclusion that not only the opposition and disappointment which he had met with in the council, but also his continued state of ill-health, justified, and indeed necessitated, his resignation of the See of Constantinople, which he had held for only a few months. He appeared again before the council, intimated that he was ready to be another Jonas to pacify the troubled waves, and that all he desired was rest from his labours, and leisure to prepare for death. The Fathers made no protest against this announcement, which some among them doubtless heard with secret satisfaction; and Gregory at once sought and obtained from the emperor permission to resign his see. In June, 381, he preached a farewell sermon before the council and in presence of an overflowing congregation. The peroration of this discourse is of singular and touching beauty, and unsurpassed even among his many eloquent orations. Very soon after its delivery he left Constantinople (Nectarius, a native of Cilicia, being chosen to succeed him in the bishopric), and retired to his old home at Nazianzus. His two extant letters addressed to Nectarius at his time are note worthy as affording evidence, by their spirit and tone, that he was actuated by no other feelings than those of interested goodwill towards the diocese of which he was resigning the care, and towards his successor in the episcopal charge. On his return to Nazianzus, Gregory found the Church there in a miserable condition, being overrun with the erroneous teaching of Apollinaris the Younger, who had seceded from the Catholic communion a few years previously, and died shortly after Gregory himself. Gregory's anxiety was now to find a learned and zealous bishop who would be able to stem the flood of heresy which was threatening to overwhelm the Christian Church in that place. All his efforts were at first unsuccessful, and he consented at length with much reluctance to take over the administration of the diocese himself. He combated for a time, with his usual eloquence and as much energy as remained to him, the false teaching of the adversaries of the Church; but he felt himself too broken in health to continue the active work of the episcopate, and wrote to the Archbishop of Tyana urgently appealing to him to provide for the appointment of another bishop. His request was granted, and his cousin Eulalius, a priest of holy life to whom he was much attached, was duly appointed to the See of Nazianzus. this was toward the end of the year 383, and Gregory, happy in seeing the care of the diocese entrusted to a man after his own heart, immediately withdrew to Arianzus, the scene of his birth and his childhood, where he spent the remaining years of his life in retirement, and in the literary labours, which were so much more congenial to his character than the harassing work of ecclesiastical administration in those stormy and troubled times.
Looking back on Gregory's career, it is difficult not to feel that from the day when he was compelled to accept priestly orders, until that which saw him return from Constantinople to Nazianzus to end his life in retirement and obscurity, he seemed constantly to be placed, through no initiative of his own, in positions apparently unsuited to his disposition and temperament, and not really calculated to call for the exercise of the most remarkable and attractive qualities of his mind and heart. Affectionate and tender by nature, of highly sensitive temperament, simple and humble, lively and cheerful by disposition, yet liable to despondency and irritability, constitutionally timid, and somewhat deficient, as it seemed, both in decision of character and in self-control, he was very human, very lovable, very gifted -- yet not, one might be inclined to think, naturally adapted to play the remarkable part which he did during the period preceding and following the opening of the Council of Constantinople. He entered on his difficult and arduous work in that city within a few months of the death of Basil, the beloved friend of his youth; and Newman, in his appreciation of Gregory's character and career, suggests the striking thought that it was his friend's lofty and heroic spirit which had entered into him, and inspired him to take the active and important part which fell to his lot in the work of re-establishing the orthodox and Catholic faith in the eastern capital of the empire. It did, in truth, seem to be rather with the firmness and intrepidity, the high resolve and unflinching perseverance, characteristic of Basil, than in his own proper character, that of a gentle, fastidious, retiring, timorous, peace-loving saint and scholar, that he sounded the war-trumpet during those anxious and turbulent months, in the very stronghold and headquarters of militant heresy, utterly regardless to the actual and pressing danger to his safety, and even his life which never ceased to menace him. "May we together receive", he said at the conclusion of the wonderful discourse which he pronounced on his departed friend, on his return to Asia from Constantinople, "the reward of the warfare which we have waged, which we have endured." It is impossible to doubt, reading the intimate details which he has himself given us of his long friendship with, and deep admiration of, Basil, that the spirit of his early and well-loved friend had to a great extent moulded and informed his own sensitive and impressionable personality and that it was this, under God, which nerved and inspired him, after a life of what seemed, externally, one almost of failure, to co-operate in the mighty task of overthrowing the monstrous heresy which had so long devastated the greater part of Christendom, and bringing about at length the pacification of the Eastern Church.
During the six years of life which remained to him after his final retirement to his birth-place, Gregory composed, in all probability, the greater part of the copious poetical works which have come down to us. These include a valuable autobiographical poem of nearly 2000 lines, which forms, of course, one of the most important sources of information for the facts of his life; about a hundred other shorter poems relating to his past career; and a large number of epitaphs, epigrams, and epistles to well-known people of the day. Many of his later personal poems refer to the continuous illness and severe sufferings, both physical and spiritual, which assailed him during his last years, and doubtless assisted to perfect him in those saintly qualities which had never been wanting to him, rudely shaken though he had been by the trails and buffetings of his life. In the tiny plot of ground at Arianzus, all (as has already been said) that remained to him of his rich inheritance, he wrote and meditated, as he tells, by a fountain near which there was a shady walk, his favourite resort. Here, too, he received occasional visits from intimate friends, as well as sometimes from strangers attracted to his retreat by his reputation for sanctity and learning; and here he peacefully breathed his last. The exact date of his death is unknown, but from a passage in Jerome (De Script. Eccl.) it may be assigned, with tolerable certainty, to the year 389 or 390.
Some account must now be given of Gregory's voluminous writings, and of his reputation as an orator and a theologian, on which, more than on anything else, rests his fame as one of the greatest lights of the Eastern Church. His works naturally fall under three heads, namely his poems, his epistles, and his orations. Much, though by no means all, of what he wrote has been preserved, and has been frequently published, the editio princeps of the poems being the Aldine (1504), while the first edition of his collected works appeared in Paris in 1609-11. The Bodleian catalogue contains more than thirty folio pages enumerating various editions of Gregory's works, of which the best and most complete are the Benedictine edition (two folio volumes, begun in 1778, finished in 1840), and the edition of Migne (four volumes XXXV - XXXVIII, in P.G., Paris, 1857 - 1862).
Poetical Compositions
These, as already stated, comprise autobiographical verses, epigrams, epitaphs and epistles. The epigrams have been translated by Thomas Drant (London, 1568), the epitaphs by Boyd (London, 1826), while other poems have been gracefully and charmingly paraphrased by Newman in his "Church of the Fathers". Jerome and Suidas say that Gregory wrote more than 30,000 verses; if this is not an exaggeration, fully two-thirds of them have been lost. Very different estimates have been formed of the value of his poetry, the greater part of which was written in advanced years, and perhaps rather as a relaxation from the cares and troubles of life than as a serious pursuit. Delicate, graphic, and flowing as are many of his verses, and giving ample evidence of the cultured and gifted intellect which produced them, they cannot be held to parallel (the comparison would be an unfair one, had not many of them been written expressly to supersede and take the place of the work of heathen writers) the great creations of the classic Greek poets. Yet Villemain, no mean critic, places the poems in the front rank of Gregory's compositions, and thinks so highly of them that he maintains that the writer ought to be called, pre-eminently, not so much the theologian of the East as "the poet of Eastern Christendom".
Prose Epistles
These, by common consent, belong to the finest literary productions of Gregory's age. All that are extant are finished compositions; and that the writer excelled in this kind of composition is shown from one of them (Ep. ccix, to Nicobulus) in which he enlarges with admirable good sense on the rules by which all letter-writers should be guided. It was at the request of Nicobulus, who believed, and rightly, that these letters contained much of permanent interest and value, that Gregory prepared and edited the collection containing the greater number of them which has come down to us. Many of them are perfect models of epistolary style -- short, clear, couched in admirably chosen language, and in turn witty and profound, playful, affectionate and acute.
Orations
Both in his own time, and by the general verdict of posterity, Gregory was recognized as one of the very foremost orators who have ever adorned the Christian Church. Trained in the finest rhetorical schools of his age, he did more than justice to his distinguished teachers; and while boasting or vainglory was foreign to his nature, he frankly acknowledged his consciousness of his remarkable oratorical gifts, and his satisfaction at having been enabled to cultivate them fully in his youth. Basil and Gregory, it has been said, were the pioneers of Christian eloquence, modeled on, and inspired by, the noble and sustained oratory of Demosthenes and Cicero, and calculated to move and impress the most cultured and critical audiences of the age. Only comparatively few of the numerous orations delivered by Gregory have been preserved to us, consisting of discourses spoken by him on widely different occasions, but all marked by the same lofty qualities. Faults they have, of course: lengthy digressions, excessive ornament, strained antithesis, laboured metaphors, and occasional over-violence of invective. But their merits are far greater than their defects, and no one can read them without being struck by the noble phraseology, perfect command of the purest Greek, high imaginative powers, lucidity and incisiveness of thought, fiery zeal and transparent sincerity of intention, by which they are distinguished. Hardly any of Gregory's extant sermons are direct expositions of Scripture, and they have for this reason been adversely criticized. Bossuet, however, points out with perfect truth that many of these discourses are really nothing but skillful interweaving of Scriptural texts, a profound knowledge of which is evident from every line of them.
Gregory's claims to rank as one of the greatest theologians of the early Church are based, apart from his reputation among his contemporaries, and the verdict of history in his regard, chiefly on the five great "Theological Discourses" which he delivered at Constantinople in the course of the year 380. In estimating the scope and value of these famous utterances, it is necessary to remember what was the religious condition of Constantinople when Gregory, at the urgent instance of Basil, of many other bishops, and of the sorely-tried Catholics of the Eastern capital, went thither to undertake the spiritual charge of the faithful. It was less as an administrator, or an organizer, than as a man of saintly life and of oratorical gifts famous throughout the Eastern Church, that Gregory was asked, and consented, to undertake his difficult mission; and he had to exercise those gifts in combating not one but numerous heresies which had been dividing and desolating Constantinople for many years. Arianism in every form and degree, incipient, moderate, and extreme, was of course the great enemy, but Gregory had also to wage war against the Apollinarian teaching, which denied the humanity of Christ, as well as against the contrary tendency -- later developed into Nestorianism -- which distinguished between the Son of Mary and the Son of God as two distinct and separate personalities.
A saint first, and a theologian afterwards, Gregory in one of his early sermons at the Anastasia insisted on the principle of reverence in treating of the mysteries of faith (a principle entirely ignored by his Arian opponents), and also on the purity of life and example which all who dealt with these high matters must show forth if their teaching was to be effectual. In the first and second of the five discourses he develops these two principles at some length, urging in language of wonderful beauty and force the necessity for all who would know God aright to lead a supernatural life, and to approach so sublime a study with a mind pure and free from sin. The third discourse (on the Son) is devoted to a defence of the Catholic doctrine of the Trinity, and a demonstration of its consonance with the primitive doctrine of the Unity of God. The eternal existence of the Son and Spirit are insisted on, together with their dependence on the Father as origin or principle; and the Divinity of the Son is argued from Scripture against the Arians, whose misunderstanding of various Scripture texts is exposed and confuted. In the fourth discourse, on the same subject, the union of the Godhead and Manhood in Christ Incarnate is set forth and luminously proved from Scripture and reason. The fifth and final discourse (on the Holy Spirit) is directed partly against the Macedonian heresy, which denied altogether the Divinity of the Holy Ghost, and also against those who reduced the Third Person of the Trinity to a mere impersonal energy of the Father. Gregory, in reply to the contention that the Divinity of the Spirit is not expressed in Scripture, quotes and comments on several passages which teach the doctrine by implication, adding that the full manifestation of this great truth was intended to be gradual, following on the revelation of the Divinity of the Son. It is to be noted that Gregory nowhere formulates the doctrine of the Double Procession, although in his luminous exposition of the Trinitarian doctrine there are many passages which seem to anticipate the fuller teaching of theQuicumque vult. No summary, not even a faithful verbal translation, can give any adequate idea of the combined subtlety and lucidity of thought, and rare beauty of expression, of these wonderful discourses, in which, as one of his French critics truly observes, Gregory "has summed up and closed the controversy of a whole century". The best evidence of their value and power lies in the fact that for fourteen centuries they have been a mine whence the greatest theologians of Christendom have drawn treasures of wisdom to illustrate and support their own teaching on the deepest mysteries of the Catholic Faith.
Acta SS.; Lives prefixed to MIGNE, P.G. (1857) XXXV, 147-303; Lives of the Saints collected from Authentick Records (1729), II; BARONIUS, De Vita Greg. Nazianz. (Rome, 1760); DUCHESNE, Hist. Eccl., ed. BRIGHT (Oxford, 1893), 195, 201, etc.; ULLMAN, Gregorius v. Nazianz der Theologe (Gotha, 1867), tr. COX (Londone, 1851); BENOIT, Saint Greg. de Nazianze (Paris, 1876); BAUDUER, Vie de S. Greg. de Nazianze (Lyons, 1827); WATKINS in Dict. Christ. Biog., s. v. Gregorius Nazianzenus; FLEURY, Hist. Ecclesiastique (Paris, 1840), II, Bk. XVIII; DE BROGLIE, L'eglise et l'Empire Romain au IV siecle (Paris, 1866), V; NEWMAN, The arians of the Fourth Century (London, 1854), 214-227; IDEM, Church of the Fathers in Historical Sketches; BRIGHT, The Age of the Fathers (London, 1903), I, 408-461; PUSEY, The Councils of the Church A.D. 31 - A.D. 381 (Oxford, 1857), 276-323; HORE, Eighteen Centuries of the Orthodox Greek Church (London, 1899), 162, 164, 168, etc; TILLEMONT, Mem. Hist. Eccles., IX; MASON, Five Theolog. Discourses of Greg. of Nazianz. (Cambridge, 1899).
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St. Gregory of Neocaesarea[[@Headword:St. Gregory of Neocaesarea]]

St. Gregory of Neocaesarea
Known at THAUMATURGUS, (ho Thaumatourgos, the miracle-worker).
Born at Neocaesarea in Pontus (Asia Minor) about 213; died there 270-275. Among those who built up the Christian Church, extended its influence, and strengthened its institutions, the bishops of Asia Minor occupy a high position; among them Gregory of Neocaesarea holds a very prominent place. His pastoral work is but little known, and his theological writings have reached us in a very incomplete state. In this semi-obscurity the personality of this great man seems eclipsed and dwarfed; even his immemorial titleThaumaturgus (the wonder-worker) casts an air of legend about him. Nevertheless, the lives of few bishops of the third century are so well authenticated; the historical references to him permit us to reconstruct his work with considerable detail.
Originally he was known as Theodore (the gift of God), not an exclusively Christian name. Moreover, his family was pagan, and he was unacquainted with the Christian religion till after the death of his father, at which time he was fourteen years old. He had a brother Athenodorus, and, on the advice of one of their tutors, the young men were anxious to study law at the law-school of Beirut, then one of the four of five famous schools in the Hellenic world. At this time, also, their brother-in-law was appointed assessor to the Roman Governor of Palestine; the youths had therefore an occasion to act as an escort to their sister as far as Caesarea in Palestine. On arrival in that town they learned that the celebrated scholar Origen, head of the catechetical school of Alexandria, resided there. Curiosity led them to hear and converse with the master, and his irresistible charm did the rest. Soon both youths forgot all about Beirut and Roman law, and gave themselves up to the great Christian teacher, who gradually won them over toChristianity. In his panegyric on Origen, Gregory describes the method employed by that master to win the confidence and esteem of those he wished to convert; how he mingled a persuasive candour with outbursts of temper and theological argument put cleverly at once and unexpectedly. Persuasive skill rather than bare reasoning, and evident sincerity and an ardent conviction were the means Origen used to make converts. Gregory took up at first the study of philosophy; theology was afterwards added, but his mind remained always inclined to philosophical study, so much so indeed that in his youth he cherished strongly the hope of demonstrating that the Christian religion was the only true and good philosophy. For seven years he underwent the mental and moral discipline of Origen (231 to 238 or 239). There is no reason to believe that is studies were interrupted by the persecutions of maximinus of Thrace; his alleged journey to Alexandria, at this time, may therefore be considered at least doubtful, and probably never occurred.
In 238 or 239 the two brothers returned to their native Pontus. Before leaving Palestine Gregory delivered in presence of Origen a public farewell oration in which he returned thanks to the illustrious master he was leaving. This oration is valuable from many points of view. As a rhetorical exercise it exhibits the excellent training given by Origen, and his skill in developing literary taste; it exhibits also the amount of adulation then permissible towards a living person in an assembly composed mostly of Christians, andChristian in temper. It contains, moreover, much useful information concerning the youth of Gregory and his master's method of teaching. A letter of Origen refers to the departure of the two brothers, but it is not easy to determine whether it was written before or after the delivery of this oration. In it Origen exhorts (quite unnecessarily, it is true) his pupils to bring the intellectual treasures of the Greeks to the service of Christian philosophy, and thus imitate the Jews who employed the golden vessels of the Egyptians to adorn the Holy of Holies. It may be supposed that despite the original abandonment of Beirut and the study of Roman law, Gregory had not entirely given up the original purpose of his journey to the Orient; as a matter of fact, he returned to Pontus with the intention of practising law. His plan, however, was again laid aside, for he was soon consecrated bishop of his native Caesarea by Phoedimus, Bishop of Amasea and Metropolitan of Pontus. This fact illustrates in an interesting way the growth of the hierarchy in the primitive Church, for we know that the Christian community at Caesarea was very small, being only seventeen souls, and it was given a bishop. We know, moreover, from ancient canonical documents, that it was possible for a community of even tenChristians to have their own bishop. When Gregory was consecrated he was forty years old, and he ruled his diocese for thirty years. Although we know nothing definite as to his methods, we cannot doubt that he must have shown much zeal in increasing the little flock with which he began his episcopal administration. From an ancient source we learn a fact that is at once a curious coincidence, and throws light on his missionary zeal; whereas he began with only seventeen Christians, at his death there remained but seventeen pagans in the whole town of Caesarea. The many miracles which won for his the title of Thaumaturgus were doubtless eprformed during these years. The Oriental mind revels so naturally in the marvellous that a serious historian cannot accept unconditionally all its product; yet if ever the title of "wonder-worker" was deserved, Gregory had a right to it.
It is to be noted here that our sources of information as to the life, teaching, and actions of Gregory Thaumaturgus are all more or less open to criticism. Besides the details given us by Gregory himself, and of which we have already spoken, there are four other sources of information, all, according to Kötschau, derived from oral tradition; indeed, the differences between them force the conclusion that they cannot all be derived from one common written source. They are:
· Life and Panegyric of Gregory by St. Gregory of Nyssa (P.G., XLVI, col. 893 sqq.);
· Historia Miraculorum, by Russinus;
· an account in Syriac of the great actions of Blessed Gregory (sixth century manuscript);
· St. Basil, De Spirtu Sancto.
Gregory of Nyssa with the help of family traditions and a knowledge of the neighbourhood, has left us an account of the Thaumaturgus that is certainly more historical than any other known to us. From Rufinus we see that in his day (c. 400) the original story was becoming confused; the Syriac account is at times obscure and contradictory. Even the life by Gregory of Nyssa exhibits a legendary element, though its facts were all supplied to the writer by his grandmother, St. Macrina the Elder. He relates that before his episcopal consecration Gregory retired from Neocaesarea into a solitude, and was favoured by an apparition of the Blessed Virgin and the Apostle St. John, and that the latter dictated to him a creed or formula of Christian faith, of which the autograph existed at Neocaesarea when the biography was being written. The creed itself is quite important for the history of Christian doctrine (Caspari, Alte und neue Quellen zur Gesch, d. Taufsymols und der Glaubernsregel, Christiania, 1879, 1-64). Gregory of Nyssadescribes at length the miracles that gained for the Bishop of Caesarea the title of Thaumaturgus; herein the imaginative element is very active. It is clear, however, that Gregory's influence must have been considerable, and his miraculous power undoubted. It might have been expected that Gregory's name would appear among those who took part in the First Council of Antioch against Paul of Samosata (Eusebius, Hist. Eccl. VII, xxviii); probably he took part also in the second council held there against the same heresiarch, for the letter of that council is signed by a bishop named Theodore, which had been originally Gregory's name (Eusebius, op. cit., VII, xxx). To attract the people to the festivals in honour of the martyrs, we learn that Gregory organized profane amusements as an attraction for the pagans who could not understand a solemnity without some pleasures of a less serious nature than the religious ceremony.
Writings of Gregory
The Oratio Panegyrica in honour of Origen describes in detail that master's pedagogical methods. Its literary value consists less in its style than in its novelty, it being the first attempt at autobiography in Christian literature. This youthful work is full of enthusiasm and genuine talent; moreover, it proves how fully Origen had won the admiration of his pupils, and how the training Gregory received influenced the remainder of a long and well spent life. Gregory tells us in this work (xiii) that under Origen he read the works of many philosophers, without restriction as to school, except that of the atheists. From this reading of the old philosophers he learned to insist frequently on the unity of God; and his long experience of pagan or crudely Christian populations taught him how necessary this was. Traces of this insistence are to be met with in the Tractatus ad Theopompum, concerning the pasibility and impassibility of God; this work seems to belong to Gregory, though in its general arrangement it reminds us of Methodius. A similar trait was probably characteristic of the lost Dialogus cum Aeliano (Pros Ailianon dialexis), which we learn of through St. Basil, who frequently attests the orthodoxy of the Thaumaturgus (Ep. xxviii, 1, 2; cciv, 2; ccvii, 4) and even defends him against the Sabellians, who claimed him for their teaching and quoted as his formula: patera kai ouion epinoia men einai duo, hypostasei de en (that the Father and the Son were two in intelligence, but one in substance) from the aforesaid Dialogus cum Aeliano. St. Basil replied that Gregory was arguing against a pagan, and used the words agonistikos not dogmatikos, i.e. in the heat of combat, not in calm exposition; in this case he was insisting, and rightly, on the Divine unity. he added, moreover, that a like explanation must be given to the words ktisma, poiema (created, made) when applied to the Son, reference being to Christ Incarnate. Basil added that the text of the work was corrupt.
The "Epostola Canonica", epistole kanonike (Routh, Reliquiae Sacrae, III, 251-83) is valuable to both historian and canonist as evidence of the organization of the Church of Caesarea and the other Churches of Pontus under Gregory's influence, at a time when the invading Goths had begun to aggravate a situation made difficult enough by the imperial persecutions. We learn from this work how absorbing the episcopal charge was for a man of conscience and a strict sense of duty. Moreover it helps us to understand how a man so well equipped mentally, and with the literary gifts of Gregory, has not left a greater number of works.
The Ekthesis tes pisteos (Exposition of the Faith) is in its kind a theological document not less precious than the foregoing. It makes clear Gregory's orthodoxy apropos of the Trinity. Its authenticity and date seem now definitely settled, the date lying between 260-270. Caspari has shown that this confession of faith is a development of the premises laid down by Origen. Its conclusion leaves no room for doubt:
There is therefore nothing created, nothing greater or less (literally, nothing subject) in the Trinity (oute oun ktiston ti, he doulon en te triadi), nothing superadded, as though it had not existed before, but never been without the Son, nor the Son without the Spirit; and this same Trinity is immutable and unalterable forever.
Such a formula, stating clearly the distinction between the Persons in the Trinity, and emphasizing the eternity, equality, immortality, and perfection, not only of the Father, but of the Son and of the Holy Spirit, proclaims a marked advance on the theories of Origen.
A Metaphrasis eis ton Ekklesiasten tou Solomontos, or paraphrase of Ecclesiastes, is attributed to him by some manuscripts; others ascribe it to Gregory of Nazianzus; St. Jerome (De vir. illust., c. lxv, and Com. in eccles., iv) ascribes it to our Gregory. TheEpistola ad Philagrium has reached us in a Syriac version. It treats of the Consubstantiality of the Son and has also been attributed to Gregory of Nazianzus (Ep. ccxliii; formerly Orat. xiv); Tillemont and the Benedictines, however, deny this because it offers no expression suggestive of the Arian controversy. Draeseke, nevertheless, calls attention to numerous views and expressions in this treatise that recall the writings of Gregory of Nazianzus. The brief Treatise on the Soul addressed to one Tatian, in favour of which may be cited the testimony of Nicholas of Methone (probably from Procupius of Gaza), is now claimed for Gregory.
The Kephalaia peri pisteos dodeka or Twelve Chapters on Faith do not seem to be the work of Gregory. According to Caspari, the Kata meros pistis or brief exposition of doctrine concerning the Trinity and the Incarnation, attributed to Gregory, was composed by Apollinaris of Laodicea about 380,and circulated by his followers as a work of Gregory (Bardenhewer). Finally, the Greek, Syriac, and Armenian Catenæ contain fragments attributed more or less correctly to Gregory. The fragments of the De Resurrectione belong rather to Pamphilus Apologia for Origen.
Gregory's writings wree first edited by Voss (Mainz, 1604) and are in P.G., X. For the Tractatus ad Theopompum see DE LAGARDE, Aanlecta Syriaca (Londond, 1858), 46-64; and PITRA, Analecta Sacra (Paris, 1883), IV. See also RYSSEL, Gregorius Thaumaturgus, sein Leben, und seine Schriften (Leipzig, 1880); KOTSCHAU, Des Gregorios Thaumaturgos Dankrede an Origenes (Frieburg, 1894); BARDENHEWER, Patrology, tr. SHAHAN (St. Louis, 1908), 170-175. For an English version of the literary remains of Gregory see Ante-Nicene Fathers (New York, 1896), VI, 9-74.; cf. also REYNOLDS in Dict. Chr. Biog., s.v. Greorius (3).
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St. Gregory of Tours
Born in 538 or 539 at Arverni, the modern Clermont-Ferrand; died at Tours, 17 Nov., in 593 or 594. He was descended from a distinguished Gallo-Roman family, and was closely related to the most illustrious houses of Gaul. He was originally called Georgius Florentius, but in memory of his maternal great-grandfather, Gregory, Bishop of Langres, took later on the name of Gregory. At an early age he lost his father, and went to live with an uncle, Gallus, Bishop of Clermont, under whom he was educated after the manner of all ecclesiastics in his day. An unexpected recovery from a serious illness turned his mind towards the service of the Church. Gallus died in 554, and Gregory's mother went to live with her friends in Burgundy, leaving her son at Clermont in the care of Avitus, a priest, later Bishop of Clermont (517-594). Avitus directed his pupil towards the study of the Scriptures. According to Gregory, rhetoric and profane literature were sadly neglected in his case, an omission that he ever after earnestly regretted. In his writings he complains of his ignorance of the laws of grammar, of confounding the genders, employing the wrong cases, not understanding the correct use of prepositions, and the syntax of phrases, self-reproaches that need not be taken too seriously. Gregory knew grammar and literature as well as any man of his time; it is a mere affectation on his part when he poses as ill-instructed; perhaps he hoped thereby to win praise for his learning. Euphronius, Bishop of Tours, died in 573, and was succeeded by Gregory, Sigebert I being then King of Austrasia and Auvergne (561-576). Charibert's death (567) had made him master of Tours. The new king was acquainted with Gregory and insisted that in deference to the wishes of the people of Tours he should become their bishop; thus it came to pass that Gregory went to Rome for consecration. The poet, Fortunatus, celebrated the elevation of the new bishop in a poem full of sincere enthusiasm whatever its defects ("Ad cives Turonicos de Gregorio episcopo"). Gregory justified this confidence, and his episcopal reign was highly creditable to him and useful to his flock; the circumstances of the time offered peculiar difficulties, and the office of bishop was onerous both from a civil and a religious point of view.
I. GREGORY AS BISHOP
He undertook with great zeal the heavy task imposed on him. In the near past King Clovis had both used and abused his power, but his services to the social order and the fame of his exploits caused the abuses of his reign to be in great part forgiven. His successors, however, had fewer merits, and when they sought to increase their authority by deeds of violence, almost endless civil war was the result. Might overcame right so often that the very notion of the latter tended to disappear. Barbarian fierceness and cruelty were everywhere rampant. During the war between Sigebert and Chilperic, Gregory could not restrain his just indignation at the sight of the woes of his people. "This", he wrote, "has been more hurtful to the Church than the persecution of Diocletian". In Gaul, at least, such may have been the case. The Teutonic tribes newly established in Gaul, or loosely wandering throughout the whole Roman Empire, were well aware of their physical prowess, and disinclined to recognize any rights save that of conquest. Their chiefs claimed whatever they desired, and the army took the rest. Whoever ventured to oppose them was put out of the way with pitiless rapidity. The civilization on which they so suddenly entered was for them a source of annoyance and confusion; coarse material pleasures appealed to them far more than the higher ideals of Roman life. Drunkenness was prevalent in all classes, and even the proverbial chastity of the Franks was soon a forgotten glory. Vengeance threw off all restraint of religion; the powerful and the lowly, clergy and laity, were a law unto themselves. Queen Clotilda, the model of women, was popularly thought to have nourished feelings of revenge against the Burgundians for more that thirty years (see, however, for a rehabilitation, G. Kurth, "Sainte Clotilde", 8th. ed., Paris, 1905, and article CLOTILDA). Guntram, one of the best of the Frankish kings, put to death two physicians because they were unable to restore Queen Austrechilde to health. This being the moral temper of the upper classes, it is needless to speak of the Gallo-Frankish multitude. It is greatly to St. Gregory's honour that amid these conditions he fulfilled the office of bishop with admirable courage and firmness. His writings and his actions exhibit a tender solicitude for the spiritual and temporal interests of his people, whom he protected as best he could against the lawlessness of the civil power.
Amid his labours for the general welfare he upheld always what was right and just with prudence and courage. By his office he was the protector of the weak, and as such always opposed their oppressors. In him the Merovingian episcopate appears at its best. The social morality of the sixth century has no braver or more intelligent exponent that this cultivated gentleman. Gregory explains the government of the world by the constant intervention of the supernatural: direct assistance of God, intercession of saints, and recourse to the miracles wrought at their tombs. He also played a prominent part in increasing the number of churches, which were then the centres of religious life in Gaul. The cathedral church at Tours, burnt down under his predecessor, was rebuilt, and the church of St. Perpetuus restored and decorated. Since the days of Clovis the Church had held, through her bishops, a preponderating position in the Frankish world. In the eyes of the people the bishops were the direct representatives of God, and dispensed His heavenly graces quite as the king bestowed earthly favours. This was not owing, however, to their moral or religious position, but rather to their social influence. With the spread of the rude barbarian civilization in Gaul the old Roman civilization, especially in municipal administration, was unable to cope. The civil authority was unequal to the former responsibilities it assumed, and was soon oblivious of its obligations. The public offices, however, which it neglected corresponded to pressing social needs that must somehow be satisfied. At this juncture the bishops stepped into the breach and became at once politically more important under Frankish than they had been under Roman rule. The Frankish kings gladly recognized in them indispensable auxiliaries. They alone possessed science and learning, while they rendered signal services on different missions freely intrusted to them, and which they alone were capable of fulfilling. On the other hand they were slow to reprove their barbarian masters or to resist them. Gregory himself says in his reply to Childeric: "If one of us were to leave the path of justice, it would be for you to set him right; should you, however, chance to stray, who could correct or resist?". The only duty the bishops seem to have preached to the Frankish kings was a conscientious fulfilment of the royal duties for the good of souls. This duty the kings did not deny, though they often failed to execute it or took refuge in a too liberal conscience.
Tours, which had long possessed the tomb of Saint Martin, was one of the most difficult sees to rule. The city was continually changing masters. On the death of Clotaire (561) it fell to Charibert, and when he died it reverted to the kingdom of Sigebert, King of Austrasia, but not till after a lively conflict. In 573, Chilperic, King of Neustria, seized it, but was soon constrained to abandon the city. He seized it again only to lose it once more; at last, on the assassination of Sigebert in 576, Chilperic became its final master, and held it till he died in 584. Though Gregory took no direct part in these struggles of princes, he has described for us the sufferings they caused his people, also his own sorrows. It is easy to see that he did not love Chilperic; in return the king hated the Bishop of Tours, who suffered much from the attacks of royal partisans. A certain Leudot, who had been deprived of his office through Gregory's complaints, accused the bishop of defamatory statements concerning Queen Fredegunde. Gregory was cited before the judges, and asserted his innocence under oath. At the trial his bearing was so full of dignity and uprightness that he astonished his enemies, and Chilperic himself was so impressed that ever afterwards he was more conciliatory in his dealings with such an opponent. After the death of Chilperic, Tours fell into the hands of Guntram, King of Burgundy, whereupon began for the bishop an era of peace and almost of happiness. He had long known Guntram and was known and trusted by him. In 587, the Treaty of Andelot brought about the cession of Tours by Guntram to Childebert II, son of Sigebert. This king, as well as his mother Brunehaut, honoured Gregory with particular confidence, called him often to court, and entrusted to him many important missions. This favour lasted until his death.
II. GREGORY AS A HISTORIAN
From the time of his election to the episcopate Gregory began to write. His subjects seem to have been chosen, at the beginning of his literary activity, less for their importance than for the purpose of edification. The miracles of St. Martin were then his main theme, and he always cherished most the themes of the hagiographer. Even in his strictly historical writings, biographical details retain a place often quite disproportionate to their importance. His complete works deal with many subjects, and are by himself summarized as follows: "Decem libros historiarum, septem miraculorum, unum de vita patrum scripsi; in psalterii tractatu librum unum commentatus sum; de cursibus etiam ecclesiasticis unum librum condidi", i.e. I have written ten books of "historia", seven of"miracles", one on the lives of the Fathers, a commentary in one book on the psalter, and one book on ecclesiastical liturgy. The "Liber de miracles b. Andreae apostoli" and the "Passio ss. martyrum septem dormientium apud Ephesum" are not mentioned by him, but are undoubtedly from his hand. His hagiographical writings must naturally be read in keeping with the spirit and tastes of his own times. An edict of King Guntram, taken from the "Historia Francorum", illustrates both quite aptly: "We believe that the Lord, who rules all things by His might, will be appeased by our endeavours to uphold justice and right among all people. Being our Father and our King, ever ready to succour human weakness by His grace, God will grant our needs all the more generously when He sees us faithful in the observance of His precepts and commandments". The mental attitude of the king differed little, of course, from that of his people. Nearly all were deeply persuaded that all events were divinely foreseen; but sometimes even to a superstitious extreme. Thus, despite the contemporary social degradation and crimes, the people were ever on the alert for supernatural manifestations, or for what they believed to be such. In this way arose a religious devotion, real and active, indeed, but also impulsive and not properly controlled by reason. Providence seemed to intervene so directly in every minute detail that men blindly thanked God for an enemy's death just as they would for some wonderful grace that had been granted them. The supernatural world was always quite near to the men of that age; God and His saints seemed ever to deal intimately and immediately with the affairs of men. The tombs and relics of the saints became the centres of their miraculous activity. In the contemporary hagiographical narratives those who refuse to believe in the miracles are the exception, and are generally represented as coming to an evil end unless they repent of their incredulity. Occasionally one notes a reaction against this excessive credulity; here and there an individual ventures to assert that certain miracles are fictive, and sometimes impostures. Sensible men endeavour to calm the too ardent credulity of many. Gregory tells us of an abbot who severely punished a young monk who believe he had wrought a miracle: "My son", said the abbot, "endeavour in all humility to grow in the fear of the Lord, instead of meddling with miracles."
Gregory himself, though he relates a great many miracles, seems occasionally to have doubted some of them. He knew that unscrupulous men were wont to abuse the credulity of the faithful, and many agreed with him. Not everyone was willing to consider a dream as a supernatural manifestation. This distrust, however, affected only particular cases; as a rule belief in the multiplicity of miracles was general. The first work of Gregory was an account in four books of the miracles of St. Martin, the famous thaumaturgus of Gaul. The first book was written in 575, the second after 581, the third was completed about 587; the fourth was never completed. After finishing the first two books he began an account of the miracles of an Auvergne saint then famous, "De passione et virtutibus sancti Juliani martyris". Julian had died in the neighbourhood of Clermont-Ferrand and his tomb at Brioude was a well known place of pilgrimage. In 587, Gregory began his "Liber in gloria martyrum", or "Book of the Glories of the Martyrs". It deals almost exclusively with the miracles wrought in Gaul by the martyrs of the Roman persecutions. Quite similar is the "Liber in gloria confessorum" a vivid picture of contemporary or quasi-contemporary customs and manners. The "Liber vitae Patrum", the most important and interesting of Gregory's hagiographical works, gives us much curious information concerning the upper classes of the period.
Gregory's fame as a historian rests on his "Historia Francorum" in ten books, intended, as the author assures us in the preface, to hand down to posterity a knowledge of his own times. Book I contains a summary of the history of the world from Adam to the conquest of Gaul by the Franks, and thence to the death of St. Martin (397). Book II treats of Clovis, founder of the Frankish empire. Book III comes down to the reign of Theodebert (548). Book IV ends with Sigebert (575), and contains the story of many events within the personal knowledge of the historian. According to Arndt these four books were written in 575. Books V and VI treat of events that took place between 575 and 584, and were written in 585. The remaining four books cover the years between 584 and 591, and were written at intervals that cannot be exactly determined. Gregory relates, indeed, as stated above, the story of his age, but in the narrative he himself always plays a prominent part. The art of exposition, of tracing effects to their causes, of discovering the motives which influenced the characters he described, was unknown to Gregory. He tells a plain unvarnished tale of what he saw and heard. Apart from what concerns himself, he always tries to state the truth impartially, and in places even attempts some sort of criticism. This work is unique in its kind. Without it the historical origin of the Frankish monarchy would be to no small extent unknown to us. Did Gregory, however, correctly appreciate the spirit and tendencies of his age? It is open to question. His mind was always busied with extraordinary events: crimes, miracles, wars, excesses of every kind; for him ordinary events were too commonplace for notice. Nevertheless, to grasp clearly the religious or secular history of a people, it is more important to know the daily popular life than to learn of the mighty deeds of the reigning house. The morality of the people is often superior to that of its governing classes. In Gregory's day, great moral and religious forces, beloved by the people, must have been leavening the country, counterbalancing the brute force and immorality of the Frankish kings, and saving the strong new race from wasting away in civil strife. From Gregory's account, however, one could scarcely conclude that the people were altogether satisfied with their religion. What Gregory failed to note in a discriminating way, perhaps because it did not enter into the scope of the work, a contemporary, the Greek Agathias, has observed and put on record.
GREGORY AS A THEOLOGIAN
The theological ideas of Gregory appear not only in the introductions of his various works, and especially to his "Historia Francorum", but also incidentally throughout his writings. His theological education was not very profound; and he wrote but one work immediately theological in character, his commentary on the psalms. The book entitled "De cursu stellarum ratio" (on the courses of the stars) was written for a practical purpose to settle the time, according to the position of the stars, when the night office should be sung. The "Historia Francorum" makes known, in its opening pages, Gregory's theological views. The teaching of Nicaea was his guide; the doctrine of the Church was beyond all discussion. God the Father could never have been without wisdom, light, life, truth, justice; the Son is all these; the Father therefore was never without the Son. In Jesus Christ Gregory saw the Lord of Eternal Glory and the Judge of mankind. He sometimes speaks of the death and the blood of Christ as the means of redemption, though it is not clear that he grasped the inner meaning of this doctrine. He saw in Christ's Death a crime committed by the Jews; in the Resurrection, on the other hand, it seemed to him he beheld the Redemption of mankind. From the psalms he had learned that Jesushad saved the world by His blood, but Gregory's idea of Christ was not that of the Lamb slain for the sins of "the world"; it was rather that of a great king who had left an inheritance to his people. Generally speaking his theological writings exhibited the influence of the Frankish idea of royalty. He does not seem to have been deeply versed in the teaching and the writings of the Fathers on the Incarnation and Death of Christ. This is evident from the story he tells of a discussion he had one day in the presence of King Chilperic with a Jewish merchant. The Jew had questioned the possibility of the fact of the Incarnation and Death of Jesus, and Gregory, without making a direct reply, went on to assert that the Incarnation and Death of the Son of God were necessary, seeing that guilty man was in the power of the Devil and could only be saved by an incarnate God. The Jew, pretending to be convinced, made answer: "But where was the necessity for God to suffer in order to redeem man?" Gregory reminded him that sin was an offence, and that the death of Jesus was the only means of placating God. The Jew in turn asked why God could not have sent a prophet or an apostle to win mankind back to the path of salvation, rather than humble Himself by taking human flesh. Gregory could only reply by lamenting the incredulity of those who would not believe the prophets, and who put those who preached penance to death. And so the Jew remained unanswered. This controversy displays Gregory's lack of dialectical and theological skill.
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St. Gregory of Utrecht[[@Headword:St. Gregory of Utrecht]]

St. Gregory of Utrecht
Abbot; b. about 707 or 708; d. 775 or 780. Gregory was born of a noble family at Trier. His father Alberic was the son of Addula, who, as widow, was Abbess of Pfalzel (Palatiolum) near Trier. On account of the similarity of names, and in consequence of a forged last will, Addula has been frequently confounded with Adala (Adela), daughter of Dagobert II of Austrasia--thus falsely making Gregory a scion of the royal house of the Merovingians. He received his early education at Pfalzel. When, in 722, St. Bonifacepassed through Trier on his way from Frisia to Hessia and Thuringia, he rested at this convent. Gregory was called upon to read the Sacred Scriptures at the meals. St. Boniface gave an explanation and dwelt upon the merits of an apostolic life, in such warm and convincing terms that the heart of Gregory was filled with enthusiasm. He announced his intention of going with St. Boniface and nothing could move him from his resolution. He now became the disciple and in time the helper of the great Apostle of Germany, sharing his hardships and labours, accompanying him in all his missionary tours, and learning from the saint the secret of sanctity. In 738 St. Boniface made his third journey to Rome; Gregory went with him and brought back many valuable additions for his library. About 750 Gregory was made Abbot of St. Martin's, in Utrecht. In 744 St. Willibrord, the first Bishop of Utrecht, had died but had received no successor. St. Boniface had taken charge and had appointed an administrator. In 754 he started on his last missionary trip and took with him the administrator, St. Eoban, who was to share his crown of martyrdom. After this Pope Stephen II (III) and Pepin ordered Gregory to look after the diocese. For this reason some (even the Mart. Rom.) call him bishop, though he never received episcopal consecration. The school of his abbey, a kind of missionary seminary, was now a centre of piety and learning. Students flocked to it from all sides: Franks, Frisians, Saxons, even Bavarians and Swabians. England, though it had splendid schools of its own, sent scholars. Among his disciples St. Liudger is best known. He became the first Bishop of Munster later, and wrote the life of Gregory. In it (Acta SS., Aug., V, 240) he extols the virtues of Gregory, his contempt of riches, his sobriety, his forgiving spirit and his almsdeeds. Some three years before Gregory's death, a lameness attacked his left side and gradually spread over his entire body. At the approach of death he had himself carried into church and there breathed his last. Hisrelics were religiously kept at Utrecht, and in 1421 and 1597 were examined at episcopal visitations. A large portion of his head is in the church of St. Amelberga at Sustern, where an official recognition took place 25 Sept., 1885, by the Bishop of Roermond (Anal. Boll., V, 162). A letter written by St. Lullus, Bishop of Mainz, to St. Gregory is still extant (P.L., XCVI, 821).
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Pope St. Gregory I ("the Great")
Doctor of the Church; born at Rome about 540; died 12 March 604. Gregory
is certainly one of the most notable figures in Ecclesiastical History. He has exercised in many respects a momentous influence on the doctrine, the organization, and the discipline of the Catholic Church. To him we must look for an explanation of the religious situation of the Middle Ages; indeed, if no account were taken of his work, the evolution of the form of medieval Christianity would be almost inexplicable. And further, in so far as the modern Catholic system is a legitimate development ofmedieval Catholicism, of this too Gregory may not unreasonably be termed the Father. Almost all the leading principles of the later Catholicism are found, at any rate in germ, in Gregory the Great. (F.H. Dudden, "Gregory the Great", 1, p. v).
This eulogy by a learned non-Catholic writer will justify the length and elaboration of the following article.
I. FROM BIRTH TO 574
Gregory's father was Gordianus, a wealthy patrician, probably of the famous gens Amicia, who owned large estates in Sicily and a mansion on the Caelian Hill in Rome, the ruins of which, apparently in a wonderful state of preservation, still await excavation beneath the Church of St. Andrew and St. Gregory. His mother Silvia appears also to have been of good family, but very little is known of her life. She is honoured as a saint, her feast being kept on 3 November. Portraits of Gordianus and Silvia were painted by Gregory's order, in the atrium of St. Andrew's monastery, and a pleasing description of these may be found in John the Deacon (Vita, IV, lxxxiii). Besides his mother, two of Gregory's aunts have been canonised, Gordianus's two sisters, Tarsilla and Æmilians, so that John the Deacon speaks of his education as being that of a saint among saints. Of his early years we know nothing beyond what the history of the period tells us. Between the years 546 and 552 Rome was first captured by the Goths under Totila, and then abandoned by them; next it was garrisoned by Belisarius, and besieged in vain by the Goths, who took it again, however, after the recall of Belisarius, only to lose it once more to Narses. Gregory's mind and memory were both exceptionally receptive, and it is to the effect produced on him by these disasters that we must attribute the tinge of sadness which pervades his writings and especially his clear expectation of a speedy end to the world. Of his education, we have no details. Gregory of Tours tells us that in grammar, rhetoric and dialectic he was so skilful as to be thought second to none in all Rome, and it seems certain also that he must have gone through a course of legal studies. Not least among the educating influences was the religious atmosphere of his home. He loved to meditate on the Scriptures and to listen attentively to the conversations of his elders, so that he was "devoted to God from his youth up". His rank and prospects pointed him out naturally for a public career, and he doubtless held some of the subordinate offices wherein a young patrician embarked on public life. That he acquitted himself well in these appears certain, since we find him about the year 573, when little more than thirty years old, filling the important office of prefect of the city of Rome. At that date the brilliant post was shorn of much of its old magnificence, and its responsibilities were reduced; still it remained the highest civil dignity in the city, and it was only after long prayer and inward struggle that Gregory decided to abandon everything and become a monk. This event took place most probably in 574. His decision once taken, he devoted himself to the work and austerities of his new life with all the natural energy of his character. His Sicilian estates were given up to found six monasteries there, and his home on the Caelian Hill was converted into another under the patronage of St. Andrew. Here he himself took the cowl, so that "he who had been wont to go about the city clad in the trabea and aglow with silk and jewels, now clad in a worthless garment served the altar of the Lord" (Greg. Tur., X, i).
II. AS MONK AND ABBOT (C. 574-590)
There has been much discussion as to whether Gregory and his fellow-monks at St. Andrew's followed the Rule of St. Benedict. Baronius and others on his authority have denied this, while it has been asserted as strongly by Mabillon and the Bollandists, who, in the preface to the life of St. Augustine (26 May), retract the opinion expressed earlier in the preface to St. Gregory's life (12 March). The controversy is important only in view of the question as to the form of monasticism introduced by St. Augustine into England, and it may be said that Baronius's view is now practically abandoned. For about three years Gregory lived in retirement in the monastery of St. Andrew, a period to which he often refers as the happiest portion of his life. His great austerities during this time are recorded by the biographers, and probably caused the weak health from which he constantly suffered in later life. However, he was soon drawn out of his seclusion, when, in 578, the pope ordained him, much against his will, as one of the seven deacons (regionarii) of Rome. The period was one of acute crisis. The Lombards were advancing rapidly towards the city, and the only chance of safety seemed to be in obtaining help from the Emperor Tiberius at Byzantium. Popo Pelagius II accordingly dispatched a special embassy to Tiberius, and sent Gregory along with it as his apocrisiarius, or permanent ambassador to the Court of Byzantium. The date of this new appointment seems to have been the spring of 579, and it lasted apparently for about six years. Nothing could have been more uncongenial to Gregory than the worldly atmosphere of the brilliant Byzantine Court, and to counteract its dangerous influence he followed the monastic life so far as circumstances permitted. This was made easier by the fact that several of his brethren from St. Andrew's accompanied him to Constantinople. With them he prayed and studied the Scriptures, one result of which remains in his "Morals", or series of lectures on the Book of Job, composed during this period at the request of St. Leander of Seville, whose acquaintance Gregory made during his stay in Constantinople. Much attention was attracted to Gregory by his controversy with Eutychius, Patriarch of Constantinople, concerning the Resurrection. Eutychius had published a treatise on the subject maintaining that the risen bodies of the elect would be "impalpable, more light than air". To this view Gregory objected the palpability of Christ's risen body. The dispute became prolonged and bitter, till at length the emperor intervened, both combatants being summoned to a private audience, where they stated their views. The emperor decided that Gregory was in the right, and ordered Eutychius's book to the burned. The strain of the struggle had been so great that both fell ill. Gregory recovered, but the patriarch succumbed, recanting his error on his death bed. Mention should be made of the curious fact that, although Gregory's sojourn at Constantinople lasted for six years, he seems never to have mastered even the rudiments of Greek. Possibly he found that the use of an interpreter had its advantages, but he often complains of the incapacity of those employed for this purpose. It must be owned that, so far as obtaining help for Rome was concerned, Gregory's stay at Constantinople was a failure. However, his period as ambassador taught him very plainly a lesson which was to bear great fruit later on when he ruled in Rome as pope. This was the important fact that no help was any longer to be looked for from Byzantium, with the corollary that, if Rome and Italy were to be saved at all, it could only be by vigorous independent action of the powers on the spot. Humanly speaking, it is to the fact that Gregory had acquired this conviction that his later line of action with all its momentous consequences is due.
In the year 586, or possibly 585, he was recalled to Rome, and with the greatest joy returned to St. Andrew's, of which he became abbot soon afterwards. The monastery grew famous under his energetic rule, producing many monks who won renown later, and many vivid pictures of this period may be found in the "Dialogues". Gregory gave much of his time to lecturing on the Holy Scriptures and is recorded to have expounded to his monks the Heptateuch, Books of Kings, the Prophets, the Book of Proverbs, and the Canticle of V+Canticles. Notes of these lectures were taken at the time by a young student named Claudius, but when transcribed were found by Gregory to contain so many errors that he insisted on their being given to him for correction and revision. Apparently this was never done, for the existing fragments of such works attributed to Gregory are almost certainly spurious. At this period, however, one important literary enterprise was certainly completed. This was the revision and publication of the "Magna Moralia", or lectures on the Book of Job, undertaken in Constantinople at the request of St. Leander. In one of his letters (Ep., V, liii) Gregory gives an interesting account of the origin of this work. To this period most probably should be assigned the famous incident of Gregory's meeting with the English youths in the Forum. The first mention of the event is in the Whitby life (c, ix), and the whole story seems to be an English tradition. It is worth notice, therefore, that in the St. Gall manuscript the Angles do not appear as slave boys exposed for sale, but as men visiting Rome of their own free will, whom Gregory expressed a desire to see. It is Venerable Bede (Hist. Eccl., II, i) who first makes them slaves. In consequence of this meeting Gregory was so fixed with desire to convert the Angles that he obtained permission from Pelagius II to go in person to Britain with some of his fellow-monks as missionaries. The Romans, however, were greatly incensed at the pope's act. With angry words they demanded Gregory's recall, and messengers were at once dispatched to bring him back to Rome, if necessary by force. These men caught up with the little band of missionaries on the third day after their departure, and at once returned with them, Gregory offering no opposition, since he had received what appeared to him as a sign from heaven that his enterprise should be abandoned. The strong feeling of the Roman populace that Gregory must not be allowed to leave Rome is a sufficient proof of the position he now held there. He was in fact the chief adviser and assistant of Pelagius II, towards whom he seems to have acted very much in the capacity of secretary (see the letter of the Bishop of Ravenna to Gregory, Epp., III, lxvi, "Sedem apostolicam, quam antae moribus nunc etiam honore debito gubernatis"). In this capacity, probably in 586, Gregory wrote his important letter to the schismatical bishops of Istria who had separated from communion with the Church on the question of the Three Chapters (Epp., Appendix, III, iii). This document, which is almost a treatise in length, is an admirable example of Gregory's skill, but it failed to produce any more effort than Pelagius's two previous letters had, and the schism continued.
The year 589 was one of widespread disaster throughout all the empire. In Italy there was an unprecedented inundation. Farms and houses were carried away by the floods. The Tiber overflowed its banks, destroying numerous buildings, among them the granaries of the Church with all the store of corn. Pestilence followed on the floods, and Rome became a very city of the dead. Business was at a standstill, and the streets were deserted save for the wagons which bore forth countless corpses for burial in common pits beyond the city walls. Then, in February, 590, as if to fill the cup of misery to the brim, Pelagius II died. The choice of a successor lay with the clergy and people of Rome, and without any hesitation they elected Gregory, Abbot of St. Andrew's. In spite of their unanimity Gregory shrank from the dignity thus offered him. He knew, no doubt, that its acceptance meant a final good-bye to the cloister life he loved, and so he not only refused to accede to the prayers of his fellow citizens but also wrote personally to the Emperor Maurice, begging him with all earnestness not to confirm the election. Germanus, prefect of the city, suppresses this letter, however, and sent instead of it the formal schedule of the election. In the interval while awaiting the emperor's reply the business of the vacant see was transacted by Gregory, in commission with two or three other high officials. As the plague still continued unabated, Gregory called upon the people to join in a vast sevenfold procession which was to start from each of the seven regions of the city and meet at the Basilica of the Blessed Virgin, all praying the while for pardon and the withdrawal of the pestilence. This was accordingly done, and the memory of the event is still preserved by the name "Sant' Angelo" given to the mausoleum of Hadrian from the legend that the Archangel St. Michael was seen upon its summit in the act of sheathing his sword as a sign that the plague was over. At length, after six months of waiting, came the emperor's confirmation of Gregory's election. The saint was terrified at the news and even meditated flight. He was seized, however, carried to the Basilica of St. Peter, and there consecrated pope on 3 September, 590. The story that Gregory actually fled the city and remained hidden in a forest for three days, when his whereabouts was revealed by a supernatural light, seems to be pure invention. It appears for the first time in the Whitby life (c. vii), and is directly contrary to the words of his contemporary, Gregory of Tours (Hist. Franc., X, i). Still he never ceased to regret his elevation, and his later writings contain numberless expressions of strong feeling on this point.
III. AS POPE (590-604)
Fourteen years of life remained to Gregory, and into these he crowded work enough to have exhausted the energies of a lifetime. What makes his achievement more wonderful is his constant ill-health. He suffered almost continually from indigestion and, at intervals, from attacks of slow fever, while for the last half of his pontificate he was a martyr to gout. In spite of these infirmities, which increased steadily, his biographer, Paul the Deacon, tells us "he never rested" (Vita, XV). His work as pope is of so varied a nature that it will be best to take it in sections, although this destroys any exact chronological sequence. At the very outset of his pontificate Gregory published his "Liber pastoralis curae", or book on the office of a bishop, in which he lays down clearly the lines he considers it his duty to follow. The work, which regards the bishop pre-eminently as the physician of souls, is divided into four parts. He points out in the first that only one skilled already as a physician of the soul is fitted to undertake the "supreme rule" of the episcopate. In the second he describes how the bishop's life should be ordered from a spiritual point of view; in the third, how he ought to teach and admonish those under him, and in the fourth how, in spite of his good works, he ought to bear in mind his own weakness, since the better his work the greater the danger of falling through self-confidence. This little work is the key to Gregory's life as pope, for what he preached he practiced. Moreover, it remained for centuries the textbook of the Catholic epioscopate, so that by its influence the ideal of the great pope has moulded the character of the Church, and his spirit has spread into all lands.
(1) Life and Work in Rome
As pope Gregory still lived with monastic simplicity. One of his first acts was to banish all the lay attendants, pages, etc., from the Lateran palace, and substitute clerics in their place. There was now no magister militum living in Rome, so the control even of military matters fell to the pope. The inroads of the Lombards had filled the city with a multitude of indigent refugees, for whose support Gregory made provision, using for this purpose the existing machinery of the ecclesiastical districts, each of which had its deaconry or "office of alms". The corn thus distributed came chiefly from Sicily and was supplied by the estates of the Church. The temporal needs of his people being thus provided for, Gregory did not neglect their spiritual wants, and a large number of his sermons have come down to us. It was he who instituted the "stations" still observed and noted in the Roman Missal (see STATIONS). He met the clergy and people at some church previously agreed upon, and all together went in procession to the church of the station, where Mass was celebrated and the pope preached. These sermons, which drew immense crowds, are mostly simple, popular expositions of Scripture. Chiefly remarkable is the preacher's mastery of the Bible, which he quotes unceasingly, and his regular use of anecdote to illustrate the point in hand, in which respect he paves the way for the popular preachers of the Middle Ages. In July, 595, Gregory held his first synod in St. Peter's, which consisted almost wholly of the bishops of the suburbicarian sees and the priests of the Roman titular churches. Six decrees dealing with ecclesiastical discipline were passed, some of them merely confirming changes already made by the pope on his own authority.
Much controversy still exists as to the exact extent of Gregory's reforms of the Roman Liturgy. All admit that he did make the following modifications in the pre-existing practice:
· In the Canon of the Mass he inserted the words "diesque nostros in tua pace disponas, atque ab aeterna damnatione nos eripi, et in electorum tuorum jubras grege numerari";
· he ordered the Pater Noster to be recited in the Canon before the breaking of the Host;
· he provided that the Alleluia should be chanted after the Gradual out of paschal time, to which period, apparently, the Roman use had previously confined it;
· he prohibited the use of the chasuble by subdeacons assisting at Mass;
· he forbade deacons to perform any of the musical portions of the Mass other than singing the Gospel.
Beyond these and some few minor points it seems impossible to conclude with certainty what changes Gregory did make. As to the much-disputed question of the Gregorian Sacramentary and the almost more difficult point of his relation to the plain song or chant of the Church, for Gregory's connection with which matters the earliest authority seems to be John the Deacon (Vita, II, vi, Xvii), see GREGORIAN CHANT; SACRAMENTARY. There is no lack of evidence, however, to illustrate Gregory's activity as manager of the patrimony of St. Peter. By his day the estates of the Church had reached vast dimensions. Varying estimates place their total area at from 1300 to 1800 square miles, and there seems no reason for supposing this to be an exaggeration, while the income arising therefrom was probably not less than $1,500,000 a year. The land lay in many places — Campania, Africa, Sicily, and elsewhere — and, as their landlord, Gregory displayed a skill in finance and estate management which excites our admiration no less than it did the surprise of his tenants and agents, who suddenly found that they had a new master who was not to be deceived or cheated. The management of each patrimony was carried out by a number of agents of varying grades and duties under an official called the rector or defensor of the patrimony. Previously the rectors had usually been laymen, but Gregory established the custom of appointing ecclesiastics to the post. In doing this he probably had in view the many extra duties of an ecclesiastical nature which he called upon them to undertake. Thus examples may be found of such rectors being commissioned to undertake the filling up of vacant sees, holding of local synods, taking action against heretics, providing for the maintenance of churches and monasteries, rectifying abuses in the churches of their district, with the enforcing of ecclesiastical discipline and even the reproof and correction of local bishops. Still Gregory never allowed the rectors to interfere in such matters on their own responsibility. In the minutiae of estate management nothing was too small for Gregory's personal notice, from the exact number of sextarii in a modius of corn, or how many soluli went to one golden pound, to the use of false weights by certain minor agents. He finds time to write instructions on every detail and leaves no complaint unattended to, even from the humblest of his multitude of tenants. Throughout the large number of letters which deal with the management of the patrimony, the pope's determination to secure a scrupulously righteous administration is evident. As bishop, he is the trustee of God and St. Peter, and his agents must show that they realize this by their conduct. Consequently, under his able management the estates of the Church increased steadily in value, the tenants were contented, and the revenues paid in with unprecedented regularity. The only fault ever laid at his door in this matter is that, by his boundless charities, he emptied his treasury. But this, if a fault at all, was a natural consequence of his view that he was the administrator of the property of the poor, for whom he could never do enough.
(2) Relations with the Suburbicarian Churches
As patriarchs of the West the popes exercise a special jurisdiction over and above their universal primacy as successors of St. Peter; and among Western churches, this jurisdiction extends in a most intimate manner over the churches of Italy and the isles adjacent. On the mainland much of this territory was in the hands of the Lombards, with whose Arian clergy Gregory was, of course, not in communion. Whenever opportunity offered, however, he was careful to provide for the needs of the faithful in these parts, frequently uniting them to some neighboring diocese, when they were too few to occupy the energies of a bishop. On the islands, of which Sicily was by far the most important, the pre- existing church system was maintained. Gregory appointed a vicar, usually the metropolitan of the province, who exercised a general supervision over the whole church. He also insisted strongly on the holding of local synods as ordered by the Council of Nicaea, and letters of his exist addressed to bishops in Sicily, Sardinia, and Gaul reminding them of their duties in this respect. The supreme instance of Gregory's intervention in the affairs of these dioceses occurs in the case of Sardinia, where the behaviour of Januarius the half-witted, aged Metropolitan of Cagliari, had reduced the church to a state of semi-chaos. A large number of letters relate to the reforms instituted by the pope (Epp., II, xlvii; III, xxxvi; IV, ix,xxiii-xxvii, xxix; V, ii; IX, i, xi, ccii-cciv; XIV, ii). His care over the election of a new bishop whenever a vacancy occurs is shown in many cases, and if, after his examination of the elect, which is always a searching one, he finds him unfitted for the post, he has no hesitation in rejecting him and commanding another to be chosen (Epp., I, lv, lvi; VII, xxxviii; X, vii). With regard to discipline the pope was specially strict in enforcing the Church's laws as to the celibacy of the clergy (Epp., I, xlii, 1; IV. v, xxvi, xxxiv; VII, i; IX, cx, ccxviii; X, xix; XI, lvi a; XIII, xxxviii, xxxix); the exemption of clerics from lay tribunals(Epp., I, xxxix a; VI, xi, IX, liii, lxxvi, lxxix; X, iv; XI, xxxii; XIII, 1); and the deprivation of all ecclesiastics guilty of criminal or scandalous offences (Epp., I, xviii, xlii; III, xlix; IV, xxvi; V, v, xvii, xviii; VII, xxxix; VIII, xxiv; IX, xxv; XII, iii, x, xi; XIV, ii). He was also inflexible with regard to the proper application of church revenues, insisting that others should be as strict as he was in disposing of these funds for their proper ends (Epp., I, x, lxiv; II, xx-xxii; III, xxii; IV, xi; V, xii, xlviii; VIII, vii; XI, xxii, lvi a; XIII, xlvi; XIV, ii).
(3) Relations with Other Churches
With regard to the other Western Churches limits of space prevent any detailed account of Gregory's dealings, but the following quotation, all the more valuable as coming from a Protestant authority, indicates very clearly the line he followed herein: "In his dealings with the Churches of the West, Gregory acted invariably on the assumption that all were subject to the jurisdiction of the Roman See. Of the rights claimed or exercised by his predecessors he would not abate one tittle; on the contrary, he did everything in his power to maintain, strengthen, and extend what he regarded as the just prerogatives of the papacy. It is true that he respected the privileges of the Western metropolitans, and disapproved of unnecessary interference within the sphere of their jurisdiction canonically exercised. . . . But of his general principle there can be no doubt whatever" (Dudden, I, 475). In view of later developments Gregory's dealings with the Oriental Churches, and with Constantinople in particular, have a special importance. There cannot be the smallest doubt that Gregory claimed for the Apostolic See, and for himself as pope, a primacy not of honor, but of supreme authority over the Church Universal. In Epp., XIII, l, he speaks of "the Apostolic See, which is the head of all Churches", and in Epp., V, cliv, he says: "I, albeit unworthy, have been set up in command of the Church." As successor of St. Peter, the pope had received from God a primacy over all Churches (Epp., II, xlvi; III, xxx; V, xxxvii; VII, xxxvii). His approval it was which gave force to the decrees of councils or synods (Epp., IX, clvi), and his authority could annul them (Epp., V, xxxix, xli, xliv). To him appeals might be made even against other patriarchs, and by him bishops were judged and corrected if need were (Epp., II, l; III, lii, lxiii; IX, xxvi, xxvii). This position naturally made it impossible for him to permit the use of the title Ecumenical Bishop assumed by the Patriarch of Constantinople, John the Faster, at a synod held in 588. Gregory protested, and a long controversy followed, the question still at issue when the pope died. A discussion of this controversy is needless here, but it is important as showing how completely Gregory regarded the Eastern patriarchs as being subject to himself; "As regards the Church of Constantinople," he writes in Epp., IX, xxvi, "who can doubt that it is subject to the Apostolic See? Why, both our most religious lord the emperor, and our brother the Bishop of Constantinople continually acknowledge it." At the same time the pope was most careful not to interfere with the canonical rights of the other patriarchs and bishops. With the other Oriental patriarchs his relations were most cordial, as appears from his letters to the patriarchs of Antioch and Alexandria.
(4) Relations with the Lombards and the Franks
Gregory's consecration as pope preceded by a few days only the death of Authari, King of the Lombards, whose queen, the famous Theodelinde, then married Agilulf, Duke of Turin, a warlike and energetic prince. With Agilulf and the Dukes Ariulf of Spoleto and Arichis of Benevento, Gregory soon had to deal, as, when difficulties arose, Romanus, the exarch, or representative, of the emperor, preferred to remain in sulky inactivity at Ravenna. It soon became clear that, if any successful resistance was to be made against the Lombards, it must be by the pope's own exertions. How keenly he felt the difficulty and danger of his position appears in some of the earliest letters (Epp., I, iii, viii, xxx); but no actual hostilities began till the summer of 592, when the pope received a threatening letter from Ariulf of Spoleto, which was followed almost immediately by the appearance of that chief before the walls of Rome. At the same time Arichis of Benevento advanced on Naples, which happened at the moment to have no bishop nor any officer of high rank in command of the garrison. Gregory at once took the surprising step of appointing a tribune on his own authority to take command of the city (Epp., II, xxxiv), and, when no notice of this strong action was taken by the imperial authorities, the pope conceived the idea of himself arranging a separate peace with the Lombards (Epp., II, xlv). No details of this peace have come down to us, but it seems certain that it was actually concluded (Epp., V, xxxvi). Dr. Hodgkin (Italy and her Invaders, v, 366) pronounces Gregory's action herein to have been wise and statesmanlike, but, at the same time, undoubtedly ultra vires, being quite beyond any legal competency then possessed by the pope, who thus "made a memorable stride towards complete independence". Gregory's independent action had the effect of rousing up Romanus the exarch. Wholly ignoring the papal peace, he gathered all his troops, attacked and regained Perugia, and then marched to Rome, where he was received with imperial honours. The next spring, however, he quitted the city and took away its garrison with him, so that both pope and citizens were now more exasperated against him than before. Moreover, the exarch's campaign had roused the Northern Lombards, and King Agilulf marched on Rome, arriving there probably some time in June, 593. The terror aroused by his advance is still mirrored for us in Gregory's homilies on the Prophet Ezechiel, which were delivered at this time. The siege of the city was soon abandoned, however, and Agilulf retired. The continuator of Prosper (Mon. Germ. SS. Antiq., IX, 339) relates that Agilulf met the pope in person on the steps of the Basilica of St. Peter, which was then outside the city walls, and "being melted by Gregory's prayers and greatly moved by the wisdom and religious gravity of this great man, he broke up the seige of the city"; but, in view of the silence both of Gregory himself and of Paul the Deacon on the point, the story seems scarcely probable. In Epp., V, xxxix, Gregory refers to himself as "the paymaster of the Lombards", and most likely a large payment from the papal treasury was the chief inducement to raise the seige. The pope's great desire now was to secure a lasting peace with the Lombards, which could only be achieved by a proper arrangement between the imperial authorities and the Lombard chiefs. On Queen Theodelinde, a Catholic and a personal friend, Gregory placed all his hopes. The exarch, however, looked at the whole affair in another light, and, when a whole year was passed in fruitless negotiations, Gregory began once again to mediate a private treaty. Accordingly, in May, 595, the pope wrote to a friend at Ravenna a letter (Epp., V, xxxiv) threatening to make peace with Agilulf even without the consent of the Exarch Romanus. This threat was speedily reported to Constantinople, where the exarch was in high favour, and the Emperor Maurice at once sent off to Gregory a violent letter, now lost, accusing him of being both a traitor and a fool. This letter Gregory received in June, 595. Luckily, the pope's answer has been preserved to us (Epp., V, xxxvi). It must be read in its entirety to be appreciated fully; probably very few emperors, if any, have ever received such a letter from a subject. Still, in spite of his scathing reply, Gregory seems to have realized that independent action could not secure what he wished, and we hear no more about a separate peace. Gregory's relations with the Exarch Romanus became continually more and more strained until the latter's death in the year 596 or early in 597. The new exarch, Callinicus, was a man of far greater ability and well disposed towards the pope, whose hopes now revived. The official peace negotiations were pushed on, and, in spite of delays, the articles were at length signed in 599, to Gregory's great joy. This peace lasted two years, but in 601 the war broke out again through an aggressive act on the part of Callinicus, who was recalled two years later, when his successor, Smaragdus, again made a peace with the Lombards which endured until after Gregory's death. Two points stand out for special notice in Gregory's dealings with the Lombards: first, his determination that, in spite of the apathy of the imperial authorities, Rome should not pass into the hands of some half-civilized Lombard duke and so sink into insignificance and decay; second, his independent action in appointing governors to cities, providing munitions of war, giving instructions to generals, sending ambassadors to the Lombard king, and even negotiating a peace without the exarch's aid. Whatever the theory may have been, there is no doubt about the fact that, besides his spiritual jurisdiction, Gregory actually exercised no small amount of temporal power.
Of Gregory's relations with the Franks there is no need to write at length, as the intercourse he established with the Frankish kings practically lapsed at his death, and was not renewed for about a hundred years. On the other hand he exercised a great influence on Frankish monasticism, which he did much to strengthen and reshape, so that the work done by the monasteries in civilizing the wild Franks may be attributed ultimately to the first monk-pope.
(5) Relations with the Imperial Government
The reign of Gregory the Great marks an epoch in papal history, and this is specially the case in respect to his attitude towards the imperial Government centered at Constantinople. Gregory seems to have looked upon Church and State as co-operating to form a united whole, which acted in two distinct spheres, ecclesiastical and secular. Over this commonwealth were the pope and the emperor, each supreme in his own department, care being taken to keep these as far as possible distinct and independent. The latter point was the difficulty. Gregory definitely held that it was a duty of the secular ruler to protect the Church and preserve the "peace of the faith" (Mor., XXXI, viii), and so he is often found to call in the aid of the secular arm, not merely to suppress schism, heresy, or idolatry, but even to enforce discipline among monks and clergy (Epp., I, lxxii; II, xxix; III, lix; IV, vii, xxxii; V, xxxii; VIII, iv; XI, xii, xxxvii; XIII, xxxvi). If the emperor interfered in church matters the pope's policy was to acquiesce if possible, unless obedience was sinful, according to the principle laid down in Epp. XI, xxix; "Quod ipse [se imperator] fecerit, si canonicum est, sequimur; si vero canonicum non est, in quantum sine peccato nostro, portamus." In taking this line Gregory was undoubtedly influenced by his deep reverence for the emperor, whom he regarded as the representative of God in all things secular, and must still be treated with all possible respect, even when he encroached on the borders of the papal authority. On his side, although he certainly regarded himself as "superior in place and rank" to the exarch (Epp., II, xiv), Gregory objected strongly to the interference of ecclesiastical authorities in matters secular. As supreme guardian of Christian justice, the pope was always ready to intercede for, or protect anyone who suffered unjust treatment (Epp., I, xxxv, xxxvi, xlvii, lix; III, v; V, xxxviii; IX, iv, xlvi, lv, cxiii, clxxxii; XI, iv), but at the same time he used the utmost tact in approaching the imperial officials. In Epp., I, xxxix a, he explains for the benefit of his Sicilian agent the precise attitude to be adopted in such matters. Still, in conjunction with all this deference, Gregory retained a spirit of independence which enabled him, when he considered it necessary, to address even the emperor in terms of startling directness. Space makes it impossible to do more than refer to the famous letters to the Emperor Phocas on his usurpation and the allusions in them to the murdered Emperor Maurice (Epp., XIII, xxxiv, xli, xlii). Every kind of judgement has been passed upon Gregory for writing these letters, but the question remains a difficult one. Probably the pope's conduct herein was due to two things: first, his ignorance of the way in which Phocus had reached the throne; and second, his view that the emperor was God'srepresentative on earth, and therefore deserving of all possible respect in his official capacity, his personal character not coming into the question at all. It should be noted, also, that he avoids any direct flattery towards the new emperor, merely using the exaggerated phrases of respect then customary, and expressing the high hopes he entertains of the new regime. Moreover, his allusions to Maurice refer to the sufferings of the people under his government, and do not reflect on the dead emperor himself. Had the empire been sound instead of in a hopelessly rotten state when Gregory became pope, it is hard to say how his views might have worked out in practice. As it was, his line of strong independence, his efficiency, and his courage carried all before them, and when he died there was no longer any question as to who was the first power in Italy.
(6) Missionary Work
Gregory's zeal for the conversion of the heathen, and in particular of the Angles, has been mentioned already, and there is no need to dwell at length on the latter subject, as it has been fully treated under AUGUSTINE OF CANTERBURY, SAINT. In justice to the great pope, however, it must be added that he lost no opportunity for the exercise of his missionary zeal, making every effort to root out paganism in Gaul, Donatism in Africa, and the Schism of the Three Chapters in North Italy and Istria. In his treatment of heretics, schismatics, and pagans his method was to try every means — persuasions, exhortations, threats — before resorting to force; but, if gentler treatment failed, he had no hesitation in accordance with the ideas of his age, in resorting to compulsion, and invoking the aid of the secular arm therein. It is curious, therefore, to find him acting as a champion and protector of the Jews. In Epp., I, xiv, he expressly deprecates the compulsory baptism of Jews, and many instances appear in which he insists on their right to liberty of action, so far as the law permitted, both in civil affairs and in the worship of the synagogue (Epp., I, xxxiv; II, vi; VIII, xxv; IX, xxxviii, cxcv; XIII, xv). He was equally strong, however, in preventing the Jews from exceeding the rights granted to them by the imperial law, especially with regard to the ownership by them of Christian slaves (Epp., II, vi; III, xxxvii; IV, ix, xxi; VI, xxix; VII, xxi; VIII, xxi; IX, civ, ccxiii, ccxv). We shall probably be right, therefore, in attributing Gregory's protection of the Jews to his respect for law and justice, rather than to any ideas of toleration differing from those current at the time.
(7) Gregory and Monasticism
Although the first monk to become pope, Gregory was in no sense an original contributor to monastic ideals or practice. He took monasticism as he found it established by St. Benedict, and his efforts and influence were given to strengthening and enforcing the prescriptions of that greatest of monastic legislators. His position did indeed tend to modify St. Benedict's work by drawing it into a closer connection with the organization with the organization of the Church, and with the papacy in particular, but this was not deliberately aimed at by Gregory. Rather he was himself convinced that the monastic system had a very special value for the Church, and so he did everything in his power to diffuse and propagate it. His own property was consecrated to this end, he urged many wealthy people to establish or support monasteries, and he used the revenues of the patrimony for the same purpose. He was relentless in correcting abuses and enforcing discipline, the letters on such matters being far too numerous for mention here, and the points on which he insists most are precisely those, such as stability and poverty, on which St. Benedict's recent legislation had laid special stress. Twice only do we find anything like direct legislation by the pope. The first point is that of the age at which a nun might be made abbess, which he fixes at "not less than sixty years" (Epp., IV, xi),. The second is his lengthening of the period of novitiate. St. Benedict had prescribed at least one year (Reg. Ben., lviii); Gregory (Epp., X, ix) orders two years, with special precautions in the case of slaves who wished to become monks. More important was his line of action in the difficult question of the relation between monks and their bishop. There is plenty of evidence to show that many bishops took advantage of their position to oppress and burden the monasteries in their diocese, with the result that the monks appealed to the pope for protection. Gregory, while always upholding the spiritual jurisdiction of the bishop, was firm in support of the monks against any illegal aggression. All attempts on the part of a bishop to assume new powers over the monks in his diocese were condemned, while at times the pope issued documents, called Privilegia, in which he definitely set forth certain points on which the monks were exempt from episcopal control (Epp., V, xlix; VII, xii; VIII, xvii; XII, xi, xii, xiii). This action on Gregory's part undoubtedly began the long progress by which the monastic bodies have come to be under the direct control of the Holy See. It should be mentioned that in Gregory's day the current view was that ecclesiastical work, such as the cure of souls, preaching, administering the sacraments, etc., was not compatible with the monastic state, and in this view the pope concurred. On the other hand a passage in Epp., XII, iv, where he directs that a certain layman "should be tonsured either as a monk or a subdeacon", would suggest that the pope held the monastic state as in some way equivalent to the ecclesiastical; for his ultimate intention in this case was to promote the layman in question to the episcopate.
(8) Death, Canonization, Relics, Emblem
The last years of Gregory's life were filled with every kind of suffering. His mind, naturally serious, was filled with despondent forebodings, and his continued bodily pains were increased and intensified. His "sole consolation was the hope that death would come quickly" (Epp., XIII, xxvi). The end came on 12 March, 604, and on the same day his body was laid to rest in front of the sacristy in the portico of St. Peter's Basilica. Since then the relics have been moved several times, the most recent translation being that by Paul V in 1606, when they were placed in the chapel of Clement V near the entrance of the modern sacristy. There is some evidence that the body was taken to Soissous in France in the year 826, but probably only some large relic is meant. Venerable Bede (Hist. Eccl., II, i) gives the epitaph placed on his tomb which contains the famous phrase referring to Gregory as consul Dei. His canonization by popular acclamation followed at once on his death, and survived a reaction against his memory which seems to have occurred soon afterwards. In art the great pope is usually shown in full pontifical robes with the tiara and double cross. A dove is his special emblem, in allusion to the well-known story recorded by Peter the Deacon (Vita, xxviii), who tells that when the pope was dictating his homilies on Ezechiel a veil was drawn between his secretary and himself. As, however, the pope remained silent for long periods at a time, the servant made a hole in the curtain and, looking through, beheld a dove seated upon Gregory's head with its beak between his lips. When the dove withdrew its beak the holy pontiff spoke and the secretary took down his words; but when he became silent the servant again applied his eye to the hole and saw the dove had replaced its beak between his lips. Themiracles attributed to Gregory are very many, but space forbids even the barest catalogue of them.
(9) Conclusion
It is beyond the scope of this notice to attempt any elaborate estimate of the work, influence, and character of Pope Gregory the Great, but some short focusing of the features given above is only just. First of all, perhaps, it will be best to clear the ground by admitting frankly what Gregory was not. He was not a man of profound learning, not a philosopher, not a conversationalist, hardly even a theologian in the constructive sense of the term. He was a trained Roman lawyer and administrator, a monk, a missionary, a preacher, above all a physician of souls and a leader of men. His great claim to remembrance lies in the fact that he is the real father of the medieval papacy (Milman). With regard to things spiritual, he impressed upon men's minds to a degree unprecedented the fact that the See of Peter was the one supreme, decisive authority in the Catholic Church. During his pontificate, he established close relations between the Church of Rome and those of Spain, Gaul, Africa, and Illyricum, while his influence in Britain was such that he is justly called the Apostle of the English. In the Eastern Churches, too, the papal authority was exercised with a frequency unusual before his time, and we find no less an authority than the Patriarch of Alexandria submitting himself humbly to the pope's "commands". The system of appeals to Rome was firmly established, and the pope is found to veto or confirm the decrees of synods, to annul the decisions of patricarchs, and inflict punishment on ecclesiastical dignitaries precisely as he thinks right. Nor is his work less noteworthy in its effect on the temporal position of the papacy. Seizing the opportunity which circumstances offered, he made himself in Italy a power stronger than emperor or exarch, and established a political influence which dominated the peninsula for centuries. From this time forth the varied populations of Italy looked to the pope for guidance, and Rome as the papal capital continued to be the centre of the Christian world. Gregory's work as a theologian and Doctor of the Church is less notable. In the history of dogmatic development he is important as summing up the teaching of the earlier Fathers and consolidating it into a harmonious whole, rather than as introducing new developments, new methods, new solutions of difficult questions. It was precisely because of this that his writings became to a great extent the compendium theologiae or textbook of the Middle Ages, a position for which his work in popularizing his great predecessors fitted him well. Achievements so varied have won for Gregory the title of "the Great", but perhaps, among our English-speaking races, he is honoured most of all as the pope who loved the bright-faced Angles, and taught them first to sing the Angels' song.
HIS WRITINGS
Genuine, Doubtful, Spurious
Of the writings commonly attributed to Gregory the following are now admitted as genuine on all hands: "Moralium Libri XXXV"; "Regulae Pastoralis Liber"; "Dialogorum Libri IV"; "Homiliarum in Ezechielem Prophetam Lobri II"; "Homiliarum in Evangelia Libri II"; "Epistolarum Libri XIV". The following are almost certainly spurious: "In Librum Primum Regum Variarum Expositionum Libri VI"; "expositio super Cantica Canticorum"; "Expositio in VII Psalmos Poenitentiales"; "Concordia Quorundam Testimoniorum S. Scripturae". Besides the above there are attributed to Gregory certain liturgical hymns, the Gregorian Sacramentary, and the Antiphonary. (See ANTIPHONARY; SACRAMENTARY.)
Works of Gregory; complete or partial editions; translations, recensions, etc.
"Opera S. Gregorii Magni: (Editio princeps, Paris, 1518); ed. P. Tossianensis (6 vols., Rome, 1588-03); ed. P. Goussainville (3 vols., Paris, 1675); ed. Cong. S. Mauri (Sainte-Marthe) (4 vols., Paris, 1705); the last-named re-edited with additions by J. B. Gallicioli (17 vols., Venice, 1768-76) and reprinted in Migne, P.L., LXXV-LXXIX. "Epistolae", ed. P. Ewald and L. M. Hartmann in "Mon. Germ. Hist.: Epist.", I, II (Berlin, 1891-99); this is the authoritative edition of the text of the Epistles (all references given above are to this edition); Jaffe, "Regesta Pontif," (2nd ed., Rome, 1885), I, 143-219; II, 738; Turchi, "S. Greg. M. Epp. Selectae" (Rome, 1907); P. Ewald, "Studien zur Ausgabe des Registers Gregors I." in "Neues Archiv", III, 433-625; L.M. Hartmann in "Neues Archiv", XV, 411, 529; XVII, 493; Th. Mommsen in "Neues Archiv", XVII, 189; English translation: J. Barmby, "Selected Epistles" in "Nicene and Post-Nicene Fathers", 2nd Series, XII, XIII (Oxford and New York, 1895, 1898), "Regula Pastoralis Curae", ed. E. W. Westhoff (Munster, 1860); ed. H. Hurter, S.J., in "SS. Patr. Opuse. Select.", XX; ed. A. M. Micheletti (Tournai, 1904); ed. B. Sauter (Freiburg, 1904); English translations: "King Alfred's West Saxon Version of Gregory's Pastoral Care", ed. H. Sweet (London, 1871); "The Book of Pastoral Care" (tr. J. Barmby) in "Nicene and Post-Nicene Fathers", 2nd Series, XII (Oxford and New York, 1895). "Dialogorum Libri IV": very many editions of the whole work have appeared, and also of Bk. II, "Of the Life and Miracles of St. Benedict", separately; an old English translation has been reprinted by H. Coleridge, S. J. (London, 1874); L. Wiese, "Die Sprache der Dialoge" (Halle, 1900); H. Delehaye, "S. Gregoirele Grand dans Phagiographie Grecque" in "Analecta Bolland." (1904), 449-54; B. Sauter, "Der heilige Vater Benediktus nach St. Gregor dem Grossen" (Freiburg, 1904). "Hom. XL in Evangelia", ed. H. Hurter in "SS. Patrum Opuse. Select.", series II, Tom. VI (Innsbruck, 1892). G. Pfeilschifter Gregors der Gr." (Munich, 1900). "Magna Moralia", Eng. tr. in "Library of the Fathers" (4 vols., Oxford, 1844); Prunner, "Gnade und Sunde nach Gregors expositio in Job" (Eichstätt, 1855).
CHIEF SOURCES.—First of all come the writings of Gregory himself, of which a full account is given above, the most important from a biographical point of view being the fourteen books of his Letters and the four books of Dialogues. The other early authorities are ST. GREGORY OF TOURS (d. 594 or 595), Historia Francorum, Bk. X, and the Liber Pontificalis, both practically contemporary. To the seventh century belong ST. ISIDORE OF SEVILLE. De Viris Illustribus, XL, and ST. ILDEPHONSUS OF TOLEDO, De Viris Illustribus, I. Next come the Vita Antiquissima, by an anonymous monk of Whitby, written probably about 713, and of special interest as representing an essentially English tradition in regard to the saint; THE VEN. BEDE, Hist. Eccles., II, whose work was finished in 731; PAUL THE DEACON, who compiled a short Vita Gregorii Magni between 770 and 780, which may be supplemented from the same writers more famous work Historia Longobardorum; lastly JOHN THE DEACON, who, at the request of John VIII (872-882), produced his Vita Gregorii in answer to the complaint that no history of the saint had yet been produced in Rome. Besides these direct authorities considerable light on the period of St. Gregory's life may be gathered from the works of various contemporary chroniclers and historians. 
WORKS ON GREGORY. — (1) General. — GREGORY OF TOURS, Historia Francorum, X, i, in P.L., LXXI; the best edition of this is by ARNDT AND KRUSCH in Mon. Germ. Hist.; Script. Rerum Meroving., I; Liber Pontificatis, ed. DUCHESNE (Paris, 1884), I, 312; ISIDORE OF SEVILLE, De Vir. Illustr., I, ibid.,XCVII; Vita It. Papae Gregorii M. (MS> Gallen, 567), written by a monk of Whitby, ed. GASQUET (Westminster, 1904): see also on same work EWALD, Die alteste Biographie Gregors I in Historische Aufsatze dem Andenken an G. Waitz gewidmet (Hanover,1886), 17-54; VEN. BEDE, Hist. Eccles., I, xxiii-xxxiii; II, i-iii; V, xxv; in P. L., XCV; PAUL THE DEACON, Vita Gregorii M. in P.L.,LXXV; IDEM, De Gestis Longobard., III, 24; IV, 5; In P.L., XCV; JOHN THE DEACON, Vita Gregorii M., ibid., LXXV; Acta SS., 12 March; VAN DEN ZYPE, S. Gregorius Magnus (Ypres, 1610); SAINTE_MARTHE, Histoire de S. Gregoire (Rouen, 1677); MAIMBOURG, Histoire du pontificat de S. Gregoire (Paris, 1687); BONUCCI, Istoria del B. Gregorio (Rome, 1711); WIETROWSKY, Hist. de gestis praecipuis in pontificatu S. Gregorii M. (Prague, 1726-30); POZZO, Istoria della vita di S. Gregorio M. (Rome, 1758); MARGGRAF, De Gregorii I. M. Vita (Berlin, 1844); BIANCHI-GIOVINI, Pontificato di S. Gregorio (Milan, 1844); LAU, Gregor I, der Grosse (Leipzig, 1845); PFAHLER, Gregor der Grosse (Frankfort, 1852); LUZARCHE, Vie du Pape Gregoire le Grand (Tours, 1857); ROMALTE, Vie de S. Gregoire (Limoges, 1862); PAGNON, Gregoire le Grand et son epoque (Rouen, 1869); BELMONTE, Gregorio M. e il suo tempo (Florence, 1871); BOHRINGER, Die Vater des Papsiiums, Leo I und Gregor I (Stuttgart, 1879): MAGGIO, Prolegomeni alla storia di Gregorio il Grande (Prato, 1879); BARMBY, Gregory the Great (London, 1879; reissue, 1892); CLAUSIER, S. Gregoire (Paris, 1886); BOUSMANN, Gregor I, der Grosse (Paderborn, 1890); WOLFSGRUBER, Gregor der Grosse (Saulgau, 1890); SNOW, St. Gregory, his Work and his Spirit (London, 1892); GRISAR, Roma alta fine del mondo antico (Rome, 1899), Pt. III; IDEM, San Gregorio Magno (Rome, 1904); DUDDEN, Gregory the Great, his Place in History and in Thought (2 vols.,London, 1905); CAPELLO, Gregorio I e il suo pontificuto (Saluzzo, 1904); CEILLIER, Histoire general des auteurs ecclesiastique, XI, 420-587; MILMAN, History of Latin Christianity, Bk. III, vii; MONTALEMBERT, Monks of the West, tr. Bk. v; GREGOROVIUS, Rome in the Middle Ages, tr., II, 16-103; HODGKIN, Italy and her Invaders, V, vii-ix; GATTA, Un parallelo storico (Marco Aurelio, Gregorio Magno) (Milan, 1901); MANN, Lives of the Popes in the Early Middle Ages (London, 1902), I, 1-250. 
(2) Special. (a) The Patrimony. — ORSI, Della origine del dominio temporate e della sovranita del Rom. Pontif. (2nd ed., Rome, 1754); BORGIA, Istoria del dominio temporale della Sede Apostolica nelle due Sicilie (Rome, 1789); MUZZARELLI, Dominio temporale del Papa (Rome, 1789); SUGENHEIM, Gesch. der Entstehung und Ausbildung des Kirchenstaates (Leipzig, 1854); SCHARPFF, Die Entstchung des Kirchenstaates (Freiburg im Br., 1860); GRISAR, Ein Rundgang durch die Patrimonien des hl. Stuhls i, J. 600, in Zeitschr, Kuth, Theol., I, 321; SCHWARZLOSE, Die Patrimonien d. rom. K. (Berlin, 1887); MOMMSEN, Die Bewirtschaftung der Kirchenguter unter Papst Gregor I, in Zeitsch, f. Socialund, Wirtschaftsgesch., I, 43; DOIZE, Deux etudes sur l'administration temporelle du Pape Gregoire le Grand (Paris, 1904). (b) Primacy and Relations with other Churches. — PFAFF, Dissertatio de titulo l'atriarchoe (Ecumenici (Tubingen, 1735); ORTLIEB, Essai sur le systeme eccles, de Gregoire le Grand (Strasburg, 1872); PINGAUD, La politique de S. Gregoire (Paris, 1872); LORENZ, Papstwahl und Kaisertum (Berlin, 1874), 23; CRIVELLUCCI, Storia della relazioni tra lo Stato e la Chiesa (Bologna, 1885), II, 301; GORRES, Papsi Gregor der Grosse und Kaiser Phocas in Zeitsche, fur wissenschaftliche Theol., CLIV, 592-602. (c) Relations with Lombards and Franks. — BERNARDI, I Longobardi e S. Gregorio M. (Milan, 1843); Troya, Storia d'Italia del medio evo, IV: Codice diplomatico longobardo dal 568 al 774 (Naples, 1852); DIEHL, Etudes sur l'administration byzantine dans l'Exarchat de Ravenne (Paris, 1888); HARTMANN, Unters, z. Gesch. d. byzant, Verwaltung in Italien (Leipzig, 1889); LAMPE, Qui fuerint Gregorii M. p. temporibus in imperii byzantini parte occident, exarchi (Berlin, 1892); PERRY, The Franks (London, 1857); KELLERT, Pope Gregory the Great and his Relations with Gaul (Cambridge, 1889); GRISAR, Rom. u. d. frankische Kirche vorneehmlich im 6. Jahr. in Zeitschr. kath. Theol., 14. (d) Monasticism and Missionary Work. — MABILLON, Dissertatio de monastica vita Gregorii Papoe (Paris, 1676); BUTLER, Was St. Augustine of Canterbury a Benedictine? in Downside Review, III, 45-61, 223-240; GRUTZMACHER, Die Bedeutung Benedikts von Nursia und seiner Regel in der Gesch. des Monchtums (Berlin, 1892); CUTTS, Augustine of Canterbury (London, 1895); GRAY, The Origin and Early History of Christianity in Britain (London, 1897); BRIGHT, Chapters on Early English Church History (Oxford, 1897); BENEDETTI, S. Gregorio Magno e la schiavitu (Rome, 1904). (e) Writings. — ALZOO, Lehrb. der Patrologie (Freiburg im Br., 1876); HARNACK, Lehrb. der Dogmengeschichte, III (Freiburg im Br., 1890); LOOFS, Leits. zum Studium der Dogmengeschichte (Halle, 1893); SEEBERG, Lehrb. der Dogmengeschichte, II (Leipzig, 1898); BARDENHEWER, Patrology, tr. SHAHAN (Freiburg im Br., 1908).
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St. Guthlac[[@Headword:St. Guthlac]]

St. Guthlac
Hermit; born about 673; died at Croyland, England, 11 April, 714. Our authority for the life of St. Guthlac is the monk Felix (of what monastery is not known), who in his dedication of the "Life" to King Æthelbald, Guthlac's friend, assures him that whatever he has written, he had derived immediately from old and intimate companions of the saint. Guthlac was born of noble stock, in the land of the Middle Angles. In his boyhood he showed extraordinary signs of piety; after eight or nine years spent in warfare, during which he never quite forgot his early training, he became filled with remorse and determined to enter a monastery. This he did at Repton (in what is now Derbyshire). Here after two years of great penance and earnest application to all the duties of the monastic life, he became fired with enthusiasm to emulate the wonderful penance of the Fathers of the Desert. For this purpose he retired with two companions to Croyland, a lonely island in the dismal fen- lands of modern Lincolnshire. In this solitude he spent fifteen years of the most rigid penance, fasting daily until sundown and then taking only coarse bread and water. Like St. Anthony he was frequently attacked and severely maltreated by the Evil One, and on the other hand was the recipient of extraordinary graces and powers. The birds and the fishes became his familiar friends, while the fame of his sanctity brought throngs of pilgrims to his cell. One of them, Bishop Hedda (or Dorchester or of Lichfield), raised him to the priesthood and consecrated his humble chapel. Æthelbald, nephew of the terrible Penda, spent part of his exile with the saint.
Guthlac, after his death, in a vision to Æthelbald, revealed to him that he should one day become king. The prophecy was verified in 716. During Holy Week of 714, Guthlac sickened and announced that he should die on the seventh day, which he did joyfully. The anniversary (11 April) has always been kept as his feast. Many miracles were wrought at his tomb, which soon became a centre of pilgrimage. His old friend, Æthelbald, on becoming king, proved himself a generous benefactor. Soon a large monastery arose, and through the industry of the monks, the fens of Croyland became one of the richest spots in england. The later history of his shrine may be found in Ordericus Vitalis (Historia Ecclesiastica) and in the "History of Croyland" by the Pseudo-Ingulph. Felix's Latin "Life" was turned into Anglo-Saxon prose by some unknown hand. This version was first published by Goodwin in 1848. There is also a metrical version attributed to Cynewulf contained in the celebrated Exeter Book (Codex Exoniensis).
Acta SS., XI, 37, contains FELIX'S chronicle and extracts from ORDERICUS and the PSEUDO-INGULPH; FULMAN, ed. Historia Croylandensis in R. S.; GOODWIN, Anglo-Saxon Version of the Life of Guthlac (London, 1848); THORPE, Codex Exoniensis (London, 1842); GOLLANCZ, The Exeter Book (London, 1895); GALE, edition of INGULPH, though old (1684), is still valuable.
JOHN F.X. MURPHY 
Transcribed by Bryan R. Johnson
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St. Hedwig
Duchess of Silesia, b. about 1174, at the castle of Andechs; d. at Trebnitz, 12 or 15 October, 1243. She was one of eight children born to Berthold IV, Count of Andechs and Duke of Croatia and Dalmatia. Of her four brothers, two became bishops, Ekbert of Bamberg, and Berthold of Aquileia; Otto succeeded his father as Duke of Dalmatia, and Heinrich became Margrave of Istria. Of her three sisters, Gertrude married Andrew II, King of Hungary, from which union sprang St. Elizabeth, Landgravine of Thuringia; Mechtilde became Abbess of Kitzingen; while Agnes was made the unlawful wife of Philip II of France in 1196, on the repudiation of his lawful wife, Ingeborg, but was dismissed in 1200, Innocent III having laid France under an interdict. Hedwig was educated at the monastery of Kitzingen, and, according to an old biography, at the age of twelve (1186), was married to Henry I of Silesia (b. 1168), who in 1202 succeeded his father Boleslaw as Duke of Silesia. Henry's mother was a German; he himself had been educated in Germany; and now through his wife he was brought into still closer relations with Germany. Henry I was an energetic prince, who greatly extended the boundaries of his duchy, established his authority on a firm basis, and rendered important services to civilization in the realm. For this purpose he encouraged to the utmost the spread of the more highly developed civilization existing in the German territories adjoining his to the west, so that Silesia became German in language and customs.
Hedwig now took a prominent part in the beneficent administration of her husband. Her prudence, fortitude, and piety won for her great influence in the government of the land. In particular she gave her support to new monastic foundations and assisted those already in existence. It was chiefly through the monasteries that German civilization was spread in Silesia. Henry and Hedwig endowed munificently the Cistercian monastery of Leubus, the Premonstratensian monastery of St. Vincent, and the foundation of the Canons of St. Augustine at Breslau. The following monasteries were established: the Augustinian priory of Naumburg on the Bober (1217), later transferred to Sagan, the Cistercian monastery of Heinrichau (1227), and the priory of the Augustinian Canons at Kamenz (1210). St. Hedwig brought the Dominicans to Bunzlau and Breslau, the Franciscans to Goldberg (1212) and later to Krossen. The Templars established a house at Klein-Oels. Henry was also the founder of the Hospital of the Holy Ghost at Breslau (1214), and Hedwig tended with disinterested charity the leper women in the hospital at Neumarkt. At the instance of his saintly wife, the duke then founded at his own expense, and on ground donated by himself the convent of the Cistercian nuns at Trebnitz (1202), and generously endowed it. This was the first house of religious women in Silesia. The first nuns came from Bamberg and took possession of their new monastery early in 1203. The first abbess is said to have been Petrussa, succeeded by Bl. Gertrude, a daughter of Henry and Hedwig, who at an early age had been betrothed to Otto von Wittelsbach. After he murdered the German King Philip of Swabia (1208), the betrothal was annulled and Gertrude entered the Abbey of Trebnitz (before 1212), where she later became abbess.
For some years after her marriage, Hedwig resided chiefly at Breslau. She had seven children. A son, Boleslaw, and two daughters, Sophia and Agnes, died at an early age; Henry succeeded to his father's title; Conrad died while still a young man, in consequence of a fall from his horse (c. 1214); and Gertrude embraced the religious life. On Christmas Day, 1208, another son of Hedwig's was baptized, probably not identical with the above-mentioned Boleslaw, who had died before this time. On the suggestion of Hedwig, after the birth of this last child, she and her husband led a virgin life (1209), and pronounced a vow of chastity before the Bishop of Breslau. Duke Henry took the tonsure and allowed his beard to grow, like the Cistercian lay brothers (whence his sobriquet of "the Bearded"). From this time forward Hedwig spent much of her time at the Abbey of Trebnitz, where, on the death of her husband (1238), she took up her permanent abode, that she might devote herself unreservedly to exercises of mortification and piety as well as to works of charity. She transferred to the abbey her inheritance of Schawoine. Hedwig had had many trials and tribulations. In the year 1227 her husband, with Duke Lesko of Sandomir, was treacherously set upon by Swantopolk, Duke of Pomerania, and severely wounded. Hedwig immediately hastened to Gonsawa, where the bloody deed had taken place, to care for her husband. Lesko had been killed, and war now broke out between Henry of Silesia and Conrad of Masovia over the possession of Cracow. Conrad was defeated, but succeeded in surprising Henry in a church attending Divine service and led him captive to Plock (1229). Hedwig forthwith went to her husband's assistance, and her very appearance made such an impression on Conrad of Masovia that he released the duke.
Of Hedwig's children, only Gertrude survived her; Duke Henry II fell at Wahlstatt (1241) in a battle against the Tatars. After her husband's death, Hedwig took the grey habit of the Cistercians, but was not received into the order as a religious, that she might retain the right to spend her revenues in charities. The duchess practised severe mortification, endured all trials with the greatest resignation, with self-denying charity cared for the sick and supported the poor; in her interior life of prayer, she gave herself up to meditation on supernatural things. Her piety and gentleness won for her even during life the reputation of a saint. She was interred in the church attached to the monastery, and was canonized by Clement IV, 26 March, 1267, and on 25 August of the same year her remains were raised to the honours of the altar. Her feast is celebrated 17 October; she in honoured as the patroness of Silesia.
With St. Hedwig as patroness, R. Spiske, later canon at Breslau, founded, in 1848, a pious association of women and young girls, from which developed the congregation of the Sisters of St. Hedwig, established in 1859, at Breslau, under the Rule of St. Augustine, and constitutions approved by the bishop. Their chief aim is the education of orphaned and abandoned children; they also conduct schools for little girls and trade schools. Their activity extends chiefly over Germany and Austria, but they also have a house in Denmark. The sisters number about three hundred, with mother-house at Breslau.
Acta SS., Oct., VIII, 189-267; STENGEL, Scriptores rerum Silesiacarum, II (Breslau, 1835–), 1 sqq; SEMKOWICZ, Monumenta Poloniæ historica, IV (Lemberg, 1884), 510-651; POTTHAST, Bibliotheca hist. med. ævii, II, 1362-63, with bibliography; Bibliotheca hagiographica latina, ed BOLLAND., I, 562; GÖRLICH, Das Leben der hl. Hedwig, Herzogin von Schlesien (Breslau, 1843; 2nd ed., 1854); WOLFSKRON, Die Bilder der Hedwigslegende (Vienna, 1846); KNOBLICH,Lebensgeschichte der Landespatronin Schlesiens, der hl. Hedwig (Breslau, 1860); LUCHS, Ueber die Bilder der Hedwigslegende (Breslau, 1861); BECKER, Die hl. Hedwig, Herzogin von Schlesien und Polen (Freiburg im Br., 1872); JUNGNITZ,Die hl. Hedwig (Breslau, 1886); IDEM, Das Breslauer Brevier und Proprium (Breslau, 1893), 24 sqq.; BAZIN, Ste Hedwige, sa vie et ses oeuvres (Paris, 1895); MICHAEL, Geschichte des deutschen Volkes vom 13. Jahrh. bis zum Ausgang des Mittelalters, II (Freiburg im Br., 1899) 225 sqq.; BRAUNSBERGER, Rückblick auf das katholisches Ordenswesen im 19. Jahrhundert (Freiburg im Br., 1901).
J.P. KIRSCH 
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St. Hegesippus
(Roman Martyrology, 7 April).
A writer of the second century, known to us almost exclusively from Eusebius, who tells us that he wrote in five books in the simplest style the true tradition of the Apostolic preaching. His work was entitled hypomnemata (Memoirs), and was written against the new heresies of the Gnostics and of Marcion. He appealed principally to tradition as embodied in the teaching which had been handed down in the Churches through the succession of bishops. St. Jerome was wrong in supposing him to have composed a history. He was clearly an orthodox Catholic and not a "Judaeo-Christian", though Eusebius says he showed that he was a convert from Judaism, for he quoted from the Hebrew, he was acquainted with the Gospel according to the Hebrews and with a Syriac Gospel, and he also cited unwritten traditions of the Jews. He seems to have belonged to some part of the East, possibly Palestine. He went on a journey to Corinth and Rome, in the course of which he met many bishops, and he heard from all the same doctrine. He says: "And the Church of the Corinthians remained in the true word until Primus was bishop in Corinth; I made their acquaintance in my journey to Rome, and remained with the Corinthians many days, in which we were refreshed with the true word. And when I was in Rome, I made a succession up to Anicetus, whose deacon was Eleutherus. And in each succession and in each city all is according to the ordinances of the law and the Prophets and the Lord" (Euseb., IV, 22).
Many attempts have been made to show that diadochen epoiesamen, "I made for myself a succession," is not clear, and cannot mean, "I made for myself a list of the succession of the bishops of Rome." A conjectural emendation by Halloix and Savile, diatriben epoiesamen, is based on the version by Rufinus (permansi inibi), and has been accepted by Harnack, McGiffert, and Zahn. But the proposed reading makes nonsense: "And being in Rome, I made a stay there till Anicetus." When did he arrive? And what does "till Anicetus" mean? Eusebius cannot have read this, for he says that Hegesippus came to Rome under Anicetus and stayed until Eleutherus. The best scholars have accepted the manuscript text without difficulty, among others Lipsius, Lightfoot, Renan, Duchesne, Weizsaecker, Salmon, Caspari, Funk, Turner, Bardenhewer. In fact diadoche had then a technical meaning, which is precisely found in the next sentence, where "in each succession and in each city", may be paraphrased "in each list of bishops in every city", the argument being that of St. Irenaeus (Adv. Haer., III, 3): "We are able to enumerate those who were made bishops in the Churches by the Apostles, and their successions up till our own time, and they have taught and known nothing resembling the wild dreams of these heretics." The addition of Soter and Eleutherus is intended by the writer to bring his original catalogue up to date.
With great ingenuity Lightfoot has found traces of this list in St. Epiphanius, Haer., XXVII, 6, where that saint of the fourth century carelessly says: Marcellina came to us lately and destroyed many, in the days of Anicetus, Bishop of Rome", and then refers to "the above catalogue", though he has given none. He is clearly quoting a writer who was at Rome in the time of Anicetus and made a list of popes beginning with St. Peter and St. Paul, martyred in the twelfth year of Nero. A list which has some curious agreements with Epiphanius, and extends only to Anicetus, is found in the poem of Pseudo-Tertullian against Marcion; the author has mistaken Marcellina for Marcion. The same list is at the base of the earlier part of the Liberian Catalogue, doubtless from Hippolytus (see under Clement I). It seems fairly certain that the list of Hegesippus was also used by Irenaeus, Africanus, and Eusebius in forming their own. It should be said, however, that not only Harnack and Zahn, but Funk and Bardenhewer, have rejected Lightfoot's view, though on weak grounds. It is probable that Eusebius borrowed his list of the early bishops of Jerusalem from Hegesippus.
Eusebius quotes from Hegesippus a long and apparently legendary account of the death of St. James, "the brother of the Lord", also the story of the election of his successor Symeon, and the summoning of the descendants of St. Jude to Rome by Domitian. A list of heresies against which Hegesippus wrote is also cited. We learn from a note in the Bodleian MS. Barocc. 142 (De Boor in "Texte und Unters.", V, ii, 169) that the names of the two grandsons of St. Jude were given by Hegesippus as Zoker and James. Dr. Lawlor has shown (Hermathena, XI, 26, 1900, p. 10) that all these passages cited by Eusebius were connected in the original, and were in the fifth book of Hegesippus. He has also made it probable (Journal of Theol. Studies, April, 1907, VIII, 436) thatEusebius got from Hegesippus the statement that St. John was exiled to Patmos by Domitian. Hegesippus mentioned the letter of Clement to the Corinthians, apparently in connection with the persecution of Domitian. It is very likely that the dating of heretics according to papal reigns in Irenaeus and Epiphanius -- e.g., that Cerdon and Valentius came to Rome under Anicetus, etc. -- was derived from Hegesippus, and the same may be true of the assertion that Hermas was the brother of Pope Pius (so the Liberian Catalogue, the poem against Marcion, and the Muratorian fragment). The date of Hegesippus is fixed by the statement that the death and apothesis of Antinous were in his own time (130), that he came to Rome under Anicetus (154-7 to 165-8) and wrote in the time of Eleutherus (174-6 to 189-91). Zahn has shown that the work of Hegesippus was still extant in the sixteenth and seventeenth centuries in three Eastern libraries.
The fragments of Hegesippus, including that published by De Boor (above) and one cited from Stephen Gobaras by Photius (Bibl. 232), have been elaborately commented upon by Zahn, Forschungen zur Gesch. des N.T. Kanons (Leipzig, 1900), VI, 228 sqq., who discusses other traces of Hegesippus. On the papal catalogue see Lightfoot, Clement of Rome (London, 1890), I, 327, etc.; Funk, Kirchengesch. Abhandlungen (Paderborn, 1897), I, 373; Harnak, Chronol., I, 180; Chapman in Revue Bened., XVIII, 410 (1901); XIX, 13 (1902); Flamon in Revue d Hist. eccl., Dec., 1900, 672-8. On the lost manuscripts, etc., see Zahn in Zeitschr. fur Kirchengesch., II (1877-8), 288, and in Theol. Litteraturblatt (1893), 495. For further references and a fuller account see Bardenhewer, Gesch. der altkirchl. Litt., I, 483 sqq.
JOHN CHAPMAN 
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St. Helena
The mother of Constantine the Great, born about the middle of the third century, possibly in Drepanum (later known as Helenopolis) on the Nicomedian Gulf; died about 330. She was of humble parentage; St. Ambrose, in his "Oratio de obitu Theodosii", referred to her as a stabularia, or inn-keeper. Nevertheless, she became the lawful wife of Constantius Chlorus. Her first and only son, Constantine, was born in Naissus in Upper Moesia, in the year 274. The statement made by English chroniclers of the Middle Ages, according to which Helena was supposed to have been the daughter of a British prince, is entirely without historical foundation. It may arise from the misinterpretation of a term used in the fourth chapter of the panegyric on Constantine's marriage with Fausta, that Constantine, oriendo (i. e., "by his beginnings," "from the outset") had honoured Britain, which was taken as an allusion to his birth, whereas the reference was really to the beginning of his reign.
In the year 292 Constantius, having become co-Regent of the West, gave himself up to considerations of a political nature and forsook Helena in order to marry Theodora, the step-daughter of Emperor Maximianus Herculius, his patron, and well-wisher. But her son remained faithful and loyal to her. On the death of Constantius Chlorus, in 308, Constantine, who succeeded him, summoned his mother to the imperial court, conferred on her the title of Augusta, ordered that all honour should be paid her as the mother of the sovereign, and had coins struck bearing her effigy. Her son's influence caused her to embrace Christianity after his victory over Maxentius. This is directly attested by Eusebius (Vita Constantini, III, xlvii): "She (his mother) became under his (Constantine's) influence such a devout servant of God, that one might believe her to have been from her very childhood a disciple of the Redeemer of mankind". It is also clear from the declaration of the contemporary historian of the Church that Helena, from the time of her conversion had an earnestly Christian life and by her influence and liberality favoured the wider spread of Christianity. Tradition links her name with the building of Christian churches in the cities of the West, where the imperial court resided, notably at Rome and Trier, and there is no reason for rejecting this tradition, for we know positively through Eusebius that Helena erected churches on the hallowed spots of Palestine. Despite her advanced age she undertook a journey to Palestine when Constantine, through his victory over Licinius, had become sole master of the Roman Empire, subsequently, therefore, to the year 324. It was in Palestine, as we learn from Eusebius (loc. cit., xlii), that she had resolved to bring to God, the King of kings, the homage and tribute of her devotion. She lavished on that land her bounties and good deeds, she "explored it with remarkable discernment", and "visited it with the care and solicitude of the emperor himself". Then, when she "had shown due veneration to the footsteps of the Saviour", she had two churches erected for the worship of God: one was raised in Bethlehem near the Grotto of the Nativity, the other on the Mount of the Ascension, near Jerusalem. She also embellished the sacred grotto with rich ornaments. This sojourn in Jerusalem proved the starting-point of the legend first recorded by Rufinus as to the discovery of the Cross of Christ.
Her princely munificence was such that, according to Eusebius, she assisted not only individuals but entire communities. The poor and destitute were the special objects of her charity. She visited the churches everywhere with pious zeal and made them rich donations. It was thus that, in fulfilment of the Saviour's precept, she brought forth abundant fruit in word and deed. If Helena conducted herself in this manner while in the Holy Land, which is indeed testified to by Eusebius, Bishop of Caesarea in Palestine, we should not doubt that she manifested the same piety and benevolence in those other cities of the empire in which she resided after her conversion. Her memory in Rome is chiefly identified with the church of S. Croce in Gerusalemme. On the present location of this church formerly stood the Palatium Sessorianum, and near by were the Thermae Helenianae, which baths derived their name from the empress. Here two inscriptions were found composed in honour of Helena. The Sessorium, which was near the site of the Lateran, probably served as Helena's residence when she stayed in Rome; so that it is quite possible for a Christian basilica to have been erected on this spot by Constantine, at her suggestion and in honour of the true Cross.
Helena was still living in the year 326, when Constantine ordered the execution of his son Crispus. When, according to Socrates account (Hist. eccl., I, xvii), the emperor in 327 improved Drepanum, his mother's native town, and decreed that it should be called Helenopolis, it is probable that the latter returned from Palestine to her son who was then residing in the Orient. Constantine was with her when she died, at the advanced age of eighty years or thereabouts (Eusebius, "Vita Const.", III, xlvi). This must have been about the year 330, for the last coins which are known to have been stamped with her name bore this date. Her body was brought to Constantinople and laid to rest in the imperial vault of the church of the Apostles. It is presumed that her remains were transferred in 849 to the Abbey of Hautvillers, in the French Archdiocese of Reims, as recorded by the monk Altmann in his "Translatio". She was revered as a saint, and the veneration spread, early in the ninth century, even to Western countries. Her feast falls on 18 August. Regarding the finding of the Holy Cross by St. Helena, see CROSS AND CRUCIFIX.
J.P. KIRSCH 
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St. Henry II
German King and Holy Roman Emperor, son of Duke Henry II (the Quarrelsome) and of the Burgundian Princess Gisela; b. 972; d. in his palace of Grona, at Gottingen, 13 July, 1024.
Like his predecessor, Otto III, he had the literary education of his time. In his youth he had been destined for the priesthood. Therefore he became acquainted with ecclesiastical interests at an early age.
Willingly he performed pious practices, gladly also he strengthened the Church of Germany, without, however, ceasing to regard ecclesiastical institutions as pivots of his power, according to the views of Otto the Great. With all his learning and piety, Henry was an eminently sober man, endowed with sound, practical common sense. He went his way circumspectly, never attempting anything but the possible and, wherever it was practicable, applying the methods of amiable and reasonable good sense. This prudence, however, was combined with energy and conscientiousness. Sick and suffering from fever, he traversed the empire in order to maintain peace. At all times he used his power to adjust troubles. The masses especially he wished to help.
The Church, as the constitutional Church of Germany, and therefore as the advocate of German unity and of the claims of inherited succession, raised Henry to the throne. The new king straightway resumed the policy of Otto I both in domestic and in foreign affairs. This policy first appeared in his treatment of the Eastern Marches. The encroachments of Duke Boleslaw, who had founded a great kingdom, impelled him to intervene. But his success was not marked.
In Italy the local and national opposition to the universalism of the German king had found a champion in Arduin of Ivrea. The latter assumed the Lombard crown in 1002. In 1004 Henry crossed the Alps. Arduin yielded to his superior power. The Archbishop of Milan now crowned him King of Italy. This rapid success was largely due to the fact that a large part of the Italian episcopate upheld the idea of the Roman Empire and that of the unity of Church and State.
On his second expedition to Rome, occasioned by the dispute between the Counts of Tuscany and the Crescentians over the nomination to the papal throne, he was crowned emperor on 14 February, 1014. But it was not until later, on his third expedition to Rome, that he was able to restore the prestige of the empire completely.
Before this happened, however, he was obliged to intervene in the west. Disturbances were especially prevalent throughout the entire north-west. Lorraine caused great trouble. The Counts of Lutzelburg (Luxemburg), brothers-in-law of the king, were the heart and soul of the disaffection in that country. Of these men, Adalbero had made himself Bishop of Trier by uncanonical methods (1003); but he was not recognized any more than his brother Theodoric, who had had himself elected Bishop of Metz.
True to his duty, the king could not be induced to abet any selfish family policy at the expense of the empire. Even though Henry, on the whole, was able to hold his own against these Counts of Lutzelburg, still the royal authority suffered greatly by loss of prestige in the north-west.
Burgundy afforded compensation for this. The lord of that country was Rudolph, who, to protect himself against his vassals, joined the party of Henry II, the son of his sister, Gisela, and to Henry the childless duke bequeathed his duchy, despite the opposition of the nobles (1006). Henry had to undertake several campaigns before he was able to enforce his claims. He did not achieve any tangible result, he only bequeathed the theoretical claims on Burgundy to his successors.
Better fortune awaited the king in the central and eastern parts of the empire. It is true that he had a quarrel with the Conradinians over Carinthia and Swabia: but Henry proved victorious because his kingdom rested on the solid foundation of intimate alliance with the Church.
That his attitude towards the Church was dictated in part by practical reasons, primarily he promoted the institutions of the Church chiefly in order to make them more useful supports his royal power, is clearly shown by his policy. How boldly Henry posed as the real ruler of the Church appears particularly in the establishment of the See of Bamberg, which was entirely his own scheme.
He carried out this measure, in 1007, in spite of the energetic opposition of the Bishop of Wurzburg against this change in the organization of the Church. The primary purpose of the new bishopric was the germanization of the regions on the Upper Main and the Regnitz, where the Wends had fixed their homes. As a large part of the environs of Bamberg belonged to the king, he was able to furnish rich endowments for the new bishopric. The importance of Bamberg lay principally in the field of culture, which it promoted chiefly by its prosperous schools. Henry, therefore, relied on the aid of the Church against the lay powers, which had become quite formidable. But he made no concessions to the Church.
Though naturally pious, and though well acquainted with ecclesiastical culture, he was at bottom a stranger to her spirit. He disposed of bishoprics autocratically. Under his rule the bishops, from whom he demanded unqualified obedience, seemed to be nothing but officials of the empire. He demanded the same obedience from the abbots. However, this political dependency did not injure the internal life of the German Church under Henry. By means of its economic and educational resources the Church had a blessed influence in this epoch.
But it was precisely this civilizing power of the German Church that aroused the suspicions of the reform party. This was significant, because Henry was more and more won over to the ideas of this party. At a synod at Goslar he confirmed decrees that tended to realize the demands made by the reform party. Ultimately this tendency could not fail to subvert the Othonian system, moreover could not fail to awaken the opposition of the Church of Germany as it was constituted.
This hostility on the part of the German Church came to a head in the emperor's dispute with Archbishop Aribo of Mainz. Aribo was an opponent of the reform movement of the monks of Cluny. The Hammerstein marriage imbroglio afforded the opportunity he desired to offer a bold front against Rome. Otto von Hammerstein had been excommunicated by Aribo on account of his marriage with Irmengard, and the latter had successfully appealed to Rome.
This called forth the opposition of the Synod of Seligenstadt, in 1023, which forbade an appeal to Rome without the consent of the bishop. This step meant open rebellion against the idea of church unity, and its ultimate result would have been the founding of a German national Church. In this dispute the emperor was entirely on the side of the reform party. He even wanted to institute international proceedings against the unruly archbishop by means of treaties with the French king. But his death prevented this.
Before this Henry had made his third journey to Rome in 1021. He came at the request of the loyal Italian bishops, who had warned him at Strasburg of the dangerous aspect of the Italian situation, and also of the pope, who sought him out at Bamberg in 1020. Thus the imperial power, which had already begun to withdraw from Italy, was summoned back thither. This time the object was to put an end to the supremacy of the Greeks in Italy. His success was not complete; he succeeded, however, in restoring the prestige of the empire in northern and central Italy.
Henry was far too reasonable a man to think seriously of readopting the imperialist plans of his predecessors. He was satisfied to have ensured the dominant position of the empire in Italy within reasonable bounds. Henry's power was in fact controlling, and this was in no small degree due to the fact that he was primarily engaged in solidifying the national foundations of his authority.
The later ecclesiastical legends have ascribed ascetic traits to this ruler, some of which certainly cannot withstand serious criticism. For instance, the highly varied theme of his virgin marriage to Cunegond has certainly no basis in fact.
The Church canonized this emperor in 1146, and his wife Cunegond in 1200.
FRANZ KAMPERS 
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St. Hereswitha
(HAERESVID, HERESWYDE).
Daughter of Hereric and Beorhtswith and sister of St. Hilda of Whitby. She was the wife of Aethelhere, King of East Anglia, to whom she bore two sons, Aldwulf and Alfwold. By the "Liber Eliensis" she is stated to have been the wife of King Anna, the leder brother of King Aethelhere, but this is certainly a mistake. Her husband having been killed in the battle of Winwaed (655), St. Hereswitha became a nun at the Abbey of Chelles, then in the Diocese of Paris, where she remained until the end of her life. Her feast is variously assigned -- by Stanton to 3 September, by the second edition of the English Martyrology to 20 September, by the first edition and by Ferrari to 23 September. Bucelinus, however, assigns it to 1 December, and the Bollandists propose to discuss her cultus on that date.
Acta SS., 20 Sept., VI, 106; BEDE, Historia Ecclesiastica, IV, xxiii, in Mon. Hist. Brit., 234; ECKENSTEIN, Woman under Monasticism (Cambridge, 1896), 82, 96-7; FLORENCE OF WORCESTER, Genaelogia and Ad Chron. Append. in Mon. Hist. Brit., 628, 636; HOLE in Dict. Christ. Biog., s. v.; Liber Eliensus, ed. STEWART (London, 1848); STANTON, Menology of England and Wales (London, 1887), 435.
LESLIE A. ST. L. TOKE 
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St. Heribert
Archbishop of Cologne; born at Worms, c. 970; died at Cologne, 16 March, 1021. His father was Duke Hugo of Worms. After receiving his education at the cathedral school of Worms, he spent some time as guest at the monastery of Gorze, after which he became provost at the cathedral of Worms. In 994 he was ordained priest; in the same year King Otto III appointed him chancellor for Italy and four years later also for Germany, a position which he held until the death of Otto III on 23 January, 1002. As chancellor he was the most influential adviser of Otto III, whom he accompanied to Rome in 906 and again in 997. He was still in Italy when, in 999, he was elected Archbishop of Cologne. At Benevento he received ecclesiastical investiture and the pallium from Pope Sylvester II on 9 July, 999, and on the following Christmas Day he was consecrated at Cologne. In 1002 he was present at the death-bed of the youthful emperor at Paterno. While returning to Germany with the emperor's remains and the imperial insignia, he was held captive for some time by the future King Henry II, whose candidacy he first opposed. As soon as Henry II was elected king, on 7 June, 1002, Heribert acknowledged him as such, accompanied him to Rome in 1004, mediated between him and the House of Luxemburg, and served him faithfully in many other wys; but he never won his entire confidence until the year 1021, when the king saw his mistake and humbly begged pardon on the archbishop. Heribert founded and richly endowed the Benedictine monastery and church of Deutz, where he lies buried. He was already honoured as a saint during his lifetime. Between 1073 and 1075 he was canonized by Pope Gregory VII. His feast is celebrated on 16 March.
MICHAEL OTT 
Transcribed by Breier Scheetz

St. Hermengild[[@Headword:St. Hermengild]]

St. Hermengild
Date of birth unknown; d. 13 April, 585. Leovigild, the Arian King of the Visigoths (569-86), had two sons, Hermengild and Reccared, by his first marriage with the Catholic Princess Theodosia. Hermengild married, in 576, Ingundis, a Frankish Catholic princess, the daughter of Sigebert and Brunhilde. Led by his own inclination, and influenced by his wife as well as by the instructions of St. Leander of Seville, he entered the Catholic fold. Leovigild's second wife, Goswintha, a fanatical Arian, hated her daughter-in-law and sought by ill-treatment to force her to abandon the Catholic Faith. Hermengild had accordingly withdrawn, with his father's sanction, to Andalusia, and had taken his wife with him. But when Leovigild learned of his son's conversion he summoned him back to Toledo, which command Hermengild did not obey. The fanatical Arianism of his step-mother, and his father's severe treatment of Catholics in Spain, stirred him to take up arms in protection of his oppressed co-religionists and in defence of his own rights. At the same time he formed an alliance with the Byzantines. Leovigold took the field against his son in 582, prevailed on the Byzantines to betray Hermengild for a sum of 30,000 gold solidi, besieged the latter in Seville in 583, and captured the city after a siege of nearly two years. Hermengild sought refuge in a church at Cordova, whence he was enticed by the false promises of Leovigild, who stripped him in camp of his royal raiment and banished him to Valencia (584). His wife, Ingundis, fled with her son to Africa, where she died, after which the boy was given, by order of Emperor Mauritius, into the hands of his grandmother Brunhilde. We are not fully informed as to Hermengild's subsequent fate.
Gregory the Great relates (Dialogi, III, 31, in P.L. LXVII, 289-93) that Leovigild sent an Arian bishop to him in his prison, on Easter Eve of 585, with a promise that he would forgive him all, provided he consented to receive Holy Communion from the hands of this bishop. But Hermengild firmly refused thus to abjure his Catholic belief, and was in consequence beheaded on Easter Day. He was later venerated as a martyr, and Sixtus V (1585), acting on the suggestion of King Philip II, extended the celebration of his feast (13 April) throughout the whole of Spain.
Acta SS., April, II, 134-138; GAMS, Kirchengeschichte Spaniens, II (Ratisbon, 1864), i, 489 sqq.; II (1874), ii, 1 sqq.; GÖRRES, Hermengild in Zetschrift für historische Theologie, 1873, 1-109; LECLERCQ, L'Espagne chrétienne (Paris, 1906), 254 sqq.
J.P. KIRSCH 
Transcribed by Gordon and Pat Hermes
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St. Hermes
Martyr, Bishop of Salano (Spalato) in Dalmatia. Very little is known about him; in Rom., xvi, 14, St. Paul says: "Salute Asyncritus, Phlegon, Hermas, Patrobas, Hermes, and the brethren that are with them." This last name is supposed by many to refer to the subject of his article, who is also said to have succeeded Titus as Bishop of Dalmatia, and to have been martyred. A passing mention is made of a Hermas in the Acta SS. Bolland., April 8, under Herodion; and Pape says he was one of the seventy-two disciples of Our Lord. Hermes was a very common name among slaves. Migne (P.G., 4 November) says he was one of the seventy disciples, along with Patrobas, Linus, Gaius and Philologus; and Canisius talks of a "Hermæus presbyter" . . . who converted many from idols to Christ, suffered for his faith with Nicander, Bishop of Myra, and was "lacerated and hanged."
De SOYRES in Dict. Christ. Biog., s. v. Hermes (2); Menæa, 4 Nov.; Menologium Basilianum, 4 Nov.; Migne, P.G., CXVII, 143; FARLATI, Illyric. Sacr. (1751), i, 393-404; PAPE, W=94rterbuch der griechischen Eigennamer (1863-70), I, 382-4; CANISIUS, Lectiones Antiquæ (Amsterdam, 1725), III, pt. I, 484.
C.F. WEMYSS BROWN 
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St. Hilarion
Founder of anchoritic life in Palestine; born at Tabatha, south of Gaza, Palestine, about 291; died in the island of Cyprus about 371. The chief source of information regarding him is the biography written by St. Jerome (P.L. XXIII, 29-54). In the introduction Jerome mentions a letter from St. Epiphanius, Archbishop of Salamis, in regard to the life of Hilarion whom Epiphanius had known personally during the hermit's later years. The letter is not extant. A newly discovered life has been edited by Papadopulos-Kerameus (Analekta Ierosolymikes Stachyologias, V, 1898). Some special circumstances regarding Hilarion are related by the ecclesiastical historian, Sozomen, from oral traditions handed down by Hilarion's disciples; among others that Sozomen's grandfather and another relative were converted to Christianity by Hilarion (Hist. Eccl., V. xv).
Hilarion was the son of pagan parents. The date of his birth is ascertained from the statement of Jerome (Vita, c. xxv), that Hilarion, at the death of Anthony (356), was 65 years old. As a boy Hilarion's parents sent him to Alexandria to be educated in its schools. Here he became a Christian, and at the age of fifteen, attracted by the renown of the anchorite, St. Anthony, he retired to the desert. After two months of personal intercourse with the great "Father of Anchorites", Hilarion resolved to devote himself to the ascetic life of a hermit. He returned home, divided his fortune among the poor, and then withdrew to a little hut in the desert of Majuma, near Gaza, where he led a life similar to that of St. Anthony. His clothing consisted of a hair shirt, an upper garment of skins, and a short shepherd's cloak; he fasted rigorously, not partaking of his frugal meal until after sunset, and supported himself by weaving baskets. The greater part of his time was devoted to religious exercises. Miraculous cures and exorcisms of demons which he performed spread his fame in the surrounding country, so that in 329 numerous disciples assembled round him. Many heathens were converted, and people came to seek his help and counsel in such great numbers that he could hardly find time to perform his religious duties. This induced him to bid farewell to his disciples and to return to Egypt about the year 360. Here he visited the places where St. Anthony had lived and the spot where he had died. On the journey thither, he met Dracontius and Philor, two bishops banished by the Emperor Constantius. Hilarion then went to dwell at Bruchium, near Alexandria, but hearing that Julian the Apostate had ordered his arrest, he retired to an oasis in the Libyan desert. Later on he journeyed to Sicily and for a long time lived as a hermit near the promontory of Pachinum. His disciple, Hesychius, who had long sought him, discovered him here and soon Hilarion saw himself again surrounded by disciples desirous of following his holy example.
Leaving Sicily, he went to Epidaurus in Dalmatia, where, on the occasion of a great earthquake (366), he rendered valuable assistance to the inhabitants. Finally he went to Cyprus and there, in a lonely cave in the interior of the island, he spent his last years. It was during his sojourn in Cyprus that he became acquainted with St. Epiphanius, Archbishop of Salamis. Before his death, which took place at the age of eighty, Hilarion bequeathed his only possession, his poor and scanty clothing, to his faithful disciple, Hesychius. His body was buried near the town of Paphos, but Hesychius secretly took it away and carried it to Majuma where the saint had lived so long. Hilarion was greatly honored as the founder of anchoritic life in Palestine. His feast falls on 21 October. The attempts of Israel and of other historians to relegate Hilarion to the realm of imagination have completely failed; there can be no doubt as to the historical fact of his life and the truth of its chief features.
ST. JEROME, Vita S. Hilarionis in P.L., III, 29-54; Acta SS., October, IX, 43- 59; ISRAEL, Die Vita S. Hilarionis des Hieronymus in Zeitschrift fur wissenschaftl. Theol. (1880), 129 sqq.; ZOCKLER, Hilarion von Gaza, eine Rettung in Neue Jahrbucher fur deutsche Theologie (1894), 147 sqq.; GRUTZMACHER, Hieronymus, II (Berlin, 1906), 87-91; VAN DEN VEN, S. Jerome et la vie du moine Malchus (Louvain, 1901), appendixes; WINTER, Der literarische Charakter der Vita S. Hilarionis (Zittau, 1904); SERVIERES, Histoire de S. Hilarion (Rodez, 1884); HEIMBUCHER, Die Orden und Kongregationen der kathol. Kirche, I (2nd ed., Paderborn, 1907), 115 sq.
J.P. KIRSCH 
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Benedictus Deus in sanctis suis

St. Hilary of Arles[[@Headword:St. Hilary of Arles]]

St. Hilary of Arles
Archbishop, b. about 401; d. 5 May, 449. The exact place of his birth is not known. All that may be said is that he belonged to a notable family of Northern Gaul, of which in all probability also came St. Honoratus, his predecessor in the See of Arles. Learned and rich, Hilary had everything calculated to ensure success in the world, but he abandoned honours and riches at the urgent solicitations of Honoratus, accompanied him to the hermitage of Lérins, which the latter had founded, and gave himself up under the saint's direction to the practice of austerities and the study of Holy Scripture. When Honoratus, who had meanwhile become Archbishop of Arles, was at the point of death, Hilary went to his side and assisted at his latest moments. But as he was about to set out on his return to Lérins he was retained by force and proclaimed archbishop in the place of Honoratus. Obliged to yield to this constraint, he resolutely undertook the duties of his heavy charge, and assisted at the various councils held at Riez, Orange, Vaison, and Arles.
Subsequently began between him and Pope St. Leo the famous quarrel which constitutes one of the most curious phases of the history of the Gallican Church. A reunion of bishops, over which he presided in 444 and at which were present St. Eucherius of Lyons and St. Germain of Auxerre, deposed for incapacity provided against by the canons a certain Cheldonius. The latter hastened to Rome, was successful in pleading his cause before the pope, and consequently was reinstated in his see. Hilary then sought St. Leo in order to justify his course of action in the matter, but he was not well received by the sovereign pontiff and was obliged to return precipitately to Gaul. Several priests afterwards sent by him to Rome to explain his conduct met with no better success. Moreover, several persons who were hostile towards him profited by this juncture to bring various accusations against him at the Court of Rome, whereupon the pope excommunicated Hilary, transferred the prerogatives of his see to that of Fréjus, and caused the proclamation by the Emperor Valentinian III of that famous decree which freed the Church of Vienne from all dependence on that of Arles. Nevertheless there is every reason to believe that, the storm once passed, peace was rapidly restored between Hilary and Leo. We are too far removed from the epoch in which this memorable quarrel occurred, and the documents which might throw any light on it are too few to allow us to form a definitive judgment on its causes and consequences. It evidently arose from the fact that the respective rights of the Court of Rome and of the metropolitan were not sufficiently clearly established at that time, and that the right of appeal to the pope, among others, was not explicitly enough recognized. There exist a number of writings which are ascribed to St. Hilary, but they are far from being all authentic. Père Quesnel collected them all in an appendix to the work in which he has published the writings of St. Leo.
Albanez and Chevalier, Gallia Christ. noviss. (Arles, 1900), 29-36; Sevestre, Dict. patr. (Paris, 1854), II, 192-201; Ceillier, hist. des auteurs eccl. (Paris, 1747), XIII, 523-538; Baronius, Ann. (1595), 445, 9-18.
LEON CLUGNET 
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St. Hilary of Poitiers[[@Headword:St. Hilary of Poitiers]]

St. Hilary of Poitiers
Bishop, born in that city at the beginning of the fourth century; died there 1 November, according to the most accredited opinion, or according to the Roman Breviary, on 13 January, 368. Belonging to a noble and very probably pagan family, he was instructed in all the branches of profane learning, but, having also taken up the study of Holy Scripture and finding there the truth which he sought so ardently, he renounced idolatry and was baptized. Thenceforth his wide learning and his zeal for the Faith attracted such attention that he was chosen about 350 to govern the body of the faithful which the city had possessed since the third century. We know nothing of the bishops who governed this society in the beginning. Hilary is the first concerning whom we have authentic information, and this is due to the important part he played in opposing heresy. The Church was then greatly disturbed by internal discords, the authority of the popes not being so powerful in practice as either to prevent or to stop them. Arianism had made frightful ravages in various regions and threatened to invade Gaul, where it already had numerous partisans more or less secretly affiliated with it. Saturninus, Bishop of Arles, the most active of the latter, being exposed by Hilary, convened and presided over a council at Béziers in 356 with the intention of justifying himself, or rather of establishing his false doctrine. Here the Bishop of Poitiers courageously presented himself to defend orthodoxy, but the council, composed for the most part of Arians, refused to hear him, and being shortly afterwards denounced to the Emperor Constantius, the protector of Arianism, he was at his command transported to the distant coasts of Phrygia.
But persecution could not subdue the valiant champion. Instead of remaining inactive during his exile he gave himself up to study, completed certain of his works which he had begun, and wrote his treatise on the synods. In this work he analysed the professions of faith uttered by the Oriental bishops in the Councils of Ancyra, Antioch, and Sirmium, and while condemning them, since they were in substance Arian, he sought to show that sometimes the difference between the doctrines of certain heretics and orthodox beliefs was rather in the words than in the ideas, which led to his counselling the bishops of the West to be reserved in their condemnation. He was sharply reproached for his indulgence by certain ardent Catholics, the leader of whom was Lucifer, Bishop of Cagliari. However, in 359, the city of Seleucia witnessed the assembly in synod of a large number of Oriental bishops, nearly all of whom were either Anomoeans or Semi-Arians. Hilary, whom everyone wished to see and hear, so great was his reputation for learning and virtue, was invited to be present at this assembly. The governor of the province even furnished him with post horses for the journey. In presence of the Greek fathers he set forth the doctrines of the Gallic bishops, and easily proved that, contrary to the opinion current in the East, these latter were not Sabellians. Then he took part in the violent discussions which took place between the Semi-Arians, who inclined toward reconciliation with the Catholics, and the Anomoeans, who formed as it were the extreme left ofArianism.
After the council, which had no result beyond the wider separation of these brothers in enmity, he left for Constantinople, the stronghold of heresy, to continue his battle against error. But while the Semi-Arians, who were less numerous and less powerful, besought him to become the intermediary in a reconciliation between themselves and the bishops of the West, the Anomoeans, who had the immense advantage of being upheld by the emperor, besought the latter to send back to his own country this Gallic bishop, who, they said, sowed discord and troubled the Orient. Constantius acceded to their desire, and the exile was thus enabled to set out on his journey home. In 361 Hilary re-entered Poitiers in triumph and resumed possession of his see. He was welcomed with the liveliest joy by his flock and his brothers in the episcopate, and was visited by Martin, his former disciple and subsequently Bishop of Tours. The success he had achieved in his combat against error was rendered more brilliant shortly afterwards by the deposition of Saturninus, the Arian Bishop of Arles by whom he had been persecuted. However, as in Italy the memory still rankled of the efforts he had made to bring about a reconciliation between the nearly converted Semi-Arians and the Catholics, he went in 364 to the Bishop of Vercelli to endeavour to overcome the intolerance of the partisans of the Bishop Lucifer mentioned above. Almost immediately afterwards, that it might be seen that, if he was full of indulgence for those whom gentleness might finally win from error, he was intractable towards those who were obstinate in their adherence to it, he went to Milan, there to assail openly Auxentius, the bishop of that city, who was a firm defender of the Arian doctrines. But the Emperor Valentinian, who protected the heretic, ordered Hilary to depart immediately from Milan.
He then returned to his city of Poitiers, from which he was not again to absent himself and where he was to die. This learned and energetic bishop had fought against error with the pen as well as in words. The best edition of his numerous and remarkable writings is that published by Dom Constant under the title: "Sancti Hilarii, Pictavorum episcopi opera, ad manuscriptos codices gallicanos, romanos, belgicos, necnon ad veteres editiones castigata" (Paris, 1693). The Latin Church celebrates his feast on 14 January, andPius IX raised him to the rank of Doctor of the Universal Church. The Church of Puy glories in the supposed possession of his relics, but according to one tradition his body was borne to the church of St-Denys near Paris, while according to another it was taken from the church of St-Hilaire at Poitiers and burned by the Protestants in 1572.
BARONIUS, Ann. (1590), 355, 69-83; 358, 11-19; 360, 1-17; 362, 228-238; 369, 6-27; TILLEMONT, Mem. pour servir a l`hist. eccles. (1700), VII, 432-469; CEILLIER, Hist. gen. des aut. sacr. et eccles. (Paris, 1735), VI, 1-150; DUTEMS, Clerge de France (Paris, 1774), II, 396-402; Ad. VIEHAUSER, Hilarius Pictaviensis geschild. in seinem Kampfe gegen den Arianismus (Klagenfurt, 1860); BARBIER, Vie de S. Hilaire, eveque de Poitiers, docteur et pere de l`Eglise (Tours and Paris, 1882).
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St. Hilda
Abbess, born 614; died 680. Practically speaking, all our knowledge of St. Hilda is derived from the pages of Bede. She was the daughter of Hereric, the nephew of King Edwin of Northumbria, and she seems like her great-uncle to have become a Christianthrough the preaching of St. Paulinus about the year 627, when she was thirteen years old.
Moved by the example of her sister Hereswith, who, after marrying Ethelhere of East Anglia, became a nun at Chelles in Gaul, Hilda also journeyed to East Anglia, intending to follow her sister abroad. But St. Aidan recalled her to her own country, and after leading a monastic life for a while on the north bank of the Wear and afterwards at Hartlepool, where she ruled a double monastery of monks and nuns with great success, Hilda eventually undertook to set in order a monastery at Streaneshalch, a place to which the Danes a century or two later gave the name of Whitby.
Under the rule of St. Hilda the monastery at Whitby became very famous. The Sacred Scriptures were specially studied there, and no less than five of the inmates became bishops, St. John, Bishop of Hexham, and still more St. Wilfrid, Bishop of York, rendering untold service to the Anglo-Saxon Church at this critical period of the struggle with paganism. Here, in 664, was held the important synod at which King Oswy, convinced by the arguments of St. Wilfrid, decided the observance of Easter and other moot points. St. Hilda herself later on seems to have sided with Theodore against Wilfrid. The fame of St. Hilda's wisdom was so great that from far and near monks and even royal personages came to consult her. Seven years before her death the saint was stricken down with a grievous fever which never left her till she breathed her last, but, in spite of this, she neglected none of her duties to God or to her subjects. She passed away most peacefully after receiving the Holy Viaticum, and the tolling of the monastery bell was heardmiraculously at Hackness thirteen miles away, where also a devout nun named Begu saw the soul of St. Hilda borne to heaven by angels.
With St. Hilda is intimately connected the story of Caedmon (q. v.), the sacred bard. When he was brought before St. Hilda she admitted him to take monastic vows in her monastery, where he most piously died.
The cultus of St. Hilda from an early period is attested by the inclusion of her name in the calendar of St. Willibrord, written at the beginning of the eighth century. It was alleged at a later date the remains of St. Hilda were translated to Glastonbury by King Edmund, but this is only part of the "great Glastonbury myth." Another story states that St. Edmund brought her relics to Gloucester. St. Hilda's feast seems to have been kept on 17 November. There are a dozen or more old Egnlish churches dedicated to St. Hilda on the northeast coast and South Shields is probably a corruption of St. Hilda.
HERBERT THURSTON 
Transcribed by Michael C. Tinkler

St. Hippolytus of Rome[[@Headword:St. Hippolytus of Rome]]

St. Hippolytus of Rome
Martyr, presbyter and antipope; date of birth unknown; d. about 236. Until the publication in 1851 of the recently discovered "Philosophumena", it was impossible to obtain any definite authentic facts concerning Hippolytus of Rome and his life from the conflicting statements about him, as follows:
· Eusebius says that he was bishop of a church somewhere and enumerates several of his writings (Hist. eccl., VI, xx, 22).
· St. Jerome likewise describes him as the bishop of an unknown see, gives a longer list of his writings, and says of one of his homilies that he delivered it in the presence of Origen, to whom he made direct reference (De viris illustribus, cap. 1xi).
· The Chronography of 354, in the list of popes, mentions Bishop Pontianus and the presbyter Hippolytus as being banished to the island of Sardinia in the year 235; the Roman Calendar in the same collection records under 13 August the feast of Hippolytus on the Via Tiburtina and Pontianus in the catacomb of Callistus (ed. Mommsen in "Mon. Germ. Hist.: auctores antiquissimi", IX, 72, 74).
· According to the inscription over the grave of Hippolytus composed by Pope Damasus, he was a follower of the Novatian schism while a presbyter, but before his death exhorted his followers to become reconciled with the Catholic Church (Ihm, "Damasi epigrammata", Leipzig, 1895, 42, n.37).
· Prudentius wrote a hymn on the martyr Hippolytus ("Peristephanon", hymn XI, in P.L., LX, 530 sqq.), in which he places the scene of the martyrdom at Ostia or Porto, and describes Hippolytus as being torn to pieces by wild horses, evidently a reminiscence of the ancient Hippolytus, son of Theseus.
· Later Greek authors (e. g. Georgius Syncellus., ed. Bonn, 1829, 674 sqq.; Nicephorus Callistus, "Hist. eccl.", IV, xxxi) do not give much more information than Eusebius and Jerome; some of them call him Bishop of Rome, others Bishop of Porto. According to Photius (Bibliotheca, codex 121), he was a disciple of St. Irenaeus. Oriental writers, as well as Pope Gelasius, place the See of Hippolytus at Bostra, the chief city of the Arabs.
· Several later legends of martyrs speak of Hippolytus in various connections. That of St. Laurence refers to him as the officer appointed to guard the blessed deacon, who was converted, together with his entire household, and killed by wild horses (Acta SS., August, III, 13-14; Surius, "De probatis Sanctorum historiis", IV, Cologne, 1573, 581 sqq.). A legend of Porto identifies him with the martyr Nonnus and gives an account of his martyrdom with others of the same city (Acta SS., August, IV, 506; P.G., X, 545-48).
· A monument of importance is the large fragment of a marble statue of the saint discovered in 1551 which underwent restoration (the upper part of the body and the head being new), and is now preserved in the Lateran museum; the paschal cycle computed by Hippolytus and a list of his writings are engraved on the sides of the chair on which the figure of Hippolytus is seated; the monument dates from the third century (Kraus, "Realencyklopädie der christlichen Altertumer", 661 sqq.).
· The topographies of the graves of the Roman martyrs place the grave of Hippolytus in the cemetery on the Via Tiburtina named after him, mention the basilica erected there, and give some legendary details concerning him. (De Rossi, "Roma sotterranea", I, 178-79); the burial vault of the sainted confessor was unearthed by De Rossi (Bullettino di archeologia cristiana, 1882, 9-76).
The discovery of the "Philosophumean" has now made it possible to clear up the most important period of the life of St. Hippolytus through his own evidence, and at the same time to test and correct the conflicting accounts contained in the old authorities. We proceed on the assumption that Hippolytus was really the author of the aforesaid work, an hypothesis almost universally accepted by investigators to-day.
Hippolytus was a presbyter of the Church of Rome at the beginning of the third century. There is no difficulty in admitting that he could have been a disciple of St Irenaeus either in Rome or Lyons. It is equally possible that Origen heard a homily by Hippolytus when he went to Rome about the year 212. In the reigh of Pope Zephyrinus (198-217) he came into conflict with that pontiff and with the majority of the Church of Rome, primarily on account of the christological opinions which for some time had been causing controversies in Rome. Hippolytus had combated the heresy of Theodotion and the Alogi; in like fashion he opposed the false doctrines of Noetus, of Epigonus, of Cleomenes, and of Sabellius, who emphasized the unity of God too one-sidedly (Monarchians) and saw in the concepts of the Father and the Son merely manifestations (modi) of the Divine Nature (Modalism, Sabellianism). Hippolytus, on the contrary, stood uncompromisingly for a real difference between the Son (Logos) and the Father, but so as to represent the Former as a Divine Person almost completely separate from God (Ditheism) and at the same time altogether subordinate to the Father (Subordinationism). As the heresy in the doctrine of the Modalists was not at first clearly apparent, Pope Zephyrinus declined to give a decision. For this Hippolytus gravely censured him, representing him as an incompetent man, unworthy to rule the Church of Rome and as a tool in the hands of the ambitious and intriguing deacon Callistus, whose early life is maliciously depicted (Philosophumena, IX, xi-xii). Consequently when Callistus was elected pope (217-218) on the death of Zephyrinus, Hippolytus immediately left the communion of the Roman Church and had himself elected antipope by his small band of followers. These he calls the Catholic Church and himself successor to the Apostles, terming the great majority of Roman Christians the School of Callistus. He accuses Callistus of having fallen first into the heresy of Theodotus, then into that of Sabellius; also of having through avarice degraded ecclesiastical, and especially the penitential, discipline to a disgraceful laxity. These reproaches were altogether unjustified. Hippolytus himself advocated an excessive rigorism. He continued in opposition as antipope throughout the reigns of the two immediate successors of Callistus, Urban (222 or 223 to 230) and Pontius (230-35), and during this period, probably during the pontificate of Pontianus, he wrote the "Philosophumena". He was banished to the unhealthful island (insula nociva) of Sardinia at the same time as Pontianus; and shortly before this, or soon afterward, he became reconciled with the legitimate bishop and the Church of Rome. For, after both exiles had died on the island of Sardinia, their mortal remains were brought back to Rome on the same day, 13 August (either 236 or one of the following years), and solemnly interred, Pontianus in the papal vault in the catacomb of Callistus and Hippolytus in a spot on the Via Tiburtina. Both were equally revered as martyrs by the Roman Church: certain proof that Hippolytus had made his peace with that Church before his death. With his death the schism must have come to a speedy end, which accounts for its identification with the Novatian schism at the end of the fourth century, as we learn from the inscription by Damasus.
The fact that Hippolytus was a schismatic Bishop of Rome and yet was held in high honour afterwards both as martyr and theologian, explains why as early as the fourth century nothing was known as to his see, for he was not on the list of the Roman bishops. The theory championed by Lightfoot (see below), that he was actually Bishop of Porto but with his official residence in Rome, is untenable.
This statement, made by a few authorities, results from a confusion with a martyr of Porto, due perhaps to a legendary account of his martyrdom. Moreover De Rossi's hypothesis, based on the inscription by Damasus, that Hippolytus returned from exile, and subsequently became an adherent of Novatian, his reconciliation with the Roman Church not being effected until just before his martyrdom under the Emperor Valerian (253-60), is incompatible with the supposition that he is the author of the "Philosophumena." The feast of St. Hippolytus is kept on 13 August, a date assigned in accordance with the legend of St. Laurence; that of Hippolytus of Porto is celebrated on 22 August.
Hippolytus was the most important theologian and the most prolific religious writer of the Roman Church in the pre-Constantinian era. Nevertheless the fate of his copious literary remains has been unfortunate. Most of his works have been lost or are known only through scattered fragments, while much has survived only in old translations into Oriental and Slavic languages; other writings are freely interpolated. The fact that the author wrote in Greek made it inevitable that later, when that language was no longer understood in Rome, the Romans lost interest in his writings, while in the East they were read long after and made the author famous. His works deal with several branches of theology, as appears from the aforementioned list on the statue, from Eusebius, St. Jerome, and from Oriental authors. His exegetical treatises were numerous: he wrote commentaries on several books of the Old and New Testaments. Most of these are extant only in fragments. The commentary on the Canticle of Canticles, however, has probably been preserved in its entirety ("Werke des Hippolytus", ed. Bonwetsch, 1897, 343 sqq.); likewise the fullest extant commentary on the Book of Daniel in 4 books (ibid., 2 sqq.). Eight of his works, known by their titles, dealt with dogmatic and apologetic subjects, but only one has come down entire in the original Greek. This is the work on Christ and Antichrist ("De Antichristo", ed. Achelis, op. cit., I, II, 1 sqq.); fragments of a few others have been preserved. Of his polemics against heretics the most important is the "Philosophumena", the original title of which is kata pason aireseon elegchos (A Refutation of All Heresies). The first book had long been known; books IV to X, which had been discovered a short time previously, were published in 1851. But the first chapters of the fourth and the whole of the second and third books are still missing. The first four books treat of the Hellenic philosophers; books V to IX are taken up with the exposition and refutation of Christian heresies, and the last book contains a recapitulation. The work is one of the most important sources for the history of the heresies which disturbed the early Church. Origen is cited in some manuscripts as the author of the first book. Photius attributes it to the Roman author Caius (q.v.), while by others it has been ascribed also to Tertullian and Novatian. But most modern scholars hold for weighty reasons that Hippolytus is undoubtedly its author. A shorter treatise agains heresies (Syntagma), and written by Hippolytus at an earlier date, may be restored in outline from later adaptations (Libellus adversus omnes haereses; Epiphanius, "Panarion"; Philastrius, "De haeresibus"). He wrote a third antiheretical work which was universal in character, called the "Small Labyrinth". Besides these Hippolytus wrote special monographs against Marcion, the Montanists, the Alogi, and Caius. Of these writings only a few fragments are extant. Hippolytus also produced an Easter cycle, as well as a chronicle of the world which was made use of by later chroniclers. And finally St. Jerome mentions a work by him on Church laws. Three treatises on canon law have been preserved under the name of Hippolytus: the "Constitutiones per Hippolytum" (which are parallel with the eighth book of the Apostolic Constitutions), the Egyptian Church Ordinance, in Coptic, and the "Canones Hippolyti". Of these works the first two are spurious beyond doubt, and the last, the authenticity of which was upheld even by Achelis (Die Canones Hippolyti, Leipzig, 1891), belongs in all probability to the fifth or sixth century.
The works of Hippolytus have been edited by Fabricius, "S. Hippolyti episcopi et mart. opera" (2 vols., Hamburg, 1716-18); by Gallandi in "Bibliotheca veterum patrum", II, 1766; in Migne, P.G., X; by Lagarde (Leipzig and London, 1858); and by Bonwetsch and Achelis, "Hippolytus" I, pts. I and II (Leipzig, 1897), in "Die gr. chr. Schriftsteller", a series published by the Berlin Academy. The "Philosophumena" was edited by Miller, as the work of Origen (Oxford, 1851); by Duncker and Schneidewin as the work of Hippolytus (Göttingen, 1859), and in P.G., XVI. The "Canones Hippolyti" were edited by Haneberg (Munich, 1870); by Achelis, "Die altesten Quellen des orientalischen Kirchenrechts:, I, in "Texte und Untersuchungen", VI (Leipzig, 1891), 4.
J.P. KIRSCH 
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St. Hubert[[@Headword:St. Hubert]]

St. Hubert
Confessor, thirty-first Bishop of Maastricht, first Bishop of Liège, and Apostle of the Ardennes, born about 656; died at Fura (the modern Tervueren), Brabant, 30 May, 727 or 728. He was honored in the Middle Ages as the patron of huntsmen, and the healer of hydrophobia (rabies). He was the eldest son of Bertrand, Duke of Aquitaine, and grandson of Charibert, King of Toulouse, a descendant of the great Pharamond. Bertrand's wife is variously given as Hugbern, and as Afre, sister of Saint Oda. As a youth, Hubert went to the court of Neustria, where his charming manners and agreeable address won universal esteem, gave him a prominent position among the gay courtiers, and led to his investment with the dignity of "count of the palace". He was a worldling and a lover of pleasure, his chief passion being for the chase, to which pursuit he devoted nearly all his time. The tyrannical conduct of Ebroin caused a general emigration of the nobles and others to the court of Austrasia. Hubert soon followed them and was warmly welcomed by Pepin Heristal, mayor of the palace, who created him almost immediately grand-master of the household. About this time (682) he married Floribanne, daughter of Dagobert, Count of Louvain, and seemed to have given himself entirely up to the ponp and vanities of this world. But a great spiritual revolution was imminent. On Good Friday morn, when the faithful were crowding the churches, Hubert sallied forth to the chase. As he was pursuing a magnificent stag, the animal turned and, as the pious legend narrates, he was astounded at perceiving a crucifix between its antlers, while he heard a voice saying: "Hubert, unless thou turnest to the Lord, and leadest an holy life, thou shalt quickly go down into hell". Hubert dismounted, prostrated himself and said, "Lord, what wouldst Thou have me do?" He received the answer, "Go and seek Lambert, and he will instruct you."
Accordingly, he set out immediately for Maastricht, of which place St. Lambert was then bishop. The latter received Hubert kindly, and became his spiritual director. Hubert, losing his wife shortly after this, renounced all his honors and his military rank, and gave up his birthright to the Duchy of Aquitaine to his younger brother Eudon, whom he made guardian of his infant son, Floribert. Having distributed all his personal wealth among the poor, he entered upon his studies for the priesthood, was soon ordained, and shortly afterwards became one of St. Lambert's chief associates in the administration of his diocese. By the advice of St. Lambert, Hubert made a pilgrimage to Rome and during his absence, the saint was assassinated by the followers of Pepin. At the same hour, this was revealed to the pope in a vision, together with an injunction to appoint Hubert bishop, as being a worthy successor to the see. Hubert was so much possessed with the idea of himself winning the martyr's crown that he sought it on many occasions, but unsuccessfully. He distributed his episcopal revenues among the poor, was diligent in fasting and prayer, and became famous for his eloquence in the pulpit. In 720, in obedience to a vision, Hubert translated St. Lambert's remains from Maastrict to Liège with great pomp and ceremonial, several neighboring bishops assisting. A church for the relics was built upon the site of the martyrdom, and was made a cathedral the following year, the see being removed from Maastricht to Liege, then only a small village. This laid the foundation of the future greatness of Liege, of which Lambert is honored as patron, and St. Hubert as founder and first bishop.
Idolatry still lingered in the fastnesses of the forest of Ardennes--in Toxandria, a district stretching from near Tongres to the confluence of the Waal and the Rhine, and in Brabant. At the risk of his life Hubert penetrated the remote lurking places of paganism in his pursuit of souls, and finally brought about the abolishment of the worship of idols in his neighborhood. Between Brussels and Louvain, about twelve leagues from Liège, lies a town called Tervueren, formerly known as Fura. Hither Hubert went for the dedication of a new church. Being apprised of his impending death by a vision, he there preached his valedictory sermon, fell sick almost immediately, and in six days died with the words "Our Father, who art in Heaven . . . " on his lips. His body was deposited in the collegiate church of St. Peter, Liège. It was solemnly translated in 825 to the Abbey of Amdain (since called St. Hubert's) near what is now the Luxemburg frontier; but the coffin disappeared in the sixteenth century. Very many miracles are recorded of him in the Acta SS., etc. His feast is kept on 3 November, which was probably the date of the translation. St. Hubert was widely venerated in the Middle Ages, and many military orders were named after him.
C.F. WEMYSS BROWN 
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St. Hugh
(Called LITTLE SAINT HUGH OF LINCOLN.)
St. Hugh was the son of a poor woman of Lincoln named Beatrice; born about 1246; died in 1255. The Jews of Lincoln are said to have crucified him, his body, bearing the marks of crucifixion, being found some days after his death, at the bottom of a well belonging to a Jew named Copin. Copin was accused of having enticed the child into his house. A large number of Jews were gathered together, and they are said to have tortured the child, to have scourged and crowned him with thorns, and crucified him in mockery of Christ's death. The story goes on to say that the earth refusing to cover Hugh's body, it was cast into a well. Some time after the child had been missed, his playfellows told his mother how they had seen him follow the Jew. On going to Copin's house, she discovered the body. Copin was accused of murder, confessed the crime when threatened with death, and stated that it was a Jewish custom to crucify a boy once a year. Miracles were said to have been wrought at the child's tomb, and the canons ofLincoln translated the body from the church of the parish to which Hugh belonged, and buried it in great state in the cathedral. Copin was put to a cruel death and eighteen Jews were hanged at Lincoln, while about ninety were imprisoned in London. These were found guilty and condemned to death, but they were released on the payment of a large fine.
The martyrdom of St. Hugh became a very popular subject for the ballad poetry of the Middle Ages, and we find a reference to it in Chaucer's "Prioresses Tale". Whether there was any basis of truth in the accusation against the Jews there is now no means of ascertaining. There seems to be little doubt that such accusations were sometimes made for the purpose of extorting money. A discussion of the question will be found in the article on St. William of Norwich. The feast of "Little Hugh" was held on 27 July.
Acta SS., July, VI, 494; Matthew Paris, V, 516-19, 546, 552 in Rolls Series; Annales Monast., Annals of Burton and of Waverley, ibid.; Letters of Henry III, 2, ibid.
R. URBAN BUTLER 
Transcribed by Robert B. Olson 
Offered to Almighty God that His graces and blessing be granted to Hugh Afshari.
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St. Hugh the Great
Abbot of Cluny, born at Semur (Brionnais in the Diocese of Autun, 1024; died at Cluny, 28 April, 1109.
HIS EARLY LIFE
The eldest son of Count Dalmatius of Semur and Aremberge (Aremburgis) of Vergy, Hugh was descended from the noblest families in Burgundy. Dalmatius, devoted to war and the chase, desired that Hugh should adopt the knightly calling and succeed to the ancestral estates; his mother, however, influenced it is said by a vision vouchsafed to a priest whom she consulted, wished her son to dedicate himself to the service of God. From his earliest years Hugh gave indication of such extraordinary earnestness and piety that his father, recognizing his evident aversion from the so-called gentle pursuits, entrusted him to his grand-uncle Hugh, Bishop of Auxerre, for preparation for the priesthood. Under the protection of this relative, Hugh received his early education at the monastery school attached to the Priory of St. Marcellus. At the age of fourteen he entered the novitiate at Cluny, where he displayed such religious fervour that he was allowed to make his vows in the following year without completing the severe novitiate usual at this monastery. The special privilege of the Cluniac Congregation enabled him to become deacon at eighteen and priest at twenty. In recognition of his wonderful zeal for the discipline of the order, and of the confidence awakened by his conspicuous talent for government, he was quickly, in spite of his youth, chosen grand prior. In this capacity he was charged with the whole domestic direction of the cloister in both spiritual and temporal affairs, and represented the abbot during his absence (Cfr. D'Achery, "Spicilegium", 2nd ed., I, 686). On the death of St. Odilo on 1 January, 1049, after a prolonged administration of nigh on half a century, Hugh was unanimously elected abbot, and was solemnly installed by Archbishop Hugh of Besançon on the Feast of the Chair of Peter at Antioch (22 February), 1049.
HUGH AS ABBOT
Hugh's character bears many points of resemblance to that of his great contemporary and friend, St. Gregory VII. Both were animated with a burning zeal to extirpate the abuses then prevalent among the clergy, to crush investiture with its corollaries, simony and clerical incontinence, and to rescue Christian society from the confusion into which the reckless ambition and avarice of rulers and the consequent political instability had thrown it. The emperor claimed the right to appoint bishops, abbots, even the pope himself (see INVESTITURES, CONFLICT OF), and in too many cases his selection was swayed entirely by political motives to the exclusion of every thought of religious fitness. To prevent the Church from lapsing into a mere appanage of the State and to re-establish ecclesiastical discipline were the great objects alike of Gregory and Hugh, and if, in certain cases, Gregory allowed his zeal to outstrip his discretion, he found in Hugh an unflinching ally, and to the Benedictine Order, particularly the Cluniac branch, belongs the chief credit of promulgating among the people and carrying into effect in Western Europe the many salutary reforms emanating from the Holy See. In founding Cluny in 910, and endowing it with his entire domains, William the Pious of Aquitaine had placed it under the direct protection of Rome. Thus Cluny, with its network of daughter-foundations (see Cluny, Congregation of; Gallia Christ., II, 374), was a formidable weapon for reform in the hands of the successive popes. Hugh entrusted the election of the superiors of all cloisters and churches subject to him into spiritual hands, promised them -- in addition to the privileges of the congregation -- the support and protection of Cluny, and thus saved hundreds of cloisters from the cupidity of secular lords, who were very loath to interfere with the rights of a congregation so powerful and enjoying such high favour with emperors and kings. To secure this protection numbers of cloisters became affiliated with Cluny; new houses were opened in France, Germany, Spain, and Italy, while under Hugh was also founded at St. Pancras near Lewes the first Benedictine house in England. (See, however, ST. AUGUSTINE OF CANTERBURY; ST. DUNSTAN.) Since the superiors of most of these homes were either directly or indirectly nominated by Hugh, and since, as abbot, he had to ratify the elections, it is easy to understand how important a role he played in the great struggle between imperialism and the Holy See.
As early as 1049, at the age of twenty-five, Hugh appeared at the Council of Reims. Here, at the request, and in the presence of Leo IX, he expressed so energetically against the reigning abuses that even the simoniacal bishops could not withstand his zeal. This advocacy contributed largely to the passing of many remedial ordinances concerning church discipline (cfr. Labbe, "Conc.", IX, 1045-6), and led Leo IX to take Hugh with him to Rome that he might have the assistance and advice of the young abbot at the great council to be held in 1050, at which the question of clerical discipline was to be decided and the heresy of Berengarius condemned (cfr. Hefele, "Conciliengesch.", IV, 741). Leo's successor, Victor II, also held Hugh in the highest esteem, and confirmed in 1055 all the privileges of Cluny. On Hildebrand's arrival in France as papal legate (1054), he hastened first to Cluny to consult with Hugh and secure his assistance at the Council of Tours. Stephen IX, immediately on his elevation, summoned Hugh to Rome, made him the companion of his journeys, and finally died in his arms at Florence (1058). Hugh was also the companion of Nicholas II, and under him took part in the Council of Rome which promulgated the important decree concerning papal elections (Easter, 1059). He was then sent to France with Cardinal Stephan, a Monk of Monte Cassino, to effect the execution of the decrees of the roman synod, and proceeded to Aquitaine, while his colleague repaired to the northwest. The active support of the numerous cloisters subject to Cluny enabled him to discharge his mission with the greatest success. He assembled councils at Avignon and Vienne, and managed to win the support of the bishops for many important reforms. In the same year (10) he presided over the Synod of Toulouse. At the Council of Rome in 1063 he defended the privileges of Cluny which had been recklessly attacked in France. Alexander II sent St. Peter Damian, Cardinal Bishop of Ostia, as legate to France to adjudicate in this and other matters, meanwhile ratifying all the privileges held by Hugh's predecessors. After a stay at Cluny, during which he conceived the high admiration and veneration for the monastery and its abbot reflected in his letters (cfr. "Epist.", VI, 2, 4, 5 in P.L., XCLIV, 378), the legate held a council at Chalons, which decided in favour of Hugh.
Scarcely had Hildebrand ascended the Chair of Peter as Gregory VII when he wrote to Cluny to secure Hugh's cooperation in promoting his various reforms. Hugh was entrusted to deal with the delicate case of the unworthy Archbishop Manasse of Reims, as well as with commissions in connection with the expedition of Count Evroul of Roucy against the Saracens in Spain. Frequently urged by Gregory to come to Rome, Hugh was unable to leave France until after the lamentable occurrences of 1076 (see GREGORY VII), but then hastened to visit the pope at Canossa. With the assistance of Countess Mathilda, he managed to bring about the reconciliation -- unfortunately of short duration -- between Gregory and Henry IV, who had already addressed a letter full of affection declaring his great desire for the peace of the Church (cfr. "Hist. Lit. de la France", loc. cit. infra). Hugh was subsequently engaged with the papal legate in Spain in the matter of ecclesiastical reform, and, as a result of his diligence and the high favour he enjoyed with Alphonsus VI of Castille, the Mozarabic was replaced by the Roman Ritual throughout that monarch's realm. Thanks to the assistance of the many Cluniac foundations in Catalonia, Castille, Leon, Aragon, etc., and the many bishops chosen from their inmates, he was also enabled to give a great impetus to ecclesiastical reform in these countries. In 1077 he was commissioned to presides over the Council of Langres, and later to undertake the removal of he Bishop of Orleans and the Archbishop of Reims. Gregory wrote him many affectionate letters, and at the Roman synod in 1081 referred to Hugh in terms of praise seldom used by a successor of Peter concerning a living person. That this appreciation was not confined to the Holy Father is evident from the fact that, when asked by Gregory whether his opinion was shared by them, all present answered: "Placet, laudamus" (Bullar. Clun., p. 21).
On the revival of the quarrel between Henry IV and the Holy See, Hugh set out immediately for Rome, but was seized on the way and conducted before the monarch. So earnestly did he urge Henry to make his submission to Peter's successor that he seemed again to have bridged the quarrel, if this were not another example of the king's well-known duplicity. It is scarcely necessary to state that Hugo's intimacy with the Holy See continued unchanged under Urban II and Paschal II, since both issued from the ranks of his monks, Surrounded by cardinals and bishops, Urban consecrated on 25 October, 1095, the high altar of the new church at Cluny, and granted the monastery new privileges, which were augmented by Paschal during his visit in 1107. At the great Council of Clermont in 1095, whose decision to organize the First Crusade was a clear indication of the great religious enthusiasm resulting from Gregory's and Hugh's labours, the abbot performed most valuable services in the composition and promulgation of the decrees, for which he was specially thanked by the pope. Until the death, in 1106, of Henry IV, who in that year addressed two letters to his ":dearest father", begging for his prayers and his intercession with the Holy See (cfr. "Hist. Lit. de la France", loc. cit. infra), Hugh never relaxed his efforts to bring about a reconciliation between the spiritual and temporal powers.
In the spring of 1109, Hugh, worn out with years and labours, and feeling his end approaching, asked for the Last Sacraments, summoned around him his spiritual children, and, having given each the kiss of peace, dismissed them with the greeting: Benedicite.Then, asking to be conveyed to the Chapel of our Blessed Lady, he laid himself in sackcloth and ashes before her altar, and thus breathed forth his soul to his Creator on the evening of Easter Monday (28 April). His tomb in the church was soon the scene ofmiracles, and to it Pope Gelasius I made a pilgrimage in 1119, dying at Cluny on 20 January. Elected at the monastery on 2 February, Callistus II began immediately the process of canonization, and, on 6 January, 1120, declared Hugh a saint, appointing 29 April his feast-day. In honour of St. Hugh the Abbot of Cluny was henceforth accorded the title and dignity of a cardinal. At the instance of Honorius III the translation of the saint's remains took place on 23 May, 1220, but, during the uprising of the Huguenots (1575), the remains and the costly shrine disappeared with the exception of a few relics.
HUGH'S PERSONALITY AND INFLUENCE
In the case of comparatively few of our saints has the decision of their own and subsequent ages been so unanimous as in that of St. Hugh. Living in an age of misrepresentation and abuse, when the Church had to contend with far grater domestic and external inimical forces than those marshalled by the so-called Reformation, not a single voice was raised against his character -- for we disregard the criticism of the French bishop, who in the heat of a quarrel pronounced hasty words afterwards to be recalled, and who was subsequently one of Hugh's panegyrists. In one of his letters Gregory declares that he confidently expects the success of ecclesiastical reform in France through God's mercy and the instrumentality of Hugh, "whom no imprecation, no applause or favours, no personal motives can divert from the path of rectitude" (Gregorii VII Registr., IV, 22). In the "Life of Bishop Arnulf of Soissons", Arnulf says of Hugh: "Most pure in though and deed, he as the promoter and perfect guardian of monastic discipline and the regular life, the unfailing support of the true religious and of men of probity, the vigorous champion and defender of the Holy Church" (Mabillon, op. cit. infra, saec. VI, pars II, P. 532). And of his closing years Bishop Bruno of Segni writes: "Now aged and burdened with years, reverenced by all and loved by all, he still governs that venerable monastery [sc. Cluny] with the same consummate wisdom -- a man in all things most laudable, difficult of comparison, and of wonderful sanctity" (Muratori, "Rerum Ital. script.", III, pt. ii, 347).
Emperors and kings vied with the sovereign pontiffs in bestowing on Hugh marks of their veneration and esteem. Henry the Black, in a letter which has come down to us, addresses Hugh as his "very dear father, worthy of every respect", declares that he owes his own return to health and the happy birth of his child to the abbot's prayers and urges him to come to the Court at Cologne the following Easter to stand sponsor for this son (the future Henry IV). During her widowhood Empress Agnes wrote to Hugh in terms no less respectful and affectionate, asking him to pray for the happy repose of her husband's soul and for the prosperous reign of her son. Reference has been already made to the letters sent to Hugh by Henry IV, who, notwithstanding his prolonged struggle to make the Church subservient to the imperial power, seems never to have lost his affection and profound respect for his saintly godfather. In recognition of the benefits derived from the Cluniac foundations, Ferdinand the Great of Castille and Leon (d. 1065) made his kingdom tributary to Cluny; his sons Sancho and Alfonso VI doubled the tribute, and the latter, in addition to introducing the Roman Ritual at Hugh's request, carried on a most affectionate correspondence with the abbot. In 1081 Hugh was chosen by the kings and princes of the various Christian kingdoms of Spain as arbiter to decide the question of succession. When Robert II of Burgundy refused to attend the Council of Autun (1065), at which his presence was necessary, Hugo was sent to summon the duke, and remonstrated with him so eloquently in the interests of peace that Robert accompanied the abbot unresistingly to the council, became reconciled with those who had put his son to death, and promised to respect thenceforth the property of the Church.
William the Conqueror of England, shortly after the Battle of Hastings (1066), made rich presents to Cluny and begged to be admitted a confrater of the abbey like the Spanish kings. He subsequently begged Hugh to send six monks to England to minister to the spiritual needs of the Court, and renewed his request in 1078, promising to appoint twelve of the Cluniac Congregation to bishoprics and abbacies within the kingdom. Hugh disabused is mind on the subject of ecclesiastical appointments, and, when founding a little later the Priorate of St. Pancras at Lewes, took every precaution to secure in the case of it and its dependent cloisters freedom of election and respect for canon law. How necessary this precaution was, the Investiture war, which broke out under William's sons, clearly indicated. The champion of the Church in this struggle, St. Anselm of Canterbury, was one of the many bishops who consulted Hugh in their difficulties and trials, and on three occasions -- once during his exile from England -- visited the abbot at Cluny.
For the monks under is care Hugh was a model of fatherly forethought, of devotion to discipline and prayer, and unhesitating obedience to the Holy See. In furtherance of the great objects of his order, the service of God and personal sanctification, he strove to impart the utmost possible splendour and solemnity to the liturgical services at Cluny. Some of his liturgical ordinances, such as the singing of the Veni Creator at Tierce on Pentecost Sunday (subsequently also within the octave), have since been extended to the entire Roman Church. He began the magnificent church at Cluny -- now unfortunately entirely disappeared -- which was, until the erection of St. Peter's at Rome, the largest church in Christendom, and was esteemed the finest example of the Romanesque style in France. For the part played by Cluny in the evolution of this style and for its special school of sculpture, the reader must be referred to treatises on the history of architecture. Hugh gave the first impulse to the introduction of the strict cloister into the convents of nuns, prescribing it first for that of Marcigny, of which his sister became first prioress in 1061 (Cucherat, op. cit. infra), and where his mother also took the veil. Renowned for his charity towards the suffering poor, he built a hospital for lepers, where he himself performed the most menial duties. It is impossible to trace here the effect which his granting of personal and civic freedom to the bondsmen and colonists feudatory to Cluny, and the fostering of tradesmen's guilds -- the nuclei from which most of the modern cities of Europe sprang -- have had on civilization.
Although his favourite study was the Scriptures, St. Hugh encouraged science in every possible way, and showed his deep interest in education by teaching in person in the school attached to the monastery. Notwithstanding the exceeding activity of his life he found time to carry on an extensive correspondence. Almost all his letters and his "Life of the Blessed Virgin", for whom as well as for the souls in purgatory he had a great devotion, have been lost. However, his extant letters and his "Sermo" in honour of the martyred Saint Marcellus are sufficient to show "how well he could write and with what skill he could speak to the heart" (Hist. Lit. de la France, IX, 479).
The sources for Hugh's biography are the Vitae of RAINALD, HILDEDETER, the monk HUGO, GILO, and ANONYMUS PRIMUS and SECUNDUS. The Vitae of Rainald and Anonymus Primus. together with a melded Synopsis of the former also by Rainald are given in Acta S.S., III, Apr., 648 58; those of Hildebert, Hugo and Anonymus Secundus in Bibliotheca Cluniacensis, ed. MARRIER and DU CHESNE (Paris, 1614), 413 38; 447 62, 557-69, LEHMANN, Forschungen zur Gesch. des Abtes Hugo I von Cluny (Gottingen, 1869) is a careful consideration of the information contained in all the above Vitae except that by Gilo. The Vita of Gilo was first edited by L'HUILLIER, Vie de St-Hugurs (Solesmes, 1888), probably the best biography et written. For the Cluniac discipline see HEROOTT, Vetus disciplina monastica (Paris, 1726), 371 sqq., and P.L., XCLIX (Paris, 1882). The following works may also be consulted: DUCKETT, Charters and Records of Cluni (Lewes, 1890); IDEM, Record-Evidences among Archives of the Ancient Abbey of Cluni from 1077 to 1537 (Lewes, 1886), containing documents in connection with the foundation of the order in England; MABILLON, Annales O.S.B., III V (Paris, 1703-38); SAINTE-MARTHE, Gallia Christ., IV (Paris, 1728), 1117; HELVOT, Hist. des ordres religieux, V (Paris, 1792); CHAMPLY, Hist. de Cluny (Macon, 1866); Hist. Lit. de la France, IX, 465 sqq.; HEIMBUCHER, Die Orden u. Kongreg. der kath. Kirche, I (Paderborn, 1896), 116 sqq.; BAUMER in Kirchenlex., s.v.; BOURGAIN, Chaire Francaise, XII s. (1879), 72; BRIAL, Rec. hist. France, XIV (1896), exi, 71 3; PIGNOT, Hist. de Cluny, II (Paris, 1868), 1-372; WATTENBACH, Deutsch. Geschichtsquell., II (1874), 150; CUCHERAT, Cluny au onzieme siecle (Autun, 1886); BERNARD and BRUEL, Recucil des chartes de l'Abbaye de Cluny (Paris, 1876-); GREEVEN, Die Wirksankeit der Cluniacenser auf kirchl. u. polit. Gebiete im 11. Jahrhunderete (Wesel, 1870).
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St. Hyacinth[[@Headword:St. Hyacinth]]

St. Hyacinth
Dominican, called the Apostle of the North, son of Eustachius Konski of the noble family of Odrowacz; born 1185 at the castle of Lanka, at Kamin, in Silesia, Poland (now Prussia); died 15 August, 1257, at Cracow. Feast, 16 Aug. A near relative of Saint Ceslaus, he made his studies at Cracow, Prague, and Bologna, and at the latter place merited the title of Doctor of Law and Divinity. On his return to Poland he was given a prebend at Sandomir. He subsequently accompanied his uncle Ivo Konski, the Bishop of Cracow, to Rome, where he met St. Dominic, and was one of the first to receive at his hands (at Santa Sabina, 1220) the habit of the newly established Order of Friars Preachers. After his novitiate he made his religious profession, and was made superior of the little band of missionaries sent to Poland to preach. On the way he was able to establish a convent of his order at Friesach in Carinthia. In Poland the new preachers were favourably received and their sermons were productive of much good. Hyacinth founded communities at Sandomir, Cracow, and at Plocko on the Vistula in Moravia. He extended his missionary work through Prussia, Pomerania, and Lithuania; then crossing the Baltic Sea he preached in Denmark, Sweden, and Norway. He came into Lower or Red Russia, establishing a community at Lemberg and at Haletz on the Mester; proceeded into Muscovy, and founded a convent at Dieff, and came as far as the shores of the Black Sea. He then returned to Cracow, which he had made the centre of his operations. On the morning of 15 August he attended Matins and Mass, received the last sacraments, and died a saintly death. God glorified His servant by numberless miracles, the record of which fills many folio pages of the Acta SS., August, III, 309. He was canonized by Pope Clement VIII in 1594. A portion of his relics is at the Dominican church in Paris.
BUTLER, Lives of the Saints; KNOPFLER in Kirchenlex.; HEIMBUCHER, Die Orden u. Kongreg., II (Paderborn, 1907), 110, 154; BERTOLOTTI, Vita di San Giacinto (Monza, 1903); Lebensbeschr. der Heil. und Sel. des Dominikanerordens (Dulmen, 1903); FLAVIGNY, H. et ses compagnons (Paris, 1899).
FRANCIS MERSHMAN 
Transcribed by Herman F. Holbrook 
In memoriam David Supple, O.S.B.Obl.: Requiem aeternam

St. Hyacintha Mariscotti[[@Headword:St. Hyacintha Mariscotti]]

St. Hyacintha Mariscotti
A religious of the Third Order of St. Francis and foundress of the Sacconi; born 1585 of a noble family at Vignanello, near Viterbo in Italy; died 30 January, 1640, at Viterbo; feast, 30 January; in Rome, 6 February (Diarium Romanum). Her parents were Marc' Antonio Mariscotti (Marius Scotus) and Ottavia Orsini. At Baptism she received the name Clarice and in early youth was remarkable for piety, but, as she grew older, she became frivolous, and showed a worldly disposition, which not even the almostmiraculous saving of her life at the age of seventeen could change; neither was her frivolity checked by her education at the Convent of St. Bernardine at Viterbo, where an older sister had taken the veil. At the age of twenty she set her heart upon marriage with the Marquess Cassizucchi, but was passed by in favour of a younger sister. She was sadly disappointed, became morose, and at last joined the community at St. Bernardine, receiving the name Hyacintha. But, as she told her father, she did this only to hide her chagrin and not to give up the luxuries of the world; and she asked him to furnish her apartments with every comfort. She kept her own kitchen, wore a habit of the finest material, received and paid visits at pleasure.
For ten years she continued this kind of life, so contrary to the spirit of her vows and such a source of scandal to the community. By the special protection of God, she retained a lively faith, was regular in her devotions, remained pure, always showed a great respect for the mysteries of religion, and had a tender devotion to the Blessed Virgin. At length she was touched by God's grace, and the earnest exhortations of her confessor at the time of serious illness made her see the folly of the past and brought about a complete change in her life. She made a public confession of her faults in the refectory, discarded her costly garments, wore an old habit, went barefoot, frequently fasted on bread and water, chastised her body by vigils and severe scourging, and practised mortifications to such an extent that the decree of canonization considers the preservation of her life a continued miracle. She increased her devotion to the Mother of God, to the Holy Infant Jesus, to the Blessed Eucharist, and to the sufferings of Christ. She worked numerous miracles, had the gifts of prophecy and of discerning the secret thoughts of others. She was also favoured by heavenly ecstacies and raptures. During an epidemic that raged in Viterbo she showed heroic charity in nursing the sick. She established two confraternities, whose members were called Oblates of Mary or Sacconi. One of these, similar to our Society of St. Vincent de Paul, gathered alms for the convalescent, for the poor who were ashamed to beg, and for the care of prisoners; the other procured homes for the aged. Though now leading a life so pure and holy, Hyacintha always conceived the greatest contempt for herself. At her death great sorrow was felt at Viterbo and crowds flocked to her funeral. She was beatified by Pope Benedict XIII in 1726, and canonized 14 May, 1807, by Pius VII.
LEON DE CLARY, Lives of the Saints and Blessed of the Three Orders of St. Francis (Taunton, 1885); DUNBAR, A Dictionary of Saintly Women (London, 1904); HUGUES in Kirchenlex., s.v.
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St. Ibar[[@Headword:St. Ibar]]

St. Ibar
A pre-Patrician Irish saint, who laboured in the present County Wexford from 425 to 450, recognized the jurisdiction of St. Patrick, and was confirmed in his episcopacy. Thus, though a missionary before the arrival of the great national apostle, St. Ibar was a contemporary of St. Patrick, and is regarded as the patron of Begerin, in Wexford harbour. Although at first not disposed to yield to St. Patrick he afterwards submitted and became his disciple. Much obscurity attaches to his early training, but about the year 480 he settled at Begerin, where he built an oratory and cell. In the "Life of St. Abban" it is stated that St. Ibar's retreat was soon peopled with numerous disciples from all parts of Ireland, and the "Litany of Aengus" invokes the three thousand confessors who placed themselves under St. Ibar's direction. His nephew, St. Abban, as a boy of twelve came to Begerin in St. Ibar's old age and accompanied him to Rome. His name is variously written Ibar, Iberius, and Ivor, and his death is chronicled in the year 500 on 23 April, on which day his feast is observed. Although Begerin was formerly an island in the north of Wexford harbour, it has long since been one of the reclaimed Sloblands.
W.H. GRATTAN-FLOOD 
Transcribed by Christine J. Murray

St. Ignatius Loyola[[@Headword:St. Ignatius Loyola]]

St. Ignatius Loyola
Youngest son of Don Beltrán Yañez de Oñez y Loyola and Marina Saenz de Lieona y Balda (the name López de Recalde, though accepted by the Bollandist Father Pien, is a copyist's blunder).
Born in 1491 at the castle of Loyola above Azpeitia in Guipuscoa; died at Rome, 31 July, 1556. The family arms are: per pale, or, seven bends gules (?vert) for Oñez; argent, pot and chain sable between two grey wolves rampant, for Loyola. The saint was baptized Iñigo, after St. Enecus (Innicus), Abbot of Oña: the name Ignatius was assumed in later years, while he was residing in Rome. For the saint's genealogy, see Pérez (op. cit. below, 131); Michel (op. cit. below, II, 383); Polanco (Chronicon, I, 51646). For the date of birth cfr. Astráin, I, 3 S.
I. CONVERSION (1491-1521)
At an early age he was made a cleric. We do not know when, or why he was released from clerical obligations. He was brought up in the household of Juan Velásquez de Cuellar, contador mayor to Ferdinand and Isabella, and in his suite probably attended the court from time to time, though not in the royal service. This was perhaps the time of his greatest dissipation and laxity. He was affected and extravagant about his hair and dress, consumed with the desire of winning glory, and would seem to heve been sometimes involved in those darker intrigues, for which handsome young courtiers too often think themselves licensed. How far he went on the downward course is still unproved. The balance of evidence tends to show that his own subsequent humble confessions of having been a great sinner should not be treated as pious exaggerations. But we have no details, not even definite charges. In 1517 a change for the better seems to have taken place; Velásquez died and Ignatius took service in the army. The turning-point of his life came in 1521. While the French were besieging the citadel of Pampeluna, a cannon ball, passing between Ignatius' legs, tore open the left calf and broke the right shin (Whit-Tuesday, 20 May, 1521). With his fall the garrison lost heart and surrendered, but he was well treated by the French and carried on a litter to Loyola, where his leg had to be rebroken and reset, and afterwards a protruding end of the bone was sawn off, and the limb, having been shortened by clumsy setting, was stretched out by weights. All these pains were undergone voluntarily, without uttering a cry or submitting to be bound. But the pain and weakness which followed were so great that the patient began to fail and sink. On the eve of Sts. Peter and Paul, however, a turn for the better took place, and he threw off his fever.
So far Ignatius had shown none but the ordinary virtues of the Spanish officer. His dangers and sufferings has doubtless done much to purge his soul, but there was no idea yet of remodelling his life on any higher ideals. Then, in order to divert the weary hours of convalescence, he asked for the romances of chivalry, his favourite reading, but there were none in the castle, and instead they brought him the lives of Christ and of the saints, and he read them in the same quasi-competitive spirit with which he read the achievements of knights and warriors. "Suppose I were to rival this saint in fasting, that one in endurance, that other in pilgrimages." He would then wander off into thoughts of chivalry, and service to fair ladies, especially to one of high rank, whose name is unknown. Then all of a sudden, he became conscious that the after-effect of these dreams was to make him dry and dissatisfied, while the ideas of falling into rank among the saints braced and strengthened him, and left him full of joy and peace. Next it dawned on him that the former ideas were of the world, the latter God-sent; finally, worldly thoughts began to lose their hold, while heavenly ones grew clearer and dearer. One night as he lay awake, pondering these new lights, "he saw clearly", so says his autobiography, "the image of Our Lady with the Holy Child Jesus", at whose sight for a notable time he felt a reassuring sweetness, which eventually left him with such a loathing of his past sins, and especially for those of the flesh, that every unclean imagination seemed blotted out from his soul, and never again was there the least consent to any carnal thought. His conversion was now complete. Everyone noticed that he would speak of nothing but spiritual things, and his elder brother begged him not to take any rash or extreme resolution, which might compromise the honour of their family.
II. SPIRITUAL FORMATION (1522-24)
When Ignatius left Loyola he had no definite plans for the future, except that he wished to rival all the saints had done in the way of penance. His first care was to make a general confession at the famous sanctuary of Montserrat, where, after three days of self-examination, and carefully noting his sins, he confessed, gave to the poor the rich clothes in which he had come, and put on garment of sack-cloth reaching to his feet. His sword and dagger he suspended at Our Lady's altar, and passed the night watching before them. Next morning, the feast of the Annunciation, 1522, after Communion, he left the sanctuary, not knowing whither he went. But he soon fell in with a kind woman, Iñes Pascual, who showed him a cavern near the neighbouring town of Manresa, where he might retire for prayer, austerities, and contemplation, while he lived on alms. But here, instead of obtaining greater peace, he was consumed with the most troublesome scruples. Had he confessed this sin? Had he omitted that circumstance? At one time he was violently tempted to end his miseries by suicide, on which he resolved neither to eat nor to drink (unless his life was in danger), until God granted him the peace which he desired, and so he continued until his confessor stopped him at the end of the week. At last, however, he triumphed over all obstacles, and then abounded in wonderful graces and visions.
It was at this time, too, that he began to make notes of his spiritual experiences, notes which grew into the little book of "The Spiritual Exercises". God also afflicted him with severe sicknesses, when he was looked after by friends in the public hospital; for many felt drawn towards him, and he requited their many kind offices by teaching them how to pray and instructing them in spiritual matters. Having recovered health, and acquired sufficient experience to guide him in his new life, he commenced his long-meditated migration to the Holy Land. From the first he had looked forward to it as leading to a life of heroic penance; now he also regarded it as a school in which he might learn how to realize clearly and to conform himself perfectly to Christ's life. The voyage was fully as painful as he had conceived. Poverty, sickness, exposure, fatigue, starvation, dangers of shipwreck and capture, prisons, blows, contradictions, these were his daily lot; and on his arrival the Franciscans, who had charge of the holy places, commanded him to return under pain of sin. Ignatius demanded what right they had thus to interfere with a pilgrim like himself, and the friars explained that, to prevent many troubles which had occurred in finding ransoms for Christian prisoners, the pope had given them the power and they offered to show him their Bulls. Ignatius at once submitted, though it meant altering his whole plan of life, refused to look at the proferred Bulls, and was back at Barcelona about March, 1524.
III. STUDIES AND COMPANIONS (1521-39)
Ignatius left Jerusalem in the dark as to his future and "asking himself as he went, quid agendum" (Autobiography, 50). Eventually he resolved to study, in order to be of greater help to others. To studies he therefore gave eleven years, more than a third of his remaining life. Later he studied among school-boys at Barcelona, and early in 1526 he knew enough to proceed to his philosophy at the University of Alcalá. But here he met with many troubles to be described later, and at the end of 1527 he entered theUniversity of Salamanca, whence, his trials continuing, he betook himself to Paris (June, 1528), and there with great method repeated his course of arts, taking his M.A. on 14 March, 1535. Meanwhile theology had been begun, and he had taken the licentiate in 1534; the doctorate he never took, as his health compelled him to leave Paris in March, 1535. Though Ignatius, despite his pains, acquired no great erudition, he gained many practical advantages from his course of education. To say nothing of knowledge sufficient to find such information as he needed afterwards to hold his own in the company of the learned, and to control others more erudite than himself, he also became thoroughly versed in the science of education, and learned by experience how the life of prayer and penance might be combined with that of teaching and study, an invaluable acquirement to the future founder of the Society of Jesus. The labours of Ignatius for others involved him in trials without number. At Barcelona, he was beaten senseless, and his companion killed, at the instigation of some worldlings vexed at being refused entrance into a convent which he had reformed. At Alcalá, a meddlesome inquisitor, Figueroa, harassed him constantly, and once automatically imprisoned him for two months. This drove him to Salamanca, where, worse still, he was thrown into the common prison, fettered by the foot to his companion Calisto, which indignity only drew from Ignatius the characteristic words, "There are not so many handcuffs and chains in Salamanca, but that I desire even more for the love of God."
In Paris his trials were very varied -- from poverty, plague, works of charity, and college discipline, on which account he was once sentenced to a public flogging by Dr. Govea, the rector of Collège Ste-Barbe, but on his explaining his conduct, the rector as publicly begged his pardon. There was but one delation to the inquisitors, and, on Ignatius requesting a prompt settlement, the Inquisitor Ori told him proceedings were therewith quashed.
We notice a certain progression in Ignatius' dealing with accusations against him. The first time he allowed them to cease without any pronouncement being given in his favour. The second time he demurred at Figueroa wanting to end in this fashion. The third time, after sentence had been passed, he appealed to he Archbishop of Toledo against some of its clauses. Finally he does not await sentence, but goes at once to the judge to urge an inquiry, and eventually he made it his practice to demand sentence, whenever reflection was cast upon his orthodoxy. (Records of Ignatius' legal proceedings at Azpeitia, in 1515; at Alcal´ in 1526, 1527; at Venice, 1537; at Rome in 1538, will be found in "Scripta de S. Ignatio", pp. 580-620.) Ignatius had now for the third time gathered companions around him. His first followers in Spain had persevered for a time, even amid the severe trials of imprisonment, but instead of following Ignatius to Paris, as they had agreed to do, they gave him up. In Paris too the first to follow did not persevere long, but of the third band not one deserted him. They were (St.) Peter Faber, a Genevan Savoyard; (St.) Francis Xavier, of Navarre; James Laynez, Alonso Salmerón, and Nicolás Bobadilla, Spaniards; Simón Rodríguez, a Portuguese. Three others joined soon after -- Claude Le Jay, a Genevan Savoyard; Jean Codure and Paschase Broët, French. Progress is to be noted in the way Ignatius trained his companions. The first were exercised in the same severe exterior mortifications, begging, fasting, going barefoot, etc., which the saint was himself practising. But though this discipline had prospered in a quiet country place like Manresa, it had attracted an objectionable amount of criticism at the University of Alcalá. At Paris dress and habits were adapted to the life in great towns; fasting, etc., was reduced; studies and spiritual exercises were multiplied, and alms funded.
The only bond between Ignatius' followers so far was devotion to himself, and his great ideal of leading in the Holy Land a life as like as possible to Christ's. On 15 August, 1534, they took the vows of poverty and chastity at Montmartre (probably near the modern Chapelle de St-Denys, Rue Antoinette), and a third vow to go to the Holy Land after two years, when their studies were finished. Six months later Ignatius was compelled by bad health to return to his native country, and on recovery made his way slowly to Bologna, where, unable through ill health to study, he devoted himself to active works of charity till his companions came from Paris to Venice (6 January, 1537) on the way to the Holy Land. Finding further progress barred by the war with the Turks, they now agreed to await for a year the opportunity of fulfilling their vow, after which they would put themselves at the pope's disposal. Faber and some others, going to Rome in Lent, got leave for all to be ordained. They were eventually made priests on St. John Baptist's day. But Ignatius took eighteen months to prepare for his first Mass.
IV. FOUNDATION OF THE SOCIETY
By the winter of 1537, the year of waiting being over, it was time to offer their services to the pope. The others being sent in pairs to neighboring university towns, Ignatius with Faber and Laynez started for Rome. At La Storta, a few miles before reaching the city, Ignatius had a noteworthy vision. He seemed to see the Eternal Father associating him with His Son, who spoke the words: Ego vobis Romae propitius ero. Many have thought this promise simply referred to the subsequent success of the order there. Ignatius' own interpretation was characteristic: "I do not know whether we shall be crucified in Rome; but Jesus will be propitious." Just before or just after this, Ignatius had suggested for the title of their brotherhood "The Company of Jesus". Company was taken in its military sense, and in those days a company was generally known by its captain's name. In the Latin Bull of foundation, however, they were called "Societas Jesu". We first hear of the term Jesuit in 1544, applied as a term of reproach by adversaries. It had been used in the fifteenth century to describe in scorn someone who cantingly interlarded his speech with repetitions of the Holy Name. In 1522 it was still regarded as a mark of scorn, but before very long the friends of the society saw that they could take it in a good sense, and, though never used by Ignatius, it was readily adopted (Pollen, "The Month", June, 1909). Paul III having received the fathers favourably, all were summoned to Rome to work under the pope's eyes. At this critical moment an active campaign of slander was opened by one Fra Matteo Mainardi (who eventually died in open heresy), and a certain Michael who had been refused admission to the order. It was not till 18 November, 1538, that Ignatius obtained from the governor of Rome an honourable sentence, still extent, in his favour. The thoughts of the fathers were naturally occupied with a formula of their intended mode of life to submit to the pope; and in March, 1539, they began to meet in the evenings to settle the matter.
Hitherto without superior, rule or tradition, they had prospered most remarkably. Why not continue as they had begun? The obvious answer was that without some sort of union, some houses for training postulants, they were practically doomed to die out with the existing members, for the pope already desired to send them about as missioners from place to place. This point was soon agreed to, but when the question arose whether they should, by adding a vow of obedience to their existing vows, form themselves into a compact religious order, or remain, as they were, a congregation of secular priests, opinions differed much and seriously. Not only had they done so well without strict rules, but (to mention only one obstacle, which was in fact not overcome afterwards without great difficulty), there was the danger, if they decided for an order, that the pope might force them to adopt some ancient rule, which would mean the end of all their new ideas. The debate on this point continued for several weeks, but the conclusion in favour of a life under obedience was eventually reached unanimously. After this, progress was faster, and by 24 June some sixteen resolutions had been decided on, covering the main points of the proposed institute. Thence Ignatius drew up in five sections the first "Formula Instituti", which was submitted to the pope, who gave a viva voce approbation 3 September, 1539, but Cardinal Guidiccioni, the head of the commission appointed to report on the "Formula", was of the view that a new order should not be admitted, and with that the chances of approbation seemed to be at an end. Ignatius and his companions, undismayed, agreed to offer up 4000 Masses to obtain the object desired, and after some time the cardinal unexpectedly changed his mind, approved the "Formula" and the Bull "Regimini militantis Ecclesiae" (27 September, 1540), which embodies and sanctions it, was issued, but the members were not to exceed sixty (this clause was abrogated after two years). In April, 1541, Ignatius was, in spite of his reluctance, elected the first general, and on 22 April he and his companions made their profession in St. Paul Outside the Walls. The society was now fully constituted.
V. THE BOOK OF THE SPIRITUAL EXERCISES
This work originated in Ignatius' experiences, while he was at Loyola in 1521, and the chief meditations were probably reduced to their present shapes during his life at Manresa in 1522, at the end of which period he had begun to teach them to others. In the process of 1527 at Salamanca, they are spoken of for the first time as the "Book of Exercises". The earliest extant text is of the year 1541. At the request of St. Francis Borgia. The book was examined by papal censors and a solemn approbation given by Paul III in the Brief "Pastoralis Officii" of 1548. "The Spiritual Exercises" are written very concisely, in the form of a handbook for the priest who is to explain them, and it is practically impossible to describe them without making them, just as it might be impossible to explain Nelson's "Sailing Orders" to a man who knew nothing of ships or the sea. The idea of the work is to help the exercitant to find out what the will of God is in regard to his future, and to give him energy and courage to follow that will. The exercitant (under ideal circumstances) is guided through four weeks of meditations: the first week on sin and its consequences, the second on Christ's life on earth, the third on his passion, the fourth on His risen life; and a certain number of instructions (called "rules", "additions", "notes") are added to teach him how to pray, how to avoid scruples, how to elect a vocation in life without being swayed by the love of self or of the world. In their fullness they should, according to Ignatius' idea, ordinarily be made once or twice only; but in part (from three to four days) they may be most profitably made annually, and are now commonly called "retreats", from the seclusion or retreat from the world in which the exercitant lives. More popular selections are preached to the people in church and are called "missions". The stores of spiritual wisdom contained in the "Book of Exercises" are truly astonishing, and their author is believed to have been inspired while drawing them up. (See also next section.) Sommervogel enumerates 292 writers among the Jesuits alone, who have commented on the whole book, to say nothing of commentators on parts (e.g. the meditations), who are far more numerous still. But the best testimony to the work is the frequency with which the exercises are made. In England (for which alone statistics are before the writer) the educated people who make retreats number annually about 22,000, while the number who attend popular expositions of the Exercises in "missions" is approximately 27,000, out of a total Catholic population of 2,000,000.
VI. THE CONSTITUTIONS OF THE SOCIETY
Ignatius was commissioned in 1541 to draw them up, but he did not begin to do so until 1547, having occupied the mean space with introducing customs tentatively, which were destined in time to become laws. In 1547 Father Polanco became his secretary, and with his intelligent aid the first draft of the constitutions was made between 1547 and 1550, and simultaneously pontifical approbation was asked for a new edition of the "Formula". Julius III conceded this by the Bull "Exposcit debitum", 21 July, 1550. At the same time a large number of the older fathers assembled to peruse the first draft of the constitutions, and though none of them made any serious objections, Ignatius' next recension (1552) shows a fair amount of changes. This revised version was then published and put into force throughout the society, a few explanations being added here and there to meet difficulties as they arose. These final touches were being added by the saint up till the time of his death, after which the first general congregation of the societyordered them to be printed, and they have never been touched since. The true way of appreciating the constitutions of the society is to study them as they are carried into practice by the Jesuits themselves, and for this, reference may be made to the articles on theSOCIETY OF JESUS. A few points, however, in which Ignatius' institute differed from the older orders may be mentioned here. They are:
1. the vow not to accept ecclesiastical dignities;
2. increased probations. The novitiate is prolonged from one year to two, with a third year, which usually falls after the priesthood. Candidates are moreover at first admitted to simple vows only, solemn vows coming much later on;
3. the Society does not keep choir;
4. it does not have a distinctive religious habit;
5. it does not accept the direction of convents;
6. it is not governed by a regular triennial chapter;
7. it is also said to have been the first order to undertake officially and by virtue of its constitutions active works such as the following:
· foreign missions, at the pope's bidding;
· the education of youth of all classes;
· the instruction of the ignorant and the poor;
· ministering to the sick, to prisoners, etc.
The above points give no conception of the originality with which Ignatius has handled all parts of his subject, even those common to all orders. It is obvious that he must have acquired some knowledge of other religious constitutions, especially during the years of inquiry (1541-1547), when he was on terms of intimacy with religious of every class. But witnesses, who attended him, tell us that he wrote without any books before him except the Missal. Though his constitutions of course embody technical terms to be found in other rules, and also a few stock phrases like "the old man's staff", and "the corpse carried to any place", the thought is entirely original, and would seem to have been God-guided throughout. By a happy accident we still possess his journal of prayers for forty days, during which he was deliberating the single point of poverty in churches. It shows that in making up his mind he was marvelously aided by heavenly lights, intelligence, and visions. If, as we may surely infer, the whole work was equally assisted by grace, its heavenly inspiration will not be doubtful. The same conclusion is probable true of "The Spiritual Exercises".
VII. LATER LIFE AND DEATH
The later years of Ignatius were spent in partial retirement, the correspondence inevitable in governing the Society leaving no time for those works of active ministry which in themselves he much preferred. His health too began to fail. In 1551, when he had gathered the elder fathers to revise the constitutions, he laid his resignation of the generalate in their hands, but they refused to accept it then or later, when the saint renewed his prayer. In 1554 Father Nadal was given the powers of vicar-general, but it was often necessary to send himm abroad as commissary, and in the end Ignatius continued, with Polanco's aid, to direct everything. With most of his first companions he had to part soon. Rodríguez started on 5 March, 1540, for Lisbon, where he eventually founded the Portuguese province, of which he was made provincial on 10 October, 1546. St. Francis Xavier followed Rodríguez immediately, and became provincial of India in 1549. In September, 1541, Salmeron and Broet started for their perilous mission to Ireland, which they reached (via Scotland) next Lent. But Ireland, the prey to Henry VIII's barbarous violence, could not give the zealous missionaries a free field for the exercise of the ministries proper to their institute. All Lent they passed in Ulster, flying from persecutors, and doing in secret such good as they might. With difficulty they reached Scotland, and regained Rome, Dec., 1542. The beginnings of the Society in Germany are connected with St. Peter Faber, Blessed Peter Canisius, Le Jay, and Bobadilla in 1542. In 1546 Laynez and Salmeron were nominated papal theologians for the Council of Trent, where Canisius, Le Jay, and Covillon also found places. In 1553 came the picturesque, but not very successful mission of Nuñez Barretto as Patriarch of Abyssinia. For all these missions Ignatius wrote minute instructions, many of which are still extant. He encouraged and exhorted his envoys in their work by his letters, while the reports they wrote back to him form our chief source of information on the missionary triumphs achieved. Though living alone in Rome, it was he who in effect led, directed, and animated his subjects all the world over.
The two most painful crosses of this period were probably the suits with Isabel Roser and Simón Rodríguez. The former lady had been one of Ignatius' first and most esteemed patronesses during his beginnings in Spain. She came to Rome later on and persuaded Ignatius to receive a vow of obedience to him, and she was afterwards joined by two or three other ladies. But the saint found that the demands they made on his time were more than he could possibly allow them. "They caused me more trouble", he is reported to have said, "than the whole of the Society", and he obtained from the pope a relaxation of the vow he had accepted. A suit with Roser followed, which she lost, and Ignatius forbade his sons hereafter to become ex officio directors to convents of nuns (Scripta de S. Igntio, pp. 652-5). Painful though this must have been to a man so loyal as Ignatius, the difference with Rodríguez, one of his first companions, must have been more bitter still. Rodríguez had founded the Province of Portugal, and brought it in a short time to a high state of efficiency. But his methods were not precisely those of Ignatius, and, when new men of Ignatius' own training came under him, differences soon made themselves felt. A struggle ensued in which Rodríguez unfortunately took sides against Ignatius' envoys. The results for the newly formed province were disastrous. Well-nigh half of its members had to be expelled before peace was established; but Ignatius did not hesitate. Rodriguez having been recalled to Rome, the new provincial being empowered to dismiss him if he refused, he demanded a formal trial, which Ignatius, foreseeing the results, endeavoured to ward off. But on Simón's insistence a full court of inquiry was granted, whose proceedings are now printed and it unanimously condemned Rodriguez to penance and banishment from the province (Scripta etc., pp. 666-707). Of all his external works, those nearest his heart, to judge by his correspondence, were the building and foundation of the Roman College (1551), and of the German College (1552). For their sake he begged, worked, and borrowed with splendid insistence until his death. The success of the first was ensured by the generosity of St. Francis Borgia, before he entered the Society. The latter was still in a struggling condition when Ignatius died, but his great ideas have proved the true and best foundation of both.
In the summer of 1556 the saint was attacked by Roman fever. His doctors did not foresee any serious consequences, but the saint did. On 30 July, 1556, he asked for the last sacraments and the papal blessing, but he was told that no immediate danger threatened. Next morning at daybreak, the infirmarian found him lying in peaceful prayer, so peaceful that he did not at once perceive that the saint was actually dying. When his condition was realized, the last blessing was given, but the end came before the holy oils could be fetched. Perhaps he had prayed that his death, like his life, might pass without any demonstration. He was beatified by Paul V on 27 July, 1609, and canonized by Gregory XV on 22 May, 1622. His body lies under the altar designed by Pozzi in the Gesù. Though he died in the sixteenth year from the foundation of the Society, that body already numbered about 1000 religious (of whom, however, only 35 were yet professed) with 100 religious houses, arranged in 10 provinces. (Sacchini, op. cit. infra., lib.1, cc,i, nn. 1-20.) For his place in history see COUNTER-REFORMATION. It is immpossible to sketch in brief Ignatius' grand and complex character: ardent yet restrained, fearless, resolute, simple, prudent, strong, and loving. The Protestant and Jansenistic conception of him as a restless, bustling pragmatist bears no correspondence at all with the peacefulness and perseverance which characterized the real man. That he was a strong disciplinarian is true. In a young and rapidly growing body that was inevitable; and the age loved strong virtues. But if he believed in discipline as an educative force, he despised any other motives for action except the love of God and man. It was by studying Ignatius as a ruler that Xavier learnt the principle, "the company of Jesus ought to be called the company of love and conformity of souls". (Ep., 12 Jan., 1519).
J. H. POLLEN 
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St. Ignatius of Antioch
Also called Theophorus (ho Theophoros); born in Syria, around the year 50; died at Rome between 98 and 117.
More than one of the earliest ecclesiastical writers have given credence, though apparently without good reason, to the legend that Ignatius was the child whom the Savior took up in His arms, as described in Mark 9:35. It is also believed, and with great probability, that, with his friend Polycarp, he was among the auditors of the Apostle St. John. If we include St. Peter, Ignatius was the third Bishop of Antioch and the immediate successor of Evodius (Eusebius, "Hist. Eccl.", II, iii, 22). Theodoret ("Dial. Immutab.", I, iv, 33a, Paris, 1642) is the authority for the statement that St. Peter appointed Ignatius to the See of Antioch. St. John Chrysostom lays special emphasis on the honor conferred upon the martyr in receiving his episcopal consecration at the hands of the Apostles themselves ("Hom. in St. Ig.", IV. 587). Natalis Alexander quotes Theodoret to the same effect (III, xii, art. xvi, p. 53).
All the sterling qualities of ideal pastor and a true soldier of Christ were possessed by the Bishop of Antioch in a preeminent degree. Accordingly, when the storm of the persecution of Domitian broke in its full fury upon the Christians of Syria, it found their faithful leader prepared and watchful. He was unremitting in his vigilance and tireless in his efforts to inspire hope and to strengthen the weaklings of his flock against the terrors of the persecution. The restoration of peace, though it was short-lived, greatly comforted him. But it was not for himself that he rejoiced, as the one great and ever-present wish of his chivalrous soul was that he might receive the fullness of Christian discipleship through the medium of martyrdom. His desire was not to remain long unsatisfied. Associated with the writings of St. Ignatius is a work called "Martyrium Ignatii ", which purports to be an account by eyewitnesses of the martyrdom of St. Ignatius and the acts leading up to it. In this work, which such competent Protestant critics as Pearson and Ussher regard as genuine, the full history of that eventful journey from Syria to Rome is faithfully recorded for the edification of the Church of Antioch. It is certainly very ancient and is reputed to have been written by Philo, deacon of Tarsus, and Rheus Agathopus, a Syrian, who accompanied Ignatius to Rome. It is generally admitted, even by those who regarded it as authentic, that this work has been greatly interpolated. Its most reliable form is that found in the "Martyrium Colbertinum" which closes the mixed recension and is so called because its oldest witness is the tenth-century Codex Colbertinus (Paris).
According to these Acts, in the ninth year of his reign, Trajan, flushed with victory over the Scythians and Dacians, sought to perfect the universality of his dominion by a species of religious conquest. He decreed, therefore, that the Christians should unite with their pagan neighbors in the worship of the gods. A general persecution was threatened, and death was named as the penalty for all who refused to offer the prescribed sacrifice. Instantly alert to the danger that threatened, Ignatius availed himself of all the means within his reach to thwart the purpose of the emperor. The success of his zealous efforts did not long remain hidden from the Church's persecutors. He was soon arrested and led before Trajan, who was then sojourning in Antioch. Accused by the emperor himself of violating the imperial edict, and of inciting others to like transgressions, Ignatius valiantly bore witness to the faith of Christ. If we may believe the account given in the "Martyrium", his bearing before Trajan was characterized by inspired eloquence, sublime courage, and even a spirit of exultation. Incapable of appreciating the motives that animated him, the emperor ordered him to be put in chains and taken to Rome, there to become the food of wild beasts and a spectacle for the people.
That the trials of this journey to Rome were great we gather from his letter to the Romans (par. 5): "From Syria even to Rome I fight with wild beasts, by land and sea, by night and by day, being bound amidst ten leopards, even a company of soldiers, who only grow worse when they are kindly treated." Despite all this, his journey was a kind of triumph. News of his fate, his destination, and his probable itinerary had gone swiftly before. At several places along the road his fellow-Christians greeted him with words of comfort and reverential homage. It is probable that he embarked on his way to Rome at Seleucia, in Syria, the nearest port to Antioch, for either Tarsus in Cilicia, or Attalia in Pamphylia, and thence, as we gather from his letters, he journeyed overland through Asia Minor. At Laodicea, on the River Lycus, where a choice of routes presented itself, his guards selected the more northerly, which brought the prospective martyr through Philadelphia and Sardis, and finally to Smyrna, where Polycarp, his fellow-disciple in the school of St. John, was bishop. The stay at Smyrna, which was a protracted one, gave the representatives of the various Christian communities in Asia Minor an opportunity of greeting the illustrious prisoner, and offering him the homage of the Churches they represented. From the congregations of Ephesus, Magnesia, and Tralles, deputations came to comfort him. To each of these Christian communities he addressed letters from Smyrna, exhorting them to obedience to their respective bishops, and warning them to avoid the contamination of heresy. These, letters are redolent with the spirit of Christian charity, apostolic zeal, and pastoral solicitude. While still there he wrote also to the Christians of Rome, begging them to do nothing to deprive him of the opportunity of martyrdom.
From Smyrna his captors took him to Troas, from which place he dispatched letters to the Christians of Philadelphia and Smyrna, and to Polycarp. Besides these letters, Ignatius had intended to address others to the Christian communities of Asia Minor, inviting them to give public expression to their sympathy with the brethren in Antioch, but the altered plans of his guards, necessitating a hurried departure, from Troas, defeated his purpose, and he was obliged to content himself with delegating this office to his friend Polycarp. At Troas they took ship for Neapolis. From this place their journey led them overland through Macedonia and Illyria. The next port of embarkation was probably Dyrrhachium (Durazzo). Whether having arrived at the shores of the Adriatic, he completed his journey by land or sea, it is impossible to determine. Not long after his arrival in Rome he won his long-coveted crown of martyrdom in the Flavian amphitheater. The relics of the holy martyr were borne back to Antioch by the deacon Philo of Cilicia, and Rheus Agathopus, a Syrian, and were interred outside the gates not far from the beautiful suburb of Daphne. They were afterwards removed by the Emperor Theodosius II to the Tychaeum, or Temple of Fortune which was then converted into aChristian church under the patronage of the martyr whose relics it sheltered. In 637 they were translated to St. Clement's at Rome, where they now rest. The Church celebrates the feast of St. Ignatius on 1 February.
The character of St. Ignatius, as deduced from his own and the extant writings of his contemporaries, is that of a true athlete of Christ. The triple honor of apostle, bishop, and martyr was well merited by this energetic soldier of the Faith. An enthusiastic devotion to duty, a passionate love of sacrifice, and an utter fearlessness in the defense of Christian truth, were his chief characteristics. Zeal for the spiritual well-being of those under his charge breathes from every line of his writings. Ever vigilant lest they be infected by the rampant heresies of those early days; praying for them, that their faith and courage may not be wanting in the hour of persecution; constantly exhorting them to unfailing obedience to their bishops; teaching them all Catholic truth ; eagerly sighing for the crown of martyrdom, that his own blood may fructify in added graces in the souls of his flock, he proves himself in every sense a true, pastor of souls, the good shepherd that lays down his life for his sheep.
Collections
The oldest collection of the writings of St. Ignatius known to have existed was that made use of by the historian Eusebius in the first half of the fourth century, but which unfortunately is no longer extant. It was made up of the seven letters written by Ignatius whilst on his way to Rome; These letters were addressed to the Christians
· of Ephesus (Pros Ephesious);
· of Magnesia (Magnesieusin);
· of Tralles (Trallianois);
· of Rome (Pros Romaious);
· of Philadelphia (Philadelpheusin);
· of Smyrna (Smyrnaiois); and
· to Polycarp (Pros Polykarpon).
We find these seven mentioned not only by Eusebius ("Hist. eccl.", III, xxxvi) but also by St. Jerome (De viris illust., c. xvi). Of later collections of Ignatian letters which have been preserved, the oldest is known as the "long recension". This collection, the author of which is unknown, dates from the latter part of the fourth century. It contains the seven genuine and six spurious letters, but even the genuine epistles were greatly interpolated to lend weight to the personal views of its author. For this reason they are incapable of bearing witness to the original form. The spurious letters in this recension are those that purport to be from Ignatius
· to Mary of Cassobola (Pros Marian Kassoboliten);
· to the Tarsians (Pros tous en tarso);
· to the Philippians (Pros Philippesious);
· to the Antiochenes (Pros Antiocheis);
· to Hero a deacon of Antioch (Pros Erona diakonon Antiocheias). Associated with the foregoing is
· a letter from Mary of Cassobola to Ignatius.
It is extremely probable that the interpolation of the genuine, the addition of the spurious letters, and the union of both in the long recension was the work of an Apollonarist of Syria or Egypt, who wrote towards the beginning of the fifth century. Funk identifies him with the compiler of the Apostolic Constitutions, which came out of Syria in the early part of the same century. Subsequently there was added to this collection a panegyric on St. Ignatius entitled, "Laus Heronis". Though in the original it was probably written in Greek, it is now extant only in Latin and Coptic texts. There is also a third recension, designated by Funk as the "mixed collection". The time of its origin can be only vaguely determined as being between that of the collection known to Eusebius and the long recension. Besides the seven genuine letters of Ignatius in their original form, it also contains the six spurious ones, with the exception of that to the Philippians.
In this collection is also to be found the "Martyrium Colbertinum". The Greek original of this recension is contained in a single codex, the famous Mediceo-Laurentianus manuscript at Florence. This codex is incomplete, wanting the letter to the Romans, which, however, is to be found associated with the "Martyrium Colbertinum" in the Codex Colbertinus, at Paris. The mixed collection is regarded as the most reliable of all in determining what was the authentic text of the genuine Ignatian letters. There is also an ancient Latin version which is an unusually exact rendering of the Greek. Critics are generally inclined to look upon this version as a translation of some Greek manuscript of the same type as that of the Medicean Codex. This version owes its discovery to Archbishop Ussher, of Ireland, who found it in two manuscripts in English libraries and published it in 1644. It was the work of Robert Grosseteste, a Franciscan friar and Bishop of Lincoln (c. 1250). The original Syriac version has come down to us in its entirety only in an Armenian translation. It also contains the seven genuine and six spurious letters. This collection in the original Syriac would be invaluable in determining the exact text of Ignatius, were it in existence, for the reason that it could not have been later than the fourth or fifth century. The deficiencies of the Armenian version are in part supplied by the abridged recension in the original Syriac. This abridgment contains the three genuine letters to the Ephesians, the Romans, and to Polycarp. The manuscript was discovered by Cureton in a collection of Syriac manuscripts obtained m 1843 from the monastery of St. Mary Deipara in the Desert of Nitria. Also there are three letters extant only in Latin. Two of the three purport to be from Ignatius to St. John the Apostle, and one to the Blessed Virgin, with her reply to the same. These are probably of Western origin, dating no further back than the twelfth century.
The Controversy
At intervals during the last several centuries a warm controversy has been carried on by patrologists concerning the authenticity of the Ignatian letters. Each particular recension has had its apologists and its opponents. Each has been favored to the exclusion of all the others, and all, in turn, have been collectively rejecte d, especially by the coreligionists of Calvin. The reformer himself, in language as violent as it is uncritical (Institutes, 1-3), repudiates in globo the letters which so completely discredit his own peculiar views on ecclesiastical government. The convincing evidence which the letters bear to the Divine origin of Catholic doctrine is not conducive to predisposing non-Catholic critics in their favor, in fact, it has added not a little to the heat of the controversy. In general, Catholic and Anglican scholars are ranged on the side of the letters written to the Ephesians, Magnesians, Trallians, Romans, Philadelphi ans, Smyrniots, and to Polycarp; whilst Presbyterians, as a rule, and perhaps a priori, repudiate everything claiming Ignatian authorship.
The two letters to the Apostle St. John and the one to the Blessed Virgin, which exist only in Latin, are unanimously admitted to be spurious. The great body of critics who acknowledge the authenticity of the Ignatian letters restrict their approval to those mentioned by Eusebius and St. Jerome. The six others are not defended by any of the early Fathers. The majority of those who acknowledge the Ignatian authorship of the seven letters do so conditionally, rejecting what they consider the obvious interpolations in these letters. In 1623, whilst the controversy was at its height, Vedelius gave expression to this latter opinion by publishing at Geneva an edition of the Ignatian letters in which the seven genuine letters are set apart from the five spurious. In the genuine letters he indicated what was regarded as interpolations. The reformer Dallaeus, at Geneva, in 1666, published a work entitled "De scriptis quae sub Dionysii Areop. et Ignatii Antioch. nominibus circumferuntur", in which (lib. II) he called into question the authenticity of all seven letters. To this the Anglican Pearson replied spiritedly in a work called "Vindiciae epistolarum S. Ignatii", published at Cambridge, 1672. So convincing were the arguments adduced in this scholarly work that for two hundred years the controversy remained closed in favor of the genuineness of the seven letters. The discussion was reopened by Cureton's discovery (1843) of the abridged Syriac version, containing the letters of Ignatius to the Ephesians, Romans, and to Polycarp. In a work entitled "Vindiciae Ignatianae" London, 1846), he defended the position that only the letters contained in his abridged Syriac recension, and in the form therein contained, were genuine, and that all others were interpolated or forged outright. This position was vigorously combated by several British and German critics, including the Catholics Denzinger and Hefele, who successfully de fended the genuineness of the entire seven epistles. It is now generally admitted that Cureton's Syriac version is only an abbreviation of the original.
While it can hardly be said that there is at present any unanimous agreement on the subject, the best modern criticism favors the authenticity of the seven letters mentioned by Eusebius. Even such eminent non-Catholic critics as Zahn, Lightfoot, and Harnack hold this view. Perhaps the best evidence of their authenticity is to be found in the letter of Polycarp to the Philippians, which mentions each of them by name. As an intimate friend of Ignatius, Polycarp, writing shortly after the martyr's death, bears contemporaneous witness to the authenticity of these letters, unless, indeed, that of Polycarp itself be regarded as interpolated or forged. When, furthermore, we take into consideration the passage of Irenaeus (Adv. Haer., V, xxviii, 4) found in the original Greek in Eusebius (Hist. eccI., III, xxxvi), in which he refers to the letter to the Romans. (iv, I) in the following words: "Just as one of our brethren said, condemned to the wild beasts in martyrdom for his faith", the evidence of authenticity becomes compelling. The romance of Lucian of Samosata, "De morte peregrini", written in 167, bears incontestable evidence that the writer was not only familiar with the Ignatian letters, but even made use of them. Harnack, who was not always so minded, describes these proofs as "testimony as strong to the genuineness of the epistles as any that can be conceived of" (Expositor, ser. 3, III, p. 11).
Contents of the letters
It is scarcely possible to exaggerate the importance of the testimony which the Ignatian letters offer to the dogmatic character of Apostolic Christianity. The martyred Bishop of Antioch constitutes a most important link between the Apostles and the Fathers of the early Church. Receiving from the Apostles themselves, whose auditor he was, not only the substance of revelation, but also their own inspired interpretation of it; dwelling, as it were, at the very fountain-head of Gospel truth, his testimony must necessarily carry with it the greatest weight and demand the most serious consideration. Cardinal Newman did not exaggerate the matter when he said ("The Theology of the Seven Epistles of St. Ignatius", in "Historical Sketches", I, London, 1890) that "the whole system of Catholic doctrine may be discovered, at least in outline, not to say in parts filled up, in the course of his seven epistles". Among the many Catholic doctrines to be found in the letters are the following: the Church was Divinely established as a visible society, the salvation of souls is its end, and those who separate themselves from it cut themselves off from God (Philad., c. iii); the hierarchy of the Church was instituted by Christ (lntrod. to Philad.; Ephes., c. vi); the threefold character of the hierarchy (Magn., c. vi); the order of the episcopacy superior by Divine authority to that of the priesthood (Magn., c. vi, c. xiii; Smyrn., c. viii;. Trall., .c. iii);the unity of the Church (Trall., c. vi;Philad., c. iii; Magn., c. xiii);the holiness of the Church (Smyrn., Ephes., Magn., Trall., and Rom.); the catholicity of the Church (Smyrn., c. viii); the infallibility of the Church (Philad., c. iii; Ephes., cc. xvi, xvii); the doctrine of the Eucharist (Smyrn., c. viii), which word we find for the first time applied to the Blessed Sacrament, just as in Smyrn., viii, we meet for the first time the phrase "Catholic Church", used to designate all Christians; the Incarnation (Ephes., c. xviii); the supernatural virtue of virginity, already much esteemed and made the subject of a vow (Polyc., c. v); the religious character of matrimony (Polyc., c. v); the value of united prayer (Ephes., c. xiii); the primacy of the See of Rome (Rom., introd.). He, moreover, denounces in principle the Protestant doctrine of private judgment in matters' of religion (Philad. c. iii), The heresy against which he chiefly inveighs is Docetism. Neither do the Judaizing heresies escape his vigorous condemnation.
Editions
The four letters found in Latin only were printed in Paris in 1495. The common Latin version of eleven letters, together with a letter of Polycarp and some reputed works of Dionysius the Areopagite, was printed in Paris, 1498, by Lefevre d'Etaples. Another edition of the seven genuine and six spurious letters, including the one to Mary of Cassobola, was edited by Symphorianus Champerius, of Lyons, Paris, 1516. Valentinus Paceus published a Greek edition of twelve letters (Dillingen, 1557). A similar edition was brought out at Zurich, in 1559, by Andrew Gesner; a Latin version of the work of John Brunner accompanied it. Both of these editions made use of the Greek text of the long recension. In 1644 Archbishop Ussher edited the letters of Ignatius and Polycarp. The common Latin version, with three of the four Latin letters, was subjoined. It also contained the Latin version of eleven letters taken from Ussher's manuscripts. In 1646 Isaac Voss published at Amsterdam an edition from the famous Medicean Codex at Florence. Ussher brought out another edition in 1647, entitled "Appendix Ignatiana", which contained the Greek text of the genuine epistles and the Latin version of the "Martyrium Ignatii".
In 1672 J.B. Cotelier's edition appeared at Paris, containing all the letters, genuine and supposititious, of Ignatius, with those of the other Apostolic Fathers. A new edition of this work was printed by Le Clerc at Antwerp, in 1698. It was reprinted at Venice, 1765-1767, and at Paris by Migne in 1857. The letter to the Romans was published from the "Martyrium Colbertinum" at Paris, by Ruinart, in 1689. In 1724 Le Clerc brought out at Amsterdam a second edition of Cotelier's "Patres Apostolici", which contains all the letters, both genuine and spurious, in Greek and Latin versions. It also includes the letters of Mary of Cassobola and those purporting to be from the Blessed Virgin in the "Martyrium Ignatii", the "Vindiciae Ignatianae" of Pearson, and several dissertations. The first edition of the Armenian version was published at Constantinople in 1783. In 1839 Hefele edited the Ignatian letters in a work entitled "Opera Patrum Apostolicorum", which appeared at Tubingen. Migne took his text from the third edition of this work (Tubingen, 1847). Bardenhewer designates the following as the best editions: Zahn, "Ignatii et Polycarpi epistulae martyria, fragmenta" in "Patr. apostol. opp. rec.", ed. by de Gebhardt, Harnack, Zahn, fasc. II, Leipzig, 1876; Funk, "Opp. Patr. apostol.", I, Tubingen, 1878, 1887, 1901; Lightfoot, "The Apostolic Fathers", part II, London, 1885, 1889; an English version of the letters to be found in Lightfoot's "Apostolic Fathers", London, 1907, from which are taken all the quotations of the letters in this article, and to which all citations refer.
JOHN B. O'CONNOR 
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St. Ignatius of Constantinople
Born about 799; died 23 October, 877; son of Emperor Michael I and Procopia. His name, originally Nicetas, was changed at the age of fourteen to Ignatius. Leo the Armenian having deposed the Emperor Michael (813), made Ignatius a eunuch and incarcerated him in a monastery, that he might not become a claimant to his father's throne. While thus immured he voluntarily embraced the religious life, and in time was made an abbot. He was ordained by Basil, Bishop of Paros, on the Hellespont. On the death of Theophilus (841) Theodora became regent, as well as co-sovereign with her son, Michael III, of the Byzantine Empire. In 847, aided by the good will of the empress, Ignatius succeeded to the Patriarchate of Constantinople, vacant by the death of Methodius. The Emperor Michael III was a youthful profligate who found a worthy companion for his debauchery in Bardas, his maternal uncle. At the suggestion of the latter, Michael sought the assistance of Ignatius in an effort to force Theodora to enter a convent, in the hope of securing for himself an undivided authority and a free rein for his profligacy. The patriarch indignantly refused to be a party to such an outrage. Theodora, however, realizing the determination of her son to possess at any cost an undivided rule, voluntarily abdicated. This refusal to participate in his iniquitous schemes, added to a courageous rebuke, which Ignatius had administered to Bardas for having repudiated his wife and maintained incestuous intercourse with his daughter-in-law, determined the Cæsar to bring about the disgrace of the patriarch.
An insignificant revolt, led by a half-witted adventurer, having broken out, Bardas laid the blame at the door of Ignatius, and having convinced the emperor of the truth of his accusation, brought about the banishment of the patriarch to the island of Terebinthus. In his exile he was visited by the emissaries of Bardas, who sought to induce him to resign his patriarchal office. Their mission failing, they loaded him with every kind of indignity. Meanwhile a pseudo-synod, held under the direction of Gregory of Syracuse, an excommunicated bishop, deposed Ignatius from his see. Bardas had selected his successor in the person of Photius, a layman of brilliant parts, and a patron of learning, but thoroughly unscrupulous. He stood high in the favour of the emperor, for whom he acted as first secretary of state. This choice having been approved by the pseudo-synod, in six days Photius ran the gamut of ecclesiastical orders from the lectorate to the episcopate. To intensify the feeling against Ignatius, and thereby strengthen his own position, Photius charged the exiled bishop with further acts of sedition. In 859 another synod was called to further the interests of Photius, by again proclaiming the deposition of Ignatius. But not all the bishops participated in these disgraceful proceedings. Some few, with the courage of their episcopal office, denounced Photius as a usurper of the patriarchal dignity. Convinced that he could enjoy no sense of security in his office without the sanction of the pope, Photius sent an embassy to Rome for the purpose of pleading his cause. These ambassadors represented that Ignatius, worn out with age and disease, had voluntarily retired to a monastery; and that Photius had been chosen by the unanimous election of the bishops. With an affectation of religious zeal, they requested that legates be sent to Constantinople to suppress a recrudescence of Iconoclasm, and to strengthen religious discipline.
Nicholas I sent the required legates, but with instructions to investigate the retirement of Ignatius and to treat with Photius as with a layman. These instructions were supplemented by a letter to the emperor, condemning the deposition of Ignatius. But the legates proved faithless. Itimidated by threats and quasi-imprisonment, they agreed to decide in favour of Photius. In 861 a synod was convened, and the deposed patriarch cited to appear before it as a simple monk. He was denied the permission to speak with the delegates. Citing the pontifical canons to prove the irregularity of his deposition, he refused to acknowledge the authority of the synod and appealed to the pope. But his pleading was in vain. The prearranged programme was carried through and the venerable patriarch was condemned and degraded. Even after this, the relentless hatred of Bardas pursued him, in the hope of wringing from him the resignation of his office. Finally an order for his death was issued, but he had fled to safety. The legates returning to Rome, merely announced that Ignatius had been canonically deposed and Photius confirmed. The patriarch, however, succeeded in acquainting the pope, through the archimandrite Theognostus, with the unlawful proceedings taken against him. To the imperial secretary, therefore, whom Photius had sent to him to obtain the approval of his acts, the pope declared that he would not confirm the synod that had deposed Ignatius. In a letter addressed to Photius, Nicholas I recognized Ignatius as the legitimate Patriarch of Constantinople. At the same time a letter was dispatched to the eastern patriarchs, forbidding them to recognize the usurper. After another unsuccessful effort to obtain papal confirmation, Photius gave vent to his fury in a ludicrous declaration of excommunication against the Roman Pontiff.
In 867 the Emperor Michael was assassinated by Basil the Macedonian, who succeeded him as emperor. Almost his first official act was to depose Photius and recall Ignatius, after nine years of exile and persecution, to the patriarchate of Constantinople, 23 November, 867. Adrian II, who had succeeded Nicholas I, confirmed both the deposition of Photius and the restoration of Ignatius. At the recommendation of Ignatius, Adrian II, on 5 October, 869, convoked the Eighth cumenical Council. All the participants of this council were obliged to sign a document approving the papal action in regard to Ignatius and Photius. Ignatius lived ten years after his restoration, in the peaceful exercises of the duties of his office. He was buried at St. Sophia, but afterwards his remains were interred in the church of St. Michael, near the Bosphorus. The Roman Martyrology (23 Oct.) says: "At Constantinople St. Ignatius, Bishop, who, when he had reproved Bardas the Cæsar for having repudiated his wife, was attacked by many injuries and sent into exile; but having been restored by the Roman Pontiff Nicholas, at last he went to his rest in peace."
NICETAS, Vita Ignatii in MANSI, Amplissima Collectio Conciliorum, XVI, 209 sqq.; GEDEON, Patriarchal Archives (Greek) (Constantinople, 1890); Letters of Pope Nicholas I in MANSI, ibid., XV, 159 Sqq.; HARDUIN, Vita Ignatii, V, 119 sqq.; PHOTIUS, Epistle to Nicholas I in Baronius, ad an. 859; ANASTASIUS, Preface to Eighth Council; STYLIANUS, Epistle to Stephen VI; METROPHANES or SMYRNA, Epistle to Manuel in MANSI, XVI, 295, 414, 426; NATALIS ALEXANDER, diss. iv, In S c. IX et X; LEQUIEN, Oriens Christianus, Ign. et Phot. I, 246; FORTESCUE, The Orthodox Eastern Church (London, 1907), gives (160-61) good appreciation of the character of Ignatius apropos of the anti-Roman attitude adopted by the latter after his restoration, when he persuaded the Bulgarian prince to expel the Latin hierarchy from that land, and thus caused the loss of Bulgaria to the Roman patriarchate; J. HERGENRÖTHER, Photius, Patriarch von Constantinopel (3 vols., Ratisbon, 1867), the classical work on the subject; HEFELE, Hist. des Conciles, new French version by LECLERCQ (Paris, 1907), with recent bibliography and excursus.
JOHN B. O'CONNOR 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

St. Ildephonsus[[@Headword:St. Ildephonsus]]

St. Ildephonsus
Archbishop of Toledo; died 23 January, 667. He was born of a distinguished family and was a nephew of St. Eugenius, his predecessor in the See of Toledo. At an early age, despite the determined opposition of his father, he embraced the monastic life in the monastery of Agli, near Toledo. While he was still a simple monk, he founded and endowed a monastery of nuns in Deibiensi villula. We learn from his writings that he was ordained a deacon (about 630) by Helladius, who had been his abbot and was afterwards elected Archbishop of Toledo. Ildephonsus himself became Abbot of Agli, and in this capacity was one of the signatories, in 653 and 655, at the Eighth and Ninth Councils of Toledo. Called by King Reccesvinth, towards the end of 657, to fill the archiepiscopal throne, he governed the Church of Toledo for a little more than nine years and was buried in the Basilica of Saint Leocadia. To these scanty but authentic details of his life (they are attested by Ildephonsus himself, or by his immediate successor, Archbishop Julianus, in a short biographical notice which he added to the "De viris illustribus" of Ildephonsus) some doubtful or even legendary anecdotes were added later. At the end of the eighth century Cixila, Archbishop of Toledo, embellished the biography of his predecessor. He relates that Ildephonsus was the disciple of Isidore of Seville, and recalls in particular two marvellous stories, of which the second, a favourite theme of hagiographers, poets, and artists, has been for ages entwined with the memory of the saint. Ildephonsus, it is said, was one day praying before the relics of Saint Leocadia, when the martyr arose from her tomb and thanked the saint for the devotion he showed towards the Mother of God. It was related, further, that on another occasion the Blessed Virgin appeared to him in person and presented him with a priestly vestment, to reward him for his zeal in honouring her.
The literary work of Ildephonsus is better known than the details of his life, and merits for him a distinguished place in the roll of Spanish writers. His successor, Julianus of Toledo, in the notice already referred to, informs us that the saint himself divided his works into four parts. The first and principal division contained six treatises, of which two only have been preserved: "De virginitate perpetuâ sanctae Mariae adversus tres infideles" (these three unbelievers are Jovinianus, Helvidius, and "a Jew"), a bombastic work which displays however a spirit of ardent piety, and assures Ildephonsus a place of honour among the devoted servants of the Blessed Virgin; also a treatise in two books: (1) "Annotationes de cognitione baptismi", and (2) "Liber de itinere deserti, quo itur post baptismum". Recent researches have proved that the first book is only a new edition of a very important treatise compiled, at the latest, in the sixth century, Ildephonsus having contributed to it only a few additions (Helfferich, "Der westgothische Arianismus", 1860, 41-49). The second part of his works contained the saint's correspondence; of this portion, there are still preserved two letters of Quiricus, Bishop of Barcelona, with the replies of Ildephonsus. The third part comprised masses, hymns, and sermons; and the fourth, opuscula in prose and verse, especially epitaphs. The editions of the complete works of Ildephonsus contain a certain number of writings, several of which may be placed in either of the last two divisions; but some of them are of doubtful authenticity, while the remainder are certainly the work of another author. Moreover, Julianus states that Ildephonsus began a good number of other works, but his many cares would not permit of his finishing them. On the other hand, he makes no mention of a little work which is certainly authentic, the "De viris illustribus". It may be considered as a supplement to the "De viris illustribus" of Isidore of Seville, and is not so much a literary historical work as a writing intended to glorify the Church of Toledo and defend the rights of the metropolitan see.
ANTONIUS, Bibliotheca Hispana vetus, I (1696), 286-302; FLOREZ, Espana sagrada, V (1750), 275-91; 470-525; cf. XXIX (1775), 439-43; GAMS, Kirchengeschichte Spaniens, II (1874), i, 135-38; VON DZIALOWSKI, Isidor und Ildefons als Litterarhistoriker (Munster, 1898), 125-60; -- for ancient biographies, see Bibl. Hagiogr. Lat., nos. 3917-26; -- for modern works, see CHEVALIER, Repertoire des sources historiques du moyen age: Bio-Bibl. (Paris, 1905), s.v. Ildephonse. The principal edition of the saint's works is that of LORENZANA, SS. PP. Toletanorum opera, I (1782), 94-451, reprinted in P.L., XCVI, 1-330.
ALBERT PONCELET 
Transcribed by Herman F. Holbrook 
Sancte Ildephonse, ora Dei Genitricem pro nobis

St. Illtyd[[@Headword:St. Illtyd]]

St. Illtyd
(Or ILTUTUS.)
Flourished in the latter part of the fifth and beginning of the sixth century, and was held in high veneration in Wales, where many churches were dedicated to him, chiefly in Glamorganshire. Born in Armorica, of Bicanys and Rieniguilida, sister of Emyr Llydaw, he was a grandnephew of St. Germanus, Bishop of Auxerre. According to one account he crossed to Britain and joined King Arthur's Court, and later went to Glamorgan, where he was miraculously converted by St. Cadoc. These details, however, rest on a late life of the saint (Cottonian MS., Vesp. A XIV). He is supposed to have been ordained by St. Dubricius, Bishop of Llandaff, and with the assistance of Meirchon, a Glamorgan chieftain, to have built a church and a monastery, which became a centre of learning, one of the three great monastic schools in the Diocese of Llandaff. Among the scholars who flocked thither were Sts. Gildas, Samson, and Maglorius, whose lives, written about 600 ("Acta SS. Ordinis S. Benedicti", Venice, 1733), constitute the earliest source of information on St. Illtyd. According to these, his school was situated on a small waste island, which, at his intercession, was miraculously reunited with the mainland, and was known as Llantilllyd Fawr, the Welsh form of Llantwit Major, Glamorganshire. The story of the miracle may have been inspired by the fact that the saint was skilled in agriculture, for he is supposed to have introduced among the Welsh better methods of ploughing, and to have helped them reclaim land from the sea. The legendary place of his burial is close by the chapel dedicated to him in Brecknockshire, and is called Bedd Gwyl Illtyd, or the "grave of St. Illtyd's eve", the old custom of having been to keep vigil there on the eve of his feast, which was celebrated 7 February. There is still to be seen in Llantwit Major a cross, probably on the ninth century, bearing the inscription: SAMSON POSUIT HANC CRUCEM PRO ANIMA EIUS ILITET SAMSON REGIS SAMUEL ERISAR.
F.M. RUDGE 
Transcribed by Christine J. Murray

St. Ine[[@Headword:St. Ine]]

St. Ine
(Ini or Ina).
King of West Saxons, d. 728. He was a son of the underking Cenred and ascended the West-Saxon throne in 688, a year before the death of his predecessor Caedwalla. For thirty-seven years he ruled over a turbulent and war-like people, and by virtue of a varied genius was equally successful as a warrior and legislator. His first efforts were directed towards establishing internal peace, and in the fifth year of his reign he drew up a set of laws which regulated the administration of justice and fixed the legal status of the various elapses of his subjects. With the exception of the Kentish laws this code is the earliest extant specimen of Anglo-Saxon legislation, and for that reason is of particular interest. When matters in his own realm had been adjusted, Ine turned his attention to Withred, King of Kent, and at the head of a formidable army demanded weregild for the death of Mul (for Mollo), brother of Caedwalla. Withred paid the full compensation—thirty thousand pounds of silver—and admitted the supremacy of the West-Saxon over all the country held by the English south of the Thames.
By successive conquests, Ine added several districts to the western provinces of his domain, and after a bitter war conquered Geraint, King of Cornwall, and built a fortress on the Tone, at the site of the present Taunton. Throughout his entire reign was particularly solicitous for the welfare of religion and religious establishment, founding many monasteries and endowing those already in existence. The Abbey of Glastonbury was erected by him, with the funds, it is thought, which came from the weregild collected from Withred. Other monastic establishments which were recipients of his bounty were those at Malmesbury, Wimborne, Nursling, Tisbury, Waltham, and Sherborne.
Worn out by his long rule, Ine determined to abdicate in favour of Æthelheard and Oswald, and to make his peace with God. In pursuance of this project, he convened the Witenagemot and formally announced his abdication. With his wife he proceeded to Rome, to watch and pray at the tomb of the Apostles in the guise of a poor and pious pilgrim. While there he founded a hospice or home for English pilgrims, in the district known as Burges Saxonum, the modern Borgo. Some historians trace the foundation of the English College at Rome back to this hospice. The memory of the hospice still lives in the Church of San Spirito in Sassia, formerly S. Maria in Saxia; it is thought that King Ine and his Queen Ethelburga, lie buried in this church or in the atrium of St. Peter's. They died blessing God that they had been allowed to lay their dust in the consecrated soil of Rome.
Anglo-Saxon Chron.ad ann. 688-728; LINGARD, History of England, I, iii; Mon. Hist. Brit., 723-5; Dict. Christ. Biog., s.v.
STANLEY QUINN 
Transcribed by Joseph P. Thomas

St. Irenaeus[[@Headword:St. Irenaeus]]

St. Irenaeus
Bishop of Lyons, and Father of the Church.
Information as to his life is scarce, and in some measure inexact. He was born in Proconsular Asia, or at least in some province bordering thereon, in the first half of the second century; the exact date is controverted, between the years 115 and 125, according to some, or, according to others, between 130 and 142. It is certain that, while still very young, Irenaeus had seen and heard the holy Bishop Polycarp (d. 155) at Smyrna. During the persecution of Marcus Aurelius, Irenaeus was a priest of the Church of Lyons. The clergy of that city, many of whom were suffering imprisonment for the Faith, sent him (177 or 178) to Rome with a letter to Pope Eleutherius concerning Montanism, and on that occasion bore emphatic testimony to his merits. Returning to Gaul, Irenaeus succeeded the martyr Saint Pothinus as Bishop of Lyons. During the religious peace which followed the persecution of Marcus Aurelius, the new bishop divided his activities between the duties of a pastor and of a missionary (as to which we have but brief data, late and not very certain) and his writings, almost all of which were directed against Gnosticism, the heresy then spreading in Gaul and elsewhere. In 190 or 191 he interceded with Pope Victor to lift the sentence of excommunication laid by that pontiff upon theChristian communities of Asia Minor which persevered in the practice of the Quartodecimans in regard to the celebration of Easter. Nothing is known of the date of his death, which must have occurred at the end of the second or the beginning of the third century. In spite of some isolated and later testimony to that effect, it is not very probable that he ended his career with martyrdom. His feast is celebrated on 28 June in the Latin Church, and on 23 August in the Greek.
Irenaeus wrote in Greek many works which have secured for him an exceptional place in Christian literature, because in controverted religious questions of capital importance they exhibit the testimony of a contemporary of the heroic age of the Church, of one who had heard St. Polycarp, the disciple of St. John, and who, in a manner, belonged to the Apostolic Age. None of these writings have come down to us in the original text, though a great many fragments of them are extant as citations in later writers (Hippolytus, Eusebius, etc.). Two of these works, however, have reached us in their entirety in a Latin version:
· A treatise in five books, commonly entitled Adversus haereses, and devoted, according to its true title, to the "Detection and Overthrow of the False Knowledge" (see GNOSTICISM, sub-title Refutation of Gnosticism). Of this work we possess a very ancient Latin translation, the scrupulous fidelity of which is beyond doubt. It is the chief work of Irenaeus and truly of the highest importance; it contains a profound exposition not only of Gnosticism under its different forms, but also of the principal heresies which had sprung up in the various Christian communities, and thus constitutes an invaluable source of information on the most ancient ecclesiastical literature from its beginnings to the end of the second century. In refuting the heterodox systems Irenaeus often opposes to them the true doctrine of the Church, and in this way furnishes positive and very early evidence of high importance. Suffice it to mention the passages, so often and so fully commented upon by theologians and polemical writers, concerning the origin of the Gospel according to St. John (see JOHN, GOSPEL OF SAINT), the Holy Eucharist, and the primacy of the Roman Church.
· Of a second work, written after the "Adversus Haereses", an ancient literal translation in the Armenian language. This is the "Proof of the Apostolic Preaching." The author's aim here is not to confute heretics, but to confirm the faithful by expounding theChristian doctrine to them, and notably by demonstrating the truth of the Gospel by means of the Old Testament prophecies. Although it contains fundamentally, so to speak, nothing that has not already been expounded in the "Adversus Haereses", it is a document of the highest interest, and a magnificent testimony of the deep and lively faith of Irenaeus.
Of his other works only scattered fragments exist; many, indeed, are known only through the mention made of them by later writers, not even fragments of the works themselves having come down to us. These are
· a treatise against the Greeks entitled "On the Subject of Knowledge" (mentioned by Eusebius);
· a writing addressed to the Roman priest Florinus "On the Monarchy, or How God is not the Cause of Evil" (fragment in Eusebius);
· a work "On the Ogdoad", probably against the Ogdoad of Valentinus the Gnostic, written for the same priest Florinus, who had gone over to the sect of the Valentinians (fragment in Eusebius);
· a treatise on schism, addressed to Blastus (mentioned by Eusebius);
· a letter to Pope Victor against the Roman priest Florinus (fragment preserved in Syriac);
· another letter to the same on the Paschal controversies (extracts in Eusebius);
· other letters to various correspondents on the same subject (mentioned by Eusebius, a fragment preserved in Syriac);
· a book of divers discourses, probably a collection of homilies (mentioned by Eusebius); and
· other minor works for which we have less clear or less certain attestations.
The four fragments which Pfaff published in 1715, ostensibly from a Turin manuscript, have been proven by Funk to be apocryphal, and Harnack has established the fact that Pfaff himself fabricated them.
ALBERT PONCELET 
Transcribed by Sean Hyland 
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St. Isaac Jogues[[@Headword:St. Isaac Jogues]]

St. Isaac Jogues
French missionary, born at Orléans, France, 10 January, 1607; martyred at Ossernenon, in the present State of New York, 18 October, 1646. He was the first Catholic priest who ever came to Manhattan Island (New York). He entered the Society of Jesus in 1624 and, after having been professor of literature at Rouen, was sent as a missionary to Canada in 1636. He came out with Montmagny, the immediate successor of Champlain. From Quebec he went to the regions around the great lakes where the illustriousFather de Brébeuf and others were labouring. There he spent six years in constant danger. Though a daring missionary, his character was of the most practical nature, his purpose always being to fix his people in permanent habitations. He was with Garnieramong the Petuns, and he and Raymbault penetrated as far as Sault Ste Marie, and "were the first missionaries", says Bancroft (VII, 790, London, 1853), "to preach the gospel a thousand miles in the interior, five years before John Eliot addressed the Indians six miles from Boston Harbour". There is little doubt that they were not only the first apostles but also the first white men to reach this outlet of Lake Superior. No documentary proof is adduced by the best-known historians that Nicholet, the discoverer of Lake Michigan, ever visited the Sault. Jogues proposed not only to convert the Indians of Lake Superior, but the Sioux who lived at the head waters of the Mississippi.
His plan was thwarted by his capture near Three Rivers returning from Quebec. He was taken prisoner on 3 August, 1642, and after being cruelly tortured was carried to the Indian village of Ossernenon, now Auriesville, on the Mohawk, about forty miles above the present city of Albany. There he remained for thirteen months in slavery, suffering apparently beyond the power of natural endurance. The Dutch Calvinists at Fort Orange (Albany) made constant efforts to free him, and at last, when he was about to be burnt to death, induced him to take refuge in a sailing vessel which carried him to New Amsterdam (New York). His description of the colony as it was at that time has since been incorporated in the Documentary History of the State. From New York he was sent; in mid-winter, across the ocean on a lugger of only fifty tons burden and after a voyage of two months, landed Christmas morning, 1643, on the coast of Brittany, in a state of absolute destitution. Thence he found his way to the nearest college of the Society. He was received with great honour at the court of the Queen Regent, the mother of Louis XIV, and was allowed by Pope Urban VII the very exceptional privilege of celebrating Mass, which the mutilated condition of his hands had made canonically impossible; several of his fingers having been eaten or burned off. He was called a martyr of Christ by the pontiff. No similar concession, up to that, is known to have been granted.
In early spring of 1644 he returned to Canada, and in 1646 was sent to negotiate peace with the Iroquois. He followed the same route over which he had been carried as a captive. It was on this occasion that he gave the name of Lake of the Blessed Sacrament to the body of water called by the Indians Horicon, now known as Lake George. He reached Ossernenon on 5 June, after a three weeks' journey from the St. Lawrence. He was well received by his former captors and the treaty of peace was made. He started for Quebec on 16 June and arrived there 3 July. He immediately asked to be sent back to the Iroquois as a missionary, but only after much hessitation his superiors acceded to his request. On 27 September he began his third and last journey to the Mohawk. In the interim sickness had broken out in the tribe and a blight had fallen on the crops. This double calamity was ascribed to Jogues whom the Indians always regarded as a sorcerer. They were determined to wreak vengence on him for the spell he had cast on the place, and warriors were sent out to capture him. The news of this change of sentiment spread rapidly, and though fully aware of the danger Jogues continued on his way to Ossernenon, though all the Hurons and others who were with him fled except Lalande. The Iroquois met him near Lake George, stripped him naked, slashed him with their knives, beat him and then led him to the village. On 18 October, 1646, when entering a cabin he was struck with a tomahawk and afterwards decapitated. The head was fixed on the Palisades and the body thrown into the Mohawk.
In view of his possible canonization a preliminary court was established in Quebec by the ecclesiastical authorities to receive testimony as to his sanctity and the cause of his death.
[Note: Isaac Jogues was canonized by Pope Pius XI on June 29, 1930, with seven other North American martyrs. Their collective feast day is October 19.]
Parkman, The Jesuits in North America (1867); Bancroft, History of the United States,III; J.G. Shea, Life of Father Jogues (New York, 1885); Jesuit Relations, 1640-1647; Abbe Forest, Life of Isaac Jogues, MSS. (St, Mary's College, Montreal); Memorial of the death of Isaac Jogues and others, MSS. (University of Laval, Quebec); Dean Harris, History of the Early Missions in Western Canada (Toronto, 1893); Ecclesiastical Records of the State of New York, I (published by the State, 1891); Charlevoix, History of New France, II; Richemonteix, The Jesuits and New France, I, II.
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St. Isabel of France
Daughter of Louis VIII and of his wife, Blanche of Castille, born in March, 1225; died at Longchamp, 23 February, 1270. St. Louis IX, King of France (1226-70), was her brother. When still a child at court, Isabel, or Elizabeth, showed an extraordinary devotion to exercises of piety, modesty, and other virtues. By Bull of 26 May, 1254, Innocent IV allowed her to retain some Franciscan fathers as her special confessors. She was even more devoted to the Franciscan Order than her royal brother. She not only broke off her engagement with a count, but moreover refused the hand of Conrad, son of the German Emperor Frederick II, although pressed to accept him by everyone, even by Pope Innocent IV, who however did not hesitate subsequently (1254) to praise her fixed determination to remain a virgin. As Isabel wished to found a convent of the Order of St. Clare, Louis IX began in 1255 to acquire the necessary land in the Forest of Rouvray, not far from the Seine and in the neighbourhood of Paris. On 10 June, 1256, the first stone of the convent church was laid. The building appears to have been completed about the beginning of 1259, because Alexander IV gave his sanction on 2 February, 1259, to the new rule which Isabel had had compiled by the Franciscan Mansuetus on the basis of the Rule of the Order of St. Clare. These rules were drawn up solely for this convent, which was named the Monastery of the Humility of the Blessed Virgin (Monasterium Humilitatis B. Mariæ Virginis). The sisters were called in the rule the "Sorores Ordinis humilium ancillarum Beatissimf Marif Virginis". The fast was not so strict as in the Rule of St. Clare; the community was allowed to hold property, and the sisters were subject to the Minorites. The first sisters came from the convent of the Poor Clares at Reims. Isabel herself never entered the cloister, but from 1260 (or 1263) she followed the rules in her own home near by. Isabel was not altogether satisfied with the first rule drawn up, and therefore submitted through the agency of her brother Louis IX, who had also secured the confirmation of the first rule, a revised rule to Urban IV. Urban approved this new constitution on 27 July, 1263.
The difference between the two rules consisted for the most part in outward observances and minor alterations. This new rule was also adopted by other French and Italian convents of the Order of St. Clare, but one can by no means say that a distinct congregation was formed on the basis Isabella's rule. In the new rule Urban IV gives the nuns of Longchamp the official title of "Sorores Minores inclusæ, which was doubtlessly intended to emphasize closer union with the Order of Friars Minor. After a life of mortification and virtue, Isabella died in her house at Longchamp on 23 February, 1270, and was buried in the convent church. After nine days her body was exhumed, when it showed no signs of decay, and many miracles were wrought at her grave. In 1521 Leo X allowed the Abbey of Longchamp to celebrate her feast with a special Office. On 4 June, 1637, a second exhumation took place. On 25 January, 1688, the nuns obtained permission to celebrate her feast with an octave, and in 1696 the celebration of the feast on 31 August was permitted to the whole Franciscan Order. They now keep it on 1 September. The history of the Abbey of Longchamp had many vicissitudes. The Revolution closed it, and in 1794 the empty and dilapidated building was offered for sale, but as no one wished to purchase it, it was destroyed. In 1857 the walls were pulled down except one tower, and the grounds were added to the Bois de Boulogne.
AGNES D'HARCOURT, third Prioress of Longchamp (1263-70), wrote the saint's life, Vie de Madame Isabelle, which may be found in the Archives Nationales L. 1021 MSS. (Paris). A Latin translation of this book is given in Acta SS., VII, Aug., 798-808; cf. ibid., 787-98. See also ROULLIARD, La sainte mère, ou vie de Madame Saincte Isabel (Paris, 1619); ANDRÉ, Histoire de Ste Isabelle (Carpentras, 1885); DANIÉLO, Vie de Madame Ste Isabelle (Paris, 1840); BERGUIN, La Bienheureuse Isabelle de France (Grenoble, 1899); DUCHESNE, Histoire de l'abbaye royale de Longchamp, 1255-1789 (2nd ed., Paris, 1904); SBARA-LEA, Bull. Franc., III (Rome, 1765), 64-9; II (1761). 477-86.
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St. Isidore of Pelusium[[@Headword:St. Isidore of Pelusium]]

St. Isidore of Pelusium
Born at Alexandria in the latter half of the fourth century; d. not later than 449-50. He is occasionally designated through mistake as Isidore of Damietta. Leaving his family and possessions, Isidore retired to a mountain near the city of Pelusium, the name of which was henceforth connected with his own, and embraced the religious life in the monastery of Lychnos, where he soon became remarkable for his exactitude in the observance of the rule and for his austerities. A passage in his voluminous correspondence affords reason to believe that he held the office of abbot. He is spoken of as a priest by Facundus and Suidas, although neither of these writers informs us concerning the church to which he belonged; it may be that he had no clerical charge, but was only a priest of the monastery. His correspondence gives us an idea of his activity. It shows him fighting against unworthy clerics whose elevation to the priesthood and diaconate was a serious peril and scandal to the faithful. He complains that many laymen were ceasing to approach the sacraments so as to avoid contact with these discreditable men. His veneration for St. John Chrysostom led him to introduce St. Cyril of Alexandria to render full justice to the memory of the great doctor. He opposed the Nestorians, and during the conflict which arose at the end of the Council of Ephesus between St. Cyril and John of Antioch, he believed there was too much obstinacy on St. Cyril's side. He therefore wrote to the latter in urgent terms imploring him, as his father arid as his son, to put an end to this division and not to make a private grievance the pretext for an eternal rupture. St. Isidore was still alive when the heresy of Eutyches began to spread in Egypt; many of his letters depict him as opposing the assertion of only one nature in Jesus Christ. It seems as though his life was scarcely prolonged beyond the year 449, because there is no mention in letters of the Robber Council of Ephesus (August, 449) nor of the Council of Chalcedon (451).
According to Evagrius, St. Isidore was the author of a great number of writings, but this historian tells us nothing further, save that one of these was addressed to Cyril, even leaving us ignorant whether this person was the celebrated Bishop of Alexandria or a namesake. Isidore himself tells incidentally that he composed a treatise "Adversus Gentiles" but it has been lost. Another work "De Fato", which, the author tells us, met with a certain degree of success, has also been lost. The only extant works of St. Isidore are a considerable correspondence, comprising more than 2000 letters. Even this number appears to fall far short of the amount actually written, since Nicephorus speaks of 10,000. Of these we possess 2182, divided into five books which contain respectively 590, 380, 413, 230, and 569 letters. These letters of St. Isidore may be divided into three classes according to the subjects treated: those dealing with dogma and Scripture, with ecclesiastical and monastic discipline, and with practical morality for the guidance of laymen of all classes and conditions. Many of these letters, as is natural, have but a secondary importance, many are mere notes. In this article attention can be drawn only to the principal ones. Among these is the letter to Theologius against the Nestorians, in which Isidore points out that there is this difference between the mother of the gods in fable and the Mother of Jesus Christ, the Son of God, of that the former, as acknowledged by the pagans themselves, conceived and brought forth the fruits of debauchery, whereas the latter conceived without having had intercourse with any man, as is acknowledged says he, by all the nations of the world. His letter to Hierax defends the legitimacy of the veneration of relics; that to Tuba shows that it was considered unbecoming for a soldier to carry a sword in the city in time of peace and to appear in public with arms and military uniform.
His letters addressed to persons following the religious life afford many important clues which enable us to form a fairly exact idea of the intellectual standard then existing in Egyptian monastic centres. Isidore reproaches the monk Thalelæeus with being interested in reading pagan historians and pagan poets which were full of fables, lies, and obscenities capable of opening wounds that had healed and of recalling the spirit of uncleanness to the house from which it had been ejected. His advice with regard to those who were embracing the monastic state was that they should not at first be made to feel all the austerities of the rule lest they should be repelled, nor should they be left idle and exempt from ordinary tasks lest they should acquire habits of laziness, but they should led step by step to what is most perfect. Great abstinences serve no purpose unless they are accompanied by the mortification of the senses. In a great number of St. Isidore's letters concerning the monastic state it may be remarked that he holds it to consist mainly in retirement and obedience; that retirement includes forgetfulness of the things one has abandoned and the renunciation of old habits, while obedience is attended with mortification of the flesh. A monk's habit should if possible be of skins, and his food consist of herbs, unless bodily weakness require something more, in which case he should be guided by the judgment of his superior, for he must not be governed by his own will, but according to the will of those who have grown old in the practice of the religious life.
Although for the most part very brief, the majority of St. Isidore's letters contain much instruction, which is often set forth with elegance, occasionally with a certain literary art. The style is natural, unaffected, and yet not without refinement. The correspondence is characterized by an imperturbable equability of temperament; whether he is engaged at explaining or reprimanding, at disputing or praising, there is always the same moderation, the same sentiments of sincerity, the same sober taste. In the explanation of the Scripture the saint does not conceal his preference for the moral and spiritual sense which he judges most useful for those who consult him. Everywhere he is seen to put in practice the maxims he teaches to others, namely that the life should correspond with the words, that one should practice what one teaches, and that it is not sufficient to indicate what should be done, if one does not translate one's maxims into action.
BOBER, De rate hermeneuticá s, Isidori Pelusiotæ (Cracow, 1878); Bouvy De s. Isidoro pelusiot libri tres (Nîmes, 1885); HEUMANN, Disserlatio de Isidoro Pelusiotâ ejusque epistolis quas maximam partem fictitias esse demonstrator (Göttingen, 1737); LUNDSTRÖM, De Isidori Pelustæ epistolis recensendis prælusiones in Eranos, II (1897), 68-80; NIEMEYFR, De Isidori Pelusiotæ vitâ, scriptis et doctrinâ, commentatio historico-theologica (Halle, 1825); GLÜCK, Isidori Pelusiotæ Summa doctrinæ moralis (Würzburg, I848). His Letters have been edited by DE BILLY in 3 vols. (Paris, 1585), by RITTERSHAUSEN(Heidelberg, 1609), by SCHOTT(Antwerp, 1623), and in P.G., LXXVIII.
H. LECLERCQ 
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St. Isidore of Seville[[@Headword:St. Isidore of Seville]]

St. Isidore of Seville
Born at Cartagena, Spain, about 560; died 4 April, 636.
Isidore was the son of Severianus and Theodora. His elder brother Leander was his immediate predecessor in the Metropolitan See of Seville; whilst a younger brother St. Fulgentius presided over the Bishopric of Astigi. His sister Florentina was a nun, and is said to have ruled over forty convents and one thousand religious.
Isidore received his elementary education in the Cathedral school of Seville. In this institution, which was the first of its kind in Spain, the trivium and quadrivium were taught by a body of learned men, among whom was the archbishop, Leander. With such diligence did he apply himself to study that in a remarkably short time mastered Latin, Greek, and Hebrew. Whether Isidore ever embraced monastic life or not is still an open question, but though he himself may never have been affiliated with any of the religious orders, he esteemed them highly. On his elevation to the episcopate he immediately constituted himself protector of the monks. In 619 he pronounced anathema against any ecclesiastic who should in any way molest the monasteries.
On the death of Leander, Isidore succeeded to the See of Seville. His long incumbency to this office was spent in a period of disintegration and transition. The ancient institutions and classic learning of the Roman Empire were fast disappearing. In Spain a new civilization was beginning to evolve itself from the blending racial elements that made up its population. For almost two centuries the Goths had been in full control of Spain, and their barbarous manners and contempt of learning threatened greatly to put back her progress in civilization. Realizing that the spiritual as well as the material well-being of the nation depended on the full assimilation of the foreign elements, St. Isidore set himself to the task of welding into a homogeneous nation the various peoples who made up the Hispano-Gothic kingdom. To this end he availed himself of all the resources of religion and education. His efforts were attended with complete success. Arianism, which had taken deep root among the Visigoths, was eradicated, and the new heresy ofAcephales was completely stifled at the very outset; religious discipline was everywhere strengthened. Like Leander, he took a most prominent part in the Councils of Toledo and Seville. In all justice it may be said that it was in a great measure due to the enlightened statecraft of these two illustrious brothers the Visigothic legislation, which emanated from these councils, is regarded by modern historians as exercising a most important influence on the beginnings of representative government. Isidore presided over the Second Council of Seville, begun 13 November, 619, in the reign of Sisebut. But it was the Fourth National Council of Toledo that afforded him the opportunity of being of the greatest service to his county. At this council, begun 5 December, 633, all the bishops of Spain were in attendance. St. Isidore, though far advanced in years, presided over its deliberations, and was the originator of most of its enactments. It was at this council and through his influence that a decree was promulgated commanding all bishops to establish seminaries in their Cathedral Cities, along the lines of the school already existing at Seville. Within his own jurisdiction he had availed himself of the resources of education to counteract the growing influence of Gothic barbarism. His was the quickening spirit that animated the educational movement of which Seville was the centre. The study of Greek and Hebrew as well as the liberal arts, was prescribed. Interest in law and medicine was also encouraged. Through the authority of the fourth council this policy of education was made obligatory upon all the bishops of the kingdom. Long before the Arabs had awakened to an appreciation of Greek Philosophy, he had introduced Aristotle to his countrymen. He was the first Christian writer to essay the task of compiling for his co-religionists a summa of universal knowledge. This encyclopedia epitomized all learning, ancient as well as modern. In it many fragments of classical learning are preserved which otherwise had been hopelessly lost. The fame of this work imparted a new impetus to encyclopedic writing, which bore abundant fruit in the subsequent centuries of the Middle Ages. His style, though simple and lucid, cannot be said to be classical. It discloses most of the imperfections peculiar to all ages of transition. It particularly reveals a growing Visigothic influence. Arevalo counts in all Isidore's writing 1640 Spanish words.
Isidore was the last of the ancient Christian Philosophers, as he was the last of the great Latin Fathers. He was undoubtedly the most learned man of his age and exercised a far-reaching and immeasurable influence on the educational life of the Middle Ages. His contemporary and friend, Braulio, Bishop of Saragossa, regarded him as a man raised up by God to save the Spanish people from the tidal wave of barbarism that threatened to inundate the ancient civilization of Spain, The Eighth Council of Toledo (653) recorded its admiration of his character in these glowing terms: "The extraordinary doctor, the latest ornament of the Catholic Church, the most learned man of the latter ages, always to be named with reverence, Isidore". This tribute was endorsed by the Fifteenth Council of Toledo, held in 688.
WORKS
As a writer, Isidore was prolific and versatile to an extraordinary degree. His voluminous writings may be truly said to constitute the first chapter of Spanish literature. It is not, however, in the capacity of an original and independent writer, but as an indefatigable compiler of all existing knowledge, that literature is most deeply indebted to him. The most important and by far the best-known of all his writings is the "Etymologiae", or "Origines", as it is sometimes called. This work takes its name from the subject-matter of one of its constituent books. It was written shortly before his death, in the full maturity of his wonderful scholarship, at the request. of his friend Braulio, Bishop of Saragossa. It is a vast storehouse in which is gathered, systematized, and condensed, all the learning possessed by his time. Throughout the greater part of the Middle Ages it was the textbook most in use in educational institutions. So highly was it regarded as a depository of classical learning that in a great measure, it superseded the use of the individual works of the classics themselves. Not even the Renaissance seemed to diminish the high esteem in which it was held, and according to Arevalo, it was printed ten times between 1470 and 1529. Besides these numerous reprints, the popularity of the "Etymologiae" gave rise to many inferior imitations. It furnishes, abundant evidence that the writer possessed a most intimate knowledge of the Greek and Latin poets. In all, he quotes from one hundred and fifty-four authors, Christian and pagan. Many of these he had read in the originals and the others he consulted in current compilations. In style this encyclopedic work is concise and clear and in order, admirable. Braulio, to whom Isidore sent it for correction, and to whom he dedicated it, divided it into twenty books.
· The first three of these books are taken up with the trivium and quadrivium. The entire first book is devoted to grammar, including metre. Imitating the example of Cassiodorus and Boethius he preserves the logical tradition of the schools by reserving the second book for rhetoric and dialectic.
· Book four, treats of medicine and libraries;
· book five, of law and chronology;
· book six, of ecclesiastical books and offices;
· book seven, of God and of the heavenly and earthly hierarchies;
· book eight, of the Church and of the sects, of which latter he numbers no less than sixty-eight;
· book nine, of languages, peoples, kingdoms, and official titles;
· book ten, of etymology:
· book eleven, of man;
· book twelve, of beasts and birds;
· book thirteen, of the world and its parts;
· book fourteen, of physical geography;
· book fifteen, of public buildings and roadmaking;
· book sixteen, of stones and metals;
· book seventeen, of agriculture;
· book eighteen, of the terminology of war, of jurisprudence, and public games;
· book nineteen, of ships, houses, and clothes;
· book twenty, of victuals, domestic and agricultural tools, and furniture.
In the second book, dealing with dialectic and rhetoric, Isidore is heavily indebted to translations from the Greek by Boethius. Caelius Aurelianus contributes generously to that part of the fourth book which deals with medicine. Lactantius is the author most extensively quoted in the eleventh book, concerning man. The twelfth, thirteenth, and fourteenth books are largely based on the writings of Pliny and Solinus; whilst the lost "Prata" of Suetonius seems to have inspired the general plan of the "Etymologiae", as well as many of its details.
Similar in its general character to the "Etymologiae" is a work entitled "Libri duo differentiarum". The two books of which it is composed are entitled respectively, "De differentiis verborum" and "De differentiis rerum". The former is a dictionary of synonyms, treating of the differences of words with considerable erudition, and not a little ingenuity; the latter an exposition of theological and ascetical ideas, dealing in particular with the, Trinity and with the Divine and human nature of Christ. It suggests, and probably was inspired by, a similar work of Cato's, It is supplementary to the first two books of the "Etymologiae". The "Synonyma", or, as it is sometimes called on account of its peculiar treatment, "Liber lamentationum", is in a manner illustrative of the first book of the "Differentiae". It is cast in the form of a dialogue between Man and Reason. The general burden of the dialogue is that Man mourns the condition to which he has been reduced through sin, and Reason comforts him with the knowledge of how he may still realize eternal happiness. The second part of this work consists of a dissertation on vice and virtue. The "De natura rerum" a manual of elementary physics, was composed at the request of King Sisebut, to whom it is dedicated. It treats of astronomy, geography, and miscellanea. It is one of Isidore's best known books and enjoyed a wide popularity during the Middle Ages. The authenticity of "De ordine creaturarum" has been questioned by some critics, though apparently without good reason. Arevalo unhesitatingly attributes it to Isidore. It deals with various spiritual and physical questions, such as the Trinity, the consequences of sin, eternity, the ocean, the heavens, and the celestial bodies.
The subjects of history and biography are represented by three important works. Of these the first, "Chronicon", is a universal chronicle. In its preface Isidore acknowledges, his indebtedness to Julius Africanus; to St. Jerome's rendering of Eusebius; and to Victor of Tunnuna. The "Historia de regibus Gothorum, Wandalorum, et Suevorum" concerns itself chiefly with the Gothic kings whose conquests and government deeply influenced the civilization of Spain. The history of the Vandals and the Suevi is treated in two short appendixes. This work is regarded as the chief authority on Gothic history in the West. It contains the interesting statement that the Goths descended from Gog and Magog. Like the other Historical writings of Isidore, it is largely based on earlier works of history, of which it is a compendium- It has come down to us in two recensions, one of which ends at the death of Sisebut (621), and the other continues to the fifth year of the reign of Swintila, his successor. "De viris illustribus" is a work of Christianbiography and constitutes a most interesting chapter in the literature of patrology. To the number of illustrious writers mentioned therein Braulio added the name of Isidore himself. A short appendix containing a list of Spanish theologians was added by Braulio's disciple, Ildephonsus of Toledo. It is the continuation of the work of Gennadius, a Semipelagian priest of Marseilles, who wrote between 467 and 480. This work of Gennadius was in turn, but the continuation of the work of St. Jerome.
Among the scriptural and theological works of St. Isidore the following are especially worthy of note:
· "De ortu et obitu patrum qui in Scriptura laudibus efferuntur" is a work that treats of the more notable Scriptural characters. It contains more than one passage that, in the light of modern scholarship, is naive or fantastic. The question of authenticity has been raised, though quite unreasonably, concerning it.
· "Allegoriae quaedam Sacrae Scripturae" treats of the allegorical significance that attaches to the more conspicuous characters of Scripture. In all some two hundred and fifty personalities of the Old and New Testament are thus treated.
· "Liber numerorum qui in Sanctis Scripturis occurrunt" is a curious dissertation on the mystical significance of Scriptural numbers.
· "In libros Veteris et Novi Testamenti prooemia", as its name implies, is a general introduction to the Scriptures, with special introductions for particular books in the Old and New Testament.
· "De Veteri et Novo Testamento quastiones" consists of a series of questions concerning the Scriptures.
· "Secretorum expositiones sacramentorum, seu quaestiones in Vetus Testamentum" is a mystical rendering of the Old Testament books, of Genesis, Exodus, Leviticus, Numbers, Deuteronomy, Josue, Judges, Kings, Esdras, and Machabees. It is based on the writings of the early Fathers of the Church.
· "De fide catholica ex Veteri et Novo Testamento, contra Judaeos" is one of the best known and most meritorious of Isidore's works. It is of an apologetico-polemical character and is dedicated to Florentina, his sister, at whose request it is said to have been written. Its popularity was unbounded in the Middle Ages, and it was translated into many of the vernaculars of the period. It treats of the Messianic prophecies, the passing of the Old Law, and of the Christian Dispensation. The first part deals with the Second Person of the Blessed Trinity, and His return for the final judgment. The second part is taken up with the unbelief of the Jews, the calling of the Gentiles, and the passing of the Sabbath. In all, it is an appeal to the Jews to accept Christianity.
· "Sententiarum libri tres" is a compendium of moral and dogmatic theology. Gregory the Great and St. Augustine are the most generous contributors to its contents. The Divine attributes, creation, evil, and miscellanea are the subjects treated in the first book. The second is of a miscellaneous character; whilst the third deals with ecclesiastical orders, the judgment and the chastisement of God. It is believed that this work greatly influenced Peter Lombard in his famous "Book of Sentences",
· "De ecclesiasticis officiis" is divided into two books, "De origine officiorum" and "De origine ministrorum". In the first Isidore treats of Divine worship and particularly the old Spanish Liturgy. It also Contains a lucid explanation of the Holy, Eucharist. The second treats of the hierarchy of the Church and the various states of life. In it much interesting information is to be found concerning the development of music in general and its adaptation to the needs of the Ritual.
· "Regula monachorum" is a manner of life prescribed for monks, and also deals in a general way with the monastic state. The writer furnishes abundant proof of the true Christian democracy of the religious life by providing for the admission of men of every rank and station of life. Not even slaves were debarred. "God", he said, "has made no difference between the soul of the slave and that of the freedman." He insists that in the monastery all are equal in the sight of God and of the Church.
The first edition of the works of Isidore was published in folio by Michael Somnius (Paris, 1580). Another edition that is quite complete is based upon the manuscripts of Gomez, with notes by Perez and Grial (Madrid, 1599). Based largely upon the Madrid edition is that published by Du Breul (Paris, 1601; Cologne, 1617). The last edition of all the works of Isidore, which is also regarded as the best, is that of Arevalo (7 vols., Rome, 1797-1803). It is found in P. L., LXXXI-LXXXIV. The "De natura rerum was edited by G. Becker (Berlin, 1857). Th. Mommsen edited the historical writings of St. Isidore ("Mon. Germ. Hist.: Auct. antiquiss.", Berlin, 1894). Coste produced a German translation of the "Historia de regibus Gothorum, Wandalorum et Suevorum" (Leipzig, 1887).
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St. Isidore the Labourer[[@Headword:St. Isidore the Labourer]]

St. Isidore the Labourer
A Spanish daylabourer; b. near Madrid, about the year 1070; d. 15 May, 1130, at the same place. He was in the service of a certain Juan de Vargas on a farm in the vicinity of Madrid. Every morning before going to work he was accustomed to hear a Mass at one of the churches in Madrid. One day his fellow-labourers complained to their master that Isidore was always late for work in the morning. Upon investigation, so runs the legend, the master found Isidore at prayer, while an angel was doing the ploughing for him. On another occasion his master saw an angel ploughing on either side of him, so that Isidore's work was equal to that of three of his fellow-labourers. Isidore is also said to have brought back to life the deceased daughter of his master and to have caused a fountain of fresh water to burst from the dry earth in order to quench the thirst of his master. He was married to Maria Torribia, a canonized saint, who is venerated in Spain as Maria della Cabeza, from the fact that her head (Spanish, cabeza) is often carried in procession especially in time of drought. They had one son, who died in his youth. On one occasion this son fell into a deep well and at the prayers of his parents the water of the well is said to have risen miraculously to the level of the ground, bringing the child with it, alive and well. Hereupon the parents made a vow of continence and lived in separate houses. Forty years after Isidore's death, his body was transferred from the cemetery to the church of St. Andrew. He is said to have appeared to Alfonso of Castile, and to have shown him the hidden path by which he surprised the Moors and gained the victory of Las Nevas de Tolosa, in 1212. When King Philip III of Spain was cured of a deadly disease by touching the relics of the saint, the king replaced the old reliquary by a costly silver one. He was canonized by Gregory XV, along with Sts. Ignatius, Francis Xavier, Teresa, and Philip Neri, on 12 March, 1622. St. Isidore is widely venerated as the patron of peasants and day-labourers. The cities of Madrid, Leon, Saragossa, and Seville also, honour him as their patron. His feast is celebrated on 15 May.
His Life, as first written in 1265 by John, a deacon of the church of St. Andrew, at Madrid, and supplemented by him in 1275, is printed in Acta S.S., May, III, 515-23. It served as the basis for LOPE DE VEGA's religious poem San Isidro (1599). Acta SS., loc. cit., 512-559; BUTLER, Lives of the Saints, 10 May; BARING-GOUID, Lives of the saints, 10 May; TAMAYO Martyrologium Hispanicum, III (Lyons, 1655), 191-98; QUARTINO, Vita di, S. Isidoro agricola (Turin, 1882).
MICHAEL OTT 
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St. Ita[[@Headword:St. Ita]]

St. Ita
Saint Ita, called the "Brigid of Munster"; b. in the present County of Waterford, about 475; d. 15 January, 570. She became a nun, settling down at Cluain Credhail, a place-name that has ever since been known as Killeedy--that is, "Church of St. Ita"--in County Limerick. Her austerities are told by St. Cuimin of Down, and numerous miracles are recorded of her. She was also endowed with the gift of prophecy and was held in great veneration by a large number of contemporary saints, men as well as women. When she felt her end approaching she sent for her community of nuns, and invoked the blessing of heaven on the clergy and laity of the district around Killeedy. Not alone was St. Ita a saint, but she was the foster-mother of many saints, including St. Brendan the Voyager, St. Pulcherius (Mochoemog), and St. Cummian Fada. At the request of Bishop Butler of Limerick, Pope Pius IX granted a special Office and Mass for the feast of St. Ita, which is kept on 15 January.
W. H. GRATTAN-FLOOD 
Transcribed by Joseph P. Thomas 
In memory of Cecilia La Bombard

St. Ives (Yves)[[@Headword:St. Ives (Yves)]]

St. Ives
(St. Yves)
St. Ives, born at Kermartin, near Tréguier, Brittany, 17 October, 1253; died at Louannee, 19 May, 1303, was the son of Helori, lord of Kermartin, and Azo du Kenquis. In 1267 Ives was sent to the University of Paris, where he graduated in civil law. He went to Orléans in 1277 to study canon law. On his return to Brittany having received minor orders he was appointed "official", or ecclesiastical judge, of the archdeanery of Rennes (1280); meanwhile he studied Scripture, and there are strong reasons for holding that he joined the Franciscan Tertiaries sometime later at Guingamp. He was soon invited by the Bishop of Tréguier to become his "official", and accepted the offer (1284). He displayed great zeal and rectitude in the discharge of his duty and did not hesitate to resist the unjust taxation of the king, which he considered an encroachment on the rights of the Church; by his charity he gained the title of advocate and patron of the poor. Having been ordained he was appointed to the parish of Tredrez in 1285 and eight years later to Louannee, where he died. He was buried in Tréguier, and was canonized in 1347 by Clement VI, his feast being kept on 19 May. He is the patron of lawyers, though not, it is said, their model, for — "Sanctus Ivo erat Brito, Advocatus et non latro, Res miranda populo."
Acta SS., May, V, 248; Life by DE LA HAYE (Morlaix, 1623); and by NORBERT (Paris, 1892); DANIEL, Monuments originaux (St-Brieux, 1887); Analecta Bolland., II, 324-40; VIII, 201-3; XVII, 259.
A.A. MACERLEAN

ST. IVO (YVES) OF CHARTRES[[@Headword:ST. IVO (YVES) OF CHARTRES]]

St. Ivo of Chartres
(YVO, YVES).
One of the most notable bishops of France at the time of the Investiture struggles and the most important canonist before Gratian in the Occident, born of a noble family about 1040; died in 1116. From the neighbourhood of Beauvais, his native country, he went for his studies first to Paris and thence to the Abbey of Bee in Normandy, at the same time as Anselm of Canterbury, to attend the lectures given by Lanfranc. About 1080 he became, at the desire of his bishop, prior of the canons of St-Quentin at Beauvais. He was then one of the best teachers in France, and so prepared himself to infuse a new life into the celebrated schools of Chartres, of which city he was appointed bishop in 1090, his predecessor, Geoffroy, having been deposed for simony. His episcopal government, at first opposed by the tenants of Geoffroy, ranged over a period of twenty-five years. No man, perhaps, is better portrayed in his writing than is Ivo in his letters and sermons; in both he appears as a man always faithful to his duties, high-minded, full of zeal and piety, sound in his judgments, a keen jurist, straight-forward, mindful of others' rights, devoted to the papacy and to his country, at the same time openly disapproving of what he considered wrong. This explains why he has been sometimes quoted as a patron of Gallican Liberties and looked upon by Flaccus Illyricus as one of the "witnesses to the truth" in his "Catalogus". Very often Ivo was consulted on theological, liturgical, political, and especially canonical matters. Of his life little more is known than may be gathered from his letters. As bishop he strongly opposed Philip the First, who wished to desert Bertha, his legitimate wife, and marry Bertrade of Anjou (1092); his opposition gained him a prison cell. In the Investiture struggle then raging in France, and especially in Germany, Ivo represented the moderate party. Though he died too early to witness the final triumph of his ideas with the Concordat of Worms (1122), his endeavours and his doctrines may be said to have paved the way for an agreement satisfactory to both sides. His views on the subject are fully expressed in several of his letters, especially those of the years 1099, 1106, and 1111 (Epistolae, lx, clxxxix, ccxxxii, ccxxxvi, ccxxxvii, etc.); these letters are still of interest as to the question of the relationship between Church and State, the efficacy of sacraments administered by heretics, the sin of simony, etc.
Works
The printed works of Ivo of Chartres may be arranged into three categories; canonical writings, letters, and sermons.
Canonical writings
For the canonical works cf. CANONS, COLLECTIONS OF ANCIENT, sub-title Collection of Yvo of Chartres. Suffice it to mention here the "Decretum" in seventeen books and the "Panormia" in eight books, the latter being undoubtedly the work of Ivo himself, with material taken from the former. Both of these were composed before 1096, but the "Panormia" enjoyed a far greater success than the "Decretum"; we immediately find it at Durham and elsewhere in England, at Naumburg in Germany, etc. One of the improvements of this collection on the works of Burchard of Worms (d. 1025) consists in this: that Ivo gives a far greater number of canons, adding to those of Burchard canons taken from Italian sources. As may be easily seen, theology and canon law are not yet precisely marked off from one another"--a defect which holds also for previous collections; the chapters on the Trinity, Incarnation, and especially the sacraments are worth seeing in this connection. But the most important feature of Ivo's work is perhaps his preface, "Prologus", which give new rules for solving the old problem of the discrepancies occurring in the texts of the Fathers and the councils.
Letters
The letters of Ivo, 288 in number (Merlet has added 40 more), from which we gather nearly all that we know of his life, are in the edition of Migne together with those of his correspondents. Many are of a special interest as to the political and religious questions of the time; not a few are answers to difficulties referring to moral, liturgical, or canonical matters; some discuss problems of dogmatics. The popularity of these letters was very great, as may be gathered from the fact that they appear in the catalogues of many monastic libraries; numerous manuscripts are still extant.
Sermons
The twenty-five sermons are sometimes treatises on liturgical, dogmatic, or moral questions and bear witness to the great piety and science of Bishop Ivo. The "Micrologus" which has been attributed to him belongs to Bernold of Constance. Other works, such as the "Tripartita" (collection of canons), "Commentary on the Psalms", etc., are still unprinted.
Influence of writings The influence of Ivo's works may be seen in the writings of nearly all the theologians and canonists of his day and for some time afterwards: Alger of Liege and Hugh of St. Victor, not to mention others, depend largely on the materials put together in the "Decretum" and "Panormia"; and Hugh has also borrowed from Ivo's sermons on Holy orders, dedication of churches, etc. The connection of ideas between the "Prologus" and the scheme of Abelard's "Sic et Non" or Gratian's "Concordantia" is obvious. The saint's feast is kept, since 1570, on 20 May; it is not known when he was canonized.
Ivo's works are found in P.L., CLXI, Decretum and Panormia: CLXII, Letters and Sermons in Mon. Germ. His.: Lites Imperatorum et Pontificum, II, 640-57; MERLET, Lettres de Saint Ives eveque de Chartres (1885); FOURNIER, Les collections canoniques attribuees a Yves de Chartres in Bibliotheque de l'Ecole des Chartres (1896 et 1897); IDEM, Yves de Chartres et le Droit canonique in Revuedes Questions Historiques (1898); Histoire litteraire de la France, X, 102-47.
J. DE GHELLINCK 
Transcribed by Thomas M. Barrett 
Dedication to St. Ivo of Chartres

St. James of the Marches[[@Headword:St. James of the Marches]]

St. James of the Marches
Franciscan, b. of a poor family named Gangala, at Monteprandone, March of Ancona, Italy, 1391; d. at Naples, 28 Nov., 1476. He is generally represented holding in his right hand a chalice, out of which a snake is escaping --an allusion to some endeavours of heretics to poison him or, less likely, to the controversy about the Precious Blood. He began his studies at Offida under the guidance of his uncle, a priest, who soon afterwards put him to school at Ascoli. At the University of Perugia he took the degree of Doctor in Civil Law. After a short stay at Florence as tutor in a noble family, and as judge of sorcerers, James was received into the Order of the Friars Minor, in the chapel of the Portiuncula, Assisi, 26 July, 1416. Having finished his novitiate at the hermitage of the Carceri, near Assisi, he studied theology at Fiesole, near Florence, under St. Bernardine of Siena. On 13 June, 1420, be was ordained priest, and soon began to preach in Tuscany, in the Marches, and Umbria; for half a century he carried on his spiritual labours, remarkable for the miracles he performed and the numerous conversions he wrought. From 1427 James preached penance, combated heretic, and was on legations in Germany, Austria, Sweden, Denmark, Bohemia, Poland, Hungary, and Bosnia. In the last-mentioned country he was also commissary of the Friars Minor. At the time of the Council of Basle he promoted the union of the moderate Hussites with the Church, and that of the Greeks it the Council of Ferrara-Florence. Against the Turk, he preached several crusades, and at the death of St. John Capistran, in 1456, James was sent to Hungary as his successor. In Italy he fought the Fraticelli instituted several montes pietatis, and preached in all the greater cities; Milan offered him the bishopric in 1460, which he declined. St. James belonged to the Observant branch of the Friars Minor, then rapidly spreading and exciting much envy. How much he suffered on this account is shown in a letter written by him to St. John Capistran, published by Nic. Dal-Gal, O.F.M., in "Archivum Franciscanum Historicum", I (1908), 94-97. Under Callistus III, in 1455, he was appointed an arbiter on the questions at issue between Conventuals and Observants. His decision was published 2 Feb., 1456, in a papal Bull, which pleased neither part . A few years later, on Easter Monday, 1462, St. James, preaching at Brescia, uttered the opinion of some theologians, that the Precious Blood shed during the Passion was not united with the Divinity of Christ during the three days of His burial. The Dominican James of Brescia, inquisitor, immediately cited him to his tribunal. James refused to appear, and after some troubles appealed to the Holy See. The question was discussed at Rome, Christmas, 1462 (not 1463, as some have it), before Pius II and the cardinals, but no decision was given. James spent the last three years of his life at Naples, and was buried there in the Franciscan church of S. Maria la Nuova, where his body is still to be seen. Beatified by Urban VIII, 1624, he was canonized by Benedict XIII, 1726. Naples venerates him as one of its patron saints (feast, 28 Nov.).
The works of St. James of the Marches have not as yet been collected. His library and autographs are preserved in part at the Municipio of Monteprandone (see Crivellucci, "I codici della libreria raccolta da S. Giacomo della Marca nel convento di S. Maria delle Grazie presso Monteprandone", Leghorn, 1889). He wrote "Dialogus contra Fraticellos" printed in Baluze-Mansi, "Miscellanea", II, Lucca, 1761, 595-610 (cf. Ehrle in "Archiv für Litt. u. Kirchengeschichte", IV, Freiburg im Br., 1888, 107-10). His numerous sermons are not edited. For some of them, and for his treatise on the "Miracles of the Name of Jesus", see Candido Mariotti, O.F.M., "Nome di Gesù ed i Francescani", Fano, 1909, 125-34. On his notebook, or "Itinerarium", See Luigi Tasso, O.F.M., in "Miscellanea Francescana", I (1886), 125-26: "Regula confitendi peccata" was several times edited in Latin and Italian during the fifteenth century. "De Sanguine Christi effuse" and some other treatises remained in manuscript.
PETRUCCI, Vita et res gesitæ B. Jacobi Piceni, edited by WADDING (Lyons, 1641). Other original information is found in B. Bernardini Aquilani Chronica Fratrum Minorum Observuntiæ, ed. LEMMENS (Rome, 1902), 66 sqq.; GLASSBERGER in Analecta Franciscana, II (Quaracchi, 1887), 393-96. Much material and papal documents are given in WADDING, Annales, 2nd ed., IX-XVI (Rome, 1724-36), See also WADDING , Scepters (Rome 1806), 126; SBARALEA, Supplementum ad Scriptores (Rome 1806), 375 ARTUR, Martyrologium Franciscanum, 2nd ed (Paris 1653), 578-80. Lives: LÉON (de Clary), Lives of the Saints and Blessed of the three orders of St. Francis, IV (Taunton 1887), 125 -51; JOS. Ma. d'Evora , Compendio della vita di S, Giacomo della Marca (Rome, 1726); GASPARE DA MONTE SANTO, Gesta dell' apostolico San Giacomo della Marca Anconitana (Ascoli,1804); GIUSEPPE ARCANGELO Di FRATTA MAGGIORE, Vita dell' apostolico eroe S. Giacomo della Marca, 2nd ed. (Naples, 1851); CELSO MARIA Di FFLTRE, Compendia Storico delta vita di S. Giacomo della Marca (Venice, 1876): CIACINTO NICOLAI, Vita Storica di San Giacomo della Marca (Bologna, 1876); LÉON, Vita de St-Jacques de la Marche, Franciscain de l'Observance (1391-1476) (Paris, l894); GAETANO ROCCO DA NAPOLI, Compendio delta Vita di San Giacomo della Marca (Naples, 1909).
LIVARIUS OLIGER 
Transcribed by Tom Burgoyne

St. James the Greater[[@Headword:St. James the Greater]]

St. James the Greater
(Heb. Yakob; Sept. Iakob; N.T. Greek Iakobos; a favourite name among the later Jews).
The son of Zebedee (q.v.) and Salome (Cf. Matthew 27:56; Mark 15:40; 16:1). Zahn asserts that Salome was the daughter of a priest. James is styled "the Greater" to distinguish him from the Apostle James "the Less," who was probably shorter of stature. We know nothing of St. James's early life. He was the brother of John, the beloved disciple, and probably the elder of the two.
His parents seem to have been people of means as appears from the following facts.
· Zebedee was a fisherman of the Lake of Galilee, who probably lived in or near Bethsaida (John, i, 44), perhaps in Capharnaum; and had some boatmen or hired men as his usual attendants (Mark, i, 20).
· Salome was one of the pious women who afterwards followed Christ and "ministered unto him of their substance" (cf. Matt., xxvii, 55, sq.; Mark, xv, 40; xvi, 1; Luke, viii, 2 sq.; xxiii, 55-xxiv, 1).
· St. John was personally known to the high-priest (John, xviii, 16); and must have had wherewithal to provide for the Mother of Jesus (John, xix, 27).
It is probable, according to Acts 4:13, that John (and consequently his brother James) had not received the technical training of the rabbinical schools; in this sense they were unlearned and without any official position among the Jews. But, according to the social rank of their parents, they must have been men of ordinary education, in the common walks of Jewish life. They had frequent opportunity of coming in contact with Greek life and language, which were already widely spread along the shores of the Galilean Sea.
Relation of St. John to Jesus
Some authors, comparing John 19:25 with Matthew 28:56 and Mark 15:40, identify, and probably rightly so, Mary the Mother of James the Less and of Joseph in Mark and Matthew with "Mary of Cleophas" in John. As the name of Mary Magdalen occurs in the three lists, they identify further Salome in Mark with "the mother of the sons of Zebedee" in Matthew; finally they identify Salome with "his mother's sister" in John. They suppose, for this last identification, that four women are designated by John, xix, 25; the Syriac "Peshito" gives the reading: "His mother and his mother's sister, and Mary of Cleophas and Mary Magdalen." If this last supposition is right, Salome was a sister of the Blessed Virgin Mary, and James the Greater and John were first cousins of the Lord; this may explain the discipleship of the two brothers, Salome's request and their own claim to the first position in His kingdom, and His commendation of the Blessed Virgin to her own nephew. But it is doubtful whether the Greek admits of this construction without the addition or the omission of kai (and). Thus the relationship of St. James to Jesus remains doubtful.
His life and apostolate
The Galilean origin of St. James in some degree explains the energy of temper and the vehemence of character which earned for him and St. John the name of Boanerges, "sons of thunder" (Mark 3:17); the Galilean race was religious, hardy, industrious, brave, and the strongest defender of the Jewish nation. When John the Baptist proclaimed the kingdom of the Messias, St. John became a disciple (John 1:35); he was directed to "the Lamb of God" and afterwards brought his brother James to the Messias; the obvious meaning of John, i, 41, is that St. Andrew finds his brother (St. Peter) first and that afterwards St. John (who does not name himself, according to his habitual and characteristic reserve and silence about himself) finds his brother (St. James). The call of St. James to the discipleship of the Messias is reported in a parallel or identical narration by Matthew 4:18-22; Mark 1:19 sq.; and Luke 5:1-11. The two sons of Zebedee, as well as Simon (Peter) and his brother Andrew with whom they were in partnership (Luke 5:10), were called by the Lord upon the Sea of Galilee, where all four with Zebedee and his hired servants were engaged in their ordinary occupation of fishing. The sons of Zebedee "forthwith left their nets and father, and followed him" (Matthew 4:22), and became "fishers of men". St. James was afterwards with the other eleven called to the Apostleship (Matt., x, 1-4; Mark, iii, 13-19; Luke, vi, 12-16; Acts, i, 13). In all four lists the names of Peter and Andrew, James and John form the first group, a prominent and chosen group (cf. Mark, xiii, 3); especially Peter, James, and John. These three Apostles alone were admitted to be present at the miracle of the raising of Jairus's daughter (Mark, v, 37; Luke, viii, 51), at the Transfiguration (Mark, ix, 1; Matt., xvii, 1; Luke, ix, 28), and the Agony in Gethsemani (Matt., xxvi, 37; Mark, xiv, 33). The fact that the name of James occurs always (except in Luke, viii, 51; ix, 28; Acts, i, 13--Gr. Text) before that of his brother seems to imply that James was the elder of the two. It is worthy of notice that James is never mentioned in the Gospel of St. John; this author observes a humble reserve not only with regard to himself, but also about the members of his family.
Several incidents scattered through the Synoptics suggest that James and John had that particular character indicated by the name "Boanerges," sons of thunder, given to them by the Lord (Mark, iii, 17); they were burning and impetuous in their evangelical zeal and severe in temper. The two brothers showed their fiery temperament against "a certain man casting out devils" in the name of the Christ; John, answering, said: "We [James is probably meant] forbade him, because he followeth not with us" (Luke, ix, 49). When the Samaritans refused to receive Christ, James and John said: "Lord, wilt thou that we command fire to come down from heaven, and consume them?" (Luke, ix, 54; cf. v. 49).
His martyrdom
On the last journey to Jerusalem, their mother Salome came to the Lord and said to Him: "Say that these my two sons may sit, the one on thy right hand, and the other on thy left, in thy kingdom" (Matt., xx, 21). And the two brothers, still ignorant of the spiritual nature of the Messianic Kingdom, joined with their mother in this eager ambition (Mark 10:37). And on their assertion that they are willing to drink the chalice that He drinks of, and to be baptized with the baptism of His sufferings, Jesus assured them that they will share His sufferings (Mark 5:38-39).
James won the crown of martyrdom fourteen years after this prophecy, A.D. 44. Herod Agrippa I, son of Aristobulus and grandson of Herod the Great, reigned at that time as "king" over a wider dominion than that of his grandfather. His great object was to please the Jews in every way, and he showed great regard for the Mosaic Law and Jewish customs. In pursuance of this policy, on the occasion of the Passover of A.D. 44, he perpetrated cruelties upon the Church, whose rapid growth incensed the Jews. The zealous temper of James and his leading part in the Jewish Christian communities probably led Agrippa to choose him as the first victim. "He killed James, the brother of John, with the sword." (Acts 12:1-2). According to a tradition, which, as we learn fromEusebius (Hist. Eccl., II, ix, 2, 3), was received from Clement of Alexandria (in the seventh book of his lost "Hypotyposes"), the accuser who led the Apostle to judgment, moved by his confession, became himself a Christian, and they were beheaded together. As Clement testifies expressly that the account was given him "by those who were before him," this tradition has a better foundation than many other traditions and legends respecting the Apostolic labours and death of St. James, which are related in the Latin "Passio Jacobi Majoris", the Ethiopic "Acts of James", and so on.
St. James in Spain
The tradition asserting that James the Greater preached the Gospel in Spain, and that his body was translated to Compostela, claims more serious consideration.
According to this tradition St. James the Greater, having preached Christianity in Spain, returned to Judea and was put to death by order of Herod; his body was miraculously translated to Iria Flavia in the northwest of Spain, and later to Compostela, which town, especially during the Middle Ages, became one of the most famous places of pilgrimage in the world. The vow of making a pilgrimage to Compostela to honour the sepulchre of St. James is still reserved to the pope, who alone of his own or ordinary right can dispense from it. In the twelfth century was founded the Order of Knights of St. James of Compostela (see SAINT JAMES OF COMPOSTELA, ORDER OF).
With regard to the preaching of the Gospel in Spain by St. James the greater, several difficulties have been raised:
· St. James suffered martyrdom A.D. 44 (Acts 12:2), and, according to the tradition of the early Church, he had not yet left Jerusalem at this time (cf. Clement of Alexandria, "Strom.", VI, Apollonius, quoted by Euseb., "Hist. Eccl." VI, xviii).
· St. Paul in his Epistle to the Romans (A.D. 58) expressed the intention to visit Spain (Romans 15:24) just after he had mentioned (15:20) that he did not "build upon another man's foundation."
· The argument ex silentio: although the tradition that James founded an Apostolic see in Spain was current in the year 700, no certain mention of such tradition is to be found in the genuine writings of early writers nor in the early councils; the first certain mention we find in the ninth century, in Notker, a monk of St. Gall (Martyrol., 25 July), Walafried Strabo (Poema de XII Apost.), and others.
· The tradition was not unanimously admitted afterwards, while numerous scholars reject it. The Bollandists however defended it (see Acta Sanctorum, July, VI and VII, where other sources are given).
The authenticity of the sacred relic of Compostela has been questioned and is still doubted. Even if St. James the Greater did not preach the Christian religion in Spain, his body may have been brought to Compostela, and this was already the opinion of Notker. According to another tradition, the relics of the Apostle are kept in the church of St-Saturnin at Toulouse (France), but it is not improbable that such sacred relics should have been divided between two churches. A strong argument in favour of the authenticity of the sacred relics of Compostela is the Bull of Leo XIII, "Omnipotens Deus," of 1 November, 1884.
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St. James the Less[[@Headword:St. James the Less]]

St. James the Less
THE IDENTITY OF JAMES
The name "James" in the New Testament is borne by several:
1. James, the son of Zebedee -- Apostle, brother of John, Apostle; also called "James the Greater".
2. James, the son of Alpheus, Apostle -- Matthew 10:3; Mark 3:18; Luke 6:15; Acts 1:13.
3. James, the brother of the Lord -- Matthew 13:55; Mark 6:3; Galatians 1:19. Without a shadow of doubt, he must be identified with the James of Galatians 2:2 and 2:9; Acts 12:17, 15:13 sqq. and 21:18; and I Corinthians 15:7.
4. James, the son of Mary, brother of Joseph (or Joses) -- Mark 15:40 (where he is called ò mikros "the little", not the "less", as in the D.V., nor the "lesser"); Matthew 27:56. Probably the son of Cleophas or Clopas (John 19:25) where "Maria Cleophæ"is generally translated "Mary the wife of Cleophas", as married women are commonly distinguished by the addition of their husband's name.
5. James, the brother of Jude -- Jude 1:1. Most Catholic commentators identify Jude with the "Judas Jacobi", the "brother of James" (Luke 6:16; Acts 1:13), called thus because his brother James was beter known than himself in the primitive Church.
The identity of the Apostle James (2), the son of Alpheus and James (3), the brother of the Lord and Bishop of the Church of Jerusalem (Acts 15, 21), although contested by many critics and, perhaps, not quite beyond doubt, is at least most highly probable, and by far the greater number of Catholic interpreters is considered as certain (see BRETHREN OF THE LORD, where the chief argument, taken from Galatians 1:19, in favour of the Apostleship of St. James, the brother of the Lord, is to be found). The objection moved by Mader (Biblische Zeitschrift, 1908, p. 393 sqq.) against the common statement that "Apostles" in Galatians 1:19 is to be taken strictly in the sense of the "Twelve" has been strongly impugned by Steinmann (Der Katholik, 1909, p. 207 sqq.). The James (5) of Jude 1:1 must certainly be identified with James (3), the brother of the Lord and the Bishop of Jerusalem. The identification of James (3), the brother of the Lord and James (4), the son of Mary, and probably of Cleophas or Clopas offers some difficulty. This identification requires the identity of Mary, the mother of James (Matthew 27:56; Mark 15:40), with Mary the wife of Cleophas (John 19:25), and, consequently, the identity of Alpheus (2) and Clopas (4). As Clopas and Alpheus are probably not two different transcriptions of the same Aramaic name Halpai (see CLEOPHAS), it must be admitted that two different names have been borne by one man. Indeed, there are several examples of the use of two names (a Hebrew and a Greek or Latin name) to designate the same person (Simon-Petrus; Saulus-Paulus), so that the identity of Alpheus and Cleophas is by no means improbable.
On the whole, although there is no full evidence for the identity of James (2), the son of Alpheus, and James (3), the brother of the Lord, and James (4), the son of Mary of Clopas, the view that one and the same person is described in the New Testament in these three different ways, is by far the most probable. There is, at any rate, very good ground (Galatians 1:19, 2:9, 2:12) for believing that the Apostle James, the son of Alpheus is the same person as James, the brother of the Lord, the well-known Bishop ofJerusalem of the Acts. As to the nature of the relationship which the name "brother of the Lord" is intended to express, see BRETHREN OF THE LORD.
JAMES IN THE SCRIPTURES
Had we not identified James, the son of Alpheus with the brother of the Lord, we should only know his name and his Apostleship. But the identity once admitted, we must consequently apply to him all the particulars supplied by the books of the New Testament. We may venture to assert that the training of James (and his brother Jude), had been that which prevailed in all pious Jewish homes and that it was therefore based on the knowledge of the Holy Scripture and the rigorous observance of the Law. Many facts point to the diffusion of the Greek language and culture throughout Judea and Galilee, as early as the first century B.C.; we may suppose that the Apostles, at least most of them, read and spoke Greek as well as Aramaic, from their childhood. James was called to theApostolate with his brother Jude; in all the four lists of the Apostles, he stands at the head of the third group (Matthew 10:3; Mark 3:18; Luke 6:16; Acts 1:13). Of James individually we hear no more until after the Resurrection. St. Paul (I Corinthians 15:5-7) mentions that the Lord appeared to him before the Ascension.
Then we lose sight of James till St. Paul, three years after his conversion (A.D. 37), went up to Jerusalem. Of the Twelve Apostles he saw only Peter and James the brother of the Lord (Galatians 1:19; Acts 9:27). When in the year 44 Peter escaped from prison, he desired that news of his release might be carried to James who held already a marked preeminence in the Church of Jerusalem (Acts 12:17). In the Council of Jerusalem (A.D. 51) he gives his sentence after St. Peter, declaring as Peter had done, that theGentile Christians are not bound to circumcision, nor to the observance of the ceremonial Mosaic Law, but at the same time, he urged the advisability of conforming to certain ceremonies and of respecting certain of the scruples of their Jewish fellow-Christians (Acts 15:13 sqq.). On the same occasion, the "pillars" of the Church, James, Peter, and John "gave to me (Paul) and Barnabas the right hands of fellowship; that we should go unto the Gentiles, and they unto the circumcision" (Galatians 2:9). He publicly commended the great charter of Gentile freedom from the Law, although he still continued the observance in his own life, no longer as a strict duty, but as an ancient, most venerable and national custom, trusting to "be saved by the grace of the Lord Jesus Christ" (Acts 15:11). When afterwards some came from James to Antioch and led Peter into dissimulation (Galatians 2:12), his name was used by them, though he had given them no such commandment to enforce their interpretation of the concordat which, on his proposal, had been adopted at the Council of Jerusalem. When St. Paul after his third missionary journey paid a visit to St. James (A.D. 58), the Bishop of Jerusalem and "the elders" "glorified the Lord" and advised the Apostle to take part in the ceremonies of aNazarite vow, in order to show how false the charge was that he had spoken of the Law as no longer to be regarded. Paul consented to the advice of James and the elders (Acts 21:1 sqq.). The Epistle of St. James reveals a grave, meek, and calm mind, nourished with the Scriptures of the Old Testament, given to prayer, devoted to the poor, resigned in persecution, the type of a just and apostolic man.
JAMES OUTSIDE OF THE SCRIPTURES
Traditions respecting James the Less are to be found in many extra-canonical documents, especially Josephus (Antiq., XX, ix, 1), the "Gospel according to the Hebrews" (St. Jerome, De vir. ill., II), Hegesippus (Eusebius, "Hist. eccl.", II, xxiii), the pseudo-Clementine Homilies (Ep. of Peter) and Recognitions (I, 72, 73), Clement of Alexandria (Hypot., vi, quoted by Eusebius, "Hist. eccl.", II, i). The universal testimony of Christian antiquity is entirely in accordance with the information derived from the canonical books as to the fact that James was Bishop of the Church of Jerusalem. Hegesippus, a Jewish Christian, who lived about the middle of the second century, relates (and his narrative is highly probable) that James was called the "Just", that he drank no wine nor strong drink, nor ate animal food, that no razor touched his head, that he did not anoint himself or make use of the bath, and lastly that he was put to death by the Jews. The account of his death given by Josephus is somewhat different. Later traditions deserve less attention.
For bibliography see EPISTLE OF SAINT JAMES; Protoevangelium Jacobi and Liturgy of St. James.
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St. Janes Frances de Chantal[[@Headword:St. Janes Frances de Chantal]]

St. Jane Frances de Chantal
Born at Dijon, France, 28 January, 1572; died at the Visitation Convent Moulins, 13 December, 1641.
Her father was president of the Parliament of Burgundy, and leader of the royalist party during the League that brought about the triumph of the cause of Henry IV. In 1592 she married Baron de Chantal, and lived in the feudal castle of Bourbilly. She restored order in the household, which was on the brink of ruin, and brought back prosperity. During her husband's absence at the court, or with the army, when reproachd for her extremely sober manner of dressing, her reply was: "The eyes which I must please are a hundred miles from here". She found more than once that God blessed with miracles the care she gave the suffering members of Christ. St. Francis de Sales's eulogy of her characterizes her life at Bourbilly and everywhere else: "In Madame de Chantal I have found the perfect woman, whom Solomon had difficulty in finding in Jerusalem". Baron de Chantal was accidently killed by a harquebus while out shooting in 1601. Left a widow at twenty-eight, with four children, the broken-hearted baroness took a vow of chastity. In all her prayers she besought God to send her a guide and God, in a vision, showed her the spiritual director He held in reserve for her. In order to safeguard her children's property, she was obliged to go and live at Monthelon in the home of her father-in-law, who was ruled over by an arrogant and wicked servant. This was real servitude, which she bore patiently and gently for seven years. At last her virtue triumphed over the ill will of the old man and house keeper.
During Lent, 1604, she visited her father at Dijon, where St. Francis de Sales was preaching at the Sainte Chapelle. She recognized in him the mysterious director who had been shown her, and placed herself under his guidance. Then began an admirable correspondence between the two saints. Unfortunately, the greater number of letters are no longer in existence, as she destroyed them after the death of the holy bishop. When she had assured the future security of children, and when she had provided the education of Celse-Bénigne, her fourteen year old son, whom she left to her father and her brother, the Archbishop of Bourges, she started for Annecy, where God was calling her to found the Congregation of the Visitation. She took her two remaining daughters with her, the elder having recently married the Baron of Thorens, a brother of St. Francis de Sales. Celse-Bénigne, impetous like those of her race, barred his mother's way by lying across the threshold. Mme de Chandal stopped, overcome: " Can the tears of a child shake her resolution? " said a holy and learned priest, the tutor of Celse-Benigne. "Oh! no", replied the saint, "but after all I am a mother!" And she stepped over child's body.
The Congregation of the Visitation was canonically established at Annecy on Trinity Sunday, 6 June, 1610. Its aim was to receive, with a view to their spiritual advancement, young girls and even widows who had not the desire or strength to subject themselves to the austere ascetical practices in force in all the religious orders at that time. St. Francis de Sales was especially desirous of seeing the realization of his cherished method of attaining perfection, which consisted in always keeping one's will united to the Divine will, in taking so to speak one's soul, heart, and longings into one's hands and giving them into God's keeping, and in seeking always to do what is pleasing to Him. "I do always the things that please him" (John, viii, 29). The two holy founders saw their undertaking prosper. At the time of the death of St. Francis de Sales in 1622, the order already counted thirteen houses; there were eight-six when St. Jane Frances died; and 164 when she was canonized.
The remainder of the saint's life was spent under the protection of the cloister in the practice of the most admirable virtues. If a gentle kindness, vivified and strengthened by a complete spirit of renunciation, predominates in St. Francis de Sales, it is firmness and great vigour which prevails in St. Jane Frances; she did not like to see her daughters giving way to human weakness. Her trials were continuous and borne bravely, and yet she was exceedingly sensitive. Celse-Bénigne was an incorrigible duellist. She prayed so fervently that he was given the grace to die a Christian death on the battle-field, during the campaign against the Isle of Ré (1627). He left a daughter who became the famous Marquise de Sévigné. To family troubles God added interior crosses which, particularly during the last nine years of her life, kept her in agony of soul from which she was not freed until three months before her death.
Her reputation for sanctity was widespread. Queens, princes, and princesses flocked to the reception-room of the Visitation. Wherever she went to establish foundations, the people gave her ovations. "These people", she would say confused, "do not know me; they are mistaken". Her body is venerated with that of St. Francis de Sales in the church of the Visitation at Annecy. She was beatified in 1751, canonized in 1767, and 21 August was appointed as her feast day.
The life of the saint was written in the seventeenth century, with inimitable charm, by her secretary, Mother de Chaugy. Monsignor Bougaud, who died Bishop of Laval, published in 1863 a "Histoire de Sainte Chantal" which had a great and well-deserved success.
The words of the saint comprise instructions on the religious life, various minor works, among which is the admirable "Deposition for the Process of Beatification of St. Francis de Sales", and a great many letters. The Saint's qualities are seen in her precise and vigorous style, void of imagery but betraying a repressed emotion, and bursting forth spontaneously from the heart, anticipating in its method the beautiful French of the seventeenth century. The book which may be called her masterpiece, "Réponses sur les Régles, Constitutions et Coutumes", a truly practical and complete code of the religious life, is not in circulation.
RAPHAL PERNIN 
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St. Januarius[[@Headword:St. Januarius]]

St. Januarius
Martyr, Bishop of Beneventum.
St. Januarius is believed to have suffered in the persecution of Diocletian, c. 305. With regard to the history of his life and martyrdom, we know next to nothing. The various collections of "Acts", though numerous (cf. Bibliotheca Hagiographica Latina, n. 4115-4140), are all extremely late and untrustworthy. Bede (c. 733) in his "Martyrologium" has epitomized the so-called "Acta Bononiensia" (see Quentin, "Les Martyrologes historiques", 76). To this source we may trace the following entry in the present Roman Martyrology, though the reference to the miracle of the liquefaction is an addition of much later date. "At Pozzuoli in Campania [the memory] of the holy martyrs Januarius, Bishop of Desiderius of Cahors, Saint
Beneventum, Festus his deacon, and Desiderius lector, together with Socius deacon of the church of Misenas, Proculus deacon of Pozzuoli, Eutyches and Acutius, who after chains and imprisonment were beheaded under the Emperor Diocletian. The body of St. Januarius was brought to Naples, and there honourably interred in the church, where his holy blood is kept unto this day in a phial of glass, which being set near his head becomes liquid and bubbles up as though it were fresh."
In the Breviary a longer account is given. There we are told that "Timotheus, President of Campania," was the official who condemned the martyrs, that Januarius was thrown into a fiery furnace, but that the flames would not touch him, and that the saint and his companions were afterwards exposed in the amphitheatre to wild beasts without any effect. Timotheus declaring that this was due to magic, and ordering the martyrs to be beheaded, the persecutor was smitten with blindness, but Januarius cured him, and five thousand persons were converted to Christ before the martyrs were decapitated. Then, as the Breviary lesson continues, "the cities of these coasts strove to obtain their bodies for honourable burial, so as to make sure of having them advocates with God. ByGod's will, the relics of Januarius were taken to Naples at last, after having been carried from Pozzuoli to Beneventum and from Beneventum to Monte Vergine. When they were brought thence to Naples they were laid in the chief church there and have been there famous on account of many miracles. Among these is remarkable the stopping of eruptions of Mount Vesuvius, whereby both that neighbourhood and places afar off have been like to be destroyed. It is also well known and is the plain fact, seen even unto this day, that when the blood of St. Januarius, kept dried up in a small glass phial, is put in sight of the head of the same martyr, it is wont to melt and bubble in a very strange way, as though it had but freshly been shed."
It is especially this miracle of the liquefaction which has given celebrity to the name of Januarius, and to this we turn our attention. Let it at once be said that the supposition of any trick or deliberate imposture is out of the question, as candid opponents are now willing to admit. For more than four hundred years this liquefaction has taken place at frequent intervals. If it were a trick it would be necessary to admit that all the archbishops of Naples, and that countless ecclesiastics eminent for their learning and often for their great sanctity, were accomplices in the fraud, as also a number of secular officials; for the relic is so guarded that its exposition requires the concurrence of both civil and ecclesiastical authority. Further, in all these four hundred years, no one of the many who, upon the supposition of such a trick, must necessarily have been in the secret, has made any revelation or disclosed how the apparent miracle is worked. Strong indirect testimony to this truth is borne by the fact that even at the present time the rationalistic opponents of a supernatural explanation are entirely disagreed as to how the phenomenon is to be accounted for.
What actually takes place may be thus briefly described: in a silver reliquary, which in form and size somewhat suggests a small carriage lamp, two phials are enclosed. The lesser of these contains only traces of blood and need not concern us here. The larger, which is a little flagon-shaped flask four inches in height and about two and a quarter inches in diameter, is normally rather more than half full of a dark and solid mass, absolutely opaque when held up to the light, and showing no displacment when the reliquary is turned upside down. Both flasks seem to be so fixed in the lantern cavity of the reliquary by means of some hard gummy substance that they are hermetically sealed. Moreover, owing to the fact that the dark mass in the flask is protected by two thicknesses of glass it is presumably but little affected by the temperature of the surrounding air. Eighteen times in each year, i.e. (1) on the Saturday before the first Sunday in May and the eight following days, (2) on the feast of St. Januarius (19 Sept.) and during the octave, and (3) on 16 December, a silver bust believed to contain the head of St. Januarius is exposed upon the altar, and the reliquary just described is brought out and held by the officiant in view of the assembly. Prayers are said by the people, begging that the miraclemay take place, while a group of poor women, known as the "zie di San Gennaro" (aunts of St. Januarius), make themselves specially conspicuous by the fervour, and sometimes, when the miracle is delayed, by the extravagance, of their supplications.
The officiant usually holds the reliquary by its extremities, without touching the glass, and from time to time turns it upside down to note whether any movement is perceptible in the dark mass enclosed in the phial. After an interval of varying duration, usually not less than two minutes or more than an hour, the mass is gradually seen to detach itself from the sides of the phial, to become liquid and of a more or less ruby tint, and in some instances to froth and bubble up, increasing in volume. The officiant then announces, "Il miracolo é fatto", a Te Deum is sung, and the reliquary containing the liquefied blood is brought to the altar rail that the faithful may venerate it by kissing the containing vessel. Rarely has the liquefaction failed to take place in the expositions of May or September, but in that of 16 December the mass remains solid more frequently than not.
It is of course natural that those who are reluctant to admit the supernatural character of the phenomenon should regard the liquefaction as simply due to the effects of heat. There are, they urge, certain substances (e.g. a mixture of spermaceti and ether) which have a very low boiling point. The heat produced by the hands of the officiant, the pressing throng of spectators, the lights on the altar, and in particular the candle formerly held close to the reliquary to enable the people to see that the mass is opaque, combine to raise the temperature of the air sufficiently to melt the substance in the phial--a substance which is assumed to be blood, but which no one has ever analysed. Further, ever since the early years of the eighteenth century, sceptical scientists, by using certain chemical preparations, have reconstructed the miracle with more or less of success; that is to say, they have been able to exhibit some red substance which, though at first apparently solid, melted after an interval without any direct application of heat. None the less, it may be said with absolute confidence that the theory of heat affords no adequate explanation of the phenomena observed.
For more than a century careful observations of the temperature of the air in the neighbourhood of the relic have been made on these occasions and the records have been kept. It is certain from the scientific memoirs of Professors Fergola, Punzo, and Sperindeo that there is no direct relation between the temperature, and the time and manner of the liquefaction. Often when the thermometer has stood at 77° Fahrenheit or even higher, liquefaction has been delayed for as much as twenty or even forty minutes, while on the other hand the contents of the phial have sometimes liquefied in considerably less time than this when the thermometer remained as low as 60 or 65 degrees. Moreover, the heat theory by no means accounts for another more remarkable fact observed for quite two hundred years past. The mass in melting commonly increased in volume, but when it solidifies again it does not necessarily return to its original bulk. Sometimes the whole phial is seen to be occupied, at other times hardly more than half. This has led a Neapolitan scientist of modern times, Professor Albini, to suggest a new physical theory derived from observing the behaviour of a viscous fluid such as partly congealed honey. He conjectures that the unknown substance in the phial consists of some highly divided solid matter which is partly held in suspension by a disproportionately small quantity of liquid. When at rest, the liquid sinks to the bottom of the phial, while the solid particles form a sort of crust not easily displaced when the vessel is turned upside down. This cohesion is however overcome by repeated movements, such as those that the reliquary experiences when the moment of liquefaction is impatiently waited for. Further, such a viscous fluid easily cakes upon the walls of the containing vessel, and admits large air bubbles which cause the deceptive appearance of a change of volume.
Professor Albini claims to have reproduced all the phenomena with a compound made of powdered chocolate and the serum of milk. On the other hand, those who have studied closely the process of liquefaction of the contents of the phial declare that such an explanation is absolutely impossible. Moreover, there seem to be well-attested instances of liquefaction taking place both in the case of this and other similar relics of blood, when the reliquary has been standing by itself without any movement whatsoever.
Accordingly, the suggestion has also been made (see Di Pace, "Ipotesi scientifica sulla Liquefazione", etc., Naples, 1905) that the phenomenon is due to some form of psychic force. The concentration of thought and will of the expectant crowd and specially of the "aunts of St. Januarius" are held to be capable of producing a physical effect. Against this, however, must be set the fact that the liquefaction has sometimes taken place quite unexpectedly and in the presence of very few spectators.
Probably the most serious difficulty against the miraculous character of the phenomenon is derived from the circumstance that the same liquefaction takes place in the case of other relics, nearly all preserved in the neighbourhood of Naples, or of Neapolitan origin. These include relics which are affirmed to be the blood of St. John the Baptist, of St. Stephen the first martyr, of St. Pantaleone, of St. Patricia, of St. Nicholas of Tolentino, of St. Aloysius Gonzaga, and others. In the case of the alleged liquefaction of the so-called "Milk of Our Lady" (see Putignani, S.J., "De Redivivi Sanguine S. Januarii", Naples, 1723, I, 90) or of the fat of St. Thomas Aquinas (see Magnoni Valenti, "Discorso istorico" 1772, 47) we have probably a pure fiction, but the phials traditionally associated with the names of St. John the Baptist, St. Stephen, and St. Pantaleone undoubtedly still exhibit on the respective feast days of these saints phenomena exactly analogous to those shown in the case of the more famous relic of St. Januarius. Further, it is asserted by eyewitnesses of scientific credit and high respectability that a block of basalt at Pozzuoli, reputed to bear traces of the blood of St. Januarius, grows vividly red for a short time in May and September at the hour when the miracle of the liquefaction takes place in Naples (se Cavène, "Célèbre Miracle de S. Janvier", 1909, 277-300).
Three other points attested by recent investigators seem worthy of special note.
· It now appears that the first certain record of the liquefaction of the blood of St. Januarius dates from 1389 (see de Blasiis, "Chronicon Siculum incerti auctoris", Naples, 1887, 85), and not from 1456, as formerly supposed.
· In 1902 Professor Sperindeo was allowed to pass a ray of light through the upper part of the phial during liquefaction and examine this beam spectroscopically. The experiment yielded the distinctive lines of the spectrum of blood. This, however, only proves that there are at any rate traces of blood in the contents of the phial (see Cavène, "Le Célèbre Miracle", 262-275).
· Most remarkable of all, the apparent variation in the volume of the relic led in 1902 and 1904 to a series of experiments in the course of which the whole reliquary was weighed in a very accurate balance. It was found that the weight was not constant any more than the volume, and that the weight of the reliquary when the blood filled the whole cavity of the phial exceeded, by 26 grammes, the weight when the phial seemed but half full. This very large difference renders it impossible to believe that such a substantial variation in weight can be merely due to an error of observation.
We are forced to accept the fact that, contrary to all known laws, a change goes on in the contents of this hermetically sealed vessel which makes them heavier and lighter in a ratio roughly, but not exactly, proportional to their apparent bulk (Cavène, 333-39). The reality of the miracle of St. Januarius has repeatedly been made the subject of controversy. It has had much to do with many conversions to Catholicism, notably with that of the elder Herder. Unfortunately, however, allegations have often been made as to the favourable verdict expressed by scientific men of note, which are not always verifiable. The supposed testimony of the great chemist, Sir Humphry Davy, who is declared to have expressed his belief in the genuineness of the miracle, seems to be a case in point.
Though in many respects uncritical, the best account of the miracle of St. Januarius is that given by CAVENE, Le Célèbre Miracle de S. Janvier (Paris, 1909). From the historical side fuller details may be found in TAGLIALATELA, Memorie Storicocritiche del Culto e del Sangue di S. Gennaro (Naples, 1896). Among recent works may be mentioned: JANUARIO, Il Sangue di S. Gennaro (Naples, 1902); two articles by SILVA and SPERINDEO in the Ommagio della Rivista di Scienze e Lettere, published for the centenary of 1905; also SPERINDEO, Il Miracolo di S. Gennaro (3rd ed., Naples, 1908); THURSTON in the Tablet, 22 and 29 May, 1909, followed by a correspondence in the same journal. 
Of earlier date are PUNZO, La Teca di S. Gennaro (Naples, 1880); IDEM, Indagini ed osservazioni sulla Teca (Naples, 1890); ALBINI in Rendiconti dell' Accademia delle Scienze fisiche e matematiche (Società Reale di Napoli), series II, vol. IV (1890), 24-27; Acta SS., 19 Sept. There is also an excellent article by LECANU in MIGNE, Dictionnaire des Prophéties et des Miracles (1852), 1010-1016. The older books, such as those of PUTIGNANI, TUTINI, FALCONE, etc., are too numerous to mention, and they are for the most part very uncritical. The various "Acts" of St. Januarius have been edited by SCHERILLO in Atti Accad. Archeol. Napoli, VIII (1876), pt. I, 147-330. For further bibliography, see CHEVALIER, Bio-Bibl.
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St. Jarlath
Patron of the Archdiocese of Tuam, born in Connaught about 445; died 26 December, (al., 11 Feb.), about 540. Having studied under St. Benen (Benignus), he founded a college at Cloonfush, near Tuam, which soon attracted scholars from all parts of Ireland. The fame of Cloonfush is sufficiently attested by two of its pupils, St. Brendan of Ardfert, and St. Colman of Cloyne. But, great teacher as he was, he went, through humility, to avail himself of the instruction of St. Enda at Arran about 495. He removed to Tuam about the second decade of sixth century. St. Jarlath is included in the second order of Irish saints, and on that account he must have lived to the year 540. The "Felire" of Aengus tells us that he was noted for his fasting, watching, and mortification. Three hundred times by day and three hundred times by night did this saint bend the knee in prayer, and he was also endowed with the gift of prophecy. His feast is kept on 6 June, being the date of the translation of his relics to a church specially built in his honour, adjoining the cathedral of Tuam. His remains were encased in a silver shrine, whence the church--built in the thirteenth century--was called Teampul na scrín, that is the church of the shrine, a perpetual vicarage united to the prebend of Kilmainemore in 1415.
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St. Jean-Gabriel Perboyre
Missionary and martyr, born at Puech, Diocese of Cahors, France, 6 January, 1802; martyred at Ou-Tchang-Fou, China, 11 September, 1840.
Jean-Gabriel was one of eight children born to Pierre Perboyre and Marie Rigal. By reason of his piety, he was the model of his companions during his childhood. While acting as companion to his younger brother, in the preparatory seminary of Moutauban, he felt the Divine call to the priesthood, and after obtaining the consent of his father to take the step, he entered the noviciate of the Congregation of the Mission, in the seminary of Montauban, December, 1818. On the feast of the Holy Innocents, 1820, he made the four vows of the Vincentians. He was raised to the priesthood, 23 September, 1825, in the chapel of the Sisters of Charity, by Bishop Dubourg, of New Orleans, and on the following day he said his first Mass. Shortly after, he was sent to the seminary of Saint-Flour to teach dogmatic theology, and two years later, he was appointed superior of the preparatory seminary of Saint-Flour. His great sanctity and marvellous success induced his superiors, in 1832, to appoint him subdirector of the novitiate in Paris. He continued in this office until 1835, when he had sought and begged and prayed for, permission to go to China, there to preach, to suffer, and to die. He left Havre on 21 March, and on 29 August, 1835, arrived at Macao, where he spent some time studying the Chinese language. On 21 December, 1835, he began his journey to Ho-Nan, the mission assigned him. In January, 1838, he was transferred to the mission of Hou-Pé, in which, as in that of Ho-Nan, he laboured zealously and with great success. In September, 1839, the persecutions against Christians broke out in Hou-Pé, and Jean-Gabriel was one of the first victims. The events leading to his death bear a striking resemblance to the Passion and Death of Christ. A neophyte, like another Judas, betrayed Jean-Gabriel for thirty ounces of silver. He was stripped of his garments and clothed with rags, bound, and dragged from tribunal to tribunal. At each trial, he was treated inhumanly, tortured both in body and in soul. Finally, he was taken to Ou-Tchang-Fou, and after unparalleled tortures, was condemned to death. The sentence was ratified by an imperial edict, and on 11 September, 1840, Jean-Gabriel was led to death with seven criminals. The holy priest was strangled to death on a cross.
[Jean-Gabriel was declared Venerable by Gregory XVI in July, 1843, beatified by Leo XIII on 9 November, 1889, and canonized by John Paul II on 2 June, 1996. His feast is celebrated on 11 September. -- Ed.]
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St. Jeanne de Valois
Queen and foundress of the Order of the Annonciades, b. 1464; d. at Bourges, 4 Feb., 1505. Daughter of one king and wife of another, there are perhaps few saints in the calendar who suffered greater or more bitter humiliations than did Madame Jéhanne de France, the heroic woman usually known in English as St. Jane of Valois. A daughter of Louis XI by his second wife, Charlotte of Savoy, she was hated from birth by her father, partly because of her sex and partly on account of her being sickly and deformed. Sent away to be brought up by guardians in a lonely country château, and deprived not only of every advantage due to her rank, but even of common comforts and almost of necessities, it was the intense solitude and abjectness of her life that first made Jeanne turn to God for consolation, and that gave her very early a tender and practical devotion to the Blessed Virgin. She is said to have had a supernatural promise that some day she would be allowed to found a religious family in honour of Our Lady. The mysteries of the Annunciation and Incarnation, as set forth in the Angelus, were her great delight.
For political purposes of his own, Louis XI compelled Jeanne to marry Louis, Duke of Orleans, his second cousin, and heir presumptive to the throne. After her marriage, the princess suffered even more than before, for the duke hated the wife imposed upon him, and even publicly insulted her in every possible way. She, imagining virtues in her husband that did not exist, loved him tenderly, and when he got into disgrace and was imprisoned exerted herself to mitigate his sufferings and to get him freed. No sooner, however, was the duke, on the death of Charles VIII, raised to the throne of France as Louis XII, than he got his marriage with Jeanne annulled at Rome, on the ground that it was invalid, from lack of consent, and from the fact that it had never been consummated (see ALEXANDER VI); and the saint's humiliations reached their climax when she found herself, in the face of all France, an unjustly repudiated wife and queen.
But the two special virtues in which Jeanne had resolved to imitate the Blessed Virgin were silence and humility; hence, though she bravely contested the matter while it was of any use, she accepted the verdict, when it came, without a complaint, merely thankingGod that it left her free to serve His Mother as she had always hoped to do, by founding an order for her service. She was made Duchess of Berry, and given that province to govern. Going to live at Bourges, its capital, she fulfilled all her duties as ruler with strict conscientiousness and tender care for her subjects' welfare. In 1500, in conjunction with her Franciscan director, Gilbert Nicolas, Jeanne founded the Order of the Annonciades, an order for prayer and penance, whose chief rule was to imitate the virtues of Mary, as shown in the Gospels. The rejected queen found happiness at last in devoting herself to this work; and towards the end of her life, she took the vows herself, gave up her wedding ring, which she had hitherto worn, and wore the habit under her clothes. In spite of bad health and constant suffering, she had done much bodily penance all her life, besides giving many hours to prayer. Up to her death she prayed incessantly for her heartless husband, and left as a legacy to her order the duty of constant prayer for his soul as well as her father's and brother's.
Jeanne died as she had lived, and was lamented by her spiritual daughters and all her people. Many miracles, especially of healing, followed her death. In 1514, Leo X allowed the Annonciades to honour her by a special office. Benedict XIV pronounced her Blessed, and extended her cult throughout France; but, though the process of canonization had been introduced in 1614, owing to various delays and hindrances, she has never been actually canonized, though universally known as a saint.
FLAVIGNY, Une Fille de France; la Bienheuruse Jéhanne; (Paris, 1896); BUCHBERGER, Kirchliches Handlexicon, s.v. Johanna v. Valois; CHEVALIER, Bio-Bibl., s.v.
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St. Jerome
Born at Stridon, a town on the confines of Dalmatia and Pannonia, about the year 340-2; died at Bethlehem, 30 September, 420.
He went to Rome, probably about 360, where he was baptized, and became interested in ecclesiastical matters. From Rome he went to Trier, famous for its schools, and there began his theological studies. Later he went to Aquileia, and towards 373 he set out on a journey to the East. He settled first in Antioch, where he heard Apollinaris of Laodicea, one of the first exegetes of that time and not yet separated from the Church. From 374-9 Jerome led an ascetical life in the desert of Chalcis, south-west of Antioch. Ordained priest at Antioch, he went to Constantinople (380-81), where a friendship sprang up between him and St. Gregory of Nazianzus. From 382 to August 385 he made another sojourn in Rome, not far from Pope Damasus. When the latter died (11 December, 384) his position became a very difficult one. His harsh criticisms had made him bitter enemies, who tried to ruin him. After a few months he was compelled to leave Rome. By way of Antioch and Alexandria he reached Bethlehem, in 386. He settled there in a monastery near a convent founded by two Roman ladies, Paula and Eustochium, who followed him to Palestine. Henceforth he led a life of asceticism and study; but even then he was troubled by controversies which will be mentioned later, one with Rufinus and the other with the Pelagians.
CHRONOLOGY
The literary activity of St. Jerome, although very prolific, may be summed up under a few principal heads: works on the Bible; theological controversies; historical works; various letters; translations. But perhaps the chronology of his more important writings will enable us to follow more easily the development of his studies.
A first period extends to his sojourn in Rome (382), a period of preparation. From this period we have the translation of the homilies of Origen on Jeremias, Ezechiel, and Isaias (379-81), and about the same time the translation of the Chronicle of Eusebius; then the "Vita S. Pauli, prima eremitae" (374-379).
A second period extends from his sojourn in Rome to the beginning of the translation of the Old Testament from the Hebrew (382-390). During this period the exegetical vocation of St. Jerome asserted itself under the influence of Pope Damasus, and took definite shape when the opposition of the ecclesiastics of Rome compelled the caustic Dalmatian to renounce ecclesiastical advancement and retire to Bethlehem. In 384 we have the correction of the Latin version of the Four Gospels; in 385, the Epistles of St. Paul; in 384, a first revision of the Latin Psalms according to the accepted text of the Septuagint (Roman Psalter); in 384, the revision of the Latin version of the Book of Job, after the accepted version of the Septuagint; between 386 and 391 a second revision of the Latin Psalter, this time according to the text of the "Hexapla" of Origen (Gallican Psalter, embodied in the Vulgate). It is doubtful whether he revised the entire version of the Old Testament according to the Greek of the Septuagint. In 382-383 "Altercatio Luciferiani et Orthodoxi" and "De perpetua Virginitate B. Mariae; adversus Helvidium". In 387-388, commentaries on the Epistles to Philemon, to the Galatians, to the Ephesians, to Titus; and in 389-390, on Ecclesiastes.
Between 390 and 405, St. Jerome gave all his attention to the translation of the Old Testament according to the Hebrew, but this work alternated with many others. Between 390-394 he translated the Books of Samuel and of Kings, Job, Proverbs, Ecclesiastes, the Canticle of Canticles, Esdras, and Paralipomena. In 390 he translated the treatise "De Spiritu Sancto" of Didymus of Alexandria; in 389-90, he drew up his "Quaestiones hebraicae in Genesim" and "De interpretatione nominum hebraicorum." In 391-92 he wrote the "Vita S. Hilarionis", the "Vita Malchi, monachi captivi", and commentaries on Nahum, Micheas, Sophonias, Aggeus, Habacuc. In 392-93, "De viris illustribus", and "Adversus Jovinianum"; in 395, commentaries on Jonas and Abdias; in 398, revision of the remainder of the Latin version of the New Testament, and about that time commentaries on chapters xiii-xxiii of Isaias; in 398, an unfinished work "Contra Joannem Hierosolymitanum"; in 401, "Apologeticum adversus Rufinum"; between 403-406, "Contra Vigilantium"; finally from 398 to 405, completion of the version of the Old Testament according to the Hebrew.
In the last period of his life, from 405 to 420, St. Jerome took up the series of his commentaries interrupted for seven years. In 406, he commented on Osee, Joel, Amos, Zacharias, Malachias; in 408, on Daniel; from 408 to 410, on the remainder of Isaias; from 410 to 415, on Ezechiel; from 415-420, on Jeremias. From 401 to 410 date what is left of his sermons; treatises on St. Mark, homilies on the Psalms, on various subjects, and on the Gospels; in 415, "Dialogi contra Pelagianos".
CHARACTERISTICS OF ST. JEROME'S WORK
St. Jerome owes his place in the history of exegetical studies chiefly to his revisions and translations of the Bible. Until about 391-2, he considered the Septuagint translation as inspired. But the progress of his Hebraistic studies and his intercourse with the rabbis made him give up that idea, and he recognized as inspired the original text only. It was about this period that he undertook the translation of the Old Testament from the Hebrew. But he went too far in his reaction against the ideas of his time, and is open to reproach for not having sufficiently appreciated the Septuagint. This latter version was made from a much older, and at times much purer, Hebrew text than the one in use at the end of the fourth century. Hence the necessity of taking the Septuagint into consideration in any attempt to restore the text of the Old Testament. With this exception we must admit the excellence of the translation made by St. Jerome. His commentaries represent a vast amount of work but of very unequal value. Very often he worked exceedingly rapidly; besides, he considered a commentary a work of compilation, and his chief care was to accumulate the interpretations of his predecessors, rather than to pass judgment on them. The "Quaestiones hebraicae in Genesim" is one of his best works. It is a philological inquiry concerning the original text. It is to be regretted that he was unable to continue, as had been his intention, a style of work entirely new at the time. Although he often asserted his desire to avoid excessive allegory, his efforts in that respect were far from successful, and in later years he was ashamed of some of his earlier allegorical explanations. He himself says that he had recourse to the allegorical meaning only when unable to discover the literal meaning. His treatise, "De Interpretatione nominum hebraicorum", is but a collection of mystical and symbolical meanings. Excepting the "Commenta rius in ep. ad Galatas", which is one of his best, his explanations of the New Testament have no great value. Among his commentaries on the Old Testament must be mentioned those on Amos, Isaias, and Jeremias. There are some that are frankly bad, for instance those on Zacharias, Osee, and Joel. To sum up, the Biblical knowledge of St. Jerome makes him rank first among ancient exegetes. In the first place, he was very careful as to the sources of his information. He required of the exegete a very extensive knowledge of sacred and profane history, and also of the linguistics and geography of Palestine. He never either categorically acknowledged or rejected the deuterocanonical books as part of the Canon of Scripture, and he repeatedly made use of them. On the inspiration, the existence of a spiritual meaning, and the freedom of the Bible from error, he holds the traditional doctrine. Possibly he has insisted more than others on the share which belongs to the sacred writer in his collaboration in the inspired work. His criticism is not without originality. The controversy with the Jews and with the Pagans had long since called the attention of the Christians to certain difficulties in the Bible. St. Jerome answers in various ways. Not to mention his answers to this or that difficulty, he appeals above all to the principle, that the original text of the Scriptures is the only one inspired and free from error. Therefore one must determine if the text, in which the difficulties arise, has not been altered by the copyist. Moreover, when the writers of the New Testament quoted the Old Testament, they did so not according to the letter but according to the spirit. There are many subtleties and even contradictions in the explanations Jerome offers, but we must bear in mind his evident sincerity. He does not try to cloak over his ignorance; he admits that there are many difficulties in the Bible; at times he seems quite embarrassed. Finally, he proclaims a principle, which, if recognized as legitimate, might serve to adjust the insufficiencies of his criticism. He asserts that in the Bible there is no material error due to the ignorance or the heedlessness of the sacred writer, but he adds: "It is usual for the sacred historian to conform himself to the generally accepted opinion of the masses in his time" (P.L., XXVI, 98; XXIV, 855). Among the historical works of St. Jerome must be noted the translation and the continuation of the "Chronicon Eusebii Caesariensis", as the continuation written by him, which extends from 325 to 378, served as a model for the annals of the chroniclers of the Middle Ages; hence the defects in such works: dryness, superabundance of data of every description, lack of proportion and of historical sense. The "Vita S. Pauli Eremitae" is not a very reliable document. The "Vita Malchi, monachi" is a eulogy of chastity woven through a number of legendary episodes. As to the "Vita S. Hilarionis", it has suffered from contact with the preceding ones. It has been asserted that the journeys of St. Hilarion are a plagiarism of some old tales of travel. But these objections are altogether misplaced, as it is really a reliable work. The treatise "De Viris illustribus" is a very excellent literary history. It was written as an apologetic work to prove that the Church had produced learned men. For the first three centuries Jerome depends to a great extent on Eusebius, whose statements he borrows, often distorting them, owing to the rapidity with which he worked. His accounts of the authors of the fourth century however are of great value. The oratorical consist of about one hundred homilies or short treatises, and in these the Solitary of Bethlehem appears in a new light. He is a monk addressing monks, not without making very obvious allusions to contemporary events. The orator is lengthy and apologizes for it. He displays a wonderful knowledge of the versions and contents of the Bible. His allegory is excessive at times, and his teaching on grace is Semipelagian. A censorious spirit against authority, sympathy for the poor which reaches the point of hostility against the rich, lack of good taste, inferiority of style, and misquotation, such are the most glaring defects of these sermons. Evidently they are notes taken down by his hearers, and it is a question whether they were reviewed by the preacher. The correspondence of St. Jerome is one of the best known parts of his literary output. It comprises about one hundred and twenty letters from him, and several from his correspondents. Many of these letters were written with a view to publication, and some of them the author even edited himself; hence they show evidence of great care and skill in their composition, and in them St. Jerome reveals himself a master of style. These letters, which had already met with great success with his contemporaries, have been, with the "Confessions" of St. Augustine, one of the works most appreciated by the humanists of the Renaissance. Aside from their literary interest they have great historical value. Relating to a period covering half a century they touch upon most varied subjects; hence their division into letters dealing with theology, polemics, criticism, conduct, and biography. In spite of their turgid diction they are full of the man's personality. It is in this correspondence that the temperament of St. Jerome is most clearly seen: his waywardness, his love of extremes, his exceeding sensitiveness; how he was in turn exquisitely dainty and bitterly satirical, unsparingly outspoken concerning others and equally frank about himself. The theological writings of St. Jerome are mainly controversial works, one might almost say composed for the occasion. He missed being a theologian, by not applying himself in a consecutive and personal manner to doctrinal questions. In his controversies he was simply the interpreter of the accepted ecclesiastical doctrine. Compared with St. Augustine his inferiority in breadth and originality of view is most evident. His "Dialogue" against the Luciferians deals with a schismatic sect whose founder was Lucifer, Bishop of Cagliari in Sardinia. The Luciferians refused to approve of the measure of clemency by which the Church, since the Council of Alexandria, in 362, had allowed bishops, who had adhered to Arianism, to continue to discharge their duties on condition of professing the Nicene Creed. This rigorist sect had adherents almost everywhere, and even in Rome it was very troublesome. Against it Jerome wrote his "Dialogue", scathing in sarcasm, but not always accurate in doctrine, particularly as to the Sacrament of Confirmation. The book "Adversus Helvidium" belongs to about the same period. Helvidius held the two following tenets:
· Mary bore children to Joseph after the virginal birth of Jesus Christ;
· from a religious viewpoint, the married state is not inferior to celibacy.
Earnest entreaty decided Jerome to answer. In doing so he discusses the various texts of the Gospel which, it was claimed, contained the objections to the perpetual virginity of Mary. If he did not find positive answers on all points, his work, nevertheless, holds a very creditable place in the history of Catholic exegesis upon these questions. The relative dignity of virginity and marriage, discussed in the book against Helvidius, was taken up again in the book "Adversus Jovinianum" written about ten years later. Jerome recognizes the legitimacy of marriage, but he uses concerning it certain disparaging expressions which were criticized by contemporaries and for which he has given no satisfactory explanation. Jovinian was more dangerous than Helvidius. Although he did not exactly teach salvation by faith alone, and the uselessness of good works, he made far too easy the road to salvation and slighted a life of asceticism. Every one of these points St. Jerome took up. The "Apologetici adversus Rufinum" dealt with the Origenistic controversies. St. Jerome was involved in one of the most violent episodes of that struggle, which agitated the Church from Origen's lifetime until the Fifth Ecumenical Council (553). The question at issue was to determine if certain doctrines professed by Origen and others taught by certain pagan followers of Origen could be accepted. In the present case the doctrinal difficulties were embittered by personalities between St. Jerome and his former friend, Rufinus. To understand St. Jerome's position we must remember that the works of Origen were by far the most complete exegetical collection then in existence, and the one most accessible to students. Hence a very natural tendency to make use of them, and it is evident that St. Jerome did so, as well as many others. But we must carefully distinguish between writers who made use of Origen and those who adhered to his doctrines. This distinction is particularly necessary with St. Jerome, whose method of work was very rapid, and consisted in transcribing the interpretations of former exegetes without passing criticism on them. Nevertheless, it is certain that St. Jerome greatly praised and made use of Origen, that he even transcribed some erroneous passages without due reservation. But it is also evident that he never adhered thinkingly and systematically to the Origenistic doctrines. Under these circumstances it came about that when Rufinus, who was a genuine Origenist, called on him to justify his use of Origen, the explanations he gave were not free from embarrassment. At this distance of time it would require a very subtle and detailed study of the question to decide the real basis of the quarrel. However that may be, Jerome may be accused of imprudence of language and blamed for a too hasty method of work. With a temperament such as his, and confident of his undoubted orthodoxy in the matter of Origenism, he must naturally have been tempted to justify anything. This brought about a most bitter controversy with his wily adversary, Rufinus. But on the whole Jerome's position is by far the stronger of the two, even in the eyes of his contemporaries. It is generally conceded that in this controversy Rufinus was to blame. It was he who brought about the conflict in which he proved himself to be narrow-minded, perplexed, ambitious, even timorous. St. Jerome, whose attitude is not always above reproach, is far superior to him. Vigilantius, the Gascon priest against whom Jerome wrote a treatise, quarrelled with ecclesiastical usages rather than matters of doctrine. What he principally rejected was the monastic life and the veneration of saints and of relics. In short, Helvidius, Jovinian, and Vigilantius were the mouthpieces of a reaction against asceticism which had developed so largely in the fourth century. Perhaps the influence of that same reaction is to be seen in the doctrine of the monk Pelagius, who gave his name to the principal heresy on grace: Pelagianism. On this subject Jerome wrote his "Dialogi contra Pelagianos". Accurate as to the doctrine of original sin, the author is much less so when he determines the part of God and of man in the act of justification. In the main his ideas are Semipelagian: man merits first grace: a formula which endangers the absolute freedom of the gift of grace. The book "De situ et nominibus locorum hebraicorum" is a translation of the "Onomasticon" ofEusebius, to which the translator has joined additions and corrections. The translations of the "Homilies" of Origen vary in character according to the time in which they were written. As time went on, Jerome became more expert in the art of translating, and he outgrew the tendency to palliate, as he came across them, certain errors of Origen. We must make special mention of the translation of the homilies "In Canticum Canticorum", the Greek original of which has been lost.
St. Jerome's complete works can be found in P.L., XXII-XXX.
LOUIS SALTET 
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St. Jerome Emiliani[[@Headword:St. Jerome Emiliani]]

St. Jerome Emiliani
Founder of the Order of Somascha; b. at Venice, 1481; d. at Somascha, 8 Feb., 1537; feast, 20 July; son of Angelo Emiliani (popularly called Miani) and of Eleonore Mauroceni, joined the army, and in 1508 defended Castelnuovo against the League of Cambray. Taken prisoner and miraculously liberated, he made a pilgrimage to the shrine of Our Lady of Treviso, in fulfillment of a vow. He was then appointed podestà of Castelnuovo, but after a short time returned to Venice to supervise the education of his nephews. All his spare time was devoted to the study of theology and to works of charity. After his ordination to the priesthood in 1518, the hospitals and the hovels of the poor were his favourite resorts. In the year of plague and famine (1528), he seemed to be everywhere, and showed his zeal especially for the orphans, whose number had so greatly increased. He rented a house for them near the church of St. Rose and, with the assistance of some pious laymen, ministered to their wants. To his charge was also committed the hospital for incurables, founded by St. Cajetan. In 1531 he went to Verona and induced the citizens to build a hospital; at Brescia he erected an orphanage, at Bergamo one for boys and another for girls. Here also he founded the first home for fallen women who wished to do penance. Two priests, Alessandro Besuzio and Agostino Bariso, now joined him in his labours of charity, and in 1532 Jerome founded a religious society, placing the motherhouse at Somascha, a secluded hamlet between Milan and Bergamo. In the rule, Jerome puts down as the principal work of the community the care of orphans, poor, and sick, and demands that dwellings, food and clothing shall bear the mark of religious poverty. Jerome fell a martyr to his zeal; contracting a disease at Bergamo, he died at Somascha. He was beautified by Benedict XIV in 1747, and canonized by Clement XIII in 1767. The Office and Mass in his honour were approved eight years later. His biography was first written by Scipio Albani (1600); another by Andreas Stella (1605). The best was written by Aug. Tortora (Milan, 1620; in "Acta SS.", Feb., II, 217 sq.).
After the death of Jerome his community was about to disband, but was kept together by Gambarana, who had been chosen superior. He obtained the approval (1540) of Paul III. In 1547 the members vainly sought affiliation with the Society of Jesus; then in 1547-1555 they were united with the Theatines. Pius IV (1563) approved the institution, and St. Pius V raised it to the dignity of a religious order, according to the Rule of St. Augustine, with solemn vows, the privileges of the mendicants, and exemption. In 1569 the first six members made their profession, and Gambarana was made first superior general. Great favour was shown to the order by St. Charles Borromeo, and he gave it the church of St. Mayeul at Pavia, from which church the order takes its official name "Clerici regulares S. Majoli Papiae congregationis Somaschae". Later the education of youth was put into the programme of the order, and the colleges at Rome and Pavia became renowned. It spread into Austria and Switzerland, and before the great Revolution it had 119 houses in the four provinces of Rome, Lombardy, Venice, and France. At present the order has ten houses in Italy two of which are in Rome. The general resides in Rome at S. Girolamo della Carita.
HEIMBUCHER, Orden u. Kongregationen (Paderborn, 1908), III, 275; KIENLE in Kirchenlex., s.v. Somasker; Holsten-Brockie, Cod. Regul., III, 199 sqq.; HUBERT, Der hl. Hieronymus Aemiliani (Mainz, 1895).
FRANCIS MERSHMAN 
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St. Joachim
Joachim (whose name means Yahweh prepares), was the father of the Blessed Virgin Mary.
If we were to obey the warning of St. Peter Damian, we should consider it a blameable and needless curiosity to inquire about those things that the Evangelists did not deem it advisable to relate, and, in particular, about the parents of the Blessed Virgin (Serm. iii de Nativ. B.M.V.). Tradition nevertheless, grounded on very old testimonies, very early hailed Saints Joachim and Anne as the father and mother of the Mother of God. True, this tradition seems to rest ultimately on the so-called "Gospel of James", the "Gospel of the Nativity of the Blessed Mary", and the Pseudo-Matthew, or "Book of the Nativity of the Blessed Virgin Mary and of the Childhood of the Saviour"; and this origin is likely to rouse well-founded suspicions. It should be borne in mind, however, that the apocryphal character of these writings, that is to say, their rejection from the canon, and their ungenuineness do not imply that no heed whatever should be taken of some of their assertions; side by side, indeed, with unwarranted and legendary facts, they contain some historical data borrowed from reliable traditions or documents; and difficult though it is to distinguish in them the wheat from the tares, it would be unwise and uncritical indiscriminately to reject the whole. Some commentators, who believe that the genealogy given by St. Luke is that of the Blessed Virgin, find the mention of Joachim in Heli (Luke, iii, 23; Eliachim, i.e. Jeho-achim), and explain that Joseph had, in the eyes of the law, become by his marriage the son of Joachim. That such is the purpose and the meaning of the Evangelist is very doubtful, and so is the identification proposed between the two names Heli and Joachim. Neither can it be asserted with certainty, in spite of the authority of the Bollandists, that Joachim was Heli's son and Joseph's brother; nor, as is sometimes affirmed, from sources of very doubtful value, that he had large possessions in herds and flocks. Much more interesting are the beautiful lines in which the "Gospel of James" describes how, in their old age, Joachim and Anne received the reward of their prayers to obtain issue. Tradition has it that the parents of the Blessed Virgin, who, apparently, first lived in Galilee, came later on to settle in Jerusalem; there the Blessed Virgin was born and reared; there also they died and were buried. A church, known at various epochs as St. Mary, St. Mary ubi nata est, St. Mary in Probatica, Holy Probatica, St. Anne, was built during the fourth century, possibly by St. Helena, on the site of the house of St. Joachim and St. Anne, and their tombs were there honoured until the close of the ninth century, when the church was converted into a Moslem school. The crypt which formerly contained the holy tombs was rediscovered on 18 March, 1889.
St. Joachim was honoured very early by the Greeks, who celebrate his feast on the day following the Blessed Virgin's birthday; the Latins were slow to admit it to their calendar, where it found place sometimes on 16 Sept. and sometimes on 9 Dec. Assigned by Julius II to 20 March, the solemnity was suppressed some fifty years later, restored by Gregory XV (1622), fixed by Clement XII (1738) on the Sunday after the Assumption, and finally raised to the rank of double of the second class by Leo XIII (1 Aug., 1879).
CHARLES L. SOUVAY 
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St. Joan of Arc
In French Jeanne d'Arc; by her contemporaries commonly known as la Pucelle (the Maid).
Born at Domremy in Champagne, probably on 6 January, 1412; died at Rouen, 30 May, 1431. The village of Domremy lay upon the confines of territory which recognized the suzerainty of the Duke of Burgundy, but in the protracted conflict between the Armagnacs (the party of Charles VII, King of France), on the one hand, and the Burgundians in alliance with the English, on the other, Domremy had always remained loyal to Charles.
Jacques d'Arc, Joan's father, was a small peasant farmer, poor but not needy. Joan seems to have been the youngest of a family of five. She never learned to read or write but was skilled in sewing and spinning, and the popular idea that she spent the days of her childhood in the pastures, alone with the sheep and cattle, is quite unfounded. All the witnesses in the process of rehabilitation spoke of her as a singularly pious child, grave beyond her years, who often knelt in the church absorbed in prayer, and loved the poortenderly. Great attempts were made at Joan's trial to connect her with some superstitious practices supposed to have been performed round a certain tree, popularly known as the "Fairy Tree" (l'Arbre des Dames), but the sincerity of her answers baffled her judges. She had sung and danced there with the other children, and had woven wreaths for Our Lady's statue, but since she was twelve years old she had held aloof from such diversions.
It was at the age of thirteen and a half, in the summer of 1425, that Joan first became conscious of that manifestation, whose supernatural character it would now be rash to question, which she afterwards came to call her "voices" or her "counsel." It was at first simply a voice, as if someone had spoken quite close to her, but it seems also clear that a blaze of light accompanied it, and that later on she clearly discerned in some way the appearance of those who spoke to her, recognizing them individually as St. Michael(who was accompanied by other angels), St. Margaret, St. Catherine, and others. Joan was always reluctant to speak of her voices. She said nothing about them to her confessor, and constantly refused, at her trial, to be inveigled into descriptions of the appearance of the saints and to explain how she recognized them. None the less, she told her judges: "I saw them with these very eyes, as well as I see you."
Great efforts have been made by rationalistic historians, such as M. Anatole France, to explain these voices as the result of a condition of religious and hysterical exaltation which had been fostered in Joan by priestly influence, combined with certain propheciescurrent in the countryside of a maiden from the bois chesnu (oak wood), near which the Fairy Tree was situated, who was to save France by a miracle. But the baselessness of this analysis of the phenomena has been fully exposed by many non-Catholic writers. There is not a shadow of evidence to support this theory of priestly advisers coaching Joan in a part, but much which contradicts it. Moreover, unless we accuse the Maid of deliberate falsehood, which no one is prepared to do, it was the voices which created the state of patriotic exaltation, and not the exaltation which preceded the voices. Her evidence on these points is clear.
Although Joan never made any statement as to the date at which the voices revealed her mission, it seems certain that the call of God was only made known to her gradually. But by May, 1428, she no longer doubted that she was bidden to go to the help of the king, and the voices became insistent, urging her to present herself to Robert Baudricourt, who commanded for Charles VII in the neighbouring town of Vaucouleurs. This journey she eventually accomplished a month later, but Baudricourt, a rude and dissolute soldier, treated her and her mission with scant respect, saying to the cousin who accompanied her: "Take her home to her father and give her a good whipping."
Meanwhile the military situation of King Charles and his supporters was growing more desperate. Orléans was invested (12 October, 1428), and by the close of the year complete defeat seemed imminent. Joan's voices became urgent, and even threatening. It was in vain that she resisted, saying to them: "I am a poor girl; I do not know how to ride or fight." The voices only reiterated: "It is God who commands it." Yielding at last, she left Domremy in January, 1429, and again visited Vaucouleurs.
Baudricourt was still skeptical, but, as she stayed on in the town, her persistence gradually made an impression on him. On 17 February she announced a great defeat which had befallen the French arms outside Orléans (the Battle of the Herrings). As this statement was officially confirmed a few days later, her cause gained ground. Finally she was suffered to seek the king at Chinon, and she made her way there with a slender escort of three men-at-arms, she being attired, at her own request, in male costume -- undoubtedly as a protection to her modesty in the rough life of the camp. She always slept fully dressed, and all those who were intimate with her declared that there was something about her which repressed every unseemly thought in her regard.
She reached Chinon on 6 March, and two days later was admitted into the presence of Charles VII. To test her, the king had disguised himself, but she at once saluted him without hesitation amidst a group of attendants. From the beginning a strong party at the court -- La Trémoille, the royal favourite, foremost among them -- opposed her as a crazy visionary, but a secret sign, communicated to her by her voices, which she made known to Charles, led the king, somewhat half-heartedly, to believe in her mission. What this sign was, Joan never revealed, but it is now most commonly believed that this "secret of the king" was a doubt Charles had conceived of the legitimacy of his birth, and which Joan had been supernaturally authorized to set at rest.
Still, before Joan could be employed in military operations she was sent to Poitiers to be examined by a numerous committee of learned bishops and doctors. The examination was of the most searching and formal character. It is regrettable in the extreme that the minutes of the proceedings, to which Joan frequently appealed later on at her trial, have altogether perished. All that we know is that her ardent faith, simplicity, and honesty made a favourable impression. The theologians found nothing heretical in her claims tosupernatural guidance, and, without pronouncing upon the reality of her mission, they thought that she might be safely employed and further tested.
Returning to Chinon, Joan made her preparations for the campaign. Instead of the sword the king offered her, she begged that search might be made for an ancient sword buried, as she averred, behind the altar in the chapel of Ste-Catherine-de-Fierbois. It was found in the very spot her voices indicated. There was made for her at the same time a standard bearing the words Jesus, Maria, with a picture of God the Father, and kneeling angels presenting a fleur-de-lis.
But perhaps the most interesting fact connected with this early stage of her mission is a letter of one Sire de Rotslaer written from Lyons on 22 April, 1429, which was delivered at Brussels and duly registered, as the manuscript to this day attests, before any of the events referred to received their fulfilment. The Maid, he reports, said "that she would save Orléans and would compel the English to raise the siege, that she herself in a battle before Orléans would be wounded by a shaft but would not die of it, and that the King, in the course of the coming summer, would be crowned at Reims, together with other things which the King keeps secret."
Before entering upon her campaign, Joan summoned the King of England to withdraw his troops from French soil. The English commanders were furious at the audacity of the demand, but Joan by a rapid movement entered Orléans on 30 April. Her presence there at once worked wonders. By 8 May the English forts which encircled the city had all been captured, and the siege raised, though on the 7th Joan was wounded in the breast by an arrow. So far as the Maid went she wished to follow up these successes with all speed, partly from a sound warlike instinct, partly because her voices had already told her that she had only a year to last. But the king and his advisers, especially La Trémoille and the Archbishop of Reims, were slow to move. However, at Joan's earnest entreaty a short campaign was begun upon the Loire, which, after a series of successes, ended on 18 June with a great victory at Patay, where the English reinforcements sent from Paris under Sir John Fastolf were completely routed. The way to Reimswas now practically open, but the Maid had the greatest difficulty in persuading the commanders not to retire before Troyes, which was at first closed against them. They captured the town and then, still reluctantly, followed her to Reims, where, on Sunday, 17 July, 1429, Charles VII was solemnly crowned, the Maid standing by with her standard, for -- as she explained -- "as it had shared in the toil, it was just that it should share in the victory."
The principal aim of Joan's mission was thus attained, and some authorities assert that it was now her wish to return home, but that she was detained with the army against her will. The evidence is to some extent conflicting, and it is probable that Joan herself did not always speak in the same tone. Probably she saw clearly how much might have been done to bring about the speedy expulsion of the English from French soil, but on the other hand she was constantly oppressed by the apathy of the king and his advisers, and by the suicidal policy which snatched at every diplomatic bait thrown out by the Duke of Burgundy.
An abortive attempt on Paris was made at the end of August. Though St-Denis was occupied without opposition, the assault which was made on the city on 8 September was not seriously supported, and Joan, while heroically cheering on her men to fill the moat, was shot through the thigh with a bolt from a crossbow. The Duc d'Alençon removed her almost by force, and the assault was abandoned. The reverse unquestionably impaired Joan's prestige, and shortly afterwards, when, through Charles' political counsellors, a truce was signed with the Duke of Burgundy, she sadly laid down her arms upon the altar of St-Denis.
The inactivity of the following winter, mostly spent amid the worldliness and the jealousy of the Court, must have been a miserable experience for Joan. It may have been with the idea of consoling her that Charles, on 29 December, 1429, ennobled the Maid and all her family, who henceforward, from the lilies on their coat of arms, were known by the name of Du Lis. It was April before Joan was able to take the field again at the conclusion of the truce, and at Melun her voices made known to her that she would be taken prisoner before Midsummer Day. Neither was the fulfilment of this prediction long delayed. It seems that she had thrown herself into Compiègne on 24 May at sunrise to defend the town against Burgundian attack. In the evening she resolved to attempt a sortie, but her little troop of some five hundred encountered a much superior force. Her followers were driven back and retired desperately fighting. By some mistake or panic of Guillaume de Flavy, who commanded in Compiègne, the drawbridge was raised while still many of those who had made the sortie remained outside, Joan amongst the number. She was pulled down from her horse and became the prisoner of a follower of John of Luxemburg. Guillaume de Flavy has been accused of deliberate treachery, but there seems no adequate reason to suppose this. He continued to hold Compiègne resolutely for his king, while Joan's constant thought during the early months of her captivity was to escape and come to assist him in this task of defending the town.
No words can adequately describe the disgraceful ingratitude and apathy of Charles and his advisers in leaving the Maid to her fate. If military force had not availed, they had prisoners like the Earl of Suffolk in their hands, for whom she could have been exchanged. Joan was sold by John of Luxembourg to the English for a sum which would amount to several hundred thousand dollars in modern money. There can be no doubt that the English, partly because they feared their prisoner with a superstitious terror, partly because they were ashamed of the dread which she inspired, were determined at all costs to take her life. They could not put her to death for having beaten them, but they could get her sentenced as a witch and a heretic.
Moreover, they had a tool ready to their hand in Pierre Cauchon, the Bishop of Beauvais, an unscrupulous and ambitious man who was the creature of the Burgundian party. A pretext for invoking his authority was found in the fact that Compiègne, where Joan was captured, lay in the Diocese of Beauvais. Still, as Beauvais was in the hands of the French, the trial took place at Rouen -- the latter see being at that time vacant. This raised many points of technical legality which were summarily settled by the parties interested.
The Vicar of the Inquisition at first, upon some scruple of jurisdiction, refused to attend, but this difficulty was overcome before the trial ended. Throughout the trial Cauchon's assessors consisted almost entirely of Frenchmen, for the most part theologians anddoctors of the University of Paris. Preliminary meetings of the court took place in January, but it was only on 21 February, 1431, that Joan appeared for the first time before her judges. She was not allowed an advocate, and, though accused in an ecclesiastical court, she was throughout illegally confined in the Castle of Rouen, a secular prison, where she was guarded by dissolute English soldiers. Joan bitterly complained of this. She asked to be in the church prison, where she would have had female attendants. It was undoubtedly for the better protection of her modesty under such conditions that she persisted in retaining her male attire. Before she had been handed over to the English, she had attempted to escape by desperately throwing herself from the window of the tower of Beaurevoir, an act of seeming presumption for which she was much browbeaten by her judges. This also served as a pretext for the harshness shown regarding her confinement at Rouen, where she was at first kept in an iron cage, chained by the neck, hands, and feet. On the other hand she was allowed no spiritual privileges -- e.g. attendance at Mass -- on account of the charge of heresy and the monstrous dress (difformitate habitus) she was wearing.
As regards the official record of the trial, which, so far as the Latin version goes, seems to be preserved entire, we may probably trust its accuracy in all that relates to the questions asked and the answers returned by the prisoner. These answers are in every way favourable to Joan. Her simplicity, piety, and good sense appear at every turn, despite the attempts of the judges to confuse her. They pressed her regarding her visions, but upon many points she refused to answer. Her attitude was always fearless, and, upon 1 March, Joan boldly announced that "within seven years' space the English would have to forfeit a bigger prize than Orléans." In point of fact Paris was lost to Henry VI on 12 November, 1437 -- six years and eight months afterwards. It was probably because the Maid's answers perceptibly won sympathizers for her in a large assembly that Cauchon decided to conduct the rest of the inquiry before a small committee of judges in the prison itself. We may remark that the only matter in which any charge of prevarication can be reasonably urged against Joan's replies occurs especially in this stage of the inquiry. Joan, pressed about the secret sign given to the king, declared that an angel brought him a golden crown, but on further questioning she seems to have grown confused and to have contradicted herself. Most authorities (like, e.g., M. Petit de Julleville and Mr. Andrew Lang) are agreed that she was trying to guard the king's secret behind an allegory, she herself being the angel; but others -- for instance P. Ayroles and Canon Dunand -- insinuate that the accuracy of the procès-verbal cannot be trusted. On another point she was prejudiced by her lack of education. The judges asked her to submit herself to "the Church Militant." Joan clearly did not understand the phrase and, though willing and anxious to appeal to the pope, grew puzzled and confused. It was asserted later that Joan's reluctance to pledge herself to a simple acceptance of the Church's decisions was due to some insidious advice treacherously imparted to her to work her ruin. But the accounts of this alleged perfidy are contradictory and improbable.
The examinations terminated on 17 March. Seventy propositions were then drawn up, forming a very disorderly and unfair presentment of Joan's "crimes," but, after she had been permitted to hear and reply to these, another set of twelve were drafted, better arranged and less extravagantly worded. With this summary of her misdeeds before them, a large majority of the twenty-two judges who took part in the deliberations declared Joan's visions and voices to be "false and diabolical," and they decided that if she refused to retract she was to be handed over to the secular arm -- which was the same as saying that she was to be burned. Certain formal admonitions, at first private, and then public, were administered to the poor victim (18 April and 2 May), but she refused to make any submission which the judges could have considered satisfactory. On 9 May she was threatened with torture, but she still held firm. Meanwhile, the twelve propositions were submitted to the University of Paris, which, being extravagantly English in sympathy, denounced the Maid in violent terms. Strong in this approval, the judges, forty-seven in number, held a final deliberation, and forty-two reaffirmed that Joan ought to be declared heretical and handed over to the civil power, if she still refused to retract. Another admonition followed in the prison on 22 May, but Joan remained unshaken. The next day a stake was erected in the cemetery of St-Ouen, and in the presence of a great crowd she was solemnly admonished for the last time. After a courageous protest against the preacher's insulting reflections on her king, Charles VII, the accessories of the scene seem at last to have worked upon mind and body worn out by so many struggles. Her courage for once failed her. She consented to sign some sort of retraction, but what the precise terms of that retraction were will never be known. In the official record of the process a form of retraction is in inserted which is most humiliating in every particular. It is a long document which would have taken half an hour to read. What was read aloud to Joan and was signed by her must have been something quite different, for five witnesses at the rehabilitation trial, including Jean Massieu, the official who had himself read it aloud, declared that it was only a matter of a few lines. Even so, the poor victim did not sign unconditionally, but plainly declared that she only retracted in so far as it was God's will. However, in virtue of this concession, Joan was not then burned, but conducted back to prison.
The English and Burgundians were furious, but Cauchon, it seems, placated them by saying, "We shall have her yet." Undoubtedly her position would now, in case of a relapse, be worse than before, for no second retractation could save her from the flames. Moreover, as one of the points upon which she had been condemned was the wearing of male apparel, a resumption of that attire would alone constitute a relapse into heresy, and this within a few days happened, owing, it was afterwards alleged, to a trap deliberately laid by her jailers with the connivance of Cauchon. Joan, either to defend her modesty from outrage, or because her women's garments were taken from her, or, perhaps, simply because she was weary of the struggle and was convinced that her enemies were determined to have her blood upon some pretext, once more put on the man's dress which had been purposely left in her way. The end now came soon. On 29 May a court of thirty-seven judges decided unanimously that the Maid must be treated as a relapsed heretic, and this sentence was actually carried out the next day (30 May, 1431) amid circumstances of intense pathos. She is said, when the judges visited her early in the morning, first to have charged Cauchon with the responsibility of her death, solemnly appealing from him to God, and afterwards to have declared that "her voices had deceived her." About this last speech a doubt must always be felt. We cannot be sure whether such words were ever used, and, even if they were, the meaning is not plain. She was, however, allowed to make her confession and to receive Communion. Her demeanour at the stake was such as to move even her bitter enemies to tears. She asked for a cross, which, after she had embraced it, was held up before her while she called continuously upon the name of Jesus. "Until the last," said Manchon, the recorder at the trial, "she declared that her voices came from God and had not deceived her." After death her ashes were thrown into the Seine.
Twenty-four years later a revision of her trial, the procès de réhabilitation, was opened at Paris with the consent of the Holy See. The popular feeling was then very different, and, with but the rarest exceptions, all the witnesses were eager to render their tribute to the virtues and supernatural gifts of the Maid. The first trial had been conducted without reference to the pope, indeed it was carried out in defiance of St. Joan's appeal to the head of the Church. Now an appellate court constituted by the pope, after long inquiry and examination of witnesses, reversed and annulled the sentence pronounced by a local tribunal under Cauchon's presidency. The illegality of the former proceedings was made clear, and it speaks well for the sincerity of this new inquiry that it could not be made without inflicting some degree of reproach upon both the King of France and the Church at large, seeing that so great an injustice had been done and had so long been suffered to continue unredressed. Even before the rehabilitation trial, keen observers, like Eneas Sylvius Piccolomini (afterwards Pope Pius II), though still in doubt as to her mission, had discerned something of the heavenly character of the Maid. In Shakespeare's day she was still regarded in England as a witch in league with the fiends of hell, but a juster estimate had begun to prevail even in the pages of Speed's "History of Great Britaine" (1611). By the beginning of the nineteenth century the sympathy for her even in England was general. Such writers as Southey, Hallam, Sharon Turner, Carlyle, Landor, and, above all, De Quincey greeted the Maid with a tribute of respect which was not surpassed even in her own native land. Among her Catholic fellow-countrymen she had been regarded, even in her lifetime, as Divinely inspired.
At last the cause of her beatification was introduced upon occasion of an appeal addressed to the Holy See, in 1869, by Mgr Dupanloup, Bishop of Orléans, and, after passing through all its stages and being duly confirmed by the necessary miracles, the process ended in the decree being published by Pius X on 11 April, 1909. A Mass and Office of St. Joan, taken from the "Commune Virginum," with "proper" prayers, have been approved by the Holy See for use in the Diocese of Orléans.
[Note: St. Joan was canonized in 1920 by Pope Benedict XV.]
HERBERT THURSTON 
Transcribed by Mark Dittman 
Dedicated to my wife Joan, who looks to St. Joan of Arc as her heavenly patroness.

St. John Baptist de la Salle[[@Headword:St. John Baptist de la Salle]]

St. John Baptist de la Salle
Founder of the Institute of the Brothers of the Christian Schools, educational reformer, and father of modern pedagogy, was born at Reims, 30 April, 1651, and died at Saint-Yon, Rouen, on Good Friday, 7 April, 1719. The family of de la Salle traces its origin to Johan Salla, who, in the early part of the ninth century, was Commander-in-chief of the Royal forces of Alfonso the Chaste. It was not, however, until about 1350 that the younger branch of this family, from which our saint is descended, removed to France and settled in Champagne. John Baptist was the eldest child of Louis de la Salle and Nicolle de Moet de Brouillet. His parents were very solicitous in the care they bestowed upon their child, especially in regard to is moral and intellectual development. After due preparation, he was sent to the College des Bons Enfants, where he pursed the higher studies and, on 10 July, 1669, he took the degree of Master of Arts. Canon Pierre Dozet, chancellor of the University of Reims, was the presiding officer at the academic sessions, and in the discharge of his function had opportunity to study the character of his young cousin, de la Salle, with the result that he determined on resigning his canonry in his favour. Louis de la Salle, however, cherished the hope that John Baptist would select the profession of law, and thereby maintain the family tradition. But young de la Salle insisted that he was called to serve the Church, and accordingly he received the tonsure 11 March, 1662, and wa solemnly installed as a canon of the metropolitan See of Reims, 7 January, 1667.
When de la Salle had completed his classical, literary, and philosophical courses and had read the Schoolmen, he was sent to Paris to enter the Seminary of Saint-Sulpice on 18 October, 1670. While residing here he attended the lectures in theology at the Sorbonne. There, under the direction of Louis Tronson, he made such rapid progress in virtue, that M. Lechassier, superior general of the Congregation of Saint-Sulpice, renders this testimony of him: "De la Salle was a constant observer of the rule. His conversation was always pleasing and above reproach. He seems never to have given offence to any one, nor to have incurred any one's censure." While at the seminary de la Salle distinguished himself by his piety as well as by the vigour of his intellectual progress and the ability with which he handled theological subjects. Nine months after his arrival in Paris, his mother died, 19 July, 1671, and on 9 April, 1672, his father died. This circumstance obliged him to leave Saint-Sulpice, 19 April, 1672. He was now twenty-one, the head of the family, and as such had the responsibility of educating his brothers and sisters. His whole attention was devoted to his domestic affairs, and he provided for every circumstance by his discreet, businesslike administration. Canon Blain says that he underwent at this time many mental struggles. Distrusting his own lights, de la Salle had recourse to prayer and the guidance of discreet advisers, among them, Nicolas Roland, canon and theologian of Reims, a man of great spiritual discernment. Acting upon the advice of the latter, the future founder was ordained subdeacon at Cambrai, by Archbishop Ladislas Jonnart, 2 June, 1672.
When not occupied with the duties of his canonry or with his theological studies, he was engaged in good works, under the guidance of his spiritual director. After four years, he was ordained deacon at Paris, 21 March, 1676, by Francois Batailler, Bishop of Bethlehem. On this occasion de la Salle sought to obtain the permission of Maurice Le Tellier, Archbishop of Reims, to resign his canonry and prepare for parish work. Nicolas Roland urged him to take this step, alleging that a rich canonry was little in harmony with youthful zeal and activity. His archbishop, however refused his request. With humble submission, de la Salle accepted the decision and returned to Reims to pursue his studies and to make final preparations for his ordination to the priesthood. He was ordained priest by the Archbishop of Reims, on Holy Saturday, 9 April, 1678. The young priest was a model of piety, and his biographers say that persons went to assist at his Mass to be edified, and to share his piety. After Mass there were many who sought his counsel and put themselves under his spiritual guidance. De la Salle never omitted Holy Mass, save when prevented by sickness. In June, 1680, he submitted to his final examination and took his doctorate in theology. At this period of his life de la Salle evinced a docility of spirit, a self-diffidence, that bespoke the character of the man and saint. In physical appearance he was of commanding presence, somewhat above the medium height, and well-proportioned. He had large, penetrating blue eyes and a broad forehead. His portraits present a picture of sweetness and dignity, beaming with intelligence and breathing an air of modesty and refined grace. A smile plays about the finely chiseled lips and illumines a countenance to which the large lustrous eyes give an air of commanding intelligence.
During the few years that intervened between his ordination to the priesthood and the establishing of the institute, de la Salle was occupied in carrying out the last will and testament of Nicolas Roland, who, when dying, had confided to him the newly established Congregation of the Sisters of the Child Jesus. "Your zeal will bring it to prosperity", said Nicolas Roland to him. "You will complete the work which I have begun. In all this, Father Barre will be your model and guide." Thus was de la Salle imperceptibly drawn towards his life-work. "The idea never occurred to me", de la Salle wrote in a memoir. "If I had ever though that what I did out of pure charity for the poor school teachers would make it incumbent upon me to live with them, I would have given it up at once." This sentiment he again expressed towards the close of his life in these emphatic words: "If God had revealed to me the good that could be accomplished by this institute, and had likewise made known to me the trials and sufferings which would accompany it, my courage would have failed me, and I would never have undertaken it." At this period de la Salle was still occupied with his functions as canon. He was, however, aroused to the higher calling by a message from Madame Maillefer, in March, 1679, requesting him to aid Adrien Nyel in opening a free school at Reims. But hardly had he succeeded in establishing the school of St-Maurice when he quietly withdrew from the work, as if it were not his mission. Shortly afterwards the opening of another free school in St-Jacques parish lured him again from his seclusion, but he soon retired again.
Although instrumental in opening these elementary free schools at Reims, de la Salle seemed to allow Adrien Nyel to share all the honours resulting therefrom, while he was content to labour assiduously for the real progress of both schools. He was unconsciously attracted to the work. Daily he visited the teachers to encourage the or suggest practical methods to attain definite results. But when he found that the teachers became discouraged, owing to the lack of proper guidance after school hours, he undertook to house them, that he might be able to direct them and give them practical lessons in the useful employment of time, and to prevent weariness and disgust. Not only did he aid them in class and after class, but he made good any deficit in the cost of living. He even admitted them to his own table and later on sheltered them under his roof. Thus was he drawn closer and closer to them, forming an intimate fellowship with the teachers of the poor. "It was, indeed", says Mgr. Guibert, "his love that induced de la Salle to devote himself to the young teachers of Reims. They were like abandoned sheep without a shepherd. He assumed the responsibility of uniting them." As yet de la Salle had no definitive plans for the future, even as late as 2 June, 182, when he transferred his little community to the vicinity of rue Neuve. He simply kept himself in readiness to follow the guidance of Providence. He resigned his canonry in July, 1683, and he distributed his fortune to the poor in the winter of 184, thus giving convincing proofs that he would not hesitate to make any sacrifices necessary to complete the good work he had begun. Pere Barre counselled de la Salle to give up whatever might divert his attention from procuring God's glory. In reply to the earnest remonstrances of his friends and kinsfolk, he meekly answered: "I must do the work of God, and if the worst should come to pass, we shall have to beg alms." Reliance upon Providence was henceforth to be the foundation of the Christian Schools.
Up to this period (1684) the institute had lacked the characteristics of a permanent organization. From 1694 to 1717, the struggle for existence was most critical. In 1692 the institute was so weakened by deaths and defections that de la Salle could hardly find two Brothers who were willing to bind themselves by vow to maintain the free schools. The death of Henri L'Heureux in December, 1690, materially affected the rules of the Brothers of the Christian Schools. De la Salle, intending this gifted young Brother to be the future superior of the congregation, entertained the hope of having him ordained priest, and with this view he sent him to Paris to pursue his theological studies at the Sorbonne. After a brilliant course, Brother Henri L'Heureux was ready for ordination, but before this event took place the young candidate fell sick and died. The loss of this Brother was a blow to the founder. After passing the whole night in prayer, he rose up, not only comforted but strengthened, but also enlightened as to the character of his future institute. He then determined that there should be no priests among the members of his institute. Although there were priests and lay brothers in nearly all existing religious orders, de la Salle was convinced that the time had come for a change in this matter in the new congregation. Brother Lucard, the Annalist of the institute, thus sums up the matter: "Since the death of Henri L'Heureux, de la Salle was firmly convinced that his institute was to be founded on simplicity and humility. No Brother could, without compromising his congregation, allow himself to be diverted from his functions as a teacher, by devoting himself to special studies, the saying of the Divine Office, or the fulfillment of other duties obligatory on the sacred ministry." Therefore, no Brother can aspire to the priesthood nor perform any priestly function, and no ecclesiastic can become a member of the institute. This is the new rule that de la Salle added, and it is embodied in the Constitution of the institute.
From 1702 the founder began to endure a long period of trial, aggravated by persecution on the part of certain ecclesiastical authorities. In November, 1702, he was deposed by Cardinal de Noailles, and supplanted for a time by the Rev. B. Bricot. In 1703 one of his most trusted disciples, Nicolas Vuyart, treacherously deserted him. For the next ten years the holy founded was engaged in a series of struggles for the preservation of his institute, in the course of which his name was attacked, and justice denied him before the civil tribunals. After thirty-five years of hard labour, his work seemed to be almost on the verge of ruin. His confidence in God was so firm and unshaken that he was never really discouraged. In 171 he convoked a chapter for the purpose of solidifying the work and for the election of a superior general. His aim was to have a Brother elected during his lifetime and thus perfect the government of the institute in accordance with the rule he had formulated. The choice of the assembled Brothers fell upon Brother Barthelemy, a man whom all esteemed for his learning and virtue. The institute was now an accomplished fact. And from the first interview with Adrien Nyel, in 1679, de la Salle belonged wholly to the Brothers, sharing with them the burden of labour and observing the common rule. He never left them to engage in other works.
De la Salle was too prudent and too well inspired by God, not to give his institute a positive character in its twofold object: the Christian education of youth and the cultivation of that spirit of faith, piety, mortification, and obedience which should characterize its members. His gift of gaining souls to God, and of leading them to make great sacrifices, was supplemented by the splendid executive ability that enabled him to found an institute and to supervise and direct its gradual development. A study of the extraordinary religious, social, and educational conditions, at the time the institute was founded by de la Salle, will show the peculiar character of the difficulties he had to encounter and overcome. Jansenism had gained the ascendancy in France and spread broadcast its pernicious doctrines; it fostered internal dissensions and promoted Gallicanism, to the great detriment of the Faith and of loyalty to the Holy See. In the social order, a spirit of exaggerated independence was abroad, condemning authority or thrusting it aside. When such conditions prevailed in the upper classes, one may well ask, what must have been the condition of the masses? The incessant foreign and internal wars, with their consequent evils, told with disastrous effect upon the people. Exorbitant demands on the part of army officials, the violence of the soldiery, the rapine of supervisors, the wholesale plunder of crops, followed by famine and ruin, left whole provinces of France under the weight of terrible sufferings and untold misery. The peasants frequently had no bread, and when they had it the circumstances were such as to deprive them of any hope of sustenance for the morrow. Even when the gloom of internal turmoil had been momentarily brightened by the splendid victories abroad, the sad effect of the glory of the reign of Louis XIV made the mourning in cottages only the more bitter owing of the loss of the loved ones on foreign battlefields. Evidently, morals among the masses under these dire circumstances were threatened with ruin, as were the social and economic conditions; for false doctrines were spread and took hold among the people, destroying their faith and stultifying their consciences. Schools there were, but they were poorly attended and shamefully neglected. The children and the people generally were ignorant, and vice, according to contemporary authorities, was rampant among all classes. De la Salle carefully studied these conditions and, moved to compassion for the poor, resolved to improve their social and moral status. The founder grasped the situation and proposed as a remedy, popular free schools thoroughly graded and supplied with zealous teachers, who would implant in the hearts of the children the germs of those virtues that would tend towards the regeneration of both the pupils and the parents. He saw that a religious congregation composed of enlightened men, eager for the salvation of souls, could alone stem the tide of irreligion, vice, and ignorance. He clearly perceived that, in the peculiar conditions which surround any institute at the period of its origin, the work proposed to be done should embody in its ends the special requirements of the age in which it originates. He also foresaw that, while the guiding spirit of such an institute must ever remain fundamentally the same, its scope, as a permanent organization working for the welfare of humanity, should have the character of a social force answering to the needs and conditions of any age and country.
The various educational reforms which de la Salle introduced prove that he legislated wisely. The courses of study for elementary free schools, technical schools, and colleges are evidences of his broad culture and wide grasp of educational problems. Hence, if the needs of a certain locality called for special branches, or if the times and conditions demanded certain advanced studies, de la Salle was not slow in responding nor in giving these subjects a place commensurate in importance with their educational value. De la Salle, furthermore, displayed his genius in giving is institute a distinctive character, that of a teaching body, consecrated to the work of popular education. Thus he became the author of a system of psychologic pedagogy which included the essential principles adopted by later workers in the field of educational reforms, notably by Pestalozzi, Fröbel, Herbart, and others. In making the vernacular the basis of all instruction, de la Salle appealed to the intelligence of the child, prepared the way for the study of national literature, and opened up to the grown man those avenues of real knowledge and delight that had hitherto been closed against the eager multitude. With true scientific insight he perceived the absurdity of retaining Latin texts to teach the art of reading. For this change he gave the following reasons:
· The teaching of the art of reading, in primary and elementary schools, through the vernacular, is of greater and wider utility than by Latin texts.
· The vernacular is more easily taught to children, who already possess some knowledge of it, than the Latin of which they are wholly ignorant.
· It requires considerably less time to learn the art of reading through the vernacular than through a foreign tongue.
· The boys and girls attending the primary and elementary schools, can spend only a few years under instruction. Now, if thy are taught reading from a Latin text, they generally leave school without being able to read the vernacular, and with only an imperfect knowledge of how to read the Latin. Hence, they will soon forget the little they have learned, and, perhaps, even how to read the vernacular.
· Reading is one of he most efficacious means of acquiring knowledge. With due care in the selection of books, children who can read in the vernacular could spread the Christian doctrine in the family circle, and, on evenings, read some useful or instructive books to the assembled household; whereas, if they could read the Latin only, without understanding it, they would be deprived of many valuable benefits resulting from the intelligent reading of a good book.
· It is impossible for children in primary and elementary schools to master the reading of Latin texts, because they are not acquainted with its subject matter. It is, therefore, the part of wisdom to train children thoroughly to the intelligent reading of works written in the vernacular. Thus, having mastered the art of reading in the vernacular, a few months would suffice to make them read the Latin fluently, whereas, if the traditional method were followed, it would require at least several years [Annales de l'Institut, I (1883), pp. 140, 141].
This fact proves that de la Salle was a profound thinker, a genius in the work of popular education. He embraced all classes, all conditions of society. By making the free schools popular, he grasped the growing needs of society in his own day and for all times. No phase of the educational problem escaped his penetrating vision.
As de la Salle is especially identified with the "Simultaneous Method" of teaching, an explanation of the method and its history will prove of interest to the educator. By the "Simultaneous Method" the pupils are graded according to their capacity, putting those of equal attainments in the same class, giving them the same text-books, and requiring them to follow the same lesson under one and the same teacher. This method has best stood the test of time and experience, and is that which the Brothers of the Christian Schools employ in all grades of instruction even at the present day. Like all fruitful ideas, the "Simultaneous Method" is not the exclusive property of any one man. Others besides de la Salle discerned its value, and even partially applied its essential principles,long before the founder of the Christian Schools made it live in his institute. It had no place in the university system of the Middle Ages. The plan adopted n those time was that which prevails to a great extent in the universities of our own day, namely, listening to lectures, taking notes thereon, and holding disputations upon the subject-matter. The Jesuits organized each class in subdivisions; each division being headed by an advanced pupil called a decurion, to whom the boys recited their lessons at stated times, while the teacher corrected exercises or heard the lessons of particular pupils. The whole class afterwards received explanations form the teacher. St. Peter Fourier (1565-1640) saw in Christian education the remedy for many of the disorders existing among the poor and labouring class. He was far-seeing, and anticipated more than one of our modern educational improvements. Indeed, he was one of the first to apply some of the principles of the "Simultaneous Method". In his constitutions he prescribes that, as far as it can possibly be carried out, all the pupils of the same mistress shall have each the same book, in order to learn and read therein the same lesson; so that, whilst one is reading hers in an audible and intelligible voice before the mistress, all the others, hearing her and following this lesson in their books at the same time, may earn it sooner, more readily, and more perfectly. Herein the principle of the "Simultaneous Method" s for the first time, clearly stated. Yet, when he enters into the details of practice he seems to lose sight of the principle which he lays down. In the very next paragraph of the Constitutions, it is provided that the mistress shall call up two pupils at a time, and place them one at each side of her desk. The more advanced pupil shall read her lesson; the other shall listen to her, shall correct all the faults she may make, in the use of words, in pronunciation, or in the observance of pauses. This is the individual method. For the smaller pupils he recommends that four or six at a time come to her desk, and to make use of some graded cards, containing letters and syllables. (Sommaire des Constitutions des Religieuses de la Congrégation de Notre-Dame, 1649, 3rd part.)
Cornelius (or Amos Komensky, 1592-1674), in his "Didactica Magna", requires the teacher to instruct his pupils semel et omnes simul, "all together at one and the same time" (edit. 1647, cap. xix, Probl. I, Col, 102, 103). Mgr. de Nesmond (1629-1715) divided the class into four or five groups, each having the same book, "in order that all the children of the same group or bench may receive the same lesson, and when one begins to read, the others are to read in a low voice at the same time" (Méthode pour instruire en peu de temps les Enfants, p. 59). About 1674, Charles Démia, of Lyons, adopted the method of Mgr. de Nesmond. Life him, he gave the same reading-book to each group, requiring that each one follow, holding his finger or a marker on the words that are being read. The immediate precursor of St. John Baptist de la Salle was a theorist, the anonymous author of "Avis touchant les Petites Exoles" (Bibl. Nat., 40 R. 556). In this little work, which Leopold Delisle places prior to 1680, the author complains of the condition of the primary schools and proposes a method by which a large number of pupils might be taught, by one teacher, one book, and one voice. The school, he tells us, should be so regulated that one and the same book, one and the same teacher, one and the same lesson, one and the same correction, should serve for all, so that each pupil would thereby possess his teacher wholly and entirely, and occupy all his care, all his time, and all his attention, as if he were the only pupil (pp. 14 and 19). It is reasonable to presume that de la Salle frequented the schools taught by the Congregation of Notre-Dame, which were founded at Reims in 1634, and observed the method of teaching employed in that congregation. We can have no doubt that he was equally well acquainted with the defects which rendered such methods useless. In 1682 de la Salle had organized the Brothers of the Christian Schools, and had given them the "Simultaneous Method". Brother Azarias says: "What St. Peter Fourier touched, what Komensky and Mgr. de Nesmond and Charles Démia had glimmerings of, what the anonymous author could nowhere find and thought to realize, had become a fact". De la Salle applied the Simultaneous Method not only to reading, as was done by his predecessors, but also to catechism, writing, spelling, and arithmetic in the elementary classes, and then to all the specialties taught in the colleges which he founded. He is, therefore, the genius who introduced and perfected the Simultaneous Method in all its practical details. De la Salle definitely points out the "Simultaneous Method" as the one which he wished his disciples to follow. It is no longer the one teacher governing a whole school; it is two or three, or more, according to the number of pupils, each taking those of the same capacity and teaching them together. His instructions on these heads are exact:
The Brothers shall pay special attention to three things in class: (1) During the lessons, to correct every word that the pupil who is reading pronounces badly; (2) To make all who read in the same lesson to follow therein; (3) To have silence strictly observed in the school. (Common Rules)
The pupils follow in the same lesson, they observe strict silence, the teacher in correcting one, is correcting all. Here is the essence of the "Simultaneous Method". De la Salle generalizes the principles for all lessons, thus:
in all the lessons from alphabet-cards, syllabaries, and other books, whether French or Latin, and even during arithmetic, while one reads, all the others of the same lesson shall follow; that is, they shall read to themselves from their books without making noises with their lips, what the one reading pronounces aloud from his book. (Conduite des ecoles chrétiennes, Avignon, 1724)
With truth has Matthew Arnold said, in speaking of this handbook of Method: "Later works on the same subject have little improved the precepts, while they entirely lack the unction." In the management of Christian schools, de la Salle states concisely the following practical rules for teaching methodically:
1. The teacher determines the relative intelligence of every pupil in his class. 2. He adapts his language and explanations to the capacity of his class, and is careful never to neglect the duller pupils. 3. He makes sure that the pupils know the meaning of the words they employ. 4. He advances from the simple to the complex, from the easy to the difficult. 5. He makes it a special point to insist greatly on the elementary part of each subject; not to advance until the pupils are well grounded on what goes before . . . 9. To state but few principles at a time, but to explain them well . . . 10. To speak much to the eyes of the pupils, making sue of the blackboard . . . 11. To prepare every lesson carefully. 12. To place no faulty models or standards before the pupils; always to speak to them in a sensible manner, expressing one's self in correct language, good English, and with clearness and precision. 13. To employ none but exact definitions and well-founded divisions . . . 18. To assert nothing without being positively certain of its truth, especially as regards facts, definitions, or principles. 19. To make frequent use of the system of question and answer. (Chap. V, art. ii, pp. 31-33)
It is true that de la Salle, in establishing his institute, had in mind principally the primary and elementary school, which was the real raison d'etre for the existence of the Brothers of the Christian Schools. He was the organizer of the public instruction of his time, and no master of pedagogical science will deny him that distinction. But, if the primary and elementary school was the principal masterwork of de la Salle, there was yet another field of labour which likewise reveals his creative genius. At the opening of the eighteenth century, he was confronted with singularly perplexing conditions. The rising generation was weary of past glories, disgusted with the present and was ambitious to achieve renown in hitherto unexplored fields of activity. As education was gradually extending to the masses, with the light of instruction came new ideas, new occupations, new ventures, and a breaking away from the old civilization, with the desire to wrestle with the problems born of the new conditions. Even those who were trained in traditional methods became aware of a mighty change in men and things. They felt that there was a desideratum in the actual educational system. With their sons, they experienced the world-spirit breathing upon the moribund civilization of Louis XIV. The political horizon had changed, society became more degenerate, the intellectual world was awakened and cast off its lethargy, assuming a bolder attitude and aspiring to greater freedom in the realm of thought and research. De la Salle had been struck with the serious hiatus in the instruction reserved for the wealthy children, who were destined for the liberal professions. So, while organizing the primary and elementary school, he also created, in 1705, a special establishment until then unknown in the educational world. This new creation was the boarding college at Saint-Yon, wherein he inaugurated the system of modern secondary instruction. Saint-Yon became the type of all such colleges, and that of Passy, Paris, became the modern exemplar of similar institutions in France and elsewhere. M. Drury, in his report upon technical education, states that France is indebted to de la Salle for the practical installation and popularization of that form of instruction.
Hence, from the origin of the institute, there was a constant adaptation of programmes to the needs created by the social transformations which were taking place. This flexibility, which contrasted with the fixedness of the university programmes, excited surprise and no little opposition among the representatives of academic authority in those days. The instruction given in the college founded by de la Salle and his successors was peculiarly adapted of the needs of a very interesting class of young men. The educational reforms thus planned and carried out by him give unmistakable evidence that Providence had raised him up to be the lawgiver of primary and elementary teaching, as well as the creator of a new system of intellectual training, combining the precision of the traditional method with the wider scope of the new one. It was but natural that de la Salle, who had assimilated the best that the seventeenth century could give, and who had become cognizant of the inefficiency of the old system to meet the requirements of the new conditions, should create schools which were then, and have been since, the admiration of educators. The boarding colleges founded by de la Salle for the modern secondary instruction are, therefore, a distinct creation. The date of the Saint-Yon college is 1705. He later added a technical school to develop the mechanical skill of the students, and also a special garden for botany.
There were Sunday schools prior to the seventeenth century. But the Christian Academy, founded by de la Salle for adults in the parish of Saint-Sulpice, in 1699, was of a different character, the first of its kind in the history of education. The programme of this academy, or Sunday school, included not only the ordinary branches taught in the other Sunday schools, but it added geometry, architecture, and drawing.
Alain claims that the first normal schools were the novitiates of the teaching orders. But there were no normal schools for lay teachers. De la Salle had been frequently asked by clergy to send a Brother to take charge of their school. This request was refused, for he had established the rule that not less than two Brothers teach in any school. Accordingly, he offered to open a seminary for teachers, an institution in which young men would be trained in the principles and practices of the new method of teaching. The normal school was opened at Reims in 1684. Indeed, thirteen years before Francke organized his teachers' class at Halle, and fifty years before Hecker founded the Prussian normal college at Stettin, de la Salle had given a programme which is even today deemed excellent. In the same year he established for youths who were destined to enter the brotherhood, a Christian academy, or preparatory novitiate, in which they were taught the sciences, literature, and the principles of scientific pedagogy.
De la Salle is entitled to be ranked among the advanced educators of the eighteenth century and among the greatest thinkers and educational reformers of all time. His system embraces the best in the modern educational methods. He gave an impetus to the higher educational progress which is the distinctive mark of modern times, and bequeathed to is own disciples, and to educators in general, a system of teaching which is adaptable to the wants of school-going youth in every country. But it was especially as a priest that John Baptist de la Salle loved his vocation as an educator. Like St. Ignatius Loyola, he taught letters that he might have the right to teach Christian doctrine. In claiming this privilege de la Salle was actuated by the highest and purest motives. There was nothing narrow in his educational plans. He was too wise not to realize the necessity that the truest and best children of the Church should be among the most skilled in human affairs. His view was from the summit, therefore, broad and comprehensive. Intellectual training was supplemented by a complete course of Christian morals. Man had a destiny, and the teacher was to inculcate this truth by cultivating and developing the theological virtues in the souls of the children.
This thought seemed to be uppermost in the mind and to haunt the soul of de la Salle, when he drew up those excellent programmes for his schools, colleges, and technical institutions. His pedagogic principle was that nothing human should be foreign to the students, and the teaching of science and letters appeared to him to take nothing from the teacher in his ministry as an apostle. In September, 1713, Clement XI issued the Bull "Unigenitus", condemning the errors of Quesnel, culled from his "Moral Reflections". M. de Montmartin, Bishop of Grenoble, promulgated the Bull in a circular letter, in February, 1714. De la Salle was then making a retreat at Parmenie. When he left this place, he entered the arena to defend the Church against Jansenism. He assembled the Brothers of Grenoble and explained the meaning of the Bull, in order to safeguard the purity of their faith. Not satisfied with this manifestation of loyalty, he published several articles in defence of the true doctrine. This irritated the Jansenists, but their opposition only served to give greater lustre to the purity of his faith and zeal. He was a fearless and uncompromising champion, and he seemed to forget his habitual calm and reserve when there was question of the integrity and purity of the Faith. To show his inviolable attachment to the Church and to the Sovereign Pontiff, he always signed himself Roman Priest. "Hold fast to what is of faith", he writes to the Brothers; "shun novelties; follow the traditions of the Church; receive only what she receives; condemn what she condemns; approve what she approves, either by her Councils or by the Sovereign Pontiffs. In all things render her prompt obedience". He was even eager to go to Rome to cast himself at the feet of the pope and request his blessing for the institute. However, not being able to go himself, he sent Brother Gabriel Drolin to establish a school there in 1700. Even the consolation of seeing his rule approved by the Holy See was denied the saint, for he had been dead nearly six years when, on 26 February, 1725, Benedict XIII, by his Bull, "In apostolicae dignitatis solio", placed the seal of approbation upon the institute, empowering the members to teach and explain Christian doctrine, and constituting them a religious congregation.
The last years of de la Salle were spent in close retirement at Saint-Yon. There he revised his rule before giving it to Brother Barthélemy, the first superior general. During the last days of his life he showed the same spirit of sacrifice which had marked his earlier years. In Holy Week of 1719, he gave unmistakable signs that the end was near. On Holy Thursday, at the request of Brother Barthelemy, he blessed the Brothers assembled at his bedside, and gave them his last words of counsel. His final words were: "In all things I adore the will of God in my regard." On Good Friday morning, 7 April, 1719, he breathed his soul into the hands of his Creator. He was canonized by Leo XIII on 24 May 1900. His feast is celebrated on 15 May.
The principal writings which he has bequeathed to his spiritual children are: "Conduite des écoles" (1717), a treatise on pedagogic method, presenting fundamental principles in a scientific manner. It is remarkable that the methods herein given have not been considerably changed since the time of its author, and that the principles laid down are as applicable today as when they were written. "Les Règles de la bienséance et de la civilité chrétiennes", is a volume written in 1695, and used as a treatise on politeness and as a text in the reading of manuscripts. The style is simple and direct. It contains excellent rules for cultured manners. Les devoirs du chrétien" (73), a simple and precise exposition of Christian doctrine is remarkable for its accuracy, and for the practical lessons it inculcates. It was intended as a reader and a catechism. It still retains its place in many schools and colleges. "Recueil de différents petits traités à Pusage des Frères des Ecoles chrétiennes" (1711) is a noteworthy treatise, stating in remarkably simple terms the fundamental principles of the religious life. It abounds in Scriptural quotations and is a valuable guide for persons striving after perfection. "Explication de la méthode d'oraison" (1st printed ed., 1739). In point of clearness and adaptation, this method of mental prayer is eminently suited to the needs of the Brothers. It appeals to every degree of capacity, for all can find therein the spiritual food necessary for their special condition and state of perfection. "Méditations pour le temps de la Retraite" (1st printed ed. 1730), written for the exercises of the annual retreat, and, combining he principles of the spiritual life with pedagogics, tends to promote the Christian Apostolate in the school. These méditations contain some of the soundest principles of pedagogy ever enunciated. "Meditations pour tous les Dimanches de Panée, avec les Evangiles de tous les Dimanches; Meditations pour les principales fetes de Panee" (Rouen, 1710?), is an epitome of spiritual doctrine, based upon the Gospels of the year and applied to the needs of the teaching profession and the principles of the religious life. This treatise reveals the greatness of de la Sale and shows him to be a man of deep religious conviction. His language is always simple, direct, and vigorous.
The spirit of de la Salle has even permeated other religious families, either in giving them a special character or suggesting their rules. Thus, the Brothers of St. Gabriel, founded by Blessed Grignon de Montfort and M. Deshayes, in 1795 and 1821; The Brothers of Christian Instruction of Ploërmel, founded by J.-M. de Lamennais, in 1816; The Brothers of Christian Doctrine of Nancy, founded by Father Fréchard, in 1817; The Little Brothers of Mary (Marists), founded by Père Champagnat, in 1817; The Brothers of the Sacred Heart of Paradis, founded by Father Coindre, in 1821; The Brothers of the Society of Mary, founded by Père Chaminade, in 1817; The Brothers of the Holy Family, founded by Brother Gabriel Taborin, in 1821; The Brothers of the Cross of Jesus, founded by Père Bochard, in 1824; The Clerics of St-Viateur, founded by Père Guerbes, in 1829; The Congregation of the Holy Cross, founded by M. Moreau and M. Dujarris, in 1835; The Congregation of the Holy Ghost and the Sacred Heart of Mary, founded by Father Liebermann, in 1841; The Brothers of Mercy, founded by M. Delamare, in 1842; The Christian Brothers of Ireland, founded by Brother Ignatius Rice, in 1805; and the Institute of the Sisters of the Christian Schools of Mercy, founded by Ven. Julie Postel, in 1802-all exemplify in the character of their work and in the rules adopted, a striking similarity to the methods and aims proposed by Saint John Baptist de la Salle in founding the Institute of the Brothers of the Christian Schools.
BLAIN, Vie de M. Jean-Baptiste de la Salle (Rouen, 1733); CARRON, Une Vie (Paris, 1885); IDEM, L'Esprit et les Vertus du bienheureux J.-B. de la Salle (Paris, 1890); The Spirit and Virtues of Bl. J.-B. de la Salle (Tours, 1895); GARREAU, Vie de M. J.-B. de la Salle (Paris, 1875); CARRON, Le Tendre Ami des Enfants du Peuple (Lyons, 1828); L'Ami de l'Enfance (Lille, 1831); Le Veritable Ami de l'Enfance (Paris, 1838); DUROZIER, L'Abbe de la Salle (Paris, 1842); SALVAN, Vie de M. Ven de la Salle (Toulouse, 1852); AYMA, Vie de M. de la Salle (Aix, 1858); LUCARD, Vie du Ven. de la Salle (Paris, 1876); RAVELET, Vie du B. J.-B. de la Salle (Paris, 1888); GAVEAU, Vie de M. de la Salle (Paris, 1883); Life of M. de la Salle (Italian) (Rome, 1888); KREBS, Leben von J.-B. de la Salle (Ratisbon, 1859); GUIBERT, Histoire de Jean-Baptiste de la Salle (Paris, end ed., 1901); IDEM, Vie et Vertus de S. J.-B. de la Salle (Tours, 1901); DELAIRE, Saint Jean Baptiste de la Salle (4th ed., Paris, 1902); BAINVEL, Saint Jean Baptiste de la Salle (Paris, 1901); GUIBERT, Renouvellement religieux (Paris, 1903); IDEM, Doctrine spirituelle de Saint J.-B. de la Salle (Paris, 1900); BROTHER NOAH, Life and Work of the Ven. J.-B. de la Salle (New York, 1878); WILSON, The Christian Brothers, their Origin and their Work (London, 1883); DE DONCOURT, Remarques Historiques (Paris, 1773); FELLER, Dictionnaire Historique (Paris, 1797); CERF, Maison ou dut naitre le B. J.-B. de la Salle (Reims, 1870); CHEVALIER, Les Freres des ecoles chretiennes (Paris, 1887); RAVELET-O'MEARA, The Life of Bl. J.-B. de la Salle (Tours, 1888); BONVALLET, Sur la Noblesse de la Salle in La Revue de Champagne (December, 1888); PIN DE LA GUERIVIERE, Les aieuls maternels du Bienheureux J.-B. de la Salle (Reims, 1897); KNECHT, Leben von Johan Baptist de la Salle (Freiburg, 1879); SPEH., Der Heilige Johannes Baptista de la Salle und sine Stiftung (Kaufbeuren, 1907); HUBERT, Leben von Johan Baptist de la Salle (Mainz, 1887); LUCARD, Annales de l'Institut des Freres des Ecoles Chretiennes (Tours, 1883); CONSTANTIUS (M.M. GRAHAM) in Am. Cath. Review (July, 1900); IDEM, in Cath. World (August, 1900); BEDEL, La Vie du Rev. Pierre Fourier (Paris, 1666); ARNOLD, The Popular Education of France (London, 1861); SAINT-SIMON, Memoires (Paris, 1886); ALAIN, L'Instruction primaire avant la Revolution (Paris, 1881); ARNOLD, Notes et Documents sur les Etablissements d'Instruction Primaire de la Ville Reims (Reims, 1848); BABEAU, L'Instruction Primaire dans les campagnes avant 1789 (Paris, 1896); BUISSON, Dictionnaire de Pedagogie (Paris, 1887); RENDU, De l'Instruction Publique (Paris, 1819); BARNARD, De l'Enseignement elementaire en France (Paris, 1894); H. BARNARD, Normal Schools and other Institutions (Hartford); JUSTINUS, The Educational System of the Brothers of the Christian Schools in France; Report of the Commissioner of Education (Washington, 1898-1899).
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St. John Berchmans[[@Headword:St. John Berchmans]]

St. John Berchmans
Born at Diest in Brabant, 13 March, 1599; died at Rome, 13 August, 1621. His parents watched with the greatest solicitude over the formation of his character. He was naturally kind, gentle, and affectionate towards them, a favourite with his playmates, brave and open, attractive in manner, and with a bright, joyful disposition. Yet he was also, by natural disposition, impetuous and fickle. Still, when John was but seven years of age, M. Emmerick, his parish priest, already remarked with pleasure that the Lord would work wonders in the soul of the child. Many are the details that reveal him to us as he was in the Society of Jesus. He was but nine years of old when his mother was stricken with a long and serious illness. John would pass several hours each day by her bedside, and console her with his affectionate though serious, words. Later, when he lived with some other boys at M. Emmerick's house, he would undertake more than his share of the domestic work, selecting by preference the more difficult occupations. If he was loved by his comrades, he repaid their affection by his kindness, without, however, deviating from the dictates of his conscience. It was noticed even that he availed himself discreetly of his influence over them to correct their negligences and to restrain their frivolous conversation. Eager to learn, and naturally endowed with a bright intellect and a retentive memory, he enhanced the effect of these gifts by devoting to study whatever time he could legitimately take from his ordinary recreation.
What, however, distinguished him most from his companions was his piety. When he was hardly seven years old, he was accustomed to rise early and serve two or three Masses with the greatest fervour. He attended religious instructions and listened to Sunday sermons with the deepest recollection, and made pilgrimages to the sanctuary of Montaigu, a few miles from Diest, reciting the rosary as he went, or absorbed in meditation. As soon as he entered the Jesuit college at Mechlin, he was enrolled in the Society of the Blessed Virgin, and made a resolution to recite her Office daily. He would, moreover, ask the director of the sodality every month to prescribe for him some special acts of devotion to Mary. On Fridays, at nightfall, he would go out barefooted and make the Stations of the Cross in the town. Such fervent, filial piety won for him the grace of a religious vocation. Towards the end of his rhetoric course, he felt a distinct call to the Society of Jesus. His family was decidedly opposed to this, and on 24 September, 1616, he was received into the novitiate at Mechlin. After two years passed in Mechlin he made his simple vows, and was sent to Antwerp to begin the study of philosophy. Remaining there only a few weeks, he set out for Rome, where he was to continue the same study. After the journeying three hundred leagues on foot, carrying a wallet on his back, he arrived at the Roman College, he studied for two years and passed on to the third year class in philosophy in the year 1621. One day early in August of that same year he was selected by the prefect of studies to take part in a philosophical disputation at the Greek College, at that time under the charge of the Dominicans. He opened the discussion with great perspicuity and erudition, but, on returning to his own college, he was seized with a violent fever of which he died, on 13 August, at the age of twenty-two years and five months.
During the second part of his life, John offered the type of the saint who performs ordinary actions with extraordinary perfection. In his purity, obedience, and admirable charity he resembled many religious, but he surpassed them all by his intense love for the rules of his order. The Constitutions of the Society of Jesus lead those who observe them exactly to the highest degree of sanctity, as has been declared by Pope Julius III and his successors. The attainment of that ideal was what John proposed to himself. "If I do not become a saint when I am young", he used to say "I shall never become one". That is why he displayed such wisdom in conforming his will to that of his superiors and to the rules. He would have preferred death to the violation of the least of the rules of his order. "My penance", he would say, "is to live the common life... I will pay the greatest attention to the least inspiration of God." He observed this fidelity in the performance of all his duties till the last day of his life, as is attested by Fathers Bauters, Cepari, Ceccoti, Massucci, and Piccolomini, his spiritual directors. When he died, a large multitude crowded for several days to see him and to invoke his intercession. The same year, Phillip, Duke of Aerschot, had a petition presented to Pope Gregory XV for the taking of information with a view to his beatification . John Berchmans was declared Blessed in 1865, and was canonized in 1888. His statues represent him with hands clasped, holding his crucifix, his book of rules, and his rosary.
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St. Giovanni Melchior Bosco
(Or St. John Bosco; Don Bosco.)
Founder of the Salesian Society. Born of poor parents in a little cabin at Becchi, a hill-side hamlet near Castelnuovo, Piedmont, Italy, 16 August, 1815; died 31 January 1888; declared Venerable by Pius X, 21 July, 1907.
When he was little more than two years old his father died, leaving the support of three boys to the mother, Margaret Bosco. John's early years were spent as a shepherd and he recieved his first instruction at the hands of the parish priest. He possessed a ready wit, a retentive memory, and as years passed his appetite for study grew stronger. Owing to the poverty of the home, however, he was often obliged to turn from his books to the field, but the desire of what he had to give up never left him. In 1835 he entered the seminary at Chieri and after six years of study was ordained priest on the eve of Trinity Sunday by Archbishop Franzoni of Turin.
Leaving the seminary, Don Bosco went to Turin where he entered zealously upon his priestly labours. It was here that an incident occurred which opened up to him the real field of effort of his afterlife. One of his duties was to accompany Don Cafasso upon his visits to the prisons of the city, and the condition of the children confined in these places, abandoned to the most evil influences, and with little before them but the gallows, made such a indelible impression upon his mind that he resolved to devote his life to the rescue of these unfortunate outcasts. On the eighth of December, 1841, the feast of the Immaculate Conception, while Don Bosco was vesting for Mass, the sacristan drove from the Church a ragged urchin because he refused to serve Mass. Don Bosco heard his cries and recalled him, and in the friendship which sprang up between the priest and Bartollomea Garelli was sown the first seed of the "Oratory", so called, no doubt, after the example of St. Philip Neri and because prayer was its prominent feature. Don Bosco entered eagerly upon the task of instructing thus first pupil of the streets; companions soon joined Bartholomeo, all drawn by a kindness they had never known, and in February, 1842, the Oratory numbered twenty boys, in March of the same year, thirty, and in March, 1846, four hundred.
As the number of boys increased, the question of a suitable meeting-place presented itself. In good weather walks were taken on Sundays and holidays to spots in the country to spots in the country about Turin where lunch was eaten, and realizing the charm which music held for the untamed spirits of his disciples Don Boso organized a band for which some old brass instruments were procured. In the autumn of 1844 he was appointed assistant chaplain to the Rifugio, where Don Borel entered enthusiastically into his work. With the approval of Archbishop Franzoni, two rooms were secured adjoining the Rifugio and converted into a chapel, which was dedicated to St. Francis de Sales. The members of the Oratory now gathered at the Rifugio, and numbers of boys from the surrounding district applied for admission. It was about this time (1845) that Don Bosco began his night schools and with the closing of the factories the boys flocked to his rooms where he and Don Borel instructed them in rudimentary branches.
The success of the Oratory at the Rifugio was not of long duration. To his great distress Don Bosco was obliged to give up his rooms and from this on he was subjected to petty annoyances and obstacles which, at times, seemed to spell the ruin of his undertaking. His perseverance in the face of all difficulties led many to the conclusion that he was insane, and an attempt was even made to confine him in an asylum. Complaints were lodged against him, declaring his community to be a nuisance, owing to the character of the boys he befriended. From the Rifugio the Oratory was moved to St. Martin's, to St. Peter's Churchyard, to three rooms in Via Cottolengo, where the night schools were resumed, to an open field, and finally to a rough shed upon the site of which grew up an Oratory that counted seven hundred members, Don Bosco took lodgings nearby, where he was joined by his mother. "Mama Margaret", as Don Bosco's mother came to be known, gave the last ten years of her life in devoted service to the little inmates of this first Salesian home. When she joined her son at the Oratory the outlook was not bright. But sacrificing what small means she had, even to parting with her home, its furnishings, and her jewelry, she brought all the solicitude and love of a mother to these children of the streets. The evening classes increased and gradually dormitories were provided for many who desired to live at the Oratory. Thus was founded the first Salesian Home which now houses about one thousand boys.
The municipal authorities by this time had come to recognize the importance of the work which Don Bosco was doing, and he began with much success a fund for the erection of technical schools and workshops. These were all completed without serious difficulty. In 1868 to meet the needs of the Valdocco quarter of Turin, Don Bosco resolved to build a church. Accordingly a plan was drawn in the form of a cross covering an area of 1,500 sq. yards. He experienced considerable difficulty in raising the necessary money, but the charity of some friends finally enabled him to complete it at a cost of more than a million francs (about 200,000). The church was consecrated 9 June, 1868, and placed under the patronage of Our Lady, Help of Christians. In the same year in which Don Bosco began the erection ofthe church fifty priests and teachers who had been assisting him formed a society under a common rule which Pius IX, provisionally in 1869, and finally in 1874, approved.
Character and Growth of the Oratory
Any attempt to explain the popularity of the Oratory among the classes to which Don Bosco devoted his life would fail without an appreciation of his spirit which was its life. For his earliest intercourse with poor boys he had never failed to see under the dirt, the rags, and the uncouthness the spark which a little kindness and encouragement would fan into a flame. In his vision or dream which heis said to have had in his early boyhood, wherein it was disclosed to him what his lifework would be, a voice said to him: "Not with blows, but with charity and gentleness must you draw these friends to the path of virtue." And whether this be accounted as nothing more than a dream, that was in reality the spirit with which he animated his Oratory. In the earlier days when the number of his little disciples was slender he drew them about him by means of small presents and attractions, and by pleasant walks to favorite spots in the environs of Turin. These excursions occurring on Sunday, Don Bosco would say Mass in the village church and give a short instruction on the Gospel; breakfast would then be eaten, followed by games; and in the afternoon Vespers would he chanted, a lesson in Catechism given, and the Rosary recited. It was a familiar sight to see him in the field surrounded by kneeling boys preparing for confession.
Don Bosco's method of study knew nothing of punishment. Observance of rules was obtained by instilling a true sense of duty, by removing assiduously all occasions for disobedience, and by allowing no effort towards virtue, how trivial soever it might be, to pass unappreciated. He held that the teacher should be father, adviser, and friend, and he was the first to adopt the preventive method. Of punishment he said: "As far as possible avoid punishing . . . . try to gain love before inspiring fear." And in 1887 he wrote: "I do not remember to have used formal punishment; and with God's grace I have always obtained, and from apparently hopeless children,not alone what duty exacted, but what my wish simply expressed." In one of his books he has discussed the causes of weakness of character, and derives them largely from a misdirected kindness in the rearing of children. Parents make a parade of precocious talents: the child understands quickly, and his sensitiveness enraptures all who meet him, but the parents have only succeeded in producing all affectionate, perfected, intelligent animal. The chief object should be to form the will and to temper the character. In all his pupils Don Bosco tried to cultivate a taste for music, believing it to be a powerful and refining influence. "Instruction", he said, "is but an accessory, like a game; knowledge never makes a man because it does not directly touch the heart. It gives more power in the exercise of good or evil; but alone it is an indifferent weapon, wanting guidance." He always studied, too, the aptitudes and vocations of his pupils, and to an almost supernatural quickness and clearness of insight into the hearts of children must be ascribed to no small part of his success. In his rules lie wrote: "Frequent Confession, frequent Communion, daily Mass: these are the pillars which should sustain the whole edifice of education." Don Bosco was an indefatiagable confessor, devoting days to the work among his children. He recognized that gentleness and persuasion alone were not enough to bring to the task of education. He thoroughly believed in play as a means of arousing childish curiosity -- more than this, he places it among his first recommendations, and for the rest he adopted St. Philip Neri's words: "Do as you wish, I do not care so long as you do not sin."
Statistics
At the time of Don Bosco's death in 1888 there were 250 houses of the Salesian Society in all parts of the world, containing 130,000 children, and from which there annually went out 18,000 finished apprentices. In the motherhouse Don Bosco had selected the brightest of his pupils, taught them Italian, Latin, French, and mathematics, and this band formed a teaching corps for the new homes which quickly grew up in other places. Up to 1888 over six thousand priests had gone forth from Don Bosco's institutions, 1,200 of whom had remained in the society. The schools begin with the child in his first instruction and lead, for those who choose it, to seminaries for the priesthood. The society also conducts Sunday schools, evening schools for adult workmen, schools for those who enter the priesthood late in life, technical schools, and printing establishments for the diffusion of good reading in different languages. Its members also have charge of hospitals and asylums, nurse the sick, and do prison work, especially in rural districts. The society has houses in the following countries: Italy, Spain, Portugal, France, England, Belgium, Switzerland, Austria, Palestine, and Algiers; in South America, Mexico, in South America, Patagonia, Terra del Fuego, Ecuador, Brazil, Paraguay, The Argentine Republic, Bolivia, Uruguay, Chile, Peru, Venezuela, and Colombia. In the United States the Salesians have four churches: Sts. Peter and Paul and Corpus Christi in San Francisco, California; St. Josephs in Oakland, California; and the Transfiguration in New York City. Very Rev. Michael Borghino, Provincial for America, resides in San Francisco.
E.F. SAXTON 
Transcribed by Matthew Dean

St. John Boste[[@Headword:St. John Boste]]

St. John Boste
(Or JOHN BOAST.)
Priest and martyr, b. of good Catholic family at Dufton, in Westmoreland, about 1544; d. at Durham, 24 July, 1594. He studied at Queen's College, Oxford, 1569-72, became a Fellow, and was received into the Church at Brome, in Suffolk, in 1576. Resigning his Fellowship in 1580, he went to Reims, where he was ordained priest, 4 March, 1581, and in April was sent to England. He landed at Hartlepool and became a most zealous missioner, so that the persecutors made extraordinary efforts to capture him. At last, after many narrow escapes, he was taken to Waterhouses, the house of William Claxton, near Durham, betrayed by one Eglesfield [or Ecclesfield], 5 July, 1593. The place is still visited by Catholics. From Durham he was conveyed to London, showing himself throughout "resolute, bold, joyful, and pleasant", although terribly racked in the Tower. Sent back to Durham for the July Assizes, 1594, he behaved with undaunted courage and resolution, and induced his fellow-martyr, Bl. George Swalwell [or Swallowell], a convert minister, who had recanted through fear, to repent of his cowardice, absolving him publicly in court. He suffered at Dryburn, outside Durham. He recited the Angelus while mounting the ladder, and was executed with extraordinary brutality; for he was scarcely turned off the ladder when he was cut down, so that he stood on his feet, and in that posture was cruelly butchered alive. An account of his trial and execution was written by an eye-witness, Venerable Christopher Robinson, who suffered martyrdom shortly afterwards at Carlisle.
[Note: In 1970, John Boste was canonized by Pope Paul VI among the Forty Martyrs of England and Wales, whose joint feast day is kept on 25 October.]
British Museum MS. Lansdowne, 75, f. 44; CHALLONER, Memoirs; SHARPE, Memorials of the Rebellion of 1569; FOLEY, Records, III; Catholic Record Society, Miscellanea (Christopher Robinson's account), I; COOPER in Dict. Nat. Biog.; WAINEWRIGHT, Venerable John Boste (London, Cath. Truth Soc., 1907); GOLDIE, The Martyr of Waterhouses in Ushaw Magazine, 1902, 1903.
BEDE CAMM 
Transcribed by Herman F. Holbrook 
O Saint John, and all ye holy Martyrs, pray for us.

St. John Cantius[[@Headword:St. John Cantius]]

St. John Cantius
Born at Kenty, near Oswiecim, Diocese of Krakow, Poland, 1412 (or 1403); died at Krakow, 1473, and was buried there under the church of St. Anne; his feast is on 20 October. He was the son of Stanislaus and Anne who were pious country people; he received his primary education at his native town, and then being sent by his parents to the Academy of Krakow, he soon impressed his professors and colleagues with his pleasant and amiable disposition; always happy, but serious, humble, and godly, he won the hearts of all who came in contact with him,. Having made excellent progress in the study of philosophical and theological sciences, he was graduated first as bachelor, then as master and doctor, was ordained priest and then appointed professor of theology at the Academy of Krakow, from where he was sent, after a short time, by his superiors to olkusz, Diocese of Krakow, to be parish priest. Being afraid of the great responsiblity of parish work, he very soon left the parish, and was again appointed professor of Sacres Scripture at the Academy of Krakow, which position he held without interruption until his death. As testified by Michael Miechowita, the medieval Polish historian and the saint's first biographer, extreme humility and charity were conspicuous in his life; he took as his motto:
Conturbare cave: non est placare suave, 
Infamare cave; nam revocare grave.
He distributed to the poor all the money and clothes he had, retaining only what was absolutely necessary to support himself. He slept but little, and on the floor, ate very sparingly, and was a total abstainer from meat after he became a doctor. He made one pilgrimage to Jerusalem with the desire of becoming a martyr among the Turks, and four pilgrimages to Rome on foot. Durng his life he performed various miracles, which were multiplied after his death at his tomb. He was canonized by Clement XIII in 1767. The Roman Breviary distinguishes him with three hymns; he is the only confessor not a bishop who is thus honoured.
J. GODRYCZ 
Transcribed by Joseph P. Thomas 
In memory of Mrs. Jean Chadwickwas

St. John Capistran[[@Headword:St. John Capistran]]

St. John Capistran
Born at Capistrano, in the Diocese of Sulmona, Italy, 1385; died 23 October, 1456. His father had come to Naples in the train of Louis of Anjou, hence is supposed to have been of French blood, though some say he was of German origin. his father dying early, John owed his education to his mother. She had him at first instructed at home and then sent him to study law at Perugia, where he achieved great success under the eminent legist, Pietro de Ubaldis. In 1412 he was appointed governor of Perugia by Ladislaus, King of Naples, who then held that city of the Holy See. As governor he set himself against civic corruption and bribery. War broke out in 1416 between Perugia and the Malatesta. John was sent as ambassador to propose peace to the Malatesta, who however cast him into prison. It was during this imprisonment that he began to think more seriously about his soul. He decided eventually to give up the world and become a Franciscan Friar, owing to a dream he had in which he saw St. Francis and was warned by the saint to enter the Franciscan Order. John had married a wealthy lady of Perugia immediately before the war broke out, but as the marriage was not consummated he obtained a dispensation to enter religion, which he did 4 October, 1416.
After he had taken his vows he came under the influence of St. Bernardine of Siena, who taught him theology: he had as his fellow-student St. James of the Marches. He accompanied St. Bernardine on his preaching tours in order to study his methods, and in 1420, whilst still in deacon s orders, was himself permitted to preach. But his apostolic life began in 1425, after he had received the priesthood. From this time until his death he laboured ceaselessly for the salvation of souls. He traversed the whole of Italy; and so great were the crowds who came to listen to him that he often had to preach in the public squares. At the time of his preaching all business stopped. At Brescia on one occasion he preached to a crowd of one hundred and twenty-six thousand people, who had come from all the neighbouring provinces. On another occasion during a mission, over two thousand sick people were brought to him that he might sign them with the sign of the Cross, so great was his fame as a healer of the sick. Like St. Bernardine of Siena he greatly propagated devotion to the Holy Name of Jesus, and, together with that saint, was accused of heresy because of this devotion. While he was thus carrying on his apostolic work, he was actively engaged in assisting St. Bernardine in the reform of the Franciscan Order. In 1429 John, together with other Observant friars, was cited to Rome on the charge of heresy, and he was chosen by his companions to defend their cause; the friars were acquitted by the commission of cardinals.
After this, Pope Martin V conceived the idea of uniting the Conventual Friars Minor and the Observants, and a general chapter of both bodies of Franciscans was convoked at Assisi in 1430. A union was effected, but it did not last long. The following year the Observants held a chapter at Bologna, at which John was the moving spirit. According to Gonzaga, John was about this time appointed commissary general of the Observants, but his name does not appear among the commissaries and vicars in Holzapfel's list (Manuale Hist. Ord. FF. Min., 624-5) before 1443. But it was owing to him that St. Bernardine was appointed vicar-general in 1438. Shortly after this, whilst visiting France he met St. Colette, the reformer of the Second Franciscan Order or Poor Clares, with whose efforts he entirely sympathized. He was frequently employed on embassies by the Holy See. In 1439 he was sent as legate to Milan and Burgundy, to oppose the claims of the antipope Felix V; in 1446 he was on a mission to the King of France; in 1451 he went at the request of the emperor as Apostolic nuncio to Austria. During the period of his nunciature John visited all parts of the empire, preaching and combatting the heresy of the Hussites; he also visited Poland at the request of Casimir IV. In 1454 he was summoned to the Diet at Frankfort, to assist that assembly in its deliberation concerning a crusade against the Turks for the relief of Hungary: and here, too, he was the leading spirit. When the crusade was actually in operation John accompanied the famous Hunyady throughout the campaign: he was present at the battle of Belgrade, and led the left wing of the Christian army against the Turks. He was beatified in 1694, and canonized in 1724. He wrote many books, chiefly against the heresies of his day.
Three lives written by the saint's companions, NICHOLAS OF FARA, CHRISTOPHER OF VARESE, and JEROME OF UNDINE, are given by the Bollandists, Acta SS. X, October; WADDING, Annales, IX-XIII; GUIRARD, St. Jean de Capistran et son temps (Bourges, 1865); JACOB, Johannes von Capistrano (Doagh, 1903); ALLIES, Three Catholic Reformers (London, 1872); PASTOR, History of the Popes, II (London, 1891); LEO, Lives of the Saints and Blessed of the three Orders of St. Francis, III (Taunton, 1886).
FATHER CUTHBERT 
Transcribed by Paul T. Crowley 
In Memoriam, Mrs. Betty McHugh

St. John Chrysostom[[@Headword:St. John Chrysostom]]

St. John Chrysostom
(Chrysostomos, "golden-mouthed" so called on account of his eloquence).
Doctor of the Church, born at Antioch, c. 347; died at Commana in Pontus, 14 September, 407.
John -- whose surname "Chrysostom" occurs for the first time in the "Constitution" of Pope Vigilius (cf. P.L., LX, 217) in the year 553 -- is generally considered the most prominent doctor of the Greek Church and the greatest preacher ever heard in a Christianpulpit. His natural gifts, as well as exterior circumstances, helped him to become what he was.
I. LIFE
(1) Boyhood
At the time of Chrysostom's birth, Antioch was the second city of the Eastern part of the Roman Empire. During the whole of the fourth century religious struggles had troubled the empire and had found their echo at Antioch. Pagans, Manichaeans, Gnostics,Arians, Apollinarians, Jews, made their proselytes at Antioch, and the Catholics were themselves separated by the schism between the bishops Meletius and Paulinus. Thus Chrysostom's youth fell in troubled times. His father, Secundus, was an officer of high rank in the Syrian army. On his death soon after the birth of John, Anthusa, his wife, only twenty years of age, took the sole charge of her two children, John and an elder sister. Fortunately she was a woman of intelligence and character. She not only instructed her son in piety, but also sent him to the best schools of Antioch, though with regard to morals and religion many objections could be urged against them. Beside the lectures of Andragatius, a philosopher not otherwise known, Chrysostom followed also those of Libanius, at once the most famous orator of that period and the most tenacious adherent of the declining paganism of Rome. As we may see from the later writings of Chrysostom, he attained then considerable Greek scholarship and classical culture, which he by no means disowned in his later days. His alleged hostility to classical learning is in reality but a misunderstanding of certain passages in which he defends the philosophia of Christianity against the myths of the heathen gods, of which the chief defenders in his time were the representatives and teachers of the sophia ellenike (see A. Naegele in "Byzantin. Zeitschrift", XIII, 73-113; Idem, "Chrysostomus und Libanius" in Chrysostomika, I, Rome, 1908, 81-142).
(2) Chrysostom as Lector and Monk
It was a very decisive turning-point in the life of Chrysostom when he met one day (about 367) the bishop Meletius. The earnest, mild, and winning character of this man captivated Chrysostom in such a measure that he soon began to withdraw from classical and profane studies and to devote himself to an ascetic and religious life. He studied Holy Scriptures and frequented the sermons of Meletius. About three years later he received Holy Baptism and was ordained lector. But the young cleric, seized by the desire of a more perfect life, soon afterwards entered one of the ascetic societies near Antioch, which was under the spiritual direction of Carterius and especially of the famous Diodorus, later Bishop of Tarsus (see Palladius, "Dialogus", v; Sozomenus, "Hist. eccles.", VIII, 2). Prayer, manual labour and the study of Holy Scripture were his chief occupations, and we may safely suppose that his first literary works date from this time, for nearly all his earlier writings deal with ascetic and monastic subjects [cf. below Chrysostom writings: (1) "Opuscuia"]. Four years later, Chrysostom resolved to live as an anchorite in one of the caves near Antioch. He remained there two years, but then as his health was quite ruined by indiscreet watchings and fastings in frost and cold, he prudently returned to Antioch to regain his health, and resumed his office as lector in the church.
(3) Chrysostom as Deacon and Priest at Antioch
As the sources of the life of Chrysostom give an incomplete chronology, we can but approximately determine the dates for this Aniochene period. Very probably in the beginning of 381 Meletius made him deacon, just before his own departure to Constantinople, where he died as president of the Second Ecumenical Council. The successor of Meletius was Flavian (concerning whose succession see F. Cavallera, "Le Schime d'Antioche", Paris, 1905). Ties of sympathy and friendship connected Chrysostom with his new bishop. As deacon he had to assist at the liturgical functions, to look after the sick and poor, and was probably charged also in some degree with teaching catechumens. At the same time he continued his literary work, and we may suppose that he composed his most famous book, "On the Priesthood", towards the end of this period (c. 386, see Socrates, "Hist. eccl.", VI, 3), or at latest in the beginning of his priesthood (c. 387, as Nairn with good reasons puts it, in his edition of "De Sacerd.", xii-xv). There may be some doubt if it was occasioned by a real historical fact, viz., that Chrysostom and his friend Basil were requested to accept bishoprics (c. 372). All the earliest Greek biographers seem not to have taken it in that sense. In the year 386 Chrysostom was ordained priest by Flavian, and from that dates his real importance in ecclesiastical history. His chief task during the next twelve years was that of preaching, which he had to exercise either instead of or with Bishop Flavian. But no doubt the larger part of the popular religious instruction and education devolved upon him. The earliest notable occasion which showed his power of speaking and his great authority was the Lent of 387, when he delivered his sermons "On the Statues" (P.G., XLVIII, 15, xxx.). The people ofAntioch, excited by the levy of new taxes, had thrown down the statues of Emperor Theodosius. In the panic and fear of punishment which followed, Chrysostom delivered a series of twenty or twenty-one (the nineteenth is probably not authentic) sermons, full of vigour, consolatory, exhortative, tranquilizing, until Flavian, the bishop, brought back from Constantinople the emperor's pardon. But the usual preaching of Chrysostom consisted in consecutive explanations of Holy Scripture. To that custom, unhappily no longer in use, we owe his famous and magnificent commentaries, which offer us such an inexhaustible treasure of dogmatic, moral, and historical knowledge of the transition from the fourth to the fifth century. These years, 386-98, were the period of the greatest theological productivity of Chrysostom, a period which alone would have assured him for ever a place among the first Doctors of the Church. A sign of this may be seen in the fact that in the year 392 St. Jerome already accorded to the preacher of Antioch a place among his Viri illustres ("De Viris ill.", 129, in P.L., XXIII, 754), referring expressly to the great and successful activity of Chrysostom as a theological writer. From this same fact we may infer that during this time his fame had spread far beyond the limits of Antioch, and that he was well known in the Byzantine Empire, especially in the capital.
(4) St. Chrysostom as Bishop of Constantinople
In the ordinary course of things Chrysostom might have become the successor of Flavian at Antioch. But on 27 September 397, Nectarius, Bishop of Constantinople, died. There was a general rivalry in the capital, openly or in secret, for the vacant see. After some months it was known, to the great disappointment of the competitors, that Emperor Areadius, at the suggestion of his minister Eutropius, had sent to the Prefect of Antioch to call John Chrysostom out of the town without the knowledge of the people, and to send him straight to Constantinople. In this sudden way Chrysostom was hurried to the capital, and ordained Bishop of Constantinople on 26 February, 398, in the presence of a great assembly of bishops, by Theophilus, Patriarch of Alexandria, who had been obliged to renounce the idea of securing the appointment of Isidore, his own candidate. The change for Chrysostom was as great as it was unexpected. His new position was not an easy one, placed as he was in the midst of an upstart metropolis, half Western, half Oriental, in the neighbourhood of a court in which luxury and intrigue always played the most prominent parts, and at the head of the clergy composed of most heterogeneous elements, and even (if not canonically, at least practically) at the head of the whole Byzantine episcopate. The first act of the new bishop was to bring about a reconciliation between Flavian and Rome. Constantinople itself soon began to feel the impulse of a new ecclesiastical life.
The necessity for reform was undeniable. Chrysostom began "sweeping the stairs from the top" (Palladius, op. cit., v). He called his oeconomus, and ordered him to reduce the expenses of the episcopal household; he put an end to the frequent banquets, and lived little less strictly than he had formerly lived as a priest and monk. With regard to the clergy, Chrysostom had at first to forbid them to keep in their houses syneisactoe, i.e. women housekeepers who had vowed virginity. He also proceeded against others who, by avarice or luxury, had given scandal. He had even to exclude from the ranks of the clergy two deacons, the one for murder and the other for adultery. Of the monks, too, who were very numerous even at that time at Constantinople, some had preferred to roam about aimlessly and without discipline. Chrysostom confined them to their monasteries. Finally he took care of the ecclesiastical widows. Some of them were living in a worldly manner: he obliged them either to marry again, or to observe the rules of decorum demanded by their state. After the clergy, Chrysostom turned his attention to his flock. As he had done at Antioch, so at Constantinople and with more reason, he frequently preached against the unreasonable extravagances of the rich, and especially against the ridiculous finery in the matter of dress affected by women whose age should have put them beyond such vanities. Some of them, the widows Marsa, Castricia, Eugraphia, known for such preposterous tastes, belonged to the court circle. It seems that the upper classes of Constantinople had not previously been accustomed to such language. Doubtless some felt the rebuke to be intended for themselves, and the offence given was the greater in proportion as the rebuke was the more deserved. On the other hand, the people showed themselves delighted with the sermons of their new bishop, and frequently applauded him in the church (Socrates, "Hist. eccl." VI). They never forgot his care for the poor and miserable, and that in his first year he had built a great hospital with the money he had saved in his household. But Chrysostom had also very intimate friends among the rich and noble classes. The most famous of these was Olympias, widow and deaconess, a relation of Emperor Theodosius, while in the Court itself there was Brison, first usher of Eudoxia, who assisted Chrysostom in instructing his choirs, and always maintained a true friendship for him. The empress herself was at first most friendly towards the new bishop. She followed the religious processions, attended his sermons, and presented silver candlesticks for the use of the churches (Socrates, op. cit., VI, 8; Sozomenus, op. cit., VIII, 8).
Unfortunately, the feelings of amity did not last. At first Eutropius, the former slave, now minister and consul, abused his influence. He deprived some wealthy persons of their property, and prosecuted others whom he suspected of being adversaries of rivals. More than once Chrysostom went himself to the minister (see "Oratio ad Eutropium" in P.G., Chrys. Op., III, 392) to remonstrate with him, and to warn him of the results of his own acts, but without success. Then the above-named ladies, who immediately surrounded the empress, probably did not hide their resentment against the strict bishop. Finally, the empress herself committed an injustice in depriving a widow of her vineyard (Marcus Diac., "Vita Porphyrii", V, no. 37, in P.G., LXV, 1229). Chrysostom interceded for the latter. But Eudoxia showed herself offended. Henceforth there was a certain coolness between the imperial Court and the episcopal palace, which, growing little by little, led to a catastrophe. It is impossible to ascertain exactly at what period this alienation first began; very probably it dated from the beginning of the year 401. But before this state of things became known to the public there happened events of the highest political importance, and Chrysostom, without seeking it, was implicated in them. These were the fall of Eutropius and the revolt of Gainas.
In January, 399, Eutropius, for a reason not exactly known, fell into disgrace. Knowing the feelings of the people and of his personal enemies, he fled to the church. As he had himself attempted to abolish the immunity of the ecclesiastical asylums not long before, the people seemed little disposed to spare him. But Chrysostom interfered, delivering his famous sermon on Eutropius, and the fallen minister was saved for the moment. As, however, he tried to escape during the night, he was seized, exiled, and some time later put to death. Immediately another more exciting and more dangerous event followed. Gainas, one of the imperial generals, had been sent out to subdue Tribigild, who had revolted. In the summer of 399 Gainas united openly with Tribigild, and, to restore peace, Arcadius had to submit to the most humiliating conditions. Gainas was named commander-in-chief of the imperial army, and even had Aurelian and Saturninus, two men of the highest rank at Constantinople, delivered over to him. It seems that Chrysostom accepted a mission to Gainas, and that, owing to his intervention, Aurelian and Saturninus were spared by Gainas, and even set at liberty. Soon afterwards, Gainas, who was an Arian Goth, demanded one of the Catholic churches at Constantinople for himself and his soldiers. Again Chrysostom made so energetic an opposition that Gainas yielded. Meanwhile the people of Constantinople had become excited, and in one night several thousand Goths were slain. Gainas however escaped, was defeated, and slain by the Huns. Such was the end within a few years of three consuls of the Byzantine Empire. There is no doubt that Chrysostom's authority had been greatly strengthened by the magnanimity and firmness of character he had shown during all these troubles. It may have been this that augmented the jealousy of those who now governed the empire -- a clique of courtiers, with the empress at their head. These were now joined by new allies issuing from the ecclesiastical ranks and including some provincial bishops -- Severian of Gabala, Antiochus of Ptolemais, and, for some time, Acacius of Beroea -- who preferred the attractions of the capital to residence in their own cities (Socrates, op. cit., VI, 11; Sozomenus, op. cit., VIII, 10). The most intriguing among them was Severian, who flattered himself that he was the rival of Chrysostom in eloquence. But so far nothing had transpired in public. A great change occurred during the absence of Chrysostom for several months from Constantinople. This absence was necessitated by an ecclesiastical affair in Asia Minor, in which he was involved. Following the express invitation of several bishops, Chrysostom, in the first months of 401, had come to Ephesus, where he appointed a new archbishop, and with the consent of the assembled bishops deposed six bishops for simony. After having passed the same sentence on Bishop Gerontius of Nicomedia, he returned to Constantinople.
Meanwhile disagreeable things had happened there. Bishop Severian, to whom Chrysostom seems to have entrusted the performance of some ecclesiastical functions, had entered into open enmity with Serapion, the archdeacon and oeconomus of the cathedral and the episcopal palace. Whatever the real reason may have been, Chrysostom, found the case so serious that he invited Severian to return to his own see. It was solely owing to the personal interference of Eudoxia, whose confidence Serapion possessed, that he was allowed to come back from Chalcedon, whither he had retired. The reconciliation which followed was, at least on the part of Severian, not a sincere one, and the public scandal had excited much ill-feeling. The effects soon became visible. When in the spring of 402, Bishop Porphyrius of Gaza (see Marcus Diac., "Vita Porphyrii", V, ed. Nuth, Bonn, 1897, pp. 11-19) went to the Court at Constantinople to obtain a favour for his diocese, Chrysostom answered that he could do nothing for him, since he was himself in disgrace with the empress. Nevertheless, the party of malcontents were not really dangerous, unless they could find some prominent and unscrupulous leader. Such a person presented himself sooner than might have been expected. It was the well-known Theophilus, Patriarch of Alexandria. He appeared under rather curious circumstances, which in no way foreshadowed the final result. Theophilus, toward the end of the year 402, was summoned by the emperor to Constantinople to apologize before a synod, over which Chrysostom should preside, for several charges, which were brought against him by certain Egyptian monks, especially by the so-called four "tall brothers". The patriarch, their former friend, had suddenly turned against them, and had them persecuted as Origenists (Palladius, "Dialogus", xvi; Socrates, op. cit., VI, 7; Sozomenus, op. cit., VIII, 12).
However, Theophilus was not easily frightened. He had always agents and friends at Constantinople, and knew the state of things and the feelings at the court. He now resolved to take advantage of them. He wrote at once to St. Epiphanius at Cyprus, requesting him to go to Constantinople and prevail upon Chrysostom at to condemn the Origenists. Epiphanius went. But when he found that Theophilus was merely using him for his own purposes, he left the capital, dying on his return in 403. At this time Chrysostom delivered a sermon against the vain luxury of women. It was reported to the empress as though she had been personally alluded to. In this way the ground was prepared. Theophilus at last appeared at Constantinople in June, 403, not alone, as he had been commanded, but with twenty-nine of his suffragan bishops, and, as Palladius (ch. viii) tells us, with a good deal of money and all sorts of gifts. He took his lodgings in one of the imperial palaces, and held conferences with all the adversaries of Chrysostom. Then he retired with his suffragans and seven other bishops to a villa near Constantinople, called epi dryn (see Ubaldi, "La Synodo ad Quercum", Turin, 1902). A long list of the most ridiculous accusations was drawn up against Chrysostom (see Photius, "Bibliotheca", 59, in P.G., CIII, 105-113), who, surrounded by fourty-two archbishops and bishops assembled to judge Theophilus in accordance with the orders of the emperor, was now summoned to present himself and apologize. Chrysostom naturally refused to recognize the legality of a synod in which his open enemies were judges. After the third summons Chrysostom, with the consent of the emperor, was declared to be deposed. In order to avoid useless bloodshed, he surrendered himself on the third day to the soldiers who awaited him. But the threats of the excited people, and a sudden accident in the imperial palace, frightened the empress (Palladius, "Dialogus", ix). She feared some punishment from heaven for Chrysostom's exile, and immediately ordered his recall. After some hesitation Chrysostom re-entered the capital amid the great rejoicings of the people. Theophilus and his party saved themselves by flying from Constantinople. Chrysostom's return was in itself a defeat for Eudoxia. When her alarms had gone, her rancour revived. Two months afterwards a silver statue of the empress was unveiled in the square just before the cathedral. The public celebrations which attended this incident, and lasted several days, became so boisterous that the offices in the church were disturbed. Chrysostom complained of this to the prefect of the city, who reported to Eudoxia that the bishop had complained against her statue. This was enough to excite the empress beyond all bounds. She summoned Theophilus and the other bishops to come back and to depose Chrysostom again. The prudent patriarch, however, did not wish to run the same risk a second time. He only wrote to Constantinople that Chrysostom should be condemned for having re-entered his see in opposition to an article of the Synod of Antioch held in the year 341 (an Arian synod). The other bishops had neither the authority nor the courage to give a formal judgment. All they could do was to urge the emperor to sign a new decree of exile. A double attempt on Chrysostom's life failed. OnEaster Eve, 404, when all the catechumens were to receive baptism, the adversaries of the bishop, with imperial soldiers, invaded the baptistery and dispersed the whole congregation. At last Arcadius signed the decree, and on 24 June, 404, the soldiers conducted Chrysostom a second time into exile.
(5) Exile and Death
They had scarcely left Constantinople when a huge conflagration destroyed the cathedral, the senate-house, and other buildings. The followers of the exiled bishop were accused of the crime and prosecuted. In haste Arsacius, an old man, was appointed successor of Chrysostom, but was soon succeeded by the cunning Atticus. Whoever refused to enter into communion with them was punished by confiscation of property and exile. Chrysostom himself was conducted to Cucusus, a secluded and rugged place on the east frontier of Armenia, continually exposed to the invasions of the Isaurians. In the following year he had even to fly for some time to the castle of Arabissus to protect himself from these barbarians. Meanwhile he always maintained a correspondence with his friends and never gave up the hope of return. When the circumstances of his deposition were known in the West, the pope and the Italian bishops declared themselves in his favour. Emperor Honorius and Pope Innocent I endeavoured to summon a new synod, but their legates were imprisoned and then sent home. The pope broke off all communion with the Patriarchs of Alexandria, Antioch (where an enemy of Chrysostom had succeeded Flavian), and Constantinople, until (after the death of Chrysostom) they consented to admit his name into the diptychs of the Church. Finally all hopes for the exiled bishop had vanished. Apparently he was living too long for his adversaries. In the summer, 407, the order was given to carry him to Pithyus, a place at the extreme boundary of the empire, near the Caucasus. One of the two soldiers who had to lead him caused him all possible sufferings. He was forced to make long marches, was exposed to the rays of the sun, to the rains and the cold of the nights. His body, already weakened by several severe illnesses, finally broke down. On 14 September the party were at Comanan in Pontus. In the morning Chrysostom had asked to rest there on the account of his state of health. In vain; he was forced to continue his march. Very soon he felt so weak that they had to return to Comana. Some hours later Chrysostom died. His last words were: Doxa to theo panton eneken (Glory be to God for all things) (Palladius, xi, 38). He was buried at Comana. On 27 January, 438, his body was translated to Constantinople with great pomp, and entombed in the church of the Apostles where Eudoxia had been buried in the year 404 (see Socrates, VII, 45; Constantine Prophyrogen., "Cæremoniale Aul Byz.", II, 92, in P.G., CXII, 1204 B).
II. THE WRITINGS OF ST. CHRYSOSTOM
Chrysostom has deserved a place in ecclesiastical history, not simply as Bishop of Constantinople, but chiefly as a Doctor of the Church. Of none of the other Greek Fathers do we possess so many writings. We may divide them into three portions, the "opuscula", the "homilies", and the "letters". (1) The chief "opuscula" all date from the earlier days of his literary activity. The following deal with monastical subjects: "Comparatio Regis cum Monacho" ("Opera", I, 387-93, in P.G., XLVII-LXIII), "Adhortatio ad Theodorum (Mopsuestensem?) lapsum" (ibid., 277-319), "Adversus oppugnatores vitae monasticae" (ibid., 319-87). Those dealing with ascetical subjects in general are the treatise "De Compunctione" in two books (ibid., 393-423), "Adhortatio ad Stagirium" in three books (ibid., 433-94), "Adversus Subintroductas" (ibid., 495-532), "De Virginitate" (ibid., 533-93), "De Sacerdotio" (ibid., 623-93). (2) Among the "homilies" we have to distinguish commentaries on books of Holy Scripture, groups of homilies (sermons) on special subjects, and a great number of single homilies. (a) The chief "commentaries" on the Old Testament are the sixty-seven homilies "On Genesis" (with eight sermons on Genesis, which are probably a first recension) (IV, 21 sqq., and ibid., 607 sqq.); fifty-nine homilies "On the Psalms" (4-12, 41, 43-49, 108-117, 119-150) (V, 39-498), concerning which see Chrys. Baur, "Der urspr ngliche Umfang des Kommentars des hl. Joh. Chrysostomus zu den Psalmen" in Chrysostomika, fase. i (Rome, 1908), 235-42, a commentary on the first chapters of "Isaias" (VI, 11 sqq.). The fragments on Job (XIII, 503-65) are spurious (see Haidacher, "Chrysostomus Fragmente" in Chrysostomika, I, 217 sq.); the authenticity of the fragments on the Proverbs (XIII, 659-740), on Jeremias and Daniel (VI, 193-246), and the Synopsis of the Old and the New Testament (ibid., 313 sqq.), is doubtful. The chief commentaries on the New Testament are first the ninety homilies on "St. Matthew" (about the year 390; VII), eighty-eight homilies on "St. John" (c. 389; VIII, 23 sqq. -- probably from a later edition), fifty-five homilies on "the Acts" (as preserved by stenographers, IX, 13 sqq.), and homilies "On all Epistles of St. Paul" (IX, 391 sqq.). The best and most important commentaries are those on the Psalms, on St. Matthew, and on the Epistle to the Romans (written c. 391). The thirty-four homilies on the Epistle to the Galatians also very probably comes to us from the hand of a second editor. (b) Among the "homilies forming connected groups", we may especially mention the five homilies "On Anna" (IV, 631-76), three "On David" (ibid., 675-708), six "On Ozias" (VI, 97-142), eight "Against the Jews" (II, 843-942), twelve "De Incomprehensibili Dei Natur " (ibid., 701-812), and the seven famous homilies "On St. Paul" (III, 473-514). (c) A great number of "single homilies" deal with moral subjects, with certain feasts or saints. (3) The "Letters" of Chrysostom (about 238 in number: III, 547 sqq.) were all written during his exile. Of special value for their contents and intimate nature are the seventeen letters to the deaconess Olympias. Among the numerous "Apocrypha" we may mention the liturgy attributed to Chrysostom, who perhaps modified, but did not compose the ancient text. The most famous apocryphon is the "Letter to C sarius" (III, 755-760). It contains a passage on the holy Eucharist which seems to favour the theory of "impanatio", and the disputes about it have continued for more than two centuries. The most important spurious work in Latin is the "Opus imperfectum", written by an Arian in the first half of the fifth century (see Th. Paas, "Das Opus impefectum in Matthæum", Tübingen, 1907).
III. CHRYSOSTOM'S THEOLOGICAL IMPORTANCE
(1) Chrysostom as Orator
The success of Chrysostom's preaching is chiefly due to his great natural facility of speech, which was extraordinary even to Greeks, to the abundance of his thoughts as well as the popular way of presenting and illustrating them, and, last but not least, the whole-hearted earnestness and conviction with which he delivered the message which he felt had been given to him. Speculative explanation did not attract his mind, nor would they have suited the tastes of his hearers. He ordinarily preferred moral subjects, and very seldom in his sermons followed a regular plan, nor did he care to avoid digressions when any opportunity suggested them. In this way, he is by no means a model for our modern thematic preaching, which, however we may regret it, has to such a great extent supplanted the old homiletic method. But the frequent outbursts of applause among his congregation may have told Chrysostom that he was on the right path.
(2) Chrysostom as an exegete
As an exegete Chrysostom is of the highest importance, for he is the chief and almost the only successful representative of the exegetical principles of the School of Antioch. Diodorus of Tarsus had initiated him into the grammatico-historical method of that school, which was in strong opposition to the eccentric, allegorical, and mystical interpretation of Origen and the Alexandrian School. But Chrysostom rightly avoided pushing his principles to that extreme to which, later on, his friend Theodore of Mopsuestia, the teacher of Nestorius, carried them. He did not even exclude all allegorical or mystical explanations, but confined them to the cases in which the inspired author himself suggests this meaning.
(3) Chrysostom as Dogmatic Theologian
As has already been said, Chrysostom's was not a speculative mind, nor was he involved in his lifetime in great dogmatic controversies. Nevertheless it would be a mistake to underrate the great theological treasures hidden in his writings. From the very first he was considered by the Greeks and Latins as a most important witness to the Faith. Even at the Council of Ephesus (431) both parties, St. Cyril and the Antiochians, already invoked him on behalf of their opinions, and at the Seventh Ecumenical Council, when a passage of Chrysostom had been read in favour of the veneration of images, Bishop Peter of Nicomedia cried out: "If John Chrysostom speaks in the way of the images, who would dare to speak against them?" which shows clearly the progress his authority had made up to that date.
Strangely enough, in the Latin Church, Chrysostom was still earlier invoked as an authority on matters of faith. The first writer who quoted him was Pelagius, when he wrote his lost book "De Naturæ" against St. Augustine (c. 415). The Bishop of Hippo himself very soon afterwards (421) claimed Chrysostom for the Catholic teaching in his controversy with Julian of Eclanum, who had opposed to him a passage of Chrysostom (from the "Hom. ad Neophytos", preserved only in Latin) as being against original sin (see Chrys. Baur, "L'entrée littéraire de St. Jean Chrys. dans le monde latin" in the "Revue d'histoire ecclés.", VIII, 1907, 249-65). Again, at the time of the Reformation there arose long and acrid discussions as to whether Chrysostom was a Protestant or a Catholic, and these polemics have never wholly ceased. It is true that Chrysostom has some strange passages on our Blessed Lady (see Newman, "Certain difficulties felt by Anglicans in Catholic Teachings", London, 1876, pp. 130 sqq.), that he seems to ignore privateconfession to a priest, that there is no clear and any direct passage in favour of the primacy of the pope. But it must be remembered that all the respective passages contain nothing positive against the actual Catholic doctrine. On the other side Chrysostom explicitly acknowledges as a rule of faith tradition (XI, 488), as laid down by the authoritative teaching of the Church (I, 813). This Church, he says, is but one, by the unity of her doctrine (V, 244; XI, 554); she is spread over the whole world, she is the one Bride of Christ (III, 229, 403; V, 62; VIII, 170). As to Christology, Chrysostom holds clearly that Christ is God and man in one person, but he never enters into deeper examination of the manner of this union. Of great importance is his doctrine regarding theEucharist. There cannot be the slightest doubt that he teaches the Real Presence, and his expressions on the change wrought by the words of the priest are equivalent to the doctrine of transubstantiation (see Naegle, "Die Eucharistielehre des hl. Joh. Chry.", 74 sq.).
A complete analysis and critique of the enormous literature on Chrysostom (from the sixteenth century to the twentieth) is given in BAUR, S. Jean Chrysostome et ses oeuvres dans l'histoire litt raire (Paris and Louvain, 1907), 223-297.
(1) LIFE OF CHRYSOSTOM. (a) Sources. -- PALLADIUS, Dialogue cum Theodoro, Ecclesioe Romanoe Diacono, de vit et conversatione b. Joh. Chrysostomi(written c. 408; best source; ed. BIGOT, Paris, 1680; P.G., XLVII, 5-82) MARTYRIUS, Panegyricus in S. Joh. Chrysostomum (written c. 408; ed. P.G., loc. cit., XLI-LII); SOCRATES, Hist. Eccl., VI, 2-23, and VII, 23, 45 (P.G., LXVII, 661 sqq.); SOZOMENUS, Hist. eccl., VIII, 2-28 (P.G.,ibid., 1513 sqq.), more complete than Socrates, on whom he is dependent; THEODORET, Hist. eccl., V, 27-36; P.G., LXXXII, 1256-68, not always reliable; ZOSIMUS, V, 23-4 (ed. BEKKER, p. 278-80, Bonn. 1837), not trustworthy.
(b) Later Authors. -- THEODORE OF THRIMITUS, (P.G., XLVII, col. 51-88), without value, written about the end of the seventh century; (PSEUDO-) GEORGIUS ALEXANDRINUS, ed. SAVILE, Chrys. opera omnia (Eton, 1612), VIII, 157-265 (8th - 9th century); LEO IMPERATOR, Laudatio Chrys. (P.G., CVII, 228 sqq.); ANONYMUS, (ed. SAVILE, loc. cit., 293-371); SYMEON METAPHRASTES, (P.G., CXIV, 1045-1209).
(c) Modern Biographies. -- English: STEPHENS, Saint John Chrysostom, his life and times, a sketch of the Church and the empire in the fourth century (London, 1871; 2nd ed., London, 1880), the best English biography, but it anglicanizes the doctrine of Chrysostom; BUSH, The Life and Times of Chrysostom (London, 1885), a popular treatise. French: HERMANT, La Vie de Saint Jean Chrysostome . . . divis e en 12 livres (Paris, 1664; 3rd ed., Paris, 1683), the first scientific biography; DE TILLEMONT, M moires pour servir l'histoire eccl siastique des six premiers si cles, XI, 1-405, 547-626 (important for the chronology); STILTING, De S. Jo. Chrysostomo . . . Commentarius historicus in Acta SS., IV, Sept., 401-700 (1st ed., 1753), best scientific biography in Latin; THIERRY, S. Jean Chrysostome et l'imp ratrice Eudoxie (Paris, 1872; 3rd ed., Paris, 1889), "more romance than history"; PUECH, Saint Jean Chrysostome (Paris, 1900); 5th ed., Paris, 1905), popular and to be read with caution. German: NEANDER, Der hl. Joh. Chrysostomus und die Kirche, besonders des Orients, in dessen Zeitalter, 2 vols. (Berlin, 1821 - 22; 4th ed., Berlin 1858); first vol., translated into English by STAPLETON (London, 1838), gives an account of the doctrine of Chrysostom with Protestant views; LUDWIG, Der hl. Joh. Chrys. in seinem Verh liniss zum byzantinischen Hof. (Braunsberg, 1883), scientific. Chrysostom as orator: ALBERT, S. Jean Chrysostome consid r comme orateur populaire (Paris, 1858); ACKERMANN, Die Beredsamkeit des hl. Joh. Chrys. (W rzburg, 1889); cf. WILLEY, Chrysostom: The Orator (Cincinnati, 1908), popular essay.
(2) CHRYSOSTOM'S WRITINGS. (a) Chronology. -- See TILLEMONT, STILTING, MONTFAUCON, Chrys. Opera omnia; USENER, Religionsgeschichtliche Untersuchungen, I (Bonn, 1889), 514-40; RAUSCHEN, Jahrb cher der christl. Kirche unter dem Kaiser Theodosius dem Grossen (Freiburg im Br., 1897), 251-3, 277-9, 495-9; BATIFFOL, Revue bibl., VIII, 566-72; PARGOIRE, Echos d'Orient, III 151-2; E. SCHARTZ, J dische und chrisl. Ostertafeln (Berlin, 1905), 169-84.
(b) Authenticity. -- HAIDACHER, Zeitschr. f r Kath. Theologie, XVIII-XXXII; IDEM, Deshl. Joh. Chrys. Buchlein ber Hoffart u. Kindererziehung (Freiburg, im Br., 1907).
(3) CHRYSOSTOM'S DOCTRINE. MAYERUS, Chrysostomus Lutheranus (Grimma, 1680: Wittenberg, 1686); HACKI, D. Jo. Chrysostomus . . . a Lutheranismo . . . vindicatus (Oliva, 1683); F RSTER, Chrysostomus in seinem Verh ltniss zur antiochen. Schule (Gotha, 1869); CHASE, Chrysostom, A Study in the History of Biblical Interpretation (London, 1887); HAIDACHER, Die Lehre des hl. Joh. Chrys. ber die Schriftinspiration (Salzburg, 1897); CHAPMAN, St. Chrysostom on St. Peter in Dublin Review (1903), 1-27; NAEGLE, Die Eucharistielehre des hl. Johannes Chrysostomus, des Doctor Eucharisti (Freiburg im Br., 1900).
(4) EDITIONS. (a) Complete. -- SAVILE (Eton, 1612), 8 volumes (the best text); DUCAEUS, (Paris, 1609-1636), 12 vols.; DE MONTFAUCON, (Paris, 1718-1738), 13 vols.; MIGNE, P.G., XLVII - LXIII.
(b) Partial. -- FIELD, Homilies in Matth. (Cambridge, 1839), 3 vols., best actual text reprinted in MIGNE, LVII - LVIII; IDEM, Homilioe in omnes epistolas Pauli (Oxford, 1845-62), VII. The last critical edition of the De Sacerdotio was edited by NAIRN (Cambridge, 1906). There exist about 54 complete editions (in five languages), 86 percent special editions of De Sacerdotio (in twelve languages), and the whole number of all (complete and special) editions is greatly over 1000. The oldest editions are the Latin; of which forty-six different incunabula editions (before the year 1500) exist. See DIODORUS OF TARSUS, METETIUS OF ANTIOCH, ORIGENISTS, PALLADIUS, THEODORE OF MOPSUESTIA.
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St. John Climacus
Also surnamed SCHOLASTICUS, and THE SINAITA, b. doubtlessly in Syria, about 525; d. on Mount Sinai. 30 March, probably in 606, according the credited opinion -- others say 605. Although his education and learning fitted him to live in an intellectual environment, he chose, while still young, to abandon the world for a life of solitude. The region of Mount Sanai was then celebrated for the holiness of the monks who inhabited it; he betook himself thither and trained himself to the practice of the Christian virtuesunder the direction of a monk named Martyrius. After the death of Martyrius John, wishing to practise greater mortifications, withdrew to a hermitage at the foot of the mountain. In this isolation he lived for some twenty years, constantly studying the lives of the saints and thus becoming one of the most learned doctors of the Church.
In 600, when he was about seventy-five years of age, the monks of Sinai persuaded him to put himself at their head. He acquitted himself of his functions as abbot with the greatest wisdom, and his reputation spread so far that the pope (St. Gregory the Great) wrote to recommend himself to his prayers, and sent him a sum of money for the hospital of Sinai, in which the pilgrims were wont to lodge. Four years later he resigned his charge and returned to his hermitage to prepare for death.
St. John Climacus has left us two important works: the "Scala [Klimax] Paradisi", from which his surname comes, composed at the request of John, Abbot of Raithu, a monastery situated on the shores of the Red Sea; and the "Liber ad Pastorem". The "Scala", which obtained an immense popularity and has made its author famous in the Church, is addressed to anchorites and cenobites, and treats of the means by which the highest degree of religious perfection may be attained. Divided into thirty parts, or "steps", in memory of the thirty years of the hidden life of Christ, the Divine model of the religious, it presents a picture of all the virtues and contains a. great many parables and historical touches, drawn principally from the monastic life, and exhibiting the practical application of the precepts. At the same time, as the work is mostly written in a concise, sententious form, with the aid of aphorisms, and as the reasonings are not sufficiently closely connected, it is at times somewhat obscure. This explains its having been the subject of various commentaries, even in very early' times. The most ancient of the manuscripts containing the "Scala" is found in the Bibliothèque Rationale in Paris, and was probably brought from Florence by Catharine de' Medici. In some of these manuscripts the work bears the title of "Spiritual Tables" (Plakes pneumatikai). It was translated into Latin by Ambrogio the Camaldolese (Ambrosius Camaldulensis) (Venice, 1531 and 1569; Cologne, 1583, 1593, with a commentary by Denis the Carthusian; and 1601, 8vo). The Greek of the "Scala", with the scholia of Elias, Archbishop of Crete, and also the text of the "Liber ad Pastoem", were published by Matthæus Raderus with a Latin translation (fol., Paris, 1633). The whole is reproduced in P.G., LXXXVIII (Paris, 1860), 5791248. Translations of the "Scala" have been published in Spanish by Louis of Granada (Salamanca, 1551), in Italian (Venice, 1585), in modern Greek by Maximus Margunius, Bishop of Cerigo (Venice, 1590), and in French by Arnauld d'Andilly (12mo, Paris, 1688). The last-named of these translations is preceded by a life of the saint by Le Maistre de Sacy. There is also in existence an ancient life of the saint by a monk named Daniel.
Acta SS., III, March, 834-5; CEILLIER Hist. Gén. des auteurs sacrés et ecclés., XVII (Paris, 1750), 569-96; FABRICIUS, Bibl. Græca, VIII (Hamburg, 1717), 615-20; KRUMBACHER, Gesch byz. Litt. (Munich, 1897), 143-4; SURIUS, Vitæ SS., II (Vernice, 1681), 133.
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St. John Fisher
Cardinal, Bishop of Rochester, and martyr; born at Beverley, Yorkshire, England, 1459 (?1469); died 22 June, 1535. John was the eldest son of Robert Fisher, merchant of Beverley, and Agnes his wife. His early education was probably received in the school attached to the collegiate church in his native town, whence in 1484 he removed to Michaelhouse, Cambridge. He took the degree of B.A. in 1487, proceeded M.A. in 1491, in which year he was elected a fellow of his college, and was made Vicar of Northallerton, Yorkshire. In 1494 he resigned his benefice to become proctor of his university, and three years later was appointed Master of Michaelhouse, about which date he became chaplain and confessor to Margaret Beaufort, Countess of Richmond and Derby, mother of King Henry VII. In 1501 he received the degree of D.D., and was elected Vice-Chancellor of Cambridge University. Under Fisher's guidance, the Lady Margaret founded St. John's and Christ's Colleges at Cambridge, and also the two "Lady Margaret" professorships of divinity at Oxford and Cambridge respectively, Fisher himself being the first occupant of the Cambridge chair.
By Bull dated 14 October, 1504, Fisher was advanced to the Bishopric of Rochester, and in the same year was elected Chancellor of Cambridge University, to which post he was re-elected annually for ten years and then appointed for life. At this date also he is said to have acted as tutor to Prince Henry, afterwards Henry VIII. As a preacher his reputation was so great that in 1509, when King Henry VII and the Lady Margaret died, Fisher was appointed to preach the funeral oration on both occasions; these sermons are still extant. In 1542 Fisher was nominated as one of the English representatives at the Fifth Council of Lateran, then sitting, but his journey to Rome was postponed, and finally abandoned. Besides his share in the Lady Margaret's foundations, Fisher gave further proof of his genuine zeal for learning by inducing Erasmus to visit Cambridge. The latter indeed (Epist., 6:2) attributes it to Fisher's protection that the study of Greek was allowed to proceed at Cambridge without the active molestation that it encountered at Oxford. He has also been named, though without any real proof, as the true author of the royal treatise against Luther entitled "Assertio septem sacramentorum", published in 1521, which won the title Fidei Defensor for Henry VIII. Before this date Fisher had denounced various abuses in the Church, urging the need of disciplinary reforms, and in this year he preached at St. Paul's Cross on the occasion when Luther's books were publicly burned.
When the question of Henry's divorce from Queen Catherine arose, Fisher became the Queen's chief supporter and most trusted counsellor. In this capacity he appeared on the Queen's behalf in the legates' court, where he startled his hearers by the directness of his language and most of all by declaring that, like St. John the Baptist, he was ready to die on behalf of the indissolubility of marriage. This statement was reported to Henry VIII, who was so enraged by it that he himself composed a long Latin address to the legates in answer to the bishop's speech. Fisher's copy of this still exists, with his manuscript annotations in the magin which show how little he feared the royal anger. The removal of the cause to Rome brought Fisher's personal share therein to an end, but the king never forgave him for what he had done. In November, 1529, the "Long Parliament" of Henry's reign began its series of encroachments on the Church. Fisher, as a member of the upper house, at once warned Parliament that such acts could only end in the utter destruction of the Church in England. On this the Commons, through their speaker, complained to the king that the bishop had disparaged Parliament. Dr. Gairdner (Lollardy and the Reformation, I, 442) says of this incident "it can hardly be a matter of doubt that this strange remonstrance was prompted by the king himself, and partly for personal uses of his own".
The opportunity was not lost. Henry summoned Fisher before him, demanding an explanation. Thisbeing given, Henry declared himself satisfied, leaving it to the Commons to declare that the explanation was inadequate, so that he appeared as a magnanimous sovereign, instead of Fisher's enemy.
A year later (1530) the continued encroachments on the Church moved the Bishops of Rochester, Bath, and Ely to appeal to the Apostolic see. This gave the king his opportunity. An edict forbidding such appeals was immediately issued, and the three bishops were arrested. Their imprisonment, however, can have lasted a few months only, for in February, 1531, Convocation mmet, and Fisher was present. This was the occasion when the clergy were forced, at a cost of 1000,000 pounds, to purchase the king's pardon for having recognized Cardinal Wolsey's authority as legate of the pope; and at the same time to acknowledge Henry as Supreme Head of the Church in England, to which phrase, however, the addition "so far as God's law permits" was made, through Fisher's efforts.
A few days later, several of the bishop's servants were taken ill after eating some porridge served to the household, and two actually died. Popular opinion at the time regarded this as an attempt on the bishop's life, although he himself chanced not to have taken any of the poisoned food. To disarm suspicion, the king not only expressed strong indignation at the crime, but caused a special Act of Parliament to be passed, whereby poisoning was to be accounted high treason, and the person guilty of it boiled to death. This sentence was actually carried out on the culprit, but it did not prevent what seems to have been a second attempt on Fisher's life soon afterwards.
Matters now moved rapidly. In May, 1532, Sir Thomas More resigned the chancellorship, and in June, Fisher preached publicly against the divorce. In August, Warham, Archbishop of Canterbury, died, and Cranmer was at once nominated to the pope as his successor. In January, 1533, Henry secretly went through the form of marriage with Anne Boleyn; Cranmer's consecration took place in March of the same year, and, a week later, Fisher was arrested. It seems fairly clear that the purpose of this arrest was to prevent his opposing the sentence of divorce which Cranmer pronounced in May, or the coronation of Anne Boleyn which followed on 1 Hune; for Fisher was set at liberty again within a fortnight of the latter event, no charge being made against him. In the autumn of this year (1533), various arrests were made in connexion with the so-called revelations of the Holy Maid of Kent (see BARTON, ELIZABETH), but as Fisher was taken seriously ill in December, proceedings against him were postponed for a time. In March, 1534, however, a special bill of attainder against the Bishop of Rochester and others for complicity in the matter of the Nun of Kent was introduced and passed. By this Fisher was condemned to forfeiture of all his personal estate and to be imprisoned during the king's pleasure. Subsequently a pardon was granted him on payment of a fine of 300 pounds.
In the same session of Parliamment was passed the Act of Succession, by which all who should be called upon to do so were compelled to take an oath of succession, acknowledging the issue of Henry and Anne as legitimate heirs to the throne, under pain of being guilty of misprision of treason. Fisher refused the oath and was sent to the Tower of London, 26 April, 1534. Several efforts were made to induce him to submit, but without effect, and in November he was a second time attained of misprision of treason, his goods being forfeited as from 1 March preceding, and the See of Rochester being declared vacant as from 2 June following. A long letter exists, written from the Tower by the bishop to Thomas Cromwell, which records the severity of his confinement and the sufferings he endured.
In may, 1535, the new pope, Paul III, created Fisher Cardinal Priest of St. Vitalis, his motive being apparently to induce Henry by this mark of esteem to treat the bishop less severely. The effect was precisely the reverse. Henry forbade the cardinal's hat to be brought into England, declaring that he would send the head to Rome instead. In June a special commission for Fisher's trial was issued, and on 17 June he was arraigned in Westminster Hall on a charge of treason, in that he denied the king to be supreme head of the Church. Since he had been deprived of his bishopric by the Act of Attainder, he was treated as a commoner, and tried by jury. He was declared guilty, and condemned to be hanged, drawn, and quartered at Tyburn, but the mode of excution was changed, and instead he was beheaded on Tower Hill. The martyr's last moments were thoroughly in keeping with his previous life.
He met death with a calm dignified courage which profoundly impressed all present. His headless body was stripped and left on the scaffold till evening, when it was thrown naked into a grave in the churchyard of Allhallows, Barking. Thence it was removed a fortnight later and laid beside that of Sir Thomas More in the church of St. Peter ad Vincula by the Tower. His head was stuck upon a pole on London Bridge, but its ruddy and lifelike appearance excited so much attention that, after a fortnight, it was thrown into the Thames, its place being taken by that of Sir Thomas More, whose martyrdom occurred on 6 July next following.
Several portraits of Fisher exist, the best being by Holbein in the royal collection; and a few secondary relics are extant. In the Decree of 29 December, 1886, when fifty-four of the English martyrs were beatified by Leo XIII, the best place of all is given to John Fisher. [He was canonized in 1935 by Pope Pius XI -- Ed.]. A list of Fisher's writings will be found in Gillow, "Bibliographical Dictionary of the English Catholics" (London, s.d.), II, 262-270. There are twenty-six works in all, printed and manuscript, mostly ascetical or controversial treatises, several of which have been reprinted many times. The original editions are very rare and valuable. The principal are:
· "Treatise concernynge...the seven penytencyall Psalms" (London, 1508);
· "Sermon...agayn ye pernicyous doctrin of Martin Luther" (London, 1521);
· "Defensio Henrici VIII" (Cologne, 1525);
· "De Veritate Corporis et Sanguinis Christi in Eucharistia, adversus Johannem Oecolampadium" (Cologne, 1527);
· "De Causa Matrimonii...Henrici VIII cum Catharina Aragonensi" (Alcalá de Henares, 1530);
· "The Wayes to Perfect Religion" (London, 1535);
· "A Spirituall Consolation written...to hys sister Elizabeth" (London, 1735).
G. ROGER HUDLESTON 
Transcribed by Marie Jutras

St. John Francis Regis[[@Headword:St. John Francis Regis]]

St. John Francis Regis
Born 31 January, 1597, in the village of Fontcouverte (department of Aude); died at la Louvesc, 30 Dec., 1640. His father Jean, a rich merchant, had been recently ennobled in recognition of the prominent part he had taken in the Wars of the League; his mother, Marguerite de Cugunhan, belonged by birth to the landed nobility of that part of Languedoc. They watched with Christian solicitude over the early education of their son, whose sole fear was lest he should displease his parents or his tutors. The slightest harsh word rendered him inconsolable, and quite paralyzed his youthful faculties. When he reached the age of fourteen, he was sent to continue his studies in the Jesuit college at Béziers. His conduct was exemplary and he was much given to practices of devotion, while his good humour, frankness, and eagerness to oblige everybody soon won for him the good-will of his comrades. But Francis did not love the world, and even during the vacations lived in retirement, occupied in study and prayer. On one occasion only he allowed himself the diversions of the chase. At the end of his five years' study of the humanities, grace and his ascetic inclinations led him to embrace the religious life under the standard of St. Ignatius Loyola. He entered the Jesuit novitiate of Toulouse on 8 December, 1616, the Feast of the Immaculate Conception of Mary. Here he was distinguished for an extreme fervour, which never afterwards flagged, neither at Cahors, where he studied rhetoric for a year (Oct., 1618-Oct., 1619), nor during the six years in which he taught grammar at the colleges of Billom (1619-22), of Puy-en-Velay (1625-27), and of Auch (1627-28), nor during the three years in which he studied philosophy in the scholasticate at Tournon (Oct., 1622-Oct., 1625). During this time, although he was filling the laborious office of regent, he made his first attempts as a preacher. On feast-days he loved to visit the towns and villages of the neighbourhood, and there give an informal instruction, which never failed--as attested by those who heard him--to produce a profound impression on those present.
As he burned with the desire to devote himself entirely to the salvation of his neighbour, he aspired with all his heart to the priesthood. In this spirit he began in October, 1628, his theological studies. The four years he was supposed to devote to them seemed to him so very long that he finally begged his superiors to shorten the term. This request was granted, and in consequence Francis said his first Mass on Trinity Sunday, 15 June, 1631; but on the other hand, in conformity with the statutes of his order, which require the full course of study, he was not admitted to the solemn profession of the four vows. The plague was at that time raging in Toulouse. The new priest hastened to lavish on the unfortunate victims the first-fruits of his apostolate. In the beginning of 1632, after having reconciled family differences at Fontcouverte, his birthplace, and having resumed for some weeks a class in grammar at Pamiers, he was definitively set to work by his superiors at the hard labour of the missions. This became the work of the last ten years of his life. It is impossible to enumerate the cities and localities which were the scene of his zeal. On this subject the reader must consult his modern biographer, Father de Curley, who has succeeded best in reconstructing the itinerary of the holy man. We need only mention that from May, 1632, to Sept., 1634, his head-quarters were at the Jesuit college of Montpellier, and here he laboured for the conversion of the Huguenots, visiting the hospitals, assisting the needy, withdrawing from vice wayward girls and women, and preaching Catholic doctrine with tireless zeal to children and the poor. Later (1633-40) he evangelized more than fifty districts in le Vivarais, le Forez, and le Velay. He displayed everywhere the same spirit, the same intrepidity, which were rewarded by the most striking conversions. "Everybody", wrote the rector of Montpellier to the general of the Jesuits, "agrees that Father Regis has a marvellous talent for the Missions" (Daubenton, "La vie du B. Jean-François Régis", ed. 1716, p. 73). But not everyone appreciated the transports of his zeal. He was reproached in certain quarters with being impetuous and meddlesome, with troubling the peace of families by an indiscreet charity, with preaching not evangelical sermons, but satires and invectives which converted no one. Some priests, who felt their own manner of life rebuked, determined to ruin him, and therefore denounced him to the Bishop of Viviers. They had laid their plot with such perfidy and cunning that the bishop permitted himself to be prejudiced for a time. But it was only a passing cloud. The influence of the best people on the one hand, and on the other the patience and humility of the saint, soon succeeded in confounding the calumny and caused the discreet and enlightened ardour of Regis to shine forth with renewed splendour (Daubenton, loc. dit., 67- 73). Less moderate indeed was his love of mortification, which he practiced with extreme rigour on all occasions, without ruffling in the least his evenness of temper. As he returned to the house one evening after a hard day's toil, one of his confrères laughingly asked: "Well, Father Regis, speaking candidly, are you not very tired?" "No", he replied, "I am as fresh as a rose." He then took only a bowl of milk and a little fruit, which usually constituted both his dinner and supper, and finally, after long hours of prayer, lay down on the floor of his room, the only bed he knew. He desired ardently to go to Canada, which at that time was one of the missions of the Society of Jesus where one ran the greatest risks. Having been refused, he finally sought and obtained from the general permission to spend six months of the year, and those the terrible months of winter, on the missions of the society. The remainder of the time he devoted to the most thankless labour in the cities, especially to the rescue of public women, whom he helped to persevere after their conversion by opening refuges for them, where they found honest means of livelihood. This most delicate of tasks absorbed a great part of his time and caused him many annoyances, but his strength of soul was above the dangers which he ran. Dissolute men often presented a pistol at him or held a dagger to his throat. He did not even change colour, and the brightness of his countenance, his fearlessness, and the power of his words caused them to drop the weapons from their hands. He was more sensitive to that opposition which occasionally proceeded from those who should have seconded his courage. His work among penitents urged his zeal to enormous undertakings. His superiors, as his first biographers candidly state, did not always share his optimism, or rather his unshaken faith in Providence, and it sometimes happened that they were alarmed at his charitable projects and manifested to him their disapproval. This was the cross which caused the saint the greatest suffering, but it was sufficient for him that obedience spoke: he silenced all the murmurs of human nature, and abandoned his most cherished designs. Seventy-two years after his death a French ecclesiastic, who believed he had a grievance against the Jesuits, circulated the legend that towards the end of his life St. John Francis Regis had been expelled from the Society of Jesus. Many different accounts were given, but finally the enemies of the Jesuits settled on the version that the letter of the general announcing to John his dismissal was sent from Rome, but that it was late in reaching its destination, only arriving some days after the death of the saint. This calumny will not stand the slightest examination. (For its refutation see de Curley, "St. Jean-François Régis", 336-51; more briefly and completely in "Analecta Bollandiana", XIII, 78-9.) It was in the depth of winter, at la Louvesc, a poor hamlet of the mountains of Ardèche, after having spent with heroic courage the little strength that he had left, and while he was contemplating the conversion of the Cévennes, that the saint's death occurred, on 30 December, 1640. There was no delay in ordering canonical investigations. On 18 May, 1716, the decree of beatification was issued by Clement XI. On 5 April, 1737, Clement XII promulgated the decree of canonization. Benedict XIV established the feast-day for 16 June. But immediately after his death Regis was venerated as a saint. Pilgrims came in crowds to his tomb, and since then the concourse has only grown. Mention must be made of the fact that a visit made in 1804 to the blessed remains of the Apostle of Vivarais was the beginning of the vocation of the Blessed Curé of Ars, Jean-Baptiste Vianney, whom the Church has raised in his turn to her altars. "Everything good that I have done", he said when dying, "I owe to him" (de Curley, op. cit., 371). The place where Regis died has been transformed into a mortuary chapel. Near by is a spring of fresh water to which those who are devoted to St. John Francis Regis attribute miraculouscures through his intercession. The old church of la Louvesc has received (1888) the title and privileges of a basilica. On this sacred site was founded in the beginning of the nineteenth century the Institute of the Sisters of St. Regis, or Sisters of Retreat, better known under the name of the Religious of the Cenacle; and it was the memory of his merciful zeal in behalf of so many unfortunate fallen women that gave rise to the now flourishing work of St. Francis Regis, which is to provide for the poor and working people who wish to marry, and which is chiefly concerned with bringing illegitimate unions into conformity with Divine and human laws.
Besides the biographies mentioned in CARAYON, Bibliographic historique de la Compagnie de Jésus, nn. 2442-84, must be mentioned the more recent lives: DE CURLEY, St. Jean-François Régis (Lyons, 1893), which, together with DAUBENTON'S work--often reprinted--is the most complete history of Regis; CROS, Saint Jean-François Régis (Toulouse, 1894), in which the new portion consists of unedited papers regarding the saint's family. Among the early biographers LABRONE, a pupil of the saint, occupies an unparalleled place for the charm, the sincerity, and the documentary value of the relation. His book appeared in 1690, ten years after the death of the saint.
FRANCIS VAN ORTROY 
Transcribed by Robert B. Olson 
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St. John Joseph of the Cross[[@Headword:St. John Joseph of the Cross]]

St. John Joseph of the Cross
Born on the Island of Ischia, Southern Italy, 1654; d. 5 March, 1739. From his earliest years he was given to prayer and virtue. So great was his love of poverty that he would always wear the dress of the poor, though he was of noble birth. At the age of sixteen years he entered the Order of St. Francis at naples, amongst the Friars of the Alcantarine Reform, being the first Italian to join this reform which had been instituted in Spain by St. Peter of Alcantara. Throughout his life he was given to the greatest austerity: he fasted constantly, never drank wine, and slept but three hours each night. In 1674 he was sent to found a friary at Afila, in Piedmont; and he assisted with his own hands in the building. Much against his will, he was raised to the priesthood. As superior, he always insisted upon performing the lowliest offices in the community. In 1702 he was appointed Vicar Provincial of the Alcantarine Reform in Italy. He was favoured in a high degree with the gift of miracles, people of every condition being brought to him in sickness. His zeal for souls was such that even in sickness he would not spare any labour for them. His great devotion was to our Blessed Lady, and he was urgent with his penitents that they also should cultivate this. He was beatified in 1789, and canonized in 1839.
Compendium Vitae. . .B. Joannis Josephi a Cruce (Rome, 1839); Vita di S. Gian Giuseppe della Croce, dal P. Diodata dell' Assunta (Rome, 1839); MANNING, Lives of the Saints and Blessed of the Three Orders of St. Francis (London, 1886).
FATHER CUTHBERT 
Transcribed by Michael T. Barrett 
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St. John Lloyd[[@Headword:St. John Lloyd]]

St. John Lloyd
Welsh priest and martyr, executed at Cardiff, 22 July, 1679. He took the missionary oath at Valladolid, 16 October, 1649, and was arrested at Mr. Turberville's house at Penllyne, Glamorganshire, 20 November, 1678, and thrown into Cardiff gaol. There he was joined by Father Philip Evans, S.J. This venerable martyr was born in Monmouthshire, 1645, was educated at St-Omer, joined the Society of Jesus, 7 Sept., 1665, and was ordained at Liege and sent on the mission in 1675. He was arrested at Mr. Christopher Turberville's house at Sker, Glamorganshire, 4 December, 1678. Both priests were brought to the bar on Monday, 5 May (not 3 May), 1679, and charged with being priests and coming into the principality contrary to the provisions of 27 Eliz., c. 2. The chief witness against Father Evans was an apostate named Mayne Trott. He was deformed, and had been a dwarf at the Spanish and British Courts, but was at this time in the service of John Arnold of Abergavenny, an indefatigable priest-hunter, who had offered £200 for Father Evans's arrest. Both were found guilty and put to death.
[Note: In 1970, both John Lloyd and Philip Evans, S.J., were canonized by Pope Paul VI among the Forty Martyrs of England and Wales, whose joint feast day is kept on 25 October.]
MATTHEWS, Cardiff Records (Cardiff, 1898-1905), II, 175-8, IV, 155-9; GILLOW, Bibl. Dict. Eng. Cath., II, 186; IV, 289; COOPER in Dict. Nat. Biogr., s. v. Evans, Philip; STAUNTON, Menology (London, 1887), 351; CHALLONER, Memoirs, II.
JOHN B. WAINEWRIGHT 
Transcribed by Herman F. Holbrook 
O Saints John and Philip, and all ye holy Martyrs, pray for us.

St. John Nepomucene[[@Headword:St. John Nepomucene]]

St. John Nepomucene
Born at Nepomuk about 1340; died 20 March, 1393. The controversy concerning the identity of John of Pomuk or Nepomuk (a small town in the district of Pilsen, Bohemia), started in the eighteenth century, is not yet decided. The principal question at issue is whether there was only one John of Nepomuk, or whether two persons of that name lived in Prague in the second half of the fourteenth century and met with precisely the same fate. This inquiry leads naturally to the further question, as to the true cause of John's violent death. In a controversy of this character it is of primary importance to set down clearly the information given in the original sources. Extant documents, ecclesiastical records, and contemporaneous accounts of the second half of the fourteenth century relate in unmistakable fashion that in 1393 a certain John of Nepomuk was Vicar-General of the Archdiocese of Prague, and that on 20 March of the same year by command of King Wenceslaus IV of Bohemia he was thrown into the Moldau and drowned. This John was the son of Welflin (or Wölflin), a burger of Pomuk (Nepomuk), and studied theology and jurisprudence at the University of Prague. In 1373 he took orders and became public notary in the archiepiscopal chancery, and in 1374 was made prothonotary and first secretary of Archbishop John of Jenzenstein (Jenstein). In 1389 he received the parish of St. Gallus in Prague, and, continuing meanwhile his studies of jurisprudence at the university, was promoted in 1387 to the doctorate of canon law. He was also a canon in the church of St. Ægidius in Prague, and became in 1389 canon of the cathedral in Wyschehrad. In 1390 he gave up the parish of St. Gallus to become Archdeacon of Sasz, and at the same time canon of the Cathedral of St. Vitus, without receiving however any cathedral benefice. Shortly afterwards the archbishop named him president of the ecclesiastical court, and in 1393 his vicar-general. King Wenceslaus IV of Bohemia, wishing to found a new bishopric for one of his favourites, ordered that at the death of Abbot Rarek of Kladrau no new abbot should be elected, and that the abbey church should be turned into a cathedral. The archbishop's vicar-general, however, interposed energetically on this occasion in defence of canon law. When Abbot Rarek died in 1393, the monks of Kladrau immediately held a new election, the choice falling on the monk Odelenus, and John, as vicar-general, promptly confirmed this election without referring to the wishes of the king. Upon hearing this Wenceslaus fell into a violent rage, and had the vicar-general, the cathedral official, Provost Wenceslaus of Meissen, the archbishop's steward, and later the dean of the cathedral thrown into prison. The first four were even tortured on 4 March, but, although the others were thus brought to acquiesce in the wishes of the king and the official even proposed everlasting secrecy concerning all that had occurred, John of Nepomuk resisted to the last. He was made to undergo all manner of torture, including the burning of his sides with torches, but even this could not move him. Finally, the king ordered him to be put in chains, to be led through the city with a block of wood in his mouth, and to be thrown from the Karlsbrücke into the river Moldau. This cruel order was executed on 20 March, 1393.
We possess four contemporaneous accounts concerning these proceedings. First of all, the extant bill of indictment against the king, presented to Benedict IX by Archbishop John of Jenzenstein, who went to Rome with the new Abbot of Kladrau on 23 April, 1393 (Pubitschka, Gesch., IV, app.; ed. Pelzel, "Geschichte König Wenzels", I: "Urkundenbuch", 143-63). Some years later Abbot Ladolf of Sagan gives an account of it in a somewhat abbreviated form in the catalogue of the Abbots of Sagan completed in 1398 (ed. Stenzel in "Script. rerum Silesiacarum", I, 1835, pp. 213 sqq.), as well as in the treatise "De longævo schismate", lib. VII, c. xix (Archiv für österreichische Geschichte, LX, 1880, pp. 418 sq.). A fourth reference is to be found in the "Chronik des Deutschordens", a chronicle of the Teutonic Knights which was compiled by John of Posilge who died in 1405 ("Scriptores rerum Prussicarum", III, Leipzig, 1860–, 87). For the discussion of the question it is important to remark that Archbishop John of Jenzenstein in his above-mentioned indictment (art. 26) calls John of Nepomuk "martyr sanctus", and that, in the biography of John of Jenzenstein by his chaplain, John of Nepomuk is described as "gloriosum Christi martyrem miraculisque coruscum". It is thus clear that his contemporaries had already begun to honour as a martyr and a saint the vicar-general put to death by the cruel and licentious tyrant for his defence of the law of the Church. The body of John of Nepomuk was drawn out of the Moldau and entombed in the cathedral of Prague, where in fact, as is proved by later documents, his grave was honoured.
In his "Chronica regum Romanorum", finished in 1459, Thomas Ebendorfer (d. 1464) relates that King Wenceslaus had Magister John, the father confessor of his wife, drowned in the Moldau, not only because he had said that "only he who rules well is worthy of the name of king", but also because he had refused to violate the seal of the confessional. The refusal to violate the seal of the confessional is here for the first time given as the reason for John's violent death. The chronicler, who speaks of only the one John drowned by order of King Wenceslaus, evidently refers to the John of Pomuk put to death in 1393. In the other chronicles written in the second half of the fifteenth century, we find the reason regularly assigned for the execution of John, that he had refused to tell the king what the queen had confessed to him.
Paul Zidek's "Instructions for the King" (sc. George of Podiebrad), completed in 1471, contains still more details (cf. Schmude in "Zeitschrift für kathol. Theologie", 1883, 90 sqq.). He says that King Wenceslaus suspected his wife, who was accustomed to confess to Magister John, and called upon the latter to declare the name of her paramour. On John's refusal to say anything, the king ordered him to be drowned. In this old account we do not find the name of the queen or any date assigned to this occurrence; a little later the year 1383 is given, when Wenceslaus's first wife, Johanna (d. 1389), still lived.
In his "Annales Bohemorum" ("Kronika ceská", first printed in Bohemian, Prague, 1541; translated into Latin and published by Gel. Dobner in 6 vols., Prague, 1761-83) the Bohemian historian, Hajek von Liboczan (d. 1553), in view of these varying accounts, is the first to speak of two Johns of Nepomuk, who were put to death by order of King Wenceslaus: one, the queen's confessor, and martyred for refusing to violate the secret of the confessional, having been thrown into the Moldau in 1383; the other, auxiliary Bishop of Prague, drowned in 1393 because he confirmed the election of the monk Albert as Abbot of Kladrau. The later historians of the sixteenth and seventeenth centuries give more or less legendary details of the universally accepted martyrdom of John, because he refused to violate the secret of the confessional. Bohuslav Balbinus, S.J., in his "Vita b. Joannis Nepomuceni martyris" (Prague, 1670; "Acta SS.", III, May, 668-80) gives the most complete account. He relates with many details how on 16 May, 1383 (this date is already found in old accounts), John of Nepomuk, because he steadily refused to betray the confession of Queen Johanna to King Wenceslaus, was by order of the latter thrown into the Moldau and drowned. From the year 1675 the cathedral chapter of Prague repeatedly petitioned Rome for the canonization of Blessed John of Nepomuk, who enjoyed special veneration in Bohemia. In the years 1715-20 evidence was gathered and the cause examined; in 1721 followed the beatification, and in 1729 the canonization. The acts of the canonization are based on the statements, according to which John died on 16 May, 1383, a martyr to the secrecy of the confessional. But ever since 1777, when the Augustinian Hermit, Athanasius a Sancto Josepho, sought to prove by the testimony of Archbishop Jenzenstein's written accusation, which did not become known till 1752, that John of Pomuk was put to death by Wenceslaus in 1393 for the reason given above, the controversy has never ceased.
We still find defenders of the opinion advanced by Hajek, that there are two Johns of Pomuk. Most modern historians, however, are probably correct in regarding the vicar-general murdered in 1393 as the only historical personage. A few of these, however, do not look upon the confirmation of the election of the Abbot of Kladrau as the true reason for John's murder; they hold that Wenceslaus IV was already exasperated against John, because he would not violate the secret of the queen's confession, and took this opportunity for revenge. These details can in no way affect the validity of the canonization of the vicar-general, who had been recognized as a martyr immediately after his death. Consequently, when Protestant historians, as Abel, assert that the veneration of St. John Nepomucene was first introduced by the Jesuits to banish the cult of John Hus from Bohemia, their contention is both unhistorical and without justification: the veneration of John of Nepomuk was widespread long before the Jesuits ever existed. St. John Nepomucene is patron saint of Bohemia. When in 1719 his grave in the Prague cathedral was opened, his tongue was found to be uncorrupted though shrivelled. His feast is celebrated on 16 May.
     Acta SS., May, III, 668 sqq.; BERGHAUER, Protomartyr poenitentiæ (2 vols., Graz and Augsburg, 1736-61); ATHANASIUS A S. J OSEPHO, Dissertatio historico-chronologico-critica de Joanne de Pomuk (Prague, 1777); DOHNER, Vindiciæ sigillo confessionis divi Joannis nepomuc. Protomartyris poenitentiæ assertæ (Prague and Vienna, 1784); PUBITSCHKA,Chronologische Gesch. Böhmens VII (Prague, 1788); IDEM, Unusne an duo ecclesiæ metropolitanæ Pragensis canonici Joannis de Pomuk nomine in Moldavæ fluvium proturbati fuere? (Prague, 1791); ZIMMERMANN, Verbote einer Lebensgesch. des hl. Johannes von Nepomuk (Prague, 1829); FRIND, Der geschictl. hl. Johannes von Nepomuk (Eger, 1861; 2nd ed., Prague, 1871); IDEM, Der hl. Johannes von Nepomuk (Prague, 1879); ABEL, Die Legende vom hl. Johannes von Nepomuk in Zeitschr. für kath. Theol. (1883), 52-123; AMRHEIN, Historisch-chronolog. Untersuchungen über das Tedesjahr des hl. Johannes von Nepomuk (Würzburg, 1864); NÜRNBERGER in Jahresbericht der schlesischen gesellschaft für vaterländischer Kultur (1904), 17-35; POTTHAST, Bibl. hist. medii ævi II (2nd ed.), 1400-1.
J.P. KIRSCH 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

St. John of God[[@Headword:St. John of God]]

St. John of God
Born at Montemor o Novo, Portugal, 8 March, 1495, of devout Christian parents; died at Granada, 8 March, 1550. The wonders attending the saints birth heralded a life many-sided in its interests, but dominated throughout by implicit fidelity to the grace of God. A Spanish priest whom he followed to Oropeza, Spain, in his ninth year left him in charge of the chief shepherd of the place, to whom he gradually endeared himself through his punctuality and fidelity to duty, as well as his earnest piety. When he had reached manhood, to escape his mastery well-meant, but persistent, offer of his daughter's hand in marriage, John took service for a time in the army of Charles V, and on the renewal of the proposal he enlisted in a regiment on its way to Austria to do battle with the Turks. Succeeding years found him first at his birthplace, saddened by the news of his mother's premature death, which had followed close upon his mysterious disappearance; then a shepherd at Seville and still later at Gibraltar, on the way to Africa, to ransom with his liberty Christians held captive by the Moors. He accompanied to Africa a Portuguese family just expelled from the country, to whom charity impelled him to offer his services. On the advice of his confessor he soon returned to Gilbratar, where, brief as had been the time since the invention of the printing-press, he inaugurated the Apostolate of the printed page, by making the circuit of the towns and villages about Gilbratar, selling religious books and pictures, with practically no margin of profit, in order to place them within the reach of all.
It was during this period of his life that he is said to have been granted the vision of the Infant Jesus, Who bestowed on him the name by which he was later known, John of God, also bidding him to go to Granada. There he was so deeply impressed by the preaching of Blessed John of Avila that he distributed his worldly goods and went through the streets of the city, beating his breast and calling on God for mercy. For some time his sanity was doubted by the people and he was dealt with as a madman, until the zealous preacher obliged him to desist from his lamentations and take some other method of atoning for his past life. He then made a pilgrimage to the shrine of Our Lady of Guadeloupe, where the nature of his vocation was revealed to him by the Blessed Virgin. Returning to Granada, he gave himself up to the service of the sick and poor, renting a house in which to care for them and after furnishing it with what was necessary, he searched the city for those afflicted with all manner of disease, bearing on his shoulders any who were unable to walk.
For some time he was alone in his charitable work soliciting by night the needful supplies, and by day attending scrupulously to the needs of his patients and the rare of the hospital; but he soon received the co-operatlon of charitable priests and physicians. Many beautiful stories are related of the heavenly guests who visited him during the early days of herculean tasks, which were lightened at tirnes by St. Raphael in person. To put a stop to the saint's habit of exchanging his cloak with any beggar he chanced to meet, Don Sebastian Ramirez, Bishop of Tuy, had made for him a habit, which was later adopted in all its essentials as the religious garb of his followers, and he imposed on him for all time the name given him by the Infant Jesus, John of God. The saint's first two companions, Antonio Martin and Pedro Velasco, once bitter enemies who had scandalised all Granada with their quarrels and dissipations, were converted through his prayers and formed the nucleus of a fourishing congregation. The former advanced so far on the way of perfection that the saint on his death-bed commended him to his followers as his successor in the government of the order. The latter, Peter the Sinner, as he called himself, became a model of humility and charity.
Among the many miracles which are related of the saint the most famous is the one commemorated in the Office of his feast, his rescue of all the inmates during a fire in the Grand Hospital at Granada, he himself passing through the flames unscathed. His boundless charity extended to widows and orphans, those out of employment, poor students, and fallen women. After thirteen years of severe mortification, unceasing prayer, and devotion to his patients, he died amid the lamentations of all the inhabitants of Granada. His last illness had resulted from an heroic but futile effort to save a young man from drowning. The magistrates and nobility of the city crowded about his death-bed to express their gratitude for his services to the poor, and he was buried with the pomp usually reserved for princes. He was beatified by Urban VIII, 21 September, 1638, and canonized by Alexander VIII, 16 October, 1690. Pope Leo XIII made St. John of God patron of hospitals and the dying. (See also BROTHERS HOSPITALLERS OF ST. JOHN OF GOD.)
Acta SS. 1 March, I, 813: De CASTRO, Miraculosa vida y santas obras del. b. Juan Dios (Granada, 1588); GIRARD DE VILLE-THIERY, vie de s. Dieu (Paris, 1691); BUTLER, lives of the Saints, 8 March; BEISSEL in Kircheslex., s.v. Johannes von Gott.
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St. John of the Cross[[@Headword:St. John of the Cross]]

St. John of the Cross
Founder (with St. Teresa) of the Discalced Carmelites, doctor of mystic theology, b. at Hontoveros, Old Castile, 24 June, 1542; d. at Ubeda, Andalusia, 14 Dec., 1591. John de Yepes, youngest child of Gonzalo de Yepes and Catherine Alvarez, poor silk weavers of Toledo, knew from his earliest years the hardships of life. The father, originally of a good family but disinherited on account of his marriage below his rank, died in the prime of his youth; the widow, assisted by her eldest son, was scarcely able to provide the bare necessities. John was sent to the poor school at Medina del Campo, whither the family had gone to live, and proved an attentive and diligent pupil; but when apprenticed to an artisan, he seemed incapable of learning anything. Thereupon the governor of the hospital of Medina took him into his service, and for seven years John divided his time between waiting on the poorest of the poor, and frequenting a school established by the Jesuits. Already at that early age he treated his body with the utmost rigour; twice he was saved from certain death by the intervention of the Blessed Virgin. Anxious about his future life, he was told in prayer that he was to serve God in an order the ancient perfection of which he was to help bring back again. The Carmelites having founded a house at Medina, he there received the habit on 24 February, 1563, and took the name of John of St. Matthias. After profession he obtained leave from his superiors to follow to the letter the original Carmelite rule without the mitigations granted by various popes. He was sent to Salamanca for the higher studies, and was ordained priest in 1567; at his first Mass he received the assurance that he should preserve his baptismal innocence. But, shrinking from the responsibilities of the priesthood, he determined to join the Carthusians.
However, before taking any further step he made the acquaintance of St. Teresa, who had come to Medina to found a convent of nuns, and who persuaded him to remain in the Carmelite Order and to assist her in the establishment of a monastery of friars carrying out the primitive rule. He accompanied her to Valladolid in order to gain practi cal experience of the manner of life led by the reformed nuns. A small house having been offered, St. John resolved to try at once the new form of life, although St. Teresa did not think anyone, however great his spirituality, could bear the discomforts of that hovel. He was joined by two companions, an ex-prior and a lay brother, with whom he inaugurated the reform among friars, 28 Nov., 1568. St. Teresa has left a classical dscription of the sort of life led by these first Discalced Carmelites, in chaps.xiii and xiv of her "Book of Foundations". John of the Cross, as he now called himself, became the first master of novices, and laid the foundation of the spiritual edifice which soon was to assume majestic proportions. He filled various posts in different places until St. Teresa called him to Avila as director and confessor to the convent of the Incarnation, of which she had been appointed prioress. He remained there, with a few interruptions, for over five years. Meanwhile, the reform spread rapidly, and, partly through the confusion caused by contradictory orders issued by the general and the general chapter on one hand, and the Apostolic nuncio on the other, and partly through human passion which sometimes ran high, its existence became seriously endangered.
St. John was ordered by his provincial to return to the house of his profession (Medina), and, on his refusing to do so, owing to the fact that he held his office not from the order but from the Apostolic delegate, he was taken prisoner in the night of 3 December, 1577, and carried off to Toledo, where he suffered for more than nine months close imprisonment in a narrow, stifling cell, together with such additional punishment as might have been called for in the case of one guilty of the most serious crimes. In the midst of his sufferings he was visited with heavenly consolations, and some of his exquisite poetry dates from that period. He made good his escape in a miraculous manner, August, 1578. During the next years he was chiefly occupied with the foundation and government of monasteries at Baeza, Granada, Cordova, Segovia, and elsewhere, but took no prominent part in the negotiations which led to the establishment of a separate government for the Discalced Carmelites. After the death of St. Teresa (4 Oct.,1582), when the two parties of the Moderates under Jerome Gratian, and the Zelanti under Nicholas Doria struggled for the upper hand, St. John supported the former and shared his fate. For some time he filled the post of vicar provincial of Andalusia, but when Doria changed the government of the order, concentrating all power in the hands of a permanent committee, St. John resisted and, supporting the nuns in their endeavour to secure the papal approbation of their constitutions, drew upon himself the displeasure of the superior, who deprived him of his offices and relegated him to one of the poorest monasteries, where he fell seriously ill. One of his opponents went so far as to go form to monastery gathering materials in order to bring grave charges against him, hoping for his expulsion from the order which he had helped to found.
As his illness increased he was removed to the monastery of Ubeda, where he at first was treated very unkindly, his constant prayer, "to suffer and to be despised", being thus literally fulfilled almost to the end of his life. But at last even his adversaries came to acknowledge his sanctity, and his funeral was the occasion of a great outburst of enthusiasm. The body, still incorrupt, as has been ascertained within the last few years, was removed to Segovia, only a small portion remaining at Ubeda; there was some litigation about its possession. A strange phenomenon, for which no satisfactory explanation has been given, has frequently been observed in connexion with the relics of St. John of the Cross: Francis de Yepes, the brother of the saint, and after him many other persons have noticed the appearance in his relics of images of Christ on the Cross, the Blessed Virgin, St. Elias, St. Francis Xavier, or other saints, according to the devotion of the beholder. The beatification took place onb 25 Jan., 1675, the translation of his body on 21 May of the same year, and the canonization on 27 Dec., 1726.
He left the following works, which for the first time appeared at Barcelona in 1619.
1. "The Ascent of Mount Carmel", an explanation of some verses beginning: "In a dark night with anxious love inflamed". This work was to have comprised four books, but breaks off in the middle of the third.
2. "The Dark Night of the Soul", another explanation of the same verses, breaking off in the second book. Both these works were written soon after his escape from prison, and, though incomplete, supplement each other, forming a full treatise on mystic theology.
3. An explanation of the "Spiritual Canticle", (a paraphrase of the Canticle of Canticles) beginning "Where hast Thou hidden Thyself?" composed part during his imprisonment, and completed and commented upon some years later at the request of Venerable Anne of Jesus.
4. An explanation of a poem beginning: "O Living Flame of Love", written about 1584 at the bidding of Dona Ana de Penalosa.
5. Some instructions and precautions on matters spiritual.
6. Some twenty letters, chiefly to his penitents. Unfortunately the bulk of his correspondence, including numerous letters to and from St. Teresa, was destroyed, partly by himself, partly during the persecutions to which he fell a victim.
7. "Poems", of which twenty-six have been hitherto published, viz., twenty in the older editions, and recently six more, discovered partly at the National Library at Madrid, and partly at the convent of Carmelite nuns at Pamplona.
8. "A Collection of Spiritual Maxims" (in some editions to the number of one hundred, and in others three hundred and sixty-five) can scarcely count as an independent work, as they are culled from his writings.
It has been recorded that during his studies St. John particularly relished psychology; this is amply borne out by his writings. He was not what one would term a scholar, but he was intimately acquainted with the "Summa" of St. Thomas Aquinas, as almost every page of his works proves. Holy Scripture he seems to have known by heart, yet he evidently obtained his knowledge more by meditation than in the lecture room. But there is no vestige of influence on him of the mystical teaching of the Fathers, the Aeropagite, Augustine, Gregory, Bernard, Bonaventure,etc., Hugh of St. Victor, or the German Dominican school. The few quotations from patristic works are easily traced to the Breviary or the "Summa". In the absence of any conscious or unconscious influence of earlier mystical schools, his own system, like that of St. Teresa, whose influence is obvious throughout, might be termed empirical mysticism. They both start from their own experience, St. Teresa avowedly so, while St. John, who hardly ever speaks of himself, "invents nothing" (to quote Cardinal Wiseman), "borrows nothing from others, but gives us clearly the results of his own experience in himself and others. He presents you with a portrait, not with a fancy picture. He represents the ideal of one who has passed, as he had done, through the career of the spiritual life, through its struggles and its victories".
His axiom is that the soul must empty itself of self in order to be filled with God, that it must be purified of the last traces of earthly dross before it is fit to become united with God. In the application of this simple maxim he shows the most uncompromising logic. Supposing the soul with which he deals to be habitually in the state of grace and pushing forward to better things, he overtakes it on the very road leading it, in its opinion to God, and lays open before its eyes a number of sores of which it was altogether ignorant, viz. what he terms the spiritual capital sins. Not until these are removed (a most formidable task) is it fit to be admitted to what he calls the "Dark Night", which consists in the passive purgation, where God by heavy trials, particularly interior ones, perfects and completes what the soul had begun of its own accord. It is now passive, but not inert, for by submitting to the Divine operation it co-operates in the measure of its power. Here lies one of the essential differences between St. John's mysticism and a false quietism. The perfect purgation of the soul in the present life leaves it free to act with wonderful energy: in fact it might almost be said to obtain a share in God's omnipotence, as is shown in the marvelous deeds of so many saints. As the soul emerges from the Dark Night it enters into the full noonlight described in the "Spiritual Canticle" and the "Living Flame of Love". St. John leads it to the highest heights, in fact to the point where it becomes a"partaker of the Divine Nature". It is here that the necessity of the previous cleansing is clearly perceived the pain of the mortification of all the senses and the powers and faculties of the soul being amply repaid by the glory which is now being revealed in it.
St. John has often been represented as a grim character; nothing could be more untrue. He was indeed austere in the extreme with himself, and, to some extent, also with others, but both from his writings and from the depositions of those who knew him, we see in him a man overflowing with charity and kindness, a poetical mind deeply influenced by all that is beautiful and attractive.
The best life of St. John of the Cross was written by JEROME DE SAN JOSÉ (Madrid, 1641), but, not being approved by the superiors, it was not incorporated in the chronicles of the order, and the author lost his position of annalist on account of it.
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St. John Rigby[[@Headword:St. John Rigby]]

St. John Rigby
English martyr; b. about 1570 at Harrocks Hall, Eccleston, Lancashire; executed at St. Thomas Waterings, 21 June, 1600. He was the fifth or sixth son of Nicholas Rigby, by Mary, daughter of Oliver Breres of Preston. In the service of Sir Edmund Huddleston, at a time when his daughter, Mrs. Fortescue, being then ill, was cited to the Old Bailey for recusancy, Rigby appeared on her behalf; compelled to confess himself a Catholic, he was sent to Newgate. The next day, 14 February, 1599 or 1600, he signed a confession, that, since he had been reconciled by the martyr, John Jones the Franciscan, in the Clink some two or three years previously, he had declined to go to church. He was then chained and remitted to Newgate, till, on 19 February, he was transferred to the White Lion. On the first Wednesday in March (which was the 4th and not, as the martyr himself supposes, the 3rd) he was brought to the bar, and in the afternoon given a private opportunity to conform. The next day he was sentenced for having been reconciled; but was reprieved till the next sessions. On 19 June he was again brought to the bar, and as he again refused to conform, he was told that his sentence must be carried out. On his way to execution, the hurdle was stopped by a Captain Whitlock, who wished him to conform and asked him if he were married, to which the martyr replied, "I am a bachelor; and more than that I am a maid", and the captain thereupon desired his prayers. The priest, who reconciled him, had suffered on the same spot 12 July, 1598.
[Note: Both John Rigby and the Franciscan priest, John Jones, were canonized by Pope Paul VI in 1970 among the Forty Martyrs of England and Wales, whose joint feastday is kept on 25 October.]
CHALLONER, Missionary Priests, II (London, 1878), n. 117; GILLOW, Bibl. Dict. Eng. Cath., V, 420; Chatham Society's Publications, LXXXI (1870), 74.
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St. John Roberts[[@Headword:St. John Roberts]]

St. John Roberts
First Prior of St. Gregory's, Douai (now Downside Abbey), b. 1575-6; martyred 10 December, 1610. He was the son of John and Anna Roberts of Trawsfynydd, Merionethshire, N. Wales. He matriculated at St. John's College, Oxford, in February, 1595-6, but left after two years without taking a degree and entered as a law student at one of the Inns of Court. In 1598 he travelled on the continent and in Paris, through the influence of a Catholic fellow- countryman, was converted. By the advice of John Cecil, an English priest who afterwards became a Government spy, he decided to enter the English College at Valladolid, where he was admitted 18 October, 1598. The following year, however, he left the college for the Abbey of St. Benedict, Valladolid; whence, after some months, he was sent to make his novitiate in the great Abbey of St. Martin at Compostella where he made his profession towards the end of 1600. His studies completed he was ordained, and set out for England 26 December, 1602. Although observed by a Government spy, Roberts and his companions succeeded in entering the country in April, 1603; but, his arrival being known, he was arrested and banished on 13 May following. He reached Douai on 24 May and soon managed to return to England where he laboured zealously among the plague-stricken people in London. In 1604, while embarking for Spain with four postulants, he was again arrested, but not being recognized as a priest was soon released and banished, but returned again at once. On 5 November, 1605, while Justice Grange was searching the house of Mrs. Percy, first wife of Thomas Percy, who was involved in the Gunpowder Plot, he found Roberts there and arrested him. Though acquitted of any complicity in the plot itself, Roberts was imprisoned in the Gatehouse at Westminster for seven months and then exiled anew in July, 1606.
This time he was absent for some fourteen months, nearly all of which he spent at Douai where he founded a house for the English Benedictine monks who had entered various Spanish monasteries. This was the beginning of the monastery of St. Gregory at Douai which still exists as Downside Abbey, near Bath, England. In October, 1607, Roberts returned to England, was again arrested in December and placed in the Gatehouse, from which he contrived to escape after some months. He now lived for about a year in London and was again taken some time before May, 1609, in which month he was taken to Newgate and would have been executed but for the intercession of de la Broderie, the French ambassador, whose petition reduced the sentence to banishment. Roberts again visited Spain and Douai, but returned to England within a year, knowing that his death was certain if he were again captured. This event took place on 2 December, 1610; the pursuivants arriving just as he was concluding Mass, took him to Newgate in his vestments. On 5 December he was tried and found guilty under the Act forbidding priests to minister in England, and on 10 December was hanged, drawn, and quartered at Tyburn. The body of Roberts was recovered and taken to St. Gregory's, Douai, but disappeared during the French Revolution. Two fingers are still preserved at Downside and Erdington Abbeys respectively and a few minor relics exist. At Erdington also is a unique contemporary engraving of the martyrdom which has been reproduced in the "Downside Review" (XXIV, 286). The introduction of the cause of beatification was approved by Leo XIII in his Decree of 4 December, 1886.
[Note: In 1970, John Roberts was canonized by Pope Paul VI as one of the Forty Martyrs of England and Wales, whose joint feastday is kept on 25 October.]
The earlier accounts given by CHALLONER, DOD (DODD), PLOWDEN, and FOLEY are misleading, as they confound John Roberts the Benedictine with an earlier priest of the same name. This has been shown conclusively by CAMM, whose work is the best on the subject. YEPES, Coronica general de la Orden de San Benito, IV (Valladolid, 1613), folios 58-63; POLLEN, Acts of English Martyrs (London, 1891), 143-70; CAMM, A Benedictine Martyr in England, Being the Life . . . of Dom John Roberts, O.S.B. (London, 1897); IDEM, The Martyrdom of V. John Roberts in Downside Review, XXIV, 286; BISHOP, The Beginning of Douai Convent and The First Prior of St. Gregory's in Downside Review, XVI, 21; XXV, 52; FULLERTON, Life of Luisa de Carvajal (London, 1873).
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St. John Southworth
English martyr, b. in Lancashire, 1592, martyred at Tyburn, 28 June, 1654. A member of a junior branch of the Southworths of Samlesbury Hall, Blackburn, he was ordained priest at the English College, Douai, and was sent on the mission, 13 October, 1619. He was arrested and condemned to death in Lancashire in 1627, and imprisoned first in Lancaster Castle, and afterwards in the Clink, London, whence he and fifteen other priests were, on 11 April, 1630, delivered to the French Ambassador for transportation abroad. In 1636 he had been released from the Gatehouse, Westminster, and was living at Clerkenwell, but frequently visited the plague-stricken dwellings of Westminster to convert the dying. In 1637 he seems to have taken up his abode in Westminster, where he was arrested, 28 November, and again sent to the Gatehouse. Thence he was again transferred to the Clink and in 1640 was brought before the Commissioners for Causes Ecclesiastical, who sent him back there 24 June. On 16 July he was again liberated, but by 2 December he was again in the Gatehouse. After his final apprehension he was tried at the Old Bailey, and as he insisted on pleading "guilty" to being a priest, he was reluctantly condemned by the Recorder of London, Serjeant Steel. He was allowed to make a long speech at the gallows, and his remains were permitted to pass into the possession of the Duke of Norfolk's family, who had them sent to the English College at Douai. The wonderful recovery in 1656 of Francis Howard, seventh son of Henry Frederick, Earl of Arundel, was attributed to these relics, which were secreted during the French Revolution, and the present location of which is now unknown.
[Note: In 1970, John Southworth was canonized by Pope Paul VI among the Forty Martyrs of England and Wales, whose joint feast day is kept on 25 October. The relics of the Saint's body, hidden during the French Revolution, were rediscovered in 1927, and brought back to England, where they are enshrined in Westminster Cathedral.]
CHALLONER, Memoirs of Missionary Priests, II, no. 190; BRUCE, Calendar State Papers Domestic 1629-31 (London, 1860), 233; Calendar, etc., 1637 (London, 1868), 572; HAMILTON, Calendar, etc., 1640 (London, 1880), 341, 482; Calendar, etc., 1640-1 (London, 1882), 294.
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St. John the Almsgiver
(JOANNES ELEEMOSYNARIUS; JOANNES MISERICORS).
Patriarch of Alexandria (606-16), b. at Amathus in Cyprus about 550; d. there, 616. He was the son of one Epiphanius, governor of Cyprus, and was of noble descent; in early life he was married and had children, but they and his wife soon died, whereupon he entered the religious life.
On the death of the Patriarch Theodorus, the Alexandrians besought Emperor Phocas to appoint John his successor, which was accordingly done. In his youth John had had a vision of a beautiful maiden with a garland of olives on her head, who said that she was Compassion, the eldest daughter of the Great King. This had evidently made a deep impression on John's mind, and, now that he had the opportunity of exercising benevolence on a large scale, he soon became widely known all over the East for his munificent liberality towards the poor. One of the first steps he took was to make a list of several thousand needy persons, whom he took under his especial care. He always referred to the poor as his "lords and masters", because of their mighty influence at the Court of the Most High. He assisted people of every class who were in need. A shipwrecked merchant was thus helped three times, on the first two occasions apparently without doing him much good; the third time however, John fitted him out with a ship and a cargo of wheat, and by favourable winds he was taken as far as Britain, where, as there was a shortage of wheat, he obtained his own price. Another person, who was not really in need, applied for alms and was detected by the officers of the palace; but John merely said "Give unto him; he may be Our Lord in disguise." He visited the hospitals three times every week, and he freed a great many slaves. He was a reformer who attacked simony, and fought heresy by means of improvements in religious education. He also reorganized the system of weights and measures for the sake of the poor, and put a stop to corruption among the officials. He increased the number of churches in Alexandria from seven to seventy.
John is said to have devoted the entire revenues of his see to the alleviation of those in need. A rich man presented him with a magnificent bed covering; he accepted it for one night, but then sold it, and disposed of the money in alms. The rich man "bought in" the article, and again presented it to John, with the same result. This was repeated several times; but John drily remarked: "We will see who tires first." It was not John. Another instance of his piety was that he caused his own grave to be dug, but only partly so, and appointed a servant to come before him on all state occasions and say "My Lord, your tomb is unfinished; pray give orders for its completion, for you know not the hour when death may seize you." When the Persians sacked Jerusalem in 614, John sent large supplies of food, wine, and money to the fleeing Christians. But eventually the Persians occupied Alexandria, and John himself in his old age was forced to flee to his native country, where he died.
His body was brought to Constantinople, thence to Ofen by King Matthias Corvinus of Hungary; thence in 1530 to Toll near Presburg, and finally in 1632 to Presburg cathedral. He was the original patron saint of the Hospitallers, and was commemorated by the Greeks on 12 Nov. His life, written by Leontius of Neapolis, in Cyprus, was translated into Latin by Anastasius the Librarian in the ninth century and was referred to at the Seventh General Council.
SCHR=99DL in Kirchenlex., s.v. Johannes, der Almosengeber; BUTLER, Lives of the Saints; Acta SS., II Jan., 495 sqq.; DAVIDSON in Dict. Christ. Biog., s.v. Joannes (15); MIGNE, P.G., XCIII, CXVII; LEQUIEN, Oriens Christ., II, 445; PALAFOX Y MENDOZA, Vida de S. Juan (Madrid, 1762).
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St. John the Baptist
The principal sources of information concerning the life and ministry of St. John the Baptist are the canonical Gospels. Of these St. Luke is the most complete, giving as he does the wonderful circumstances accompanying the birth of the Precursor and items on his ministry and death. St. Matthew's Gospel stands in close relation with that of St. Luke, as far as John's public ministry is concerned, but contains nothing in reference to his early life. From St. Mark, whose account of the Precursor's life is very meagre, no new detail can be gathered. Finally, the fourth Gospel has this special feature, that it gives the testimony of St. John after the Saviour's baptism. Besides the indications supplied by these writings, passing allusions occur in such passages as Acts, xiii, 24; xix, 1-6; but these are few and bear on the subject only indirectly. To the above should be added that Josephus relates in his Jewish Antiquities (XVIII, v, 2), but it should be remembered that he is woefully erratic in his dates, mistaken in proper names, and seems to arrange facts according to his own political views; however, his judgment of John, also what he tells us regarding the Precursor's popularity, together with a few details of minor importance, are worthy of the historian's attention. The same cannot be said of the apocryphal gospels, because the scant information they give of the Precursor is either copied from the canonical Gospels (and to these they can add no authority), or else is a mass of idle vagaries.
Zachary, the father of John the Baptist, was a priest of the course of Abia, the eighth of the twenty-four courses into which the priests were divided (I Par., xxiv, 7-19); Elizabeth, the Precursor's mother, "was of the daughters of Aaron", according to St. Luke (I, 5); the same Evangelist, a few verses farther on (I, 26), calls her the "cousin" (syggenis) of Mary. These two statements appear to be conflicting, for how, it will be asked, could a cousin of the Blessed Virgin be "of the daughters of Aaron"? The problem might be solved by adopting the reading given in an old Persian version, where we find "mother's sister" (metradelphe) instead of "cousin". A somewhat analogous explanation, probably borrowed from some apocryphal writing, and perhaps correct, is given by St. Hippolytus (in Nicephor., II, iii). According to him, Mathan had three daughters: Mary, Soba, and Ann. Mary, the oldest, married a man of Bethlehem and was the mother of Salome; Soba married at Bethlehem also, but a "son of Levi", by whom she had Elizabeth; Ann wedded a Galilean (Joachim) and bore Mary, the Mother of God. Thus Salome, Elizabeth, and the Blessed Virgin were first cousins, and Elizabeth, "of the daughters of Aaron" on her father's side, was, on her mother's side, the cousin of Mary. Zachary's home is designated only in a vague manner by St. Luke: it was "a city of Juda", "in the hill-country" (I, 39). Reland, advocating the unwarranted assumption that Juda might be a misspelling of the name, proposed to read in its stead Jutta (Jos., xv, 55; xxi, 16; D.V.; Jota, Jeta), a priestly town south of Hebron. But priests did not always live in priestly towns (Mathathias's home was at Modin; Simon Machabeus's at Gaza). A tradition, which can be traced back to the time before the Crusades, points to the little town of Ain-Karim, five miles south-west of Jerusalem.
The birth of the Precursor was announced in a most striking manner. Zachary and Elizabeth, as we learn from St. Luke, "were both just before God, walking in all the commandments and justifications of the Lord without blame; and they had no son, for that Elizabeth was barren" (i, 6-7). Long they had prayed that their union might be blessed with offspring; but, now that "they were both advanced in years", the reproach of barrenness bore heavily upon them. "And it came to pass, when he executed the priestly function in the order of his course before God, according to the custom of the priestly office, it was his lot to offer incense, going into the temple of the Lord. And all the multitude of the people was praying without, at the hour of incense. And there appeared to him an angel of the Lord, standing on the right side of the altar of incense. And Zachary seeing him, was troubled, and fear fell upon him. But the angel said to him: Fear not, Zachary, for thy prayer is heard; and they wife Elizabeth shall bear thee a son, and thou shalt call his name John: and thou shalt have joy and gladness, and many shall rejoice in his nativity. For he shall be great before the Lord; and shall drink no wine nor strong drink: and he shall be filled with the Holy Ghost, even from his mother's womb. And he shall convert many of the children of Israel to the Lord their God. And he shall go before him in the spirit and power of Elias; that he may turn the hearts of the fathers unto the children, and the incredulous to the wisdom of the just, to prepare unto the Lord a perfect people" (i, 8-17). As Zachary was slow in believing this startling prediction, the angel, making himself known to him, announced that, in punishment of his incredulity, he should be stricken with dumbness until the promise was fulfilled. "And it came to pass, after the days of his office were accomplished, he departed to his own house. And after those days, Elizabeth his wife conceived, and hid herself five months" (i, 23-24).
Now during the sixth month, the Annunciation had taken place, and, as Mary had heard from the angel the fact of her cousin's conceiving, she went "with haste" to congratulate her. "And it came to pass, that when Elizabeth heard the salutation of Mary, the infant" -- filled, like the mother, with the Holy Ghost -- "leaped for joy in her womb", as if to acknowledge the presence of his Lord. Then was accomplished the prophetic utterance of the angel that the child should "be filled with the Holy Ghost even from his mother's womb". Now as the presence of any sin whatever is incompatible with the indwelling of the Holy Ghost in the soul, it follows that at this moment John was cleansed from the stain of original sin. When "Elizabeth's full time of being delivered was come,. . .she brought forth a son" (i, 57); and "on the eighth day they came to circumcise the child, and they called him by his father's name Zachary. And his mother answering, said: Not so, but he shall be called John. And they said to her: There is none of thy kindred that is called by this name. And they made sign to his father, how he would have him called. And demanding a writing table, he wrote, saying: John is his name. And they all wondered" (i, 59-63). They were not aware that no better name could be applied (John, Hebr.;Jehohanan, i.e. "Jahweh hath mercy") to him who, as his father prophesied, was to "go before the face of the Lord to prepare his ways; to give knowledge of salvation to his people, unto remission of their sins: through the bowels of the mercy of our God" (i, 76- 78). Moreover, all these events, to wit, a child born to an aged couple, Zachary's sudden dumbness, his equally sudden recovery of speech, his astounding utterance, might justly strike with wonderment the assembled neighbours; these could hardly help asking: "What an one, think ye, shall this child be?" (i, 66).
As to the date of the birth of John the Baptist, nothing can be said with certainty. The Gospel suggests that the Precursor was born about six months before Christ; but the year of Christ's nativity has not so far been ascertained. Nor is there anything certain about the season of Christ's birth, for it is well known that the assignment of the feast of Christmas to the twenty-fifth of December is not grounded on historical evidence, but is possibly suggested by merely astronomical considerations, also, perhaps, inferred from astronomico-theological reasonings. Besides, no calculations can be based upon the time of the year when the course of Abia was serving in the Temple, since each one of the twenty- four courses of priests had two turns a year. Of John's early life St. Luke tell us only that "the child grew, and was strengthened in spirit; and was in the deserts, until the day of his manifestation to Israel" (i, 80). Should we ask just when the Precursor went into the wilderness, an old tradition echoed by Paul Warnefried (Paul the Deacon), in the hymn, "Ut queant laxis", composed in honour of the saint, gives an answer hardly more definite than the statement of the Gospel: "Antra deserti teneris sub annis. . .petiit . . ." Other writers, however, thought they knew better. For instance, St. Peter of Alexandria believed St. John was taken into the desert to escape the wrath of Herod, who, if we may believe report, was impelled by fear of losing his kingdom to seek the life of the Precursor, just as he was, later on, to seek that of the new-born Saviour. It was added also that Herod on this account had Zachary put to death between the temple and the altar, because he had prophesied the coming of the Messias (Baron., "Annal. Apparat.", n. 53). These are worthless legends long since branded by St. Jerome as "apocryphorum somnia".
Passing, then, with St. Luke, over a period of some thirty years, we reach what may be considered the beginning of the public ministry of St. John (see CHRONOLOGY, BIBLICAL). Up to this he had led in the desert the life of an anchorite; now he comes forth to deliver his message to the world. "In the fifteenth year of the reign of Tiberius Caeser. . .the word of the Lord was made unto John, the son of Zachary, in the desert. And he came into all the country about the Jordan, preaching" (Luke, iii, 1-3), clothed not in the soft garments of a courtier (Matt., xi, 8; Luke, vii, 24), but in those "of camel's hair, and a leather girdle about his loins"; and "his meat" -- he looked as if he came neither eating nor drinking (Matt., xi, 18; Luke, vii, 33)-"was locusts and wild honey" (Matt. iii, 4; Mark, i, 6); his whole countenance, far from suggesting the idea of a reed shaken by the wind (Matt., xi, 7; Luke, vii, 24), manifested undaunted constancy. A few incredulous scoffers feigned to be scandalized: "He hath a devil" (Matt. xi, 18). Nevertheless, "Jerusalem and all Judea, and all the country about Jordan" (Matt., iii, 5), drawn by his strong and winning personality, went out to him; the austerity of his life added immensely to the weight of his words; for the simple folk, he was truly a prophet (Matt., xi, 9; cf. Luke, i, 76, 77). "Do penance: for the kingdom of heaven is at hand" (Matt., iii, 2), such was the burden of his teaching. Men of all conditions flocked round him.
Pharisees and Sadducees were there; the latter attracted perhaps by curiosity and scepticism, the former expecting possibly a word of praise for their multitudinous customs and practices, and all, probably, more anxious to see which of the rival sects the new prophet would commend than to seek instruction. But John laid bare their hypocrisy. Drawing his similes from the surrounding scenery, and even, after the Oriental fashion, making use of a play on words (abanimbanium), he lashed their pride with this well-deserved rebuke: "Ye brood of vipers, who hath shewed you to flee from the wrath to come? Bring forth therefore fruits worthy of penance. And think not to say within yourselves, We have Abraham for our father. For I tell you that God is able of these stones to raise up children to Abraham. For now the axe is laid to the root of the trees. Every tree therefore that doth not yield good fruit, shall be cut down, and cast into the fire" (Matt., iii, 7-10; Luke, iii, 7-9). It was clear something had to be done. The men of good will among the listeners asked: "What shall we do?" (Probably some were wealthy and, according to the custom of people in such circumstances, were clad in two tunics.-Joseph., "Antiq.", XVIII, v, 7). "And he answering, said to them: He that hath two coats, let him give to him that hath none; and he that hath meat, let him do in like manner" (Luke, iii, 11). Some were publicans; on them he enjoined not to exact more than the rate of taxes fixed by law (Luke, iii, 13). To the soldiers (probably Jewish police officers) he recommended not to do violence to any man, nor falsely to denounce anyone, and to be content with their pay (Luke, iii, 14). In other words, he cautioned them against trusting in their national privileges, he did not countenance the tenets of any sect, nor did he advocate the forsaking of one's ordinary state of life, but faithfulness and honesty in the fulfillment of one's duties, and the humble confession of one's sins.
To confirm the good dispositions of his listeners, John baptized them in the Jordan, "saying that baptism was good, not so much to free one from certain sins [cf. St. Thom., "Summ. Theol.", III, A. xxxviii, a. 2 and 3] as to purify the body, the soul being already cleansed from its defilements by justice" (Joseph., "Antiq.", XVIII, vii). This feature of his ministry, more than anything else, attracted public attention to such an extent that he was surnamed "the Baptist" (i. e. Baptizer) even during his lifetime (by Christ, Matt., xi, 11; by his own disciples, Luke, vii, 20; by Herod, Matt., xiv, 2; by Herodias, Matt., xiv, 3). Still his right to baptize was questioned by some (John, i, 25); the Pharisees and the lawyers refused to comply with this ceremony, on the plea that baptism, as a preparation for the kingdom of God, was connected only with the Messias (Ezech., xxxvi, 25; Zach., xiii, 1, etc.), Elias, and the prophet spoken of in Deut., xviii, 15. John's reply was that he was Divinely "sent to baptize with water" (John, i, 33); to this, later on, our Saviour bore testimony, when, in answer to the Pharisees trying to ensnare him, he implicitly declared that John's baptism was from heaven (Mark, xi, 30). Whilst baptizing, John, lest the people might think "that perhaps he might be the Christ" (Luke, iii, 15), did not fail to insist that his was only a forerunner's mission: "I indeed baptize you with water; but there shall come one mightier than I, the latchet of whose shoes I am not worthy to loose: he shall baptize you with the Holy Ghost and with fire: whose fan is in his hand and he will purge his floor; and will gather the wheat into his barn, but the chaff he will burn with unquenchable fire" (Luke, iii, 16, 17). Whatever John may have meant by this baptism "with fire", he, at all events, in this declaration clearly defined his relation to the One to come.
Here it will not be amiss to touch on the scene of the Precursor's ministry. The locality should be sought in that part of the Jordan valley (Luke, iii, 3) which is called the desert (Mark, i, 4). Two places are mentioned in the Fourth Gospel in this connection: Bethania (John, i, 28) and Ennon (A. V. AEnon, John, iii, 23). As to Bethania, the reading Bethabara, first given by Origen, should be discarded; but the Alexandrine scholar perhaps was less wrong in suggesting the other reading, Bethara, possibly a Greek form of Betharan; at any rate, the site in question must be looked for "beyond the Jordan" (John, i, 28). The second place, Ennon, "near Salim" (John, iii, 23), the extreme northern point marked in the Madaba mosaic map, is described in Eusebius's"Onomasticon" as being eight miles south of Seythopolis (Beisan), and should be sought probably at Ed-Deir or El-Ftur, a short distance from the Jordan (Lagrange, in "Revue Biblique", IV, 1895, pp. 502-05). Moreover, a long-standing tradition, traced back to A.D. 333, associates the activity of the Precursor, particularly the Baptism of the Lord, with the neighbourhood of Deir Mar-Yuhanna (Qasr el- Yehud).
The Precursor had been preaching and baptizing for some time (just how long is not known), when Jesus came from Galilee to the Jordan, to be baptized by him. Why, it might be asked, should He "who did no sin" (I Pet., ii, 22) seek John's "baptism of penance for the remission of sins" (Luke, iii, 3)? The Fathers of the Church answer very appropriately that this was the occasion preordained by the Father when Jesus should be manifested to the world as the Son of God; then again, by submitting to it, Jesus sanctioned the baptism of John. "But John stayed him, saying: I ought to be baptized by thee, and comest thou to me?" (Matt., iii, 14). These words, implying, as they do, that John knew Jesus, are in seeming conflict with a later declaration of John recorded in the Fourth Gospel: "I knew him not" (John, i, 33). Most interpreters take it that the Precursor had some intimation of Jesus being the Messias: they assign this as the reason why John at first refused to baptize him; but the heavenly manifestation had, a few moments later, changed this intimation into perfect knowledge. "And Jesus answering, said to him: Suffer it to be so now. For so it becometh us to fulfil all justice. Then he suffered him. And Jesus being baptized, forthwith came out of the water: and lo, the heavens were opened to him. . .And, behold, a voice from heaven, saying: This is my beloved Son, in whom I am well pleased" (Matt., iii, 15-17).
After this baptism, while Jesus was preaching through the towns of Galilee, going into Judea only occasionally for the feast days, John continued his ministry in the valley of the Jordan. It was at this time that "the Jews sent from Jerusalem priests and Levites to him, to ask him: Who are thou? And he confessed, and did not deny: and he confessed: I am not the Christ. And they asked him: What then? Art thou Elias? And he said: I am not. Art thou the prophet? And he answered: No. They said, therefore, unto him: Who are thou, that we may give an answer to them that sent us? What sayest thou of thyself? He said: I am the voice of one crying in the wilderness, make straight the way of the Lord, as said the prophet Isaias" (John, i, 19-23). John denied he was Elias, whom the Jews were looking for (Matt., xvii, 10; Mark, ix, 10). Nor did Jesus admit it, though His words to His disciples at first sight seem to point that way; "Elias indeed shall come, and restore all things. But I say to you, that Elias is already come" (Matt., xvii, 11; Mark, ix, 11-12). St. Matthew notes "the disciples understood, that he had spoken to them of John the Baptist" (Matt., xvii, 13). This was equal to saying, "Elias is not to come in the flesh." But, in speaking of John before the multitude, Jesus made it plain that he called John Elias figuratively: "If you will receive it, he is Elias that is to come. He that hath ears to hear, let him hear" (Matt., xi, 14, 15). This had been anticipated by the angel when, announcing John's birth to Zachary, he foretold that the child would go before the Lord "in the spirit and power of Elias" (Luke, i, 17). "The next day, John saw Jesus coming to him and he saith: Behold the Lamb of God, behold him who taketh away the sin of the world. This is he of whom I said: After me there cometh a man, who is preferred before me: because he was before me. . .that he may be made manifest in Israel, therefore am I come baptizing with water.. ..And I knew him not; but he who sent me to baptize with water, said to me: He upon whom thou shalt see the Spirit descending, and remaining upon him, he it is that baptizeth with the Holy Ghost. And I saw, and I gave testimony, that this is the Son of God" (John, i, 20-34).
Among the many listeners flocking to St. John, some, more deeply touched by his doctrine, stayed with him, thus forming, as around other famous doctors of the law, a group of disciples. These he exhorted to fast (Mark, ii, 18), these he taught special forms of prayer (Luke, v, 33; xi, 1). Their number, according to the pseudo-Clementine literature, reached thirty (Hom. ii, 23). Among them was Andrew of Bethsaida of Galilee (John, i, 44). One day, as Jesus was standing in the distance, John, pointed Him out, repeated his previous declaration: "Behold the Lamb of God". Then Andrew, with another disciple of John, hearing this, followed Jesus (John, i, 36-38). The account of the calling of Andrew and Simon differs materially from that found in St. Matthew, St. Mark, and St. Luke; yet it should be noticed that St. Luke, in particular, so narrates the meeting of the two brothers with the Saviour, as to let us infer they already knew Him. Now, on the other hand, since the Fourth Evangelist does not say that Andrew and his companions forthwith left their business to devote themselves exclusively to the Gospel or its preparation, there is clearly no absolute discordance between the narration of the first three Gospels and that of St. John.
The Precursor, after the lapse of several months, again appears on the scene, and he is still preaching and baptizing on the banks of the Jordan (John, iii, 23). Jesus, in the meantime, had gathered about Himself a following of disciples, and He came "into the land of Judea: and there He abode with them, and baptized" (John, iii, 22), -- "though Jesus himself did not baptize, but his disciples" (John, iv, 2). -- "There arose a question between some of John's disciples and the Jews [the best Greek texts have "a Jew"] concerning purification" (John, iii, 25), that is to say, as is suggested by the context, concerning the relative value of both baptisms. The disciples of John came to him: "Rabbi, he that was with thee beyond the Jordan, to whom thou gavest testimony, behold he baptizeth, and all men come to him" (John, iii, 26-27). They undoubtedly meant that Jesus should give way to John who had recommended Him, and that, by baptizing, He was encroaching upon the rights of John. "John answered and said: A man cannot receive anything, unless it be given him from heaven. You yourselves do bear me witness, that I said, I am not Christ, but that I am sent before him. He that hath the bride is the bridegroom: but the friend of the bridegroom, who standeth and heareth him, rejoiceth with joy because of the bridegroom's voice. This my joy, therefore, is fulfilled. He must increase, but I must decrease. He that cometh from above, is above all. He that is of the earth, of the earth he is, and of the earth he speaketh. He that cometh from heaven, is above all. And what he hath seen and heard, that he testifieth. . ." (John, iii, 27-36).
The above narration recalls the fact before mentioned (John, i, 28), that part of the Baptist's ministry was exercised in Perea: Ennon, another scene of his labours, was within the borders of Galilee; both Perea and Galilee made up the tetrarchy of Herod Antipas. This prince, a son worthy of his father Herod the Great, had married, likely for political reasons, the daughter of Aretas, king of the Nabathaeans. But on a visit to Rome, he fell in love with his niece Herodias, the wife of his half-brother Philip (son of the younger Mariamne), and induced her to come on to Galilee. When and where the Precursor met Herod, we are not told, but from the synoptic Gospels we learn that John dared to rebuke the tetrarch for his evil deeds, especially his public adultery. Herod, swayed byHerodias, did not allow the unwelcome reprover to go unpunished: he "sent and apprehended John and bound him in prison". Josephus tell us quite another story, containing perhaps also an element of truth. "As great crowds clustered around John, Herodbecame afraid lest the Baptist should abuse his moral authority over them to incite them to rebellion, as they would do anything at his bidding; therefore he thought it wiser, so as to prevent possible happenings, to take away the dangerous preacher. . .and he imprisoned him in the fortress of Machaerus" (Antiq., XVIII, v, 2). Whatever may have been the chief motive of the tetrarch's policy, it is certain that Herodias nourished a bitter hatred against John: "She laid snares for him: and was desirous to put him to death" (Mark, vi, 19). Although Herod first shared her desire, yet "he feared the people: because they esteemed him as a prophet" (Matt., xiv, 5). After some time this resentment on Herod's part seems to have abated, for, according to Mark, vi, 19,20, he heard John willingly and did many things at his suggestion.
John, in his fetters, was attended by some of his disciples, who kept him in touch with the events of the day. He thus learned of the wonders wrought by Jesus. At this point it cannot be supposed that John's faith wavered in the least. Some of his disciples, however, would not be convinced by his words that Jesus was the Messias. Accordingly, he sent them to Jesus, bidding them say: "John the Baptist hath sent us to thee, saying: Art thou he that art to come; or look we for another? (And in that same hour, he cured many of their [the people's] diseases, and hurts, and evil spirits; and to many that were blind he gave sight.) And answering, he said to them: Go and relate to John what you have hard and seen: the blind see, the lame walk, the lepers are made clean, the deaf hear, the dead rise again, to the poor the gospel is preached: and blessed is he whosoever shall not be scandalized in me" (Luke, vii, 20-23; Matt., xi, 3-6).
How this interview affected John's disciples, we do not know; but we do know the encomium it occasioned of John from the lips of Jesus: "And when the messengers of John were departed, he began to speak to the multitudes concerning John. What went ye out into the desert to see? A reed shaken with the wind?" All knew full well why John was in prison, and that in his captivity he was more than ever the undaunted champion of truth and virtue.-"But what went you out to see? A man clothed in soft garments? Behold they that are in costly apparel, and live delicately, are in the houses of kings. But what went you out to see? A prophet? Yea, I say to you, and more than a prophet. This is he of whom it is written: Behold, I send my angel before they face, who shall prepare thy way before thee. For I say to you: Amongst those that are born of women, there is not a greater prophet than John the Baptist" (Luke, vii, 24-28). And continuing, Jesus pointed out the inconsistency of the world in its opinions both of himself and his precursor: "John the Baptist came neither eating bread nor drinking wine; and you say: He hath a devil. The Son of man is coming eating and drinking: and you say: Behold a man that is a glutton and a drinker of wine, a friend of publicans and sinners. And wisdom is justified by all her children" (Luke, vii, 33-35).
St. John languished probably for some time in the fortress of Machaerus; but the ire of Herodias, unlike that of Herod, never abated: she watched her chance. It came at the birthday feast which Herod, after Roman fashion, gave to the "princes, and tribunes, and chief men of Galilee. And when the daughter of the same Herodias [Josephus gives her name: Salome] had come in, and had danced, and pleased Herod and them that were at table with him, the king said to the damsel: Ask of me what thou wilt, and I will give it thee. . .Who when she was gone out, said to her mother, what shall I ask? But she said: The head of John the Baptist. And when she was come in immediately with haste to the king, she asked, saying: I will that forthwith thou give me in a dish, the head of John the Baptist. And the king was struck sad. Yet because of his oath, and because of them that were with him at table, he would not displease her: but sending an executioner, he commanded that his head should be brought in a dish: and gave it to the damsel, and the damsel gave it to her mother" (Mark, vi, 21-28). Thus was done to death the greatest "amongst them that are born of women", the prize awarded to a dancing girl, the toll exacted for an oath rashly taken and criminally kept (St. Augustine). At such an unjustifiable execution even the Jews were shocked, and they attributed to Divine vengeance the defeat Herod sustained afterwards at the hands of Aretas, his rightful father-in-law (Joseph., loc. cit.). John's disciples, hearing of his death, "came, and took his body, and laid it in a tomb" (Mark, vi, 29), "and came and told Jesus" (Matt., xiv, 12).
The lasting impression made by the Precursor upon those who had come within his influence cannot be better illustrated than by mentioned the awe which seize upon Herod when he heard of the wonders wrought by Jesus who, in his mind, was not other than John the Baptist come to life (Matt., xiv, 1, 2, etc.). The Precursor's influence did not die with him. It was far-reaching, too, as we learn from Acts, xviii, 25; xix, 3, where we find that proselytes at Ephesus had received from Apollo and others the baptism of John. Moreover, early Christian writers speak of a sect taking its name from John and holding only to his baptism. The date of John the Baptist's death, 29 August, assigned in the liturgical calendars can hardly be relied upon, because it is scarcely based upon trustworthy documents. His burial-place has been fixed by an old tradition at Sebaste (Samaria). But if there be any truth in Josephus's assertion, that John was put to death at Machaerus, it is hard to understand why he was buried so far from the Herodian fortress. Still, it is quite possible that, at a later date unknown to us, his sacred remains were carried to Sebaste. At any rate, about the middle of the fourth century, his tomb was there honoured, as we are informed on the testimony of Rufinus and Theodoretus. These authors add that the shrine was desecrated under Julian the Apostate (c. A.D. 362), the bones being partly burned. A portion of the rescued relics were carried to Jerusalem, then to Alexandria; and there, on 27 May, 395, these relics were laid in the gorgeous basilica just dedicated to the Precursor on the site of the once famous temple of Serapis. The tomb at Sebaste continued, nevertheless, to be visited by pious pilgrims, and St. Jerome bears witness to the miracles there wrought. Perhaps some of therelics had been brought back to Sebaste. Other portions at different times found their way to many sanctuaries of the Christian world, and long is the list of the churches claiming possession of some part of the precious treasure. What became of the head of the Precursor is difficult to determine. Nicephorus (I, ix) and Metahrastes say Herodias had it buried in the fortress of Machaerus; others insist that it was interred in Herod's palace at Jerusalem; there it was found during the reign of Constantine, and thence secretly taken to Emesa, in Phoenicia, where it was concealed, the place remaining unknown for years, until it was manifested by revelation in 453. In the many and discordant relations concerning this relic, unfortunately much uncertainty prevails; their discrepancies in almost every point render the problem so intricate as to baffle solution. This signal relic, in whole or in part, is claimed by several churches, among them Amiens, Nemours, St-Jean d'Angeli (France), S. Silvestro in Capite (Rome). This fact Tillemont traces to a mistaking of one St. John for another, an explanation which, in certain cases, appears to be founded on good grounds and accounts well for this otherwise puzzling multiplication of relics.
The honour paid so early and in so many places to the relics of St. John the Baptist, the zeal with which many churches have maintained at all times their ill-founded claims to some of his relics, the numberless churches, abbeys, towns, and religious families placed under his patronage, the frequency of his name among Christian people, all attest the antiquity and widespread diffusion of the devotion to the Precursor. The commemoration of his Nativity is one of the oldest feasts, if not the oldest feast, introduced into both the Greek and Latin liturgies to honour a saint. But why is the feast proper, as it were, of St. John on the day of his nativity, whereas with other saints it is the day of their death? Because it was meant that the birth of him who, unlike the rest, was "filled with the Holy Ghost even from his mother's womb", should be signalized as a day of triumph. The celebration of the Decollation of John the Baptist, on 29 August, enjoys almost the same antiquity. We find also in the oldest martyrologies mention of a feast of the Conception of the Precursor on 24 September. But the most solemn celebration in honour of this saint was always that of his Nativity, preceded until recently by a fast. Many places adopted the custom introduced by St. Sabas of having a double Office on this day, as on the day of the Nativity of the Lord. The first Office, intended to signify the time of the Law and the Prophets which lasted up to St. John (Luke, xvi, 16), began at sunset, and was chanted without Alleluia; the second, meant to celebrate the opening of the time of grace, and gladdened by the singing of Alleluia, was held during the night. The resemblance of the feast of St. John with that of Christmas was carried farther, for another feature of the 24th of June was the celebration of three masses: the first, in the dead of night, recalled his mission of Precursor; the second, at daybreak, commemorated the baptism he conferred; and the third, at the hour of Terce, honoured his sanctity. The whole liturgy of the day, repeatedly enriched by the additions of several popes, was in suggestiveness and beauty on a part with the liturgy of Christmas. So sacred was St. John's day deemed that two rival armies, meeting face to face on 23 June, by common accord put off the battle until the morrow of the feast (Battle of Fontenay, 841). "Joy, which is the characteristic of the day, radiated from the sacred precincts. The lovely summer nights, at St. John's tide, gave free scope to popular display of lively faith among various nationalities. Scared had the last rays of the setting sun died away when, all the world over, immense columns of flame arose from every mountain-top, and in an instant, every town, and village, and hamlet was lighted up" (Guéranger). The custom of the "St. John's fires", whatever its origin, has, in certain regions, endured unto this day.
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I. NEW TESTAMENT ACCOUNTS
John was the son of Zebedee and Salome, and the brother of James the Greater. In the Gospels the two brothers are often called after their father "the sons of Zebedee" and received from Christ the honourable title of Boanerges, i.e. "sons of thunder" (Mark, iii, 17). Originally they were fishermen and fished with their father in the Lake of Genesareth. According to the usual and entirely probable explanation they became, however, for a time disciples of John the Baptist, and were called by Christ from the circle of John's followers, together with Peter and Andrew, to become His disciples (John, i, 35-42). The first disciples returned with their new Master from the Jordan to Galilee and apparently both John and the others remained for some time with Jesus (cf. John ii, 12, 22; iv, 2, 8, 27 sqq.). Yet after the second return from Judea, John and his companions went back again to their trade of fishing until he and they were called by Christ to definitive discipleship (Matt., iv 18-22; Mark, i, 16-20). In the lists of the Apostles John has the second place (Acts, i, 13), the third (Mark, iii, 17), and the fourth (Matt., x, 3; Luke, vi, 14), yet always after James with the exception of a few passages (Luke, viii, 51; ix, 28 in the Greek text; Acts, i, 13).
From James being thus placed first, the conclusion is drawn that John was the younger of the two brothers. In any case John had a prominent position in the Apostolic body. Peter, James, and he were the only witnesses of the raising of Jairus's daughter (Mark, v, 37), of the Transfiguration (Matt., xvii, 1), and of the Agony in Gethsemani (Matt., xxvi, 37). Only he and Peter were sent into the city to make the preparation for the Last Supper (Luke, xxii, 8). At the Supper itself his place was next to Christ on Whose breast he leaned (John, xiii, 23, 25). According to the general interpretation John was also that "other disciple" who with Peter followed Christ after the arrest into the palace of the high-priest (John, xviii, 15). John alone remained near his beloved Master at the foot of the Cross on Calvary with the Mother of Jesus and the pious women, and took the desolate Mother into his care as the last legacy of Christ (John, xix, 25-27). After the Resurrection John with Peter was the first of the disciples to hasten to the grave and he was the first to believe that Christ had truly risen (John, xx, 2-10). When later Christ appeared at the Lake of Genesareth John was also the first of the seven disciples present who recognized his Master standing on the shore (John, xxi, 7). The Fourth Evangelist has shown us most clearly how close the relationship was in which he always stood to his Lord and Master by the title with which he is accustomed to indicate himself without giving his name: "the disciple whom Jesus loved". After Christ's Ascensionand the Descent of the Holy Spirit, John took, together with Peter, a prominent part in the founding and guidance of the Church. We see him in the company of Peter at the healing of the lame man in the Temple (Acts, iii, 1 sqq.). With Peter he is also thrown into prison (Acts, iv, 3). Again, we find him with the prince of the Apostles visiting the newly converted in Samaria (Acts, viii, 14).
We have no positive information concerning the duration of this activity in Palestine. Apparently John in common with the other Apostles remained some twelve years in this first field of labour, until the persecution of Herod Agrippa I led to the scattering of the Apostles through the various provinces of the Roman Empire (cf. Acts, xii, 1-17). Notwithstanding the opinion to the contrary of many writers, it does not appear improbable that John then went for the first time to Asia Minor and exercised his Apostolic office in various provinces there. In any case a Christian community was already in existence at Ephesus before Paul's first labours there (cf. "the brethren", Acts, xviii, 27, in addition to Priscilla and Aquila), and it is easy to connect a sojourn of John in these provinces with the fact that the Holy Ghost did not permit the Apostle Paul on his second missionary journey to proclaim the Gospel in Asia, Mysia, and Bithynia (Acts, xvi, 6 sq.). There is just as little against such an acceptation in the later account in Acts of St. Paul's third missionary journey. But in any case such a sojourn by John in Asia in this first period was neither long nor uninterrupted. He returned with the other disciples to Jerusalem for the Apostolic Council (about A.D. 51). St. Paul in opposing his enemies in Galatia names John explicitly along with Peter and James the Less as a "pillar of the Church", and refers to the recognition which his Apostolic preaching of a Gospel free from the law received from these three, the most prominent men of the old Mother-Church at Jerusalem (Gal., ii, 9). When Paul came again to Jerusalem after the second and after the third journey (Acts, xviii, 22; xxi, 17 sq.) he seems no longer to have met John there. Some wish to draw the conclusion from this that John left Palestine between the years 52 and 55.
Of the other New-Testament writings, it is only from the three Epistles of John and the Apocalypse that anything further is learned concerning the person of the Apostle. We may be permitted here to take as proven the unity of the author of these three writings handed down under the name of John and his identity with the Evangelist. Both the Epistles and the Apocalypse, however, presuppose that their author John belonged to the multitude of personal eyewitnesses of the life and work of Christ (cf. especially I John, i, 1-5; iv, 14), that he had lived for a long time in Asia Minor, was thoroughly acquainted with the conditions existing in the various Christian communities there, and that he had a position of authority recognized by all Christian communities as leader of this part of the Church. Moreover, the Apocalypse tells us that its author was on the island of Patmos "for the word of God and for the testimony of Jesus", when he was honoured with the heavenly Revelation contained in the Apocalypse (Apoc., i, 9).
II. THE ALLEGED PRESBYTER JOHN
The author of the Second and Third Epistles of John designates himself in the superscription of each by the name (ho presbyteros), "the ancient", "the old". Papias, Bishop of Hierapolis, also uses the same name to designate the "Presbyter John" as in addition to Aristion, his particular authority, directly after he has named the presbyters Andrew, Peter, Philip, Thomas, James, John, and Matthew (in Eusebius, "Hist. eccl.", III, xxxix, 4). Eusebius was the first to draw, on account of these words of Papias, the distinction between a Presbyter John and the Apostle John, and this distinction was also spread in Western Europe by St. Jerome on the authority of Eusebius. The opinion of Eusebius has been frequently revived by modern writers, chiefly to support the denial of the Apostolic origin of the Fourth Gospel. The distinction, however, has no historical basis. First, the testimony of Eusebius in this matter is not worthy of belief. He contradicts himself, as in his "Chronicle" he expressly calls the Apostle John the teacher of Papias ("ad annum Abrah 2114"), as does Jerome also in Ep. lxxv, "Ad Theodoram", iii, and in "De viris illustribus", xviii. Eusebius was also influenced by his erroneous doctrinal opinions as he denied the Apostolic origin of the Apocalypse and ascribed this writing to an author differing from St. John but of the same name. St. Irenaeus also positively designates the Apostle and Evangelist John as the teacher of Papias, and neither he nor any other writer before Eusebius had any idea of a second John in Asia (Adv. haer., V, xxxiii, 4). In what Papias himself says the connection plainly shows that in this passage by the word presbyters only Apostles can be understood. If John is mentioned twice the explanation lies in the peculiar relationship in which Papias stood to this, his most eminent teacher. By inquiring of others he had learned some things indirectly from John, just as he had from the other Apostles referred to. In addition he had received information concerning the teachings and acts of Jesus directly, without the intervention of others, from the still living "Presbyter John", as he also had from Aristion. Thus the teaching of Papias casts absolutely no doubt upon what the New-Testament writings presuppose and expressly mention concerning the residence of the Evangelist John in Asia.
III. THE LATER ACCOUNTS OF JOHN
The Christian writers of the second and third centuries testify to us as a tradition universally recognized and doubted by no one that the Apostle and Evangelist John lived in Asia Minor in the last decades of the first century and from Ephesus had guided the Churches of that province. In his "Dialogue with Tryphon" (Chapter 81) St. Justin Martyr refers to "John, one of the Apostles of Christ" as a witness who had lived "with us", that is, at Ephesus. St. Irenæus speaks in very many places of the Apostle John and his residence in Asia and expressly declares that he wrote his Gospel at Ephesus (Adv. haer., III, i, 1), and that he had lived there until the reign of Trajan (loc. cit., II, xxii, 5). With Eusebius (Hist. eccl., III, xiii, 1) and others we are obliged to place the Apostle's banishment to Patmos in the reign of the Emperor Domitian (81-96). Previous to this, according to Tertullian's testimony (De praescript., xxxvi), John had been thrown into a cauldron of boiling oil before the Porta Latina at Rome without suffering injury. After Domitian's death the Apostle returned to Ephesus during the reign of Trajan, and at Ephesus he died about A.D. 100 at a great age. Tradition reports many beautiful traits of the last years of his life: that he refused to remain under the same roof with Cerinthus (Irenaeus "Ad. haer.", III, iii, 4); his touching anxiety about a youth who had become a robber (Clemens Alex., "Quis dives salvetur", xiii); his constantly repeated words of exhortation at the end of his life, "Little children, love one another" (Jerome, "Comm. in ep. ad. Gal.", vi, 10). On the other hand the stories told in the apocryphal Acts of John, which appeared as early as the second century, are unhistorical invention.
IV. FEASTS OF ST. JOHN
St. John is commemorated on 27 December, which he originally shared with St. James the Greater. At Rome the feast was reserved to St. John alone at an early date, though both names are found in the Carthage Calendar, the Hieronymian Martyrology, and the Gallican liturgical books. The "departure" or "assumption" of the Apostle is noted in the Menology of Constantinople and the Calendar of Naples (26 September), which seems to have been regarded as the date of his death. The feast of St. John before the Latin Gate, supposed to commemorate the dedication of the church near the Porta Latina, is first mentioned in the Sacramentary of Adrian I (772-95).
V. ST. JOHN IN CHRISTIAN ART
Early Christian art usually represents St. John with an eagle, symbolizing the heights to which he rises in the first chapter of his Gospel. The chalice as symbolic of St. John, which, according to some authorities, was not adopted until the thirteenth century, is sometimes interpreted with reference to the Last Supper, again as connected with the legend according to which St. John was handed a cup of poisoned wine, from which, at his blessing, the poison rose in the shape of a serpent. Perhaps the most natural explanation is to be found in the words of Christ to John and James "My chalice indeed you shall drink" (Matthew 20:23).
LEOPOLD FONCK 
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St. John Twenge[[@Headword:St. John Twenge]]

St. John Twenge
Last English saint canonized, canon regular, Prior of St. Mary's, Bridlington, b. near the town, 1319; d. at Bridlington, 1379. He was of the Yorkshire family Twenge, which family in Reformation days supplied two priest-martyrs and was also instrumental in establishing the Institute of the Blessed Virgin Mary (q. v.) at Bar Convent, York. John completed his studies at Oxford and then entered the Priory of Bridlington. Charged successively with various offices in the community, he was finally despite his reluctance elected prior, which office he held until his death. Even in his lifetime he enjoyed a reputation for great holiness and for miraculous powers. On one occasion he changed water into wine. On another, five seamen from Hartlepool in danger of shipwreck called uponGod in the name of His servant, John of Bridlington, whereupon the prior himself appeared to them in his canonical habit and brought them safely to shore. After his death the fame of the miracles wrought by his intercession spread rapidly through the land. Archbishop Neville charged his suffragans and others to take evidence with a view to his canonization, 26 July, 1386; and the same prelate assisted by the Bishops of Durham and Carlisle officiated at a solemn translation of his body, 11 March, 1404, de mandato Domini Papae. This pope, Boniface IX, shortly afterwards canonized him. The fact has been doubted and disputed; but the original Bull was recently unearthed in the Vatican archives by Mr. T.A. Twemlow, who was engaged in research work there for the British Government. St. John was especially invoked by women in cases of difficult confinement. At the Reformation the people besought the royal plunderer to spare the magnificent shrine of the saint, but in vain; it was destroyed in 1537. The splendid nave of the church, restored in 1857, is all that now remains of Bridlington Priory. The saint's feast is observed by the canons regular on 9 October.
BUTLER, Lives of the Saints; GASQUET, Henry VIII and the English Monasteries (London, 1889); STANTON, Menology (London and New York, 1892); State Papers, Rolls Series, Northern Registers; WALSINGHAM, Historia Anglicana (London, 1863-76); SURIUS, De probatis Sanctorum Historiis (Turin, 1875-80).
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St. John Vianney[[@Headword:St. John Vianney]]

St. Jean-Baptiste-Marie Vianney
Curé of Ars, born at Dardilly, near Lyons, France, on 8 May, 1786; died at Ars, 4 August, 1859; son of Matthieu Vianney and Marie Beluze.
In 1806, the curé at Ecully, M. Balley, opened a school for ecclesiastical students, and Jean-Marie was sent to him. Though he was of average intelligence and his masters never seem to have doubted his vocation, his knowledge was extremely limited, being confined to a little arithmetic, history, and geography, and he found learning, especially the study of Latin, excessively difficult. One of his fellow-students, Matthias Loras, afterwards first Bishop of Dubuque, assisted him with his Latin lessons.
But now another obstacle presented itself. Young Vianney was drawn in the conscription, the war with Spain and the urgent need of recruits having caused Napoleon to withdraw the exemption enjoyed by the ecclesiastical students in the diocese of his uncle,Cardinal Fesch. Matthieu Vianney tried unsuccessfully to procure a substitute, so his son was obliged to go. His regiment soon received marching orders. The morning of departure, Jean-Baptiste went to church to pray, and on his return to the barracks found that his comrades had already left. He was threatened with arrest, but the recruiting captain believed his story and sent him after the troops. At nightfall he met a young man who volunteered to guide him to his fellow-soldiers, but led him to Noes, where some deserters had gathered. The mayor persuaded him to remain there, under an assumed name, as schoolmaster. After fourteen months, he was able to communicate with his family. His father was vexed to know that he was a deserter and ordered him to surrender but the matter was settled by his younger brother offering to serve in his stead and being accepted.
Jean-Baptiste now resumed his studies at Ecully. In 1812, he was sent to the seminary at Verrieres; he was so deficient in Latin as to be obliged to follow the philosophy course in French. He failed to pass the examinations for entrance to the seminary proper, but on re-examination three months later succeeded. On 13 August, 1815, he was ordained priest by Mgr. Simon, Bishop of Grenoble. His difficulties in making the preparatory studies seem to have been due to a lack of mental suppleness in dealing with theory as distinct from practice -- a lack accounted for by the meagreness of his early schooling, the advanced age at which he began to study, the fact that he was not of more than average intelligence, and that he was far advanced in spiritual science and in the practice of virtue long before he came to study it in the abstract. He was sent to Ecully as assistant to M. Balley, who had first recognized and encouraged his vocation, who urged him to persevere when the obstacles in his way seemed insurmountable, who interceded with the examiners when he failed to pass for the higher seminary, and who was his model as well as his preceptor and patron. In 1818, after the death of M. Balley, M. Vianney was made parish priest of Ars, a village not very far from Lyons. It was in the exercise of the functions of the parish priest in this remote French hamlet that as the "curé d'Ars" he became known throughout France and the Christian world. A few years after he went to Ars, he founded a sort of orphanage for destitute girls. It was called "The Providence" and was the model of similar institutions established later all over France. M. Vianney himself instructed the children of "The Providence" in the catechism, and these catechetical instructions came to be so popular that at last they were given every day in the church to large crowds. "The Providence" was the favourite work of the "curé d'Ars", but, although it was successful, it was closed in 1847, because the holy curé thought that he was not justified in maintaining it in the face of the opposition of many good people. Its closing was a very heavy trial to him.
But the chief labour of the Curé d'Ars was the direction of souls. He had not been long at Ars when people began coming to him from other parishes, then from distant places, then from all parts of France, and finally from other countries. As early as 1835, hisbishop forbade him to attend the annual retreats of the diocesan clergy because of "the souls awaiting him yonder". During the last ten years of his life, he spent from sixteen to eighteen hours a day in the confessional. His advice was sought by bishops, priests,religious, young men and women in doubt as to their vocation, sinners, persons in all sorts of difficulties and the sick. In 1855, the number of pilgrims had reached twenty thousand a year. The most distinguished persons visited Ars for the purpose of seeing theholy curé and hearing his daily instruction. The Venerable Father Colin was ordained deacon at the same time, and was his life-long friend, while Mother Marie de la Providence founded the Helpers of the Holy Souls on his advice and with his constant encouragement. His direction was characterized by common sense, remarkable insight, and supernatural knowledge. He would sometimes divine sins withheld in an imperfect confession. His instructions were simple in language, full of imagery drawn from daily life and country scenes, but breathing faith and that love of God which was his life principle and which he infused into his audience as much by his manner and appearance as by his words, for, at the last, his voice was almost inaudible.
The miracles recorded by his biographers are of three classes:
· first, the obtaining of money for his charities and food for his orphans;
· secondly, supernatural knowledge of the past and future;
· thirdly, healing the sick, especially children.
The greatest miracle of all was his life. He practised mortification from his early youth. and for forty years his food and sleep were insufficient, humanly speaking, to sustain life. And yet he laboured incessantly, with unfailing humility, gentleness, patience, and cheerfulness, until he was more than seventy-three years old.
On 3 October, 1874 Jean-Baptiste-Marie Vianney was proclaimed Venerable by Pius IX and on 8 January, 1905, he was enrolled among the Blessed. Pope Pius X proposed him as a model to the parochial clergy.
[Note: In 1925, Pope Pius XI canonized him. His feast is kept on 4 August.]
SUSAN T. OTTEN 
Transcribed by Gerard Haffner

St. Josaphat Kuncevyc[[@Headword:St. Josaphat Kuncevyc]]

St. Josaphat Kuncevyc
Martyr, b. in the little town of Volodymyr in Lithuania (Volyn) in 1580 or -- according to some writers -- 1584; d. at Vitebsk, Russia, 12 November, 1623. The saint's birth occurred in a gloomy period for the Ruthenian Church. Even as early as the beginning of the sixteenth century the Florentine Union had become a dead-letter; in the case of the Ruthenian Church, complete demoralization followed in the wake of its severance from Rome, and the whole body of its clergy became notorious alike for their gross ignorance and the viciousness of their lives. After the Union of Berest’ in 1596 the Ruthenian Church was divided into two contending parties -- the uniates and those who persevered in schism -- each with its own hierarchy. Among the leaders of the schismatic party, who laboured to enkindle popular hatred against the Uniates, Meletius Smotryckyj was conspicuous, and the most celebrated of his victims was Josaphat. Although of a noble Ruthenian stock, Josaphat's father had devoted himself to commercial pursuits, and held the office of town-councilor. Both parents contributed to implant the seeds of piety in the heart of their child. In the school at Volodymyr Josaphat -- Johannes was the saint's baptismal name -- gave evidence of unusual talent; he applied himself with the greatest zeal to the study of ecclesiastical Slav, and learned almost the entire casoslov (breviary), which from this period he began to read daily. From this source he drew his early religious education, for the unlettered clergy seldom preached or gave catechetical instruction. Owing to the straitened circumstances of his parents, he was apprenticed to the merchant Popovyc at Vilna. In this town, remarkable for the corruption of its morals and the contentions of the various religious sects, he seemed specially guarded by Providence, and became acquainted with certain excellent men (e.g. Benjamin Rutski), under whose direction he advanced in learning and in virtue. At the age of twenty-four (1604) he entered the Basilian monastery of the Trinity at Vilna. The fame of his virtues rapidly spread, and distinguished people began to visit him. After a notable life as a layman, Rutski also joined the order, bringing with him a wide erudition. When Josaphat reached the diaconate, regular services and labour for the salvation of souls had been already begun; the number of novices steadily increased, and under Rutski -- who had meanwhile been ordained priest -- there began the regeneration of religious life among the Ruthenians. In 1609, after private study under the Jesuit Fabricius, Josaphat was ordained priest. He subsequently became superior in several monasteries, and on 12 November, 1617, was reluctantly consecrated Bishop of Vitebsk, with right of succession to the Archbishopric of Polotsk. He became archbishop in 1618. While each succeeding year saw fresh evidence of his fruitful labours, it also witnessed the steady growth of the hatred of the schismatic party. Finally on 12 November, 1623, an axe-stroke and a bullet brought Josaphat his martyr's crown. After numerous miracles had occurred, a commission was appointed by Urban VIII in 1628 to inquire into the cause of Josaphat, and examined on oath 116 witnesses. Although five years had elapsed since Josaphat's death, his body was still incorrupt. In 1637 a second commission investigated the life of the martyr, and in 1643 -- twenty years after his death -- Josaphat was beatified. His canonization took place in 1867.
Great were the virtues of the saint. As a boy he shunned the usual games of childhood, prayed much, and lost no opportunity of assisting at the Divine services. Children especially regarded him with the greatest affection, and found in him a worthy model. As an apprentice, he devoted every leisure hour to prayer and study. At first Popovyc viewed this behaviour with displeasure, but Josaphat gradually won such a position in his esteem, that Popovyc offered him his entire fortune and his daughter's hand. But Josaphat's love for the religious life never wavered. At first without a human guide along the paths of virtue, he received all spiritual direction immediately from the Holy Ghost. His favourite pious exercise was to make a poklony (i.e. a reverence, in which the head touches the ground) with the ejaculation: "Jesus Christ, Son of God, have mercy on me, a poor sinner." Never eating meat, he fasted much, wore a hair-shirt and an angular chain, slept on the bare floor, and chastised his body until the blood flowed. The Jesuits frequently urged him to set some bounds to his austerities. From his zealous study of the liturgical books he drew many proofs of Catholic truth, using his knowledge in the composition of several works -- "On the Baptism of St. Volodymyr"; "On the Falsification of the Slavic Books by the Enemies of the Metropolitan"; "On Monks and their Vows". As deacon, priest, and bishop, he was distinguished by his extraordinary zeal in the service of souls. Not alone in the church did he preach and hear confessions, but likewise in the fields, hospitals, prisons, and even on his journeys. Even where his words of instruction might by themselves have failed, his entreaties and tears ensured him success. This zeal, united with his kindness and extraordinary love for the poor, won numbers to the Catholic Faith. Among his converts were included many important personages such as Ignatius, Patriarch of Moscow, and Emmanuel Cantacuzenus, who belonged to the family of the Greek Emperor Palæologus. As archbishop he restored the churches; issued a catechism to the clergy with instructions that it should be learned by heart; composed rules for the priestly life, entrusting to the deacons the task of superintending their observance; assembled synods in various towns in the dioceses, and firmly opposed the Imperial Chancellor Sapieha, when he wished to make many concessions in favour of the schismatics. Throughout all his strivings and all his occupations, he continued his exemplary life as a religious, and never abated his zeal for self-mortification and prayer. He awaited death with a certain yearning, refusing to avail himself of the opportunity of flight afforded him. After his death his influence was still greater: conversions were numerous, and veneration for him continued to extend. His feast is kept on the first Sunday after 12 November, according to the Julian Calendar.
GUÉPIN, Un Apòtre de l'Union des Eglises en XVIIe siècle (2 vols., Paris, 1898); CONTIERI, Vita di S. Giosafat Arcivescovo e Martire Ruteno dell' Ordine di S.Basilio il Grande (Rome, 1867); SUSZA, Cursus vitæ et certamen martyrii B. Josaphat Kuncewicz (Rome, 1665), ed. MARTINOV (Paris, 1865); SUSZA, Saulus et Paulus Ruthenæ Unionis sanguine B. Josaphat transformatus (Rome, 1666); GUÉPIN AND KALINKA, Zywot S. Józafata Kuncewicza, meczennika, arcybiskupa polockiego (Lemberg, 1885); KOZANEVYC, Zytje sv. Svjašcenomucenyka Josafata Kuncevyca (Zovkva, 1902); URBAN, Swiety Józafat Kuncewicz, biskup i meczennik (Krakow, 1906) -- the two last-mentioned are popular works.
JOSAPHAT J. MARKEVYC
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St. Joseph[[@Headword:St. Joseph]]

St. Joseph
Spouse of the Blessed Virgin Mary and foster-father of Our Lord Jesus Christ.
LIFE
Sources. The chief sources of information on the life of St. Joseph are the first chapters of our first and third Gospels; they are practically also the only reliable sources, for, whilst, on the holy patriarch's life, as on many other points connected with the Saviour's history which are left untouched by the canonical writings, the apocryphal literature is full of details, the non-admittance of these works into the Canon of the Sacred Books casts a strong suspicion upon their contents; and, even granted that some of the facts recorded by them may be founded on trustworthy traditions, it is in most instances next to impossible to discern and sift these particles of true history from the fancies with which they are associated. Among these apocryphal productions dealing more or less extensively with some episodes of St. Joseph's life may be noted the so-called "Gospel of James", the "Pseudo-Matthew", the "Gospel of the Nativity of the Virgin Mary", the "Story of Joseph the Carpenter", and the "Life of the Virgin and Death of Joseph".
Genealogy. St. Matthew (1:16) calls St. Joseph the son of Jacob; according to St. Luke (3:23), Heli was his father. This is not the place to recite the many and most various endeavours to solve the vexing questions arising from the divergences between both genealogies; nor is it necessary to point out the explanation which meets best all the requirements of the problem (see GENEALOGY OF CHRIST); suffice it to remind the reader that, contrary to what was once advocated, most modern writers readily admit that in both documents we possess the genealogy of Joseph, and that it is quite possible to reconcile their data.
Residence. At any rate, Bethlehem, the city of David and his descendants, appears to have been the birth-place of Joseph. When, however, the Gospel history opens, namely, a few months before the Annunciation, Joseph was settled at Nazareth. Why and when he forsook his home-place to betake himself to Galilee is not ascertained; some suppose -- and the supposition is by no means improbable -- that the then moderate circumstances of the family and the necessity of earning a living may have brought about the change. St. Joseph, indeed, was a tekton, as we learn from Matthew 13:55, and Mark 6:3. The word means both mechanic in general and carpenter in particular; St. Justin vouches for the latter sense (Dial. cum Tryph., lxxxviii, in P.G., VI, 688), and tradition has accepted this interpretation, which is followed in the English Bible.
Marriage. It is probably at Nazareth that Joseph betrothed and married her who was to become the Mother of God. When the marriage took place, whether before or after the Incarnation, is no easy matter to settle, and on this point the masters of exegesishave at all times been at variance. Most modern commentators, following the footsteps of St. Thomas, understand that, at the epoch of the Annunciation, the Blessed Virgin was only affianced to Joseph; as St. Thomas notices, this interpretation suits better all the evangelical data.
It will not be without interest to recall here, unreliable though they are, the lengthy stories concerning St. Joseph's marriage contained in the apocryphal writings. When forty years of age, Joseph married a woman called Melcha or Escha by some, Salome by others; they lived forty-nine years together and had six children, two daughters and four sons, the youngest of whom was James (the Less, "the Lord's brother"). A year after his wife's death, as the priests announced through Judea that they wished to find in thetribe of Juda a respectable man to espouse Mary, then twelve to fourteen years of age, Joseph, who was at the time ninety years old, went up to Jerusalem among the candidates; a miracle manifested the choice God had made of Joseph, and two years later the Annunciation took place. These dreams, as St. Jerome styles them, from which many a Christian artist has drawn his inspiration (see, for instance, Raphael's "Espousals of the Virgin"), are void of authority; they nevertheless acquired in the course of ages some popularity; in them some ecclesiastical writers sought the answer to the well-known difficulty arising from the mention in the Gospel of "the Lord's brothers"; from them also popular credulity has, contrary to all probability, as well as to the tradition witnessed by old works of art, retained the belief that St. Joseph was an old man at the time of marriage with the Mother of God.
The Incarnation. This marriage, true and complete, was, in the intention of the spouses, to be virgin marriage (cf. St. Aug., "De cons. Evang.", II, i in P.L. XXXIV, 1071-72; "Cont. Julian.", V, xii, 45 in P.L.. XLIV, 810; St. Thomas, III:28; III:29:2). But soon was, the faith of Joseph in his spouse to be sorely tried: she was with child. However painful the discovery must have been for him, unaware as he was of the mystery of the Incarnation, his delicate feelings forbade him to defame his affianced, and he resolved "to put her away privately; but while he thought on these things, behold the angel of the Lord appeared to him in his sleep, saying: Joseph, son of David, fear not to take unto thee Mary thy wife, for that which is conceived in her, is of the Holy Ghost. . . And Joseph, rising from his sleep, did as the angel of he Lord had commanded him, and took unto him his wife" (Matthew 1:19, 20, 24).
The Nativity and the Flight to Egypt. A few months later, the time came for Joseph and Mary to go to Bethlehem, to be enrolled, according to the decree issued by Caesar Augustus: a new source of anxiety for Joseph, for "her days were accomplished, that she should be delivered", and "there was no room for them in the inn (Luke 2:1-7). What must have been the thoughts of the holy man at the birth of the Saviour, the coming of the shepherds and of the wise men, and at the events which occurred at the time of the Presentation of Jesus in the Temple, we can merely guess; St. Luke tells only that he was "wondering at those things which were spoken concerning him" (2:33). New trials were soon to follow. The news that a king of the Jews was born could not but kindle in the wicked heart of the old and bloody tyrant, Herod, the fire of jealousy. Again "an angel of the Lord appeared in sleep to Joseph, saying: Arise, and take the child and his mother, and fly into Egypt: and be there until I shall tell thee" (Matthew 2:13).
Return to Nazareth. The summons to go back to Palestine came only after a few years, and the Holy Family settled again at Nazareth. St. Joseph's was henceforth the simple and uneventful life of an humble Jew, supporting himself and his family by his work, and faithful to the religious practices commanded by the Law or observed by pious Israelites. The only noteworthy incident recorded by the Gospel is the loss of, and anxious quest for, Jesus, then twelve years of old, when He had strayed during the yearly pilgrimage to the Holy City (Luke 2:42-51).
Death. This is the last we hear of St. Joseph in the sacred writings, and we may well suppose that Jesus's foster-father died before the beginning of Savior's public life. In several circumstances, indeed, the Gospels speak of the latter's mother and brothers (Matthew 12:46; Mark 3:31; Luke 8:19; John 7:3), but never do they speak of His father in connection with the rest of the family; they tell us only that Our Lord, during His public life was referred to as the son of Joseph (John 1:45; 6:42; Luke 4:22) the carpenter (Matthew 13:55). Would Jesus, moreover, when about die on the Cross, have entrusted His mother to John's care, had St. Joseph been still alive? According to the apocryphal "Story of Joseph the Carpenter", the holy man reached his hundred and eleventh year when he died, on 20 July (A. D. 18 or 19). St. Epiphanius gives him ninety years of age at the time of his demise; and if we are to believe the Venerable Bede, he was buried in the Valley of Josaphat. In truth we do not know when St. Joseph died; it is most unlikely that he attained the ripe old age spoken of by the "Story of Joseph" and St. Epiphanius. The probability is that he died and was buried at Nazareth.
DEVOTION TO SAINT JOSEPH
Joseph was "a just man". This praise bestowed by the Holy Ghost, and the privilege of having been chosen by God to be the foster-father of Jesus and the Spouse of the Virgin Mother, are the foundations of the honour paid to St. Joseph by the Church. So well-grounded are these foundations that it is not a little surprising that the cult of St. Joseph was so slow in winning recognition. Foremost among the causes of this is the fact that "during the first centuries of the Church's existence, it was only the martyrs who enjoyed veneration" (Kellner). Far from being ignored or passed over in silence during the early Christian ages, St. Joseph's prerogatives were occasionally descanted upon by the Fathers; even such eulogies as cannot be attributed to the writers among whose works they found admittance bear witness that the ideas and devotion therein expressed were familiar, not only to the theologians and preachers, and must have been readily welcomed by the people. The earliest traces of public recognition of the sanctity of St. Joseph are to be found in the East. His feast, if we may trust the assertions of Papebroch, was kept by the Copts as early as the beginning of the fourth century. Nicephorus Callistus tells likewise -- on what authority we do not know -- that in the great basilica erected at Bethlehem by St. Helena, there was a gorgeous oratory dedicated to the honour of our saint. Certain it is, at all events, that the feast of "Joseph the Carpenter" is entered, on 20 July, in one of the old Coptic Calendars in our possession, as also in a Synazarium of the eighth and nineth century published by Cardinal Mai (Script. Vet. Nova Coll., IV, 15 sqq.). Greek menologies of a later date at least mention St. Joseph on 25 or 26 December, and a twofold commemoration of him along with other saints was made on the two Sundays next before and after Christmas.
In the West the name of the foster-father of Our Lord (Nutritor Domini) appears in local martyrologies of the ninth and tenth centuries, and we find in 1129, for the first time, a church dedicated to his honour at Bologna. The devotion, then merely private, as it seems, gained a great impetus owing to the influence and zeal of such saintly persons as St. Bernard, St. Thomas Aquinas, St. Gertrude (d. 1310), and St. Bridget of Sweden (d. 1373). According to Benedict XIV (De Serv. Dei beatif., I, iv, n. 11; xx, n. 17), "the general opinion of the learned is that the Fathers of Carmel were the first to import from the East into the West the laudable practice of giving the fullest cultus to St. Joseph". His feast, introduced towards the end shortly afterwards, into the Dominican Calendar, gradually gained a foothold in various dioceses of Western Europe. Among the most zealous promoters of the devotion at epoch, St. Vincent Ferrer (d. 1419), Peter d'Ailly (d. 1420), St. Bernadine of Siena (d. 1444), and Jehan Charlier Gerson (d. 1429) deserve an especial mention. Gerson, who had, in 1400, composed an Office of the Espousals of Joseph particularly at the Council of Constance (1414), in promoting the public recognition of the cult of St. Joseph. Only under the pontificate of Sixtus IV(1471-84), were the efforts of these holy men rewarded by Roman Calendar (19 March). From that time the devotion acquired greater and greater popularity, the dignity of the feast keeping pace with this steady growth. At first only a festum simplex, it was soon elevated to a double rite by Innocent VIII (1484-92), declared by Gregory XV, in 1621, a festival of obligation, at the instance of the Emperors Ferdinand III and Leopold I and of King Charles II of Spain, and raised to the rank of a double of the second class by Clement XI (1700-21). Further, Benedict XIII, in 1726, inserted the name into the Litany of the Saints.
One festival in the year, however, was not deemed enough to satisfy the piety of the people. The feast of the Espousals of the Blessed Virgin and St. Joseph, so strenuously advocated by Gerson, and permitted first by Paul III to the Franciscans, then to other religious orders and individual dioceses, was, in 1725, granted to all countries that solicited it, a proper Office, compiled by the Dominican Pierto Aurato, being assigned, and the day appointed being 23 January. Nor was this all, for the reformed Order of Carmelites, into which St. Teresa had infused her great devotion to the foster-father of Jesus, chose him, in 1621, for their patron, and in 1689, were allowed to celebrate the feast of his Patronage on the third Sunday after Easter. This feast, soon, adopted throughout the Spanish Kingdom, was later on extended to all states and dioceses which asked for the privilege. No devotion, perhaps, has grown so universal, none seems to have appealed so forcibly to the heart of the Christian people, and particularly of the labouring classes, during the nineteenth century, as that of St. Joseph.
This wonderful and unprecedented increase of popularity called for a new lustre to be added to the cult of the saint. Accordingly, one of the first acts of the pontificate of Pius IX, himself singularly devoted to St. Joseph, was to extend to the whole Church thefeast of the Patronage (1847), and in December, 1870, according to the wishes of the bishops and of all the faithful, he solemnly declared the Holy Patriarch Joseph, patron of the Catholic Church, and enjoined that his feast (19 March) should henceforth be celebrated as a double of the first class (but without octave, on account of Lent). Following the footsteps of their predecessor, Leo XIII and Pius X have shown an equal desire to add their own jewel to the crown of St. Joseph: the former, by permitting on certain days the reading of the votive Office of the saint; and the latter by approving, on 18 March, 1909, a litany in honour of him whose name he had received in baptism.
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St. Joseph Calasanctius
Called in religion "a Matre Dei", founder of the Piarists, b. 11 Sept., 1556, at the castle of Calasanza near Petralta de la Sal in Aragon; d. 25 Aug., 1648, at Rome; feast 27 Aug. His parents, Don Pedro Calasanza and Donna Maria Gastonia, gave Joseph, the youngest of five children, a good education at home and then at the school of Petralta. After his classical studies at Estadilla he took up philosophy and jurisprudence at Lerida and merited the degree of Doctor of Laws, and then with honours completed his theological course at Valencia and Alcalá de Henares. His mother and brother having died, Don Pedro wanted Joseph to marry and perpetuate the family. God interfered by sending a sickness in 1582 which soon brought Joseph to the brink of the grave. On his recovery he was ordained priest 17 Dec., 1583, by Hugo Ambrose de Moncada, Bishop of Urgel. Joseph began his labours as priest in the Diocese of Albarracin, where Bishop della Figuera appointed him his theologian and confessor, synodal examiner, and procurator, and when the bishop was transferred to Lerida his theologian followed him to the new diocese. In 1586 della Figuera was sent as Apostolic visitator to the Abbey of Montserrat, and Joseph accompanied him as secretary. The bishop died the following year and Joseph left, though urgently requested to remain. He hurried to Calasanza only to be present at the death of his father. He was then called by his Bishop of Urgel to act as vicar-general for the district of Trempe. In 1592 he embarked for Rome, where he found a protector in Cardinal Marcantonio Colonna who chose him as his theologian and instructor to his nephew. Rome offered a splendid field for works of charity, especially for the instruction of neglected and homeless children, many of whom had lost their parents. Joseph joined a Confraternity of Christian Doctrine and gathered the boys and girls from the streets and brought them to school. The teachers, being poorly paid, refused to accept the additional labour without remuneration. The pastor of S. Dorotea, Anthony Brendani, offered him two rooms and promised assistance in teaching, and when two other priests promised similar help, Joseph, in November, 1597, opened the first public free school in Europe. Pope Clement VIII gave an annual contribution and many others shared in the good work, so that in a short time Joseph had about a thousand children under his charge. In 1602 he rented a house at S. Andrea della Valle and commenced a community life with his assistants and laid the foundation of the Order of Piarists. Much envy and opposition arose against him and his new institute, but all were overcome in time. In 1612 the school was transferred to the Torres palace adjoining S. Pantaleone. Here Joseph spent the remaining years of his life in his chosen calling. He lived and died a faithful son of the church, a true friend of forsaken children. His body rests in S. Paltaleone. His beatification was solemnized on 7 Aug., 1748, and his canonization by Clement XIII, 16 July, 1767.
The life of St. Joseph Calasanctius has been written by - Timon-David (Marseilles, 1883); Hubert (Mainz, 1886); Tomaseo (Rome, 1898); Heidenreich (1907). Cf. Hist. polit. Blatter, CXX, 901; Fehr in Kirchenlexicon, s. v.
FRANCIS MERSHMAN 
Transcribed by Robert Lewis

St. Joseph of Cupertino[[@Headword:St. Joseph of Cupertino]]

St. Joseph of Cupertino
Mystic, born 17 June, 1603; died at Osimo 18 September, 1663; feast, 18 September. Joseph received his surname from Cupertino, a small village in the Diocese of Nardo, lying between Brindisi and Otranto in the Kingdom of Naples. His father Felice Desa, a poor carpenter, died before Joseph was born and left some debts, in consequence of which the creditors drove the mother, Francesca Panara, from her home, and she was obliged to give birth to her child in a stable. In his eighth year Joseph had an ecstatic vision while at school and this was renewed several times; so that the children, seeing him gape and stare on such occasions, lost to all things about him, gave him the sobriquet "Bocca Aperta". At the same time he had a hot and irascible temper which his strict mother strove hard to overcome. He was apprenticed to a shoemaker, but at the age of seventeen he tried to be admitted to the Friars Minor Conventuals and was refused on account of his ignorance. He then applied to the Capuchins at Martino near Tarento, where he was accepted as a lay-brother in 1620, but his continual ecstasies unfitted him for work and he was dismissed. His mother and his uncles abused him as a good-for-nothing, but Joseph did not lose hope. By his continued prayers and tears he succeeded in obtaining permission to work in the stable as lay help or oblate at the Franciscan convent of La Grotella near Cupertino. He now gave evidence of great virtues, humility, obedience, and love of penance to such an extent that he was admitted to the clerical state in 1625, and three years later, on 28 March he was raised to the priesthood. Joseph was but little versed in human knowledge, for his biographers relate that he was able to read but poorly, yet infused by knowledge and supernatural light he not only surpassed all ordinary men in the learning of the schools but could solve the most intricate questions.
His life was now one long succession of visions and other heavenly favours. Everything that in any way had reference to God or holy things would bring on an ecstatic state: the sound of a bell or of church music, the mention of the name of God or of the Blessed Virgin or of a saint, any event in the life of Christ, the sacred Passion, a holy picture, the thought of the glory in heaven, all would put Joseph into contemplation. Neither dragging him about, buffeting, piercing with needles, nor even burning his flesh with candles would have any effect on him -- only the voice of his superior would make him obey. These conditions would occur at any time or place, especially at Mass or during Divine Service. Frequently he would be raised from his feet and remain suspended in the air. Besides he would at times hear heavenly music. Since such occurrences in public caused much admiration and also disturbance in a community, Joseph for thirty-five years was not allowed to attend choir, go to the common refectory, walk in procession or say Mass in church, but was ordered to remain in his room, where a private chapel was prepared for him. Evil-minded and envious men even brought him before the Inquisition, and he was sent from one lonely house of the Capuchins or Franciscans to another, but Joseph retained his resigned and joyous spirit, submitting confidently to Divine Providence. He practised mortification and fasting to such a degree, that he kept seven Lents of forty days each year, and during many of them tasted no food except on Thursdays and Sundays. His body is in the church at Osimo. He was beatified by Benedict XIV in 1753, and canonized 16 July 1767 by Clement XIII; Clement XIV extended his office to the entire Church. His life was written by Robert Nuti (Palermo, 1678). Angelo Pastrovicchi wrote another in 1773, and this is used by the Bollandist "Acta SS.", V, Sept., 992.
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St. Joseph of Leonessa
In the world named Eufranio Desiderio, born in 1556 at Leonessa in Umbria; died 4 February, 1612. From his infancy he showed a remarkably religious bent of mind; he used to erect little altars and spend much time in prayer before them, and often he would gather his companions and induce them to pray with him. Whilst yet a boy he used to take the discipline on Fridays in company with the confraternity of St. Saviour. He was educated by his uncle, who had planned a suitable marriage for him, but in his sixteenth year he fell sick of a fever, and on his recovery, without consulting his relative, he joined the Capuchin reform of the Franciscan Order. He made his novitiate in the convent of the Carcerelle near Assisi. As a religious he was remarkable for his great abstinence. "Brother Ass", he would say to his body, "there is no need to feed thee as a noble horse would be fed: thou must be content to be a poor ass." In 1599, the year before his Jubilee year, he fasted the whole year by way of preparation for gaining the indulgence. In 1587 he was sent by the Superior General of his order to Constantinople to minister to the Christians held captive there. Arrived there he and his companions lodged in a derelict house of Benedictine monks. The poverty in which the friars lived attracted the attention of the Turks, who went in numbers to see the new missionaries. He was very solicitous in ministering to the captive Christians in the galleys. Every day he went into the city to preach, and he was at length thrown into prison and only released at the intervention of the Venetian agent. Urged on by zeal he at last sought to enter the palace to preach before the Sultan, but he was seized and condemned to death. For three days he hung on the gallows, held up by two hooks driven through his right hand and foot; then he was miraculously released by an angel. Returning to Italy, he took with him a Greek archbishop who had apostatized, and who was reconciled to the Church on their arrival in Rome. Joseph now took up the work of home missions in his native province, sometimes preaching six or seven times a day. In the Jubilee year of 1600 he preached the Lent at Orticoli, a town through which crowds of pilgrims passed on their way to Rome. Many of them being very poor, Joseph supplied them with food; he also washed their clothes and cut their hair. At Todi he cultivated with his own hands a garden, the produce of which was for the poor. His feast is kept on 4 February throughout the Franciscan Order. He was canonized by Benedict XIV.
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St. Joseph's Society for Colored Missions
This organization began its labours in 1871, when four young priests from Mill Hill were put in charge of St. Francis Xavier's church, with a large congregation of black Catholics, in Baltimore. Other black missions were soon begun at Louisville, Charleston, Washington, Richmond, Norfolk, and other places in the South. The society in the United States increased so rapidly and its missions were so successful that in 1892 it was made independent of Mill Hill and established its headquarters at Baltimore. It soon grew to almost 50 priests, who ran 35 missions throughout the South. The society opened numerous educational institutions, including: St. Joseph's Seminary in Baltimore, to train missionaries for the black missions; Epiphany Apostolic College, Walbrook, Baltimore, a preparatory school for St. Joseph's Seminary; St. Joseph's Catechetical College near Montgomery, Alabama, to train young black men as catechists and teachers; and St. Joseph's Industrial School at Clayton, Delaware, an agricultural and trade school for black youth.
MICHAEL OTT 
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St. Joseph's Society for Foreign Missions
(Mill Hill, London, N.W.)
A society of priests and laymen whose object is to labour for the conversion of heathens in foreign countries. It owes its origin to Cardinal Vaughan (d. 1903) who, when still but a priest, founded in 1866 St. Joseph's Missionary College in a villa near Mill Hill, about ten miles north of London. It was the purpose of this college to train missionaries to propagate the Gospel among unevangelized races beyond Europe, especially the negroes of Africa and the United States of America. On 1 March, 1871, the college was transferred to a larger building erected for the purpose at Mill Hill, and in 1884 St. Peter's School was founded at Freshfield near Liverpool, to serve as a preparatory school to the college at Mill Hill. There are two other branch colleges: St. Joseph's Missiehuis, at Rozendaal, Holland, erected in 1890; and St. Josef's Missionshaus, at Brixen, Tyrol, erected in 1891. St. Joseph's Society, Mill Hill, is under the direction of the superior general, Very Rev. Francis Henry, and comprises at present about 200 priests and 10 lay brothers. About 170 of these priests are engaged as missionaries, the others as teachers in the above named colleges. The following missions are under the care of the Society: the Telugu Mission in the Archdiocese of Madras in British India, since 1875; the Prefecture Apostolic of Labuan and North Borneo, since 1881; the Maori Mission in the Diocese of Auckland, New Zealand, since 1886; the Prefecture Apostolic of Kafiristan and Kashmir in the northern part of India, since 1887; the Vicariate Apostolic of the Upper Nile or Uganda in British East Africa, since 1894; a few stations in the Belgian Congo, since 1903; and in the Diocese of Jaro, in the Philippine Islands, since 1906, there are about thirty priests of the society. The rules and constitutions of the society received the final definite approval of the Holy See, 25 April, 1908.
SISTERS OF ST. JOSEPH'S SOCIETY FOR FOREIGN MISSIONS
Of the Third Order Regular of St. Francis, founded in 1883 by Cardinal Vaughan and Mother Mary Francis Ingham, to co-operate in the work of the Mill Hill Fathers. The cardinal's idea was that the sisters should stand in the same relation to the fathers of the society as the Sisters of Charity of St. Vincent de Paul to the Lazarist Fathers. They undertake any work, at home or abroad, indicated for them by the superior general or the bishop of the diocese. There are no lay sisters. The novitiate is at Patricraft, Manchester, where the sisters have also homes for boys and girls and a nursery, with about 200 children under 40 sisters. In addition to their establishments at Mill Hill and Manchester, the congregation has a branch house at Blackburn with boarding-schools for boys and girls of the middle class and an orphanage for children of the poorer class, with 10 sisters in charge of 70 to 80 children; at Blackburn the sisters teach in 3 elementary schools. They have branches also at Freshfield (Liverpool), at Waterford and Cork in Ireland, and at Rozendaal in Holland. In Borneo there are 17 sisters at various mission stations. The total number of professed sisters in the congregation is 120.
St. Joseph's Foreign Missionary Advocate, a quarterly (Mill Hill, 1883—); St. Josefs Missionsblat, monthly organ of the Tyrolesebranch of the society (Brixen, 1896—); St. Josefs-Missions-Gesellschaft des heiligsten Herzens von Mill Hill (Brixen, 1892); Annalen van het Missiehuis te Rozendaal (monthly).
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St. Juliana
Suffered martyrdom during the Diocletian persecution. Both the Latin and Greek Churches mention a holy martyr Juliana in their lists of saints. The oldest historical notice of her is found in the "Martryologium Hieronymianum" for 16 February, the place of birth being given as Cumae in Campania (In Campania Cumbas, natale Julianae). It is true that the notice is contained only in the one chief manuscript of the above-named martyrology (the Codex Epternacensis), but that this notice is certainly authentic is clear from a letter of St. Gregory the Great, which testifies to the special veneration of St. Juliana in the neighbourhood of Naples. A pious matron named Januaria built a church on one of her estates, for the consecration of which she desired relics (sanctuaria, that is to say, objects which had been brought into contact with the graves) of Sts. Severinus and Juliana. Gregory wrote to Fortunatus, Bishop of Naples, telling him to accede to the wishes of Januaria ("Gregorii Magni epist.", lib. IX, ep. xxxv, in Migne P.L., LXXXVII, 1015). The Acts of St. Juliana used by Bede in his "Martyrologium" are purely legendary. According to the account given in this legend, St. Juliana lived in Nicomedia and was betrothed to the Senator Eleusius. Her father Africanus was a pagan and hostile to theChristians. In the persecution of Maximianus, Juliana was beheaded after suffering frightful torturers. Soon after a noble lady, named Sephonia, came through Nicomedia and took the saint's body with her to Italy, and had it buried in Campania. Evidently it was this alleged translation that caused the martyred Juliana, honoured in Nicomedia, to be identified with St. Juliana of Cumae, although they are quite distinct persons. The veneration of St. Juliana of Cumae became very widespread, especially in the Netherlands. At the beginning of the thirteenth century her remains were transferred to Naples. The description of this translation by a contemporary writer is still extant. The feast of the saint is celebrated in the Latin Church on 16 February, in the Greek on 21 December. Her Acts describe the conflicts which she is said to have with the devil; she is represented in pictures with a winged devil whom she leads by a chain.
MOMBRITIUS, Sanctuarium, II, fol. 41 v.-43 v.; Acta SS., FEB., II, 808 sqq.; MIGNE, P.G., CXIV, 1437-52; Bibliotheca hagiogr. lat., I, 670 sq.; Bibl. hagiogr. graeca (2nd. ed.), 134; NILLES, Kalendarium manuale, I (2nd ed., Innsbruck, 1896), 359; MAZOCCHI, In vetus S. Neapolitanae ecclesiae Kalendarum commentarius, I (Naples, 1744), 556-9; COCKAYNE, St. Juliana (London, 1872); Vita di S. Giuliana (Novara, 1889); BACKHAUS, Ueber die Quelle der mittelenglischen Legende der hl. Juliana und ihr Verhaltnis zu Cynewulfs Juliana (Halle, 1899).
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St. Juliana Falconieri
Born in 1270; died 12 June, 1341. Juliana belonged to the noble Florentine family of Falconieri. Her uncle, St. Alexis Falconieri, was one of the seven founders of the Servite Order (q.v.). Through his influence she also consecrated herself from her earliest youth to the religious life and the practices of Christian perfection. After her father's death she received about A.D. 1385 from St. Philip Benitius, then General of the Servites, the habit of the Third Order, of which she became the foundress. Until her mother's death she remained in her parents' house, where she followed the rule given her by St. Philip Benitius, practicing perfect chastity, strict mortification, severe penance, zealous prayer, and works of Christian charity. After her mother's death she and several companions moved into a house of their own in 1305, which thus became the first convent of the Sisters of the Third Order of Servites, Juliana remaining the superior until the end of her life. Their dress consisted of a black gown, secured by a leathern girdle, and a white veil. As the gown had short sleeves to facilitate work, people called the sisters of the new order "Mantellate". They devoted themselves especially to the care of the sick and other works of mercy, and the superioress, through her heroic deeds of charity, set a noble example to all. For thirty-five years Juliana directed the community of Servite Tertiaries. An extraordinary occurrence, mentioned in the oratio of her feast day, took place at her death. Being unable to receive Holy Communion because of constant vomiting, she requested the priest to spread a corporal upon her breast and lay the Host on it. Shortly afterwards the Host disappeared and Juliana expired, and the image of a cross, such as had been on the Host, was found on her breast. Immediately after her death she was honoured as a saint. The Order of Servite Tertiaries was sanctioned by Martin V in 1420. Benedict XIII granted the Servites permission to celebrate the Feast of St. Juliana. Clement XII canonized her in 1737, and extended the celebration of her feast on 19 June to the entire Church. St. Juliana is usually represented in the habit of her order with a Host upon her breast.
Acta SS., III, June, 917-25; BERNARDUS, Vita della beata Giuliana Faconieri (Florence, 1681); LORENZINI, Vita di S. Giuliana Falconieri (Rome, 1738); Legenda di S. Giuliana Falconieri, con note di Agost. Morini (Florence, 1864); BATTINI, Compendio della vita di S. Giuliana Falconieri (Bologna, 1866); SOULIER, Life of St. Juliana Falconieri (London, 1898); LÉPICIER, Ste. Julienne Falconieri fondatrice des Mantelées (Brussels, 1907).
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St. Juliana of Liège
Nun, b. at Retinnes, near Liège, Belgium, 1193; d. at Fosses, 5 April, 1258. At the age of five she lost her parents and was placed in the convent of Mont-Cornillon, near Liège. She made rapid progress, and read with pleasure the writings of St. Augustine and St. Bernard. She also cultivated an ardent love of the Blessed Virgin, the Sacred Passion, and especially the Blessed Sacrament. In 1206 she received the veil, and devoted herself to the sick in the hospital in charge of the convent. She very early exerted every energy to introduce the feast of Corpus Christi. In 1230 she was chosen superioress by the unanimous vote of the community. But soon God sent heavy trials. Her convent was under the supervision of a general superior, Roger, a man of vicious and scandaloushabits; he secured this position in 1233 by intrigues and bribery. Disliking the virtues and piety of Juliana, and much more her entreaties and reproaches, he incited the populace against her. She fled to the cell of St. Eve of Liège, and then to a house given her by John, a canon of Lausanne. Vindicated in the courts through the influence of Robert de Thorate, Bishop of Liège, she was restored to her position in the community, and Roger was deposed. But in 1247 Roger was again in power, and succeeded once more in driving out the saint. Juliana found refuge at Namur and then at Fosses, where she passed the last years of her life in seclusion. At her own request she was buried at Villiers. After her death a number of miracles occurred at her intercession (Acta SS., April, I, 435 sq.). In 1869 Pius IX ratified her veneration and permitted the office and Mass in her honour. Her feast is on 6 April.
Messenger of the Sacred Heart (1898), 221; Irish Eccl. Record (1893), 1010; MONCHAMP, Les réliques de Ste-Julienne de Cornillon (Liège, 1898); SCHöRMANS in Ann. soc. archéol. Nivelles, VII (Nivelles, 1899), 1-68; CHEVALIER, Bio-Bibl.
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St. Justin Martyr
Christian apologist, born at Flavia Neapolis, about A.D. 100, converted to Christianity about A.D. 130, taught and defended the Christian religion in Asia Minor and at Rome, where he suffered martyrdom about the year 165. Two "Apologies" bearing his name and his "Dialogue with the Jew Tryphon" have come down to us. Leo XIII had a Mass and an Office composed in his honour and set his feast for 14 April.
LIFE
Among the Fathers of the second century his life is the best known, and from the most authentic documents. In both "Apologies" and in his "Dialogue" he gives many personal details, e.g. about his studies in philosophy and his conversion; they are not, however, an autobiography, but are partly idealized, and it is necessary to distinguish in them between poetry and truth; they furnish us however with several precious and reliable clues. For his martyrdom we have documents of undisputed authority. In the first line of his "Apology" he calls himself "Justin, the son of Priscos, son of Baccheios, of Flavia Neapolis, in Palestinian Syria". Flavia Neapolis, his native town, founded by Vespasian (A.D. 72), was built on the site of a place called Mabortha, or Mamortha, quite near Sichem (Guérin, "Samarie", I, Paris, 1874, 390-423; Schürer, "History of the Jewish People", tr., I, Edinburgh, 1885). Its inhabitants were all, or for the most part, pagans. The names of the father and grandfather of Justin suggest a pagan origin, and he speaks of himself as uncircumcised (Dialogue, xxviii). The date of his birth is uncertain, but would seem to fall in the first years of the second century. He received a good education in philosophy, an account of which he gives us at the beginning of his "Dialogue with the Jew Tryphon"; he placed himself first under a Stoic, but after some time found that he had learned nothing about God and that in fact his master had nothing to teach him on the subject. A Peripatetic whom he then found welcomed him at first but afterwards demanded a fee from him; this proved that he was not a philosopher. A Pythagorean refused to teach him anything until he should have learned music, astronomy, and geometry. Finally a Platonist arrived on the scene and for some time delighted Justin. This account cannot be taken too literally; the facts seem to be arranged with a view to showing the weakness of the pagan philosophies and of contrasting them with the teachings of the Prophets and of Christ. The main facts, however, may be accepted; the works of Justin seem to show just such a philosophic development as is here described, Eclectic, but owing much to Stoicism and more to Platonism. He was still under the charm of the Platonistic philosophy when, as he walked one day along the seashore, he met a mysterious old man; the conclusion of their long discussion was that he soul could not arrive through human knowledge at the idea of God, but that it needed to be instructed by the Prophets who, inspired by the Holy Ghost, had known God and could make Him known ("Dialogue", iii, vii; cf. Zahm, "Dichtung and Wahrheit in Justins Dialog mit dem Jeden Trypho" in "Zeitschr. für Kirchengesch.", VIII, 1885-1886, 37-66).
The "Apologies" throw light on another phase of the conversion of Justin: "When I was a disciple of Plato", he writes, "hearing the accusations made against the Christians and seeing them intrepid in the face of death and of all that men fear, I said to myself that it was impossible that they should be living in evil and in the love of pleasure" (II Apol., xviii, 1). Both accounts exhibit the two aspects of Christianity that most strongly influenced St. Justin; in the "Apologies" he is moved by its moral beauty (I Apol., xiv), in the "Dialogue" by its truth. His conversion must have taken place at the latest towards A.D. 130, since St. Justin places during the war of Bar-Cocheba (132-135) the interview with the Jew Tryphon, related in his "Dialogue". This interview is evidently not described exactly as it took place, and yet the account cannot be wholly fictitious. Tryphon, according to Eusebius (Hist. eccl., IV, xviii, 6), was "the best known Jew of that time", which description the historian may have borrowed from the introduction to the "Dialogue", now lost. It is possible to identify in a general way this Tryphon with the Rabbi Tarphon often mentioned in the Talmud (Schürer, "Gesch. d. Jud. Volkes", 3rd ed., II, 377 seq., 555 seq., cf., however, Herford, "Christianity in Talmud and Midrash", London, 1903, 156). The place of the interview is not definitely told, but Ephesus is clearly enough indicated; the literary setting lacks neither probability nor life, the chance meetings under the porticoes, the groups of curious onlookers who stop a while and then disperse during the inteviews, offer a vivid picture of such extemporary conferences. St. Justin lived certainly some time at Ephesus; the Acts of his martyrdom tell us that he went to Rome twice and lived "near the baths of Timothy with a man named Martin". He taught school there, and in the aforesaid Acts of his martyrdom we read of several of his disciples who were condemned with him.
In his second "Apology" (iii) Justin says: "I, too, expect to be persecuted and to be crucified by some of those whom I have named, or by Crescens, that friend of noise and of ostentation." Indeed Tatian relates (Discourse, xix) that the Cynic philosopher Crescens did pursue him and Justin; he does not tell us the result and, moreover, it is not certain that the "Discourse" of Tatian was written after the death of Justin. Eusebius (Hist. eccl., IV, xvi, 7, 8) says that it was the intrigues of Crescens which brought about the death of Justin; this is credible, but not certain; Eusebius has apparently no other reason for affirming it than the two passages cited above from Justin and Tatian. St. Justin was condemned to death by the prefect, Rusticus, towards A.D. 165, with six companions, Chariton, Charito, Evelpostos, Pæon, Hierax, and Liberianos. We still have the authentic account of their martyrdom ("Acta SS.", April, II, 104-19; Otto, "Corpus Apologetarum", III, Jena, 1879, 266-78; P. G., VI, 1565-72). The examination ends as follows:
"The Prefect Rusticus says: Approach and sacrifice, all of you, to the gods. Justin says: No one in his right mind gives up piety for impiety. The Prefect Rusticus says: If you do not obey, you will be tortured without mercy. Justin replies: That is our desire, to be tortured for Our Lord, Jesus Christ, and so to be saved, for that will give us salvation and firm confidence at the more terrible universal tribunal of Our Lord and Saviour. And all the martyrs said: Do as you wish; for we are Christians, and we do not sacrifice to idols. The Prefect Rusticus read the sentence: Those who do not wish to sacrifice to the gods and to obey the emperor will be scourged and beheaded according to the laws. The holy martyrs glorifying God betook themselves to the customary place, where they were beheaded and consummated their martyrdom confessing their Saviour."
WORKS
Justin was a voluminous and important writer. He himself mentions a "Treatise against Heresy" (I Apology, xxvi, 8); St. Irenæus (Adv. Hær., IV, vi, 2) quotes a "Treatise against Marcion" which may have been only a part of the preceding work. Eusebiusmentions both (Hist. eccl., IV, xi, 8-10), but does not seem to have read them himself; a little further on (IV, xviii) he gives the following list of Justin's works: "Discourse in favour of our Faith to Antoninus Pius, to his sons, and to the Roman Senate"; an "Apology" addressed to Marcus Aurelius; "Discourse to the Greeks"; another discourse called "A Refutation"; "Treatise on the Divine Monarchy"; a book called "The Psalmist"; "Treatise on the soul"; "Dialogue against the Jews", which he had in the city of Ephesus with Tryphon, the most celebrated Israelite of that time. Eusebius adds that many more of his books are to be found in the hands of the brethren. Later writers add nothing certain to this list, itself possibly not altogether reliable. There are extant but three works of Justin, of which the authenticity is assured: the two "Apologies" and the "Dialogue". They are to be found in two manuscripts: Paris gr. 450, finished on 11 September, 1364; and Claromont. 82, written in 1571, actually at Cheltenham, in the possession of M.T.F. Fenwick. The second is only a copy of the first, which is therefore our sole authority; unfortunately this manuscript is very imperfect (Harnack, "Die Ueberlieferung der griech. Apologeten" in "Texte and Untersuchungen", I, Leipzig, 1883, i, 73-89; Archambault, "Justin, Dialogue a vec Tryphon", Paris, 1909, p. xii-xxxviii). There are many large gaps in this manuscript, thus II Apol., ii, is almost entirely wanting, but it has been found possible to restore the manuscript text from a quotation of Eusebius (Hist. eccl., IV, xvii). The "Dialogue" was dedicated to a certain Marcus Pompeius (exli, viii); it must therefore have been preceded by a dedicatory epistle and probably by an introduction or preface; both are lacking. In the seventy-fourth chapter a large part must also be missing, comprising the end of the first book and the beginning of the second (Zahn, "Zeitschr. f. Kirchengesch.", VIII, 1885, 37 sq., Bardenhewer, "Gesch. der altkirchl. Litter.", I, Freiburg im Br., 1902, 210). There are other less important gaps and many faulty transcriptions. There being no other manuscript, the correction of this one is very difficult; conjectures have been often quite unhappy, and Krüger, the latest editor of the "Apology", has scarsely done more than return to the text of the manuscript.
In the manuscript the three works are found in the following order: second "Apology", first "Apology", the "Dialogue". Dom Maran (Paris, 1742) re-established the original order, and all other editors have followed him. There could not be as a matter of fact any doubt as to the proper order of the "Apologies", the first is quoted in the second (iv, 2; vi, 5; viii, 1). The form of these references shows that Justin is referring, not to a different work, but to that which he was then writing (II Apol., ix, 1, cf. vii, 7; I Apol., lxiii, 16, cf. xxxii, 14; lxiii, 4, cf. xxi,1;lxi, 6, cf. lxiv, 2). Moreover, the second "Apology" is evidently not a complete work independent of the first, but rather an appendix, owing to a new fact that came to the writer's knowledge, and which he wished to utilize without recasting both works. It has been remarked that Eusebius often alludes to the second "Apology" as the first (Hist. eccl., IV, viii, 5; IV, xvii, 1), but the quotations from Justin by Eusebius are too inexact for us to attach much value to this fact (cf. Hist. eccl., IV, xi, 8; Bardenhewer, op. cit., 201). Probably Eusebius also erred in making Justin write one apology under Antoninus (161) and another under Marcus Aurelius. The second "Apology", known to no other author, doubtless never existed (Bardenhewer, loc. cit.; Harnack, "Chronologie der christl. Litter.", I, Leipzig, 1897, 275). The date of the "Apology" cannot be determined by its dedication, which is not certain, but can be established with the aid of the following facts: it is 150 years since the birth of Christ (I, xlvi, 1); Marcion has already spread abroad his error (I, xxvi, 5); now, according to Epiphanius (Hæres., xlii, 1), he did not begin to teach until after the death of Hyginus (A.D. 140). The Prefect of Egypt, Felix (I, xxix, 2), occupied this charge in September, 151, probably from 150 to about 154 (Grenfell-Hunt, "Oxyrhinchus Papyri", II, London, 1899, 163, 175; cf. Harnack, "Theol. Literaturzeitung", XXII, 1897, 77). From all of this we may conclude that the "Apology" was written somewhere between 153 and 155. The second "Apology", as already said, is an appendix to the first and must have been written shortly afterwards. The Prefect Urbinus mentioned in it was in charge from 144 to 160. The "Dialogue" is certainly later than the "Apology" to which it refers ("Dial.", cxx, cf. "I Apol.", xxvi); it seems, moreover, from this same reference that the emperors to whom the "Apology" was addressed were still living when the "Dialogue" was written. This places it somewhere before A.D. 161, the date of the death of Antoninus.
The "Apology" and the "Dialogue" are difficult to analyse, for Justin's method of composition is free and capricious, and defies our habitual rules of logic. The content of the first "Apology" (Viel, "Justinus des Phil. Rechtfertigung", Strasburg, 1894, 58 seq.) is somewhat as follows:
· i-iii: exordium to the emperors: Justin is about to enlighten them and free himself of responsibility, which will now be wholly theirs.
· iv-xii: first part or introduction:
· the anti-Christian procedure is iniquitous: they persecute in the Christians a name only (iv, v);
· Christians are neither Atheists nor criminals (vi, vii);
· they allow themselves to be killed rather than deny their God (viii);
· they refuse to adore idols (ix, xii);
· conclusion (xii).
· xiii-lxvii: Second part (exposition and demonstration of Christianity):
· Christians adore the crucified Christ, as well as God (xiii);
· Christ is their Master; moral precepts (xiv-xvii);
· the future life, judgement, etc. (xviii-xx).
· Christ is the Incarnate Word (xxi-lx);
· comparison with pagan heroes, Hermes, Æsculapius, etc. (xxi-xxii);
· superiority of Christ and of Christianity before Christ (xlvi).
· The similarities that we find in the pagan worship and philosophy come from the devils (liv-lx).
· Description of Christian worship: baptism (lxi);
· the Eucharist (lxv-lxvi);
· Sunday-observance (lxvii).
Second "Apology":
· Recent injustice of the Prefect Urbinus towards the Christians (i-iii).
· Why it is that God permits these evils: Providence, human liberty, last judgement (iv-xii).
The "Dialogue" is much longer than the two apologies taken together ("Apol." I and II in P.G., VI, 328-469; "Dial.", ibid., 472-800), the abundance of exegetical discussions makes any analysis particularly difficult. The following points are noteworthy:
· i-ix. Introduction: Justin gives the story of his philosophic education and of this conversion. One may know God only through the Holy Ghost; the soul is not immortal by its nature; to know truth it is necessary to study the Prophets.
· x-xxx: On the law. Tryphon reproaches the Christians for not observing the law. Justin replies that according to the Prophets themselves the law should be abrogated, it had only been given to the Jews on account of their hardness. Superiority of theChristian circumcision, necessary even for the Jews. The eternal law laid down by Christ.
· xxxi-cviii: On Christ: His two comings (xxxi sqq.); the law a figure of Christ (xl-xlv); the Divinity and the pre-existence of Christ proved above all by the Old Testament apparitions (theophanies) (lvi-lxii); incarnation and virginal conception (lxv sqq.); the death of Christ foretold (lxxxvi sqq.); His resurrection (cvi sqq.).
· cviii to the end: On the Christians. The conversion of the nations foretold by the Prophets (cix sqq.); Christians are a holier people than the Jews (cxix sqq.); the promises were made to them (cxxi); they were prefigured in the Old Testament (cxxxiv sqq.). The "Dialogue" concludes with wishes for the conversion of the Jews.
Besides these authentic works we possess others under Justin's name that are doubtful or apocryphal.
· "On the Resurrection" (for its numerous fragments see Otto, "Corpus Apolog.", 2nd ed., III, 210-48 and the "Sacra Parallela", Holl, "Fragmente vornicänischer Kirchenväter aus den Sacra Parallela" in "Texte und Untersuchungen", new series, V, 2, Leipzig, 1899, 36-49). The treatise from which these fragments are taken was attributed to St. Justin by St. Methodius (early fourth century) and was quoted by St. Irenæus and Tertullian, who do not, however, name the author. The attribution of the fragments to Justin is therefore probable (Harnack, "Chronologie", 508; Bousset, "Die Evangeliencitaten Justins", Göttingen, 1891, 123sq.; archambault, "Le témoignage de l'ancienne littérature Chrétienne sur l'authenticité d'un traité sur la resurrection attribué à Justin l'Apologiste" in "Revue de Philologie", XXIX, 1905, 73-93). The chief interest of these fragments consists in the introduction, where is explained with much force the transcendent nature of faith and the proper nature of its motives.
· "A Discourse to the Greeks" (Otto, op. cit., III, 1, 2, 18), an apocryphal tract, dated by Harnack (Sitzungsberichte der k. preuss. Akad. d. Wiss. zu Berlin, 1896, 627-46), about A.D. 180-240. Later it was altered and enlarged in Syriac: text and English translation by Cureton, "Spicileg. Syr.", London, 1855, 38-42, 61-69.
· "Exhortation to the Greeks" (Otto, op. cit., 18-126). The authenticity of this has been defended without success by Widman ("Die Echtheit der Mahnrede Justins an die Heiden", Mainz, 1902); Puech, "Sur le logos parainetikos attribué à Justin" in "Mélanges Weil", Paris, 1898, 395-406, dates it about 260-300, but most critics say, with more probability, A.D. 180-240 (Gaul, "Die Abfassungsverhältnisse der pseudojustinischen Cohortatio ad Græcos", Potsdam, 1902).
· "On Monarchy" (Otto, op. cit., 126-158), tract of uncertain date, in which are freely quoted Greek poets altered by some Jew.
· "Exposition of the Faith" (Otto, op. cit., IV, 2-66), a dogmatic treatise on the Trinity and the Incarnation preserved in two copies the longer of which seems the more ancient. It is quoted for the first time by Leontius of Byzantium (d. 543) and refers to the Christological discussions of the fifth century; it seems, therefore, to date from the second half of that century.
· "Letter to Zenas and Serenus" (Otto, op. cit., 66-98), attributed by Batiffol in "Revue Biblique", VI, 1896, 114-22, to Sisinnios, the Novatian Bishop of Constantinople about A.D. 400.
· "Answers to the Orthodox."
· "The Christian's Questions to the Greeks."
· "The Greek's Questions to the Christians."
· "Refutation of certain Aristotelean theses" (Otto, op. cit., IV, 100-222; V, 4-366).
The "Answers to the Orthodox" was re-edited in a different and more primitive form by Papadopoulos-Kerameus (St. Petersburg, 1895), from a Constantinople manuscript which ascribed the work to Theodoret. Though this ascription was adopted by the editor, it has not been generally accepted. Harnack has studied profoundly these four books and maintains, not without probability, that they are the work of Diodorus of Tarsus (Harnack, "Diodor von Tarsus., vier pseudojustinische Schriften als Eigentum Diodors nachgewiesen" in "Texte und Untersuch.", XII, 4, Leipzig, 1901).
DOCTRINE
Justin and Philosophy
The only pagan quotations to be found in Justin's works are from Homer, Euripides, Xenophon, Menander, and especially Plato (Otto, II, 593 sq.). His philosophic development has been well estimated by Purves ("The Testimony of Justin Martyr to early Christianity", London, 1882, 132): "He appears to have been a man of moderate culture. He was certainly not a genius nor an original thinker." A true eclectic, he draws inspiration from different systems, especially from Stoicism and Platonism. Weizsäcker (Jahrbücher f. Protest. Theol., XII, 1867, 75) thought he recognized a Peripatetic idea, or inspiration, in his conception of God as immovable above the heavens (Dial., cxxvii); it is much more likely an idea borrowed from Alexandrian Judaism, and one which furnished a very efficacious argument to Justin in his anti-Jewish polemic. In the Stoics Justin admires especially their ethics (II Apol., viii, 1); he willingly adopts their theory of a universal conflagration (ekpyrosis). In I Apol., xx, lx; II, vii, he adopts, but at the same time transforms, their concept of the seminal Word (logos spermatikos). However, he condemns their Fatalism (II Apol., vii) and their Atheism (Dial., ii). His sympathies are above all with Platonism. He likes to compare it with Christanity; apropos of the last judgment, he remarks, however (I Apol., viii, 4), that according to Plato the punishment will last a thousand years, whereas according to the Christians it will be eternal; speaking of creation (I Apol., xx, 4; lix), he says that Plato borrowed from Moses his theory of formless matter; similarly he compares Plato and Christianity apropos of human responsibility (I Apol., xliv, 8) and the Word and the Spirit (I Apol., lx). However, his acquaintance with Plato was superficial; like his contemporaries (Philo, Plutarch, St. Hippolytus), he found his chief inspiration in the Timæus. Some historians have pretended that pagan philosophy entirely dominated Justin's Christianity (Aubé, "S. Justin", Paris, 1861), or at least weakened it (Engelhardt, "Das Christentum Justins des Märtyrers", Erlangen, 1878). To appreciate fairly this influence it is necessary to remember that in his "Apology" Justin is seeking above all the points of contact between Hellenism and Christianity. It would certainly be wrong to conclude from the first "Apology" (xxii) that Justin actually likens Christ to the pagan heroes of semi-heroes, Hermes, Perseus, or Æsculapius; neither can we conclude from his first "Apology" (iv, 8 or vii, 3, 4) that philosophy played among the Greeks the same role that Christianity did among the barbarians, but only that their position and their reputation were analogous.
In many passages, however, Justin tries to trace a real bond between philosophy and Christianity: according to him both the one and the other have a part in the Logos, partially disseminated among men and wholly manifest in Jesus Christ (I, v, 4; I, xlvi; II, viii; II, xiii, 5, 6). The idea developed in all these passages is given in the Stoic form, but this gives to its expression a greater worth. For the Stoics the seminal Word (logos spermatikos) is the form of every being; here it is the reason inasmuch as it partakes of God. This theory of the full participation in the Divine Word (Logos) by the sage has its full value only in Stoicism (see LOGOS). In Justin thought and expression are antithetic, and this lends a certain incoherence to the theory; the relation established between the integral Word, i.e. Jesus Christ, and the partial Word disseminated in the world, is more specious than profound. Side by side with this theory, and quite different in its origin and scope, we find in Justin, as in most of his contemporaries, the conviction that Greek philosophy borrowed from the Bible: it was by stealing from Moses and the Prophets that Plato and the other philosophers developed their doctrines (I, xliv, lix, ls). Despite the obscurities and incoherences of this thought, he affirms clearly and positively the transcendent character of Christianity: "Our doctrine surpasses all human doctrine because the real Word became Christ who manifested himself for us, body, word and soul." (II, Apol., x, 1.) This Divine origin assures Christianity an absolute truth (II, xiii, 2) and gives to the Christians complete confidence; they die for Christ's doctrine; no one died for that of Socrates (II, x, 8). The first chapters of the "Dialogue" complete and correct these ideas. In them the rather complaisant syncretism of the "Apology" disappears, and the Christian thought is stronger.
Justin's chief reproach to the philosophers is their mutual divisions; he attributes this to the pride of the heads of sects and the servile acquiesence of their adherents; he also says a little later on (vi): "I care neither for Plato nor for Pythagoras." From it all he concludes that for the pagans philosophy is not a serious or profound thing; life does not depend on it, nor action: "Thou art a friend of discourse", says the old man to him before his conversion, "but not of action nor of truth" (iv). For Platonism he retained a kindly feeling as for a study dear in childhood or in youth. Yet he attacks it on two essential points: the relation between God and man, and the nature of the soul (Dial., iii, vi). Nevertheless he still seems influenced by it in his conception of the Divine transcendency and the interpretation that he gives to the aforesaid theophanies.
Justin and Christian Revelation
That which Justin despairs of attaining through philosophy he is now sure of possessing through Jewish and Christian revelation. He admits that the soul can naturally comprehend that God is, just as it understands that virtue is beautiful (Dial., iv) but he denies that the soul without the assistance of the Holy Ghost can see God or contemplate Him directly through ecstasy, as the Platonic philosophers contended. And yet this knowledge of God is necessary for us: "We cannot know God as we know music, arithmetic or astronomy" (iii); it is necessary for us to know God not with an abstract knowledge but as we know any person with whom we have relations. Thr problem which it seems impossible to solve is settled by revelation; God has spoken directly to the Prophets, who in their turn have made Him known to us (viii). It is the first time in Christian theology that we find so concise an explanation of the difference which separates Christian revelation from human speculation. It does away with the confusion that might arise from the theory, taken from the "Apology", of the partial Logos and the Logos absolute or entire.
The Bible of Justin
A. The Old Testament
For Philo the Bible is bery particularly the Pentateuch (Ryle, "Philo and Holy Scripture", XVII, London, 1895, 1-282). In keeping with the difference of his purpose, Justin has other preferences. He quotes the Pentateuch often and liberally, especially Genesis, Exodus, and Deuteronomy; but he quotes still more frequently and at greater length the Psalms and the Books of Prophecy -- above all, Isaias. The Books of Wisdom are seldom quoted, the historical books still less. The books that we never find in his works are Judges, Esdras (except one passage which is attributed to him by mistake-Dial.,lxxii), Tobias, Judith, Ester, Canticles, Wisdom, Ecclesiasticus, Abdias, Nahum, Habacuc, Sophonias, Aggeus. It has been noticed, too (St. John Thackeray in "Journ. of Theol. Study", IV, 1903, 265, n.3), that he never cites the last chapters of Jeremias (apropos of the first "Apology", xlvii, Otto is wrong in his reference to Jer., 1, 3). Of these omissions the most noteworthy is that of Wisdom, precisely on account of the similarity of ideas. It is to be noted, moreover, that this book, surely used in the New Testament, cited by St. Clement of Rome (xxvii,5) and later by St. Irenæus (Eusebius, Hist. eccl., V, xxvi), is never met with in the works of the apologists (the reference of Otto to Tatian, vii, is inexact). On the other hand one finds in Justin some apocryphal texts: pseudo-Esdras (Dial., lxxii), pseudo-Jeremias (ibid.), Ps. xevi (xcv), 10 (Dial., lxxii; I Apol., xli); sometimes also errors in ascribing quotations: Zacharias for Malachias (Dial., xlix), Osee for Zacharias for Malachias (Dial., xiv). For the Biblical text of Justin, see Swete, "Introduction to the Old Testament in Greek", Cambridge, 1902, 417-24.
B. The New Testament
The testimony of Justin is here of still greater importance, especially for the Gospels, and has been more often discussed. The historical side of the question is given by W. Bousset, "Die Evangeliencitaten Justins" (Göttingen, 1891), 1-12, and since then, by Baldus, "Das Verhältniss Justins der Märt. zu unseren synopt. Evangelien" (Münster, 1895); Lippelt, "Quæ fuerint Justini mart. apomnemoneumata quaque ratione cum forma Evangeliorum syro-latina cohæserint" (Halle, 1901). The books quoted by Justin are called by him "Memoirs of the Apostles". This term, otherwise very rare, appears in Justin quite probably as an analogy with the "Memorabilia" of Xenophon (quoted in "II Apol.", xi, 3) and from a desire to accommodate his language to the habits of mind of his readers. At any rate it seems that henceforth the word "gospels" was in current usage; it is in Justin that we find it for the first time used in the plural, "the Apostles in their memoirs that are called gospels" (I Apol., lxvi, 3). These memoirs have authority, not only because they relate the words of Our Lord (as Bossuet contends, op. cit., 16 seq.), but because, even in their narrative parts, they are considered as Scripture (Dial., xlix, citing Matt., xvii, 13). This opinion of Justin is upheld, moreover, by the Church who, in her public service reads the memoirs of the Apostles as well as the writings of the prophets (I Apol., lxvii, 3). These memoirs were composed by the Apostles and by those who followed them (Dial., ciii); he refers in all probability to the four Evangelists, i.e. to two Apostles and two disciples of Christ (Stanton, "New Testament Canon" in Hastings, "Dictionary of the Bible", III, 535). The authors, however, are not named: once (Dial., ciii) he mentions the "memoirs of Peter", but the text is very obscure and uncertain (Bousset, op. cit., 18).
All facts of the life of Christ that Justin takes from these memoirs are found indeed in our Gospels (Baldus, op. cit., 13 sqq.); he adds to them a few other and less important facts (I Apol., xxxii; xxxv; Dial., xxxv, xlvii, li, lxxviii), but he does not assert that he found them in the memoirs. It is quite probable that Justin used a concordance, or harmony, in which were united the three synoptic Gospels (Lippelt, op. cit., 14, 94) and it seems that the text of this concordance resembled in more than one point the so-called Western text of the Gospels (cf. ibid., 97). Justin's dependence on St. John is indisputably established by the facts which he takes from Him (I Apol., lxi, 4, 5; Dial., lxix, lxxxviii), still more by the very striking similarity in vocabulary and doctrine. It is certain, however, that Justin does not use the fourth Gospel as abundantly as he does the others (Purves, op. cit., 233); this may be owing to the aforesaid concordance, or harmony, of the synoptic Gospels. He seems to use the apocryphal Gospel of Peter (I Apol., xxxv, 6; cf. Dial., ciii; Revue Biblique, III, 1894, 531 sqq.; Harnack, "Bruchstücke des Evang. des Petrus", Leipzig, 1893, 37). His dependence on the Protevangelium of James (Dial., lxxviii) doubtful.
Apologetical method
Justin's attitude towards philosophy, described above, reveals at once the tendency of his polemics; he never exibits the indignation of a Tatian or even of a Tertullian. To the hideous calumnies spread abroad against the Christians he sometimes answers, as do the other apologists, by taking the offensive and attacking pagan morality (I Apol., xxvii; II, xii, 4, 5), but he dislikes to insist on these calumnies: the interlocutor in the "Dialogue" (ix) he is careful to ignore those who would trouble him with their loud laughter. He has not the eloquence of Tertullian, and can obtain a hearing only in a small circle of men capable of understanding reason and of being moved by an idea. His chief argument, and one calculated to convert this hearers as it had converted him (II Apol., xii), is the great new fact of Christian morality. He speaks of men and women who have no fear of death (I Apol., ii, xi, xlv; II, ii; Dial., xxx), who prefer truth to life (I Apol., ii; II, iv) and are yet ready to await the time allotted by God (II, iv1); he makes known their devotion to their children (I, xxvii), their charity even towards their enemies, and their desire to save them (I Apol., lvii; Dial., cxxxiii), their patience and their prayers in persecution (Dial., xviii), their love of mankind (Dial., xciii, cx). When he contrasts the life that they led in paganism with their Christian life (I Apol., xiv), he expresses the same feeling of deliverance and exaltation as did St. Paul (I Cor., vi, II). He is careful, moreover, to emphasize, especially from the Sermon on the Mount, the moral teaching of Christ so as to show in it the real source of these new virtues (I Apol., xv-xviii). Throughout his exposé of the new religion it is Christian chastity and the courage of the martyrs that he most insists upon.
The rational evidences of Christianity Justin finds especially in the prophecies; he gives to this argument more than a third of his "Apology" (xxx-liii) and almost the entire "Dialogue". When he is disputing with the pagans he is satisfied with drawing attention to the fact that the books of the Prophets were long anterior to Christ, guaranteed as to their authenticity by the Jews themselves, and says that they contain prophecies concerning the life of Christ and the spread of the Church that can only be explained by a Divine revelation (I Apol., xxxi). In the "Dialogue", arguing with Jews, he can assume this revelation which they also recognize, and he can invoke the Scriptures as sacred oracles. These evidences of the prophecies are for him absolutely certain. "Listen to the texts which I am about to cite; it is not necessary for me to comment upon them, but only for you to hear them" (Dial., liii; cf. I Apol., xxx, liii). Nevertheless he recognizes that Christ alone could have given the explanation of them (I Apol., xxxii; Dial., lxxvi; cv); to understand them the men and women of his time must have the interior dispositions that make the true Christian (Dial., cxii), i.e., Divine grace is necessary (Dial., vii, lviii, xcii, cxix). He also appeals to miracles (Dial., vii; xxxv; lxix; cf. II Apol., vi), but with less insistence than to the prophecies.
THEOLOGY
God. Justin's teaching concerning God has been very diversely interpreted, some seeing in it nothing but a philosophic speculation (Engelhardt, 127 sq., 237 sqq.), others a truly Christian faith (Flemming, "Zur Beurteilung des Christentums Justins des Märtyrers", Leipzig, 1893, 70 sqq.; Stählin, "Justin der Märtyrer und sein neuester Beurtheiler", 34 sqq., Purves, op. cit., 142 sqq.). In reality it is possible to find in it these two tendencies: on one side the influence of philosophy betrays itself in his concept of the Divine transcendency, thus God is immovable (I Apol., ix; x, 1; lxiii, 1; etc.); He is above the heaven, can neither be seen nor enclosed within space (Dial., lvi, lx, cxxvii); He is called Father, in a philosophic and Platonistic sense, inasmuch as He is the Creator of the world (I Apol., xlv, 1; lxi, 3; lxv, 3; II Apol., vi, 1, etc.). On the other hand we see the God of the Bible in his all-powerful (Dial., lxxxiv; I Apol., xix, 6), and merciful God (Dial., lxxxiv; I Apol., xix, 6), and merciful God (Dial., cviii, lv, etc.); if He ordained the Sabbath it was not that He had need of the homage of the Jews, but that He desired to attach them to Himself (Dial., xxii); through His mercy He preserved among them a seed of salvation (lv); through His Divine Providence He has rendered the nations worthy of their inheritance (cxviiicxxx); He delays the end of the world on account of the Christians (xxxix; I Apol., xxviii, xlv). And the great duty of man is to love Him (Dial., xciii).
The Logos
The Word is numerically distinct from the Father (Dial., cxxviii, cxxix; cf. lvi, lxii). He was born of the very substance of the Father, not that this substance was divided, but He proceeds from it as one fire does from another at which it is lit (cxxviii, lxi); this form of production (procession) is compared also with that of human speech (lxi). The Word (Logos) is therefore the Son: much more, He alone may properly be called Son (II Apol., vi, 3); He is the monogenes, the unigenitus (Dial., cv). Elsewhere, however, Justin, like St. Paul, calls Him the eldest Son, prototokos (I Apol., xxxiii; xlvi; lxiii; Dial., lxxxiv, lxxxv, cxxv). The Word is God (I Apol., lxiii; Dial., xxxiv, xxxvi, xxxvii, lvi, lxiii, lxxvi, lxxxvi, lxxxvii, cxiii, cxv, cxxv, cxxvi, cxviii). His Divinity, however, seems subordinate, as does the worship which is rendered to Him (I Apol., vi; cf. lxi, 13; Teder, "Justins des Märtyrers Lehre von Jesus Christus", Freiburg im Br., 1906, 103-19). The Father engendered Him by a free and voluntary act (Dial., lxi, c, cxxvii, cxxviii; cf. Teder, op. cit., 104), at the beginning of all His works (Dial., lxi, lxii, II Apol., vi, 3); in this last text certain authors thought they distinguished in the Word two states of being, one intimate, the other outspoken, but this distinction, though found in some other apologists, is in Justin very doubtful. Through the Word God has made everything (II Apol., vi; Dial., cxiv). The Word is diffused through all humanity (I Apol., vi; II, viii; xiii); it was He who appeared to the patriarchs (I Apol., lxii; lxiii; Dial., lvi, lix, lx etc.). Two influences are plainly discernible in the aforesaid body of doctrine. It is, of course, to Christian revelation that Justin owes his concept of the distinct personality of the Word, His Divinity and Incarnation; but philosophic speculation is responsible for his unfortunate concepts of the temporal and voluntary generation of the Word, and for the subordinationism of Justin's theology. It must be recognized, moreover, that the latter ideas stand out more boldly in the "Apology" than in the "Dialogue."
The Holy Ghost occupies the third place in the Trinity (I Apol., vi). He inspired the prophets (I Apol., vi;xxxi; Dial., vii). He gave seven gifts to Christ and descended upon Him (Dial., lxxxvii, lxxxviii). For the real distinction between the Son and the Spirit see Teder, op. cit., 119-23. Justin insists constantly on the virgin birth (I Apol., xxii; xxxiii; Dial., xliii, lxxvi, lxxxiv, etc.) and the reality of the flesh of Christ (Dial., xlviii, xcviii, ciii; cf. II Apol., x, 1). He states that among the Christians there are some who do not admit the Divinity of Christ but they are a minority; he differs from them because of the authority of the Prophets (Dial., xlvi); the entire dialogue, moreover, is devoted to proving this thesis. Christ is the Master whose doctrine enlightens us (I Apol., xiii, 3; xxiii, 2; xxxii, 2; II, viii, 5; xiii, 2; Dial., viii, lxxvii, lxxxiii, c, cxiii), also the Redeemer whose blood saves us (I Apol., lxiii, 10, 16; Dial., xiii, xl, xli, xcv, cvi; cf. Rivière, "Hist. du dogme de la rédemption", Paris, 1905, 115, and tr., London, 1908). The rest of Justin's theology is less personal, therefore less interesting. As to the Eucharist, the baptismal Mass and the Sunday Mass are described in the first "Apology" (lxv-lxvii), with a richness of detail unique for that age. Justin here explains the dogma of the Real Presence with a wonderful clearness (lxvi, 2): "In the same way that through the power of the Word of God Jesus Christ our Saviour took flesh and blood for our salvation, so the nourishment consecrated by the prayer formed of the words of Christ . . . is the flesh and blood of this incarnate Jesus." The "Dialogue" (cxvii; cf. xli) completes this doctrine by the idea of a Eucharistic sacrifice as a memorial of the Passion.
The role of St. Justin may be summed up in one word: it is that of a witness. We behold in him one of the highest and purest pagan souls of his time in contact with Christianity, compelled to accept its irrefragable truth, its pure moral teaching, and to admire its superhuman constancy. He is also a witness of the second-century Church which he describes for us in its faith, its life, its worship, at a time when Christianity yet lacked the firm organization that it was soon to develop (see ST. IRENÆUS), but the larger outlines of whose constitution and doctrine are already luminously drawn by Justin. Finally, Justin was a witness for Christ unto death.
PRINCIPAL EDITIONS:-MARAN, S. Patris Nostri Justini philosophi et martyris opera quæ exstant omnia (Paris, 1742), and in P. G.., VI; OTTO, Corpus apologetarum christianorum sæculi secundi, I-V (3rd ed., Jena, 1875-81); Krüger, Die Apologien Justins des Märtyrers (3rd ed., ed., Tubingen, 1904); PAUTIGNY, Justin, Apologies (Paris, 1904); ARCHAMBAULT, Justin, Dialogue avec Tryphon, I (Paris, 1909).
PRINCIPAL STUDIES:-VON ENGELHARDT, Das Christenthum Justins des Märtyrers. Eine Untersuchung über die Anfänge der katholischen Glaubenslehre (Erlangen, 1878); PURVES, The Testimony of Justin Martyr to Early Christianity (lectures delivered on the L.P. Stone Foundation at Princeton Theological Seminary) (London, 1888); TEDER, Justins des Märtyrers Lehre von Jesus Christus, dem Messias und dem menschgewordenen Sohne Gottes (Freiburg im Br., 1906). Works on special points and works of less importance have been mentioned in the course of the article. A more complete bibliography may be found in BARDENHEWER, Gesch. der altkirchl. Litteratur, I (Freiburg im Br., 1902), 240-42.
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St. Justus[[@Headword:St. Justus]]

St. Justus
Fourth Archbishop of Canterbury; died 627 (?). For the particulars of his life we are almost entirely dependent on Venerable Bede's "Historia Ecclesiastica", the additions of medieval writers, such as William of Malmesbury or Elmham, possessing no authority. Justus was one of the second band of missionaries sent by St. Gregory the Great, the company which arrived in 601 to reinforce St. Augustine and which conveyed the relics, books, sacred vessels, and other gifts sent by the pope. It is not certain whether he was a secular priest or a monk. St. Bede is silent on the point and only later monastic writers from Canterbury claim him as one of their own order. In 604 he was consecrated by St. Augustine as first Bishop of Rochester, on which occasion King Ethelbert bestowed on the new see, by charter, a territory called Priestfield and other lands. Other charters in which his name occurs are of dubious authenticity. After the death of Augustine, Justus joined with the new Archbishop, St. Laurence, and with Mellitus of London in addressing letters to the recalcitrant British bishops, but without effect. During the heathen reaction which followed the death of Ethelbert, Justus was expelled from his see and took refuge in Gaul for a year, after which he was recalled by Eadbald who had been converted by St. Laurence. On the death of St. Mellitus (24 April, 624) who had succeeded St. Laurence as archbishop, St. Justus was elected to the vacant primacy. The letter which Pope Boniface addressed to him when sending him the pallium is preserved by Venerable Bede (H. F., II, 8). He was already an old man, and little is recorded of his pontificate except that he consecrated Romanus as Bishop of Rochester and St. Paulinus as Bishop for the North. His anniversary was kept at Canterbury on 10 November, but there is uncertainty as to the year of his death, though 627, the commonly received date, would appear to be correct, especially as it fits in with the period of three years usually assigned by the chroniclers to his archiepiscopate. He was buried with his predecessors at St. Augustine's Abbey, Canterbury, and is commemorated in the English supplement to the Missal and Breviary on 10 November.
BEDE, Hist. Ecc. Gentis Anglorum, I, 29; II, 3-16; CHALLONER, Britannia Sancta, II (London, 1745), 263; HOOK, Lives of the Archbishops of Canterbury, I (London, 1860); HADDON AND STUBBS, Ecclesiastical Documents, III (London, 1878), 72-81; STUBBS, in Dict. Christ. Biog., S.V.; HUNT, in Dict. Nat. Biog., S.V.; BOLLANDISTS, Bibliotheca Hagiographica Latina, I (Brussels, 1898-1899).
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St. Kevin (Coemgen)[[@Headword:St. Kevin (Coemgen)]]

St. Kevin (Coemgen)
Abbot of Glendalough, Ireland, b. about 498, the date being very obscure; d. 3 June, 618; son of Coemlog and Coemell. His name signifies fair-begotten. He was baptized by St. Cronan and educated by St. Petroc, a Briton. From his twelfth year he studied under monks, and eventually embraced the monastic state. Subsequently he founded the famous monastery of Glendalough (the Valley of the Two Lakes), the parent of several other monastic foundations. After visiting Sts. Columba, Comgall, and Cannich at Usneach (Usny Hill) in Westmeath, he proceeded to Clonmacnoise, where St. Cieran had died three days before, in 544. Having firmly established his community, he retired into solitude for four years, and only returned to Glendalough at the earnest entreaty of his monks. He belonged to the second order of Irish saints and probably was never a bishop. So numerous were his followers that Glendalough became a veritable city in the desert. His festival is kept throughout Ireland. Glendalough became an episcopal see, but is now incorporated with Dublin. St. Kevin's house and St. Kevin's bed of rock are still to be seen: and the Seven Churches of Glendalough have for centuries been visited by pilgrims.
O'HANLON, Lives of Irish Saints (Dublin, 1875), VI, 28 sqq.; HEALY, Ireland's Ancient Schools and Scholars (Dublin, 1890); LANIGAN, Ecclesiastical Hist. or Ireland (Dublin, 1829), II; OLDEN in Dict. Nat. Biog., s.v.
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St. Kilian[[@Headword:St. Kilian]]

St. Kilian
(Killena, Cillíne).
Apostle of Franconia and martyr, born about 640 of noble parents probably in Ireland (according to others in Scotland though Scottica tellus, as it is called by the elder "Passio", may also in medieval times have meant Ireland. The later "Passio" says: "Scotia quæ et Hibernia dicitur"); died 8 July, probably in 689. He was distinguished from his youth for his piety and love of study, and, according to the later "Passio", embraced the monastic life. Trithemius and later writers say that he was a monk in the celebrated monastery of Hy: that he was later the abbot of this monastery is also held by Trithemius; however, that, a supposition, cannot be proved. The statement in the older "Passio" that Kilian was raised to the purple before leaving his native land may be accepted as trustworthy, although the later "Passio" refers this event to his sojourn in Rome. In accordance with the custom then prevailing in the Irish Church, he was assigned to no particular diocese, but was district bishop or travelling bishop. One day he made up his mind to be a missionary, left his native country with eleven companions, travelled through Gaul, thence across the Rhine, and finally reached the castle of Würzburg, inhabited by the Thuringian (Frankish) Duke Gozbert, who was, like his people, still pagan. Kilian resolved to preach the Gospel here, but first journeyed with his companions to Rome to receive missionary faculties from the pope. John V, whom he expected to find, had died meanwhile (2 August, 686), and was succeeded by Conon from whom Kilian obtained his faculties. From the sources already cited, we learn that the arrival of St. Kilian and his companions at Würzburg and the journey to Rome occurred in the summer of 686, that they arrived in the latter city in the late autumn, and that their labours at Würzburg continued during 687 and the following years. The original group separated on the return journey -- some departing to seek other fields of missionary work, while St. Kilian with two companions, the priest Coloman and the deacon Totnan, came back to Würzburg. He took this town as the base of his activity, which extended over an ever-increasing area in East Franconia and Thuringia, and converted Duke Gozbert with a large part of his subjects to Christianity. Concerning the cause of the martyrdom of the three missionaries, the early documents supply the following information: After Duke Gozbert had become a Christian, St. Kilian explained to him that his marriage with Geilana, his brother's widow, was unlawful under the Christian dispensation, and secured the duke's promise to separate from her. In consequence of this action, Geilana plotted vengeance against the saint, and caused him and his two companions to be secretly murdered in the absence of the duke, their corpses being immediately buried at the scene of the crime together with the sacred vessels, vestments, and holy writings. This is generally held to have happened on 8 July, 689, although opinions vary as to the exact year. The early documents relate further that, after the duke's return, Geilana at first denied any knowledge of what had become of the missionaries; the murderer, however, went mad, confessed his crime, and died miserably, Geilana also dying insane. Recent critics, especially Hauck and Riezler (see bibliography), question without sufficient grounds the authenticity of these statements in the matter of detail, especially as regards the cause and the immediate circumstances of the martyrdom of the three missionaries. Through prejudice against the Irish Church the Protestant party has also disputed the absolutely reliable information about the journey to Rome undertaken by St. Kilian and his assistants. His missionary labours through Eastern Franconia and his martyrdom are, however, accepted without question by everyone. Although Kilian's work was not continued after his death, St. Boniface on his arrival in Thuringia found at least evidence of his predecessor's influence. The relics of the three martyrs, after wonderful cures had brought renown to their burial place, were transferred in 743 by Saint Burchard, first Bishop of Würzburg, to the Church of Our Lady, where they were temporarily interred. Later, when Burchard had obtained Pope Zachary's permission for their public veneration, they were solemnly transferred -- probably on 8 July, 752 -- to the newly finished Cathedral of the Saviour. Still later they were buried in St. Kilian's vault in the new cathedral erected on the spot where tradition affirms the martyrdom to have taken place. The New Testament belonging to St. Kilian was preserved among the treasures of Würzburg Cathedral until 1803, and since then has been in the university library. Kilian is the patron saint of the diocese, and his feast is celebrated in Würzburg on 8 July with great solemnity.
The chief source of information is the older and shorter "Passio" (which begins "Fuit vir vitæ venerabilis Killena nomine"), formerly considered to date from the tenth or ninth century. Emmerich (after the example of the "Histoire littéraire de la France", IV, Paris, 1738, p. 86), and Hefner (see below) on very good grounds now connect the appearance of this chronicle with the solemn translation of the relics in 752, which raises its historic value beyond the reach of attack. The later and more voluminous "Passio" is an amplified and embellished version of the earlier one and cannot be relied upon when the accounts differ. Both have been published by H. Canisius, "Antiquae lectiones", IV, pt. ii (Ingolstadt, 1603), pp. 625-47; by Mabillon, "Acta Sanctorum O.S.B.", II (Paris, 1669), p. 991-3; in the "Acta Sanctorum" for 8 July (see below), and finally, with a collection of later sources and with the office of St. Kilian of the Würzburg Church, by Emmerich (see below).
Acta SS., II, July (Paris and Rome, 1867), 599-619; Eckhart, Commentarii de rebus Franciæ orientalis, I (Würzburg, 1729), 270-83, 451 sqq.; Gropp, Lebensbeschreibung des hl. Kiliani und dessen Gesellen (Würzburg, 1738); Stamminger, Franconia sancta, I (Würzburg, 1881), 58-133; Emmerich, Der heilige Kilian, Regionarbischof u. Martyrer (Würzburg, 1896; Göpfert, St. Kilianus-Büchlein (Würzburg, 1877; 2nd ed., 1902); Bellesheim, Gesch. der kath. Kirche in Irland, I (Mainz, 1890), 168-71; Schrödl in Kirchenlex., s.v.; O'Hanlon, Lives of the Irish Saints, VII (Dublin, s.d.), 122-43; Moore in Dict. Nat. Biog., s.v. Cilian. The authenticity of the older "Passio" is combated by: Hauck, Kirchengesch. Deutschlands, I (3rd and 4th ed.), 386 sq.; Riezler, Die Vita Kiliani in Neues Archiv der Gesellschaft für ältere deutsche Geschichtskunde, XXVIII (1903), 232-4. In opposition to the views put forward in these works, the authenticity of the document is upheld in Hefner, Das Leben des hl. Burchard in Archiv des historischen Vereins von Unterfranken u. Aschaffenburg, XLV -- published separately (Würzburg, 1904), pp. 33, 57; cf. also Hagiographischer Jahresbericht für die Jahre 1904-1906 (Kempten and Munich, 1908), 110.
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St. Ladislaus[[@Headword:St. Ladislaus]]

St. Ladislaus
King of Hungary, born 1040; died at Neutra, 29 July, 1095; one of Hungary's national Christian heroes. He was the son of Béla I; the nobles, after the death of Geisa I, passed over Solomon, son of Andrew I, and chose Ladislaus to be their king in 1077. It is true that he made peace with Solomon, when the latter gave up all claims to the throne of Hungary; however, later on he rebelled against Ladislaus, who took him prisoner and held in the fortress of Visegrád. On the occasion of the canonization of Stephen I, Ladislaus gave Solomon his freedom, but in 1086 Solomon, with the aid of the heathen Cumans, revolted against Ladislaus a second time; the latter, however, vanquished them, and in 1089 gained another victory over theTurkish Cumans. In 1091 Ladislaus marched into Croatia, at the request of his sister, the widowed Queen Helena, and took possession of the kingdom for the crown of Hungary, where, in 1092, he founded the Bishopric of Agram (Zágráb). In the same year (1092), he also founded the Bishopric of Grosswardein (Nagy-Várad), in Hungary, which, however, some trace back to Stephen I. Ladislaus governed the religious and civil affairs of his assembly of the Imperial States at Szabolcs, that might almost be called a synod. He tried vigorously to suppress the remaining heathen customs. He was buried in the cathedral of Grosswardein. He still lives in the sagas and poems of his people as a chivalrous king. In 1192 he was canonized by Celestine III.
MICHAEL BIHL 
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St. Lambert
(LANDEBERTUS).
Martyr, Bishop of Maestricht, b. at Maestricht between 633 and 638; d. at Liège, between 698 and 701. His parents, who belonged to the nobility, gave him a very religious education, and chose as his preceptor St. Landoaldus, priest of the cathedral church at Maestricht. Later, Lambert received instruction from St. Theodardus (668 or 669), whom he succeeded in 670 as Bishop of Maestricht. During the calamitous days of Ebroin, Mayor of the Palace, Lambert, having defended the interests of King Childeric, was forced to flee from Maestricht. While Pharamundus administered his see, Lambert spent seven years (674-681) in the well-known Abby of Stavelot, where he edified the monks by his saintly life. In 681 Ebroin received his well-earned retribution, and Pepin of Heristal became mayor of the palace, at first of Austrasia, but in 687 of the whole domain of the Franks. Pepin, who liked Lambert, permitted him to return to Maestricht and resume the administration of his see. Some time later we find Lambert as a missionary in Toxandria, the Kempenland and Brabant of today. In order to spread the Gospel, he descended the River Meuse as far as Tiel and laboured along its banks in company with St. Willibrord, who had come from England in 691. It is very probable that Lambert came in contact with Sts. Wiro, Plechelmus, and Otger, who had built a church and monastery on the Pietersburg, later called the Odilienberg, near Roermond. St. Landrada aided Lambert in founding the Abbey of Munsterbilsen. For several centuries a controversy has been carried on concerning the manner of the saint's death. According to tradition, Lambert became a martyr to his defence of marital fidelity. The Bollandists, Mabillon, Valois, Lecointe, Pagi and others held, however, that the saint was killed by Frankish nobles in revenge for the failure of a plundering expedition. Kurth in 1876 critically examined the centuries-old tradition and, documents in hand, proved beyond further doubt that Lambert was martyred because of his defence of the marriage tie. Pepin of Heristal lived for many years in irreproachable wedlock with the pious Plectrude, who bore him two sons. Later he entered into unlawful relations with Alpais, who became the mother of Charles Martel. When no one had the courage to remonstrate with Pepin, Lambert went to his court like another John the Baptist. Alpais, fearing that Pepin might heed the admonitions of the saint, appealed to her brother Dodo. The latter sought revenge and caused Lambert to be assassinated in the chapel of Sts. Cosmas and Damian, built by St. Monulphus at Liège. His heart was pierced by a javelin while he was at the altar. The servants of the martyr placed his remains in a vessel, descended the Meuse to Maestricht, and buried them in the cemetery of St. Peter, in the vault of his parents, Aper and Herisplindis, beneath the walls of Maestricht. Between 714 and 723, St. Hubert exhumed the remains and had them translated to Liège, whither he had transferred, presumably as early as 723, his episcopal see. The saint's feast is celebrated on 17 Sept. A large number of churches have St. Lambert as their patron.
Acta SS., Sept., V; STEPHANUS, Vita S. Lamberti in MIGNE, P.L., CXXXII, 643; DEMARTEAU, Vie de S. Lambert écrite en vers par Hucbald de St-Amand, et documents du Xme siècle (Liège, 1878); ALBERS, De H. Lambertus, XXe bisschop van Maastricht in Jaarboekje van Alberdingk Thym (Amsterdam, 1896); KURTH, Etude critique sur St. Lambert et son premier biographe in Annales de l'Académie d'Archélogie de Belgique, XIII, 3rd series, III.
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St. Lawrence
Martyr; died 10 August, 258.
St. Lawrence, one of the deacons of the Roman Church, was one of the victims of the persecution of Valerian in 258, like Pope Sixtus II and many other members of the Roman clergy. At the beginning of the month of August, 258, the emperor issued an edict, commanding that all bishops, priests, and deacons should immediately be put to death ("episcopi et presbyteriet diacones incontinenti animadvertantur" -- Cyprian, Epist. lxxx, 1). This imperial command was immediately carried out in Rome. On 6 August Pope Sixtus II was apprehended in one of the catacombs, and executed forthwith ("Xistum in cimiterio animadversum sciatis VIII id. Augusti et cum eo diacones quattuor." Cyprian, ep. lxxx, 1). Two other deacons, Felicissimus and Agapitus, were put to death the same day. In the Roman Calendar of feasts of the fourth century their feast day is on the same date. Four days later, on the 10th of August of that same year, Lawrence, the last of the seven deacons, also suffered a martyr's death. The anniversary of this holy martyr falls on that day, according to the Almanac of Philocalus for the year 354, the inventory of which contains the principal feasts of the Roman martyrs of the middle of the fourth century; it also mentions the street where his grave is to be found, the Via Tiburtina ("III id. Aug. Laurentii in Tibertina"; Ruinart, "Acta sincera", Ratisbon, 1859, 632). The itineraries of the graves of the Roman martyrs, as given in the seventh century, mention the burial-place of this celebrated martyr in the Catacomb of Cyriaca in agro Verano (De Rossi, "Roma Sott.", I, 178).
Since the fourth century St. Lawrence has been one of the most honoured martyrs of the Roman Church. Constantine the Great was the first to erect a little oratory over his burial-place, which was enlarged and beautified by Pope Pelagius II (579-90). Pope Pope Sixtus III (432-40) built a large basilica with three naves, the apse leaning against the older church, on the summit of the hill where he was buried. In the thirteenth century Honorius III made the two buildings into one, and so the basilica of San Lorenzo remains to this day. Pope St. Damasus (366-84) wrote a panegyric in verse, which was engraved in marble and placed over his tomb. Two contemporaries of the last-named pope, St. Ambrose of Milan and the poet Prudentius, give particular details about St. Lawrence's death. Ambrose relates (De officiis min. xxviii) that when St. Lawrence was asked for the treasures of the Church he brought forward the poor, among whom he had divided the treasure, in place of alms; also that when Pope Sixtus II was led away to his death he comforted Lawrence, who wished to share his martyrdom, by saying that he would follow him in three days. The saintly Bishop of Milan also states that St. Lawrence was burned to death on a gird-iron (De offic., xli). In like manner, but with more poetical detail, Prudentius describes the martyrdom of the Roman deacon in his hymn on St. Lawrence ("Peristephanon", Hymnus II).
The meeting between St. Lawrence and Pope Sixtus II, when the latter was being led to execution, related by St. Ambrose, is not compatible with the contemporaneous reports about the persecution of Velarian. The manner of his execution--burning on a red-hot gridiron--also gives rise to grave doubts. The narrations of Ambrose and Prudentius are founded rather on oral tradition than on written accounts. It is quite possible that between the year 258 and the end of the fourth century popular legends may have grown up about this highly venerated Roman deacon, and some of these legends have been preserved by these two authors. We have, in any case, no means of verifying from earlier sources the details derived from St. Ambrose and Prudentius, or of ascertaining to what extent such details are supported by earlier historical tradition. Fuller accounts of the martyrdom of St. Lawrence were composed, probably, early in the sixth century, and in these narratives a number of the martyrs of the Via Tiburtina and of the two Catacombs of St. Cyriaca in agro Verano and St. Hippolytius were connected in a romantic and wholly legendary fashion. The details given in these Acts concerning the martyrdom of St. Lawrence and his activity before his death cannot claim any credibility. However, in spite of this criticism of the later accounts of the martyrdom, there can be no question that St. Lawrence was a real historical personage, nor any doubt as to the martyrdom of that venerated Roman deacon, the place of its occurrence, and the date of his burial. Pope Damasus built a basilica in Rome which he dedicated to St. Lawrence; this is the church now known as that of San Lorenzo in Damaso. The church of San Lorenzo in Lucina, also dedicated to this saint, still exists. The feast day of St. Lawrence is kept on 10 August. He is pictured in art with the gridiron on which he is supposed to have been roasted to death.
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St. Lawrence (Of Canterbury)[[@Headword:St. Lawrence (Of Canterbury)]]

St. Lawrence
Second Archbishop of Canterbury, d. 2 Feb., 619. For the particulars of his life and pontificate we rely exclusively on details added by medieval writers being unsupported by historical evidence, though they may possibly embody ancient traditions. According to St. Bede, he was one of the original missionaries who left Rome with St. Augustine in 595 and finally landed in Thanet in 597. After St. Augustine had been consecrated he sent St. Lawrence back to Rome, to carry to the pope the news of the conversion of King Ethelbert and his people, to announce his consecration, and to ask for direction on certain questions. In this passage of the historian St. Lawrence is referred to as presbyter, in distinction to Peter who is called monachus. From this it has been conjectured that he was a secular priest and not a monk; but this conclusion has been questioned by Benedictine writers such as Elmham in the Middle Ages and Mabillon in later times. When St. Gregoryhad decided the questions asked, St. Lawrence returned to Britain bearing the replies, and he remained with St. Augustine sharing his work. That saint, shortly before his death which probably took place in 604, consecrated St. Lawrence as bishop, lest the infant Church should be left for a time without a pastor. Of the new archbishop's episcopate Bede writes: "Lawrence, having attained the dignity of archbishop, strove most vigorously to add to the foundations of the Church which he had seen so nobly laid and to forward the work by frequent words of holy exhortation and by the constant example of his devoted labour." The only extant genuine document relating to him is the fragment preserved by Bede of the letter he addressed to the Celtic bishops exhorting them to peace and unity with Rome. The death of King Ethelbert, in 616 was followed by a heathen reaction under his son Eadbald, and under the sons of Sebert who became kings of the East Saxons. Saints Mellitus and Justus, bishops of the newly-founded Sees of London and Rochester, took refuge with St. Lawrence at Canterbury and urged him to fly to Gaul with them. They departed, and he, discouraged by the undoing of St. Augustine's work, was preparing to follow them, when St. Peter appeared to him in a vision, blaming him for thinking of leaving his flock and inflicting stripes upon him. In the morning he hastened to the king, exhibiting his wounded body and relating his vision. This led to the conversion of the king, to the recall of Saints Mellitus and Justus, and to their perseverance in their work of evangelizing Kent and the neighbouring provinces. These events occurred about 617 or 618, and shortly afterwards St. Lawrence died and was buried near St. Augustine in the north porch of St. Peter's Abbey church, afterwards known as St. Augustine's. His festival is observed in England on 3 February.
Bede, Historia Ecclesiastica Gentis Anglorum, I, xxvii; Ii, iv-vii; Elmham, Historia Monasterii S. Augustini in Rolls Series (London, 1858); Acta SS. Boland., February, I; Hardy, Descriptive Catalogue (London, 1862-71), giving a list of MS. lives; Haddan and Stubbs, Ecclesiastical Documents I (London, 1869), ii; Stubbs in Dict. Christ. Biog., s. v. Laurentius (25); Hunt in Dict. Nat. Biog., s. v. Lawrence.
EDWIN BURTON 
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St. Lawrence O'Toole[[@Headword:St. Lawrence O'Toole]]

St. Lawrence O'Toole
(LORCAN UA TUATHAIL; also spelled Laurence O'Toole)
Confessor, born about 1128, in the present County Kildare; died 14 November, 1180, at Eu in Normandy; canonized in 1225 by Honorius III.
His father was chief of Hy Murray, and his mother one of the Clan O'Byrne. At the age of ten he was taken as a hostage by Dermot McMurrogh, King of Leinster. In 1140 the boy obtained permission to enter the monastic school ofGlendalough; in that valley-sanctuary he studied for thirteen years, conspicuous for his piety and learning. So great was his reputation in the eyes of the community that on the death of Abbot Dunlaing, early in 1154, he was unanimously called to preside over the Abbey of St. Kevin. Dermot, King of Leinster, married Mor, sister of St. Lawrence, and, though his character has been painted in dark colours by the native annalists, he was a great friend to the Church. He founded an Austin nunnery, of the reform of Aroaise, in Dublin, with two dependent cells at Kilculliheen (County Kilkenny) and at Aghade (County Carlow), in 1151. He also founded an abbey for Cistercian monks at Baltinglass, and an abbey for Austin canons at Ferns.
St. Lawrence, through humility, declined the See of Glendalough in 1160, but on the death of Gregory, Archbishop of Dublin (8 October, 1161), he was chosen to the vacant see, and was consecrated in Christ Church cathedral by Gilla Isu (Gelasius), Primate of Armagh, early in the following year. This appointment of a native-born Irishman and his consecration by the successor of St. Patrick marks the passing of Scandinavian supremacy in the Irish capital, and the emancipation from canonical obedience to Canterbury which had obtained under the Danish bishops of Dublin. St. Lawrence soon set himself to effect numerous reforms, commencing by converting the secular canons of Christ Church cathedral into Aroasian canons (1163). Three years later he subscribed to the foundation charter of All Hallows priory, Dublin (founded by King Dermot), for the same order of Austin canons. Not content with the strictest observance of rules, he wore a hair shirt underneath his episcopal dress, and practised the greatest austerity, retiring for an annual retreat of forty days to St. Kevin's cave, near Glendalough. At the second siege of Dublin (1170) St. Lawrence was active in ministration, and he showed his political foresight by paying due deference to Henry II of England, during that monarch's stay in Dublin. In April, 1178, he entertained the papal legate, Cardinal Vivian, who presided at the Synod of Dublin. He successfully negotiated the Treaty of Windsor, and secured good terms for Roderic, King of Connacht. He attended the Lateran Council in 1179, and returned as legate for Ireland. The holy prelate was not long in Dublin till he deemed it necessary again to visit King Henry II (impelled by a burning charity in the cause of King Roderic), and he crossed to England in September of that year. After three weeks of detention at Abingdon Abbey, St. Lawrence followed the English King to Normandy. Taken ill at the Augustinian Abbey of Eu, he was tended by Abbot Osbert and the canons of St. Victor; before he breathed his last he had the consolation of learning that King Henry had acceded to his request.
W.H. GRATTAN-FLOOD 
Dedicated to the Parish of St. Laurence O'Toole in Laramie, Wyoming

St. Lazarus of Bethany[[@Headword:St. Lazarus of Bethany]]

St. Lazarus of Bethany
Reputed first Bishop of Marseilles, died in the second half of the first century. According to a tradition, or rather a series of traditions combined at different epochs, the members of the family at Bethany, the friends of Christ, together with some holy women and others of His disciples, were put out to sea by the Jews hostile to Christianity in a vessel without sails, oars, or helm, and after a miraculous voyage landed in Provence at a place called today the Saintes-Maries. It is related that they separated there to go and preach the Gospel in different parts of the southeast of Gaul. Lazarus of whom alone we have to treat here, went to Marseilles, and, having converted a number of its inhabitants to Christianity, became their first pastor. During the first persecution under Nero he hid himself in a crypt, over which the celebrated Abbey of St.-Victor was constructed in the fifth century. In this same crypt he was interred, when he shed his blood for the faith. During the new persecution of Domitian he was cast into prison and beheaded in a spot which is believed to be identical with a cave beneath the prison Saint-Lazare. His body was later translated to Autun, and buried in the cathedral of that town. But the inhabitants of Marseilles claim to be in possession of his head which they still venerate. Like the other legends concerning the saints of the Palestinian group, this tradition, which was believed for several centuries and which still finds some advocates, has no solid foundation. It is in a writing, contained in an eleventh century manuscript, with some other documents relating to St. Magdalen of Vézelay, that we first read of Lazarus in connection with the voyage that brought Magdalen to Gaul. Before the middle of the eleventh century there does not seem to be the slightest trace of the tradition according to which the Palestinian saints came to Provence. At the beginning of the twelfth century, perhaps through a confusion of names, it was believed at Autun that the tomb of St. Lazarus was to be found in the cathedral dedicated to st. Nazarius. A search was made and remains were discovered, which were solemnly translated and were considered to be those of him whom Christ raised from the dead, but it was not thought necessary to inquire why they should be found in France.
The question, however, deserved to be examined with care, seeing that, according to a tradition of the Greek Church, the body of St. Lazarus had been brought to Constantinople, just as all the other saints of the Palestinian group were said to have died in the Orient, and to have been buried, translated, and honoured there. It is only in the thirteenth century that the belief that Lazarus had come to Gaul with his two sisters and had been Bishop of Marseilles spread in Provence. It is true that a letter is cited (its origin is uncertain), written in 1040 by Pope Benedict IX on the occasion of the consecration of the new church of St.-Victor in which Lazarus is mentioned. But in this text the pope speaks only of relics of St. Lazarus, merely calling him the saint who was raised again to life. He does not speak of him as having lived in Provence, or as having been Bishop of Marseilles. The most ancient Provencal text alluding to the episcopacy of St. Lazarus is a passage in the "Otia imperialia" of Gervase of Tillbury (1212). Thus the belief in his Provencal apostolate is of very late date, and its supporters must produce more ancient and reliable documentary evidence. In the crypt of St.-Victor at Marseilles an epitaph of the of the fifth century has been discovered, which informs us that a bishop named Lazarus was buried there. In the opinion of the most competent archfologists, however, this personage is Lazarus, Bishop of Aix, who was consecrated at Marseilles about 407, and who, having had to abandon his see in 411, passed some time in Palestine, whence he returned to end his days in Marseilles. It is more than likely that it is the name of this bishop and his return from Palestine, that gave rise to the legend of the coming of the Biblical Lazarus to Provence, and his apostolate in the city of Marseilles.
Notes
CHEVALIER, Gallia christ. noviss., II (Paris, 1899), 1-6; Analect. Bolland., VI (Brussels, 1887), 88-92; BOUCHE, Vindicœ fidei et pietatis Provinciœ pro cflitibus illius tutelaribus restituendis (Aix, 1644); DE CHANTELOUP, L'apttre de la Provence ou la vie du glorieux S. Lazare, premier ivjque de Marseille (Marseilles, 1864); FAILLON, Mon. inid. sur l'apostolat de Ste. Marie Madeleine en Provence et sur les autres apttres de cette contrie (Paris, 1848); DE LAUNOY, De commentitio Lazari et Maximini Magdalenœ et Marthœ in Provinciam appulsu dissertatio (Paris, 1641); DE MAZENOD, Preuves de la mission de S. Lazare ` Marseille in Annales de philos. Chrit., XIII (Paris, 1846), 338-50; TILLEMONT, Mem. pour servir ` l'hist. ecclis., II (Paris, 1694); 32-4; L. DUCHESNE, Fastes ipisc. de l'anc. Gaule, I (Paris, 1894), 324-5, 341-4; MORIN, S. Lazare et S. Maximin, donnies nouvelles sur plusieurs personnages de la tradition de Provence in Mim. de la Soc. des ant. de France, F, VI (Paris, 1897) 27-51.
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St. Leander of Seville[[@Headword:St. Leander of Seville]]

St. Leander of Seville
Bishop of that city, b. at Carthage about 534, of a Roman family established in that city; d. at Seville, 13 March, 600 or 601. Some historians claim that his father Severian was duke or governor of Carthage, but St. Isidore simply states that he was a citizen of that city. The family emigrated from Carthage about 554 and went to Seville. The eminent worth of the children of Severian would seem to indicate that they were reared in distinguished surroundings. Severian had three sons, Leander Isidore, and Fulgentius and one daughter, Florentina. St. Leander and St. Isidore both became bishops of Seville; St. Fulgentius, Bishop of Carthagena, and St. Florentina, a nun, who directed forty convents and one thousand nuns. It has been also believed, but wrongly, that Theodosia, another daughter of Severian, became the wife of the Visigothic king, Leovigild. Leander became at first a Benedictine monk, and then in 579 Bishop of Seville. In the meantime be founded a celebrated school, which soon became a centre of learning and orthodoxy. He assisted the Princess Ingunthis to convert her husband Hermenegild, the eldest son of Leovigild, and defended the convert against his father's cruel reprisals. In endeavoring to save his country fromn Arianism, Leander showed himself an orthodox Christian and a far-sighted patriot. Exiled by Leovigild, he withdrew to Byzantium from 579 to 582. It is possible, but not proved, that he sought to rouse the Emperor Tiberius to take up arms against the Arian king: in any case the attempt was without result. He profited, however, by his stay at Byzantium to compose important works against Arianism, and there became acquainted with the futureGregory the Great, then legate of Pelagius II at the Byzantine court. A close friensdship thenceforth united the two men, and the correspondence of St. Gregory with St. Leander remains one of the latter's greatest titles to honour. It is not known exactly when Leander returned from exile. Leovigild put to death his son Hermenegild in 585, and himself died in 589.
In this decisive hour for the future of Spain, Leander did most to ensure the religious unity, the fervent faith, and the broad culture on which was based its later greatness. He had a share in the conversion of Reccared, and never ceased to exercise over him a deep and beneficial influence. At the Third Council of Toledo, where Visigothic Spain abjured Arianism, Leander delivered the closing sermon. On his return from this council, Leander convened an important synod in his metropolitan city of Seville (Conc. Hisp., I), and never afterwards ceased his efforts to consolidate the work, in which his brother and successor St. Isidore was to follow him. Leander received the pallium in August, 599. There remmain unfortunately of this writer, superior to his brother Isidore, only two works: De institutione virginum et contemptu mundi, a monastic rule composed for his sister, and Homilia de triumpho ecclesiæ ob conversionem Gothorum (P.L., LXXII). St. Isidore wrote of his brother: "This man of suave eloquence and eminent talent shone as brightly by his virtues as by his doctrine. By his faith and zeal the Gothic people have been converted from Arianism to the Catholic faith" (De script. eccles., xxviii).
Acta, S.S., 13 March: MABILLON, Acta S.S. O. S. B., s c. I; AGUIRRE, Collectio max. conc. hisp., FLORES, Espa a Sagrada, IX; BOURRET, L cole chr tienne de S ville sous la monarchie des Visigoths (Paris, 1855); MONTALEMBERT, Les Moines de d Occident, II; GAMS, Die Kirchengesch. von Spanien, II (2 ed., 1874); G RRES, Leander, Bischof von Sevilla u. Metropolit der Kirchenprov. B tica in Zeitsch. fur wissenschaftl. Theol., III (1885).
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St. Lebwin[[@Headword:St. Lebwin]]

St. Lebwin
(LEBUINUS or LIAFWIN).
Apostle of the Frisians and patron of Deveater, b. in England of Anglo-Saxon parents at an unknown date; d. at Deventer, Holland, about 770. Educated in a monastery and fired by the example of St. Boniface, St. Willibrord, and other great English missionaries, Lebwin resolved to dovote his life to the conversion of the Germans. After his ordination he proceeded to Utrecht, and was gladly welcomed by Gregory, third bishop of that place, who entrusted him with the mission of Overyssel on the borders of Westphalia, and gave him as a companion Marchelm (Marcellinus), a disciple of St. Willibrord. Hospitably received by a widow named Abachilda (Avaerhilt), he fearlessly preached the Gospel among the wild tribes of the district, and erected a little chapel at Wulpe (Wilpa) on the west bank of the Yasel. As the venerable personality and deep learning of the missionary quickly won numbers, even of the nobles, to the Faith it soon became necessary to build at Deventer on the east bank of the river a larger church, after which a residence for Lebwin was also erected. This state of undisturbed development of his little fold was not, however to continue. Lebwin's wonderful success excited great hostility among the pagans; ascribing his conversions to witchcraft, they formed an alliance with the predatory and anti-Christian Saxons, burned the church at Deventer, and dispersed the flock. Having with difficulty managed to escape, Lebwin determined to voice the claims of Christianity at the national assembly of the Saxons. To this the three estates of each gau sent twelve men as representatives, and with it the decision of all important matters rested. Setting out for Marclo near the Weser in Saxony, where the assembly was held, Lebwin was hospitably entertained by a noble named Folchert (Folkbert), apparently a Christian, who vainly strove to dissuade him from his purpose. Clad in priestly vestments and bearing the crucifix in one hand and the Gospels in the other, Lebwin appeared in the midst of the assembled Saxons, while they were engaged with their sacrifices to their false deities. Having boldly proclaimed the One True God, the Creator of all, he warned them that, if they obstinately adhered to their idolatry, "a bold, skilful, and mighty king would advance upon them like a raging torrent, destroy everything with fire and sword, bring want and banishment into their territories, send their wives and children into slavery, and make the remainder submit to the yoke of his domination." Enraged at these words, the Saxons demanded that this enemy of their religion and land should expiate his reckless offence by death, and they prepared to slay him with stakes torn from the thickets and sharpened, but he made his escape. An old nobleman, Buto, reminded the assembly that, while ambassadors from the Normans, Slavs, and Frisians had been always honourably received and dismissed in peace, they were now insulting and threatening with death the ambassador of the Highest God, of whose mightiness the present wonderful deliverance of His servant from instant death was sufficient evidence. Convinced by this speech, the Saxons promised henceforth to respect the rights of Christianity. On his return to Friesland, Lebwin rebuilt the church at Deventer, and found there his last resting-place. That he died before 776 is certain, since in that year the Saxons made a fresh inroad into the district and burnt the church, but, in spite of the most careful search for three days, were unable to discover the saint's body. St. Ludger (q.v.) rebuilt the church a few years later, and found the saint's remains. Lebwin is commemorated by the Church on 12 November.
The principal source for Lebwin's biography are; HUCBALD (918--76), Vita s. Lebuini in SURIUS Vitæ SS., VI, 277--86, and in abbreviated form In Mon. Germ. SS., II, 360--4: tr. in CRESSY Church History of Brittany XXIV, vii; RADBOD, Ecloga et Sermo (on Lebwin) in SURIUS, VI, 839; Altfrid, Vita Liutgeri in Mon. Germ. SS., II, 360 sqq. For further bibliography see GAMMACK in Dict. Christ. Biog., s. v. Lebuinus.
THOMAS KENNEDY 
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St. Leonard of Limousin[[@Headword:St. Leonard of Limousin]]

St. Leonard of Limousin
Nothing absolutely certain is known of his history, as his earliest "Life", written in the eleventh century, has no historical value whatever. According to this extraordinary legend, Leonard belonged to a noble Frankish family of the time of King Clovis, and St. Remy of Reims was his godfather. After having secured from the king the release of a great number of prisoners, and refused episcopal honours which Clovis offered him, he entered a monastery at Micy near Orleans. Later he went to Aquitaine and there preached the Gospel. Having obtained, through prayer, a safe delivery for the Queen of the Franks in her confinement, he received as a gift from the king a domain at Noblac, near Limoges, where he founded a monastery. The veneration of this saint is as widely known as his history is obscure and uncertain. It is true that there is no trace of it before the eleventh century, but from that time it spread everywhere, and little by little churches were dedicated to him, not only in France, but in all Western Europe, especially in England, Belgium, Spain, Italy, Switzerland, Germany, more particularly in Bavaria, and also in Bohemia, Poland, and other countries. Pilgrims, among them kings, princes, and high dignitaries of the Church, flocked to Noblac (now St. Leonard). Numerous miracles are attributed to him, and in one small town alone, Inchenhofen, Bavaria, from the fourteenth to the eighteenth century, there are records of about 4000 favours granted through his intercession. The saint wrought the delivery of captives, women in confinement, those possessed of an evil spirit, people and beasts afflicted with diseases. At the end of the eleventh century his name had already become renowned among the Crusaders captured by the Mussulmans. He is generally represented holding chains in his hands. His feast day is celebrated on 6 November.
PONCELET in Acta SS., November, III, 139-209; see also CHEVALIER, Bio-Bibl., s.v.
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Transcribed by Michael T. Barrett 
Dedicated to St. Leonard of Limousin

St. Leonard of Port Maurice[[@Headword:St. Leonard of Port Maurice]]

St. Leonard of Port Maurice
Preacher and ascetic writer, b. 20 Dec., 1676, at Porto Maurizio on the Riviera di Ponente; d. at the monastery of S. Bonaventura, Rome, 26 Nov., 1751. The son of Domenico Casanova and Anna Maria Benza, he joined after a brilliant course of study with the Jesuits in Rome (Collegio Romano), the so- called Riformella, an offshoot of the Reformati branch of the Franciscan Order [see FRIARS MINOR, II, B, (2)]. On 2 October, 1697, he received the habit, and after making his novitiate at Ponticelli in the Sabine mountains, he completed his studies at the principal house of the Riformella, S. Bonaventura on the Palatine at Rome. After his ordination he remained there as lector (professor), and expected to be sent on the Chinese missions. But he was soon afterwards seized with severe gastric haemorrhage, and became so ill that he was sent to his native climate of Porto Maurizio, where there was a monastery of the Franciscan Observants (1704). After four years he was restored to health, and began to preach in Porto Maurizio and the vicinity. When Cosimo III de' Medici handed over the monastery del Monte (that on San Miniato near Florence, also called Monte alle Croci) to the members of the Riformella, St. Leonard was sent hither under the auspices and by desire of Cosimo III, and began shortly to give missions to the people in Tuscany, which were marked by many extraordinary conversions and great results. His colleagues and he always practised the greatest austerities and most severe penances during these missions. In 1710 he founded the monastery of Icontro, on a peak in the mountains about four and a quarter miles from Florence, whither he and his assistants could retire from time to time after missions, and devote themselves to spiritual renewal and fresh austerities.
In 1720 he crossed the borders of Tuscany and held his celebrated missions in Central and Southern Italy, enkindling with zeal the entire population. Clement XII and Benedict XIV called him to Rome; the latter especially held him in high esteem both as a preacher and as a propagandist, and exacted a promise that he would come to Rome to die. Everywhere the saint made abundant conversions, and was very often obliged both in cities and country districts to preach in the open, as the churches could not contain the thousands who came to listen. He founded many pious societies and confraternities, and exerted himself especially to spread the devotion of the Stations of the Cross -- the propagation of which he greatly furthered with the assistance of his brethren -- the devotion to the Sacred Heart of Jesus, the perpetual adoration of the Most Blessed Sacrament, and devotion to the Immaculate Conception. One of his most ardent desires was to see the last-named defined as a dogma of faith by the Holy See. Besides the celebrated stations in the Colosseum at Rome, St. Leonard erected 571 others in all parts of Italy, while on his different missions. From May to November, 1744, he preached in the Island of Corsica, which at that time belonged to the Republic of Genoa and which was frightfully torn by party strife. In November, 1751, when he was preaching to the Bolognese, Benedict XIV called him to Rome, as already there were indications of his rapidly approaching end. The strain of his missionary labours and his mortifications had completely exhausted his body. He arrived on the evening of 26 November, 1751, at his beloved monastery of S. Bonaventura on the Palatine, and expired on the same night at eleven o'clock at the age of seventy-five. In the church of this monastery (which must soon make way for the excavations of the ground occupied by the palace of the Caesars) the partly incorrupt body of the saint is kept in the high altar. Pius VI pronounced his beatification on 19 June, 1796, and Pius IX his canonization on 29 June, 1867. The Franciscan Order celebrates his feast on 26 November, but outside this order it is often celebrated on 27 November.
The numerous writings of the saint consist of sermons, letters, ascetic treatises, and books of devotion for the use of the faithful and of priests, especially missionaries. The "Diary" (Diario) of his missions is written by Fra Diego da Firenze. A treasure for asceticism and homiletics, many of his writings have been translated into the most diverse languages and often republished: for example his "Via Sacrea spianata ed illuminata" (the Way of the Cross simplified and explained), "Il Tesoro Nascosto" (on the Holy Mass); his celebrated "Proponimenti", or resolutions for the attainment of higher Christian perfection. A complete edition of his works appeared first at Rome in thirteen octavo volumes (1853-84), "Collezione completa delle opere di B. Leonardo da Porto Maurizio". Then another in five octavo volumes, "Opere complete di S. Leonardo di Porto Maurizio" (Venice, 1868-9). In English, German, etc., only single works have been issued, but a French translation of the entire set has appeared: "OEuvres completes de S. Leonard de Port-Maurice" (8 vols., Paris and Tournai, 1858), and "Sermons de S. Leonard de Port Maurice" (3 vols., Paris).
Summarium processus beatificationis V.S.D. Leon. a P.M. (Rome, 1781); RAFELLO DA ROMA, Vita del P. Leonardoda P.M. (Rome, 1754); JOS. De MASSERANO, Vita del B. Leonardo da P.M. (Rome, 1796), written by the postulator and dedicated to the duke of York, son of James [III] of England; SALVATORE DI ORMEA, Vita del B. Leonardo da P.M. (Innsbruck, 1869); L. De CHERANCE, S. Leonard de Port-Maurice (Paris, 1903) in Nouvelle Bibliotheque Franciscaine (1st series), XIII. Chapter xx of this last mentioned work had already appeared in Etudes Franciscaines, VIII (Paris, 1902), 501-10.
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St. Leonidas[[@Headword:St. Leonidas]]

St. Leonidas
(Or LEONIDES.)
The Roman Martyrology records several feast days of martyrs of this name in different countries. Under date of 28 January there is a martyr called Leonides, a native of the Thebaid, whose death with several companions is supposed to have occurred during the Diocletian persecution (Acta SS., January, II, 832). Another Leonides appears on 2 September, in a long list of martyrs headed by a St. Diomedes. Together with a St. Eleutherius, a Leonides is honoured on 8 August. From other sources we know of a St. Leonidas, Bishop of Athens, who lived about the sixth century, and whose feast is celebrated on 15 April ("Acta SS.", April, II, 378; "Bibliotheca hagiographica graeca", 2nd ed., 137). Still another martyr of the name is honoured on 16 April, with Callistus, Charysius, and other companions (Acta SS., April, II, 402). The best known of them all, however, is St. Leonides of Alexandria, father of the great Origen. From Eusebius (Hist. Eccles., VI, 1, 2) we learn that he died a martyr during the persecution under Septimius Severus in 202. He was condemned to death by the prefect of Egypt, Lactus, and beheaded. His property was confiscated. Leonides carefully cultivated the brilliant intellect of his son Origen from the latter's childhood, and imparted to him the knowledge of Holy Scripture. The feast of St. Leonidas of Alexandria is celebrated on 22 April.
J.P. KIRSCH 
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St. Lidwina[[@Headword:St. Lidwina]]

St. Lidwina
Born at Schiedam, Holland, 18 April 1380; died 14 April, 1433. Her father, Peter by name, came of a noble family while her mother Petronella, born at Kethel, Holland, was a poor country girl. Both were poor. Very early in her life St. Lidwina was drawn towards the Mother of God and prayed a great deal before the miraculous image of Our Lady of Schiedam. During the winter of the year of 1395, Lidwina went skating with her friends, one of whom caused her to fall upon some ice with such violence that she broke a rib in her right side. This was the beginning of her martyrdom. No medical skill availed to cure her. Gangrene appeared in the wound caused by the fall and spread over her entire body. For years she lay in pain which seemed to increase constantly. Some looked on her with suspicion, as being under the influence of the evil spirit. Her pastor, Andries, brought her an unconsecrated host, but the saint distinguished it at once. But God rewarded her with a wonderful gift of prayer and also with visions. Numerous miracles took place at her bed-side. The celebrated preacher and seer, Wermbold of Roskoop, visited her after previously beholding her in spirit. The pious Arnold of Schoonhoven treated her as a friend. Hendrik Mande wrote for her consolation a pious tract in Dutch. When Joannes Busch brought this to her, he asked her what she thought of Hendrik Mande's visions, and she answered that they came from God. In a vision she was shown a rose-bush with the words, "When this shall be in bloom, your suffering will be at an end." In the spring of the year 1433, she exclaimed, "I see the rose-bush in full bloom!" From her fifteenth to her fifty-third year, she suffered every imaginable pain; she was one sore from head to foot and was greatly emaciated. On the morning of Easter-day, 1433, she was in deep contemplation and beheld, in a vision, Christ coming towards her to administer the Sacrament of Extreme Unction. She died in the odour of great sanctity. At once her grave became a place of pilgrimage, and as early as 1434 a chapel was built over it. Joannes Brugmann and Thomas à Kempis related the history of her life, and veneration of her on the part of the people increased unceasingly. In 1615 her relics were conveyed to Brussels, but in 1871 they were returned to Schiedam. On 14 March, 1890, Leo XIII put the official sanction of the Church upon that veneration which had existed for centuries.
COUDURIER, Vie de la bienheureuse Lidwine (Paris, 1862); RIBADENEIRA, La vie de s. Lidwine, vierge (Valenciennes, 1615); THOMAS À KEMPIS, Vita Lidewigis virginis in Opera Omnia, iv (Freiburg, 1905); HUYSMANS, Sainte Lydwine de Schiedam (Paris, 1901).
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St. Lorenzo Da Brindisi[[@Headword:St. Lorenzo Da Brindisi]]

St. Lorenzo da Brindisi
(Also: Lawrence, or Laurence, of Brindisi.)
Born at Brindisi in 1559; died at Lisbon on 22 July, 1619. In baptism he received the names of Julius Caesar. Guglielmo de Rossi -- or Guglielmo Russi, according to a contemporary writer -- was his father's name; his mother was Elisabetta Masella. Both were excellent Christians. Of a precocious piety, Lorenzo gave early evidence of a religious vocation. The Conventuals of Brindisi were entrusted with his education. His progress in his studies was very rapid, and, when barely six, he had already given indication of his future successs in oratory. Consequently, he was always the one chosen to address, in accordance with the Italian custom, a short sermon to his compatriots on the Infant Jesus during the Christmasfestivities. When he was twelve years of age his father died. He then pursued his studies at Venice with the clerics of St. Mark's and under the supervision of one of his uncles. In 1575 he was received into the Order of Capuchins under the name of Brother Lorenzo, and, after his preofession, made his philosophical and theological studies at the University of Padua. Owing to his wonderful memory he mastered not only the principal European languages, but also most of the Semitic tongues. It was said he knew the entire original text of the Bible. Such a knowledge, in the eyes of many, could be accounted for only by supernatural assistance, and, during the process of beatification, the examiners of the saint's writings rendered the following judgment: "Vere inter sanctos Ecclesiae doctores adnumerari potest."
Such unusual talents, added to a rare virtue, fitted Brother Lorenzo for the most diverse missions. When still a deacon he preached the Lenten sermons in Venice, and his success was so great that he was called successively to all the principal cities of the peninsula. Subsequently, thanks to his numerous journeys, he was enabled to evangelize at different periods most of the countries of Europe. The sermons he left fill no less than eight folio volumes. He adopted the method of preaching in favour with the great Franciscan missionaries, or rather with apostolic workers of all times, who, aiming primarily to reach men's hearts and convert them, always adapt their style of discourse to the spiritual needs of their hearers. Brother Lorenzo held successively all the offices of his order. From 1596 to 1602 he had, as general definitor, to fix his residence in Rome. Clement VIII assigned him the task of instructing the Jews; thanks to his knowledge of Hebrew and his powerful reasoning, he brought a great number of them to recognize the truth of the Christian religion. His saintliness, combined with his great kindliness, completed the preparing of the way for the grace of conversion. His success in Rome caused him to be called to several other cities, where he also baptized numerous Jews. At the same time he was commissioned to establish houses of his order in Germany and Austria. Amid the great difficulties created by the heretics he founded the convents of Vienna, Prague, and Graz, the nuclei of three provinces. At the chapter of 1602 he was elected vicar-general. (At that time the Order of Capuchins, which had broken away from the Observants in 1528 and had an independent constitution, gave its first superior the title of vicar-general only. It was not until 1618 that Pope Paul V changed it to that of minister general). The very year of his election the new superior began the visitation of the provinces. Milan, Paris, Marseilles, Spain, received him in turn. As his coming was preceded by a great reputation for holiness, the people flocked to hear him preach and to receive his blessing. His administration characterized by wise firmness and fatherly tenderness, was of great benefit to the order. At the Chapter of 1605 he refused to undertake for a second term the government of his brethren, but until his death he was the best adviser of his successors.
It was on the occasion of the foundation of the convent of Prague (1601) that St. Lorenzo was named chaplain of the Imperial army, then about to march against the Turks. The victory of Lepanto (1571) had only temporarily checked theMoslem invasion, and several battles were still necessary to secure the final triumph of the Christian armies. Mohammed III had, since his accession (1595), conquered a large part of Hungary. The emperor, determined to prevent a further advance, sent Lorenzo of Brindisi as deputy to the German princes to obtain their cooperation. They responded to his appeal, and moreover the Duke of Mercœur, Governor of Brittany, joined the imperial army, of which he received the effective command. The attack on Albe-Royal (now Stulweissenburg) was then contemplated. To pit 18,000 men against 80,000 Turks was a daring undertaking and the generals, hesitating to attempt it, appealed to Lorenzo for advice. Holding himself responsible for victory, he communicated to the entire army in a glowing speech the ardour and confidence with which he was himself animated. As his feebleness prevented him from marching, he mounted on horseback and, crucifix in hand, took the lead of the army, which he drew irresistibly after him. Three other Capuchins were also in the ranks of the army. Although the most exposed to danger, Lorenzo was not wounded, which was universally regarded as due to amiraculous protection. The city was finally taken, and the Turks lost 30,000 men. As however they still exceeded in numbers the Christian army, they formed their lines anew, and a few days later another battle was fought. It always the chaplain who was at the head of the army. "Forward!" he cried, showing them the crucifix, "Victory is ours." The Turks were again defeated, and the honour of this double victory was attributed by the general and the entire army to Lorenzo.
Having resigned his office of vicar-general in 1605, he was sent by the pope to evangelize Germany. He here confirmed the faith of the Catholics, brought back a great number to the practice of virtue, and converted many heretics. In controversies his vast learning always gave him the advantage, and, once he had won the minds of his hearers, his saintliness and numerous miracles completed their conversion. To protect the Faith more efficaciously in their states, the Catholic princes of Germany formed the alliance called the "Catholic League". Emperor Rudolph sent Lorenzo to Philip III of Spain to persuade him to join the League. Having discharged this mission successfully, the saintly ambassador received a double mandate by virtue of which he was to represent the interests of the pope and of Madrid at the court of Maximilian of Bavaria, head of the League. He was thus, much against his wishes, compelled to settle in Munich near Maximilian. Besides being nuncio and ambassador, Lorenzo was also commissary general of his order for the provinces of Tyrol and Bavaria, and spiritual director of the Bavarian army. He was also chosen as arbitrator in the dispute which arose between the princes, and it was in fulfillment of this rtle that, at the request of the emperor, he restored harmony between the Duke of Mantua and a German nobleman. In addition to all these occupations he undertook, with the assistance of several Capuchins, a missionary campaign throughout Germany, and for eight months travelled in Bavaria, Saxony, and the Palatinate.
Amid so many various undertakings Lorenzo found time for the practices of personal sanctification. And it is perhaps the greatest marvel of his life to have combined with duties so manifold anunusually intense inner life. In the practice of the religious virtues St. Lorenzo equals the greatest saints. He had to a high degree the gift of contemplation, and very rarely celebrated Holy Mass without falling into ecstasies. After the Holy Sacrifice, his great devotion was the Rosary and the Office of the Blessed Virgin. As in the case of St. Francis of Assisi, there was something poetical about his piety, which often burst forth into canticles to the Blessed Virgin. It was in Mary's name that he worked his miracles, and his favourite blessing was: "Nos cum prole pia benedicat Virgo Maria." Having withdrawn to the monastery of Caserta in 1618, Lorenzo was hoping to enjoy a few days of seclusion, when he was requested by the leading men of Naples to go to Spain and apprise Philip III of the conduct of Viceroy Ossuna. In spite of many obstacles raised by the latter, the saint sailed from Genoa and carried out his mission successfully. But the fatigues of the journey exhausted his feeble strength. He was unable to travel homeward, and after a few days of great suffering died at Lisbon in the native land of St. Anthony (22 July, 1619), as he had predicted when he set out on his journey. He was buried in the cemetery of the Poor Clares of Villafranca.
The process of beatification, several times interrupted by various circumstances, was concluded in 1783. The canonization took place on 8 December, 1881. With St. Anthony, St. Bonaventure, and Blessed John Duns Scotus, he is a Doctor of the Franciscan Order.
The known writings of St. Lorenzo of Brindisi comprise eight volumes of sermons, two didactic treatises on oratory, a commentary on Genesis, another on Ezechiel, and three volumes of religious polemics. Most of his sermons are written in Italian, the other works being in Latin. The three volumes of controversies have notes in Greek and Hebrew. [Note: In 1959 Pope John XXIII proclaimed St. Lorenzo da Brindisi a Doctor of the Universal Church. His feast is kept on 6 July.]
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St. Louis Bertrand[[@Headword:St. Louis Bertrand]]

St. Louis Bertrand
Born at Valencia, Spain, 1 Jan., 1526; died 9 Oct., 1581. His patents were Juan Bertrand and Juana Angela Exarch. Through his father he was related to the illustrious St. Vincent Ferrer, the great thaumaturgus of the Dominican Order. The boyhood of the saint was unattended by any of the prodigies that frequently forecast heroic sanctity. At an early age he conceived the idea of becoming a Friar Preacher, and despite the efforts of his father to dissuade him, was clothed with the Dominican habit in the Convent of St. Dominic, Valencia, 26 Aug., 1544. After the usual probation, in which he distinguished himself above all his associates in the qualities of an ideal religious, he pronounced the vows that irrevocably bound him to the life of perfection. The profound significance of his religious profession served as a stimulus to the increase of virtues that already gave evidence of being cast in heroic mould. In demeanour he was grave and apparently without any sense of humour, yet withal possessed of a gentle and sweet disposition that greatly endeared him to those with whom he came in contact. While he could lay no claim to the great intellectual gifts and ripe scholarship that have distinguished so many of the saints of the Dominican order, he applied himself assiduously to study, and stored his mind with the sacred truths expounded in the pages of the "Summa". In 1547 he was advanced to the priesthood by the Archbishop of Valencia, St. Thomas of Villanova.
The extraordinary sanctity of the young Dominican's life, and the remarkable influence he exercised on those about him, singled him out as one peculiarly fitted to lead others along the path of perfection. Consequently, he was appointed to the most responsible office of master of novices, in the convent at Valencia, the duties of which he discharged at different intervals for an aggregate of thirty years. The plague that decimated the inhabitants of Valencia and the vicinity in 1557, afforded the saint an excellent opportunity for the exercise of his charity and zeal. Tirelessly he ministered to the spiritual and physical needs of the afflicted. With the tenderness and devotion of a mother he nursed the sick. The dead he prepared for burial and interred with his own hands. When the plague had subsided, the zeal of the holy novice-master sought to extend the scope of his already large ministry into the apostolate of preaching. Though possessed of none of the natural qualities deemed essential for a successful career in the pulpit, he immediately attracted attention as a preacher of great force and far-reaching influence. The cathedral and most capacious churches were placed at his disposal, but proved wholly inadequate to accommodate the multitude that desired to hear him. Eventually it became necessary for him to resort to the public squares of the city. It was probably the fame of his preaching that brought him to the attention of St. Teresa, who at this time sought his counsel in the matter of reforming her order.
Unknown to his brethren, St. Louis had long cherished the desire to enter the mission fields of the New World. The hope that there he might find the coveted crown of martyrdom contributed not a little to sharpening the edge of his desire. Possessed of the necessary permission he sailed for America in 1562, and landed at Cartagena, where he immediately entered upon the career of a missionary. The work thus begun was certainly fruitful to an extraordinary degree, and bore unmistakably the stamp of Divine approbation. The process of his canonization bears convincing testimony to the wonderful conquest which the saint achieved in this new field of labour. The Bull of canonization asserts that, to facilitate the work of converting the natives to God, the apostle was miraculously endowed with the gift of tongues. From Cartagena, the scene of his first labours, St. Louis was sent to Panama, where in a comparatively short time he converted some 6,000 Indians. His next mission was at Tubera, situated near the sea-coast and midway between the city of Cartagena and the Magdalena River. The success of his efforts at this place is witnessed by the entries of the baptismal registers, in the saint's own handwriting. These entries show that all the inhabitants of the place were received into the Church by St. Louis. Turon places the number of converts in Tubera at 10,000. What greatly enhances the merit of this wonderful achievement is that all had been adequately instructed in the teachings of the Church before receiving baptism, and continued steadfast in their faith.
From Tubera the Apostle bent his steps in the direction of Cipacoa and Paluato. His success at the former place, the exact location of which it is impossible to determine, was little inferior to that of Tubera. At Paluato the results of his zealous efforts were somewhat disheartening. From this unfruitful soil the saint withdrew to the province of St. Martha, where his former successes were repeated. This harvest yielded 15,000 souls. While labouring at St Martha, a tribe of 1500 Indians came to him from Paluato to implore the grace of baptism, which before they had rejected. The work at St. Martha finished, the tireless missionary undertook the work of converting the warlike Caribs, probably inhabitants of the Leeward Islands. His efforts among these fierce tribesmen seem not to have been attended with any great success. Nevertheless, the apostolate among the Caribs furnished the occasion again to make manifest the Divine protection which constantly overshadowed the ministry of St. Louis. A deadly draught was administered to him by one of the native priests. Through Divine interposition, the virulent poison failed to accomplish its purpose, thus fulfilling the words of St. Mark: "If they shall drink any deadly thing, it shall not hurt them" (xvi, 18). Teneriffe next became the field of the saint's apostolic labours. Unfortunately, however, there are no records extant to indicate what was the result of his preaching. At Mompax, thirty-seven leagues south-east of Carthagena, we are told, rather indefinitely, that many thousands were converted to the Faith. Several of the West India islands, notably those of St. Vincent and St. Thomas, were visited by St. Louis in his indefatigable quest for souls.
After an apostolate the marvellous and enduring fruits of which have richly merited for him the title of Apostle of South America, he returned under obedience to his native Spain, which he had left just seven years before. During the eleven remaining years of his life many offices of honour and responsibility were imposed upon him. The numerous duties that attached to them were not permitted to interfere with the exacting regime of his holy life. The ever increasing fame of his sanctity and wisdom won the admiration and confidence of even the officials of the Government, who more than once consulted him in affairs of State. With the heroic patience that characterized his whole life he endured the ordeal of his last sickness. He was canonized by Clement X in 1671. His feast is observed on 10 October.
WILBERFORCE, The Life of St. Louis Bertrand (London, 1882); TOURON, Histoire des Hommes Illustres de l'Ordre de Saint Dominique (Paris, 1747), IV 485-526; ROZE, Les Dominicains in Amérique (Paris, 1878), 290-310; BYRNE, Sketches of illustrious Dominicans (Boston, 1884), 1-95.
JOHN B. O'CONNOR 
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St. Louis de Montfort[[@Headword:St. Louis de Montfort]]

St. Louis-Marie Grignion de Montfort
Missionary in Brittany and Vendee; born at Montfort, 31 January, 1673; died at Saint Laurent sur Sevre, 28 April, 1716.
From his childhood, he was indefatigably devoted to prayer before the Blessed Sacrament, and, when from his twelfth year he was sent as a day pupil to the Jesuit college at Rennes, he never failed to visit the church before and after class. He joined a society of young men who during holidays ministered to the poor and to the incurables in the hospitals, and read for them edifying books during their meals. At the age of nineteen, he went on foot to Paris to follow the course intheology, gave away on the journey all his money to the poor, exchanged clothing with them, and made a vow to subsist thenceforth only on alms. He was ordained priest at the age of twenty-seven, and for some time fulfilled the duties ofchaplain in a hospital. In 1705, when he was thirty-two, he found his true vocation, and thereafter devoted himself to preaching to the people. During seventeen years he preached the Gospel in countless towns and villages. As an orator he was highly gifted, his language being simple but replete with fire and divine love. His whole life was conspicuous for virtues difficult for modern degeneracy to comprehend: constant prayer, love of the poor, poverty carried to an unheard-of degree,joy in humiliations and persecutions.
The following two instances will illustrate his success. He once gave a mission for the soldiers of the garrison at La Rochelle, and moved by his words, the men wept, and cried aloud for the forgiveness of their sins. In the procession which terminated this mission, an officer walked at the head, barefooted and carrying a banner, and the soldiers, also barefooted, followed, carrying in one hand a crucifix, in the other a rosary, and singing hymns.
Grignion's extraordinary influence was especially apparent in the matter of the calvary at Pontchateau. When he announced his determination of building a monumental calvary on a neighbouring hill, the idea was enthusiastically received by the inhabitants. For fifteen months between two and four hundred peasants worked daily without recompense, and the task had just been completed, when the king commanded that the whole should be demolished, and the land restored to its former condition. The Jansenists had convinced the Governor of Brittany that a fortress capable of affording aid to persons in revolt was being erected, and for several months five hundred peasants, watched by a company of soldiers, were compelled to carry out the work of destruction. Father de Montfort was not disturbed on receiving this humiliating news, exclaiming only: "Blessed be God!"
This was by no means the only trial to which Grignion was subjected. It often happened that the Jansenists, irritated by his success, secure by their intrigues his banishment form the district, in which he was giving a mission. At La Rochelle some wretches put poison into his cup of broth, and, despite the antidote which he swallowed, his health was always impaired. On another occasion, some malefactors hid in a narrow street with the intention of assassinating him, but he had apresentiment of danger and escaped by going by another street. A year before his death, Father de Montfort founded two congregations -- the Sisters of Wisdom, who were to devote themselves to hospital work and the instruction of poor girls, and the Company of Mary, composed of missionaries. He had long cherished these projects but circumstances had hindered their execution, and, humanly speaking, the work appeared to have failed at his death, since these congregations numbered respectively only four sisters and two priests with a few brothers. But the blessed founder, who had on several occasions shown himself possessed of the gift of prophecy, knew that the tree would grow. At the beginning of the twentieth century the Sisters of Wisdom numbered five thousand, and were spread throughout every country; they possessed forty-four houses, and gave instruction to 60,000 children. After the death of its founder, the Company of Mary was governed for 39 years by Father Mulot. He had at first refused to join de Montfort in his missionary labours. "I cannot become a missionary", said he, "for I have been paralysed on one side for years; I have an affection of the lungs which scarcely allows me to breathe, and am indeed so ill that I have no rest day or night." But the holy man, impelled by a sudden inspiration, replied, "As soon as you begin to preach you will be completely cured." And the event justified the prediction. Grignion de Montfort was beatified by Leo XIII in 1888.
[Note: Louis de Montfort was canonized by Pius XII in 1947.]
CRUIKSHANK, Blessed Grignion, etc. (London, 1892); JAC, Vie, etc. (Paris, 1903); LAVEILLE, Vic, etc. (Paris, 1907).
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St. Louis IX
King of France, son of Louis VIII and Blanche of Castile, born at Poissy, 25 April, 1215; died near Tunis, 25 August, 1270.
He was eleven years of age when the death of Louis VIII made him king, and nineteen when he married Marguerite of Provence by whom he had eleven children. The regency of Blanche of Castile (1226-1234) was marked by the victorious struggle of the Crown against Raymond VII in Languedoc, against Pierre Mauclerc in Brittany, against Philip Hurepel in the Ile de France, and by indecisive combats against Henry III of England. In this period of disturbances the queen was powerfully supported by the legate Frangipani. Accredited to Louis VIII by Honorius III as early as 1225, Frangipani won over to the French cause the sympathies of Gregory IX, who was inclined to listen to Henry III, and through his intervention it was decreed that all the chapters of the dioceses should pay to Blanche of Castile tithes for the southern crusade. It was the legate who received the submission of Raymond VII, Count of Languedoc, at Paris, in front of Notre-Dame, and this submission put an end to the Albigensian war and prepared the union of the southern provinces to France by the Treaty of Paris (April 1229). The influence of Blanche de Castile over the government extended far beyond St. Louis's minority. Even later, in public business and when ambassadors were officially received, she appeared at his side. She died in 1253.
In the first years of the king's personal government, the Crown had to combat a fresh rebellion against feudalism, led by the Count de la Marche, in league with Henry III. St. Louis's victory over this coalition at Taillebourg, 1242, was followed by the Peace of Bordeaux which annexed to the French realm a part of Saintonge.
It was one of St. Louis's chief characteristics to carry on abreast his administration as national sovereign and the performance of his duties towards Christendom; and taking advantage of the respite which the Peace of Bordeaux afforded, he turned his thoughts towards a crusade. Stricken down with a fierce malady in 1244, he resolved to take the cross when news came that Turcomans had defeated the Christians and the Moslems and invaded Jerusalem. (On the two crusades of St. Louis [1248-1249 and 1270] see CRUSADES.) Between the two crusades he opened negotiations with Henry III, which he thought would prevent new conflicts between France and England. The Treaty of Paris (28 May, 1258) which St. Louis concluded with the King of England after five years' parley, has been very much discussed. By this treaty St. Louis gave Henry III all the fiefs and domains belonging to the King of France in the Dioceses of Limoges, Cahors, and Périgueux; and in the event of Alphonsus of Poitiers dying without issue, Saintonge and Agenais would escheat to Henry III. On the other hand Henry III renounced his claims to Normandy, Anjou, Touraine, Maine, Poitou, and promised to do homage for the Duchy of Guyenne. It was generally considered and Joinville voiced the opinion of the people, that St. Louis made too many territorial concessions to Henry III; and many historians held that if, on the contrary, St. Louis had carried the war against Henry III further, the Hundred Years War would have been averted. But St. Louis considered that by making the Duchy of Guyenne a fief of the Crown of France he was gaining a moral advantage; and it is an undoubted fact that the Treaty of Paris, was as displeasing to the English as it was to the French. In 1263, St. Louis was chosen as arbitrator in a difference which separated Henry III and the English barons: by the Dit d'Amiens (24 January, 1264) he declared himself for Henry III against the barons, and annulled the Provisions of Oxford, by which the barons had attempted to restrict the authority of the king. It was also in the period between the two crusades that St. Louis, by the Treaty of Corbeil, imposed upon the King of Aragon the abandonment of his claims to all the fiefs in Languedoc excepting Montpellier, and the surrender of his rights to Provence (11 May, 1258). Treaties and arbitrations prove St. Louis to have been above all a lover of peace, a king who desired not only to put an end to conflicts, but also to remove the causes for fresh wars, and this spirit of peace rested upon the Christian conception.
St. Louis's relations with the Church of France and the papal Court have excited widely divergent interpretations and opinions. However, all historians agree that St. Louis and the successive popes united to protect the clergy of France from the encroachments or molestations of the barons and royal officers. It is equally recognized that during the absence of St. Louis at the crusade, Blanche of Castile protected the clergy in 1251 from the plunder and ill-treatment of a mysterious old maurauder called the "Hungarian Master" who was followed by a mob of armed men — called the "Pastoureaux." The "Hungarian Master" who was said to be in league with the Moslems died in an engagement near Villaneuve and the entire band pursued in every direction was dispersed and annihilated.
But did St. Louis take measures also to defend the independence of the clergy against the papacy? A number of historians once claimed he did. They attributed to St. Louis a certain "pragmatic sanction" of March 1269, prohibiting irregular collations of ecclesiastical benefices, prohibiting simony, and interdicting the tributes which the papal Court received from the French clergy. The Gallicans of the seventeenth and eighteenth centuries often made use of this measure against theHoly See; the truth is that it was a forgery fabricated in the fourteenth century by juris-consults desirous of giving to the Pragmatic Sanction of Charles VII a precedent worthy of respect. This so-called pragmatic of Louis IX is presented as a royal decree for the reformation of the Church; never would St. Louis thus have taken upon himself the right to proceed authoritatively with this reformation. When in 1246, a great number of barons from the north and the west leagued against the clergy whom they accused of amassing too great wealth and of encroaching upon their rights, Innocent IV called upon Louis to dissolve this league; how the king acted in the matter is not definitely known. On 2 May, 1247, when the Bishops of Soissons and of Troyes, the archdeacon of Tours, and the provost of the cathedral of Rouen, despatched to the pope a remonstrance against his taxations, his preferment of Italians in the distribution of benefices, against the conflicts between papal jurisdiction and the jurisdiction of the ordinaries, Marshal Ferri Pasté seconded their complaints in the name of St. Louis. Shortly after, these complaints were reiterated and detailed in a lengthy memorandum, the text of which has been preserved by Mathieu Paris, the historian. It is not known whether St. Louis affixed his signature to it, but in any case, this document was simply a request asking for the suppression of the abuses, with no pretensions to laying down principles of public right, as was claimed by the Pragmatic Sanction.
Documents prove that St. Louis did not lend an ear to the grievances of his clergy against the emissaries of Urban IV and Clement IV; he even allowed Clement IV to generalize a custom in 1265 according to which the benefices the titularies of which died while sojourning in Rome, should be disposed of by the pope. Docile to the decrees of the Lateran Council (1215), according to which kings were not to tax the churches of their realm without authority from the pope, St. Louis claimed and obtained from successive popes, in view of the crusade, the right to levy quite heavy taxes from the clergy. It is again this fundamental idea of the crusade, ever present in St. Louis's thoughts that prompted his attitude generally in the struggle between the empire and the pope. While the Emperor Frederick II and the successive popes sought and contended for France's support, St. Louis's attitude was at once decided and reserved. On the one hand he did not accept for his brother Robert of Artois, the imperial crown offered him by Gregory IX in 1240. In his correspondence with Frederick he continued to treat him as a sovereign, even after Frederick had been excommunicated and declared dispossessed of his realms by Innocent IV at the Council of Lyons, 17 July, 1245. But on the other hand, in 1251, the king compelled Frederick to release the French archbishops taken prisoners by the Pisans, the emperor's auxiliaries, when on their way in a Genoese fleet to attend a general council at Rome. In 1245, he conferred at length, at Cluny, with Innocent IV who had taken refuge in Lyons in December, 1244, to escape the threats of the emperor, and it was at this meeting that the papaldispensation for the marriage of Charles Anjou, brother of Louis IX, to Beatrix, heiress of Provençe was granted and it was then that Louis IX and Blanche of Castile promised Innocent IV their support. Finally, when in 1247 Frederick II took steps to capture Innocent IV at Lyons, the measures Louis took to defend the pope were one of the reasons which caused the emperor to withdraw. St. Louis looked upon every act of hostility from either power as an obstacle to accomplishing the crusade. In the quarrel over investitures, the king kept on friendly terms with both, not allowing the emperor to harass the pope and never exciting the pope against the emperor. In 1262 when Urban offered St. Louis, the Kingdom of Sicily, a fief of the Apostolic See, for one of his sons, St. Louis refused it, through consideration for the Swabian dynasty then reigning; but when Charles of Anjou accepted Urban IV's offer and went to conquer the Kingdom of Sicily, St. Louis allowed the bravest knights of France to join the expedition which destroyed the power of the Hohenstaufens in Sicily. The king hoped, doubtless, that the possession of Sicily by Charles of Anjou would be advantageous to the crusade.
St. Louis led an exemplary life, bearing constantly in mind his mother's words: "I would rather see you dead at my feet than guilty of a mortal sin." His biographers have told us of the long hours he spent in prayer, fasting, and penance, without the knowlege of his subjects. The French king was a great lover of justice. French fancy still pictures him delivering judgements under the oak of Vincennes. It was during his reign that the "court of the king" (curia regis) was organized into a regular court of justice, having competent experts, and judicial commissions acting at regular periods. These commissions were called parlements and the history of the "Dit d'Amiens" proves that entire Christendom willingly looked upon him as an international judiciary. It is an error, however, to represent him as a great legislator; the document known as "Etablissements de St. Louis" was not a code drawn up by order of the king, but merely a collection of customs, written out before 1273 by a jurist who set forth in this book the customs of Orléans, Anjou, and Maine, to which he added a few ordinances of St. Louis.
St. Louis was a patron of architecture. The Sainte Chappelle, an architectural gem, was constructed in his reign, and it was under his patronage that Robert of Sorbonne founded the "Collège de la Sorbonne," which became the seat of the theological faculty of Paris.
He was renowned for his charity. The peace and blessings of the realm come to us through the poor he would say. Beggars were fed from his table, he ate their leavings, washed their feet, ministered to the wants of the lepers, and daily fed over one hundred poor. He founded many hospitals and houses: the House of the Felles-Dieu for reformed prostitutes; the Quinze-Vingt for 300 blind men (1254), hospitals at Pontoise, Vernon, Compiégne.
The Enseignements (written instructions) which he left to his son Philip and to his daughter Isabel, the discourses preserved by the witnesses at judicial investigations preparatory to his canonization and Joinville's anecdotes show St. Louis to have been a man of sound common sense, possessing indefatigable energy, graciously kind and of playful humour, and constantly guarding against the temptation to be imperious. The caricature made of him by the envoy of the Count of Gueldre: "worthless devotee, hypocritical king" was very far from the truth. On the contrary, St. Louis, through his personal qualities as well as his saintliness, increased for many centuries the prestige of the French monarchy (see FRANCE). St. Louis's canonization was proclaimed at Orvieto in 1297, by Boniface VIII. Of the inquiries in view of canonization, carried on from 1273 till 1297, we have only fragmentary reports published by Delaborde ("Mémoires de la société de l'histoire de Paris et de l'Ilea de France," XXIII, 1896) and a series of extracts compiled by Guillaume de St. Pathus, Queen Marguerite's confessor, under the title of "Vie Monseigneur Saint Loys" (Paris, 1899).
GEORGES GOYAU 
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St. Louis of Toulouse[[@Headword:St. Louis of Toulouse]]

St. Louis of Toulouse
Bishop of Toulouse, generally represented vested in pontifical garments and holding a book and a crosier, b. at Brignoles, Provence, Feb., 1274; d. there, 19 Aug., 1297. He was the second son of Charles II of Anjou, called the Lame, King of Naples (1288- 1309), and nephew of St. Louis IX of France; and of Mary of Hungary, whose great-aunt was St. Elizabeth of Hungary. If in some and even early sources (Analecta Franciscana, IV, 310) he is called primogenitus, it is only because he succeeded to the rights of his eldest brother, Charles Martel (d. 1295). In 1288 Louis was sent with two of his brothers to the Kingdom of Aragon as hostage for his father, who had been defeated and captured in a naval battle off Naples by the Sicilians and Aragonians (1284). During the seven years of their captivity (1288-95) in the castle of Sciurana, Diocese of Tarragona, and partly in Barcelona, the education of the three princes was entrusted to some Franciscan friars, among whom were Ponzius Carbonelli (Analecta Franciscana, IV, 310), Peter of Falgar, and Richard of Middleton (Analecta Bollandiana, IX, 295). Peter John Olivi, the great Franciscan Spiritual, was also one of their friends, who on 18 May, 1295, wrote them a long letter, published by Ehrle in "Archiv f. Litt. u. Kirchengesch.", III, 534- 40 (see ibid., 439-41). Louis outstripped his brothers both in holiness and learning, and, during a severe illness, made the vow to become a Friar Minor.
He was still in captivity when Celestine V entrusted to him the administration of the Archbishopric of Lyons, on 7 Oct., 1294 (Bullar. Franc., IV, 332), having previously granted Francis of Apt, O.F.M., the saint's confessor, the faculty of giving him the clerical tonsure and minor orders (cf. Bullar. Franc., 332). Neither Bull seems to have been carried out. From John of Orta (Anal. Boll., IX, 292) it appears that he was tonsured only on 1 Nov., 1295, after his release. Louis then returned to Naples. After renouncing all the rights of succession in favour of his brother Robert, he was ordained subdeacon in Rome by Boniface VIII, and in 1296 deacon and priest at Naples (Anal. Boll., IX, 314). Boniface VIII appointed the saintly young priest Bishop of Toulouse, but Louis, wishing first to become a Friar Minor, received the Franciscan habit in Rome from the minister general, John Minio of Murro, on 24 Dec., 1296, and immediately made solemn profession. He was consecrated Bishop of Toulouse by Boniface VIII on 29 (30?) Dec., 1296 ("Bullar. Franc.", IV, 422; cf. "Anal. Boll.", IX, 297). After the Feast of St. Agatha (5 Feb.), 1297, on which day he appeared for the first time publicly in the Franciscan habit, he betook himself to Toulouse, where his mild figure and his virtues were admired by everybody. He was the father of the poor and a model of administration. But his episcopate was very brief, for on his return journey from a visit to his sister, the Queen of Aragon, he was seized by fever and died at Brignoles.
We have scarcely any record of literary work of St. Louis. Recently, however, Amelli, O.S.B., published in the "Archivium Franciscanum Historicum", II (Quaracchi, 1909), 378-83, a small treatise on music written by the saint, and from this it appears that he is also the author of a "Liber de Musicae Commendatione". Sbaralea ("Suppl. ad Script.", Rome, 1806, p. 498) ascribes to him also some sermons. His canonization, promoted by Clement V in 1307 (Bullar. Franc., V, 39), was solemnized by John XXII on 7 April, 1317 (loc. cit., 111). His relics reposed in the Franciscan church at Marseilles till 1423, when they were taken by Alfonso V of Aragon to the cathedral church of Valencia, of which town Louis became patron saint. His feast, celebrated in the Franciscan Order on 19 Aug., was decreed by the general chapter held at Marseilles in 1319 (Anal. Franc., III, 473), and the rhythmical office, beginning Tecum, composed by the saint's brother, King Robert of Naples, was inserted in the Franciscan Breviary by the General Chapter of Marseilles in 1343 (loc. cit., 539), but seems to have been abolished by the Tridentine reform of the Breviary under Pius IV [sic, i.e., St. Pius V], 1568 (cf. Acta SS., Aug., III, 805).
The best contemporary life is by the saint's chaplain, JOHN DE ORTA in Anal. Boll., IX (Paris and Brussels, 1890), 278-340; ibid., 341-51 (miracles); and in Anal. Ord. Min. Cap., XIII (Rome, 1897), 338-51, 360-72; XIV (1898), 16-27, 83- 92; some appendixes, ibid., 92-4, 120-6, 156-8, 181-3. A second old life is by PETER CALO, of which extracts are given in Acta SS., Aug., III, 781-97, passim; a compendium edited by PRESUTI in Archiv. Franc. Hist., I (Quaracchi, 1908), 278- 80; cf. ibid., 569-76 (miracles). BARTHOLOMEW OF PISA in Anal. Franc., IV (Quaracchi, 1906), 309-17; Chronicle of the XXIV Generals in Anal. Franc., III (Quaracchi, 1897), 447-52; BLUME AND DREVES, Anal. Hymnica Medii Aevii, XXVI (Leipzig, 1897), 265-74, give three rhythmical offices formerly used in Franciscan Breviaries. For some samples of notable hymns see EUSEBE CLOP, Cantus varii in usu apud nostrates (Tournai, 1902), 177-88. LEON, Lives of the Saints and Blessed of the Three Orders of St. Francis (Taunton, 1886), 26-49, tr. from the Aureole Seraphique, III. The best modern life is: VERLAQUE, Saint Louis, prince royal, eveque de Toulouse (Paris, 1885); DA PALMA, Vita di S. Lodovico d' Angio (Naples, 1855). On the iconography, see SALTER, Franciscan Legends in Italian Art (London, 1905), 180-182; BERTAUX, Les saints Louis dans l'art italien in Revue des Deux Mondes, CLVIII (Paris, 1900), 616-44; KLEINSCHMIDT, St. Ludwig von Toulouse in der Kunst in Archivium Franc. Hist., II (Quaracchi, 1909), 197- 215. Concerning the sixth centenary see the richly illustrated work, S. Lodovico d'Angio. . .e Sua Santita Leone XIII, Ricordo del VI Centennario della morte del Santo 1297-1897 e del LX Anniversario del Giubileo Sacerdotale di Sua Santita 1838-1898 (Rome, 1898).
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St. Lucy[[@Headword:St. Lucy]]

St. Lucy
A virgin and martyr of Syracuse in Sicily, whose feast is celebrated by Latins and Greeks alike on 13 Dec. According to the traditional story, she was born of rich and noble parents about the year 283. Her father was of Roman origin, but his early death left her dependent upon her mother, whose name, Eutychia, seems to indicate that she came of Greek stock. Like so many of the early martyrs, Lucy had consecrated her virginity to God, and she hoped to devote all her worldly goods to the service of the poor. Her mother was not so single-minded, but an occasion offered itself when Lucy could carry out her generous resolutions. The fame of the virgin-martyr Agatha, who had been executed fifty-two years before in the Decian persecution, was attracting numerous visitors to her relics at Catania, not fifty miles from Syracuse, and many miracles had been wrought through her intercession. Eutychia was therefore persuaded to make a pilgrimage to Catania, in the hope of being cured or a haemorrhage, from which she had been suffering for several years. There she was in fact cured, and Lucy, availing herself of the opportunity, persuaded her mother to allow her to distribute a great part of her riches among the poor. The largess stirred the greed of the unworthy youth to whom Lucy had been unwillingly betrothed, and he denounced her to Paschasius, the Governor of Sicily. It was in the year 303, during the fierce persecution of Diocletian. She was first of all condemned to suffer the shame of prostitution; but in the strength of God she stood immovable, so that they could not drag her away to the place of shame. Bundles of wood were then heaped about her and set on fire, and again God saved her. Finally, she met her death by the sword. But before she died she foretold the punishment of Paschasius and the speedy termination of the persecution, adding that Diocletian would reign no more, and Maximian would meet his end. So, strengthened with the Bread of Life, she won her crown of virginity and martyrdom.
This beautiful story cannot unfortunately be accepted without criticism. The details may be only a repetition of similar accounts of a virgin martyr's life and death. Moreover, the prophecy was not realized, if it required that Maximian should die immediately after the termination of his reign. Paschasius, also, is a strange name for a pagan to bear. However, since there is no other evidence by which the story may be tested, it can only be suggested that the facts peculiar to the saint's story deserve special notice. Among these, the place and time of her death can hardly be questioned; for the rest, the most notable are her connexion with St. Agatha and the miraculous cure of Eutychia, and it is to be hoped that these have not been introduced by the pious compiler of the saint's story or a popular instinct to link together two national saints. The story, such as we have given it, is to be traced back to the Acta, and these probably belong to the fifth century. Though they cannot be regarded as accurate, there can be no doubt of the great veneration that was shown to St. Lucy by the early church. She is one of those few female saints whose names occur in the canon of St. Gregory, and there are special prayers and antiphons for her in his "Sacramentary" and "Antiphonary". She is also commemorated in the ancient Roman Martyrology. St. Aldheim (d. 709) is the first writer who uses her Acts to give a full account of her life and death. This he does in prose in the "Tractatus de Laudibus Virginitatis" (Tract. xliii, P. L., LXXXIX, 142) and again, in verse, in the poem "De Laudibus Virginum" (P. L., LXXXIX, 266). Following him, the Venerable Bede inserts the story in his Martyrology.
With regard to her relics, Sigebert (1030-1112), a monk of Gembloux, in his "sermo de Sancta Lucia", says that he body lay undisturbed in Sicily for 400 years, before Faroald, Duke of Spoleto, captured the island and transferred the saint's body to Corfinium in Italy. Thence it was removed by the Emperor Otho I, 972, to Metz and deposited in the church of St. Vincent. And it was from this shrine that an arm of the saint was taken to the monastery of Luitburg in the Diocese of Spires--an incident celebrated by Sigebert himself in verse. The subsequent history of the relics is not clear. On their capture of Constantinople in 1204, the French found some of the relics in that city, and the Doge of Venice secured them for the monastery of St. George at Venice. In the year 1513 the Venetians presented to Louis XII of France the head of the saint, which he deposited in the cathedral church of Bourges. Another account, however, states that the head was brought to Bourges from Rome whither it had been transferred during the time when the relics rested in Corfinium.
JAMES BRIDGE 
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St. Ludmilla[[@Headword:St. Ludmilla]]

St. Ludmilla
Wife of Boriwoi, the first Christian Duke of Bohemia, b. at Mielnik, c. 860; d. at Tetin, near Beraun, 15 September, 921. She and her husband were baptized, probably by St. Methodius, in 871. Pagan fanatics drove them from their country, but they were soon recalled, and after reigning seven more years they resigned the throne in favour of their son Spitignev and retired to Tetin. Spitignev died two years later and was succeeded by Wratislaw, another son of Boriwoi and Ludmilla. Wratislaw was married to Drahomira, a pretended Christian, but a secret favourer of paganism. They had twin sons, St. Wenceslaus and Boleslaus the Cruel, the former of whom lived with Ludmilla at Tetin. Wratislaw died in 916, leaving the eight-year-old Wenceslaus as his successor. Jealous of the great influence which Ludmilla wielded over Wenceslaus, Drahomira instigated two noblemen to murder her. She is said to have been strangled by them with her veil. She was at first buried in the church of St. Michael at Tetin, but her remains were removed to the church of St. George at Prague before the year 1100, probably by St. Wenceslaus, her grandson. She is venerated as one of the patrons of Bohemia, and her feast is celebrated on 16 September.
     The chief source is Vita et passio s. Wenceslai et s. Ludmillæ aviæ ejus, written probably towards the end of the tenth century by the Benedictine Monk Christian, a son of Boleslaw I. Until recently this work was considered a forgery of the 12-14 century. But PEKAR, Die Wenzels- und LudmillaLegenden und die Echtheit Christians (Prague, 1905), and VOIGT, Die von dem Premysliden Christian verfasste und Adelbert von Prag gewidmete Biographie des heil. Wenzel und ihre Geschichtsdarstellungen (Prague, 1907), have adduced grave reasons for its genuineness, Acta SS., IV, 16 Sept.; DUNBAR, Dictionary of Saintly Women, I (London, 1904), 475-7.
MICHAEL OTT 
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St. MacCathbad Colman[[@Headword:St. MacCathbad Colman]]

St. MacCathbad Colman
Famed in Irish hagiology. He was distinguished as MacCathbad, whence Kilmackevat, County Antrim, was Bishop of Kilroot, a minor see afterwards incorporated in the Diocese of Connor. He was a contemporary of St. Ailbe, and his feast has been kept from time immemorial on 16 October.
W. H. GRATTAN-FLOOD. 
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St. Machutus[[@Headword:St. Machutus]]

St. Machutus
(Maclovius; Malo). Born about the year 520 probably in Wales and baptized by St. Brendan. Machutus became his favourite disciple and was one of those specially selected by that holy man for his oft-described voyage. No doubt he may have remained some years in Llancarrven Abbey, when St. Brendan stayed there, and it was from there that St. Brendan and his disciple, St. Machutus, with numerous companions set forth for the discovery of the "Island of the Blest". He then put to sea on a second voyage and visited the Island of September, in the seaward front of St. Malo, known as Cizembra, where he tarried for some time. It was on the occasion of his second voyage that he evangelized the Orkney Islands and the northern isles of Scotland. At Aleth opposite St. Malo he placed himself under a venerable hermit named Aaron, on whose death in 543 (or 544), St. Machutus succeeded to the spiritual rule of the district subsequently known as St. Malo, and was consecrated first Bishop of Aleth. It is remarkable that St. Brendan also laboured at Aleth, and had a hermit's cell there on a precipitous rock in the sea, whither he often retired. In old age the disorder of the island compelled St. Machutus to leave, but the people soon begged the saint to come back. On his return matters were put right, and the saint, feeling that his end was at hand, determined to spend his last days in solitary penance. Accordingly he proceeded to Archambiac, a village in the Diocese of Santes, where he passed the remainder of his life in prayer and mortification. His obit is chronicled on 15 November, in the year 618, 620 or 622.
W.H. GRATTAN-FLOOD 
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St. Macrina the Elder[[@Headword:St. Macrina the Elder]]

St. Macrina the Elder
Our knowledge of the life of the elder Macrina is derived mainly from the testimony of the great Cappadocian Fathers of the Church, her grandchildren: Basil (Ep. 204:7; 223:3), Gregory of Nyssa ("Vita Macrinae Junioris"), and the panegyric of St. Gregory of Nazianzus on St. Basil (Gregory Naz., Oratio 43).
She was the mother of the elder Basil, the father of Basil, Gregory, and other children whose names are known to us, including Macrina the Younger. Her home was at Neocaesarea in Pontus. In her childhood she was acquainted with St. Gregory Thaumaturgus, first bishop of her native town. As this venerable doctor, who had won Neocaesarea almost completely for Christianity, died between 270 and 275, St. Macrina must have been born before 270. During the Diocletian persecution she fled from her native town with her husband, of whose name we are ignorant, and had to endure many privations. She was thus a confessor of the Faith during the last violent storm that burst over the early Church. On the intellectual and religious training of St. Basil and his elder brothers and sisters, she exercised a great influence, implanting in their minds those seeds of piety and that ardent desire for Christisn perfection which were later to attain so glorious a growth. As St. Basil was probably born in 331, St. Macrina must have died early in the fourth decade of the fourth century. Her feast is celebrated on 14 January.
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St. Macrina the Younger[[@Headword:St. Macrina the Younger]]

St. Macrina the Younger
Born about 330; died 379. She was the eldest child of Basil and Elder Emmelia, the granddaugher of St. Macrina the Elder, and the sister of the Cappadocian Fathers, Sts. Basil and Gregory of Nyssa. The last-mentioned has left us a biography of his sister in the form of a panegyric ("Vita Macrinae Junioris" in PG XLVI, 960 sq.). She received an excellent intellectual training, though one based more on the study of the Holy Bible than on that of profane literature. When she was but twelve years old, her father had already arranged a marriage for her with a young advocate of excellent family. Soon afterwards, however, her affianced husband died suddenly, and Macrina resolved to devote herself to a life of perpetual virginity and the pursuit of Christian perfection. She exercised great influence over the religious training of her younger brothers, especially St. Peter, afterwards Bishop of Sebaste, and through her St. Gregory received the greatest intellectual stimulation. On the death of their father, Basil took her, with their mother, to a family estate on the River Iris, in Pontus. Here, with their servants and other companions, they led a life of retirement, consecrating themselves to God. Strict asceticism, zealous meditation on the truths of Christanity, and prayer were the chief concerns of this community. Not only the brothers of St. Macrina but also St. Gregory of Nazianzus and Eustathius of Sebaste were associated with this pious circle and were there stimulated to make still further advances towards Christian perfection. After the death her mother Emmelia, Macrina became the head of this community, in which the fruit of the earnest christian life matured so gloriously. On his return from a synod of Antioch, towards the end of 379, Gregory of Nyssa visited his deeply venerated sister, and found her grievously ill. In pious discourse the brother and sister spoke of the life beyond and of the meeting in heaven. Soon afterwards Macrina passed blissfully to her reward. Gregory composed a "Dialogue on the Soul and Resurrection" (peri psyches kai anastaseos), treating of his pious discourse with his dying sister. In this, Macrina appears as teacher, and treats of the soul, death, the resurrection, and the restoration of all things. Hence the title of the work, ta Makrinia (P.G. XLVI, 12 sq.). Her feast is celebrated on 19 July.
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St. Maelruan[[@Headword:St. Maelruan]]

St. Maelruan
(Maolruain, Melruan, Molruan). Founder and first Abbot of Tamalcht (Tallacht), in the County of Dublin, Ireland. Nothing seems to be known of St. Maelruan before the foundation of Tamlacht, which took place in the year 769. The church, which was dedicated to St. Michael, was built on land given by Donnchadh, King of Leinster. It was to this monastery that St. Aengus, the Culdee, came, during the abbacy of Maelruan and, concealing his name, served for some time at mere manual work. His identity, however was revealed through assistance that he gave to a backward scholar. St. Maelruan sought him at once and, gently reproaching him, gave him an honoured place in the community. The two saints are joint authors of the "Rule of Célidhé Dé" (see CULDEES), of which a copy is preserved in the library of the Royal Irish Academy. "It contains", says O'Curry, "a minute series of rules for the regulation of the lives of the Célidhé Dé, their prayers, their preachings, their conversations, their confessions, their communions, their ablutions, their fastings, their abstinences, their relaxations, their sleep, their celebrations of the Mass, and so forth". St. Maelruan is called a "Bishop and soldier of Christ" in the "annals of Ulster", where his death is recorded under the year 791. In the "Annals of the Four Masters", however, wherein also he is styled "Bishop", his death is assigned, probably incorrectly, to the year 787. His feast is on 7 July.
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St. Malachy[[@Headword:St. Malachy]]

St. Malachy
St. Malachy, whose family name was O'Morgair, was born in Armagh in 1094. St. Bernard describes him as of noble birth. He was baptized Maelmhaedhoc (a name which has been Latinized as Malchy) and was trained under Imhar O'Hagan, subsequently Abbot of Armagh. After a long course of studies he ws ordained priest by St. Cellach (Celsus) in 1119. In order to perfect himself in sacred liturgy and theology, he proceeded to Lismore, where he spent nearly two years under St. Malchus. He was then chosen Abbot of Bangor, in 1123. A year later, he was consecrated Bishop of Connor, and, in 1132, he was promoted to the primacy of Armagh. St. Bernard gives us many interesting anecdotes regarding St. Malachy, and highly praises his zeal for religion both in Connor and Armagh. In 1127 he paid a second visit to Lismore and acted for a time as confessor to Cormac MacCarthy, Prince of Desmond. While Bishop of Connor he continued toeside at Bangor, and when some of the native princes sacked Connor, he brought the Bangor monks to Iveragh, County Kerry, where they were welcomed by King Cormac. On the death of St. Celsus (who was buried at Lismore in 1129), St. Malachy was appointed Archbishop of Armagh, 1132, which dignity he accepted with great reluctance. Owing to intrigues, he was unable to take possession of his see for two years; even then he had to purchase the Bachal Isu (Staff of Jesus) from Niall, the usurping lay-primate.
During three years at Armagh, as St. Bernard writes, St. Malachy restored the discipline of the Church, grown lax during the intruded rule of a series of lay-abbots, and had the Roman Liturgy adopted. St. Bernard continues: Having extirpated barbarism and re-established Christian morals, seeing all things tranquil he began to think of his own peace. He therefore resigned Armaagh, in 1138, and returned to Connor, dividing the see into Down and Connor, retaining the former. He founded a priory of Austin Canons at Downpatrick, and was unceasing in his episcoapl labours. Early in 1139 he journeyed to Rome, via Scotland, England, and France, visiting St. Bernard at Clairvaux. He petitioned Pope Innocent forpalliums for the Sees of Armagh and Cashel, and was appointed legate for Ireland. On his return visit to Clairvaux he obtained five monks for a foundation in Ireland, under Chirstian, an Irishman, as superior: thus arose the great Abbey of Mellifont in 1142. St Malachy set out on a second journey to Rome in 1148, but on arriving at Clairvaux he fell sick, and died in the arms of St. Bernard, on 2 November. Numerous miracles are recorded of him, and he was also endowed with the gift of prophecy. St. Malachy was canonized by Pope Clement (III), on 6 July, 1199, and his feast is celebrated on 3 November, in order not to clash with the Feast of All Souls.
An account of the relics of St. Malachy will be found in Migne, Patrologiae cursus completus, CLXXXV. For a discussion of the prophecies concerning the popes, known as St. Malachy's Prophecies, the reader is referred to the articlePROPHECIES.
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St. Mamertus
Bishop of Vienne, date of birth unknown; died shortly after 475. Concerning the life of Mamertus before his elevation to the See of Vienne, nothing certain is known. The fact that his brother, Claudianus Mamertus, the theological writer, received in his youth a sound training in rhetoric, and enjoyed the personal acquaintance of Bishop Eucherius of Lyons (434-50), suggests that the brothers belonged to a wealthy Gallic family from the neighbourhood of Lyons. Like his brother, St. Mamertus was distinguished for his knowledge of profane subjects as well as of theology, and, before his elevation to the episcopate, appears to have been married. His election and consecration took place shortly before 462. As bishop he enlisted the services of his brother, who had withdrawn to a cloister, and ordained him priest of Vienne. The activity of the brothers is described in a letter of Sidonius Apollinaris (Epist., IV, xi), another of whose letters (VII, i) is addressed to Bishop Mamertus. In 463 Mamertus was engaged in a dispute with Pope Hilarius on the question of the privileges of the Bishop of Arles. Pope Leo I had regulated the boundaries of the ecclesiastical provinces of Arles and Vienne: under the latter he left the Dioceses of Valence, Tarentaise, Geneva, and Grenoble, but all the other dioceses in this district were made subordinate to Arles. Regardless of this decision and infringing on the rights of his colleague of Arles, Mamertus consecrated in 463 a bishop for the city of Die (Dea). King Gundiac of Burgundy complained to Pope Hilary of this action, whereupon the latter wrote to Bishop Leontius of Arles on 10 Oct., 463, bidding him summon a synod of bishops from the different provinces to enquire into the matter. In a subsequent letter to the bishops of the provinces of Lyons, Vienne, Narbonnensis I and II, and Alpina, he also refers to the matter, and directs them to obey Leontius's summons to a regularly constituted synod (Thiel, "Epist. Rom. Pont.", I, cxlvi, cli; Jaffé, "Regesta Rom. Pont.", I, 2nd ed., dlvi, dlix). The synod decided against Mamertus, as we learn from another letter of the pope dated 25 February, 464 (Thiel, op. cit., I, cxlviii; Jaffé, op. cit., I, dlvii). In this Hilary declares that Mamertus and the bishop unlawfully consecrated by him should really be deposed; desiring, however that clemency be used, he commissioned Bishop Veranus to inform Mamertus that, if he did not recognize and submit to the regulations of Pope Leo, he would be deprived also of the four suffragan dioceses, still subject to Vienne. The bishop invalidly installed by Mamertus was to be confirmed in his office by Leontius, after which he might retain the bishopric. Mamertus evidently submitted, since we find no subsequent reference to the incident.
During his episcopate, the remains of St. Ferreolus were discovered, and were translated by Mamertus to a church in Vienne, built in honour of that holy martyr (Gregory of Tours, "De gloria mart.", II, ii). St. Mamertus was the founder of the Rogation Processions (see ROGATION DAYS), as we learn on the testimony of Sidonius Apollinaris (Epist., V, xiv; VII, i), and his second successor, Avitus ("Homilia de Rogat." in P. L., LIX, 289-94). In connexion with these intercessory processions, Mamertus summoned a synod at Vienne between 471 and 475. About 475 he attended a synod at Arles, which dealt with the predestination teaching of Lucidus, a Gallic priest. As this is the latest information we possess concerning him, we may assume that he died shortly afterwards. After his death he was venerated as a saint. His name stands in the "Martyrologium Hieronymianum" and in the "Martyrologium" of Florus of Lyons under 11 May, on which day his feast is still celebrated (Quentin, "Les martyrologes historiques", 348).
DUCHESNE, Fastes épiscopaux de l'ancienne Gaule, I (Paris, 1894), 147; HEFELE, Konziliengesch., II (2nd ed.), 580 sqq., 596, 597; Acta SS., II. 629 sq.; TILLEMONT, Mémoires pour servir à l'hist. eccl, XVI, 104; TERREBASSE, Notice sur le tombeau de St. Mamert récemment découvert dans l'église de St. Pierre à Vienne (Vienne, 1861).
J.P. KIRSCH 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

St. Manahen[[@Headword:St. Manahen]]

St. Manahen
(Manaen)
A member of the Church of Antioch, foster-brother, or household-friend (syntrophos, Vulg. collactaneus), of Herod Antipas (who had St. John the Baptist put to death) and one of those who, under the influence of the Holy Spirit, laid hands upon Saul and Barnabas and sent the two Apostles on the first of St. Paul's missionary journeys (Acts, xiii, 3). As St. Luke was an Antiochene (see Eusebius, "Hist. eccl.", III, iv), it is not at all unlikely that this influential member of "the prophets and doctors" of the Church of Antioch was one of the "eyewitnesses and ministers of the word" (Luke, i, 2), who delivered unto Luke the details which that sacred writer has in regard to Antipas and other members of the Herodian family (see Luke, iii, 1, 19, 20; viii, 3; ix, 7-9; xiii, 31, 32; xxiii, 8-12; Acts, xii). St. Manahen may have become a disciple of Jesus with "Joanna, the wife of Chusa, Herod's steward" (Luke, viii, 3). Antipas left for Rome, A.D. 39, in order to obtain the favour of Caligula, and received instead condemnation to perpetual exile (Jos., "Ant.", XVIII, vii, 2). At this time, the Church of Antioch was founded by Jewish Christians, who "had been dispersed by the persecution that arose on the occasion of Stephen" and had taught the Gospel also to the Greeks of Antioch, (Acts, xi, 19-24). It is quite likely that St. Manahen was one of these founders of the Antiochene Church. His feast is celebrated on 24 May.
Acta SS., May, V, 273.
WALTER DRUM. 
Transcribed by Douglas J. Potter 
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St. Margaret[[@Headword:St. Margaret]]

St. Margaret
Virgin and martyr; also called MARINA; belonged to Pisidian Antioch in Asia Minor, where her father was a pagan priest. Her mother dying soon after her birth, Margaret was nursed by a pious woman five or six leagues from Antioch. Having embracedChristianity and consecrated her virginity to God, she was disowned by her father and adopted by her nurse.
While she was one day engaged in watching the flocks of her mistress, a lustful Roman prefect named Olybrius caught sight of her, and attracted by her great beauty sought to make her his concubine or wife. When neither cajolery nor threats of punishment could succeed in moving her to yield to his desires, he had her brought before him in public trial at Antioch. Threatened with death unless she renounced the Christian faith, the holy virgin refused to adore the gods of the empire and an attempt was made to burn her, but the flames, we are told in her Acts, left her unhurt. She was then bound hand and foot and thrown into a cauldron of boiling water, but at her prayer her bonds were broken and she stood up uninjured. Finally the prefect ordered her to be beheaded.
The Greek Church honors her under the name Marine on 13 July; the Latin, as Margaret on 20 July. Her Acts place her death in the persecution of Diocletian (A.D. 303-5), but in fact even the century to which she belonged is uncertain. St. Margaret is represented in art sometimes as a shepherdess, or as leading a chained dragon, again carrying a little cross or a girdle in her hand, or standing by a large vessel which recalls the cauldron into which she was plunged. Relics said to belong to the saint are venerated in very many parts of Europe; at Rome, Montefiascone, Brusels, Bruges, Paris, Froidmont, Troyes, and various other places. Curiously enough this virgin has been widely venerated for many centuries as a special patron of women who are pregnant.
Acta Sanctorum, XXIX, 24-44, Les Petits Bollandistes, VIII, p.509-16; ASSEMANI, Kalend. Eccles. Univ., VI, pp.483-5; TILLEMONT, Hist. Eccles., V, 797-798; BUTLER, Lives of the Saints, 20 July.
J. MACRORY 
Transcribed by Michael T. Barrett 
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St. Margaret Clitherow[[@Headword:St. Margaret Clitherow]]

St. Margaret Clitherow
Martyr, called the "Pearl of York", born about 1556; died 25 March 1586. She was a daughter of Thomas Middleton, Sheriff of York (1564-5), a wax-chandler; married John Clitherow, a wealthy butcher and a chamberlain of the city, in St. Martin's church, Coney St., 8 July, 1571, and lived in the Shambles, a street still unaltered. Converted to the Faith about three years later, she became most fervent, continually risking her life by harbouring and maintaining priests, was frequently imprisoned, sometimes for two years at a time, yet never daunted, and was a model of all virtues. Though her husband belonged to the Established Church, he had a brother a priest, and Margaret provided two chambers, one adjoining her house and a second in another part of the city, where she kept priests hidden and had Mass continually celebrated through the thick of the persecution. Some of her priests were martyred, and Margaret who desired the same grace above all things, used to make secret pilgrimages by night to York Tyburn to pray beneath the gibbet for this intention. Finally arrested on 10 March, 1586, she was committed to the castle. On 14 March, she was arraigned before Judges Clinch and Rhodes and several members of the Council of the North at the York assizes. Her indictment was that she had harboured priests, heard Mass, and the like; but she refused to plead, since the only witnesses against her would be her own little children and servants, whom she could not bear to involve in the guilt of her death. She was therefore condemned to the peine forte et dure, i.e. to be pressed to death. "God be thanked, I am not worthy of so good a death as this", she said. Although she was probably with child, this horrible sentence was carried out on Lady Day, 1586 (Good Friday according to New Style). She had endured an agony of fear the previous night, but was now calm, joyous, and smiling. She walked barefooted to the tolbooth on Ousebridge, for she had sent her hose and shoes to her daughter Anne, in token that she should follow in her steps. She had been tormented by the ministers and even now was urged to confess her crimes. "No, no, Mr. Sheriff, I die for the love of my Lord Jesu", she answered. She was laid on the ground, a sharp stone beneath her back, her hands stretched out in the form of a cross and bound to two posts. Then a door was placed upon her, which was weighted down till she was crushed to death. Her last words during an agony of fifteen minutes, were "Jesu! Jesu! Jesu! have mercy on me!" Her right hand is preserved at St. Mary's Convent, York, but the resting-place of her sacred body is not known. Her sons Henry and William became priests, and her daughter Anne a nun at St. Ursula's, Louvain.
Her life, written by her confessor, John Mush, exists in two versions. The earlier has been edited by Father John Morris, S.J., in his "Troubles of our Catholic Forefathers", third series (London, 1877). The later manuscript, now at York Convent, was published by W. Nicholson, of Thelwall Hall, Cheshire (London, Derby, 1849), with portrait: "Life and Death of Margaret Clitherow the martyr of York". It also contains the "History of Mr. Margaret Ward and Mrs. Anne Line, Martyrs".
[Note: St. Margaret Clitherow was canonized by Pope Paul VI in 1970.]
BEDE CAMM 
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St. Margaret Mary Alacoque[[@Headword:St. Margaret Mary Alacoque]]

St. Margaret Mary Alacoque
Religious of the Visitation Order. Apostle of the Devotion to the Sacred Heart of Jesus, born at Lhautecour, France, 22 July, 1647; died at Paray-le-Monial, 17 October, 1690.
Her parents, Claude Alacoque and Philiberte Lamyn, were distinguished less for temporal possessions than for their virtue, which gave them an honourable position. From early childhood Margaret showed intense love for the Blessed Sacrament, and preferred silence and prayer to childish amusements. After her first communion at the age of nine, she practised in secret severe corporal mortifications, until paralysis confined her to bed for four years. At the end of this period, having made a vow to the Blessed Virgin to consecrate herself to religious life, she was instantly restored to perfect health. The death of her father and the injustice of a relative plunged the family in poverty and humiliation, after which more than ever Margaret found consolation in the Blessed Sacrament, and Christ made her sensible of His presence and protection. He usually appeared to her as the Crucified or the Ecce Homo, and this did not surprise her, as she thought others had the same Divine assistance. When Margaret was seventeen, the family property was recovered, and her mother besought her to establish herself in the world. Her filial tenderness made her believe that the vow of childhood was not binding, and that she could serve God at home by penance and charity to the poor. Then, still bleeding from her self-imposed austerities, she began to take part in the pleasures of the world. One night upon her return from a ball, she had a vision of Christ as He was during the scourging, reproaching her for infidelity after He had given her so many proofs of His love. During her entire life Margaret mourned over two faults committed at this time--the wearing of some superfluous ornaments and a mask at the carnival to please her brothers.
On 25 May, 1671, she entered the Visitation Convent at Paray, where she was subjected to many trials to prove her vocation, and in November, 1672, pronounced her final vows. She had a delicate constitution, but was gifted with intelligence and good judgement, and in the cloister she chose for herself what was most repugnant to her nature, making her life one of inconceivable sufferings, which were often relieved or instantly cured by our Lord, Who acted as her Director, appeared to her frequently and conversed with her, confiding to her the mission to establish the devotion to His Sacred Heart. These extraordinary occurrences drew upon her the adverse criticism of the community, who treated her as a visionary, and her superior commanded her to live the common life. but her obedience, her humility, and invariable charity towards those who persecuted her, finally prevailed, and her mission, accomplished in the crucible of suffering, was recognized even by those who had shown her the most bitter opposition.
Margaret Mary was inspired by Christ to establish the Holy Hour and to pray lying prostrate with her face to the ground from eleven till midnight on the eve of the first Friday of each month, to share in the mortal sadness He endured when abandoned by His Apostles in His Agony, and to receive holy Communion on the first Friday of every month. In the first great revelation, He made known to her His ardent desire to be loved by men and His design of manifesting His Heart with all Its treasures of love and mercy, of sanctification and salvation. He appointed the Friday after the octave of the feast of Corpus Christi as the feast of the Sacred Heart; He called her "the Beloved Disciple of the Sacred Heart", and the heiress of all Its treasures. The love of the Sacred Heart was the fire which consumed her, and devotion to the Sacred Heart is the refrain of all her writings. In her last illness she refused all alleviation, repeating frequently: "What have I in heaven and what do desire on earth, but Thee alone, O my God", and died pronouncing the Holy Name of Jesus. The discussion of the mission and virtues of Margaret Mary continued for years. All her actions, her revelations, her spiritual maxims, her teachings regarding the devotion to the Sacred Heart, of which she was the chief exponent as well as the apostle, were subjected to the most severe and minute examination, and finally the Sacred Congregation of rites passed a favourable vote on the heroic virtues of this servant of God. In March, 1824, Leo XII pronounced her Venerable, and on 18 September, 1864, Pius IX declared her Blessed. She was canonized by Benedict XV in 1920. When her tomb was canonically opened in July, 1830, two instantaneous cures took place. Her body rests under the altar in the chapel at Paray, and many striking favours have been obtained by pilgrims attracted thither from all parts of the world. Her feast is celebrated on 17 October.
SISTER MARY BERNARD DOLL 
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St. Margaret of Cortona[[@Headword:St. Margaret of Cortona]]

St. Margaret of Cortona
A penitent of the Third Order of St. Francis, born at Laviano in Tuscany in 1247; died at Cortona, 22 February, 1297. At the age of seven yeas Margaret lost her mother and two years later her father married a second time. Between the daughter and her step-mother there seems to have been but little sympathy or affection, and Margaret was one of those natures who crave affection. When about seventeen years of age she made the acquaintance of a young cavalier, who, some say, was a son of Gugliemo di Pecora, lord of Valiano, whith whom she one night fled from her father's house. Margaret in her confessions does not mention her lover's name. For nine years she lived with him in his castle near Montepulciano, and a son was born to them. Frequently she besought her lover to marry her; he as often promised to do so, but never did. In her confessions she expressly says that she consented to her lover's importunities unwillingly. Wadding and others who have described her in these early years as an abandoned woman, either had not rightly read her legend, or had deepened the shadows of her early life to make her conversion seem the more wonderful. Even during this period Margaret was very compassionate towards the poor and relieved their wants; she was also accustomed to seek out quiet places where she would dream of a life given to virtue and the love of God. Once some of her neighbors bade her look to her soul before it was too late. She replied that they need have no fear of her, for that she would die a saint and that her critics would come as pilgrims to her shrine.
She was at last set free from her life of sin by the tragic death of her lover, who was murdered whilst on a journey. Margaret's first intimation of his death was the return of his favourite hound without its master. The hound led her to his body. It was characteristic of her generosity that she blamed herself for his irregular life, and began to loathe her beauty which had fascinated him. She returned to his relatives all the jewels and property he had given her and left his home; and with her little son set out for her father's house. Her father would have received her, but his wife refused, and Margaret and her son were turned adrift. For a moment she felt tempted to trade upon her beauty; but she prayed earnestly and in her soul she seemed to hear a voice bidding her go to the Franciscan Friars at Cortona and put herself under their spiritual direction. On her arrival at Cortona, two ladies, noticing her loneliness, offered her assistance and took her home with them. They afterwards introduced her to the Franciscan Friars at the church of San Francesco in the city. For three years Margaret had to struggle hard with temptations. Naturally of a gay spirit, she felt much drawn to the world. But temptation only convinced her the more of the necessity of self-discipline and an entire consecration of herself to religion. At times remorse for the past would have led her into intemperate self-mortifications, but for the wise advice of her confessors. As it was, she fasted rigorously, abstaining altogether from flesh-meat, and generally subsisting upon bread and herbs. Her great physical vitality made such penance a necessity to her.
After three years of probation Margaret was admitted to the Third Order of St. Francis, and from this time she lived in strict poverty. Following the example of St. Francis, she went and begged her bread. But whilst thus living on alms, she gave her services freely to others; especially to the sick-poor whom she nursed. It was about the time that she became a Franciscan tertiary that the revelations began which form the chief feature in her story. It was in the year 1277, as she was praying in the church of the Franciscan Friars, that she seemed to hear these words: "What is thy wish, poverella?" and she replied: "I neither seek nor wish for aught but Thee, my Lord Jesus." From this time forth she lived in intimate communing with Christ. At first He always addressed her as"poverella", and only after a time of probation and purification did He call her "My child". But Margaret, though coming to lead more and more the life of a recluse, was yet active in the service of others. She prevailed upon the city of Cortona to found a hospital for the sick-poor, and to supply nurses for the hospital, she instituted a congregation of Tertiary Sisters, known as le poverelle. She also established a confraternity of Our Lady of Mercy; the members of which bound themselves to support the hospital, and to help the needy wherever found, and particularly the respectable poor. Moreover on several occasions Margaret intervened in public affairs for the seek of putting an end to civic feuds. Twice in obedience to a Divine command, she upbraided Guglielmo Ubertini Pazzi, Bishop of Arezzo, in which diocese Cortona was situated, because he lived more like a secular prince and soldier, than like a pastor of souls. This prelate was killed in battle at Bibbiena in 1289. The year previous to this, Margaret for the sake of greater quiet had removed her lodging from the hospital she had founded to near the ruined church of St. Basil above the city. This church she now caused to be repaired. It was here that she spent her last years, and in this church she was buried. But after her death it was rebuilt in more magnificent style and dedicated in her own name. There her body remains enshrined to this day, incorrupt, in a silver shrine over the high-altar. Although honoured as a beata from the time of her death, Margaret was not canonized until 16 May, 1728.
The original "Legend of St. Margaret" wsa written by her director and friend, Fra Giunta Bevegnati. It is almost entirely taken up with her revelations, and was mainly dictated by Margaret herself, in obedience to her directors. It is published by the Bollandists in "Acta SS., mense Februarii, die 22". The most notable edition of the "Legend" however is that published in 1793 by da Pelago, together with an Italian translation and twelve learned dissertations dealing with the life and times of the saint. In 1897 a new edition of da Pelago's work, but without the dissertations, was published at Siena by Crivelli. An English version of the greater part of the "Legend", with an introductory essay, has been published by Fr. Cuthbert, O.S.F.C. (London, 1906).
See also MARCHESE, Vita di S. Margherita (Rome, 1674); CHERANCE, Sainte Margueriite de Cortone, tr. O'CONNOR (London).
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St. Margaret Ward[[@Headword:St. Margaret Ward]]

St. Margaret Ward
Martyr, born at Congleton, Cheshire; executed at Tyburn, London, 30 Aug., 1588. Nothing is known of her early life except that she was of good family and for a time dwelt in the house of a lady of distinction named Whitall then residing in London. Knowing that William Watson, the priest who wrote the work known as the "Quodlibets", was imprisoned, she obtained permission to visit him. After several visits she disarmed the vigilance of the gaoler and furnished him with a cord whereby he could make his escape. At the appointed time the boatman whom she had engaged to convey the priest down the river refused to carry out his bargain, and in her distress she confided her difficulty to a young man, Ven. John Roche (or Neele), who undertook to assist her. He provided a boat and exchanged clothes with Watson, who made good his escape. But the clothes betrayed John Roche, and the rope convinced the gaoler that Margaret Ward had been instrumental in the flight of the prisoner. They were both arrested and loaded with irons. Ven. Robert Southwell wrote to Father Acquaviva, S.J.:
She was flogged and hung up by the wrists, the tips of her toes only touching the ground, for so long a time that she was crippled and paralyzed, but these sufferings greatly strengthened the glorious martyr for her last struggle.
She was tried and condemned at Newgate, her liberty being offered her if she would attend Protestant worship.
[Note: Margaret Ward was canonized on October 25, 1970 as one of the Forty Martyrs of England.]
YEPES, Historia Particular de la persecucion de Inglaterra (1590); CHALLONER, Memoirs of Missionary Priests (London, 1741-2); POLLEN, Acts of English Martyrs (London, 1891); Catholic Record Society, V, 323, 327; The Month (Jan., 1879).
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St. Martha[[@Headword:St. Martha]]

St. Martha
Mentioned only in Luke 10:38-42; and John 11, 12, sqq. The Aramaic form occurs in a Nabatfan inscription found at Puteoli, and now in the Naples Museum; it is dated A.D. 5 (Corpus Inscr. Semit., 158); also in a Palmyrene inscription, where the Greek translation has the form Marthein, A.D. 179.
Mary, Martha, and Lazarus are represented by St. John as living at Bethania, but St. Luke would seem to imply that they were, at least at one time, living in Galilee; he does not mention the name of the town, but it may have been Magdala, and we should thus, supposing Mary of Bethania and Mary Magdalene to be the same person, understand the appellative "Magdalene". The words of St. John (11:1) seem to imply a change of residence for the family. It is possible, too, that St. Luke has displaced the incident referred to in Chapter 10. The likeness between the pictures of Martha presented by Luke and John is very remarkable. The familiar intercourse between the Saviour of the world and the humble family which St. Luke depicts is dwelt on by St. John when he tells us that "Jesus loved Martha, and her sister Mary, and Lazarus" (11:5). Again the picture of Martha's anxiety (John 11:20-21, 39) accords with the picture of her who was "busy about much serving" (Luke 10:40); so also in John 12:2: "They made him a supper there: and Martha served." But St. John has given us a glimpse of the other and deeper side of her character when he depicts her growing faith in Christ's Divinity (11:20-27), a faith which was the occasion of the words: "I am the resurrection and the life." The Evangelist has beautifully indicated the change that came over Martha after that interview: "When she had said these things, she went and called her sister Mary secretly, saying: The Master is come, and calleth for thee."
Difficulties have been raised about the last supper at Bethania. St. John seems to put it six days before the Pasch, and, so some conclude, in the house of Martha; while the Synoptic account puts it two days before the Pasch, and in the house of Simon the Leper. We need not try to avoid this difficulty by asserting that there were two suppers; for St. John does not say that the supper took place six days before, but only that Christ arrived in Bethania six days before the Pasch; nor does he say that it was in the house of Martha. We are surely justified in arguing that, since St. Matthew and St. Mark place the scene in the house of Simon, St. John must be understood to say the same; it remains to be proved that Martha could not "serve" in Simon's house.
HUGH POPE 
Transcribed by Paul T. Crowley 
Dedicated to Miss Patricia Crowley

St. Martial[[@Headword:St. Martial]]

St. Martial
Bishop of Limoges in the third century. We have no accurate information as to the origin, dates of birth and death, or the acts of this bishop. All that we know of him we have from Gregory of Tours and it may be summed up thus: Under the consulate of Decius and of Gratus seven bishops were sent from Rome to Gaul to preach the Gospel; Gatien to Tours, Trophimus to Arles, Paul to Narbonne Saturninus to Toulouse, Denis to Paris, Austromoine to Clermont, and Martial to Limoges. Martial seems to have been accompanied by two priests brought by him from the Orient, so he himself may have been born in that region. He succeeded in converting the inhabitants of Limoges to the true Faith, and his memory has always been venerated there.
Very early, the popular imagination, which so easily creates legends, transformed Martial into an apostle of the first century. Sent into Gaul by St. Peter himself he is said to have evangelized not only the Province of Limoges but all Aquitaine. He performed manymiracles, among others the raising of a dead man to life, by touching him with a rod that St. Peter had given him. A "Life of St. Martial" attributed to Bishop Aurelian, his successor, in reality the work of an eleventh-century forger, develops this legendary account. According to it Martial was born in Palestine, was one of the seventy-two disciples of Christ, assisted at the resurrection of Lazarus, was at the Last Supper, was baptized by St. Peter, etc.
This tissue of fables which fills long pages was received with favour not only by the unlettered but also by the learned of past centuries and even of modern times. For a long time however it has been exposed to well-warranted discussion that St. Martial's biography is linked with the great question of the apostolicity of certain Churches of Gaul. As to what concerns St. Martial, it has been clearly proved that we must honour in him not one of the seventy-two disciples of Christ but the first preacher of the Christian faith in the Province of Limoges, and that we should not go beyond this. Mgr Buissas, Bishop of Limoges, having petitioned the Holy See in 1853 that the most ancient of his predecessors should not be deprived of the honours so long accorded him as one of the seventy-two disciples of Christ, the Sacred Congregation, unanimously on 8 April, 1854 and Pius IX in his decree of 8 May following, refused absolutely to bestow on St. Martial the title of disciple of Christ and confined themselves to saying that the veneration that was accorded him was of very ancient origin. Two Epistles inserted in the Bibliotheca Patrum are attributed to St. Martial, but they are apocryphal. The Church celebrates his feast on 30 June.
ARBELLOT, Documents inédits sur l'apostolat de St. Martial et sur l'apostolicité des églises de France (Paris, 1860); AURÉLIEN, Vita S. Martialis apostoli, from a Manuscript in the British Museum (no place or date); COUTURE in Rev. de Gascogne, XXII. xii (Auch, 1881), 294-8; BARONIUS, Ann. (1605), 1032, 1-3; BELLET, St. Martial apôtre de Limoges (Paris, 1898); IDEM, La prose rythmée et la critique hagiographique, nouvelle réponse aux Bollandistes, suivie du texte de l'ancienne Vie de St. Martial (Paris, 1899); IDEM, L'âge de la Vie de St. Martial (Paris, 1900); BOLLANDISTS, Catal. codd. hagiogr. lat. B. N. Paris. (Paris, 1889), I, 198-209; II, 293-5, 385-92; III, 276-8, 522-8; Act. SS. (1709), June, V, 538-44; DESCHAMPS, L'apôrte S. Martial (Limoges, 1893); DUCHESNE, S. Martial de Limoges in Ann. du Midi, IV (Toulouse, 1892), 289-330; LAPLAGNE, L'apostolat de St. Martial (Limoges, 1896); THOMAS, Le plus ancien manuscrit de la Vie de St. Martial in Ann. du Midi, VI (Toulouse, 1894), 349-51; see also Analecta Bollandiana (Brussels), I, 411-46; XII, 465-6; XIII, 404-5; XIV, 328; XV, 87-8; XVI, 501-6.
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St. Martin of Braga[[@Headword:St. Martin of Braga]]

St. Martin of Braga
(Bracara; or, of Dumio).
Bishop and ecclesiastical writer; b. about 520 in Pannonia; d. in 580 at Braga in Portugal. He made a pilgrimage to Palestine, where he became a monk and met some Spanish pilgrims whose narrations induced him to come to Galicia (Northwestern Spain) with the purpose of converting the Suevi, some of whom were still half pagans and others Arians. He arrived in Spain in 550, founded various monasteries, among them that of Dumio, of which he became abbot and afterwards bishop. At the Synod of Braga, in May, 561, he signed as Bishop of Dumio. Later he became Archbishop of Braga and, as such, presided over the second Council of Braga in 572. He was successful in converting the Arian Galicians and rooting out the last remnants of paganism among them. He is venerated as a saint, his feast day being 20 March. His great learning and piety are attested by Gregory of Tours (Hist. Franc., V, xxxviii), who styles him full of virtue (plenus virtutibus) and second to none of his contemporaries in learning ("in tantum se litteris imbuit ut nulli secundus sui temporis haberetur").
His writings consist chiefly of moral, liturgical, and ascetical treatises. The best known of his moral treatises, "Formula vitae honestae" or "De differentiis quatuor virtutum", as St. Isadore of Seville (De viris illustribus xxxv) entitles it, is an exposition of Christian life chiefly for laymen, from the standpoint of the four cardinal virtues, and is believed to be based on a lost work of Seneca. His little work, "De ira", is merely a compendium of Seneca's three books, "De ira". The two preceding works proceed from the standpoint of natural ethics, while his three other moral treatises: "Pro repellenda jactantia", "De superbia", and "Exhortatio humilitatis", are expositions of Christian morality. Of great importance in the history of medieval canon law is Martin's collection of eighty-four canons: "Collectio orientalium canonum, seu Capitula Martini", which was compiled after 561, and contains mostly Greek, also a few Spanish and African, canons. It is in two parts; the first, containing sixty-eight canons, treats of the ordination and the duties of clerics; the second, containing sixteen canons, treats chiefly of the duties and faults of laymen. His two liturgical works are a little treatise: "De pascha", in which he explains to the people the reason why Easter is celebrated at variable periods between IX Kal. April, and XI Kal. Maii, and "Epistola ad Bonifatium de trina mersione", in answer to a letter from a Spanish bishop who supposed that the custom of triple aspersion in baptism was of Arian origin. His ascetical works are "Sententiae patrum AEgyptiorum", a collection of edifying narratives concerning Egyptian monastic life, and of pious sayings of Egyptian abbots, which he translated from the Greek; and another work of similar nature,"Verba seniorum", translated from the Greek by Paschasius, a deacon of Dumio, by order and with the help of Martin. He also wrote an interesting sermon "De correctione rusticorum", against the pagan superstitions which were still prevalent among the peasantry of his diocese. There are also extant three poetical inscriptions, "In basilico", "In refectorio", "Epistaphium". No complete edition of Martin's works has ever been published. His "Formula vitae honestae", "Libellus de moribus" (spurious), "Pro repellanda jactantia", "De superbia", "Exhortatio humilitatis", "De ira", "De pascha", and the three poetical inscriptions are printed in Gallandi, "Bibl. Vet. Patr.", XII, 275-288, and in Migne, P.L., LXXII, 21-52. Migne also reprints "Verba seniorum" (P.L. LXXIII, 1025-62);" "AEgyptiorum patrum sententiae (P.L., LXXIV, 381-394); "Capitula Martini" (P.L., 574-586). The sermon, "De correctione rusticorum" was edited with notes and a learned disquisition on Martin's life and writings by C.P. Caspari (Christiania, 1883). The epistle, "De trina mersione", is printed in "Collectio maxima conciliorum Hispaniae" II (Rome, 1693), 506, and in "Espa a sagrada", XV (Madrid, 1759), 422. The latest editions of the "Formula honestae vitae" were prepared by Weidner (Magdeburg, 1872) and May (Neisse, 1892). The treatise "De pascha" was recently edited by Burn, in "Niceta of Remesiana" (Cambridge, 1905), 93 sq.
Besides the work of Caspari, mentioned above, see Bardenhewer, Patrology, tr. Shahan (St. Louis, 1908), 658-660; Gams, Kirchengesch Spaniens, II (Ratisbon, 1864), i, 471-5; De Amaral, Vida e opuscula di s Martingho Bracharense (Lisbon, 1803); Seeberg-Wagenmann in Realencyklop„die f�r prot. Theol. s. v. Martin von Bracara; Ward in Dict. Christ. Biogr. s. v. Martinus of Braga.
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St. Martin of Leon[[@Headword:St. Martin of Leon]]

St. Martin of Leon
A priest and canon regular of the Augustinians; b. at Leon in Spain (Old Castile) before 1150; d. there 12 January 1203. Having been educated in the monastery of St. Marcellus at Leon, he visited Rome and Constantinople. Returning to Spain he took the religious habit at St. Marcellus; but this monastery having been secularized by the bishops he entered the collegiate church of St. Isidore in the same city. The date of his death is given us by the necrology preserved in the monastery. He wrote commentaries on different Epistles and the Apocalypse, and left numerous discourses on the most varied subjects. His complete works were published first by Espinosa (Seville, 1782), Migne in P.L., LXXXI, 53-64, CCVIII, CCIX (Paris, 1855). The religious of St. Isidore's dedicated a chapel to Martin very early and celebrated his feast each year, but the Church has not officially included him in the list of Saints.
Acts SS., February 11, II 568; CASTRO Bibl. Espan.,II (Madrid 1786), 514-5; CAVE, Script. Eccles., II (Basle, 1745), 301; CEILLIER, Hist. Gen. Des auteurs sacres et eccles., XIV (Paris, 1863), 833-4; LUC, Vita S. Martini in PL., CCVIII, 9-24.
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St. Martin of Tours[[@Headword:St. Martin of Tours]]

St. Martin of Tours
Bishop; born at Sabaria (today Steinamanger in German, or Szombathely in Hungarian), Pannonia (Hungary), about 316; died at Candes, Touraine, most probably in 397. In his early years, when his father, a military tribune, was transferred to Pavia in Italy, Martin accompanied him thither, and when he reached adolescence was, in accordance with the recruiting laws, enrolled in the Roman army. Touched by grace at an early age, he was from the first attracted towards Christianity, which had been in favour in the camps since the conversion of Emperor Constantine. His regiment was soon sent to Amiens in Gaul, and this town became the scene of the celebrated legend of the cloak. At the gates of the city, one very cold day, Martin met a shivering and half-naked beggar. Moved with compassion, he divided his coat into two parts and gave one to the poor man. The part kept by himself became the famous relic preserved in the oratory of the Frankish kings under the name of "St. Martin's cloak". Martin, who was still only a catechumen, soon received baptism, and was a little later finally freed from military service at Worms on the Rhine. As soon as he was free, he hastened to set out to Poitiers to enrol himself among the disciples of St. Hilary, the wise and pious bishop whose reputation as a theologian was already passing beyond the frontiers of Gaul. Desiring, however, to see his parents again, he returned to Lombardy across the Alps. The inhabitants of this region, infested with Arianism, were bitterly hostile towards Catholicism, so that Martin, who did not conceal his faith, was very badly treated by order of Bishop Auxentius of Milan, the leader of the heretical sect in Italy. Martin was very desirous of returning to Gaul, but, learning that the Arians troubled that country also and had even succeeded in exiling Hilary to the Orient, he decided to seek shelter on tbe island of Gallinaria (now Isola d'Albenga) in the middle of the Tyrrhenian Sea.
As soon as Martin learned that an imperial decree had authorized Hilary to return to Gaul, he hastened to the side of his chosen master at Poitiers in 361, and obtained permission from him to embrace at some distance from there in a deserted region (now called Ligugé) the solitary life that he had adopted in Gallinaria. His example was soon followed, and a great number of monks gathered around him. Thus was formed in this Gallic Thebaid a real laura, from which later developed the celebrated Benedictine Abbey of Ligugé. Martin remained about ten years in this solitude, but often left it to preach the Gospel in the central and western parts of Gaul, where the rural inhabitants were still plunged in the darkness of idolatry and given up to all sorts of gross superstitions. The memory of these apostolic journeyings survives to our day in the numerous local legends of which Martin is the hero and which indicate roughly the routes that he followed. When St. Lidorius, second Bishop of Tours, died in 371 or 372, the clergy of that city desired to replace him by the famous hermit of Ligugé. But, as Martin remained deaf to the prayers of the deputies who brought him this message, it was necessary to resort to a ruse to overcome his resistance. A certain Rusticius, a rich citizen of Tours, went and begged him to come to his wife, who was in the last extremity, and to prepare her for death. Without any suspicions, Martin followed him in all haste, but hardly had he entered the city when, in spite of the opposition of a few ecclesiastical dignitaries, popular acclamation constrained him to become Bishop of the Church of Tours.
Consecrated on 4 July, Martin brought to the accomplishment of the duties of his new ministry all the energy and the activity of which he had already given so many proofs. He did not, however, change his way of life: fleeing from the distractions of the large city, he settled himself in a small cell at a short distance from Tours, beyond the Loire. Some other hermits joined him there, and thus was gradually formed a new monastery, which surpassed that of Ligugé, as is indicated by the name, Marmoutier (Majus Monasterium), which it has kept to our own day. Thus, to an untiring zeal Martin added the greatest simplicity, and it is this which explains how his pastoral administration so admirably succeeded in sowing Christianity throughout Touraine. Nor was it a rare occurrence for him to leave his diocese when he thought that his appearance in some distant locality might produce some good. He even went several times to Trier, where the emperors had established their residence, to plead the interests of the Church or to ask pardon for some condemned person. His role in the matter of the Priscillianists and Ithacians was especially remarkable. Against Priscillian, the Spanish heresiarch, and his partisans, who had been justly condemned by the Council of Saragossa, furious charges were brought before Emperor Maximus by some orthodox bishops of Spain, led by Bishop Ithacius. Martin hurried to Trier, not indeed to defend the gnostic and Manichaean doctrines of Priscillian, but to remove him from the secular jurisdiction of the emperor. Maximus at first acceded to his entreaty, but, when Martin had departed, yielded to the solicitations of Ithacius and ordered Priscillian and his followers to be beheaded. Deeply grieved, Martin refused to communicate with Ithacius. However, when he went again to Trier a little later to ask pardon for two rebels, Narses and Leucadius, Maximus would only promise it to him on condition that he would make his peace with Ithaeius. To save the lives of his clients, he consented to this reconciliation, but afterwards reproached himself bitterly for this act of weakness.
After a last visit to Rome, Martin went to Candes, one of the religious centres created by him in his diocese, when he was attacked by the malady which ended his life. Ordering himself to be carried into the presbytery of the church, he died there in 400 (according to some authorities, more probably in 397) at the age of about 81, evincing until the last that exemplary spirit of humility and mortification which he had ever shown. The Church of France has always considered Martin one of her greatest saints, and hagiographers have recorded a great number of miracles due to his intercession while he was living and after his death. His cult was very popular throughout the Middle Ages, a multitude of churches and chapels were dedicated to him, and a great number of places have been called by his name. His body, taken to Tours, was enclosed in a stone sarcophagus, above which his successors, St. Britius and St. Perpetuus, built first a simple chapel, and later a basilica (470). St. Euphronius, Bishop of Autun and a friend of St. Perpetuus, sent a sculptured tablet of marble to cover the tomb. A larger basilica was constructed in 1014 which was burned down in 1230 to be rebuilt soon on a still larger scale This sanctuary was the centre of great national pilgrimages until 1562, the fatal year when the Protestants sacked it from top to bottom, destroying the sepulchre and the relics of the great wonder-worker, the object of their hatred. The ill-fated collegiate church was restored by its canons, but a new and more terrible misfortune awaited it. The revolutionary hammer of 1793 was to subject it to a last devastation. It was entirely demolished with the exception of the two towers which are still standing and, so that its reconstruction might be impossible, the atheistic municipality caused two streets to be opened up on its site. In December, 1860, skilfully executed excavations located the site of St. Martin's tomb, of which some fragments were discovered. These precious remains are at present sheltered in a basilica built by Mgr Meignan, Archbishop of Tours which is unfortunately of very small dimensions and recalls only faintly the ancient and magnificent cloister of St. Martin. On 11 November each year the feast of St. Martin is solemnly celebrated in this church in the presence of a large number of the faithful of Tours and other cities and villages of the diocese.
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St. Martina[[@Headword:St. Martina]]

St. Martina
Roman virgin, martyred in 226, according to some authorities, more probably in 228, under the pontificate of Pope Urban I, according to others. The daughter of an ex-consul and left an orphan at an early age, she so openly testified to her Christian faith that she could not escape the persecutions under Alexander Severus. Arrested and commanded to return to idolatry, she courageously refused, whereupon she was subjected to various tortures and was finally beheaded. The accounts of her martyrdom which we possess belong to a late period and as usual contain many amplifications which have not, as Baronius has already observed, any historical value. The relics of St. Martina were discovered on 25 Oct., 1634, in a crypt of an ancient church situated near Mamertine prison and dedicated to the saint. Urban VIII, who occupied the Holy See at that time, had the church repaired and, it would seem, composed the hymns which are sung at the office of the noble martyr, 30 January.
Acta SS. Bolland. (1643), January, I, II; BARONIUS, Ann. (1589), 228, I; SURIUS, De vit. SS. (1618), I, 9-10; VINCENT OF BEAUVAIS, Spec. Hist. (1473), XII, 27-29; MOMBRITIUS, Sanctuarium (Milan, 1749), II, CXXV-XL; Ragguaglio della vita di S. Martina vergine e martire (Rome 1801).
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St. Mary Frances of the Five Wounds of Jesus[[@Headword:St. Mary Frances of the Five Wounds of Jesus]]

St. Mary Frances of the Five Wounds of Jesus
Of the Third Order of St. Francis, b. at Naples, 25 March, 1715; d. there, 6 October, 1791. Her family belonged to the middle class. Her father, Francesco Gallo, was a severe, avaricious man with a passionate temper, and from him the saint had much to suffer. He subjected her to much ill-treatment and hard, incessant labour which often brought her to the verge of the grave. Barbara Basinsin, her mother, however, was gentle, pious, and patient in bearing with the brutal conduct of her husband. Before her birth St. John Joseph of the Cross, O.F.M., and St. Francis de Geronimo, S.J., are said to have predicted Mary's future sanctity. At the age of seven she was admitted to Holy Communion, which she was subsequently in the habit of receiving daily. When Mary Frances was sixteen years old, her father sought to force her into a marriage with a rich young man, but the saint firmly refused, and instead asked leave to enter the Third Order of St. Francis. This request was at length granted her through the influence of Father Theophilus, a Friar Minor. At her reception among the Tertiaries of St. Peter of Alcantara, 8 September, 1731, she took the name of "Mary Frances of the Five Wounds of Jesus" out of devotion to the Blessed Virgin, St. Francis, and the Sacred Passion. Her body is said to have been signed with the stigmata, which, at her prayer, took no outward, visible appearance, and on Fridays, especially the Fridays of Lent, she felt in her body the very pains of the Passion. During her whole life the saint had much to suffer from bodily ills, and to her physical suffering was added mental pain from the persecution of her father, sisters, and other persons. Even her confessors, to test her sanctity, made her suffer by the severity of their direction. But over and above these mental and physical sufferings she imposed upon herself voluntary penances, strict fasts, hair-shirts, and disciplines. Her prayers and advice saved many souls from dangers. Priests, religious, and pious persons went to her for light and counsel. Her charity and compassion, especially toward the afflicted and miserable, knew no bounds. Like St. Francis, Mary Frances had a tender devotion to the Infant Jesus, the Holy Eucharist, and the Blessed Virgin. The last thirty-eight years of her life were spent in the house of a pious priest, Giovanni Pessiri. She was buried in the church of the Alcantarines, Sta. Lucia del Monte, at Naples, which contains the tomb of St. John Joseph of the Cross. She was declared Venerable by Pius VII, 18 May, 1803, beatified by Gregory XVI, 12 November, 1843, and canonized by Pius IX, 29 June, 1867. Her feast on 6 October is kept by the Friars Minor and Capuchins as a double of the second class, and by the Conventuals as a double major.
CLARY, Lives of the Saints and Blessed of the Three Orders of Saint Francis, III (Taunton, 1886), 278-86; STOCK, Legende der Heiligen und Seligen aus dem dritten Orden des hl. Vaters Franziskus (Ratisbon, 1886), 447-88; LAVIOSA-STROZZI, Vita della b. Maria Francesca, terziaria professa alcantarina (Rome, 1843); PALMIERI, Compendio della vita della b. Francesca(Rome, 1844); Nos Saints (Quebec, 1899), 241-2; RICHARD, Leben der hl. Maria Franziska (2 ed. Mainz, 1881); also Lives by MONTELLA, (Naples, 1867); ZAGARI (Milan, 1892).
FERDINAND HECKMANN 
Transcribed by Dennis McCarthy

St. Mary Magdalen[[@Headword:St. Mary Magdalen]]

St. Mary Magdalen
Mary Magdalen was so called either from Magdala near Tiberias, on the west shore of Galilee, or possibly from a Talmudic expression meaning "curling women's hair," which the Talmud explains as of an adulteress.
In the New Testament she is mentioned among the women who accompanied Christ and ministered to Him (Luke 8:2-3), where it is also said that seven devils had been cast out of her (Mark 16:9). She is next named as standing at the foot of the cross (Mark 15:40; Matthew 27:56; John 19:25; Luke 23:49). She saw Christ laid in the tomb, and she was the first recorded witness of the Resurrection.
The Greek Fathers, as a whole, distinguish the three persons:
· the "sinner" of Luke 7:36-50;
· the sister of Martha and Lazarus, Luke 10:38-42 and John 11; and
· Mary Magdalen.
On the other hand most of the Latins hold that these three were one and the same. Protestant critics, however, believe there were two, if not three, distinct persons. It is impossible to demonstrate the identity of the three; but those commentators undoubtedly go too far who assert, as does Westcott (on John 11:1), "that the identity of Mary with Mary Magdalene is a mere conjecture supported by no direct evidence, and opposed to the general tenour of the gospels." It is the identification of Mary of Bethany with the "sinner" of Luke 7:37, which is most combatted by Protestants. It almost seems as if this reluctance to identify the "sinner" with the sister of Martha were due to a failure to grasp the full significance of the forgiveness of sin. The harmonizing tendencies of so many modern critics, too, are responsible for much of the existing confusion.
The first fact, mentioned in the Gospel relating to the question under discussion is the anointing of Christ's feet by a woman, a "sinner" in the city (Luke 7:37-50). This belongs to the Galilean ministry, it precedes the miracle of the feeding of the five thousand and the third Passover. Immediately afterwards St. Luke describes a missionary circuit in Galilee and tells us of the women who ministered to Christ, among them being "Mary who is called Magdalen, out of whom seven devilswere gone forth" (Luke 8:2); but he does not tell us that she is to be identified with the "sinner" of the previous chapter. In 10:38-42, he tells us of Christ's visit to Martha and Mary "in a certain town"; it is impossible to identify this town, but it is clear from ix, 53, that Christ had definitively left Galilee, and it is quite possible that this "town" was Bethany. This seems confirmed by the preceding parable of the good Samaritan, which must almost certainly have been spoken on the road between Jericho and Jerusalem. But here again we note that there is no suggestion of an identification of the three persons (the "sinner", Mary Magdalen, and Mary of Bethany), and if we had only St. Luke to guide us we should certainly have no grounds for so identifying them. St. John, however, clearly identifies Mary of Bethany with the woman who anointed Christ's feet (12; cf. Matthew 26 and Mark 14). It is remarkable that already in 11:2, St. John has spoken of Mary as "she that anointed the Lord's feet", he aleipsasa; It is commonly said that he refers to the subsequent anointing which he himself describes in 12:3-8; but it may be questioned whether he would have used he aleipsasa if another woman, and she a "sinner" in the city, had done the same. It is conceivable that St. John, just because he is writing so long after the event and at a time when Mary was dead, wishes to point out to us that she was really the same as the "sinner." In the same way St. Luke may have veiled her identity precisely because he did not wish to defame one who was yet living; he certainly does something similar in the case of St. Matthew whose identity with Levi the publican (5:7) he conceals.
If the foregoing argument holds good, Mary of Bethany and the "sinner" are one and the same. But an examination of St. John's Gospel makes it almost impossible to deny the identity of Mary of Bethany with Mary Magdalen. From St. John we learn the name of the "woman" who anointed Christ's feet previous to the last supper. We may remark here that it seems unnecessary to hold that because St. Matthew and St. Mark say "two days before the Passover", while St. John says "six days" there were, therefore, two distinct anointings following one another. St. John does not necessarily mean that the supper and the anointing took place six days before, but only that Christ came to Bethany six days before the Passover. At that supper, then, Mary received the glorious encomium, "she hath wrought a good work upon Me . . . in pouring this ointment upon My body she hath done it for My burial . . . wheresoever this Gospel shall be preached . . . that also which she hath done shall be told for a memory of her." Is it credible, in view of all this, that this Mary should have no place at the foot of the cross, nor at the tomb of Christ? Yet it is Mary Magdalen who, according to all the Evangelists, stood at the foot of the cross and assisted at the entombment and was the first recorded witness of the Resurrection. And while St. John calls her "Mary Magdalen" in 19:25, 20:1, and 20:18, he calls her simply "Mary" in 20:11 and 20:16.
In the view we have advocated the series of events forms a consistent whole; the "sinner" comes early in the ministry to seek for pardon; she is described immediately afterwards as Mary Magdalen "out of whom seven devils were gone forth"; shortly after, we find her "sitting at the Lord's feet and hearing His words." To the Catholic mind it all seems fitting and natural. At a later period Mary and Martha turn to "the Christ, the Son of the Living God", and He restores to them their brother Lazarus; a short time afterwards they make Him a supper and Mary once more repeats the act she had performed when a penitent. At the Passion she stands near by; she sees Him laid in the tomb; and she is the first witness of HisResurrection--excepting always His Mother, to whom He must needs have appeared first, though the New Testament is silent on this point. In our view, then, there were two anointings of Christ's feet--it should surely be no difficulty that St. Matthew and St. Mark speak of His head--the first (Luke 7) took place at a comparatively early date; the second, two days before the last Passover. But it was one and the same woman who performed this pious act on each occasion.
Subsequent history of St. Mary Magdalen. The Greek Church maintains that the saint retired to Ephesus with the Blessed Virgin and there died, that her relics were transferred to Constantinople in 886 and are there preserved. Gregory of Tours (De miraculis, I, xxx) supports the statement that she went to Ephesus. However, according to a French tradition (see SAINT LAZARUS OF BETHANY), Mary, Lazarus, and some companions came to Marseilles and converted the whole of Provence. Magdalen is said to have retired to a hill, La Sainte-Baume, near by, where she gave herself up to a life of penance for thirty years. When the time of her death arrived she was carried by angels to Aix and into the oratory of St. Maximinus, where she received the viaticum; her body was then laid in an oratory constructed by St. Maximinus at Villa Lata, afterwards called St. Maximin. History is silent about these relics till 745, when according to the chronicler Sigebert, they were removed to Vézelay through fear of the Saracens. No record is preserved of their return, but in 1279, when Charles II, King of Naples, erected a convent at La Sainte-Baume for the Dominicans, the shrine was found intact, with an inscription stating why they were hidden. In 1600 the relics were placed in a sarcophagus sent by Clement VIII, the head being placed in a separate vessel. In 1814 the church of La Sainte-Baume, wrecked during the Revolution, was restored, and in 1822 the grotto was consecrated afresh. The head of the saint now lies there, where it has lain so long, and where it has been the centre of so many pilgrimages.
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St. Matilda[[@Headword:St. Matilda]]

St. Matilda
Queen of Germany, wife of King Henry I (The Fowler), b. at the Villa of Engern in Westphalia, about 895; d. at Quedlinburg, 14 March, 968. She was brought up at the monastery of Erfurt. Henry, whose marriage to a young widow, named Hathburg, had been declared invalid, asked for Matilda's hand, and married her in 909 at Walhausen, which he presented to her as a dowry. Matilda became the mother of: Otto I, Emperor of Germany; Henry, Duke of Bavaria; St. Bruno, Archbishop of Cologne; Gerberga, who married Louis IV of France; Hedwig, the mother of Hugh Capet. In 912 Matilda's husband succeeded his father as Duke of Saxony, and in 918 he was chosen to succeed King Conrad of Germany. As queen, Matilda was humble, pious, and generous, and was always ready to help the oppressed and unfortunate. She wielded a wholesome influence over the king. After a reign of seventeen years, he died in 936. He bequeathed to her all his possessions in Quedlinburg, Poehlden, Nordhausen, Grona, and Duderstadt.
It was the king's wish that his eldest son, Otto, should succeed him. Matilda wanted her favourite son Henry on the royal throne. On the plea that he was the first-born son after his father became king, she induced a few nobles to cast their vote for him, but Otto was elected and crowned king on 8 August, 936. Three years later Henry revolted against his brother Otto, but, being unable to wrest the royal crown from him, submitted, and upon the intercession of Matilda was made Duke of Bavaria. Soon, however, the two brothers joined in persecuting their mother, whom they accused of having impoverished the crown by her lavish almsgiving. To satisfy them, she renounced the possessions the deceased king had bequeathed to her, and retired to her villa at Engern in Westphalia. But afterwards, when misfortune overtook her sons, Matilda was called back to the palace, and both Otto and Henry implored her pardon.
Matilda built many churches, and founded or supported numerous monasteries. Her chief foundations were the monasteries at Quedlinburg, Nordhausen, Engern, and Poehlden. She spent many days at these monasteries and was especially fond of Nordhausen. She died at the convents of Sts. Servatius and Dionysius at Quedlinburg, and was buried there by the side of her husband. She was venerated as a saint immediately after her death. Her feast is celebrated on 14 March.
Two old Lives of Matilda are extant; one, Vita antiquior, written in the monastery of Nordhausen and dedicated to the Emperor Otto II; edited by KOEPKE in Mon. Germ. Script., X, 575-582, and reprinted in MIGNE, P.L., CLI, 1313-26. The other, Vita Mahtildis reginae, written by order of the Emperor Henry II, is printed in mon. Germ. Script., IV, 283-302, and in MIGNE, P.L., CXXXV, 889-9220. CLARUS, Die heilige Mathilde, ihr Gemahl Heinrich I, und ihre Sohne Otto I, Heinrich und Bruno (Munster, 1867); SCHWARZ, Die heilige Mathilde, Gemahlin Heinrichs I. Konigs von Deutschland (Ratisbon, 1846); Acta SS., March, II, 351-65.
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St. Matthew[[@Headword:St. Matthew]]

St. Matthew
Apostle and evangelist. The name Matthew is derived from the Hebrew Mattija, being shortened to Mattai in post-Biblical Hebrew. In Greek it is sometimes spelled Maththaios, B D, and sometimes Matthaios, CEKL, but grammarians do not agree as to which of the two spellings is the original. Matthew is spoken of five times in the New Testament; first in Matthew 9:9, when called by Jesus to follow Him, and then four times in the list of the Apostles, where he is mentioned in the seventh (Luke 6:15, and Mark 3:18), and again in the eighth place (Matthew 10:3, and Acts 1:13). The man designated in Matthew 9:9, as "sitting in the custom house", and "named Matthew" is the same as Levi, recorded in Mark 2:14, and Luke 5:27, as "sitting at the receipt of custom". The account in the three Synoptics is identical, the vocation of Matthew-Levi being alluded to in the same terms. Hence Levi was the original name of the man who was subsequently called Matthew; the Maththaios legomenos of Matthew 9:9, would indicate this. The fact of one man having two names is of frequent occurrence among the Jews. It is true that the same person usually bears a Hebrew name such as "Shaoul" and a Greek name, Paulos. However, we have also examples of individuals with two Hebrew names as, for instance, Joseph-Caiaphas, Simon-Cephas, etc. It is probable that Mattija, "gift of Iaveh", was the name conferred upon the tax-gatherer byJesus Christ when He called him to the Apostolate, and by it he was thenceforth known among his Christian brethren, Levi being his original name. Matthew, the son of Alpheus (Mark 2:14) was a Galilean, although Eusebius informs us that he was a Syrian. As tax-gatherer at Capharnaum, he collected custom duties for Herod Antipas, and, although a Jew, was despised by the Pharisees, who hated all publicans. When summoned by Jesus, Matthew arose and followed Him and tendered Him a feast in his house, where tax-gatherers and sinners sat at table with Christ and His disciples. This drew forth a protest from the Pharisees whom Jesus rebuked in these consoling words: "I came not to call the just, but sinners". No further allusion is made to Matthew in the Gospels, except in the list of the Apostles. As a disciple and an Apostle he thenceforth followed Christ, accompanying Him up to the time of His Passion and, in Galilee, was one of the witnesses of His Resurrection. He was also amongst the Apostles who were present at the Ascension, and afterwards withdrew to an upper chamber, in Jerusalem, praying in union with Mary, the Mother of Jesus, and with his brethren (Acts 1:10 and 1:14).
Of Matthew's subsequent career we have only inaccurate or legendary data. St. Irenæus tells us that Matthew preached the Gospel among the Hebrews, St. Clement of Alexandria claiming that he did this for fifteen years, and Eusebiusmaintains that, before going into other countries, he gave them his Gospel in the mother tongue. Ancient writers are not as one as to the countries evangelized by Matthew, but almost all mention Ethiopia to the south of the Caspian Sea (not Ethiopia in Africa), and some Persia and the kingdom of the Parthians, Macedonia, and Syria. According to Heracleon, who is quoted by Clement of Alexandria, Matthew did not die a martyr, but this opinion conflicts with all other ancient testimony. Let us add, however, that the account of his martyrdom in the apocryphal Greek writings entitled "Martyrium S. Matthæi in Ponto" and published by Bonnet, "Acta apostolorum apocrypha" (Leipzig, 1898), is absolutely devoid of historic value. Lipsius holds that this "Martyrium S. Matthæi", which contains traces of Gnosticism, must have been published in the third century. There is a disagreement as to the place of St. Matthew's martyrdom and the kind of torture inflicted on him, therefore it is not known whether he was burned, stoned, or beheaded. The Roman Martyrology simply says: "S. Matthæi, qui in Æthiopia prædicans martyrium passus est". Various writings that are now considered apocryphal, have been attributed to St. Matthew. In the "Evangelia apocrypha" (Leipzig, 1876), Tischendorf reproduced a Latin document entitled: "De Ortu beatæ Mariæ et infantia Salvatoris", supposedly written in Hebrew by St. Matthew the Evangelist, and translated into Latin by Jerome, the priest. It is an abridged adaptation of the "Protoevangelium" of St. James, which was a Greek apocryphal of the second century. This pseudo-Matthew dates from the middle or the end of the sixth century. The Latin Church celebrates the feast of St. Matthew on 21 September, and the Greek Church on 16 November. St. Matthew is represented under the symbol of a winged man, carrying in his hand a lance as a characteristic emblem.
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St. Matthias[[@Headword:St. Matthias]]

St. Matthias
Apostle.
The Greek Matthias (or, in some manuscripts, Maththias), is a name derived from Mattathias, Heb. Mattithiah, signifying "gift of Yahweh." Matthias was one of the seventy disciples of Jesus, and had been with Him from His baptism by John to the Ascension (Acts i, 21, 22). It is related (Acts, i, 15-26) that in the days following the Ascension, Peter proposed to the assembled brethren, who numbered one hundred and twenty, that they choose one to fill the place of the traitor Judas in the Apostolate. Two disciples, Joseph, called Barsabas, and Matthias were selected, and lots were drawn, with the result in favour of Matthias, who thus became associated with the eleven Apostles. Zeller has declared this narrative unhistoric, on the plea that the Apostles were in Galilee after the death of Jesus. As a matter of fact they did return to Galilee, but the Acts of the Apostles clearly state that about the feast of Pentecost they went back to Jerusalem.
All further information concerning the life and death of Matthias is vague and contradictory. According to Nicephorus (Hist. eccl., 2, 40), he first preached the Gospel in Judea, then in Ethiopia (that is to say, Colchis) and was crucified. The Synopsis of Dorotheus contains this tradition: Matthias in interiore AEthiopia, ubi Hyssus maris portus et Phasis fluvius est, hominibus barbaris et carnivoris praedicavit Evangelium. Mortuus est autem in Sebastopoli, ibique prope templum Solis sepultus (Matthias preached the Gospel to barbarians and cannibals in the interior of Ethiopia, at the harbour of the sea of Hyssus, at the mouth of the river Phasis. He died at Sebastopolis, and was buried there, near the Temple of the Sun). Still another tradition maintains that Matthias was stoned at Jerusalem by the Jews, and then beheaded (cf. Tillemont, "Mémoires pour servir à l'histoire eccl. des six premiers siècles", I, 406-7). It is said that St. Helena brought the relicsof St. Matthias to Rome, and that a portion of them was at Trier. Bollandus (Acta SS., May, III) doubts if the relics that are in Rome are not rather those of the St. Matthias who was Bishop of Jerusalem about the year 120, and whose history would seem to have been confounded with that of the Apostle. The Latin Church celebrates the feast of St. Matthias on 24 February and the Greek Church on 9 August. [Note: After this article was written, the Latin Church moved the feast of St. Matthias to 14 May.]
Clement of Alexandria (Strom., III, 4) records a sentence that the Nicolaitans ascribe to Matthias: "we must combat our flesh, set no value upon it, and concede to it nothing that can flatter it, but rather increase the growth of our soul by faith and knowledge". This teaching was probably found in the Gospel of Matthias which was mentioned by Origen (Hom. i in Lucam); by Eusebius (Hist. eccl., III, 25), who attributes it to heretics; by St. Jerome (Praef. in Matth.), and in the Decree of Gelasius (VI, 8) which declares it apocryphal. It is at the end of the list of the Codex Barrocciamus (206). This Gospel is probably the document whence Clement of Alexandria quoted several passages, saying that they were borrowed from the traditions of Matthias, Paradoseis, the testimony of which he claimed to have been invoked by the heretics Valentinus, Marcion, and Basilides (Strom., VII, 17). According to the Philosophoumena, VII, 20, Basilides quoted apocryphal discourses, which he attributed to Matthias. These three writings: the gospel, the Traditions, and the Apocryphal Discourses were identified by Zahn (Gesch. des N. T. Kanon, II, 751), but Harnack (Chron. der altchrist. Litteratur, 597) denies this identification. Tischendorf ("Acta apostolorum apocrypha", Leipzig, l85I) published after Thilo, 1846, "Acta Andreae et Matthiae in urbe anthropophagarum ", which, according to Lipsius, belonged to the middle of the second century. This apocrypha relates that Matthias went among the cannibals and, being cast into prison, was delivered by Andrew. Needless to say, the entire narrative is without historical value. Moreover, it should be remembered that, in the apocryphal writings, Matthew and Matthias have sometimes been confounded.
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St. Maurice[[@Headword:St. Maurice]]

St. Maurice
Leader (primicerius) of the Theban Legion, massacred at Agaunum, about 287 (286, 297, 302, 303), by order of Maximian Herculius. Feast, 22 Sept. The legend (Acta SS., VI, Sept., 308, 895) relates that the legion, composed entirely ofChristians, had been called from Africa to suppress a revolt of the Bagandæ in Gaul. The soldiers were ordered to sacrifice to the gods in thanksgiving but refused. Every tenth was then killed. Another order to sacrifice and another refusal caused a second decimation and then a general massacre. (On the value of the legend, etc., see Agaunum and Theban Legion.) St. Maurice is represented as a knight in full armour (sometimes as a Moor), bearing a standard and a palm; in Italian paintings with a red cross on his breast, which is the badge of the Sardinian Order of St. Maurice. Many places in Switzerland, Piedmont, France, and Germany have chosen him as celestial patron, as have also the dyers, clothmakers, soldiers, swordsmiths, and others. He is invoked against gout, cramps, etc.
See CHEVALIER, Bio-Bibl., s.v.; Histor. Jahrbuch, XIII, 782.
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St. Maximinus[[@Headword:St. Maximinus]]

St. Maximinus
Bishop of Trier, b. at Silly near Poitiers, d. there, 29 May, 352 or 12 Sept., 349. He was educated and ordained priest by St. Agritius, whom he succeeded as Bishop of Trier in 332 or 335. At that time Trier was the government seat of the Western Emperor and, by force of his office, Maximinus stood in close relation with the Emperors Constantine II and Constans. He was a strenuous defender of the orthodox faith against Arianism and an intimate friend of St. Athanasius, whom he harboured as an honoured guest during his exile of two years and four months (336-8) at Trier. He likewise received with honours the banished patriarch Paul of Constantinople in 341 and effected his recall to Constantinople. When fourArian bishops came from Antioch to Trier in 342 with the purpose of winning Emperor Constans to their side, Maximinus refused to receive them and induced the emperor to reject their proposals. In conjunction with Pope Julius I and Bishop Hosius of Cordova, he persuaded the Emperor Constans to convene the Synod of Sardica in 343 and probably took part in it. That the Arians considered him as one of their chief opponents is evident from the fact that they condemned by name along with Pope Julius I and Hosius of Cordova at their heretical synod of Philippopolis in 343 (Mans, "Sacrorum Conc. nova et ampl. Coll.", III, 136 sq.). In 345 he took part in the Synod of Milan and is said to have presided over a synod held at Cologne in 346, where Bishop Euphratas of Cologne was deposed on account of his leanings toward Arianism. {Concerning the authenticity of the Acts of this synod see the new French translation of Hefele's "Conciliengeschichte", I, ii (Paris, 1907), pp. 830-34.} He also sent Sts. Castor and Lubentius as missionaries to the valleys of the Mosel and the Lahn. It is doubtful whether the Maximinus whom the usurper Magnentius sent as legate to Constantinople in the interests of peace is identical with the Bishop of Trier (Athanasius, "Apol. ad Const. Imp.", 9). His cult began right after his death. His feast is celebrated on 29 May, on which day his name stands in the martyrologies of St. Jerome, St. Bede, St. Ado, and others. Trier honours him as its patron. In the autumn of 353 his body was buried in the church of St. John near Trier, where in the seventh century was founded the famous Benedictine abbey of St. Maximinus, which flourished till 1802.
A life, full of fabulous accounts, by a monk of St. Maximinus in the eighth century, is printed in Acta SS., May, VII, 21-24. The same life, revised by SERVATUS LUPUS, is found in MIGNE, P.L. CXIX, 21-24, and in Mon. Germ. Script. rerum Merov., III, 74-82; DIEL, Der heilige Maximinus und der heilige Paulinus, Bischofe von Trier (Trier, 1875); CHAMARD, St. Maximin de Treves, St. Athenase et les semi-Ariens in Revue des Quest. hist., II (Paris, 1867), 66-96; BENNETT in Dict. Christ. Biog., s.v.
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St. Maximus of Constantinople[[@Headword:St. Maximus of Constantinople]]

St. Maximus of Constantinople
Known as the Theologian and as Maximus Confessor, born at Constantinople about 580; died in exile 13 August, 662. He is one of the chief names in the Monothelite controversy one of the chief doctors of the theology of the Incarnation and of ascetic mysticism, and remarkable as a witness to the respect for the papacy held by the Greek Church in his day. This great man was of a noble family of Constantinople. He became first secretary to the Emperor Heraclius, who prized him much, but he quitted the world and gave himself up to contemplation in a monastery at Chrysopolis, opposite Constantinople. He became abbot there- but seems to have left this retreat on account of its insecurity from hostile attacks. He speaks of the Palestinian ascetic St. Sophronius afterwards Patriarch of Jerusalem, as his master, father, and teacher (Ep. 13), so that he probably passed some time with him, and he was with him in Africa with other monks during the preparations which issued in the "watery union" by which Cyrus the Patriarch reconciled a number of Monophysites to the Church by rejecting the doctrine of "two operations" in Christ (see MONOTHELITISM) . The first action of St. Maximus that we know of in this affair is a letter sent by him to Pyrrhus, then an abbot at Chrysopolis, a friend and supporter of Sergius, Patriarch of Constantinople, the patron of the Monothelite expression "two operations" . As the letter is said to have entailed a long voyage on the monks who carried it St. Maximus was perhaps already in Africa when he wrote it. Pyrrhus had published a work on the Incarnation, for which St. Maximus gives him rather fulsome praise, as an introduction to the question (which he puts with much diffidence and many excuses) what Pyrrhus means by one energeia or energema. Maximus is clearly anxious to get him to withdraw or explain the mistaken expression, without exasperating him by contradiction.
The Ecthesis of Heraclius was published in 638, and Sergius and Pope Honorius both died in that year. A letter of Maximus tells us on the authority of his friends at Constantinople, that the Roman apocrisiarii who had come thither to obtain the emperor's confirmation for the newly elected Pope Severinus, were met by the clergy of Constantinople with the demand that they should promise to obtain the pope's signature to the Ecthesis, otherwise they should receive no assistance in the matter for which they had made so long a voyage:
Having discovered the tenor of the document, since by refusing they would have caused the first and Mother of Churches, and the city, to remain so long a time in widowhood, they replied quietly: We cannot act with authority in this matter, for we have received a commission to execute, not an order to make a profession of faith. But we assure you that we will relate all that you have put forward, and we will show the document itself to him who is to be consecrated, and if he should judge it to be correct, we will ask him to append his slgnature to it. But do not therefore place any obstacle in our way now, or do violence to us by delaying us and keeping us here. For none has a right to use violence especially when faith is in question. For herein even the weakest waxes mighty and the meek becomes a warrior, and by comforting his soul with the Divine Word, is hardened against the greatest attack. How much more in the case of the clergy and Church of the Romans, which from of old until now, as the elder of all the Churches under the sun, presides over all? Having surely received this canonically, as well from councils and the Apostles, as from the princes of the latter, and being numbered in their company, she is subject to no writings or issues of synodical documents, on account of the eminence of her pontificate, even as in all these things all are equally subject to her according to sacerdotal law. And so when without fear but with all holy and becoming confidence, those ministers of the truly firm and immovable rock, that is, of the most great and Apostolic Church at Rome, had so replied to the clergy of the royal city, they were seen to have conciliated them and to have acted prudently, that the others might be humble and modest, while they made known the orthodoxy and purity of their own faith from the beginning. But those of Constantinople, admiring their piety, thought that such a deed ought to be recompensed; and ceasing from urging the document on them, they promised by their diligence to procure the issue of the emperor's order with regard to the episcopal election . . Of the aforesaid document a copy has been sent to me also. They have explained in it the cause for being silent about the natural operations in Christ our God, that is, in His natures, of which and in which He is believed to be, and how in future neither one nor two are to be mentioned. It is only to be allowed to confess that the divine and human (works) proceeded from the same Word of God incarnate, and are to be attributed to one and the same (person)."
This passage does not call the prohibition of "two operations" yet by the name of heresy and does not mention the "one Will" confessed in the Ecthesis. But it gives verv clearly St. Maximus's view that the smallest point of faith is to be held at the risk of one's life, and it demonstrates the ample admission made at Constantinople, before the struggles began, of the prerogatives of Rome.
When in 641 John IV wrote his defence of Pope Honorius, it was re-echoed by St. Maximus in a letter to Marinus, a priest of Cyprus. He declares that Honorius, when he confessed one will of our Lord, only meant to deny that Christ had a will of the flesh, of concupiscence, since he was conceived and born without stain of sin. Maximus appeals to the witness of Abbot John Symponus, who wrote the letter for Honorius. Pyrrhus was now Sergius's successor, but on the accession of the Emperor Constans in 642 he was exiled. Maximus then sent a letter to the patrician Peter, apparently the Governor of Syria and Palestine who had written to him concerning Pyrrhus, whom he now calls simply abbot. Pyrrhus was in Palestine and Peter had restrained him from putting forward his heretical views. Pyrrhus had declared that he was ready to satisfy Maximus as to his orthodoxy. The latter says he would have written to Peter before
but I was afraid of being thought to transgress the holy laws, if I were to do this without knowing the will of the most holy see of Apostolic men, who lead aright the whole plenitude of the Catholic Church, and rule it with order according to the divine law.
The new Ecthesis is worse than the old heresies- Pyrrhus and his predecessor have accused Sophronius of error- they persuaded Heraclius to give his name to the Ecthesis:
they have not conformed to the sense of the Apostolic see, and what is laughable, or rather lamentable, as proving their ignorance, they have not hesitated to lie against the Apostolic see itself . . . but have claimed the great Honorius on their side. . . . What did the divine Honorius do, and after him the aged Severinus, and John who followed him? Yet further, what supplication has the blessed pope, who now sits, not made? Have not the whole East and West brought their tears, laments, obsecrations, deprecations, both before God in prayer and before men in their letters? If the Roman see recognizes Pyrrhus to be not only a reprobate but a heretic, it is certainly plain that everyone who anathematizes those who have rejected Pyrrhus, anathematizes the see of Rome that is, he anathematizes the Catholic Church. I need hardly add that he excommunicates himself also, if indeed he be in communion with the Roman see and the Church of God.... It is not right that one who has been condemned and cast out by the Apostolic see of the city of Rome for his wrong opinions should be named with any kind of honour, until he be received by her, having returned to her -- nay, to our Lord -- by a pious confession and orthodox faith, by which he can receive holiness and the title of holy.... Let him hasten before all things to satisfy the Roman see, for if it is satisfied all will agree in calling him pious and orthodox. For he only speaks in vain who thinks he ought to persuade or entrap persons like myself, and does not satisfy and implore the blessed pope of the most holy Church of the Romans, that is, the Apostolic see, which from the incarnate Son of God Himself, and also by all holy synods, according to the holy canons and definitions, has received universal and supreme dominion, authority and power of binding and loosing over all the holy Churches of God which are in the whole world -- for with it the Word who is above the celestial powers binds and looses in heaven also. For if he thinks he must satisfy others, and fails to implore the most blessed Roman pope, he is acting like a man who, when accused of murder or some other crime, does not hasten to prove his innocence to the judge appointed by the law, but only uselessly and without profit does his best to demonstrate his innocence to private individuals, who have no power to acquit him.
Pyrrhus thought he might regain his see by the help of the pope. He came to Africa, and in July, 645, a public disputation took place between him and Maximus, in the presence of the Governor Gregory (called George in the MSS. of St. Maximus), who was a friend and correspondent of the saint. The minutes are interesting. Pyrrhus argues that two wills must imply two Persons willing- Maximus replies that in that case there must be three wills in the Holy Trinity. He shows that the will belongs to the Nature, and distinguishes between will as a faculty and will as the act of the faculty. Pyrrhus then admits two wills, on account of the two natures, but adds that we should also confess one will on account of the perfect union. Maximus replies that this would lead us to confess one nature on account of the perfect union. He then cites many passages of Scripture for two wills and two operations. Pyrrhus puts forward Honorius and Vigilius. Maximus defends the former from the charge of teaching two wills, and denies that the latter ever rece*ed the letter of Mennas, the authenticity of which is assumed. He complains of the changeableness of Sergius. Lastly the famous "new theandric operation" of the Pseudo-Dionysius is discussed, and i8 explained and defended by St. Maximus. Then Pyrrhus gives in, and consents to go to Rome, where in fact he condemned his former teaching, and was reconciled to the Church by the pope. But the revolt of aregory, who made himself emperor in Africa, but was defeated in 647, brought Maximus into disfavour at court, and destroyed the hope of restoring Pyrrhus a8 orthodox patriarch. After the Ecthesis had been withdrawn, and the Type, Typos, substituted by the Emperor Constans, St. Maximus was present at the great Lateran council held by St. Martin at his instance in 649. He wrote from Rome (where he stayed some years):
The extremities of the earth, and all in every part of it who purely and rightly confess the Lord look directly towards the most holy Roman Church and its confession and faith, as it were to a sun of unfailing light, awaiting from it the bright radiance of the sacred dogmas of our Fathers according to what the six inspired and holy councils have purely and piously decreed, declaring most expressly the symbol of faith. For from the coming down of the incarnate Word amongst us, all the Churches in every part of the world have held that greatest Church alone as their base and foundation, seeing that according to the promise of Christ our Saviour, the gates of hell do never prevail against it, that it has the keys of a right confession and faith in Him, that it opens the true and only religion to such as approach with piety, and shuts up and locks every heretical mouth that speaks injustice against the Most High.
Pope Martin was dragged from Rome in 653, and died of ill treatment at Inkerman in March, 655. It was probably later in that year that an official named Gregory came to Rome to get Pope Eugene to receive the Type. He came to the cell of St. Maximus, who argued with him and denounced the Type. As the saint was recognized as t,he leader of the orthodox Easterns, he was sent to Constantinople at the end of 655 (not, as is commonly stated, at the same time as St. Martin). He was now seventy-five years old. The acts of his trials have been preserved by Anastasius Bibliothecarius. He was accused of conspiring with the usurper Gregory, together with Pope Theodore, and it was said that he had caused the loss to the empire of Egypt, Alexandria, Pentapolis, and Africa. He refused to communicate with the See of Constantinople,
because they have cast out the four holy councils by the propositions made at Alexandria, by the Ecthesis and by the Type . . . and because the dogmas which they asserted in the propositions they damned in the Ecthesis, and what they proclaimed in the Ecthesis they annulled in the Type, and on each occasion they deposed themselves. What mysteries I ask, do they celebrate, who have condemned themselves and have been condemned by the Romans and by the (Lateran) synod, and stripped of their sacerdotal dignity?
He disbelieved the statement made to him that the envoys of the pope had accepted the confession of "two wills on account of the diversity and one will on account of the union," and pointed out that the union not being a substance could have no will. He wrote on this account to his disciple the Abbot Anastasius, who was able to send a letter to warn "the men of elder Rome firm as a rock" of the deceitful confession which the Patriarch Peter was despatching to the pope. On the day of the first trial a council of clergy was held, and the emperor was persuaded to send Maximus to Byzia in Thrace, and his disciples, Abbot Anastasius and Anastasius the papal apocrisiarius, to Perberis and Mesembria.
They suffered greatly from cold and hunger. On 24 September, 656, Theodosius, Bishop of Caesarea in Bithynia, visited Maximus by the emperor's command, accompanied by the consuls, Theodosius and Paul. The saint confounded his visitors with the authority of the Fathers, and declared that he would never accept the Type. The bishop then replied: "We declare to you in response that if you will communicate, our master the emperor will annul the Type." Maximus answered that the Ecthesis, though taken down, had not been disowned and that the canons of the Lateran Council must be formally accepted before he would communicate. The Byzantine bishop unblushingly urged: "The synod is invalid, since it was held without the Ernperor's orders." Maximus retorts: "If it is not pious faith but the order of the emperor that validates synods, let them accept the synods that were held against the Homoousion at Tyre, at Antioch, at Seleucia, and the Robber council of Ephesus."
The bishop is ready to consent to two wills and two operations: but St. Maximus says he is himself but a monk and cannot receive his declaration- the bishop, and also the emperor, and the patriarch and his synod, must send a supplication to the pope. Then all arose with joy and tears, and knelt down and prayed, and kissed the Gospels and the crucifix and the image of the Mother of God, and all embraced. But the consul doubted:
"Do you think," he said, "that the emperor will make a supplication to Rome?"
"Yes," said the abbot, "if he will humble himself as God has humbled Himself."
The bishop gave him money and a tunic, but the tunic was seized by the Bishop of Byzia. On 8 September, the abbot was honourably sent to Rhegium, and next day two patricians arrived in state with Bishop Theodosius and offered the saint great honour if he would accept the Type and communicate with the emperor. Maximus solemnly turned to the bishop and reminded him of the day of judgment.
"What could I do if the emperor took another view?" whispered the miserable man. The abbot was struck and spat upon. The patrician Epiphanius declared that all now accepted two wills and two operations, and that the Type was only a compromise. Maximus reiterated the Roman view that to forbid the use of an expression was to deny it. Next morning, 19 September, the saint was stripped of his money and even of his poor stock of clothes, and was conveyed to Salembria, and thence to Perberis (Perbera).
Six years later, in 662, Maximus and the two Anastasii were brought to trial at Constantinople. They were anathematized, and with them St. Martin and St. Sophronius. The prefect was ordered to beat them, to cut out their tongues and lop off their right hands, to exhibit them thus mutilated in every quarter of the city, and to send them to perpetual exile and imprisonment. A long letter of the Roman Anastasius tells us of their sufferings on the journey to Colchis where they were imprisoned in different forts. He tells us that St. Maxirmus foresaw in a vision the day of his death, and that miraculous lights appeared nightly at his tomb. The monk Anastasius had died in the preceding month; the Roman lived on until 666.
Thus St. Maximus died for orthodoxy and obedience to Rome. He has always been considered one of the chief theological writers of the Greek Church, and has obtained the honourable title of the Theologian. He may be said to complete and close the series of patristic writings on the Incarnation, as they are summed up by St. John of Damascus. His style is unfortunately very obscure, but he is accurate in his thought and deeply learned in the Fathers. His exegetical works explain Holy Scripture allegorically. We have commentaries on Psalm 59, on the Lord's Prayer, and a number of explanations of different texts. These are principally intended for the use of monks, and deal much with mystical theology. More professedly mystical are his "Scholia" on Pseudo-Dionysius, his explanations of difficulties in Dionysius and St. Gregory Nazianzen and his "Ambigua" on St. Gregory. This last work was translated into Latin by Scotus Erigena at the request of Charles the Bald. The polemical writings include short treatises against the Monophysites, and a more important series against the Monothelites, beside which must be placed the letters and the disputation with Pyrrhus. The numerous ascetical writings have always received great honour in Eastern monasteries. The best known is a beautiful dialogue between an abbot and a young monk on the spiritual life; there are also various collections of sententiae, ethical and devotional, for use in the cloister. The "Mystagogia" is an explanation of ecclesiastical symbolism, of importance for liturgical history. Three hymns are preserved, and a chronological work (published in Petavius's "Uranologium", Paris, 1630, and in P. G., XIX). Some writings exist only in MS. St. Maximus's literary labours had thus a vast range. He was essentially a monk, a contemplative, a mystic, thoroughly at home in the Platonism of Dionysius. But he was also a keen dialectician, a scholastic theologian, a controversialist. His influence in both lines has been very great. His main teaching may be summed up under two heads, the union of God with humanity by the Incarnation, and the union of man with God by the practice of perfection and contemplation. St. Maximus is commemorated in the Roman Martyrology on 13 August, and in the Greek Menaea on 21 January and 12 and 13 August. His Greek office is given by Combéfis (P. G., XC, 206).
A complete edition of his works was begun by the Dominican Combéfis. Two volumes appeared (Paris 1675), but the third is wanting In the reprint by Migne (P. G., XC-XCI) there is added the "De Locis difficilibus Dionysii et Gregorii", from Oehler's edition (Halle, 1857), and the hymns from Daniel "Thesaurus Hymnolog." III. Anastasius Bibliothecarius has preserved some letters and other documents in Latin in his "Collectanea" (P. L., CXXIX, and Mansi, X). The "Scholia" on Dionysius the Areopagite are printed with the works of the latter (P. G., IV). The ancient "Vita et certamen" (P. G., XC- Acta SS., 13 Aug.) is not contemporary and cannot be trusted.
JOHN CHAPMAN 
Transcribed by Joe Buehler

St. Maximus of Turin[[@Headword:St. Maximus of Turin]]

St. Maximus of Turin
Bishop and theological writer, b. probably in Rhaetia, about 380; d. shortly after 465. Only two dates are historically established in his life. In 451 he was at the synod of Milan where the bishops of Northern Italy accepted the celebrated letter (epistola dogmatica) of Leo I, setting forth the orthodox doctrine of the Incarnation against the Nestorians and Eutychians (Mansi, "SS. Conc. Coll. Ampl.", VI, 143). Among nineteen subscribers Maximus is the eighth, and since the order was determined by age, Maximus must then have been about seventy years old. The second established date is 465, when he was at the Synod of Rome. (Mansi, VII, 959, 965 sq.) Here the subscription of Maximus follows immediately after the pope's, showing he was the oldest of the forty-eight bishops present. The approximate time and place of his birth may be surmised from a passage in Sermo 81 (P.L., LVII, 695), where he designates himself as a witness of the martyrdom of three missionary priests in 397 at Anaunia in the Rhaetian Alps. History does not mention him after 465. He is the first known bishop of Turin, then a suffragan see of Milan. His successor was St. Victor. His name is in the Roman martyrology on 25 June, and the city of Turin honours him as its patron. A life which, however, is entirely unreliable, was written after the eleventh century, and is printed in "Acta SS.", June, VII, 3rd ed., 44-46. It states that a cleric one day followed him with an evil intention to a retired chapel, where the saint was wont to pray. The cleric suddenly became so thirsty that he implored Maximus for help. A roe happened to pass which the saint caused to stop, so that the cleric could partake of its milk. This legend accounts for the fact that St. Maximus is represented in art as pointing at a roe.
He is the author of numerous discourses, first edited by Bruni, and published by order of Pius VI at the Propaganda in 1784 (reprinted in P.L., LVII). These discourses, delivered to the people by the saint, consist of one hundred and eighteen homilies, one hundred and sixteen sermons, and six treatises (tractatus). Homilies 1-63 are de tempore, i.e. on the seasons of the ecclesiastical year and on the feasts of Our Lord; 64-82, de sanctis, i.e. on the saints whose feast was commemorated on the day on which they were delivered; 83-118, de diversis, i.e. exegetical, dogmatical or moral. Sermons 1-55 are de tempore; 56-93, de sanctis; 93-116, de diversis. Three of the treatises are on baptism, one against the Pagans, and one against the Jews. The last two are extant only in fragments, and their genuineness is doubtful. The sixth treatise, whose genuineness is also doubtful, contains short discourses on twenty-three topics taken from the Four Gospels. An appendix contains writings of uncertain authorship; thirty-one sermons, three homilies, and two long epistles addressed to a sick friend. Many writings, however, which Bruni ascribes to Maximus are of doubtful origin. The discourses are usually very brief, and couched in forcible, though at times over flowery language. Among the many facts of liturgy and history touched on in the discourses are: abstinence during Lent (hom. 44), no fasting or kneeling at prayers during paschal time (hom. 61), fasting on the Vigil of Pentecost (hom. 62), the synod of Milan in 389 at which Jovinianus was condemned (hom. 9), the impending barbarian invasion (hom. 86-92), the destruction of the Church of Milan by the barbarians (hom. 94), various pagan superstitions still prevalent at his time (hom. 16, 100-02), the supremacy of St. Peter (hom. 54, 70, 72, serm. 114). All his discourses manifest his solicitude for the eternal welfare of his flock, and in many he fearlessly rebukes the survivals of paganism and defends the orthodox faith against the inroads of heresy.
Ferreri, S. Massimo, vescovo di Torino e i suoi tempi (3rd ed., Turin, 1868); Savio, Gli antichi vescovi d'Italia (Turin, 1899), 283-294; Fessler-Jungmann, Institutiones Patrologiae, II (Innsbruck, 1892), ii, 256-76; Argles in Dict. Christ. Biog., s. v. Maximus (I6); Bardenhewer, Patrology, tr. Shahan (St. Louis, 1908), 527-8.
MICHAEL OTT 
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St. Mechtilde[[@Headword:St. Mechtilde]]

St. Mechtilde
(MATILDA VON HACKEBORN-WIPPRA).
Benedictine; born in 1240 or 1241 at the ancestral castle of Helfta, near Eisleben, Saxony; died in the monastery of Helfta, 19 November, 1298. She belonged to one of the noblest and most powerful Thuringian families, while here sister was the saintly and illustrious Abbess Gertrude von Hackeborn. Some writers have considered that Mechtilde von Hackeborn and Mechtilde von Wippra were two distinct persons, but, as the Barons of Hackeborn were also Lords of Wippra, it was customary for members of that family to take their name indifferently from either, or both of these estates. So fragile was she at birth, that the attendants, fearing she might die unbaptized, hurried her off to the priest who was just then preparing to say Mass. He was a man of great sanctity, and after baptizing the child, uttered these prophetic words: "What do you fear? This child most certainly will not die, but she will become a saintly religious in whom God will work many wonders, and she will end her days in a good old age." When she was seven years old, having been taken by her mother on a visit to her elder sister Gertrude, then a nun in the monastery of Rodardsdorf, she became so enamoured of the cloister that her pious parents yielded to her entreaties and, acknowledging the workings of grace, allowed her to enter the alumnate. Here, being highly gifted in mind as well as in body, she made remarkable progress in virtue and learning.
Ten years later (1258) she followed her sister, who, now abbess, had transferred the monastery to an estate at Helfta given her by her brothers Louis and Albert. As a nun, Mechtilde was soon distinguished for her humility, her fervour, and that extreme amiability which had characterized her from childhood and which, like piety, seemed hereditary in her race. While still very young, she became a valuable helpmate to Abbess Gertrude, who entrusted to her direction the alumnate and the choir. Mechtilde was fully equipped for her task when, in 1261, God committed to her prudent care a child of five who was destined to shed lustre upon the monastery of Helfta. This was that Gertrude who in later generations became known as St. Gertrude the Great. Gifted with a beautiful voice, Mechtilde also possessed a special talent for rendering the solemn and sacred music over which she presided as domna cantrix. All her life she held this office and trained the choir with indefatigable zeal. Indeed, Divine praise was the keynote of her life as it is of her book; in this she never tired, despite her continual and severe physical sufferings, so that in His revelations Christ was wont to call her His "nightingale". Richly endowed, naturally and supernaturally, ever gracious, beloved of all who came within the radius of her saintly and charming personality, there is little wonder that this cloistered virgin should strive to keep hidden her wondrous life. Souls thirsting for consolation or groping for light sought her advice; learned Dominicans consulted her on spiritual matters. At the beginning of her own mystic life it was from St. Mechtilde that St. Gertrude the Great learnt that the marvellous gifts lavished upon her were from God.
Only in her fiftieth year did St. Mechtilde learn that the two nuns in whom she had especially confided had noted down the favours granted her, and, moreover, that St. Gertrude had nearly finished a book on the subject. Much troubled at this, she, as usual, first had recourse to prayer. She had a vision of Christ holding in His hand the book of her revelations, and saying: "All this has been committed to writing by my will and inspiration; and, therefore you have no cause to be troubled about it." He also told her that, as He had been so generous towards her, she must make Him a like return, and that the diffusion of the revelations would cause many to increase in His love; moreover, He wished this book to be called "The Book of Special Grace", because it would prove such to many. When the saint understood that the book would tend to God's glory, she ceased to be troubled, and even corrected the manuscript herself. Immediately after her death it was made public, and copies were rapidly multiplied, owing chiefly to the widespread influence of the Friars Preachers. Boccaccio tells how, a few years after the death of Mechtilde, the book of her revelations was brought to Florence and popularized under the title of "La Laude di donna Matelda". It is related that the Florentines were accustomed to repeat daily before their sacred images the praises learned from St. Mechtilde's book. St. Gertrude, to whose devotedness we owe the "Liber Specialis Gratiae" exclaims: "Never has there arisen one like to her in our monastery; nor, alas! I fear, will there ever arise another such!" -- little dreaming that her own name would be inseparably linked with that of Mechtilde. With that of St. Gertrude, the body of St. Mechtilde most probably still reposes at Old Helfta thought the exact spot is unknown. Her feast is kept 26 or 27 February in different congregations and monasteries of her order, by special permission of theHoly See. (For an account of the general life at Helfta and the estimate of the writings of St. Mechtilde, see GERTRUDE OF HACKEBORN; GERTRUDE THE GREAT, SAINT.)
There is another honour, inferior certainly to that of sanctity, yet great in itself and worthy of mention here: the homage of a transcendent genius was to be laid at the feet of St. Mechtilde. Critics have long been perplexed as to one of the characters introduced by Dante in his "Purgatorio" under the name of Matelda. After ascending seven terraces of a mountain, on each of which the process of purification is carried on, Dante, in Canto xxvii, hears a voice singing: "Venite, benedicti patris mei"; then later, in Canto xxviii, there appears to him on the opposite bank of the mysterious stream a lady, solitary, beautiful, and gracious. To her Dante addresses himself; she it is who initiates him into secrets, which it is not given to Virgil to penetrate, and it is to her that Beatrice refers Dante in the words: "Entreat Matilda that she teach thee this." Most commentators have identified Matilda with the warrior-Countess of Tuscany, the spiritual daughter and dauntless champion of St. Gregory VII, but all agree that beyond the name the two have little or nothing in common. She is no Amazon who, at Dante's prayer that she may draw nearer to let him understand her song, turns towards him "not otherwise than a virgin that droppeth her modest eyes". In more places than one the revelations granted to the mystics of Helfta seem in turn to have become the inspirations of the Florentine poet. All writers on Dante recognize his indebtedness to St. Augustine, the Pseudo-Dionysius, St. Bernard, and Richard of St. Victor. These are precisely the writers whose doctrines had been most assimilated by the mystics of Helfta, and thus they would the more appeal to the sympathies of the poet. The city of Florence was among the first to welcome St. Mechtilde's book. Now Dante, like all true poets, was a child of his age, and could not have been a stranger to a book which was so popular among his fellow-citizens. The "Purgatorio" was finished between 1314 and 1318, or 1319 -- just about the time when St. Mechtilde's book was popular. This interpretation is supported by the fact that St. Mechtilde in her "Book of Special Grace" (pt. I, c. xiii) describes the place of purification under the same figure of a seven-terraced mountain. The coincidence of the simile and of the name, Matelda, can scarcely be accidental. For another among many points of resemblance between the two writers compare "Purgatorio", Canto xxxi, where Dante is drawn by Matelda through the mysterious stream with pt. II, c. ii. of the "Liber Specialis Gratiae". The serene atmosphere which seems to cling about the gracious and beautiful songstress, her virgin modesty and simple dignity, all seem to point to the recluse of Helfta rather than to the stern heroine of Canossa, whose hand was thrice bestowed in marriage. Besides, in politics Dante, as an ardent Ghibelline, supported the imperial pretensions and he would have been little inclined to sing the praises of the Tuscan Countess. The conclusion may therefore be hazarded that this "Donna Matelda" of the "Purgatorio" personifies St. Mechtilde as representing mystic theology.
ST. MECHTILDIS, Liber specialis gratiae; ST. GERTRUDIS, Legatus divine pictatis; Preface to Revelationes Gertrudianae ac Mechtildinae, I, II (Paris and Poitiers, 1875); LEDOS, Ste. Gertrude (Paris, 1907); ZIEGELBAUER, Hist. Lit. Bened. (Vienna, 1754); PREGER, Gesch. Deutsch. Mystik. I (Leipzig, 1874); Revelations de S. Mechtilde (Paris and Poitiers, 1909).
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St. Medardus[[@Headword:St. Medardus]]

St. Medardus
Bishop of Noyon, b. at Salency (Oise) about 456; d. in his episcopal city 8 June, about 545. His father, Nectardus, was of Frankish origin, while his mother, named Protagia, was Gallo-Roman. It is believed that St. Gildardus, Bishop of Rouen, was his brother. His youth was entirely consecrated to the practise of Christian virtues and to the study of sacred and profane letters. He often accompanied his father on business to Vermand and to Tournai, and frequented the schools, carefully avoiding all worldly dissipation. His exemplary piety and his knowledge, considerable for that time, decided the Bishop of Vermand (d. 530) to confer on him Holy Orders, and caused him to be chosen as his successor. Forced, in spite of his objections, to accept this heavy charge, he devoted himself zealously to his new duties, and to accomplish them in greater security, since Vermand and the northern part of France in general were then generally troubled by wars and exposed to the incursions of the barbarians, he removed his episcopal see in 531 from Vermand, a little city without defence, to Noyon, the strongest place in that region. The year following, St. Eleutherius, Bishop of Tournai, having died, St. Medardus was invited to assume the direction of that diocese also. He refused at first, but being urged by Clotaire himself he at last accepted. This union of the two dioceses lasted until 1146, when they were again separated. Clotaire, who had paid him a last visit at Noyon, had his body transferred to the royal manor of Crouy at the gates of the city of Soissons. Over the tomb of St. Medardus was erected the celebrated Benedictine abbey which bears his name. St. Medardus was one of the most honoured bishops of his time, his memory has always been popularly venerated in the north of France, and he soon became the hero of numerous legends. The Church celebrates his feast on 8 June.
Baronius, Ann. (1957), 527, 80; 564, 31-4; Bécu, Dissert. sur quelques dates et quelques faits contestés de la vie de St. Médard in Com. Arch. de Noyon, compt. rend. et mém., II (1867), 307-20; Chiffletius in Acta SS., June, II, 95-105; Corblet, Notice historique sur le culte de St. Médard in Bull. de la Soc. des ant. de Picardie (Amiens, 1856); Corblet, Hagiogr. du diocèse d'Amiens, IV (1874), 524-31; Guénebault in Rev. archéol., XIII (Paris, 1857), 557-62; Lefébure, Saint Médard (Paris, 1864); Maitre, Le culte de S. Médard dans le diocèse de Nantes in Ann. de Bretagne (1900), XV, 292-8; Surius, De vit. SS., III (Venice, 1551), 177-181.
LÉON CLUGNET 
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St. Melania (The Younger)[[@Headword:St. Melania (The Younger)]]

St. Melania (the Younger)
Born at Rome, about 383; died in Jerusalem, 31 December, 439. She was a member of the famous family of Valerii. Her parents were Publicola and Albina, her paternal grandmother of the same name is known as Melania, Senior. Little is known of the saint's childhood, but after the time of her marriage, which occurred in her thirteenth year, we have more definite information. Through obedience to her parents she married one of her relatives, Pinianus a patrician. During her married life of seven years she had two children who died young. After their death Melania's inclination toward a celibate life reasserting itself, she secured her husband's consent and entered upon the path of evangelic perfection, parting little by little with all her wealth. Pinianus, who now assumed a brotherly position toward her, was her companion in all her efforts toward sanctity. Because of the Visigothic invasions of Italy, she left Rome in 408, and for two years lived near Messina in Sicily. Here, their life of a monastic character was shared by some former slaves. In 410 she went to Africa where she and Pinianus lived with her mother for seven years, during which time she grew well acquainted with St. Augustine and his friend Alypius. She devoted herself to works of charity and piety, especially in her zeal for souls, to the foundation of a nunnery of which she became superior, and of a cloister of which Pinianus took charge. In 417, Melania, her mother, and Pinianus went to Palestine by way of Alexandria. For a year they lived in a hospice for pilgrims in Jerusalem, where she met St. Jerome. She again made generous donations, upon the receipt of money from the sale of her estates in Spain. About this time she travelled in Egypt, where she visited the principal places of monastic and eremetical life, and upon her return to Jerusalem she lived for twelve years, in a hermitage near the Mount of Olives. Before the death of her mother (431), a new series of monastic foundations had begun. She started with a convent for women on the Mount of Olives, of which she assumed the maintenance while refusing to be made its superior. After her husband's death she built a cloister for men, then a chapel, and later, a more pretentious church. During this last period (Nov., 436), she went to Constantinople where she aided in the conversion of her pagan uncle, Volusian, ambassador at the Court of Theodosius II, and in the conflict with Nestorianism. An interesting episode in her later life is the journey of the Empress Eudocia, wife of Theodosius, to Jerusalem in 438. Soon after the empress's return Melania died.
The Greek Church began to venerate her shortly after her death, but she was almost unknown in the Western Church for many years. She has received greater attention since the publication of her life by Cardinal Rampolla (Rome, 1905). In 1908, Pius X granted her office to the congregation of clergy at Somascha. This may be considered as the beginning of a zealous ecclesiastical cult, to which the saint's life and works have entitled her. Melania's life has been shrouded in obscurity nearly up to the present time; many people having wholly or partially confounded her with her grandmother Antonia Melania. The accurate knowledge of her life we owe to the discovery of two manuscripts; the first, in Latin, was found by Cardinal Rampolla in the Escorial in 1884, the second, a Greek biography, is in the Barberini library. Cardinal Rampolla published both these important discoveries at the Vatican printing-office.
CHARLES SCHLITZ 
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St. Melito[[@Headword:St. Melito]]

St. Melito
Bishop of Sardis, prominent ecclesiastical writer in the latter half of the second century. Few details of his life are known. A letter of Polyerates of Ephesus to Pope Victor about 194 (Eusebius, "Hist. Eccl.", V, xxiv) states that "Melito the eunuch [this is interpreted "the virgin" by Rufinus in his translation of Eusebius], whose whole walk was in the Holy Spirit", was interred at Sardis, and had been one of the great authorities in the Church of Asia who held the Quartodeciman theory. His name is cited also in the "Labyrinth" of Hippolytus as one of the second-century writers who taught the duality of natures in Jesus. St. Jerome, speaking of the canon of Melito, quotes Tertullian's statement that he was esteemed a prophet by many of the faithful.
Of Melito's numerous works almost all have perished, fortunately, Eusebius has preserved the names of the majority and given a few extracts (Hist. Eccl., IV, xiii, xxvi). They are (1) "An Apology for the Christian Faith", appealing to Marcus Aurelius to examine into the accusations against the Christians and to end the persecution (written apparently about 172 or before 177). This is a different work from the Syriac apology attributed to Melito, published in Svriae and English by Cureton from a British Museum manuscript. The latter, a vigorous confutation of idolatry and polytheism addressed to Antoninus Caesar, seems from internal evidence to be of Syrian origin, though some authorities have identified it with Melito's Peri aletheias. (2) Peri tou pascha, on Easter, written probably in 167-8. A fragment cited by Eusebius refers to a dispute that had broken out in Laodicea regarding Easter, but does not mention the precise matter in controversy. (3)Eklogai, six books of extracts from the Law and the Prophets concerning Christ and the Faith, the passage cited by Eusebius contains a canon of the Old Testament. (4) He kleis, for a long time considered to be preserved in the "Melitonis clavis sanctae scripturae", which is now known to be an original Latin compilation of the Middle Ages. (5) Peri ensomatou theou, on the corporeity of God, of which some Syriac fragments have been preserved. It is referred to by Origen (In Gen., i, 26) as showing Melito to have been an Anthropomorphite, the Syriac fragments, however, prove that the author held the opposite doctrine.
Fourteen additional works are cited by Eusebius. Anastasius Sinaita in his Hodegos (P.G., LXXXIX) quotes from two other writings: Eis to pathos (on the Passion), and Peri sarkoseos (on the Incarnation), a work in three books, probably written against the Marcionites. Routh (see below) has published four scholia in Greek from a Catena on the Sacrifice of Isaac as typifying the Sacrifice of the Cross, probably taken from a corrupt version of the Eklogai. Four Syriac fragments from works on the Body and Soul, the Cross, and Faith, are apparently compositions of Melito, though often referred to Alexander of Alexandria. Many spurious writings have been attributed to Melito in addition to the "Melitonis clavis sanctae scripturae" already mentioned e.g., a "Let ter to Eutrepius, "Catena in Apocalypsin", a manifest forgery compiled after A.D. 1200; "De passione S. Joannis Evangelistae" (probably not earlier than the seventh century), "De transitu Beatae Mariae Virginis" (see Apocrypha in I, 607). Melito's feast is observed on 1 April.
A.A. MACERLEAN 
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St. Mellitus[[@Headword:St. Mellitus]]

St. Mellitus
Bishop of London and third Archbishop of Canterbury, d. 24 April, 624. He was the leader of the second band of missionaries whom St. Gregory sent from Rome to join St. Augustine at Canterbury in 601. Venerable Bede (Hist. Eccl., II, vii) describes him as of noble birth, and as he is styled abbot by the pope (Epp. Gregorii, xi, 54, 59), it is thought he may have been Abbot of the Monastery of St. Andrew on the Coelian Hill, to which both St. Gregory and St. Augustine belonged. Several commendatory epistles of the pope recommending Mellitus and his companions to various Gallic bishops have been preserved (Epp., xi, 54-62). With the band he sent also "all things needed for divine worship and the Church's service, viz. sacred vessels and altar cloths, vestments for priests and clerics, and also relics of the holy apostles and martyrs, with many books" (Bede, "Hist. Eccl.", I, 29).
The consecration of Mellitus as bishop by Augustine took place soon after his arrival in England, and his first missionary efforts were among the East Saxons. Their king was Sabert, nephew to Ethelbert, King of Kent, and by his support, Mellitus was able to establish his see in London, the East Saxon capital, and build there the church of St. Paul. On the death of Sabert his sons, who had refused Christianity, gave permission to their people to worship idols once more. Moreover, on seeing Mellitus celebrating Mass one day, the young princes demanded that he should give them also the white bread which he had been wont to give their father. When the saint answered them that this was impossible until they had received Christian baptism, he was banished from the kingdom. Mellitus went to Kent, where similar difficulties had ensued upon the death of Ethelbert, and thence retired to Gaul about the year 616.
After an absence of about a year, Mellitus was recalled to Kent by Laurentius, Augustine's successor in the See of Canterbury. Matters had improved in that kingdom owing to the conversion of the new king Eadbald, but Mellitus was never able to regain possession of his own See of London. In 619, Laurentius died, and Mellitus was chosen archbishop in his stead. He appears never to have received the pallium, though he retained the see for five years-a fact which may account for his not consecrating any bishops. During this time, he suffered constantly from ill-health. He consecrated a church to the Blessed Mother of God in the monastery of SS. Peter and Paul at Canterbury, and legend attributes to him the foundation of the Abbey of St. Peter at Westminster, but this is almost certainly incorrect. Among the many miracles recorded of him is the quelling of a great fire at Canterbury which threatened to destroy the entire city. The saint, although too ill to move, had himself carried to the spot where the fire was raging and, in answer to his prayer, a strong wind arose which bore the flames southwards away from the city. Mellitus was buried in the monastery of SS. Peter and Paul, afterwards St. Augustine's, Canterbury. Some relics of the saint were preserved in London in 1298. The most reliable account of his life is that given by Bede in "Hist. Eccl.", I, 29, 30; II, 3-7. Elmham in his "Historia Monasterii S. Augustini Cantuar.", edited by Hardwick, gives many additional details, but the authenticity of these is more than questionable. His feast is observed on April 24.
BEDE, Hist. Eccl., I, xxix, xxx; II, iii-vii, in P.L., XCV; Acta SS., April, III, 280; BARONIUS, Ann. Eccl. (Rome, 1599), ad an. 624; CAPGRAVE, Nova legenda Angliae (London, 1516), 228; HADDON AND STUBBS, Councils and Eccl. Documents relating to Great Britain, III (Oxford, 1871), 62-71; HARDY, Descriptive catalogue of MSS. relating to the history of Great Britain and Ireland, I (Rolls Series, London, 1862), i, 219-220; MABILLON, Acta Sanctorum Bened. (Paris, 1669), II, 90-94; STANTON, Menology of England and Wales (London, 1887), 178; CHALLONER, Britannia Sancta, I (London, 1745), 255-258.
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St. Menas[[@Headword:St. Menas]]

St. Menas
Martyr under Diocletian, about 295. According to the Greek Acts published with Latin translation in "Analecta Bollandiana", III 258 (Surlus XI 241), Menas, a Christian and an Egyptian by birth, served in the Roman army under the tribune Firmilian. When the army came to Cotyaeus in Phrygia, Menas hearing of the impious edicts issued against the Christians by the Emperors Diocletian and Maximian left the army, retired to a solitude in the mountains and served God by fasting vigils and prayer. During tbe celebration of a great festival Menas appeared in the midst of tbe populace in the circus, and fearlessly professed bis faith. He was led before tbe prefect Pyrrhus, cruelly scourged, put to torture and finally beheaded. His body was brought to Egypt and the martyr was soon invoked in many needs and afllictions. The fame of the miracles wrought, spread far and wide and thousands of pilgrims came to the grave in the desert of Mareotis between Alexandria and the valley of Natron. For centuries Bumma (Karm-Abum-Abu Mina) was a national sanctuary and grew into a large city with costly temples a holy well, and baths. A beautiful basillca was erected by the Emperor Arcadius. Tbe cult was spread into other countries, perhaps by travelling merchants who honoured him as their patron. As a result of various vicissitudes the doctrinal disputes and the conquest of Egypt by the Arabians under Omar in 641 the sanctuary was neglected and ultimately forgotten. During 1905 Mgr C.M. Kaufmann of Frankfort led an expedition into Egypt which made excavations at Bumma. He found in a vast field of ruins, the grave, the well and thermae, the basilica, the monastery, numerous inscriptions on the walls imploring aid through the intercession of the saint, and thousands of little water pitchers and oil lamps. The rich finds are partIy in the Museum of AIexandria and Cairo, and partIy in Frankfort and Berlin. The monsignor published an official report of his expedition in 1908, "La découverte des Sanctuaires de Menas dans le désert de Mareotis". His feast is celebrated on 11 November.
Several saints of the name Menas were highly honoured in the ancient Church about whose identity or diversity much dispute is raised. Delahaye (Anal. Boll., XXIX, 117) comes to the conclusion that Menas of Mareotis, Menas of Cotyaes, and Menas of Constantinople, surnamed Kallikelados, are one and the same person, that he was an Egyptian and suffered martyrdom in his native place, that a basilica was built over his grave which became one of the great sanctuaries ofChristendom, that churches were built in his honour at Cotyaeus and Constaninople, and gave rise to local legends.
FRANCIS MERSHMAN 
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St. Methodius of Olympus[[@Headword:St. Methodius of Olympus]]

St. Methodius of Olympus
Bishop and ecclesiastical author, date of birth unknown; died a martyr, probably in 311. Concerning the life of this first scientific opponent of Origen very few reports have been handed down; and even these short accounts present many difficulties. Eusebius has not mentioned him in his "Church History", probably because he opposed various theories of Origen. We are indebted to St. Jerome for the earliest accounts of him (De viris illustribus, lxxxiii). According to him, Methodius was Bishop of Olympus in Lycia and afterwards Bishop of Tyre. But the latter statement is not reliable; no later Greek author knows anything of his being Bishop of Tyre; and according to Eusebius (Hist. Eccl., VIII, xiii), Tyrannio was Bishop of Tyre during the Diocletian persecution and died a martyr; after the persecution Paulinus was elected bishop of the city. Jerome further states that Methodius suffered martyrdom at the end of the last persecution, i.e., under Maximinus Daja (311). Although he then adds, "that some assert", that this may have happened under Decius and Valerian at Chalcis, this statement (ut alii affirmant), adduced even by him as uncertain, is not to be accepted. Various attempts have been made to clear up the error concerning the mention of Tyre as a subsequent bishopric of Methodius; it is possible that he was transported to Tyre during the persecution and died there.
Methodius had a very comprehensive philosophical education, and was an important theologian as well as a prolific and polished author. Chronologically, his works can only be assigned in a general way to the end of the third and the beginning of the fourth century. He became of special importance in the history of theological literature, in that he successfully combated various erroneous views of the great Alexandrian, Origen. He particularly attacked his doctrine that man's body at the resurrection is not the same body as he had in life; also his idea of the world's eternity and the erroneous notions it involved. Nevertheless he recognized the great services of Origen in ecclesiastical theology. Like him, he is strongly influenced by Plato's philosophy, and uses to a great extent the allegorical explanation of Scripture. Of his numerous works only one has come down to us complete in a Greek text, viz., the dialogue on virginity, under the title: "Symposium, or on Virginity" (Symposion he peri hagneias) in P.G., XVIII, 27-220. In the dialogue, composed with reference to Plato's "Banquet", he depicts a festive meal of ten virgins in the garden of Arete (virtue), at which each of the participators extolsChristian virginity and its sublime excellence. It concludes with a hymn on Christ as the Bridegroom of the Church. Larger fragments are preserved of several other writings in Greek; we know of other works from old versions in Slavonian, though some are abbreviated.
The following works are in the form of dialogue: (1) "On Free Will" (peri tou autexousiou), an important treatise attacking the Gnostic view of the origin of evil and in proof of the freedom of the human will; (2) "On the Resurrection" (Aglaophon he peri tes anastaseos), in which the doctrine that the same body that man has in life will be awakened to incorruptibility at the resurrection is specially put forward in opposition to Origen. While large portions of the original Greek text of both these writings are preserved, we have only Slavonian versions of the four following shorter treatises: (3) "De vita", on life and rational action, which exhorts in particular to contentedness in this life and to the hope of the life to come; (4) "De cibis", on the discrimination of foods (among Jews), and on the young cow, which is mentioned in Leviticus, with allegorical explanation of the Old Testament food-legislation and the red cow (Num., xix); (5) "De lepra", on Leprosy, to Sistelius, a dialogue between Eubulius (Methodius) and Sistelius on the mystic sense of the Old Testament references to lepers (Lev., xiii); (6) "De sanguisuga", on the leech in Proverbs (Prov., xxx, 15 sq.) and on the text, "the heavens show forth the glory of God" (Ps. xviii, 2). Of other writings, no longer extant, Jerome mentions (loc. cit.) a voluminous work against Porphyrius, the Neoplatonist who had published a book against Christianity; a treatise on the "Pythonissa" directed against Origen, commentaries on Genesis and the Canticle of Canticles. By other later authors a work "On the Martyrs", and a dialogue "Xenon" are attributed to Methodius; in the latter he opposes the doctrine of Origen on the eternity of the world. New editions of his works are: P.G., XVIII; Jahn, "S. Methodii opera et S. Methodius platonizans" (Halle, 1865); Bonwetsch, "Methodius von Olympus: I, Schriften" (Leipzig, 1891).
PANKOW, Methodius, Bischof von Olympus in the Katholik (1887; issued in book form, Mainz, 1888); BONWETSCH, Die Theologie des Methodius von Olympus (Berlin, 1903); FRITSCHEL, Methodius von Olympus und seine Philosophie (Leipzig, 1879); FENDT, S=81nde und Busse in den Schriften des Methodius von Olympus in the Katholik, I (1905), 24 sqq.; ATZBERGER, Geschichte der christl. Eschatologie (Freiburg i. B., 1896), 469 sqq.; HARNACK, Geschichte der altchristl. Literatur, I, 468 sqq.; II, 147 sqq.; BARDENHEWER, Patrology, tr. SHAHAN (Freiburg and St. Louis, 1908), 175-8; KIHN, Patrologie, I (Paderborn, 1904), 341-351.
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St. Michael de Sanctis[[@Headword:St. Michael de Sanctis]]

St. Michael de Sanctis
(DE LOS SANTOS).
Born at, Vich in Catalonia, 29 September, 1591; died at Valladolid, 10 April, 1625. At the age of twelve years he came to Barcelona, and asked to be received into the monastery of the Trinitarians, in which order, after a three years' novitiate, he took vows in the monastery of St. Lambert at Saragossa, 5 Sept., 1607. When one day a Discalced Trinitarian came to St. Lambert's to receive Holy orders, Michael felt himself drawn to this more austere congregation. After mature deliberation, and with the permission of his superior, he entered the novitiate of the Discalced Trinitarians at Madrid, and took vows at Alcalá; he became priest and was twice elected superior of the monastery at Valladolid. He lived a life of prayer and great mortification, was especially devout towards the Holy Eucharist, and is said to have been rapt in ecstasy several times during Consecration. He was beatified by Pius VI, 24 May, 1779 and canonized by Pius IX, 8 June, 1862. His feast is celebrated on 5 July. He is generally represented kneeling before an altar where the Blessed Sacrament is exposed.
Vita e miracoli di S. Michele dei Santi, published anonymously (Rome, 1862); CARMICHAEL, The Congregation of S. Michele dei Santi in The Catholic World, LXXIV (New York, 1902), 629- 41; GUERIN, Vies des Saints, 5 July; STADLER, Heiligen-Lexikon (Augsburg, 1858-82), 439-440.
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St. Michael the Archangel[[@Headword:St. Michael the Archangel]]

St. Michael the Archangel
(Hebrew "Who is like God?").
St. Michael is one of the principal angels; his name was the war-cry of the good angels in the battle fought in heaven against the enemy and his followers. Four times his name is recorded in Scripture:
(1) Daniel 10:13 sqq., Gabriel says to Daniel, when he asks God to permit the Jews to return to Jerusalem: "The Angel [D.V. prince] of the kingdom of the Persians resisted me . . . and, behold Michael, one of the chief princes, came to help me . . . and none is my helper in all these things, but Michael your prince";
(2) Daniel 12, the Angel speaking of the end of the world and the Antichrist says: "At that time shall Michael rise up, the great prince, who standeth for the children of thy people."
(3) In the Catholic Epistle of St. Jude: "When Michael the Archangel, disputing with the devil, contended about the body of Moses", etc. St. Jude alludes to an ancient Jewish tradition of a dispute between Michael and Satan over the body ofMoses, an account of which is also found in the apocryphal book on the assumption of Moses (Origen, "De principiis", III, 2, 2). St. Michael concealed the tomb of Moses; Satan, however, by disclosing it, tried to seduce the Jewish people to the sin of hero-worship. St. Michael also guards the body of Eve, according to the "Revelation of Moses" ("Apocryphal Gospels", etc., ed. A. Walker, Edinburgh, p. 647).
(4) Apocalypse 12:7, "And there was a great battle in heaven, Michael and his angels fought with the dragon." St. John speaks of the great conflict at the end of time, which reflects also the battle in heaven at the beginning of time. According to the Fathers there is often question of St. Michael in Scripture where his name is not mentioned. They say he was the cherub who stood at the gate of paradise, "to keep the way of the tree of life" (Gen., iii, 24), the angel through whom Godpublished the Decalogue to his chosen people, the angel who stood in the way against Balaam (Numbers 22:22 sqq.), the angel who routed the army of Sennacherib (IV Kings 19:35).
Following these Scriptural passages, Christian tradition gives to St. Michael four offices:
· To fight against Satan.
· To rescue the souls of the faithful from the power of the enemy, especially at the hour of death.
· To be the champion of God's people, the Jews in the Old Law, the Christians in the New Testament; therefore he was the patron of the Church, and of the orders of knights during the Middle Ages.
· To call away from earth and bring men's souls to judgment ("signifer S. Michael repraesentet eas in lucam sanctam", Offert. Miss Defunct. "Constituit eum principem super animas suscipiendas", Antiph. off. Cf. "Hermas", Pastor, I, 3, Simil. VIII, 3).
Regarding his rank in the celestial hierarchy opinions vary; St. Basil (Hom. de angelis) and other Greek Fathers, also Salmeron, Bellarmine, etc., place St. Michael over all the angels; they say he is called "archangel" because he is the prince of the other angels; others (cf. P. Bonaventura, op. cit.) believe that he is the prince of the seraphim, the first of the nine angelic orders. But, according to St. Thomas (Summa, I:113:3) he is the prince of the last and lowest choir, the angels. The Roman Liturgy seems to follow the Greek Fathers; it calls him "Princeps militiae coelestis quem honorificant angelorum cives". The hymn of the Mozarabic Breviary places St. Michael even above the Twenty-four Elders. The Greek Liturgy styles him Archistrategos, "highest general" (cf. Menaea, 8 Nov. and 6 Sept.).
VENERATION
It would have been natural to St. Michael, the champion of the Jewish people, to be the champion also of Christians, giving victory in war to his clients. The early Christians, however, regarded some of the martyrs as their military patrons: St. George, St. Theodore, St. Demetrius, St. Sergius, St. Procopius, St. Mercurius, etc.; but to St. Michael they gave the care of their sick. At the place where he was first venerated, in Phrygia, his prestige as angelic healer obscured his interposition in military affairs. It was from early times the centre of the true cult of the holy angels, particularly of St. Michael. Tradition relates that St. Michael in the earliest ages caused a medicinal spring to spout at Chairotopa near Colossae, where all the sick who bathed there, invoking the Blessed Trinity and St. Michael, were cured.
Still more famous are the springs which St. Michael is said to have drawn from the rock at Colossae (Chonae, the present Khonas, on the Lycus). The pagans directed a stream against the sanctuary of St. Michael to destroy it, but the archangel split the rock by lightning to give a new bed to the stream, and sanctified forever the waters which came from the gorge. The Greeks claim that this apparition took place about the middle of the first century and celebrate a feast in commemoration of it on 6 September (Analecta Bolland., VIII, 285-328). Also at Pythia in Bithynia and elsewhere in Asia the hot springs were dedicated to St. Michael.
At Constantinople likewise, St. Michael was the great heavenly physician. His principal sanctuary, the Michaelion, was at Sosthenion, some fifty miles south of Constantinople; there the archangel is said to have appeared to the Emperor Constantine. The sick slept in this church at night to wait for a manifestation of St. Michael; his feast was kept there 9 June. Another famous church was within the walls of the city, at the thermal baths of the Emperor Arcadius; there the synaxis of the archangel was celebrated 8 November. This feast spread over the entire Greek Church, and the Syrian, Armenian, and Coptic Churches adopted it also; it is now the principal feast of St. Michael in the Orient. It may have originated in Phrygia, but its station at Constantinople was the Thermae of Arcadius (Martinow, "Annus Graeco-slavicus", 8 Nov.). Other feasts of St. Michael at Constantinople were: 27 October, in the "Promotu" church; 18 June, in the Church of St. Julian at the Forum; and 10 December, at Athaea.
The Christians of Egypt placed their life-giving river, the Nile under the protection of St. Michael; they adopted the Greek feast and kept it 12 November; on the twelfth of every month they celebrate a special commemoration of the archangel, but 12 June, when the river commences to rise, they keep as a holiday of obligation the feast of St. Michael "for the rising of the Nile", euche eis ten symmetron anabasin ton potamion hydaton.
At Rome the Leonine Sacramentary (sixth century) has the "Natale Basilicae Angeli via Salaria", 30 September; of the five Masses for the feast three mention St. Michael. The Gelasian Sacramentary (seventh century) gives the feast "S. Michaelis Archangeli", and the Gregorian Sacramentary (eighth century), "Dedicatio Basilionis S. Angeli Michaelis", 29 Sept. A manuscript also here adds "via Salaria" (Ebner, "Miss. Rom. Iter Italicum", 127). This church of the Via Salaria was six miles to the north of the city; in the ninth century it was called Basilica Archangeli in Septimo (Armellini, "Chiese di Roma", p. 85). It disappeared a thousand years ago. At Rome also the part of heavenly physician was given to St. Michael. According to an (apocryphal?) legend of the tenth century he appeared over the Moles Hadriani (Castel di S. Angelo), in 950, during the procession which St. Gregory held against the pestilence, putting an end to the plague. Boniface IV (608-15) built on the Moles Hadriani in honour of him, a church, which was styled St. Michaelis inter nubes (in summitate circi).
Well known is the apparition of St. Michael (a. 494 or 530-40), as related in the Roman Breviary, 8 May, at his renowned sanctuary on Monte Gargano, where his original glory as patron in war was restored to him. To his intercession the Lombards of Sipontum (Manfredonia) attributed their victory over the Greek Neapolitans, 8 May, 663. In commemoration of this victory the church of Sipontum instituted a special feast in honour of the archangel, on 8 May, which has spread over the entire Latin Church and is now called (since the time of Pius V) "Apparitio S. Michaelis", although it originally did not commemorate the apparition, but the victory.
In Normandy St. Michael is the patron of mariners in his famous sanctuary at Mont-Saint-Michel in the diocese of Coutances. He is said to have appeared there, in 708, to St. Aubert, Bishop of Avranches. In Normandy his feast "S. Michaelis in periculo maris" or "in Monte Tumba" was universally celebrated on 18 Oct., the anniversary of the dedication of the first church, 16 Oct., 710; the feast is now confined to the Diocese of Coutances. In Germany, after its evangelization, St. Michael replaced for the Christians the pagan god Wotan, to whom many mountains were sacred, hence the numerous mountain chapels of St. Michael all over Germany.
The hymns of the Roman Office are said to have been composed by St. Rabanus Maurus of Fulda (d. 856). In art St. Michael is represented as an angelic warrior, fully armed with helmet, sword, and shield (often the shield bears the Latin inscription: Quis ut Deus), standing over the dragon, whom he sometimes pierces with a lance. He also holds a pair of scales in which he weighs the souls of the departed (cf. Rock, "The Church of Our Fathers", III, 160), or the book of life, to show that he takes part in the judgment. His feast (29 September) in the Middle Ages was celebrated as a holy day of obligation, but along with several other feasts it was gradually abolished since the eighteenth century (see FEASTS). Michaelmas Day, in England and other countries, is one of the regular quarter-days for settling rents and accounts; but it is no longer remarkable for the hospitality with which it was formerly celebrated. Stubble-geese being esteemed in perfection about this time, most families had one dressed on Michaelmas Day. In some parishes (Isle of Skye) they had a procession on this day and baked a cake, called St. Michael's bannock.
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St. Mura[[@Headword:St. Mura]]

St. Mura
Born in Co. Donegal, Ireland, about 550. He was appointed Abbot of Fahan by St. Columba. The monastery was anciently known as Othan Mor, but after the death of our saint was called Fahan Mura. He was highly esteemed by Hugh, Head King of Ireland, whose obit is chronicled in 607. Numerous legends are told of Mura; he wrote many works, including chronicles and a rhymed life of St. Columba, which is quoted in the Martyrology of Donegal. He is regarded as the special patron saint of the O'Neill clan, being sixth in descent from the founder, whose name survives in Innishowen (Inis Eoghan). His death occurred about 645, and his feast is observed on 12 March. Among his relics still preserved are his crozier (Bachall Mura), now in the National Museum, Dublin, and his bell-shrine, now in the Wallace Collection, London. In the ruined church of St. Mura at Fahan is a beautiful Irish cross, and not far off is St. Mura's Well. COLGAN, Acta SS. Hib. (Louvain, 1645); O'HANLON, Lives of the Irish Saints, III (Dublin, s. d.); O'DOHERTY, Derriana (Dublin, 1902).
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St. Nazarius[[@Headword:St. Nazarius]]

St. Nazarius
Fourteenth abbot of the monastery of Lérins, probably sometime during the reign of the Merovingian Clotaire II, 584-629. He successfully attacked the remnants of heathendom on the southern coast of France, overthrew a sanctuary of Venus near Cannes, and founded on its site a convent for women, which was destroyed by the Saracens in the eighth century. His name is inscribed on the calendar of saints of the French Church, on 18 November.
Dict. of Christ. Biog., s. v.; Gallia Christiana, ed. PIOLIN, III (Paris, 1876), 1193.
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St. Nazarius and Companions[[@Headword:St. Nazarius and Companions]]

St. Nazarius and Companions
In the Roman Martyrology and that of Bede for 12 June mention is made of four Roman martyrs, Basilides, Cyrinus, Nabor, and Nazarius, who suffered death under Diocletian. Their names were taken from the "Martyrologium Hieronyanum", in the Berne MS. of which (ed. De Rossi-Duschesne, Acta SS., Nov. II [77] ) we read: Rom=E6, via Aurelia miliario V, Basiledis, Tribuli, Nagesi, Magdaletis, Zabini, Aureli, Cirini, Nabori, Nazari, Donatell=E6, Secund=E6. The second name in the list, Tribulus, is derived from a place-name, Tripoli, as is evident from the Echternach MS., and those following it have also an African origin. In an ancient itinerary to the graves of the Roman martyrs (De Rossi, "Roma Sotterranea", I, 183) mention is made of a mortuary chapel of a martyr Basilides on the Via Aurelia; he is another Roman saint whose feast is on 10 June. The group of three Roman saints, Cyrinus, Nabor, Nazarius, to which was added later Basilides, has in the "Sacramentarium Gelasianum" (ed. Wilson, Oxford, 1894, 174-5) its special form of invocation in the Canon of the Mass. The date and the circumstances of the deaths of these Roman martyrs are unknown. The bones of Saint Nazarius and Nabor were transferred by Bishop Chrodegang of Metz to his diocese (Mon. Germ. Hist., Script., II 268).
Acta SS., June, II, 511 sqq.; QUENTIN, Les martyrologes hist. du moyen-age (Paris, 1908), 51, 325, 373, etc.; URBAIN, Ein Martyrolog. der christl. Gemeinde zu Rom (Leipzig, 1901), 156 sq.
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St. Nicephorus[[@Headword:St. Nicephorus]]

St. Nicephorus
Patriarch of Constantinople, 806-815, b. about 758; d. 2 June, 829. This champion of the orthodox view in the second contest over the veneration of images belonged to a noted family of Constantinople. He was the son of the imperial secretary Theodore and his pious wife Eudoxia. Eudoxia was a strict adherent of the Church and Theodore had been banished by the Emperor Constantine Copronymus (741-75) on account of his steadfast support of the teaching of the Church concerning images. While still young Nicephorus was brought to the court, where he became an imperial secretary. With two other officials of high rank he represented the Empress Irene in 787 at the Second Council of Nicaea (the Seventh Ecumenical Council), which declared the doctrine of the Church respecting images. Shortly after this Nicephorus sought solitude on the Thracian Bosporus, where he had founded a monastery. There he devoted himself to ascetic practices and to the study both of secular learning, as grammar, mathematics, and philosophy, and the Scriptures. Later he was recalled to the capital and given charge of the great hospital. Upon the death of Patriarch Tarasius (25 February, 806), there was great division among the clergy and higher court officials as to the choice of his February, 806); there was great division among the clergy and higher court officials as to the choice of his successor. Finally, with the assent of the bishops Emperor Nicephorus (802-11) appointed Nicephorus as patriarch. Although still a layman, he was known by all to be very religious and highly educated. He received Holy Orders and was consecrated bishop on Easter Sunday, 12 April 806. The direct elevation of a Iayman to the patriarchate, as had already happened in the case of Tarasius, aroused opposition in the ecclesiastical party among the clergy and monks. The leaders were the abbots, Plato of Saccadium and Theodore of Studium, and Theodore's brother, Archbishop Joseph of Thessalonica. For this opposition the Abbot Plato was imprisoned for twenty-four days at the command of the emperor.
Nicephorus soon gave further cause for antagonism. In 795 a priest named Joseph had celebrated the unlawful marriage of Emperor Constantine VI (780-97) with Theodota, during the lifetime of Maria, the rightful wife of the emperor, whom he had set aside. For this act Joseph had been deposed and banished. Emperor Nicephorus considered it important to have this matter settled and, at his wish the new patriarch with the concurrence of a synod composed of a small number of bishops, pardoned Joseph and, in 806, restored him to his office. The patriarch yielded to the wishes of the emperor in order to avert more serious evil. His action was regarded by the strict church party as a violation of ecclesiastical law and ascandal. Before the matter was settled Theodore had written to the patriarch entreating him not to reinstate the guilty priest, but had received no answer. Although the matter was not openly discussed, he and his followers now held virtually no church communion with Nicephorus and the priest, Joseph. But, through a letter written by Archbishop Joseph, the course which he and the strict church party followed became public in 808, and caused a sensation. Theodore set forth, by speech and writing, the reasons for the action of the strict party and firmly maintained his position. Defending himself against the accusation that he and his companions were schismatic, he declared that he had kept silent as long as possible, had censured no bishops, and had always included the name of the patriarch in the liturgy. He asserted his love and his attachment to the patriarch, and said he would withdraw all opposition if the patriarch would acknowledge the violation of law by removing the priest Joseph. Emperor Nicephorus now took violent measures. He commanded the patriarch to call a synod, which was held in 809, and had Plato and several monks forcibly brought before it. The opponents of the patriarch were condemned, the Archbishop of Thessalonica was deposed, the Abbots Plato and Theodore with their monks were banished to neighbouring islands and cast into various prisons.
This, however, did not discourage the resolute opponents of the "Adulterine Heresy". In 809 Theodore and Plato sent a joint memorial, through the Archmandrite Epiphanius, to Pope Leo III, and later, Theodore laid the matter once more before the pope in a letter, in which he besought the successor of St. Peter to grant a helping hand to the East, so that it might not be overwhelmed by the waves of the "Adulterine Heresy". Pope Leo sent an encouraging and consolatory reply to the resolute confessors, upon which they wrote another letter to him through Epiphanius. Leo had received no communication from Patriarch Nicephorus and was, therefore, not thoroughly informed in the matter; he also desired to spare the eastern emperor as much as possible. Consequently, for a time, he took no further steps in the matter. Emperor Nicephorus continued to persecute all adherents of Theodore of Studium, and, in addition, oppressed those of whom he had grown suspicious, whether clergy or dignitaries of the empire. Moreover, he favoured the heretical Paulicians and the Iconoclasts and drained the people by oppressive taxes, so that he was universally hated. In July, 811, the emperor was killed in a battle with the Bulgarians. His son Stauracius, who had been wounded in the same fight, was proclaimed emperor, but was deposed by the chief men of the empire because he followed the bad example of his father. On 2 October, 811, with the assent of the patriarch, Michael Rhangabe, brother-in-law of Stauracius, who raised to the throne. The new emperor promised, in writing, to defend the faith and to protect both clergy and monks, and was crowned with much solemnity by the Patriarch Nicephorus. Michael succeeded in reconciling the patriarch and Theodore of Studium. The patriarch again deposed the priest Joseph and withdrew his decrees against Theodore and his partisans. On the other side Theodore, Plato, and the majority of their adherents recognized the patriarch as the lawful head of the Byzantine Church, and sought to bring the refractory back to his obedience. The emperor had also recourse to the papacy in reference to these quarrels and had received a letter of approval from Leo. Moreover, the patriarch now sent the customary written notification of his induction into office (Synodica) to the pope. In it he sought to excuse the long delay by the tyranny of the preceding emperor, interwove a rambling confession of faith and promised to notify Rome at the proper time in regard to all important questions.
Emperor Michael was an honourable man of good intentions, but weak and dependent. On the advice of Nicephorus he put the heretical and seditious Paulicians to death and tried to suppress the Iconoclasts. The patriarch endeavoured to establish monastic discipline among the monks, and to suppress double monasteries which had been forbidden by the Seventh Ecumenical Council. After his complete defeat, 22 June, 813, in the war against the Bulgarians, the emperor lost all authority. With the assent of the patriarch he resigned and entered a monastery with his children. The popular general, Leo the Armenian, now became emperor, 11 July, 813. When Nicephorus demanded the confession of faith, before the coronation, Leo put it off. Notwithstanding this, Nicephorus crowned him, and later, Leo again refused to make the confession. As soon as the new emperor had assured the peace of the empire by the overthrow of the Bulgarians his true opinions began gradually to appear. He entered into connection with the opponents of images, among whom were a number of bishops; it steadily grew more evident that he was preparing a new attack upon the veneration of images. With fearless energy the Patriarch Nicephorus now proceeded against the machinations of the Iconoclasts. He brought to trial before a synod several ecclesiastics opposed to images and forced an abbot named John and also Bishop Anthony of Sylaeum to submit. Bishop Anthony's acquiescence was merely feigned.
In December, 814, Nicephorus had a long conference with the emperor on the veneration of images but no agreement was reached. Later the patriarch sent several learned bishops and abbots to convince him of the truth of the position of the Patriarch on the veneration of images. The emperor wished to have a debate between representatives of the opposite dogmatic opinions, but the adherents of the veneration of images refused to take part in such a conference, as the Seventh Ecumenical Council had settled the question. Then Nicephorus called together an assembly of bishops and abbots at the Church of St. Sophia at which he excommunicated the perjured Bishop Anthony of Sylaeum. A large number of the laity were also present on this occasion and the patriarch with the clergy and people remained in the church the entire night in prayer. The emperor then summoned Nicephorus to him, and the patriarch went to the imperial palace accompanied by the abbots and monks. Nicephorus first had a long, private conversation with the emperor, in which he vainly endeavoured to dissuade Leo from his opposition to the veneration of images. The emperor received those who had accompanied Nicephorus, among them seven metropolitans and Abbot Theodore of Studium. They all repudiated the interference of the emperor in dogmatic questions and once more rejected Leo's proposal to hold a conference. The emperor then commanded the abbots to maintain silence upon the matter and forbade them to hold meetings. Theodore declared that silence under these conditions would be treason and expressed sympathy with the patriarch whom the emperor forbade to hold public service in the church. Nicephorus fell ill; when he recovered the emperor called upon him to defend his course before a synod of bishops friendly to iconoclasm. But the patriarch would not recognize the synod and paid no attention to the summons. The pseudo-synod now commanded that he should no longer be called patriarch. His house was surrounded by crowds of angry Iconoclasts who shouted threats and invectives. He was guarded by soldiers and not allowed to perform any official act. With a protest against this mode of procedure the patriarch notified Leo that he found it necessary to resign the patriarchal see. Upon this he was arrested at midnight in March, 815, and banished to the monastery of St. Theodore, which he had built on the Bosporus.
Leo now raised to the patriarchate Theodotus, a married, illiterate layman who favoured iconoclasm. Theodotus was consecrated 1 April, 815. The exiled Nicephorus persevered in his opposition and wrote several treatises against iconoclasm. After the murder of the Emperor Leo, 25 December, 820, Michael the Amorian ascended the throne and the defenders of the veneration of images were now more considerately treated. However, Michael would not consent to an actual restoration of images such as Nicephorus demanded from him, for he declared that he did not wish to interfere in religious matters and would leave everything as he had found it. Accordingly Emperor Leo's hostile measures were not repealed, although the persecution ceased. Nicephorus received permission to return from exile if he would promise to remain silent. He would not agree, however, and remained in the monastery of St. Theodore, where he continued by speech and writing to defend the veneration of images. The dogmatic treatises, chiefly on this subject, that he wrote are as follows: a lesser "Apology for the Catholic Church concerning the newly arisen Schism in regard to Sacred Images" (Migne, P.G., C, 833-849), written 813-14; a larger treatise in two parts; the first part is an "Apology for the pure, unadulterated Faith of Christians against those who accuse us of idolatry" (Migne, loc. cit., 535-834); the second part contains the "Antirrhetici", a refutation of a writing by the Emperor Constantine Copronymus on images (loc. cit., 205-534). Nicephorus added to this second part seventy-five extracts from the writings of the Fathers [edited by Pitra, "Spicilegium Solesmense", I (Paris, 1852), 227-370]; in two further writings, which also apparently belong together, passages from earlier writers, that had been used by the enemies of images to maintain their opinions, are examined and explained. Both these treatises were edited by Pitra; the first Epikrisis in "Spicilegium Solesmense", I, 302-335; the second Antirresis in the same, I, 371-503, and IV, 292-380. The two treatises discuss passages from Macarius Magnes, Eusebius of Caesarea, and from a writing wrongly ascribed to Epiphanius of Cyprus. Another work justifying the veneration of images was edited by Pitra under the title "Antirrheticus adversus iconomachos" (Spicil. Solesm., IV, 233-91). A final and, as it appears, especially important treatise on this question has not yet been published. Nicephorus also left two small historical works; one known as the Breviarium", the other the "Chronographis", both are edited by C. de Boor, "Nicephori archiep. Const. opuscula historica" in the "Bibliotheca Teubneriana" (Leipzig, 1880). At the end of his life he was revered and after death regarded as a saint. In 874 his bones were translated to Constantinople with much pomp by the Patriarch Methodius and interred, 13 March, in the Church of the Apostles. His feast is celebrated on this day both in the Greek and Roman Churches; the Greeks also observe 2 June as the day of his death.
J.P. KIRSCH 
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St. Nicetius[[@Headword:St. Nicetius]]

St. Nicetius
A Bishop of Trier, born in the latter part of the fifth century, exact date unknown; died in 563 or more probably 566. Saint Nicetius was the most important bishop of the ancient See of Trier, in the era when, after the disorders of the Migrations, Frankish supremacy began in what had been Roman Gaul. Considerable detail of the life of this vigorous and zealous bishop is known from various sources, from letters written either by or to him, from two poems of Venantius Fortunatus (Poem., Lib. III, ix, X, ed. Leo, in Mon. Germ. Hist.: Auct. antiq., IV (1881), Pt. I, 63-64 sq.) and above all from the statements of his pupil Aredius, later Abbot of Limoges, which have been preserved by Gregory of Tours (De vitis Patrum, xvii; De Gloria Confessorum, xciii-xciv). Nicetius came from a Gallo-Roman family; his home was apparently in Auvergne. The Nicetius mentioned by Sidonius Apollinaris (Epist. VIII, vi) may have been a relative. From his youth he devoted himself to religious life and entered a monastery, where he developed so rapidly in the exercise of Christian virtue and in sacred learning that he was made abbot. It was while abbot that King Theodoric I (511-34) learned to know and esteem him, Nicetius often remonstrating with him on account of his wrong-doing without, however, any loss of favour. After the death of Bishop Aprunculus of Trier, an embassy of the clergy and citizens of Trier came to the royal court to elect a new bishop. They desired Saint Gallus, but the king refused his consent. They then selected Abbot Nicetius, whose election was confirmed by Theodoric. About 527 Nicetius set out as the new bishop for Trier, accompanied by an escort sent by the king, and while on the journey had opportunity to make known his firmness in the administration of his office.
Trier had suffered terribly during the disorders of the Migrations. One of the first cares of the new bishop was to rebuild the cathedral church, the restoration of which is mentioned by the poet Venantius Fortunatus. Archæological research has shown, in the cathedral of Trier, the existence of mason-work belonging to the Frankish period which may belong to this reconstruction by Nicetius. A fortified castle (castellum) with a chapel built by him on the river Moselle is also mentioned by the same poet (Poem., Lib. III, n. xii). The saintly bishop devoted himself with great zeal to his pastoral duty. He preached daily, opposed vigorously the numerous evils in the moral life both of the higher classes and of the common people, and in so doing did not spare the king and his courtiers. Disregarding threats, he steadfastly fulfilled his duty. On account of his misdeeds he excommunicated King Clotaire I (511-61), who for some time was sole ruler of the Frankish dominions; in return the king exiled the determined bishop (560). The king died, however, in the following year, and his son and successor Sigebert, the ruler of Austrasia (561-75), allowed Nicetius to return home. Nicetius took part in several synods of the Frankish bishops: the synod of Clermont (535), of Orléans (549), the second synod of Clermont (549), the synod of Toul (550) at which he presided, and the synod of Paris (555).
Nicetius corresponded with ecclesiastical dignitaries of high rank in distant places. Letters are extant that were written to him by Abbot Florianus of Romain-Moûtier (Canton of Vaud, Switzerland), by Bishop Rufus of Octodurum (now Martigny, in the Canton of Valais, Switzerland), and by Archbishop Mappinius of Reims. The general interests of the Church did not escape his watchful care. He wrote an urgent letter to Emperor Justinian of Constantinople in regard to the emperor's position in the controversies arising from Monophysitism. Another letter that has been preserved is to Clodosvinda, wife of the Lombard King Alboin, in which he exhorts this princess to do everything possible to bring her husband over to the Catholic faith. In his personal life the saintly bishop was very ascetic and self-mortifying; he fasted frequently, and while the priests and clerics who lived with him were at their evening meal he would go, concealed by a hooded cloak, to pray in the churches of the city. He founded a school of his own for the training of the clergy. The best known of his pupils is the later Abbot of Limoges, Aredius, who was the authority of Gregory of Tours for the latter's biographical account of Nicetius. Nicetius was buried in the church of St. Maximin at Trier. His feast is celebrated at Trier on 1 October; in the Roman Martyrology his name is placed under 5 December. The genuineness of two treatises ascribed to him is doubtful: "De Vigiliis servorum Dei" and "De Psalmodiæ Bono".
Nicetius Opera in P. L. LXIII, 361 sqq.; HONTHEIM, Historia Trevirensis diplomatica, I (Augsburg, 1750), lx, 35 sqq.; IDEM, Prodromus historiœ Trevirensis, I (Augsburg, 1757), 415 sqq.; MABILLON, Acta Sanct. ord. S. Benedicti, I (Paris, 1668), 191 sqq.; MARX, Geschichte des Erzstifts Trier, I (Trier, 1858), 82 sq.; II, 377 sq.; MANDERNACH, Die Schriften des hl. Nicetius, Bischof von Trier (Mainz, 1850); KAYSER, Leben und Schriften des hl. Nicetius (Trier, 1873); MORIN inRevue bénédictine (1897), 385 sqq.
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St. Nicholas of Myra[[@Headword:St. Nicholas of Myra]]

St. Nicholas of Myra
(Also called NICHOLAS OF BARI).
Bishop of Myra in Lycia; died 6 December, 345 or 352. Though he is one of the most popular saints in the Greek as well as the Latin Church, there is scarcely anything historically certain about him except that he was Bishop of Myra in the fourth century.
Some of the main points in his legend are as follows: He was born at Parara, a city of Lycia in Asia Minor; in his youth he made a pilgrimage to Egypt and Palestine; shortly after his return he became Bishop of Myra; cast into prison during the persecution ofDiocletian, he was released after the accession of Constantine, and was present at the Council of Nicaea. In 1087 Italian merchants stole his body at Myra, bringing it to Bari in Italy.
The numerous miracles St. Nicholas is said to have wrought, both before and after his death, are outgrowths of a long tradition. There is reason to doubt his presence at Nicaea, since his name is not mentioned in any of the old lists of bishops that attended thiscouncil. His cult in the Greek Church is old and especially popular in Russia. As early as the sixth century Emperor Justinian I built a church in his honour at Constantinople, and his name occurs in the liturgy ascribed to St. Chrysostom. In Italy his cult seems to have begun with the translation of his relics to Bari, but in Germany it began already under Otto II, probably because his wife Theophano was a Grecian. Bishop Reginald of Eichstaedt (d. 991) is known to have written a metric, "Vita S. Nicholai." The course of centuries has not lessened his popularity. The following places honour him as patron: Greece, Russia, the Kingdom of Naples, Sicily, Lorraine, the Diocese of Liège; many cities in Italy, Germany, Austria, and Belgium; Campen in the Netherlands; Corfu inGreece; Freiburg in Switzerland; and Moscow in Russia. He is patron of mariners, merchants, bakers, travellers, children, etc. His representations in art are as various as his alleged miracles. In Germany, Switzerland, and the Netherlands, they have the custom of making him the secret purveyor of gifts to children on 6 December, the day on which the Church celebrates his feast; in the United States and some other countries St. Nicholas has become identified with Santa Claus who distributes gifts to children on Christmas eve. His relics are still preserved in the church of San Nicola in Bari; up to the present day an oily substance, known as Manna di S. Nicola, which is highly valued for its medicinal powers, is said to flow from them.
The traditional legends of St. Nicholas were first collected and written in Greek by Metaphrastes in the tenth century. They are printed in P.G. 116 sq.
MICHAEL OTT 
Transcribed by Fr. Rick Losch

St. Nicholas of Tolentino[[@Headword:St. Nicholas of Tolentino]]

St. Nicholas of Tolentino
Born at Sant' Angelo, near Fermo, in the March of Ancona, about 1246; d. 10 September, 1306. He is depicted in the black habit of the Hermits of St. Augustine -- a star above him or on his breast, a lily, or a crucifix garlanded with lilies, in his hand. Sometimes, instead of the lily, he holds a vial filled with money or bread. His parents, said to have been called Compagnonus de Guarutti and Amata de Guidiani (these surnames may merely indicate their birth-places), were pious folk, perhaps gentle born, living content with a small substance. Nicholas was born in response to prayers, his mother a model of holiness. He excelled so much in his studies that even before they were over he was made a canon of St. Saviour's church; but hearing a sermon by a hermit of St. Augustine upon the text: "Nolite diligere mundum, nec ea quae sunt in mundo, quia mundus transit et concupiscentia ejus", he felt a call to embrace the religious life. He besought the hermit for admittance into his order. His parents gave a joyful consent. Even before his ordination he was sent to different monasteries of his order, at Recanati, Macerata etc., as a model of generous striving after perfection. He made his profession before he was nineteen. After his ordination he preached with wonderful success, notably at Tolentino, where he spent his last thirty years and gave a discourse nearly every day. Towards the end diseases tried his patience, but he kept up his mortifications almost to the hour of death. He possessed an angelic meekness, a guileless simplicity, and a tender love of virginity, which he never stained, guarding it by prayer and extraordinary mortifications. He was canonized by Eugene IV in 1446; his feast is celebrated on 10 September. His tomb, at Tolentino, is held in veneration by the faithful.
Acta SS., Sept. III, 636; BUTLER, Lives of the Saints, III (Baltimore), 440; HAGELE in Kirchenlex., s.v.
EDWARD F. GARESCHE 
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St. Nicholas Owen[[@Headword:St. Nicholas Owen]]

Nicholas Owen
A Jesuit lay-brother, martyred in 1606. There is no record of his parentage, birthplace, date of birth, or entrance into religion. Probably a carpenter or builder by trade, he entered the Society of Jesus before 1580, and had previously been the trusty servant of the missionary fathers. More (1586-1661) associates him with the first English lay-brothers. He was imprisoned on the death of Edmund Campion for openly declaring that martyr's innocence, but afterwards served Fathers Henry Garnett and John Gerard for eighteen years, was captured again with the latter, escaped from the Tower, and is said to have contrived the escape of Father Gerard. He was finally arrested at Hindlip Hall, Worcestershire, while impersonating Father Garnett. "It is incredible", writes Cecil, "how great was the joy caused by his arrest . . . knowing the great skill of Owen in constructing hiding places, and the innumerable quantity of dark holes which he had schemed for hiding priests all through England." Not only the Secretary of State but Waade, the Keeper of the Tower, appreciated the importance of the disclosures which Owen might be forced to make. After being committed to the Marshalsea and thence removed to the Tower, he was submitted to most terrible "examinations" on the Topcliffe rack, with both arms held fast in iron rings and body hanging, and later on with heavy weights attached to his feet, and at last died under torture. It was given out that he had committed suicide, a calumny refuted by Father Gerard in his narrative. As to the day of his death, a letter of Father Garnett's shows that he was still alive on 3 March; the "Menology" of the province puts his martyrdom as late as 12 Nov. He was of singularly innocent life and wonderful prudence, and his skill in devising hiding-places saved the lives of many of the missionary fathers.
[Note: In 1970, Nicholas Owen was canonized by Pope Paul VI among the Forty Martyrs of England and Wales, whose joint feast day is kept on 25 October.]
FOLEY, Records of English Jesuits (London, 1875-82), IV, 245; VII, 561; MORE, Hist. Prov. Anglicanae (St. Omers, 1660), 322; NASH, Mansions of England (London, 1906); TAUNTON, Hist. of Jesuits in England (London, 1901); Bibl. Dict. Eng. Cath., s. v.; POLLARD in Dict. Nat. Biog. (London, 1909), s. v.
S. ANSELM PARKER 
Transcribed by Herman F. Holbrook 
Saint Nicholas, and all ye holy Martyrs, pray for us.

St. Nicholas Pieck[[@Headword:St. Nicholas Pieck]]

St. Nicholas Pieck
(Also spelled PICK).
Friar Minor and martyr, b. at Gorkum, Holland, 29 August, 1534; d. at Briel, Holland, 9 July, 1572. He came of an old and honourable family. His parents, John Pieck and Henriea Clavia, were deeply attached to the Catholic faith, and the former on several occasions distinguished himself by his zeal against the innovations of Calvinism. Nicholas was sent to college at Bois-le-Duc ('S Hertogenbosch), and as soon as he had completed his classical studies he received the habit of the Friars Minor at the convent in that town. After his profession he was sent to the convent at Louvain to follow the course of study at the celebrated university there. Nicholas was ordained priest in 1558 and thenceforth devoted himself to the apostolic ministry. He evangelized the principal towns of Holland and Belgium, combating heresy everywhere, strengthening Catholics in their faith, and distinguishing himself by his singular humility, modesty, charity, and zeal for the honour of God and the salvation of souls. He was of an open disposition, gay and genial, and his whole bearing inspired affection and respect. His superiors, appreciating his fine qualities, appointed him guardian of the convent at Gorkum, his native town.
When this place was threatened by the Calvinists, Nicholas delivered several discourses to his fellow townsmen, forewarning them against the dangerous errors of Calvinism. In particular, he proved by unanswerable arguments the dogma of the Real Presence, showing it to be a marvellous extension of the Incarnation, and he left nothing undone to bring his two brothers back to the true fold. When the citadel of Gorkum ws taken by the Watergeuzen, the heretics detained the priests and religious, and confined them in a dark and foul dungeon. (See GORKUM, THE MARTYRS OF.) During the first night the Calvinists vented their rage particularly against Nicholas. Tying about his neck the cord which girded his loins, they first suspended him from a beam and then let him fall heavily to the ground. This torture was prolonged till the cord broke, and the martyr, seemingly lifeless, fell to the floor. They then applied a burning torch to his ears, forehead, and chin, and forced open his mouth to burn his tongue and palate, either to find out whether he was still alive or in order to torture him. Meanwhile, the two brothers of Nicholas were busy taking steps to obtain the deliverance of the captives. This was promised them only on condition that the prisoners would renounce the authority of the pope, and, as nothing could make Nicholas and his companions waver in their faith, they were taken to Briel, where they all gained the crown of martyrdom. Nicholas and his companions were beatified by Clement X, 24 November, 1675, and canonized by Pius IX, 29 June, 1867.
CLARY, Lives of the Saints and Blessed of the Three Orders of Saint Francis, II (Taunton, 1886), 457-65; SEDULIUS, Historia Seraphica (Antwerp, 1613), 671 sq.; SCHOUTENS, Martyrologium Minoritico-Belgicum (Antwerp, 1901), 114-115; ESTIUS, Historiae Martyrum Gorcomiensium in Acta SS., II, July (ed. 1867), 804-808; WADDING, Annales Minorum, XX, 381-418. (For further bibliography see GORKUM, THE MARTYRS OF.)
FERDINAND HECKMANN 
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St. Nilus
(Neilos)
Nilus the elder, of Sinai (died c. 430), was one of the many disciples and fervent defenders of St. John Chrysostom. We know him first as a layman, married, with two sons. At this time he was an officer at the Court of Constantinople, and is said to have been one of the Prætorian Prefects, who, according to Diocletian and Constantine's arrangement, were the chief functionaries and heads of all other governors for the four main divisions of the empire. Their authority, however, had already begun to decline by the end of the fourth century.
While St. John Chrysostom was patriarch, before his first exile (398-403), he directed Nilus in the study of Scripture and in works of piety (Nikephoros Kallistos, "hist. Eccl.", XIV, 53, 54). About the year 390 (Tillemont, "Mémoires", XIV, 190-91) or perhaps 404 (Leo Allatius, "De Nilis", 11-14), Nilus left his wife and one son and took the other, Theodulos, with him to Mount Sinai to be a monk. They lived here till about the year 410 (Tillemont, ib., p. 405) when the Saracens, invading the monastery, took Theodulos prisoner. The Saracens intended to sacrifice him to their gods, but eventually sold him as a slave, so that he came into the possession of the Bishop of Eleusa in Palestine. The Bishop received Theodulos among his clergy and made him door-keeper of the church. Meanwhile Nilus, having left his monastery to find his son, at last met him at Eleusa. The bishop then ordained them both priests and allowed them to return to Sinai. The mother and the other son had also embraced the religious life in Egypt. St. Nilus was certainly alive till the year 430. It is uncertain how soon after that he died. Some writers believe him to have lived till 451 (Leo Allatius, op. cit., 8-14). The Byzantine Menology for his feast (12 November) supposes this. On the other hand, none of his works mentions the Council of Ephesus (431) and he seems to know only the beginning of the Nestorian troubles; so we have no evidence of his life later than about 430.
From his monastery at Sinai Nilus was a wellknown person throughout the Eastern Church; by his writings and correspondence he played an important part in the history of his time. He was known as a theologian, Biblical scholar and ascetic writer, so people of all kinds, from the emperor down, wrote to consult him. His numerous works, including a multitude of letters, consist of denunciations of heresy, paganism, abuses of discipline and crimes, of rules and principles of asceticism, especially maxims about the religious life. He warns and threatens people in high places, abbots and bishops, governors and princes, even the emperor himself, without fear. He kept up a correspondence with Gaina, a leader of the Goths, endeavouring to convert him from Arianism (Book I of his letters, nos. 70, 79, 114, 115, 116, 205, 206, 286); he denounced vigorously the persecution of St. John Chrysostom both to the Emperor Arcadius (ib., II, 265; III, 279) and to his courtiers (I, 309; III, 199).
Nilus must be counted as one of the leading ascetic writers of the fifth century. His feast is kept on 12 November in the Byzantine Calendar; he is commemorated also in the Roman martyrology on the same date. The Armenians remember him, with other Egyptian fathers, on the Thursday after the third Sunday of their Advent (Nilles, "Kalendarium Manuale", Innsbruck, 1897, II, 624).
The writings of St. Nilus of Sinai were first edited by Possinus (Paris, 1639); in 1673 Suarez published a supplement at Rome; his letters were collected by Possinus (Paris, 1657), a larger collection was made by Leo Allatius (Rome, 1668). All these editions are used in P. G., LXXIX. The works are divided by Fessler-Jungmann into four classes:
· (1) Works about virtues and vices in general: — "Peristeria" (P. G., LXXIX, 811-968), a treatise in three parts addressed to a monk Agathios; "On Prayer" (peri proseuches, ib., 1165-1200); "Of the eight spirits of wickedness" (peri ton th'pneumaton tes ponerias, ib., 1145-64); "Of the vice opposed to virtues" (peri tes antizygous ton areton kakias, ib., 1140-44); "Of various bad thoughts" (peri diapsoron poneron logismon, ib., 1200-1234); "On the word of the Gospel of Luke", xxii, 36 (ib., 1263-1280).
· (2) "Works about the monastic life": — Concerning the slaughter of monks on Mount Sinai, in seven parts, telling the story of the author's life at Sinai, the invasion of the Saracens, captivity of his son, etc. (ib., 590-694); Concerning Albianos, a Nitrian monk whose life is held up as an example (ib., 695-712); "Of Asceticism" (Logos asketikos, about the monastic ideal, ib., 719-810); "Of voluntary poverty" (peri aktemosynes, ib., 968-1060); "Of the superiority of monks" (ib., 1061-1094); "To Eulogios the monk" (ib., 1093-1140).
· (3) "Admonitions" (Gnomai) or "Chapters" (kephalaia), about 200 precepts drawn up in short maxims (ib., 1239-62). These are probably made by his disciples from his discourses.
· (4) "Letters": — Possinus published 355, Allatius 1061 letters, divided into four books (P. G., LXXIX, 81-585). Many are not complete, several overlap, or are not really letters but excerpts from Nilus' works; some are spurious. Fessler-Jungmann divides them into classes, as dogmatic, exegetical, moral, and ascetic. Certain works wrongly attributed to Nilus are named in Fessler-Jungmann, pp. 125-6.
NIKEPHOROS KALLISTOS, Hist. Eccl., XIV, xliv; LEO ALLATIUS, Diatriba de Nilis et eorum scriptis in his edition of the letters (Rome, 1668); TILLEMONT, Mémoires pour servir à l'histoire ecclésiastique, XIV (Paris, 1693-1713), 189-218; FABRICIUS-HARLES, Bibliotheca grœca, X (Hamburg, 1790-1809), 3-17; CEILLIER, Histoire générale des auteurs sacrés, XIII (Paris, 1729-1763), iii; FESSLER-JUNGMANN, Institutiones Patrologiœ, II (Innsbruck, 1896), ii, 108-128.
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St. Norbert
Born at Kanten on the left bank of the Rhine, near Wesel, c. 1080; died at Magdeburg, 6 June, 1134. His father, Heribert, Count of Gennep, was related to the imperial house of Germany, and his house of Lorraine. A stately bearing, a penetrating intellect, a tender, earnest heart, marked the future apostle. Ordained subdeacon, Norbert was appointed to a canonry at Kanten. Soon after he was summoned to the Court of Frederick, Prince-Bishop of Cologne, and later to that of Henry V, Emperor of Germany, whose almoner he became. The Bishopric of Cambray was offered to him, but refused. Norbert allowed himself to be so carried away by pleasure that nothing short of a miracle of grace could make him lead the life of an earnest cleric. One day, while riding to Vreden, a village near Kanten, he was overtaken by a storm. A thunderbolt fell at his horse's feet; the frightened animal threw its rider, and for nearly an hour he lay like one dead. Thus humbled, Norbert became a sincere penitent. Renouncing his appointment at Court, he retired to Kanten to lead a life of penance.
Understanding, however, that he stood in need of guidance, he placed himself under the direction of Cono, Abbot of Siegburg. In gratitude to Cono, Norbert founded the Abbey of Fürstenberg, endowed it with a portion of his property, and made it over to Cono and his Benedictine successors. Norbert was then in his thirty-fifth year. Feeling that he was called to the priesthood, he presented himself to the Bishop of Cologne, from whose hands he received Holy Orders. After a forty days' retreat at Siegburg Abbey, he celebrated his first Mass at Kanten and preached an earnest discourse on the transitory character of this world's pleasures and on man's duties toward God. The insults of some young clerics, one of whom even spat in his face, he bore with wonderful patience on that occasion. Norbert often went to Siegburg Abbey to confer with Cono, or to the cell of Ludolph, a holy and learned hermit-priest, or to the Abbey or Klosterrath near Rolduc. Accused as an innovator at the Council of Fritzlar, he resigned all his ecclesiastical preferments, disposed of his estate, and gave all to the poor, reserving for himself only what was needed for the celebration of Holy Mass. Barefooted and begging his bread, he journeyed as far as St. Giles, in Languedoc, to confer with Pope Gelasius concerning his future life. Unable to keep Norbert at his court, Gelasius granted him faculties to preach wherever he judged proper. At Valenciennes Norbert met (March, 1119) Burchard, Bishop of Cambray, whose chaplain joined him in his apostolic journeys in France and Belgium. After the death of Pope Gelasius (29 January, 1119) Norbert wished to confer with his successor, Calixtus II, at the Council of Reims (Oct., 1119). The pope and Bartholomew, Bishop of Laon, requested Norbert to found a religious order in the Diocese of Laon, so that his work might be perpetuated after his death. Norbert chose a lonely, marshy valley, shaped in the form of a cross, in the Forest of Coucy, about ten miles from Laon, and named Prémontré. Hugh of Fosses, Evermode of Cambray, Antony of Nivelles, seven students of the celebrated school of Anselm, and Ralph at Laon were his first disciples. The young community at first lived in huts of wood and clay, arranged like a camp around the chapel of St. John the Baptist, but they soon built a larger church and a monastery for the religious who joined them in increasing numbers. Going to Cologne to obtain relics for their church, Norbert discovered through a vision, the spot where those of St. Ursula and her companions, of St. Gereon, and of other martyrs lay hidden.
Women also wished to become members of the new religious order. Blessed Ricwera, widow of Count Raymond of Clastres, was St. Norbert's first spiritual daughter, and her example was followed by women of the best families of France and Germany. Soon after this, Norbert returned to Germany and preached in Westphalia, when Godfrey, Count of Kappenberg, offered himself and gave three of his castles to be made into abbeys. On his return from Germany, Norbert was met by Theobald, Count of Champagne, who wished to become a member of the order; but Norbert insisted that God wished Theobald to marry and do good in the world. Theobald agreed to this, but begged Norbert to prescribe a rule of life. Norbert prescribed a few rules and invested Theobald with the white scapular of the order, and thus, in 1122, the Third Order of St. Norbert was instituted. The saint was soon requested by the Bishop of Cambrai to go and combat the infamous heresies which Tanchelin had promulgated, and which had their centre at Antwerp. As a result of his preaching the people of the Low Countries abjured their heresies, and many brought back to him the Sacred Species which they had stolen and profaned. In commemoration of this, St. Norbert has been proclaimed the Apostle of Antwerp, and the feast of his triumph over the Sacramentarian heresy is celebrated in the Archdiocese of Mechlin on 11 July.
The rapid growth of the order was marvellous, and bishops entreated Norbert to found new houses in their dioceses. Floreffe, Viviers, St-Josse, Ardenne, Cuissy, Laon, Liège, Antwerp, Varlar, Kappenberg and others were founded during the first five years of the order's existence. Though the order had already been approved by the pope's legates, Norbert, accompanied by three disciples, journeyed to Rome, in 1125, to obtain its confirmation by the new pope, Honorius II. The Bull of Confirmation is dated 27 February, 1126. Passing through Würzburg on his return to Prémontré, Norbert restored sight to a blind woman; the inhabitants were so full of admiration for him that they spoke of electing him successor to the bishop who had just died, but Norbert and his companions fled secretly. Soon after this, on his way to Ratisbon, he passed through Spier, where Lothair, King of the Romans, was holding a diet, the papal legate being present. Deputies form Magdeburg had also come to solicit a successor to their late archbishop, Rudger.
The papal legate and Lothair used their authority, and obliged Norbert to accept the vacant see. On taking possession of it, he was grieved to find that much property belonging to the Church and the poor had been usurped by powerful men, and that many of the clergy led scandalous lives. He succeeded in converting some of the transgressors, but others only became more obstinate, and three attempts were made on his life. He resisted Pietro di Leoni, who, as antipope, had assumed the name of Anacletus and was master in Rome, exerting himself at the Council of Reims to attach the German Emperor and the German bishops and princes more firmly to the cause of Pope Innocent II.
Though his health was increasingly delicate, Norbert accompanied Lothair and his army to Rome to put the rightful pope on the Chair of St. Peter, and he resisted the pope's concession of the investiture to the emperor. Norbert, whose health was now much impaired, accompanied the Emperor Lothair back to Germany and for some time remained with him, assisting him as his chancellor and adviser. In March, 1134, Norbert had become so feeble that he had to be carried to Magdeburg where he died on the Wednesday after Pentecost. By order of the emperor, his body was laid at rest in the Norbertine Abbey of St. Mary, at Magdeburg. His tomb became glorious by the numerous miracles wrought there. The Bollandists say that there is no document to prove that he was canonized by Innocent III. His canonization was by Gregory XIII in 1582, and his cultus was executed to the whole church by Clement X.
On 2 May, 1627, the saint's body was translated from Magdeburg, then in the hands of Protestants, to the Abbey of Strahov, a suburb of Prague in Bohemia. The Chancery of Prague preserved the abjurations of six hundred Protestants who, on the day, or during the octave, of the translation, were reconciled to the Catholic Church. On that occasion the Archbishop of Prague, at the request of the civil and ecclesiastical authorities, proclaimed St. Norbert the Patron and Protector of Bohemia. (For history of the order, see PREMONSTRATENSIAN CANONS.)
Until the middle of the last century, the principal source for the biography of St. Norbert was a MS. usually attributed to HUGO, the saint's first disciple and successor, of which numerous copies had been made. That belonging to the Abbey of Romersdorf, near Coblentz, Vita Norberti, auctore canonico præadjuvante Hugone abbate, Fossense is now in the British Museum. An abridgment of this by SURIUS was printed in 1572; the whole MS., with variants, was published by ABBOT VANDER STERRE in 1656; again, with commentaries and notes, by PAPEBROCH in Acta SS., XX. Then followed: VANDER STERRE, Het leven van den H. Norbertus (Antwerp, 1623); DU PRÉ, La Vie de S. Norbert (Paris, 1627); CAMUS, L'Homme apostolique en S. Norbert (Caen, 1640); C. L. HUGO, La Vie de S. Norbert (Luxemburg, 1704); ILLANA, Historia del Gran Padre y Patriarca S. Norberto (Salamanca, 1755).
In 1856, a MS. Life of St. Norbert discovered in the Royal Library, Berlin, was published in PERTZ, Mon. Germ. Hist., differing in many particulars from the HUGO MSS. mentioned above. The discovery occasioned a great revival of interest in the subject, and there followed: TENKOFF, De S. Norberto Ord. Præm. Conditore commentatio historica (Münster, 1855); SCHOLZ, Vita S. Norberti (Breslau, 1859); WINTER, Die Prämonstratenser der 12. Jahrh. Berlin, 1865); ROSENMUND, Die ältesten Biographien des h. Norbertus (Berlin, 1874); HERTEL, Leben des h. Norbert (Leipzig, 1881). MÜHLBACHER, Die streitige Papstwahl des Jahres 1130 (Innsbruck, 1876). In the following three works, the publication of Pertz and other lately discovered documents have been used: GEUDENS, Life of St. Norbert (London, 1886); MADELAINE, Histoire de S. Norbert (Lillie, 1886) (the fullest and best-written biography of the saint so far published); VAN DEN ELSEN, Levensgeschiedenis van den H. Norbertus (Averbode, 1890).
F.M. GEUDENS 
Transcribed by Robert A. Bohall

St. Notburga[[@Headword:St. Notburga]]

St. Notburga
Patroness of servants and peasants, b. c. 1265 at Rattenberg on the Inn; d. c. 16 September, 1313. She was cook in the family of Count Henry of Rothenburg, and used to give food to the poor. But Ottilia, her mistress, ordered her to feed the swine with whatever food was left. She, therefore, saved some of her own food, especially on Fridays, and brought it to the poor. One day, according to legend, her master met her, and commanded her to show him what she was carrying. She obeyed, but instead of the food he saw only shavings, and the wine he found to be vinegar. Hereupon Ottilia dismissed her, but soon fell dangerously ill, and Notburga remained to nurse her and prepared her for death.
Notburga then entered the service of a peasant in the town of Eben, on condition that she be permitted to go to church evenings before Sundays and festivals. One evening her master urged her to continue working in the field. Throwing her sickle into the air she said: "Let my sickle be judge between me and you," and the sickle remained suspended in the air. Meantime Count Henry of Rothenburg was visited with great reverses which he ascribed to the dismissal of Notburga. He engaged her again and thenceforth all went well in his household. Shortly before her death she told her master to place her corpse on a wagon drawn by two oxen, and to bury her wherever the oxen would stand still. The oxen drew the wagon to the chapel of St. Rupert near Eben, where she was buried. Her ancient cult was ratified on 27 March, 1862, and her feast is celebrated on 14 September. She is generally represented with an ear of corn, or flowers and a sickle in her hand; sometimes with a sickle suspended in the air.
Her legendary life was first compiled in Germany by GUARINONI, in 1646, Latin tr. ROSCHMANN in Acta SS., September, IV, 717-725; HATTLER, St. Notburg, die Magd des Herrn, den glaubwuerdigen Urkunden treuherzig nacherzaehlt, 5th ed. (Donauworth, 1902); STADLER, Heiligen-Lexikon, IV (Augsburg, 1875), 586-592; DUNBAR, Dictionary of Saintly Women, II (London, 1905), 111-112; BARING-GOULD, Lives of the Saints, 14 Sept.
MICHAEL OTT 
Transcribed by Cynthia Burg

St. Novatus[[@Headword:St. Novatus]]

St. Novatus
St. Novatus, who is mentioned on 20 June with his brother, the martyr Timotheus, was the son of St. Pudens and Claudia Rufina, and the brother of Sts. Pudentiana and Praxedes. His paternal grandfather was Quintus Cornelius Pudens, the Roman senator, who with his wife, Priscilla, was among St. Peter's earliest converts in Rome and in whose house the Apostle dwelt while in that city. A portion of the superstructure of the modern church of St. Pudentiana (Via Urbana) is thought to be part of the senatorial palace or of the baths built by Novatus.
Transcribed by Michael T. Barrett 
Dedicated to the martyrs of Rome

St. Odilia[[@Headword:St. Odilia]]

St. Odilia
Patroness of Alsace, born at the end of the seventh century; died about 720. According to a trustworthy statement, apparently taken from an earlier life, she was the daughter of the Frankish lord Adalrich (Aticus, Etik) and his wife Bereswinda, who had large estates in Alsace. She founded the convent of Hohenburg (Odilienberg) in Alsace, to which Charlemagne granted immunity, confirmed 9 March, 837 by Louis the Pious who endowed the foundation (Böhmer-Muhlbacher, "Regesta Imperii", I, 866, 933). A tenth-century "Vita" has been preserved, written at the close of the century. According to this narrative she was born blind, miraculously receiving her sight at baptism. A shorter text, probably independent of this, is contained in a manuscript of the early eleventh century. Internal evidences point to an original eighth-century biography. A further "Vita", that J. Vignier claimed to have discovered, has been proved to be a forgery by this historian. Her feast is celebrated 13 December; her grave is in a chapel near the convent church on the Odilienberg. She is represented with a book on which lie two eyes.
PFISTER, La vie de Ste Odile in Anal. Boll., XIII (1894), 5-3; SEPET, Observations sur la legende de Ste Odile in Bibliotheqe de l'ecole des Chartes, LXIII (1902), 517-36; HAVET, Vignier: Vie de Ste Odile in OE'uvres de Julien Havet, I (Paris, 196), 72-8; POTTHAST, Bibliotheca historica medii aevi, II, 1497 sq., Bibliotheca hagiographica latina, ed. BOLL., II, 906 sq.; PFISTER, le duche merovingien d'Alsace et la vie de Ste Odile (Paris and Nancy, 1892); WINTERED, Hist. de Ste Odile ou l'Alsace chretienne au VII et VIII siecles (5th ed. Gebweiler, 1895); WELSCHINGER, Ste Odile in Les Saints (Paris, 1901); WEHRMEISTER, Die hl. Odilia, ihre Legende u. ihre Verehrung (Augsburg, 1902).
J.P. KIRSCH 
Transcribed by Michael T. Barrett 
Dedicated to Judy Van Horn

St. Odilo[[@Headword:St. Odilo]]

St. Odilo
Fifth Abbot of Cluny (q.v.), v.c. 962; d. 31 December, 1048. He was descended from the nobility of Auvergne. He early became a cleric in the seminary of St. Julien in Brioude. In 991 he entered Cluny and before the end of his year of probation was made coadjutor to Abbot Mayeul, and shortly before the latter's death (994) was made abbot and received Holy orders. The rapid development of the monastery under him was due chiefly to his gentleness and charity, his activity and talent for organizing. He was a man of prayer and penance, zealous for the observance of the Divine Office, and the monastic spirit. He encouraged learning in his monasteries, and had the monk Radolphus Glaber write a history of the time. He erected a magnificent monastery building, and furthered the reform of the Benedictine monasteries. Under Alphonse VI it spread into Spain. The rule of St. Benedict was substituted in Cluny for the domestic rule of Isidore. By bringing the reformed or newly founded monasteries of Spain into permanent dependence on the mother-house, Odilo prepared the way for the union of monasteries, which Hugo established for maintaining order and discipline. The number of monasteries increased from thirty- seven to sixty-five, of which five were newly established and twenty-three had followed the reform movement. Some of the monasteries reformed by Cluny, reformed abbey; thus the Abbey of St. Vannes in Lorraine reformed many on the Franco-German borderland. On account of his services in the reform Odilo was called by Fulbert of Chartres the "Archangel of the Monks", and through his relations with the popes, rulers, and prominent bishops of the time Cluny monasticism was promoted. He journeyed nine times to Italy and took part in several synods there. John XIX and Benedict IX both offered him the Archbishopric of Lyons but he declined. From 998 he gained influence with the Emperor Otto III. He was on terms of intimacy with Henry II when the latter, on political grounds, sought to impair the spiritual independence of the German monasteries. For Germany the Cluny policy had no permanent success, as the monks there were more inclined to individualism. Between 1027 and 1046 the relations between the Cluniac monks and the emperor remained unchanged. In 1046 Odilo was present at the coronation of Henry III in Rome. Robert II of France allied himself with the Reform party.
The conclusion of the Peace of God (Treuga Dei), for which Odilo had worked from 1041, was of great economic importance. During the great famines of that time (Particularly 1028-33), he also exercised his active charity and saved thousands from death.
He established All Souls Day (2 November) in Cluny and its monasteries (probably not in 998 but after 10:30, and it was soon adopted in the whole church. Of his writings we have but a few short and unimportant ones: a life of the holy Empress St. Adelaide (q.v.) to whom he was closely related; a short biography of his predecessor Mayeul; sermons on feasts of the ecclesiastical year; some hymns and prayers; and a few letters from his extensive correspondence.
Odilo and his confreres interested themselves in the church reform which began about that time. They followed no definite ecclesiastico-political programme, but directed their attacks principally against individual offences such as simony, marriage of the clergy, and the uncanonical marriage of the laity. The Holy See could depend above all on the religious of Cluny when it sought to raise itself from its humiliating position and undertook the reform of the Church.
He died while on a visitation to the monastery of Souvigny where he was buried and soon venerated as a saint. In 1063 Peter Damien undertook the process of his canonization, and wrote a short life, an abstract from the work of Jotsald, one of Odilo's monks who accompanied him on his travels. In 1793 the relics together with those of Mayeul were burned by the revolutionaries "on the altar of the fatherland". The feast of St. Odilo was formerly 2 January, in Cluny, now it is celebrated on 19 January, and in Switzerland on 6 February.
RINGHOLZ, Der hl. Abt. Odilo, in seinem Leben und Wirken (Brunn, 1885); IDEM, Kirchenlexikon s.v.; SACKUR, Die Cluniacenser bis zur Mitte des 11 Jahrhunderts, I, II (Halle, 1892-94); JARDET, Saint Odilon, Abbe de Cluny (Lyons, 1898).
KLEMENS LOFFLER 
Transcribed by Michael T. Barrett 
Dedicated to the Poor Souls in Purgatory

St. Odo[[@Headword:St. Odo]]

St. Odo
Second Abbot of Cluny, born 878 or 879, probably near Le Mans; died 18 November, 942. He spent several years at the court of William, Duke of Martin at Tours. About 909, he became a monk, priest, and superior of the abbey school in Baume, whose Abbot, Bl. Berno, was transferred to Cluny in 910. Authorized by a privilege of John XI in 931, he reformed the monasteries in Aquitaine, northern France, and Italy. The privilege empowered him to unite several abbeys under his supervision and to receive at Cluny monks from abbeys not yet reformed; the greater number of the reformed monasteries, however, remained independent, and several became centres of reform. Between 936 and 942 he visited Italy several times, founding in Rome the monastery of Our Lady on the Aventine and reforming several convents, e.g. Subiaco and Monte Cassino. He was sometimes entrusted with important political missions, e.g., when peace was arranged between King Hugo of Italy and Alberic of Rome. Among his writings are: a biography of St. Gerald of Aurillac, three books of Collationes (moral essays, severe and forceful) a few sermons, an epic poem on the Redemption (Occupatio) in several books (ed. Swoboda, 1900), and twelve choral antiphons in honour of St. Martin.
KLEMENS LO¨FFLER 
Transcribed by Christine J. Murray

St. Olaf Haraldson[[@Headword:St. Olaf Haraldson]]

St. Olaf Haraldson
Martyr and King of Norway (1015-30), b. 995; d. 29 July, 1030. He was a son of King Harald Grenske of Norway. According to Snorre, he was baptized in 998 in Norway, but more probably about 1010 in Rouen, France, by Archbishop Robert. In his early youth he went as a viking to England, where he partook in many battles and became earnestly interested in Christianity. After many difficulties he was elected King of Norway, and made it his object to extirpate heathenism and make the Christian religion the basis of his kingdom. He is the great Norwegian legislator for the Church, and like his ancestor (Olaf Trygvesson), made frequent severe attacks on the old faith and customs, demolishing the temples and building Christian churches in their place. He brought many bishops and priests from England, as King Saint Cnut later did to Denmark. Some few are known by name (Grimkel, Sigfrid, Rudolf, Bernhard). He seems on the whole to have taken the Anglo-Saxon conditions as a model for the ecclesiastical organization of his kingdom. But at last the exasperation against him got so strong that the mighty clans rose in rebellion against him and applied to King Cnut of Denmark and England for help. This was willingly given, whereupon Olaf was expelled and Cnut elected King of Norway. It must be remembered that the resentment against Olaf was due not alone to his Christianity, but also in a high degree to his unflinching struggle against the old constitution of shires and for the unity of Norway. He is thus regarded by the Norwegians of our days as the great champion of national independence, and Catholic and Protestant alike may find in Saint Olaf their great idea.
After two years' exile he returned to Norway with an army and met his rebellious subjects at Stiklestad, where the celebrated battle took place 29 July, 1030. Neither King Cnut nor the Danes took part at that battle. King Olaf fought with great courage, but was mortally wounded and fell on the battlefield, praying "God help me". Many miraculous occurrences are related in connection with his death and his disinterment a year later, after belief in his sanctity had spread widely. His friends, Bishop Grimkel and Earl Einar Tambeskjelver, laid the corpse in a coffin and set it on the high-altar in the church of St. Clement in Nidaros (now Trondhjem). Olaf has since been held as a saint, not only by the people of Norway, but also by Rome. His cult spread widely in the Middle Ages, not only in Norway, but also in Denmark and Sweden; even in London, there is on Hart Street a St. Olave's Church, long dedicated to the canonized King of Norway. In 1856 a fine St. Olave's Church was erected in Christiania, the capital of Norway, where a large relic of St. Olaf (a donation from the Danish Royal Museum) is preserved and venerated. The arms of Norway are a lion with the battle-axe of St. Olaf in the forepaws.
STORM, "Snorre Sturlason's Olav den Helliges Saga"; MUNCH, "Det norske Folks Historie"; SARS, "Udsigt over den norske Historie"; DAAE, "Norges Helgener"; OEVERLAND, "Illustreret Norges Historie" (not reliable); VICARY, "Olav the King and Olav King and Martyr" (London, 1887).
NIELS HANSEN 
Transcribed by John Looby

St. Oliver Plunket[[@Headword:St. Oliver Plunket]]

Blessed Oliver Plunket
Archbishop of Armagh and Primate of all Ireland, born at Loughcrew near Oldcastle, County Meath, Ireland, 1629; died 11 July, 1681. His is the brightest name in the Irish Church throughout the whole period of persecution. He was connected by birth with the families which had just then been ennobled, the Earls of Roscommon and Fingall, as well as with Lords Louth and Dunsany. Till his sixteenth year, his education was attended to by Patrick Plunket, Abbot of St. Mary's, Dublin, brother of the first Earl of Fingall, afterwards bishop, successively, of Ardagh and Meath. He witnessed the first triumphs of the Irish Confederates, and, as an aspirant to the priesthood, set out for Rome in 1645, under the care of Father Scarampo, of the Roman Oratory. As a student of the Irish College of Rome, which some twenty years before had been founded by Cardinal Ludovisi, his record was particularly brilliant. The Rector, in after years, attested that he "devoted himself with such ardour to philosophy, theology, and mathematics, that in the Roman College of the Society of Jesus he was justly ranked amongst the foremost in talent, diligence, and progress in his studies, and he pursued with abundant fruit the course of civil and canon law at the Roman Sapienza, and everywhere, at all times, was a model of gentleness, integrity, and piety". Promoted to the priesthood in 1654, Dr. Plunket was deputed by the Irish bishops to act as their representative in Rome. Throughout the period of the Cromwellian usurpation and the first years of Charles II's reign he most effectually pleaded the cause of the suffering Church, whilst at the same time he discharged the duties of theological professor at the College of Propaganda. In the Congregation of Propaganda, 9 July, 1669, he was appointed to the primatial see of Armagh, and was consecrated, 30 Nov., at Ghent, in Belgium, by the Bishop of Ghent, assisted by the Bishop of Ferns and another bishop. The pallium was granted him in Consistory 28 July, 1670.
Dr. Plunket lingered for some time in London, using his influence ti mitigate the rigour of the administration of the anti-Catholic laws in Ireland, and it was only in the middle of March, 1670, that he entered on his apostolate in Armagh. From the very outset he was most zealous in the exercise of the sacred ministry. Within three months he had administered the Sacrament of Confirmation to about 10,000 of the faithful, some of them being sixty years old, and, writing to Rome in December, 1673, he was able to announce that "during the past four years", he had confirmed no fewer that 48,655 people. To bring this sacrament within the reach of the suffering faithful he had to undergo the severest hardships, often with no other food than a little oaten bread; he had to seek out their abodes on the mountains and in the woods, and as a rule, it was under the broad canopy of heaven that the Sacrament was administered, both flock and pastor being exposed to the wind and rain. He made extraordinary efforts to bring the blessings of education within the reach of the Catholic youth. In effecting this during the short interval of peace that marked the beginning of his episcopate his efforts were most successful. He often refers in his letters to the high school which he opened at Drogheda, at this time the second city in the kingdom. He invited Jesuit Fathers from Rome to take charge of it, and very soon it had one hundred and fifty boys on the roll, of whom no fewer than forty were sons of the Protestant gentry. He held frequent ordinations, celebrated two Provincial Synods, and was untiring in rooting out abuses and promoting piety.
One incident of his episcopate merits special mention: there was a considerable number of so-called Tories scattered through the province of Ulster, most of whom had been despoiled of their property under the Act of Settlement. They banded themselves together in the shelter of the mountain fastnesses and, as outlaws, lived by the plunder of those around them. Anyone who sheltered them incurred the penalty of death from the Government, anyone who refused them such shelter met with death at their hands. Dr. Plunket, with the sanction of the Lord Lieutenant, went in search of them, not without great risk, and reasoning with them in a kind and paternal manner induced them to renounce their career of plundering. He moreover obtained pardons for them so that they were ble to transfer themselves to other countries, and thus peace was restored throughout the whole province. The contemporary Archbishop of Cashel, Dr. Brennan, who was the constant companion of Dr. Plunket, in a few words sketches the fruitful zeal of the primate: "During the twelve years of his residence here he proved himself vigilant, zealous, and indefatigable, nor do we find, within the memory of those of the present century, that any primate or metropolitan visited his diocese and province with such solicitude and pastoral zeal as he did, - benefitting, as far as was in his power, the needy; wherefore he was applauded and honoured by both clergy and people".
The storm of persecution burst with renewed fury on the Irish Church in 1673; the schools were scattered, the chapels were closed. Dr. Plunket, however, would not forsake his flock. His palace thenceforward was some thatched hut in a remote part of his diocese. As a rule, in company with the Archbishop of Cashel, he lay concealed in the woods or on the mountains, and with such scanty shelter that through the roof they could at night count the stars of the sky. He tells their hardship in one of his letters: "The snow fell heavily, mixed with hailstones, which were very large and hard. A cutting north wind blew in our faces, and snow and hail beat so dreadfully in our eyes that up to the present we have scarcely been able to see with them. Often we were in danger in the valleys of being lost and suffocated in the snow, till at length we arrived at the house of a reduced gentleman who had nothing to lose. But, for our misfortune, he had a stranger in his house by whom we did not wish to be recognized, hence we were placed in a garret without chimney, and without fire, where we have been for the past eight days. May it redound to the glory of God, the salvation of our souls, and of the flock entrusted to our charge".
Writs for the arrest of Dr. Plunket were repeatedly issued by the Government. At length he wwas seized and cast into prison in Dublin Castle, 6 Dec., 1679, and a whole host of perjured informers were at hand to swear his life away. In Ireland the character of those witnesses was well known and no jury would listen to their perjured tales, but in London it was not so, and accordingly his trial was transferred to London. In fact, the Shaftesbury Conspiracy against the Catholics in England could not be sustained without the supposition that a rebellion was being organized in Ireland. The primate would, of course, be at the head of such a rebellion. His visits to the Tories of Ulster were now set forth as part and parcel of such a rebellion. A French or Spanish fleet was chartered by him to land an army at Carlingford Bay, and other such accusations were laid to his charge. But there was no secret as to the fact that his being a Catholic bishop was his real crime. Lord Brougham in "Lives of the Chief Justices of England" brands Chief Justice Pemberton, who presided at the trial of Dr. Plunket, as betraying the cause of justice and bringing disgrace on the English Bar. This Chief Justice set forth from the bench that there could be no greater crime than to endeavour to propagate the Catholic Faith, "than which (he declared) there is not anything more displeasing to God or more pernicious to mankind in the world". Sentence of death was pronounced as a matter of course, to which the primate replied in a joyous and emphatic voice: : "Deo Gratias".
On Friday, 11 July (old style the 1st), 1681, Dr. Plunket, surrounded by a numerous guard of military, was led to Tyburn for execution. Vast crowds assembled along the route and at Tyburn. As Dr. Brennan, Archbishop of Cashel, in an official letter to Propaganda, attests, all were edified and filled with admiration, "because he displayed such a serenity of countenance, such a tranquillity of mind and elevation of soul, that he seemed rather a spouse hastening to the nuptial feast, than a culprit led forth to the scaffold". From the scaffold he delivered a discourse worthy of an apostle and martyr. An eye-witness of the execution declared that by his discourse and by his heroism in death he gave more glory to religion than he could have won for it by many years of a fruitful apostolate. His remains were gathered with loving care and interred apart in St. Giles' churchyard. In the first months of 1684 they were transferred to the Benedictine monastery at Lambspring in Germany, whence after 200 years they were with due veneration translated and enshrined in St. Gregory's College, Downside, England. The head, in excellent preservation, was from the first enshrined apart, and since 1722 has been in the care of the Dominican Nuns at their Siena Convent at Drogheda, Ireland. Pilgrims come from all parts of Ireland and from distant countries to venerate this relic of the glorious martyr, and many miracles are recorded.
The name of Archbishop Plunket appears on the list of the 264 heroic servants of God who shed their blood for the Catholic Faith in England in the sixteenth and seventeenth centuries, which was officially submitted for approval to the Holy See, and for which the Decree was signed by Leo XIII 9 Dec., 1886, authorizing their Cause of Beatification to be submitted to the Congregation of Rites. The Blessed Oliver Plunket's martyrdom closed the long series of deaths for the faith, at Tyburn. The very next day after his execution, the bubble of conspiracy burst. Lord Shaftesbury, the chief instigator of the persecution, was consigned to the Tower, and his chief perjured witness Titus Oates was thrown into gaol. For a few years the blessings of comparative peace were restored to the Church of Ireland.
Writings
The Martyr's discourse at Tyburn was repeatedly printed and translated into other languages. Dr. Plunket published in 1672 a small octavo of fifty-six pages with the title "Jus Primatiale"; or the Ancient Pre-eminence of the See of Armagh above all other archbishoprics in the kingdom of Ireland, asserted by "O.A.T.H.P.", which initials represent "Oliverus Armacanus Totius Hiberniae Primas", i.e. "Oliver of Armagh, Primate of All Ireland".
PATRICK FRANCIS CARDINAL MORAN 
Transcribed by Marie Jutras

St. Olympias[[@Headword:St. Olympias]]

St. Olympias
Born 360-5; died 25 July, 408, probably at Nicomedia. This pious, charitable, and wealthy disciple of St. John Chrysostom came from an illustrious family in Constantinople. Her father (called by the sources Secundus or Selencus) was a "Count" of the empire; one of her ancestors, Ablabius, filled in 331 the consular office, and was also praetorian prefect of the East. As Olympias was not thirty years of age in 390, she cannot have been born before 361. Her parents died when she was quite young, and left her an immense fortune. In 384 or 385 she married Nebridius, Prefect of Constantinople. St. Gregory of Nazianzus, who had left Constantinople in 381, was invited to the wedding, but wrote a letter excusing his absence (Ep. cxciii, in P.G., XXXVI, 315), and sent the bride a poem (P.G., loc. cit., 1542 sqq.). Within a short time Nebridius died, and Olympias was left a childless widow. She steadfastly rejected all new proposals of marriage, determining to devote herself to the service of God and to works of charity. Nectarius, Bishop of Constantinople (381-97), consecrated her deaconess. On the death of her husband the emperor had appointed the urban prefect administrator of her property, but in 391 (after the war against Maximus) restored her the administration of her large fortune. She built beside the principal church of Constantinople a convent, into which three relatives and a large number of maidens withdrew with her to consecrate themselves to the service of God. When St. John Chrysostom became Bishop of Constantinople (398), he acted as spiritual guide of Olympias and her companions, and, as many undeserving approached the kind-hearted deaconess for support, he advised her as to the proper manner of utilizing her vast fortune in the service of the poor (Sozomen, "Hist. eccl.", VIII, ix; P.G., LXVII, 1540). Olympias resigned herself wholly to Chrysostom's direction, and placed at his disposal ample sums for religious and charitable objects. Even to the most distant regions of the empire extended her benefactions to churches and the poor.
When Chrysostom was exiled, Olympias supported him in every possible way, and remained a faithful disciple, refusing to enter into communion with his unlawfully appointed successor. Chrysostom encouraged and guided her through his letters, of which seventeen are extant (P.G., LII, 549 sqq.); these are a beautiful memorial of the noble-hearted, spiritual daughter of the great bishop. Olympias was also exiled, and died a few months after Chrysostom. After her death she was venerated as a saint. A biography dating from the second half of the fifth century, which gives particulars concerning her from the "Historia Lausiaca" of Palladius and from the "Dialogus de vita Joh. Chrysostomi", proves the great veneration she enjoyed. During he riot of Constantinople in 532 the convent of St. Olympias and the adjacent church were destroyed. Emperor Justinian had it rebuilt, and the prioress, Sergia, transferred thither the remains of the foundress from the ruined church of St. Thomas in Brokhthes, where she had been buried. We possess an account of this translation by Sergia herself. The feast of St. Olympias is celebrated in the Greek Church on 24 July, and in the Roman Church on 17 December.
Vita S. Olympiadis et narratio Sergiae de eiusdem translatione in Anal. Bolland. (1896), 400 sqq., (1897), 44 sqq.; BOUSQUET, Vie d'Olympias la diaconesse in Revue de l'Orient chret. (1900), 225 sqq.; IDEM, Recit de Sergia sur Olympias, ibid. (1907), 255 sqq.; PALLADIUS, Hist. Lausiaca, LVI, ed. BUTLER (Cambridge, 1904); Synaxarium Constantinopol., ed. DELAHAYE, Propylaeum ad Acta SS., November (Brussels, 1902), 841-2; MEURISSE, Hist. d'Olympias, diaconesse de Constantinople (Metz, 1670); VENABLES in Dict. Christ. Biog., s.v. See also the bibliography of JOHN CHRYSOSTOM, SAINT.
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O Saint Olympias, and all ye holy Virgins and Widows, pray for us.

St. Omer[[@Headword:St. Omer]]

St. Omer
Born of a distinguished family towards the close of the sixth or the beginning of the seventh century, at Guldendal, Switzerland; died c. 670. the death of his mother, he, with his father, the monastery of Luxeuil in the Diocese of Besançon probably about 615. Under the direction o Eustachius, Omer studied the Scriptures, in which he acquired remarkable proficiency. When King Dagobert requested the appointment of a bishop important city of Terouenne, the capital of the ancient territory of the Morini in Belgic Gaul, he was appointed and consecrated in 637.
Though the Morini had received the Faith from Saints Fuscian and Victoricus, and later Antmund and Adelbert, nearly every vestige of Christianity had disappeared. When Saint Omer entered upon his episcopal duties the Abbot of Luxeuil sent to his asistance several monks, among whom are mentioned Saints Bertin, Mommolin, and Ebertran, and Saint Omer had the satisfaction of seeing the true religion firmly established in a short time. About 654 he founded the Abbey of Saint Peter (now Saint Bertin's) in Sithiu, soon to equal if not surpass the old monastery of Luxeuil for the number of learned and zealous men educated there. Several years later he erected the Church of Our Lady of Sithiu, with a small monastery adjoining, which he turned over to the monks of Saint Bertin. The exact date of his death is unknown, but he is believed to have died about the year 670. The place of his burial is uncertain; most probably he was laid to rest in the church of Our Lady which is now the cathedral of Saint Omer's. His feast is celebrated on 9 September—when and by whom he was to the altar cannot be ascertained.
BOLLANDISTS, Acta S. S., September, III, BUTLER, Lives of the Saints, III (Baltimore), 437-9.
FRANCIS J. O'BOYLE 
Transcribed by Anne Musgrave

St. Optatus[[@Headword:St. Optatus]]

St. Optatus
Bishop of Milevis, in Numidia, in the fourth century. He was a convert, as we gather from St. Augustine: "Do we not see with how great a booty of gold and silver and garments Cyprian, doctor suavissimus, came forth out of Egypt, and likewise Lactantius, Victorinus, Optatus, Hilary?" (De Doctrina Christ., xl). Optatus probably had been a pagan rhetorician. His work against the Donatists is an answer to Parmenian, the successor of Donatus in the See of Carthage. St. Jerome (De viris ill., cx) tells us it was in six books and was written under Valens and Valentinian (364-75). We now possess seven books, and the list of popes is carried as far as Siricius (384-98). Similarly the Donatist succession of antipopes is given (II, iv), as Victor, Bonifatius, Encolpius, Macrobius, Lucianus, Claudianus (the date of the last is about 380), though a few sentences earlier Macrobius is mentioned as the actual bishop. The plan of the work is laid down in Book I, and is completed in six books. It seems, then, that the seventh book, which St. Jerome did not know in 392, was an appendix to a new edition in which St. Optatus made additions to the two episcopal lists. The date of the original work is fixed by the statement in I, xiii, that sixty years and more had passed since the persecution of Diocletian (303-5). Photinus (d. 376) is apparently regarded as still alive; Julian is dead (363). Thus the first books were published about 366-70, and the second edition about 385-90.
St. Optatus deals with the entire controversy between Catholics and Donatists (see DONATISTS). He distinguishes between schismatics and heretics. The former have rejected unity, but the have true doctrine and true sacraments, hence Parmenian should not have threatened then (and consequently his own party) with eternal damnation. This mild doctrine is a great contrast to the severity of many of the Fathers against schism. It seems to be motived by the notion that all who have faith will be saved, though after long torments,--a view which St. Augustine has frequently to combat. Donatists and Catholics were agreed as to the necessary unity of the Church. The question was, where is this One Church? Optatus argues that it cannot be only in a corner of Africa; it must be thecatholica (the word is used as a substantive) which is throughout the world. Parmenian had enumerated six dotes, or properties, of the Church, of which Optatus accepts five, and argues that the first, the episcopal chair, cathedra, belongs to the Catholics, and therefore they have all the others. The whole schism has arisen through the quarrel as to the episcopal succession at Carthage, and it might have been expected that Optatus would claim this property of cathedra by pointing out the legitimacy of the Catholic succession at Carthage. But he does not. He replies: "We must examine who sat first in the chair, and where. . . .You cannot deny that you know that in the city of Rome upon Peter first the chair of the bishop was conferred, in which sat the head of all the Apostles, Peter, whence also he was called Cephas, in which one chair unity should be preserved by all, lest the other Apostles should each stand up for his own chair, so that now he should be a schismatic and a sinner who should against this one chair set up another. Therefore in the one chair, which is the first of the dotes Peter first sat, to whom succeeded Linus." An incorrect list of popes follows, ending with, "and to Damasus Siricius, who is to-day our colleague, with whom the whole world with us agrees by the communication of commendatory letters in the fellowship of one communion. Tell us the origin of your chair, you who wish to claim the holy Church for yourselves". Optatus then mocks at the recent succession of Donatist antipopes at Rome.
Optatus argues, especially in book V, against the doctrine which the Donatists had inherited from St. Cyprian that baptism by those outside the Church cannot be valid, and he anticipates St. Augustine's argument that the faith of the baptizer does not matter, since it is God who confers the grace. His statement of the objective efficacy of the sacraments ex opere operato is well known: "Sacramenta per se esse sancta, non per homines" (V, iv). Thus in baptism there must be the Holy Trinity, the believer and the minister, and there importance is in this order, the third being the least important. In rebuking the sacrileges of the Donatists, he says: "What is so profane as to break, scrape, remove the altars of God, on which you yourselves had once offered, on which both the prayers of the people and the members of Christ have been borne, where God Almighty has been invoked, where the Holy Ghost has been asked for and has come down, from which by many has been received the pledge of eternal salvation and the safeguard of faith and the hope of resurrection? . . . For what is an altar but the seat of the Body and Blood of Christ?" In book VII a notable argument for unity is added: St. Peter sinned most grievously and denied his Master, yet he retained the keys, and for the sake of unity and charity the Apostles did not separate from his fellowship. Thus Optatus defends the willingness of the Catholics to receive back the Donatists to unity without difficulty, for there must be always sinners in the Church, and the cockle is mixed with the wheat; but charity covers a multitude of sins.
The style of St. Optatus is vigorous and animated. He aims as terseness and effect, rather than at flowing periods, and this in spite of the gentleness and charity which is so admirable in his polemics against his "brethren", as he insists on calling the Donatist bishops. He uses Cyprian a great deal, though he refutes that saint's mistaken opinion about baptism, and does not copy his easy style. His descriptions of events are admirable and vivid. It is strange that Dupin should have called him minus nitidus ac politus, for both in the words he employs and in their order he almost incurs the blame of preciosity. His is as strict as Cyprian as to the metrical cadences at the close of every sentence. He was evidently a man of good taste as well as of high culture, and he has left us in his one work a monument of convincing dialectic, of elegant literary form, and of Christian charity. But the general marshalling of his arguments is not so good as is the development of each by itself. His allegorical interpretations are far-fetched, but those of Parmenian were evidently yet more extravagant. An appendix contained an important dossier of documents which had apparently been collected by some Catholic controversialist between 330 and 347 (see DONATISTS). This collection was already mutilated when it was copied by the scribe of the only manuscript which has preserved it, and that manuscript is incomplete, so that we can have to deplore the loss of a great part this first-rate material for the early history of Donatism. We can tell what has been lost by the citations made by Optatus himself and by Augustine.
St. Optatus has apparently never received any ecclesiastical cultus; but his name was inserted in the Roman Martyrology on the fourth of June, though it is quite unknown to all the ancient Martyrologies and calendars. The editio princeps was by Cochlæus (Mainz, 1549). More manuscripts were used by Balduinus (Paris, 1563 and 1569), whose text was frequently reprinted in the seventeenth century. Dupin's edition includes a history of the Donatists and a geography of Africa (Paris 1700--); it is reprinted in Gallandi and in Migne (P.L., XI). The best edition is that of Ziwza (C.S.E.L., XXVI, Vienna, 1893), with description of the manuscripts.
JOHN CHAPMAN 
Transcribed by Karli Nabours

St. Osmund[[@Headword:St. Osmund]]

St. Osmund
Bishop of Salisbury, died 1099; his feast is kept on 4 December. Osmund held an exalted position in Normandy, his native land, and according to a late fifteenth-century document was the son of Henry, Count of Séez, and Isabella, daughter of Robert, Duke of Normandy, who was the father of William the Conqueror (Sarum Charters, 373). With his uncle, the king, he came over to England, proved a trusty counsellor, and was made chancellor of the realm. The same document calls him Earl of Dorset. He was employed in many civil transactions and was engaged as one of the chief commissioners for drawing up the Domesday Book. He became Bishop of Sarum, virtually William's choice, by authority of Gregory VII and was consecrated by Lanfranc in 1078. This diocese comprised the Counties of Dorsetshire, Wiltshire, and Berkshire, for in 1058 the old Bishoprics of Sherborne and Ramsbury had been united under Bishop Hermann and the see transferred to Old Sarum. This is described as a fortress rather than a city, placed on a high hill, surrounded by a massive wall ("Gest. Pontif.", 183) and Peter le Blois refers to the Castle and Church as "the ark of God shut up in the temple of Baal". In 1086 Osmund was present at the Great Gemot held at Old Sarum when the Domesday Book was accepted and the great landowners swore fealty to the sovereign (see Freeman, "Norman Conquest"). He died in the night of 3 Dec., 1099, and was succeeded, after the see had been vacant for eight years, by Roger, a crafty and time-serving statesman. His remains were buried at Old Sarum, translated to New Salisbury on 23 July, 1457, and deposited in the Lady Chapel where his sumptuous shrine was destroyed under Henry VIII. A flat slab with the simple inscription MXCIX has lain in various parts of the cathedral. In 1644 it was in the middle of the Lady Chapel. It is now under the eastern-most arch on the south side.
Osmund's work was threefold: -- (1) The building of the cathedral at Old Sarum, which was consecrated on 5 April, 1092. Five days afterwards a thunderstorm entirely destroyed the roof and greatly damaged the whole fabric. (2) The constitution of a cathedral body. This was framed on the usual Norman model, with dean, precentor, chancellor, and treasurer, whose duties were exactly defined, some thirty-two canons, a subdean, and succentor. All save the last two were bound to residence. These canons were "secular", each living in his own house. Their duties were to be special companions and advisers of the bishop, to carry out with fitting solemnity the full round of liturgical services and to do missionary work in the surrounding districts. There was formed a school for clergy of which the chancellor was the head. The cathedral was thoroughly constituted "the Mother Church" of the diocese, "a city set on a hill". Osmund's canons were renowned for their musical talent and their zeal for learning, and had great influence on the foundation of other cathedral bodies. (3) The formation of the "Sarum Use". In St. Osmund's day there were many other "Uses" (those of York, Hereford, Bangor, and Lincoln remained) and other customs peculiar to local churches, and the number was increased by the influx of Normans under William. Osmund invented or introduced little himself, though the Sarum rite had some peculiarities distinct from that of other churches. He made selections of the practices he saw round him and arranged the offices and services. Intended primarily for his own diocese, the Ordinal of Osmund, regulating the Divine Office, Mass, and Calendar, was used, within a hundred years, almost throughout England, Wales, and Ireland, and was introduced into Scotland about 1250. The unifying influence of the Norman Conquest made its spread more easy. It held general approval until in Mary's reign so many clergy obtained particular licences from Cardinal Pole to say the Roman Breviary that this became universally received. The "Register of St. Osmund" is a collection of documents without any chronological arrangement, gathered together after his time, divided roughly into two parts: the "Consuetudinary" (Rolls Series, 1-185, and in Rock, vol. III, 1-110), styled "De Officiis Ecclesiasticis", and a series of documents and charters, all more or less bearing on the construction of the cathedral at Old Sarum, the foundation of the cathedral body, the treasures belonging to it, and the history of dependent churches. The existing "Consuetudinary" was taken from an older copy, re-arranged with additions and modifications and ready probably when Richard Poore consecrated the cathedral at New Salisbury in 1225. A copy, almost verbatim the same as this, was taken from the older book for the use of St. Patrick's, Dublin, which was erected into a cathedral and modelled on the church at Sarum by Henry de Loundres who was bishop from 1213-28. This is given by Todd in the British Magazine (vols. xxx and xxxi).
William of Malmesbury in summing up Osmund's character says he was "so eminent for chastity that common fame would itself blush to speak otherwise than truthfully concerning his virtue. Stern he might appear to penitents, but not more severe to them than to himself. Free from ambition, he neither imprudently wasted his own substance, nor sought the wealth of others" (Gest. Pontif., 184). He gathered together a good library for his canons and even as a bishop did not disdain to transcribe and bind books himself. At one time Osmund thought Archbishop Anselm too unyielding and needlessly scrupulous in the dispute concerning investitures and in 1095 at the Council of Rockingham favoured the king. But after the Lateran Council in 1099, he boldly sided with the archbishop and the beautiful anecdote is related, showing his simple sincerity, how when Anselm was on his way to Windsor, Osmund knelt before him and received his forgiveness. He had a great reverence for St. Aldhelm who 300 years before as Bishop of Sherborne had been Osmund's predecessor. He officiated at the saint's translation to a more fitting shrine at Malmesbury and helped Lanfranc to obtain his canonization. Abbot Warin gave him a bone of the left arm of St. Aldhelm which he kept at Sarum where miracleswere wrought. In 1228 the Bishop of Sarum and the canons applied to Gregory IX for Osmund's canonization but not until some 200 years afterwards on 1 Jan., 1457, was the Bull issued by Callistus III. In 1472 a special indulgence was granted by Sixtus IVfor a visit to his cathedral on his festival and a convocation held in St. Paul's in 1481 fixed 4 December as the day to commemorate him.
Acta SS., Jan., I; ROCK, Church of Our Fathers (London, 1853); JONES, Register of St. Osmund (Rolls Series, 1883 and 1884), with long and good introductions to each vol.; Sarum Charters and Documents (Rolls Series, London, 1891); MALMESBURY, Gesta Pontif. (Rolls Series), 95, 183-4, 424-429; IDEM, Gesta Regum; BUTLER, Lives, s.v. (London, 1833); EADMER, Hist. Novorum, I and II, in P.L., CLIX; CEILLIER, Auteurs sacres, s.v. (Paris, 1863). For the saint's canonization see WILKINS, Concilia (London, 1737), I, 561; III, 432, 613; BEKYNTON, Correspondence, I, 117 (Rolls Series).
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In memoriam Rev. P. Osmundi Lewry, O.P.: requiem aeternam

St. Oswald[[@Headword:St. Oswald]]

St. Oswald
King and martyr; b., probably, 605; d. 5 Aug., 642; the second of seven brothers, sons of Ethelfrid, who was grandson of Ida, founder of the Kingdom of Northumbria in 547. Oswald's mother was Acha, daughter of Ella or Alla, who, after Ida's death, had seized Deira and thus separated it from the Northern Bernicia. The years of Oswald's youth were spent at home, as long as his father reigned, but when, in 617, Ethelfrid was slain in battle by Redwald, King of the East Angles, Oswald with his brothers fled for protection from Edwin, their uncle, Acha's brother, to the land of the Scots and were cared for at Columba's Monastery at Hii, or Iona. There they remained until Edwin's death in the battle of Heathfield (633). Eanfrid, his elder brother, then retuurned to accept the Kingdom of Deira, whilst Osric, cousin of Edwin, received Bernicia. The kingdom was thus again divided and both parts relapsed into paganism. In the following year Osric was slain in battle, and Eanfrid treacherously murdered by the British king, Cadwalla. Oswald thereupon came down from the North, and in 635 a small but resolute band gathered round him near the Roman Wall at a spot seven miles north of Hexham, afterwards known as Hevenfelt, or Heaven's Field. Here, encouraged by a vision and promise of victory from St. Columba, who shrouded with his mantle all his camp, Oswald set up a cross of wood as his standard -- the first Christian symbol ever raised in Bernicia -- and gave battle to the Britons, who were led, probably, by Cadwalla. The Britons were completely routed, and thenceforth could only act on the defensive.
Oswald's victory reunited the Northumbrian Kingdom not only because he delivered it from the humiliating yoke of the Mercians and Britons, but also because on his father's side he was a descendant of Ida of Bernicia and on his mother's of the royal house of Ella of Deira. Thus united, Northumbria could not fail to become the chief power in a confederation against Penda of Mercia and the Britons of Wales. Oswald was thoroughly grounded in the principles of the Christian religion, and, though but twelve nobles with whom he returned from exile were Christians, far from abandoning his faith, his first care was to spread it among the Bernicians, thus confirming the political union effected by Edwin with a religious union unknown before. Edwin, it is true, had himself received the Faith in 627, through the influence of his wife Ethelburga, sister of the Kentish King, who had brought St. Paulinus to the North, but his example was followed only by the people of Deira. Oswald, brought up in Columba's monastery at Iona, naturally looked to the North for missionaries. The first preacher who set forth soon returned, having found the Northumbrian people too barbarous and stubborn. Then Aidan was sent, "a man of singular meekness, piety and moderation", who established his episcopal see at Lindisfarne, in 635. Oswald's zealous co-operation with the monk-bishop soon filled the land with churches and monasteries, and the church at York, begun by Edwin, was completed. Moreover, his wonderful humility in the midst of success, his charity, and his piety soon had their effect in turning his subjects from Woden to Christ. We are told that the king in his Court acted as the interpreter of the Irish missionaries who knew not the language of his thanes.
It was Oswald's work to add to the warlike glory of his father Ethelfrid and the wise administration of his uncle Edwin the moral power of Christianity, and to build up a great kingdom. Edwin had gathered the whole English race into one political body and was overlord of every English kingdom save that of Kent. The Venerable Bede (III, 6) says that Oswald had a greater dominion than any of his ancestors, and that "he brought under his sway all the nations and provinces of Britain, which are divided into four languages, namely the Britons, the Picts, the Scots, and the English". He had great power in the North-West, as far south as Chester and Lancashire, and was probably owned as overlord by the Welsh Kingdom of Strath Clyde, as well as by the Picts and Scots of Dalriada. In the East he was supreme in Lindsey, and the words of Bede seem to imply that he was overlord of Mercia, which was still ruled by Penda; but this could have been scarcely more than nominal. The West Saxons in the South, influenced by the fear of Penda, readily acknowledged Oswald, their allegiance being strengthened, in 635, by the conversion of King Cynegils, of Wessex, at whose baptism Oswald stood sponsor, and whose daughter he married. Both sovereigns then established Bishop Birinus at Dorchester.
This vast supremacy, extending from north to south, and broken only by Penda's kingdom in Mid-Britain and that of the East Angles, led Adamnan of Hii to call Oswald "The Emperor of the whole of Britain". Christianity seemed to be forming a network round the pagan Penda of Mercia. The kingdom of the East Angles, which was still Christian, but acknowledged Penda as overlord, was necessary to Oswald to maintain the connection between his dominions in the north and the south. War was therefore inevitable. At the battle of Maserfeld, said to be seven miles from Shrewsbury, "on the border of Wales, near Offa's dyke", Oswald was slain on 5 Aug., 642, and thus perished "the most powerful and most Christian King" in the eighth year of his reign and in the flower of his age. His last words were for the spiritual welfare of his soldiers, whence the proverb: "God have mercy on their souls, as said Oswald when he fell." His body was mutilated by Penda, and his limbs set up on stakes, where they remained a full year, until they were taken away by Oswy and given to the monks at Bardney in Lindsey. In the tenth century some of the bones were carried off by Ethelred and Ethelfleda of Mercia to St. Peter's, Gloucester. His head was taken from the battlefield to the church of St. Peter in the royal fortress at Bamborough, and was afterwards translated to Lindisfarne, where, for fear of the Danes, it was placed in 875 in the coffin of St. Cuthbert, which found its resting place at Durham in 998. It was in the coffin at the translation of St. Cuthbert in 1104, and was thought to be there when the tomb was opened in 1828. His arm and hand (or hands) were taken to Bamborough and perhaps afterwards removed to Peterborough, and were still incorrupt in the time of Symeon of Durham, early in the twelfth century. Reginald gives an account of his personal appearance: arms of great length and power, eyes bright blue, hair yellow, face long and beard thin, and his small lips wearing a kindly smile.
BEDE, History; REGINALD, Life (printed by the Surtees Soc., and all portions not containing matter taken from Bede in R. S. among works of Sym. of Durham); SYM. OF DURHAM, Hist. Dunelm.; IDEM, Hist. Regum in R. S. and Surtees Soc. Publications; ADAMNAN, Life of St. Columba, ed. and tr. by FOWLER (Oxford, 1894); ALCUIN, Carmen in Historians of York, in R. S.; WILLIAM OF MALMESBURY, Gesta Pontif.; IDEM, Gesta Regum in R. S.; Miscell. Biogr. in Surtees Soc. Publications. For account of his relics see also RAINE, St. Cuthbert; IDEM, Opening of St. Cuthbert's Tomb (Durham, 1828); WALL, Shrines of British Saints: Oswald and Cuthbert (London, 1905). -- RAINE in Dict. of Christ. Biogr., s.v.; BUTLER, Lives, Aug. 5; GREEN, Making of England (London, 1897), vi; BELLESHEIM, Cath. Ch. of Scotland, tr. HUNTER-BLAIR, I (Edinburgh, 1887); MONTALEMBERT, Moines d'Occident, tr. (London, 1896); SKENE, Celtic Scotland, I (Edinburgh, 1876); HUNT, History of the English Church from 597-1066 (London, 1899).
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O Saint Oswald the King, and all ye holy Martyrs, pray for us.

St. Oswald[[@Headword:St. Oswald]]

St. Oswald
Archbishop of York, d. on 29 February, 992. Of Danish parentage, Oswald was brought up by his uncle Odo, Archbishop of Canterbury, and instructed by Fridegode. For some time he was dean of the house of the secular canons at Winchester, but led by the desire of a stricter life he entered the Benedictine Monastery of Fleury, where Odo himself had received the monastic habit. He was ordained there and in 959 returned to England betaking himself to his kinsman Oskytel, then Archbishop of York. He took an active part in ecclesiastical affairs at York until St. Dunstan procured his appointment to the See of Worcester. He was consecrated by St. Dunstan in 962. Oswald was an ardent supporter of Dunstan in his efforts to purify the Church from abuses, and aided by King Edgar he carried out his policy of replacing by communities the canons who held monastic possessions. Edgar gave the monasteries of St. Albans, Ely, and Benfleet to Oswald, who established monks at Westbury (983), Pershore (984), at Winchelcumbe (985), and at Worcester, and re-established Ripon. But his most famous foundation was that of Ramsey in Huntingdonshire, the church of which was dedicated in 974, and again after an accident in 991. In 972 by the joint action of St. Dunstan and Edgar, Oswald was made Archbishop of York, and journeyed to Rome to receive the pallium from John XIII. He retained, however, with the sanction of the pope, jurisdiction over the diocese of Worcester where he frequently resided in order to foster his monastic reforms (Eadmer, 203). On Edgar's death in 975, his work, hitherto so successful, received a severe check at the hands of Elfhere, King of Mercia, who broke up many communities. Ramsey, however, was spared, owing to the powerful patronage of Ethelwin, Earl of East Anglia. Whilst Archbishop of York, Oswald collected from the ruins of Ripon the relics of the saints, some of which were conveyed to Worcester. He died in the act of washing the feet of the poor, as was his daily custom during Lent, and was buried in the Church of St. Mary at Worcester. Oswald used a gentler policy than his colleague Ethelwold and always refrained from violent measures. He greatly valued and promoted learning amongst the clergy and induced many scholars to come from Fleury. He wrote two treatises and some synodal decrees. His feast is celebrated on 28 February.
Historians of York in Rolls Series, 3 vols.; see Introductions by RAINE. The anonymous and contemporary life of the monk of Ramsey, I, 399-475, and EADMER, Life and Miracles, II, 1-59 (also in P.L., CLIX) are the best authorities; the lives by SENATUS and two others in vol. II are of little value; Acta SS., Feb., III, 752; Acta O.S.B. (Venice, 1733), saec. v, 728; WRIGHT, Biog. Lit., I (London, 1846), 462; TYNEMOUTH and CAPGRAVE, ed. HORSTMAN, II (Oxford, 1901), 252; HUNT, Hist. of the English Church from 597-1066 (London, 1899); IDEM in Dict. of Nat. Biog., s.v.; LINGARD, Anglo-Saxon Church (London, 1845).
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Saint Oswald, and all ye holy Bishops and Confessors, pray for us.

St. Oswin[[@Headword:St. Oswin]]

St. Oswin
King and martyr, murdered at Gilling, near Richmond, Yorkshire, England, on 20 August, 651, son of Osric, King of Deira in Britain. On the murder of his father by Cadwalla in 634, Oswin still quite young was carried away for safety into Wessex, but returned on the death of his kinsman St. Oswald, in 642, either because Oswy had bestowed upon him Deira, one portion of the Kingdom of Northumbria, himself ruling Bernicia, or, as is more probable, because the people of Deira chose him for king in preference to Oswy. Under his sway of seven years, peace, order, and happiness reigned throughout the kingdom. But in the relations between Oswy and Oswin there was apparent peace only, the former was employing every subtlety to bring about his rival's death. At length Oswy declared an open warfare, and Oswin, unable to meet the superior forces of his adversary, disbanded his army, either from worldly prudence (Bede) or heroic virtue (monk of Tynemouth), and made his way for greater security to Hunwald an eorldoman upon whom he had lately conferred the fief of Gilling. Hunwald promised to conceal him but treacherously betrayed him to Ethelwin, one of Oswy's officers, and he was murdered. He was buried at Gilling and soon afterwards transferred to Tynemouth, though another account says he was buried at Tynemouth. The anonymous monk of St. Albans, who in the reign of King Stephen was resident at Tynemouth, and there wrote the saint's life, says that his memory was forgotten during the Danish troubles, but in 1065 his burial-place was made known by an apparition to a monk named Edmund, and his relics were translated on 11 March, 1100, and again on 20 August, 1103. At the dissolution of the monasteries under Henry VIII there was still a shrine containing the body and vestments of St. Oswin. A portion of his body was preserved as a relic at Durham (cf. Smith, "Bede", III, xiv). Eanfleda, Oswy's queen, daughter of St. Edwin, prevailed upon him to found in reparation a monastery at Gilling, some remains of which still exist, though it was destroyed by the Danes. Bede in his "History" (III, xiv) gives a description of his character and features: "most generous to all men and above all things humble; tall of stature and of graceful bearing, with pleasant manner and engaging address". There is now preserved in the British Museum (Cotton MS. Galba A.5.) a psalter which until the fire of 1731 bore the inscription "Liber Oswini Regis."
TYNEMOUTH AND CAPGRAVE, Nova Legenda Angliae, ed. HORSTMAN, II (Oxford, 1901), 268; Acta SS., Aug., IV, 63; Surtees Soc. Publ.: Miscellanea Biographica, VIII, 1-59, and Introd. (London, 1834); Lives of English Saints, ed. NEWMAN (London, 1900); RAINE in Dict. of Christ. Biog., s.v.; and BUTLER, Lives of the Saints, III (Baltimore), 287-88.
S. ANSELM PARKER 
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O Saint Oswin, and all ye holy Martyrs, pray for us.

St. Othmar[[@Headword:St. Othmar]]

St. Othmar
(Audomar.)
Died 16 Nov., 759, on the island of Werd in the Rhine, near Echnez, Switzerland. He was of Alemannic descent, received his education in Rhaetia, was ordained priest, and for a time presided over a church of St. Florinus in Rhaetia. This church was probably identical with the one of St. Peter at Remus, where St. Florinus had laboured as a priest and was buried. In 720 Waltram of Thurgau appointed Othmar superior over the cell of St. Gall. He united into a monastery the monks that lived about the cell of St. Gall, according to the rule of St. Columban, and became their first abbot. He added a hospital and a school; during his abbacy the Rule of St. Columban was replaced by that of St. Benedict. When Karlmann renounced his throne in 747, he visited Othmar at St. Gall and gave him a letter to his brother Pepin, recommending Othmar and his monastery to the king's liberality. Othmar personally brought the letter to Pepin, and was kindly received. When the Counts Warin and Ruodhart unjustly tried to gain possession of some property belonging to St. Gall, Othmar fearlessly resisted their demands. Hereupon they captured him while he was on a journey to Constance, and held him prisoner, first at the castle of Bodmann, then on the island of Werd in the Rhine. At the latter place he died, after an imprisonment of six months, and was buried. In 769 his body was transferred to the monastery of St. Gall and in 867 he was solemnly entombed in the new church of St. Othmar at St. Gall. His cult began to spread soon after his death, and now he is, next to St. Maurice and St. Gall, the most popular saint in Switzerland. His feast is celebrated on 16 November. He is represented in art as a Benedictine abbot, generally holding a little barrel in his hand, an allusion to the alleged miracle, that a barrel of St. Othmar never became empty, no matter how much he took from it to give to the poor.
P.L., CXIV, 1029-42; Mon. Germ. Hist.: Script., II, 41-47. To this life was added by ISO OF ST. GALL: De miraculis S. Othmari, libri duo, in P.L., CXXI, 779-96, and Mon. Germ. Hist.: Script., II, 47-54; BURGENER, Helvetia Sancta, II (Einsiedeln and New York, 1860), 147-51.
MICHAEL OTT 
Transcribed by Herman F. Holbrook 
O Saint Othmar, and all ye holy Monks and Hermits, pray for us.

St. Ouen[[@Headword:St. Ouen]]

St. Ouen
(OWEN; DADON, Latin Audaenus).
Archbishop of Rouen, b. at Sancy, near Soissons about 609; d. at Clichy-la-Garenne, near Paris, 24 Aug., 683. His father, Autharius, and his mother, Aiga, belonged to the Gallo-Roman race. Shortly after Ouen's birth they came to Ussy-sur-Marne, where he spent his childhood, with which tradition connects a series of marvellous events. Being afterwards sent to the Abbey of St. Medard he received an education which caused him to be welcomed at the court of Clothaire II a short time previous to the death of that prince. The latter's successor, Dagobert I, made him his referendary or chancellor and profited greatly by his talents and learning. He charged him with important missions and, it is believed, with compiling the Salic Law. St. Ouen found at the royal court Eloi (Eligius), another holy person, whose life was very similar to his own. Both of them, despite the disorders of the Frankish king, served him faithfully. But when Dagobert was dead, they considered themselves released from all secular duties, and leaving the court they devoted themselves in seclusion to the theological studies which attracted them.
St. Ouen, who in 634 founded the Abbey of Rabais, was ordained priest by Dieudonne, Bishop of Macon. Some time later his virtues and great ability marked him out for the archepiscopal see of Rouen, left vacant by the death of St. Romain. Elected in 639 he was consecrated at Rouen, 21 May, 640, with his friend St. Eloi, who became Bishop of Moyon. The Diocese of Rouen, in which there were still barbarian districts from which paganism had not disappeared, was transformed under the administration of St. Ouen who caused the worship of false gods to cease, founded numerous monasteries, and developed theological studies. Occasionally the statesman reappeared in St. Ouen. For instance he upheld Ebroin the mayor of the palace in his strife against the aristocracy. After Ebroin's death, at the invitation of Thierry I he went to Cologne and succeeded in restoring peace between Neustria and Austrasia. Shortly after he was attacked by the illness to which he succumbed. His body, which was brought to Rouen and interred in the Abbey of St. Pierre which thenceforth assumed his name, was translated several times, in 842, 918, and finally in 1890. St. Ouen, who survived St. Eloi, wrote the life of his friend. This biography, which is one of the most authentic historical monuments of the seventh century, contains a store of valuable information regarding the moral and religious education of that time. It was published for the first time by Dom Luc d'Achery in vol. V of his "Spicilegium".
CEILLIER, Hist. gen. des aut. sacr. et eccles., XVII (Paris, 1750), 687-89; CHERUEL in Rev. de Rouen, II (1836), 251-64, I; (1837), 21-36; Hist. Litt. de la France (Paris, 1735-8), III, 623-28; IV, 74; LANOVIUS; SS. Franciae cancell. (1634), 21-79; PETIT, Histoire de S. ouen (Rouen, s.d.); REICH, Ueber Audoens Lebensbeschreib d. heilig. Eligius (Halle, 1872); VACANDARD, L'enfance de S. Ouen in Prec. trav. acad. Rouen (Rouen, 1896-97), 129-53; IDEM, S. Ouen avant son episcopat in Revue des questions historiques, XIX (Paris, 1898), 5-50.
LEON CLUGNET 
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Dedicated to the memory of St. Ouen

St. Pachomius[[@Headword:St. Pachomius]]

St. Pachomius
Died about 346. The main facts of his life will be found in MONASTICISM (Section II: Eastern Monasticism before Chalcedon). Having spent some time with Palemon, he went to a deserted village named Tabennisi, not necessarily with the intention of remaining there permanently. A hermit would often withdraw for a time to some more remote spot in the desert, and afterwards return to his old abode. But Pachomius never returned; a vision bade him stay and erect a monastery; "very many eager to embrace the monastic life will come hither to thee". Although from the first Pachomius seems to have realized his mission to substitute the cenobitical for the eremitical life, some time elapsed before he could realize his idea. First his elder brother joined him, then others, but all were bent upon pursuing the eremitical life with some modifications proposed by Pachomius (e.g., meals in common). Soon, however, disciples came who were able to enter into his plans. In his treatment of these earliest recruits Pachomius displayed great wisdom. He realized that men, acquainted only with the eremitical life, might speedily become disgusted, if the distracting cares of the cenobitical life were thrust too abruptly upon them. He therefore allowed them to devote their whole time to spiritual exercises, undertaking himself all the burdensome work which community life entails. The monastery at Tabennisi, though several times enlarged, soon became too small and a second was founded at Pabau (Faou). A monastery at Chenoboskion (Schenisit) next joined the order, and, before Pachomius died, there were nine monasteries of his order for men, and two for women.
How did Pachomius get his idea of the cenobitical life? Weingarten (Der Ursprung des Möncthums, Gotha, 1877) held that Pachomius was once a pagan monk, on the ground that Pachomius after his baptism took up his abode in a building which old people said had once been a temple of Serapis. In 1898 Ladeuze (Le Cénobitisme pakhomien, 156) declared this theory rejected by Catholics and Protestants alike. In 1903 Preuschen published a monograph (Möncthum und Serapiskult, Giessen, 1903), which his reviewer in the "Theologische Literaturzeitung" (1904, col. 79), and Abbot Butler in the "Journal of Theological Studies" (V, 152) hoped would put an end to this theory. Preuschen showed that the supposed monks of Serapis were not monks in any sense whatever. They were dwellers in the temple who practised "incubation", i.e. sleeping in the temple to obtain oracular dreams. But theories of this kind die hard. Mr. Flinders Petrie in his "Egypt in Israel" (published by the Soc. for the Prop. of Christ. Knowl., 1911) proclaims Pachomius simply a monk of Serapis. Another theory is that Pachomius's relations with the hermits became strained, and that he recoiled from their extreme austerities. This theory also topples over when confronted with facts. Pachomius's relations were always affectionate with the old hermit Palemon, who helped him to build his monastery. There was never any rivalry between the hermits and the cenobites. Pachomius wished his monks to emulate the austerities of the hermits; he drew up a rule which made things easier for the less proficient, but did not check the most extreme asceticism in the more proficient. Common meals were provided, but those who wished to absent themselves from them were encouraged to do so, and bread, salt, and water were placed in their cells. It seems that Pachomius found the solitude of the eremitical life a bar to vocations, and held the cenobitical life to be in itself the higher (Ladeuze, op. cit., 168). The main features of Pachomius's rule are described in the article already referred to, but a few words may be said about the rule supposed to have been dictated by an angel (Palladius, "Hist. Lausiaca", ed. Butler, pp. 88 sqq.), of which use is often made in describing a Pachomian monastery. According to Ladeuze (263 sqq.), all accounts of this rule go back to Palladius; and in some most important points it can be shown that it was never followed by either Pachomius or his monks. It is unnecessary to discuss the charges brought by Amelineau on the flimsiest grounds against the morality of the Pachomian monks. They have been amply refuted by Ladeuze and Schiwietz (cf. also Leipoldt, "Schneute von Atripe", 147).
In addition to the bibliography already given (Eastern Monasticism before Chalcedon) consult CABROL, Dict. d'archeol. chret., s.v. Cenobitisme; BOUSQUET AND NAU, Hist. de S. Pacomus in Ascetica. . .patrologia orient., IV (Paris, 1908).
F.J. BACCHUS 
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Benedictus Deus in sanctis suis

St. Pacificus of San Severino[[@Headword:St. Pacificus of San Severino]]

St. Pacificus of San Severino
Born at San Severino, in the March of Ancona, 1 March, 1653; died there 24 September, 1721; the son of Antonio M. Divini and Mariangela Bruni. His parents died soon after his confirmation when three years old; he suffered many hardships until in December, 1670, he took the Franciscan habit in the Order of the Reformati, at Forano, in the March of Ancona, and was ordained on 4 June, 1678, subsequently becoming Lector or Professor of Philosophy (1680-83) for the younger members of the order, after which, for five or six years, he laboured as a missionary among the people of the surrounding country. He then suffered lameness, deafness, and blindness for nearly twenty-nine years. Unable to give missions, he cultivated more the contemplative life. He bore his ills with angelic patience, worked several miracles, and was favoured by God with ecstasies. Though a constant sufferer, he held the post of guardian in the monastery of Maria delle Grazie in San Severino (1692-3), where he died. His cause for beatification was begun in 1740; he was beatified by Pius VI, 4 August, 1786, and solemnly canonized by Gregory XVI, 26 May, 1839. His feast is celebrated on 24 September.
MELCHIORRI, Vita di S. Pacifico da San Severino (Rome, 1839), compiled from the Acts of Canonization; SDERCI DA GAJOLE, Vita di S. Pacifico da Sanseverino (Prato, 1898); DIOTALLEVI, Vita di S. Pacifico Divini dei Minori da Sanseverino (Quaracchi, 1910).
MICHAEL BIHL 
Transcribed by Herman F. Holbrook 
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St. Pammachius[[@Headword:St. Pammachius]]

St. Pammachius
Roman senator, d. about 409. In youth he frequented the schools of rehetoric with St. Jerome. In 385 he married Paulina, second daughter of St. Paula. He was probably among the viri genere optimi religione præclari, who in 390 denounced Jovinian to Pope St. Siricius (Ambrose, Ep. xli). When he attacked St. Jerorme's book against Jovinian for prudential reasons, Jerome wrote him two letters (Epp. xlviii-ix, ed. Vallarsi) thanking him; the first, vindicating the book, was probably intended for publication. On Paulina's death in 397, Pammachius became a monk, that is, put on a religious habit and gave himself up to works of charity (Jerome, Ep. lxvi; Paulinus of Nola, Ep. xiii). In 399 Pammachius and Oceanus wrote to St. Jerome asking him to translate Origen's "De Principiis", and repudiate the insinuation of Rufinus that St. Jerome was of one mind with himself with regard to Origen. St. Jerome replied the following year (Epp. lxxxiii-iv). In 401 Pammachius was thanked by St. Augustine (Ep. lviii) for a letter he wrote to the people of Numidia, where he owned property, exhorting them to abandon the Donatist schism. Many of St. Jerome's commentaries on Scripture were dedicated to Pammachius. After his wife's death Pammachius built in conjunction with St. Fabiola (Jerome, Epp. lxvi, lxxvii), a hospice at Porto, at the mouth of the Tiber, for poor strangers. The site has been excavated, and the excavations have disclosed the plan and the arrangement of this only building of its kind. Rooms and halls for the sick and poor were grouped around it (Frothingham, "The Monuments of Christian Rome," p. 49). The church of SS. John and Paul was founded either by Pammachius or his father. It was anciently known first as the Titulus Bizantis, and then as the Titulus Pammachii. The feast of Pammachius is kept on 30 August.
CEILLIER, Hist. des auteurs eccles., X, 99 sqq.; TILLEMONT, Mémoires, vol. X, p. 567; GRISAR, Storia di Roma, I, 73; LANCIANI, Pagan and Christian Rome, 158-9; MARUCCHI, Eléments d'Archéol. chrét., 203.
F.J. BACCHUS 
Transcribed by WGKofron 
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St. Pantaleon[[@Headword:St. Pantaleon]]

St. Pantaleon
Martyr, died about 305. According to legend he was the son of a rich pagan, Eustorgius of Nicomedia, and had been instructed in Christianity by his Christian mother, Eubula. Afterwards he became estranged from Christianity. He studied medicine and became physician to the Emperor Maximianus. He was won back to Christianity by the priest Hermolaus. Upon the death of his father he came into possession of a large fortune. Envious colleagues denounced him to the emperor during the Diocletian persecution. The emperor wished to save him and sought to persuade him to apostasy. Pantaleon, however, openly confessed his faith, and as proof that Christ is the true God, he healed a paralytic. Notwithstanding this, he was condemned to death by the emperor, who regarded the miracle as an exhibition of magic. According to legend, Pantaleon's flesh was first burned with torches; upon this Christ appeared to all in the form of Hermolaus to strengthen and heal Pantaleon. The torches were extinguished. After this, when a bath of liquid lead was prepared, Christ in the same form stepped into the cauldron with him, the fire went out and the lead became cold. He was now thrown into the sea, but the stone with which he was loaded floated. He was thrown to the wild beasts but these fawned upon him and could not be forced away until he had blessed them. He was bound on the wheel, but the ropes snapped, and the wheel broke. An attempt was made to behead him, but the sword bent, and the executioners were converted. Pantaleon implored heaven to forgive them, for which reason he also received the name of Panteleemon (the all-compassionate). It was not until he himself desired it that it was possible to behead him.
The lives containing these legendary features are all late in date and valueless. Yet the fact of the martyrdom itself seems to be proved by a veneration for which there is early testimony, among others from Theodoret (Graecarum affectionum curatio, Sermo VIII, "De martyribus", in Migne, P. G., LXXXIII 1033), Procopius of Caesarea (De aedificiis Justiniani I, ix; V, ix), and the "Martyrologium Hieronymianum" (Acta SS., Nov., II, 1, 97). Pantaleon is venerated in the East as a great martyr and wonderworker. In theMiddle Ages he came to be regarded as the patron saint of physicians and midwives, and became one of the fourteen guardian martyrs. From early times a phial containing some of his blood has been preserved at Constantinople. On the feast day of the saint the blood is said to become fluid and to bubble. Relics of the saint are to be found at St. Denis at Paris; his head is venerated at Lyons. His feast day is 27 July, also 28 July, and 18 February.
KLEMENS LÖFFLER 
Transcribed by Tomas Hancil

St. Papias[[@Headword:St. Papias]]

St. Papias
Bishop of Hierapolis (close to Laodicea and Colossae in the valley of the Lycus in Phrygia) and Apostolic Father, called by St. Irenaeus "a hearer of John, and companion of Polycarp, a man of old time". He wrote a work in five books, logion kyriakon exegesis, of which all but some fragments is lost. We learn something of the contents from the preface, part of which has been preserved by Eusebius (III, xxix):
I will not hesitate to add also for you to my interpretations what I formerly learned with care from the Presbyters and have carefully stored in memory, giving assurance of its truth. For I did not take pleasure as the many do in those who speak much, but in those who teach what is true, nor in those who relate foreign precepts, but in those who relate the precepts which were given by the Lord to the faith and came down from the Truth itself. And also if any follower of the Presbyters happened to come, I would inquire for the sayings of the Presbyters, what Andrew said, or what Peter said, or what Philip or what Thomas or James or what John or Matthew or any other of the Lord's disciples, and for the things which other of the Lord's disciples, and for the things which Aristion and the Presbyter John, the disciples of the Lord, were saying. For I considered that I should not get so much advantage from matter in books as from the voice which yet lives and remains.
From this we learn that Papias's book consisted mainly of "interpretations"—it was a kind of commentary on the "Logia of the Lord". The word logia, meaning "oracles", is frequently at the present day taken to refer to sayings, as opposed to narratives of Our Lord's actions (so Zahn and many others). But Lightfoot showed long ago (Essays on Supernatural Religion, 171-7) that this view is untenable. Philo used the word for any part of the inspired writings of the Old Testament, whether speech or narrative. St. Paul, Irenaeus, Clement, Origen, even Photius, have no other usage. St. Irenaeus speaks of corrupting the oracles of the Lord just as Dionysius of Corinth speaks of corrupting the Scriptures of the Lord. Logia kyriaka in Papias, in Irenaeus, in Photius, means "the divine oracles" of the Old or New Testament or both. Besides these "interpretations", Papias added oral traditions of two kinds: some he had himself heard from the Presbyters, para ton presbyteron; others he had at second hand from disciples of the Presbyters who happened to visit him at Hierapolis. The Presbyters related what the "disciples of the Lord"—Peter, Andrew etc.,—used to say in old days. Other informants of Papias's visitors were still living, "Aristion and John the Presbyter, the disciples of the Lord", as is shown by the present tense, legousin. We naturally assume that Papias counted them also among the direct informants whom he had mentioned before, for as they lived at Ephesus and Smyrna, not far off, he would surely know them personally. However, many eminent critics—Zahn and Lightfoot, and among Catholics, Funk, Bardenhewer, Michiels, Gutjahr, Batiffol, Lepin—identify the Presbyters with Andrew, Peter etc., thus making them Apostles, for they understand "what Andrew and Peter and the rest said" as epexegetic of "the words of the Presbyters". This is impossible, for Papias had just spoken of what he learned directly from the Presbyters, ora pote para ton presbyteron kalos emathon, yet it is admitted that he could not have known many apostles. Again, he seems to distinguish the sayings of the disciples of the Lord, Aristion and John, from those of the Presbyters, as though the latter were not disciples of the Lord. Lastly, Irenaeus and Eusebius, who had the work of Papias before them, understand the Presbyters to be not Apostles, but disciples of disciples of the Lord, or even disciples of disciples of Apostles. The same meaning is given to the word by Clement of Alexandria. We are therefore obliged to make "what Andrew and Peter and the rest said" not co-ordinate with but subordinate to "the sayings of the Presbyters", thus: "I would inquire for the sayings of the Presbyters, what (they related that) Andrew and Peter and the rest said, and for the things Aristion and John were saying". Eusebius has caused a further difficulty by pointing out that two Johns are mentioned, one being distinguished by the epithet presbyter from the other who is obviously the Apostle. The historian adds that Dionysius of Alexandria said he heard there were two tombs of John at Ephesus. This view has been adopted by practically all liberal critics and by such conservatives as Lightfoot and Westcott. But Zahn and most Catholic writers agree that Dionysius was mistaken about the tomb, and that Eusebius's interpretation of Papias's words is incorrect. For he says that Papias frequently cited John the Presbyter; yet it is certain that Irenaeus, who had a great veneration for the work of Papias, took him to mean John the Apostle; and Irenaeus had personal knowledge of Asiatic tradition and could not have been ignorant of the existence of John the presbyter, if there ever was such a person in Asia. Again, Irenaeus tells us that the Apostle lived at Ephesus until the time of Trajan, that he wrote the Apocalypse in the last days of Domitian. Irenaeus had heard Polycarp relate his reminiscences of the Apostle. Justin, who was at Ephesus about 130-5, asserts that the Apostle was the author of the Apocalypse (and therefore the head of the Asiatic Churches). But if the Apostle lived at Ephesus at so late a date, (and it cannot be doubted with any show of reason), he would naturally be the most important of Papias's witnesses. Yet if Eusebius is right, it would seem that John the Presbyter was his chief informant, and that the had no sayings of the Apostle to relate. Again, "The Presbyter" who wrote I and II John has the name of John in all MSS., and is identified with the Apostle by Irenaeus and Clement, and is certainly (by internal evidence) the writer of the fourth Gospel, which is attributed to the Apostle by Irenaeus and all tradition. Again, Polycrates of Ephesus, in recounting the men who were the glories of Asia, has no mention of John the presbyter, but of "John, who lay upon the Lord's breast", undoubtedly meaning the Apostle. The second John at Ephesus is an unlucky conjecture of Eusebius.
A fragment is, however, attributed to Papias which states that "John the theologian and James his brother were killed by the Jews". It is not possible that Papias should really have said this, otherwise Eusebius must have quoted it and Irenaeus could not have been ignorant of it. There is certainly some error in the quotation. Either something has been omitted, or St. John Baptist was meant. That St. John is mentioned twice in the list of Papias's authorities is explained by the distinction between his earlier sayings which the Presbyters could repeat and the last utterances of his old age which were reported by visitors from Ephesus. The most important fragment of Papias is that in which he gives an account of St. Mark from the words of the Presbyter, obviously St. John. It is a defense of St. Mark, attesting the perfect accuracy with which he wrote down the teachings of St. Peter, but admitting that he did not give a correct order. It is interesting to note that (as Dr. Abbott has shown) the fourth Gospel inserts or refers to every incident given in St. Mark which St. Luke has passed over. The prologue of St. Luke is manifestly cited in the fragment, so that Papias and the Presbyter knew that Gospel, which was presumable preferred to that of Mark in the Pauline Church of Ephesus; hence the need of the rehabilitation of Mark by "the Presbyter", who speaks with authority as one who knew the facts of the life of Christ as well as Peter himself. The famous statement of Papias that St. Matthew wrote his logia (that is, his canonical work) in Hebrew, and each interpreted (translated) it as he was able, seems to imply that when Papias wrote an accepted version was current—our present St. Matthew. His knowledge of St. John's Gospel is proved not merely by his mention of aloes, but by a citation of John xiv, 2, which occurs in the curious prophecy of a miraculous vintage in the millennium which he attributed to Our Lord (Irenaeus, V, xxxvi). The reference in his preface to our Lord as "the Truth" also implies a knowledge of the fourth Gospel. He cited I John and I Peter according to Eusebius, and he evidently built largely upon the Apocalypse, from which he drew his chiliastic views. It was formerly customary among liberal critics to assume (for no proof was possible) that Papias ignored St. Paul. It is now recognized that a bishop who lived a few miles from Colossae cannot be suspected of opposition to St. Paul merely on the ground that the few lines of his writings which remain do not contain any quotation from the Apostle. It is highly probable that Papias had a New Testament containing the Four Gospels, the Acts, the chief Epistles of St. Paul, the Apocalypse and Epistles of St. John, and I Peter.
Eusebius says that Papias frequently cited traditions of John and narrations of Aristion. He had also received information from the daughters of Philip, one of whom was buried like her father at Hierapolis, and had apparently been known to Papias. He related the raising to life of the mother of Manaimos (probably not the same as Manaen the foster-brother of Herod); also the drinking of poison without harm by Justus Barsabas: he may have related this in connection with Mark, svi, 18, as it is the only one of the miraclespromised in that passage by our Lord which is not exemplified in Acts. It would be interesting if we could be sure that Papias mentioned this last section of Mark, since an Armenian MS. attributes it to Aristion. Eusebius says Papias "published a story of a woman accused of many sins before the Lord, which is contained in the Gospel according to the Hebrews". This appears to refer to the pericope adulterae (John 8).
The cause of the loss of this precious work of an Apostolic Father was the chiliastic view which he taught, like St. Justin and St. Irenaeus. He supported this by "strange parables of the Saviour and teachings of His, and other mythical matters", says Eusebius. We can judge of these by the account of the wonderful vine above referred to. His method of exegesis may perhaps be estimated to some extent by a fifth book with the original ending of Victorinus's commentary on the Apocalypse, as published by Haussleiter (Theologisches Litteraturblatt, 26 April, 1895); for both passages are evidently based on Papias, and contain the same quotations from the Old Testament. Eusebius was an opponent of chiliastic speculations, and he remarks: "Papias was a man of very small mind, if we may judge by his own words". It would seem that the fragment of Victorinus of Pettau "De fabrica mundi" is partly based on Papias. In it we have perhaps the very words to which Eusebius is referring: "Nunc igitur de inenarrabili gloria Dei in providentia videas memorari; tamen ut mens parva poterit, conabor ostendere". This passage probably preserved the substance of what Papias said, according to the testimony of Anastasius of Mount Sinai, at to the mystical application to Christ and the Church of the seven days of creation. A wild and extraordinary legend about Judas Iscariot is attributed to Papias by a catena. It is probable that whenever St. Irenaeus quotes "the Presbyters" or "the Presbyters who had seen John", he is citing the work of Papias. Where he attributes to these followers of John the assertion that Our Lord sanctified all the ages of man, that Papias had inferred that Our Lord reached the age of fifty, as Irenaeus concludes, nor need we be too certain that Papias explicitly cited the Presbyters in the passage in question. His real statement is possibly preserved in a sentence of "De fabrica mundi", which implies only that our Lord reached the perfect age (between 30 and 40) after which decline begins.
Of Papias's life nothing is known. If Polycarp was born in 69, his "comrade" may have been born a few years earlier. The fragment which makes him state that those who were raised to life by Christ lived on until the age of Hadrian cannot be used to determine his date, for it is clearly made up from the quite credible statement of Quadratus (Eusebius, iv, 3) that some of those cured by our Lord lived until his own time and the fact that Quandratus wrote under Hadrian; the name of Papias has been substituted by the egregious excerptor. The work of Papias was evidently written in his old age, say between the years 115 and 140.
The literature on Papias is of overwhelming quantity. Every introduction to the New Testament, every book on the Fourth Gospel mentions him. The best discussion in English is LIGHTFOOT'S Essays on Supernatural Religion, reprinted from the Contemporary Review (London, 1889); on the preface see especially ZAHN, Forschungen, VI (1900); on the two Johns, DRUMMOND, EZRA ABBOTT, CAMERLUNCH, and others on the Gospel of St. John; for the view that the Apostle was not at Ephesus but only the presbyter, HARNACK, Gesch. der altchr. Litt., II (1897), and (making the presbyter the beloved disciple) DELFF, Gesch d. Rabbi Jesus (Leipzig, 1889); IDEM, Das vierte Evang. wienderhergestellt; IDEM, Neue Beitrage zur Kritik und Erklarung des vierten Ev. (both at Husum, 1890); SANDAY, The Criticism of the Fourth Gospel (Oxford, 1905); BOUSSET, Offenbarung d. Joh. (Leipzig, 1896); also ZAHN, loc. cit.; STANTON, The Gospels as Hist. Documents, I (1903); CHAPMAN, John the Presbyter (Oxford, 1911); on the supposed martyrdom of St. John, DE BOOR, Neue Fragmente des Papias in Texteu. Unters., V, II (1888); DELEF, loc. cit; CHAPMAN, loc. cit; SCHWARTZ, Ueber den Tod der Sohne Zebedaei (infavour of the martyrdom, Berlin 1904); against are ARMITAGE ROBINSON, The Historical Character of St. John's Gospel (London, 1908); EDWIN ABBOTT, Notes on New Testament Criticism (London, 1906); for a general account of Papias, see BARDENHEWER, Gesch. der altkirchl. Litt., I (Freiburg, 1902), who gives sufficient references to older books and articles; more in RICHARDSON'S Synopisis (Buffalo, 1887). On St. John in Irenaeus, CHAPMAN, Papias on the Age of our Lord in Journal of Theol. Studies, IX (Oct., 1907), 33; GUTJAHR, Die Glaubwurdigkeit des irenaischen Zeugnisses (Graz, 1904); LEWIS, The irenaeus testimony to the Fourth Gospel (Chicago, 1908); on the Chiliasm of Papias, ATZBERGER, Gesch. der christl. Eschatologie (Freiburg, 1896); GRY, Le millenarisme (Paris, 1904; New York, 1899).
JOHN CHAPMAN 
Transcribed by Marcia L. Bellafiore

St. Pascal Baylon[[@Headword:St. Pascal Baylon]]

St. Pascal Baylon
Born at Torre-Hermosa, in the Kingdom of Aragon, 24 May, 1540, on the Feast of Pentecost, called in Spain "the Pasch of the Holy Ghost", whence the name Pascal; died at Villa Reale, 15 May, 1592, on Whitsunday. His parents, Martin Baylon and Elizabeth Jubera, were virtuous peasants. The child began very early to display signs of that surpassing devotion towards the Holy Eucharist, which forms the salient feature of his character. From his seventh to his twenty-fourth year, he led the life of a shepherd, and during the whole of that period exercised a salutary influence upon his companions. He was then received as a lay brother amongst the Franciscan friars of the Alcantarine Reform. In the cloister, Paschal's life of contemplation and self-sacrifice fulfilled the promise of his early years. His charity to the poor and afflicted, and his unfailing courtesy were remarkable. On one occasion, in the course of a journey through France, he triumphantly defended the dogma of the Real Presence against the blasphemies of a Calvinist preacher, and in consequence, narrowly escaped death at the hands of a Huguenot mob. Although poorly educated, his counsel was sought for by people of every station in life, and he was on terms of closest friendship with personages of eminent sanctity. Pascal was beatified in 1618, and canonized in 1690. His cultus has flourished particularly in his native land and in Southern Italy, and it was widely diffused in Southern and Central America, through the Spanish Conquests. In his Apostolic letter, Providentissimus Deus, Leo XIII declared St. Pascal the especial heavenly protector of all Eucharistic Congresses and Associations. His feast is kept on 17 May. The saint is usually depicted in adoration before a vision of the Host.
OSWALD STANIFORTH

St. Paschasius[[@Headword:St. Paschasius]]

St. Paschasius
A deacon of the Roman Church about 500; died after 511. Almost all that is known of Paschasius is related by Gregory the Great in his "Dialogues" (IV, xl). According to Gregory he was a man of extraordinary sanctity, and a father of the poor. Until his death he was a firm adherent of the antipope Laurentius (498-505; d. before 514). This, however, was not the result of malice but of error and ignorance. He died during the reign of Pope Symmachus (498-514), and after his death a demoniac was healed by touching his dalmatic. Long after this, Paschasius appeared to Bishop Germanus of Capua at the hot springs of Angulus (Angelum) he told Germanus that he had to do penance in these baths for his former mistake, and begged the bishop to pray for him. This Germanus did with great zeal, and after some days no longer found him at the springs. Gregory remarks that Paschasius had left books on the Holy Spirit that were correct in all particulars and perfectly intelligible. As a matter of fact two books "De spiritu sancto" are assigned to Paschasius in several manuscripts, and until lately were printed under his name. Engelbrecht, not long ago, denied his authorship of them, assigned them to Bishop Faustus of Riez, and has published them in the works of Faustus. If this is correct, then the work of Paschasius has disappeared. A letter written by him to Eugippius (511) has been preserved. The latter had begged his venerated and dearly loved friend Paschasius, who had great literary skill, to write a biography of St. Severinus from the accounts of the saint which he (Eugippius) had put together in crude and inartistic form. Paschasius, however, replied that the acts and miracles of the saint could not be described better than he had done by Eugippius. The feast of Paschasius is celebrated on 31 May.
MIGNE, P.L. LXII, 9-40, 1167-70; LXXVII, 397-98; ENGELBRECHT, Studien über die schriften des Bischofs von Reii Faustus (Vienna, 1889), 28-46; Corpus scriptorum ecclesiasticorum latinorum, XXI (Vienna, 1891) Paschasii epistola ad Eugippium, ibid., IX (1886), ii, 68-70; BERGMANN, Der handschriftlich bezeugte Nachlass des Faustus von Reji (Leipzig, 1898) 35-55;Acta SS., May, VII, 438-40; DANIELL, in Dict. Christ. Biog., s.v.
KLEMENS LÖFFLER 
Transcribed by Wm Stuart French, Jr. 
Dedicated to Eunice P. Smith Roberts

St. Patrick[[@Headword:St. Patrick]]

St. Patrick
Apostle of Ireland, born at Kilpatrick, near Dumbarton, in Scotland, in the year 387; died at Saul, Downpatrick, Ireland, 17 March, 493.
He had for his parents Calphurnius and Conchessa. The former belonged to a Roman family of high rank and held the office of decurio in Gaul or Britain. Conchessa was a near relative of the great patron of Gaul, St. Martin of Tours. Kilpatrick still retains many memorials of Saint Patrick, and frequent pilgrimages continued far into the Middle Ages to perpetuate there the fame of his sanctity and miracles.
In his sixteenth year, Patrick was carried off into captivity by Irish marauders and was sold as a slave to a chieftan named Milchu in Dalriada, a territory of the present county of Antrim in Ireland, where for six years he tended his master's flocks in the valley of the Braid and on the slopes of Slemish, near the modern town of Ballymena. He relates in his "Confessio" that during his captivity while tending the flocks he prayed many times in the day: "the love of God", he added,
and His fear increased in me more and more, and the faith grew in me, and the spirit was roused, so that, in a single day, I have said as many as a hundred prayers, and in the night nearly the same, so that whilst in the woods and on the mountain, even before the dawn, I was roused to prayer and felt no hurt from it, whether there was snow or ice or rain; nor was there any slothfulness in me, such as I see now, because the spirit was then fervent within me.
In the ways of a benign Providence the six years of Patrick's captivity became a remote preparation for his future apostolate. He acquired a perfect knowledge of the Celtic tongue in which he would one day announce the glad tidings of Redemption, and, as his master Milchu was a druidical high priest, he became familiar with all the details of Druidism from whose bondage he was destined to liberate the Irish race.
Admonished by an angel he after six years fled from his cruel master and bent his steps towards the west. He relates in his "Confessio" that he had to travel about 200 miles; and his journey was probably towards Killala Bay and onwards thence to Westport. He found a ship ready to set sail and after some rebuffs was allowed on board. In a few days he was among his friends once more in Britain, but now his heart was set on devoting himself to the service of God in the sacred ministry. We meet with him at St. Martin's monastery at Tours, and again at the island sanctuary of Lérins which was just then acquiring widespread renown for learning and piety; and wherever lessons of heroic perfection in the exercise of Christian life could be acquired, thither the fervent Patrick was sure to bend his steps. No sooner had St. Germain entered on his great mission at Auxerre than Patrick put himself under his guidance, and it was at that great bishop's hands that Ireland's future apostle was a few years later promoted to the priesthood. It is the tradition in the territory of the Morini that Patrick under St. Germain's guidance for some years was engaged in missionary work among them. When Germain commissioned by the Holy See proceeded to Britain to combat the erroneous teachings of Pelagius, he chose Patrick to be one of his missionary companions and thus it was his privilege to be associated with the representative of Rome in the triumphs that ensued over heresy and Paganism, and in the many remarkable events of the expedition, such as themiraculous calming of the tempest at sea, the visit to the relics at St. Alban's shrine, and the Alleluia victory. Amid all these scenes, however, Patrick's thoughts turned towards Ireland, and from time to time he was favoured with visions of the children from Focluth, by the Western sea, who cried to him: "O holy youth, come back to Erin, and walk once more amongst us."
Pope St. Celestine I, who rendered immortal service to the Church by the overthrow of the Pelagian and Nestorian heresies, and by the imperishable wreath of honour decreed to the Blessed Virgin in the General Council of Ephesus, crowned his pontificate by an act of the most far-reaching consequences for the spread of Christianity and civilization, when he entrusted St. Patrick with the mission of gathering the Irish race into the one fold of Christ. Palladius (q.v.) had already received that commission, but terrified by the fierce opposition of a Wicklow chieftain had abandoned the sacred enterprise. It was St. Germain, Bishop of Auxerre, who commended Patrick to the pope. The writer of St. Germain's Life in the ninth century, Heric of Auxerre, thus attests this important fact: "Since the glory of the father shines in the training of the children, of the many sons in Christ whom St. Germain is believed to have had as disciples in religion, let it suffice to make mention here, very briefly, of one most famous, Patrick, the special Apostle of the Irish nation, as the record of his work proves. Subject to that most holy discipleship for 18 years, he drank in no little knowledge in Holy Scripture from the stream of so great a well-spring. Germain sent him, accompanied by Segetius, his priest, to Celestine, Pope of Rome, approved of by whose judgement, supported by whose authority, and strengthened by whose blessing, he went on his way to Ireland." It was only shortly before his death that Celestine gave this mission to Ireland's apostle and on that occasion bestowed on him many relics and other spiritual gifts, and gave him the name "Patercius" or "Patritius", not as an honorary title, but as a foreshadowing of the fruitfulness and merit of his apostolate whereby he became pater civium (the father of his people). Patrick on his return journey from Rome received at Ivrea the tidings of the death of Palladius, and turning aside to the neighboring city of Turin received episcopal consecration at the hands of its great bishop, St. Maximus, and thence hastened on to Auxerre to make under the guidance of St. Germain due preparations for the Irish mission.
It was probably in the summer months of the year 433, that Patrick and his companions landed at the mouth of the Vantry River close by Wicklow Head. The Druids were at once in arms against him. But Patrick was not disheartened. The intrepid missionary resolved to search out a more friendly territory in which to enter on his mission. First of all, however, he would proceed towards Dalriada, where he had been a slave, to pay the price of ransom to his former master, and in exchange for the servitude and cruelty endured at his hands to impart to him the blessings and freedom of God's children. He rested for some days at the islands off the Skerries coast, one of which still retains the name of Inis-Patrick, and he probably visited the adjoining mainland, which in olden times was known as Holm Patrick. Tradition fondly points out the impression of St. Patrick's foot upon the hard rock -- off the main shore, at the entrance to Skerries harbour. Continuing his course northwards he halted at the mouth of the River Boyne. A number of the natives there gathered around him and heard with joy in their own sweet tongue the glad tidings of Redemption. There too he performed his first miracle on Irish soil to confirm the honour due to the Blessed Virgin, and the Divine birth of our Saviour. Leaving one of his companions to continue the work of instruction so auspiciously begun, he hastened forward to Strangford Loughand there quitting his boat continued his journey over land towards Slemish. He had not proceeded far when a chieftain, named Dichu, appeared on the scene to prevent his further advance. He drew his sword to smite the saint, but his arm became rigid as a statue and continued so until he declared himself obedient to Patrick. Overcome by the saint's meekness and miracles, Dichu asked for instruction and made a gift of a large sabhall (barn), in which the sacred mysteries were offered up. This was the first sanctuary dedicated by St. Patrick in Erin. It became in later years a chosen retreat of the saint. A monastery and church were erected there, and the hallowed site retains the name Sabhall (pronounced Saul) to the present day. Continuing his journey towards Slemish, the saint was struck with horror on seeing at a distance the fort of his old master Milchu enveloped in flames. The fame of Patrick's marvelous power of miracles preceeded him. Milchu, in a fit of frenzy, gathered his treasures into his mansion and setting it on fire, cast himself into the flames. An ancient record adds: "His pride could not endure the thought of being vanquished by his former slave".
Returning to Saul, St. Patrick learned from Dichu that the chieftains of Erin had been summoned to celebrate a special feast at Tara by Leoghaire, who was the Ard-Righ, that is, the Supreme Monarch of Ireland. This was an opportunity which Patrick would not forego; he would present himself before the assembly, to strike a decisive blow against the Druidism that held the nation captive, and to secure freedom for the glad tidings of Redemption of which he was the herald. As he journeyed on he rested for some days at the house of a chieftain named Secsnen, who with his household joyfully embraced the Faith. The youthful Benen, or Benignus, son of the chief, was in a special way captivated by the Gospel doctrines and the meekness of Patrick. Whilst the saint slumbered he would gather sweet-scented flowers and scatter them over his bosom, and when Patrick was setting out, continuing his journey towards Tara, Benen clung to his feet declaring that nothing would sever him from him. "Allow him to have his way", said St. Patrick to the chieftain, "he shall be heir to my sacred mission." Thenceforth Benen was the inseparable companion of the saint, and the prophecy was fulfilled, for Benen is named among the "comhards" or successors of St. Patrick in Armagh. It was on 26 March, Easter Sunday, in 433, that the eventful assembly was to meet at Tara, and the decree went forth that from the preceeding day the fires throughout the kingdom should be extinguished until the signal blaze was kindled at the royal mansion. The chiefs and Brehons came in full numbers and the druids too would muster all their strength to bid defiance to the herald of good tidings and to secure the hold of their superstition on the Celtic race, for their demoniac oracles had announced that the messenger of Christ had come to Erin. St. Patrick arrived at the hill of Slane, at the opposite extremity of the valley from Tara, on Easter Eve, in that year the feast of the Annunciation, and on the summit of the hill kindled the Paschal fire. The druids at once raised their voice. "O King", (they said) "live for ever; this fire, which has been lighted in defiance of the royal edict, will blaze for ever in this land unless it be this very night extinguished." By order of the king and the agency of the druids, repeated attempts were made to extinguish the blessed fire and to punish with death the intruder who had disobeyed the royal command. But the fire was not extinguished and Patrick shielded by the Divine power came unscathed from their snares and assaults. On Easter Day the missionary band having at their head the youth Benignus bearing aloft a copy of the Gospels, and followed by St. Patrick who with mitre and crozier was arrayed in full episcopal attire, proceeded in processional order to Tara. The druids and magicians put forth all their strength and employed all their incantations to maintain their sway over the Irish race, but the prayer and faith of Patrick achieved a glorious triumph. The druids by their incantations overspread the hill and surrounding plain with a cloud of worse then Egyptian darkness. Patrick defied them to remove that cloud, and when all their efforts were made in vain, at his prayer the sun sent forth its rays and the brightest sunshine lit up the scene. Again by demoniac power the Arch-Druid Lochru, like Simon Magus of old, was lifted up high in the air, but when Patrick knelt in prayer the druid from his flight was dashed to pieces upon a rock. Thus was the final blow given to paganism in the presence of all the assembled chieftains. It was, indeed, a momentous day for the Irish race. Twice Patrick pleaded for the Faith before Leoghaire. The king had given orders that no sign of respect was to be extended to the strangers, but at the first meeting the youthful Erc, a royal page, arose to show him reverence; and at the second, when all the chieftains were assembled, the chief-bard Dubhtach showed the same honour to the saint. Both these heroic men became fervent disciples of the Faith and bright ornaments of the Irish Church. It was on this second solemn occasion that St. Patrick is said to have plucked a shamrock from the sward, to explain by its triple leaf and single stem, in some rough way, to the assembled chieftains, the great doctrine of the Blessed Trinity. On that bright Easter Day, the triumph of religion at Tara was complete. The Ard-Righ granted permission to Patrick to preach the Faith throughout the length and breadth of Erin, and the druidical prophecy like the words of Balaam of old would be fulfilled: the sacred fire now kindled by the saint would never be extinguished.
The beautiful prayer of St. Patrick, popularly known as "St. Patrick's Breast-Plate", is supposed to have been composed by him in preparation for this victory over Paganism. The following is a literal translation from the old Irish text:
I bind to myself today
The strong virtue of the Invocation of the Trinity:
I believe the Trinity in the Unity
The Creator of the Universe.

I bind to myself today
The virtue of the Incarnation of Christ with His Baptism,
The virtue of His crucifixion with His burial,
The virtue of His Resurrection with His Ascension,
The virtue of His coming on the Judgement Day.

I bind to myself today
The virtue of the love of seraphim,
In the obedience of angels,
In the hope of resurrection unto reward,
In prayers of Patriarchs,
In predictions of Prophets,
In preaching of Apostles,
In faith of Confessors,
In purity of holy Virgins,
In deeds of righteous men.

I bind to myself today
The power of Heaven,
The light of the sun,
The brightness of the moon,
The splendour of fire,
The flashing of lightning,
The swiftness of wind,
The depth of sea,
The stability of earth,
The compactness of rocks.

I bind to myself today
God's Power to guide me,
God's Might to uphold me,
God's Wisdom to teach me,
God's Eye to watch over me,
God's Ear to hear me,
God's Word to give me speech,
God's Hand to guide me,
God's Way to lie before me,
God's Shield to shelter me,
God's Host to secure me,
Against the snares of demons,
Against the seductions of vices,
Against the lusts of nature,
Against everyone who meditates injury to me,
Whether far or near,
Whether few or with many.

I invoke today all these virtues
Against every hostile merciless power
Which may assail my body and my soul,
Against the incantations of false prophets,
Against the black laws of heathenism,
Against the false laws of heresy,
Against the deceits of idolatry,
Against the spells of women, and smiths, and druids,
Against every knowledge that binds the soul of man.

Christ, protect me today
Against every poison, against burning,
Against drowning, against death-wound,
That I may receive abundant reward.

Christ with me, Christ before me,
Christ behind me, Christ within me,
Christ beneath me, Christ above me,
Christ at my right, Christ at my left,
Christ in the fort,
Christ in the chariot seat,
Christ in the poop,
Christ in the heart of everyone who thinks of me,
Christ in the mouth of everyone who speaks to me,
Christ in every eye that sees me,
Christ in every ear that hears me.

I bind to myself today
The strong virtue of an invocation of the Trinity,
I believe the Trinity in the Unity
The Creator of the Universe.
St. Patrick remained during Easter week at Slane and Tara, unfolding to those around him the lessons of Divine truth. Meanwhile the national games were being celebrated a few miles distant at Tailten (now Telltown) in connection with the royal feast. St. Patrick proceeding thither solemnly administered baptism to Conall, brother of the Ard-Righ Leoghaire, on Wednesday, 5 April. Benen and others had already been privately gathered into the fold of Christ, but this was the first public administering of baptism, recognized by royal edict, and hence in the ancient Irish Kalendars to the fifth of April is assigned "the beginning of the Baptism of Erin". This first Christian royal chieftain made a gift to Patrick of a site for a church which to the present day retains the name of Donagh-Patrick. The blessing of heaven was with Conall's family. St. Columba is reckoned among his descendants, and many of the kings of Ireland until the eleventh century were of his race. St. Patrick left some of his companions to carry on the work of evangelization in Meath, thus so auspiciously begun. He would himself visit the other territories. Some of the chieftains who had come to Tara were from Focluth, in the neighbourhood of Killala, in Connaught, and as it was the children of Focluth who in vision had summoned him to return to Ireland, he resolved to accompany those chieftains on their return, that thus the district of Focluth would be among the first to receive the glad tidings of Redemption. It affords a convincing proof of the difficulties that St. Patrick had to overcome, that though full liberty to preach the Faith throughout Erin was granted by the monarch of Leoghaire, nevertheless, in order to procure a safe conduct through the intervening territories whilst proceeding towards Connaught he had to pay the price of fifteen slaves. On his way thither, passing through Granard he learned that at Magh-Slecht, not far distant, a vast concourse was engaged in offering worship to the chief idol Crom-Cruach. It was a huge pillar-stone, covered with slabs of gold and silver, with a circle of twelve minor idols around it. He proceeded thither, and whith his crosier smote the chief idol that crumbled to dust; the others fell to the ground. At Killala he found the whole people of the territory assembled. At his preaching, the king and his six sons, with 12,000 of the people, became docile to the Faith. He spent seven years visiting every district of Connaught, organizing parishes, forming dioceses, and instructing the chieftains and people. One the occasion of his first visit to Rathcrogan, the royal seat of the kings of Connaught, situated near Tulsk, in the County of Roscommon, a remarkable incident occurred, recorded in many of the authentic narratives of the saint's life. Close by the clear fountain of Clebach, not far from the royal abode, Patrick and his venerable companions had pitched their tents and at early dawn were chanting the praises of the Most High, when the two daughters of the Irish monarch -- Ethne, the fair, and Fedelm, the ruddy -- came thither, as was their wont, to bathe. Astonished at the vision that presented itself to them, the royal maidens cried out: "Who are ye, and whence do ye come? Are ye phantoms, or fairies, or friendly mortals?" St. Patrick said to them: "It were better you would adore and worship the one true God, whom we announce to you, than that you would satisfy your curiosity by such vain questions." And then Ethne broke forth into the questions:
"Who is God?"
"And where is God?"
"Where is His dwelling?"
"Has He sons and daughters?"
"Is He rich in silver and gold?"
"Is He everlasting? is He beautiful?"
"Are His daughters dear and lovely to the men of this world?"
"Is He on the heavens or on earth?"
"In the sea, in rivers, in mountains, in valleys?"
"Make Him known to us. How is He to be seen?"
"How is He to be loved? How is He to be found?"
"Is it in youth or is it in old age that He may be found?"
But St. Patrick, filled with the Holy Ghost, made answer:
"God, whom we announce to you, is the Ruler of all things."
"The God of heaven and earth, of the sea and the rivers."
"The God of the sun, and the moon, and all the stars."
"The God of the high mountains and of the lowlying valleys."
"The God who is above heaven, and in heaven, and under heaven."
"His dwelling is in heaven and earth, and the sea, and all therein."
"He gives breath to all."
"He gives life to all."
"He is over all."
"He upholds all."
"He gives light to the sun."
"He imparts splendour to the moon."
"He has made wells in the dry land, and islands in the ocean."
"He has appointed the stars to serve the greater lights."
"His Son is co-eternal and co-equal with Himself."
"The Son is not younger than the Father."
"And the Father is not older than the Son."
"And the Holy Ghost proceeds from them."
"The Father and the Son and the Holy Ghost are undivided."
"But I desire by Faith to unite you to the Heavenly King, as you are daughters of an earthly king."
The maidens, as if with one voice and one heart, said: "Teach us most carefully how we may believe in the Heavenly King; show us how we may behold Him face to face, and we will do whatsoever you shall say to us."
And when he had instructed them he said to them: "Do you believe that by baptism you put off the sin inherited from the first parents."
They answered: "We believe."
"Do you believe in penance after sin?"
"We believe."
"Do you believe in life after death?" Do you believe in resurrection on the Day of Judgement?"
"We believe."
"Do you believe in the unity of the Church?"
"We believe."
Then they were baptized, and were clothed in white garments. And they besought that they might behold the face of Christ. And the saint said to them: "You cannot see the face of Christ unless you taste death, and unless you receive the Sacrifice." They answered: "Give us the Sacrifice, so that we may be able to behold our Spouse." And the ancient narrative adds: "when they received the Eucharist of God, they slept in death, and they were placed upon a couch, arrayed in their white baptismal robes."
In 440 St. Patrick entered on the special work of the conversion of Ulster. Under the following year, the ancient annalists relate a wonderful spread of the Faith throughout the province. In 444 a site for a church was granted at Armagh by Daire, the chieftain of the district. It was in a valley at the foot of a hill, but the saint was not content. He had special designs in his heart for that district, and at length the chieftain told him to select in his territory any site he would deemmost suitable for his religious purpose. St. Patrick chose that beautiful hill on which the old cathedral of Armagh stands. As he was marking out the church with his companions, they came upon a doe and fawn, and the saint's companions would kill them for food; but St. Patrick would not allow them to do so, and, taking the fawn upon his shoulders, and followed by the doe, he proceeded to a neighbouring hill, and laid down the fawn, and announced that there, in future times, great glory would be given to the Most High. It was precisely upon that hill thus fixed by St. Patrick that, a few years ago, there was solemnly dedicated the new and beautiful Catholic cathedral of Armagh. A representative of the Holy See presided on the occasion, and hundreds of priests and bishops were gathered there; and, indeed, it might truly be said, the whole Irish race on that occasion offered up that glorious cathedral to the Most High as tribute to their united faith and piety, and their never-failing love of God.
From Ulster St. Patrick probably proceeded to Meath to consolidate the organization of the communities there, and thence he continued his course through Leinster. Two of the saint's most distinguished companions, St. Auxilius and St. Iserninus, had the rich valley of the Liffey assigned to them. The former's name is still retained in the church which he founded at Killossy, while the latter is honoroured as the first Bishop of Kilcullen. As usual, St. Patrick's primary care was to gather the ruling chieftains into the fold. At Naas, the royal residence in those days, he baptised two sons of the King of Leinster. Memorials of the saint still abound in the district -- the ruins of the ancient church which he founded, his holy well, and the hallowed sites in which the power of God was shown forth in miracles. At Sletty, in the immediate neighborhood of Carlow, St. Fiacc, son of the chief Brehon, Dubthach, was installed as bishop, and for a considerable time that see continued to be the chief centre of religion for all Leinster. St. Patrick proceeded through Gowran into Ossory; here he erected a church under the invocation of St. Martin, near the present city of Kilkenny, and enriched it with many precious relics which he had brought from Rome. It was in Leinster, on the borders of the present counties of Kildare and Queen's, that Odhran, St. Patrick's charioteer, attained the martyr's crown. The chieftain of that district honoured the demon-idol, Crom Cruach, with special worship, and, on hearing of that idol being cast down, vowed to avenge the insult by the death of our apostle. Passing through the territory, Odhran overheard the plot that was being organized for the murder of St. Patrick, and as they were setting out in the chariot to continue their journey, asked the saint, as a favour, to take thereins, and to allow himself, for the day, to hold the place of honour and rest. This was granted, and scarcely had they set out when a well-directed thrust of a lance pierced the heart of the devoted charioteer, who thus, by changing places, saved St. Patrick's life, and won for himself the martyr's crown.
St. Patrick next proceeded to Munster. As usual, his efforts were directed to combat error in the chief centres of authority, knowing well that, in the paths of conversion, the kings and chieftains would soon be followed by their subjects. At "Cashel of the Kings" he was received with great enthusiasm, the chiefs and Brehons and people welcoming him with joyous acclaim. While engaged in the baptism of the royal prince Aengus, son of the King of Munster, the saint, leaning on his crosier, peirced with its sharp point the prince's foot. Aengus bore the pain unmoved. When St. Patrick, at the close of the ceremony, saw the blood flow, and asked him why he had been silent, he replied, with genuine heroism, that he thought it might be part of the ceremony, a penalty for the joyous blessings of the Faith that were imparted. The saint admired his heroism, and, taking the chieftain's shield, inscribed on it a cross with the same point of the crozier, and promised that that shield would be the signal of countless spiritual and temporal triumphs. Our apostle spent a considerable time in the present County of Limerick. The fame of his miracles and sanctity had gone before him, and the inhabitants of Thomond and northern Munster, crossing the Shannon in their frail coracles, hastened to receive his instruction. When giving his blessing to them on the summit of the hill of Finnime, looking out on the rich plains before him, he is said to have prophesied the coming of St. Senanus: "To the green island in the West, at the mouth of the sea [i.e., Inis-Cathaigh, now Scattery Island, at the mouth of the Shannon, near Kilrush], the lamp of the people of God will come; he will be the head of counsel to all this territory." At Sangril (now Singland), in Limerick, and also in the district of Gerryowen, the holy wells of the saint are pointed out, and the slab of rock, which served for his bed, and the altar on which every day he offered up the Holy Sacrifice. On the banks of the Suit, and the Blackwater, and the Lee, wherever the saint preached during the seven years he spent in Munster, a hearty welcome awaited him. The ancient Life attests: "After Patrick had founded cells and churches in Munster, and had ordained persons of every grade, and healed the sick, and resuscitated the dead, he bade them farewell, and imparted his blessing to them." The words of this blessing, which is said to have been given from the hills of Tipperary, as registered in the saint's Life, to which I have just referred, are particularly beautiful:
A blessing on the Munster people -- 
Men, youths, and women; 
A blessing on the land 
That yields them fruit.

A blessing on every treasure 
That shall be produced on their plains, 
Without any one being in want of help, 
God's blessing be on Munster.

A blessing on their peaks, 
On their bare flagstones, 
A blessing on their glens, 
A blessing on their ridges.

Like the sand of the sea under ships, 
Be the number in their hearths; 
On slopes, on plains, 
On mountains, on hills, a blessing.
St. Patrick continued until his death to visit and watch over the churches which he had founded in all the provinces in Ireland. He comforted the faithful in their difficulties, strengthened them in the Faith and in the practice of virtue, and appointed pastors to continue his work among them. It is recorded in his Life that he consecrated no fewer than 350 bishops. He appointed St. Loman to Trim, which rivalled Armaugh itself in its abundant harvest of piety. St. Guasach, son of his former master, Milchu, became Bishop of Granard, while the two daughters of the same pagan chieftan founded close by, at Clonbroney, a convent of pious virgins, and merited the aureola of sanctity. St. Mel, nephew of our apostle, had the charge of Ardagh; St. MacCarthem, who appears to have been patricularly loved by St. Patrick, was made Bishop of Clogher. The narrative in the ancient Life of the saint regarding his visit to the district of Costello, in the County of Mayo, serves to illustrate his manner of dealing with the chieftains. He found, it says, the chief, Ernasc, and his son, Loarn, sitting under a tree, "with whom he remained, together with his twelve companions, for a week, and they received from him the doctrine of salvation with attentive ear and mind. Meanwhile he instructed Loarn in the rudiments of learning and piety." A church was erected there, and, in after years, Loarn was appointed to its charge.
The manifold virtues by which the early saints were distinguished shone forth in all their perfection in the life of St. Patrick. When not engaged in the work of the sacred ministry, his whole time was spent in prayer. Many times in the day he armed himself with thesign of the Cross. He never relaxed his penitential exercises. Clothed in a rough hair-shirt, he made the hard rock his bed. His disinterestedness is specially commemorated. Countless converts of high rank would cast their precious ornaments at his feet, but all were restored to them. He had not come to Erin in search of material wealth, but to enrich her with the priceless treasures of the Catholic Faith. From time to time he withdrew from the spiritual duties of his apostolate to devote himself wholly to prayer and penance. One of his chosen places of solitude and retreat was the island of Lough Derg, which, to our own day, has continued to be a favourite resort of pilgrims, and it is known as St. Patrick's Purgatory. Another theatre of his miraculous power and piety and penetential austerities in the west of Ireland merits particular attention. In the far west of Connaught there is a range of tall mountains, which, arrayed in rugged majesty, bid defiance to the waves and storms of the Atlantic. At the head of this range arises a stately cone in solitary grandeur, about 4000 feet in height, facing Crew Bay, and casting its shadow over the adjoining districts of Aghagower and Westport. This mountain was known in pagan times as the Eagle Mountain, but ever since Ireland was enlightened with the light of Faith it is known as Croagh Patrick, i.e. St. Patrick's mountain, and is honoured as the Holy Hill, the Mount Sinai, of Ireland. St. Patrick, in obedience to his guardian angel, made this mountain his hallowed place of retreat. In imitation of the great Jewish legislator on Sinai, he spent forty days on its summit in fasting and prayer, and other penetential exercises. His only shelter from the fury of the elements, the wind and rain, the hail and snow, was a cave, or recess, in the solid rock; and the flagstone on which he rested his weary limbs at night is still pointed out. The whole purpose ofhis prayer was to obtain special blessings and mercy for the Irish race, whom he evangelized. The demons that made Ireland their battlefield mustered all their strength to tempt the saint and disturb him in his solitude, and turn him away, if possible, from his pious purpose. They gathered around the hill in the form of vast flocks of hideous birds of prey. So dense were their ranks that they seemed to cover the whole mountain, like a cloud, and they so filled the air that Patrick could see neither sky nor earth nor ocean. St. Patrick besought God to scatter the demons, but for a time it would seem as if his prayers and tears were in vain. At length he rang his sweet-sounding bell, symbol of his preaching of the Divine truths. Its sound was heard all over the valleys and hills of Erin, everywhere bringing peace and joy. The flocks of demons began to scatter, He flung his bell among them; they took to precipitate flight, and cast themselves into the ocean. So complete was the saint's victory over them that, as the ancient narrative adds, "for seven years no evil thing was to be found in Ireland." The saint, however, would not, as yet, descend from the mountain. He had vanquished the demons, but he would now wrestle with God Himself, like Jacob of old, to secure the spiritual interests of his people. The angel had announced to him that, to reward his fidelity in prayer and penance, as many of his people would be gathered into heaven as would cover the land and sea as far as his vision could reach. Far more ample, however, were the aspirations of the saint, and he resolved to persevere in fasting and prayer until the fullest measure of his petition was granted. Again and again the angel came to comfort him, announcing new concessions; but all these would notsuffice. He would not relinquish his post on the mountain, or relax his penance, until all were granted. At length the message came that his prayers were heard:
· many souls would be free from the pains of purgatory through his intercession;
· whoever in the spirit of penance would recite his hymn before death would attain the heavenly reward;
· barbarian hordes would never obtain sway in his Church;
· seven years before the Judgement Day, the sea would spread over Ireland to save its people from the temptations and terrors of the Antichrist; and
· greatest blessing of all, Patrick himself should be deputed to judge the whole Irish race on the last day.
Such were the extraordinary favors which St. Patrick, with his wrestling with the Most High, his unceasing prayers, his unconquerable love of heavenly things, and his unremitting penetential deeds, obtained for the people whom he evangelized.
It is sometimes supposed that St. Patrick's apostolate in Ireland was an unbroken series of peaceful triumphs, and yet it was quite the reverse. No storm of persecution was, indeed stirred up to assail the infant Church, but the saint himself was subjected to frequent trials at the hands of the druids and of other enemies of the Faith. He tells us in his "Confessio" that no fewer than twelve times he and his companions were seized and carried off as captives, and on one occasion in particular he was loaded with chains, and his death was decreed. But from all these trials and sufferings he was liberated by a benign Providence. It is on account of the many hardships which he endured for the Faith that, in some of the ancient Martyrologies, he is honoured as a martyr. St. Patrick, having now completed his triumph over Paganism, and gathered Ireland into the fold of Christ, prepared for the summons to his reward. St. Brigid came to him with her chosen virgins, bringing the shroud in which he would be enshrined. It is recorded that when St. Patrick and St. Brigid were united in their last prayer, a special vision was shown to him. He saw the whole of Ireland lit up with the brightest rays of Divine Faith. This continued for centuries, and then clouds gathered around the devoted island, and, little by little, the religious glory faded away, until, in the course of centuries, it was only in the remotest valleys that some glimmer of its light remained. St. Patrick prayed that the light would never be extinguished, and, as he prayed, the angel came to him and said: "Fear not: your apostolate shall never cease." As he thus prayed, the glimmering light grew in brightness, and ceased not until once more all the hills and valleys of Ireland were lit up in their pristine splendour, and then the angel announced to St. Patrick: "Such shall be the abiding splendour of Divine truth in Ireland." At Saul (Sabhall), St. Patrick received the summons to his reward on 17 March, 493. St. Tassach administered the last sacraments to him. His remains were wrapped in the shroud woven by St. Brigid's own hands. The bishops and clergy and faithful people from all parts crowded around his remains to pay due honour to the Father of their Faith. Some of the ancient Lives record that for several days the light of heaven shone around his bier. His remains were interred at the chieftan's Dun or Fort two miles from Saul, where in after times arose the cathedral of Down.
WRITINGS OF ST. PATRICK
The "Confessio" and the "Epistola ad Coroticum" are recognized by all modern critical writers as of unquestionable genuineness. The best edition, with text, translation, and critical notes, is by Rev. Dr. White for the Royal Irish Academy, in 1905. The 34 canons of a synod held before the year 460 by St. Patrick, Auxilius, and Isserninus, though rejected by Todd and Haddan, have been placed by Professor Bury beyond the reach of controversy. Another series of 31 ecclesiastical canons entitled "Synodus secunda Patritii", though unquestionably of Irish origin and dating before the close of the seventh century, is generally considered to be of a later date than St. Patrick. Two tracts (in P.L., LIII), entitled "De abusionibus saeculi", and "De Tribus habitaculis", were composed by St. Patrick in Irish and translated into Latin at a later period. Passages from them are assigned to St. Patrick inthe "Collectio Hibernensis Canonum", which is of unquestionable authority and dates from the year 700 (Wasserschleben, 2nd ed., 1885). This "Collectio Hibernensis" also assigns to St. Patrick the famous synodical decree: "Si quae quaestiones in hac insula oriantur, ad Sedem Apostolicam referantur." (If any difficulties arise in this island, let them be referred to the Apostolic See). The beautiful prayer, known as "Faeth Fiada", or the "Lorica of St. Patrick" (St. Patrick's Breast-Plate), first edited by Petrie in his "History of Tara", is now universally accepted as genuine. The "Dicta Sancti Patritii", or brief sayings of the saint, preserved in the "Book of Armagh", are accurately edited by Fr. Hogan, S.J., in "Documenta de S. Patritio" (Brussels, 1884). The old Irish text of "The Rule of Patrick" has been edited by O'Keeffe, and a translation by Archbishop Healy in the appendix to his Life of St. Patrick (Dublin, 1905). It is a tract of venerable antiquity, and embodies the teaching of the saint.
The Trias thaumaturga (gol., Louvain, 1647) of of the Franciscan COLGAN is the most completecollection of the ancient Lives of the saint. The Kemare Life of Saint Patrick (CUSACK, Dublin, 1869) presents from the pen of HENNESSY the translation of the Irish Tripartite Life, with copious notes. WHITLEY STOKES, in the Rolls Series (London, 1887), has given the textand translation of the Vita Tripartita, together with many original documents from the Book ofAmragh and other sources. The most noteworthy works of later years are SHEARMAN, Loca Patriciana (Dublin, 1879); TODD, St. Patrick, Apostle of Ireland (Dublin, 1864); BURY, Life of St. Patrick (London, 1905); HEALY, The Life and Writings of St. Patrick (Dublin, 1905).
PATRICK FRANCIS CARDINAL MORAN 
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St. Patrick's Purgatory
Lough Derg, Ireland. This celebrated sanctuary in Donegal, in the Diocese of Clogher, dates from the days of St. Patrick, but it is also known as the Lough Derg pilgrimage, so named from Lough Derg, a sheet of water covering 2200 acres, about thirteen miles in circumference 450 feet above sea level, on which are eleven islands, the principal of which are Saints Island and Station Island. The sanctuary lands on Saint Island were known in the Middle Ages as Termon Dabheoc (from the sixth-century St. Dabheoc who presided over the retreat), and were subsequently called Termon Magrath from the family of Magrath, who were coarbs or stewards of the place from 1290. St. Patrick's connection with the purgatory which bears his name is not only a constant tradition, but is supported by historical evidence, and admitted by the Bollandists. In 1130 or 1134, the Canons Regular of St. Augustine were given charge of Lough Derg--it being constituted a dependent priory on the Abbey of Sts. Peter and Paul, Armagh. Its fame became European after the knight Owen's visit in 1150, although it had been previously described in 1120 by David, the Irish rector of Wurzburg. Numerous accounts of foreign pilgrimages to St. Patrick's Purgatory are chronicled during the thirteenth, fourteenth, and fifteenth centuries, including the vision related in the "Legenda Aurea", printed in 1482.
In 1470, Thomas, Abbot of Armagh, got the priory in commendam, and in 1479 the community had almost died out, the revenues being farmed by Neill Magrath. Pope Alexander VI ordered the cave to be closed on Saints Island, the papal decree was executed on St. Patrick's Day, 1497. A few years later, in 1502, the station was transferred to Station Island, where the Purgatory had originally existed. The cave was visited by a French knight in 1516, and by the papal nuncio, Chiericati, in 1517. Chiericati gives an interesting account of his visit, and relates that there were three Austin Canons in the priory. Though formally suppressed by the English Government in 1632, the lay owner permitted the Austin Canons to resume their old priory, and in 1660 we find Rev. Dr. O'Clery as prior, whose successor was Father Art Maccullen (1672-1710). The Franciscan Friars were given charge of the Purgatory in 1710, but did not acquire a permanent residence on the Island till 1763, at which date they built a friary and an oratory dedicated to St. Mary of the Angels. In 1780 St. Patrick's Church was built, and was subsequently remodeled. From 1785 the priory has been governed by secular priests appointed by the Bishop of Clogher. In 1813 St. Mary's Church was rebuilt, but it was replaced by the present Gothic edifice in 1870, and a substantial hospice was opened in 1882. The number of pilgrims from 1871 to 1911 has been about 3000 annually, and the station season lasts from June to 15 August. The station or pilgrimage lasts three days, and the penitential exercises, though not so severe as in the days of faith, are austere in a high degree, and are productive of lasting spiritual blessings.
Messingham, Florilegium Insuix Sanctorum (Paris, 1624); Ware, Antiquities of Ireland (London, 1654); O'Brullaghan, The Pilgrimage of Lough Derg (Belfast, 1726); O'Connor, St. Patrick's Purgatory (new ed., Dublin, 1895); Healy, Life and Writings of St. Patrick (Dublin, 1905).
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St. Paul
I. PRELIMINARY QUESTIONS
A. Apocryphal Acts of St. Paul
Professor Schmidt has published a photographic copy, a transcription, a German translation, and a commentary of a Coptic papyrus composed of about 2000 fragments, which he has classified, juxtaposed, and deciphered at a cost of infinite labour ("Acta Pauli aus der Heidelberger koptischen Papyrushandschrift Nr. 1", Leipzig, 1904, and "Zusatze" etc., Leipzig, 1905). Most critics, whether Catholic (Duchesne, Bardenhewer, Ehrhard etc.), or Protestant (Zahn, Harnack, Corssen etc.), believe that these are real "Acta Pauli", although the text edited by Schmidt, with its very numerous gaps, represents but a small portion of the original work. This discovery modified the generally accepted ideas concerning the origin, contents, and value of these apocryphal Acts, and warrants the conclusion that three ancient compositions which have reached us formed an integral part of the "Acta Pauli" viz. the "Acta Pauli et Theclae", of which the best edition is that of Lipsius, ("Acta Apostolorum apocrypha", Leipzig, 1891, 235-72), a "Martyrium Pauli" preserved in Greek and a fragment of which also exists in Latin (op.. cit., 104-17), and a letter from the Corinthians to Paul with the latter's reply, the Armenian text of which was preserved (cf. Zahn, "Gesch. des neutest. Kanons", II, 592-611), and the Latin discovered by Berger in 1891 (d. Harnack, "Die apokryphen Briefe des Paulus an die Laodicener und Korinther", Bonn, 1905). With great sagacity Zahn anticipated this result with regard to the last two documents, and the manner in which St. Jerome speaks of the periodoi Pauli et Theclae (De viris ill., vii) might have permitted the same surmise with regard to the first.
Another consequence of Schmidt's discovery is no less interesting. Lipsius maintained -- and this was hitherto the common opinion -- that besides the Catholic "Acts" there formerly existed Gnostic "Acts of Paul", but now everything tends to prove that the latter never existed. In fact Origen quotes the "Acta Pauli" twice as an estimable writing ("In Joann.", xx, 12; "De princip.", II, i, 3); Eusebius (Hist. eccl., III, iii, 5; XXV, 4) places them among the books in dispute, such as the "Shepherd" of Hermas, the "Apocalypse of Peter", the "Epistle of Barnabas", and the "Teaching of the Apostles". The stichometry of the "Codex Claromontanus" (photograph in Vigouroux, "Dict. de la Bible", II, 147) places them after the canonical books. Tertullian and St. Jerome, while pointing out the legendary character of this writing, do not attack its orthodoxy. The precise purpose of St. Paul's correspondence with the Corinthians which formed part of the "Acts", was to oppose the Gnostics, Simon and Cleobius. But there is no reason to admit the existence of heretical "Acts" which have since been hopelessly lost, for all the details given by ancient authors are verified in the "Acts" which have been recovered or tally well with them. The following is the explanation of the confusion: The Manicheans and Priscillianists had circulated a collection of five apocryphal "Acts", four of which were tainted with heresy, and the fifth were the "Acts of Paul". The "Acta Pauli" owing to this unfortunate association are suspected of heterodoxy by the more recent authors such as Philastrius (De haeres., 88) and Photius (Cod., 114). Tertullian (De baptismo, 17) and St. Jerome (De vir. ill., vii) denounce the fabulous character of the apocryphal "Acts" of Paul, and this severe judgment is amply confirmed by the examination of the fragments published by Schmidt. It is a purely imaginative work in which improbability vies with absurdity. The author, who was acquainted with the canonical Acts of the Apostles, locates the scene in the places really visited by St. Paul (Antioch, Iconium, Myra, Perge, Sidon, Tyre, Ephesus, Corinth, Philippi, Rome), but for the rest he gives his fancy free rein. His chronology is absolutely impossible. Of the sixty-five persons he names, very few are known and the part played by these is irreconcilable with the statements of the canonical "Acts". Briefly, if the canonical "Acts" are true the apocryphal "Acts" are false. This, however, does not imply that none of the details have historical foundation, but they must be confirmed by an independent authority.
B. Chronology
If we admit according to the almost unanimous opinion of exegetes that Acts, xv, and Gal., ii, 1-10, relate to the same fact it will be seen that an interval of seventeen years-or at least sixteen, counting incomplete years as accomplished-elapsed between the conversion of Paul and the Apostolic council, for Paul visited Jerusalem three years after his conversion (Gal., i, 18) and returned after fourteen years for the meeting held with regard to legal observances (Gal., ii, 1: "Epeita dia dekatessaron eton"). It is true that some authors include the three years prior to the first visit in the total of fourteen, but this explanation seems forced. On the other hand, twelve or thirteen years elapsed between the Apostolic council and the end of the captivity, for the captivity lasted nearly five years (more than two years at Caesarea, Acts, xxiv, 27, six months travelling, including the sojourn at Malta, and two years at Rome, Acts, xxviii, 30); the third mission lasted not less than four years and a half (three of which were spent at Ephesus, Acts, xx, 31, and one between the departure from Ephesus and the arrival at Jerusalem, I Cor., xvi, 8; Acts, xx, 16, and six months at the very least for the journey to Galatia, Acts, xviii, 23); while the second mission lasted not less than three years (eighteen months for Corinth, Acts, xviii, 11, and the remainder for the evangelization of Galatia, Macedonia, and Athens, Acts, xv, 36-xvii, 34). Thus from the conversion to the end of the first captivity we have a total of about twenty-nine years. Now if we could find a fixed point that is a synchronism between a fact in the life of Paul and a certainly dated event in profane history, it would be easy to reconstruct the Pauline chronology. Unfortunately this much wished-for mark has not yet been indicated with certainty, despite the numerous attempts made by scholars, especially in recent times. It is of interest to note even the abortive attempts, because the discovery of an inscription or of a coin may any day transform an approximate date into an absolutely fixed point. These are the meeting of Paul with Sergius Paulus, Proconsul of Cyprus, about the year 46 (Acts, xiii, 7), the meeting at Corinth with Aquila and Priscilla, who had been expelled from Rome, about 51 (Acts, xviii, 2), the meeting with Gallio, Proconsul of Achaia, about 53 (Acts, xviii, 12), the address of Paul before the Governor Felix and his wife Drusilla about 58 (Acts, xxiv, 24). All these events, as far as they may be assigned approximate dates, agree with the Apostle's general chronology but give no precise results. Three synchronisms, however, appear to afford a firmer basis:
(1) The occupation of Damascus by the ethnarch of King Aretas and the escape of the Apostle three years after his conversion (II Cor., xi, 32-33; Acts, ix, 23-26). -- Damascene coins bearing the effigy of Tiberius to the year 34 are extant, proving that at that time the city belonged to the Romans. It is impossible to assume that Aretas had received it as a gift from Tiberius, for the latter, especially in his last years, was hostile to the King of the Nabataeans whom Vitellius, Governor of Syria, was ordered to attack (Joseph., "Ant.", XVIII, v, 13); neither could Aretas have possessed himself of it by force for, besides the unlikelihood of a direct aggression against the Romans, the expedition of Vitellius was at first directed not against Damascus but against Petra. It has therefore been somewhat plausibly conjectured that Caligula, subject as he was to such whims, had ceded it to him at the time of his accession (10 March, 37). As a matter of fact nothing is known of imperial coins of Damascus dating from either Caligula or Claudius. According to this hypothesis St. Paul's conversion was not prior to 34, nor his escape from Damascus and his first visit to Jerusalem, to 37.
(2) Death of Agrippa, famine in Judea, mission of Paul and Barnabas to Jerusalem to bring thither the alms from the Church of Antioch (Acts, xi, 27 -- xii, 25). -- Agrippa died shortly after the Pasch (Acts, xii, 3, 19), when he was celebrating in Caesarea solemn festivals in honour of Claudius's recent return from Britain, in the third year of his reign, which had begun in 41 (Josephus, "Ant.", XIX, vii, 2). These combined facts bring us to the year 44, and it is precisely in this year that Orosius (Hist., vii, 6) places the great famine which desolated Judea. Josephus mentions it somewhat later, under the procurator Tiberius Alexander (about 46), but it is well known that the whole of Claudius's reign was characterized by poor harvests (Suet., "Claudius", 18) and a general famine was usually preceded by a more or less prolonged period of scarcity. It is also possible that the relief sent in anticipation of the famine foretold by Agabus (Acts, xi, 28, 29) preceded the appearance of the scourge or coincided with the first symptoms of want. On the other hand, the synchronism between the death of Herod and the mission of Paul can only be approximate, for although the two facts are closely connected in the Acts, the account of the death of Agrippa may be a mere episode intended to shed light on the situation of the Church of Jerusalem about the time of the arrival of the delegates from Antioch. In any case, 45 seems to be the most satisfactory date.
(3) Replacing of Felix by Festus two years after the arrest to Paul (Acts, xxiv, 27). -- Until recently chronologists commonly fixed this important event, in the year 60-61. Harnack, 0. Holtzmann, and McGiffert suggest advancing it four or five years for the following reasons: (1) In his "Chronicon", Eusebius places the arrival of Festus in the second year of Nero (October, 55-October, 56, or if, as is asserted, Eusebius makes the reigns of the emperors begin with the September after their accession, September, 56-September, 57). But it must be borne in mind that the chroniclers being always obliged to give definite dates, were likely to guess at them, and it may be that Eusebius for lack of definite information divided into two equal parts the entire duration of the government of Felix and Festus. (2) Josephus states (Ant., XX, viii, 9) that Felix having been recalled to Rome and accused by the Jews to Nero, owed his safety only to his brother Pallas who was then high in favour. But according to Tacitus (Annal., XIII, xiv-xv), Palles was dismissed shortly before Britannicus celebrated his fourteenth anniversary, that is, in January, 55. These two statements are irreconcilable; for if Pallas was dismissed three months after Nero's accession (13 October, 54) he could not have been at the summit of his power when his brother Felix, recalled from Palestine at the command of Nero about the time of Pentecost, arrived at Rome. Possibly Pallas, who after his dismissal retained his wealth and a portion of his influence, since he stipulated that his administration should not be subjected to an investigation, was able to be of assistance to his brother until 62 when Nero, to obtain possession of his goods, Nero had him poisoned.
The advocates of a later date bring forward the following reasons: (1) Two years before the recall of Felix, Paul reminded him that he had been for many years judge over the Jewish nation (Acts, xxiv, 10-27). This can scarcely mean less than six or seven years, and as, according to Josephus who agrees with Tacitus, Felix was named procurator of Judea in 52, the beginning of the captivity would fall in 58 or 59. It is true that the argument loses its strength if it be admitted with several critics that Felix before being procurator had held a subordinate position in Palestine. (2) Josephus (Ant., XX, viii, 5-8) places under Nero everything that pertains to the government of Felix, and although this long series of events does not necessarily require many years it is evident thatJosephus regarded the government of Felix as coinciding for the most part with the reign of Nero, which began on 13 October, 54. In fixing as follows the chief dates in the life of Paul all certain or probable data seem to be satisfactorily taken into account: Conversion, 35; first visit to Jerusalem, 37; sojourn at Tarsus, 37-43; apostolate at Antioch, 43-44; second visit to Jerusalem, 44 or 45; first mission, 45-49; third visit to Jerusalem, 49 or 50; second mission, 50-53; (I and II Thessalonians), 52; fourth visit to Jerusalem, 53; third mission, 53-57; (I and II Corinthians; Galatians), 56; (Romans), 57; fifth visit to Jerusalem, arrest, 57; arrival of Festus, departure for Rome, 59; captivity at Rome, 60-62; (Philemon; Colossians; Ephesians; Philippians), 61; second period of activity, 62-66; (I Timothy; Titus), second arrest, 66; (II Timothy), martyrdom, 67. (See Turner, "Chronology of the N. T." in Hastings, "Dict. of the Bible" Hönicke, "Die Chronologie des Lebens des Ap. Paulus", Leipzig, 1903.
II. LIFE AND WORK OF PAUL
A. Birth and Education
From St. Paul himself we know that he was born at Tarsus in Cilicia (Acts, xxi, 39), of a father who was a Roman citizen (Acts, xxii, 26-28; cf. xvi, 37), of a family in which piety was hereditary (II Tim., i, 3) and which was much attached to Pharisaic traditions and observances (Phil., iii, 5-6). St. Jerome relates, on what ground is not known, that his parents were natives of Gischala, a small town of Galilee and that they brought him to Tarsus when Gischala was captured by the Romans ("De vir. ill.", v; "In epist. ad Phil.", 23). This last detail is certainly an anachronism, but the Galilean origin of the family is not at all improbable. As he belonged to the tribe of Benjamin he was given at the time of his circumcision the name of Saul, which must have been common in that tribe in memory of the first king of the Jews (Phil., iii, 5). As a Roman citizen he also bore the Latin name of Paul. It was quite usual for the Jews of that time to have two names, one Hebrew, the other Latin or Greek, between which there was often a certain assonance and which were joined together exactly in the manner made use of by St. Luke (Acts, xiii, 9: Saulos ho kai Paulos). See on this point Deissmann, "Bible Studies" (Edinburgh, 1903, 313-17.) It was natural that in inaugurating his apostolate among the Gentiles Paul should have adopted his Roman name, especially as the name Saul had a ludicrous meaning in Greek. As every respectable Jew had to teach his son a trade, young Saul learned how to make tents (Acts, xviii, 3) or rather to make the mohair of which tents were made (cf. Lewin, "Life of St. Paul", I, London, 1874, 8-9). He was still very young when sent to Jerusalem to receive his education at the school of Gamaliel (Acts, xxii, 3). Possibly some of his family resided in the holy city; later there is mention of the presence of one of his sisters whose son saved his life (Acts, xxiii, 16). From that time it is absolutely impossible to follow him until he takes an active part in the martyrdom of St. Stephen (Acts, vii, 58-60; xxii, 20). He was then qualified as a young man (neanias), but this was very elastic appellation and might be applied to a man between twenty and forty.
B. Conversion and early Labours
We read in the Acts of the Apostles three accounts of the conversion of St. Paul (ix, 1-19; xxii, 3-21; xxvi, 9-23) presenting some slight differences, which it is not difficult to harmonize and which do not affect the basis of the narrative, which is perfectly identical in substance. See J. Massie, "The Conversion of St. Paul" in "The Expositor", 3rd series, X, 1889, 241-62. Sabatier agreeing with most independent critics, has well said (L'Apotre Paul, 1896, 42): These differences cannot in any way alter the reality of the fact; their bearing on the narrative is extremely remote; they do not deal even with the circumstances accompanying the miracle but with the subjective impressions which the companions of St. Paul received of these circumstances. . . . To base a denial of the historical character of the account upon these differences would seem therefore a violent and arbitrary proceeding." All efforts hitherto made to explain without a miracle the apparition of Jesus to Paul have failed. Naturalistic explanations are reduced to two: either Paul believed that he really saw Christ, but was the victim of an hallucination, or he believed that he saw Him only through a spiritual vision, which tradition, recorded in the Acts of the Apostles, later erroneously materialized. Renan explained everything by hallucination due to disease brought on by a combination of moral causes such as doubt, remorse, fear, and of physical causes such as ophthalmia, fatigue, fever, the sudden transition from the torrid desert to the fresh gardens of Damascus, perhaps a sudden storm accompanied by lightning and thunder. All this combined, according to Renan's theory, to produce a cerebral commotion, a passing delirium which Paul took in good faith for an apparition of the risen Christ.
The other partisans of a natural explanation while avoiding the word hallucination, eventually fall back on the system of Renan which they merely endeavour to render a little less complicated. Thus Holsten, for whom the vision of Christ is only the conclusion of a series of syllogisms by which Paul persuaded himself that Christ was truly risen. So also Pfleiderer, who however, causes the imagination to play a more influential part: "An excitable, nervous temperament; a soul that had been violently agitated and torn by the most terrible doubts; a most vivid phantasy, occupied with the awful scenes of persecution on the one hand and on the other by the ideal image of the celestial Christ; in addition the nearness of Damascus with the urgency of a decision, the lonely stillness, the scorching and blinding heat of the desert -- in fact everything combined to produce one of those ecstatic states in which the soul believes that it sees those images and conceptions which violently agitate it as if they were phenomena proceeding from the outward world" (Lectures on the influence of the Apostle Paul on the development of Christianity, 1897, 43). We have quoted Pfleiderer's words at length because his "psychological" explanation is considered the best ever devised. It will readily be seen that it is insufficient and as much opposed to the account in the Acts as to the express testimony of St. Paul himself. (1) Paul is certain of having "seen" Christ as did the other Apostles (I Cor., ix, 1); he declares that Christ "appeared" to him (I Cor., xv, 8) as He appeared to Peter, to James, to the Twelve, after His Resurrection. (2) He knows that his conversion is not the fruit of his reasoning or thoughts, but an unforeseen, sudden, startling change, due to all-powerful grace (Gal., i, 12-15; I Cor., xv, 10). (3) He is wrongly credited with doubts, perplexities, fears, remorse, before his conversion. He was halted by Christ when his fury was at its height (Acts, ix, 1-2); it was "through zeal" that he persecuted the Church (Phil., iii, 6), and he obtained mercy because he had acted "ignorantly in unbelief" (I Tim., i, 13). All explanations, psychological or otherwise, are worthless in face of these definite assertions, for all suppose that it was Paul's faith in Christ which engendered the vision, whereas according to the concordant testimony of the Acts and the Epistles it was the actual vision of Christ which engendered faith.
After his conversion, his baptism, and his miraculous cure Paul set about preaching to the Jews (Acts, ix, 19-20). He afterwards withdrew to Arabia -- probably to the region south of Damascus (Gal., i 17), doubtless less to preach than to meditate on the Scriptures. On his return to Damascus the intrigues of the Jews forced him to flee by night (II Cor., xi, 32-33; Acts, ix, 23-25). He went to Jerusalem to see Peter (Gal., i, 18), but remained only fifteen days, for the snares of the Greeks threatened his life. He then left for Tarsus and is lost to sight for five or six years (Acts, ix, 29-30; Gal., i, 21). Barnabas went in search of him and brought him to Antioch where for a year they worked together and their apostolate was most fruitful (Acts, xi, 25-26). Together also they were sent to Jerusalem to carry alms to the brethren on the occasion of the famine predicted by Agabus (Acts, xi, 27-30). They do not seem to have found the Apostles there; these had been scattered by the persecution of Herod.
C. Apostolic Career of Paul
This period of twelve years (45-57) was the most active and fruitful of his life. It comprises three great Apostolic expeditions of which Antioch was in each instance the starting-point and which invariably ended in a visit to Jerusalem.
(1) First mission (Acts, xiii, 1-xiv, 27)
Set apart by command of the Holy Ghost for the special evangelization of the Gentiles, Barnabas and Saul embark for Cyprus, preach in the synagogue of Salamina, cross the island from east to west doubtless following the southern coast, and reach Paphos, the residence of the proconsul Sergius Paulus, where a sudden change takes place. After the conversion of the Roman proconsul, Saul, suddenly become Paul, is invariably mentioned before Barnabas by St. Luke and manifestly assumes the leadership of the mission which Barnabas has hitherto directed. The results of this change are soon evident. Paul, doubtless concluding that Cyprus, the natural dependency of Syria and Cilicia, would embrace the faith of Christ when these two countries should be Christian, chose Asia Minor as the field of his apostolate and sailed for Perge in Pamphylia, eighth miles above the mouth of the Cestrus. It was then that John Mark, cousin of Barnabas, dismayed perhaps by the daring projects of the Apostle, abandoned the expedition and returned to Jerusalem, while Paul and Barnabas laboured alone among the rough mountains of Pisidia, which were infested by brigands and crossed by frightful precipices. Their destination was the Roman colony of Antioch, situated a seven day's journey from Perge. Here Paul spoke on the vocation of Israel and the providential sending of the Messias, a discourse which St. Luke reproduces in substance as an example of his preaching in the synagogues (Acts, xiii, 16-41). The sojourn of the two missionaries in Antioch was long enough for the word of the Lord to be published throughout the whole country (Acts, xiii, 49). When by their intrigues the Jews had obtained against them a decree of banishment, they went to Iconium, three or four days distant, where they met with the same persecution from the Jews and the same eager welcome from the Gentiles. The hostility of the Jews forced them to take refuge in the Roman colony of Lystra, eighteen miles distant. Here the Jews from Antioch and Iconium laid snares for Paul and having stoned him left him for dead, but again he succeeded in escaping and this time sought refuge in Derbe, situated about forty miles away on the frontier of the Province of Galatia. Their circuit completed, the missionaries retraced their steps in order to visit their neophytes, ordained priests in each Church founded by them at such great cost, and thus reached Perge where they halted to preach the Gospel, perhaps while awaiting an opportunity to embark for Attalia, a port twelve miles distant. On their return to Antioch in Syria after an absence of at least three years, they were received with transports of joy and thanksgiving, for God had opened the door of faith to the Gentiles.
The problem of the status of the Gentiles in the Church now made itself felt with all its acuteness. Some Judeo-Christians coming down from Jerusalem claimed that the Gentiles must be submitted to circumcision and treated as the Jews treated proselytes. Against this Paul and Barnabas protested and it was decided that a meeting should be held at Jerusalem in order to solve the question. At this assembly Paul and Barnabas represented the community of Antioch. Peter pleaded the freedom of the Gentiles; James upheld him, at the same time demanding that the Gentiles should abstain from certain things which especially shocked the Jews. It was decided, first, that the Gentiles were exempt from the Mosaic law. Secondly, that those of Syria and Cilicia must abstain from things sacrificed to idols, from blood, from things strangled, and from fornication. Thirdly, that this injunction was laid upon them, not in virtue of the Mosaic law, but in the name of the Holy Ghost. This meant the complete triumph of Paul's ideas. The restriction imposed on the Gentile converts of Syria and Cilicia did not concern his Churches, and Titus, his companion, was not compelled to be circumcised, despite the loud protests of the Judaizers (Gal., ii, 3-4). Here it is to be assumed that Gal., ii, and Acts, xv, relate to the same fact, for the actors are the same, Paul and Barnabas on the one hand, Peter and James on the other; the discussion is the same, the question of the circumcision of the Gentiles; the scenes are the same, Antioch and Jerusalem; the date is the same, about A. D. 50; and the result is the same, Paul's victory over the Judaizers. However, the decision of Jerusalem did not do away with all difficulties. The question did not concern only the Gentiles, and while exempting them from the Mosaic law, it was not declared that it would not have been counted meritorious and more perfect for them to observe it, as the decree seemed to liken them to Jewish proselytes of the second class. Furthermore the Judeo-Christians, not having been included in the verdict, were still free to consider themselves bound to the observance of the law. This was the origin of the dispute which shortly afterwards arose at Antioch between Peter and Paul. The latter taught openly that the law was abolished for the Jews themselves. Peter did not think otherwise, but he considered it wise to avoid giving offence to the Judaizers and to refrain from eating with the Gentiles who did not observe all the prescriptions of the law. As he thus morally influenced the Gentiles to live as the Jews did, Paul demonstrated to him that this dissimulation or opportuneness prepared the way for future misunderstandings and conflicts and even then had regrettable consequences. His manner of relating this incident leaves no room for doubt that Peter was persuaded by his arguments (Gal., ii, 11-20).
(2) Second mission (Acts, xv, 36-xviii, 22)
The beginning of the second mission was marked by a rather sharp discussion concerning Mark, whom St. Paul this time refused to accept as travelling companion. Consequently Barnabas set out with Mark for Cyprus and Paul chose Silas or Silvanus, a Roman citizen like himself, and an influential member of the Church of Jerusalem, and sent by it to Antioch to deliver the decrees of the Apostolic council. The two missionaries first went from Antioch to Tarsus, stopping on the way in order to promulgate the decisions of the Council of Jerusalem; then they went from Tarsus to Derbe, through the Cilician Gates, the defiles of Tarsus, and the plains of Lycaonia. The visitation of the Churches founded during his first mission passed without notable incidents except the choice of Timothy, whom the Apostle while in Lystra persuaded to accompany him, and whom he caused to be circumcised in order to facilitate his access to the Jews who were numerous in those places. It was probably at Antioch of Pisidia, although the Acts do not mention that city, that the itinerary of the mission was altered by the intervention of the Holy Ghost. Paul thought to enter the Province of Asia by the valley of Meander which separated it by only three day's journey, but they passed through Phrygia and the country of Galatia, having been forbidden by the Holy Ghost to preach the word of God in Asia (Acts, xvi, 6). These words (ten phrygian kai Galatiken choran) are variously interpreted, according as we take them to mean the Galatians of the north or of the south (see GALATIANS). Whatever the hypothesis, the missionaries had to travel northwards in that portion of Galatia properly so called of which Pessinonte was the capital, and the only question is as to whether or not they preached there. They did not intend to do so, but as is known the evangelization of the Galatians was due to an accident, namely the illness of Paul (Gal., iv, 13); this fits very well for Galatians in the north. In any case the missionaries having reached the Upper part of Mysia (kata Mysian), attempted to enter the rich Province of Bithynia, which lay before them, but the Holy Ghost prevented them (Acts, xvi, 7). Therefore, passing through Mysia without stopping to preach (parelthontes) they reached Alexandria of Troas, where God's will was again made known to them in the vision of a Macedonian who called them to come and help his country (Acts, xvi, 9-10).
Paul continued to follow on European soil the method of preaching he had employed from the beginning. As far as possible he concentrated his efforts in a metropolis from which the Faith would spread to cities of second rank and to the country districts. Wherever there was a synagogue he first took his stand there and preached to the Jews and proselytes who would consent to listen to him. When the rupture with the Jews was irreparable which always happened sooner or later, he founded a new Church with his neophytes as a nucleus. He remained in the same city until persecution, generally aroused by the intrigues of the Jews, forced him to retire. There were, however, variations of this plan. At Philippi, where there was no synagogue, the first preaching took place in the uncovered oratory called the proseuche, which the Gentiles made a reason for stirring up the persecution. Paul and Silas, charged with disturbing public order, were beaten with rods, imprisoned, and finally exiled. But at Thessalonica and Berea, whither they successively repaired after leaving Philippi, things turned out almost as they had planned. The apostolate of Athens was quite exceptional. Here there was no question of Jews or synagogue, Paul, contrary to his custom, was alone (I Thess., iii, 1), and he delivered before the areopagus a specially framed discourse, a synopsis of which has been preserved by the Acts (xvii, 23-31) as a specimen of its kind. He seems to have left the city of his own accord, without being forced to do so by persecution. The mission to Corinth on the other hand may be considered typical. Paul preached in the synagogue every Sabbath day, and when the violent opposition of the Jews denied him entrance there he withdrew to an adjoining house which was the property of a proselyte named Titus Justus. He carried on his apostolate in this manner for eighteen months, while the Jews vainly stormed against him; he was able to withstand them owing to the impartial, if not actually favourable, attitude of the proconsul, Gallio. Finally he decided to go to Jerusalem in fulfillment of a vow made perhaps in a moment of danger. From Jerusalem, according to his custom, he returned to Antioch. The two Epistles to the Thessalonians were written during the early months of his sojourn at Corinth. For occasion, circumstances, and analysis of these letters see THESSALONIANS.
(3) Third mission (Acts, xviii, 23-xxi, 26)
Paul's destination in his third journey was obviously Ephesus. There Aquila and Priscilla were awaiting him, he had promised the Ephesians to return and evangelize them if it were the will of God (Acts, xviii, 19-21), and the Holy Ghost no longer opposed his entry into Asia. Therefore, after a brief rest at Antioch he went through the countries of Galatia and Phrygia (Acts, xviii, 23) and passing through "the upper regions" of Central Asia he reached Ephesus (xix, 1). His method remained the same. In order to earn his living and not be a burden to the faithful he toiled every day for many hours at making tents, but this did not prevent him from preaching the Gospel. As usual he began with the synagogue where he succeeded in remaining for three months. At the end of this time he taught every day in a classroom placed at his disposal by a certain Tyrannus "from the fifth hour to the tenth" (from eleven in the morning till four in the afternoon), according to the interesting addition of the "Codex Bezae" (Acts, xix,9). This lasted two years, so that all the inhabitants of Asia, Jews and Greeks, heard the word of the Lord (Acts, xix, 20).
Naturally there were trials to be endured and obstacles to be overcome. Some of these obstacles arose from the jealousy of the Jews, who vainly endeavoured to imitate Paul's exorcisms, others from the superstition of the pagans, which was especially rife at Ephesus. So effectually did he triumph over it, however, that books of superstition were burned to the value of 50,000 pieces of silver (each piece about a day's wage). This time the persecution was due to the Gentiles and inspired by a motive of self-interest. The progress of Christianity having ruined the sale of the little facsimiles of the temple of Diana and statuettes of the goddess, which devout pilgrims had been wont to purchase, a certain Demetrius, at the head of the guild of silversmiths, stirred up the crowd against Paul. The scene which then transpired in the theatre is described by St. Luke with memorable vividness and pathos (Acts, xix, 23-40). The Apostle had to yield to the storm. After a stay at Ephesus of two years and a half, perhaps more (Acts, xx, 31:trietian), he departed for Macedonia and thence for Corinth, where he spent the winter. It was his intention in the following spring to go by sea to Jerusalem, doubtless for the Pasch; but learning that the Jews had planned his destruction, he did not wish, by going to sea, to afford them an opportunity to attempt his life. Therefore he returned by way of Macedonia. Numerous disciples divided into two groups, accompanied him or awaited him at Troas. These were Sopater of Berea, Aristarchus and Secundus of Thessalonica, Gaius of Derbe, Timothy, Tychicus and Trophimus of Asia, and finally Luke, the historian of the Acts, who gives us minutely all the stages of the voyage: Philippi, Troas, Assos, Mitylene, Chios, Samos, Miletus, Cos, Rhodes, Patara, Tyre, Ptolemais, Caesarea, Jerusalem. Three more remarkable facts should be noted in passing. At Troas Paul resuscitated the young Eutychus, who had fallen from a third-story window while Paul was preaching late into the night. At Miletus he pronounced before the ancients of Ephesus the touching farewell discourse which drew many tears (Acts, xx, 18-38). A Caesarea the Holy Ghost by the mouth of Agabus, predicted his coming arrest, but did not dissuade him from going to Jerusalem.
St. Paul's four great Epistles were written during this third mission: the first to the Corinthians from Ephesus, about the time of the Pasch prior to his departure from that city; the second to the Corinthians from Macedonia, during the summer or autumn of the same year; that to the Romans from Corinth, in the following spring; the date of the Epistle to the Galatians is disputed. On the many questions occasioned by the despatch and the language of these letters, or the situation assumed either on the side of the Apostle or his correspondents, see CORINTHIANS, EPISTLE TO THE; GALATIANS, EPISTLE TO THE; ROMANS, EPISTLE TO THE.
D. Captivity (Acts, xxi, 27-xxviii, 31)
Falsely accused by the Jews of having brought Gentiles into the Temple, Paul was ill-treated by the populace and led in chains to the fortress Antonia by the tribune Lysias. The latter having learned that the Jews had conspired treacherously to slay the prisoner sent him under strong escort to Caesarea, which was the residence of the procurator Felix. Paul had little difficulty in confounding his accusers, but as he refused to purchase his liberty Felix kept him in chains for two years and even left him in prison in order to please the Jews, until the arrival of his successor, Festus. The new governor wished to send the prisoner to Jerusalem there to be tried in the presence of his accusers; but Paul, who was acquainted with the snares of his enemies, appealed to Caesar. Thenceforth his cause could be tried only at Rome. This first period of captivity is characterized by five discourses of the Apostle: The first was delivered in Hebrew on the steps of the Antonia before the threatening crowd; herein Paul relates his conversion and vocation to the Apostolate, but he was interrupted by the hostile shouts of the multitude (Acts, xxii, 1-22). In the second, delivered the next day, before the Sanhedrin assembled at the command of Lysias, the Apostle skillfully embroiled the Pharisees with the Sadducees and no accusation could be brought. In the third, Paul, answering his accuser Tertullus in the presence of the Governor Felix, makes known the facts which had been distorted and proves his innocence (Acts xxiv, 10-21). The fourth discourse is merely an explanatory summary of the Christian Faith delivered before Felix and his wife Drusilla (Acts, xxiv, 24-25). The fifth, pronounced before the Governor Festus, King Agrippa, and his wife Berenice, again relates the history of Paul's conversion, and is left unfinished owing to the sarcastic interruptions of the governor and the embarrassed attitude of the king (Acts, xxvi).
The journey of the captive Paul from Caesarea to Rome is described by St. Luke with an exactness and vividness of colours which leave nothing to be desired. For commentaries see Smith, "Voyage and Shipwreck of St. Paul" (1866); Ramsay, "St. Paul the Traveller and Roman Citizen" (London, 1908). The centurion Julius had shipped Paul and his fellow-prisoners on a merchant vessel on board which Luke and Aristarchus were able to take passage. As the season was advanced the voyage was slow and difficult. They skirted the coasts of Syria, Cilicia, and Pamphylia. At Myra in Lycia the prisoners were transferred to an Alexandrian vessel bound for Italy, but the winds being persistently contrary a place in Crete called Goodhavens was reached with great difficulty and Paul advised that they should spend the winter there, but his advice was not followed, and the vessel driven by the tempest drifted aimlessly for fourteen whole days, being finally wrecked on the coast of Malta. The three months during which navigation was considered most dangerous were spent there, but with the first days of spring all haste was made to resume the voyage. Paul must have reached Rome some time in March. "He remained two whole years in his own hired lodging . . . preaching the kingdom of God and teaching the things which concern the Lord Jesus Christ, with all confidence, without prohibition" (Acts, xxviii, 30-31). With these words the Acts of the Apostles conclude.
There is no doubt that Paul's trial terminated in a sentence of acquittal, for (1) the report of the Governor Festus was certainly favourable as well as that of the centurion. (2) The Jews seem to have abandoned their charge since their co-religionists in Rome were not informed of it (Acts, xxviii, 21). (3) The course of the proceedings led Paul to hope for a release, of which he sometimes speaks as of a certainty (Phil., i, 25; ii, 24; Philem., 22). (4) The pastorals if they are authentic assume a period of activity for Paul subsequent to his captivity. The same conclusion is drawn from the hypothesis that they are not authentic, for all agree that the author was well acquainted with the life of the Apostle. It is the almost unanimous opinion that the so-called Epistles of the captivity were sent from Rome. Some authors have attempted to prove that St. Paul wrote them during his detention at Caesarea, but they have found few to agree with them. The Epistles to the Colossians, the Ephesians, and Philemon were despatched together and by the same messenger, Tychicus. It is a matter of controversy whether the Epistle to the Philippians was prior or subsequent to these, and the question has not been answered by decisive arguments (see PHILIPPIANS, EPISTLE TO THE; EPHESIANS, EPISTLE TO THE; COLOSSIANS, EPISTLE TO THE; PHILEMON, EPISTLE TO).
E. Last Years
This period is wrapped in deep obscurity for, lacking the account of the Acts, we have no guide save an often uncertain tradition and the brief references of the Pastoral epistles. Paul had long cherished the desire to go to Spain (Rom., xv, 24, 28) and there is no evidence that he was led to change his plan. When towards the end of his captivity he announces his coming to Philemon (22) and to the Philippians (ii, 23-24), he does not seem to regard this visit as immediate since he promises the Philippians to send them a messenger as soon as he learns the issue of his trial; he therefore plans another journey before his return to the East. Finally, not to mention the later testimony of St. Cyril of Jerusalem, St. Epiphanius, St. Jerome, St. Chrysostom, and Theodoret, the well-known text of St. Clement of Rome, the witness of the "Muratorian Canon", and of the "Acta Pauli" render probable Paul's journey to Spain. In any case he can not have remained there long, for he was in haste to revisit his Churches in the East. He may have returned from Spain through southern Gaul if it was thither, as some Fathers have thought, and not to Galatia, that Crescens was sent later (II Tim., iv, 10). We may readily believe that he afterwards kept the promise made to his friend Philemon and that on this occasion he visited the churches of the valley of Lycus, Laodicea, Colossus, and Hierapolis.
The itinerary now becomes very uncertain, but the following facts seem indicated by the Pastorals: Paul remained in Crete exactly long enough to found there new churches, the care and organization of which he confided to his fellow-worker Titus (Tit., i, 5). He then went to Ephesus, and besought Timothy, who was already there, to remain until his return while he proceeded to Macedonia (I Tim., i,3). On this occasion he paid his promised visit to the Philippians (Phil., ii, 24), and naturally also saw the Thessalonians. The letter to Titus and the First Epistle to Timothy must date from this period; they seem to have been written about the same time and shortly after the departure from Ephesus. The question is whether they were sent from Macedonia or, which seems more probable, from Corinth. The Apostle instructs Titus to join him at Nicopolis of Epirus where he intends to spend the winter (Titus, iii, 12). In the following spring he must have carried out his plan to return to Asia (I Tim, iii, 14-15). Here occurred the obscure episode of his arrest, which probably took place at Troas; this would explain his having left with Carpus a cloak and books which he needed (II Tim., iv, 13). He was taken from there to Ephesus, capital of the Province of Asia, where he was deserted by all those on whom he thought he could rely (II Tim., i, 15). Being sent to Rome for trial he left Trophimus sick at Miletus, and Erastus, another of his companions, remained at Corinth, for what reason is not clear (II Tim., iv, 20). When Paul wrote his Second Epistle to Timothy from Rome he felt that all human hope was lost (iv, 6).; he begs his disciple to rejoin him as quickly as possible, for he is alone with Luke. We do not know if Timothy was able to reach Rome before the death of the Apostle.
Ancient tradition makes it possible to establish the following points: (1) Paul suffered martyrdom near Rome at a place called Aquae Salviae (now Tre Fontane), somewhat east of the Ostian Way, about two miles from the splendid Basilica of San Paolo fuori le mura which marks his burial place. (2) The martyrdom took place towards the end of the reign of Nero, in the twelfth year (St. Epiphanius), the thirteenth (Euthalius), or the fourteenth (St. Jerome). (3) According to the most common opinion, Paul suffered in the same year and on the same day as Peter; several Latin Fathers contend that it was on the same day but not in the same year; the oldest witness, St. Dionysius the Corinthian, says only kata ton auton kairon, which may be translated "at the same time" or "about the same time". (4) From time immemorial the solemnity of the Apostles Peter and Paul has been celebrated on 29 June, which is the anniversary either of their death or of the translation of their relics. Formerly the pope, after having pontificated in the Basilica of St. Peter, went with his attendants to that of St. Paul, but the distance between the two basilicas (about five miles) rendered the double ceremony too exhausting, especially at that season of the year. Thus arose the prevailing custom of transferring to the next day (30 June) the Commemoration of St. Paul. The feast of the Conversion of St. Paul (25 January) is of comparatively recent origin. There is reason for believing that the day was first observed to mark the translation of the relics of St. Paul at Rome, for so it appears in the Hieronymian Martyrology. It is unknown to the Greek Church (Dowden, "The Church Year and Kalendar", Cambridge, 1910, 69; cf. Duchesne, "Origines du culte chrétien", Paris, 1898, 265-72; McClure, "Christian Worship", London, 1903, 277-81).
F. Physical and Moral Portrait of St. Paul
We know from Eusebius (Hist. eccl., VII, 18) that even in his time there existed paintings representing Christ and the Apostles Peter and Paul. Paul's features have been preserved in three ancient monuments: (1) A diptych which dates from not later than the fourth century (Lewin, "The Life and Epistles of St. Paul", 1874, frontispiece of Vol. I and Vol. II, 210). (2) A large medallion found in the cemetery of Domitilla, representing the Apostles Peter and Paul (Op. cit., II, 411). (3) A glass dish in the British Museum, depicting the same Apostles (Farrara, "Life and Work of St. Paul", 1891, 896). We have also the concordant descriptions of the "Acta Pauli et Theelae", of Pseudo-Lucian in Philopatris, of Malalas (Chronogr., x), and of Nicephorus (Hist. eccl., III, 37). Paul was short of stature; the Pseudo-Chrysostom calls him "the man of three cubits" (anthropos tripechys); he was broad-shouldered, somewhat bald, with slightly aquiline nose, closely-knit eyebrows, thick, greyish beard, fair complexion, and a pleasing and affable manner. He was afflicted with a malady which is difficult to diagnose (cf. Menzies, "St. Paul's Infirmity" in the Expository Times", July and Sept., 1904), but despite this painful and humiliating infirmity (II Cor., xii, 7-9; Gal., iv, 13-14) and although his bearing was not impressive (II Cor., x, 10), Paul must undoubtedly have been possessed of great physical strength to have sustained so long such superhuman labours (II Cor., xi, 23-29). Pseudo-Chrysostom, "In princip. apostol. Petrum et Paulum" (in P. G., LIX, 494-95), considers that he died at the age of sixty-eight after having served the Lord for thirty-five years.
The moral portrait is more difficult to draw because it is full of contrasts. Its elements will be found: in Lewin, op. cit., II, xi, 410-35 (Paul's Person and Character); in Farrar, Op, cit., Appendix, Excursus I; and especially in Newman, "Sermons preached on Various Occasions", vii, viii.
III. THEOLOGY OF ST. PAUL
A. Paul and Christ
This question has passed through two distinct phases. According to the principal followers of the Tübingen School, the Apostle had but a vague knowledge of the life and teaching of the historical Christ and even disdained such knowledge as inferior and useless. Their only support is the misinterpreted text: "Et si cognovimus secundum carnem Christum, sed nunc jam novimus" (II Cor., v, 16). The opposition noted in this text is not between the historical and the glorified Christ, but between the Messias such as the unbelieving Jews represented Him, such perhaps as he was preached by certain Judaizers, and the Messias as He manifested Himself in His death and Resurrection, as He had been confessed by the converted Paul. It is neither admissible nor probable that Paul would be uninterested in the life and preaching of Him, Whom he loved passionately, Whom he constantly held up for the imitation of his neophytes, and Whose spirit he boasted of having. It is incredible that he would not question on this subject eyewitnesses, such as Barnabas, Silas, or the future historians of Christ, Sts. Mark and Luke, with whom he was so long associated. Careful examination of this subject has brought out the three following conclusions concerning which there is now general agreement: (1) There are in St. Paul more allusions to the life and teachings of Christ than would be suspected at first sight, and the casual way in which they are made shows that the Apostle knew more on the subject than he had the occasion, or the wish to tell. (2) These allusions are more frequent in St. Paul than the Gospels. (3) From Apostolic times there existed a catechesis, treating among other things the life and teachings of Christ, and as all neophytes were supposed to possess a copy it was not necessary to refer thereto save occasionally and in passing.
The second phase of the question is closely connected with the first. The same theologians, who maintain that Paul was indifferent to the earthly life and teaching of Christ, deliberately exaggerate his originality and influence. According to them Paul was the creator of theology, the founder of the Church, the preacher of asceticism, the defender of the sacraments and of the ecclesiastical system, the opponent of the religion of love and liberty which Christ came to announce to the world. If, to do him honour, he is called the second founder of Christianity, this must be a degenerate and altered Christianity since it was at least partially opposed to the primitive Christianity. Paul is thus made responsible for every antipathy to modern thought in traditional Christianity. This is to a great extent the origin of the "Back to Christ" movement, the strange wanderings of which we are now witnessing. The chief reason for returning to Christ is to escape Paul, the originator of dogma, the theologian of the faith. The cry "Zuruck zu Jesu" which has resounded in Germany for thirty years, is inspired by the ulterior motive, "Los von Paulus". The problem is: Was Paul's relation to Christ that of a disciple to his master? or was he absolutely autodidactic, independent alike of the Gospel of Christ and the preaching of the Twelve? It must be admitted that most of the papers published shed little light on the subject. However, the discussions have not been useless, for they have shown that the most characteristic Pauline doctrines, such as justifying faith, the redeeming death of Christ, the universality of salvation, are in accord with the writings of the first Apostles, from which they were derived. Julicher in particular has pointed out that Paul's Christology, which is more exalted than that of his companions in the apostolate, was never the object of controversy, and that Paul was not conscious of being singular in this respect from the other heralds of the Gospel. Cf. Morgan, "Back to Christ" in "Dict. of Christ and the Gospels", I, 61-67; Sanday, "Paul", loc. cit., II, 886-92; Feine, "Jesus Christus und Paulus" (1902); Goguel, "L'apôtre Paul et Jésus-Christ" (Paris, 1904); Julicher, "Paulus und Jesus" (1907).
B. The Root Idea of St. Paul's Theology
Several modern authors consider that theodicy is at the base, centre, and summit of Pauline theology. "The apostle's doctrine is theocentric, not in reality anthropocentric. What is styled his 'metaphysics' holds for Paul the immediate and sovereign fact of the universe; God, as he conceives Him, is all in all to his reason and heart alike" (Findlay in Hastings, "Dict. of the Bible", III, 718). Stevens begins the exposition of his "Pauline Theology" with a chapter entitled "The doctrine of God". Sabatier (L'apotre Paul, 1896, 297) also considers that "the last word of Pauline theology is: "God all in all", and he makes the idea of God the crown of Paul's theological edifice. But these authors have not reflected that though the idea of God occupies so large a place in the teaching of the Apostle, whose thought is deeply religious like that of all his compatriots, it is not characteristic of him, nor does it distinguish him from his companions in the apostolate nor even from contemporary Jews. Many modern Protestant theologians, especially among the more or less faithful followers of the Tübingen School, maintain that Paul's doctrine is "anthropocentric", that it starts from his conception of man's inability to fulfill the law of God without the help of grace to such an extent that he is a slave of sin and must wage war against the flesh. But if this be the genesis of Paul's idea it is astonishing that he enunciates it only in one chapter (Rom., vii), the sense of which is controverted, so that if this chapter had not been written, or it had been lost, we would have no means of recovering the key to his teaching. However, most modern theologians now agree that St. Paul's doctrine is Christocentric, that it is at base a soteriology, not from a subjective standpoint, according to the ancient prejudice of the founders of Protestantism who made justification by faith the quintessence of Paulinism, but from the objective standpoint, embracing in a wide synthesis the person and work of the Redeemer. This may be proved empirically by the statement that everything in St. Paul converges towards Jesus Christ, so much so, that abstracting from Jesus Christ it becomes, whether taken collectively or in detail, absolutely incomprehensible. This is proved also by demonstrating that what Paul calls his Gospel is the salvation of all men through Christ and in Christ. This is the standpoint of the following rapid analysis:
C. Humanity without Christ
The first three chapters of the Epistle to the Romans shows us human nature wholly under the dominion of sin. Neither Gentiles nor Jews had withstood the torrent of evil. The Mosaic Law was a futile barrier because it prescribed good without importing the strength to do it. The Apostle arrives at this mournful conclusion: "There is no distinction [between Jew and Gentile]; for all have sinned, and do need the glory of God" (Rom., iii, 22-23). He subsequently leads us back to the historical cause of this disorder: "By one man sin entered into this world, and by sin death; and so death passed upon all men, in whom all have sinned" (Rom., v, 12). This man is obviously Adam, the sin which he brought into the world is not only his personal sin, but a predominating sin which entered into all men and left in them the seed of death: "All sinned when Adam sinned; all sinned in and with his sin" (Stevens, "Pauline Theology", 129). It remains to be seen how original sin which is our lot by natural generation, manifests itself outwardly and becomes the source of actual sins. This Paul teaches us in chap. vii, where describing the contest between the Law assisted by reason and human nature weakened by the flesh and the tendency to evil, he represents nature as inevitably vanquished: "For I am delighted with the law of God, according to the inward man: But I see another law in my members fighting against the law of my mind, and captivating me in the law of sin" (Rom., vii, 22-23). This does not mean that the organism, the material substratus, is evil in itself, as some theologians of the Tübingen School have claimed, for the flesh of Christ, which was like unto ours, was exempt from sin, and the Apostle wishes that our bodies, which are destined to rise again, be preserved free from stain. The relation between sin and the flesh is neither inherent nor necessary; it is accidental, determined by an historical fact, and capable of disappearing through the intervention of the Holy Ghost, but it is none the less true that it is not in our power to overcome it unaided and that fallen man had need of a Saviour.
Yet God did not abandon sinful man. He continued to manifest Himself through this visible world (Rom., i, 19-20), through the light of a conscience (Rom. ii, 14-15), and finally through His ever active and paternally benevolent Providence (Acts, xiv, 16; xvii, 26). Furthermore, in His untiring mercy, He "will have all men to be saved, and to come to the knowledge of the truth" (I Tim., ii, 4). This will is necessarily subsequent to original sin since it concerns man as he is at present. According to His merciful designs Godleads man step by step to salvation. To the Patriarchs, and especially to Abraham, He gave his free and generous promise, confirmed by oath (Rom., iv, 13-20; Gal., iii, 15-18), which anticipated the Gospel. To Moses He gave His Law, the observation of which should be a means of salvation (Rom., vii, 10; x, 5), and which, even when violated, as it was in reality, was no less a guide leading to Christ (Gal., iii, 24) and an instrument of mercy in the hands of God. The Law was a mere interlude until such time as humanity should be ripe for a complete revelation (Gal., iii, 19; Rom., v, 20), and thus provoked the Divine wrath (Rom., iv, 15). But good will arise from the excess of evil and "the Scripture hath concluded all under sin, that the promise, by the faith of Jesus Christ, might be given to them that believe" (Gal., iii, 22). This would be fulfilled in the "fullness of the time" (Gal., iv, 4; Eph., i, 10), that is, at the time set by God for the execution of His merciful designs, when man's helplessness should have been well manifested. Then "God sent his Son, made of a woman, made under the law: that he might redeem them who were under the law: that we might receive the adoption of sons" (Gal., iv, 4).
D. The Person of the Redeemer
Nearly all statements relating to the person of Jesus Christ bear either directly or indirectly on His role as a Saviour. With St. Paul Christology is a function of soteriology. However broad these outlines, they show us the faithful image of Christ in His pre-existence, in His historical existence and in His glorified life (see F. Prat, "Théologie de Saint Paul").
(1) Christ in His pre-existence
(a) Christ is of an order superior to all created beings (Eph., i, 21); He is the Creator and Preserver of the World (Col., i, 16-17); all is by Him, in Him , and for Him (Col., i, 16). (b) Christ is the image of the invisible Father (II Cor., iv, 4; Col., i, 15); He is theSon of God, but unlike other sons is so in an incommunicable manner; He is the Son, the own Son, the well-Beloved, and this He has always been (II Cor., i, 19; Rom., viii, 3, 32; Col., i, 13; Eph., i, 6; etc.). (c) Christ is the object of the doxologies reserved forGod (II Tim., iv, 18; Rom., xvi, 27); He is prayed to as the equal of the Father (II Cor., xii, 8-9; Rom., x, 12; I Cor., i, 2); gifts are asked of Him which it is in the power of God alone to grant, namely grace, mercy, salvation (Rom., i, 7; xvi, 20; I Cor., i,3; xvi, 23; etc. before Him every knee shall bow in heaven, on earth, and under the earth (Phil., ii, 10), as every head inclines in adoration of the majesty of the Most High. (d) Christ possesses all the Divine attributes; He is eternal, since He is the "first born of every creature" and exists before all ages (Col., i, 15, 17); He is immutable, since He exists "in the form of God" (Phil., ii, 6); He is omnipotent, since He has the power to bring forth being from nothingness (Col., i, 16); He is immense, since He fills all things with His plenitude (Eph., iv, 10; Col., ii, 10); He is infinite since "the fullness of the Godhead dwells in Him" (Col.ii, 9). All that is the special property of the God belongs of right to Him; the judgment seat of God is the judgment seat of Christ (Rom., xiv, 10; II Cor., v, 10); the Gospel of God is the Gospel of Christ (Rom., i, 1, 9; xv, 16, 19, etc.); the Church of God is the Church of Christ (I Cor., i, 2 and Rom., xvi 16 sqq.); the Kingdom of God is the Kingdom of Christ (Eph., v, 5), the Spirit of God is the Spirit of Christ (Rom., viii, 9 sqq). (e) Christ is the one Lord (I Cor., viii, 6); He is identified with Jehovah of the Old Covenant (I Cor., x, 4, 9; Rom., x, 13; cf. I Cor., ii, 16; ix, 21); He is the God who has purchased the Church with his own blood" (Acts, xx, 28); He is our "great God and Saviour Jesus Christ" (Tit., ii, 13); He is the "God over all things" (Rom., ix, 5), effacing by His infinite transcendency the sum and substance of created things.
(2) Jesus Christ as Man
The other aspect of the figure of Christ is drawn with no less firm a hand. Jesus Christ is the second Adam (Rom., v, 14; I Cor., xv, 45-49); "the mediator of God and men" (I Tim., ii, 5), and as such He must necessarily be man (anthropos Christos Iesous). So He is the descendant of the Patriarchs (Rom., ix, 5; Gal., iii, 16), He is "of the seed of David, according to the flesh)" (Rom., i, 3), "born of a woman" (Gal., iv, 4), like all men; finally, He is known as a man by His appearance, which is exactly similar to that of men (Phil., ii, 7), save for sin, which He did not and could not know (II Cor., v, 21). When St. Paul says that "God sent His Son in the likeness of sinful flesh" (Rom., viii, 3), he does not mean to deny the reality of Christ's flesh, but excludes only sinful flesh.
Nowhere does the Apostle explain how the union of the Divine and the human natures is accomplished in Christ, being content to affirm that He who was "in the form of God" took "the form of a servant" (Phil., ii, 6-7), or he states the Incarnation in this laconic formula: "For in him dwelleth all the fullness of the Godhead corporeally" (Col., ii, 9). What we see clearly is that there is in Christ a single Person to whom are attributed, often in the same sentence, qualities proper to the Divine and the human nature, to the pre-existence, the historical existence, and the glorified life (Col., i, 15-19; Phil., ii, 5-11; etc.). The theological explanation of the mystery has given rise to numerous errors. Denial was made of one of the natures, either the human (Docetism), or the Divine (Arianism), or the two natures were considered to be united in a purely accidental manner so as to produce two persons (Nestorianism), or the two natures were merged into one (Monophysitism), or on pretext of uniting them in one person the heretics mutilated either the human nature (Apollinarianism), or the Divine, according to the strange modern heresy known as Kenosis.
The last-mentioned requires a brief treatment, as it is based on a saying of St. Paul "Being in the form of God . . . emptied himself (ekenosen eauton, hence kenosis) taking the form of a servant" (Phil., ii, 6-7). Contrary to the common opinion, Luther applied these words not to the Word, but to Christ, the Incarnate Word. Moreover he understood the communicatio idiomatus as a real possession by each of the two natures of the attributes of the other. According to this the human nature of Christ would possess the Divine attributes of ubiquity, omniscience, and omnipotence. There are two systems among Lutheran theologians, one asserting that the human nature of Christ was voluntarily stripped of these attributes (kenosis), the other that they were hidden during His mortal existence (krypsis). In modern times the doctrine of Kenosis, while still restricted to Lutheran theology, has completely changed its opinions. Starting with the philosophical idea that "personality" is identified with "consciousness", it is maintained that where there is only one person there can be only one consciousness; but since the consciousness of Christ was Christ was a truly human consciousness, the Divine consciousness must of necessity have ceased to exist or act in Him. According to Thomasius, the theorist of the system, the Son of God was stripped, not after the Incarnation, as Luther asserted, but by the very fact of the Incarnation, and what rendered possible the union of the Logos with the humanity was the faculty possessed by the Divinity to limit itself both as to being and activity. The other partisans of the system express themselves in a similar manner. Gess, for instance, says that in Jesus Christ the Divine ego is changed into the human ego. When it is objected that God is immutable, that He can neither cease to be, nor limit Himself, nor transform Himself, they reply that this reasoning is on metaphysical hypotheses and concepts without reality. (For the various forms of Kenosis see Bruce, "The Humiliation of Christ", p. 136.)
All these systems are merely variations of Monophysitism. Unconsciously they assume that there is in Christ but a single nature as there is but a single person. According to the Catholic doctrine, on the contrary, the union of the two natures in a single person involves no change in the Divine nature and need involve no physical change of the human nature of Christ. Without doubt Christ is the Son and is morally entitled even as man to the goods of His Father, vix. the immediate vision of God, eternal beatitude, the state of glory. He is temporarily deprived of a portion of these goods in order that he may fulfill His mission as Redeemer. This is the abasement, the annihilation, of which St. Paul speaks, but it is a totally different thing from the Kenosis as described above.
E. The Objective Redemption as the Work of Christ
We have seen that fallen man being unable to arise again unaided, God in His mercy sent His Son to save him. It is an elementary and often repeated doctrine of St. Paul that Jesus Christ saves us through the Cross, that we are "justified by His blood", that "we were reconciled to God by the death of his Son" (Rom., v, 9-10). What endowed the blood of Christ, His death, His Cross, with this redeeming virtue? Paul never answers this question directly, but he shows us the drama of Calvary under three aspects, which there is danger in separating and which are better understood when compared: (a) at one time the death of Christ is a sacrifice intended, like the sacrifice of the Old Law, to expiate sin and propitiate God. Cf. Sanday and Headlam, "Romans", 91-94, "The death of Christ considered as a sacrifice". "It is impossible from this passage (Rom., iii, 25) to get rid of the double idea: (1) of a sacrifice; (2) of a sacrifice which is propitiatory . . . Quite apart from this passage it is not difficult to prove that these two ideas of sacrifice and propitiation lie at the root of the teaching not only of St. Paul but of the new Testament generally." The double danger of this idea is, first to wish to apply to the sacrifice of Christ all the mode of action, real or supposed, of the imperfect sacrifices of the Old Law; and second, to believe that God is appeased by a sort of magical effect, in virtue of this sacrifice, whereas on the contrary it was He Who took the initiative of mercy, instituted the sacrifice of Calvary, and endowed it with its expiatory value. (b) At another time the death of Christ is represented as a redemption, the payment of a ransom, as the result of which man was delivered from all his past servitude (I Cor., vi, 20; vii, 23 [times egorasthete]; Gal., iii, 13; iv, 5 [ina tous hypo nomon exagorase]; Rom., iii, 24; I Cor., i, 30; Eph., i, 7, 14; Col., i, 14 [apolytrosis]; I Tim., ii, 6 [antilytron]; etc.) This idea, correct as it is, may have inconveniences if isolated or exaggerated. By carrying it beyond what was written, some of the Fathers put forth the strange suggestion of a ransom paid by Christ to the demon who held us in bondage. Another mistake is to regard the death of Christ as having a value in itself, independent of Christ Who offered it and God Who accepted it for the remission of our sins.
(c) Often, too, Christ seems to substitute Himself for us in order to undergo in our stead the chastisement for sin. He suffers physical death to save us from the moral death of sin and preserve us from eternal death. This idea of substitution appealed so strongly toLutheran theologians that they admitted quantitative equality between the sufferings really endured by Christ and the penalties deserved by our sins. They even maintained that Jesus underwent the penalty of loss (of the vision of God) and the malediction of the Father. These are the extravagances which have cast so much discredit on the theory of subsitution. It has been rightly said that the transfer of a chastisement from one person to another is an injustice and a contradiction, for the chastisement is inseparable from the fault and an undeserved chastisement is no longer a chastisement. Besides, St. Paul never said that Christ died in our stead (anti), but only that he died for us (hyper) because of our sins.
In reality the three standpoints considered above are but three aspects of the Redemption which, far from excluding one another, should harmonize and combine, modifying if necessary all the other aspects of the problem. In the following text St. Paul assembles these various aspects with several others. We are "justified freely by his grace, through the Redemption, that is in Christ Jesus, whom God hath proposed to be a propitiation, through faith in his blood, to the shewing of his [hidden] justice, for the remission of former sins, through the forbearance of God, for the shewing of his justice in this time; that of himself may be [known as] just, and the justifier of him, who is in the faith of Jesus Christ" (Rom., iii, 24-26). Herein are designated the part of God, of Christ, and of man: (1) God takes the initiative; it is He who offers His Son; He intends to manifest His justice, but is moved thereto by mercy. It is therefore incorrect or more or less inadequate to say that God was angry with the human race and that He was only appeased by the death of His Son. (2) Christ is our Redemption (apolytrosis), He is the instrument of expiation or propitiation (ilasterion), and is such by His Sacrifice (en to autou aimati), which does not resemble those ofirrational animals; it dervies its value from Christ, who offers it for us to His Father through obedience and love (Phil., ii, 8; Gal., ii, 20). (3) Man is not merely passive in the drama of his salvation; he must understand the lesson which God teaches, and appropriate by faith the fruit of the Redemption.
F. The Subjective Redemption
Christ having once died and risen, the Redemption is completed in law and in principle for the whole human race. Each man makes it his own in fact and in act by faith and baptism which, by uniting him with Christ, causes him to participate in His Divine life. Faith, according to St. Paul, is composed of several elements; it is the submission of the intellect to the word of God, the trusting abandonment of the believer to the Saviour Who promises him assistance; it is also an act of obedience by which man accepts the Divine will. Such an act has a moral value, for it "gives glory to God" (Rom., iv, 20) in the measure in which it recognizes its own helplessness. That is why "Abraham believed God, and it was reputed to him unto justice" (Rom., iv, 3; Gal., iii, 6). The spiritual children of Abraham are likewise "justified by faith, without the works of the law" (Rom., iii, 28; cf. Gal., ii, 16). Hence it follows: (1) That justice is granted by God in consideration of faith. (2) That, neverthelss, faith is not equivalent to justice, since man is justified "by grace" (Rom., iv, 6). (3) That the justice freely granted to man becomes his property and is inherent in him. Protestants formerly asserted that the justice of Christ is imputed to us, but now they are generally agreed that this argument is unscriptural and lacks the guaranty of Paul; but some, loth to base justification on a good work (ergon), deny a moral value to faith and claim that justification is but a forensic judgment of God which alters absolutely nothing in the justified sinner. But this theory is untenable; for: (1) even admitting that "to justify" signifies "to pronounce just", it is absurd to suppose that God really pronounces just anyone who is not already so or who is not rendered so by the declaration itself. (2) Justification is inseparable from sanctification, for the latter is "a justification of life" (Rom., v, 18) and every "just man liveth by faith" (Rom., i, 17; Gal., iii, 11). (3) By faith and baptism we die to the "old man", our former selves; now this is impossible without beginning to live as the new man, who "according to God, is created in justice and holiness" (Rom., vi, 3-5; Eph., iv, 24; I Cor., i, 30; vi, 11). We may, therefore, establish a distinction in definition and concept between justification and sanctification, but we can neither separate them nor regard them as separate.
G. Moral Doctrine
A remarkable characteristic of Paulinism is that it connects morality with the subjective redemption or justification. This is especially striking in chap. vi, of the Epistle to the Romans. In baptism "our old man is crucified with [Christ] that, the body of sin may be destroyed, to the end that we may serve sin no longer" (Rom., vi, 6). Our incorporation with the mystical Christ is not only a transformation and a metamorphosis, but a real reaction, the production of a new being, subject to new laws and consequently to new duties. To understand the extent of our obligations it is enough for us to know ourselves as Christians and to reflect on the various relations which result from our supernatural birth: that of sonship to God the Father, of consecration to the Holy Ghost, of mystical identity with our Saviour Jesus Christ, of brotherly union with the other members of Christ. But this is not all. Paul says to the neophytes: "Thanks be to God, that you were the servants of sin, but have obeyed from the heart unto that form of doctrine, into which you have been delivered. . . . But now being made free from sin, and become servants to God, you have your fruit unto sanctification, and the end life everlasting" (Rom., vi, 17, 22). By the act of faith and by baptism, its seal, the Christian freely makes himself the servant of God and the soldier of Christ. God's will, which he accepts in advance in the measure in which it shall be manifested, becomes thenceforth his rule of conduct. Thus Paul's moral code rests on the one hand on the positive will of God made known by Christ, promulgated by the Apostles, and virtually accepted by the neophyte in his first act of faith, and on the other, in baptismal regeneration and the new relations which it produces. All Paul's commands and recommendations are merely applications of these principles.
H. Eschatology
(1) The graphic description of the Pauline parousia (I Thess., iv, 16-17; II Thess., i, 7-10) has nearly all its main points in Christ's great eschatological discourse (Matt, xxiv; Mark, xiii, Luke, xxi). A common characteristic of all these passages is the apparent nearness of the parousia. Paul does not assert that the coming of the Saviour is at hand. In each of the five epistles, wherein he expresses the desire and the hope to witness in person the return of Christ, he at the same time considers the probability of the contrary hypothesis, proving that he had neither revelation nor certainty on the point. He knows only that the day of the lord will come unexpectedly, like a thief (I Thess.v, 2-3), and he counsels the neophytes to make themselves ready without neglecting the duties of their state of life (II Thess., iii, 6-12). Although the coming of Christ will be sudden, it will be heralded by three signs: general apostasy (II Thess., ii, 3), the appearance of Antichrist (ii, 3-12), and the conversion of the Jews (Rom., xi, 26). A particular circumstance of St. Paul's preaching is that the just who shall be living at Christ's second advent will pass to glorious immortality without dying [I Thess., iv, 17; I Cor., xv, 51 (Greek text); II Cor., v, 2-5].
(2) Owing to the doubts of the Corinthians Paul treats the resurrection of the just at some length. He does not ignore the resurrection of the sinners, which he affirmed before the Governor Felix (Acts, xxiv, 15), but he does not concern himself with it in his Epistles. When he says that "the dead who are in Christ shall rise first" (proton, I Thess., iv, 16, Greek) this "first" offsets, not another resurrection of the dead, but the glorious transformation of the living. In like manner "the evil" of which he speaks (tou telos, I Cor., xv, 24) is not the end of the resurrection, but of the present world and the beginning of a new order of things. All the arguments which he advances in behalf of the resurrection may be reduced to three: the mystical union of the Christian with Christ, the presence within us of the Spirit of Holiness, the interior and supernatural conviction of the faithful and the Apostles. It is evident that these arguments deal only with the glorious resurrection of the just. In short, the resurrection of the wicked does not come within his theological horizon. What is the condition of the souls of the just between death and resurrection? These souls enjoy the presence of Christ (II Cor., v., 8); their lot is enviable (Phil., i, 23); hence it is impossible that they should be without life, activity, or consciousness.
(3) The judgment according to St. Paul as according to the Synoptics, is closely connected with the parousia and the resurrection. They are the three acts of the same drama which constitute the Day of the Lord (I Cor., i, 8; II Cor., i, 14; Phil., i, 6, 10; ii, 16). "For we must all be manifested before the judgment seat of Christ, that every one may receive the proper things of the body, according as he hath done, whether it be good or evil" (II Cor., v, 10).
Two conclusions are derived from this text:
(1) The judgment shall be universal, neither the good nor the wicked shall escape (Rom., xiv, 10-12), nor even the angels (I Cor., vi, 3); all who are brought to trial must account for the use of their liberty.
(2) The judgment shall be according to works: this is a truth frequently reiterated by St. Paul, concerning sinners (II Cor., xi, 15), the just (II Tim., iv, 14), and men in general (Rom., ii, 6-9). Many Protestants marvel at this and claim that in St. Paul this doctrine is a survival of his rabbinical education (Pfleiderer), or that he could not make it harmonize with his doctrine of gratuitous justification (Reuss), or that the reward will be in proportion to the act, as the harvest is in proportion to the sowing, but that it will not be because of or with a view to the act (Weiss). These authors lose sight of the fact that St. Paul distinguishes between two justifications, the first necessarily gratuitous since man was then incapable of meriting it (Rom., iii, 28; Gal., ii, 16), the second in conformity to his works (Rom., ii, 6: kata ta erga), since man, when adorned with sanctifying grace, is capable of merit as the sinner is of demerit. Hence the celestial recompense is "a crown of justice which the Lord the just judge will render" (II Tim., iv, 8) to whomsoever has legitimately gained it.
Briefly, St. Paul's eschatology is not so distinctive as it has been made to appear. Perhaps its most original characteristic is the continuity between the present and the future of the just, between grace and glory, between salvation begun and salvation consummated. A large number of terms, redemption, justification, salvation, kingdom, glory and especially life, are common to the two states, or rather to the two phases of the same existence linked by charity which "never falleth away".
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St. Paul of the Cross[[@Headword:St. Paul of the Cross]]

St. Paul of the Cross
Paul Francis Daneii, born at Ovada, Genoa, Italy, 3 January, 1694; died in Rome, 18 October, 1775.
His parents, Luke Danei and Anna Maria Massari, were exemplary Catholics. From his earliest years the crucifix was his book, and the Crucified his model. Paul received his early education from a priest who kept a school for boys, in Cremolino, Lombardy. He made great progress in study and virtue; spent much time m prayer, heard daily Mass, frequently received the Sacraments, faithfully attended to his school duties, and gave his spare time to reading good books and visiting the churches, where he spent much time before the Blessed Sacrament, to which he had an ardent devotion. At the age of fifteen he left school and re turned to his home at Castellazzo, and from this time his life was full of trials. In early manhood he renounced the offer of an honorable marriage; also a good inheritance left him by an uncle who was a priest. He kept for himself only the priest's Breviary.
Inflamed with a desire for God's glory he formed the idea of instituting a religious order in of the Passion. Vested in a black tunic by the Bishop of Alessandria, his director, bearing the emblem of our Lord's Passion, barefooted, and bareheaded, he retired to a narrow cell where he drew up the Rules of the new congregation according to the plan made known to him in a vision, which he relates in the introduction to the original copy of the Rules. For the account of his ordination to the priesthood, of the foundation of the Congregation of the Passion, and the approbation of the Rules, see PASSIONISTS. After the approbation of the Rules and the institute the first general chapter was held at the Retreat of the Presentation on Mount Argentaro on 10 April, 1747. At this chapter, St. Paul, against his wishes, was unanimously elected first superior general, which office he held until the day of his death. In all virtues and in the observance of regular discipline, he became a model to his companions. "Although continually occupied with the cares of governing his religious society, and of founding everywhere new houses for it, yet he never left off preaching the word of God, burning as he did with a wondrous desire for the salvation of souls" (Brief of Pius IX for St. Paul's Beatification, 1 Oct., 1852). Sacred missions were instituted and numerous conversions were made. He was untiring in his Apostolic labours and never, even to his last hour, remitted anything of his austere manner of life, finally succumbing to a severe illness, worn out as much by his austerities as by old age.
Among the distinguished associates of St. Paul in the formation and extension of the congregation were: John Baptist, his younger brother and constant companion from childhood, who shared all his labours and sufferings and equaled him in the practice of virtue; Father Mark Aurelius (Pastorelli), Father Thomas Struzzieri (subsequently Bishop of Amelia and afterwards of Todi), and Father Fulgentius of Jesus, all remarkable for learning, piety, and missionary zeal; Venerable Strambi, Bishop of Macerata and Tolentino, his biographer. Constant personal union with the Cross and Passion of our Lord was the prominent feature of St. Paul's sanctity. But devotion to the Passion did not stand alone, for he carried to a heroic degree all the other virtues of a Christian life. Numerousmiracles, besides those special ones brought forward at his beatification and canonization, attested the favour he enjoyed with God. Miracles of grace abounded, as witnessed in the conversion of sinners seemingly hardened and hopeless. For fifty years he prayed for the conversion of England, and left the devotion as a legacy to his sons. The body of St. Paul lies in the Basilica of SS. John and Paul, Rome. He was beatified on 1 October, 1852, and canonized on 29 June, 1867. His feast occurs on 28 April. The fame of his sanctity, which had spread far and wide in Italy during his life, increased after his death and spread into all countries. Great devotion to him is practiced by the faithful wherever Passionists are established.
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St. Paul the Simple
The story of Paul, as Palladius heard it from men who had known St. Anthony, was as follows: Paul was a husbandman, very simple and guileless. One day, on discovering the infidelity of his wife, he set off to be a monk. He knocked at the door of St. Anthony's cell. This is the substance of the dialogue which ensued:

Anthony: "What do you want?" 
Paul: "To be a monk." 
Anthony: "It is quite impossible for you, a man of sixty. Be content with the life of a labourer, giving thanks to God." 
Paul: "Whatsoever you teach me I will do." 
Anthony: "If a monk you must be, go to a cenobium. I live here alone only eating once every five days."
With this St. Anthony shut the door, and Paul remained outside. On the fourth day St. Anthony, fearing lest he should die, took him in. He set him to work weaving a rope out of palm leaves, made him undo what he had done, and do it again. When it was evening he asked him if he was ready to eat. Just as St. Anthony liked, was the reply. St. Anthony produced some crusts, took one himself, and gave the old man three. Then followed a long grace -- one Psalm said twelve times over, and as many prayers. When each had eaten a crust Paul was told to take another.

Paul: "If you do, I will; if you don't, I won't." 
Anthony: "I am a monk, and one is enough for me." 
Paul: "It is enough for me, for I am going to be a monk."
Then came twelve prayers and as many Psalms, followed by a little sleep till midnight, and then again Psalms were recited till it was day. Finally Paul got what he wanted. After he had lived with Anthony some months, the saint gave him a cell for himself some miles from his own. In a year's time the grace of healing and casting out devils was bestowed upon Paul. Then follows a story of how he was able to exorcize a fiend over whom even St. Anthony had no power.
The story of St. Paul in the "Hist. monachorum" is, as regards substantial facts, much the same as that of "Palladius", but the atmosphere is different. In "Palladius" St. Anthony is living quite alone; in the "Historia" he is a kind of abbot of hermits. In "Palladius" he is reluctant to accept Paul; in the "Historia" he invites him to become a monk. In "Palladius" St. Anthony's purpose is to show Paul just what a hermit's life really was; in the "Historia" he subjects him to the rather conventional kinds of tests which any abbot might apply to any postulant. The difference seems to amount chiefly to this: "Palladius" apparently places the story in the time before, and the "Historia" after St. Anthony began to have disciples. For different anecdotes concerning Paul the reader may be referred to Butler's "Lives of the Saints" or to Tillemont.
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St. Paul-without-the-Walls
(San Paolo fuori le mura).
An abbey nullius. As early as 200 the burial place of the great Apostle in the Via Ostia was marked by a cella memoriæ, near which the Catacomb of Comodilla was established. Constantine, according to the "Liber Pontificalis", transformed it into basilica; in 386 Theodosius began the erection of a much larger and more beautiful basilica, but the work including the mosaics was not completed till the pontificate of St. Leo the Great. The Christian poet, Proudentius, describes the splendours of the monument in a few, expressive lines. As it was dedicated also to Saints Taurinus and Herculanus, martyrs of Ostia in the fifth century, it was called the basilica trium Dominorum. Of the ancient basilica there remain only the interior portion of the apse with the triumphal arch and the mosaics of the latter; the mosaics of the apse and the tabernacle of the confession of Arnolfo del Cambio belong to the thirteenth century. In the old basilica each pope had his portrait in a frieze extending above the columns separating the four aisles and naves. In 1823 a fire, started through the negligence of a workman who was repairing the lead of the roof, resulted in the destruction of the basilica. Alone of all the churches of Rome, it had preserved its primitive character for one thousand four hundred and thirty-five years. The whole world contributed to its restoration. The Khedive of Egypt sent pillars of alabaster, the Emperor of Russia the precious malachite and lapis lazuli of the tabernacle. The work on the principal facade, looking toward the Tiber, was completed by the Italian Government, which declared the church a national monument. The interior of the walls of the nave are adorned with scenes from the life of St. Paul in two series of mosaics (Gagliardi, Podesti, Balbi, etc). The graceful cloister of the monastery was erected between 1220 and 1241. The sacristy contains a fine statue of Boniface IX. In the time of Gregory the Great there were two monasteries near the basilica: St. Aristus's for men and St. Stefano's for women. Services were carried out by a special body of clerics instituted by Pope Simplicius. In the course of time the monasteries and the clergy of the basilica declined; St. Gregory II restored the former and entrusted the monks with the care of the basilica. The popes continued their generosity toward the monastery; the basilica was again injured during the Saracen invasions in the ninth century. In consequence of this John VIII fortified the basilica, the monastery, and the dwellings of the peasantry, forming the town of Joannispolis, which was still remembered in the thirteenth century. In 937, when St. Odo of Cluny came to Rome, Alberico II, patrician of Rome, entrusted the monastery and basilica to his congregation and Odo,/a> placed Balduino of Monte Cassino in charge. Gregory VII was abbot of the monastery and in his time Pantaleone of Amalfi presented the bronze gates of the basilica, which were executed by Constantinopolitan artists. Martin V entrusted it to the monks of the Congregation of Monte Cassino. It was then made an abbey nullius. The jurisdiction of the abbot extended over the districts of Civitella San Paolo, Leprignano, and Nazzano, all of which formed parishes; the parish of San Paolo in Rome, however, is under the jurisdiction of the cardinal vicar.
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St. Paula
Born in Rome, 347; died at Bethlehem, 404. She belonged to one of the first families of Rome. Left a widow in 379 at the age of 32 she became, through the influence of St. Marcella and her group, the model of Christian widows. In 382 took place her decisive meeting with St. Jerome, who had come to Rome with St. Epiphanius and Paulinus of Antioch. These two bishops inspired her with an invincible desire to follow the monastic life in the East. After their departure from Rome and at the request of Marcella, Jerome gave readings from Holy Scripture before the group of patrician women among whom St. Paula held a position of honour. Paula was an ardent student. She and her daughter, Eustochium, studied and mastered Hebrew perfectly. By their studies they aimed not so much to acquire knowledge, as a fuller acquaintance with Christian perfection.
She did not, however, neglect her domestic duties. A devoted mother, she married her daughter, Paulina (d. 395), to the senator Pammachius; Blesilla soon became a widow and died in 384. Of her two other daughters, Rufina died in 386, and Eustochium accompanied her mother to the Orient where she died in 419. Her son Toxotius, at first a pagan, but baptized in 385, married in 389 Laeta, daughter of the pagan priest Albinus. Of this marriage was born Paula the Younger, who in 404 rejoined Eustochium in the East and in 420 closed the eyes of St. Jerome. These are the names which recur frequently in the letters of St. Jerome, where they are inseparable from that of Paula.
The death of Blesilla and that of Pope Damasus in 384 completely changed the manner of life of Paula and Jerome. In September, 385, Paula and Eustochium left Rome to follow the monastic life in the East. Jerome, who had preceded them thither by a month, joined them at Antioch. Paula first made in great detail the pilgrimage of all the famous places of the Holy Land, afterward going to Egypt to be edified by the virtues of the anchorites and cenobites, and finally took up her residence at Bethlehem, as did St. Jerome. Then began for Paula, Eustochium, and Jerome their definitive manner of life. The intellectual and spiritual intercourse among these holy persons, begun at Rome, continued and developed. Two monasteries were founded, one for men, the other for women. Paula and Eustochium took a larger share in the exegetical labours of Jerome, and conformed themselves more and more to his direction. An example of their manner of thinking and writing may be seen in the letter they wrote from Bethlehem about 386 to Marcella to persuade her to leave Rome and join them; it is Letter XLVI of the correspondence of Jerome. But God was not sparing of trials to His servants. Their peace was disturbed by constant annoyances, first the controversy concerning Origenism which disturbed their relations with John, Bishop of Jerusalem, and later Paula's need of money, she having been ruined by her generosity. She died in the midst of these trials and good works. The chief and almost the only source of Paula's life is the correspondence of St. Jerome (P. L., XXII). The Life of St. Paula is in Letter CVIII, which, though somewhat rhetorical, is a wonderful production. The other letters which specially concern St. Paula and her family are XXII, XXX, XXXI, XXXIII, XXXVIII, XXXIX, LXVI, CVII.
LAGRANGE, Histoire de Ste. Paule (2nd ed., Paris, 1868); Acta SS., Jan., III, 327-37; see also Historia lausiaca, lxxix, in P.G., XXXIV, 1180; St. JEROME, De viris illustribus in P.L., XXIII, 719; UPTON, The House on the Aventine in Catholic World, LXVII, 633-643.
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St. Paulinus II, Patriarch of Aquileia
Born at Premariacco, near Cividale, Italy, about 730-40; died 802. Born probably of a Roman family during Longobardic rule in Italy, he was brought up in the patriarchal schools at Cividale. After ordination he became master of the school. He acquired a thorough Latin culture, pagan and Christian. He had also a deep knowledge of jurisprudence, and extensive Scriptural, theological, and patristic training. This learning won him the favour of Charlemagne. After the destruction of the Kingdom of the Longobards in 774, Charles invited Paulinus to France in 776, to be royal master of grammar". He assisted in restoring civilization in the West. In 777 Paulinus made his first acquaintance with Petrus of Pisa, Alcuin, Arno, Albrico, Bona, Riculph, Raefgot, Rado, Lullus, Bassinus, Fuldrad, Eginard, Adalard, and Adelbert, the leading men of that age. His devotion to Charlemagne was rewarded by many favours, among them the gift of the property of Waldand, son of Mimo of Lavariano, with a diploma dated from Ivrea, and his appointment by Charles as Patriarch of Aquileia in 787. Paulinus took a prominent part in the important matters of his day. In his relations with the churches of Istria, or with the Patriarch of Grado, the representative of Byzantine interests, he showed the greatest prudence and pastoral zeal. Paulinus obtained diplomas for the free election of the future patriarchs, and other privileges for the Church of Aquileia, viz. the monastery of St. Mary in Organo, the church of St. Laurence of Buia, the hospitals of St. John at Cividale and St. Mary at Verona. He helped in preparing the new Christian legislation, and we find some canons of his synods. In 792 he was present at the Council of Ratisbon, which condemned the heresy of Adoptionism taught by Eliphand and Felix, Bishop of Urgel. In 794 he took a leading part in the national Synod of Frankfort-on-the-Main, where Adoptionism was again condemned, and wrote a book against it which was sent to Spain in the name of the council. Leaving Frankfort Paulinus paid a visit to Cividale and accompanied Pepin against the Avars. At Salzburg he presided over a synod of bishops, in which were discussed the evangelization of the barbarians, and baptism, as we learn from letters of Charles, Alcuin, Arno, and Paulinus. Returning from the expedition the patriarch once more opposed the Adoptionists at the Synod of Cividale in 796. Paulinus expounded the Catholic doctrine about the Blessed Trinity, especially about the procession of the Holy Ghost from the Father and the Son. At this synod fourteen "canons" on ecclesiastical discipline, and on the sacrament of marriage, were framed and a copy of the Acts was sent to the emperor. Paulinus is said to have assisted at the Council of Altinum, but Hefele has proved that a council was never held there. In 798 he was "Missus Dominicus" of Charlemagne at Pistoia, with Arno and ten other bishops; and afterwards he went to Rome as imperial legate to the Pope. The activity of Paulinus as metropolitan is clear from the "Sponsio Episcoporum ad S. Aquileiensem Sedem . Among his works are: Libellus Sacrosyllabus contra Elipandum ; Libri III contra Felicem ; the protocol of the conference with Pepin and the bishops on the Danube, a work very important for the history of that expedition. Paulinus was also a poet, and we till possess some of his poetical productions: "Carmen de regula fidei ; the rythmus or elegy for the death of his friend, Duke Heric, killed in battle, 799; another rhythm on the destruction of Aquileia; eight rhythms or hymns to be sung in his own church forChristmas, the Purification, Lent, Easter, St. Mark, Sts. Peter and Paul, the dedication, and "Versus de Lazaro". He died revered as a saint. In MSS. prior to the Martyrology of Usuard his feast is recorded on 11 Jan. In the calendars of saints of the thirteenth, fourteenth and fifteenth centuries, used in the Church of Aquileia and Cividale, his feast has a special rubric. The first appearance of the name St. Paulinus in the Liturgy occurs in the "Litaniae" of Charles the Bald of the ninth century. It appears also in the "Litaniae Carolinae", in the Litaniae a S. Patribus constitutae", and finally in the Litaniae" of the Gertrudian MS. of the tenth century. Down to the sixteenth century the feast was celebrated on 11 Jan., during the privileged octave of the Epiphany. The patriarch Francesco Barbaro at the beginning of the seventeenth century translated the feast to 9 Feb. The Church of Cividale keeps his feast on 2 March. After several translations the relics of the saintly patriarch were laid to rest under the altar of the crypt of the basilica of Cividale del Friuli.
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St. Paulinus, Bishop of Nola
(Pontius Meropius Anicius Paulinus).
Born at Bordeaux about 354; died 22 June, 431. He sprang from a distinguished family of Aquitania and his education was entrusted to the poet Ausonius. He became governor of the Province of Campania, but he soon realized that he could not find in public life the happiness he sought. From 380 to 390 he lived almost entirely in his native land. He married a Spanish lady, a Christian named Therasia. To her, to Bishop Delphinus of Bordeaux and his successor the Presbyter Amandus, and to St. Martin of Tours, who had cured him of some disease of the eye, he owed his conversion. He and his brother were baptized at the same time by Delphinus. When Paulinus lost his only child eight days after birth, and when he was threatened with the charge of having murdered his brother, he and his wife decided to withdraw from the world, and to enter the monastic life. They went to Spain about 390.
At Christmas, 394, or 395, the inhabitants of Barcelona obliged him to be ordained, which was not canonical as he had not previously received the other orders. Having had a special devotion to St. Felix, who was buried at Nola in Campania, he laid out a fine avenue leading to the church containing Felix's tomb, and beside it he erected a hospital. He decided to settle down there with Therasia; and he distributed the largest part of his possessions among the poor. In 395 he removed to Nola, where he led a rigorous, ascetic, and monastic life, at the same time contributing generously to the Church, the aqueduct at Nola, and the construction of basilicas in Nola, Fondi, etc. The basilica at Nola counted five naves and had on each side four additions or chapels (cubicula), and an apsis arranged in a clover shape. This was connected with the old mortuary chapel of St. Felix by a gallery. The side was richly decorated with marble, silver lamps and lustres, paintings, statuary, and inscriptions. In the apsis was a mosaic which represented the Blessed Trinity, and of which in 1512 some remnants were still found.
About 409 Paulinus was chosen Bishop of Nola. For twenty years he discharged his duties in a most praiseworthy manner. His letters contain numerous biblical quotations and allusions; everything he performed in the Spirit of the Bible and expressed m Biblical language. Gennadius mentions the writings of Paulinus in his continuation of St. Jerome's "De Viris Illustribus " (xlix). The panegyric on the Emperor Theodosius is unfortunately lost, as are also the Opus sacramentorum et hymnorum", the "Epistolae ad Sororem", the "Liber de Paenitentia", the "Liber de Laude Generali Omnium Martyrum", and a poetical treatment of the "De Regibus" of Suetonius which Ausonius mentions. Forty-nine letters to friends have been preserved, as those to Sulpicius Severus, St. Augustine, Delphinus, Bishop Victricius of Rouen, Desiderius, Amandus, Pammachius, etc. Thirty-three poems are also extant. After 395 he composed annually a hymn for the feast of St. Felix, in which he principally glorified the life, works, and miracles of his holy patron. Then going further back he brought in various religious and poetic motives. The epic parts are very vivid, the lyrics full of real, unaffected enthusiasm and an ardent appreciation of nature. Thirteen of these poems and fragments of the fourteenth have preserved.
Conspicuous among his other works are the poetic epistles to Ausonius, the nuptial hymn to Julianus, which extols the dignity and sanctity of Christian marriage, and the poem of comfort to the parents of Celsus on the death of their child. Although Paulinus has great versatility and nicety, still he is not entirely free from the mannerisms and ornate culture of his period. All his writings breathe a charming, ideal personality, freed from all terrestrial attachments, ever striving upward. According to Augustine, he also had an exaggerated idea concerning the veneration of saints and relics. His letter xxxii, written to Sulpicius Severus, has received special attention because in it he describes the basilica of Nola, which he built, and gives copious accounts of the existence, construction, and purpose of Christian monuments. From Paulinus too we have information concerning St. Peter's in Rome. During his lifetime Paulinus was looked upon as saint. His body was first interred in the cathedral of Nola; later, in Benevento; then it was conveyed byOtto III to S. Bartolomeo all'Isola, in Rome, and finally in compliance with the regulation of Pius X of 18 Sept., 1908 (Acta Apostolicae Sedis, I, 245 sq.) was restored to the cathedral of Nola. His feast, 22 June, was raised to the rank of a double.
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St. Paulinus, Archbishop of York
Archbishop of York, died at Rochester, 10 October, 644. He was a Roman monk in St. Andrew's monastery at Rome, and was sent by St. Gregory the Great in 601, with St. Mellitus and others, to help St. Augustine and to carry the pallium to him. He laboured in Kent -- with the possible exception of a mission to East Anglia before 616 -- till 625, when he accompanied Ethelburga (Aethelburh), the sister of King Eadbald of Kent, when she went to the Northumbrian Court to marry King Edwin, then a pagan (see EDWIN, SAINT). Before leaving Kent, he was consecrated bishop by St. Justus, Archbishop of Canterbury. He was successful in converting Edwin and large numbers of his people, the king's baptism taking place on 12 April, 627. With the assistance of St. Edwin, he established his see at York and began to build a stone church there. His apostolic labours in instructing and baptizing the people of the north country were unceasing, and tradition perpetuates his ministry at Yeavering, Catterick Bridge, Dewsbury, Easingwold, Southwell, and elsewhere, while his own name is preserved in the village of Pallingsburn in Northumbria. On the defeat of St. Edwin in 633, Paulinus carried the queen and her children safely to Kent; and, as the heathen reaction under Penda made missionary work impossible in Northumbria, he devoted himself to the Diocese of Rochester, then vacant. It was after his flight that he received the pallium from Rome (634), sent to him as Archbishop of York. Though Anglican writers have disagreed among themselves as to whether he was justified in leaving his archbishopric, Catholic writers, following St. Bede, have held that he had no choice and was the best judge of what was advisable under the circumstances. St. Bede describes him as tall and thin, with a slightly stooping figure; he had black hair and an aquiline nose and was of venerable and awe-inspiring aspect. He was buried in his church at Rochester, and, on the rebuilding of the cathedral, his relics were translated by Archbishop Lanfranc to a silver shrine where they lay till the Reformation. His festival is observed in England on 10 Oct., the anniversary of his death.
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St. Perpetuus
Eighth Bishop of Tours, d. 1 January, or 8 December, 490, or 8 April, 491. He was a member of the illustrious family which produced St. Eustachius, who had been his predecessor, and also St. Volusianus, who became his successor in the same episcopal see. Appointed about 460, he guided the Church of Tours for thirty years, and it is apparent, from what little information we have, that during his administration Christianity was considerably developed and consolidated in Touraine. Shortly after his elevation, St. Perpetuus presided at a council in which eight bishops who were reunited in Tours on the Feast of St. Martin had participated, and at this assembly an important rule was promulgated relative to ecclesiastical discipline. He maintained a careful surveillance over the conduct of the clergy of his diocese, and mention is made of priests who were removed from their office because they had proved unworthy. He built monasteries and various churches, but above all he desired to replace by a beautiful basilica (470) the little chapel that Saint Britius had constructed, to protect the tomb of St. Martin. The will of St. Perpetuus was published for the first time in 1661 by Dom Luc d'Achery in his "Spicilegium". This curious historical monument belonging to the end of the fifth century gives us an excellent idea of the sanctity of its author.
BARONIUS, Ann. (1595), 47-52, 482; BOURASSE, Le testament de S. Perpetue, eveque de Tours, in Bull. de la Soc. arch. de Touraine, II (Tours, 1871-3), 256; CEILLIER, Hist. gen. des auteurs sacr. et eccl., XV (Paris, 1748), 189-95; HENSCHENIUS, in Act. SS. Bolland. (1675), Apr., I, 748-52; Hist. litt. de la France, II (Paris, 1735), 619-27; ROBOTTI DEL FISCALE, Cenni stor. intorno al glor. vescovo di Tours, S. Perpetuo (Alessandria, 1859); TILLEMONT, Mem. pour servir a l'hist. eccles., XVI (Paris, 1712), 770-3.
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St. Peter Claver
The son of a Catalonian farmer, was born at Verdu, in 1581; he died 8 September, 1654. He obtained his first degrees at the University of Barcelona. At the age of twenty he entered the Jesuit novitiate at Tarragona. While he was studying philosophy at Majorca in 1605, Alphonsus Rodriguez, the saintly door-keeper of the college, learned from God the future mission of his young associate, and thenceforth never ceased exhorting him to set out to evangelize the Spanish possessions in America. Peter obeyed, and in 1610 landed at Cartagena, where for forty-four years he was the Apostle of the negro slaves. Early in the seventeenth century the masters of Central and South America afforded the spectacle of one of those social crimes which are entered upon so lightly. They needed labourers to cultivate the soil which they had conquered and to exploit the gold mines. The natives being physically incapable of enduring the labours of the mines, it was determined to replace them with negroes brought from Africa. The coasts of Guinea, the Congo, and Angola became the market for slave dealers, to whom native petty kings sold their subjects and their prisoners. By its position in the Caribbean Sea, Cartagena became the chief slave-mart of the New World. A thousand slaves landed there each month. They were bought for two, and sold for 200 écus. Though half the cargo might die, the trade remained profitable. Neither the repeated censures of the pope, nor those of Catholic moralists could prevail against this cupidity. The missionaries could not suppress slavery, but only alleviate it, and no one worked more heroically than Peter Claver.
Trained in the school of Père Alfonso de Sandoval, a wonderful missionary, Peter declared himself the slave of the negroes forever=1F, and thenceforth his life was one that confounds egotism by its superhuman charity. Although timid and lacking in self- confidence, he became a daring and ingenious organizer. Every month when the arrival of the negroes was signalled, Claver went out to meet them on the pilot's boat, carrying food and delicacies. The negroes, cooped up in the hold, arrived crazed and brutalized by suffering and fear. Claver went to each, cared for him, and showed him kindness, and made him understand that henceforth he was his defender and father. He thus won their good will. To instruct so many speaking different dialects, Claver assembled at Cartagena a group of interpreters of various nationalities, of whom he made catechists. While the slaves were penned up at Cartagena waiting to be purchased and dispersed, Claver instructed and baptized them in the Faith. On Sundays during Lent he assembled them, inquired concerning their needs, and defended them against their oppressors. This work caused Claver severe trials, and the slave merchants were not his only enemies. The Apostle was accused of indiscreet zeal, and of having profaned the Sacraments by giving them to creatures who scarcely possessed a soul. Fashionable women of Cartagena refused to enter the churches where Father Claver assembled his negroes. The saint's superiors were often influenced by the many criticisms which reached them. Nevertheless, Claver continued his heroic career, accepting all humiliations and adding rigorous penances to his works of charity. Lacking the support of men, the strength of God was given him. He became the prophet and miracle worker of New Granada, the oracle of Cartagena, and all were convinced that often God would not have spared the city save for him. During his life he baptized and instructed in the Faith more than 300,000 negroes. He was beatified 16 July, 1850, Pius IX, and canonized 15 January, 1888, by Leo XIII. His feast is celebrated on the ninth of September. On 7 July, 1896, he was proclaimed the special patron of all the Catholic missions among the negroes. Alphonsus Rodriguez was canonized on the same day as Peter Claver.
Lives of the saints by DE ANDRADA (Madrid, 1657), DOMINGUES, DE LARA, SUAREZ, FERNANDEZ, FLUERIAN; SOMMERVOGEL, Bibl. de la Comp. de Jesus (Brussels, 1890---); WASER (Paderborn, 1852); SOLA (Barcelona, 1888); HOVER (Dulmen, 1888); an excellent article by LEHMKUHL in Stimmen aus Maria-Laach, XXIV, 380 sqq.
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St. Peter Damian
(Or Damiani).
Doctor of the Church, Cardinal-Bishop of Ostia, b. at Ravenna "five years after the death of the Emperor Otto III," 1007; d. at Faenza, 21 Feb., 1072.
He was the youngest of a large family; his parents were noble, but poor. At his birth an elder brother protested against this new charge on the resources of the family with such effect that his mother refused to suckle him and the babe nearly died. A family retainer, however, fed the starving child and by example and reproaches recalled his mother to her duty. Left an orphan in early years, he was at first adopted by an elder brother, who ill-treated and under-fed him while employing him as a swineherd. The child showed signs of great piety and of remarkable intellectual gifts, and after some years of this servitude another brother, who was archpriest at Ravenna, had pity on him and took him away to be educated. this brother was called Damian and it was generally accepted that St. Peter added this name to his own in grateful recognition of his brother's kindness. He made rapid progress in his studies, first at Ravenna, then at Faenza, finally at the University of Parma, and when about twenty-five years old was already a famous teacher at Parma and Ravenna. But, though even then much given to fasting and to other mortifications, he could not endure the scandals and distractions of university life and decided (about 1035) to retire from the world. While meditating on his resolution he encountered two hermits of Fonte-Avellana, was charmed with their spirituality and detachment, and desired to join them. Encouraged by them Peter, after a forty days' retreat in a small cell, left his friends secretly and made his way to the hermitage of Fonte-Avellana (q.v.). Here he was received, and , to his surprise, clothed at once with the monastic habit.
Both as novice and as professed religious his fervour was remarkable and led him to such extremes of penance that, for a time, his health was affected. He occupied his convalescence with a thorough study of Holy Scripture and, on his recovery, was appointed to lecture to his fellow-monks. At the request of Guy of Pomposa and other heads of neighbouring monasteries, for two or three years he lectured to their subjects also, and (about 1042) wrote the life of St. Romuald for the monks of Pietrapertosa. Soon after his return to Fonte-Avellana he was appointed economus of the house by the prior, who also pointed him out as his successor. This, in fact, he became in 1043, and he remained prior of Fonte-Avellana till his death. His priorate was characterized by a wise moderation of the rule, as well as by the foundation of subject-hermitages at San Severino, Gamugno, Acerata, Murciana, San Salvatore, Sitria, and Ocri. It was remarkable, too, for the introduction of the regular use of the discipline, a penitential exercise which he induced the great abbey of Monte Cassino to imitate. there was much opposition outside his own circle to this practice, but Peter's persistent advocacy ensured its acceptance to such an extent that he was obliged later to moderate the imprudent zeal of some of his own hermits. another innovation was that of the daily siesta, to make up for the fatigue of the night office. during his tenure of the priorate a cloister was built, silver chalices and a silver processional cross were purchased, and many books added to the library. (See Fonte-Avellana.)
Although living in the seclusion of the cloister, Peter Damian watched closely the fortunes of the Church, and like his friend Hildebrand, the future Gregory VII, he strove for her purification in those deplorable times. In 1045 when Benedict IX resigned the supreme pontificate into the hands of the archpriest John Gratian (Gregory VI), Peter hailed the change with joy and wrote to the pope, urging him to deal with the scandals of the church in Italy, especially with the evil bishops of Pesaro, of Citta di Castello, and of Fano (see BENEDICT IX; GREGORY VI.) He was present in Rome when Clement II crowned Henry III and his wife Agnes, and he also attended a synod held at the Lateran in the first days of 1047, in which decrees were passed against simony. After this he returned to his hermitage (see Clement II; Damasus II). Pope St. Leo IX (q.v.) was solemnly enthroned at Rome, 12 Feb., 1049, to succeed Damasus II, and about two years later Peter published his terrible treatise on the vices of the clergy, the "Liber Gomorrhianus", dedicating it to the pope. It caused a great stir and aroused not a little enmity against its author. Even the pope, who had at first praised the work, was persuaded that it was exaggerated and his coldness drew from Damian a vigorous letter of protest. Meanwhile the question arose as to the validity of the ordinations of simoniacal clerics. the prior of Fonte-Avellana was appealed to an wrote (about 1053) a treatise, the "Liber Gratissimus", in favour of their validity, a work which, though much combatted at the time, was potent in deciding the question in their favour before the end of the twelfth century. In June, 1055, during the pontificate of Victor II (q.v.), Damian attended a synod held at Florence, where simony and clerical incontinence were once more condemned. About two years later he fell ill at Fonte-Avellana and nearly died, but suddenly, after seven weeks of pain, recovered, as he believed, through a miracle.
During his illness the pope died, and Frederic, abbot of Monte Cassino, was elected as Stephen X. In the autumn of 1057, Stephen X determined to create Damian a cardinal. For a long time he resisted the offer, but was finally forced, under threat of excommunication, to accept, and was consecrated Cardinal-Bishop of Ostia on 30 Nov., 1057. In addition he was appointed administrator of the Diocese of Gubbio. The new cardinal was impressed with the great responsibilities of his office and wrote a stirring letter to his brother-cardinals, exhorting them to shine by their example before all. Four months later Pope Stephen died at Florence and the Church was once more distracted by schism. The Cardinal of Ostia was vigorous in his opposition to the antipopeBenedict X, but force was on the side of the intruder and Damian retired to Fonte-Avallana. (See NICHOLAS II; GREGORY VII.)
About the end of the year 1059 Peter was sent as legate to Milan by Nicholas II. The Church at Milan had been, for some time, the prey of simony and incontinence. So bad was the state of things, that benefices were openly bought and sold and the clergy publicly "married" the women they lived with. But the faithful of Milan, led by St. Ariald the Deacon and St. Anselm, Bishop of Lucca, strove hard to remedy these evils. At length the contest between the two parties became so bitter that an appeal was made to the Holy See to decide the matter. Nicholas II sent Damian and the Bishop of Lucca as his legates. But now the party of the irregular clerics took alarm and raised the cry that Rome had no authority over Milan. At once peter took action. Boldly confronting the rioters in the cathedral, he proved to them the authority of the Holy See with such effect that all parties submitted to his decision. He exacted first a solemn oath from the archbishop and all his clergy that for the future no preferment should be paid for; then, imposing a penance on all who had been guilty, he re-instated in their benefices all who under took to live continently. This prudent decision was attacked by some of the rigourists at Rome, but was not reversed. Unfortunately, on the death of Nicholas II, the same disputes broke out; nor were they finally settled till after the martyrdom of St. Ariald in 1066. Meanwhile Peter was in vain pleading to be released from the cares of his office. Neither Nicholas II nor Hildebrand would consent to spare him.
In July, 1061, the pope died and once more a schism ensued. Damian used all his powers to persuade the antipope Cadalous to withdraw, but to no purpose. Finally Hanno, the Regent of Germany, summoned a council at Augsburg at which a long argument by St. Peter Damian was read and greatly contributed to the decision in favour of Alexander II (q.v.). In 1063 the pope held a synod at Rome, at which Damian was appointed legate to settle the dispute between the Abbey of Cluny and the Bishop of M=E2con. He proceeded to France, summoned a council at Ch=E2lon-sur-Sa=F4ne, proved the justice of the contentions of Cluny, settled other questions at issue in the Church of France, and returned in the autumn to Fonte-Avellana. While he was in France theantipope Cadalous had again become active in his attempts to gain Rome, and Damian brought upon himself a sharp reproof from Alexander and Hildebrand for twice imprudently appealing to the royal power to judge the case anew. In 1067 the cardinal was sent to Florence to settle the dispute between the bishop and the monks of Vallombrosa, who accused the former of simony. His efforts, however, were not successful, largely because he misjudged the case and threw the weight of his authority on the side of the bishop. The matter was not settled till the following year by the pope in person. In 1069 Damian went as the pope's legate to Germany to prevent King Henry from repudiating his wife Bertha. This task he accomplished at a council at Frankfort and returned to Fonte-Avellana, were he was left in peace for two years.
Early in 1072 he was sent to Ravenna to reconcile its inhabitants to the Holy See, they having been excommunicated for supporting their archbishop in his adhesion to the schism of Cadalous. On his return thence he was seized with fever near Faenza. He lay ill for a week at the monastery of Santa Maria degl'Angeli, now Santa Maria Vecchia. On the night preceding the feast of the Chair of St. Peter at Antioch, he ordered the office of the feast to be recited and at the end of the Lauds he died. He was at once buried in the monastery church, lest others should claim his relics. Six times has his body been translated, each time to a more splendid resting-place. It now lies in a chapel dedicated to the saint in the cathedral of Faenza in 1898. No formal canonization ever took place, but his cultas has existed since his death at Faenza, at Fonte-Avellana, at Monte Cassino, and at Cluny. In 1823 Leo XII extended his feast (23 Feb.) to the whole Church and pronounced him a Doctor of the Church. The saint is represented in art as a cardinal bearing a discipline in his hand; also sometimes he is depicted as a pilgrim holding a papal Bull, to signify his many legations.
Acta SS. Boll., III, Feb. (Venice, 1736), 406-27; BIRON, St. Pierre Damien, 1007-72 (Paris, 1908); CAPECELATRO, Storia di San Pier Damiano (Rome, 1887); KLEINERMANNS, Der heilige Petrus Damiani (Steyl, 1882); LADERCHI, Vita S. Petri Damiani (3 vols., Rome, 1702); MABILLON, Acta SS. O.S.B., S=E6c. VI, P. ii (Venice, 1733), 253-273; MARTIN, Saint L=E9on IX 1002-54 (Paris, 1904); MIGNE, Dictionnaire de Patrologie, V (Paris, 1864), 959-1000; P.L.., CXLIV, CXLV (Paris, 1867); MITTAREELLI ET COSTADONI, Annales Camaldulenses, II (Venice, 1756), 40-359; NEUKIRCH, Das Leben des Petrus Damiani=85bis zur=851059 (Göttingen, 1875); PF=DCLF, Damiani=92s Zwist mit Hildebrand in Stimmen aus Maria-Laach, XLI (1891), 281-307, 400-416, 508-525; ROTH, Der heilige Petrus Damiani, O.S.B., in Studien O.S.B., VII (1886), i, 110-134; ii, 357-374; iii, 43-66; iv, 321-336; VIII (1887), i, 56-64; ii, 210-216.
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St. Peter Fourier
Known as LE BON PÈRE DE MATTAINCOURT, born at Mirecourt, Lorraine, 30 Nov., 1565 died at Gray, Haute-Saône, 9 Dec., 1640. At fifteen he was sent to the University of Pont-à-Mousson. His piety and learning led many noble families to ask him to educate their sons. He became a Canon Regular in the Abbey of Chaumousey and was ordained in 1589. By order of his abbot he returned to the university and became proficient in patristic theology; he knew the "Summa" of St. Thomas by heart. In 1597 he was made parish priest of Mattaincourt, a corrupt district threatened with the new heresy. By his prayers, instructions, and good example, religion was soon restored. Fourier did not neglect the temporal interests of his parishioners; to help those who through ill-fortune had fallen into poverty, he established a kind of mutual help bank. He instituted three sodalities, of St. Sebastian for men, of the Holy Rosary for women and of the Immaculate Conception for girls, or "Children of Mary". He composed some dialogues which treated of the virtues opposed to the vices most common among his people. These dialogues the children delivered every Sunday in public. To perpetuate his work, Peter founded in 1598 an order of women, the Congregation of Notre-Dame, who teach poor girls gratuitously. The institute spread and with some modifications was introduced into America by the Ven. Marguerite Bourgeoys (died 1700).
In 1621, by order of the Bishop of Toul, Fourier undertook the reform of the canons regular in Lorraine who in 1629 formed the Congregation of Our Saviour. Of this congregation he was made superior general in 1632. He wished his brother canons to do for boys what his nuns were doing for girls. In 1625 Peter was entrusted with the conversion of the Principality of Salm, near Nancy, which had gone over to Calvinism. In six months all the Protestants, whom he called "poor strangers", had returned to the Faith, On account of his attachment to the House of Lorraine he was driven into exile at Gray, where he died. In 1730 Benedict XIII published the Decree of his Beatification, and Leo XIII canonized him in 1897.
BEDEL, La vie du Très Révérend Père Pierre Fourier, dit vulgairement, Le Père de Mettaincourt (1645); CHAPIA, Idea boni parochi et perfecti religiosi; VUILLIMIN, La Vie de St. Pierre Fourier (Paris, 1897).
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St. Peter Gonzalez
Popularly known as St. Elmo, b. in 1190 at Astorga, Spain; d. 15 April, 1246, at Tuy. He was educated by his uncle, Bishop of Astorga, who gave him when very young a canonry. Later he entered the Dominican Order and became a renowned preacher; crowds gathered to hear him and numberless conversions were the result of his efforts. He accompanied Ferdinand III of Leon on his expeditions against the Moors, but his ambition was to preach to the poor. He devoted the remainder of his life to the instruction and conversion of the ignorant and of the mariners in Galicia and along the coast of Spain. He lies buried in the cathedral of Tuy and was beatified in 1254 by Innocent IV.
St. Elmo's fire is a pale electrical discharge sometimes seen on stormy nights on the tips of spires, about the decks and rigging of ships, in the shape of a ball or brush, singly or in pairs, particularly at the mastheads and yardarms. The mariners believed them to be the souls of the departed, whence they are also called corposant (corpo santo). The ancients called them Helena fire when seen singly, and Castor and Pollux when in pairs.
[Note: Despite the common epithet "Saint," Peter Gonzalez (or Gonzales) was never formally canonized, although his cult was confirmed in 1741 by Pope Benedict XIV. The diminutive "Elmo" (or "Telmo") belongs properly to the martyr-bishop St. Erasmus (d. c. 303), one of the Fourteen Holy Helpers, of whose name "Elmo" is a contraction. However, as St. Erasmus is the patron of sailors generally and Peter Gonzalez of Spanish and Portuguese sailors, they have both been popularly invoked as "St. Elmo."]
BUTLER, Lives of the Saints; HARRIS, The Dioscuri in Christian Legends (London, 1903); DRESSEL, Lehrbuch der Physik (Freiburg, 1895).
FRANCIS MERSHMAN 
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O Saint Peter, and all ye holy Priests and Levites, pray for us.

St. Peter Nolasco[[@Headword:St. Peter Nolasco]]

St. Peter Nolasco
Born at Mas-des-Saintes-Puelles, near Castelnaudary, France, in 1189 (or 1182); died at Barcelona, on Christmas Day, 1256 (or 1259). He was of a noble family and from his youth was noted for his piety, almsgiving, and charity. Having given all his possessions to the poor, he took a vow of virginity and, to avoid communication with the Albigenses, went to Barcelona.
At that time the Moors were masters of a great part of the Iberian peninsula, and many Christians were detained there and cruelly persecuted on account of the Faith. Peter ransomed many of these and in doing so consumed all his patrimony. After mature deliberation, moved also by a heavenly vision, he resolved to found a religious order (1218), similar to that established a few years before by St. John de Matha and St. Felix de Valois, whose chief object would be the redemption of Christian slaves. In this he was encouraged by St. Raymond Penafort and James I, King of Aragon, who, it seems, had been favoured with the same inspiration. The institute was called Mercedarians (q.v.) and was solemnly approved by Gregory IX, in 1230. Its members were bound by a special vow to employ all their substance for the redemption of captive Christians, and if necessary, to remain in captivity in their stead. At first most of these religious were laymen as was Peter himself. But Clement V decreed that the master general of the order should always be a priest. His feast is celebrated on the thirty-first of January.
[With the reform of the general Roman calendar in 1969, the feast of St. Peter Nolasco on 31 January was suppressed; he is commemorated in the Roman Martyrology and in local and particular liturgical calendars on 28 January.]
Acta SS.; DE VARGAS, Chronica sancti et militaris ordinis B. M. de Mercede (Palermo, 1619); GARI Y SIUMELL, Bibliotheca Mercedaria (Barcelona, 1875); MARIN, Histoire de l'eglise (Paris, 1909).
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Our Lady of Ransom and Saint Peter, pray for us.

St. Peter of Alcantara[[@Headword:St. Peter of Alcantara]]

St. Peter of Alcántara
Born at Alcántara, Spain, 1499; died 18 Oct., 1562. His father, Peter Garavita, was the governor of the place, and his mother was of the noble family of Sanabia. After a course of grammar and philosophy in his native town, he was sent, at the age of fourteen, to the University of Salamanca. Returning home, he became a Franciscan in the convent of the Stricter Observance at Manxaretes in 1515. At the age of twenty-two he was sent to found a new community of the Stricter Observance at Badajoz. He was ordained priest in 1524, and the following year made guardian of the convent of St. Mary of the Angels at Robredillo. A few years later he began preaching with much success. He preferred to preach to the poor; and his sermons, taken largely from the Prophets and Sapiential Books, breathe the tenderest human sympathy. The reform of the "Discalced Friars" had, at the time when Peter entered the order, besides the convents in Spain, the Custody of Sta. Maria Pietatis in Portugal, subject to the General of the Observants.
Having been elected minister of St. Gabriel's province in 1538, Peter set to work at once. At the chapter of Plasencia in 1540 he drew up the Constitutions of the Stricter Observants, but his severe ideas met with such opposition that he renounced the office of provincial and retired with John of Avila into the mountains of Arabida, Portugal, where he joined Father Martin a Santa Maria in his life of eremitical solitude. Soon, however, other friars came to join him, and several little communities were established. Peter being chosen guardian and master of novices at the convent of Pallais. In 1560 these communities were erected into the Province of Arabida. Returning to Spain in 1553 he spent two more years in solitude, and then journeyed barefoot to Rome, and obtained permission of Julius III to found some poor convents in Spain under the jurisdiction of the general of the Conventuals. Convents were established at Pedrosa, Plasencia, and elsewhere; in 1556 they were made a commissariat, with Peter as superior, and in 1561, a province under the title of St. Joseph. Not discouraged by the opposition and ill-success his efforts at reform had met with in St. Gabriel's province, Peter drew up the constitutions of the new province with even greater severity. The reform spread rapidly into other provinces of Spain and Portugal.
In 1562 the province of St. Joseph was put under the jurisdiction of the general of the Observants, and two new custodies were formed: St. John Baptist's in Valencia, and St. Simon's in Galicia (see Friars Minor). Besides the above-named associates of Peter may be mentioned St. Francis Borgia, John of Avila, and Ven. Louis of Granada. In St. Teresa, Peter perceived a soul chosen of God for a great work, and her success in the reform of Carmel was in great measure due to his counsel, encouragement, and defence. (See Carmelites.) It was a letter from St. Peter (14 April, 1562) that encouraged her to found her first monastery at Avila, 24 Aug. of that year. St. Teresa's autobiography is the source of much of our information regarding Peter's life, work, and gifts ofmiracles and prophecy.
Perhaps the most remarkable of Peter's graces were his gift of contemplation and the virtue of penance. Hardly less remarkable was his love of God, which was at times so ardent as to cause him, as it did St. Philip Neri, sensible pain, and frequently rapt him into ecstasy. The poverty he practised and enforced was as cheerful as it was real, and often let the want of even the necessaries of life be felt. In confirmation of his virtues and mission of reformation God worked numerous miracles through his intercession and by his very presence. He was beatified by Gregory XV in 1622, and canonized by Clement IX in 1669. Besides the Constitutions of the Stricter Observants and many letters on spiritual subjects, especially to St. Teresa, he composed a short treatise on prayer, which has been translated into all the languages of Europe. His feast is 19 Oct. (See ST. PASCAL BAYLON; ST. PETER BAPTIST; JAPANESE MARTYRS;
[Note: In 1826, St. Peter of Alcántara was named Patron of Brazil, and in 1962 (the fourth centenary of his death), of Estremadura. Because of the reform of the general Roman calendar in 1969, his feast on 19 October is observed only in local and particular liturgical calendars.]
Lives by JOHN OF SANTA MARIA, Min. Obs. Ale. Chron. Prov. S. Jos., 1, I; and MARCHESIO (Rome, 1667); PAULO, Vita S. Petri Alc. (Rome, 1669); WADDING, Annales, an. 1662; LEO, Lives of the Saints and Blessed of the Three Orders of St. Francis, IV (Taunton, 1888); Acta SS., Oct., VIII, 636 sq.
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St. Peter of Arbues
(Correctly, PETER ARBUES).
Born in 1441 (or 1442); died 17 Sept., 1485. His father, a nobleman, was Antonio Arbues, and his mother's name was Sancia Ruiz. He studied philosophy, probably at Huesca, but later went to Bologna, where in the Spanish college of St. Clement he was regarded as a model of learning and piety, and was graduated in theology and law. Returning to Spain he became a canon regular at Saragossa, where he made his religious profession in 1474. About that time Ferdinand and Isabella had obtained from Sixtus IVa Bull to establish in their kingdom a tribunal for searching out heretics, and especially Jews who after having received baptism had relapsed openly or secretly into Judaism; these were known as Marranos. The famous Thomas Torquemada, in 1483, was appointed grand inquisitor over Castile and, being acquainted with the learning and virtue of Peter Arbues, named him inquisitor provincial in the Kingdom of Aragon (1484). Peter performed the duties with zeal and justice. Although the enemies of the Inquisition accuse him of cruelty, it is certain that not a single sentence of death can be traced to him (see INQUISITION). The Marranos, however, whom he had punished hated and resolved to do away with him. One night while kneeling in prayer before the altar of Our Lady in the metropolitan church, where he used to recite the office with his brother canons, they attacked him, and hired assassins inflicted several wounds from which he died two days after. He was canonized by Pius IX, in 1867.
BOLLANDISTS, Proprium Festorum Hispanorum; LUZZI, Vita di S. Pietro de Arbues Canónico Regolare (Rome, 1867).
A. ALLARIA 
Transcribed by Mark E. Maier

St. Peter of Verona[[@Headword:St. Peter of Verona]]

St. Peter of Verona
Born at Verona, 1206; died near Milan, 6 April, 1252. His parents were adherents of the Manichæan heresy, which still survived in northern Italy in the thirteenth century. Sent to a Catholic school, and later to the University of Bologna, he there met St. Dominic, and entered the Order of the Friars Preachers. Such were his virtues, severity of life and doctrine, talent for preaching, and zeal for the Faith, that Gregory IX made him general inquisitor, and his superiors destined him to combat the Manichæan errors. In that capacity he evangelized nearly the whole of Italy, preaching in Rome, Florence, Bologna, Genoa, and Como. Crowds came to meet him and followed him wherever he went; and conversions were numerous. He never failed to denounce the vices and errors of Catholics who confessed the Faith by words, but in deeds denied it. The Manichæans did all they could to compel the inquisitor to cease from preaching against their errors and propaganda. Persecutions, calumnies, threats, nothing was left untried.
When returning from Como to Milan, he met a certain Carino who with some other Manichæans had plotted to murder him. The assassin struck him with an axe on the head with such violence, that the holy man fell half dead. Rising to his knees he recited the first article of the Symbol of the Apostles, and offering his blood as a sacrifice to God he dipped his fingers in it and wrote on the ground the words: "Credo in Deem". The murderer then pierced his heart. The body was carried to Milan and laid in the church of St. Eustorgio, where a magnificent mausoleum, the work of Balduccio Pisano, was erected to his memory. He wrought many miracles when living, but they were even more numerous after his martyrdom, so that Innocent IV canonized him on 25 March, 1253.
MARCHESE, Vita di S. Pietro Martire (Fiesole, 1894); HINDS, A Garner of Saints (London, 1900); PERRENS, St Pierre martyr et l'hérésie des Patarins à Florence in Rev. Histor., II (1876), 337-66; Acta SS. (1678), April, III, 678-86.
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St. Peter, Prince of the Apostles
The life of St. Peter may be conveniently considered under the following heads:
I. Until the Ascension of Christ 
II. St. Peter in Jerusalem and Palestine after the Ascension 
III. Missionary Journeys in the East; The Council of the Apostles 
IV. Activity and Death in Rome; Burial-place 
V. Feasts of St. Peter 
VI. Representations of St. Peter
I. UNTIL THE ASCENSION OF CHRIST
Bethsaida
St. Peter's true and original name was Simon, sometimes occurring in the form Symeon. (Acts 15:14; II Peter 1:1). He was the son of Jona (Johannes) and was born in Bethsaida (John 1:42, 44), a town on Lake Genesareth, the position of which cannot be established with certainty, although it is usually sought at the northern end of the lake. The Apostle Andrew was his brother, and the Apostle Philip came from the same town.
Capharnaum
Simon settled in Capharnaum, where he was living with his mother-in-law in his own house (Matthew 8:14; Luke 4:38) at the beginning of Christ's public ministry (about A.D. 26-28). Simon was thus married, and, according to Clement of Alexandria (Stromata, III, vi, ed. Dindorf, II, 276), had children. The same writer relates the tradition that Peter's wife suffered martyrdom (ibid., VII, xi ed. cit., III, 306). Concerning these facts, adopted by Eusebius (Hist. Eccl., III, xxxi) from Clement, the ancient Christian literature which has come down to us is silent. Simon pursued in Capharnaum the profitable occupation of fisherman in Lake Genesareth, possessing his own boat (Luke 5:3).
Peter meets Our Lord
Like so many of his Jewish contemporaries, he was attracted by the Baptist's preaching of penance and was, with his brother Andrew, among John's associates in Bethania on the eastern bank of the Jordan. When, after the High Council had sent envoys for the second time to the Baptist, the latter pointed to Jesus who was passing, saying, "Behold the Lamb of God", Andrew and another disciple followed the Saviour to his residence and remained with Him one day.
Later, meeting his brother. Simon, Andrew said "We have found the Messias", and brought him to Jesus, who, looking upon him, said: "Thou art Simon the son of Jona: thou shalt be called Cephas, which is interpreted Peter". Already, at this first meeting, theSaviour foretold the change of Simon's name to Cephas (Kephas; Aramaic Kipha, rock), which is translated Petros (Lat., Petrus) a proof that Christ had already special views with regard to Simon. Later, probably at the time of his definitive call to the Apostolate with the eleven other Apostles, Jesus actually gave Simon the name of Cephas (Petrus), after which he was usually called Peter, especially by Christ on the solemn occasion after Peter's profession of faith (Matthew 16:18; cf. below). The Evangelistsoften combine the two names, while St. Paul uses the name Cephas.
Peter becomes a disciple
After the first meeting Peter with the other early disciples remained with Jesus for some time, accompanying Him to Galilee (Marriage at Cana), Judaea, and Jerusalem, and through Samaria back to Galilee (John 2-4). Here Peter resumed his occupation of fisherman for a short time, but soon received the definitive call of the Saviour to become one of His permanent disciples. Peter and Andrew were engaged at their calling when Jesus met and addressed them: "Come ye after me, and I will make you to be fishers of men". On the same occasion the sons of Zebedee were called (Matthew 4:18-22; Mark 1:16-20; Luke 5:1-11; it is here assumed that Luke refers to the same occasion as the other Evangelists). Thenceforth Peter remained always in the immediate neighbourhood of Our Lord. After preaching the Sermon on the Mount and curing the son of the centurion in Capharnaum, Jesus came to Peter's house and cured his wife's mother, who was sick of a fever (Matthew 8:14-15; Mark 1:29-31). A little later Christchose His Twelve Apostles as His constant associates in preaching the kingdom of God.
Growing prominence among the Twelve
Among the Twelve Peter soon became conspicuous. Though of irresolute character, be clings with the greatest fidelity, firmness of faith, and inward love to the Saviour; rash alike in word and act, he is full of zeal and enthusiasm, though momentarily easily accessible to external influences and intimidated by difficulties. The more prominent the Apostles become in the Evangelical narrative, the more conspicuous does Peter appear as the first among them. In the list of the Twelve on the occasion of their solemn call to the Apostolate, not only does Peter stand always at their head, but the surname Petrus given him by Christ is especially emphasized (Matthew 10:2): "Duodecim autem Apostolorum nomina haec: Primus Simon qui dicitur Petrus. . ."; Mark 3:14-16: "Et fecit ut essent duodecim cum illo, et ut mitteret eos praedicare . . . et imposuit Simoni nomen Petrus"; Luke 6:13-14: "Et cum dies factus esset, vocavit discipulos suos, et elegit duodecim ex ipsis (quos et Apostolos nominavit): Simonem, quem cognominavit Petrum . . ." On various occasions Peter speaks in the name of the other Apostles (Matthew 15:15; 19:27; Luke 12:41, etc.). When Christ's words are addressed to all the Apostles, Peter answers in their name (e.g., Matthew 16:16). Frequently the Saviour turns specially to Peter (Matthew 26:40; Luke 22:31, etc.).
Very characteristic is the expression of true fidelity to Jesus, which Peter addressed to Him in the name of the other Apostles. Christ, after He had spoken of the mystery of the reception of His Body and Blood (John 6:22 sqq.) and many of His disciples had left Him, asked the Twelve if they too should leave Him; Peter's answer comes immediately: "Lord to whom shall we go? thou hast the words of eternal life. And we have believed and have known, that thou art the Holy One of God" (Vulg. "thou art the Christ, theSon of God"). Christ Himself unmistakably accords Peter a special precedence and the first place among the Apostles, and designates him for such on various occasions. Peter was one of the three Apostles (with James and John) who were with Christ on certain special occasions the raising of the daughter of Jairus from the dead (Mark 5:37; Luke 8:51); the Transfiguration of Christ (Matthew 17:1; Mark 9:1; Luke 9:28), the Agony in the Garden of Gethsemani (Matthew 26:37; Mark 14:33). On several occasions alsoChrist favoured him above all the others; He enters Peter's boat on Lake Genesareth to preach to the multitude on the shore (Luke 5:3); when He was miraculously walking upon the waters, He called Peter to come to Him across the lake (Matthew 14:28 sqq.); He sent him to the lake to catch the fish in whose mouth Peter found the stater to pay as tribute (Matthew 17:24 sqq.).
Peter becomes Head of the Apostles
In especially solemn fashion Christ accentuated Peter's precedence among the Apostles, when, after Peter had recognized Him as the Messias, He promised that he would be head of His flock. Jesus was then dwelling with His Apostles in the vicinity of Caesarea Philippi, engaged on His work of salvation. As Christ's coming agreed so little in power and glory with the expectations of the Messias, many different views concerning Him were current. While journeying along with His Apostles, Jesus asks them: "Whom do men say that the Son of man is?" The Apostles answered: "Some John the Baptist, and other some Elias, and others Jeremias, or one of the prophets". Jesus said to them: "But whom do you say that I am?" Simon said: "Thou art Christ, the Son of the living God". And Jesus answering said to him: "Blessed art thou, Simon Bar-Jona: because flesh and blood hath not revealed it to thee, but my Father who is in heaven. And I say to thee: That thou art Peter [Kipha, a rock], and upon this rock [Kipha] I will build my church[ekklesian], and the gates of hell shall not prevail against it. And I will give to thee the keys of the kingdom of heaven. And whatsoever thou shalt bind upon earth, it shall be bound also in heaven: and whatsoever thou shalt loose on earth, it shall be loosed also in heaven". Then he commanded his disciples, that they should tell no one that he was Jesus the Christ (Matthew 16:13-20; Mark 8:27-30; Luke 9:18-21).
By the word "rock" the Saviour cannot have meant Himself, but only Peter, as is so much more apparent in Aramaic in which the same word (Kipha) is used for "Peter" and "rock". His statement then admits of but one explanation, namely, that He wishes to make Peter the head of the whole community of those who believed in Him as the true Messias; that through this foundation (Peter) the Kingdom of Christ would be unconquerable; that the spiritual guidance of the faithful was placed in the hands of Peter, as the special representative of Christ. This meaning becomes so much the clearer when we remember that the words "bind" and "loose" are not metaphorical, but Jewish juridical terms. It is also clear that the position of Peter among the other Apostles and in theChristian community was the basis for the Kingdom of God on earth, that is, the Church of Christ. Peter was personally installed as Head of the Apostles by Christ Himself. This foundation created for the Church by its Founder could not disappear with the person of Peter, but was intended to continue and did continue (as actual history shows) in the primacy of the Roman Church and its bishops. Entirely inconsistent and in itself untenable is the position of Protestants who (like Schnitzer in recent times) assert that the primacy of the Roman bishops cannot be deduced from the precedence which Peter held among the Apostles. Just as the essential activity of the Twelve Apostles in building up and extending the Church did not entirely disappear with their deaths, so surely did the Apostolic Primacy of Peter not completely vanish. As intended by Christ, it must have continued its existence and development in a form appropriate to the ecclesiastical organism, just as the office of the Apostles continued in an appropriate form. Objections have been raised against the genuineness of the wording of the passage, but the unanimous testimony of the manuscripts, the parallel passages in the other Gospels, and the fixed belief of pre-Constantine literature furnish the surest proofs of the genuineness and untampered state of the text of Matthew (cf. "Stimmen aus MariaLaach", I, 1896,129 sqq.; "Theologie und Glaube", II, 1910,842 sqq.).
His difficulty with Christ's Passion
In spite of his firm faith in Jesus, Peter had so far no clear knowledge of the mission and work of the Saviour. The sufferings of Christ especially, as contradictory to his worldly conception of the Messias, were inconceivable to him, and his erroneous conception occasionally elicited a sharp reproof from Jesus (Matthew 16:21-23, Mark 8:31-33). Peter's irresolute character, which continued notwithstanding his enthusiastic fidelity to his Master, was clearly revealed in connection with the Passion of Christ. The Saviour had already told him that Satan had desired him that he might sift him as wheat. But Christ had prayed for him that his faith fail not, and, being once converted, he confirms his brethren (Luke 22:31-32). Peter's assurance that he was ready to accompany his Master to prison and to death, elicited Christ's prediction that Peter should deny Him (Matthew 26:30-35; Mark 14:26-31; Luke 22:31-34; John 13:33-38). When Christ proceeded to wash the feet of His disciples before the Last Supper, and came first to Peter, the latter at first protested, but, on Christ's declaring that otherwise he should have no part with Him, immediately said: "Lord, not only my feet, but also my hands and my head" (John 13:1-10). In the Garden of Gethsemani Peter had to submit to the Saviour's reproach that he had slept like the others, while his Master suffered deadly anguish (Mark 14:37). At the seizing of Jesus, Peter in an outburst of anger wished to defend his Master by force, but was forbidden to do so. He at first took to flight with the other Apostles (John 18:10-11; Matthew 26:56); then turning he followed his captured Lord to the courtyard of the High Priest, and there denied Christ, asserting explicitly and swearing that he knew Him not (Matthew 26:58-75; Mark 14:54-72; Luke 22:54-62; John 18:15-27). This denial was of course due, not to a lapse of interior faith in Christ, but to exterior fear and cowardice. His sorrow was thus so much the greater, when, after his Master had turned His gaze towards him, he clearly recognized what he had done.
The Risen Lord confirms Peter's precedence
In spite of this weakness, his position as head of the Apostles was later confirmed by Jesus, and his precedence was not less conspicuous after the Resurrection than before. The women, who were the first to find Christ's tomb empty, received from the angel a special message for Peter (Mark 16:7). To him alone of the Apostles did Christ appear on the first day after the Resurrection (Luke, xxiv, 34; I Cor., xv, 5). But, most important of all, when He appeared at the Lake of Genesareth, Christ renewed to Peter His special commission to feed and defend His flock, after Peter had thrice affirmed his special love for his Master (John, xxi, 15-17). In conclusion Christ foretold the violent death Peter would have to suffer, and thus invited him to follow Him in a special manner (ibid., 20-23). Thus was Peter called and trained for the Apostleship and clothed with the primacy of the Apostles, which he exercised in a most unequivocal manner after Christ's Ascension into Heaven.
II. ST. PETER IN JERUSALEM AND PALESTINE AFTER THE ASCENSION
Our information concerning the earliest Apostolic activity of St. Peter in Jerusalem, Judaea, and the districts stretching northwards as far as Syria is derived mainly from the first portion of the Acts of the Apostles, and is confirmed by parallel statements incidentally in the Epistles of St. Paul.
Among the crowd of Apostles and disciples who, after Christ's Ascension into Heaven from Mount Olivet, returned to Jerusalem to await the fulfilment of His promise to send the Holy Ghost, Peter is immediately conspicuous as the leader of all, and is henceforth constantly recognized as the head of the original Christian community in Jerusalem. He takes the initiative in the appointment to the Apostolic College of another witness of the life, death and resurrection of Christ to replace Judas (Acts 1:15-26). After the descent of the Holy Ghost on the feast of Pentecost, Peter standing at the head of the Apostles delivers the first public sermon to proclaim the life, death, and resurrection of Jesus, and wins a large number of Jews as converts to the Christian community (ibid. ii, 14-41). First of the Apostles he worked a public miracle, when with John he went up into the temple and cured the lame man at the Beautiful Gate. To the people crowding in amazement about the two Apostles, he preaches a long sermon in the Porch of Solomon, and brings new increase to the flock of believers (ibid., iii, 1-iv, 4).
In the subsequent examinations of the two Apostles before the Jewish High Council, Peter defends in undismayed and impressive fashion the cause of Jesus and the obligation and liberty of the Apostles to preach the Gospel (ibid., iv, 5-21). When Ananias and Sapphira attempt to deceive the Apostles and the people Peter appears as judge of their action, and God executes the sentence of punishment passed by the Apostle by causing the sudden death of the two guilty parties (ibid., v, 1-11). By numerous miraclesGod confirms the Apostolic activity of Christ's confessors, and here also there is special mention of Peter, since it is recorded that the inhabitants of Jerusalem and neighbouring towns carried their sick in their beds into the streets so that the shadow of Peter might fall on them and they might be thereby healed (ibid., v 12-16). The ever-increasing number of the faithful caused the Jewish supreme council to adopt new measures against the Apostles, but "Peter and the Apostles" answer that they "ought to obey God rather than men" (ibid., v, 29 sqq.). Not only in Jerusalem itself did Peter labour in fulfilling the mission entrusted to him by his Master. He also retained connection with the other Christian communities in Palestine, and preached the Gospel both there and in the lands situated farther north. When Philip the Deacon had won a large number of believers in Samaria, Peter and John were deputed to proceed thither from Jerusalem to organize the community and to invoke the Holy Ghost to descend upon the faithful. Peter appears a second time as judge, in the case of the magician Simon, who had wished to purchase from the Apostles the power that he also could invoke the Holy Ghost (ibid., viii, 14-25). On their way back to Jerusalem, the two Apostles preached the joyous tidings of the Kingdom of God. Subsequently, after Paul's departure from Jerusalem and conversion before Damascus, the Christian communities in Palestine were left at peace by the Jewish council.
Peter now undertook an extensive missionary tour, which brought him to the maritime cities, Lydda Joppe, and Caesarea. In Lydda he cured the palsied Eneas, in Joppe he raised Tabitha (Dorcas) from the dead; and at Caesarea, instructed by a vision which he had in Joppe, he baptized and received into the Church the first non-Jewish Christians, the centurion Cornelius and his kinsmen (ibid., ix, 31-x, 48). On Peter's return to Jerusalem a little later, the strict Jewish Christians, who regarded the complete observance of the Jewish law as binding on all, asked him why he had entered and eaten in the house of the uncircumcised. Peter tells of his vision and defends his action, which was ratified by the Apostles and the faithful in Jerusalem (ibid., xi, 1-18)
A confirmation of the position accorded to Peter by Luke, in the Acts, is afforded by the testimony of St. Paul (Gal., i, 18-20). After his conversion and three years' residence in Arabia, Paul came to Jerusalem "to see Peter". Here the Apostle of the Gentiles clearly designates Peter as the authorized head of the Apostles and of the early Christian Church. Peter's long residence in Jerusalem and Palestine soon came to an end. Herod Agrippa I began (A.D. 42-44) a new persecution of the Church in Jerusalem; after the execution of James, the son of Zebedee, this ruler had Peter cast into prison, intending to have him also executed after the Jewish Pasch was over. Peter, however, was freed in a miraculous manner, and, proceeding to the house of the mother of John Mark, where many of the faithful were assembled for prayer, informed them of his liberation from the hands of Herod, commissioned them to communicate the fact to James and the brethren, and then left Jerusalem to go to "another place" (Acts 12:1-18). Concerning St. Peter's subsequent activity we receive no further connected information from the extant sources, although we possess short notices of certain individual episodes of his later life.
III. MISSIONARY JOURNEYS IN THE EAST; COUNCIL OF THE APOSTLES
St. Luke does not tell us whither Peter went after his liberation from the prison in Jerusalem. From incidental statements we know that he subsequently made extensive missionary tours in the East, although we are given no clue to the chronology of his journeys. It is certain that he remained for a time at Antioch; he may even have returned thither several times. The Christian community of Antioch was founded by Christianized Jews who had been driven from Jerusalem by the persecution (ibid., xi, 19 sqq.). Peter's residence among them is proved by the episode concerning the observance of the Jewish ceremonial law even by Christianized pagans, related by St. Paul (Gal., ii, 11-21). The chief Apostles in Jerusalem--the "pillars", Peter, James, and John--had unreservedly approved St. Paul's Apostolate to the Gentiles, while they themselves intended to labour principally among the Jews. While Paul was dwelling in Antioch (the date cannot be accurately determined), St. Peter came thither and mingled freely with the non-JewishChristians of the community, frequenting their houses and sharing their meals. But when the Christianized Jews arrived in Jerusalem, Peter, fearing lest these rigid observers of the Jewish ceremonial law should be scandalized thereat, and his influence with the Jewish Christians be imperilled, avoided thenceforth eating with the uncircumcised.
His conduct made a great impression on the other Jewish Christians at Antioch, so that even Barnabas, St. Paul's companion, now avoided eating with the Christianized pagans. As this action was entirely opposed to the principles and practice of Paul, and might lead to confusion among the converted pagans, this Apostle addressed a public reproach to St. Peter, because his conduct seemed to indicate a wish to compel the pagan converts to become Jews and accept circumcision and the Jewish law. The whole incident is another proof of the authoritative position of St. Peter in the early Church, since his example and conduct was regarded as decisive. But Paul, who rightly saw the inconsistency in the conduct of Peter and the Jewish Christians, did not hesitate to defend the immunity of converted pagans from the Jewish Law. Concerning Peter's subsequent attitude on this question St. Paul gives us no explicit information. But it is highly probable that Peter ratified the contention of the Apostles of the Gentiles, and thenceforth conducted himself towards the Christianized pagans as at first. As the principal opponents of his views in this connexion, Paul names and combats in all his writings only the extreme Jewish Christians coming "from James" (i.e., from Jerusalem). While the date of this occurrence, whether before or after the Council of the Apostles, cannot be determined, it probably took place after the council (see below). The later tradition, which existed as early as the end of the second century (Origen, "Hom. vi in Lucam"; Eusebius, "Hist. Eccl.", III, xxxvi), that Peter founded the Church of Antioch, indicates the fact that he laboured a long period there, and also perhaps that he dwelt there towards the end of his life and then appointed Evodrius, the first of the line of Antiochian bishops, head of the community. This latter view would best explain the tradition referring the foundation of the Church of Antioch to St. Peter.
It is also probable that Peter pursued his Apostolic labours in various districts of Asia Minor for it can scarcely be supposed that the entire period between his liberation from prison and the Council of the Apostles was spent uninterruptedly in one city, whether Antioch, Rome, or elsewhere. And, since he subsequently addressed the first of his Epistles to the faithful in the Provinces of Pontus, Galatia, Cappadocia, and Asia, one may reasonably assume that he had laboured personally at least in certain cities of these provinces, devoting himself chiefly to the Diaspora. The Epistle, however, is of a general character, and gives little indication of personal relations with the persons to whom it is addressed. The tradition related by Bishop Dionysius of Corinth (in Eusebius, "Hist. Eccl.", II, xxviii) in his letter to the Roman Church under Pope Soter (165-74), that Peter had (like Paul) dwelt in Corinth and planted the Church there, cannot be entirely rejected. Even though the tradition should receive no support from the existence of the "party of Cephas", which Paul mentions among the other divisions of the Church of Corinth (I Cor., i, 12; iii, 22), still Peter's sojourn in Corinth (even in connection with the planting and government of the Church by Paul) is not impossible. That St. Peter undertook various Apostolic journeys (doubtless about this time, especially when he was no longer permanently residing in Jerusalem) is clearly established by the general remark of St. Paul in I Corinthians 9:5, concerning the "rest of the apostles, and thebrethren [cousins] of the Lord, and Cephas", who were travelling around in the exercise of their Apostleship.
Peter returned occasionally to the original Christian Church of Jerusalem, the guidance of which was entrusted to St. James, the relative of Jesus, after the departure of the Prince of the Apostles (A.D. 42-44). The last mention of St. Peter in the Acts (xv, 1-29; cf. Gal., ii, 1-10) occurs in the report of the Council of the Apostles on the occasion of such a passing visit. In consequence of the trouble caused by extreme Jewish Christians to Paul and Barnabas at Antioch, the Church of this city sent these two Apostles with other envoys to Jerusalem to secure a definitive decision concerning the obligations of the converted pagans (see JUDAIZERS). In addition to James, Peter and John were then (about A.D. 50-51) in Jerusalem. In the discussion and decision of this important question, Peter naturally exercised a decisive influence. When a great divergence of views had manifested itself in the assembly, Peter spoke the deciding word. Long before, in accordance with God's testimony, he had announced the Gospels to the heathen (conversion of Cornelius and his household); why, therefore, attempt to place the Jewish yoke on the necks of converted pagans? After Paul and Barnabas had related how God had wrought among the Gentiles by them, James, the chief representative of the Jewish Christians, adopted Peter's view and in agreement therewith made proposals which were expressed in an encyclical to the converted pagans.
The occurrences in Caesarea and Antioch and the debate at the Council of Jerusalem show clearly Peter's attitude towards the converts from paganism. Like the other eleven original Apostles, he regarded himself as called to preach the Faith in Jesus first among the Jews (Acts, x, 42), so that the chosen people of God might share in the salvation in Christ, promised to them primarily and issuing from their midst. The vision at Joppe and the effusion of the Holy Ghost over the converted pagan Cornelius and his kinsmen determined Peter to admit these forthwith into the community of the faithful, without imposing on them the Jewish Law. During his Apostolic journeys outside Palestine, he recognized in practice the equality of Gentile and Jewish converts, as his original conduct at Antioch proves. His aloofness from the Gentile converts, out of consideration for the Jewish Christians from Jerusalem, was by no means an official recognition of the views of the extreme Judaizers, who were so opposed to St. Paul. This is established clearly and incontestably by his attitude at the Council of Jerusalem. Between Peter and Paul there was no dogmatic difference in their conception of salvation for Jewish and Gentile Christians. The recognition of Paul as the Apostle of the Gentiles (Gal., ii, 1-9) was entirely sincere, and excludes all question of a fundamental divergence of views. St. Peter and the other Apostles recognized the converts from paganism as Christian brothers on an equal footing; Jewish and Gentile Christians formed a single Kingdom of Christ. If therefore Peter devoted the preponderating portion of his Apostolic activity to the Jews, this arose chiefly from practical considerations, and from the position of Israel as the Chosen People. Baur's hypothesis of opposing currents of "Petrinism" and "Paulinism" in the early Church is absolutely untenable, and is today entirely rejected by Protestants.
IV. ACTIVITY AND DEATH IN ROME; BURIAL PLACE
It is an indisputably established historical fact that St. Peter laboured in Rome during the last portion of his life, and there ended his earthly course by martyrdom. As to the duration of his Apostolic activity in the Roman capital, the continuity or otherwise of his residence there, the details and success of his labours, and the chronology of his arrival and death, all these questions are uncertain, and can be solved only on hypotheses more or less well-founded. The essential fact is that Peter died at Rome: this constitutes the historical foundation of the claim of the Bishops of Rome to the Apostolic Primacy of Peter.
St. Peter's residence and death in Rome are established beyond contention as historical facts by a series of distinct testimonies extending from the end of the first to the end of the second centuries, and issuing from several lands.
· That the manner, and therefore the place of his death, must have been known in widely extended Christian circles at the end of the first century is clear from the remark introduced into the Gospel of St. John concerning Christ's prophecy that Peter was bound to Him and would be led whither he would not -- "And this he said, signifying by what death he should glorify God" (John, xxi, 18-19, see above). Such a remark presupposes in the readers of the Fourth Gospel a knowledge of the death of Peter.
· St. Peter's First Epistle was written almost undoubtedly from Rome, since the salutation at the end reads: "The church that is in Babylon, elected together with you, saluteth you: and so doth my son Mark" (v, 13). Babylon must here be identified with the Roman capital; since Babylon on the Euphrates, which lay in ruins, or New Babylon (Seleucia) on the Tigris, or the Egyptian Babylon near Memphis, or Jerusalem cannot be meant, the reference must be to Rome, the only city which is called Babylon elsewhere in ancient Christian literature (Apoc., xvii, 5; xviii, 10; "Oracula Sibyl.", V, verses 143 and 159, ed. Geffcken, Leipzig, 1902, 111).
· From Bishop Papias of Hierapolis and Clement of Alexandria, who both appeal to the testimony of the old presbyters (i.e., the disciples of the Apostles), we learn that Mark wrote his Gospel in Rome at the request of the Roman Christians, who desired a written memorial of the doctrine preached to them by St. Peter and his disciples (Eusebius, "Hist. Eccl.", II, xv; III, xl; VI, xiv); this is confirmed by Irenaeus (Adv. haer., III, i). In connection with this information concerning the Gospel of St. Mark,Eusebius, relying perhaps on an earlier source, says that Peter described Rome figuratively as Babylon in his First Epistle.
· Another testimony concerning the martyrdom of Peter and Paul is supplied by Clement of Rome in his Epistle to the Corinthians (written about A.D. 95-97), wherein he says (v): "Through zeal and cunning the greatest and most righteous supports [of the Church] have suffered persecution and been warred to death. Let us place before our eyes the good Apostles--St. Peter, who in consequence of unjust zeal, suffered not one or two, but numerous miseries, and, having thus given testimony (martyresas), has entered the merited place of glory". He then mentions Paul and a number of elect, who were assembled with the others and suffered martyrdom "among us" (en hemin, i.e., among the Romans, the meaning that the expression also bears in chap. Iv). He is speaking undoubtedly, as the whole passage proves, of the Neronian persecution, and thus refers the martyrdom of Peter and Paul to that epoch.
· In his letter written at the beginning of the second century (before 117), while being brought to Rome for martyrdom, the venerable Bishop Ignatius of Antioch endeavours by every means to restrain the Roman Christians from striving for his pardon, remarking: "I issue you no commands, like Peter and Paul: they were Apostles, while I am but a captive" (Ad. Rom., iv). The meaning of this remark must be that the two Apostles laboured personally in Rome, and with Apostolic authority preached the Gospel there.
· Bishop Dionysius of Corinth, in his letter to the Roman Church in the time of Pope Soter (165-74), says: "You have therefore by your urgent exhortation bound close together the sowing of Peter and Paul at Rome and Corinth. For both planted the seed of the Gospel also in Corinth, and together instructed us, just as they likewise taught in the same place in Italy and at the same time suffered martyrdom" (in Eusebius, "Hist. Eccl.", II, xxviii).
· Irenaeus of Lyons, a native of Asia Minor and a disciple of Polycarp of Smyrna (a disciple of St. John), passed a considerable time in Rome shortly after the middle of the second century, and then proceeded to Lyons, where he became bishop in 177; he described the Roman Church as the most prominent and chief preserver of the Apostolic tradition, as "the greatest and most ancient church, known by all, founded and organized at Rome by the two most glorious Apostles, Peter and Paul" (Adv. haer., III, iii; cf. III, i). He thus makes use of the universally known and recognized fact of the Apostolic activity of Peter and Paul in Rome, to find therein a proof from tradition against the heretics.
· In his "Hypotyposes" (Eusebius, "Hist. Eccl.", IV, xiv), Clement of Alexandria, teacher in the catechetical school of that city from about 190, says on the strength of the tradition of the presbyters: "After Peter had announced the Word of God in Rome and preached the Gospel in the spirit of God, the multitude of hearers requested Mark, who had long accompanied Peter on all his journeys, to write down what the Apostles had preached to them" (see above).
· Like Irenaeus, Tertullian appeals, in his writings against heretics, to the proof afforded by the Apostolic labours of Peter and Paul in Rome of the truth of ecclesiastical tradition. In "De Praescriptione", xxxv, he says: "If thou art near Italy, thou hast Rome where authority is ever within reach. How fortunate is this Church for which the Apostles have poured out their whole teaching with their blood, where Peter has emulated the Passion of the Lord, where Paul was crowned with the death of John" (scil. the Baptist). In "Scorpiace", xv, he also speaks of Peter's crucifixion. "The budding faith Nero first made bloody in Rome. There Peter was girded by another, since he was bound to the cross". As an illustration that it was immaterial with what water baptism is administered, he states in his book ("On Baptism", ch. v) that there is "no difference between that with which John baptized in the Jordan and that with which Peter baptized in the Tiber"; and against Marcion he appeals to the testimony of the RomanChristians, "to whom Peter and Paul have bequeathed the Gospel sealed with their blood" (Adv. Marc., IV, v).
· The Roman, Caius, who lived in Rome in the time of Pope Zephyrinus (198-217), wrote in his "Dialogue with Proclus" (in Eusebius, "Hist. Eccl.", II, xxviii) directed against the Montanists: "But I can show the trophies of the Apostles. If you care to go to the Vatican or to the road to Ostia, thou shalt find the trophies of those who have founded this Church". By the trophies (tropaia) Eusebius understands the graves of the Apostles, but his view is opposed by modern investigators who believe that the place of execution is meant. For our purpose it is immaterial which opinion is correct, as the testimony retains its full value in either case. At any rate the place of execution and burial of both were close together; St. Peter, who was executed on the Vatican, received also his burial there. Eusebius also refers to "the inscription of the names of Peter and Paul, which have been preserved to the present day on the burial-places there" (i.e. at Rome).
· There thus existed in Rome an ancient epigraphic memorial commemorating the death of the Apostles. The obscure notice in the Muratorian Fragment ("Lucas optime theofile conprindit quia sub praesentia eius singula gerebantur sicuti et semote passionem petri evidenter declarat", ed. Preuschen, Tubingen, 1910, p. 29) also presupposes an ancient definite tradition concerning Peter's death in Rome.
· The apocryphal Acts of St. Peter and the Acts of Sts. Peter and Paul likewise belong to the series of testimonies of the death of the two Apostles in Rome.
In opposition to this distinct and unanimous testimony of early Christendom, some few Protestant historians have attempted in recent times to set aside the residence and death of Peter at Rome as legendary. These attempts have resulted in complete failure. It was asserted that the tradition concerning Peter's residence in Rome first originated in Ebionite circles, and formed part of the Legend of Simon the Magician, in which Paul is opposed by Peter as a false Apostle under Simon; just as this fight was transplanted to Rome, 80 also sprang up at an early date the legend of Peter's activity in that capital (thus in Baur, "Paulus", 2nd ed., 245 sqq., followed by Hase and especially Lipsius, "Die quellen der romischen Petrussage", Kiel, 1872). But this hypothesis is proved fundamentally untenable by the whole character and purely local importance of Ebionitism, and is directly refuted by the above genuine and entirely independent testimonies, which are at least as ancient. It has moreover been now entirely abandoned by seriousProtestant historians (cf., e.g., Harnack's remarks in "Gesch. der altchristl. Literatur", II, i, 244, n. 2). A more recent attempt was made by Erbes (Zeitschr. fur Kirchengesch., 1901, pp. 1 sqq., 161 sqq.) to demonstrate that St. Peter was martyred at Jerusalem. He appeals to the apocryphal Acts of St. Peter, in which two Romans, Albinus and Agrippa, are mentioned as persecutors of the Apostles. These he identifies with the Albinus, Procurator of Judaea, and successor of Festus and Agrippa II, Prince of Galilee, and thence conciudes that Peter was condemned to death and sacrificed by this procurator at Jerusalem. The untenableness of this hypothesis becomes immediately apparent from the mere fact that our earliest definite testimony concerning Peter's death in Rome far antedates the apocryphal Acts; besides, never throughout the whole range of Christian antiquity has any city other than Rome been designated the place of martyrdom of Sts. Peter and Paul.
Although the fact of St. Peter's activity and death in Rome is so clearly established, we possess no precise information regarding the details of his Roman sojourn. The narratives contained in the apocryphal literature of the second century concerning the supposed strife between Peter and Simon Magus belong to the domain of legend. From the already mentioned statements regarding the origin of the Gospel of St. Mark we may conclude that Peter laboured for a long period in Rome. This conclusion is confirmed by the unanimous voice of tradition which, as early as the second half of the second century, designates the Prince of the Apostles the. founder of the Roman Church. It is widely held that Peter paid a first visit to Rome after he had been miraculously liberated from the prison in Jerusalem; that, by "another place", Luke meant Rome, but omitted the name for special reasons. It is not impossible that Peter made a missionary journey to Rome about this time (after 42 A.D.), but such a journey cannot be established with certainty. At any rate, we cannot appeal in support of this theory to the chronological notices in Eusebius and Jerome, since, although these notices extend back to the chronicles of the third century, they are not old traditions, but the result of calculations on the basis of episcopal lists. Into the Roman list of bishops dating from the second century, there was introduced in the third century (as we learn from Eusebius and the "Chronograph of 354") the notice of a twenty-five years' pontificate for St. Peter, but we are unable to trace its origin. This entry consequently affords no ground for the hypothesis of a first visit by St. Peter to Rome after his liberation from prison (about 42). We can therefore admit only the possibility of such an early visit to the capital.
The task of determining the year of St. Peter's death is attended with similar difficulties. In the fourth century, and even in the chronicles of the third, we find two different entries. In the "Chronicle" of Eusebius the thirteenth or fourteenth year of Nero is given as that of the death of Peter and Paul (67-68); this date, accepted by Jerome, is that generally held The year 67 is also supported by the statement, also accepted by Eusebius and Jerome, that Peter came to Rome under the Emperor Claudius (according to Jerome, in 42), and by the above-mentioned tradition of the twenty-five years' episcopate of Peter (cf. Bartolini, "Sopra l'anno 67 se fosse quello del martirio dei gloriosi Apostoli", Rome, 1868) . A different statement is furnished by the "Chronograph of 354" (ed. Duchesne, "Liber Pontificalis", I, 1 sqq.). This refers St. Peter's arrival in Rome to the year 30, and his death and that of St. Paul to 55.
Duchesne has shown that the dates in the "Chronograph" were inserted in a list of the popes which contains only their names and the duration of their pontificates, and then, on the chronological supposition that the year of Christ's death was 29, the year 30 was inserted as the beginning of Peter's pontificate, and his death referred to 55, on the basis of the twenty-five years' pontificate (op. cit., introd., vi sqq.). This date has however been recently defended by Kellner ("Jesus von Nazareth u. seine Apostel im Rahmen der Zeitgeschichte", Ratisbon, 1908; "Tradition geschichtl. Bearbeitung u. Legende in der Chronologie des apostol. Zeitalters", Bonn, 1909). Other historians have accepted the year 65 (e. g., Bianchini, in his edition of the "Liber Pontilicalis" in P. L.. CXXVII. 435 sqq.) or 66 (e. g. Foggini, "De romani b. Petri itinere et episcopatu", Florence, 1741; also Tillemont). Harnack endeavoured to establish the year 64 (i . e . the beginning of the Neronian persecution) as that of Peter's death ("Gesch. der altchristl. Lit. bis Eusebius", pt. II, "Die Chronologie", I, 240 sqq.). This date, which had been already supported by Cave, du Pin, and Wieseler, has been accepted by Duchesne (Hist. ancienne de l'eglise, I, 64). Erbes refers St. Peter's death to 22 Feb., 63, St. Paul's to 64 ("Texte u. Untersuchungen", new series, IV, i, Leipzig, 1900, "Die Todestage der Apostel Petrus u. Paulus u. ihre rom. Denkmaeler"). The date of Peter's death is thus not yet decided; the period between July, 64 (outbreak of the Neronian persecution), and the beginning of 68 (on 9 July Nero fled from Rome and committed suicide) must be left open for the date of his death. The day of his martyrdom is also unknown; 29 June, the accepted day of his feast since the fourth century, cannot be proved to be the day of his death (see below).
Concerning the manner of Peter's death, we possess a tradition--attested to by Tertullian at the end of the second century (see above) and by Origen (in Eusebius, "Hist. Eccl.", II, i)--that he suffered crucifixion. Origen says: "Peter was crucified at Rome with his head downwards, as he himself had desired to suffer". As the place of execution may be accepted with great probability the Neronian Gardens on the Vatican, since there, according to Tacitus, were enacted in general the gruesome scenes of the Neronian persecution; and in this district, in the vicinity of the Via Cornelia and at the foot of the Vatican Hills, the Prince of the Apostles found his burialplace. Of this grave (since the word tropaion was, as already remarked, rightly understood of the tomb) Caius already speaks in the third century. For a time the remains of Peter lay with those of Paul in a vault on the Appian Way at the place ad Catacumbas, where the Church of St. Sebastian (which on its erection in the fourth century was dedicated to the two Apostles) now stands. The remains had probably been brought thither at the beginning of the Valerian persecution in 258, to protect them from the threatened desecration when the Christian burial-places were confiscated. They were later restored to their former resting-place, and Constantine the Great had a magnificent basilica erected over the grave of St. Peter at the foot of the Vatican Hill. This basilica was replaced by the present St. Peter's in the sixteenth century. The vault with the altar built above it (confessio) has been since the fourth century the most highly venerated martyr's shrine in the West. In the substructure of the altar, over the vault which contained the sarcophagus with the remains of St. Peter, a cavity was made. This was closed by a small door in front of the altar. By opening this door the pilgrim could enjoy the great privilege of kneeling directly over the sarcophagus of the Apostle. Keys of this door were given as previous souvenirs (cf. Gregory of Tours, "De gloria martyrum", I, xxviii).
The memory of St. Peter is also closely associated with the Catacomb of St. Priscilla on the Via Salaria. According to a tradition, current in later Christian antiquity, St. Peter here instructed the faithful and administered baptism. This tradition seems to have been based on still earlier monumental testimonies. The catacomb is situated under the garden of a villa of the ancient Christian and senatorial family, the Acilii Glabriones, and its foundation extends back to the end of the first century; and since Acilius Glabrio, consul in 91, was condemned to death under Domitian as a Christian, it is quite possible that the Christian faith of the family extended back to Apostolic times, and that the Prince of the Apostles had been given hospitable reception in their house during his residence at Rome. The relations between Peter and Pudens whose house stood on the site of the present titular church of Pudens (now Santa Pudentiana) seem to rest rather on a legend.
Concerning the Epistles of St. Peter, see EPISTLES OF SAINT PETER; concerning the various apocrypha bearing the name of Peter, especially the Apocalypse and the Gospel of St. Peter, see APOCRYPHA. The apocryphal sermon of Peter (kerygma), dating from the second half of the second century, was probably a collection of supposed sermons by the Apostle; several fragments are preserved by Clement of Alexandria (cf. Dobschuts, "Das Kerygma Petri kritisch untersucht" in "Texte u. Untersuchungen", XI, i, Leipzig, 1893).
V. FEASTS OF ST. PETER
As early as the fourth century a feast was celebrated in memory of Sts. Peter and Paul on the same day, although the day was not the same in the East as in Rome. The Syrian Martyrology of the end of the fourth century, which is an excerpt from a Greek catalogue of saints from Asia Minor, gives the following feasts in connexion with Christmas (25 Dec.): 26 Dec., St. Stephen; 27 Dec., Sts. James and John; 28 Dec., Sts. Peter and Paul. In St. Gregory of Nyssa's panegyric on St. Basil we are also informed that these feasts of the Apostles and St. Stephen follow immediately after Christmas. The Armenians celebrated the feast also on 27 Dec.; the Nestorians on the second Friday after the Epiphany. It is evident that 28 (27) Dec. was (like 26 Dec. for St. Stephen) arbitrarily selected, no tradition concerning the date of the saints' death being forthcoming. The chief feast of Sts. Peter and Paul was kept in Rome on 29 June as early as the third or fourth century. The list of feasts of the martyrs in the Chronograph of Philocalus appends this notice to the date- "III. Kal. Jul. Petri in Catacumbas et Pauli Ostiense Tusco et Basso Cose." (=the year 258) . The "Martyrologium Hieronyminanum" has, in the Berne MS., the following notice for 29 June: "Romae via Aurelia natale sanctorum Apostolorum Petri et Pauli, Petri in Vaticano, Pauli in via Ostiensi, utrumque in catacumbas, passi sub Nerone, Basso et Tusco consulibus" (ed. de Rossi--Duchesne, 84).
The date 258 in the notices shows that from this year the memory of the two Apostles was celebrated on 29 June in the Via Appia ad Catacumbas (near San Sebastiano fuori le mura), because on this date the remains of the Apostles were translated thither (see above). Later, perhaps on the building of the church over the graves on the Vatican and in the Via Ostiensis, the remains were restored to their former resting-place: Peter's to the Vatican Basilica and Paul's to the church on the Via Ostiensis. In the place Ad Catacumbas a church was also built as early as the fourth century in honour of the two Apostles. From 258 their principal feast was kept on 29 June, on which date solemn Divine Service was held in the above-mentioned three churches from ancient times (Duchesne, "Origines du culte chretien", 5th ed., Paris, 1909, 271 sqq., 283 sqq.; Urbain, "Ein Martyrologium der christl. Gemeinde zu Rom an Anfang des 5. Jahrh.", Leipzig, 1901, 169 sqq.; Kellner, "Heortologie", 3rd ed., Freiburg, 1911, 210 sqq.). Legend sought to explain the temporary occupation by the Apostles of the grave Ad Catacumbas by supposing that, shortly after their death, the Oriental Christians wished to steal their bodies and bring them to the East. This whole story is evidently a product of popular legend. (Concerning the Feast of the Chair of Peter, see CHAIR OF PETER.)
A third Roman feast of the Apostles takes place on 1 August: the feast of St. Peter's Chains. This feast was originally the dedication feast of the church of the Apostle, erected on the Esquiline Hill in the fourth century. A titular priest of the church, Philippus, was papal legate at the Council of Ephesus in 431. The church was rebuilt by Sixtus III (432-40) at the expense of the Byzantine imperial family. Either the solemn consecration took place on 1 August, or this was the day of dedication of the earlier church. Perhaps this day was selected to replace the heathen festivities which took place on 1 August. In this church, which is still standing (S. Pietro in Vincoli), were probably preserved from the fourth century St. Peter's chains, which were greatly venerated, small filings from the chains being regarded as precious relics. The church thus early received the name in Vinculis, and the feast of 1 August became the feast of St. Peter's Chains (Duchesne, op. cit., 286 sqq.; Kellner, loc. cit., 216 sqq.). The memory of both Peter and Paulwas later associated also with two places of ancient Rome: the Via Sacra, outside the Forum, where the magician Simon was said to have been hurled down at the prayer of Peter and the prison Tullianum, or Carcer Mamertinus, where the Apostles were supposed to have been kept until their execution. At both these places, also, shrines of the Apostles were erected, and that of the Mamertine Prison still remains in almost its original form from the early Roman time. These local commemorations of the Apostles are based on legends, and no special celebrations are held in the two churches. It is, however, not impossible that Peter and Paul were actually confined in the chief prison in Rome at the fort of the Capitol, of which the present Carcer Mamertinus is a remnant.
VI. REPRESENTATIONS OF ST. PETER
The oldest extant is the bronze medallion with the heads of the Apostles; this dates from the end of the second or the beginning of the third century, and is preserved in the Christian Museum of the Vatican Library. Peter has a strong, roundish head, prominent jaw-bones, a receding forehead, thick, curly hair and beard. (See illustration in CATACOMBS.) The features are so individual that it partakes of the nature of a portrait. This type is also found in two representations of St. Peter in a chamber of the Catacomb of Peter and Marcellinus, dating from the second half of the third century (Wilpert, "Die Malerein der Katakomben Rom", plates 94 and 96). In the paintings of the catacombs Sts. Peter and Paul frequently appear as interceders and advocates for the dead in the representations of the Last Judgment (Wilpert, 390 sqq.), and as introducing an Orante (a praying figure representing the dead) into Paradise.
In the numerous representations of Christ in the midst of His Apostles, which occur in the paintings of the catacombs and carved on sarcophagi, Peter and Paul always occupy the places of honour on the right and left of the Saviour. In the mosaics of the Roman basilicas, dating from the fourth to the ninth centuries, Christ appears as the central figure, with Sts. Peter and Paul on His right and left, and besides these the saints especially venerated in the particular church. On sarcophagi and other memorials appear scenes from the life of St. Peter: his walking on Lake Genesareth, when Christ summoned him from the boat; the prophecy of his denial; the washing of his feet; the raising of Tabitha from the dead; the capture of Peter and the conducting of him to the place of execution. On two gilt glasses he is represented as Moses drawing water from the rock with his staff; the name Peter under the scene shows that he is regarded as the guide of the people of God in the New Testament.
Particularly frequent in the period between the fourth and sixth centuries is the scene of the delivery of the Law to Peter, which occurs on various kinds of monuments. Christ hands St. Peter a folded or open scroll, on which is often the inscription Lex Domini(Law of the Lord) or Dominus legem dat (The Lord gives the law). In the mausoleum of Constantina at Rome (S. Costanza, in the Via Nomentana) this scene is given as a pendant to the delivery of the Law to Moses. In representations on fifth-century sarcophagi the Lord presents to Peter (instead of the scroll) the keys. In carvings of the fourth century Peter often bears a staff in his hand (after the fifth century, a cross with a long shaft, carried by the Apostle on his shoulder), as a kind of sceptre indicative of Peter's office. From the end of the sixth century this is replaced by the keys (usually two, but sometimes three), which henceforth became the attribute of Peter. Even the renowned and greatly venerated bronze statue in St. Peter's possesses them; this, the best known representation of the Apostle, dates from the last period of Christian antiquity (Grisar, "Analecta romana", I, Rome, 1899, 627 sqq.).
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St. Peter-Louis-Marie Chanel
In the original version of the CATHOLIC ENCYCLOPEDIA, there were two articles on this saint. We reproduce both articles here.
PIERRE-LOUIS-MARIE CHANEL
By Joseph Freri (Catholic Encyclopedia, Volume 11)
Born at Cuet, Diocese of Belley, France, 1802; died at Futuna, 28 April, 1841. He was ordained priest in 1827, and engaged in the parochial ministry for a few years; but the reading of letters of missionaries in far-away lands inflamed his heart with zeal, and he resolved to devote his life to the Apostolate. In 1831 he joined the Society of Mary, and in 1836 he embarked for Oceania. He was assigned by his bishop to the Island of Futuna, and landed in Nov., 1837. No Christian missionary had ever set foot there, and the difficulties Peter encountered amidst those savage tribes were almost incredible. Nevertheless, he was beginning to see the results of his efforts, when Niuluki, king and also pontiff of the island, already jealous of the progress of the new religion, was exasperated by the conversion of his son and daughter. At his instigation, one of the ministers gathered some of the enemies of Christianity and Peter was cruelly assassinated without uttering a word of complaint. Through his death, the venerable martyr obtained what he had so ardently desired and earnestly worked for, the conversion of Futuna. In 1842, two Marist missionaries resumed his work, and nowhere has the preaching of the Gospel produced more wonderful results. Peter was declared Venerable by Pius IXin 1857, and beatified by Leo XIII on 17 November, 1889.
PIERRE-LOUIS-MARIE CHANEL
By J.P. Sollier (Catholic Encyclopedia, Volume 3)
Proto-martyr of Oceanica, born at Cuet, dep. of Ain, France, 1803, died at Futuna, Friendly Islands, Oceanica, 28 April, 1841. Being of humble parentage, a zealous priest, M. Trompier, assisted his education. Ordained priest in 1827, he went as curate to Ambérieux and later as pastor to Crozet. His desire to serve in the foreign missions drew him, in 1831, into the newly-founded Society of Mary which, having been formally approved, 29 April, 1836, was entrusted with the evangelization of Occidental Oceanica. Chanel, after taking the three religious vows at the hands of Father Colin, founder and first superior of the Marists, embarked that same year for his distant mission under the leadership of Bishop Bataillon, and was sent to the island called Horn, or Allofatu, by geographers, and Futuna by the natives. War between rival tribes and the practice of cannibalism had reduced its population to a few thousands when Chanel landed on its shores. The religion he found there was a worship of terror offered to evil deities. Chanel laboured faithfully amid the greatest hardships, learning the native language, attending the sick, baptizing the dying, and winning from all the name of "the man with the kind heart". Niuliki, the then ruler, showed first an amicable disposition towards the missionary and even declared him "taboo", or sacred and inviolable; but when he saw that his subjects were being drawn away from the idols into the white man's religion, he issued an edict against him to avert the movement towards Christianity. At that very time his son Meitala joined the missionary.
Musumusu, Niuliki's prime minister and an implacable enemy of Christianity, then concocted a plot with the petty chiefs against the Christians, which was carried out with great cruelty. At day-break, on 28 April, 1841, the conspirators assembled together and, after wounding many neophytes whom they had surprised sleeping, proceeded to Chanel's hut. One shattered his arm and wounded his left temple with a war-club. Another struck him to the ground with a bayonet. A third beat him severely with a club. The missionary was uttering the while words of gentle resignation: "Malie fuai" (it is: well for me). Musumusu himself, enraged at the tardiness of death, split open the martyr's skull with an adze. The remains of the martyred missionary, hurriedly buried, were later claimed by M. Lavaux, commander of the French naval station of Tahiti, and taken to France on a government transport, 1842. The cause of the beatification of Father Chanel, introduced 1857, terminated by the Brief "Quemadmodum" of 16 Nov., 1889. The solemnities took place the following day in the basilica of St. Peter, Rome. "Oceanicæ protomartyr" is the official title given Blessed Chanel by the Congregation of Rites in the decree declaring: "tuto procedi posse ad solemnem Ven. servi Dei P. M. Chanel beatificationem".
[Note: Peter Chanel, the proto-martyr of the Society of Mary, and of Oceania, was canonized in 1954 by Pope Pius XII.]
VOLUME 11: BOURDIN, Vie du Ven. Serviteur de Dieu Pierre-Marie-Louis Chanel (Lyons, 1867); NICOLET, Life of Blessed P. M. L. Chanel (Dublin, 1890); Quelques guerisons et graces signalees obtenues par l'intercession du Bienheureux P. M. L. Chanel (Lyons, 1891); HERVIER, Les Missions Maristes en Oceanie (Paris, 1902); Life of the Ven. Fr. Colin, Founder and First Superior General of the Society of Mary (St. Louis, 1909).
VOLUME 3: Acta authentica beatificationis (Rome, 1889); BOURDIN, Vie du P. Chanel (Lyons, 1867); NICOLET, Vie du Bienheureux P. M. Chanel (Lyons, 1890), two abridgments in English of the foregoing were printed at Dublin and Abbeville (1890); MANGERET, Mgr. Bataillon et les Missions de l'Océanie (Paris, Lyons, 1884), I, 225; HERVIER, Les missions Maristes en Océanie (Paris, 1902); Annales de la propagation de la foi (Lyons, 1842, 1843); Our First Beatified Martyrs (pamphlet issued by the Society for the Propagation of the Faith, New York, 1907). 
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St. Petronius
Bishop of Bologna, date of birth unknown; died before 450. The only certain historical information we possess concerning him is derived from a letter written by Bishop Eucherius of Lyons (died 450-5) to Valerianus (in P. L., L, 711 sqq.) and from Gennadius' "De viris illustribus", XLI (ed. Czapla, Münster, 1898, p. 94). Eucherius writes that the holy Bishop Petronius was then renowned in Italy for his virtues. From Gennadius we receive more detailed information: Petronius belonged to a noble family whose members occupied high positions at the imperial Court at Milan and in the provincial administrations at the end of the fourth and the beginning of the fifth centuries. His father (also named Petronius) was probably prœfectus prœtorio, since a Petronius filled this office in Gaul in 402-8. Eucherius seems to suggest (P. L., L, 719) that the future bishop also held an important secular position. Even in his youth Petronius devoted himself to the practices of asceticism, and seems to have visited the Holy Places in Jerusalem, perhaps on a pilgrimage. About 432 he was elected and consecrated Bishop of Bologna, where he erected a church to St. Stephen, the building scheme of which was in imitation of the shrines on Golgotha and over the Holy Sepulchre in Jerusalem. The buildings belong approximately to the period when Leo I had basilicas erected in Rome and Galla Placidia in Ravenna. Petronius is believed to have written a work on the life of the Egyptian monks (Vitæ patrum Ægypti monachorum); the author of this work, however, is Rufinus of Aquileia. The treatise "De ordinatione episcopi", bearing the name of Petronius as author, is by the elder Petronius, who was a man of eloquence and wide acquaintance with the secular sciences. Morin has published a sermon entitled "In die ordinationis vel Natale episcopi" (Revue bénédictine, 1897, 3 sq.), which Gennadius ascribes to Bishop Petronius of Verona, whom Czalpa holds is Petronius of Bologna, but this assignment is not certain. According to Gennadius, Petronius died during the reign of Emperor Theodosius and Valentinian, i. e., before 450. In the twelfth century appeared a legendary life of the saint, whose relics were discovered in 1141. Shortly afterwards a church was erected in his honour at Bologna; a second, planned on a large seal, was begun in 1390, and built as far as the cross-aisle. In 1659 the building was resumed and the glorious Italian-Gothic church completed as it stands to-day. The feast of St. Petronius is celebrated on 4 October.
Acta SS., II, Oct., 454 sqq.; MELLONI, Atti o memorie di S. Petronio (Bologna, 1784); BOLLAND, Bibl. hag. lat., II (1901), 965-6; MORIN, Deux petits discours d'un évêque Petronius du Ve. siècle in Revue bénédictine (1897), 1 sqq.; CZAPLA,Gennadius als Literarhistoriker (Münster, 1898), 94 sqq.; LANZONI, San Petronio, vescovo di Bologna nella storia e nella legenda (Rome, 1907)
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St. Philastrius[[@Headword:St. Philastrius]]

St. Philastrius
Bishop of Brescia, died before 397. He was one of the bishops present at a synod held in Aquileia in 381. St. Augustine met him at Milan about 383, or perhaps a little later (St. Augustine, Ep. ccxxii). He composed a catalogue of heresies (Diversarum Hereseon Liber) about 384. Among the writings of St. Gaudentius (q. v.) was a sermon purporting to be preached on the fourteenth anniversary of St. Philastrius's death. According to this sermon, Philastrius's life began with a great act of renunciation, for which he might fitly be compared to Abraham. Later he was ordained priest, and travelled over nearly the whole Roman world (circumambiens Universum pene ambitum Romani Orbis), preaching against pagans, Jews, and heretics, especially the Arians. Like St. Paul he carried in his body the "stigmata" of Christ, having been scourged for his zeal against the last-named heretics. At Milan he was a great stay of the Catholic party in the time of St. Ambrose's Arian predecessor. At Rome he held both private and public disputations with heretics, and converted many. His wanderings ceased when he was made Bishop of Brescia.
Doubts were first raised by Dupin as to the genuineness of this sermon, and these have been reiterated by Marx, the latest editor of Philastrius, who thinks the sermon a forgery of the eighth or ninth century. The chief objection to its genuineness, rather a weak one, seems to be that it is not found in the Manuscripts containing the undoubted sermons of St. Gaudentius. Marx was answered by Knappe, "Ist die 21 Rede des hl. Gaudentius (Oratio B. Gaudentii de Vita et Obitu B. Filastrii episcopi prædecessoris sui) echt? Zugleich ein Betrag zur Latinität des Gaudentius" (Osnabrück), who endeavours to prove the genuineness of the sermon in question by linguistic arguments. His Bollandist reviewer thinks he has made a strong case (Anal. Boll., XXVIII, 224). Philastrius's "Catalogue" of heresies would have little value, were it not for the circumstance discovered by Lipsius that for the Christian heresies up to Noetus the compiler drew from the same source as Epiphanus, i. e. the lost Syntagma of Hippolytus. By the aid, therefore, of these two and the Pseudo-Tertullian "Adv. Hær.", it has been possible in great measure to reconstruct the lost treatise of Hippolytus. The first edition of the "Catalogue" was published at Basle (1528); the latest, ed. Marx, in the Vienna "Corp. Script. Eccl. Lat." (1898).
TILLEMONT, H. E., VIII, 541 sq.; CEILLIER, Hist. des Auteurs Eccles., VI, 739 sq.; LIPSIUS, Zur Quellenkritik des Epiphanus (Vienna, 1865); IDEM, Quellen der ält. Ketzergesch. (Leipzig, 1875); HARNACK, Quellenkritik der Gesch. des Gnosticismus (Leipzig, 1874); KUNZE, De hist. Gnosticismi fontibus novae quaest. criticae (Leipzig, 1894).
F. J. BACCHUS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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St. Philip of Jesus
Born in Mexico, date unknown; died at Nagasaki early in February, 1597. Though unusually frivolous as a boy, he joined the Discalced Franciscans of the Province of St. Didacus, founded by St. Peter Baptista, with whom he suffered martyrdom later. After some months in the Order, Philip grew tired of monastic life, left the Franciscans in 1589, took up a mercantile career, and went to the Philippines, where he led a life of pleasure. Later he desired to re-enter the Franciscans and was again admitted at Manila in 1590. After some years he was to have been ordained at the monastery in Mexico, the episcopal See of Manila being at that time vacant. He sailed, 12 July, 1596, but a storm drove the vessel upon the coast of Japan. The governor of the province confiscated the ship and imprisoned its crew and passengers, among whom were another Franciscan, Juan de Zamorra, two Augustinians, and a Dominican. The discovery of soldiers, cannon, and ammunition on the ship led to the suspicion that it was intended for the conquest of Japan, and that the missionaries were merely to prepare the way for the soldiers. This was also said, falsely and unwarrantably, by one of the crew (cf. JAPAN, CHRISTIANITY IN JAPAN, Catholicism). This enraged the Japanese Emperor Hideyoshi, generally called Taicosama by Europeans. He commanded, 8 December, 1596, the arrest of the Franciscans in the monastery at Miako, now Kyoto, whither St. Philip had gone. The religious were kept prisoners in the monastery until 30 December, when they were transferred to the city prison. There were six Franciscans, seventeen Japanese tertiaries, and the Japanese Jesuit, Paul Miki, with his two native servants. The ears of the prisoners were cropped on 3 January, 1597, and they were paraded through the streets of Kyoto; on 21 January they were taken to Osaka, and thence to Nagasaki, which they reached on 5 February. They were taken to a mountain near the city, "Mount of the Martyrs", bound upon crosses, after which they were pierced with spears. St. Philip was beatified in 1627 by Urban VIII, and, with his companions, canonized 8 June, 1862, by Pius IX. He is the patron saint of the city of Mexico.
RIBADENEGRA, Historia de las Islas del Archipielago y Reynos de la Gran China, Tartaria . . . y Japon, V, VI (Barcelona, 1601); these are sometimes wrongly cited as Actas del martirio de San Pedro Bautista y sus companeros (Barcelona, 1601); Archivum franc. hist., I (Quaracchi, 1908), 536 sqq.; FRANCISCO DE S. ANTONIO, Chron. de la apostol. prov. de S. Gregorio . . . in Las Islas Philipinas, III (Manila, 1743), 31 sqq.; Acta SS., Feb.I, 723 sqq.; GERONIMO DE JESUS, Hist. della Christandad del Japon (1601); DA CIVEZZA, Saggio di Bibliog. Sanfrancesc. (Prato, 1879), 250, 590 sqq., 523; IDEM, Storia univ. delle missioni franc., VII, ii (Prato, 1891), 883 sqq.; DA ORIMA, Storia dei ventitre Martiri Giapponesi dell' Ord. Min. Osserv. (Rome, 1862); MELCHIORRI, Annal. Ord. Min. (Ancona, l869), 101 sqq. 218 sqq., 260 sqq.
MICHAEL BIHL 
Transcribed by Ann M. Bourgeois 
Offered to Almighty God for graces and blessings on Carmen and Walter Karas
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St. Philip Romolo Neri
THE APOSTLE OF ROME.
Born at Florence, Italy, 22 July, 1515; died 27 May, 1595. Philip's family originally came from Castelfranco but had lived for many generations in Florence, where not a few of its members had practised the learned professions, and therefore took rank with the Tuscan nobility. Among these was Philip's own father, Francesco Neri, who eked out an insufficient private fortune with what he earned as a notary. A circumstance which had no small influence on the life of the saint was Francesco's friendship with the Dominicans; for it was from the friars of S. Marco, amid the memories of Savonarola, that Philip received many of his early religious impressions. Besides a younger brother, who died in early childhood, Philip had two younger sisters, Caterina and Elisabetta. It was with them that "the good Pippo", as he soon began to be called, committed his only known fault. He gave a slight push to Caterina, because she kept interrupting him and Elisabetta, while they were reciting psalms together, a practice of which, as a boy, he was remakably fond. One incident of his childhood is dear to his early biographers as the first visible intervention of Providence on his behalf, and perhaps dearer still to his modern disciples, because it reveals the human characteristics of a boy amid the supernatural graces of a saint. When about eight years old he was left alone in a courtyard to amuse himself; seeing a donkey laden with fruit, he jumped on its back; the beast bolted, and both tumbled into a deep cellar. His parents hastened to the spot and extricated the child, not dead, as they feared, but entirely uninjured.
From the first it was evident that Philip's career would run on no conventional lines; when shown his family pedigree he tore it up, and the burning of his father's house left him unconcerned. Having studied the humanities under the best scholars of a scholarly generation, at the age of sixteen he was sent to help his father's cousin in business at S. Germano, near Monte Cassino. He applied himself with diligence, and his kinsman soon determined to make him his heir. But he would often withdraw for prayer to a little mountain chapel belonging to the Benedictines of Monte Cassino, built above the harbour of Gaeta in a cleft of rock which tradition says was among those rent at the hour of Our Lord's death. It was here that his vocation became definite: he was called to be the Apostle of Rome. In 1533 he arrived in Rome without any money. He had not informed his father of the step he was taking, and he had deliberately cut himself off from his kinsman's patronage. He was, however, at once befriended by Galeotto Caccia, a Florentine resident, who gave him a room in his house and an allowance of flour, in return for which he undertook the education of his two sons. For seventeen years Philip lived as a layman in Rome, probably without thinking of becoming a priest. It was perhaps while tutor to the boys, that he wrote most of the poetry which he composed both in Latin and in Italian. Before his death he burned all his writings, and only a few of his sonnets have come down to us. He spent some three years, beginning about 1535, in the study of philosophy at the Sapienza, and of theology in the school of the Augustinians. When he considered that he had learnt enough, he sold his books, and gave the price to the poor. Though he never again made study his regular occupation, whenever he was called upon to cast aside his habitual reticence, he would surprise the most learned with the depth and clearness of his theological knowledge.
He now devoted himself entirely to the sanctification of his own soul and the good of his neighbour. His active apostolate began with solitary and unobtrusive visits to the hospitals. Next he induced others to accompany him. Then he began to frequent the shops, warehouses, banks, and public places of Rome, melting the hearts of those whom he chanced to meet, and exhorting them to serve God. In 1544, or later, he became the friend of St. Ignatius. Many of his disciples tried and found their vocations in the infantSociety of Jesus; but the majority remained in the world, and formed the nucleus of what afterwards became the Brotherhood of the Little Oratory. Though he "appeared not fasting to men", his private life was that of a hermit. His single daily meal was of bread and water, to which a few herbs were sometimes added, the furniture of his room consisted of a bed, to which he usually preferred the floor, a table, a few chairs, and a rope to hang his clothes on; and he disciplined himself frequently with small chains. Tried by fierce temptations, diabolical as well as human, he passed through them all unscathed, and the purity of his soul manifested itself in certain striking physical traits. He prayed at first mostly in the church of S. Eustachio, hard by Caccia's house. Next he took to visiting the Seven Churches. But it was in the catacomb of S. Sebastiano -- confounded by early biographers with that of S. Callisto -- that he kept the longest vigils and received the most abundant consolations. In this catacomb, a few days before Pentecost in 1544, the well-known miracle of his heart took place. Bacci describes it thus: "While he was with the greatest earnestness asking of the Holy Ghost His gifts, there appeared to him a globe of fire, which entered into his mouth and lodged in his breast; and thereupon he was suddenly surprised with such a fire of love, that, unable to bear it, he threw himself on the ground, and, like one trying to cool himself, bared his breast to temper in some measure the flame which he felt. When he had remained so for some time, and was a little recovered, he rose up full of unwonted joy, and immediately all his body began to shake with a violent tremour; and putting his hand to his bosom, he felt by the side of his heart, a swelling about as big as a man's fist, but neither then nor afterwards was it attended with the slightest pain or wound." The cause of this swelling was discovered by the doctors who examined his body after death. The saint's heart had been dilated under the sudden impulse of love, and in order that it might have sufficient room to move, two ribs had been broken, and curved in the form of an arch. From the time of the miracle till his death, his heart would palpitate violently whenever he performed any spiritual action.
During his last years as a layman, Philip's apostolate spread rapidly. In 1548, together with his confessor, Persiano Rosa, he founded the Confraternity of the Most Holy Trinity for looking after pilgrims and convalescents. Its members met for Communion, prayer, and other spiritual exercises in the church of S. Salvatore, and the saint himself introduced exposition of the Blessed Sacrament once a month (see FORTY HOURS' DEVOTION). At these devotions Philip preached, though still a layman, and we learn that on one occasion alone he converted no less than thirty dissolute youths. In 1550 a doubt occurred to him as to whether he should not discontinue his active work and retire into absolute solitude. His perplexity was set at rest by a vision of St. John the Baptist, and by another vision of two souls in glory, one of whom was eating a roll of bread, signifying God's will that he should live in Rome for the good of souls as though he were in a desert, abstaining as far as possible from the use of meat.
In 1551, however, he received a true vocation from God. At the bidding of his confessor -- nothing short of this would overcome his humility -- he entered the priesthood, and went to live at S. Girolamo, where a staff of chaplains was supported by the Confraternity of Charity. Each priest had two rooms assigned to him, in which he lived, slept, and ate, under no rule save that of living in charity with his brethren. Among Philip's new companions, besides Persiano Rosa, was Buonsignore Cacciaguerra (see "A Precursor of St. Philip" by Lady Amabel Kerr, London), a remarkable penitent, who was at that time carrying on a vigorous propaganda in favour of frequent Communion. Philip, who as a layman had been quietly encouraging the frequent reception of the sacraments, expended the whole of his priestly energy in promoting the same cause; but unlike his precursor, he recommended the young especially to confess more often than they communicated. The church of S. Girolamo was much frequented even before the coming of Philip, and his confessional there soon became the centre of a mighty apostolate. He stayed in church, hearing confessions or ready to hear them, from daybreak till nearly midday, and not content with this, he usually confessed some forty persons in his room before dawn. Thus he laboured untiringly throughout his long priesthood. As a physician of souls he received marvellous gifts from God. He would sometimes tell a penitent his most secret sins without his confessing them; and once he converted a young nobleman by showing him a vision of hell. Shortly before noon he would leave his confessional to say Mass. His devotion to the Blessed Sacrament, like the miracle of his heart, is one of those manifestations of sanctity which are peculiarly his own. So great was the fervour of his charity, that, instead of recollecting himself before Mass, he had to use deliberate means of distraction in order to attend to the external rite. During the last five years of his life he had permission to celebrate privately in a little chapel close to his room. At the "Agnus Dei" the server went out, locked the doors, and hung up a notice: "Silence, the Father is saying Mass". When he returned in two hours or more, the saint was so absorbed in God that he seemed to be at the point of death.
Philip devoted his afternoons to men and boys, inviting them to informal meetings in his room, taking them to visit churches, interesting himself in their amusements, hallowing with his sweet influence every department of their lives. At one time he had a longing desire to follow the example of St. Francis Xavier, and go to India. With this end in view, he hastened the ordination of some of his companions. But in 1557 he sought the counsel of a Cistercian at Tre Fontane; and as on a former occasion he had been told to make Rome his desert, so now the monk communicated to him a revelation he had had from St. John the Evangelist, that Rome was to be his India. Philip at once abandoned the idea of going abroad, and in the following year the informal meetings in his room developed into regular spiritual exercises in an oratory, which he built over the church. At these exercises laymen preached and the excellence of the discourses, the high quality of the music, and the charm of Philip's personality attracted not only the humble and lowly, but men of the highest rank and distinction in Church and State. Of these, in 1590, Cardinal Nicolo Sfondrato, became Pope Gregory XIV, and the extreme reluctance of the saint alone prevented the pontiff from forcing him to accept the cardinalate. In 1559, Philip began to organize regular visits to the Seven Churches, in company with crowds of men, priests and religious, and laymen of every rank and condition. These visits were the occasion of a short but sharp persecution on the part of a certain malicious faction, who denounced him as "a setter-up of new sects". The cardinal vicar himself summoned him, and without listening to his defence, rebuked him in the harshest terms. For a fortnight the saint was suspended from hearing confessions; but at the end of that time he made his defence, and cleared himself before the ecclesiastical authorities. In 1562, the Florentines in Rome begged him to accept the office of rector of their church, S. Giovanni dei Fiorentini, but he was reluctant to leave S. Girolamo. At length the matter was brought before Pius IV, and a compromise was arrived at (1564). While remaining himself at S. Girolamo, Philip became rector of S. Giovanni, and sent five priests, one of whom was Baronius, to represent him there. They lived in community under Philip as their superior, taking their meals together, and regularly attending the exercises at S. Girolamo. In 1574, however, the exercises began to be held in an oratory at S. Giovanni. Meanwhile the community was increasing in size, and in 1575 it was formally recognised by Gregory XIII as the Congregation of the Oratory, and given the church of S. Maria in Vallicella. The fathers came to live there in 1577, in which year they opened the Chiesa Nuova, built on the site of the old S. Maria, and transferred the exercises to a new oratory. Philip himself remained at S. Girolamo till 1583, and it was only in obedience to Gregory XIII that he then left his old home and came to live at the Vallicella.
The last years of his life were marked by alternate sickness and recovery. In 1593, he showed the true greatness of one who knows the limits of his own endurance, and resigned the office of superior which had been conferred on him for life. In 1594, when he was in an agony of pain, the Blessed Virgin appeared to him, and cured him. At the end of March, 1595, he had a severe attack of fever, which lasted throughout April; but in answer to his special prayer God gave him strength to say Mass on 1 May in honour of SS. Philip and James. On the following 12 May he was seized with a violent haemorrhage, and Cardinal Baronius, who had succeeded him as superior, gave him Extreme Unction. After that he seemed to revive a little and his friend Cardinal Frederick Borromeo brought him the Viaticum, which he received with loud protestations of his own unworthiness. On the next day he was perfectly well, and till the actual day of his death went about his usual duties, even reciting the Divine Office, from which he was dispensed. But on 15 May he predicted that he had only ten more days to live. On 25 May, the feast of Corpus Christi, he went to say Mass in his little chapel, two hours earlier than usual. "At the beginning of his Mass", writes Bacci, "he remained for some time looking fixedly at the hill of S. Onofrio, which was visible from the chapel, just as if he saw some great vision. On coming to the Gloria in Excelsis he began to sing, which was an unusual thing for him, and sang the whole of it with the greatest joy and devotion, and all the rest of the Mass he said with extraordinary exultation, and as if singing." He was in perfect health for the rest of that day, and made his usual night prayer; but when in bed, he predicted the hour of the night at which he would die. About an hour after midnight Father Antonio Gallonio, who slept under him, heard him walking up and down, and went to his room. He found him lying on the bed, suffering from another haemorrhage. "Antonio, I am going", he said; Gallonio thereupon fetched the medical men and the fathers of the congregation. Cardinal Baronius made the commendation of his soul, and asked him to give the fathers his final blessing. The saint raised his hand slightly, and looked up to heaven. Then inclining his head towards the fathers, he breathed his last. Philip was beatified by Paul V in 1615, and canonized by Gregory XV in 1622.
It is perhaps by the method of contrast that the distinctive characteristics of St. Philip and his work are brought home to us most forcibly (see Newman, "Sermons on Various Occasions", n. xii; "Historical Sketches", III, end of ch. vii). We hail him as the patient reformer, who leaves outward things alone and works from within, depending rather on the hidden might of sacrament and prayer than on drastic policies of external improvement; the director of souls who attaches more value to mortification of the reason than to bodily austerities, protests that men may become saints in the world no less than in the cloister, dwells on the importance of serving God in a cheerful spirit, and gives a quaintly humorous turn to the maxims of ascetical theology; the silent watcher of the times, who takes no active part in ecclesiastical controversies and is yet a motive force in their development, now encouraging the use of ecclesiastical history as a bulwark against Protestantism, now insisting on the absolution of a monarch, whom other counsellors would fain exclude from the sacraments (see BARONIUS), now praying that God may avert a threatened condemnation (see SAVONAROLA) and receiving a miraculous assurance that his prayer is heard (see Letter of Ercolani referred to by Capecelatro); the founder of a Congregation, which relies more on personal influence than on disciplinary organization, and prefers the spontaneous practice of counsels of perfection to their enforcement by means of vows; above all, the saint of God, who is so irresistibly attractive, so eminently lovable in himself, as to win the title of the "Amabile santo".
GALLONIO, companion of the saint was the first to produce a Life of St. Philip, published in Latin (1600) and in Italian (1601), written with great precision, and following a strictly chronological order. Several medical treatises were written on the saint's palpitation and fractured ribs, e. g. ANGELO DA BAGNAREA's Medica disputatio de palpitatione cordis, fractura costarum, aliisque affectionibus B. Philippi Nerii. . .qua ostenditur praedictas affectiones fuisse supra naturam, dedicated to Card. Frederick Borromeo (Rome, 1613). BACCI wrote an Italian Life and dedicated it to Gregory XV (1622). His work is the outcome of a minute examination of the processes of canonization, and contains important matter not found in GALLONIO. BROCCHI's Life of St. Philip, contained in his Vite de' santi e beati Fiorentini (Florence, 1742), includes the saint's pedigree, and gives the Florentine tradition of his early years; for certain chronological discrepancies between GALLONIO, BACCI, and BROCCHI, see notes on the chronology in ANTROBUS' ed. of BACCI. Other Lives are by RICCI (Rome, 1670), whose work was an enlargement of BACCI, and includes his own Lives of the Companions of St. Philip; MARCIANO (1693); SONZONIO (1727); BERNABEI (d. 1662), whose work is published for the first time by the BOLLANDISTS (Acta SS., May, VII); RAMIREZ, who adapts the language of Scripture to St. Philip in a Latin work called the Via lactea, dedicated to Innocent XI (Valencia, 1682); and BAYLE (1859). GEOTHE at the end of his Italien. Reise (Italian Journey) gives a sketch of the saint, entitled Filippo Neri, der humoristische Heilige. The most important modern Life is that of CAPECELATRO (1879), treating fully of the saint's relations with the persons and events of his time. There is an English Life by HOPE (London, New York, Cincinnati, Chicago). An abridged English translation of BACCI appeared in penal times (Paris, 1656), a fact which shows our Catholic forefathers' continued remembrance of the saint, who used to greet the English College students with the words, "Salvete, flores martyrum." FABER's Modern Saints (1847) includes translations of an enlarged ed. of BACCI, and of RICCI's Lives of the Companions. Of the former there is a new and revised edition by ANTROBUS (London, 1902). CAPECELATRO's work has been translated by POPE (London, 1882). English renderings of two of St. Philip's sonnets by RYDER are published at the end of the recent editions of BACCI and CAPECELATRO, together with translations of St. Philip's letters. These were originally published in BISCONI's Raccolta di lettere di santi e beati Fiorentini (Florence, 1737); but since that time twelve other letters have come to light.
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St. Philip the Apostle
Like the brothers, Peter and Andrew, Philip was a native of Bethsaida on Lake Genesareth (John 1:44). He also was among those surrounding the Baptist when the latter first pointed out Jesus as the Lamb of God. On the day after Peter's call, when about to set out for Galilee, Jesus met Philip and called him to the Apostolate with the words, "Follow me". Philip obeyed the call, and a little later brought Nathaniel as a new disciple (John 1:43-45). On the occasion of the selection and sending out of the twelve, Philip is included among the Apostles proper. His name stands in the fifth place in the three lists (Matt., x, 2-4; Mark, iii, 14-19; Luke, vi, 13-16) after the two pairs of brothers, Peter and Andrew, James and John. The Fourth Gospel records three episodes concerning Philip which occurred during the epoch of the public teaching of the Saviour:
· Before the miraculous feeding of the multitude, Christ turns towards Philip with the question: "Whence shall we buy bread, that these may eat?" to which the Apostle answers: "Two hundred penny-worth of bread is not sufficient for them, that every one may take a little" (vi, 5-7).
· When some heathens in Jerusalem came to Philip and expressed their desire to see Jesus, Philip reported the fact to Andrew and then both brought the news to the Saviour (xii, 21-23).
· When Philip, after Christ had spoken to His Apostles of knowing and seeing the Father, said to Him: "Lord, shew us the Father, and it is enough for us", he received the answer: "He that seeth me, seeth the Father also" (xiv, 8-9).
These three episodes furnish a consistent character-sketch of Philip as a naïve, somewhat shy, sober-minded man. No additional characteristics are given in the Gospels or the Acts, although he is mentioned in the latter work (i, 13) as belonging to the Apostolic College.
The second-century tradition concerning him is uncertain, inasmuch as a similar tradition is recorded concerning Philip the Deacon and Evangelist-a phenomenon which must be the result of confusion caused by the existence of the two Philips. In his letter to St. Victor, written about 189-98, bishop Polycrates of Ephesus mentions among the "great lights", whom the Lord will seek on the "last day", "Philip, one of the Twelve Apostles, who is buried in Hieropolis with his two daughters, who grew old as virgins", and a third daughter, who "led a life in the Holy Ghost and rests in Ephesus." On the other hand, according to the Dialogue of Caius, directed against a Montanist named Proclus, the latter declared that "there were four prophetesses, the daughters of Philip, at Hieropolis in Asia where their and their father's grave is still situated." The Acts (xxi, 8-9) does indeed mention four prophetesses, the daughters of the deacon and "Evangelist" Philip, as then living in Caesarea with their father, and Eusebius who gives the above-mentioned excerpts (Hist. Eccl., III, xxxii), refers Proclus' statement to these latter. The statement of Bishop Polycrates carries in itself more authority, but it is extraordinary that three virgin daughters of the Apostle Philip (two buried in Hieropolis) should be mentioned, and that the deacon Philip should also have four daughters, said to have been buried in Hieropolis. Here also perhaps we must suppose a confusion of the two Philips to have taken place, although it is difficult to decide which of the two, the Apostle or the deacon, was buried in Hieropolis. Many modern historians believe that it was the deacon; it is, however, possible that the Apostle was buried there and that the deacon also lived and worked there and was there buried with three of his daughters and that the latter were afterwards erroneously regarded as the children of the Apostle. The apocryphal "Acts of Philip," which are, however purely legendary and a tissue of fables, also refer Philip's death to Hieropolis. The remains of the Philip who was interred in Hieropolis were later translated (as those of the Apostle) to Constantinople and thence to the church of the Dodici Apostoli in Rome. The feast of the Apostle is celebrated in the Roman Church on 1 May (together with that of James the Younger), and in the Greek Church on 14 November.
Acta SS., May, I, 11-2; BATIFFOL, in Analecta Bollandiana, IX (1890), 204 sqq.; LIPSIUS, Die Apokryphen Apostelgeschicten und Apostellegenden, II, II (Brunswick, 1884), 1 sqq.; Bibl. Hagriogr. Latina, II, 991; on the two Philips cf. ZAHN in Forschungen sur Gesch. Des neutestamentl. Kanons, VI (Erlangen, 1900), 158 sqq.
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St. Pionius
Martyred at Smyrna, 12 March, 250. Pionius, with Sabina and Asclepiades, was arrested on 23 February, the anniversary of St. Polycarp's martyrdom. They had passed the previous night in prayer and fasting. Knowing of his impending arrest, Pionius had fastened fetters round the necks of himself and his companions to signify that they were already condemned. People seeing them led off unbound might suppose that they were prepared, like so many other Christians in Smyrna, the bishop included, to sacrifice. Early in the morning, after they had partaken of the Holy Bread and of water, they were conducted to the forum. The place was thronged with Greeks and Jews, for it was a great Sabbath and therefore a general holiday in the city -- an indication of the importance of the Jews in Smyrna. Pionius harangued the multitude. He begged the Greeks to remember what Homer had said about not mocking the corpse of an enemy. Let them refrain therefore from mocking those Christians who had apostatized. He then turned to the Jews and quoted Moses and Solomon to the same effect. He ended with a vehement refusal to offer sacrifice. Then followed the usual interrogatories and threats, after which Pionius and his companions were relegated to prison, to await the arrival of the proconsul. Here they found other confessors, among them a Montanist. Many pagans visited them, and Christians who had sacrificed, lamenting their fall. The latter Pionius exhorted to repentance. A further attempt before the arrival of the proconsul was made to force Pionius and his companions into an act of apostasy. They were carried off to a temple where every effort was made to compel them to participate in a sacrifice. On 12 March, Pionius was brought before the proconsul who first tried persuasion and then torture. Both having failed, Pionius was condemned to be burnt alive. He suffered in company with Metrodorus, a Marcionite priest. His feast is kept by the Latins ion 1 Feb.; by the Greeks on 11 March. The true day of his martyrdom, according to the Acts, was 12 March. Eusebius ("H.E.", IV, xv; "Chron.", p. 17, ed. Schoene) places the martyrdom in the reign of Antoninus. His mistake was probably due to the fact that he found the martyrdom of Pionius in a volume containing the Acts of Martyrs of an earlier date. Possibly his MS. lacked the chronological note in our present ones. For the life of Polycarp by Pionius, see Polycarp, Saint. Did Pionius before his martyrdom celebrate with bread and water? We know from St. Cyprian (Ep. 63) that this abuse existed in his time. But note (1) the bread is spoken of as Holy, but not the water; (2) it is unlikely that Pionius would celebrate with only two persons present. It is more likely therefore that we have an account, not of a celebration, but of a private Communion (see Funk, "Abhandlungen", I, 287).
J.F. BACCHUS 
Dedicated to the memory of Brother Declan Brown, L.C.

St. Placidus[[@Headword:St. Placidus]]

St. Placidus
St. Placidus, disciple of St. Benedict, the son of the patrician Tertullus, was brought as a child to St. Benedict at Sublaqueum (Subiaco) and dedicated to God as provided for in chapter 69 of St. Benedict's Rule. Here too occurred the incident related by St. Gregory (Dialogues, II, vii) of his rescue from drowning when his fellow monk, Maurus, at St. Benedict's order ran across the surface of the lake below the monastery and drew Placidus safely to shore. It appears certain that he accompanied St. Benedict when, about 529, he removed to Monte Cassino, which was said to have been made over to him by the father of Placidus. Of his later life nothing is known, but in an ancient psalterium at Vallombrosa his name is found in the Litany of the Saints placed among the confessors immediately after those of St. Benedict and St. Maurus; the same occurs in Codex CLV at Subiaco, attributed to the ninth century (see Baumer, "Johannes Mabillon", p. 199, n. 2).
There seems now to be no doubt that the "Passio S. Placidi", purporting to be written by one Gordianus, a servant of the saint, on the strength of which he is usually described as abbot and martyr, is really the work of Peter the Deacon, a monk of Monte Cassino in the twelfth century (see Delehaye, op. cit. infra). The writer seems to have begun by confusing St. Placidus with the earlier Placitus, who, with Euticius and thirty companions, was martyred in Sicily under Diocletian, their feast occurring in the earlier martyrologies on 5 October. Having thus made St. Placidus a martyr, he proceeds to account for this by attributing his martyrdom to Saracen invaders from Spain -- an utter anachronism in the sixth century but quite a possible blunder if the "Acta" were composed after the Moslem invasions of Sicily. The whole question is discussed by the Bollandists (infra).
Acta SS., III Oct. (Brussels, 1770), 65-147; MABILLON, Acta SS. O.S.B., I (Paris, 1668), 45; IDEM, Annales O.S.B., I (Paris, 1703); IDEM, Iter italicum (Paris, 1687), 125; GREGORY THE GREAT, Dial., II, iii, v, vii, in P. L., LXV, 140, 144, 146; PIRRI, Sicilia sacra (Palermo, 1733), 359, 379, 432, 1128; ABBATISSA, Vita di S. Placido (Messina, 1654); AVO, Vita S. Placidi (Venice, 1583); Compendio della vita di s. Placido (Monte Cassino, 1895); DELEHAYE, Legends of the Saints, tr. CRAWFORD (London, 1907), 72, 106.
G. ROGER HUDLESTON 
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St. Polycarp[[@Headword:St. Polycarp]]

St. Polycarp
Martyr (A.D. 69-155).
Our chief sources of information concerning St. Polycarp are: (1) the Epistles of St. Ignatius; (2) St. Polycarp's own Epistle to the Philippians; (3) sundry passages in St. Irenaeus; (4) the Letter of the Smyrnaeans recounting the martyrdom of St. Polycarp.
The Epistles of St. Ignatius
Four out of the seven genuine epistles of St. Ignatius were written from Smyrna. In two of these -Magnesians and Ephesians- he speaks of Polycarp. The seventh Epistle was addressed to Polycarp. It contains little or nothing of historical interest in connexion with St. Polycarp. In the opening words St. Ignatius gives glory to God "that it hath been vouchsafed to me to see thy face". It seems hardly safe to infer, with Pearson and Lightfoot, from these words that the two had never met before.
The Epistle of St. Polycarp to the Philippians
The Epistle of St. Polycarp was a reply to one from the Philippians, in which they had asked St. Polycarp to address them some words of exhortation; to forward by his own messenger a letter addressed by them to the Church of Antioch; and to send them any epistles of St. Ignatius which he might have. The second request should be noted. St. Ignatius had asked the Churches of Smyrna and Philadelphia to send a messenger to congratulate the Church of Antioch on the restoration of peace; presumably, therefore, when at Philippi, he gave similar instructions to the Philippians. This is one of the many respects in which there is such complete harmony between the situations revealed in the Epistles of St. Ignatius and the Epistle of St. Polycarp, that it is hardly possible to impugn the genuineness of the former without in some way trying to destroy the credit of the latter, which happens to be one of the best attested documents of antiquity. In consequence some extremists, anti-episcopalians in the seventeenth century, and members of the Tubingen School in the nineteenth, boldly rejected the Epistle of Polycarp. Others tried to make out that the passages which told most in favour of the Ignatian epistles were interpolations.
These theories possess no interest now that the genuineness of the Ignatian epistles has practically ceased to be questioned. The only point raised which had any show of plausibility (it was sometimes used against the genuineness, and sometimes against the early date of St. Polycarp's Epistle) was based on a passage in which it might at first sight seem that Marcion was denounced: "For every one who does not confess that Jesus Christ has come in the flesh is antichrist; and whosoever does not confess the testimony of the cross, is a devil, and whosoever perverteth the oracles of the Lord (to serve) his own lusts, and saith there is neither resurrection nor judgment, this man is a first-born of Satan." St. Polycarp wrote his epistle before he had heard of St. Ignatius' martyrdom. Now, supposing the passage just quoted to have been aimed at Marcion (whom, on one occasion, as we shall presently see, St. Polycarp called to his face "the first-born of Satan"), the choice lies between rejecting the epistle as spurious on account of the anachronism, or bringing down its date, and the date of St. Ignatius' martyrdom to A.D. 130-140 when Marcion was prominent. Harnack seems at one time to have adopted the latter alternative; but he now admits that there need be no reference to Marcion at all in the passage in question (Chronologie, I, 387-8). Lightfoot thought a negative could be proved. Marcion, according to him, cannot be referred to because nothing is said about his characteristic errors, e.g., the distinction between the God of the Old and theGod of the New Testament; and because the antinomianism ascribed to "the first-born of Satan" is inapplicable to the austere Marcion (Lightfoot, St. Ignatius and St. Polycarp, I, 585; all references to Lightfoot (L), unless otherwise stated, will be to this work).
When Lightfoot wrote it was necessary to vindicate the authenticity of the Ignatian epistles and that of St. Polycarp. If the former were forgeries, the latter, which supports - it might almost be said presupposes- them, must be a forgery from the same hand. But a comparison between Ignatius and Polycarp shows that this is an impossible hypothesis. The former lays every stress upon episcopacy, the latter does not even mention it. The former is full of emphatic declarations of the doctrine of the Incarnation, the two natures of Christ, etc. In the latter these matters are hardly touched upon. "The divergence between the two writers as regards Scriptural quotations is equally remarkable. Though the seven Ignatian letters are many times longer than Polycarp's Epistle, the quotations in the latter are incomparably more numerous, as well as more precise, than in the former. The obligations to the New Testament are wholly different in character in the two cases. The Ignatian letters do, indeed, show a considerable knowledge of the writings included in our Canon of the New Testament; but this knowledge betrays itself in casual words and phrases, stray metaphors, epigrammatic adaptations, and isolated coincidences of thought...On the other hand in Polycarp's Epistle sentence after sentence is frequently made up of passages from the Evangelical and Apostolic writings...But this divergence forms only part of a broader and still more decisive contrast, affecting the whole style and character of the two writings. The profuseness of quotations in Polycarp's Epistle arises from a want of originality...On the other hand the letters of Ignatius have a marked individuality. Of all early Christian writings they are pre-eminent in this respect" (op.cit., 595-97).
Various passages in St. Irenaeus
In St. Irenaeus, Polycarp comes before us preeminently as a link with the past. Irenaeus mentions him four times: (a) in connection with Papias; (b) in his letter to Florinus; (c) in his letter to Pope Victor; (d) at the end of the celebrated appeal to the potior principalitas of the Roman Church.
In connection with Papias
From "Adv. Haer.", V,xxxiil, we learn that Papias was "a hearer of John, and a companion of Polycarp".
In his letter to Florinus
Florinus was a Roman presbyter who lapsed into heresy. St. Irenaeus wrote him a letter of remonstrance (a long extract from which is preserved by Eusebius, II, E., V,xx), in which he recalled their common recollections of Polycarp. "These opinions...Florinus are not of sound judgment...I saw thee when I was still a boy in Lower Asia in company with Polycarp, while thou wast faring prosperously in the royal court, and endeavouring to stand well with him. For I distincly remember the incidents of that time better than events of recent occurrence...I can describe the very place in which the Blessed Polycarp used to sit when he discoursed...his personal appearance...and how he would describe his intercourse with John and with the rest who had seen the Lord, and how he would relate their words...I can testify in the sight of God, that if the blessed and apostolic elder had heard anything of this kind, he would have cried out, and stopped his ears, and said after his wont, 'O good God, for what times hast thou kept me that I should endure such things?'...This can be shown from the letters which he wrote to the neighbouring Churches for their confirmmation etc.". Lightfoot (op.cit., 448) will not fix the date of the time when St. Irenaeus and Florinus were fellow-pupils of St. Polycarp more definitely than somewhere between 135 and 150. There are in fact no data to go upon.
In his letter to Pope Victor
The visit of St. Polycarp to Rome is described by St. Irenaeus in a letter to Pope Victor written under the following circumstances. The Asiatic Christians differed from the rest of the Church in their manner of observing Easter. While the other Churches kept the feast on a Sunday, the Asiatics celebrated it on the 14th of Nisan, whatever day of the week this might fall on. Pope Victor tried to establish uniformity, and when the Asaitic Churches refused to comply, excommunicated them. St. Irenaeus remonstrated with him in a letter, part of which is preserved by Eusebius (H. E., V, xxiv), in which he particularly contrasted the moderation displayed in regard to Polycarp by Pope Anicetus with the conduct of Victor. "Among these (Victor's predecessors) were the presbyters before Soter. They neither observed it (14th Nisan) themselves, nor did they permit those after them to do so. And yet, though not observing it, they were none the less at peace with those who came to them from the parishes in which it was observed....And when the blessed Polycarp was at Rome in the time of Anicetus, and they disagreed a little about other things, they immediately made peace with one another, not caring to quarrel over this matter. For neither could Anicetus persuade Polycarp...nor Polycarp Anicetus.... But though matters were in this shape, they communed together, and Anicetus conceded the administration of the Eucharist in the Church to Polycarp, manifestly as a mark of respect. And they parted from each other in peace", etc.
There is a difficulty connected with this visit of Polycarp to Rome. According to the Chronicle of Eusebius in St. Jerome's version (the Armenian version is quite untrustworthy) the date of Anicetus' accession was A.D. 156-57. Now the probable date of St. Polycarp's martyrdom is February, 155. The fact of the visit to Rome is too well attested to be called into question. We must, therefore, either give up the date of martyrdom, or suppose that Eusebius post-dated by a year or two the accession of Anicetus. There is nothing unreasonable in this latter hypothesis, in view of the uncertainty which so generally prevails in chronological matters (for the date of the accession of Anicetus see Lightfoot, "St. Clement I", 343).
In his famous passage on the Roman Church
We now come to the passage in St. Irenaeus (Adv. Haer., III,3) which brings out in fullest relief St. Polycarp's position as a link with the past. Just as St. John's long life lengthened out the Apostolic Age, so did the four score and six years of Polycarp extend the sub-Apostolic Age, during which it was possible to learn by word of mouth what the Apostles taught from those who had been their hearers. In Rome the Apostolic Age ended about A.D. 67 with the martyrdom of St. Peter and St. Paul, and the sub-Apostolic Age about a quarter of a century later when St. Clement, "who had seen the blessed Apostles", died. In Asia the Apostolic Age lingered on till St. John died about A.D. 100; and the sub-Apostolic Age till 155, when St. Polycarp was martyred. In the third book of his treatise "Against Heresies", St. Irenaeus makes his celebrated appeal to the "successions" of the bishops in all the Churches. He is arguing against heretics who professed to have a kind of esoteric tradition derived from the Apostles. To whom, demands St. Irenaeus, would the Apostles be more likely to commit hidden mysteries than to the bishops to whom they entrusted their churches? In order then to know what the Apostles taught, we must have recourse to the "successions" of bishops throughout the world. But as time and space would fail if we tried to enumerate them all one by one, let the Roman Church speak for the rest. Their agreement with her is a manifest fact by reason of the position which she holds among them ("for with this Church on account of itspotior principalitas the whole Church, that is, the faithful from every quarter, must needs agree", etc.).
Then follows the list of the Roman bishops down to Eleutherius, the twelfth from the Apostles, the ninth from Clement, "who had both seen and conversed with the blessed Apostles". From the Roman Church, representing all the churches, the writer then passes on to two Churches, that of Smyrna, in which, in the person of Polycarp, the sub-Apostolic Age had been carried down to a time still within living memory, and the Church of Ephesus, where, in the person of St. John, the Apostolic Age had been prolonged till "the time of Trajan". Of Polycarp he says, "he was not only taught by the Apostles, and lived in familiar intercourse with many that had seen Christ, but also received his appointment in Asia from the Apostles as Bishop in the Church of Smyrna". He then goes on to speak of his own personal acquaintance with Polycarp, his martyrdom, and his visit to Rome, where he converted many heretics. He then continues, "there are those who heard him tell how John, the disciple of the Lord, when he went to take a bath in Ephesus, and saw Cerinthus within, rushed away from the room without bathing, with the words 'Let us flee lest the room should fall in, for Cerinthus, the enemy of the truth, is within'. Yea, and Polycarp himself, also, when on one occasion Marcion confronted him and said 'Recognise us', replied, 'Ay, ay, I recognise the first-born of Satan' ".
The Smyrnaean letter describing St. Polycarp's martyrdom
Polycarp's martyrdom is described in a letter from the Church of Smyrna, to the Church of Philomelium "and to all the brotherhoods of the holy and universal Church", etc. The letter begins with an account of the persecution and the heroism of the martyrs. Conspicuous among them was one Germanicus, who encouraged the rest, and when exposed to the wild beasts, incited them to slay him. His death stirred the fury of the multitude, and the cry was raised "Away with the atheists; let search be made for Polycarp". But there was one Quintus, who of his own accord had given himself up to the persecutors. When he saw the wild beasts he lost heart and apostatized. "Wherefore", comment the writers of the epistle, "we praise not those who deliver themselves up, since the Gospel does not so teach us". Polycarp was persuaded by his friends to leave the city and conceal himself in a farm-house. Here he spent his time in prayer, "and while praying he falleth into a trance three days before his apprehension; and he saw his pillow burning with fire. And he turned and said unto those that were with him, 'it must needs be that I shall be burned alive' ". When his pursuers were on his track he went to another farm-house. Finding him gone they put two slave boys to the torture, and one of them betrayed his place of concealment. Herod, head of the police, sent a body of men to arrest him on Friday evening. Escape was still possible, but the old man refused to flee, saying, "the will of God be done". He came down to meet his pursuers, conversed affably with them, and ordered food to be set before them. While they were eating he prayed, "remembering all, high and low, who at any time had come in his way, and the Catholic Church throughout the world". Then he was led away.
Herod and Herod's father, Nicetas, met him and took him into their carriage, where they tried to prevail upon him to save his life. Finding they could not persuade him, they pushed him out of the carriage with such haste that he bruised his shin. He followed on foot till they came to the Stadium, where a great crowd had assembled, having heard the news of his apprehension. "As Polycarp entered into the Stadium a voice came to him from heaven: 'Be strong, Polycarp, and play the man'. And no one saw the speaker, but those of our people who were present heard the voice." It was to the proconsul, when he urged him to curse Christ, that Polycarp made his celebrated reply: "Fourscore and six years have I served Him, and he has done me no harm. How then can I curse my King that saved me." When the proconsul had done with the prisoner it was too late to throw him to the beasts, for the sports were closed. It was decided, therefore, to burn him alive. The crowd took it upon itself to collect fuel, "the Jews more especially assisting in this with zeal, as is their wont" (cf. the Martyrdom of Pionius). The fire, "like the sail of a vessel filled by the wind, made a wall round the body" of the martyr, leaving it unscathed. The executioner was ordered to stab him, thereupon, "there came forth a quantity of blood so that it extinguished the fire". (The story of the dove issuing from the body probably arose out of a textual corruption. See Lightfoot, Funk, Zahn. It may also have been an interpolation by the pseudo-Pionius.)
The officials, urged thereto by the Jews, burned the body lest the Christians "should abandon the worship of the Crucified One, and begin to worship this man". The bones of the martyr were collected by the Christians, and interred in a suitable place. "Now the blessed Polycarp was martyred on the second day of the month of Kanthicus, on the seventh day before the Kalends of March, on a great Sabbath at the eighth hour. He was apprehended by Herodes...in the proconsulship of Statius Quadratus etc." This subscription gives the following facts: the martyrdom took place on a Saturday which fell on 23 February. Now there are two possible years for this, 155 and 166. The choice depends upon which of the two Quadratus was proconsul of Asia. By means of the chronological data supplied by the rhetorician Aelius Aristides in certain autobiographical details which he furnishes, Waddington who is followed by Lightfoot ("St. Ignatius and St. Polycarp", I, 646 sq.), arrived at the conclusion that Quadratus was proconsul in 154-55 (the proconsul's year of office began in May). Schmid, a full account of whose system will be found in Harnack's "Chronologie", arguing from the same data, came to the conclusion that Quadratus' proconsulship fell in 165-66.
For some time it seemed as if Schmid's system was likely to prevail, but it has failed on two points:
· Aristides tells us that he was born when Jupiter was in Leo. This happened both in 117 and 129. Schmid's system requires the later of these two dates, but the date has been found to be impossible. Aristides was fifty-three years and six months old when a certain Macrinus was governor of Asia. "Now Egger (in the Austrian 'Jahreshefte', Nov., 1906) has published an inscription recording the career of Macrinus, which was erected to him while he was governing Asia, and he pointed out that as the birth of Aristides was either in 117 or 129, the government of Macrinus must have been either in 170-171, or 182-183, and he has shown that the later date is impossible". (Ramsay in "The Expository Times", Jan., 1907.)
· Aristides mentions a Julianus who was proconsul of Asia nine years before Quadratus. Now there was a Claudius Julianus, who is proved by epigraphic and numismatic evidence to have been proconsul of Asia in 145. Schmid produced a Salvius Julianus who was consul in 148 and might, therefore, have been the Proconsul of Asia named by Aristides. But an inscription discovered in Africa giving the whole career of Salvius Julianus disposes of Schmid's hypothesis. The result of the new evidence is that Salvius Julianus never governed Asia, for he was proconsul of Africa, and it was not permitted that the same person should hold both of these high offices. The rule is well known; and the objection is final and insurmountable (Ramsay, "Expos. Times", Feb., 1904. Ramsay refers to an article by Mommsen, "Savigny Zeitschrift fur Rechtgeschichte", xxiii, 54). Schmid's system, therefore, disappears, and Waddington's, in spite of some very real difficulties (Quadratus' proconsulship shows a tendency to slip a year out of place), is in possession. The possibitity of course remains that the subscription was tampered with by a later hand. But 155 must be approximately correct if St. Polycarp was appointed bishop by St. John.
There is a life of St. Polycarp by pseudo-Pionius, compiled probably in the middle of the fourth century. It is "altogether valueless as a contribution to our knowledge of Polycarp. It does not, so far as we know, rest on any tradition, early or late, and may probably be regarded as a fiction of the author's own brain" (Lightfoot, op.cit., iii, 431). The postscript to the letter to the Smyrneans: "This account Gaius copied from the papers of Irenaeus...and I, Socrates, wrote it down in Corinth...and I, Pionius again wrote it down", etc. probably came from the pseudo-Pionius. The very copious extracts from the Letter of the Smyrneans given by Eusebius are a guarantee of the fidelity of the text in the MSS. that have come down.
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St. Poppo
Abbot, born 977; died at Marchiennes, 25 January, 1048. He belonged to a noble family of Flanders; his parents were Tizekinus and Adalwif. About the year 1000 he made a pilgrimage to the Holy Land with two others of his countrymen. Soon after this he also went on a pilgrimage to Rome. He was about to marry a lady of noble family, when an impressive experience led him to seek another mode of life. As he was journeying late at night a flame burst forth over his head and his lance radiated a brilliant light. He believed this to be an illumination of the Holy Spirit, and soon after, 1005, he entered the monastery of St. Thierry at Reims. About 1008 Abbot Richard of St. Vannes at Verdun, who was a zealous reformer of monasteries in the spirit of the reform of Cluny, took Poppo with him to his monastery. Richard made Poppo prior of St. Vaast d'Arras, in the Diocese of Cambrai, about 1013. Here Poppo proved himself to be the right man for the position, reclaimed the lands of the monastery from the rapacious vassals, and secured the possession of the monastery by deeds. Before 1016 he was appointed to the same position at Vasloges (Beloacum, Beaulieu) in the Diocese of Verdun. In 1020 the Emperor Henry II, who had become acquainted with Poppo in 1016, made him abbot of the royal Abbeys of Stablo (in Lower Lorraine, now Belgium) and Malmedy. Richard was very unwilling to lose him. Poppo also received in 1023 the Abbey of St. Maximin at Trier, and his importance became still greater during the reign of Conrad II. From St. Maximin the Cluniac reform now found its way into the German monasteries. The emperor placed one royal monastery after another under Poppo's control or supervision, as Limburg an der Hardt, Echternach, St. Gislen, Weissenburg, St. Gall, Hersfeld, Waulsort, and Hostières. In the third decade of the century Poppo gave these positions as abbot to his pupils. The bishops and laymen who had founded monasteries placed a series of other monasteries under his care, as St. Laurence at Liège, St. Vincent at Metz, St. Eucharius at Trier, Hohorst, Brauweiler, St. Vaast, Marchiennes, etc. However, the Cluniac reform had at the time no permanent success in Germany, because the monks were accustomed to a more independent and individual way of action and raised opposition. After 1038 the German court no longer supported the reform.
Personally Poppo practised the most severe asceticism. He had no interest in literary affairs, and also lacked the powers of organization and centralization. Neither was he particularly prominent in politics, and in the reign of Henry III he was no longer a person of importance. Death overtook him while he was on a journey on behalf of his efforts at monastic reform. His funeral took place in the presence of a great concourse of people at Stablo.
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St. Porphyrius
Bishop of Gaza in Palestine, b. at Thessalonica about 347; d. at Gaza, 26 February, 420. After five years in the Egyptian desert of Scete he lived five years in a cave near the Jordan. In spite of his impaired health, he frequently visited the scene of theResurrection. Here he met the Asiatic Mark, at a later date a deacon of his church and his biographer. To effect the sale of the property still owned by Porphyrius in his native city, Mark set out for Thessalonica and, upon his return, the proceeds were distributed among the monasteries of Egypt and among the necessitous in and around Jerusalem. In 392 Porphyrius was ordained to the priesthood, and the relic of the Holy Cross was intrusted to his care. In 395 he became Bishop of Gaza, a stronghold of paganism, with an insignificant Christian community. The attitude of the pagan population was hostile so that the bishop appealed to the emperor for protection and pleaded repeatedly for the destruction of pagan temples. He finally obtained an imperial rescript ordering the destruction of pagan sanctuaries at Gaza. A Christian church was erected on the site of the temple of Marnas. In 415 Porphyrius attended the Council of Diospolis. The "Vita S. Porphyrii" of Mark the Deacon, formerly known only in a Latin translation, was published in 1874 by M. Haupt in its original Greek text; a new edition was issued in 1895 by the Bonn Philological Society.
Acta SS., Feb., III (Paris, 1865), 649-66; NUTH, De Marci diaconi vita Porphyrii episcopi Gazensis quaestiones historicae et grammaticae (Bonn, 1897); Butler, Lives of the Saints, 26 Feb.
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St. Possidius
Bishop of Calama in Numidia, author of a short life of St. Augustine and of an indiculus or list of St. Augustine's writings. The dates of his birth and death are unknown; he was alive and in exile in 437 according to Prosper, who, in his "Chronicle", records that Possidius and two other bishops were persecuted and expelled from their sees by the Vandal king, Genseric, who was an Arian. Possidius (Vita S. Augustini, xxxi), after describing the death of St. Augustine, speaks of his unbroken friendship with him for forty years. He also, speaking of himself in the third person, lets it be known that he was one of the clergy of St. Augustine's monastery (ibid., xii). The date of his promotion to the episcopate was, according to Tillemont, about 397. He followed St. Augustine's example and established a monastery at Calama. At a council, held at Carthage, Possidius challenged Crispinus, the Donatist Bishop of Calama, to a public discussion which the latter declined. Shortly afterwards one of Crispinus's clergy, bearing the same name as his bishop, attempted to assassinate Possidius. Legal proceedings were instituted against Crispinus, the bishop, who refused to punish his presbyter. He was proved to be a heretic and was heavily fined, but at the intercession of Possidius the fine was not exacted ("Vita", xii; St. Augustine, "Ep.", cv, 4; "Contra Crescon.", III, xlvi). In 407, Possidius served, with St. Augustine and five other bishops, on a committee appointed to adjudicate upon some ecclesiastical matter, the particulars of which are not known. In 408 he nearly lost his life in a riot stirred up by the pagans at Callama (St. Augustine, "Epp.", xc, xci, xciii). In 409 he was one of four bishops deputed to go to Italy to obtain the protection of the emperor against the Donatists. He was one of the seven bishops chosen to represent the Catholic party at the "Collatio" of 411. In 416 he assisted at the Council of Milevum, where fifty-nine Numidian bishops addressed a synodal letter to Innocent I, asking him to take action against Pelagianism. He joined with St. Augustine and three other bishops in a further letter to Innocent on the same subject, and was at the conference between St. Augustine and the Donatist Emeritus. When the Vandals invaded Africa, he fled to Hippo and was present at the death of St. Augustine (430). His "Vita S. Augustini", composed before the capture of Carthage (439), is included in all editions of the works of St. Augustine, and also printed in Hurter's "Opusc. SS. Patr.". His indiculus will be found in the last volume of Migne's edition of the works of St. Augustine and in the tenth volume of the Benedictine edition. 
CEILLIER, Hist. des auteurs ecclés., XII; TILLEMONT, Mémoires, XIII.
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St. Prisca[[@Headword:St. Prisca]]

St. Prisca
She was a martyr of the Roman Church, whose dates are unknown. The name Prisca or Priscilla is often mentioned by early authorities of the history of the Church of Rome. The wife of Aquila, the pupil of St. Paul, bore this name. The grave of a martyr Prisca was venerated in the Roman Catacomb of Priscilla on the Via Salaria. The place of interment is explicitly mentioned in all the seventh-century itineraries to the graves of the Roman martyrs (De Rossi, "Roma sotterranea", I, 176, 177). The epitaph of a RomanChristian named Priscilla was found in the "larger Catacomb", the Coemeterium maius, on the Via Nomentana, not far from the Catacomb of St. Agnes [De Rossi, Bull. di arch. crist. (1888-1889), 130, note 5]. There still exists on the Aventine a church of St. Prisca. It stands on the site of a very early title church, the Titulus Priscoe, mentioned in the fifth century and built probably in the fourth. In the eighteenth century there was found near this church a bronze tablet with an inscription of the year 224, by which a senator named Caius Marius Pudens Cornelianus was granted citizenship in a Spanish city. As such tablets were generally put up in the house of the person so honoured, it is possible that the senator's palace stood on the spot where the church was built later. The assumption is probable that the Prisca who founded this title church, or who, perhaps as early as the third century, gave the use of a part of the house standing there for the Christian church services, belonged to the family of Pudens Cornelianus. Whether the martyr buried in the Catacomb of Priscilla belonged to the same family or was identical with the founder of the title church cannot be proved. Still some family relationship is probable, because the name Priscilla appears also in the senatorial family of the Acilii Glabriones, whose burial-place was in the Catacomb of Priscilla on the Via Salaria. The "Martyrologium Hieronymianum" mentions under 18 January a martyr Priscilla on the Via Salaria (ed. De Rossi-Duchesne, 10). This Priscilla is evidently identical with the Prisca whose grave was in the Catacomb of Priscilla and who is mentioned in the itineraries of the seventh century. Later legendary traditions identified the founder of the Titulus Priscoe with St. Paul's friend, Priscilla, whose home would have occupied the spot on which the church was later erected. It was from here that St. Paul sent a greeting in his Epistle to the Romans. Another legend relates the martyrdom of a Prisca who was beheaded at the tenth milestone on the Via Ostiensis, and whose body Pope Eutychianus is said to have translated to the church of Prisca on the Aventine. The whole narrative is unhistorical and its details impossible. As 18 January is also assigned as the day of the execution of this Priscilla, she is probably the same as the Roman martyr buried in the Catacomb of Priscilla. Her feast is observed on 18 January.
Acta SS., January, II, 184 sqq.; DUFOURCQ, Les Gesta martyrum romains, I (Paris, 1900), 169 sq.; GORRES, D. Martyrium d. hl. Prisca in Jahrbuch fur protest. Theologie (1892), 108 sq.; CARINI, Sul titolo presbiterale di S. Prisca (Palermo, 1885); DE ROSSI, Della casa d'Aquila e Prisca sull' Aventino in Bull. d'arch. crist. (1867), 44 sq.; IDEM, Aquila e Prisca e gli Acilii Glabriones, ibid. (1888-9), 128 sq.; MARUCCHI, Les basiliques et eglises de Rome (2nd ed., Rome, 1909), 180 sq.; BUTLER, Lives of the Saints, January, I, 83.
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St. Proclus[[@Headword:St. Proclus]]

St. Proclus
Patriarch of Constantinople.
Saint Proclus died in 446 or 447. Proclus came to the fore in the time of Atticus, the Patriarch of Constantinople who succeeded (406) Arsacius who had been intruded upon the patriarchal throne after the violent deposition of St. John Chrysostom (404). "Proclus was a Lector at a very early age, and, assiduously frequenting the Schools, became devoted to the study of rhetoric. On attaining manhood he was in the habit of constant intercourse with Atticus, having been constituted his secretary" (Socrates, "H.E.", VII, xl). From Atticus he received the diaconate and priesthood (ibid.). When Atticus died (425), there was a strong party in favour of Proclus, but Sissinius was eventually chosen as his successor. Sissinius appointed him Archbishop of Cyzicus; but the Cyzicans chose a bishop of their own, and no attempt was made to force Proclus upon a reluctant people. Sissinius died at the end of 427, and again Proclus was likely to be appointed to the patriarchate, but eventually Nestorius was chosen. Nestorius was deposed at the Council of Ephesus (431) and Proclus was on the point of being made patriarch, but "some influential persons interfered on the ground of its being forbidden by the ecclesiastical canon that a person nominated to one bishopric should be translated to another" (Soc., VII, xxxv). In consequence a priest, Maximian, was appointed, upon whose death (434) Proclus succeeded. "The Emperor Theodosius wishing to prevent the disturbances which usually attend the election of a bishop, directed the bishops who were then in the city to place Proclus in the episcopal chair before the body of Maximian was interred, for he had received letters from Celestine, Bishop of Rome, approving of this election" (Soc., VII, xl). In 438 Proclus brought the body of St. John Chrysostom to Constantinople and placed it in the church of the Apostles. In 436 some bishops of Armenia consulted him about some propositions attributed to Theodore of Mopsuestia which were being put forward by the Nestorians. Proclus replied in an epistle (often called the "Tome of St. Proclus"), in which he required the propositions to be condemned. Here a difficulty arose. People were ready to condemn the propositions but not the memory of Theodore. Proclus met this difficulty by disclaiming any intention of attributing the propositions to Theodore. Volusianus, the uncle of Melania the Younger, was converted and baptized by him. The writings of Proclus, consisting chiefly of homilies and epistles, were first printed by Ricardus (Rome, 1630), reprinted in Gallandi, IX; also in P.G., LXV, 651. For Proclus and the Trisagion, see TRISAGION.
TILLEMONT, H.E., 704 sq.; CEILLIER, Hist. des Auteurs Sac., XIII, 472 sq.; BUTLER, Lives of the Saints, October 24.
F.J. BACCHUS 
Transcribed by Robert B. Olson 
Offered to Almighty God for Fr. Richard Paul Dominic Nicholas Martin Rohrer

St. Raphael the Archangel[[@Headword:St. Raphael the Archangel]]

St. Raphael
The name of this archangel (Raphael = "God has healed") does not appear in the Hebrew Scriptures, and in the Septuagint only in the Book of Tobias. Here he first appears disguised in human form as the travelling companion of the younger Tobias, calling himself "Azarias the son of the great Ananias". The story of the adventurous journey during which the protective influence of the angel is shown in many ways including the binding "in the desert of upper Egypt" of the demon who had previously slain seven husbands of Sara, daughter of Raguel, is picturesquely related in Tobit 5-11, to which the reader is referred. After the return and the healing of the blindness of the elder Tobias, Azarias makes himself known as "the angel Raphael, one of the seven, who stand before the Lord" (Tob., xii, 15. Cf. Apoc., viii, 2). Of these seven "archangels" which appear in the angelology of post-Exilic Judaism, only three, Gabriel, Michael and Raphael, are mentioned in the canonical Scriptures. The others, according to the Book of Enoch (cf. xxi) are Uriel, Raguel, Sariel, and Jerahmeel, while from other apocryphal sources we get the variant names Izidkiel, Hanael, and Kepharel instead of the last three in the other list.
Regarding the functions attributed to Raphael we have little more than his declaration to Tobias (Tobit 12) that when the latter was occupied in his works of mercy and charity, he (Raphael) offered his prayer to the Lord, that he was sent by the Lord to heal him of his blindness and to deliver Sara, his son's wife, from the devil. The Jewish category of the archangels is recognized in the New Testament (I Thess., iv, 15; Jude, 9), but only Gabriel and Michael are mentioned by name. Many commentators, however, identify Raphael with the "angel of the Lord" mentioned in John 5. This conjecture is base both on the significance of the name and on the healing role attributed to Raphael in the Book of Tobias. The Church assigns the feast of St. Raphael to 24 October. The hymns of the Office recall the healing power of the archangel and his victory over the demon. The lessons of the first Nocturn and the Antiphons of the entire Office are taken from the Book of Tobias, and the lessons of the second and third Nocturns from the works of St. Augustine, viz. for the second Nocturn a sermon on Tobias (sermon I on the fifteenth Sunday), and for the third, a homily on the opening verse of John, v. The Epistle of the Mass is taken from the twelfth chapter of Tobias, and the Gospel from John 5:1-4, referring to the pool called Probatica, where the multitude of the infirm lay awaiting the moving of the water, for "an angel of the Lord descended at certain times into the pond; and the water was moved.And he that went down first into the pond after the motion of the water was made whole of whatsoever infirmity he lay under". Thus the conjecture of the commentators referred to above is confirmed by the official Liturgy of the Church.
Vigouroux, Dict. de la Bible, s. v. Raphael.
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St. Raymond Nonnatus
(In Spanish SAN RAMON).
Born 1200 or 1204 at Portello in the Diocese of Urgel in Catalonia; died at Cardona, 31 August, 1240. His feast is celebrated on 31 August. He is pictured in the habit of his order surrounded by ransomed slaves, with a padlock on his lips. He was taken from the womb of his mother after her death, hence his name. Of noble but poor family, he showed early traits of piety and great talent. His father ordered him to tend a farm, but later gave him permission to take the habit with the Mercedarians at Barcelona, at the hands of the founder, St. Peter Nolasco. Raymond made such progress in the religious life that he was soon considered worthy to succeed his master in the office of ransomer. He was sent to Algiers and liberated many captives. When money failed he gave himself as a hostage. He was zealous in teaching the Christian religion and made many converts, which embittered the Mohammedan authorities. Raymond was subjected to all kinds of indignities and cruelty, was made to run the gauntlet, and was at last sentenced to impalement. The hope of a greater sum of money as ransom caused the governor to commute the sentence into imprisonment. To prevent him from preaching for Christ, his lips were pierced with a red-hot iron and closed with a padlock. After his arrival in Spain, in 1239, he was made a cardinal by Gregory IX. In the next year he was called to Rome by the pope, but came only as far as Cardona, about six miles from Barcelona, where he died. His body was brought to the chapel of St. Nicholas near his old farm. In 1657 his name was placed in the Roman martyrology by Alexander VII. He is invoked by women in labour and by persons falsely accused. The appendix to the Roman ritual gives a formula for the blessing of water, in his honour, to be used by the sick, and another of candles.
BUTLER, Lives of the Saints; STADLER, Heiligenlexicon; GAMS, Kirchengesch. von Spanien, III; Acta SS., VI, 729.
FRANCIS MERSHMAN

St. Raymond of Penafort[[@Headword:St. Raymond of Penafort]]

St. Raymond of Peñafort
Born at Villafranca de Benadis, near Barcelona, in 1175; died at Barcelona, 6 January, 1275. He became professor of canon law in 1195, and taught for fifteen years. He left Spain for Bologna in 1210 to complete his studies in canon law. He occupied a chair of canon law in the university for three years and published a treatise on ecclesiastical legislation which still exists in the Vatican Library.
Raymond was attracted to the Dominican Order by the preaching of Blessed Reginald, prior of the Dominicans of Bologna, and received the habit in the Dominican Convent of Barcelona, whither he had returned from Italy in 1222. At Barcelona he was co-founder with St. Peter Nolasco of the Order of Mercedarians. He also founded institutes at Barcelona and Tunis for the study of Oriental languages, to convert the Moors and Jews.
At the request of his superiors Raymond published the Summa Casuum, of which several editions appeared in the sixteenth and seventeenth centuries. In 1229 Raymond was appointed theologian and penitentiary to the Cardinal Archbishop of Sabina, John of Abbeville, and was summoned to Rome in 1230 by Gregory IX, who appointed him chaplain and grand penitentiary.
The reputation of the saint for juridical science decided the pope to employ Raymond of Peñafort's talents in re-arranging and codifying the canons of the Church. He had to rewrite and condense decrees that had been multiplying for centuries, and which were contained in some twelve or fourteen collections already existing. We learn from a Bull of Gregory IX to the Universities of Paris and Bologna that many of the decrees in the collections were but repetitions of ones issued before, many contradicted what had been determined in previous decrees, and many on account of their great length led to endless confusion, while others had never been embodied in any collection and were of uncertain authority.
The pope announced the new publication in a Bull directed to the doctors and students of Paris and Bologna in 1231, and commanded that the work of St. Raymond alone should be considered authoritative, and should alone be used in the schools. When Raymond completed his work the pope appointed him Archbishop of Tarragona, but the saint declined the honour. Having edited the Decretals he returned to Spain. He was not allowed to remain long in seclusion, as he was elected General of the Order in 1238; but he resigned two years later. During his tenure of office he published a revised edition of the Dominican Constitutions, and it was at his request that St. Thomas wrote the Summa Contra Gentiles. St. Raymond was canonized by Clement VIII in 1601. His Summa de Poenitentia et Matrimonio is said to be the first work of its kind. His feast is 23 January.
Monumenta Historica Ord. Proed., V, iv; Bullarium Ord. Proed.; PENIA, Vita S. Raymundi; MORTIER, Hist. des Maitres Generaux (Paris, 1903); FINKE, Acta Aragonensia, II (1908), 902-904; QUETIF-ECHARD, Script. Ord. Proed.; BALME, Raymundiana (1901).
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St. Richard de Wyche[[@Headword:St. Richard de Wyche]]

St. Richard de Wyche
Bishop and confessor, b. about 1197 at Droitwich, Worcestershire, from which his surname is derived; d. 3 April, 1253, at Dover. He was the second son of Richard and Alice de Wyche. His father died while he was still young and the family property fell into a state of great delapidation. His elder brother offered to resign the inheritance to him, but Richard refused the offer, although he undertook the management of the estate and soon restored it to a good condition. He went to Oxford, where he and two companions lived in such poverty that they had only one tunic and hooded gown between them, in which they attended lectures by turns. He then went to Paris and on his return proceeded Master of Arts. At Bologna he studied canon law, in which he acquired a great reputation and was elected Chancellor of the University of Oxford.
His learning and sanctity were so famed that Edmund Rich, Archbishop of Canterbury, and Robert Grosseteste, Bishop of Lincoln, both offered him the post of chancellor of their respective dioceses. Richard accepted the archbishop's offer and thenceforward became St. Edmund's intimate friend and follower. He approved the archbishop's action in opposing the king on the question of the vacant sees, accompanied him in his exile to Pontigny, was present at Soissy when he died, and made him a model in life. Richard supplied Matthew Paris with material for his biography, and, after attending the translation of his relics to Pontigny in 1249, wrote an account of the incident in a letter published by Matthew Paris (Historia major, V, VI). Retiring to the house of the Dominicans at Orleans, Richard studied theology, was ordained priest, and, after founding a chapel in honour of St. Edmund, returned to England where he became Vicar of Deal and Rector of Charring. Soon afterwards he was induced by Boniface of Savoy, the new Archbishop of Canterbury, to resume his former office of chancellor.
In 1244 Ralph Neville, Bishop of Chichester, died; the election of Robert Passelewe, Archdeacon of Chichester, to the vacant see, was quashed by Boniface at a synod of his suffragans, held 3 June, 1244, and on his recommendation the chapter elected Richard, their choice being immediately confirmed by the archbishop. Henry III was indignant, as Robert Passelewe was a favourite, and he refused to surrender to Richard the temporalities of his see. The Saint took his case to Innocent IV, who consecrated him in person at Lyons, 5 March, 1245, and sent him back to England. But Henry was immovable. Thus homeless in his own diocese, Richard was dependent on the charity of his clergy, one of whom, Simon of Tarring, shared with him the little he possessed. At length, in 1246, Henry was induced by the threats of the pope to deliver up the temporalities. As bishop, Richard lived in great austerity, giving away most of his revenues as alms. He compiled a number of statutes which regulate in great detail the lives of the clergy, the celebration of Divine service, the administration of the sacraments, church privileges, and other matters. Every priest in the diocese was bound to obtain a copy of these statutes and bring it to the diocesan synod (Wilkins, "Concilia", I, 688-93); in this way the standard of life among the clergy was raised considerably. For the better maintenance of his cathedral Richard instituted a yearly collection to be made in every parish of the diocese on Easter or Whit Sunday. The mendicant orders, particularly the Dominicans, received special encouragement from him.
In 1250 Richard was named as one of the collectors of the subsidy for the crusades (Bliss, "Calendar of Papal Letters", I, 263) and two years later the king appointed him to preach the crusade in London. He made strenuous efforts to rouse enthusiasm for the cause in the Dioceses of Chichester and Canterbury, and while journeying to Dover, where he was to consecrate a new church dedicated to St. Edmund, he was taken ill. Upon reaching Dover, he went to a hospital called "Maison Dieu", performed the consecration ceremony on 2 April, but died the next morning. His body was taken back to Chichester and buried in the cathedral. He was solemnly canonized by Urban IV in the Franciscan church at Viterbo, 1262, and on 20 Feb. a papal licence for the translation of his relics to a new shrine was given; but the unsettled state of the country prevented this until 16 June, 1276, when the translation was performed by Archbishop Kilwardby in the presence of Edward I. This shrine, which stood in the feretory behind the high altar, was rifled and destroyed at the Reformation. The much-restored altar tomb in the south transept now commonly assigned to St. Richard has no evidence to support its claim, and no relics are known to exist. The feast is celebrated on 3 April. The most accurate version of St. Richard's will, which has been frequently printed, is that given by Blaauw in "Sussex Archaeological Collections", I, 164-92, with a translation and valuable notes. His life was written by his confessor Ralph Bocking shortly after his canonization and another short life, compiled in the fifteenth century, was printed by Capgrave. Both these are included in the notice of St. Richard in the Bollandist "Acta Sanctorum".
HARDY, Descriptive catalogue of MSS. relating to the history of Great Britain and Ireland, III (London, 1871), 136-9; Acta SS., April, I (Venice, 1768), 277-318; CAPGRAVE, Nova legenda Angliae (London, 1516), 269; PARIS, Historia major, ed. MADDEN in R. S., II, III (London, 1866); Annales monastici, ed. LUARD in R. S. (London, 1864); Flores historiarum, ed. IDEM in R. S., II (London, 1890); Rishanger's Chronicle, ed. RILEY in R. S. (London, 1865); TRIVET, ed. HOG, Annales sex regum Angliae (London, 1845); Calendar of Papal Letters, ed. BLISS, I (London, 1893); Vita di S. Ricardo vescovo di Cicestria (Milan, 1706); STEPHENS, Memorials of the See of Chichester (London, 1876), 83-98, contains the best modern life; WALLACE, St. Edmund of Canterbury (London, 1893), 196-205; GASQUET, Henry III and the Church (London, 1905), 222, 343; CHALLONER, Britannia sancta (London, 1745), 206-13; STANTON, Menology of England and Wales (London, 1887), 141-3.
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St. Rimbert[[@Headword:St. Rimbert]]

St. Rimbert
Archbishop of Bremen-Hamburg, died at Bremen 11 June, 888. It is uncertain whether he was a Fleming or a Norman. He was educated at the monastery of Turholt near Brügge in Flanders. There St. Ansgar, first Archbishop of Hamburg, became acquainted with him, and later made him his constant companion When Ansgar died on 2 February, 865, Rimbert was chosen his successor. Pope Nicholas I sent him the pallium in December, 865. As Ansgar's missionary system was based on a connection with the Benedictine Order, Rimbert became, shortly after his consecration, a monk at Corvey, and subsequently made missionary journeys to West Friesland, Denmark, and Sweden, but concerning these unfortunately we have no detailed information. In 884 he succeeded in putting to flight the Norman marauders on the coast of Friesland; in remembrance of this incident he was later held in special veneration in Friesland. Among his episcopal achievements the foundation of a monastery in Bücken near Bremen and his care for the poor and sick are especially emphasized. Historians are indebted to him for a biography of St. Ansgar, which is distinguished by valuable historical information and a faithful character sketch. On the other hand, the biography of Rimbert himself, written by a monk of Corvey, is, while very edifying, poor in actual information; hence we know so little of his life.
KLEMENS LÖFFLER 
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St. Rita of Cascia[[@Headword:St. Rita of Cascia]]

St. Rita of Cascia
Born at Rocca Porena in the Diocese of Spoleto, 1386; died at the Augustinian convent of Cascia, 1456. Feast, 22 May. Represented as holding roses, or roses and figs, and sometimes with a wound in her forehead.
According to the "Life" (Acta SS., May, V, 224) written at the time of her beatification by the Augustinian, Jacob Carelicci, from two older biographies, she was the daughter of parents advanced in years and distinguished for charity which merited them the surname of "Peacemakers of Jesus Christ". Rita's great desire was to become a nun, but, in obedience to the will of her parents, she, at the age of twelve, married a man extremely cruel and ill-tempered. For eighteen years she was a model wife and mother. When her husband was murdered she tried in vain to dissuade her twin sons from attempting to take revenge; she appealed to Heaven to prevent such a crime on their part, and they were taken away by death, reconciled to God. She applied for admission to theAugustinian convent at Cascia, but, being a widow, was refused. By continued entreaties, and, as is related, by Divine intervention, she gained admission, received the habit of the order and in due time her profession. As a religious she was an example for all, excelled in mortifications, and was widely known for the efficacy of her prayers.
Urban VIII, in 1637, permitted her Mass and Office. On account of the many miracles reported to have been wrought at her intercession she received in Spain the title of La Santa de los impossibiles. She was solemnly canonized 24 May, 1900.
FRANCIS MERSHMAN 
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St. Robert
Founder of the Abbey of Chaise-Dieu in Auvergne, b. at Aurilac, Auvergne, about 1000; d. in Auvergne, 1067. On his father's side he belonged to the family of the Counts of Aurilac, who had given birth to St. Géraud. He studied at Brioude near the basilica of St-Julien, in a school open to the nobility of Auvergne by the canons of that city. Having entered their community, and being ordained priest, Robert distinguished himself by his piety, charity, apostolic zeal, eloquent discourses, and the gift of miracles. For about forty years he remained at Cluny in order to live under the rule of his compatriot saint, Abbé Odilo. Brought back by force to Brioude, he started anew for Rome in order to consult the pope on his project. Benedict IX encouraged him to retire with two companions to the wooded plateau south-east of Auvergne. Here he built a hermitage under the name of Chaise-Dieu (Casa Dei). The renown of his virtues having brought him numerous disciples, he was obliged to build a monastery, which he placed under the rule of Saint Benedict (1050). Leo IX erected the Abbey of Chaise-Dieu, which became one of the most flourishing in Christendom. At the death of Robert it numbered 300 monks and had sent multitudes all though the centre of France. Robert also founded a community of women at Lavadieu near Brioude. Through the elevation of Pierre Roger, monk of Chaise-Dieu, to the sovereign pontificate, under the name of Clement VI, the abbey reached the height of its glory. The body of Saint Robert, preserved therein, was burned by the Huguenots during the religious wars. His work was destroyed by the French Revolution, but there remain for the admiration of tourists, the vast church, cloister, tomb of Clement VI, and Clementine Tower. The feast-day of St. Robert is 24 April.
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St. Robert Bellarmine[[@Headword:St. Robert Bellarmine]]

St. Robert Francis Romulus Bellarmine
(Also, "Bellarmino").
A distinguished Jesuit theologian, writer, and cardinal, born at Montepulciano, 4 October, 1542; died 17 September, 1621. His father was Vincenzo Bellarmino, his mother Cinthia Cervini, sister of Cardinal Marcello Cervini, afterwards Pope Marcellus II. He was brought up at the newly founded Jesuit college in his native town, and entered the Society of Jesus on 20 September, 1560, being admitted to his first vows on the following day. The next three years he spent in studying philosophy at the Roman College, after which he taught the humanities first at Florence, then at Mondovi. In 1567 he began his theology at Padua, but in 1569 was sent to finish it at Louvain, where he could obtain a fuller acquaintance with the prevailing heresies. Having been ordained there, he quickly obtained a reputation both as a professor and a preacher, in the latter capacity drawing to his pulpit both Catholics and Protestants, even from distant parts. In 1576 he was recalled to Italy, and entrusted with the chair of Controversies recently founded at the Roman College. He proved himself equal to the arduous task, and the lectures thus delivered grew into the work "De Controversiis" which, amidst so much else of excellence, forms the chief title to his greatness. This monumental work was the earliest attempt to systematize the various controversies of the time, and made an immense impression throughout Europe, the blow it dealt toProtestantism being so acutely felt in Germany and England that special chairs were founded in order to provide replies to it. Nor has it even yet been superseded as the classical book on its subject-matter, though, as was to be expected, the progress of criticism has impaired the value of some of its historical arguments.
In 1588 Bellarmine was made Spiritual Father to the Roman College, but in 1590 he went with Cardinal Gaetano as theologian to the embassy Sixtus V was then sending into France to protect the interests of the Church amidst the troubles of the civil wars. Whilst he was there news reached him that Sixtus, who had warmly accepted the dedication of his "De Controversiis", was now proposing to put its first volume on the Index. This was because he had discovered that it assigned to the Holy See not a direct but only an indirect power over temporals. Bellarmine, whose loyalty to the Holy See was intense, took this greatly to heart; it was, however, averted by the death of Sixtus, and the new pope, Gregory XIV, even granted to Bellarmine's work the distinction of a special approbation. Gaetano's mission now terminating, Bellarmine resumed his work as Spiritual Father, and had the consolation of guiding the last years of St. Aloysius Gonzaga, who died in the Roman College in 1591. Many years later he had the further consolation of successfully promoting the beatification of the saintly youth. Likewise at this time he sat on the final commission for the revision of the Vulgate text. This revision had been desired by the Council of Trent, and subsequent popes had laboured over the task and had almost brought it to completion. But Sixtus V, though unskilled in this branch of criticism, had introduced alterations of his own, all for the worse. He had even gone so far as to have an impression of this vitiated edition printed and partially distributed, together with the proposed Bull enforcing its use. He died, however, before the actual promulgation, and his immediate successors at once proceeded to remove the blunders and call in the defective impression. The difficulty was how to substitute a more correct edition without affixing a stigma to the name of Sixtus, and Bellarmine proposed that the new edition should continue in the name of Sixtus, with a prefatory explanation that, on account of aliqua vitia vel typographorum vel aliorum which had crept in, Sixtus had himself resolved that a new impression should be undertaken. The suggestion was accepted, and Bellarmine himself wrote the preface, still prefixed to the Clementine edition ever since in use. On the other hand, he has been accused of untruthfulness in stating that Sixtus had resolved on a new impression. But his testimony, as there is no evidence to the contrary, should be accepted as decisive, seeing how conscientious a man he was in the estimation of his contemporaries; and the more so since it cannot be impugned without casting a slur on the character of his fellow-commissioners who accepted his suggestion, and of Clement VIII who with full knowledge of the facts gave his sanction to Bellarmine's preface being prefixed to the new edition. Besides, Angelo Rocca, the Secretary of the revisory commissions of Sixtus V and the succeeding pontiffs, himself wrote a draft preface for the new edition in which he makes the same statement: (Sixtus) "dum errores ex typographib ortos, et mutationes omnes, atque varias hominum opiniones recognoscere c**oe*pit, ut postea de toto negotio deliberare atque Vulgatam editionem, prout debebat, publicare posset, morte prfventus quod cœperat perficere non potuit". This draft preface, to which Bellarmine's was preferred, is still extant, attached to the copy of the Sixtine edition in which the Clementine corrections are marked, and may be seen in the Biblioteca Angelica at Rome.
In 1592 Bellarmine was made Rector of the Roman College, and in 1595 Provincial of Naples. In 1597 Clement VIII recalled him to Rome and made him his own theologian and likewise Examiner of Bishops and Consultor of the Holy Office. Further, in 1599 he made him Cardinal-Priest of the title of Santa Maria in viâ, alleging as his reason for this promotion that "the Church of God had not his equal in learning". He was now appointed, along with the Dominican Cardinal d'Ascoli, an assessor to Cardinal Madruzzi, the President of the Congregation de Auxiliis, which had been instituted shortly before to settle the controversy which had recently arisen between the Thomists and the Molinists concerning the nature of the concord between efficacious grace and human liberty. Bellarmine's advice was from the first that the doctrinal question should not be decided authoritatively, but left over for further discussion in the schools, the disputants on either side being strictly forbidden to indulge in censures or condemnations of their adversaries. Clement VIII at first inclined to this view, but afterwards changed completely and determined on a doctrinal definition. Bellarmine's presence then became embarrassing, and he appointed him to the Archbishopric of Capua just then vacant. This is sometimes spoken of as the cardinal's disgrace, but Clement consecrated him with his own hands--an honour which the popes usually accord as a mark of special regard. The new archbishop departed at once for his see, and during the next three years set a bright example of pastoral zeal in its administration.
In 1605 Clement VIII died, and was succeeded by Leo XI who reigned only twenty-six days, and then by Paul V. In both conclaves, especially that latter, the name of Bellarmine was much before the electors, greatly to his own distress, but his quality as a Jesuit stood against him in the judgment of many of the cardinals. The new pope insisted on keeping him at Rome, and the cardinal, obediently complying, demanded that at least he should be released from an episcopal charge the duties of which he could no longer fulfil. He was now made a member of the Holy Office and of other congregations, and thenceforth was the chief advisor of the Holy See in the theological department of its administration. Of the particular transactions with which his name is most generally associated the following were the most important: The inquiry de Auxiliis, which after all Clement had not seen his way to decide, was now terminated with a settlement on the lines of Bellarmine's original suggestion. 1606 marked the beginning of the quarrel between the Holy See and the Republic of Venice which, without even consulting the pope, had presumed to abrogate the law of clerical exemption from civil jurisdiction and to withdraw the Church's right to hold real property. The quarrel led to a war of pamphlets in which the part of the Republic was sustained by John Marsiglio and an apostate monk named Paolo Sarpi, and that of the Holy Seeby Bellarmine and Baronius. Contemporaneous with the Venetian episode was that of the English Oath of Alliance. In 1606, in addition to the grave disabilities which already weighed them down, the English Catholics were required under pain of prœmunire to take an oath of allegiance craftily worded in such wise that a Catholic in refusing to take it might appear to be disavowing an undoubted civl obligation, whilst if he should take it he would be not merely rejecting but even condemning as "impious and heretical" the doctrine of the deposing power, that is to say, of a power, which, whether rightly or wrongly, the Holy See had claimed and exercised for centuries with the full approval of Christendom, and which even in that age the mass of the theologians of Europe defended. The Holy See having forbidden Catholics to take this oath, King James himself came forward as its defender, in a book entitled "Tripoli nodo triplex cuneus", to which Bellarmine replied in his "Responsio Matthfi Torti". Other treatises followed on either side, and the result of one, written in denial of the deposing power by William Barclay, an English jurist resident in France, was that Bellarmine's reply to it was branded by the Regalist Parlement of Paris. Thus it came to pass that, for following the via media of the indirect power, he was condemned in 1590 as too much of a Regalist and in 1605 as too much of a Papalist.
Bellarmine did not live to deal with the later and more serious stage of the Galileo case, but in 1615 he took part in its earlier stage. He had always shown great interest in the discoveries of that investigator, and was on terms of friendly correspondence with him. He took up too--as is witnessed by his letter to Galileo's friend Foscarini--exactly the right attitude towards scientific theories in seeming contradiction with Scripture. If, as was undoubtedly the case then with Galileo'sheliocentric theory, a scientific theory is insufficiently proved, it should be advanced only as an hypothesis; but if, as is the case with this theory now, it is solidly demonstrated, care must be taken to interpret Scripture only in accordance with it. When the Holy Office condemned the heliocentric theory, by an excess in the opposite direction, it became Bellarmine's official duty to signify the condemnation to Galileo, and receive his submission. Bellarmine lived to see one more conclave, that which elected Gregory XV (February, 1621). His health was now failing, and in the summer of the same year he was permitted to retire to Sant' Andrea and prepare for the end. His death was most edifying and was a fitting termination to a life which had been no less remarkable for its virtues than for its achievements.
His spirit of prayer, his singular delicacy of conscience and freedom from sin, his spirit of humility and poverty, together with the disinterestedness which he displayed as much under the cardinal's robes as under the Jesuit's gown, his lavish charity to the poor, and his devotedness to work, had combined to impress those who knew him intimately with the feeling that he was of the number of the saints. Accordingly, when he died there was a general expectation that his cause would be promptly introduced. And so it was, under Urban VIII in 1627, when he became entitled to the appellation of Venerable. But a technical obstacle, arising out of Urban VIII's own general legislation in regard to beatifications, required its prorogation at that time. Though it was reintroduced on several occasions (1675, 1714, 1752, and 1832), and though on each occasion the great preponderance of votes was in favour of the beatification, a successful issue came only after many years. This was partly because of the influential character of some of those who recorded adverse votes, Barbarigo, Casante, and Azzolino in 1675, and Passionei in 1752, but still more for reasons of political expediency, Bellarmine's name being closely associated with a doctrine of papal authority most obnoxious to the Regalist politicians of the French Court. "We have said", wrote Benedict XIV to Cardinal de Tencin, "in confidence to the General of the Jesuits that the delay of the Cause has come not from the petty matters laid to his charge by Cardinal Passionei, but from the sad circumstances of the times" (Etudes Religieuses, 15 April, 1896).
[Note: St. Robert Bellarmine was canonized by Pope Pius XI in 1930, and declared a Doctor of the Universal Church in 1931. He is the patron saint of catechists.]
Writings
A full list of Bellarmine's writings, and of those directed against him, may be seen in Sommervogel's "Bibliothhque de la compagnie de Jésus". The following are the principal:
· Controversial works. "Disputationes de Controversiis Christianae Fidei adversus hujus temporis hfreticos", of the innumerable editions of which the chief are those of Ingolstadt (1586-89), Venice (1596), revised personally by the author, but abounding in printer's errors, Paris or "Triadelphi" (1608), Prague (1721), Rome (1832); "De Exemptione clericorum", and "De Indulgentiis et Jubilaeo", published as monographs in 1599, but afterwards incorporated in the "De Controversiis"; "De Transitu Romani Imperii a Graecis ad Francos" (1584); "Responsio ad praeciupua capita Apologiae . . . pro successione Henrici Navarreni" (1586); "Judicium de Libro quem Lutherani vocant Concordiae" (1585); four Risposte to the writings on behalf of the Venetian Republic of John Marsiglio and Paolo Sarpi (1606); "Responsio Matthaei Torti ad librum inscriptum Triplici nodo triplex cuneus" 1608); "Apologia Bellarmini pro responsi one sub ad librum Jacobi Magnae Britanniae Regis" (1609); Tractatus de potestate Summi Pontificis in rebus temporalibus, adversus Gulielmum Barclay" (1610).
· Catechetical and Spiritual Works. "Dottrina Cristiana breve", and "Dichiarazione più copiosa della dottrina cristiana" (1598), two catechetical works which have more than once received papal approbation, and have been translated into various languages; "Dichiarazione del Simbolo" (1604), for the use of priests; "Admonitio ad Episcopum Theanensem nepotem suum quae sint necessaria episcopo" (1612); "Exhortationes domesticae", published only in 1899, by Père van Ortroy; "Conciones habitae Lovanii", the more correct edition (1615); "De Ascensione mentis in Deum" (1615); "De Aeterna felicitate sanctorum" (1616); "De gemitu columbae" (1617); "De septem verbis Christi" (1618); "De arte bene moriendi" (1620). The last five are spiritual works written during his annual retreats.
· Exegetical and other works. "De Scriptoribus ecclesiast." (1615); "De Editione Latinae Vulgatae, quo sensu a Concilio Tridentino definitum sit ut ea pro authenticae habeatur", not published till 1749; "In omnes Psalmos dilucida expositio" (1611). Complete editions of Bellarmine's Opera omnia have been published at Cologne (1617); Venice (1721); Naples (1856); Paris (1870).
Ven. R. Bellarmini, S.R.E. Cardinalis, vita quam ipse scripsit (with an Appendix), written in 1613, at the request of Fathers Eudfmon Joannis and Mutius Vitelleschi, first published among the acta of the Process of Beatification 1675; republished in 1887 by DÖLLINGER AND REUSCH, with notes many of which are useful but the general tone of which is unfair and spiteful; a multitude of unpublished documents in the archives of the Vatican, Simancas, Salamanca, the Society of Jesus, etc.; Epistolœ familiares(1650); EUDAEMON JOANNIS, De pio obitu Card. Bellarmini (1621); FINALI, Esame fatto per me, that is, by the lay brother who attended him in his last sickness, MS.; lives by FULIGATI (1624; translated into Latin with additions by PETRA SANCTA, 1626) and BARTOLI, (1678); CERVINI, Imago virtutum (1625). These form the chief original material. Of derived lives the best are those by FRIZON (1708), and COUDERC (1893). See also LE BACHELET IN VACANT, Dict. de thiol. cath.; and for Bellarmine's doctrine on papal authority, DE LA SERVIÈRE, De Jacobo Angl. Rege cum Card. R. Bellarmine . . . disputante (1900).
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St. Robert of Molesme[[@Headword:St. Robert of Molesme]]

St. Robert of Molesme
Born about the year 1029, at Champagne, France, of noble parents who bore the names of Thierry and Ermengarde; d. at Molesme, 17 April, 1111. When fifteen years of age, he commenced his novitiate in the Abbey of Montier-la-Celle, or St. Pierre-la-Celle, situated near Troyes, of which he became later prior. In 1068 he succeeded Hunaut II as Abbot of St. Michael de Tonnerre, in the Diocese of Langres. About this time a band of seven anchorites who lived in the forest of Collan, in the same diocese, sought to have Robert for their chief, but the monks, despite their constant resistance to his authority, insisted on keeping their abbot who enjoyed so great a reputation, and was the ornament of their house. Their intrigues determined Robert to resign his charge in 1071, and seek refuge in the monastery of Montier-la-Celle. The same year he was placed over the priory of St. Ayoul de Provins, which depended on Montier-la-Celle. Meantime two of the hermits of Collan went to Rome and besought Gregory VII to give them the prior of Provins for their superior. The pope granted their request, and in 1074 Robert initiated the hermits of Collan in the monastic life. As the location at Collan was found unsuitable, Robert founded a monastery at Molesme in the valley of Langres at the close of 1075. To Molesme as a guest came the distinguished canon and doctor (écolâtre) of Reims, Bruno, who, in 1082, placed himself under the direction of Robert, before founding the celebrated order of the Chartreux. At this time the primitive discipline was still in its full vigour, and the religious lived by the labour of their hands. Soon, however, the monastery became wealthy through a number of donations, and with wealth, despite the vigilance of the abbot, came laxity of discipline. Robert endeavoured to restore the primitive strictness, but the monks showed so much resistance that he abdicated, and left the care of his community to his prior, Alberic, who retired in 1093. In the following year he returned with Robert to Molesme. On 29 Nov., 1095, Urban II confirmed the institute of Molesme. In 1098 Robert, still unable to reform his rebellious monks, obtained from Hugues, Archbishop of Lyons and Legate of the Holy See, authority to found a new order on new lines. Twenty-one religious left Molesme and set out joyfully for a desert called Citeaux in the Diocese of Chalons, and the Abbey of Citeaux (q.v.) was founded 21 March, 1098.
Left to themselves, the monks of Molesme appealed to the pope, and Robert was restored to Molesme, which thereafter became an ardent centre of monastic life. Robert died 17 April, 1111, and was buried with great pomp in the church of the abbey. Pope Honorius III by Letters Apostolic in 1222 authorized his veneration in the church of Molesme, and soon after the veneration of St. Robert was extended to the whole Church by a pontifical Decree. The feast was fixed at first on 17 April, but later it was transferred to 29 April. The Abbey of Molesme existed up to the French Revolution. The remains of the holy founder are preserved in the parish church.
Vita S. Roberti, Abbatis Molismensis, auctore monacho molismensi sub Adone, abb. saec. XII; Exordium Cisterciensis Cenobii; CUIGNARD, Les monuments primitifs de la Regle Cistercienne (Dijon, 1878); WILLIAM OF MALMESBURY, Bk. I, De rebus gestis Anglorum, P.L., CLXXIX; LAURENT, Cart. de Molesme, Bk. I (Paris, 1907).
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St. Robert of Newminster[[@Headword:St. Robert of Newminster]]

St. Robert of Newminster
Born in the district of Craven, Yorkshire, probably at the village of Gargrave; died 7 June, 1159. He studied at the University of Paris, where he is said to have composed a commentary on the Psalms; became parish priest at Gargrave, and later a Benedictine at Whitby, from where, with the abbot's permission, he joined the founders of the Cistercian monastery of Fountains. About 1138 he headed the first colony sent out from Fountains and established the Abbey of Newminster near the castle of Ralph de Merlay, at Morpeth in Northumberland. During his abbacy three colonies of monks were sent out; monasteries were founded: Pipewell (1143), Roche (1147) and Sawley (1148). Capgrave's life tells that an accusation of misconduct was brought against him by his own monks and that he went abroad (1147-48), to defend himself before St. Bernard, but doubt has been cast upon the truth of his story, which may have arisen from a desire of this story, which may have arisen from a desire to associate the English saint personally with the greatest of the Cistercians. His tomb in the church of Newminster became an object of pilgrimage; his feast is kept on 7 June.
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St. Roch[[@Headword:St. Roch]]

St. Roch
Born at Montpellier towards 1295; died 1327. His father was governor of that city. At his birth St. Roch is said to have been found miraculously marked on the breast with a red cross. Deprived of his parents when about twenty years old, he distributed his fortune among the poor, handed over to his uncle the government of Montpellier, and in the disguise of a mendicant pilgrim, set out for Italy, but stopped at Aquapendente, which was stricken by the plague, and devoted himself to the plague-stricken, curing them with the sign of the cross. He next visited Cesena and other neighbouring cities and then Rome. Everywhere the terrible scourge disappeared before his miraculous power. He visited Mantua, Modena, Parma, and other cities with the same results. At Piacenza, he himself was stricken with the plague. He withdrew to a hut in the neighbouring forest, where his wants were supplied by a gentleman named Gothard, who by a miracle learned the place of his retreat. After his recovery Roch returned to France. Arriving at Montpellier and refusing to disclose his identity, he was taken for a spy in the disguise of a pilgrim, and cast into prison by order of the governor, -- his own uncle, some writers say, -- where five years later he died. The miraculous cross on his breast as well as a document found in his possession now served for his identification. He was accordingly given a public funeral, and numerous miracles attested his sanctity.
In 1414, during the Council of Constance, the plague having broken out in that city, the Fathers of the Council ordered public prayers and processions in honour of the saint, and immediately the plague ceased. His relics, according to Wadding, were carried furtively to Venice in 1485, where they are still venerated. It is commonly held that he belonged to the Third Order of St. Francis; but it cannot be proved. Wadding leaves it an open question. Urban VIII approved the ecclesiastical office to be recited on his feast (16 August). Paul III instituted a confraternity, under the invocation of the saint, to have charge of the church and hospital erected during the pontificate of Alexander VI. The confraternity increased so rapidly that Paul IV raised it to an archconfraternity, with powers to aggregate similar confraternities of St. Roch. It was given a cardinal-protector, and a prelate of high rank was to be its immediate superior (see Reg. et Const. Societatis S. Rochi). Various favours have been bestowed on it by Pius IV (C. Regimini, 7 March, 1561), by Gregory XIII (C. dated 5 January, 1577), by Gregory XIV (C. Paternar. pont., 7 March, 1591), and by other pontiffs. It still flourishes.
WADDING, Annales Min. (Rome, 1731), VII, 70; IX, 251; Acta SS. (Venice, 1752), 16 August; Gallia Christiana, VI ad an. 1328; ANDRE, Hist. de S. Roch (Carpentras, 1854); CHAVANNE, S. Roch Hist. complete, etc. (Lyons, 1876); COFFINIERES, S. Roch, etudes histor. sur Montpellier au XIVe siecle (Montpellier, 1855); BEVIGNANI, Vita del Taumaturgo S. Rocco (Rome, 1878); Vita del glorioso S. Rocco, figlio di Giovanni principe di Agatopoli, ora detta Montpellieri, con la storica relazione del suo corpo (Venice, 1751); BUTLER, Lives of the Saints, 16 August; LEON, Lives of the Saints of the Three Orders of S. Francis (Taunton, England, 1886); PIAZZA, Opere pie di Roma (Rome, 1679).
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Saint Roch, and all ye holy Confessors, pray for us.

St. Romanos[[@Headword:St. Romanos]]

St. Romanos
Surnamed ho melodos and ho theorrhetor, poet of the sixth century. The only authority for the life and date of this greatest of Greek hymn-writers is the account in the Menaion for October; his feast is 1 October. According to this account he was by birth a Syrian, served as deacon in the church at Berytus, and came to Constantinople in the reign of Anastasios. It was in the Church of the Most Holy Theotokos (eis ta Kyrou) that he received the charisma of sacred poetry. "After a religious retreat at Blachernae he returned to his church, and one night in his sleep saw a vision of the Most Holy Theotokos, who gave him a volume of paper, saying, 'Take the paper and eat it'." The saint, in his dream, opened his mouth and swallowed the paper. It was Christmas Day, and immediately he awakened and marvelled and glorified God. Then, mounting the ambo, he began the strains of his
he parthenos semeron ton hyperousion tiktei.
He wrote also about one thousand kontakia for other feasts before he died.
Beyond this passage, there are only two mentions of Romanos's name, one in the eighth-century poet St. Germanos, and once in Suidas (s. v. anaklomenon), who calls him "Romanos the melode". None of the Byzantine writers on hymnology allude to him: his fame was practically extinguished by the newer school of hymn-writers which flourished in the eighth and ninth centuries. Krumbacher has made it fairly certain, by a number of critical arguments, that the emperor named in the Menaion as reigning when Romanos came to the capital is Anastasius I (A.D. 491-518), not Anastasius II (A.D. 713-16); Pitra and Stevenson are of the same opinion. Probably, then, he lived through the reign of Justinian (A.D. 527-65), who was himself a hymn-writer; this would make him contemporary with two other Byzantine melodes, Anastasios and Kyriakos. "In poetic talent, fire of inspiration, depth of feeling, and elevation of language, he far surpasses all the other melodes. The literary history of the future will perhaps acclaim Romanos for the greatest ecclesiastical poet of all ages", says Krumbacher, and all the other critics of Byzantine poetry subscribe to this enthusiastic praise. Some have called him the Christian Pindar. Down till the twelfth century his Christmas hymn was performed by a double choir (from S. Sophia and the Holy Apostles) at the imperial banquet on that feast day. Of most of the others only a few strophes survive. The long hymns (kontakia) consist of twenty-five strophes (troparia), usually of twenty-one verses each, with a refrain. Besides the Christmas hymn we may cite the following titles to exemplify St. Romanos's choice of subjects: "Canticum Paschale", "de Crucis Triumpho", "de Iuda Proditore", "de Petri Negatione", "de Virgine iuxta crucem". Dramatic and pathetic dialogue plays a great part in the structure. The simple sincerity of tone sometimes puts the reader in mind of the Latin medieval hymns, or the earliest Italian religious verse. Romanos, like the other melodes, obeys a purely accentual or rhythmic law; the quantitative scansions are obsolete for those to whom he sings (see BYZANTINE LITERATURE, IV). Editions: Twenty-nine hymns in Pitra, "Analecta Sacra", I, 1876; three more in Pitra, "Sanctus Romanus veterum melodorum princeps" (1888); Krumbacher long ago promised a complete critical edition according to the Patmian codices, but has not yet achieved it.
[Note: St. Romanos is also described in the article, "Saints Romanus" [(8)], Romanos and Romanus being the Greek and Latin forms respectively of the same name.]
PITRA, Hymnographie de l'Eglise grecque (Rome, 1867); BOUVY, Poetes et Melodes (Nimes, 1886); KRUMBACHER, Gesch. d. byz. Literatur, Munich, 312-18; IDEM, Studien zu Romanos (Munich, 1899); IDEM, Umarbeitungen bei Romanos (Munich, 1899); JACOBI, Zur Geschichte des grieschischen Kirchenliedes in Briegers Zeitschrift fur Kirchengeschichte (1882), V, 177-250.
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Saint Romanos, and all ye holy Priests and Levites, pray for us.

St. Romuald[[@Headword:St. Romuald]]

St. Romuald
Born at Ravenna, probably about 950; died at Val-di-Castro, 19 June, 1027. St. Peter Damian, his first biographer, and almost all the Camaldolese writers assert that St. Romuald's age at his death was one hundred and twenty, and that therefore he was born about 907. This is disputed by most modern writers. Such a date not only results in a series of improbabilities with regard to events in the saint's life, but is also irreconcilable with known dates, and probably was determined from some mistaken inference by St. Peter Damian. In his youth Romuald indulged in the usual thoughtless and even vicious life of the tenth-century noble, yet felt greatly drawn to the eremetical life. At the age of twenty, struck with horror because his father had killed an enemy in a duel, he fled to the Abbey of San Apollinare-in-Classe and after some hesitation entered religion. San Apollinare had recently been reformed by St. Maieul of Cluny, but still was not strict enough in its observance to satisfy Romuald. His injudicious correction of the less zealous aroused such enmity against him that he applied for, and was readily granted, permission to retire to Venice, where he placed himself under the direction of a hermit named Marinus and lived a life of extraordinary severity. About 978, Pietro Orseolo I, Doge of Venice, who had obtained his office by acquiescence in the murder of his predecessor, began to suffer remorse for his crime. On the advice of Guarinus, Abbot of San Miguel-de-Cuxa, in Catalonia, and of Marinus and Romuald, he abandoned his office and relations, and fled to Cuxa, where he took the habit of St. Benedict, while Romuald and Marinus erected a hermitage close to the monastery. For five years the saint lived a life of great austerity, gathering round him a band of disciples. Then, hearing that his father, Sergius, who had become a monk, was tormented with doubts as to his vocation, he returned in haste to Italy, subjected Sergius to severe discipline, and so resolved his doubts. For the next thirty years St. Romuald seems to have wandered about Italy, founding many monasteries and hermitages. For some time he made Pereum his favourite resting place. In 1005 he went to Val-di- Castro for about two years, and left it, prophesying that he would return to die there alone and unaided. Again he wandered about Italy; then attempted to go to Hungary, but was prevented by persistent illness. In 1012 he appeared at Vallombrosa, whence he moved into the Diocese of Arezzo. Here, according to the legend, a certain Maldolus, who had seen a vision of monks in white garments ascending into Heaven, gave him some land, afterwards known as the Campus Maldoli, or Camaldoli. St. Romuald built on this land five cells for hermits, which, with the monastery at Fontebuono, built two years later, became the famous mother-house of the Camaldolese Order (q.v.). In 1013 he retired to Monte-Sitria. In 1021 he went to Bifolco. Five years later he returned to Val-di-Castro where he died, as he had prophesied, alone in his cell. Many miracles were wrought at his tomb, over which an altar was allowed to be erected in 1032. In 1466 his body was found still incorrupt; it was translated to Fabriano in 1481. In 1595 Clement VII fixed his feast on 7 Feb., the day of the translation of his relics, and extended its celebration to the whole Church. He is represented in art pointing to a ladder on which are monks ascending to Heaven.
[Note: By the Apostolic Constitution Calendarium Romanum, promulgated in 1969, the feast of St. Romuald was assigned, as an "Optional Memorial," to 19 June, the day of his death.]
Acta SS., Feb., II (Venice, 1735), 101-46; CASTANIZA, Historia de S. Romvaldo (Madrid, 1597); COLLINA, Vita di S. Romualdo (Bologna, 1748); GRANDO, Dissertationes Camaldulenses (Lucca, 1707), II, 1-144; III, 1-160; MABILLON, Acta SS. O.S.B., saec. VI, par. I (Venice, 1733), 246-78; MITTARELLI AND COSTADONI, Annales Camaldulenses, I (Venice, 1755); St. Peter Damian in P.L., CXLIV (Paris, 1867), 953-1008; TRICHAUD, Vie de Saint Romuald (Amiens, 1879); WAITZ in PERTZ, Mon. Germ. Hist.: Script., IV (Hanover, 1841), 846-7.
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St. Ronan[[@Headword:St. Ronan]]

St. Ronan
There are twelve Irish saints bearing the name of Ronan commemorated in the "Martyrology of Donegal"; of these the most celebrated are: St. Ronan of Ulster, brother of St. Carnech, and grandson of Loarn, d. 11 January, 535; St. Ronan, son of Berach, a disciple of the great St. Fechin of Fore. He became first Abbot of Drumshallon, and d. 18 November, 665. St. Ronan Fionn is honoured as patron of Lan Ronan (Kelminiog) in Iveagh. His feast is celebrated on 22 May, both in Ireland and Scotland. St. Ronan of Iona is explicitly referred to by St. Bede as one of the protagonists of the Roman custom of celebrating Easter as against the Irish tradition, and he had a warm controversy on the subject with his countryman St. Finan, Bishop of Lindisfarne, 660. This controversy was ended at the Synod of Whitby, in 664, when St. Ronan's views were upheld. St. Ronan of Lismore was a distinguished successor of St. Carthage, and several Munster churches were built in his honour. His feast is celebrated on 9 February 763. Another saint of this name is best known by the ruined church of Kilronan, Co. Roscommon, where Turlogh O'Carolan and Bishop O'Rourke are buried.
W.H. GRATTAN-FLOOD 
Transcribed by Christine J. Murray

St. Rosalia[[@Headword:St. Rosalia]]

St. Rosalia
Hermitess, greatly venerated at Palermo and in the whole of Sicily of which she in patroness. Her feast is celebrated on 4 September. A special feast of the translation of her relics is kept in Sicily 15 June. There is no account of her before Valerius Rossi (about 1590), though churches were dedicated in her honour in 1237. Her Vita (Acta SS., 11 Sept., 278) which, according to the Bollandist J. Stilting, is compiled from local traditions, paintings, and inscriptions, says: She was the daughter of Sinibald, Lord of Quisquina and of Rosa, descended from the family of Charlemagne; in youthful days she left home and hid herself in a cave near Bivona and later in another of Monte Pellegrino near Palermo, in which she died and was buried. In 1624 her remains were discovered and brought to the Cathedral of Palermo. Urban VIII put her name into the Roman Martyrology. Whether before her retirement she belonged to a religious community, is not known. The Basilians, in their Martyrology, claim her as a member. She is often represented as a Basilian nun with a Greek cross in her hand. Many of her pictures may be found in the Acta SS.
FRANCIS MERSHMAN 
Transcribed by Michael C. Tinkler

St. Rose of Lima[[@Headword:St. Rose of Lima]]

St. Rose of Lima
Virgin, patroness of America, born at Lima, Peru 20 April, 1586; died there 30 August, 1617.
At her confirmation in 1597, she took the name of Rose, because, when an infant, her face had been seen transformed by a mystical rose. As a child she was remarkable for a great reverence, and pronounced love, for all things relating to God. This so took possession of her that thenceforth her life was given up to prayer and mortification. She had an intense devotion to the Infant Jesus and His Blessed Mother, before whose altar she spent hours. She was scrupulously obedient and of untiring industry, making rapid progress by earnest attention to her parents' instruction, to her studies, and to her domestic work, especially with her needle. After reading of St. Catherine she determined to take that saint as her model. She began by fasting three times a week, adding secret severe penances, and when her vanity was assailed, cutting off her beautiful hair, wearing coarse clothing, and roughening her hands with toil. All this time she had to struggle against the objections of her friends, the ridicule of her family, and the censure of her parents. Many hours were spent before the Blessed Sacrament, which she received daily. Finally she determined to take a vow of virginity, and inspired by supernatural love, adopted extraordinary means to fulfill it. At the outset she had to combat the opposition of her parents, who wished her to marry. For ten years the struggle continued before she won, by patience and prayer, their consent to continue her mission. At the same time great temptations assailed her purity, faith, and constance, causing her excruciating agony of mind and desolation of spirit, urging her to more frequent mortifications; but daily, also, Our Lord manifested Himself, fortifying her with the knowledge of His presence and consoling her mind with evidence of His Divine love. Fasting daily was soon followed by perpetual abstinence from meat, and that, in turn, by use of only the coarsest food and just sufficient to support life. Her days were filled with acts of charity and industry, her exquisite lace and embroidery helping to support her home, while her nights were devoted to prayer and penance. When her work permitted, she retired to a little grotto which she had built, with her brother's aid, in their small garden, and there passed her nights in solitude and prayer. Overcoming the opposition of her parents, and with the consent of her confessor, she was allowed later to become practically a recluse in this cell, save for her visits to the Blessed Sacrament. In her twentieth year she received the habit of St. Dominic. Thereafter she redoubled the severity and variety of her penances to a heroic degree, wearing constantly a metal spiked crown, concealed by roses, and an iron chain about her waist. Days passed without food, save a draught of gall mixed with bitter herbs. When she could no longer stand, she sought repose on a bed constructed by herself, of broken glass, stone, potsherds, and thorns. She admitted that the thought of lying down on it made her tremble with dread. Fourteen years this martyrdom of her body continued without relaxation, but not without consolation. Our Lordrevealed Himself to her frequently, flooding her soul with such inexpressible peace and joy as to leave her in ecstasy four hours. At these times she offered to Him all her mortifications and penances in expiation for offences against His Divine Majesty, for the idolatry of her country, for the conversion of sinners, and for the souls in Purgatory.
Many miracles followed her death. She was beatified by Clement IX, in 1667, and canonized in 1671 by Clement X, the first American to be so honoured. Her feast is celebrated 30 August. She is represented wearing a crown of roses.
Hansen, Vita Mirabilis (1664), Spanish tr. by PARRA.
EDW. L. AYMÉ 
Transcribed by Michael T. Barrett 
Dedicated to JoAnn Smull

St. Rose of Viterbo[[@Headword:St. Rose of Viterbo]]

St. Rose of Viterbo
Virgin, born at Viterbo, 1235; died 6 March, 1252. The chronology of her life must always remain uncertain, as the Acts of her canonization, the chief historical sources, record no dates. Those given above are accepted by the best authorities.
Born of poor and pious parents, Rose was remarkable for holiness and for her miraculous powers from her earliest years. When but three years old, she raised to life her maternal aunt. At the age of seven, she had already lived the life of a recluse, devoting herself to penances. Her health succumbed, but she was miraculously cured by the Blessed Virgin, who ordered her to enroll herself in the Third Order of St. Francis, and to preach penance to Viterbo, at that time (1247) held by Frederick II of Germany and a prey to political strife and heresy. Her mission seems to have extended for about two years, and such was her success that the prefect of the city decided to banish her. The imperial power was seriously threatened. Accordingly , Rose and her parents were expelled from Viterbo in January, 1250, and took refuge in Sorriano. On 5 December, 1250, Rose foretold the speedy death of the emperor, a prophecy realized on 13 December. Soon afterwards she went to Vitorchiano, whose inhabitants had been perverted by a famous sorceress. Rose secured the conversion of all, even of the sorceress, by standing unscathed for three hours in the flames of a burning pyre, a miracle as striking as it is well attested. With the restoration of the papal power in Viterbo (1251) Rose returned.
She wished to enter the monastery of St. Mary of the Roses, but was refused because of her poverty. She humbly submitted, foretelling her admission to the monastery after her death. The remainder of her life was spent in the cell in her father's house, where she died. The process of her canonization was opened in that year by Innocent IV, but was not definitively undertaken until 1457. Her feast is celebrated on 4 September, when her body, still incorrupt, is carried in procession through Viterbo.
Bullar. Franc., 1, 640; Acta Proc. Canonizationis, ann. 1456 in Acta SS., IV Sept.; WADDING, Annales Min. (Rome, 1731), II, 423; III, 280; ANDREUCCI, Notizie criticoistoriche di S. Rosa, Verg. Viterbese (Rome, 1750); BRIGANTI, S. Rosa ed il suo secolo (Venice, 1889); LEON, Lives of the Saints of the Three Orders of S. Francis (Taunton, England, 1886). The best modern life is that by DE KERVAL, Ste Rose, sa vie et son temps (Vanves, 1896); PIZZI, Storia della Città di Viterbo (Rome, 1887).
GREGORY CLEARY 
Transcribed by Michael T. Barrett 
Dedicated to my sister Barbara Barrett

St. Roseline[[@Headword:St. Roseline]]

St. Roseline
(Rossolina.)
Born at Château of Arcs in eastern Provence, 1263; d. 17 January, 1329. Having overcome her father's opposition Roseline became a Carthusian nun at Bertaud in the Alps of Dauphiné. Her "consecration" took place in 1288, and about 1330 she succeeded her aunt, Blessed Jeanne or Diane de Villeneuve, as Prioress of Celle-Robaud in the Diocese of Fréjus near her home. In 1320 her brother Hélion, Grand Master (1319-46) of the Knights of St. John, restored the monastery, and in 1323 and 1328 John XXII, formerly Bishop of Fréjus, increased its revenue, granting indulgences for the anniversary of the dedication of the church. Roseline obtained leave to resign her office before her death. Many visions together with extraordinary austerities and great power over demons are ascribed to her. Her feast is given in the Acta SS. on 11 June, the day of the first translation of her remains in 1334 by her brother Elzear, Bishop of Digne; but by the Carthusian Order it is celebrated in 16 October. There has always been a local cultus and this was confirmed for the Diocese of Fréjus by a Decree of 1851, for the Carthusian Order in 1857. The saint is usually represented with a reliquary containing two eyes, recalling the fact that her eyes were removed and preserved apart. This relicwas still extant at Arcs in 1882. There is no ancient life of the saint, but that given in the Acta SS., 2 June, 489 sq., was constructed by Papebroch from ancient documents.
RAYMOND WEBSTER 
Transcribed by Christine J. Murray

St. Ruadhan[[@Headword:St. Ruadhan]]

St. Ruadhan
One of the twelve "Apostles of Erin"; died at the monastery of Lorrha, County Tipperary, Ireland, 5 April, 584. Ruadhan studied under Saint Finian of Clonard. His embassy to King Dermot at Tara, in 556, is worked into a romance known as the "Cursing of Tara", but the ardri continued to reside at Tara till his death (564). The legend as to Tara's halls having been deserted after 564 is of comparatively late origin, and is contradicted by the fact that a Feis was held at Tara in 697. St. Ruadhan founded the monastery of Lorrha. His bell is preserved in the British Museum; St. Ruadhan's feast is kept on the anniversary of his death.
O'HANLON, Lives of the Irish Saints, IV (Dublin, s.d.); HEALY, Ireland's Ancient Schools and Scholars (4th ed., Dublin, 1902); UA CLERIGH, History of Ireland (London, 1908).
W.H. GRATTAN-FLOOD 
Transcribed by Herman F. Holbrook 
For all the Saints . . . thy name, O Jesus, be forever blessed.

St. Rupert[[@Headword:St. Rupert]]

St. Rupert
(Alternative forms, RUPRECHT, Hrodperht, Hrodpreht, Roudbertus, Rudbertus, Robert, Ruprecht).
First Bishop of Salzburg, contemporary of Childebert III, king of the Franks (695-711), date of birth unknown; d. at Salzburg, Easter Sunday, 27 March, 718. According to an old tradition, he was a scion of the Frankish Merovingian family. The assumption of 660 as the year of his birth is merely legendary. According to the oldest short biographical notices in the "Mon. Germ. Script.", XI, 1-15, Rupert was noted for simplicity, prudence, and the fear of God; he was a lover of truth in his discourse, upright in opinion, cautious in counsel, energetic in action, far-seeing in his charity, and in all his conduct a glorious model of rectitude. While he was Bishop of Worms, the fame of his learning and piety drew many from far and wide. The report of the bishop's ability reached Duke Theodo II of Bavaria, who had placed himself at the head of the current ecclesiastical movement in Bavaria. Theodo sent Rupert messengers with the request that, he should come to Bavaria to revive, confirm, and propagate the spirit of Christianity there. Despite the work of early missionaries, Bavaria was only superficially Christian; its very Christianity was indeed to some extent Arian, while heathen customs and views were most closely interwoven with the external Christianity which it had retained. St. Rupert acceded to Theodo's request, after he had by messengers made himself familiar with the land and people of Bavaria. St. Rupert was received with great honour and ceremony by Theodo in the old residential town of Ratisbon (696). He entered immediately upon his apostolic labours, which extended from the territory of the Danube to the borders of Lower Pannonia, and upon his missionary journey came to Lorch. Thence he travelled to the lonely shores of the Wallersee, where he built a church in honour of Saint Peter, thereby laying the foundation of the present market-town of Seekirchen in the Newmarket district of Salzburg. From the Roman colony there Rupert obtained an account of the ancient Roman town of Juvavum, upon the site of which there still remained many more or less dilapidated buildings, overgrown with briars and brushwood.
Having personally verified the accuracy of this account concerning the place and position, Rupert requested Theodo, in the interests of his apostolic mission to the country, to give him the territory of Juvavum (which was still a place of considerable commerce) for the erection of a monastery and an episcopal see. The duke granted this petition, bequeathing the territory of Juvavum (the modern Salzburg), two square miles in area, to St. Rupert and his successors. At the foot of the precipice of the Monchberg, where once St. Maximus, a disciple of St. Severin, had suffered martyrdom with his companions (476), St. Rupert erected the first church in Salzburg, the Church of St. Peter, in honour of the Prince of the Apostles, as well as a monastery. Upon the lofty prominences (Nonnberg) to the southeast of the town, where the old Roman fortress once towered, he established a convent of nuns which, like the monastery of the Mönchberg, he placed under the protection and Rule of St. Benedict. To set his institutions upon a solid basis, Rupert repaired home, and returned with twelve companions besides his niece Ehrentraud (Erindruda), whom he made abbess over the Benedictine Convent of Nonnberg, while he with his twelve companions formed the first congregation of the famous Benedictine Monastery of St. Peter at Salzburg, which remains to the present day. St. Rupert thenceforth devoted himself entirely to the work of salvation and conversion which he had already begun, founding in connection therewith manny churches and monasteries—e.g., Maxglan, near Salzburg, Maximilianszelle (now Bischofshofen in Pongau), Altotting, and others. After a life of extraordinarily successful activity, he died at Salzburg, aided by the prayers of his brethren in the order; his body reposed in the St. Peterskirche until 24 Sept., 774, when his disciple and successor, Abbot-Bishop St. Virgil, had a portion of his remains removed to the cathedral. On 24 Sept., 1628, these relics were interred by Archbishop Paris von Ladron (1619-54) under the high altar of the new cathedral. Since then the town and district of Salzburg solemnize the feast of St. Rupert, Apostle of Bavaria and Carlnthia, on 24 September.
In Christian art St. Rupert is portrayed with a vessel of salt in his hand, symbolizing the universal tradition according to which Rupert inaugurated salt-mining at Salzburg; this portrayal of St. Rupert is generally found upon the coins of the Duchy of Salzburg and Carinthia. St. Rupert is also represented baptizing Duke Theodo; this scene has no historical foundation. St. Rupert was the first Abbot-Bishop of Salzburg, for, as he established his foundations after the manner of the Irish monks, he combined in his own person the dignities of abbot and bishop. A similar combination of dignities existed also in Ratisbon and Freising. This twofold character of the bishop continued in Salzburg for nearly 300 years until the separation of the dignities was effected in 987 by Archbishop Friedrich I of Salzburg, Count of Chiemgau, the twenty-first Abbot of the Monastery of St. Peter. The period of St. Rupert's activity was until very lately a matter of great discussion. Formerly the opinion was held that the end of the fifth and beginning of the sixth centuries was the age of his missionary work, but, according to the most exhaustive and reliable investigations, the late seventh and early eighth centuries formed the period of his activity. This fact is established especially by the "Breves notitiae Salzburgenses", a catalogue of the donations made to the Church of Salzburg, with notices from the ninth century. In these latter Bishop St. Virgil, whose ministry is referred to 745-84, appears as a direct disciple of St. Rupert. It is forthwith evident that the assumption of the end of the sixth and beginning of the seventh centuries as the period of Rupert's activity is extremely doubtful, even apart from the fact that this view also involves the rejection of the catalogue of the bishops of Salzburg and of Easter Sunday as the day of Rupert's death. Many churches and places bearing Rupert's name, serve as surviving memorials of his missionary activity. A successor of St. Rupert, the present scholarly Abbot of St. Peters in Salzburg, Willibald Hauthaler, has written an interesting work upon this subject entitled "Die dem hl. Rupertus Apostel von Bayern geweihten Kirchen und Kapellen" (with map, Salzburg, 1885).
ULRICH SCHMID 
Transcribed by Charlie Martin

St. Rusticus of Narbonne[[@Headword:St. Rusticus of Narbonne]]

St. Rusticus of Narbonne
Born either at Marseilles or at Narbonnaise, Gaul; died 26 Oct., 461. According to biographers, Rusticus is the one to whom St. Jerome (about 411) addressed a letter, commending him to imitate the virtues of St. Exuperius of Toulouse and to follow the advice of Procule, then Bishop of Marseilles. When he had completed his education in Gaul, Rusticus went to Rome, where he soon gained a reputation as a public speaker, but he wished to embrace the contemplative life. He wrote to St. Jerome, who advised him to continue his studies. Thus Rusticus entered the monastery of St. Vincent of Lérins. He was ordained at Marseilles, and on 3 Oct., 430 (or 427) was consecrated Bishop of Narbonne. With all his zeal, he could not prevent the progress of the Arian heresy which the Goths were spreading abroad. The siege of Narbonne by the Goths and dissensions among the Catholics so disheartened him that he wrote to St. Leo, renouncing the bishoporic, but St. Leo dissuaded him. He then endeavoured to consolidate the Catholics. In 444-448, he built the church in Narbonne; in 451, he assisted at the convocation of forty-four bishops of Gaul and approved St. Leo's letter to Flavian, concerning Nestorianism; he was present also at the Council of Arles, with thirteen bishops, to decide the debate between Theodore, Bishop of Fréjus, and the Abbey of Lérins. A letter from Ravennius, Bishop of Arles, sent to Rusticus, proves the high esteem in which he was held. His letters are lost, with the exception of the one to St. Jerome and two others to St. Leo, written either in 452 or 458. His feast is celebrated on 20 October.
JOSEPH DEDIEU 
Transcribed by Christine J. Murray

St. Sabbas[[@Headword:St. Sabbas]]

St. Sabbas
(Also spelled Sabas).
Hermit, born at Mutalaska near Caesarea in Cappadocia, 439; died in his laura 5 December, 532. He entered a Basilian monastery aat the age of eight, came to Jerusalem in 456, lived five years in a cavern as a disciple of St. Euthymius, and, after spending some time in various monasteries, founded (483) the Laura Mar Sabe (restored in 1840) in the gorges of the Cedron, southeast of Jerusalem. Because some of his monks opposed his rule and demanded a priest as their abbot, Patriarch Salustius of Jerusalem ordained him in 491 and appointed archimandrite of all the monasteries in Palestine in 494. The opposition continued and he withdrew to the new laura which he had built near Thekoa. A strenuous opponent of the Monophysites and the Origenists he tried to influence the emperors against them by calling personally on Emperor Anastasius at Constantinople in 511 and on Justinian in 531. His authorship of "Typicon S. Sabæ" (Venice, 1545), a regulation for Divine worship throughout the year as well as his authorship of a monastic rule bearing the same title (Kurtz in "Byzant, Zeitschrift", III, Leipzig, 1894, 167-70), is doubtful. After him was named the Basilica of St. Sabas with its former monastery on the Aventine at Rome. His feast is on 5 December. Other saints of this name are:
· St. Sabbas, a Goth, martyred 12 April, 372, by being drowned in the Musæus, a tributary of the Danube;
· St. Sabbas, also a Goth, martyred with about seventy others at Rome, under Aurelian;
· St. Julianus Sabbas, a hermit near Edessa, d. about 380;
· St. Sabbas the Younger, a Basilian abbot, 6 February, 990 or 991, at the monastery of St. Caesarius in Rome;
· St. Sabbas, Archbishop of Serbia, d. at Trnawa, 14 January, 1237.
A Life in Greek by Cyril of Scythopolis was edited by Cotelier in Eccl. Graecae Monum., III (Paris, 1686) 220-376, and by Ponjalovskij together with an Old-Slavonian version (St. Petersburg, 1890); another old Life in Greek was edited by Koiklydes (Jerusalem, 1905).
MICHAEL OTT 
Transcribed by Paul Soffing 
Dedicated with love to Rita Soffing

St. Sabina[[@Headword:St. Sabina]]

St. Sabina
Widow of Valentinus and daughter of Herod Metallarius, suffered martyrdom about 126. According to the Acts of the martyrdom, which however have no historic value, she lived at Rome and was converted to Christianity by her female slave Serapia. Serapia was put to death for her faith and later, in the same year, Sabina suffered martyrdom. In 430 her relics were brought to the Aventine, where a basilica, which is very interesting in the history of art, is called after St. Sabina. Originally the church was dedicated to both saints. The feast of St. Sabina is celebrated on 29 August.
KLEMENS LÖFFLER

St. Samson[[@Headword:St. Samson]]

St. Samson
Bishop and confessor, born in South Wales; died 28 July, 565 (?). The date of his birth is unknown. His parents whose names are given as Amon of Dyfed and Anna of Gwynedd, were of noble, but not royal, birth. While still an infant he was dedicated to Godand entrusted to the care of St. Illtyd, by whom he was brought up in the monastery of Llantwit Major. He showed exceptional talents in his studies, and was eventually ordained deacon and priest by St. Dubric. After this he retired to another monastery, possibly after that on Caldy Island, to practise greater austerities, and some years later became it abbot. About this time some Irish monks who were returning from Rome happened to visit Samson's monastery. So struck was the abbot by their learning and sanctity that he accompanied them to Ireland, and there remained some time. During h is visit he received the submission of an Irish monastery, and, on his return to Wales, sent one of his uncles to act as its superior. His fame as a worker of miracles now attracted so much attention that he resolved to found a new monastery or cell "far from the haunts of men", and accordingly retired with a few companions to a lonely spot on the banks of the Severn. He was soon discovered, however, and forced by his fellow-countrymen to become abbot of the monastery formerly ruled by St. Germanus; here St. Dubric consecrated him bishop but without appointment to any particular see. Now, being warned by an angel, he determined to leave England and, after some delay, set sail for Brittany. He landed near Dol, and there built a monastery which became the centre of his episcopal work in the district. Business taking him to Paris, he visited King Childebert there, and was nominated by him as Bishop of Dol; Dol, however, did not become a regular episcopal see till about the middle of the ninth century. Samson attained the age of 85 years, and was buried at Dol. Several early lives of Samson exist. The oldest, printed by Mabillon in h is "Acta Sanctorum" from a MS. at Citeaux, and again by the Bollandists, claims to be compiled from information derived from Samson's contemporaries, which would refer it to about 600. Dom Plaine in the "Analecta Bollandiana" has edited another and fuller life (from MS. Andeg., 719), which he regards as earlier than Mabillion's. Later lives are numerous.
G. ROGER HUDLESTON 
Transcribed by Christine J. Murray

St. Saturninus[[@Headword:St. Saturninus]]

St. Saturninus
St. Saturninus was, says Tillemont, one of the most illustrious martyrs France has given to the Church. We possess only his Acts, which are very old, since they were utilized by St. Gregory of Tours. He was the first bishop of Toulouse, whither he went during the consulate of Decius and Gratus (250). Whether there were already Christians in the town or his preaching made numerous conversions, he soon had a little church. To reach it he had to pass before the capitol where there was a a temple, and according to the Acts, the pagan priests ascribed to his frequent passings the silence of their oracles. One day they seized him and on his unshakeable refusal to sacrifice to the idols they condemned him be tied by the feet to a bull which dragged him about the town until the rope broke. Two Christian women piously gathered up the remains and buried them in a deep ditch, that they might not be profaned by the pagans. His successors, Sts. Hilary and Exuperius, gave him more honourable burial. A church was erected where the bull stopped. It still exists, and is called the church of the Taur (the bull). The body of the saint was transferred at an early date and is still preserved in the Church of St. Sernin (or Saturninus), one of the most ancient and beautiful of Southern France. His feast was entered on the Hieronymian Martyrology for 29 November; his cult spread abroad. The account of his Acts was embellished with several details, and legends linked his name with the beginning of the churches of Eauze, Auch, Pamplona, and Amiens, but these are without historic foundations.
RUINART, Acta Martyrum (Ratisbon, 18569), 177-80; Gregorii Turonensis opera Hist. Francorum, ed. ARNDT AND KRUSCH, I (Hanover, 1884), xxxix; TILLEMONT, Hist. ecclesiastique, III (Paris, 1701), 297; LABAN, Vie de Saint Saturnin (Toulouse, 1864); DUCHESNE, Fastes épiscopaux de l ancienne Gaule (Paris, 1894), 25, 295.
ANTOINE DEGERT
Transcribed by Michael C. Tinkler

St. Sebastian[[@Headword:St. Sebastian]]

St. Sebastian
Roman martyr; little more than the fact of his martyrdom can be proved about St. Sebastian. In the "Depositio martyrum" of the chronologer of 354 it is mentioned that Sebastian was buried on the Via Appia. St. Ambrose ("In Psalmum cxviii"; "Sermo", XX, no. sliv in PL, XV, 1497) states that Sebastian came from Milan and even in the time of St. Ambrose was venerated there. The Acts, probably written at the beginning of the fifth century and formerly ascribed erroneously to Ambrose, relate that he was an officer in the imperial bodyguard and had secretly done many acts of love and charity for his brethren in the Faith. When he was finally discovered to be a Christian, in 286, he was handed over to the Mauretanian archers, who pierced him with arrows; he was healed, however, by the widowed St. Irene. He was finally killed by the blows of a club. These stories are unhistorical and not worthy of belief. The earliest mosaic picture of St. Sebastian, which probably belongs to the year 682, shows a grown, bearded man in court dress but contains no trace of an arrow. It was the art of the Renaissance that first portrayed him as a youth pierced by arrows. In 367 a basilica which was one of the seven chief churches of Rome was built over his grave. The present church was completed in 1611 by Scipio Cardinal Borghese. His relics in part were taken in the year 826 to St. Medard at Soissons. Sebastian is considered a protector against the plague. Celebrated answers to prayer for his protection against the plague are related of Rome in 680, Milan in 1575, and Lisbon in 1599. His feast day is 20 January.
KLEMENS LÖFFLER

St. Sechnall (Secundinus)[[@Headword:St. Sechnall (Secundinus)]]

St. Sechnall
(Secundinus.)
Bishop and confessor, b. 372 or 373; d. at Dunshaughlin, 27 Nov., 457. Son of Restitutus, a Lomard, and Liamain, sister of St. Patrick, he was one of nine brothers, eight of whom became bishops in Ireland. His early life and training is obscure, but he appears to have studied in Gaul, and to have accompanied St. Patrick to Ireland in 432. The first documentary evidence we have is an entry in the Irish Annals recording the arrival of St. Sechnall and his brother St. Auxilius "to help St. Patrick". He had much experience before his coming to assist in the conversion of the Irish. In 433 he was appointed by St. Patrick as first Bishop of Dunshaughlin (co. Meath), and so great was his reputation for learning and prudence, that he was assistant Bishop of Armagh from 434 until his death. At the commencement of his episcopal rule, the local fair (aonach) was accustomed to be held in the church enclosure, and as the people ignored the saint's denunciation as to holding a fair on hallowed ground, we read that "the earth opened and swallowed up thirteen horses, chariots and drivers, while the remainder fled". He died after an episcopate of fourteen years. The name of his see in the corrupt form, Dunshaughlin (correctly Domnach Sechnaille), testifies to the veneration in which he was held.
St. Sechnall's fame in the literary world is as the writer of the earliest Latin poem in the Irish Church, the well-known alphabetic hymn commencing "Audite omnes amantes Deum, sancta merita". This he composed in praise of his uncle, St. Patrick, and was rewarded with the promise that whoever would recite daily (morning and evening) the concluding three verses with proper disposition would obtain everlasting bliss in Heaven. It consists of twenty-three stanzas in the same metre as employed by St. Hilary in his hymn "Ymnum dicat turba fratrum, Ymnum cantus personet", and was printed by Colgan and Muratori. It was regarded as a lorica or preserver to be sung (or recited) in any great emergency, and its singing was one of the "Four honours" paid to St. Patrick, being assigned as the hymn for the feast of the national Apostle. Another beautiful hymn by St. Sechnall is "Sancti venite, Christi corpus sumite", traditionally sung by angels in the church of Dunshaughlin, and adopted for use at the reception of Holy Communion.
W.H. GRATTAN-FLOOD 
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St. Senan[[@Headword:St. Senan]]

St. Senan
Bishop and confessor, b. at Magh Lacha, Kilrush, Co. Clare, c. 488; d. 1 March, 560, his parents being Erean and Comgella. His birth was prophetically announced by St. Patrick on his visit to the Hy Fidhgent (Co. Limerick), and as a boy he was placed under the guidance of a saintly abbot called Cassidan, finishing his studies under St. Naul) at Kilmanagh, Co. Kilkenny. He commenced his missionary career by founding a church near Enniscorthy, in 510 (or 512), and the parish is still known as Templeshannon (Teampul Senain). He then visited Menevia, Rome, and Tours, and returned to Ireland in 520. Having founded churches at Inniscarra (Co. Cork), at Inisluinghe, at Deer Island, Inismore, and Mutton Island, he finally settled at Iniscathay, or Scattery Island, Co. Clare. He was visited by St. Ciaran and St. Brendan, and other holy men, who had heard of his sanctity and miracles. Scattery Island became not only a famous abbey but the seat of a bishopric with St. Senan as its first bishop. This event may be dated as about the year 535 or 540, and St. Senan's jurisdiction extended over the existing Baronies of Moyarta and Clonderalaw in Thomond, the Barony of Connelo in Limerick, and a small portion of Kerry from the Feal to the Atlantic. The legend of "St. Senanus and the Lady", as told in Tom Moore's lyric, is founded on the fact that no woman was allowed to enter Scattery Island; not even St. Cannera was permitted to land there, yet St. Senan founded two convents for nuns, and was actually on a visit to one of them when he died. He was buried in the abbey church of Iniscathay on 8 March, on which day his feast is observed. The Diocese of Inniscathy continued till the year 1189, when it was suppressed. It was, however, restored by Pope Innocent VI, and continued as a separate see under Bishop Thomas (1358-68). In 1378 its possessions were divided, and the island remained a portion of Killaloe, being subsequently merged into the parish of Kilrush. One of the earliest references to the Round Tower of Inniscathay is in the Irish life of St. Senan.
COLGAN, Acta Sanct. Hib. (LOUVAIN, 1645); ARCHDALL, Mon. Hib. (new ed., Dublin, 1873): O'HANLON, Lives of the Irish Saints, IV (Dublin, s. d.); FROST, Hist. of Co. Clare (Dublin 1893); BEGLEY, Diocese of Limerick (Dublin, 1906).
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St. Seraphin of Montegranaro[[@Headword:St. Seraphin of Montegranaro]]

St. Seraphin of Montegranaro
Born at Montegranaro, 1540; died at Ascoli, 12 October 1604. Felix de Nicola was born of a poor, pious family, and in his youth was employed as a shepherd, an occupation which gave him much leisure for prayer and other pious exercises. Upon the death of his parents, he was subjected to harsh and cruel treatment by his eldest brother. At the age of sixteen, he entered the Order of Friars Minor Capuchin and received the name Seraphin. He was distinguished from the first by his unaffected simplicity, mortification, and obedience as well as charity which towards the poor knew no bounds. He had a special devotion to the Blessed Eucharist and to Our Lady. Seraphin was endowed with the gift of reading the secrets of hearts, and with that of miracles and prophecy. Although unlettered, his advice was sought by secular and ecclesiastical dignitaries, and was a fruitful source of virtue to souls. His tomb is in the Capuchin friary at Ascoli. He was canonized by Clement XIII, 16 July, 1767. His feast is celebrated in the Franciscan Order on 12 October.
Clary: Lives of the Saints and Blessed of the Three Orders of St. Francis, III (Taunton, 1886), 292- 296; Acta SS. Oct., VI 128-60; Lechner, Leben der heiligen aus dem Kapuzinerorden, I (1863), 229- 72; Svampa, Vita di S. Serafino da Montegranaro Laico Cappucino (Bologna, 1904).
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St. Serapion[[@Headword:St. Serapion]]

St. Serapion
Bishop of Antioch (190-211). Known principally through his theological writings. Of these Eusebius (Hist. eccl., V, 19) mentions a private letter addressed to Caricus and Pontius against the Montanist heresy; a treatise addressed to a certain Domninus, who in time of persecution abandoned Christianity for the error of "Jewish will-worship" (Hist. eccl., VI, 12); a work on the Docetic Gospel attributed to St. Peter, in which the Christian community of Rhossus in Syria is warned of the erroneous character of this Gospel. These were the only works of Serapion with which Eusebius was acquainted, but he says it is probable that others were extant in his time. He gives two short extracts from the first and third.
[Note: St. Serapion is commemorated in the Roman Martyrology on 30 October.]
JEROME, De Viris Ill., c. 31; SOCRATES, H. E., III, 7; ROUTH, Reliquiae sacrae, 447-62; HARNACK, Chronologie, II, 132; Acta SS., XIII Oct., 248-52.
PATRICK J. HEALY 
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Saint Serapion, and all ye holy Bishops, pray for us.

St. Sexburga[[@Headword:St. Sexburga]]

St. Sexburga
Died about 699. Her sisters, Sts. Ethelburga and Saethrid, were both Abbesses of Faremontier in Brie, St. Withburga was a nun at Ely, and St. Etheldreda became Abbess of Ely. Sexburga was the daughter of Anna, King of the East Angles, and was married about 640 to Earconbert, King of Kent. She lived with her husband for twenty-four years, and by him had two sons, Egbert and Lothar, both successively Kings of Kent, and two daughters, both of whom became nuns and saints: St. Earcongota, a nun of Faremontier, and St. Ermenhild, who married Wulfhere, King of Mercia, and after his death took the veil and became Abbess of Ely. After the death of her husband in 664, Sexburga founded the Abbey of Minster in Sheppey; after a few years there she removed to Ely and placed herself under her sister Etheldreda, then abbess. The "Liber Eliensis" contains the farewell speech made by Sexburga to her nuns at Minster, and an account of her reception at Ely. St. Etheldreda died, probably in 679, and Sexburga was elected abbess. She was still alive and acting as abbess in 695, when she presided at the translation of St. Etheldreda's relics to a new shrine she had erected for her at Ely, which included a sarcophagus of white marble from the ruined city of Grantchester. Sexburga was buried at Ely, near her sister St. Etheldreda and her feast is kept on 6 July. There are several lives of St. Sexburga extant. The one printed in Capgrave, "Nova, Legenda" and used by the Bollandists seems to be taken from the Cotton manuscript (Tib. E. 1) in the British Museum. There is another Latin life in the same collection (Cotton MS., Calig. A. 8), but it is so damaged by fire that it is useless. At Lambeth there are fragments of an Anglo-Saxon life (MS. 427).
BEDE, Hist. Eccl., iii, c. 8; IV, cc. 19, 21; Liber Eliensis in Anglo. Chr. Soc.; Acta SS., July, II, 346-9; MONTALEMBERT, Monks of the West, ed. GASQUET, iv, 401; HARDY, Cat. Mat. in R. S., I, 36O-2; BUTLER, Lives of the Saints. 6 July.
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St. Silvia[[@Headword:St. Silvia]]

St. Silvia
(Also spelled "Sylvia").
Mother of Pope St. Gregory the Great, born about 515 (525?); died about 592.
There is unfortunately no life of Silvia and a few scanty notices are all that is extant concerning her. Her native place is sometimes given as Sicily, sometimes as Rome. Apparently she was of as distinguished family as her husband, the Roman regionarius, Gordianus. She had, besides Gregory, a second son. Silvia was noted for her great piety, and she gave her sons an excellent education. After the death of her husband she devoted herself entirely to religion in the "new cell by the gate of blessed Paul" (cella nova juxta portam beati Pauli). Gregory the Great had a mosaic portrait of his parents executed at the monastery of St. Andrew; it is minutely described by Johannes Diaconus (P.L., LXXV, 229-30). Silvia was portrayed sitting with the face, in which the wrinkles of age could not extinguish the beauty, in full view; the eyes were large and blue, and the expression was gracious and animated. The veneration of St. Silvia is of early date. In the ninth century an oratory was erected over her former dwelling, near the Basilica of San Saba. Pope Clement VIII (1592-1605) inserted her name under 3 November in the Roman Martyrology. She is invoked by pregnant women for a safe delivery.
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St. Simeon Stylites the Elder[[@Headword:St. Simeon Stylites the Elder]]

St. Simeon Stylites the Elder
St. Simeon was the first and probably the most famous of the long succession of stylitoe, or "pillar-hermits", who during more than six centuries acquired by their strange form of asceticism a great reputation for holiness throughout eastern Christendom. If it were not that our information, in the case of the first St. Simeon and some of his imitators, is based upon very reliable first-hand evidence, we should be disposed to relegate much of what history records to the domain of fable; but no modern critic now ventures to dispute the reality of the feats of endurance attributed to these ascetics. Simeon the Elder, was born about 388 at Sisan, near the northern border of Syria. After beginning life as a shepherd boy, he entered a monastery before the age of sixteen, and from the first gave himself up to the practice of an austerity so extreme and to all appearance so extravagant, that his brethren judged him, perhaps not unwisely, to be unsuited to any form of community life. Being forced to quit them he shut himself up for three years in a hut at Tell-Neschin, where for the first time he passed the whole of Lent without eating or drinking. This afterwards became his regular practice, and he combined it with the mortification of standing continually upright so long as his limbs would sustain him. In his later days he was able to stand thus on his column without support for the whole period of the fast. After three years in his hut, Simeon sought a rocky eminence in the desert and compelled himself to remain a prisoner within a narrow space less than twenty yards in diameter. But crowds of pilgrims invaded the desert to seek him out, asking his counsel or his prayers, and leaving him insufficient time for his own devotions. This at last determined him to adopt a new way of life. Simeon had a pillar erected with a small platform at the top, and upon this he determined to take up his abode until death released him. At first the pillar was little more than nine feet high, but it was subsequently replaced by others, the last in the series being apparently over fifty feet from the ground. However extravagant this way of life may seem, it undoubtedly produced a deep impression on contemporaries, and the fame of the ascetic spread through Europe, Rome in particular being remarkable for the large number of pictures of the saint which were there to be seen, a fact which a modern writer, Holl, represents as a factor of great importance in the development of image worship (see the Philotesia in honour of P. Kleinert, p. 42-48). Even on the highest of his columns Simeon was not withdrawn from intercourse with his fellow men. By means of a ladder which could always be erected against the side, visitors were able to ascend; and we know that he wrote letters, the text of some of which we still possess, that he instructed disciples, and that he also delivered addresses to those assembled beneath. Around the tiny platform which surmounted the capital of the pillar there was probably something in the nature of a balustrade, but the whole was exposed to the open air, and Simeon seems never to have permitted himself any sort of cabin or shelter. During his earlier years upon the column there was on the summit a stake to which he bound himself in order to maintain the upright position throughout Lent, but this was an alleviation with which he afterwards dispensed. Great personages, such as the Emperor Theodosius and the Empress Eudocia manifested the utmost reverence for the saint and listened to his counsels, while the Emperor Leo paid respectful attention to a letter Simeon wrote to him in favour of the Council of Chalcedon. Once when he was ill Theodosius sent three bishops to beg him to descend and allow himself to be attended by physicians, but the sick man preferred to leave his cure in the hands of God, and before long he recovered. After spending thirty-six years on his pillar, Simeon died on Friday, 2 Sept., 459 (Lietzmann, p. 235). A contest arose between Antioch and Constantinople for the possession of his remains. The preference was given to Antioch, and the greater part of his relics were left there as a protection to the unwalled city. The ruins of the vast edifice erected in his honour and known as Qal `at Sim `ân (the mansion of Simeon) remain to the present day. It consists of four basilicas built out from an octagonal court towards the four points of the compass. In the centre of the court stands the base of St. Simeon's column. This edifice, says H.C. Butler, "unquestionably influenced contemporary and later church building to a marked degree" (Architecture and other Arts, p. 184). It seems to have been a supreme effort of a provincial school of architecture which had borrowed little from Constantinople.
St. Simeon's life is principally known to us from an account by THEODORET, who was a contemporary; also from the biography of a disciple Antonius and from a more or less independent Syriac source. All these materials have been edited by LIETZMANN in HARNACK AND GEBHARDT, Texte und Untersuchungen, XXXII (Berlin, 1906), no. 4; Acta SS., Jan., I, 234-74. See also DELEHAYE in Revue des questions historiques, LVII (1895), 52-103; STOKES in Dict. Christ. Biog., s.v., Simeon (12) Stylites; HOLL in Philotesia P. Kleinert zum 70. Geburtstag (Leipzig, 1907). Upon the architecture of Qal `at Sim `ân see BUTLER, Architecture and other Arts of Syria (New York, 1904), 184-93; DE VOGöE, Syrie centrale, I (Paris, 1885), 141-54; JULLIEN, Sinai et Syrie (Lille, 1893), 246-61; LECLERCQ in CABROL, Dict. d'arch. chrét. I, 2380-88.
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St. Simeon Stylites the Younger[[@Headword:St. Simeon Stylites the Younger]]

St. Simeon Stylites the Younger
Born at Antioch in 521, died at the same place 24 May, 597. His father was a native of Edessa, his mother, named Martha was afterwards revered as a saint and a life of her, which incorporates a letter to her son written from his pillar to Thomas, the guardian of the true cross at Jerusalem, has been printed. Like his namesake, the first Stylites, Simeon seems to have been drawn very young to a life of austerity. He attached himself to a community of ascetics living within the mandra or enclosure of another pillar-hermit, named John, who acted as their spiritual director. Simeon while still only a boy had a pillar erected for himself close to that of John. It is Simeon himself who in the above-mentioned letter to Thomas states that he was living upon a pillar when he lost his first teeth. He maintained this kind of life for 68 years. In the course of this period, however, he several times moved to a new pillar, and on the occasion of the first of these exchanges the Patriarch of Antioch and the Bishop of Seleucia ordained him deacon during the short space of time he spent upon the ground. For eight years until John died, Simeon remained near his master's column, so near that they could easily converse. During this period his austerities were kept in some sort of check by the older hermit.
After John's death Simeon gave full rein to his ascetical practices and Evagrius declares that he lived only upon the branches of a shrub that grew near Theopolis. Simeon the younger was ordained priest and was thus able to offer the Holy Sacrifice in memory of his mother. On such occasions his disciples one after another climbed up the ladder to receive Communion at his hands. As in the case of most of the other pillar saints a large number of miracles were believed to have been worked by Simeon the Younger. In several instances the cure was effected by pictures representing him (Holl in "Philotesia", 56). Towards the close of his life the saint occupied a column upon a mountain-side near Antioch called from his miracles the "Hill of Wonders", and it was here that he died. Besides the letter mentioned, several writings are attributed to the younger Simeon. A number of these small spiritual tractates were printed by Cozza-Luzi ("Nova PP. Bib.", VIII, iii, Rome, 1871, pp. 4-156). There is also an "Apocalypse" and letters to the Emperors Justinian and Justin II (see fragments in P.G., LXXXVI, pt. II, 3216-20). More especially Simeon was the reputed author of a cerain number of liturgical hymns, "Troparis", etc. (see Pétridès in "Echos d'Orient", 1901 and 1902).
Simeon Stylites III, another pillar hermit, who also bore the name Simeon, is honoured by both the Greeks and the Copts. He is hence believed to have lived in the fifth century before the breach which occurred between these Churches. But it must be confessed that very little certain is known of him. He is believed to have been struck by lightning upon his pillar, built near Hegca in Cicilia.
There is a long and dreary life of St. Simeon the Younger by Nicephorus of Antioch, but we learn more from the Life of St. Martha, his mother, and from the Ecclesiastical History of Evagrius. All these have been printed by the Bollandists, Acta SS., May, V, 296-431; fragments of a Biography by Arcadius have been published by Papadopulos Kerameus in Vivantisky Vremennik (1894), 141-150 and 601-604. See also Allatius, De Simeonum scriptis (Paris, 1864), 17-22; Krumbacher, Gesch. der Byzant. Litt. (2nd ed., Munich, 1897), 144-145 and 671; Philotesia P. Kleinert zum 70 Geburtstag (Leipzig, 1907).
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St. Simon Stock[[@Headword:St. Simon Stock]]

St. Simon Stock
Born in the County of Kent, England, about 1165; died in the Carmelite monastery at Bordeaux, France, 16 May, 1265. On account of his English birth he is also called Simon Anglus.
It is said that when twelve years old he began to live as a hermit in the hollow trunk of an oak, and later to have become an itinerant preacher until he entered the Carmelite Order which had just come to England. According to the same tradition he went as aCarmelite to Rome, and from there to Mt. Carmel, where he spent several years. All that is historically certain is that in 1247 he was elected the sixth general of the Carmelites, as successor to Alan, at the first chapter held at Aylesford, England. Notwithstanding his great age he showed remarkable energy as general and did much for the benefit of the order, so that he is justly regarded as the most celebrated of its generals. During his occupancy of the office the order became widely spread in southern and westernEurope, especially in England; above all, he was able to found houses in the university cities of that era, as in 1248 at Cambridge, in 1253 at Oxford, in 1260 at Paris and Bologna. This action was of the greatest importance both for the growth of the institution and for the training of its younger members. Simon was also able to gain at least the temporary approbation of Innocent IV for the altered rule of the order which had been adapted to European conditions. Nevertheless the order was greatly oppressed, and it was still struggling everywhere to secure admission, either to obtain the consent of the secular clergy, or the toleration of other orders. In these difficulties, as Guilelmus de Sanvico (shortly after 1291) relates, the monks prayed to their patroness the Blessed Virgin. "And the Virgin Mary revealed to their prior that they were to apply fearlessly to Pope Innocent, for they would receive from him an effective remedy for these difficulties". The prior followed the counsel of the Virgin, and the order received a Bull or letterof protection from Innocent IV against these molestations. It is an historical fact that Innocent IV issued this papal letter for the Carmelites under date of 13 January, 1252, at Perugia.
Later Carmelite writers give more details of such a vision and revelation. Johannes Grossi wrote his "Viridarium" about 1430, and he relates that the Mother of God appeared to Simon Stock with the scapular of the order in her hand. This scapular she gave him with the words: "Hoc erit tibi et cunctis Carmelitis privilegium, in hoc habitu moriens salvabitur" (This shall be the privilege for you and for all the Carmelites, that anyone dying in this habit shall be saved). On account of this great privilege many distinguishedEnglishmen, such as King Edward II, Henry, Duke of Lancaster, and many others of the nobility secretly work (clam portaverunt) the Carmelite scapular under their clothing and died with it on. In Grossi's narrative, however, the scapular of the order must be taken to mean the habit of the Carmelites and not as the small Carmelite scapular. As was the custom in medieval times among the other orders, the Carmelites gave their habit or at least their scapular to their benefactors and friends of high rank, that these might have a share in the privilege apparently connected with their habit or scapular by the Blessed Virgin. It is possible that the Carmelites themselves at that period wore their scapular at night in a smaller form just as they did at a later date and at the present time: namely, in about the form of the scapular for the present third order. If this is so they could give laymen their scapular in this form. At a later date, probably not until the sixteenth century, instead of the scapular of the order the small scapular was given as a token of the scapular brotherhood. Today the brotherhood regards this as its chief privilege, and one it owes to St. Simon Stock, that anyone who dies wearing the scapular is not eternally lost. In this way the chief privilege and entire history of the little Carmelitescapular is connected with the name of St. Simon Stock. There is no difficulty in granting that Grossi's narrative, related above, and the Carmelite tradition are worthy of belief, even though they have not the full value of historical proof (see SCAPULAR). That Simon himself was distinguished by special veneration of and love for the Virgin is shown by the antiphonies "Flos Carmeli" and "Ave Stella Matutina", which he wrote, and which have been adopted in the breviary of the Calced Carmelites. Besides theseantiphonies other works have been incorrectly attributed to him. The first biographical accounts of Simon belong to the year 1430, but these are not entirely reliable. However, he was not at this time publicly venerated as a saint; it was not until 1435 that his feastwas put in the choral books of the monastery at Bordeaux. It was introduced before 1458 into Ireland and, probably at the same time, into England; by a decree of the General Chapter of 1564 its celebration was commanded for the entire order.
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St. Simon the Apostle[[@Headword:St. Simon the Apostle]]

St. Simon the Apostle
The name of Simon occurs in all the passages of the Gospel and Acts, in which a list of the Apostles is given. To distinguish him from St. Peter he is called (Matthew 10:4; Mark 3:18) Kananaios, or Kananites, and Zelotes (Luke 6:15; Acts 1:13). Both surnames have the same signification and are a translation of the Hebrew qana (the Zealous). The name does not signify that he belonged to the party of Zealots, but that he had zeal for the Jewish law, which he practised before his call. Jerome and others wrongly assumed that Kana was his native place; were this so, he should have been called Kanaios. The Greeks, Copts, and Ethiopians identify him with Nathanael of Cana; the first-mentioned also identify him with the bridegroom of the marriage of Cana, while in the "Chronicon paschale" and elsewhere he is identified with Simon Clopas.
The Abyssinians accordingly relate that he suffered crucifixion as the Bishop of Jerusalem, after he had preached the Gospel in Samaria. Where he actually preached the Gospel is uncertain. Almost all the lands of the then known world, even as far as Britain, have been mentioned; according to the Greeks, he preached on the Black Sea, in Egypt, Northern Africa, and Britain, while, according to the Latin "Passio Simonis et Judae" -- the author of which was (Lipsius maintains) sufficiently familiar with the history of the Parthian Empire in the first century -- Simon laboured in Persia, and was there martyred at Suanir. However, Suanir is probably to be sought in Colchis. According to Moses of Chorene, Simon met his death in Weriosphora in Iberia; according to the Georgians, he preached in Colchis. His place of burial is unknown.
Concerning his relics our information is as uncertain as concerning his preaching. From Babylon to Rome and Toulouse we find traces of them; at Rome they are venerated under the Altar of the Crucifixion in the Vatican. His usual attribute is the saw, since his body was said to have been sawed to pieces, and more rarely the lance. He is regarded as the patron of tanners. In the Western Church he is venerated together with Jude (Thaddaeus); in the East separately. The Western Church keeps his feast on 28 October; the Greeks and Copts on 10 May.
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St. Stanislas Kostka[[@Headword:St. Stanislas Kostka]]

St. Stanislas Kostka
Born at Rostkovo near Prasnysz, Poland, about 28 October, 1550; died at Rome during the night of 14-15 August, 1568. He entered the Society of Jesus at Rome, 28 October, 1567, and is said to have foretold his death a few days before it occurred. His father, John Kostka, was a senator of the Kingdom of Poland and Lord of Zakroczym; his mother was Margaret de Drobniy Kryska, the sister and niece of the Dukes Palatine of Masovia and the aunt of the celebrated Chancellor of Poland, Felix Kryski. The marriage was blessed with seven children, of whom Stanislas was the second. His older brother Paul survived him long enough to be present at the celebration of the beatification of Stanislas in 1605. The two brothers were first taught at home, the main feature of this early education being the firmness, even severity, of their training; its results were the excellent habits of piety, modesty, temperance, and submission. After this they were sent to Vienna with their tutor to attend the Jesuit college that had been opened four years before, reaching Vienna, 25 July, 1564. Among the students of the college Stanislas was soon conspicuous not only for his amiability and cheerfulness of expression, but also for his religious fervour and angelic piety. This spirit of devotion continued to grow during the three years he remained in Vienna. His brother Paul said of him during the process of beatification: "He devoted himself so completely to spiritual thing that he frequently became unconscious, especially in the church of the Jesuit Fathers at Vienna. It is true," added the witness, "that this had happened at home to my brother at Easter when he was seated at table with our parents and other persons." Among other practices of devotion he joined while at Vienna the Congregation of St. Barbara, to which many students of the Jesuit college belonged. If the confidences he then made to his tutor and later to a fellow-member of the Society at Rome are to be believed, it was Saint Barbara who brought two angels to him during the course of a serious illness, in order to give him the Eucharist. So much piety, however, did not please the older brother Paul; his exasperation led him to treat with violence the innocent Stanislas. The latter finally lost patience, and one night after Stanislas had again suffered the harsh comments and blows of his brother he turned on Paul with the words: "Your rough treatment will end in my going away never to return, and you will have to explain my leaving to our father and mother." Paul's sole reply was to swear violently at him.
Meantime the thought of joining the Society of Jesus had already entered the mind of the saintly young man. It was six months, however, before he ventured to speak of this to the superiors of the Society. At Vienna they hesitated to receive him, fearing the tempest that would probably be raised by his father against the Society, which had just quieted a storm that had broken out on account of other admissions to the Company. Stanislas quickly grasped the situation and formed the plan of applying to the general of the Society at Rome. The distance was five hundred leagues, which had to be made on foot, without equipment, or guide, or any other resources but the precarious charity that might be received on the road. The prospective dangers and humiliations of such a journey, however, did not alarm his courage. On the morning of the day on which he was to carry out his project he called his servant to him early and told him to notify his brother Paul and his tutor in the course of the morning that he would not be back that day to dinner. Then he started, taking the first opportunity to exchange the dress of gentleman for that of a mendicant, which was the only way to escape the curiosity of those he might meet. By nightfall Paul and the tutor comprehended that Stanislas had turned from them as he had threatened. They were seized with a fierce anger, and as the day was ended the fugitive had gained twenty-four hours over them. They started to follow him, but were not able to overtake him; either their exhausted horses refused to go farther, or a wheel of their carriage would break, or, as the tutor frankly declared, they had mistaken the route, having left the city by a different road from the one which Stanislas had taken. It is noticeable that in his testimony Paul gives no explanation of his ill-luck.
Stanislas stayed for a month at Dillingen, where the provincial of that time, the Blessed Peter Canisius, put the young aspirant's vocation to the test by employing him in the boarding-school. Subsequently he went on to Rome, where he arrived 25 October, 1567. As he was greatly exhausted by the journey, the general of the order, St. Francis Borgia, would not permit him to enter the novitiate of Saint Andrew until several days later. During the ten remaining months of his life, according the testimony of the master of novices, Father Giulio Fazio, he was a model and mirror of religious perfection. Notwithstanding his very delicate constitution he did not spare himself the slightest penance ("Monument hist. Societatis Jesu, Sanctus Franciscus Borgia", IV, 635). He had such a burning fever his chest that he was often obliged to apply cold compresses. On the eve of the feast of St. Lawrence, Stanislas felt a mortal weakness made worse by a high fever, and clearly saw that his last hour had come. He wrote a letter to the Blessed Virgin begging her to call him to the skies there to celebrate with her the glorious anniversary of her Assumption (ibid., 636). His confidence in the Blessed Virgin, which had already brought him many signal favours, was this time again rewarded; on 15 August, towards four in the morning, while he was wrapt in pious utterances to God, to the saints, and to the Virgin Mary, his beautiful soul passed to its Creator. His face shone with the most serene light. The entire city proclaimed him a saint and people hastened from all parts to venerate his remains and to obtain, if possible, some relics (ibid., 637). The Holy See ratified the popular verdict by his beatification in 1605; he was canonized on 31 December, 1726. St. Stanislas is one of the popular saints of Poland and many religious institutions have chosen him as the protector of their novitiates. The representations of him in art are very varied; he is sometimes depicted receiving Holy Communion from the hands of angels; sometimes receiving the Infant Jesus from the hands of the Virgin; or he is shown in the midst of a battle putting to flight the enemies of his country. At times he is depicted near a fountain putting a wet linen cloth on his breast. He is invoked for palpitations of the heart and for dangerous cases of illness (Cahier, "Caractéristiques des Saints").
This account has been drawn almost exclusively from the depositions of witnesses cited for the process of canonization of Stanislas (cf. Archivio della Postulazione generale d. C. d. G., Roma). The accompanying portrait is by Scipione Delfine and the oldest of St. Stanislas in existence. Having probably been painted at Rome the year of his death, perhaps after death, it may be regarded as the best likeness. The face is strikingly Slavonic, a fact that is not noticeable in his other portraits.
Lives of Stanislas were written at Rome in the year of his death by Fathers Fazio and Warsevitz (Brussels, 1895). The former remained in manuscript, but the substance of both has been given in later biographies. Among these latter the most complete and most fully based on documentary evidence is that of Ubaldindi in Analecta Bollandiana, IX-XVI (1890-1897). Equally worthy of recommendation are the works of Sacchini, Bartoli, Gruber, Goldie, and Michel.
FRANCIS VAN ORTROY 
Transcribed by Neil O'Sullivan 
Alumnus of Kostka Hall in Melbourne, Australia

St. Stanislaus of Cracow[[@Headword:St. Stanislaus of Cracow]]

St. Stanislaus of Cracow
Bishop and martyr, born at Szczepanów (hence called Szczepanowski), in the Diocese of Cracow, 26 July, 1030; died at Cracow, 8 May, 1079; feast on May 7 in Roman Martyrology, but on 8 May in Cracow, which has a special feast of the translation of hisrelics on 27 September; patron of Poland and the city and Diocese of Cracow; invoked in battle. In pictures he is given the episcopal insignia and the sword. Larger paintings represent him in a court or kneeling before the altar and receiving the fatal blow. No contemporary biography of the saint is in existence. At the time of his canonization a life appeared written by a Dominican Vincent(?) (Acta SS.,May, II, 196) which contains much legendary matter. His parents, Belislaus and Bogna, pious and noble Catholics, gave him a religious education. He made his studies at Gnesen and Paris(?). After the death of his parents he distributed his ample inheritance among the poor. Lambert Zula, Bishop of Cracow, ordained him priest and made him pastor of Czembocz near Cracow, canon and preacher at the cathedral, and later, vicar-general. After the death of Lambert he was elected bishop, but accepted only on explicit command of Pope Alexander II. He worked with his wonted energy for his diocese, and inveighed against vices among high and low, regardless of consequences. Boleslaw II had become King of Poland. the renown he had gained by his successful wars he now sullied by atrocious cruelty and unbridled lust. Moreover the bishop had several serious disputes with the king about a piece of land belonging to the Church which was unjustly claimed by Boleslaw, and about some nobles, who had left their homes to ward off various evils threatening their families and who were in consequence cruelly treated by the king. Stanislaus spared neither tears nor prayers and admonitions to bring the king to lead a more Christian life. All being in vain, Boleslaw was excommunicated and the canons of the cathedral were instructed to discontinue the Divine Offices in case the king should attempt to enter. Stanislaus retired to the Chapel of St. Michael in a suburb of Cracow. The king was furious and followed the bishop with his guards, some of whom he sent to kill the saint. These dared not obey, so Boleslaw slew him during the Holy Sacrifice. The body was at first buried in the chapel, but in 1088 it was transferred to the cathedral by Bishop Lambert II. St. Stanislaus was canonized 1253 by Innocent IV at Assisi.
FRANCIS MERSHMAN 
Transcribed by Dawid Nowaczewski

St. Stephen[[@Headword:St. Stephen]]

St. Stephen
One of the first deacons and the first Christian martyr; feast on 26 December. In the Acts of the Apostles the name of St. Stephen occurs for the first time on the occasion of the appointment of the first deacons (Acts, vi, 5). Dissatisfaction concerning the distribution of alms from the community's fund having arisen in the Church, seven men were selected and specially ordained by the Apostles to take care of the temporal relief of the poorer members. Of these seven, Stephen, is the first mentioned and the best known.
Stephen's life previous to this appointment remains for us almost entirely in the dark. His name is Greek and suggests he was a Hellenist, i.e., one of those Jews who had been born in some foreign land and whose native tongue was Greek; however, according to a fifth century tradition, the name Stephanos was only a Greek equivalent for the Aramaic Kelil (Syr. kelila, crown), which may be the protomartyr's original name and was inscribed on a slab found in his tomb. It seems that Stephen was not a proselyte, for the fact that Nicolas is the only one of the seven designated as such makes it almost certain that the others were Jews by birth. That Stephen was a pupil of Gamaliel is sometimes inferred from his able defence before the Sanhedrin; but this has not been proved. Neither do we know when and in what circumstances he became a Christian; it is doubtful whether the statement of St. Epiphanius (Haer., xx, 4) numbering Stephen among the seventy disciples is deserving of any credence. His ministry as deacon appears to have been mostly among the Hellenist converts with whom the Apostles were at first less familiar; and the fact that the opposition he met with sprang up in the synagogues of the "Libertines" (probably the children of Jews taken captive to Rome by Pompey in 63 B. C. and freed hence the name Libertini), and "of the Cyrenians, and of the Alexandrians, and of them that were of Cilicia and Asia" shows that he usually preached among the Hellenist Jews. That he was pre eminently fitted for that work, his abilities and character, which the author of the Acts dwells upon so fervently, are the best indication. The Church had, by selecting him for a deacon, publicly acknowledged him as a man "of good reputation, full of the Holy Ghost and wisdom" (Acts, vi, 3). He was "a man full of faith, and of the Holy Ghost" (vi, 5), "full of grace and fortitude" (vi, 8); his uncommon oratorical powers and unimpeachable logic no one was able to resist, so much so that to his arguments replete with the Divine energy of the Scriptural authorities Godadded the weight of "great wonders and signs" (vi, 8). Great as was the efficacy of "the wisdom and the spirit that spoke" (vi, 10), still it could not bend the minds of the unwilling; to these the forceful preacher was fatally soon to become an enemy.
The conflict broke out when the cavillers of the synagogues "of the Libertines, and of the Cyreneans, and of the Alexandrians, and of them that were of Cilicia and Asia", who had challenged Stephen to a dispute, came out completely discomfited (vi, 9 10); wounded pride so inflamed their hatred that they suborned false witnesses to testify that "they had heard him speak words of blasphemy against Moses and against God" (vi, 11).
No charge could be more apt to rouse the mob; the anger of the ancients and the scribes had been already kindled from the first reports of the preaching of the Apostles. Stephen was arrested, not without some violence it seems (the Greek word synerpasanimplies so much), and dragged before the Sanhedrin, where he was accused of saying that "Jesus of Nazareth shall destroy this place [the temple], and shall change the traditions which Moses delivered unto us" (vi, 12 14). No doubt Stephen had by his language given some grounds for the accusation; his accusers apparently twisted into the offensive utterance attributed to him a declaration that "the most High dwelleth not in houses made by hands" (vii, 48), some mention of Jesus foretelling the destruction of the Temple and some inveighing against the burthensome traditions fencing about the Law, or rather the asseveration so often repeated by the Apostles that "there is no salvation in any other" (cf. iv, 12) the Law not excluded but Jesus. However this may be, the accusation left him unperturbed and "all that sat in the council...saw his face as if it had been the face of an angel" (vi, 15).
Stephen's answer (Acts, vii) was a long recital of the mercies of God towards Israel during its long history and of the ungratefulness by which, throughout, Israel repaid these mercies. This discourse contained many things unpleasant to Jewish ears; but the concluding indictment for having betrayed and murdered the Just One whose coming the Prophets had foretold, provoked the rage of an audience made up not of judges, but of foes. When Stephen "looking up steadfastly to heaven, saw the glory of God, andJesus standing on the right hand of God", and said: "Behold, I see the heavens opened, and the Son of man standing on the right hand of God" (vii, 55), they ran violently upon him (vii, 56) and cast him out of the city to stone him to death. Stephen's stoning does not appear in the narrative of the Acts as a deed of mob violence; it must have been looked upon by those who took part in it as the carrying out of the law. According to law (Lev., xxiv, 14), or at least its usual interpretation, Stephen had been taken out of the city; custom required that the person to be stoned be placed on an elevation from whence with his hands bound he was to be thrown down. It was most likely while these preparations were going on that, "falling on his knees, he cried with a loud voice, saying: "Lord, lay not this sin to their charge" (vii, 59). Meanwhile the witnesses, whose hands must be first on the person condemned by their testimony (Deut., xvii, 7), were laying down their garments at the feet of Saul, that they might be more ready for the task devolved upon them (vii, 57). The praying martyr was thrown down; and while the witnesses were thrusting upon him "a stone as much as two men could carry", he was heard to utter this supreme prayer: "Lord Jesus, receive my spirit" (vii, 58). Little did all the people present, casting stones upon him, realize that the blood they shed was the first seed of a harvest that was to cover the world.
The bodies of men stoned to death were to be buried in a place appointed by the Sanhedrin. Whether in this instance the Sanhedrin insisted on its right cannot be affirmed; at any rate, "devout men" whether Christians or Jews, we are not told "took order for Stephen's funeral, and made great mourning over him" (vii, 2). For centuries the location of St. Stephen's tomb was lost sight of, until (415) a certain priest named Lucian learned by revelation that the sacred body was in Caphar Gamala, some distance to the north of Jerusalem. The relics were then exhumed and carried first to the church of Mount Sion, then, in 460, to the basilica erected by Eudocia outside the Damascus Gate, on the spot where, according to tradition, the stoning had taken place (the opinion that the scene of St. Stephen's martyrdom was east of Jerusalem, near the Gate called since St. Stephen's Gate, is unheard of until the twelfth century). The site of the Eudocian basilica was identified some twenty years ago, and a new edifice has been erected on the old foundations by the Dominican Fathers.
The only first hand source of information on the life and death of St. Stephen is the Acts of the Apostles (vi, i viii, 2).
CHARLES L. SOUVAY 
Transcribed by Bonnie A. Brooks
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St. Stephen
First King of Hungary, b. at Gran, 975; d. 15 August, 1038. He was a son of the Hungarian chief Géza and was baptized, together with his father, by Archbishop St. Adalbert of Prague in 985, on which occasion he changed his heathen name Vaik (Vojk) into Stephen. In 995 he married Gisela, a sister of Duke Henry of Bavaria, the future Emperor St. Henry II, and in 997 succeeded to the throne of Hungary. In order to make Hungary a Christian nation and to establish himself more firmly as ruler, he sent Abbot Astricus to Rome to petition Pope Sylvester II for the royal dignity and the power to establish episcopal sees. The pope acceded to his wishes and, in addition, presented him with a royal crown with which he was crowned at Gran on 17 August, 1001 (see HUNGARY.--History). He founded a monastery in Jerusalem and hospices for pilgrims at Rome, Ravenna, and Constantinople. He was a personal friend of St. Bruno of Querfurt and corresponded with Abbot St. Odilo of Cluny. The last years of his life were embittered by sickness and family troubles. When on 2 September, 1031, his only son, St. Emeric, lost his life on a bear hunt, his cherished hope of transferring the reins of government into the hands of a pious Christian prince were shattered. During his lifetime a quarrel arose among his various nephews concerning the right of succession, and some of them even took part in a conspiracy against his life. He was buried beside his son at Stuhlweissenburg, and both were canonized together in 1083. His feast is on 2 September, but in Hungary his chief festival is observed on 20 August, the day on which his relics were transferred to Buda. His incorrupt right hand is treasured as the most sacred relic in Hungary.
Three old lives are extant: Vita major in Mon. Germ. Hist., Script., XI, 229-39, written probably before 1083; Cronica Ungarorum in Mon. Pol. hist., I, 495-515, written about 1086; Vita minor in Mon. Germ. Hist., Script., XI, 226-9, written about 1100. Another Life written by HARTWIG shortly after the Vita minor in Script. rerum Hung., I, 413-28, is based on the three preceding ones. KARACSONYI, Szent Istvan kiraly elete (Budapest, 1904); IDEM, Szent Istvan kiraly okleveley es a Szilveszter bulla (Budapest, 1894); HORN, St. Etienne, roi apostolique de Hongrie (Paris, 1899); STILTING, Vita s. Stephani regis Hungarioe (Raab, 1747; Kaschau, 1767); BUTLER, Lives of the Saints, 2 September; BARING-GOULD, Lives of the Saints, 2 September.
MICHAEL OTT 
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St. Stephen Harding[[@Headword:St. Stephen Harding]]

St. Stephen Harding
Confessor, the third Abbot of Cîteaux, was born at Sherborne in Dorsetshire, England, about the middle of the eleventh century; died 28 March, 1134. He received his early education in the monastery of Sherborne and afterwards studied in Paris and Rome. On returning from the latter city he stopped at the monastery of Molesme and, being much impressed by the holiness of St. Robert, the abbot, joined that community. Here he practised great austerities, became one of St. Robert's chief supporters and was one of the band of twenty-one monks who, by authority of Hugh, Archbishop of Lyons, retired to Cïteaux to institute a reform in the new foundation there. When St. Robert was recalled to Molesme (1099), Stephen became prior of Cïteaux under Alberic, the new abbot. On Alberic's death (1110) Stephen, who was absent from the monastery at the time, was elected abbot. The number of monks was now very reduced, as no new members had come to fill the places of those who had died. Stephen, however, insisted on retaining the strict observance originally instituted and, having offended the Duke of Burgundy, Cïteau'sx great patron, by forbidding him or his family to enter the cloister, was even forced to beg alms from door to door. It seemed as if the foundation were doomed to die out when (1112) St. Bernard with thirty companions joined the community. This proved the beginning of extraordinary prosperity. The next year Stephen founded his first colony at La Ferté, and before is death he had established thirteen monasteries in all. His powers as an organizer were exceptional, he instituted the system of general chapters and regular visitations and, to ensure uniformity in all his foundations, drew up the famous "Charter of Charity" or collection of statues for the government of all monasteries united to Cïteaux, which was approved by Pope Callistus II in 1119 (see CISTERCIANS). In 1133 Stephen, being now old, infirm, and almost blind, resigned the post of abbot, designating as his successor Robert de Monte, who was accordingly elected by the monks. The saint's choice, however, proved unfortunate and the new abbot only held office for two years.
Stephen was buried in the tomb of Alberic, his predecessor, in the cloister of Cîteaux. In the Roman calendar his feast is 17 April, but the Cistercians themselves keep it on 15 July, with an octave, regarding him as the true founder of the order. Besides the "Carta Caritatis" he is commonly credited with the authorship of the "Exordium Cisterciencis cenobii", which however may not be his. Two of his sermons are preserved and also two letters (Nos. 45 and 49) in the "Epp. S. Bernardi".
G. ROGER HUDLESTON 
Transcribed by Michael C. Tinkler
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St. Stephen of Muret
Born 1045; died at Muret, 8 February, 1124, founder of the Abbey and Order of Grandmont (q. v.). Serious chronological difficulties are presented by the traditional story of his early life, which runs as follows: Stephen in his twelfth year accompanied his father, the Viscount of Thiers, to Italy, where he was left to be educated by Milo, Archbishop of Benevento; after passing twelve years in this prelate's household, he became the inmate of a Benedictine monastery in Calabria, but never received the habit. He then returned to France to bid farewell to his parents, having formed the design of entering religion, but, finding them dead, returned to Italy. His patron Milo having also died, he established himself at Rome, where he studied the rules of the religious houses of the city. After a four years' sojourn he obtained a Bull from Gregory VII authorizing him to found an institute resembling that of the solitaries he had frequented in Calabria, and returned to France. He is said to have settled at Muret in 1076. This story is impossible; his father visited Italy in order to make a pilgrimage to St. Nicholas at Bari; but St. Nicholas's relics were not placed there till some years later; Milo was not Archbishop of Benevento for twelve years. The exact truth as to St. Stephen's life cannot now be established. He went to Italy and there saw some religious whose holy life inspired him with a desire to imitate them, but who they were, Carthusians or Benedictines, we do not know. The quarrel as to what great order could claim Grandmont as its offspring, with the consequent forgeries, has done much to involve the founder's life in obscurity. Though Stephen was certainly the founder of the Order of Grandmont, he did little for his disciples except offer them the example of his holy life, and it was not till after his death that the order was firmly established. His head is preserved in the parish Church of St. Sylvestre, Canton of Laurière (Haute Vienne). He was canonized in 1189 and his feast occurs on 8 February. His works (not authentic) may be found in Migne, P. L. CCIV, 997-1162.
RAYMUND WEBSTER 
Transcribed by Michael C. Tinkler
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St. Suitbert
(Suidbert [or Swithbert]).
Apostle of the Frisians, b. in England in the seventh century; d. at Suitberts-Insel, now Kaiserswerth, near Dusseldorf, 1 March, 713. He studied in Ireland, at Rathmelsigi, Connacht, along with St. Egbert (q. v.). The latter, filled with zeal for the conversion of the Germans, had sent St. Wihtberht, or Wigbert, to evangelize the Frisians, but owing to the opposition of the pagan ruler, Rathbod, Wihtberht was unsuccessful and returned to England. Egbert then sent St. Willibrord and his twelve companions, among whom was St. Suitbert. They landed near the mouth of the Rhine and journeyed to Utrecht, which became their headquarters. The new missionaries worked with great success under the protection of Pepin of Heristal, who, having recently conquered a portion of Frisia, compelled Rathbod to cease harassing the Christians. Suitbert laboured chiefly in North Brabant, Guelderland, and Cleves. After some years he went back to England, and in 693 was consecrated in Mercia as a missionary bishop by St. Wilfrid of York. He returned to Frisia and fixed his see at Wijkbij Duurstede on a branch of the Rhine. A little later, entrusting his flock of converts to St. Willibrord, he proceeded north of the Rhine and the Lippe, among the Bructeri, or Boructuari, in the district of Berg, Westphalia. This mission bore great fruit at first, but was eventually a failure owing to the inroads of the pagan Saxons; when the latter had conquered the territory, Suitbert withdrew to a small island in the Rhine, six miles from Dusseldorf, granted to him by Pepin of Heristal, where he built a monastery and ended his days in peace. His relics were rediscovered in 1626 at Kaiserwerth and are still venerated there. St. Suitbert of Kaiserwerdt is to be distinguished from a holy abbot, Suitbert, who lived in a monastery near the River Dacore, Cumberland, England, about forty years later, and is mentioned by Venerable Bede.
[Note: Suitbert or Swithbert is popularly invoked as the patron saint of those who suffer from angina.]
BOUTERWEK, Swidbert, der Apostel des bergischen Landes (Eberfeld, 1859); HOOF in Anal. bollandiana, VI (1887), 73-6; SURIUS, Vitae sanctorum, III (1613), 3-16; BEDE, Hist. eccl., V, xi; Acta SS., I March, 67-85; BUTLER, Lives of the Saints.
A.A. MACERLEAN 
Transcribed by Herman F. Holbrook 
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St. Swithin
(SWITHUN).
Bishop of Winchester; died 2 July, 862.
Very little is known of this saint's life, for his biographers constructed their "Lives" long after his death and there is hardly any mention of him in contemporary documents. Swithin was one of the two trusted counsellors of Egbert, King of the West Saxons (d. 839), helping him in ecclesiastical matters, while Ealstan of Sherborne was his chief advisor He probably entrusted Swithin with the education of his son Ethelwulf and caused the saint to be elected to the Bishopric of Winchester in succession to Helmstan. His consecration by Ceolnoth, Archbishop of Canterbury, seems to have taken place on 30 October, 852. On his deathbed Swithin begged that he should be buried outside the north wall of his cathedral where passers-by should pass over his grave and raindrops from the eaves drop upon it.
More than a century later (931) his body was translated with great pomp to a shrine within the new church erected by Bishop Ethelwulf (d. 984). A number of miraculous cures took place and Swithin was canonized by popular acclamation. In 1093 his remains were again translated to the new church built by Bishop Walkelin. The shrine was destroyed and the relics scattered in 1538.
It has often been said that the saint was a Benedictine monk and even Prior of Winchester but there is no evidence for this statement. From the first translation of his relics in 984 till the destruction of the shrine St. Swithin was the patron of Winchester Cathedral. He is best known from the popular superstition attached to his name and expressed in the following rhyme:
St. Swithin's day if thou dost rain 
For forty days it will remain 
St. Swithin's day if thou be fair 
For forty days 'twill rain nae mair.
There have been many attempts to explain the origin of this belief, but none have proved generally satisfactory. A similar belief attaches in France to 8 June, the feast of Sts. Gervasius and Protasius, and to other feasts in different countries (see Notes and Queries, 1885, XII, 137, 253). St. Swithin's feast is kept on 15 July, the date of his first translation, and is retained in the Anglican Calendar.
The materials for the saint's life will be found in Acta SS., July, I, 321 sqq. See also POTTHAST, Wegweiser, 1588; HUNT in Dict. Nat. Biog., s.v. Swithun; HARDY, Descriptive Catalogue, I (1862), ii, 513 sqq.
RAYMUND WEBSTER
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St. Sylvester Gozzolini
Founder of the Sylvestrines, b. of the noble family of the Gozzolini at Osimo, 1177; d. 26 Nov., 1267. He was sent to study jurisprudence at Bologna and Padua, but, feeling within himself a call to the ecclesiastical state, abandoned the study of law for that of theology and Holy Scripture, giving long hours daily to prayer. On his return home we are told that his father, angered at his change of purpose, refused to speak to him for ten years. Sylvester now accepted a canonry at Osimo and devoted himself to pastoral work with such zeal as to arouse the hostility of his bishop, whom he had respectfully rebuked for the scandals caused by the prelate's irregular life. The saint was threatened with the loss of his canonry, but decided to leave the world on seeing the decaying corpse of one who had formerly been noted for great beauty. In 1227 he retired to a desert place about thirty miles from Osimo and lived there in the utmost poverty until he was recognized by the owner of the land, a certain nobleman named Conrad, who offered him a better site for his hermitage. From this spot he was driven by damp and next established himself at Grotta Fucile, where he eventually built a monastery of his order. In this place his penances were most severe, for he lived on raw herbs and water and slept on the bare ground. Disciples flocked to him seeking his direction, and it became necessary to choose a rule. According to the legend the various founders appeared to him in a vision, each begging him to adopt his rule. St. Sylvester chose for his followers that of St. Benedict and built his first monastery on Monte Fano, where, like another St. Benedict, he had first to destroy the remains of a pagan temple. In 1247 he obtained from Innocent IV, at Lyons, a bull confirming his order, and before his death founded a number of monasteries. An account of his miracles and of the growth of his cultus will be found in Bolzonetti. His body was disinterred and placed in a shrine (1275-85) and is still honoured in the church of Monte Fano. Clement IV first recognized the title of blessed popularly bestowed on Sylvester, who was inscribed as a saint in the Roman Martyrology by order of Clement VIII (1598). His office and Mass were extended to the Universal Church by Leo XIII. His feast is kept on 26 November.
BOLZONETTI, Il Monte Fano e un Grande Anacoreta (Rome, 1906); FABRINUS, De Vita. . .b. Sylvestri (Venice, 1599).
RAYMUND WEBSTER 
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Saint Sylvester, and all ye holy Monks and Hermits, pray for us.
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St. Tarasius
Patriarch of Constantinople, date of birth unknown; died 25 February, 806. He was the son of the Patrician and Prefect of Constantinople, George, and his wife Eukratia, and entered the service of the State. In 784 when Paul IV Patriarch of Constantinople died Tarasius was an imperial secretary, and a champion of the veneration of images. It may be that before his death the patriarch had recommended Tarasius as his successor in the patriarchate to the Empress Irene who was regent for her son Constantine VI (780-797). After the burialPaul IV a great popular assembly was held before the Magnaura Palace to discuss the filling of the vacant see. The empress delivered an oration on the new appointment to the patriarchate and the people proclaimed Tarasius as the most worthy candidate. The empress agreed but said that Tarasius refused to accept the position. Tarasius now made a speech himself in which he declared he felt himself unworthy of the office, further that the elevation of a layman was very hazardous, and that the position of the Church of Constantinople had become a very difficult one, as it was separated from the Catholics of Western Europe and isolated from the other Oriental patriarchates; consequently he would only be willing to accept the position of patriarch on condition that Church unity be restored and that, in connection with the pope, an oecumenical council be called. The majority of the populace approved of these views and the imperial Court agreed to it. So on 25 December, 784, Tarasius was consecrated patriarch. In 785 he sent the priest George as his legate to Hadrian I with a letter in which he announced his appointment. In his reply the pope expressed his disapproval of the elevation of Tarasius directly from the laity to the dignity of a bishop contrary to canonical regulation, but allowed clemency to rule in view of the orthodoxy of the new patriarch's views, and recognized him as patriarch. After this by joint action with the pope and the imperial Court Tarasius called the Second Council of Nicaea, the Seventh Ecumenical Council, which rejected Iconoclasm. Union with the Roman Church was restored.
After the synod the patriarch had a number of struggles not only with the Iconoclastic party of the capital but also with a party of Orthodox monks. First, the latter upbraided him for restoring to office the bishops who had formerly maintained Iconoclasm, but who had submitted to the decrees of the Council of 787. As, however, this was in accordance with the decrees of the council the accusation was allowed to drop. Another accusation was much more serious, namely, that Tarasius tolerated and encouraged simony, because those bishops who had given money to obtain their positions were only commanded by him to do a year's penance and were permitted to retain their offices. The patriarch defended himself in writing against this accusation which he denied in toto; moreover, he issued a severe synodal letter against Simonists. The monks, however, were not satisfied; they maintained their accusations and also attacked the Council of 787. At a later date Theodore of Studium, who took part in these disputes, changed his opinion of Tarasius, and also of the Second Council of Nicaea, the oecumenical character of which he acknowledged. Many serious difficulties still existed in regard to Western Europe. There were also fresh disputes in Constantinople when the Emperor Constantine VI put aside his lawful wife and wished to marry Theodata, a relative of Abbot Theodore of Studium. Tarasius positively refused to perform the second marriage and expressed his displeasure at the conduct of the priest Joseph who had married the emperor. The zealous monks, whose leaders were the Abbots Plato of Saccudium and Theodore of Studium, accused the patriarch of weakness, because he took no further steps against the emperor. They refused to have Church fellowship any longer with Tarasius, and were, consequently, violently persecuted by the emperor who, however, also treated the patriarch harshly. After Irene had dethroned Constantine in 797, Tarasius deposed the priest Joseph and peace was once more restored between the patriarch and the monks. (See THEODORE OF STUDIUM). In 802 Tarasius crowned as emperor Nicephorus, who had overthrown Irene, an act that greatly dissatisfied the populace. The patriarch had nothing to do with the intrigues of the court. His life was ascetic and simple, he checked the luxury of the clergy, preached with great zeal, and was very benevolent to the poor. After his death he was venerated as a saint. His name is also placed in the Roman Martyrology under the date of 25 February.
J.P. KIRSCH 
Transcribed by Michael C. Tinkler

St. Tarkin[[@Headword:St. Tarkin]]

St. Tarkin
(Talarican.)
Bishop of Sodor (including the western islands of Scotland), was probably of purely Pictish origin, though the Aberdeen Breviary (1509) says he was born in Ireland. The legend in the Breviary states that he was raised to the episcopate by Pope Gregory; and Adam King's Kalendar (1558) styles him "bischop and confess. in Scotland under King Solvathius". The Bollandists, following the chronology of the Dalriadic kings as adopted by Pinkerton and Skene, place the reign of Selvach from 706 to 726; and, asGregory II was pope from 715 to 731, conclude that Talarican became bishop about 720, a few years after the Columban monks of Iona had been induced by St. Egbert to conform to the Roman Rite. He is said to have offered the Holy Sacrifice every day, to have been noted for his zeal and his mortified life, and to have converted many pagans in the northern coasts of Scotland through his preaching and example. According to Dempster, he died in the Island of Lismore. Many churches subsequently founded in the Diocese of Moray, Ross, and Aberdeen were dedicated in his honour. His name is perpetuated in the great district of Kiltarlity (Inverness-shire), the church and cemetery of Ceilltarraglan (Skye), and wells still known as "St. Tarkin's" at Fordyce, Kilsyth, and elsewhere.
D.O. HUNTER-BLAIR 
Transcribed by Christine J. Murray

St. Tarsicius[[@Headword:St. Tarsicius]]

St. Tarsicius
Martyr. The only positive information concerning this Roman martyr is found in the poem composed in his honour by Pope Damasus ("Damasi epigrammata", ed. Ihm, 14). In these lines Damasus compares Tarsicius to the protomartyr Stephen: just as the latter was stoned by the people of Judea so Tarsicius, carrying the Blessed Sacrament, was attacked by a heathen rabble, and he suffered death rather "than surrender the Sacred Body [of Christ] to the raging dogs". This tradition so positively asserted by Damasus is undoubtedly historical. Nothing definite is known concerning the personality of this martyr of the Eucharist. He may have been a deacon, as Damasus compares him to Stephen. An addition to the sixth-century legend of the martyrdom of Pope St. Stephen makes Tarsicius, for some unknown reason, an acolyte; this addition, however, is based on the poem of Damasus. It is evident that the death of this martyr occurred in one of the persecutions that took place between the middle of the third century and the beginning of the fourth. He was buried in the Catacomb of St. Callistus, and the inscription by Damasus was placed later on his tomb. In the seventh century his remains rested in the same grave as those of Pope Zephyrinus; according to Willpert they lay in the burial vault above ground (cella trichora) which was situated towards the west over the Catacomb of St. Callistus. The feast of the saint is observed on 15 August.
J.P. KIRSCH 
Transcribed by Christine J. Murray

St. Tassach[[@Headword:St. Tassach]]

St. Tassach
Irish saint, born in the first decade of the fifth century; died about 497. He was one of St. Patrick's artificers. When St. Patrick founded the Church of Raholp he placed St. Tassach over it as a couple of miles northeast of Saul, County Down, ultimately merged into the Diocese of Down. Tassach's rule is for ever memorable for the fact that he was selected by the national Apostle to be with him in his last moments and to administer the Holy Viaticum to him. This event is thus chronicled in "The Martyrology of Donegall"; "Tassach of Raholp gave the Body of Christ to Saint Patrick before his death in the monastery of Saul". His feast is on 14 April.
W.H. GRATTAN-FLOOD 
Transcribed by Christine J. Murray

St. Teilo[[@Headword:St. Teilo]]

St. Teilo
(Eliud.)
"Archbishop" of Llandaff, born at Eccluis Gunniau, near Tenby, Pembrokeshire; died at Llandilo Vawr, Carmarthenshire, probably in or before 560, an old man, but Ussher puts his death at 604. Sir John Rhys thinks that his true name was Eliau or Eilliau; in Latin it usually appears as Teliarus, in Breton as Teliau, and in French as Télo. He was cousin to St. David and born of a good family settled at Penally, near Tenby. His father, whose name was probably Usyllt, may possibly be identified with St. Issell, the patron of the parish church of Saundersfoot. His sister Anaumed, or Anauved, married King Budic of Armorica, and became the mother of St. Oudaceus, Teilo's successor. The earliest extant biographies of the saint are late and uncritical. Educated under St. Dyfrig or Dubric (q.v.), at Hentland, Herefordshire, and under St. Paul the Old or Paulinus at Whitland, Carmarthenshire, he subsequently ruled the monastic school at Llandaff, named after him Bangor Deilo. The story of his visit to Palestine with SS. David and Padarn (or Paternus) about 518, and their consecration there as bishops by John III, Patriarch of Jerusalem, is not now generally credited; but it seems that about that date, when St. Dubric withdrew to Bardsey, St. Teilo succeeded him at Llandaff. In 547 the "yellow plague" began to ravage Wales, and shortly afterwards St. Teilo with many of his flock crossed to Armorica, where they were hospitably entertained by his friend St. Sampson, Abbot and Bishop of Dol. After seven years and seven months Teilo returned to Wales, and is said to have been elected to the archiepiscopate vacant by the death of St. David, and to have transferred it from Menevia (q.v.) to Llandaff (q.v.); but the more general modern opinion seems to be that in Wales at that epoch the episcopate was not yet diocesan.
The story of the three bodies of the saint, which were discovered the day after his death, was probably invited to account for the fact that the churches at Llandaff, Llandilo Vawr, and Penally, all claimed to possess his body. Doubtless at his death his relics were widely distributed. Today they are venerated at Landeleau (Finistère), Plogonnac (Finistère), and Saint Télo (Côtes-du-Nord). Five parish churches in Brittany are dedicated to him (Landeleau, Leuhan, Montertelot, Plédéliac, and Saint Télo) as well as a chapel between Plogonnac and Locronan. The modern Catholic church at Tenby bears the names of "Holyrood and St. Teilo". The dedication of twelve churches in the present Anglican Diocese of St. David's, and of six in that of Llandaff, show they owe their origin to this zeal. Borlase argues his connection with six dedications in Cornwall and Devon. It is stated that he was formally canonized, but no date is given. He is not infrequently represented in Breton churches as riding on a stag. His festival is, or was, kept in Wales and at Saint Télo on 9 February; at Dol, was a double, on 29 November; and in other places in Brittany on 25 November.
JOHN B. WAINEWRIGHT 
Transcribed by Christine J. Murray

St. Teresa of Jesus (Teresa of Avila)[[@Headword:St. Teresa of Jesus (Teresa of Avila)]]

St. Teresa of Avila
Teresa Sanchez Cepeda Davila y Ahumada, born at Avila, Old Castile, 28 March, 1515; died at Alba de Tormes, 4 Oct., 1582. The third child of Don Alonso Sanchez de Cepeda by his second wife, Doña Beatriz Davila y Ahumada, who died when the saint was in her fourteenth year, Teresa was brought up by her saintly father, a lover of serious books, and a tender and pious mother. After her death and the marriage of her eldest sister, Teresa was sent for her education to the Augustinian nuns at Avila, but owing to illness she left at the end of eighteen months, and for some years remained with her father and occasionally with other relatives, notably an uncle who made her acquainted with the Letters of St. Jerome, which determined her to adopt the religious life, not so much through any attraction towards it, as through a desire of choosing the safest course. Unable to obtain her father's consent she left his house unknown to him on Nov., 1535, to enter the Carmelite Convent of the Incarnation at Avila, which then counted 140 nuns. The wrench from her family caused her a pain which she ever afterwards compared to that of death. However, her father at once yielded and Teresa took the habit.
After her profession in the following year she became very seriously ill, and underwent a prolonged cure and such unskillful medical treatment that she was reduced to a most pitiful state, and even after partial recovery through the intercession of St. Joseph, her health remained permanently impaired. During these years of suffering she began the practice of mental prayer, but fearing that her conversations with some world-minded relatives, frequent visitors at the convent, rendered her unworthy of the graces Godbestowed on her in prayer, discontinued it, until she came under the influence, first of the Dominicans, and afterwards of the Jesuits. Meanwhile God had begun to visit her with "intellectual visions and locutions", that is manifestations in which the exterior senses were in no way affected, the things seen and the words heard being directly impressed upon her mind, and giving her wonderful strength in trials, reprimanding her for unfaithfulness, and consoling her in trouble. Unable to reconcile such graces with her shortcomings, which her delicate conscience represented as grievous faults, she had recourse not only to the most spiritual confessors she could find, but also to some saintly laymen, who, never suspecting that the account she gave them of her sins was greatly exaggerated, believed these manifestations to be the work of the evil spirit. The more she endeavoured to resist them the more powerfully did God work in her soul. The whole city of Avila was troubled by the reports of the visions of this nun. It was reserved to St. Francis Borgia and St. Peter of Alcantara, and afterwards to a number of Dominicans (particularly Pedro Ibañez and Domingo Bañez), Jesuits, and other religious and secular priests, to discern the work of God and to guide her on a safe road.
The account of her spiritual life contained in the "Life written by herself" (completed in 1565, an earlier version being lost), in the "Relations", and in the "Interior Castle", forms one of the most remarkable spiritual biographies with which only the "Confessions of St. Augustine" can bear comparison. To this period belong also such extraordinary manifestations as the piercing or transverberation of her heart, the spiritual espousals, and the mystical marriage. A vision of the place destined for her in hell in case she should have been unfaithful to grace, determined her to seek a more perfect life. After many troubles and much opposition St. Teresa founded the convent of Discalced Carmelite Nuns of the Primitive Rule of St. Joseph at Avila (24 Aug., 1562), and after six months obtained permission to take up her residence there. Four years later she received the visit of the General of the Carmelites, John-Baptist Rubeo (Rossi), who not only approved of what she had done but granted leave for the foundation of other convents of friars as well as nuns. In rapid succession she established her nuns at Medina del Campo (1567), Malagon and Valladolid (1568), Toledo and Pastrana (1569), Salamanca (1570), Alba de Tormes (1571), Segovia (1574), Veas and Seville (1575), and Caravaca (1576). In the "Book of Foundations" she tells the story of these convents, nearly all of which were established in spite of violent opposition but with manifest assistance from above. Everywhere she found souls generous enough to embrace the austerities of the primitive rule of Carmel. Having made the acquaintance of Antonio de Heredia, prior of Medina, and St. John of the Cross (q.v.), she established her reform among the friars (28 Nov., 1568), the first convents being those of Duruelo (1568), Pastrana (1569), Mancera, and Alcalá de Henares (1570).
A new epoch began with the entrance into religion of Jerome Gratian, inasmuch as this remarkable man was almost immediately entrusted by the nuncio with the authority of visitor Apostolic of the Carmelite friars and nuns of the old observance in Andalusia, and as such considered himself entitled to overrule the various restrictions insisted upon by the general and the general chapter. On the death of the nuncio and the arrival of his successor a fearful storm burst over St. Teresa and her work, lasting four years and threatening to annihilate the nascent reform. The incidents of this persecution are best described in her letters. The storm at length passed, and the province of Discalced Carmelites, with the support of Philip II, was approved and canonically established on 22 June, 1580. St. Teresa, old and broken in health, made further foundations at Villnuava de la Jara and Palencia (1580), Soria (1581), Granada (through her assiatant the Venerable Anne of Jesus), and at Burgos (1582). She left this latter place at the end of July, and, stopping at Palencia, Valldolid, and Medina del Campo, reached Alba de Torres in September, suffering intensely. Soon she took to her bed and passed away on 4 Oct., 1582, the following day, owing to the reform of the calendar, being reckoned as 15 October. After some years her body was transferred to Avila, but later on reconveyed to Alba, where it is still preserved incorrupt. Her heart, too, showing the marks of the Transverberation, is exposed there to the veneration of the faithful. She was beatified in 1614, and canonized in 1622 by Gregory XV, the feast being fixed on 15 October.
St. Teresa's position among writers on mystical theology is unique. In all her writings on this subject she deals with her personal experiences, which a deep insight and analytical gifts enabled her to explain clearly. The Thomistic substratum may be traced to the influence of her confessors and directors, many of whom belonged to the Dominican Order. She herself had no pretension to found a school in the accepted sense of the term, and there is no vestige in her writings of any influence of the Aeropagite, the Patristic, or the Scholastic Mystical schools, as represented among others, by the German Dominican Mystics. She is intensely personal, her system going exactly as far as her experiences, but not a step further.
A word must be added on the orthography of her name. It has of late become the fashion to write her name Teresa or Teresia, without "h", not only in Spanish and Italian, where the "h" could have no place, but also in French, German, and Latin, which ought to preserve the etymological spelling. As it is derived from a Greek name, Tharasia, the saintly wife of St. Paulinus of Nola, it should be written Theresia in German and Latin, and Thérèse in French.
BENEDICT ZIMMERMAN 
Transcribed by Marie Jutras

St. Ternan[[@Headword:St. Ternan]]

St. Ternan
Bishop of the Picts, flourished in the sixth century. Much obscurity attaches to his history, and it is difficult to reconcile his chronology as given by various writers. Some say that he was consecrated by St. Palladius in 440, others that he was a monk of Culross in Fife, one of the monasteries founded by St. Serf, or Servan, the tutor of St. Kentigern. The Picts were not converted till about 570, by the zeal of St. Columba. St. Kentigern died in 603, and St. Serf of Culross died in 583 (feast 1 July). It is safe to assert that St. Ternan was a contemporary of St. Serf. In the "Aberdeen Martyrology" there is mention of "the Gospel of Matthew belonging to St. Ternan", which was enshrined in a metal case or cumdach (book shrine), covered with silver and gold, after the Irish fashion." St. Ternan is commemorated on 12 June. He must not be confounded with St. Trumwine.
W.H. GRATTAN-FLOOD 
Transcribed by Christine J. Murray

St. Thecla[[@Headword:St. Thecla]]

St. Thecla
Benedictine Abbess of Kitzingen and Ochsenfurt; date of birth unknown; d. at Kitzingen about 790 or later. St. Boniface, Apostle of Germany, kept up a constant intimate correspondence with the community of Wimborne, Dorset, and from the abbess, Tetta, in 748-49, he obtained monastic colonies for Germany. Among these nuns one of the most illustrious for sanctity and learnmg was Thecla, a relative of St. Lioba, whom she accompanied from Wimborne and under whose rule she lived for some time at Tauberbischofsheim, until St. Boniface appointed her abbess of the newly founded abbey at Ochsenfurt. Later, on the death of St. Adelheid, or Hadelonga, the foundress and first Abbess of Kitzingen on the Main, she was called to rule that abbey while still retaining the government of Ochsenfurt. The Roman as well as the English and Benedictine Martyrology commemorate her on 15 October; others on 27 or 28 September. The name Thecla does not appear on the list of the abbesses of Kitzingen, but it is generally thought that she is designated as Heilga, or "the saint"; unless we admit this, the list must be considered interpolated. Among Boniface's letters is one addressed to Lioba, Thecla, and Cynehilde, as the heads of separate religious communities. Its tone reveals how far the nuns had entered as intelligent fellow-labourers into his apostolate. St. Boniface seems to have had a threefold purpose in summoning these Anglo-Saxon nuns as his auxiliaries: to propagate the full observance of the Benedictine Rule by new foundations; to introduce it into already founded monasteries, and to restore its observance in others; and finally to bring their gentle influence to bear on the fierce Teuton women, both by example and by the education imparted to their children. The ruined Chapel of St. Thecla, on an islet in the Severn, may have been dedicated to her, as Walstod, a Saxon bishop, was set over that part at this time. Some have tried to prove St. Thecla one of the nuns of Barking to whom St. Aldhelm dedicated his "Treatise on Virginity , but as this treatise was written before 705, and as St. Lioba went to Germany about 748-49, it is evident that her disciple who survived her was not this nun of Barking.
Ochsenfurt gradually declined, most probably owing to its proximity to Kitzingen. There is no record of its having any other abbess after St. Thecla. Kitzingen was used for secular purposes by the margraves of Brandenburg, to whom it had been mortgaged from 1440 to 1629, when it was redeemed by Philip Adolphus, Bishop of Würzburg, and restored by John Godfrey of Guttenberg as a school for the Ursulines. In 1803 the institute of the Ursulines was secularized, and today the abbey church is in the hands ofProtestants and serves as their parish church. The tombs of St. Thecla and St. Adelheid in this church were profaned in the Peasants War,1525; a fanatic of Kitzingen used the heads to play at skittles; when the church was rebuilt (1695), the venerable bodies were covered with rubbish. The monastery contains a Catholic and a Protestant school for girls, a Protestant school for boys, apartments for some teachers,and the district court. The abbess's castle is private property.
Acta SS., Oct., VIII; KYLIE, The English Correspondence of St. Boniface (London, 1911); ANON., Life of St. Lioba (London); HOPE, St. Boniface and the Conversion of Germany (London, 1877); KURTH, St. Boniface (Paris, 1902); SEITERS,Bonifatius, der Apostel der Deutschen (Mainz, 1845); SCHNÜRER, Bonifatius (Mainz, 1909).
GERTRUDE CASANOVA

St. Theodore of Amasea[[@Headword:St. Theodore of Amasea]]

St. Theodore of Amasea
Surnamed Tyro (Tiro), not because he was a young recruit, but because for a time he belonged to the Cohors Tyronum (Nilles, Kal. man., I, 105), called of Amasea from the place where he suffered martyrdom, and Euchaita from the place, Euchais, to which his body had been carried, and where he was held in such veneration that the city was frequently spoken of as Theodoropolis. His martyrdom seems to have taken place 17 Feb., 306, under the Emperors Galerius Maximian and Maximin, for on this day the Menologies give his feast. The Greeks and Armenians honour him also on the first Saturday of Lent, while the Roman Martyrology records him on 9 Nov. In the twelfth century his body was transferred to Brindisi, and he is there honoured as patron; his head is enshrined at Gaeta. There are churches bearing his name at Constantinople, Jerusalem, Damascus, and other places of the East. An ancient church of Venice, of which he is titular, is said to have been built by Narses. At the foot of the Palatine in Rome is a very old church, circular in shape and dedicated to S. Teodoro, whom the Roman people call S. Toto, which was made a collegiate church by Felix IV. The people showed their confidence in the saint by bringing their sick children to his temple. His martyrdom is represented in the choir of the cathedral of Chartres by thirty-eight glass paintings of the thirteenth century (Migne, "Dict. iconogr.", 599). He is invoked against storms. Emblems: temple, torch, crocodile, pyre, crown of thorns.
St. Gregory of Nyssa delivered a panegyric on his feast and gave several data concerning his life and martyrdom (P.G., XLVI, 741, and Ruinart, 505). The oldest text of the "Martyrium S. Theodori Tironis" was published by Delehaye in "Les legendes grecques des saints militaires", p. 227, but it is considered largely interpolated (Anal. Boll., XXX, 323). St. Theodore is said to have been born in the East (Syria or Armenia are mentioned by some writers). He enlisted in the army and was sent with his cohort to winter quarters in Pontus. When the edict against the Christians was issued by the emperors, he was brought before the Court at Amasea and asked to offer sacrifice to the gods. Theodore, however, denied their existence and made a noble profession of his belief in the Divinity of Jesus Christ. The judges, pretending pity for his youth, gave him time for reflection. This he employed in burning the Temple of Cybele. He was again taken prisoner, and after many cruel torments was burned at the stake.
BUTLER, Lives of the Saints; Dict. of Christ. Biog.; STADLER, Heiligenlexikon; ARMELLINI, Le chiese di Roma (Rome, 1887); ALLARD, Hist. des persecut., V (Paris, 1908), 44; CHEVALIER, Bio-Bibl., II, 4410.
FRANCIS MERSHMAN 
Transcribed by Herman F. Holbrook 
O Saint Theodore, and all ye holy Martyrs, pray for us.

St. Theodotus of Ancyra[[@Headword:St. Theodotus of Ancyra]]

St. Theodotus of Ancyra
Martyr. On 18 May the Roman Martyrology says: "At Ancyra, in Galatia, the martyr Saint Theodotus and the saintly virgins Thecusa, his aunt, Alexandra, Claudia, Faina, Euphrasia, Matrona, and Julitta", etc. They are mentioned in all the menologies, and Theodotus has a special feast on 7 June (Nilles, "Kal. man.", I, 162, and II, 583). He is patron of innkeepers. Emblems: torches and the sword. According to the Acts (Acta SS., May, IV, 147) Theodotus was a married man who kept an inn at Ancyra, the capital of Galatia. He is described as a man very zealous in the performance of his Christian duties, endowed with many virtues, especially charity towards his neighbour. He brought sinners to repentance and strengthened many in their faith during the persecution which Theoctenus, the governor of the province, was carrying on, about 303, in accordance with the edict of Diocletian. The name of a certain Victor is mentioned as one who grew weak in his profession of Christianity and received much encouragement from Theodotus. The governor ordered that all provisions exposed for sale should first be offered to the idols. Theodotus laid in stores of goods and his house became a refuge for the Christians, a hospital for the sick, and a place for Divine worship. At Malos, about five miles from Ancyra, he sought out the body of the martyr, Valens, and gave it Christian burial. Returning to Ancyra he found the Christians in great trouble. The seven virgins mentioned above had been called before the judges and made a valiant profession of their faith; they were then sent to a house of debauchery, but preserved their purity. Then they were obliged to suffer cruel torments and were cast into the sea with stones attached to their bodies. Theodotus succeeded in rescuing the bodies and honourably burying them. In consequence he was arrested, and after many sufferings was killed by the sword; his body was miraculously brought to Malos and there entombed by the priest Fronto. A chapel was built over the grave, and the saint was held in great veneration. The legend is told by Nilus who claims to have been an eye-witness to a great part of what he describes. Ruinart (page 372) places it among his "Acta sincera et selecta". Pio Franchi produced a critical edition of the Acts in "Studi e Testi" (Rome, 1901). He considered them trustworthy, but later changed his opinion. Delehaye (Anal. Boll., XXII, 320, and XXIII, 478) says: "The kernel of the legend is a tale narrated by Herodotus, while the existence of the hero of the narrative is not vouched for by any historic document."
BUTLER, Lives of the Saints; Dict. of Christ. Biog., IV, 580; Röm. Quartalschrift, XVIII, 289; DerKatholik (1895), 569; LECLERCQ, Les Martyrs, II, VIII (Paris, 1903); CHEVALIER, Bio-Bibl., II, 4429.
FRANCIS MERSHMAN

St. Theophanes[[@Headword:St. Theophanes]]

St. Theophanes
Chronicler, born at Constantinople, about 758; died in Samothracia, probably 12 March, 817, on which day he is commemorated in the Roman Martyrology. He was the son of Isaac, imperial governor of the islands of the White Sea, and of Theodora, of whose family nothing is known. After the early death of his parents he came to the Court of Constantine Copronimus. He was married at the age of twelve, but induced his wife to lead a life of virginity, and in 799, after the death of his father-in-law, they separated with mutual consent to embrace the religious state, she choosing a convent on an island near Constantinople, while he entered the monastery called Polychronius in the district of Sigriano near Cyzicus. Later he built a monastery on his own lands on the island of Calonymus (now Calomio). After six years he returned to Sigriano, founded an abbey known by the name "of the great acre", and governed it as abbot. As such he was present at the second General Council of Nicaea, 787, and signed its decrees in defense of the sacred images. When the emperor Leo the Armenian again began his iconoclastic warfare, he ordered Theophanes to be brought to Constantinople and tried in vain to induce him to condemn what had been sanctioned by the council. Theophanes was cast into prison and for two years suffered cruel treatment; he was then banished to Samothracia, where, overwhelmed with afflictions, he lived only seventeen days and wrought many miracles after death.
At the urgent request of his friend George Syncellus (d. 810), Theophanes undertook the continuation of his chronicle, during the years 810-15 (P. G., CVIII, 55). He treated of the time from the year 284-813, and made use of material already prepared by Syncellus, probably also the extracts from the works of Socrates, Sozomenus, and Theodoret, made by Theodore Lector, and the city chronicle of Constantinople. The work consists of two parts, the first giving the history, arranged according to years, the other containing chronological tables, full of inaccuracies, and therefore of little value. It seems that Theophanes had only prepared the tables, leaving vacant spaces for the proper dates, but that these had been filled out by someone else (Hurter, "Nomencl." I, Innsbruck, 1903, 735). The first part, though lacking in historical precision and criticism, which could scarcely be expected from a man of such ascetical disposition, greatly surpasses the majority of Byzantine chronicles (Krumbacher, "Gesch. der byz. Litt., 1897, 342). The chronicle was edited at Paris in 1655 by Goar; again at Venice in 1729 with annotations and corrections by Combefis. A Latin version was made by Anastasius Bibliothecarius, and both were ably edited by de Boor (Leipzig, 1883).
FRANCIS MERSHMAN 
Transcribed by Michael C. Tinkler

St. Thomas Aquinas[[@Headword:St. Thomas Aquinas]]

St. Thomas Aquinas
Philosopher, theologian, doctor of the Church (Angelicus Doctor), patron of Catholic universities, colleges, and schools. Born at Rocca Secca in the Kingdom of Naples, 1225 or 1227; died at Fossa Nuova, 7 March, 1274.
I. LIFE
The great outlines and all the important events of his life are known, but biographers differ as to some details and dates. Death prevented Henry Denifle from executing his project of writing a critical life of the saint. Denifle's friend and pupil, Dominic Prümmer, O.P., professor of theology in the University of Fribourg, Switzerland, took up the work and published the "Fontes Vitae S. Thomae Aquinatis, notis historicis et criticis illustrati"; and the first fascicle (Toulouse, 1911) has appeared, giving the life of St. Thomas by Peter Calo (1300) now published for the first time. From Tolomeo of Lucca . . . we learn that at the time of the saint's death there was a doubt about his exact age (Prümmer, op. cit., 45). The end of 1225 is usually assigned as the time of his birth. Father Prümmer, on the authority of Calo, thinks 1227 is the more probable date (op. cit., 28). All agree that he died in 1274.
Landulph, his father, was Count of Aquino; Theodora, his mother, Countess of Teano. His family was related to the Emperors Henry VI and Frederick II, and to the Kings of Aragon, Castile, and France. Calo relates that a holy hermit foretold his career, saying to Theodora before his birth: "He will enter the Order of Friars Preachers, and so great will be his learning and sanctity that in his day no one will be found to equal him" (Prümmer, op. cit., 18). At the age of five, according to the custom of the times, he was sent to receive his first training from the Benedictine monks of Monte Cassino. Diligent in study, he was thus early noted as being meditative and devoted to prayer, and his preceptor was surprised at hearing the child ask frequently: "What is God?"
About the year 1236 he was sent to the University of Naples. Calo says that the change was made at the instance of the Abbot of Monte Cassino, who wrote to Thomas's father that a boy of such talents should not be left in obscurity (Prümmcr, op. cit., 20). AtNaples his preceptors were Pietro Martini and Petrus Hibernus. The chronicler says that he soon surpassed Martini at grammar, and he was then given over to Peter of Ireland, who trained him in logic and the natural sciences. The customs of the times divided the liberal arts into two courses: the Trivium, embracing grammar, logic, and rhetoric; the Quadrivium, comprising music, mathematics, geometry, and astronomy . . . . Thomas could repeat the lessons with more depth and lucidity than his masters displayed. The youth's heart had remained pure amidst the corruption with which he was surrounded, and he resolved to embrace the religious life.
Some time between 1240 and August, 1243, he received the habit of the Order of St. Dominic, being attracted and directed by John of St. Julian, a noted preacher of the convent of Naples. The city wondered that such a noble young man should don the garb of poor friar. His mother, with mingled feelings of joy and sorrow, hastened to Naples to see her son. The Dominicans, fearing she would take him away, sent him to Rome, his ultimate destination being Paris or Cologne. At the instance of Theodora, Thomas's brothers, who were soldiers under the Emperor Frederick, captured the novice near the town of Aquapendente and confined him in the fortress of San Giovanni at Rocca Secca. Here he was detained nearly two years, his parents, brothers, and sisters endeavouring by various means to destroy his vocation. The brothers even laid snares for his virtue, but the pure-minded novice drove the temptress from his room with a brand which he snatched from the fire. Towards the end of his life, St. Thomas confided to his faithful friend and companion, Reginald of Piperno, the secret of a remarkable favour received at this time. When the temptress had been driven from his chamber, he knelt and most earnestly implored God to grant him integrity of mind and body. He fell into a gentle sleep, and, as he slept, two angels appeared to assure him that his prayer had been heard. They then girded him about with a white girdle, saying: "We gird thee with the girdle of perpetual virginity." And from that day forward he never experienced the slightest motions of concupiscence.
The time spent in captivity was not lost. His mother relented somewhat, after the first burst of anger and grief; the Dominicans were allowed to provide him with new habits, and through the kind offices of his sister he procured some books -- the Holy Scriptures,Aristotle's Metaphysics, and the "Sentences" of Peter Lombard. After eighteen months or two years spent in prison, either because his mother saw that the hermit's prophecy would eventually be fulfilled or because his brothers feared the threats of Innocent IVand Frederick II, he was set at liberty, being lowered in a basket into the arms of the Dominicans, who were delighted to find that during his captivity "he had made as much progress as if he had been in a studium generale" (Calo, op. cit., 24).
Thomas immediately pronounced his vows, and his superiors sent him to Rome. Innocent IV examined closely into his motives in joining the Friars Preachers, dismissed him with a blessing, and forbade any further interference with his vocation. John the Teutonic, fourth master general of the order, took the young student to Paris and, according to the majority of the saint's biographers, to Cologne, where he arrived in 1244 or 1245, and was placed under Albertus Magnus, the most renowned professor of the order. In the schools Thomas's humility and taciturnity were misinterpreted as signs of dullness, but when Albert had heard his brilliant defence of a difficult thesis, he exclaimed: "We call this young man a dumb ox, hut his bellowing in doctrine will one day resound throughout the world."
In 1245 Albert was sent to Paris, and Thomas accompanied him as a student. In 1248 both returned to Cologne. Albert had been appointed regent of the new studium generale, erected that year by the general chapter of the order, and Thomas was to teach under him as Bachelor. (On the system of graduation in the thirteenth century see ORDER OF PREACHERS -- II, A, 1, d). During his stay in Cologne, probably in 1250, he was raised to the priesthood by Conrad of Hochstaden, archbishop of that city. Throughout his busy life, he frequently preached the Word of God, in Germany, France, and Italy. His sermons were forceful, redolent of piety, full of solid instruction, abounding in apt citations from the Scriptures.
In the year 1251 or 1252 the master general of the order, by the advice of Albertus Magnus and Hugo a S. Charo (Hugh of St. Cher), sent Thomas to fill the office of Bachelor (sub-regent) in the Dominican studium at Paris. This appointment may be regarded as the beginning of his public career, for his teaching soon attracted the attention both of the professors and of the students. His duties consisted principally in explaining the "Sentences" of Peter Lombard, and his commentaries on that text-book of theologyfurnished the materials and, in great part, the plan for his chief work, the "Summa theologica".
In due time he was ordered to prepare himself to obtain the degree of Doctor in Theology from the University of Paris, but the conferring of the degree was postponed, owing to a dispute between the university and the friars. The conflict, originally a dispute between the university and the civic authorities, arose from the slaying of one of the students and the wounding of three others by the city guard. The university, jealous of its autonomy, demanded satisfaction, which was refused. The doctors closed their schools, solemnly swore that they would not reopen them until their demands were granted, and decreed that in future no one should be admitted to the degree of Doctor unless he would take an oath to follow the same line of conduct under similar circumstances. TheDominicans and Franciscans, who had continued to teach in their schools, refused to take the prescribed oath, and from this there arose a bitter conflict which was at its height when St. Thomas and St. Bonaventure were ready to be presented for their degrees.William of St-Amour extended the dispute beyond the original question, violently attacked the friars, of whom he was evidently jealous, and denied their right to occupy chairs in the university. Against his book, "De periculis novissimorum temporum" (The Perils of the Last Times), St. Thomas wrote a treatise "Contra impugnantes religionem", an apology for the religious orders (Touron, op. cit., II, cc. vii sqq.). The book of William of St-Amour was condemned by Alexander IV at Anagni, 5 October, 1256, and thepope gave orders that the mendicant friars should be admitted to the doctorate.
About this time St. Thomas also combated a dangerous book, "The Eternal Gospel" (Touron, op. cit., II, cxii). The university authorities did not obey immediately; the influence of St. Louis IX and eleven papal Briefs were required before peace was firmly established, and St. Thomas was admitted to the degree of Doctor in Theology. The date of his promotion, as given by many biographers, was 23 October, 1257. His theme was "The Majesty of Christ". His text, "Thou waterest the hills from thy upper rooms: the earth shall be filled with the fruit of thy works" (Psalm 103:13), said to have been suggested by a heavenly visitor, seems to have been prophetic of his career. A tradition says that St. Bonaventure and St. Thomas received the doctorate on the same day, and that there was a contest of humility between the two friends as to which should be promoted first.
From this time St. Thomas's life may be summed up in a few words: praying, preaching, teaching, writing, journeying. Men were more anxious to hear him than they had been to hear Albert, whom St. Thomas surpassed in accuracy, lucidity, brevity, and power of exposition, if not in universality of knowledge. Paris claimed him as her own; the popes wished to have him near them; the studia of the order were eager to enjoy the benefit of his teaching; hence we find him successively at Anagni, Rome, Bologna, Orvieto,Viterbo, Perugia, in Paris again, and finally in Naples, always teaching and writing, living on earth with one passion, an ardent zeal for the explanation and defence of Christian truth. So devoted was he to his sacred task that with tears he begged to be excused from accepting the Archbishopric of Naples, to which he was appointed by Clement IV in 1265. Had this appointment been accepted, most probably the "Summa theologica" would not have been written.
Yielding to the requests of his brethren, he on several occasions took part in the deliberations of the general chapters of the order. One of these chapters was held in London in 1263. In another held at Valenciennes (1259) he collaborated with Albertus Magnusand Peter of Tarentasia (afterwards Pope Innocent V) in formulating a system of studies which is substantially preserved to this day in the studia generalia of the Dominican Order (cf. Douais, op. cit.).
It is not surprising to read in the biographies of St. Thomas that he was frequently abstracted and in ecstasy. Towards the end of his life the ecstasies became more frequent. On one occasion, at Naples in 1273, after he had completed his treatise on theEucharist, three of the brethren saw him lifted in ecstasy, and they heard a voice proceeding from the crucifix on the altar, saying "Thou hast written well of me, Thomas; what reward wilt thou have?". Thomas replied, "None other than Thyself, Lord" (Prümmer, op. cit., p. 38). Similar declarations are said to have been made at Orvieto and at Paris.
On 6 December, 1273, he laid aside his pen and would write no more. That day he experienced an unusually long ecstasy during Mass; what was revealed to him we can only surmise from his reply to Father Reginald, who urged him to continue his writings: "I can do no more. Such secrets have been revealed to me that all I have written now appears to be of little value" (modica, Prümmer, op. cit., p. 43). The "Summa theologica" had been completed only as far as the ninetieth question of the third part (De partibus poenitentiae).
Thomas began his immediate preparation for death. Gregory X, having convoked a general council, to open at Lyons on 1 May, 1274, invited St. Thomas and St. Bonaventure to take part in the deliberations, commanding the former to bring to the council his treatise "Contra errores Graecorum" (Against the Errors of the Greeks). He tried to obey, setting out on foot in January, 1274, but strength failed him; he fell to the ground near Terracina, whence he was conducted to the Castle of Maienza the home of his niece the Countess Francesca Ceccano. The Cistercian monks of Fossa Nuova pressed him to accept their hospitality, and he was conveyed to their monastery, on entering which he whispered to his companion: "This is my rest for ever and ever: here will I dwell, for I have chosen it" (Psalm 131:14). When Father Reginald urged him to remain at the castle, the saint replied: "If the Lord wishes to take me away, it is better that I be found in a religious house than in the dwelling of a lay person." The Cistercians were so kind and attentive that Thomas's humility was alarmed. "Whence comes this honour", he exclaimed, "that servants of God should carry wood for my fire!" At the urgent request of the monks he dictated a brief commentary on the Canticle of Canticles.
The end was near; extreme unction was administered. When the Sacred Viaticum was brought into the room he pronounced the following act of faith:
If in this world there be any knowledge of this sacrament stronger than that of faith, I wish now to use it in affirming that I firmly believe and know as certain that Jesus Christ, True God and True Man, Son of God and Son of the Virgin Mary, is in this Sacrament . . . I receive Thee, the price of my redemption, for Whose love I have watched, studied, and laboured. Thee have I preached; Thee have I taught. Never have I said anything against Thee: if anything was not well said, that is to be attributed to my ignorance. Neither do I wish to be obstinate in my opinions, but if I have written anything erroneous concerning this sacrament or other matters, I submit all to the judgment and correction of the Holy Roman Church, in whoseobedience I now pass from this life.
He died on 7 March, 1274. Numerous miracles attested his sanctity, and he was canonized by John XXII, 18 July, 1323. The monks of Fossa Nuova were anxious to keep his sacred remains, but by order of Urban V the body was given to his Dominicanbrethren, and was solemnly translated to the Dominican church at Toulouse, 28 January, 1369. A magnificent shrine erected in 1628 was destroyed during the French Revolution, and the body was removed to the Church of St. Sernin, where it now reposes in a sarcophagus of gold and silver, which was solemnly blessed by Cardinal Desprez on 24 July, 1878. The chief bone of his left arm is preserved in the cathedral of Naples. The right arm, bestowed on the University of Paris, and originally kept in the St. Thomas's Chapel of the Dominican church, is now preserved in the Dominican Church of S. Maria Sopra Minerva in Rome, whither it was transferred during the French Revolution.
A description of the saint as he appeared in life is given by Calo (Prümmer, op. cit., p. 401), who says that his features corresponded with the greatness of his soul. He was of lofty stature and of heavy build, but straight and well proportioned. His complexion was "like the colour of new wheat": his head was large and well shaped, and he was slightly bald. All portraits represent him as noble, meditative, gentle yet strong. St. Pius V proclaimed St. Thomas a Doctor of the Universal Church in the year 1567. In the Encyclical "Aeterni Patris", of 4 August, 1879, on the restoration of Christian philosophy, Leo XIII declared him "the prince and master of all Scholastic doctors". The same illustrious pontiff, by a Brief dated 4 August, 1880, designated him patron of all Catholicuniversities, academies, colleges, and schools throughout the world.
IIa. WRITINGS (GENERAL REMARKS)
Although St. Thomas lived less than fifty years, he composed more than sixty works, some of them brief, some very lengthy. This does not necessarily mean that every word in the authentic works was written by his hand; he was assisted by secretaries, and biographers assure us that he could dictate to several scribes at the same time. Other works, some of which were composed by his disciples, have been falsely attributed to him.
In the "Scriptores Ordinis Praedicatorum" (Paris, 1719) Fr. Echard devotes eighty-six folio pages to St. Thomas's works, the different editions and translations (I, pp. 282-348). Touron (op. cit., pp. 69 sqq.) says that manuscript copies were found in nearly all the libraries of Europe, and that, after the invention of printing, copies were multiplied rapidly in Germany, Italy, and France, portions of the "Summa theologica" being one of the first important works printed. Peter Schöffer, a printer of Mainz, published the"Secunda Secundae" in 1467. This is the first known printed copy of any work of St. Thomas. The first complete edition of the "Summa" was printed at Basle, in 1485. Many other editions of this and of other works were published in the sixteenth and seventeenth centuries, especially at Venice and at Lyons. The principal editions of all the work (Opera Omnia) were published as follows: Rome, 1570; Venice, 1594, 1612, 1745; Antwerp, 1612; Paris, 1660, 1871-80 (Vives); Parma, 1852-73; Rome, 1882 (the Leonine). The Roman edition of 1570, called "the Piana", because edited by order of St. Pius V, was the standard for many years. Besides a carefully revised text it contained the commentaries of Cardinal Cajetan and the valuable "Tabula Aurea" of Peter of Bergamo. The Venetian edition of 1612 was highly prized because the text was accompanied by the Cajetan-Porrecta commentaries . . . . The Leonine edition, begun under the patronage of Leo XIII, now continued under the master general of the Dominicans, undoubtedly will be the most perfect of all. Critical dissertations on each work will be given, the text will be carefully revised, and all references will be verified. By direction of Leo XIII (Motu Proprio, 18 Jan., 1880) the "Summa contra gentiles" will be published with the commentaries of Sylvester Ferrariensis, whilst the commentaries of Cajetan go with the "Summa theologica".
The latter has been published, being volumes IV-XII of the edition (last in 1906). St. Thomas's works may be classified as philosophical, theological, scriptural, and apologetic, or controversial. The division, however, cannot always be rigidly maintained. The"Summa theologica", e.g., contains much that is philosophical, whilst the "Summa contra gentiles" is principally, but not exclusively, philosophical and apologetic. His philosophical works are chiefly commentaries on Aristotle, and his first important theologicalwritings were commentaries on Peter Lombard's four books of "Sentences"; but he does not slavishly follow either the Philosopher or the Master of the Sentences (on opinions of the Lombard rejected by theologians, see Migne, 1841, edition of the "Summa" I, p. 451).
IIb. WRITINGS (HIS PRINCIPAL WORKS)
Amongst the works wherein St. Thomas's own mind and method are shown, the following deserve special mention:
(1) "Quaestiones disputatae" (Disputed Questions) -- These were more complete treatises on subjects that had not been fully elucidated in the lecture halls, or concerning which the professor's opinion had been sought. They are very valuable, because in them the author, free from limitations as to time or space, freely expresses his mind and gives all arguments for or against the opinions adopted. These treatises, containing the questions "De potentia", "De malo", "De spirit. creaturis", "De anima", "De unione Verbi Incarnati", "De virt. in communi", "De caritate", "De corr. fraterna", "De spe", "De virt. cardinal.", "De veritate", were often reprinted, e.g. recently by the Association of St. Paul (2 vols., Paris and Fribourg, Switzerland, 1883).
(2) "Quodlibeta" (may be rendered "Various Subjects", or "Free Discussions") -- They present questions or arguments proposed and answers given in or outside the lecture halls, chiefly in the more formal Scholastic exercises, termed circuli, conclusiones, or determinationes, which were held once or twice a year.
(3) "De unitate intellectus contra Averroistas" -- This opusculum refuted a very dangerous and widespread error, viz., that there was but one soul for all men, a theory which did away wth individual liberty and responsibility. (See AVERROES)
(4) "Commentaria in Libros Sententiarum" (mentioned above) -- This with the following work are the immediate forerunners of the "Summa theologica".
(5) "Summa de veritate catholicae fidei contra gentiles" (Treatise on the Truth of the Catholic Faith, against Unbelievers) -- This work, written at Rome, 1261-64, was composed at the request of St. Raymond of Pennafort, who desired to have aphilosophical exposition and defence of the Christian Faith, to be used against the Jews and Moors in Spain. It is a perfect model of patient and sound apologetics, showing that no demonstrated truth (science) is opposed to revealed truth (faith). The best recent editions are those of Rome, 1878 (by Uccelli), of Paris and Fribourg, Switzerland, 1882, and of Rome, 1894. It has been translated into many languages. It is divided into four books: I. Of God as He is in Himself; II. Of God the Origin of Creatures; III. Of Godthe End of Creatures; IV. Of God in His Revelation. It is worthy of remark that the Fathers of the Vatican Council, treating the necessity of revelation (Coast. "Dei Filius", c. 2), employed almost the very words used by St. Thomas in treating that subject in this work (I, cc. iv, V), and in the "Summa theologica" (I:1:1).
(6) Three works written by order of Urban IV --
· The "Opusculum contra errores Graecorum" refuted the errors of the Greeks on doctrines in dispute between them and the Roman Church, viz., the procession of the Holy Ghost from the Father and the Son, the primacy of the Roman pontiff, the Holy Eucharist, and purgatory. It was used against the Greeks with telling effect in the Council of Lyons (1274) and in the Council of Florence (1493). In the range of human reasonings on deep subjects there can be found nothing to surpass the sublimity and depth of the argument adduced by St. Thomas to prove that the Holy Ghost proceeds from the Father and the Son (cf. Summa I:36:2); but it must be borne in mind that our Faith is not based on that argument alone.
· "Officium de festo Corporis Christi". Mandonnet (Ecrits, p. 127) declares that it is now established beyond doubt that St. Thomas is the author of the beautiful Office of Corpus Christi, in which solid doctrine, tender piety, and enlightening Scriptural citations are combined, and expressed in language remarkably accurate, beautiful, chaste, and poetic. Here we find the well-known hymns, "Sacris Solemniis", "Pange Lingua" (concluding in the "Tantum Ergo"), "Verbum Supernum" (concluding with the "O Salutaris Hostia") and, in the Mass, the beautiful sequence "Lauda Sion". In the responses of the office, St. Thomas places side by side words of the New Testament affirming the real presence of Christ in the Blessed Sacrament and texts from the Old Testament referring to the types and figures of the Eucharist. Santeuil, a poet of the seventeenth century, said he would give all the verses he had written for the one stanza of the "Verbum Supernum": "Se nascens dedit socium, convescens in edulium: Se moriens in pretium, Se regnans dat in praemium" -- "In birth, man's fellow-man was He, His meat, while sitting at the Board: He died his Ransomer to be, He reigns to be his Great Reward" (tr. by Marquis of Bute). Perhaps the gem of the whole office is the antiphon "O Sacrum Convivium" (cf. Conway, "St. Thomas Aquinas", London and New York, 1911, p. 61).
· The "Catena Aurea' though not as original as his other writings, furnishes a striking proof of St. Thomas's prodigious memory and manifests an intimate acquaintance with the Fathers of the Church. The work contains a series of passages selected from the writings of the various Fathers, arranged in such order that the texts cited form a running commentary on the Gospels. The commentary on St. Matthew was dedicated to Urban IV. An English translation of the "Catena Aurea was edited by John Henry Newman (4 vols., Oxford 1841-1845; see Vaughan, op. cit., vol. II,) pp. 529 sqq..
(7) The "Summa theologica" -- This work immortalized St. Thomas. The author himself modestly considered it simply a manual of Christian doctrine for the use of students. In reality it is a complete scientifically arranged exposition of theology and at the same time a summary of Christian philosophy (see SUMMÆ). In the brief prologue St. Thomas first calls attention to the difficulties experienced by students of sacred doctrine in his day, the causes assigned being: the multiplication of useless questions, articles, and arguments; the lack of scientific order; frequent repetitions, "which beget disgust and confusion in the minds of learners". Then he adds: "Wishing to avoid these and similar drawbacks, we shall endeavour, confiding in the Divine assistance, to treat of these things that pertain to sacred doctrine with brevity and clearness, in so far as the subject to he treated will permit." In the introductory question, "On Sacred Doctrine", he proves that, besides the knowledge which reason affords, Revelation also is necessary for salvationfirst, because without it men could not know the supenatural end to which they must tend by their voluntary acts; secondly, because, without Revelation, even the truths concerning God which could be proved by reason would be known "only by a few, after a long time, and with the admixture of many errors". When revealed truths have been accepted, the mind of man proceeds to explain them and to draw conclusions from them. Hence results theology, which is a science, because it proceeds from principles that arecertain (Answer 2). The object, or subject, of this science is God; other things are treated in it only in so far as they relate to God (Answer 7). Reason is used in theology not to prove the truths of faith, which are accepted on the authority of God, but to defend, explain, and develop the doctrines revealed (Answer 8). He thus announces the division of the "Summa": "Since the chief aim of this sacred science is to give the knowledge of God, not only as He is in Himself, but also as He is the Beginning of all things, and the End of all, especially of rational creatures, we shall treat first of God; secondly, of the rational creature's advance towards God (de motu creaturae rationalis in Deum); thirdly, of Christ, Who, as Man, is the way by which we tend to God." God in Himself, and as He is the Creator; God as the End of all things, especially of man; God as the Redeemer -- these are the leading ideas, the great headings, under which all that pertains to theology is contained.
(a) Sub-divisions
The First Part is divided into three tracts:
· On those things which pertain to the Essence of God;
· On the distinction of Persons in God (the mystery of the Trinity);
· On the production of creatures by God and on the creatures produced.
The Second Part, On God as He is in the End of man, is sometimes called the Moral Theology of St. Thomas, i.e., his treatise on the end of man and on human acts. It is subdivided into two parts, known as the First Section of the Second (I-II, or 1a 2ae) and the Second of the Second (II-II, or 2a 2ae).
· The First of the Second. The first five questions are devoted to proving that man's last end, his beatitude, consists in the possession of God. Man attains to that end or deviates from it by human acts, i.e. by free, deliberate acts. Of human acts he treats, first, in general (in all but the first five questions of the I-II), secondly, in particular (in the whole of the II-II). The treatise on human acts in general is divided into two parts: the first, on human acts in themselves; the other, on the principles or causes, extrinsic or intrinsic, of those acts. In these tracts and in the Second of the Second, St. Thomas, following Aristotle, gives a perfect description and a wonderfully keen analysis of the movements of man's mind and heart.
· The Second of the Second considers human acts, i.e., the virtues and vices, in particular. In it St. Thomas treats, first, of those things that pertain to all men, no matter what may be their station in life, and, secondly, of those things that pertain to some menonly. Things that pertain to all men are reduced to seven headings: Faith, Hope, and Charity; Prudence, Justice, Fortitude, and Temperance. Under each title, in order to avoid repetitions, St. Thomas treats not only of the virtue itself, but also of the vicesopposed to it, of the commandment to practise it, and of the gift of the Holy Ghost which corresponds to it. Things pertaining to some men only are reduced to three headings: the graces freely given (gratia gratis datae) to certain individuals for the good of the Church, such as the gifts of tongues, of prophecy, of miracles; the active and the contemplative life; the particular states of life, and duties of those who are in different states, especially bishops and religious.
The Third Part treats of Christ and of the benefits which He has conferred upon man, hence three tracts: On the Incarnation, and on what the Saviour did and suffered; On the Sacraments, which were instituted by Christ, and have their efficacy from His meritsand sufferings; On Eternal Life, i.e., on the end of the world, the resurrection of bodies, judgment, the punishment of the wicked, the happiness of the just who, through Christ, attain to eternal life in heaven.
Eight years were given to the composition of this work, which was begun at Rome, where the First Part and the First of the Second were written (1265-69). The Second of the Second, begun in Rome, was completed in Paris (1271). In 1272 St. Thomas went to Naples, where the Third Part was written, down to the ninetieth question of the tract On Penance (see Leonine edition, I, p. xlii). The work has been completed by the addition of a supplement, drawn from other writings of St. Thomas, attributed by some toPeter of Auvergne, by others to Henry of Gorkum. These attributions are rejected by the editors of the Leonine edition (XI, pp. viii, xiv, xviii). Mandonnet (op. cit., 153) inclines to the very probable opinion that it was compiled by Father Reginald de Piperno, the saint's faithful companion and secretary. The entire "Summa" contains 38 Treatises, 612 Questions, subdivided into 3120 articles, in which about 10,000 objections are proposed and answered. So admirably is the promised order preserved that, by reference to the beginning of the Tracts and Questions, one can see at a glance what place it occupies in the general plan, which embraces all that can be known through theology of God, of man, and of their mutual relations . . . "The whole Summa is arranged on a uniform plan. Every subject is introduced as a question, and divided into articles. . . . Each article has also a uniform disposition of parts. The topic is introduced as an inquiry for discussion, under the term Utrum, whether -- e.g. Utrum Deus sit? The objections against the proposed thesis are then stated. These are generally three or four in number, but sometimes extend to seven or more. The conclusion adopted is then introduced by the words, Respondeo dicendum. At the end of the thesis expounded the objections are answered, under the forms, ad primum, ad secundum, etc." . . . . The "Summa" is Christian doctrine in scientific form; it is human reason rendering its highest service in defence and explanation of the truths of the Christian religion. It is the answer of the matured and saintly doctor to the question of his youth: What is God? Revelation, made known in the Scriptures and by tradition; reason and its best results; soundness and fulness of doctrine, order, conciseness and clearness of expression, effacement of self, the love oftruth alone, hence a remarkable fairness towards adversaries and calmness in combating their errors; soberness and soundness of judgment, together with a charmingly tender and enlightened piety -- these are all found in this "Summa" more than in his other writings, more than in the writings of his contemporaries, for "among the Scholastic doctors, the chief and master of all, towers Thomas Aquinas, who, as Cajetan observes (In 2am 2ae, Q. 148, a. 4) 'because he most venerated the ancient doctors of the Churchin a certain way seems to have inherited the intellect of all'" (Encyclical, "Aeterni Patris", of Leo XIII).
(b) Editions and Translations
It is impossible to mention the various editions of the "Summa", which has been in constant use for more than seven hundred years. Very few books have been so often republished. The first complete edition, printed at Basle in 1485, was soon followed by others, e.g., at Venice in 1505, 1509, 1588, 1594; at Lyons in 1520, 1541, 1547, 1548, 1581, 1588, 1624,1655; at Antwerp in 1575. These are enumerated by Touron (op. cit., p. 692), who says that about the same time other editions were published atRome, Antwerp, Rouen, Paris, Douai, Cologne, Amsterdam, Bologna, etc. The editors of the Leonine edition deem worthy of mention those published at Paris in 1617, 1638, and 1648, at Lyons in 1663, 1677, and 1686, and a Roman edition of 1773 (IV, pp. xi, xii). Of all old editions they consider the most accurate two published at Padua, one in 1698, the other in 1712, and the Venice edition of 1755. Of recent editions the best are the -- following: the Leonine; the Migne editions (Paris, 1841, 1877); the first volume of the 1841 edition containing the "Libri quatuor sententiarum" of Peter Lombard; the very practical Faucher edition (5 vols. small quarto, Paris, 1887), dedicated to Cardinal Pecci, enriched with valuable notes; a Roman edition of 1894. The "Summa"has been translated into many modern languages as well.
IIc. WRITINGS (METHOD AND STYLE)
It is not possible to characterize the method of St. Thomas by one word, unless it can be called eclectic. It is Aristotelean, Platonic, and Socratic; it is inductive and deductive; it is analytic and synthetic. He chose the best that could he found in those who preceded him, carefully sifting the chaff from the wheat, approving what was true, rejecting the false. His powers of synthesis were extraordinary. No writer surpassed him in the faculty of expressing in a few well-chosen words the truth gathered from a multitude of varying and conflicting opinions; and in almost every instance the student sees the truth and is perfectly satisfied with St. Thomas's summary and statement. Not that he would have students swear by the words of a master. In philosophy, he says, arguments from authority are of secondary importance; philosophy does not consist in knowing what men have said, but in knowing the truth (In I lib. de Coelo, lect. xxii; II Sent., D. xiv, a. 2, ad 1um). He assigns its proper place to reason used in theology (see below:Influence of St. Thomas), but he keeps it within its own sphere. Against the Traditionalists the Holy See has declared that the method used by St. Thomas and St. Bonaventure does not lead to Rationalism (Denzinger-Bannwart, n. 1652). Not so bold or original in investigating nature as were Albertus Magnus and Roger Bacon, he was, nevertheless, abreast of his time in science, and many of his opinions are of scientific value in the twentieth century. Take, for instance, the following: "In the same plant there is the two-fold virtue, active and passive, though sometimes the active is found in one and the passive in another, so that one plant is said to be masculine and the other feminine" (3 Sent., D. III, Q. ii, a 1).
The style of St. Thomas is a medium between the rough expressiveness of some Scholastics and the fastidious elegance of John of Salisbury; it is remarkable for accuracy, brevity, and completeness. Pope Innocent VI (quoted in the Encyclical, "Aeterni Patris", ofLeo XIII) declared that, with the exception of the canonical writings, the works of St. Thomas surpass all others in "accuracy of expression and truth of statement" (habet proprietatem verborum, modum dicendorum, veritatem sententiarum). Great orators, such as Bossuet, Lacordaire, Monsabré, have studied his style, and have been influenced by it, but they could not reproduce it. The same is true of theological writers. Cajetan knew St. Thomas's style better than any of his disciples, but Cajetan is beneath his great master in clearness and accuracy of expression, in soberness and solidity of judgment. St. Thomas did not attain to this perfection without an effort. He was a singularly blessed genius, but he was also an indefatigable worker, and by continued application he reached that stage of perfection in the art of writing where the art disappears. "The author's manuscript of the Summa Contra Gentiles is still in great part extant. It is now in the Vatican Library. The manuscript consists of strips of parchment, of various shades of colour, contained in an old parchment cover to which they were originally stitched. The writing is in double column, and difficult to decipher, abounding in abbreviations, often passing into a kind of shorthand. Throughout many passages a line is drawn in sign of erasure" (Rickaby, Op. cit., preface: see Ucelli ed., "Sum. cont. gent.", Rome, 1878).
III. INFLUENCES EXERTED ON ST. THOMAS
How was this great genius formed? The causes that exerted an influence on St. Thomas were of two kinds, natural and supernatural.
A. Natural Causes
(1) As a foundation, he "was a witty child, and had received a good soul" (Wisdom 8:19). From the beginning he manifested precocious and extraordinary talent and thoughtfulness beyond his years.
(2) His education was such that great things might have been expected of him. His training at Monte Cassino, at Naples, Paris, and Cologne was the best that the thirteenth century could give, and that century was the golden age of education. That it afforded excellent opportunities for forming great philosophers and theologians is evident from the character of St. Thomas's contemporaries. Alexander of Hales, Albertus Magnus, St. Bonaventure, St. Raymond of Pennafort, Roger Bacon, Hugo a S. Charo, Vincent of Beauvais, not to mention scores of others, prove beyond all doubt that those were days of really great scholars. (See Walsh, "The Thirteenth, Greatest of Centuries", New York, 1907.) The men who trained St. Thomas were his teachers at Monte Cassino andNaples, but above all Albertus Magnus, under whom he studied at Paris and Cologne.
(3) The books that exercised the greatest influence on his mind were the Bible, the Decrees of the councils and of the popes, the works of the Fathers, Greek and Latin, especially of St. Augustine, the "Sentences" of Peter Lombard, the writings of thephilosophers, especially of Plato, Aristotle, and Boethius. If from these authors any were to be selected for special mention, undoubtedly they would be Aristotle, St. Augustine, and Peter Lombard. In another sense the writings of St. Thomas were influenced byAverroes, the chief opponent whom he had to combat in order to defend and make known the true Aristotle.
(4) It must be borne in mind that St. Thomas was blessed with a retentive memory and great powers of penetration. Father Daniel d'Agusta once pressed him to say what he considered the greatest grace he had ever received, sanctifying grace of course excepted. "I think that of having understood whatever I have read", was the reply. St. Antoninus declared that "he remembered everything be had read, so that his mind was like a huge library" (cf. Drane, op. cit., p. 427; Vaughan, op. cit., II, p. 567). The bare enumeration of the texts of Scripture cited in the "Summa theologica" fills eighty small-print columns in the Migne edition, and by many it is not unreasonably supposed that he learned the Sacred Books by heart while he was imprisoned in the Castle of San Giovanni. Like St. Dominic he had a special love for the Epistles of St. Paul, on which he wrote commentaries (recent edition in 2 vols., Turin, 1891).
(5) Deep reverence for the Faith, as made known by tradition, characterizes all his writings. The consuetudo ecclesiae -- the practice of the Church -- should prevail over the authority of any doctor (Summa II-II:10:12). In the "Summa" he quotes from 19councils, 41 popes, and 52 Fathers of the Church. A slight acquaintance with his writings will show that among the Fathers his favourite was St. Augustine (on the Greek Fathers see Vaughan, op. cit., II, cc. iii sqq.).
(6) With St. Augustine (II De doctr. Christ., c. xl), St. Thomas held that whatever there was of truth in the writings of pagan philosophers should be taken from them, as from "unjust possessors", and adapted to the teaching of the true religion (Summa I:84:5). In the "Summa" alone he quotes from the writings of 46 philosophers and poets, his favourite authors being Aristotle, Plato, and, among Christian writers, Boethius. From Aristotle he learned that love of order and accuracy of expression which are characteristic of his own works. From Boethius he learned that Aristotle's works could be used without detriment to Christianity. He did not follow Boethius in his vain attempt to reconcile Plato and Aristotle. In general the Stagirite was his master, but the elevation and grandeur of St. Thomas's conceptions and the majestic dignity of his methods of treatment speak strongly of the sublime Plato.
B. Supernatural Causes
Even if we do not accept as literally true the declaration of John XXII, that St. Thomas wrought as many miracles as there are articles in the "Summa", we must, nevertheless, go beyond causes merely natural in attempting to explain his extraordinary career and wonderful writings.
(1) Purity of mind and body contributes in no small degree to clearness of vision (see St. Thomas, "Commentaries on I Cor., c. vii", Lesson v). By the gift of purity, miraculously granted at the time of the mystic girdling, God made Thomas's life angelic; the perspicacity and depth of his intellect, Divine grace aiding, made him the "Angelic Doctor".
(2) The spirit of prayer, his great piety and devotion, drew down blessings on his studies. Explaining why he read, every day, portions of the "Conferences" of Cassian, he said: "In such reading I find devotion, whence I readily ascend to contemplation" (Prümmer, op. cit., p. 32). In the lessons of the Breviary read on his feast day it is explicitly stated that he never began to study without first invoking the assistance of God in prayer; and when he wrestled with obscure passages of the Scriptures, to prayer he added fasting.
(3) Facts narrated by persons who either knew St. Thomas in life or wrote at about the time of his canonization prove that he received assistance from heaven. To Father Reginald he declared that he had learned more in prayer and contemplation than he had acquired from men or books (Prümmer, op. cit., p. 36). These same authors tell of mysterious visitors who came to encourage and enlighten him. The Blessed Virgin appeared, to assure him that his life and his writings were acceptable to God, and that he would persevere in his holy vocation. Sts. Peter and Paul came to aid him in interpreting an obscure passage in Isaias. When humility caused him to consider himself unworthy of the doctorate, a venerable religious of his order (supposed to be St. Dominic) appeared to encourage him and suggested the text for his opening discourse (Prümmer, op. cit., 29, 37; Tocco in "Acta SS.", VII Mar.; Vaughan, op. cit., II, 91). His ecstasies have been mentioned. His abstractions in presence of King Louis IX (St. Louis) and of distinguished visitors are related by all biographers. Hence, even if allowance be made for great enthusiasm on the part of his admirers, we must conclude that his extraordinary learning cannot be attributed to merely natural causes. Of him it may truly be said that he laboured as if all depended on his own efforts and prayed as if all depended on God.
IVa. INFLUENCE OF ST. THOMAS (ON SANCTITY)
The great Scholastics were holy as well as learned men. Alexander of Hales, St. Albertus Magnus, St. Thomas, and St. Bonaventure prove that learning does not necessarily dry up devotion. The angelic Thomas and the seraphic Bonaventure represent the highest types of Christian scholarship, combining eminent learning with heroic sanctity. Cardinal Bessarion called St. Thomas "the most saintly of learned men and the most learned of saints". His works breathe the spirit of God, a tender and enlightened piety, built on a solid foundation, viz. the knowledge of God, of Christ, of man. The "Summa theologica" may he made a manual of piety as well as a text-book for the study of theology (Cf. Drane, op. cit., p. 446). St. Francis de Sales, St. Philip Neri, St. Charles Borromeo, St. Vincent Ferrer, St. Pius V, St. Antoninus constantly studied St. Thomas. Nothing could be more inspiring than his treatises on Christ, in His sacred Person, in His life and sufferings. His treatise on the sacraments, especially on penance and theEucharist, would melt even hardened hearts. He takes pains to explain the various ceremonies of the Mass ("De ritu Eucharistiae" in Summa III:83), and no writer has explained more clearly than St. Thomas the effects produced in the souls of men by this heavenly Bread (Summa III:79). The principles recently urged, in regard to frequent Communion, by Pius X ("Sacra Trid. Synodus", 1905) are found in St. Thomas (Summa III:79:8, III:80:10), although he is not so explicit on this point as he is on theCommunion of children. In the Decree "Quam Singulari" (1910) the pope cites St. Thomas, who teaches that, when children begin to have some use of reason, so that they can conceive some devotion to the Blessed Sacrament, they may be allowed to communicate (Summa III:80:9). The spiritual and devotional aspects of St. Thomas's theology have been pointed out by Father Contenson, O.P., in his "Theologia mentis et cordis". They are more fully explained by Father Vallgornera, O.P., in his "Theologia Mystica D. Thomae", wherein the author leads the soul to God through the purgative, illuminative, and unitive ways. The Encyclical Letter of Leo XIII on the Holy Spirit is drawn largely from St. Thomas, and those who have studied the "Prima Secundae" and the"Secunda Secundae" know how admirably the saint explains the gifts and fruits of the Holy Ghost, as well as the Beatitudes, and their relations to the different virtues Nearly all good spiritual writers seek in St. Thomas definitions of the virtues which they recommend.
IVb. INFLUENCE OF ST. THOMAS (ON INTELLECTUAL LIFE)
Since the days of Aristotle, probably no one man has exercised such a powerful influence on the thinking world as did St. Thomas. His authority was very great during his lifetime. The popes, the universities, the studia of his order were anxious to profit by his learning and prudence. Several of his important works were written at the request of others, and his opinion was sought by all classes. On several occasions the doctors of Paris referred their disputes to him and gratefully abided by his decision (Vaughan, op. cit., II, 1 p. 544). His principles, made known by his writings, have continued to influence men even to this day. This subject cannot be considered in all its aspects, nor is that necessary. His influence on matters purely philosophical is fully explained in histories ofphilosophy. (Theologians who followed St. Thomas will be mentioned in THOMISM. See also ORDER OF PREACHERS -- II, A, 2, d) His paramount importance and influence may be explained by considering him as the Christian Aristotle, combining in his person the best that the world has known in philosophy and theology. It is in this light that he is proposed as a model by Leo XIII in the famous Encyclical "Aeterni Patris". The work of his life may be summed up in two propositions: he established the true relations between faith and reason; he systematized theology.
(1) Faith and Reason
The principles of St. Thomas on the relations between faith and reason were solemnly proclaimed in the Vatican Council. The second, third, and fourth chapters of the Constitution "Dei Filius" read like pages taken from the works of the Angelic Doctor. First,reason alone is no sufficient to guide men: they need Revelation; we must carefully distinguish the truths known by reason from higher truths (mysteries) known by Revelation. Secondly, reason and Revelation, though distinct, are not opposed to each other. Thirdly, faith preserves reason from error; reason should do service in the cause of faith. Fourthly, this service is rendered in three ways:
· reason should prepare the minds of men to receive the Faith by proving the truths which faith presupposes (praeambula fidei);
· reason should explain and develop the truths of Faith and should propose them in scientific form;
· reason should defend the truths revealed by Almighty God.
This is a development of St. Augustine's famous saying (De Trin., XIV, c. i), that the right use of reason is "that by which the most wholesome faith is begotten . . . is nourished, defended, and made strong" These principles are proposed by St. Thomas in many places, especially in the following: "In Boethium, da Trin. Proem.", Q. ii, a. 1; "Sum. cont. gent.", I, cc. iii-ix; Summa I:1:1, I:1:5, I:1:8, I:32:1, I:84:5. St. Thomas's services to the Faith are thus summed up by Leo XIII in the Encyclical "Aeterni Patris": "He won this title of distinction for himself: that singlehanded he victoriously combated the errors of former times, and supplied invincible arms to put to rout those which might in after times spring up. Again, clearly distinguishing, as is fitting, reason and faith, he both preserved and had regard for the rights of each; so much so, indeed, that reason, borne on the wings of Thomas, can scarcely rise higher, while faith could scarcely expect more or stronger aids from reason than those which she has already obtained through Thomas." St. Thomas did not combat imaginary foes; he attacked living adversaries. The works of Aristotle had been introduced into France in faulty translations and with the misleading commentaries of Jewish and Moorish philosophers. This gave rise to a flood of errors which so alarmed the authorities that the reading of Aristotle's Physics and Metaphysics was forbidden by Robert de Courçon in 1210, the decree being moderated by Gregory IX in 1231. There crept into the University of Paris an insidious spirit of irreverence and Rationalism, represented especially by Abelard and Raymond Lullus, which claimed that reason could know and prove all things, even the mysteries of Faith. Under the authority of Averroes dangerous doctrines were propagated, especially two very pernicious errors: first, that philosophy and religion being in different regions, what is true in religion might be false in philosophy; secondly, that all men have but one soul. Averroes was commonly styled "The Commentator", but St. Thomas says he was "not so much a Peripatetic as a corruptor of Peripatetic philosophy" (Opuse. de unit. intell.). Applying a principle of St. Augustine (see I:84:5), following in the footsteps of Alexander of Hales and Albertus Magnus, St. Thomas resolved to take what was true from the "unjust possessors", in order to press it into the service of revealed religion. Objections to Aristotle would cease if the true Aristotle were made known; hence his first care was to obtain a new translation of the works of the great philosopher. Aristotle was to be purified; false commentators were to be refuted; the most influential of these was Averroes, hence St. Thomas is continually rejecting his false interpretations.
(2) Theology Systematized
The next step was to press reason into the service of the Faith, by putting Christian doctrine into scientific form. Scholasticism does not consist, as some persons imagine, in useless discussions and subtleties, but in this, that it expresses sound doctrine in language which is accurate, clear, and concise. In the Encyclical "Aeterni Patris" Leo XIII, citing the words of Sixtus V (Bull "Triumphantis", 1588), declares that to the right use of philosophy we are indebted for "those noble endowments which make Scholastic theologyso formidable to the enemies of truth", because "that ready coherence of cause and effect, that order and array of a disciplined army in battle, those clear definitions and distinctions, that strength of argument and those keen discussions by which light is distinguished from darkness, the true from the false, expose and lay bare, as it were, the falsehoods of heretics wrapped around by a cloud of subterfuges and fallacies". When the great Scholastics had written, there was light where there had been darkness, there was order where confusion had prevailed. The work of St. Anselm and of Peter Lombard was perfected by the Scholastic theologians. Since their days no substantial improvements have been made in the plan and system of theology, although the field ofapologetics has been widened, and positive theology has become more important.
IVc. INFLUENCE OF ST. THOMAS (HIS DOCTRINE FOLLOWED)
Within a short time after his death the writings of St. Thomas were universally esteemed. The Dominicans naturally took the lead in following St. Thomas. The general chapter held in Paris in 1279 pronounced severe penalties against all who dared to speak irreverently of him or of his writings. The chapters held in Paris in 1286, at Bordeaux in 1287, and at Lucca in 1288 expressly required the brethren to follow the doctrine of Thomas, who at that time had not been canonized (Const. Ord. Praed., n. 1130). TheUniversity of Paris, on the occasion of Thomas's death, sent an official letter of condolence to the general chapter of the Dominicans, declaring that, equally with his brethren, the university experienced sorrow at the loss of one who was their own by many titles (see text of letter in Vaughan, op. cit., II, p. 82). In the Encyclical "Aeterni Patris" Leo XIII mentions the Universities of Paris, Salamanca, Alcalá, Douai, Toulouse, Louvain, Padua, Bologna, Naples, Coimbra as "the homes of human wisdom where Thomas reigned supreme, and the minds of all, of teachers as well as of taught, rested in wonderful harmony under the shield and authority of the Angelic Doctor". To the list may be added Lima and Manila, Fribourg and Washington. Seminaries and colleges followed the lead of the universities. The "Summa" gradually supplanted the "Sentences" as the textbook of theology. Minds were formed in accordance with the principles of St. Thomas; he became the great master, exercising a world-wide influence on the opinions of menand on their writings; for even those who did not adopt all of his conclusions were obliged to give due consideration to his opinions. It has been estimated that 6000 commentaries on St. Thomas's works have been written. Manuals of theology and of philosophy, composed with the intention of imparting his teaching, translations, and studies, or digests (études), of portions of his works have been published in profusion during the last six hundred years and to-day his name is in honour all over the world (see THOMISM). In every one of the general councils held since his death St. Thomas has been singularly honoured. At the Council of Lyons his book "Contra errores Graecorum" was used with telling effect against the Greeks. In later disputes, before and during the Council of Florence, John of Montenegro, the champion of Latin orthodoxy, found St. Thomas's works a source of irrefragable arguments. The "Decretum pro Armenis" (Instruction for the Armenians), issued by the authority of that council, is taken almost verbatim from his treatise, "De fidei articulis et septem sacramentis" (see Denzinger-Bannwart, n. 695). "In the Councils of Lyons, Vienne, Florence, and the Vatican", writes Leo XIII (Encyclical "Aeterni Patris"), "one might almost say that Thomas took part in and presided over the deliberations and decrees of the Fathers contending against the errors of the Greeks, of heretics, and Rationalists, with invincible force and with the happiest results." But the chief and special glory of Thomas, one which he has shared with none of the Catholic doctors, is that the Fathers of Trent made it part of the order of the conclave to lay upon the altar, together with the code of Sacred Scripture and the decrees of the Supreme Pontiffs, the Summa of Thomas Aquinas, whence to seek counsel, reason, and inspiration. Greater influence than this no man could have. Before this section is closed mention should be made of two books widely known and highly esteemed, which were inspired by and drawn from the writings of St. Thomas. The Catechism of the Council of Trent, composed by disciples of the Angelic Doctor, is in reality a compendium of his theology, in convenient form for the use of parish priests. Dante's "Divina Commedia" has been called "the Summa of St. Thomas in verse", and commentators trace the great Florentine poet's divisions and descriptions of the virtues and vices to the "Secunda Secundae".
IVd. INFLUENCE OF ST. THOMAS (APPRECIATION)
(1) In the Church
The esteem in which he was held during his life has not been diminished, but rather increased, in the course of the six centuries that have elapsed since his death. The position which he occupies in the Church is well explained by that great scholar Leo XIII, in the Encyclical "Aeterni Patris", recommending the study of Scholastic philosophy: "It is known that nearly all the founders and framers of laws of religious orders commanded their societies to study and religiously adhere to the teachings of St. Thomas. . . To say nothing of the family of St. Dominic, which rightly claims this great teacher for its own glory, the statutes of the Benedictines, the Carmelites, the Augustinians, the Society of Jesus, and many others, all testify that they are bound by this law." Amongst the "many others" the Servites, the Passionists, the Barnabites, and the Sulpicians have been devoted in an especial manner to the study of St. Thomas. The principal ancient universities where St. Thomas ruled as the great master have been enumerated above. The Parisdoctors called him the morning star, the luminous sun, the light of the whole Church. Stephen, Bishop of Paris, repressing those who dared to attack the doctrine of "that most excellent Doctor, the blessed Thomas", calls him "the great luminary of the Catholic Church, the precious stone of the priesthood, the flower of doctors, and the bright mirror of the University of Paris" (Drane, op. cit., p. 431). In the old Louvain University the doctors were required to uncover and bow their heads when they pronounced the name of Thomas (Goudin, op. cit., p. 21).
"The ecumenical councils, where blossoms the flower of all earthly wisdom, have always been careful to hold Thomas Aquinas in singular honour" (Leo XIII in "Aeterni Patris"). This subject has been sufficiently treated above. The "Bullarium Ordinis Praedicatorum", published in 1729-39, gives thirty-eight Bulls in which eighteen sovereign pontiffs praised and recommended the doctrine of St. Thomas (see also Vaughan, op. cit., II, c. ii; Berthier, op. cit., pp. 7 sqq.). These approbations are recalled and renewed by Leo XIII, who lays special stress on "the crowning testimony of Innocent VI: `His teaching above that of others, the canons alone excepted, enjoys such an elegance of phraseology, a method of statement, a truth of proposition, that those who hold it are never found swerving from the path of truth, and he who dare assail it will always be suspected of error (ibid.).'" Leo XIII surpassed his predecessors in admiration of St. Thomas, in whose works he declared a remedy can be found for many evils that afflictsociety (see Berthier, op. cit., introd.). The notable Encyclical Letters with which the name of that illustrious pontiff will always be associated show how he had studied the works of the Angelic Doctor. This is very noticeable in the letters on Christian marriage, the Christian constitution of states, the condition of the working classes, and the study of Holy Scripture. Pope Pius X, in several letters, e.g. in the "Pascendi Dominici Gregis" (September, 1907), has insisted on the observance of the recommendations of Leo XIII concerning the study of St. Thomas. An attempt to give names of Catholic writers who have expressed their appreciation of St. Thomas and of his influence would be an impossible undertaking; for the list would include nearly all who have written onphilosophy or theology since the thirteenth century, as well as hundreds of writers on other subjects. Commendations and eulogies are found in the introductory chapters of all good commentaries. An incomplete list of authors who have collected these testimonies is given by Father Berthier (op. cit., p. 22). . . .
(2) Outside the Church
(a) Anti-Scholastics -- Some persons have been and are still opposed to everything that comes under the name of Scholasticism, which they bold to be synonymous with subtleties and useless discussions. From the prologue to the "Summa" it is clear that St. Thomas was opposed to all that was superfluous and confusing in Scholastic studies. When people understand what true Scholasticism means, their objections will cease.
(b) Heretics and Schismatics -- "A last triumph was reserved for this incomparable man -- namely, to compel the homage, praise, and admiration of even the very enemies of the Catholic name" (Leo XIII, ibid.). St. Thomas's orthodoxy drew upon him thehatred of all Greeks who were opposed to union with Rome. The united Greeks, however, admire St. Thomas and study his works (see above Translations of the "Summa"). The leaders of the sixteenth-century revolt honoured St. Thomas by attacking him,Luther being particularly violent in his coarse invectives against the great doctor. Citing Bucer's wild boast, "Take away Thomas and I will destroy the Church", Leo XIII (ibid.) remarks, "The hope was vain, but the testimony has its value". Calo, Tocco, and other biographers relate that St. Thomas, travelling from Rome to Naples, converted two celebrated Jewish rabbis, whom he met at the country house of Cardinal Richard (Prümmer, op. cit., p. 33; Vaughan, op. cit., I, p. 795). Rabbi Paul of Burgos, in the fifteenth century, was converted by reading the works of St. Thomas. Theobald Thamer, a disciple of Melancthon, abjured his heresy after he had read the "Summa", which he intended to refute. The Calvinist Duperron was converted in the same way, subsequently becoming Archbishop of Sens and a cardinal (see Conway, O.P., op. cit., p. 96). After the bitterness of the first period of Protestantism had passed away, Protestants saw the necessity of retaining many parts of Catholic philosophy and theology, and those who came to know St. Thomas were compelled to admire him. Überweg says "He brought the Scholastic philosophy to its highest stage of development, by effecting the most perfect accommodation that was possible of the Aristotelian philosophy to ecclesiasticalorthodoxy" (op. cit., p. 440). R. Seeberg in the "New Schaff-Herzog Religious Encyclopedia" (New York, 1911) devotes ten columns to St. Thomas, and says that "at all points he succeeded in upholding the church doctrine as credible and reasonable" (XI, p. 427). For many years, especially since the days of Pusey and Newman, St. Thomas has been in high repute at Oxford. Recently the "Summa contra gentiles" was placed on the list of subjects which a candidate may offer in the final honour schools of Litterae Humaniores at that university (cf. Walsh, op. cit., c. xvii). For several years Father De Groot, O.P., has been the professor of Scholastic philosophy in the University of Amsterdam, and courses in Scholastic philosophy have been established in some of the leading non-Catholic universities of the United States. Anglicans have a deep admiration for St. Thomas. Alfred Mortimer, in the chapter "The Study of Theology" of his work entitled "Catholic Faith and Practice" (2 vols., New York, 1909), regretting that "the English priest has ordinarily no scientific acquaintance with the Queen of Sciences", and proposing a remedy, says, "The simplest and most perfect sketch of universal theology is to be found in the Summa of St. Thomas" (vol. II, pp. 454, 465).
V. ST. THOMAS AND MODERN THOUGHT
In the Syllabus of 1864 Pius IX condemned a proposition in which it was stated that the method and principles of the ancient Scholastic doctors were not suited to the needs of our times and the progress of science (Denzinger-Bannwart, n. 1713). In the Encyclical "Aeterni Patris" Leo XIII points out the benefits to be derived from "a practical reform of philosophy by restoring the renowned teaching of St. Thomas Aquinas". He exhorts the bishops to "restore the golden wisdom of Thomas and to spread it far and wide for the defence and beauty of the Catholic Faith, for the good of society, and for the advantage of all the sciences". In the pages of the Encyclical immediately preceding these words he explains why the teaching of St. Thomas would produce such most desirable results: St. Thomas is the great master to explain and defend the Faith, for his is "the solid doctrine of the Fathers and the Scholastics, who so clearly and forcibly demonstrate the firm foundations of the Faith, its Divine origin, its certain truth, the arguments that sustain it, the benefits it has conferred on the human race, and its perfect accord with reason, in a manner to satisfy completely minds open to persuasion, however unwilling and repugnant". The career of St. Thomas would in itself have justifiedLeo XIII in assuring men of the nineteenth century that the Catholic Church was not opposed to the right use of reason. The sociological aspects of St. Thomas are also pointed out: "The teachings of Thomas on the true meaning of liberty, which at this time is running into license, on the Divine origin of all authority, on laws and their force, on the paternal and just rule of princes, on obedience to the highest powers, on mutual charity one towards another -- on all of these and kindred subjects, have very great and invincible force to overturn those principles of the new order which are well known to be dangerous to the peaceful order of things and to public safety" (ibid.). The evils affecting modern society had been pointed out by the pope in the Letter "Inscrutabili" of 21 April, 1878, and in the one on Socialism, Communism, and Nihilism ("The Great Encyclicals of Leo XIII", pp. 9 sqq.; 22 sqq.). How the principles of the Angelic Doctor will furnish a remedy for these evils is explained here in a general way, more particularly in the Letters on the Christian constitution of states, human liberty, the chief duties of Christians as citizens, and on the conditions of the working classes (ibid., pp. 107, 135, 180, 208).
It is in relation to the sciences that some persons doubt the availability of St. Thomas's writings; and the doubters are thinking of the physical and experimental sciences, for in metaphysics the Scholastics are admitted to be masters. Leo XIII calls attention to the following truths: (a) The Scholastics were not opposed to investigation. Holding as a principle in anthropology "that the human intelligence is only led to the knowledge of things without body and matter by things sensible, they well understood that nothing was of greater use to the philosopher than diligently to search into the mysteries of nature, and to be earnest and constant in the study of physical things" (ibid., p. 55). This principle was reduced to practice: St. Thomas, St. Albertus Magnus, Roger Bacon, and others "gave large attention to the knowledge of natural things" (ibid., p. 56). (b) Investigation alone is not sufficient for true science. "When facts have been established, it is necessary to rise and apply ourselves to the study of the nature of corporeal things, to inquire into the laws which govern them and the principles whence their order and varied unity and mutual attraction in diversity arise" (p. 55). Will the scientists of to-day pretend to be better reasoners than St. Thomas, or more powerful in synthesis? It is the method and the principles of St. Thomas that Leo XIII recommends: "If anything is taken up with too great subtlety by the Scholastic doctors, or too carelessly stated; if there be anything that ill agrees with the discoveries of a later age or, in a word, is improbable in any way, it does not enter into our mind to propose that for imitation to our age" (p. 56). Just as St. Thomas, in his day, saw a movement towards Aristotle and philosophical studies which could not be checked, but could be guided in the right direction and made to serve the cause of truth, so also, Leo XIII, seeing in the world of his time a spirit of study and investigation which might be productive of evil or of good, had no desire to check it, but resolved to propose a moderator and master who could guide it in the paths of truth.
No better guide could have been chosen than the clear-minded, analytic, synthetic, and sympathetic Thomas Aquinas. His extraordinary patience and fairness in dealing with erring philosophers, his approbation of all that was true in their writings, his gentleness in condemning what was false, his clear-sightedness in pointing out the direction to true knowledge in all its branches, his aptness and accuracy in expressing the truth -- these qualities mark him as a great master not only for the thirteenth century, but for all times. If any persons are inclined to consider him too subtle, it is because they do not know how clear, concise, and simple are his definitions and divisions. His two summae are masterpieces of pedagogy, and mark him as the greatest of human teachers. Moreover, he dealt with errors similar to many which go under the name of philosophy or science in our days. The Rationalism of Abelard and others called forth St. Thomas's luminous and everlasting principles on the true relations of faith and reason. Ontologism was solidly refuted by St. Thomas nearly six centuries before the days of Malebranche, Gioberti, and Ubaghs (see Summa I:84:5). The true doctrine on first principles and on universals, given by him and by the other great Scholastics, is the best refutation of Kant's criticism of metaphysical ideas (see, e.g., "Post. Analyt.", I, lect. xix; "De ente et essentia", c. iv; Summa I:17:3 corp. and ad 2um; I:79:3; I:84:5; I:84:6 corp and ad 1um; I:85:2 ad 2um; I:85:3 ad 1um, ad 4um; Cf. index to "Summa": "Veritas", "Principium", "Universale"). Modern psychological Pantheism does not differ substantially from the theory of one soul for all men asserted by Averroes (see "De unit. intell." and Summa I:76:2; I:79:5). The Modernistic error, which distinguishes the Christ of faith from the Christ of history, had as its forerunner the Averroistic principle that a thing might be true in philosophy and false in religion.
In the Encyclical "Providentissimus Deus" (18 November, 1893) Leo XIII draws from St. Thomas's writings the principles and wise rules which should govern scientific criticism of the Sacred Books. From the same source recent writers have drawn principles which are most helpful in the solution of questions pertaining to Spiritism and Hypnotism. Are we to conclude, then, that St. Thomas's works, as he left them, furnish sufficient instruction for scientists, philosophers, and theologians of our times? By no means.Vetera novis augere et perficere -- "To strengthen and complete the old by aid of the new" -- is the motto of the restoration proposed by Leo XIII. Were St. Thomas living to-day he would gladly adopt and use all the facts made known by recent scientific and historical investigations, but he would carefully weigh all evidence offered in favour of the facts. Positive theology is more necessary in our days than it was in the thirteenth century. Leo XIII calls attention to its necessity in his Encyclical, and his admonition is renewed by Pius X in his Letter on Modernism. But both pontiffs declare that positive theology must not be extolled to the detriment of Scholastic theology. In the Encyclical "Pascendi", prescribing remedies against Modernism, Pius X, following in this his illustrious predecessor, gives the first place to "Scholastic philosophy, especially as it was taught by Thomas Aquinas", St. Thomas is still "The Angel of the Schools".
D.J. KENNEDY 
Transcribed by Kevin Cawley

St. Thomas Becket[[@Headword:St. Thomas Becket]]

St. Thomas Becket
Martyr, Archbishop of Canterbury, born at London, 21 December, 1118 (?); died at Canterbury, 29 December, 1170. St. Thomas was born of parents who, coming from Normandy, had settled in England some years previously. No reliance can be placed upon the legend that his mother was a Saracen. In after life his humble birth was made the subject of spiteful comment, though his parents were not peasants, but people of some mark, and from his earliest years their son had been well taught and had associated with gentlefolk. He learned to read at Merton Abbey and then studied in Paris. On leaving school he employed himself in secretarial work, first with Sir Richer de l'Aigle and then with his kinsman, Osbert Huitdeniers, who was "Justiciar" of London. Somewhere about the year 1141, under circumstances that are variously related, he entered the service of Theobald, Archbishop of Canterbury, and in that household he won his master's favour and eventually became the most trusted of all his clerks. A description embodied in the Icelandic Saga and derived probably from Robert of Cricklade gives a vivid portrait of him at this period.
To look upon he was slim of growth and pale of hue, with dark hair, a long nose, and a straightly featured face. Blithe of countenance was he, winning and loveable in his conversation, frank of speech in his discourses, but slightly stuttering in his talk, so keen of discernment and understanding that he could always make difficult questions plain after a wise manner.
Theobald recognized his capacity, made use of him in many delicate negotiations, and, after allowing him to go for a year to study civil and cannon law at Bologna and Auxerre, ordained him deacon in 1154, after bestowing upon him several preferments, the most important of which was the Archdeaconry of Canterbury (see Radford, "Thomas of London", p. 53).
It was just at this period that King Stephen died and the young monarch Henry II became unquestioned master of the kingdom. He took "Thomas of London", as Becket was then most commonly called, for his chancellor, and in that office Thomas at the age of thirty-six became, with the possible exception of the justiciar, the most powerful subject in Henry's wide dominions. The chroniclers speak with wonder of the relations which existed between the chancellor and the sovereign, who was twelve years his junior. People declared that "they had but one heart and one mind". Often the king and his minister behaved like two schoolboys at play. But although they hunted or rode at the head of an army together it was no mere comradeship in pastime which united them. Both were hard workers, and both, we may believe, had the prosperity of the kingdom deeply at heart. Whether the chancellor, who was after all the elder man, was the true originator of the administrative reforms which Henry introduced cannot now be clearly determined. In many matters they saw eye to eye. The king's imperial views and love of splendour were quite to the taste of his minister. When Thomas went to France in 1158 to negotiate a marriage treaty, he travelled with such pomp that the people said: "If this be only the chancellor what must be the glory of the king himself?"
In 1153 Thomas acted as justice itinerant in three counties. In 1159 he seems to have been the chief organizer of Henry's expedition to Toulouse, upon which he accompanied him, and though it seems to be untrue that the impost of "scutage" was called into existence for that Occasion (Round, "Feudal England", 268-73), still Thomas undoubtedly pressed on the exaction of this money contribution in lieu of military service and enforced it against ecclesiastics in such a way that bitter complaints were made of the disproportionately heavy burden this imposed upon the Church. In the military operations Thomas took a leading part, and Garnier, a French chronicler, who lived to write of the virtues of St. Thomas and his martyrdom, declares that in these encounters he saw him unhorse many French knights. Deacon though he was, he lead the most daring attacks in person, and Edward Grim also gives us to understand that in laying waste the enemy's country with fire and sword the chancellor's principles did not materially differ from those of the other commanders of his time. But although, as men then reported, "he put off the archdeacon", in this and other ways, he was very far from assuming the licentious manners of those around him. No word was ever breathed against his personal purity. Foul conduct or foul speech, lying or unchastity were hateful to him, and on occasion he punished them severely. He seems at all times to have had clear principles with regard to the claims of the Church, and even during this period of his chancellorship he more than once risked Henry's grievous displeasure. For example, he opposed the dispensation which Henry for political reasons extorted from the pope, and strove to prevent the marriage of Mary, Abbess of Romsey, to Matthew of Boulogne. But to the very limits of what his conscience permitted, Thomas identified himself with his master's interests, and Tennyson is true to history when he makes the archbishop say:
I served our Theobald well when I was with him: 
I served King Henry well as Chancellor: 
I am his no more, and I must serve the Church.
Archbishop Theobald died in 1161, and in the course of the next year Henry seems to have decided that it would be good policy to prepare the way for further schemes of reform by securing the advancement of his chancellor to the primacy. Our authorities are agreed that from the first Thomas drew back in alarm. "I know your plans for the Church," he said, "you will assert claims which I, if I were archbishop, must needs oppose." But Henry would not be gainsaid, and Thomas at the instance of Cardinal Henry of Pisa, who urged it upon him as a service to religion, yielded in spite of his misgivings. He was ordained priest on Saturday in Whitweek and consecrated bishop the next day, Sunday, 3 June, 1162. It seems to have been St. Thomas who obtained for England the privilege of keeping the feast of the Blessed Trinity on that Sunday, the anniversary of his consecration, and more than a century afterwards this custom was adopted by the papal Court, itself and eventually imposed on the whole world.
A great change took place in the saint's way of life after his consecration as archbishop. Even as chancellor he had practised secret austerities, but now in view of the struggle he clearly saw before him he gave himself to fastings and disciplines, hair shirts, protracted vigils, and constant prayers. Before the end of the year 1162 he stripped himself of all signs of the lavish display which he had previously affected. On 10 Aug. he went barefoot to receive the envoy who brought him the pallium from Rome. Contrary to the king's wish he resigned the chancellorship. Whereupon Henry seems to have required him to surrender certain ecclesiastical preferments which he still retained, notably the archdeaconry, and when this was not done at once showed bitter displeasure. Other misunderstandings soon followed. The archbishop, having, as he believed, the king's express permission, set about to reclaim alienated estates belonging to his see, a procedure which again gave offence. Still more serious was the open resistance which he made to the king's proposal that a voluntary offering to the sheriffs should be paid into the royal treasury. As the first recorded instance of any determined opposition to the king's arbitrary will in a matter of taxation, the incident is of much constitutional importance. The saint's protest seems to have been successful, but the relations with the king only grew more strained.
Soon after this the great matter of dispute was reached in the resistance made by Thomas to the king's officials when they attempted to assert jurisdiction over criminous clerks. The question has been dealt with in some detail in the article ENGLAND. That the saint himself had no wish to be lenient with criminous clerks has been well shown by Norgate (Angevin Kings, ii, 22). It was with him simply a question of principle. St. Thomas seems all along to have suspected Henry of a design to strike at the independence of what the king regarded as a too powerful Church. With this view Henry summoned the bishops at Westminster (1 October, 1163) to sanction certain as yet unspecified articles which he called his grandfather's customs (avitæ consuetudines), one of the known objects of which was to bring clerics guilty of crimes under the jurisdiction of the secular courts. The other bishops, as the demand was still in the vague, showed a willingness to submit, though with the condition "saving our order", upon which St. Thomas inflexibly insisted. The king's resentment was thereupon manifested by requiring the archbishop to surrender certain castles he had hitherto retained, and by other acts of unfriendliness. In deference to what he believed to be the pope's wish, the archbishop in December consented to make some concessions by giving a personal and private undertaking to the king to obey his customs "loyally and in good faith". But when Henry shortly afterwards at Clarendon (13 January, 1164) sought to draw the saint on to a formal and public acceptance of the "Constitutions of Clarendon", under which name the sixteen articles, the avitæ consuetudines as finally drafted, have been commonly known, St. Thomas, though at first yielding somewhat to the solicitations of the other bishops, in the end took up an attitude of uncompromising resistance.
Then followed a period of unworthy and vindictive persecution. When opposing a claim made against him by John the Marshal, Thomas upon a frivolous pretext was found guilty of contempt of court. For this he was sentenced to pay £500; other demands for large sums of money followed, and finally, though a complete release of all claims against him as chancellor had been given on his becoming archbishop, he was required to render an account of nearly all the moneys which had passed through his hands in his discharge of the office. Eventually a sum of nearly £30,000 was demanded of him. His fellow bishops summoned by Henry to a council at Northampton, implored him to throw himself unreservedly upon the king's mercy, but St. Thomas, instead of yielding, solemnly warned them and threatened them. Then, after celebrating Mass, he took his archiepiscopal cross into his own hand and presented himself thus in the royal council chamber. The king demanded that sentence should be passed upon him, but in the confusion and discussion which ensued the saint with uplifted cross made his way through the mob of angry courtiers. He fled away secretly that night (13 October, 1164), sailed in disguise from Sandwich (2 November), and after being cordially welcomed by Louis VII of France, he threw himself at the feet of Pope Alexander III, then at Sens, on 23 Nov. The pope, who had given a cold reception to certain episcopal envoys sent by Henry, welcomed the saint very kindly, and refused to accept his resignation of his see. On 30 November, Thomas went to take up his residence at the Cistercian Abbey of Pontigny in Burgundy, though he was compelled to leave this refuge a year later, as Henry, after confiscating the archbishop's property and banishing all the Becket kinsfolk, threatened to wreak his vengeance on the whole Cistercian Order if they continued to harbour him.
The negotiations between Henry, the pope, and the archbishop dragged on for the next four years without the position being sensibly changed. Although the saint remained firm in his resistance to the principle of the Constitutions of Clarendon, he was willing to make any concessions that could be reasonably asked of him, and on 6 January, 1169, when the kings of England and France were in conference at Montmirail, he threw himself at Henry's feet, but as he still refused to accept the obnoxious customs Henryrepulsed him. At last in 1170 some sort of reconciliation was patched up. The question of the customs was not mentioned and Henry professed himself willing to be guided by the archbishop's council as to amends due to the See of Canterbury for the recent violation of its rights in the crowning of Henry's son by the Archbishop of York. On 1 December, 1170, St. Thomas had brought with him, as well as over the restoration by the de Broc family of the archbishop's castle at Saltwood. How far Henry was directly responsible for the tragedy which soon after occurred on 20 December is not quite clear. Four knights who came from France demanded the absolution of the bishops. St. Thomas would not comply. They left for a space, but came back at Vesper time with a band of armed men. To their angry question, "Where is the traitor?" the saint boldly replied, "Here I am, no traitor, but archbishop and priest of God." They tried to drag him from the church, but were unable, and in the end they slew him where he stood, scattering his brains on the pavement. His faithful companion, Edward Grim, who bore his cross, was wounded in the struggle.
A tremendous reaction of feeling followed this deed of blood. In an extraordinary brief space of time devotion to the martyred archbishop had spread all through Europe. The pope promulgated the bull of canonization, little more than two years after the martyrdom, 21 February, 1173. On 12 July, 1174, Henry II did public penance, and was scourged at the archbishop's tomb. An immense number of miracles were worked, and for the rest of the Middle Ages the shrine of St. Thomas of Canterbury was one of the wealthiest and most famous in Europe. The martyr's holy remains are believed to have been destroyed in September, 1538, when nearly all the other shrines in England were dismantled; but the matter is by no means clear, and, although the weight of learned opinion is adverse, there are still those who believe that a skeleton found in the crypt in January, 1888, is the body of St. Thomas. The story that Henry VIII in 1538 summoned the archbishop to stand his trial for high treason, and that when, in June, 1538, the trial had been held and the accused pronounced contumacious, the body was ordered to be disinterred and burnt, is probably apocryphal.
By far the best English life is MORRIS, The Life of St. Thomas Becket (2nd ed., London, 1885); there is a somewhat fuller work of L'HUILLIER, Saint Thomas de Cantorbery (2 vols., Paris, 1891); the volume by DEMIMUID, St. Thomas Becket (Paris, 1909), in the series Les Saints is not abreast of modern research. There are several excellent lives by Anglicans, of which HUTTON, Thomas Becket (London, 1900), and the account by NORGATE in Dict. Nat. Biog., s. v. Thomas, known as Thomas a Becket, are probably the best. The biography by ROBERTSON, Becket, Archbishop of Canterbury (London, 1859), is not sympathetic. Nearly all the sources of the Life, as well as the books of miracles worked at the shrine, have been edited in the Rolls Series by ROBERTSON under the title Materials for the History of Thomas Becket (7 vols., London, 1875-1883). The valuable Norse saga is edited in the same series by MAGNUSSON, Thomas Saga Erkibyskups (2 vols., London, 1884). The chronicle of GARNIER DE PONT S. MAXENCE, Vie de St. Thomas Martyr, has been edited by HIPPEAU (Paris, 1859). The miracles have been specially studied from an agnostic standpoint by ABBOT, Thomas of Canterbury, his death and miracles (2 vols., London, 1898). Some valuable material has been collected by RADFORD, Thomas of London before his Consecration (Cambridge, 1894). On the relics see MORRIS, Relics of St. Thomas (London, 1888); THORNTON, Becket's Bones (Canterbury, 1900); WARD, The Canterbury Pilgrimages (London, 1904); WARNER in Eng. Hist. Rev., VI (1891), 754-56.
HERBERT THURSTON 
Transcribed contribution by Thomas M. Barrett 
St. Thomas Becket, pray for us.

St. Thomas Christians[[@Headword:St. Thomas Christians]]

St. Thomas Christians
An ancient body of Christians on the east and west coasts of India, claiming spiritual descent from the Apostle St. Thomas. The subject will be treated under the following heads:
I. Their early traditions and their connection with the Apostle St. Thomas 
II. The Apostle's tomb at Mylapur 
III. This upheld by the Edessan Church 
IV. For their earliest period they possess no written but a traditional history 
V. Record of these traditions embodied in a manuscript Statement dated 1604 
VI. The Syrian merchant Thomas Cana arrives in Malabar, an important event in their history and the social benefits therefrom 
VII. The arrival also of two pious brothers, church-builders 
VIII. Ancient stone crosses and their inscriptions 
IX. Their early prelates 
X. Were these Christians infected with Nestorianism before 1599? 
XI. Medieval travellers on the Thomas Christians 
XII. Their two last Syrian bishops 
XIII. Archbishop Menezes and the Synod of Diamper 
XIV. Their first three Jesuit bishops 
XV. The Carmelite Period 
XVI. Two Latin Vicars Apostolic 
XVII. Divided into three vicariates with native bishops
I. Their early traditions and their connection with the Apostle St. Thomas
Interest in the history of these Christians arises from more than one feature. Their ancient descent at once attracts attention. Theophilus (surnamed the Indian) -- an Arian, sent by Emperor Constantius (about 354) on a mission to Arabia Felix and Abyssinia -- is one of the earliest, if not the first, who draws our attention to them. He had been sent when very young a hostage a Divoeis, by the inhabitants of the Maldives, to the Romans in the reign of Constantine the Great. His travels are recorded by Philostorgius, anArian Greek Church historian, who relates that Theophilus, after fulfilling his mission to the Homerites, sailed to his island home. Thence he visited other parts of India, reforming many things -- for the Christians of the place heard the reading of the Gospel in a sitting, etc. This reference to a body of Christians with church, priest, liturgy, in the immediate vicinity of the Maldives, can only apply to a Christian Church and faithful on the adjacent coast of India, and not to Ceylon, which was well known even then under its own designation, Taprobane. The people referred to were the Christians known as a body who had their liturgy in the Syriac language and inhabited the west coast of India, i.e. Malabar. This Church is next mentioned and located by Cosmas Indicopleustes (about 535) "in Male (Malabar) where the pepper grows"; and he adds that the Christians of Ceylon, whom he specifies as Persians, and "those of Malabar" (the latter he leaves unspecified, so they must have been natives of the country) had a bishop residing at Caliana (Kalyan), ordained in Persia, and one likewise on the island of Socotra.
II. The Apostle's tomb at Mylapur
St. Gregory of Tours (Glor. Mart.), before 590, reports that Theodore, a pilgrim who had gone to Gaul, told him that in that part of India where the corpus (bones) of Thomas the Apostle had first rested (Mylapur on the east or the Coromandel Coast of India) there stood a monastery and a church of striking dimensions and elaboratedly adorned, adding: "After a long interval of time these remains had been removed thence to the city of Edessa." The location of the first tomb of the Apostle in India is proof both of his martyrdom and of its Apostolate in India. The evidence of Theodore is that of an eyewitness who had visited both tombs -- the first in India, while the second was at Edessa. The primitive Christians, therefore, found on both coasts, east and west, witness to and locate the tomb at Mylapur, "St. Thomas", a little to the south of Madras; no other place in India lays any claim to possess the tomb, nor does any other country. On these facts is based their claim to be known as St. Thomas Christians.
III. This upheld by the Edessan Church
Further proof may be adduced to justify this claim. A Syrian ecclesiastical calender of an early date confirms the above. In the quotation given below two points are to be noted which support its antiquity -- the fact of the name given to Edessa and the fact the memory of the translation of the Apostle's relics was so fresh to the writer that the name of the individual who had brought them was yet remembered. The entry reads: "3 July, St. Thomas who was pierced with a lance in India. His body is at Urhai [the ancient name of Edessa] having been brought there by the merchant Khabin. A great festival." It is only natural to expect that we should receive from Edessa first-hand evidence of the removal of the relics to that city; and we are not disappointed, for St. Ephraem, the great doctor of the Syrian Church, has left us ample details in his writings. Ephraem came to Edessa on the surrender of Nisibis to the Persians, and he lived there from 363 to 373, when he died. This proof is found mostly in his rhythmical compositions. In the forty-second of his "Carmina Nisibina" he tells us the Apostle was put to death in India, and that his remains were subsequently buried in Edessa, brought there by a merchant. But his name is never given; at that date the name had dropped out of popular memory. The same is repeated in varying form in several of his hymns edited by Lamy (Ephr. Hymni et Sermones, IV). "It was to a land of dark people he was sent, to clothe them by Baptism in white robes. His grateful dawn dispelled India's painful darkness. It was his mission to espouse India to the One-Begotten. The merchant is blessed for having so great a treasure. Edessa thus became the blessed city by possessing the greatest pearl India could yield. Thomas works miracles in India, and at Edessa Thomas is destined to baptize peoples perverse and steeped in darkness, and that in the land of India."
IV. For their earliest period they possess no written but a traditional history
These Christians have no written records of the incidents of their social life from the time of their conversion down to the arrival of the Portuguese on the coast, just as India had no history until the arrival of the Mohammedans.
V. Record of these traditions embodied in a manuscript Statement dated 1604
Fortunately the British Museum has a large collection consisting of several folio volumes containing manuscripts, letters, reports, etc., of Jesuit missions in India and elsewhere; among these in additional volume 9853, beginning with the leaf 86 in pencil and 525 in ink, there is a "Report" on the "Serra" (the name by which the Portuguese designated Malabar), written in Portuguese by a Jesuit missionary, bearing the date 1604 but not signed by the writer; there is evidence that this "Report" was known to F. de Souza, author of the "Oriente Conquistado", and utilized by him. The writer has carefully put together the traditional record of these Christians; the document is yet unpublished, hence its importance. Extracts from the same, covering what can be said of the early part of this history, will offer the best guarantee that can be offered. The writer of the "Report" distinctly informs us that these Christians had no written records of ancient history, but relied entirely on traditions handed down by their elders, and to these they were most tenaciously attached.
Of their earliest period tradition records that after the death of the Apostle his disciples remained faithful for a long time, the Faith was propagated with great zeal, and the Church increased considerably. But later, wars and famine supervening, the St. Thomas Christians of Mylapur got scattered and sought refuge elsewhere, and many of them returned to paganism. The Christians, however, who were on the Cochin side, fared better than the former, spreading from Coulac (Quilon) to Palur (Paleur), a village in the north of Malabar. These had fared better, as they lived under native princes who rarely interfered with their Faith, and they probably never suffered real persecution such as befell their brethren on the other coast; besides, one of the paramount rajahs of Malabar, Cheruman Perumal, had conferred on them a civil status. The common tradition in the country holds that from the time of the Apostle seven churches were erected in different parts of the country, besides the one which the Apostle himself had erected at Mylapur. This tradition is most tenaciously held and is confirmed by the "Report". It further asserts that the Apostle Thomas, after preaching to the inhabitants of the Island of Socotra and establishing there a Christian community, had come over to Malabar and landed at the ancient port of Cranganore. They hold that after preaching in Malabar the Apostle went over to Mylapur on the Coromandel Coast; this is practicable through any of the many paths across the dividing mountain ranges which were well known and much frequented in olden times. The Socotrians had yet retained their Faith when in 1542 St. Francis visited them on his way to India. In a letter of 18 September of the same year, addressed to the Society at Rome, he has left an interesting account of the degenerate state of the Christians he found there, who were Nestorians. He also tells us they render special honours to the Apostle St. Thomas, claiming to be descendants of the Christians begotten to Jesus Christ by that Apostle. By 1680 when the Carmelite Vincenzo Maria di Santa Catarina landed there he found Christanity quite extinct, only faint traces yet lingering. The extinction of this primitive Christanity is due to the oppression of the Arabs, who now form the main population of the island, and to the scandelous neglect of the Nestorian Patriarchs who in former times were wont to supply the bishop and clergy for the island. When St. Francis visited the island a Nestorian priest was still in charge.
VI. The Syrian merchant Thomas Cana arrives in Malabar
There is one incident of the long period of isolation of the St. Thomas Christians from the rest of the Christian world which they are never tired of relating, and it is one of considerable importance to them for the civil status it conferred and secured to them in the country. This is the narrative of the arrival of a Syrian merchant on their shores, a certain Mar Thoma Cana -- the Portuguese have named him Cananeo and styled him an Armenian, which he was not. He arrived by ship on the coast and entered the port of Cranganore. The King of Malabar, Cheruman Perumal, was in the vicinity, and receiving information of his arrival sent for him and admitted him to his presence. Thomas was a wealthy merchant who had probably come to trade; the King took a liking to this man, and when he expressed a wish to acquire land and make a settlement the King readily acceded to his request and let him purchase land, then unoccupied, at Cranganore. Under the king's orders Thomas soon collected a number of Christians from the surrounding country, which enabled him to start a town on the ground marked out for his occupation. He is said to have collected seventy-two Christian families (this is the traditional number always mentioned ) and to have installed them in as many separate houses erected for them; attach to each dwelling was a sufficient piece of land for vegetable cultivation for the support of the family as is the custom of the country. He also erected a dwelling for himself and eventually a church. The authorization to possess the land and dwellings erected was granted to Thomas by a deed of paramount Lord and Rajah of Malabar, Cheruman Perumal, said to have been the last of the line, the country having been subsequently divided among his feudatories. (The details given above as well as what follows of the copper plate grant are taken from the "Report".) The same accord also speak of several privileges and honours by the king to Thomas himself, his descendants, and to the Thomas Christians, by which the latter community obtained status above the lower classes, and which made them equal to the Nayars, the middle class in the country.
The deed read as follows:
May Cocurangon [personal name of the king] be prosperous, enjoy a long life and live 100,000 years, divine servant of the gods, strong, true, just, full of deeds, reasonable, powerful over the whole earth, happy,conquering, glorious, rightly prosperous in the service of the gods, in Malabar, in the city of the Mahadeva [the great idol of the temple in the vicinity of Cranganore] reigning in the year of Mercury on the seventh day [Portuguese text: elle no tepo de Mercurio de feu to no dia, etc.] of the mouth of March before the full moon the same king Cocurangon being in Carnallur there landed Thomas Cana, a chief man who arrived in a ship wishing to see the farthest parts of the East. And some men seeing how he arrived informed the king. The king himself came and saw and sent for the chief man Thomas, and he disembarked and came before the king, who spoke graciously to him. To honour him he gave him his name, styling him Cocurangon Cana, and he went to rest in his place, and the king gave him the city of Mogoderpatanam, (Cranganore) for ever. And the same king being in his great prosperity went one day to hunt in the forest, and he hastily sent for Thomas, who came and stood before the king in a propitious hour, and the king consulted the astrologer. And afterwards the king spoke to Thomas that he should build a town in that forest, and he made reverence and answered the king: I require this forest for myself', and the king granted it to him for ever. And forthwith another day he cleared the forest and he cast his eyes upon it in the same year on the eleventh of April, and in a propetious time gave it to Thomas for a heritage in the name of the king, who laid the first stone of the church and the house of Thomas Cana, and he built there a town for all, and entered the church and prayed there on the same day. After these things Thomas himself went to the feet of the king and offered his gifts, and this he asked the king to give that land to him and his descendants; and he measured out two hundred and sixty-four elephant cubits and gave them to Thomas and his descendants for ever, and jointly sixty-two houses which immediately erected there, and gardens with their enclosures and paths and boundaries and inner yards. And he granted seven kinds of musical instruments and all honours and the right of travelling in a palanquin, and he conferred on him dignity and the privilege of spreading carpets on the ground and the use of sandals, and to erect a pavilion at his gate and ride on elephants, and also granted five taxes to Thomas and his companions, both men and women, for all his relations and to the followers of his law for ever.
The said king gave his name and these princes witnessed it...
Then follow the names of eight witnesses, and a note is added by the Portuguese translator that this is the document by which the Emperor of all Malabar gave the land of Cranganore to Thomas Cana and also to Christians of St. Thomas. This document, transcribed from the manuscript "Report", has been carefully translated into English, as it forms the "Great Charter" of the St. Thomas Christians. The "Report" adds: "and because at that time they reckoned the era in cycles of twelve years according to the course, therefore they say in the Olla [Malayalam term for a document written on palm leaf] that the said settlement was founded in the year of the mercury... that mode of reckoning is totally forgotten, for the last seven hundred and seventy-nine years in all this Malabar time has been reckoned by the Quilon era. However, since the said Perumal, as we have said above, died more than a thousand and two hundred years, it follows: that same number of years have elapsed since the Church and Christians were established at Cranganore." The writer of the "Report" had previously stated " it is one thousand and two hundred and fifty and eight years since Perumal, as we have said above, died on the first of March". Deducing the date of the "Report" this would give A.D. 346 for his death. Diego de Couto (Decada XII), quoting the above grant in full, says that the Syrian Christians fix A.D. 811 as corresponding to the date borne on the grant; the first is far too early, and the second is an approximately probable date. The "Report" informs us that the copper plates on which this deed or grant was inscribed were taken away to Portugal by Franciscan Fathers, who left behind a translation of the same. It is known that the Syrian Bishop of Malabar, Mar Jacob, had deposited with the Factor of Cochin all the Syrian copper grants for safe custody; providing however that when necessary access could be had to the same. Gouvea at p. 4 of his "Jornada" says that after having remained there for some long time they could not be found and were lost through some carelessness; de Couto asserts the same in the passage quoted above and also elsewhere. In 1806 at the suggestion of Rev. Claude Buchanan, Colonel Macauly, the British resident, ordered a careful search for them and they turned up in the record room of Cochin town. The tables then contained (1) the grant to Irani Cortton of Cranganore, and (2) the set of plates of the grant to Maruvan Sopi Iso of Quilon, but those of the grant to Thomas Cana were not among them; had they not been removed they would have been found with other plates; this confirms the statement of the writer of the "Report" that they had been taken to Portugal. From what is stated in the royal deed to Thomas Cana it may be taken for granted that the latter brought with him a small colony of Syrians from Mesopotamia, for the privileges conceded include his companions, both men and women, and all his relations.
VII. The arrival also of two pious brothers, church-builders
Besides the arrival of Thomas Cana and his colony, by which the early Christians benefited considerably, the "Report" also records the arrival on this coast of two individuals named Soper Iso and Prodho; they are said to have been brothers and are supposed to have been Syrians. The "Report" gives the following details; they came to possess a promonotory opposite Paliport on the north side, which is called Maliankara, and they entered the port with a large load of timber to build a church; and in the Chaldean books of this Serra there is no mention of them, except that they were brothers, came to Quilon, built a church there, and worked some miracles. After death they were buried in the church they had erected; it is said that they had built other smaller churches in the country; they were regarded as pious men and were later called saints, their own church was eventually dedicated to them as well as others in the country. Archbishop Alexis Menezes afterwards changed the dedication of these churches to other saints in the Roman calender. There is one important item that the "Report" has preserved: "the said brothers built the church of Quilon in the hundredth year after the foundation of Quilon." (This era commences from 25 August, A.D. 825, and the date will thus be A.D. 925). The second of the aforesaid copper-plates mention Meruvan Sober Iso, one of the above brothers. The "Report " also makes mention of pilgims coming from Mesopotamia to visit the shrine of the Apostle at Mylapur; some of these at times would settle there and others in Malabar. It may be stated here that the Syrians of Malabar are as a body natives of the land by descent, and the Syriac trait in them is that of their liturgy, which is in the Syrian language. They call themselves Syrians by way of distinction from other body of Christians on the coast, who belong to the Latin Rite. The honorific appellation bestowed upon them by the rulers of the country is that of Mapla, which signifies great son or child, and they were commonly so called by the people; this appellation also have been given to the descendants of Arabs in the country; the St. Thomas Christians now prefer to be called Nasrani (Nazarenes), the designation given by the Mohammedans to all Christians.
VIII. Ancient stone crosses and their inscriptions
There are certain stone crosses of ancient date in southern India, bearing inscriptions in Pahlavi letters. Extraordinary legends have been spread about them in some parts of Europe; the present writer was shown an engraving purporting to reproduce one of them, with a legend of the Apostolate and martyrdom of St. Thomas, a reproduction of the inscription on his crosses. This was attached to the calender of one of the dioceses of France, and this writer was asked if it were authentic.
To prevent the spreading of such reports it may be useful to state here of these crosses one is in the Church of Mount St. Thomas, Mylapur, discovered in 1547 after the arrival of the Portuguese in India; other is in the church of Kottayam, Malabar. Both are of Nestorian origin, are engraved as a bas-relief on the flat stone with ornamental decorations around the cross, and bear an inscription. The inscription has been variously read. Dr. Burnell, an Indian antiquary, says that both crosses bear the same inscription, and offer the following reading: "In punishment by the cross was the suffering of this one, Who is the true Christ, God above and Guide ever pure." These crosses bear some resemblance to the Syro-Chinese Nestorian monument discovered in 1625 at Singan-fu, an ancient capital of China but erected in 781 and commemorating the arrival in China of Chaldean Nestorian missionaries in 636.
IX. Their early prelates
Of the prelates who governed the Church in India after the Apostle's death very little is known; that little is collected and reproduced here. John the Persian, who was present at the Council of Nice (325), is the first known to history claiming the title. In his signature to the degrees of the Council he styles himself; John the Persian [presiding] over the churches in all Persia and Great India. The designation implies that he was the [primate] Metropolitan of Persia and also the Bishop of Great India. As metropolitan and the chief bishop of the East he may have represented at the council the catholics of Seleucia. His control of the Church in India could only have been exercised by his sending priests under his juridiction to minister to those Christians. It is not known at what date India first commenced to have resident bishops; but between the years 530-35 Cosmas Indicopleustes in his "topographia" informs us of the presence of a bishop residing in Caliana, the modern Kalyan at a short distance from Bombay. That residence was, in all probability, chosen because it was then the chief port of commerce on the west coast of India, and had easy access and communication with Persia. We know later of a contention which took place between Jesuab of Adiabene the Nestorian Patriarch and Simeon of Ravardshir, the Metropolitan of Persia, who had left India unprovided with bishops for a long period. The Patriarch reproached him severely for this gross neglect. We may take it that up to the period 650-60 the bishops sent to India, as Cosmas has said, were consecrated in Persia, but after this gross neglect the patriarch reserved to himself the choice and consecration of the prelates he sent out to India, and this practice was continued till the arrival of the Portuguese on the coast in 1504.
Le Quien places the two brothers Soper Iso and Prodho on the list of bishops of India, but Indian tradition gives it no support, and in this the British Museum Manuscript Report and Gouvea (Jornada, p. 5) concur. The brothers were known as church-builders, and were reputed to be holy men. Moreover, to include Thomas Cana in the lists of bishops is preposterous on the face of the evidence of the copper-plate grant. The "Report" mentions a long period when there was neither bishop nor priest surviving in the land, for they had all died out; the only clerical survival was a deacon far advanced in age. The ignorant Christians, finding themselves without prelates, made him say Mass and even ordain others, but as soon as prelates came from Babylon they put a stop to this disorder. The next authentic information we have on this head comes from the Vatican Library and has been published by Assemani (Bibli. Or., III, 589). It consists of a statement concerning two Nestorian bishops and their companions and a letter the former written in Syriac to the Patriarch annoncing their arrival, dated 1504; there is a translation in Latin added to the documents. In 1490 the Christians of Malabar dispatched three messengers to ask the Nestorian Patriarch to send out bishops; one died on the journey, the other two presented themselves before the Patriarch and delivered their message; two monks were selected and the Patriach consecrated them bishops, assigning to one the name of Thomas and to the other that of John. The two bishops started on their journey to India accompanied by the two messengers. On their arrival they were received with great joy by the people, and the bishops commenced consecrating altars and ordaining a large number of priests "as they had been for a long time deprived of bishops". One of them, John, remained in India, while the other Thomas, accompanied by Joseph, one of the messengers, returned to Mesopotamia, taking with them the offerings collected for the patriarch. Joseph returned to India in 1493, but Thomas remained in Mesopotamia.
After about ten years, when the next patriarch ordained three other bishops for India, Thomas went back with them. These new bishops were also chosen from the monks, one was named Jaballa (he was the metropolitan), the second was named Denha, and the third jacob. These four bishops took ship from Ormus and landed at Kananur; they found there some twenty Portuguese who had recently arrived and presented themselves to them, said they were Christians, explained their condition and rank, and were kindly treated. Of this large number of bishops, only one remained to work, and this was Mar Jacob; the other three, including the metropolitan, after a short time returned to their country. Gouvea adds that they were either dissatisfied with their charge or did not like the country. The Portuguese writers mention only two bishops as residents, John who had come before their arrival in India and Mar Jacob. Nothing further is known of John but Jacob lived in the country till his death. St. Francis Xavier makes a very prettyelogium of him in a letter written to King John III of Portugal on 26 January, 1549. "Mar Jacob [or Jacome Abuna, as St. Francis styles him] for forty-five years has served God and your Highness in these parts, a very old, a virtuous, and a holy man, and at the same time unnoticed by your Highness and by almost all in India. God rewards him . . . He is noticed only by the Fathers of St. Francis, and they take so good care of him that nothing more is wanted . . . He has laboured much among the Christians of St. Thomas, and now in his old age he is very obedient to the customs of the Holy Mother Church of Rome." This elogium of St. Francis sums up his career for the forty-five years he worked in Malabar (1504-49). He came out as a Nestorian, remained such during his early years, but gradually as he came in touch with the Catholic missionaries he allowed them to preach in his churches and to instruct his people; in his old age he left Cranganore and went to live in the Franciscan convent at Cochin and there he died in 1549. There remain two others -- the last of the Mesopotamian prelates who presided over these Christians -- Mar Joseph and Mar Abraham; their career will be detailed further on.
X. Were these Christians infected with Nestorianism before 1599?
When Cosmas gave us the information of the existence of a Christian community in "Male (Malabar) where the pepper is grown" he also supplied us with additional details: that they have a bishop residing at Kalyan; that in Taprobano [Ceylon] "an island of interior India where the Indian Ocean is situated" there is a "Christian Church with clergy and the faithful; similarly in the island of Dioscordis [Socotra] in the same Indian Ocean." Then he enumerates the churches in Arabia Felix, Bactria, and among the Huns; and all these churches are by him represented to be controlled by the Metropolitan of Persia. Now at that time the holder of this dignity was Patrick, the tutor, as Assemani designates him, of Thomas of Edessa, a prominent Nestorian to which sect Cosmas also belonged; hence his interest in supplying all these details. The bishop and clergy whom the Metropolitan, Patrick, would send out to all the above-mentioned places and churches would and must have been undoubtedly infected with one and the same heresy. Hence it is quite safe to conclude that at the time of the visit of Cosmas to India (A.D. 530-35) all these churches, as also the Church in India, were holding the Nestorian doctrine of their bishops and priests. Nor should this historical fact cause surprise when we take into consideration the opportunities, the bold attitude and violent measures adopted by the promoters of this heresy after expulsion from the Roman Empire. When the Emperor Zeno ordered Cyrus, Bishop of Edessa, to purge his diocese of that heresy (A.D. 489), the Nestorians were forced to seek refuge across the Roman boundary into Persia. Among them were the banished professors and students of the Persian School of Edessa, the centre of the Nestorian error, and they found refuge and protection with Barsumas, Metropolitan of Nisibis, himself a fanatical adherent of Nestorius. Barsumas at this time also held from the Persian king the office of governor of the frontier.
With the influence Barsumas possessed at court it was an easy thing for him to make the king, already so disposed, believe that the actual bishops holding sees in his territory were friendly to his enemies, the Romans, and that it would be better to replace them by men he knew who would owe allegiance only to the Persian monarch. This stratagem rapidly succeeded in capturing most of those sees; and the movement became so strong that, although Barsumas predeceased Acka (Acacius), the occupant of the chief see of Seleucia, a Catholic, yet a Nestorian was selected to succeed the latter (A.D. 496). Thus within the short space of seven years the banished heresy sat mistress on the throne of Seleucia, in a position to force every existing see eastward of the Roman Empire to embrace the heresy and to secure its permanence. Thus the Indian Church suffered the same fate which befell the Churches of Persia, and by 530-35 we find that she has a Nestorian prelate consecrated in Persia and presiding at Kalyan over her future destiny. If further proof is wanted to uphold the above finding, we offer the following historical facts of the control exercised by the Nestorian Patriarch. In 650-60, as above stated, Jesuab of Adiabene claimed authority over India and reproached Simeon of Revardshir, the Metropolitan of Persia, for not having sent bishops to India and so deprived that Church of the succession of her ministry. In 714-28 Saliba Zacha, another Nestorian Patriarch, raised the see of India to metropolitan rank. Again in 857 Theodosius, another Nestorian Patriarch, included the See of India among the exempted which, owing to distance from the patriarchal see, should in future send letters of communion but once in six years. This ruling was subsequently incorporated in a synodal canon.
If we look to the general tradition of the St. Thomas Christians it will be found that all their prelates came from Babylon, the ancient residence as they say, of the Patriarch or Catholicos of the East. It is further known and acknowledged by them that whenever they remained deprived of a bishop for a long time, they used to send messengers to that Patriarchate asking that bishops be sent out to them. Sufficient proof of this practice has been given above when discussing the arrival of four bishops in 1504. The Holy Seewas fully aware that the Malabar Christians were under the control of the Nestorian Patriarch. When Julius III gave Sulaka his Bull of nomination as the Catholic Chaldean patriarch, he distinctly laid down the same extent of jurisdiction which had been claimed and controlled by his late Nestorian predecessor; hence in the last clause it is distinctly laid down: "In Sin Massin et Calicuth et tota India." It becomes necessary to fix this historical truth clearly, because some in Malabar deny this historical fact. They would wish people to believe that all the Portuguese missionaries, bishops, priests, and writers were completely mistaken when they styled them Nestorians in belief, and because of this false report all subsequent writers continued to call them Nestorians. The reader who has gone through the statement of facts above related must be conscious that such an attempt at distorting or boldly denying public facts is utterly hopeless. They maintain, in support of their false view, that there always had been a small body among the Chaldeans in Mesopotamia who remained attached to the true Faith, and from them they received their bishops. This plea is historically false, for the bishops they received all came to them from the Nestorians, and as to the hypothesis of the existence during all these centuries back of a Catholic party among the Nestorian Chaldeans, it is too absurd to be discussed. It was only after the conversion of Sulaka in 1552 that the Chaldeans in part returned to the unity of faith. The truth is that the Malabar Church remained from A.D. 496 up till then in heresy.
XI. Medieval travellers on the Thomas Christians
During the centuries that these Christians were isolated from the rest of Christendom, their sole intercourse was limited to Mesopotamia, whence the Nestorian Patriarch would from time to time supply them with prelates. But from the close of the thirteenth century Western travellers, chiefly missionaries sent out by the popes, sent to the West occasional news of their existence. Some of these it will be useful to reproduce here. The first who informed the world of the existence of these St. Thomas Christians was Friar John of Monte Corvino. After he had spent several years as a missionary in Persia and adjoining countries, he proceeded to China, passing through the Indian ports between the years 1292 and 1294. He tells us in a letter written from Cambales (Peking) in 1305 that he had remained thirteen months in that part of India where the Church of St. Thomas the Apostle stood (Mylapore); he also baptized in different places about one hundred persons. In the same letter he says that there were in Malabar a few Jews andChristians, but they were of little worth; he also says that "the inhabitants persecute much the Christians." (Yule, "Cathay and the Way Thither," I)
The next visitor is Marco Polo, who on his return from China (c. 1293) touched the India of St. Thomas. Of his tomb he tells us: "The body Of Messer Saint Thomas the Apostle lies in the province of Malabar, at a certain little town having no great population; 'tis a place where few traders go . . . Both Christians and Saracens however greatly frequent it in pilgrimage, for the Saracens also hold the Saint in great reverence....The Christians who go in pilgrimage take some of the earth from the place where the Saint was killed and give a portion thereof to any who is sick, and by the power of God and of St. Thomas the sick man is incontinently cured. . . . The Christians," he resumes later, "who have charge of the church have a great number of Indian nut trees [coconuts], and thereby get their living" (Marco Polo, Yule's, 2nd edit., II, 338). Friar Jordan, a Dominican, came to India as a missionary in 1321; he then had as companions four Franciscan friars, but on approaching India he had parted from them to make diversion; in the meanwhile the vessel conveying the others was by stress of weather compelled to enter Tana, a port on the west coast, where the Khasi of the place put them to death as they would not embrace Islam; the feast of Blessed Thomas of Tolentino and his companions is fixed on 6 April in the "Martyrologium Romanum". Later Jordanus, hearing what had happened, rescued their bodies and gave them burial. He must then have gone back to Europe, for he is next heard of in France in 1330, when Pope John XXII consecrated him at Avignon Bishop of Quilon. He left for the East the same year with two letters from the pope, one to the chief of the Christians of Quilon and the other to the Christians at Molephatam, a town on the Gulf of Manaar. In the first the pope beseeches "that divisions cease and clouds of error stain not the brightness of faith of all generated by the waters of baptism . . . and that the phantom of schism and wilful blindness of unsullied faith darken not the vision of those who believe in Christ and adore His name."
Much the same in other words is repeated in the second letter, and they are urged to unity with the Holy Catholic Roman Church. The pope recommends the bishop to the kindness of the people, and thanks them for that shown to the friars who are working among them. All we know is that Bishop Jordanus was sent out with these letters, but nothing further is heard of him. He wrote a small book named "Mirabilia", edited by Col. A. Yule for the Hakluyt Society, published in 1863 (see also "Cathay", I, 184). The next visitor is Blessed Oderic of Pordenone, who about 1324-25 landed at Tana, recovered the bodies of the four friars, Thomas and his companions who had there suffered martyrdom, and conveyed them to China. On his way he halted at Quilon, which he calls Palumbum; thence he took passage on a Chinese junk for a certain city called Zayton in China. He mentions the Christians at Quilon, and that at Mylapore there were fourteen houses of Nestorians ("Cathay", I, 57). A few years later Giovanni de Marignolli, the papal delegate to China, arrived at Quilon. He stayed there at a church dedicated to St. George, belonging to the Latin Rite, and he adorned it with fine paintings and taught there the Holy Law. After dwelling there for upwards of a year he sailed to visit the shrine of the Apostle; he calls the town Mirapolis. After describing the culture of pepper on the coast he adds: "the pepper does not grow in forests but in gardens prepared for the purpose; nor are the Saracens the proprietors, but the Christians of St. Thomas, and these are the masters of the public weighing-office" [customs office]. Before leaving Quilon he erected a monument to commemorate his visit, and this was a marble pillar with a stone cross on it, intended to last, as he says, till the world's end. "It had the pope's arms" he says, "and my own engraved on it, with an inscription both in Indian and Latin characters. I consecrated and blessed it in the presence of an infinite multitude of people." The monument stood there till late in the nineteenth century when by the gradual erosion of the coast it fell into the sea and disappeared. He concludes his narrative by saying that after staying a year and four months he took leave of the brethren, i.e. the missionaries who were working in that field.
XII. Their two last Syrian bishops
The two last Syrian bishops were Mar Joseph Sulaka and Mar Abraham; both arrived in Malabar after the arrival of the Portuguese. Their case presents two questions for discussion; were they canonically appointed, and had they completely rejected Nestorianism? As to the first there is no doubt that his appointment was canonical, for he, the brother of the first Chaldean patriarch, was appointed by his successor Abed Jesu and sent out to Malabar, and both the above patriarchs had their jurisdiction over the Church in Malabar confirmed by the Holy See. Mar Joseph was sent to India with letters of introduction from the pope to the Portuguese authorities; he was besides accompanied by Bishop Ambrose, a Dominican and papal commissary to the first patriarch, by his socius Father Anthony, and by Mar Elias Hormaz, Archbishop of Diarbekir. They arrived at Goa about 1563, and were detained at Goa for eighteen months before being allowed to enter the diocese. Proceeding to Cochin they lost Bishop Ambrose; the others travelled through Malabar for two and a half years on foot, visiting every church and detached settlement. By the time they arrived at Angamale war broke out. Then Mar Elias, Anthony the socius of the deceased prelate, and one of the two Syrian monks who had accompanied them, left India to return; the other monk remained with Archbishop Joseph Sulaka. For some time the new prelate got on well with the Portuguese and Jesuit missionaries, in fact, they praised him for having introduced order, decorum, and propriety in the Church services and all went harmoniously for some time. Later, friction arose because of his hindering the locally-ordained Syrians from saying mass and preaching and instructing his flock. Eventually an incident revealed that Mar Joseph had not dropped his Nestorian errors, for it was reported to the Bishop of Cochin that he had attempted to tamper with the faith of some young boys in his service belonging to the Diocese of Cochin. This came to the knowledge of the bishop, through him to the Metropolitan of Goa, then to the viceroy; it was decided to remove and send him to Portugal, to be dealt with by the Holy See.
The following is the nature of the incident. Taking these youths apart, he instructed them that they should venerate the Blessed Virgin as the refuge of sinners, but were not to call her Mother of God, as that was not true; but she should be styled Mother of Christ (Nestorius, refusing at the Council of Ephesus the term Theotokos proposed by the council, substituted that of Christokos, which the Fathers refused to accept because under this designation he could cloak his error of two person in Christ). Mar Joseph was sent to Portugal; arriving there he succeeded in securing the good will of the Queen, then regent for her young son; he abjured his error before Cardinal Henry, expressed repentance, and by order of the queen was sent back to his diocese. Gouvea tells us that as he continued to propagate his errors on his return he was again deported and Cardinal Henry reported his case to St. Pius V. The pope sent a Brief to Jorge, Archbishop of Goa, dated 15 Jan., 1567, ordering him to make enqueries into the conduct and doctrine of the prelate; in consequence of this the first provincial council was held; the charges against Mar Joseph were found to be true and he was sent to Portugal in 1568, thence to Rome, where he died shortly after his arrival.
While the former was leaving India there arrived from Mesopotemia an imposter named Abraham, sent by Simeon the Nestorian Patriarch. he succeeded in entering Malabar undetected. At the appearence of another Chaldean who proclaimed himself a bishop the people were greatly delighted and received him with applause; he set about at once acting as bishop, holding episcopal functions, and conferring Holy orders and quietly established himself in the diocese. (Gouva, p. col. 2). Later the Portuguese captured him and sent him to Portugual, but en route he escaped at Mozambique, found his way back to Mesopotamia, and went straight to Mar Abed Jesu the Chaldean Patriarch, having realized from his Indian experience that unless he secured a nomination from him it would be difficult to establish himself in Malabar. He succeeded admirably in his devices, obtained nomination, consecration, and a letter to the pope from the patriarch. With this he proceeded to Rome, and while there at an audience with the pope he disclosed his true position (Du Jarric, "Rer. Ind. Thesaur.", tom. III, lib. II, p. 69). He avowed to pope with his own lips that he had received holy orders invalidly. The pope ordered the Bishop of San Severino to give him orders from tonsure to the priesthood, and a Brief was sent to the Patriarch of Venice to consecrate Abraham the bishop. The facts were attested, both as to the lesser orders and the episcopal consecration, by the original letters which were found in the archieves of the Church of Angamale where he resided and where he had died.
Pope Pius IV used great tact in handling this case. Abed Jesu must have taken Abraham to be a priest; he is supposed to have abjured Nestorianism, and professed the Catholic faith, and conferred on him episcopal consecration; the pope had to consider the position in which the patriarch had been placed by the consecration and nomination of the man; the defects were supplied, and Abraham succeeded also in obtaining his nomination and creation as Archbishop Angamale from the pope, with letters to the Archbishop of Goa, and to the Bishop Cochin dated 27 Feb., 1565. Such was the success of this daring man. On arrival at Goa he was detained in a convent, but escaped and entered Malabar. His arrival was a surprise and a joy to the people. He kept out of the reach of the Portuguese, living among the churches in the hilly parts of the country. As time passed on he was left in peaceful occupation. As is usual in such cases the old tendencies assumed once more their ascendency, and he returned to his Nestorian teaching and practices, Complaints were made; Rome sent warnings to Abraham to allow catholic doctrine to be preached and taught to his people. At one time he took the warning seriously to his heart. In 1583 Father Valignano, then Superior of the JesuitMissions, devised a means of forcing a reform. He persuaded Mar Abraham to assemble a synod, and to convene the clergy and the chiefs of the laity. He also prepared a profession of faith which was to be made publicly by the bishop and all present. Moreover, urgent reforms were sanctioned and agreed to. A letter was sent by Pope Gregory XIII, 28 Nov., 1578, laying down what Abraham had to do for the improvement of his diocese; after the above-mentioned synod Abraham sent a long letter to the pope in reply, specifying all that he had been able to do by the aid of the Fathers (see letter, pp. 97-99, in Giamil). This is called the first reconciliation of the Syrians to the Church. It was formal and public, but left no improvement on the general body, the liturgical books were not corrected nor was catholic teaching introduced in the Church.
In 1595 Mar Abraham fell dangerously ill (Du Jarric, tom,I,lib.II,p.614). Unfortunately he survived the excellent sentiments he then had and recovered. After about two years, in 1597 (Gouva, p.ii) he was a second time again dangerously ill; Archbishop Aleixo de Menezes wrote and exhorted him to reform his people, but for answer he had only frivilous excuses. He would not even avail himself of the exhortations of the Fathers who surrounded his bed, nor did he receive the last sacraments. Thus he died. The viceroy made known his death to Archbishop Menezes, then absent on a visitation tour, by letter of 6 Feb., 1597.
XIII. Archbishop Menezes and the Synod of Diamper
Archbishop Menezes received the intelligence of the death of Mar Abraham while on a tour of pastoral visitation at Damao. Fearing the work on hand could not be postponed, he decided to act on the powers delegated to him by pope in his last Brief, and nominated Father Francisco Roz of the Society of Jesus who undoubtly fulfilled the requirements demanded by the pope for the appointment. On receipt of the letter and the instructions accompanying it, the superior, knowing that the late Abraham before his death had assigned to his archdeacon the government of the church pending the arrival of another bishop from Babylon, and the same had been accepted by the people, and foreseeing also the insecurity of the position, decided that it would be prudent to await the return of the archbishop before taking any further step. The Archbishop on returning to Goa weighed the gravity of the case, and felt bound in conscience to safeguard the Syrian Christians from falling again into the hands of a new heretical intruder. He decided on visiting the Serra personally. Father Nicholáo Pimenta, then the Superior of Jesuit missions in India, writing the General of the Society, Father Claudius Acquaviva, takes up the narrative as follows; "It was not small comfort to all that Alexious Menezes, the Lord Archbishop of Goa, moved by his zeal for salvation of souls and at our persuation undertook to visit the ancient Christians of St. Thomas, spread through the hilly parts of Malabar. There was great danger that after the death of Archbishop Abraham at Angamale, and the succession of the Archdeacon George to the government of the church on the demise of the prelate, she would lapse again under the sway of Nestorian prelates; nor were there wanting persons of ecclesiastical rank possessed of means who proposed to procced to Babylon and bring thence another Archbishop. To the Archbishop of Goa not only by metropolitan right, but also in virtue of Apostolic letters appertained the right to assume the administration of that Church sede vacante; and he took upon himself the task of retaining the vacillating archdeacon in due submission to the Holy See and avoiding schism."
He therefore issued instructions to the rector of the Vaipicotta College, enclosing a letter of appointment naming the archdeacon administrator of the diocese provided he in the presence of the rector made a solemn profession of faith. The archdeacon expressed his satisfaction on receiving the intimation and promised to make the profession demanded on a feast day. But later on he would neither make the profession, nor would he accept the nomination of administrator as coming from the archbishop of the diocese. Afterwards he caused it to be reported that he had so acted on the advice of others. The Archbishop of Goa, after taking counsel with the Fathers, decided on starting on the visitation of the Archdiocese of Angamale to induce that Church to receive a prelate from the Sovereign Pontiff. On this coming to be known all sorts of difficulties were raised to induce him to abandon his project, even from ecclesiastics, with such pertinacity that the archbishop wrote to Pimenta: "Heaven and earth have conspired against my design." But he manfully faced the work before him, and went through it with singular firmness of character and prudence, and supported by Divine aid he began, continued,and completed the arduous task he had undertaken with complete success.
During the visitation (full details of which are given by Gouvea in the "Jornada", the one source whence all other writers have obtained their information, some even going so far as entirely to distort the facts to satisfy their prejudice) the archbishop underwent all sorts of hardships, visiting the principal parishes, addressing the people, holding services, and everywhere conferring the sacraments, of which these people were deprived. He caused the Nestorian books in the possession of the churches and in the hands of the people to be expurgated of their errors, and they were then restored to their owners. All the books then existing among the Syrians were in MS. form; printed books among them did not exist at this period. Passages that denied the Supreme authority of the Apostolic See of Rome were similarly deleted. He also caused capable priests to be sought out, and these he placed in charge of parishes. Eventually he established eighty parishes. Thus he prepared his ground for the reform of this Church which he intended to carry out. The synod was opened with great solemnity and pomp on 20 June, 1599, at the village of Udiamparur, whence it is known as the Synod of Diamper. The Acts were published in Portuguese as an appendix to the "Jornada"; they were also translated into Latin. The opening Act the synod was the profession of faith. The Archbishop was the first to make his profession, then followed the archdeacon who made in Malayalam, a translation of the former prepared for the purpose. Subsequently the clergy in turn made theirs in the hands of archbishop as the archdeacon also had done. The Latin text of the synod , and separate in "Juris Pontificii de Propaganda Fide", Paris. I, vol. VI, part II, p. 243. Besides the archbishop and certain Jesuit Fathers who assisted him there were some 153 Syrian priests and about 600 laymen deputed by the congregation to represent them; all these signed the decrees that were passed by the synod and proclaimed the orthodox faith embodied in the act of profession taken by the entire clergy. The Archbishop addressed the synod on the falsity of the errors of Nestorius up till then held by that Church, the assembly denounced them, anathematized the Nestorian Patriarch, and promised obedience and submission to the Roman Pontiff.
Among the calumnies spread against Menezes and the synod the most prominent is that all the Syriac books of the community were burnt and destroyed by order of the synod. What was done in this matter under the decree passed in the fifth session is thus described in the "Jornada" (tr. Glen, book I, ch. xxiii, p. 340). After the above condemnation of errors it was decided that certain books which had been named and were current in the serra and full of errors should be burnt; that others were to be censured only until they were corrected and expurgated. The list of books to be burnt is given in the 14th decree of the third session. The books consist:
· of those ex professo teaching Nestorian errors;
· containing false legends;
· books of sorceries and superstitious practices.
None of these were capable of correction. In all other books that had any statements containing doctrinal errors, the latter were erased. The "Jornada" (p. 365) gives the system adopted during the visitation of the Church for the correction of books: after Mass was said all books written in Syriac, whether the property of the Church or of private individuals were handed over to Father Francisco Roz, who with three Cathanars (Syrian priests) specially selected for the purpose would retire to the vestry and there correct the books in conformity with the directions given by the synod ; those that were condemned and forbidden were handed over to the archbishop, who would order them to be burnt publicly. Under his orders no book capable of being purged from heretical error would be destroyed, but those ex professo teaching heresy would be destroyed. After the conclusion of the synod Archbishop Menezes continued his visitation of the churches down to Quilon and then returned to Goa. He did not forget to send from thence a letter of warm thanks to Father Pimenta for the continuous and important aid given by the Fathers of the Society all through the work he had to perform in Malabar.
XIV. Their first three Jesuit bishops
In making provisions for the future government of the Syrian Church in Malabar, Clement VIII had to adopt such measures as would secure its permanency in the faith and exclude the danger of a relapse. He decided that it would be the safest course to appoint a Latin prelate in sympathy with the people and fully acquainted with their liturgical language. The selection fell on Father Roz, no doubt after hearing the opinion of Archbishop Menezes. Father Roz was consecrated by the Archbishop at Goa under the title of Bishop of Angamale in 1601. Four years later Paul V transferred him (1605) to the new See of Cranganore, which he created an archbishopric in order that the faithful brought to unity should not feel that the honour of their see had suffered any diminution of honour. The new prelate made a visitation tour through the diocese, correcting the liturgical books at every church where this had not been done, and enforcing everywhere the rules sanctioned by the Synod of Diamper. In 1606 he convened and held a diocesan synod; no further details of his administration are handed down to us. After twenty-three years of strenuous episcopate he died at Parur, his ordinary residence, 18 February, 1624, and was buried in the church. Besides the Latin Canon of the Mass he had also translated the Latin ritual into Syriac for the administration of the Holy Sacraments by the clergy. Years later, on the occasion of the first pastoral visit of the first Vicar Apostolic of Trichur to the church of Parur in 1888, on enquiring after the tomb of the archbishop, was told that no tomb of his was known to exist there, but after careful search had been made the tombstone, with its Malayalam inscription in ancient Tamil characters, was found and is now affixed to the inner wall of the church. The loss of all knowledge of the tombstone was caused by the sacking and burning of this church with many others by the soldiers of Tippoo Sultan on his second invasion of the coast. Paulinus a Sancto Bartholomaeo, who had visited the church in 1785 and had taken a transcript of the inscription at the time, of which he gives a Latin translation in his "India Christ. Orient.", p. 64, did not read the name Roz on the stone, however the name is there in a flaw of the stone and has been read on rediscovery.
Father Estevão de Brito, also a Jesuit, was designated successor, and was consecrated by the Archbishop of Goa in the Church of Bom Jesus, Goa, on 29 Sept., 1624, and left Goa for his diocese on 4 November. He died on 2 December, 1641, having governed the see for over seventeen years. The third of the series was Francisco Garcia, of the same society. He was consecrated Bishop of Ascalon on 1 November, 1637, with right of succession by the Archbishop of Goa, in the Jesuit Church of Bom Jesus, Goa, and succeeded to the See of Cranganore in 1641. Under this prelate a frightful schism broke out (1653) and his entire flock, with all his clergy and churches, withdrew from his allegiance. Out of the entire body of 200,000 Syrian Christians only some 400 individuals remained faithful. This misfortune has by most writers been attributed to Garcia's want of tact, obstinancy, and sarcastic disposition: as to the latter defect there is one instance, and that at the last opportunity for reconciliation, which fell through owing to his harsh treatment of the delegates sent to him by his revolted flock. But he was not responsible for the schism. This had been hatched many years previously during the lifetime of his predecessor de Brito, secretly and unknown to him. Here the dates only of documents can be quoted. On 1 January, 1628 the Archdeacon George wrote a letter to the papal nuncio at Lisbon complaining that no answer was given to a letter sent some twenty years earlier regarding the spiritual wants of this Christian people. In 1630 Rome was informed of these complaints, the substance of which was that only Jesuits controlled these Christians, that they were unsuited, and had controlled them for over forty years, and they wanted other religious orders to be sent. The Sacred Congregation sent instructions that other orders should be admitted into the diocese.
Paulinus (op. cit., pp. 70 sq.) adduces further evidence of the trickery and treachery of Archdeacon George. In 1632 he convened a meeting at Rapolin consisting of clergy and laity, when a letter of complaint was sent to the King of Portugal against the Jesuit Fathers; these very same complaints formed the heads of their grievances in 1653, when open schism was proclaimed to secure independence and oust the Jesuits. The plot had been hatched for a good number of years; it was begun by Archdeacon George (d. 1637) who was succeeded in office by a relative, another Thomas de Campo (Thoma Parambil) who in 1653 headed the revolt. After the schism had broken out the intruder Ahatalla, a Mesopotamian prelate, was deported by the Portuguese, who took him by ship off Cochin and there lay at anchor. The Christians, coming to know of the fact, threatened to storm the fort, which the governor had to man with his soldiers, while the ship sailed away to Goa during the night. The revolted seeing their last attempt to secure a Baghdad prelate frustrated, leaders and people took a solemn vow that they would never again submit to Archbishop Garcia. Finding themselves in this position they thought of calling to their aid the Carmelite Fathers who had visited Malabar but were then at Goa. When Alexander VII came to know the calamity which had befallen the Syrian community, he sent out (1656) the Carmelites, Fathers José de Sebastiani and Vincente of St. Catherine, to work for the return to unity and to their archbishop of this revolted church. Later other Carmelite Fathers joined in the good work. Within a year of their arrival (1657) the Carmelites had succeeded in reconciling forty-four churches. Although Archdeacon George had remained obdurate, a relative of his, Chandy Perambil (Alexander de Campo) headed the return movement, but they would have nothing to do with Archbishop Garcia.
XV. The Carmelite Period
Under these circumstances Father José de Sebastiani decided to return to Rome and inform the pope of the real difficulty which stood in the way of permanent reconciliation. The pope on learning the state of the case had Father José consecrated and appointed him Commissary Apostolic for Malabar, with power to consecrate two other bishops, naming them vicars Apostolic. Provided with these powers he returned to Malabar in 1861 and took up his work. By this time, Archbishop Garcia had been removed from the scene by death. Between 1661 and 1662 the Carmelite Friars under Bishop José had reclaimed the large number of eighty-four churches, leaving to the leader of the revolt -- the aforesaid Archdeacon Thomas -- only thirty-two churches. Both these figures are of great importance for the subsequent history of the Malabar Syrians. The eighty-four churches and their congregations were the body from which all the Romo-Syrians have descended, while the other thirty-two represent the nucleus whence the Jacobites and their subdivisions, Reformed Syrians, etc., have originated. In January, 1663, the political situation regarding these Christians was entirely changed. The Dutch had arrived on the coast and had captured Cochin. The Portuguese power fell. The new masters expelled not only all the Portuguese clergy but also forced Bishop José and his religious to leave the country. In this predicament the bishop selected and consecrated the native priest Chandy Perambil (Alexander de Campo) and made him a vicar Apostolic over the flock he was forced to leave.
Before departing, however, he handed to the Dutch Government of Cochin a list of the eighty-four churches that were under his control and commended Bishop Chandy and the Christians of these churches to his protection. This the governor undertook to fulfil. Though the Dutch did not trouble themselves about the Syrian Christians, yet they would not permit any Jesuit or Portuguese prelate to reside in Malabar, although simultaneously with Bishop José de Sebastiani, the other Carmelite missionaries had also to depart. However, they were not absent long, for eventually they returned by ones and twos and were not molested. Later, in 1673, they established themselves at Verapoly and built a church there, having obtained the land rent-free from the Rajah of Cochin; it is yet the headquarters of the Carmelites in Malabar. One of the Carmelite fathers named Matthew even came into friendly relations with the Dutch Governor van Rheede, and aided him in compiling his voluminous work on local botany known as "Hortus Malabaricus." The Carmelites working among the Syrians under Bishop Chandy remained on good terms with him; the bishop died in 1676. Raphael, a priest of the Cochin diocese, was selected to succeed the former, but he turned out a failure and died in 1695." The year following, Father Peter-Paul, a Carmelite, was created titular Archbishop of Ancyra, and was appointed vicar Apostolic for Malabar. With his arrival in 1678 there was a considerable improvement in the relations between the Dutch Government and the Carmelite Fathers. The Archbishop Peter-Paul was a prince of the House of Parma, and his mother was the sister of Pope Innocent XII; before coming out to Malabar he had obtained a decree from the Government of Holland authorizing the residence in Malabar of one bishop and twelve Carmelite priests who had to be either Italians, Germans, or Belgians; but they were not admitted into Cochin.
The French traveller Anquetil du Perron, who visited Malabar in 1758, offers the following statistics regarding the number of Christians on the coast he had obtained from Bishop Florentius, the Carmelite Vicar Apostolic of Malabar. He tells us that the bishop believed the total number of Christians to amount to 200,000; of these 100,000 were Catholic Syrians, another 50,000 were of the Latin Rite ; both these were under his jurisdiction, while the revolted Syrians who may be classed as Jacobites, were under Mar Thomas VI (who on his consecration in 1772 assumed the name and style of Dionysius I), and numbered 50,000. From the death of Archbishop Garcia in 1659 the See of Cranganore had no resident bishop till 1701, when Clement XI appointed Joao Rebeiro, a Jesuit. When the latter assumed charge the Carmelite Vicar Apostolic, Angelus Francis, told his Syrian flock that his jurisdiction had ceased and they must now pass over to that of the new Archbishop of Cranganore. The Syrians refused to acknowledge the new archbishop and sent a petition to Rome that they preferred to remain under the Carmelites, who had seventy-one churches in complete submission and eighteen in partial union (i.e., the parish was divided and part had submitted to Rome), while only twenty-eight churches remained altogether separate. Pope Clement, after informing the King of Portugal of the state of things, extented in 1709 the jurisdiction of Bishop Angelus over the dioceses of Cranganore and Cochin, and the pope assigned as a reason for doing so that the Dutch would not tolerate any Portuguese prelate in the country, and the Christians threatened rather to reture to schism than accept the bishop sent out. For fuller particulars of this period the reader is referred to: G. T. Mackenzie, "History of Christianity in Travangore," in Census Report of 1901, Trivandrum; and Paulinus a Sancto Bartholomaeo, "India Orientalis Christ" (Rome, 1794).
On the arrival of the Dutch and the capture of Cranganore it became impossible for the Jesuits to retain the college at Vipicotta; they abandoned the place and removing to the interior beyond the reach of their enemies, opened a new college, at Ambalacad, whence they controlled their new missions on the east coast. Bishop Rebeiro returned there and carried on his work; eventually several of the Syrian Catholic parishes went over to the succeeding Archbishop of Cranganore, and these bishops eventually lapsed under the control of the Archbishops of Goa. Bishop Rebeiro died at the college of Ambalacad on 24 Sept., 1716, is buried in the church of Puttencherra and has a tombstone with an inscription in Portuguese. His successors fixed Puttencherra as their residence, and the parish church became a pro-cathedral. The following particulars of their nomination and death are here recorded. Archbishop Rebeiro was succeded by Antonio Carvallo Pimental also a Jesuit, consecrated as the former had been at the church of Bom Jesus, Goa, by the archbishop on 29 Feb., 1722, d. at Puttencherra on 6 March, 1752. Paulinus says of him: vir doctus et Malabarensibus gratus, qui eum nomine Budhi Metran, sapientis et eruditi praesulis compellebant." He has a tombstone with inscription. Joao Luiz Vasconcellos, also a Jesuit, was consecrated at Calicut by Bishop Clemente of Cochin in 1753 and d. at Puttencherra in 1756; the church contains his tombstome with inscription. Salvador Reis, the last of the series who resided in India, was also aJesuit; he was consecrated by the same Bishop Clemente at Angengo on Feb., 1758, d. on 7 April, 1777, at Puttencherra and has his tombstone with inscription in the same church. Paulinus records of him "vir sanctimonia vitae praeclarus", he survived the suppression of his order. This closes the list of the bishops who have governed the See of Cranganore.
To complete the historical account of the Syrian Malabar Church, brief mention should also be made of the line of prelates who ruled over the schismatics who eventually became Jacobites, embracing that error through their prelates: Thomas I, proclaimed a bishop by those he had led (1653) into the aforesaid schism after the imposition of the hands of twelve priests his followers and the placing on his head of a mitre and in his hand a pastoral staff. He continued obdurate and died a sudden death in 1673. Thomas II, brother of the former, proclaimed in 1674, died eight days later struck by lighting. Thomas III, nephew of the former, received the mitre in 1676, a Jacobite. Thomas IV of the family, succeeded in 1676 and died in 1686, a Jacobite. Thomas V, a nephew of the former, made every effort to obtain consecration but failed, d. in 1717, a Jacobite. Thomas VI received the mitre from his dying uncle and the imposition of hands of twelve priests. He wrote to the Jacobite Patriarch of Antioch to send bishops. Eventually the Dutch authorities helped him and obtained for him three bishops, on condition of his defraying the expenses. Three Jacobite bishops came out to India in 1751, Mar Basil, Mar Gregory, and Mar John. The first named died a year after arrival; the second years later consecrated Mar Thomas VI a bishop in 1772, and he assumed the name of Dionysius I. The Dutch authorities found great difficulty in obtaining payment for the expenses incurred; a suit was instituted against the Jacobites in the Travancore Rajah's court in 1775 and payment of the amount twelve thousand pounds, was obtained. He died in 1808.
For the long period between 1678 and 1886, the Catholic Syrians remained under the uninterrupted control of about fifteen Carmelite Bishops as vicars Apostolic. During this period there had often arisen severe troubles which cannot here be detailed, quarrels between Syrian and Latin Christians, agitation against the control of some bishops; over and above these the ordinary trials of controlling such a large, factious, and difficult body. There had also been two most serious schismatical intrusions within this Syrian fold by Catholic Chaldean prelates who had come from Mesopotamia with the full connivance of the Chaldean Patriarch and against the express orders of the Roman Pontiff. The Carmelite had to face and surmount all these difficulties and the keep the flock in due submission to ecclesiastical regime. Of the two instrusions, the first was that of the Chaldean Bishop Mar Roccos, who entered Malabar in 1861. Pius IX denounced him to the faithful as an intruder, yet he met with a complacent reception in many of the churches, succeeded in stirring up the dormant hydra of schism, and caused a great agitation. Fortunately for the peace of the Church he was persuaded to return to Mesopotamia within the year. The second, who came to Malabar in 1874, caused much greater harm, the evil effects of which seem to be permanent in the principal church of Trichur, though elsewhere in process of time those evil effects have been remedied. This was the Bishop Mellus, whom the patriarch had sent over in spite of the strict prohibition of the same pope. It was only when after repeated admonitions , the pope had fixed a limit of the time after which should he continue refractory he would be excommunicated, that he yielded and sent Bishop Mellus instructions to return. When the troublesome character of these people is taken into consideration it reflects great credit on the carmelite Order that the bishops in charge were successful in retaining them as a body in the unity of Holy Church.
XVI. Two Latin Vicars Apostolic
The Mellusian schism, though broken by the adverse judgments of the Madras High Court, was by no means yet extinct when in the autumn of 1878 the Holy See decided on placing the Syrian Christians under separate administration, appointing two vicars Apostolic of the Latin Rite for the purpose. These were Rev. A.E. Medlycott, Ph.D., Military Chaplain in the Punjab, educated in the Propaganda College, Rome, and consecrated by the Apostolic Delegate Mgr. A. Ajuti on 18 Dec., 1887, at Ootacamund, titular Bishop of Tricomia, appointed to the Vicariate Apostolic of Trichur; and the Rev. Charles Lavinge, S.J., former private secretary of the late Father Beckx, General of the Society, consecrated in Belgium before coming out, appointed to the See of Kottayam, later called of Changanacherry. Under the Concordat of Leo XIII with the King of Portugal an important advantage had been gained by the suppression of the Padroado jurisdiction (Cranganore Archbishops) over the Syrian churches. The first task the new bishops had to face was to amalgamate in one harmonius whole the two sections of this Church, that which had been under the Carmelites with that which had belonged to the Goan or Padroado jurisdiction, for the two had been for long years in open antagonism. This union fortunately was successfully effected. The other task was to establish something like a proper administration and control over the churches. This took longer time. The northern churches belonging to Trichur had not seen their prelates for perhaps a century, the two Chaldean bishops had utilized the fact to their own advantage, and the troubles caused by them in these churches can easily be imagined; but with firmness and patience a fair working administration was introduced.
The result may thus be briefly summed up. The Vicariate of Trichur had a Catholic Syrian population of 108,422 with eighty-three parish churches and twenty-two chapels-of-ease, served by 118 priests of Syrian Rite, besides 23 Syrian Carmelite Tertiary monks, in two monasteries; there was also a convent of 24 native Tertiary nuns with a middle-class school of 33 girls. The bishop on taking charge found that there is practically no schools, except that one provided for clerics; he took early steps to open as many elementary parish schools as possible; within nine years (1888-96) the vicariate was provided with no less than 231 elementary parish schools for both sexes, educating over 12,000 children, besides a high school (St. Thomas' College), with 95 students; there was also 56 boys in St. Aloysius's High School, under the Tertiary monks. A catechumanate was opened, where annually about 150 heathen converts were baptized; a fine building was under construction for a suitable residence, and plans were prepared to house the above college in a handsome structure. This was the condition of things when the bishop went to Europe on sick leave. The Vicariate of Kottayam had a Catholic population of 150,000, with 108 parish churches and 50 dependent chapels, served by a numerous clergy of over 300 priests; it had 35 Tertiary monks besides novices, in five monasteries; also three convents of native Tertiary Carmelite nuns educating girls, two orphanages under Tertiary Sisters of St. Francis, four catechumenates, two seminaries, with 96 students. The higher class clerical students of both vicariates attended the central Pontifical Seminary at Puttenpally. The parochial schools numbered 200, but the number of pupils was not published. There were three English Schools: Mananam, 60; Campalam, 80; and another with 20 students.
In 1895 both vicars Apostolic happened to be absent on leave. During this period the Holy See decided on a change of regime, yielding to the wishes of the people to grant them native bishops.
XVII. Divided into three vicariates with native bishops
The two vicariates described above were split into three, and they were styled Trichur, Ernaculam, Changanacherry; the new vicariate was formed of the southern portion of Changanacherry. The changes were carried out under Leo XIII by Brief of 28 July, 1896, "Quae Rei Sacrae". Rev. John Menacherry, as Bishop of Paralus, was appointed to Trichur. Rev. Aloysius Pareparampil, titular Bishop of Tio, was appointed to Ernaculam, and Rev. Mathew Makil, Bishop of Tralles, was appointed to Changanacherry; all three received consecration from the Apostolic Delegate Mgr. Zaleski, at Kandy on 15 Oct., 1896.
At the time of these changes, the ecclesiastical returns of these three vicariates (1911) gave:
· Trichur: Catholic population, 91,064; children being educated, 19,092;
· Ernaculam: Catholic population, 94,357; children being educated, 9950;
· Changanacherry: Catholic population, 134,791; children being educated, 2844.
The future of this people depends very largely on education for their welfare and technical training for their development.
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St. Thomas Garnet[[@Headword:St. Thomas Garnet]]

St. Thomas Garnet
Protomartyr of St. Omer and therefore of Stonyhurst College; b. at Southwark, c. 1575; executed at Tyburn, 23 June, 1608. Richard Garnet, Thomas's father, was at Balliol College, Oxford, at the time when greater severity began to be used against Catholics, in 1569, and by his constancy gave great edification to the generation of Oxford men which was to produce Campion, Persons and so many other champions of Catholicism. Thomas attended the Horsham grammar school and was afterwards a page to one of the half-brothers of Philip Howard, Earl of Arundel, who were, however, conformists. At the opening of St. Omer's College in 1592, Thomas was sent there. By 1595 he was considered fit for the new English theological seminary at Valladolid, and started in January, with five others, John Copley, William Worthington, John Ivreson, James Thomson, and Henry Mompesson, from Calais. They were lucky in finding, as a travelling companion, a Jesuit Father, William Baldwin, who was going to Spain in disguise under the alias Ottavio Fuscinelli, but misfortunes soon began. After severe weather in the Channel, they found themselves obliged to run for shelter to the Downs, where their vessel was searched by some of Queen Elizabeth's ships, and they were discovered hiding in the hold. They were immediately made prisoners and treated very roughly. They were sent round the Nore up to London, and were examined by Charles, second Lord Howard of Effingham, the lord admiral. After this Father Baldwin was sent to Bridewell prison, where he helped the confessor James Atkinson (q. v.) to obtain his crown. Meantime his young companions had been handed over to Whitgift, the Archbishop of Canterbury, who, having found that they encouraged one another, sent them one by one to different Protestant bishops or doctors. Only the youngest, Mompesson, conformed; the rest eventually escaped and returned to their colleges beyond seas after many adventures. We are not told specifically what befell young Garnet, but it seems likely that he was the youth confined to the house of Dr. Richard Edes (Dict. Nat. Biog., XVI, 364). He fell ill and was sent home under bond to return to custody at Oxford by a certain day. But his jailer not appearing in time, the boy escaped, and to avoid trouble had then to keep away even from his own father. At last he reached St-Omer again, and thence went to Valladolid, 7 March, 1596, having started on that journey no less than ten times.
After ordination in 1599, "returning to England I wandered", he says, "from place to place, to reduce souls which went astray and were in error as to the knowledge of the true Catholic Church". During the excitement caused by the Gunpowder Plot in 1605 he was arrested near Warwick, going under the name Thomas Rokewood, which he had no doubt assumed from Ambrose Rokewood of Coldham Hall, whose chaplain he then was, and who had unfortunately been implicated in the plot. Father Garnet was now imprisoned first in the Gatehouse, then in the Tower, where he was very severely handled in order to make him give evidence against Henry Garnet, his uncle, superior of the English Jesuits, who had lately admitted him into the Society. Though no connection with the conspiracy could be proved, he was kept in the Tower for seven months, at the end of which time he was suddenly put on board ship with forty-six other priests, and a royal proclamation, dated 10 July, 1606, was read to them, threatening death if they returned. They were then carried across the Channel and set ashore in Flanders.
Father Garnet now went to his old school at St-Omer, thence to Brussels to see the superior of the Jesuits, Father Baldwin, his companion in the adventures of 1595, who sent him to the English Jesuit novitiate, St. John's, Louvain, in which he was the first novice received. In September, 1607, he was sent back to England, but was arrested six weeks later by an apostate priest called Rouse. This was the time of King James's controversy with Bellarmine about the Oath of Allegiance. Garnet was offered his life if he would take it, but steadfastly refused, and was executed at Tyburn, protesting that he was "the happiest man this day alive". His relics, which were preserved at St-Omer, were lost during the French Revolution.
[Note: In 1970, Thomas Garnet was canonized by Pope Paul VI among the Forty Martyrs of England and Wales, whose joint feast day is kept on 25 October.]
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St. Thomas More
Saint, knight, Lord Chancellor of England, author and martyr, born in London, 7 February, 1477-78; executed at Tower Hill, 6 July, 1535.
He was the sole surviving son of Sir John More, barrister and later judge, by his first wife Agnes, daughter of Thomas Graunger. While still a child Thomas was sent to St. Anthony's School in Threadneedle Street, kept by Nicholas Holt, and when thirteen years old was placed in the household of Cardinal Morton, Archbishop of Canterbury, and Lord Chancellor. Here his merry character and brilliant intellect attracted the notice of the archbishop, who sent him to Oxford, where he entered at Canterbury Hall (subsequently absorbed by Christ Church) about 1492. His father made him an allowance barely sufficient to supply the necessaries of life and, in consequence, he had no opportunity to indulge in "vain or hurtful amusements" to the detriment of his studies. AtOxford he made friends with William Grocyn and Thomas Linacre, the latter becoming his first instructor in Greek. Without ever becoming an exact scholar he mastered Greek "by an instinct of genius" as witnessed by Pace (De fructu qui ex doctrina percipitur, 1517), who adds "his eloquence is incomparable and twofold, for he speaks with the same facility in Latin as in his own language". Besides the classics he studied French, history, and mathematics, and also learned to play the flute and the viol. After two years' residence at Oxford, More was recalled to London and entered as a law student at New Inn about 1494. In February, 1496, he was admitted to Lincoln's Inn as a student, and in due course was called to the outer bar and subsequently made a bencher. His great abilities now began to attract attention and the governors of Lincoln's Inn appointed him "reader" or lecturer on law at Furnival's Inn, his lectures being esteemed so highly that the appointment was renewed for three successive years.
It is clear however that law did not absorb all More's energies, for much of his time was given to letters. He wrote poetry, both Latin and English, a considerable amount of which has been preserved and is of good quality, though not particularly striking, and he was especially devoted to the works of Pico della Mirandola, of whose life he published an English translation some years later. He cultivated the acquaintance of scholars and learned men and, through his former tutors, Grocyn and Linacre, who were now living in London, he made friends with Colet, Dean of St. Paul's, and William Lilly, both renowned scholars. Colet became More's confessor and Lilly vied with him in translating epigrams from the Greek Anthology into Latin, then joint productions being published in 1518 (Progymnasnata T. More et Gul. Liliisodalium). In 1497 More was introduced to Erasmus, probably at the house of Lord Mountjoy, the great scholar's pupil and patron. The friendship at once became intimate, and later on Erasmus paid several long visits at More's Chelsea house, and the two friends corresponded regularly until death separated them. Besides law and the Classics, More read the Fathers with care, and he delivered, in the Church of St. Lawrence Jewry, a series of lectures on St. Augustine's De civitate Dei, which were attended by many learned men, among whom Grocyn, the rector of the church, is expressly mentioned. For such an audience the lectures must have been prepared with great care, but unhappily not a fragment of them has survived. These lectures were given somewhere between 1499 and 1503, a period during which More's mind was occupied almost wholly with religion and the question of his own vocation for the priesthood.
This portion of his life has caused much misunderstanding among his various biographers. It is certain that he went to live near the London Charterhouse and often joined in the spiritual exercises of the monks there. He wore "a sharp shirt of hair next his skin, which he never left off wholly" (Cresacre More), and gave himself up to a life of prayer and penance. His mind wavered for some time between joining the Carthusians or the Observant Franciscans, both of which orders observed the religious life with extreme strictness and fervour. In the end, apparently with the approval of Colet, he abandoned the hope of becoming a priest or religious, his decision being due to a mistrust of his powers of perseverance. Erasmus, his intimate friend and confidant, writes on this matter as follows (Epp. 447):
Meanwhile he applied his whole mind to exercises of piety, looking to and pondering on the priesthood in vigils, fasts and prayers and similar austerities. In which matter he proved himself far more prudent than most candidates who thrust themselves rashly into that arduous profession without any previous trial of their powers. The one thing that prevented him from giving himself to that kind of life was that he could not shake off the desire of the married state. He chose, therefore, to be a chaste husband rather than an impure priest.
The last sentence of this passage has led certain writers, notably Mr. Seebohm and Lord Campbell, to expatiate at great length on the supposed corruption of the religious orders at this date, which, they declare, disgusted More so much that he abandoned his wish to enter religion on that account. Father Bridgett deals with this question at considerable length (Life and Writings of Sir Thomas More, pp. 23-36), but it is enough to say that this view has now been abandoned even by non-Catholic writers, as witness Mr. W.H. Hutton:
It is absurd to assert that More was disgusted with monastic corruption, that he 'loathed monks as a disgrace to the Church'. He was throughout his life a warm friend of the religious orders, and a devoted admirer of the monastic ideal. He condemmned the vices of individuals; he said, as his great-grandson says, 'that at that time religious men in England had somewhat degenerated from their ancient strictness and fervour of spirit'; but there is not the slightest sign that his decision to decline the monastic life was due in the smallest degree to a distrust of the system or a distaste for the theology of the Church.
The question of religious vocation being disposed of, More threw himself into his work at the Bar and scored immediate success. In 1501 he was elected a member of Parliament, but as the returns are missing his constituency is unknown. Here he immediately began to oppose the large and unjust exactions of money which King Henry VII was making from his subjects through the agency of Empson and Dudley, the latter being Speaker of the House of Commons. In this Parliament Henry demanded a grant of three-fifteenths, about 113,000 pounds, but thanks to More's protests the Commons reduced the sum to 30,000. Some years later Dudley told More that his boldness would have cost him his head but for the fact that he had not attacked the king in person. Even as it was Henry was so enraged with More that he "devised a causeless quarrel against his father, keeping him in the Tower till he had made him pay a hundred pounds fine" (Roper). Meanwhile More had made friends with one "Maister John Colte, a gentleman" of Newhall, Essex, whose oldest daughter, Jane, he married in 1505. Roper writes of his choice: "albeit his mind most served him to the second daughter, for that he thought her the fairest and best favoured, yet when he considered that it would be great grief and some shame also to the eldest to see her younger sister preferred before her in marriage, he then, of a certain pity, framed his fancy towards" the eldest of the three sisters. The union proved a supremely happy one; of it were born three daughters, Margaret, Elizabeth, and Cecilia, and a son, John; and then, in 1511, Jane More died, still almost a child. In the epitaph which More himself composed twenty years later he calls her "uxorcula Mori", and a few lines in one of Erasmus' letters are almmost all we know of her gentle, winning personality.
Of More himself Erasmus has left us a wonderful portrait in his famous letter to Ulrich von Hutten dated 23 July, 1519 (Epp. 447). The description is too long to give in full, but some extracts must be made.
To begin then with what is least known to you, in stature he is not tall, though not remarkably short. His limbs are formed with such perfect symmetry as to leave nothing to be desired. His complexion is white, his face rather than pale and though by no means ruddy, a faint flush of pink appears beneath the whiteness of his skin. His hair is dark brown or brownish black. The eyes are grayish blue, with some spots, a kind which betokens singular talent, and among the English is considered attractive, whereas Germans generally prefer black. It is said that none are so free of vice. His countenance is in harmony with his character, being always expressive of an amiable joyousness, and even an incipient laughter and, to speak condidly, it is better framed for gladness than for gravity or dignity, though without any approach to folly or buffoonery. The right shoulder is a little higher than the left, especially when he walks. This is not a defect of birth, but the result of habit such as we often contract. In the rest of his person there is nothing to offend . . .He seems born and framed for friendship, and is a most faithful and enduring friend . . .When he finds any sincere and according to his heart, he so delights in their society and conversation as to place in it the principal charm of life . . .In a word, if you want a perfect model of friendship, you will find it in no one better than in More . . .In human affairs there is nothing from which he does not extract enjoyment, even from things that are most serious. If he converses with the learned and judicious, he delights in their talent, if with the ignorant and foolish, he enjoys their stupidity. He is not even offended by professional jesters. With a wonderful dexterity ha accommodates himself to every disposition. As a rule, in talking with women, even with his own wife, he is full of jokes and banter. No one is less led by the opinions of the crowd, yet no one departs less from common sense . . . (see Father Bridgett's Life, p. 56-60, for the entire letter).
More married again very soon after his first wife's death, his choice being a widow, Alice Middleton. She was older than he by seven years, a good, somewhat commonplace soul without beauty or education; but she was a capital housewife and was devoted to the care of More's young children. On the whole the marriage seems to have been quite satisfactory, although Mistress More usually failed to see the point of her husband's jokes.
More's fame as a lawyer was now very great. In 1510 he was made Under-Sheriff of London, and four years later was chosen by Cardinal Wolsey as one of an embassy to Flanders to protect the interests of English merchants. Hde was thus absent from England for more than six months in 1515, during which period he made the first sketch of the Utopia, his most famous work, which was published the following year. Both Wolsey and the king were anxious to secure More's services at Court. In 1516 he was granted a pension of 100 pounds for life, was made a member of the embassy to Calais in the next year, and became a privy councillor about the same time. In 1519 he resigned his post as Under-Sheriff and became completely attached to the Court. In June, 1520, he was in Henry's suite at the "Field of the Cloth of Gold", in 1521 was knighted and made sub-treasurer to the king. When the Emperor Charles V visited London in the following year, More was chosen to deliver the Latin address of welcome; and grants of land in Oxford and Kent, made then and three years later, gave further proof of Henry's favour. In 1523 he was elected Speaker of the House of Commons on Wolsey's recommendation; became High Steward of Cambridge University in 1525; and in the same year was made Chancellor of the Duchy of Lancaster, to be held in addition to his other ofices. In 1523 More had purchased a piece of land in Chelsea, where he built himself a mansion about a hundred yards from the north bank of the Thames, with a large garden stretching along the river. Here at times the king would come as an unbidden guest at dinner time, or would walk in the garden with his arm round More's neck enjoying his brilliant conversation. But More had no ilusions about the royal favour he enjoyed. "If my head should win him a castle in France," he said to Roper, his son-in-law, in 1525, "it should not fail to go". The Lutheran controversy had now spread throughout Europe and, with some reluctance, More was drawn into it. His controversial writings are mentioned below in the list of his works, and it is sufficient here to say that, while far more refined than most polemical writers of the period, there is still a certain amount that tastes unpleasant to the modern reader. At first he wrote in Latin but, when the books of Tindal and other English Reformers began to be read by people of all classes, he adopted English as more fitted to his purpose and, by doing so, gave no little aid to the development of English prose.
In October, 1529, More succeeded Wolsey as Chancellor of England, a post never before held by a layman. In matters political, however, he is nowise succeeded to Wolsey's position, and his tenure of the chancellorship is chiefly memorable for his unparallele success as a judge. His despatch was so great that the supply of causes was actually exhausted, an incident commemorated in the well-known rhyme,
When More some time had Chancellor been 
No more suits did remain. 
The like will never more be seen, 
Till More be there again.
As chancellor it was his duty to enforce the laws against heretics and, by doing so, he provoked the attacks of Protestant writers both in his own time and since. The subject need not be discussed here, but More's attitude is patent. He agreed with the principle of the anti-heresy laws and had no hesitation in enforcing them. As he himself wrote in his "Apologia" (cap. 49) it was the vices of heretics that he hated, not their persons; and he never proceeded to extremities until he had made every effort to get those brought before him to recant. How successful he was in this is clear from the fact that only four persons suffered the supreme penalty for heresy during his whole term of office. More's first public appearance as chancellor was at the opening of the new Parliament in November, 1529. The accounts of his speech on this occasion vary considerably, but it is quite certain that he had no knowledge of the long series of encroachments on the Church which this very Parliament was to accomplish. A few months later came the royal proclamation ordering the clergy to acknowledge Henry as "Supreme Head" of the Church "as far as the law of God will permit", and we have Chapuy's testimony that More at once proferred his resignation of the chancellorship, which however was not accepted. His firm opposition to Henry's designs in regard to the divorce, the papal supremacy, and the laws against heretics, speedily lost him the royal favour, and in May, 1532, he resigned his post of Lord Chancellor after holding it less than three years. This meant the loss of all his income except about 100 pounds a year, the rent of some property he had purchased; and, with cheerful indifference, he at once reduced his style of living to match his strained means. The epitaph he wrote at this time for the tomb in Chelsea church states that he intended to devote his last years to preparing himself for the life to come.
For the next eighteen months More lived in seclusion and gave much time to controversial writing. Anxious to avoid a public rupture with Henry he stayed away from Anne Boleyn's coronation, and when, in 1533, his nephew William Rastell wrote a pamphlet supporting the pope, which was attributed to More, he wrote a letter to Cromwell disclaiming any share therein and declaring that he knew his duty to his prince too well to criticize his policy. Neutrality, however, did not suit Henry, and More's name was included in the Bill of Attainder introduced into the Lords against the Holy Maid of Kent and her friends. Brought before four members of the Council, More was asked why he did not approve Henry's anti-papal action. He answered that he had several times explained his position to the king in person and without incurring his displeasure. Eventually, in view of his extraordinary popularity, Henry thought it expedient to remove his name from the Bill of Attainder. The incident showed that he might expect, however, and the Duke of Norfolk personally warned him of his grave danger, adding "indignatio principis mors est". "Is that all, my Lord," answered More, "then, in good faith, between your grace and me is but this, that I shall die today, and you tomorrow." In March, 1534, the Act of Succession was passed which required all who should be called upon to take an oath acknowledging the issue of Henry and Anne as legitimate heirs to the throne, and to this was added a clause repudiating "any foreign authority, prince or potentate". On 14 April, More was summoned to Lambeth to take the oath and, on his refusal, was committed to the custody of the Abbot of Westminster. Four days later he was removed to the Tower, and in the following November was attainted of misprision of treason, the grants of land made to him in 1523 and 1525 being resumed by the Crown. In prison, though suffering greatly from "his old disease of the chest . . .gravel, stone, and the cramp", his habitual gaiety remained and he joked with his family and friends whenever they were permitted to see him as merrily as in the old days at Chelsea. When alone his time was given up to prayer and penitential exercises; and he wrote a "Dialogue of Comfort Against Tribulation", treatise (unfinished) on the Passion of Christ, and many letters to his family and others. In April and May, 1535, Cromwell visited him in person to demand his opinion of the new statutes conferring on Henry the title of Supreme Head of the Church. More refused to give any answer beyond declaring himself a faithful subject of the king. In June, Rich, the solicitor-general, held a conversation with More and, in reporting it, declared that More had denied Parliament's power to confer ecclesiastical supremacy on Henry. It was now discovered that More and Fisher, the Bishop of Rochester, had exchanged letters in prison, and a fresh inquiry was held which resulted in his being deprived of all books and writing materials, but he contrived to write to his wife and favourite daughter, Margaret, on stray scraps of paper with a charred stick or piece of coal.
On 1 July, More was indicted for high treason at Westminster Hall before a special commission of twenty. More denied the chief charges of the indictment, which was enormously long, and denounced Rich, the solicitor-general and chief witness against him as a perjuror. The jury found him guilty and he was sentenced to be hanged at Tyburn, but some days later this was changed by Henry to beheading on Tower Hill. The story of his last days on earth, as given by Roper and Cresacre More, is of the tenderest beauty and should be read in full; certainly no martyr ever surpassed him in fortitude. As Addison wrote in the Spectator (No. 349) "that innocent mirth which had been so conspicuous in his life, did not forsake him to the last . . .his death was of a piece with his life. There was nothing in it new, forced or affected. He did not look upon the severing of his head from his body as a circumstance that ought to produce any change in the disposition of his mind". The execution took place on Tower Hill "before nine of the clock" on 6 July, the body being buried in the Church of St. Peter ad vincula.
The head, after being parboiled, was exposed on London Bridge for a month when Margaret Roper bribed the man, whose business it was to throw it into the river, to give it to her instead. The final fate of the relic is somewhat uncertain, but in 1824 a leaden box was found in the Roper vault at St. Dunstan's, Canterbury, which on being opened was found to contain a head presumed to be More's. The Jesuit Fathers at Stonyhurst possess a remarkable collection of secondary relics, most of which came to them from Father Thomas More, S.J. (d. 1795), the last male heir of the martyr. These include his hat, cap, crucifix of gold, a silver seal, "George", and other articles. The hair shirt, worn by him for many years and sent to Margaret Roper the day before his martyrdom, is preserved by the Augustinian canonesses of Abbots Leigh, Devonshire, to whom it was brought by Margaret Clements, the adopted child of Sir Thomas. A number of autograph letters are in the British Museum. Several portraits exist, the best being that byHolbein in the possession of E. Huth, Esq. Holbein also painted a large group of More's household which has disappeared, but the original sketch for it is in the Basle Museum, and a sixteenth-century copy is the property of Lord St. Oswald. Thomas More was formally beatified by Pope Leo XIII, in the Decree of 29 December, 1886. [Note: St. Thomas More was canonized by Pope Pius XI in 1935.]
WRITINGS
More was a ready writer and not a few of his works remained in manuscript until some years after his death, while several have been lost altogether. Of all his writings the most famous is unquestionably the Utopia, first published at Louvain in 1516. The volume recounts the fictitious travels of one Raphael Hythlodaye, a mythical character, who, in the course of a voyage to America, was left behind near Cape Frio and thence wandered on till he chanced upon the Island of Utopia ("nowhere") in which he found an ideal constitution in operation. The whole work is really an exercise of the imagination with much brilliant satire upon the world of More's own day. Real persons, such as Peter Giles, Cardinal Morton, and More himself, take part in the dialogue with Hythlodaye, so that an air of reality pervades the whole which leaves the reader sadly puzzled to detect where truth ends and fiction begins, and has led not a few to take the book seriously. But this is precisely what More intended, and there can be no doubt that he would have been delighted at entrapping William Morris, who discovered in it a complete gospel of Socialism; or Cardinal Zigliara, who denounced it as "no less foolish than impious"; as he must have been with his own contemporaries who proposed to hire a ship and send out missionaries to his non-existent island. The book ran through a number of editions in the original Latin version and, within a few years, was translated into German, Italian, French, Dutch, Spanish, and English.
A collected edition of More's English works was published by William Rastell, his nephew, at London in 1557; it has never been reprinted and is now rare and costly. The first collected edition of the Latin Works appeared at Basle in 1563; a more complete collection was published at Louvain in 1565 and again in 1566. In 1689 the most complete edition of all appeared at Frankfort-on-Main, and Leipzig. After the Utopia the following are the most important works:
· "Luciani Dialogi . . .compluria opuscula . . . ab Erasmo Roterodamo et Thoma Moro interpretibus optimis in Latinorum lingua traducta . . ." (Paris, 1506);
· "Here is conteigned the lyfe of John Picus, Earle of Mirandula . . ." (London, 1510);
· "Historie of the pitiful life and unfortunate death of Edward the fifth and the then Duke of York his brother . . .", printed incomplete in the "English Works" (1557) and reissued with a completion from Hall's Chronicle by Wm. Sheares (London, 1641);
· "Thomae Mori v.c. Dissertatio Epistolica de aliquot sui temporis theologastrorum ineptiis . . ." (Leyden, 1625);
· Epigrammata...Thomae Mori Britanni, pleraque e Graecis versa. (Basle, 1518); Eruditissimi viri Gul. Rossi Opus elegans quo pulcherrime retegit ac refellit insanas Lutheri calumnias (London, 1523), written at the request of Henry VIII in answer to Luther'sreply to the royal "Defensio Septem Sacramentorum";
· "A dyaloge of Syr Thomas More Knyght . . .of divers maters, as of the veneration and worshyp of ymages and relyques, praying to sayntys and goyng on pylgrymage . . ." (London,1529);
· "The Supplycacyon of Soulys" (London, 1529[?]), written in answer to Fish's "Supplication of the Beggars";
· "Syr Thomas More's answer to the fyrste parte of the poysoned booke . . . named 'The Souper of the Lorde' " (London, 1532);
· "The Second parte of the Confutacion of Tyndal's Answere . . ." (London, 1533); these two works together form the most lengthy of all More's writings; besides Tindal, Robert Barnes is dealt with in the last book of the whole;
· "A Letter impugnynge the erronyouse wrytyng of John Fryth against the Blessed Sacrament of the Aultare" (London, 1533);
· "The Apologye of Syr Thomas More, Hnyght, made by him anno 1533, after he had given over the office of Lord Chancellour of Englande" (London, 1533);
· "The Debellacyon of Salem and Bizance" (London, 1533), an answer to the anonymous work entitled "Salem and Bizance", and vindicating the severe punishment of heresy;
· "A Dialogue of Comfort against Tribulation . . ." (London, 1553).
Among the other writings in the collected volume of "English Works" are the following which had not been previously published:
· An unfinished treatise "uppon those words of Holy Scripture, 'Memorare novissima et in eternum non peccabis' ", dated 1522;
· "Treatise to receive the blessed Body of our Lorde, sacramentally and virtually both";
· "Treatise upon the Passion" unfinished;
· "Certein devout and vertuouse Instruccions, Meditacions and Prayers";
· some letters written in the Tower, including his touching correspondence with his daughter Margaret.
G. ROGER HUDLESTON 
Transcribed by Marie Jutras

St. Thomas of Hereford[[@Headword:St. Thomas of Hereford]]

St. Thomas of Hereford
(THOMAS DE CANTELUPE).
Born at Hambledon, Buckinghamshire, England, about 1218; died at Orvieto, Italy, 25 August, 1282. He was the son of William de Cantelupe and Millicent de Gournay, and thus a member of an illustrious and influential family. He was educated under the care of his uncle, Walter de Cantelupe, Bishop of Worcester, first at Oxford then at Paris. During his studies he attended the Council of Lyons in 1245, when he became a papal chaplain. Returning to Oxford, he taught canon law, and in 1262 was elected chancellor of the university. In the Barons' Wars he took the popular side and stated the Barons' case before St. Louis at Amiens, 1263. After the defeat of Henry III at the battle of Lewes he was made chancellor of England (22 February, 1265), gaining wide renown for his judicial wisdom and fairness. Deprived of the chancellorshp on the death of Simon de Montfort, he went into exile, lecturing at Paris on theology and Scripture (1265-72). He then resumed teaching at Oxford till 1274 when he attended the second Council of Lyons. He held several benefices which he administered most zealously, appointing responsible vicars, visiting them regularly, and showing himself a model pastor by his holiness and wide charity. In June, 1275, he was appointed Bishop of Hereford, and was consecrated by his friend Cardinal Kilwardby (8 September, 1275). As bishop he continued his apostolic life, labouring incessantly for the good of his people, maintaining the privileges and property of his diocese against Gilbert of Gloucester, Llewellyn, and others, supporting Edward I in his struggle with Llewellyn, combating the unjust practices of the Jews, and reforming the clergy, secular and regular. He came into conflict with Archbishop Peckham on questions of jurisdiction, and at the Council of Reading (July, 1279) led the resistance of the bishops to the policy of Peckham. (For the articles embodying the points in dispute see Wilkins, "Concilia", II, 75.) His personal differences with Peckham led first to his withdrawal to Normandy that he might avoid an interdict and appeal to Rome, and subsequently in 1282 to his actual excommunication by the archbishop. He then went to Rome to plead his own cause before Pope Martin IV, who received him kindly. But his failing health succumbed to the fatigue of the journey and the summer heat. He was buried at Orvieto, but subsequently his relics were brought back to Hereford, where many miracles were wrought by his intercession and his shrine became second only to that of St. Thomas of Canterbury. He was canonized by John XXII (17 April, 1320), and his festival, formerly observed on 2 October, is now kept in England on 3 October.
STRANGE, Life and Gests of Thomas of Cantelupe (Ghent, 1674; London, 1879); BOLLANDISTS, Acta SS., I Oct. (based on the Processus Canonizationis (Vatican MS. 4015) also Bib. Hag. Lat. (1901); CAPGRAVE, Nova legenda Angliae (Oxford, 1901); SURIUS, De probatis sanctorum vitis (Turin, 1875-80); BUTLER, Lives of the Saints, Oct. 2; CHALLONER, Britannia sancta (London, 1745); TOUT in Dict. Nat. Biog., s.v. Cantelupe, Thomas de (giving list of the abundant medieval materials too numerous to be quoted here); HARDY, Descriptive Catalogue (for MSS. sources), I and III (London, 1862-71); Bibl. de l'ecole de chartes, IV (Paris, 1892).
EDWIN BURTON 
Transcribed contribution of Thomas M. Barrett 
Dedicated to St. Thomas of Hereford
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St. Thomas of Villanova
Educator, philanthropist, born at Fuentellana, Spain, 1488; died at Valencia, 8 September, 1555. Son of Aloazo Tomas Garcia and Lucia Mart&iaute;nez Castellanos, the saint was brought up in the practices of religion and charity. Every Friday his father was wont to give in alms all the meal he earned at the mill, besides his usual daily dole of bread. On great feast-days he added wood, wine, and money; while to poor farmers he loaned money and seed. On the death of her husband, Lucia continued the usual alms, and supplied indigent maidens in the neighbourhood with clothing and money. When sixteen tears old, Thomas entered the University of Alcalá, where, after proceeding master of arts and licentiate in theology, he filled the chair (1514) of arts, logic, and philosophy. Among his auditors were the famed scholars Ferdinand de Encina and Dominic Soto. With Alcala, however, ended his university associations, he having declined the chair of natural philosophy at Salamanca, where he joined the Augustinians in 1516, his vows following a year later, and his ordination to priesthood the year after; his first Mass was celebrated at Christmas, 1518. At Salamanca Convent Thomas was given the class of scholastic theology because of his attachment for books, chiefly the Lombard and St. Thomas, and his exemplary life. Preaching in the pulpits of Spain was soon added to his duties, among other places at Valencia, the field of his later trials, and Valladolid, seat of the imperial Court and residence of the Emperor Charles V when on his visits to the Low Countries. In this last-named city St. Thomas was named by the emperor his court preacher, and one of his councillors of state. Rarely, however, did the saint pay visits of ceremony to the then master of Europe, though his written correspondence with Charles, who held his opinions in high esteem, was voluminous. Towards the close of his life, while at Valencia, he had all the emperor's letters destroyed; his own letters to the emperor, however, are now stored at Simancas.
Apart from these burdens Thomas held many offices of trust in his order, e.g. as convent prior in various cities, among others at Valladolid in 1544, the very year he was called to the See of Valencia. Moreover, he was twice provincial-prior, first of Andalusia and Castile in 1527, then six years later of Castile alone, whence the first mission band of his brethren was sent across the Atlantic in 1533 to establish houses of their order in Mexico. On 5 Aug., 1544, he received his nomination to the Archbishopric of Valencia, a post that for well-nigh a hundred years had witnessed no bishop in residence, an appointment that was confirmed by Paul III. Previously St. Thomas had declined the See of Granada, offered him by the emperor, while that of Valencia he accepted only through obedience to his superiors. He was consecrated in the church of his order at Valladolid by Juan, Cardinal Tavera de Pardo, Archbishop of Toledo. On his entrance to his see on 1 Jan., 1545, of which he was thirty-second bishop and eighth archbishop, St. Thomas opened his career as legislator and philanthropist, which won for him the titles of "Almsgiver", "Father of the Poor", and "Model of Bishops", given him at his beatification in 1618 by Paul V. During his eleven years of episcopal rule his most noteworthy deeds were as follows: a visitation of his diocese, opened a few weeks after entrance into his see. Among other amendments he inhibited his visitators from accepting any gifts whatever. He then held a synod, the first at Valencia for mmany years, whereby he sought to do away with a number of abuses, as bloodshed, divorce, concubinage, and many excessive privileges or unreasonable exemptions; he abolished the underground prisons; rebuilt the general hospital at Valencia which had just been destroyed by fire; founded two colleges, one for young ecclesiastics, the other for poor students; laboured for the conversion of the nuevos Cristianos, whose profession of Christianity was largely mere outward show; established a creche near his palace for foundlings and the offspring of indigent parents; had Mass said at early hours for the working-classes; and in brief, by statutes, by preaching, and by example, strove to reform the morals of churchman and layman.
Towards the poor especially his heart was ever alive with pity; to them his palace gate was always open; daily he had a repast for every poor person that applied for help, as many even as four to five hundred thus getting their meals at his hands. In every district of the city he had almoners appointed with orders especially to search out the respectable persons who shrank from asking alms; these he had supplied with money, food, clothing, while as to indigent workmen, poor farmers, and mechanics, he replenished their stock and brought them tools, thus putting them in the way of making a living. His whole life as replete with acts of practical kindness. He spent his spare time chiefly in prayer and study; his table was one of simple fare, with no luxuries. His dress was inexpensive; he mended with his own hands whatever needed repairs. Numberless are the instances of St. Thomas' supernatural gifts, of his power of healing the sick, of multiplication of food, of redressing grievances, of his ecstasies, of his conversions of sinners. He was taken ill in August, 1555, of angina pectoris, of which he died at the age of 67, at the termination of Mass in his bedroomm. His last words were the versicles: "In manus tuas, Domine", etc.; his remains were entombed at the convent Church of Our Lady of Help of his order outside the city walls, whence later they were brought to the cathedral. The saint was of well-knit frame, of medium height, with dark complexion, brilliant eyes, ruddy cheeks, and Roman nose. He was beatified by Paul V (7 Oct., 1618), who set his feast-day for 18 Sept., and canonized by Alexander VII on 1 Nov., 1658.
Various reasons are given to account for St. Thomas' non-appearance at the Council of Trent, among them that he was ill, unable to stand the fatigue of travel; that his people would not brook his absence; and that the emperor was unable to do without his aid at home. The writings of St. Thomas, mainly sermons, are replete with practical norms of mystic theology. Some twenty editions have been published, the best and most complete being probablt that of Manila, 1882-1884, in 5 tomes.
EDWARD G. DOHAN 
Transcribed by Marie Jutras
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St. Thomas the Apostle
Little is recorded of St.Thomas the Apostle, nevertheless thanks to the fourth Gospel his personality is clearer to us than that of some others of the Twelve. His name occurs in all the lists of the Synoptists (Matthew 10:3; Mark 3:18; Luke 6, cf. Acts 1:13), but in St.John he plays a distinctive part. First, when Jesus announced His intention of returning to Judea to visit Lazarus, "Thomas" who is called Didymus [the twin], said to his fellow disciples: "Let us also go, that we may die with him" (John 11:16). Again it was St. Thomas who during the discourse before the Last Supper raised an objection: "Thomas saith to him: Lord, we know not whither thou goest; and how can we know the way?" (John 14:5). But more especially St. Thomas is remembered for his incredulity when the other Apostles announced Christ's Resurrection to him: "Except I shall see in his hands the print of the nails, and put my finger into the place of the nails, and put my hand into his side, I will not believe" (John 20:25); but eight days later he made his act of faith, drawing down the rebuke of Jesus: "Because thou hast seen me, Thomas, thou hast believed; blessed are they that have not seen, and have believed" (John 20:29).
This exhausts all our certain knowledge regarding the Apostle but his name is the starting point of a considerable apocryphal literature, and there are also certain historical data which suggest that some of this apocryphal material may contains germs of truth. The principal document concerning him is the "Acta Thomae", preserved to us with some variations both in Greek and in Syriac, and bearing unmistakeable signs of its Gnostic origin. It may indeed be the work of Bardesanes himself. The story in many of its particulars is utterly extravagant, but it is the early date, being assigned by Harnack (Chronologie, ii, 172) to the beginning of the third century, before A. D. 220. If the place of its origin is really Edessa, as Harnack and others for sound reasons supposed (ibid., p. 176), this would lend considerable probability to the statement, explicitly made in "Acta" (Bonnet, cap. 170, p.286), that the relics of Apostle Thomas, which we know to have been venerated at Edessa, had really come from the East. The extravagance of the legend may be judged from the fact that in more than one place (cap. 31, p. 148) it represents Thomas (Judas Thomas, as he is called here and elsewhere in Syriac tradition) as the twin brother of Jesus. The Thomas in Syriac is equivalant to didymos in Greek, and means twin. Rendel Harris who exaggerates very much the cult of the Dioscuri, wishes to regards this as a transformation of a pagan worship of Edessa but the point is at best problematical. The story itself runs briefly as follows: At the division of the Apostles, India fell to the lot of Thomas, but he declared his inability to go, whereupon his Master Jesus appeared in a supernatural way to Abban, the envoy of Gundafor, an Indian king, and sold Thomas to him to be his slave and serve Gundafor as a carpender. Then Abban and Thomas sailed away until they came to Andrapolis, where they landed and attended the marriage feast of the ruler's daughter. Strange occurences followed and Christ under the appearence of Thomas exhorted the bride to remain a Virgin. Coming to India Thomas undertook to build a palace for Gundafor, but spend the money entrusted to him on the poor. Gundafor imprisoned him; but the Apostle escaped miraculously and Gundafor was converted. Going about the country to preach, Thomas met with strange adventures from dragons and wild asses. Then he came to the city of King Misdai (Syriac Mazdai), where he converted Tertia the wife of Misdai and Vazan his son. After this he was condemed to death, led out of city to a hill, and pierced through with spears by four soldiers. He was buried in the tomb of the ancient kings but his remains were afterwards removed to the West.
Now it is certainly a remarkable fact that about the year A.D. 46 a king was reigning over that part of Asia south of Himalayas now represented by Afghanistan, Baluchistan, the Punjab, and Sind, who bore the name Gondophernes or Guduphara. This we know both from the discovery of coins, some of the Parthian type with Greek legends, others of the Indian types with the legends in an Indian dialect in Kharoshthi characters. Despite sundry minor variations the identity of the name with the Gundafor of the "Acta Thomae" is unmistakable and is hardly disputed. Further we have the evidence of the Takht-i-Bahi inscription, which is dated and which the best specialists accept as establishing the King Gunduphara probably began to reign about A.D. 20 and was still reigning in 46. Again there are excellent reasons for believing that Misdai or Mazdai may well be transformation of a Hindu name made on the Iranian soil. In this case it will probably represent a certain King Vasudeva of Mathura, a successor of Kanishka. No doubt it can be urged that the Gnostic romancer who wrote the "Acta Thomae" may have adopted a few historical Indian names to lend verisimilitude to his fabrication, but as Mr. Fleet urges in his severely critical paper "the names put forward here in connection with St.Thomas are distinctly not such as have lived in Indian story and tradition" (Joul. of R. Asiatic Soc.,1905, p.235).
On the other hand, though the tradition that St. Thomas preached in "India" was widely spread in both East and West and is to be found in such writers as Ephraem Syrus, Ambrose, Paulinus, Jerome, and, later Gregory of Tours and others, still it is difficult to discover any adequate support for the long-accepted belief that St. Thomas pushed his missionary journeys as far south as Mylapore, not far from Madras, and there suffered martyrdom. In that region is still to be found a granite bas-relief cross with a Pahlavi (ancient Persian) inscription dating from the seventh century, and the tradition that it was here that St. Thomas laid down his life is locally very strong. Certain it is also that on the Malabar or west coast of southern India a body of Christians still exists using a form of Syriac for its liturgical language. Whether this Church dates from the time of St. Thomas the Apostle (there was a Syro-Chaldean bishop John "from India and Persia" who assisted at the Council of Nicea in 325) or whether the Gospel was first preached there in 345 owing to the Persian persecution under Shapur (or Sapor), or whether the Syrian missionaries who accompanied a certain Thomas Cana penetrated to the Malabar coast about the year 745 seems difficult to determine. We know only that in the sixth century Cosmas Indicopleustes speaks of the existence of Christians at Male (?Malabar) under a bishop who had been consecrated in Persia. King Alfred the Great is stated in the "Anglo-Saxon Chronicle" to have sent an expedition to establish relations with these Christians of the Far East. On the other hand the reputed relics of St. Thomas were certainly at Edessa in the fourth century, and there they remained until they were translated to Chios in 1258 and towards to Ortona. The improbable suggestion that St. Thomas preached in America (American Eccles. Rev., 1899, pp.1-18) is based upon a misunderstanding of the text of the Acts of Apostles (i, 8; cf. Berchet "Fonte italiane per la storia della scoperta del Nuovo Mondo", II, 236, and I, 44).
Besides the "Acta Thomae" of which a different and notably shorter redaction exists in Ethiopic and Latin, we have an abbreviated form of a so-called "Gospel of Thomas" originally Gnostic, as we know it now merely a fantastical history of the childhood ofJesus, without any notably heretical colouring. There is also a "Revelatio Thomae", condemned as apocryphal in the Degree of Pope Gelasius, which has recently been recovered from various sources in a fragmentary condition (see the full text in the Revue benedictine, 1911, pp. 359-374).
HERBERT THURSTON 
Transcribed by Mary and Joseph Thomas 
In Memory of Ella Barkyoumb

St. Tigris[[@Headword:St. Tigris]]

St. Tigris
Irish saint, sister of St. Patrick. Much obscurity attaches to her life, and she has been frequently confounded with St. Darerca, another of the five sisters, who are treated of at length by Colgan. St. Tigris was the mother of five sons, all of whom became bishops: Sts. Lomam of Trim; Munis of Forgney; Broccaid of Emlagh; Broccen of Breaghwy; and Mugenoc of All Duimi Gluin. Jocelyn credits the saint with seventeen sons and five daughters, but Tirechan and the "Tripartite Life" are preferable authorities. Her husband's name was Gollit. The time and place of her death are uncertain.
STOKES, Tripartite Life of St. Patrick (London, 1887); HEALY, Life and Writings of St. Patrick (Dublin, 1905).
W.H. GRATTAN-FLOOD 
Transcribed by Robert B. Olson 
Offered to Almighty God for Ann M. Bourgeois

St. Toribio Alfonso Mogrovejo[[@Headword:St. Toribio Alfonso Mogrovejo]]

St. Toribio Alfonso Mogrovejo
Archbishop of Lima; b. at Mayorga, León, Spain, 1538; d. near Lima Peru, 23 March 1606. Of noble family and highly educated, he was professor of laws at the University of Salamanca, where his learning and virtue led to his appointment as Grand Inquisitor of Spain by Philip II and, though not of ecclesiastical rank, to his subsequent selection for the Archbishopric of Peru. He received Holy Orders in 1578 and two years later was consecrated bishop. He arrived at Payta, Peru, 600 miles from Lima, on 24 May, 1581. He began his mission work by travelling to Lima on foot, baptizing and teaching the natives. His favourite topic being: "Time is not our own, and we must give a strict account of it." Three times he traversed the eighteen thousand miles of his diocese, generally on foot, defenceless and often alone; exposed to tempests, torrents, deserts, wild beasts, tropical heat, fevers, and savage tribes; baptizing and confirming nearly one half million souls, among them St. Rose of Lima, St. Francis Solano, Blessed Martin of Porres, and Blessed Masias. He built roads, school houses, and chapels innumerable, and many hospitals and convents, and founded the first American Seminary at Lima in 1591. He assembled thirteen diocesan synods and three provincial councils. Years before he died, he predicted the day and hour of his death. At Pacasmayo he contracted fever, but continued labouring to the last, arriving at Sana in a dying condition. Dragging himself to the sanctuary he received the Viaticum, expiring shortly after. He was beatified by Innocent XI in 1697 and canonized by Benedict XIII in 1726. His feast is celebrated on 27 April.
DE HERRERA, Life of Toribio
EDWARD L. AYME 
Transcribed by John Looby 
Dedicated to Padre Pablo Hagan, Vicar Episcopal de Caylloma
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St. Trudo
(TRON, TROND, TRUDON, TRUTJEN, TRUYEN).
Apostle of Hasbein in Brabant; d. 698 (693). Feast 23 November. He was the son of Blessed Adela of the family of the dukes of Austrasia. Devoted from his earliest youth to the service of God, Trudo came to St. Remaclus, Bishop of Liège (Acta SS., I Sept., 678) and was sent by him to Chlordulph, Bishop of Metz. Here he received his education at the Church of St. Stephen, to which he always showed a strong affection and donated his later foundation. After his ordination he returned to his native district, preached the Gospel, and built a church at Sarchinium, on the River Cylindria. It was blessed about 656 by St. Theodard, Bishop of Liège, in honour of Sts. Quintinus and Remigius. Disciples gathered about him and in course of time the abbey arose. The convent for women, established by him at Odeghem near Bruges, later also bore his name ("Gallia Christiana", Paris, 1887, V, 281). After death he was buried in the church erected by himself. A translation of his relics, together with those of St. Eucherius, Bishop of Orleans, who had died there in exile in 743, was made in 880 by Bishop France of Liège. On account of the threatened inroads of the Normans the relics were later hidden in a subterranean crypt. After the great conflagration of 1085 they were lost, but again discovered in 1169, and on 11 Aug. of that year an official recognition and translation was made by Bishop Rudolph III. On account of these translations the dates 5 and 12 Aug. and 1 and 2 Sept. are noted in the martyrologies. The "Analecta Bollandiana" (V, 305) give an old office of the saint in verse. The life was written by Donatus, a deacon of Metz, at the order of his bishop, Angibram (769-91). It was rewritten by Theodoric, Abbot of St-Trond (d. 1107).
BUTLER, Lives of the Saints; WATTENBACH, Geschichtsquellen, Deutschl., I (Berlin, 1873), 146; HAUCK, Kirchengeschichte Deutschl., I (Leipzig, 1904), 306; FRIEDRICH, Kirchengeschichte Deutschl., II (Bamberg, 1869), 347; STADLER, Heiligenlexicon; Bulletin de la societe d'art et d'histoire du diocese de Lieuve, XIV (1904), 251; MABILLON, Acta SS. O.S.B., II, 1022.
FRANCIS MERSHMAN 
Transcribed by Thomas M. Barrett 
Dedicated to St. Trudo
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St. Trudpert
Missionary in Germany in the seventh century. He is generally called a Celtic monk from Ireland, but some consider him a German. According to legend, he went first to Rome in order to receive from the pope authority for his mission. Returning from Italy he travelled along the Rhine to the country of the Alamanni in the Breisgau. A person of rank named Otbert gave him land for his mission about fifteen miles south of Freiburg in Baden. Trudpert cleared off the trees and built a cell and a little church which Bishop Martinus of Constance dedicated to Sts. Peter and Paul. Here Trudpert led an ascetic and laborious life. One day when he was asleep he was murdered by one of the serfs whom Otbert had given him, in revenge for severe tasks imposed. Otbert gave Trudpert an honourable burial. The Benedictine Abbey of St. Trudpert was built in the next century on the spot where Trudpert was buried. The story of his life is so full of legendary details that no correct judgment can be formed of Trudpert's era, the kind of work he did, or of its success. The period when he lived in the Breisgau was formerly given as 640-643; Baur gives 607 as the year of his death. The day of his death is 26 April. In 815 his bones were translated and the first biography of him was written; this biography was revised in the tenth and thirteenth centuries.
Acta SS., April, III, 424-40; Bibliotheca hagiagr. lat. (Brussels, 1898-1900), 1205-6; BAUR, Der Todestag es hl. Trudpert in Freiburger Dioesanar chiv, XI (Freiburg, 1877), 247-52.
KLEMENS LOFFLER 
Transcribed by Thomas M. Barrett 
Dedicated to St. Trudpert
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St. Tychicus
A disciple of St. Paul and his constant companion. He was a native of the Roman province of Asia (Acts, xx, 4), born, probably, at Ephesus. About his conversion nothing is known. He appears as a companion of St. Paul in his third missionary journey from Corinth through Macedonia and Asia Minor to Jerusalem. He shared the Apostle's first Roman captivity and was sent to Asia as the bearer of letters to the Colossians and Ephesians (Eph., vi, 21; Col, iv, 7, 8). According to Tit., iii, 12, Paul intended to send Tychicus or Artemas to Crete to supply the place of Titus. It seems, however, that Artemas was sent, for during the second captivity of St. Paul at Rome Tychicus was sent thence to Ephesus (II Tim., iv, 12). Of the subsequent career of Tychicus nothing certain is known. Several cities claim him as their bishop. The Menology of Basil Porphyrogenitus, which commemorates him on 9 April, makes him Bishop of Colophon and successor to Sosthenes. He is also said to have been appointed Bishop of Chalcedon by St. Andrew the Apostle (Lipsius, "Apokryphe Apostelgesch.", Brunswick, 1883, 579). He is also called bishop of Neapolis in Cyprus (Le Quien, "Oriens christ.", Paris, 1740, I, 125; II, 1061). Some martyrologies make him a deacon, while the Roman Martyrology places his commemoration at Paphos in Cyprus. His feast is kept on 29 April.
FRANCIS MERSHMAN 
Transcribed by Michael C. Tinkler
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St. Ubaldus
Confessor, Bishop of Gubbio, born of noble parents at Gubbio, Umbria, Italy, towards the beginning of the twelfth centry; died there, Whitsuntide, 1168. Whilst still very young, having lost his father, he was educated by the prior of the cathedral church of his native city, where he also became a canon regular. Wishing to serve God with more regularity he passed to the Monastery of St. Secondo in the same city, where he remained for some years. Recalled by his bishop, he returned to the cathedral monestary, where he was made prior. Having heard that Vienna Blessed Peter de Honestis some years before had established a very fervent community of canons regular, to whom he had given special statutes which had been approved by Paschall II, Ubaldus went there, remaining with his brother canons for three months, to learn the details and the practice of their rules, wishing to introduce them among his own canons of Gubbio. This he did at his return. Serving God in great regularity, poverty (for all his rich patrimony he had given to the poor and to the restoration of monasteries), humility, mortification, meekness, and fervour, the fame of his holiness spread in the country, and several bishoprics were offered to him, but he refused them all. However, the episcopal See of Gubbio becoming vacant, he was sent, with some clerics, by the population to ask for a new bishop from Honorius II who, having consecrated him, sent him back to Gubbio. To his people he became a perfect pattern of all Christian virtues, and a powerful protector in all their spiritual and temporal needs. He died full of merits, after a long and painful illness of two years. Numerous miracles were wrought by him in life and after death. At the solicitation of Bishop Bentivoglio Pope Celestine III canonized him in 1192. His power, as we read in the Office for his feast, is chiefly manifested over the evil spirits, and the faithful are instructed to have recourse to him "contra omnes diabolicas nequitias".
The life of the saint was written by Blessed Theobaldus, his immediate successor in the episcopal see, and from this source is derived all the information given by his numerous biographers. The body of the holy man, which had at first been buried in the cathedral church by the Bishops of Perugia and Cagli, at the time of his canonization was found flexible and incorrupt, and was then placed in a small oratory on the top of the hill overlooking the city, where in 1508, at the wish of the Duke of Urbino, the canons regular built a beautiful church, frequented to this day by numerous pilgrims, who come to visit the relics of their heavenly protector from near and far. The devotion to the saint is very popular throughout Umbria, but especially at Gubbio, where in every family at least one member is called Ubaldus. The feast of their patron saint is celebrated by the inhabitants of the country round with great solemnity, there being religious and civil processions which call to mind the famous festivities of the Middle Ages in Italy.
A. ALLARIA 
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St. Ulrich[[@Headword:St. Ulrich]]

St. Ulrich
Bishop of Augsburg, born at Kyburg, Zurich, Switzerland, in 890; died at Augsburg, 4 July, 973. He was the son of Count Hucpald and Thetbirga, and was connected with the dukes of Alamannia and the imperial family of the Ottos. As a child he was sickly; when old enough to learn he was sent to the monastic school of St. Gall, where he proved to be an excellent scholar. He resolved to enter the priesthood, but was in doubt whether to enter the Benedictine Abbey of St. Gall or to become a secular priest. He was sent before April, 910, for his further training to Adalbero, Bishop of Augsburg, who made him a chamberlain. On Adalbero's death (28 April, 910) Ulrich returned home, where he remained until the death of Bishop Hiltine (28 November, 923). Through the influence of his uncle, Duke Burchard of Alamannia, and other relatives, Ulrich was appointed Bishop of Augsburg by King Henry, and was consecrated on 28 Dec., 923. He proved himself to be a ruler who united severity with gentleness. He sought to improve the low moral and social condition of the clergy, and to enforce a rigid adherence to the laws of the Church. Ulrich hoped to gain this end by periodical visitations, and by building as many churches as possible, to make the blessings of religion more accessible to the common people. His success was largely due to the good example he set his clergy and diocese. For the purpose of obtaining relics he went on two journeys to Rome, in 910, and in 952 or 953.
Ulrich demanded a high moral standard of himself and others. A hundred years after his death, a letter apparently written by him, which opposed celibacy, and supported the marriage of priests, suddenly appeared. The forger of the letter counted on the opinion of the common people, who would regard celibacy as unjust if St. Ulrich, known for the rigidity of his morals, upheld the marriage of priests (cf. "Analecta Boll.", XXVII, 1908, 474). Ulrich was also steadfastly loyal, as a prince of the empire, to the emperor. He was one of the most important props of the Ottonian policy, which rested mainly upon the ecclesiastical princes. He constantly attended the judicial courts held by the king and in the diets. He even took part in the Diet held on 20 September, 972, when he defended himself against the charge of nepotism in regard to his nephew Adalbero, whom he had appointed his coadjutor on account of his own illness and desire to retire to a Benedictine abbey. During the struggle between Otto I and his son Duke Ludolf of Swabia, Ulrich had much to suffer from Ludolf and his partisans. When in the summer of 954 father and son were ready to attack each other at Illertissen in Swabia, at the last moment Ulrich and Bishop Hartbert of Chur were able to mediate between Otto and Ludolf. Ulrich succeeded in persuading Ludolf and Konrad, Otto's son-in-law, to ask the king's pardon on 17 December, 954. Before long the Magyars entered Germany, plundering and burning as they went, and advanced as far as Augsburg, which they besieged with the fury of barbarians. It was due to Ulrich's ability and courage that Augsburg was able to hold out against the besiegers until the Emperor Otto arrived. On 10 August, 955, a battle was fought in the Lechfeld, and the invaders were finally defeated. The later assertion that Ulrich himself took part in the battle is incorrect, as Ulrich could not have broken through the ranks of the Magyars, who were south of him, although north of the emperor.
As morning dawned on 4 July, 973, Ulrich had ashes strewn on the ground in the shape of a cross; the cross sprinkled with holy water, and he was placed upon it. His nephew Richwin came with a message and greeting from the Emperor Otto II as the sun rose, and immediately upon this, while the clergy sang the Litany, St. Ulrich passed away. His body was placed in the Church of St. Afra, which had been rebuilt by him. The burial was performed by Bishop Wolfgang of Ratisbon. Many miracles were wrought at his grave; and in 993, he was canonized by John XV. As early as the tenth century, there is a very beautiful miniature, in a manuscript now in the library of Einsiedeln (no. 261, fol. 140). Other miniatures are at the Royal Library of Munich, in manuscripts of 1454 (Cgm., 94, fo. 26v, and Cgm., no. 751).
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St. Ulrich of Zell[[@Headword:St. Ulrich of Zell]]

St. Ulrich of Zell
(Wulderic; called also of Cluny, and of Ratisbon), born at Ratisbon, at the beginning of 1029; died at Zell, probably on 10 July, 1093. Feast, 14 July (10). Two lives of him are extant: the first, written anonymously c. 1109 by a monk of Zell at the request of Adalbert, a recluse near Ratisbon; the other, also anonymous, written between 1109 and 1130. Particulars of his life are also contained in his writings. His parents, pious and rich, were Bernhold and Bucca, niece of Bishop Gebhard II. Ulrich probably received his education at St. Emmeram, but in 1044 he was called to the court of his godfather, Henry IV, and acted as page to the Empress Agnes. Ordained deacon by his uncle Nidger, Bishop of Freising, he was made archdeacon of the cathedral. On his return from a journey to Rome he distributed his posessions to the poor, made a pilgrimage to the Holy Land, and, after another short visit to Rome, entered the Abbey of Cluny in 1061, during the reign of St. Hugo. Here he soon excelled in piety and diligence, made his profession, was ordained priest and appointed confessor to the convent at Mareigny in the Diocese of Autun, and prior of the community of men in the same place. Here he lost an eye and was obliged to return to Cluny.
He was then named prior at Peterlingen (Payerne) in the Diocese of Lausanne, but on account of troubles caused by Bishop Burchard von Oltingen, a partisan of Henry IV, Ulrich again went to Cluny, where he acted as adviser to his abbot. A nobleman had donated to Cluny some property at Grüningen near Breisach, and Ulrich was sent to inspect the place and eventually to lay the foundation of a monastery. Not finding the locality suitable, he with his monks in 1087 retired to Zell (Sell, Sella, Villmarszelle) in the Black Forest, where the report of his virtues soon brought him many disciples. He enjoyed the esteem of Blessed Gebhard III, Bishop of Basle, who frequently visited him. In 1090 he established a convent for nuns at Bolesweiler (now Bollschweil), about a mile from Zell. God granted him the gift of miracles. The last two years of his life he was blind. He was buried in the cloister, but three years later his body was brought into the church. His feast was celebrated for the first time 14 July, 1139.
His life of Hermann von Zähringen, Margrave of Baden, later a monk of Cluny, is also lost. His "Consuetudines cluniacenses" (in P.L., CXLIX, 657) were composed at the request of William, Abbot of Hirschau, in three books. The first two, written between 1079 and 1082, treat of liturgy and the education of novices; the third, written not later than 1087, speaks of the government of monasteries.
FRANCIS MERSHMAN 
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St. Ultan of Ardbraccan[[@Headword:St. Ultan of Ardbraccan]]

St. Ultan of Ardbraccan
St. Ultan of Ardbraccan, Ireland, was the maternal uncle of St. Brigid, and collected a life of that great Irish saint for his pupil, St. Brogan Cloen of Rostuirc, on Ossory. There seems to be some difficulty in his chronology inasmuch as the assumption of his relation to St. Brigid must involve an extraordinary longevity, namely 180 years, because his death is not chronicled till 657. Windisch, however, explains away the seeming inconsistency. The Irish Annals describe St. Ultan as of the royal race of O'Connor, and he succeeded St. Breccan as Abbot-Bishop of Ardbraccan about the year 570. From O'Clery's "Irish Calendar" we learn that he educated and fed thousands of poor students from all parts of Ireland. Of his literary powers there are several specimens, among others, lives of St. Patrick and St. Brigid. His exquisite Latin hymn of the latter saint, commencing "Christus in nostra insula", is incorporated in the Solesmes Chant books. The exact year of his death is uncertain, the various annalists giving 653, 656, 657, and 662, but probably we are safe in following the "Annals of Ulster", wherein his obit is recorded under the year 657. He died on 4 September, on which day his feast has always been celebrated. St. Ultan's Well is still at Ardbraccan.
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St. Ursula and the Eleven Thousand Virgins[[@Headword:St. Ursula and the Eleven Thousand Virgins]]

St. Ursula and the Eleven Thousand Virgins
The history of these celebrated virgins of Cologne rests on ten lines, and these are open to question. This legend, with its countless variants and increasingly fabulous developments, would fill more than a hundred pages. Various characteristics of it were already regarded with suspicion by certain medieval writers, and since Baronius have been universally rejected. Subsequently, despite efforts more ingenious than scientific to save at least a part, the apocryphal character of the whole has been recognized by degrees. Briefly, for the solid reconstruction of the true history of the virgin martyrs, there is only the inscription of Clematius and some details furnished by ancient liturgical books. Unfortunately, these latter are very meager, and the inscription is in part extremely obscure. This document, carved on a stone which may be seen in the choir of the Church of St. Ursula at Cologne, is couched in the following terms:
DIVINIS FLAMMEIS VISIONIB. FREQVENTER 
ADMONIT. ET VIRTVTIS MAGNÆ MAI 
IESTATIS MARTYRII CAELESTIVM VIRGIN 
IMMINENTIVM EX PARTIB. ORIENTIS 
EXSIBITVS PRO VOTO CLEMATIVS V. C. DE 
PROPRIO IN LOCO SVO HANC BASILICA 
VOTO QVOD DEBEBAT A FVNDAMENTIS 
RESTITVIT SI QVIS AVTEM SVPER TANTAM 
MAIIESTATEM HVIIVS BASILICÆ VBI SANC 
TAE VIRGINES PRO NOMINE. XPI. SAN 
GVINEM SVVM FVDERVNT CORPVS ALICVIIVS 
DEPOSVERIT EXCEPTIS VIRCINIB. SCIAT SE 
SEMPITERNIS TARTARI IGNIB. PVNIENDVM
Its authenticity, which is accepted beyond the shadow of a doubt by the most eminent epigraphists (de Rossi, Ritschl), has sometimes been suspected without good reason, and Domaszewski (C. I. L., XIII, ii, 2, no. 1313) is mistaken in asserting that the stone was not carved until the fifteenth century. It belongs indisputably to the fifth century at the latest, and very probably to the fourth. The recent hypothesis of Reise, according to which the first eight lines, as far as RESTITVIT, belong to the fourth century, while the rest were added in the ninth, is more elegant than solid. With still greater reason must we reject as purely arbitrary that of J. Ficker, which divides the first eight lines into two parts, the first being of pagan origin and dating from before the Christian Era, the second dating from the second century. But despite its authenticity the inscription is far from clear. Many attempts have been made to interpret it, none of them satisfactory, but at least the following import may be gathered: A certain Clematius, a man of senatorial rank, who seems to have lived in the Orient before going to Cologne, was led by frequent visions to rebuild in this city, on land belonging to him, a basilica which had fallen into ruins, in honour of virgins who had suffered martyrdom on that spot.
This brief text is very important, for it testifies to the existence of a previous basilica, dating perhaps from the beginning of the fourth century, if not from the pre-Constantinian period. For the authentic cult and hence for the actual existence of the virgin martyrs, it is a guarantee of great value, but it must be added that the exact date of the inscription is unknown, and the information it gives is very vague. It does not indicate the number of the virgins, their names, or the period of their martyrdom. Nor does any other document supply any probable details on the last point. Our ignorance on the first two is lessened to a certain extent by the mention on 21 Oct. in various liturgical texts (martyrologies, calendars, litanies) of virgins of Cologne, now five, now eight, now eleven, for example: Ursula, Sencia, Gregoria, Pinnosa, Martha, Saula, Britula, Saturnina, Rabacia, Saturia, and Palladia. Without doubt none of these documents is prior to the ninth century, but they are independent of the legend, which already began to circulate, and their evidence must not be entirely overlooked. It is noteworthy that in only one of these lists Ursula ranks first.
After the inscription of Clematius there is a gap of nearly five hundred years in our documents, for no trace of the martyrs is found again until the ninth century. The oldest written text, "Sermo in natali sanctarum Coloniensium virginum", which seems to date from this period, serves to prove that there was at Cologne no precise tradition relating to the virgin martyrs. According to this, they were several thousand in number, and suffered persecution during the reign of Diocletian and Maximian. The names of only a few of them were known, and of these the writer gives only one, that of Pinnosa, who was then regarded as the most important of the number. Some persons, probably in accordance with an interpretation, certainly questionable, of the inscription of Clematius, considered them as coming from the East, and connected them with the martyrs of the Theban Legion; others held them to be natives of Great Britain, and this was the opinion shared by the authors of the "Sermo". Apparently some time after the "Sermo" we find the martyrology of Wandalbert of Prum, compiled about 850, which speaks of several thousand virgins. On the other hand Usuard, in his martyrology dating from about 875, mentions only "Martha and Saula with several others". But as early as the end of the ninth century or the beginning of the tenth, the phrase "the eleven thousand virgins" is admitted without dispute. How was this number reached? All sorts of explanations have been offered, some more ingenious than others. The chief and rather gratuitous suppositions have been various errors of reading or interpretation, e.g., "Ursula and her eleven thousand companions" comes from the two names Ursula and Undecimillia (Sirmond), or from Ursula and Ximillia (Leibniz), or from the abbreviation XI. M. V. (undecim martyres virgines), misinterpreted as undecim millia virginum, etc. It has been conjectured, and this is less arbitrary, that it is the combination of the eleven virgins mentioned in the ancient liturgical books with the figure of several thousand (millia) given by Wandalbert. However it may be, this number is henceforth accepted, as is also the British origin of the saints, while Ursula is substituted for Pinnosa and takes the foremost place among the virgins of Cologne.
The experiences of Ursula and her eleven thousand companions became the subject of a pious romance which acquired considerable celebrity. Besides the subsequent revisions of this story there are two ancient versions, both originating at Cologne. One of these (Fuit tempore pervetusto) dates from the second half of the ninth century (969-76), and was only rarely copied during the Middle Ages. The other (Regnante Domino), also compiled in the ninth century, had a wide circulation, but adds little of importance to the first. The author of the latter, probably in order to win more credence for his account, claims to have received it from one who in turn heard it from the lips of St. Dunstan of Canterbury, but the serious anachronisms which he commits in saying this place it under suspicion. This legendary account is well known: Ursula, the daughter of a Christian king of Great Britain, was asked in marriage by the son of a great pagan king. Desiring to remain a virgin, she obtained a delay of three years. At her request she was given as companions ten young women of noble birth, and she and each of the ten were accompanied by a thousand virgins, and the whole company, embarking in eleven ships sailed for three years. When the appointed time was come, and Ursula's betrothed was about to claim her, a gale of wind carried the eleven thousand virgins far from the shores of England, and they went first by water to Cologne and thence to Basle, then by land from Basle to Rome. They finally returned to Cologne, where they were slain by the Huns in hatred of the Faith.
The literary origin of this romance is not easy to determine. Apart from the inscription of Clematius, transcribed in the Passion "Fuit tempore" and paraphrased in the "Regnante Domino" Passion and the "Sermo in natali", the writers seem to have been aware of a Gallic legend of which a late version is found in Geoffrey of Monmouth: the usurper Maximus (as Geoffrey calls the Emperor Maximian), having conquered British Armorica, sent there from Great Britain 100,000 colonists and 30,000 soldiers, and committed the government of Armorica to his former enemy, now his friend, the Breton prince, Conanus Meriadocus. The latter decided to bring women from Great Britain to marry them to his subjects, to which end he appealed to Dionotus, King of Cornwall, who sent him his daughter Ursula, accompanied by 11,000 noble virgins and 60,000 other young women. As the fleet which carried them sailed towards Armorica, a violent storm destroyed some of the ships and drove the rest of them to barbarian islands in Germany, where the virgins were slain by the Huns and the Picts. The improbabilities, inconsistencies, and anachronisms of Geoffrey's account are obvious, and have often been dealt with in detail: moreover the story of Ursula and her companions is clothed with a less ideal character than in the Passions of Cologne. However, this account has been regarded by several writers since Baronius as containing a summary of the true history of the holy martyrs. Like the Passions of Cologne, it has been subjected to the anti-scientific method, which consists in setting aside as false the improbabilities, impossibilities, and manifest fables, and regarding the rest as authentic history. As a consequence two essential traits remain: the English origin of the saints and their massacre by the Huns; and then, according as adherence is given to the "Sermo in natali", Geoffrey of Monmouth, or the Passion "Regnante Domino", the martyrdom of St. Ursula is placed in the third, fourth, or fifth century. In order to account for all the details, two massacres of virgins at Cologne have been accepted, one in the third century, the other in the fifth. The different solutions with their variations suggested by scholars, sometimes with levity, sometimes with considerable learning, all share the important defect of being based on relatively late documents, unauthoritative and disfigured by manifest fables.
No conclusion can be drawn from these texts. Nevertheless, the fables they contain are insignificant in comparison with those which were invented and propagated later. As they are now unhesitatingly rejected by everyone, it suffices to treat them briefly. In the twelfth century there were discovered in the Ager Ursulanus at Cologne, some distance from the Church of St. Ursula, skeletons not only of women, but of little children, and even of men, and with them inscriptions which it is impossible not to recognize as gross forgeries. All this gave rise to a number of fantastic legends, which are contained in the accounts of the vision of St. Elizabeth of Schonau, and of a religious who has been regarded as identical with Blessed Hermann Joseph of Steinfeld. It may be remarked in passing that visions have played an important part in the question of the Eleven Thousand Virgins, as may be seen in those of Clematius and of the nun Helintrude contained in the Passion "Regnante Domino". Those of the twelfth century, in combination with the inscriptions of the Ager Ursulanus, resulted in furnishing the names of a great many of the male and female companions of Ursula, in particular -- and this will suffice to give an idea of the rest -- that of a Pope Cyriacus, a native of Great Britain, said to have received the virgins at the time of their pilgrimage to Rome, to have abdicated the papal chair in order to follow them, and to have been martyred with them at Cologne. No doubt it was readily acknowledged that this Pope Cyriacus was unknown in the pontifical records, but this, it was said, was because the cardinals, displeased with his abdication, erased his name from all the books. Although the history of these saints of Cologne is obscure and very short, their cult was very widespread, and it would require a volume to relate in detail its many and remarkable manifestations. To mention only two characteristics, since the twelfth century a large number of relics have been sent from Cologne, not only to neighbouring countries but throughout Western Christendom, and even India and China. The legend of the Eleven Thousand Virgins has inspired a host of works of art, several of them of the highest merit, the most famous being the paintings of the old masters of Cologne, those of Memling at Bruges, and of Carpaccio at Venice.
The Order of Ursulines, founded in 1535 by St. Angela de Merici, and especially devoted to the education of young girls, has also helped to spread throughout the world the name and the cult of St. Ursula.
For the inscription of Clematius, often published and commentated see KRAUS, Die Christliche Inshriften der Rheinlande, I (1890), 143-47. The Latin accounts of the Eleven Thousand Virgins, with mention of all editions, have been catalogued by the Bollandists in Bibliotheca hagiographica latina, no. 8426-51. See also KROMBACH, S. Ursula vindicata (Cologne, 1847), a large but uncritical compilation; RETTBERG, Kirchengeschichte Deutschlands, I (1846), III, 23; SCHADE, Die Sage von der heiligen Ursula (Hanover, 1854), an essay in which the exegesis is unfortunately mythological; DE BUCK in Acta SS., Oct. III, 73-303; FRIEDRICH, Kirchengeshichte Deutschlands, I (1867), 141-66; KLINKENBERG in Jahrb=81cher des Vereins von Alterthumsfreunden im Rheinland, LXXXVIII (1889), 79- 95; LXXXIX (1890), 105-34; XCIII (1892), 130-79; D=9ANTZER, ibidem (1890), 150-63; DELPY, Die Legende von der heiligen Ursula in der K=94lner Malerschule (Cologne, 1901); TOUT, Legend of St. Ursula in Historical Essays, by members of Owens College, Manchester (London, 1902), 17-56; MAIN, L'inscription de Clematius in M=82langes Paul Fabre (Paris, 1902), 51-64; HAUCK, Kirchengeschichte Deutschlands, I (1887), 24-25 (3rd-4th ed., 1904), 25; REISE, Die Inschrift des Clematius in Bonner Jahrb=81cher, CXVIII (1909), 236-45; ZILLIKEN, ibid., CXIX (1910) 108-09; cf. Analecta bollandiana, X, 476; XVI, 97-99; XXII, 109-11; XXIII, 351-55; XXX, 339; 362-63.
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St. Ursus[[@Headword:St. Ursus]]

St. Ursus
Patron of the principal church of Solothurn (Soleure) in Switzerland, honoured from very early times, as a martyr of the Theban Legion, and recorded in the Roman Martyrology, with St. Victor, on 30 September. Relics of him are shown in many churches of Switzerland, and since the twelfth century the baptismal name Ursus is very common in the neighbourhood of Solothurn. The legend, by St. Eucher of Lyons (Acta SS., Sept. VIII, 461), classed by Delehaye ("Legends of the Saints," New York, 1907, p. 120) among the historical romances, says that Ursus, after many cruel torments suffered for his constancy in refusing to sacrifice to the idols, was beheaded c. 286 under the Emperor Maximian Herculeus and the Governor Hyrtacus. Between the years 473 and 500 the body of St. Victor was brought to Geneva by the Burgundian Queen Theudesinde; it is probably that about the same time a church was built over the remains of St. Ursus. In 1519 the old coffin was found and the event was commemorated at Solothurn and Bern. The Roman urn containing the relics bears the inscription:
Conditus hoc sanctus 
Tumulo Thebaidus Ursus.
(Buried in this tomb is the holy Ursus the Theban.)
FRANCIS MERSHMAN 
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St. Valentine
At least three different Saint Valentines, all of them martyrs, are mentioned in the early martyrologies under date of 14 February. One is described as a priest at Rome, another as bishop of Interamna (modern Terni), and these two seem both to have suffered in the second half of the third century and to have been buried on the Flaminian Way, but at different distances from the city. In William of Malmesbury's time what was known to the ancients as the Flaminian Gate of Rome and is now the Porta del Popolo, was called the Gate of St. Valentine. The name seems to have been taken from a small church dedicated to the saint which was in the immediate neighborhood. Of both these St. Valentines some sort of Acta are preserved but they are of relatively late date and of no historical value. Of the third Saint Valentine, who suffered in Africa with a number of companions, nothing further is known.
Saint Valentine's Day
The popular customs associated with Saint Valentine's Day undoubtedly had their origin in a conventional belief generally received in England and France during the Middle Ages, that on 14 February, i.e. half way through the second month of the year, the birds began to pair. Thus in Chaucer's Parliament of Foules we read:
For this was sent on Seynt Valentyne's day 
Whan every foul cometh ther to choose his mate.
For this reason the day was looked upon as specially consecrated to lovers and as a proper occasion for writing love letters and sending lovers' tokens. Both the French and English literatures of the fourteenth and fifteenth centuries contain allusions to the practice. Perhaps the earliest to be found is in the 34th and 35th Ballades of the bilingual poet, John Gower, written in French; but Lydgate and Clauvowe supply other examples. Those who chose each other under these circumstances seem to have been called by each other their Valentines. In the Paston Letters, Dame Elizabeth Brews writes thus about a match she hopes to make for her daughter (we modernize the spelling), addressing the favoured suitor:
And, cousin mine, upon Monday is Saint Valentine's Day and every bird chooses himself a mate, and if it like you to come on Thursday night, and make provision that you may abide till then, I trust to God that ye shall speak to my husband and I shall pray that we may bring the matter to a conclusion.
Shortly after the young lady herself wrote a letter to the same man addressing it "Unto my rightwell beloved Valentine, John Paston Esquire". The custom of choosing and sending valentines has of late years fallen into comparative desuetude.
HERBERT THURSTON 
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St. Vergilius of Salzburg[[@Headword:St. Vergilius of Salzburg]]

St. Vergilius of Salzburg
Irish missionary and astronomer, of the eighth century. Vergilius (or Virgilius, in Irish Fergal, Ferghil, or Feirghil) is said to have been a descendant of Niall of the Nine Hostages. In the "Annals of the Four Masters" and the "Annals of Ulster" he is mentioned as Abbot of Aghaboe, in Queen's County. About 745 he left Ireland, intending to visit the Holy land, but, like many of his countrymen, who seemed to have adopted this practice as a work of piety, he settled down in France, where he was received with great favour by Pepin, then mayor of the Palace under Childeric III. After spending two years at Cressy, near Compiegne, he went to Bavaria, at the invitation of Duke Otilo, and within a year or two was made Abbot of St. Peter's at Salzburg. Out of humility, he "concealed his orders", and had a bishop named Dobdagrecus, a fellow countryman, appointed to perform his episcopal functions for him. It was while Abbot of St. Peter's that he came into collision with St. Boniface. A priest having, through ignorance, conferred the Sacrament of Baptism using, in place of the correct formula, the words Baptizo te in nomine patria et filia et spiritu sancta", Vergilius held that the sacrament had been validly conferred. Boniface complained to Pope Zachary. The latter, however, decided in favour of Vergilius. Later on, St. Boniface accused Vergilius of teaching a doctrine in regard to the rotundity of the earth, which was "contrary to the Scriptures". Pope Zachary's decision in this case was that "if it be proved that he held the said doctrine, a council be held, and Vergilius expelled from the Church and deprived of his priestly dignity" (Jaffe, "Biblioth. rerum germ.", III, 191). Unfortunately we no longer possess the treatise in which Vergilius expounded his doctrine. Two things, however, are certain: first, that there was involved the problem of original sin and the universality of redemption; secondly, that Vergilius succeeded in freeing himself from the charge of teaching a doctrine contrary to Scripture. It is likely that Boniface misunderstood him, taking it for granted, perhaps, that if there are antipodes, the "other race of men" are not descendants of Adam and were not redeemed by Christ. Vergilius, no doubt, had little difficulty in showing that his doctrine did not involve consequences of that kind. (See ANTIPODES.)
After the martyrdom of St. Boniface, Vergilius was made Bishop of Salzburg (766 or 767) and laboured successfully for the upbuilding of his diocese as well as for the spread of the Faith in neighbouring heathen countries, especially in Carinthia. He died at Salzburg, 27 November, 789. In 1233 he was canonized by Gregory IX. His doctrine that the earth is a sphere was derived from the teaching of ancient geographers, and his belief in the existence of the antipodes was probably influenced by the accounts which the ancient Irish voyagers gave of their journeys. This, at least, is the opinion of Rettberg ("Kirchengesch. Deutschlands", II, 236).
Dict. of Christian Biog., s. v. Vergilius; OLDEN in Dict. of National Biography, s. v. Fergil; KRETSCHMER, Die physiche Erdkunde (Vienna, 1889).
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St. Veronica[[@Headword:St. Veronica]]

St. Veronica
In several regions of Christendom there is honored under this name a pious matron of Jerusalem who, during the Passion of Christ, as one of the holy women who accompanied Him to Calvary, offered Him a towel on which he left the imprint of His face. She went to Rome, bringing with her this image of Christ, which was long exposed to public veneration. To her likewise are traced other relics of the Blessed Virgin venerated in several churches of the West. The belief in the existence of authentic images of Christ is connected with the old legend of Abgar of Edessa and the apocryphal writing known as the "Mors Pilati". To distinguish at Rome the oldest and best known of these images it was called vera icon (true image), which ordinary language soon made veronica. It is thus designated in several medieval texts mentioned by the Bollandists (e.g. an old Missal of Augsburg has a Mass "De S. Veronica seu Vultus Domini"), and Matthew of Westminster speaks of the imprint of the image of the Savior which is called Veronica: "Effigies Domenici vultus quae Veronica nuncupatur". By degrees, popular imagination mistook this word for the name of a person and attached thereto several legends which vary according to the country.
· In Italy Veronica comes to Rome at the summons of the Emperor Tiberius, whom she cures by making him touch the sacred image. She thenceforth remains in the capitol of the empire, living there at the same time as Sts. Peter and Paul, and at her death bequeaths the precious image to Pope Clement and his successors.
· In France she is given in marriage to Zacheus, the convert of the Gospel, accompanies him to Rome, and then to Quiercy, where her husband becomes a hermit, under the name of Amadour, in the region now called Rocamadour. Meanwhile Veronica joins Martial, whom she assists in his apostolic preaching.
· In the region of Bordeaux Veronica, shortly after the Ascension of Christ, lands at Soulac at the mouth of the Gironde, bringing relics of the Blessed Virgin; there she preaches, dies, and is buried in the tomb which was long venerated either at Soulac or in the Church of St. Seurin at Bordeaux. Sometimes she has even been confounded with a pious woman who, according to Gregory of Tours, brought to the neighboring town of Bazas some drops of the blood of John the Baptist, at whose beheading she was present.
· In many places she is identified with the Haemorrhissa who was cured in the Gospel.
These pious traditions cannot be documented, but there is no reason why the belief that such an act of compassion did occur should not find expression in the veneration paid to one called Veronica, even though the name has found no place in the Hieronymian Martyrology or the oldest historical Martyrologies, and St. Charles Borromeo excluded the Office of St. Veronica from the Milan Missal where it had been introduced. The Roman Martyrology also records at Milan St. Veronica de Binasco, the Order of St. Augustine, on 13 January, and St. Veronica Giuliani on 9 July.
Acta SS. Bolland., Feb. I (Paris, 1863); Maury, Lettres sur l'etymologie du nom de Veronique, apotre de l'Aquitaine (Toulouse, 1877); Bourrieres, Saint Amadour et Sainte Veronique (Cahors, 1894); Palme, Die deutchen Veronicalegenden des XII Jahrh. (Prague, 1892)
ANTOINE DEGERT 
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St. Veronica Giuliani[[@Headword:St. Veronica Giuliani]]

St. Veronica Giuliani
Born at Mercatello in the Duchy of Urbino, Italy, 1660; died at Citt` di Castello, 9 July, 1727. Her parents, Francesco Giuliana and Benedetta Mancini, were both of gentle birth. In baptism she was named Ursula, and showed marvelous signs of sanctity. When but eighteen months old she uttered her first words to upbraid a shopman who was serving a false measure of oil, saying distinctly: "Do justice, God sees you." At the age of three years she began to be favoured with Divine communications, and to show great compassion for the poor. She would set apart a portion of her food for them, and even part with her clothes when she met a poor child scantily clad. These traits and a great love for the Cross developed as she grew older. When others did not readily join in her religious practices she was inclined to be dictatorial. In her sixteenth year this imperfection of character was brought home to her in a vision in which she saw her own heart as a heart of steel. In her writings she confesses that she took a certain pleasure in the more stately circumstances which her family adopted when her father was appointed superintendent of finance at Piacenza. But this did not in any way affect her early-formed resolution to dedicate herself to religion, although her father urged her to marry and procured for her several suitors as soon as she became of marriageable age. Owing to her father's opposition to her desire to enter a convent, Veronica fell ill and only recovered when he gave his consent.
In 1677 she was received into the convent of the Capuchin Poor Clares in Citt` di Castello, taking the name of Veronica in memory of the Passion. At the conclusion of the ceremony of her reception the bishop said to the abbess: "I commend this new daughter to your special care, for she will one day be a great saint." She became absolutely submissive to the will of her directors, though her novitiate was marked by extraordinary interior trials and temptations to return to the world. At her profession in 1678 she conceived a great desire to suffer in union with our Saviour crucified for the conversion of sinners. About this time she had a vision of Christ bearing His cross and henceforth suffered an acute physical pain in her heart. After her death the figure of the cross was found impressed upon her heart. In 1693 she entered upon a new phase in her spiritual life, when she had a vision of the chalice symbolizing the Divine Passion which was to be re-enacted in her own soul. At first she shrank from accepting it and only be great effort eventually submitted. She then began to endure intense spiritual suffering. In 1694 she received the impression of the Crown of Thorns, the wounds being visible and the pain permanent. By order of the bishop she submitted to medical treatment, but obtained no relief. Yet, although she lived in this supernaturally mystical life, she was a practical woman of affairs. For thirty-four years she was novice-mistress, and guided the novices with great prudence. It is noticeable that she would not allow them to read mystical books. In 1716 she was elected abbess and whilst holding that office enlarged the convent and had a good system of water-pipes laid down, the convent hitherto having been without a proper water supply. She was canonized by Gregory XVI in 1839. She is usually represented crowned with thorns and embracing the Cross.
FATHER CUTHBERT 
Transcribed by Paul T. Crowley 
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St. Vicelinus[[@Headword:St. Vicelinus]]

St. Vicelinus
Bishop of Oldenburg, apostle of Holstein, b. at Hameln about 1086; d. 12 Dec., 1154. Orphaned at an early age, he received his primary education at Hameln. He left secretly for Paderborn, where he enjoyed the home and instructions of Hartmann, and soon surpassed his companions and assisted in the management of the cathedral school. He was called to Bremen to act as teacher and principal of the school, and was offered a canonry by Archbishop Frederic. In 1122 he went to Laon in France to complete his studies (Hauck, "Kirchengesch. Deutschl.", Leipzig, 1903, IV, 600); this is doubted by Schirren (Beitrage zur Kritik alterer holst. Geschichte, 1876, 38). On his return he was ordained priest by St. Norbert of Magdeburg. Archbishop Adalben sent him among the Wends, and in the fall of 1126 Henry, Prince of the Obotrites, gave him a church in Lubeck. At the death of Henry (22 March, 1127) Vicelinus returned to Bremen, and was appointed pastor at Wippenthorp. This gave him an opportunity to work among the Holstians and neighbouring Slavs. His preaching gathered crowds of eager listeners, and many priests aided him in founding the monastery of Neumunster, according to the Rule of St. Augustine, which was liberally endowed by the archbishop. Wars among the tribes in 1137 caused the missionaries to abandon their labours for two years. Vicelinus sent two priests to Lubeck, but with little success. At his suggestion King Lothair intended to build a fortress and monastery at Segeburg, but death prevented him. Some years later Vicelinus established a house at Hogersdorf. In 1149 he was made Bishop of Oldenburg, where he did much for the spiritual and temporal welfare of his diocese. In 1152 he was struck by paralysis and lingered amid much suffering for two years. His body was transferred to Bordesholm in 1332, and buried before the main altar. In 1874 the small Catholic parish at Hameln had his picture engraved on a new bell. He is usually represented with a church resting on his left arm; his feast is celebrated on 12 Dec.
KREUSCH, Kirchengesch. Der Wendenlande (Paderborn, 1902), 35; STRUNCK, Leben der Heiligen Westfalens, I (Munster, 1863), 123; HELMODI, Chron. Slav.; Bibl. Hag. Lat., II, 1236.
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St. Victorinus[[@Headword:St. Victorinus]]

St. Victorinus
An ecclesiastical writer who flourished about 270, and who suffered martyrdom probably in 303, under Diocletian.
He was bishop of the City of Pettau (Petabium, Poetovio), on the Drave, in Styria (Austria); hence his surname of Petravionensis or sometimes Pictaviensis, e.g. in the Roman Martyrology, where he is registered under 2 November, which long caused it to be thought that he belonged to the Diocese of Poitiers (France). Until the seventeenth century he was likewise confounded with the Latin rhetorician, Victorinus After. According to St. Jerome, who gives him an honourable place in his catalogue of ecclesiastical writers, Victorinus composed commentaries on various books of Holy Scripture, such as Genesis, Exodus, Leviticus, Isaias, Ezechiel, Habacuc, Ecclesiastes, the Canticle of Canticles, St. Matthew, and the Apocalypse, besides treatises against the heresies of his time.
All his works have disappeared save extracts from his commentaries on Genesis and the Apocalypse, if indeed these texts are really a remnant of his works, concerning which opinions differ. These latter with a critical annotation are published in Migne's P.L., V (1844) 301-44. It is certainly incorrect to regard him as the author of two poems, "De Jesu Christo" and "De Pascha", which are included in the collection of Fabricius. Born on the confines of the Eastern and Western Empires, Victorinus spoke Greek better than Latin, which explains why, in St. Jerome's opinion, his works written in the latter tongue were more remarkable for their matter than for their style. Like many of his contemporaries he shared the errors of the Millenarians, and for this reason his works were ranked with the apocrypha by Pope Gelasius.
BARONIUS, Ann. (1589), 303, 126-7; CAVE, Script. eccles. hist. litt., I (1741), 147-51; CEILLIER, Hist. des aut. sacr., III (1732), 245-48; FABRICIUS, Bib. lat. med. aev., VI (1746), 822-23; HARNACK, Chron. altchristl. litt., II (Leipzig, 1904), 426-32; HIERONYMUS, De vir. ill., 74; Act. SS. Boll., Nov. 1 (1887), 432-43; LAUNOY, De Victorino episc. et mart. dissert. (Paris, 1664); PRILESZKY, Act. et Script. SS. Corn. Firmil., Pont. et Victorini suo ord. digesta Cassoviae (1765): TILLEMONT, Mem. pour serv. d l'hist. eccles., V (1698), 311-2, 707-9.
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St. Vigilius (Bishop of Trent)[[@Headword:St. Vigilius (Bishop of Trent)]]

St. Vigilius
Bishop of Trent, martyr, patron of Trent and of Tyrol, b. c. 353; d. 26 June, 405; feast 26 June. The name of his father was not known (Acta SS., June, VII, 143), though given by some as Theodosius. His mother Maxentia (Acta SS., Apr., III, 781) and his brothers Claudian (Acta SS., March, I, 426) and Magorian (Acta SS., March, II, 398) are numbered among the saints. At an early age he came with his parents to Trent (possibly he was born there), and pursued his studies at Athens, becoming noted for his sanctity and learning; here he seems to have formed a friendship with St. John Chrysostom. He went to Rome and thence in 380 returned to Trent, where the people by acclamation chose him their bishop. He was consecrated by Valerian, Bishop of Aquileia, or possibly by St. Ambrose of Milan who donated the episcopal insignia and showed a paternal solicitude for Vigilius; he urged him (Ep. 29 in P.L., XVI, 982) to strongly oppose marriages with heathens. Vigilius laboured strenuously to convert the Arians in the city of Trent and the many idolaters throughout the diocese. He preached the Gospel in the districts of Brescia and Verona, beyond the confines of his diocese, and there erected some thirty parishes placing his missionary companions as pastors and bishops. Among these were Sts. Sisinnius, Martyrius, and Alexander (Acta SS., May, VII, 37), natives of Cappadocia, whom Vigilius had brought from Milan, and who after a short apostolate were martyred; parts of the relics were sent to Milan and others to Constantinople.
Accompanied by his brothers and a priest named Julian, Vigilius then went west of Trent to the Rendena Valley to teach the Gospel to the worshippers of Saturn. At a place, which is now the parish of Rendena, he offered the Holy Sacrifice of the Mass and threw the statue of Saturn into the River Sarka. Enraged at this the idolaters stoned him to death. The body was brought back to Trent and buried in the church built by Vigilius. The acts of his life and martyrdom were immediately sent to Rome. Innocent I gave them to the Emperor Honorius as a protection on one of his military expeditions. He seems to have made a formal canonization, for Benedict XIV ("De canonizat. SS.", Prato, 1839, I, ch. iv, no. 12) calls Vigilius the first martyr canonized by a pope. Eugippius, the successor of Vigilius in the See of Trent, enlarged the cathedral and dedicated it to St. Vigilius. In 1386 the right hand was separated from the body and put into a precious reliquary. Many churches in Tyrol bear the name of the saint. He is the author of the work, "De Martyrio SS. Sisinnii, Martyrii et Alexandri", in P.L., XIII, 549.
BARDENHEWER, Patrology, tr. SHAHAN (St. Louis, 1908), 444; KR=99SS, Austria Sancta, I (Vienna, 1910), 8.
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St. Vincent[[@Headword:St. Vincent]]

St. Vincent
(MALDEGARIUS).
Founder and abbot of the monasteries of Hautmont and Soignies, b. of a noble family at Strepy les Binche, Hainault, early in the seventh century; d. at Soignies, 14 July, 677. That he was not of Irish descent, as stated by Jean du Pont and some Irish writers, has been proved by Mabillon and the Bollandists. About 635 he married the noble Waldetrude, also venerated as a saint, and by her had two sons and two daughters, all of whom are honoured as saints. Their names were: Landric, Bishop of Meaux; Dentelin, who died as a boy of seven years; Aldetrude and Madelberte, both of whom became abbesses of Maubeuge. It is probable that Vincent visited Ireland on a mission of King Dagobert I, who esteemed him very highly, though there is no historical basis for the statement made in his anonymous life, written about the eleventh century, that King Dagobert made him ruler over Ireland. He is said to have brought with him from Ireland a number of missionaries, chief among whom were Sts. Fursy, Foillan, Ultan, Eloquius, Adalgisus, and Etto. About 642 he founded the monastery of Hautmont, near Maubeuge, where he himself became a monk about 643, being invested with the religious garb by Bishop St. Aubert of Cambrai, while his wife took the veil and lived in a cell which later became the monastery of Mons. His holy life and his fame as a spiritual guide attracted to the monastery many of his former friends, who put themselves under his spiritual direction. In the hope of finding great seclusion he erected a new monastery at Soignies whither he withdrew with a few of his monks about 670.
LAILEU, Vie de St. Vincent Madelgaire et de Ste Waudrau, son epouse, princes et patrons du Hainaut (Tournai, 1886); Acta SS., III, July, 628-659; Mabillon, Acta SS. Bened., II, 643-5; Analecta Bollandiana, XII (Brussels, 1893), 422-440; O'HANLON, Lives of the Irish Saints, VII (Dublin, s.d.), 227-234; DU PONT, Memoriale immortale de vita et virtutibus S. Vincentii (Mons, 1649).
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St. Vincent[[@Headword:St. Vincent]]

St. Vincent
Deacon of Saragossa, and martyr under Diocletian, 304; mentioned in the Roman Martyrology, 22 Jan., with St. Anastasius the Persian, honoured by the Greeks, 11 Nov. This most renowned martyr of Spain is represented in the dalmatic of a deacon, and has as emblems a cross, a raven, a grate, or a fire-pile. He is honoured as patron in Valencia, Saragossa, Portugal etc., is invoked by vintners, brickmakers, and sailors, and is in the Litany of the Saints. His Acts were read in the churches of Africa at the end of the fourth century, as St. Augustine testifies in Sermon 275. The present Acts (Acta SS., III Jan., 6) date from the eighth or ninth century, and were compiled from tradition. Anal. Boll., I, 259, gives another life. All agree in substance with the metric life by Prudentius (P.L., LX, 378). He was born at Saragossa; his father was Eutricius (Euthicius), and his mother, Enola, a native of Osca. Under the direction of Valerius, Bishop of Sargossa, Vincent made great progress in his studies. He was ordained deacon and commissioned to do the preaching in the diocese, the bishop having an impediment of speech. By order of the Governor Dacian he and his bishop were dragged in chains to Valencia and kept in prison for a long time. Then Valerius was banished, but Vincent was subjected to many cruel torments, the rack, the gridiron, and scourgings. He was again imprisoned, in a cell strewn with potsherds. He was next placed in a soft and luxurious bed, to shake his constancy, but here he expired.
His body was thrown to be devoured by vultures, but it was defended by a raven. Dacian had the body cast into the sea, but it came to shore and was buried by a pious widow. After peace was restored to the Church, a chapel was built over the remains outside the walls of Valencia. In 1175 the relics were brought to Lisbon; others claim that they came to Castres in 864. Cremona, Bari, and other cities claim to have relics. Childeric I brought the sole and dalmatic to Paris in 542, and built a church in honour of St. Vincent, later called St-Germain-des-Prés. Regimont, near Bezières, had a church of the saint as early as 455. Rome had three churches dedicated to St. Vincent; one near St. Peter's, another in Trastevere, and the one built by Honorius I (625-38) and renewed by Leo III in 796. A pilaster found in the basilica of Salona in Dalmatia shows an inscription of the fifth or sixth century in honour of the saint (Rom. Quartalschrift, 1907, Arch. 135).
BUTLER, Lives of the Saints; STADLER, Heiligenlexicon; ALLARD, Hist. des persecut., IV, 237; LECLERCQ, Les Martyrs, II (Paris, 1903), 437.
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St. Vincent de Paul[[@Headword:St. Vincent de Paul]]

St. Vincent de Paul
Born at Pouy, Gascony, France, in 1580, though some authorities have said 1576; died at Paris, 27 September, 1660. Born of a peasant family, he made his humanities studies at Dax with the Cordeliers, and his theological studies, interrupted by a short stay at Saragossa, were made at Toulouse where he graduated in theology. Ordained in 1600 he remained at Toulouse or in its vicinity acting as tutor while continuing his own studies. Brought to Marseilles for an inheritance, he was returning by sea in 1605 when Turkish pirates captured him and took him to Tunis. He was sold as a slave, but escaped in 1607 with his master, a renegade whom he converted. On returning to France he went to Avignon to the papal vice-legate, whom he followed to Rome to continue his studies. He was sent back to France in 1609, on a secret mission to Henry IV; he became alminer to the Queen Marguerite of Valois, and was provided with the little Abbey of Saint-Léonard-de-Chaume. At the request of M. de Berulle, founder of the Oratory, he took charge of the parish of Clichy near Paris, but several months later (1612) he entered the services of the Gondi, an illustrious French family, to educate the children of Philippe-Emmanuel de Gondi. He became the spiritual director of Mme de Gondi. With her assistance he began giving missions on her estates; but to escape the esteem of which he was the object he left the Gondi and with the approval of M. de Berulle had himself appointed curé of Chatillon-les-Dombes (Bresse), where he converted severalProtestants and founded the first conference of charity for the assistance of the poor. He was recalled by the Gondi and returned to them (1617) five months later, resuming the peasant missions. Several learned Paris priests, won by his example, joined him. Nearly everywhere after each of these missions, a conference of charity was founded for the relief of the poor, notably at Joigny, Châlons, Mâcon, Trévoux, where they lasted until the Revolution.
After the poor of the country, Vincent's solicitude was directed towards the convicts in the galleys, who were subject to M. de Gondi as general of the galleys of France. Before being convoyed aboard the galleys or when illness compelled them to disembark, the condemned convicts were crowded with chains on their legs onto damp dungeons, their only food being black bread and water, while they were covered with vermin and ulcers. Their moral state was still more frightful than their physical misery. Vincent wished to ameliorate both. Assisted by a priest, he began visiting the galley convicts of Paris, speaking kind words to them, doing them every manner of service however repulsive. He thus won their hearts, converted many of them, and interested in their behalf several persons who came to visit them. A house was purchased where Vincent established a hospital. Soon appointed by Louis XIII royal almoner of the galleys, Vincent profited by this title to visit the galleys of Marseilles where the convicts were as unfortunate as at Paris; he lavished his care on them and also planned to build them a hospital; but this he could only do ten years later. Meanwhile, he gave on the galley of Bordeaux, as on those of Marseilles, a mission which was crowned with success (1625).
Congregation of the Mission
The good wrought everywhere by these missions together with the urging of Mme de Gondi decided Vincent to found his religious institute of priests vowed to the evangelization of country people--the Congregation of Priests of the Mission (q.v.).
Experience had quickly revealed to St. Vincent that the good done by the missions in country places could not last unless there were priests to maintain it and these were lacking at that time in France. Since the Council of Trent the bishops had been endeavoring to found seminaries to form them, but these seminaries encountered many obstacles, the chief of which were the wars of religion. Of twenty founded not ten had survived till 1625. The general assembly of the French clergy expressed the wish that candidates for Holy Orders should only be admitted after some days of recollection and retreat. At the request of the Bishop of Beauvais, Potierdes Gesvres, Vincent undertook to attempt at Beauvais (September, 1628) the first of these retreats. According to his plan they comprised ascetic conferences and instructions on the knowledge of things most indispensable to priests. Their chief service was that they gave rise to the seminaries as these prevailed later in France. At first they lasted only ten days, but in extending them by degrees to fifteen or twenty days, then to one, two, or three months before each order, the bishops eventually prolonged the stay of their clerics to two or three years between philosophy and the priesthood and there were what were called seminaries d'ordinands and later grands seminaries, when lesser ones were founded. No one did more than Vincent towards this double creation. As early as 1635 he had establish a seminary at the Collége des Bons-Enfants. Assisted by Richelieu, who gave him 1000 crowns, he kept at Bons-Enfants only ecclesiastics studying theology (grand seminarie) and he founded besides Saint-Lazare for young clerics studying the humanities a lesser seminary called the Seminary of St. Charles (1642). He had sent some of his priests to the Bishop of Annecy (1641) to direct his seminary, and assisted the bishops to establish others in their dioceses by furnishing priests to direct them. At his death he had thus accepted the direction of eleven seminaries. Prior to the Revolution his congregation was directing in France fifty-three upper and nine lesser seminaries, that is a third of all in France.
The ecclesiastical conference completed the work of the seminaries. Since 1633 St. Vincent held one every Tuesday at Saint-Lazare at which assembled all the priests desirous of conferring in common concerning the virtues and the functions of their state. Among others Bossuet and Tronson took part. With the conferences, St. Vincent instituted at St-Lazare open retreats for laymen as well as priests. It is estimated that in the last twenty-five years of St. Vincent's life there came regularly more than 800 persons yearly, or more than 20,000 in all. these retreats contributed powerfully to infuse a Christian spirit among the masses, but they imposed heavy sacrifices on the house of St-Lazare. Nothing was demanded ofthe retreatants; when there was question of the good of souls Vincent thought little of expense. At the complaints of his brethren who desired that the admission of the retreatants should be made more difficult he consented one day to keep the door. Towards evening there had never been so many accepted and when the embarrassed brother came to inform him that there was no more room he merely replied "well, give mine".
Work for the Poor
Vincent de Paul had established the Daughters of Charity almost at the same time as the exercises des ordinands. At first they were intended to assist the conferences of charity. When these conferences were established at Paris (1629) the ladies who joined them readily brought their alms and were willing to visit the poor, but it often happened that they did not know how to give them care which their conditions demanded and they sent their servants to do what was needful in their stead. Vincent conceived the idea of enlisting good young women for this service of the poor. They were first distributed singly in the various parishes where the conferences were established and they visited the poor with these ladies of the conferences or when necessary cared for them during their absence. In recruiting, forming, and directing these servants of the poor, Vincent found able assistance in Mlle Legras. When their number increased he grouped then into a community under her direction, coming himself every week to hold a conference suitable to their condition. (For further details see Sisters of Charity.) Besides the Daughters of Charity Vincent de Paul secured for the poor the services of the Ladies of Charity, at the request of the Archbishop of Paris. He grouped (1634) under this name some pious women who were determined to nurse the sick poor entering the Hotel-Dieu to the number of 20,000 or 25,000 annually; they also visited the prisons. Among them were as many as 200 ladies of the highest rank. After having drawn up their rule St. Vincent upheld and stimulated their charitable zeal. It was due to them that he was able to collect the enormous sums which he distributed in aid of all the unfortunates. Among the works, which their co-operation enabled him to undertake, that of the care of foundlings was one of the most important. Some of the foundlings at this period were deliberately deformed by miscreants anxious to exploit public pity. Others were received into a municipal asylum called "la couche", but often they were ill-treated or allowed to die of hunger. The Ladies of Charity began by purchasing twelve children drawn by lot. who were installed in a special house confided to the Daughters of Charity and four nurses. Thus years later the number of children reached 4000; their support cost 30,000livres; soon with the increase in the number of children this reached 40,000 livres.
With the assistance of a generous unknown who placed at his disposal the sum of 10,000 livres, Vincent founded the Hospice of the Name of Jesus, where forty old people of both sexes found a shelter and work suited to their condition. This is the present hospital of the uncurables. The same beneficence was extended to all the poor of Paris but the creation of the general hospital which was first thought of by several Ladies of Charity, such as the Duchesse d'Aiguillon. Vincent adopted the idea and did more than anyone for the realization of what has been called one of the greatest works of charity of the seventeenth century, the shelteringof 40,000 poor in an asylum where they would be given a useful work. Inanswer St. Vincent's appeal the gifts poured in. The king granted the lands of the Salpétriere for the erection of the hospital, with a capital of 50,000 liveres and an endowment of 3000; Cardinal Mazarin sent 100,000 livres as first gift, Président de Lamoignon 20,000 crowns, a lady of the Bullion family 60,000 livres. St. Vincent attached the Daughters of Charity to the work and supported it with all his strength.
St. Vincent's charity was not restricted to Paris, but reached to all the provinces desolated by misery. In that period of the Thirty Years War known as the French period Lorraine, Trois-Evechés, Franche-Comté, and Champagne underwent for nearly a quarter of a century all the horrors and scourges which then more than ever war drew in its train. Vincent made urgent appeals to the Ladies of Charity; it has been estimated that at his reiterated requests he secured 12,000 livres equivalent to $60,000 in our time (1913). When the treasury was empty he again sought alms which he dispatched at once to the stricken districts. When contributions began to fail Vincent decided to print and sell the accounts sent him from those desolated districts; this met with great success, even developing a periodical newspaper called "Le magasin charitable". Vincent took advantage of it to fund in the ruined provinces the work of the potages économiques, the tradition of which still subsists in our modern economic kitchens. He himself compiled with minute care instructions concerning the manner of preparing these potages and the quantity of fat, butter, vegetables, and bread which should be used. He encouraged the foundation of societies undertaking to bury the dead and to clean away the dirt which was a permanent cause of plague. They were often headed by the missionaries and the Sisters of Charity. Through them also Vincent distributed to their land. At the same time, in order to remove them from the brutality of the soldiers, he brought to Paris 200 young women whom he endeavored to shelter in various convents. and numerous children whom he received at St-Lazare. He even founded a special organization for the relief of the nobility of Lorraine who had sought refuge in Paris. After the general peace he directed his solicitude and his alms to the Irish and English Catholics who had been driven from their country.
All these benefits had rendered the name of Vincent de Paul popular in Paris and even at the Court. Richelieu sometimes received him and listened favorably to his requests; he assisted him in his first seminary foundations and established a house for his missionaries in the village of Richelieu. On his deathbed Louis XIII desired to be assisted by him: "Oh, Monsieur Vincent", said he, "if I am restored to health I shall appoint no bishops unless they have spent three years with you." His widow, Ann of Austria, made Vincent a member of the council of conscience charged with nominations to benefices. These honors did not alter Vincent's modestyand simplicity. He went to the Court only through necessity, in fitting but simple garb. He made no use of his influence save for the welfare of the poor and in the interest of the Church. Under Mazarin, when Paris rose at the time of the Fronde (1649) against the Regent, Anne of Austria, who was compelled to withdraw to St-Fermain-en-Laye, Vincent braved all dangers to go and implore her clemency in behalf of the people of Paris and boldly advised her to sacrifice at least for a time the cardinal minister in order to avoid the evils which the war threatened to bring on the people. He also remonstrated with Mazarin himself. His advice was not listened to. St. Vincent only redoubled his efforts to lessen the evils of the war in Paris. Through his care soup was distributed daily to 15,000 or 16,000 refugees or worthy and poor; 800 to 900 young women were sheltered; in the single parish of St. Paul the Sisters of Charity made and distributed soup every day to 500 poor, besides which they had to care for 60 to 80 sick. During this time Vincent, indifferent to dangers which he ran, multiplied letters and visits to the Court at St-Denis to win minds to peace and clemency; he even wrote a letter to the pope asking him to intervene and to interpose his mediation to hasten peace between the two parties.
Jansenism also made evident his attachment to the Faith and the use to which he put his influences in its defense. When Duvergier de Hauranne, later celebrated as the Abbé de St-Cyran, came to Paris (about 1621), Vincent de Paul showed some interest in him as in a fellow countryman and a priest in whom he discerned learning and piety. But when he became better acquainted with the basis of his ideas concerning grace, far from being misled by them, he endeavored to arrest him in the path of error. When the "Augustinus" of Jansenius and "Frequent Communion" of Arnauld revealed the true ideas and opinions of the sect, Vincent set about combating; he persuaded the Bishop of Lavaur, Abra de Raconis, to write against them. In the Council of Conscience he opposed the admission to benefices of anyone who shared them, and joined the chancellor and the nuncio in seeking means to stay their progress. Stimulated by him some bishops at St-Lazare took the initiative in relating these errors to the pope. St. Vincent induced 85 bishops to request the condemnation of the five famous propositions, and persuaded Anne of Austria to write to the pope to hasten his decision. When the five propositions had been condemned by Innocent X (1655) and Alexander VII (1656), Vincent sought to have this sentence accepted by all. His zeal for the Faith, however, did not suffer him to forget his charity; he gave evidence in behalf of St-Cyran, whom Richelieu had imprisoned (1638), and is said to have assisted at his funeral. WhenInnocent X had announced his decision he went to the solitaries of Port-Royal to congratulate them on the intention they had previously manifested of submitting fully; he even begged preachers renowned for their anti-Jansenist zeal to avoid in their sermons all that might embitter their adversaries. The religious orders also benefited by the great influence of Vincent. Not only did he long act as director to the Sisters of the Visitation, founded by Francis de Sales, but he received at Paris the Religious of the Blessed Sacrament, supported the existence of the Daughters of the Cross (whose object was to teach girls in the country), and encouraged the reform of the Benedictines, Cistercians, Antonines, Augustinians, Premonstratensians, and the Congregation of Grandmont; and Cardinal de Rochefoucault, who was entrusted with the reform of the religious orders in France, called Vincent his right hand and obliged him to remain in the Council of Conscience.
Vincent's zeal and charity went beyond the boundaries of France. As early as 1638 he commissioned his priests to preach to the shepherds of the Roman Campagna; he had them give at Rome and Genoa the exercices des ordinands and preach missions on Savoy and Piedmont. He sent others to Ireland, Scotland, the Hebrides, Poland, and Madagascar (1648-60). Of all the works carried on abroad none perhaps interested him so much as the poor slaves of Barbary, whose lot he had once shared. These were from 25,000 to 30,000 of these unfortunates divided chiefly between Tunis, Algiers, and Bizaerta. Christians for the most part, they had been carried off from their families by the Turkish corsairs. They were treated as veritable beasts of burden, condemned to frightful labour, without any corporal or spiritual care. Vincent left nothing undone to send them aid as early as 1645 he sent among them a priest and a brother, who were followed by others. Vincent even had one of these invested with the dignity of consul in order that he might work more efficaciously for the slaves. They gave frequent missions to them, and assured them the services of religion. At the same time they acted as agents with their families, and were able to free some of them. Up to the time of St. Vincent's death these missionaries had ransomed 1200 slaves, and they had expended 1,200,000 liveres in behalf of the slaves of Barbary, not to mention the affronts and persecutions of all kinds which they themselves had endured from the Turks. This exterior life so fruitful in works had its source in a profound spirit of religion and in an interior life of wonderful intensity. He was singularly faithful to the duties of his state, careful to obey the suggestions of faith and piety, devoted to prayer, meditation, and all religious and ascetic exercises. Of practical and prudent mind, he left nothing to chance; his distrust of himself was equalled only by his trust in Providence; when he founded the Congregation of the Mission and the Sisters of Charity he refrained from giving them fixed constitutions beforehand; it was only after tentatives, trials, and long experience that he resolved in the last years of his life to give them definitive rules. His zeal for souls knew no limit; all occasions were to him opportunities to exercise it. When he died the poor of Paris lost their best friend and humanity a benefactor unsurpassed in modern times.
Forty years later (1705) the Superior-General of the Lazarists requested that the process of his canonization might be instituted. Many bishops, among them Bossuet, Fénelon, Fléchier, and Cardinal de Noailles, supported the request. On 13 August, 1729, Vincent was declared Blessed by Benedict XIII, and canonized by Clement XII on 16 June, 1737. In 1885 Leo XIII gave him as patron to the sisters of Charity. In the course of his long and busy life Vincent de Paul wrote a large number of letters, estimated at not less than 30,000. After his death the task of collecting them was begun; in the eighteenth century nearly 7000 had been gathered; many have since been lost. Those which remained were published rather incorrectly as "Lettres et conferérences de s. Vincent de Paul" (supplement, Paris, 1888); "Lettres inédites de saint Vincent de Paul" (Coste in"Revue de Gascogne", 1909, 1911); Lettres choisies de saint Vincent de Paul" (Paris, 1911); the total of letters thus published amounts to about 3200. There have also been collected and published the saint's "Conférences aux missionaires" (Paris, 1882) and "Conférences aux Filles de la Charite" (Paris, 1882).
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St. Vincent Ferrer[[@Headword:St. Vincent Ferrer]]

St. Vincent Ferrer
Famous Dominican missionary, born at Valencia, 23 January, 1350; died at Vannes, Brittany, 5 April, 1419. He was descended from the younger of two brothers who were knighted for their valour in the conquest of Valencia, 1238. In 1340 Vincent's father, William Ferrer, married Constantia Miguel, whose family had likewise been ennobled during the conquest of Valencia. Vincent was their fourth child. A brother, not unknown to history, was Boniface Ferrer, General of the Carthusians, who was employed by theantipope Benedict XIII in important diplomatic missions. Vincent was educated at Valencia, and completed his philosophy at the age of fourteen. In 1367 he entered the Dominican Order, and was sent to the house of studies at Barcelona the following year. In 1370 he taught philosophy at Lerida; one of his pupils there was Pierre Fouloup, later Grand Inquisitor of Aragon. In 1373 Vincent returned to the Dominican "Studium arabicum et hebraicum" at Barcelona. During his stay there famine was prevalent; filled with compassion for the sufferers; Vincent foretold, while preaching one day, the near approach of ships bearing wheat. His prediction was fulfilled. In 1377 he was sent to continue his studies at Toulouse, where, in his own words, "study followed prayer, and prayer succeeded study". In 1379 Vincent was retained by Cardinal Pedro de Luna, legate of the Court of Aragon, who was endeavouring to win King Peter IV to the obedience of Avignon. The saint, thoroughly convinced of the legitimacy of the claims of the Avignon pontiffs, was one of their strongest champions. From 1385 to 1390 he taught theology in the cathedral at Valencia.
After this Vincent carried on his apostolic work while in Pedro de Luna's suite. At Valladolid he converted a rabbi, later well known as Bishop Paul of Burgos. At Salamanca Queen Yolanda of Aragon chose him for her confessor, 1391-5. About this time he was cited before the Inquisiton for preaching publicly "the Judas had done penance", but Pedro de Luna, recently raised to the papal chair as Benedict XIII, cited the case before his tribunal and burned the papers. Benedict then called him to Avignon and appointed him confessor and Apostolic penitentiary. Notwithstanding the indifference of so many prelates in the papal Court, he laboured zealously among the people. He steadfastly refused the honours, including the cardinalate, which were offered to him. France withdrew from the obedience of Avignon in September, 1398, and the troops of Charles VI laid siege to the city. An attack of fever at this time brought Vincent to death's door, but during an apparition of Christ accompanied by St. Dominic and St. Francis he was miraculously cured and sent to preach penance and prepare men for the coming judgment. Not until November, 1399, did Benedict allow Vincent Ferrer to begin his apostolate, furnished with full powers of a legate a latere Christi. For twenty years he traversed western Europe, preaching penance for sin and preparation for judgment. Provence was the first field of his apostolate; he was obliged to preach in squares and open places, such were the numbers that flocked to hear him. In 1401 he evangelized Dauphiny, Savoy, and the Alpine region, converting many Catharins and Waldensians. Thence he penetrated into Lombardy. While preaching at Alexandria he singled out from among the hearers a youth who was destined to evangelize Italy, Bernadine of Siena. Another chosen soul with whom Vincent came in contact while in Italy was Margaret of Savoy. During the years 1403-4 Switzerland, Savoy, and Lyons received the missionary. He was followed by an army of penitents drawn from every rank of society, who desired to remain under his guidance. Vincent was ever watchful of his disciples, and never did the breath of scandal touch this strange assemblage, which numbered at times 10,000. Genoa, Flanders, Northern France, all heard Vincent in turn. It would be difficult to understand how he could make himself understood by the many nationalities he evangelized, as he could speak only Limousin, the language of Valencia. Many of his biographers hold that he was endowed with the gift of tongues, an opinion supported by Nicholas Clemangis, a doctor of the University of Paris, who had heard him preach.
In 1408 Vincent was at Genoa consoling the plague-stricken. A meeting had been arranged there between Gregory XII and Benedict XIII in the hope of putting an end to the schism. Vincent again urged Benedict to have pity on the afflicted Church, but in vain. Disappointed, he returned to Spain. It would be difficult to overestimate the influence which he exercised in the Iberian peninsula. Castile, Aragon, Valencia, Murcia, Granada, Andalusia, and Asturias were visited in turn, and everywhere miracles marked his progress; Christians, Jews, and Moslems were all lost in admiration of the thaumaturgus. From 1408 until 1416 he worked almost continuously south of the Pyrenees. At different times in Spanish history strenuous attempts had been made to convert the Jewish people, baptism or spoliation being the alternatives offered to them. This state of affairs existed when Vincent began to work among them; multitudes were won over by his preaching. Ranzano, his first biographer, estimates the number of Jews converted at 25,000. In the Kingdom of Granada he converted thousands of Moors. Vincent was often called upon to aid his country in temporal affairs, as the counsellor of kings and at one time the arbiter of the destiny of Spain. In 1409 he was commissioned by Benedict XIII to announce to Martin of Aragon the death of his only son and heir.
After Martin's death, the representatives of the Kingdoms of Aragon, Valencia, and Catalonia appointed Vincent one of the judges to determine the succession to the Crown. At the judgment, known as the Compromise of Caspe, he took the leading part and helped to elect Ferdinand of Castile. Vincent was one of the most resolute and faithful adherents of Benedict XIII, and by his word, sanctity, and miracles he did much to strengthen Benedict's position. It was not until 1416, when pressed by Ferdinand, King of Aragon, that he abandoned him. On 6 January, preaching at Perpignan, he declared anew to the vast throng gathered around his pulpit that Benedict XIII was the legitimate pope, but that, since he would not resign to bring peace to the Church, Ferdinand had withdrawn his states from the obedience of Avignon. This act must have caused Vincent much sorrow, for he was deeply attached to Benedict. Nevertheless, it was thought that Vincent was the only person sufficiently esteemed to announce such a step to the Spanish races. John Dominici was more fortunate in his attempts to pave the way for reunion, when he announced to the Council of Constance the resignation of Gregory XII. Vincent did not go to the Council of Constance; he continued his apostolic journeys through France, and spent the last two years of his life in Brittany, where consciences without number were reformed and instructed in a Christian way of life.
Vincent felt that he was the messenger of penance sent to prepare men for the judgment. For twenty years he traversed Western Europe preaching penance and awakening the dormant consciences of sinners by his wondrous eloquence. His austere life was but the living expression of his doctrine. The floor was his usual bed; perpetually fasting, he arose at two in the morning to chant the Office, celebrating Mass daily, afterwards preaching, sometimes three hours, and frequently working miracles. After his midday meal he would tend the sick children; at eight o'clock he prepared his sermon for the following day. He usually travelled on foot, poorly clad. Among St. Vincent's writings are: De suppositionibus dialecticis"; "De natura universalis"; "De monderno ecclesiae schismate", a defence of the Avignon pontiffs; and "De vita spirituali". His "Sermons" were published at Antwerp (1570), Augsburg (1729), and Lyons (1816); and his complete works at Valence (1591). He was canonized by Calixtus III at the Dominican Church of Santa Maria Sopra Minerva, Rome, 3 June, 1455.
The earliest biographer of St. Vincent Ferrer is RANZANO, see Acta SS., I April, 482-512; ANTIST, Vida y historia del apostolico predictor. Vte Ferrer (Valentia, 1575); MIGUEL, Portentosa vida y milagros de s. Vincente Ferrer (Madrid, 1856); DAVILA, Hist. de Henrique III de Castilla (1638); QUETIF-ECHARD, Script. ord. praed., I (Paris, 1719), 763-8; FAGES, Hist. de s. Vincent Ferrier (Louvain, 1901); IDEM, Proces de canonisation de St. Vincent Ferrier (Louvain, 1904): IDEM, Notes et doc. De l'hist. de s. Vincent Ferrier (Louvain, 1905); DE ALPARTILS, Chron. actitatorum temporibus Benedicti XIII, ed. EHRLE (Paderborn, 1906); CHABAS, Estudio sobre los sermones valencianos de san Vincente Ferrer que se conservan manuscriptos en la basilica de Valencia in Rev. de archivos bibliotecas y museos (Madrid, 1902-3); HELLER, V. Ferrer und sein Leben und Wirken (Berlin, 1830); MORTIER, Hist des maitres generaux de l'ordre des freres precheurs (Paris, 1909); ALLIES, Three Cath. Reformers of the Fifteenth Century (London, 1879). See also Revue de Bretagne for the apostolate of St. Vincent in that country; Annales du Midi, for his postolate in Central France; and Hist. Jahrbuch (1896-8).
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St. Vincent of Lerins[[@Headword:St. Vincent of Lerins]]

St. Vincent of Lérins
Feast on 24 May, an ecclesiastical writer in Southern Gaul in the fifth century. His work is much better known than his life. Almost all our information concerning him is contained in Gennadius, "De viris illustribus" (lxiv). He entered the monastery of Lérins (today Isle St. Honorat), where under the pseudonym of Peregrinus he wrote his "Commonitorium" (434). He died before 450, and probably shortly after 434. St. Eucherius of Lyons calls him a holy man, conspicuous for eloquence and knowledge; there is no reliable authority for identifying Vincent with Marius Mercator, but it is likely, if not certain, that he is the writer against whom Prosper, St. Augustine's friend, directs his "Responsiones ad capitula objectionum Vincentianarum". He was a Semipelagian and so opposed to the doctrine of St. Augustine. It is believed now that he uses against Augustine his great principle: "what all men have at all times and everywhere believed must be regarded as true". Living in a centre deeply imbued with Semipelagianism, Vincent's writings show several points of doctrine akin to Casian or to Faustus of Riez, who became Abbot of Lérins at the time Vincent wrote his "Commonitorium"; he uses technical expressions similar to those employed by the Semipelagians against Augustine; but, as Benedict XIV observes, that happened before the controversy was decided by the Church. The "Commonitorium" is Vincent's only certainly authentic work extant. The "Objectiones Vincentianae" are known to us only through Prosper's refutation. It seems probable that he collaborated, or at least inspired, the "Objectiones Gallorum", against which also Prosper writes his book. The work against Photinus, Apollinaris, Nestorius, etc., which he intended to compose (Commonitorium, xvi), has not been discovered, if it was ever written. The "Commonitorium", destined to help the author's memory and thus guide him in his belief according to the traditions of the Fathers, was intended to comprise two different commonitoria, the second of which no longer exists, except in the résumé at the end of the first, made by its author; Vincent complains that it had been stolen from him. Neither Gennadius, who wrote about 467-80, nor any known manuscripts, enable us to find any trace of it.
It is difficult to determine in what the second "Commonitorium" precisely differed from the first. The one preserved to us develops (chapters i-ii) a practical rule for distinguishing heresy from true doctrine, namely Holy Writ, and if this does not suffice, the tradition of the Catholic Church. Here is found the famous principle, the source of so much discussion particularly at the time of the Vatican Council, "Magnopere curandum est ut id teneatur quod ubique, quod semper, quod ab omnibus creditum est". Should some new doctrine arise in one part of the Church, Donatism for example, then firm adherence must be given to the belief of the Universal Church, and supposing the new doctrine to be of such nature as to contaminate almost the entirety of the latter, as did Arianism, then it is to antiquity one must cling; if even here some error is encountered, one must stand by the general councils and, in default of these, by the consent of those who at diverse times and in different places remained steadfast in the unanimity of the Catholic Faith (iii-iv). Applications of these principles have been made by St. Ambrose and the martyrs, in the struggle with the Donatists and the Arians; and by St. Stephen who fought against rebaptism; St. Paul also taught them (viii-ix). If God allows new doctrines, whether erroneous or heretical, to be taught by distinguished men, as for example Tertullian, Origen, Nestorius, Apollinaris, etc. (x-xix), it is but to test us. The Catholic admits none of these new-fangled doctrines, as we see from I Tim., vi, 20-21 (xx-xxii, xxiv). Not to remove all chance of progress in the faith, but that it may grow after the manner of the grain and the acorn, provided it be in the same sense, eodem sensu ac sententia; here comes the well known passage on dogmatic development. "crescat igitur. . ." (xxiii). The fact that heretics make use of the Bible in no way prevents them from being heretics, since they put it to a use that is bad, in a way worthy of the devil (xxv-xxvi). The Catholic interprets Scripture according to the rules given above (xxvii-xxviii). Then follows a recapitulation of the whole "Commonitorium" (xxix-xxx).
All this is written in a literary style, full of classical expressions, although the line of development is rather familiar and easy, multiplying digressions and always more and more communicative. The two chief ideas which have principally attracted attention in the whole book are those which concern faithfulness to Tradition (iii and xxix) and the progress of Catholic doctrine (xxiii). The first one, called very often the canon of Vincent of Lérins, which Newman considered as more fit to determine what is not then what is the Catholic doctrine, has been frequently involved in controversies. According to its author, this principle ought to decide the value of a new point of doctrine prior o the judgment of the Church. Vincent proposes it as a means of testing a novelty arising anywhere in a point of doctrine. This canon has been variously interpreted; some writers think that its true meaning is not that which answered Vincent's purpose, when making use of it against Augustine's ideas. It is hardly deniable that despite the lucidity of its formula, the explanation of the principle and its application to historical facts are not always easy; even theologians such as de San and Franzelin, who are generally in agreement in their views, are here at variance. Vincent clearly shows that his principle is to be understood is a relative and disjunctive sense, and not absolutely and by uniting the three criteria in one: ubique, semper, ab omnibus; antiquity is not to be understood in a relative meaning, but in the sense of a relative consensus of antiquity. When he speaks of the beliefs generally admitted, it is more difficult to settle whether he means beliefs explicitly or implicitly admitted; in the latter case the canon is true and applicable in both senses, affirmative (what is Catholic), and negative or exclusive (what is not Catholic); in the former, the canon is true and applicable in its affirmative bearing; but may it be said to be so in its negative or exclusive bearing, without placing Vincent completely at variance with all he says on the progress of revealed doctrine?
The "Commonitorium" has been frequently printed and translated. We may quote here the first edition of 1528 by Sichardus and that of Baluze (1663, 1669, 1684, Paris), the latter being the best of the three, accomplished with the help of the four known manuscripts; these have been used again in a new accurate collation by Rauschen, for his edition ("Florilegium patristicum", V, Bonn, 1906); a school-edition has been given by Julicher (Frieburg, 1895), and by Hurter (Innsbruck, 1880, "SS. Patrum opuscula selecta", IX) with useful notes.
BARDENHEWER-SHAHAN, Patrology (St. Louis, 1908), 520-2; Kiln, Patrologie, II (1908), 371-5; KOCH, Vincent von Lérins und Gennadius in Texte und Untersuchungen, XXXI, 2 (1907); BUNETIERE, and DE LABRIOLLE, S. Vincent de Lérins; La pensee chretienne (Paris, 1906).
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St. Vindicianus[[@Headword:St. Vindicianus]]

St. Vindicianus
Bishop of Cambrai-Arras, b. if tradition is to be believed, perhaps at Beaulaincourt, near Bapeaume, about 620; d. 2 March, probably between 693 and 712. This is the birthplace indicated in the documents dating much later than the saint's death, but which claim to reproduce an ancient local tradition. Nothing is known of his early years. On the death of St. Aubert, Bishop of Cambrai-Arras (about 668), Vindicianus was elected his successor. In any case he was bishop of this see in the reign of Thierry III of Neustria (about 673). The author of the "Gesta episcoporum Cameracensium", who is generaly well informed, declares that he does not know the duration of the episcopate of Vindicianus. Legend has crept into the history of the holy bishop, but the following facts may be regarded as certain. In 673 Vindicianus supervised the translation of the body of St. Maxellende to Caudri. In the same year he consecrated the monastery of Honnecourt sur l'Escaut, which was given in 685 to St. Bertin. In 675 he signed a charter of donation in favour of the abbey at Maroilles, rendered illustrious by St. Humbert. In the same year he consecrated the church at Hasnon. He was probably in relation with St. Arnaud of Tongres, since we find his signature to the latter's testament in 679. In 681 he claimed for his diocese the honour of possessing the body of St. Léger, the unfortunate victim of the political strife which was then filling Neustria with blood, but he did not succeed, the remains of St. Léger being confided to Ansoald, Bishop of Poitiers. His predecessor, St. Aubert, had founded the Monastery of St. Vaast, the building of which he had been unable to complete; Vindicianus finished it, apparently in 682, and placed it temporalities under the protection of Thierry III, who conferred numerous gifts on the monastery. In 685 a certain Hatta was placed at its head by Vindicianus. In the following year the latter dedicated the church at Hamaye, and acted at the exhumation of the bodies of Sts. Eusebia and Gertrude, who had been abbesses of the monastery of that name.
The events of his life after this date (686) are unknown. He was buried at Mont-St-Eloi. The region was ravaged by the Normans in the ninth century, and on more than one occasion the relics of the saint were in danger, until in 1030 Bishop Gerard of Cambrai had his body removed to the episcopal city. After having been at Douai and Arras, the relics were returned to Mont-St-Eloi in 1453. After still further translations, especialy in 1598 and 1601, the body was finally placed in the cathedral at Arras.
GRESQUIERE, De S. Vindiciano episcopo Cameracensi et Atrebatensi (de XI martii cultu) comm. hist. in Acta SS. Belgii, V (Brussels, 1789), 503-33; Catalogues generaux des manuscrits des bibliotheques publiques de France. Departments, XVI; Cambrai, 303; Neues Archiv, II, 315; VAN DER ESSEN, Etude crit. et. littl. Sur les vitae des saints merovingiens de l'ancienne Belgique (Louvain, 1907), 276-77; PONCELET, Une lettre de S. Jean, eveque de Cambria, a Hincmar de Laon (869) in Anal. Boll., XXVII, 384 sqq.
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St. Vitalis[[@Headword:St. Vitalis]]

St. Vitalis
Martyr. His legend, which is of little historical value, relates that he was martyred by order of a judge named Paulinus for having encouraged St. Ursicinus, who was wavering at the prospect of death, and for having given burial to his remains. St. Vitalis was racked and then buried alive. He was the husband of St. Valeria who was martyred at Milan, and father of the more famous Sts. Gervasius and Protasius. The feast of St. Vitalis occurs on 28 April, but the date of his martyrdom is uncertain. The legend makes him a victim of the Neronian persecutions, but Baronius gives year 171 during the persecution of Marcus Aurelius. The question is discussed by Papebroch in the Bollandist "Acta" and by Tillemont in his "Memoires pour servir à l'histoire ecclésiastique". Papebroch cites churches dedicated in honour of St. Vitalis at Rome, Faenza, Rimi, Como, Ferrara, Venice, Verona, and at Jadera in Dalmatia, but the most famous church bearing his name is the octagonal San Vitale at Ravenna, the place of his martyrdom, built in the years 541-46 and dedicated as an inscription attests in 547. This church, which was originally constructed by Julius Argentarius and restored by Ricci in 1898- 1900, is one of the most magnificent works of Byzantine architecture and mosaic.
Acta SS. April, III, 562; Dict. Christ. Biog., IV, 463; SURIUS, Vitae SS., IV, 334; GUERIN, Petits Bollandistes, V, 62; SERRATRICE, Brevi Cenni sulla vita e sul culto di S. Vitale Martire (Mondovi, 1899).
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St. Vitalis of Savigny[[@Headword:St. Vitalis of Savigny]]

St. Vitalis of Savigny
Founder of the monastery and Congregation of Savigny (1112), b. at Tierceville near Bayeaux about 1060-5; d. at Savigny, 16 Sept., 1122. His parents were named Rainfred and Rohais. We know nothing of his early years; after ordination he became chaplain to the Conqueror's brother, Robert of Mortain (d. 1100). Vitalis gained the respect and confidence of Robert, who bestowed upon him a canonry in the Church of Saint Evroult at Mortain, which he had founded in 1082. But Vitalis felt within him a desire for a more perfect state of life. He gave up his canonry in 1095, settled at Dompierre, 19 miles east of Mortain, and became one of the leaders of the hermit colony of the forest of Craon (see ROBERT OF ARBRISSEL). Here for seventeen years he lived an ascetical life. At the same time he concerned himself, like Robert of Arbrissel, with the salvation of the surrounding population, giving practical help to the outcasts who gathered round him. He was a great preacher, remarkable for zeal, insensible to fatigue, and fearlessly outspoken; he is said to have attempted to reconcile Henry I of England with his brother, Robert Curthose. He seems to have visited England and a considerable part of western France, but Normandy was the chief scene of his labours. Between 1105 and 1120 he founded a nunnery at Mortain, with his sister St. Adeline as abbess. (See SAVIGNY.)
WALTER, Ersten Wanderprediger Frankreichs, II (Leipzig, 1906), ii; AUVRY, Hist. de la congreg. de Savigny, I (Caen, 1896); Vitae bb. Vitalis et Gaufridi, ed. SAUVAGE in Anal. bolland., I (Brussels, 1882), 355-410.
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St. Vladimir the Great[[@Headword:St. Vladimir the Great]]

St. Vladimir the Great
(VLADIMIR or VOLODOMIR).
Grand Duke of Kieff and All Russia, grandson of St. Olga, and the first Russian ruler to embrace Christianity, b. 956; d. at Berestova, 15 July, 1015. St. Olga could not convert her son and successor, Sviatoslav, for he lived and died a pagan and brought up his son Vladimir as a pagan chieftain. Sviatoslav had two legitimate sons, Yaropolk and Oleg, and a third son, Vladimir, borne him by his court favourite Olga Malusha. Shortly before his death (972) he bestowed the Grand Duchy of Kieff on Yaropolk and gave the land of the Drevlani (now Galicia) to Oleg. The ancient Russian capital of Novgorod threatened rebellion and, as both the princes refused to go thither, Sviatoslav bestowed its sovereignty upon the young Vladimir. Meanwhile war broke out between Yaropolk and Oleg, and the former conquered the Drevlanian territory and dethroned Oleg. When this news reached Vladimir he feared a like fate and fled to the Varangians (Variags) of Scandinavia for help, while Yaropolk conquered Novgorod and united all Russia under his sceptre. A few years later Vladimir returned with a large force and retook Novgorod. Becoming bolder he waged war against his brother towards the south, took the city of Polotzk, slew its prince, Ragvald, and married his daughter Ragnilda, the affianced bride of Yaropolk. Then he pressed on and besieged Kieff. Yaropolk fled to Rodno, but could not hold out there, and was finally slain upon his surrender to the victorious Vladimir; the latter thereupon made himself ruler of Kieff and all Russia in 980. As a heathen prince Vladimir had four wives besides Ragnilda, and by them had ten sons and two daughters. Since the days of St. Olga, Christianity, which was originally established among the eastern Slavs by Sts. Cyril and Methodius, had been making secret progress throughout the land of Russ (now eastern Austria and Russia) and had begun to considerably alter the heathen ideas. It was a period similar to the era of the conversion of Constantine.
Notwithstanding this undercurrent of Christian ideas, Vladimir erected in Kieff many statues and shrines (trebishcha) to the Slavic heathen gods, Perun, Dazhdbog, Simorgl, Mokosh, Stribog, and others. In 981 he subdued the Chervensk cities (now Galicia), in 983 he overcame the wild Yatviags on the shores of the Baltic Sea, in 985 he fought with the Bulgarians on the lower Volga, and in 987 he planned a campaign against the Greco-Roman Empire, in the course of which he became interested in Christianity. The Chronicle of Nestor relates that he sent envoys to the neighbouring countries for information concerning their religions. The envoys reported adversely regarding the Bulgarians who followed (Mohammedan), the Jews of Khazar, and the Germans with their plain missionary Latin churches, but they were delighted with the solemn Greek ritual of the Great Church (St. Sophia) of Constantinople, and reminded Vladimir that his grandmother Olga had embraced that Faith. The next year (988) he besieged Kherson in the Crimea, a city within the borders of the eastern Roman Empire, and finally took it by cutting off its water supply. He then sent envoys to Emperor Basil II at Constantinople to ask for his sister Anna in marriage, adding a threat to march on Constantinople in case of refusal. The emperor replied that a Christian might not marry a heathen, but if Vladimir were a Christian prince he would sanction the alliance. To this Vladimir replied that he had already examined the doctrines of the Christians, was inclined towards them, and was ready to be baptized. Basil II sent this sister with a retinue of officials and clergy to Kherson, and there Vladimir was baptized, in the same year, by the Metropolitan Michael and took also the baptismal name of Basil. A current legend relates that Vladimir had been stricken with blindness before the arrival of Anna and her retinue and had recovered his sight upon being baptized. He then married Princess Anna, and thereafter put away his pagan wives. He surrendered the city of Kherson to the Greeks and returned to Kieff in state with his bride. The Russian historian Karamsin (Vol. I, p. 215) suggests that Vladimir could have been baptized long before at Kieff, since Christians and their priests were already there; but such an act would have humbled the proud chieftain in the eyes of his people, for he would have accepted in a lowly manner an inconspicuous rite at the hands of a secret and despised sect. Hence he preferred to have it come from the envoys of the Roman Emperor of Constantinople, as a means of impressing his people.
When Vladimir returned to Kieff he took upon himself the conversion of his subjects. He ordered the statues of the gods to be thrown down, chopped to pieces, and some of them burned; the chief god, Perun, was dragged through the mud and thrown into the River Dnieper. These acts impressed the people with the helplessness of their gods, and when they were told that they should follow Vladimir's example and become Christians they were willingly baptized, even wading into the river that they might the sooner be reached by the priest for baptism. Zubrycki thinks this readiness shows that the doctrines of Christianity had already been secretly spread in Kieff and that the people only waited for an opportunity to publicly acknowledge them. Vladimir urged all his subjects to become Christians, established churches and monasteries not only at Kieff, but at Pereyaslav, Chernigoff, Bielegorod, Vladimir in Volhynia, and many other cities. In 989 he erected the large Church of St. Mary ever Virgin (usually called Desiatinny Sobor, the Cathedral of the Tithes), and in 996 the Church of the Transfiguration, both in the city of Kieff. He gave up his warlike career and devoted himself principally to the government of his people; he established schools, introduced ecclesiastical courts, and became known for his mildness and for his zeal in spreading the Christian faith. His wife died in 1011, having borne him two sons, Boris and Glib (also known a Sts. Roman and David, from their baptismal names). After this his life became troubled by the conduct of his elder children. Following the custom of his ancestors, he had parcelled out his kingdom amongst his children, giving the city of Novgorod in fief to his eldest son Yaroslav; the latter rebelled against him and refused to render either service or tribute. In 1014 Vladimir prepared to march north to Novgorod and take it away from his disobedient son, while Yaroslav invoked the help of the Varangians against his father. Vladimir fell ill and died on the way. His feast in celebrated on 15 July in the Russian Orthodox and Ruthenian Greek Catholic calendars, and he has received the name of Ravnoapostol (equal to the Apostles) in the title of the feast and the troparion of the liturgy. The Russians have added in their service books words referring his conversion and intercession to the present Russian Empire (rossiiskaya zemlya), but the Ruthenians have never permitted these interpolations.
PELESZ, Gesch. der Union, I (Vienna, 1878), 79-127; NILLES, Kalendarium Manuale, I (Innsbruck 1896), 212; Acta SS., IV, July, p.4; Bogoslovskaya Enciclopedia, III (St. Petersburg, 1902), 564-67; GOLUBINSKI, Istoria Russkoi Tserkvi, I (Moscow, 1901), pt. I, 105-87; MALTZEW, Die Nachtwache (Berlin, 1892), 724-27; ADENEY, The Greek and Eastern Churches (New York, 1908), 358-65; MOURAVIEFF, Hist. of the Russian Church (Oxford, 1842), 10-18; ZUBRYCKI, Gesch. des Fürstenthums Galicz (Lemburg, 1852).
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St. Walburga[[@Headword:St. Walburga]]

St. Walburga
(WALTPURDE, WALPURGIS; at Perche GAUBURGE; in other parts of France VAUBOURG, FALBOURG).
Born in Devonshire, about 710; died at Heidenheim, 25 Feb., 777. She is the patroness of Eichstadt, Oudenarde, Furnes, Antwerp, Gronigen, Weilburg, and Zutphen, and is invoked as special patroness against hydrophobia, and in storms, and also by sailors. She was the daughter of St. Richard, one of the under-kings of the West Saxons, and of Winna, sister of St. Boniface, Apostle of Germany, and had two brothers, St. Willibald and St. Winibald. St. Richard, when starting with his two sons on a pilgrimage to the Holy Land, entrusted Walburga, then eleven years old, to the abbess of Wimborne. In the claustral school and as a member of the community, she spent twenty-six years preparing for the great work she was to accomplish in Germany. The monastery was famous for holiness and austere discipline. There was a high standard at Wimborne, and the child was trained in solid learning, and in accomplishments suitable to her rank. Thanks to this she was later able to write St. Winibald's Life and an account in Latin of St. Willibald's travels in Palestine. She is thus looked upon by many as the first female author of England and Germany. Scarcely a year after her arrival, Walburga received tidings of her father's death at Lucca. During this period St. Boniface was laying the foundations of the Church in Germany. He saw that for the most part scattered efforts would be futile, or would exert but a passing influence. He, therefore, determined to bring the whole country under an organized system. As he advanced in his spiritual conquests he established monasteries which, like fortresses, should hold the conquered regions, and from whose watch-towers the light of faith and learning should radiate far and near.
Boniface was the first missionary to call women to his aid. In 748, in response to his appeal, Abbess Tetta sent over to Germany St. Lioba and St. Walburga, with many other nuns. They sailed with fair weather, but before long a terrible storm arose. Hereupon Walburga prayed, kneeling on the deck, and at once the sea became calm. On landing, the sailors proclaimed the miracle they had witnessed, so that Walburga was everywhere received with joy and veneration. There is a tradition in the Church of Antwerp that, on her way to Germany, Walburga made some stay there; and in that city's most ancient church, which now bears the title of St. Walburga, there is pointed out a grotto in which she was wont to pray. This same church, before adopting the Roman Office, was accustomed to celebrate the feast of St. Walburga four times a year. At Mainz she was welcomed by her uncle, St. Boniface, and by her brother, St. Willibald. After living some time under the rule of St. Lioba at Bischofsheim, she was appointed abbess of Heidenheim, and was thus placed near her favourite brother, St. Winibald, who governed an abbey there. After his death she ruled over the monks' monastery as well as her own. Her virtue, sweetness, and prudence, added to the gifts of grace and nature with which she was endowed, as well as the many miracles she wrought, endeared her to all. It was of these nuns that Ozanam wrote: "Silence and humility have veiled the labours of the nuns from the eyes of the world, but history has assigned them their place at the very beginning of German civilization: Providence has placed women at ever cradleside." On 23 Sept., 776, she assisted at the translation of her brother St. Winibald's body by St. Willibald, when it was found that time had left no trace upon the sacred remains. Shortly after this she fell ill, and, having been assisted in her last moments by St. Willibald, she expired.
St. Willibald laid her to rest beside St. Winibald, and many wonders were wrought at both tombs. St. Willibald survived till 786, and after his death devotion to St. Walburga gradually declined, and her tomb was neglected. About 870, Otkar, then Bishop of Eichstadt, determined to restore the church and monastery of Heidenheim, which were falling to ruin. The workmen having desecrated St. Walburga's grave, she one night appeared to the bishop, reproaching and threatening him. This led to the solemn translation of the remains to Eichstadt on 21 Sept. of the same year. They were placed in the Church of Holy Cross, now called St. Walburga's. In 893 Bishop Erchanbold, Otkar's successor, opened the shrine to take out a portion of the relics for Liubula, Abbess of Monheim, and it was then that the body was first discovered to be immersed in a precious oil or dew, which from that day to this (save during a period when Eichstadt was laid under interdict, and when blood was shed in the church by robbers who seriously wounded the bell-ringer) has continued to flow from the sacred remains, especially the breast. This fact has caused St. Walburga to be reckoned among the Elaephori, or oil-yielding saints (see OIL OF SAINTS). Portions of St. Walburga's relics have been taken to Cologne, Antwerp, Furnes, and elsewhere, whilst her oil has been carried to all quarters of the globe.
The various translations of St. Walburga's relics have led to a diversity of feasts in her honour. In the Roman Martyrology she is commemorated on 1 May, her name being linked with St. Asaph's, on which day her chief festival is celebrated in Belgium and Bavaria. In the Benedictine Breviary her feast is assigned to 25 (in leap year 26) Feb. She is represented in the Benedictine habit with a little phial or bottle; as an abbess with a crozier, a crown at her feet, denoting her royal birth; sometimes she is represented in a group with St. Philip and St. James the Less, and St. Sigismund, King of Burgundy, because she is said to have been canonized by Pope Adrian II on 1 May, the festival of these saints. If, however, as some maintain, she was canonized during the episcopate of Erchanbold, not in Otkar's, then it could not have been during the pontificate of Adrian II. The Benedictine community of Eichstadt is flourishing, and the nuns have care of the saint's shrine; that of Heidenheim was ruthlessly expelled in 1538, but the church is now in Catholic hands.
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St. Wenceslaus[[@Headword:St. Wenceslaus]]

St. Wenceslaus
(Also Vaclav, Vaceslav.)
Duke, martyr, and patron of Bohemia, born probably 903; died at Alt-Bunzlau, 28 September, 935.
His parents were Duke Wratislaw, a Christian, and Dragomir, a heathen. He received a good Christian education from his grandmother (St. Ludmilla) and at Budweis. After the death of Wratislaw, Dragomir, acting as regent, opposed Christianity, and Wenceslaus, being urged by the people, took the reins of government. He placed his duchy under the protection of Germany, introduced German priests, and favoured the Latin rite instead of the old Slavic, which had gone into disuse in many places for want ofpriests. Wenceslaus had taken the vow of virginity and was known for his virtues. The Emperor Otto I conferred on him the regal dignity and title. For religious and national motives, and at the instigation of Dragomir, Wenceslaus was murdered by his brother Boleslaw. The body, hacked to pieces, was buried at the place of murder, but three years later Boleslaw, having repented of his deed, ordered its translation to the Church of St. Vitus in Prague. The gathering of his relics is noted in the calendars on 27 June, their translation on 4 March; his feast is celebrated on 28 September.
FRANCIS MERSHMAN 
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St. Wendelin of Trier[[@Headword:St. Wendelin of Trier]]

St. Wendelin of Trier
Born about 554; died probably in 617. His earliest biographies, two in Latin and two in German, did not appear until after 1417. Their narrative is the following: Wendelin was the son of a Scottish king; after a piously spent youth he secretly left his home on a pilgrimage to Rome. On his way back he settled as a hermit in Westricht in the Diocese of Trier. When a great landowner blamed him for his idle life he entered this lord's service as a herdsman. Later a miracle obliged this lord to allow him to return to his solitude. Wendelin then established a company of hermits from which sprang the Benedictine Abbey of Tholey. He was consecrated abbot about 597, according to the later legends. Tholey was apparently founded as a collegiate body about 630. It is difficult to say how far the later biographers are trustworthy. Wendelin was buried in his cell, and a chapel was built over the grave. The small town of St. Wendel grew up nearby. The saint's intercession was powerful in times of pestilence and contagious diseases among cattle. When in 1320 a pestilence was checked through the intercession of the saint, Archbishop Baldwin of Trier had the chapel rebuilt. Baldwin's successor, Boemund II, built the present beautiful Gothic church, dedicated in 1360 and to which the saint's relicswere transferred; since 1506 they have rested in a stone sarcophagus. Wendelin is the patron saint of country people and herdsmen and is still venerated in Germany, Austria, and Switzerland. He is represented in art as a youth, or as a bearded man, with a shepherd's bag and a book in one hand and a shepherd's crook in the other; about him feed lambs, cattle, and swine, while a crown and a shield are placed at his feet. St. Wendelin is not mentioned in the Roman Martyrology, but his feast is observed in the Diocese of Trier on 22 October.
Acta SS., October, IX, 342-51; MOHR, Die Heiligen der Diozese Trier (Trier, 1892); LESKER, St. Wendelinus (Donauworth, 1898); ZURCHER, St. Wendelinus-Buch (Menzingen, 1903).
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St. Werburgh[[@Headword:St. Werburgh]]

St. Werburgh
(WEREBURGA, WEREBURG, VERBOURG).
Benedictine, patroness of Chester, Abbess of Weedon, Trentham, Hanbury, Minster in Sheppy, and Ely, born in Staffordshire early in the seventh century; died at Trentham, 3 February, 699 or 700. Her mother was St. Ermenilda, daughter of Ercombert, King of Kent, and St. Sexburga, and her father, Wulfhere, son of Penda the fiercest of the Mercian kings. St. Werburgh thus united in her veins the blood of two very different races: one fiercely cruel and pagan; the other a type of gentle valour and Christian sanctity. In her, likewise, centred the royal blood of all the chief Saxon kings, while her father on the assassination of his elder brother Peada, who had been converted to Christianity, succeeded to the largest kingdom of the heptarchy. Whether Wulfhere was an obstinate pagan who delayed his promised conversion, or a relapsed Christian, is controverted, but the legend of the terrible and unnatural crime which has been imputed to him by some writers must here be dismissed on the authority of all earlier and contemporary chroniclers, as the Bollandists have pointed out. The martyrs, Sts. Wulfald and Ruffin, were not sons of Wulfhere and St. Ermenilda, nor victims of that king's tyranny. Ermenilda at once won the hearts of her subjects, and her zeal bore fruit in the conversion of many of them, while her influence on the passionate character of her husband changed him into a model Christian king. Werburgh inherited her mother's temperament and gifts. On account of her beauty and grace the princess was eagerly sought in marriage, chief among her suitors being Werebode, a headstrong warrior, to whom Wulfhere was much indebted; but the constancy of Werbrugh overcame all obstacles so that at length she obtained her father's consent to enter the Abbey of Ely, which had been founded by her great- aunt, St. Etheldra, and the fame of which was widespread.
Wulfhere did not long survive his daughter's consecration. On his death, St. Ermenilda took the veil at Ely, where she eventually succeeded her mother, St. Sexburga, as abbess. Kenred, Werburgh's brother, being a mere child at his father's death, his uncle Ethelred succeeded to the throne. This king invited St. Werburgh to assume the direction of all the monasteries of nuns in his dominion, in order that she might bring them to that high level of discipline and perfection which had so often edified him at Ely. The saint with some difficulty consented to sacrifice the seclusion she prized, and undertook the work of reforming the existing Mercian monasteries, and of founding new ones which King Ethelred generously endowed, namely, Trentham and Hanbury, in Staffordshire, and Weedon, in Northamptonshire. It had been the privilege of St. Werburgh to be trained by saints; at home by St. Chad (afterwards Bishop of Lichfield), and by her mother, and in the cloister by her aunt and grandmother. Her position worked no change in the humility which had always characterized her, so that in devotedness to all committed to her care she seemed rather the servant than the mistress. Her sole thought was to excel her sisters in the practice of religious perfection. God rewarded her childlike trust by many miracles, which have made St. Werburgh one of the best known and loved of the Saxon saints. That of the stolen goose appealed most to the popular imagination. The story, immortalized in the iconography of St. Werburgh, relates that by a simple command she banished a flock of wild geese that was working havoc in the cornfields of Weedon, and that since then none of these birds has been seen in those parts. She was also endowed with the gifts of prophecy and of reading the secrets of hearts. knowing how devoted her different communities were to her and how each would endeavour to secure the possession of her body after death, she determined to forestall such pious rivalry by choosing Hanbury as her place of burial. But the nuns of the monastery of Trentham determined to keep the remains. They not only refused to deliver them to those who came from Hanbury, but they even locked up the coffin in a crypt and set a guard to watch it. The people of Hanbury sent out anew a large party to make good their claims. Reaching Trentham at midnight all the bolts and bars yielded at their touch, while the guards were overpowered by sleep and knew not that the coffin was being carried to Hanbury.
So numerous and marvellous were the cures worked at the saint's tomb that in 708 her body was solemnly translated to a more conspicuous place in the church, in the presence of her brother, Kenred, who had now succeeded King Ethelred. In spite of having been nine years in the tomb, the body was intact. So great was the impression made on Kenred that he resolved to resign his crown and followed in his sister's footsteps. In 875, through fear of the Danes and in order to show greater honour to the saint, the body was removed to Chester. The Church of St. Peter and St. Paul, on the site of the present cathedral of Chester, was rededicated to St. Werburgh and St. Oswald, most probably in the reign of Athelstan. The great Leofric, Earl of Mercia (who was likewise styled Earl of Chester), and his wife, Lady Godiva, repaired and enlarged the church, and in 1093, Hugh Lupus, Earl of Chester, richly endowed the abbey and its church. By the instrumentality of this noble, Chester, which had been in the hands of secular canons, became a great Benedictine abbey, the name of St. Anselm, then a monk at Bee, being associated with this transformation. They abbey possessed such immense influence and position that at the time of the suppression under Henry VIII the Earl of Derby was the abbot's seneschal. In the vast wave of iconoclasm that swept over the country in that tyrant's reign the cathedral was sacked by apostates who scattered St. Werburgh's relics. Fragments of the shrine were used as the base of an episcopal throne. Many of the labels and figures had been mutilated, and while restoring them the workmen by mistake placed female heads on male shoulders and vice versa. Only thirty of the original figures remain, four having been lost. Late all these fragments were removed to the west end of the south choir aisle, where they have been placed nearly in the original position of the shrine, which is 10 feet high. St. Werburgh's feast is celebrated 3 February.
Acta SS., I FEB.; BRADSHAW, Metrical Holy Lyfe and History of Saynt Werburge, etc., ed. HAWKINS (printed in facsimile for the Chetham Society, 1848); BUTLER, Lives of the Saints (london, 1833); DUGDALE, Monasticon anglicanum (London, 1846); DUNBAR, Dict. of Saintly Women (London, 1905), s.v.; HIATT, Chester, the Cathedral and See (London, 1898); LELAND, Collectanea (London, 1770); LEWIS, Topographical Dict. of England (London, 1831), s.v.; Nova legenda Angliae, ed. HORSTMAN (Oxford, 1901); SPELMAN, Hist. and Fate of Sacrilege (London, 1895); TANNER, Notitia Monast. (London, 1744). SISTER GERTRUDE CASANOVA.
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St. Wigbert[[@Headword:St. Wigbert]]

St. Wigbert
Companion of St. Boniface, born in England about 675; died at Hersfeld about 746. Positive biographical accounts of him are scanty; he had several contemporaries of the same name, and it is difficult to decide in all instances to which Wigbert the different details belong. In 836 Servatus Lupus wrote a life of Wigbert, but this contains very few clear historical data while it relates in detail the purity of Wigbert's morals, his zeal for souls, charity, familiarity wit the Bible, knowledge of theology, skill in teaching, enthusiasm for monastic life, and the faithfulness with which he fulfilled his duties. Boniface called him from England. Wigbert was certainly older than Boniface. A letter from a priest name Wigbert to the fathers and brethren in Glestingaburg (Glastonbury) in Somersetshire is preserved. It has been supposed that the writer was St. Wigbert and therefore a monk of Glastonbury, but this is not probable. He went to Germany about 734, and Boniface made him abbot of the monastery of Hersfeld in Hesse; among his pupils there was St. Sturmi, the first Abbot of Fulda. About 737 Boniface transferred him to Thuringia as Abbot of Ohrdruf, where he worked with the same success as in Hersfeld. Later Wigbert obtained Boniface's permission to return to Hersfeld to spend his remaining days in quiet and to prepare for death; notwithstanding old age and illness he continued his austere mode of life until his end. He was first buried at Fritzlar in an inconspicuous grave, but during an incursion of the Saxons (774) his remains were taken for safety to Buraburg, and from there, in 780 by Archbishop Lullus transferred to Hersfeld, where in 850 a beautiful church was built to him; this was burned in 1037. A great fire in 1761 destroyed the new church (dedicated, 1144) and consumed the saint's bones, or else they crumbled in the ruins. The veneration of Wigbert flourished especially in Hesse and Thuringia. At the present day he is venerated only in the dioceses of Mainz, Fulda, and Paderborn. He is recorded in the "Martyrologium Romanum" under 13 August.
KLEMENS LÖFFLER 
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St. Wilfrid[[@Headword:St. Wilfrid]]

St. Wilfrid
Bishop of York, son of a Northumbrian thegn, born in 634; died at Oundle in Northamptonshire, 709. He was unhappy at home, through the unkindness of a stepmother, and in his fourteenth year he was sent away to the Court of King Oswy, King of Northumbria. Here he attracted the attention of Queen Eanfleda and by her, at his own request, he was sent to the Monastery of Lindisfarne. After three years spent here he was sent for, again through the kindness of the queen, to Rome, in the company of St. Benedict Biscop. At Rome he was the pupil of Boniface, the pope's archdeacon. On his way home he stayed for three years at Lyons, where he received the tonsure from Annemundas, the bishop of that place. Annemundas wanted him to remain at Lyons altogether, and marry his niece and become his heir, but Wilfrid was determined that he would be a priest. Soon after persecution arose at Lyons, and Annemundas perished in it. The same fate nearly came to Wilfrid, but when it was shown that he was a Saxon he was allowed to depart, and came back to England. In England he received the newly founded monastery at Ripon as the gift of Alchfrid, Oswy's son and heir, and here he established the full Benedictine Rule. The Columbite monks, who had been settled previously at Ripon, withdrew to the North. It was not until he had been for five years Abbot of Ripon, that Wilfrid became a priest. His main work at Ripon was the introduction of Roman rules and the putting forward of a Roman practice with regard to the point at issue between the Holy See and the Scottish monks in Northumbria; to settle these questions the synod of Whitby was held in 664. Chiefly owing to Wilfrid's advocacy of the claims of the Holy See the votes of the majority were given to that side, and Colman and his monks, bitterly disappointed, withdrew from Northumbria. Wilfrid, in consequence of the favours he had then obtained, was elected bishop in Colman's place, and, refusing to receive consecration from the northern bishops, whom he regarded as schismatics, went over to France to be consecrated at Compiègne.
He delayed some time in France, whether by his own fault or not is not quite clear, and on his return in 666 was driven from his course by a storm and shipwrecked on the coast of Sussex, where the heathen inhabitants repelled him and almost killed him. He succeeded in landing, however, in Kent not far from Sandwich. Thence he made his way to Northumbria, only to find that, owing to his long absence, his see had been filled up, and that a St. Chad was bishop in his place. He retired to his old monastery at Ripon, and from thence went southwards and worked in Mercia, especially at Lichfield, and also in Kent.
In 669 Archbishop Theodore of Canterbury visited Northumbria, where he found Chad working as bishop. He pointed out to him the defects of his position and, at his instigation, St. Chad withdrew and Wilfrid once more became Bishop of York. During his tenure of the see, he acted with great vigour and energy, completing the work of enforcing the Roman obedience against the Scottish monks. He founded a great many monasteries of the Benedictine Order, especially at Henlam and at Ripon, and completely rebuilt the minster at York. In all that he did he acted with great magnificence, although his own life was always simple and restrained.
So long as Oswy lived all went well, but with Ecgfrid, Oswy's son and successor, Wilfrid was very unpopular, because of his action in connection with Ecgfrid's bride Etheldrida, who by Wilfrid's advice would not live with her husband but retired into a monastery. It was just at this juncture that Theodore, possibly exceeding his powers as Archbishop of Canterbury, proceeded to subdivide the great diocese over which Wilfrid ruled, and to make suffragan bishops of Lindisfarne, Hexham, and Witherne. Wilfrid, whether or not he approved of the principle of subdivision, refused to allow Theodore's right to make it, and appealed to the central authority at Rome, whither he at once went. Theodore replied by consecrating three bishops in Wilfrid's own church at York and dividing his whole bishopric between them.
An attempt was made by his enemies to prevent Wilfrid from reaching Rome, but by a singular coincidence Winfrid, Bishop of Lichfield, happened to be going to Rome at the same time, and the singularity of the name led to his being stopped while Wilfrid got through safely. At Rome a council was called by Pope Agatho to decide the case, and Wilfrid appeared before it in person, while Theodore was represented. The case was decided in Wilfrid's favour, and the intruding bishops were removed. Wilfrid was to return to York, and since subdivision of his diocese was needed, he was to appoint others as his coadjutors. He came back to Northumbria with this decision, but the king, though not disputing the right of Rome to settle the question, said that Wilfrid had brought the decision and put him in prison at Bambrough. After a time this imprisonment was converted to exile, and he was driven from the kingdom of Northumbria. He went south to Sussex where the heathen inhabitants had so inhospitably received him fifteen years before, and preached as a missionary at Selsey.
In 686 a reconciliation took place between Theodore and Wilfrid, who had then been working in Sussex for five years. Through Theodore's good offices Wilfrid was received back in Northumbria, where Aldfrid was now king. He became Bishop of Hexham at once, and before long, when York again fell vacant, he took possession there once more. For some years all went well, but at the end of that time great difficulties arose with the king because Wilfrid utterly refused to recognize what had been done by Theodore but annulled by Rome in the matter of the subdivision of his diocese, and he once more left York and appealed to Rome. He reached Rome for the third and last time in 704.
The proceedings at Rome were very lengthy, but after some months Wilfrid was again victorious. Archbishop Brihtwald was to hold a synod and see justice done. Wilfrid started again for England but on his way was taken ill at Meaux and nearly died. He recovered, however, and came back to England, where he was reconciled to Brihtwald. A synod was held, and it was decided to give back to Wilfrid, Hexham and Ripon, but not York, a settlement which, though unsatisfactory, he decided to accept, as the principle of Roman authority had been vindicated.
Beyond all others of his time, St. Wilfrid stands out as the great defender of the rights of the Holy See. For that principle he fought all through his life, first against Colman and the Scottish monks from Iona, and then against Theodore and his successor in the See of Canterbury; and much of his life was spent in exile for this reason. But to him above all others is due the establishment of the authority of the Roman See in England, and for that reason he will always have a very high place among English saints.
Eddius, the biographer of St. Wilfrid, was brought by that saint from Canterbury when he returned to York in 669. His special work was to be in connection with the music of the church of York, and he was to teach the Roman method of chant. He was an inmate of the monastery of Ripon in 709, when St. Wilfrid spent his last days there, and he undertook the work of writing the life of the saint at the request of Acca, St. Wilfrid's successor in the See of Hexham. The best edition of the work is in Raines, "Historians of the Church of York" (Rolls Series).
ARTHUR S. BARNES 
Transcribed by Paul Knutsen

St. Willehad[[@Headword:St. Willehad]]

St. Willehad
Bishop at Bremen, born in Northumberland before 745; died at Blecazze (Blexen) on the Weser, 8 Nov., 789. He was a friend of Alcuin, and probably received his education at York under St. Egbert. After his ordination, with the permission of King Alchred he was sent to Frisia between 765 and 774. He cannot, therefore, have been a disciple of St. Boniface, as Baronius states in the Roman Martyrology, for St. Boniface had left England in 718 and had died in 754 (755). Willehad came to Dockum, where St. Boniface had received the crown of martyrdom, and made many conversions. He crossed the Lauwers, but met with little success at Hugmarke (now Humsterland in the Diocese of Münster). He was obliged to leave and went to Trianthe (Drenthe in the Diocese of Utrecht). At first all seemed favourable, but later he made little progress. In 780 he was sent by Charlemagne to Wigmodia near the North Sea, between the Weser and the Elbe. There God's blessing accompanied his labours, and he built many churches. The insurrection of the Saxons under Widukind in 782 put an end to his work, many of his companions were killed and his churches destroyed. Willehad escaped and went to Rome, where he was received by Adrian I. He then retired to the Abbey of Echternach, and applied himself to the task of copying books, among others he transcribed the Epistles of St. Paul. When the insurrection had been suppressed by Charlemagne Willehad returned to Wigmodia and continued his labours. He was consecrated bishop at Worms on 13 July, 787, and fixed his residence at Bremen, where he built a cathedral, dedicated on Sunday 1 Nov., 789, in honour of St. Peter. A few days later, while on a missionary tour, he was attacked with a fever and died. His body, buried at the place of his death, was transferred by his successor St. Willericus to the stone church built by him and placed in a chapel. A feast on 13 July commemorates the date of his consecration. During the Reformation his relics were lost. His feast was neglected and then forgotten; by permission, however, of the Sacred Congregation of Rites it was reintroduced in 1901 in the Dioceses of Munser, Osnabruck, and Paderborn to be observed on a vacant day after 8 November. His life was written by a cleric of Bremen after 838, but perhaps before 860. The account of his miracles was written by St. Ansgar.
BUTLER, Lives of the Saints; Staunton, A Menology of England; HAUCK, Kirchengesch. Deutschl., II (Leipzig, 1904), 350, etc.; WATTENBACH, Deutsch. Geschichtsqu., I (Berlin, 1904), 296.
FRANCIS MERSHMAN 
Transcribed by Thomas M. Barrett 
Dedicated to St. Willehad

St. William[[@Headword:St. William]]

St. William
(WILLIAM FITZHERBERT, also called WILLIAM OF THWAYT).
Archbishop of York. Tradition represents him as nephew of King Stephen, whose sister Emma was believed to have married Herbert of Winchester, treasurer to Henry I. William became a priest, and about 1130 he was canon and treasurer of York. In 1142 he was elected Archbishop of York at the instance of the king, in opposition to the candidature of Henry Murdac, a Cistercian monk. The validity of the election was disputed on the ground of alleged simony and royal influence, and Archbishop Theobald refused to consecrate him pending an appeal to Rome. St. Bernard exercised his powerful influence against William in favour of Murdac, but in 1143 the pope decided that William should be consecrated, if he could clear himself from the accusation of bribery, and if the chapter could show that there had been no undue royal pressure. William proved his innocence so conclusively that the legate consecrated him archbishop at Winchester 26 September, 1143. He set himself at once to carry out reforms in his diocese, and his gentleness and charity soon won him popularity; but he neglected to obtain from Cardinal Hincmar the pallium which Lucius II sent him in 1146, and the pope died before William had been invested. The new pope, Blessed Eugenius III, was himself a Cistercian, and the English Cistercians soon renewed their complaints against William, which St. Bernard supported. Meanwhile Hincmar carried the pallium back to Rome, so that, in 1147, William had to travel there to obtain it, raising the expenses of his journey by sale of treasurers and privileges belonging to York. This afforded fresh matter of complaint and finally the pope suspended him from his functions on the ground that he had enthroned the Bishop of Durham without exacting the pledges required by the former pope.
William took refuge with his friend, the King of Sicily, but his partisans in England took an unwise revenge by destroying Fountains Abbey, of which Murdac was now prior. This further inflamed St. William's enemies, who again approached the pope, with the result that in 1147 he deposed the archbishop from his seat; and on the failure of the chapter to elect a successor, he consecrated Murdac in his stead. St. William devoted himself to prayer and mortification at Winchester till 1153, when the pope and St. Bernard were both dead. He then appealed to the new pope, Anastasius IV, for restoration to his see, a request which the death of Murdac in October made it easier to obtain. St. William having received the pallium, returned to York, where he showed the greatest kindness to the Cistercians who had opposed him, and promised full restitution to Fountains Abbey. But his death, so sudden as to cause suspicion of poison, took place within a few weeks. Miracles took place at his tomb, and in 1227 he was canonized by Pope Honorius III. In 1283 his relics were translated to a shrine behind the high altar of York Minster, where they remained till the Reformation. His festival is observed in England on 8 June.
JOHN OF HEXHAM, Continuation of SYMEON OF DURHAM in R.S. (London, 1882-5); WILLIAM OF NEWBURGH, Historius rerum anglicasarum in R.S. (London, 1884-89); Acta S.S., II June; ST. BERNARD, Epistles in P.L. CLXXXII-CLXXXV; CAPGRAVE, Nova Legenda Angliae (Oxford, 1901); CHALLONER, Britannia Sancta (London, 1745); RAINE, Historians of the Church of York in R.S. (London, 1879-94); IDEM, Fasti Eboracenses.
EDWIN BURTON 
Transcribed by Michael T. Barrett 
Dedicated to all who are unjustly accused of wrongdoing

St. William (Bishop of St-Brieuc)[[@Headword:St. William (Bishop of St-Brieuc)]]

St. William
Bishop of St-Brieuc, born in the parish of St. Alban, Brittany, between 1178 and 1184; died 1234 (according to some 1137); feast 29 July. Acta SS. (VII, July, 131) narrate only his virtues and miracles, and give no details of his life. From other sources quoted in the "Acta" we learn that his father's name was Oliver Pinchon and his mother's, Jane Fortin. He was elected bishop in 1220 (1225), and considered himself the father of the poor and afflicted of his diocese. He was a defender of the rights of the clergy, and incurred the displeasure of the powerful, so that he was banished. He lived for some time in the Diocese of Poitiers, assisted the sick bishop in his duties, and returned in 1230. He began the building of a cathedral, but died before its completion. He was canonized, 15 April, 1247, by Innocent IV. During the French Revolution his relics were burned.
STADLER, Heiligenlexicon; LOBINEAU, Les vies des saints de Bretagne, II (Paris, 1836), 426.
FRANCIS MERSHMAN 
Transcribed by Michael T. Barrett 
Dedicated to Bill Frey

St. William of Ebelholt[[@Headword:St. William of Ebelholt]]

St. William of Ebelholt
(Also called WILLIAM OF PARIS and WILLIAM OF THE PARACLETE.)
Died on Easter Sunday, 1203, and was buried at Ebelholt. He was educated by his uncle Hugh, forty-second Abbot of St-Germain-des-Pres at Paris; and having been ordained subdeacon received a canonry in the Church of Ste-Geneviève-du-Mont. His exemplary life did not commend him to his fellow canons, who tried to rid themselves of his presence, and even prevented by slander his ordination to the diaconate by the Bishop of Paris. William obtained this order from the Bishop of Senlis by his uncle's intercession, and was soon afterwards presented by the canons to the little priory of Epinay. In 1148, by order of Pope Eugene III, the secular canons of Ste-Geneviève were replaced by canons regular from the Parisian monastery of St. Victor, whose prior, Odo, was made abbot of Ste-Genevieve. William soon afterwards joined the new community and was made sub-prior. In this position he showed great zeal for the religious life, and on one occasion opposed the entry of a new prior who had obtained his position irregularly; for this he was punished by Abbot Garin, successor of Odo, but his action was finally supported by Pope Alexander III.
In 1161 Absalom, Bishop of Roskilde, Denmark, sent to Paris the provost of his cathedral to obtain canons regular for the reform of the monastery of St. Thomas of Eskilsöe. In 1165 William journeyed to Denmark with three companions, and became abbot of that house. In spite of difficulties arising from poverty and opposition on the part of the community he reformed the monastery and in 1178 transferred it to Ebelholt, or the Paraclete, in Zeeland. He was entrusted with important business by Absalom, now Archbishop of Lund, and intervened in the case of Philip Augustus of France who was attempting to repudiate his wife Ingelborg, sister of Cnut of Denmark. The genealogy of the Danish kings which he drew up on this occasion to disprove the alleged impediment of consanguinity and two books of his letters, some of which deal with this affair, have come down to us, and together with an account of probable authenticity of the invention of the relics of Ste-Geneviève in 1161 and a few charters relating to his monastery may be found in P.L., CCIX. An account of his miracles is given in the "Vita" written by one of his younger disciples. He was canonized by Honorius III in 1224. His feast is commemorated on 18 June.
For the Vita and other sources of William's Life see LANGEBEK, Script. rer. dan. (9 vols., Copenhagen, 1772-1878), reprinted in P. L., CCIX; PAPERBROCH, Vita, with commentary, in Acta SS., I April, 625 sqq.; LAGER, Ep. XL in P. L., CLXXXVI.
RAYMUND WEBSTER 
Transcribed by Thomas M. Barrett 
Dedicated to St. William of Ebelholt

St. William of Gellone[[@Headword:St. William of Gellone]]

St. William of Gellone
Born 755; died 28 May, c. 812; was the second count of Toulouse, having attained that dignity in 790. He is by some writers also given the title of Duke of Aquitaine. This saint is the hero of the ninth-century "Roman de Guillame au court nez", but the story of his life is told in a more reliable form by the anonymous author of the biography which was written soon after the saint's death, or before the eleventh century according to Mabillon, or during the eleventh century according to the Bollandist Henschen. His father's name was Theoderic, his mother's Aldana, and he was in some way connected with the family of Charles the Great, at whose court he was present as a youth. The great emperor employed him against the Saracen invaders from Spain, whom he defeated at Orange. In 804 he founded a Benedictine monastery, since called S. Guilhem le Desert, in the valley of Gellone, near Lodeve in the Diocese of Maguelonne, and subjected it to the famous St. Benedict of Aniane, whose monastery was close at hand. Two years later (806) he himself became a monk at Gellone, where he remained until his death. his testament, granting certain property to Gellone, and another subjecting that monastery tothe Abbot of Aniane, are given by mabillon. His feast is on 28 May, the day of his death.
MABILLON, Acta SS. O.S.B. saec. IV, I (Venice, 1735), 67-86; Acta SS., VI May, 154-72.
RAYMUND WEBSTER 
Transcribed by Michael T. Barrett 
Dedicated to the memory of St. William of Gellone

St. William of Maleval[[@Headword:St. William of Maleval]]

St. William of Maleval
(or ST. WILLIAM THE GREAT).
Died 10 February, 1157; beatified in 1202. His life, written by his disciple Albert, who lived with him during his last year at Maleval, has been lost. The life by Theodobald, or Thibault, given by the Bollandists is unreliable, having been interpolated with the lives of at least two other Williams. After a number of chapters in which he is confused with St. William of Gellone, Duke of Aquitaine, we are told that he went to Rome, where he had an interview with Eugene III, who ordered him to make a pilgrimage to Jerusalem in penance for his sins. Though Theodobald's account of his interview with the pope does not carry conviction, the fact of this visit and his subsequent pilgrimage to Jerusalem is supported by excerpts from the older life, which are preserved by responsories and antiphons in his Office. He seems to have remained at Jerusalem for one or two years, not nine as Theodobald relates. About 1153 he returned to Italy and led a hermit's life in a wood near Pisa, then on Monte Pruno, and finally in 1155 in the desert valley of Stabulum Rodis, later known as Maleval, in the territory of Siena and Bishopric of Grosseto, where he was joined by Albert.
Acta SS., II Feb., 435-91.
RAYMUND WEBSTER 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

St. William of Norwich[[@Headword:St. William of Norwich]]

St. William of Norwich
Born 1132; died 22 March, 1144. On Holy Saturday, 25 March, 1144, a boy's corpse showing signs of a violent death was found in Thorpe Wood near Norwich. It was not touched until Easter Monday, where it was buried without any ceremony where it lay. In the meantime a number of young men and boys had visited the spot and the Jews were suspected of the murder on account of the nature of the wounds ["Ex ipso penarum modo" (Thomas of Monmouth, op. cit. below, [p. 35); "non nisi judeos co maxime tempore talia gessisse asseritur" (op. cit., p. 36)]. The body was recognized as that of William, a tanner's apprentice, who with his master had been in the habit of frequenting the houses of certain Jews. The grave was opened by William's uncle, the priest Godwin Stuart, the body recognized, the burial Office read, and the grave recovered. A few days later the diocesan synod met under the presidence of Bishop Eborard, and Stuart accused the Jews of the murder, and offered to prove his accusation by ordeal. But the Jews of the Norwich Jewry were the king's men and under the protection of the sheriff, who pointed out that the bishop had no jurisdiction in the case. The failure to secure a condemnation against the Jews seems to have been largely due to the presence of this strong official who held the castle of Norwich. The only result of Sturt's action at this time was to secure the translation of the body from Thorpe Wood to the monks' cemetery on 24 April. But the cultus of St. William did not become popular, and though one or two miracles are reported during this period (1144-49) it is quite possible that the story of the murder of the Jews might have been forgotten but for the murder of the Jew Eleazer by the followers of Sir Simon de Novers in 1149. The Jews demanded the murderer's punishment, and Bishop Turbe, acting for the accused, who was his own mesne tenant, brought up the murder of the boy William five years earlier as a countercharge. The case was tried before the king at Norwich, but postponed owing, according to Thomas of Monmouth, to the payment by the Jews of much money to the king and his councillors.
For the whole story of William of Norwich our only authority is Thomas of Monmouth, a monk of the cathedral priory of Norwich, and it is only at this point, i.e. at the end of the second book of his "Vita et Passio", that he himself came upon the scene in person. He gives the story of the events related in his first two books on hearsay as it was current in the monastery. He seems to have been a man of unlimited credulity even beyond his contemporaries, but probably more deceived, though perhaps by himself, than a deceiver. The ultimate popularity of the cultus which dates from this time seems to have been due to three persons, Bishop Turbe, who succeeded to the See of Norwich in 1146, Richard de Ferraiis, who became prior in 1150 after the translation to the chapter-house, and Thomas of Monmouth himself, the saint's sacrist. These men were all anxious for reasons of their own to establish the new cultus. In Lent, 1150, Thomas had three visions in which Herbert of Losinga (d. 1119), the founder of the cathedral, appeared and ordered the translation of the body from the monks' cemetery to the chapter-house. At this point the prior Elias died and was succeeded by Richard de Ferrariis, "a staunch supporter of the bishop and of Thomas". The body was translated from the chapter-house to the cathedral in July 1151, and again moved on 5 April, 1154, to the apsidal chapel of the Holy Martyrs to the north of the high altar, now known as the Jesus Chapel. The real spread of the cultus dates from the translation to the cathedral when there was a great burst of enthusiasm accompanied by visions and miracles.
We may now consider the story of the martyrdom as given by Thomas and the evidence adduced by him. William had been in the habit of frequenting the houses of the Jews and was forbidden by his friends to have anything to do with them. On the Monday in Holy Week, 1144, he was decoyed away from his mother by the offer of a place in the archdeacon's kitchen. Next day the messenger and William were seen to enter a Jew's house and from that time William was never again seen alive. On the Wednesday, after a service in the synagogue, the Jews lacerated his head with thorns, crucified him, and pierced his side. For this last scene Thomas produces the evidence of a Christian-serving woman, who, with one eye only, caught sight through a crack in a door of a boy fastened to a post, as she was bringing some hot water at her master's order, presumably to cleanse the body. She afterwards found a boy's belt in the room and in after years pointed out to Thomas the marks of the martyrdom in the room. When, a month after the martyrdom, the body was washed in the cathedral, thorn points were found in the head and traces of martyrdom in the hands, feet, and sides. The servant's evidence was apparently not produced till Thomas was preparing to write his book. On Thursday the Jews take counsel about the disposal of the body, a fact which suggests that, if there is any truth in the story at all, the death of the boy was due to accident, perhaps some rough pranks, as at Inmestar (see below), for if it had been premeditated they would have made all necessary preparations. On Good Friday the Jew Eleazar and another carried the corpse in a sack to Thorpe Wood and were met by a certain Aelward Ded, who discovered the contents of the sack. The Jews bribed the sheriff (always a bête noire to Thomas) to extract an oath of secrecy from Aelward and it is only five years later, three years after the formidable sheriff's death, when on his own death-bed, that Aelward tells his tale. In addition to all this Thomas tells us that when the Jews were being charged with the murder they sought to bribe William's brother to hush up the charge and that they tried to bribe Bishop Turbe to drop his counter-charge in the matter of Eleazar's murder. These attempts at bribery, if true, might well be the natural and guiltless acts of frightened men. But the most telling piece of evidence and the most disastrous in its consequences was that of Theobald, a converted Jew and a monk probably of Norwich Priory. This man told Thomas that "in the ancient writings of his Fathers it was written that the Jews, without the shedding of human blood, could neither obtain their freedom, nor could they ever return to their fatherland. Hence it was laid down by them in ancient times that every year they must sacrifice a Christian in some part of the world" (Vita, II, 2), and that in 1144 it had been the lot of the Jews of Norwich.
This has been well named "one of the most notable and disastrous lies of history". The story is the foundation of the blood accusation or accusation of ritual murder against the Jews, which has found currency and gained popular credence from that date to the present day. In the "Jewish Encyclopedia", III, 266, may be found a list of the cases of this ritual murder, beginning with William of Norwich. There are 5 other cases given for the twelfth century, 15 for the thirteenth, 10 for the fourteenth, 16 for the fifteenth, 13 for the sixteenth, 8 for the seventeenth, 15 for the eighteenth, and 39 for the nineteenth, going right up to the year 1900. There have been more recent cases still in Eastern Europe. Ritual murder as a Jewish institution has been learnedly and conclusively disproved, e.g. by Strack, op. cit. below, and in the case of St. William the evidence is totally insufficient. It seems, however, quite possible that in some cases at least the deaths of these victims were due to rough usage or even deliberate murder on the part of Jews and that some may actually have been slain in odium fidei. In this connection we may notice the first case of all, and the only one before St. William, in which Jews are known to have been accused of murdering a Christian child. In 415 at Inmestar in Syria some Jews in a drunken frolic killed a Christian child in mockery of the death of Christ (Socrates, VII, xvi). Many popes have either directly or indirectly condemned the blood accusation, and no pope has ever sanctioned it (Strack, op. cit., 177 and v).
THOMAS OF MONMOUTH, Life and Miracles of St. William of Norwich, ed. JESSOP and JAMES (Cambridge, 1896); VACANDARD, Question du meutre rituel in Etudes de critique et d'histoire religieuse, III (Paris, 1912); STRACK, Blut in Glauben and Aberglauben (Munich, 1900); Acta SS., III March; THURSTON, Antisemitism and the Charge of Ritual Murder in The Month, XC (London, 1898), 561; LEA, Santo Nino de la Guardia in English Historical Review, IV (London, 1889), 229.
RAYMUND WEBSTER 
Transcribed by Michael T. Barrett 
Dedicated to all who are falsely accused

St. William of Paris[[@Headword:St. William of Paris]]

St. William of Paris
Abbot of Eskill in Denmark, born 1105; died 1202. He was born of a noble French family, and became a secular canon at Ste Geneviève-du-Mond and, after Suger's reform, a canon regular. He was sub-prior of the monastery when Bishop Absalom of Lund, who had heard reports of William's sanctity, sent Saxo Grammaticus to Paris to request his assistance in restoring religious discipline in his diocese. The saint acceded to his request, becoming Abbot of Eskill, where he succeeded in bringing back the religious to the primitive observance of their rule. He was canonized on 12 February, 1224, his feast being observed on 6 April.
Transcribed by Dennis McCarthy 
For Geneviève

St. William of Perth[[@Headword:St. William of Perth]]

St. William of Perth
(Or ST. WILLIAM OF ROCHESTER).
Martyr, born at Perth; died about 1201. Practically all that is known of this martyr comes from the "Nova legenda Anglie", and that is little. In youth he had been somewhat wild, but on reaching manhood he devoted himself wholly to the service of God. A baker by trade, he was accustomed to set aside every tenth loaf for the poor. He went to Mass daily, and one morning, before it was light, found on the threshold of the church an abandoned child, whom he adopted and to whom he taught his trade. Later he took a vow to visit the Holy Places, and, having received the consecrated wallet and staff, set out with his adopted son, whose name is given as "Cockermay Doucri", which is said to be Scots for "David the Foundling". They stayed three days at Rochester, and purposed to proceed next day to Canterbury, but instead David wilfully misled his benefactor and, with robbery in view, felled him with a blow on the head and cut his throat. The body was discovered by a mad woman, who plaited a garland of flowers and placed it first on the head of the corpse and then her own, whereupon the madness left her. On learning her tale the monks of Rochester carried the body to the cathedral and there buried it. In 1256 the Bishop of Rochester, Lawrence de S. Martino, obtained the canonization of St. William by Pope Innocent IV. A beginning was at once made with his shrine, which was situated in the northeast transept, and attracted crowds of pilgrims. At the same time a small chapel was built at the place of the murder, which was thereafter called Palmersdene. Remains of this chapel are still to be seen near the present St. William's Hospital, on the road leading by Horsted Farm to Maidstone. On 18 and 19 February, 1300, King Edward I gave two donations of seven shillings to the shrine. On 29 November, 1399, Pope Boniface IX granted an indulgence to those who visited and gave alms to the shrine on certain specified days. St. William is represented in a wall-painting, which was discovered in 1883 in Frindsbury church, near Rochester, which is supposed to have been painted about 1256-1266. His feast was kept on 23 May.
Acta SS., XVII, 268; HORSTMANN, Nova legenda Anglie, II (Oxford, 1901), 457; Archaeologia Cantiana (London, 1858-), III, 108; V, 144; XV, 331; XVI, 225; XVIII, 200; XXIII, passim; XXVII, 97; BLISS AND TWEMLOW, Calendar of Papal Letters, V (London, 1904), 256-7; BRIDGETT in The Month (London, 1891); STANTON, Menology of England and Wales (London, 1887-92), 228, 648; CHALLONER, Britannia Sancta, I (London, 1745), 312.
JOHN B. WAINEWRIGHT 
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St. Willibrord[[@Headword:St. Willibrord]]

St. Willibrord
Bishop of Utrecht, Apostle of the Frisians, and son of St. Hilgis, born in Northumbria, 658; died at Echternach, Luxemburg, 7 Nov., 739. Willibrord made his early studies at the Abbey of Ripon near York, as a disciple of St. Wilfrid, and then entered the Benedictine Order. When twenty years old he went to Ireland and spent twelve years in the Abbey of Rathmelsigi (identified by some as Mellifont in Co. Louth) under St. Egbert. From him Willibrord and eleven companions received the mission to Frisia, at the request of Pepin. They came to Utrecht but did not remain there, repairing to the court of Pepin. In 692 Willibrord went to Rome, received Apostolic authorization, and returned to his missionary labours. At the wish of Pepin he went for a second time to Rome, was consecrated Bishop of the Frisians by Sergius III (21 Nov., 695) in the Church of St. Cecilia, and given the name of Clement. He also received the pallium from the pope. On his return he laboured among the people assigned to him; to raise recruits for future apostolic work he founded a monastery at Utrecht, where also he built a church in honour of the Holy Redeemer and made it his cathedral. In 698 he established an abbey at the Villa Echternach on the Sure; this villa had been presented to him by St. Irmina, daughter of St. Dagobert II, the donation being legally confirmed in 706.
When Radbod gained possession of all Frisia (716) Willibrord was obliged to leave, and Radbod destroyed most of the churches, replaced them by temples and shrines to the idols, and killed many of the missionaries. Willibrord and his companions made trips between the Maas and the Waal, to the North of Brabant, in Thuringia and Geldria, but met with no success in Denmark and Helgoland. After the death of Radbod he returned (719) and repaired the damages done there, being ably assisted in this work by St. Boniface. Numberless conversions were the result of their labour. Willibrord frequently retired to the Abbey of Echternach to provide more particularly for his own soul; he was buried in the oratory of this abbey, and after death was almost immediadely honoured as a saint. Some relics were distributed in various churches, but the greater part remained at the abbey. On 19 Oct., 1031, the relics were placed in a shrine under the main altar of the new basilica. His feast is celebrated on 7 Nov., but in England, by order of Leo XIII, on 29 Nov. Since his burial Echternacht has been a place of pilgrimage, and Alcuin mentions miracles wrought there. The old church was restored in 1862 and consecrated in Sept., 1868. Another solemn translation of the relics took place on 4 June, 1906, from the Church of St. Peter to the new basilica. On this occasion occurred also the annual procession of the holy dancers (see ECHTERNACH, ABBEY OF. -- The Dancing Procession). Five bishops in full pontificals assisted; engaged in the dance were 2 Swiss guards, 16 standard-bearers, 3045 singers, 136 priests, 426 musicians, 15,085 dancers, and 2032 players (Studien u. Mittheilungen, 1906, 551).
No writing can with certainty be attributed to St. Willibrord except a marginal note in the Calendar of Echternach giving some chronological data. On his testament or last will, which is probably genuine, see "Acts SS.", III Nov., 631. In the national library of Paris (No. 9389) there is a copy of the Gospels under the name of Willibrord; this is an old Irish manuscript and was probably brought by Willibrord from Ireland (Bellesheim, "Gesch. der kath. Kirche in Irland", I, Mainz, 1890, 623).
The Life was written by Alcuin and dedicated to BEORNRAD. (Abbot of Echternach). He probably made use of an older one written by a British monk, which is lost. This was used also by THEOFRIC.
FRANCIS MERSHMAN 
Transcribed by Michael C. Tinkler

St. Willigis[[@Headword:St. Willigis]]

St. Willigis
Archbishop of Mainz, d. 23 Feb., 1011. Feast, 23 February or 18 April. Though of humble birth he received a good education, and through the influence of Bishop Volkold of Meissen entered the service of Otto I, and after 971 figured as chancellor of Germany. Otto II in 975 made him Archbishop of Mainz and Archchancellor of the Empire, in which capacity he did valuable service to the State. Hauch (Kirchengesch. Deutschlands, III, Leipzig, 1906, 414) calls him an ideal bishop of the tenth century. Well educated himself, he demanded solid learning in his clergy. He was known as a good and fluent speaker. In March, 975, he received the pallium from Benedict VII and was named Primate of Germany. As such, on Christmas, 983, he crowned Otto III at Aachen, and in June, 1002, performed the coronation of Henry II at Mainz; he presided at the Synod of Frankfort, 1007, at which thirty-five bishops signed the Bull of John XVIII for the erection of the Diocese of Bamberg. He always stood in friendly relations with Rome ("Katholik", 1911, 142). In 996 he was in the retinue of Otto III on his journey to Italy, assisted at the consecration of Gregory V and at the synod convened a few days later. In this synod Willigis strongly urged the return of St. Adalbert to Prague, which diocese was a suffragan of Mainz. Willigis had probably consecrated the first bishop, Thietmar (January, 976), at Brumath in Alsace (Hauch, III, 193), and had consecrated St. Adalbert. The latter, unable to bear the opposition to his labours, left his diocese and was, after much correspondence between the Holy See and Willigis, forced to return.
In 997 Gregory V sent the decrees of a synod of Pavia to Willigis, "his vicar", for publication. These friendly relations were somewhat disturbed by the dispute of Willigis with the Bishop of Hildesheim about jurisdiction in the convent at Gundersheim. The convent was originally situated at Brunshausen in the Diocese of Hildesheim, but was transferred to Gundersheim, within the limits of Mainz. Both bishops claimed jurisdiction. After much correspondence and several synods Pope Silvester declared in favour of Hildesheim. When this sentence was about to be published at a synod of Pohlde (22 June, 1001), Willigis, who was there, left in great excitement in spite of the remonstrances of the delegate, who then placed the sentence of suspension on the archbishop. Formal opposition to Rome was not intended, but if Willigis committed any fault in the matter he publicly rectified all by a declaration at Gundersheim on 5 Jan., 1007, when he resigned all claims to the Bishop of Hildesheim (Katholik, loc. cit., p. 145). In his diocese he laboured by building bridges, constructing roads, and fostering art. In Mainz he built a cathedral and consecrated it on 29 Aug., 1009, in honour of St. Martin, but on the same day it was destroyed by fire; he greatly helped the restoration of the old Church of St. Victor and built that of St. Stephen. He also built a church at Brunnen, in Nassau. He showed great solicitude for the religious, and substantially aided the monasteries of Bleidenstadt, St. Disibod, and Jechaburg in Thuringia. After death he was buried in the Church of St. Stephen.
MANN, Lives of the Popes, IV (St. Louis, 1910), 372, 391, 399.
FRANCIS MERSHMAN 
Transcribed by Thomas M. Barrett 
Dedicated to St. Willigis

St. Winnoc[[@Headword:St. Winnoc]]

St. Winnoc
Abbot or Prior or Wormhoult, died 716 or 717. Three lives of this saint are extant: the best of these, the first life, was written by a monk of St. Bertin in the middle of the ninth century, or perhaps a century earlier. St. Winnoc is generally called a Breton, but the Bollandist de Smedt shows that he was more probably of British origin. He came to Flanders, to the Monastery of St. Sithiu, then ruled by St. Bertin, with three companions, and was soon afterwards sent to found at Wormhoult, a dependent cell or priory (not an abbey, as it is generally called). It is not known what rule, Columbanian or Benedictine, was followed at this time in the two monasteries. When enfeebled by old age, St. Winnoc is said to have received supernatural assistance in the task of grinding corn for his brethren and the poor; a monk who, out of curiosity, came to see how the old man did so much work, was stuck blind, but healed by the saint's intercession. Many other miracles followed his death, which occurred 6 November, 716 or 717. We only know the year from fourteenth-century tradition. The popularity of St. Winnoc's cultus is attested by the frequent insertion of his name in liturgical documents and the numerous translations of his remains, which have been preserved at Bergues-St-Winnoc to the present day. His feast is kept on 6 November, that of his translation on 18 September; a third, the Exaltation of St. Winnoc, was formerly kept on 20 February.
Acta SS., II Nov., 253; Acta SS. O.S.B., III, i; 291; Acta SS. Belgii, VI, 383; SURIUS, Vitae SS., VI, 127; BENNETT in Dict. Christ. Biog., s. v. Winnocus; GUERIN, Petits Bollandistes, XIII, 232.
RAYMUND WEBSTER 
Transcribed by Thomas M. Barrett 
Dedicated to Saint Winnoc

St. Winwallus[[@Headword:St. Winwallus]]

St. Winwallus
Abbot of Landevennec; d. 3 March, probably at the beginning of the sixth century, though the exact year is not known. There are some fifty forms of his name, ranging from Wynwallow through such variants as Wingaloeus, Waloway, Wynolatus, Vinguavally, Vennole, Valois, Ouignoualey, Gweno, Gunnolo, to Bennoc. The original form is undistinguishable. In England the commonest are Winwalloc or Winwalloe; in France, Guenole or Guingalois.
His father, Fracan, was a British chieftain who fled before Saxon invaders to Brittany, where the saint was born. After considerable difficulty in overcoming his father's objections, Winwallus entered the religious life under the guidance of St. Budoc on the Island of Laurels near Isleverte. After residing here for some time he determined to go to Ireland to place himself under the great St. Patrick, but was deterred by a dream in which that saint appeared to him forbidding the journey, but telling him he must soon leave St. Budoc. Accordingly he set out with eleven companions, and, after a time spent in extraordinary austerities on the Island of Tibidi at the mouth of the River Aven, finally settled at Landevennec, where he founded a monastery on a rocky headland not far from Brest. After his death many miracles were ascribed to him. His body was carried to Flanders at the time of the Norman forays. Relics were preserved at Montreuil-sur-Mer (where a church was dedicated to him under the name of St. Walow), at St. Peter's in Ghent, and elsewhere. His tomb was to be seen in the church of Landevennec up to the beginning of the nineteenth century. The Abbey of Landevennec became Benedictine in the ninth century, and was in the hands of the Congregation of St. Maur at the final suppression. St. Winwallus's feast is kept on 3 March, ad that of his translation on 28 April. His name has been preserved in the dedications of churches in the Anglican parishes of Wonastow in Monmouthshire (where he is known as St. Wonnow), and of Gunwalloc, St. Cleer, and Landewednack in Cornwall. It was been suggested that the last-named parish got its name from some monastic dependency of Landevennec.
Acta SS., I March, 245; GAMMACK in Dict. Christ. Biog., s.v.; GUERIN, Petits Bollandistes, III, 133; ARNOLD-FORESTER, Studies in Church Dedications, II (London, 1899), 284.
RAYMUND WEBSTER 
Transcribed by Michael T. Barrett 
Dedicated to Sr. Anne Marie Lustig, O.P.

St. Wolfgang[[@Headword:St. Wolfgang]]

St. Wolfgang
Bishop of Ratisbon (972-994), born about 934; died at the village of Pupping in upper Austria, 31 October, 994. The name Wolfgang is of early German origin. St. Wolfgang was one of the three brilliant stars of the tenth century, St. Ulrich, St. Conrad, and St. Wolfgang, which illuminated the early medieval period of Germany with the undying splendour of their acts and services. St. Wolfgang sprang from a family of Swabian counts of Pfullingen (Mon. Germ. His.: Script., X, 53). When seven years old he had an ecclesiastic as tutor at home; later he attended the celebrated monastic school on the Reichenau. Here he formed a strong friendship with Henry, brother of Bishop Poppo of Würzburg, whom he followed to Würzburg in order to attend at the cathedral school there the lectures of the noted Italian grammarian, Stephen of Novara. After Henry was made Archbishop of Trier in 956, he called his friend to Trier, where Wolfgang became a teacher in the cathedral school, and also laboured for the reform of the archdiocese, notwithstanding the enmity with which his efforts were met. Wolfgang's residence at Trier greatly influenced his monastic and ascetic tendencies, as here he came into connection with the great reformatory monastery of the tenth century, St. Maximin of Trier, where he made the acquaintance of Ramwold, the teacher of St. Adalbert of Prague. After the death (964) of Archbishop Henry of Trier, Wolfgang entered the Order of St. Benedict in the Abbey of Maria Einsiedeln, Switzerland, and was ordained priest by St. Ulrich in 968.
After their defeat in the battle of the Lechfeld (955), a victory gained with the aid of St. Ulrich, the heathen Magyars settled in ancient Pannonia. As long as they were not converted to Christianity they remained a constant menace to the empire. At the request of St. Ulrich, who clearly saw the danger, and at the desire of the Emperor Otto the Great, St. Wolfgang, according to the abbey annals, was "sent to Magyars" as the most suitable man to evangelize them. He was followed by other missionaries sent by Bishop Piligrim of Nassau, under whose jurisdiction the new missionary region came. After the death of Bishop Michael of Ratisbon (23 September, 972) Bishop Piligrim obtained from the emperor the appointment of Wolfgang as Bishop of Ratisbon (Christmas, 972). Wolfgang's services in this new position were of the highest importance, not only for the diocese, but also for the cause of civilization. As Bishop of Ratisbon, Wolfgang became the tutor of Emperor St. Henry II, who learned from him the principles which governed his saintly and energetic life. Poppe, son of Margrave Luitpold, Archbishop of Trier (1016), and Tagino, Archbishop of Magdeburg (1004-1012), also had him as their teacher.
St. Wolfgang deserves credit for his disciplinary labours in his diocese. His main work in this respect was connected with the ancient and celebrated Abbey of St. Emmeram which he reformed by granting it once more abbots of its own, thus withdrawing it from the control of the bishops of Ratisbon, who for many years had been abbots in commendam, a condition of affairs that had been far from beneficial to the abbey and monastic life. In the Benedictine monk Ramwold, whom St. Wolfgang called from St. Maximin at Trier, St. Emmeram received a capable abbot (975). The saint also reformed the convents of Obermunster and Niedermunster at Ratisbon, chiefly by giving them as an example the convent of St. Paul, Mittelmunster, at Ratisbon, which he had founded in 983. He also co-operated in the reform of the ancient and celebrated Benedictine Abbey of Altach (Nieder-altach), which had been founded by the Agilolf dynasty, and which from that time took on new life. He showed genuine episcopal generosity in the liberal manner with which he met the views of the Emperor Otto II regarding the intended reduction in size of his diocese for the benefit of the new Diocese of Prague (975), to which St. Adalbert was appointed first bishop. As prince of the empire he performed his duties towards the emperor and the empire with the utmost scrupulousness and, like St. Ulrich, was one of the mainstays of the Ottonian policies. He took part in the various imperial Diets, and, in the autumn of 978, accompanied the Emperor Otto II on his campaign to Paris, and took part in the great Diet of Verona in June, 983.
St. Wolfgang withdrew as a hermit to a solitary spot, now the Lake of St. Wolfgang, apparently on account of a political dispute, but probably in the course of a journey of inspection to the monastery of Mendsee which was under the direction of the bishops of Ratisbon. He was discovered by a hunter and brought back to Ratisbon. While travelling on the Danube to Pöchlarn in Lower Austria, he fell ill at the village of Pupping, which is between Efferding and the market town of Aschach near Linz, and at his request was carried into the chapel of St. Othmar at Pupping, where he died. His body was taken up the Danube by his friends Count Aribo of Andechs and Archbishop Hartwich of Salzburg to Ratisbon, and was solemnly buried in the crypt of St. Emmeram. Manymiracles were performed at his grave; in 1052 he was canonized. Soon after his death many churches chose him as their patron saint, and various towns were named after him. In Christian art he has been especially honoured by the great medieval Tyrolese painter, Michael Pacher (1430-1498), who created an imperishable memorial of him, the high altar of St. Wolfgang. In the panel pictures which are now exhibited in the Old Pinakothek at Munich are depicted in an artistic manner the chief events in the saint's life. The oldest portrait of St. Wolfgang is a miniature, painted about the year 1100 in the celebrated Evangeliary of St. Emmeram, now in the library of the castle cathedral at Cracow. A fine modern picture by Schwind is in the Schak Gallery at Munich. This painting represents the legend of Wolfgang forcing the devil to help him to build a church. In other paintings he is generally depicted in episcopal dress, an axe in the right hand and the crozier in the left, or as a hermit in the wilderness being discovered by a hunter. The axe refers to an event in the life of the saint. After having selected a solitary spot in the wilderness, he prayed and then threw his axe into the thicket; the spot on which the axe fell he regarded as the place where God intended he should build his cell. This axe is still shown in the little market town of St. Wolfgang which sprang up on the spot of the old cell. At the request of the Abbey of St. Emmeram, the life of St. Wolfgang was written by Othlo, a Benedictine monk of St. Emmeram about 1050. This life is especially important for the early medieval history both of the Church and of civilization in Bavaria and Austria, and it forms the basis of all later accounts of the saint. The oldest and best manuscript of this "Life" is in the library of the Abbey of Maria Einsiedeln in Switzerland (MS. No. 322), and has been printed with critical notes in "Mon. Germ. His.: Script.", IV, 524-542. It has also been printed in, "Acta SS.":, II November, (Brussels, 1894), 529-537; "Acta SS. O. S. Ben.", V, 812-833; and in P.L., CXLVI, 395-422.
Der hl. Wolfgang, Bischof von Regensburg, hist. Festschrift z. jahr. Gedachtnisse seines Todes, ed., in connection with numerous historical scholars, by MEHLER (Ratisbon, 1894), among the chief collaborators on this work being BRAUNMULLER, RINGHOLZ (of Einsiedeln), and DANNERBAUER; KOLBE, Die Verdienste des Bischofs Wolfgang v. R. um das Bildungswesen Suddeutschlands. Beitrag z. Gesch. der Padogogik des X und XI Jahrhunderis (Breslau, 1894); WATTENBACH, Deutschlands Geschichtsquellen im Mittelalter, I (Berlin, 1904), 449-452; DETZEL, Christl. Iknographie, II (Freiburg, 1896), 683; POTTHAST, Bibl. medii aevi, II (Berlin, 1896), 1641.
ULRICH SCHMID 
Transcribed by Thomas M. Barrett 
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St. Wolstan[[@Headword:St. Wolstan]]

St. Wolstan
Benedictine, and Bishop of Worcester, b. at Long Itchington, Warwickshire, England, about 1008; d. at Worcester, 19 Jan.,1095. Educated at the great monastic schools of Evesham and Peterborough, he resolutely combated and overcame the temptations of his youth, and entered the service of Brithege, Bishop of Worcester, who ordained him priest about 1038. Refusing all ecclesiastical preferment, he became a novice in the great priory of Worcester, and after holding various offices in the monastery became cathedral prior there. He held this position, edifying all by his charity, holiness of life, and strict observance of the rule, until 1062, when the See of Worcester fell vacant by the translation of Bishop Aldred to the Archbishopric of York. Two Roman cardinals, who had been Wolstan's guests at Worcester during Lent, recommended the holy prior to King Edward for the vacant see, to which he was consecrated on 8 September, 1062. Not a man of special learning or commanding intellect, he devoted his whole life to the care of his diocese, visiting, preaching, and confirming without intermission, rebuilding his cathedral in the simple Saxon style, planting new churches everywhere, and retaining the ascetic personal habits which he had acquired in the cloister. His life, notwithstanding his assiduous labours, was one of continuous prayer and recollection; the Psalms were always on his lips, and he recited the Divine Office aloud with his attendants as he rode through the country in discharge of his episcopal duties. Wolstan was the last English bishop appointed under a Saxon king, the last episcopal representative of the Church of Bede and of Cuthbert, and the link between it and the Church of Lanfranc and Anselm. After the Conquest, when nearly all the Saxon nobles and clergy were deprived of their offices and honours in favour of the Normans, Wolstan retained his see, and gradually won the esteem and confidence both of Lanfranc and of the Conqueror himself. Aelred of Rievaulx tells the legend of his being called upon to resign his bishopric, and of his laying his crozier on the tomb of Edward the Confessor at Westminster. The crozier remained immoveable -- a sign from heaven, as was believed, that the holy bishop was to retain his see. He survived both William the Conqueror and Lanfranc, and was one of the consecrators of St. Anselm.
D.O. HUNTER-BLAIR 
Transcribed by Charlie Martin

St. Wulfram[[@Headword:St. Wulfram]]

St. Wulfram
(VULFRAMNUS.)
Bishop of Sens, missionary in Frisi, born at Milly near Fontainebleau, probably during the reign of Clovis II (638-56); died 20 March, before 704, in which year a translation of his body took place (Duchesne, "Fastes épiscopaux de l'ancienne Gaule", II, Paris, 1900, 413). His father Fulbert stood high in the esteem of Dagobert I and Clovis II. Wulfram received a good education, and was ordained priest. He intended to spend a secluded life but was called to the Court of Theodoric III of Neustria and from there was elevated to the episcopacy of Sens, 684 (690, 692). He was present at an assembly of bishops in 693 at Valenciennes. Two years later he resigned and retired to the Abbey of Fontanelle. During the second journey of St. Boniface to Rome Wulfram is said to have preached in Frisia. He tried to convert Radbod, but not succeeding he returned to Fontanelle. Some authorities record another and longer stay in Frisia, but, as neither Bede nor Alcuin mention his missionary labour there, it is barely possible. The relics of the saint were brought to Notre Dame at Abbeville in 1058. His feast is celebrated 20 March.
Acta SS., III March, 143; MABILLON, Acta SS. O. S. B., III, i, 340; BENNETT in Dict. Christ. Biog., s. v. Wulframnus, St.; DELETOILLE, Eloge de St. Wulfran (Paris, 1808); GLAISTER, Life and times of St. Wulfram, bishop and missionary (London, 1878); LA VIEILLE, ed. SAUVAGE, Abrege de la vie et miracles de St. Wulfran (Rouen, 1876); LEFRANC, L'authenticite des religues de St. Wulfran. . . reponse a. . .Sauvage (Paris, 1890).
FRANCIS MERSHMAN 
Transcribed by Thomas M. Barrett 
Dedicated to Saint Wulfram

St. Zeno[[@Headword:St. Zeno]]

St. Zeno
Entered in the Roman Martyrology on 12 April as a Bishop of Verona martyred under Gallienus. Probably, however, he was a confessor who governed the Church of Verona from 362-380. At Verona a basilica, San Zenone, is dedicated to his honour, and some thirty churches and chapels bear his name. In the basilica his statue, bearing the episcopal insignia, is prominent in the choir; coins with his likeness and an inscription were in use. On 21 May and 6 Dec. the translation of his body and his consecration were formerly commemorated. In "De viris illust." Of St. Jerome and Gennadius, Zeno is not mentioned, but St. Ambrose (Ep. v) speaks of him as an episcopus sanctae memoriae, and St. Gregory (Dial., III, 19) relates a miracle wrought at the Church of St. Zeno at Verona. Mabillon ("Vetera analecta", Paris, 1675) published an anonymous poem, "De landibus Veronae", taken from the writing of Ratherius, Bishop of Verona (d. 974), found in the abbey at Lobbes in Belgium (P.L., XI, 154, 225), which gives a list of the bishops of Verona and makes Zeno eighth. In the Monastery di Classe at Ravenna was found an eighth-century chasuble (casula diptycha) with the names and pictures of thirty-five bishops of Verona on its front and back; among them was that of Zeno. This list was accepted by Gams in his "Series episcoporum" (Bigelmair, p. 27). Zeno had not been known as a writer before 1508, when two Dominicans, Albertus Castellanus and Jacobus de Leuco, edited at Venice 105 tractatus or sermons found in the episcopal library of Verona fifty years earlier. In 1739 the brothers Ballerini published "S. Zenonis episcopi Veronae sermones", with an elaborate prolegomena. From these it appears that Zeno was a native of Africa, eighth Bishop of Verona (362-80), an able speaker, and an untiring champion of Christianity against the heathens and of orthodoxy against the Arians. Much controversy arose as to the time at which St. Zeno lives, whether two bishops of Verona of this name were to be admitted or but one, and on the authorship of the sermons. Various opinions were held by Sixtus of Siena, Baronius, Ughelli, Dupin, Tillemont, Fabricius, and others. Of the 105 sermons 12 have been rejected as belonging to other authors. Of the rest 16 are larger sermons, the others merely sketches or perhaps fragments. They contain valuable material on Catholic doctrine, practice, and liturgy; they treat of God, creation, the Blessed Virgin, Holy Scriptures, the Church, the sacraments, etc., and warn against the vices of the day.
DANIELL in Dict. Christ. Biog., s.v. Zeno (6); BARDENHEWER, Patrologie (Freiburg, 1910), 362; Zeitschrift fur kath. Theol. (Innsbruck, 1884), 233; Acta SS., II April, 68; HURTER, Nomenclator, I (1903), 362; BIGELMAIR, Zeno von Verona (Munster, 1904).
FRANCIS MERSHMAN 
Transcribed by Thomas M. Barrett 
St. Zeno, pray for us

St. Zenobius[[@Headword:St. Zenobius]]

St. Zenobius
Bishop of Florence and one of the patrons of that city, b. there in the latter part of the reign of Constantine I; d. 337. Carefully educated by pagan parents, he came early under the influence of the holy bishop Theodore, was baptized by him, and succeeded, after much opposition, in bringing his father and mother to the Christian Faith. He embraced the clerical state, and rapidly rose to the position of archdeacon, when his virtues and notable powers as a preacher made him known to St. Ambrose, at whose instance Pope Damasus (366-86) called him to Rome, and employed him in various important missions, including a legation to Constantinople. On the death of Damasus he returned to his native city, where he resumed his apostolic labours, and on the death of the bishop of that see, Zenobius, to the great joy of the people, was appointed to succeed him. The ancient legends of his episcopal career -- in which, however, there are many interpolations of a later date -- are unanimous in their description of his saintly life and supernatural gifts. Extraordinary miracles, including several instances of the restoration of the dead to life, are attributed to him, and during his prolonged episcopate his fervour and zeal for souls never for a moment flagged. According to his biographer and successor in the See of Florence, Antonius, he died in his ninetieth year, in 424; but, as Antonius says that Inocent I (d. 417) was at the time pope, the date is uncertain. There is ground for believing that he actually died in 417, on 25 May, on which day the ancient tower where he is supposed to have lived, near the Ponte Vecchio, is annually decorated with flowers. His body was first buried in the Basilica of St. Laurence (consecrated by St. Ambrose in 393), and was later translated to San Salvador's church, on the site of the present cathedral. Beneath the high altar is the silver shrine of the saint, designed by Ghiberti about 1440, inn the same style as his famous bronze gates. There is a statute of Zenobus in San Marco, and other memorials of him in the city, where his name and memory are still venerated.
Acta SS., XIX, 49-69; the Bollandists have brought together all the ancient biographies of Zenobius: (1) that attributed to St. Simplicianus; (2) the life by ST. ANTONIUS OF FLORENCE (from his Summa Historialis, tit. X. cap. xii); (3) that by the monk BLASSIUS (from a Florentine MS.); that by LAURENCE, Archbishop of Amali (1040-1048); and various narratives of the translation of his body. See also GAMS, Series episcaporum (Ratisbon, 1873), 747; BUTLER, Lives of the Saints, X (London, 1814), 436-438; HORNER, Walks in Florence (London, 1873), I, 5, 79, 118, 177; II, 177.
D.O. HUNTER-BLAIR 
Transcribed by Michael T. Barrett 
Dedicated to Judy Van Horn

St. Zita[[@Headword:St. Zita]]

St. Zita
Model and heavenly patroness of domestic servants, born early in the thirteenth century of a poor family at Montsegradi, a little village near Lucca, in Tuscany; died at Lucca, 27 April, 1271. A naturally happy disposition and the teaching of a virtuous mother, aided by Divine grace, developed in the child's soul that sweetness and modesty of character and continual and conscientious application to work which constituted her especial virtues. At the age of twelve she entered the service of the Fatinelli family of Lucca. Her piety and the exactitude with which she discharged her domestic duties, in which she regarded herself as serving God rather than man, even supplying the deficiencies of her fellow servants, far from gaining for her their love and esteem and that of her employers rather brought upon her every manner of ill-treatment of both the former and, through their accusations, of the latter. The incessant ill-usage, however, was powerless to deprive her of her inward peace, her love of those who wronged her, and her respect for her employers. By this meek and humble self-restraint she at last succeeded in overcoming the malice of her fellow-servants and her employers, so much so that she was placed in charge of all the affairs of the house.
In her position of command over all the servants she treated all with kindness, not exacting from them any reckoning for the wrongs she had for so many years suffered from them. She was always circumspect, and only severe when there was a question of checking the introduction of vice among the servants. On the other hand, if any of them had been guilty of shortcomings, she took upon herself to excuse or defend them to their employers. Using the ample authority given her by her employers, she was generous in almsgiving, but careful to assist only those really in need. After her death numerous miracles were wrought at her intercession, so that she came to be venerated as a saint in the neighbourhood of Lucca, and the poets Fazio degli Uberti (Dittamonde, III, 6) andDante (Inferno, XI, 38) both designate the city of Lucca simply as "Santa Zita". The office in her honour was approved by Leo X.
In 1580 her tomb was discovered in the Church of S. Frediano; thus was suggested the solemn approbation of her cult, which was granted by Innocent XII in 1696. The earliest biography of the saint is preserved in an anonymous manuscript belonging to the Fatinelli family which was published at Ferrara in 1688 by Monsignor Fatinelli, "Vita beatf Zitf virginis Lucensis ex vetustissimo codice manuscripto fideliter transumpta". For his fuller "Vita e miracoli di S. Zita vergine lucchese" (Lucca, 1752) Bartolomeo Fiorito has used this and other notices, especially those taken from the process drawn up to prove the immemorial cult.
U. BENIGNI 
Transcribed by Paul T. Crowley 
Dedicated to John and Maureen Crowley

St. Zita's Home For Friendless Women[[@Headword:St. Zita's Home For Friendless Women]]

St. Zita's Home for Friendless Women
Founded at 158 East 24th Street, New York, by Ellen O'Keefe (Mother Zita) in 1890. Born in County Limerick, Ireland, Miss O'Keefe emigrated to New York in 1864. She selected nursing as a career, and during her two years' training at the city hospital, Blackwell's Island, first conceived the idea which was to give a direction to her life. Moved with pity for the unfortunate women with whom she there came in contact and whose previous records were so fatal an obstacle to their securing employment, she determined to found a home where they could find shelter and an opportunity to reform their lives. With her personal savings she started single-handed the home in 24th Street, but was later joined by two friends (Mary Finnegan and Katherine Dunne). Every woman who sought admission was received without formal application and regardless of her religious views or previous character. This charitable work had from the first the approval of ecclesiastical authorities, and as it became more widely known the greatly increased number of applicants necessitat6ed its transference to larger quarters.
Miss O'Keefe had always treasured the thought of forming a regular community for the perpetuation of her work and to make reparation to Our Saviour in the Blessed Sacrament. Archbishop (Cardinal) Farley approved her institute in September, 1903, under the title of the "Sisters of Reparation of the Congregation of Mary". Miss O'Keefe was named superioress of the congregation under the title of Mother Zita, Katherine Dunne (Sister Mary Magdalen) taking the habit on her death-bed. A postulant of one year and a novitiate of two years had to be served; perpetual vows were made after five years. In 1906 Mother Zita visited her native land and returned with six novices, bringing the number of members to fifteen by 1912. In 1907 a branch house was opened at East 79th Street. A sister always slept near the door, since it was a rule of the community that no one was to be refused admission at any hour, day or night; the observance of this rule frequently rendered it necessary to the sisters to give up their own beds to their humble guests. The women were kept as long as they desire to stay; if able-bodied they had to help in the laundry or at sewing, the sole support of the home; if ill, they were cared for or sent to the hospital. Catholic inmates were required to attend Mass on Sundays and holy days of obligation, but this was the sole distinction between the inmates of the different religions. The sisters also visited the poor in the hospitals, and supplied free meals to men out of employment. The number of women accommodated each night was from 100 to 125; the meals supplied to men out of work averaged daily 65.
MOIRA K. COYLE 
Transcribed by Paul T. Crowley 
In Memoriam, Mother Zita & Brother Matthias, Brothers of the Good Shepherd
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Stabat Mater
The opening words of two companion hymns, one of which (Stabat Mater Dolorosa) is in liturgical use, while the other (Stabat Mater Speciosa) is not. They celebrate the emotions of Our Lady at the Cross and at the Manger -- Calvary and Bethlehem -- respectively, and may conveniently be differentiated here by the third word (Dolorosa, Speciosa). The Speciosa contains thirteen (double) stanzas of six lines; the Dolorosa, ten. In other respects the two hymns are in quite perfect parallelism of phrase throughout, as the first stanza may serve to illustrate:
	Stabat mater
	dolorosa
speciosa

	Juxta
	crucem lacrimosa
foenum gaudiosa

	Dum
	pendebat filius
jacebat filius


The question, which is the original, which the imitation, will be discussed under II. THE SPECIOSA.
I. THE DOLOROSA
The hymn was well known to all classes by the end of the fourteenth century. Georgius Stella, Chancellor of Genoa (d. 1420), in his "Annales Genuenses", speaks of it as in use by the Flagellants in 1388, and other historians note its use later in the same century. In Provence, about 1399, the "Albati", or "Bianchi", sang it during their nine days' processions. "The Church did not receive the hymn from the heretics, but the heretics despoiled the Church of the Sequence" (Daniel, "Thesaurus Hymnologicus", II, 140). If the very questionable ascription to Jacopone da Todi be correct, the hymn probably found its way from Franciscan houses into those of other religious bodies and into popular use. It is found in several European (but not English) Missals of the fifteenth century, but was not introduced into the Roman Breviary and Missal until 1727 (Feast of the Seven Dolours B. V. M., assigned to Friday after Passion Sunday. The September feast of the same name employs other hymns in the Breviary Office). In the Breviary it is divided into three parts: at Vespers, "Stabat Mater dolorosa"; at Matins, "Sancta Mater, istud agas"; at Lauds, "Virgo virginum praeclara".
The authorship of the hymn has been ascribed to St. Gregory the Great (d. 604), St. Bernard of Clairvaux (d. 1153), Innocent III (d. 1216), St. Bonaventure (d. 1274), Jacopone (d. 1306), Pope John XXII (d. 1334), Gregory XI (d. 1378). Of these ascriptions, the only probable ones are those to Innocent III and Jacopone. Benedict XIV gives it without question to Innocent, and quotes three authorities; Mone, in his notes, and Hurter, in his "Life", give it to the same great pontiff. Duffield, in his "Latin Hymn Writers and their Hymns", rejects with much positiveness, and Mearns, in Julian, "Dictionary of Hymnology", questions, the ascription. Gregorovius also denies it to the pope of "the great and cold intellect"; but for a similar reason he might question the ascription of the Corpus Christi hymns, redolent of devotional warmth and sweetness, to the rigorously scholastic mind of St. Thomas Aquinas; he adds, however, a reference to a fourteenth-century manuscript containing poems by Jacopone with an ascription to him of the Stabat. The argument for Jacopone is not satisfactory. While his hymns written in the Umbrian dialect commanded popularity and deserved respect, some of the Latin hymns ascribed to him are certainly not his, and it is doubtful if he ever wrote any -- or at all events anything better than imitations of -- Latin hymns.
A large literature has grown about the hymns, Protestants sharing with Catholics a deep, and often glowingly expressed, admiration for its pathos, its vividness of description, its devotional sweetness and unction, its combination of easy rhythmic flow with exquisite double rhyming and finished stanzaic form. Daniel styles it "the queen of sequences" (op. cit., V, 59) and devotes much space to its praise (II, 136-138). Dr. Philip Schaff (in "Literature and Poetry", 191) says: "The secret of the power of the 'Mater Dolorosa' lies in the intensity of feeling with which the poet identifies himself with his theme, and in the soft, plaintive melody of its Latin rhythm and rhyme, which cannot be transferred to any other language." Dr. Coles, a physician, devotes a long "Proem" to his own translation, to an estimate of the hymn, and thinks the hymn "powerful in its pathos beyond almost anything that has ever been written". Mingled with his praise is much very strong denunciation of its "Mariolatry." Schaff also notes the usual Protestantobjection, but gently answers his co-religionists, concluding with the reminder that Catholics "do not pray to Mary as the giver of the mercies desired, but only as the interceder, thinking that she is more likely to prevail with her Son than any poor unaided sinner on earth". This affection of Protestants for the hymn has resulted in manifold translation. Dean Trench, however, excluded the hymn from his "Sacred Latin Poetry", and Saintsbury, in "The Flourishing of Romance" (p. 77, footnote), characterizes the exclusion as "a little touch of orthodox prudery". There are over sixty translations into English (in whole or in part), Caswall's being the most extensively used in hymnals. Amongst the translations are those of D. F. McCarthy, Aubrey de Vere, and Father Tabb.
Because of its vividly epic and lyric character, the hymn has received multiform musical setting. There are four well-known plainsong settings, the authentic form being found in the Vatican Gradual (1908). Josquin des Prés (fifteenth century) wrote a Stabat as elaborate as any of his "most highly developed Masses" (Rockstro). His great effort was distanced by the immortalizing twain of settings by Palestrina. Of Pergolesi's Stabat the German poet Tieck confesses: "I had to turn away to hide my tears, especially at the place, 'Vidit suum dulcem natum'". Haydn's Stabat is considered "a treasury of refined and graceful melody". Some less familiar names in the long list are Steffani, Clari, Astorga, Winter, Raimondi, Vito, Lanza, Neukomm. Rossini had written his "William Tell" before he essayed his much-abused Stabat. While it is not indeed fitted for liturgical use, Father Taunton (History and Growth of Church Music, 78-9) defends it; and Rockstro, refusing to discuss the question whether its sensuous beauty befits the theme, thinks that "critics who judge it harshly, and dilettanti who can listen to it unmoved . . . must either be case-hardened by pedantry, or destitute of all 'ear for music'". The long list may close with Dvorák, who, in his original musical phrases, illustrated anew the perennial freshness of the theme.
II. THE SPECIOSA
An edition of the Italian poems of Jacopone published at Brescia in 1495 contained both Stabats; but the Speciosa fell into almost complete oblivion until A.F. Ozanam transcribed it from a fifteenth-century manuscript in the Bibliothèque Nationale for his "Poètes Franciscains en Italie au Treizième siècle", Paris, 1852. He thought Jacopone had composed both Stabats at the same time; and remarking of the Dolorosa that "this incomparable work would have sufficed for the glory of Jacopone", he confesses that he gave up the attempt to translate the Speciosa in verse, and concluded to present both hymns in simple prose, because "the untranslatable charm of the language, of the melody, and of the old quaintness, I feel are escaping me". The Anglican hymnologist, Dr. J. M. Neale, introduced the Speciosa to the English-speaking world in 1866, and ascribed it to Jacopone. Dr. Schaff dissents. "This is improbable. A poet would hardly write a parody on a poem of his own." Noting the unfinished style and the imperfect rhyme of the Speciosa, Neale thought it indicated the work of an apprentice shaping his hand to the work of Latin verse -- in which case it must have preceded the Dolorosa, which is a perfect piece of work. Schaff, however, points out that the opening words of the Dolorosa were borrowed from the Vulgate Latin (John, xix, 25) "with reference to Mary at the Cross, but not at the Cradle", and also that the sixth line, "Pertransivit gladius", might have suggested the similar line of the Speciosa, "Pertransivit jubilus", but not vice versa. Coles doubts "a simultaneous birth, or even a common parentage". In his "Essay on Minor Rites and Ceremonies" Cardinal Wiseman seized on the parallelism of contrast in the two poems -- similarity of form and phrase, and complete antithesis of theme and thought. Finally, it should be said that the great ruggedness of the Speciosa may be due to the carelessness of copyists.
KAYSER, Beiträge zur Geschichte und Erklärung der ältesten Kirchenhymnen, II (Paderborn, 1886), 110 - 192, gives text of both Stabats with variants and much comment. HENRY, The Two Stabats, in Amer. Cath. Quarterly Rev. (January, 1903), 68 - 89 and (Apr., 1903), 291 - 309, texts and translations, comment on authorship and "Mariolatry", and comparison of trs.; COLES,Stabat Mater (Dolorosa) (2nd ed., New York, 1868); IDEM, Stabat Mater (Speciosa) (New York, 1868); JULIAN, Dict. of Hymnology (2nd ed., London, 1907), 1081 - 84, 1590, 1706. To his entries must be added HENRY (as above); TABB in Catholic News (New York, Apr. 7, 1906), In the Shadow of the Rood; MCKENZIE in The Beacon (Boston, May 7, 1887); Stood the Virgin Mother Weeping, and others noted in HENRY, loc. cit.; BAGSHAWE, Breviary Hymns and Missal Sequences (London, 1900), 109, The Mother in deep sorrow stood; DONAHOE in Early Christian Hymns (New York, 1908), 197, Waiting by the cross atoning; a good version, perhaps by a Catholic, reprinted in The Catholic World (April, 1870) from The Democratic Magazine of thirty years previously: Brokenhearted, lo, and tearful. The same issue of The Catholic World has a tr. into Greek by MAYER. VICTORI in Coecilia (Strasburg, Dec., 1909) analyzes the Christus of FRANZ LISZT (the Speciosa, 182 - 5; the Dolorosa, 196 - 200); SHIPLEY adds others in Amer. Eccl. Review, XII (1895), 453. PACHEU, L'Auteur du 'Stabat"/i> in Revue du Clergé Français (Mar., 1904), 163 - 75, thinks the author is, in all probability, Jacopone, and that the Speciosa is not his, but probably the work of some humanist of the fifteenth century. D'UDENHOUT, Le 'Stabat Mater Speciosa' de Jacopone da Todi, in Etudes Franciscaines (Aug., 1909) 140 - 8. SHIPLEY, Annus Sanctus (London, 1884), gives the trs. of MCCARTHY, DE VERE, and AYLWARD. There is an anonymous tr. of the Speciosa (Joy her tender breast expanding), quoted from The Catholic Magazine in The Rosary of the Blessed Virgin Mary (London, s. d.), 62. DREVES, Analecta hymnica (Leipzig, 1888), gives many poems founded on the Dolorosa, e.g. XXIV, 127; 150; 122 (from a Dominican Breviary, fifteenth century); see also II, 53, and VIII, 55 - 56, for illustrations of the fourteenth to the fifteenth century. HUSENBETH, Missal for the Use of the Laity (new ed., London, 1906), 234 - 6, gives Latin text and new translation. The Latin text is in many places different from that of the Roman Missal (although the preface declares that the book "will be found strictly conformable to the Roman Missal, as used by authority in this country" -- sc. England). The Latin text includes the line, "Inflammatus et accensus", which is not in the Roman Missal text, but is found in Rossini's, and even in Liszt's Stabat Mater. For information concerning the line, cf. KAYSER, HENRY, opp. cit., or MONE, Lateinishche Hymnen des Mittelalters, II, 148, at end. The typical and official text of the Vatican Graduale (1908) is the same as that of the Roman Missal.
H.T. HENRY 
Fr. Paul-Dominique Masiclat, O.P.
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Stained Glass
The popular name for the glass used in the making of coloured windows. The term is a misnomer, as stained glass is only one of the glasses so employed. It is more the result of a process than a glass per se, as it is produced by painting upon any glass, clear or coloured, with the oxide of silver, which penetrates the glass when subjected to heat and gives a yellowish reaction. In building a coloured window a variety of glass can be used, but usually there is only one kind employed, viz.: pot- metal, a glass that is coloured throughout its substance while in a molten state. This is used either directly or after it has been toned, or ornamented, or made a background for a figure subject by painting the same upon it with vitrifiable pigments, fused to its surface or incorporated with its substance by the means of heat. Nevertheless, although the word stained-glass is inaccurately used, usage has so fixed its erroneous meaning in the public mind that in all probability it will continue for all time to be applied in naming coloured windows and their glass.
I. Documentary, and, far more, monumental history, demonstrates that glass has been in use from the most remote ages; that the ancients were familiar with it; moreover, that its origin or discovery, or invention is lost in the twilight of fables. In many cases where china and metal are now employed the ancients used glass: they blew, cast, and cut into it thousands of objects with which they furnished tombs and temples, palaces and private houses; and adorned their persons, their garments, and their buildings. It is indeed doubtful if there was any branch of the art of glass-making and the utilization of its products that was not known to them, a fact proved by the fragments of innumerable articles found to- day in countless numbers among the ruins of Egypt, Chaldea, Phoenicia, Greece, and Rome. It is true, however, that the glazing of window openings with glass cannot be traced back beyond the year 306 B. C. At this early date in the Far East coloured windows were made by arranging small gem- like pieces of pot-metal in perforated wooden or stone panels. This kind of window, still in use in the Orient, found its most notable development after the advent of Christianity; but it was not until the birth of Gothic architecture, with its large window-openings, that the full value of glass as a transmitter of light and a polychromatic decorative material was fully appreciated. Gothic window-openings called for a filling strong enough to keep out the weather, yet transparent enough to admit the light; on the other hand, as, in this form of architecture, the wall-spaces were necessarily small, the windows offered the only opportunity for the decorator's art in so far as it depended upon colour. As glass at that time was to be had only in small pieces, the glazier was compelled, in order to fill the window-openings, to make his lights a mosaic, that is a combination of pieces of glass of various sizes and colours worked to a given design by placing them in juxtaposition. These pieces of glass had to be kept in place by some other material, and the best medium for the purpose was found to be lead, applied in strips made with lateral grooves for the reception of the edges of the glass.
The early windows were purely ornamental transparent mosaics; later, when figure subjects were portrayed, the artist, on account of the limitations of the mosaic method, was compelled to use paint in order to get the proper effect, painting directly upon the glass with ordinary transparent pigments; but as this was not durable, when exposed to atmospheric changes, he protected the painted portion by covering it with another piece of glass which was held in place by means of leads, and thus insured its preservation, at least as long as the superimposed glass remained intact. This imperfect method was not long in use before a great discovery was made at Limoges in France, where a Venetian colony of glass-workers had settled as early as the year 979. The new process, which revolutionized the art, consisted in painting with metallic pigments which could be fused into the glass, the painting being thus made as lasting as the glass itself. Not the first, but one of the first, to employ this permanent process of painting on glass to any considerable extent was the great twelfth-century promoter of all things ecclesiological, the Abbot Suger. Recognizing the value of the invention, he caused the windows of the Church of St. Denis at Paris to be executed in this way, and they were so successful that picture-windows became thereafter a necessary constituent of every ecclesiastical edifice.
The oldest painted picture-window that has survived the action of time is one representing the Ascension in the cathedral of Le Mans, which is believed by many antiquarians to be a work of the late eleventh century. The glass composing it is very beautiful, more particularly the browns, which are rich in tone, the rubies, which are brilliant, streaked and studded with gemlike blobs of black, and the blues, which are of a greenish azure hue, while the general colour treatment is extremely oriental. The drawing of the figures is most effective, although simple in line, and Byzantine in character, differing in this point from those at St. Denis, which are Romanesque. The painting is peculiar in that the hair of the figures is rendered in solid black, and not in lines. Although Le Mans was one of the first places where windows made by the new process were used, yet it did not become the centre of work; the city of Chartres took the lead, and became the greatest of the schools of medieval glass-painting, and from it the art slowly made its way to Germany and England, keeping always its essentially French character. Even to-day the Chartres windows are the most beautiful in existence.
At the very beginning -- the eleventh and twelfth centuries -- there were two methods of work: one school of artists freely employed paint in their windows, the other avoided its use, striving to obtain the result sought by a purely mosaic method, a system destined to be revived and developed in after ages; but the former school almost at once gained the mastery and held it for eight hundred years. Examples of the early work of these rival schools can best be studied by comparing the painted windows erected at Le Mans with those at Strasburg, which were built in accord with mosaic motives. In many of the first windows the figure subjects were painted upon small pieces of glass imbedded in a wide ornamental border, a large number of these medallions entering into the composition of a single window, and each section held in place by an iron armature -- a constructive necessity, as the window-openings were without mullions. The medallions were all related to one another through their colour key, depicting various incidents in the same history or a number of points in a theological proposition. This form of window, peculiarly adapted to a single light, continued in fashion from the twelfth century until the introduction of tracery, and in some parts of France long after the single light had given way to the mullioned window. Contemporaneous with these medallion windows there were two other kinds: the canopy and Jesse windows. In the first there was a representation of one or two figures, executed in rich colours on a coloured or white ground within borders and under a low-crowned, rude, and simple canopy, usually out of proportion to the figure or figures it covered. The second variety, of pictorial genealogy of the Redeemer, consisted of a tree or vine springing from the recumbent form of Jesse, lying asleep at the foot of the window, the branches forming a series of panels, one above another, in which kings and patriarchs of the royal house of the Lion of Juda were pictured.
The windows of the twelfth century are admired on account of their ingenious combinations of colour, their rich rug-like effects and the brilliancy of the glass. It was reserved, however, for the thirteenth and fourteenth centuries to see the full unfolding of the possibilities and inherent beauty of coloured glass. Among the most noted of these windows are the exquisite jewel-like ones in the cathedral of Chartres, a hundred and forty-three in number, containing no less than one thousand three hundred and fifty subjects, with over three thousand figures; there are also some fine examples to be seen at Reims, Bourges, Tours, and Poitiers. These magnificent windows are only a small portion of those that once existed. The windows of the thirteenth century are not only more brilliant in colour, but the colours are more skilfully blended than in those of the preceding century; at the same time the drawing of the figures is better, the faces are oval in form, more delicately treated, often refined and vigorous; the eyes have a natural expression, and the hair is rendered in lines of varying thickness. The compositions are simple and not over- crowded, the draperies are broader in treatment, the ornaments and architectural details, taking their motives mostly from natural objects, are well drawn. The range of subjects represented being limited by the paramount object of all ecclesiastical decorations of the Middle Ages, viz. the instruction of the illiterate and promotion of piety among the people, these windows present scenes from Biblical history and the lives of the saints, and symbolic portrayals of the dogmas of the Church. In fact they were sermons which "reached the heart through the eyes instead of entering at the ears". But their choice of subjects was not made at random; it fell under the same rule that guided the encyclopedias of the time in their classification of the universe, commencing with God and the creation of angelic beings, and so on thorough nature, science, ethics, and history. The windows were indeed poems in glass, "The first canto, reflecting the image of God as the Creator, the Father, and the giver of all good gifts; the second, nature, organic and inorganic; the third, science; the fourth, the moral sense; and lastly, the entire world". Where there were not enough windows in a church to carry out the complete scheme, one or more portions were represented.
The windows of the fourteenth century show a steady increase in knowledge of the art, more particularly in matters of drawing and harmonious use of colour. The later advance was brought about by the discovery of the yellow stain, which placed in the artists' hands not only various shades of yellow, but also a colour with which they could warm their white glass. It also led them to develop a style of glass window that first made its appearance in the days of St. Bernard and was used largely by the Cistercians, whose churches were a protest against the luxury, the pomp of colour and ornamentation, of those built by rival monastic bodies, particularly by the art-loving Cluniac monks. These grisaille, or stippled, windows were white and black, or gray and gray, brown and brown, warmed by a yellow stain and were painted upon white or clear glass. Towards the end of the fourteenth century the artists began to break away from the tutelage of the architects and abandoned sound rules of the great school of the thirteenth century, ignoring the principle that "all ornament should consist of enrichment of the essential construction of a building". The sins of the glass-painters of the fifteenth century were still greater, for it mattered little to them if their windows were out of key with the architectural design of the building in which they were placed; their sole wish seemed to be to make their work do them honour. This abandonment of the fixed canons of the art, the abuse of its materials, and the exaggeration of individualism marked the beginning of the end of good glasswork, the deterioration becoming complete just as a revolution in religious thought was born into the world which destroyed in its destructive march not only the glass-painter's art, but many others, and also wrecked the art treasures of medieval culture, while it paralyzed for years, in Northern Europe, ecclesiastical art of every kind.
In the sixteenth century the windows were purely pictorial and wholly divorced from their architectural surroundings. At the end of this century and all through the next the windows rapidly degenerated, the art of making them finally passing from the hands of artists into the greedy grasp of tradesmen. The last windows made in which there was still some artistic merit are those in the Church of St. John at Gouda. In these the painters introduced landscapes, arcades, and corridors, aiming at absolute realism and startling perspectives, and treating their glass as they would canvas. In the seventeenth and eighteenth centuries the use of paints and enamels became so excessive as to almost do away with pot-metal. Many of the windows were made wholly by painting and staining clear glass, and were purely articles of trade, with a very poor market, which became smaller from year to year until all demand ceased, and the noble art of placing images of beauty between earth and heaven for the edification of the people, for the glory of the art, for the love of the beautiful, and the honour of God disappeared for a time from off the face of the earth.
II. Continental Europe and Great Britain, in its recoil from the black night of unbelief, indifference, and disorder that wrecked good morals at the end of the eighteenth century and the beginning of the nineteenth, fell back upon the faith of the past as its only anchor of hope. As the Faith revived among the people it called for a material expression of its dogmas and history under forms of beauty, opening once again the field of religious art to architects, painters, and sculptors. All over Europe every branch of art found able leaders -- men of enthusiasm, rare talents, and great energy. Each one, architect, painter, and sculptor, entered upon the work with the spirit of faith, love, and sacrifice, in their hearts, and tried to make their art "a frame for the sacred picture of truth". Amid this revival of the major arts, those which developed most rapidly were painting and architecture, and among the handmaidens of the latter the glazier's art almost at once took a leading position. To Germany belongs the honour of reviving coloured windows, although both France and England have a prior claim, as having produced the first picture windows subsequent to the French Revolution; but these were nothing more than isolated efforts of individuals, while in Germany associated artists of ability gave their attention to the matter and founded a school of glass-painters, and Munich became the centre of the movement. One of the greatest efforts of the Munich School is to be seen in Glasgow Cathedral, where it reached its limit of excellency. This was indeed a noble effort, but on the whole a lamentable failure, due to the nature of the glass, as well as a lack of knowledge of the requirements of the art and of its place as an adjunct to architecture. The windows are marked by thinness of colour, exaggerated diapered backgrounds, inharmonious borders, and defective blending of the colours, while there is a lack of harmony between the ornaments of the buildings and its architecture.
The modern French school of window-makers is very similar to the German, with even stronger tendency to look upon coloured windows as easel pictures, with little or no leaning towards medieval processes, and without any apparent effort to attain the incomparable beauty of the windows which adorn the French cathedrals of the thirteenth and fourteenth centuries. The English school of glass-painters are by far the most successful, and all because their highest aim has been to make their windows good copies of the best glass of the Middle Ages. Much of their work is very beautiful, deeply imbued with a devotional spirit, and of high artistic merit. The American artist in glass, impatient of tradition, caring very little for either the subjects or the symbolism of the past, has attempted to do something new by using opal glass, with its limitless colour field, along the lines of the mosaic system, and build a window perfect in colour effect. In practice he separates his lights and darks from one another by carefully studied lead lines, which he endeavours to lose by making them look like a part of the glass and an essential constituent of the design. At the same time he tries to heighten the colour values of his glass by superimposing one colour upon another, seemingly always keeping in mind Ruskin's dictum: "Colour, to be perfect, must have a soft outline or a simple one; it cannot have a refined one; and you will never produce a good window with good figure drawing in it. You will lose perfection of colour as you give perfection of line. Try to put in order and form the colour of a piece of opal." So far the American artist in glass has not been successful in making good church windows, and all because he disregards their true purpose, their architectural surroundings, and because he has overestimated the value of coloured glass as a decorative material, hence sacrificing everything to his window. It is true, however, that he has made a few good windows, translucent mosaics which indeed are great works of art, with wonderful niceties of light and shade, with prismatic play of colours, and admirably harmonious.
In the future, as in the past, the proper field for this art is an ecclesiastical one. It therefore behoves the artist in glass, if he hopes to reach a high degree of perfection, to study the principles which govern Christian art, and ever to bear in mind that the glazier's art is but an auxiliary to the architect's.
CARYL COLEMAN 
Transcribed by Michael C. Tinkler

Stalls[[@Headword:Stalls]]

Stalls
Stalls — seats in a choir, wholly or partly enclosed on the back and sides — are mentioned from the eleventh century. In the earliest times the subsellia, usually of stone, of the clergy were placed to the right and left of the cathedra of the bishop in the apse of the basilica. After the numbers of the clergy had greatly increased they appear to have stood during choir service, as is evident from the Rule of St. Chrodegang and from the statutes of Aachen of the year 816. Even as late as the eleventh century St. Peter Damien wrote "Contra sedentes in choro". Those who were weak supported themselves on a T-shaped crutch called reclinatorium, which was sometimes censured, sometimes permitted, as in the second "Ordo Romanus". Soon, however, the formae or formulae, seats with backs, appeared (plan of St. Gall of the ninth century), as well as the actual stalli, connected seats in which only arms separated the individual seats, and an architectural effect was sought. The seats, which earlier were frequently movable, now became fixed; the sides and backs were made higher; the ornamentation, originally pictorial, soon became architectural and was carved. A few examples of these have been preserved in Germany from the Romanesque period. At Ratzeburg there are side-pieces, each supported by two small columns with base and capital, that are rounded above like a beam and beautifully broken in e middle by curved fluting. There are also small columns on the oldest choir-stall at Kanten; the face of the back is even more boldly curved, and fantastic heads completely in the round project from it. During the Gothic period the architectonic element was at times exaggerated; the mathematical forms of the labyrinths of lines and the scribing are too jejune, and the structure is often too high and uncomfortable. On the other hand the baldachinum over the highest row of seats was often very magnificent. Germany and France possess a large number of stalls that are masterpieces. These stalls are found on both sides of the choir in the churches of monasteries and collegiate foundations. The seats on the Epistle side are called chorus abbatis orpraepositi, those on the Gospel side chorus prioris or decani. The last of the ascending rows has generally a back wall crowned with artistic decorations. The back of each preceding row serves the succeeding one as a prayer-desk; the first row has a projection built in front of it for the same purpose. On feast days, for the sake of comfort and ornament, tapestries were hung on the backs of the stalls, cushions laid on the seats, and rugs put under the feet. Ornamental designs or figures carved in the wood decorated both the front and rear faces of the high backs of all the stalls as well as the double arms that were used both when standing and sitting. On the arms as well as in subordinate parts, especially on the misericordia or console -- against which, after the seat had been turned up, the cleric could support himself while standing -- it was not unusual to carve fantastic figures of animals or grotesque devils. Choir-stalls of stone, which are always colder, occur but rarely (for example, at Kaurim in Bohemia). Among the oldest still existing examples of Gothic choir-stalls in France are those in the Church of Notre-Dame-de-la-Roche; especially rich in their ornamentation are those in the cathedrals at Amiens, Paris, Auch, and others. Among examples in Belgium the Church of St. Gertrude at Louvain shows late Gothic choir-stalls with statuettes and twenty-eight reliefs portraying the life of Christ, of St. Augustine, and of St. Gertrude. The most celebrated choir-stalls in Germany are those in the Cathedral at Ulm. There are eighty-nine seats with gable hood-mouldings and pinnacles, on each seat there are two rows of decorations, on the back and on the side, representing Christ as the anticipation of the heathen and the prediction of the prophets, and in addition there is delineated the founding of the New Covenant. The choir-stalls at Dordrecht, Holland, belong to the style of the Renaissance; they represent on the back the triumph of the Church and of the Holy Sacraments; on the opposite side, the triumphs of Charles V. There are superb creations of the same style in Italy, especially with inlaid work called tarsia, as at Assisi, Siena, Florence, and Venice. Modern times have made but few changes in the practical and artistic form that was fixed in an earlier era.
From left to right: (1) Church of the Frari, Venice. (2) Gothic choir stalls, the Cathedral, Siena. (3) Archiepiscopal stall in Notre Dame, Paris. (4) Church of S. Maria della Salute, Venice.
GERHARD GIETMANN 
Transcribed by Michael C. Tinkler

Stanbrook Abbey[[@Headword:Stanbrook Abbey]]

Stanbrook Abbey
An abbey of Benedictine nuns, midway between Malvern and Worcester, England. The abbey and church are dedicated to Our Lady of Consolation, the title of the original foundation at Cambrai, Spanish Flanders, 1625, effected by the Benedictine Monks of the English Congregation, under whose immediate jurisdiction the community has always remained. Of the nine English ladies who began the foundation, Helen More (Dame Gertrude) was chief foundress because of the liberality of her father, Cresacre More, great-grandson of Sir Thomas More; wherefore the community has special claims on the patronage of this blessed martyr. The other ladies were: Margaret Vavasour; Anne Morgan; Catherine Gascoigne; Grace and Ann More, cousins of Helen; Frances Watson; and two lay sisters, Mary Hoskins and Jane Martin. Dame Frances Gawen, one of three nuns lent by the Benedictines of Brussels to train the postulants, governed as abbess until the infant community was in a position to choose one from its own body, Dame Catherine Gascoigne, abbess, 1629-1676. Dom Augustine Baker, to whom their spiritual formation was entrusted, wrote at the Cambrai Abbey, for their use, spiritual treatises, which gave him celebrity. In 1793 the French revolutionists, seizing their house and property, conveyed the nuns, twenty-two in number, to a prison in Compiègne. Here, consequent on hardship, four of them died, as also the Very Reverend Dom Augustine Walker, President of the Anglo-Benedictine Congregation, who had been arrested in their priests' quarters. Subsequently they had as fellow-prisoners the Carmelites (since beatified), who were led thence to martyrdom in Paris, July, 1794. Though a similar death awaited the Benedictines, this was averted by the downfall of Robespierre, their deliverance from jail being effected only on 25 April, 1795. Clad in worn-out secular attire left in the Compiègne prison by the Carmelite martyrs, they reached England in utter destitution, but were charitably lodged in London for some days. Thence they proceeded to Lancashire, where the Very Reverend Dr. Brewer, President of the Anglo-Benedictine Congregation, made over to them the Ladies' School belonging to the Woolton mission under his care.
In 1807 the community removed to Salford Hall, near Evesham, where by the joint kindness of its owner, Mrs. Stanford, and the life-heir, Robert Berkeley, Esq., of Spetchly, they lived free of rent, till able to purchase Stanbrook Hall, to which they removed in 1838. In 1871 an entirely new monastic structure was inaugurated by the consecration of the abbey-church, designed by Edward Welby Pugin. The starting of this project was mainly attributable to the zeal and energy of the then Vicarius monialium, Dom James Laurence Shepherd, the well-inown translator of Dom Guéranger's "Année Liturgique". The rest of the abbey building, of which Messrs. Cuthbert and Peter-Paul Pugin were the architects, was gradually erected during the abbacy of Lady Gertrude L. d'Aurillac Dubois, d. 1897. The abbey, with its extensive grounds, is enclosed by the canonical wall completed by the present abbess. As formerly at Cambrai, so at Stanbrook the solemn celebration of the Divine Office, strictness of enclosure, and monastic observance are leading features. Though essentially devoted to the contemplative life, the nuns receive for education within the cloister a small number of alumnæ. They are girls of the upper classes of life, and are fitted for their future position in society by a strong traditionary training on monastic lines according to the spirit of St. Benedict's Rule. Stanbrook Abbey has some reputation for its contributions to Catholic literature, as also to the popularization of Gregorian Chant. Lady Cecilia A. Heywood, who was blessed abbess in November, 1897, is the twentieth in succession from the year 1629. [See MORE, HELEN (DAME GERTRUDE.)]
WELDON, Chronological Note (Stanbrook, 1881); WELD-BLUNDELL, Inner Life and Writings of D. Gertrude More, 2 vols. (London, 1910); SWEENEY, Life and Spirit of Father Baker (London, 1861); CODY, Ampleforth Journal (April, 1897); ALSTON, Downside Review (Christmas, 1906-7); WAUGH, Downside Review (July, 1909); GUÉRANGER, (Vie de), par un Bénédictin de Solesmes (Paris, 1910); BILLECOCQ, Bulletin Trimestriel de l'Archiconfrérie de N. D. de Compassion (September, 1907); DE TEIL, Le Correspondant (Paris, 1906); WILLSON, Martyrs of Compiègne (London, 1907); DE COÜRSON, Carmelites of Compiègne.
E.B. WELD-BLUNDEL 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

Stanislaus and John Kozmian[[@Headword:Stanislaus and John Kozmian]]

Stanislaus and John Kozmian
Two brothers who took part in the Polish insurrection of 1831, and subsequently fled the country. Stanislaus settled in England, studied its institutions, and strove to make both nations, England and Poland, acquainted with each other. John lived in France, was zealous in spreading Catholic ideas, and, when his wife died, became a priest. Later he went to Posen, and, as editor of the "Posen Review", became the centre of religious and political life there; Stanislaus aided him in his work and, returning to Posen, became president of the Society of Friends of Science. Both were ardent Catholics, able reformers, courageous politicians, and had minds of exceptional power.
Stanislaus Kozmian
(b. in 1811; d. in 1885)
When a student at Warsaw, had written some poetry, very romantic but only of average worth; later, in England, he set to translating Shakespeare, a work which occupied him for thirty years, and was not complete at his death; he also translated poems by Byron, Moore, Southey, Shelley, Cowper, and especially the splendid passages of Campbell on Poland. He was secretary to the Society of Friends of Poland, and in close relation with Lord Dudley Stuart. His translations ofShakespeare, though naturally not perfect, are as good as those in any other language. Of his original work, the poem best known in his days was entitled "To the Masters of the Word ", addressed to Mickiewicx, Krasinski, and Zaleski in 1846. He especially worshipped and loved Krasinski, two of whose books ("The Day of To-Day" and "The Last One") first appeared as Koxmian's, as the author would not otherwise have published them. Their success put Kolmian in a very false and painful position, which he described in one of his poems—an imitation of Dante's "Inferno". Several other poems of a patriotic and religious tendency are also deserving of notice. His prose consists mainly of essays, many of which were published together in two volumes under the title "England and Poland". The first volume contains important information for the writer on that period of Polish history: what the English thought, what they knew of Poland, how far their friendly feeling went, why the majority of the nation were indifferent to what might befall Poland, and so on. The second was interesting for the contemporary Polish reader, giving particulars of English institutions, life, politics, and literature—in the last respect nothing so good has since appeared in Polish. But it is impossible to notice separately all the multitudinous short articles that he wrote, those which deal with literary criticism are especially admirable. He was a practical man of action, a born journalist unpopular indeed, because, being a fervent Catholic, he condemned conspiracies and did not confound revolution with a war for independence. He lived and died comparatively unknown.
John Kozmian
Born in 1812, died in 1877. As priest and author he wrote for upwards of twenty years in the "Posen Review"; his articles have been collected in three volumes (1881). Specially noteworthy are the programme of the Review, "That she may fulfil her mission, Poland must be united to the Church"; "The Two Idolatries", i.e., Revolutionism and Panslavism, and his last essay, "Duties are permanent." He also wrote a great deal about Italian affairs and in favor of the Temporal Power. We may also mention a controversial essay with the Jesuit F. Gagarin (a Russian convert), who maintained that the great obstacle to the conversion of the Russians is that they identify Catholicism and Poland. His literary articles are not numerous. He also wrote funeral orations. He and his brother were the first secular workers for the revival of Catholic convictions in Poland.
S. TARNOWSKI 
Transcribed by Joseph E. O'Connor
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Stanislas Du Lac
Jesuit educationist and social work, b. at Paris, 21 November, 1835; d. there, 30 August, 1909. His father, Louis Paul Albert du Lac de Fugères, was descended from a noble family, noted in history as early as 1206, and his mother was Camille de Rouvroy de Lamairie. Entering into the novitiate of the Society of Jesus at Issenheim, in Alsace, October 28, 1853, he studied theology at Laval till 1869, when he was ordained priest by Mgr. Wicart, 19 September. The following summer (1870) he was made rector of the new College of Sainte-Croix, at Mans, where, during the Franco-Prussian war, he organized an efficient hospital service. During the ten months of his rectorship at Mans, twenty-two thousand soldiers sojourned successively in his college. In October, 1871, he succeeded the martyred Father Léon Ducoudray as Rector of the Ecole Sainte-Geneviève, generally called "La Rue des Postes", an institution which prepared candidates for the great military and scientific schools of France. During his rectorship, from1872 to 1881, 213 of his pupils were admitted to the Ecole Centrale, 328to the Ecole Polytechnique, and 830 to Saint-Cyr. With a rare combination of firmness and gentleness he trained his students to be such fearless Catholics that they gradually infused a Catholic spirit into the military school of Saint-Cyr. This, together with their unparalleled success at the entrance examinations, was the real cause of the closing of the Jesuit colleges in 1880 and of the subsequent persecution of the Church in France. In 1880 he founded a new French college, St. Mary's, at Canterbury, England, where he remained as rector nine years, venerated and loved by all who met him, Protestants as well as Catholics. The last twenty years ofhis life were spent in Paris and Versailles, as preacher, director of souls, and founder of the "Syndicat de l'Aiguille", a collection of loan and benefit societies for needlewomen, dressmakers, seemstresses, especially those young sewing girls who are called midinettes. As early as 1901 this syndicate, which has spread all over France, counted more than two thousand members and two hundred lady patronesses in Paris alone, where its two restaurants, reserved exclusively for members, had served more than a million meals, and where its preventive zeal had saved and consoled thousands of young women. Father du Lac had been for many years, in the eyes of the ignorant anti-Catholic multitude, the personification of the scheming Jesuit, while the Catholics who knew him best thought him only too frank, too apt to waste his kindness on men whose hatred of the Church was implacable. He wrote two books: "France" (Paris, 1888), which vividly portrays the affectionate relations between the Rector of St. Mary's, Canterbury, and his French boys; and "Jésuites" (Paris, 1901), a defence of the Society of Jesus, containing many autobiographical reminiscences. In the last long months of illness God took him away from the strife of tongues into the solitude of a religious house which was not his own, a hospital where he died in poverty and perfect trust.
LEWIS DRUMMOND 
Transcribed by Christine J. Murray
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Stanislaus Hosius
(HOE, HOSZ)
Cardinal and Prince-Bishop of Ermland; born of German parents at Cracow, 5 May, 1504; died at Capranica, near Rome, S August, 1579. He spent his early youth at Cracow and Wilna; and at the age of fifteen, when he was already well versed in German, Polish, and Latin, entered the University of Cracow, from which he graduated as Bachelor of Arts in 1520. The pious and talented youth found a patron in Peter Tomicki, Bishop of Cracow and Vice-Chancellor of Poland, who employed him as private secretary and entrusted to him the education of his nephews. A few years later the bishop furnished him with the means to continue his studies at the then famous Universities of Padua and Bologna where, besides perfecting himself in the humanities, he pursued the studies of theology and jurisprudence. Among his professors at Padua was the famous humanist, Lazaro Buonamico; Reginald Pole was one of his fellow-students. At Bologna he pursued the humanities under Romulo Amasio, and jurisprudence under Hugo Buoncompagni, the future Gregory XIII. Among his follow-students here were the future Cardinals Otto Truchsess von Waldburg and Cristoforo Madruzzo. After graduating as doctor of canon and civil law at the University of Bologna on 8 June, 1534, he returned to Cracow and became secretary in the royal chancery. On the death of Bishop Tomicki (1535) he continued as secretary under the new vice-chancellor, Bishop Choinski of Plock.
About this time begins his intimate friendship with the great neo-Latin poet Dantiscus, then Bishop of Culm. After the death of Bishop Choinski in 1538, Hosius was appointed royal secretary. In this position he had the entire confidence of King Sigismund, who bestowed various ecclesiastical benefices upon him as reward for his faithful services. He already held a provostship at Wielun, and another at Vislica. To these the king added a canonry at Frauenburg in 1538, at Cracow in 1540, and at Sandomir in 1542. In 1543 Hosius was ordained priest and in addition to the above-mentioned benefices, received the parishes of Golombie and Radlow in 1546. King Sigismund died in 1548, but before his death he had instructed his son and successor, Sigismund II, to nominate Hosius for the next vacant episcopal see. When, therefore, in 1549, Bishop Giese of Culm was transferred to the See of Ermland, the young king nominated Hosius for the See of Culm. Hosius had not sought after this dignity and accepted it only with reluctance. The papal approbation arrived in September, 1549; but before taking possession of his see, Hosius was sent by Sigismund on an important mission to the courts of King Ferdinand I at Prague, and Emperor Charles V at Brussels and Ghent. The mission resulted in an offensive and defensive alliance between Poland and these two monarchies. Upon his return to Poland he received episcopal consecration at Cracow on 23 March, 1550, and immediately took possession of his see. On 25 July, 1550, Pope Julius III appointed him "Inquisitor hæreticæ pravitatis" for the neighbouring Diocese of Pomesania, which was rapidly turning Protestant. The enticing doctrines of Protestantism were also making alarming headway in the Diocese of Culm, and it was with great difficulty that Hosius succeeded in stemming their progress. His first pastoral letters show his deep concern for the preservation of the Catholic Faith among his flock; and his religious colloquies with some of the reformers at Thorn give testimony of his untiring zeal for the conversion of those who had already left the true fold. But the field of his activities was soon to be changed. The king nominated him for the more important Diocese of Ermland in January, 1551, whereupon the cathedral chapter of Ermland postulated him on 2 March, 1551, and Julius III transferred him to that see on 27 April, 1551. Upon receiving the papal Bulls he left Löbau, where he had resided while Bishop of Culm, and took possession of the Diocese of Ermland on 21 July.
As Bishop of Ermland Hosius devoted all his efforts to the maintenance of the Catholic religion in Poland. His great learning and wide experience, coupled with deep piety, made him the natural leader of the Polish episcopate in its struggle against Protestantism which was making deep inroads into Poland during the rule of the weak and vacillating King Sigismund II. For the first seven years of his episcopate he served the Catholic cause chiefly by his numerous polemical writings in defence of Catholic truth. He had already in his youth given proof of his literary ability by composing various Latin poems; and as early as 1528 he had published, in the original and with a Latin translation, the short treatise of St. Chrysostom in which a parallel is drawn between a king and a monk. In 1535 he had also written a lengthy biography of his deceased patron, Bishop Tomicki. All these writings have been published by Hipler in the first volume of his collection of the letters of Hosius (Cracow, 1879). Shortly after his appointment to the See of Ermland he took part in the provincial Synod of Piotrkow, in June, 1551. On this occasion the assembled bishops entrusted him with the drawing up of a Profession of the Catholic Faith, to which they all subscribed and which they agreed to publish. Afterwards Hosius expanded these articles into an elaborate exposition of Catholic doctrine "Confessio fidei catholicæ christianæ", part of which was published at Cracow in 1553, the remainder at Mains in 1557. The work is one of the best pieces of polemical literature produced during the period of the Reformation. In faultless Latin the author places the whole array of Catholic doctrines in contrast with the opposing doctrines of the reformers, and proves by means of irresistible arguments, drawn from Holy Scripture and patristic literature, that Catholicity is strictly identical with Christianity. The work became so popular that more than thirty editions of it were printed during the lifetime of the author, and translations were made into German, Polish, English, Scotch, French, Italian, Flemish, Moravian, Arabic, and Armenian. About the same time he completed another work of a similar nature. His friend Blessed Peter Canisius wrote its preface and entitled it: "Veræ, christianæ catholicæque doctrinæ solida propugnatio una cum illustri confutatione prolegomenorum, quae primum Jo. Brentius adversus Petrum a Soto theologum scripsit, deinde vero Petrus Paulus Vergerius apud Polonos temere defendenda suscepit" (Cologne, 1558). As its title indicates, it was chiefly a refutation of the Suabian reformer, John Brenz, whose "Confessio Wirtembergica", with a dedication to the King of Poland, had recently been republished at Cracow by the Italian apostate, Bishop Vergerio. About twelve editions of this work were printed. In the same year two other works of Hosius were published at Dillingen, viz. "Dialogus de communione s. eucharistiæ sub utraque specie; de conjugio sacerdotum et de sacro in vulgari lingua celebrando", which was immediately translated into German; and "De expresso verbo Dei", in which he reproves the reformers for their abuse of Holy Scripture. It was re-edited in Louvain, Antwerp, Rome, etc., and translated into German and Polish. A year later he published a work of similar nature, which he entitled: "De oppresso verbo Dei". Besides writing these learned treatises in defence of Catholicity, Hosius left nothing undone to gain the co-operation of the king and the bishops of Poland for concerted action against the tide of Protestantism. The king, however, as well as many of the Polish bishops, remained inactive.
The fame of Hosius had meanwhile spread throughout Europe, and Paul IV wished to enlist the pious and learned bishop among his advisers during those troublous times of the Church. In May, 1558, he was called to Rome, and at once became one of the most influential members of the Curia. During his absence from Ermland he left the administration of his diocese in the hands of the cathedral chapter. Paul IV died on 18 August, 1559, and his successor, Pius IV, sent Hosius as legate to the imperial court of Vienna, with instructions to make arrangements with Emperor Ferdinand I for the reopening of the Council of Trent, and, if possible, to bring back to the Church the emperor's son, Prince Maximilian of Bohemia, who had become an open adherent of Protestantism. Hosius easily gained the co-operation of the emperor for the council, but the conversion of Maximilian was more difficult. John Sebastian Pfauser, a reformer at the imperial court, had trained the prince in the doctrines of Luther and Melanchthon, and had put him in correspondence with the apostate Vergerio, who had engendered in him a deep hatred for the papacy and everything Catholic. For two months Hosius tried in vain to have a conference with Maximilian. When, finally, in the early part of June (1560) he procured an audience, the prince remained obdurate in his heresy, but the clear reasoning of Hosius made a deep impression upon him. He began to read the writings of Hosius and willingly listened to him until finally the logical reasoning and the edifying example of Hosius won him back to the Church. In recognition of these services Pius IV created Hosius cardinal on 26 February, 1561. The cardinalate had been offered him before but he persistently refused the dignity, and would have refused it again had not the emperor as well as the pope insisted on his accepting it. The pope, moreover, on 10 March, 1561, appointed him one of the five papal legates who were to preside over the Council of Trent, which was to reopen in April. At the council he was a strenuous defender of papal authority, and used his great influence to bring the council to a successful close.
Immediately after the termination of the council, on 4 December, 1563, he returned to Ermland, where Protestantism had made considerable progress during his absence. In union with the papal legate Commendone he brought about the acceptance of the Tridentine decrees at the royal Diet of Parczow on 7 August, 1564. After making a general visitation of his diocese he convened a synod at Heilsberg in August, 1565, where the Tridentine decrees were promulgated and measures taken concerning a better Catholic education of the clergy as well as the laity. During the same year he gave over to the Jesuits the direction of the educational institutions which he had founded at Braunsberg. These institutions, viz, the ecclesiastical seminary, the gymnasium, and the Lyceum Hosianum are still in existence. About this time he also composed two more polemical treatises which were published at Cologne. The first one is entitled: "Judicium et censura de judicio et censura Heidelbergensium Tigurinorumque ministrorum de dogmate contra adorandam Trinitatem in Polonia nuper sparso" (1564). In this work Hosius acknowledges the force of the arguments of the Swiss theologians against the Trinitarians, but informs them that the same arguments may be used against themselves, and that the errors of the Trinitarians have their ultimate foundation in the heresy of Calvin. The second, "De loco et authoritate Romani Pontificis", is an able defence of papal authority. In 1567 he wrote "Palinodiæ Quadrantini" or the recantations of Fabian Quadrantinus, a convert to the Catholic Church who afterwards became a Jesuit. After the death of Pius IV, on 9 December, 1565, some of the cardinals cast their vote for Hosius as his successor, but Pius V was the successful candidate. In December, 1566, the new pope appointed Hosius papal legate a latere for Poland, and in 1569 Sigismund Augustus made him his resident representative at Rome. With the consent of the pope and the king, Hosius appointed his friend Martin Cromer as his coadjutor, and entrusted him with the administration of Ermland, while he himself left for Rome on 20 August, 1569.
During the ten succeeding years he managed the affairs of Poland in the Roman Curia, and was one of the most influential advisers of the saintly Pope Pius V and his successor, Gregory XIII, in their movement for a Catholic reform; he also took an active part in the papal efforts to restore Catholicity in England, and especially in Sweden. In 1572 Gregory XIII made him a member of the new Congregatio Germanica, and a year later appointed him grand penitentiary. Hosius was one of the greatest men of his time. He did more for the preservation of the Catholic religion in Poland than all the other Polish bishops combined. He was withal, a man of prayer, mortification, and great liberality towards the poor. Both clergy and laity looked upon him as a saint. Blessed Peter Canisius styles him "the most brilliant writer, the most eminent theologian and the best bishop of his times" (Hipler, Hosii Epistolæ, I, 422). Editions of his works were published at Paris (1562), Lyons (1564), Antwerp (1566 and 1571), Venice (1573), and (best edition) Cologne (1584). His German sermons were edited by Hipler: "Die deutschen Predigten und Katechesen der ermländischen Bischöfe Hosius und Cromer" (Cologne, 1885). The publication of his numerous letters has been begun by Hipler and Zakrzewski, vols. I and II (Cracow, 1879 and 1888). The letters in these two volumes cover a period of 33 years (1525-1558). Other letters are found among those of Peter Canisius, edited by Braunsberger (Freiburg, 1897-1905).
EICHHORN, Der ermländische Bischof und Cardinal Stanislaus Hosius (Mainz, 1854-1855); RESCIUS, Vita Hosii (Rome, 1587; Oliva, 1690), German, tr. FICKLER (Ingolstadt, 1591); TRETER, Theatrum virtutum Stan. Hosii (Rome, 1588; Cracow, 1685; Braunsberg, 1880); HIPLER in Kirchenlex., s. v.; IDEM, Die Biographen des Stanislaus Hosius (Braunsberg, 1879); STEINHERZ, Die Nuntien Hosius und Delfino 1560-1561 in Nuntiaturberichte aus Deutschland nebst ergänzenden Aktenstücken 1560-1572 (Vienna, 1897 and 1903), second division, I and III.
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Stanislaus Konarski
Born in 1700; died in 1773. This great reformer of Polish schools was a Piarist who, during a visit to Rome after his ordination, received there the first idea of his life's mission. Returning to Poland through France and Germany (whose systems of education he studied on his way), and at first unsuccessful in his plans, he set to compiling the "Volumina Legum", the first volume appearing in 1732. About the end of Augustus II's reign, and during the interregnum which followed, he wrote much in favour of Stanislaus Leszczynski, and, subsequently travelling in the Netherlands and in France, stayed for a time at the exiled king's court. Here he became convinced that reform in politics must be preceded by reform in education, and, returning home in 1738, he attempted to change the subject-matter and methods of education in Poland. Good school-books and teachers were necessary; the latter he tried to train himself as "Magister novitiorum" at Rzeszow college, and then sent them either to be tutors of young noblemen or to study abroad at his own cost. In 1740 he opened a collegium nobilium at Warsaw, a most important experiment. In the first year he had but one pupil, in the second there were more than ten, while in the third he had not room for all who came. The teachers he had instructed now began to help him in writing school-books, etc. In 1754 he built a college and obtained from Benedict XIV a change in the rule of the order: henceforth every Piarist was to be a teacher. There were soon as many schools as Piarist convents, and education was no longer a privilege of the nobility alone. The classics, history and geography, natural science, philosophy, Roman and Polish law, were taught, together with the modern languages; and for the first time the Polish tongue was taught as a separate subject. Mental, rather than purely mnemonic, work was encouraged; moral education was insisted upon; emulation succeeded to fear; self-sacrifice, honour, patriotism were inculcated as the duties of a citizen. Konarski had found theatricals in use; he maintained the custom, thinking these performances might become very instructive, had Racine and Corneille performed, and himself wrote a tragedy, "Epaminondas". He also introduced discussions and debating societies for advanced pupils. Together with this, he laboured to reform style in Poland, wrote "De emendandis eloquenti vitiis", and attacked the bad taste prevalent at the time. The Piarist schools succeeded so well that all others were obliged to follow his reform. Konarski was subjected to envious attacks, and the Papal nuncio, Durini, suspected his orthodoxy. He cleared himself by his book, "De religione honestorum hominum".
Having effected a complete reformation in education, he returned to politics. From 1760 to 1763 appeared his "Effective Way of Deliberating", which proved that the right of one member to veto the proceedings of the whole Diet had never been a law, but an evil custom, and showed from the procedure of other parliaments that a working majority was sufficient. The impression made by this work was immense, and even the most bigoted partisans of the veto were convinced. Thenceforward this custom was doomed-in itself a great step forward and a preliminary to the constitution of the Third of May. But the book contains many other valuable ideas. His style is clear, calm, eloquent, rarely passionate. He did much for the Piarist publications (v.g. the "Diplomatic Codex"), and the "Volumina Legum" is his work. A great admirer of French civilization and taste -- which, however, were not without danger in their tendencies, as was subsequently seen -- he was also the last Latin writer in Poland; his "Opera Lyrica" (1767) are perfect in style and diction. King Stanislaus Augustus caused a medal to be struck in his honour, with the well-merited inscription, "Sapere auso".
S. TARNOWSKI 
Transcribed by Czeglédi Erzsébet

Stanislaus Zolkiewski[[@Headword:Stanislaus Zolkiewski]]

Stanislaus Zolkiewski
Chancellor of Poland, born in Tuyrnka (Red Russia), 1547; died at Cecora, 6 Oct., 1620. He studied at Lemberg with great distinction, and it is said that he knew all Horace by heart. With his friend Zamoyski he fought under King Stephen Báthori in the wars against Tsar Ivan the Terrible. Both distinguished themselves greatly, and rose into high favour. Zolkiewski became castellan of Lemberg in 1593. Unfortunately Sigismund III was unfriendly to him from the outset; he mistrusted him and would have none of his advice. When the Cossacks began to revolt, Zolkiewski was for treating them gently, but he received orders to put down Nalewajck and Toba, the rebel leaders. His loyalty shone brightly when Zembrzydowski's rising took place. Although Zolkiewski knew that the nobles had many just grievances against King Sigismund, by whom he himself was disliked, yet he came to his aid, and defeated the rebels at Guzow. Again he advised his master against war with Muscovy, at the time of the "False Demetrius", as both unjust and impolitic; but, as he says in his famous memoirs, "His Majesty's ears were closed to the hetman's arguments". Ordered to lead the army he obeyed, only to find the influence of his enemies and rival everywhere predominant, interfering with the campaign, making him beseige Smolensk against his better judgment, and at last sending him to Moscow with only 6000 men. At Kluszyn he met and cut into pieces the army of Szujsko, 50,000 strong, entered the city, and, after much parleying with the people and the clergy, made terms by which Wladislaw, King Sigismund's son, was to become Tsar of Muscovy. But even this did not please Sigismund; he reproached Zolkiewski, refused to ratify the agreement, and it became clear that he himself wished to become Tsar of Muscovy. This was an impossibility, and by this refusal all the victories and diplomatic triumphs of Zolkiewski were rendered null, as he pointed out to the Diet at Warsaw, when he returned with the Tsar Demetrius and two of the greatest Russian princes, his captives. In 1613 he at last received the grand hetman's staff (withheld from him until then), and went to fight the Turks. In Busza, forced by the superior strength of the enemy, he made a convention with them, for which he was put on his defence in the Diet, and ordeal from which he came forth victorious once more. He died in battle on the disastrous field of Cecora, borne down by Turkish hordes, abandoned by his own troops, but fighting like a hero to the very last. He was a great patriot, a faithful servant of the nation and of a weak king who hated him, an ardent Catholic, and one who did much to promote the union of the Ruthenian Church. The memoirs of his expedition to Moscow, written by himself, are extant, a masterpiece of modesty and sincerity, as invaluable for the history of those times as Caesar's "Commentaries" are for his own. In them we find the sadness of a man whose life has been one long disappointment, striving unsuccessfully and almost alone to hold back the nation that he loves, and that is still mighty, from its impending fall and destruction.
ORGELBRAND, Encyclopedia, s. v. Zolkiewski (Warsaw); TARNOWSKI, Historya literatury Polskiej, II, (Cracow, 1903); Hetman Zolkiewski (Warsaw, 1852).
S. TARNOWSKI 
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Stanislaw Karnkowski
(Karncovious.)
Archbishop of Gnesen and Primate of Poland, born about 1526; died at Lowicz,in the Government of Warsaw, 25 May (al., 8 June), 1603. As early as 1563 (according to Gams not until 1568) he was named Bishop of Wlozlawsk (Wladislavia, Kalisch), and rendered great service to religion and educationby founding, besides several schools, a seminary for priests in his episcopal residence. By order of the Synod of Petrikau (1577), he made a new collection of synodal laws under the title "Constitutiones synodorum metrolpitanae ecclesiae Gnesnensis provincialium" (Krakow, 1579). His politicaland religious influence in contemporary Poland was great. Under King Sigismund II August (1548-72) the Reformation made great progress in Poland,especially the Calvinist teaching, while the Lutherans and Socinians bitterly opposed each other. When Sigismund died, Henry of Valois, later Henry III of France, was elected King of Poland. On his entry into Meseritz,Karnkowski welcomed him in the name of the Polish estates. The archbishop also attended the coronation (1574), and tried to keep the throne new king in Poland, but in the same year the French throne fell vacant and he returned to France. Karnkowski then urged the election of Stephen Báthori, Prince of Transylvania. The latter was suspected of favouring the Reformation, but under the influence of Karnkowski he declared openly for Catholicism, and was crowned king 1 May, 1576, by Karnkowski, as Uchanski, Primate of Poland and Archbishop of Gnesen, had refused to crown him.
Uchanski died 5 April, 1581, and Karnkowski was named his successor in the same year (21 April) in the archiepiscopal See of Gnesen and Primacy of Poland; as such, he governed Poland after the death of Stephen Báthori (12 Dec., 1586). Eventually he succeeded in electing as king Sigismund III Vasa (1587-1632). Through this young king, formerly Crown Prince of Sweden, and reared a good Catholic by his mother Katharina, Karnkowski hopedto stay the progress of the Reformation in Poland. After Cardinal Hosius, the archbishop was the most prominent opponent of the Polish Reformation. He favoured the Jesuits in every way, built a college for them at Kalisch, and a seminary at Gnesen. He established an institute for twelve noble students, which is still extant, under the direction of the cathedral chapter of Gnesen. It was he who urged the Jesuit Jacob Wujek to translate the Holy Scriptures into Polish; this translation was approved by thepope and is still regarded as a classic (Sommervogel, "Bibl. de la C. deJ.", VIII, 1234 sp.). Karnkowski wrote several important works, mostly theological; among them are: "Eucharistia", forty discourses in Polish on the Blessed Sacrament (Krakow, 1602); Polish Sermons on the Messias or the Redemption (Krakow, 1597); "De jure provinciali terrarum civitatumque Prussiae" (Krakow, 1574); "Liber epistolarum familiarium et illustrium virorum" (Krakow, 1584). He is buried in the Jesuitchurch at Kalisch.
GREGOR REINHOLD 
Transcribed by Christine J. Murray
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Stanislawow
Diocese of Stanislawow (Stanislaopoliensis)
Diocese of the Greek-Ruthenian Rite, in Galicia, Austria, suffragan of Lemberg.
The establishment of this see was decided on in May, 1850, but the plan was not carried out till the issuing of the Brief "De universo dominico grege" (26 March, 1885) and the imperial decrees of 26 December, 1885. The diocese includes most of south-eastern Galicia and all Bukovina as far as Halicz, which was reserved to the metropolitan mensa of Lemberg. It comprises the districts of Stanislawow, Kolomyja, and Czerniowce. There are 21 deaneries, 433 churches with and 298 without, resident priests, 63 chapels, 579 secular, and 13 regular, priests, 4 Reformed Basilian monasteries with 22 religious, 2 Basilian convents with 11 nuns, and 10 convents of the Servants of the Blessed Virgin Mary with 37 nuns. The Greek-Ruthenian Catholics number 920,000 out of a population of 1,387,930, of whom about 5000 belong to the Armenian, and 230,000 to the Latin, Rite. An esslesiastical seminary was established in 1907, the clergy having been trained previously at Lemberg and Vienna. The episcopal town of Stanislawow was founded by Stanislav Potocki (d. 1683), and was rebuilt after a disastrous fire in 1868. It is situated on the Bisthritza, 87 miles south-east of Lemberg, and has a population of 30,410, mostly Jews; it has a beautiful parish church containing the tombs of the Potocki, a Polish and a Ruthenian gymnasium, a Polish-Ruthenian normal school, 3 hospitals, a Jesuit residence, and convents of the Sisters of Charity and the Servants of the Immaculate Conception. It is a busy manufacturing centre (paper, lace, tanning, milling, and engineering works).
The bishops of Stanislawow were: (1) Mgr. Julian Pelisz, author of the "Geschichte der Union der ruth. Kirche mit Rom" (Vienna, 1878-81), previously rector of the Greek-Ruthenian Seminary, Vienna, then arch priest of Lemberg cathedral,preconized on 27 March, 1885; consecrated, 1 November, 1885; enthroned, 10 January, 1886; died 1891. (2) Mgr. Julian Kujlowski, b. at krolewski in the Diocese of Przemysl, 1 May, 1826, elected titular Bishop of Ephestum, 26 June, 1890; trasferred to Stanislawow, 22 September, 1891; held a diocesan synod in 1897. (3) Mgr. Count Andrea Alexander de Szeptyce-Szeptychi, member of a distinguished ancient Ruthenian family which joined the Latin Rite in the eighteenth century, b. at Przylbice, in the Diocese of Przemysl, 15 July, 1865, embraced the Ruthenian Rite to enter the Basilian Order, laboured energetically to strengthen the spirit of reform among the monks; was ordained, 29 August, 1892; accepted the episcopal dignity only on the formal order of Leo XIII; elected to the see, 19 June, 1899; promoted to the Archdiocese of Lemberg, 17 December, 1900. (4) Mgr. Gregorius Chomyszyn, b. on 24 March, 1867-8, elected, 19 April 1904, and still governing the diocese.
A.A. MACERLEAN 
Transcribed by Susan Clarke
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Stanley Falls
Vicariate Apostolic in the Belgian Congo. It is bounded on the east by the meridian 30° E. long.; on the south by a line running from the extreme point of Lake Albert Edward to the confluence of the Elila and the Congo, and thence to Bena-Kamba on the Lomani; on the west, by the right bank of the Lomani to its junction with the Congo, and the Congo to the watershed of the Ilimbiri; on the north by this same watershed of the Ilimbiri and the Congo and then the watershed of the Welle and the Arwimi as far as the meridian 30° E. long. The vicariate has an area of about 90,000 square miles.
The mission of Stanley Falls was established by the Fathers of the Sacred Heart in 1897. The pioneer missionaries, setting out from Antwerp on 6 July, 1897, settled definitively on Christmas Day following at a spot on the right bank of the River Congo four miles below Stanleyville, and gave to their first foundation, an orphanage, the name of St. Gabriel. The mission at that time formed part of the Vicariate of Belgian Congo. Their work was rapidly crowned with success and the mission on 3 August, 1904 was erected into a prefecture Apostolic, and on 10 March, 1908, was made a vicariate Apostolic. In 1901 the Franciscan Missionary sisters of Mary came to assist the Fathers of the Sacred Heart and settled at St. Gabriel, taking charge of a girls' orphanage, a school, and a dispensary; since then they have given their services to the victims of sleeping-sickness in the quarantine station between the mission and Stanleyville. Four years later another band of the same Sisters arrived to take care of the hospital founded by the "Compagnie du Chemin de Fer des Grands Lacs", at Stanleyville, on the left bank of the river; they are about to establish (October, 1911) a house at Basoko at the moth of the Arwimi. This year (1911) the Little Brothers of Mary are coming to Stanleyville to take care of the State school.
The mission has ten centres: St. Gabriel, Stanleyville, right bank; Stanleyville, left bank and railway; Lokandu; Lileke; Basoko; Banalya; Avakubi; Beni. Each centre spreads out and establishes secondary posts, with a chapel, dwelling-house for the missionary on his rounds, and house for the catechist; and posts of third rank, which have a catechist, but no chapel or house for the missionary. Each centre has its primary school, and St. Gabriel has a school for catechists. Most of the natives are fetishists or Mohammedans: the chief language spoken is Kishwali, but there are twenty-five others. The present superior is Mgr. Gabrielle-Emile Grison, titular Bishop of Sagalassus, who resides at St-Gabriel-les-Falls, near Stanleyville. The latest annual religious statistics (1910-11) are: baptisms, 1839; confirmations, 1104; paschal communions, 5191; Christians, 7171; catechumens, 10,754; there are approximately 150 posts or second or third rank. The statistics of 1909 as given in Battandier, "Annuaire pontificale", are: Christians, 5969; catechumens, 7113; religious (men) 29, of whom 23 are priests and 6 lay brothers; churches, 9; chapels, 25; schools, 9; orphanages, 4; hospitals, 3; nuns, 11.
STANLEY, The Congo (London, 1895); IDEM, In Darkest Africa (London, 1890); JOHNSTON, George Grenfree and the Congo (London, 1908).
GABRIEL GRISON

Stanyhurst, Richard[[@Headword:Stanyhurst, Richard]]

Richard Stanyhurst
Catholic controversialist, historian, and devotional writer, born at Dublin, 1547; died at Brussels, 1618. He was the son of James Stanyhurst, speaker of the Irish House of Commons and a leading Dublin Protestant. After leaving his school at Waterford he went to University College, Oxford, becoming B.A. in 1568, and then studied law in London. At Oxford he had met Bl. Edmund Campion, and he accompanied the latter on his visit to Ireland, helping him to collect material for his history of Ireland. He himself wrote the "Description of Ireland" and the "History of Ireland under Henry VIII", both published in Holinshed's "Chronicles", 1577. In several ways these works gave offence to Irish Catholics. In 1579 Stanyhurst's first wife, Janet Barnewall, died, and he left England for the Low Countries, where he became a Catholic. At Leyden he published his extraordinary translation of Virgil's Æneid into English hexameters (1582). Latex he wrote "De rebus in Hibernia gestis" (1584) and "De Vita S. Patricii" (1587). In 1585 he married Helen Copley, by whom he had two sons, both afterwards Jesuits. Subsequently he spent some years in Spain as adviser to the Government on English affairs. On the death of his second wife, in 1602, he became a priest and was appointed chaplain to Archduke Albert, also assisting the English Benedictine nuns at Brussels. He published two devotional works, "Hebdomada Mariana" (1609) and "Hebdomada Eucharistica" (1614). His last work was "Brevis præmunitio pro futura concertatione cum Jacobo Usserio", in which he replied to the treatise of his Protestant nephew, James Ussher, afterwards Archbishop of Armagh.
WOOD, ed. BLISS, Athenœ Oxonienses (London, 1813-20); SIMPSON, Life of Edmund Campion (London, 1867); FOLEY, Records Eng. Prov., S.J., VII (London, 1882); WRIGHT, The Ussher Memoirs (London, 1889); LEE in Dict. Nat. Biog., s. v.; ARBER, Introduction to his Reprint of Stanyhurst's Tr. of Virgil (London, 1895).
EDWIN BURTON. 
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Stanza
An Italian word signifying room, chamber, apartment. In English the term is chiefly used for Raphael's celebrated Stanze in the Vatican Palace, four in number, the walls of which were frescoed by Raphael and his pupils. The paintings in these chambers by Raphael's own hand belong to the most sublime monuments of Italian art, and rank with Michelangelo's ceiling frescoes of the Sistine Chapel. For a description of the paintings consult the articles RAPHAEL; VATICAN.
Transcribed by Douglas J. Potter 
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Stapf, Joseph Ambrose[[@Headword:Stapf, Joseph Ambrose]]

Joseph Ambrose Stapf
Theologian, born at Fliess in the valley of the Upper Inn in the Tyrol, Austria, 15 August, 1785; died at Brixen, 10 January, 1844. He studied at Innsbruck, and obtained the Degree of Doctor of Theology, and in 1821 became professor of moral theology at the lyceum at Innsbruck. In 1823 he was made professor of moral theology and pedagogy at the seminary of Brixen, where he was later a cathedral canon. His chief work is "Theologia moralis in compendium redacta" (4 vols., Innsbruck, 1827-30; 6th ed., 1846; 7th ed., 1855); the merits of this work consist in its strictly orthodox character, clear and precise presentation, and practical usefulness. From 1830 it was officially made a textbook for all seminaries of Austria. Much used as a textbook also was a compendium of this work: "Epitome theologiæ moralis publicis prælectionibus accommodata" [2 vols., Innsbruck, 1832; 2nd ed., 1842; 3rd ed. revised by J. V. Hofmann (volume I) and Simon Aichner (volume II), 1863-65]. At a later date Stapf made a free German revision, which showed the influence of Hirscher "Die christliche Moral. Als Antwort auf die Frage: Was wir thun müssen, um in das Reich Gottes einzugehen" [4 vols., Innsbruck, 1841-42; 2nd ed. edited after Stapf's death by J. V. Hofmann under the title: "Die christliche Sittenlehre" (3 vols., 1848-49)]. Besides these Stapf wrote: "Erziehungslehre im Geiste der katholischen Kirche" (Innsbruck, 1832; 4th ed., 1846; 5th ed. edited by J. V. Hofmann, 1854); "Expositio casuum reservatorum in diocesi Brixinensi" (Brixen, 1836); "Der hl. Vincentius von Paul, dargestellt in seinem Leben und Wirken" (anonymous, 2 vols., Vienna, 1837); "Biblische Geschichte des Alten und Neuen Bundes zum Gebrauche der Hauptschulen in den k. k. österreichischen Staaten" (1840).
WURZBACH, Biographisches Lexikon des Kaiserthums Oesterreich, XXXVII (Vienna, 1878), 144 sq.; HURTER, Nomenclator, III (2nd ed.), 1151.
FRIEDRICH LAUCHERT. 
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Staphylus, Friedrich[[@Headword:Staphylus, Friedrich]]

Friedrich Staphylus
Theologian, born at Osnabrück, 27 Aug., 1512; died at Ingolstadt, 5 March, 1564. His father, Ludeke Stapellage, was an official of the Bishop of Osnabrück. Left an orphan at an early age he came under the care of an uncle at Danzig, then went to Lithuania and studied at Cracow, after which he studied theology and philosophy at Padua. About 1536 he went to Wittenberg, obtained the Degree of magister artium in 1541 and at Melanchthon's recommendation became a tutor in the family of the Count of Eberstein. In 1546 Duke Albert of Prussia appointed Staphylus professor of theology at the new University of Königsberg, which the duke had founded in 1544. At this time Staphylus was still under the influence ofLuther's opinions, as is shown by his academic disputation upon the doctrine of justification, "De justificationis articulo". However, at his installation as professor he obtained the assurance that he need not remain if the duke tolerated errors which "might be contrary to the Holy Scriptures and the primitivœ apostolicœ et catholicœ ecclesiœ consensum". This shows that even then he regarded with suspicion the development of Protestantism. He had at Königsberg a violent theological dispute with William Gnapheus. In 1547-48 he was the first rector elected by the university, but in 1548 he resigned his professorship, because he met with enmity, and was dissatisfied with religious conditions in Prussia. Still he continued to be one of the councillors of the duke. In 1549 he married at Breslau the daughter of John Hess, a reformer of that place.
Returning to Königsberg, a new dispute broke out between him and Osiander. The dogmatic dissension, which seemed to him to make everything uncertain, drove him continually more and more to the Catholic idea of Tradition and to the demand for the authoritative exposition of the Scriptures by the Church. He expressed these views in the treatise "Synodus sanctorum patrum antiquorum contra nova dogmata Andreæ Osiandri", which he wrote at Danzig in 1552. A severe illness hastened his conversion, which took place at Breslau at the end of 1552. After this he first entered the service of the Bishop of Breslau, for whom he established a school at Neisse. In 1555 the Emperor Ferdinand I appointed him a member of the imperial council. At the Disputation of Worms in 1557 he opposed, as one of the Catholic collocutors, the once venerated Melanchthon. In his "Theologiæ Martini Lutheri trimembris epitome" (1558) he severely attacked the lack of union in Protestantism, the worship of Luther, and religious subjectivism. The treatise called forth a number of answers. In 1560 Duke Albert of Bavaria, at the request of Canisius, appointed Staphylus professor of theology at the Bavarian University of Ingolstadt after Staphylus had received the Degree of Doctor of Theology and Canon Law in virtue of a papal dispensation, as he was married. As superintendent (curator) he reformed the university. After this he took an active part in the Catholic restoration in Bavaria and Austria. He drew up several opinions on reform for the Council of Trent, as the "Counsel to Pius IV", while he declined to go to the council personally. In 1562 the pope sent him a gift of one hundred gulden, and the emperor raised him to the nobility. His learning and eloquence are frankly acknowledged by his Lutheran fellow-countryman Hermann Hamelmann. The attempt is now no longer made to trace his conversion to mercenary motives.
STAPHYLUS, In causa religionis sparsim editi libri in unum volumen digesti (Ingolstadt, 1613); TSCHACKERT, Urkundenbuch zur Reformationsgeschichte des Herzogtums Preussen, I and III (Leipzig, 1890), passim; SOFFNER, Friedrich Staphylus (Breslau, 1904).
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Simon Starowolski
Born at Stara Wola, near Cracow, 1585; died at Cracow, 1656; studied at Louvain, but took his degrees in the University of Cracow, after which he travelled in various countries of Western Europe. Returning, he taught philosophy in the University of Cracow, and then became secretary to Chodkiewicz, whom he accompanied on his expedition to Chocim. For years he was a tutor to young noblemen, and again went over Europe in this capacity with the Hetman Koniecpolski's son. In 1639 he was ordained priest, and subsequently became a canon in Cracow. During the Swedish siege (1655) he administered the diocese for Bishop Gebicki, and it became his duty to show the cathedral to the Swedish king. When he pointed to the tomb of Lokietek who, he said, thrice an exile, had returned thrice, Charles Gustavus remarked that "John Casimir would never return". "Serenissime Rex", he replied, "fortuna variabilis, Deus immutabilis." He died some months later, before John Casimir's triumphant return.
Starowolski wrote most abundantly and on every possible subject — history, geography, law, strategy, theology, and politics. His province also embraced literature, for his "Scriptorum Polonicorum Hecatontas" is a short biography of Polish authors, with the titles of their works. This he wrote during his travels abroad, where he published it in Latin, to instruct foreigners in Polish matters. At the same time he wrote books in Polish, chiefly of a moral character, and many theological treatises; also two collections of sermons entitled: "The Lord's Sanctuary" and "The Ark of the Testament". His chief political works are: an exhortation to put down the Tatars; "The True Knight"; and three works intended to reform Polish morals, with different titles, and in different degrees of elaboration. Last, and shortly before his death, appeared his famous though short "Lament of the dying Mother, Poland, over her undutiful sons"; from Skarga's days to those of Mickiewicz, no equally lofty expression of patriotism appeared. Starowolski wrote more than sixty books; but those mentioned suffice to give an idea of the extent of his learning, intelligence, assiduity, and zeal for his country's welfare. In the commonwealth, tottering to its fall, he was one of the most public-spirited men; possibly there was not a single evil in Poland which he did not denounce. And thus, though no genius, he is most worthy of respect, and is the principal literary figure of those times. As a writer, perhaps on account of his numerous works, he is neither very correct nor very brilliant; yet at times (as in the Lament), under the influence of his indignation, he rises to heights of thrilling eloquence. As a political writer, he possesses the quality of sound common sense, and not unfrequently succeeds in pointing out the right means of saving the State. On the whole, he is somewhat more of a moralist than of a politician; at all events, in his writings, the reform of morals takes up a larger place than the regeneration of the commonwealth.
TYSZNSKI, Symon Starowolski (Warsaw, 1874); WIERSBOWSKI, Simonis Starowolskii Elenchus operum (Warsaw, 1854); BRÜCKNER, Gesch. der polnischen Literatur (Leipzig, 1901).
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State and Church
The Church and the State are both perfect societies, that is to say, each essentially aiming at a common good commensurate with the need of mankind at large and ultimate in a generic kind of life, and each juridically competent to provide all the necessary and sufficient means thereto. The State is ethically demonstrated to be such, and the Church has a like demonstration from the theology of Christian Revelation. By reason of coexistence on the earth, community of subjects, and a need in common of some of the same means of activity, it is inevitable that they should have mutual relations in the juridical order. To declare these relations in brief from an ethical viewpoint, which is the scope of the present article, it will be necessary to state:

I. The basis of their respective rights; 
II. The range of their respective jurisdictions; 
III. Their mutual corporate relation; 
IV. The union of Church and State; 
V. Counter theories.
I. THE BASIS OF RIGHTS
All rights and duties on earth come ultimately from God through the Divine Law, either natural or positive. The character of our natural rights and duties is determined by the purpose to which the Creator shaped the nature of man, and natural knowledge of them is acquired by human reason from the aptitudes, tendencies, and needs of nature. Duties and rights descending from positive Divine Law are determined by some additional purpose of God, over and above the exigencies of human nature, and are to be learned only from Divine Revelation, either in its explicit declaration or its rational content. Man has one ultimate purpose of existence: eternal happiness in a future life. But man also has a twofold proximate purpose: to earn his title to eternal happiness, and to attain to a measure of temporal happiness consistent with the prior proximate purpose. The State is a natural institution, whose powers, therefore, come from the natural law and are determined by the character of the natural purpose of the State plus whatever limitation God has, because of qualifications in the last end of man, ordained in the Divine Positive Law. The Church is a positive institution of Christ the Son of God, whose powers, therefore, are derived from the Divine Positive Law and are determined by the nature of the purpose He has assigned to it, plus whatever further concession He has made to facilitate the accomplishment of that purpose. In any consideration of the mutual relations of Church and State the above propositions are fundamental.
The goal of the State is the temporal happiness of man, and its proximate purpose the preservation of external juridical order and the provision of a reasonable abundance of means of human development in the interests of its citizens and their posterity. Man himself however, as we have said, has a further goal of perfect happiness to be realized only after death, and consequently a proximate purpose to earn in this life his title to the same. In the pursuit of this latter purpose, speaking in the abstract, he had a natural right to constitute a social organization taking over the worship of God as a charge peculiarly its own. In the concrete however, i. e., as a matter of fact, God by positive law has vacated this natural right and established a universal society (the Church) for Divine worship and the securing of perfect happiness in the hereafter. God, furthermore, has appointed for man a destiny which cannot be attained by mere natural means, and consequently Godhas conceded to man additional means commensurate with this ultimate purpose, putting these means at the disposal of man through the ministration of the Church. Finally, He has determined the form of external public worship to be rendered, centring it about a sacrifice, the efficacy of which is from itself, being, as it is, a repetition of the Sacrifice of Calvary. The goal, then, of the Church is the perfect supernatural happiness of man; its proximate purpose, to safeguard the internal moral order of right and wrong; and its external manifestation, to care for Divine worship and minister to man the supernatural means of grace. The State, then, exists to help man to temporal happiness the Church, to eternal. Of these two purposes the latter is more ultimate, man's greater good, while the former is not necessary for the acquisition of the latter. The dominating proximate purpose of man must be to earn his title to eternal salvation: for that, if needs be, he must rationally sacrifice his temporal happiness. It is clear, therefore, that the purpose of the Church is higher in the order of Divine Providence and of righteous human endeavour than that of the State. Hence, in case of direct collision of the two,God's will and man's need require that the guardian of the lower purpose should yield. Likewise the argument for the extension of the powers of the higher society in a measure into the domain of the lower will not hold for such extension from the lower into the higher.
II. THE RANGE OF JURISDICTION
As there are many distinct States of equal natural right the subjects of each are restricted in number, and its government of them is practically confined within the limits of its own territory. Within this territory it has full power to govern them, defining their rights and in some cases restricting the exercise of these rights conferring purely civil rights and imposing civil duties, holding its citizens to a proper condition of public morality, owning property and qualifying private ownership of the same--all within the exigencies of the civic purpose of preserving external juridical order and Promoting the prosperity of the citizens, and over all bound by the enactment of the Divine Law, both natural and positive. In a word,the State controls its own subjects, in the pursuit of its own natural end, in all things where a higher right does not stop it. A higher right will be a right existent because of an ulterior or a more essential destiny of man than the purpose which civil society pursues for him. The Church has the right to preach the Gospel everywhere, willing or nilling any state authority, and so to secure the rights of its members among the subjects of any civil polity whatever. The Church has the right to govern her subjects wherever found, declaring for them moral right and wrong, restricting any such use of their rights as might jeopardize their eternal welfare, conferring purely ecclesiastical rights, acquiring and holding property herself, and empowering her subordinate associations to do the same--all within the limits of the requirements of her triple purpose, as laid down by the Divine Positive Law, of preserving the internal order of faith and morals and its external manifestation, of providing adequate means of sanctification for her members, and of caring for Divine worship, and over all bound by the eternal principles of integrity and justice declared in the natural and positive Law of God.
In all purely temporal subject-matter, so long as it remains such, the jurisdiction of the State over its own subjects stands not only supreme, but, as far as the Church is concerned, alone. Purely temporal matter is that which has a necessary relation of help or hindrance to man's temporal happiness, the ultimate end of civil society or the State, in such wise that it is at the same time indifferent in itself as a help or hindrance to man's eternal happiness. It is of two kinds: primarily it includes all human acts so related, and secondarily persons or external things as far as they are involved in such acts. In all purely spiritual subject-matter, so long as it remains such, the jurisdiction of the Church over her ecclesiastical subjects obtains to the complete exclusion of the State; nor is the Church therein juridically dependent in any way upon the State for the exercise of its legitimate powers. Purely spiritual subject-matter is primarily made up of human acts necessarily related as help or hindrance to man's eternal happiness, the last end of the Church, and at the same time indifferent in themselves as a help or hindrance to man's temporal happiness; secondarily it extends to all persons and external objects as involved in such acts. In all subject-matter not purely spiritual nor purely temporal, but at the same time both spiritual and temporal in character, both jurisdictions may enter, and so entering give occasion to collision, for which there must be a principle of solution. In case of direct contradiction, making it impossible for both jurisdictions to be exercised, the jurisdiction of the Church prevails, and that of the State is excluded. The reason of this is obvious: both authorities come fromGod in fulfillment of his purposes in the life of man: He cannot contradict Himself; He cannot authorize contradictory powers. His real will and concession of power is determined by the higher purpose of His Providence and man's need, which is the eternal happiness of man, the ultimate end of the Church. In view of this end God concedes to her the only authority that can exist in the case in point.
In a case where there is no direct contradiction but a possibility of both jurisdictions being exercised without hurt to the higher, though neither jurisdiction is voided, and they both might, absolutely speaking, be exercised without mutual consultation, practically there is a clear opening for some adjustment between the two, since both jurisdictions are interested in avoiding friction. Though concordats were not devised precisely for this purpose, they have in many cases been used for such adjustment (see CONCORDAT). Consistently with the superiority of essential purpose indicated above, the judicial decision as to when a question does or does not involve spiritual matter, either purely or in part, rests with the Church. It cannot lie with the State, whose jurisdiction, because of the inferiority of its ultimate end and proximate purpose, has not such judicial faculty in regard to the subject-matter of a jurisdiction which is as far above its own as the ultimate end and proximate purpose thereof is above that of the State. In analogous fashion every higher court is always judge of its own jurisdiction as against a lower.
All the above is matter of principle, argued out as a question of objective right, and it supposes that the jurisdiction is to be applied through the respective subjects of the same. In point of fact the duty of submission in a citizen of a State to the higher jurisdiction of the Church does not exist where the citizen is not a subject of the Church, for over such the Church claims no governing power. It may also be by accident subjectively obscured in one who, though in point of right the Church's subject, in good faith fails, through an erroneous conscience, to recognize this fact, and, by consequence, the Church's right and his own duty. The subject of the State has been made fairly clear by human law and custom; but the frequent rebellion, continued through centuries, of great numbers of the Church's subjects has confused in the mind of the non-Catholic world the notion of who is by revealed law a subject of the Church. The juridical subject of the Church is every human being that has validly received the Sacrament of Baptism. This birth into the Church by baptism is analogous to the birth within the territory of a State of the off spring of one of its citizens. However, this newborn subject of the State can, under certain circumstances, renounce his allegiance to his native State and be accepted as the subject of another. Not so one born into the Church by baptism: for baptism is a sacrament leaving an indelible character upon the soul, which man cannot remove and so escape legitimate subjection. Yet, as in a State, a man may be a subject without full rights of citizenship; may even, while remaining a subject, lose those rights by his own act or that of his parents; so, analogously, not every subject of the Church is a member thereof, and once a member, he may lose the social rights of membership in the Church without ceasing to be its subject. For full membership in the Church, besides valid baptism, one must by union of faith and allegiance be in fellowship with her, and not be deprived of the rights of membership by ecclesiastical censure. Hence, those validly baptized Christians who live in schism or, whether by reason of apostasy or of initial education, profess a faith different from that of the Church, or are excommunicated therefrom, are not members of the Church, though as a matter of objective right and duty they are still her subjects. In practice the Church, while retaining her right over all subjects, does not--except in some few matters not of moment here--insist upon exercising her jurisdiction over any but her members, as it is clear that she cannot expect obedience from those Christians who, being in faith or government separated from her, see no right in her to command, and consequently recognize no duty to obey. Over those who are not baptized she claims no right to govern, though she has the indefeasible right to preach the Gospel among them and to endeavour to win them over to become members of Christ's Church and so citizens of her ecclesiastical polity.
III. MUTUAL CORPORATE RELATION OF CHURCH AND STATE
Every perfect society must acknowledge the rights of every other perfect society; must render to it all duties consequent upon such rights; must respect its autonomy; and may demand the recognition of its own rights and the fulfilment of obligations arising therefrom. Whether one may also command such recognition and fulfilment is another question: one does not involve the other; thus, for instance, the United States may demand its rights of England, but cannot command England to acknowledge them, as the United States has no authority over England or any other nation. Prescinding from this for the moment, the Church must respect the rights of the State to govern its subjects in all purely temporal matters, and, if the subjects of the State are likewise subjects of the Church, must hold the latter to the fulfilment of their civil duties as an obligation in conscience. On the other hand, in principle, as a matter of objective duty, the State is bound to recognize the juridical rights of the Church in all matters spiritual whether purely so or of mixed character, and its judicial right to determine the character of matters of jurisdiction, in regard, namely, to their spiritual quality. The State, furthermore, is bound to render due worship to God, as follows from the same argument from the natural law which proves man's obligation to external worship, namely, that man must acknowledge his dependence upon God and his subjection to Him in every capacity in which he is so dependent, and therefore not only in his private capacity as an individual but also in that public, corporate capacity whereby he and his fellow citizens constitute the State. Due worship, in the present economy, is that of the religion of Christ, entrusted to the care of the Church. The State must also protect the Church in the exercise of her functions, for the reason that the State is bound to protect all the rights of its citizens, and among these their religious rights, which as a matter of fact would be insecure and fruitless were not the Church protected. The State is even under obligation to promote the spiritual interests of the Church; for the State is bound to promote whatever by reaction naturally works for the moral development of its citizens and consequently for the internal peace of the community, and in the present condition of human nature that development is necessarily dependent upon the spiritual influence of the Church.
There being, then, an obligation upon the State as such, arising out of the Natural and the Divine Positive Law, to render public Divine worship in accordance with the guidance of the Church, in whose charge Christ has placed the worship due in the present order of things, an obligation also to protect the Church and to promote her interests, the Church clearly has a perfect right to demand the fulfilment of these duties, since their neglect would infringe her right to the benefit proceeding from the fulfilment. To have the further right to command the State in their regard implies that the Church has a right to impose the obligations of her authority in their regard, to exact them authoritatively from the State. Now in purely temporal matters, while they remain such, the Church cannot command the State any more than she can command the subjects of the State, even though these are at the same time her own subjects. But in spiritual and mixed matters calling for corporate action of the State, the question depends upon whether the physical persons who make up the moral personality of the State are themselves subjects of the Church. In case they are, then the Church has in consequence jurisdiction therein over the State. The reason is that owing to the supremacy in man's life purposes of his eternal happiness, man in all his capacities, even of a civil nature, must direct his activities so that they shall not hinder this end, and where action even in his official or civil capacity is necessary for this ultimate purpose he is bound to place the action: moreover, in all these activities so bearing on this end, since they are thereby spiritual matter, every subject of the Church is under the jurisdiction of the Church. If, then, the physical persons constituting the moral person of the State are the subjects of the Church, they are still, in this joint capacity, subject to her in like matters, namely, in the fulfilment of all civil duties of the State towards religion and the Church. The Church, because of the uselessness of her insistence, or because of greater evils to be so avoided, may waive the exercise of this jurisdiction; but in principle it is hers.
In practice we distinguish, from a religious point of view, four kinds of civil authority.
· First, in a Catholic State, in which, namely, the physical persons constituting the moral personality of the State are Catholic, the Church's jurisdiction in matters of her competency is in every way complete.
· Secondly, in a non-Christian State, for instance that of the Turks, where the constituency is not even baptized, the Church claims no jurisdiction over the State as such: the foundation of such jurisdiction is lacking.
· Third, in a Christian but non-Catholic State, where the constituency, though by baptism subjects, are not members of the Church, per se the jurisdiction of the Church would stand, but per accidens its exercise is impossible.
· Fourth, a mixed State, one, namely, the constituents of whose moral personality are necessarily of diverse religions, practically lies outside the reach of ecclesiastical jurisdiction, since the affiliation of some of the constituents could not make a subject of the Church out of the moral personality constitutionally made up of elements not all of which share such affiliation. The subordination here indicated is indirect: not that the Church does not directly reach spiritual and mixed matters, but that in their regard it directly reaches only its immediate subjects, and indirectly, through them, the State which they constitute.
Again, the State as such does not in such matters directly act for the supernatural purpose of the Church (the eternal happiness of its subjects), but for its own temporal purpose inasmuch as such action will make for their temporal happiness; and so it acts for the Church by indirection.
There is no parallel argument to give the State indirectly jurisdiction over the Church in matters purely temporal, and therefore of the State's sole competency. The Church is universal and cannot be a member or subject of any particular State. Even were there but one universal State in the world, the Church would not be a member thereof, for its members are not citizens of the State to the extent that in every capacity they must submit their activities for the purpose of the State, particularly not the activities concerned directly with the higher purpose of eternal life. Moreover, the Church is not constituted merely by the exercise of the natural rights of the men who are citizens of the State, but by the supernatural endowment of the Divine Positive Law. Finally, the Church in its corporate capacity is not bound to seek the temporal happiness of her members as a means to their eternal welfare, while the State as such is bound to Divine worship and to the protection and promotion of the Church in the interests of religion, because this is a necessary element involved in the perfect temporal happiness of the Catholic citizen. The State, therefore, has not, either in temporal or in spiritual things, any authority over the Church as such, however much it may have in things purely temporal over the members of the Church, who are subjects of the State. The State can, as was said above, demand its rights of the Church: it cannot command them.
IV. UNION OF CHURCH AND STATE
There is some confusion in the public mind about the meaning of the union of Church and State. The essential idea of such union is a condition of affairs where a State recognizes its natural and supernatural relation to the Church, professes the Faith, and practises the worship of the Church, protects it, enacts no laws to its hurt, while, in case of necessity and at its instance taking all just and requisite civil measures to forward the Divinely appointed purpose of the Church--in so far as all these make for the State's own essential purpose, the temporal happiness of its citizens. That this is in principle the normal and ethically proper condition for a truly Catholic State should be evident from the religious obligations of the Catholic State as above declared. That in practice it has in the past sometimes worked evil to both Church and State, is an accidental effect consequent upon the frailty and passion of the human instruments then ruling in Church, or in State, or in both. As a partial attempt at security against such evil consequences, the Church has for centuries established concordats with Catholic States; but even these have not always saved the situation. For concordats, like all other agreements, however firm in principle, are in practice only as strong as the conscientiousness of those whose duty it is to observe them. The conscienceless can destroy them at pleasure. Between the Church and a non-Christian or a Christian, but non-Catholic, State a condition of separation, as meaning a condition of indifference of the State towards the Church, is to be expected, as the foundation of the specific obligations involved in union are wanting. Such a separation for a Catholic State would be criminal, as ignoring the sacred obligations of the State.
For a State once Catholic and in union with the Church to declare a separation on the ground that it has ceased to be Catholic is an action which as a matter of objective right has no standing; for in objective truth the duty of the people would be to regain their lost faith, if they had really lost it, or to live up to it if in reality it were not lost. But on the supposition that the essential constituency of a State has been transformed from Catholics to those who, not by hypocritical pretence, but in the fulness of good faith, are not Catholics--a condition easier of supposition than of realization--the State through such mistaken conscience might seek for separation without subjective fault, provided the separation were effected without the summary dissolution of existing contracts, without the violation of vested rights of the Church or its members. It may be noted in passing that in the recent instances of separation in France and Portugal, i. e., the breaking up of an existing condition of union between Church and State, the separation has been effected where the bulk of the people is still Catholic, has been conducted in violation of rights and contracts both natural and positive, and has resulted, as it was aimed to do, in an attempt at complete subsection of the Church and of all civil subjects in the matters of religion to the tyranny of administrations which scoff at all religion. That in States whose personality is constitutionally made up of every complexion of religious faith, much of it in its diversity sincere, there should be a governmental abstention from any specific denominational worship or profession of belief, and a general protection and encouragement of the individual in the practice of religion according to his own religious principles within the limits of the Natural Law, or of a general acceptance of Christianity, seems a practical necessity of evil times, when unity of faith is so widely lacking, and a modus vivendiwhich, if sincerely carried out, seems to work as little harm to objective right as can be expected in a condition of consciences sincerely differing in the matter of right established by the Divine Positive Law.
V. COUNTER THEORIES
The theories opposed to the Catholic position on the true relations between the Church and State are threefold, differing in latitude of negation of ecclesiastical right.
A. Absolute Liberalism
Absolute Liberalism is the most extreme. Having its source in the principles of the French Revolution and beginning with those who denied the existence of God, it naturally takes the position that the State prescinds from God: the State, it says, is atheistic. Undertaking, with the elimination of revelation and the Divine Positive Law, to get back to purely natural principles, it accepted from Rousseau and the Utilitarians the principle that all right comes from the State, all authority from the consentient wills of the people of the State. The position logically followed that the Church has no rights--not even the right to existence--save such as are conceded to it by the civil power. Hence it is not a perfect society, but a creature of the State, upon which it depends in all things, and upon which it must be directly subordinate, if it is to be allowed to exist at all. (See LIBERALISM.)
B. Qualified Liberalism
Qualified Liberalism, as formulated by Cavour and Minghetti in Italy at the close of the first half of the nineteenth century, does not go so far. While claiming to admit that the Church is more or less a perfect society with foundations in the Divine Positive Law of Christian Revelation, it contends that the Church and State are disparate in such fashion as to prosecute their respective ends independently in behalf of the individual, having no subordination whatever one to the other. Consequently, in all public affairs the State must prescind from every religious society, and deal with such either as private associations existing within the State or as foreign corporations to be treated with accordingly. The axiom of this newer Liberalism is "A free Church in a free State", which in point of fact means an emasculated Church with no more freedom than the shifting politics, internal and external, of a State chose to give, which in the event, as was to be foreseen, amounted to servitude. (See ITALY: Political and Civil Government: Church and State.)
C. Regalism
The Theory of the Regalists conceded to the Church a certain amount of social right from its Divine Founder, but conditioned the exercise of all social powers upon the consent of the civil government. This theory, originating with Gallicanism, practically denied the Church to be a perfect society inasmuch as it made its jurisdiction depend for its valid exercise upon the civil power. The theory gradually extended its contentions so far as to make the Church indirectly subordinate to the State, attributing to the State the authority to forbid the Church any juridical act that might work to the detriment of the State and to command the Church in case of necessity to put forth her full powers to promote the interests of the State.
CHARLES MACKSEY 
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State of New York
One of the thirteen colonies of Great Britain, which on 4 July, 1776, adopted the Declaration of Independence and became the United States of America.
BOUNDARIES AND AREA
The State of New York lies between 40° 29' 40" and 45° 0' 2" N. lat. and between 71° 51' and 79° 45' 54" W. long. It is bounded by Lake Ontario, the St. Lawrence River, and the Dominion of Canada on the north; by Vermont, Massachusetts, and Connecticut on the east; by Pennsylvania, New Jersey, and the Atlantic Ocean on the south, and by Pennsylvania, Lake Erie, and the Niagara River on the west. It has an area of 49,170 square miles, of which 1550 square miles is water surface. From east to west it is 326.46 miles in width; it is 300 miles long on the line of the Hudson River.
PHYSICAL CHARACTERISTICS
The physical geography of New York is very varied. It includes the high range of the Adirondack Mountains in the northern part. In the southern and eastern part lie important portions of the Appalachian system, of which the principal branches are: the Catskill Mountains on the west bank of the Hudson River below Albany; the ranges of the Blue Ridge, which cross the Hudson at West Point and form the Litchfield and Berkshire Hills and the Green Mountains on the eastern boundary of the State and in Connecticut, Massachusetts, and Vermont, and the foothills of the Alleghanies in the south-western portion. The highest peak in the State is Mount Marcy in the Adirondacks, which has an altitude of 5344 feet. The valley of the Mohawk divides the mountainous district in the eastern part of the State, and forms a natural channel in which the Erie Canal now lies, and which affords easy communication by water and rail between the Great Lakes and the Hudson River valley. On the Niagara River is one of the great cataracts of the world, Niagara Falls, which is a mile wide and 164 feet high. The preservation of its natural beauty has been ensured by the erection of a State Park, which adjoins a similar park established by the Canadian Government.
Geologically, the State of New York is most interesting. The Hudson River valley and the Adirondacks form part of the Archæan continent, which is regarded as the oldest portion of the earth's surface. The Hudson River rises in the Adirondack country. It is navigable for 151 miles, from Troy to the sea. The Palisades of the Hudson are among the most interesting and important examples of basaltic rocks in the world. The principal rivers of the State, besides the great Hudson River and its tributary, the Mohawk, are the Susquehanna River, which rises in Lake Otsego in the central part of the State; the Delaware, which rises on the western slope of the Catskill mountain country, and the Allegheny, which rises in the south-western corner of the State. None of these is of commercial importance within the State of New York, all passing on to form the principal rivers of Pennsylvania. The series of large inland lakes in central New York form a marked feature of its physical geography. They are of great natural beauty, besides being of importance for transportation and commerce, and many of the large cities and towns of the State have grown up on their banks. The land surrounding them and the valleys of the brooks and small rivers which form their feeders and outlets are of remarkable fertility. The forests of the State are extensive. They lie principally in the Adirondack, Catskill, and Blue Ridge country. They are the remnants of the primeval forests that once covered most of the State. The State has established by constitutional provision and statutory enactments an extensive system of forest preserves. They are the Adirondack Preserve, containing approximately 1,500,000 acres, and the Catskill Preserve, containing 110,000 acres. Provision is made by law for increasing their area from year to year. The beautiful valleys of the Hudson and its tributaries extend from the sea into the foothills of the Adirondacks at Lake George. The valley of Lake Champlain on the eastern slope of the Adirondacks adjoins the valley of Lake George, and continues it, except for a divide of about two miles at its beginning, into the Dominion of Canada and the St. Lawrence valley. The great central plain of the State, lying between the mountainous districts of the south and west and the Great Lakes and the Adirondacks and the eastern mountain ranges on the north and east, is renowned for the fertility of its soil and the extent of its manufactures.
The only sea-coast of the State is formed by Long Island, and extends for 130 miles from New York Harbour to Montauk Point, which is nearly opposite the boundary line between the States of Connecticut and Rhode Island. The waters lying between Long Island and the mainland form Long Island Sound, one of the most important waterways of the United States. From the head of navigation on the Hudson River at Troy, a distance of 151 miles from the sea, there extends across the State to Lake Erie one of its great possessions, the Erie Canal, completed in 1825. It is 387 miles long. From Troy to Whitehall at the head of Lake Champlain extends another of the State's great works, the Champlain Canal, establishing water connexion with the St. Lawrence valley on the north. Ample communication by water from the Lake States on the west and from Canada on the north to the Atlantic Ocean at New York Bay is provided by this canal system. There are also three other important interior canals owned by the State, the Oswego, the Cayuga and Seneca, and the Black River canals. In 1909 the goods carried free on these state canals valued nearly sixty million dollars. There is now under construction by the State the Great Barge Canal, which it is estimated will cost more than $60,000,000. It is intended to provide navigation for modern canal barges of 1000 tons from Lake Erie to New York City.
The physical geography of the State has been an important factor in its growth. The easy communication afforded by its great rivers and its convenient waterways has made it the favoured highway for domestic trade and commerce and emigration for more than a century, while its possession of the greatest seaport of the North Atlantic Ocean has made the State the principal gateway for the world's trade with North America. The ice-free and deep-channelled port of New York, lying at the mouth of the Hudson River, with its wide roadsteads and anchorages and vast transportation facilities is indeed the greatest property of the State of New York. The port has a total water front of 444 miles.
MEANS OF COMMUNICATION
The means of communication within the State are admirable.
Railroads. In 1907 there were 8505 miles of railway and 3950 miles of electric railway tracks. The great railroad of the State is the New York Central system between New York and Buffalo which provides communication between New York City and the principal places in all parts of the United States by its own lines and their direct connexions. The great New England system, the New York, New Haven and Hartford Railroad, besides having its terminal in New York City, crosses the southern part of the State into the coal and iron country of Pennsylvania. It controls also the extensive New York, Ontario, and Western Railroad, extending diagonally across the State from Oswego on Lake Ontario to the Hudson River at Weehawken, opposite New York. The Erie system, in addition to being one of the trunk lines to Chicago, is probably the greatest freight carrier in the Union. Its passenger traffic around New York City is also of great extent. Its terminal is in Jersey City opposite New York. The Delaware and Hudson Railroad extends from its connexion with the Grand Trunk of Canada, at Rouse's Point on Lake Champlain, to Albany, where it forms a connexion with a network of roads extending into many of the important centres of central and western New York. The Delaware, Lackawanna, and Western Railroad runs parallel to the southern boundary of the State in New Jersey and Pennsylvania, and has its eastern terminal at Hoboken on the Hudson River also opposite New York City. It extends also to the north a most important line from Binghamton to Buffalo, Utica, and Oswego. It is the greatest of the anthracite coal carriers. The Buffalo, Rochester, and Pittsburg Railroad connects the three large cities named in its title, and serves one of the important agricultural, manufacturing, and mining districts of the States of New York and Pennsylvania. The Pennsylvania Railroad, one of the great national trunk lines, with its Hudson tunnels and its new vast terminal in New York City, is one of the great institutions of New York. Its main lines centre about Philadelphia. It owns and operates in addition to its other properties the entire railroad system of populous Long Island, whose wonderful growth in population and industry seems but a presage of still more extensive development. The Hudson Tunnels under the Hudson River connect the City of New York with the terminals of most of the railroads on the New Jersey side of the Hudson; recently opened (1910) tunnels under the East River bring the Long Island Railroad into direct connexion with the Pennsylvania system, and thus with the rest of the continent. These tunnels are a marvellous achievement in subaqueous construction. The development of the terminals of these trunk lines and of their accessories especially about the port of New York is a great object lesson in the astounding development of the Western Hemisphere in less than eighty years. The first railroad in the State, the Hudson and Mohawk, was built in 1831. It was 17 miles long and ran from Albany to Schenectady on the Mohawk. It was one of the earliest steam railroads in the world.
Water Routes. The communication by water within New York State is not less wonderful. To the ocean navigation that fills the port of New York must be added the traffic on the rivers lakes, and canals of the State and upon Long Island Sound. The prosperous cities and towns which are ranged along the banks of the Hudson River, across the State on the lines of the canals and lakes and rivers, and upon the shores of Lake Erie, Lake Ontario, and the St. Lawrence River are sustained largely by it.
Wagon Roads. The improved system of State highways, begun in late years, has given modern highways to many of the rural districts and laid out avenues between the cities. It is based upon subventions of highway improvements by means of loans and aids from the State treasury to the various local authorities. The growth of vehicular traffic by electric tramways and by automobiles has greatly promoted this work.
CLIMATE
The climate of the State is salubrious, and corresponds generally with that of the north temperate zone. In 1909 -- which was somewhat abnormal, it is true -- the extremes of temperature were 102° above zero maximum and 35° below zero minimum. For 1909 the mean annual temperature of the entire State was 45.8°. The average rainfall throughout the State for the same year was 36.03 inches. New York State is divided by the Department of Agriculture of the United States into three climatological districts: (1) the Hudson, Delaware, and Susquehanna basins, (2) the Allegheny River, and (3) the Great Lakes and the St. Lawrence. The great extent of the State causes very variable climatic conditions within its boundaries. In 1909 the mean annual temperature for one part of the Adirondack region was 39° and for the vicinity of New York City 52°. The rainfall during the year 1909 averaged from 18.10 inches in Livingston County to 62.7 inches in Jefferson County. The winters in the Adirondack country, the St. Lawrence, and the Champlain valleys are generally severe, while the Hudson Valley, Long Island and the vicinity of New York City have moderate winters and hot summers.
POPULATION
New York has been since 1820 the most populous state in the Union. The Federal Census returns of 1910 place the population at 9,113,279; the State Census of 1905 placed it at 8,067,308. The City of New York in 1910 comprised 4,766,883 souls. It is one of the centres of the population of the world. In a circle of 680 square miles area with its centre at the Battery (the same area as that of Greater London) there are dwelling six millions of people, or scarcely a million less than in the London district, which it is to be remembered is not a municipality. This metropolitan district is the most cosmopolitan community in the world. Its urban character is most varied and interesting. One division of it, the City of New York proper, is so large that if divided it would make three cities such as Chicago, Philadelphia, and Pittsburg. Yet nearly a million and a half of people live outside the limits of the city and within the indicated area.
The cities of Buffalo, Rochester, Syracuse, Albany, and Troy are the five next in size; according to the census of 1910 they include respectively 423,715, 218,149, 137,249, 100,253, and 76,813 people. In 1905 there were 4821 Indians still on the State Reservations. There were 47 municipalities in New York in 1900 having a population of more than 8000 people, and in them 68.5 per cent of the people dwelt. In 1900 there were 3,614,780 males and 3,654,114 females in the State. There were 99,232 coloured people. 1,900,425 of the population or a little less than one quarter were foreign born. Of these there were 480,026 Germans, 425,553 Irish, 182,248 Italians, 165,610 Russian (mostly Hebrews), and 135,685 English -- to mention only the largest groups. The population of the whole State in 1790 was 340,120 by the first Federal Census. In 120 years it has increased more than twenty-six times.
In 1906, according to the Federal Census Bureau, there were 2,285,768 Roman Catholics in New York, forming 63.6 per cent of the total of 3,591,974 religious communicants or church members in the State of New York. It is the largest religious denomination in the State. However, only 43.7 per cent of the people of the State claimed membership in any church or denomination. In 1906 there were 278 Roman Catholics for each 1000 of the population, a gain of 8.6 per cent over the figures of the census reports of 1890. The number of Protestant Episcopalian communicants at the same date in the State was 24 for each 1000 of the population. In 1906 the Federal Census reports show that in the State of New York the number of churches and halls for worship was 9193, having a seating capacity of 3,191,267. There were also presbyteries valued at $22,283,225. The Sunday schools were 8795 in number and attended by 1,247,051 scholars. The entire value of all church property was $255,166,284, on which the debt was $28,382,866. The Catholic Annual for 1910 shows the following carefully gathered for the dioceses of New York State. All these dioceses, it should be noted, are wholly included within the State boundaries and together comprise the whole State: Dioceses Catholic Population Churches Priests Parochial Schools Young People under Catholic Care
· New York: 1,219,820 Catholics -- 331 churches -- 929 priests -- 148 parochial schools -- 101,087 young people under Catholic care
· Albany: 193,525 Catholics -- 171 churches -- 232 priests -- 47 parochial schools -- 20,362 young people under Catholic care
· Brooklyn: 700,000 Catholics -- 195 churches -- 426 priests -- 76 parochial schools -- 78,567 young people under Catholic care
· Buffalo: 244,739 Catholics -- 194 churches -- 346 priests -- 111 parochial schools -- 36,405 young people under Catholic care
· Ogdensburg: 92,000 Catholics -- 154 churches -- 135 priests -- 15 parochial schools -- 4,079 young people under Catholic care
· Rochester: 121,000 Catholics -- 129 churches -- 163 priests -- 54 parochial schools -- 19,779 young people under Catholic care
· Syracuse: 151,463 Catholics -- 106 churches -- 119 priests -- 18 parochial schools -- 9,141 young people under Catholic care
· Totals: 2,722,547 Catholics -- 1280 churches -- 2350 priests -- 469 parochial schools -- 269,420 young people under Catholic care
These Catholic estimates are interesting for the purposes of comparison with those of the official documents, and particularly as being in advance of the results of the Federal Census of 1910, which are now being prepared but cannot be published in detail for some years to come. The present population of the State of New York, according to the census of 1910, is 9,113,279, about one-tenth of the entire population of the United States.
WEALTH AND RESOURCES
New York is the wealthiest State in the Union. The aggregate value of all the property within the State in 1904, as estimated by the Federal Census Bureau, was $14,769,042,207, of which $9,151,979,081 represented real property and improvements. The revenue of the State Government in 1908-9 was $52,285,239. The City of New York received the enormous revenue of $368,696,334 in 1908, and had in the same year a funded debt of $598,012,644. The resources of the State of New York lie first in its commerce, and then in its manufactures, agriculture, and mining.
Commerce. In 1908 New York City was the third shipping port of the world, being surpassed only by London and Liverpool. Its imports were of the value of approximately 780 millions and its exports 600 millions. The tonnage movement of foreign trade for the year ending 30 June, 1909, was: entered, 12,528,723 tons; cleared, 11,866,431 tons. The shipping of the inland waters and of the Great Lakes controlled by the State of New York is of equally vast extent. Buffalo, with a population of over 400,000, receives in its port on Lake Erie a large portion of the shipping trade of Canada and of the Lake States of the Union. The other ports of Lakes Erie and Ontario are similarly prosperous.
Manufactures. New York is the leading State of the Union in manufactures. In 1905 it had invested in manufactures more than $2,000,000,000, and the value of its manufactures products was approximately $2,500,000,000. In the same year it produced 47 per cent of the men's and 70 per cent of the women's clothes made in the United States. The value of its textile output in the same year was $114,371,226.
Agriculture. In 1900 there were in New York 226,720 farms of a total area of 22,648,100 acres, of which 15,599,986 acres were improved land. The principle crops are maize, wheat, oats, potatoes, and hay. The wool clip in 1908 was estimated at 5,100,000 pounds. The largest dairy interests in the United States are within the State of New York.
Mining. The mines of the state in 1908 yielded products valued at $45,609,861; the quarries produced building stone valued at $6,137,279. The Onondaga salt springs produced in the same year products of the value of $2,136,738, while the petroleum wells yielded $2,071,533 worth of crude petroleum.
PUBLIC DEBT
The State of New York has no funded debt except for canals and highways. Its outstanding bonds for these purposes on 30 September, 1909, aggregated $41,230,660. It has no direct taxation. It has a surplus in its treasury. The assessed valuation of the taxable property within the State for 1909 was just short of $10,000,000,000. The title of "Empire State", given to New York by common consent, is well deserved.
EDUCATIONAL SYSTEM
The public educational system of New York is extensive and arranged upon broad plans. It is governed by a general revised statute of more than 2000 sections called "Education Law", adopted in 1910. This law provides for a central organization called the "Education Department" composed of the regents of the University of the State of New York, who are the legislative branch, and the Commissioner of Education, who is made the chief executive officer of the system and of the regents. The work of the Educational Department is divided into three parts, the common schools, the academic or secondary schools, and the colleges and universities. The head of the regents of the university is the chancellor. Executive control, however, is entrusted to the commissioner of education, who, with his assistants and subordinates, has charge of the enormous details of the entire educational system of the State under the legislative control of the regents and the direction of the statutes of the State passed by the legislature. The colleges and universities of the State are separate corporations, formed either by the regents or by special statutes. They are under either private or municipal control. There is no State university as such, although Cornell University has been given many of the privileges and State aids usually granted to such an institution. These corporations are subject, however, to the provisions of the Education Law and the jurisdiction of the Education Department. The academies or secondary schools are also either private or public. The public secondary schools are directly in charge of the school boards and boards of education of the various divisions of the State. The private academies may enroll themselves under the Department of Education, and receive the privileges of the public academies in respect to examinations and certificates from the Education Department. There is, however, no legal compulsion put upon them in this respect. The common schools of the State are divided generally into those which are controlled by the local boards of education in the cities and more populous centres, and those which are controlled by the local school officers elected by the people in the school districts in other parts of the State. Woman suffrage is granted in school officers' elections. In the great cities of the State the common and secondary schools are usually placed in charge of school boards and officers provided for in the city charters, which are in the form of statutes enacted by the legislature.
In New York City is situated the large college known as the College of the City of New York, maintained at public expense. It has the most extensive buildings for educational purposes in the city and an enrolment of more than 3736 pupils. On the Hudson, at West Point, is situated the famous United States Military Academy for the training of officers for the army. It is entirely under Federal control through the War Department, and has 525 cadets in attendance. The professional schools of the State of all classes are controlled by the Education Department under stringent provisions. Admission to the secular professions generally is granted by State certificates awarded after rigid examinations by State examining boards. The schools for the training of teachers are also either under departmental control or, in the more populous centres, under the control of the several boards of education of the localities. Primary education is compulsory between the ages of seven and sixteen years. The state does not interfere, however, with the liberty of choice of schools by parents. No discrimination is made against parochial and private schools, which have enrolled themselves with the Education Department: they receive, however, no public financial aid, if the small grant made by the Department to defray the cost of examinations in the enrolled secondary schools be excepted.
In 1908 there were 1,841,638 children between five and eighteen years of age in New York State; there were 1,273,754 pupils and 36,132 teachers in the public schools. The academies or secondary schools of the State had 95,170 pupils and 1523 teachers; the colleges and universities 22,097 students and 2699 teachers. There were 12,068 public school buildings, 144 public secondary schools or academies, and 30 colleges and universities. The appropriation of public moneys for educational purposes in New York State for the year 1907 was $71,838,172. The City of New York alone paid in 1909 for public school education $36,319,624. Its schools contained 730,234 pupils and had 17,073 teachers and directors. The public statistics of the Department of Education of New York available show that 451 parochial schools, besides numerous academies and colleges, were conducted under the auspices of the Catholic Church in New York in 1908. The number of pupils in the Catholic educational institutions of the State cannot be ascertained with certainty. A large number of Catholic schools and academies make no public reports, but it is conservatively estimated that 210,000 pupils were in the Catholic schools in 1908. The State Education Department reported that in 1907, 179,677 pupils were registered as in the Roman Catholic Elementary Schools alone. The Catholic Annual of 1910 estimates the number of young people under Catholic care including the orphans and other inmates of charitable institutions as 269,420.
There are many excellent high schools and academies in the State conducted by the Catholic teaching orders of men and women and by secular priests and laymen. The colleges under Catholic auspices are: Fordham University, St. Francis Xavier College, Manhattan College, Brooklyn College, St. Francis College, St. John's College, Brooklyn -- all in New York City; Canisius College at Buffalo, Niagara University at Niagara Falls, and the College of New Rochelle, a flourishing college for women in charge of the Ursuline Nuns. All of these institutions are under the jurisdiction of the Education Department of the State of New York. In 1894 there was inserted in the Constitution of the State a provision that neither the State nor any subdivision thereof should use its property or credit or any public money or authorise or permit either to be used directly or indirectly in aid or maintenance other than for examination or inspection of any school or institution of learning wholly or in part under the control or direction of any religious denomination or in which any denominational tenet or doctrine is taught. The Catholic seminaries for the education of priests are flourishing. The great novitiates of theJesuits, Redemptorists, and Christian Brothers, and several others maintained by various religious orders, are in the Hudson Valley, south of Albany. The seminary of the Archdiocese of New York at Dunwoodie, Westchester County, which is the monument of the late Archbishop Corrigan, is one of the leading seminaries of the United States. The diocesan seminaries of St. John's at Brooklyn, St. Bernard's at Rochester and the Seminary of Our Lady of Angels, conducted by the priests of the Mission at Niagara Falls, in the Diocese of Buffalo, are of the highest standing for scholarship and training.
MILITIA
The militia of the State, which is composed exclusively of volunteers, numbers 17,038 trained officers and men in all the arms of the military service. It is intended to form the nucleus of a military force in time of need by training volunteer citizen-soldiers in the military art. It is most liberally supported by the State and most carefully trained in co-operation with the Federal Government.
LIBRARIES
The libraries of the State are numerous and important. The Education Department maintains a generous system for the establishment of libraries and provides generous State aid for their support. The great library of the State is the New York Public Library in the City of New York, which in 1909 owned 1,549,260 books and 295,078 pamphlets, in all 1,844,338 volumes. It will soon (in 1911) occupy the magnificent building erected by the City of New York in Bryant Square at Fifth Avenue and Forty-second Street, which has just been completed. It is largely endowed by the testamentary gifts of John Jacob Astor, James Lenox, and Samuel J. Tilden, and receives aid from the City Treasury.
HISTORY
The territory which now forms the State of New York may, as regards its history, be divided into two parts. The first part includes the Hudson River valley, the valley of the Mohawk, the land around Newark Bay and New York Harbour, and the western end of Long Island -- which, speaking generally, were, together with the sparse Delaware River settlements, the only portions of New Netherland actually occupied by the Dutch when the province was granted by the English Crown to the Duke of York in 1664. The second part comprises the rest of the State excluding eastern Long Island: this was the Indian country, the home of the Iroquois and the other tribes forming the Five Nations, now mostly remembered from the old romances, but a savage and fierce reality to the Dutch and English colonists. As late as 1756 there were only two counties to be found in the entire province west of the Hudson River. Interposed between the French and the Dutch (and afterwards the English), and brought from time to time into their quarrels for supremacy, the Indians kept the land between the Great Lakes, the Hudson, and the St. Lawrence truly "a dark and bloody ground" until the end of the eighteenth century, when, as part of the military operations of the Revolution, the expedition of the American forces, sent by Washington under command of General John Sullivan, finally broke their power at the Battle of Newton near Elmira in 1779.
Although their military power was thus destroyed, the Indians still remained a menace to the settlers in remoter districts for many years. Gradually, however, their opposition was overcome, and they finally became the wards of the State, living on reservations set apart for their exclusive occupancy. A remnant of them (4821 in the year 1905) still survives. Early in the nineteenth century large grants of land began to be made by the State at small prices to land companies and promoters for the purpose of fostering occupation by settlers. Systematic colonization was immediately undertaken, and a large emigration from Vermont, Massachusetts, Connecticut, and the Dutch settlements in the Hudson Valley began to flow into the Iroquois country. This continued prosperously, but not rapidly until De Witt Clinton, one of the great figures in the history of New York, upon his taking the office of Governor in 1818, pressed forward vigorously the long-standing plans for the construction and completion of the great artificial waterways of the State, the Erie and the Champlain canals. European immigration then became essential to supply the labour needed for the success of these plans. Stalwart men and women flocked from the British Islands and Germany in astounding numbers, and in forty years the population of New York City increased more than six times (from 33,131 in 1790 to 202,589 in 1830). The labouring men, who worked outside the cities on the public works, with their families became settlers in the villages and towns that grew up along the canals. The general prosperity which succeeded the successful completion of these works and their operation, and the consequent enormous development of the State's resources, drew others into the territory. The population of the State of New York itself increased from 340,120 in 1790 to 1,918,608 in 1830.
The European immigration thus begun included of course a large proportion of Catholics. Bishop Dubois estimated that in 1830 there were 35,000 Catholics in New York City and 150,000 throughout the rest of the State and in northern New Jersey, made up chiefly of poor emigrants. The Irish element was very large, and the first Catholic congregations in New York were in some cases almost wholly Irish. To them soon came their devoted missionary priests to minister to them in the Faith which had survived among their race and grown even brighter in the night of the iniquitous penal days, which had then but just begun to pass away. The State of New York, because of the uncertain boundaries of the old Dutch province of New Netherland, at first laid claim to the country which now comprises the State of Vermont, and also to part of the land now lying in western Massachusetts and Connecticut. These claims were settled by mutual agreement in due course and the boundaries were fixed. The State of Vermont thereupon became the fourteenth State of the Union in 1791, being the first admitted after the adoption of the United States Constitution in 1789. The first complete State Constitution framed after the Revolution was that of New York. It was adopted on 20 April, 1777, at Kingston on the Hudson. John Jay, George Clinton, and Alexander Hamilton were its principal framers. The City of New York became the capital of the State after the Revolution, as it had been the capital of the Province of New York before. Upon the adoption of the United States Constitution in 1789 it became the capital of the United States. President Washington was inaugurated there at Federal Hall at the head of Broad Street, the first capital of the United States. His house stood at the foot of Broadway. Its site is now occupied by the Washington Building. In 1790 the capital of the United States was removed to Philadelphia, and in 1797 the capital of the State was removed to Albany where it has since remained. Since 1820 the City of New York has been the commercial and financial centre of the continent of North America.
ECCLESIASTICAL HISTORY
On 8 April, 1808, the Holy See created the Diocese of New York coincidently with the establishment of the American Hierarchy by the erection of Baltimore to be an Archiepiscopal See with New York, Philadelphia, Boston, and Bardstown (now Louisville) as suffragan sees. Doctor Richard Luke Concanen, an Irish Dominican resident in Rome, was appointed first Bishop of New York, but died at Naples in 1809, while awaiting an opportunity to elude Napoleon Bonaparte's embargo and set out for his see. After a delay of six years his successor Bishop John Connolly, also a Dominican, arrived at New York in November, 1815, and ministered as the first resident bishop to his scattered congregations of 17,000 souls (whom he describes as "mostly Irish") in union with the four priests, who were all he had to help him throughout his immense diocese. He died on 5 February, 1825, after a devoted and self-sacrificing episcopate, and is buried under the altar of the new St. Patrick's Cathedral. During the vacancy of the see, preceding the arrival of Bishop Connolly (1808-15), the diocesan affairs were administered by Father Anthony Kohlmann (q. v.). He rebuilt St. Peter's church in Barclay Street, and in 1809 bought the site of old St. Patrick's Cathedral in Mott Street, the building of which he finished in 1815. He also bought in 1809 the land and old residence in the large block on Fifth Avenue at Fiftieth Street -- part of which is the site of the present St. Patrick's Cathedral -- and there established a flourishing boys' school called the New York Literary Institution.
In 1822 the diocesan statistics were: two churches in New York City, one in Albany, one in Utica, one in Auburn, one at Carthage on the Black River, all of which were served by one bishop and eight priests. Bishop Connolly was succeeded on 29 October, 1826, by John Dubois (q. v.) a Frenchman who had been a fellow student of Robespierre and was one of the émigré priests of the French Revolution. He was one of the founders of Mount St. Mary's, Emmitsburg, Maryland -- "the mother of priests", as it has been called -- and passed through the cholera epidemic of 1832, when 3000 people died in the City of New York between July and October. He increased the churches and brought to his diocese zealous priests. It is noteworthy that he ordained to the priesthood at St. Patrick's in June, 1836, the Venerable John N. Neuman (q. v.), afterwards the saintly Bishop of Philadelphia. After a life of arduous labour, trial, and anxiety both as a missionary, an educator, and a pioneer bishop, his health broke down, and he was granted in 1837 as coadjutor John Hughes (q. v.), who justly bears the most distinguished name in the annals of the American hierarchy even to this day. Bishop Hughes was consecrated on 9 February, 1838. A stroke of paralysis attacked the venerable Bishop Dubois almost immediately afterwards, and he was an invalid until his death on 20 December, 1842, whereupon he was succeeded by his coadjutor as Bishop of New York. In April, 1847, the Sees of Albany and Buffalo were created. Bishop John McCloskey (q. v.), afterwards the first American cardinal, who was then Coadjutor Bishop of New York, was transferred to Albany, and Reverend John Timon, Superior of the Congregation of the Mission, was made Bishop of Buffalo. In October, 1850, the Diocese of New York was erected into an Archiepiscopal see with the Sees of Boston, Hartford, Albany, and Buffalo as its suffragans. Archbishop Hughes sailed for Rome in the following month, and received the pallium from the hands of Pius IX himself.
The career of Archbishop Hughes and the history of his archdiocese and its suffragan sees are fully treated under their appropriate titles, and need not be discussed here. The life of Archbishop Hughes marked the great formative period in the history of the pioneer Church in New York. His great work in the cause of education, in the establishment of the parochial schools, the establishment of the great teaching and other religious orders, and the erection of seminaries and colleges for the training of candidates for the priesthood, as well as in the solution of the tremendous problems connected with the building up of the churches and charities and the preservation of the Faith, had a profound effect upon the attitude of the State of New York towards religious institutions and persons and ecclesiastical affairs. The Knownothing movement of the fifties (see KNOWNOTHINGISM) was profoundly felt in New York, but the number and importance of the Catholic population protected them from the cowardly assaults made upon the Catholics in other places. The presence of Archbishop Hughes was ever a tower of strength in the conflict and in producing the overwhelming defeat which this un-American movement met. The only effect of this sectarian agitation upon the legislation of the State was the passage in 1855 of a plainly unconstitutional statute which sought to prevent Catholic bishops from holding title to property in trust for churches or congregations. It proved of no avail whatever. In 1862, after the Civil War began, it was quietly repealed.
In 1853 the Dioceses of Brooklyn in New York and of Newark in New Jersey were established, the first Bishop of Brooklyn being Reverend John Loughlin and the first Bishop of Newark Reverend James Roosevelt Bayley (q. v.), who later became Archbishop of Baltimore. In 1868 the Diocese of Rochester was separated from Albany, and the venerable and beloved apostle of Catholicism in North-western New York, Bishop Bernard J. McQuaid (q. v.), appointed its first bishop.
In 1872 the Diocese of Ogdensburg was created, and in November, 1886, the youngest diocese of the State, Syracuse. It is unnecessary to sketch further here the history of Catholicism in New York State during the incumbency of the archiepiscopal office by Cardinal McCloskey, Archbishop Hughes's successor, and that of his successor Archbishop Corrigan, or of his Grace, John M. Farley, its present archbishop. It is sufficient to record the continual progress in the advancement of Catholic interests, in the building up of the Church, and in adjusting its activities to the needs of the people.
DISTINGUISHED CATHOLICS
The Catholics of New York State have produced their full proportion of persons of distinction in the professions, commercial, political, and social life. Of the ninety-seven justices who now sit in the Supreme Court seventeen are of the Catholic faith. Among the justices of the lower courts are many Catholics. Since 1880 three mayors of New York City (Messrs. Grace, Grant, and Gilroy) have been Catholics. Francis Kernan was United States Senator for New York from 1876-82. Denis O'Brien closed a distinguished career as Judge of the Court of Appeals, the court of lest resort, by his retirement for age in 1908 after a continuous service of eighteen years. The first Catholic Justice of the Supreme Court was John R. Brady, elected in 1859, and loyal sons of the Church have been on that bench ever since. Mayors of the great cities of the State, senators, assemblyman, State officers and representatives in Congress, and a multitude of other public officers have been chosen from the Catholic citizenship ever since the beginning of the nineteenth century and have rendered distinguished service to the State. For many years the two brilliant leaders of the New York Bar were Charles O'Conor and James T. Brady, sons of Irish Catholic emigrants. In medicine Gunning S. Bedford and Thomas Addis Emmet kept for many years the Catholic name at the top of the profession, and they have now worthy successors. In the great public works and industries of the State Catholics have had more than their share of the labour and its rewards. In the commercial life of New York some of the largest fortunes have been honourably gathered by Catholic men, who have been most generous to the religious and charitable works of the State.
LEGAL
The State of New York has a constitutional government. It was the model of that of the United States of America. The union of the executive, legislative, and judicial branches of government under a written constitution is its principle. Its executive head is the governor. The legislature has two houses, the Senate and Assembly, which meet annually at Albany, the State capital. Its courts are composed principally of a Court of Appeals (the highest court) and the Supreme Court, which is divided into four Appellate Divisions, and numerous courts of first instance, divided into districts throughout the State. There are many minor and local courts supplementing the Supreme Court.
The State of New York has always been foremost in the pursuit of freedom of worship and religious toleration. It is true, however that her first Constitution in 1777 excluded all priests and ministers of the Gospel from her legislature and offices, and put a prohibitory religious test upon foreign-born Catholics who applied for citizenship. Herein we find an echo of the bitter intolerance of the eighteenth century, which was strongly opposed in the Convention. The naturalization disability disappeared very soon on the adoption of the Federal Constitution in 1789, and, by subsequent constitutional amendments, all these remnants of ancient bigotry were formally abolished. It is remarkable to find John Jay, otherwise most earnest in the fight for civil liberty, the leader in these efforts to impose religions tests and restraints of liberty of conscience upon his Catholic fellow-citizens. This Constitution, nevertheless, proclaimed general religious liberty in unmistakable terms. The provision is as follows: "The free exercise and enjoyment of religious profession and worship without discrimination or preference shall forever hereafter be allowed within this State to all mankind provided that the liberty of conscience hereby granted shall not be so construed as to excuse acts of licentiousness or justify practices inconsistent with the peace or safety of this State."
The statutes of the State which permitted the formation of religious corporations without restraint, and gave to them when formed, freedom to hold property and conduct their affairs unhampered by the civil power, are contemporaneous with the restoration of order within its borders after the British evacuation in November, 1783, and were among the first statutes adopted by the legislature in 1784. The laws of New York which relate to matters of religion have been in many instances models for the other States. The Dutchmen who settled in New Netherland, and the other emigrants and their descendants who came within their influence in the Province of New York, early learned the value and reason of religious toleration. The Dutchmen in America did not persecute for religion's sake.
The present civil relations of the Catholic Church to the State of New York and their history form an interesting study. The Dutch Colony of the seventeenth century was officially intolerantly Protestant but was, as has been noted, in practice tolerant and fair to people of other faiths who dwelt within New Netherland. When the English took the province from the Dutch in 1664, they granted full religious toleration to the other forms of Protestantism, and preserved the property rights of the Dutch Reformed Church, while recognizing its discipline. The General Assembly of the province held in 1682 under the famous Governor Thomas Dongan, an Irish Catholic nobleman, adopted the Charter of Liberties, which proclaimed religious liberty to all Christians. Although this charter did not receive formal royal sanction, the fact of religious toleration was nevertheless universally recognized. In 1688 the Stuart Revolution in England reversed this policy of liberality, and the Province of New York immediately followed the example of the mother-country in all its bitter intolerance and persecution by law of the Catholic Church and its adherents. In 1697, although the Anglican Church was never formally established in the Province of New York, Trinity Church was founded in the City of New York by royal charter, and received many civil privileges and the munificent grants of land which are the source of its present great wealth. The Dutch Reformed Churches continued, however, to enjoy their property and the protection of their rights undisturbed by the new Anglican foundation, the inhabitants of Dutch blood being then largely in the ascendant. This condition continued many years, for it is a fact that, when the Revolution occurred in 1776, the majority of the inhabitants of the Province of New York were, contrary to general belief, not of English descent.
The political conditions at home, and also the long contest between England and France for the control of North America resulted, as has been stated, in the enactment by the provincial legislature from time to time of proscriptive laws against the Catholic Faith and its adherents -- laws which are savage in their malignity. Catholic priests and teachers were ordered to keep away from the province or, if they by any chance came there, to depart at once. Severe penalties were provided for disobedience to these laws, extending to long imprisonment or even death. These laws were directed in many cases principally against the Catholic missionaries among the Iroquois, who were almost exclusively Frenchmen. They were adopted also, it is consoling to think, against the protest of many of the best of the colonial legislators and under the urging of authority, and were rarely enforced. This was not so in the case of the unfortunate schoolmaster John Ury, however. In the disturbances and panic of the so-called Negro Plot of 1741 he was actually tried in New York and executed under these statutes for the crime of being a "Popish priest" and teaching his religion. Although it is held by some that Ury was not a Catholic priest, Archbishop Bayley gives good reason for believing the contrary, citing especially the fact that the record shows that he never denied the accusation at any time, and therefore died as a priest. The entire body of this legislation was formally repealed at the first session of the Legislature of the State of New York.
The condition of the few Catholics who dared proscription and persecution in the province of New York before the Revolution of 1776 was deplorable from a religious point of view. These Catholics must have been recruited in numbers from time to time from seafaring people, emigrants, Spanish negroes from the West Indies, and at least part of the 7000 Acadians, who were distributed along the Atlantic seaboard in 1755 after the awful expatriation which that devoted people suffered, although the annals are almost bare of references even to their existence. Father Farmer from Philadelphia came to see the oppressed Catholics during his long service on the missions between 1752-86, but his visits have no history. They had no church or institutions of any kind. As Archbishop Bayley truly said, a chapel, if they had had means to erect one, would have been torn down. The first mention of their public worship shows them hearing Mass in a carpenter shop, and afterwards in a public hall in Vauxhall Garden (a pleasure ground on the Hudson near Warren Street), New York, between the years 1781-83 when they had begun to take heart because of the religious liberty which was to be theirs under the new republican government whose arms had already triumphed over England at Yorktown. Their number at this time was reported as being about two hundred, with only twenty odd communicants, as Father Farmer lamented.
The Revolution of 1776 overthrew entirely the system of government churches and all religious proscription by law, and the State Constitution of 1777 provided, as has been seen, for general religious liberty. The legislature in 1784 carried out the declaration. It provided "that an universal equality between every religious denomination, according to the true spirit of the Constitution, toward each other shall forever prevail", and followed this by a general act providing for the incorporation of churches and religious societies under clear general rules, few, simple, and easy for all. This law made a most unusual provision in aid of justice for the vesting in these corporate bodies immediately of "all the temporalities granted or devised directly to said church, congregation or society, or to any person or persons in trust to and for their use and although such gift, grant or devise may not have strictly been agreeable to the rigid rules of law, or might on strict construction be defeated by the operation of the statutes of mortmain." It made provision also with great prescience for the protection of clergymen from the exercise of arbitrary power by the lay directors of religious corporations by taking from the trustees of the church the power to fix the salary of the clergyman and by requiring the congregation to fix it at special meetings. To prevent abuses, however, and in accordance with legal tradition and precedent, restrictions upon the amount of real estate and personal property which a church could hold were made, and the Court of Chancery was placed in control of all such matters by requiring that annual reports should be made by the churches to it. The final clause of the act crystallized the principle of the Constitution, that, while the State protects and fosters religion in its beneficent work, it must not interfere in religious matters. It is as follows: "Nothing herein contained shall be construed, adjudged, or taken to abridge or affect the rights of conscience or private judgment or in the least to alter or change the religious constitutions or governments of either of the said churches, congregations or societies, so far as respects or in any wise concerns the doctrine, discipline or worship thereof".
The Constitution of 1777 and the legislation of the Revolutionary period in aid of it are remarkable for deep sagacity and great grasp of principles, as well as for the conservative and sane treatment of the innovations and novelties which the radical changes in the government made necessary. This is the more remarkable when it is remembered that this Constitution was adopted in time of war by delegates who laid down their arms in most cases to join in the deliberations upon it, and that the Legislature first met immediately after the close of this war time. It was besides a venture in an almost virgin field. Its wisdom, knowledge, and broadness are priceless treasures of the citizens of New York. The wisdom of the Constitution is shown particularly in the provision creating the body of the law for the State. It enacted that the law of the State should be constituted of the Common Law of England and of the Acts of the Legislature of the Colony of New York, as together forming the law of the colony on 19 April, 1775 (the day of the battle of Concord and Lexington). It was expressly declared, however, "that all such parts of the said Common Law and all such of the said Statutes and Acts aforesaid or parts thereof as may be construed to establish or maintain any particular denomination of Christians or their ministers, are repugnant to this constitution and hereby are abrogated and rejected."
To New York belongs the honour of having been the first of all English-speaking states from the time of the Protestant Reformation, to protect by its courts and laws, the secrecy and sanctity of auricular confession. In June, 1813, it was judicially determined that auricular confession as a part of church discipline protects the priest from being compelled in a court of law to testify to statements made to him therein. The decision was made by De Witt Clinton, presiding in the Mayor's Court of New York City on the trial of one Phillips for theft, and the priest, whose protest was there considered, was the revered Father Anthony Kohlmann mentioned above. The decision is more remarkable because it was contrary to the principles of the English cases, and the opposite view had the support of respectable authorities.
Although no form of religion is considered by the State of New York as having rights superior to any other, yet the fact of the existence of the Christian religion as the predominating faith of the people has been uniformly recognized by the courts, constitutional conventions, and legislatures. As early as 1811, Chancellor Kent, writing the opinion of the Court in the case of People vs. Ruggles (8 Johnson 294), made the celebrated dictum: "We are a Christian people and the morality of the country is deeply ingrafted upon Christianity." This famous case arose on the conviction of the defendant for blasphemy in maliciously reviling Jesus Christ in a public place. In the absence of a specific statute the question was presented whether such an act was in New York a crime at common law. The Court held that it was, because to vilify the Author of Christianity under the circumstances presented was a gross violation of decency and good order, and blasphemy was an abuse of the right of religious liberty. The court further held that, though the Constitution discarded religious establishments, it did not forbid judicial cognizance of those offences against religion and morality which have no reference to any such establishment or to any particular form of government, but are punishable because they strike at the root of moral obligation and weaken social ties; that the Constitution never meant to withdraw religion in general, and with it the best sanctions of moral and social obligation, from all consideration and notice of the law; and that the framers intended only to banish test oaths, disabilities and the burdens, and sometimes the oppressions, of Church establishments, and to secure the people of the State freedom from coercion and an equality of right on the subject of religion.
This decision of the Supreme Court that, although Christianity is not the religion of the State, considered as a political corporation, it is nevertheless closely interwoven into the texture of society and is intimately connected with all the social habits, customs, and modes of life of the people, gave offence in certain quarters. In view of this Ruggles case, an amendment was proposed in the Constitutional Convention of 1821 to the effect that the judiciary should not declare any particular religion to be the law of the land. It was rejected after a full debate in which its opponents, while differing in details, agreed "that the Christian religion was engrafted upon the law and entitled to protection as the basis of morals and the strength of Government." In 1861 a similar question was presented for decision in the well-known case of Lindenmuller vs. People (33 Barbour Reports 548). The plaintiff sought from the court an injunction to restrain the police of New York City from interfering with theatrical performances on Sunday. The opinion of the Supreme Court was written by Justice William F. Allen, a most distinguished jurist, and was afterwards (1877) adopted by the Court of Appeals as the decision of the highest court. It contains an admirable and exhaustive study of the Sunday laws. It takes the claim of the plaintiff, stated broadly, to be that "the Bible, and religion with all its ordinances, including the Sabbath, are as effectually abolished by the Constitution as they were in France during the Revolution, and so effectually abolished that duties may not be enforced as duties to the State because they have been heretofore associated with acts of religious worship or connected with religious duties." It then proceeds: "It would be strange that a people, Christian in doctrine and worship, many of whom or whose forefathers had sought these shores for the privilege of worshipping God in simplicity and purity of faith, and who regarded religion as the basis of their civil liberty and the foundation of their rights, should, in their zeal to secure to all the freedom of conscience which they valued so highly, solemnly repudiate and put beyond the pale of the law the religion which was as dear to them as life and dethrone the God, who, they openly and avowedly profess to believe, had been their protector and guide as a people." The Court announced the broad decision that every act done, maliciously tending to bring religion into contempt, may be punished at common law, and the Christian Sabbath, as one of the institutions of religion, may be protected from desecration by such laws as the Legislature in their wisdom may deem necessary to secure to the community the privilege of an undisturbed worship, and to the day itself that outward respect and observance which may be deemed essential to the peace and good order of society, and to preserve religion and its ordinances from open reviling and contempt. It further held that this must be considered, not as a duty to God, but as a duty to society and to the State. This decision firmly established the proposition that, as a civil and political institution, the establishment and regulation of a Sabbath are within the just powers of civil government. It remains the law of the State confirmed by many decisions up to this time.
Many interesting questions have arisen from time to time in the courts as to how far the English doctrines as to "superstitious uses", mortmain, and charities, especially in relation to the ownership of lands by religious corporations and charitable corporations and as to their capacity to take charitable bequests and devises, remained the law of the State under the Constitution. As to superstitious uses, it has been expressly held that that English post-Reformation doctrine has no place in this State; that those professing the Roman Catholic Faith are entitled in law to the same respect and protection in their religious observances as those of any other denomination, and that these observances cannot be condemned as superstitious by any court as matter by law. The right to make provision for Masses for the dead by contracts made inter vivos was expressly proclaimed by the Court of Appeals. Direct bequests for Masses are in law "charities" and to be considered as such. As to these charities generally, the Court of Appeals in 1888 settled finally after much discussion that the English doctrine of trusts for charitable uses, with all its refinements, was not the law in New York; that the settled policy of the State was clear, and consisted in the creation of a system of public charities to be administered through the medium of corporate bodies, created by legislative power and endowed with the same legal capacity to hold property for their corporate purposes, as a private person or an ordinary private corporation had to receive and hold transfers of property. It was decided, therefore, in the leading case of Holland vs. Alcock (108 New York Reports 329), that direct bequests for Masses cannot be made definitely as such except to incorporated churches or other corporations having legal power to take property for such purposes. There is no difficulty in practice, however, in this regard, as Mass legacies are now either given to an incorporated church directly, or are left as personal bequests accompanied by requests, which in law do not derogate from the absolute quality of the gift.
However, it is to be noted that the rules laid down by the Court of Appeals in the matter of charities have been radically changed by legislation since 1888. The decision of the Court of Appeals in the Tilden will case, by which the elaborate plans for public charity made by Samuel J. Tilden were defeated by the application of these rules, was followed almost immediately by Chapter 701 of the Laws of 1893, which provides that gifts by will for charitable purposes shall not be defeated because of indefiniteness in designating the beneficiaries, and that the power in the regulation of the gifts for charitable purposes formerly exercised by the Court of Chancery under the ancient law of England should be restored and vested in the Supreme Court as a Court of Equity. The Court of Appeals construing this statute has held that the existence of a competent corporation or other definable trustee with power to take is no longer necessary for the validity of a trust for charitable uses, and that any legal trust for such purposes may be executed by proper trustees if such are named, and, if none are named, the trust will be administered by the Supreme Court. It is important to note, however, that this act must be confined to the cases to which it applies, and that it does not enable an unincorporated charity or association to take bequests or devises.
There exist, however, notwithstanding the liberality of the New York system, some important restrictions upon the conduct of religious and charitable corporations. The better opinion and the weight of judicial authority are, that, notwithstanding the repealing act of the Legislature of 1788 above noted, the English statutes of Elizabeth, which restricted religious and charitable corporations, may hold in the alienation and encumbering of their real estate, have been adopted as the law of this State, and that such acts can only be lawfully done under the order of the Supreme Court. Limitations upon the value of the property and the amount of the income of religious and charitable corporations have also been uniformly made by the New York Statutes. The present law, however, is most liberal in this respect, the property of such corporations being limited to $6,000,000 and the annual income to $600,000, and provision is also made that no increase in the value of property arising otherwise than from improvements made thereon by the owners shall be taken into account. By recent act also the strict requirements for accounting to the Supreme Court, the successor of the Court of Chancery, as to their property and income, which in the early statutes controlled such corporations, are confined to cases where the attorney-general intervenes for the purpose by petition to the Supreme Court upon proper cause being shown.
The law of New York on the general subject of the Church and the legal position of the latter before the law has been defined by the statutes and numerous decisions. The results may be briefly stated as follows: Religious societies as such are not legal entities, although as an aggregation of the individuals composing them, for motives of convenience, they are recognised as existing in certain cases. They can neither sue nor be sued in civil courts. They cannot hold property directly, although they may control property held by others for their use or upon trusts created by them. The existence, however, of the Church proper, as an organized legal entity, is not recognized by the municipal law of New York. There is no statute which authorizes the incorporation of the Church at large. The incorporation is generally made of the congregation or assemblage of persons accustomed statedly to meet for Divine worship, although provision has been made for the incorporation of special ecclesiastical bodies with governing authority over churches. For example, the Catholic dioceses of Albany, Buffalo, and Brooklyn have been thus incorporated formally. The general plan provides specially for the incorporation and government of the churches of the separate denominations, as gathered into congregations. Each important denomination, therefore, has its own particular provisions in the Religious Corporation Law, the general statute of the State which has codified these laws and decisions. In the case of the Roman Catholic Church, incorporation is obtained in this way. A certificate of incorporation must be executed by the archbishop or bishop, the vicar-general of the diocese, the rector of the congregation, and two laymen thereof, selected by such officials or a majority of them. It must state the corporate name of the church, and also the municipality where its principal place of worship exists or is intended to be located. On filing such certificate with the clerk of the county in which the principal place of worship is or is intended to be, or with the Secretary of State in certain cases, the corporation is created.
Questions of the civil rights of persons, relating either to themselves or to property, whatever may be their relations to church organizations, are as a matter of course the subject of adjudication in the civil tribunals. But judicial notice will be taken of the existence of the church discipline or government in some cases, and it is always the subject of evidence. When, therefore, personal rights and rights of property are in cases in the courts dependent upon questions of doctrine, discipline, church government, customs, or law, the civil court will consider as controlling and binding the determinations made on such questions by the highest tribunal within the Church to which they have been presented. While a clergyman, or other person, may always insist that his civil or property rights as an individual shall be determined according to the law of the land, his relations, rights, and obligations arising from his position as a member of some religious body must be determined according to the laws and procedure enacted by that body for such purpose. Where it appeared, therefore, in one case that questions growing out of relations between a priest and his bishop had been submitted by the parties to an ecclesiastical tribunal which the church itself had organized for hearing such causes and was there decided by it, it was held by the Court of Appeals that the civil courts were justified in refusing to proceed further, and that the decision of the Church judicatory in the matter was a bar and a good defence (Baxter vs. McDonnell, 155 New York, 83). The Church at large, however, under the law of New York depends wholly upon moral power to carry on its functions, without the possibility of appeal to the civil authorities for aid either through the Legislature or the Court. Where there is no incorporation, those who deal with the Church must trust for the performance of civil obligations to the honour and good faith of the members. The congregations formed into civil corporations are governed by the principles of the common law and statute law. With their doctrinal peculiarity and denominational character the courts have nothing to do, except to carry out the statutes which protect their rights in this respect. However these statutory rights are, as will be seen, very extensive. Generally speaking, whatever the corporation chooses to do that is within their corporate power is lawful except where restricted by express statute.
Control of Churches. From time to time important restrictions upon the general power of the religious corporations in particular denominations have been made. The present Religious Corporation Law, for example, requires the trustees of such a body to administer the temporalities of the church in accordance with the discipline, rules, and usages of the religious denomination or ecclesiastical governing body, if any, with which the corporation is connected, and in accordance with the provisions of law relating thereto, and further for the support and maintenance of the corporation and its denominational or charitable work. It requires also the consent of the bishops and other officers to the mortgage, lease, or conveyance of the real property of certain churches. In the case of Catholic churches it is expressly provided also that no act or proceeding of the trustees of any such church shall be valid without the express sanction of the archbishop or bishop of the diocese or, in case of his absence, of the vicar-general or administrator. To prevent the creation of abuses from the generality of any of its provisions, the statute contains a further section directing that no provision thereof shall authorize the fixing or changing of the time, nature, or order of public or social or other worship of any church in any other manner or by any other authority than in the manner and by the authority provided in the laws, regulations, practice, discipline, rules, and usages of the religious denomination or ecclesiastical governing body, if any, with which the church corporation is connected, except in churches which have a congregational form of government.
Ecclesiastical Persons. The relations of ecclesiastical persons one to the other have also been considered by the courts. It has been held that the personal contracts of a bishop are the same as those of a layman as far as their form, force and effect are concerned. It has been determined, however, that the relation of master and servant does not exist between a bishop and his priests, but only that of ecclesiastical superior and inferior. Finally, the courts have ruled that a priest or minister in any church by assuming that relation necessarily subjects his conduct in that capacity to the law and customs of the ecclesiastical body from which he derives his office and in whose name he exercises his functions.
Marriage. Until very recent times New York followed the common law respecting marriage. All that was required for a valid marriage was the deliberate consent of competent parties entering into a present agreement. No ceremony or intervention of a civil authority was necessary.
However, it is now provided that, although the contract of marriage is still in law a civil contract, marriages not ceremonial must be proven by writings authenticated by the parties under strict formalities and in the presence of at least two witnesses and recorded in the proper county clerk's office. It is now provided also that ceremonial marriages must not be celebrated without first obtaining a marriage licence. It is to be noted, however, that a failure to procure the marriage licence does not invalidate a ceremonial marriage, but only subjects the offending clergyman or magistrate who officiates thereat to the penalties of the statute. All clergymen and certain magistrates are given power to solemnize marriages. No particular form is required except that the parties must expressly declare that they take each other as husband or wife. In every case one witness besides the clergyman or magistrate must be present at the ceremony. It is provided, however, that modes of solemnizing marriage adopted by any religious denomination are to be regarded as valid notwithstanding the statute. This amending statute was passed at the session of 1907, and there are as yet no important adjudications upon it.
Annulment of Marriage. An action to annul her marriage may be brought by a woman where she was under sixteen years of age at the time of the marriage and the consent of her parents or guardian was not had and the marriage was not consummated and not ratified by mutual assent after she attained the age of sixteen years. Either the husband or wife may sue for annulment of marriage for lunacy, nonage, prior valid marriage, or because consent was obtained by force, duress, or fraud, and finally for physical incapacity under certain rigid restrictions. The tendency of the courts of late years is to construe the provision as to fraud liberally, and annulment has been granted on this ground where the husband has been convicted of a felony and concealed the fact before the marriage, and again where false representations had been made before the marriage by the woman as to the birth of a child to the plaintiff. The Court of Appeals in the last case held, as the reasonable construction of the statute, that the essential fact to be shown was that the fraud was material to the degree that, had it not been practised, the party deceived would not have consented to the marriage (Di Lorenzo vs. Di Lorenzo, 174 New York, 467 and 471). This decision, it should be noted, was put squarely on the ground that in New York marriage is a civil contract to which the consent of parties capable in law of contracting is essential, and, where the consent is obtained by legal fraud, the marriage may be annulled as in the case of any other contract. Condonation of the force, duress, or fraud is required to be assumed from the fact of voluntary cohabitation after knowledge of the facts by the innocent party, and will, if established, defeat the action. Provision is also made for an action for the annulment of a marriage in certain cases at the instance of any relative having an interest in having it annulled or by a parent or guardian or next friend either in the lifetime of a party or after his or her death, where such an action will further the cause of justice.
Divorce. Actions for absolute divorce and the dissolution of marriage can be maintained only for the cause of adultery. The New York Courts will hear no action for divorce unless both parties were residents of the State when the offence was committed, or were married within the State, or the plaintiff was a resident of the State at the time of the offence and is resident when the action is commenced, or finally when the offence was committed within the State and the injured party is a resident of the State when the action is commenced. Divorces obtained by citizens of New York in the courts of foreign jurisdiction are not recognized as valid in the State of New York unless personal jurisdiction of both of the parties is properly obtained by the foreign courts. Collusion of the parties is strictly guarded against. Condonation of the offence is made a defence. The action must be brought within five years after the discovery of the offence. Adultery by the plaintiff is a complete defence to the action. The provisions for the custody of the children of a dissolved marriage and for the maintenance of the innocent wife and children are very detailed and effective. Remarriage is forbidden to the guilty party during the life of the spouse, unless, after five years have elapsed, proof is made of his or her uniform good conduct, when the defendant may be permitted by the Court to marry again. The practical effect of these prohibitions is very slight because the entire validity of the subsequent marriages of guilty parties in New York divorce actions, when they are made out of the State of New York, is recognized by the New York courts, the only penalty provided for the disobedience to the decree being the punishment of the offender for contempt of court, and the infliction of this penalty is unheard of at the present day. The divorce law of New York, it may be noted, is more conservative than that of any other state in the Union except South Carolina, where no divorce a vinculo is permitted. Limited divorce or decree of separation a mensa et thoro is granted for numerous causes, viz: cruel and inhuman treatment, abandonment, neglect or refusal to provide for the wife, and conduct making it unsafe and improper for the plaintiff to cohabit with the defendant. The usual purpose of actions for limited divorce is to provide support for the children and alimony for the wife out of the husband's funds after the husband and wife have separated. These actions are comparatively infrequent. The judgment in them has of course no effect upon the validity of the marriage bond. It is granted only for grave cause, and the necessary bona fide residence of the parties in the State is of strictest proof, under the terms of the statute.
Charities. The system of charities which has grown up within the State of New York, whether religious or secular, is one of the features of its social life. As was said by the Court of Appeals in 1888 in the famous case of Holland vs. Alcock above noted: "It is not certain that any political state or society in the world offers a better system of law for the encouragement of property limitations in favour of religion and learning, for the relief of the poor, the care of the insane, of the sick and the maimed, and the relief of the destitute, than our system of creating organized bodies by the legislative power and endowing them with the same legal capacity to hold property which a private person has to receive and hold transfers of property." A charitable or benevolent corporation may be formed under the Membership Corporation Law by five or more persons for any lawful, charitable, or benevolent purpose. It is subject in certain respects to the supervision of the State Board of Charities and of the Supreme Court, but this power of visitation is not oppressive and never exercised except in case of gross abuse and under strict provisions as to procedure. State and municipal aid to private charitable corporations is permitted by law. Some of the great private charities of the Catholic Church receive such aid in large amounts, particularly in the great cities. The public subvention of private charitable corporations is an old custom in the State, beginning when almost all charities were in Protestant hands and the Catholic charities were very few and poor. Although vigorously attacked in the Constitutional Convention of 1904, it was sustained and continued by the action of that convention and ratified by the people of the State. The system has done much for the cause of the education and maintenance of defective, dependent, and delinquent children, and for the building up of the hospitals for the destitute sick and aged in all the religious denominations. The Catholic protectories of New York and Buffalo and the Catholic foundling and infant asylums throughout the State are the models for such institutions in the whole United States. The charities under Catholic auspices which receive no State aid are, however, in the vast majority, and are found in great numbers in every quarter of the State, caring for the children and the aged, the sick and the destitute. They are served by an army of devoted religious, both men and women. The State institutions for the care of the insane and juvenile delinquents are numerous, and the almshouses, hospitals, and other charitable agencies under the care of the counties and other municipalities abound throughout the State. There are alone sixteen great State hospitals for the insane, conducted most carefully and successfully.
Restrictions on Bequests and Devises. No person having a parent, husband, wife, or child can legally devise or bequeath more than one-half his estate to benevolent, charitable, or religious institutions, but such disposition is valid to the extent of one-half. In addition, certain kinds of corporations are still further restricted in respect to the portion of the estate of such persons which they may receive: in some cases it is only one-fourth. In respect to the invalidity by statute of legacies or devises made by wills executed within two months of the testator's death, this limitation was formerly widely applicable. Recent amendments, however, have restricted it to the corporations formed under the old statutes, and it applies now to very few others, and these mostly corporations created by special statutes. Bequests and devises to unincorporated churches or charities, are, as has been stated, invalid. Foreign religious and charitable corporations, however, may take bequests and devises if authorized to do so by their charters. They are also permitted to carry on unhampered their work in the State of New York. The legacies and devises to religious, charitable, and benevolent corporations are exempt from the succession tax assessed upon legacies and devises in ordinary cases.
Exemption from Taxation. The Tax Law provides that the real and personal property of a "corporation or association organized exclusively for the moral or mental improvement of men or women or for religious, Bible, tract, charitable; benevolent, missionary, hospi tal, infirmary, educational, scientific, literary, library, patriotic, historical, or cemetery purposes or for the enforcement of law relating to children or animals or for two or more such purposes and used exclusively for carrying out thereupon one or more of such purposes", shall be exempt from taxation. Great care is taken, however, to protect against the abuse of this right of exemption. In some few cases further exemptions are also made; thus, for example, real property not in exclusive use for the above corporate purposes is exempt from taxation, if the income there-from is devoted exclusively to the charitable use of the corporation. Property held by any officer of a religious denomination is entitled to the same exemption under the same conditions and exceptions as property held by a religious corporation itself.
Freedom of Worship. It is expressly provided by statute that all persons committed to or taken charge of by incorporated or unincorporated houses of refuge, reformatories, protectories, or other penal institutions, receiving either public moneys or a per capita sum from any municipality for the support of inmates, shall be entitled to the free exercise and enjoyment of religious profession and worship without discrimination or preference, and that these provisions may be enforced by the Supreme Court upon petition of any one feeling himself aggrieved by a violation of it (Prison Law Section 20). It is further provided that all children committed for destitution or delinquency by any court or public officer shall, as far as practicable, be sent to institutions of the same religious faith as the parents of the child.
Liquor Law. The excise legislation of the State is treated in an elaborate general statute called the "Liquor Tax Law", but better known as the "Raines Law" from the name of the late Senator John Raines who drafted it. In substance it provides for a State Department of Excise presided over by a commissioner of excise, appointed by the governor and confirmed by the Senate, who is given charge of the issuance of all licences to traffic within the State in intoxicating liquor, and also of the collection of the licence fees and the supervision of the enforcement of the drastic penalties provided for violations of the law. Its purpose was to take away the granting of excise licences by the local authorities, who had in some cases greatly abused the power, and also to subject local peace and police officers to the scrutiny, and in some cases the control of the State authorities in excise matters. It has resulted generally in a great improvement in excise conditions throughout the State, as well as incidentally in an enormous increase in the revenue of the State from this source. It has caused the almost complete disappearance of unlicenced liquor-selling, and has improved general order and decency in the business of trafficking in liquor, especially in the congested parts of the cities. The principle of high licence is carefully followed. The fee for a saloon licence, for example in the Borough of Manhattan, is $1200 per annum, the charge decreasing, according to the circumstances, to $150 per annum in the rural districts. The State is divided into excise districts which are in charge of deputy commissioners supervised by the staff of the commissioner of excise at Albany. Although it is an unusual provision which thus centralizes the power over the liquor traffic at Albany, and it seems to violate the principle of home rule adopted by all the public parties, the experiment is on the whole regarded with satisfaction. It should be noted that this law has created a very great abuse because of its provision attaching the right to sell liquor on Sunday to the keeping of hotels. There have thus sprung into existence the "Raines Law Hotels", which, satisfying the very inadequate provisions of the statute, obtain hotel licences without any legitimate business reason, and primarily for the purpose of selling liquor on Sunday. They are generally conducted as to their hotel accommodations in such a way as to be a menace to public order and decency in the poorer residential districts of the large cities of the State. They often defy police control, and their legal status makes their regulation or supervision most difficult. Earnest efforts have been made for many years to remedy the evil, but have met with but partial success. Ample provision is also made for local option as to prohibitive liquor licences in all localities of the State excepting the larger cities. It has worked well in practice.
Clergymen. Priests and ministers of the Gospel are exempted from service on juries and from service in the militia of the State. A clergyman's real and personal property to the extent of $1500 is exempt from taxation, if he is regularly engaged in performing his duty, is permanently disabled by impaired health, or is over seventy-five years old. The dwelling-houses and lots of religious corporations, actually used by the officiating clergymen thereof, are also exempt to the extent of $2000. Any clergyman is empowered at his pleasure to visit all county jails, workhouses, and State prisons when he is in charge of a congregation in the town where they are located.
Holidays. The legal holidays of the State are New Year's Day, Lincoln's Birthday (12 February), Washington's Birthday (22 February), Memorial Day (30 May), Independence Day (4 July), Labour Day (first Monday of September), Columbus Day (12 October), and Christmas Day. If any of these days fall on Sunday, the day following is a public holiday. The statute also provides that the day of the general election, and each day appointed by the President of the United States or by the Governor of the State as a day of "general thanksgiving, general fasting and prayer, or other general religious observances", shall be holidays. Each Saturday, which is not a holiday, is a half-holiday. There is of course no religious significance in the creation of any of these holidays, as far as the State is concerned. Good Friday, by general custom, is observed as a holiday throughout the State, although it is not designated as a legal holiday. The rules of the local school boards throughout the State also provide liberty to both Christian and Jewish scholars to take time from the school attendance for religious observances on their respective holy-days.
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State of Washington[[@Headword:State of Washington]]

State of Washington
One of the Pacific cost states, popularly known as the "Evergreen State", the sixteenth in size among the state of the Union and the twenty-ninth in the order of admission. It was named in honour of the first president of the United States, whose likeness adorns the state seal. Its total area contains 69,127 square miles.
BOUNDARIES
The old territory of Washington was originally formed with the consent of the U.S. Congress, 2 March, 1853, from the Territory of Oregon. It contained then "all that part lying south of the 49th degree of north latitude and north of the middle of the main channel of the Columbia river from its mouth to where the 46th degree crosses said river near Fort Walla Walla, thence with said 46th degree to the summit of the Rocky Mountains." Since the formation of the Territory (now State) of Idaho in 1863 Washington lies between 45 degrees 32' and 49 degrees northern latitude and 117 degrees and 124 degrees western longitude. Its limits according to article XXIV of the state constitution, adopted at Olympia, 22 August, 1889, are as follows:
Beginning at a point in the Pacific Ocean one marine league due west of and opposite the middle of the mouth of the north ship channel of the Columbia river, thence running easterly up the middle channel of said river, and where it is divided by island up the middle of the widest channel thereof to where the 46th parallel of north longitude crosses said river near the mouth of the Walla Walla river, thence east on said 46th parallel of latitude to the middle of the main channel of the Shoshone or Snake river; thence down the middle of the main channel of the Snake river to a point opposite the mouth of the Kookooskia or Clear Water river, thence due north to the 49th parallel of north latitude, thence west along said 49th parallel to the middle of the channel which separates Vancouver Island from the continent, thence following the boundary line between the United States and the British possessions through the channel which separates Vancouver Island from the continent to a point in the Pacific Ocean equidistant between Bonilla Point on Vancouver Island and Tatoosh Islands, thence running in a southerly course and parallel with the coast line, keeping one marine league off shore, to the place of beginning.
Thus, the State of Oregon lies to the south of Washington, Idaho to the east, British Columbia and Vancouver Island on the north, and the Pacific Ocean on the west.
PHYSICAL FEATURES, CLIMATE, ETC.
The Cascade and the Coast Ranges are the principal surface features. The former traverses the state from north to south, and divides it into two unequal parts commonly known as western and eastern Washington. These mountainous portions range from 5000 to 14,500 feet in height. The triangular peninsula which forms the extreme northwestern part of the state and contains the Olympic Mountains and the Coast Range is produced by Puget Sound, a part of the Pacific, occupying an area of more than 2000 square miles. The Olympic peninsula, though close to the most inhabited portion of the state, has on account of its native wildness been but little explored and is but sparsely inhabited. Between the Olympics and the Cascades lies the fertile Puget Sound Basin. The principal rivers of western Washington are the Skagit, Snohomish, Duwamish, Chehalis, and Willapa, which flow to the ocean, and the Cowlitz, a tributary of the Columbia. The most important lake in western Washington is Lake Washington, about 16 miles long and 3 miles wide. Western Washington, at the foot of abrupt and heavily timbered slopes of the Cascades, is in area about one-half of eastern Washington, whose plains lie more than 1000 feet higher. The northern and southern part of this section of the state are known as the Okanogan Highlands and the Columbia Plains. During the last ten years much government and private money has been expended to redeem this vast waste for agricultural purposes by utilizing the watercourses of this section for irrigation, and the success has been marvelous. The best orchards of Washington and superior alfalfa farms mark the oases so obtained. The main watercourse of eastern Washington is the Columbia, which receives on its long and circuitous path of nearly 1400 miles to the ocean a number of tributaries such as the Pend'Oreille or Clark, Okanogan, Spokane, Yakima, and Snake rivers. The northern part of eastern Washington with its extremely picturesque wilderness may be termed the Switzerland of Washington. Its most attractive spot is Lake Chelan, which is more than three miles wide and about seventy miles long and which penetrates deep into the Cascade Mountains, whose bases rise here and there abruptly from its waters.
Climatically there is scarcely a state in the Union more favoured than Washington, owing to the proximity of the Pacific Ocean and the protection afforded by the mountain ranges. The prevailing easterly and southwesterly winds bring with them the almost even ocean temperature, and make western Washington's winters milder and its summers less oppressive; eastern Washington, owing to its higher altitude, is less favoured. The state's mean temperature is about 51 degree west of the Cascades and 48 degrees east of that range. In like manner, these ocean winds charged with moisture precipitate more readily by coming into contact with cold land air in winter, and hence there is more rainfall in western than in eastern Washington, which latter they reach only after cooling off against the snowy Cascades.
FAUNA
This is represented by a great variety of animals. The fur bearers which attracted the first white speculators are not yet extinct, and furnish the market still with their valuable pelts. We note the bear, wildcat, cougar, coyote, elk, deer, mountain sheep, otter, beaver, marten, skunk, muskrat, squirrel, and rabbit. The "Evergreen State" is also the natural home of birds of every class and description. The small kind and singers are represented by the robin, black-bird, meadow lark, humming bird, and wild canary; while the game birds, geese, various kinds of ducks, prairie chickens, pheasants, and quails, attract the sportsman. Washington's rivers and large bodies of water, especially Puget Sound and its tributaries, are rich in all kinds of commercial fish, shellfish, and their by-products, such as glue and guano. The following statistics, taken form the report given by the state bureau, show the present extent of the annual output: Salmon packed, value "(,113,656.40; fresh, salted, and smoked fish, $3,592,215.00; oysters, $581,000.00; clams, $111,375.00; crabs, $58,750.00; shrimps, $35,263.70; oil, $16,200.00; guano, $22,050.00; glue, $3,500.00. The total value of the output for 1909 was consequently $13,534,010.10; the capital invested being $4,825,620, and the number of persons employed 13,237.
NATURAL RESOURCES AND INDUSTRIES
Together with 6,173,688 acres of improved lands, 2,435,717 acres Indian reservations, 3,196,059 acres federal lands for homesteading, 12,007,340 acres of national forests, the State of Washington has still 391,000,000,000 (board) feet of standing timber; and the lumber, lath, and shingles manufactured in 1910 reached 4,000,000 feet. Though the coal mines and other mineral resources are yet in their infancy, the coal mines produced in 1910 no less than 3,979,569 tons of bituminous coal. Rich veins of silver, lead, iron, and copper, and occasionally gold, are found, especially in the hills of the Okanogan highlands; but they have been more or less neglected probably owing to the proximity of the richer goldfields of Alaska. More than three million dollars are annually realized by the lime, sandstone, cement, tile, pottery, and brick industries. Washington's chief charm and source of revenue lie in its forests with their wild vegetation of dogwood, madrona, maple, cottonwood, and alder and their gigantic trees. Cedar, spruce, fir, pine, and hemlock are the chief marketable varieties. Washington fir is extensively used for shipbuilding, and the cedar shingles are well known for their durability.
Commerce
The foreign trade of the State of Washington has naturally grown with the development of its agricultural and natural resources. While twenty years ago the total foreign commerce barely reached five million dollars, its present foreign trade is listed as follows: import, 1910, $28,910,491; 1911, $36,645,675; export, 19190, $29,889,473; 1911, $39,135,571.
Agriculture
The state of Washington, owing to its favourable climactic conditions, is rapidly advancing among the states of the Union as an agricultural state. Not only are the valleys, plains, and redeemed lands utilized for farming purposes, the logged-off forest lands are also growing in favour on account of the ever-increasing population. According to the U.S. government report, 8 Sept., 1911, western Washington had in 1908 a total area of 5,180,000 acres of standing timber, which was reduced by 1910 to 4,450,000 acres. The same government bulletin reports that in 1908 this territory had 432,000 acres of assessed pasture land which in 1910 had increased to 628,000 acres. The following list will show the principal agricultural products of the state: wheat, 34,895,000 bushels, $32,452,350; oats, 9,190,,000 bushels, $4,411,200; barley, 5,180,000 bushels, $3,315,200; corn, 417,000 bushels, $359,000; potatoes, 6,970,000 bushels, $3,276,000; hay, 798,000 tons, $11,172,000; hops, 3,000,000 pounds, $666,000. The total number of farm animals for the assessment of 1909 was given at 1,068,857 at a total value of $38,034,450; while the dairy industry shows for the same year the following result: butter, 9,681,668 lbs., $3,160,599.23; cheese, 204,983 lbs., $32,750.21; condensed mild, 1,195,893 cases, $4,185,230.00.
MEANS OF COMMUNICATION
With a frontage of salt water approximating 2500 miles Washington possesses on account of its numerous and safe harbours favoured foreign and domestic routes of communication. The most important harbours are Seattle, Tacoma, Gray's Harbour, Everett, Bellingham, Port Townsend, and Bremerton, at which latter port the U.S. navy yard and dry dock are situated. Besides its great facilities by sea the state has more navigable rivers and railroad advantages than any other western state. The total mileage of navigable rivers is approximately 1150; while the steam railroads are operated on a total trackage of 5726 miles, which does not include different interurban electric routes. If fact there is scarcely a county which is not touched by one or more means of communication. The principal companies operating within the State of Washington are the Northern Pacific, Great Northern, Chicago-Milwaukee-St. Paul, and the Canadian Pacific, which form the main transcontinental routes. There are also several interstate and state railway companies such as the Seattle- Portland-Spokane; Oregon-Washington R.R. & Nav. Co.; Inland Empire; and Columbia-Puget Sound. All railways are under the control of a state railroad commission.
POPULATION
According to the census returns Washington had, in 1860, 11,594; in 1870, 23,955; in 1880, 75,116; in 1890, 349,390; in 1900, 418,103; and in 1910, 1,141,990 inhabitants, about 5000 of whom are Indians. There are about 100,000 Catholics; 48,000 Methodists; 29,000 Presbyterians; 21,000 Baptists; 19,000 Lutherans; 11,000 Disciples of Christ; 9500 Congregationalists; 9000 Episcopalians; and a large variety of smaller sects. For purposes of administration the state is subdivided into 30 counties. Western Washington contains a population of 732,291; whereas eastern Washington, though almost twice as large, has only 409,796 inhabitants. The largest cities are Seattle, 237,194; Spokane, 104,402; Tacoma, 83,743; Everett, 24,814; and Bellingham, 24,298.
POLITICAL ORGANIZATION
The state constitution provides for the election of the state officers for a period of four years simultaneously with the general presidential election. Minor state officials and commissioners are appointed by the governor. Both men and women of the legal age are qualified to vote, provided they are citizens, and have duly registered after a residence of one year in the state, three months in the county, and thirty days in their voting precinct. The legislature consists of a senate and a house of representatives. The senators are elected for four years, one half retiring every two years, while the representatives are chosen every two years. According to the state constitution the senate can never number more than half or less than one third of the house of representatives. The executive power in the several counties is vested in a board of three county commissioners whose office is likewise elective.
RELIGIOUS TOLERANCE AND PUBLIC MORALS
Article 1 of the state constitution provides in its section 2 for a strict separation of Church and State in the following words: "Absolute freedom of conscience in all matters of religious sentiment, belief and worship shall be granted to every individual, and no one shall be molested or disturbed in person or property on account of religion; but the liberty of conscience thereby secured shall not be so construed as to excuse acts of licentiousness or justify practices inconsistent with the peace and safety of the state. No public money or property shall be appropriated for any religious worship or the support of any religious establishment. No religious qualification shall be required for any public office or employment, nor shall any person be incompetent as a witness or juror in consequence of his religious opinion, nor be questioned in any court of justice touching his religious belief to affect the weight of his testimony." "The mode of administering an oath", according to sec. 6 of the same article, "shall be such as may be most consistent with and binding upon the conscience of the person to whom such oath may be administered." Though there is strict separation of Church and State, yet Sundays and Christmas are recognized as days to be legally observed. With the exception of hotels, drug-stores, livery stables, and undertakers' establishments, al business houses must be closed on those days. Likewise is the sale of all intoxicating liquors prohibited on Sundays, and all fines collected for violations are paid to the common school fund.
The state law provides for the severe punishment of indecent language and literature; which, however, does not annul the constitutional rights of every person to "freely speak, write, and publish on all subjects, being responsible for the abuse of that right". Drunkenness has received a wholesome check by the passage of a local option law in 909, which allows corporate towns and voting districts to determine whether places where liquor is sold shall exist in their midst or not.
Priests are not required to perform jury duty; nor can a priest be examined as a witness as to any confession made to him without the consent of the person making such confession. Likewise is the priest a legally recognized minister to solemnize marriage when a license has been obtained. The bishop as the representative of the diocese possesses the rights of a corporation sole regarding all the church property in the State. This privilege was granted by the territorial Government, and has never been revoked by the State. Church property to the extent of 120 x 200 feet is exempt from taxation, provided the church edifice is built thereon.
DIVORCE
Unfortunately the reasons for which a divorce may be obtained are many, and much depends upon the personal good sense of the judge in applying them. The chief causes are: (1) Fraud or force in obtaining consent to the marriage, in which case the injured party can sue, provided there has been no subsequent voluntary cohabitation; (2) adultery; (3) impotency; (4) abandonment for one year; (5) cruel treatment and personal indignities rendering life burdensome; (6) habitual drunkenness, or neglect to provide for the family; (7) imprisonment in the penitentiary, providing the complaint be filed during such imprisonment; (8) any other cause which the court deems sufficient to prevent the parties from living together any longer. A necessary condition for obtaining a divorce is that the party demanding it must have resided in the state for one year.
EDUCATION
The State of Washington provides for the free education of all its citizens from the child in the common schools to the graduate of its high school. To accomplish this task, the state received on its admission to the Union from the U.S. Congress an endowment for school purposes of every section numbered 16 and 36 in all townships within its borders, or one-eighteenth of all its public lands, amounting to more than two million acres of land which will ultimately net the state treasury no less than fifty million dollars. The money obtained by the sale of this land constitutes an irreducible fund, of which only the interest, together with the rentals and incidental fines as provided by law, can be expended for current school purposes. Any deficiency of a school district is supplied by local taxation. The statistics show that there existed on 30 June, 1911, no less than 2685 districts with schools in which 2220,461 children were instructed by 7589 teachers, the average monthly salary paid to male teachers being $85.69 and to female teachers $66.25. There were then 379 high- schools in existence. The annual expenditure for each child maintained has been conservatively estimated at $30. The state university is located at Seattle on a picturesque site of 350 acres overlooking Lakes Union and Washington. It owes its existence to an endowment of two townships of land made in 1854 by Congress to the Territory of Washington for this purpose. To minimize the tuition fee of students resident of the state, the state legislature in 1893 granted the university 100,000 acres additional. From its slender beginnings in 1862 the institution has steadily increased, and is at this time attended by 2427 students. It maintains schools and colleges of arts, sciences, law, pharmacy, philosophy, pedagogy, engineering, mines, and forestry. According to the latest state educational directory the present teaching staff is composed of 36 professors, 7 associate and 30 assistant professors, 54 instructors, 7 assistants, and 10 graduate assistants; together with a musical staff of 6 teachers, and a library staff of 6 members.
In addition to its university the state maintains an agricultural college at Pullman, which is devoted to practical instruction in agriculture, mechanic arts, experimental stations and incidental sciences, with an attendance of 1463 students. The three state normal schools at Bellingham, Cheney, and Ellensburg with a total of 1353 students supply teachers for the public schools. Besides these state institutions of higher learning there are no less than 30 schools under sectarian of private management. The Catholic Church also has not been lacking in its educational advancement. The total number of boys receiving their education in six Catholic high-schools and academics in the state is about 1100. These schools are chiefly in the care of the Christian Brothers, the Benedictine and Jesuit Fathers. The 18 academies for girls and young ladies in charge of the Visitation, Benedictine, Franciscan, Dominican, Providence, and Holy Names Sisters show an attendance of 1509 pupils. Great credit is especially due the Sisters of the Holy Names, whose two Catholic normal schools have been accredited by the state. In addition to these higher institutions of learning the Catholics by voluntary taxation and personal sacrifice maintain 32 parochial schools with 5126 pupils, thus saving the state an annual expense of about 150,000 dollars.
CHARITABLE AND REFORM INSTITUTIONS
The state maintains a penitentiary at Walla Walla and two reform industrial schools for youthful delinquents at Chehalis and Monroe. The total number of inmates of the state's penal, charitable, and reform institutions in 1906 were 3939, which increased to 4288 in 1911. The hopelessly insane are provided for by two asylums at Steilacoom and Medical Lake; while those suffering from milder forms of insanity are placed in the state sanitarium at Sedro-Woolley.
Almost with the dawn of Catholicism in the Northwest, charity had commenced its errand of well doing to the sick, the poor, and fallen. On 8 Dec., 1856, the Sisters of Charity of Providence (Montreal) arrived at Vancouver, and there began their errand of mercy in the Northwest. Their charitable institution at that place housed and supported in 1911 no less than 130 orphans and 253 aged and infirm persons. From humble beginnings their admirable work extends now proportionately to almost every larger city of the state: Colfax, Colville, Everett, North Yakima, Olympia, Port Townsend, Walla Walla, Spokane, and Seattle. Their new Providence Hospital at Seattle, built at a cost of approximately $1,000,000 and dedicated on 24 Sept., 1911, has rooms for 300 patients, not including its spacious general wards. Other sisterhoods engaged in hospital work in the state are the Sisters: of St. Dominic at Aberdeen and Chehalis; of St. Joseph of Peace (Jersey City, N.J.) at Bellingham; of St. Francis (Glen Riddle, Pa.) at Tacoma; the Sisters of the Good Shepherd have care of no less than 271 wayward and orphan girls. The liberality of Mrs. E. Briscoe Foss enabled Bishop O'Dea to open the Briscoe Memorial Home and Training School for orphan boys on 15 June, 1909, which now gives protection to about 80 young lads. In the large cities the St. Vincent de Paul Society and the Catholic Social Betterment League are likewise doing efficient charity work.
GENERAL HISTORY
The names of the first explorers of the coast of Washington are immortalized by the physical features of the Northwest. Inlets and bays bear the names of Juan de Fuca (1592), Cook (1778), Puget (1791), and Gray (1792); Vancouver and Whidby (1791) are recalled by two islands; while Lewis and Clark's expedition (1805) as well as Gray's ship, "Columbia," have been perpetuated by the largest rivers. Washington was originally a part of the long controverted Oregon Country, whose joint possession by both England and the United States was regulated by the treaty of 1818; but lying north of the Columbia River, which the British Government considered a favourable boundary, it remained until 1846 almost exclusively under the control of the English Hudson's Bay Company, who exploited it for its wealth in furred animals all the more energetically in the hope of establishing a claim of preponderant influence in favour of the home country. In this they were, however, destined to disappointment. When the time arrived the United States demanded the 49th parallel as the international boundary both by reason of prior discovery and of prior colonization of the whole Oregon Territory. In 1853 Washington was organized as a separate territory, and was admitted to the Union as a state with its present limits on 11 Nov., 1889.
CHURCH HISTORY
Before the advent of Christian civilization the Indians of the northwest coast lived in the grossest ignorance, and their morals were correspondingly low. They recognized a superior divinity, Ekannum, and an inferior god, Etalapasse. The former created everything visible, including the human being; while the latter gave man the use of his eyes and mouth and created the Columbia with its fishes for man's food. Idolatry was extensively practised; even the lowest animals and the shades of the dead received divine honours; nor were human sacrifices infrequent, especially after successful wars. Father De Smet, S.J., the pioneer Indian missionary, tells us of a child consecrated to the shade of one of its companions, who had died the previous day. "Almost in front of a house occupied by the Protestant missionary", he says, "the little victim was so cruelly garroted that the cords entered the flesh; it was exposed on a rock where it could not have failed to soon expire had not Mr. Perkins succeeded in ransoming it." It was the general custom of the northwest tribes to bury their dead, though the funeral pile was also occasionally used. Among the Chinooks and Puget Sound Indians a strange funeral practice was favoured. The body, arrayed in the deceased one's best garb, was placed together with his weapons into one of his canoes, and permanently raised on long poles or a scaffold. Every tribe was governed in patriarchal fashion by a chief. Intermarriage of persons of different tribes was forbidden, but polygamy tolerated. Prisoners of war, if not killed at subsequent festivities, were never adopted into a tribe, but performed slave work in the families of those who had fallen in battle. The Indian believed in immortality as a reward for personal bravery, which was one of his prominent virtues. He was fearless on land and sea, and in no way overawed by a white man's sailing vessel.
How Christianity became first known to the aborigines of the northwest coast, whether by stranded mariners or missionaries from California, can only be conjectured. Whether the few religious objects found among them by the first known explorers were obtained from venturesome fellow-tribesmen roaming southward to the California borders, from missionaries, or, as articles of exchange, from passing sailors and traders must likewise remain an unsolved problem. Certain it is that the desire to see the "Black Gowns" was to no small extent aroused by the French-Canadian trappers and hunters in the employ of the Hudson's Bay Company, and that the coast Indians were anxious to accept the Catholic Faith when the first known missionaries, Fathers F.N. Blanchet and Modeste Demers, arrived (cf. SEATTLE, DIOCESE OF). The fist Catholic services known to have been celebrated within the present State of Washington were held in the Big Bend, Okanogan Co., 14 Oct.; at Walla Walla (Wallula) 18 Nov.; and at Vancouver 24 Nov., 1838. The first mission in the whole Northwest was established at Cowlitz, where Father Blanchet said Mass in the home of Simon Plamandon, one of the four Catholic settlers at that point, on 16 Dec., 1838. So strenuous, zealous, and successful was the work performed by these two apostles of the Northwest, that in 1844, when Father Blanchet was raised to the episcopal dignity, he could report to his superiors the conversion of more than 5000 Indians and the return to their religious practices of about 1500 whites. A new impetus to Catholic life came through the gradual arrival of more missionary labourers and especially through the wise division of the vast Oregon Territory into two dioceses in 1846, one of which by a change of title has now become the Diocese of Seattle. Bishop A.M.A. Blanchet was its first head as Bishop of Walla Walla, later of Nesqually.
In eastern Washington the Jesuits have always been zealous and influential missionaries and have met with wise foresight the ever- growing exigencies of this section. For nearly forty years they were almost exclusively in charge of the vast northern district lying between the Cascades and the Rockies, and a debt of gratitude is owed to some of those intrepid apostles who by their prudent conduct and timely advice to both military leaders and turbulent tribes, prevented strife and bloodshed on many occasions during the Indian wars of Washington's territorial years. Among the religious labourers of the Society of Jesus in the Northwest, since their first apostle, Father P.J. De Smet, planted the cross on the summit of the Rockies in 1840, may be mentioned Fathers Joset, Tosi, Jaquet, and Cataldo, whose names are more intimately linked with the early history of Washington. By far the most important mission from a present-day point of view was the one established among the Spokane Indians by Father Cataldo, who celebrated Mass there for the first time on 8 Dec., 1866.
Since then the Indian has almost disappeared, and close by the former log church rises now the city of Spokane with its 104,402 inhabitants and its eight splendid Catholic churches. The little school originally intended for Indian boys was also forced to yield its place. In 1881, when the arrival of the Northern Pacific Railroad had transformed the spot into a village, white children gradually superceded the native element. In 1887 Gonzaga College was opened, and in 1912 was raised to the rank of a university; at the present time it has more than 500 students. The Jesuit Fathers maintain another college for boys at Seattle, with about 300 pupils, and are about to open an institution at Tacoma.
While eastern Washington was principally in the care of the Jesuits, western Washington was not less fortunate in possessing the efficient help of the Oblate (O.M.I.) Fathers, especially among the Indian tribes of Puget Sound. The name of Father Chirouse still lives among them. For almost thirty years they worked in the Diocese of Nesqually till their places could gradually be supplied by secular clergy, when they retired northward to British Columbia, of which they have had exclusive charge to the present day. The secular priests, as their number increased, were little by little restricted to narrower limits; instead of remaining missionaries in the stricter sense of the word their centres of action have been multiplied, whereby they are not only able to know better the momentary spiritual wants of their several districts, but also to meet more efficiently the individual claims of their cosmopolitan charges. Thus, when in 1895 Bishop Junger bequeathed the office to his successor, the present head of the diocese, the vast State of Washington contained a scattered Catholic population of about 25,000 in charge of 38 secular priests and 23 priests of religious orders. At present the last census shows in the same territory a Catholic population of nearly 100,000 taken care of by 161 priests, of whom 94 are secular clergy and 67 belong to religious orders.
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State or Way (Purgative, Illuminative, Unitive)
The word state is used in various senses by theologians and spiritual writers. It may be taken to signify a profession or calling in life, as where St. Paul says, in I Corinthians 7:20: "Let every man abide in the same calling in which he was called". We have, in this sense, states of perfection, classified in the Church as the clerical state, the religious state, and the secular state; and among religious states, again, we have those of the contemplative, the active, and the mixed orders.
The word is also used in the classification of the degrees or stages of Christian perfection, or the advancement of souls in the supernatural life of grace during their sojourn in the world. This has reference to the practice of all the virtues, both theological and moral, and to all their acts both external and internal. It includes two elements, namely our own efforts and the grace of God assisting us. This grace is never wanting for those acts which are positively commanded or inspired byGod, and the work of perfection will proceed according to the energy and fidelity with which souls correspond with its aids.
DIVISION OF THE STATES OR WAYS
In is in the latter sense we have to understand the word state in this article, and, according to the various classes of souls who aspire to perfection in this life, The Fathers and theologians distinguish three stages or states of perfection. These are the states of beginners, the state of progress, and the state of the perfect. These states are also designated "ways", because they are the ways of God by which souls are guided on the road to heaven according to the words of the Psalmist: "He hath made His ways known to Moses: His wills to the children of Israel" (Psalm 102:7). Hence, we have the division of the spiritual life which has been adopted since the time of the Pseudo-Dionysius into the "purgative way", the "illuminative way", and the "unitive way". (See St. Thomas, II-II:163:4; Suarez, "De Religione", Tr. VIII, lib. I, c, xiii). St. Thomas well explains the reason for this division when he says:
The first duty which is incumbent on man is to give up sin and resist concupiscence, which are opposed to charity; this belongs to beginners, in whose hearts charity is to be nursed and cherished lest it be corrupted. The second duty of man is to apply his energies chiefly to advance in virtue; this belongs to those who are making progress and who are principally concerned that charity may be increased and strengthened in them. The third endeavor and pursuit of man should be to rest in God and enjoy Him; and this belongs to the perfect who desire to be dissolved and to be with Christ.
Among the condemned propositions of Miguel de Molinos, the author of "the Spiritual Guide" (in which the false mysticism known as Quietism is propounded), is the following: "These three kinds of way, the purgative, illuminative, and unitive, are the greatest absurdity in Mystical Theology" (cf. Constitution "Coelestis Pastor" of Innocent XI, 1687). Avoiding this and other errors of false mystics, it must be borne in mind that energy and activity are required in every stage of our spiritual life, and that we have to accept the degrees of that life and to follow the kind of prayer which is proper to one or other of them according to our state, whether it be the purgative, illuminative, or unitive. Various descriptions of these three ways are given by eminent masters of the spiritual life. Substantially they may all be said to agree, though in details and manner of treatment they may differ.
The Purgative Way
The purgative way is the way, or state, of those who are beginners, that is, those who have obtained justification, but have not their passions and evil inclinations in such a state of subjugation that they can easily overcome temptations, and who, in order to preserve and exercise charity and the other virtues have to keep up a continual warfare within themselves. It is so called because the chief concern of the soul in this state is to resist and to overcome the passions by nourishing, strengthening, and cherishing the virtue of charity. This can and ought to be done not only by keeping the Commandments, but by foreseeing the occasions in which the precepts oblige, so as to be ready by a prompt and well disposed will to resist and avoid any sins opposed to them. This state, although, in one sense, it is imperfect, in another sense may be called a state of perfection, because the soul remains united to God by grace and charity so long as it is free from the stain of mortal sin. Purity of soul may be said to be the proper end of the purgative way, and the forms of prayer suitable for this way or state are meditations on sin and its consequences, and on death, judgment, hell, and heaven. The acts which aid toward uprooting the remnants and habits of former sins, and preventing one from ever returning to them, are corporal austerities, mortification of the appetite, abnegation of one's own will, and conformity to the will of God. In a word, the distinctive notes of this state are war against those temptations which entice the soul to sin by the attraction of pleasures of the senses and the natural shrinking from pain; and repugnance to acts known to be contrary to the will of God. The characteristic virtue of this state is humility, by which the soul is made sensible of its own weakness and its dependence upon the succours of the grace of God.
What mystical writers describe as the active and passive purifications of the spiritual life may be brought under, and arranged according to, their three states of perfection, though not confined to any one of them. The active purification consists of all the holy efforts, mortifications, labors, and sufferings by which the soul, aided by the grace of God endeavors to reform the mind, heart, and the sensitive appetite. This is the characteristic work of the purgative way. The passive purifications are the means which God employs to purify the soul from its stains and vices, and to prepare it for the exceptional graces of the supernatural life. In the works of St. John of the Cross these purifications are called nights, and he divides them into two classes, the night of the senses and the night of the spirits. In the state of beginners the soul is often favored by God with what are called "sensible consolations" because they have their beginning and are felt chiefly in the senses or sensible faculties. They consist in sensible devotion and a feeling of fervour arising from the consideration of God's goodness vividly represented to the mind and heart; or, from external aids, such as the ceremonies of the Church. These consolations are often withdrawn, and a state of desolation ensues, and then the passive purification of the senses begins.
The Illuminative Way
The illuminative way is that of those who are in the state of progress and have their passions better under control, so that they easily keep themselves from mortal sin, but who do not so easily avoid venial sins, because they still take pleasure in earthly things and allow their minds to be distracted by various imaginations and their hearts with numberless desires, though not in matters that are strictly unlawful. It is called the illuminative way, because in it the mind becomes more and more enlightened as to spiritual things and the practice of virtue. In this grade charity is stronger and more perfect than in the state of beginners; the soul is chiefly occupied with progress in the spiritual life and in all the virtues, both theological and moral. The practice of prayer suitable for this state is meditation on the mysteries of the Incarnation, the life of Our Savior, and the mysteries of His Sacred Passion. As Ven. Luis de Lapuente says,
Though the mysteries of the Passion belong to the illuminative way, especially in its highest degree, which approaches nearest to the unitive way, nevertheless, they are exceedingly profitable for all sorts of persons, by whatever way they walk, and in whatever degree of perfection they live; for sinners will find in them most effectual motives to purify themselves from all their sins; beginners to mortify their passions; proficients to increase in all kinds of virtue; and the perfect to obtain union with God by fervent love. (Introduction to "Meditations on the Passion")
The fundamental virtue of this state is recollection, that is, a constant attention of the mind and of the affections of the heart to thoughts and sentiments which elevate the soul to God -- exterior recollection which consists in the love of silence and retirement, interior recollection in simplicity of spirit and a right intention, as well as attention to God in all our actions.This does not mean that a person has to neglect the duties of his state or position in life, nor does it imply that honest and needful recreation should be avoided, because these lawful or necessary circumstances or occupations can well be reconciled with perfect recollection and the most holy union with God.
The soul in the illuminative way will have to experience periods of spiritual consolations and desolations. It does not at once enter upon the unitive way when it has passed through the aridities of the first purgation. It must spend some time, perhaps years, after quitting the state of beginners in exercising itself in the state of proficients. St. John of the Cross tells us that in this state the soul, like one released from a rigorous imprisonment, occupies itself in Divine thoughts with a much greater freedom and satisfaction, and its joy is more abundant and interior than it ever experienced before it entered the night of the senses. Its purgation is still somewhat incomplete, and the purification of the senses is not yet finished and perfect. It is not without aridities, darkness, and trials, sometimes more severe than in the past. During the period of desolation it will have to endure much suffering from temptations against the theological virtues and against the moral virtues. It will have to endure sometimes other diabolical attacks upon its imagination and senses. Also, God will permit natural causes to combine in afflicting the soul, such as the persecutions of men, and the ingratitude of friends. Patient suffering and resignation have to be borne during all these trials, and the devout soul should remember the encouraging words of the pious and learned Blosius:
Nothing more valuable can befall a man than tribulation, when it is endured with patience for the love of God; because there is no more certain sign of the divine election. But this should be understood quite as much of internal as of external trials which people of a certain kind of piety forget.
And again he says,
It is the chain of patient suffering that forms the ring with which Christ espouses a soul to Himself. (Institutio Spiritualis, viii, 3)
The Unitive Way
The unitive way is the way of those who are in the state of the perfect, that is, those who have their minds so drawn away from all temporal things that they enjoy great peace, who are neither agitated by various desires nor moved by any great extent by passion, and who have their minds chiefly fixed on God and their attention turned, either always or very frequently, to Him. It is the union with God by love and the actual experience and exercise of that love. It is called the state of "perfect charity", because souls who have reached that state are ever prompt in the exercise of charity by loving God habitually and by frequent and efficacious acts of that Divine virtue. It is called the "unitive" way because it is by love that the soul is united to God, and the more perfect the charity, the closer and more intimate is the union. Union with God is the principal study and endeavor of this state. It is of this union St. Paul speaks when he says: "He who is joined to the Lord, is one spirit." (I Corinthians 6:17). Souls thus united to God are penetrated by the highest motives of the theological and moral virtues. In every circumstance of their lives the supernatural motive which ought to guide their actions is ever present to their mind, and the actions are performed under its inspiration with a force of will which makes their accomplishment easy and even delightful. These perfect souls are above all familiar with the doctrine and use of consolations and desolations. They are enlightened in the mysteries of the supernatural life, and they have experience of that truth proclaimed by St. Paul when he said: "We know that to them that love God, all things work together unto good, to such as, according to His purpose, are called to be saints." (Romans 8:28). The form of prayer suitable to persons in the unitive way is the contemplation of the glorious mysteries of Our Lord, His Resurrection, Appearances, and Ascension, until the coming of the Holy Ghost, and the preaching of the Gospel. These mysteries may also be the subject of meditation for beginners and for those in a state of progress, but in a peculiar manner, they belong to the perfect. Union with God belongs substantially to all souls in a state of grace, but it is in a special manner the distinguishing characteristic of those in the unitive way or in the state of the perfect.
It is in this state that the gift of contemplation is imparted to the soul, though this is not always the case; because many souls who are perfect in the unitive way never receive in this life the gift of contemplation and there have been numerous saints who were not mystics or contemplatives and who nevertheless excelled in the practice of heroic virtue. Souls, however, who have attained to the unitive state have consolations of a purer and higher order than others, and are more often favored by extraordinary graces; and sometimes with the extraordinary phenomena of the mystical state such as ecstasies, raptures, and what is known as the prayer of union.
The soul, however, is not always in this state free from desolations and passive purgation. St. John of the Cross tells us that the purification of the spirit usually takes place after the purification of the senses. The night of the senses being over, the soul for some time enjoys, according to this eminent authority the sweet delights of contemplation; then, perhaps, when least expected the second night comes, far darker and far more miserable than the first, and this is called by him the purification of the spirit, which means the purification of the interior faculties, the intellect and the will. The temptations which assail the soul in this state are similar in their nature to those which afflict souls in the illuminative way, only more aggravated, because felt more keenly; and the withdrawal of the consolations of the spirit which they have already experienced in their greatest affliction. To these trials are added others, peculiar to the spirit, which arise from the intensity of their love for God, for Whose possession they thirst and long. "The fire of Divine love can so dry up the spirit and enkindle its desire for satisfying its thirst that it turns upon itself a thousand times and longs for God in a thousand ways, as the Psalmist did when he said: For Thee my soul hath thirsted; for Thee my flesh O how many ways" (St. John of the Cross, op. cit. infra, bk. II, xi). There are three degrees of this species of suffering designated by mystical writers as the "inflammation of love", the "wounds of love", and the "langour of love".
SPIRITUAL STATES OF CONSOLATION AND DESOLATION
Consolation and desolation may be said to be phases of the various stages or states of the spiritual life, rather than distinct states to themselves. The character of permanence does not usually belong to them. They succeed each other, as a rule, and devout souls have to experience both the one and the other, but as they may have sometimes a long period of consolation or desolation the term states may be used in a wide sense when treating of them. Speaking in a general sense, the sense of consolation is that in which the soul enjoys a spiritual sense or impression of close union and intimate converse with God. The state of desolation, on the contrary, is that in which the soul feels itself as it were abandoned by God. Consolation and desolation may be more easily understood when considered in opposition to each other.
Consolation
In the spiritual order consolation is of three kinds.
The first kind, which is known as "sensible consolation", is that which has its beginning and is felt chiefly in the senses or sensible faculties. It consists in sensible devotion and a feeling of fervour arising from the consideration of God's goodness vividly represented to the mind and heart; or from the external aids and ceremonies of the Church. It is not to be disregarded on this account because it leads us finally to good. St. Alphonsus says, "Spiritual consolations are gifts which are much more precious than all the riches and honors of the world. And if the sensibility itself is aroused, this completes our devotion, for then our whole being is united to God and tastes God." (Love for Jesus, xvii).
The second kind of consolation, which is often the result of the first, and usually remains with the third, is characterized by as facility and even a delight in the exercise of the virtues, especially the theological virtues. St. Ignatius says that any increase in faith, hope, and charity, may be called a consolation (Rule 3 for the discernment of spirits). By this kind of consolation the soul is raised above the sensible faculties; and in the absence of sensible consolation, truth is perceived at a glance, faith alone operating, enlightening, directing and sustaining the soul, and fervour of the will succeeds to sensible fervour. We should be thankful to God for consolations of this kind and pray for their continuance, and it is these we ask for in the prayer "En ego" usually recited after Communion.
The third kind of consolation affects the higher faculties of the soul, namely the intellect and the will, and in a more perfect way than the second. It consists in special tranquillity and peace of soul, and is the result of the firm determination of the will to live for God with entire confidence in His grace. It is present when, as St. Ignatius says, "the soul burns with the love of its Creator, and can no longer love any creature except for His sake" (Rule 3 for the discernment of spirits). The soul is conscious of its happiness even though the inferior and sensible faculties may be depressed and afflicted. This is the most perfect kind of all, and it is not often experienced except by the perfect. As the first kind is said to belong to beginners in the way of perfection, the second to those making progress, so the third is said to belong to the perfect.
Desolation
Spiritual desolation means the feeling of abandonment by God, and of the absence of His grace. This feeling of estrangement may arise from various causes. It may be the result of natural disposition or temperament, or of external circumstances; or it may come from the attacks of the devil; or from God Himself when for our greater good He withdraws from us spiritual consolation. In contradistinction to consolation spiritual desolation may be of three kinds.
The first is called sensible desolation and is the opposite of sensible consolation. It includes aridities, dissipation of mind, weariness, and disgust in the exercises of piety; and it is often experienced by beginners in the practice of mental prayer. It may co-exist with consolation of a higher order just as, in the natural. order, we may pain of body and joy of soul at one and the same time.
The second kind of desolation affects the intellect and will, and consists in the privation of the feeling of the presence of the supernatural virtues as described by St. Teresa in her Life (ch. xxx). This trial is extremely severe, but if generously accepted, and patiently endured, it may be turned into great merit, and many fruits of sanctity will be the result. (See letter of St. Francis of Sales to S. Jane Frances de Chantal, 28 March, 1612).
The third kind of desolation is still more severe. It is a darkening of the mind and a feeling of abandonment so great that the soul is tempted to distrust concerning salvation and is tormented by other terrible thoughts against faith, against purity, and even by blasphemous thoughts--the most painful experience which a holy soul has to endure (see St. John of the Cross, op. cit., infra, bk. I, ch. xiv). It would be a great mistake to imagine that spiritual desolation arrests progress in virtue or enfeebles the spirit of fervour. On the contrary, it affords occasion of heroic virtue and of absolute detachment from sensible pleasure, whether natural or supernatural. At the same time we may hope and wish that these interior griefs may be diminished or made to disappear, and we may pray God to deliver us from them, but if all our efforts are in vain, and God permits the desolation to continue, it only remains to resign ourselves generously to His Divine Will.
DIRECTIONS
For the better understanding of the three states or ways in their relations to each other and their effects upon souls tending toward perfection the following directions and observations may be useful.
(1) The three states or ways are not so entirely distinct that there may not appear in any one of them something of the other two. In each and all of them is found the effort and care to preserve and guard the soul from sin, though this is said to belong (appropriately) to the purgative way; in each, virtue has to be practiced, and from its practice light and progress result. Again, in each of them the soul gives itself to God to live in Him and for Him the supernatural life which He imparts to it, and this amy be said to be the commencement of the unitive way. The characteristic and distinctive feature of these states is determined by the form which is dominant in the soul in its efforts toward perfection. When strife and fear predominate, the soul is said to be still in the purgative way. If charity is dominant above all the soul is in the unitive way; but so long as this mortal life lasts, for the strong and the feeble there will always be the labor and activity of purgation, illumination, and of union in the work of supernatural perfection. Suarez teaches this doctrine in very distinct terms. "These three states", he says, "are never so distinct that any one of them may not participate of the other two. Each of them takes its name and character from that which predominates in it. And it is certain that no one can attain to such a state of perfection in this life that he may not or cannot make further progress." (De Orat., I. II, c. xi, n. 4).
(2) According to the usual manner of advancement, the majority of souls are gradually raised to the state of perfect union after passing through the states of purification and illumination. But this rule is by no means absolute, and a miraculousintervention of an extraordinary grace may bring a soul suddenly from the lowest depths of moral abjection to the most sublime heights of charity, as may be seen in the case of St. Mary Magdalen and other celebrated penitent saints. On the other hand we may find saints in whom the purgative state may predominate even to the end of their lives, and God sometimes withholds the favors of the unitive way from many faithful and fervent souls who have advanced generously in the degrees of the purgative and illuminative ways, and who have all along preserved the fervour of holy charity, which is the essence and crown of perfection.
(3) As a rule, supernatural phenomena of mysticism appear in the most perfect state, namely that of union; one special favor of the mystical life, namely spiritual espousals, supposes the unitive way, and cannot be ascribed to either of the inferior grades of perfection. Many of the other mystical favors, such as ecstasies, visions, locutions, etc., may be found, by way of exception, in the less advanced stages of the spiritual life. As regards the gift of contemplation, although it is proper to those who are perfect in virtue and holiness, still it is sometimes granted to the imperfect and even to beginners so that they may taste of its sweetness. Souls by the exercise of Christian asceticism can prepare themselves for this intimate communication with God, but they should await with humility and patience the time and occasion in which they are to be introduced by their heavenly Spouse into the mystical state of contemplation.
(4) In order to decide as to the dispositions required for frequent and daily communion, it is no longer necessary for a spiritual director to find out or to judge whether a soul is in one or other of these states according to the rules laid down by some modern theologians. All that is now required, as stated in the first clause of the Decree of the Sacred Congregation of the Council of 20 December, 1905, is that the recipient be in a state of grace and approach the Holy Table with a right intention. As already stated, these three states are not easily distinguishable, and the lines of demarcation between them cannot easily be discerned, and therefore could not have been regarded as at any time as very useful as a rule of guidance for frequent Communion. Now the rule is inapplicable, for those in the purgative way may receive Holy Communion just as often as those who are in the illuminative and unitive, as is evident from the decree referred to. We are not, however, to suppose that the rules given by theologians and ascetical writers, founded as they are, on the teachings of the ancient Fathers, with regard to Holy Communion according to the three states or ways no longer serve for edification. They indicate to us what is to be expected as the fruits of frequent Communion received worthily. Frequent Communion is the chief means of preserving and perfecting in our souls the spiritual life, and of supporting them in all its ways.
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States of the Church
(Ital. Lo Stato della Chiese)
Consists of the civil territory which for over 1000 years (754-1870) acknowledged the pope as temporal ruler. The expression "Patrimonium Sancti Petri" originally designated the landed possessions and revenues of various kinds that belonged to the Church of St. Peter at Rome. Until the middle of the eighth century this consisted wholly of private property, but the term was later applied to the States of the Church, and more particularly to the Duchy of Rome. Our subject may thus be conveniently treated under the following heads: I. Patrimony of St. Peter (tracing the origin of the States of the Church to the time of Charlemagne); II. History of the States of the Church.
I. PATRIMONY OF ST. PETER
(1) Patrimonial Possessions of the Church of Rome
The law of Constantine the Great (321), by which the Christian Church was declared qualified to hold and transmit property, first gave a legal basis to the possessions of the Church of Rome. Subsequently the possessions were rapidly augmented by donations. Constantine himself set the example, the Lateran Palace being most probably presented by him. Constantine's gifts formed the historical nucleus, which the Sylvester Legend later surrounded with that network of myth, that gave rise to the forged document known as the "Donation of Constantine". The example of Constantine was followed by wealthy families of the Roman nobility, whose memory frequently survived, after the families themselves had become extinct, in the names of the properties which they had once presented to the Roman See.
The donation of large estates ceased about 600. The Byzantine emperors subsequently were less liberal in their gifts; the wars with the Lombards likewise had an unfavourable effect, and there remained few families in a position to bequeath large estates. Apart from a number of scattered possessions in the Orient, Dalmatia, Gaul, and Africa, the patrimonies were naturally for the most part situated in Italy and on the adjacent islands. The most valuable and most extensive possessions were those in Sicily, about Syracuse and Palermo. The revenues from the properties in Sicily and Lower Italy in the eighth century, when Leo the Isaurian confiscated them, were estimated at three and one-half talents of gold. But the patrimonies in the vicinity of Rome were the most numerous and, after most of the remote patrimonies had been lost in the eighth century, were managed with especial care. Of other patrimonies may be mentioned the Neapolitan with the Island of Capri, that of Gaeta, the Tuscan, the Patrimonium Tiburtinum in the vicinity of Tivoli, estates about Otranto, Osimo, Ancona, Umana, estates near Ravenna and Genoa, and lastly properties in Istria, Sardinia, and Corsica.
With these landed possessions, scattered and varied as they were, the pope was the largest landowner in Italy. For this reason every ruler of Italy was compelled of necessity to reckon with him first of all; on the other hand he was also the first to feel the political and economical disturbances that distressed the country. A good insight into the problems that required the attention of the pope in the administration of his patrimonies can be obtained from the letters of Gregory the Great(Mon. Germ. Epist., I). The revenues from the patrimonies were employed, not only for administrative purposes, for the maintenance and construction of church edifices, for the equipment of convents, for the household of the pope, and the support of the clergy, but also to a great extent to relieve public and private want. Numerous poorhouses, hospitals, orphanages, and hospices for pilgrims were maintained out of the revenues of the patrimonies, many individuals were supported directly or indirectly, and slaves were ransomed from the possession of Jews and heathens. But, above all, the popes relieved the emperors of the responsibility of providing Rome with food, and later also assumed the task of warding off the Lombards, an undertaking generally involving financial obligations, The pope thus became the champion of all the oppressed, the political champion of all those who were unwilling to submit to foreign domination, who were unwilling to become Lombards or yet wholly Byzantines, preferring to remain Romans.
(2) Political Position of the Papacy
This political aspect of the papacy became in time very prominent, inasmuch as Rome, after the removal of the imperial residence to the East, was no longer the seat of any of the higher political officials. Even after the partition of the empire, the Western emperors preferred to make the better-protected Ravenna their residence. Here was the centre of Odoacer's power and of the Ostrogothic rule; here also, after the fall of the Ostrogoths, the viceroy of the Byzantine emperor in Italy, the exarch, resided. In Rome on the other hand, the pope appears with ever-increasing frequency as the advocate of the needy population; thus Leo I intercedes with Attila and Geiserich, and Gelasius with Theodoric. Cassiodorus as prœfectus prœtorio under the Ostrogothic supremacy actually entrusted the care of the temporal affairs to Pope John II. When Emperor Justinian issued the Pragmatic Sanction (554), the pope together with the Senate was entrusted with the control of weights and measures. Thenceforth for two centuries the popes were most loyal supporters of the Byzantine Government against the encroachments of the Lombards, and were all the more indispensable, because after 603 the Senate disappeared. They, too, were the only court of judicature at which the Roman population, exposed as it was to the extortion of the Byzantine functionaries and officers, could find protection and defence. No wonder then that at scarcely any other time was the papacy so popular in Central Italy, and there was no cause which the native population, who had again begun to organise themselves into bodies of militia, espoused with greater zeal then the freedom and independence of the Roman See. And naturally so, for they took part in the election of the pope as a separate electoral body.
When the Byzantine emperors, infected with cæsaro-papist tendencies, attempted to crush the papacy also, they found in the Roman militia an opposition against which they were able to accomplish nothing. The particularism of Italy awoke and concentrated itself about the pope. When Emperor Justinian II in 692 attempted to have Pope Sergius II (as formerly the unfortunate Martin I) forcibly conveyed to Constantinople to extract from him his assent to the canons of the Trullan Council, convoked by the emperor, the militia of Ravenna and of the Duchy of Pentapolis lying immediately to the south assembled, marched into Rome, and compelled the departure of the emperor's plenipotentiary. Such occurrences were repeated and acquired significance as indicating the popular feeling. When Pope Constantine, the last pope to go to Constantinople (710), rejected the confession of faith of the new emperor, Bardanas, the Romans protested, and refused to acknowledge the emperor or the dux (military ruler) sent by him. Not until news was brought that the heretical emperor had been replaced by one of the true Faith was the dux allowed to assume his office. That was in 713. Two years later the papal chair, which had last been occupied by seven Oriental popes, was filled by a Roman, Gregory II, who was destined to oppose Leo III the Isaurian in the Iconoclastic conflict. The time was ripening for Rome to abandon the East, turn toward the West, and enter into that alliance with the Germano-Romanic nations, on which is based our Western civilization, of which one consequence was the formation of the States of the Church. It would have been easy for the popes to throw off the Byzantine yoke in Central Italy as early as the time of Iconoclasm. If they resisted the impulse, it was because they correctly recognized that such an attempt would have been premature. They foresaw that the end of the Byzantine supremacy and the beginning of the Lombard power would have been encompassed at the same time. It was necessary first to establish the fact that the Byzantines could no longer protect the pope and the Romans against the Lombards, and then to find a power that could protect them. Both of these conditions were fulfilled in the middle of the eighth century.
(3) Collapse of the Byzantine Power in Central Italy
The strange shape which the States of the Church were destined to assume from the beginning is explained by the fact that these were the districts in which the population of Central Italy had defended itself to the very last against the Lombards. The two chief districts were the country about Ravenna, the exarchate, where the exarch was the centre of the opposition, and the Duchy of Rome, which embraced the lands of Roman Tuscany north of the Tiber and to the south the Campagna as far as the Garigliano, where the pope himself was the soul of the opposition. Furthermore, the greatest pains were taken, as long as it was at all possible, to retain control of the intervening districts and with them communication over the Apennines. Hence the strategic importance of the Duchy of the Pentapolis (Rimini, Pesaro, Fano, Sinigaglia, Ancona) and Perugia. If this strategic connexion were broken, it was evident that Rome and Ravenna could not singly maintain themselves for any length of time. This was recognized by the Lombards also. The same narrow strip of land in fact broke the connexion between their Duchies of Spoleto and Benevento and the main portion of the king's territories in the north, and it was against this therefore that, from the second decade of the eighth century, they aimed their attacks with ever-increasing energy. In the beginning the popes were able repeatedly to wrest from their hands all that they had gained. In 728 the Lombard king Liutprand took the Castle of Sutri, which dominated the highway at Nepi on the road to Perugia. But Liutprand, softened by the entreaties of Pope Gregory II, restored Sutri "as a gift to the blessed Apostles Peter and Paul". This expression of the "Liber pontificalis" was erroneously interpreted to mean that in this gift the beginning of the States of the Church was to be recognized. This is incorrect inasmuch as the popes continued to acknowledge the imperial Government, and Greek officials appear in Rome for some time longer. True it is, however, that here for the first time we meet the association of ideas on which the States of the Church were to be constructed. The pope asked the Lombards for the return of Sutri for the sake of the Princes of the Apostles and threatened punishment by these sainted protectors. The pious Liutprand was undoubtedly susceptible to such pleas, but never to any consideration for the Greeks. For this reason he gave Sutri to Peter and Paul, that he might not expose himself to their punishment. What the pope then did with it would be immaterial to him.
The belief that the Roman territory (at first in the more restricted, but afterwards also in the wider sense) was defended by the Princes of the Apostles became more and more prevalent. In 738 the Lombard duke Transamund of Spoleto captured the Castle of Gallese, which protected the road to Perugia to the north of Nepi. By the payment of a large sum of money Gregory III induced the duke to restore the castle to him. The pope then sought by an alliance with Duke Transamund to protect himself against Liutprand. But Liutprand conquered Spoleto, besieged Rome, laid waste the Duchy of Rome, and seized four important frontier fortresses (Blera, Orte, Bomarzo, and Amelia), thereby cutting off the communication with Perugia and Ravenna. In this exigency the pope now (739) for the first time turned to the powerful Frankish kingdom, under the protection of which Boniface had begun his successful labours as a missionary in Germany. He sent to Charles Martel, "the powerful mayor of the palace" of the Frankish monarchy and the commander of the Franks in the famous battle at Tours, undoubtedly with the consent of the Greek dux, and appealed to him to protect the tomb of the Apostle. Charles Martel replied to the embassy and acknowledged the gifts, but was unwilling to offer aid against the Lombards, who were helping him against the Saracens. Accordingly the successor of Gregory III, Zacharias (the last Greek who occupied the papal chair) changed the policy that had been previously followed toward the Lombards. He formed an alliance with Liutprand against Transamund, and received (741) in return the four castles. This Zacharias obtained as the result of a personal visit to the camp of the king at Terni. Liutprand also restored a number of patrimonies that had been seized by the Lombards, and furthermore concluded a twenty years' peace with the pope. The duchy now had a respite from Lombard attacks. The Lombards fell upon Ravenna, which they had already held from 731 to 735. The exarch had no other recourse than to seek the aid of the pope. Liutprand did in fact allow himself to be induced by Zacharias to surrender the greater part of his conquests. Nor was it unimportant that these districts too once owed their rescue to the pope. Only a short time after Liutprand's death (744) Zacharias was successful in further postponing the catastrophe. When Rachis, the Lombard king, was besieging Perugia (749), Zacharias so wrought upon his conscience that the king raised the siege. But as a result of this Rachis was overthrown, and Aistulf, who was put into his place, at once showed by his acts that no consideration could halt him in his course.
In 751 Aistulf conquered Ravenna, and thereby decided the long delayed fate of the exarchate and the Pentapolis. And when Aistulf, who held Spoleto also under his immediate sway, directed all his might against the Duchy of Rome, it seemed that this too could no longer be held. Byzantium could send no troops, and Emperor Constantine V Copronymus, in answer to the repeated requests for help of the new pope, Stephen II, could only offer him the advice to act in accordance with the ancient policy of Byzantium, to pit some other Germanic tribe against the Lombards. The Franks alone were powerful enough to compel the Lombards to maintain peace, and they alone stood in close relationship with the pope. It is true that Charles Martel had on a former occasion failed to respond to the entreaties of Gregory III. But meanwhile the relations between the Frankish rulers and the popes had become more intimate. Pope Zacharias had only recently (751), at Pepin's accession to the throne, spoken the word that removed all doubts in favour of the Carlovingian mayor of the palace. It was not unreasonable, therefore, to expect an active show of gratitude in return, when Rome was most grievously pressed by Aistulf. Accordingly Stephen II secretly sent a letter to Pepin by pilgrims, soliciting his aid against Aistulf and asking for a conference. Pepin in turn sent Abbot Droctegang of Jumièges to confer with the pope, and a little later dispatched Duke Autchar and Bishop Chrodengang of Metz to conduct the pope to the Frankish realm. Never before had a pope crossed the Alps. While Pope Stephen was preparing for the journey, a messenger arrived from Constantinople, bringing to the pope the imperial mandate to treat once more with Aistulf for the purpose of persuading him to surrender his conquests. Stephen took with him the imperial messenger and several dignitaries of the Roman Church, as well, as members of the aristocracy belonging to the Roman militia, and proceeded first of all to Aistulf. In 753 the pope left Rome. Aistulf, when the pope met him at Pavia, refused to enter into negotiations or to hear of a restoration of his conquests. Only with difficulty did Stephen finally prevail upon the Lombard king not to hinder him in his journey to the Frankish kingdom.
(4) Intervention of the Franks. Formation of the States of the Church.
The pope thereupon crossed the Great St. Bernard into the Frankish kingdom. Pepin received his guest at Ponthion, and there promised him orally to do all in his power to recover the Exarchate of Ravenna and the other districts seized by Aistulf. The pope then went to St-Denis near Paris, where he concluded a firm alliance of friendship with the first Carlovingian king, probably in January, 754. He anointed King Pepin, his wife, and sons, and bound the Franks under the threat of excommunication never thereafter to choose their kings from any other family than the Carlovingian. At the same time he bestowed on Pepin and his sons the title of "Patrician of the Romans", which title, the highest Byzantine officials in Italy, the exarchs, had borne. Instead of the latter the King of the Franks was now to be the protector of the Romans. The pope in bestowing this title probably acted also in conformity with authority conferred on him by the Byzantine emperor. In order, however, to fulfil the wishes of the pope Pepin had eventually to obtain the consent of his nobles to a campaign into Italy. This was rendered imperative, when several embassies, which attempted by peaceful means to induce the Lombard king to give up his conquests, returned without accomplishing their mission. At Quiercy on the Oise the Frankish nobles finally gave their consent. There Pepin executed in writing a promise to give to the Church certain territories, the first documentary record for the States of the Church. This document, it is true, has not been preserved in the authentic version, but a number of citations, quoted from it during the decades immediately following, indicate its contents, and it is likely that it was the source of the much interpolated "Fragmentum Fantuzzianum", which probably dates from 778-80. In the original document of Quiercy Pepin promised the pope the restoration of the lands of Central Italy, which had been last conquered by Aistulf, especially in the exarchate and in the Roman Duchy, and of a number of more or less clearly defined patrimonies in the Lombard Kingdom and in the Duchies of Spoleto and Benevento. The lands were not yet in Pepin's hands. They had therefore first to be conquered by Pepin, and his gift was conditioned by this event. In the summer of 754 Pepin with his army and the pope began their march into Italy, and forced King Aistulf, who had shut himself up in his capital, to sue for peace. The Lombard promised to give up the cities of the exarchate and of the Pentapolis, which had been last conquered, to make no further attacks upon or to evacuate the Duchy of Rome and the districts of Venetia and Istria, and acknowledged the sovereignty of the Franks. For the cities in the exarchate and in the Pentapolis, which Aistulf promised to return, Pepin executed a separate deed for the pope. This is the first actual "Donation of 754". But Pepin had hardly recrossed the Alps on his return home, when Aistulf not only failed to make preparations for the return of the promised cities, but again advanced against Rome, which had to endure a severe siege. The pope sent a messenger by sea, summoning Pepin to fulfil anew his pledge of loyalty. In 756 Pepin again set out with an army against Aistulf and a second time hemmed him in at Pavia. Aistulf was again compelled to promise to deliver to the pope the cities granted him after the first war and, in addition, Commachio at the mouth of the Po. But this time the mere promise was not considered sufficient. Messengers of Pepin visited the various cities of the exarchate and of the Pentapolis, demanded and received the keys to them, and brought the highest magistrates and most distinguished magnates of these cities to Rome. Pepin executed a new deed of gift for the cities thus surrendered to the pope, which together with the keys of the cities were deposited on the grave of St. Peter (Second Donation of 756).
The Byzantine Government naturally did not approve of this result of the intervention of the Franks. It had hoped through the instrumentality of the Franks to regain possession of the districts that had been wrested from it by the Lombards. But Pepin took up arms, not to render a service to the Byzantine emperor, but for the sake of St. Peter alone, from whose protection he expected earthly happiness and everlasting salvation. Just as kings at that time founded monasteries and endowed them with landed properties, that prayers might be offered for them there, so Pepin wished to provide the pope with temporal territories, that he might be certain of the prayers of the pope. Therefore Pepin answered the Byzantine ambassadors, who came to him before the second expedition of 756 and asked him to return to the emperor the cities to be taken from the Lombards, that he had undertaken the expedition for St. Peter alone and not for the emperor; that to St. Peter alone would he restore the cities. Thus did Pepin found the States of the Church. The Greeks undoubtedly had the formal right to the sovereignty, but as they had failed to meet the obligation of sovereignty to give protection against foreign enemies, their rights became illusory. If the Franks had not interfered, the territory would by right of conquest have fallen to the Lombards; Pepin by his intervention prevented Rome with the native population from falling into the hands of the foreign conquerors. The States of the Church are in a certain sense the only remnant of the Roman Empire in the West which escaped foreign conquerors. Gratefully did the Roman population acknowledge that they had escaped subjection to the Lombards only through the mediation of the pope. For it was only for the pope's sake that Pepin had resolved to interfere. The results were important,
· chiefly because the pope through his temporal sovereignty received a guarantee of his independence, was freed from the fetters of a temporal power, and obtained that freedom from interference which is necessary for the conduct of his high office;
· because the papacy threw off the political ties that bound it to the East and entered into new relations with the West, which made possible the development of the new Western civilization.
The latter was destined to become especially prominent under Pepin's son, Charlemagne.
Under Charlemagne the relations with the Lombards soon became strained again. Adrian I complained that the Lombard king Desiderius had invaded the territories of the States of the Church, and reminded Charlemagne of the promise made at Quiercy. As Desiderius also championed the claims of Charlemagne's nephews, he endangered the unity of the Frankish kingdom, and Charlemagne's own interests therefore bade him to oppose Desiderius. In the autumn of 773 Charlemagne entered Italy and besieged Desiderius at Pavia. While the siege was in progress, Charlemagne went to Rome at Easter, 774, and at the request of the pope renewed the promises made at Quiercy. Soon after this Desiderius was forced to capitulate, and Charlemagne had himself proclaimed King of the Lombards in his place. Charlemagne's attitude toward the States of the Church now underwent a change. With the title of King of the Lombards he also assumed the title as "Patricius Romanorum", which his father had never used, and read into this title rights which under Pepin had never been associated with it. Moreover, differences of opinion arose between Adrian and Charlemagne concerning the obligations which had been assumed by Pepin and Charlemagne in the document of Quiercy. Adrian construed it to mean that Charlemagne should take an elastic concept of the "respublica Romana" to the extent of giving up not only the conquests of Aistulf in the exarchate and in the Pentapolis, but also earlier conquests of the Lombards in Central Italy, Spoleto, and Benevento. But Charles would not listen to any such interpretation of the document. As both parties were anxious to come to an understanding, an agreement was reached in 781. Charlemagne acknowledged the sovereignty of Adrian in the Duchy of Rome and in the States of the Church founded by Pepin's donations of 754-56. He now executed a new document in which were enumerated all the districts in which the pope was recognized as ruler. The Duchy of Rome (which had not been mentioned in the earlier documents) heads the list, followed by the exarchate and the Pentapolis, augmented by the cities which Desiderius had agreed to surrender at the beginning of his reign (Imola, Bologna, Faenza, Ferrara, Ancona, Osimo, and Umana); next the patrimonies were specified in various groups: in the Sabine, in the Spoletan and Beneventan districts, in Calabria, in Tuscany, and in Corsica. Charlemagne, however, in his character as "Patricius", wanted to be considered as the highest court of appeal in criminal cases in the States of the Church. He promised on the other hand to protect freedom of choice in the election of the pope, and renewed the alliance of friendship that had been previously made between Pepin and Stephen II.
The agreement between Charlemagne and Adrian remained undisturbed. In 787 Charlemagne still further enlarged the States of the Church by new donations: Capua and a few other frontier cities of the Duchy of Benevento, besides several cities in Lombardy, Tuscany, Populonia, Roselle, Sovana, Toscanella, Viterbo, Bagnorea, Orvieto, Ferento, Orchia, Marta, and lastly Città di Castello appear to have been added at that time. All of this, of course, is based upon painstaking deductions, since no document has come down to us either from the time of Charlemagne or from that of Pepin. Adrian in these negotiations proved himself no mean politician, and is justly ranked with Stephen II as the second founder of the States of the Church. His arrangements with Charlemagne remained authoritative for the relations of the later popes with the Carlovingians and the German emperors. These relations were given a brilliant outward expression by Charlemagne's coronation as emperor in 800.
II. STATES OF THE CHURCH
(1) The Period of the Carlovingian Emperors
The States of the Church founded by the Carlovingians were the security for the friendly alliance between the papacy and the empire which dominated the Middle Ages. But this friendly alliance also was and remained the necessary condition for the existence of the States of the Church. Without the protection of the great power beyond the Alps the States of the Church could not have been maintained. The worst dangers threatened the States of the Church, not so much from foreign enemies, as from the factions of the nobility in the city of Rome, who were continually engaged in jealous quarrels, each striving to get control of the spiritual and temporal power attaching to the papacy. The degradation of the papacy reached its lowest point when it could obtain no protection from the empire against the lust for power of the factions of the Roman nobility or of the neighbouring patrician families. This lust for power manifested itself principally at the election of a new pope. For this reason the emperors, when they assumed the responsibility of protecting the States of the Church, also guaranteed a canonical election, and the popes laid great stress upon having this obligation renewed in writing by each new emperor in the confirmation of the old charters. Of these charters the oldest whose text is preserved is the "Hludovicianum" or Pactum of Louis the Pious, i.e. the instrument executed by that monarch for Paschal I in 817. With Paschal's successor, Eugene II, the friendly alliance was, by order of Louis, renewed in 824 by his eldest son and colleague in the empire, Lothair I. The pope, dependent on the protection of the emperor, then granted the emperor new rights, which mark the zenith of the imperial influence under the Carlovingians. The emperor received the right of supervising the government and the administration of justice at Rome through the instrumentality of permanent envoys, and no new pope was to be consecrated until he had, together with the Romans, taken the oath of allegiance to the emperor in the presence of imperial envoys.
In this way the empire received in the "Constitution of Lothair" an indirect influence over the election of the pope and a supervision of the papal government in the States of the Church. But soon after this the Carlovingians were so busily occupied by their dynastic quarrels that they had but little time to concern themselves about Rome. Leo IV had, in concert with some seaport towns of Italy, to take measures personally for the defence of Rome against the Saracens. The soldiers blessed by him won a brilliant victory at Ostia in 849. As the right bank of the Tiber with its Basilica of St. Peter was exposed to the pillage of the Saracens, Leo fortified it with a wall (848-52), and in his honour the part of the city so protected was called Civitas Leonina. In 850 Leo crowned Lothair's son, Louis II, as emperor. Although this emperor bravely opposed the Saracens in Lower Italy with all his power, this power was no longer that of Charlemagne, for Louis's rule extended only over Italy. To the papacy, then represented by Nicholas II, the regency of Louis II was at times a danger rather than a protection. His representative, Duke Lambert of Spoleto, under the pretence of superintending the election of the pope, invaded Rome in 867, and treated it as conquered territory. This was the prelude to the wretched period following the death of Louis (875), when Rome and the pope were placed at the mercy of the neighbouring feudal lords, who had come into Italy with the Carlovingians, and who now quarrelled first with the Carlovingians still ruling beyond the Alps, then among themselves for the apple of discord, the imperial crown. In vain did the able Pope John VIII hope for help and protection from the West Frankish king, Charles the Bald, who had been crowned emperor in 875. It is true Charles renewed the old charter relative to protection and donations and increased the domain of the States of the Church by new donations (Spoleto and Benevento); he also gave up the claim to have envoys present at the consecration of the pope as well as the assignment to these envoys of the administration of justice. But beyond these donations on paper he did nothing. John VIII, at the head of his fleet at Cape Circeo (877), had to defend himself unaided against the Saracens. Fleeing from the dukes Lambert of Spoleto and Adalbert of Tuscany, who bore themselves as representatives of the imperial power, he went to France, vainly imploring the Carlovingians for help. The East Frank, Charles the Fat, who received the imperial crown from John VIII in 881, likewise did nothing, and Arnulf, who was crowned emperor in 896, was compelled by illness to suspend further interference. Severely did the defenceless pope have to suffer for having summoned him. Pope Stephen V had previously (891) yielded to the urging of Duke Guido of Spoleto and bestowed on him the imperial crown. Stephen's successor, Pope Formosus, had been compelled to give the crown also to Guido's son, Lambert as the associate of his father in the empire (892); he thus incurred the fierce hatred of Lambert, when he afterwards summoned Arnulf to Rome and crowned him emperor. When Lambert, after the death of Formosus, entered Rome in 897, he took a horrible revenge upon the corpse of the pope through the medium of Stephen VI.
The papacy was now completely at the mercy of the struggling factions of the nobility. Benedict IV in 901 crowned as emperor Louis, King of Lower Burgundy, who had been summoned by the Italian nobles. In 915 John X crowned Louis's opponent, the Marquis Berengar of Friuli. Berengar was the last to receive the imperial crown before the founding of the Roman Empire of the German Nation. At Rome itself the greatest influence was won by the family of the later Counts of Tusculum, which traced its descent to the senator and dux, Theophylactus, and whose power was for a time represented by the wife of Theophylactus, Theodora (called Senatrix or Vesteratrix), and her daughters Marozia and Theodora the Younger. The papacy also came under the power of these women. Alberic, the husband of Marozia, with John X, who had been raised to the papacy by the elder Theodora, defeated the Saracens on the Gangliano (916), and thereafter called himself Consul of the Romans. After his death this rank was transmitted to Marozia, and, on her fall, to his son Alberic. Marozia had John X deposed, and finally had her own son by her first husband placed upon the papal chair as John XI. John XI was entirely dominated by his mother. When Marozia's son, Alberic II, finally put an end to the despotic rule of his mother (932), the Romans proclaimed him their lord and master, conferred on him all temporal power, and restricted the pope's authority to purely spiritual matters. Alberic, who had a palace on the Aventine, refused the German king Otto I permission to enter Rome, when the latter appeared in Upper Italy in 951. But, when Otto appeared for the second time in Italy, conditions had changed.
(2) From the Coronation of Otto I as Emperor to the end of the Hohenstaufen Line
Alberic II died in 954. In accordance with a promise made to him, the Romans in 955 elected to the papacy as John XII his seventeen-year-old son Octavian, who had succeeded him in the temporal power. This pontiff thus united the spiritual and temporal power, but only in the territory which had been subject to Alberic — that is substantially the old Duchy of Rome, or the "Patrimonium Petri". The Pentapolis and the exarchate were in other hands, ultimately falling to King Berengar of Ivrea. To obtain protection against Berengar, John XII called upon Otto I for help. Otto came and on 2 February, 962, received the imperial crown. On 13 February he drew up the charter (still extant in a contemporary calligraphic copy, preserved in the archives of the Vatican), in which he renewed the well-known covenants of his predecessors, increased the donations by the addition of several new ones, and undertook to secure the canonical election of the popes. The pope was not to be consecrated until imperial envoys had assured themselves of the legality of the election and obtained from the pope a sworn promise of allegiance (cf. Th. Sickel, "Das Privilegium Ottos I für die romische Kirche", Innsbruck, 1883). The necessary condition for the coöperation of emperor and pope was their common opposition to Berengar. This was removed when John XII, who not unreasonably feared Otto's power, entered into secret negotiations with Berengar. Otto thereupon again came to Rome, which the pope had left, and demanded of the Romans an oath that henceforth they would never again elect a pope without the express consent and sanction of the emperor. Therewith the papacy was declared subject to the emperor. This at once became evident, when a synod, over which Otto presided, deposed the pope. But Leo VIII, who was chosen in accordance with Otto's wishes, was unable to remain at Rome without Otto. The Romans, after the death of John XII, elected Benedict V, but Otto sent him into exile at Hamburg. Other afflictions beset John XIII, to secure whose elevation the Romans and Otto had acted in harmony in 966. John needed the protection of the emperor against a rebellious faction of the nobility, whereupon Otto appointed a prefect of Rome and enfeoffed him with drawn sword. In return the pope crowned the son of Otto I (Otto II) with the imperial crown in the next year (967), and later married him to the Greek princess Theophano. Otto II had to render the same protection to the popes of his time. John XIII's successor, Benedict VI, was imprisoned and murdered in the Castle of S. Angelo by hostile nobles. The Frank who was chosen in his place (Boniface VII) had to flee to Constantinople, but the position of Benedict VII, who was raised to the papacy with the consent of Otto II, remained uncertain until Otto in 980 came to Rome, where, after his defeat near Capo Colonne, he died (983) and was buried in St. Peter's. Boniface VII, who returned from Constantinople, had during the minority of Otto's son displaced John XIV, the successor of Benedict VII, and exposed him to death by starvation in the Castle of S. Angelo. And beside John XV, who was made pope after the fall of Boniface VII, the dux, Crescentius, under the usurped title of "Patrician", ruled over Rome, so that the times of an Alberic seemed to have returned.
John V therefore earnestly desired the arrival of a German army. It appeared in 996 under the command of the sixteen-year-old Otto III. As John had died before Otto entered Rome, the German king, whom the Romans had asked to propose a candidate, designated, on the advice of the princes, his relative, the young Bruno, who was then elected at Rome and graced the papal chair as Gregory V (996-99). Crescentius was besieged in the Castle of S. Angelo and beheaded. Gregory V, who crowned Otto III emperor, was the first German pope. His successor, the first French pope, also designated by Otto, was the learned Sylvester II, near whom on the Aventine the emperor desired permanently to make his residence, that he might govern the West as the Roman emperors had once done. The old Roman law and a ceremonial fashioned after Byzantine forms were to be put into effect. But these plans soon came to naught. Only a few years later, in 1002, the youthful and visionary emperor, bitterly disillusioned, died in his camp outside Rome, which had risen against him. And, when Sylvester II also passed away in 1003, John Crescentius, the son of the Crescentius who had been beheaded by Otto III, having possessed himself of the patriciate, seized the government at Rome. After his death the Counts of Tusculum began to contend with the Crescentians for the supremacy, and, in opposition to the pope set up by their opponents, raised one of their own followers to the papal chair as Benedict VIII; the latter was recognized as the lawful pope by Henry II, whom he crowned emperor at Rome on 14 February, 1014. An intimate friendship united Benedict and Henry. Together they planned a reform of the Church, which unfortunately was not carried out. Benedict was succeeded by his brother, John XIX, a man less worthy of the honour, who had previously held the temporal power in the city, and who as pope for the most part thought only of the interests of his family. These urged him to gain the good will of Henry's successor, Conrad II, whom he crowned emperor at Rome in 1027. The papal dignity sank to a still lower level under the nephew of John XIX, Benedict IX, whose elevation to the papal throne at the age of twenty was secured by his family through simony and violence. When the Romans set up an antipope, Sylvester III, in opposition, Benedict wavered for a time in doubt whether he ought not to resign; finally he relinquished the pontificate to his godfather John Gratian for 1000 pounds of silver. The purchaser had had recourse to this measure only to put an end to the abominable practices of the Tusculan. He called himself Gregory VI, and stood in friendly relations with the Cluniac monks. But as John again asserted his claims, and all three popes had evidently secured the dignity only through simony, the party of reform saw no other remedy than to induce the German king, Henry III, to intervene. Henry III, through the synods of Sutri and Rome, had all three popes deposed. Gregory VI in the capacity of secretary went into exile to Germany with Hildebrand (later Pope Gregory VII). Then, marking the zenith of the German imperial power at Rome, there followed a number of German popes: Clement II, who crowned Henry III emperor in 1046, conferring on him also the rank of Patrician, and with it the right of nomination at papal elections; Damasus II; Saint Leo IX of Alsace, with whom the drift toward ecclesiastical reform finally reached the papal chair; and Victor II.
The reaction soon set in. Under the Burgundian Nicholas II the effort to free the papacy from the commanding influence of the empire becomes clearly noticeable. At the Easter Synod of 1059 the papal election was placed under new regulations; being reposed essentially in the hands of the cardinals. The German king was no longer to have the right of designation, but at most only that of confirmation. As the German Court was unwilling to yield the right of designation without a struggle, which, according to its concept, was conferred together with the hereditary rank of Patrician, the first conflicts between empire and papacy began. In opposition to Alexander II, who was elected to succeed Nicholas II, the German Government set up Bishop Cadalus of Parma (Hononus II). Soon afterward, under Henry IV and Gregory VII, the conflicts broadened out into the conflict concerning investiture. In this contest the papacy had pressing need of a temporal power to support it against the German Empire. This support was destined to be furnished by the Normans, whose state, founded in Lower Italy, became of ever-increasing importance to the papacy.
The relations between the Holy See and the Normans were not always friendly. When these at the time of Leo IX advanced into the Lombard Duchy of Benevento, the Beneventans sought to defend themselves against them by expelling the reigning prince and electing the pope in 1051 as their sovereign. Thus was Benevento added to the States of the Church. Actually, of course, the popes had possession only of the city of Benevento with the district immediately under its jurisdiction, and that only since 1077. Through Benevento Leo IX became involved in a quarrel with the Normans and took the field against them, but was defeated and made captive near Civitate in 1053. The victors, however, did not fail to recognize and to respect in the captive the successor of Peter, and subsequently, as the result of negotiations with Nicholas II, the treaty of Melfi was made in 1059, in which the Normans acknowledged themselves vassals of the Holy See for the conquered territories — Benevento was excepted — and engaged to pay a yearly tribute. They now also took upon themselves the protection of the papacy and the States of the Church, as well as of the canonical election of the pope. A Norman army under Robert Guiscard rescued Gregory VII in the greatest distress, when Henry IV had come to Rome with his antipope Clement III, received the imperial crown from the latter, and imprisoned Gregory VII in the Castle of S. Angelo. Before the powerful Norman army Henry had to withdraw from Rome in 1084.
A valuable ally of the papacy in its conflict with the empire was the great Countess Matilda of Tuscany, at whose Castle of Canossa King Henry IV appeared in January, 1077, to beg Gregory VII for absolution from the ban of the Church. Matilda had by will bequeathed her freehold estates to the pope, but had also in 1111 made promises to Emperor Henry V, but probably only in such a way that the Roman Church would remain chief owner. The succession to the lands bequeathed by Matilda furnished after her death (1115) a new cause, first for strained relations, then for a quarrel between emperor and pope. This was partly due to the fact that the lands, because of their location, had a high strategic value. Whoever possessed them commanded the passage of the Apennines from the plains of the Po into Tuscany. Henry V at once took possession of the lands, and subsequent kings and emperors to Frederick II also occupied or bestowed them in spite of the repeated protests of the Curia. Amid all this we often see pope and emperor working in harmony. The antipope Anacletus II with his protector, King Roger II of Sicily, was attacked by Emperor Lothair, who took up the cause ofInnocent II. Frederick I had Arnold of Brescia, who had openly preached against the temporal power of the popes, executed as a heretic and rebel (1155).
The various matters of dispute, which had led under Frederick I to the eighteen years' conflict with Alexander III and had been then settled in the Treaty of Venice, were again revived when Henry VI, as husband of the Norman heiress Constance, at the death of the childless King William II in 1189, laid claim to the Norman Kingdom, which embraced Sicily and Lower Italy. The pope as lord paramount wished to have the unrestricted disposal of the Norman kingdom, and first bestowed it on the illegitimate Tancred of Lecce. But Henry disregarded this action and conquered the kingdom after Tancred's death in 1194. He desired to transform Italy and Germany into an hereditary monarchy. He also made old parts of the States of the Church subject to him, when in 1195 he placed the Margravate of Ancona, the Duchy of Ravenna, and the ancient exarchate (the Romagna) under the lord high steward of the realm, Markwald of Anweiler, as his viceroy. But with his death in 1197 all the plans for world dominion collapsed. In Italy a national movement was started, which the youthful and energetic Innocent III utilized to reestablish and extend the States of the Church. First of all he enforced the papal authority at Rome itself by exacting an oath of allegiance from the senators as well as from the prefect, previously appointed by the emperor. After this nearly all the towns and villages of the territory bequeathed by Matilda, in the March of Ancona, and in the Duchy of Spoleto, also Assisi and Perugia, submitted to him. Innocent thus became the restorer of the States of the Church. After the precedent set by Otto IV (Neuss, 8 June, 1201), the son of Henry VI, Frederick II, who had been protected by Innocent III, confirmed anew the States of the Church in their constituent parts by a golden bull executed in the name of the empire at Eger on 12 July, 1213: these parts were the old Patrimony from Ceperano to Radicofani, the March of Ancona, the Duchy of Spoleto, the territories of Matilda, the County of Bertinoro (south of Ravenna), the exarchate, and the Pentapolis. All these new acquisitions and the States of the Church in their entirety were again placed in the greatest jeopardy when the great struggle between Frederick II and the Curia broke out, With the exception of the city of Rome the emperor had brought the States of the Church into his power. Innocent IV fled to his native city Œcumenical Genoa and thence to Lyons, where at the thirteenth Œcumenical Council in 1245 he placed Frederick II under the ban of the Church ann deposed him. The conflict raged for several years longer, but the star of the Hohenstaufen was rapidly setting. The emperors son Enzio, commander-in-chief in Central and Upper Italy, was captured by the Bolognese in 1249. The emperor himself died in 1250, and his son Conrad IV died a few years later (1254). When Frederick's illegitimate son Manfred undertook the continuation of the struggle and had himself crowned at Palermo, the French pope Clement IV summoned to his aid the brother of King Louis IX of France, Charles of Anjou, who had accepted the Kingdom of Lower Italy an a fief of the pope. Charles vanquished Manfred in 1266 at Benevento, and Conradin, the youthful nephew of Frederick II, at Tagliacozzo in 1268, and had this last descendant of the Hohenstaufen house executed in the market-place of Naples. With this the danger to the papacy from the Hohenstaufen was removed, but a worse danger took its place,
(3) From the Avignon Exile to the End of the Fifteenth Century
The papacy was now not only dependent upon the protection of France, but was also entirely at its mercy. This was seen in the utter disregard shown by Philip the Fair in his attitude toward Boniface VIII and his successors. Clement V, a native of Southern France, did not venture to go to Italy after his election in 1305, but had himself crowned at Lyons, and after 1309 resided at Avignon, which now remained the residence of the popes until 1376. The country about Avignon constituted the County of Venaissin or the Margravate of Provence, which on the ground of a former donation of the Counts of Toulouse in 1273, had been given up to the pope by the French king, Philip III the Bold. The city of Avignon itself first came into the possession of the Holy See by purchase in 1348. During the residence of the popes in Avignon the papal dominion in the States of the Church almost ceased. In Rome the Colonna and Orsini fought for the supremacy. In the other cities the French regents, who were sent from Avignon, found anything but willing obedience. Bologna revolted in 1334 against the pope's relative, Beltram. Cola di Rienzi deluded the Romans with the phantom of a republic. The state of anarchy was first ended by the Castilian Cardinal Albornoz (see GIL DE ALBORNOZ, ALVAREZ CARILLO), whom Innocent VI sent to the States of the Church as his vicar-general in 1353. Albornoz not only brought the States of the Church under subjection to the pope, but also reorganized them by means of the Ægidian Constitutions, which were in force in the States of the Church until 1816. But the successes of Albornoz were soon nullified again, when the Great Schism occurred during the residence at Avignon. After its termination Martin V (1417-31) sought to establish a centralized monarchy out of the various conflicting rights, privileges, and usurpations and in this had much success. New afflictions were brought by the period of the Renaissance in which visionaries of radical views loved to pose as liberators from tyranny. Thus the conspiracy of Stefano Porcaro alarmed Nicholas V in 1453, and the conspiracy of 1468 alarmed Paul II. Other dangers lay in the growth of power of certain families of the feudal nobility in the States of the Church, in the nepotism of some of the popes, who provided for their relatives at the expense of the States of the church, or in their international policies, for which the States of the Church had to suffer.
(4) From the Sixteenth Century to the Treaty of Vienna
Under Alexander VI the States of the Church disintegrated into a series of states held by papal relatives of the Borgia family, Cesare Borgia, whom Machiavelli admired, laboured earnestly from his Duchy of Romagna to transform the States of the Church into a Kingdom of Central Italy. After his fall (1504) Venice sought to bring the cities on the Adriatic Sea under its power. Julius II then in his impetuous way had recourse to force to reestablish and extend the States of the Church. He conquered Perugia and Bologna and by the League of Cambrai forced Venice to give up Ravenna, Cervia, Faenza, and Rimini. But, after he had been satisfied by the Venetians, he concluded the Holy League for the expulsion of the French from Italy. It is true that the French in 1512 were once more victorious over the troops of the League at Ravenna, but thanks chiefly to the Swiss mercenaries, whom the pope had enlisted through Cardinal Schinner, Julius attained his object. On the surrender of the Duchy of Milan to Maximilian Sforza, Julius II made a still further gain for the States of the Church, since Parma and Piacenza were taken from the duchy and incorporated in the States of the Church. Reggio and Modena, which belonged to the Duke of Ferrara, were also taken possession of by the pope, but his successor Leo X had to restore these cities to the duke in 1515. A dreadful catastrophe was brought upon Rome by the vacillating policy of Clement VII. The disorderly troops of Charles V overran and plundered the States of the Church, occupied Rome on 6 May, 1527, and for eight days rioted there frightfully (Sacco di Roma). In the Castle of S. Angelo the pope was held captive until 6 December. It was long before these wounds were healed although the pope in 1529 concluded a peace with the emperor at Barcelona and received back the States of the Church. The conclusion of peace was confirmed by the Conference of Bologna, at which Charles V on 24 April, 1530, received the imperial crown from Clement VII.
During this time as well as later a number of districts were for a time separated from the States of the Church and conferred as separate principalities by popes on their relatives. The Rovere pope Sixtus IV had in 1474 made Federigo of Montefeltro Duke of Urbino, and married Federigo's daughter Giovanna to his nephew Giovanni della Rovere. The son of this Giovanni, Francesco Maria della Rovere, came into possession of the Duchy of Urbino in 1508, during the pontificate of the other Rovere pope, Julius II. In addition to this Julius II in 1512 conferred on him the Vicariate of Pesaro, which had previously been a fief in the hands of the Malatesta and since 1445 of the Sforza. Not until the male line of the Rovere became extinct in 1631 were Montefeltro and Urbino together with Pesaro restored to the States of the Church. Pope Paul III in 1545 bestowed Parma and Piacenza as a duchy on his son Pier Luigi Farnese. Even after the Farnese line had become extinct, the duchies reverted, not to the States of the Church, but to a branch of the Spanish Bourbons, and finally in 1860 to Sardinia. To make up for this Ferrara, which had once belonged to Matilda of Canossa as a papal fief, had in 1208 fallen to the Guelph family of Este, and had in 1471 been made a duchy. After the main line of the Este had become extinct in 1597, Ferrara reverted to the States of the Church, and remained part thereof (except during the Napoleonic period) until the Italian annexation in 1860. Modena and Reggio, however, fell in 1597 to a collateral line of the Este as a fief of the empire. Thus the States of the Church before the outbreak of the French Revolution embraced substantially the territory that had belonged to them at the time of Charlemagne, except that some portions of the old Duchy of Spoleto had been added in the south since the time of Innocent III.
Rapid changes came with the time of the French Revolution and of Napoleon. In 1791 the French National Assembly announced the union of Avignon and Venaissin with France, and in the Peace of Tolentino (1797) Pius VI had to give them up, while at the same time relinquishing the legations of Ferrara, Bologna, and Romagna to the Cisalpine Republic. In February, 1798, General Berthier, who had been sent to Rome by Napoleon, formed the rest of the States of the Church into the Roman Republic. The pope, because he would not renounce his claim, was taken away as a captive and eventually confined in Valence, where death soon released him (29 August, 1799). People were already rejoicing that the papacy and the church had come to an end. Their joy was, however, premature. Under the protection of Emperor Francis II the cardinals in 1800 elected Pius VII as pope at Venice. But hard trials awaited him. It is true that in 1801 Pius VII by Napoleon'sfavour got back the States of the Church as bounded in the Peace of Tolentino. But the position of the States of the Church remained extremely precarious. Napoleon in 1806 conferred Benevento on Talleyrand and Pontecorvo on Bernadotte. In 1808, because Pius VII would not close his ports to the English, the States of the Church were again occupied and in 1809 completely confiscated. The Marches, Urbino, Camerino, and Macerata were annexed to the newly-created Kingdom of Italy, the rest of the States of the Church to France. Not until the Congress of Vienna, where the able Consalvi represented the pope, were the States of the Church again established (1815), almost in their old dimensions except that Avignon and Venaissin were not restored to the pope, and Austria received a narrow strip along the frontier of the Ferrara district north of the Po and the right of garrisoning Ferrara and Comachio.
(5) From the Peace of Vienna to 1870
The liberal and national ideas prevalent throughout Central Europe undermined the States of the Church, just as they did the rest of Italy, and found expression in the high-sounding phrases "constitution" and "national unification". TheFrench Revolution and Napoleon had awakened these ideas. The name of a Kingdom of Italy, whose crown Napoleon had worn, was not forgotten. With the old conditions, which the congress of Vienna had restored, the people were by no means satisfied. They lamented the division of Italy into various states, bound together by no common bond, and above all the fact that they were ruled by foreigners. The pope and the King of Sardinia alone were looked upon as really native rulers. The other rulers were regarded more or less as foreigners. Naples-Sicily was ruled by the Bourbon line, which had come there in 1738, and which was opposed particularly by Sicily. In Parma and Piacenza also the Bourbon line, first established here in 1748, ruled again, from the death (1847) of Marie-Louise, wife of Napoleon I. In Modena and Tuscany collateral lines of the house of Austria ruled: in the Duchy of Modena, a line which had in 1803 become the heir of the ancient ducal house of Este; in Tuscany, which, after the Medici had become extinct, had fallen to the ducal house of Lorraine, the line sprung from Ferdinand III, brother of Emperor Francis I of Austria. Furthermore, the Austrians were the immediate rulers of the Lombard-Venetian Kingdom. The current of national feeling was directed above all against the rule of the Austrians at Milan and Venice, hated as a government by foreigners, and also against the governments which pursued the policies of and were protected by Austria. Austria's statesman Metternich had at heart the maintenance of the order established by the Congress of Vienna in 1815. As the States of the Church were included among the governments under Austria's protection, they gradually shared the hatred against Austria.
The narrow police spirit of the absolute governments, which did not distinguish between what was justifiable and what was not, promoted the growth of dissatisfaction, which first took shape in secret societies. Carbonarism and freemasonry spread rapidly. The Greek war of independence, which excited universal admiration, aroused the national spirit in Italy. The Sanfedists (per la santa fede), as the loyal Catholics were called, were only a weak support for the Papal Government in the States of the Church. The Carbonari, led by exiles and made fugitives in Paris and yielding to the impression made by the Revolution of July, profited by the vacancy of the papal chair after the death of Pius VIII in 1830, to inaugurate rising in the States of the Church, especially in Bologna. Under the presidency of Mazzini, the founder of the revolutionary society of the "Giovane Italia", delegates assembled at Bologna in 1831, as a parliament of the united provinces, to establish a republican form of government, and elected a provisional government. When the new pope Gregory XVI asked for Austria's assistance, Metternich was ready to intervene without delay. The Austrians restored peace in the States of the Church, as also in Modena and Parma. But hardly had the troops departed, when new disorders broke out, and, in answer to the pope's renewed call for help, the Austrians reappeared at Bologna in 1832 under Radetsky. To neutralize the influence of the Austrians the French Government of Louis Philippe sent to Ancona troops, which remained there as long as the Austrians occupied Bologna (until 1838). In opposition to the followers of Mazzini there were not lacking for a while men who strove to bring about the unification of Italy with the co-operation of the pope. Their spokesman was at first the former chaplain of King Charles Albert of Sardinia, Vincenzo Gioberti, who in 1843, as an exile in Brussels, wrote the treatise "Il primato morale e civile degli Italiani", a publication which caused a great sensation. He desired that the pope should become the head of the national union of states in Italy, from which the foreign princes were to be excluded. Piedmont, however, was to act as regularly appointed protector of the pope and Italy. The priest, Count Antonio Rosmini, desired an Italian confederation with the pope at its head and two deliberative chambers. He published his ideas in 1848 in the treatise "Delle cinque piaghe della S. Chiesa", in which he also particularly recommended the reform of the Church. The son-in-law of Manzoni, Marchese Massimo d'Azeglo, set forth the perverse political conditions in Italy and especially in the States of the Church more unsparingly in the treatise "Gli ultimi casi di Romagna" (1846), in which he urgently advocated reform, but at the same time warned against conspiracy and revolution. The majority of those who were enthusiastic about the unification of Italy put their hope in Piedmont, "la spada d'Italia". Cesare Balbo in his book "Le speranze d'Italia", which appeared in 1844, expected first of all the founding of a union of the Lombard states.
The demand for reform in the States of the Church was in fact not unjustified. It was expected that it would be inaugurated by Gregory XVI's successor, who was hailed with extravagant hopes, when as Pius IX he ascended the papal chair on 16 June, 1846. Men saw in him the pope of whom Gioberti had dreamed. Pius IX convoked at Rome a council of state composed of representatives of the various provinces, established a formal cabinet council, and sanctioned the formation of a militia in the States of the Church. In addition he suggested to Tuscany and Sardinia the formation of an Italian customs union. But the country was wrought up too highly to continue peacefully and slowly along such a course. The Liberals at Rome were dissatisfied because the laity were excluded from participation in the government of the States of the Church. Even before the outbreak of the French Revolution of February they forced by a popular uprising the appointment in 1848 of a cabinet of laymen. On 14 March, 1848, Pius IX after long hesitation decided to proclaim the fundamental law for the temporal government of the lands of the Holy See; as in other lands two chambers were to vote upon the laws, which were to be drawn up by a council of state. But the chambers were forbidden to interfere in any way in questions purely spiritual or of a mixed character, and the College of Cardinals had the right of veto over the decision of the chambers. This proved unsatisfactory. Pius IX was also expected to accommodate himself to the national desires when Milan and Venice after the outbreak of the revolution in Vienna had risen against the Austrians and Piedmont was preparing to support the uprising. The pope too, it was thought, should draw the sword against Austria.
When Pius IX in an Encyclical announced on 29 April, 1848, that he could never persuade himself to engage in a war against a Catholic power such as Austria, and that he would never assume the headship of an Italian confederation, his popularity in Liberal-National circles was wellnigh at an end. The party of those, who with Gioberti had dreamed of a unification of Italy under the pope, crumbled away. Mazzini made the demand that Rome be erected into a republic. A portion of the civic guard surrounded the Castle of S. Angelo and compelled the pope to appoint Liberal ministers. But the revolutionary republicans would have nothing to do with such a compromise. They became bolder than ever when King Charles Albert was defeated by Radetsky at Custozza on 24-25 July, 1848, and the monarchical national party had thereby met with complete failure. When the Liberal minister Rossi sought to reorganize the States of the Church and at the same time urged on the formation of a confederation of the Italian states, he was stabbed to death on the steps of the Palace of the Cancelleria on 15 November, 1848. On the following day the pope found himself besieged in the Quirinal Only with difficulty could the Swiss Guards protect him from the fury of the populace. On 24 November Pius IX escaped in disguise to Gaeta in the Neapolitan Kingdom, whither King Ferdinand II had returned to take command in person. After the flight of the pope an assembly was elected to administer the government, the republic was proclaimed at Rome on 9 February, 1849, and the temporal sovereignty declared abolished. Mazzini with his international following ruled at Rome. In Florence also the republic was proclaimed on 18 February. But reaction followed quickly. This was hastened when the Austrians in a new passage of arms had defeated the Piedmontese at Mortara on 21 March, 1849, and at Novara on 23 March. Charles Albert thereupon resigned in favour of his son Victor Emmanuel II. The Austrians were now more powerful in Upper Italy than ever. They brought back to Florence the Grand Duke of Tuscany. Ferdinand II suppressed the revolution in Sicily. Pius IX was readily heard when he appealed to the Catholic powers for assistance against the republic. To anticipate Austria Louis Napoleon, then president of the Second Republic, with the consent of the Constituent Assembly in Paris, sent a force under Oudinot into the States of the Church, where besides Mazzini many revolutionaries from other lands (including Garibaldi) had gathered, and a triumvirate, composed of Mazzini, Aurelio Saffi, and Carlo Armellini, was administering the government. Oudinot's small force soon after its landing at Civitavecchia was, it is true, at first defeated before Rome. But now the Austrians also entered the States of the Church in the north, in the south the Neapolitans, while in Terracina Spaniards landed. Oudinot received reinforcements and began the siege of Rome. Garibaldi with 5000 volunteers cut his way through to continue the struggle in the Apennines. On 2 July, 1849, Oudinot entered Rome and again restored the temporal power of the pope. Pius IX re-entered Rome on 12 April, 1850.
Thus not only the Piedmontese and their followers, but the Republicans also had been routed, and had shown that they were unable to bring about the unity of Italy. By the military power of Austria all of Italy's forces had been shattered. But the object was not abandoned. A different programme was now adopted: to proceed with foreign aid under Piedmont's leadership against the pope. Piedmont sought to retain the sympathies of all Liberals by keeping the constitution, while the remaining governments of Italy had returned to absolutism. Pius IX, bitterly disillusioned, declared the retention of a constitution wholly incompatible with the most vital interests and the canons of the Church, as well as with the independence and freedom of the pope. Between him, the States of the Church, and Italy no efforts could bring about an understanding that was satisfactory to all. A French garrison maintained the sovereignty of the pope at Rome, while the Austrians secured tranquillity in the legations. The question was: how long would the two foreign powers continue harmoniously side by side in Italy? It was answered when Napoleon III undertook to show Europe the splendour of his imperial power and to force Austria out of its position of military supremacy in Italy. The change of temper in those circles of Italy that were striving for national unification was shown in a new treatise of Gioberti, who in 1843 in his "Primato" had assigned the guidance to the pope. In 1851 he published his book "Rinnovamento civile d'Italia" in which he set forth that the unification could be accomplished without Rome, and even against Rome with the aid of Piedmont. To prepare Piedmont for this rôle was the task of Camillo Cavour, who was made prime minister in 1852. It was also he who found for Sardinia the ally who united with it against Austria. At Plombières, a watering-place in Lorraine, he interested Napoleon in his plans in July, 1859, and all measures down to the smallest details were here agreed upon. The Piedmontese succeeded in joining their forces with the French army, and the allies defeated the Austrians at Magenta and Solferino. Napoleon, however, then swiftly concluded with the Emperor Francis Joseph the Peace of Villafranca-Zürich, by the terms of which Austria had to give up Lombardy only, not Venetia; in it provision was also made for an Italian confederation, into which all Italian states, including Austria for Venetia, were to enter, and over which it was intended that the pope should preside. Napoleon feared the intervention of the other powers, and at the same time was eager to show consideration for the feelings of the French Catholics.
In national circles in Italy men were at first furious at the conditions of this treaty of peace. But calm soon returned when it was seen that Napoleon made no preparations to bring back the expelled petty princes, and that the pope would have nothing to do with the rôle assigned to him. Cavour was able to continue his efforts in behalf of his schemes by the secret path of conspiracy. At his instigation apparently independent governments were established at Florence, Modena, and Bologna; in reality, however, these were directed from Turin, and were supported by England, since England did not desire a Kingdom of Italy dependent on France. In Tuscany, in the district of Modena-Parma, which had formed itself into the Republic of Emilia, and in the legations a vote of the inhabitants was taken, 15-20 March, 1860, which resulted unanimously in favour of annexation to Sardinia. Napoleon himself had half desired this deceptive expedient, by means of which he had himself once risen to power, in order that he might have an excuse for letting matters take their own course. By the same expedient he now had voted to him the indemnity, stipulated in advance, for his interference in Italy, namely Savoy and Nice, which by a popular vote declared themselves for France. The pope did not suffer the annexation of the legations quietly. He excommunicated Victor Emmanuel and those who had assisted him. At the same time he issued a call for the formation of a volunteer army, which was joined by many of the French legitimists. The command of the army was undertaken by a bitter enemy of Napoleon, General Lamoricière, who had distinguished himself in Algeria. In a very short time the volunteer army saw active service. Garibaldi with 1000 armed insurgents had come from Genoa and landed at Marsala in May, 1860, had revolutionized Sicily, and was marching against Naples. The Government at Turin, which had at first allowed Garibaldi to do as he pleased, now saw with displeasure the progress of the Republicans, and feared that these might anticipate it at Rome and Naples. It sent an army to the south. Napoleon, whose consent Cavour had sought for the foreseen clash with the pope, sent word to Turin "Fate presto" (act quickly) and crossed to Algeria that he might not see what was going on. At Castelfidardo, not far from Ancona, the Piedmontese army met the papal forces under Lamoricière, and Lamoricière was defeated on 18 September, 1860. The Piedmontese occupied the Marches, and then advanced into the Kingdom of Naples. By a vote of the inhabitants on 21 September the population was then allowed to declare itself in favour of annexation to Sardinia. King Francis II of Naples after a brave defence was forced to capitulate at Gaeta on 13 February, 1861, and retired to Rome. All the annexed provinces sent representatives to the Turin Parliament, and Victor Emmanuel II was here proclaimed King of Italy on 13 March, 1861. Rome and Venetia alone were still to be won. Venetia was added to Italy in 1866 as the result of the victories of its ally, Prussia.
At last Rome was also to follow. Napoleon had at the end of December, 1866, withdrawn the small French garrison from Rome. It is true indeed that a foreign legion, composed for the most part of French soldiers and officers, was formed at Antibes to undertake the protection of Rome, but its position was nevertheless very critical. Garibaldi in the autumn of 1867 invaded the States of the Church with his insurgents. Then Napoleon once more sent a force from Toulon, which together with the papal army repulsed the forces of Garibaldi near Mentana, northeast of Rome on 3 November, 1867. The French garrison after this remained in Rome, since the Parisian Government had to yield to the wishes of the Catholics of France. Not until 20 July, 1870, after the Franco-German War had broken out, were the troops withdrawn. After Napoleon had been taken prisoner at Sedan, Italy, which had removed its capital to Florence in 1865, sent troops against Rome under Cadorna, and these on 20 September, 1870, entered the city through the breach at the Porta Pia. A vote, which declared in favour of annexation to Turin, was here also to give approval to the occupation. Pius IX excommunicated all participants in and authors of the occupation of the States of the Church. All Catholics condemned the action of Italy. To protect itself against the remonstrances, Italy on 13 May, 1871, issued the so-called law of the Papal Guarantees (see GUARANTEES, LAW OF), which was to secure to the pope his sovereignty, the inviolability of his person, as well as the freedom of the conclave and of the œcumenical councils. In addition to this a yearly pension of 3,225,000 francs was voted to him. The Vatican, the Lateran, and the country-seat Castel Gandolfo were declared extra-territorial. But Pius IX to maintain his protests against the seizure of the States of the Church refused to accept the law, and shut himself up in the Vatican.
The Roman question remains unsettled to the present day, since its solution by Italy has thus far been absolutely one-sided, besides having been brought about by violence. Without heeding the protests of the pope, Rome was declared the capital of Italy on 30 June, 1871. The radical elements, who were hostile to the Church and who had contributed so much to the unification of Italy, continued for the future also to hold the upper hand. Pope Pius IX by the Decree "Non expedit" of 29 February, 1868, had forbidden the Italian Catholics to participate in the political life and especially in the election of representatives of the Kingdom of Italy. Only in very recent years has a gradual tendency to a change of relations become noticeable. Although Pius X, because of the principle involved, adheres to the "Non expedit", he permits the participation of Catholics in administrative elections (municipal and provincial elections), and since the Encyclical "Certum Consilium" of 11 June, 1905, in certain cases on the recommendation of the bishop also participation in the parliamentary elections. Since that time the Catholics have begun to take part in the political life of Italy (1909: 22 representatives) and to exert an influence which we hope will redound to the welfare of the Church and of Italy.
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Station Days[[@Headword:Station Days]]

Station Days
Days on which in the early Church fast was observed until the Hour of None (between twelve and three o'clock), later of Sext (nine to twelve), as distinct from the strict observance of the fast day proper until Vespers (three to six). The ancient liturgical writers commonly apply the word statio to fast days, but a distinction must be made between jejunium and statio. Pamelius will not admit this distinction, but Cardinal Bona is less uncompromising and admits that though statio is sometimes identical with jejunium this is not an absolute rule. The statio came to an end at the Hour of None, but the jejunium was not broken till the Hour of Vespers, which is a notable difference. However, Tertullian speaks of a less rigorous fast which was broken sooner and which he calls semi-jejunium. In this case the faithful did as on a day of statio, and the fast did not differ from the one on that day. To Tertullian solvere stationem meant exactly the same as solvere jejunium. But St. Gregory the Great designated certain churches in Rome as stationes and recommended that on the more solemn festivals they should be made stations (stationes fieri) until the Hour of Sext, and at these same churches on the appointed days (statis dicbus) the faithful should assist at the Office. The stations have long since been abandoned and have left their trace only in the Missal, but in some instances the fast lasted longer and has been preserved even to modern times. The classic text on the stationes is found in Tertullian's "De Oratione" (XLV): "Similiter et stationum diebus non putant plerique sacrificiorum orationibus interveniendum quod statio solvenda sit accepto corpore Domini". (In the same way many think that on Station days we must not be present at the prayers of the sacrifices because the Station should be finished when the Lord's Body is received.) Comparison of other phrases of the same author with this passage shows that the statiowas celebrated on Wednesday and Friday, of each week, lasting until the ninth hour. The 69th Apostolic Canon enjoins the observance of a fast on these two days.
An explanation of the fast of the stationes has been found in the fact that the solemnity was fixed statis diebus, but this is a purely verbal coincidence; and it seems difficult to find in it anything else. St. Ambrose gives a reason which may have been accepted in his time: "Our fasts", he says (Sermo XXV), "are our encampments against the attacks of the devil; they are called stationes because we remain standing" (stantes). It also seems probable that these days of fasting and prayer were characterized by endless watchings, and processions either within or around the church, when the faithful were obliged to remain standing, stantes, as is said in modern French in exactly the same sense, stationner, to stand. Statio became the place before which or within which the faithful walked in procession and, tired out, but always standing, sometimes leaning on a stick, assisted, before separating, at the celebration of the Liturgy. The churches to which they repaired took the name of stationes, though incorrectly, and the route followed to reach them became statio ad. . . . The tomb of a martyr became the object of a kind of pilgrimage to which the faithful went in a body, and thus arose another statio ad. . . But the martyria alone did not attract the crowds; it became the custom to go to the celebrated basilicas, and sometimes all the clergy of a large city assembled at a certain point, probably in the vicinity of the episcopal residence, to go thence with the bishop, the patriarch, or the pope himself to the place assigned for the celebration of the Eucharist. As time went on parishes or tituli were formed in the cities and their grouping gave rise to vexatious questions of precedence, which were solved as well as could be by "rotation". Rome has preserved the most complete accounts of its stational churches, but we know that these celebrations also took place at Jerusalem and Constantinople. The going to the statio was quite a ceremony; thither were carried the sacred vessels, liturgical instruments, all that was peculiar to the service of the pope, and also, doubtless, all that would supplement the insufficient liturgical furniture of the church to which they were going. The "Liber pontificalis" states that Leo III (795) had twenty silver vessels made which were borne by acolytes in the processions to the stations. There is extant a writing called "De locis sanctis martyrum quæ sunt foris civitatis Romæ", the last chapter of which contains the list of "station basilicas" of Rome. This little document, the work of a German pilgrim, dates from the pontificate of Honorius I (625-38), but seems to be based on an older compilation dating at least from Pelagius II (579-90).
The following is the list of the station churches as it was compiled in the time of St. Gregory: Patriarchal basilicas, S. Giovanni in Laterano, S. Pietro, S. Maria Maggiore, S. Paolo Fuori le Mura, S. Lorenzo Fuori le Mura; cardinalitial titles, S. Sisto; SS. Giovanni e Paolo, SS. Quattro Coronati, S. Clemente, S. Marcellino e Pietro, S. Pietro in Vincoli, S. Silvestro ai Monti, S. Prassede, S. Pudenziana, S. Eusebio, S. Vitale, S. Susanna, S. Ciriacos, S. Marcello, S. Lorenzo in Lucina, S. Lorenzo in Damaso, S. Marco, S. Anastasia, S. Nereo e Achilleo, S. Balbina, S. Sabina, S. Prisca, S. Maria in Trastevere, S. Cecilia, S. Crisogono; diaconates (those which had been stations before they were diaconates), S. Nicolo in Carcere, SS. Cosma e Damiano, S. Maria in Via Lata, S. Maria in Porticu, S. Maria in Domnica. The number of stations is eighty-six, and, that of the churches being less, some of them have the station several times in the year. S. Sabina, the station established by Urban VIII for Ash Wednesday, is the most important of all because it was long customary for the popes to repair thither on that day to distribute the ashes to the people.
Persons desirous of gaining the station indulgences first repair to a church in the vicinity of the station in imitation of the ancient collect, or gathering of the clergy and the people, preparatory to the procession. In this church prayers are recited from the Station Manual, consisting of invocations to the Blessed Virgin and the Martyrs. Then begins the journey to the station accompanied by the recitation of the Miserere, 5 Paters, the Ave and Gloria, and the steps of the Passion of Christ. On arrival at the station church the Litany of the Saints is said with versicles and prayers, ending with the "De Profundis". The pope grants dispensations to all who are unable to go in person to the stations, such as cloistered religious, prisoners, the sick, etc., who are free to visit their own church and say the prayers prescribed. Cardinals and their attendants and prelates of the papal court may gain the station indulgence by reciting certain prayers in their oratory. These prayers are printed annually and distributed to the cardinals and prelates who assist at the first Sistine chapel of Lent.
BURNICRON in Etudes, CIV (Paris, 1905), 205-24.
H. LECLERCQ. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Statistics of Religions
I. DEFINITION
This study concerns itself with religious bodies, the number of their members, and their distribution over various countries. In a wider sense the numerical account of the external manifestations of religious life also belongs to the same study, but of late it has been customary to comprise this latter group of facts under the designation of "Ecclesiastical Statistics" and to treat of them separately. As the whole field has only in the last decades been thoroughly worked, language has not as yet afforded a clear distinction between these terms. Practical reasons, however, speak in favour of such a distinction, and therefore we retain it in the present article, and treat ecclesiastical statistics separately (see STATISTICS, ECCLESIASTICAL).
II. HISTORICAL DEVELOPMENT
The first attempts to determine exactly the number of members of a religious body are found in the records of the Jesuit and Franciscan missionaries of the sixteenth and seventeenth centuries. But they only give the number of the Christians, and not that of the adherents of the indigenous religions in the respective countries. Dating from the eighteenth century, some accounts indeed of the various religious systems and their spread are extant, but they only mention the countries over which the respective religions extended; as to the number of their followers we possess but scattered data even of that period, and no comprehensive and comparative records. It was only in the nineteenth century that an effort was made to distinguish statistically, according to religion, the entire population of the earth. The accounts given in Table I are the most accurate.
In all these calculations the total of the earth's population is considerably underrated. The numbers of the non-Christians are evidently only vague estimates without any solid foundation, as is clear from the round numbers and the great differences between the various estimates. Regarding Christians the computation is indeed more accurate but very far from the exactness requisite for scientific research. Even the attempts made by geographers, such as Hübner, Peterman, Kolb, between 1850 and 1880, do not show any essential progress.
	TABLE I

	 
	Malte Brun
1810
	Graberg
1813
	C.G. Stein
1819
	Pinkerton
1827
	Balbi
1844

	Christians
	228,000,000
	236,000,000
	228,000,000
	235,000,000
	260,000,000

	Jews
	5,000,000
	5,000,000
	6,600,000
	5,000,000
	4,000,000

	Mohammedans
	110,000,000
	120,000,000
	120,000,000
	120,000,000
	96,000,000

	Brahmins
	60,000,000
	60,000,000
	353,400,000
	60,000,000
	60,000,000

	Buddhists
	150,000,000
	150,000,000
	
	180,000,000
	170,000,000

	Other Heathens
	100,000,000
	115,000,000
	
	100,000,000
	147,000,000

	
Total
 
	
653,000,000
 
	
686,000,000
 
	
708,000,000
 
	
700,000,000
 
	
737,000,000
 


Statistics of religions that should come up to the requirements of science would be possible only if for every country the number of members of the various religious bodies were ascertained from reliable sources, and the totals arrived at from the individual results were tabulated. Average estimates that extend over entire groups of countries without definite indications of the numbers of the population and its distribution with regard to religious denominations are of little use for statistical investigations. Detailed religious statistics, dealing distinctly with all countries of the earth, were for the first time presented by Fournier de Flaix to the second congress of the International Institute of Statistics, held in Paris, in 1889. His example was followed by F. Von Juraschek (1898), H. Zeller, and H. A. Krose, S.J. (1903). The figures given by Fournier de Flaix mostly correspond to the conditions at the beginning or the middle of the eighties; those of Juraschek to the period 1890-97. Zeller has in essentials taken over the statements of Juraschek and made them the basis of his own investigations; he has, however, completed and arranged them more clearly (in Warneck's "Allgemeine Missionszeitschrift," 1903), and has added exact references for the various items. The numbers as given by Krose belong to the last decade of the nineteenth century and only in a few cases to 1901. The total results of these four accounts are shown in Table II.
	TABLE II

	 
	Fournier
de Flaix
	Juraschek
and Zeller
	Krose

	Catholics
Protestants 
Greek-Orthodox
Other Christians
	230,866,533
143,237,625 
98,016,000
4,960,000
	254,500,000
165,830,000 
106,480,000
8,130,000
	264,505,922
166,627,109 
109,147,272
8,728,284

	
Total Christians
 
	
477,080,158 
 
	
534,940,000 
 
	
549,017,341 
 

	Jews
Mohammedans
Brahmins 
Ancient Indian Cults
Buddhists
Adherents of Ancestor
    Worship and Confucianism
Shintoists
Taoists
Other Heathens
Others and Undenominational
	7,056,000
176,834,372
190,000,000
. . . . . . . . . . .
147,900,000 
 
256,000,000
14,000,000
43,000,000
117,681,669
. . . . . . . . . . .
	10,860,000
175,290,000
214,570,000
. . . . . . . . . . .
120,750,000 
 
300,630,000
14,000,000
. . . . . . . . . . .
173,300,000
170,000
	11,036,607
202,048,240 
210,100,000
12,113,756
120,250,000
 
235,000,000
17,000,000
32,000,000 
144,700,000
2,844,482

	
Total
 
	
1,429,552,199
 
	
1,544,510,000
 
	
1,536,110,426
 


The differences between the first and the last two accounts seem to be considerable. But we must keep in mind that Fournier's figures refer to a time about ten years previous to that of Jurasehek-Zeller; and that the distance in time from Krose's record is even greater. Within a period like this an increase of from 10 to 15 per cent is by no means extraordinary. Hence, so far as regards the Christians, the statements may easily be made to agree. (The Raskolniks have apparently been counted with the "Greek Orthodox" by Fournier and with "Other Christians" by Juraschek-Zeller.) Neither is the disagreement regarding the Mohammedans and the Brahmins remarkable. The number of the Jews, however, has evidently been underrated by Fournier, and that of the Buddhists overestimated. The latter may easily be accounted for, as in the great Chinese Empire, with its hundreds of millions of inhabitants, Buddhism, Confucianism, and ancestor-worship cannot be sharply separated from one another; they are, at times professed and practised by the same individual. It must be borne in mind, too, that the population of China has hitherto been difficult to estimate precisely — as much so, indeed, as that of the interior of Africa. Regarding the three religions of Eastern Asia, as well as the Fetishism of Africa, the statistical data necessary for a reliable calculation are wanting even now and therefore fluctuations of the estimates are easily understood. Again, Juraschek-Zeller did not make special categories for Taoism in Japan and ancient cults in India, but added them to the great collective groups just mentioned and the individuals having no religious denomination seem to have been allotted by Juraschek to other groups on certain principles. Juraschek decidedly underestimated the number of Mohammedans: recent investigations have proved that Mohammedanism is far more widely extended in Africa than was believed. Otherwise the statistical accounts of Jurasehek-Zeller and Krose show a far-reaching agreement, considering the different periods of their estimates. Their calculations having been carried out in complete independence of each other, this harmony no doubt confirms the reliability of the results.
III. PRESENT STATUS OF RELIGIOUS BODIES
The tables of Jurasehek-Zeller and Krose given in section II correspond on the whole to the last decade of the nineteenth century. At present, therefore, the first decade of the twentieth century being over, their accounts need complementing and revising. This is especially necessary with the various Christian denominations considering their steady and vigorous increase, while the estimates made ten years ago of the Asiatic and African religions may even now be to a large extent accepted in the absence of more exact computation. The great difficulties of religious statistics have been hinted at above. They are indeed greater than the difficulties of any other branch of statistics bearing on population. Even countries possessing in other respects well-grounded official statistics often lack official accounts regarding religion. The science of statistics has long since come to the conclusion that religion belongs to the essential items of every census. As early as 1872 the Eighth International Congress for Statistics at St. Petersburg expressly emphasized this, pointing out the great importance that must be attributed to a full and clear statement of the individual's religion, "one of the most essential elements of civilization". This want is less felt in countries like Belgium, Spain, Portugal, and the majority of the republics of South and Central America, whose populations generally profess one and the same religion, excepting a small minority, whose number can usually be ascertained in other ways with sufficient accuracy. But the difficulty is great with countries of mixed denominations, like Great Britain and the United States, where up to now the distribution of the various religious bodies has not been ascertained by a universal census. In such cases the defect is to some degree remedied by an ecclesiastical census; but this is the case only when all the individuals are counted; and the census is not reliable when only the communicants or those with full right of membership are counted, and a certain ratio is added for the rest, as is commonly done in the Protestant denominations of England and America. The totals arrived at in this way are vague estimates, possessing only approximate value. The same applies to Protestant missionary statistics as far as English and American missionary societies are concerned.
Another difficulty in comprehensive statistics of religions lies in the classification of the various creeds. We cannot but combine smaller communities into collective groups. This, however, is a great inconvenience; for thus denominations differing from one another must be connected, and then the large totals produce the impression that one important religion is meant, whereas in fact it is but a combination of a number of religious communities, possessing neither common organization nor identity of belief. In the first place this holds good of that great collective group comprised under the designation of "Protestantism". This term can, in the statistics of religions, be applied only in the widest and merely negative sense, i. e., as meaning all those Christians who are neither Roman Catholic nor members of a Greek or Oriental schismatical Church. As soon as we try to point out a note proper to this whole group and to it exclusively, we find ourselves at a loss. In the following list, therefore, we have reckoned the group, designated as "Other Christians" in some official statistics, under the heading "Protestants". On principle, only those are to be counted as Catholics who are in communion with the Church of Rome; it is evident that differences in rite or liturgical language, which do not constitute any diversity of creed, are to be neglected. The self-styled "Old Catholics" do not belong to the Catholic Church, even though the official statistics of some countries reckon them as Catholics; this, however, is of no importance, as their number is insignificant. The designation "Schismatic Greeks" comprises all the Russian or Greek Orthodox, whether they acknowledge the Patriarch of Constantinople as their head or belong to independent Churches. The schismatic Armenians, Syrians, Chaldeans, Copts, and Thomas Christians may be collectively grouped under "Schismatic Orientals". The Russian Raskolniks, on the contrary, must be regarded as a separate group, distinct from the Christian denominations mentioned above.
With all religious bodies only external membership comes under statistical reckoning. Thereby it is not denied that, e. g., among the 38 millions of France belonging exteriorly to the Catholic Church many, perhaps even many millions, are interiorly altogether separated from the Church, just as in Germany and other Teutonic nations we have the analogous fact regarding Protestantism. In the Christian religions which are, after all, the most important, membership, ever since the days of primitive Christianity, is founded on baptism; this membership, from the point of view of statistics, must be considered as severed only by a formal withdrawal or excommunication from the particular religious body. In official census of religions nothing but the individual's own declaration comes into consideration.
A census represents the religious status of a country at a given date. Of course, when hundreds of states are to be taken into account, there cannot be one fixed date, but at least a limited period ought to be assigned, so that the calculations for the different countries may not lie too far apart. Otherwise the general impression conveyed would not be correct.
On these principles the following tables are made up, the data being taken as a rule from the years 1905 to 1910, in most cases 1907 or 1908. The results of official census taken in 1910 and 1911 have not yet been published, and although a few more recent figures have become known since these lists were put together in 1910 for the "Staatslexikon der Görresgesellschaft", they have not been incorporated, in order not to impair the uniform character of the tables. In the first place, the official government census of religions has been followed in each case; but with regard to those countries in which since 1900-1901 no Government census of religions has been taken, though the numerical status of the population is officially ascertained every year, the ratio of the various religious bodies established by the preceding census of religions has been applied to the present number of inhabitants; for, excepting the "immigration countries", the ratio of denominational membership shows little change within ten years. Where a government census is wanting, the data of the religious bodies themselves are made use of. Our sources are given in full in the bibliography at the end, of this article. In Table III (second column) the results of the government census of religions are marked C, along with the year in which the census was taken; the computations founded upon the ratio derived from previous official records, are marked R; the non-official figures and estimates are marked E. (See Table III.)
	TABLE III — Europe

	Countries
	Year
	Catholics
	Protestants
	Greek
Russian 
Orthodox
	Total of
Christians
	Jews
	Moham-
medans
	Others and
Undenom-
inational

	Andorra
Austria-Hungary
Belgium 
Bosnia
Bulgaria
Denmark (1)
France
German Empire
Great Britian and Ireland (4) 
Greece
Italy
Lichtenstein
Luxemburg 
Monaco
Montenegro
Netherlands
Norway
Portugal (5) 
Rumania
Russia (6)
San Morino
Servia
Spain (8) 
Sweden
Switzerland
Turkey (9)
	E. 1900
R. 1907
E. 1908
C. 1909 
C. 1905
E. 1906
R. 1906
C. 1905 
E. 1909
E. 1907
E. 1908
C. 1906 
C. 1905
E. 1909
E. . . . . 
E. 1908
E. 1908
E. 1905
E. 1907 
R. 1907
C. 1906
E. 1905
E. 1907 
E. 1907
R. 1907
E. 1900
	5,231
38,195,000
7,350,000
413,354
29,684
7,871 
38,467,000
22,094,492
5,786,000 
44,265
33,750,000
9,650
242,572 
19,000
12,900
2,045,000
2,000
5,438,000
167,000
13,450,000
11,439 
11,000
19,280,000
2,600
1,463,000 
280,000
	. . . . . . . . . . .
4,488,000
30,000
. . . . . . . . . . . 
5,644
2,664,200
628,000
(3) 37,906,569
39,630,000
. . . . . . . . . . .
70,000 
. . . . . . . . . . .
2,264
. . . . . . . . . . .
. . . . . . . . . . . 
3,524,000
2,330,000
5,000
25,000 
7,458,000
. . . . . . . . . . .
1,500 
8,000
5,370,000
2,034,000
20,000
	. . . . . . . . . .
3,621,000
. . . . . . . . . .
808,321
3,344,806
100 
. . . . . . . . . .
1,991
. . . . . . . . 
2,554,300
. . . . . . . . . .
. . . . . . . . . .
. . . . . . . . . .
. . . . . . . . . .
201,100
. . . . . . . . . . 
100
. . . . . . . . . .
6,160,000
91,651,000
. . . . . . . . . .
2,653,000
. . . . . . . . . .
. . . . . . . . . .
. . . . . . . . . .
2,740,000
	5,231
46,328,000
7,380,000
1,221,675
3,392,756
2,673,000
39,095,000
60,016,213
45,416,000
2,598,565
33,820,000 
9,650
244,836
19,000
214,000
5,578,000
2,332,000
5,443,000
6,362,000
(7) 114,623,000
11,439
2,665,500
19,288,000
5,372,600
3,497,000
(10) 3,240,000
	. . . . . . . . .
2,239,000
4,000
11,481
37,656
(2) 3,500
55,000
607,862
240,000
8,350
50,000
. . . . . . . . .
1,128
. . . . . . . . .
. . . . . . . . .
116,000
700
1,200
250,000
6,042,000
. . . . . . . . .
6,000
4,000
4,000
14,000
100,000
	. . . . . . . . .
. . . . . . . . . 
. . . . . . . . .
616,628
603,867
. . . . . . . . .
. . . . . . . . .
. . . . . . . . .
. . . . . . . . .
24,000
. . . . . . . . .
. . . . . . . . .
. . . . . . . . .
. . . . . . . . .
13,800
. . . . . . . . .
. . . . . . . . .
. . . . . . . . .
50,000
4,224,000
. . . . . . . . .
16,000
. . . . . . . . .
. . . . . . . . .
. . . . . . . . .
3,100,000
	. . . . . . . . .
103,000
3,000
6,051
1,296
20,000
102,000
17,203
100,000
1,000
40,000
. . . . . . . . .
511
. . . . . . . . .
. . . . . . . . .
130,000
15,000
. . . . . . . . .
20,000
460,000
. . . . . . . . .
. . . . . . . . .
17,000
. . . . . . . . .
14,000
. . . . . . . . .

	
Europe
 
	
. . . . . .
 
	
188,577,058
 
	
106,200,177
 
	
113,735,718
 
	
410,826,465
 
	
9,795,877
 
	
8,648,395
 
	
1,050,061
 

	(1) With dependencies.
(2) This number corresponds to the ratio (14 in 10,000) deducted from the last official census of religious; according 
      to the Jewish Year Book, London, 1910, the number of Jews in France runs up to 95,000.
(3) Inclusive of "other Christians."
(4) Together with Malta, Gibraltar and the Channel Islands. 
(5) Without Madeira.
(6) Together with Finland.
(7) Inclusive of 2,056,000 Raskolniks.
(8) Without the Canary Islands.
(9) With Crete. 
(10) Inclusive of 200,000 Armenians.


Of the nearly 430 millions living in Europe at present, almost 411 millions (95.5 per cent) are Christians. The number of Jews (2.3 per cent) may in reality be a little less than appears in the table, as the considerable emigration of Jews from Russia during the last decade could not be taken into account. On the other hand, the natural increase of the Jewish population of Russia, in contrast to that of the Jews in Germany and Western Europe, was exceptionally large within the period in question, so that the total number of Jews living at present (1911) in Europe should be at least 9 millions. Not quite so large is the number of Mohammedans (2 per cent). Finally there remain 1 million (2 per thousand) of other non-Christians, of individuals without religious denomination, etc. Among the Christians, Catholics form by far the most numerous group. They make up 43.8 per cent of the total population of Europe. Formerly the percentage was even higher. The extraordinary increase of the Slavic races, chiefly Greek Orthodox, and the great exodus of emigrants from Austria-Hungary, Italy, Spain, and Ireland are the principal causes of the relative decrease of Catholics. The Greek Orthodox have, on account of their high birth-rate, outnumbered the Protestants. The former are now 26.4 per cent of the total, the latter only 24.7 per cent, while, according to the earlier computation by Krose, the Greek Orthodox (omitting the Schismatic Orientals added to the "Greek-Catholics" by Juraschek-Zeller and others) were a little below the Protestants. In the total of Christians are included 2,056,000 Raskolniks in Russia (the real number probably is much greater), 232,000 Gregorian Armenians in Turkey, Bulgaria, and Rumania, 24,000 Old Catholics in Austria, and about 9000 Jansenists in Holland.
In Asia (see Table IV) government censuses of religions have been taken only within Russian and British territories. Regarding the other countries only the number of Christians and Jews can be ascertained with any degree of certainty. Of the widespread religions of Eastern Asia we have nothing but estimates of very doubtful value. The Christians of the various creeds amount in all to about 32,270,000, only 3.9 per cent of the total population of Asia, which may be reckoned as 829 millions. Among the Christians the Greek Orthodox (in round numbers, 13,800,000) are the best represented; yet the Catholics (12,660,000) come fairly close to them. The Protestants (2,350,000) are far fewer, even if the high estimates of Warneck regarding China and Korea be accepted. The remainder (3,500,000) are Armenians, Raskolniks, Thomas Christians in India, and what is still left of the old Christian communities in Japan.
	TABLE IV — Asia,   Part 1

	Countries
	Catholics
	Protestants
	Greek
Orthodox
	Total of
Christians
	Jews

	Persia, Afghanistan, Baluchistan, and
Independent States in the Himalayas
	
629,797
	
80,000
	
1,600,000
	
* 3,610,000
	40,000

	Turkish Possessions
	
	
	
	
	560,000

	Russian Possessions and Dependencies
	112,000
	98,000
	12,000,000
	†14,087,000
	125,000

	British and Portuguese Possessions
	‡ 2,350,000
	1,195,000
	183,000
	§ 3,982,000
	18,000

	French Indo-China
	931,357
	. . . . . . . .
	. . . . . . . .
	931,357
	. . . . . . . .

	Siam (with Laos)
	33,267
	9,500
	. . . . . . . .
	42,767
	. . . . . . . .

	China with Dependencies
	1,210,054
	¶ 285,500
	. . . . . . . .
	1,495,000
	2,000

	Korea
	68,016
	¶ 113,499
	. . . . . . . .
	181,515
	

	Japan
	65,741
	71,818
	23,000
	180,000
	

	Dutch Possessions
	** 56,214
	472,000
	. . . . . . . .
	528,214
	. . . . . . . .

	Philippines
	7,205,052
	30,000
	. . . . . . . .
	7,235,052
	. . . . . . . .

	
Asia
 
	
12,661,498
 
	
2,354,817
 
	
13,806,000
 
	
32,272,905
 
	
745,000
 

	* Inclusive of 1,300,000 Armenians and other Schismatic Orientals.
† Inclusive of 512,000 Raskolniks and 1,365,000 Armenians and other Schismatic Orientals.
‡ Inclusive of the French Possessions in India.
§ Inclusive of 254,000 schismatic Thomas Christians.
¶ These numbers are taken from the "Abriss der Geschichte der protestantischen Missionen,"
    by Warneck, 9th ed., and are founded on estimates which probably are much too high.
** Inclusive of North-Borneo.



	TABLE IV — Asia,   Part 2

	Countries
	Moham-
medans
	Brahmins
	Buddhists
	Adherents of
Confucianism 
and Ancestor
Worship
	Taoists
and
Shintoists
	Other
Heathens

	Persia, Afghanistan,
Baluchistan, and 
Independent States
in the Himalayas
	15,000,000
	2,000,000
	1,000,000
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .

	Turkish Possessions
	130,000,000
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .

	Russian Possessions
and Dependencies
	12,100,000
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	350,000

	British and Portu-
guese Possessions
	64,000,000
	208,000,000
	13,500,000
	. . . . . . . .
	. . . . . . . .
	* 12,220,000

	French Indo-China
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .

	Siam (with Laos)
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .

	China with
Dependencies
	20,000,000
	. . . . . . . .
	110,000,000
	240,000,000
	32,000,000
	. . . . . . . .

	Korea
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .

	Japan
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	17,000,000
	. . . . . . . .

	Dutch Possessions
	31,000,000
	. . . . . . . .
	500,000
	. . . . . . . .
	. . . . . . . .
	4,000,000

	Philippines
	?
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	. . . . . . . .
	300,000

	
Asia
 
	
155,100,000
 
	
210,000,000
 
	
125,000,000
 
	
240,000,000
 
	
49,000,000
 
	
16,870,000
 

	* Inclusive of 12,114,000 adherents to ancient Indian Cults.


Of about 6,634,000 inhabitants of Australia and Oceania (see Table V), about 5,240,000 are Christians. The Protestant denominations take the lead (almost 77 per cent of the total). The Australian continent, Tasmania, New Zealand, New Caledonia, Fiji, the Tonga and Navigator Islands are almost completely Christianized; whereas the populations of New Guinea, the Bismarck Archipelago, the Solomon Islands, and most of the smaller groups of islands are for the most part pagan. Jews are few on the Australian continent and New Zealand; Buddhists and Mohammedans are found among the immigrants in Hawaii and on the continent. An official census of religions was taken in New Zealand in 1906 and by the Commonwealth in 1900. As, however, the population has grown very considerably since the last census, we have applied to the Catholics of the Australian Commonwealth the results of the ecclesiastical census of 1909 and raised in due proportion the number of Protestants ascertained in 1900. With regard to the other countries and islands, the Catholic and Protestant missionary statistics have served as our chief sources of information. Thus a fairly high degree of accuracy is attained concerning the Christians, while for the pagans mere estimates have had to suffice.
	TABLE V
Australia and Oceania

	Countries
	Catholics
	Protestants
	Jews
	Moham-
medans
	Bud-
dhists
	Fettish wor-
shippers
and other
Heathens
	Others
and un-
denomi-
national

	Commonwealth of Australia
New Zealand 
Other British Possessions
French Possessions 
New Hebrides
German Possessions (1)
American Possessions
	951,429
127,227
35,000
53,000
3,000
27,399
47,000
	3,013,000
719,087
147,500
21,000
22,000
44,460
30,000
	15,000
1,867
. . . . . . . . 
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . .
	20,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
	10,000
. . . . . . . . 
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
60,000
	. . . . . . . .
2,000
650,000
10,000
60,000
390,000 
. . . . . . . .
	110,000
24,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
40,000

	
Australia and Oceania 
 
	
1,244,055
 
	
3,997,047
 
	
16,867
 
	
20,000
 
	
70,000
 
	
1,112,000
 
	
174,000
 

	(1) Inclusive of British and German New Guinea. — Dutch New Guinea was included in the Dutch East Indies.


In Africa (see Table VI) there are, in a total of about 126 millions, more than 11 millions of Christians, of whom more than half belong to the Monophysites of Abyssinia and Egypt. Catholics and Protestants are in almost equal numbers, if we add to Africa the Canary Islands and Madeira, which administratively belong to the European possessions of Spain and Portugal. The main stock of Protestants live in British South Africa, the numerous immigrants being for the most part of English and Dutch extraction; but the Protestants have won many converts among the natives. Of Catholics the greater number reside in the French, Spanish, and Portuguese colonies. With regard to the last-named, especially Angola, much higher figures were formerly given, but without sufficient foundation; hence we have inserted in our table the lowest estimate. Jews are somewhat more numerous in Abyssinia, Tunis, Algeria, and Morocco, their total being about half a million. More than one-third of Africa professes Mohammedanism, which is ever gaining ground and encroaching on paganism; yet the latter remains the religion of the majority. A more accurate determination of the number of Mohammedans and pagans in Africa is not possible, as the population has not yet been ascertained in many districts of the interior.
	TABLE VI — Africa

	Countries
	Catholics
	Protestants
	Oriental
Christians
	Jews
	Moham-
medans
	Fettish wor-
shippers
and other
Heathens
	

	Egypt
Abyssinia
Tripoli
Algeria and Tunis
Morocco
Liberia
French North and West Africa
Other French Possessions
Spanish Possessions (2)
Portuguese Possessions (3)
Belgian Congo
German Possessions
British North and West Africa
British South Africa
Other British Possessions
Italian Possessions
	(1) 100,257
3,000
6,100
663,000
10,000
. . . . . . . .
53,898
365,000
434,000
(4) 568,000
34,475
55,004
21,829
90,587
267,689
17,000
	37,446
?       
?      
?      
1,000
22,000
7,000
344,000 
. . . . . . . .
4,000
26,000
47,223
133,000
1,911,000
101,991 
. . . . . . . .
	743,000
5,000,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
?      
. . . . . . . .
80,000
	38,635
200,000
10,000
125,000
150,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
50,000
. . . . . . . .
. . . . . . . .
	10,269,445
300,000
1,000,000
5,900,000
7,000,000
500,000 
3,000,000
300,000
280,000
1,500,000 
?      
1,000,000
7,000,000
50,000
5,000,000
200,000
	. . . . . . . .
?      
. . . . . . . .
. . . . . . . .
. . . . . . . .
1,000,000 
10,000,000
2,000,000
?      
5,000,000
19,000,000
13,000,000 
9,000,000
6,700,000
5,000,000
300,000
	

	
Africa 
 
	
2,689,839
 
	
2,634,660
 
	
5,823,989
 
	
573,635
 
	
43,299,445
 
	
71,000,000
 
	

	(1) Inclusive of United Oriental Catholics, who were put down separately in the official census of 1907.
(2) Inclusive of Canary Islands.
(3) Inclusive of Madeira. 
(4) With regard to the Catholics of Angola the data varies considerably;
      we have taken the lowest estimate, 250,000.


America (see Table VII) roughly counts 169 millions of inhabitants. Of these more than half (87,614,635, or 51.8 per cent) are Catholics; 70,868,923 (41.9 per cent) Protestants. In all 93.7 per cent are Christians. The number of Jews, very small up to a few decades ago, has increased considerably of late on account of the immigration from Russia. There are nearly 2 millions at present. The pagan Indians and Negroes may be put down at from 2 1/4 to 2 1/2 millions; in their case a more accurate estimate is out of the question. The great variety of denominations in the United States makes it very difficult to determine their creeds; an official census of religions has never yet been taken. The American statistician, Dr. Carroll, has tried to find a substitute by inquiries addressed to the church authorities, but in this way he has ascertained only the number of communicants (i. e., according to English and American usage, partakers of the Lord's Supper, or full members), not the total number of adherents to the different denominations. These data, however, do not carry us very far for the purposes of general statistics of religions.
	TABLE VII — America

	Countries
	Catholics
	Protestants
	Jews
	Heathens
	Others and
Undenom-
inational
	
	

	British North America
United States 
Mexico
Central American Republics
Cuba 
Porto Rico
Haiti
San Domingo
British West Indies (1)
French Possessions 
Dutch and Danish Possessions
Venezuela 
Colombia
Ecuador
Peru
Bolivia
Chile
Argentine Republic
Uruguay
Paraguay
Brazil
	3,017,231
14,347,027
13,533,013
4,353,000
1,824,897
1,000,000
1,488,000
600,000
303,928 
400,000
77,539
2,640,000
4,300,000 
1,270,000
4,500,000
2,150,000
3,800,000
6,100,000
1,080,000
580,000 
20,250,000
	4,332,769
65,000,000
51,795
15,000
20,000
?      
. . . . . . . .
. . . . . . . .
986,000
. . . . . . . .
63,359
4,000 
?      
. . . . . . . .
10,000
. . . . . . . .
30,000
80,000
25,000
1,000
250,000
	60,000
1,777,000
8,972
. . . . . . . .
4,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
2,000
. . . . . . . .
2,000
400
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
1,000
. . . . . . . .
. . . . . . . .
3,000
	50,000
500,000
. . . . . . . .
120,000
12,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
600,000
18,000
12,000
. . . . . . . .
30,000
130,000 
300,000
100,000
50,000
50,000
. . . . . . . .
50,000
600,000
	?      
5,500,000
13,219
. . . . . . . .
160,000
12,000
300,000
. . . . . . . .
80,000
. . . . . . . .
12,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
. . . . . . . .
12,000
	
	

	
Total, North and South America
 
	
87,614,635
 
	
70,868,923
 
	
1,858,372
 
	
2,622,000
 
	
6,089,219
 
	
	

	(1) Inclusive of British Honduras and British Guiana.
	
	


The proportion of communicants to non-communicants differs widely in the various denominations. Calculation of membership in the denominations from these data results only in vague estimates of very doubtful value. Still, as Carroll's list is of some interest, his figures for the more important denominations are given below (table: "Number of Communicants, United States") as they appear in "The Christian Advocate" for 26 January, 1911, omitting only the ordinal numbers indicating the relative numerical importance of each denomination. From this table it is evident that the Catholic Church is by far the largest religious denomination in the United States, and that, excepting the Mormons, no other body shows as high a rate of increase within the last twenty years, the number of communicants having almost doubled. Further, the totals of the official Catholic Directory (for 1909: 14,347,027; for 1910: 14,618,761) are by far too low. For, although the proportion of non-communicants is much smaller among Catholics than among Protestants, yet, even with Catholics, the number of communicants was, up to 1910, hardly more than two-thirds of the total.
	NUMBER OF COMMUNICANTS
IN THE UNITED STATES

	 
	In 1910
	In 1890

	Catholics
	12,321,746
	6,257,871

	Methodists
	6,596,168
	4,589,284

	Baptists
	5,774,066
	3,717,969

	Lutherans
	2,243,486
	1,231,072

	Presbyterians
	1,920,765
	1,278,362

	Episcopalians
	938,390
	540,509

	Reformed
	448,190
	309,458

	Mormons
	400,650
	166,125

	United Brethren
	303,319
	225,281

	Jews
	143,000
	130,496

	Friends
	123,718
	107,208

	Dunkard Brethren
	122,847
	73,795

	Adventists
	95,646
	60,491


Moreover, the statistics furnished by the parochial clergy for Wiltzius' Directory can, from the nature of the case, comprise only those Catholics who have for some time resided in a parish and are known to the clergy; such records, therefore, fall far short of the reality, on account of the great Catholic immigration and the great fluctuation in the population. Hence the present writer believes that, of the 5 1/2 millions whose denomination is marked in our tables as unknown, the majority are Catholics. In those tables, however, Wiltzius' figures for 1909 have been used in default of any accurate data for another estimate.
The total number of Protestant communicants in the United States, according to Carroll, is 21,663,248. As, on the average, there is one communicant to every 2.6 inhabitants, this would mean at most 56 millions of Protestants, and it is quite clear from Carroll's statistics that there are millions in the United States unconnected with any denomination, a fact which ought to be taken into consideration in calculating the total number of adherents from the number of communicants. Taking, however, the term "Protestant" in the wider sense explained above (Christians who are neither Catholics nor connected with the Greek or Oriental schismatical Churches), we have put down the number as 65 millions. The number of Jews in full membership given by Carroll is evidently far too low, nor is it clear what Carroll understands by this term in the case of Jews. We have therefore given preference to the number of "The Jewish Year Book" for 1910 (1,777,000).
In Southern and Central America the determination of religious profession is easier, as the entire population may be regarded as Catholic, making allowance for the few Protestants and the uncivilized Indians not included in the census. The same may be said of Cuba, Porto Rico, Haiti, San Domingo, and the French West Indies, while in the British, Danish and Dutch colonies there are partly official, partly ecclesiastical data. In Mexico, too, a census of religions was taken by the Government in 1901.
According to the synopsis presented in Table VIII, the entire population of the Earth at present (i. e. the average for the years 1906-08) amounts to about 1561 millions. The various figures show a notable difference when compared with the previous accounts of Krose and Zeller-Juraschek. In the first place, the latest figures are considerably higher, at least as far as the Christian denominations are concerned. The reason of this is that more than a decade has passed since the last calculations. Considering the high birth-rate of the Christian nations, an increase of 10 to 15 per cent is not improbable. Besides, the recent and more accurate census in Southern and Central America brought in far higher figures than the older and rougher estimates. As these territories are almost exclusively Catholic, it is clear that the increase of Catholics apparently surpasses that of the Protestants.
	TABLE VIII — Synopsis of Tables III to VII,   Part (A)
Christians

	Parts of the World
	Catholics
	Protestants
	Greek
Russian
(Orthodox)
	Oriental
Schismatics
	Total of
Christians

	Europe
Asia
Australia and Oceania 
Africa
America
	188,577,058
12,661,498 
1,244,055
2,689,839
87,614,635
	106,200,177
2,354,817 
3,997,047
2,634,660
70,868,923
	113,735,718
13,806,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
	232,000
2,919,000
. . . . . . . .
5,823,989
. . . . . . . .
	410,826,865
32,272,905
5,241,102
11,148,488
158,483,558

	
Total
 
	
292,787,085
 
	
186,055,624
 
	
127,541,718
 
	
8,974,989
 
	
617,972,918
 



	TABLE VIII — Synopsis of Tables III to VII,   Part (B)
Non-Christians

	Parts of the World
	Jews
	Moham-
medans
	Brahmins
	Buddhists
	Adherents of
Confucianism 
and Ancestor
Worship
	Taoists
and
Shintoists
	Fetish Wor-
shippers
and other 
Heathens
	Others and
Undenom-
inational

	Europe
Asia
Australia and Oceania 
Africa
America
	9,795,877
745,000
16,867 
573,635
1,858,372
	8,648,395
155,100,000
20,000
43,299,445
. . . . . . . .
	. . . . . . . . . . .
210,000,000
. . . . . . . .
. . . . . . . . . . .
100,000
	. . . . . . . . . .
125,000,000 
70,000
. . . . . . . . . .
200,000
	. . . . . . . .
240,000,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
	. . . . . . . .
49,000,000
. . . . . . . .
. . . . . . . .
. . . . . . . .
	. . . . . . . . .
16,870,000 
1,112,000
71,000,000
2,622,000
	1,050,061
. . . . . . . .
174,000
. . . . . . . .
6,089,219

	
Totals
 
	
12,989,751
 
	
207,067,840
 
	
210,100,000
 
	
125,270,000
 
	
240,000,000
 
	
49,000,000
 
	
91,604,000
 
	
7,313,280
 


On the other hand, the column of Fetish-worshippers and other pagans of lower civilization shows a very considerable decrease, which is explained by the recent estimate of the population of Central Africa. While in 1898 Juraschek supposed the population of Africa to be 178 millions, in 1908 he reckoned the population as 129 millions. Thus in these regions religious statistics are subject to great fluctuations. The total number of Christians amount to 618 millions, or 39.6 per cent. of the entire population of the earth. Of the Christians, not quite one-ha1f — 292 3/4 millions, or 47.4 per cent — belong to the Catholic Church; 186 millions, or 30.1 per cent are Protestants; 127 1/2 millions, or 20.6 per cent, Greek Orthodox; the rest are Oriental Schismatics or belong to sects not separately mentioned in the table — Raskolniks, Jansenists, Old Catholics etc. The Roman Catholic Church alone comprises almost one-fifth of mankind, and has more followers than any other form of religion. Buddhism Ancestor-worship, and Confucianism, which, taken together, would indeed possess a larger number of adherents, are not distinct religious bodies, but forms of religion and systems of religious customs all of which, as mentioned above, are at times observed by the same individual. With reference to the number of adherents, Brahminism and Mohammedanism, of all religious denominations, approach nearest to Catholicism: they each have more than 200 millions of followers. But their extension is not so universal as that of Catholicism; locally and ethnographically they are much more limited. In Table VIII the Jews probably appear more numerous than they are in reality, as the great emigration from Russia could not be determined numerically for want of reliable official statistics, while in the most recent records from countries to which they migrate, the Jews seem to be included. Nevertheless the total number of Jews can scarcely fail to reach 12 millions. (See also MIGRATION: Immigration to the United States.) The remaining 7 1/3 millions not classified are individuals without any religious denomination and, still more, those whose creeds could not be ascertained.
STEIN, Handbuch der Geographie und Statistik (4th ed., 1819); BALBI, Abrégé de Géographie (3rd ed., Paris, 1844); KOLB, Handbuck der vergl. Statistik (1857); FOURNIER DE FLAIX, Mémoire sur la statistique des religions in Bulletin de l'Institut International de Statistique, IV (Rome, 1889); PIEPER, Kirchl. Statistik Deutschlands (1899); ZELLER, Vergleichende Religionsstatistik in Warnecks Allgemeiner Missions-Zeitschrift (1903); KROSE, Die Verbreitung der wichtigsten Religionsbekenntnisse zur Zeit der Jahrhundertwende in Stimmen aus Maria-Laach, LXV (1903); IDEM, Konfessions statiatik Deutschlands (1904); Missiones Catholicœ (Rome, 1907); KROSE, Kath. Missionsstatistik (1908); IDEM, Kirchl. Handbuch, I-III (1908-11);Die Kath. Missionen (1908-09, 1909-10); Statesman's Year Book (London, 1909); SCHNEIDER, Kirchl. Jahrbuch (36th ed., 1909); JURASCHEK, Geogr. Statist. Tabellen (1909); Gothaischer Genealogischer Hofkalender (1910), 147; Annuario Ecclesiastico (Rome, 1910); Annuaire Pontifical Catholique (Paris, 1910); HARRIS, The Jewish Year Book (London, 1910); WARNECK,Abriss einer Gesch. der protestant. Missionen (9th ed. 1910); The Official Catholic Directory (Milwaukee and New York, 1910).
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Statue of Provisors[[@Headword:Statue of Provisors]]

Statute of Provisors
The English statute usually so designated is the 25th of Edward III, St. 4 (1350-1), otherwise termed "The Statute of Provisors of Benefices", or anciently "Statutu de p'visoribs" or "Lestatut de revâcons & pvis".
This was among the statutes incidental to the "long and angry controversy" [to quote Dr. Lingard, "The History of England" (London, 1883), III, 349] between the English kings and the Court of Rome concerning filling of ecclesiastical benefices by means of papal provisions "by which the Pope, suspending for the time the right of the patron, nominated of his own authority, to the vacant benefice" (op. cit., II, 416), the papal nominee being called a provisor.
The resulting possession by Italians of church livings in England provoked at one period during the thirteenth century acts of lawless violence (ibid.). Pope Gregory IX (1227-41) pronounced against the propriety of such provisions as interfered with the rights of lay patrons (ibid., 417). And Pope Innocent IV expressed, in 1253, general disapprobation of these nominations (ibid., 419).
From the recitals of "The Statute of Provisors" it appears that the bestowal by the pope of English benefices and ecclesiastical possessions "as if he had been patron or avowee . . . as he was not of right by the law of England", and his "accroching to him the seignories" was complained of as not only an illegal injury to the property rights of particular patrons, but also as injurious spiritually and economically to the community in general. The holy church of England, "seinte eglise d'Engleterre", was said to have been founded by the sovereigns and the nobles to inform them and the people of the law of God and also to make hospitalities, alms, and other works of charity in the places where churches were founded, and possessions assigned for such purposes to prelates, religious, and other people of holy church; and these purposes were said to be defeated by this granting of benefices to aliens who did not, and to cardinals who might not, live in England "and to others as well aliens as denizens". Certain of the economic evils had been dealt with by a Statute of Edward I (35 Edward I, St. 1, c. 1, 1306-07), forbidding alien priors or governors of a religious house to impose charges or burdens on their houses and forbidding abbots, priors or other religious to send out of the kingdom any tax imposed on them. But the "Statute of Provisors" recites that the evils complained of in the petition leading to this Statute of Edward I still continue, and "that our holy father, the Pope" (Notre seinte piere le Pape), still reserves to his collation benefices in England, giving them to aliens and denizens and taking first fruits and other profits, the purchasers of benefices taking out of the kingdom a great part of its treasure. The Statute, therefore, enacts that elections of bishops shall be free, that owners of advowsons shall have free collation and presentment, and that attempted reservation, collation, or provision by the Court of Rome shall cause the right of collation to revert to the king.
Later Statutes are 27 Edward III, St. 1, c. 1; 38 Edward III, St. 2; 3 Richard II; 7 Richard II, c. XII; 12 Richard II, c. XV; 13 Richard II, St. 2; 16 Richard II, c. 5, and finally in the parliament of 1400-1, the Statute 2 Henry IV, c. 3, c. 4.
Concerning adverse legislation of the Council of Trent respecting provisions, see BENEFICE.
The Statutes of the Realm (1810), I, 150, 316, 323, 329, 385; II, 13, 14, 32, 60, 70, 84, 121; The Statutes at Large (Cambridge, 1762), ed. PICKERING, I, 326; PULTON, A Collection of Statutes, now in use (London, 1670); LINGARD, op. cit., II, 416-419; III, 253-265, 343-349.
CHARLES W. SLOANE. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Staudenmaier, Franz Anton[[@Headword:Staudenmaier, Franz Anton]]

Franz Anton Staudenmaier
A theologian, born at Donzdorf, Würtemberg, 11 Sept., 1800; died at Freiburg im Breisgau, 19 Jan., 1856. He was a pupil at the Latin school of Gmünd in the years 1815-18, and at the Gymnasium at Ellwangen 18 18-22. During the years 1822-26 he studied theology and philosophy at the University of Tübingen, where Drey, Herbst, Hirscher, and Möhler were his teachers; in the autumn of 1826 he entered the seminary at Rottenburg, where he was ordained priest on 15 Sept., 1827. After performing the duties of a parish priest for a year he became, in the autumn of 1828, a tutor in the Catholic theological seminary, "Wilhelmsstift" at Tübingen; in 1830 he was made regular professor of dogmatic theology in the newly-established Catholic theological faculty of the University of Giessen, which owed its brief period of prosperity largely to Staudenmaier and his colleague Kuhn. In the autumn of 1837 he became the regular professor of dogmatic theology at the University of Freiburg im Breisgau; from 1843 he was also a cathedral canon.
Staudenmaier was one of the most brilliant figures in the Catholic theology of Germany in the first half of the nineteenth century, and one of the most important writers on dogmatics of the Catholic Tübingen school. He was a scholar of far-reaching knowledge, of great productive energy, and at the same time a philosopher with a brilliant talent for speculation. His imperishable service consisted in securing a deep speculative foundation for Christian truth and in defending this truth against the errors of the pantheistic speculation of that era, especially of the Hegelian philosophy. The most important of his numerous literary works are the following: "Geschichte der Bischofswahlen" (Tübingen, 1830); "Johannes Scotus Erigena und die Wissenschaft seiner Zeit" (1 pt. only, Frankfort, 1834); "Encyklopädie der theologischen Wissenschaften als System der gesammten Theologie" (Mainz, 1834; 2nd ed. 1 vol. only, Mainz, 1840), at the time of its publication an epoch-making work in the domain of Catholic theology; "Der Pragmatismus der Geistesgaben oder das Wirken des göttlichen Geistes im Menschen und in der Menschheit" (Tübingen, 1835); "Der Geist des Christenthums dargestellt in den heiligen Zeiten, in den heiligen Handlungen und in der heiligen Kunst" (2 pts., Mainz, 1835; 5th ed., 1855; 8th ed., 1880), an introduction to the understanding of Catholic Christianity and its worship, based on a presentation of the Catholic Church year, and expressed in language that can be understood by all educated Christians, the most widely-circulated book of Staudenmaier; "Geist der göttlichen Offenbarung, oder Wissenschaft der Geschichtsprincipien des Christenthums" (Giessen, 1837); "Die Philosophie des Christenthums oder Metaphysik der heiligen Schrift als Lehre von den gottlichen Ideen und ihrer Entwicklung in Natur, Geist, und Geschichte: Vol. I, Die Lehre von der Idee" (Giessen, 1840); "Darstellung und Kritik des Hegel'schen Systems. Aus dem Standpunkt der christlichen Philosophie" (Mainz, 1844); "Die christliche Dogmatik" (vols. I-IV, i, Freiburg im Br., 1844-52). This is Staudenmaier's principal work; unfortunately it was never finished. He also published "Das Wesen der katholischen Kirche, mit Rücksicht auf ihre Gegner dargestellt" (Freiburg im Br., 1845); "Zum religiösen Frieden der Zukunft, mit Rücksicht auf die religiös-politische Aufgabe der Gegenwart" 3 pts., Freiburg im Br., 1846-51). In addition he did much for two theological periodicals which he aided in founding and on which he collaborated; with his colleagues at Giessen he established the "Jahrbücher für Theologie und christliche Philosophie" (three yearly series in seven vols., Frankfort-on-the-Main, 1834-35; Mainz, 1836); in conjunction with his colleagues at Freiburg he established the "Zeitschrift für Theologie" (21 vols., Freiburg im Br., 1839-49). Both periodicals came into existence chiefly through his efforts and attained high scholarly reputation largely through his contributions.
LAUCHERT, Franz Anton Staudenmaier, 1800-1856, in seinem Leben und Wirken dargestellt (Freiburg im Br., 1901), with portrait.
FRIEDRICH LAUCHRET. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Stauropolis[[@Headword:Stauropolis]]

Stauropolis
A titular metropolitan see of the Province of Caria. The city, founded by the Leleges, was at first called Megalopolis, then Ninoe, and finally Aphrodisias. The legend which in explanation of the name Ninoe attributes its foundation to Ninus only proves that the town is very ancient. Built at the foot of Mount Cadmus and watered by numerous sources, Aphrodisias had a celebrated temple of Aphrodite which secured for it from the Roman emperors, especially from Cæsar, the privilege of a free city and the right of asylum. Apollonius, the historian of Caria, was born there, as was Alexander, the commentator of Aristotle in the second century of our era. The name Aphrodisias is still used by the "Hierocles Synecdemus", by Novel clx of Justinian, and figures in the signatures of the Fifth Œcumenical Council in 553. That of Stauropolis appears for the first time about 640 in the "Ecthesis" of pseudo-Epiphanius (Gelzer, "Ungedruckte . . . Texte der Notitiæ episcopatuum", 534). The name Tauropolis, said to have been borne by the town prior to that of Stauropolis, is an error of several scholars (Revue des études grecques, XIX, 228-30).
Le Quien (Oriens christ., I, 899-904) mentions twenty bishops of this see, among whom were Ammonius at Nicæa in 325, Eumenius at Constantinople in 381, Cyrus at Ephesus in 431, Critonianus at Chalcedon in 451, Severianus at Constantinople in 553, Ephraem of Caria, a liturgical poet, etc. Another was Theopropios, mentioned by an inscription (Revue des études grecques, XIX, 298). In the seventh century Stauropolis had twenty-eight suffragan bishops and twenty-six at the beginning of the tenth century. Between 1356 and 1361 the see must have been abandoned by the metropolitan, but the title was long retained and he was given the revenues of other churches (Waechter, "Der Verfall des Griechentums in Kleinasien im XIV. Jahrhundert", Leipzig, 1903, 34-7). Isaias of Stauropolis attended the Council of Florence (1439) and fled to avoid signing the decree of union. Excavations begun in 1904 at Ghere, the modern name of Stauropolis in the caza of Echme and the sanjak of Saroukhan, have brought to light thethermœ, the temple of Aphrodite dating from the second century after Christ, and the stadium. A part of the walls, which date from the fourth century of our era, is preserved.
SMITH, Dict, of Gr. and Rom. Geog., s. v. Aphrodisias; PATON in Journal of Hellenic Studies, XX (London), 73 sq.; TEXIER, Asie Mineure (Paris, 1862), 642-7; LABORDE, Voyage en Asie Mineure (Paris, 1837-8), 95-100; WADDINGTON, Vogaye archéologique: Asie Mineure, 589-96, 1585-1650; LIERMANN, Analecta epigraphica et agonistica in Dissertationes Phil. Halenses, X (Halle); IDEM in Bericht des deutschen Hochstiftes zu Frankfort am Main (Frankfort, 1892). 364-91; KUBICEK in Monatsblätter des Wissensch. Clubs in Wien, XXI (Vienna), 2; COLLIGNON in Revue de l'art ancien et moderne (Paris, 10 Jan., 1906), 33-50; IDEM in Académie des Inscriptions (Paris, 1904), 703 sq.; MENDEL, op. cit (Paris, 1906), 158-84; REINACH,Inscriptions d'Aphrodisias in Revue des études grecques, XIX (Paris), 79-150, 205-98.
S. VAILHÉ. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Stedingers[[@Headword:Stedingers]]

Stedingers
(a word meaning those living along a shore)
A tribe of Frisian peasants in Northern Germany who revolted against their lord, the Archbishop of Bremen, and had to be subdued by arms. The Stedingers refused to pay tithes and to perform forced labour as serfs. These duties were demanded of them with considerable severity, and Archbishop Gerhard II of Bremen (1219-58) sent troops against them. His army, however, was defeated in 1229, whereupon the Stedingers destroyed churches and monasteries, and ill-treated and killed priests. A synod held at Bremen, 17 March, 1230, accused them, in addition to the acts of violence above-mentioned, of contempt for the authority of the Church and for the sacraments, as well as of superstitious practices; it also excommunicated them. The Stedingers refused to submit, and Gregory IX commissioned the Bishop of Lübeck and the Dominicans to labour among them for the extirpation of unbelief. The Emperor Frederick II placed the rebels under the ban of the empire, and on 9 Oct., 1232, Gregory IX issued a Bull commanding the Bishops of Lübeck, Minden, and Ratzeburg to preach a crusade against them. An army was collected and advanced against the Stedingers, but it was defeated in the winter of 1232-33. A new crusading army defeated a part of the tribe, but the other part was once more victorious. The pope now issued another Bull, addressed to several bishops of Northern Germany, commanding a fresh crusade, and on 27 May, 1234, the Stedingers were completely defeated near Bremen. The majority of them now submitted; on 24 August, 1236, Gregory IX commanded that they should be relieved from excommunication after performing penance and satisfaction, and should be received again in the Church. The Stedingers were not heretics, but rebels against lawful ecclesiastical and secular authority.
HAHN, Geschichte der Ketzer im Mittelalter, III (Stuttgart, 1845); SCHUMACHER, Die Stedinger; Beitrag zur Geschichte der Wesermarschen (Bremen, 1865); FELTEN, Papst Gregor IX (Freiburg im Br., 1886), 220 sq.
J. P. KIRSCH. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Stefano Antonio Morcelli[[@Headword:Stefano Antonio Morcelli]]

Stefano Antonio Morcelli
An Italian Jesuit and learned epigraphist; b. 17 January, 1737, at Chiari near Brescia; d. there 1 January, 1822. He studied at the Jesuit College of Brescia and was admitted into the Society of Jesus, 3 Nov., 1753. He successively taught grammar at Fermo, humanities at Ragusa, and oratory at the Roman College where he established an academy of archæolgy at the Kircher Museum. After the suppression of the Society of Jesus (1773) he became librarian to Cardinal Albani and in 1791 was appointed to a provostship in his native town. He declined the offer of the Archbishopric of Ragusa and died a member of the restored Society of Jesus. He owes his fame not only to his extensive knowledge of ancient inscriptions, but also to his classical Latinity. Among his numerous works the following may be mentioned: (1) "De stilo inscriptionum latinarum" (Rome, 1781); (2) "Inscriptiones commentariis subjectis" (Rome ,1783) to a second edition of these two works was added the "Parergon Inscriptionum novissimarum" (Padua, 1818-22); (3) Menologion ton Euaggelion heortastikon sive Kalendarium Ecclesiæ Constantinopolitanæ" etc. (Rome, 1788); (4) "Africa Christiana" (Bresica, 1816-7); (5) "Opuscoli Ascetici" (Brescia, 1819 or 1820). SOMMERVOGEL, Bibl. de la C. de Jésus, V, 1290-1305 (Paris, 1894).
N.A. WEBER 
Transcribed by Bruce C. Berger

Stefano Borgia[[@Headword:Stefano Borgia]]

Stefano Borgia
Cardinal, born at Velletri, 3 December, 1731; died at Lyons, 1804; Italian theologian, antiquarian, and historian. He belonged to a well known family of Velletri, not to be confounded with the Spanish Borgias or Borjas. [Ed. Note: The cardinal was, in fact, distantly related to the Spanish Borjas, who had emigrated to Italy from Jativa, Spain, in the twelfth or thirteenth century.] His early education was controlled by his uncle Allessandro (1682-1764), Archbishop of Fermo. From his youth, Stefano Borgia manifested a great aptitude for historical research, but his dominant trait was his extraordinary taste for relics of ancient civilizations, a line in which he succeeded so well that, at the age of nineteen, he was received into the Academy of Cortona. He founded a museum in Velletri, in which, during his whole life, he gathered coins and manuscripts, especially Coptic, and which may be considered as his greatest undertaking and achievement. Such was his passion for antiquities that he is known to have sold his jewels and precious earthenware in order to secure the coveted treasures and have the description of them printed. In his scientific career Borgia showed great disinterestedness, placing his collection at the disposal of learned men, regardless of creed and country, and giving them all possible encouragement and support. His amiable temperment and broad-minded character attracted to him all those with whom he came in contact; Paolinoda S. Bartolomeo, Adler, Zoega, Heeren, and many others were among his enthusiastic friends.
Borgia was not left, however, entirely to his chosen field of activity, but was called to fill several important political positions. Benedict XIV appointed him Governor of Benevento, and Borgia showed there great administrative talent. In 1770 he was made secretary of the Congregation de Propaganda Fide, an office of which he naturally took advantage to acquire antiquities by the help of the missionaries -- a help, be it said to their credit, which proved always forthcoming. He was made a cardinal in 1789. In the troubled period of the French invasion Borgia was given charge of Rome by Pius VI (1797-98). After the proclamation of the Republic, he was arrested (1798), but quickly released, whereupon he immediately resumed his studies and work of collecting; soon afterwards he joined Pius VI at Vallencia, and endeavoured to have this pontiff send to Asia and Africa a body of missionaries who would preach the Gospel and gather various monuments.
Cardinal Borgia was of the greatest service to Pope Pius VII in the reorganization of the Pontifical States. In 1801 he was made Rector of the Collegium Romanum, and he was in the retinue of Pius VII when this pontiff went to France to crown the new emperorNapoleon. Having arrived at Lyons, Cardinal Borgia was taken ill and died. After his death his collection of Coptic manuscripts was divided: the non-Biblical manuscripts were taken to Naples and placed in the Biblioteca Barbonica, now the Biblioteca Nazional; and the Biblical manuscripts, excepting a few which were taken to Naples by mistake, given to the Propaganda, together with the collection of coins and monuments forming the Museo Borgiano (Cf. Ciasca, Fragmenta Copto-Sahidica, I, p.xvii.) Only a few years ago the manuscripts of the Museo Borgiano were transferred to the Vatican Library, where they are to be found today. Before the partition of the manuscripts was made the eminent scholar and convert, Zoega, wrote a complete and accurate description of them in his pothumous work "Catologus Codicum Copticorum manu scriptorum qui in Museo Borgiano Velitris adservantur" (Rome, 1810). Besides the many services which Cardinal Borgia rendered to science and scientists, he published several works bearing especially on historical topics: "Monumento di papa Giovanni XVI" (Rome, 1750); "Breve istoria dell antica città di Benevento" (ibid., 1763-69);"Vaticana confessio B. Petri chronoligcis testimoniis illustrata" (ibid., 1776); "De Cruce Vaticanâ" (ibid., 1779); "De Cruce Veliternâ" (ibid., 1780; "Istoria del dominio temporale della Sede Apostolica nelle Due-Sicilie" (ibid., 1788).
Paolino da S. Bartolomeo, Vitae Synopsis Steph. Borgiae (Rome, 1805); Cancellieri, Elogio del Card. Stefano Borgia (Rome, 1806).
R. BUTIN 
Transcribed by Matthew Dean

Stefano Infessura[[@Headword:Stefano Infessura]]

Stefano Infessura
Born at Rome about 1435; died about 1500. He devoted himself to the study of law, took the degree of Doctor of Laws, and acquired a solid legal knowledge. He was for a while judge in Orte, whence he came to the Roman University as professor of Roman law. Under Sixtus IV (1471-84) his office was affected by the financial measures of that pope, who frequently withheld the income of the Roman University, applied it to other uses, and reduced the salaries of the professors. Infessura was also for a long time secretary of the Roman Senate. He was entangled in the conspiracy of Stefano Porcaro against Nicholas V (1453), which aimed at overturning the papal Government and making Rome a republic (Pastor, Gesch. der Päpste, 4th ed., I, 550 sq.) Infessura also belonged to the antipapal faction, formed among the paganizing Humanists of the Roman Academy under Pomponio Leto (op. cit., II, 322 sqq.) He is particularly well known as the author of a work, partly Latin and partly Italian, the Diarium urbis Romae(Diario della Città di Roma), a chronicle of the city from 1294 to 1494. The historical information is not of special value until the time of Martin V and Eugene IV, or rather until the pontificates of Paul II (1484-1492), Sixtus IV (1471-84), Innnocent VIII (1484-1492), and the first part of the reign of Alexander VI. The antipapal and republican temper of the author, also his partisan devotion to the Colonna, and his personal animosity, led him to indulge in very severe charges and violent acusations of the popes, especially Sixtus IV. He put down in his chronicle every fragment of the most preposterous and malevent gossip current in Roman society; even obvious falsehoods attributed to him. He is therefore not considered a reliable chronicler. It is only with the greatest caution and after very careful criticism that his work can be used for the papal history of his time. The Diarium was first edited by Eccard (Corpus historicum medii aevi, II, 1863-2016); afterwards, with omission of the most scandalous parts by Muratori(Scriptores rerum Italicarum, III, ii, 1111-1252); a critical edition of the text is owing to Tommasini, Diario della Città di Roma di Stefano Infessura scribasenato (Fonti per la storia d'Italia, VI, Rome, 1890).
TOMMASINI, Il diario do Stefano Infessuar in Archivia della Societa romana di storia patria, XI (Rome, 1888), 481-640; IDEM, Nuovi documenti illustrativi del Diario di Stef. Infessura, XII (Rome, 1889), 5-36; PASTOR, Geschichte der papste, 4th ed., II, passim, especially 646-649.
J.P. KIRSCH 
Transcribed by Beth Ste-Marie

Stefano Maderno[[@Headword:Stefano Maderno]]

Stefano Maderno
(1576-1636), a sculptor of the Roman School and of the era just preceding Bernini, his contemporary. He is believed to be of Lombard origin from the neighbourhood of Como; probably he was related to Carlo Maderna, the architect and sculptor, who was also born near Como, at Bissone. Stefano's works are found frequently in churches upon which Carlo was engaged. Stefano began by copying the antique and made several highly esteemed models in bronze. His fame rests, however, upon the statue of St. Cecilia over her tomb in the church of St. Cecilia in Trastevere, Rome. He never surpassed, or even equalled this which he executed in his twenty-third year. The body of the martyr, discovered by Pope Paschal I (fourth century) in the Catacomb of St. Callistus and brought by him to the church which had been her dwelling, was viewed anew unchanged in1599. Before closing the tomb again, Clement VIII summoned Maderno, the most skilful artist of his day to make an exact reproduction of the figure. His statue represents a delicate, rather small body, lying face-downward, with the knees drawn together, the arms extended along the side and crossing at the wrists, the head enveloped in a veil. A gold fillet marks the wound in the back of the partly severed neck. The form is so natural and lifelike, so full of modesty and grace, that one scarcely needs the sculptor's testimony graven on the base: "Behold the body of the most holy virgin Cecilia whom I myself saw lying incorrupt in her tomb. I have in this marble expressed for thee the same saint in the very same posture of body." If it were art alone, it would be consummate art but Cicognara bears witness that in the perfect simplicity of this work, more unstudied and flexuous than his other productions, the youthful sculptor must have been guided solely by the nature of the object before him, and followed it with unswerving docility.
Stefano is supposed to have assisted in the construction of the Pauline Chapel of Sta. Maria Maggiore, where two of his reliefs are to be found: one in marble representing a battle, the other, the story of the snow-fall in August, the origin of the basilica. Also attributed to Stefano, but quite without importance, are: the figure of St. Peter for the façade of the Quirinal Palace, a statue of St. Charles Borromeo in the church of S. Lorenzo in Damaso, decorative figures of children in the Sixtine Chapel of Sta. Maria Maggiore, angels of the Madonna di Loreto and Sta Maria sopra Minerva and the allegories of Peace and Justice at Sta Maria della Pace. Count Gaspare Rivaldi, for whom Maderno executed various commissions, having sought to reward him by procuring for him a lucrative position at the excise offices of the Gabelle di Ripetta, the sculptor's time became unfortunately engrossed by his new duties to the exclusion of his art. He died in Rome in 1636.
M.L. HANDLEY 
Transcribed by Michael C. Tinkler

Steinamanger, Diocese of[[@Headword:Steinamanger, Diocese of]]

Diocese of Steinamanger
(SZOMBATHELY)
Located in Hungary, suffragan of Gran, founded in 1777 under Queen Maria Theresa. Originally Colonia Claudia Sabaria and capital of Pannonia during the Roman era, the city was in 445 laid waste by the Huns. In the ninth century Steinamanger, an episcopal see even before the invasion of the Huns, was placed under the jurisdiction of the Archbishop of Salzburg; King St. Stephen, it is said, gave Steinamanger to the Bishop of Veszprém. In 1777 the see was reconstituted at the expense of the Dioceses of Agram and Veszprém. It includes the Counties of Vas and Zala and the territory lying on the River Mura. Its first bishop was John Szily (1777-99), who built the episcopal residence and the cathedral. His successor, Cardinal Franz Herzen (1799-1804), was envoy of Joseph II to the Holy See. Bishop Count Mikes is the present incumbent (since 1911). The Abbey of Jaák, one of the chief Romanesque edifices in Hungary, is in this diocese. The chapter of Steinamanger sprang from the chapter of Vasvár that claims as its founder King St. Stephen, though its documents are of later date. This chapter, richly endowed by the Hungarian kings, declined in the fifteenth century, and in 1578, during the invasions of the Turks, was removed to Steinamanger; on the foundation of the see it became the cathedral chapter. The number of canons was 6 with as many titular canons. The diocese has 6 archdeaneries, 189 priests, 54 parishes. A right of patronage is exercised. There are 5 abbeys and 3 titular abbots, 4 titular provosts, and 25 monasteries with 216 members. The clergy numbers 268 and the Catholic laity 463,947.
A Katolikus Magyarország (Catholic Hungary) (Budapest, 1901); Schematismus (1909).
A. ALDÁSY. 
Transcribed by Douglas J. Potter 
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Stephan Jakob Neher[[@Headword:Stephan Jakob Neher]]

Stephan Jakob Neher
Church historian; b. at Ebnat, 24 July, 1829; d. at Nordhausen, 7 Oct., 1902. His family were country people of Ebnat, a village in the district of Neresheim in Würtemberg, and upon the conclusion of his studies in the gymnasium Neher devoted himself to the study of theology in the University of Tübingen. After his ordination, he laboured as pastor of Dorfmerkingen, then of Zöbingen, and finally of Nordhausen (in the district of Ellwangen, Würtemberg). In addition, Neher devoted himself throughout his life to intellectual pursuits, principally to canon law and church history, giving his attention, in the latter study, chiefly to the two branch sciences of ecclesiastical geography and ecclesiastical statistics, in which he acccomplished great results. In his first considerable work, which appeared in 1861, he deals with the topic of the privileged Altar (altare privilegiatum). In 1864 he published the first volume of his great and carefully planned work, "Kirchliche Geographie und Statistik", which comprises three volumes (Ratisbon, 1864-68). It was, for that day, a most important work, indispensable to historians. Its author was one of the first in modern times to recognize the importance of this branch of church history, collecting with great care material often very difficult to procure, and arranging it systematically. His book on the celebration of two Masses by a priest on the same day pertains to canon law, and it bears the title: "Die Bination nach ihrer geschichtlichen Entwicklung und nach dem heutigen Recht" (Ratisbon, 1874). After 1878 Neher edited the statistical "Personalkatalog" of his own diocese of Rottenburg, and was one of the principal contributors to the second edition of the Kirchenlexikon of Wetzer and Welte. For this work he wrote no fewer than 235 articles, or greater parts of articles. Their content is chiefly matter relating to church history, or to ecclesiastical statistics; his best articles are those relating to the latter subject; those of purely historical interest are often imperfect.
J.P. KIRSCH 
Transcribed by Joseph McIntyre

Stephan Ladislaus Endlicher[[@Headword:Stephan Ladislaus Endlicher]]

Stephan Ladislaus Endlicher
Austrian botanist (botanical abbreviation, Endl.), linguist, and historian, b. at Pressburg, Hungary, 24 June, 1804; d. at Vienna, 28 March, 1849. The son of a physician, he studied philosophy at Pesth and Vienna, and theology from 1823 to 1826 at Vienna; he did not, however, enter the priesthood. From 1826 at Pressburg he turned his attention to languages, studying especially Chinese, a knowledge of which is shown in some of his later works: "Anfangsgründe der chinesischen Grammatik" (Vienna, 1844), and "Atlas von China nach der Aufnahme der Jesuiten" (Vienna, 1843). Urged by his father, Endlicher took up the study of botany in 1826, and devoted all his spare time to it during the years 1828-36, when he had charge of the MSS. in the Imperial Library of Vienna. In this same period he issued as librarian, in addition to a number of works on the ancient classical, German, and Hungarian literatures, the first volume (Vienna, 1836) of the MS. catalogue of the Imperial Library. In 1836, he was made curator of the botanical department of the Royal Natural History Museum, and in 1840, professor of botany at the University of Vienna, and director of the Botanical Garden of the University. In 1830, he had issued his first botanical treatise, that on the flora of Pressburg. As curator of the botanical department he united the various distinct herbaria into one scientifically arranged general herbarium, to which he added, as a gift, his own containing 30,000 species of plants; the classification adopted by Endlicher remained unchanged until 1885. On his appointment as curator he began at once to develop his botanical system, which is explained in his well-known and most important work: "Genera plantarum secundum ordines naturales disposita" (Vienna, 1836-50), a work regarded as one of the fundamental writings of systematized botany.
As early as 1835 he founded the first periodical in Austria for the natural sciences, the "Annalen des Wiener Museums der Naturgeschichte". His numerous other writings on botanical subjects show an independent critical judgment, acute observation, and comprehensive knowledge. Endlicher also collaborated in a number of publications with other botanists; with Schott, Fenzl, and especially with Unger in "Grundzüge der Botanik" (Vienna, 1843); with Pöppig in a work on the plants of Chile, Peru, and the region of the Amazon (Leipzig, 1835-45); also in conjunction with the American Asa Gray, and with George Bentham and Robert Brown of Great Britain. Up to the time of his death Endlicher aided von Martius in editing the latter's great work "Flora Brasiliensis" (Munich and Leipzig, 1840-1906); the work, a folio costing 6000 marks, was finally completed in 130 parts of 20,733 pages in all, and containing 3811 plates. It was through Endlicher's exertions that von Martius was enabled to begin the bringing out of this work under the patronage, and with the financial aid, of the Emperor Ferdinand I. Endlicher's botanical MSS. and correspondence belong to the botanical department of the Royal Museum at Vienna; his correspondence with Unger was published by the botanist Haberlandt (Berlin, 1899). In addition to his other labours, he had a large share in founding (1846-47) the Imperial Academy of Sciences of Vienna, and was one of its first forty members. Endlicher became involved in the political movement of 1848; he was elected a member both of the German and the Austrian parliaments, but his political activities were not successful. Botanists have, on three occasions, sought to use his name as a designation of species of plants (Endlichera, Endlicheria), but according to the rules of the botanical nomenclature, such appellations express synonyms which should be avoided.
VON BECK in Botan. Centralblatt (Cassel, 1888), XXXIII, 249; NEILREICH in Verhandl. des zool.-bot. Vereins (Vienna, 1855), V, 51; SACHS, Geschichte der Botanik (Munich, 1875); WURZBACH in Biograph. Lexicon des Kaisertums Oesterreich (Vienna, 1858), IV, contains a list of his writings; Die botanischen Anstalten Wiens (Vienna, 1894); Botanik und Zoologie in Oesterreich (Vienna, 1901) contains a portrait of Endlicher.
JOSEPH ROMPEL 
Transcribed by Thomas J. Bress

Stephan Szanto[[@Headword:Stephan Szanto]]

Stephan Szántó (Arator)
Born in the Diocese of Raab, Hungary, 1541; died at Olmütz in 1612. On finishing his studies in Vienna, he attached himself to the Diocese of Raab, and in 1560 was sent by his bishop to the German College at Rome. Here he joined the Jesuit order, and after his novitiate was ordained priest. In 1566 he returned to Vienna, and thence went as professor to Nagy-Szombàt. The succeeding years were spent at the universities of Vienna and Graz, where he lectured on philosophy. In 1568 Szàntó strove to found a Catholic mission for Transylvania, where Protestantism was making great headway; this project he continued in Rome, wither he was summoned in 1579 as Hungarian penitentiary. This last position he held until 1579. His endeavours to found a Hungarian College in Rome after the model of the German College met with but temporary success. The monastery of the Hermits of St. Paul near St. Stephen's on the Coelian was to serve for this purpose; the deed of foundation was approved by Gregory XIII and the college was opened on 28 May, 1579. The pope, however, soon united the college with the German College. At the end of 1579 Szàntó left Rome, and proceeded to Transylvania, where he displayed great activity in the work of Catholic missions at Klausenberg (Kolozavàr), and later at Vàrad. At this time occurred his literary polemics with the Reform preacher Peter Beregszàszi, against which he wrote his "Epistola apologetica". In 1585, Szàntó proceeded to Gyula-Fehérvàr, and thence, on the expulsion of the Jesuit order from Transylvania, to Séllye. In 1600 he went to Znióvàralja, and in 1605, on the destruction of this place by the troops of Bocskay, to Olmütz, where he remained until his death. During the siege of Znióvàralja his books and manuscripts, including the Hungarian catechism which he composed in Rome, were lost; until his death, he was working on a translation of the New Testament, which was later used by Georg Kàldy. Szàntó must also be credited, as has been recently proved, with the Hungarian portion of the great dictionary of Calepino.
FRAKNÓI, Egy magyar jezsuita a XVI. szàzadban (A Hungarian Jesuit in the Sixteenth Century) in Katolikus Szemle (Budapest, 1888); SZINNYEI, Magyar irók (Hungarian Authors), I; STEINHUBER, Gesch. des Collegium Germanicum-Hungarium, I (Freiburg, 1895).
A. ÁLDÁSY 
Transcribed by M. Donahue

Stephan Wiest[[@Headword:Stephan Wiest]]

Stephan Wiest
Member of the Order of Cistercians, b. at Teisbach in Lower Bavaria, 7 March, 1748; d. at Aldersbad, 10 April, 1797. He attended the gymnasium at Landshut, and in 1767 entered the Cistercian monastery of Aldersbach in lower Bavaria, where he studied philosophy and theology, took the vows, 28 October, 1768, and was ordained priest, 1772. He continued his studies at the University of Ingolstadt. From 1774-80 he taught philosophy and mathematics, and from 1780-81 theology, at Aldersbach. In 1781 he was made professor of dogmatic theology at Ingolstadt, where he also taught patrology and the history of theological literature. He was rector of the university, 1787-88, resigned his professorship in 1794, and returned to his monastery. Wiest has an honourable place in the history of Catholic theology of the eighteen century as a positive dogmatist, well versed in theological literature. His chief work, "Institutiones theologicae" (6 vols., Eichstätt, 1782-86; Ingolstadt, 1788-89; 2nd ed., Ingolstadt, 1788-1801), is valuable for its abundance of positive and historical materials, though the treatment of the speculative side is scanty. "Institutiones theologiae dogmaticae in usum academicum" (2 vols., Ingolstadt, 1791) is a compendium, of which two posthumous editions appeared at Landshut (1817; 1825). The most important of his other works are: "Introductio in historiam litterariam theologiae revelatae potissimum catholicae" (Ingolstadt, 1794); "Institutiones Patrologiae in usum academicum" (Ingolstadt, 1795); and four dissertations in the university year- book: "De Wolfango Mario Abbate Alderspacensi Ord. Cist." (I-IV, Ingolstadt, 1788-92).
WERNER, Gesch. der katholischen Theologie (Munich, 1866), 243-48; LAUCHERT, Briefe von Stephan Wiest, O. Cist., an Gerhoh Steigenberger in Studien u. Mittheilungen aus dem Benedictiner-und-Cistercienser-Orden, XXI (1900), 127-5, 285-306, 535-53.
FRIEDRICH LAUCHERT 
Transcribed by Thomas M. Barrett 
Dedicated to Barbara Wiest

Stephen (III), IV, Pope[[@Headword:Stephen (III), IV, Pope]]

Pope Stephen (III) IV
Stephen (III) IV, Pope, born about 720; died 1 or 3 August, 772. Paul I was not dead when trouble began about the election of his successor. Toto of Nepi with a body of Tuscans burst into Rome, and, despite the opposition of the primicerius Christopher, forcibly intruded his brother Constantine, a layman, into the chair of Peter (June, 767). In the spring of 768, however, Christopher and his son Sergius contrived to escape from the city, and with the aid of the Lombards deposed the usurper. They were also able to overthrow the monk Philip, whom some of their Lombard allies had clandestinely elected pope. By their efforts Stephen, a Sicilian, the son of Olivus, was at length canonically elected and consecrated (7 August, 768). He had been a Benedictine monk, and had been ordained priest by Pope Zachary. After his consecration the antipopes were treated with the greatest cruelty which, it seems to be generally allowed, Stephen was unable to hinder. To prevent the recurrence of such an election as that of Constantine, the Lateran council forbade laymen to be elected popes or to take part in their election for the future. Only cardinals were to be chosen popes (April, 769). Through Stephen's support the archdeacon Leo was enabled to hold the See of Ravenna against a lay intruder, and in turn through the support of the brothers Charlemagne and Carloman, Kings of the Franks, Stephen was able to recover some territories from the Lombards. But their king, Desiderius, managed to strike two serious blows at Stephen. He brought about a marriage between his daughter and Charlemagne, and in some mysterious manner effected the fall of the pope's chief ministers, Christopher and Sergius. He also allied himself with Paul Afiarta, Stephen's chamberlain, who practised great cruelties when the pope lay dying. Desiderius also brought about trouble in Istria by trying to cause a schism against the Patriarch of Grado, but Stephen defended the patriarch promising him even armed support if necessary. Stephen is honoured as saint in some Martyrologies.
For bibliography see STEPHEN (II) III, POPE.
HORACE K. MANN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Stephen (IV) V, Pope[[@Headword:Stephen (IV) V, Pope]]

Pope Stephen (IV) V
(816-17)
Stephen (IV) V, Pope, date of birth unknown; died 24 Jan., 817. Stephen, the son of Marinus, was of the same noble Roman family which gave two other popes to the Church. During his youth he had been patronized by Hadrian I and Leo III, the latter of whom had ordained him deacon. His virtues were celebrated, and he was elected pope and consecrated immediately after Leo's death, about 22 June, 816. He at once caused the Romans to take an oath to the Emperor Louis the Pious as their suzerain, and he sent notice of his election to him. He then went to France and crowned Louis. From that benevolent prince he received a number of splendid presents, and with him renewed the pact or agreement that had already existed for some time between the Franks and the papacy. Whilst still in Gaul he granted the pallium to Theodulf of Orleans, one of the emperor's chief advisers. When returning to Rome he visited Ravenna, there exposing the sandals of Christ to the veneration of the faithful, and he brought back with him a number of exiles whom political reasons had sent into exile during the pontificate of Leo III. He was buried in St. Peter's.
Liber Pontificalis, ed. DUCHESNE, II, 49 sqq.; Lives of Louis the Pious and various annals in Mon. Germ. Hist.: Script., II; MANN, Lives of the Popes, II, 111 sqq.
HORACE K. MANN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Stephen (VI), VII, Pope[[@Headword:Stephen (VI), VII, Pope]]

Pope Stephen (VI) VII
(896-7)
Stephen (VI) VII, Pope, date of birth unknown; died about August, 897. Stephen was a Roman, and the son of John, a priest. He had been consecrated Bishop of Anagni, possibly against his will, by Formosus, and became pope about May, 896. Whether induced by evil passion or perhaps, more probably, compelled by the Emperor Lambert and his mother Ageltruda, he caused the body of Formosus to be exhumed, and in January, 897, to be placed before an unwilling synod of the Roman clergy. A deacon was appointed to answer for the deceased pontiff, who was condemned for performing the functions of a bishop when he had been deposed and for passing from the See of Porto to that of Rome. The corpse was then stripped of its sacred vestments, deprived of two fingers of its right hand, clad in the garb of a layman, and ultimately thrown into the Tiber. Fortunately it was not granted to Stephen to have time to do much else besides this atrocious deed. Before he was put to death by strangulation, he forced several of those who had been ordained by Formosus to resign their offices and he granted a few privileges to churches.
Liber Pontificalis, II, 229; privileges of Stephen in P. L., CXXIX; DUMMLER, Auxilius and Vulgarius (Leipzig, 1866); DUCHESNE, The Beginnings of the Temporal Sovereignty of the Popes, 198 sqq.; MANN, Lives of the Popes, IV, 76 sqq.
HORACE K. MANN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Stephen (VII) VIII, Pope[[@Headword:Stephen (VII) VIII, Pope]]

Pope Stephen (VII) VIII
(929-31)
Pope Stephen (VII) VIII, date of birth unknown; died in February or March, 931. He became pope either at the end of 928 or at the beginning of 929. Except that he was a Roman, the son of Teudemund, and sometime cardinal-priest of St. Anastasia, and that when pope he issued certain privileges for monasteries in France and Italy, and was buried in St. Peter's, nothing more is known of him.
Liber Pontificalis, II, 242; JAFFÉ, Regesta (Leipzig, 1888), 453-4; MANN, Lives of the Popes, IV, 189 sqq.
HORACE K. MANN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Stephen (VIII) IX, Pope[[@Headword:Stephen (VIII) IX, Pope]]

Pope Stephen (VIII) IX
(939-942)
Pope Stephen (VIII) IX, date of birth unknown; he became pope about 14 July, 939, and died about the end of Oct., 942. Despite the contrary assertions of late writers, there is no doubt that Stephen was a Roman and cardinal-priest of SS. Silvester and Martin. He supported the declining Carlovingian dynasty, and by threat of excommunication forced the nobles to be faithful to the Frankish King Louis IV d'Outre-Mer. Throughout the whole of his pontificate he was subject to Alberic, Prince of the Romans, and so had little opportunity of distinguishing himself.
Liber Pontificalis, II, 244; privileges, P. L., CXXXII; FRODOARD, Annals; MANN, Lives of the Popes in the Early Middle Ages, IV (London, 1910), 212 sq.
HORACE K. MANN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Stephen Brinkley[[@Headword:Stephen Brinkley]]

Stephen Brinkley
Confessor of the Faith, imprisoned and tortured as manager of a secret press for the publication of devotional and controversial works in the reign of Queen Elizabeth; b. about 1550, and lost to view after 1585. He was a member of a Catholic association of unmarried gentlemen of property, organised by George Gilbert, and solemnly blessed by Gregory XIII, 1580. Their purpose was to raise funds for the support of priests, to prepare Protestants for the Faith, and, at a time when priests travelled in disguise, without papers of identification, to arrange for introductions which would guard both priests and laity against betrayal. The members undertook to content themselves with the bare necessaries of their state of life, to spend the remainder of their goods in the cause of the Church, and to devote themselves wholly to the salvation of souls and the conversion of heretics. At this time the Jesuit Fathers Robert Parsons and (Blessed) Edmund Campion were preparing for a vigorous propaganda through the press. With the assistance of several of the old Marian priests and of one Brooks, Parsons procured from the elder Brooks, owner of a large house called Greenstreet, at East Ham in Essex, five miles from London, permission for certain gentleman to lodge there. To this house, chiefly with the assistance of Brinkley, Parsons conveyed a printing press and materials. Brinkley's seven workman appeared in public with fine clothes and horses, to avert suspicion. The parson and churchwardens urged the newly arrived gentlemen to attend services; an incautious purchase of paper almost gave a clue to the discovery of the press, and a servant of Brinkley's was caught and racked.
Their first book, however, which was very probably a work of devotion or of encouragement to Catholics, was successfully issued. Brinkley then moved the press to Henry Park, to the house of Francis Browne, brother of Viscount Montague. Parsons issued, 1581, "A brief Censure upon two Books written in answer to M. Edmund Campion's Offer of Disputation." Campion's challenge was then circulating in manuscript. Extreme caution was required in the management of Brinkley's Press. Government experts, like Norton, reported that the Brinkley books, in spite of the Douai imprint, had been produced in England; the landlord Brooks was suspicious; information as to the press was also asked of Father Briant upon the rack. After a second removal, Brinkley printed, at a lodge belonging to Dame Cecilia Stonor's house, near Henley, Campion's "Decem Rationes". At Oxford, on Commemoration Day, 27 June, 1581, the benches of St. Mary's Church were found strewn with copies of this ringing challenge to the universities. The capture of Campion near Oxford Sunday evening, 16 July, was followed in a few weeks by that of Brinkley and his printers. Brinkley, though tortured in the Tower, escaped the fate of his fellow prisoner, William Carter, a Catholic printer, who was executed at Tyburn. Brinkley was discharged in June, 1583. He accompanied Father Parsons first to Rome, where we find his name in the Pilgrim Book of the English College in the following September, and thence in the following year to Rouen. Here, with George Flinton, Brinkley printed a second edition of a work which Flinton had brought out in 1581, "The Christian Directory". After Flinton's death about 1585, Brinkley continued to issue Catholic books. The date of his death is unknown. Gillow mentions a work translated from the Italian (Paris, 1579), entitled "The Exercise of a Christian Life . . . newly perused and corrected by the translatour" (James Sancer). Sancer, or Sanker, is known to have been the pseudonym of Brinkley. This work, perhaps, is one of the early issues of Brinkley's own press.
GILLOW, Bibl. Dict. of English Catholics; MORRIS, Troubles of Our Catholic Forefathers, second series; SIMPSON, Life of Edmund Campion (London, 1867); LAW, Historical Sketch of the Jesuits and Seculars in the Reign of Elizabeth (London, 1900).
J. VINCENT CROWNE 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to all Catholic Laity, in their efforts to preserve and defend our faith.

Stephen Doutreleau[[@Headword:Stephen Doutreleau]]

Stephen Doutreleau
Missionary, born in France, 11 October, 1693; date of death uncertain. He became a Jesuit novice at the age of twenty-two and migrated to Louisiana, U.S.A., with the Ursuline nuns in 1727. Soon after his arrival he was sent to the Illinois mission, for in 1728 he seems to have been at Post Vincennes, "the fort on the Wabash", which was established about that time. On 1 January, 1730, he set out for New Orleans on business connected with the mission. The Natchez Indians, only a few weeks before, had massacred all the inhabitants of the little French village of Natchez, and the Yazoos, a neighbouring Indian tribe, had followed their example. Two Jesuit missionaries perished in these uprisings. Ignorant of the state of the country and accompanied by four or five Frenchvoyageurs, Father Doutreleau landed at the mouth of the Yazoo River to offer up the Holy Sacrifice. The Indians attacked the little party killing one of the Frenchmen and wounding the missionary in the arm. Doutreleau escaped to his canoe with two of his companions and began their flight down the Mississippi. After many dangers they reached the French camp at Tonica Bay, where they were received with great kindness; their wounds were dressed and after a night's rest they proceeded unmolested to New Orleans. A journey of four hundred leagues through a hostile country had been accomplished. Shortly after, Father Doutreleau became chaplain of the French troops in Louisiana, and in this capacity accompanied them on one expedition. At his own request he was sent back to the Illinois Indians, but how long he remained is uncertain. He was at one time chaplain of the hospital at New Orleans. In 1747 he returned to France after labouring as a missionary in the Mississippi Valley for twenty years.
EDWARD P. SPILLANE 
Transcribed by Christine J. Murray

Stephen Goffe[[@Headword:Stephen Goffe]]

Stephen Goffe
(Or Gough)
Oratorian; b. 1605; d. at Paris, Christmas Day, 1681. He was the son of Stephen Goffe, Protestant rector of Stanmer in Sussex, and was educated at Merton College, Oxford, becaming M.A. in 1627. He took orders and became chaplain to Colonel Vere's regiment in the Low Countries. Subsequently the Earl of St. Alban's obtained his appointment as one of the chaplains to Charles I, in which capacity he was created D.D. in 1636. He was often employed in secret negotiations in France, Flanders, and Holland. During the Civil War he was arrested and charged with attempting to rescue the king, then a prisoner at Hampton Court. After the execution of the king (whose death-warrant was signed Stephen's brother William), he went to France, where he became a Catholic. Dodd and other Catholics have disproved the story that the Sorbonne admitted the validity of his Anglican orders. He became an Oratorian on 14 Jan., 1651, at Notre-Dame-des Vertues near Paris, where he became superior in 1655. Here he helped English exiles, both Protestants and Catholics, using his influence with Queen Henrietta Maria on their behalf; and on her appointment he acted as tutor to the young Duke of Monmouth. He was a learned man and maintained a correspondence with Vossius and other scholars. Some of his letters were printed by Colomesius in 1690, and others, still in manuscript, are in the British Museum (Addit. MS. 6394).
DODD, "Church History" (Brussels, 1737-41), III, 305; CLARENDON, "History of the Rebellion" (1702-04); LINGARD, "History of England" (London, 1849), VIII, 191; ESTCOURT, "Question of Anglican Orders Discussed" (London, 1973); GILLOW, "Bibl. Dict. Eng. Cath.", s.v.; COOPER in "Dict. Nat. Biog.", s.v. He also published in 1646 under the title "The Lord George Digby's Cabinet and Dr. Goff's negociations."
EDWIN BURTON 
Transcribed by John Looby

Stephen Hawes[[@Headword:Stephen Hawes]]

Stephen Hawes
Poet; b. in Suffolk about 1474; d. about 1523. Very little is known of his life. He was educated at Oxford, and afterwards travelled and visited some foreign universities. He seems to have studied English literature as well as foreign languages, and on his return from abroad became groom of the chamber to Henry VII. According to Anthony a Wood's account, he was noted for his wit and his at memory, being able to repeat by heart many of the English poets, especially Chaucer and Lydgate. While attached to the court he wrote, about 1506, his best known poem, "The Passetyme of Pleasure", which went through several editions during the next half century. It is an allegory written, with the exception of a few heroic couplets, in the seven-line stanza known as rime royal, and consists of nearly six thousand lines in forty-five divisions or chapters.
The poem is an attempt to revive the type of medieval allegory which had its origin in the "Romaunt of the Rose" and which had almost passed away. Its matter, "an allegory of the life of a man", shows the poetics learning and some ingenuity in fashioning allegories detail. Its versification marks, on the whole, the extraordinary low ebb which poetry at this date had reached, though here and there stanzas of some charm appear. Hawes wrote also some shorter poems, amongest which are "The Example of Virtue", another allegory, "The Conversion of Swearers", an exhortation against swearing by the Body of Christ; and a coronation poem on the accession of Henry VIII. John Bale's remark upon the life of Hawes, virtutis exemplum, is agreed with by all who judge the poet from has writings.
Works
"The Passetyme of Pleasure", ed. Wright Percy Society (London, 1845); "The Conversion of Swearers", ed. Abbotsford Club (Edinburgh, 1865); "A joyful Medytacyon to All Englande of the Coronation of Henry VIII", ed. Abbotsford Club (Edinburgh, 1865). Dict. Nat. Biog. s. v.; Cambridge Hist. Eng. Lit.. (Cambridge, 1908), WOOD, Athenae (Oxford, 1848), I; See also the preface of the Abbotsford Club edition, above.
K.M. WARREN 
Transcribed by Joseph P. Thomas

Stephen Joseph Perry[[@Headword:Stephen Joseph Perry]]

Stephen Joseph Perry
Born in London, August, 1833; d. 27 Dec. 1889. He belonged to a well-known Catholic family. His schooling was first at Gifford Hall, and then at the Benedictine College, Douai, where he proceeded to Rome to study for the priesthood. Having resolved to enter the Society of Jesus, he entered the novitiate (1853-5) first at Hodder, and then at Beaumont Lodge, after which he pursued his studies at St. Acheul, near Amiens, and at Stonyhurst. In consequence of his marked bent for mathematics, he was sent to attend the lectures of professor De Morgan, in London, and those of Bertrand, Lionville, Delaunay, Cauchy, and Serret, in Paris. In the autumn of 1860 he was recalled to Stonyhurst to teach physics and mathematics, likewise taking charge of the observatory.
In 1863 he commenced his theological studies at St. Beuno's, N. Wales, and was ordained in 1866. He resumed his former duties at Stonyhurst, which during the rest of his life were uninterrupted, save by special scientific engagements. In company with Father Walter Sidgreaves, he made magnetic surveys, in 1868, of Western, in 1869 of Eastern, France, and in 1871 of Belgium. In 1870 he went in charge of a government expedition to observe a solar eclipse at Cadiz; at Carriacou (West Indies) in 1886; in Moscow in 1887; and at the Salut islands in 1889, on which journey he lost his life.
In 1874 he headed a party similarly sent to Kerguelen in the South Indian Ocean, to observe a transit of Venus, when he also took a series of observations to determine the absolute longitude of the place, and others for the magnetic elements, not only at Kerguelen itself, but, on his way to and fro, at the Cape, Bombay, Aden, Port Said, Malta, Palermo, Rome, Naples, Florence, and Moncalieri. He likewise drew up a Blue-book on the climate of "The Isle of Desolation", as Kerguelen was called by Captain Cook.
In 1882 he went again with W. Sidgreaves, to observe a similar transit in Madagascar, and he again took advantage of the occasion for magnetic purposes. In 1874 he became a Fellow of the Royal Society.
At Stonyhurst, while he greatly developed the meteorological work of the observatory, and in the province of astronomy made frequent observations of Jupiter's satellites, of stellar occultations, of comets, and of meteorites, it was in the department of solar physics that he specially laboured, particular attention being paid to spots and faculæ. For observation in illustration of these an ingenious method was devised and patiently pursued. Father Perry was moreover, much in request as a lecturer. He died while actually performing the duty assigned to him in conducting an eclipse expedition in the pestilential group misnamed the "Isles de Salut". The observation on this occasion was exceedingly successful, and Father Perry, though already severely indisposed, managed to perform his part without interruption. As soon as it was over, however, he became alarmingly worse, and having gotten on board the H.M.S. "Comus", which had been detained for the service, he died at sea five days later, 27 Dec., 1889. He was buried in the Catholic cemetery at Georgetown, Demerara. An account of his life and scientific works by CORTIE is published by the CATHOLIC TRUTH SOCIETY.
JOHN GERARD 
Transcribed by M. Donahue

Stephen Lochner[[@Headword:Stephen Lochner]]

Stephen Lochner
A painter, born at Meersburg, on the Lake of Constance, date of birth unknown; died at Cologne, 1452. He came to Cologne about 1430 from Meersburg. His style of painting resembles more that of "Master Wilhelm" of the fourteenth century, than that of the unknown painters who followed him, who, though they lived at Cologne, betray a certain Dutch influence. He seems to have brought with him from his home in Upper Germany, the more vivid realism of Moser and Witz. His principal work was destined for the altar in the town hall, but was removed in 1810 to the choir chapel of the cathedral. This is the brilliant triptych which, in the centre piece, shows in almost life-size figures the worshipping of the Magi, and the side panels of which represent St. Ursula with her companions, and Gereon with his warriors. In the middle, seated on a throne, appears the Madonna with the Child, humble and yet majestic, clad in the traditional ideal garments. The miraculous star shines above, and angels appear overhead. On each side one of the kings prays and tenders his offering, while the third stands beside the throne. To the right and the left their followers crowd into view. A wealth of tone and colour transfigures the scene. The figures, save the Virgin, are all clad in the costumes of the time; their bearing is free and bold, and each individual in the group stands out in marked relief. This is especially true of the warriors of Gereon on the right lateral panel. Their leader is seen, virile and resolute, advancing with the flag; his costume is richly embroidered, and his armour bears a large cross. His followers are similarly clad and bear battle-axes. On the left side are the women, of delicate mould and somewhat less pronounced individuality; a pope and a bishop appear among them, both of whom play a part in the legend of St. Ursula. The sumptuous garments of the maidens are trimmed with royal ermine, and their long flowing sleeves hang down at their sides. The slender arms and tapering fingers of the Madonna, as well as the somewhat awkward movements of some of the other figures, remind us of an earlier period; but there is a keen sense of nature and an earnest aim at reality in the treatment of the costumes as well as in the expression of the faces, which are finished and lifelike.
The Annunciation, done in more subdued tones, is represented at the outer end. Great care is shown in the handling of the room, with its wall-hangings and its compartment ceilings, the desk, chair, and lily. The whole work reminds one of Van Eyck's altar painting at Ghent; the artist has achieved at Cologne a magnificent monument to the patron saint of the city. Similar in technic is the "Virgin among the Rosebushes" (Maria am Rosenhag) in the Cologne museum. This is an enchanting picture of the Blessed Mother with the Child, surrounded by angels who discourse celestial music. Indeed one might view it as a scene in heaven, a glimpse of which is vouchsafed mortals by the two angels who part the mystic veil. God the Father appears above, His hand raised in benediction, while over them hovers the Dove, symbol of the Holy Ghost. The "Madonna of the Violets" is ascribed to an earlier period of Lochner, and is in the archiepiscopal museum. This charming work is done in the style of "Master Wilhelm". The youthful Mother stands there, more than life-size, with the Infant Jesus on her arm; her left hand holds a bunch of violets; above are seen the Heavenly Father, the Holy Ghost, and an angel; Mother and Child look down upon a woman in prayer, who represents the donor of the painting. The "Last Judgment", which hangs in the museum of Cologne, seems at first glance to be in an entirely different style. Certain experts have contended against Master Stephan's authorship of this work, because of the realistic forms of the damned, and the distorted faces of the demons. Other critics have assumed that his pupils contributed the lost souls, and have recognized in the remainder of the work the hand of Lochner himself. Another painting, which is more likely to have emanated from his brush, is of "The Presentation of Jesus in the Temple", with saints portrayed on the side panels; it is the famous central picture at Darmstadt, so much admired by visitors. The youths standing before Simeon, and the maidens grouped behind Anna, make an array of figures full of grace and charm.
SCHEIBLER AND ALDENHOVEN, Gesch. der Kölner Malerschule (Lübeck, 1894); MERLO, FIRMENICH-RICHARTZ, AND KEUSSEN, Kölnische Künstler in alter und neuer Zeit (Düsseldorf, 1895).
G. GIETMANN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Stephen Mallory White[[@Headword:Stephen Mallory White]]

Stephen Mallory White
American statesman; born at San Francisco, California, 19 January, 1853; died at Los Angeles, California, 21 February, 1901. His parents were William F. White and Fannie J. (Russell), natives of Limerick, Ireland, and distinguished California pioneers of 1849. He was a grand-nephew of Gerald Griffin, the poet and novelist, and a cousin of Stephen Russell Mallory, Secretary of the Navy of the Southern Confederacy. He was educated at the Jesuit Colleges of St. Ignatius in San Francisco and Santa Clara at Santa Clara, California. In 1874 he was admitted to the bar. He was a noted orator, a profound student, and was gifted with great natural ability which he employed with tireless energy as a lawyer and in the service of his country. In 1886 he was elected, as a Democrat, state senator, lieutenant governor (1888), and United States senator (1893). In the latter capacity he served for six years and during that time was one of the leaders who forced the Pacific railroads to pay their enormous debt to the Government and who urged the construction of the Panama Canal. His most valuable service to the nation while in the United States Senate was his learned exposition of the complex questions of international and constitutional law involved in the war with Spain and in the annexation of Hawaii and of the Philippines to the United States. These studies have been included in two volumes, published since his death, "Stephen M. White, His Life and Work" (Los Angeles, 1902), and have taken rank as classics among treatises on civil government. He was one of the lawyers who represented the Church in the claim against Mexico growing out of the "Pious Fund of the Californias". In 1896 the Democratic party in California endorsed him for President of the United States, but he declined to enter the contest. He was a devout though unobtrusive Catholic all his life, and died while suffering from overwork. The people of the United States have, by popular subscription, erected a life-size statute of Senator White in bronze at Los Angeles, where his remains repose.
MOSHER, Stephen M. White, His Life and Work (Los Angeles, 1903); BRYAN, Republic or Empire (Chicago, 1899); BRYAN, The First Battle (Chicago, 1896); TROY, Journal American-Irish Hist. Society, IX (New York, 1911), 177; SHUCK, Hist. of the Bench and Bar in California (Chicago, 1902); JAMES, Heroes of California (Boston, 1910).
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Stephen Moylan
An American patriot and merchant, born in Ireland in 1734; died at Philadelphia, 11 April, 1811. He received his education in Ireland, but resided for some time in England, and seems to have travelled considerably on the Continent before emigrating to the American Colonies where he settled in the city of Philadelphia. He gave his hearty support to the patriot cause on the eve of the Revolution, and, when war was finally declared, hurried to join the Continental Army before Boston in 1775. The readiness of his patriotic zeal, coupled with a belief in his business acumen, won him the recognition of John Dickinson, upon whose recommendation he was placed in the commissariat department. Attracted by his unusual dignity of bearing and military manner, Washington, in March, 1776, appointed him one of his aides-de-camp. Restless to exploit his energies in a field of wider activity, he was chosen by Congress, upon Washington's recommendation, in June of the same year to be Commissary General of the Continental Army. Restless again, seemingly, for a more direct participation in the conflict, he resigned this position in the following October, raising at once a troop of light dragoons, the First Pennsylvania regiment of cavalry, of which he was colonel. With this troop he served at Valley Forge, through the dismal winter of 1777-8, at the battle of Germantown, on the Hudson River, and in Connecticut, with Wayne in Pennsylvania, and rounded out the full measure of his service with General Greene in his southern campaign at the close of the war. In acknowledgment of his indefatigable energy and bravery, before the war closed, in 1782, he was brevetted brigadier-general. After the successful termination of the war he quietly resumed his mercantile pursuits in Philadelphia. In 1792 he was Register and Recorder of Chester County, Penn., and was Commissioner of Loans of Pennsylvania for a few years before his death. Duly allowing for the over excitability of the times, the eulogy of a fellow patriot quoted by Irving (Life of Washington, 111, ch. 30) remains a no uncertain estimate of esteem: "'There is not in the whole range of my friends, acquaintance, and I might add, in the universe', exclaims Wilkinson, 'a man of more sublimated sentiment, or who combined with sound discretion a more punctilious sense of honour, than Colonel Moylan'." General Moylan was one of the organizers of the Friendly Sons of St. Patrick in Philadelphia in 1771, and was its first president. One of his brothers became Bishop of Cork, Ireland, and another, John, acted during the war as United States Clothier General. MARQUIS DE CHASTELLUX, Travels in America (Paris, 1786); American Monthly Magazine, vol. VI, 14.
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Stephen of Autun
Bishop, liturgical writer, b. at Bangé (hence surnamed Blagiacus or de Balgiaco) in Anjou; d. at the abbey of Cluny, 1139 or early in 1140. Of his younger days nothing is known except that he was the son of Gaucerannus, lord of Bange, and the uncle of Humbert, Archbishop of Lyons. He appears in history (1112) as Bishop of Autun. As such he was present (1115) at a synod of Tournus. A letter is in existence of the year 1116, written to him from the Lateran by Pascal II in which the pope places the Diocese of Autun under his special protection and confirms to Stephen various privileges. In 1129 Stephen was among the prelates who assisted at the coronation of Philip, eldest son of Louis VI of France. He built a cathedral, beginning in 1120, which was solemnly consecrated (1131) by Pope Innocent II. He always showed a great admiration for the religious state, and in 1136 resigned his see and entered the monastery of Cluny. The abbot, Peter the Venerable, under whom he entered and died, gives great praise to his learning and piety. His "Tractatus de Sacramento Altaris", printed together with some other documents relating to Stephen, in P.L., CLXXII, 1371, is an ascetico-liturgical treatise, consisting of twenty chapters and a preface, in which he speaks of the ordination and duties of each of the Minor and Major Orders; and of the Holy Sacrifice of the Mass and gives a literal and allegorical explanation of the Canon. He is one of the earliest writers using the term transubstantiation. This treatise, published in 1517 by Montalon, canon of Autun, was ascribed by some to Stephen II of Autun (d. 1189), but is vindicated for the earlier bishop by Mabillon, "Annales O.S.B.", VI, 270.
HURTER, Nomencl., II (Innsbruck, 1906), 75; Gallia christiana, IV, 389; DUCHESNE, Fastes Episc., I, 339; Hist. Litt. de la France, XI (Paris, 1759), 710; CEILLIER, Auteurs Sacres, XIV (Paris, 1863), 304.
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Stephen of Bourbon
Illustrious writer and preacher, especially noted as a historian of medieval heresies, b. at Belleville (Archdiocese of Lyons) towards the end of the twelfth century; d. in 1261. Having received his education from the cathedral clergy at Macon, he made his higher studies in Paris, about 1220, and there shortly afterwards, as it seems, he entered the Order of Preachers. From 1230 he was very active for many years as a preacher and inquisitor in the districts of Lyonnais, Burgundy, Franche-Comté, Savoy, Champagne, Lorraine, Auvergne, Languedoc, and Roussillon. In his work for preachers entitled "De septem donis Spiritus Sancti", or "Tractatus de diversis Materiis Praedicabilibus", Stephen has embodied much useful matter out of the many years of his practical experience. The parts of this work more valuable at the present day were published in Paris in 1877 by A. Lecoy de la Marche under the title "Anecdotes historiques, légendes et apologues, tirés du recueil inédit d'Etienne de Bourbon dominicain du 13e siecle". Considered as a whole Stephen's work affords a clear insight into the different sects and superstitions of the age, while giving at the same time valuable information regarding the most prominent of his contemporaries. Although credulous to a marked degree, Stephen was, nevertheless, a strenuous opponent of superstition. A free use of his writings was made of a later compiler to form a "Speculum Morale", which for a long time was falsely attributed to Vincent of Beauvais.
ECHARD, Script. ord. proed., I, 184 sq.; HURTER, Nomenclator, II (Innsbruck, 1906), 375; LECOY DE LA MARCHE, Introd. to work cited above; HAUREAU in Journal des savants, 1881, 591 sq., 739 sq.; MULLER, Die Waldenser (Gotha, 1886), 166 sq.
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Stephen of Tournai
Stephen of Tournai, canonist, born at Orléans, 1128; died at Tournai, September, 1203. He entered the Order of the Canons Regular at Saint-Euverte in Orléans about 1150, then studied canon and Roman law at Bologna, returning to his monastery in 1160. He was elected abbot of Saint-Euverte in 1167 and of Sainte-Geneviève at Paris in 1177. The latter monastery he almost entirely rebuilt, establishing a monastic school in connexion with it. In 1192 he became Bishop of Tournai, but was greatly hampered in the exercise of his episcopal functions by the opposition of the people as well as by the interdict placed on France on account of the divorce proceedings of Philip II. He is the author of "Summa in decretum Gratiani" (1159), which is to a great extent based on the similar works of Paucapalea, Rufinus, and Rolandus (Alexander III). It was first edited by Schulte (Giessen, 1891). His letters, edited by Molinet (Paris, 1679), are printed in P. L., CXI, 309-625.
BERNOIS, Etienne de Tournai, 1128-1203 (Orléans, 1906); SCHULTE in the introduction to his edition of the Summa; WAUTERS in Biog. belgique, VI (Brussels, 1878), 719-25.
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Stephen Rowsham
A native of Oxfordshire, entered Oriel College, Oxford, in 1572. He took orders in the English Church and was minister at the University Church about 1578, but becoming convinced of the truth of the Catholic religion he went to Reims (23 April, 1581), where he was ordained priest, and sent on the English mission (30 April, 1582). Being recognized almost immediately on his landing, he was apprehended and sent to the Tower, 19 May, 1582, and remained a prisoner for more than three years, during half of which time (14 Aug., 1582, until 12 Feb., 1584) he was confined to the dungeon known as the "Little Ease". On the latter date he was transferred to the Marshalsea, from which prison he was carried into exile in the autumn of 1585. He arrived at Reims, 8 October, but set out from England again, 7 Feb., 1586. The field of his labours, which were continued for about a year, was in the west of England. He was taken at the house of the Widow Strange in Gloucester. His trial and martyrdom were at Gloucester in March, 1586-87.
Dowdy Diaries; Req. Univ. Oxon.; RISHTON, Diarium Turri-Lundin; POLLEN, Acts of Eng. Martyrs (London, 1891); Prison Lists (Catholic Record Society).
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Stephen Theodore Badin
The first Catholic priest ordained within the limits of the original thirteen States of the Union, pioneer missionary of Kentucky, b. at Orléans, France, 17 July, 1768; d. at Cincinnati, Ohio, 21 April, 1853. Educated at Montaigu College, Paris, he entered the Sulpician Seminary of his native city in 1789. He was subdeacon when the seminary was closed by the revolutionary government, in 1791, and sailed from Bordeaux for the American mission in November of the same year, with the Revs. B.J. Flaget and J.B. David, both destined in God's providence to wear the mitre in Kentucky. They arrived in Philadelphia on the 26th of March, 1792, and were welcomed at Baltimore by Bishop Carroll on the 28th. Stephen T. Badin pursued his theological studies with the Sulpicians and was ordained a priest by Bishop Carroll, 25 May, 1793. His was the first ordination in the United States. After a few months spent at Georgetown to perfect himself in English, Father Badin was appointed to the Mission of Kentucky. He left for that scene of his apostolic labours with Father Barrières, 3 September, 1793, travelled on foot as far as Pittsburgh, and by flat boat down the Ohio, landing at Limestone (Maysville), Ky., where they found twenty Catholic families. They walked sixty-five miles to Lexington, and on the first Sunday of Advent, 1793, Father Badin said his first Mass in Kentucky at the house of Denis McCarthy.
He settled at White Sulphur, Scott County, sixteen miles from Lexington, and for about eighteen months attended this church and neighbouring missions. In April, 1794, his companion, who resided in Bardstown, left for New Orleans, and Father Badin was now alone in the Kentucky mission. For fourteen years he attended to the spiritual wants of the various Catholic settlements, scattered over an extent of more than 120 miles, forming new congregations, building churches, never missing an appointment. To visit his missions regularly he had to live in the saddle, and it is estimated that he rode more than 100,000 miles during his ministry in Kentucky. For many years he was unaided and alone; it was only in July, 1806, that he received permanent help, when the Rev. Charles Nerinckx came to take the larger part of the burden from his shoulders. They lived together at St. Stephen's, on Pottingers Creek, which was still their headquarters on the arrival, in 1811, of Bishop Flaget, whom Father Badin had suggested and urged as first Bishop of Bardstown. Difficulties about the holding of church property soon arose between the bishop and Father Badin, without, however, interfering with the reverence of the latter for the bishop and the bishop's friendship for him. Together they went to Baltimore in 1812 to submit the controversy to Archbishop Carroll. It was not settled. They returned to Kentucky in April, 1813, and Father Badin resumed his missionary duties and accompanied his bishop on many pastoral journeys, until 1819. The Rev. J. B. David had been appointed coadjutor in 1817, but persistently refused to accept the honour. Father Badin, believing that this selection would put an end to the controversy about church property, and be for the good of the diocese of which he was the founder, left for France in the spring of 1819. The consecration of Bishop David in September of that year, and unjust suspicions about his disposition of church properties caused him to remain abroad. In 1820 he accepted the parish of Millaney and Marreilly-en-Gault, about forty miles from Orléans. He continued, however, to take the greatest interest in the Kentucky missions, insisted on his loyalty to Bishop Flaget, and helped constantly and generously to secure gifts in money and valuable church-furniture for the missionaries. In 1822 he published in Paris, a "Statement of the Missions in Kentucky", with the same purpose in view.
Father Badin returned to America in 1828. After a year on the Michigan mission, he went back to Kentucky in 1829. The next year he offered his services to Bishop Fenwick of Cincinnati, and took charge of the Pottawottomie Indians at St. Joseph's River. Miss Campau of Detroit, an expert Indian linguist, acted as interpreter and teacher, until Father Badin left the place in 1836. Having returned to Cincinnati in that year, he wrote for the "Catholic Telegraph" a series of controversial "Letters to an Episcopalian Friend". In 1837 he went to Bardstown, Ky., was appointed vicar-general, and continued to visit the various missions. In 1841 he removed to Louisville with the bishop's household. In that year he conveyed a great deal of church property (notably that of Portland, near Louisville) to the bishop, and a farm to the Very Rev. E. Sorin of Notre Dame, Indiana.
On the 25th of May, 1843, Father Badin celebrated the golden jubilee of his priesthood, at Lexington, where he had offered up the Holy Sacrifice of the Mass for the first time in Kentucky. In September, 1846, he accepted from Bishop Quarter of Chicago the pastorship of the French settlement at Bourbonnais Grove, Kankakee County, Illinois. In the winter of 1848 he was again in Kentucky, and Bishop-Coadjutor Spalding welcomed him to the episcopal household. About two years later he became the guest of Archbishop Purcell at Cincinnati, and eventually died at the archbishop's residence. His body lay undisturbed in the cathedral crypt for over fifty years. In 1904 Archbishop Elder permitted its removal to the University of Notre Dame, Indiana.
Father Badin's writings are: "Etat des missions du Kentucky" (Paris, 1822), tr. in the "U.S. Cath. Miscellany" for December, 1824, and in the "Catholic World", September, 1875; "Carmen Sacrum", a Latin poem composed on the arrival of Bishop Flaget in Kentucky, June, 1811, translated into English by Colonel Theodore O'Hara of Frankfort, Ky., author of the "Bivouac of the Dead"; "Epicedium", Latin poem composed on the occasion of the death of Col. Joe Davis at the Battle of Tippecanoe, 7 November, 1811, translated by Doctor Michell of New York (Louisville, 1844); "Sanctissimæ Trinitatis Laudes et Invocatio" (Louisville, 1843), also the original text and tr. in Webb's "The Centenary of Catholicity in Kentucky" (Louisville, 1844); "Letters to an Episcopalian Friend"---three controversial articles on the Church and the Eucharist (published in the "Catholic Telegraph" of Cincinnati, 1836).
SPALDING, Sketches of the Early Catholic Missions of Kentucky (Louisville, 1844); IDEM, Life of Bishop Flaget (Louisville, 1852); Life of Rev. Chas. Nerinckx (Cincinnati, 1880); WEBB, Centenary of Catholicity in Kentucky (Louisville, 1884).
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Stephen White
Antiquarian and polyhistor; b. at Clonmel, Ireland, in 1574; d. in Galway, 1646. He belonged to a family devoted to religion and education. In 1592 Trinity College, Dublin, was founded, and S. White (in all probability Stephen White) was one of the few students named in the charter. Unwilling to take the oath of supremacy, he left his native land and entered the Irish College at Salamanca, Spain, where in 1596 he joined the Society of Jesus, and taught from 1602 to 1606. The domestic record says of him "plurimum profecit in litteris". This skill he employed as one of the two principal collaborators of William Bathe's systematic language method called "Janua linguarum", a work on which Comenius twenty years later based his celebrated "Janua linguarum reserata". In 1606 he went to Germany and lectured on theology at Ingolstadt, at Dillingen, and other places. He applied himself assiduously to the study of history and was generally reputed to be one of the most leaned men of his time in Europe. Ussher calls him "a man profoundly versed in the ancient records, not of Ireland alone, but of other countries". His chief interest was in Irish history. To him is due the honour of fixing the historic label "Scotia" where it belongs -- to Ireland. He called attention to the rich treasures of Irish literature preserved in the monasteries and libraries of Germany, and generously supplied many noted scholars, as Ussher and Colgan, with accurate copies of Irish manuscripts accompanied by critical emendations and valuable commentaries. His biographical notices of early Irish saints were utilized in the "Acta SS." What gave him the bent towards early Irish history seems to have been the publication at Frankfurt by Camden of two works by Gerald of Wales, libelling Ireland and its people. In refutation he wrote his best-known work "Apologia pro Hibernia adversus Cambri calumnias". After an absence of nearly thirty-eight years he returned to Ireland to join the staff at the Jesuit college recently established at Dublin. The college, however, was in a short time suppressed by the Government, and the property was confiscated and handed over to Trinity College. For some years he laboured in his native Diocese of Waterford and Lismore, mainly engaged in teaching catechism to children. In 1644 he went to Galway where he died.
HOGAN, Life of Father Stephen White, S.J. in The Waterford Archaeological Journal, III (1897); REEVE, Memoir of White 1861); CORCORAN, Studies in the History of Classical Teaching, 1500-1700 (Dublin, 1911); KELLY, notes to WHITE, Apologia; SOMMERVOGEL, Bibl. de la comp. de Jesus.
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Agostino Steuco
(STEUCHUS)
Steuco, Agostino, exegete, born at Gubbio, Umbria, 1496; died at Venice, 1549. At the age of seventeen he entered the order of the Canons Regular of the Lateran at Gubbio, and in 1525 he was made director of the library of Cardinal Grimani at Venice. In 1530 he became prior of the canons of Reggio and shortly after at Gubbio. Early in 1538 he was appointed Bishop of Kisamos in Crete by Paul III, who also made him director of the Vatican Library on 27 Oct. of the same year, but in the latter capacity Steuco did not accomplish much (Pastor, "Geschichte Pauls III," Freiburg, 1909, p. 738). In 1547 Paul III sent him as legate to the Tridentine Council,, which had been transferred to Bologna, and he died on his way back to Rome. He was a man of varied talents, well versed in history, philosophy, and theology, and had a fair mastery of Greek and Hebrew. His works, chiefly exegetical, were edited in three volumes by Ambrogio Morando (Paris, 1578; Venice, 1591 and 1601).
TIRABOSCHI, Storia della Letteratura Italiana, VII, I, 396-400; WILLMANN, Gesch. des Idealismus, III (Brunswick, 1897), 170-77; HURTER, Nomenclator.
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Stipend
[Lat. stipendium, a tax, import, tribute; in military use, pay, salary; contraction for stipipendium, from stips, a gift, donation, alms (given in small coin), and pendere, to weigh out]
A stipend is a fixed pay, salary; retribution for work done; the income of an ecclesiastical living. In canon law stipend is a general designation of means of support (sustentatio congrua or congrua) provided for the clergy. In the early ages of the Church no special provision was made for the maintenance of the clergy. St. Paul, the tent-maker, set the example (I Cor., iv, 12) of earning his own livelihood. In imitation of him many clerics worked at some craft or followed some profession, living by the labour of their own hands. Even in the fifth and sixth centuries there were bishops, priests, and deacons, who in keeping with the advice of the Fourth Council of Carthage (a. 398, cann. 52, 53) supported themselves by their own labour. Early legislation (Canon. Apost., can. 6), which forbade the clergy to take up certain occupations and professions, is an indication that clerics sought to maintain themselves. Many of the laity, however, even from the beginning, were quick to follow the instructions of Christ and his Apostles (Matt., x, 10; Luke, x, 7; I Cor., ix, 13; I Tim., v, 17-18), founded on the practice in vogue among the Jews (Lev., xxvii, 30 sq.; Num., xviii, 23 sq.; etc.), who gave tithes of all their goods and produce for the sustenance of priests and levites. Thus did the laity provide for the bodily welfare of the clergy in return for the spiritual gifts received through their ministry. Later the payment of tithes was frequently insisted on by St. Ambrose, St. Augustine, and others (Thomassin, "Vet. et nov. eccl. disc.," III, II, xii, xiv). The Synods of Tours (560) and Mâcon (586) strenuously exhorted the faithful to pay the tithes ordained by God. Charlemagne made their payment obligatory on his subjects by a royal ordinance of 779, the requirements of which he himself faithfully observed. The obligation of giving tithes has long since ceased almost universally, but the faithful, of course, must contribute to the proper support of sacred ministers.
The voluntary offerings of the people made on Sundays and other occasions were also intended in part for the maintenance of clerics, that they might not be compelled to engage in pursuits which might ill become the ecclesiastical state or withdraw the clergy from their spiritual work. In most countries the offerings of the laity still constitute the chief support of the clergy. A quasi-contract obtains between the parish on the one hand and the clergy who minister to its wants on the other. Pastor and assistants are engaged in the work of the parish and receive in return a definite salary from the income or revenues of the parish. These revenues are derived from pewrental, offerings, collections, subscriptions, and whatever other sources of income the parish may possess. Clerics engaged in teaching or other work not parochial are supported in much the same way, obtaining a salary from the institution by which they are employed. The salary (congrua) of pastors and assistants should be a fixed sum, such as will suffice for their necessities. The amount paid will depend on various circumstances of time, place, persons, income of the parish, and duties of the incumbent. The Council of Trent (Sess. XXIV, c. 13, de ref.) directs bishops to arrange. the congrua in the most convenient way. Salaries of pastors in the United States are determined in diocesan synods or otherwise with the advice of the diocesan consultors (Cone. Plen. Balt. III, n. 273). Stole fees (jura stolæ), or perquisites received on the occasion of the administration of the sacraments or sacramentals, are not in the nature of stipends. At times, nevertheless, by diocesan regulations, they form a portion of the salary of pastor and assistants.
In regard to so-called state aid of the clergy, the State began indirectly to help the clergy in the time of Constantine, who gave a legal existence to churches as corporate bodies, permitting them to receive donations and legacies and to hold the same in perpetuity (Cod. Theod., XVI, 2, 4). He ordered contributions of grain to be given annually to the clergy out of the public granaries. He contributed large sums from his own resources for the support of the clergy in Africa, and exempted the Church from imposts in an edict imposing a general tax (Cod. Theod., XI, i, 1). Direct support of the clergy by the State is of comparatively modern origin, having developed since the Reformation. It obtains particularly in Catholic countries that have entered into a concordat, or treaty, with theHoly See for the support of the clergy. This support is in recompense, far inadequate indeed, for the sequestration of ecclesiastical funds and property. Austria, Spain, Italy, and certain countries of Central and South America thus directly support the clergy, paying salaries to bishops, vicars-general, pastors, and assistants. France and Portugal, as well as Cuba, Porto Rico, and the Philippines, when under Spanish rule, did the same.
Since the time of Constantine the right of the Church to possess temporal goods has been universally acknowledged and protected by civil governments with some exceptions. These exceptions refer chiefly to bequests and legacies. The possession by the Church of temporal goods and the surrendering of the same to the clergy for their sustenance gave rise to benefices, the fruits or income of which constitute the chief provision for the maintenance of the clergy possessing them. The fruits of a benefice will maintain the incumbent, even though he have private means of support. He should have not only what is necessary for sustenance, but sufficient for fitting recreation and hospitality, and a modest portion for future contingencies: he may also assist near relatives to some extent. If anything remain, it is to be used in charitable works. Ecclesiastical goods are not to be bequeathed in any considerable quantity to profane purposes. There are other methods in vogue for the support of the clergy akin to, or divisions of, those mentioned: voluntary offerings, tithes, quasi-contracts, state aid, and benefices. Stipends for the application of Masses were originally intended for the daily maintenance of the celebrant. (For treatment of the Mass-stipend see MASS, SACRIFICE OF THE.) It is in this latter sense that the word is mostly used at present, though it occasionally designates certain allowances made from ecclesiastical foundations in favour of students seeking a more special or more profound training in the arts or sciences. (See BENEFICE; ENDOWMENT; TITHES.)
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Stockholm
Stockholm, the capital of the Kingdom of Sweden, is situated on Lake Maelar at the spot where it opens into the Saltsjö, a rocky bay of the Baltic 59º 20' N. lat. The city, through which flows the short but fine river the Norrström, is built partly on islands, partly on heights, on both banks of the river, from which there is a view over Maelar and the Saltsjö. It is claimed that Stockholm was founded by Birger Jarl (died 1266), and the coat of arms of the city still bears the picture of King St. Eric (died 1160). The city has a population of 341,986 and is the court residence of the king and the seat of the government, of the diplomatic corps, and of the vicar Apostolic. The entrance to Stockholm is defended by the fortresses Oscar Fredriks Borg and Waxholm. It is the seat of the chief military authorities of the fourth and fifth military districts, including artillery, cavalry, infantry, and transport, and is a station of the fleet. As the capital it is the seat of the central administration of the kingdom, and contains the supreme court, the Svea upper court, the national royal bank, the mint, and exchange. As regards administration the city of Stockholm forms a separate district, which is ruled by a governor and is distinct from the Province of Stockholm (Stockholms län). The city has burgomasters, magistrates, and a common council of one hundred members. The importance of the city in regard to commerce, manufactures, and shipping is shown by the following statistics of the year 1908: value of imports, 157,966,681 kronen; value of exports, 45,934,890 kronen; factories, 732, with 29,948 workmen and an output of the value of 166,540,075 kronen. The shipping trade of the city is carried on by 249 ships of 124,037 tons. The vessels over ten tons which call at the port of Stockholm number 36,338.
Schools of higher learning in Stockholm are the Högskola, a free college founded in 1878, the Caroline medico-surgical institute, founded in 1815, the military academy, the academy for the artillery and engineering corps, the academy for music (1771), the academy of fine arts (1773), the technical high school, and the commercial high school. The learned societies are the Swedish Academy, with eighteen members, founded by Gustavus III in 1786; the Academy of Sciences, founded in 1739; the Nobel Institute, which has an endowment of over thirty million kronen; the Royal Library, containing over 300,000 volumes; and the observatory. The most important public buildings are the royal castle, built in the Renaissance style, one of the finest works of the celebrated Swedish architect Count Nicodemus Tessin the Younger (died 1728); the Parliament building; the House of the Swedish Nobility, where the council of nobles formerly met, built in the Renaissance style of 1661; the royal opera house and royal theatre; the national museum, with picture and sculpture galleries; the Northern Museum, with collections to illustrate the ethnography and development in civilization of the Scandinavian peoples; the Skansen, a large open-air museum and zoölogical garden. The Northern Museum and the Skansen were founded by Dr. A. Hazelius (died 1901). The chief public statues are those of Birger Jarl, Gustavus Vasa, Gustavus II Adolphus, Charles XII, and Charles XIII, both of these last mentioned statues being in the "Kungsträdgärden", Gustavus III, Charles XIV, a statue of Linnæus in a park bearing his name, and one of Berzelius.
Stockholm has very few buildings belonging to the Middle Ages, as the finest of this era, the monasteries and churches, were either disfigured or torn down at the introduction of the Reformation. Thus, for example, Gustavus Vasa had the churches of St. Mary Magdalen, St. Clara, and St. Jacob torn down; after his death they were rebuilt in the style of a later period. This king also caused the choir of the Church of St. Nicholas (Storkyrkan) to be shortened. This church, founded about 1260, is one of the finest monuments still in existence of the Catholic period of Stockholm. The Riddarholm church, originally the church of a Franciscan monastery, is the burial place of the Swedish kings. The Protestant church buildings of Stockholm belong to a large number of differentProtestant denominations. The State Church is Lutheran; among the other denominations represented are: the followers of Waldenström, Baptists, Methodists, Irvingites, Adventists, the Salvation Army, Mormons, etc. Many of the adherents of these sects have not withdrawn officially from the State Church.
There are in Stockholm about 1800 Catholics, for whom there are two Catholic churches, that of St. Eugenia, in Norra Smedjegatan, and that of St. Eric, in Götgatan. The Catholic cemetery has a chapel called St. Joseph's. The vicar Apostolic for Sweden lives at St. Eric's; the present vicar Apostolic is Dr. A. Bitter, titular Bishop of Doliche. Catholic elementary schools are connected with both churches. A higher school for girls is under the care of the French Sisters of St. Joseph. The Sisters of St. Elizabeth devote themselves to the care of the sick and have also charge of two asylums, Oscars Minne and Jozefinahemet. It was not until recent times that the two Catholic churches of Stockholm were built, St. Eugenia in 1837 and St. Eric in 1892, and schools established. From the introduction of the Reformation to the edict of toleration issued by Gustavus III in 1781 public Catholic worship was forbidden. Mass could be said only in the private chapels of the foreign ambassadors at Stockholm, and attendance at these services was forbidden to Lutherans under severe penalties. Conversion was punished by expulsion from the country and confiscation of goods. As late as 1858 six women who had returned to the Catholic Church were expelled from the country. It was not until 1860 that a restricted religious liberty was granted in Sweden. Thus, for example, institutions and foundations of denominations not belonging to the State Church cannot hold real estate in the country without royal permission. Monasteries are forbidden. By the royal edict of 1910 the names of Catholics are to be entered in the Lutheran Church books by the Lutheran pastors of the State Church, and Catholics must apply to these pastors for their marriage certificates.
DAHLGREN, Stockholm, II (Stockholm, 1897), xxii, 95; NORDENSVAN, Maelardrottningen (Stockholm, 1896); Boken om Stockholm (Stockholm, 1901); Statistisk Arsbok för Stockholms Stadår 1908 (Stockholm, 1910); Religious Liberty in Sweden in America, no. 102 (New York, 25 March, 1911).
G. ARMFELT. 
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Stockl, Albert[[@Headword:Stockl, Albert]]

Albert Stöckl
A neo-Scholastic philosopher and theologian, born at Möhren, near Freuchtlingen, in Middle Franconia, Bavaria, 15 March, 1823; died at Eichstädt, 15 November, 1895. He received his classical education at the gymnasium at Eichstädt, studied philosophy and theology at the episcopal lyceum in the same city (1843-48), and was ordained priest 22 April, 1848. His first position was that of curate at the pilgrimage church at Wemding. In 1850, he was made instructor of philosophy at the episcopal lyceum at Eichstädt, and two years later was appointed professor of theoretical philosophy in the same institution. He received the Degree of Doctor of Philosophy (1855) from the University of Würzburg; and was transferred (1857) to the theological section of the lyceum as professor of exegesis and Hebrew. In the autumn of 1862 he accepted a call as professor of philosophy at the academy of Münster in Westphalia. The disagreeable divisions and discord which arose in this institution at the time of the Vatican Council led Stöckl, in the summer of 1871, to resign his professorship and return to the Diocese of Eichstädt as parish priest at Gimpertshausen. On 7 March, 1872, he was installed as a cathedral canon at Eichstädt. At the same time he again became professor of practical philosophy, philosophy of religion, and pedagogy in the lyceum. In addition to his labours as a scholar Stöckl also took an active part in political life. From 1878 to 1881 he was a member of the lower house of the Reichstag. During the many years of his life spent in teaching, Stöckl wrote a large number of text-books covering the entire field of philosophy which had a large circulation not only in Germany but also in other countries, including the United States of America. As one of its most distinguished representatives, he had an important share in the revival of Thomistic philosophy. Both as teacher and as author he was noted for simplicity, logical acumen, and lucidity.
Among his numerous writings the following should be mentioned particularly: "Liturgie und dogmatische Bedeutung der alttestamentlichen Opfer" (Ratisbon, 1848); "Die speculative Lehre vom Menschen und ihre Geschichte" (Würzburg, 2 vols., 1858-59); "Die Lehre der vornicänischen Kirchenväter von der göttlichen Trinität" (Eichstädt, 1861, in the "Programm" of the lyceum); "Das Opfer nach seinem Wesen und nach seiner Geschichte" (Mainz, 1861); "Geschichte der Philosophie des Mittelalters" (3 vols., Mainz, 1864-66);" Lehrbuch der Philosophie" (Mainz, 1868; 7th ed., 3 vols., 1892; 8th ed., revised by G. Wohlmuth, 1905-); "Lehrbuch der Geschichte der Philosophie" (Mainz, 1870; 3rd ed., 2 vols., 1888; tr. "Handbook of the History of Philosophy", by T. A. Finlay, S.J., Dublin, 1887); "Die Infallibilität des Oberhauptes der Kirche und die Zustimmungsadressen an Herrn von Döllinger" (Münster, 1870; 2nd ed., 1870); "Grundriss der Aesthetik" (Mainz, 1871; 3rd ed., 1889, under the title, "Lehrbuch der Aesthetik"); "Grundriss der Religionsphilosophie" (Mainz, 1872; 2nd ed., 1878); "Lehrbuch der Pädagogik" (Mainz, 1873; 2nd ed., 1880); "Lehrbuch der Geschichte der Pädagogik" (Mainz, 1876); "Der Materialismus geprüft in seinen Lehrsätzen und deren Consequenzen" (Mainz, 1877); "Das Christenthum und die grossen Fragen der Gegenwart auf dem Gebiete des geistigen, sittlichen und socialen Lebens. Apologetisch-philosophische und socialpolitische Studien" (3 vols., Mainz, 1879-80); "Geschichte der neueren Philosophie von Baco und Cartesius bis zur Gegenwart" (2 vols., Mainz, 1883); "Das Christenthum und die modernen Irrthümer. Apologetisch-philosophische Meditationen" (Mainz, 1886); "Geschichte der christlichen Philosophie zur Zeit der Kirchenväter" (Mainz, 1891); "Grundzüge der Philosophie" (Mainz, 1892; 2nd ed., edited by Ehrenfried, 1910); "Grundriss der Geschichte der Philosophie" (Mainz, 1894); "Lehrbuch der Apologetik" (2 pts., Mainz, 1895). Stöckl contributed numerous papers on apologetic, philosophico-historical, and pedagogical subjects to the periodical press, especially to "Der Katholik". He also wrote a large number of articles for the second edition of the "Kirchenlexikon", and several of the longer articles for the "Staatslexikon der Görres-Gesellschaft".
[PEMSEL], Dr. Albert Stöckl, Domkapitular und Lycealprofessor in Eichstätt. Eine Lebensskizze verfasst von einem seiner Schüler (Mainz, 1896), with portrait; PRUNER, Dr. Albert Stöckl in Der Katholik, I (1896), 1-11; ROMSTÖCK, Personalstatistik u. Bibliogr. des Lyceums in Eichstätt (Ingolstadt, 1894), 157-62.
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Stoddard, Charles Warren[[@Headword:Stoddard, Charles Warren]]

Charles Warren Stoddard
An American author, born 7 August, 1843, at Rochester, N. Y.; died 23 April, 1909, at Monterey, California. He was descended in a direct line from Anthony Stoddard of England, who settled at Boston, Mass., in 1639. While he was still a child his parents moved to New York City, where they lived till 1855, when they migrated to San Francisco, California. In 1857 he returned alone to New York, lived with his grandparents for two years, and then rejoined his family in San Francisco. In a short time he began writing verses, which he sent anonymously to a local newspaper. They met with great success and were later published with the modest title "Poems by Charles Warren Stoddard". Poor health compelled him to give up his plans for a college education. He tried the stage, but soon realized that such a life was not his calling. In 1864 he visited the South Sea Islands and from there wrote his "Idyls" — letters which he sent to a friend who had them published in book form. "They are," as Mr. Howells says, "the lightest, sweetest, wildest, freshest things that were ever written about the life of that summer ocean." He made four other trips to the South Sea Islands, and gave his impressions in "Lazy Letters from Low Latitudes" and "The Island of Tranquil Delights". Several times he visited Molokai, and became well acquainted with Father Damien, the Apostle to the Lepers, and wrote his interesting little book, "The Lepers of Molokai", which, with Stevenson's famous letter, did much to establish Father Damien's true position in public esteem. In 1867, soon after his first visit to the South Sea Islands, he was received into the Catholic Church, for which he had a most tender devotion. The story of his conversion he has told in a small book interestingly written: "A Troubled Heart and How it was Comforted". Of this book he has said: "Here you have my inner life all laid bare." To this change in his religious belief are due in great measure those genial optimistic qualities that endeared him to all who knew him.
In 1873 he started on a long tour as special correspondent of the "San Francisco Chronicle". His commission was a roving one, without restrictions of any kind. He was absent for five years, during which he travelled over Europe and went as far east as Palestine and Egypt. He sent considerable matter to his newspaper, much of which was never reprinted, though some of it was among his best work. In 1885, having decided to settle down, he accepted the chair of English literature in the University of Notre Dame, Indiana; but owing to ill-health he soon resigned. The same reason caused him to resign a corresponding position which he held in the Catholic University, Washington, D. C., from 1889 to 1902. In a short time he moved to Cambridge, Mass., intending to devote himself exclusively to literary work. A serious and almost fatal illness interfered with his plans, yet he was not idle. He put forth his "Exits and Entrances", a book of essays and sketches which he called his favourite work, probably because it told of his intimate friend Stevenson and of others among his host of literary acquaintances. At this time he also wrote his only novel, "For the Pleasure of His Company", of which he said, "Here you have my Confessions." So strictly biographical are most of his writings that Stoddard hoped by supplying a few missing links to enable the reader to trace out the whole story of his life. In 1905 he returned to California and settled in Monterey with a hope of recovering his health. He lingered on till 1909, when he died in his sixty-sixth year. To superficial observers he was a man of contradictions. He was essentially Bohemian, but of the higher type, a man who could not resist the call of the far-away land, his home, as he himself said, being always under his hat. And yet he was a mystic and a recluse even in his travels. "Imaginative and impressionable", two epithets which he applied to his South Sea friends, are particularly appropriate to Stoddard himself.
That charm of his traits which may be described as "sweetness, peacefulness, tenderness, gentleness" he imparted to his writings. Noted English authors have given the highest praise to some of his work, and have taken to task the American public for their lack of appreciation of him. Besides the books already mentioned he wrote: "Summer Cruising in the south Seas" (1874); "Marshallah, a Flight into Egypt" (1885); "A Trip to Hawaii" (1885); "In the Footprints of the Padres" (1892); "Hawaiian Life" (1894); "The Wonder Worker of Padua" (1896); "A Cruise under the Crescent" (1898); "Over the Rocky Mountains to Alaska" (1899); "Father Damien, a Sketch" (1903); "With Staff and Scrip" (1904); "Hither and Yon"; "The Confessions of a Reformed Poet" (1907); "The Dream Lady" (1907).
JAMES in California Classics Series (1909); Nat. Mag. (Aug., 1911); Ave Maria (June, 1909); Overland Monthly (Jan., June, 1909).
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Stoics and Stoic Philosophy[[@Headword:Stoics and Stoic Philosophy]]

Stoics amd Stoic Philosophy
The Stoic School was founded in 322 B.C. by Zeno of Cittium and existed until the closing of the Athenian schools (A.D. 429), (it took the name from the Stoa poikile, the painted hall or colonnade in which the lectures were held.) Its history may be divided into three parts: (1) Ancient Stoicism; (2) Middle Stoicism; (3) New Stoicism.
(1) Ancient Stoicism (322-204)
Zeno of Cittium (b. 366; d. in 280) was the disciple of Crates the Cynic and the academicians Stilpo, Xenocrates, and Polemon. After his death (264), Cleanthes of Assium (b. 331; d. 232) became head of the school; Chrysippus of Soli (b. 280), succeeded and was scholarch until 204. These philosophers, all of Oriental origin, lived in Athens where Zeno played a part in politics and were in communication with the principal men of their day. The Stoic doctrine, of which Zeno laid the foundations, was developed by Chrysippus in 705 treatises, of which only some fragments have been preserved. In addition to the principles accepted by all thinkers of their age (the perception of the true, if it exists, can only be immediate; the wise man is self-sufficient; the political constitution is indifferent), derived from the Sophists and the Cynics, they base the entire moral attitude of the wise man conformity to oneself and nature, indifference to external things on a comprehensive concept of nature, in part derived from Heraclitus, but inspired by an entirely new spirit. It is a belief in a universal nature that is at one and the same time Fate infallibly regulating the course of events (eimarmene, logos); Zeus, or providence, the eternal principle of finality adapting all other things to the needs of rational beings; the law determining the natural rules that govern the society of men and of the gods; the artistic fire, the expression of the active force which produced the world one, perfect, and complete from the beginning, with which it will be reunited through the universal conflagration, following a regular and ever recurring cycle. The popular gods are different forms of this force, described allegorically in myths. This view of nature is the basis for the optimism of the Stoic moral system; confidence in the instinctive faculties, which, in the absence of a perfect knowledge of the world, ought to guide man's actions; and again, the infallible wisdom of the sage, which Chrysippus tries to establish by a dialectic derived from Aristotle and the Cynics. But this optimism requires them to solve the following problems: the origin of the passions and the vices; the conciliation of fate and liberty; the origin of evil in the world. On the last two subjects they propounded, all the arguments that were advanced later up to the time of Leibniz.
(2)Middle Stoicism (second and first centuries B.C.)
Stoicism during this period was no longer a Greek school; it had penetrated into the Roman world and had become, under the influence of Scipio's friend, Panætius (185-112), who lived in Rome, and of Posidonius, (135-40) who transferred the school to Rhodes, the quasi-official philosophy of Roman imperialism. Its doctrines were considerably modified, becoming less dogmatic in consequence of the criticism of the new Academician, Carneades (215-129). In Stoic morality, Panætius develops the idea of humanity. Posidonius at once a savant, historian, geographer, mathematician, astronomer and a mystic who commenting on Plato's works, revives his theories on the nature and destiny of the soul.
(3)New Stoicism (to A.D. 429)
The new Stoicism is more ethical and didactic. Science is no longer the knowledge of nature, but a kind of theological summa of moral and religious sentiments. Very little has been preserved of the short popular treatises and discourses, wherein a vivid style introduced under the influence of the Cynic diatribe, the philosopher endeavored to render his ethical principles practical. The letters of Seneca (2-68) to Lucilius, the conversations of Musonius (time of Nero), and of Epictetus (age of Domitian), the fragments of Hierodcles (time of Hadrian), the members of Marcus Aurelius (d. 180), give but an incomplete idea. Stoicism, which generally disappeared as the official School, was the most important of the Hellenistic elements in the semi-oriental religions of vanishing paganism.
ZELLER, Phil. D. Griechen, III pt. i, tr. Stoics by Riechel (London, 1892); DYROFT, Die Ethik der Stoa (Berlin, 1897); BROWN, Stoics and Saints (New York 1893); LEONARD ALSTON, Stoic and Christian (London, 1906); ARNIM, Stoicorum veterum fragmenta (Leipzig, 1903, 1905); BAKE, Posidonii reliquæ (Leyden, 1810); BONHOFFER, Epiktet u. die Stoa (Stuttgart, 1890); STEIN, Psychologie der Stoa (Berlin, 1886); IDEM, Die Erkenntnisselehre der Stoa (Berlin, 1888); BART, Die Stoa (Liepzig, 1908); BRÉHIER, Chrysippe (Paris, 1910).
EMILE BRÉHIER 
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Stolberg[[@Headword:Stolberg]]

Stolberg
1. Friedrich Leopold, Count zu Stolberg. Born at Brammstedt in Holstein (then a part of Denmark), 7 November, 1750; d. at Sondermühlen near Osnabrück, 5 December, 1819. He belonged to the younger branch of the Stolberg family and was the son of a Danish magistrate and owner of a manorial estate. A few years after his birth the family moved to Copenhagen and soon formed friendships with distinguished literary men, especially Klopstock. Klopstock was then at the height of his fame and the fundamental principles which he held, devotion to God and country, made a deep impression on the young Stolberg. Stolberg's religious ideas, it must be acknowledged, remained at first somewhat misty and confused, as his parents held to an eclectic form of Christianity and read for their own edification the most heterogeneous authors, as Augustine and Luther, Fenelon and Saurin, Zinzendorf and Young. Together with his brother Christian, Friedrich Leopold went to the University of Halle in 1770, in order to study law. His other studies embraced the classics and various historical courses. Two years later the two brothers went to Göttingen, where they joined the little company called the "Hainbund", a society of young men who had high aspirations for the freedom of the country, and who cultivated German poetry. Some of the poetry by the members of the "Bund", has a permanent value. However, besides Bürger, Hölty, and Voss, of all the members of the "Bund" only Stolberg has, in reality, not been forgotten, and his name continues to live less on account of his literary productions than because of his conversion to Catholicism.
After completing his studies at the university Stolberg made a journey in Switzerland with Goethe and Count von Haugwitz in 1775. Here, besides meeting other distinguished persons, he became acquainted with Lavater, with whom he formed a lasting friendship. In 1777 he entered the service of the Protestant Prince-Bishop of Lübeck, and was for a while the bishop's envoy at the Danish Court. Somewhat later, in 1781, he was chief administrator at Eutin and in 1785 magistrate at Neuenburg in the Duchy of Oldenburg. Four years after this he was the Danish ambassador at Berlin. In 1791 he was appointed president of the board of ecclesiastical administration of the Prince-Bishop of Lübeck, and in 1797 he was sent as ambassador to Russia. On 1 June, 1800, he joined the Catholic Church in the private chapel of the Princess Gallitzin at Osnabrück, and on 22 August he resigned his various positions. After this he lived first at Münster in Westphalia, then from 1812 at Tatenhausen near Bielefeld, and finally from 1816 at Sondermühle near Osnabrück, where he died after a short illness. He was buried in the cemetery at Stockkempen. Stolberg was twice married. His first wife, Agnes von Witzleben, died on 11 November, 1788, after six years of happy married life, leaving two sons and two daughters. Two years later Stolberg married Countess Sophie von Redern. After their marriage he and his wife took a long journey through Germany, Switzerland, and Italy. This tour was of great importance for his religious development, as he then made the acquaintance of the devout Catholic Freiherr von Droste-Vischering, as well as of Droste-Vischering's resident tutor, the distinguished theologian Katerkamp. By his second marriage Stolberg had a large family, and all, with the exception of the oldest daughter, followed the father's example and joined the Catholic Church in 1801. The oldest daughter, Agnes, was betrothed to the Lutheran Count Ferdinand of Stolberg-Wernigerode, but her son in 1854 became a Catholic. Four sons and two sons-in-law took part in the campaign against France in 1814; one of these sons was killed at Ligny (1815).
Stolberg's change of religion attracted great attention. Many of his numerous friends deserted and some abused him, such as Gleim, Jacobi, and others, or attacked him with bitter hatred as Voss in his pamphlet "Wie ward Fritz Stolberg ein Unfreier?" He was charged, and this charge is even now repeated, with having been a Catholic for years before he publicly left the Protestant Church. Men who judged of the facts as they were, as Freiherr von Stein, Goethe, and especially Lavater, looked on his conversion in a kindly spirit and imputed no ignoble motives to him. They were entirely justified in so doing, for even after his conversion and notwithstanding his genuine piety Stolberg was never able to rid himself altogether of the syncretism of the paternal home. Both in days of good and ill health he sought edification, after his conversion as before, from Protestant hymns and sermons. Even when dying, besides the prayers and hymns of the Church, he had read aloud to him Klopstock's poems and passages from the writings of the "Wandsbecker Boten", the well-known freemason, Claudius. He was also a warm friend of the late Bishop Sailer. Sailer's orthodoxy was doubted in his own day, but without reason; whatever be thought of his peculiar mysticism, he was a strong believer in the primacy of the pope, and a defender of the Church against State encroachments.
As regards Stolberg's literary works, there is no doubt that the quantity exceeded the quality. They may be divided thus: translations, as "Homer" (1778); "Plato" (1796); "Æschylus" (1802); poetry, as "Ballads" (1779), "Iambics" (1784), "Plays" (1787); "Travels" (1791); novels, as "The Island" (1788). After his conversion he devoted himself chiefly to the preparation of a "Geschichte der Religion Jesu Christi" (1806–), which is marked by a warmth of tone, although not without errors in investigation. He also wrote a history of Alfred the Great (1816); a life of St. Vincent de Paul; translated passages from the works of St. Augustine, and also wrote meditations on the Holy Scriptures, which, however, together with the "Büchlein der Liebe", and the polemical pamphlet "Kurze Abfertigung des langen Schmähschrifts des Hofrats Voss", did not appear until after his death. At first Stolberg's muse was entirely influenced by the ideas of Klopstock. However, the poet soon abandoned the antique poetic measures and successfully adopted German rhyme. Most of his poetry is now out of date and scarcely half-a-dozen of his "Lieder" are known to the present generation. In his own day his translations from the classics were considered well done. At times credulity and lack of critical discernment mar his descriptions of travel and historical writings. Probably his best work is contained in his devotional writings, but even these are not entirely satisfactory, especially the translation of the numerous passages from the Bible, which at times are not very correct.
     See the histories of German literature, both the earlier histories and the more modern ones; of the modern ones, in particular the works of ENGEL and BARTELS; of the earlier histories: MENZEL, Deutsche Dichtung, III (Stuttgart, 1824), 175 sqq.; BRÜHL, Gesch. der kath. Lit. Deutschlands von XVII. Jahrhundert bis zur Gegenwart (Leipzig, 1854), 73-128. Of other works: MENZEL, Neuere Geschichte der Deutschen, XII, pt. II (Breslau, 1848), 49; MENGE, Friedrich Leopold von Stolberg u. seine Zeitgenossen (2 vols., Gotha, 1862); HENNES, Stolberg in den letzten Jahrzehnten seines Lebens (Mainz, 1875); IDEM, Aus Friedrich Leopold von Stolberg's Jugendjahren (Frankfort, 1876); JANSSEN, Friederich L. Graf zu Stolberg (Freiburg, 1876-77); HELLINGHAUS, Fr. L. Graf zu Stolberg u. J. H. Voss (Münster, 1882); IDEM, Briefs Fr. L. Graf zu Stolberg u. der Seinigen an J. H. Voss (Münster, 1891); ROSENTHAL, Convertitenbilder, I (Ratisbon, 1889), 1-49.
2. Joseph Stolberg. Son of the poet Friedrich Leopold, b. 12 August, 1804; d. 5 April, 1859. In 1849 he was president of the general assembly of Catholic Associations held at Ratisbon (2-5 October). At this congress the St. Boniface Association was founded, and Stolberg was elected its first president. In the winter of 1849-50 he made a laborious journey to all the episcopal sees of Germany, and until his death was constantly active in the interests of the association. Since 1904 his son Hermann (b. at Westheim in Westphalia, 28 February, 1854) has been president of the St. Boniface Association.
3. Katharina Stolberg. Sister of Friedrich Leopold, b. at Bramstedt, 5 December, 1751; d. at Peterswaldau, 22 February, 1832. Gifted with a highly poetical nature, she was one of the most learned women of her age. As she was most devotedly attached to her brother and lived with him after the death of his wife, his conversion aroused in her an intense struggle between her love for him and her Evangelical belief. In 1802 she also joined the Catholic Church; however, new mental struggles followed, and finally she returned to Protestantism.
     Gothaischer genealogischer Hofkalender, s. v.; Allgem. deutsche Biog., s. v.
PIUS WITTMANN AND KLEMENS LÖFFLER. 
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Fidelis servus et prudens, quem constituit Dominus super familiam suam.
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Stole
A liturgical vestment composed of a strip of material from two to four inches wide and about eighty inches long. It has either a uniform width throughout, or is somewhat narrower towards the middle, widening at the ends in the shape of a trapezium or spade. A small cross is generally sewed or embroidered on the stole at both ends and in the middle; the cross, however, is prescribed only for the middle, where the priest kisses the stole before putting it on. There are no express precepts concerning the material of the stole, but silk, or at least a halfsilk fabric, is most appropriate. Stoles for festivals are generally ornamented with embroidery, especially what are called vesper stoles".
PRESENT USE
The stole is worn only by deacons, priests , and bishops. For deacons and priests it is the specific mark of office, being the badge of the diaconal and priestly orders. The wrongful use of the stole by subdeacons, therefore, would imply the usurpation of a higher order, and would constitute an irregularity. Deacons wear the stole like a sash, the vestment resting on the left shoulder and thence passing across the breast and back to the right side. The stole of the priest extends from the back of the neck across the shoulders to the breast, where the two halves either cross each other or fall down straight according as the stole is worn over the alb or the surplice. The stole is worn by a bishop in the same manner as a priest, except that it is never crossed on the breast, as a bishop wears the pectoral cross. As a mark of order the stole is used in a special ceremony, at the ordination of deacons and priests. At the ordination of deacons the bishop places it on the left shoulder of the candidate, saying: "Receive from the hand of God the white garment and fulfil thy duty, for God is mighty enough to give thee His grace in rich measure." At the ordination of priests the bishop draws the part of the stole that rests at the back of the candidate's neck forward over the breast and lays the two ends crosswise, saying: "Receive the yoke of the Lord, for His yoke is sweet and His burden is light." The Sacred Congregation of Rites has given a large number of decisions concerning the use of the stole. As a general rule it may be stated: the stole is only used, and must be used, at a function peculiar to the deacon, priest, and bishop, a function that presupposes the order (e.g., at the celebration of Mass, when the Blessed Sacrament is touched, when the sacraments are administered), but not for example, in processions or at Vespers. The wearing of the stole by the bishop at Solemn Vespers is an exception; its use by a priest while preaching depends on local custom. The stole is not a specific mark of parochial jurisdiction. The use of the stole is also customary in the Oriental rites, in which, as in the West, it is one of the chief liturgical vestments (Greek, 6pdpiov, the deacon's stole, and irrrpaX~Xtop, the priest's stole; Armenian, urar; Syrian and Chaldaic, uroro; Coptic, batrashil). According to present Oriental custom the stole is a strip of silk about seven or eight inches wide, having at the upper end a hole through which the head is inserted; it is either undivided (Syrian, Coptic, and Armenian custom) or opens down the front from the opening for the head (Greek custom). Among the Chaldeans (Nestorians) the stole of the priest resembles that used in the West, and is, like this, crossed over the breast. The deacon's stole generally hangs down straight from the left shoulder both in front and at the back, but in certain rites is first wound like a sash around the breast and back. Among the Syrians and Chaldeans the subdeacon also uses the stole, but he first twists it like a scarf around the neck, the ends being then let hang from the left shoulder in front and behind.
HISTORY
We possess few references to the stole anterior to the ninth century. In the East, however, it is mentioned very early, the deacon's stole being frequently referred to even in the fourth and fifth centuries. The priest's stole is not mentioned in the East until the eighth century. The stole is first mentioned in the West in the sixth and seventh centuries (Synod of Braga, 563; Fourth Council of Toledo, 633; Gallican explanation of the Mass), but then as a thing which had long been in use. The earliest evidences of the use of the stole at Rome date from the second half of the eighth century and the beginning of the ninth. But in the ninth century, subdeacons and acolytes still wore both the planeta and the stole, although, to distinguish them from. the deacons, priests, and bishops, there were definite limitations to their use of the latter vestment. After the ninth century the stole is very frequently mentioned, and even then the manner of its use was essentially the same as to-day. In the ninth and tenth centuries in the Frankish Empire the priests were commanded to wear the stole constantly as a badge of their calling, especially when on a journey. In Spain and Gaul in the pre-Carlovingian period, the deacons wore the stole over the tunic like the Greeks; in Southern Italy this practice was continued until at least the thirteenth century; at Milan the stole is still worn over the dalmatic. The custom for the priests to wear the stole crossed in front of the breast at Mass was known as early as the Synod of Braga (675), but did not become general until the late Middle Ages.
DEVELOPMENT
Very little is known concerning the nature of the stole in the pre-Carlovingian period. Originally it was probably a cloth folded into the form of a band, and gradually developed into a simple band. In the eleventh and twelfth centuries the stole was very long, and at the same time extremely narrow. It was customary, even in the ninth century, to ornament the ends with fringe, tassels, or little bells. Towards the thirteenth century the ends came to be trapezium-shaped; in the fourteenth century this shape disappeared, and until the sixteenth century the stole was a strip of material of uniform width, and only ornamented with fringe at the ends. During the course of the sixteenth century it began again to be customary to broaden the ends of the stole; the eighteenth century produced the ugly stoles, in which the ends seemed to spread out into huge spades; these were also called "pocket stoles". It was not until the sixteenth century that it became customary to place a cross in the centre and at the ends of the stole; in the Middle Ages this practice was unusual.
ORIGIN
Various hypotheses have been suggested concerning the origin of the stole. The theory formerly universally held, but quite wrong, that it originated in the ornamental trimming of a garment called "stole", which in the course of time disappeared leaving behind only this trimming, has been abandoned. The theory that traced the stole to the Jewish praying mantle has also been given up. At the present time the stole is either traced back to a liturgical napkin, which deacons are said to have carried, or to a neckcloth formerly peculiar to priests or it is regarded as a liturgical badge (introduced at the latest in the fourth century) which first came into use in the East, and then in the West. It was also brought, as it would seem, to Rome, where it was not at first adopted as a badge of the higher orders of the clergy, but as a distinctive mark of the Roman clergy in general. The giving of the stole to the candidate at ordination in Rome was intended to convey a double symbolism; first, that the elevation to the clergy of the Roman Church occurred de benedictione S. Petri, and secondly that by ordination the candidate entered the service of St. Peter, that is of the Roman Church. It was also customary before the ordination to lay the oraria upon the Confessio of St. Peter. This liturgical badge was called orarium on account of its similarity to the secular orarium both in shape and material, and in the way it was worn. (For further details as to the various hypotheses concerning the origin of the name, cf. J. Braun, "Die liturgische Gewandung ", 608-20.) The name "stole", as the designation of the orarium, is of Gallic origin, not Roman. As early as the ninth century the expression "stole" prevailed in the Frankish Empire; it made its entrance into Italy about the tenth century, and here also came rapidly into general use. From the thirteenth century the name orarium appears only in isolated instances.
Bock, Gesch. der liturgischen Gewander, 11 (Bonn, 1866); Rohault DE FLEURY, La Messe, VII (Paris, 1889); MARRIOTT, Vestiarium christianum (London, 1868); Wilpert, Un capitoto delta storia del vestiario (Rome, 1898-99); Idem, Die Gewandung der ersten Christen (Cologne, 1898); BRAUN, Die priesterl. Gewander des Abendlandes (Freiburg, 1898); IDEM, Die liturgische Gewandung im Occident u. Orient. 
Illustration above: Stole found in St. Cuthbert's Tomb.
JOSEPH BRAUN 
Transcribed by Ian Rutherford
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Stoning in Scripture
Palestine being a very rocky country, the abundance of stones made it natural to use them as missiles. Stone throwing might be merely a mark of hatred and contempt (II Kings 16:6-13), or the means of carrying out murderous intentions against which provision had to be made in the Law (Exodus 21:18, Numbers 35:17). Stoning to death which was at first an expression of popular fury analogous to "lynching", later came to be a natural and legally recognized method of execution. It was this regulated by law as an appointed means of capital punishment (Deuteronomy 17:5-7; Acts 7:58). Death by stoning is prescribed in the Pentateuch as the penalty for eighteen different crimes including Sabbath-breaking, but for one crime only -- murder -- is it the penalty prescribed in all the codes. The execution of the criminal usually took place outside the city walls, and according to Deuteronomy 16:7, the witnesses in the case were to cast the first stone: "Thou shalt bring forth the man or the woman, who have committed that most wicked thing, to the gates of thy city, and they shall be stoned. By the mouth of two or three witnesses shall he die who is to be slain.... The hands of the witnesses shall be first upon him to kill him, and afterwards the hands of the rest of the people". (Deuteronomy 17:5-7). Stoning is also mentioned in Acts 7:57-58, as the means by which Stephen the first Christian martyr was put to death: "And casting him forth without the city, they stoned him."
JAMES F. DRISCOLL 
Transcribed by Scott Anthony Hibbs
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Stonyhurst College
The history of Stonyhurst as a school dates back to a period considerably prior to its foundation on English soil in 1794. Stonyhurst is the lineal descendant of the college founded by Father Robert Persons in 1592, at St. Omer in Artois, for English boys, compelled by the penal laws of Elizabethan times to seek on the continent that religious education which was denied them at home. Driven from St. Omer in 1762 by the hostility of the Parlement of Paris, the college was transferred to Bruges, where it remained under the protection of the Empress Maria Theresa till dispersed by the suppression of the Society in 1773. Within the same year, however, the staff and students had reassembled and continued their collegiate life at Liège under the patronage of the prince bishop of that city. The approach of the French revolutionary armies in 1794 again compelled the college to seek a new home, and this time it found one in its native land at the mansion of Stonyhurst Hall in Lancashire, which had been placed at the disposal of the community by Mr. Thomas Weld of Lulworth, heir of the Shireburns on Stonyhurst and himself a past student of the college at Bruges. By a strange coincidence Stonyhurst Hall had been rebuilt by Sir Richard Shireburn in 1592, the very year of the foundation of St. Omer; so that the scholastic life of the college, which has now been established at Stonyhurst for 117 years, but reaches back more than 200 years before that final settlement, is coeval with that of its present domicile.
The character of the education given at Stonyhurst has, needless to say, varied with the requirements of the time. The predominant position occupied by classical educational ideals in the earlier half of the nineteenth century -- a predominance so congenial to the Ratio Studiorum of the Jesuits -- has gradually been modified to meet the development of the study of modern languages and of science, and the demands of public examination. Hence the curriculum of Stonyhurst at the present day differs in no essential particular from that of the leading public schools in England. It includes classical literature and the chief European languages, history, geography, mathematics, physics, chemistry, astronomy, philosophy, and law. At the Stonyhurst training college more advanced courses in these subjects are followed by students of the Society, who are engaged in such additional subjects as pedagogy, biology, anthropology, etc. The "Philosophers", numbering usually about thirty, possess the status of university students. They have private rooms and sundry privileges, and are quite separate from the rest of the school, though they may join the "Higher Line" in games. Their studies include courses of philosophy, law, and political economy, in addition to the usual literary and science classes. The rector of Stonyhurst is one of a limited number of headmasters to whom the War Office has granted the power of giving direct nominations to the Royal Military College, Sandhurst. This privilege is reserved for those schools where the officers' training corps -- of which Stonyhurst has three full companies -- attains a certain standard of strength. The college has also been inspected and approved by the Royal College of Physicians (London) and the Royal College of Surgeons (England) as a school for preparing candidates for medical diplomas and exempting them from part of their professional course.
The influence exerted in the course of its history on Church, State, science and art, by a college which has for so long held a prominent place in the education of English Catholics, may best be gauged by the number of distinguished alumni who have risen to eminence in these departments. Among the early sons of Stonyhurst, when the establishment was still at St. Omers, are eighteen martyrs now bearing the title of Venerable -- fourteen Jesuits, three Franciscans, and one secular priest -- besides three who died in prison for the Faith. Father Emmanuel Lobb, who received into the Church the Duke of York, afterwards James II, and Father Edward Petre, the confessor of the same king, were St. Omer men. The unspeakable Titus Oates also spent some time there as a kind of "parlour-boarder", and contemporary letters make it clear that he was intensely unpopular with the boys. The peculiar dress worn at that date by the boys of St. Omers is referred to by Massinger in his play "The Fatal Dowry". Conspicuous among the St. Omer men of a later date are the first two archbishops of Baltimore, John Carroll and Leonard Neale. In more modern times Stonyhurst counts among its pupils Cardinal Weld, Bishop Riddell (Vicar Apostolic of the Northern District), Cardinal Vaughan, Bishop William Vaughan of Plymouth, Bishop Clifford of Clifton, Archbishop Porter of Bombay, Archbishop Gillow of Puebla (Mexico), and Archbishop Maguire of Glasgow. Among distinguished laymen who received their education here may be mentioned Charles Waterton, the famous naturalist (the "W" of Thackeray's "Newcomes"); Richard Lalor Sheil, the great parliamentary orator; Sir Thomas Wyse, a well-known and successful diplomat of the last century; Chief Baron Woulfe of the Irish Court of Exchequer, the first Catholic to be elevated to the Irish Bench, and Judge Nicholas Ball, the second Catholic to enjoy that dignity; the Hon. Charles Langdale, one of the foremost Catholic leaders of Emancipation days; Dr. George Oliver, the antiquary and Church annalist; Sir Frederick Weld, successively Premier of New Zealand, Governor of Tasmania, and Governor of the Straits Settlements, in which last-named colony another Stonyhurst man, Sir Thomas Sulgreaves, was Chief Justice; Sir William Hackett, Chief Justice of the Supreme Court, Ceylon; the Rt. Hon. Sir Nicholas O'Conor, British Ambassador at St. Petersburg and at Constantinople; General Sir Montague Gerard, doyen of the foreign military attachés with the Russian army during the Russo-Jaspanese War; General Sir Charles Chichester, brigadier- general under General De Lacy Evans in the British Auxiliary Legion in Spain in 1835; Admiral Arthur Jerningham, who was attached to the personal guard of Queen Victoria during the alarms of the Chartist disturbance; the late Mr. Justice Walton; Edward de Romaña, a former president of Peru; Thomas Francis Meagher, the orator of the Young Ireland movement and subsequently a general on the Federal side during the American Civil War. To this selection may be added in the domain of literature and art Mr. Percy FitzGerald, F.S.A., a personal friend of Charles Dickens, and author of many literary works; Father John Gerard, S.J., the widely known writer on scientific, historical, and controversial subjects; Bernard Partridge, the "Punch" cartoonist; Alfred Austin, the Poet Laureate.
The fame of the Stonyhurst Observatory, built in 1838, has been kept alive in scientific circles by a succession of distinguished astronomers, several of whom have been at various times selected by the British Government to take charge of important astronomical expeditions. The latest of these was the British Solar Eclipse Expedition to the Tonga Islands in 1911, which was placed under the charge of Father Cortie, one of the directors of the Stonyhurst Observatory. Perhaps the best known of the Stonyhurst astronomers is Father Stephen Perry, F.R.S., Francis Thompson's "starry amorist", who met his death in 1889 while engaged on solar observations for the Government in the West Indies. Among the contributions to Catholic literature the best known are the Stonyhurst series of Philosophical Textbooks, writtten by members of the professorial staff: Father Harper's profound work, "The Metaphysics of the School"; and Father Gerard's various writings on natural science and evolution, the Gunpowder Plot, and his remarkably successful reply to Haeckel's "Riddle of the Universe": the works of Father Joseph Rickaby on philosophic and ascetical subjects and the liturgical and historical writings of Father Thurston.
Stonyhurst, which is to-day the largest of the Catholic colleges in England, is the parent of a number of other flourishing schools in Great Britain and Ireland, of which the following is a list together with the approximate number of boys in each: Beaumont College near Windsor, and Mount St. Mary's College in Derbyshire, with more than 200 boarders each; St. Francis Xavier's College, Liverpool, a day-school with nearly 400 boys; St. Aloysius' College, Glasgow, with over 300 day scholars; Wimbledon College with some 150 scholars; St. Ignatius' Day College, Stanford Hill, London, with about 250 boys; the day colleges at Preston and Leeds with about 150 boys each; and Clongowes Wood College, in Ireland, with 250 boarders. Including the Philosophers and the younger boys at the preparatory school, the total number of boarders at Stonyhurst to-day is 345, with a professorial staff of 40. At the training college the students number about 70, with 8 professors. The college buildings, which are very extensive, are furnished with libraries and museums, numerous lecture rooms, physical and chemical laboratories, observatories, recreation and music rooms, a theatre, swimming bath, carpenter's shops and covered drill- hall. In the large library, which contains over 40,000 volumes, there is a very valuable collection of incunabula, numbering 250, of which some are unique; a First Folio Shakespeare; some priceless manuscripts; and very complete geological, entomological, and other scientific collections. In the museums and other parts of the buklding are a large number of valuable engravings by Rembrandt and Dürer, together with art treasures in ivory, alabaster, and precious metals; relics of the days of persecution; paintings by some of the Old Masters; and vestments of great intrinsic and historical worth.
GERARD, Stonyhurst College Centenary Record (Belfast, 1894); GRUGGEN AND KEATING, History of Stonyhurst (London, 1901); Memorials of Stonyhurst College (London, 1881); HEWITSON, Stonyhurst College Past and Present (Preston, 1878); FITZGERALD, Saxonhurst: a Story of Schooldays (London, 1901); British Association Excursion to Stonyhurst and Whalley(Southport, 1901); The Stonyhurst Magazine (school periodical); Stonyhurst and its Tercentenary (Clitheroe); three articles in Country Life (London, October, 1910): Moral Instruction and Training in Schools, ed. SADLER, I (New York and London, 1908), the articles, "Jesuit System of Education", and "Stonyhurst", by MAHER in The Teachers' Encyclopedia (London, 1911).
FRANCIS IRWIN
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Strasburg
(ARGENTINENSIS)
A German diocese immediately dependent on the Papal See. According to legend the Diocese of Strasburg was founded in the third or fourth century. St. Arbogast and Florentius were distinguished bishops of the sixth or seventh century. The first bishop known to history is Ansoald, one of the signers of the Acts of the Council of Paris of 614. His successor Eddo or Heddo, of the ducal family of Ettichos, organized his ecclesiastical diocese in conjunction with St. Boniface, aided by the Carlovingians. The boundaries then given remained essentially the same throughout the Middle Ages. On the left bank of the Rhine the diocese extended over the present Province of Alsace with exception of the south-eastern part between the Ill, Blind, and Rhine; on the right bank it extended from the Rhine to the crest of the Black Forest, and southward from the mouth of the Murg to the Elz. This territory was divided into seven archdiaconates, of which one included Strasburg, and one the region on the right bank of the Rhine. This subdivision remained substantially the same from the eleventh century to the French Revolution.
Charlemagne granted Bishop Heddo unlimited jurisdiction in the valley of the Breusch, and in 775 the bishop received freedom from customs duty throughout the empire for himself and his vassals (homines ecclesiae). By the Treaty of Verdun (843) the Diocese of Strasburg fell to the empire of Lothair; in 870 it became part of the east Frankish kingdom, later the Holy Roman Empire, so that the German character of the diocese was preserved. Both Lothair and Louis the German confirmed the privileges that their forefathers had granted to the Church of Strasburg. Bishops Udo (950-65) and Erchanbald (965-91) restored Church discipline which had fallen into decay at the beginning of the tenth century. Emperor Otto I granted Udo the ownership of the royal mint at Strasburg; Otto II (974) confirmed this gift and gave the bishop the right to establish a mint in any town of the diocese he desired. In 982 Otto II granted Erchanbald absolute jurisdiction over the city of Strasburg and its environs, thus forming the main foundation of the secular supremacy of the bishop. Werner I of Habsburg (1001-29) received from emperors Henry II and Conrad II a large number of grants including the old Abbey of St. Stephen with all its rights. A new cathedral, to replace the one destroyed in 1002 by Hermann of Swabia, was begun by Werner I in 1015 and dedicated in 1031. The bishop gave to the library of the minster numerous manuscripts which he had collected in Italy. During the conflict of investitures the bishops generally sided with the imperial party: Werner II (1065-79); Theobald (1079-82), who took part in the election of the antipope Clement II; and Otto of Hohenstaufen (1082-1100), who accompanied Godfrey of Bouillon on the First Crusade. Gebhard I (1131-41) and Burkhard I (1141-62) were zealous promoters of Church reform; during the episcopate of Berthold I of Teck (1223-44), about 1230, the new orders of Franciscans and Dominicans settled at Strasburg.
The city of Strasburg developed under episcopal administration, and in the twelfth century it prospered greatly. Its efforts to abolish episcopal suzerainty and to obtain new privileges were especially successful during the Conflict of Investitures. The town-council acquired great independence and the right of co-optation, although the right of the bishop to appoint the council had been reconfirmed in 1214 by charter of Emperor Frederick II. At the beginning of his episcopate Walter of Geroldseck (1260-63) wished to enforce this right, to dispose of communal property, and to regulate the taxes. The populace, siding with the council and the patricians, defeated the episcopal forces at Hausberger, 8 March, 1262, thus practically establishing the independence of the city. The succeeding bishop, Henry of Geroldseck (1263-73), made a treaty in 1263 by which at the close of the official year the council elected its own successors, and the citizens themselves had the right to settle all questions regarding communal property. The bishop retained only the right to appoint the town magistrate, the castellan of the castle, the official in charge of the collection of the customs, and the superintendent of the mint. These offices, except that of magistrate, gradually sank in importance, and the bishop no longer appointed the officials. Conrad of Lichtenberg (1273-99) completed the rebuilding in Gothic style of the nave of the minster, and began the construction of the beautiful west facade. Bishops Johannes of Dirpheim (1306-28), chancellor of King Albert II, and Berthold II of Bucheck (1328-53) were both capable administrators, appointed by the pope. Notwithstanding their share in imperial politics, these bishops found time to hold synods and labour effectually for church discipline in the diocese.
In 1359 John II of Lichtenberg (1353-65) obtained the Landgraviate of Lower Alsace from the Counts of Oettingen. A land-register, that gave exact information concerning the secular possessions of the diocese, was drawn up during his administration. The diocese included: in Lower Alsace the districts of Benfield, Markolsheim, Schirmeck, Dachstein, Kochersberg, Wanzemau, and Zabern; in Upper Alsace the stewardship of Rufach; in the present Duchy of Baden the districts of Oberjirch and Ettenheim. The episcopal possessions in Alsace were only exceeded in area by those of Hamburg. With shrewd policy the bishops had opportunely broken the power of the local governors, and had successfully opposed the restoration of imperial administrative suzerainty over diocesan territories. Under John's successors began the decline of the diocese, promoted by unhappy political conditions and by the Great Schism. This decay was especially rapid during the episcopate of William of Diest (1394-1439), who, to carry on innumerable private and public wars, frequently mortgaged and squandered the episcopal lands. His successors, who, with the aid of the cathedral chapter, finally paid off his debts, were: Rupert of the Pfalz (1440-78), who called the celebrated preacher Geiler von Kaysersberg (q.v.) to the pulpit of the minster; Albert of the Pfalz (1478-1506); and William III of Honstein (1507-41).
Soon after 1520 the Reformation gained many adherents in the city of Strasburg, owing to the labours of Luther's friends, Wolfgang Capito and Martin Bucer, the efforts of the preacher Matthias Zell and of the Humanists Sturm and Hedio. In 1529 the council abolished the Mass; in 1531 the city joined the Smalkaldic League, whereupon the bishop, transferred his see to Zabern. Despite the rigorous opposition of William of Honstein and Erasmus of Limburg (1541-68), all the secular lordships of the diocese in Lower Alsace adopted the new doctrine, except the landgraviate; even part of the cathedral chapter became Protestant. John IV of Manderscheid-Blankenheim (1569-92) summoned the Jesuits to Molsheim to check the apostasy and encouraged the Counter-Reformation. After his death there was a double election: the Protestant cathedral canons chose John George of Brandenburg as administrator; the Catholic canons, Cardinal Charles of Lorraine. The struggle between the two candidates, called the Bishops' War of Strasburg (1592-1604), caused the diocese great misery. Charles of Lorraine was victor. Catholic ownership was further secured in the successive election of two Austrian archdukes as bishop: Leopold (1607-25), a brother of Emperor Ferdinand II, and Leopold William (1625-62), one of Ferdinand's sons. During the Thirty Years' War the territory was so ravaged by Ernst of Mansfeld, the Swedes, and the French, that the population decreased 75 per cent. In 1680, during the episcopate of Charles Egon of Fürstenberg (1663-82), whose sympathies were French, Louis XIV seized all the territory of the diocese on the left bank of the Rhine under pretence of "reunion"; the city of Strasburg became a French possession in 1681. The bishop retained the internal administration of his possessions in Alsace and the title of landgrave. The districts on the right bank of the Rhine remained within the German Empire, and the bishop was still their ruler as prince of the empire. The occupation of Strasburg by the French brought the minster once more into the hands of the Catholics. William Egon of Fürstenberg (1682-1704) established the seminary for priests at Strasburg and placed the Jesuits in charge of it. The succeeding four bishops belonged to the French princely family of de Rohan; the last of these, Louis Rene de Rohan (1779-1802), was involved in the notorious affair of the diamond necklace. In 1790 the Constituent National Assembly secularized the Alsatian possessions of the diocese and Rohan transferred his see to the German portion of his bishopric. In Strasburg Brendel, a constitutional bishop, was elected; Eulogius Schneider, whom he appointed vicar-general, persecuted Catholic priests who refused to take the oath, until the overthrow of the Reign of Terror in Paris put an end to this injustice.
By the Concordat of 1801 the Diocese of Strasburg received new boundaries, extending the jurisdiction of the bishop over and beyond Alsace to the Lake of Bienne in Switzerland, and south-westerly as far as Montbeliard. Rohan having resigned at the request of the pope, Peter Saurine (1802-13), former constitutional bishop, became Bishop of Strasburg. The districts on the right bank of the Rhine fell to Baden on account of the secularization of the German Church in 1803. The diocese, which had been a suffragan of Mainz until 1802, became (1822) a suffragan of Besancon; it was reduced in size towards the south and south-west. Bishop Andreas Raess (1842-87) endeavoured to revive Catholicism in Germany, to promote the education of the clergy, and to establish religious associations. When Alsace became a German possession in 1871, the diocese received its present extent and was declared directly dependent on the Holy See by Decrees of 10 and 14 July, 1874, and by the Treaty of Paris of 7 October, 1874. Raess was succeeded by Peter Paul Stumpf (1887-90), and the present bishop, Adolf Fritzen, consecrated on 21 July, 1891. Bishop Fritzen has especially encouraged Catholic associations, the Catholic press, Church liturgy and psalmody. In 1902 he established a theological faculty at the University of Strasburg.
STATISTICS
The Diocese of Strasburg includes the departments of Upper and Lower Alsace in the German Crown-Province of Alsace-Lorraine. In 1911 it contained 57 deaneries, 710 parishes, 283 curacies, 710 parish priests, 454 curates and ecclesiastics in other positions, 92 priests retired or on leave elsewhere, 106 regulars, and 846,100 Catholics, while 350,000 of the population belonged to other faiths. The bishop is appointed by the pope in agreement with the German Emperor, and the cathedral chapter is appointed by the bishop. In regard to educational and charitable institutions and religious houses of the diocese, see ALSACE-LORRAINE. The most important church is the minster at Strasburg, the oldest parts of which belong to the eleventh century. The crypt is Romanesque, the upper part of the choir and the transepts belong to the Transition period, the nave is Gothic. The famous facade is the chief work of Erwin of Steinbach (1284-1318). The north tower, about 465 feet high, was completed in 1429-39 by Johann Hültz of Cologne. The minster is rich in stained glass of the period from the twelfth to the fifteenth century. Other churches are: St. Martin at Colmar, St. George at Schlettstadt, St. Theobald at Thann, St. Nicholas at Hagenau, St. Leodegar and the Church of Our Lady at Gebweiler, Old and New St. Peter at Strasburg, etc. Much frequented places of pilgrimage are: Drei Aehren near Colmar, St. Odilien near Barr, Dusenbach near Rappoltsweiler, St. Morand near Altkirch, etc.
For complete bibliography see MARCKWALD, Elsass-lothringische Bibliographie (Strasburg, 1889); Zeitschrift für Gesch. des Oberrheins (Karlsruhe, 1890--). Most important works: Gallia christiania, V (Paris, 1725); SCHOEPFLIN, Alsatia illustrata (Colmar, 1751); GRANDIDIER, Histoire de l'eglise el des eveques de Strasbourg, I, II (Strasburg, 1776-78), III (Colmar, 1862); IDEM, ed. LIBLIN, (Euvres historiques inedites (Colmar, 1866-68); IDEM, Alsatia sacra (Colmar, 1898-99); ROEHRICH, Gesch. der Reformation in Elsass (Strasburg, 1830-32); Chroniken der deutschen Staedte, VIII, IX (Leipzig, 1870-71); KRAUS, Kunst u. Altertum in Elsass-Lothringen (Strasburg, 1876-92); Urkunden u. Akten der Stadt Strassburg, I-X (Strasburg, 1879--); GLOECKLER, Gesch. des Bistums Strassburg (Strasburg, 1880-81); GEIGEL, Das franzoesiche u. reichlaendische Staatakirchenrecht (Strasburg, 1884, 1888); Die alten Territorien des Elsass (Strasburg, 1896); Regesten der Bischoefe von Strassburg (Innsbruck, 1908--); LANDMANN, Das Schulwesen des Bistums Strassburg von 1802-1904 (Strasburg, 1908); VON BORRIES, Gesch. der Stadt Strassburg (Strasburg, 1909); DE LA HACHE, La cathedrale de Strasbourg (Paris, 1910); Strassburger kathol. Jahrbuch (Strasburg, 1908--); Strassburger theol. Studien (Freiburg, 1892--); Strassburger Beitraege zur neüren Gesch. (Strasburg, 1906); Jahrbuch der Gesellschaft für elsass-lothringische Gesch. u. Altertumskunde (Strasburg, 1888--).
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Stratonicea
A titular see in Caria (Asia Minor) suffragan of Stauropolis. Stratoniceia or Stratonicea was founded perhaps on the site of the more ancient Idrias, in the interior of Caria, south-east of Mylassa, and south of the Marsyas, by Antiochus Soter, who named it after his wife Stratonice. His successors embellished it with magnificent monuments, and it became one of the chief towns of Caria. Later it was ceded to the Rhodians. Mithridates lived in it some time, and while there married the daughter of one of the principal citizens. Later it sustained a vigorous siege by Labienus. It is mentioned as a free town by Pliny. Some of its coins have been found. Near the city was a temple of Zeus Chrysaoreus, where the confederated Carian towns held their assemblies. To-day it is the small town of Eski Hissar, in the caza of Moughla, vilayet of Smyrna. It has extensive ruins, a theatre, tomb, columns, etc. The "Notitiæ episcopatuum" mention the see till the thirteenth century among the suffragans of Stauropolis. Only three of its bishops are known, by their signatures at councils: Eupeithus, at Chalcedon, 451; Theopemptus, at Constantinople, 692; Gregory, at Nicæa, 787.
LE QUIEN, Oriens christ., I. 911; CHANDLER, Travels in Asia Minor (2 vols., Oxford, 1825), 240; LEAKE, Asia Minor (London, 1824), 229; FELLOWS, Asia Minor (London, 1852), 254 sqq.; IDEM, Lycia, 50 sqq.; SMITH, Dict. of Greek and Roman Geog., s. v.
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Striking of the Breast[[@Headword:Striking of the Breast]]

Striking of the Breast
Striking of the breast as a liturgical act is prescribed in the Holy Sacrifice of the Mass during the Confiteor at the phrase "Through my fault" (three times), at the Nobis Quoque Peccatoribus (once), at the Agnus Dei (three times), and at the Domine, Non Sum Dignus (three times). With bowed head, except at the Nobis Quoque Peccatoribus, moderately and without noise, the celebrant strikes his breast with the right hand, the fingers being held closely together and curved or fully extended, as the rubrics are silent on this point; after the consecration, however, with the last three fingers only, since the thumb and index finger, which are joined, must not come in contact with the chasuble. At the Agnus Dei in requiem Masses the striking of the breast is omitted, to show that the celebrant is thinking of the departed more than of himself. The faithful are accustomed to this practice as well as the priest.
The early Christians were familiar with the practice, as St. Augustine and St. Jerome testify. "No sooner have you heard the word 'Confiteor'", says the former, "than you strike your breast. What does this mean except that you wish to bring to light what is concealed in the breast, and by this act to cleanse your hidden sins?" (Sermo de verbis Domini, 13). We strike our breast", declares St. Jerome, "because the breast is the seat of evil thoughts: we wish to dispel these thoughts, we wish to purify our hearts" (In Ezechiel, c. xviii). A warrant for these statements is found in the Psalmist: A contrite and humbled heart, O God, Thou wilt not despise (Ps, l.,19). The petitioner at the Throne of Mercy would chasten his heart and offer it as a sacrifice to God who healeth the broken of heart and bindeth up their wounds (Ps. cxlvi, 3). The ancient Christians were accustomed to strike the breast when they heard mention made or sensual sins; at the "Forgive us our trespasses" of the Pater Noster; and in detestation of the crime of the Jews, at the words of the Gospel, "Thou hast a devil", applied to Christ.
ANDREW B. MEEHAN 
Transcribed by Joseph P. Thomas

Stripping of an Altar[[@Headword:Stripping of an Altar]]

Stripping of an Altar
On Holy Thursday the celebrant, having removed the ciborium from the high altar, goes to the sacristy. He there lays aside the white vestments and puts on a violet stole, and, accompanied by the deacon, also vested in violet stole, and the subdeacon, returns to the high altar. Whilst the antiphon "Diviserunt sibi" and the psalm "Deus, Deus meus" are being recited, the celebrant and his assistants ascend to the predella and strip the altar of the altar-cloths, vases of flowers, antipendium, and other ornaments, so that nothing remains but the cross and the candlesticks with the candles extinguished. In the same manner all the other altars in the church are denuded. If there be many altars in the church, another priest, vested in surplice and violet stole, may strip them whilst the celebrant is stripping the high altar. The Christian altar represents Christ, and the stripping of the altar reminds us how He was stripped of his garments when He fell into the hands of the Jews and was exposed naked to their insults. It is for this reason that the psalm "Deus, Deus meus" is recited, wherein the Messias speaks of the Roman soldiers dividing His garments among them. This ceremony signifies the suspension of the Holy Sacrifice. It was formerly the custom in some churches on this day to wash the altars with a bunch of hyssop dipped in wine and water, to render them in some manner worthy of the Lamb without stain who is immolated on them, and to recall to the minds of the faithful with how great purity they should assist at the Holy Sacrifice and receive Holy Communion. St. Isidore of Seville (De Eccles. Off, I, xxviii) and St. Eligius of Noyon (Homil. VIII, De Coena Domini) say that this ceremony was intended as an homage offered to Our Lord, in return for the humility wherewith He deigned to wash the feet of His disciples.
A.J. SCHULTE 
Transcribed by Michael C. Tinkler

Sts. Abdon and Sennan[[@Headword:Sts. Abdon and Sennan]]

Sts. Abdon and Sennen
(Variously written in early calendars and martyrologies Abdo, Abdus; Sennes, Sennis, Zennen.)
Persian martyrs under Decius, about A.D. 250, and commemorated 30 July. The veneration paid them dates from as early as the third century, though their Acts, written for the most part prior to the ninth century, contain several fictitious statements about the cause and occasion of their coming to Rome and the nature of their torments. It is related in these Acts that their bodies were buried by a subdeacon, Quirinus, and transferred in the reign of Constantine to the Pontian cemetery on the road to Porto, near the gates of Rome. A fresco found on the sarcophagus supposed to contain their remains represents them receiving crowns from Christ. Accordin to Martigny, this fresco dates from the seventh century. Several cities, notably Florence and Soissons, claim possession of their bodies, but the Bollandists say that they rest in Rome.
Acta SS., 30 July. MARTIGNY, Dict. des antiq. chret., 1; CHEETHAM, in Dict. Christ. Antiq,; BUTLER, Lives of the Saints, July 30.
JOHN J. WYNNE 
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Sts. Chrysanthus and Daria[[@Headword:Sts. Chrysanthus and Daria]]

Sts. Chrysanthus and Daria
Roman martyrs, buried on the Via Salaria Nova, and whose tombs, according to the testimony of the itinerary guides to the tombs of the Roman martyrs, were publicly venerated (De Rossi, "Roma Sotterranea", I, 176). A church erected over the tomb was situated near that of St. Saturninus, which was built over the catacomb of Thraso (coemeterium Thrasonis ad S. Saturnium). Their tomb was in fact in a disused sandpit (arenaria) near this catacomb. The two martyrs were revered in Rome in the fourth century, as the appearance of their names in the "Martyrologium Hieronymianum" proves. The existing Acts of these Martyrs are without historical value; they did not originate until the fifth century, and are compiled in two texts--a longer one, written originally in Greek, but afterwards translated into Latin, and a shorter one in Latin. The historical notices of Chrysanthus and Daria in the so-called historical martyrologies of the West, as in the Greek synaxaria, go back to the legend which makes Chrysanthus the son of the noble Polemius of Alexandria. He came to Rome with his father and was converted by the presbyter Carpophorus. Everything was done to make him apostatize. Daria, a beautiful and very intelligent Vestal, entered into relations with him, but she herself was won over to the Christian Faith by Chrysanthus, and both concluded a virginal matrimonial union. Many Romans and Roman ladies were converted by these, among them the Tribune Claudius, his wife Hilaria and two sons Maurus and Jason, all of whom, with the exception of the mother, suffered martyrdom. Chrysanthus and Daria were themselves condemned to death, led to a sandpit in the Via Salaria, and there stoned to death.
This legend is evidently connected with a number of Roman martyrs, whose tombs were venerated in the catacombs of the Via Salaria, near those of Chrysanthus and Daria. The story, apart from the assured fact of their martyrdom and the veneration of their tombs, has, perhaps, some historical value, in assigning the date to the reign of the Emperor Numerianus (283-84). As this ruler was never in Rome, some historians believe (for instance, Allard; see below) that the name is Valerianus, and transfer the martyrdom to the persecution under this emperor. But perhaps the name of Numerianus ought to be adhered to, and the origin of this indication is to be found in the legend of an Oriental martyr having the same name. There is another martyrdom closely connected with the tomb of the two saints, which is related at the end of the Acts of these martyrs. After the death of the Chrysantus and Daria, when many of the faithful of Rome were assembled at their tomb to celebrate the anniversary of their death, they were surprised by the persecutors, who filled in with stones and earth the subterranean crypt where the Christians were assembled, so that all perished. Later, when the tomb of Sts. Chrysanthus and Daria was looked for and found, the bones of these martyrs, and even the liturgical silver vessels, which they used for the celebration of the Eucharist, were also discovered. Everything was left as it was found, and a wall was erected so that no one could enter the place. Only through a window-opening in the wall could be seen the tomb of Sts. Chrysanthus and Daria, as well as the bones of the Christians killed in the tomb. This tomb, like so many others, was embellished by Pope Damasus, who had poems in praise of the martyrs engraved on marble and placed there. Gregory of Tours describes this sanctuary in an interesting chapter of his "De gloria martyrum", I, xxxviii (P. L., LXXI, 739). During the invasions of the Goths the sanctuary was desecrated, but later it was restored, as a metrical inscription composed at that time and falsely attributed to Pope Damasus asserts. In the ninth century the remains of Sts. Chrysanthus and Daria were brought to Prum and were thence transferred to Munstereifel in Rhenish Prussia, where they are still greatly venerated. The feast of these saints stands in the Roman Martyrology on the 25th of October, on which day, also, it appears in some martyrologies dating from the seventh century. In the "Martyrologium Hieronymianum" the martyrs were mentioned on 12 August and 29 November; according to some manuscripts, on other days also. The Greeks celebrate their feast on l9 March.
J.P. KIRSCH 
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Sts. Cosmas and Damian[[@Headword:Sts. Cosmas and Damian]]

Sts. Cosmas and Damian
Early Christian physicians and martyrs whose feast is celebrated on 27 September. They were twins, born in Arabia, and practised the art of healing in the seaport Ægea, now Ayash (Ajass), on the Gulf of Iskanderun in Cilicia, Asia Minor, and attained a great reputation. They accepted no pay for their services and were, therefore, called anargyroi, "the silverless". In this way they brought many to the Catholic Faith. When the Diocletian persecution began, the Prefect Lysias had Cosmas and Damian arrested, and ordered them to recant. They remained constant under torture, in a miraculous manner suffered no injury from water, fire, air, nor on the cross, and were finally beheaded with the sword. Their three brothers, Anthimus, Leontius, and Euprepius died as martyrs with them. The execution took place 27 September, probably in the year 287. At a later date a number of fables grew up about them, connected in part with their relics. The remains of themartyrs were buried in the city of Cyrus in Syria; the Emperor Justinian I (527-565) sumptuously restored the city in their honour. Having been cured of a dangerous illness by the intercession of Cosmas and Damian, Justinian, in gratitude for their aid, rebuilt and adorned their church at Constantinople, and it became a celebrated place of pilgrimage. At Rome Pope Felix IV (526-530) erected a church in their honour, the mosaics of which are still among the most valuable artremains of the city. The Greek Church celebrates the feast of Saints Cosmas and Damian on 1 July, 17 October, and 1 November, and venerates three pairs of saints of the same name and profession. Cosmas and Damian are regarded as the patrons of physicians and surgeons and are sometimes represented with medical emblems. They are invoked in the Canon of the Mass and in the Litany of the Saints.
Acta SS., 27 Sept.; SCHLEYER in Kirchenlex.; ALOIS, Das Leben und Wurken d. hl. Cosmas und Damian, Patrone der Aerzte (Vienna, 1876); DEUBNER, Kosmas und Damian (Leipzig, 1907).
GABRIEL MEIER 
Transcribed by Michael T. Barrett

Sts. Crispin and Crispinian[[@Headword:Sts. Crispin and Crispinian]]

Sts. Crispin and Crispinian
Martyrs of the Early Church who were beheaded during the reign of Diocletian; the date of their execution is given as 25 October, 285 or 286. It is stated that they were brothers, but the fact has not been positively proved. The legend relates that they were Romans of distinguished descent who went as missionaries of the Christian Faith to Gaul and chose Soissons as their field of labour. In imitation of St. Paul they worked with their hands, making shoes, and earned enough by their trade to support themselves and also to aid the poor. During the Diocletian persecution they were brought before Maximianus Herculius whom Diocletian had appointed co-emperor. At first Maximianus sought to turn them from their faith by alternate promises and threats. But they replied: "Thy threats do not terrify us, for Christ is our life, and death is our gain. Thy rank and possessions are nought to us, for we have long before this sacrificed the like for the sake of Christ and rejoice in what we have done. If thou shouldst acknowledge and love Christ thou wouldst give not only all the treasures of this life, but even the glory of thy crown itself in order through the exercise of compassion to win eternal life." When Maximianus saw that his efforts were of no avail, he gave Crispin and Crispinian into the hands of the governor Rictiovarus (Rictius Varus), a most cruel persecutor of the Christians. Under the order of Rictiovarus they were stretched on the rack, thongs were cut from their flesh, and awls were driven under their finger-nails. A millstone was then fastened about the neck of each, and they were thrown into the Aisne, but they were able to swim to the opposite bank of the river. In the same manner they suffered no harm from a great fire in which Rictiovarus, in despair, sought death himself. Afterwards the two saints were beheaded at the command of Maximianus.
This is the story of the legend which the Bollandists have incorporated in their great collection; the same account is found in various breviaries. The narrative says that a large church was built over the graves of the two saints, consequently the legend could not have arisen until a later age; it contains, moreover, many details that have little probability or historical worth and seems to have been compiled from various fabulous sources. In the sixth century a stately basilica was erected at Soissons over the graves of these saints, and St. Eligius, a famous goldsmith, made a costly shrine for the head of St. Crispinian. Some of the relics of Crispin and Crispinian were carried to Rome and placed in the church of San Lorenzo in Panisperna. Other relics of the saints were given by Charlemagne to the cathedral, dedicated to Crispin and Crispinian, which he founded at Osnabrück. Crispin and Crispinian are the patron saints of shoemakers, saddlers, and tanners. Their feast falls on 25 October.
Acta SS., Oct., XI, 495-540; BARING-GOULD, Lives of the Saints, XII, 628; BUTLER, Lives of the Saints. 25 October; Bio-Bibl. s. v.
GABRIEL MEIER 
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Sts. Cronan[[@Headword:Sts. Cronan]]

Cronan
Name of several Irish saints.
St. Cronan Mochua
Founder of the See of Balla, subsequently merged into that of Tuam, Ireland, flourished in the period 596-637, d. 30 March, 637, but his Acts are more or less of a legendary character. However, it would appear that he was educated at Bangor, under St. Comgall, and founded a monastery at Gael, among the Feara Rois of Louth and Monaghan, whence he migrated to Fore and Tehilly. Passing through Hy Many, he journeyed to Connacht, in 616, and founded the church and Abbey of Balla, of which he was first abbot-bishop. Numerous miracles are recorded of St. Cronan Mochua, and are minutely described in his Irish life. His feast is celebrated on 30 March, though, through a misconception, his Acts are given by the Bollandists under date of 1 January.
St. Cronan, Abbot
Abbot-Bishop and Patron of Roscrea, a see afterwards incorporated in that of Killaloe, Ireland; b. in the territory of Ely O'Carroll; d. 28 April 640. After spending his youth in Connacht, he returned to his native district about the year 610 and founded Abbey Roscrea, where he established a famous school. Previously he settled at a place known as Sean Ros or Loch Cre, a wooded morass far from the haunts of men; in fact, it was utterly wild, so much so, that St. Cronan abandoned it and moved to the wood of Cre, that is Ros cre, County Tipperary. Like those of so many other Irish saints the Acts of St. Cronan abound in miracles. The most surprising, perhaps, is the legend as to the transcribing of the Four Gospels by one of his monks, named Dimma. It appears that Dimma could only undertake one day's task, from sunrise to sunset. St. Cronan, however, bade him write, and then Dimma set to work, never ceasing till he had finished the Four Gospels, the sun continuing to shine for the space of forty days and forty nights - the scribe himself being unconscious that the work occupied more than one day. Whatever may be thought of this legend, it is certain that a magnificent Evangelistarium, known as the "Book of Dimma", was for centuries preserved in St. Cronan's Abbey at Roscrea, and is now in the library of Trinity College, Dublin. The scribe, Dimma MacNathi, signs his name at the conclusion of each of the Gospels, and he has been identified with Dimma, subsequently Bishop of Connor, who is mentioned with St. Cronan in the letter of Pope John IV in 640, in regard to Pelagianism in Ireland, but this identification cannot be sustained. The case containing the "Book of Dimma" was richly gilt by order of O'Carroll, Lord of Ely, in the twelfth century. Notwithstanding the conflicting statements arising from the number of contemporary Irish saints bearing the name Cronan, it is more than probable that St. Cronan of Roscrea, as les Petits Bollandistes say, lived as late as the year 640, and his death occurred on 28 April of that year. His feast is celebrated on 28 April and as such is included in all the Irish calendars, as also in the Kalendar of Drummond.
Other saints named Cronan
A number of other saints of this name find a place in Irish calendars. The three most important are St. Cronan Mochua, of Clashmore (10 February); St. Cronan, Abbot of Clonmacnoise (18 July); and St. Cronan, Abbot of Moville (7 September). Another saint frequently quoted as of this name is really St. Cuaran (Cuaranus Sapiens), whose feast occurs on 9 February. There is also a St. Cronan Mochua of Sliabh Eibhlem (4 May).
ST. CRONAN MOCHUA: COLGAN, Acts of SS. Hib. (Louvain, 1645); BUTLER, Lives of the Saints; Acta Sanctorum, Jan. I and III; TODD AND REEVES, Martyrology of Donegal (Dublin, 1864); O'HANLON, Lives of the Irish Saints (Dublin, 1875), III; KNOX, Notes on the Dioceses of Tuam (1904); WHITLEY STOKES, Anecdota Oxonien. (1890). Acta SS., III, 28 April; BUTLER, Lives of the Saints, IV; O'HANLON, Lives of the Irish Saints (Dublin, 1875), IV; GILBERT, National Manuscripts of Ireland (1884); Les Petits Bollandistes (Paris, 1880), V; LANIGAN, Ecclesiastical History of Ireland (Dublin, 1829), III; HEALY, Ireland's Ancient Schools and Scholars (4th ed., Dublin 1902)
W.H. GRATTAN-FLOOD 
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Sts. Cyprian and Justina[[@Headword:Sts. Cyprian and Justina]]

Sts. Cyprian and Justina
Christians of Antioch who suffered martyrdom during the persecution of Diocletian at Nicomedia, 26 September, 304, the date in September being afterwards made the day of their feast. Cyprian was a heathen magician of Antioch who had dealing with demons. By their aid he sought to bring St. Justina, a Christian virgin, to ruin; but she foiled the threefold attacks of the devils by the sign of the cross. Brought to despair Cyprian made the sign of the cross himself and in this way was freed from the toils of Satan. He was received into the Church, was made pre-eminent by miraculous gifts, and became in succession deacon, priest, and finally bishop, while Justina became the head of a convent. During the Diocletian persecution both were seized and taken to Damascus where they were shockingly tortured. As their faith never wavered they were brought before Diocletian at Nicomedia, where at his command they were beheaded on the bank of the river Gallus. The same fate befell a Christian, Theoctistus, who had come to Cyprian and had embraced him. After the bodies of the saints had lain unburied for six days they were taken by Christian sailors to Rome where they were interred on the estate of a noble lady named Rufina and later were entombed in Constantine's basilica. This is the outline of the legend or allegory which is found, adorned with diffuse descriptions and dialogues, in the unreliable "Symeon Metaphrastes", and was made the subject of a poem by the Empress Eudocia II. The story, however, must have arisen as early as the fourth century, for it is mentioned both by St. Gregory Nazianzen and Prudentius; both, nevertheless, have confounded our Cyprian with St. Cyprian of Carthage, a mistake often repeated. It is certain that no Bishop of Antioch bore the name of Cyprian. The attempt has been made to find in Cyprian a mystical prototype of the Faust legend: Calderon took the story as the basis of a drama: "El magico prodigioso". The legend is given in Greek and Latin in Acta SS. September, VII. Ancient Syriac and Ethiopic versions of it have been published within the last few years.
KAULES in Kirchenlex., s.v.; ZAHN, Cyprian von Antiochien und die deutsche Faustsage (Erlange, 1882); RYSSEL, Urtext d. Cyprianschen Legende in Archiv f. neuere Sprachen u. Litt. (1903), XX, 273-311; Bibl. hagiog. lat., 308; see also BUTLER, Lives of the Saints, 25 September; and (ibid.) BARING-GOULD, Lives of the Saints.
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Sts. Cyril and Methodius[[@Headword:Sts. Cyril and Methodius]]

Sts. Cyril and Methodius
(Or CONSTANTINE and METHODIUS).
These brothers, the Apostles of the Slavs, were born in Thessalonica, in 827 and 826 respectively. Though belonging to a senatorial family they renounced secular honours and became priests. They were living in a monastery on the Bosphorous, when the Khazars sent to Constantinople for a Christian teacher. Cyril was selected and was accompanied by his brother. They learned the Khazar language and converted many of the people. Soon after the Khazar mission there was a request from the Moravians for a preacher of the Gospel. German missionaries had already laboured among them, but without success. The Moravians wished a teacher who could instruct them and conduct Divine service in the Slavonic tongue. On account of their acquaintance with the language, Cyril and Methodius were chosen for their work. In preparation for it Cyril invented an alphabet and, with the help of Methodius, translated the Gospels and the necessary liturgical books into Slavonic. They went to Moravia in 863, and laboured for four and a half years. Despite their success, they were regarded by the Germans with distrust, first because they had come from Constaninople where schism was rife, and again because they held the Church services in the Slavonic language. On this account the brothers were summoned to Rome by Nicholas I, who died, however, before their arrival. His successor, Adrian II, received them kindly. Convinced of their orthodoxy, he commended their missionary activity, sanctioned the Slavonic Liturgy, and ordained Cyril and Methodius bishops. Cyril, however, was not to return to Moravia. He died in Rome, 4 Feb., 869.
At the request of the Moravian princes, Rastislav and Svatopluk, and the Slav Prince Kocel of Pannonia, Adrian II formed an Archdiocese of Moravia and Pannonia, made it independent of the German Church, and appointed Methodius archbishop. In 870 King Louis and the German bishops summoned Methodius to a synod at Ratisbon. Here he was deposed and condemned to prison. After three years he was liberated at the command of Pope John VIII and reinstated as Archbishop of Moravia. He zealously endeavoured to spread the Faith among the Bohemians, and also among the Poles in Northern Moravia. Soon, however, he was summoned to Rome again in consequence of the allegations of the German priest Wiching, who impugned his orthodoxy, and objected to the use of Slavonic in the liturgy. But John VIII, after an inquiry, sanctioned the Slavonic Liturgy, decreeing, however, that in the Mass the Gospel should be read first in Latin and then in Slavonic. Wiching, in the meantime, had been nominated one of the suffragan bishops of Methodius. He continued to oppose his metropolitan, going so far as to produce spurious papal letters. The pope, however, assured Methodius that they were false. Methodius went to Constantinople about this time, and with the assistance of several priests, he completed the translation of the Holy Scriptures, with the exception of the Books of Machabees. He translated also the "Nomocanon", i.e. the Greek ecclesiastico-civil law. The enemies of Methodius did not cease to antagonize him. His health was worn out from the long struggle, and he died 6 April, 885, recommending as his successor Gorazd, a Moravian Slav who had been his disciple.
Formerly the feast of Saints Cyril and Methodius was celebrated in Bohemia and Moravia on 9 March; but Pius IX changed the date to 5 July. Leo XIII, by his Encyclical "Grande Munus" of 30 September, 1880, extended the feast to the universal Church. (See MORAVIA; SLAVONIC LITURGY: BOHEMIA; POLAND; JOHN VIII.)
L. ABRAHAM 
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Sts. Cyrus and John[[@Headword:Sts. Cyrus and John]]

Sts. Cyrus and John
Celebrated martyrs of the Coptic Church, surnamed thaumatourgoi anargyroi because they healed the sick gratis (Nilles, Kallendarium utriusque Ecclesiæ, Innsbruck, 1896, I, 89). Their feast day is celebrated by the Copts on the sixth day of Emsir, corresponding to 31 January, the day also observed by the Greeks; on the same day they are commemorated in the Roman Martyrology, regarding which see the observation of Cardinal Baronio (Martyrologium Romanum, Venice, 1586). The Greeks celebrate also the finding and translation of the relics on 28 June (see "Menologium Basil." and "Menaia"). The principal source of information regarding the life, passion and miracles of Sts. John and Cyrus is the encomium written by Sophronius, Patriarch of Jerusalem (d. 638). Of the birth, parents, and first years of the saints we know nothing. According to the Arabic "Synaxarium" (Forget, Synax. Alexandrinum, Beirut, 1906, II, 252), compiled by Michael, Bishop of Athrib and Malig, Cyrus and John were both Alexandrians; this, however, is contradicted by other documents in which it is said that Cyrus was a native of Alexandria and John of Edessa. Cyrus practised the art of medicine, and had a work-shop (ergasterium) which was afterwards transformed into a temple dedicated to the three boy-saints, Ananias, Misael, and Azarias. He ministered to the sick gratis and at the same time laboured with all the ardour of an apostle of the Faith, and won many from pagan superstition. This took place under the Emperor Diocletian. Denounced to the prefect of the city he fled to Arabia of Egypt where he took refuge in a town near the sea called Tzoten. There, having shaved his head and assumed the monastic habit, he abandoned medicine and began a life of asceticism.
John belonged to the army, in which he held a high rank; the "Synaxarium" cited above adds that he was one of the familiars of the emperor. Hearing of the virtues and wonders of Cyrus, he betook himself to Jerusalem in fulfillment of a vow, and thence passed into Egypt where he became the companion of St. Cyrus in the ascetic life. During the persecution of Diocletian three holy virgins, Theoctista (Theopista), fifteen years old, Theodota (Theodora), thirteen years old, and Theodossia (Theodoxia), eleven years old, together with their mother Athanasia, were arrested at Canopus and brought to Alexandria. Cyrus and John, fearing lest these girls, on account of their tender age, might, in the midst of torments, deny the Faith, resolved to go into the city to comfort them and encourage them in undergoing martyrdom. This fact becoming known they also were arrested and after dire torments they were all beheaded on the 31st of January. The bodies of the two martyrs were placed in the church of St. Mark the Evangelist where they remained up to the time of St. Cyril, Patriarch of Alexandria (412-444). At Menuthis (Menouthes or Menouthis) near Canopus there existed at that time a pagan temple reputed for its oracles and cures which attracted even some simple Christians of the vicinity. St. Cyril thought to extirpate this idolatrous cult by establishing in that town the cultus of Sts. Cyrus and John. For this purpose he transferred thither their relics (28 June, 414) and placed them in the church built by his predecessor, Theophilus, in honour of the Evangelists. Before the finding and transfer of the relics by St. Cyril it seems that the names of the two saints were unknown; certain it is that no written records of them existed (Migne, P.G., LXXXVII, 3508 sq.). In the fifth century, during the pontificate ofInnocent I, their relics were brought to Rome by two monks, Grimaldus and Arnulfus—this according to a manuscript in the archives of the deaconry of Santa Maria in the Via Lata, cited by Antonio Bosio (Roma Sotterranea, Rome, 1634, p. 123). Mai, however, for historical reasons, justly assigns a later date, namely 634, under Pope Honorius and the Emperor Heraclius (Spicilegium Rom., III, V). The relics were placed in the suburban church of St. Passera (Abbas Cyrus) on the Via Portuense. In the time of Bosio the pictures of the two saints were still visible in this church (Bosio, op. cit., ib.) Upon the door of the hypogeum, which still remains, is the following inscription in marble:--
Corpora sancta Cyri renitent hic atque Joannis
Quæ quondam Romæ dedit Alexandria magna
Bosio, ib.; Mai, Spic. Rom., loc. cit.). At Rome three churches were dedicated to these martyrs, Abbas Cyrus de Militiis, Abbas Cyrus de Valeriis, and Abbas Cyrus ad Elephantum—all of which were transformed afterwards by the vulgar pronunciation into S. Passera, a corruption of Abbas Cyrus; in the Coptic Difnar, Apakiri, Apakyri, Apakyr; in Arabic, 'Abaqir, 'Abuqir (see Armellini, Le Chiese di Roma, Rome, 1891, 179 sq., 563 sq., 681, 945 sq.).
P.J. BALESTRI 
Transcribed by Paul Streby

Sts. Eoghan[[@Headword:Sts. Eoghan]]

Sts. Eoghan
(1) EOGHAN OF ARDSTRAW was a native of Leinster, and, after presiding over the Abbey of Kilnamanagh (Co. Wicklow) for fifteen years, settled in the valley of Mourne (Co. Tyrone), his mother's country, about the year 576. He was followed by many disciples including St. Kevin of Glendalough, who completed his studies under this saint. As a boy he had been carried off to Britain, and subsequently he was taken captive to Brittany, together with St. Tighernach, who is best known as the founder of the abbey of Clones, Co. Monaghan. So great was the fame of the sanctity and learning of St. Eoghan, at Mourne, that he was consecrated first Bishop of Ardstraw about the year 581. It is difficult to give his chronology with any degree of exactness, but the Irish annalists give the date of his death as 23 Aug., 618. His name is generally latinized as Eugenius, but the Irish form is Eoghan (Owen), hence Tir Eoghain, or Tyrone.
Ardstraw continued as an episcopal see until 1150, when it was translated to Rathlure and subsequently to Maghera, but in 1254 it was definitely removed to Derry. In all these changes St. Eoghan was regarded as the clan patron, and hence he is the tutelary guardian of the See of Derry to this day. His feast is celebrated on 23 August.
(2) EOGHAN OF CLONCULLEN, Co. Tipperary, has been identified with Eoghan, son of Saran of Cloncullen, for whom St. Ailbe of Emly composed a rule. He is entered in the Martyrologies of Tallaght and Donegal, and is venerated on 15 March.
(3) EOGHAN, Bishop, is commemorated in the Martyrology of Tallaght on 18 April, and is included by the Bollandists under that date, but the particulars of his life are scanty in the extreme.
(4) EOGHAN THE SAGE (Sapiens) finds a place in the Irish martyrologies, and he is also included in the "Acta Sanctorum", but no reliable data as to his life is forthcoming. His feast is celebrated on 28 May.
(5) EOGHAN OF CRANFIELD (Co. Antrim) has been described as Abbot of Moville, but there is reason to believe that he is to be identified with the preceding saint of the same name, especially as the Bollandists style him Episcopus et Sapiens de-Magh-cremhcaille. A St. Ernan of Cremhcaille (Cranfield) is honoured on 31 May, but this is also the feast day of St. Eoghan. However, "Ernan" may be a scribal error for "Eoghan", and this would account for the seeming mistake of name in regard to the patron of Cranfield.
There are other Irish saints of this name, but their history is somewhat obscure, and it is not easy to reconcile their chronology.
W.H. GRATTAN-FLOOD 
Transcribed by Gerald M. Knight

Sts. Eustachius and Companions[[@Headword:Sts. Eustachius and Companions]]

Sts. Eustachius and Companions
Martyrs under the Emperor Hadrian, in the year 188. Feast in the West, 20 September; in the East, 2 November. Emblems: a crucifix, a stag, an oven.
The legend relates that Eustachius (before baptism, Placidus), a Roman general under Trajan, while still a heathen, saw a stag coming towards him, with a crucifix between its horns; he heard a voice telling him that he was to suffer much for ChristUs sake. He received baptism, together with his wife Tatiana (or Trajana, after baptism Theopista) and his sons, Agapius and Theopistus. The place of the vision is said to have been Guadagnolo, between Tibur and Praeneste (Tivoli and Palestrina), in the vicinity of Rome. Through adverse fortune the family was scattered, but later reunited. For refusing to sacrifice to the idols after a victory, they suffered death in a heated brazen bull. Baronius (Ann. Eccl., ad an. 103, 4) would identify him with Placidus mentioned by Josephus Flavius as a general under Titus.
The Acts are certainly fabulous, and recall the similar story in the Clementine Recognitions. They are a production of the seventh century, and were used by St. John Damascene, but the veneration of the saint is very old in both the Greek and Latin Churches. He is honoured as one of the Holy Helpers, is invoked in difficult situations, and is patron of the city of Madrid and of hunters. The church of Sant' Eustachio in Rome, title of a cardinal-deacon, existed in 827, according to the Liber Pontificalis, but perhaps as early as the time of Gregory the Great (d. 604). It claims to possess the relics of the saint, some of which are said to be at St-Denis and at St-Eustache in Paris. An island in the Lesser Canilles and a city in Canada bear his name.
FRANCIS MERSHMAN 
Transcribed by Marcia L. Bellafiore

Sts. Faith, Hope and Charity[[@Headword:Sts. Faith, Hope and Charity]]

Sts. Faith, Hope & Charity
The names of two groups of Roman martyrs around whom a considerable amount of legendary lore has gathered; though the extent of sound historical data possessed concerning them is so slight, that until very recent times the most eminent scholars failed to distinguish between them. However, the extent and antiquity of their cult and the universality with which their names are found not only in the various early martyrologies of the Western Church, but also in the Menaia and Menologies of the Greeks, render the fact of their existence and martyrdom unquestionable. Setting aside the purely legendary accounts that have come down to us (see Migne, P.G. CXV, 497; Mombritius, Vitae Sanctorum, II, 204), we find that in the reign of Hadrian, a Roman matron Sophia (Wisdom), with her three youthful daughters, Pistis, Elpis, and Agape (Faith, Hope and Charity), underwent martyrdom for the Faith, and were interred on the Aurelian Way, where their tomb in a crypt beneath the church afterwards erected to St. Pancratius was long a place of resort for pilgrims, as we learn from various indubitable documents of the seventh century, such as an Itinerarium (or guide to the holy places of Rome compiled for the use of pilgrims) still preserved at Salzburg, the list, preserved in the cathedral archives of Monza, of the oils gathered from the tombs of the martyrs and sent to Queen Theodelinda in the time of Gregory the Great, etc.
Later surely than the reign of Hadrian, but at what time is uncertain, another band of martyrs, Sapientia (Wisdom) and her three companions, Spes, Fides and Caritas (Hope, Faith and Charity), suffered death and were buried near the tomb of St. Cecilia in the cemetery of St. Callistus on the Appian Way. Despite the meagreness of these authentic details, the explicit references in the documents cited to a band of martyrs, mother and daughters, whose names are always given in Greek, and who are buried on the Aurelian Way, and to another band of four martyrs, interred on the Via Appia, whose relationship is not indicated and whose names, though the same as those of the martyrs of the Aurelian Way, are yet always given in Latin, certainly point to distinct groups. Nor is the coincidence in names remarkable, seeing that the early Christians so often (according to De Rossi) took in baptism mystical names indicative of Christian virtues, etc. Thus Sophia, Sapientia, Fides and the like are common names in early Christian inscriptions and martyrologies. The Roman martyrology names on 1 Aug., "the holy virgins, Faith, Hope and Charity, who won the crown of martyrdom under the Emperor Hadrian" and, on 30 Sept., "St. Sophia, widow, mother of the holy virgins, Faith, Hope and Charity". In some places, on 1 Aug., St. Sapientia is also venerated; but generally owing to the confusion of the two groups, none of the second group receives special recognition. In the Eastern Church the feast is kept on 17 September.
JNO. F.X. MURPHY 
Transcribed by Marcia L. Bellafiore

Sts. Faustinus and Jovita[[@Headword:Sts. Faustinus and Jovita]]

Sts. Faustinus and Jovita
Martyrs, members of a noble family of Brescia; the elder brother, Faustinus, being a priest, the younger, a deacon. For their fearless preaching of the Gospel, they were arraigned before the Emperor Hadrian, who, first at Brescia, later at Rome and Naples, subjected them to frightful torments, after which they were beheaded at Bescia in the year 120, according to the Bollandists, though Allard (Histoire des Persécutions pendant les Deux Premiers Siècles, Paris, 1885) places the date as early as 118. The many "Acts" of these saints are chiefly of a legendary character. Fedele Savio, S.J. the most recent writer on the subject, calls in question nearly every fact related of them except their existince and martyrdom, which are too well attested by their inclusion in so many of the early martyrologies and their extraordinary cult in their native city, of which from time immemorial they have been the chief patrons. Rome, Bologna and Verona share with Brescia the possession of their relics. Their feast is celebrated on 15 February, the traditional date of their martyrdom.
JOHN F.X. MURPHY 
Transcribed by Joseph P. Thomas

Sts. Felicitas and Perpetua[[@Headword:Sts. Felicitas and Perpetua]]

Sts. Felicitas and Perpetua
Martyrs, suffered at Carthage, 7 March 203, together with three companions, Revocatus, Saturus, and Saturninus. The details of the martyrdom of these five confessors in the North African Church have reached us through a genuine, contemporary description, one of the most affecting accounts of the glorious warfare of Christian martyrdom in ancient times. By a rescript of Septimus Severus (193-211) all imperial subjects were forbidden under severe penalties to become Christians. In consequence of this decree, five catechumens at Carthage were seized and cast into prison, viz. Vibia Perpetua, a young married lady of noble birth; the slave Felicitas, and her fellow-slave Revocatus, also Saturninus and Secundulus. Soon one Saturus, who deliberately declared himself aChristian before the judge, was also incarcerated. Perpetua's father was a pagan; her mother, however,and two brothers were Christians, one being still a catechumen; a third brother, the child Dinocrates, had died a pagan.
After their arrest, and before they were led away to prison, the five catechumens were baptized. The sufferings of the prison life, the attempts of Perpetua's father to induce her to apostatize, the vicissitudes of the martyrs before their execution, the visions of Saturus and Perpetua in their dungeons, were all faithfully committed to writing by the last two. Shortly after the death of the martyrs a zealous Christian added to this document an account of their execution. The darkness of their prison and the oppressive atmosphere seemed frightful to Perpetua, whose terror was increased by anxiety for her young child. Two deacons succeeded, by sufficiently bribing the jailer, in gaining admittance to the imprisoned Christians and alleviated somewhat their sufferings. Perpetua's mother also, and her brother, yet a catechumen, visited them. Her mother brought in her arms to Perpetua her little son, whom she was permitted to nurse and retain in prison with her. A vision, in which she saw herself ascending a ladder leading to green meadows, where a flock of sheep was browsing, assured her of her approaching martyrdom.
A few days later Perpetua's father, hearing a rumour that the trial of the imprisoned Christians would soon take place, again visited their dungeon and besought her by everything dear to her not to put this disgrace on her name; but Perpetua remained steadfast to her Faith. The next day the trial of the six confessors took place, before the Procurator Hilarianus. All six resolutely confessed their Christian Faith. Perpetua's father, carrying her child in his arms, approached her again and attempted, for the last time, to induce her to apostatize; the procurator also remonstrated with her but in vain. She refused to sacrifice to the gods for the safety of the emperor. The procurator thereupon had the father removed by force, on which occasion he was struck with a whip. The Christianswere then condemned to be torn to pieces by wild beasts, for which they gave thanks to God. In a vision Perpetua saw her brother Dinocrates, who had did at the early age of seven, at first seeming to be sorrowful and in pain, but shortly thereafter happy and healthy. Another apparition, in which she saw herself fighting with a savage Ethiopian, whom she conquered, made it clear to her that she would not have to do battle with wild beasts but with the Devil. Saturus, who also wrote down his visions, saw himself and Perpetua transported by four angels, towards the East to a beautiful garden, where they met four other North African Christians who had suffered martyrdom during the same persecution, viz. Jocundus, Saturninus, Artaius, and Quintus. He also saw in this vision Bishop Optatus of Carthage and the priest Aspasius, who prayed the martyrs to arrange a reconciliation between them. In the meanwhile the birthday festival of the Emperor Geta approached, on which occasion the condemned Christians were to fight with wild beasts in the military games; they were therefore transferred to the prison in the camp. The jailer Pudens had learnt to respect the confessors, and he permitted other Christians to visit them. Perpetua's father was also admitted and made another fruitless attempt to pervert her.
Secundulus, one of the confessors, died in prison. Felicitas, who at the time of her incarceration was with child (in the eighth month), was apprehensive that she would not be permitted to suffer martyrdom at the same time as the others, since the law forbade the execution of pregnant women. Happily, two days before the games she gave birth to a daughter, who was adopted by a Christian woman. On 7 March, the five confessors were led into the amphitheatre. At the demand of the pagan mob they were first scourged; then a boar, a bear, and a leopard, were set at the men, and a wild cow at the women. Wounded by the wild animals, they gave each other the kiss of peace and were then put to the sword. Their bodies were interred at Carthage. Their feast day was solemnly commemorated even outside Africa. Thus under 7 March the names of Felicitas and Perpetua are entered in the Philocalian calendar, i.e. the calendar of martyrs venerated publicly in the fourth century at Rome. A magnificent basilica was afterwards erected over their tomb, the Basilica Majorum; that the tomb was indeed in this basilica has lately been proved by Pere Delattre, who discovered there an ancient inscription bearing the names of the martyrs.
The feast of these saints is still celebrated on 7 March. The Latin description of their martyrdom was discovered by Holstenius and published by Poussines. Chapters iii-x contain the narrative and the visions of Perpetua; chapters xi-ciii the vision of Saturus; chapters i, ii and xiv-xxi were written by an eyewitness soon after the death of the martyrs. In 1890 Rendel Harris discovered a similar narrative written in Greek, which he published in collaboration with Seth K. Gifford (London, 1890). Several historians maintain that this Greek text is the original, others that both the Greek and the Latin texts are contemporary; but there is no doubt that the Latin text is the original and that the Greek is merely a translation. That Tertullian is the author of these Acts is an unproved assertion. The statement that these martyrs were all or in part Montanists also lacks proof; at least there is no intimations of it in the Acts.
HOLSTENIUS, Passio SS. MM. Perpetuae et Felicitatis, ed. POSSINUS (Rome, 1663); RUINART, Acta sincera martyrum (Ratisbon, 1859), 137 sqq.; Acta SS., March, I, 633-38; HARRIS and GIFFORD, The Acts of Martyrdom of Perpetua and Felicitas (London, 1890); ROBINSON, The Passion of S. perpetua in Texts and Studies, I (Cambridge, 1891),2; FRANCHI DE'CAVALIERI, La Passio SS. Perpetuæ et Felicitatis in Röm. Quartalschr., supplement V (Rome, 1896); Bibliotheca Hagiographica Latina, ed. BOLLANDISTS, II, 964; Analecta Bollandiana (1892), 100-02; 369-72; ORSI, Dissertatio apologetica pro SS. Perpetuae, Felicitatis et sociorum martyrum orthodoxiâ (Florence, 1728); PILLET, Les martyrs d'Afrique, Histoire de Ste Perpetua et de ses compagnons (Paris, 1885); AUBÉ, Les actes des SS. Felicite, Perpétue et de luers compagnons in Les chretiens dans l'Empire Romain (Paris, 1881), 509-25; NEUMANN, Der ramische Staat und die allgemeine Kirche, I (Leipzig, 1890), 170-76, 299-300; ALLARD, Histoire des persecutions, II (Paris, 1886), 96 sqq.; MONCEAUX, Histoire litteraire de l'Afrique chrétienne, I (Paris, 1901), 7 0-96; DELATTRE, La Basilica Maiorum, tombeau des SS. Perpetue et Félicité in Comples-rendus de l'Académie des Inscriptions et Belles-Lettres (1907), 516-31.
J.P. KIRSCH 
Transcribed by Michael T. Barrett 
Dedicated to JoAnn Smull

Sts. Felix and Adauctus[[@Headword:Sts. Felix and Adauctus]]

Sts. Felix and Adauctus
Martyrs at Rome, 303, under Diocletian and Maximian. The Acts, first published in Ado's Martyrology, relate as follows: Felix, a Roman priest, and brother of another priest, also named Felix, being ordered to offer sacrifice to the gods, was brought by the prefect Dracus to the temples of Serapis, Mercury, and Diana. But at the prayer of the saint the idols fell shattered to the ground. He was then led to execution. On the way an unknown person joined him, professed himself a Christian, and also received the crown of martyrdom. The Christians gave him the name Adauctus (added). These Acts are considered a legendary embellishment of a misunderstood inscription by Pope Damasus. A Dracus cannot be found among the prefects of Rome; the other Felix of the legend is St. Felix of Nola; and Felix of Monte Pincio is the same Felix honoured on the Garden Hill. The brother is imaginary (Anal. Boll., XVI, 19-29). Their veneration, however, is very old; they are commemorated in the Sacramentary of Gregory the Greatand in the ancient martyrologies. Their church in Rome, built over their graves, in the cemetery of Commodilla, on the Via Ostiensis, near the basilica of St. Paul, and restored by Leo III, was discovered about three hundred years ago and again unearthed in 1905 (Civiltà Catt., 1905, II, 608). Leo IV, about 850, is said to have given their relics to Irmengard, wife of Lothair I; she placed them in the abbey of canonesses at Eschau in Alsace. They were brought to the church of St. Stephen in Vienna in 1361. The heads are claimed by Anjou and Cologne. According to the "Chronicle of Andechs" (Donauwörth, 1877, p. 69), Henry, the last count, received the relics from Honorius III and brought them to the Abbey of Andechs. Their feast is kept on 30 August.
Stokes in Dict. Christ. Biog., s. v. Felix (217); Acta SS., Aug., VI, 545; Stadler, Heiligenlexicon, s.v.
FRANCIS MERSHMAN 
Transcribed by Jeff Matocha

Sts. Fergus[[@Headword:Sts. Fergus]]

Sts. Fergus
St. Fergus Cruithneach
Died about 730, known in the Irish martyrologies as St. Fergus Cruithneach, or the Pict. The Breviary of Aberdeen states that he had been a bishop for many years in Ireland when he came on a mission to Alba with some chosen priests and other clerics. He settled first near Strageath, in the present parish of Upper Strathearn, in Upper Perth, erected three churches in that district. The churchs of Strageath, Blackford, and Dolpatrick are found there to-day dedicated to St. Patrick. He next evangelized Caithness and established there the churches of Wick and Halkirk. Thence he crossed to Buchan in Aberdeenshire and founded a church at Lungley, a village now called St. Fergus. Lastly, he established a church at Glammis in Forfarshire. He went to Rome in 721 and was present with Sedulius and twenty other bishops at a synod in the basilica of St. Peter, convened by Gregory II. His remains were deposited in the church of Glammis and were the object of much veneration in the Middle Ages. The Abbot of Scone transferred his head to Scone church, and encased it in a costly shrine there is an entry in the accounts of the treasurer of James IV, October, 1503, " An offerand of 13 shillings to Sanct Fergus' heide in Scone". The churches of Wick, Glammis, and Lungley had St. Fergus as their patron. His festival is recorded in the Martyrology of Tallaght for the 8th of September but seems to have been observed in Scotland on the 18th of November.
St. Fergus, Bishop of Duleek
Died 778, mentioned by Duald MacFirbis, Annals of the Four Masters, Annals of Ulster.
St. Fergus, Bishop of Downpatrick
Died 583. He was sixth in descent from Coelbad, King of Erin. He built a church or monastery called Killmbain, identified by some as Killyban, Co. Down, and afterwards was consecrated bishop and ruled the cathedral church of Druimleithglais (Down). He was probably the first bishop of that see. His feast is kept on the 30th of March.
Ten saints of this name are mentioned in the martyology of Donegal.
C. MULCAHY 
Transcribed by Joseph P. Thomas

Sts. Fintan[[@Headword:Sts. Fintan]]

Sts. Fintan
St. Fintan of Clonenagh
A Leinster saint, b. about 524; d. 17 February, probably 594, or at least before 597. He studied under St. Columba of Terryglass, and in 550 settled in the solitude of the Slieve Bloom Mountains, near what is now Maryborough, Queen's County. His oratory soon attracted numerous disciples, for whom he wrote a rule, and his austerities and miracles recalled the apostolic ages. Among his pupils was the great St. Comgall of Bangor. When he attained his seventieth year he chose Fintan Maeldubh as his successor in the Abbey of Clonenagh. He has been compared by the Irish annalists to St. Benedict, and is styled "Father of the Irish Monks".
St. Fintan (Munnu) of Taghmon
Son of Tulchan, an Ulster saint, d. at Taghmon, 636. He founded his celebrated abbey at Taghmon (Teach Munnu) in what is now County Wexford, in 599. He is principally known as the defender of the Irish method of keeping Easter, and, in 630, he attended the Synod of Magh Lene, at which he dissented from the decision to adopt the Roman paschal method. Another synod was held somewhat later at Magh Ailbe, when St. Fintan again upheld his views in opposition to St. Laserian (Mo Laisre). But the views of the University Church prevailed. His feast is observed on 21 October. The beautiful stone cross of "St. Munn" still stands in the churchyard of the village.
W.H. GRATTAN-FLOOD 
Transcribed by David M. Cheney 
Dedicated to Ceil Holman (1907-1996), my grandmother

Sts. Gallicanus[[@Headword:Sts. Gallicanus]]

Sts. Gallicanus
The following saints of this name are commemorated on 25 June:
(1) St. Gallicanus
Roman Martyr in Egypt, 363-363, under Julian. According to his Acts (in "Acta SS.", June, VII, 31), which are not very reliable, he was a distinguished general in the war against the Persians, was consul with Symmachus,333 (perhaps also once before with Bassus, 317). After his conversion to Christianity he retired to Ostia, founded a hospital and endowed a church built by Constantine. Under Julian he was banished to Egypt, and lived with the hermits in the desert. A small church was built in his honour in the Trastevere of Rome. His relics are at Rome in the church of Sant' Andrea della Valle. The legend of his conversion was dramatized by Roswitha.
(2) St. Gallicanus I
Seventh bishop of Embrun, was represented at the Fourth Council of Arles in 524, assisted in person at that of Carpentras in 527; perhaps also at the Second Council of Orange in 529, and at the Third Council of Vaison in the same year.
(3) St. Gallicanus II
Ninth bishop of Embrun, assisted at the Fourth Council of Orléans, 541 and was represented by Probus at the fifth of Orléans. He is said to have consecrated the church of the Spanish martyrs Vincent, Orontius, and Victor, built at Embrun by Palladius. It is probable, however, that Palladius never existed (he is not known except from some hagiographical documents of little value), and that Gallicanus governed the diocese from 518 to 549 and perhaps until 554.
FRANCIS MERSHMAN 
Transcribed by Christine J. Murray

Sts. Gervasius and Protasius[[@Headword:Sts. Gervasius and Protasius]]

Sts. Gervasius and Protasius
Martyrs of Milan, probably in the second century, patrons of the city of Milan and of haymakers; invoked for the discovery of thieves. Feast, in the Latin Church, 19 June, the day of the translation of the relics; in the Greek Church, 14 Oct., the supposed day of their death. Emblems: scourge, club, sword.
The Acts (Acta SS., June, IV, 680 and 29) were perhaps compiled from a letter (Ep. liii) to the bishops of Italy, falsely ascribed to St. Ambrose. They are written in a very simple style, but it has been found impossible to establish their age. According to these, Gervasius and Protasius were twins, children of martyrs. Their father Vitalis, a man of consular dignity, suffered martyrdom at Ravenna under Nero (?). The mother Valeria died for her faith at Milan. The sons are said to have been scourged and then beheaded, during the reign of Nero, under the presidency of Anubinus or Astasius, and while Cajus was Bishop of Milan. Some authors place the martyrdom under Diocletian, while others object to this time, because they fail to understand how, in that case, the place of burial, and even the names, could be forgotten by the time of St. Ambrose, as is stated. De Rossi places their death before Diocletian. It probably occurred during the reign of Antoninus (161-168).
St. Ambrose, in 386, had built a magnificent basilica at Milan. Asked by the people to consecrate it in the same solemn manner as was done in Rome, he promised to do so if he could obtain the necessary relics. In a dream he was shown the place in which such could be found. He ordered excavations to be made in the cemetery church of Sts. Nabor and Felix, outside the city, and there found the relics of Sts. Gervasius and Protasius. He had them removed to the church of St. Fausta, and on the next day into the basilica, which later received the name San Ambrogio Maggiore. Many miracles are related to have occurred, and all greatly rejoiced at the signal favour from heaven, given at the time of the great struggle between St. Ambrose and the Arian Empress Justina. Of the vision, the subsequent discovery of the relics and the accompanying miracles, St. Ambrose wrote to his sister Marcellina. St. Augustine, not yet baptized, witnessed the facts, and relates them in his "Confessions", IX, vii; in "De civ. Dei", XXII, viii; and in "Serm. 286 in natal. Ss. Mm. Gerv. et Prot.", they are also attested by St. Paulinus of Nola, in his life of St. Ambrose. The latter died 397 and, as he had wished, his body was, on Easter Sunday, deposited in his basilica by the side of these martyrs. In 835, Angilbert II, a successor in the See of Milan, placed the relics of the three saints in a porphyry sarcophagus, and here they were again found, January, 1864 (Civiltà Cattolica, 1864, IX, 608, and XII, 345).
A tradition claims that after the destruction of Milan by Frederick Barbarossa, his chancellor Rainald von Dassel had taken the relics from Milan, and deposited them at Altbreisach in Germany, whence some came to Soissons; the claim is rejected by Milan (Biraghi, "I tre sepoleri", etc. Milan, 1864). Immediately after the finding of the relics by St. Ambrose, the cult of Sts. Gervasius and Protasius was spread in Italy, and churches were built in their honour at Pavia, Nola, etc. In Gaul we find churches dedicated to them, about 400, at Mans, Rouen, and Soissons. At the Louvre there is now a famous picture of the saints by Lesueur (d. 1655), which was formerly in their church at Paris. According to the "Liber Pontificalis", Innocent I (402-417) dedicated a church to them at Rome. Later, the name of St. Vitalis, their father, was added to the title. Very early their names were inserted in the Litany of the Saints. The whole history of these saints has received a great deal of adverse criticism. Some deny their existence, and make them a Christianized version of the Dioscuri of the Romans. Thus Harris, "The Dioscuri in Christian Legend", but see "Analecta Boll." (1904), XXIII, 427.
STOKES in Dict. Christ. Biog., s.v.; KRIEG in Kirchenlex., s.v.; BUTLER, Lives of the Saints (19 June).
FRANCIS MERSHMAN 
Transcribed by Bob Elder

Sts. Gordianus and Epimachus[[@Headword:Sts. Gordianus and Epimachus]]

Sts. Gordianus and Epimachus
Martyrs, suffered under Julian the Apostate, 362, commemorated on 10 May. Gordianus was a judge but was so moved by the sanctity and sufferings of the saintly priest, Januarius, he embraced Christianity with many of his household. Being accused before his successor, or as some say before the prefect of the city, Apronianus, he was cruelly tortured and finally beheaded. His body was carried off by the Christians, and laid in a crypt on the Latin Way beside the body of St. Epimachus, who had been recently interred there. The two saints gave their name to the cemetery, and have ever since been joined together in the veneration of the Church. There is another Gordianus who suffered martyrdom (place uncertain) with two companions, and commemorated 17 September (Acta SS., XLV, 483); and a third, commemorated on 13 Sept, who with several companions was martyred in Pontus or Galatia (Acta SS XLIV, 55).
There are also several martyrs named Epimachus, and, owing to the meagreness of the information possessed concerning them less careful writers have confounded them greatly while the greater hagiologists are unable to agree as to their number or identity. The Bollandists mention five saints of this name: A martyr commemorated by the Greeks on 6 July, (Acta SS., XXIX, 280); (2) Epimachus and Azirianus martyrs venerated by the Copts and Abyssinians on on 31 Oct., (Acta SS., LXI, 684); (3) Epimachus of Pelusium in Egypt, venerated by the Greeks on 31 Oct. (Acta SS., LXI, 704); (4) Epimachus and Alexander, martyred at Alexandria in the persecution of Decius, commemorated in the Latin Church on 12 Dec.; Epimachus whose body with that of St. Gordianus, is honoured at Rome on 10 May. Most of the great writers have denied the existence of an Epimachus martyred at Rome, and account for the relics honoured there by asserting that the body of the Alexandrian Epimachus was transported thither shortly before the martyrdom of St. Gordianus Remi de Buck, the learned Bollandist, however, maintains that the evidence for the Roman Epimachus is too strong to be doubted, while he rejects the pretended translation of the relics of Epimachus of Alexandria.
JOHN F.X. MURPHY 
Transcribed by Joseph P. Thomas

Sts. Hippolytus[[@Headword:Sts. Hippolytus]]

Sts. Hippolytus
Besides the presbyter, St. Hippolytus of Rome, others of the name are mentioned in the old martyrologies and legends of martyrs as having shed their blood for the Faith. Some of these, however, are to be identified with him. In the Acts of St. Laurence we find an officer Hippolytus who, with his nurse Concordia and nineteen others of his household, was put to death for the Faith. The same statement also appears in the Roman Martyrology under the date of 13 August. But this Hippolytus is without doubt identical with the presbyter and martyr who has been connected by legend with St. Laurence, whose grave is situated near the cemetery of Hippolytus.
Hippolytus was also commemorated at a later date in common with St. Cassian, with whom he had no connection whatsoever. According to the hymn of Prudentius on Cassian (Peristephanon, hymn IX), the latter was a teacher at Imola (Forum Cornelii) and was surrendered to the fury of his pupils, who tortured him to death with their iron styles. He is without doubt an historical martyr, who probably suffered in the persecution of Diocletian.
Another Hippolytus is likewise found among a group of martyrs described as "Greek martyrs" (martyres groeci), whose burial place was venerated in the catacomb of Callistus. This Hippolytus is certainly distinct from the Roman presbyter (De Rossi, "Roma sotterranea", III, 201-208). The feast of these saints is celebrated on 2 December.
Furthermore the bishop and martyr Hippolytus of Porto is commemorated on 22 August in the Roman Martyrology. This statement, which occurs even in ancient martyrologies, is connected with the confusion regarding the Roman presbyter, resulting from the Acts of the Martyrs of Porto. It has not been ascertained whether the memory of the latter was localized at Porto merely in connection with the legend in Prudentius, without further foundation, or whether a person named Hippolytus was really martyred at Porto, and afterwards confounded in legend with Hippolytus of Rome.
J.P. KIRSCH 
Transcribed by Judy Levandoski

Sts. John and Paul[[@Headword:Sts. John and Paul]]

Sts. John and Paul
Martyred at Rome on 26 June. The year of their martyrdom is uncertain according to their Acts, it occurred under Julian the Apostate (361-3). In the second half of the fourth century, Byzantius, the Roman senator, and Pammachius, his son, fashioned their house on the Cælian Hill into a Christian basilica. In the fifth century the presbyteri tituli Byzantii (priests of the church of Byzantius) are mentioned in an inscription and among the signatures of the Roman Council of 499. The church was also called the titulus Pammachii after Byzantius's son, the pious friend of St. Jerome. In the ancient apartments on the ground-floor of the house of Byzantius, which were still retained under the basilica, the tomb of two Roman martyrs, John and Paul, was the object of veneration as early as the fifth century. The Sacramentarium Leonianum already indicates in the preface to the feast of the saints, that they rested within the city walls ("Sacr. Leon.", ed. Feltoe, Cambridge, 1896, 34), while, in one of the early itineraries to the tombs of the Roman martyrs, their grave is assigned to the church on the Cælian (De rossi, "Roma sotterrania", I, 138, 175). The titulus Byzantii or Pammachii was consequently known at a very early date by the names of the two martyrs (titulus SS. Joannis et Pauli). That the two saints are martyrs of the Roman Church, is historically certain; as to how and when their bodies found a resting-place in the house of Pammachius under the basilica, we only know that it certainly occurred in the fourth century. The year and circumstances of their martyrdom are likewise unknown. According to their Acts, which are of a purely legendary character and without historical foundation, the martyrs were eunuchs of Constantina, daughter of Constantine the Great, and became acquainted with a certain Gallicanus, who built a church in Ostia. At the command of Julian the Apostate, they were beheaded secretly by Terentianus in their house on the Cælian, where their church was subsequently erected, and where they themselves were buried. The rooms on the ground-floor of the above-mentioned house of Pammachius were rediscovered under the Basilica of SS. Giovanni e Paolo in Rome. They are decorated with important and interesting frescoes, while the original tomb (confessio) of Sts. John and Paul is covered with paintings of which the martyrs are the subject. The rooms and the tomb form one of the most important early Christian memorials in Rome. Since the erection of the basilica, the two saints have been greatly venerated, and their names have been inserted in the Canon of the Mass. Their feast is kept on 26 June.
MOMBRITIUS, Sanctuarium, I, 317 sq.; Acta SS., V, June, 159-60 -- cf. ibid., 37-9; Bibl. hagior. latina, ed. BOLLANDISTS, I, 484 sq. (s. v. Gallicanus); GERMANO DI S. STANISLAO, La casa celimontana dei ss. martiri Giovanni e Paolo (Rome, 1894); DUFOURCQ, Gesta mart. rom. (Paris 1900), 145-52; ALLARD, Etudes d'histoire et d'archéologie (Paris, 1899), 159 sqq.; FRANCHI DE' CAVALIERI, Nuove note agiografiche in Studi e testi, IX (Rome, 1902).
J. P. KIRSCH 
Transcribed by Chris Boore

Sts. Maris, Martha, Audifax, and Abachum[[@Headword:Sts. Maris, Martha, Audifax, and Abachum]]

Sts. Maris, Martha, Audifax, and Abachum
All martyred at Rome in 270. Maris and his wife Martha, who belonged to the Persian nobility, came to Rome with their children in the reign of Emperor Claudius II. As zealous Christians, they sympathized with and succoured the persecuted faithful, and buried the bodies of the slain. This exposed them to the imperial vengeance; they were seized and delivered to the judge Muscianus, who, unable to persuade them to abjure their faith, condemned them to various tortures. At last, when no suffering could subdue their courage, Maris and his sons were beheaded at a place called Nymphæ Catabassi, thirteen miles from Rome, and their bodies burnt. Martha was cast into a well. A Roman lady named Felicitas, having succeeded in securing the half-consumed remains of the father and Sons and also the mother's body from the well, had the sacred relics secretly interred in a catacomb, on the thirteenth before the Kalends of February (20 January). The commemoration of these four martyrs, however, has been appointed for 19 February, doubtless so as to leave the twentieth for the feast of St. Sebastian.
Acta SS. (1643), II Jan., 214-6; BARONIUS, Annales (1589), 270, 2-9, 12-16; BOSCO, Una famiglia di martiri ossia vita dei SS. Mario, Marta, Audiface ed Abaco (Turin, 1892); MOMBRITIUS, Sanctuarium (1479), II, cxxxi-iii; SURIUS, De vitis sanctorum (Venice, 1581), I, 309-10; TILLEMONT, Mém, pour servir à l'hist. ecclés. (1696), IV, 675-7.
LÉON CLUGNET. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Sts. Mark and Marcellian[[@Headword:Sts. Mark and Marcellian]]

Sts. Mark and Marcellian
Martyred at Rome under Diocletian towards the end of the third century, most likely in 286. These martyrs, who were brothers, are mentioned in most of the ancient martyrologies on 18 June, and their martyrdom is known to us from the Acts of St. Sebastian, which, though in great part legendary, are nevertheless very ancient. Cast into prison for being Christians, they were visited by their father and mother, Tranquillinus and Martia, who, being still idolaters, implored them to return to the worship of the false gods to save their lives. But Sebastian, whose approaching martyrdom was to render him illustrious, having penetrated into their prison at the same time, exhorted them so earnestly not to abandon the Christian Faith, that he not only rendered their fidelity immovable, but also converted their parents and several of their friends who were present. The judge, before whom they were at length brought, not being able to induce them to apostatize, condemned them to death. They were buried in the Via Ardeatina, near the cemetery of Domitilla. Their bodies were translated at a later date (which is not quite certain, but probably in the ninth century) to the church of Sts. Cosmas and Damian, where they were rediscovered in 1583 in the reign of Gregory XIII. They still rest there in a tomb, near which may be seen an ancient painting wherein the two martyrs are represented with a third person who seems be the Blessed Virgin.
LÉON CLUGNET 
Transcribed by Ernie Stefanik

Sts. Nabor and Felix[[@Headword:Sts. Nabor and Felix]]

Sts. Nabor and Felix
Martyrs during the persecution of Diocletian (303). The relics of these holy witnesses to the faith rest in Milan, where a church has been erected over their tomb. St. Ambrose extolled the virtues of these two martyrs. In later times, legendary Acts of these saints of these saints have appeared, which are imitated from the Acts of other martyrs (Victor, Firmus, and Rusticus). According to these legends, which are without historical value, Nabor and Felix were soldiers in the army of the Maximian Herculeus, and were condemned to death in Milan and beheaded in Lodi. Their feast is celebrated on 12 July.
J.P. KIRSCH 
Transcribed by Christine J. Murray

Sts. Nazarius and Celsus[[@Headword:Sts. Nazarius and Celsus]]

Sts. Nazarius and Celsus
The only historical information which we possess regarding these two martyrs is the discovery of their bodies by St. Ambrose. Paulinus relates (Vita Ambrosii, xxxii-xxxiii) that Ambrose, at some time within the last three years of his life, after the death of the Emperor Theodosius (d. 395), discovered in a garden outside the walls of Milan the body of St. Nazarius, with severed head and still stained with blood, and that he caused it to be carried to the Basilica of the Apostles. In the same garden Ambrose likewise discovered the body of St. Celsus, which he caused to be transported to the same basilica. Obviously a tradition regarding these martyrs was extant in the Christian community of Milan which led to the finding of the two bodies. A later legend, without historical foundation, places the martyrdom of these witnesses to the faith during the persecution of Nero, and describes with many details the supposed journeyings of St. Nazarius through Gaul and Italy. He is also brought into relation with the two martyrs Gervasius and Protasius. Paulinus says distinctly (l.c.) that the date on which Nazarius suffered martyrdom is unknown. The discourse eulogizing the two saints, attributed to St. Ambrose (Sermo lv, in P.L., XVII, 715 sqq.), is not genuine. St. Paulinus of Nola speaks in praise of St. Nazarius in his Poema xxvii (P.L., LXI, 658). A magnificent silver reliquary with interesting figures, dating from the fourth century, was found in the church of San Nazaro in Milan (Venturi, "Storia dell' arte italiana", I, Milan, 1901, fig. 445-49). The feast of the two martyrs, with that of Sts. Victor and Innocent, is on 28 July.
Mombritius, Sanctuarium, II, fol. 179 v-184 v; Acta SS., Julii, VI, 503-533; Analecta Bollandiana, II (1883), 302-307; Bibliotheca hagiographica latina, II, 881-882; Dufourcq, Etude sur les 'Gesta Martyrum' romains, II (Paris, 1907), 61 sqq.; Savio, in Ambrosiana (Milan, 1897); Puricelli, De ss. martyribus Nazario et Celso, ac Protasio et Gervasio, Mediolani sub Nerone coesis, deque basilicis in quibus eorum corpora quiescunt (Milan, 1656).
J.P. KIRSCH 
Transcribed by Gary Rosys

Sts. Nereus and Achilleus, Domitilla and Pancratius[[@Headword:Sts. Nereus and Achilleus, Domitilla and Pancratius]]

Sts. Nereus and Achilleus, Domitilla and Pancratius
The commemoration of these four Roman saints is made by the Church on 12 May, in common, and all four are named in the Proper of the Mass as martyrs. The old Roman lists, of the fifth century, and which passed over into the Martyrologium Hiernoymianum, contain the names of the two martyrs Nereus and Achilleus, whose grave was in the Catacomb of Domitilla on the Via Ardeatina; in the same calendar was found the name of St. Pancratius, whose body rested in a catacomb on the Via Aurelia. The notice in the more complete version given by the Berne Codex, runs as follows: "IIII id. Maii, Romae in coemeterio Praetextati natale Nerei et Achillei fratrum, et natale sci. Pancrati via Aurelia miliario secundo" (On 12 May at Rome in the cemetery of Praetextatus [an evident error for Domitilla] the natal day of Nereus and Achilleus, and the natal day of St. Pancratius, on the Aurelian Way at the second milestone"; ed. de Rossi-Duchesne, Acta SS., Nov., II, [59]). In the invocation of the Mass for their feast, in the "Sacramentarium Gelasianum", the names of Nereus and Achilleus alone are mentioned, and this is because only their invocation in the Mass was entered in the collection, the feast of St. Pancratius being celebrated in the church built over his grave on the Via Aurelia. In the Mass of his festival, the formula of which is unknown to us, his name, without doubt, was alone mentioned. In the fourth and following centuries there was celebrated on 12 May in both places, at the grave of Saints Nereus and Achilleus on the Via Ardeatina, and at that of St. Pancratius on the Via Aurelia, a special votive Mass. The Itineraries of the graves of the Roman martyrs, written in the seventh century, are unanimous in their indication of the resting-place of these saints (de Rossi, "Roma sotterranea", I, 180-83). The church which was erected in the fourth century over the grave of St. Pancratius, stands today in somewhat altered style. The legend describing the martyrdom of the saint is of later origin, and not reliable historically; it is probable that he was put to death in the persecution of Valerian (257-58) or in that of Diocletian (304-06).
The church built over the grave of Sts. Nereus and Achilleus in the Via Ardeatina, is of the latter part of the fourth century; it is a three-naved basilica, and was discovered by de Rossi in the Catacomb of Domitilla. Amongst the numerous objects found in the ruins were two pillars which had supported the giborium ornamented with sculptures representing the death of the two saints by decapitation; one of these pillars is perfectly preserved, and the name of Achilleus is carved on it. There was also found a large fragment of a marble slab, with an inscription composed by Pope Damasus, the text of which is well-known from an ancient copy. This oldest historical mention of the two saints (Weyman, "Vier Epigramme des h. Papstes Damasus", Munich, 1905; de Rossi, "Inscriptiones christianae", II, 31; Ihm, "Damasi epigrammata", Leipzig, 1895, 12, no. 8) tells how Nereus and Achilleus as soldiers were obedient to the tyrant, but suddenly being converted to Christianity, joyfully resigned their commission, and did the martyr's death; as to the date of their glorious confession we can make no inference. The acts of these martyrs, legendary even to a romantic degree, have no historical value for their life and death; they bring no fewer than thirteen different Roman martyrs into relation, amongst them even Simon Magus, according to the apocryphal Petrine Acts, and place their death in the end of the first and beginning of the second centuries. These Acts were written in Greek and Latin; according to Achelis (see below) the Greek was the original text, and written in Rome in the sixth century; Schaefer (see below) on the other hand holds the Latin to have been the older version, and seeks to prove that it emanated from the first half of the fifth century; so remote a date is improbable, and the sixth century is to be preferred as the source of he Acts. According to these legends Nereus and Achilleus were eunuchs and chamberlains of Flavia Domitila, a niece of the Emperor Domitian; with the Christian virgin they had been banished to the island of Pontia, and later on beheaded in Terracina. The graves of these two martyrs were on an estate of the Lady Domitilla near the Via Ardeatina, close to that of St. Petronilla.
The author of this legend places the two saints quite differently from Pope Damasus, in his poem: as Nereus and Achilleus were buried in a very ancient part of the catacomb of Domitilla, built as far back as the beginning of the second century, we may conclude that they are among the most ancient martyrs of the Roman Church, and stand in very near relation to the Flavian family, of which Domitilla, the foundress of the catacomb, was a member. In the Epistle to the Romans, St. Paul mentions a Nereus with his sister, to whom he sends greetings (Rom., xvi, 15), perhaps even the martyr was a descendant of this disciple of the Apostle of the Gentiles. Owing to the purely legendary character of these Acts, we cannot use them as an argument to aid in the controversy as to whether there were two Christians of the name of Domitilla in the family of the Christian Flavian, or only one, the wife of the Consul Flavius Clemens (see FLAVIA DOMITILLA). As to other martyrs of he name Nereus, who are especially noted in the old martyrologies as martyrs of the faith in Africa, or as being natives of that country (e.g., in the Martyrologium Hieronymianum, 11 May, 15 or 16 October, 16 Nov.) though there is one of the name in the present Roman Martyrology under date of 16 Oct., nothing more is known.
On Sts. Nereus and Achilleus; Acta SS., May, III, 6-13; MOMBRITIUS, Sanctuarium, I, 238-40; II, 159 sqq., 201; Bibliotheca hagiographica latina, II, 883 sqq.; Bibliotheca hag. graeca, 2nd ed., 185; WIRTH, Acta SS. Nerei et Achillei (Leipzig, 1890); ACHELIS, Acta SS. Nerei et Achellei in Texte und Untersuchungen, XI, 2 (Leipzig, 1892); SCHAEFER, Die Akten der hl. Nereus und Achilleus in Romische Quartalschrift (1894), 89-119; DUFOURCQ, Les Gesta Martyrum Romains, I (Paris, 1900), 251-55, 305-07; URBAIN, Ein Martyrologium der christl. Gemeinde zu Rom (Leipzig, 1901), 143-44; ALLARD, Histoire des persecutions, I (2nd ed., Paris, 1892), 168 sq.; DE ROSSI in Bulletino di archeologia cristiana (874), 5 sqq., 68 sqq. (1875), 5 sqq.; MARUCCHI, Guide des catacombes romaines (Rome, 1903), 97 sq. On St. Pancratius: Acta SS., May, III, 21; Analecta Bollandiana, X, 53-56; DUFOURCQ, Gesta Martyrum Romains, I, 235- 57; MARUCCHI, Guide des catacombes romaines, 43-46.
J.P. KIRSCH 
Transcribed by Michael T. Barrett 
Dedicated to the memory of the martrys of Rome

Sts. Peter Baptist and Twenty-Five Companions[[@Headword:Sts. Peter Baptist and Twenty-Five Companions]]

Sts. Peter Baptist and Twenty-Five Companions
Died at Nagasaki, 5 Feb., 1597. In 1593 while negotiations were pending between the Emperor of Japan and the Governor of the Philippine Islands, the latter sent Peter Baptist and several other Franciscans as his ambassadors to Japan. They were well received by the emperor, and were able to establish convents, schools, and hospitals, and effect many conversions. When on 20 Oct., 1596, a Spanish vessel of war, the "San Felipe", was stranded on the isle of Tosa, it became, according to Japanese custom, the property of the emperor. The captain was foolish enough to extol the power of the king, and said that the missionaries had been sent to prepare for the conquest of the country. The emperor became furious, and on 9 Dex., 1596, ordered the missionaries to be imprisoned. On 5 Feb., 1597, six friars belonging to the First Order St. Francis (Peter Baptist, Martin of the Ascension, Francis Blanco, priests; Philip of Jesus, cleric; Gonsalvo Garzia, Francis of St. Michael, laybrothers), three Japanese Jesuits (Paul Miki, John Goto, James Kisai) and seventeen native Franciscan Tertiaries were crucified. They were beatified 14 Sept., 1627, by Urban VIII, and canonized 8 June, 1862, by Pius IX.
LEON, Lives of the Saints and Blessed of the Three Orders of St. Francis, I (Taunton, 1885), 169-223; WADDING, Ann. Min., 98-104, 261-81; Acta SS., Feb., I, 79-770; INES, Cronica de la provincia de San Gregorio Magno de Religiosos Descalzos de N.S.P. San Francisco en las islas Filipinas, China, Japon etc., I (Manila, 1892); MARTINEZ, Compendio historico de la apostolica provincia de San Gregorio de Filipinas (Madrid, 1756); BOUIX, Histoire des 26 martyrs du Jaon crucifies a Nangasaqui (Paris, Lyons, 1682); DEPLACE, Le Catholicisme au Japon; II, L'Ere des Martyres 1593-1660 (Brussels, 1909).
FERDINAND HECKMANN 
Transcribed by Michael T. Barrett 
Dedicated to the memory of the Japanese martyrs

Sts. Primus and Felician[[@Headword:Sts. Primus and Felician]]

Sts. Primus and Felician
Suffered martyrdom about 304 in the Diocletian persecution. The "Martyrologium Hieronymianum" (ed. De Rossi-Duchesne, 77) gives under 9 June the names of Primus and Felician who were buried at the fourteenth milestone of the Via Nomentana (near Nomentum, now Mentana). They were evidently from Nomentum. This notice comes from the catalogue of Roman martyrs of the fourth century. In 648 Pope Theodore translated the bones of the two saints to the Roman Church of San Stefano, under an altar erected in their honour (Liber Pontificalis, I, 332), where they remain. Their feast is still observed on 9 June.
Acta SS., June, II, 152 sq.; DUFOURCQ, Les Gesta martyrum romains, I (Paris, 1900), 213; DE ROSSI, Inscriptiones christ., urbis Romae, II, 152; IDEM, I musaici delle chiese di Roma (Rome, 1899), plate XVII with text; MARUCCHI, Les basiliques et eglises de Rome (2nd ed., Rome, 1909), 221 sq.
J.P. KIRSCH 
Transcribed by Herman F. Holbrook 
O Saints Primus and Felician, and all ye holy martyrs, pray for us.

Sts. Processus and Martinian[[@Headword:Sts. Processus and Martinian]]

Sts. Processus and Martinian
The dates of these martyrs are unknown. The "Martyrologium Hieronymianum" (ed. De Rossi-Duchesne, 85) gives under 2 July their names. The Berne manuscript of the Martyrology also gives their burial-place, viz. at the second milestone of the Via Aurelia. The old catalogues of the burial places of the Roman martyrs likewise mention the graves of both these saints on this road (De Rossi, "Roma sotterranea", I, 182-3). They were publicly venerated in Rome from the fourth or perhaps the third century, although nothing further is known. A legend makes them the keepers of the prison of Sts. Peter and Paul (Lipsius, "Apokryphe Apostelgeschich. u. Apostellegenden", II, Brunswick, 1887, 92, 105 sqq., 110 sq.). It cannot be shown how the legend came to give them this identification. Pope Paschal I (817-24) translated the bones of the two martyrs to a chapel in the old basilica of St. Peter; they still rest under the altar dedicated to them in the right transept of the present St. Peter's. Their feast is celebrated on 2 July.
Acta SS., July, I, 303-4; DUFOURCQ, Les Gesta martyrum romains, I (Paris, 1900), 170 sq., 233, 327 sqq.; MARUCCHI, Les catacombes romaines (2nd ed., Rome, 1903), 46 sqq.
J.P. KIRSCH 
Transcribed by Robert B. Olson 
Offered to Almighty God for the gift of courage for all members of His Holy Catholic Church

Sts. Protus and Hyacinth[[@Headword:Sts. Protus and Hyacinth]]

Sts. Protus and Hyacinth
Martyrs during the persecution of Valerian (257-9). The day of their annual commemoration is mentioned in the "Depositio Martyrum" in the chronographia for 354 (Ruinart, "Acta martyrum", ed. Tatisbon, 632) under 11 September. The chronographia also mentions their graves, in the Coemeterium of Basilla on the Via Salaria, later the Catacomb of St. Hermes. The Itineraries and other early authorities likewise give this place of burial (De Rossi, "Roma sotterranea", I, 176-7). In 1845 Father Marchi discovered the still undisturbed grave of St. Hyacinth in a crypt of the above- mentioned catacomb. It was a small square niche in which lay the ashes and pieces of burned bone wrapped in the remains of costly stuffs (Marchi, "Monumenti primitivi: I, Architettura della Roma sotterranea cristina", Rome, 1844, 238 sqq., 264 sqq.). Evidently the saint had been burnt; most probably both martyrs had suffered death by fire. The niche was closed by a marble slab similar to that used to close a loculus, and bearing the original inscription that confirmed the date in the old Martyrology:
D P III IDUS SEPTEBR 
YACINTHUS 
MARTYR
(Buried on 11 September Hyacinthus Martyr).
In the same chamber were found fragments of an architrave belonging to some later decoration, with the words:
. . . S E P U L C R U M P R O T I M(artyris) . . .
(Grave of the Martyr Protus)
Thus both martyrs were buried in the same crypt. Pope Damasus wrote an epitaph in honour of the two martyrs, part of which still exists (Ihm, "Damasi epigrammata", 52, 49). In the epitaph Damasus calls Protus and Hyacinth brothers. When Leo IV (847-55) translated the bones of a large number of Roman martyrs to the churches of Rome, the relics of these two saints were to be translated also; but, probably on account of the devastation of the burial chamber, only the grave of St. Protus was found. His bones were transferred to San Salvatore on the Palatine. The remains of St. Hyacinth were placed (1849) in the chapel of the Propaganda. Later the tombs of the two saints and a stairway built at the end of the fourth century were discovered and restored.
ALLARD, Rome souterraine (2nd ed., Paris, 1877), 529 sqq.; MARUCCHI, Les catacombes romaines (2nd ed., Rome, 1903), 480 sqq.; Nuovo Bull. di arch. crist. (1895), 11 sqq.; (1898), 77 sqq.; Bibliotheca hagiographica latina, II, 1015; DUFOURCQ, Les Gesta martyrum romains, I, 222sq.
J.P. KIRSCH 
Transcribed by Robert B. Olson 
Offered to Almighty God for an increase in faith and the gift of courage to defend the one true faith for all members of His Church.

Sts. Quinctianus[[@Headword:Sts. Quinctianus]]

Sts. Quinctianus
(1) Under the date 1 April the present "Roman Martyrology" mentions a saint of this name, together with a companion named Irenæus. In the "Martyrologium Hieronymianum" the same saint is mentioned with three companions under the same date, the topographical note "in Asia Minor" being appended [ed. De Rossi-Duschesne (38)]. We have no further information concerning these martyrs.
(2) A bishop Quinctianus, probably identical with the "episcopus Urcitanus", suffered martyrdom with several other confessors in Africa during the persecution under the Vandal king, Huneric (476-84), as related by Victor Vitensis ("De persecutione Vandalica", I, xxix; II, xxviii; ed. Halm in "Mon. Germ. Hist.: Auct. antiq." I, 8, 18). His feast is celebrated on 23 May. In the "Martyrologium Hieronymianum" several other African martyrs of this name are mentioned on various other days, but nothing further is known of them.
(3) A long list of Christian martyrs from Catania in Sicily are found in the above-mentioned martyrology [ed. cit., (3)], and also in the present "Roman Martyrology" on 31 December; among these occurs the name of a Saint Quinctianus. Concerning this whole group, however, we have no historical information.
(4) In the list of Roman confessors who languished in prison during the Decian persecution (A.D. 250) a certain Quinctianus also occurs ("Epist. Luciani ad Celerinum" inter Epist. Cyrpriani, XXII, iii; ed. Hartel, II, 535).
(5) The Synod of Agde (506) was attended by a Quinctianus, then Bishop of Rodez. A native of Africa, he had fled from the Arians to Gaul, and been appointed Bishop of Rodez. During the war between the Franks and the West Goths, he was a zealous supporter of Chlodwig I. He was, therefore, compelled to leave the territory of the West Goths, and proceeded to Auvergne, where he was hospitably received by Bishop Euphrasius. King Theodoric I appointed Quinctianus successor to St. Appolinarius, Bishop of Clermont. On the death of the latter, Quinctianus succeeded to the See of Clermont, which he occupied until his death on 13 November, 525 or 526. His feast is celebrated on this date, except at Rodez, where it is kept on 14 June. In the "Roman Martyrology" his name stands under both dates.
J.P. KIRSCH 
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Sts. Quiricus and Julitta[[@Headword:Sts. Quiricus and Julitta]]

Sts. Quiricus and Julitta
Martyred under Diocletian. The names of these two martyrs, who in the early Church enjoyed a widespread veneration, are found in the "Martyrologium Hieronymianum" (ed. De Rossi-Duchesne, 79) and also in the calendars and menologies of the Greek and other Oriental Churches. According to the Acts of their martyrdom, which appeared later, and a letter of the sixth century, Julitta fled with her three-months-old child, Quiricus, from Lycaonia, when the Maximinian persecution broke out there, to Isauria and thence to Tarsus in Cilicia. She suffered martyrdom in the last-named city after her child had first been killed before her eyes. The veneration of the two martyrs was common in the West at an early date, as is proved by the chapel dedicated to them in the Church of Santa Maria Antiqua at Rome, as well as by testimony from Gaul. Their relics are said to have been brought to the monastery of Saint-Amand (Elnonense monasterium) in the Diocese of Tournai. The feast is observed on 16 June; in the Synaxarium of Constantinople it is set under the date of 15 July.
J.P. KIRSCH 
Transcribed by Paul T. Crowley 
In Memoriam, Mary Logan and child

Sts. Quirinus[[@Headword:Sts. Quirinus]]

Sts. Quirinus
Several martyrs of this name are mentioned in the "Martyrologium Hieronymianum" and in the historical Martyrologies of the early Middle Ages, and the feasts of these saints are still to be found in the catalogue of saints of the Roman Church.
(1) According to the legendary Acts of the martyrs St. Maris and St. Martha, a Roman martyr Quirinus (Cyrinus) was buried in the Catacomb of Pontian. However, the Itineraries to the graves of the Roman martyrs do not mention him. His feast is celebrated on 25 March. Perhaps this Quirinus is meant by the expression "Romæ sancti Cyri" found in the "Martyrologium Hieronymianum" of 24 March (cf. "Acta SS.", III, March, 543 sqq.; Dufourcq "Les Gesta martyrum romains", I, 240). In the eighth century the relics of the martyr were translated to the Benedictine abbey of Tegernsee in Bavaria.
(2) Another Roman martyr named Quirinus was buried in the Catacomb of Prætextatus on the Via Appia. Both the name and the place of burial are mentioned in the "Martyrologium Hieronymianum" (ed. De Rossi-Duchesne, 52), as also in the Itineraries to the graves of the Roman martyrs (De Rossi, "Roma sotterranea", I, 180-1). His name undoubtedly appeared in the catalogue of Roman martyrs of the fourth century under date of 30 April, which is the day that the Martyrology of Jerome assigns him. He is introduced into the legendary Acts of Sts. Alexander and Balbina, where it is said he was a tribune (Dufourcq, loc. cit., 175). Ado took the name from these Acts and put it in his Martyrology under date of 30 March, on which day it is now also found in the Roman Martyrology (Quentin, "Les martyrologes historiques", 490). In 1050 the relics of Quirinus were given by Leo IX to his sister Gepa, Abbess of Neuss. In this way the relics came to the beautiful Romanesque Church of St. Quirinus at Neuss which still exists.
(3) The relics of a third St. Quirinus, now in Rome, were brought thither from Pannonia. This St. Quirinus was Bishop of Siscia, now Sissek in Croatia, and suffered martyrdom in 309. He was thrown into the water with a millstone about his neck and drowned. The genuine Acts of the martyrdom of the saint are still in existence (Ruinart, "Acta mart.", Ratisbon, 522), also a hymn in his honour by Prudentius (loc. cit., 524). Upon the incursion of the barbarians into Pannonia at the beginning of the fifth century the inhabitants fled to Italy and took the bones of St. Quirinus with them. The remains were taken to Rome and interred in a vaulted chamber near the Church of St. Sebastian on the Via Appia (De Waal, "Die Apostelgruft ad Catacumbas an der via Appia", Rome, 1894). His feast is observed on 4 June.
(4) The name of a martyr Quirinus, who is venerated in Tivoli, is found in the present Roman Martyrology under the same date of 4 June. There is no historical account of him; he is, perhaps, identical with one of the martyrs of this name who are mentioned in the Martyrology of Jerome among groups of martyrs under the dates of 12 March, 3 and 4 June. Under 4 June a Quirinus is mentioned with a statement of the place "Nividuno civitate" (Mart. Hieron., 31, 73, 75).
(5) At Malmedy, in Rhenish Prussia, is venerated a St. Quirinus. It is related that at the beginning of the ninth century his relics were translated to the abbey church there. According to the legend he was put to death, together with a companion Nicasius, in thepagus Vulcassinus (Vexin). No trustworthy historical reports of him exist. His feast is observed on 11 October.
J.P. KIRSCH 
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Sts. Rufina[[@Headword:Sts. Rufina]]

Sts. Rufina
The present Roman Martyrology records saints of this name on the following days:
(1) On 10 July, Rufina and Secunda, Roman martyrs, who according to the legendary Acts (Acta SS., July, III, 30-1) suffered in 287 during the Aurelian persecution. Their place of burial was at the ninth milestone of the Via Cornelia, as is stated in the Berne manuscript of the "Martyrologium Hieronymianum" (ed. De Rossi-Duchesne, 89). These martyrs are also recorded in the Itineraries of the seventh century as on the road just mentioned (De Rossi, "Roma sotterranea", I, 18283). Pope Damasus erected a church over the grave of the saints. The town on this spot named after St. Rufina became the see of one of the suburbicarian dioceses that was later united with Porto (cf. Allard, "Histoire des Persécutions":, III, 96).
(2) On 19 July, Justa and Rufina, martyrs at Seville (Hispalis) in Spain. Only St. Justa is mentioned in the "Martyrologium Hieronymianum" (93), but in the historical martyrologies (Quentin, "Les martyrologes historiques", 176-77) Justina is also mentioned, following the legendary Acts. There is no doubt that both are historical martyrs of the Spanish Church.
(3) On 31 August, Theodotus, Rufina, and Ammia, of who the first two are said to be the parents of the celebrated martyr Mamas (Mammes), venerated at Cæsarea in Cappadocia (cf. the various Passions of these saints in the "Bibl. hagiographica latina", II, 771 sq., and in the "Bibl. hagiogr. græca", 2nd ed., 143).
(4) On 24 of 25 August, the feast of two martyrs, Rufina and Eutyche, at Cupua in Campania is recorded in the "Martyrologium Hieronymianum" (110). Nothing further is known of either of these saints.
J.P. KIRSCH 
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Sts. Tarachus, Probus, and Andronicus[[@Headword:Sts. Tarachus, Probus, and Andronicus]]

Sts. Tarachus, Probus, and Andronicus
Martyrs of the Diocletian persecution (about 304). The "Martyrologium Hieronymian." contains the names of these three martyrs on four different days (the four days 8-11 October evidently signify no more than the date on a single day), with the topographical identification: "In Tarso Cilicie", on 27 Sept. (ed. De Rossi-Duchesne, 126), to which corresponds the expression, "In Cilicia", given on the two days of 5 April, and 8-11 October. The expression, "In Palestina", given under 13 May (ibid., 60), is either an error or refers to a special shrine of the martyrs in Palestine. There are two accounts of the glorious martyrdom of these three witnesses by blood, the first account being held by Ruinart (Acta Martyrum, ed. Ratisbon, 448 sq.) to be entirely authentic. According to these Acts, Tarachus, a native of Cladiopolis in Isauria, Probus of Side in Pamphylia, and Andronicus, who belonged to a prominent family of Ephesus, were tried and horribly tortured three times in various cities at Tarsus, and at Anazarbus of Cilicia. They were then condemned to death by wild beasts, and when the animals would not touch them in the amphitheatre they were put to death with the sword. Harnack, however, expressed doubts as to the genuineness of the account (Geschichte der altchristlichen Literatur, pt. II: Die Chronologie, I, 479 sq., note 5), and Delehaye (Les lxgendes hagiographiques, 135 sq.) puts the martyrdom in the class of legends of martyrs that he calls "historical romances". At the same time, however, there can be no doubt as to the actual existence of the three martyrs. Their feast is celebrated in the Latin Church on 11 October, and in the Greek Church on 12 October.
J.P. KIRSCH 
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Sts. Thecla[[@Headword:Sts. Thecla]]

Sts. Thecla
I. Thecla of Iconium
The reputed pupil of the Apostle Paul, who is the heroine of the apocryphal "Acta Pauli et Theclae" (cf. APOCRYPHA). Our knowledge of her is derived exclusively from these Acts, which appeared about 180. According to this narrative Thecla was a virgin of Iconium who was converted to Christianity and led to dedicate herself to perpetual virginity by the preaching of the Apostle Paul. Miraculously saved from death at the stake to which she had been condemned, she went with St. Paul to Antioch in Pisidia where she was thrown to the wild beasts and was again saved from death by a miracle. After this she went to Myra where the Apostle was, and finally to Seleucia where she died. With the consent of St. Paul she had acted as a "female Apostle" in proclaiming the Gospel. Notwithstanding the purely legendary character of the entire story, it is not impossible that it is connected with an historical person. It is easy to believe that a virgin of this name who was a native of Iconium was actually converted by St. Paul and then, like many other women of the Apostolic and later times, laboured in the work of Christian missions (cf. Harnack, "Die Mission und die Ausbreitung des Christentums in den ersten drei Jahrhunderten", 2nd ed., I, 295; II, 58). In the Eastern Church the wide circulation of the Acts led to a great veneration of Thecla. She was called "Apostle and protomartyr among women". Her veneration was especially great in a number of Oriental cities, as Seleucia where she was buried, Iconium, and Nicomedia. Her cult appeared very early also in Western Europe, particularly in those districts where the Gallican Liturgy prevailed; there is direct proof of this in the fourth century. Her name is given with various topographical comments (Nicomedia, Seleucia, Asia) on several days in the "Martyrologium Hieronymianum". Thus Thecla is mentioned in this martyrology on 22 February, 25 February, 12 September, 23 September, and 17 November ("Mart. Hieron.". ed. de Rossi-Duchesne, 24, 36, 120, 124, 144). It seems certain that on all these dates, and probably also on 20 and 21 December, the same St. Thecla, the pupil of St. Paul, is meant. In Bede's Martyrology (cf. Quentin, "Martyrologes historiques du moyen âge", 93) her name is mentioned with a brief notice taken from the Acts on 23 September, the same date as that on which her feast is given in the present Roman Martyrology. The Greek Church celebrates her feast on 24 September and gives her the title of "Protomartyr among women and equal to the Apostles" (cf. Nilles, "Calendarium utriusque ecclesiae", I, 283 sq.). See bibliography of APOCRYPHA; HOLZHEY, Die Thecla-Akten, ihre Verbreitung u. Beurteilung in der Kirche (Munich, 1905).
II. We possess historically accurate accounts of the martyrdom of a Christian of Gaza in Palestine named Thecla. According to Eusebius ("De martyribus Palestinen.", 3) she was condemned to death in the second year of the great persecution (304-05) together with a Christian named Agapius and was torn to pieces in a horrible manner by the wild beasts to which she was thrown. The present Roman Martyrology gives the feast of this saint under thc date of 19 August.
III. The "Martyrologium Hieronymianum mentions a Thecla in connection with a Zosimus among the martyrs whose feast was celebrated on 1 June; these two saints were commemorated at Antioch. Whether this Thecla was a local saint of the Oriental metropolis is not known.
IV. A catacomb of St. Thecla on the Via Ostiensis, not far from the burial place of St. Paul, is mentioned in the seventh-century itineraries to the graves of the Roman martyrs. A church stood on this spot on a hill over the catacomb where the body of the saint rested. St. Thecla must be regarded as a Roman martyr. Armellini believes that he has found the cemetery of St. Thecla (cf. Marucchi, Les catacombes romaines", Rome, 1903, p. 91 sqq.).
V. The Martyrology of St. Jerome mentions under 31 May (69), in connection with two martyrs buried on the Via Aurelia, a group of martyrs named Tertulla, Lupus, Justa, and Thecla. It is very possible that besides the St. Thecla buried on the Via Ostiensis another Roman female martyr bearing the same name was buried on the Via Aurelia. Still we have no further account of this group of martyrs, and just as little of a number of Roman martyrs, among whom the name of a Thecla also occurs, that are given under 26 March in the present Roman Martyrology.
VI. In the "Martyrologium Hieronymianum" (58, 78) a long list of the names of African martyrs is given under the dates of 10 May, l3 and 14 June, and each time a Thecla is mentioned. Nothing further is known of this saint. In the legend of the twelve brothers and martyrs, Donatus, etc. (cf. Acta SS., Sept., I, 138-41), the parents of the brothers are called Boniface and Thecla, and these two are also given in the present Roman Martyrology as martyrs under 30 August. Apart from the purely legendary Acts just mentioned nothing is known of them. VII. In the "Acts of St. Hermagoras", which are equally legendary (Baronius, "Martyr. Romanum cum notis Baronii", Venice, 1609, p. 494) a St. Thecla of Aquileia is mentioned together with several other martyrs who are only known through this legend. Their feast is observed on 3 September.
HAUCK, Kirchengesch. Deutschlands, I, 476-79.
J.P. KIRSCH

Sts. Theodorus and Theophanes[[@Headword:Sts. Theodorus and Theophanes]]

Sts. Theodorus and Theophanes
(Called Grapti, "written upon", graptoi)
Theodorus, b. about 775; d. about 842-43; Theophanes, b. about 778; d. 845. These champions of the veneration of images during the second Iconoclastic controversy in the East were brothers and natives of Jerusalem. Both entered the monastery of St. Sabas, near Jerusalem, which, at that time was under the guidance of Michael, later syncellus of the Patriarch of Jerusalem. The brothers had an excellent theological training and were zealous, strict ascetics. About 812 they entered a monastery at Constantinople, where in opposition to the Emperor Leo V (813-20) they energetically defended the veneration of images, and consequently were exiled. Under the succeeding emperor, Michael II (820-29), they were brought into the monastery of Sosthenes on the Bosphorus. Michael's successor, the tyrannical and Iconoclastic Theophilos (829-42), exiled them again, but recalled them in 836 to the capital, had them scourged several times, and had twelve lines of verse cut into their skin (hence the nick-name "written upon"). They were once more sent into exile, where Theodorus died, while Theophanes lived to see the close of the Iconoclastic controversy in 842 during the reign of the Empress Theodora. In this same year he was raised to the Archdiocese of Nicæa and administered it until his death. Theophanes wrote a large number of religious poems, among them one on his dead brother, but they have not yet been published (cf. Christ and Paranikas, "Anthologia græca carminum christianorum", Leipzig, 1781). The brothers are venerated as saints. In the Greek Church the feast of Theophanes is observed on 11 October, that of Theodorus on 27 December. In the Roman Church the feasts of both are celebrated on 27 December (Cf. Nilles, "Kalendarium manuale utriusque Ecclesiæ", I, 300, 368 sq.).
Vita Theodori Grapti in P.G., CXVI, 653-683; THEODORA CANTACUZENA, Vita Theodori et Theophanes, ed. PAPADOPOULOS-KERAMEUS in Analekta Ierosonumitikz stacuonogiaz, IV. 185-223; V, 379-99; VAILHÉ, St. Michel le Syncelle et les deux frères Grapti, St. Théodore et St. Théophane in Revue de l'orient chretien, VI (1901), 313 sq., 610 sq.
J.P. KIRSCH 
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Sts. Tiburtius and Susanna[[@Headword:Sts. Tiburtius and Susanna]]

Sts. Tiburtius and Susanna
Roman martyrs, feast 11 August. The story is related in the legend of St. Sebastian that Chromatius, prefect of Rome, condemned several Christians to death. The prefect, however, was converted by St. Tranquillinus and baptized by Polycarp. Tiburtius, the only son of Chromatius, was also baptized through the persuasion of St. Sebastian, who was his godfather in baptism. Tiburtius during the persecution of Diocletian lay hidden in his father's house. Accused by a traitor, he was brought before the prefect Fabianus and tried. He confessed his faith which he confirmed by a miracle, for protecting himself only by the sign of the cross he walked over red-hot coals barefoot without suffering any injury. But the miracle was ascribed to magic and Tiburtius was beheaded at the third mile-stone of the Via Lavicana. This was in the year 286. The spot of execution was called, "at the two laurel trees".
Saint Susanna, virgin and martyr, is said to have been the daughter of St. Gabinius. She was beheaded about the year 295, at the command of Diocletian, in her father's house. This house and the adjoining one belonging to her uncle, the prefect Caius, which were near the two laurel trees, were turned into a church, later the titular church of St. Susanna ad duas domos (cf. Kehr, "Italia pontificia", I, 61 sq.). The authenticity of the Acts of Sts. Sebastian and Susanna has been rightly questioned; however, the martyrdoms and the day of death (11 August) are established by the witness of the oldest Martyrologies and the earliest places of worship.
Acta SS., II Feb., 271-7; III April, 14-6; and II August, 613-32
GABRIEL MEIER

Sts. Timotheus and Symphorian[[@Headword:Sts. Timotheus and Symphorian]]

Sts. Timotheus and Symphorian
Martyrs whose feast is observed on 22 August. During the pontificate of Melchiades (311-13), St. Timotheus came from Antioch to Rome, where he preached for fifteen months and lived with Sylvester, who later became pope. The prefect of the city, Tarquinus Perpenna, threw him into prison, tortured, and finally beheaded him in 311. A Christian woman named Theon buried him in her garden. This is related in the legend of Sylvester. The name of Timotheus occurs in the earliest martyrologies.
According to a legend of the early fifth century, St. Symphorian of Autun was beheaded, while still a young man, during the reign of Marcus Aurelius. His mother, the Blessed Augusta (?), encourged him on his way to execution, 22 August, 178. Bishop Euphronius (d. 490) built a handsome church over his grave, connected with a monastery, which belonged to the Congregation of Sainte-Geneviève from 1656 until its suppression in 1791. Abbot Germanus later became Bishop of Paris, where he dedicated a chapel to the saint. St. Symphorian is the patron saint of Autun. his veneration spread at an early date through the empire of the Franks. His cult was especially popular at Tours; St. Gregory relates a miracle wrought by the saint.
Acta SS., August, IV, 530-35, 491; Ruinart, Acta Martyrum; Dinet, Saint Symphorien et son culte (2 vols., Autun, 1861); Duchesne, Fastes Épiscopaux, I, 52.
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Sts. Trasilla and Emiliana[[@Headword:Sts. Trasilla and Emiliana]]

Sts. Trasilla and Emiliana
Aunts of St. Gregory the Great, virgins in the sixth century, given in the Roman Martyrology, the former on 24 December, the latter on 5 January. St. Gregory (Hom. XXXVIII, 15, on the Gospel of St. Matthew, and Lib. Dial., IV, 16) relates that his father, the Senator Gordian, had three sisters who vowed themselves to God and led a life of virginity, fasting, and prayer in their own home on the Clivus Scauri in Rome. They were Trasilla (Tarsilla, Tharsilla, Thrasilla), Emiliana, and Gordiana. Gordiana, led on at first by the words and example of her sisters, did not persevere but returned to the vanities of the world. After many years in the service of God, St. Felix III, an ancestor, appeared to Trasilla and bade her enter her abode of glory. On the eve of Christmas she died, seeing Jesus beckoning. A few days later she appeared to Emiliana, who had followed well in her footsteps, and invited her to the celebration of Epiphany in heaven. Tradition says that their relics and those of their mother, St. Silvia, are in the Oratory of St. Andrew on the Celian Hill.
FRANCES MERSHMAN 
Transcribed by Paul T. Crowley 
Dedicated to Mrs. Margi Courtessi & Mrs. Peggy Crowley

Sts. Vitalis and Agricola[[@Headword:Sts. Vitalis and Agricola]]

Sts. Vitalis and Agricola
Martyred at Bologna about 304 during Diocletian's persecution. Agricola, who was beloved for his gentleness, converted his slave, Vitalis, to Christianity; they became deeply attached to each other. Vitalis was first to suffer martyrdom, being executed in the ampitheatre. By his tortues and by flattery the persecutors sought in vain to win over Agricola, whom they finally crucified. Both martyrs were buried in the Jewish graveyard. In 393 St. Ambrose and Bishop Eusebius of Bologna transferred the remains of the martyrs to a church. Ambrose took some of the blood, of the cross, and the nails to Florence, placing these relics in the church erected by the saintly widow Juliana. On this occasion he delivered an oration in praise of virginity, with special reference to the three virgin daughters of Juliana. His mention of the martyrs Agricola and Vitalis in the first part of the oration is the only authority for their lives ("De exhortatione virginitatis", cc. i-u, in P.L., XVI, 335). The feast of the two martyrs is observed on 4 November. In 396 other relics were sent to St. Victricus, Bishop of Rouen, and, about the same date, to St. Paulinus of Nola and others.
Acta SS., Nov., II, 233-53; RUINART, Acta martyrum (Ratisbon, 1869), 491-94.
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Sts. Vitus, Modestus, and Crescentia[[@Headword:Sts. Vitus, Modestus, and Crescentia]]

Sts. Vitus, Modestus, and Crescentia
According to the legend, martyrs under Diocletian; feast, 15 June. The earliest testimony for their veneration is offered by the "Martyrologium Hieronymianum" (ed. De Rossi-Duchesne, 78: "In Sicilia, Viti, Modesti et Crescentiae"). The fact that the note is in the three most important manuscripts proves that it was also in the common exemplar of these, which appeared in the fifth century. The same Martyrologium has under the same day another Vitus at the head of a list of nine martyrs, with the statement of the place, "In Lucania", that is, in the Roman province of that name in Southern Italy between the Tuscan Sea and the Gulf of Taranto. It is easily possible that the same martyr Vitus in both cases, because only the name of a territory is given, not of a city, as the place where the martyr was venerated. This testimony to the public veneration of the three saints in the fifth century proves positively that they are historical martyrs. There are, nevertheless, no historical accounts of them, nor of the time or the details of their martyrdom. During the sixth and seventh centuries a purely legendary narrative of their martyrdom appeared which was based upon other legends, especially on the legend of Poitus, and ornamented with accounts of fantastic miracles. It still exists in various versions, but has no historical value.
According to this legend Vitus was a boy seven years of age (other versions make him twelve years old), the son of a pagan senator of Lucania. During the era of the Emperors Diocletian and Maximilian, his father sought in every way, including various forms of torture, to make him apostatize. But he remained steadfast, and God aided him in a wonderful manner. He fled with his tutor Modestus in a boat to Lucania. From Lucania he was taken to Rome to drive out a demon which had taken possession of a son of the Emperor Diocletian. This he did, and yet, because he remained steadfast in the Christian Faith, he was tortured together with his tutor Modestus and his nurse Crescentia. By a miracle an angel brought back the martyrs to Lucania, where they died from the tortures they had endured. Three days later Vitus appeared to a distinguished matron named Florentia, who then found the bodies and buried them in the spot where they were. It is evident that the author of the legend has connected in his invention three saints who apparently suffered death in Lucania, and were first venerated there. The veneration of the martyrs spread rapidly in Southern Italy and Sicily, as is shown by the note in the "Martyrologium Hieronymianum". Pope Gregory the Great mentions a monastery dedicated to Vitus in Sicily ("Epist.", I, xlviii, P.L., LXXXVII, 511). The veneration of Vitus, the chief saint of the group, also appeared very early at Rome. Pope Gelasius (492-496) mentions a shrine dedicated to him (Jaffé, "Reg. Rom. Pont.", 2nd ed., I, 6 79), and at Rome in the seventh century the chapel of a deaconry was dedicated to him ("Liber Pont.", ed. Duchesne, I, 470 sq.). In the eighth century it is said that relics of St. Vitus were brought to the monastery of St-Denis by Abbot Fulrad. They were later presented to Abbot Warin of Corvey in Germany, who solemnly transferred them to this abbey in 836. From Corvey the veneration of St. Vitus spread throughout Westphalia and in the districts of eastern and northern Germany. St. Vitus is appealed to, above all, against epilepsy, which is called St. Vitus's Dance, and he is one of the Fourteen Martyrs who give aid in times of trouble. He is represented near a kettle of boiling oil, because according to the legend he was thrown into such a kettle, but escapedmiraculously. The feast of the three saints was adopted in the historical Martyrologies of the early Middle Ages and is also recorded in the present Roman Martyrology on 15 June.
Acta SS., June, II, 1021-1037; MOMBRITIUS, Sanctuarium, II, 349-351; (2nd ed.), II, 634-638; Catalogus codicum hagiograph., ed. BOLLANDISTS (Brussels), I, 11-12, 54-56; Mon. Germ. Hist.: Script., II, 576-585; Historia translationis s. Viti, ed. STENTRUP (Munster, 1906); Bibliotheca hagiographica latina, II, 1257- 1259; Supplementum (2nd ed.), 308-309; DUFOURCQ, Etude sur les gesta martyrum romains, II (Paris, 1907), 165-177; KESSEL, St. Veit, seine Geschichte, Verehrung und bildlichen Darstellungen in Jahrbucher des Vereins fur Altertumsfreunde im Rheinlande, XLIII (1867), 152-183; SCHILDGEN, St. Vitus und der slavische Swantovit in ihrer Beziehung zu einander in Programme (Munster, 1881).
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Sts. Wigand[[@Headword:Sts. Wigand]]

Sts. Wigand
(Also rendered VENANTIUS).
Three saints of this name are mentioned in the Roman Martyrology:
(1) SAINT WIGAND, bishop and martyr, 1 April. His body with many others was brought from Dalmatia in 640 by Pope John IV. He was the successor of St. Domnio in the See of Salona, if not immediately, at least before 312. Zeiller (Bessarione, Serm. II, IV, 1903, 335) makes him the founder of the episcopal see and places his death in 270 (Anal. boll., XXIII, 1904, 6). His name is not found in the early martyrologies, but for the first time in a Hungarian calendar of the twelfth century. His relics are in thebaptistery of the Lateran Basilica, which contains his picture in mosaic. He is venerated at Toledo also.
(2) SAINT WIGAND, martyr, 18 May, a youth of fifteen, well trained in religious life by Porphyrius, who, with ten unnamed companions, suffered martyrdom A. D. 254 under Decius at Camerino, Umbria. He is honoured as principal patron of Camerino and of Fabriano, where they also celebrate the translation of his relics on 28 March. He is represented as a Roman knight with banner and sword. The Roman Breviary gives proper hymns for his feast. The apocryphal Passio (Acta SS., May, IV, 436) is a simple imitation of the Acts of St. Agapitus of Praeneste (Günter, "Legendenstudien", Cologne, 1906, 24). It relates many wonderful occurrences: the king, Antiochus, makes use of all possible means to induce Venantius to deny his faith, but in vain; angels protect the martyr from death by fire, smoke, etc.; his constancy converts the trumpeter Anastasius; and when he is beheaded, earthquakes and lightning accompany his death.
(3) SAINT WIGAND, abbot, 13 Oct., lived in the latter half of the fifth century. He was a native of Berri. He joined the monks of St. Martin of Tours, and was soon elected abbot. His life (Acta SS., Oct., VI, 211) was written by St. Gregory of Tours. Trithemius and Wion make him a Benedictine.
FRANCIS MERSHMAN 
Transcribed by Michael C. Tinkler
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Sts. Willibald and Winnebald
(WUNIBALD, WYNNEBALD).
Members of the Order of St. Benedict, brothers, natives probably of Wessex in England, the former, first Bishop of Eichstätt, born on 21 October, 700 (701); died on 7 July, 781 (787); the latter, Abbot of Heidenheim, born in 702; died on 18 (19) December, 761. They were the children of St. Richard, commonly called the King; their mother was a relative of St. Boniface. Willibald entered the Abbey of Waltham in Hampshire at the age of five and was educated by Egwald. He made a pilgrimage to Rome in 722 with his father and brother. Richard died at Lucca and was buried in the Church of St. Frigidian. After an attack of malaria Willibald started from Rome in 724 with two companions on a trip to the Holy Land, passed the winter at Patara, and arrived at Jerusalem on 11 November, 725. He then went to Tyre, to Constantinople, and in 730 arrived at the Abbey of Monte Casino, after having visited the grave of St. Severin of Noricum in Naples. In 740 he was again at Rome, whence he was sent by Gregory III to Germany. There he was welcomed by St. Boniface, who ordained him on 22 July, 741, and assigned him to missionary work at Eichstätt. Possibly the ordination of Willibald was connected with Boniface's missionary plans regarding the Slavs. On 21 October, 741 (742),Boniface consecrated him bishop at Sülzenbrücken near Gotha. The Diocese of Eichstätt was formed a few years later. Winnebald had, after the departure of his brother for Palestine, lived in a monastery at Rome. In 730 he visited England to procure candidates for the religious state and returned the same year. On his third visit to Rome, St. Boniface received a promise that Winnebald would go to Germany. Winnebald arrived in Thuringia on 30 November, 740, and was ordained priest. He took part in the Concilium Germanicum, 21 April, 744 (742), was present at the Synod of Liptine, 1 March, 745 (743), subscribed Pepin's donation to Fulda, 753; joined the League of Attigny in 762; and subscribed the last will of Remigius, Bishop of Strasburg. With his brother he founded the double monastery of Heidenheim in 752; Winnebald was placed as abbot over the men, and his sister, St. Walburga, governed the female community. Winnebald's body was found incorrupt eighteen years after his death. His name is mentioned in the Benedictine Martyrology. Willlbald blessed the new church of Heidenheim in 778. His feast occurs in the Roman Martyrology on 7 July, but in England it is observed by concession of Leo XIII on 9 July. A costly reliquary for his remains was completed in 1269.
FRANCIS MERSHMAN 
Transcribed by Michael C. Tinkler
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Studion
(Latin Studium), the most important monastery at Constantinople, situated not far from the Propontis in the section of the city called Psamathia. It was founded in 462 or 463 by the consul Studios (Studius), a Roman who had settled in Constantinople, and was dedicated to St. John the Baptist. Its monks came from the monastery of Acoemetae. At a later date the laws and customs of Studion were taken as models by the monks of Mount Athos and of many other monasteries of the Byzantine Empire; even today they have influence. The Studites gave the first proof of their devotion to the Faith and the Church during the schism of Acacius (484- 519); they also remained loyal during the storms of Iconoclastic dispute in the eighth and ninth centuries. They were driven from the monastery of Studion and the city by Emperor Constantine Copronymus; after his death (775), however, some of them returned. Abbot Sabbas zealously defended the Catholic doctrines against the Iconoclasts at the Seventh Ecumenical Council in Nicaea(787). His successor was St. Theodore of Studion to whom the monastery owes the most of its fame, and who especially fostered study. During St. Theodore's administration also the monks were harassed and driven away several times, some of them being put to death. Theodore's pupil Naucratius re-established discipline after the Iconoclastic dispute had come to an end. Abbot Nicholas (848-5 and 855-58) refused to recognize the Patriarch Photius and was on this account imprisoned in the Studion. He was succeeded by five abbots who recognized the patriarch. The brilliant period of the Studion came to an end at this time. In the middle of the eleventh century, during the administration of Abbot Simeon, a monk named Nicetas Pectoratus (Stethatos) made a violent attack on the Latins in a book which he wrote on unleavened bread, the Sabbath, and the marriage of priests. In 1054 he was obliged to recant in the presence of the emperor and of the papal legates and to throw his book into the fire, but he began the dispute again later. As regards the intellectual life of the monastery in other directions it is especially celebrated for its famous school of calligraphy which was established by St. Theodore. In he eighth and eleventh centuries the monastery was the centre of Byzantine religious poetry; a number of the hymns are still used in the Greek Church. Besides St. Theodore and Nicetas, a number of other theological writers are known. In 1204 the monastery was destroyed by the Crusaders and was not rebuilt until 1290; the greater part of it was again destroyed when the Turks captured Constantinople (1453). The only part now in existence is the Church of St. John Baptist, probably the oldest remaining church in Constantinople, a basilica which still preserves from the early period two stories of columns on the sides and a wooden ceiling, and which is now the mosque Imrachor-Dschamissi.
KLEMENS LÖFFLER 
Transcribed by Michael C. Tinkler
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Stuhlweissenburg (Székes-Fehérvàr)
DIOCESE OF STUHLWEISSENBURG (ALBAE REGALENSIS)
Diocese in Hungary, and Suffragen of Gran. It was formed in 1777 from the dioceses of Gyor and Veszprem. In earlier times there was here a collegiate chapter of the Diocese of Veszprem, founded in 1006 by King St. Stephen; it was under a provost and was endowed with great privileges, the provost being chosen by the chapter, and the members of the chapter by the provost. Provost, chapter, and church were exempt from the jurisdiction of the bishop and directly subject to the pope. The chapter members were recruited from the chief families, and were once about forty, but in 1543, during the invasions of the Turks, the chapter became extinct, though the provosts and canons were yet nominated. The Provost of Stuhlweissenburg, according to the laws of the thirteenth century, was royal chancellor. The archives of the chapter were the most important in Hungary, and preserved a copy of the Golden Bull of 1222, the Magna Charta of Hungary. During the invasion of the Turks these archives were destroyed. The cathedral, in which the royal insignia were preserved, was later enlarged by the kings of Hungary and richly decorated. In 1601 it was destroyed by the Turks. From 1380 to 1527 Stuhlweissenburg was both coronation and burial place for the Hungarian kings. The diocese includes the entire County of Fejér and a part of the ancient County of Pilis, also the Island of Csepel in the Danube. Budapest, the capital of Hungary, though territorially within this diocese, is subject to the Archbishop of Gran.
The first Bishop of Stuhlweissenburg was Ignatius Nagy (1777-1789). Among his successors are Joseph Kopácsy (1821-1825), afterwards Archbishop of Gran; Vincent Jekelfalussy (1866-1874), the first Hungarian bishop to promulgate the dogma of theinfallibility without previously asking the royal consent (placet regium), and for which he was rebuked. In 1901 Bishop Julius Városy was appointed Archbishop of Kalocsa. At present the see is ruled by Ottokar Prohaszka, a famous preacher and leader of the Hungarian Catholic movement. The diocese is divided into arch-deaconries; the parish priests number 92, and the clergy 152. In the diocese are 8 abbeys and 5 provostships, 4 monasteries for men and 12 for women, in all 109 members. Right of patronage belongs to 46 persons. Since 1841 the cathedral chapter, at the head of which is a chief provost, consists of 8 canons; the Catholic faithful are 230,305.
Das katholische Ungarn (Budapest, 1902) in Hungarian; Schematismus of the Diocese for 1910; KAROLY, Hist. of the County of Fejer (Szekes-Fehevar, 1886-1901), in Hungarian.
A. ALDASY 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Stuhlweissenburg

Stylites[[@Headword:Stylites]]

Stylites (Pillar Saints)
Stylites were solitaries who, taking up their abode upon the tops of a pillar (stylos), chose to spend their days amid the restraints thus entailed and in the exercise of other forms of asceticism. This practice may be regarded as the climax of a tendency which became very pronounced in Eastern lands in the latter part of the fourth century. The duration and severity of the fasts then practised almost pass belief, but the evidence is overwhelming, and the general correctness of the accounts preserved to us is no hardly disputed. Besides the mortification of the appetite, submission to restraints of all kinds became at this period an end in itself. Palladius tells us (ch. xlviii) of a hermit in Palestine who dwelt in a cave on the top of a mountain and who for the space of twenty-five years never turned his face to the West. St. Gregory of Nazianzus (P.G., XXXVII, 1456) speaks of a solitary who stood upright for many years together, absorbed in contemplation, without ever lying down. Theodoret assures us that he had seen a hermit who had passed ten years in a tub suspended in midair from poles (Philotheus, ch. xxviii).
There seems no reason to doubt that is was the ascetical spirit manifested in such examples of these which spurred men on to devise new and more ingenious forms of self-crucifixion and which in 423 led Simeon Stylites the Elder (q. v.) first of all to take up his abode on the top of a pillar. Critics, it is true, have recalled a passage in Lucian (De Syria Dea, cc. xxviii - xxix) which speaks of a high column at Hierapolis to the top of which a man ascended twice a year and spent a week in converse with the gods, but scholars think it unlikely that Simeon had derived any suggestion from this pagan custom, which certainly had died out before his time. In any case Simeon had a continuous series of imitators, more particularly in Syria and Palestine. St. Daniel Stylites may have been the first of these, for he had been a disciple of St. Simeon and began his rigorous way of life shortly after his master died. Daniel was a Syrian by birth but he established himself near Constantinople, where he was visited by both the Emperor Leo and the Emperor Zeno. Simeon the Younger (q. v.), like his namesake, lived near Antioch; he died in 596, and had for a contemporary a hardly less famous Stylites in St. Alypius, whose pillar had been erected near Adrianople in Paphlagonia. Saint Alypius after standing upright for fifty-three years found his feet no longer able to support him, but instead of descending from his pillar lay down on his side and spent the remaining fourteen years of his life in that position.
St. Luke the Younger, another famous pillar hermit lived in the tenth century on Mount Olympus, but he also seems to have been of Asiatic parentage. There were many others besides these who were not so famous and even women Stylites were known. One or two isolated attempts seem to have been made to introduce this form of asceticism into the West but it met with little favour. In the East cases were found down to the twelfth century; in the Russian Orthodox Church it lasted until 1461, and among the Ruthenians even later. There can be no doubt that for the majority of the pillar hermits the extreme austerity of which we read in the lives of the Simeons and of Alypius was somewhat mitigated. Upon the summit of some of the columns for example a tiny hut was erected as a shelter against sun and rain, and we hear of other hermits of the same class among the Monophysites, who lived inside a hollow pillar rather than upon it; but the life in any case must have been one of extraordinary endurance and privation. Probably the best justification of these excesses of austerity is to be found in the fact that, like the great renunciation of St. Melania the Younger, they did, in an age of terrible corruption and social decadence, impress the need of penance more than anything else could have done upon the minds and imagination of Oriental Christians.
HERBERT THURSTON 
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Styria
(Ger. Steiermark)
A duchy and Austrian crownland, divided by the River Mur into Upper and Lower Styria. The province is rich in minerals, as iron ore, brown coal, etc. Its area is 8980 sq. miles, and in 1910 it had 1,441,604 inhabitants. Of the population 68 per cent are Germans, and 32 per cent Slovenes. The Slovenes, who are a branch of the Slavonic race, live chiefly in the southern and southeastern portions of the province, in Lower Styria. Ninety-eight per cent of the population is Catholic; one per cent Protestant; the rest are Jews or belong to the Orthodox Greek Church. The capital of the province is Graz (152,000 inhabitants); it is the residence of the governor and the seat of the administration of the province. In the Roman era Styria was a part of Noricum. During the great migrations various German tribes traversed the region, and about A. D. 600 the Slavs took possession of it. Styria came under the supremacy of Charlemagne as a part of Karantania (Carinthia). Large numbers of Germans, especially Bavarians, came into the country, settled in colonies in it, and made it Christian. The work of conversion was carried on mainly from Salzburg; Bishop Virgilius of Salzburg (745-84), an Irishman, was largely instrumental in converting the country to Christianity, and gained for himself the name of "Apostle of Karantania". The Patriarchs of Aquileia also shared in the work. In 811 Charlemagne made the Drave River the boundary of the Dioceses of Salzburg and Aquileia. In the tenth century a part of Styria was separated from Carinthia under the name of the Carinthian Mark; it was also named the Windic March. The margraves ruling the mark took from the name of the fortified castle of Steier the title of Margraves of Steiermark, and the country received in German the name of Steiermark. During the reign of Margrave Ottokar II (1164-92) Styria was raised to a duchy by the Emperor Frederick Barbarossa in 1180. With the death of Ottokar the first line of rulers of Styria became extinct; the region fell to the Babenberg family who then ruled in Austria. In a short time this family became extincet also, and Styria then passed under the control of Hungary (1254-60), and of King Ottokar of Bohemia; finally in 1276 it came into the possession of the Habsburgs, whose property it still remains. During the years 1379-1439 and 1564-1619 it was ruled by princes of its own from a branch of the Habsburgs. At the time of the Turkish invasions in the sixteenth and seventeenth centuries the land suffered severely. The Turks made incursions into Styria nearly twenty times; churches, monasteries, cities, and villages were destroyed and plundered, while the population was either killed or carried away into slavery.
The Reformation made its way into the country about 1530. During 1564-90 the country was ruled by Duke Karl, whose wife was the Duchess Maria of Bavaria, a courageous champion of Catholicism. He introduced the Counter-Reformation into the country on the basis of the Religious Peace of Augsburg of 1555. In 1573 he summoned the Jesuits and in 1586 he founded the University of Graz. In 1598 his son and successor, Ferdinand, suppressed all Protestant schools and expelled the foreign teachers and preachers. The common people again accepted with but slight opposition the Catholic faith. The Protestant doctrines were maintained only in a few isolated mountain valleys, as in the valley of the Inn and the valley of the Mur. The nobility were not forced to return to the Church; each could have Protestant services in his own house. After Ferdinand had become Emperor of Germany (1619) and had defeated his Protestant opponents in the battle of the White Mountain near Prague (1620), he forbade in 1625 allProtestant church services. In 1628 he commanded the nobility also to return to the Catholic faith. A large number of noble families, consequently, emigrated from the country; but most of them either returned, or their descendants did so, becoming Catholics and recovering their possessions. In the second half of the seventeenth century the Protestant spirit broke out again, especially in the distant valleys in the mountains, owing to events in the Duchy of Salzburg. The agitators from the Protestant districts of Germany were expelled, and the peasants who would not give up Protestantism were condemned to compulsory emigration to Transylvania. It should be remembered that the harsh laws issued by the Catholic rulers of Stylria and Austria were the application of the axiom then current in European national law: cujus regio ejus religio, and that the Protestant princes suppressed and persecuted Catholicism and its adherents much more severely in their territories. The Edict of Toleration issued by the Emperor Joseph II in 1781 put an end to the religious contest of more than two hundred years. The Protestants then received the right to found parish communities and to exercise their religion there undisturbed. On account of the constitutions gained by the German people in 1848 all the provinces of the Austrian Empire received complete liberty of religion and of conscience, parity of religions, and the right to the public exercise of religion. As regards the present relation between Church and State, the Church and the schools, conditions are the same as in the other sections of Austria.
Ecclesiastically the province is divided into two prince-bishorics, Seckau and Lavant. Ever since the time of their foundation both have been suffragans of the Archdiocese of Salzburg. The Prince-Bishopric of Sekau was established in 1218; since 1786 the see of the prince-bishop has been Graz. The Prince-Bishopric of Lavant was founded as a bishopric in 1228, and raised to a prince-bishopric in 1446; since 1847 Marburg on the Drave has been the see of the prince-bishop. There are in the entire Duchy of Styria 96 deaneries and 551 parishes, altogether 1163 parochial districts, each district containing on an average 1151 Catholics. Styria contains many old and celebrated houses of the orders, as: the collegiate foundation of the Reformed Augustinian Canons of Vorau (founded 1163); the Benedictine abbeys at Admont (1074); at St. Lambrecht (1066); at Seckau (founded as a house of the Augustinian Canons in 1140, suppressed in 1782, from 1883 a monastery, since 1887 abbey of the Beuronese Benedictines); the Cistercian abbey at Rein (1120); the Franciscan monastery at Graz (since 1515; founded in 1230 as a monastery of the Minorites), at Maria-Lankowitz (1467), at Maria-Nazareth (1632); the Minorite monasteries at Graz (1526), and of St. Peter and Paul at Pettau (1239); the Capuchin monasteries at Cilli (1611), Leibnitz (1634), Hartberg (1654), and Schwanberg (1706); the collegiate foundations of the Redemptorists at Mautern (dating from 1826; founded in 1670 as a Franciscan monastery), and at Leoben (1844); the Trappist Abbey of Maria-Erlösung at Reichenberg (1881; abbey since 1891), etc. There are also many houses of female orders and congregations. The Catholic societies and confraternities are large and numerous.
     VON MUCHAR, Geschichte des Herzogtums Steiermark (8 vols., Graz, 1844-67); GEBLER, Geschichte des Herzogtums Steiermark (Graz, 1862); MAYER, Geschichte des Steiermark mit besonderen Rücksicht auf das Kulturleben (Graz, 1898); CÆSAR, Staats und Kirchengeschichte Steiermarks (7 vols., Graz, 1785-87); Steiermark in Die österreich-ungarische Monarchie in Wort und Bild (Vienna, 1890); IMMENDÖRFER, Landeskunds von Steiermark (Vienna, 1903).
HERMANN SACHER. 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio
Fidelis servus et prudens, quem constituit Dominus super familiam suam
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Subdeacon
The subdiaconate is the lowest of the sacred or major orders in the Latin Church. It is defined as the power by which one ordained as a subdeacon may carry the chalice with wine to the altar, prepare the necessaries for the Eucharist, and read the Epistles before the people (Ferraris, op. cit., infra No. 40). According to the common opinion of theologians at present, the subdeaconship was not instituted by Christ. Nor are there sufficient grounds for maintaining that it had an Apostolic origin. There is no mention of the subdiaconate in Holy Scripture or in the authentic writings of the Apostolic Fathers. These authorities make reference only to bishops, priests, and deacons. At the Council of Benevento (A.D. 1091), Urban II says: "We call sacred orders the deaconship and priesthood, for we read that the primitive Church had only those orders" (Can. I). Gratian (Dist. 21) says: "In the course of time, the Church herself instituted subdeacons and acolytes". It is true that the Council of Trent (Sess. XXIII, cap. 17, de ref.) says that "The functions of Holy orders from the deaconship to the ostiariate were laudably sanctioned in the Church from the times of the Apostles"; but these words simply indicate that the "functions" were so exercised (that is as part of the diaconate); it was only in the course of time that they were separated from the office of deacon and committed to inferior ministers. This explains why some theologians (e. g. Thomassinus, p. I, lib. II, cap. xl) speak of the subdeaconate as of Divine institution, that is they look on it as made up of functions proper to deacons. Gasparri (op. cit. infra, I, No. 35) says: "The Church, in the institution [of the subdeaconship] proceeded thus. She wished to commit to others the inferior functions of the order of diaconate, both because the deacons, with the increase of the faithful, could not suffice for their many and grave duties, and because she wished that others, received among the clergy and marked with the clerical tonsure, should ascend through minor orders, only after trial, to major orders. Imitating the Divine Law of the first three grades (bishop, priest and deacon), she decreed that the power of performing these functions should be conferred by external rites similar to those by which major orders were bestowed."
The subdiaconate is most probably, some say certainly not a true sacrament, but a sacramental instituted by the Church. If it cannot be repeated, this is because the Church has so wished, for she could institute a sacramental similar to a sacrament externally without thereby obliging us to hold that it imprints an indelible character on the soul of the recipient. Wernz (op. cit. infra, No. 158) says: "Since ordinations below the deaconship are most probably not true sacraments, but rather sacramentals they do not imprint the true sacramental character, hence if they are conferred validly, they give a power of order instituted solely by human law and circumscribed by its limits."
Historically, the earliest mention of the subdiaconate seems to be found in the letter of Pope Cornelius (A. D. 255) to Fabius of Antioch, in which he states that, there are among the Roman clergy forty-six priests, seven deacons, and seven subdeacons. There is nothing to indicate, however, that the subdiaconate is not older than the third century. That there were subdeacons in the African Church in the same century is evident from the letters of St. Cyprian (e.g. ep. 8). The fourth Council of Carthage also mentions them in 398. The Synod of Elvira, (305) in Spain does the same (c. 30). Their existence in the Oriental Church is testified to by St. Athanasius in 330 (ep. 2) and by the Council of Laodicea (can. 21) in 361. At present, among the Greeks and other orientals, as also formerly in the Western Church, subdeaconship is only a minor order. It has been counted among the major orders in the Latin Church, however, for nearly seven centuries. It seems to have been elevated to the rank of a sacred order in the thirteenth century, but it is impossible to fix the precise date. Urban II, at the close of the eleventh century, expressly limited the sacred orders to priesthood and diaconate, and in the middle of the twelfth century, Hugh of St. Victor still calls the subdeaconship a minor order. But at the end of the twelfth century, Peter Cantor (De verbo mirifico) says that the subdiaconate had lately been made a sacred order. Early in the thirteenth the Innocent III authoritatively declared that the subdeaconship was to be enumerated among the major orders and that subdeacons could be chosen to a bishopric without special dispensation (Cap. 9. x, de æt., 1, 14). The reason for this change of discipline was probably not because subdeacons were bound to celibacy for this obligation began to be imposed upon them in the Latin Church in the fifth and sixth centuries [thus Leo I in 446 (in c. 1, dist. 32) and the Council of Orleans in 538], but more likely because their functions brought them so closely into the service of the altar.
Subdeaconship is conferred when the bishop gives the empty chalice and paten to the candidate to be touched, saying: "See what kind of ministry is given to you, etc." Two ceremonies following, the presentation of the cruets by the archdeacon and the imposition of the vestments, are not essential and need not be supplied if omitted (S. R. C., 11, March, 1820). Then the bishop gives the candidate the Book of Epistles to be touched, saying: "Take the Book of Epistles and receive power to read them in the holy Church of God for the living and the dead in the name of the Lord." In case of omission, this rite must be supplied and is probably an essential part of the ordination (S. C. C., 11 Jan., 1711). In the Greek Church, there is a laying on of hands and a suitable prayer, but there is no imposition of hands in the Latin Church. It is true that a letter of Innocent III to the Bishop of Ely in England (A. D. 1204) is cited as requiring that if the laying on of hands in the subdeaconship be omitted, it must be afterwards supplied (cap. 1, x, de sacr. non interand, 1. 6), but there seems no doubt that the word "deaconship" was in the original text (Correct. Rom. ad cit. cap. 1).
The duties of a subdeacon are to serve the deacon at Mass; to prepare the bread and mine and sacred vessels for the Holy Sacrifice; to present the chalice and paten at the Offertory, and pour water into the wine for the Eucharist; to chant the Epistles solemnly; to wash the sacred linen. In the Greek Church, subdeacons prepare the chalice at the prothesis and guard the gates of the sanctuary during the Holy Sacrifice. In the ancient Roman Church, the subdeacons administered in great part the temporal goods of theHoly See and were often employed on important missions by the popes. A candidate for the subdiaconate must have been confirmed and have received minor orders. He must have the knowledge befitting his grade in the Church and have entered on his twenty-second year. He must also have acquired a title to orders. After ordination, he is bound to celibacy and to the recitation of the Divine Office.
GASPARRI, De sacra ordinatione (Paris, 1894); WERNZ, Jus decret., II (Rome, 1899); FERRARIS, Bibl. canon., V (Rome, 1891). s. v. Ordo; TAUNTON, The Law of the Church (London, 1906), s. v.
WILLIAM H.W. FANNING 
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Subiaco
(SUBLACUM, SUBLACEUM, SUBLAQUEM).
A city in the Province of Rome, twenty-five miles from Tivoli, received its name from the artificial lakes of the villa of Nero and is renowned for its sacred grotto (Sagro Speco), the Abbey of St. Scholastica, and the archiepiscopal residence and Church of St. Andrew, which crowns the hill. When St. Benedict, at the age of fourteen, retired from the world he lived for three years in a cave above the River Anio, supplied with the necessaries of life by a monk, St. Roman. The grotto became the cradle of the Benedictine Order.- St. Benedict was able to build twelve monasteries and to place twelve monks in each. The one at the grotto seems to have had but a short existence; in 854 we find a record of its renovation. In this year Leo IV is said to have consecrated an altar to Sts. Benedict and Scholastica and another to St. Sylvester. Another renovation took place in 1053 under Abbot Humbert of St. Scholastica. Abbot John V, created cardinal by Gregory VII, made the grotto the terminus of a yearly procession, built a new road, and had the altars reconsecrated. Shortly before 1200 there existed a community of twelve, which Innocent III made a priory; John XXII in 1312 appointed a special abbot. A new road was built by the city in 1688. The sacred grotto is still a favourite pilgrimage, and on 27 October 1909, Pius X granted a daily plenary indulgence to those who receive Holy Communion there and pray according to the intention of the Holy Father (Acta. Ap. Sedis, II, 405). A short description of the grotto the church, and chapels, is given by Chandlery, "Pilgrim Walks in Rome" (New York, 1908), p. 469. The Abbey of St. Scholastica, about a mile and a half below the grotto was built by St. Benedict himself (about 520), and endowed by the Roman patricians, Tertullus and Æquitius. The second abbot, St. Honoratus, changed the old monastery into a chapter room and built a new one, dedicating it to Sts. Cosmas and Damian. It was destroyed by the Lombards in 601 and abandoned for a century. By order of John VII it was rebuilt by Abbot Stephen and consecrated to Sts. Benedict and Scholastica. Demolished in 840 by the Saracens and again in 981 by the Hungarians, it rose from its ruins. Benedict VII consecrated the new church, and henceforth the abbey was known by the name St. Scholastica. In 1052 Leo IX came to Subiaco to settle various disputes and to correct abuses; a similar visit was made by Gregory VII. Special favour was shown by Pascal II, who took the abbey from the jurisdiction of the Bishop of Tivoli and made it an abbacy nullius. Its temporal welfare was also a care of the popes. Thus, among others, Innocent III, at his visit, in 1203, increased the revenues of the abbey. With the decline of religious fervour, strifes and dissension arose to such an extent that Abbot Bartholomew in 1364, by command of the pope, had to dismiss some of the incorrigible monks and fill their places with religious from other monasteries. Numbers were brought in from Germany and for many decades Subiaco was a centre of German thrift, science, and art. Still, it seems the discipline was not satisfactory, for Urban VI (1378-89) abolished the abbots for life, took away from the monks the right of election, and gave the administration and revenues to a member of the Curia. Callistus III, in 1455, gave the abbey in commendan to a cardinal. The first of these was the Spanish Cardinal Torquemada and the second Roderigo Borgia (later Alexander VI), who remodeled the Castrum Sublacence, once the summer resort of the popes, and made it the residence of the commendatory abbot.
Many of these abbots cared but little for the religious life of the monks and looked only for the revenues. As an example, Pompeo Colonna, Bishop of Rieti, commendatory abbot since 1506, squandered the goods of the abbey and gave the income to unworthy subjects. On complaint of the community, in 1510, Julius II readjusted matters and restored the monastic possessions. For spiritual benefit a union had been made between Subiaco and the Abbey of Farfa, but it lasted only a short time. In 1514 Subiaco joined the Congregation of St. Justina, whose abbot-general was titular of St. Scholastica, while a cardinal remained commendatory abbot. Even after this union there were quarrels between Subiaco and Farfa, Subiaco and Monte Cassino, the Germans and the Italians. After this but little is known about the abbey until the middle of the nineteenth century. In 1851 some of the monasteries of Italy, with consent of the Holy See, formed a separate province, though still belonging to the Congregation of St. Justina. Soon other monasteries in various parts of the world wished to join this union, and Pius IX, by Decree of 9 March, 1872, established the Cassinese Congregation of primitive observance. This congregation, known also as the Congregatio Sublacensis, has had a marvellous growth for, according to the "Familiæ Confderatæ" of 1910, it embraces 35 monasteries in 5 provinces, with a total of 1050 religious. The troubles of Subiaco did not cease for by order of 19 June, 1873, the property was sequestrated by the Italian Government, the abbey declared a national monument, and the religious tolerated as custodians of the same. At first but few monks remained, but in 1897 there was a again a community of 25 and the "Familiæ Confderatæ" of 1910 notes 21 priests, 10 clerics, 8 lay brothers, and 3 novices. On 7 January, 1909, Pius X restored to the monks the right of electing their own abbot. On the 28th they elected Lawrence Salvi. The pope conferred on him the right of wearing the cappa magna on 17 Feb., and four days later Salvi received the abbatial benediction. In 1904 Luigi Cardinal Macchi resigned his office as commendatory abbot, and Pius X retained the position for himself ordering the Acts of the Curia to bear the heading: "Pius X Abbas Sublacensis". The abbacy nullius comprises 24 parishes, 91 priests (Benedictines, Franciscans, Capuchins, and secular), and 23,000 inhabitants [Annuaire Pont. Ecclés. (1911) 339]. The episcopal functions are performed by Victor M. Corvaia, O.S.B., titular Bishop of Tripolis. The library and archives were once of great value. In Subiaco, the German printers, Sweinheim and Pannartz, found home and printed "Donatus pro parvulis", "Lactantius", (1465), and "De Civitate Dei" (1467). To-day the printing press is doing valuable work; in 1908 appeared "Petri Boherii in Regulam S. Benedicti Commentarium nunc primum editum cura et studio P. Allodi".
MANN, Lives of the Popes (London, 1902), passim; I Monasteri di Subjaco (Rome, 1904); Annales O.S.B. (1909), 153; LUBIN, Abbatiæ Italiæ (Rome, 1893); Studien u. Mittheilungen aus dem Bened. u. Cist. Orden., XIX. 154; XXIV, 759; XXVIII, 236; Kunstdenkmäler von Subjaco in Stimmen aus Maria Laach, XLIII, 337; Historisches Jahrbuch, XXIV, 20; Consuetudines Sublacenses in Revue Bénédictine, XIX, 183.
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Subreption
(Lat. subreptio).
In canon law the concealment or suppression of statements or facts that according to law or usage should be expressed in an application or petition for a rescript. In its effects subreption is equivalent to obreption (q.v.), which consists in a positive allegation of what is false. Subreption may be intentional and malicious, or attributable solely to ignorance or inadvertence. It may affect the primary, substantial reason or motive of the grant, or constitute merely a secondary or impellent cause of the concession. For the effect of subreption on the validity of grants see Rescripts.
Decretalia, I, 3, c. 20, De Rescriptis, and canonists generally.
A.B. MEEHAN 
Transcribed by Shirle Hardesty
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Substance
(Lat. sub-stare, substantia)
Substance, the first of Aristotle's categories, signifies being as existing in and by itself, and serving as a subject or basis for accidents and accidental changes.
I. THE FUNDAMENTALS OF SUBSTANCE
Substance being a genus supremum, cannot strictly be defined by an analysis into genus and specific difference; yet a survey of the universe at large will enable us to form without difficulty an accurate idea of substance. Nothing is more evident than that things change. It is impossible for anything to be twice in absolutely the same state; on the other hand all the changes are not equally profound. Some appear to be purely external: a piece of wood may be hot or cold, lying flat or upright, yet it is still wood; but if it be completely burnt so as to be transformed into ashes and gases, it is no longer wood; the specific, radical characteristics by which we describe wood have totally disappeared. Thus there are two kinds of changes: one affects the radical characteristics of things, and consequently determines the existence or non-existence of these things; the other in no way destroys these characteristics, and so, while modifying the thing, does not affect it fundamentally. It is necessary, therefore, to recognize in each thing certain secondary realities (see ACCIDENT) and also a permanent fundamentum which continues to exist notwithstanding the superficial changes, which serves as a basis or support for the secondary realities -- what, in a word, we term the substance. Its fundamental characteristic is to be in itself and by itself, and not in another subject as accidents are.
The Scholastics, who accepted Aristotle's definition, also distinguished primary substance (substantia prima) from secondary substance (substantia secunda): the former is the individual thing -- substance properly so called; the latter designates the universal essence or nature as contained in genus and species. And, again, substance is either complete, e. g. man, or incomplete, e. g. the soul; which, though possessing existence in itself, is united with the body to form the specifically complete human being. The principal division; however, is that between material substance (all corporeal things) and spiritual substance, i. e. the soul and the angelic spirits. The latter are often called substantiœ separatœ, to signify that they are separate from matter, i. e. neither actually conjoined with a material organism nor requiring such union as the natural complement of their being (St. Thomas, "Contra Gentes", II, 91 sqq.). St. Thomas further teaches that the name substance cannot properly be applied to God, not only because He is not the subject of any accidents, but also because in Him essence and existence are identical, and consequently He is not included in any genus whatever. For the same reason, it is impossible that God should be the formal being of all things (esse formale omnium), or, in other words, that one and the same existence should be common to Him and them (op. cit., I, 25, 26).
In the visible world there is a multitude of substances numerically distinct. Each, moreover, has a specific nature which determines the mode of its activity and at the same time, through its activity, becomes, in some degree, manifest to us. Our thinking does not constitute the substance; this exists independently of us, and our thought at most acquires a knowledge of each substance by considering its manifestations. In this way we come to know both the nature of material things and the nature of the spiritual substance within us, i. e. the soul. In both cases our knowledge may be imperfect, but we are not thereby justified in concluding that only the superficial appearances or phenomena are accessible to us, and that the inner substantial being, of matter or of mind, is unknowable.
Since the close of the Scholastic period, the idea of substance and the doctrines centring about it have undergone profound modifications which in turn have led to a complete reversal of the Scholastic teaching on vital questions in philosophy. Apart from the traditional concept formulated above, we must note especially Descartes' definition that substance is "a being that so exists as to require nothing else for its existence". This formula is unfortunate: it is false, for the idea of substance determines an essence which, if it exists, has its own existence not borrowed from an ulterior basis, and which is not a modification of some being that supports it. But this idea in no way determines either the manner in which actual existence has been given to this essence or the way in which it is preserved. The Cartesian definition, moreover, is dangerous; for it suggests that substance admits of no efficient cause, but exists in virtue of its own essence. Thus Spinoza, following in the footsteps of Descartes declared that "substance is that which is conceived in itself and by itself", and thence deduced his pantheistic system according to which there is but one substance -- i. e. God -- all things else being only the modes or attributes of the Divine substance (see PANTHEISM). Leibniz's definition is also worthy of note. He considers substance as "a being gifted with the power of action". Substance certainly can act, since action follows being, and substance is being par excellence. But this property does not go to the basis of reality. In every finite substance the power to act is distinct from the substantial essence; it is but a property of substance which can be defined only by its mode of existence.
II. THE REALITY OF SUBSTANCE
The most important question concerning substance is that of its reality. In ancient days Heraclitus, in modern times Hume, Locke, Mill, and Taine, and in our day Wundt, Mach, Paulsen, Ostwald, Ribot, Jodi, Höffding, Eisler, and several others deny the reality of substance and consider the existence of substance as an illusory postulate of naive minds. The basis of this radical negation is an erroneous idea of substance and accident. They hold that, apart from the accidents, substance is nothing, a being without qualities, operations, or end. This is quite erroneous. The accidents cannot be separated thus from the substance; they have their being only in the substance; they are not the substance, but are by their very nature modifications of the substance. The operations which these writers would thus attribute to the accidents are really the operations of the substance, which exercises them through the accidents. Finally, in attributing an independent existence to the accidents they simply transform them into substance, thus establishing just what they intend to deny. It can be said that whatever exists is either a substance or in a substance.
The tendency of modern philosophy has been to regard substance simply as an idea which the mind indeed is constrained to form, but which either does not exist objectively or, if it does so exist, cannot be known. According to Locke (Essay ii, 23), "Not imagining how simple ideas can subsist by themselves, we accustom ourselves to suppose some substratum wherein they do subsist and from which they do result; which therefore we call substance; so that if any one will examine himself concerning his notion of pure substance in general, he will find he has no other idea. of it at all, but only a supposition of he knows not what support of such qualities, which are capable of producing simple ideas in us; which qualities are commonly called accidents." He protests, however, that this statement refers only to the idea of substance, not to its being; and he claims that "we have as clear a notion of the substance of spirit as we have of body" (ibid.). Hume held that the idea of substance "is nothing but a collection of simple ideas that are united by the imagination and have a particular name assigned to them, by which we are able to recall, either to ourselves or others, that collection" (Treatise, bk. I, pt. IV); and that the soul is "a bundle of conceptions in a perpetual flux and movement".
For Kant substance is a category of thought which applies only to phenomena, i. e. it is the idea of something that persists amid all changes. The substantiality and immortality of the soul cannot be proved by the pure reason, but are postulated by the moral law which pertains to the practical reason. J. S. Mill, after stating that "we may make propositions also respecting those hidden causes of phenomena which are named substances and attributes", goes on to say: "No assertion can be made, at least with a meaning, concerning those unknown and unknowable entities, except in virtue of the phenomena by which alone they manifest themselves to our faculties" (Logic, bk. i, I, c. v): in other words, substance manifests itself through phenomena and yet is unknowable. Mill defines matter as "a permanent possibility of sensation", so that no substantial bond is required for material objects; but for conscious states a tie is needed in which there is something "real as the sensations themselves and not a mere product of the laws of thought" ("Examination", c. xi; cf. Appendix). Wundt, on the contrary, declares that the idea (hypothetical) of substance is necessary to connect the phenomena presented in outer experience, but that it is not applicable to our inner experience except for the psycho-physical processes (Logik, I, 484 sqq.). This is the basis of Actualism, which reduces the soul to a series of conscious states. Herbert Spencer's view is thus expressed: "Existence means nothing more than persistence; and hence, in mind, that which persists in spite of all changes, and maintains the unity of the aggregate in defiance of all attempts to divide it, is that of which existence in the full sense of the word must be predicated -- that which we must postulate as the substance of mind in contradistinction to the varying forms it assumes. But, if so, the impossibility of knowing the substance of mind is manifest" (Princ. of Psychol., Pt. II, c. i). ElseWhere he declares that it is the same Unknowable Power which manifests itself alike in the physical world and in consciousness -- a statement wherein modern Agnosticism returns to the Pantheism of Spinoza.
This development of the concept of substance is instructive; it shows to what extremes subjectivism leads, and what inconsistencies it brings into the investigation of the most important problems of philosophy. While the inquiry has been pursued in the name of criticism, its results, so far as the soul is concerned, are distinctly in favour of Materialism; and while the aim was supposed to be a surer knowledge on a firmer basis, the outcome is Agnosticism either open or disguised. It is perhaps as a reaction against such confusion in the field of metaphysics that an attempt has recently been made by representatives of physical science to reconstruct the idea of substance by making it equivalent to "energy". The attempt so far has led to the conclusion that energy is the most universal substance and the most universal accident (Ostwald, "Vorlesungen über Naturphilosophie", 2nd ed., Leipzig, 1902, p. 146).
For the theological significance of substance see EUCHARIST. See also ACCIDENT; SOUL; SPIRITUALISM.
BALMES, Fundamental Philosophy, II (new ed., New York, 1903); JOHN RICKABY. General Metaphysics (3rd ed., New York, 1898); WALKER, Theories of Knowledge (New York, 1910); HARPER, The Metaphysics of the School (London, 1879-84); MERCIER, Ontologie (Louvain, 1903); LORENZELLI, Philosophiœ theoreticœ institutiones (Rome, 1896); WILLEMS,Institutiones philosophicœ, I (Trier, 1906); KLEUTGEN, Philosophie d. Vorzeit, II; PRAT, De la notion de substance (Paris, 1903). -- See also the bibliographical references in EISLER, Wörterbuch der philosophischen Begriffe, III (Berlin, 1910).
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Suburbicarian Dioceses
A name applied to the dioceses nearest Rome, viz. Albano, Frascati (Tusculum), Palestrina, Sabina, Ostia and Velletri, Porto and S. Rufina, the bishops of which form the order of cardinal bishops (see CARDINAL). The See of Albano (Albanensis) has its cathedral, on the site of a basilica built by Constantine, on the Appian Way, about ten miles from Rome. The name corresponds to the Latin ager Albanus which commemorated the ancient city of Alba Longa, famous in Roman history. The diocese now comprises twelve parishes, and has a population of 41,000. Frascati, the ancient Tusculum, is in the Alban Hills, twelve miles from Rome. The diocese (Tusculana) contains eight parishes and has a population of 16,000; within its limits is the famous Basilian Abbey of Grottaferrata (q.v.). The capital of the Diocese of Palestrina (Praenestinensis) is the ancient Praeneste, on the Via Labicana. The diocese, divided into twenty-four parishes, has a population of 45,700. The Diocese of Sabina (Sabinensis) was formed out of three oldest dioceses: S. Maria in Vescovio, Corese, and Mentana. Corese is the ancient Cures, which was, in remote ages, the Sabina capital; hence, obviously, the name Sabina. This, the largest of the suburbicarian dioceses, contains some 55,000 inhabitants, in thirty-five parishes. Ostia and Velletri (Ostiensis et Veliternensis) was formed in the twelfth century by the union of the Diocese of Velletri (the ancient Velitrae of the Volscians) with that of Ostia. The latter place was the seaport of ancient Rome. This diocese has sixteen parishes with 34,000 inhabitants. Porto, opposite Ostia at the mouth of the Tiber, was the Roman port (portus) constructed by the Emperor Claudius. The Basilica of Sts. Rufina and Secundus, about fourteen miles from Rome, on the Via Aureliana, having become the see of a bishop in the fifth century, this see was eventually united with that of Ostia. The diocese (Portuensis et S. Rufinae) has eighteen parishes with a population of about 5000.
The term suburbicarius is taken from Roman public law, the expression regiones or provinciae suburbicariae meaning the districts adjacent to Rome. The term ecclesiae suburbicariae occurs first in Rufinus [Hist. eccl., I (x), 6], where he refers to the sixth canon of Nicaea treating of the extension of the patriarchal power of Rome. Rufinus certainly uses the words in the sense of "all the Churches de facto subject to the episcopus urbicus, that is, of Rome", meaning all the Churches of the West. The so-called Old (prisca) Version of the Nicene canons says that the jurisdiction of Rome extends over "suburbicaria loca et omnem provinciam suam", where suburbicarius is certainly more restricted in meaning than in the passage from Rufinus, and so must have been employed as it was used in Roman public law. In fairly recent times the expression was used synonymously with suburbanus, that is "in the immediate vicinity of Rome", to signify the above-mentioned dioceses.
Naturally these dioceses had a certain importance in the Church of Rome. Some authorities have suggested that the bishops were mere auxiliaries of the pope with jurisdiction, subject, however, to his. Certainly they had some prerogatives. For instance, the Bishop of Ostia, in the fourth century and probably in the third, consecrated the pope; in the sixth century the Bishop of Albano recited the second prayer in the consecration ceremony, and the Bishop of Porto the third. In the eighth century we read (Vita Stephani, III) of the most ancient custom in virtue of which seven of these bishops, called hebdomadarii, celebrated Mass in turn in place of the pope and were called episcopi cardinales, from being permanently attached to the cardo, that is the cathedral church of Rome; but we are not told who they were. In the eleventh century there were seven (six after the union of Porto and Silva Candida). Besides the titles episcopi hebdomadarii (twelfth century) and cardinales Romanae Sedis they were also known asVicarii and Cooperatores papae and episcopi romani. The last title must have had a wider signification, as it was used of other bishops besides the seven, like the bishops of Tivoli, Gabii (united later with Palestrina), Lavicum (united with Tusculum), Villetri, Nepi, and Segni. In addition to the districts already mentioned these bishops had others. For instance the Bishop of Porto had ordinary delegated jurisdiction in Trastevere, and the Bishop of Silva Candida in the Leonine city and also in the Basilica of St. Peter. Both had residence on the Tiber island, and the Bishop of Albano had an episcopal residence near the Lateran. Probably as early as the eleventh century these bishops had the right of participating in the election of the pope; the Constitution of Nicholas II(1059), which fixed the right of electing the pope as belonging exclusively to the bishops and cardinal clerics of Rome, supposes that the former already enjoyed the right.
As the cardinal-bishops are largely absorbed in the business of the Curia, some of them, in particular the Bishops of Sabina and Velletri, have for centuries had auxiliary bishops. Pius X, in his Constitution "Apostolicae Romanorum" (1910), ordained that there should be suffragan bishops for all the suburbicarian dioceses. The Constitution decrees that:
1. the cardinal-bishop is always the true bishop of the suburbicarian see;
2. each cardinal-bishop shall in future have a titular bishop as suffragan,
3. who shall be nominated by the pope; to take possession of his office the nominee must present to the cardinal the document containing his nomination;
4. in virtue of the present Constitution it is presumed that the cardinal-bishop has given his suffragan all the faculties necessary for the government of his diocese, such as other resident bishops have, with the following restrictions:
5. the auxiliary governs the diocese in the name and place of the cardinal;
6. with the death or transfer of the latter the jurisdiction of the auxiliary does not cease, he continues to rule the diocese as administrator Apostolic;
7. he must make an annual report to the cardinal on the moral and economic condition of the diocese;
8. where possible, a part of the episcopal palace shall be set aside for the suffragan and the Curia;
9. the blessing of the holy oils, the pontifical celebrations on the greater feasts of the year in accordance with the "Caeremoniale" of the bishops, is reserved to the cardinal, who may, however, delegate the auxiliary;
10. the obligation of celebrating Mass for the people is imposed on the cardinal, who
11. has the right of having his coat-of-arms on the palace, the cathedral, and other customary places;
12. the episcopal throne is reserved to the cardinal whose name alone is mentioned in the canon;
13. the cardinal, even when absent from the diocese, can grant an indulgence of 200 days;
14. if the cardinal is in the diocese he alone may officiate, or grant permission to officiate, pontifically;
15. the auxiliary may not grant benefices in the chapter and parishes not reserved to the Holy See without the consent of the cardinal;
16. the cardinal may personally supervise and visit the diocese;
17. the cardinal retains the right of assisting at marriages and of administering the other sacraments. The auxiliary is charged specially with examining candidates for tonsure and the other orders; but he may not confer or authorize the conferring of orders without the permission of the cardinal;
18. the diocesan synod is to be held with the consent and in the name of the cardinal, who alone has the right of approving and promulgating its decrees;
19. uniting or dividing benefices, even parochial, requires the consent of the cardinal, who
20. is to be consulted on appointments to offices and chairs in the seminary;
21. after the death or transfer of the suffragan, the cardinal through his vicar general shall provide for the government of the diocese till the appointment of a new suffragan;
22. when a cardinal-bishop dies the same ceremonies shall take place as are customary on the deaths of resident cardinal-bishops.
ANDREUCCI, Hierarchia eccl., I, tr. iii; PHILLIPS, Kirchenrecht, VI (Ratisbon, 1864), 145-220; FERRARIS, Prompta bibl., s.v. cardinalis; Acta Apost. Sedis (1910), fasc. 7, 279 sqq.
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Vicariate Apostolic of Sudan
The Vicariate Apostolic of Sudan or Central-Africa (SUDANENSIS SEU AFRICÆ CENTRALIS), in North-Eastern Africa, includes the whole Anglo-Egyptian Sudan, the part of Egypt south of Assuan, the French territory from Fezzan to 10° N. lat., parts of Adamaua and Sokoto on Lake Tchad, and the Nile Province of Uganda Protectorate.
It was erected on 3 April, 1846, by Gregory XVI. In 1851 the Emperor Francis Joseph I of Austria took the mission under his protection. From 1883 to 1898 the Sudan (then an Egyptian province) was closed by the insurrection of the Mahdi Mohammed Ahmed and his successor Khalifa Abdullahi, and the missionaries were compelled to work outside the circuit of their jurisdiction in Egypt. On 2 Sept., 1898, the Anglo-Egyptian army, which in 1896 had begun operations for the recovery of the lost provinces, completed the overthrow of the Khalifa, although he was not slain until November of the following year. The country still suffers from the effects of the Dervish oppression, during which it was largely depopulated, wide tracts having gone out of cultivation and trade having been abandoned. In 1899 mission work was recommenced. The two religious congregations, the Sons of the Sacred Heart and the Pious Mothers of Nigritia furnish missionaries and sisters to the vicariate, and the two periodical papers "La Nigrizia" (Verona) and "Stern der Neger" (Brixen) print articles about this mission. The number of inhabitants is uncertain, perhaps about eight millions. Missionary work is limited to the southern and heathen part with the Shillouki Dinka, Nuer, Jur, Golo, Nyam-Nyam, and other negro tribes. In the northern and Mohammedan part are some European and Oriental Catholic immigrants.
Statistics: — stations at Assuan, Omdurman, Khartoum (central station); Lul and Atigo (White Nile); Wau, Kayango, and Cleveland (Bahrel-Ghazal); Omach and Gulu (Uganda); besides twenty-five localities provided excurrendo. Catholics, 3000; catechumens, 1030; priests, 35; brothers, 28; sisters, 45. Vicar Apostolic, Francis Xavier Geyer, Bishop of Trocmade.
FRANCIS XAVIER GEYER 
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Sufetula
A titular see of North Africa. Sufetula seems to be Suthul where Jugurtha had deposited his treasures (Sallust, xxxvi). The Latin name is a diminutive of Sufes (Shiba), the name of a small town 25 miles further north, from which many roads branched out to neighbouring towns. It became a Roman colony. In 647 it was the capital of the Byzantine patrician, Gregory, who had declared himself independent and was killed in a great battle with the Arabs fought near the town, which was stormed, pillaged, and cruelly laid waste. The "Roman Martyrology" mentions on 30 August the martyrs of Sufetula, who seem to belong rather to Sufes (St. Augustine, "Letters", 50). At an unknown date a council was held at Sufetula, one of its canons being still preserved (Hardouin, I, 1512). Only three bishops of this see are known: Privatian, present at the Council of Carthage, 255; Jucundus, at the Councils of Carthage, 411 and 419; St. Præsidius, exiled in 484 by Huneric after having been scourged, mentioned in the "Roman Martyrology" on 6 September. Sufetula is called Sbeitha in Arabic; it is a village on the road from Tebessa to Kairwan about 70 miles east of Tebessa (Tunisia). It has important Roman ruins: three temples, a triumphal arch, a theatre, and an amphitheatre, etc.; worthy of note are the ruins of four three-naved churches, Byzantine fortifications, and numerous fragments of Christian sculpture.
SMITH, Dict. of Greek and Roman Geog., s. v.; TOULOTTE, Géog. de l'Afrique chrétienne: Byzacène et Tripolitaine (Montreuil, 1894), 176-80; DIEHL, L'Afrique byzantine (Paris, 1896), passim.
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Suger
Abbot of St-Denis, statesman and historian, b. probably at or near St-Denis, about 1081; d. there, 13 Jan., 1151. Towards 1091 he was offered to the monastery of St-Denis where he became a fellow-student of King Louis VI. From 1104 to 1106 he attended another monastic school, perhaps that of St-Benoît-sur-Loire near Orléans. He became secretary to Abbot Adam of St-Denis in 1106, was named provost of Berneval in Normandy towards 1107 and of Toury in Beauce in 1109. Louis IV sent him (1118) to the Court of Gelasius II at Maguelonne in Southern France, and later to that of Callistus II at Rome. During his stay at Rome (1121-22) he was elected Abbot of St-Denis, and ordained to the priesthood on his return. He attended the First General Council of the Lateran in 1123, and so favourably impressed Callistus II that eighteen months after his return to France this pope, desirous of conferring new honours (probably the cardinalate) upon him, invited him to Rome. Suger proceeded as far as Lucca, but retraced his steps upon receipt of the news of the pope's death. Henceforth most of his time was spent at Court until 1127, when he initiated, and subsequently successfully accomplished, the reform of his monastery. He continued to remain, however, the constant advisor of Louis VI and of his successor Louis VII. During the latter's absence on the Second Crusade he was appointed regent of the kingdom (1147-49). He had opposed the king's departure on the ground that the powerful and turbulent vassals were a danger to the royal power, but so successful was his administration that the king, upon his return, bestowed upon him the title of "Father of the Country". Although the crusade ended in failure, Suger equipped an army and was about to depart for the Holy Land when he died. As a statesman he sought to strengthen the royal power, to improve agriculture, commerce, and trade, and to reform the administration of justice. As abbot he not only introduced thorough-going reforms, but also completed in 1144 the new monastic church. He has left an account of the consecration of the edifice, "Libellus de consecratione eccl. S. Dionysii", and a memoir on his own abbatical administration, "Liber de rebus in administratione sua gestis". Of greater importance for the knowledge of the period are his "Vita Ludovici Grossi regis", a eulogistic but reliable life of Louis the Fat, and "Historia Ludovici VII", a history of Louis VII, which in its present form is the work of a Burgundian monk of St-Germain-des-Prés. We also possess of him some letters, official documents, and a will of the year 1137.
The complete works of SUGER are in P. L., CLXXXVI, 1211-1468.
N. A. WEBER 
Transcribed by Janet Grayson
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Suicide
This article will treat the subject under the following three heads:
I. The notions and divisions of suicide; 
II. The principles according to which its morality must be judged; 
III. Statistics and explanations of its frequency.
I. NOTION
Suicide is the act of one who causes his own death, either by positively destroying his own life, as by inflicting on himself a mortal wound or injury, or by omitting to do what is necessary to escape death, as by refusing to leave a burning house. From a moral standpoint we must treat therefore not only the prohibition of positive suicide, but also the obligation incumbent on man to preserve his life.
Suicide is direct when a man has the intention of causing his own death, whether as an end to be attained, or as a means to another end, as when a man kills himself to escape condemnation, disgrace, ruin etc. It is indirect, and not usually called by this name when a man does not desire it, either as an end or as a means, but when he nevertheless commits an act which in effect involves death, as when he devotes himself to the care of the plague-stricken knowing that he will succumb under the task.
II. MORALITY
The teaching of the Catholic Church concerning the morality of suicide may be summarized as follows:
A. Positive and Direct Suicide
Positive and direct suicide perpetrated without God's consent always constitutes a grave injustice towards Him. To destroy a thing is to dispose of it as an absolute master and to act as one having full and independent dominion over it; but man does not possess this full and independent dominion over his life, since to be an owner one must be superior to his property. God has reserved to himself direct dominion over life; He is the owner of its substance and He has given man only the serviceable dominion, the right of use, with the charge of protecting and preserving the substance, that is, life itself. Consequently suicide is an attempt against the dominion and right of ownership of the Creator. To this injustice is added a serious offence against the charity which man owes to himself, since by his act he deprives himself of the greatest good in his possession and the possibility of attaining his final end. Moreover, the sin may be aggravated by circumstances, such as failure in conjugal, paternal, or filial piety, failure in justice or charity, if by taking his life one eludes existing obligations of justice or acts of charity, which he could and should perform. That suicide is unlawful is the teaching of Holy Scripture and of the Church, which condemns the act as a most atrocious crime and, in hatred of the sin and to arouse the horror of its children, denies the suicide Christian burial. Moreover, suicide is directly opposed to the most powerful and invincible tendency of every creature and especially of man, the preservation of life. Finally, for a sane man deliberately to take his own life, he must, as a general rule, first have annihilated in himself all that he possessed of spiritual life, since suicide is in absolute contradiction to everything that the Christian religion teaches us as to the end and object of life and, except in cases ofinsanity, is usually the natural termination of a life of disorder, weakness, and cowardice.
The reason we have advanced to prove the malice of a suicide, namely, God's right and dominion, likewise justifies the modification of the general principle: God being the master of our life He may with His own consent remove from suicide whatever constitutes its disorder. Thus do some authorities justify the conduct of certain saints, who, impelled by the desire of martyrdom and especially to protect their chastity did not wait for their executioners to put them to death, but sought it in one manner or other themselves; nevertheless, the Divine will should be certain and clearly manifested in each particular case.
The question is asked: Can one who is condemned to death kill himself if ordered to do so by the judge? Some authors answer this question in the affirmative, basing their argument on the right which society possesses to punish certain malefactors with death and to commission any executioner, hence also the malefactor himself, to carry out the sentence. We share the most widely accepted opinion, that this practice, prevalent in certain countries of the East, is not lawful. Vindictive justice -- and for that matter all justice -- requires a distinction between the subject of a right and that of a duty, hence in the present case between the one who punishes and the one who is punished. Finally, the same principle which forbids anyone to personally compass his own death also forbids him to advise, direct, or command, with the direct intention of suicide, that another should slay him.
B. Positive and Indirect Suicide
Positive but indirect suicide committed without Divine consent is also unlawful unless, everything considered, there is sufficient reason for doing what will cause death to follow. Thus, it is not a sin, but an act of exalted virtue, to go into savage lands to preach the Gospel, or to the bedside of the plague stricken, to minister to them, although they who do so have before them the prospect of inevitable and speedy death; nor is it a sin for workmen in the discharge of duties to climb on roofs and buildings, thus exposing themselves to danger of death, etc. All this is lawful precisely because the act itself is good and upright, for in theory the persons in question have not in view either as end or means the evil result, that is, death, that will follow, and, moreover, if there be an evil result it is largely compensated for by the good and useful result which they seek. On the other hand there is sin in exposing oneself to danger of death to display courage, to win a wager, etc., because in all these cases the end does not in any way compensate for the danger of death that is run. To judge whether or not there is sufficient reason for an act which will apparently be followed by death, all the circumstances must be weighed, namely, the importance of the good result, the greater or less certainty of its being attained, the greater or less danger of death, etc., all questions which may in a specific case be very difficult to solve.
C. Negative and Direct Suicide
Negative and direct suicide without the consent of God constitutes the same sin as positive suicide. In fact man has over his life only the right of use with corresponding obligations to preserve the object of God's dominion, the substance of his life. Hence, it follows obviously that he fails in this obligation of usufructuary who neglects the necessary means for the preservation of life, and this with the intention of destroying the latter, and consequently violates the rights of God.
D. Negative and Indirect Suicide
Negative and indirect suicide without the consent of God is also an attempt against the rights of the Creator and an injustice towards Him whenever without sufficient cause a man neglects all the means of preservation of which he should make use. If a man as usufructuary is obliged in justice to preserve his life, it follows that he is equally bound to make use of all the ordinary means which are indicated in the usual course of things, namely:
· he should employ all the ordinary means which nature itself provides, such as to eat, drink, sleep, and so on;
· moreover, he should avoid all dangers which he may easily avoid, e.g. to flee from a burning house, to escape from an infuriated animal when it may be done without difficulty.
In fact to neglect the ordinary means for preserving life is equivalent to killing one's self, but the same is not true with regard to extraordinary means. Thus theologians teach that one is not bound in order to preserve life to employ remedies which, considering one's condition, are regarded as extraordinary and involving extraordinary expenditure; one is not obliged to undergo a very painful surgical operation, nor a considerable amputation, nor to go into exile in order to seek a more beneficial climate, etc. To use a comparison, the lessee of a house is bound to take care of it as becomes a good father of a family, to make use of the ordinary means for the preservation of the property, for instance, to extinguish a fire which he may easily extinguish, etc., but he is not bound to employ means considered extraordinary, such as to procure the latest novelties invented by science to prevent or extinguish fire.
Application of Principles
The principles which have been outlined in the four propositions or divisions above given should serve for the solution of particular cases; however, the application may not always be equally easy, and thus a person may by an objectively unlawful act take his life and nevertheless consider it permissible and even an act of exalted virtue.
It may be asked whether by performing or omitting a certain act a person may injure his health and shorten his life. To apply the foregoing principles: it is first of all clear (1st and 3rd propositions, A and C) that one may not have in view this hastening of death, but, this hypothesis aside, it may be said on the one hand that to expose oneself without sufficient reason to a considerable shortening of life constitutes a serious injury to the rights of the Creator; but on the other hand if the danger of death be not imminent, although it is to be feared that life may be shortened even by several years, it is not a grave but only a venial sin. This is the case with the drunkard who by his intemperance causes his premature death.
Again it must be borne in mind that with the addition of a reasonable motive the thing may be entirely lawful and even an act of virtue; thus the workman does not sin by devoting himself to rough labor, and the saints performed a very meritorious and highly virtuous act when in order to overcome their passions they lacerated and tortured their flesh by penance and fasting and were thus the cause of their earlier death.
III. FREQUENCY OF SUICIDE; CHIEF CAUSES
The plague of suicide belongs especially to the period of decadence of the civilized peoples of antiquity, Greeks, Romans, and Egyptians. The Christian Middle Ages were unacquainted with this morbid tendency, but it has reappeared at a more recent period, has developed constantly since the Renaissance, and at present has reached such an intensity among all civilized nations that it may be considered one of the special evils of our time.
This suicide rate obviously includes suicides attributable to mental illness, but we cannot accept the opinion of a large number of physicians, moralists, and jurists who, led into error by a false philosophy, lay it down as a general rule that suicide is always due to insanity, so great is the horror which this act inspires in every man of sane mind. The Church rejects this theory and, while admitting exceptions, considers that those unfortunates who, impelled by despair or anger, attempt their life often act through malice or culpable cowardice. In fact, despair and anger are not as a general thing movements of the soul which it is impossible to resist, especially if one does not neglect the helps offered by religion, confidence in God, belief in the immortality of the soul and in a future life of rewards and punishments.
Widely different reasons have been advanced to explain the high frequency of suicide, but it is more correct to say that it does not depend on any one particular cause, but rather on an assemblage of factors, such as the social and economic situation, the misery of a great number, a more feverish pursuit of what is considered happiness, often ending in cruel deceptions, the ever more refined search for pleasure, a more precocious and intense stimulation of sexual life, intellectual overwork, the influence of the media and the sensational news with which it daily provides its readers, the influences of heredity, the ravages of alcoholism, etc. But it is undeniable that the religious factor is by far the most important, the increase in suicides keeping step with the de-Christianization of a country.
France presents a painful example parallel to the systematic de-Christianization; the number of suicides for each 100,000 of population increased from 8.32 in 1852 to 29 in 1900. The reason is obvious. Religion alone, and especially the Catholic religion, instructs us with regard to the true destiny of life and the importance of death; it alone furnishes a solution of the enigma of suffering, inasmuch as it shows man living in a land of exile and suffering as a means of acquiring the glory and happiness of a future life. By its doctrines of the efficacy of repentance and the practice of confession it relieves the moral suffering of man; it forbids and prevents to a large extent the disorders of life; in a word it is of a nature to prevent the causes which are calculated to impel a man to the extreme act.
General works of moral theology as also of moral philosophy, especially in reference to the principles as well as the frequency and causes of suicide: WALTER in Staatslexikon (2nd ed., Freiburg, 1903), s.v. Selbstmord; MASARYK, Der Selbstmord als sociale Massenerscheinung der modernen Civilisation (Vienna, 1881); MORSELLI, Suicide, International Scientific Series (New York, 1882); BAILEY, Modern Social Conditions (New York, 1906); SCHNAPPER-ARNDT, Socialstatistik (Leipzig, 1906); KROSE, Des Selbstmord im 19en Jahrhundert (Freiburg, 1906); NIEUWBARN, Beknopt kerkelyk Handwoordenboek (Tilburg, 1910); JACQUART, Essais de statistique morale: I, Le Suicide (Brussels, 1908).
A. VANDER HEEREN 
Transcribed by Tomas Hancil
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Suidas
(Souidas, Soudas)
Author of, perhaps, the most important Greek lexicon or encyclopedia. Nothing is known of Suidas himself except that he lived about the middle of the tenth century, apparently at Constantinople, and that he was probably an ecclesiastical person devoted to literary studies. But his lexicon is one of the most valuable documents of Greek philology, grammar, and literary history. He uses material from the classical period down to his own time; a long chain of later authors, from Eustathius of Thessalonica (c. 1192), quote from him. Suidas's lexicon is something between a grammatical dictionary and an encyclopedia in the modern sense. He explains the source, derivation, and meaning of words according to the philology of his period, using such earlier authorities as Harpokration and Helladios. There is nothing specially important about this part of his work. It is the articles on literary history that are valuable. In these he gives a supply of details and to some extent quotations, from authors whose works are otherwise lost. He uses older scholia to the classics (Homer, Thucydides, Sophocles, etc.), and for later writers, Polybius, Josephus, the "Chronicon Paschale", George Syncellus, George Hamartolus, and so on.
So his lexicon represents a convenient work of reference for persons who played a part in political, ecclesiastical, and literary history in the East down to the tenth century. His chief source for this is the encyclopedia of Constantine VII Porphyrogenitus (912-59), and for Roman history the excerpts of John of Antioch (seventh century). Krumbacher (op. cit., 566) counts two main sources of his work: Constantine VII for ancient history, Hamartolus (Georgios Monarchos) for the Byzantine age. The lexicon is arranged, not quite alphabetically, but according to a system (formerly common in many languages) called antistoichia; namely the letters follow phonetically, in order of sound (of course in the pronunciation of Suidas's time, which is the same as modern Greek). So for instance alpha-iota comes after epsilon; epsilon-iota, eta-iota come together after zeta, omega after omicron, and so on. The system is not difficult to learn and remember, but in some modern editions (Bekker) the work is rearranged alphabetically. Suidas contains much material for church history among his biographical articles. But there is very little of this kind that is not also known from other sources. His lexicon may still fulfil its original purpose as a convenient work of reference.
DEMETRIOS CHALKONDYLES published the editio princeps at Milan in 1499. GAISFORD, Suidae lexicon (3 vols., Oxford, 1834); BERNHARDY, Suidae lexicon (2 vols., Halle and Brunswick); BEKKER, Suidae lexicon (Berlin, 1854); FABRICIUS-HARLES, Bibliotheca graeca (Hamburg, 1790-1809); VI, 389-595; P.G., CXVII, 1193-1424; VOLKMANN, De Suidae biographicis quaestiones selectae (Bonn, 1861). KRUMBACHER, Byzantinische Literatur (Munich, 1897), 562-70.
ADRIAN FORTESCUE 
Transcribed by Herman F. Holbrook 
Ut in omnibus glorificetur Deus per Iesum Christum.
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Suitbert Bæumer
Historian of the Breviary and one of the most scholarly patrologists of the nineteenth century, b. 28 March, 1845 at Leuchtenberg near Kaiserswerth (Rhine); d. at Freiburg 12 August, 1894. He made his university studies at Bonn and Tübingen; in 1865 he entered the Benedictine Abbey of Beuron, then newly founded, and was ordained priest in 1869. The years 1875-90 were spent at Maredsous Abbey in Belgium and at Erdington in England; in the latter year he returned to Beuron. Dom Bæum er was long the critical adviser of the printing house of Desclée, Lefebvre and associates at Tournai, for their editions of the Missal, Breviary, Ritual, Pontifical, and other liturgical works. He contributed to leading reviews a number of valuable essays, e.g. on the Stowe Missal (the oldest liturgical record of the Irish Church) in the "Zeitschrift f. kath. Theologie" (1892), on the author of the "Micrologus" (an important medieval liturgical treatise) in "Neues Archiv" (1893), on the "Sacramentarium Gelasinnum" in the "Historisches Jahrbuch" (1893). He also wrote a life of Mabillon (1892) and a treatise on the history and content of the Apostles' Creed (1893). His most important work is the classical history of the Roman Breviary "Geschichte, des Breviers" (Freiburg, 1895; French tr., R. Biron, Paris, 1905). In this work he condensed the labours of several generations of erudite students of the Breviary and the best critical results of the modern school of historical liturgists.
Allg. deutsche Biographie, XLVI, 257, and the biographical to the German and French texts of his history of the Breviary.
THOMAS J. SHAHAN 
Transcribed by Maelin Crockett
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Sulpicians in the United States
The Sulpicians came to the United States at the very rise of the American Hierarchy. When the French Revolution was threatening to involve them in the impending ruin of the Church the superior-general, Father Emery, looking for a place of refuge abroad, was meditating an establishment at Gallipolis, a French settlement on the Ohio; but the papal nuncio at Paris, Cardinal Dugnani, made the happier suggestion of Baltimore, which had just been erected into the first American see. An interview in London between Bishop Carroll, who had come to England (1790) for episcopal consecration, and Father Nagot resulted in the bishop gladly accepting the offer of Father Emery to found a theological seminary at Baltimore. On 10 July, 1791, four Sulpicians landed at Baltimore: Francis Charles Nagot, Superior, Anthony Gamier, Michael Levadoux, and John Tessier. They purchased the One Mile Tavern on the edge of the city, dedicated the house to the Blessed Virgin, and in October opened classes with five students whom they had brought from France. This was the beginning of St. Mary's, the first American seminary, which still stands on the same spot. The number of Sulpicians was augmented the following year by the arrival of Flaget, David, Chicoisneau, Maréchal, Richard, and Ciquard, and in 1795 by the accession of Dubourg, nearly all of whom were destined to become important figures in the history of the American Church. These ten or eleven new workers were a large accession to the small body of American priests, then only about thirty-five, who were endeavouring to serve a diocese extending from the Atlantic to the Mississippi Valley. The Church was in its infancy; there was no organized community of priests (since the suppression of the Jesuits), no teaching sisterhood, no Catholic schools. An academy for boys was about to open at Georgetown. Non-Catholic education in Maryland was almost as backward as the Catholic. In these conditions Bishop Carroll's greatest need and most difficult task, as he had long recognized, was to recruit a sufficiently numerous and fit clergy, if possible native, which he could hope for only from a seminary. Naturally, he welcomed the coming of the Sulpicians as "a great and auspicious event" for his diocese.
But the time was not ripe for a seminary as there were no students prepared to enter it. Georgetown Academy, founded chiefly to develop priestly vocations, instead of being an aid to the seminary drew on St. Mary's few students to recruit its teaching staff. The natural remedy of opening a preparatory seminary at Baltimore was forbidden (see below). The almost hopeless condition may be judged from the fact that during each of the first three years there were only five students and in the next year, 1794, only two, nearly all of whom were from Europe; from 1795 to 1797 there were none at all. So with little or no opportunity of cultivating their own field, the Sulpicians offered themselves to the bishop for any work at hand. Flaget, David, Maréchal, and Dubourg taught at the Georgetown Academy; Dubourg, an enterprising and energetic man, being made president (1796-99), greatly increased its numbers and prestige. Ciquard worked among the Indians of Maine; Levadoux, Dilhet, and Richard among the French and the Indians of Illinois and Michigan. Richard, still well remembered at Detroit, which some years ago placed his statue on the city hall, deserves special mention. He restored religion, established Catholic schools, founded a young ladies' academy and a preparatory seminary for young clerics set up the first printing press in the West, published the first newspaper in Michigan and the first Catholic paper in the United States; was a founder, vice-president, and professor of the University of Michigan and the only Catholic priest ever elected to Congress. Gallitzin, a pioneer priest in Western Pennsylvania, converted six thousand non-Catholics. The Sulpicians at Baltimore ministered in the churches of the city and the missions of the country. They were considered as clergy of the cathedral and are credited with having introduced into the United States some of the dignity and splendour of old-world Catholic worship.
St. Mary's Seminary
After a trial of ten or eleven years the seminary at Baltimore had no prospects of success; an academy which Dubourg had opened for foreign boys was not allowed to receive Americans (see below); the Sulpicians there had no means of support. Meanwhile, theRevolution in France had passed, religion was restored by Napoleon, and the seminaries were being reopened. In these circumstances of 1802 only one course seemed possible to the superior-general in Paris: to recall his subjects to France gradually. Bishop Carroll, who had the highest esteem for the Sulpicians and regarded them as the hope of his diocese, was very deeply afflicted by this resolution, and in many letters begged Father Emery not to carry it out. "If it be necessary for me", he wrote, "to bear the terrible trial of seeing the greater number of them depart, I implore you to leave here at least a germ which may produce fruit in the season decreed by the Lord." Nevertheless, Gamier (who afterwards became superior-general), Maréchal, and Levadoux departed for France in 1803, though with the greatest reluctance; Nagot was detained from going by ill-health. The seminary seemed doomed. It was saved by Pius VII, whom Father Emery, moved by the bishop's appeals, consulted at Paris in 1804. "My son," said the pope, "let it stand, let that seminary stand. It will bear fruit in its own time." Father Emery accepted these words as the voice of God, and the Sulpicians remained. But progress was slow; St. Mary's College, Baltimore, and Mt. St. Mary's, Emmitsburg, both founded by the Sulpicians (see below), furnished few students to the seminary. Still, Bishop Carroll had the consolation of seeing thirty priests ordained from there before his death in 1815.
Under the second superior, Father Tessier (1810-29), the seminary became solidly established, although the number of ordinations averaged only two or three a year. His chief support up to 1817 was Father Ambrose Maréchal, whose abilities raised him in that year to the Archbishopric of Baltimore. In 1822 St. Mary's Seminary was endowed by Pius VII with all the privileges of a Catholic university. The third superior, Father Louis Regis Deluol (1829-49), a man of exceptional ability and character, exerted a strong influence not only on the seminary and college over which he presided, but on the general affairs of the Church in America. St. Charles' College was founded during his administration. St. Mary's College was suppressed under his successor, Father Francis L'Homme (1849-60). The Irish immigration, the spread of Catholicism, and the foundation of St. Charles' College, contributed to render the seminary as fruitful in vocation in the one decade of Father L'Homme's administration as it had been in the preceding sixty years. Two directors at St. Mary's, Fathers Alphonse Flammant (1856-64) and Francis Paulinus Dissez (1857-1907), deserve mention here as saintly men who deeply influenced Cardinal Gibbons, the first Archbishop Keane of Dubuque, and other leaders of the American Church. A half-century of teaching at St. Mary's made Father Dissez one of the best known and most venerated priests of America.
St. Mary's prospered and grew under the fourth superior, Father Joseph Paul Dubreul (1860-78), and still more under his successor, Father Alphonse Magnien (1878-1902), who saw an enrolment of over three hundred students. Father Dubreul built the central portion of the present seminary in 1878: the building was completed by Father Magnien. All that remains from the old days is the sisters house, in which Mother Seton began her work as a Sister of Charity, and the seminary chapel, built in 1806, which long served as a parish church and was regarded in those days as a gem of architecture. Both Dubreul and Magnien were marked types of the true ecclesiastic, and moulded the character of hundreds of priests now living. Probably no priest in our day was better known or better loved by priests than the good and genial "Abbé" Magnien. He was the close friend and trusted adviser of Cardinal Gibbons, who said of him some time after his death: "I had been so much accustomed to consult the venerable Abbé on important questions, and to lean upon him in every emergency, that . . . I feel as if I had lost my right arm. He was indeed dimidium animœ meœ." The present superior, Father Edward Randall Dyer, D.D., was appointed in Aug., 1902, after Father Magnien's health had failed. St. Mary's Seminary has given over thirty bishops and eighteen hundred priests to the Church of America, of whom more than fourteen hundred are still living. The largest of our American seminaries, and national in its scope, it draws its students from every quarter of the country. It has always taken a leading part in the seminary conferences of the Catholic Educational Association. It was the scene of the Third Plenary Council and of many notable ecclesiastical gatherings. Its archives and library are rich in materials of early American Church History.
St. Mary's College, Baltimore
The impossibility of getting students for the seminary led the fathers to teach Latin to a few boys in 1793-94, in the hope of recruiting vocations; but this was discontinued through fear of injuring the Georgetown Academy. Father Dubourg resigned the presidency of Georgetown in 1799 in order to found a college at Havana. Unsuccessful in the attempt, he returned to Baltimore in Aug., 1799, with three young Spaniards; these, with a few French boys, he lodged and instructed at the seminary. In the following year a building was erected for them alongside the seminary, and the institution was named St. Mary's College. In deference to the wishes of the bishop, no American boys were admitted, but many students came from Cuba, San Domingo, Jamaica, and Porto Rico, besides French boys from the United States. In 1803 the doors were opened to American students, without distinction of creed; and in 1805 the college was raised to the rank of a university by an act of the legislature. The students numbered then, or in the following year, 106, which was considered a remarkable success; for the history of all higher education in Maryland up to that time had been, almost without exception, a record of failures. It drew students from the whole country, but chiefly from Maryland and the neighbouring states, north and south. Many were non-Catholics. Some continued to come from the West Indies and from Central America. The college had vicissitudes chiefly financial, but it maintained a high standard and enjoyed a high reputation, for it was conducted by able men who brought the culture of France to a country where education was still in a very crude condition. Its student roll rose at times to two hundred or over. Among its eleven presidents are numbered Archbishops Dubourg and Eccleston, and Bishops David, Bruté, and Chance; and the names of many bishops and notable priests and citizens are found on the list of its professors and students.
Despite its half-century of useful and distinguished work, it did not adequately fulfil the main purpose of its foundation; a college, frequented by sons of rich parents, and containing many non-Catholics, was found unfavourable to the fostering, and even to the preservation, of priestly vocations. Accordingly it was resolved in 1848, on the occasion of the official visit of Father Faillon from Paris, to suppress St. Mary's College and start an ecclesiastical college. In the autumn of that year, St. Charles' College was opened (see below); and in 1852 St. Mary's College by order of the superior-general, Father de Courson, was closed at the height of its prosperity. By an understanding with the Jesuits, Loyola College supplied its place.
Mount St. Mary's, Emmitsburg
The necessity of a strictly clerical school had forced itself upon the mind of Father Nagot in the first years of St. Mary's College. In 1806 this saintly old man of over seventy gathered about a dozen boys around him at Pigeon Hill, Adams Co., Pennsylvania, in a Catholic region that had long been ministered to by the Jesuits. After two years of instruction, they were transferred to the care of the Rev. John Dubois (q. v.), pastor of Emmitsburg, Maryland, who himself was already instructing a few boys. In 1808 Father Dubois, who had become a Sulpician, acquired land and built Mount St. Mary's College, in the name of the Society of St. Sulpice. He did heroic work, single-handed, as teacher and as pastor. In 1812 he was joined by Father Bruté. Together they were the main factors in creating a flourishing college where the spirit of Catholic piety reigned and was very fruitful in vocations. Mount St. Mary's, founded to supply vocations to St. Mary's Seminary, became a rival by force of circumstances, for it could obtain teachers only by retaining the graduates of the college who taught the younger boys at the same time they pursued their clerical studies. It also became a rival of St. Mary's College when it began to admit boys who did not aspire to the priesthood, and even non-Catholics. For these, and also for financial reasons, the Society of St.Sulpice in 1826 made an amicable separation from Mount St. Mary's, which has continued the noble spirit of Bruté and Dubois and done invaluable services to the Church of America.
St. Charles' College, Ellicott City
Persisting in the effort to establish a purely clerical college, according to the spirit of their vocation and the mind of the Church, the Sulpicians, in 1831, laid the cornerstone of St. Charles' College, near Ellicott City, Maryland. The ground, together with a small sum of money, had been donated by Charles Carroll of Carrollton, who survived to witness the cornerstone laying. Lack of funds long delayed the completion of the college. It was opened in 1848 with four students by the Rev. Oliver Jenkins, who became its first president. In ten or twelve years the students numbered over a hundred. Here, at last, was a strictly clerical college, firmly established, giving a solid classical education and maintaining the purest traditions of clerical discipline and spirit. St. Charles' became well known throughout the country, no section of which has not been well represented among its student body. The enrolment for years has been about two hundred. It has trained over fourteen hundred priests for the American Church and pointed the way to the clerical colleges now becoming numerous and most helpful. Father Jenkins remained president till 1869, though he had been temporarily replaced by the Revs. G. Raymond (1849-51) and S. Ferté, D.D. (1851-52). His successors have been Father Ferté (1869-76), Revs. P. P. Denis (1876-86), F. M. L. Dumont (1886-94), Charles B. Rex (1894-97), Charles B. Schrantz (1897-1906), and F. X. McKenny. To the older generations of students the best remembered of the professors is Father J. B. Menu, who for forty years (1849-88) "hammered Latin and Greek into the most stubborn heads". The best known to the outside world is Father John B. Tabb, a true poet, whose exquisite lyrics have won him a secure place in English literature. The spacious building, with its beautiful chapel, its libraries, and valuable documents, was destroyed by fire on 16 March, 1911. Classes were resumed in a few weeks in temporary quarters at Cloud Gap, near Baltimore. On that spot the fathers have now begun (1912) the construction of a new and greater St. Charles.
St. John's Seminary, Brighton
Opened in 1884 and entrusted by the Most Rev. John J. Williams, Archbishop of Boston, to the care of the Sulpicians, whose pupil he had been at Montreal and Paris. Its presidents have been the Very Revs. John Hogan (1884-89, 1894-1901), Charles B. Rex (1889-94), Daniel E. Maher (1901-06), and Francis P. Havey (1906-11). In June, 1911, at the request of the Most Rev. William H. O'Connell, Archbishop of Boston, the Sulpicians withdrew from the seminary.
St. Joseph's Seminary, Yonkers
Archbishop Hughes, who had been their pupil at Mount St. Mary's, had desired the Sulpicians, in 1862, to assume charge of the seminary about to be opened at Troy, New York. This wish was carried out only in 1896, under Archbishop Corrigan, when St. Joseph's Seminary was transferred to Dunwoodie, Yonkers, New York. The first rector was the Very Rev. E. R. Dyer,, 1896-1902. Called to the presidency of St. Mary s Seminary, Baltimore, he was succeeded by the Very Rev. James F. Driscoll. In January, 1906. Father Driscoll and four of his associates withdrew from the Society of St-Sulpice, and were accepted by Archbishop Farley into his diocese, continuing their work in the seminary, which thus passed from the charge of the Sulpicians.
St. Patrick's Seminary, Menlo Park
The Sulpicians, whose houses had hitherto been located in the Atlantic states, accepted a call to the Far West in 1898. Most of the students for the San Francisco archdiocese had for many years been sent to St. Mary's Seminary, Baltimore. A long-cherished desire of Archbishop Riordan was realized when St. Patrick's Seminary was opened 20 Sept., 1898, under the care of the Sulpicians. The institution was to comprise a preparatory seminary or college and a seminary proper, of philosophy and theology. It began with only three classes of the college department, the succeeding classes in the college and seminary being added according as the students were prepared. Very Rev. A. J. B. Vulbert was the first president of the college department, and had under him, at the beginning, seven professors, four of whom were Sulpicians, and twenty-eight students. He was succeeded in 1911 by Rev. John J. Doran, S.S. The theological department was opened in 1904, when Very Rev. Henry A. Ayrinhac, S.S., D.D., became president of the seminary. The magnificent structure was greatly damaged in the earthquake of 1906, but was soon restored, thanks to the characteristic energy of Archbishop Riordan. There are at present over one hundred students in this flourishing and hopeful young seminary.
Catholic University
Leo XIII, in granting a constitution to the Catholic University of America, laid upon the Sulpicians the duty of caring for the discipline and spiritual direction of the ecclesiastical students and of assisting them in the choice and pursuit of their studies. Divinity College was opened in October, 1889, under Very Rev. John B. Hogan, who remained president till 1894. His successors have been Very Revs. F. M. L. Dumont (1894-1911), and John F. Fenlon.
St. Austin's College
The aspirants to the Society of St-Sulpice pursue their studies in the seminary, undistinguished from the other students; until recently, the American aspirants generally were sent to Rome or Paris for post-graduate studies after ordination and to the Solitude at Issy, near Paris, for their novitiate. In Oct., 1901, the American scholasticate of the Sulpicians, known as St. Austin's College, was opened near the Catholic University, Washington. The students, who are received only after having completed their seminary studies, follow courses at the university in philosophy, theology, science, or letters, to prepare themselves for work in college or seminary. It has been presided over by Very Revs. James F. Driscoll (1901-02), Daniel P. Duffy (1902-04), John F. Fenlon (1904-11), and Francis P. Havey. In 1911 the first American novitiate of the Sulpicians, known as the Solitude, was begun in this house under Father Havey as director.
The government of the Sulpician houses in the United States was, until recent years, dependent directly upon the superior-general in Paris. In 1903 the President of St. Mary's Seminary, Father Dyer, was appointed vicar-general of the Superior of St-Sulpice, an office resembling that of provincial in a religious order. He governs ordinary Sulpician affairs in the United States with the advice and assistance of his council. In the early days of the American hierarchy several Sulpicians were among its members: Maréchal (1817-28), and Eccleston (1834-51), Archbishops of Baltimore; Flaget, first Bishop of Bardstown (1810-50), with David (1819-41), and Chabrat (1834-47), as coadjutors; Dubourg, Bishop of New Orleans (1815-26), died Archbishop of Besançon in 1833; Dubois of New York (1826-42); Bruté, first Bishop of Vincennes (1834-39), who, with Flaget and David, is well remembered for great sanctity of life; Chance, first Bishop of Natchez (1841-52); Vérot, Bishop of Savannah (1859-70); afterwards first Bishop of St. Augustine (1870-76), of which he had been vicar Apostolic in 1858; and O'Farrell, Bishop of Trenton (1881-94). More than twenty American archbishops, past and present, and more than sixty bishops have received their clerical formation, at least in part, in Sulpician houses at home or abroad. All the rectors of the Catholic University have been their pupils. Father David, sent by Father Emery with Bishop Flaget to establish a seminary, founded St. Thomas's Seminary at Bardstown, and taught its students almost singlehanded for many years. The diocese had only three priests when he arrived in 1810; he trained up forty-seven, mostly natives, of whom the most illustrious is Martin J. Spalding. To this little-known seminary is attributed the greatest part in the preservation and spread of Catholicism in Kentucky.
Six seminaries in all, Baltimore, Bardstown, Brighton, Emmitsburg, Dunwoodie, and Menlo Park were founded or directed by Sulpicians, and their traditions and spirit have been carried into many new institutions by their alumni. Largely through their efforts, the Propagation of the Faith was established in this country and for a long time developed. The Sisters of Charity at Emmitsburg were established by their direction and co-operation, and united, through Father Deluol, to the foundation of St. Vincent de Paul at Paris. Father Joubert founded the coloured sisterhood of the Oblates at Baltimore, and Father David the Sisters of Nazareth, in Kentucky. Bishop Dubourg introduced the Vincentians into the United States, also the Religious of the Sacred Heart. He was the founder of St. Louis Latin Academy which developed, under the Jesuits, into the St. Louis University. On Flaget's invitation the Good Shepherd Sisters came to this country. In the early days the Sulpicians ministered to the coloured Catholics of Baltimore, and since the foundation of St. Joseph's Seminary for work among the negroes, its students have made their seminary studies at St. Mary's. The secretarial work of the Negro and Indian Commission has always been carried on in connexion with St. Mary's Seminary. The fathers of the seminary have acted as secretaries or theologians in the synods and in the provincial and plenary councils of Baltimore. The literary productions of the Sulpicians have, almost without exception, grown directly out of their work as educators; they have written books on Latin grammar, history ancient and modern, English literature, liturgy, rubrics, dogmatic and moral theology, Holy Scripture, devotion, etc. They have translated many standard French works into English, and English into French. Their best-known writers are Father Hogan, whose "Clerical Studies" is the classic of its subject, and Father Adolphe Tanquerey, whose text-bocks on dogmatic and moral theology are used in numerous seminaries throughout the world.
SHEA, History of the Catholic Church in the United States (New York, 1888); O'GORMAN, A History of the Roman Catholic Church in the United States (New York, 1895); St. Mary's Seminary (Memorial Volume of the Centenary, Baltimore, 1891); Catalogues of St. Mary's Seminary, St. Joseph's Seminary of New York, St. Patrick's Seminary of San Francisco, and St. Charles's College. History of Education in Maryland, published by the United States Bureau of Education (Washington, 1894), vii, ix; The Catholic Church in the United States, I, published by the Catholic Editing Company (New York, 1908); Bulletin trimestriel des ancient élèves de St. Sulpice, containing a series of articles by ANDRÉ on the Sulpicians history in the United States (Paris, 1908-); MCSWEENEY, The Story of the Mountain, I (Mount St. Mary's, Emmitsburg, 1911), i-xii; SPALDING, Life of Bishop Flaget (Louisville, 1852); HOWLETT, St. Thomas, Seminary, near Bardstown (St. Louis, 1906); SHEA, History of Georgetown College (Washington, 1911); MOREAU, Les prêtres français emigrés (Paris, 1856); FINOTTI, Bibliographia Catholica Americana (New York, 1872); Catholic Educational Review, I (Washington, 1911), 347-48.
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Sulpicius Severus
An ecclesiastical writer, born of noble parents in Aquitaine c. 360; died about 420-25. The scanty information which we possess concerning his life is derived mainly from the writings of his friend Paulinus of Nola and Gennadius. He enjoyed excellent educational advantages, studied jurisprudence, and was renowned as an eloquent lawyer. His marriage with the daughter of a wealthy consular family seemed to seal his earthly happiness. His wife, however, was snatched away by a premature death and shortly after 390 Severus renounced his brilliant career and followed his friend Paulinus into monastic retirement. Through this sudden change of life he incurred his father's displeasure, but was encouraged in his determination by his mother-in-law. He became a personal friend and enthusiastic disciple of St. Martin and lived near Eauze, at Toulouse and Luz in Southern France. His ordination to the priesthood is vouched for by Gennadius, but no details of his priestly activity have reached us. According to the same Gennadius he was caught in the toils of Pelagianism towards the close of his life and, upon discovering his error, subjected himself to lifelong silence in expiation of his imprudence in speech.
The following works are undoubtedly genuine:
· (1) "The Chronicle";
· (2) "Life of St. Martin";
· (3) two dialogues, formerly divided into three;
· (4) three letters.
"The Chronicle" ("Chronicorum Libri duo" or "Historia sacra") extends from the creation of the world to A. D. 400, but omits the historical events recorded in the New-Testament writings. It was published in or after 403 and has been preserved in a single eleventh-century manuscript. It is a source of primary importance for the history of Priscillianism and contains considerable information respecting the Arian controversy. More popular during the Middle Ages was his "Life of St. Martin", as were also the dialogues and letters which relate to the same subject. The biography was written during the lifetime of the saint, but was published only after his death. Like the dialogues, it abounds in miraculous events. Beside the, above-mentioned three letters, seven others have been attributed to Severus. These are rejected as spurious by some critics, whilst the genuineness of the first two is admitted, rightly it would seem, by others. The "World Chronicle" of the so-called Sulpicius Severus has nothing to do with the subject of this biography; it was written in Spain in the sixth century. Sulpicius Severus has been rightly styled the Christian Sallust; his diction, notably in the "Chronicle", is elegant and reminds the reader of the classical age.
His works are to be found in P. L., XX, 95-248; later edition by HALM in Corpus script. eccl. lat., I (Vienna, 1866); BERNAYS, Uber die Chronik des Sulpicius Severus (Berlin, i861); BARDENHEWER, tr. SHAHAN, Patrology (St. Louis, 1908), 451-53; BENNETT in Dict. Christ. Biog., s. v. Severus (18).
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Sulpitius
Two bishops of Bourges bore this name.
(1) The first, St. Sulpitius the Severe, wrongly identified with Sulpicius Severus, the historian of St. Martin, was raised to the see in 584. He was, says St. Gregory of Tours, a man of high birth, one of the first senators of Gaul, of great oratorical talent, and expert in the art of poetical rhythms. The See of Bourges having become vacant with the death of Remigius, several candidates offered gifts to King Gontran to secure the assistance of his favour. But the latter rejected all these simoniacal gifts to favour the election of Sulpitius. He was elected, given Holy orders, and consecrated bishop. Shortly afterwards he held a council in Auvergne, to adjust the dispute which had arisen between two of his suffragans, Innocentius, Bishop of Rodez, and Ursicinus, Bishop of Cahors, with regard to parishes for which they contended. The council decided that the Bishop of Cahors should retain the contested parishes, which the Bishop of Rodez had not proved that he or his predecessors had long possessed. Sulpitius assisted at a Council of Mâcon in 585; he died in 591, his feast being inserted in the Roman Martyrology on 29 January.
(2) Sulpitius the Pious (or the Débonnaire), born at Vatan (Diocese of Bourges), of noble parents, before the end of the sixth century, devoted himself from his youth to good works and the study of Holy Scripture. Austregisilus, Bishop of Bourges, ordained him cleric of his church, then deacon, and finally made him director of his episcopal school. Clotaire II, King of the Franks, who had heard his merits spoken of, summoned him and made him chaplain of his armies. But at the death of Bishop Austregisilus (c. 624) he was recalled to Bourges to take his place. Sulpitius thenceforth laboured with much zeal and success to re-establish ecclesiastical discipline, for the relief of the poor and the conversion of the Jews. In 626 he assisted at the Council of Clichy and held several others with the bishops of his province, but nothing of them remains. He intervened with King Dagobert in behalf of his flock, of whom a too heavy tax was exacted. At the request of the same king he consecrated to the See of Cahors his treasurer St. Didier, who was his personal friend, and there are extant three letters which he addressed to him. Towards the end of his life Sulpitius took a coadjutor, Vulfolnde, and retired to a monastery which he had founded near Bourges. There he died 17 Jan., 646, which day several Manuscripts of the Hieronymian Martyrology indicate as his feast. In his honour the church bearing his name was built in Paris, from which the Society of St. Sulpice derives its own.
(1) Gregorii Turonensis Opera; Hist. Franc., ed. ARNDT AND KRUSCH, VI, 39; Acta SS., Jan., III, 582; Gallia Christiana (Paris, 1873), II, xiv-xvi. 
(2) KRUSCH, Mon. Germ. Hist.: Script. rerum merov. (Hanover, 1902), IV; Acta SS., II, 529; Catalogus codicum hagiographicorum bibliothecœ Bruxellensis (Brussels, 1889), II, 76; MABILLON, Acta SS. O.S.B. (Paris, 1669), II, 168; Gallia Christiana (Paris, 1873), II, xvi.
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Summæ
(SUMMULÆ)
Summæ are compendiums of theology, philosophy, and canon law which were used both as textbooks in the schools and as books of reference during the Middle Ages. Some historians of theology cite Origen's peri archon as the first summary of Catholic theology. Others consider that the first in point of time is "De Trinitate" by St. Hilary of Poitiers. Quite recently the distinction has been accorded to Radulfus Ardens, an eleventh-century theologian and preacher, a native of Beaulieu, author of a comprehensive "Speculum Universale", still in Manuscript. In this wide sense of the word, however, the encyclopedic treatises of St. Isidore, Rabanus, Maurus etc., entitled "De Etymologiis" or "De Universo" might also be considered to be summaries of theology and philosophy. In the stricter sense of the word, "Summa" is applied to the more technical systematic compendiums which began to appear in the twelfth century. An alternative title is "Sentences" (Libri Sententiarum), the diminutive, "Summulæ", being of later origin. What is peculiar to these "summists" or "sententiaries", as the authors of these works are called, is the adoption of the method first suggested by Gerbert in his "De Rationali et Ratione Uti", and used by Abelard in his "Sic et Non". This consisted in an exposition of contradictory views, the affirmative and negative; and progress towards the final form of the thirteenth-century "Summæ" is marked by the greater care which was taken, as time went on, to explain in a systematic manner the apparent contradiction among the conflicting opinions presented. Besides this method of exposition, the twelfth-century summists adopted dialectic definitely as a means of elucidating, not only philosophical, but also theological truth. Finally the summists adopted more or less unanimously a fixed division of the field of theology and philosophy, and adhered more or less closely to a definite order of topics. Here, of course, there was room for individual preferences in the matter of arrangement and sequence of problems, as we see when we compare with one another the "Summæ" even of the latest period of Scholasticism.
The first great summist was Peter Lombard (died 1160), author of the "Books of Sentences" and surnamed "Master of Sentences". The order of topics in the "Books of Sentences" is as follows: In the first place, the topics are divided into res and signa, or things and signs. "Things" are subdivided into;
I. The object of our happiness, God — to this topic Peter devotes the first book; 
II. Means of attaining this object, viz., creatures — the topic treated in the second book; 
III. Virtues, men, and angels, that is, special means of happiness and subjects of happiness — the topic of the third book.
The fourth book is devoted to signs, namely, the sacraments. How far Peter Lombard was influenced by earlier summists, such as Robert Pullen Hugh of St. Victor, and the author of the "Summa Sententiarum" which was immediately inspired by Abelard's work, historians have not determined. It is generally admitted that the Lombard was not entirely original. He deserves his renown as the first great summist chiefly because, in spite of the opposition which his work met during his lifetime, its influence grew greater in time, until in the thirteenth century it was universally adopted as a text. Notwithstanding all that hostile critics of Scholasticism have said about the dryness and unattractiveness of the medieval "Summæ", these works have many merits from the point of view of pedagogy, and a philosophical school which supplements, as Scholasticism did, the compendious treatment of the "Summæ", with the looser form of treatment of the "Quæstiones Disputatæ" and the "Opuscula", unites in its method of writing the advantages which modern philosophy derives from the combination of textbook and doctor's dissertation. For a description of the "Summa Theologica" of St. Thomas, the most perfect specimen of this kind of literature, see THOMAS AQUINAS, SAINT. The term "Summulæ" was used, for the most part, to designate the logical compendiums which came to be adopted as texts in the schools during the thirteenth century. The best known of these is the "Summulæ Logicales" of Peter Hispanus, afterwards Pope John XXI.
DE WULF, History of Medieval Philosophy, tr. COFFEY (New York, 1909); GRABMANN, Gesch. der schol. Methode (Freiburg, 1909).
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Sunday
Sunday (Day of the Sun), as the name of the first day of the week, is derived from Egyptian astrology. The seven planets, known to us as Saturn, Jupiter, Mars, the Sun, Venus, Mercury, and the Moon, each had an hour of the day assigned to them, and the planet which was regent during the first hour of any day of the week gave its name to that day (see CALENDAR). During the first and second century the week of seven days was introduced into Rome from Egypt, and the Roman names of the planets were given to each successive day. The Teutonic nations seem to have adopted the week as a division of time from the Romans, but they changed the Roman names into those of corresponding Teutonic deities. Hence the dies Solis became Sunday (German,Sonntag). Sunday was the first day of the week according to the Jewish method of reckoning, but for Christians it began to take the place of the Jewish Sabbath in Apostolic times as the day set apart for the public and solemn worship of God. The practice of meeting together on the first day of the week for the celebration of the Eucharistic Sacrifice is indicated in Acts, xx 7; I Cor., xvi, 2; in Apoc., i, 10, it is called the Lord's day. In the Didache (xiv) the injunction is given: "On the Lord's Day come together and break bread. And give thanks (offer the Eucharist), after confessing your sins that your sacrifice may be pure". St. Ignatius (Ep. ad Magnes. ix) speaks of Christians as "no longer observing the Sabbath, but living in the observance of the Lord's Day, on which also Our Life rose again". In the Epistle of Barnabas (xv) we read: "Wherefore, also, we keep the eight day (i. e. the first of the week) with joyfulness, the day also on which Jesus rose again from the dead".
St. Justin is the first Christian writer to call the day Sunday (I Apol., lxvii) in the celebrated passage in which he describes the worship offered by the early Christians on that day to God. The fact that they ment together and offered public worship on Sunday necessitated a certain rest from work on that day. However, Tertullian (202) is the first writer who expressly mentions the Sunday rest: "We, however (just as tradition has taught us), on the day of the Lord's Resurrection ought to guard not only against kneeling, but every posture and office of solicitude, deferring even our businesses lest we give any place to the devil" ("De orat.", xxiii; cf. "Ad nation.", I, xiii; "Apolog.", xvi).
These and similar indications show that during the first three centuries practice and tradition had consecrated the Sunday to the public worship of God by the hearing of the Mass and the resting from work. With the opening of the fourth century positive legislation, both ecclesiastical and civil, began to make these duties more definite. The Council of Elvira (300) decreed: "If anyone in the city neglects to come to church for three Sundays, let him be excommunicated for a short time so that he may be corrected" (xxi). In the Apostolic Constitutions, which belong to the end of the fourth century, both the hearing of the Mass and the rest from work are prescribed, and the precept is attributed to the Apostles. The express teaching of Christ and St. Paul prevented the earlyChristians from falling into the excesses of Jewish Sabbatarianism in the observance of the Sunday, and yet we find St. Cæsarius of Arles in the sixth century teaching that the holy Doctors of the Church had decreed that the whole glory of the Jewish Sabbath had been transferred to the Sunday, and that Christians must keep the Sunday holy in the same way as the Jews had been commanded to keep holy the Sabbath Day. He especially insisted on the people hearing the whole of the Mass and not leaving the church after the Epistle and the Gospel had been read. He taught them that they should come to Vespers and spend the rest of the day in pious reading and prayer. As with the Jewish Sabbath, the observance of the Christian Sunday began with sundown on Saturday and lasted till the same time on Sunday. Until quite recent times some theologians taught that there was an obligation under pain of venial sin of assisting at vespers as well as of hearing Mass, but the opinion rests on no certain foundation and is now commonly abandoned. The common opinion maintains that, while it is highly becoming to be present at Vespers on Sunday, there is no strict obligation to be present. The method of reckoning the Sunday from sunset to sunset continued in some places down to the seventeenth century, but in general since the Middle Ages the reckoning from midnight to midnight has been followed. When the parochial system was introduced, the laity were taught that they must hear Mass and the preaching of the Word of God on Sundays in their parish church. However, toward the end of the thirteenth century, the friars began to teach that the precept of hearing Mass might be fulfilled by hearing it in their churches, and after long and severe struggles this was expressly allowed by the Holy See. Nowadays, the precept may be fulfilled by hearing Mass in any place except a strictly private oratory, and provided Mass is not celebrated on a portable altar by a privilege which is merely personal.
The obligation of rest from work on Sunday remained somewhat indefinite for several centuries. A Council of Laodicea, held toward the end of the fourth century, was content to prescribe that on the Lord's Day the faithful were to abstain from work as far as possible. At the beginning of the sixth century St. Caesarius, as we have seen, and others showed an inclination to apply the law of the Jewish Sabbath to the observance of the Christian Sunday. The Council held at Orleans in 538 reprobated this tendency as Jewish and non-Christian. From the eight century the law began to be formulated as it exists at eh present day, and the local councils forbade servile work, public buying and selling, pleading in the law courts, and the public and solemn taking of oaths. There is a large body of civil legislation on the Sunday rest side by side with the ecclesiastical. It begins with an Edict of Constantine, the first Christian emperor, who forbade judges to sit and townspeople to work on Sunday. He made an exception in favour of agriculture. The breaking of the law of Sunday rest was punished by the Anglo-Saxon legislation in England like other crimes and misdemeanours. After the Reformation, under Puritan influence, many laws were passed in England whose effect is still visible in the stringency of the English Sabbath. Still more is this the case in Scotland. There is no federal legislation in the United States on the observance of the Sunday, but nearly all the states of the Union have statues tending to repress unnecessary labour and to restrain the liquor traffic. In other respects the legislation of the different states on this matter exhibits considerable variety. On the continent of Europe in recent years there have been several laws passed in direction of enforcing the observance of Sunday rest for the benefit of workmen.
VILLIEN, Hist. des commandements de l'Eglise (Paris, 1909); DUBLANCHY in Dict. de theol. cathol., s. v. DIMANCHE (Paris, 1911); SLATER, Manual of Moral Theology (New York, 1908); the moral theologians generally.
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Diocese of Superior
(SUPERIORENSIS)
Situated in the northern part of Wisconsin, Superior comprises the following counties: Ashland, Barron, Bayfield, Burnett, Douglas, Iron, Lincoln, Oneida, Polk, Price, Rusk, Sawyer, St. Croix, Taylor, Vilas, and Washburn. In area it covers 15,715 square miles, and has its episcopal residence in the city of Superior. On 3 May, 1905, the diocese was established, being formed from the northern part of the Diocese of La Crosse (see LA CROSSE, DIOCESE OF) and the northwestern part of the Diocese of Green Bay (see GREEN BAY, DIOCESE OF).
When Superior, which is one of the suffragans of Milwaukee, was formed, there were 39 secular and 17 regular priests attending to the needs of the people in 93 churches and 33 stations. The Catholic population at the time was about 38,000. Besides the English-speaking congregations there were then as there are at present churches in which the spiritual wants of Germans, Poles, French, Italians, Slovaks and Bohemians were looked after. The spiritual and other needs of the Indians of the district have been well taken care of. There are flourishing industrial schools at Odonah, Bayfield, and other places, that are under the charge of the Sisters of St. Francis and are attended by the Franciscan Fathers. The bishop, ably seconded by his clergy, has started throughout the diocese wherever it was possible parochial schools for the Christian education of the young. In consequence the various cities and towns have one or more such bringing excellent results, considering the meagre resources available. At Superior and Ashland especially the schools are well attended.
The first bishop of the diocese, still in office, is the Rt. Rev. Augustin Francis Schinner, D. D. He was consecrated 25 July, 1905, and appointed to the see of Superior 13 May of the same year. He came to Superior from Milwaukee, where he had held the position of administrator of the archdiocese after the death of Archbishop Katzer. Bishop Schinner was born in Milwaukee 1 May, 1863. He entered the seminary at St. Francis, Wis., and at the age of twenty-two on 7 March, 1886, was ordained priest by Archbishop Heiss of Milwaukee. For about a year he was pastor of the Church at Richfield, Wis., and was then made a professor at St. Francis Seminary, Milwaukee. In 1891 Archbishop Katzer selected him as his secretary, and in 1895 he was made vicar-general of the archdiocese, holding the same position under Archbishop Messmer, until his appointment as Bishop of Superior.
There are now in the diocese the following religious communities of men: Franciscans, Jesuits, Servites; and of women: Fransciscan Sisters of the Perpetual Adoration, Sisters of St. Agnes, Sisters of St. Dominic, Poor Handmaids of Jesus Christ, Sisters of St. Francis, School-Sisters of St. Francis, Franciscan Sisters of Charity, School-Sisters of Notre Dame, Sisters of the Sorrowful Mother, Sisters of the Divine Saviour, Sisters of St. Joseph. There are (1911): secular priests, 56; priests of religious orders, 23; churches with resident priests, 55; missions with churches, 65; chapels, 8; stations, 23; high school, 1; parish schools, 23; pupils of parochial schools, 4869; industrial schools, 2; inmates, 225; orphans, 45; total number of young people under Catholic care, 5094; hospitals, 5; Catholic population (Census of 1910): White, 48,028; Indians, 3015.
Official Catholic Directory, 1905-11; The Catholic Church in Superior, Wis. (Superior, 1905).
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Supernatural Adoption
(Lat. adoptare, to choose.)
Adoption is the gratuitous taking of a stranger as one's own child and heir. According as the adopter is man or God, the adoption is styled human or divine, natural or supernatural. In the present instance there is question only of the divine -- that adoption of man by God in virtue of which we become His sons and heirs. Is this adoption only a figurative way of speaking? Is there substantial authority to vouch for its reality? What idea are we to form of its nature and constituents? A careful consideration of the presentation of Holy Scripture, of the teachings of Christian tradition, and of the theories set forth by theologians relative to our adopted sonship, will help to answer these questions.
The Old Testament, which St. Paul aptly compares to the state of childhood and bondage, contains no text that would point conclusively to our adoption. There were indeed saints in the days of the Old Law, and if there were saints there were also adopted children of God, for sanctity and adoption are inseparable effects of the same habitual grace. But as the Old Law did not possess the virtue of giving that grace, neither did it contain a clear intimation of supernatural adoption. Such sayings as those of Exodus (4:22), "Israel is my son, my firstborn", Osee (1:10), "Ye are the sons of the living God", and Romans (9:4), "Israelites to whom belongeth the adoption as of children", are not to be applied to any individual soul, for they were spoken of God's chosen people taken collectively.
It is in the New Testament, which marks the fullness of time and the advent of the Redeemer, that we must search for the revelation of this heaven-born privilege (cf. Galatians 4:1). "Son of God" is an expression of no infrequent use in the Synoptic Gospels, and as therein employed, the words apply both to Jesus and to ourselves. But whether, in the case of Jesus, this phrase points to Messiahship only, or would also include the idea of real divine filiation, is a matter of little consequence in our particular case. Surely in our case it cannot of itself afford us a sufficiently stable foundation on which to establish a valid claim to adopted sonship. As a matter of fact, when St. Matthew (v, 9, 45) speaks of the "children of God", he means the peacemakers, and when he speaks of "children of your Father who is in Heaven", he means those who repay hatred with love, thereby implying throughout nothing more than a broad resemblance to, and moral union with God. The charter of our adoption is properly recorded by St. Paul (Romans 8; Ephesians 1; Galatians 4); St. John (Prologue and I Epistle 1, 3); St. Peter (I Epistle 1); and St. James (I Epistle 1). According to these several passages we are begotten, born of God. He is our Father, but in such wise that we may call ourselves, and truly are, His children, the members of His family, brothers of Jesus Christ with whom we partake of the Divine Nature and claim a share in the heavenly heritage. This divine filiation, together with the right of co-heritage, finds its source in God's own will and graceful condescension. When St. Paul, using a technical term borrowed from the Greeks, calls it adoption, we must interpret the word in a merely analogical sense. In general, the correct interpretation of the Scriptural concept of our adoption must follow the golden mean and locate itself midway between the Divine Sonship of Jesus on the one hand, and human adoption on the other -- immeasurably below the former and above the latter. Human adoption may modify the social standing, but adds nothing to the intrinsic worth of an adopted child. Divine adoption, on the contrary, works inward, penetrating to the very core of our life, renovating enriching, transforming it into the likeness of Jesus, "the firstborn among many brethren". Of course it cannot be more than a likeness, an image of the Divine Original mirrored in our imperfect selves. There will ever be between our adoption and the filiation of Jesus the infinite distance which separates created grace from hypostatical union. And yet, that intimate and mysterious communion with Christ, and through Him with God, is the glory of our adopted sonship: "And the glory which thou hast given me, I have given to them -- I in them and thou in me" (John, xvii, 22, 23).
The oft-repeated emphasis which Holy Writ lays on our supernatural adoption won great popularity for that dogma in the early Church. Baptism, the laver of regeneration, became the occasion of a spontaneous expression of faith in our adopted sonship. The newly baptised were called infantes, irrespective of age. They assumed names which suggested the idea of adoption, such as Adeptus, Regeneratus, Renatus, Deigenitus, Theogonus, and the like. In the liturgical prayers for neophytes, some of which have survived even to our own day (e.g. the collect for Holy Saturday and the preface for Pentecost), the officiating prelate made it a sacred duty to remind them of this grace of adoption, and to call down from Heaven a like blessing on those who had not yet been so favoured. (See BAPTISM.) The Fathers dwell on this privilege which they are pleased to style deification. St. Irenaeus (Adv. Haereses, iii, 17-19); St. Athanasius (Cont. Arianos, ii, 59); St. Cyril of Alexandria (Comment. on St. John, i, 13, 14); St. John Chrysostom (Homilies on St. Matthew, ii, 2); St. Augustine (Tracts 11 and 12 on St. John); St. Peter Chrysologus (Sermon 72 on the Lord's Prayer) -- all seem willing to spend their eloquence on the sublimity of our adoption. For them it was an uncontradicted primal principle, an ever ready source of instruction for the faithful, as well as an argument against heretics such as the Arians, Macedonians, and Nestorians. The Son is truly God, else how could He deify us? The Holy Ghost is truly God, else how could His indwelling sanctify us? The Incarnation of the Logos is real, else how could our deification be real? Be the value of such arguments what it may, the fact of their having been used, and this to good effect, bears witness to the popularity and common acceptance of the dogma in those days.
Some writers, like Scheeben, go further still and look in the patristic writings for set theories regarding the constituent factor of our adoption. They claim that, while the Fathers of the East account for our supernatural sonship by the indwelling of the Holy Ghost, the Fathers of the West maintain that sanctifying grace is the real factor. Such a view is premature. True it is that St. Cyril lays special stress on the presence of the Holy Spirit in the soul of the just man, whereas St. Augustine is more partial towards grace. But it is equally true that neither speaks exclusively, much less pretends to lay down the causa formalis of adoption as we understand it today. In spite of all the catechetic and polemic uses to which the Fathers put this dogma, they left it in no clearer light than did their predecessors, the inspired writers of the distant past. The patristic sayings, like those of Holy Scripture, afford precious data for the framing of a theory, but that theory itself is the work of later ages.
What is the essential factor or formal cause of our supernatural adoption? This question was never seriously mooted previous to the scholastic period. The solutions it then received were to a great extent influenced by the then current theories on grace. Peter the Lombard, who identifies grace and charity with the Holy Ghost, was naturally brought to explain our adoption by the sole presence of the Spirit in the soul of the just, to the exclusion of any created and inherent God-given entity. The Nominalists and Scotus, though reluctantly admitting a created entity, nevertheless failed to see in it a valid factor of our divine adoption, and consequently had recourse to a divine positive enactment decreeing and receiving us as children of God and heirs of the Kingdom. Apart from these, a vast majority of the Schoolmen with Alexander Hales, Albert the Great, St. Bonaventure, and preeminently St. Thomas, pointed to habitual grace (an expression coined by Alexander) as the essential factor of our adopted sonship. For them the same inherent quality which gives new life and birth to the soul gives it also a new filiation. Says the Angel of the Schools (III:9:23, ad 3am), "The creature is assimilated to the Word of God in His Unity with the Father; and this is done by grace and charity. . . . Such a likeness perfects the idea of adoption, for to the like is due the same eternal heritage." (See GRACE.) This last view received the seal of the Council of Trent (sess. VI, c. vii, can. 11). The Council first identifies justification with adoption: "To become just and to be heir according to the hope of life everlasting" is one and the same thing. It then proceeds to give the real essence of justification. "Its sole formal cause is the justice of God, not that whereby He Himself is just, but that whereby He maketh us just." Furthermore, it repeatedly characterises the grace of justification and adoption as "no mere extrinsic attribute or favour, but a gift inherent in our hearts." This teaching was still more forcibly emphasized in the Catechism of the Council of Trent (De Bapt., No. 50), and by the condemnation by Pius V of the forty-second proposition of Baius, the contradictory of which reads: "Justice is a grace infused into the soul whereby man is adopted into divine sonship." It would seem that the thoroughness with which the Council of Trent treated this doctrine should have precluded even the possibility of further discussion. Nevertheless the question came to the fore again with Leonard Leys (Lessius), 1623; Denis Petau (Petavius), 1652; and Matthias Scheeben, 1888. According to their views, it could very well be that the unica causa formalis of the Council of Trent is not the complete cause of our adoption, and it is for this reason that they would make the indwelling of the Holy Ghost at least a partial constituent of divine sonship. Here we need waste no words in consideration of the singular idea of making the indwelling of the Holy Ghost an act proper to, and not merely an appropriation of, the Third Person of the Blessed Trinity. As to the main point at issue, if we carefully weigh the posthumous explanations given by Lessius; if we recall the fact that Petavius spoke of the matter under consideration rather en passant; and if we notice the care Scheeben takes to assert that grace is the essential factor of our adoption, the presence of the Holy Ghost being only an integral part and substantial complement of the same, there will be little room for alarm as to the orthodoxy of these distinguished writers. The innovation, however, was not happy. It did not blend with the obvious teaching of the Council of Trent. It ignored the terse interpretation given in the Catechism of the Council of Trent. It served only to complicate and obscure that simple and direct traditional theory, accounting for our regeneration and adoption by the selfsame factor. Still it had the advantage of throwing a stronger light upon the connotations of sanctifying grace, and of setting off in purer relief the relations of the sanctified and adopted soul with the Three Persons of the Blessed Trinity: with the Father, the Author and Giver of grace; with the Incarnate Son, the meritorious Cause and Exemplar of our adoption; and especially with the Holy Ghost, the Bond of our union with God, and the infallible Pledge of our inheritance. It also brought us back to the somewhat forgotten ethical lessons of our communion with the Triune God, and especially with the Holy Ghost, lessons so much insisted upon in ancient patristic literature and the inspired writings. "The Three Persons of the Blessed Trinity, the Father, the Son and the Holy Ghost", says St. Augustine (Tract 76; In Joan), "come to us as long as we go to Them, They come with Their help, if we go with submission. They come with light, if we go to learn; They come to replenish, if we go to be filled, that our vision of Them be not from without but from within, and that Their indwelling in us be not fleeting but eternal." And St. Paul (I Cor., iii, 16, 17), "Know you not that you are the temple of God and that the Spirit of God dwelleth in you? But if any man violate the temple of God, him shall God destroy. For the temple of God is holy, which you are." From what has been said, it is manifest that our supernatural adoption is an immediate and necessary property of sanctifying grace. The primal concept of sanctifying grace is a new God-given and Godlike life superadded to our natural life. By that very life we are born to God even as the child to its parent, and thus we acquire a new filiation. This filiation is called adoption for two reasons: first, to distinguish it from the one natural filiation which belongs to Jesus; second, to emphasize the fact that we have it only through the free choice and merciful condescension of God. Again, as from our natural filiation many social relations crop up between us and the rest of the world, so our divine life and adoption establish manifold relations between the regenerate and adopted soul on the one hand, and the Triune God on the other. It was not without reason that Scripture and the Eastern Church singled out the Third Person of the Blessed Trinity as the special term of these higher relations. Adoption is the work of love. "What is adoption," says the Council of Frankfort, "if not a union of love?" It is, therefore, meet that it should be traced to, and terminate in, the intimate presence of the Spirit of Love.
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Supernatural Gift
A supernatural gift may be defined as something conferred on nature that is above all the powers (vires) of created nature. When God created man, He was not content with bestowing upon him the essential endowments required by man's nature. He raised him to a higher state, adding certain gifts to which his nature had no claim. They comprise qualities and perfections, forces and energies, dignities and rights, destination to final objects, of which the essential constitution of man is not the principle; which are not required for the attainment of the final perfection of the natural order of man; and which can only be communicated by the free operation of God's goodness and power. Some of these are absolutely supernatural, i.e. beyond the reach of all created nature (even of the angels), and elevate the creature to a dignity and perfection natural to God alone; others are only relatively supernatural (preternatural), i.e. above human nature only and elevate human nature to that state of higher perfection which is natural to the angels. The original state of man comprised both of these, and when he fell he lost both. Christ has restored to us the absolutely supernatural gifts, but the preternatural gifts He has not restored.
The absolutely supernatural gifts, which alone are the supernatural properly so called, are summed up in the divine adoption of man to be the son and heir of God. This expression, and the explanations given of it by the sacred writers, make it evident that the sonship is something far more than a relation founded upon the absence of sin; it is of a thoroughly intimate character, raising the creature from its naturally humble estate, and making it the object of a peculiar benevolence and complaisance on God's part, admitting it to filial love, and enabling it to become God's heir, i.e. a partaker of God's own beatitude. "God sent his Son . . . that he might redeem them who were under the law: that we might receive the adoption of sons (ten ouiothesian). And because you are sons, God hath sent the spirit of his son into your hearts, crying: Abba, Father. Therefore now he is (Gr. text: thou art) not a servant, but a son. And if a son, an heir also through God" (Gal., iv, 4-7) "Who hath blessed us with [all] spiritual blessings in heavenly places, in Christ . . . Who hath predestinated unto the adoption of children (ouiothesian) through Jesus Christ unto himself" (Ephesians i, 3-5). "Behold what manner of charity the Father hath bestowed upon us, that we should be called, and should be the sons ofGod" (I John, iii, 1). Further, this exalted estate is described as a communication or partnership with the only-begotten Son of God, a participation in the privileges which are peculiar to Hirn in opposition to mere creatures. "That they all may be one, as thou, Father in me, and I in thee, that they also may be one in us. . . . And the glory which thou hast given me, I have given to them; that they may be one, as we also are one: l in thee; and thou in me; that they may be made perfect in one" (John, xvii, 21-23). It is also styled fellowship (koinonia) "with the Father, and with his Son" (1 John, i, 3), and "the communication (he koinonia) of the Holy Ghost" (II Cor., xiii, 13). Divine adoption is a new birth of the soul (John, i, 12, 13, iii, 5; I John, iii, 9; v, 1; I Pet., i, 3; and i, 23; James, i, 18; Titus, iii, 5, Eph., ii 5). This regeneration implies the foundation of a higher state ot being and life, resulting from a special Divine influence, and admitting us to the dignity of sons of God. "For whom he foreknew, he also predestinated to be made conformable to the image of his Son; that he might be the firstborn amongst many brethren" (Rom., viii, 29). cf. also II Cor., iii, 18; Gal., iii, 26, 27; iv, 19, Rom., xiii, 14. As a consequence of this Divine adoption and new birth we are made "partakers of the divine nature" (theias koinonoi physeos, II Pet., i, 4). The whole context of this passage and the passages already quoted show that this expression is to be taken as literally as possible not, indeed, as a generation from the substance of God, but as a communication of Divine life by the power of God, and a most intimate indwelling of His substance in the creature. Hence, too, the inheritance is not confined to natural goods. It embraces the possession and fruition of the good which is the natural inheritance of the Son of God, viz., the beatific vision. "We are now the sons of God; and it hath not yet appeared what we shall be. We know that, when he shall appear, we shall be like to him because we shall see him as he is" (I John, iii, 2). "We see now through a glass in a dark manner; but then [in the beatific vision] face to face" (I Cor., xiii, 12). The Fathers have not hesitated to call supernatural union of the creature with God the deification of the creature. This is a favorite expression of St. Irenæus ("Adv. Haer.", III, xvii, xix; IV, xx, etc.), and is frequently used by St. Athanasius (see Newman, "St. Athanasius", II, 88). See also St. Augustine (? Serm. cxci, "In Nat. Dom."), quoted by St. Thomas (III:1:3).
In order to live worthy of our Divine dignity and to attain our Divine end, we stand in need of supernatural aid. This supernatural aid to a supernatural end is called grace (q.v.). For our present purpose it will be sufficient to note that grace is either habitual (i.e. sanctitying, making us pleasing to God) or actual (i.e. enabling us to produce works deserving of salvation). There are other aids sometimes bestowed less for our own benefit than for the benefit of others. These are called gratiae gratis datae (charismata). They do not directly and immediately help to the attainment of our end, but assist as it were from without. The theological virtues and the moral virtues are graces properly so called. So. too, are the gifts of the Holy Ghost (see HOLY GHOST).
It may be well here to say a few words on the preternatural (relatively supernatural) gifts bestowed on our first parents, which are sometimes confused with the supernatural gifts properly so called. In the beginning God exempted man from the inherent weakness of his nature, i.e. the infirmities of the flesh and the consequent infirmities of the spirit. He made man immortal, impassible, free from concupiscence and ignorance, sinless, and lord of the earth. These privileges are beyond man's nature, but not beyond that of some higher creature (e.g. the angels); hence they are preternatural (praeter naturam). The Fathers look upon them as a glorification of nature, applying the words of Ps. viii, 5-9. In point of fact these gifts were not conferred apart from the supernatural gifts; a preternatural state is, however, conceivable, and the separability of the two sets of gifts is clear from our now possessing the supernatural without the preternatural gifts. "Although distinct and separable, unite into one harmonious and organic whole. The Fathers look upon this union in the original state of man as an anticipation of his state of final beatitude in the vision of God, so that grace bears to integrity the same relation which the future glory of the soul bears to the future glory of the body. Integrity and grace, when combined, elevate man to the most perfect likeness with God attainable in this life; they dispose and prepare him for the still more complete likeness of eternal life".
T.B. SCANNELL 
Transcribed by Joseph P. Thomas
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Supernatural Order
The Supernatural Order is the ensemble of effects exceeding the powers of the created universe and gratuitously produced by God for the purpose of raising the rational creature above its native sphere to a God-like life and destiny. The meaning of the phrase fluctuates with that of its antithesis, the natural order. Those who conceive the latter as the world of material beings to the exclusion of immaterial entities, or as the necessary mechanism of cause and effect to the exclusion of the free agency of the will, or again as the inherent forces of the universe to the exclusion of the extrinsic concurrence of God, quite consistently call supernatural all spiritual facts or voluntary determinations or Divine operations. There is no objection to that way of speaking provided the assertion of the supernatural so understood be not made, by a fallacious transference of meaning, to screen the negation of the supernatural as defined above. Catholic theologians sometimes call supernatural the miraculous way in which certain effects, in themselves natural, are produced, or certain endowments (like man's immunity from death, suffering, passion, and ignorance) that bring the lower class up to the higher though always within the limits of the created, but they are careful in qualifying the former as accidentally supernatural (supernaturale per accidens) and the latter as relatively supernatural (prœternaturale). For a concept of the substantially and absolutely supernatural, they start from a comprehensive view of the natural order taken, in its amplest acceptation, for the aggregate of all created entities and powers, including the highest natural endowments of which the rational creature is capable, and even such Divine operations as are demanded by the effective carrying out of the cosmic order. The supernatural order is then more than a miraculous way of producing natural effects, or a notion of relative superiority within the created world, or the necessary concurrence of God in the universe; it is an effect or series of effects substantially and absolutely above all nature and, as such, calls for an exceptional intervention and gratuitous bestowal of God and rises in a manner to the Divine order, the only one that transcends the whole created world. Although some theologians do not consider impossible the elevation of the irrational creature to the Divine order, v. g., by way of personal union, nevertheless it stands to reason that such an exalted privilege should be reserved for the rational creature capable of knowledge and love. It is obvious also that this uplifting of the rational creature to the supernatural order cannot be by way of absorption of the created into the Divine or of fusion of both into a sort of monistic identity, but only by way of union or participation, the two terms remaining perfectly distinct.
Not being an a priori conception but a positive fact, the supernatural order can only be known through Divine revelation properly supported by such Divine evidences as miracle, prophecy, etc. Revelation and its evidences are called extrinsic and auxiliary supernatural, the elevation itself retaining the name of intrinsic or, according to some, theological supernatural. There are three principal instances of such elevation:
1. The hypostatic union or the assumption of the Sacred Humanity of Christ into the personal dignity of the Son of God;
2. The calling of the faithful angels to the beatific vision whereby they see always the face of the Father who is in heaven (Matt., xviii, 10), and
3. The elevation of man to the state of grace here and glory hereafter.
The hypostatic union and the angelic supernatural are both closely connected with our own elevation. From St. John (i, 12-14) we know that the hypostatic union is the ideal and instrument of it, and St. Paul declares that the angels are "all ministering spirits, sent to minister for them, who shall receive the inheritance of salvation" (Heb., i, 14). Leaving for separate treatment the auxiliary supernatural (see REVELATION; MIRACLE; PROPHECY), the hypostatic union (see INCARNATION), and the angels' elevation (see ANGELS), this article deals with the supernatural order in man both in its history and analysis.
Briefly, the history is this: From the beginning, man was raised, far above the claims of his nature, to a life which made him, even here below, the adopted child of God, and to a destiny which entitled him to the beatific vision and love of God in heaven. To these strictly supernatural gifts by which man was truly made partaker of the Divine nature (II Pet., i, 4) were added preternatural endowments, that is immunity from ignorance, passion, suffering and death, which left him "little lower than the angels" (Ps. viii, 6; Hebr., ii, 7). Through their own fault, our first parents forfeited for themselves and their race both the God-like life and destiny and the angel-like endowments. In His mercy God promised a Redeemer who, heralded by ages of prophecy, came in the fulness of time in the person of Jesus Christ, the incarnate Son of God. By His Incarnation, labours, passion, and death, Jesus Christ restored mankind to its former Divine sonship and heavenly inheritance, if not to its quasi-angelic prerogatives, the virtue of Redemption being applied to us through the joint ministrations of the inner Spirit, and of the visible Church, in the form of actual helps, habitual sanctity, and the power of meriting Heaven.
An analysis of the supernatural order, barely inaugurated by the Fathers, but brought to a point of great perfection by the Schoolmen and post-Tridentine theologians, discloses the various elements that make up order, that is an end, means, and laws. The end is man's destination to see God face to face and to love Him correspondingly. If, as will be shown, the intuitive vision of God is our true destiny and moreover transcends our highest natural powers, then we must be given means capable of attaining that end, that is supernatural. Those means can be no other than our own actions, but invested with a higher power that makes them meritorious of Heaven. Grace, both actual and habitual, is the source of that meriting power: while habitual grace, with its train of infused virtues or faculties raises our mode of being and operating to a sphere which is God's own, actual grace spurs us on to justification and, once we stand justified, sets in motion our supernatural powers causing them to yield good and meritorious works. In the supernatural order, as in all others, there are also specific laws. The work of man's sanctification depends in a manner on the general laws of the universe and most certainly upon the carrying out of all the moral precepts written in our hearts. Besides these laws, which Christ came not to abolish, there are positive or freely established enactments ranging all the way from the Divinely appointed conditions of salvation to the revealed obligations and even the rules governing our growth in holiness. Glory and grace, being the central features of the supernatural order, special reference will be made to them both in the exposition of errors and the establishment of the Catholic doctrine.
I. ERRORS
The theories denying or belittling the supernatural order may be classified from the standpoint of both their historical appearance and logical sequence, into three groups according as they view the supernatural;
1. In our present de facto condition,
2. In the original status of man,
3. In its possibility and evidences.
To the first group belong Pelagianism and Semipelagianism. Influenced, no doubt, by the Stoic ideal and their own ascetic performances, the Pelagians of the fifth century so magnified the capacity of human nature as to pronounce natural to it both the beatific vision and the human acts by which it is merited. They were condemned by the Councils of Mileve and Carthage, 418. Less daring, the Semipelagians, censured by the Council of Orange (529), subtracted from the supernatural only certain phases of man's life as the beginning of faith and final perseverance. To this group belong also, in a manner, the false mystics of the fourteenth century, the Beghards condemned by the Council of Vienne (1312), for claiming that the rational creature possesses beatitude in itself without the help of the lumen gloriœ and Eckhart, whose identification of the Creator and the creature in the act of contemplation was censured by John XXII in 1329.
To the second group belong the early Reformers and the Jansenist School, though in different degrees. Misinterpreting the still imperfect terminology of the Fathers who called natural, in the sense of original, the elevation of our first parents, the early Reformers held that, according to Patristic teaching and contrarily to the Schoolmen, that elevation was not supernatural. Their error, rejected by the Council of Trent (Sess. V, decretum de peccato originali, can. 1), was taken up again, but in a more refined form, by Baius who, indeed, designated as supernatural man's original condition but nullified the meaning of the word by stating that our first parent's elevation was demanded by and due to the normal condition of humanity. In spite of his condemnation by Pius V (Denzinger, 9th ed., nn. 901, 903, 906, 922) he was followed by the Jansenist Quesnel and the pseudo-Synod of Pistoia, the former censured by Clement XI (Denzinger, nn. 1249, 1250) and the latter by Pius VI (Denzinger, nn. 1379, 1380, 1383). A confusion between the moral and the supernatural order, frequently found in the Baianist and Jansenist writings, was reproduced more or less consciously by some German theologians like Stattler, Hermes, Gunther, Hirsh, Kuhn, etc., who admitted the supernatural character of the other gifts but contended that the adoption to eternal life and the partaking of the Divine nature, being a moral necessity, could not be supernatural. That revival of an old error found a strong and successful opponent in Kleutgen in the second volume of his theology on the supernatural.
To the third group belongs the Rationalist School from Socinus to the present Modernists. While the foregoing errors proceeded less from a direct denial than from a confusion of the supernatural with the natural order, the Rationalist error rejects it in its entirety, on the plea of philosophical impossibility or critical non-existence. The Syllabus of Pius IX and the Vatican Constitution "De fide catholica" (Denzinger, n. 1655) checked for a while that radical Naturalism which, however, has reappeared lately in a still more virulent form with Modernism. While there is nothing common between Rosmini and the present Modernists, he may, all unwittingly, have paved the way for them in the following vaguely Subjectivist proposition: "The supernatural order consists in the manifestation of Being in the plenitude of its reality, and the effect of that manifestation is a God-like sentiment, inchoate in this life through the light of faith and grace, consummate in the next through the light of glory" (36th Rosminian proposition condemned by the Holy Office, 14 Dec., 1887). Preserving the dogmatic formulæ while voiding them of their contents, the Modernists constantly speak of the supernatural, but they understand thereby the advanced stages of an evolutive process of the religious sentiment. There is no room in their system for the objective and revealed supernatural: their Agnosticism declares it unknowable, their Immanentism derives it from our own vitality, their symbolism explains it in term of subjective experience and their criticism declares non-authentic the documents used to prove it. "There is no question now," says Pius X, in his Encyclical "Pascendi" of 8 Sept., 1907, "of the old error by which a sort of right to the supernatural was claimed for human nature. We have gone far beyond that. We have reached the point where it is affirmed that our most holy religion, in the man Christ as in us, emanated from nature spontaneously and entirely. Than this, there is surely nothing more destructive of the whole supernatural order."
II. CATHOLIC DOCTRINE
From the above documents, it may be summarized in three points: (1) The fact of man's elevation to grace and glory as against the Pelagian error; (2) the supernatural character of that elevation as against the Protestant and Jansenist theory; and (3) as against Rationalism, its possibility and the validity of its credentials.
1. The fact of man's elevation, probably alluded to in the likeness of God imprinted in Adam (Gen., i, 26), in the tree of life from which he was barred in consequence of his sin (Gen., iii, 22), and in the intimate union of man with God, as described in the Sapiential and Prophetic books, has its full expression in the discourses of Jesus Christ (John, vi and xiv-xvii), in the prologue of the Fourth Gospel compared with John, ii and iii, and in the introduction to several Epistles like I Cor., Eph., and I Pet. The direct and face-to-face vision of God is our future destiny (I Cor., xiii, 12; I John, iii, 2). In this world we are not in name only but in very fact the sons of God (I John, iii, 1), being born anew (I John, iii, 7) and having the charity of God infused in our hearts by the Holy Ghost who is given to us (Rom., v, 5). The emphasis laid by the early Fathers on man's deification has been shown elsewhere (see ADOPTION). In view of all this it is not true that the Fathers had not even a name to designate the supernatural, as is often asserted by modern critics. De Broglie (Le surnaturel, p. 45) shows that there were at least four different phrases to express the supernatural gifts: hyper physin (above nature), adscititia (superadded), exothen tes ousias (foreign to the essence), charis, charismata(gratuitous).
2. The gratuitous or supernatural character of the beatific vision was placed in bold relief by St. Paul (I Tim., vi, 15) and St. John (i, 18 and vi, 46). St. Irenæus merely paraphrases their teaching in the famous sentence: "Homo a se non videt Deum; ille autem volens videtur hominibus quibus vult, quando vult, quemadmodum vult; potens est enim in omnibus Deus" (Contra hæres., v, 20). Neither can one read such passages as Eph., i, 16-19 and iii, 14-21; Col., i, 10 sq.; II Pet., i, 4; etc., without realizing that the supernatural character of the intuitive vision applies likewise to present charity "which surpasses all knowledge". The transcendence of the supernatural order, not only above our present de facto condition, but also above our native constitution viewed philosophically in the elements and properties and exigencies of human nature, is not emphasized in early Christian literature, which deals not with abstractions. St. Paul, however, describing the rôle of the Redeemer which is to renovate, repair, and restore, comes very near the point by hinting that our present, clearly supernatural elevation is but a return to the no less supernatural condition of the "old Adam"; and while the point is not fully discussed by the Fathers before the Pelagian controversies concerning original sin, yet some passing remarks by St. Irenæus (Contra hæres., III, xviii, 1, 2) and St. John Chrysostom (X Homily on St. John, 2) show that there is no chasm between the early Fathers, St. Augustine, who presented a bold, if not finished, delineation of the supernatural as such, and the Schoolmen and post-Tridentine theologians (as Soto, "De natura et gratia"; Ripalda, "De ente supernaturali"; Suarez, "De variis statibus") who carefully distinguished the various states of human nature. Ripalda's opinion to the effect that the beatific vision which is de facto supernatural to the whole actual creation might become natural to some possible higher creature, has never been formally condemned by the Church; it is however unanimously rejected by theologians, as it seems less conformable to Scriptural sayings and tends to destroy the absolute transcendence of the supernatural order.
3. The philosophical possibility and the critical ascertainment of the supernatural order are the central point of Christian apologetics. Against the prejudicial views of the Rationalists who pronounce it inexistent, or unnecessary, or mischievous, or even impossible,Christian apologists urge, and to good purpose, the critical value of the records on which it rests, its quasi-necessity for the correct conduct of life, the profits it brings to its recipients, and the utter want of foundation of its so-called antinomies. Having thus cleared the ground, they proceed to collect and interpret and organize the various data of Revelation, the result being a harmonious and truly grandiose system of overlife. From the commonly received axiom that "grace does not destroy but only perfects nature" they establish between the two orders a parallelism that is not mutual confusion or reciprocal exclusion, but distinction and subordination. The Schoolmen spoke freely of nature's possibilities (potentia obedientialis) and even conations (appetitus naturalis) towards the supernatural. To those traditional methods and views some Christian writers have, of late, endeavoured to add and even substitute another theory which, they claim, will bring the supernatural home to the modern mind and give it unquestionable credentials. The novel theory consists in making nature postulate the supernatural. Whatever be the legitimity of the purpose, the method is ambiguous and full of pitfalls. Between the Schoolmen's potentia obedientialis and appetitus moralis and the Modernist tenet according to which the supernatural "emanates from nature spontaneously and entirely" there is space and distance; at the same time, the Catholic apologist who would attempt to fill some of the space and cover some of the distance should keep in mind the admonition of Pius X to those "Catholics who, while rejecting immanence as a doctrine, employ it as a method of apologetics, and who do this so imprudently that they seem to admit that there is in human nature a true and rigorous necessity with regard to the supernatural order and not merely a capacity and suitability for the supernatural such as has at all times been emphasized by Catholic apologists" (Encyclical "Pascendi").
RIPALDA, De ente supernaturali (Paris, 1870); SCHRADER, De triplici ordine (Vienna, 1864); TERRIEN, La grace et la gloire (Paris, 1897); BAINVEL, Nature et surnaturel (Paris, 1903); DE BROGLIE, Le surnaturel (Paris, 1908); LIGEARD, Le rapport de la nature et du surnaturel d'après les théologiens scolastiques du XIIIe au XVIIIe siècles (Paris, 1910). A more complete bibliography is found in: WILHELM AND SCANNELL, Manual of Cath. Theology, I (London, 1906), 430; TANQUEREY, Synopsis theol. dogmat., I (New York), 345; BAREILLES, Le catéchisme romain, III (Montrejeau, 1908), 352; LABAUCHE, . . . L'homme . . . in Leçons de théol. dogmatique (Paris, 1908).
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Superstition[[@Headword:Superstition]]

Superstition
[From supersisto, "to stand in terror of the deity" (Cicero, "De Nat. deorum", I, 42, 117); or from superstes, "surviving": "Qui totos dies precabantur et immolabant, ut sibi sui liberi superstites essent, superstitiosi sunt appellati", i.e. "Those who for whole days prayed and offered sacrifice that their children might survive them, were called superstitious" (Cicero, ibid., II, 28, 72). Cicero also drew the distinction: "Superstitio est in qua timor inanis deorum, religio quæ deorum cultu pio continetur", i.e. "Superstition is the baseless fear of the gods, religion the pious worship." According to Isidore of Seville (Etymolog., l. 8, c. iii, sent.), the word comes from superstatuo or superinstituo: "Superstitio est superflua observantia in cultu super statuta seu instituta superiorum", i.e. "observances added on to prescribed or established worship"] is defined by St. Thomas (II-II:92:1) as "a vice opposed to religion by way of excess; not because in the worship of God it does more than true religion, but because it offers Divine worship to beings other than God or offers worship to God in an improper manner". Superstition sins by excess of religion, and this differs from the vice of irreligion, which sins by defect. The theological virtue of religion stands midway between the two. (II-II:92:1)
DIVISION
There are four species of superstitions:
· improper worship of the true God (indebitus veri Dei cultus);
· idolatry;
· divination;
· vain observances, which include magic and occult arts.
This division is based upon the various ways in which religion may be vitiated by excess. Worship becomes indebitus cultus when incongruous, meaningless, improper elements are added to the proper and approved performance; it becomes idolatrous when it is offered to creatures set up as divinities or endowed with divine attributes. Divination (q.v.) consists in the attempt to extract from creatures, by means of religious rites, a knowledge of future events or of things known to God alone. Under the head of vain observances come all those beliefs and practices which, at least by implication, attribute supernatural or preternatural powers for good or for evil to causes evidently incapable of producing the expected effects. The number and variety of superstitions appear from the following list of those most in vogue at different periods of history:
· astrology, the reading of the future and of man's destiny from the stars;
· aeromancy, divinations by means of the air and winds;
· amulets, things worn as a remedy or preservative against evils or mischief, such as diseases or witchcraft;
· chiromancy, or palmistry, divination by the lines of the hand;
· capnomancy, by the ascent or motion of smoke;
· catroptomancy, by mirrors;
· alomancy, by salt;
· cartomancy, by playing cards;
· anthropomancy, by inspection of human viscera;
· belomancy, by the shuffling of arrows (Ezechiel, xxi, 21);
· geomancy, by points, lines or figures traced on the ground;
· hydromancy, by water;
· idolatry, the worship of idols;
· Sabianism, the worship of the sun, moon, and stars;
· Zoolatry, Anthropolatry, and Fetishism, the worship of animals, man, and things without sense;
· Devil-worship;
· the worship of abstract notions personified, e.g. Victory, Peace, Fame, Concord, which had temples and a priesthood for the performance of their cult;
· necromancy, the evocation of the dead, as old as history and perpetuated in contemporary Spiritism;
· oneiromancy, the interpretation of dreams;
· philtres, potions, or charms intended to excite love;
· omens or prognostics of future events;
· witchcraft and magic in all their ramifications;
· lucky and unlucky days, numbers, persons, things, actions;
· the evil eye, spells, incantations, ordeals, etc.
ORIGIN
The source of superstition is, in the first place, subjective. Ignorance of natural causes leads to the belief that certain striking phenomena express the will or the anger of some invisible overruling power, and the objects in which such phenomena appear are forthwith deified, as, e.g. in Nature-worship. Conversely, many superstitious practices are due to an exaggerated notion or a false interpretation of natural events, so that effects are sought which are beyond the efficiency of physical causes. Curiosity also with regard to things that are hidden or are still in the future plays a considerable part, e.g. in the various kinds of divination. But the chief source of superstition is pointed out in Scripture: "All men are vain, in whom there is not the knowledge of God: and who by these good things that are seen, could not understand him that is, neither by attending to the works have acknowledged who was the workman: but have imagined either the fire, or the wind, or the swift air, or the circle of the stars, or the great water, or the sun and moon, to be the gods that rule the world" (Wisdom, xiii, 1-2). It is to this ignorance of the true God, coupled with an inordinate veneration for human excellence and the love of artistic representations appealing to the senses, that St. Thomas ascribes the origin of idolatry. While these are dispositive causes, the consummative cause, he adds, was the influence of demons who offered themselves as objects of worship to erring men, giving answers through idols and doing things which to men seemed marvellous (II-II:94:4).
These causes explain the origin and spread of superstition in the pagan world. They were to a large extent eliminated by the preaching of Christianity; but so deep-rooted was the tendency to which they gave rise that many of the ancient practices survived, especially among peoples just emerging from barbarism. It was only by degrees, through the legislation of the Church and the advance of scientific knowledge, that the earlier forms of superstition were eradicated. But the tendency itself has not wholly disappeared. Side by side with the Rationalistic philosophy and the rigorous scientific methods which are characteristic of modern thought, there are still to be found various sorts of superstition. So far as this includes the worship of things other than God, it is not only an essential part, but the foundation also of the Positivistic system (Comte), which sets up humanity as the object of religious worship (see POSITIVISM). Nor can Pantheism (q.v.), which identifies God and the world, lead consistently to any but superstitious practices, however it may in theory disclaim such a purpose. The human mind, by a natural impulse, tends to worship something, and if it is convinced that Agnosticism is true and that God is unknowable, it will, sooner or later, devise other objects of worship. It is also significant that just when many scientists supposed that a belief in a future life had been finally proved an illusion, Spiritism (q.v.), with its doctrines and practices, should have gained such a strong hold not only on the ignorant, but also, and in a much more serious sense, on leading representatives of science itself. This may indeed be interpreted as a reaction against Materialism; but it is none the less, at bottom, an evidence of man's restless desire to penetrate, by any and every means, the mystery that lies beyond death. While it is easy to condemn Spiritism as superstitious and vain, the condemnation does not do away with the fact that Spiritism has become widespread in this age of enlightenment. Now as in the past the rejection of Divine truth in the name of reason often opens the way to beliefs and practices which are at once unworthy of reason and dangerous to morality.
SINFULNESS OF SUPERSTITION IN GENERAL
Superstition of any description is a transgression of the First Commandment: "I am the Lord thy God,-- thou shalt not have strange gods before me. Thou shalt not make to thyself a graven thing, nor the likeness of anything that is in heaven above, or in the earth beneath . . . thou shalt not adore them nor serve them" (Exod., xx, 2-5). It is also against the positive law of the Church, which visits the worst kinds of superstitions with severe punishments, and against the natural law inasmuch as it runs counter to the dictates of reason in the matter of man's relations to God. Such objective sinfulness is inherent in all superstitious practices from idolatry down to the vainest of vain observances, of course in very different degrees of gravity. With regard to the subjective guilt attaching to them it must be borne in mind that no sin is mortal unless committed with full knowledge of its grievous wickedness and with full deliberation and consent. Of these essential factors the first is often wanting entirely, and the second is only imperfectly present. The numerous cases in which the event seemed to justify the superstitious practice, and the universality of such incongruous beliefs and performances, though they may not always induce inculpable ignorance, may possibly obscure the knowledge and weaken the will to a point incompatible with mortal sin. As a matter of fact, many superstitions of our own day have been acts of genuine piety at other times, and may be so still in the hearts of simple folk.
SPECIAL SUPERSTITIONS
The principal species of superstition -- idolatry, divination, occult arts -- have received adequate treatment in other articles. Something remains to be said on:
· cultus indebitus, or the pious vagaries which people intermingle with Catholic religion;
· vain observances in daily life.
1. Improper Worship
The first type of improper worship, cultus indebitus, consists in introducing false or superfluous elements into the practice of true religion. Such false elements, be their origin culpable deceit or inculpable credulity, vitiate the virtue of religion by substituting error for truth in the service of God. A layman performing priestly functions, a pardoner selling spurious indulgences, a fanatic devotee inventing false miracles and answers to prayers in order to introduce or spread his own favourite devotion, wholesale believers in supernatural apparitions, visions, revelations, which serve no good purpose -- all these are guilty of superstition, at least material. As regards formal guilt, this is often reduced to the vanishing point by the prevailing credulity and common practice of the period. The worship of imaginary saints or relics, devotion based upon false revelations, apparitions, supposed miracles, or false notions generally, is usually excusable in the worshipper on the ground of ignorance and good faith; but there is no excuse for those who use similar means to exploit popular credulity for their own pecuniary profit. The originators of such falsehoods are liars, deceivers, and not rarely thieves; but a milder judgment should be pronounced on those who, after discovering the imposture, tolerate the improper cultus. For it is no easy matter, even for the highest authorities, to eradicate beliefs or to check the growth of devotions which have taken a strong hold on the popular mind: the long struggle of the Inquisition with the Spiritual Franciscans, who, on the assumption that the rule of St. Francis was a direct revelation from heaven, attributed to the practice of poverty an exaggerated importance, and cheerfully went to the stake rather than relinquish their ways, is but one example among scores that could be cited. There is always the fear of uprooting the wheat with the tares, and the hope of seeing the impropoer worship die a natural death; for devotions also have their changing seasons. The pope and the bishops are the proper authorities to act in these matters, for to them belongs the regulation of worship, both public and private, and it is the duty of every Catholic to abide by their decision.
The same reflections apply to another kind of improper worship, the cultus superfluus which consists in expecting from certain pre-arranged circumstances a greater efficacy of the religious performance; e.g. to expect a greater benefit from Masses said before sunrise with a certain number of candles disposed in a certain order, by a priest bearing a special saint's name or being of the supposed stature of Christ. Triduums, novenas, First Friday Communions, nine consecutive First Friday Communions, Saturday fasting, though they seem to attach special importance to number and dates, are approved by the Church, because these dates and numbers are convenient for shaping and regulating certain excellent devotions. The Catholic devotions which are connected with holy places, holy shrines, holy wells, famous relics, etc. are commonly treated as superstitious by non-Catholics who either reject all worship of saints and relics or assume pious frauds on the part of the priests who benefit by the worship. It must be admitted that these hallowed spots and things have occasioned many legends; that popular credulity was in some cases the principal cause of their celebrity; that here and there instances of fraud can be adduced; yet, for all that, the principles which guide the worshipper, and his good intentions, are not impaired by an undercurrent of errors as to facts. If superstition there be, it is only material. Moreover, the Church is always careful to remove any fraud or error inconsistent with true devotion, although she is tolerant of "pious beliefs" which have helped to further Christian piety. Thus, alleged saints and relics are suppressed as soon as discovered, but belief in the private revelations to which the feast of Corpus Christi, the Rosary, the Sacred Heart and many other devotions owe their origin is neither commanded nor prohibited; here each man is his own judge.
2. Vain Observances in Daily Life
Turning now to vain observances in daily life, properly so called, we first meet with the superstitions observed in the administration of justice during many centuries of the Middle Ages, and known as ordeals or "judgments of God". Among the early Germans a man accused of a crime had to prove his innocence, no proof of his guilt being incumbent on his accusers. The oath of a free man, strengthened by the oaths of friends, sufficed to establish his innocence, but when the oath was refused or the required number of "compurgators" failed, the defendant, if he was a free man, had to fight his accuser in single combat; bondmen and women had either to find a champion to fight for them or to undergo some other form of ordeal as fixed by law, arranged by the judge, or chosen by one of the parties. Besides the judicial combat the early German laws recognized as legitimate means to discriminate between guilt and innocence the casting or drawing of lots, trial by fire in several forms -- holding one's hand in fire for a determined length of time; passing between two piles of burning wood with no covering for the body except a shirt impregnated with wax; carrying with the naked hand a red-hot iron weighing from one to three pounds a distance of from nine to twelve paces; walking barefoot over nine red-hot ploughshares disposed in a line nine steps long. At the root of these and many analogous practices (see ORDEALS) lay the firm belief that God would work a miracle rather than allow the innocent to perish or the wicked to prevail. These "judgments of God" gave rise to new superstitions. Whether guilty or not, persons subjected to the trials would often put more confidence in charms, magic formulas, and ointments than in the intervention of Providence. The ordeals gradually gave way before the rationalistic temper of modern times; trials by torture, which survived the ordeals, seem to have been inspired by the same idea, that God will protect the innocent and give them superhuman endurance.
The power of the evil eye (fascinatio) has been believed in for a long time, and is still dreaded in many countries. The number thirteen continues to strike terror into the breasts of men who profess not to fear God. The apparent success which so often attends a superstition can mostly be accounted for by natural causes, although it would be rash to deny all supernatural intervention (e.g. in the phenomena of Spiritism). When the object is to ascertain, or to effect in a general way, one of two possible events, the law of probabilities gives an equal chance to success and failure, and success does more to support than failure would do to destroy superstition, for, on its side, there are arrayed the religious instinct, sympathy and apathy, confidence and distrust, encouragement and discouragement, self-suggestion and -- perhaps strongest of all -- the healing power of nature.
ST. THOMAS, Summa, II-II, QQ. 92-96; ST. ALPHONSUS LIGUORI, Theol. Mor., IV, i. See also DIVINATION; NECROMANCY; ORDEALS; SPIRITISM.
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Suppression of English Monasteries under Henry VIII
From any point of view the destruction of the English monasteries by Henry VIII must be regarded as one of the great events of the sixteenth century. They were looked upon in England, at the time of Henry's breach with Rome, as one of the great bulwarks of the papal system. The monks had been called "the great standing army of Rome." One of the first practical results of the assumption of the highest spiritual powers by the king was the supervision by royal decree of the ordinary episcopal visitations, and the appointment of a layman -- Thomas Cromwell -- as the king's vicar-general in spirituals, with special authority to visit the monastic houses, and to bring them into line with the new order of things. This was in 1534; and, some time prior to the December of that year, arrangements were already being made for a systematic visitation. A document, dated 21 January, 1535, allows Cromwell to conduct the visit through "commissaries" -- rather than personally -- as the minister is said to be at that time too busy with "the affairs of the whole kingdom." It is now practically admitted that, even prior to the issue of these commissions of visitation, the project of suppressing some, if indeed not all, of the monastic establishments in the country, had not only been broached, but had become part of Henry's practical politics. It is well to remember this, as it throws an interesting and somewhat unexpected light upon the first dissolutions: the monasteries were doomed prior to these visitations, and not in consequence of them, as we have been asked to believe according to the traditional story. Parliament was to meey early in the following year, 1536, and, with the twofold object of replenishing an exhausted exchequer and of anticipating opposition on the part of the religious to the proposed ecclesiastical changes, according to the royal design, the Commons were to be asked to grant Henry the possessions of at least the smaller monasteries. It must have been felt, however, by the astute Cromwell, who is credited with the first conception of the design, that to succeed, a project such as this must be sustained by strong yet simple reasons calculated to appeal to the popular mind. Some decent pretext had to be found for presenting the proposed measure of suppression and confiscation to the nation, and it can hardly now be doubted that the device of blackening the characters of the monks and nuns was deliberately resorted to.
The visitation opened apparently in the summer of 1535, although the visitatorial powers of the bishops were not suspended until the eighteenth of the following September. Preachers were moreover commissioned to go over the country in the early autumn, in order, by their invectives, to educate public opinion against the monks. These pulpit orators were of three sorts:
· "railers", who declaimed against the religious as "hypocrites, sorcerers, and idle drones, etc.";
· "preachers", who said the monks "made the land unprofitable"; and
· those who told the people that, "if the abbeys went down, the king would never want any taxes again."
This last was a favourite argument of Cranmer, in his sermons at St. Paul's Cross. The men employed by Cromwell -- the agents entrusted with the task of getting up the required evidence -- were chiefly four, Layton, Leigh, Aprice, and London. They were well-fitted for their work; and the charges brought against the good name of some at least of the monasteries, by these chosen emissaries of Cromwell are, it must be confessed, sufficiently dreadful, although even their reports certainly do not bear out the modern notion of wholesale corruption.
The visitation seems to have been conducted systematically, and to have passed through three clearly defined stages. During the summer the houses in the West of England were subjected to examination; and this portion of the work came to an end in September, when Layton and Leigh arrived at Oxford and Cambridge respectively. In October and November the visitors changed the field of their labours to the eastern and southeastern districts; and in December we find Layton advancing through the midland counties to Lichfield, where he met Leigh, who had finished his work in the religious houses of Huntingdon and Lincolnshire. Thence they proceeded together to the north, and the city of York was reached on 11 January, 1536. But with all their haste, to which they were urged by Cromwell, they had not proceeded very far in the work of their northern inspection before the meeting of Parliament.
From time to time, whilst on their work of inspection, the visitors, and principally London and Leigh, sent brief reports to their employers. Practically all the accusations made against the good name of the monks and nuns are contained in the letters sent in this way by the visitors, and in the document, or documents, known as the "Comperta Monastica", which were drawn up at the time by the same visitors and forwarded to their chief, Cromwell. No other evidence as to the state of the monasteries at this time is forthcoming, and the inquirer into the truth of these accusations is driven back ultmately upon the worth of these visitors' words. It is easy, of course, to dismiss inconvenient witnesses as being unworthy of credit, but in this case a mere study of these letters and documents is quite sufficient to cast considerable doubt upon their testimony as wholly unworthy of belief.
It is of course impossible to enter into the details of the visitation. We must, therefore, pass to the second step in the dissolution. Parliament met on 4 February, 1536, and the chief business it was called upon to transact was the consideration and passing of the act suppressing the smaller religious houses. It may be well to state exactly what is known about this matter. We know for certain that the king's proposal to suppress the smaller religious houses gave rise to a long debate in the Lower House, and that Parliament passed the measure with great reluctance. It is more than remarkable, moreover, that in the preamble of the Act itself Parliament is careful to throw the entire responsibility for the measure upon the king, and to declare, if words mean anything at all, that they took the truth of the charges against the good name of the religious, solely upon the king's "declaration" that he knew the charges to be true. It must be remembered, too, that one simple fact proves that the actual accusations or "comperta" -- whether in the form of the visitors' notes, or of the mythical "Black-book" -- could never have been placed before Parliament for its consideration in detail, still less for its critical examination and judgment. We have the "Comperta" documents -- the findings of the visitors, whatever they may be worth, whilst on their rounds, among the state papers -- and it may be easily seen that no distinction whatever is made in them between the greater and lesser houses. All are, to use a common expression, "tarred with the same brush"; all, that is, are equally smirched by the filthy suggestions of Layton and Leigh, of London and Aprice. "The idea that the smaller monasteries rather than the larger were particular abodes of vice", writes Dr. Gairdner, the editor of the State papers of this period, "is not borne out by the 'Comperta'." Yet the preamble of the very Act, which suppressed the smaller monasteries because of their vicious living, declares positively that "in the great and solemn Monasteries of the realm" religion was well observed and God well served. Can it be imagined for a moment that this assertion could have found its way into the Act of Parliament, had the reports, or "Comperta", of the visitors been laid upon the table of the House of Commons for the inspection of the members? We are consequently compelled by this fact to accept as history the account of the matter given in the preamble of the first Act of dissolution: namely that the measure was passed on the strength of the king's "declaration" that the charges against the smaller houses were true, and on that alone.
In its final shape the first measure of suppression merely enacted that all the religious houses not possessed of an income of more than 200 pounds a year should be given to the Crown. The heads of such houses were to receive pensions, and the religious, despite the alleged depravity of some, were to be admitted to the larger and more observant monasteries, or to be licensed to act as secular priests. The measure of turpitude fixed by the Act was thus a pecuniary one. All monastic establishments which fell below the 200 pounds a year standard of "good living" were to be given to the king to be dealt with at his "pleasure, to the honour of God and the wealth of the realm."
This money limit at once rendered it necessary, as a first step in the direction of dissolution, to ascertain which houses came within the operation of the Act. As early as April, 1536 (less than a month from the passing of the measure), we find mixed commissions of officials and country gentlemen appointed in consequence to make surveys of the religious houses, and instructions issued for their guidance. The returns made by these commissioners are of the highest importance in determining the moral state of the religious houses at the time of their dissolution. It is now beyond dispute that the accusations of Cromwell's visitors were made prior to, not after (as most writers have erroneously supposed), the constitution of these mixed commissions of gentry and officials. The main purpose for which the commissioners were nominated was of course to find out what houses possessed an income of less than 200 pounds a year; and to take over such in the king's name, as now by the late Act legally belonging to His Majesty. The gentry and officials were however instructed to find out and report upon "the conversation of the lives" of the religious; or in other words they were specially directed to examine into the moral state of the houses visited. Unfortunately, comparatively few of the returns of these mixed commissions are now known to exist; although some have been discovered, which were unknown to Dr. Gairdner when he made his "Calendar" of the documents of 1536. Fortunately, however, the extant reports deal expressly with some of the very houses against which Layton and Leigh had made their pestilential suggestions. Now that the suppression was resolved upon and made legal, it did not matter to Henry or Cromwell that the inmates should be described as "evil livers"; and so the new commissioners returned the religious of the same houses as being really "of good virtuous conversation", and this, not in the case of one house or district only, but, as Gairdner says, "the characters of the inmates are almost uniformly good."
To prepare for the reception of the expected spoils, what was known as the Augmentation Office was established, and Sir Thomas Pope was made its first treasurer, 24 April, 1536. On this same day instructions were issued for the guidance of the mixed commissions in the work of dissolving the monasteries. According to these directions, the commissioners, having interviewed the superior and shown him the "Act of Dissolution", were to make all the officials of the house swear to answer truthfully any questions put to them. They were then to exmine into the moral and financial state of the establishment, and to report upon it, as well as upon the number of the religious and "the conversation of their lives." After that, an inventory of all the goods, chattels, and plate was to be taken, and an "indenture" or counterpart of the same was to be left with the superior, dating from 1 March, 1536, because from that date all had passed into the possession of the king. Thenceforward the superior was to be held responsible for the safe custody of the king's property. At the same time the commissioners were to issue their commands to the heads of the houses not to receive any more rents in the name of the convent, nor to spend any money, except for necessary expenses, until the king's pleasure should be known. They were, however, to be strictly enjoined to continue their care over the lands, and "to sow and cultivate" as before, until such tme as some king's farmer should be appointed and relieve them of this duty. As for the monks, the officer was told "to send those that will remain in religion to other houses with letters to the governors, and those that wish to go to the world to my lord of Canterbury and the lord chancellor for" their letters to receive some benefices or livings when such could be found for them.
One curious fact about the dissolution of the smaller monasteries deserves special notice. No sooner had the king obtained possession of these houses under the money value of 200 pounds a year, than he commenced to refound some "in perpetuity" under a new charter. In this way no fewer than fifty-two religious houses in various parts of England gained a temporary respite from extinction. The cost, however, was considerable, not alone to the religious, but to their friends. The property was again confiscated and the religious were finally swept away, before they had been able to repay the sums borrowed in order to purchase this very slender favour at the hands of the royal legal possessor. In hard cash the treasurer of the Court of Augmentation acknowledges to have received, as merely "part payment of the various sums of money due to the king for fines or compositions for the toleration and continuance" of only thirty-one of these refounded monasteries, some 5948 pounds, 6s. 8d. or hardly less, probably, than 60,000 pounds of 1910 money. Sir Thomas Pope, he treasurer of the Court of Augmentation, ingenuously added that he has not counted the arrears due to the office under this head, "since all and each of the said monasteries, before the close of the account, have come into the King's hands by surrender, or by the authority of Parliament have been added to the augmentation of the royal revenues." "For this reason", he adds, "the King has remitted all sums of money still due to him, as the residue of their fines for his royal toleration." The sums paid for the fresh foundations "in perpetuity", which in reality as the event showed meant only the respite of a couple of years or so, varied considerably. As a rule they represented about three times the annual revenue of the house; but sometimes, as in the case of St. Mary's, Winchester, which was fined 333 pounds 6s. 8d., for leave to continue, it was reestablished with the loss of some of its richest possessions.
It is somewhat difficult to estimate correctly the number of religious houses which passed into the king's possession in virtue of the Act of Parliament of 1536. Stowe's estimate is generally deemed sufficiently near the mark, and he says: "the number of the houses then suppressed was 376." In respect to the value of the property, Stowe's estimate would also appear to be substantially correct when he gives 30,000 pounds, or some 300,000 pounds of 1910 money, as the yearly income derived from the confiscated lands. There can be no doubt, however, that subsequently the promises of large annual receipts from the old religious estates proved illusory, and that, in spite of the rack-renting of the Crown farmers, the monastic acres furnished less money for the royal purse than they had previously done under the thrifty management and personal supervision of their former owners.
As to the value of the spoils which came from the wrecked and dismantled houses, where the waste was everywhere so great, it is naturally difficult to appraise the value of the money plate, and jewels which were sent in kind into the king's treasury, and the proceeds from the sale of the lead, bells, stock, furniture, and even the conventual buildings. It is, however, reasonably certain that Lord Herbert, following Stowe, has placed the amount actually received at too high a figure. Not, of course, that these goods were not worth vastly more than the round 100,000 pounds, at which he estimates them; but nothing like that sum was actually received or acknowledged by Sir Thomas Pope, as treasurer of the Court of Augmentation. Corruption, without a doubt, existed everywhere, from the lowest attendant of the visiting commissioner to the highest court official. But allowing for the numberless ways in which the monastic possessions could be plundered in the process of transference to their new possessor, it may not be much beyond the mark to put these "Robin Hood's pennyworths", as Stowe calls them, at about 1,000,000 pounds of 1910 money.
Something must necessarily be said of the actual process which was followed by the Crown agents in dissolving these lesser monasteries. It was much the same in every case, and it was a somewhat long process, since the work was not all done in a day. The rolls of account, sent into the Augmentation Office by the commissioners, show that it was frequently a matter of six to seven weks before any house was finally dismantled and its inmates had all been turned out of doors. The chief commissioners paid two official visits to the scene of operations during the progress of the work. On the first day they assembled the superior and his subjects in the Chapter House, announced to the community and its dependents their impending doom; called for and defaced the convent seal, the symbol of corporate existence, without which no business could be transacted; desecrated the church; took possession of the best plate and vestments "unto the King's use"; measured the lead upon the roof and calculated its value when melted; counted the bells; and appraised the goods and chattels of the community. Then they passed on to the scene of their next operations, leaving behind them certain subordinate officers and workmen to carry out the designed destruction by stripping the roofs and pulling down the gutters and rain pipes; melting the lead into pigs and fodders, throwing down the bells, breaking them with sledge-hammers and packing the metal into barrels ready for the visit of the speculator and his bid for the spoils. This was followed by the work of collecting the furniture and selling it, together with the window frames, shutters, and doors by public auction or private tender. When all this had been done, the commissioners returned to audit the accounts and to satisfy themselves generally that the work of devastation had been accomplished to the king's contentment -- that the nest had been destroyed and the birds scattered -- that what had been a monument of architectural beauty in the past was now a "bare roofless choir, where late the sweet birds sang."
No sooner had the process of destruction begun simultaneously all over the country than the people began at last to realize that the benefits likely to accrue to them out of the plunder were most illusory. When this was understood, it was first proposed to present a petition to the king from the Lords and Commons, pointing out the evident damage which must be done to the country at large if the measure was carried out fully; and asking that the process of suppression should be at once stopped, and that the lesser houses, which had not yet been dissolved under the authority of the Act of 1536, shold be allowed to stand. Nothing, of course, came of this attempt. Henry's appetite was but whetted by what had come to him, and he only hungered for more of the spoils of the Church and the poor. The action of the Parliament in 1536 in permitting the first measure to become law made it in reality much more difficult for Henry to draw back; and in more senses than one it paved the way for the general dissolution. Here and there in the country active resistance to the work of destruction was organized, and in the case of Lincolnshire, Yorkshire, and the North generally, the popular rising of the "pilgrimage of grace" was caused in the main, or at least in great measure, by the desire of the people at large to save the religious houses from ruthless destruction. The failure of the insurrection of the "Pilgrimage of Grace" was celebrated by the execution of twelve abbots, and, to use Henry's own words, by a wholesale "tying-up" of monks. By a new and ingenious process, appropriately called "Dissolution by Attainder", an abbey was considered by the royal advisers to fall into the king's hands by the supposed or constructive treason of its superior. In this way several of the larger abbeys, with all their revenues and possessions, came into Henry's hands as a consequence of the "Pilgrimage of Grace".
The Parliament of 1536, it will be remembered, had granted Henry the possession only of the houses the annual value of which was less than 200 pounds. What happened in the three years that followed the passing of the At was briefly this: the king was ill satisfied with the actual results of what he had thought would prove a veritable gold mine. Personally, perhaps, he had not gained as much as he had hoped for from the dissolutions which had taken place. The property of the monks somehow seemed cursed by its origin; it passed from his control by a thousand-and-one channels, and he was soon thirsting for a greater prize, which, as the event showed, he was equally unable to guard for his own uses. By his instructions, visitors were once more set in motion against the larger abbeys, in which, according to the Act of 1536, religion was "right well kept and observed." Not having received any mandate from Parliament to authorize the extension of their proceedings, the royal agents, eager to win a place in his favour, were busy up and down the country, cajoling, coercing, commanding, and threatening the members of the religious houses in order to force them to give up their monasteries unto the King's Majesty. As Dr. Gairdner puts it: "by various arts and means the heads of these establishments were induced to surrender, and occasionally when an abbot was found, as in the case of Woburn, to have committed treason in the sense of the recent statutes, the house (by a stretch of the tyrannical laws) was forfeited to the king by his attainder. But attainders were certainly the exception, surrenders being the general rule."
The autumn of 1537 saw the beginning of the fall of the friaries in England. For some reason, possibly because of their poverty, they had not been brought under the Act of 1536. For a year after the "Pilgrimage of Grace" few dissolutions of houses, other than those which came to the king by the attainder of their superiors, are recorded. With the feast of St. Michael, 1537, however, besides the convents of friars the work of securing of securing, by some means or other, the surrender of the greater houses went on rapidly. The instructions given to the royal agents are clear. They were, by all methods known to them, to get the religious "willingly to consent and agree" to their own extinction. It was only when they found "any of the said heads and convents, so appointed to be dissolved, so wilful and obstinate that they would in no wise" agree to sign and seal their own death-warrant, that the commissioners were authorized by Henry's instructions to "take possession of the house" and property by force. And whilst thus engaged, the royal agents were ordered to declare that the king had no design whatsoever upon the monastic property or system as such, or any desire to secure the total suppression of the religious houses. They were instructed at all costs to put a stop to such rumours, which were naturally rife all over the country at this time. This they did; and the unscrupulous Dr. Layton declared that he had told the people everywhere that "in this they utterly slandered the King their natural lord." He bade them not to believe such reports; and he "commanded the abbots and priors to set in the stocks" such as related such untrue things. It was, however, as may be imagined, hard enough to suppress the rumour whilst the actual thing was going on. In 1538 and 1539 some 150 monasteries of men appear to have signed away their corporate existence and their property, and by a formal deed handed over all rights to the king.
When the work had progressed sufficiently the new Parliament, which met in April, 1539, after observing that divers abbots and others had yielded up their houses to the king, "without constraint, coercion, or compulsion", confirmed these surrenders and vested all monastic property thus obtained in the Crown. Finally in the autumn of that year, Henry's triumph over the monastic orders was completed by the horrible deaths for constructive treason of the three great abbots of Glastonbury, Colchester, and Reading. And so, as one writer has said, "before the winter of 1540 had set in, the last of the abbeys had been added to the ruins with which the land was strewn from one end to the other."
It is difficult, of course, to estimate the exact number of religious and religious houses suppressed at this time in England. Putting all sources of information together, it seems that the monks and regular canons expelled from the greater monasteries were about 3200 in number; the friars, 1800; and the nuns, 1560. If to these should be added the number of those affected by the first Act of Parliament, it is probably not far from the truth to say that the number of religious men and women expelled from their homes by the suppression were, in round numbers, about 8000. Besides these, of course, there were probably more than ten times that number of people turned adrift who were their dependents, or otherwise obtained a living in their service.
If it is difficult to determine, with any certainty, the number of the religious in monastic England at the time of the dissolution of the monasteries, it is still more so to give any accurate estimate of the property involved. Speed calculated the annual value of the entire property, which passed into Henry's hands at some 171,312 pounds. Other valuations have placed it at a higher figure, so that a modern calculation of the annual value at 200,000 pounds, or some 2,000,000 pounds of 1910 money, is probably not excessive. Hence, as a rough calculation, it may be taken that at the fall of the monasteries an income of about two million pounds sterling a year, of the 1910 money value, was taken from the Church and the poor and transferred to the royal purse.
It may, however, be at once stated that Henry evidently never derived anything like such a sum from the transaction. The capital value was so diminished by gratuitous grants, sales of lands at nominal values, and in numerous other ways, that in fact, for the eleven years from 1536 to 1547, the Augmentation Office accounts show that the king only drew an average yearly income of 37,000 pounds, or 370,000 pounds of 1910 money, from property which, in the hands of the monks, had probably produced five times the amount. As far as can be gathered from the accounts still extant, the total receipts of the king from the monastic confiscations from April, 1536, to Michaelmas, 1547, was about thirteen million and a half of 1910 money, to which must be added about a million sterling, the melting value of the monastic plate. Of this sum, leaving out of calculation the plate and jewels, not quite three millions were spent by the king personally; 600,000 pounds was spent upon the royal palaces, and nearly half a million on the household of the Prince of Wales. More than five millions sterling are accounted for under the head of war expenses, and nearly 700,000 pounds were spent on coast defence. Pensions to religious persons account for 330,000 pounds; and one curious item of 6000 pounds is entered as spent "to secure the surrender of the Abbey of Abingdon."
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Suppression of Monasteries in Continental Europe
Under this title will be treated only the suppressions of religious houses (whether monastic in the strict sense or houses of the mendicant orders) since the Reformation. The somewhat more general subject of state encroachments on Church property will be found treated under such titles as LAICIZATION; COMMENDATORY ABBOT; INVESTITURES, CONFLICT OF. The economic motives of state opposition to the tenure of lands by religious corporations (dating from the thirteenth century) are explained under MORTMAIN. The countries dealt with in the present article are Germany, the Iberian Peninsula, and Italy. The suppression of English monasteries is covered in its own article. (For French suppressions, see FRANCE, especially sub-title, The Third Republic and the Church in France.)
A. Germany (including all Austrian Dominions)
The confiscation of religious property following upon the Treaty of Westphalia (1648) had been for the benefit of Protestant princes only. More than a hundred monasteries and innumerable pious foundations disappeared at this time. Towards the middle of the eighteenth century a new movement tending to the destruction of monastic institutions swept over those portions of the German Empire which had remained attached to the Catholic Faith. "Josephinism", as this political and religious movement was afterwards called, taking its name from its foster-father, the Emperor Joseph II, made the Church subservient to the State. The supernatural character of the religious life was ignored; abbeys and convents could be permitted to exist only on giving proof of their material utility. A plan was formed at this period for the general secularization of monastic and other ecclesiastical property for the profit of the Catholic Governments in Germany. This was part of a general plan for a redistribution of territory. Frederick II (the Great) of Prussia had taken the initiative and had won over England and France to his idea. The opposition of Maria Theresa, of the Prince Bishop of Mainz, and of Pope Benedict XIV caused the project to fail. The Holy See kept the diplomacy of Prussia in check for some years. To counteract the action of Rome on public sentiment, the partisans of secularization encouraged in Germany the spread of those philosophical errors -- Materialism and Rationalism -- which were then gaining ground in France (see ENCYCLOPEDISTS). With this view they succeeded in withdrawing the universities from Roman influence.
Meanwhile the princes approached the task directly. The Elector Maximilian (Joseph) III (1745-77) began in Bavaria a work of destruction which was carried on by his successors down to the Elector Maximilian Joseph IV, Napoleon's ally, who became King Maximilian I of Bavaria in 1805 (d. 1825). Measures were taken first against the mendicant orders; the secular power began to meddle in the government of the monasteries, a commission being appointed by the civil authorities for that purpose. In the meantime (1773) the suppression of the Jesuits was decreed. About the year 1782 the Elector Charles Theodore (1778-99) obtained the assent of Pius VI to a project for the extinction of several religious foundations. The Elector Maximilian Joseph IV (King Maximilian I) of Bavaria completed the work of destruction, influenced by the policy of his ally, Napoleon I, and assisted by the Count of Montgelas, his chief minister. A rescript of 9 September, 1800, deprived the religious orders in Bavaria of all property rights and prohibited them to receive novices. The convents of the mendicant orders (Franciscans, Dominicans, Augustinians, Carmelites) and the religious houses of women were the first to fall. Then came the turn of the Canons Regular and the enedictines. The cathedral monasteries were not spared. Among the abbeys that disappeared in 1803 may be mentioned; St. Blasien of the Black Forest (the community, however, being admitted, in 1809, to the monastery of St. Paul), St. Emmeran of Ratisbon, Andechs, St. Ulrich of Augsburg, Michelsberg, Benedictbeurn, Ertal, Kempten, Metten, Oberaltaich, Ottobeurn, Scheyern, Tegernsee, Wessobrünn.
The monasteries in other parts of North Germany met with the common fate of all church property. On the left bank of the Rhine they were suppressed when that territory was annexed to France by the Peace of Luneville, 9 February, 1801. Their property was disposed of by the Diet of Ratisbon (3 March, 1801- February, 1803), the deplorable business having been negotiated in Paris with Bonaparte and Talleyrand. Besides her twenty-five ecclesiastical principalities and her eighteen universities, Catholic Germany lost all her abbeys and her religious houses for men: their property was given to Bavaria, Prussia, and Austria. As to the religious houses for women, the princes were to consult with bishops before proceeding to expel their inmates. The future reception of novices was forbidden. In the Netherlands, the Principality of Liège, and the portions of Switzerland annexed by France, the religious houses disappeared completely.
In the territories immediately subject to the House of Hapsburg, the secularization of monastic houses had begun more than thirty years before this. In pursuance of the policy with which his name has been especially associated, the Emperor Joseph II (d. 1790) forbade the teaching of theology in monasteries, even to the young religious, and also the reception of novices. Intercourse with the Holy See was placed under imperial control. It was forbidden to receive foreign religious. The civil authorities interfered in the regular discipline of communities. Commendatory abbots were appointed. Monasteries were deprived of the parishes belonging to them. Superiors had to account to the emperor's representatives for the disposition of their incomes. Theological works printed outside the Empire could not be used. -- Such were the principal lines of action of this administration, of which Kaunitz was the minister. All this, however, was but the prelude to a decree of suppression which was issued on 17 March, 1783.
This decree applied to all monasteries, whether of women or of men, judged useless by the standards of Josephinism; their revenues were taken to increase the salaries of the secular priests or for pious establishments useful to religion and humanity. The dioceses of the Low Countries (then subject to the House of Hapsburg) lost one hundred and sixty-eight convents, abbeys, or priories. In all, 738 religious houses were suppressed in the Empire during the reign of Joseph II.
In anticipation of this disaster, Pius VI had conferred on the bishops extensive privileges. They had power to dispense expelled religious, both men and women, from wearing their habit, and, in case of necessity, to dispense them from the simple vows. They were to secure for them a pension -- but, as this was generally insufficient, many were reduced to poverty. The Government transformed the monasteries into hospitals, colleges, or barracks. The victims of the persecution remained faithful to their religious obligations. Their ordinaries took great care of them. Cardinal de Frankenberg, Archbishop of Mechlin, affording a particularly bright example in this respect. The Abbey of Melk (q.v.) was spared; some of the suppressed houses were even affiliated to it; but on the death of Abbot Urban I (1783), the emperor placed over the monks a religious of the Pious Schools as commendatory abbot. The monasteries of Styria were soon closed, though some houses -- e.g., Kremsmunster, Lambach, Admont -- escaped the devastation. All those in Carinthia and the Tyrol were sacrificed. The religious in Bohemia had not yet recovered from the ravages caused by the wars of Frederick II and Maria Theresa, when they had to encounter this fresh tempest. Breunau, Emmaus of Prague, and Raigern, with a few monasteries of Cistercians and Premonstratensians, escaped complete ruin. The emperor showed no consideration toward the venerable Abbey of St. Martin of Pannonia and its dependencies. In Hungary the Benedictines were entirely wiped out.
The death of Joseph II put an end to this violence, without, however, stopping the spread of those opinions which had incited it. His brother, Leopold II (d. 1792) allowed things to remain as he found them, but Francis II (Francis I of Austria, son of Leopold II) undertook to repair some of the ruin, permitting religious to pronounce solemn vows at the age of twenty-one. The Hungarian Abbey of St. Martin of Pannonia was the first to profit by this benevolence, but its monks had to open the gymnasia in it and its dependencies. The monasteries of the Tyrol and Salzburg had escaped the ruin. These countries were attached to Austria by the Congress of Vienna (September, 1814 -- June, 1815). The monks were allowed to reenter. The celebrated Abbey of Reichenau alone did not arise from its ruins. The princely Abbey of St. Gall, too, had been dissolved during the Wars of the Revolution and the Empire, and there was a proposal, at the Congrss of Vienna, to re-establish it, but without giving it back its lands: the abbot would not accept the conditions thus imposed, and the matter went no further. The Swiss monasteries were exposed to pillage and ruin during the wars of the Revolution. The Government of the Helvetian Republic was hostile to them, they recovered a little liberty after the Act of Mediation, in 1803. But the situation changed after 1832. The Federal Constitution, revised at that time, suppressed the guarantees granted to convents and religious foundations. During the long period of persecution and confiscation in Switzerland, from 1838 to 1848 (for which see LUCERNE), the monks of Mariastein sought refuge in Germany, and then in France and Austria; those of Mury were sheltered at Griess (Tyrol), others like Disentis, fell into utter ruin. The Swiss Benedictines then went to the United States, where they founded the Swiss-American congregation.
B. The Iberian Peninsula
The constitution of 1812 given to the Kingdom of Spain by the government which Napoleon imposed on it suppressed all religious congregations and confiscated their property, in accordance with the conqueror's general policy. They were re-established in 1814 by King Ferdinand, whom the War of Independence had restored to the throne. Their existence was again threatened by the Revolution of 1820, when the Cortes decreed the suppression of the religious orders, leaving only a few houses to shelter the aged and infirm. It must be said that, in this case, the effect of the generally anti-religious principles actuating the revolutionists was reinforced by the impoverishment of the nation by the Napoleonic wars, by the revolt of its American colonies, and by changed economic conditions. Ferdinand III, who was restored to the throne by the French Army, hastened to annul the decrees of the cortes (1823). The monasteries and their property were given back to the religious, who were enabled once more to live in community. But in October, 1835, a decree of the government, inspired by Juan de Mendizabal, minister of finance, again suppressed all the monasteries in Spain and its possessions. The Cortes, which had not been consulted, approved of this measure next year, and promulgated a law abolishing vows of religion. All the movable and immovable property was confiscated and the income assigned to the sinking fund. Objects of art and books were, in general, reserved for the museums and public libraries, though many of them were left untouched, and many others dispersed. Large quantities of furniture and other objects were sold, the lands and rights of each house alienated, while speculators realized large fortunes. Certain monasteries were transformed into barracks or devoted to public purposes. Others were sold or abandoned to pillage.
In 1859 the Government gave to the bishops those religious houses which had not already been disposed of. Numerous conventual churches were turned over for parish use. The religious were promised a pension not to exceed one franc a day, but it was never paid. No mercy was shown even to the aged and the infirm, who were not allowed to wait for death in their cells. Almost all hoped for an approaching political change that would restore them their religious liberty, as had happened twice before, but the event proved otherwise. The destruction was irrevocable, some religious sought a refuge in Italy and in France. The greater number either petitioned the bishops to incorporate them in their dioceses or went to live with their families. The people of the Northern provinces, who are very devoted to Catholicism, did not associate themselves directly with the measures taken against the religious; so much cannot be said for those of the South and of the large towns, where the expulsion of religious sometimes took the appearance of a popular insurrection: convents were pillaged and burned, religious were massacred. Monasteries of women were treated less inhumanly: here the authorities contented themselves with confiscating property and suppressing privileges; but the nuns continued to live in community. With time the passion and hatred of the persecutors diminished somewhat. The monks of the abbey of Montserrat in Catalonia were able to come together again. The religious orders which supplied the clergy for the Spanish colonies, such as the Dominicans, Augustinians, and Franciscans, were authorized to retain some houses.
The monasteries in Portugal met the same fate as those in Spain, and at about the same time (1833). Only the Franciscans charged with religious duties in the Portuguese colonies were spared.
C. Italy
During the eighteenth century, while Josephinism was rampant in Catholic Germany, Leopold, afterwards the Emperor Leopold II, tried to emulate in some degree the emperor's anti-monastic policy. But the general persecution of religious orders in Italy did not begin until the wars of the Revolution and the Empire had effected a complete transformation in that country. France inspired with her anti-religious tendencies the new governments established by Napoleon, Church property was confiscated; monasteries and convents were suppressed, though congregations devoted to the care of the sick and to the instruction of poor children were tolerated here and there as, for instance, in the Kingdom of Italy, founded in 1805. The repressive measures could not be enforced in all localities with equal severity. Napoleon extended them to the city of Rome in 1810. At Naples the authorities proceeded to suppress all the orders and confiscate their property (1806-13). When the Congress of Vienna restored these states to their exiled rulers, the latter hastened to make the Church free once more. In Tuscany the duke made a grant to the monasteries, in exchange for the lands that they had lost. In the Pontifical States things reverted to the ancient order: 1824 houses for men and 612 for women were re-established. In Naples the religious had diminished by at least one-half.
The period of peace, however, was not destined to endure: the establishment of Italian unity was fatal to the religious orders. The persecution was resumed in the constitutional Kingdom of Sardinia, which was about to become the agent and the type of united Italy. Cavour imposed this anti-religious policy on King Victor Emmanuel. He proposed first to secularize the monastic property: the money thus obtained was to serve as a church fund to equalize the payment of he diocesan clergy. The king finally gave his sanction to a law which suppressed, in his own states alone, 334 convents and monasteries, containing 4280 religious men and 1200 nuns. This ruin and depredation proceeded uniformly with the cause of Italian unity, since the Piedmontese constitution and legislation were imposed on the whole peninsula. The religious orders and benefices not charged with cures of souls were declared useless, and suppressed; the buildings and lands were confiscated and sold (1866). The Government paid allowances to the surviving religious. In some abbeys -- as at Monte Cassino -- the members of the community were allowed to remain as care-takers. The Papal States were subjected to the same policy after 1870. The Italian authorities contented themselves with depriving the religious of their legal existence and all they possessed, without raising any obstacles to a possible reconstruction of regular communities. A certain number of monasteries have thus been able to exist and carry on their work, owing solely to the guarantee of individual liberty; their existence is precarious, and an arbitrary measure of the Government might at any time suppress them. After the general dissolution, some Italian religious -- for instance, the Olivetans and the Canons Regular of St. John Lateran -- crossed the Alps and established houses of their respective orders in France.
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Supremi disciplinæ
Motu Proprio of Pius X, promulgated 2 July, 1911, relating to Holy Days of obligation. On Holy Days of precept a twofold duty is incumbent on the faithful, of hearing Mass and of abstaining from servile work. Owing particularly to the high cost of living and to the necessity of caring in due season for crops, fruits, etc., the discipline of the Church has tended to lessen the number of Holy Days in certain countries. Pius X deemed it advisable to extend this policy to the Universal Church, thus effecting greater uniformity. Aside, then, from all Sundays, the obligation of hearing Mass and abstaining from servile work is now confined to eight days: Christmas, New Year's Day or the feast of the Circumcision, Epiphany (6 Jan.), the Ascension of Our Lord, the Immaculate Conception (8 Dec.), the Assumption of the Blessed Virgin (15 Aug.), the feast of Sts. Peter and Paul (29 June), and, finally, the feast of All Saints (1 Nov.). Where, however, any of the above feasts has been abolished or transferred, the new legislation is not effective. In the United States consequently the Epiphany and the feast of Sts. Peter and Paul are not days of precept (see Third Plenary Council of Baltimore, tit. III, a. ii and p. cv). Feasts of patrons are no longer Holy Days of obligation. Bishops may, if they choose, transfer the celebration of these patronal feasts to the following Sunday in accordance with liturgical laws. If it is desired in certain countries or dioceses to retain as days of precept one or other feast abrogated by the Constitution "Supremi disciplinæ", permission must be obtained from the Holy See.
There is no longer any obligation, as formerly in many countries, of assisting at the Holy Sacrifice or abstaining from servile work on the feast of St. Joseph (19 March), the Nativity of St. John the Baptist (24 June), or Corpus Christi. According to the present Motu Proprio the feast of St. Joseph, with an octave, is to be celebrated on the Sunday following 19 March, unless that date fall on Sunday; the Nativity of St. John the Baptist on the Sunday preceding the feast of Sts. Peter and Paul (29 June); Corpus Christi on the first Sunday after Trinity Sunday. Scarcely, however, was the "Supremi disciplinæ" promulgated, when (S. R. C., 24 July) it was modified as follows: The solemn commemoration of St. Joseph without an octave remains on 19 March. The feast of the Patronage of St. Joseph, however, on the third Sunday after Easter is raised to a double of the first class, a primary feast with an octave. Likewise the feast of Corpus Christi with its privileged octave is observed as formerly on the Thursday after Trinity Sunday, but the solemnity of the feast is transferred to the following Sunday. Liturgical questions, to which the above changes gave rise, were settled by a Decree of the Sacred Congregation of Rites, 28 July, 1911.
The present Motu Proprio institutes another important change in legislation. As feasting and fasting are incompatible Pius X has abolished the obligation of fasting as well as that of abstinence for the Universal Church, should such obligation coincide with any of the eight feasts, as above. According to the "Nouvelle Revue Theologique", November, 1911, by decree of the S. Cong. of the Council, 28 August, 1911, this dispensation is not for feasts already suppressed, like the Epiphany in the United States. The same general dispensation from the laws of abstinence and fasting is granted by the Holy Father on patronal feasts, abolished by the present Constitution, should they be celebrated solemnly and with a large concourse of the faithful.
ANDREW B. MEEHAN 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

Sura[[@Headword:Sura]]

Sura
Titular see in Augusta Euphratensis, suffragan of Hierapolis. Sura, situated on the banks of the Euphrates, at the intersection of the roads from Palmyra and Beroea or Chalcis, was a military station, and at the beginning of the fifth century was the residence of the prefect of the legio XVI Flavia Firma. In his second Syrian campaign Chosroes assaulted the town; the Armenian, Arsaces, the magister militum, directed the defence; when he fell the inhabitants sent their bishop to Chosroes as an envoy; but the latter, incensed by the resistance he had met with, ordered the destruction of the town, which had held out only half an hour. Justinian erected powerful fortifications there. Its ruins, of little importance, are near the present military post of El Hamman, not far from Rekka in the vilayet of Aleppo. Le Quien, "Oriens christianus", II, 949, mentions three bishops of Sura: Uranius, represented by his metropolitan at Chalcedon, 451; Marion, exiled as a Monophysite in 518; and the one who was envoy to Chosroes, whose name is unknown. The see is mentioned in the "Notitiæ episcopatuum" of the Patriarchate of Antioch in the sixth and tenth centuries.
VAILHÉ in Echos d'Orient, X (Paris, 1907), 94, 145; SMITH, Dict, of Greek and Roman Geog., s. v.; MÜLLER, Notes à Ptolemy, ed. Didot, I, 985; CHAPOT, La frontiére de l'Euphrate à la conguête arabe (Paris, 1907), 285-88 and passim.
S. PÉTRIDÈS. 
Transcribed by Douglas J. Potter 
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Surius, Laurentius[[@Headword:Surius, Laurentius]]

Laurentius Surius
Hagiologist, born at the Hanseatic city of Lübeck, 1522; died at Cologne, 23 May, 1578. It is not certain whether his parents were Catholics or Lutherans. According to a remark made by Peter Canisius ("Epistolæ", ed. Braunsberger, I, 36), he was born a heretic and was brought into the Church by Canisius. Surius studied at the universities of Frankfort-on-the-Oder and Cologne. In the latter university Peter Canisius was a fellow-student. Surius also met there Johannes Justus Lansperger, who induced him to enter the Carthusian monastery at Cologne, in 1542. The greater part of his life after this was spent in his monastery, where he was a model of piety, of rigid observance of the rules of the order, and of earnest work as a scholar; for these reasons he was held in high esteem by St. Pius V. He devoted himself chiefly to the domains of church history and hagiography, and wrote a large number of works on these subjects. He also translated into Latin many works, mainly ascetical and theological. Among these translations should be mentioned writings by Tauler, Heinrich Seuse, Ruysbroeck, Gropper's work on the reality of Christ's Flesh and Blood, the sermons of Michael Sidonius, the apologies of Friedrich Staphylus, and an oration by Martin Eisengrein. He completed the "Institutiones" of Florentius of Haarlem, prior of the Carthusians of Louvain, and edited a new edition of the "Homiliarium" of Charlemagne. He wrote against Sleidanus his "Commentarius brevis rerum in orbe gestarum ab a. 1500 ad a. 1564" (Cologne, 1566), which was continued by others. He was also the author of a collection of the Acts of the councils: "Concilia omnia tum generalia tum provincialia" (4 vols., Cologne, 1567).
His most important and still valuable work is his collection of the lives of the saints, "De probatis Sanctorum historiis ab Al. Lipomano olim conscriptis nunc primum a Laur. Surio emendatis et auctis", the first edition of which appeared in six volumes at Cologne in 1570-77. He began a second edition which was finished after his death by his colleague in the monastery, Mosander, who added a seventh volume (Cologne, 1582). A third edition with an improved text appeared at Cologne in 1618; a new and revised edition was published (1875-80) at Turin in thirteen volumes. Notwithstanding the liberties taken by Surius with the text of the manuscripts he used, his work has rendered great service and has furnished many narratives concerning the lives of the saints that have been published in various languages.
HURTER, Nomenclator, III (3rd ed.), 111-115; HARTZHEIM, Bibliotheca Coloniensis, (Cologne, 1747), 218 sq.; Allgemeine deutsche Biographie, s. v.
J. P. KIRSCH. 
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Surnames of Famous Doctors
It was customary in the Middle Ages to designate the more celebrated among the doctors by certain epithets or surnames which were supposed to express their characteristic excellence or dignity. This was especially the case with the doctors in law and theology. The following list exhibits the principal surnames with the dates of death.
DOCTORS IN THEOLOGY
Abstractionum -- Francis Mayron, O.F.M., 1325 or 1327. 
Acutissimus -- Sixtus IV, 1484. 
Acutus -- Gabriel Vasquez, S.J., 1604. 
Amoenus -- Robert Conton, O.F.M., 1340. 
Angelicus -- St. Thomas Aquinas, O.P., 1274. 
Arca testamenti -- St. Anthony of Padua, 1231. 
Authenticus -- Gregory of Rimini, O.S.A., 1358. 
Averroista et philosophiae parens -- Urbanus, O.S.M., 1403. 
Beatus et fundatissimus -- Ægidius of Colonna, O.S.A., 1316. 
Bonus -- Walter Brinkley, O.F.M., 1310. 
Christianus -- Nicholas of Cusa, 1464. 
Clarus -- Louis of Montesinos, 1621. 
Clarus ac subtilis -- Denis of Cîteaux, 15th cent. 
Collectivus -- Landolfo Caracciolo, O.F.M., 1351. 
Columna doctorum -- William of Champeaux, O.S.B., 1121. 
Contradictionum -- Johann Wessel, 1489. 
Divinus Ecstaticus -- John Ruysbroeck, Can. Reg., 1381. 
Doctor doctorum Scholasticus -- Anselm of Laon, 1117. 
Dulcifluus -- Antonius Andreas, O.F.M., 1320. 
Ecstaticus -- Denys the Carthusian, 1471. 
Eminens -- St. John of Matha, O.Trin., 1213. 
Emporium theologiae -- Laurent Gervais, O.P., 1483 . 
Exellentissimus -- Antonio Corsetti, 1503. 
Eximius -- Francisco Suarez, S.J., 1617. 
Facundus -- Petrus Aureoli, O.F.M., 1322. 
Famosissimus -- Petrus Alberti, O.S.B., 1426. 
Famosus -- Bertrand de la Tour, O.F.M., 1334. 
Fertilis -- Francis of Candia, O.F.M., 15th cent. 
Flos mundi -- Maurice O'Fiehely, O.F.M. Abp of Tuam, 1513. 
Fundamentalis -- Joannes Faber of Bordeaux, 1350. 
Fundaiissimus -- see Beatus. 
Fundatus -- William Ware, O.F.M., 1270. 
Illibatus -- Alexander Alamannicus, O.F.M., 15th cent. 
Illuminatus -- Francis Mayron, O.F.M., 1325-27; Raymond Lully, O.F.M., 1315. 
Illuminatus et sublimis -- Joannes Tauler, O.P., 1361. 
Illustratus -- Franciscus Picenus, O.F.M., 14th cent. 
Illustris -- Adam of Marisco, O.F.M., 1308. 
Inclytus -- William Mackelfield, O.P., 1300. 
Ingeniosissimus -- Andrew of Newcastle, O.F.M., 1300. 
Inter Aristotelicos Aristotelicissimus -- Haymo of Faversham, O.F.M., 1244. 
Invincibilis -- Petrus Thomas, O.F.M., 14th cent. 
Irrefragibilis -- Alexander of Hales, O.F.M., 1245. 
Magister Sententiarum -- Peter Lombard, 1164. 
Magnus -- Albertus Magnus, O.P., 1280; Gilbert of Citeaux, O.Cist, 1280. 
Marianus -- St. Anselm of Canterbury, O.S.B., 1109. 
Mellifluus -- Bernard, O.Cist, 1153. 
Mirabilis -- Antonio Perez, S.J., 1649; Roger Bacon, O.F.M., 1294. 
Moralis -- Gerard Eudo, O.F.M., 1349. 
Notabilis -- Pierre de l'Ile, O.F.M., 14th cent. 
Ordinatissimus -- Johannes de Bassolis, O.F.M., c. 1347. 
Ornatissimus et sufficiens -- Petrus de Aquila, O.F.M., 1344. 
Parisiensis -- Guy de Perpignan, O.Carm, 1342. 
Planus et utilis -- Nicolas de Lyre, O.F.M., 1340. 
Praeclarus -- Peter of Kaiserslautern, O.Praem, 1330. 
Praestantissimus -- Thomas Netter (of Walden), O.Carm, 1431. 
Profundissimus -- Paul of Venice, O.S.A., 1428; Gabriel Biel, Can. Reg., 1495; Juan Alfonso Curiel, O.S.B., 1609. 
Profundus -- Thomas Bradwardine, 1349. 
Refulgidus -- Alexander V, 1410. 
Resolutissimus -- Durandus of Saint-Pourcain, O.P., 1334. 
Resolutus -- John Bacon, O.Carm., 1346. 
Scholasticus -- Peter Abelard, 1142; Gilbert de la Porree, 1154; Peter Lombard, 1164; Peter of Poitiers, 1205; Hugh of Newcastle, O.F.M., 1322. 
Seraphicus -- St. Bonaventure, O.F.M., 1274. 
Singularis et invincibilis -- William of Occam, O.F.M., 1347 or 1359. 
Solemnis -- Henry of Ghent, 1293. 
Solidus Copiosus -- Richard of Middleton, O.F.M., 1300. 
Speculativus -- James of Viterbo, O.S.A., 1307. 
Sublimis -- Francis de Bachone, O.Carm., 1372; Jean Courte-Cuisse, 1425. 
Subtilis -- Duns Scotus, O.F.M., 1308. 
Subtilissimus -- Peter of Mantua, 14th cent. 
Succinctus -- Francis of Ascoli, c. 1344. 
Universalis -- Alanus of Lille, 1202; Gilbert, Bishop. of London, 1134. 
Venerabilis et Christianissimus -- Jean Gerson, 1429. 
Venerandus -- Geoffroy de Fontibus, O.F.M., 1240. 
Vitae Arbor -- Johannes Wallensis, O.F.M., 1300
DOCTORS IN LAW
Aristotelis Anima -- Johannes Dondus, 1380. 
Doctor a Doctoribus -- Antonius Franciscus, 1528. 
Fons Canonum -- Johannes Andrea, 1348. 
Fons Juris Utriusque -- Henry of Susa (Ostia), 1267-81. 
Lucerna Juris -- Baldus de Ubaldis, 1400. 
Lucerna Juris Pontificii -- Nicholas Tedeschi, O.S.B., 1445. 
Lumen Juris -- Clement IV, 1268. 
Lumen Legum -- Irnerius, 13th cent. 
Memoriosissimus -- Ludovicus Pontanus, 1439. 
Monarcha Juris -- Bartholomew of Saliceto, 1412. 
Os Aureum -- Bulgarus, 1166. 
Pacificus (Proficuus) -- Nicolas Bonet, O.F.M., 1360. 
Pater Decretalium -- Gregory IX, 1241. 
Pater et Organum Veritatis -- Innocent IV, 1254. 
Pater Juris -- Innocent III, 1216. 
Pater Peritorum -- Pierre de Belleperche, 1307. 
Planus ac Perspicuus -- Walter Burleigh, 1337. 
Princeps Subtilitatum -- Francesco d'Accolti, 1486. 
Speculator -- William Durandus, 1296. 
Speculum Juris -- Bartholus of Sassoferrato, 1359. 
Subtilis -- Benedict Raymond, 1440; Filippo Corneo, 1462. 
Verus -- Thomas Doctius, Siena, 1441
E.A. PACE 
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Surplice
A large-sleeved tunic of half-length, made of fine linen or cotton, and worn by all the clergy. The wide sleeves distinguish it from the rochet and the alb; it differs from the alb inasmuch as it is shorter and is never girded. It is shorter and is never girded. It is ornamented at the hem and the sleeves either with embroidery, with lace-like insertions, or with lace. The lace should never be more than fifteen inches wide, as otherwise the real vestment is necessarily too much shortened by this merely ornamental addition. The surplice belongs to the liturgical vestment in the strict sense, and is the vestment most used. It is the choir dress, the vestment for processions, the official priestly dress of the lower clergy, the vestment worn by the priest in administering the sacraments, when giving blessings, at Benediction of the Blessed Sacrament, etc.; in the last-mentioned cases it is the substitute for the alb, which, according to present custom, is worn only at Mass and a few other functions. The blessing of the surplice by the bishop or by authorized priest is proper, but not strictly prescribed. As the distinctive sacerdotal dress of the lower clergy the bishop, after giving the tonsure, places it on the candidate for orders with these words: "May the Lord clothe thee with the new man, who is created in righteousness and true holiness after the image of God."
HISTORY
The time of the introduction of the surplice cannot be determined. Without doubt it was originally merely a choir vestment and a garment to be worn at processions, burials, and on similar occasions. As a liturgical dress in this sense it is met outside of Italy (in England and France) as early as the eleventh century, but it is not found in Italy until the twelfth century. The surplice may have been used in isolated cases during the twelfth century instead of the alb in administering the sacraments and at blessings, but this use did not become general until the thirteenth century. Towards the close of the twelfth century the surplice was already the distinctive dress of the lower clergy, even though this was not the case everywhere. However, the placing of the surplice on the clerics after the giving of the tonsure (cf. above), is first testified by the Pontificals of the fourteenth and fifteenth centuries. The name of the surplice arises from the fact that it was worn by the clergy, especially in northern Europe, over (super) the universally customary fur clothing (pelliceoe). This is stated by Durandus and by the English grammarian Gerlandus, both of whom lived to the thirteenth century. The fur clothing not only led to the name of the surplice, but it was probably the cause of its appearance. For it is evident that a large-sleeved, ungirdled tunic was better suited to go over heavy fur coats than a narrow-sleeved, girded alb. It seems most probable that the surplice first appeared in France or England, whence its use gradually spread to Italy. It is possible that there is a connection between the surplice and the Gallican alb, an ungirdled liturgical tunic of the old Gallican Rite, which was superseded during the Carlovingian era by the Roman Rite. The founding of the Augustinian Canons in the second half of the eleventh century may have had a special influence upon the spread of the surplice. Among the Augustinian Canons the surplice was not only the choir vestment, but also a part of the habit of the order. In addition to the surplice we find frequent early mention of a "cotta". It is possible that between the superpelliceum and the cotta there may have been some small difference (perhaps in length or width), but most probably these terms were only different names for the same liturgical vestment (cf. Braun, op. cit. in bibliography, p. 142). Originally the surplice was a full-length tunic — that is, it reached to the feet. In the thirteenth century it began to be shortened, although in the fifteenth century it still reached halfway between the knee and the ankle. In the sixteenth century, however, it was so short that it frequently reached only just below the hips. As the length of the surplice was lessened, the length and breadth of the sleeves was naturally reduced, so that in this respect also there is a great difference between the original surplice and that of the eighteenth century. More striking than these mere alterations of size were other changes made in the surplice, some of which appeared as early as the thirteenth century, and by which its entire shape and appearance was more or less altered, various forms of the surplice being produced. Thus, surplices appeared with slit-up sleeves (thus with wings of material rather than sleeves); then surplices which, besides being slit up on the under side of the sleeve, were also open at the sides, the surplices being thus like scapulars in form. Also surplices without sleeves, having mere slits for the arms; finally surplices resembling the medieval bell-shaped chasuble with only an opening in the middle for the head — this shape was customary in the sixteenth and seventeenth centuries, especially in Venetian territory. These variations met with the disapproval of provincial and diocesan synods, but their prohibitions had not permanent effect. The scapular-like band that took the place of the surplice among the Augustinian Canons on non-liturgical occasions is not a curtailment of the surplice, but a substitute for it.
ORNAMENTATION
In the Middle Ages the surplice apparently seldom received rich ornamentation. In pictures and sculpture it appears as a garment hanging in many folds, but otherwise plain throughout. There is a surplice at Neustift near Brixen in the Tyrol that dates back to the twelfth (or, at least, to the thirteenth) century; it is the only medieval surplice that we possess. This surplice shows geometrical ornaments in white linen embroidery on the shoulders, breast, back, and below the shoulders, where, as in the albs of the same date, large full gores have been inserted in the body of the garment. After the lace industry developed in the sixteenth century the hem and sleeves of the surplice were often trimmed with lace — at a later period, unfortunately, too often at the expense of the vestment itself. It apparently did not become customary to lay the surplice in folds until the close of the Middle Ages. This custom had vogue especially in Italy, but it frequently degenerated into undignified straining after effect and effeminate display.
BRAUN, Die liturg, Gewandung im Occident u. Orient (Freiburg, 1907); ROHAULT DE FLEURY, La Messe, VII (Paris, 1888); BOCK, Gesch. der liturg. Gewander, II (Bonn, 1866).
JOSEPH BRAUN 
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Susa
(Gr. Sousan, Sousa)
The capital of the Kingdom of Elam, and from the time of Cyrus, or more probably of Darius I, the winter residence of the kings of Persia. It was situated on the River Ulai or Eulaeus (Dan., viii, 2, 16; Pliny, "Hist. Nat.", VI, 27), which was probably a branch of the Choaspes, now the Kerkha, formerly connected with the Pasitigris, now the Karun. After an existence of more than fifteen centuries the city was destroyed by Assurbanipal about 647 B.C., but it rose from its ruins, and under Persian rule enjoyed great prosperity. It began to decay under the Seleucids, and after the destruction of the Sassanid monarchy by the Arabs it was gradually abandoned. The "castle" (II Esd., i, 1; Dan., viii, 2), or acropolis, was distinct and separated from the city, though in the Book of Esther the Vulgate neglects the distinction (in i, 2, 5; ii, 3 ,5 ,8.; iii, 15; viii, 14; ix, 6, 11, 12, the "castle", and not the city, is meant). Here Darius I built a vast palace, in which under his successor occurred the events narrated in the Book of Esther. The ruins of the acropolis, covering about 300 acres, have been explored by Williams and Loftus, and more thoroughly by Dieulafoy and de Morgan. The excavations have yielded some important finds, among others the code of Hammurabi.
LOFTUS, Chaldoea and Susiana (London, 1857), 344 sqq.; DIEULAFOY, La Perse, la Chaldee, et al Susiane (Paris, 1887); IDEM, L'Acropole de Suse (Paris, 1893); JAME DIEULAFOY, A Suse: Journal des Fouilles (Paris, 1888); DE MORGAN, Delegation en Perse (Paris, 1899—); BILLERBECK, Susa (Leipzig, 1893).
F. BECHTEL 
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Suspension (in Canon Law)
Suspension, in canon law, is usually defined as a censure by which a cleric is deprived, entirely or partially of the use of the power of orders, office, or benefice. Although ordinarily called a censure because it is generally a medicinal punishment inflicted after admonitions and intended to amend the delinquent, yet it is not necessarily so for it is occasionally employed as a chastisement for past offences, As early as the time of St. Cyprian (died 258), we read of clerics deprived of the income of their charges and also of suspension from the determined functions for which one had been ordained. We know also that clerics were sometimes temporarily deprived of Communion (Can. Apost., 45; Conc. Illib c. 21). The Council of Neocæsarea (Can. 1) in 315 decrees perpetual suspension from all functions for certain misdemeanours, while the Fourth Council of Carthage (can. 68), by forbidding a delinquent bishop to ordain, gives an example of partial suspension. Again, the Third Council of Orléans (can. 19) in 538 decrees suspension from orders but not from stipend, and the Council of Narbonne (can. 11) suspends certain clerics from receiving the fruits of their benefices.
When a suspension is total, a cleric is deprived of the exercise of every function and of every ecclesiastical right. When it is partial, it may be only from the exercise of one's sacred orders, or from his office which includes deprivation of the use of orders and jurisdiction, or from his benefice which deprives him of both administration and income. When a suspension is decreed absolutely and without limitation, it is understood to be a total suspension. A partial suspension deprives a cleric of the use of that power only which is expressed in the sentence. A cleric does not incur an irregularity when he violates a suspension imposed for a former transgression, because then there is no violation of a censure. The same holds good if he has been suspended for some defect of mind or body not blameworthy. Irregularity is contracted when a cleric performs a solemn act of sacred orders, from the use of which he had been suspended. Thus, if a bishop forbidden to celebrate Mass pontifically were to perform such a function, he would not incur irregularity because he does not thereby exercise any substantial act of episcopal orders. As the Church can not deprive a suspended cleric of the power of sacred orders, but only forbids their use, it follows that acts of sacred orders remain valid after suspension. On the other hand, acts of jurisdiction become null and void after a suspended cleric has been denounced by name, because the Church has power to deprive one totally of jurisdiction. Suspension ex informata conscientia has the same effect as a formal suspension, but it is not inflicted by judicial sentence, but as an extraordinary remedy, without the canonical monitions being necessary, and it is imposed for occult but grave crimes.
When a cleric has been suspended from the income of his benefice, it is not the Church's desire that he be reduced to actual want. Consequently sufficient support is to be given to him, provided he have no means of his own and be willing to amend. Even when he does not turn from his evil ways, the clerical dignity requires that he be not suffered to fall into extreme want or danger of starvation. The principal grounds on which suspension is incurred ipso facto in the present discipline of the Church are found in the Decrees of the Council of Trent and in the Constitution "Apostolicæ Sedis Moderationi", though a few others have been added. A cleric is relieved of suspension, if it was a censure, by the absolution of him to whom it was reserved in case of reservation. When it was inflicted for a definite time or under a certain condition, it ceases of itself when the limitation is fulfilled. If the suspension was perpetual and decreed on account of a former crime, it may be removed by mere dispensation of the proper authority.
TAUNTON, The Law of the Church (London, 1906), s. v.; SMITH, The New Procedure in Criminal and Disciplinary Causes (New York, 1890); SLATER-MARTIN, Manual of Moral Theology, II (New York, 1908).
WILLIAM H. W. FANNING. 
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Sweden
The largest of the three Scandinavian countries and the eastern half of the Scandinavian peninsula, lies between 55ºand 68º north latitude and 12º and 24º east longitude. It is bounded on the west by Norway, the Skager Rack, and the Cattegat, on the east by Russian Finland and the Baltic. (For map see DENMARK.) Including the Islands of Gotland and Öland, Sweden has an area of 172,876 square miles, of which 73,040 are forest land; 15,000, water; over 20,000, farming and grass land, while what is left consists of barren land, moorland, and pasture land. Although the elevation of the land is on the whole considerably higher than that of Denmark, still the country lacks the mountainous districts of Norway; it is only in the northern part that there are found some mountain peaks, as Suliteluma, which rises to a height of 6150 ft. and glaciers such as Sylfjell. The ground consists chiefly of primitive rock, granite, and gneiss, the disintegrated parts of which form the soil.
In Gotland the Öland chalk also appears, and in Skåne coal is found. No country in Europe, with exception of Russia, has larger lakes than Sweden. The largest is Lake Wenern (2200 square miles), the most beautiful is the Wettern (733 square miles), the one containing the greatest number of islands and most frequented is Lake Mälar. Stockholm, the beautiful capital of Sweden, is situated on the outlet that connects Lake Mälar with the sea. The country's many, and generally swift, rivers not only form beautiful waterfalls, as Trollhaettan, Taennforsen etc., but also contain in their great abundance of water about 5,000,000 horsepower. Lakes and rivers are frequently connected with one another and with the sea by canals; one of the most important is the Göta Canal. The climate is relatively mild, especially in the southern provinces and Gotland. The rainfall is fairly regular. In summer the days are not only long and bright, but also very warm. In the northern part of Sweden the sun does not set from the end of May until the July. Naturally the winter is a complete contrast to this: for months the land is covered with heavy snow, and the water has a thick covering of ice.
Sweden is very heavily wooded; in the south the forests consist chiefly of beeches and oaks; in the higher latitudes conifers take the place of these; birches are found below 69º N. lat. The forests and open country give shelter and food to large numbers of wild animals; besides hares and deer there are also reindeer and squirrels. Formerly wolves and bears were numerous, but now they are only found in the most unfrequented parts of the northern provinces and will before long disappear. In Southern and Central Sweden the same varieties of grain and vegetables are cultivated as are grown in Germany, Denmark, and Northern France. In sheltered places grapes are grown as high as 60º N. lat. and at times are sweet in this latitude, but are not suitable for wine. Much attention is given to the breeding of cattle and the making of butter and cheese. The mines, especially at Gellivare, yield a large quantity of fine iron ore. The river and high-sea fishing (salmon, cod, herring) has attained large proportions. The Scandinavian exhibition held in 1897 showed the extraordinary development of manufacture during the last hundred years. The most valuable exports are wood, either in the rough or worked, and iron in the ore or in bars; the annual value of the export of the first is 200,000,000 kronen and of the second 100,000,000 kronen. Butter and cheese to the value of about 40,000,000 kronen are exported annually; live-stock, hides, and fish, 20,000,000 kronen. The value of the most important imports is as follows: coal, 66,000,000 kronen; all kinds of groceries and manufactures, 50,000,000 kronen; grain, 52,000,000 kronen. Traffic and commerce are promoted by the numerous canals and the excellent roads; by a large number of railways, having a length altogether of 8694 miles and owned partly by the State and partly by private citizens; by an excellent postal, telegraph, and telephone system. In 1909 the Swedish merchant marine included 1800 sailing vessels with 200,000 tons, and 1200 steamships with 583,000 entered or left Swedish ports. The unit of coinage is the krone, which equals 100 öre or 1.12 marks of the German coinage, and equals 27 cents in U.S. money. Weights and measures follow the metric system.
The great majority of the population of 5,500,000 persons consist of Swedes (Svear and Götar), and of people of Danish descent settled in the southern provinces who are now Swedish in speech and thought. In the north Finns and Lapps are found who, although they understand Swedish, still hold to their own customs and languages. Officially nearly the entire population belongs to the Lutheran State Church. Nevertheless, large numbers are indifferent or have no belief; the sects are steadily multiplying. The few thousand Catholics are scattered through the entire country and regularly organized parishes exist only at Stockholm, Gothenburg, Malmö, Norrköping, and Gefle. The number of marriages (33,000) is increasing, while the annual birth-rate changes but little. Divorce has become quite frequent. Emigration, however, has declined. As regards education and training, there are five schools of high rank, including the two well-endowed universities Upsala and Lund; a large number of technical schools, gymnasia, primary and itinerant schools. The national wealth is estimated at four milliards; the national debt in 1910 amounted to 527,000,000 kronen.
Sweden is a constitutional monarchy; the crown is hereditary in accordance with the law of primogeniture. The Parliament consists of two houses, and the king has the right of veto. Administration and justice in Sweden, like the same departments of government in England, have retained many German peculiarities. For administration the kingdom is divided into twenty-five districts, called laens, each of which is governed by a landshoefding. Justice is administered by district and upper courts. For ecclesiastical purposes Sweden is divided into twelve dioceses, each containing a large number of parishes; at the head of each diocese is a bishop. The primate of Sweden is the Archbishop of Upsala; the king is the summus episcopus. In Sweden liability to military service lasts twenty years; twelve years are spent in the first levy (Bevaering), eight years in the reserve. The time of actual service is short, being barely one year in most instances. Naturally the officers receive a thorough military training. In times of peace the army numbers 66,000 men, of whom 6000 serve in the cavalry, 7000 in the artillery, 2000 in the engineer corps. In wartime the army can easily be doubled. The Swedish navy is small but good; it is only used for coast defence. Its equipment consists of 1000 officers and non-commissioned officers and 4000 marines and sailors. The national colours are yellow and blue. The battleflag is blue with a yellow horizontal cross that runs out into a tongue; the two blue sections of the flag likewise end in tongues. The flag of the merchant marine is square, blue in colour with a yellow horizontal cross. There are several decorations of honour, the highest being the Order of the Seraphim. The Order of Charles XIII is only intended for Freemasons. The present King of Sweden is Gustavus V, who was born 16 July, 1858, and is a member of the Bernadotte family; in 1887 he married Princess Victoria of Baden.
ECCLESIASTICAL HISTORY
Nothing positive is known as to the religious ideas of the prehistoric inhabitants of Sweden during the Stone and Bronze Ages. It is hardly possible, however, to doubt that they believed in a life after death, as they were accustomed to offer sacrifices at the graves of their dead, and to place in these graves the weapons, tools, utensils, and ornaments of those there buried. Their religion was an ancestral worship. Light or its chief representative, the sun, appears to have received as Ty-deus, equivalent perhaps to Zeus, the veneration of a divinity. This is shown by two symbols derived from the Stone Age, the wheel and the axe. Subordinate to this may have been a form of worship paid to individual trees, springs, rivers, and lakes, as striking natural phenomena, which is not entirely extinct even yet. For example, sacrifices are offered in "fairy-mills" (älfkvarnar), and despite attempts to dispel superstitions by the schools the belief in house spirits and forest sprites is still to be found here and there. Great fires are still kindled about Easter time, just as was customary thousands of years ago. At a later date than that above-mentioned the sun-god was regarded from varying points of view and received various names. This led gradually to a number of gods: Thor, Odin, and Frey or Freyr. However, Thor, not Odin, always remained the chief god; he was the god of lightning and of strength.
It is indeed asserted that the worship of Odin came from the South; this, however is contradicted by the fact that his greatest temple stood in Upsala, and that the Scandinavians were the chief worshippers of this god. Among the Germans Wodan, as he was called by them, was treated with but little respect; this is especially true of the tribes of Southern Germany. Moreover, the Scandinavian mythology, as it has come down in the two Eddas, is totally lacking in unity and is in part influenced by Christian ideas. Bloody sacrifices, generally animals, as horses or dogs, were offered to th them. At times human beings were sacrificed, as bondsmen, freemen, and even kings, who in the literal sense of the word were killed with the sword. Those dedicated to Odin were hung in his groves. Once in nine years the feast of the equinoxes was celebrated with special and horrible pomp. On each of the nine days of sacrifice at least one human being was killed, besides large numbers of animals. Dozens of bodies often hung from the trees. A distinct sacerdotal order seems to have been unknown, and the chiefs of the tribes offered the sacrifices themselves.
The first contact with Christianity arose from the expeditions of the Vikings. In this way the Scandinavians became acquainted with, and learned to appreciate, the higher civilization of the southern races; some of the northern warriors were baptized Thus gradually the ground was prepared for the seed of the Gospel. The first effort to convert the country to Christianity was made by the Frank, Ansgar. At the request of Swedish nobles he was commissioned by the Emperor Louis the Pious to go to Sweden and reached the commercial town of Birka in Maelarsee in 630, after a hard and dangerous journey. Here with the consent of King Björn he preached zealously for more than a year. Twenty-three years later Ansgar, who had in the meantime become Archbishop of Hamburg-Bremen, returned to Sweden, and by his shrewdness and gentleness overcame the hostile efforts of the worshippers of the heathen gods. His successor as archbishop, Rimbert, also sought to carry on the work of converting the Scandinavians. However, internal turmoils and wars soon destroyed what the two pious men had built up., It was not until the beginning of the eleventh century that the Church resumed the work. German and English missionaries competed with one another in preaching the Word, and not without results. In 1008 Olaf Skötkonung was baptized by Siegfried at Husaby in Western Gotland. But the Church made very slow progress. In the reign of King Stenkil a diocese was founded at Skara. In the reign of Ynge the Old, the new faith gained the mastery. The English missionaries David and Eskil, the German missionary Stephen, and the Swede Botvid preached chiefly in Södernmanland, Vestmanland, and Norrland. The first-mentioned died a natural death, the others gained the crown of martyrdom. Still heathenism maintained itself for a long time in isolated spots in the valleys among the mountains.
Naturally the leaven of the Gospel penetrated the hearts of the battle-loving warriors very slowly, and the majority of the baptized were only half Christians. Their knowledge of religion must have remained very limited on account of the lack of printing and of schools. The secular clergy, and later the monks especially, sought with praiseworthy zeal to raise the neophytes to a higher spiritual and moral level. They opposed with growing success drunkenness, violence, polygamy, and the exposure of children. A second diocese was established at Linköping, in the reign of Sverker the Old. Both here and in the monasteries (Alvastra, Nydla, Varnhem, etc.) promising youths were instructed in religion as well as in secular knowledge. The lack of the written word was supplied by zealous preaching of the doctrine of salvation. The poor and sick were tenderly cared for. Christian festivals took the place of the heathen ones, and the organization of the Church made rapid progress. The first national synod was held at Linköping in 1152 under the presidency of the papal legate, Bishop Nicholas of Albano.
Soon after this Upsala was made the see of a diocese; its first bishop was an Englishman named Henrik. Before long he joined a crusade to Finland, remained in that country, and was killed for the Faith. In 1164 Pope Alexander III raised Upsala to an archdiocese and placed the Swedish Church province under it. As early as the national synod just mentioned the collection of Peterspence was sanctioned; the power of the Church was still further increased when in 1200 Sverker the Younger freed the clergy from the secular jurisdiction and made the payment of tithes obligatory. By the decisions of the national synod held at Skennninge in 1248 the influence of the bishops became greater still. At this synod the election of the bishops was transferred to the cathedral chapters, the study of canon law and the rigid observance of the law of celibacy were made obligatory, while the synod also released the entire clerical body from taking the oath of loyalty to the secular authorities. In 1281, during the reign of Magnus Ladulås, the clergy was released from the payment of taxes, and thus was laid the foundation of their too abundant possessions which were only in part applied to good purposes, such as the building and adornment of churches and the founding of schools and homes for the needy. Birgitta or Brigit, the founder of the Brigittine Order, laboured during the reign of King Magnus Eriksson; she also exerted influence as a writer on mystical subjects, and died at a great age at Rome during the latter part of the fourteenth century. At a later date she was canonized.
The civil wars which wasted the country for hundreds of years were alike injurious to faith and morals. In the course of time the possessions of both nobility and clergy became very great; consequently Margaret, queen of the united Scandinavian countries at the end of the fourteenth century, found it necessary to confiscate a part of these lands, which frequently had been gained by doubtful means. On the other hand there were also excellent princes of the Church, as for example, Archbishop James Ulfsson, for whom may be claimed the honour not only of establishing the first printing press in Sweden in 1483, but, what is more, that of founding the University of Upsala. The last Catholic Bishop of Linköping, Hans Brask, also showed much ability and was as zealous in his episcopal duties as in his promotion of learning. However, the great lack of the true Apostolic spirit among the other church dignitaries is shown by the fact that Archbishop Bengtsson and bishop Carlsson led troops against their kings. In addition, Bishop Hemming Gad did everything he could in 1500 and the following years to overthrow the union of the three kingdoms, and then made common cause with the Danes, while Archbishop Gustavus Trolle, who was a strong supporter of the idea of unity, was deposed on this account by the Swedish national council. This last procedure led to the interference of the pope, an act which though just was ill-timed. The victorious King Christian II was guilty of great cruelty to his former foes, largely due to the influence of Archbishop Trolle, and this made the Church very unpopular among a large portion of the population. Consequently Gustavus Eriksson (Vasa), was elected king in 1523 on account of having incited and led a successful revolution against the domination of Denmark, found the way only too well prepared for the overthrow of all religious conditions.
The first representative of what is called the "ideas of the Reformation" was Olavus Petri, the son of a smith, who was born in 1497 in Örebro. He was a pupil of Luther at Wittenberg and returned home in 1519. As cathedral canon at Straengnaes he won over to his opinions the archdeacon Laurentius Andreas. Very soon the new ruler saw how advantageous it would be to him if he were able to crush the power of the bishops and to confiscate the lands of the Church. As early as 1524 Gustavus Vasa broke off the official connexion of the country with the Roman Curia and permitted Olavus to preach the heretical principles of his former teacher openly in the chief church of Stockholm. Prelates who held strictly to the Faith, as Bishop Peter Jakobsson (Sunnanwader) and the cathedral provost Knut of Västerås, were accused of treason and executed without any further legal process. At a diet at Västerås three years later Gustavus Vasa was able, by skilful dissimulation, to obtain the passage of laws which made him the summus episcopus of the Swedish Church and brought the Church into helpless subordination to the State. In order to dupe the people the Mass, veneration of saints, and pilgrimages were not discontinued at first, ecclesiastical vestments and ceremonies were also retained almost without change. But at the same time, the king and the nobility appropriated as much of the Church lands for themselves as was possible, taking twelve thousand large peasant farms. Even the sacred utensils and bells were seized by Vasa. Many monks and nuns were driven out of their monasteries; a number, including all the members of the Franciscan monastery of Raumo, were killed under circumstances of great cruelty. In order to win over the priests they were permitted to marry, and a great effort was made to win over the common people to the new doctrine by translating the Bible into the vernacular. The attempts of the Dalecarlians and Smålanders, who held to the Church, to check the rapid advance of Protestantism was defeated prominent leaders of the Catholic party, bishop Brask of Linköping, Bishop Haraldsson of Skara, "Lagman" Ture Jonsson, and others, were obliged to flee. Nils Dacke, a peasant of Småland, who for some time successfully led his countrymen against the king, was finally killed in battle. At a second diet held at Västerås in 1544 nearly all the feast days were suppressed and all Catholic customs excepting a few were done away with. The declaration was also made that the country would "never again abandon the word of God and the pure Gospel".
The two chief reformers of Sweden were Olaf and his brother Lars (Laurentius). Gustavus Vasa had made the latter Archbishop of Upsala after the flight of the last lawful bishop, John Magni. Three years before the second Diet of Västerås the two brothers fell into disgrace with the king and were condemned to death; however, upon the payment of a large fine they were pardoned. They were replaced as councillors of the princely tyrant by two Germans, Konrad of Pyhy and Georg Normann, until Konrad was also sent to prison. The skill and success with which Gustavus "purified" the Church is shown by the fact that, although originally almost penniless, at his death he possessed 1,300,000 thalers in coin (about $6,250,000 at the present value of money), and 5000 large farms. This landed property was afterwards called the "Gustavian patrimony". After his death ecclesiastical matters remained for a time as he had left them. However, his son, John III, who had married a Catholic princess, Katherine Jagellon of Poland, was strongly inclined to the Catholic Church. At the diet held in Stockholm in 1577 he forced the Protestant clergy to consent to a new liturgy (Röda Boken) and new ecclesiastical regulations. The negotiator for the papacy, Antonio Possevino, S.J., was even able to persuade the monarch to enter the Catholic Church and to begin negotiations with the pope. As, however, the pope could not consent to the Swedish demands, no permanent agreement was made. After John's death his brother Charles called a church assembly at Upsala in 1593 which was largely composed of preachers (135) from the Diocese of Upsala, while the other dioceses were only scantily represented. The members of the assembly repudiated John's liturgy and, in order to avoid all dissension, the "unchanged Augsburg Confession" was made the religion of the State. Severe punishment was the penalty of apostasy from it, while the exercise of any other form of worship was strictly forbidden. In the Province of Finland, just as in Sweden, Protestantism was introduced by force; it was not until towards the end of the sixteenth century, however, that there were no longer nuns at Vadstena and Nådendal and that Catholicism came to an end.
In this period the intolerance of Protestantism was so great that Sigismund, son of John III, who was also King of Poland and a Catholic, was not allowed to hold Catholic services in private, and the expulsion of all non-Lutherans was decreed. After Sigismund's overthrow in 1598 and deposition in 1599 a number of the noblest men of the country were executed on account of their loyalty to their king and their Church. Draconian laws were to put an end forever to "popery". Conversion to Catholicism was punished with loss of all civil rights and perpetual banishment. Foreign ecclesiastics who remained in the country to carry on a propaganda were to be punished with severe imprisonment and heavy fines, and even to be expelled. Conditions did not become better until two hundred years later when, in 1780, King Gustavus III at the request of the Estates granted the free exercise of their religion to "Christians of other faiths" who desired to settle in Sweden for the sake of carrying on commerce or manufactures. In consequence of this, Rome in 1783 appointed a vicar Apostolic for Sweden, who, however, could effect but little, as up to the year 1860 natives of Sweden were forbidden to enter the Catholic Church under penalty of expulsion from the country. Since the year 1873 members of the national Church who are over eighteen years of age may join other religious societies. All proselytizing by the dissenters is forbidden. Moreover, there still exist a series of juggling enactments, which have lately been multiplied, so that there is very little actual religious freedom. According to the literal interpretation of the constitution Christians of all faiths may be appointed to all offices, excepting the Council of State, but this is not carried out in practice, and in this regard no change will be made within the near future.
Those desiring the history in detail of the development of the Lutheran State Church of Sweden will find it given very exactly and with copious foot-notes in the excellent work of the Anglican Bishop of Salisbury, Dr. John Wordsworth, quoted in the bibliography. It is only necessary to remark here that gradually new life sprang up from the ruins of the Catholic church organization. The University of Upsala was revived and another university was founded at Lund; in these schools as well as in a number of sees men excellent in their way carried on fruitful labours; missions to the heathen were begun in Sweden earlier than elsewhere--for example, the missions to the Laplanders and the Indians. However, there was no lack of strife and sectarian movements in the Church (Pietism, Moravianism, Swedenborgianism, etc.); since the middle of the eighteenth century Rationalism and Infidelity have assumed formidable proportions. Freemasonry is strong in Sweden, and among its members are many clergymen, church dignitaries, and even bishops. The majority of teachers in the higher schools and many preachers reject belief in the Trinity and regard Christ simply as a sage and philanthropist. Even the instruction for confirmation is at times made use of to sow the seeds of doubt in youthful hearts; matters have gone so far that a bishop declared, without exciting much opposition, that the Apostles' Creed was unnecessary. The number of the unbaptized is constantly increasing. Attendance at church and at the Communion service (8 per cent of the normal attendance) is rapidly declining of late years. Among many intense love of pleasure and unbridled sensuality prevail. Notwithstanding the practice of abortion in many places, every third child is illegitimate. These things lead many of the better classes to join the sects, among which the largest membership belong to the Methodists and Baptists.
The number of clergy grows continually less, and those who still hold to the Confession of the State Church are hampered in their efforts to maintain religion by the fact that their energies are largely absorbed by matters of secular administration. Consequently the men who courageously fight for their convictions deserve all the more credit, even though they are at the present opponents of Rome. It is due to them that of late far more than formerly efforts have been made to renovate all the churches, and to build new ones, and to improve church music and religious art; as regards the liturgy, a desire to revive the old forms has of late become apparent. Much is done for missions both by the State Church and by the followers of Valdenström, who, notwithstanding their separatistic inclinations, work in union with the State Church in this matter. The various missionary associations labour among the heathen in South Africa, the Congo State, India, China, and Japan. In Palestine the effort is made, with but slight success, to bring the "pure gospel" to Roman Catholics and Orthodox Greeks. The same effort in Abyssinia is defeated by the conservatism of the Coptic Christians. Missions are also established for converting Jews and Mohammedans although little has been accomplished. On the other hand, home missions and work among the Swedes, especially in America, have made considerable progress.
POLITICAL HISTORY
It will probably never be possible to determine when Sweden was first inhabited. However, the large number of objects found by excavating justify the belief that several thousand years before Christ there were people living along the seashore (Baltic, Cattegat) and by the lakes to whom the use of metals was unknown. With constantly increasing skill they manufactured weapons and utensils from horn, stone, and clay. Their only food was gained by hunting and fishing. The raising of cattle and agriculture seem to have become customary very slowly. The dead were buried either in a recumbent or sitting position, in curiously formed stoned chambers over which at times mounds of earth of considerable size were raised. Scientific men do not agree as to the original home from which the prehistoric inhabitants of Sweden came. It seems hardly probable that they all spread from the south to the north. Still this may be true of the inhabitants of the present Provinces of Skåne, Blekinge, and Halland. The Stone Age at last gave way to the Age of Bronze. Some two thousand years before our era men learned how to fuse copper and tin, as is proved by great numbers of utensils, as knives, daggers, swords, and shields that have been preserved, which were sometimes very ingeniously made. Gold also began to be used in this period. Bronze was gradually replaced by iron. Roman traders brought into the country not only articles procued by Roman skill in art but also gold coinage. Up to this time the people had tried to preserve the memory of important events by primitive marks (hällristningar) scratched on rocks; they now learned from the Roman traders the use of letters, but turned these to suit their own taste into the Runic writing that was long in use. The earliest historical knowledge of Scandinavia and its inhabitants is due to Roman authors. Tacitus (Germania, c. xliv) is the first to call the people "Suiones". How closely this tribe living north of Lakes Wetter and Roxen was related to Goths living to the south and west, and how it was able to absorb the latter and give its own name to the combined body will always remain obscure.
About the fifth century of the Christian era the civilization of the country had greatly advanced; this is proved by numerous remains of gold utensils, ornaments, runic stones with inscriptions, burial urns, and other articles. Just as in the later Bronze Age, the bodies of the dead were sometimes burned, sometimes buried; however, the latter custom had the greater prevalence. The Swedes had only a small share in the viking expeditions which, from the eighth century onward, were the terror of the peoples of Europe. Besides, in their expeditions they gained a firm foothold in Finland and also came into closer connexion with their neighbours the Russians. The first efforts of missionaries to convert the Swedes to Christianity occurred in the ninth century. It was not until about the year 1000, when Olaf Skötkonung was baptized by the Anglo-Saxon missionary Siegfried, that Christianity was fairly established. Olaf's family, of whose deeds little is known, died out with Emund the Old (1060). At that time the Kingdom of Sweden included only the present northern provinces, while Skåne, Blekinge, and Halland belonged to Denmark and remained united with this country for centuries. The vast forests were largely the cause of the individual development of the tribes, who were separated from one another by them, rendering a common administration for all much more difficult. As roads were lacking, the rivers and lakes were used to connect the different parts of the country. In regard to the government the election of the king customary in earlier times gave way to a settled succession to the throne. Naturally the machinery of government in the modern sense did not exist. Everything depended upon the initiative and force of the ruler, whose commands might, indeed, not be carried out at all or only in part by the great officials or jarls. The various provinces had each its own laws (lag), and the lagmen, or expounders of the law, had much influence. They were often able to make their office hereditary. The provinces were divided into hundreds (härrads) at the head of each of which was a höfding, whose chief duty was to maintain peace and order. For a long time the father of the family still remained the master within his house. The people were divided into the higher and lower freemen (odalbönder and bönder) and the serfs (trälar), and generally lived together on farms or in villages. The houses were built of wood or clay and were covered with shingles or straw. Even at this time, however, there were larger places with occasional stone buildings, as Skara, Linköping, Orebro, Straengnaes, Vesterås, Upsala, Sigtuna, and, at a little later era, Stockholm, which rose rapidly into prominence. The national character showed sharp contrasts: harshness and gentleness, loyalty and deceit, magnanimity and revengefulness. No observer doubts that the gradual improvement in public morals was due to the influence of the Church.
After the old ruling family was extinct a chief named Stenkil was chosen king. He was connected with the former rulers by his wife who was the daughter of Emund the Old, and was an ardent supporter of Christianity. During his reign the first diocese, Skara, was established in eastern Gotland. However, as the actual Sweden (Uppsvear) still held to heathenism, rival rulers appeared, and for more than twenty years internal strife prevailed. Finally Inge, the second son of Stenkil, was able to defeat his opponents and bring about a complete victory for Christianity. With the death of a nephew, Inge the Younger, in 1125, the family of Stenkil came to an end. The East Goth Sverker, who married Inge's widow, was able for a time to re-establish the unity that had been disturbed, but his son Charles could not maintain himself. On the other hand Erik, a Swede from the northern provinces, won universal recognition. Erik undertook a crusade in Finland and after his return was killed in a battle (1160) with a Danish pretender Magnus Henriksson. In the following year Magnus was killed by the people. Sverker's son Charles obtained the ascendency, but he had to give way in 1167 to Knut Eriksson. During Knut's administration the first Swedish money was coined and Stockholm was founded. After Knut's death Sverker Karlsson, the son-in-law of Birger Brosa, Knut's chief councillor, obtained the throne (1195), although Knut had left children. Birger owed this success to the clergy, whom he favoured on all occasions. A war broke out between Knut's sons and Sverker after Birger's death; Sverker was obliged to flee, and when he sought with Danish aid to regain the throne he suffered a decisive defeat in 1208 near Falköping. Two years later he also lost a battle near Gestitren, when he was killed. His successful rival Erik Knutsson, the first King of Sweden to be crowned, died in 1216. He was followed by John Sverkersson, at whose death ins 1222 the family of Sverker became extinct. Erik, the posthumous son of Erik Knutsson, now came to the throne, but he proved an incompetent ruler and was for a time deposed. By the marriage of his sister Ingeborg with the vigorous Jarl Birger of the Folkunger family he sought to gain Birger for his cause. In 1249 Birger won Finland, which never before had been conquered, for Erik. While Birger was in Finland Erik died, and the nobles of the kingdom elected Birger's son Waldemar. During Waldemar's minority his father carried on the administration with success and skill, maintained good relations with the adjoining countries, and sought to preserve peace at home by wise laws. His son Waldemar, who ruled from 1266, was very unlike his father and had, therefore, to yield the administration to his more strenuous brother Magnus, later called Ladulås.
Magnus was the first to call himself "King of the Swedes and Goths". He continued the work of his father, was able to protect the common freemen (allmogen) against the encroachments of the higher nobility, and in 1285 was able to gain the valuable island of Gotland without a blow. When Magnus died in 1290 his heir Birger was a minor; the lord chamberlain, Torgil Knutsson, carried on the government excellently and without self-advantage. After Birger himself came to power Torgil continued to be his most trusted adviser. Finally the king's brothers were able to so arouse Birger's suspicions of Torgil that he seized and beheaded him without trial in 1306. Punishment for such a shameless act did not fail to follow. Left without his one true friend, Birger was made a prisoner by his intriguing brothers and lost his throne. The unfortunate quarrel between the brothers ended apparently four years later with a settlement whereby Birger received a part of the country. However, he misused the power he had regained to obtain revenge, and allowed his two brothers to die of starvation in prison. At this the indignant people drove him from the throne and elected Magnus (1319), the three-year-old son of the late Duke Erik. Shortly before Magnus had become heir to the throne of Norway by the death of his childless relative King Hakon. When in 1332 Magnus came to power he had the opportunity for the first time to unite temporarily the Danish Provinces of Skåne and Blekinge with his kingdom. His reign was marked by many misfortunes; in particular, the pneumonic plague carried off two-thirds of his subjects. Although the king did much for Sweden by introducing common law and suppressing serfdom, yet he was hardly able to maintain himself in his own country, still less in Norway, especially as he came into disagreement with the pope. He found himself obliged to recognize his son Hakon as King of Norway (1343) and to accept his son Erik as co-regent of Sweden (1356). After Erik's death he reigned jointly with Hakon over both countries. By Hakon's marriage with Margaret, the youthful daughter of King Waldemar of Denmark, the way was prepared for the future union of the three countries.
Discontent with the growing power of the king led the Swedish nobles to revolt against Magnus and offer the crown to Duke Albert of Mecklenburg, who was able, with the aid of German ruling princes, to overthrow Magnus and Hakon (1364). However, as Duke Albert was obliged by agreements made before election to leave unpunished the greatest excesses of the nobles, while the brutality of his vassals and mercenaries aroused universal indignation, it was resolved to elect Margaret Regent of Sweden. In 1375 Margaret had followed her father in the government of the Kingdom of Denmark, and in 1387, after the death of her son Olaf, had been recognized in Norway as the fully authorized and rightful ruler. Albert was defeated by Margaret's army (1389) and was taken prisoner. For a time his adherents continued the struggle for supremacy as pirates (the Vitalians), but finally, in 1395, Queen Margaret came into possession of Stockholm. Before this event the nobles of all three kingdoms at an assembly held at Calmar, 20 July, 1397, had crowned as king of the united kingdoms a boy of seven years, Duke Erik of Pomerania, son of Margaret's niece. At the same time it was settled how the "Union" was in future to be carried on. On account of the great differences in interests and character of the three peoples it is evident that the Union could never attain real strength. As long as Margaret ruled, which was only for fifteen years, everything went smoothly. A woman of great talents and masculine energy, she personally superintended the entire government, saw to the prompt administration of justice, and sought to increase the power of the Crown at the expense of the nobility; her one mistake was that she granted the Danish element too much influence and thus estranged the Swedes. During Margaret's last years Erik began to share in the government, and it was owing to him that a long war broke out with the Counts of Holstein. His attempt to wring a tax from all vessels passing the Oresund made the Hanseatic League his enemy. Only the ability of his wife, Philippa, the daughter of an English nobleman, prevented Copenhagen from falling to the hands of the enemy. Under Erik's autocratic rule the internal government grew worse from year to year, and the growing discontent of the people found vent in bloody revolts. Under the leadership of Engelbrechtsson the Dalecarlians drove away all the Danish supervisors and chose a head of their own (until 1435). The nobles alone for the time being held to the king, but they sought to weaken his power by means of agreements, and as Erik did not keep these promises, allegiance to him was declared to be no longer necessary at the Diet of Arboga (1436) and Charles Knutsson was elected as administrator or stadtholder of the kingdom. Although the democratic Engelbrecht was murdered soon after this, yet the efforts to reconcile king and people had no lasting success, and Erik was deposed in 1439. He also lost the crowns of Norway and Denmark. Denmark elected Duke Christopher of Bavaria king; he was recognized by Sweden in 1440, and later by Norway. The chief event of his short reign (1440-48) was a famine. The condition of the peasants also grew worse. His efforts, however, to establish a settled code of law are very creditable to him.
After Christopher's death the Union fell rapidly to pieces, as the Swedes elected Charles Knutsson, who has already been mentioned, as king, and the Danes and Norwegians Christian of Oldenburg (1448). In 1457 the latter was able to obtain his election in Sweden also, but he could not make any headway against King Charles or Sten Sture the Old, the successor of Charles in the administration of the country. Christian I was followed in Denmark by his son Hans (1481), who gradually gained recognition in Norway (1483) and Sweden (1497). When, however, he was defeated in a battle with the Dithmarschen, Sweden again abandoned its allegiance to him (1501) and on the death of Sten Sture the Old in 1503 the Swedes made Svante Sture the administrator of the country (1503); after this latter's sudden death in 1512 the government passed to Sten Sture the Younger. The son of the late King Hans, Christian II, now sought by arms to force Sweden to re-enter the Union. In this policy he was supported particularly by Archbishop Gustavus Trolle of Upsala, against whom the hatred of all the friends of Sture was naturally directed. The Danish troops which landed at Stockholm in 1517 were soon defeated and driven back, and the next year Christian's troops suffered a still severer defeat at Brannkyrka. The national Swedish party deposed and imprisoned the dignitaries of the Church without any regard to canon law, consequently the pope excommunicated its leaders, placed Sweden under an interdict, and commissioned King Christian to carry out the punishment. Early in 1520 King Christian sent a large army into Western Gotland, and after successful skirmishes the Swedes were overwhelmingly defeated at Upsala. Stockholm alone held out for a time, but when Christian approached the city with a strong fleet, it was obliged to surrender. The conqueror had been recognized by a part of the council as king before this; he entered the city in state, was able to obtain homage as hereditary ruler, and was then crowned. Unfortunately the what had been attained; Archbishop Trolle demanded the punishment of his enemies, and Christian made short work of these. Bishops Matthias of Straengnaes and Vincent of Skara, and a large number of nobles, councillors, and citizens were executed as proclaimed rebels and heretics, and their property was confiscated. While on his return to Denmark the king had various persons executed, hoping in this way to suppress the spirit of insurrection forever. In this he was mistaken.
In January of the next year a peasant insurrection broke out in Dalarne, which spread rapidly. Gustavus Eriksson (Vasa) became the leader of the insurgents, who soon numbered 15,000 men. Vasa had lost his father and brother-in-law in the slaughter at Stockholm, and had been taken prisoner at Braennkyrka as the chief standard-bearer, but had made his escape. His strength grew as leader of the rebellion through several fortunate skirmishes, and as he succeeded in winning over the influential Bishop Hans Brask to his cause, a popular assembly at Vadstena appointed him stadtholder of the kingdom (1521); two years later he was unanimously elected king at Straengnaes. He gained Stockholm and Calmar during the summer months of 1523, and Öland and Finland also acknowledged his sovereignty. At the same time his position was by no means a favourable one, for he lacked the money to meet the most necessary expenses, while the consistent civil wars had largely destroyed the sense of order and respect for law. The bishops were powerful and wealthy lords and only partially satisfied with the new conditions; neither could much dependence be placed upon the nobility. Gustavus, however, was never at a loss of expedients. By means of clever dissimulation and deceitful promises he was able to make the citizens and peasants his adherents. The introduction of Luther's doctrines not only freed him from the tutelage of the bishops, but in particular offered him the possibility of gaining control of the Church lands and treasures. As the nobility also gained large sums by this confiscation, community of interest bound them to their princely ruler. Resistance, wherever shown, was crushed mercilessly, generally by foreign mercenaries. Gustavus repaid the loyalty of the Dalecarlians, to whom above all he owed his success, by the execution of their best men. He was an unusually powerful man of coarse instincts; in old age he married for his third wife a very young woman, and had little interest in higher moral aims when they practical schemes. For schools he did not care at all, and he allowed the one university, Upsala, to sink into decay. The preachers frequently received mere pittances, and in many cases stood on a low moral and intellectual level. On the other hand much was done to improve agriculture, mining, and commerce, as well as to strengthen the defences of the country. However, the monarch gave much more thought to his own advantage than to the well-being of the nation. When he died (in 1560) he was the richest prince in Europe.
Among the later rulers of Sweden only one was a Catholic, Sigismund; two princesses of the royal family, Cecilia Vasa, daughter of Gustavus I, and Christina, daughter of Gustavus II Adolphus, became converts in their later years. The nation was permanently separated from Rome, consequently it is only necessary here to treat the later history of the country very briefly, especially as during the period of the "great powers" it is closely connected with that of Europe. The sons of Gustavus Vasa ruled Sweden from 1560 to 1611. Erik, the first to come to power, was half-crazy, was soon deposed by his brother John, and died in prison. On account of mental deficiencies Magnus never came to the throne. On the other hand Vasa's youngest son, Duke Charles, who had inherited both the good and bad qualities of his father, was able to drive his Catholic nephew Sigismund from the throne and to leave it to his son Gustavus II Adolphus, whose share in the Thirty Years War was of such far-reaching importance. The conversion to Catholicism of his daughter Christina was of as little political importance as the earlier conversion of the most beautiful of Gustavus Vasa's daughters, Cecilia. Cecilia was the ancestress of the Catholic heroes, Margrave Leopold William and Louis William of Baden; she outlived all her brothers and sisters and died at Brussels in 1627.
The guilty family of Vasa was succeeded by relatives who were descendants of the Wittelsbach Palatinate family (1654-1718). The successful warrior Charles X Gustavus reigned only six years. During the reign of Charles XI a large part of the earlier territorial possessions was lost; the imprudence and recklessness of his son Charles XII almost ruined Sweden, although at first he gained some temporary and brilliant successes. These two kings ruled as absolute monarchs and cut down greatly both the rights and possessions of the nobility. The succeeding kings, however, Frederick of Hesse and Adolphus Frederick of Holstein Gottorp, were limited in their sovereignty by political parties (Hats and Caps). Gustavus III (1771-92), son of the last-named sovereign, restored the former splendour of the monarchy, but was assassinated when barely forty-six years old. During his reign the first breach was made in the rigid system of the state Church. His son and successor Gustavus IV Adolphus (1792-1809), of honourable but obstinate character, was naturally not the one to direct state affairs skilfully in an era of universal upheaval. He was deposed by a military conspiracy (23 March, 1809). His uncle and successor, Duke Charles (King Charles XIII), sought to secure peace for the country by the surrender of territory which he could not hold. As he was childless, he first adopted Prince Christian Augustus of Augustenburg and, after the sudden death of this heir, the French marshal, Jean Bernadotte, who accepted the election as crown prince and became a Protestant to secure the succession to the throne for himself and his descendants. Even during the lifetime of his adopted father he was the real ruler. As the representative of the interests of his country he came into collision with his former protector Napoleon, joined the allied powers in 1812, and sent 30,000 men to the Army of the North. After the battle of Leipzig he led his troops (of whom he had taken great care) against the Danes. Denmark was made to sign yielded Norway to Sweden. The unwilling Norwegians only consented under pressure of circumstances, and their differences with Sweden were never fully settled. Finally, in 1905, the Norwegian Storthing proclaimed the independence of Norway, and Sweden had to consent to the separation. Conditions in Sweden have greatly improved under the new ruling family, although friction, especially at first, arose between ruler and people. Jean Bernadotte reigned as King Charles XIV John (1818-44). Especially prosperous was the reign of Oscar I (1844-59); his wife Josephine, a Catholic princess of Bavaria, was universally beloved on account of her charitableness. During the reigns of their sons Charles XV (1859-1872) and Oscar II (1872-1907) the country developed greatly in all directions, especially as regards political and religious freedom. Oscar II was also a distinguished author. The present king is Gustavus V Adolphus.
ART
Even as early as the end of the ancient Stone Age, probably a thousand years before Christ, the people of Sweden showed a desire to improve the shapes of utensils in common use, as is evidenced by the discovery of numerous utensils belonging to this long past era. There was a steady improvement in the forms of tools, especially of the axes. Vessels of clay were not only adorned with graceful designs, but at times they were also ornamented with more or less skilful drawings of animals. In the Bronze Age the sense of beauty rapidly increased; weapons and ornaments (rings and diadems) reached a high degree of correctness and beauty, although in part this was plainly due to the influence of foreign skill in art. On the other hand the representations of the human form showed decided clumsiness for a long time. In this period use was also made of the higher metals, gold and silver, especially in ornamenting the weapons for defence and attack. The weapons were first made of bronze and afterwards of iron. Apparently articles made of glass were brough from other lands. The Runic alphabet was first employed in the early Iron Age; the runes were cut on memorial stones that had been formerly without inscriptions. During the era of the Migrations and of the Viking expeditions the aesthetic sense of the Swedish people developed as they became acquainted with artistic models; this is shown especially in the ornamental work. The final victory of the Romano-Christian civilization exerted a profound influence upon technical artistic skill and the tendencies of art. Although goldsmiths and armourers were still held in high repute, and the memory of unusually skilful masters was preserved in song, nevertheless from now on art was above all employed in the service of religious ideas. The royal palaces and princely dwellings, which were chiefly built of wood, have disappeared.
In Norway a number of the old wooden churches are still in existence, but in Sweden only the unassuming little chapel of Hedared, situated between Borås and Alingsås, has withstood the storms of time. On the other hand there are a number of tasteful stone churches in various architectural styles and sometimes very interesting details such as doorways, arcades, tabernacles etc. Some, as in the Romanesque cathedrals of Lund and Linköping (Transition Period) and the Gothic cathedral of Upsala, fall but little below the celebrated architectural works of more southerhn countries in size and splendour. Among the churches worthy of notice are those at Skara, Västerås, and Strängnäs; the monastic churches at Varnhem and Sko (Cistercian), Sigtuna (Dominican), and Vadstena (Brigittine), also several churches, which are in good condition, as the Tyska Kyrkan or the Church of the Virgin at Visby, and some preserved as ruins, especially on the Island of Gotland. The majority of the country churches were built in the Romanesque period; many of them were altered later during the Gothic era. At times the churches are round in shape with remarkably heavy walls; apparently they were used when occasion required for purpose of defence. A number of churches, as those at Råda, Risinge, Arboga etc., were adorned with frescoes, which were afterwards covered with whitewash. Of later years the whitewash has at times been removed and the pictures thus exposed have been skilfully renovated. The churches were also adorned with stone and wood carvings, such as images of christ, of the Madonna, and the saints, carved altars, baptismal fonts of stone or metal, reliquaries, hanging chandeliers and standing candelabra, chalices and patens, costly ciboriums, monstrances, and ostensories, processional crosses, censers, orans, bells, superb vestments, etc.
Fortunately, notwithstanding the thorough "purification of the Church" undertaken by Gustavus Vasa, enough remains to show that in Sweden also during the Middle Ages there was a sense of pious sacrifice and of purified art. As everywhere else the effect of what is called the "Reformation" was at first destructive, and for centuries nothing new of importance was produced in the domain of ecclesiastical art. It is only of late years that a more and more marked change for the better has apeared. Here and there altars of Catholic origin have been brought from old lumber-rooms and garrets and restored to their former places. Mosaic work is also used. A continually increasing number of orthodx pastors make use of embroidered vestments in the services of the Church and there are signs of a ritualistic movement, which, however, is energetically attacked by the Liberal and unorthodox clergy.
The development of secular art since the twelfth century does not lie within the province of the present article. Instead of building churches Protestant Sweden has very largely erected castles and citadels; these have been filled with weapons, gorgeous furniture and table equipments, ancestral portraits and pictures on panels; on sepulchres, high-sounding epitaphs were common. In isolated instances artists have ventured to represent Biblical subjects. There is no Catholic art; the poverty and small memberhsips of the Catholic communities forbid the encouragement of such an art. Still the Church of St. Erik in Stockholm is a well-decorated building. The other Catholic churches, as St. Eugenia at Stockholm, those at Göteborg, Malmö, etc., have been able, in the course of time, to obtain better vestments and utensils.
LITERATURE
In pre-Christian times there was no real literature in Sweden as neither written language nor runes came into use until quite a late period. The oldest known writing of a historical character, the so-called "Röksten" from East Gotland, appeared probably about the year 900. It recounts in alliterative verse the heroic deeds of a king; later inscriptions have also the same theme.
It may be assumed with certainty that there were songs of gods and heroes that were orally preserved, but of which next to no traces now remain. The first to arouse the intellectual life of the nation were Catholic priests, especially monks; in doing this they both practised and taught the art of writing with intense energy. They wrote chiefly in the language of the Church; in all countries these Latin and exclusively religious works are very similar and therefore will not be considered here. Gradually, however, the language of the people came more and more into use for literary purposes. It became a serviceable instrument for the expression of higher ideals and noble sentiments. Thus the way was prepared for a literature in the Swedish language. The early writings in Swedish were very largely practical. Thus the current concepts of law were brought together into codes of law in the twelfth and thirteenth centuries, as the "Västgötalagen" and "Ostgötalagen", the "Upplandslagen" and "Gutalagen". A treatise of the thirteenth century called "Om styrilsi Konunga och höftinga" gives rules for right living. The "Revelations" (Uppenbarelser) of St. Birgitta (d. 1373), which are at times very extravagant in style, have been translated into many languages. Of the writings of Magister Mathias, cathedral canon of Linköping and father-confessor of St. Birgitta, there is still in existence a translation of the Bible, besides several sermons and edifying treatises.
The first connected accounts of historical events were two chronicles in rhyme, the chronicle of Erik and that of Karl. The first relates in doggerel the quarrels of the Folkunger family up to the year 1319 and gives, in particular, a vivid description of the actions of King Magnus Ladulås. The other chronicle covers the era, 1389-1452. Poems of imaginary adventures and French metrical romances, as "Ivan and the Lion", "Fleur and Blanchefleur", were imitated in Sweden, and history in a romantic garb, as the legend of Alexander or that of Duke Frederick of Normandy etc., was also recast by Swedish writers. As one of the most important of these early poets should be mentioned Bishop Thomas Simonsson of Strängnäs (d.1443). He wrote an account in fairly good verse of the national hero Engelbrecht, and in his songs praised the virture of loyalty and the blessings of freedom. Jöns Budde, a Brigittine monk, who was by birth a German, prepared while living first at Vadstena and then at Nådendal, Finland, various versions of ascetic works, lives of saints and similar treatises, and also translated several books of the Bible, as Judith, Esther, Ruth, and Machabees. Peder Månsson wrote text-books on mining. Bishop Brask of Linköping wrote two works now lost; one a chronicle of his diocese, issued in 1523, the other a genealogy of the Swedish nobility (1530). Lastly many reminiscences of the heroic and Catholic eras are still found in the Folkvisorna (folk-songs). Accounts of the five periods of Protestant Swedish literature may be found in works on the subject. Mention should be made here of John Messenius, author of "Scandia illustrata", the chronicle of a bishop, and various dramas. He was imprisoned for twenty years on account of Catholic tendencies and on his death-bed openly joined the Catholic Church. He left a work in manuscript called "Hertig Carls Slagtarbänk" (Duke Charles's Shambles), now in the royal library at Stockholm, which, although perhaps somewhat too severe and at times exagerated in tone were faithful to king and Church suffered from the cruel father of Gustavus Adolphus. It should also be said that Erik John Stagnelius (d. 1823) belongs with Wallin and, in part, Tegner, to the foremost Protestant poets of Sweden; in his drama "The Martyrs" Stagnelius produced a work which is of value particularly to Catholics. Naturally there is nothing to be said of a Catholic Swedish literature of the modern era. The missionaries, however, have not been idle. Besides prayer-books, contemplative works, and catechisms, they have issued several apologetic works, as Gibbons in his "Våra fäders tro" (Faith of our Fathers); also Hammerstein, who has written "Edgar", and devotional treatises (philothea), and has been a successful translator of Latin and German hymns into Swedish.
GENERAL: Generalstabens Karta öfver Sverige, for Northern Sweden (issued by the Topographical Corps); NATHORST, Sveriges geologi (Stockholm, 1894), gives the geology and physical geography of the country; NYSTRÖM, Sveriges geografi (Stockholm, 1895); SUNDBERG, Sveriges land och folk (Stockholm, 1901); Hist. statist. Handbuch; Svenska Turistföreningens Resehandböcker (Stockholm, 1901), especially vol. IV, Sweden; Svenska Turistföreningens Vägisvare (Stockholm, 1895), especially vol. X, Stockholm, containing many illustrations; Svenska Turistföreningens årsskrifter (1877--); STYFE, Skandinavien undeunionstiden (2nd. ed., Stockholm, 1880), contribution to historical geography; Historiski geografiskt och statistiskt lexikon öfver Sverige (7 vols. and index, Stockholm, 1859-1869); BAUMGARTNER, Nordische Fahrten: Durch Skandinavien nach St. Petersburg, I (Freiburg, 1890), 275-248 treats of Sweden; WITTMAN, Führer durch Schweden (1893); Stockholms Kommunalkalendar (Stockholm, 1911), with 5 small maps.
ECCLESIASTICAL HISTORY: WORDSWORTH, The National Church of Sweden in Hale Lectures, XIX (London, Oxford, Milwaukee, 1911), 459; REUTERDAHL, Svenska Kyrkans hist. (5 vols., Ger. tr., Berlin, 1837), goes back to 1533; CORNELIUS, Svenska Kyrkans hist. efter reformationen (Upsala, 1886); THEINER, Schweden u. seine Stellung zum H. Stuhl unter S. Johann III., Sigismund u. Karl IX. (1838); BIAUDET, Le st siège et la Suède, I (Paris, 1906); ARNDT, Bidrag till biskop Hans Brasks lefnadsteckning (1904); HEDQUIST, Den Kristna Kärleksverksamheten i Sverige under medeltiden (1893); DAHLBERG, Bidrag till Svenska fattiglagstiftningens hist. (1893); HALL, Bidrag till kännedomen om Cistercienserorden i Sverige (1899); LEINBERG, De finska klostrens historia (1890); BERGSTRÖM Arboga Krönigka (2 vols., 1892-95); IDEM, Sancta Birgitta (1895); FLAVIGNY, Sainte Birgitte de Suède (Paris, 1892); BINDER, Die heil. Birgitta von Schweden (Munich, 1891); SELLIN, Vadstena, Omberg, Alvastra (1890); SCHÜCK, Olavas Petri (Stockholm, 1900); LJUNGQUIST, Det evangeliskt lutherska Kyrkosamfundet och sekterna i Sverige, with the supplement, Den Kyrkliga gudotjensten un Kyrkoårct (1890); RUNDGREN, Statistika studier rörande Svenska Kyrkan (1897); NORBERG, Svenska Kyrkans mission vid' Delaware (1893); RODHE, De Svenska Bibelsällskapens uppkomst; Katholische Missionen (1873--), passim; EVANGELISKA FOSTERLANDS-STIFTELSEN, Missionstidning, for foreign missions; ANNERSTEDT, Upsala Universitets matrikel (1900--); Geyer, Upsala universitet 1872-1897 (1897); WITTMANN, Würzburger Bücher in der k. schwed. Universitätsbibliotek zu Upsala (1891); WEIBULL, Lunds universitets his. 1668-1868 (Lund, 1868), continued by TENGER (Lund, 1897).
POLITICAL HISTORY: Scriptores rerum Suecicarum medii aevi (3 vols., Upsala, 1818, 1828, 1876); Svenski Diplomatarium, ed. LILJEGREN and HILDEBRAND, I-VIII (Stockholm, 1829-1902); Svenska Riksarkivets pergamentsbref från och med år 1351 förtecknade med angifvande af innehållet (Stockholm, 1866-72); Svenska riksdagsakter, ed. HILDEBRAND for the years 1521-1716, continuation by WESTRIN, Sveriges historia från äldsta tid till våra dagar, 1st ed. MONTELIUS, WEIBULL, etc. (Stockholm, 1877-81); 2nd ed., revised, enlarged, and with more than 2000 illustrations, HILDEBRAND (Stockholm, 1900): Index Lindström; GEIJER AND CARLSON, Gesch. Schwedens in [HEEREN-UCKERT] Gesch. der europ. Staaten (7 vols, 1855-87); Hildebrand, Sveriges medeltid (VIII pts., 1885-1903); ODHNER, Lärobok i fäderneslandets historia; HILDEBRAND, revised ed. with maps: pt. I (1907) treats the heathen and Catholic periods; pt. II (1906) treats period since the introduction of Protestantism; WITTMANN, Kurzer Abriss der schwed. Gesch. (Breslau, 1896); STYFFE, Skandinavien under unionstiden (Stockholm, 1881); SJÖGREN, Gustav Vasa (Stockholm, 1896); IDEM, Gust. Vasas söner (Stockholm, 1901); ODBERG, Om prinsessan Cecilia Wasa, markgrefvinna af fvinnan Cecilia, Gustaf Wasas skönaste dotter in Smäkrifter (1900); Kung Gustafs I. Registratur (25 vols., covering the years 1521-55; BERG, Bidrag till den inre stadfärvaltningens historia under Gustaf I. (1893); CRONHOLM, Sveriges historia under Gustaf II. regering (6 vols., Stockholm, 1857-72); FORSSELL, Gustaf II. Adolf (Stockholm, 1894); STAVENOW, Gustaff II. Adolf. Hans personlighet och hans betydelse (2nd. ed., 1894); Axel Oxenstjernasskrifter och brefväxling (1888--); ANNERSTEDT, Samhällsklasseer och lefnadssät: under förre hälften af 1600-- talet in Fören. Heimdals folksskrifter, xxxiii, xxxiv (1891); SJÖGREN, Karl XI. och svenska folket påhans tid (Stockholm, 1895); IDEM, Karl XII. och hans män (1899); CARLSON AND WESTRIN, Sveriges historia under konungarne af Pfalziska huset (8 vols., Stockholm, 1855-1910); STAVENOW, Frih Gustaff III> (ibid., 1901); ODHNER, Sveriges politiska historia under konung Gustaf IIIs regering (2 vols., Stockholm, 1885-96); DE HEIDENSTAM, La fin d'une dynastie (Paris, 1911); SANDEGREN, Till historien om stadshvälfningen i Sverige 1809 (1893); ALMÉN, Atten Bernadotte (1893); NORDLUND, Den svensk-norska krisen (Upsala, 1905); setterwall, Svensk. hist. bibliografi (1907), including the years 1875-1900; Historisk Tidskrift (Stockholm, 1881--), 30 vols., in no regular order, containing historical material from early times until the Bernadotte family ascended the throne, also criticisms of works on Sweden. For further bibliography see DAHLMANN-WAITZ, Quellenkunde der deutschen Gesch. (7th ed., Göttingen, 1906).
ART: MONTELIUS, Kulturgesch. Schwedens (1908), with 540 cuts; ed., Stockholm, 1907, with 300 cuts); HAZELIUS, Bidrag till vår odlings häfder, continuation by SALIN, Fataburen (1881); BERGSTRÖM, Medeltidsmålningarna i Arboga-stadskyrka (1898); WRANGEL, Cisterciensernas inflytande påmedeltidens byggnadskonst i Sverige (1899); IDEM, Tegelårkitekuren i Norra Europa och Uppsala Domkyrka in Antiqu, Tidfskrift for Sverige (which gives on p. 6 further authorities), del. 15, no. 1; JANSE, Medeltidsminnen från Ostergötland (Stockholm, 1906); Utställning af äldre kyrklig konst från Strängnäs stift; catalogue of the same (1906); CURMAN AND ROOSVAL, Sveriges Kyrkor: Erlinghundra härad, II (Upsala, 1912), fasc. i; Templum Cathedrale Vaztenense (1898), contains accounts of other churches--Orgerg, Skenninge, etc., RIPA, Vadstena och dess minnesmärken (1883); LINDSTRÖM, Anteckningar om Gotlands medeltid, I, II (1892, 1895); HILDEBRAND, Visby och dess minnesmärken (1893); STEFFEN, Romanska småkyrkor i Osterojöländerna med särskild hänsyn till svenska förhålanden (1901); UPPMARK, Die Architektur der Renaissance in Schweden (1897--), includes the years 1530-1760; NYBLOM, Upsala universitets konstamlingar (1902); HASSELGREN, Utställningen i Stockholm; Beskrifvning i ord och bild öfver allmänna Konst och industriutställningen (1897); BUMPUS, The Cathedrals of Norway, Sweden, and Denmark (New York, 1908).
LITERATURE: SCHÜCK-WARBURG, Illustrerad svensk Literaturhistoria (Stockholm, 1896-97); SCHÜCK, Svensk Literaturhistoria (Stockholm, 1890); BERNARDINI, La littÈrature Scandinave (1894); NIEMANN, Das Nordlandbuch (1909), an introduction to Scandinavian natural history and civilization; ANDERSSON, Catalogue de l'exposition SuÈdoise de l'enseignment supÈrieure (1900), contains many authorities; Ordbok öfver svenska språket, issued by the Swedish Academy; TAMM, Etymologist svensk ordbok (Upsala, 1890--); SöDERWALL, Ordbook öfver svenska medeltidsspråket.
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Swedenborgians[[@Headword:Swedenborgians]]

Swedenborgians
The believers in the religious doctrines taught by Emanuel Swedenborg. As an organized body they do not call themselves Swedenborgians, which seems to assert the human origin of their religion, but wish to be known as the "Church of the New Jerusalem", or "New Church", claiming for it Divine Authorship and promulgation through human instrumentality.
I. LIFE OF SWEDENBORG
Emanuel Swedenborg was b. at Stockholm, 29 Jan., 1688; d. in London, 29 March, 1772. His father was Dr. Jesper Swedberg, who later became the Lutheran Bishop of Skara. Swedenborg's life falls into two very distinct periods: the first extends to the year 1745 and reveals him as an adept in the mathematical and physical sciences; in the second he appears as a writer on theological subjects. Endowed with extraordinary talents, he completed his university course at Upsala in 1710 and travelled for four years in England, Holland, France, and Germany. Shortly after his return to Sweden, he was appointed by King Charles XII to an assessorship on the Board of Mines (1716). He gave signal proof of his engineering ability during the siege of Frederickshall (1718) by inventing a means to transport boats and galleys overland for a distance of fourteen miles. His family was ennobled in 1719, a distinction indicated in the change of the name from Swedberg to Swedenborg. He declined (1724) the chair of mathematics at the University of Upsala and published at Leipzig in 1743 his important "Philosophical and Mineral Works" ("Opera philosophica et mineralia"). A year later appeared his treatise "On the Infinite and Final Cause of Creation" which includes a discussion of the relation between the soul and the body. Another scientific journey took him to Denmark, Germany, Holland, France, and Italy, and in 1740-1741 appeared at Amsterdam one of his larger anatomical works ("Oeconomia regni animalis"). The trend of his thoughts became distinctly religious in 1734 and exclusively so in 1745. He alleged that at the latter date Our Lord appeared to him in London, initiated him into the spiritual sense of the Scriptures, and commissioned him to expound it to his fellow men. With this vision there began, he declared, an intercourse with God, angels, and spirits which was to terminate only with his death. In 1747 he resigned his assessorship and, at his request, received as a pension the half of his salary. He now spent his time between London, Amsterdam, and Stockholm, and wrote in Latin his voluminous theological works. These soon attracted the attention of the Lutheran clergy of Sweden; a commission was instituted in 1771 to examine them, but took no action against their author. At his death Swedenborg received the Lord's Supper from a Protestant clergyman, to whom he affirmed his final attachment to his religious principles. He was never married, was simple in his habits, worked and slept without much regard to day or night, and lay at times in a trance for several consecutive days. In 1908 his remains were transferred from London to Sweden and deposited in the cathedral at Upsala.
II. DOCTRINAL PRINCIPLES
Swedenborg and his followers hold that as the Christian religion succeeded the Jewish so the Swedenborgian teaching supplemented the Christian. This new dispensation promulgated by Swedenborg is, according to them, based on a Divinely revealed interpretation of the Sacred Scriptures. Some of the characteristic features of this new religious system are presented in the following outline.
· God is Love Itself and Wisdom Itself. His Power is from and according to these as they flow forth into creative act.
· The Trinity does not consist of three distinct Divine persons as Catholics maintain; but is understood in the sense that in the Incarnation the Father or Jehovah is essentially the Divine Being, while the Son is the human (or sub-spiritual) element assumed by the Godhead in order to become present among men. The Holy Spirit is the Divine Presence and Power consequent upon this assumption and resultant transfiguration (glorification in Swedenborgian language) of the human element which thus became "a Divine Human" with all power in heaven and on earth. Jesus Christ is, therefore, not the incarnation of a second Divine person, but of the Divine as a whole; he includes the Father (Godhead), the Son (assumed humanity), and the Holy Spirit (Divine-human power).
· Life does not exist except in Him or from Him, and cannot be created. Its presence in created forms is accounted for by continuous Divine influx.
· On this earth man enjoys the highest participation of life, but he is greatly inferior, in this respect, to the races undoubtedly inhabiting other planets, e.g. Jupiter, Mercury.
· His three constituent elements are soul, body, and power.
· Originally granted full freedom in the use of his faculties, he erroneously concluded that he held them from no one but himself and fell away from God.
· The Lord, after the fall, did not abandon the sinner, but appeared to him in the form of an angel and gave him the law to reclaim him from his evil ways. These efforts were useless, and God clothed Himself with a human organism and redeemed man, opening anew his faculties to the influx of Divine life.
· Men are admitted into the New Church through baptism; they are strengthened in the spiritual life by the reception of the Eucharist.
· Justification cannot be obtained by faith alone; good works are likewise necessary.
· The seclusion of the cloister is not a help but a hindrance to spiritual growth; the healthiest condition for the latter is a life of action in the world.
· Miracles and visions produce no real spiritual change because they destroy the requisite liberty.
· The hope of reward is not to be recommended as an incentive to virtue, for good actions are vitiated when prompted by motives of self-interest.
· Death is the casting off by man of his material body which has no share in the resurrection.
· Immediately after death all human souls enter into the intermediate state known as the world of spirits, where they are instructed and prepared for their final abodes, heaven or hell.
· We need not expect the Last Judgment for it has already taken place; it was held in 1757 in Swedenborg's presence.
· No pure spirits exist; both angels and devils are former members of the human race, have organic forms, and experience sensation.
The liturgy of the New Church is is modelled on the Anglican service. The Church organization in Great Britain is congregational; in the United States most of the various religious societies are grouped in state associations under the charge of general pastors, while the "General Church" (see below) is avowedly episcopal in government.
III. HISTORY OF THE NEW CHURCH; STATISTICS; EDUCATIONAL AND PUBLISHING ACTIVITIES
Swedenborg made no attempt at founding a separate Church; he presented his doctrinal works to university and seminary libraries in the hope that they might be of service; how far ahead he thought is uncertain, as he seemed to hold that his followers might be members of any Christian denomination. But his views were, in many respects, so entirely new that their adoption made the foundation of a distinct religious body inevitable. Few accepted his opinions completely during his lifetime. They found zealous advocates, however, in two Anglican clergymen, Thomas Hartley, rector of Winwick in Northamptonshire, and John Clowes, rector of St. John's at Manchester. These divines rendered his works into English and through the efforts of Clowes, who never separated from theChurch of England, Lancashire became at an early date the Swedenborgian stronghold which it still remains today. The formal organization of the New Church took place in 1787, and James Hindmarsh, a former Methodist preacher, was chosen by lot to officiate at the inaugural meeting. The first public service was held in 1788 in a chapel at Great Eastcheap, London. Swedenborgian societies were soon formed in various English cities, and in 1789 the first general conference of the New Church met in the place of worship just mentioned. The number of adherents did not increase rapidly. The conference has held annual meetings ever since 1815. Its minutes for 1909 contain the following statistics for England: 45 ministers, 70 societies, 6665 registered members, and 7907 Sunday scholars.
In America the Swedenborgian doctrines were first introduced in 1784 at public lectures delivered in Philadelphia and Boston. The first congregation was organized at Baltimore in 1792. Since then the principles of the New Church have spread to many states of the Union. The first general convention was held in Philadelphia in 1817. It meets annually at present and is mainly composed of delegates sent by the various state organizations. In 1890 the General Church of Pennsylvania severed its connexion with the convention and assumed in 1897 the name of the General Church of the New Jerusalem. It numbered, in 1911, 24 ministers, 16 churches, and 890 communicants; whereas the main body had 107 ministers, 130 churches, and 8500 communicants (Statistics of Dr. H. K. Carroll, in "The Christian Advocate", N. Y., 25 Jan., 1912). Congregations of the New Church are to be found in all civilized countries; but their membership is small. In Germany the Protestant prelate Öttinger translated (1765-86) numerous writings of Swedenborg, but the most important name identified with the history of the denomination in that country is that of Immanuel Tafel (1796-1863), professor and librarian of Tübingen, who devoted his life to the spread of Swedenborgianism. His efforts were mainly literary; but he also organized a congregation in Southern Germany. The religion was proscribed in Sweden until 1866, when greater religious freedom was granted; the churches are still very few, and the membership insignificant. New Churchmen claim, however, that there as well as in all other countries the influence of Swedenborg cannot be gauged by the enrolled membership, because many communicants of other denominations hold Swedenborgian views.
The denomination maintains for the training of its ministry the New Church College at Islington, London, and the New Church Theological School at Cambridge, Mass. A preparatory school is located at Waltham, Mass., and an institution for collegiate and university studies at Urbana, Ohio. The General Church conducts a seminary at Bryn Athyn, Pa., and maintains several parochial schools. The denomination has displayed a remarkable publishing activity. The Swedenborg Society was founded in London in 1810 for the printing of Swedenborgian literature and in celebration of its centenary the International Swedenborg Congress met in the English metropolis in 1910. Other publishing agencies are the New Church Union of Boston, the American Swedenborg Printing and Publishing Society of New York, and a publishing house at Stuttgart, Germany. A monumental edition of Swedenborg's scientific works is in course of publication under the auspices of the Swedish Royal Academy of Sciences. His theological works are available in complete Latin and English editions and have been partly published in numerous modern languages, including Hindu, Arabic, and Japanese. The New Church publishes two quarterly reviews, some monthly magazines, and several weekly papers.
I. TAFEL, Documents concerning the Life and Character of Swedenborg (London, 1875-77). Numerous Biographies of Swedenborg have been written: in English by DOUGHTY (London, 1857); FLETCHER (ibid., 1859); HYDE (ibid., 1863); WHITE (ibid., 1867); WORCESTER (Boston, 1883); WILKINSON (London, 1886); ODHNER (Philadelphia, 1893); TROBRIDGE (London, s. d.); in French by BALLET (Paris, 1899); BYSE (Paris, 1901); in German by RANZ (Schwäbisch Hall, 1851).
II. These biographies usually contain an exposition of Swedenborg's doctrine; a more complete presentation will be found in his own works, particularly in: The True Christian Religion; Arcana Coelestia; The Apocalypse Revealed; The Apocalypse Explained; Divine Love and Wisdom, Divine Providence; Heaven and Hell. PARSONS, Outlines of the Religion and Philosophy of Swedenborg (Boston, 1894); Transactions of the International Swedenborg Congress (London, 1910).
III. HINDMARSH, Rise and Progress of the New Church (London, 1861); DOLE, The New Church, What, How, Why? (New York, 1906).
For further bibliographical details consult HYDE, Bibliographical Index to the Published Writings of Emanuel Swedenborg (London, 1897). Catholic writers on Swedenborg and his doctrine: GÖRRES, Emanuel Swedenborg, seine Visionen u. sein Verhältniss zur Kirche (Speyer, 1827); MÖHLER, tr. ROBERTSON, Symbolism (3rd ed., New York, s. d.), 353, 436-67.
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Swinomish Indians[[@Headword:Swinomish Indians]]

Swinomish Indians
A tribe of Salishan linguistic stock, closely connected with the Skagit. They formerly held the territory about the mouth of the river Skagit together with the adjacent portion of Whidbey Island, and are now gathered upon a reservation in the same territory, near Mount Vernon, Skagit County, north-western Washington. They were missionized about 1850, by Father Casimir Chirouse and the Oblates; Skagit the entire tribe, to the number of 267 in 1910, is now civilized and Catholic. They are one of the tribes included under the jurisdiction of Tulalip agency. For history and general description see TULALIP INDIANS.
JAMES MOONEY 
Transcribed by Calvin H. Marousch 
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Switzerland
(Confederatio Helvetica)
A confederation in the central part of Western Europe, made up of twenty-two cantons, three of which are divided into half-cantons. The country lies between 45°49'2" and 47°48'32" north latitude, and 5°57'26" and 10°29'40" longitude east of Greenwich. Its area is 15,976 square miles. The name comes from the designation of one of the original cantons, Schwyz (Schwiz), which was extended in the course of time to the entire confederation.
PHYSICAL GEOGRAPHY AND ETHNOGRAPHY
As regards its physical geography Switzerland is divided into three divisions: the Alps, the central region, and the Jura. The Swiss Alps form a part of the great curve of the Alpine chain of central Europe; they extend from Mont-Dolent in the chain of Mont Blanc in the west to Piz Mondin, in the Lower Engadine in the east, and have a length measured in a straight line of 170 miles. The smaller part of the Jura range, including, however, its highest peaks, is on Swiss soil. Between the Alps and the Jura extends the central region, which is traversed by countless valleys and includes about 30 per cent of the entire area of Switzerland. The highest peak of the Swiss Alps is Monte Rosa, 15,217 feet. The rivers which have their sources in Switzerland belong to one or another of the following four river-basins: the basin of the Rhine, the waters of which flow into the North Sea; the basin of the Rhone, which carries its waters to the western Mediterranean; the basin of the Po, which empties into the eastern Mediterranean; and the basin of the Inn, which empties into the Danube and with this into the Black Sea. The three river basins first mentioned have a common watershed, the range of the Gothard. Switzerland also contains a large number of lakes, the largest of which are on the edges of the Alps and the Jura, such as Geneva or Leman, Constance, Neuchâtel, Lucerne, Lugano, Maggiore, and Zürich. The lofty mountain chain of the Swiss Alps above a definite height is permanently covered with snow which feeds the glaciers. Switzerland contains altogether not less than 1077 glaciers, which cover an area of 709 square miles. Taken altogether 25.2 per cent of the area of Switzerland is completely unproductive.
The climate of Switzerland is not uniform. The differences in temperature of the various parts are conditioned by the differences in altitude, which vary from 581 feet to 15,217 feet above sea level, and by the Alps, the southern slope of which have a Mediterranean climate, while their northern slopes show that of central Europe. These striking differences determine the character of the flora and fauna. With the exception of the vegetation which flourishes on a seashore all European types of flora are to be found. The species of animals characteristic of the Alps are: the chamois, the ibex, the golden eagle and several other species of birds. Of the productive area 3390 square miles are covered with forests, 8427 square miles are farm and pasture lands, and 108 square miles are planted with vineyards.
In 1850 the total population of Switzerland was 2,392,740 persons; the census of 1910 showed 3,753,293 inhabitants; on 1 December, 1910, the resident population (those actually present in the different localities) was altogether 3,765,002 persons. The original inhabitants of Switzerland were predominantly of Celtic race, although south of the Alps the Italian Lepontii lived in Ticino, and the Grisons was apparently inhabited by Etruscan Rhaeti. A mixed population appeared in most parts of the territory owing to the Roman supremacy, the arrival of the Burgundians in the southwestern district and of the Alemanni in other parts of the country. Four different languages appeared: German in the districts inhabited by the Alamanni, French in the western regions, where the scanty Burgundian population intermarried with romanized Helvetii, Italian in Ticino, and Rhaeto-Romanic in the Grisons. According to the last census the inhabitants were classified, by native tongues, as follows: Of 3,765,002 inhabitants, 2,599,154 spoke German; 796,244 French; 301,325 Italian; 39,834 Romanic; 28,445 spoke other languages.
POLITICAL HISTORY
In the prehistoric era the territory of the present Switzerland was partly inhabited far up into the valleys of the Alps, as is evident from remains found in various caves and graves. Switzerland entered its historical era with the overthrow of the western Helvetii by Caesar in the year 58 BC. The entire country came under the control of the Roman Empire after the eastern districts were conquered by Drusus and Tiberius in 15 BC. On the organization of the Roman provinces before Diocletian the northwestern past of the territory of Switzerland belonged to the provinces of Germania Superior, the southwestern section (Geneva) to the Provincia Narbonensis, the eastern and the greater part of the southeastern region to the province of Rhaetia. The region of the southwestern Alps was divided into special administrative districts, of which the district of the "Alpes Poeninae" included the present canton of Valais and the adjoining portions of Savoy. In the reorganization of the empire by Diocletian the province of Rhaetia and the district of the "Alpes Poeninae" were left as they were, the northwestern past of the country was included in the Province of Maxima Sequanorum, the southwestern section in the Provincia Viennensis, the southern point of Ticino to Liguria, a province of Northern Italy.
During the migrations the territory of Switzerland was occupied by two German tribes. The Burgundians, who had settled in 443 south of Lake Geneva, pushed northwards and occupied the southwestern and western portions of Switzerland. The mingled with the Romanic population and quickly adopted the Romanic tongue and customs, so that the language of this section remained Romanic (French). In the fifth century the Alamanni pushed forward as far as the Alps and completely destroyed Roman civilization, so that the language of this section became German. At the beginning of the sixth century all Switzerland north of the Alps fell under the supremacy of the Frankish Kingdom. At a later date, when the Lombard Kingdom was conquered by the Franks, the districts of Switzerland south of the Alps also came under Frankish mastery. Thus Switzerland belonged to Charlemagne's great empire and shared its fortunes. In the partition of the Frankish Empire by the Treaty of Verdun in 843 the central and eastern parts of Switzerland fell to the Kingdom of Alamannia, the western to the Kingdom of Lorraine, and later to France. The power of the counts grew constantly, and in 888 Count Rudolph of the Guelphic family founded the Kingdom of Burgundy, of which western Switzerland formed a part. The German regions of Switzerland fell to the Duchy of Swabia in 917. In the ninth and tenth centuries several dynasties rose to power and importance, as: the Houses of Zähringen (extinct 1218), of Lenzburg, of Kyburg, and of Savoy. The inheritance of the Lenzburg family fell to the counts of Habsburg. In the twelfth and thirteenth centuries there were some twenty great feudal ruling families in the present Switzerland. The counts of Zähringen sought to secure their supremacy against the attacks of the rural nobility by founding cities, as Fribourg in 1178 and Berne in 1191. The dioceses and abbeys also gradually acquired secular power and rich possessions. When Duke Burkhard of Swabia died childless in 973 the duchy reverted to the German Empire. In 1033, after the death of King Rudolph III of Burgundy, his kingdom also fell to Germany, as Rudolph left it to the empire by will. Consequently the whole of present Switzerland, with the exception of Ticino, which was a part of Lombardy, belonged to the German Empire.
The inhabitants of the Alpine valleys of central Switzerland sought to protect their ancient rights against the growing power of the counts of Habsburg. In 1231 the people of Uri received from the German Emperor, Henry, a charter which released them from the control of the counts of Habsburg; this is the first document by which the freedom of the early League of Switzerland was established. Schwyz received a similar charter in 1240 from Emperor Frederick II. In this way the territories of Uri and Schwyz were immediately dependent on the empire. Like the people of these two territories, the inhabitants of Unterwalden had also founded a provincial confederation. During the era of the struggle over the empire, Rudolph of Habsburg strengthened his power over Switzerland; when in 1273 he became Emperor of Germany, his conquests transferred the center of the power of the Habsburgs to Austria. Nevertheless, the emperor vigorously maintained his supremacy over his possessions in Switzerland. Directly after Rudolph's death (1291) the inhabitants of the districts combined in the original Swiss League sought to make use of the opportunity to secure their rights and privileges. On 1 August, 1291, the representatives of the provincial associations formed by Uri, Schwyz, and Unterwalden met and renewed the League that had been formed earlier. The purpose of the League was by united action to protect its members as far as possible against all attacks. The establishment of the League has been poetically embellished by the well-known story of the struggle of William Tell and his companions against the governor, Gessler, who oppressed the people.
Adolph of Nassau, who was elected King of Germany after the death of Rudolph of Habsburg, confirmed the charters of Uri and Schwyz, as did King Henry VII of Luxemburg on 3 June, 1309; at the same time, Henry extended the rights and privileges contained in them to Unterwalden. After the death of Henry VII (1313) an old dispute as to the rights over the march between Schwyz and the abbey of Einsiedeln broke out again and the confederated Swiss attacked the abbey, for which they were excommunicated by the Bishop of Constance and put under the ban of the empire at the same time. Louis of Bavaria withdrew the ban in 1315 and obliged the Archbishop of Mainz to recall the excommunication of the inhabitants of the forest districts (Uri, Schwyz, Unterwalden, and Lucerne). In the struggle for the imperial throne between Louis of Bavaria and Frederick of Austria the Swiss League, made up of these districts, held to Louis. Frederick's brother, Duke Leopold of Austria, attempted to overthrow the League and to punish its members for the attack on Einsiedeln, but his army was defeated by the Swiss at Morgarten on 15 November, 1315. On 9 December, 1315, Schwyz, Uri, and Unterwalden renewed the League and confirmed the same by additional regulations. In the truce concluded with the Duke of Austria the independence of the League was in some degree recognized. The further development of political conditions and the struggle with the Habsburgs connected with it led to the union with the forest districts of the city of Lucerne in 1332, the city of Zürich in 1351, and the district of Glarus and the city of Zug in 1352, all these new members joining the League. In 1353 the city of Berne also joined the League, so that so that now the old Confederation of eight cities and districts came into existence. The war with the League was renewed by Duke Leopold III of Austria, but in the battle near Sempach in 1386 his army was defeated and he himself was killed. This victory greatly strengthened the independence of the eight members of the Swiss League. The Austrians were again defeated in 1388 at Näfels, during the war with Glarus, which had declared its independence. In this way the freedom and independence of the eight communities were secured and a new compact made on 10 July, 1393.
The success of the Confederates encouraged the inhabitants of neighboring territories in their struggles for political freedom. The city of St-Gall, which had been a free city of the empire from 1281, sought to make itself as independent as possible of the mastery of the prince-bishop. The inhabitants of Appenzell, who were subjects of the Abbot of St-Gall, also did the same; they gained their freedom and overthrew the lordship of the abbot by success in battle. In 1411 seven of the confederated communities (Berne not taking part) formed an agreement with Appenzell, by which its was taken under the protection of the League; in 1412 a similar agreement was made for ten years with the city of St-Gall, and in 1455 these treaties were changed into the "Everlasting Compact." The inhabitants of Upper Valais, who were subjects of the Bishop of Sion (Sitten), also gained for themselves a certain amount of political freedom, which they successfully defended in battle; they then formed a compact with the districts of Uri, Unterwalden, and Lucerne (1403 and 1416). The districts of Uri and Obwalden won territories south of the Alps in the Val Leventina (1403); some years later (1411) the League occupied jointly the Val d'Ossola and in 1419 bought the Countship of Bellinzona. However, in 1422, the League was defeated by the Duke of Milan and in 1426 it gave up its rights to the Val Leventina and the Val d'Ossola. During the Council of Constance Duke Frederick of Austria was declared under the ban of the empire by Emperor Sigismund. The Swiss League, by the order of the emperor, seized the Swiss lands of the duke; Berne took the cities of Aargau; Lucerne and Zürich took other cities and territories; the league conquered jointly other cities belonging to the Habsburgs. Thus the members of the League obtained subject lands, sometimes subject to the authority of an individual member of the League, sometimes ruled jointly by several members; this changes the former basis of the League. Count Frederick of Toggenburg, who had great possessions, had made various treaties with different members of the League. When he died without heirs in 1436, a dispute arose as to his domains, and Zürich became involved in a war with Schwyz. Zürich formed an alliance with the Emperor Frederick III against the other members of the League, and in the war which followed (1443), Zürich was defeated, while a general of the emperor defeated the League at Basle. In 1450 Zürich made peace by abandoning its alliance with the emperor. Various districts that had been subject to the counts of Toggenburg fell to Schwyz, Glarus, and Appenzell. In 1460 the districts of Thurgau and Sargans were occupied by the League as common property.
A new opponent of the Swiss Confederates now appeared in Duke Charles the Bold, of Burgundy. The Confederates formed an alliance with France and declared war against this powerful prince, who was allied, on his side, with the Duke of Savoy. The Swiss severely defeated Charles in the battles of Grandson and Murten in 1476. The city of Fribourg had taken part with the confederated Swiss and the two cities of Berne and Fribourg now took possession of several cities of Vaud, while the inhabitants of Upper Valais conquered Lower Valais, that belonged to Savoy. In 1481 the cities of Fribourg and Solothurn (Soleure) were taken as members into the League of Confederates. The Burgundian War had brought the confederated districts into alliance with France, and consequently their connection with the German Empire grew weaker and weaker. When in 1495 Emperor Maximilian sought to reorganize the empire, the Confederates were unwilling to recognize the changes. In the struggle, called the Swabian War between the Swiss Confederates and the imperial troops the Swiss were victorious. The Treaty of Basle of 1499 granted the Confederates almost complete independence from the German Empire by releasing them from the jurisdiction of the imperial chamber. Later, in the Peace of Westphalia of 1648, the political separation of Switzerland from Germany was expressly declared. On account of the Swabian War, the cities of Basle and Schaffhausen joined the Confederation in 1501, and in 1513 Appenzell also was accepted as a district belonging to it, so that the Confederation now included thirteen districts. In addition the Courtship of Neuchâtel became an associate member, and the Confederation was joined as associate members by the three leagues of the Rhaetian Alps: the "Grauer Bund," the "Zehngerichtenbund (League of the Ten Jurisdictions)," and the "Gotteshausbund."
Upper Valais and other spiritual and secular lordships also became associate members. There was no central organized authority over all. The individual members formed special alliances among themselves; their common affairs were discussed at the assembly of the members, which was a congress of sovereign states. In addition to the representatives of the thirteen members of the Confederation most of the associate districts of the Confederation had also the right to send representatives. Other territories were subject lands of one or several members of the Confederation, or belonged in common to the entire confederation of the thirteen districts. Geneva had formed an alliance with Fribourg and Berne for the protection of its liberties against the bishops and dukes of Savoy; this made it an associate member. From this time on the Swiss Confederates took an important part in the general politics of Europe, especially in the wars in Italy. The Confederates acquired new possession south of the Alps in Ticino. However, at the battle of Marignano in 1515, the Swiss troops were severely defeated, which put an end to Swiss intervention in European politics.
The inner organization of the different districts of the Confederation varied greatly. Some had a democratic organization; in others the rule of the patrician town council was aristocratic. In the course of the eighteenth century many disputes arose in the cities on account of the despotic patrician government. After the outbreak of the French Revolution this state of affairs led to the interference of France, and in 1798 the territories of the Confederation were occupied by French troops. After the dissolution of the oligarchic governments, the "indivisible Helvetic Republic" with a new Constitution was proclaimed. All the confederated districts and the former subject lands were incorporated in the Republic. The opposition of the original Swiss League was crushed by the French army, the Helvetic Republic was entirely dependent on France. New quarrels constantly arose in Switzerland over the Constitution. Napoleon, therefore, on 19 February, 1803, issued the Act of Mediation, by which Switzerland was changed into a Confederation of nineteen cantons under the protection of France. The Diocese of Basle, the city of Geneva, Ticino, and Valais were annexed by France; the Principality of Neuchâtel was given to Marshal Berthier. In 1815 the Congress of Vienna gave back to Switzerland the districts of Geneva, Valais, and Ticino. Berne was obliged to grant freedom to its former subject lands of Aargau and Vaud, and received as compensation the greater part of the territories of the Bishop of Basle in the Jura; Neuchâtel was at the same time a Prussian principality and a Swiss canton. The second Treaty of Paris gave further districts of France and Savoy to Geneva. Thus Switzerland received its present extent of territory, and formed a confederation of twenty-two cantons, united in complete equality.
The inner political development of several cantons led to disputes concerning the Constitution, especially after the outbreak of the French Revolution of July 1830. Half the cantons received democratic constitutions; this caused a civil war in Basle that divided the canton into two half-cantons (city of Basle and rural Basle). At the same time a movement for the revision of the Treaty of Confederation of 1815 was started by seven democratic cantons which had formed an agreement among themselves. The Catholic cantons opposed a revision because they feared that it would not only result in a reduction of cantonal sovereignty, but also lead to interference with their religious freedom. The Articles of Baden, agreed to in 1834 by several cantons, introduced Josephinism into the relation between Church and State and greatly impaired ecclesiastical rights. In December 1845, the seven Catholic cantons, namely Uri, Schwyz, Unterwalden, Lucerne, Zug, Fribourg, and Valais, united in a league, called the "Sonderbund (Separate League)," for the protection of their sovereignty and of their territories. The majority of the cantons decided at the Diets of August 1846 and of July 1847 that this league should be dissolved, because it was not compatible with the Treaty of Confederation of 1815. At the same time the same majority voted for a revision of the Constitution, and also voted against the continued presence of the Jesuits in Switzerland. The seven Catholic cantons made ready for war. At the Diet held in October 1847, their representatives moved that their sovereignty and their ecclesiastical rights be recognized, and that the question as to the Jesuits be removed from the subjects for discussion. The motion was rejected, and the protesting deputies of the seven cantons left the Diet. The civil war, called the War of the Sonderbund, now broke out. The Catholic cantons were defeated, and the war ended without much bloodshed. Radical governments were now forced upon the conquered cantons, but these administrations were later set aside by the popular majorities of the Catholic Conservative party. The expenses of the war to the amount of five million francs were imposed on the defeated cantons, the result of which was their economic impairment. The Jesuits were driven out and about fifty monasteries and religious foundations were suppressed. It was a victory of Radical Liberalism over the Conservative party. In 1848 Neuchâtel freed itself from Prussia and adopted a new republican Constitution.
On 12 September, 1848, the new Constitution of the Confederation was proclaimed and put in force. It transformed Switzerland into a Confederation similar to the United States. The individual cantons retained, indeed, their sovereignty and their separate Constitutions, but the exercise of sovereignty was limited by the federation. There was an assembly to represent the individual states called the Council of States (Ständerat), and one to represent the entire Swiss nation called the National Council (Nationalrat), which formed together the legislative body of the confederation. The executive authority was in the hands of a body called the Federal Council. The cantons, however, still retained the right of levying taxes, of police supervision, of the administration of justice, and religious affairs, and all legislation regarding schools. The universities of Switzerland also all remained cantonal institutions; they exist at the present time [1913] in Basle, Zürich, Berne, Geneva, Lausanne, Fribourg, and Neuchâtel. Foreign affairs, the army, customs, postal administration and coinage were transferred to the federation. The Constitution was revised in 1874, and on 9 April of this year the new Constitution was accepted; with a few partial changes it is still in existence. It rests on the principles of a decided centralization as regards the army and the judiciary, and unfortunately, contains also severe articles directed against the Catholic Church (prohibition of houses of Jesuits, of the founding of new monasteries, etc.). A federal supreme court was established for the entire Confederation. In many of the cantons a strong movements began for making the cantonal constitutions more democratic, and during the last decades new constitutions have been introduced in a large number of them. The creation of a common code of law for civil and criminal cases was transferred to the Confederation. The railways were made state property by the purchase of the larger railways from the companies owning them, the purchase being confirmed in 1898; in this way their administration belongs to the Confederation.
THE COMMONWEALTH
Switzerland forms a confederation made up of the following twenty-two cantons, three being divided into half-cantons. The cantons have sovereign authority in all matters which are not under the jurisdiction of the Confederation. These competencies, however, frequently conflict, as in matters respecting the army, sanitary officers, and police supervision of foreigners. The decisions of the Federal Government are generally executed by the cantonal Governments. The main matters under the jurisdiction of the Confederation are: Intercourse with other countries and the exclusive right to make treaties with them and to direct the foreign policy; since 1898 the entire domain of civil and criminal law, for the purpose of unifying these two codes, although, with exception of the Federal Court, the organization of the courts belongs to the cantons; the army, all legislation, and the supervision of legislative work; the right to carry out public works that benefit a considerable part of the country; further, the right of general supervision over water and forest inspection. The Confederation also established a federal polytechnic high school at Zürich, the supervision of which belongs exclusively to the federal authorities, while all other schools are cantonal and receive in part subventions from the Federal Government. The Federal Government owns and has control of the customs, post office, telegraph and telephone, coinage (since 1905 the monopoly of the issuing banknotes has been given to the federal national bank), the manufacture and sale of powder, wholesale selling of alcohol. Trade inspection is also largely regulated by federal law, and the Government has the right to introduce sickness and accident insurance; a law in reference to these was accepted by the nation in 1912. Since they were made state property the larger, standard-gauge railways have been carried on by the Federal Government. The Constitution of the Confederation guarantees freedom of worship. Notwithstanding this, the Constitution forbids the reception of Jesuits and affiliated orders and the founding of new monasteries, while the establishment of new dioceses in Switzerland is made dependent on the consent of the Confederation. All these special ordinances refer only to the Catholic Church.
The federal authorities are: (1) legislative; (2) executive; (3) judicial. (1) The legislative authority is the Federal Assembly, composed of two concurrent chambers: the National Council and the Council of States. The National Council is elected directly by the people for three years, there being a deputy for each 20,000 inhabitants, or for a fraction over 10,000 inhabitants of a canton. For this purpose Switzerland is divided into federal electoral districts. The election is direct and the ballot secret. All Swiss citizens over twenty years of age, who are not prevented by cantonal laws from exercising political rights, are entitled to vote. All citizens entitled to vote are also entitled to hold office. The Council of States consists of 44 deputies, of whom each canton appoints two, and each half-canton one. The members of the Council of States are elected, according to the law of each canton, either by the people of the canton, or by the cantonal council, which is the cantonal legislative body. The passage of a law requires the agreement of both the States and National Councils. These two councils unite in the Federal Assembly for certain matters, especially for the election of the executive authorities and of the members of the Federal Court, for voting upon petitions for pardon, for settling disputes as to jurisdiction between federal authorities. The nation has the right of the referendum; when 30,000 citizens entitled to vote, or eight cantons of Switzerland, make the demand, any federal law and any generally binding federal ordinance, if not of a pressing nature, must be laid before the nation, so that the latter by a majority vote can accept or reject it. In 28 cases during the years 1874-1906 in which the referendum vote was taken, the law or the federal decision was rejected in 19 cases. The people also have an initiative in matters respecting the Federal Constitution, inasmuch as 50,000 citizens entitled to vote may petition for a change in the Constitution upon a definite point. The Federal Assembly also can present a similar demand for a change in the Constitution.
(2) The executive authority is the Federal Council, which is composed of seven members, elected by the joint Federal Assembly for three years. Any citizen eligible to the National Council can be elected to the Federal Council. The president of the Federal Assembly is elected each year by the Federal Assembly, as is also the vice-president; the president cannot be re-elected for the ensuing year. The Federal Council is responsible for the exercise of its office to the Federal Assembly, yet the rejection by the chambers of a bill offered by a member of the Federal Council does not necessitate the dismissal of the respective member. The executive administration of the Confederation is divided into seven departments, each of which is under the direction of a member of the Federal Council; the Department of Foreign Affairs, which is always under the direction of the president of the Confederation; the Department of the Interior, which controls the numerous federal subventions, supervises game and fish inspections, weights and measures, and directs the sanitary inspectors, and the execution of the laws representing food; the Department of Justice and Police; the Military Department; the Department of Finance and Customs; the Department of Commerce, Industry, and Agriculture; the Post-Office and Railway Department. (3) The judicial authority is the Federal Court at Lausanne. Up to 1912 the court consisted of nineteen members; when the number was raised to twenty-four, to which should be added nine substitute members. The federal judges are elected for six years by the Federal Assembly. The court is divided into three sections; one for appeals in the domain of public law and certain matters of civil law, the second for the other appeals in civil law, the third for complaints respecting the law of bankruptcy and the law of obligation. For criminal cases there is a criminal court of three judges and twelve assessors. The federal attorney-general is appointed by the Federal Council.
The Constitutions of the Swiss cantons are in all cases democratic. However, great differences are to be found in the various cantons in regard to the cantonal Constitution, taxation, communal Government, etc. In the larger cantons the legislative body is a council elected by the people, called the Cantonal Council, or the Great Council. The members of the cantonal Governments are elected by either by this council or directly by the people. The smaller cantons have as the legislative body the cantonal assembly, composed of all the active citizens of the canton, which elects the cantonal authorities. The chief political parties of Switzerland, as represented in the Federal Assembly, especially in the chamber called the National Council, are: (1) The Radical of Progressive-Democratic party that avowedly strives after greater centralization; this principle is especially advocated by the Radicals of German-Switzerland. At times this part shows anti-Catholic tendencies, as was particularly evidenced in the War of the Sonderbund, and in the turmoil caused by the Old Catholic movement; during the last twenty years, however, this hostility has not been so marked. This party is the dominating one throughout the entire Confederation. (2) The Catholic-Conservative party. (3) The Liberal-Conservative, orProtestant party. Both the Catholic- and Liberal-Conservative parties are Federalists, but lay stress upon the rights of cantonal sovereignty. (4) The Social-Democratic party.
ECCLESIASTICAL HISTORY
There is no doubt that Christian missions were started in the territory of the present Switzerland as early as the third century, but it was not until after the Constantinian era that they made decided progress. The missionaries of Christianity entered the county by three main roads: by way of the valley of the Rhone to Geneva, from Italy over the Great St. Bernard to Valais and into western Switzerland to the Helvetii, and over the passes of the Alps by way of the Grisons into eastern Switzerland to the Rhaetians. After the political repartition of the Roman Empire during the reign of Diocletian, the earliest Swiss dioceses appeared in the course of the fourth century: in Valais the diocese of Octodurum (Martigny), the see of which was transferred in the sixth century to Sion (Sitten); in the southwest the Diocese of Geneva (Genava) was founded in the Civitas Genavensium, which belonged to the great territories of the Allobroges; western and central Switzerland received the Diocese of the Helvetii, that was established in the Civitas Helvetiorum; its bishop lived now at Aventicum (Avenches), now at Vindonissa (Windisch), until at a later date, between the years 585 and 650, the see was transferred to Lausanne, and the northern part of the region, that had been taken by the Alamanni, was assigned to the Diocese of Constance. In the northwest the Diocese of Basle, the origin of which is obscure, was established in the Civitas Rauracorum. A part of the present Swiss Jura belonged to the Diocese of Besançon; towards the east, in Rhaetia, the Diocese of Chur (Coire) was established. The territories south of the Alps belonged in part to the Dioceses of Como and Milan. A famous shrine was the church built over the graves of the martyr St. Mauritius and his companions (St. Maurice in Valais); in 515 the Burgundian King Sigismund founded an abbey at this spot, the oldest monastery on Swiss soil.
The occupation of western Switzerland by the Burgundians, although they were Arians, led to no serious interruptions of the life of the Church. At the beginning of the sixth century King Sigismund became a Catholic; this was quickly followed by the adoption of the Catholic Faith by the Burgundians. From 534 the entire territory of the Burgundians belonged to the Kingdom of the Franks, as they took part in the religious development of this kingdom. The Alamanni were still heathen and when they migrated into northern and northeastern Switzerland they destroyed, along with the Roman civilization, almost the entire organization of the Church. After the Franks subjugated the Alamanni in 496 the Irish missionaries began to labor in their territories. In the sixth century the Diocese of Constance was founded for Alamannia; it included those parts of Switzerland occupied by this people. St. Columba and St. Gall from the Irish monastery of Bangor labored on the shores of Lake Zürich. When about 612 Columba went to Italy, Gall remained behind and founded a monastery, from which developed the celebrated Abbey of St-Gall. The monastery of Reichenau was of great importance in the further spread of Christianity on Lake Constance. Other monasteries were founded in eastern Switzerland, among them Pfaefers and Dissentis, and in the tenth century Einsiedeln. In western Switzerland famous abbeys were established in the territory of the Burgundians, as St-Imier, St-Ursanne, and Romainmotier; these, however, did not appear until the Frankish era. As time went on the growth of religion and civilization brought rich possessions and large secular power to the bishops and abbeys.
The great movement for the reformation of the monasteries during the tenth century, in which Cluny led the way, reached western Switzerland and caused the founding of new and important abbeys, such as Payern in Vaux, St-Victor in Geneva, St-Alban in Basle, and others. Several more Benedictine abbeys were established in the twelfth century; among these were Muri in Schaffhausen, Fischingen at Thurgau, some Cistercian abbeys were also founded, as Hauterive in Fribourg, St-Urban in Lucerne, and Wettingen in Aargau, while the Premonstratensians and Carthusians established numerous monastic houses in various districts of Switzerland. The change in monastic life introduced in the thirteenth century by the Franciscans and the Dominicans, who settled in the cities to exercise pastoral care, extended throughout Switzerland at an early date. Both Franciscan and Dominican monasteries sprang up in numerous cities, at Basle, Zürich, Berne, Schaffhausen, Solothurn, Chur, Fribourg, Lausanne, Geneva, and others. Among the knightly orders, the Knights of St. John of Jerusalem had the largest number of houses, some if which were endowed with large revenues. Other orders had a few monasteries. There were also large numbers of convents for women. Besides the monasteries there were houses of Augustinian canons in Switzerland, a few of which still exist in the Catholic cantons. Thus a rich religious life sprang up in the various districts of Switzerland around the numerous religious foundations of various kinds, the sees of the dioceses, the abbeys and the other monasteries, and the religious institutions of the cities.
The Protestant schism of the sixteenth century began in German Switzerland with the position taken by Zwingli in Zürich at the same time that it appeared in Germany. At first the religious innovation met with but little success. On 8 April, 1524, the five districts of Uri, Schwyz, Unterwalden, Zug, and Lucerne decided to retain the old, true Christian Faith and to suppress the erroneous doctrine within their territories. At the Diet of the Confederation held at Lucerne on 20 April of the same year this decision was adopted by all the districts excepting Zürich and Schaffhausen. During this period Anabaptists made their appearance, especially in St-Gall and the Grisons, and Anabaptist communities were established in several districts including Schaffhausen and Appenzell. A peasant revolt broke out, partly in connection with the Anabaptist movement; this outbreak, however, was mainly settled by negotiations after serfdom had been abolished. Notwithstanding the decisions of the Diet of 1524 and all efforts made by the Catholic districts of central Switzerland, Zwinglianism spread to other Swiss cities and territories. The heretical doctrine was introduced into the city of St-Gall by Joachim von Watt (Vadianus) and his followers; in 1528 all Catholics were excluded from the council, and only the abbey remained loyal to the Catholic Faith. Zwinglianism extended from St-Gall into Appenzell and spread among the communes of Appenzell-Ausserrhoden. Through the influence of Zürich, Protestantism was introduced into Toggenburg, which belonged to the Abbey of St-Gall, and into Thurgau, so that in 1525 the majority of the inhabitants of both these districts belonged to the new faith. Protestantism also found entrance into Glarus, Sargans, and the valley of the Rhine, as well as into the Grisons. In these districts, however, the adherents of the heretical doctrine could not obtain absolute control. The cities of Basle and Schaffhausen also fell away from the Catholic Faith; much was done for the spread of Protestantism at Basle by Oecolampadius (q.v.). For a considerable time Berne wavered, but in 1528 the new doctrine urged by Francis Kolb, N. Manuel, Berchtold Haller, and Johann Haller conquered, and the heretical doctrine was introduced by force in all the territories of Berne.
The districts that had become Protestant united both with one another and with foreign Protestant cities. The five Catholic districts of Switzerland, mentioned above, had also united in defense of the old Faith in their territories, and had formed an alliance with Austria. Zwingli now sought to force them to submit to his erroneous teachings. This resulted in the two wars of Kappel (1528-31), which ended in the victory of the Catholic districts by the battle near Kappel in 1531, in which Zwingli was killed. In the second Peace of Kappel which was now signed (1531) the Catholic Faith was completely restored in the common dependencies of Baden, Freiamt, and Rapperswyl, and numerous parishes in the Thurgau; the valley of the Rhine became Catholic again and the monasteries were re-established. The Protestant Faith was recognized by the Constitution; in the religiously mixed districts and in the German subject lands the individual parishes could decide to which faith to belong, but the free exercise of the religion of the minority was protected; the districts which were entirely Protestant or entirely Catholic retained their respective confessions, and the alliance of the Zwinglian districts was dissolved. In the meantime the heretical doctrine had been carried from Berne into French Switzerland. Among the lordships belonging to the Bishop of Basle in the Jura, the new faith made its way into the Münsterthal, Biel, the city of Neuchâtel, and also in the district of Neuchâtel. In 1536 Berne conquered the district of Vaux and introducedProtestantism into it by force, as well as in the lands that Berne owned in common with Fribourg. Berne also supported the adherents of the new faith, which in 1535 had gained the supremacy in the possessions of its ally in Geneva, where Calvin soon made his appearance and where he established a new center of Protestantism.
In religious matters the Confederation was now divided as follows: the five districts of Uri, Schwyz, Unterwalden, Zug, and Lucerne with their dependencies (among them Ticino), also Fribourg, Solothurn, the allied Valais, the Abbot of St-Gall, and the common dependencies of Baden, Freiamt, and Rapperswyl remained Catholic; Zürich, Berne with Vaud, Basle, Schaffhausen, the city of St-Gall, and Geneva were Protestant; both confessions existed together in Appenzell, which in 1597 was divided into Catholic Innerrhoden and Protestant Ausserrhoden, Glarus, the Grisons (where only the "graue Bund" remained Catholic), and in the dependent districts of Aargau, Thurgau, Werdenberg, the valley of the Rhine, and Toggenburg. True inner religious reform, based on the pure Catholic Faith, found zealous promoters in Switzerland and in the era of the Council of Trent. St. Charles Borromeo labored with great success, as did also Bishop Christopher Blarer of Basle. Of great value in this work was the summoning of the Jesuits, of whom the most important was Peter Canisius (q.v.); in the years succeeding 1574 they erected flourishing colleges in numerous cities, as Lucerne, Fribourg, Porrentruy, Siders, Brig, Sion, and Solothurn. The Capuchins also entered Switzerland at the same time, and erected their first monastery on Swiss soil at Altorf in 1579; this was gradually followed by the founding of nearly thirty more houses, so that their spiritual labors embraced the larger part of the Catholic districts of the Confederation. Another important factor in the revival of ecclesiastical and religious life was the establishment of a permanent papal nunciature to the Confederation with its seat at Lucerne (from 1579). The Collegium Helveticum at Milan and the Collegium Germanicarum at Rome, both of which had a number of free scholarships for Swiss theologians, did much for the thorough education and earnest religious training of the clergy. The revival of Catholic life was vigorously supported by zealous and orthodox priests, such as provost Schneuwly at Fribourg, and Catholic statesman, such as L. Pfyffer, of Lucerne, and M. Lussy in the forest districts that had formed the original Swiss League. The internal reform of the Church based on the decrees of the Council of Trent made its way throughout Catholic Switzerland to the great benefit of the loyal Catholic population. The seven Catholic districts formed the Borromaean League in 1586 to prevent the further advance of Protestantism.
The subject lands of Bormia, Chiavenna, and Val Tellina, which had belonged to the Grisons since 1513, remained loyal to the Catholic Faith. They were hard pressed, and the attempts to spread the heretical doctrine in these regions also were supported in every possible manner by the Protestant majority in the Grisons. During the violent political disputes which raged in the Grisons during the seventeenth century a revolt broke out in Val Tellina. The knight James of Grossoto marched in the valley in 1620 and a large part of the Protestant population was killed (the Valtelline Massacre). This led to a war between the Protestant and Catholic districts and their foreign allies, the final end of which was that the Val Tellina and the other Italian subject lands were lost to the Confederates. After the Peace of Kappel of 1531 the Catholic districts had the majority in the Diet of the Confederation, a point of much importance in the garrisoning of the lands held in common that separated Berne and Zürich from each other. These two powerful Protestant members of the Diet sought an occasion to change this state of affairs. The suppression of a Protestant community in Arth, that belonged to Schwyz, gave rise to a dispute between the Catholic and Protestant districts which led two the two Villmergen wars (1656 and 1712). The Catholic districts conquered in the first war; disturbances in Toggenburg led to the second war, in which political questions were especially prominent. This latter war ended in the victory of the Protestant districts, and it was followed by a new partition of the common lordships in favor of the conquerors, as well as by the granting of complete parity to the Protestant inhabitants of the subject lands. This treaty divided the Confederation into two distinct confessional groups.
The hostility to the Church shown in the French Revolution was also evidenced in the measures adopted by the Helvetic Republic in Switzerland. By a decree of 1798 the possessions of all Swiss monasteries were declared to be national property, and a further decree suppressed, in theory, all monasteries. The papal nuncio was expelled, and foreign bishops were permitted to exercise their ecclesiastical jurisdiction only through delegates who were nominated by the Helvetic Directory. The decree respecting the monasteries was not executed. By the Act of Mediation of 1803 the property of the monasteries was returned to them, and the monasteries could be reopened. Only the venerable Abbey of St-Gall was definitely suppressed. Part of the abbey lands were incorporated in the state property of the Canton of St-Gall, and part were reserved as a special fund for the Catholics of the canton. After the turmoil of Napoleonic era and after the suppression of the Diocese of Constance the ecclesiastical administration was gradually reorganized during the period of the Restoration. By an agreement of 28 March, 1828, the Diocese of Basle was re-established, with the see at Solothurn (Soleure). The Swiss portion of the Diocese of Geneva was united with the Diocese of Lausanne, and the bishop, whose see was Fribourg, received the title of Bishop of Lausanne and Geneva. The Diocese of Sion (Sitten) was left essentially as before. In 1836 Pope Gregory XVI erected the Vicariate Apostolic of St-Gall, which was later changed into a bishopric. The old Diocese of Chur, which continued to exist, received new boundaries by agreements made with the cantons that had formed the original League. In 1888, after long negotiations, the Canton of Ticino was released from its diocesan connection with Como and Milan and made a diocese which was, however, untied with Basle; it is ruled by an Apostolic administrator with the rank of a bishop.
The War of the Sonderbund greatly damaged Catholic interests in Switzerland. Not only were the Jesuits driven out and their flourishing schools suppressed, but most of the monasteries in the Catholic cantons were also suppressed by the violent radical Governments that had come to power. Even at a later date the cantons of Thurgau, Zürich, Solothurn, and Aargau secularized the monasteries in their territories and confiscated the monastic possessions. During the nineteenth century some sixty monastic institutions were suppressed throughout Switzerland. In a number of the cantons a strong spirit of Josephinism became apparent, and the free exercise of ecclesiastical authority was frequently prevented. The Catholic minority in the Protestant cantons was oppressed in various ways. This was especially the case on the appearance of Old Catholicism which caused a regular persecution of Catholic priests and people in some cantons, especially Berne and Geneva. The opposition which sprang up in various countries to the definitions of the Vatican Council also manifested itself in Switzerland, and small Old Catholic parishes were formed in various places. The Old Catholics of Switzerland united to form the "Christian Catholic National Church" which received formal recognition both from the Federal Council and from the Governments of several cantons. The Governments of the Cantons of Berne and Geneva settled renegade priests over Catholic parishes by force; churches, parsonages, and the church property were given to these priests and their few adherents by the administrative authorities. A Christian Catholic theological faculty for the training of Old Catholic priests was established at the University of Berne; this faculty still continues a languishing existence.
When Lachat was appointed Administrator Apostolic of Ticino, and Mermillod, Bishop of Lausanne and Geneva, the authorities of the Confederation and some of the cantonal Governments began to yield somewhat in the struggle with the Catholics. Many churches in the Bernese Jura and in Geneva were returned to the Catholics, frequently, though, under great material sacrifice by the latter. The Old Catholic movement in Switzerland, as everywhere else, began very soon to decline. Of late years the attempt has been made in different Swiss cantons to separate Church and State. This separation has been carried out practically in Geneva and Basle. Catholic life has greatly developed in Switzerland notwithstanding the difficulties caused by the War of the Sonderbund and the persecution caused by the Old Catholic movement. Among the larger Catholic organizations which extend over the whole of Switzerland mention should be made of the Catholic People's Union; this society unites the individual organizations into one large association, and labors with much success in the fields of religion, charity, social work, and education. The section for home missions, that aids Catholic parishes in the diaspora, distributed for this purpose the sum of 202,720 francs in 1910, and helped 105 mission parishes. The historical section supports the "Zeitschrift für schweizerische Kirchengeschichte." In addition to the People's Union mention should also be made of the "Association of Swiss Catholic Students," which is active in all of the Swiss universities, in several foreign ones, and in the Swiss lyceums, and which has a large membership. A matter of much importance for Catholic life was the founding of the cantonal University of Fribourg (q.v.).
RELIGIOUS STATISTICS
Of the 3,765,002 actual inhabitants of Switzerland on December 1, 1910, 2,108,590 were Protestants, 1,590,792 were Catholics, 19,023 Jews, and 46,597 belonged to other confessions or to none. A comparison of the number of Catholics with that of theProtestants at the census of 1900 shows that Catholics have increased at a more rapid rate within the last ten years than the Protestants. This arises mainly from the fact that the adjacent parts of the neighboring countries are all Catholic, so that immigration almost always increases only the Catholic population. The Catholic inhabitants of Switzerland belong to the following dioceses: (1) Basle-Lugano; in this double bishopric the Diocese of Basle includes the Cantons of Solothurn, Lucerne, Zug, Berne, Aargau, Thurgau, Basle, and Schaffhausen, while the Diocese of Lugano embraces the Canton of Ticino. (2) Chur, which includes the Cantons of the Grisons, Schwyz, Uri, Unterwalden (both Obwalden and Nidwalden), Glarus, Zürich, and, in addition, the Principality of Liechtenstein. (3) Lausanne-Geneva, which includes the Cantons of Fribourg, Vaud (with the exception of a few parishes which belong to Sion), Neuchâtel and Geneva. (4) St-Gall, which includes the cantons of St-Gall, and the two half-Cantons of Appenzell. (5) Sion, which includes the Canton of Valais and the Catholic parishes of the governmental department of Aigle in the Canton of Vaud. In addition there are: the exempt episcopal Abbey of Saint-Maurice in Valais, the abbot of which is always the titular Bishop of Bethlehem, the exempt Abbey of Einsiedeln, the exempt priory of the Great St-Bernard, and two prefectures Apostolic in the Grisons, namely Misox-Calanca, and Rhaetia.
With the exception of the Moravians and two Lutheran parishes in Geneva, all the Protestants of Switzerland belong to the Evangelical Reformed Church. The great majority of these belong to the "National Churches," of which there are fifteen, which are organized according to cantons. There are numerous differences in details in the constitutions of these cantonal National Churches. Besides these there are also large independent Protestant churches and Evangelical sects of the most varied kinds. In the census the Old Catholics are not counted as independent confessions, but are enumerated among the Catholics. Altogether they number about 30,000 persons (more exact statistics are not obtainable). Four years ago the list of Old Catholic clergy gave 56 names; in the summer half-year of 1910 the Old Catholic theological department at Berne had three Swiss and six foreign students. In addition to the Old Catholic bishop, the Christian Catholic National Church is administered by a national synod which meets annually; besides the Old Catholic priests and the bishop its membership includes delegates elected by the parishes. The Swiss Jews are united for worship into twenty-two communities which are organized in accordance with the laws of the Confederation for associations.
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Sydney
ARCHDIOCESE OF SYDNEY (SYDNEYENSIS).
The vast territories formerly known as New Holland and Van Dieman's Island and since 1900 as The Commonwealth of Australia were erected to the Vicariate Apostolic of New Holland in 1834. John Bede Polding (q. v.), a Benedictine, was vicar Apostolic. He was consecrated bishop in London on 29 June, 1834. Dr. Polding visited Rome in 1841-2, and at his suggestion new sees were erected in Hobart and Adelaide. A few years later Melbourne and Brisbane were also detached from the archdiocese. In New South Wales dioceses were erected at Maitland, Goulburn, Bathurst, Armidale, Lismore, and Wilcannia; these form at present the suffragan sees of Sydney, which was erected into an archdiocese on 15 February, 1842. The archdiocese stretches along the Pacific coast from the Red Head on the north to Cape Howe on the south, and inland to the Dividing Range. When Dr. Polding landed at Sydney there were only four priests in the district; Father Ullathorne, an English Benedictine, who had come to Australia in 1833, was vicar general, assisted by Fathers Therry, McEnroe, and Dowling, three Irish priests, the last-named a Dominican. The official census of 1833 gave the population of the colony as 60, 794, the Protestants of all denominations being 43,095, and the Catholics 17, 283. The government allowance in the same year for the maintenance of the Catholic Church was $4000, whereas the Church of England, exclusive of its rich land endowments, was assigned the sum of $95,355. There were ten Catholic schools receiving about $2000 from the Government, whilst the Protestant schools were allowed $28,680, in addition to a grant of $16,500 for the building of the Protestant King's School at Parramatta. In 1836, Dr. Ullathorne sailed for England and Ireland to secure priests and nuns for the increasing demands of the diocese. He availed himself of this opportunity to publish a pamphlet setting forth the sad condition of the convicts, and the maladministration of affairs in official quarters. Seventy-five thousand copies of this pamphlet were circulated in England and throughout the Continent, and its effect was seen in the altered conditions of administration soon after introduced. His mission was successful, and in 1841 Dr.. Polding was enabled to report to Propaganda that the diocese had 24 priests, a community of nuns, 9 churches completed and 6 others in the course of erection, with several small chapels and 31 schools.
During a visit to Rome in 1846-47, Dr. Polding secured the appointment of Dr. Davis, O. S. B., titular bishop of Maitland, as his co-adjutor bishop. He, however, died in Sydney in 1854. In 1873, Archbishop Roger Bede Vaughan was appointed co-adjutor, and he succeeded Dr. Polding on 16 March, 1877. He was remarkable for his eloquence, and upheld with great vigour the Catholic cause in the matter of religious education. On 19 April, 1883, he sailed for England via San Francisco, but died two days after his arrival in Liverpool (18 August). Patrick Francis Moran (see below), Bishop of Ossory, Ireland, was appointed to the vacant see, his Brief dated 21 March, 1884. Dr. Higgins was appointed auxiliary bishop in 1888, and in 1899 was translated to the see of Rockhampton in Queensland. Most Rev. Michael Kelly, titular archbishop of Acrida, was appointed co-adjutor in 1901. The cathedral under the invocation of Our Lady Help of Christians, begun as far back as 1820 by Father Therry and completed by Archbishop Polding, was destroyed by fire on 29 June, 1865. It was rebuilt according to plans by Wardell, and consecrated by Archbishop Vaughan on 8 September, 1882. Archbishop Moran landed at Sydney on 8 September, 1884. The following year he was summoned to Rome to be promoted to the cardinalate. He convened at presided at three plenary synods (1885, 1895, 1905), and also presided at the Catholic congresses held in 1900, 1904, and 1909. Conferences of the clergy and diocesan synods have been held every year. St. Patrick's Ecclesiastical College, for the secular clergy, was erected at Manly on a government grant of eighty acres; the foundations were blessed during the plenary synod of 1885, and dedicated in 1888. It was built and fully equipped at the sole expense of Cardinal Moran, who wished it to be his gift to the Australian Church, as it was intended not for Sydney alone but for all the Australian dioceses. It has in the present year (1911), eighty students, all Australians, and has since its opening furnished one hundred and thirty priests to the Australian mission. A preparatory ecclesiastical college at Springwood, in the Blue mountains, was opened last year. It is erected on a site of six hundred acres, the purchase of the land and the erection of the building being a further gift of the cardinal to the diocese. There are two Catholic weekly papers, "The Catholic Press" and "The Freeman's Journal"; there is also a quarterly "Australasian Catholic Record", besides, some minor month;ly publications. The Catholic Club, organized in 1810, has a considerable enrollment.
When the Dr. Polding was appointed vicar Apostolic, several English Benedictines volunteered for the Australian Mission. Some years later, at Dr. Polding's petition, St. Mary's was declared a Benedictine cathedral, the adjoining rectory was raised to the dignity of a Benedictine priory, and it was hoped by the archbishop that the whole diocese would be efficiently served by an Anglo-Australian Benedictine community. This, however, was soon found to be impracticable. From the first many difficulties beset the Benedictine order in Sydney. The community was finally dissolved by Archbishop Vaughan, himself a Benedictine, and missions were assigned to the priests in the ranks of the secular clergy. The religious orders of men are at present represented by the Marist Fathers, who entered on their missionary work in 1837, the Jesuits, Franciscans, Missionaries of the Sacred Heart, Vincencians, Passionists, Missionaries of the Divine Word, and Capuchins. In 1883 the members of the religious orders numbered 41; at present they are 79. The Irish Congregation of the Sisters of Charity was the first of the orders of nuns to arrive (1 January, 1839) in Australia. For some years their special care was devoted to the female convicts. Later they engaged in the work of education, took charge of St. Vincent's Hospital, the first Catholic hospital in Australia, and visited the prisons. The congregation now numbers in Australia 320 nuns (in Sydney 235). The Benedictine Nuns arrived in Australia in 1849, and at their monastery of Subiaco devote themselves to the higher branches of education. The Good Samaritans, a purely Australia order instituted in Sydney in 1857, are spread through other diocese and number in Sydney 220. The Sisters of St. Joseph are also an Australian institute spread through several diocese, numbering in Sydney 255. Other religious orders of nuns are the Sisters of Mercy, Religious of the Sacred Heart of Jesus, Poor Claires, Carmelites, Nursing Sisters of the Little Company of Mary, Little Sisters of the Poor, Sisters of St. Brigid, Dominican Nuns, Institute of the Blessed Virgin of Loretto, Sisters of Our Lady of the Sacred Heart, and Marists. At the close of Archbishop Vaughan's episcopate, the number of nuns in the diocese was 252; at present (1911) they number 1400. St. John's College is associated with the Sydney University. The Jesuits have the flourishing College of St. Ignatius at Riverview, and the High School of St. Aloysius at Milson's point. The Marist Brothers have a novitiate besides the College of St. Joseph, the High School at Darlinghurst, and several parochial schools. The Christian Brothers from Ireland were the first teaching religious order to come to Australia. Three brothers accompanied Dr. Polding to Sydney in 1843, and within a few months they had three schools; sufficient means for their support were lacking and they returned to Ireland in 1844. They returned to Sydney in 1877, and now have a novitiate, two flourishing high schools, and eight parochial schools. The Patrician Brothers have also a flourishing college and some parochial schools. The total number of teaching Brothers at the close of Dr. Vaughan's episcopate was 78; they now number 220.
In 1883 there were 10,936 children in the schools of the diocese; there are at present 25,000. Official returns published last year (1910) in connection with the cardinal's silver jubilee set forth that during those twenty-five years of his administration 160 churches had been erected or enlarged and about as many schools; 45 presbyteries had been provided, and 34 new parochial districts organized. In 1855 there was only one Catholic orphanage and that was maintained by the Government. In 1888 the Government aid was withdrawn and the orphanage suppressed. Since then 9 orphanages have been established and 2 Catholic industrial schools. In 1885, there was only one Catholic hospital, St. Vincent's; it has since been considerably enlarged, and five other hospitals have been built. A Home for the Aged Poor has also been established, and several other charitable institutions.
In 1911 the Archdiocese of Sydney contained: 175,000 Catholics; churches, 189; districts, 75; priests, secular, 120, regular, 79; religious men, 220, women, 1374; seminaries, 3; colleges, 7; boarding schools (girls) 25; superior days schools (boys), 4; (girls), 47; primary schools, 250; poor schools, (2); night schools (girls), 2; (boys), 1; orphanages, 7; industrial schools, 3; total number of pupils in Catholic schools, 25,000; hospitals, 8; Hospice for the Dying, 1; Foundling Hospital, 1; Home for the Aged Poor, 1; Home of the Blind, 1; Magdalen Retreats, 2; Servants' Home, 1; Home for Mental Invalids, 1; St. Charles' Villa for Aged and Infirm Priests, 1.
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Sydney Hodgson
A lawman and martyr; date and place of birth unknown; d. at Tyburn, 10 Dec., 1591. He was a convert to the Church. In 1591, while Father Edmund Jennings was saying Mass at the house of Mr. Swithin Wells in London, the pursuivant Topcliffe and his assistants broke into the house just at the moment of consecration. On this account alone, their entrance into the room was obstructed by some of the male members of the congregation, including Sydney Hodgson, until the conclusion of the Mass; these gentlemen then surrendered themselves. Hodgson and the others were brought to trial on 4 Dec., the charge against him being merely that of receiving and relieving priests, and of being reconciled to the Church of Rome. He was offered his life if he would give some sort of a promise of occasional conformity to the Established Church, but as he preferred to die for his religion, he was condemned and executed.
GILLOW, Bibl. Dict. Eng. Cath. s. v.; CHALLONER, Memoirs (Edinburgh, 1878), I, 180, 190; DODD-TlERNEY, Church History, II, 260; MORRIS, Troubles, 3rd series.
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Syene
A titular see in Thebian Secunda, suffragan of Ptolemais. Syene (Egyptian, Souanou, Coptic, Souan) was originally the marketplace of the island of Elephantine (in Egyptian, Abou). Under the Pharaohs, Abou was the capital of a principality, then the chief town of the nome. It is not known at what epoch its suburb across the Nile commenced to grow at its cost; for a long time the two cities were treated at one, Souanou being the port and city of work. Its quarries, with those of Rohannou, were the principal ones of Egypt; they supplied a certain kind of red granite called syenite, out of which were cut the obelisks, monolithic temples, the colossus, etc. From the time of the ancient empire royal Egyptian envoys went there to look for the stone destined for the sarcophagus of the king. These quarries where in full activity during the Roman epoch, and syenite was exported throughout the empire. Another celebrated place in Syene was a pit, which was incorrectly thought to have been placed exactly under the equator. For this reason it was chosen by Eratosthenes as the starting point for his measure of the surface of the earth (230 B.C.). The Syene of the Romans to the southwest of the present city, suffered much from the incursions of the Blemmyes, and from the pest; its inhabitants abandoned it to live in the higher parts built by the Saracens. This new city which was at first very prosperous suffered also form the troubles that followed the extinction of the Fatimite dynasty. Taken and retaken by the Qemous or Barbara of Lower Nubia, and by the Haouarâh of Upper Egypt it was nearly ruined and did not regain its importance until the Sultan Selim established a Turkish garrison there (1517). The Arabian name of the city is Assouan. there the French fought the Mamelukes on 16 May, 1799. This city of about 100,000 inhabitants, and which may be reached by a railroad, as it is situated to the south of the first cataract of the Nile, is very interesting on account of its picturesque aspect and the strange character of its population composed of Arabs, Barbarins, negroes, Bisharis, and Ababdèh, curious bazaars and quays; remains of Roman quays, inscriptions on rocks, little temple of Isis, Arabian ruins, and cemetery. The places of interest in the neighbourhood are the old quarries, the Island of Elephantine (to-day Geziret Assouan), an old necropolis, the beautiful Coptic convent of St. Simeon, and the famous Island of Philæ. Syene is mentioned by the prophet Ezechiel, who threatened Egypt with devastation "from the tower of Syene even to the borders of Ethiopia" (Ezech, xxx, 10). See St. Jerome and the modern commentators on this passage, where the Vulgate differs from the Hebrew and the Greek text. La Quien (Oriens christ., II, 613) mentions two bishops of Syene: St. Ammonius, martyr of Antinoe, where he had a church, and Befam, a Jacobite (1086). The Synaxarion of the Coptic church tells us that the city had a bishop from the time of the Patriarch Timothy, one of the successors of St. Athanasius.
AMÉLINEAU, Le géographie de L'Egypte à l'époch Copts (Paris, 1893), 467; SMITH, Dict. of Greek and Roman geogr., s. v.; MÜLLER, Notes of Ptolemy, ed. DIDOT, I, 725; BUTCHER, The Story of the Church of Egypt (London, 1897), passim.
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Syllabus
(syllabos, "collection")
The name given to two series of propositions containing modern religious errors condemned respectively by Pius IX (1864) and Pius X (1907).
I. THE SYLLABUS OF PIUS IX
A. History
The first impulse towards the drawing up of the Syllabus of Pius IX came from the Provincial Council of Spoleto in 1849. Probably on the motion of the Cardinal Archbishop of Perugia, Pecci (later on Leo XIII), a petition was laid before Pius IX to bring together under the form of a Constitution the chief errors of the time and to condemn them. The preparation began in 1852. At first Pius IX entrusted it to Cardinal Fornari, but in 1854 the Commission which had prepared the Bull on the Immaculate Conception took matters in hand. It is not known how far the preparation had advanced when Gerbet, Bishop of Perpignan, issued, in July, 1860, a "Pastoral Instruction on various errors of the present" to his clergy. With Gerbet's "Instruction" begins the second phase of the introductory history of the Syllabus. The "Instruction" had grouped the errors in eighty-five theses, and it pleased the pope so much, that he set it down as the groundwork upon which a fresh commission, under the presidency of Cardinal Caterini, was to labour. The result of their work was a specification, or cataloguing, of sixty-one errors with the theological qualifications. In 1862 the whole was laid for examination before three hundred bishops who, on the occasion of the canonization of the Japanese Martyrs, had assembled in Rome. They appear to have approved the list of theses in its essentials. Unfortunately, a weekly paper of Turin, "Il Mediatore", hostile to the Church, published the wording and qualifications of the theses, and thereby gave rise to a far-reaching agitation against the Church. The pope allowed the storm to subside; he withheld the promulgation of these theses, but kept to his plan in what was essential.
The third phase of the introductory history of the Syllabus begins with the appointment of a new commission by Pius IX; its most prominent member was the Barnabite (afterwards Cardinal) Bilio. The commission took the wording of the errors to be condemned from the official declarations of Pius IX and appended to each of the eighty theses a reference indicating its content, so as to determine the true meaning and the theological value of the subjects treated. With that the preparation for the Syllabus, having occupied twelve years, was brought to an end. Of the twenty-eight points which Cardinal Fornari had drawn up in 1852, twenty-two retained their place in the Syllabus; of the sixty-one theses which had been laid before the episcopate for examination in 1862, thirty were selected. The promulgation, according to the original plan, was to have taken place simultaneously with the proclamation of the dogma of the Immaculate Conception; in the event it was ten years later (8 December 1864) that Pius IX published the Encyclical "Quanta Cura", and on the same day, by commission of the pope, the secretary of State, Cardinal Antonelli, sent, together with an official communication, to all the bishops the list of theses condemned by the Holy See. The title of the document was: "A Syllabus containing the most important errors of our time, which have been condemned by our Holy Father Pius IX in Allocutions, at Consistories, in Encyclicals, and other Apostolic Letters".
The reception of the Syllabus among Catholics was assured through the love and obedience which the children of the Church bear towards the vicar of Christ on earth. They were, besides, prepared for its contents by the various announcements of the pope during the eighteen years of his pontificate; and, as a matter of fact, no sooner had it made its appearance than it was solemnly received in national and provincial councils by the episcopate of the whole world. Among the enemies of the Church, no papal utterance had stirred up such a commotion for many years: they saw in the Syllabus a formal rejection of modern culture, the pope's declaration of war on the modern State. In Russia, France, and also in those parts of Italy then subject to Victor Emmanuel, its publication was forbidden. Bismarck and other statesmen of Europe declared themselves against it. And to the present day, it is a stumbling-block to all who favour the licence of false Liberalism.
B. Binding Power
The binding power of the Syllabus of Pius IX is differently explained by Catholic theologians. All are of the opinion that many of the propositions are condemned if not in the Syllabus, then certainly in other final decisions of the infallible teaching authority of the Church, for instance in the Encyclical "Quanta Cura". There is no agreement, however, on the question whether each thesis condemned in the Syllabus is infallibly false, merely because it is condemned in the Syllabus. Many theologians are of the opinion that to the Syllabus as such an infallible teaching authority is to be ascribed, whether due to an ex-cathedra decision by the pope or to the subsequent acceptance by the Church. Others question this. So long as Rome has not decided the question, everyone is free to follow the opinion he chooses. Even should the condemnation of many propositions not possess that unchangeableness peculiar to infallible decisions, nevertheless the binding force of the condemnation in regard to all the propositions is beyond doubt. For the Syllabus, as appears from the official communication of Cardinal Antonelli, is a decision given by the pope speaking as universal teacher and judge to Catholics the world over. All Catholics, therefore, are bound to accept the Syllabus. Exteriorly they may neither in word nor in writing oppose its contents; they must also assent to it interiorly.
C. Contents
The general contents of the Syllabus are summed up in the headings of the ten paragraphs, under which, the eighty theses are grouped. They are: Pantheism, Naturalism, Absolute Rationalism (1-7); Moderate Rationalism (8-14); Indifferentism and false Tolerance in Religious matters (15-18); Socialism, Communism, Secret Societies, Bible Societies, Liberal Clerical Associations (reference is made to three Encyclicals and two Allocutions of the pope, in which these tendencies are condemned), Errors regarding the Church and its rights (19-38); Errors on the State and its Relation to the Church (39-55); Errors on Natural and Christian Ethics (56-64); Errors on Christian Marriage (65-74); Errors on the Temporal Power of the Pope (75-76); Errors in Connection with Modern Liberalism (77-80). The content of any one thesis of the Syllabus is to be determined according to the laws of scientific interpretation. First of all, one has to refer to the papal documents connected with each thesis. For, in accordance with the peculiar character of the Syllabus, the meaning of the thesis is determined by the meaning of the document it is drawn from. Thus the often-cited eightieth thesis "The pope may and must reconcile himself with, and adapt himself to, Progress, Liberalism, and Modern Civilization", is to be explained with the help of the Allocution "Jamdudum cernimus" of 18 March, 1861. In this allocution the pope expressly distinguishes between true and false civilization, and declares that history witnesses to the fact that the Holy See has always been the protector and patron of all genuine civilization; and he affirms that, if a system designed to de-Christianize the world be called a system of progress and civilization, he can never hold out the hand of peace to such a system. According to the words of this allocution, then, it is evident that the eightieth thesis of the Syllabus applies to false progress and false Liberalism and not to honest pioneer-work seeking to open out new fields to human activity.
Moreover, should a thesis, according to the papal references, be taken from a condemned book, the meaning of the thesis is to be determined according to that which it has in the condemned book. For the thesis has been condemned in this particular meaning and not in any other which might possibly be read into its wording. For instance the fifteenth thesis, "Everyone is free to adopt and profess that religion which he, guided by the light of reason, holds to be true", admits in itself of a right interpretation. For man can and must be led to the knowledge of the true religion through the light of reason. However, on consulting the Apostolic Letter "Multiplices inter", dated 10 June, 1851, from which this thesis is taken, it will be found that not every possible meaning is rejected, but only that particular meaning which, in 1848, Vigil, a Peruvian priest, attached to it in his "Defensa". Influenced by Indifferentism and Rationalism, Vigil maintained that man is to trust to his own human reason only and not to a Divine reason, i. e. to the truthful and omniscient God Who in supernatural revelation vouches for the truth of a religion. In the sense in which Vigil's book understands the fifteenth thesis, and in this sense alone does the Syllabus understand and condemn the proposition.
The view held by the Church in opposition to each thesis is contained in the contradictory proposition of each of the condemned theses. This opposition is formulated, in accordance with the rules of dialectics, by prefixing to each proposition the words: "It is not true that . . ." The doctrine of the Church which corresponds, for instance, to the fourteenth thesis is as follows: "It is not true, that 'philosophy must be treated independently of supernatural revelation.'" In itself no opposition is so sharply determined as by the contradictory: it is simply the negation of the foregoing statement. However, the practical use of this negation is not always easy, especially if a compound or dependent sentence is in question, or a theoretical error is concealed under the form of an historical fact. If, as for instance in thesis 42, the proposition, that in a conflict between civil and ecclesiastical laws the rights of the State should prevail, be condemned, then it does not follow from this thesis, that, in every conceivable case of conflicting laws the greater right is with the Church. If, as in thesis 45, it be denied that the entire control of the public schools belongs exclusively to the State, then it is not maintained that their control does in no way concern the State, but only the Church. If the modern claim of general separation between Church and State is rejected, as in thesis 55, it does not follow that separation is not permissible in any case. If it be false to say that matrimony by its very nature is subject to the civil power (thesis 74), it is not necessarily correct to assert that it is in no way subject to the State. While thesis 77 condemns the statement that in our time it is no longer expedient to consider the Catholic religion as the only State religion to the exclusion of all other cults, it follows merely that to-day also the exclusion of non-Catholic cults may prove expedient, if certain conditions be realized.
D. Importance
The importance of the Syllabus lies in its opposition to the high tide of that intellectual movement of the nineteenth century which strove to sweep away the foundations of all human and Divine order. The Syllabus is not only the defence of the inalienable rights ofGod, of the Church, and of truth against the abuse of the words freedom and culture on the part of unbridled Liberalism, but it is also a protest, earnest and energetic, against the attempt to eliminate the influence of the Catholic Church on the life of nations and of individuals, on the family and the school. In its nature, it is true, the Syllabus is negative and condemnatory; but it received its complement in the decisions of the Vatican Council and in the Encyclicals of Leo XIII. It is precisely its fearless character that perhaps accounts for its influence on the life of the Church towards the end of the nineteenth century; for it threw a sharp, clear light upon reef and rock in the intellectual currents of the time.
II. THE SYLLABUS OF PIUS X
A. History
The Syllabus of Pius X is the Decree "Lamentabili sane exitu", issued on 3 July, 1907, condemning in sixty-five propositions the chief tenets of Modernism. This Decree, later on called the Syllabus of Pius X on account of its similarity with the Syllabus of Pius IX, is a doctrinal decision of the Holy Office, i. e. of that Roman Congregation which watches over the purity of Catholic doctrine concerning faith and morals. On 4 July, 1907, Pius X ratified it and ordered its publication; and on 18 November, 1907, in a Motu Proprio he prohibited the defence of the condemned propositions under the penalty of excommunication, reserved ordinarily to the pope. The Decree is supplemented by the Encyclical "Pascendi" of 8 September, 1907 and by the oath against Modernism prescribed on 1 September, 1910. Thus, the Syllabus of Pius X is the first of a series of ecclesiastical pronouncements dealing with the condemnation of Modernism, whilst the Syllabus of Pius IX sums up the condemnations previously passed by the same pope.
B. Contents
By far the greater number of the theses of this Syllabus are taken from the writings of Loisy, the leader of the Modernists in France; only a few are from the works of other writers (e. g., thesis 6, Fogazzaro; 26, Le Roy). As a rule the quotation is not literal, for it would have been possible only in a few cases clearly to express the error in a short proposition. According to their contents the theses may be divided into six groups. They condemn the doctrine of the Modernists on ecclesiastical decisions (1-8), and on Holy Writ (9-19); the Modernist Philosophy of Religion (20-26) and Modernist Christology (27-38); the theory of the Modernists on the origin of the sacraments (39-51) and the evolution of the Church with regard to its constitution and doctrine (52-65). In detail the Syllabus of Pius X condemns the following assertions: ecclesiastical decisions are subject to the judgment of scientific scrutiny and do not demand interior assent (1-8); "excessive simplicity or ignorance is shown by those who believe that God is really the Author of Holy Scripture" (9); God neither inspired (in the Catholic sense of the word) the sacred writers nor guarded them from all error; the Gospels in particular are not books worthy of historic belief, as their authors have consciously, though piously, falsified facts (10-19); Revelation can be nothing else than the consciousness acquired by man of his relation to God, and does not close with the Apostles (20-21); "The Dogmas, which the Church proposes as revealed are not truths fallen from Heaven, but an interpretation of religious facts, acquired by the human mind through laborious process of thought" (this twenty-second thesis, with the somewhat crude expression, "truths fallen from Heaven", is taken from Loisy's "L'Evangile et l'Eglise"); one and the same fact can be historically false and dogmatically true; faith is based upon a number of probabilities; dogmatic definitions have only a passing practical value as norms in life (23-26); the Divinity of Christ is a dogma which the Christian consciousness deduced from its idea of the Messiah; the real, historical Christ is inferior to the Christ idealized by faith; Jesus Christ erred; His resurrection is no historical event; His vicarious death is a Pauline invention (27-38); the sacraments were not instituted by Christ, but are additions made by the Apostles and their successors, who, under the pressure of events, interpreted the idea of Christ (39-51); Jesus Christ did not think of founding a Church; the latter is a purely human society subject to all the changes of time; of the Primacy, Peter himself knew nothing; the Church is an enemy of scientific progress (5-57) "Truth is as changeable as man, because it is evolved with him, in him, and by him" (58); there are no immutable Christian dogmas, they have developed and must develop with the progress of the centuries (59-63); "Scientific progress demands a reform of the Christian dogmatic conception of God, creation revelation, the Person of the Word Incarnate, and redemption" (64); "The Catholicism of to-day is irreconcilable with genuine scientific knowledge, unless it be transformed into a Christendom without dogmas, i.e. a broad and liberal Protestantism" (65).
C. Binding Power
Many theses of the Syllabus of Pius X, as all Catholic theologians affirm, are heresies, i.e. infallibly false; for their contradictory is dogma, in many cases even fundamental dogma or an article of faith in the Catholic Church. With regard to the question, whether the Syllabus is in itself an infallible dogmatic decision, theologians hold opposite opinions. Some maintain that the Decree is infallible on account of its confirmation (4 July, 1907) or sanction (18 November, 1907) by the pope; others defend the opinion that the Decree remains nevertheless the doctrinal decision of a Roman Congregation, and is, viewed precisely as such, not absolutely immune from error. In this theological dispute, therefore, liberty of opinion, which has always been safeguarded by the Church in undecided questions, still remains to us. Yet all theologians agree that no Catholic is allowed to maintain any of the condemned theses. For in the decrees of a Roman Congregation we not only have the verdict of a scientific commission, which gives its decisions only after close investigation, but also the pronouncement of a legitimate religious authority competent to bind the whole Church in questions within its competence (cf. what has been said above regarding the Syllabus of Pius IX; under I. B.).
D. Importance
The Syllabus of Pius X may be taken as an introduction to the Encyclical "Pascendi", which gives a more systematic exposition of the same subject. It may be, therefore, that later generations will not find it necessary to distinguish between the importance of the Syllabus and that of the Encyclical. Nevertheless, the Syllabus was published at the most opportune moment. The Catholics of those countries in which Modernism had worked its ill effects felt relieved. By this Decree the tenets of religious evolutionism were laid before them in short theses and condemned. Up to that time the significance and the bearing of isolated Modernist views, appearing now here, now there, had not always been fully grasped. Now, however, everyone of good will had to recognize that theModernists, under the plea of assimilation to modern ideas of development, had tried to destroy the foundations of all natural and supernatural knowledge. Moreover, to the whole Catholic world the Decree sounded a note of warning from the supreme pastor and drew attention to the excellent principles of scholastic theology and to the growing importance of a thorough schooling in exegetical criticism and in the history of dogma, which the Modernists had abused in the most unpardonable manner.
DENZINGER, Enchiridion, No. 1700 sqq.; No. 2001 sqq.; The Doctrinal Authority of the Syllabus in The Catholic World, XXII (New York, 1886), 31; WARD, The Life of John Henry Cardinal Neuman, II (London, 1912); GLADSTONE, Rome and the Newest Fashions in Religion (London, 1875); NEWMAN, Letter to the Duke of Norfolk on Occasion of Mr. Gladstone's Recent Expostulation (London, 1875); MANNING, The Vatican Decrees in their Bearing on Civil Allegiance (London, 1875), another reply to Gladstone; MACCAFFREY, History of the Catholic Church in the Nineteenth Century (St. Louis, 1910), I, 249, 438, 440, 487; II, 60, 462, 480; CHOUPIN, Valeur des décisions (Paris, 1907); HOURAT, Le Syllabus (Paris, 1904); HEINER, Der Syllabus in ultramontaner und anti-ultramontaner Beleuchtung (Mainz, 1905); RINALDI, Il valore del Syllabo (Rome, 1888); HEINER, Der neue Syllabus (Mainz, 1907); BESSMER, Philosophie und Theologie des Modernismus (Freiburg, 1912); VILLADA, Razón y Fe, XIX, 154; LEPIN, Les théories de M. Loisy (Paris, 1908).
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Sylvester Joseph Hunter
English Jesuit priest and educator; b. at Bath, 13 Sept., 1829; d. at Stonyhurst, 20 June, 1896. His father, the Rev. Joseph Hunter, himself descended from a long line of English Roundheads, was a Protestant dissenting minister, but is better known to posterity as an antiquarian writer and Shakespeare critic (see "Dict. of Nat Biogr.", s. v., Hunter, Joseph). In 1833 Joseph Hunter removed with his family from Bath to London to assume the function of Keeper of the Public Records, and in 1840 Sylvester Joseph Hunter entered St. Paul's School. While still a schoolboy, he was at least indirectly, brought into relations with the Catholic Church by the conversion of two of his sisters. Having gained a scholarship at trinity College, Cambridge, he entered that university in 1848 and, already remarkably proficient in classical literature, devoted himself mainly, if not exclusively, to the study of mathematics and physics. Graduating B.A. in 1852, he was placed eighth wrangler in the Mathematical Tripos for that year. Soon after this he entered Lincoln's Inn, London, as a law student.
In 1857 he was received into the Church by the same priest (Canon Oakeley) who, twelve years before, had received his two sisters. Within eight years of his graduation at Cambridge he had published two legal text-books ("The Suit in Equity" and "The Law of Trusteeships") which immediately attracted attention to his ability and professional attainments. His prospects at the chancery Bar were already morally assured when, in 1861, he decided to turn his back upon the world and try his religious vocation in the Society of Jesus. Entering the English Novitiate 7 September, 1861, he there passed through the regular biennium of probation, attended lectures in philosophy at St. Mary's Hall, Stonyhurst, for one year, taught for two years at Stonyhurst College, and thence passed on to his theological studies at St. Beuno's, where he was ordained priest in 1870. His career of inestimable usefulness to English Catholic education fairly began with his return, after ordination, to teach the higher classes at Stonyhurst. The requirements in physics and mathematics insisted upon by the University of London at that time constituted a formidable obstacle to Stonyhurst boys whose time had been almost monopolized by their Latin and Greek studies. Father Hunter's efforts to deal with this situation resulted in an increased number of Stonyhurst students mentioned in the London Honours List, as well as in two little books which he complied to assist others in the same branch of teaching. His influence was widened when, in 1875, he took up the training of Jesuitscholastics who were to teach in the colleges of the English Province. It was after ten years of this work that he was appointed rector of St. Beuno's, where he wrote the "Outlines of Dogmatic Theology" (3 vols., 1st ed. London, 1894) by which his name is now most widely known. Other spare moments were given to conducting the "Cases of Conscience" for the Diocese of Salford. During the last five years of his life, passed at Stonyhurst, he began a "Short History of England" which was unfinished at his death.
Letters and Notices (of the English province, S. J.).
E. MACPHERSON
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Sylvester Maurus
Writer on philosophy and theology, b. at Spoleto, 31 Dec., 1619; d. in Rome, 13 Jan., 1687. He entered the Society of Jesus, 21 April, 1636. After finishing his course of studies and teaching humanities at the College of Macerata, he held in the same place the chair of philosophy for three years, and subsequently in Rome for several years. Then he was promoted to the chair of theology at the Roman College, and remained in this position for a considerable number of years. For a period he was also rector of the latter institution. The mental endowment of Father Maurus was a happy combination of the speculative and the practical turn of mind. His doctrine was noted for its soundness and solidity; at the same time, he constantly put in practice St. Paul's principle, "not to be more wise than it behoveth to be wise, but to be wise unto sobriety". Though he was a good philosopher and theologian, he was a better religious. Those well acquainted with him are convinced that he never lost his baptismal innocence. Neither his holiness nor his learning made him a disagreeable companion or an undesirable friend. It would be hard to say whether he was more admired or loved by those who came into contact with him.
The following works of Father Maurus deserve mention: (1) "Quæstionum philosophicarum Sylvestri Mauri, Soc. Jesu, in Collegio Romano Philosophiæ Professoris ". This work is divided into four books, and appeared at Rome in 1658. A second edition was issued in 1670. The latest edition, in three volumes, is prefaced by a letter of Father Liberatore, and appeared in Le Mans, 1875-76. (2) "Aristotelis opera quæ extant omnia, brevi paraphrasi, ac litteræ perpetuo inhærente explanatione illustrata". The work appeared in six volumes, Rome, 1668. The second volume, containing Aristotle's moral philosophy, was edited anew in 1696-98. The whole work was published again in Paris, 1885-87, by Fathers Ehrle, Felchlin, and Beringer; this edition formed part of the collection entitled "Bibliotheca Theologiæ et Philosophiæ scholasticæ". (3) "Quæstionum theologicarum ll. 6", published at Rome, 1676-79; this work contains all the principal theological treatises. (4) "Opus theologicum", published in three folio volumes at Rome, 1687, treats of all the main questions of theology accurately, concisely, and clearly. The first volume contains some information concerning the author, and also his picture engraved by Louis Lenfant.
HURTER, Nomenclator; SOMMERVOGEL, Bibliothéque de la C. de J., V, c. 765 sq.
A.J. MAAS 
Transcribed by Kenneth M. Caldwell 
Dedicated to the Society of Jesus

Sylvester Mazzolini[[@Headword:Sylvester Mazzolini]]

Sylvester Mazzolini
(MOZOLINI, also PRIERIAS)
Theologian, b. at Priero, Piedmont, 1460; d. at Rome, 1523–sometimes confounded with Sylvester Ferrariensis (d. 1526). At the age of fifteen he entered the Order of St. Dominic. Passing brilliantly through a course of studies he taught theology at Bologna, Pavia (by invitation of the senate of Venice), and in Rome, whither he was called by Julius II in 1511. In 1515 he was appointed Master of the Sacred Palace, filling that office until his death. His writings cover a vast range, including treatises on the planets, the power of the demons, history, homiletics, the works of St. Thomas Aquinas, the primacy of the popes. He is credited with being the first theologian who by his writings attacked publicly the subversive errors of Martin Luther. John Tetzel's productions against the arch-reformer are called by Echard scattered pages (folia volitantia), and Mazzolini stands forth as the first champion of Roman Pontiffs against Luther. The heresiarch replied to Mazzolini's arguments; the latter published rejoinders, and there was a regular controversy between the innovator and the defender of the ancient Faith. The necessity of promptness in attack and defence will account for defects of style in some of his writings. His principal works are: "De juridica et irrefragabili veritate Romanæ Ecclesiæ Romanique Pontificis" (Rome, 1520); "Epitoma responsionis ad Lutherum" (Perugia, 1519); "Errata et argumenta M. Lutheri" (Rome, 1520); "Summa Summarum, quæ Sylvestrina dicitur" (Rome, 1516), reprinted forty times; an alphabetical encyclopedia of theological questions; "Rosa aurea" (Bologna, 1510) an exposition of the Gospels of the year; "In theoricas planetarum" (Venice, 1513).
QUÉTIF-ECHARD, SS. Ord. Præd. II, 55; TOURON, Hommes illust. de l'Ordre de S. Dominique, III, 716; MICHALSKI, De Sylv. Prieratis … vita et scripta (Munster, 1892).
D.J. KENNEDY 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio
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Sylvester Norris
(Alias SMITH, NEWTON).
Controversial writer and English missionary priest; b. 1570 or 1572 in Somersetshire; d. 16 March, 1630. After receiving minor orders at Reims in 1590, he went to the English College, Rome, where he completed his studies and was ordained priest. In May, 1596, he was sent on the English mission, and his energetic character is revealed by the fact that he was one of the appellant clergy in 1600. In the prosecutions following upon the Gunpowder Plot, he was committed to Bridewell Gaol. From his prison he addressed a letter to the Earl of Salisbury, dated 1 Dee., 1605, in which he protests his innocence, and in proof of his loyalty promises to repair to Rome, and labor that the pope shall bind all the Catholics of England to be just, true, and loyal subjects, and that hostages shall be sent "for the afferminge of those things". He was thereupon banished along with forty-six other priests (1606), went to Rome, and entered the Society of Jesus. He was for some time employed in the Jesuit colleges on the Continent, but in 1611 returned to the English mission, and in 1621 was made superior of the Hampshire district, where he died.
He wrote: "An Antidote, or Treatise of Thirty Controversies; With a large Discourse of the Church" (1622); "An Appendix to the Antidote" (1621); "The Pseudo-Scripturist" (1623); "A true report of the Private Colloquy between M. Smith, alias Norrice, and M. Walker" (1624); "The Christian Vow"; "Discourse proving that a man who believeth in the Trinity, the Incarnation, etc., and yet believeth not all other inferior Articles, cannot be saved" (1625).
SOMMERVOGEL. Bibl. de la C. de J., V (1808 09); FOLEY, Records of the English Province, S.J., VI, 184; III, 301; OLIVER, Collections towards Illustrating the Biography of S.J., s. v., GILLOW, Bibl. Dict. Eng. Cath., V, s. v.
JAMES BRIDGE 
Transcribed by Joseph E. O'Connor
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Sylvestrines
A minor monastic order or, strictly speaking, congregation following in general the Rule of St. Benedict but distinct from the Black monks and not forming a part of the confederation of Benedictine congregations. The Sylvestrines were founded by St. Sylvester Gozzolini on Monte Fano near Fabriano in 1231. The Rule of St. Benedict was observed in its primitive form, but in many points the founder went considerably beyond it in point of austerity, laying special stress on the strictest observance of poverty. At the death of St. Sylvester in 1267 eleven monasteries were under his leadership of which some had been founded by him, while others, though of older foundation, had adopted his institute. The congregation had been formally sanctioned by Innocent IV twenty years before the founder's death. Except for a few houses in Portugal and Brazil and the Ceylon foundation mentioned below, there have been no Sylvestrine monasteries outside Italy. Under St. Sylvester's immediate successors in the generalship, Giuseppe della Serra Quirico (d. 1258), Blessed Bartolomeo di Cingoli (d. 1298), and Andrea Giacomo di Fabriano, the biographer of the founder, a number of houses were founded in the March of Ancona, Tuscany, and Umbria. Since 1568 the congregation has possessed at Rome the Church of San Stefano del Cacco in the neighbourhood of the Pantheon; the first possession of the Sylvestrines in Rome was the Church of San Giacomo in Settimania (or alla Lungara), granted to St. Sylvester himself by the Chapter of St. Peter's.
At the present day, besides the Roman monastery at San Stefano, which is the residence of the abbot-general and counts as the mother-house of the order, the Sylvestrines have monasteries at Fabriano, Sasso Ferrato, Perugia, Osimo, Serra San Quirico, and Matelica. Since 1855 they have also had a large mission in Ceylon with its headquarters in the Abbey of Saint Antony at Kandy. At the present day (1911) the congregation numbers some 100 members, of whom about 70 are choir monks; of the total about 40 are in Ceylon. The chief Sylvestrine saints are: the founder, St. Bonfilius, Bl. Giovanni del Bastonne, and the Bl. Giuseppe and Ugo di Serra San Quirico. The congregation is governed by an abbot- general assisted by a vicar; the head of each monastery is a prior or titular abbot. These officials were formerly elected for life, they were made triennial by Paul II in 1543, but since 1690 have been elected every four years. The Constitutions are still those which were confirmed by Alexander VIII in 1690 after the severance of the short-lived union between the Sylvestrine and Vallombrosan orders (1662-80). The Sylvestrine habit is similar in form to that of the Cassinese Benedictines but blue in colour; fasts are strictly observed and flesh meat is never eaten except in case of illness. A convent of Sylvestrine nuns was founded at Serra San Quirico during the lifetime of the founder, but the only convent now under Sylvestrine rule is that of San Benedetto in Perugia. The arms of the order are three green hills on a blue ground, surmounted by a golden crozier with two rose branches in flower at its side.
There is no satisfactory history of the order. The above is taken from HEIMBUCHER, Orden u. Kongregationen, I (2nd ed., Paderborn, 1907); HELYOT, Histoire des ordres monastiques, VI (Paris, 1859); FABRINI, Breve Cronica della Congregazione de' Monachi Silvestrini (Rome, 1706); Constituzioni della Congregazione di S. Benedetto di Monte Fano (Camerino, 1610; Rome, 1690).
RAYMUND WEBSTER 
Transcribed by Herman F. Holbrook 
O all ye holy Monks and Hermits, pray for us.
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Symbolism
Symbolism may for our present purpose be defined to be the investing of outward things or actions with an inner meaning, more especially for the expression of religious ideas. In a greater or less degree symbolism is essential, to every kind of external worship and we need not shrink from the conclusion that in the matter of baptisms and washings, of genuflexions and other acts of reverence, of lights and sweet smelling incense, of flowers and white vestures, of unctions and the imposing of hands, of sacrifice and the rite of the communion banquet, the Church has borrowed, without hesitation, from the common stock of significant actions known to all periods and to all nations. In such matters as these Christianity claims no monopoly. Religious symbolism is effective precisely in the measure in which it is sufficiently natural and simple to appeal to the intelligence of the people. Hence the choice of suitable acts and objects for this symbolism is not so wide that it would be easy to avoid the appearance of an imitation of paganism even if one deliberately set to work to invent an entirely new ritual.
In any case the Old Testament, and more particularly the religious worship of the Old Testament, is full of symbolism. However literal may be our interpretation of the early chapters of Genesis, we cannot fail to recognize the symbolic element which pervades them. When we read for example how "God created man to his own image", or how He "formed man of the slime of the earth and breathed into his face the breath of life", we can hardly doubt that it was upon the underlying moral lesson rather than upon the material fact suggested by the words that the attention of the writer was concentrated. Still more clearly the words "sitteth at the right hand of God the Father Almighty", by which the Creed recalls the language of Psalm cix, l, or the whole purport of such a writing as the Canticle of Canticles, compels a symbolical interpretation. But it is in the details of worship that the tendency is most apparent. In prayer we constantly find the spreading out of the palms of the hands (see Ex., ix, 29, 33; III Kings, viii, 22, 38, 54; Job, xi, 13; etc.), clearly emphasizing the idea that the worshipper comes forward as a suppliant expectant of good gifts. In the act of blessing the hand is laid upon the head of the recipient or at least is stretched towards him (Gen., xlviii, 14; Lev., ix, 22; IV Kings, xiii, 16; etc.) with the suggestion that virtue passes out to the person so blessed. The rite of circumcision is to be performed in memory of the covenant between God and Abraham (Gen., xvii, 11), and all the Jewish festivals beginning with the Pasch are similarly commemorative of God's mercies to His people. So again of the loaves of proposition (Lev., xxiv, 5 sq.) we are told, "Thou shalt put upon them the clearest frankincense, that the bread may be for a memorial of the oblation of the Lord". Although nothing more is said as to the precise significance of this offering which was to remain from Sabbath day to sabbath day in the Holy of Holies, it is clear that it could have served no utilitarian purpose and that its object was purely symbolical. Again the same may be said of the whole sacrificial ritual of the Old Testament, and in the case of the incense the words of Ps. cxl, 2, "let my prayer be directed as incense in thy sight; the lifting up of my hands, as evening sacrifice" (cf. Apoc., v, 8; viii, 3) seem sufficiently to declare what was the spiritual meaning underlying the outward sign. In any case the atmosphere of mystery which surrounded the ark of the covenant and later on the Temple and all the adjuncts of its imposing worship must have been a fertile soil for the growth of a teaching rich in symbolic interpretations. These things clearly suggested inquiry into their hidden significance and if the meaning were not in itself obvious, we may be assured from the genius of the people as manifested in the later Talmud that an explanation would readily be evolved to meet the case.
Coming now to Christian times the conditions of self-effacement and frequently recurring persecution under which the faithful lived in the first ages of the Church must have helped much to develop any tendencies towards a symbolistic treatment of religious truths which they had derived from Judaism. In point of fact the life of the Catacombs and the Discipline of the Secret (q. v.), which partly grew out of it, necessitated a veiling of Christian beliefs under types and figures. Moreover, so far as regards any graphic presentment of these mysteries in sculpture and painting, it seems intrinsically probable that the faithful deliberately availed themselves of such symbols as would not attract too much attention, and that consequently they gave the preference to representations which had some pagan analogue. In the earlier period no representations of the Crucifixion are found, and hardly any of the cross, at least in a large and conspicuous form; neither are the episodes of Christ's life commonly depicted realistically and historically, but only conventionally. But the type of the Good Shepherd carrying the sheep on his shoulders occurs frequently, and this preference may well be due to its resemblance to the pagan figures of Hermes Kriophorus or Aristæus, which at this period were much in vogue. The Christian understood clearly the reference to the loving self-sacrifice of Our Saviour, but pagan curiosity was not aroused by anything startling and unwonted. Again the banquet scenes with fish and bread (see EUCHARIST, EARLY SYMBOLS OF THE), which spoke so eloquently to the faithful of Holy Communion and the marriage supper of the blessed in heaven, seemed to the Roman of the second and third century, who paid homage to the dead with banquets as well as sacrifices, a perfectly natural decoration for a funeral chamber. Even the fable of Orpheus was borrowed pictorially and referred to Christ. Similarly the story of Eros and Psyche was revived and Christianized, serving to remind the believer of the resurrection of the body and the eternal beatitude of heaven. The group of the Twelve Apostles probably attracted the less attention because the twelve Dii Majores were often also grouped together. Again the figure of the Orans (q. v.), the woman with arms uplifted in prayer, was quite familiar to classical antiquity. Though the precise significance attached to it as it is found in the catacombs is in dispute, it was clearly designed to awaken some spiritual idea in the minds of the initiated. Similarly the fish symbol (see FISH, SYMBOLISM OF THE) representing Christ, the anchor of hope, the palm of victory, were all sufficiently familiar as emblems among pagans to excite no particular attention. Hence even in the case of an inscription which breathes so unmistakably the atmosphere of early Christiansymbolism as the epitaph of Abercius (q. v.) with its allusions to the Fish (Christ) in the Eucharist, the shining seal (baptism), the chaste shepherd (Christ), etc., it has been possible for writers like Ficker to deny its Christian significance though in defiance of all probability as Zahn, Duchesne, and many other writers have shown. From whatever cause it arose the strong symbolistic colouring of religious practice during the first ages of Christianity is disputed by hardly anyone, and it was manifestly in harmony with the allegorical tone of the Apocalypse, of the Pastor of Hermas, and of other early apocryphal writings. Further it is certain that the tradition thus created only deepened and spread throughout both the early and the later Middle Ages. The tendency seems to have been particularly fostered by the allegorical exegesis of the theologians of Alexandria which the writings of St. Jerome and St. Gregory the Great helped to make familiar to western Europe. The works of Isidore of Seville and of St. Bede helped in the same direction. Neither must the so-called "Clavis" attributed to St. Melito of Sardis be left out of account. There is certainly no sufficient reason to identify it with the genuine work of St. Melito which bore a corresponding name, but the Clavis gathered up a variety of symbolical interpretations current in Augustine and the Fathers, and it seems to be of fairly early date (cf., however, Rotmanner in "Theol. Quartalschrift", 1896, lxxviii, 614-29).
With regard to the early ritual of the Church, the part that symbolism plays in all connected with the sacraments need not be insisted on. The outward sign of the sacrament was itself symbolical. But there was much more than this. In the case of baptism, for instance, nearly all the ceremonial is of very early date. The exorcism of Satan by blowing or breathing, the giving of salt (sal sapientiœ), the rite of the Ephpheta, and the use of spittle, imitating the action of Our Lord in some of His miracles, the ancient practice of turning to the West when renouncing Satan but of facing eastwards in making the profession of faith, the white robe or chrysom bestowed as an emblem of innocence, the lighted candle typical of the illumination of faith (hence the baptized were early calledphotistheutes, i.e. the illuminated), and finally the curious custom of giving milk and honey to the newly-baptized infant are all in the highest degree symbolical. In confirmation we have the marking of the Sign of the Cross upon the brow and the use of oil representing the fatness and abundance of grace. The blow upon the cheek, significant of the warfare in which the resolute Christian is engaged, is of much later date and probably imitated from the sword blow by which the young Teutonic warrior was dubbed a knight. The laying of the hand upon the penitent's head, which was practised almost everywhere during the Middle Ages when absolution was given, no doubt symbolized the imparting of grace, as the imposition of hands undoubtedly does in the Sacrament of Orders, Even in the ritual of matrimony such a pagan practice as the giving of the espousal ring, which was probably in the beginning part of the arrhœ, was invested at a later period with the mystic meanings of perpetuity and fidelity.
That much of the symbolism which is found in the medieval liturgists was invented ex post facto cannot be doubted. We may readily allow that the greater part of the ceremonial practices now adopted by the Church were utilitarian in their origin. For example, the priest washed his hands before the Preface because he had been using the thurible or at least taking up the offerings of the faithful; it was not until later that this act was connected by the liturgist with spiritual purification or even with the hand-washing of Pilate. At the same time it is possible to exaggerate the utilitarian explanation, and the liturgist Claude de Vert, who laid so much stress upon this aspect of the matter, in some instances went too far. For example, de Vert held that the candle given to the newly-baptized was only meant to help them to find their way back from the baptistery to the sanctuary in the darkness of the Easter vigil. But the very early use of the above-mentioned term photistheis (illuminated) for a baptized person shows the extravagance of this explanation and, as Le Brun sagely pointed out, the catechumens would have needed candles as much to find their way to the baptistery as to return from it. Whether de Vert was wrong in maintaining that the extinction of the Tenebræ candles one by one had originally no symbolical reference to the abandonment of Christ by His disciples but was simply due to the fact that fewer candles were needed as dawn approached and the office drew to an end, or again in his contention that the noise made at the end of Tenebræ had no reference to the earthquake on Calvary but was simply the signal for departure given by the celebrant after an interval of silent prayer, may like many other familiar problems be left an open question.
It is perhaps most of all in the matter of liturgical vestments that the tendency to attach symbolical meanings to usages originally adopted for some simple and practical purpose shows itself most conspicuously. The prayers recited by the celebrant in assuming these attributes a mystical significance to each, thus the chasuble which covers all denotes charity, and the girdle self-restraint and continence, while medieval liturgists have devised many more; but modern authorities are agreed that in hardly any case has a vestment been adopted in the Church for mystical reasons. The amice, for example, was simply a cloth used like a modern collar to protect the rich chasuble or tunic from contact with the skin. It was only afterwards that the priest was bidden to regard it as a "helmet of salvation to overthrow the assaults of the evil one". And the same holds true of all the rest. Of the pallium, a white woollen band encircling the neck and hanging before and behind, it can at least be said that from the time of St. Gregory the Great it has been sent by the pope to archbishops with the distinctly expressed purpose of symbolizing the archiepiscopal jurisdiction conferred upon them, a purpose for which it is expressly blessed and laid "upon the body of Blessed Peter" in the "confession" of the great Roman basilica" (see TENEBRAE).
In any account of Christian symbolism an important place must always be given to the Church, and that whether the institution or the material building is regarded. It is considered by some that the veiled Orans, already spoken of, which appears so frequently in the catacombs represents the Church (see the Pastor of Hermas, iii, 3, 10, and compare the term Virgin Mother parthenos meter used of the Church in the second century; Eusebius, "Hist. Eccl.", V, i, 43). This is not certain, but the Church in early mosaics is undoubtedly often personified, as indeed we should expect from the early and widely-read visions contained in the Pastor of Hermas (see HERMAS), and sometimes we find not one, but two, contrasted figures representing respectively the Church of the Gentiles and the Church of the Circumcision. The contrast is also presented to us in the form of two towns set over against each other and duly labelled Bethlehem and Jerusalem, or even more frequently in the confronting portraits of St. Paul and St. Peter. At a later date also, beginning early in the Middle Ages, we repeatedly find two contrasted types, but here representing the Church and the Synagogue. The Church is a crowned and often sceptred figure with a chalice emblematic of her sacramental system. The Synagogue, on the other hand, has lost her crown, her staff is broken, and her attitude betokens defeat. These figures are constantly to be found on either side of early medieval representations of the Crucifixion. Here there is plain opposition between the two types (see Sauer, "Symbolik", p. 247), whereas in early Christian imagery the Church of the Circumcision and the Church of the Gentiles are depicted as constitutive parts of the one Kingdom of God upon earth. This example shows that continuity between primitive and medieval symbolism must not always be assumed, though in many cases we can securely trace back a type to its origins in the earliest ages.
Another early and accepted emblem of the Church was the ship. In the Apostolic Constitutions (II, xlvii) the bishop surrounded by the assembly of the faithful is compared to the helmsman of a ship; but the idea is as old as Tertullian (De bap., xii; P. L., l, 1214) and it was varied sometimes by comparing the Church to the Ark of Noe. In any case the ship was a recognized Christian symbol and Clement of Alexandria approved it for a signet ring. "Let the dove or the fish", he says, "the vessel flying before the wind, — or the marine anchor be our signets" (Pæd. III, ii; P. G., VIII, 633), and numerous representations of ships, sometimes serving as the design for a lamp, with the figure of Christ or St. Peter as helmsman are preserved to us. The name which we still retain for the "nave" (French, nef) of a church bears testimony to the persistence of the same idea. Moreover, from the spiritual Church, idealized as the heavenly Jerusalem, to the material edifice the transition was very easy. As early as the Pastor of Hermas the individual members of the Church were looked upon as the stones of which the spiritual building was fashioned, the thought being perpetuated to all time in the magnificent hymn "Cœlestis urbs Jerusalem". No wonder that the liturgists of the Middle Ages found no more fruitful theme than the interpretation of every detail in the fabric and ornamentation of their great cathedrals. Moreover, in this case undoubtedly there was action and reaction. Not only did the teachers set themselves to give mystical explanations of what already existed, but their spiritual conceptions influenced the generations that came after, and architects designed and built with the conscious purpose of rendering in stone the beautiful thoughts which had become to them as a new language. To begin with the church was "oriented", i.e. its chancel (apart from the Roman basilicas where the celebrant offered Mass facing the people) pointed to the East. Whether one is to recognize here the Christianization of a form of sun-worship, which some have traced to the influence of the emperor Constantine, or whether the faithful looked eastward to greet the coming of the "Sun of Justice", the "Orient from on high", certain it is that already in the Apostolic Constitutions of the fourth century (II, xlvii) the church was built to face the East. The practice lasted on throughout the Middle Ages. From this indication of the points of the compass it followed that the deacon in reading the Gospel turned himself sideways so as to proclaim the glad tidings to the barbarous races of the north. The great porch at the western end, on the other hand, faced the setting sun and led men's thoughts to the close of life. Hence it is that this became the conventional position for those magnificent sculptures or paintings of the last judgment found in many of our old cathedrals. With regard to the door itself there is frequently some significant scheme of decoration which emphasizes the idea that the door is Christ (Ego sum ostium, John, x, 7) and this is alone sufficient justification for the glorification of these portals, one, two, or three in number, often encased in great arches and crowded with stone carvings of angels and saints.
In such liturgical treatises as the "Rationale" of Durandus every detail in the construction of the church has a special significance assigned to it. The roof represents charity which covers a multitude of sins; the beams which tie the building together betoken the champions of ecclesiastical right who defend it with the sword; the vaulting signifies the preachers who bear up the dead weight of man's infirmity heavenwards; the columns and piers stand for the Apostles, bishops, and doctors; the pavement symbolizes the foundation of faith or the humility of the poor; and so on. In all this the mystical interpretation of numbers holds a great place. There are twelve consecration crosses, and this, besides a reference to the Twelve Apostles (in not a few instances each consecration cross is marked upon a shield borne by one of the Apostles), symbolizes the spiritualizing human nature and of the world by faith, or, as others put it, it betokens the universal Church. The reason is that three, the number of the Blessed Trinity, figures the Divine nature, and four, the number of the elements, typifies the number of the material world. Twelve is the product of three and four, and it consequently betokens the penetration of matter with spirit. So again eight denotes perfection and completion, for the visible world was made in seven days and the invisible kingdom of grace follows upon that. In this way the octagonal shape was judged specially appropriate for the baptistery or for the font, on the ground that this initiation into the supernatural order of grace completed the work of creation. Naturally five recalls the wounds of Christ, and five grains of incense are inserted cross-wise in the Paschal Candle, while ten, the number of the Commandments, is typical of the Old Law. Seven again has its own very special attraction as the number of the sacraments, of the gifts of the Holy Ghost, of the virtues and vices, and many other things. There can be little doubt that much of this symbolism of numbers is to be traced back to Egypt and Assyria, where the movements of the seven planets, as men then counted them, were continuously studied and where the elements of three and four into which seven was divided lent themselves to other combinations also regarded as peculiarly sacred, for example the number sixty, the product of three, four, and five.
Of isolated pieces of symbolism of various kinds medieval art and literature are full. The early monogram of Christ, sometimes spoken of as the chirho, as it is a combination of these two letters X P, thus (See Symbol a or Symbol c), sometimes again as thelabarum and in French as the chrisme, has been discussed under CROSS (IV, 522). Another Christ emblem (besides FISH, treated in a separate article) was the lamb, often associated with a flag. This actually took the place of the figure of Our Saviour, and it was represented in combination with the cross instead of the human form, being sometimes even surrounded by a cruciform nimbus. As there seemed a danger of the Sacred Humanity being lost in allegory, the Council, "In Trullo", at Constantinople (691) decreed that the lamb in future should not be used in this way, but that the figure of Christ should be substituted. As for the first Person of the Blessed Trinity the earliest symbolical representation seems to be found in the Divine hand which is often seen extended from the clouds in early representations of the baptism of Our Saviour and of other operations of grace.
It is hardly needful to add that a vast chapter in the history of symbolism is supplied by the saints and their emblems. Almost everyone of the more familiar saints has some emblem, often more than one, by the presence of which his identity is made known. The gridiron of St. Lawrence, the scallop shell of St. James, the special cross of St. Andrew, the lion of St. Jerome etc. might be quoted in illustration, but often also there are emblems common to a whole group of saints, the palm branch, for example being in general indicative of a martyr, and the deacons being nearly always represented in their dalmatics. For the Evangelists there have been used from very early times certain conventional emblems — a winged man or an angel for St. Matthew, a winged lion for St. Mark, a winged calf for St. Luke, and an eagle for St. John. All these are taken from the description of the heavenly liturgy in Apoc., iv, v, and must have been suggested by the vision of Ezechiel (Ezech., i, 10). In the art of the early Middle Ages these emblems play a very prominent part. Other forms of symbolism are of much later development, for example the type which as been called "the Eucharistic Ecce Homo" representing Our Saviour with the sacred wounds, divested of his garments and standing in the tomb, not dead but living. In the paintings, etc., known as the Mass of St. Gregory which were popular in the fifteenth and sixteenth centuries, Our Lord is generally depicted in this way. Again Our Lady of the Seven Dolours, with the seven swords piercing her heart, is a type of comparatively late occurrence, and this of course is still more true of the pictures connected with the Sacred Heart. The monogram, I. H. S. surrounded by rays, which, from the fact that it was much used by the early Jesuits, has sometimes been supposed to be the peculiar device of the Society of Jesus, really owes its popularity to the preaching of St. Bernardine of Siena (q. v.) at the beginning of the fifteenth century. It represents the Holy Name written in a Greek abbreviated form and had originally nothing to do with Iesus Hominum, Salvator.
For another section of symbolism which is concerned with the mystical significance attached to the representations of animals, the reader is referred to the article BESTIARIES.
An excellent compendium of the whole subject is that of JENNER, Christian Symbolism (London, 1910); a fuller treatise is Supplied by SAUER, Symbolik des Kirchengebaudes (Freiburg, 1902), Which concerns itself chiefly with architecture. The same is true of KREUSER, Christliche Kirchenbau (Brixen, 1868-9). AUBER, Hist. et théorie du symbolisme réligieux (4 vols., Paris, 1874), is very diffuse. NIEUWBARN, Het roomsche Kergebouw (tr. Nymwegen, 1908), is too slight and sketchy. For the later Middle Ages and for France in particular there are the two admirable books of MALE, L'art rélig. de la fin du moyen-âge (Paris, 1908), and L'art religieux du XIIIe siécle en France (3rd ed., Paris, 1910). See also ALLEN, Early Christian Symbolism in Great Britain and Ireland (London, 1887); HUYSMANS, La Cathédrale (Paris, 1898). Regarding the liturgy see: THALHOFER, Liturgik (Freiburg, 1883); FRERE, Principles of Religious Ceremonial (London, 1906); HULME, Symbolism in Christian Art (London, 1899). On the emblems of the saints see: CAHIER, Caractéristiques des saints (Paris, 1887); DETZEL, Christliche Ikonographie (Freiburg, 1894); PFLEIDERER, Die Attributen der Heiligen (Ulm, 1898); RADOWITZ, The Saints in Art (Rome, 1898); JAMESON, Sacred and Legendary Art (London, 1848), and other works; GREENE, Saints and Their Symbols (London, 1904). The great storehouse of medieval symbolism is the Rationale divinorum officiorum of DURANDUS (modern ed., Naples, 1859), parts of which have been translated (Leeds, 1843, and London, 1899).
HERBERT THURSTON. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Symbolism of the Fish
Among the symbols employed by the primitive Christians, that of the fish ranks probably first in importance. While the use of the fish in pagan art as a purely decorative sign is ancient and constant, the earliest literary reference to the symbolic fish is made byClement of Alexandria, born about 150, who recommends his readers (Paedagogus, III, xi) to have their seals engraved with a dove or a fish. Clement did not consider it necessary to give any reason for this recommendation, from which it may be safely be inferred that the meaning of both symbols was unnecessary. Indeed, from monumental sources we know that the symbolic fish was familiar to Christians long before the famous Alexandrian was born; in such Roman monuments as the Capella Greca and the Sacrament Chapels of the catacomb of St. Callistus, the fish was depicted as a symbol in the first decades of the second century.
The symbol itself may have been suggested by the miraculous multification of the loaves and fishes or the repast of the seven Disciples, after the Resurrection, on the shore of the Sea of Galilee (John 21:9), but its popularity among Christians was due principally, it would seem, to the famous acrostic consisting of the initial letters of five Greek words forming the word for fish (Ichthys), which words briefly but clearly described the character of Christ and His claim to the worship of believers: Iesous Christos Theou Yios Soter, i.e. Jesus Christ, Son of God, Saviour. (See the discourse of Emperor Constantine, "Ad coetum Sanctorum" c. xviii.) It is not improbable that this Christian formula originated in Alexandria, and was intended as a protest against the pagan apotheosis of the emperors; on a coin from Alexandria of the reign of Domitian (81-96) this emperor is styled Theou Yios (Son of God).
The word Ichthys, then, as well as the representation of a fish, held for Christians a meaning of the highest significance; it was a brief profession of faith in the divinity of Christ, the Redeemer of mankind. Believers in this mystic Ichthys were themselves : "little fishes", according to the well-known passage of Tertullian (De baptismo, c. 1): "we, little fishes, after the image of our Ichthys, Jesus Christ, are born in the water".
The association of the Ichthys with the Eucharist is strongly emphasized in the epitaph of Abercius, the second century Bishop of Hieropolis in Phrygia (see INSCRIPTION OF ABERCIUS), and in the somewhat later epitaph of Pectorius of Autun. Abercius tells us on the aforesaid monument that in his journey from his Asiatic home to Rome, everywhere on the way he received as food "the Fish from the spring, the great, the pure", as well as "wine mixed with water, together with bread". Pectorius also speaks of the Fish as a delicious spiritual nurture supplied by the "Saviour of the Saints". In the Eucharistic monuments this idea is expressed repeatedly in the pictorial form; the food before the banqueters is invariably bread and fish on two separate dishes. The peculiar significance attached to the fish in this relation is well brought out in such early frescoes as the Fractio Panis scene in the cemetery of St. Priscilla, and the fishes on the grass, in closest proximity to the baskets containing bread and wine, in the crypt of Lucina. (SeeSYMBOLISM OF THE EUCHARIST.)
The fish symbol was not, however, represented exclusively with symbols of the Eucharist; quite frequently it is found associated with such other symbols as the dove, the anchor, and the monogram of Christ. The monuments, too, on which it appears, from the first to the fourth century, include frescoes, sculptured representations, rings, seals, gilded glasses, as well as enkolpia of various materials. The type of fish depicted calls for no special observation, save that, from the second century, the form of the dolphin was frequently employed. The reason for this particular selection is presumed to be the fact that, in popular esteem, the dolphin was regarded as friendly to man.
Besides the Eucharistic frescoes of the catacombs a considerable number of objects containing the fish-symbol are preserved in various European museums, one of the most interesting, because of the grouping of the fish with several other symbols, being a carved gem in the Kircherian Museum in Rome. On the left is a T-form anchor, with two fishes beneath the crossbar, while next in order are a T-form cross with a dove on the crossbar and a sheep at the foot, another T-cross as the mast of a ship, and the good shepherd carrying on His shoulders the strayed sheep. In addition to these symbols the five letters of the word Ichthys are distributed round the border. Another ancient carved gem represents a ship supported by a fish, with doves perched on the mast and stern, and Christ on the waters rescuing St. Peter.
After the fourth century the symbolism of the fish gradually disappeared; representations of fishes on baptismal fonts and on bronze baptismal cups like those found at Rome and Trier, now in the Kircherian Museum, are merely of an ornamental character, suggested, probably by the water used in baptism.
MAURICE M. HASSETT 
Transcribed by Mary and Joseph P. Thomas 
In memory of Elizabeth Kunneth
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Symeon Metaphrastes
(Sumeòn ’o metaphrástes).
The principal compiler of the legends of saints in the Menologia of the Byzantine Church. Through the importance of this collection his name has become one of the most famous among those of medieval Greek writers. The epithet Metaphrastes may be rendered Compiler; it is given to him from the usual name for such arrangements of saints' lives (metáphrasis, compilation). Little is known for certain about his life. His period is the latter half of the tenth century. In one of his legends (the Life of St. Samson) he tells of the saint's miracles continued down to his own time; that time is the reign of Romanus II (959-63) and of John I Tzimiskes (969-76). Michael Psellus (1018-78), who wrote the life of Symeon, afterwards added to those of the other saints in the collection, says he was a Logothete. In this case it means one of the Secretaries of State with the title Magister. Psellus also tells us that Symeon was a favourite of the emperor, at whose command he made his collection of legends. Ehrhard says that this emperor was Constantine VII (Porphyrogenetos, 912-59) who organized a compilation of all kinds of learning to form a kind of universal encyclopædia by the scholars of his Court (Krumbacher, "Byz. Lit.", 200). Ehrhard (loc. cit.) and most authorities now identify the Metaphrast with Symeon Magister the Logothete who wrote a chronicle under Nicephorus Phocas (963-9). Besides the identity of name and period there is internal evidence from the two works (Chronicle and Legends) for this. A certain Arab chronicler, Yahya ibn Said of Antioch, in the eleventh century refers to "Simon, Secretary and Logothete, who composed the stories of the saints and their feasts) (Delehaye in "Revue des questions hist.", X, 84). Another point that fixes his time as the latter half of the tenth century is that, as Ehrhard has proved, the speech made by Constantine VII at the translation of the portrait of Christ from Edessa on 16 August, 944, is contained in Symeon's part of the Menology ("Die Legendsammlung", etc., pp. 48, 73). Formerly his period was generally thought to be earlier. In his life of St. Theoctistus of Lesbos he gives what seems to be a passage about himself, in which he says that he took part in the expedition of Admiral Himerios to Crete in 902. It is now proved that Symeon simply copied all this life, including the autobiographical note, from an earlier writer, Niketas (Ehrhard, "Byz. Lit.", p. 200).
Symeon's chief work, the one to which he owes his great reputation in the Byzantine Church, is the collection of Legends. But it is not easy to say how much of the Menology was really composed by him. On the one hand, in many cases he simply copied existing lives of saints; on the other, the collection has grown considerably since his time and all of it without discrimination goes by his name. Leo Allatius (op. cit.) ascribes 122 legends only to Symeon, Delehaye ("Les ménologes grecs" in the "Analecta Bollandiana", XVI, 311-29) thinks that 148 or 150 are authentic and original. It may be noticed that the authentic ones are chiefly those in the early months of the year, from September (the Byzantine Calendar begins in September; the saints in the Menology are arranged as their feasts occur). It is certain, that a number of these legends were written by Symeon from such sources as he found (partly oral tradition). The sifting of these from the rest still needs to be done (Ehrhard, l. c., 201-2). His reputation as an author has been restored by the latest students. At one time his name was a byword for absurd fabrications. Ehrhard, Dobschütz and others have now shown him to be a conscientious compiler who made the best use of his material that he could. The often absurd stories in his lives were already contained in the sources from which he wrote them; he is not responsible for these, since his object was simply to collect and arrange the legends of the saints as they existed in his time. He has often been compared to the great Western compiler of legends, Jacobus de Voragine (d. 1298). Some (Kondakoff, "Histoire de l'art byzantin," Paris, 1886, I, 46) prefer Symeon of the two. His legends were translated into Latin by Lippomanus, "Vita ss. priscorum patrum" (Venice, vols. V-VII, 1556-1558). Supposing the identity of the Metaphrast and Symeon Magister, we have other works by him, a Chronicle not extant in its original form, but altered and supplemented in the Chronicle that goes by his name, in the Corpus of Bonn (Theophanes continuatus, Bonn, 1828, 603-760), reprinted in P. G., CIX, 663-822; also an Epitome of Canons (P. G., CXIV, 236-292), collections of maxims from St. Basil (P. G., XXXII, 1116-1381) and Macarius of Egypt (P. G., XXXIV, 841-965), some prayers and poems (P. G., CXIV, 209-225) and nine letters (P. G., CXIV, 282-236). Symeon Metaphrastes is a saint in the Orthodox Church. His feast is 28 November.
     The collection of legends in P. G., CXIV-CXVI, Vol. CXIV, 185-205, contains MICHAEL PSELLUS's encomium and office for Symeon's feast, the first sources for his life.
     ALLATIUS, De Symeonum scriptis diatriba (Paris, 1664); HANKE, De byzant. rerum scriptoribus (1677), 418-60; OUDIN, Comment. de script. eccles., II (1722), 1300-83; KRUMBACHER, Gesch. der byzantinischen Litteratur (2nd ed., Munich, 1897), 200-3; EHRHARD, Die Legendensammlung des Symeon Metaphrastes u. ihr ursprüngliche Bestand (Rome, 1897); IDEM,Symeon Metaphrastes u. die griechische Hagiographie in the Röm. Quartalschrift (1897), 531-53; DELEHAYE, Les ménologes grecs in the Anal. Bolland., XVI (1897), 312-29; IDEM, Le Ménologe de Métaphraste, ib., XVII (1898), 448-52; HIRSCH, Byzantinische Studien (Leipzig, 1876), 308-11; RAMBAUD, L'empire grec au Xe siecle (Paris, 1870).
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With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

Symmachus the Ebionite[[@Headword:Symmachus the Ebionite]]

Symmachus the Ebionite
Author of one of the Greek versions of the Old Testament included by Origen in his Hexapla and Tetrapla. Some fragments of this version survive in what remains of the Hexapla. Symmachus also wrote "Commentaries", not extant, apparently to support the heresy of the Ebionites by attacking the Gospel of St. Matthew. "Origen states that he obtained these and other commentaries of Symmachus on the Scriptures from a certain Juliana, who, he says, inherited them from Symmachus himself" (Eusebius, "Hist. Eccl.", VI, xvii). Palladius (Hist. Laus., lxiv) found in a manuscript "very ancient and arranged in stichoi" the following entry made by Origen: "This book I found in the house of Juliana, the virgin in Caesarea, when I was hiding there; who said she had received it from Symmachus himself the interpreter of the Jews". The date of Origen's stay with Juliana was probably 238-41, i.e. during the persecution of Maximin, but this tell us nothing about the date of Symmachus's version of the Scriptures which was known to Origen when he wrote (about 228) his earliest commentaries (see Swete, "Introd. to O.T. in Greek". p. 50). It used commonly to be accepted, on the supposed authority of St. Epiphanius (De mens. et pond., xvi), that Symmachus flourished in the age of Severus (193-211), but the text of Epiphanius is full of the wildest blunders. The Syriac translator who (as was first pointed out by Lagarde), had a less corrupt text before him, reads Verus not Severus, and explains a little later that by this emperor is meant Marcus Aurelius (161-80). All that can be said is that there is nothing improbable about this date. Epiphanius says further that Symmachus was a Samaritan who having quarrelled with his own people went over to Judaism, but all other ancient authorities are unanimous in making him an Ebionite. From the language of many writers who speak of Symmachus (Ambrosiaster, "Prol. in Ep. ad Galat"; Philastrius, lxiii; St. Augustine, "Contra Faust.", XIX, iv, xii), Symmachus must have been a man of great importance in his sect, if not the founder of a sect within a sect. His version of the Old Testament was largely used by St. Jerome, who twice speaks of two editions of it. As a translator he aimed at writing good Greek and not at the slavish literalness of Aquila. "Aquila et Symmachus et Theodotio . . . diversum paene opus in eodem opere prodiderunt, alio nitente verbum de verbo exprimere, alio sensum potius sequi, tertio non multum a veteribus discrepare" (St. Jerome, "Prolog. in Euseb. Chronicon").
HARNACK, Gesch. der altchristl. Lit. bis Eusebius (3 vols., Leipzig, 1893-1904); Dict. Christ. Biog., s.v. Hexpla, Symmachus, Theodotion; SWETE, Introduct. to O.T. in Greek (London, 1891); Mercati, L'eta di Simmaco l'Interprete e S. Epifanio (Modena, 1892).
FRANCIS J. BACCHUS 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory
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Synagogue
The place of assemblage of the Jews. This article will treat of the name, origin, history, organization, liturgy and building of the synagogue.
I. NAME
The Greek sunagogé, whence the Latin synagoga, French synagogue, and English synagogue, means a meeting, an assembly; and is used by the Septuagint to translate the Hebrew . The Aramaic translation is (cf. Arabic Kanîsah, a church) to which is akin the New Hebrew . The place of assemblage was termed in New Hebrew, , , meeting house, i. e., oikos sunagoges. In the course of time, the single word synagogue came to mean not only the meeting but the meeting-house, the teaching thereof and, in the broadest sense, the body politic of the Jews. This broad sense of the word synagogue is seen in John's use of ’aposunagogós , "excommunicated" or "put out of the synagogue" (cf. ix, 22; xii, 42; xvi, 2). Another Greek name for synagogue in use among Hellenistic Jews, is proseuké, shortened after the analogy of sunagogé, from oikos proseukos, house of prayer (cf. Philo, "In Flacc.", §§6, 7; "Ad Gaium", §§20, 23, 43). This phrase is in the Septuagint translation of Isaias (lvi, 7): "My house shall be called thehouse of prayer () for all nations." The Latinized proseucha of Juvenal (Sat., III, 296) means the Jewish house of prayer or synagogue. Josephus (Antiq., XVI, vi, 2) cites an edict of Augustus which calls the Synagogue sabbateíon, the Sabbath-house.
II. ORIGIN
Obscurity enshrouds the first beginnings of the synagogue. The Jerusalem Talmud (in Ex., xviii, 20) dates it from the time of Moses; so, too, the tradition of the Alexandrian Jews, according to the witness of Philo, "De Vita Mosis" (III, 27) and Josephus, "Contra Apion." (II, 17). This rabbinical tradition is not reliable. It was probably during the Babylonian captivity that the synagogue became a national feature of Hebrew worship. Afar from their Temple, the exiled Jews gathered into local meeting-houses for public worship. Sacrifice was denied them; prayer in common was not. The longer their exile from the national altar of sacrifice, the greater became their need of houses of prayer; this need was met by an ever-increasing number of synagogues, scattered thrroughout the land of exile. From Babylonia this national system of synagogue worship was brought to Jerusalem. That the synagogue dates many generations earlier than Apostolic times, is clear from the authority of St. James: "For Moses of old time [’ek geneon ’archaíon] hath in every city them that preach him in the synagogues, where he is read every sabbath" (Acts, xv, 21).
III. HISTORY
From the outset of Christianity the synagogue was in full power of its various functions; the New Testament speaks thereof fifty-five times. The word is used to denote the body politic of the Jews twelve times: twice in Matthew (x, 17; xxiii, 34); once in Mark (xiii, 9); three times in Luke's Gospel (viii, 41; xii, 11; xxi, 12), and four times in his Acts (vi, 9; ix, 2; xxii, 19; xxvi, 11); and twice in the Johannine writings (Apoc., ii, 9; iii, 9). The more restricted meaning of meeting-house occurs forty-three times in the New Testament -- seven in Matthew (iv, 23; vi, 2, 5; ix, 35; xii, 9; xiii, 54; xxiii, 6); seven times in Mark (i, 21, 23, 29, 39; iii, 1; vi, 2; xii, 39); twelve times in Luke's Gospel (iv, 15, 16, 20, 28, 33, 38, 44; vi, 6; vii, 5; xi, 43; xiii, 10; xx, 46), and fourteen times in his Acts (ix, 20; xiii, 5, 14, 42; xiv, 1; xv, 21; xvii, 1, 10, 17; xviii, 4, 7, 19, 26; xix, 8); twice in John (vi, 59; xviii, 20); once in James (ii, 2). Our Lord taught in the synagogues of Nazareth (Matt., xiii, 54; Mark, vi, 2; Luke, iv, 16), and Capharnaum (Mark, i, 21; Luke, vii, 5; John vi, 59). Saint Paul preached in the synagogues of Damascus (Acts, ix, 20), Salamina in Cyprus (Acts, xiii, 5), Antioch in Pisidia (Acts, xiii, 14), Iconium (xiv, 1), Philippi (xvi, 13), Thessalonica (xvii, 1), Borœa (xvii, 10), Athens (xvii, 17), Corinth (xviii, 4, 7), and Ephesus (xviii, 19). It is worthy of note that despite his frequent use of the Jewish meeting-house, St. Paul in his stern antagonism never once deigns to make mention of the synagogue. He designates Judaism by the term "circumcision", and not, as do the Evangelists, by the word "synagogue". And even in speaking of the Jews as "the circumcision", St. Paul avoids the received word peritomé, "a cutting around", a word employed by the Alexandrian Philo for Judaism and reserved by the Apostle for Christianity. The sworn foe of the "false circumcision" takes a current word katatomé, "a cutting down", and with the vigorous die of his fancy, stamps thereon an entirely new and exclusively Pauline meaning -- the false circumcision of Judaism.
At the time of the destruction of Jerusalem (A.D. 70) there were in the city itself 394 synagogues, according to the Babylonian Talmud (Kethuth, 105a); 480, according to the Jerusalem Talmud (Megilla 73d). Besides these synagogues for the Palestinian Jews, each group of Hellenistic Jews in Jerusalem had its own synagogue -- the Libertines, the Alexandrians, the Cyrenians, the Cilicians, etc. (Acts, vi, 9). Josephus speaks of the synagogue which Agrippa I erected in Dora (Antiq., XIX, vi, 3), of the Cæsarean synagogue which revolted against Rome (Bell. Jud., II, xiv, 4), of the great synagogue of Tiberias (Vita, 54), and of the synagogue of Antioch in Syria to which the sacred vessels were borne away in the time of the Seleucid War (Bell. Jud., VII, iii, 3). Philo is authority for the existence, during the first century A. D., of many synagogues in Alexandria (Leg. ad Gaium, 20), and of not a few in Rome (Ibid., 23). In Northern Galilee, are numerous ruins whose style of architecture and inscriptions are indications of synagogues of the second and, maybe, the first century A. D. The Franciscans are now engaged in the restoration of the ruined synagogue of Tel Hum, the site of ancient Capharnaum. This beautiful and colossal synagogue was probably the one in which Jesustaught (Luke, vii, 5). Of the ruined synagogues of Galilee, that of Kefr Bir'im is the most perfectly preserved. Various Greek inscriptions, recently discovered in Lower Egypt, tell of synagogues built there in the days of the Ptolemies. A marble slab, unearthed in 1902 some twelve miles from Alexandria, reads: "In honour of King Ptolemy and Queen Berenice, his sister and wife, and their children, the Jews (dedicate) this proseuché. Both the Jerusalem and the Babylonian Talmud make mention of numerous Galilean synagogues which were centres of rabbinical literary, and religious and politican influence at Sepphoris, Tiberias, Scythopolis, etc. Every Jewish settlement was obliged by Talmudic law to have its synagogue; the members of the community could oblige one another to the building and maintaining thereof; indeed the members of the Jewish community were designated "sons of the synagogue". For further history of the synagogue, see JEWS AND JUDAISM.
The Great Synagogue is worthy of special mention, as to it is assigned, by Jewish tradition, the important rôle of forming the Canon of the Old Testament. It is said to have been founded by Esdras in the middle of the fifth century B. C., and to have been a permanent and legislative assemblage for two and a half centuries. The Mishnah (Pirke Aboth, I, 1) claims that the Prophets handed down the Torah to the men of the Great Synagogue. "Aboth Rabbi Nathan" (a post-Talmudic treatise) paraphrases this statement by including the last three Prophets in this assemblage: "Aggeus, Zacharias and Malachias received [the Torah] from the Prophets; and the men of the Great Synagogue received from Aggeus, Zacharias and Malachias". How long this supposedly authoritative body held control of the religion of Israel, it is impossible to tell. Jewish chronology from the Exile to Alexander's conquest is far from clear. Rabbi Jeremiah (Jerus. Talmud, Berakot, 4d) says that one hundred and twenty elders made dictions of Kiddush andhabdalah. The Talmud, on the contrary (Peah, II, 6), hands down Torah from the Prophets to the Zugoth (Pairs) without the intervention of the Great Synagogue. Be the Great Synagogue of Jewish tradition what it may, historical criticism has ruled it out of court. Kuenen, in his epoch-making monograph "Over die Mannen der groote synagoge" (Amsterdam, 1876), shows that a single meeting came to be looked upon as a permanent institution. The Levites and people met once and only once, probably on the occasion of the covenant described by Nehemias (II Esd., viii-x), and the important assemblage became the nucleus round which were wrapped the fables of later Jewish tradition. Such is the conclusion of W. R. Smith, "The Old Testament in the Jewish Church", p. 169; Ryle, "Canon of the Old Testament", p. 250; Buhl, "Canon and Text of the Old Testament", p. 33; Driver, "Introduction to the Literature of the Old Testament", 6th ed., p. 7.
IV. ORGANIZATION
(1) Judicial. The "sons of the synagogue" were governed by a council called bêth dîn, "house of justice"; or sunédrion "council" (transliterated , Sanhedrin); or boulé, "council". The members of this council were twenty-three in larger towns, seven in smaller; and were called ’árchontes, "rulers" (Matt., ix, 18, 23); Luke, viii, 41), or presbúteroi, "ancients" (Luke, vii, 3). The "rulers of the synagogue" had it in their power to punish by excommunication, scourging and death. (a) Excommunication from the synagogal community was termed herem, , ’anáthema, (see ANATHEMA). Both the Hebrew and Greek words mean that an object is "sacred" or "accursed" (cf. Arabic hárîm, the harem, a precinct sacred to the women of a household or the mosque of a community). (b) Scourging (, cf. Makkoth, III, 12; mastigón, cf. Matt., x, 17; xxiii, 34; déro,, cf. Mark, xiii, 9; Acts, xxii, 19) was thirty-nine stripes (Makkoth, III, 10; II Cor., xi, 24) laid on by the "servant of the synagogue", hazzan, ‘uperétes, for minor offences. Three elders made up a tribunal competent to inflict the penalty of scourging. It is likely by this lesser tribunal that Our Lord refers: "Whosoever is angry with his brother shall be in danger of the judgment", ’énochos ’éstai te krísei (Matt., v, 22). (c) The death penalty was inflicted by the Sanhedrin in full session of twenty-three elders (cf. Sanhedrin I, 4). To this penalty or to that of excommunication should probably be referred Our Lord's words: "And whosoever shall say to his brother, Raca, shall be in danger of the council",’énochos ’éstai to sunedrío (Matt., v, 22).
(2) Liturgical. The "ruler of the synagogue", (Mark, v, 22, 35, 36, 38; Luke, viii, 49; xiii, 14; Acts, xiii, 15; xviii, 8, 17), rôsh hákkeneséth (Sota, VII, 7) presided over the synagogue and its services. This presidency did not prevent the "sons of the synagogue" from freely officiating. Witness the freedom with which Our Lord and St. Paul stood up to explain the Scriptures in the various synagogues of Palestine and the Diaspora. The hazzan, "servant", handed the scrolls to the readers and taught the children.
V. LITURGY
There were five parts in the synagogue service:
(1) The Shema’ is made up of Deut., vi, 4-9; xi, 13-21; Num., xv, 37-41 -- two opening blessings for morning and evening, one closing blessing for morning and two for evening. These benedictions are named Shema‘ from the opening word, the imperative : "Hear, O Israel; Jahweh our God is one Jahweh". The origin of the Shema‘, as of other portions of Jewish liturgy, is unknown. It seems undoubtedly to be pre-Christian. For it ordains the wearing of the phylacteries or frontlets -- prayer-bands borne upon the arm and between the eyes -- during the recitation of the great commandment of the love of God (cf. Deut., vi, 8; xi, 18). These philacteries (phulaktéria) are called in the Talmud, "the prayer which is for the hand", , and "the prayer which is for the head", . The wearing of the two bands was in vogue in Christian times (Matt., xxiii, 5; Josephus, "Antiquit.", IV, viii, 13).
(2) The Prayer is called "the eighteenth", Shemónéh ‘esréh ), because of its eighteen benedictions and petitions. There are two recensions -- the Babylonian, which is commonly in use, and the Palestinian, which Schechter recently discovered in a Cairo genizah(MSS.-box). Dalman (Worte Jesu, p. 304) considers that petitions 7, 10-14, are later than the destruction of Jerusalem (A. D. 70). The twelfth petition of the Palestinian recension shows that the Christians were mentioned in this daily prayer of the synagogue:
"May the Christians and heretics perish in a moment;
May they be blotted out of the book of life;
May they not be written with the just."
The Babylonian recension omits , Christians. The Lord's prayer is made up, in like manner, out of petitions and praises, but in a very unlike and un-Jewish spirit of love of enemies.
(3) Torah. The Jerusalem Talmud (Megilla, 75a) tells us that the reading of the Law on sabbaths, feast-days, new moons, and half feast-days is of Mosaic institution; and that Esdras inaugurated the reading of Torah on Mondays, Thursdays, and Saturdays. This Talmudic tradition, though not very reliable, points to a very ancient custom. The law is divided into fifty-four sections, sedarîm, which make up a pericopic sabbath reading of the Pentateuch. Special readings are assigned for special sabbaths; seven readers are called upon at random, and each reads his share.
(4) The Prophets. Parallel to the pericopic reading of Torah is a pericopic reading from the Prophets, or second part of the Hebrew Canon. These sections are chosen with a view to exemplify or drive home the lesson from the Law which precedes. The name of the section from the Prophets, haphtara (from Hiph‘il of , "to dismiss"), indicates that at first the synagogue service here came to a close.
(5) The Scripture Lesson. Even by the time of Christ, the exposition of Scripture was part of the synagogal liturgy (Matt., iv, 23; Mark, i, 21; vi, 2). Any of the brethren might be called upon to give the "word of exhortation" (Acts, xiii, 15). The Talmudic statute (Megilla, IV, 4) was that the methúrgeman, interpreter, paraphrase the section from Torah one verse at a time and the section from the Prophets one to three verses at a time. These paraphrases are called tárgûmîm; a lengthy exposition of a section is amidrash. There was formerly an antiphonal chanting of one or other of Psalms cv-cvii, cxi-cxix, cxvi-cxviii, cxxv, cxxxvi, cxxxxvi-cl. The precentor chanted verse after verse and the choir repeated the first verse of the psalm. At the end he chanted the doxology and called upon the people to answer "Amen", which they did.
VI. BUILDING
(1) Site. In Palestine, the synagogues were built within the city. In the Diaspora,a site was generally chosen outside the city gate and either by the seaside or river-side (Acts, xvi, 13). The Tosephta (Megilla, IV, 22) ordains that the synagogue be in the highest place of the city and face to the east. The ruins of Galilean synagogues show no observance of this ordinance.
(2) Style of Architecture. There seems to have been no established style of synagogal architecture. Until recent years, the synagogue has been built in whatsoever style had vogue in the place and at the time of building. The ruined synagogue of Merom is in severe Doric. That of Kafr Bir’im is in a Græco-Roman modification of Corinthian. The building is quadrangular in form. On the main façade there are three doorways, each of which has a highly ornamented architrave; above the centre doorway is a carefully carved Roman arch. Later on, Russian synagogues were built in decidedly Russian style. In Strasburg, Munich, Cassel, Hanover, and elsewhere the synagogues show the influence of the different styles of the churches of those cities. The cruciform plan is naturally not followed; the transepts are omitted. Synagogues of Padua, Venice, Livorno and other Italian cities are in the Renaissance style. Since the expulsion of the Jews from Spain, Moorish forms have gradually come to be considered the distinctive trait of synagogal architecture. El Transito and Santa Maria la Blanca, both in Toledo, are two of the finest examples of this Moorish architecture under Jewish influence.
(3) Interior Setting. The Ark, arôn tébah, containing the sacred scrolls, stood at the eastern end opposite the entrance to the rectangular building. In the center was a raised platform (bema, ), and thereupon the lectern (’analogion, ). This elevated platform is also called "Almenar", a word corrupted from the Arabic Al-minbar, the "chair", the "pulpit". These two furnishings are the most essential interior settings of the synagogue. The Ark was originally but a niche in the wall. In time, as the most dignified feature, it received most concern in the decorative scheme. Nowadays, it is raised on high, approached by three or more steps and covered by an elaborately embellished canopy. The Almenar, too, has undergone various embellishments. It is approached by steps, sometimes has seats, is railed in and at times surrounded by a grille, round about or on both sides of it, are the seats for the congregation (klintér, ). The first seats, protokathedría (cf. Matt., xxiii, 6; Mark, xii, 39; Luke, xi, 43 and xx, 46) are those nearest the Ark; they are reserved for those who are highest in rank (cf. Tosephta, Megilla, IV, 21). Women, at least since the Middle Ages, sit in galleries to which they enter by stairways from the outside. These galleries were formerly set very high; but now are low enough to show both the Ark and the Almemar.
     SCHÜRER, Gesch., II (3rd ed., Leipzig, 1873), 427-64, tr. (Edinburgh, 1885-87); GRÄTZ, Gesch., IV-XI (Leipzig, 1863-88); ZUNZ, Gottesdienstliche Vorträge der Juden (Berlin, 1832); DALMAN, Synagogaler Gottesdienst, in HERZOG's Real- Encyklopädie; ABRAHAMS, Jewish Life in the Middle Ages (London, 1896); LÖW, Der Synagogale Ritus in Monatschrift, 1884, IV, 1-71; KOHLER, Ueber die Ursprüngs u. Grundformen der synagogalen Liturgie in Monatschrift, 1893, XXXVII, 441-51.
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Synaus
(SYNAITANSIS)
A titular see in Phrygia Pacatiana, suffragan of Laodicea. Nothing is known of the history of this city located by Ptolemy (V, ii, 22) in Great Phrygia, and in the sixth century by Hierocles (668, 13), in Phrygia Pacatiana, its metropolis being Laodicea. It is now Semao (or Simao), chief town of a caza in the vilayet of Broussa near the springs of Semav Sou, formerly Macestus, containing 5000 inhabitants all Mussulmans. It has a few inscriptions but no ruins. Le Quien (Oriens christianus, I, 813) mentions the following bishops: Arabius, represented by his metropolitan at Chalcedon (451); Pronimus, at Constantinople (553); Stephanus, at Nicæa (787); Constantine at Constantinople (869); Sisinnius and Eusebius, supporters respectively of St. Ignatius and Photius, at the Photian Council of Constantinople (879); Isaac, at the Council of Constantinople (1351), which approved the doctrines of Palamas. To these may be added Stephanus, whose name occurs in the inscription (eighth century?) "Corp. inser. græc.", 8666 perhaps the Stephanus mentioned in 787. In 1394 the See of Synaus was united to Philadelphia. In the seventh century it was still suffragan of Laodicea; it seems also that at this time it was united to the See of Ancyra, now Kilissé Keui. In the ninth century it was attached to the metropolis of Hierapolis and remained so till its disappearance, as appears from the Greek "Notitiæ episcopatuum"; however, the Roman Curia's official list of titular sees makes it suffragan of Laodicea.
HAMILTON, Researches in Asia Minor, II (London, 1842), 124; SMITH, Dict. of Greek and Roman Geog., s. v.; TEXIER, Asie mineure, 407; CUINET, La Turquie d'Asie, LV, 222; WÄCHTER, Der Verfall des Griechentums in Kleinasien im XIV. Jahrhundert (Leipzig, 1903), 62.
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Synaxarion
(synaxarion, collection)
The name of a liturgical book of the Byzantine Church. The exact meaning of the name has changed at various times. Its first use was for the index to the Biblical and other lessons to be read in church. In this sense it corresponds to the Latin Capitulare and Comes (see LESSONS IN THE LITURGY). Then the Synaxarion was filled up with the whole text of the pericopes to be read. As far as the Holy Liturgy was concerned this meant that it was replaced by the "Gospel" and "Apostle" books. Synaxarion remained the title for the index to the other lessons. Without changing its name it was filled up with complete texts of these lessons in the same way. As the lessons in the Byzantine Divine Office are always lives of saints, the Synaxarion became the collection of short lives of saints and accounts of events whose memory is kept (like the lessons of the second nocturn). It is often compared to the Roman Martyrology. The parallel would be more exact, if we imagine the second nocturn lessons arranged together in a separate book. The mere index of such lessons is generally called menologion heortastikon, a book hardly needed or used, since the Typikon supplies all that is wanted. There are a great number of medieval Synaxaria extant in manuscript. They are important for Byzantine heortology and church history. The short lives that form the lessons were composed or collected by various writers. Of these Symeon Metaphrastes (q. v.) is the most important. The accounts are of very varying historical value. Emperor Basil II (976-1025) ordered a revision of the Synaxarion, which forms an important element of the present official edition (Analecta Bollandiana, XIV, 1895, p. 404). The Synaxarion is not now used as a separate book; it is incorporated in the Menaia. The account of the saint or feast is read in the Orthros after the sixth ode of the Canon. It is printed in its place here, and bears each time the name synaxarion as title. Synaxarion then in modern use means, not the whole collection, but each separate lesson in the Menaia and other books. An example of such a Synaxarion (for St. Martin I, 13 April) will be found in Nilles, op. cit., infra, I, xlix. Certain metrical calendars extant in the Middle Ages were also called Synaxaria. Krumbacher ("Gesch. der byzantin, Lit.", 2nd ed., Munich, 1897, pp. 738, 755) describes those composed by Christopher of Mytilene (d. about 1050) and Theodore Prodromus (twelfth century).
The Menologion (Synaxarion) of Basil II was edited by URBINO (3 vols., 1727), reprinted in P.G., CXVII; ALLATIUS, De libris eccles. Graecorum (Paris, 1645), 78-93; DELAHAYE, Le Synaxaire de Sirmond in Analecta Bolland., XIV (1895), 396-434; GEDEON, Boudantinon heortologion in Syllogos, XXIV (1895), 121-60. See also MENAION.
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Synaxis
Synaxis (synaxis from synago) means gathering, assembly, reunion. It is exactly equivalent to the Latin collecta (from colligere), and corresponds to synagogue (synagoge), the place of reunion. In Christian and liturgical use the Synaxis is the assembly for any religious function, either in the abstract sense (nomen actionis) or concretely for the people assembled (cf. German Sammlung and Versammlung). The verb synago occurs frequently in the New Testament, for gathering together a religious meeting (Acts, xi, 26; xiv, 27 etc.), as also for the Jewish services and councils (e.g. John, xi, 47). So also in the Apostolic Fathers (Didache, ix, 4; xiv, 1; I Clem., xxxiv, 7; in general for the union of the church, Ignatius, "Magn.", x, 3). We must distinguish the liturgical (eucharistic) from the aliturgical Synaxis, which consisted only of prayers, readings, psalms, out of which our Divine Office evolved. Dionysius the Pseudo-Areopagite uses the word only for the eucharistic service ("De eccles. hier.", iii, in P.G., III), and Cardinal Bona thinks that so it may have a mystic meaning, as referring to our union with God or Communion (Rerum liturg., I, iii, 3). But it occurs frequently for any religious assembly, and in this sense was adopted in the West by St. Benedict ("Regula Ben.", 17: "Vespertina Synaxis" — Vespers) and by John Cassian ("Collat.", IX, 34: "ad concludendam synaxim"; ed. Hurter, Innsbruck, 1887, p. 315) etc. In this signification the word is now archaic in Greek and Latin. It is preserved, however, in the Byzantine Calendar as the title of certain feasts on which the people assemble in some particular church for the Holy Liturgy, and therefore corresponds with the Roman statio. Thus 4 January is the "Synaxis of the Holy Seventy", that is the feast of the seventy disciples (Luke, x, 1, where the Vulgate has seventy-two, on which day the assembly was once made in some church (at Constantinople?) dedicated to them (Nilles, "Kalendarium manuale," I, 2nd ed., Innsbruck, 1896, p. 52); 26 December is the "Synaxis of the Theotokos and of Joseph the spouse and guardian of the Virgin", a feast in memory of the flight into Egypt, on which again the station was at a special church (ibid., 366).
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Syncelli
(sygkelloi, from syn, with, and kellion, the Græcized form of the Latin cella, cell)
Syncelli, a name which in the early Church was given to those monks or clerics who lived in the same room with their bishops, and whose duty it was to be witnesses to the purity of their lives or to perform the daily spiritual exercises in common with them. In the Eastern Church they soon became the councillors and confessors of the patriarchs and bishops, and exerted a great influence over them. They held the first place after their masters and had a seat and vote in the councils of the Church. In the course of time the patriarchs took two or more syncelli, the most distinguished of whom was called protosyncellus (protosygkellos). Since the tenth century their influence began to decrease, but in the Greek Church they still exist. In the Latin Church they never became very influential, though popes and bishops had syncelli as witnesses of their mode of life (Gregory the Great, "Epistolarum libri XIV", IV, ep. xliv). They gradually developed into the consiliarii papales et episcopales (spiritual councillors).
PELLICCIA, De christ. eccl. politia, I (Cologne, 1829), 61 sq.; MORINUS, Comment. de sacris ecclesiœ ordinationibus, II (Paris, 1655); BINTERIM, Die vorzüglichsten Denkwürdigkeiten der christ-katholischen Kirche (Mainz, 1825-41), I; II, 61 sq.
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Syncretism
From sygkretizein (not from sygkerannynai.)
An explanation is given by Plutarch in a small work on brotherly love ("Opera Moralia", ed. Reiske, VII, 910). He there tells how the Cretans were often engaged in quarrels among themselves, but became immediately reconciled when an external enemy approached. "And that is their so-called Syncretism." In the sixteenth century the term became known through the "Adagia" of Erasmus, and came into use to designate the coherence of dissenters in spite of their difference of opinions, especially with reference to theological divisions. Later, when the term came to be referred to sygkerannynai, it was inaccurately employed to designate the mixture of dissimilar or incompatible things or ideas. This inexact use continues to some extent even today.
(1) Syncretism is sometimes used to designate the fusion of pagan religions. In the East the intermixture of the civilizations of different nations began at a very early period. When the East was hellenized under Alexander the Great and the Diadochi in the fourth century B. C., the Grecian and Oriental civilizations were brought into contact, and a compromise to a large extent effected. The foreign deities were identified with the native (e. g. Serapis = Zeus, Dionysus) and a fusion of the cults succeeded. After the Romans had conquered the Greeks, the victors, as is known, succumbed to the culture of the vanquished, and the ancient Roman religion became completely hellenized. Later the Romans gradually received all the religions of the peoples whom they subdued, so that Rome became the "temple of the whole world". Syncretism reached its culmination in the third century A. D. under the emperors Caracalla, Heliogabalus, and Alexander Severus (211-35). The countless cults of the Roman Empire were regarded as unessential forms of the same thing—a view which doubtless strengthened the tendency towards Monotheism. Heliogabalus even sought to combine Christianity and Judaism with his religion, the cult of the sun-god. Julia Mamæa, the mother of Alexander Severus, attended in Alexandria the lectures of Origen, and Alexander placed in his lararium the images of Abraham and Christ.
(2) A modern tendency in the history of religions sees in the Biblical revealed religion a product of syncretism, the fusion of various religious forms and views. As regards the Old Testament, the Chanaanite myth, the Egyptian, Old Babylonian, and Persian religions are regarded as the sources of Israelitic religion, the latter itself having developed from Fetichism and Animism into Henotheism and Monotheism. It is sought to explain the origin of Christianity from the continuation and development of Jewish ideas and the influx of Brahmanistic, Buddhist, Græco-Roman, and Egyptian religious notions, and from the Stoic and Philonic philosophy; it is held to have received its development and explanation especially. from the neo-Platonic philosophy. That Judaism andChristianity agree with other religions in many of their external forms and ideas, is true ; many religious ideas are common to all mankind. The points of agreement between the Babylonian religions and the Jewish. faith, which provoked a lively discussion some years ago after the appearance of Friedrich Delitzsch's "Babel und Bibel", maybe explained in so far as they exist (e. g.) as due to an original revelation, of which traces, albeit tainted with Polytheism, appear among the Babylonians. In many cases the agreement can be shown to be merely in form, not in content; in others it is doubtful which religion contained the original and which borrowed. As to the special doctrines of the Bible search has been vainly made for sources from which they might have been derived. Catholic theology holds firmly to revelation and to the foundation of Christianity by Jesus of Nazareth.
(3) The Syncretistic Strife is the name given to the theological quarrel provoked by the efforts of Georg Calixt and his supporters to secure a basis on which the Lutherans could make overtures to the Catholic and the Reformed Churches. It lasted from 1640 to 1686. Calixt, a professor in Helmstedt, had through his travels in England, Holland, Italy, and France, through his acquaintance with the different Churches and their representatives, and through his extensiVe study, acquired a more friendly attitude towards the different religious bodies than was then usual among the majority of Lutheran theologians. While the latter firmly adhered to the "pure doctrine", Calixt was not disposed to regard doctrine as the one thing necessary in order to be a Christian, while in doctrine itself he did not regard everything as equally certain and important. Consequently, he advocated unity between those who were in agreement concerning the fundamental minimum, with liberty as to all less fundamental points. In regard to Catholicism, he was prepared (as Melanchthon once was) to concede to the pope a primacy human in origin, and he also admitted that the Mass might be called a sacrifice. On the side of Calixt stood the theological faculties of Helmstedt, Rinteln, and Königsberg; opposed to him were those of Leipzig, Jena, Strasburg, Giessen, Marburg, and Greifswald. His chief opponent was Abraham Calov. The Elector of Saxony was for political reasons an opponent of the Reformed Church, because the other two secular electors (Palatine and Brandenburg) were "reformed", and were getting more and more the advantage of him. In 1649 he sent to the three dukes of Brunswick, who maintained Helmstedt as their common university, a communication in which he voices all the objections of his Lutheran professors, and complains that Calixt wished to extract the elements of truth from all religions, fuse all into an entirely new religion, and so provoke a violent schism. In 1650 Calov was called to Wittenberg as professor, and he signalized his entrance into office with a vehement attack on the Syncretists in Helmstedt. An outburst of polemical writings followed. In 1650 the dukes of Brunswick answered the Elector of Saxony that the discord should not be allowed to increase, and proposed a meeting of the political councillors. Saxony, however, did not favour this suggestion. An attempt to convene a meeting of theologians was not more successful. The theologians of Wittenberg and Leipzig now elaborated a new formula, in which ninety-eight heresies of the Helmstedt theologians were condemned. This formula (consensus) was to be signed by everyone who wished to remain in the Lutheran Church. Outside Wittenberg and Leipzig, however, it was not accepted, and Calixt's death in 1656 was followed by five years of almost undisturbed peace.
The strife was renewed in Hesse-Cassel, where Landgrave Wilhelm VI sought to effect a union between his Lutheran and Reformed subjects, or at least to lessen their mutual hatred. In 1661 he had a colloquy held in Cassel between the Lutheran theologians of the University of Rinteln and the Reformed theologians of the University of Marburg. Enraged at this revival of the Syncretism of Calixt, the Wittenberg theologians in vehement terms called on the Rimteln professors to make their submission, whereupon the latter answered with a detailed defence. Another long series of polemical treatises followed. In Brandenburg-Prussia the Great Elector (Frederick William I) forbade (1663) preachers to speak of the disputes between the Evangelical bodies. A long colloquy in Berlin (Sept., 1662-May, 1663) led only to fresh discord. In 1664 the elector repeated his command that preachers of both parties should abstain from mutual abuse, and should attribute to the other party no doctrine which was not actually held by such party. Whoever refused to sign the form declaring his intention to observe this regulation, was deprived of his position (e. g. Paul Gerhardt, writer of religious songs). This arrangement was later modified, in that the forms were withdrawn, and action was taken only against those who disturbed the peace. The attempts of the Wittenberg theologians to declare Calixt and his school un-Lutheran and heretical were now met by Calixt's son, Friedrich Ulrich Calixt, The latter defended the theology of his father, but also tried to show that his doctrine did not so very much differ from that of his opponents. Wittenberg found its new champion in Ægidius Strauch, who attacked Calixt with all the resources of learning, polemics, sophistry, wit, cynicism, and abuse. The Helmnstedt side was defended by the celebrated scholar and statesman, Hermann Conring. The Saxon princes now recognized the danger that the attempt to carry through the "Consensus" as a formula of belief might lead to a fresh schism in the Lutheran Church, and might thus render its position difficult in the face of the Catholics. The proposals of Calov and his party to continue the refutation and to compel the Brunswick theologians to bind themselves under obligation to the old Lutheran confession, were therefore not carried into effect. On the contrary the Saxon theologians were forbidden to continue the strife in writing. Negotiations for peace then resulted, Duke Ernst the Pious of Saxe-Gotha being especially active towards this end, and the project of establishing a permanent college of theologians to decide theological disputes was entertained. However, the negotiations with the courts of Brunswick, Mecklenburg, Denmark, and Sweden were as fruitless as those with the theological faculties, except that peace was maintained until 1675. Calov then renewed hostilities. Besides Calixt, his attack was now directed particularly against the moderate John Musæus of Jena. Calov succeeded in having the whole University of Jena (and after a long resistance Musæus himself) compelled to renounce Syncretism. But this was his last victory. The elector renewed his prohibition against polemical writings. Calov seemed to give way, since in 1683 he asked whether, in the view of the danger which France then constituted for Germany, a Calixtinic Syncretism with "Papists" and the Reformed were still condemnable, and whether in deference to the Elector of Brandenburg and the dukes of Brunswick, the strife should not be buried by an amnesty, or whether, on the contrary, the war against Syncretism should be continued. He later returned to his attack on the Syncretists, but died in 1686, and with his death the strife ended. The result of the Syncretist Strife was that it lessened religious hatred and promoted mutual forbearance. Catholicism was thus benefited, as it came to be better understood and appreciated by Protestants. In Protestant theology it prepared the way for the sentimental theology of Pietism as the successor of fossilized orthodoxy.
(4) Concerning Syncretism in the doctrine of grace, see GRACE, CONTROVERSIES ON, VI, 713.
(1) FRIEDLÄNDER, Darstellungen aus der Sittengesch. Roms, IV (8th ed., Leipzig, 1910), 119-281; CUMONT, Les religions orientales dans le paganisme romain (Paris, 1907) ; WENDLAND, Die hellenistisch-römische Kultur in ihren Beziehungen zu Judentum u. Christentum (Tübingen, 1907); REVILLE, La religion à Rome sous les Sévères (Paris, 1886). 
(2) SCHANZ, Apologie des Christentums, II (3rd ed., Freiburg, 1905); WEBER, Christl, Apologetik (Freiburg, 1907), 163-71; REISCHLE, Theologie u. Religionsgesch. (Tübingen, 1904). 
(3) DORNER, Gesch. der protest. Theol. (Munich, 1867), 606-24; HENKE, Georg. Calixtus u. seine seit, I-II (Halle, 1853-60).
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Synderesis
Synderesis, or more correctly synteresis, is a term used by the Scholastic theologians to signify the habitual knowledge of the universal practical principles of moral action. The reasoning process in the field of speculative science presupposes certain fundamental axioms on which all science rests. Such are the principle of contradiction, "a thing cannot be and not be at the same time," and self-evident truths like "the whole is greater than its part". These are the first principles of the speculative intellect. In the field of moral conduct there are similar first principles of action, such as: "evil must be avoided, good done"; "Do not to others what you would not wish to be done to yourself"; "Parents should be honoured"; "We should live temperately and act justly". Such as these are self-evident truths in the field of moral conduct which any sane person will admit if he understands them. According to the Scholastics, the readiness with which such moral truths are apprehended by the practical intellect is due to the natural habit impressed on the cognitive faculty which they call synderesis. While conscience is a dictate of the practical reason deciding that any particular action is right or wrong, synderesis is a dictate of the same practical reason which has for its object the first general principles of moral action.
ST. THOMAS, Summa, I, Q. lxxix, a. 12 (Parma, 1852); PATUZZI, De ratione humana in MIGNE, Theologiae Cursus completus, XI (Paris, 1841).
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Syndicalism
The term Syndicalism has been derived from the French syndicats, associations of workingmen uniting members of the same trade or industry for the furtherance of common economic interests. Syndicalism should therefore be synonymous with Industrial or Trades Unionism; but like "Socialism" the word has come to be used almost exclusively in a restricted sense and implies the principles expressed in theory and practice by French syndicates united in the Confédération Générale du Travail (General Confederation of Labour). Three influences have combined in the formation of this new system: revolutionary unionism, Anarchism, and Socialism. The theories of Proudhon together with those of Marx and Bakounine are here combined in a new form of industrial agitation which has received the name of "direct action". There has been no scientific or purposeful adaptation of the various doctrines. The mere cooperation in the same syndicats by followers of these often most antagonistic leaders has gradually brought about an agreement upon fundamental principles of revolutionary action to which all could subscribe, while free divergence of opinion might still find its individual expression outside the Syndicalist movement. While Syndicalism has but recently forced itself into popular notice, it is not new in its doctrines, which had almost all been accepted by the old "International" of Paepe, Marx, and Bakounine. When this was finally swept away during the revolutionary period of 1870-71, the present syndicats were gradually constructed, and after countless vicissitudes the Socialistic and Anarchistic elements were at last consolidated in the Confédération Générale du Travail.
The primary object of revolutionary Syndicalism is common to the various groups of which it is composed and consists in the destruction of the existing order of society, the expropriation and abolition of capital, and the elimination of the entire system of wages. Its basic doctrine is the teaching of the class struggle, while, like Socialism and Anarchism, it sees in patriotism one of its worst enemies. The State is to be violently combatted even when it enacts measures beneficial to the labourer, since all reforms are said to be deceptive unless forced from it by the syndicalist workers themselves. There are but two divisions of mankind, the employers and the employed, and anything which can foment bitterness and disagreement between these two is a triumph for the worker. All this is pure Marxian doctrine. The method by which revolutionary Syndicalism would bring about its purpose is known as direct action, i. e. the absolute rejection of all intermediary influences between the worker and his intended revolution. It disregards politics and parliamentary activity, repudiates intellectualism, and refuses to employ any agency except that of the workingman alone. Although direct action does not in itself imply violence, yet the employment of physical force is considered inseparable from its successful application. The particular form in which direct action is to find its adequate expression is the general strike. Each strike now takes on the nature of a skirmish preceding the great battle and becomes an end in itself independently of its success or failure. It calls for the support of the entire working class, and the more severe the conflict the greater the class-consciousness that is developed. The culmination of these minor conflicts is to be the great battle which is proposed as the immediate object of Syndicalism, the general strike. This idea had already been clearly formulated by the "International". Success by the ballot is considered illusory because of its demoralizing influence upon the leaders, while Street barricading and fighting seem useless against modern armaments. Nothing therefore is said to remain for the worker except the general strike of all industries at the same time. This will distribute the army over every section of the entire country and so render it helpless. The business and industrial sections of the cities will thus fall into the possession of the syndicats, who are at present to be prepared by education and class morality to take instant and successful control of all productive enterprises. The struggle itself is to be brief, but intense.
Two special theories are connected with the general strike. They are known as the minority and the myth theories. The syndicalists are only a small proportion of the French workingmen and without financial resources to sustain a prolonged strike. To answer the difficulties which this condition naturally suggests it is taught that their lack of resources will beget a spirit of recklessness, while their revolutionary education will infuse enthusiasm into the comrades, whose leaders they are destined to become. Thus the "conscious or bold" minority will suffice for the victory. The second theory was first proposed by Sorel in his "Réflexions sur la violence". Myths are defined by him as "artificial combinations invented to give the appearance of reality to hopes that inspire men in their present activity". Such a myth, he says, was for the early Christians the second coming of Christ and the Kingdom of Heaven; such for the syndicalist revolutionists is the myth of the general strike which has no objective reality in the present.
We have hitherto advisedly spoken of "revolutionary" Syndicalism, since there is likewise a "reformist" element in the Syndicalist movement, or as it is more appropriately called, a "reformist revolutionary" group. It consists of a certain portion of the socialist following, whose ultimate object is identical with that of their comrades, the general strike and the social revolution; but who are opposed to the practice of violence, as inexpedient, and for the same reason likewise exercise greater precaution in dealing with other critical questions, such as patriotism and militarism. They believe likewise in securing a safe financial status for the syndicats and in fighting for present reforms. These reforms, however, are to be understood in a purely Socialistic and Syndicalistic sense. Nothing that does not actually weaken the capitalistic class and prepare for its destruction is to be accounted of any value; while no concession that can ever be gained is to be considered final. It is difficult to ascertain the exact strength of this reformist element. Although it is in nowise inconsiderable; yet the Confédération Générale du Travail has hitherto sailed under exclusively revolutionary colours. The ultimate aim of Syndicalism, as far as this can be ascertained, is the establishment of an "economic federalism" in which the Bourses du Travail, or Labour Exchanges, which are affiliated with the Confédération Générale du Travail, are meant to play an important rôle. The units of society are to be the syndicats united in the trade federations, which in turn are to be centralized in the general confederation. The supreme thought of the present is, however, the general strike, and the syndicats united for this purpose are known as the syndicats rouges in distinction to the syndicats jaunes, who are opposed to Syndicalism and favour the strike only as an extreme measure.
The term Syndicalism has not as yet been officially applied to any labour association in the United States; nevertheless the movement itself exists in the organization of the "Industrial Workers of the World" and is likewise widely agitated under the form of industrial unionism by leading American socialists. In England a strong Syndicalist movement has sprung up since 1910, in which year Tom Mann issued the first number of his "Industrial Syndicalist". While radical Socialists have been obliged to construct a new labour union in the United States, their fellows in England have striven to develop the existing unions in the direction of solidarity and "direct action".
LEVINE, The Labour Movement in France (New York, 1912) ; CLAY, Syndicalism and Labour (New York, 1911); ACHT, Der Moderne Französische Syndikalismus (Jena, 1911); CORNÉLISSEN, Ueber den internationalen Syndilcalismus (Tübingen, 1910); CHALLATE, Syndicalisme révolutionnaire et Syndicalisme réformiste (Paris, 1909); SOREL, Réflexions sur la Violence(Paris, 1910, 2nd ed.); YVETOT, A.B.C. Syndicaliste (Paris), The Times (London), 25 March, 16 April, 1912; GRIFFUELHES AND KEUFER, Le Mouvement Socialiste (Jan.-April, 1905), l.
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Synesius of Cyrene[[@Headword:Synesius of Cyrene]]

Synesius of Cyrene
Bishop of Ptolomais, neo-Platonist, date of birth uncertain; d. about 414. He was a younger son of an ancient family of Cyrene which traced its descent from the Hieracleidæ, the mythical founders of the city. Synesius pursued his higher studies at Alexandria, where he became a devoted disciple of the famous Hypatia, to whom several of his letters are addressed and for whom he entertained a life-long devotion. After serving some time in the army he settled in his native land, "studying philosophy, mathematics, astronomy, everything; farming, hunting, having many a brush with hordes of pilfering Libyans; and every now and then upholding the cause of some one who had undeservedly fallen into difficulties". This kind of life, in every way suited to his tastes and disposition, was interrupted by a mission to Constantinople, the object of which was to present a gold crown to the new emperor, Arcadius, and obtain alleviation of the burden of taxation. Nearly three years he waited for an audience. The all-powerful Eutropius who sold the provinces to the highest bidder was not the man to allow the emperor to be troubled with complaints. Finally, Synesius obtained an audience and delivered his famous oration "On Kingship". He left Constantinople in 400. According to some authorities before, and according to others after, the mission to Constantinople, Synesius visited Athens. He had described the visit in two letters [54 and 135] to his brother, Euoptius. His reason for undertaking the voyage was, he jestingly said, that "a number of people, priests and private persons, had had revelations in dreams that, unless he did so, some great evil would befall him. Then he would escape the present evils and would no longer have to revere people who had been to Athens and regarded themselves as demigods, and those who had not as demidonkeys or mules." Athens was a disappointment. Like a beast that had been sacrificed, only the hide remained. At Alexandria, Synesius married a Christian by whom he had several children. During this period he did most of his literary work and carried on a large correspondence with his friends. Owing to the incapacity and cowardice of the military authorities, the desultory raids of the barbarians assumed almost the proportions of regular warfare. Synesius took a leading part in organizing defensive measures, levying volunteers, procuring arms, etc.
In 409 Synesius was elected Metropolitan of Ptolemais. The bishop-elect unbosomed himself in a letter [Ep. cv] to Euoptius. The duties of a bishop were uncongenial to him, fond as he was of his amusements as well as of religious study. He could not forsake the wife given him by "God, the law and the sacred hand of Theophilus". His amusements might go, much as he would hate to see his "darling dogs no longer allowed to hunt". Still, "if it is God's will, I will submit". But there was a worse obstacle, "Philosophy is opposed to the opinions of the vulgar. I certainly shall not admit that the soul is posterior to the body … that the world and all its parts shall perish together. The resurrection … I consider something sacred and ineffable and am far from sharing the ideas of the multitude". He could keep silence but not "pretend to hold opinions which he did not hold". Theophilus, he said, must know everything and decide. Seven months elapsed between the writing of this letter and Synesius's consecration. That Synesius should yield is hardly surprising. His dogmatic perceptions were not keen enough to make him realize the falseness of his position as a bishop. Theophilus, the persecutor of the Origenists, is the difficulty. Perhaps, like many masterful men, he could put the telescope to his blind eye and refuse to see what he did not wish to see. Perhaps the negations in Synesius's letter were not his last word with regard to doctrinal questions. Baronius held that Synesius defamed himself to escape the episcopate, and this was also the opinion of Jeremy Taylor, "for all this Theophilus, Bishop of Alexandria, consecrated him, as knowing all this to be but stratagem and the arts of an odd fantastic humility" [Ductor dubitantium, iii, 2]. The "fantastic humility" solution of the problem has found very few supporters. As a bishop, Synesius devoted himself to the multiform duties of this office, without, however, concealing how uncongenial such a press of business was to him. We find him first warning and then excommunicating a bloodthirsty governor, denouncing the Eunomians, superintending the elections of bishops, etc. His latter days were embittered by the death of his three sons and the ruin of his country by the barbarians. His last letter was to Hypatia. She had been to him, "a mother, a sister, and a teacher". In his last hymn he recommends himself to Christ. It is a prayer that "his sins may be forgiven and that he may behold the glory of the Saviour".
The following are his writings: "De Providentia", first part composed while in Constantinople, second part after return to Cyrene; a political pamphlet in which Gainas and Aurelian figure as Typhon and Osiris; "De regno", in which an ideal Roman emperor is presented in an oration, delivered before Arcadius; "De dono astrolabii", a treatise accompanying the gift of a planisphere to one Paconius at Constantinople. The following were written between 400 and 409: the "Cynogetics" (not extant), a treatise on the breeding of dogs; "De insomniis", a curious treatise on dreams. Divination, according to Synesius, following Plotinus, was possible because of the unity of nature. All parts of the universe are in sympathy, so in each thing there are indications of other things. "Dion", a vindication of his manner of life against stern asceticism; "Calvitii Encomium", a facetious eulogy on baldness by a man who suffered form that complaint. The following belong to 409-14: two fragments of homilies; "Constitutio sive elogium Anysii" (Anysius was a general who had been successful against the barbarians); "Catastasis", describing the ruin of Pentapolis. There are one hundred and fifty-five epistles and ten hymns written at different periods of his life, the latter valuable because of the light which they throw on his religious and philosophical views, the former, the most precious of his writings, because of the light they throw on the writer's personality, and the picture which they give of the age in which he lived.
     The only complete edition of Synesius's writings is that published by PETAVIUS (Paris, 1612); the fourth edition (1640) is the best; KRABINGER (1825-35) published the De regno, Calvitii, Encomium, and De providentia, with German translations and the first volume of a complete edition, Synesii opera omnia. I: Orationes et homiliarum fragmenta (Landshut, 1850). This volume contains the greater works but not the hymns or epistles. A new edition of the Hymns was brought out by BOISSONADE, Sylloge pietarum græc., XV (Paris, 1825); by CHRIST AND PARANIKAS in Anthologia græca carminum christianorum (Leipzig, 1871). There is a French translation of the Epistles by LAPATZ (Paris, 1870), very useful but not always trustworthy. See also VOLKMANN, Synesius von Cyrene (Berlin, 1869); CLAUSEN, De Synesio (Copenhagen, 1831); HALCOMB, Dict. Christ. Biog.; GARDNER, Synesius of Cyrene (London, 1886); CRAWFORD, Synesios, the Hellene (London, 1901); KRAUS, Studien über Synesios von Cyrene in Theol. Quartalschr. (Tübingen, 1865-66). For the religious views of Synesius when he was elected bishop see also HOLSTENIUS, Dissertatio de Synesio et Fuga Episcopatus, which will be found in READING's edition of Evagrius and Theodoret (Cambridge, 1720). Holstenius's view is opposed to that of Baronius.
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In memory of Fr. John Hilkert, Akron, Ohio. Fidelis servus et prudens, quem constituit Dominus super familiam suam.
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Synnada
Titular metropolis in Phrygia Salutaris. Synnada is said to have been founded by Acamas who went to Phrygia after the Trojan war and took some Macedonian colonists. The consul Manlius Vulso passed through that city on his expeditions against the Galatians. It was situated in the south-eastern part of Eastern Phrygia, or Parorea, thus named because it extended to the foot of the mountains of Pisidia. After having belonged to the kingdom of the Attali, it became the capital of a district of the province of Asia, except on two occasions during the last century of the Republic when it was temporarily attached to Cilicia. Under these two regimes Synnada was the centre of an important conventus juridicus, or judicial centre; it was to preside at this assembly that Cicero stopped at Synnada on his way from Ephesus to Cilicia and on his return. Although small, the city was celebrated throughout the empire on account of the trade in marble which came from the quarries of the neighbouring city of Dacimium. Under Diocletian at the time of the creation of Phrygia Pacatiana, Synnada, at the intersection of two great roads, became the metropolis. On its coins, which disappear after the reign of Gallienus, its inhabitants call themselves Dorians and Ionians. To-day it is the city of Schifout Kassaba, situated five hours south of Afoun Kara Hissar, vilayet of Broussa.
Christianity was introduced at an early date into Synnada. The "Martyrologium Hieronymianum" mentions several of its martyrs. For St. Trophimus, honoured by the Latin and Greek Churches on 19 Sept., see "Acta SS.", VI Sept., 9 sq. A reliquary in the form of a sarcophagus containing some of the bones of this martyr has been discovered at Schifout Kassaba and transported to the museum at Broussa; this curious monument may date back to the third century [see Mendel in "Bulletin de Correspondance Hellénique", XXXIII (1909), 342 sq.]. Eusebius (Hist. Eccl., VI, 19) speaks of its pious bishop Atticus who entrusted to the layman Theodore the duty of instructing the Christians. About 230-5 a council on the rebaptizing of heretics was held there (Euseb., Hist. Eccl., VII, 7). St. Agapetus, mentioned in the Roman Martyrology on 24 March as Bishop of Synnada, belonged to Synaus. For a list of other bishops see Le Quien, "Oriens christ.", I, 827. Mention must be made of Procopius (321); Cyriacus, friend of St. John Chrysostom; Theodosius and his competitor Agapetus, at first a Macedonian heretic; Severus (431); Marinianus (448-51); Theogenes (536); Severus (553); St. Pausicacus, during the reign of Maurice, honoured by the Greek Church on 13 May; Cosmas, 680; John, adversary of the iconoclasts in the time of Patriarch St. Germanus; St. Michael, honoured by the Latin and Greek churches 23 May, died 23 May, 826, in exile for his zeal in defending the worship of images; Peter under Photius; John under Photius; Pantaleon under Leo the Wise; Leo under Basil II; Nicetas in 1082; Georgios at the Council of St. Sophia, about 1450, if one can believe the apocryphal Acts of this council, which perhaps never occurred. The last Bishop of Synnada spoken of in the documents, without mentioniong his name, probably lived under John Cantacuzenus (see "Cantacuz. Hist.", III, 73) and probably never lived at Synnada on account of the Turkish conquest. Several years after (1385) the see was committed to the Metropolitan of Philadelphia. In conclusion may be mentioned St. Constantine, a converted Jew of Synnada, who lived in the tenth century; he became a monk, and is honoured by the Greek Church 26 December.
     SMITH, Dict. of Greek and Roman Geog.; TEXIER, Asie Mineure, 430; RAMSAY, Asia Minor; IDEM, Cities and Bishoprics of Phrygia; PERRET in Revue archéologique, new Series, XXXI (January to June, 1876), 190-203; WÄCHTER, Der Verfall des Griechentums in Kleinasien in XIV. Jahrhundert (Leipzig, 1903), 37.
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Synod
(Gr. synodos, an assembly).
A general term for ecclesiastical gatherings under hierarchical authority, for the discussion and decision of matters relating to faith, morals, or discipline. It corresponds to the Latin word concilium. The word synodus appears probably for the first time in the so-called "Apostolic canons", while the word concilium was employed in the same meaning by Tertullian more than a century earlier. Synod and council are, therefore, synonymous terms.
When the bishops of the whole world are congregated under the presidency of the pope, the synod is denominated ecumenical or general. It is only to such an assembly that it is lawful to apply the term sancta synodus (see GENERAL COUNCILS). If the bishops of an ecclesiastical province meet under the headship of their metropolitan, the council is termed provincial. When the hierarchs of all the provinces of a nation assemble, the synod is called national, or, under certain circumstances, plenary. The regulations governing provincial and plenary councils are practically the same. In addition to those mentioned, there are other synods that are more difficult of classification, as synods of the East or the West, the synodoi endemousai of Constantinople, and the mixed councils of ecclesiastical and secular dignitaries who assembled together to make regulations for both spiritual and civil matters.
Different from all other councils is the diocesan synod. Other councils are assemblies of bishops who have a definitive vote in the matters under consideration, but in a diocesan synod there is only one voter and only one lawgiver, the bishop of the diocese. This article deals mainly with diocesan synods. In his book "De Synodo Dioecesana" (lib. 1, c. i) Benedict XIV thus defines a diocesan synod: "A lawful assembly convoked by the bishop, in which he gathers together the priests and clerics of his diocese and all others who are bound to attend it, for the purpose of doing and deliberating concerning what belongs to the pastoral care." The Council of Trent (Sess. XXIV, c. ii, "De ref.") required that a diocesan synod be held once a year. This law is still in force, but a mild interpretation, introduced by custom, has been tacitly sanctioned by the Holy See. Usually, the date for holding the synod should be announced on the Feast of the Epiphany. A month before the opening the decree of convocation should be affixed to the cathedral doors, and it should be published on three successive Sundays in parish churches. When two dioceses are united under one bishop, the synod should be celebrated alternately in the cathedral of each such diocese. It belongs to the bishop to convoke the diocesan synod whether he be consecrated as yet or not. An archbishop, however, who has not yet received the pallium, has not the same right. Vicars-general can assemble a synod only in virtue of a special mandate of the bishop. When a diocese is vacant, the vicar capitular can and should hold a diocesan synod if a year has elapsed since the celebration of the last once. Ordinarily, the convocation of a synod should take place after the episcopal visitation of the diocese, as the bishop can then be better guided in forming his statutes. When, however, the visitation has been neglected for years, it is considered more advisable to hold the synod first. As the bishop is the only law-giver at a synod, it belongs to him to draw up the various decrees which he may wish to promulgate at its sessions. While he convokes the synod by his own authority and is not required to consult his chapter concerning the convocation or its preparatory acts, yet he must ask the counsel of his chapter or diocesan consultors as to the decrees he desires to enact, though he is not bound to follow their advice. The bishop is exhorted, in the formation of his decrees, to hold private conferences with the prudent, learned, and pious clerics of his diocese, and then to consult his chapter on the proposed statutes thus formed (S. C. C., 26 Nov., 1689). Only in this way does the bishop deliberate with the clergy of his diocese at a synod, and though the finished decrees will receive all their authority from him, yet it is consonant with the mind of the Church that, in the formation of the statutes, the opinion of the clergy be heard and considered. Summonses to a diocesan synod should be given to the vicar-general, the members of the cathedral chapter, holders of benefices, and all others who have care of souls. If there is a custom to that effect, all the clergy of the diocese may be summoned. Regulars who have care of souls are obliged to attend a synod. Their superiors are not, however, obliged to attend, unless they personally act as parish priests or curates. The bishop has power to punish with censures all those legitimately summoned who fail to attend. Laymen may also be invited by the bishop to be present at a synod if there is a custom to that effect, but under no circumstances can they acquire a right to such summons.
At the synod the decrees determined on by the bishop are promulgated, and a period of two months is allowed for having recourse against them to the bishop or the Holy See. All the clergy and laity of the diocese are bound by these decrees, and it is not necessary for the bishop to send his statutes to Rome for revision before publication. Exempt regulars are bound to observe diocesan decrees in all things which concern the sacred canons, the Constitutions of popes and councils, and the decrees of the Sacred Roman Congregations. The bishop may not force his clergy to buy printed copies of the diocesan statutes (S. C. C., 14 Dec., 1658). During the synod the appointment is made of synodal examiners. To the former duties of these officials has been added by the "Maxima Cura" of Pius X (20 Aug., 1910) that of being associated with the bishop in drawing up the decree for the administrative removal of parish priests. By the same papal Constitution, parochial consultors, who are to be assessors in case of recourse against a decree of removal, are also to be chosen by the synod from among the parish priests. Synodal witnesses are likewise chosen at some synods, whose main duty it is to help in the framing of deliberative questions or to report at the following synod what has been the effect of the degrees promulgated at the last assembly, or to suggest new ones. Synodal judges are also to be chosen, though they are rarely now employed. Their office is to expedite such causes as may be committed to their judgment outside Rome by the Holy See. These judges should be at least four in number in every diocese, and their names must be forwarded to Rome as soon as selected. The subject-matter of the decrees framed at a diocesan synod should concern only the preservation of faith or discipline. Under no circumstances may such a synod define any new article of faith or decide any doctrinal point in dispute between Catholic theologians or frame statutes contrary to the common canon law of the Church.
For synods in general use see bibliography of article COUNCILS, GENERAL. The best work on diocesan synods is that of BENEDICT XIV, De Synodo Dioecesana. BOUIX treats of these synods in De Episcopo, II (3rd ed., Parish, 1883); FERRARIS, Bibliotheca Canonica, II (Rome, 1891), s. v. Concilium, art. 3; in TAUNTON, The Law of the Church (London, 1906), s.v.; HEFELE, Councils of the Church, ed. CLARK (Edinburgh, 1871---), and new French translation by LECLERCQ (Parish, 1907---).
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Baccanceld
(BAPCHILD, near Sittingbourne, Kent), Synod Of (694).
This meeting was rather a witenagemot, or Parliament, than an ecclesiastical synod, presided over by Wihtred, King of Kent. There were present at its deliberations Brihtwald, Archbishop of Canterbury, Tobias, Bishop of Rochester, besides abbots, abbesses, priests, deacons, and lay lords. The chief enactments are embodied in a charter whose terms secured to the Church forever the donations and privileges bestowed on it by the laity, since "what had once been given to God might never be resumed to man's use". Moreover, on the death of prelates, fitting successors were to be appointed with the advice and approval of the archbishop, without any royal intervention; such action would nullify the election; and lay interference was expressly disclaimed as being outside the limits of the laity's rights. The cathedral churches of Canterbury and Rochester were granted in perpetuity, immunity from royal requisitions or tribute otherwise than voluntary, and these were never to create precedent; all these privileges being secured under severe spiritual penalties for infringement. The interest and importance of this document rest on the fact that Spelman and others regard it as the most ancient English charter. Its authenticity has been called in question; but though different versions of it exist, there can be little doubt of the general genuineness of the terms common to all, as here summarized.
Cotton. MS. Domit. A., VIII; Anglo-Saxon Chronicle; SPELMAN, Conc., I; WAKE, State of the Church; WILKINS, Concilia; HADDAN AND STUBBS, Eccl. Docts.
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Synod of Pistoia
Held 18 to 28 September, 1786, by Scipio de’ Ricci, Bishop of Pistoia and Prato. It marks the most daring effort ever made to secure for Jansenism and allied errors a foothold in Italy. Peter Leopold, created Grand Duke of Tuscany in 1763, emulated the example of his brother, Emperor Joseph II, in assuming to control religious affairs in the domain. Imbued with Regalism and Jansenism he extended a misguided zeal for reform to minutest details of discipline and worship. In two instructions of 2 August, 1785, and 26 January, 1786, he sent to each of the bishops of Tuscany a series of fifty-seven "points of view of His Royal Highness" on doctrinal, disciplinary, and liturgical matters, directing that diocesan synods be held every two years to enforce reform in the Church and "to restore to the bishops their native rights abusively usurped by the Roman Court". Of the eighteen Tuscan bishops but three convoked the synod; and of these his only partisan was Scipio de’ Ricci in whom he found a kindred spirit. Born in 1714 of an eminent family, de’ Ricci gave early promise of worth and eminence. Made Bishop of Pistoia and Prato, the most populous of the Tuscan dioceses, 19 June, 1780, he planned and energetically pursued, with the encouragement of Pius VI, the work of much-needed reform, but influenced by the times, his zeal came to be marked by reckless audacity. He condemned devotion to the Sacred Heart, discouraged the use of relics and images, undervalued indulgences, improvised liturgy, and founded a press for Jansenistic propaganda. On 31 July, 1786, de’ Ricci, in convoking the synod, invoked the authority of Pius VI who had previously recommended a synod as the normal means of diocesan reform. With characteristic energy and prevision he prepared for the council by inviting from without his diocese, theologians and canonists notorious for Gallican and Jansenistic tendencies, and issued to his clergy pronouncements which reflected the dominant errors of the times. On 18 September, 1786, the synod was opened in the church of St. Leopold in Pistoia and continued through seven sessions until 28 September. De’ Ricci presided, and at his right sat the royal commissioner, Guiseppe Paribeni, professor at the University of Pisa, and a regalist. The promoter was Pietro Tamburini, professor at the University of Pavia, conspicuous for his learning and for Jansenistic sympathies. At the opening session 234 members were present; but at the fifth session 246 attended, of whom 180 were pastors, 13 canons, 12 chaplains, 28 simple priests of the secular clergy, and 13 regulars. Of these many, including even the promoter, were extra-diocesans irregularly intruded by de’ Ricci because of their sympathy with his designs. Several Pistorian priests were not invited while the clergy of Prato, where feeling against the bishop was particularly strong, was all but ignored.
The points proposed by the grand duke and the innovations of the bishop were discussed with warmth and no little acerbity. The Regalists pressed their audacity to heretical extremes, and evoked protests from the papal adherents. Though these objections led to some modifications, the propositions of Leopold were substantially accepted, the four Gallican Articles of the Assembly of the French Clergy of 1682 were adopted, and the reform programme of de’ Ricci carried out virtually in its entirety. The theological opinions were strongly Jansenistic. Among the vagaries proposed were: the right of civil authority to create matrimonial impediments; the reduction of all religious ourders to one body with a common habit and no perpetual vows; a vernacular liturgy with but one altar in a church etc. Two hundred and thirty-three members signed the acts in the final session of 28 September, when the synod adjourned intending to reconvene in the following April and September. In February, 1787, the first edition (thirty-five hundred copies) of the Acts and Decrees appeared, bearing the royal imprimatur. De’ Ricci, wishing the Holy See to believe that the work was approved by his clergy, summoned his priests to pastoral retreat in April with a view to obtaining their signatures to an acceptance of the synod. Only twenty- seven attended, and of these twenty refused to sign. Leopold meantime summoned all the Tuscan bishops to meet at Florence, 22 April, 1787, to pave the way for acceptance of the Pistorian decrees at a provincial council; but the assembled bishops vigorously opposed his project and after nineteen stormy sessions he dismissed the assembly and abandoned hope of the council. De’ Ricci became discredited, and, after Leopold's accession to the imperial throne in 1790, was compelled to resign his see. Pius VI commissioned four bishops, assisted by theologians of the secular clergy, to examine the Pistorian enactments, and deputed a congregation of cardinals and bishops to pass judgment on them. They condemned the synod and stigmatized eighty-five of its propositions as erroneous and dangerous. Pius VI on 28 August, 1794, dealt the death-blow to the influence of the synod and of Jansenism in Italy in his Bull "Auctorem Fidei".
     Atti e Decreti del Concilio Diocesano di Pistoja (2nd ed., Florence, 1788); tr. SCHWARZEL, Acta Congregationis Archiepiscoporum et Episcoporum Etruriae, Florentiae anno 1l787 celebratus (7 vols., Bamberg, 1790-94); DENZINGER-BANNWART, Enchiridion (Freiburg, 1908), 397-422; BALLERINI, Opus Morale, I (Prato, 1898), li-lxxxii; GERODULO, Lettera critologica sopra il sinodo di Pistoia (Barletta, 1789); La voce della greggia di Pistoja e Prato al suo pastore Mgr Vescovo Scipione de’ Ricci (Sondrio, 1789); Lettera ad un Prelato Romano dove con gran vivezza e con profunda dottrina vengono confutati gli errori de’ quali abbonda il Sinodo di Mgr de’ Ricci, Vescovo di Pistoja (Halle, 1789); Seconda lettera ad un Prelato Romano sull’ idea falsa, scismatica, erronea, contradittoria, ridicola della chiesa formata del Sinado di Pistoja (Halle, 1790); Considerazioni sul nuovo Sinodo di Pistoja e Prato fatte da un paroco della stessa diocesi (Pistoia, 1790); PICOT, Mémoires pour servir à l'histoire du 18e siecle (Paris, 1855), V, 251 sq.; VI, 407 sq.; GENDRY, Pie VI, sa vie–son pontificat, II (Paris, 1907), 451-83, documented from Vatican archives; SCADUTO, Stato e Chiesa sotto Leopold I (Florence, 1885); DE POTTER, Vie et Mémoires de Scipion de’ Ricci (Paris, 1827), 1 sq.; PARSONS, Studies in Church History, IV (New York, 1897), 592-600; Scipio de’ Ricci in Dublin Review (March, 1852), XXXII, 48- 69.
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Synod of Whitby
The Christianizing of Britain begun by St. Augustine in A.D. 597 was carried on with varying success throughout the seventh century. One great hindrance to progress lay in the fact that in Northumbria the missionary impulse was largely Scottish (i.e. Irish) in origin, having come through St. Aidan from Iona. In certain matters of external discipline, notably the observance of Easter, the English and Celtic traditions did not agree. Thus when the Northumbrian King Oswy and his household were keeping Easter, his queen, who had been brought up in the south under the Roman system, was still fasting. The consequent inconvenience and discord must have been extreme. In 664 a fortunate opportunity occurred of debating the matter, and a conference took place at the monastery of St. Hilda at Whitby or Streanoeshalch. King Oswy with Bishops Colman and Chad represented the Celtic tradition; Alchfrid, son of Oswy, and Bishops Wilfrid and Agilbert that of Rome. A full account of the conference is given by Bede and a shorter one by Eddius. Both agree as to the facts that Colman appealed to the practice of St. John, Wilfrid to St. Peter and to the council of Nicaea, and that the matter was finally settled by Oswy's determination not to offend St. Peter. "I dare not longer", he said, "contradict the decrees of him who keeps the doors of the Kingdom of Heaven, lest he should refuse me admission". This decision involved more than a mere matter of discipline. The real question decided at Whitby was not so much whether the church in England should use a particular paschal cycle, (see EASTER CONTROVERSY) as "whether she should link her fortunes with those of the declining and loosely compacted Irish Church, or with the rising power and growing organization of Rome". The solution arrived at was one of great moment, and, though the Celtic Churches did not at once follow the example thus set, the paschal controversy in the West may be said to have ended with the Synod of Whitby.
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Synodal Examiners
So called because chosen in a diocesan synod. The Council of Trent prescribes at least six synodal examiners. The number twenty has been fixed upon by the Congregation of the Council as an ample sufficiency. The chief purpose of synodal examiners is to conduct competitive examinations or concursus though they may be designated to hold of other examinations. Suitable candidates for this are proposed singly, not all together, each year in the diocesan synod, by the bishop or his vicar-general; they must be satisfactory to the synod and meet the approval of a majority of those present, the voting being secret or public as the bishop may determine. They should have the academic degree at least of licentiate in theology or canon law, but where clerics with such decrees are not available, others qualified, either of the diocesan or religious clergy, are eligible. Synodal examiners, once appointed, hold office till the ensuing synod, though several years have elapsed. Those chosen take an oath--in the synod, if present, otherwise privately in the presence of the bishop or vicar-general--to fulfil their duties conscientiously without prejudice, favouritism, or other unworthy motive. Neglect on the part of only one to take this oath renders null and void the concursus in which he takes part. They are admonished, moreover, not to accept presents in the discharge of their office, failing in which they become guilty of simony and are punishable accordingly. Neither the diocesan synod nor the bishop personally may establish a salary however insignificant, for the fulfilment of their office.
If, within a year after their appointment in synod the number of examiners, through death, resignation or other cause, fall below six, the bishop may, with the consent of the cathedral chapter, fill up the number; if the number six decrease after the expiration of a year, permission of the Sacred Congregation of the council is also requisite. Examiners thus chosen out of synod are termed pro-synodal. There is no positive legislation regarding the removal from office of examiners, synodal or pro-synodal. In some countries where ecclesiastical benefices do not exist, the regulations of the Council of Trent anent synodal examiners are not observed, kindred duties as far as necessary being performed by clerics who are styled "examiners of the clergy" or something similar. The Third Plenary Council of Baltimore prescribes for the United States that these examiners, at least six in number if possible, be selected in synod. It is only with permission of the Holy See and after consultation with the diocesan consulters that a bishop may choose them out of synod. In case of vacancy the bishop, with the advice of said consultors, may supply the deficiency. These examiners are required take the oath as above and likewise to swear not to accept gifts on the occassion of examinations. Whether these examiners, thus appointed out of a synod, hold office until death or only till the convening of the synod is not determined. In many dioceses these same examiners conduct the examinations for the junior clergy, confessors, candidates, for orders, and the like. (Cf. Council of Trent, Sess. XXIV, c. xviii, De ref; also Third Plenary Council of Baltimore, nos. 24. sqq.)
ANDREW B. MEEHAN 
Transcribed by Joseph P. Thomas

Synods of Augsburg[[@Headword:Synods of Augsburg]]

Synods of Augsburg
From the time of St. Boniface (d. 754), especially during periods of earnest revival of religious and ecclesiastical life, synods were frequently convened by the bishops of Germany, and sometimes by those of individual ecclesiastical provinces. As the German bishops were, on the one hand, princes of the empire, and the emperor was, on the other, the superior protector of the Roman Church, these synods came to have no little importance in the general ecclesiastical and political development of Western Christendom. Two general imperial synods were held in Augsburg. The first, convened in August, 952, through the efforts of Emperor Otto the Great, provided for the reform of abuses in civil and ecclesiastical life. Frederick, Archbishop of Mainz, presided, and three archbishops and twenty bishops of Germany and northern Italy took part. Eleven canons were promulgated concerning ecclesiastical life and other matters of church discipline. A similar synod, convened by Anno, Archbishop of Cologne (27 October, 1062), was occupied with the internal conditions of the empire and the attitude of the Church of Germany towards the schism of Cadalus, antipope during the reign of Alexander II. The diocesan synods of Augsburg correspond as a rule with the synodal system as carried out in other parts of Germany. We find in this diocese, as elsewhere in Germany, the synodi per villas, convened under the influence of the Carlovingian capitularies. They were visitation-synods, held by the bishop assisted by the archdeacon and the local lord or baron (Gaugraf). Their purpose was inquisitorial and judicial. After the time of St. Ulrich (923-973), and in close relation to the system of provincial councils, diocesan synods were held at stated times, chiefly in connection with matters of ecclesiastical administration (legalizing of important grants and privileges, etc.) and the settlement of disputes. After the thirteenth century these diocesan synods assumed more of a legislative character; decrees were issued regulating the lives of both ecclesiastics and laymen, and church discipline was secured by the publication of diocesan statutes. The earliest extant are of Bishop Friedrich (1309-31). These diocesan synods fell into decay during the course of the fourteenth century.
In consequence of decrees of the Council of Basle the synods of the Diocese of Augsburg rose again to importance, so that after the middle of the fifteenth century they were once more frequently held, as for example: by the able Bishop Peter von Schauenburg (1424-69) and his successor, Johann von Werdenburg, also by Friedrich von Zollern (1486) and Heinrich von Liechtenau (1506). The two Bishops Christopher von Stadion (1517-43) and Otto Truchsess von Waldburg (1543-73) made use of diocesan synods (1517, 1520, 1543 in Dillingen, and 1536 in Augsburg) for the purpose of checking the progress of the Reformation through the improvement of ecclesiastical life. At a later period there were but few ecclesiastical assemblies of this kind; as early as 1567, the synod of that year, convened for the purpose of carrying out the reforms instituted by the Council of Trent, shows signs of the decline of the synod as a diocesan institution. The Bishops of Augsburg were, moreover, not only the ecclesiastical superiors of their diocese, but after the tenth century possessed the Regalia, the right of holding and administering royal fiefs with concomitant jurisdiction. The right of coinage was obtained by St. Ulrich. At a later period disputes were frequent between the bishops and the civic authorities, which culminated in an agreement (1389) by which the city was made practically independent of the episcopal authority. (See AUGSBURG.)
HARTZHEIM, Concilia Germaniae (Cologne, 1749); HEFELE, Conciliengesch. (2d ed. Freiburg, 1873); STEINER, Synodi dioec. Augustanae (1766); STEICHELE, Das Bistum Augsburg historisch und statistisch beschrieben (Augsburg, 1864); SCHMID in Kirchenlex., I, 1651-55.
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Synods of Reims
The first synod said to have been held at Reims by Archbishop Sonnatius between 624 and 630 is probably identical with that held at Clichy (Clippiacum) in 626 or 627. In 813 Archbishop Wulfar presided at a synod of reform (Werminghoff in "Mon. Germ. Hist.: Concilia aevi Carol. I", I, Hanover, 1904, 253 sq.). On 17 June, 991, Abp. Siguin of Sens presided in the basilica of St. Basle, near Reims, over the synod which deposed Abp. Arnulf of Reims (Schlockwerder, "Das Konzil zu St. Basle", Magdeburg, 1906). In 1049, Leo IX presided at a reformatory synod (Drehmann, "Papst Leo IX u. die Simonie", Leipzig, 1908). In 1115 a synod was held at which the cardinal legate Cuno of Praeneste excommunicated King Henry. In 1119 Calistus II convened a synod for the purpose of concluding peace with Henry V. There were present 15 archbishops, over 200 bishops, and as many abbots. In 1148 Eugene III was present at a synod against Gilbert de la Porée and the fanatic Eon de l'Estoile. In 1164 Alexander III presided at a synod which urged the crusade against Emperor Frederick I. In 1407 Abp. Guido III convened a synod to abolish the abuses that had crept into the Church of Reims during the Western Schism. In 1528 Abp. Robert III held a synod against Luther. In 1564 Cardinal Charles of Lorraine convened a reformatory synod to enforce the Tridentine decrees. In 1583 Cardinal Francis of Guise held a synod at which 27 reformatory decrees were enacted. After a lapse of almost three centuries Cardinal Gousset of Reims convoked a synod at Soissons in 1849; another, at Amiens in 1853; a third, at Reims in 1857. The acts of the last three synods are printed in "Collectio Lacensis", IV, 91-246.
For the acts of the preceding and many other synods of minor importance, see GOUSSET, Actes de la province ecclesiastique de Reims (Reims, 1841); HEFELE, Conciliengesch.
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Synods of Rouen
The first synod is generally believed to have been held by Archbishop Saint-Ouen about 650. Sixteen of its decrees, one against simony, the others on liturgical and canonical matters, are still extant. Pommeraye (loc. cit. infra.) and a few others place this synod in the second half of the ninth century. Later synods were presided over by: Archbishop St. Ansbert some time between 689-93; Archbishop Mauger in 1048; the papal legate Hermanfrid of Sitten at Lisieux in 1055, at which Archbishop Mauger of Rouen was deposed for his loose morals; Archbishop Maurilius in 1055, which drew up a creed against Berengarius of Tours to be subscribed to by all newly elected bishops; Archbishop John of Bayeaux, one in 1072 and two in 1074, urging ecclesiastical reforms; Archbishop William in 1096, at which the decrees of the Council of Clermont (1095) were proclaimed; Archbishop Goisfred in 1118, at which the papal legate Conrad asked the assembled prelates and princes to support Gelasius II against Emperor Henry V and his antipope, Burdinus (Gregory VIII); the same Archbishop in 1119, and the cardinal legate Matthew of Albano, in 1128, to enforce clerical celibacy; Archbishop Gualterus in 1190, and the papal legate Robert de Courçon, in 1214 to urge clerical reform. Other synods were held in 1223, 1231, 1278, 1313, 1321, 1335, 1342, 1445, and 1581. The synod held by Archbishop Colbert in 1699 condemned Fénelon's "Maximes des Saints". The last provincial synod was held by Archbishop Bailleul in 1830; for its Acts see "Collectio Lacensis", IV, 513-36.
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Synoptics
The name given since Griesbach's time (about 1790) to the first three canonical Gospels. It is derived from the fact that these Gospels admit -- differently from the evangelical narrative of St. John, of being arranged and harmonized section by section, so as to allow the eye to realize at a glance (synopsis) the numerous passages which are common to them, and also the portions which are peculiar either to only two, or even to only one, of them.
I. Differences and Resemblances
Turning over the pages of an ordinary harmony of the four, or of a synopsis of the first three, Gospels, which show in parallel columns the coincident parts of the evangelical narratives, the reader will at once notice the large amount of matter which is common to the Gospels of St. Matthew, St. Mark, and St. Luke. Brief as these three sketches of Christ's life actually are, they run parallel to one another in no less than 330-370 verses or about one-third of their whole account of Christ's words and deeds, while, with the exception of a few incidents (68 verses), the whole contents of St. Mark are practically found in St. Matthew and in St. Luke. This agreement in the facts related appears all the more striking, because of the great amount of historical material which must have been at the disposal of each Synoptical writer. The Synoptists are, each and all, fully aware that Jesus healed vast numbers of various diseases; they nevertheless agree in selecting the same cases of healing for fuller record; and while they distinctly speak of His unceasing and extensive teaching, yet they usually concur in reporting the same discourses. A no less wonderful similarity may be observed between the first three Gospels with regard to the general conception and the order of the whole narrative. In all three,Christ's public life is distinctly connected with the preaching of St. John the Baptist, is chiefly confined to Galilee, and is set forth in certain epochs, as the early Galilean ministry, the crisis in Galilee, the ministry in Perea and Jerusalem, and the tragic end in the Holy City followed by a glorious Resurrection. In constructing their several records, the Synoptists adopt the same general method of presentation, giving not a consecutive narrative that would result from a fusing of the material employed, but a series of little accounts which are isolated by peculiar introductory and concluding formulæ, and which repeatedly agree in details and in order even where a deviation from the chronological sequence is manifest. Together with all these resemblances, there is throughout the Synoptics a remarkable agreement in words and phrases, which can be more particularly realized by means of a Greek harmony or a close translation of the original text. This verbal agreement in the Greek Gospels is all the more surprising, as Jesus spoke in Aramaic, and as in most cases, it is plain that the verbal resemblances cannot be referred to an accidental similarity, since they are due to the common use of very peculiar terms and expressions, of identical variations from either the Hebrew or the Septuagint in quotations from the Old Testament.
The interconnexion of the Synoptics is not, however, simply one of close resemblance, it is also one of striking difference. When compared attentively, the three records appear distinct as well as similar in incidents, plan, and language. Each Synoptical writer introduces into his narrative fragments more or less extensive, at times entire episodes which are not related by the other two Evangelists. St. Mark says nothing of the infancy and the early life of Christ, while St. Matthew and St. Luke, who speak of them, do not as a rule narrate the same facts. St. Mark does not even allude to the Sermon on the Mount, and St. Luke alone narrates in detail the last journey of Jesus from Galilee to Jerusalem. On the other hand, Matt., xiv, 22 -- xvi, 12 and Mark, vi, 45 -- viii, 26, record a series of Galilean incidents which are nowhere found in the third Gospel. Despite his obvious conciseness, St. Mark has two miracles and two parables wholly peculiar to himself. St. Matthew, who apparently does not aim at brevity, makes no reference to theAscension. Moreover, in the very passages which indicate a close relation of the three, or of at least two, Synoptics, in their sources, minor differences in the events recorded continually appear, which can be fully realized only through a diligent study of the parallel passages, or through the perusal of larger commentaries in which such constant differences are distinctly pointed out. At times the divergences are so great as to appear, at first, actual contradictions. Of this description are the differences noticeable between the genealogies of Jesus (Matt., i, 1-17; Luke, iii, 23-38), the accounts of the episode of the demoniacs of Gerasa (Matt., viii, 28-34; Mark, v, 1-20; Luke, viii, 26-39), of the miraculous healing connected with Jericho (Matt., xx, 29-34; Mark, x, 46-52; Luke, xviii, 35-43), of the petition of the mother of James and John (Matt., xx, 20-28; Mark, x, 35-45), of the incidents relative to the Resurrection, etc. The general disposition of the events narrated betrays also considerable differences. Thus while St. Matthew devotes three successive chapters to the Sermon on the Mount (v-vii) and gives together the parables of the kingdom in one chapter (xiii), St. Luke divides this twofold topic into several portions which he connects with distinct circumstances. it is well known too, that St. Matthew very often gathers together topics which are similar, while St. Mark and St. Luke follow more closely the chronological order, whence arise numerous transpositions which affect the general arrangement of the narrative.
Numerous variations can likewise be noticed in the particular arrangement of facts and words, for the elements of the one and the same episode often occupy a different place in one or other of the Synoptics, or either Evangelist suppresses or adds a detail which modifies the incident. Finally, the verbal differences between the first three Gospels are hardly less numerous and striking than their verbal resemblances. Each Synoptist has his peculiar and favourite words and expressions, which have been carefully tabulated by recent Biblical scholars (Hawkins, "Horæ synopticæ"; Allen, on St. Matthew; Swete, on St. Mark; Plummer, on St. Luke). The verbal differences appear in the very passages which abound in verbal coincidences (cf. for instance, Matt., xviii, 2, 3; Mark, ix, 47, 48), the identity of expression never extending through passages of any length, and unless in reported discourses of Christ rarely beyond a few words at a time. This is often due to the use of synonymous terms, or of different tenses, or of different propositions, or of short glosses which either Synoptist adds to the same name or detail. We find for instance, in Matt., ix, 6, kline, in Mark, ii, 11, krabbatos, in Luke, v, 24, klinidion; in Matt., iii, 16, "Spirit of God", in Mark, i, 10, "Spirit", in Luke, iii, 22, "the Holy Ghost"; etc. And what is of particular significance in this connexion, is the fact that the verbal differences occur when one should most naturally expect an absolute identity of expressions, as for instance, in the words of the institution of the Holy Eucharist, in the record of the title on the Cross, etc.
II. The Synoptic Problem
These resemblances and differences, the extent and complexity of which grow upon the student who compares carefully the Synoptic Gospels and contrasts them with St. John's narrative, constitute a unique phenomenon in ancient and modern literature. They are facts which no one can refer either to mere chance, or to the direct influence of inspiration. On the one hand, the resemblances are too numerous and too striking to be regarded as explicable on the hypothesis that the first three Evangelists wrote independently of one another. On the other, the differences are at times so significant as to imply that they are due to the use of different documents by the Evangelists, as for example in the case of the two genealogies of Jesus Christ. The harmony and the variety, the resemblances and the differences must be both accounted for. They form together a literary problem, -- the Synoptic Problem, as it is called, -- the existence of which was practically unknown to the ancient ecclesiastical writers. In point of fact, St. Chrysostomand St. Augustine are the only Fathers who have formulated views concerning the mutual relation of the Synoptic Gospels, and the writers of the Middle Ages do not seem to have taken into account these patristic views which, after all, were far from affording a complete solution of that difficult question. Subsequent leading scholars, such as Grotius, Rich, Simon, Le Clerc, had little more than a suspicion of the problem, and it is only in the course of the eighteenth century that the scientific examination of the question was actually started.
Ever since the last quarter of that century, the discussion of the origin of the mutual relationship between the first three Gospels has been carried on with great ardour and ingenuity especially in Germany. As might well be expected, the supposition that these Gospels are so like one another because their respective authors made use of each other's writings was first tried, and in settling the order, that in which the Synoptic Gospels stand in the canon first found favour. As fresh investigations brought new facts to light, new forms of hypothesis sought to satisfy the facts, with the gradual result that the domain of possibility well-nigh appears to have been measured out. Numerous and conflicting as the successive attempts at solution have been, their history shows that a certain progress has been made in the discussion of the Synoptic Problem. The many relations of the question have come into clearer light, and the data for its solution have been revealing themselves while mere a priori views or unsound inferences have been discarded.
III. Solutions of the Synoptic Problem
All attempts at assigning the cause of the resemblances and differences of the first three Gospels admit of being classified under three general heads, according as the relationship of the Synoptics has been explained by appealing to: A, oral tradition; B, mutual dependence; or C, earlier documents.
A. Oral Dependence
The hypothesis of oral tradition implies that before our Gospels arose there were no written records of Christ's ministry, or at least none which was used by the Synoptists. It asserts that these Evangelists have drawn from narratives of sayings and deeds of Jesuswhich eye-witnesses of His public life handed on by word of mouth, and which gradually assumed a greater or less degree of fixity with constant repetition. According to this theory, the resemblances between the first three Gospels can be easily accounted for. The sections common to all are explained by a cycle of teaching probably formed in Jerusalem, actually made up of incidents and discourses connected with Christ's life from the baptism of John to the Ascension (cf. Acts, i, 21, 22), and faithfully preserved with regard to order and language by the trained retentiveness of Eastern memories. In like manner, the differences of the Synoptic Gospels are easily explained. Sections are found only in two, or one, of the Gospels because the bond established between the narratives was at times modified to suit the various circles of the hearers, and other differences in order or wording are due either to previous variations in oral tradition or to the personal initiative of the several Evangelists who fixed it in writing. This theory of an oral Gospel, handed on everywhere in very similar form, was enunciated by Herder, and chiefly elaborated by Gieseler and A. Wright. With differences in detail, it has been admitted by a large number of Catholic exegetes (Schegg, Haneberg, Friedlieb, Kaulen, Cornely, Knabenbauer, Meignan, Fillion, Fouard, Le Camus, Felten), and by many Protestant scholars (Credner, Guericke, De Wette, Ebrard, Lange, Hase, Wetzel, Thompson, Westcott, Godet, etc.). It undoubtedly points to a vera causa in the spread of the Gospel and cannot be wholly left out of account in an endeavour to explain the origin of our written records of Christ's life. One of its claims to acceptance is that it dispenses with the unseemly supposition that any of the Evangelists made wholesale use in their own Gospels of written records composed by others, and nevertheless did not reproduce them with greater fidelity. Appeal is also made in favour of this theory, to its simplicity, and to its aptness to account for the resemblances and the differences exhibited by the Synoptics.
By itself, however, the hypothesis of oral tradition can hardly be considered as an adequate solution of the Synoptical problem. First, it does not satisfactorily explain the selection of the material included in our first three Gospels. Oral tradition had undoubtedly preserved much more than the Synoptics record, and of this the Evangelists themselves were fully aware (Matt., xi, 21; xxiii, 37; Luke, x, 13; John, xxi, 25; etc.); whence then does it come that the framework of the Synoptic narrative is practically the same in all the first three Gospels, that it consists very largely of the same events and the same discourses, and gives no account of Jesus' ministry in Jerusalem, that is, of His ministry in the very place where the oral tradition is generally supposed to have been formed?
Secondly, the hypothesis of oral tradition does not account for the general identity of order noticeable in the Synoptics. The order of St. Mark is, as it seems, the fundamental order, and it can hardly be said to have been known simply as an oral tradition to St. Matthew and St. Luke, else the sequence of its sections, when additions were made by these two Evangelists, would not have remained as little altered as it has. Again and again, the thread of the common order is resumed at the point at which it had been left. On the supposition of a written source to which St. Matthew and St. Luke had recourse, this is natural enough. But if they depended on memory, the natural effect of the working of the laws of association, would be that when some fresh incident or some part ofChrist's teaching was recalled, the old order would be disturbed more or less extensively than we notice it to be.
Thirdly, the verbal relationship between the Greek Gospels is not satisfactorily explained on the hypothesis of oral tradition. This oral tradition was primitively in Aramaic, and the coincidences in the Greek with regard to rare words, irregular arrangement of the sentence, etc., cannot be explained by supposing that our Gospels are independent translations of one and the same Aramaic oral tradition. it is true that in order to account for these coincidences in the Greek, the early formation of an oral Greek tradition which would more or less be the counterpart of the Aramaic one, and which would have been directly utilized by our Evangelists, has been postulated by many advocates of the theory under review. But it remains very doubtful whether such oral Greek tradition would really explain the coincidences in question; and it is quite certain that it would not satisfactorily account or the variations in Greek wording of such important passages as the words of the institution of the Holy Eucharist, of the Lord's Prayer, of the Beatitudes, of the title on the Cross, etc. Lastly, there are historical proofs of the existence of written documents at the time when our Synoptics were written (cf. Matt., xxiv, 15, 16; Mark, xiii, 14; Luke, i, 1), and the most natural supposition is that our Evangelists availed themselves of them. In fact, many phenomena disclosed by the attentive study of the first three Gospels render the supposition so probable, not to say necessary, that several advocates of the hypothesis of oral tradition (Eckermann, Fillion, Le Camus, etc.), have been led to admit a limited use of written helps by the Synoptists.
B. Mutual Dependence
The hypothesis of mutual dependence assumes that the authors of the Synoptic Gospels used each other's writings, each successive writer availing himself of earlier contributions, so that the second Evangelist (in the order of time) borrowed from the first, and the third from both first and second. According to it, the passages which are alike reproduce those of earlier writings; those which are divergent come from the personal memory of the author or from an oral source. This, it is said, is the most natural, as it is the oldest, manner of explaining the resemblances and differences of the first three Gospels. It is the most natural, inasmuch as if three other writers exhibited such a close resemblance in their works as the Synoptists do, it would readily occur to the reader's mind that they are not independent of each other. It is the oldest also, for it goes back to St. Augustine who formulated it in a general way in his "De consensu evangelistarum" (I, ii, 4), and who in describing the order of succession of the Synoptics, naturally followed the one embodied in the canon: Matthew, Mark, Luke. This order of succession has been accepted by many scholars, Catholic (Hug, Danko, Reithmayr, Patrizi, De Valroger, Wallon, Schanz, Coleridge, Bacuez) and Protestant (Mill, Wetstein, Bengel, Credner, Hilgenfeld, etc.). But every other possible order of arrangement has found advocates, in accordance with their respective views concerning the priority and order of sequence of the Synoptics. The order: Matthew, Luke, Mark, was advanced by Griesbach and has been adopted by De Wette, Bleek, Maier, Langen, Grimm, Pasquier. The arrangement: Mark, Matthew, Luke, with various modifications as to their interdependence, is admitted by Ritschl, Reuss, Meyer, Wilke, Simons, Holtzmann, Weiss, Batiffol, Weizsäcker, etc. It is often designated under the name of the "Mark hypothesis", although in the eyes of most of its defenders, it is no longer a hypothesis, meaning thereby that it is an established fact. Besides these principal orders, others (Mark, Luke, Matthew; Luke, Matthew, Mark; Luke, Mark, Matthew) have been proposed, and more recent combinations (such as those advocated by Calmel, Zahn, Belser, and Bonaccorsi) have also been suggested. As regards the theory of Baur and his school concerning the composition of the Gospels, suffice it to say that it should not really be connected with the hypothesis of mutual dependence, inasmuch as its contention as to the origin of the canonical Gospels has nothing to do with the literary process of composition propounded by that hypothesis to explain the relationship of the Synoptics.
By itself alone, the theory of mutual dependence cannot be regarded as a full solution of the Synoptic Problem. Whichever order be adopted, there are always narratives where one of the Evangelists, -- at times, St. Mark himself, -- is more complete than the one who is given as his source, and consequently is independent of him, so that in all such cases appeal must needs be made either to oral tradition or to non-canonical writings. Again, in any form of the theory, the differences in form of narration, especially where one writer seems irreconcilable with the other, and the differences in arrangement, where the temporal sequence is very close, remain unaccounted for. Obviously, there is little need to criticize all the forms of this hypothesis by bringing forward special instances of the general objections just mentioned. These forms of it, however, which have found most able and numerous advocates, may be briefly considered. Against the form which asserts that St. Mark made use of St. Matthew, and St. Luke made use of both, it may more particularly be urged:
· (1) that St. Mark bears in the Greek too manifest a stamp of originality that it should be regarded simply as the work of an abbreviator of St. Matthew;
· (2) that the use of both St. Matthew and St. Mark by St. Luke, even though we should suppose it to be a fact, is insufficient for explaining by itself alone the presence in our Third Gospel of an independent genealogy of Christ, the insertion by St. Luke of an altogether new narrative of Jesus's birth and infancy, his scattering of many of Christ's sayings grouped by St. Matthew in the Sermon on the Mount, his detailed account of the Perean journey which is absent from both St. Matthew and St. Mark, etc.
The arrangement advocated by Griesbach, to wit. that St. Luke made use of St. Matthew and St. Mark utilized both, is likewise open to weighty objections. Plainly, the supposition that St. Mark followed and epitomized the other two Synoptics renders it more difficult to account for the freshness and power of his narrative; and in point of fact, it clearly appears that if a direct dependence is to be admitted at all, it is time and again not on the side of St. Mark's rugged style and shorter account of the Galilean ministry, but on the side of the smoother form and larger framework of St. Matthew and St. Luke. Again, the dependence of St. Luke on St. Matthew alone leaves unaccounted for the additions, transpositions, etc., already referred to. Finally, the following are the principal difficulties urged against the "Mark hypothesis". Its supposition that St. Mark is prior to the other two Evangelists, goes against the traditional data which describe St. Matthew's Gospel (in the Aramaic) as written first, and St. Mark's narrative as originating independently of any written Gospel. Again, the assumed priority of St. Mark to St. Matthew and St. Luke makes it hard to imagine on what principle the later two Evangelists partitioned between themselves practically all the contents of St. Mark's writing. it is also urged that in the "Mark hypothesis" neither the simple dependence of St. Matthew on St. Mark alone, nor that of St. Luke on both St. Matthew and St. Mark can account for all the phenomena (additions, inversions, verbal changes, etc.), which are disclosed by an attentive study of the Synoptics.
C. Earlier Documents
The documentary hypothesis is the prevalent theory among non-Catholics. Its general principle of solution of the Synoptic Problem is that in the composition of their writings, the first three Evangelists have all made use of earlier written material. The application of this general principle has given rise to a great number of suppositions, the principal of which may be briefly considered. Since Eichhorn (close of the eighteenth century), and especially since Resch (close of the nineteenth), attempts have been made to get behind our Greek Gospels to one or more Semitic documents used in them, and thus to account for the relationship of the Synoptics. This written source, the primitive contents and wording of which might still be detected, was Hebrew according to Resch and Abbott, Aramaic according to Marshall, Hoffmann, etc. In general, the variation in the words and clauses in our Gospels is accounted for by the different translations given to the Aramaic or Hebrew words. It is undoubted that the recent advocates of the hypothesis of a Semitic source have displayed great learning and ingenuity in pointing out the Semitic expressions which might underlie the divers readings noticeable in parallel passages of the Synoptics. It is undoubted, too, that the general background of the Gospels is Semitic in thought and forms of expression, and even that Semitic documents (for instance, Christ's genealogies) have been used by their authors.
By itself alone, however, the theory of a Semitic source does not appear a satisfactory solution of the Synoptic Problem. It is not certain that the whole Semitic background of the Synoptics had assumed a written shape before it was utilized by the Evangelists, for countless instances of Semitic forms of thought and expression may equally well be accounted for through the direct use of oral tradition, to which source, as a matter of fact, Papias refers the origin of St. Mark's Gospel. Again, the differences between the parallel passages of the first three Gospels are very often such as to point directly to the use by the Synoptists of the same Greek sources, so that in large portions of their works, it is much more natural to account for such differences by the individual literary taste, general purpose, etc., of the Evangelists, than by an appeal to the collateral use of a Semitic original, or a multiplicity of versions of it, the very existence of which is doubtful, and the knowledge of which by the Synoptists is still more questionable.
A more plausible form of the documentary hypothesis goes back in substance to Schleiermacher (1817). It maintains that, at an early period, many evangelical fragments, Greek as well as Aramaic, were scattered throughout the Churches, -- traditions floating about of which written accounts had been made. These the three Synoptists worked in their Gospels, together with materials which each had himself collected; and in this manner the coincidences and the differences of the Synoptics may be accounted for. This theory of a plurality of primitive documents, -- which in certain of its modifications is combined with that of a dependence of later, on earlier, canonical Gospels, -- is admitted by many scholars (Renan, Wrede, Schmiedel, Loisy, etc.). This form of the documentary hypothesis does not necessarily go against the inspired character of the Synoptic Gospels. The actual use of certain primitive documents, notably by St. Matthew and St. Luke, may also be readily granted. But tradition ascribes to St. Mark's Gospel a very different origin from the one supposed by this theory, and a careful study of the contents and the style of that Gospel has recently convinced several prominent scholars that the work is not a compilation from written sources. Again, it is not proved that because St. Matthew and St. Luke employed written documents, they exclusively confined themselves to the use of such sources. In their day, oral tradition was certainly much alive. At that time, the difference between oral tradition and a document was not great in many cases where it had easily become stereotyped by frequent repetition. And it is not a safe position to deny the use of this tradition by St. Luke, in particular, that is, by a writer who would naturally utilize every source of information at his disposal. Finally, a constant appeal to new documents, the contents, extent, and very existence of which cannot, many a time, be ascertained, gives to this theory an air of artificiality which recommends it little as an exact description of the actual manner in which the Synoptic Gospels were composed.
The last general form of the documentary hypothesis which remains to be examined is the "Two Document theory", according to which two large works form the main sources of the Synoptics. One work like our Gospel of St. Mark, if not identical with it, is the source of the narratives common to the first three Gospels, and the other, containing the Sayings of Jesus, is the source of the didactic matter common to St. Matthew and St. Luke. Modified in various ways, this solution of the Synoptic problem has had, and has yet, numerous advocates chiefly among Protestant scholars. In the eyes of all such critics, the theory of only two main written sources is especially commendable for its simplicity and plausibility. The contents of the Synoptics comprise two classes of parallel sections: the one consists of narratives of actions and events found in all three Gospels; the other consisting of Christ's teaching appears only in St. Matthew and St. Luke. Now, as in the selection of material, the arrangement, and the language of sections parallel in all three, St. Matthew constantly agrees with St. Mark against St. Luke, and St. Luke with St. Mark against St. Matthew, but St. Matthew and St. Luke scarcely ever agree against St. Mark, the simplest supposition is that St. Matthew and St. Luke made independent use of St. Mark as we have it, or of a Gospel like it (Ur-Marcus). The freshness and power of St. Mark's narrative go also to prove its priority to that of the other two Evangelists. Thus far of the material common to the first three Gospels. The great bulk of the additional matter found only in St. Matthew and St. Luke consists mainly of the words and discourses of Jesus and although it is very differently given as to historic connexion and grouping, yet it is pervaded by such similarity of thought and expression as to suggest forcibly the hypothesis of a single main source as its natural explanation. The "Two Document theory" is also claimed to explain the peculiar phenomenon of "doublets" in St. Matthew and St. Luke. Finally, it is said to be supported by tradition rightly interpreted. Papias, speaking of books about Christ written by St. Matthew and St. Mark, says: "Mark, being the interpreter of Peter, wrote carefully, though not in order, as he remembered them, the things spoken and done by Christ". "Matthew wrote the Logia in the Hebrew language, and every one translated them as he was able". These statements seem to point to two books as the fountains of evangelical written tradition. One can be distinctly named; it is practically our second Gospel. The other, according to Harnack, Wellhausen, Stanton, can still be reconstructed; it is a record of Logia chiefly embodied in our first Gospel (Ur-Mattheus) and also utilized by St. Luke.
The "Two Document theory" is advocated by many prominent critics (H. Holtzmann, B. Weiss, Wendt, Wernle, Soltau, Jülicher, Hawkins, etc.). Yet, is is not an adequate solution of the Synoptic problem. It leaves its defenders hopelessly divided on points of considerable importance, such as the compilatory character of St. Mark's Gospel; the extent and exact nature of the Logian document (Q) utilized by our first and third Evangelists; the manner of its use by St. Matthew and St. Luke, respectively; the question whether it was used by St. Mark also; the number of the sources employed by St. Matthew and St. Luke besides St. Mark and Q; etc. A greater difficulty sometimes urged against this theory, regards the priority of St. Mark, which its advocates treat as a point altogether settled. Tradition has it that St. Matthew's Gospel existed in a Semitic form before it was rendered into Greek, that is before it assumed the only form now available for a comparison, with St. Mark's narrative. Hence, it is claimed that St. Matthew's dependence in the Greek on our second Gospel is one arising from the fact that its Greek translation was made with the aid of our second Gospel, and leaving intact the priority of the earlier Semitic form of St. Matthew's Gospel to the composition of St. Mark's writing. Among other difficulties against the "Two Document theory" may be mentioned:
· (1) its inherent tendency to appeal to subsidiary written sources, the extent and nature of which cannot be determined;
· (2) its general disregard of the influence of oral tradition in the composition of the Synoptics;
· (3) its common, but very improbable, denial of St. Luke's dependence on both St. Matthew and St. Luke.
From the foregoing rapid survey of the attempts at solving the Synoptic Problem, it is plain that none of them has been really successful. The problem is very intricate; the historical information concerning the origin of our first three Gospels, incomplete; and every theory, one-sided. The satisfactory hypothesis, yet to be formulated, must be a combination hypothesis gathering and uniting, in due proportions, all the truths presented by the various opinions, and also a more thorough theory taking fully into account both the data of Patristic tradition and those disclosed by literary analysis. Such theory, when framed, will undoubtedly supply the fullest vindication of the historical value of our Synoptic records.
THE SYNOPTIC QUESTION AND THE BIBLICAL COMMISSION
The only decree thus far enacted by the Biblical Commission, which has a bearing on the Synoptic Question, was issued 19 June, 1911. Its direct object is to affirm the traditional authorship, date of composition, and historical character of St. Matthew's Gospel. Accordingly, it declares that the author of our first Gospel is no other than the Apostle St. Matthew, who wrote before the other Evangelists and considerably before the destruction of Jerusalem, in the language of the Palestinian Jews for whom he composed his work. It authoritatively affirms that the original work of St. Matthew was not a mere collection of the sayings and deeds of Christ, but a Gospel substantially identical with our present Greek Gospel according to St. Matthew. It finally proclaims the historical character of our first Gospel and the genuineness of some of its portions (the first two chapters; dogmatic passages concerning the primacy of Peter, the form of baptism, etc.), which has been questioned by modern critics. Hence it is plain that by this decree the Biblical Commission did not intend to deal with the Synoptic problem, to set forth an explanation of the resemblances and differences disclosed by a comparison of our first three Gospels. Yet, the Roman decree has a particular bearing on the theories of mutual dependence and earlier documents put forth as solutions of the Synoptic question. In deciding the priority of St. Matthew's Gospel in its original language and substance, to the other evangelical narratives, the Biblical Commission has solemnly disapproved of any form of those theories which maintains that St. Matthew's original work was not a complete Gospel or the first Gospel in the order of time. In fact those Catholic scholars who admit either of these theories regard our Greek Gospel according to St. Matthew as a work which goes back in its primitive Aramaic form to the Apostle of that name, and restrict its dependence on St. Mark to its extant Greek translation.
Note
[The following appeared in a later supplement to the Catholic Encyclopedia:]
In answer to questions about the mutual relations between the first three Gospels, the Biblical Commission decided (26 June, 1913), that it is not inconsistent with their decisions already issued to explain the similarities or dissimilarities between these Gospels, to dispute freely the various conflicting opinions of authors, and to appeal to hypotheses of oral or written tradition, or to the dependence of one Gospel on another or on both that preceded it. The hypotheses known as the "two sources" is no longer tenable: to wit, the attempt to explain the composition of the Greek Gospel of Matthew and the Gospel of Luke mainly by their dependence on the Gospel of Mark and on the so-called Sayings of the Lord.
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Syntagma Canonum
Syntagma Canonum, a canonical collection made in 1335 by Blastares, a Greek monk about whose life nothing certain is known. The collector aimed at reducing canon law to a handier and more accessible form than it appeared in the Nomocanon of Photius, and to give a more comprehensive presentation than the epitomes and synopses of earlier writers such as Stephen (fifth century), Aristenus (1160), Arsenius (1255), etc. The author arranged his matter in alphabetical order. He made 24 general divisions, each marked off by a letter of the Greek alphabet. These sections he subdivided into 303 titles, themselves distinguished by letters; for example, the third section contains such topics as: peri gamou (about marriage), peri gynaikon (about women), etc. The titles ordinarily treat of the civil law (nomoi politikoi), as well as ecclesiastical law. Some titles however are purely ecclesiastical, others purely civil. The church ordinances are quoted from previous collections, especially from the Nomocanon (883), while the extracts from the civil law are for the most part transcribed without any reference to their origin. The compilation soon came into general use among the clergy, and preserved its authority even under Turkish rule. A translation into Servian followed close upon its first publication. It even worked its way into the political life of the Servian people through an abridgment which King Douchan appended to his code of laws (1349). From this the purely ecclesiastical enactments were excluded, but the civil law contained in the Syntagma was reproduced whenever adaptable to the social condition of the people. In the sixteenth century the Syntagma Canonum was translated into Bulgarian; in the seventeenth century into Russian.
BEVERIDGE, Synodicon orientale, II. 1-272; P.G., CXLIV, 959-1400; MORTREUIL, Hist. du droit byzantin, III, 457-64; HEIMBACH, Griech.-Röm. Recht in ERSCH AND GRUBER, Encyclop. LXXXVI, 467-70, tr. PETIT in VACANT AND MANGENOT, Dict. de théol. cathol., s.v. Blastares.
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Syon Monastery
Syon Monastery, Middlesex, England, founded in 1415 by King Henry V at his manor of Isleworth. The "Monastery of St. Saviour and St. Bridget of Syon" was the only one in England belonging to the modified order of St. Augustine, as reformed by St. Bridget (see BRIGITTINES), and comprised thirteen priests,, four deacons, and eight lay brethren, besides sixty nuns. The property extended for half a mile along the bank of the Thames, near Twickenham; and the chief duty of the community was to pray for the souls of the royal founder and his near relatives and for all the faithful departed. Martin V confirmed the foundation in 1418, and the first novices were professed in 1420. Six years later the Regent (John, Duke of Bedford) laid the first stone of the chapel; endowments and benefactions rapidly flowed in, and towards the close of the century and a quarter which elapsed between its foundation and dissolution, the annual income of the monastery was estimated at 1730, equal in modern money to 100,000 dollars. The good observance of Syon was maintained to the last; and even Layton and Bedell, Henry VIII's servile commissioners, could find little or nothing to bring against the community. The inmates were nevertheless expelled in 1539, and the buildings seized by Henry, who imprisoned his fifth wife, Katherine Howard, in them for some months. The nuns retired to a house of their order in Flanders, but in 1557, on the accession of Queen Mary, they returned to Syon, and the greater part of their property was restored to them. At the queen's death, however, they were once more exiled, and after various wanderings in France and Spain settled in Lisbon, where they still own property. The Lisbon community returned to England in 1861, settling at Spettisbury, Dorsetshire (transferred to Chudleigh, Devon, in 1887). The Isleworth monastery was granted by James I to the ninth Earl of Northumberland, whose descendants still hold it. The present mansion is mostly the work of Inigo Jones, the ancient mulberry-trees in the garden being, it is said, the sole relic of the conventual domain.
AUNGER, History and Antiquities of Syon Monastery (London, 1840); BLUNT, The Myroure of our Ladye: offices used at Syon (London, 1873), historical introduction; DUGDALE, Monastic. Anglican., VI (London, 1825), 540, 541; WILLIS, History of Abbies, II (London, 1719), 136; TANNER, Notitia monastica: Middlesex, II (London, 1787); BAXTER, Syon Abbey (Chudleigh, s. d.); GASQUET, Henry VIII and the English Monasteries, II (London, 1889), 256, 459, 476, 483.
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Syra
DIOCESE OF SYRA (SYRENSIS).
A Latin diocese, suffragan of Naxos, comprising the Island of Syra of the Cyclades in the Ægean Sea. The island has an area of about thirty-one square miles and 32,000 inhabitants; it was first called Syria and also Syros, and appears to have been inhabited by the Phoenicians. It was the country of the swineherd Eumaeus who described it at length (Odyssey, XV, 403 sq.); and of the philosopher Pherecydes, the teacher of Pythagoras. It possessed two leading cities, Syros (now the modern Hermupolis) and another city on the western coast where stands to-day Maria della Grazia. The island played no rôle in antiquity nor in the Christian epoch; it was not even a diocese, at a time when the smallest island possessed its bishop. Devastated several times during the Middle Ages with the other Cyclades by the Sicilians, Arabs, Turks, and Venetians, it was definitively conquered by these last in 1207. They kept it until 1522 when the corsair Barbarossa took possession of it for the Turks; after 1821 it was annexed to the Hellenic kingdom. The Venetians established there a Latin bishopric which was subject to the Archbishopric of Athens until 1525, afterwards to that of Naxos. The list of titulars may be found in Le Quien (Oriens christianus, III, 865-868) and in Eubel (Hierarchia catholica medii aevi, I, 492; II, 267; III, 324). The most celebrated among them is the Venerable John Andrew Carga, strangled by the Turks in 1617 for having refused to become a Mussulman (Pétridès in "Revue de l'Orient chrétien", V, 407-422). From the occupation of the island by the Turks in the sixteenth century, the Greeks established there a metropolitan: Joseph (Le Quien, op. cit., II, 233) is the earliest known, with Symeon who died in 1594 (Ampelas, "Histoire de Syros", 411) and Ignatius in 1596 (Miklosich and Mueller, "Acta patriarchatus constantinopolitani", V, 461). The island became for the most part Catholic (Ricaut, "Histoire de l'estat présent de l"Eglise grecque", 361; Hilaire de Barenton, "La France Catholique en Orient", 171-173).
Syra took no part in the Greek revolt of 1821; but here the refugees flocked and founded the town of Hermupolis, which rapidly became the leading port of Greece. Since 1870 the ports of Piraeus and Patras have greatly injured it from a commercial standpoint. The diocese numbers 8000 Catholics, 21 secular priests and 8 regulars, 7 parishes, 7 churches with a resident priest, 3 without a priest, and 56 chapels. The Capuchins and Jesuits have each an establishment; the Sisters of Charity, 2 houses, one of which is a hospital; the Sisters of St. Joseph of the Apparition have a boarding-school.
SMITH, Dict. of Greek and Roman Geog., s.v.; LACROIX, Iles de la Grece (Paris, 1853), 447-50; MANDAT-GRANCEY, Aux pays d'Homere (Paris, 1904), 78-92; Missiones catholicae (Rome, 1907), 150; AMPELAS, Hist. of Syros (Hermupolis, 1874), in Greek.
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Syracuse
Archdiocese of Syracuse (Syracusana) in Sicily. The city is situated upon a peninsula extending into the Ionian Sea, near the mouth of the River Anapus, on the banks of which the papyrus plant is still cultivated. The territory produces all varieties of grains, vegetables, and fruits. Of the two harbours of the city, the principal one is the largest in Sicily and one of the largest of the Mediterranean; two islets, San Marciano and Castelluccio, render it secure without obstructing the entrance. At present the exports exceed the imports. The cathedral is built on the ruins of an ancient temple of Minerva, which was a hexastylo-peripteros with thirty-six columns of which only twenty-two remain. In front of the cathedral are statues of St. Peter and St. Paul by Marabitti; in the interior are several pictures (Madonna of the Pillar; Birth of the Virgin) by Agostino Scilla, who also painted the frescoes of the vault of the Chapel of the Blessed Sacrament and the silver statue of St. Lucy. The baptismal font is fashioned from a large Greek crater, resting upon seven small lions of bronze, found in the catacombs of San Giovanni. Among the furniture is a storiated amber chalice. Other churches are: Santa Lucia, with a "Martyrdom" of the saint by Buinaccia; San Benedetto, containing a picture of the saint by Minniti; San Martino; San Spirito; San Domenico; Il Gesù (the church of the Jesuits), with paintings of the Venetian School and a statue of St. Ignatius by Marabitti; the Church of Santa Lucia dei Riformati without the city, possessing a painting by Caravaggio. Among the civic buildings are the fort of Giorgios Maniakes and Palazzo Montaldo, in the Gothic and Moorish styles. The museum is rich in both Greek and Latin inscriptions (among which are many Christian inscriptions from the catacombs) and fragments of statues, including a Venus leaving the bath. The public library has an important collection of medals. Ancient ruins at Syracuse are much less numerous than one would expect. There are still to be seen: the amphitheatre (epoch of Augustus); the Greek theatre, excavated from the rock; sepulchres also excavated in the rock; the colossal altar of Hiero II, seven hundred and sixty feet long, upon which, after the expulstion of Thrasybulus, four hundred and fifty oxen were sacrificed; the "Latomie", i. e. caves in the rock where condemned prisoners of war and others were incarcerated, of which the most famous is the "Ear of Dionysius". The fountain of Arethusa, which issues forth in the ward of Ortygia (the present Syracuse), in antiquity was sweet but since an earthquake of the twelfth century has become salt. The Catacombs of San Giovanni, of Santa Maria del Gesù, and the catacombs Cassai, similar to those at Rome, are well known; besides these there have been discovered in the environs of Syracuse various tombs (Lentini, Valle del Molinello, Priolo, San Alfano, Palazzolo, etc.) which have rather the character of ancient tombs of the Sicelioti (aboriginal inhabitants). The present Syracuse occupies only a part of the ancient city. The latter was composed of five great quarters: (1) Ortygia, originally an island but afterwards artificially joined with the mainland, the most ancient part of the city, containing the acropolis dismantled by Timoleon, and the palace of King Hiero, where in later days the Roman governors resided; (2) Achradine, the most sumptuous quarter, where most business was conducted, situated on the small port or the Trogilos (now the Gulf of Manghisi). It was fortified and contained the temple of Jupiter Olympicus, the prytaneion, the theatre, and the catacomb of San Giovanni; (3) Tyche, the most populous part, deriving its name from the temple of Fortune and containing the palaces of Diocles and Dionysius, the lighthouse, and the Galeagra Tower; (4) Neapolis or Temenites, containing various temples, the theatre, the amphitheatre, and the Latomie; (5) Epipolai, which arose on the heights dominating the remainder of the city, and contained the fort Euryalos. All the city was surrounded by strong walls and beyond Hippolai was the castle of Labdalon. The circumference of the city was 180stadia (20 miles). The name Syracuse is derived from the swamps of the valley of the Anapus. The ancient aqueduct is still in use.
When in 734 the Corinthian Archias approached the isle of Ortygria, it was inhabited by natives whom he expelled. The colony flourished amid continual petty wars with the natives, whose greatest leader, Ducetius (450 B. C.) voluntarily surrendered to the Syracusans, who sent him to Corinth. The government was in the hands of the landowners (geomoroi), against whom in 484 the slaves revolted. The landowners were expelled, but were conducted back into the city by Gelon, tyrant of Gela, who in this manner became lord also of Syracuse. It being easier, as he said, to govern one hundred rich than a single poor man, the poor were sold. Otherwise Gelon was an excellent ruler. He conquered the Carthaginians at Himera, aspired to dominion over the whole island, and was an object of wonder to all the aristocrats of Syracuse. It was he who aggrandized the city by bringing in the inhabitants of Camarina, of Megura, of Eubœa, and part of those of Gela. In 478 he was succeeded by his brother Hiero, who held a splendid court, favoured poets, orators, and philosophers. He contrived to avoid a war with Girgenti, aided the Cumaneans to conquer the Etruscans by sea (474), and established his dominion as far as Mt. Etna. He should have been succeeded by his son, but his brother Thrasybulus assumed the government, which he carried on with such cruelty and perfidy that he was expelled after a year. Syracuse was again free, and the government then became a democracy. Following the example of Athenian ostracism they introduced the practice of "petalism", according to which each man wrote on an olive leaf the name of the most powerful citizen; whoever obtained the greatest number of leaves was banished for five years. At first the democracy was favourable to the greatness of the city, which obtained a sort of hegemony over the Greek cities of Sicily, and also of Magna Græcia. The arts and literature flourished. The ambitious designs of the Syracusans at the expense of the Leontines (427) and of Egesta (416) caused the intervention of the Athenians, instigated especially by Alcibiades. In 415 a splendid fleet sailed for Sicily and anchored in the great harbour. The city would perhaps have fallen if the Spartans, lead by Gylippos, had not come to the rescue. Finally, in September, 413, the Athenian army and fleet were totally destroyed. The prisoners were either slain or thrown into the Latomie. Syracuse received from Diocles a new constitution and new laws which were most severe. But soon the interference of Syracuse in the quarrels of Egesta and Selinus provoked the intervention of Carthage. The victories of the Carthaginians at Himera (409) gave the opportunity to Hermocrates, then an exile, to attempt to overturn the Government, an attempt which cost him his life (407). Dionysius, proceeding more craftily, first had himself elected among the judges. By flattering the common people and discrediting his colleagues he obtained for himself the sole command of the army and succoured Gela against Hannibal the Elder (405). On his return the people gave him unlimited powers. He surrounded himself with a bodyguard, fortified and enlarged the city, combatted with varying fortunes the Carthaginians, who were conquered at Motye in 397, and obliged to retreat from Syracuse, which they had besieged by land and by sea (396). Every reverse of the tyrant was followed by revolts, which were, however, always crushed with extreme severity. Having made peace with the Carthaginians in 392, he attempted the subjection of Magna Græcia as well, until the activities of the Carthaginians called him back to Syracuse (383-68). Dionysius perfected the science and technic of war, favoured poets and philosophers, and was a wise ruler, but he was suspicious and cruel.
He was succeeded in 368 by his son Dionysius II, a vicious young man, upon whom his uncle Dion and Plato in vain attempted to exercise a beneficent influence. Dion deposed him in 356, but imprudently rendered himself unpopular and was slain (354) by the Athenian Callipus. The latter was in turn expelled by Hipparinus, another son of Dionysius I (353-51). Nysæus followed in succession (350-47), but in 346 Dionysius II, who had remained in exile at Locri, expelled Nysæus, and resumed the government with greater tyrrany than ever. The nobility conspired against him, and summoned Hicatas, tyrant of Leontini, who succeeded in conquering and imprisoning Dionysius. Others, however, had applied for aid to Corinth, which in 345 sent Timoleon, who conquered Hicatas and the Carthaginians (340), and re-established the constitution of Diocles. In 317 Agathocles, an able general, by the slaughter of six hundred of the richest Syracusans obtained the appointment to the command of the troops and the government. A good ruler, he warred with the Carthaginians, who in 311, for the third time, entered the port of Syracuse. By an act of supreme audacity, Agathocles shifted the scene of the war into Africa and thus liberated his country. His star afterwards declined and he was killed by his nephew Archagathus (289). The city fell into a state of anarchy, ended in 288 by Hicatas, who was in turn deposed by Tinion (280). In 271 it was found necessary to summon the aid of Pyrrhus, King of Epirus, who raised the siege of the city, but soon retired. The ravages of the Mamertines gave occasion to Hiero II to oppose them successfully, and thus to acquire the government of Syracuse (269). This war brought him into opposition with the Romans, with whom he finally concluded peace by becoming their tributary, and even aided them after their disaster at Cannæ. His nephew and successor, Hieronymus (216), changed this policy, forming an alliance with Hannibal, which policy was continued after his murder by the popular government. For this reason the city was besieged and blockaded in 214 by Claudius Marcellus, and finally taken and sacked in 212. The statues and other objects of art of value were transported to Rome. Syracuse became the seat of the Roman government in Sicily, and remained such until the Byzantine epoch. During the Roman period the Latin language replaced the Greek, which was restored under the Byzantines. From 663 to 668 the Emperor Constantine II resided here until he was slain by his general Mezenius, who in his turn was killed by the soldiery of Italy. News of these events brought over the Saracens from Africa, who sacked the city. A century later (878) the city was taken and pillaged for forty days by the Arabs. Its decline, which began during the Roman period, progressed more and more, particularly after Palermo became the capital. In the attempted reconquest by the Byzantines, George Maniakis, after having taken Messina, captured Syracuse (1038). In 1086 it was taken by Count Ruggiero, and from this time it followed the fate of Sicily. In 1104 it was besieged and captured by the Emperor Henry VI; on the other hand, in 1298, it successfully resisted the Aragonese fleet, and in like manner the blockade by the French admiral, Vivonne (1677). In 1504 it became the residence of the Spanish viceroys, but after a century this honour was given to Palermo, whither the noble families were also transferred. In 1542 and again in 1693 it was damaged by earthquakes. In 1798 and 1805 the port of Syracuse was of great importance for the operations of the English fleet against the French.
Among the illustrious Syracusans of antiquity were: the poets Theocritus, Callimachus, and Moschus; Epicharmus, the writer of comedies; the philosopher Philolaos; the orators Ctesias, Dion, and Lysias; the historian Flavius Vopiscus, and St. Methodius, monk and Patriarch of Constantinople (d. 847). Syracuse claims to be the second Church founded by St. Peter, after that of Antioch. It also claims that St. Paul preached there. As the first bishop it venerates St. Marcianus, the date of whose life is not an easy matter to establish, since too little authenticy can be assigned to the list of the seventeen bishops who were predecessors of Cherstus, to whom the Emperor Constantine wrote a letter. In the times of St. Cyprian (the middle of the third century), Christianity certainly flourished at Syracuse, and the catacombs clearly show that this was the case in the second century. Besides its martyred bishops, Syracuse boasts of not a few other martyrs, such as Sts. Benignus and Eugarius (204), St. Bassianus (270); and the martyrdom of the deacon Eupilus and the virgin Lucy under Diocletian are beyond doubt true. The names of the known bishops of the following century are few in number: Germanus (346); Eulalius (465); Agatho (553), during whose rule Pope Vigilius died at Syracuse; Maximianus and Joannes (586), who received letters from St. Gregory the Martyr; while another bishop was denounced by Pope Honorius for the protection which he accorded to women of the streets; St. Zozimus (640), who founded the monastery of Santa Lucia fuori-le-mura; St. Elias (d. 660). Of Marcianos II it is related that he was consecrated not at Rome, but at Syracuse, since the Emperor Leo the Isaurian (726) had removed Southern Italy from the jurisdiction of Rome, and had then elevated Syracuse to the dignity of a metropolitan see, over the thirteen other dioceses of Sicily. Stephen II (768) carried to Constantinople the relics of St. Lucy for safety against the Saracen incursions. Gregorios Asbestas (about 845) was deposed by St. Ignatius, Patriarch of Constantinople, and then became the principal abettor of the schismatic Photius. In 878 St. Sophronius, together with the monk Theodosius, was thrown into prison at Palermo where he died in a dungeon. Until the Norman Conquest the names of further bishops are not known. The series reopens in 1093 with Bishop Rober, who received the pallium from Urban II; in 1169 the Englishman Richard Palmer was also invested by papal authority. In 1188 the see became suffragan of Monreale. Among the bishops of this period are: Rinaldo de Lusio, killed in 1154; Pietro de Moncada (1313) and Ruggero Bellomo (1419), who restored the cathedral; Jacopo Venerio (1460), afterwards cardinal; Pietro de Urries (1516), ambassador of Charles V to the Lateran Council; Gerolamo Bononi (1541), a distinguished reformer at the Council of Trent; Jacopo Orozco (1562), who introduced the Roman ritual in place of the Gallican, and who founded the seminary. During the sixteenth and seventeenth centuries, celebrated synods were frequently held at Syracuse. Bishop Annibale Termini (1695) rebuilt the church, thirty-five monasteries, and the seminary, which had been destroyed by an earthquake. In 1816 the Diocese of Caltagirone was detached from Syracuse. Piazza Armerina and Noto were made its suffragan sees, but the latter was detached in the same year.
The archdiocese has 31 parishes, 400 secular and 70 regular clergy, with 300,000 souls; six monasteries for men and eight convents for women; it publishes a Catholic weekly and "Il Foglio Ecclesiastico".
     CAPPELLETTI, Le Chiesa d'Italia, XXI (Venice, 1857); PRIVITERA, Siracusa antica e moderna (Naples, 1879); CAVALLARI AND HOLM, Topografia archeologica di Siracusa (Rome, 1884); LUPUS, Syrakus im Altertum; FÜHRER, Forschungen zur Sicilia sotteranea (Münich, 1897); STRAZZULLA, Dei recenti scavi eseguiti nei cimiteri di Sicilia (Palermo, 1896);Museum epigraphicum seu inscriptionum quæ in Syracusanis catacombis repertæ sunt corpusculum (Palermo, 1897); ORSI in Notizie degli Scavi. Antichita (Rome).
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Syracuse
(Syracusensis)
The Diocese of Syracuse, in the State of New York, comprises the counties of Broome, Chenango, Cortland, Madison, Oneida, Onondaga, and Oswego, and contains an area of 5626 square miles, a little more than one-ninth of the entire state. Out of a population of 609,041, about 161,000, or a little more than one-fourth, are Catholics.
Missions Among the Indians
The Oneidas and the Onondagas occupied lands near the shores of the lakes which bear their names. The first chosen president of the Iroquois was the venerable Ato-tao-ho, a famous Onondaga chief. The Onondagas were the central nation of the League, and not far from the present episcopal city, on Indian Hill, between the ravines formed by the west and middle branches of Limestone Creek in the town of Pompey, about two miles south of Manlius, was the village of Onondaga, the seat of government for the League of the Five Nations. It is probable that some of the Franciscan Fathers of the Recollect reform, whom Champlain obtained from France in 1614 to minister to the French settlers and convert the natives, visited this territory and offered up the Holy Sacrifice of the Mass on the shores of Lakes Onondaga or Oneida, and perhaps what is now Oswego as early as 1615. Father Le Moyne, S.J., however, must be considered the real founder of the Church in the Diocese of Syracuse. Fathers Joseph Chaumonot and Claude Dablon were selected to begin the work of evangelization. They said Mass on the chosen site Sunday, 14 November 1654. A little bark chapel was soon constructed with the assistance of the Indians. St. John the Baptist had been adopted as the patron of the mission, and it was doubtless under his patronage that this first chapel on the soil of New York was dedicated. Another chapel was built for the French settlers, St. Mary's of Ganantaa (Lake Onondaga). But these first missions among the Onondagas and the Oneidas had but an ephemeral existence. The Iroquois were constantly incited against the French missionaries by both the Dutch and English in Albany. James II ascended the throne of England in 1685 and openly professed the Catholic Faith. While Duke of York (1682) he had appointed Colonel Thomas Dongan Governor of the Colony of New York. Dongan, an Irishman and a Catholic, presided over the first representative assembly of New York which gave us the charter of liberties. Loyal to his Faith and country alike he sought to preserve and perpetuate the Catholic missions among the Iroquois without strengthening French influence in the colony. For this purpose he brought over with him three English Jesuits: Thomas Harvey, Charles Gage, and Henry Harrison. He established a Latin school in New York and placed it in charge of these Jesuits. He planned also to establish a settlement of Irish Catholics in the interior of the colony, very likely somewhere within the limits of the present diocese. But when Dongan fell all prospect of liberty for Catholic worship in the colony of New York disappeared, and the hope was expressed at the time of his downfall "that Papists would not henceforth come so freely to settle in the colony". Governor Bellemont of New York secured the passage of a law by the colonial legislature punishing with perpetual imprisonment any priest remaining in the province or coming after 1 November 1700, and any priest who escaped from his dungeon was liable to the penalty of death if he should be retaken. To harbour a Catholic was to incur a fine of £250 and to stand in the pillory for three days. Under these circumstances the Jesuit missions were necessarily closed among the Five Nations. The mission of Ogdensburg, established a little later for the Onondagas, and the Oneidas by Abbé François Picquet, a Sulpician, was finally abandoned in 1760, and the last chapter was closed in the story of the Jesuit missions among the Iroquois.
The Church Among the Whites
Less than a quarter of a century after the final destruction of the missions among the Iroquois the first white settler came to Oriskany. Gradually, a few Catholics followed, John Cunningham of Utica being the first Catholic of whom history makes mention. Rev. Paul McQuade who was ordained in Montreal in 1808 was the first missionary. He was pastor of St. Mary's church, Albany, from 1813 to 1815, and made frequent visitations to Utica. There is no record of where the first Mass was celebrated in Utica, but there is no doubt that it was in the home of John C. Devereux, one of the pioneer Catholics then (1813) a member of the board of trustees of St. Mary's church, Albany. Rev. Michael O'Gorman, a native of Ireland, pastor of St. Mary's church, Albany, from 1817 to 1819, was the founder of the first parish in the Diocese of Syracuse, though not the first pastor. He celebrated the first public Mass in Utica, in the Court House, 10 January 1819. He organized the Catholics, and it was decided to erect a church for Central and Western New York, at Utica. A corporation was duly formed under the name of the "Trustees of the first Catholic Church in the Western District of New York". The first trustees were: John O'Connor of Auburn; John C. Devereux and Nicholas Devereux of Utica; Morris Hogan of New Hartford; Oliver Western of Johnstown; Thomas McCarthy of Syracuse; John McGuire of Rochester; and Charles Carroll of Genesee River. The resident congregation did not exceed thirty. Rev. John Farnan, a native of Ireland, appointed pastor, began at once the erection of St. John's church, Utica, and the little chapel was dedicated by Bishop Connoly, 19 August, 1821. While pastor of Utica, Father Farnan visited Rochester, in 1820, and celebrated the first public Mass in that city. He was the first resident priest to attend the Catholics of Brooklyn. Among the Catholic laymen of that early period, might be mentioned James Lynch and Thomas McCarthy of Lynchville, now Rome, N.Y. Dominick Lynch was one of the first trustees of St. Peter's church, New York, and in 1790 when the Catholics of the United States presented an address of congratulation to George Washington, on his election to the presidency, he was one of the four laymen who signed it.
The Diocese of Syracuse
The Diocese of Syracuse was projected by the Holy See, 12 September, 1886, and Rt. Rev. Patrick Anthony Ludden, D.D., then vicar-general of the Diocese of Albany, and rector of St. Peter's church, Troy, was nominated for the comtemplated see. Father Ludden declined the honour. Thereupon, considerable correspondence passed between Archbishop Corrigan of New York and the Cardinal Prefect of the Sacred Congregation of the Propaganda in Rome. Finally, the Diocese of Syracuse was erected by Leo XIII, 20 November, 1886, and Father Ludden, in spite of his emphatic refusal, was appointed bishop of the new see, 14 December, 1886. He was born 4 February, 1836, near Castlebar, County Mayo, Ireland, and was ordained priest, 21 May, 1864, in the Grand Seminary, Montreal, by Bishop Bourget. He was rector of the Cathedral of the Immaculate Conception, Albany, under Bishop McCloskey, and vicar general under Bishops Conroy and McNeirny, and for seven years he had been rector of St. Peter's church, Troy. He was consecrated at Syracuse, 1 May, 1887, by Archbishop Corrigan of New York, assisted by Bishop McQuade of Rochester, and Bishop McNeirny of Albany. When the diocese was established, there were but 64 secular, and 10 religious priests; 46 parish, and 20 mission churches; 15 chapels; 16 parochial schools; 2 academies; 5 orphan asylums; and 2 hospitals. Rt. Rev. Mgr. John Grimes, D.D., was appointed coadjutor Bishop of Syracuse, with the title of Bishop of Imeria, 9 February, 1909. He was born in Ireland, 18 December, 1852, made his ecclesiastical studies in the Grand Seminary, Montreal, and was ordained to the priesthood in Albany, 19 February, 1882, by Bishop McNeirny, of Albany. He was consecrated bishop 16 May, 1909, in the Cathedral of the Immaculate Conception, Syracuse, by Archbishop Farley of New York. St. John the Evangelist church in Syracuse was the pro-cathedral until 1903. At that time, Bishop Ludden purchased with his own money, property adjoining St. Mary's church, which had been planned and constructed by Rev. James A. O'Hara, D.D., for many years one of the most prominent figures in Central New York. He died 26 Dec, 1889. Bishop Ludden, at his own expense, erected on the property a new cathedral and consecrated it 25 September, 1910.
Among the pioneer priests of the diocese may be mentioned: Right Rev. David W. Bacon and the Right Rev. Francis P. McFarland; Fathers William Beecham, Thomas Daly, Michael Hackett, Michael Heas, Bartholomew F. McLoghlin, Leopold Moczygemba, O.M.C., Walter J. Quarter. The prominent laymen include Francis Baumer, Ulric Burke, M.D., John Carton, John C. Devereux, Nicholas Devereux, Capt. David Dodge, Francis Kernan, James Lynch, John McCarthy, Thomas McCarthy, Peter McGuire, Michael McQuade, Francis Murphy, Owen O'Neil, Edward White.
Their are many causes for the remarkable growth of the Catholic Church in Central New York. It was chiefly the Irish immigrants who dug the Erie Canal, which was begun 4 July, 1817, almost the exact date of the organization of the first church in the diocese. The salt springs of Syracuse discovered by Father Le Moyne, in the missionary period, added much to the wealth of these parts and attracted many. When through tariff reduction this investment became no longer profitable, extensive cotton and woolen mills, foundries and factories of all kinds, were established. Another cause which contributed to the growth as well as to the cosmopolitan character of the people, was the coming of various nationalities at different periods. The Germans began to come in small numbers, soon after the erection of the first church (1820). According to the official records, Rev. John Lewis Wariath was placed in charge of these immigrants as early as 1837. The Italian immigration began with the construction of the West Shore Railroad in the early eighties. The Poles began to locate in the diocese about a quarter of a century ago. They have now large and flourishing parishes, churches, and schools in various parts of the diocese. The Lithuanians are, as yet, comparatively few in number. They have fine property, a temporary church, a resident priest in Utica, and give evidence of rapid progress. The Syrians began to come about a decade ago. They are found chiefly in Syracuse and Utica. In the latter city, they have a handsome church, and a resident priest. They worship according to the Syro-Maronite Rite. The Slovaks began coming to the diocese only within the last few years. They are of the Latin and the Greek Rite, and are found principally in Syracuse and in Binghamton. In the latter city they have a resident priest and a flourishing parish.
Religious Communities
Another important factor in the upbuilding of the diocese, was the work of the different religious communities devoted to education and charity. The Franciscan Fathers of the Order of Minor Conventuals came in 1859. The mother-house of the Order of the Minor Conventuals in the United States is located in Syracuse. The Christian Brothers have been labouring in the diocese for more than half a century. They have a large and flourishing academy in Syracuse. Assumption Academy is the academic department for boys of the Utica Catholic Academy. The Sisters of Charity of St. Vincent de Paul (Emmitsburg) for more than three-quarters of a century have laboured in Utica, and for most of that time in Syracuse, caring for the orphans and building up their schools. The Sisters of St. Joseph, from St. Louis, Mo., have an academy for young ladies in Binghamton and have charge of many parochial schools. The Sisters of the Holy Name have an academy for young ladies at Rome. The Sisters of the Third Order of St. Francis have charge of hospitals in Syracuse and Utica.
Statistics for 1911 are: priests, regular 16, secular 115; parish churches, 75; mission churches, 34; chapels, 35; parochial schools, 25; parochial high schools, 4; academies, 4; orphan asylums, 5; maternity hospital, 1; infant asylums, 2; hospitals, 3. In the various religious orders there are: brothers, 33; sisters, 330; lay teachers, 8. The pupils in Catholic schools number 10,000. The Catholic population includes, English-speaking, 95,000; Italians, 25,000; Germans, 15,000; Poles, 120,000; Lithuanians, 1000; Slavs (Latin and Greek), 2000; Bohemians, 100; French, 2000; Syrians, 1000.
Martin, Life of Father Jogues (New York, 1896) ; Dongan, Reports in Documents relating to the Colonial History of New York City, III (Albany, 1853) ; ed. Thwaites, Jesuit Relations (Cleveland, 1896-1901) : O'Callaghan, Documentary History of the State of New York, (Albany, 1849-51) ; Shea, History of the Catholic Church in the United States (New York, 1886-92) ; Memorial History of the City of Syracuse (Syracuse, 1891) ; Bannon, Pioneer Irish of Onondaga (Syracuse, 1911) ; Cookinham, History of Oneida County (Utica, 1912) ; Bugg, Memoirs of Utica (Utica, 1884) ; Campbell, Pioneer Priests of North America (New York, 1908) ; Hewitt, History of the Diocese of Syracuse (Syracuse, 1909) ; Lynch, A Page of Church History in New York (Utica, 1903) ; U.S. Cath. Hist. Society, Historical Records and Studies (New York, April, 1909-Feb., 1911) ; Farley, History of St. Patrick's Cathedral (New York, 1908) ; Zwierlein, Religion in New Netherland (Rochester, 1910) ; Bayley, A Brief Sketch of the Early History of the Catholic Church in the Island of New York (New York, 1870) ; Griffis, The Story of New Netherland (New York, 1909) ; Diefendorff, The Historic Mohawk (New York, 1910).
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Syria
GEOGRAPHY AND POLITICAL DIVISIONS, ANCIENT AND MODERN
A country in Western Asia, which in modern times comprises all that region bounded on the north by the highlands of the Taurus, on the south by Egypt, on the east by Mesopotamia and the Arabia Desert, and on the west by the Mediterranean; thus including with its area the ancient and modern countries of Aram or North Syria, a portion of the Hittite and Mitanni kingdoms, Phœnicia, the land of Canaan or Palestine, and even a section of the Sinaitic Peninsula. Strictly speaking, however, and especially from the point of view of Biblical and classical geography, which is the one followed in this article, Syria proper composes only that portion of the above-mentioned territories that is bounded on the north and north-west by the Taurus and Asia Minor, on the south by Palestine, on the east by the Euphrates, the Syro-Arabian desert and Mesopotamia, and on the west by the Mediterranean. The northern portion is elevated, the eastern is level, extending to the Syro-Arabian desert; the north-western is crowned by the Amanus and Taurus mountains, while the mountains of Lebanon and Anti-Lebanon are parallel ranges on the north of Palestine or south of Syria. Between these two ranges is the long narrow valley called Cœle-Syria (Hollow Syria). Its chief rivers are the Litâny (Leontes), the Orontes (Al-'Asi), and the Barad or Abana. Cœle-Syria varies in breadth from three or four miles to fifteen miles, and in some places broken by projecting spurs of the Lebanon ranges. At its northern end it curves round to the west and opens out to the Mediterranean. It has two slopes, a northerly and a southerly one, and both are fertile and beautiful. This valley was always an important route of travel between Mesopotamia, the Mediterranean coast, Arabia, and Egypt. The whole of Syria, however, is about 250 miles in length, and an average of 130 miles in breadth, having a total area of about 32,500 square miles. The most important towns of Syria in ancient times were Damascus, Karkamish, Hamath, Baalbec, Palmyra or Tadmur, Riblah, Antioch, Daphne, Seleucia, Abila, Chalcis, Lybo, Laodicea, Arethusa, and Apamæa, whereas the famous cities of Tyre, Sidon, Beritus Byblos, and Aradus belong properly speaking to Phœnicia. The most important towns of modern Syria are Alexandretta, Antakia, Beirut, Aleppo, Latakyah, Hamah, Homs, Tripoli, Damascus, Sayda, Akka and Jaffa.
The name "Syria" was formerly believed to be either an abbreviation of "Assyria" or derived from Tsur (Tyre), hence Tsurya, and that it was of Greek origin. This, however, is untenable, as the name, in all probability, is derived from the old Babylonian name Suri, applied originally to the north-eastern portion of the present Syria. Later on the name Syria was applied by the Greeks and the Romans to the whole of Syria, or the country lying between the Euphrates, the Mediterranean, the Taurus, and Egypt. By the Babylonians and the Assyrians it was called "Amurru" (the Land of the Amorites) and Martu (the West-Land). The extreme northern part of it was also known as "Khatti", or the Land of the Hittites, whilst the most southern region was known as "Kena'nu" or "Kanaan" (Palestine). In Arabic it is called either "Suriyya" (Syria) or "Al-Sham" (the country situated to the "left"), in opposition to "El-Yemen", or South Arabia, which is situated to the "right". The political and geographic divisions of Syria have been numerous and constantly varying. In the Old Testament it is generally called "Aram", and its inhabitant "Arameans". But there were several Biblical "Arams", viz: "Aram-naharaim" or "Aram of the Two Rivers", i. e., Mesopotamia; "Paddon-Aram" (the region of Haran), in the extreme north of Mesopotamia; "Aram-Ma'rak" to the north of Palestine; "Aram-beth Rehob", "Aram-Sobah", etc. The Syrian Aram, however, which corresponds to the classical Syria is called generally in the Old Testament "Aram of Damascus" from the principal city of the country. It is one of these Arameans, or Syrians, who occupied Central Syria, with Damascus as the capital city, that we hear most in the Old Testament.
During the Greek and Roman dominations the political divisions of Syria were indefinite and almost unintelligible. Strabo mentions five great provinces: (1) Commagene, a small territory in the extreme north, with Samosata for capital, situated on the Euphrates; (2) Seleucia, lying south of the former, and subdivided into four divisions, according to the number of its chief cities, viz: Antioch Epidaphne, Seleucia, in Pieria; Apamæa, and Laodicea; (3) Cœle-Syria, comprising Laodicea and Libanum, Chalcia, Abilene, Damascus, Ituræa, and others farther south, included in Palestine; (4) Phœnicia; (5) Judæa. Pliny's divisions are still more numerous than those of Strabo. It appears that each city on rising to importance gave its name to a surrounding territory, larger or smaller, and this in time assumed the rank of a province. Ptolemy mentions thirteen provinces: Cammagene, Pieria, Cyrrhestica, Seleucia, Casiotis, Chalibonitis, Chalcis, Apamene, Laodicea, Phœnicia, Cœle-Syria, Palmyrene, and Batanea, and he gives a long list of the cities contained in them. Under the Romans, Syria became a province of the empire. Some portions of it were permitted to remain for a time under the rule of petty princes, dependent on the imperial government. Gradually, however, all these were incorporated, and Antioch was the capital. Under Hadrian the province was divided into two parts: Syria-Major, on the north, and Syria-Phœnice, on the south. Towards the close of the fourth century another partition of Syria was made, and formed the basis of its ecclesiastical government: (1) Syria Prima, with Antioch as its capital; (2) Syria Secunda, with Apamæa as its capital; (3) Phœnicia Prima, including the greater part of ancient Phœnicia, with Tyre as its capital; (4) Phœnicia Secunda, also called Phœnicia ad Libanum, with Damascus as its capital. During the Arabian domination, i. e., from the seventh to the fifteenth century, Syria was generally divided into six large districts (Giunds), viz: (1) Filistîn (Palestine), consisting of Judæa, Samaria, and a portion of the territory east of the Jordan, its capital was at Ramlah, Jerusalem ranking next; (2) Urdun (Jordan) of which the capital was Tabaria (Tiberius), roughly speaking it consisted of the rest of Palestine as far as Tyre; (3) Damascus, a district which included Baalbeck, Tripoli, Beirut, and the Hauran; (4) Hams, including Hamah; (5) Qinnasrin, corresponding to northern Syria; the capital at first was Qinnasrin, to the south of Aleppo, by which it was afterwards superseded; (6) the sixth district was the military frontier ('awâsim) bordering upon the Byzantine dominions in Asia Minor. Under the present Turkish rule, Syria is divided into the following six vilayets, or provinces: (1) the Vilayet of Aleppo, with the 3 liwas of Aleppo, Marash, and Urfa; (2) the independent Liwa of Zor (Deir es-Zor); (3) the Vilayet of Beirut, including the south coast of the mouth of the Orontes, the mountain-district of the Nosairiyeh and Lebanon to the south of Tripoli, further the town of Beirut and the country between the sea and the Jordan from Saida to the north of Jaffa, and is divided into 5 liwas: Ladikiyeh, Tarabulus, Beirut, 'Akka (Acre), and Nabulus; (4) Lebanon, from the north of Tripoli to the north of Saida, exclusive of the town of Beirut, forms an independent liwa, administered by a governor and with the rank of mushîr; (5) the Vilayet of Suriyya (Syria), comprises the country from Hamah to the Hijaz—the capital is Damascus—and is divided into the liwas of Hamah, Damascus, Hauran, and Kerak; (6) El-Quds, or Jerusalem, is an independent liwa under a mutesarrif of the first class. At the head of each vilayet is a vali, or governor-general, whose province is divided into departments (sanjak, liwa), each presided over by a mutesarrif; each department again contains so many divisions (kaimmakamlik, kada), each under a kaimmakam; and these again are divided into districts (mudiriyeh, nahiya) under mudirs. The independent liwas of Ez-Zor and El-Quds stand in direct connexion with the central government at Constantinople.
ETHNOGRAPHY OF MODERN SYRIA
Ethnographically, the modern inhabitants of Syria consist of Arabs, Turks, Jews, and Franks or Europeans. (1) The Syrians are direct descendants of the ancient Arameans who inhabited the country from about the first millennium B.C. and who spoke Aramaic. Most of these embraced Christianity and spoke Aramaic until about the seventh century, when Arab invasion forced the Arabic language to become the vernacular tongue of the country. Aramaic, however, held its ground for a considerable time and traces of it are still to be found in the liturgy of the so-called Syrian, Chaldean, and Maronite Churches, as well as in three villages of the anti-Libanus. (2) The Arabian population consists of hadari, or settles, and bedawi (p. bedu) or nomadic tribes. The settled population is of very mixed origin, but the Bedouins are mostly of mixed Arab blood. They are the direct descendants of the half-savage nomads who have inhabited Arabia from time immemorial. Their dwellings consist of portable tents made of black goats' hair. There are two main branches. One of these consist of the 'Ænezch who migrate in winter towards Central Arabia, while the other embraces those tribes which remain permanently in Syria. (3) The Turks are not a numerous class in the community of Syria. They are intellectually inferior to the Arabs, but the lower classes are generally characterized by patriarchal simplicity of manner. There are two parties of Turks, the Old, and the Young, or Liberal Party. In Northern Syria, as well as on the Great Hermon, are still several nomadic Turkish tribes, or Turcomans, whose mode of life is the same as that of the Bedouin Arabs. (4) The Jews who remained in the country are but few in number; most of those who now reside in Palestine are comparatively recent settlers from Europe. (5) The Franks (Europeans) form a very small proportion of the population. Distinct from them are the so-called "Levantines", who are either Europeans or descendants of Europeans, who have entirely adopted the manners of the country.
RELIGIONS OF MODERN SYRIA
In regard to religion, the modern inhabitants of Syria consist of Mohammedans, Christians, and Jews. The first are divided into Sunnites, or orthodox Mohammedans, Metawileh, Nusairiyyeh, or Ansairiyyeh, and Ismaliyyeh. To these may be added the Druzes. The Christians include Roman Catholics of the Latin Rite; Roman Catholic Greeks or Melchites; Maronites (all Roman Catholic); Roman Catholic Syrians, Roman Catholic Chaldeans, Roman Catholic Armenians, Schismatic Syrians, i. e., Monophysites, commonly called Jacobites; Schismatic Armenians, Catholic Armenians, and Protestants.
The Mohammedans or Moslems
The Moslems are and have been for the last twelve centuries the lords of the land and still constitute the great majority of its inhabitants. They are generally ignorant and fanatical, although of late education has spread among the better class in the larger towns. Till a few years ago they were inclined to look with contempt on all other peoples and religions. This, however, is gradually disappearing owing to the wonderful strides the Christians of Syria have been making of late in the matter of schools, universities, hospitals, seminaries, and educational and commercial institutions. The Syrian Muslims are generally noble in bearing, polite in address, and profuse in hospitality; but they are regardless of truth, dishonest in their dealings, and immoral in their conduct. In large towns the greater proportion of the upper classes are both physically and morally feeble, owing to the effects of polygamy, early marriages, and degrading vices; but the peasantry are robust and vigorous, and much might be hoped from them if they were brought under the influence of liberal institutions, and if they had examples around them of the industry and the enterprise of Western Europe. Experience, indeed, has already shown that they are not slow to adopt the improvement of other lands. In religion, the Mohammedans of Syria are Sunnites, or traditionalists—that is, in addition to the written word of the Koran, they recognize the Sunna, a collection of tradition sayings of the Prophet, which is a kind of supplement to the Koran directing the right observance of many things omitted in that book. They are in general exact in observance of the outward rites of their religion.
The Metawileh
The Metawileh (sing. Metaly) are the followers of 'Aly, the son-in-law of Mohammed. His predecessors, Abu Bekr, 'Omar, and Othman, they do not acknowledge as true khalifs. 'Aly they maintain is the lawful Imam; and they hold that the supreme authority, both spiritual and temporal, belongs of right to his descendants alone. They reject the Sunna, and are therefore regarded as heretics by the orthodox. They are allied in faith to the Shi'ites of Persia. They are almost as scrupulous in their ceremonial observance as the Hindus. The districts in which they chiefly reside are Ba'albek, where their chiefs are the noted family of Harfush; Belad Besharah, on the southern part of the Lebanon range; and a district on the west bank of the Orontes, around the village of Hurmul. They also occupy several scattered villages in Lebanon.
The Nusairiyyeh
It is not easy to tell whether these people are Mohammedans or not. Their religion still remains a secret, notwithstanding all attempts lately made to dive into their mysteries. They are represented as holding a faith half Christian and half Mohammedan. They believe in the transmigration of souls, and observe in a singular, perhaps idolatrous, manner a few of the ceremonies common in the Eastern Church. They inhabit a range of mountains extending from the great valley north of Lebanon to the gorge of the Orontes at Antioch.
The Ismailiyyeh
The Ismailiyyeh, who inhabit a few villages on the eastern slopes of the Ansairiyeh mountains, resemble the Nusairiyyeh in this, that their religion is a mystery. There were originally a religious-political subdivision of the Shi'ites, and are the feeble remains of a people too well known in the time of the Crusades as the Assassins. They have still their chief seat in the castle of Masyad, on the mountains west of Hamah.
The Druzes
(The generic name in Arabic is ed-Deruz, sing. Derzy). The peculiar doctrines of the Druzes was first propagated in Egypt by the notorious Hakim, third of the Fatimite dynasty. This khalif, who gave himself out as a prophet, though he acted more like a madman, taught a system of half-materialism, asserting that the Deity resided in 'Aly. In A. D. 1017 a Persian of the sect of Batanism called Mohammed Ben-Ismail ed-Dorazy, settled in Egypt, and became a devoted follower and stimulator of Hakim. He not only affected to believe in and propagate the pretensions of the new Egyptian prophet, but he added to his doctrines that of the transmigration of souls, which he had brought from his native country, and he carried his fanaticism to such an extent that the people at last drove him out of Egypt. He took refuge in Wady el-Teim, at the western base of Hermon; and being secretly supplied with money by the Egyptian monarch, propagated his dogmas, and became the founder of the Druzes. His system was enlarged, and to some degree modified, by other disciples of Hakim, especially by the Persian Hamzeh, whom the Druze still venerate as the founder of their sect and the author of their law. Hamzeh tried to gain over the Christians by representing himself as the Messiah whose advent they expected. For further details see DRUZES.
The Jews
The Jews of Syria are of several different classes. The Sephardim are the Spanish-Portuguese Jews, who immigrated after the expulsion of the Jews from Spain under Isabella I; most of them now speak Arabic, though some still speak a Spanish patois. The Ashkenazim are from Russia, Galicia, Hungary, Bohemia, Moravia, Germany, and Holland, and speak the dialect known as Yiddish. These again are well divided into the Perushim and the Chasadim. The Jews of the East have retained their character to a considerable extent, and are generally tall and slender in stature. They live in the towns, generally in a quarter of their own.
HISTORY OF CHRISTIANITY IN SYRIA
The history of Christianity in Syria proper during the first three centuries and down to the Council of Nicea (A. D. 325), centres chiefly about Antioch, while from the time of the Council of Nicea to the Arab invasion it is absorbed into that of the Antiochine Patriarchate (see ANTIOCH, THE CHURCH OF), just as the Christianity of Palestine is practically that of Jerusalem, of Egypt, that or Alexandria, of the West that of Rome, of Mesopotamia and Persia that of Seleucia Ctesiphon, and of the Byzantine Greek Church that of Constantinople. As Jewish Christianity originated at Jerusalem, so Gentile Christianity started at Antioch, then the leading center of the Hellenistic East, with Peter and Paul as its apostles. From Antioch it spread to the various cities and provinces of Syria, among the Hellenistic Syrians as well as among the Hellenistic Jews who, as a result of the great rebellions against the Romans in A. D. 70 and 130, were driven out from Jerusalem and Palestine into Syria. The spread of the new religion was so rapid and successful that at the time of Constantine Syria was honeycombed with Christian churches. The history of the Christian Church in Syria during the second and third centuries is rather obscure, yet sufficient data to furnish a fair idea of the rapid spread ofChristianity in Syria have been collected by Harnack in his well-known work "The Mission and Expansion of Christianity in the First Three Centuries" (Eng. Tr., 2nd ed., London 1908, vol. II, pp. 120 sqq.).
Outside the city of Antioch, that "fair city of the Greeks" (see Isaac of Antioch's "Carmen", 15, ed. Bickell, i, 294), Syriac was the language of the people; in fact it was spoken by the lower classes in Antioch itself and only among the upper classes of the Greek towns was it displaced by Greek. The Syriac spirit was wedded to Greek, however, even here, and remained the predominant factor in religious and social life, although at first and indeed for long it did not look as if it would. Yet, in this Christian world,Christianity seems to have operated from Edessa, rather than from Antioch. The wide territory lying between these cities was consequently evangelized from two centres during the third century: from Antioch in the West by means of Greek Christian propaganda, and from Edessa in the East by means of one which was Syro-Christian. The inference is that the larger towns practically adopted the former while the country towns and villages went over to the latter. At the same time there was also a Western Syrian movement of Christianity, thought it did not amount to much, both in and after the days of Paul of Samosata and Zenobia. The work of conversion, so it would appear, made greater headway in Cœle-Syria, however, than in Phœnicia. No fewer than twenty-two bishops from Cœle-Syria attended Nicea (two chorepiscopi), including several who had Hellenic names. Hence we may infer the existence of no inconsiderable number of national Syrian Christians. By about 325 the district round Antioch seems to have contained a very large number of Christians, and one dated (331) inscription runs as follows: "Christ, have mercy; there is but one God."
In Chysostom's day these Syria villages appear to have been practically Christian. Lucian, the priest of Antioch, declares in his speech before the magistrate in Nicomedia (311) that "almost the greater part of the world now adheres to this Truth, yea whole cities; even if any of this evidence seems suspect, there is no doubt regarding multitudes of country-folk, who are innocent of guile" (pars paene mundi eam maior huic veritate adstipulatur, urbes integræ, aut si in his alquid suspectum videtur, contestatur de his etiam agrestis manus, ignara figmenti); and although this may reflect impressions he had just received in Bythynia, there was substantial ground for the statement in the local circumstances of Syria. The number of clergy in 303 throughout Syria is evident from Eus., H. E., viii, 6: "An enormous number were put in prison at every place. The prisons, hitherto reserved for murderers and riflers of graves, were now packed everywhere with bishops, priests, deacons, lectors, and exorcists". Further data at our command are as follows: (1) Acts, xv, already mentions churches in Syria besides Antioch. (2) Ignatius, apropos of Antioch (ad Philad., 10) mentions "Churches in the neighbourhood" which had already bishops of their own. These certainly included Seleucia, the seaport of Antioch, mentioned in Acts, viii, 4. (3) Apamæa was a centre of Elkesaites. (4) Dionys. Alex. (in Eus., "H. E.", VIII, v) observes that the Roman church frequently sent contributions to the Syrian Churches. (5) The document of the Antiochene Synod of 268 (Eus., VII, xxx), mentions, in connexion with Antioch, "bishops of the neighbouring country and cities".
The towns in the vicinity of Antioch, both far and near, must already have had bishops, in all or nearly all cases, if country bishops were in existence. From Eus. VI, vii, we learn that by about A. D. 200 there was a Christian community as Rhossus which was gravitating towards Antioch. (6) Two chorepiscopi from Cœle-Syria attended the Council of Nicea. In Martyrol Hieron. (Achelis, "Mart. Hieron," p. 168) a martyrdom is noted as having occurred "in Syria provencia regione Apamæ vico Aprovavicta" but both of these places are unknown. (7) Bishops from the following places in Cœle-Syria were present at Nicea: Antioch, Seleucia, Laodicea, Apameæ, Raphaneæ, Hieropolis (=Maybug, Bambyce), Germanicia, Samosata, Doliche, Balaneæ Gabula, Zeugma, Larissa, Epiphania, Arethusa, Neocæsarea, Cyrrhus, Gindron, Arbokadama, and Gabala. These towns lay in the most diverse districts of this wide country, on the seaboard, in the valley of the Orantes, in the Euphrates Valley, between the Orontes and the Euphrates, and in the north. Their distribution shows that Christianity was fairly uniform and fairly strong in Syria about 325, as is strikingly shown by the rescript of Daza to Sabinus (Eus, "H. E.", IX, ix), for we must understand the experiences undergone by the churches of Syrian Antioch and Asia Minor, when we read the emperor's words about almost all men abandoning the worship of the gods and attaching themselves to the Christian people. This remark is not one to be taken simply as a rhetorical flourish. For later speaking in one place about the first edict of Diocletian, Eusebius proceeds as follows: "Not long afterwards, as some people in the district called Melitene and other districts throughout Syria attempted to usurp the kingdom, a royal decree went forth to the effect that the head officials of the churches everywhere should be put in prison and chains" (VIII, vi, 8). Eusebius does not say it in so many words, but the context makes it quite clear that the emperor held the Christians responsible for both of these outbreaks (that of Melitene being unknown to history). This means that the Christians in Melitene and Syria must have been extremely numerous, otherwise the emperor would never have met revolutionary outbreaks (which, in Syria, and, one may conjecture, in Melitene also, originated with the army) with edicts against the Christian clergy. The Bishop of Rhossus was not at Nicea (Rhossus, however, may also be assigned to Cilicia). But as we already know, Rhossus did possess a Christian Church about A. D. 200, which came under the supervision of the church at Antioch. There was a Jewish Christian church at Berœa (Aleppo) in the fourth century. The local gentile Christian church cannot have been important; cf. The experience of Julian there (Ep. xvii, p. 516, ed. Hertlein).
As to Phœnicia, one of the most important provinces of Syria, the history of Christianity there is also obscure. Here again we learn from the Acts of the Apostles that Christianity reached Phœnician cities at a very early period. When Paul was converted there were already Christians at Damascus (Acts ix, 2, 10 sqq., 19; for Christians in Tyre see xxii, 4; for Ptolemais see xxi, 7; for Sidon, xxvii, 3; and in general, xi, 19). The metropolitan position of Tyre, which was the leading city of the East for manufactures and trade, made it the ecclesiastical capital of the province; but it is questionable if Tyre enjoyed this pre-eminence as early as the second century, for at the Palestinian Synod on the Eastern controversy, Cassius, the Bishop of Tyre, and Clarus, the Bishop of Ptolemais, took counsel with the Bishop of Ælia and of Cæsarea (Eus., "H. E.", V, xxv), to whom they seem to have been subordinate. On the other hand, Marinus of Tyre is mentioned in a letter of Dionysius of Alexandria (ibid, VII, v, 1) in such a way as to make his metropolitan dignity extremely probable. Martyrs in or from Tyre, during the great persecution, are noted by Eusebius, VIII, vii, 1 (VIII, viii) VIII, xiii, 3. Origen died at Tyre and was buried there. It is curious also to note that the learned Antiochine priest, Dorotheus, the teacher of Eusebius, was appointed by the emperor (Diocletian, or one of his immediate predecessors) to be the director of the purple-dyeing trade in Tyre (Eus., "H. E.", VII, xxxii). A particularly libelous edict issued by the Emperor Daza against the Christians is preserved by Eusebius (IX, vii) who copied it from the pillar in Tyre on which it was cut, and the historian's work reaches its climax in the great speech upon the reconstruction of the church at Tyre, "by far the most beautiful in all Phœnicia" (X, iv). This speech is dedicated to Paulinus, Bishop of Tyre, in whose honour indeed the whole of the tenth book of its history is written. Unfortunately we get no information whatever, in this long address, upon the Christian community at Tyre. We can only infer the size of the community from the size of the church building, which may have stood where the ruins of the large crusading church now astonish the traveller (cf. Baedecker's "Palestine", pp. 300 sq). Tyre as a Christian city was to Phœnicia what Cæsarea was to Palestine. It seems to have blossomed out as a manufacturing and trading centre during the imperial age, especially in the third century. A number of passages in Jerome give characteristic estimates of its size and importance. In Sidon, Origen stayed for some time (Hom, xiv, 2 in Josuam), while it was there that the presbyter Zenobius (Eus., "H. E.", VIII, xiii, 3) died in the great persecution, as did some Christians at Damascus (IX, v). Eleven bishops, but no chorepsicopi, were present at the Council of Nicea from Phœnicia; namely the bishops of Tyre, Ptolemais, Damascus, Sidon, Tripolis, Paneas, Berytus, Palmyra, Alassus, Emessa, and Antaradus. From Eusebius we also learn that many Jewish Christians resided in Paneas (Eus., "H. E.", VII, xvii, 18). Tripolis is mentioned even before the Council of Nicea (in "Mart. Pal.," III, where a Christian named Dionysius comes from Tripolis); the Apostolic Constitutions (vii, 46) declare that Marthones was bishop of this town as early as the Apostolic age; while, previous to the Council of Nicea, Hellenicus, the local bishop, opposed Arius (Thedoret, "H. E.", I, iv), though Gregory, Bishop of Berytus, sided with him (loc. cit,; for Berytus, see also "Mart. Pal.", iv). The local church was burnt under Julian (cf. Thed., "H. E.", IV, xx). Eusebius (VIII, xiii) calls Silvanus, at the period of the great persecution, bishop, not of Emesa, but of "the churches round Emesa". Emesa thus resembled Gaza; owing to the fanaticism of the inhabitants, Christians were unable to reside within the town itself, they had to quarter themselves in the adjoining villages. Anatolius, the successor of Silvanus, was the first to take up his abode within the town. Theodoret ("H. E.", III, vii), writing at the age of Julian, says that the church there was xxx (newly built). With regard to Heliopolis, we have this definite information, that the town acquired its first church and bishop, thanks to Constantine, after 325 (cf. "Vita Constant.", III, lviii, and Socrat., I, xviii). The "Mart. Syriacum" mentions one martyr, Lucius, at Heliopolis.Christians were also deported ("Mart. Pal.", XIII, ii) by Daza to Lebanon for penal servitude. One martyrdom makes it plain that there were Christians at Byblus. At Choda (Kabun), north of Damascus, there were also numerous Jewish Christians in the days ofEusebius.
We have no information in detail upon the diffusion and density of the Christian population throughout Phœnicia. Rather general and satisfactory information is available for Syria, a province with which Phœnicia was at that time very closely bound up; even the Phœnicia tongue had long been dislodged by Syriac. From the letters of Chysostum and the state of matters which still obtained in the second half of the sixth century, however, it is quite clear that Christianity got a firm footing only on the seaboard, while the inland districts of Phœnicia remained pagan for the most part. Yet it was but recently, not earlier than the third century, that these Phœnician-Hellenic cults had experienced a powerful revival. The situation is quite clear: wherever Christianity went, it implied Hellenizing, and vice versa. Christianity, in the first instance, only secured a firm footing where there were Greeks. The majority of the Phœnicia towns where Christian bishops can be traced lay on the coast; i. e., there were towns with a strong Greek population. In the large pagan cities, Emesa and Heliopolis, Christians were not tolerated. Once we leave out inland locations where "heretics", viz., Marcionites and Jewish Christians resided, the only place in the interior where Christians can be found are Damascus, Paneas, and Palmyra. Damascus, the great trading city, was Greek (cf. Mommsen, "Rom. Gesch.", V., p. 473; Eng. Trans, II, 146); so was Paneas. In Palmyra, the headquarters of the desert trade, a strong Greek element also existed (Mommsen, p. 425 sq.; Eng. Trans, II, 96 sq.). The national royal house at Palmyra, with its Greek infusion, was well-disposed not towards the Greek but towards the scanty indigenous Christians of Syria, as may be inferred from the relations between Paul of Samosata and Zenobia, no less than from the policy adopted by Rome against him.
The Edict of Milan (A. D. 313) marks the beginning of a better-known period in the history of Syrian Christianity, during which the See of Antioch was filled by a succession of bishops illustrious throughout the church, and the Church in Syria was involved in the most troublesome period of church history and theology, which marks the beginning of those fatal schisms, heresies, and Christological controversies which led to the final separation of the Syrian Church and the Churches of the East from the Church of Rome (see ARIANISM; NESTORIANISM; MONOPHYSITISM). The death of Severus (542), the deposed Monophysite Patriarch of Antioch, may be taken to mark the beginning of a new period in the history of the Syrian Church; for from this date the double succession in the See of Antioch has been maintained to the present day. The death of Emperor Maurice (A. D. 602), and the succession of his murderer, Phocas, gave the signal for the Persians to ravage the Roman dominions. Hitherto Mesopotamia had been the arena of war between the rival powers, and Dara, Amida, and Nisibis the keys of possession. But Heraclius came to the throne in 602 to find all Syria in the hands of Chosroes. First Damascus, then the holy city itself fell before the Persian general Shahrbarz (614), and the Patriarch Zecharius was carried off with the True Cross itself, to grace the infidel's triumph. Never since Constantinople was built had there been such a disaster; and at Chalcedon itself, almost opposite the very walls of the capital, the Persians were encamped, stretching out their hands to the Slavs and the Avars, who threatened the city on the north side of the isthmus, and inviting them to join in its destruction. An insulting and blasphemous letter from the Persian king aroused the emperor and allChristendom; while from Constantinople to Arabia the Church poured forth her treasures of plate and money to help in the crusade. Constantinople was fortified, and with a gigantic effort, worthy of the great conquerors of the world's history, Heraclius drove back the Persians, cutting them off in Celicia, and forcing them finally to make an abject appeal for mercy in the very royal palace of Dastagerd itself. Chosroes had been already murdered by his son, who submitted to Heraclius (A. D. 628). The emperor returned, leaving the East in peace, to restore the cross to its place in Jerusalem.
Meanwhile in an obscure corner of the empire Mohammed had been born, and in this very year sent round a letter demanding for a new creed the submission of the kings of the earth. "The year of flight" (622) had passed, and Mohammed was at the head of a devoted band of followers ready to conquer Arabia and perhaps the world. It was an epoch of the world's history, and twice the patriarchs of Jerusalem saw the abomination of desolation standing in the holy place, and thought the end of all things at hand. Ten years after Sharzbarz (637), when the glories of Heraclius paled before the storm of Arab conquest, Sophronius the Patriarch and Omar the Arab stood side by side at the altar of the Church of the Holy Sepulchre in Jerusalem. East of the Mediterranean the Roman Empire had given way forever, and the Arab arms now ruled the Churches which the councils of two centuries before had cut off from the orthodox communion. For the future it was not the Melchite or Imperialist to whom the Eastern Churches were to acknowledge an unwilling homage, but the sword of Islam. Byzantine history now affected them little, for the successors of Heraclius had enough to do to keep the Saracen fleets away from the capital. The famous Iconoclastic controversy begun by Leo the Isaurian, was continued for nearly a hundred years (720-802) by his successors. How little the second great controversy of the times affected the Syrians may be judged by their own language in regard to the "Procession of the Holy Ghost." The words inserted in the Creed by the Western Church were the occasion of the rupture, for which the rival claims of Gregory of Rome and John Scholasticus of Constantinople had paved the way; and the ninth century witnessed the unseemly recriminations and the final break between the two great communions.
In the seventh century the Syrian Christians fade from the general history of the Church. The Arabs were inclined to favour them as rivals of the Greeks and early in the eighth century Wâlid secured the entry of their patriarch into Antioch, whence they had been driven by the Greeks since the death of Jacobus Baradæus. But he remained there only a short time, nor where his people free from the persecutions which Abdelmalik and Yazid ordered against the Christians; while in 771 the Khalif Abdullah took a census throughout Syria and Mesopotamia, ordering all Jews and Christians, especially at Jerusalem, to be branded on the neck and forehead. A short-lived union between the Syrians and the Armenians (726) was followed by persecution at the hands of the Greeks (750), who took away many Syrians and Armenian slaves from Mesopotamia to the West. Two centuries later, Nicephorus Phocas, anxious to unite Christendom against the Arabs, caused John Sarighta, the Patriarch of the Syrians, to be brought to Constantinople, there to discuss with Polyeuctus, patriarch of that city, the differences that divided them. In the letter written by John to Mennas of Alexandria we perceive how much the controversy had become a mere matter of verbal expression, and how the Syrians clung to the words which Greek tyranny had made the badge of a rival party. The imprisonment of John, added to other acts of tyranny, confirmed their hatred of the Greeks, and made them prefer even the domination of the Moslem. From the eighth and ninth century down to our own times the history of Christianity in Syria is the history of Nestorianism and of the Nestorian Church, of Eutychianism and the Monophysite or Jacobite Syrian Church, of the Monophysite Armenian Church of Syria, of the Greek Schism, and of the Byzantine, Russian, and Greek, or the so-called Orthodox Eastern Church; the Schismatic and Melchite (Catholic) Greek Patriarchates of Antioch, the Latin Patriarchate of Antioch, and the Maronite Church, for all which see respective articles.
STATISTICS OF THE VARIOUS CHRISTIAN SECTS AND CHURCHES
The Christians of modern Syria, schismatic as well as Catholic, are divided into the following sects and churches:
Greek Orthodox, i. e., the Syrian Greek Schismatic Church
The Greek Orthodox of Syria are under the jurisdiction of the Patriarch of the Greek Orthodox of Antioch, whose residence is at Damascus and who has under his jurisdiction two suffragan or auxiliary bishops attached to him personally, and 13 eparchies, or archdioceses, 50,000 families, or about 250,000 subjects, most of whom dwell in Syria proper. Of these thirteen eparchies, eleven are in Syria, one in Northern Mesopotamia, one in Armenia and Asia Minor. The Greek Orthodox of Syria have 5 schools with 810 pupils in Beirut; 24 in Damascus and surrounding villages, with 2215 pupils and 60 teachers; and 12 in northern Syria with 2400 pupils and 65 teachers. The liturgy of the Syrian Greek Orthodox is that of the Greek Church, and the liturgical language, Greek with a great deal of Arabic, which is the vernacular of all the Christians of Syria.
Greek Melchites, i.e. The Roman Catholic Syrians of the Greek Rite
These are under the jurisdiction of the Greek-Melchite Patriarch of Antioch, whose residence is at Damascus, and who has under his patriarchal jurisdiction 4 archdioceses, 8 dioceses, 2 patriarchal vicariates (at Jerusalem and Alexandria), with a total of about 125,000 thousand souls, divided as follows: (1) Archdiocese of Aleppo, 6 churches and chapels, 10,000 souls, 86 colleges superintended by Franciscan, Capuchin, and Jesuit missionaries; (2) Archdiocese of Bostra and Hauran with 12,000 souls, 4 churches and 8 chapels, 15 priests and 4 schools; (3) Archdiocese of Homs and Hamah, with 8000 souls, 20 churches and chapels, 20 priests and 18 schools, residence at Homs; (4) Archdiocese of Tyre, with 6200 souls, 11 churches and chapels, 20 priests, of which 15 are Basilian monks, and 13 schools, residence at Sur (Tyre); (5) Diocese of Beirut and Djebail, with 15,000 souls, one seminary at Ain-Traz, 150 parishes, 195 churches and chapels, and 19 schools, residence at Beirut; (6) Diocese at Cæsarea-Philipi, or Baneas, with 4500 souls, 15 parishes, 9 churches and chapels, 17 priests, and 19 schools, residence at Gemaidat-Marjoun; (7) Diocese of Damascus, of which the patriarch himself is the ordinary, with one suffragan bishop, with 12,000 souls, 9 parishes, and 9 churches; (8) Diocese of Heliopolis or Ba'albeck, with 5000 souls, 9 parishes, 10 churches, 15 priests and 8 schools, residence at Ba'albeck; (9) Diocese of Ptolemais or Saint John of Acre, with 9000 souls, 24 stations, 25 churches, 34 priests, and 8 schools, residence at Akka; (10) Diocese of Sidon, with 18,000 souls, 38 churches and chapels, 41 priests, 34 schools, residence at Sayda; (11) Diocese of Tripoli, erected in 1897; (12) Diocese of Zahle and Furzoul, with 17,000 souls, 30 churches and chapels, 35 priests, 12 schools, residence at Zahle.
The two patriarchal vicariates at Jerusalem and Alexandria have a dozen parishes in the latter and four or five parishes in the former. The Greek-Melchites have also a parish with a church in Marseilles, another in Paris (since 1889), and several in the United States. In Jerusalem they have the seminary of St. Anne, founded in 1882 by Cardinal Lavigerie, under the direction of the White Fathers. The number of these average between 125 and 150. They have also a seminary in Rome founded for them in 1577 byGregory XIII, under the name of College of St. Athanasius; also a small seminary in Beirut, and a larger one at Ain-Traz. Three indigenous religious orders, for men and women alike, are still in existence in Syria, viz: The Aleppine, with 40 monks and 18 nuns; the Baladites of the Order of St. John, with 96 monks and 42 nuns; and the Mokhallakites, or Salvatorians, with 200 monks and 25 nuns. The rules followed by these three orders are either those of St. Basil or St. George. From the time of Gregory XIV (1831-46) the patriarch of the Greek-Melchites is allowed to assume the title of "Patriarch of Antioch, Alexandria, and Jerusalem".
The Syrian Jacobites, i.e. Monophysites
They are under the jurisdiction of the Syrian Jacobite Patriarch of Antioch, whose residence is at Der-el-Zafaran near Mardan in Northern Mesopotamia. The Syrian Jacobites were formerly very numerous and scattered all over Western Asia, Egypt, and India, having had in the twelfth and thirteen centuries as many as 20 metropolitans and 100 bishops or dioceses. At present they have but eight archbishops and 3 bishops with a total of about 80,000 souls, not including those of Malabar, in India, who are not under the direct jurisdiction of the Syrian Jacobite Patriarch of Antioch. The episcopal sees of this church, with the exception of that of Jerusalem, whose titular bishop resides at Za'faran near Mardan, are all situated in Mesopotamia, and in the extreme northeastern section of Syria. Their liturgical language is Syriac (see MONOPHYSITES).
Catholic Syrians
These consist mainly of those Syrian Jacobites who in the last five or six centuries have gradually given up the Monophysite heresy, and embraced the Catholic faith, though retaining their Syrian rite, customs, and liturgy. In course of time they have become numerous enough to have a patriarch of their own with several diocese and bishops. They are to be found mainly in Syria, Palestine, Mesopotamia, and Babylonia. Their patriarch, whose official residence is at Mardin, but who lives sometimes in Mosul, and sometimes in Aleppo or Beirut, in Syria, is officially entitled the "Syrian Patriarch of Antioch", having under his jurisdiction nine diocese with a total of about 40,000 souls, divided as follows: (1) Diocese of Bagdad, with 2000 souls, 3 churches, 6 priests, and 1 school, residence Bagdad; (2) Diocese of Damascus with 4000 souls, 6 parishes, 6 churches, 12 priests, and 6 schools, residence Damascus; (3) Archdiocese of Homs and Hanah, with 3000 souls, 5 parishes and 5 churches, residence Homs; (4) Diocese of Aleppo, with 4000 souls, 3 parishes, 3 churches, and 15 priests, residence at Aleppo; (5) Diocese of Beirut, with 700 souls, 1 church and 3 priests; (6) Diocese of Diarbekir, with 1000 souls, 3 parishes, 3 churches, and 7 priests; (7) Diocese of Djezire, with 2000 souls, 7 churches, 10 priests, and 6 schools, residence at Djezire; (8) Diocese of Mardin with 5000 souls, 7 stations, 9 churches, 25 priests, and 7 schools; (9) Diocese of Mosul, with 10,000 souls, 8 parishes, 12 churches, and 25 priests, residence Mosul. The liturgical language of this church is Syriac.
Catholics of the Latin Rite
The Catholics of the Latin Rite in Syria are not very numerous, and are under the jurisdiction of the Apostolic Delegate of Syria, whose residence is at Beirut (formerly at Aleppo). They number about 7000, scattered all over the large towns of Syria, and are either of Italian or French descent, having settled in Syria mainly for commercial or educational purposes. The so-called Latin Patriarchate of Antioch owes its origins to the times of the Crusades of the eleventh, twelfth, and thirteenth centuries, in connection with the Latin Patriarchate of Jerusalem, both of which nowadays are simply titular, without any jurisdiction, and their titulars reside in Rome. The Latin Patriarch of Antioch has under his titular jurisdiction the following titular archbishoprics: Apamea, Adana, Tarsus, Anazarbe, Seleucia, Irenopolis, Cyr, Hierapolis, Edessa, Amida, Nisibis, Emesa, Heliopolis, Palmyra, Damascus, Philadelphia, Bostra, Almire, Derbe, Epiphania, Gabala, and Rosea. For Amenians (Catholic or schismatic), see ARMENIA; for Chaldeans (Catholic) see CHALDEAN CHRISTIANS. The last group of Christians in Syria, and perhaps the most important one, consists of the Maronites of Mt. Lebannon. They form by far the largest Christian community of Syria and are all in union with the Catholic Church. (See MARONITES)
The latest approximate statistics of the population and various denominations of Syria are—total population, 3,226,160; Mohammedans, 2,209,450; Catholic Christians, 555,949; non-Catholic Christians, 435,389; Nusairiyyeh, about 150,000; Ismailiyyeh, about 120,000; Druzes, about 70,000; Jews, 65,246.
CATHOLIC MISSIONS IN SYRIA
The beginnings of Catholic missions in Syria may be appropriately traced back to the age of the Crusaders and the establishment of the Latin Patriarchate of Antioch in 1100, and that of the Vicariate Apostolic of Aleppo in 1762. The first Latin Patriarch of Antioch was appointed in either 1100 (according to Le Quien) or 1098 (according to Mas Latrie) by Pope Urban II. The first appointee was Bernard, Bishop of Artesia, near Antioch. He died in 1132 and was succeeded by Raoul, from Dumfront in Normandy, who, owing to flagrant acts of impertinence and insubordination to the Holy See, was forced to resign in 1142. He was succeeded by Aimeric or Amaury, of Limoges, who, having incurred the displeasure of Renaud de Chatillion, Prince of Antioch, was persecuted, tortured, and finally compelled to flee to Jerusalem. In 1160, however, he was restored to his see by Baudouin II, Prince of Aleppo. Soon, however, Behemond III, Prince of Antioch, drove Amaury out of his see and offered it, instead, in 1611, to the Greek patriarch, Athanasius. On the death of the latter in 1170, caused by a terrific earthquake, in which most of the Greek clergy also lost their lives, the Greeks lost their influence and power with the people. In 1196 Amaury himself died, and was succeeded by Pierre d'Angouléme, Bishop of Tripoli. In 1204 Pierre of Capua, known as Pierre d'Amalfi, was chosen Patriarch of Antioch. Bohemond IV, however, soon began to intrigue to replace him with the Greek Patriarch, Simeon III; but he was excommunicated by the Patriarch and by the pope himself, Innocent III, which caused the whole Latin clergy to rebel against the king. Pietro d'Amalfi, nevertheless, was imprisoned by Bohemond and died in 1208, and was succeeded by the Latin Bishop of Jerusalem, Pietro d'Capoa, nephew of the deceased patriarch. Bohemond IV, however refused to acknowledge him. In the meanwhile, after many quarrels and vicissitudes, King Bohemond and the Latin clergy agreed to the election of Ranier, in 1219, as Patriarch of Antioch, after having succeeded in inducing the pope to create the Greek occupant of the see, the Patriarch Peter, a cardinal. Ranier died in 1226 and was succeeded in 1228 by Albert Rezato, who was present at the Council of Lyon in 1245 and who died a short time afterwards.
In the thirteenth and fourteenth centuries several Latin patriarchs occupied the see of Antioch, but were constantly harassed and molested by the Greek clergy and by the Frankish princes themselves, who for political purposes were ever ready to sacrifice religious interests in order to secure the good will of the native Greek Syrians. In the year 1348, however, the Latin Patriarchate of Antioch came to an end, as far as effective jurisdiction was concerned, although it continued to exist till our own time simply as a titular dignity. The present Latin Patriarch of Antioch resides in Rome. In the thirteenth century, however, when it was at its height, the Latin Patriarchate of Antioch had under its jurisdiction Laodicea, Gabala, Antaradus or Tortosa, Tripoli, Biblos, Seleucia, Tarsus, Corycos, Mamistra, Edessa, Apamea, Balanea, Artesia, Albaria, Larissa, Mariames, Hierapolis, Cyr, Nicosia, Paphos, Famagusta, and Limasol (see Le Quien, "Oriens Christianus", III, 1165-1232). During these two centuries, the presence of so many Catholic bishops, clergy, and lay people in Palestine and Syria was productive of good Catholic missionary results, as, owing precisely to the contact of the Latins with the various Oriental Schismatic Churches of the Near East, a large number of Greeks, Nestorians, Jacobite Syrians, and Menophysite Armenians, not infrequently led by their own bishops and clergy, embraced the Catholic Faith.
The second centre of Catholic propaganda in Syria was the Latin Vicariate Apostolic of Aleppo. This vicariate was first established in 1762, extending its jurisdiction and its beneficial missionary influence all over Syria, Cyprus, Egypt, and Arabia, all of which provinces were then, by a special decree of the Congregation of the Propaganda, detached from the Vicariate Apostolic of Constantinople. Its first occupant was the Lazarist Bassu. After his death, and, in fact, several decades later, in 1817, he was succeeded by Mgr. Gandolfi, of the Congregation of the Mission, who was replaced in 1827 by Mgr. Losanna, titular bishop of Abydos. From 1827 down to 1896, owing to the special rights and privileges enjoyed by the Franciscans as the custodians of the Holy Land, all the Latin Vicars Apostolic of Aleppo were selected from the Franciscan order as follows: A. Fazio (1836-38); Father Fillardell (1839-52) who died a martyr in Constantinople in 1852; P. Brunoni (1853); S. Milani (1874-76); L. Piavi in 1877, who in 1899 was made Latin Patriarch of Jerusalem; and G. Bonfigli in 1890, who in 1896 was transferred to the Latin Vicariate Apostolic of Egypt. In the meanwhile the residence was transferred from Aleppo to Beirut, which was gradually becoming the most influential and progressive town of the Near East. In 1896 a French Dominican, Mgr Charles Duval, for nearly thirty years missionary at Mosul, succeeded Bonfigli. Duval died in 1904 and was succeeded on January 17 of the following year (1905) by Mgr. Frediano Giannini, titular Archbishop of Serra.
During the course of the nineteenth century the Vicariate Apostolic of Syria suffered several losses. In 1838, Egypt and Arabia were taken away; and in 1848 Jerusalem was elevated to the rank of Latin patriarchate with jurisdiction over Palestine, Southern Phœnicia, and the islands of Cyprus. But on the other hand the Vicariate Apostolic of Syria obtained full jurisdiction over all the Latins of this vicariate, this prerogative being definitely withdrawn from the supervision of the Holy Land. The Vicariate Apostolic of Syria embraces at present the following territory: on the north its boundary line starts from the Gulf of Adalia, and touching the southern limits of Taurus, stretches toward the Euphrates, making a bend at Hamah. On the east it is the desert of Palmyra; on the south, Palestine; on the west the Mediterranean Sea. Since their institution the vicars of Syria have held the title vicars Apostolic of the Holy See for the non-Latin Catholics who live within the limits of their province. Their power as delegates, however, has not undergone the same restrictions as their authority of Vicars Apostolic; and Catholics of the Oriental Rite in the Latin Patriarchate of Jerusalem are subject to Syria by way of delegation.
The Latin communities, especially the French, have developed very extensively, particularly in this century, under the Vicariate Apostolic of Syria. They afford at the present time the strongest bulwark against the increasing encroachments of both Protestant and orthodox missions which are seducing with money and promises the hard-working but poor people of Syria. The Capuchins, stationed in Syria since 1627, care for the parishes of Antioch, Baabdath, Beirut and Mersina; they have besides houses at Aleppo, Abey, Ghazir Koderbeck, and Salima. Their religious however are but few in number. The Franciscans have twelve convents in the following places: Aintab, Aleppo, Beirut, Damascus, Harissa, Ienige-Kale, Kenaye, Latakie, Marash, Sayda, Sour, and Tripoli. They also have ten parishes and number about 56 religious. Their college at Aleppo is in a flourishing condition and numbers 140 pupils. The Trappists have a house at Sheikle by Akbes, near Alexandretta. The Lazarists, established at Syria since 1784, have five houses with parishes and missions at Antoura, Beirut, Damascus, and Tripoli. They number about 37 religious and possess in the villages of Lebanon a large number of primary schools which they themselves visit and maintain. The Carmelites, stationed in Syria since 1650, have five residences: at Alexandretta, which forms a parish, in Beylan, Biscerri, Kobbayat, and Tripoli. Their religious are about 8 in number. The Brothers of the Christian Schools have four primary schools in Beirut, Latakie, Tripoli, and Tripoli-by-the-Sea.
The Jesuits were established for the first time in 1595, and later returned to Syria at the invitation of Mgr. Mazloum and in obedience to the order of Gregory XVI. Their mission numbers 174 members, of whom 66 are priests, 47 scholastics, and 61 brother assistants. After being stationed at Zeilah, and later in Mesopotamia, the Jesuits founded at Ghazir in 1846 the oriental Seminary which was transferred to Beirut in 1875 and has an enrollment of 50 students. This seminary has already sent forth over 130 priests. The younger religious of the Antonines, of the Maronite Rite, or the Basilian and of the Greek Rite, follow their courses of philosophy and theology with the seminarists, all being related by similarity of rite. In 1848 the Jesuits established another college at Ghazir; this, too, was transferred to Beirut and has become the celebrated College of St. Joseph. At 1883 the medical school was added, which to-day is attended by 130 students; the college has 500 students enrolled. Eight religious professors and six French doctors take part in the instruction of the students and direct the most complete printing establishment in the Orient, publishing a bi-weekly newspaper in Arabic, the "Beshîr", and the bi-monthly Arabic review, "Al-Mashrik". In 1896 P. Barnier founded at Sayda in the region of Akkar a normal school which is attended by 40 pupils; also an orphanage at Tanail.
During the last three centuries the Catholic missionaries of Syria have had to contend against heavy odds and difficulties occasioned by the Mohammedans, the Druzes, and the various Oriental Schismatic Churches, and, in the last century, also against many obstacles and antagonisms offered by the Syrian Protestant Missions. But notwithstanding opposition they have forged ahead and are regenerating the Christians of Syria into a new life, mainly through the channels of religious instruction, conversion, and educational and philanthropic enterprise. The Jesuits, the Lazarists, and of late the Christian Brothers have achieved such progress in the line of religious and educational work that they have under their care, at the present, nearly 300 schools, with 400 teachers and some 14,000 pupils. The Jesuits alone have under their care 155 elementary schools scattered all over Syria; 5 in Beirut with 16 teachers and 900 pupils; 5 in Damascus with 6 teachers and 250 pupils; 19 in Bikfaya with 29 teachers and 1300 pupils; 29 in Ghazir with 27 teachers and nearly 2000 pupils; 21 at Homs with 30 teachers and 1000 students; 27 at Sayda with 55 teachers and 1500 pupils; 18 at Tanail with 22 teachers and 900 students; and 21 at Zahle with 30 teachers and nearly 1300 students. The Lazarists, established in Syria in 1784, have under their care 110 elementary schools and nearly 6000 pupils. Their high school and college at Antours and Damascus have 300 and 200 students respectively. The Sisters of St. Vincent De Paul have charge of some 80 female schools and 4000 girls. The Sisters of Nazareth of Lyons , established in 1871, have schools and pensionnats at Beirut, St. John of Acre, Shefamar, Haifa, and Nazareth, with about 2000 pupils. The Sisters of St. Joseph of Marseilles, established in Syria in 1846, have several schools at Beirut, Sayda, Nazareth, Tyre, and Deir-el-Qamar, with about 1500 pupils. The Sisters of the Holy Family have a large school at Beirut, with over 250 pupils. The Sisters of the Good Shepard of Angers have an orphanage at Hammana, with 150 inmates. Finally, the Miriamettes, an order of native nuns, established in 1860, have under their care not less than 41 schools, 85 teachers, and some 3500 pupils, scattered all over Syria; 1 at Beirut, 2 at Celip, 9 at Bikfaya, 1 in Damascus, 6 at Ghazir, 2 at Homs, 6 at Sayda, 6 at Tanail, and 8 at Zahle.
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Syriac Hymnody
To the general consideration set forth in the article HYMNODY AND HYMNOLOGY must be added some bearing particularly on the structure and liturgical use of hymns (madrashe), exclusive of poetical homilies or discourses (mimre), which belong to the narrative and epic class, while the hymns are lyrical. The chief basis of Syriac metre is fixed number of syllables of the verses, without distinction of long and short syllables, as in several modern languages. Verses of all lengths from two to twelve are known, but the metres most used in hymnody are verses of twelve syllables formed of three equal measures (4+4+4), verses of seven syllables formed of two measures (4+3 or 3+4), and verses of five syllables also formed of two measures (2+3 or 3+2). These verses may be employed a!one or grouped in strophes, the latter form being most frequent in hymns composed of verses of five and seven syllables. A strophe is generally composed of equal verses, but it sometimes happens that the first of the last verse is in a different measure from the other verses of the strophe. All the strophes of a hymn are usually of the same construction.
Besides variety of metre and division into strophes the Syrians prior to the ninth century knew no other artifice than the arrangement of acrostic poems. The acrostic played an important part, in Syriac hymnody and its use, especially the alphabetic acrostic, seems to have been introduced in imitation of the Psalms and the Lamentations of Jeremias. Sometimes the acrostic is linear, simple when each verse begins successively with one of the twenty-two letters of the Syriac alphabet, multiple, when two, three, or more verses begin with the same letter without, forming strophes; sometimes it is strophic, when each strophe is marked by a letter of the alphabet. This letter may be only at the beginning of the first verse or it may be repeated at the beginning of each verse of the strophe. introduced in imitation of the Psalms and the Lamentations of Jeremias. There may be two or more successive strophes beginning with the same letter, each letter regularly marking the same number of strophes throughout the poem which thus consists of forty-four strophes, of sixty-six, or of any other multiple of twenty-two. The verbal acrostic is more rare. The name of Jesus Christ, of Mary, or the saint in whose honour the hymn is composed serves to form linear or strophic acrostics. St. Ephraem signed some of his poems with his acrostic.
From the ninth century the influence of Arabic poetry made itself felt in Syriac hymnody, especially by the introduction of rhyme, this manner of marking the final stroke of a verse had been hitherto unknown, the rare examples held to have been discovered among older authors being merely voluntary or fortuitous assonances. But the Syrians made varied use of rhyme. There are poems in which all the verses have the same rhyme as in the "Kasida" of the Arabs; in others, and these are the more numerous, the verses of each strophe have a single rhyme which is not the same for all the strophes. In others the verses of a strophe rhyme among themselves, with the exception of the last, which repeats the rhyme of the first strophe like a refrain. In acrostic poems the rhyme is sometimes supplied by the corresponding letter of the alphabet; thus the first strophe rhymes with a, the second with b, etc. There may also be a different rhyme for the first two measures and for the last. These are the most frequent combinations, but there are others.
Most ancient hymns, e.g. those of St. Ephraem, Narses, and Balai, although composed for one or two choirs, were not originally intended for liturgical use properly so called. They were addressed as much to the laity as to clerics, and date from a period when the codification of harmony, if we may so speak, was not yet regularly established. The result of adapting these hymns to liturgical offices was that they underwent various modifications: (1) in the assignment of authorship -- the Syrian Jacobites and the Maronites in adopting those of Nestorian origin either suppressed the name of the author or substituted the name of one whom they considered orthodox, most frequently St. Ephraem; (2) in revision, those which were too long were shortened and heterodox expressions were modified -- thus the term "Mother of Christ" was replaced by "Mother of God", etc.; (3) in general arrangement, especially by the addition of a refrain when there was none in the original. Thus a hymn by St. Ephraem the acrostic of which forms the name "Jesus Christ", begins with the strophe:
Jesus Our Lord the Christ 
Has appeared to us from the bosom of His Father; 
He has come to deliver us from darkness, 
And to illumine us with his resplendent light.
It was preceded by the following distich which forms the refrain:
Light is arisen upon the just 
And joy for those who are broken-hearted.
Likewise a hymn of Narses on the Ephiphany begins:
Error like darkness, 
Was stretched over creatures; 
The light of Christ is arisen 
And the world possesses knowledge.
Its refrain is the following distich:
The light of the appearing of Christ 
Has rejoiced the earth and the heavens.
Hymns do not occur only in the Office which correspond to the Roman Breviary; the Syrians also made use of them in various Iiturgical functions, such as funeral and mariage celebrations.
Simple hymns without refrain are called teshbuhte (glorifications); the name cala (voice) is given to the hymns in which each is preceded by a sentence (metrical or not) expressing a thought in conformity with that of the strophe. It is in a manner an invitation from the first choir to which the second replies by strophe, e.g.:
First choir: Open to me the gates of justice. 
Second choir: Open to us, Lord, the great treasure, (strophe of four verses). 
First choir: And I will enter to praise the Lord. 
Second choir: At the gate of thy mercies (etc., strophe of four verses).
Sometimes the strophes are interspersed with versicles from the Psalms.
The hymns in the Jacobite Office which conclude the part known as sedra and replace the short prayers of the Nestorian Office are called ba'utha (prayer, request). Most hymns of this class are in pentasyllabic verses and are the work of the poet Balai (d. about 450). They show great simplicity of thought and language and consist of two strophes, generally of six verses each, sometimes of four, as for example:
During forty days 
Moses fasted on the mountain: 
And with the splendor of its light 
His countenance shone.
During forty days 
Ninive fasted: 
And the Lord was appeased, 
And annulled the sentence.
Instead of the ba'utha occasionally occurs a metrical composition called seblata (stairs), which are factitious arrangements of verses borrowed from various sources and arbitrarily arranged by those who co-ordinated or revised the Offices, and are of no assistance in the study of Syriac hymnody. The sagitha is less frequently replaced by the augitha, a canticle in the form of a dialogue which recalls the "Victimae paschali" of the Roman Missal. All the poems of this kind known to us are of Nestorian origin, and are probably the work of Narses. They are uniformly constructed with an introduction and a dialogue; the introduction is composed of from five to ten strophes of four heptasyllabic verses; the dialogue between two persons or two groups of persons contains forty four strophes (twenty-two for each interlocutor) similar to those in the prologue and forming an alphabetic acrostic. These compositions of rather lively measure are stamped by a certain grace. The subject is adapted to the feast of the day; thus in the canticle for Christmas the dialogue is between the Blessed Virgin and the Magi; for the Annunciation, between Gabriel and Mary; for the feast Syrian Doctors, between Cyril and Nestorius, etc. These three kinds hymns correspond to the three subjects which form their usual theme, praise, prayer, and instruction, but as has been said the last-named was chiefly imparted by the mimre.
Extensive study of Syriac hymnody would show whether there is any relationship between it and Byzantine hymnody, an hypothesis which has had as many opponents as defenders; but this study has not yet been attempted, and it is an undertaking fraught with difficulties, owing to the small number of documents published in satisfactory condition. Indeed the knowledge of hymns supplied by editions of the liturgical books of Catholic Chaldeans, Syrians, or Maronites is inadequate for the reasons indicated above. The works of St. Ephraem which contain a large number of them (authentic or apocryphal) have not been critically edited. The Nestorian Breviaries which have most faithfully preserved the ancient texts have never been printed and manuscripts are rare, while the collections of hymns apart from liturgical books are few and have not been sufficiently studied.
J.B. CHABOT 
Transcribed by Joseph P. Thomas 
Dedicated to Fr. Cyriac Kanippillil M.C.B.S.
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Syriac Language and Literature
Syriac is the important branch of the group of Semitic languages known as Aramaic. In the time of Alexander the Great, Aramaic was the official language of all the nations from Asia Minor to Persia, from Armenia to Arabian Peninsula. It was divided into two dialects: the western, used in Palestine and Syria by the Jews, Palmyrans, and Nabateans; the eastern, spoken in Babylonia by the Jews, Mandeans, Manichaens, and the people of Upper Mesopotamia. The Syriac language, as we know it from its literature, did not spring from the dialect spoken in Syria, but from the eastern Mesopotamian dialect. When the weakened Seleucides ceased to defend the Euphrates, small independent principalities were formed in that region. The most famous was the little Kingdom of Edessa whose capital Osrhoene was the religious centre of the country. This city also became an intellectual centre, and even then the language of its people attained great perfection. A little later under the influence of Christianity it developed considerably, and eventually became the liturgical and literary language of all the Churches from the shores of the Mediterranean to the centre of Persia. The suppleness and flexibility of this dialect and its loose and variable syntax readily lent itself to the most different constructions, and offered to Christianity a more appropriate instrument than Greek for the expression and spread of new ideas. In Syria proper and western Mesopotamia Syriac was first used simultaneously with Greek, but after the Monophysite schism Greek gradually fell into disuse. The period from the middle of the fifth century to the end of the seventh was the most brilliant period of Syriac literature. The Moslem invasion brought about the decadence by imposing Arabic as the official language; the latter rapidly came into general use, and Syriac was no longer spoken or understood by the people, although it was upheld as a literay language for four centuries longer, and until the present time as a liturgical language. Nevertheless, the destruction was not complete; Syriac, or rather Aramaic, modified according to the laws of evolution common to all languages, is still spoken in the three villages in the neighbourhood of Damascus, in Tour Abdin (Mesopotamia, between Nisibis and the Tigris), and in Kurdistan, especially in the neighbourhood of Ourmiah. The language of this city is even in process of becoming a literay tongue, through the efforts of the missionaries (American Prostestants and French Lazarists), who print numerous works in this dialect, Bibles, text-books, and even reviews.
The works transmitted to us in the Syriac language form an essentially and almost exclusively Christian religious literature. After Latin and Greek there is none more useful to the exegete, the theologian, and the ecclesiastical historian. We know of more than 150 authors who enriched it from the fourth to the thirteenth century. The libraries of Europe and those of some eastern monasteries which are of easy access possess nearly 3000 manuscripts, containing the greater part of these works. Our short list will take only the best-known authors and the most important works. Of pagan literature there remain only a few short inscriptions, most of them funereal, and a letter from Maria bar Serapion, Stoic philosopher of Samosata, to his son, written probably in course of the third century (ed. Cureton, "Spicelegium Syr.", London, 1855). The writings of the Gnostic Bardesanes of the same period, with a Gnostic hymn inserted in the Acts of St. Thomas, form a sort of transition between pagan and Christian literature. The earliest monument of the latter is the version of the Bible called the Peschitta (simple), which is treated elsewhere (see VERSIONS OF THE BIBLE). It suffices to mention also the two oldest orthodox writers, Aphraates the Persian Sage (d. 350), and St. Ephraem, the most brilliant of the Fathers of the Syrian Church (d. 373). Among the disciples of Ephraem was Mar Aba, the author of commentaries on the Gospels and of a homily on Job; Zenobius, deacon of Edessa, who wrote treatises against Marcion and Pamphylus and a "Life of St. Ephraem"; Paulius, who possibly fell into heresy after having written against Marcion and sceptics. Abamya, a nephew of Ephraem, has been wrongly identified with Cyrillona, an unknown author who wrote in 397 a poem on the two plagues of that period, the locusts and the Huns.
At the beginning of the fifth century there flourished at Edessa the famous school of the Persians, in which the doctrines of Theodore of Mopsuetia and Nestorius found fervent adherents. The bishop then was Rabbula, son of a pagan priest of Kenneshrin (Chalcis). He was converted by Eusebius, bishop of that city, distributed his goods to the poor, and embraced the ascetic life. In 412 Acacius of Aleppo appointed him Bishop of Edessa; he died in 435. After inclining to Nestorianism he became an ardent partisan of St. Cyril of Alexandria. His severity made him formidable to his clergy, and won for him the title "tyrant of Edessa". At Constantinople he delivered a discourse against Nestorius, which was translated into Syriac, as well as several of his letters. He himself translated the treatise "Of the Orthodox Faith" which Cyril addressed to him. His extant works were translated by Overbeck (Oxford, 1865). His successor was the famous Ibas, or Hiba, who favoured the Nestorians. Mari the Persian of Rewardashir, to whom the celebrated letter of Ibas was addressed, wrote a commentary on Daniel and a controversial treatise against the Magians. He also commentated the (lost) letters of Acadius of Amida (Diarbekir), an avowed Nestorian, less noted for his writings than for his charity, which won him a place in the Roman Martyrology (9 April). He must not be confounded with Acacius of Melytene who joined Rabbula in his warfare against Nestorianism, nor with Acacius of Seleucia, patriarch of the Nestorians (484-96), author of homilies on fasting and of treatises against the Monophysites; he also translated into Persian the treatise on faith of Osee, Bishop of Nisibis, who in 496 promulgated the statutes of the school of that city (ed. Guidi). About the middle of the century lived Isaac of Antioch, called the Great and regarded as a saint. His history is unknown. The Syrians have attached his name to a considerable collection of metrical homilies, but it is certain that the works of several authors of the same name have been attributed to him.
Among these are Isaac of Edessa, a Monophysite of the end of the sixth century, and Isaac of Amida. The last-named is the author of a poem on secular games (414) and on the taking of Rome (410). In the first half of the century lived Balai, chorepiscopus of Aleppo, the author of numerous poems which have been preserved in part. At the death of Ibas the doctors of the school of Edessa were expelled, and withdrew to the Persian Empire. Among them were Barsauma, who became Bishop of Nisibis and was noted for his despotism; we have six of his letters addressed to the Patriarch Acarius. He also wrote exhortations, funeral orations, and hymns; Narsai joined him and was the real founder of the School of Edessa; he taught there for more than forty years. He was praised in most exalted terms by his co-religionists, who called him "the Tongue of the East", "the Poet of Religion ", "the Harp of the Holy Ghost". The Monophysites nicknamed him "the Leper". He died about 502. He is said to have composed commentaries on most of the books of the Old Testment, and 360 metrical discourses. Many of them have been edited by Mingana ( Mossoul, 1905). Mana, who became a bishop in Persia, was distinguished at Edessa for his translation of the works of Theodore of Mopsuetia.
Eliseus bar Kozbaye and Abraham of Beit Rabban, the successors of Narsai in the direction of the school, wrote Biblical commentaries and numerous treatises against the Magians. Most of the Nestorian authors of the sixth century proceeded from this school. One of the most famous was the Patriarch Mar Aba I (540-52), a convert from Zoroastrianism; he studied at Nisibis, learned Greek at Edessa, and went to Constantinople; later he founded the School of Seleucia. He preached boldly against the Magi; Khusrau I exiled him; on his return to Seleusia he was thrown into prison, where he died. He is credited with a translation of Scriptures, but there is no trace of it; he wrote Biblical commentaries, homilies, and synodal letters. He also translated into Syriac the liturgy of Nestorius. Paul the Persian, very learned in profane philosophy, composed a treatise on the "Logic" of Aristotle, dedicated to King Khusrau (ed. Land), and several other didactic works, preserved in part. His namesake, Paul of Nisibis, a disciple of Mar Aba, was the author of Biblical commentaries. Theodore, made Bishop of Merw in 540, wrote a commentary on the Psalms and a reply to ten questions of Sergius of Reshayna. His brother Gabriel, Bishop of Hormisdardashir, wrote controversial books against the Manichaeans, and the solution of difficult Scriptural questions. To Abraham bar Kardahe, of Nisibis, are attributed homilies, funeral orations, sermons, and a letter against Shisban, probably a Magian. Another Abraham, of Kashkar, founded and governed on Mount Izla near Nisibis a famous monastery called the Great Convent. The rules he established in 571 have been published with those of Dadisko, his successor (588-604).
The physician Joseph, the successor of Mar Aba (552-67), is spoken of as the author of an apocryphal correspondence attributed to the Patriarch Papa (fourth century). Joseph Houzaya of Al - Ahwaz was then teachng at Nisibis; he is credited with the oldest grammatical treatise known to Syriac literature, and is regarded as the inventor of the system of punctuation in use among the Nestorians, compiled in imitation of the Massoretic signs, perhaps with the assistence of the Jews of Nisibis. Henana of Adiabene at the end of the sixth century drew to Nisibis a large number of disciples; his teaching caused serious dissentions in the Nestorian Church, for he abandoned the doctrines of Theodore of Mopsuestia to attach himself to St. Chrysostom. His doctrine, censured by Ishoyahb I, was condemned by the Synod of Sabrisho (596). Most of his literary work consists of Biblical commentaries. They are lost, but extensive fragments are inserted in the "Garden of Delights", a twelfth-century compilation, which has preserved numerous extracts from the oldest Nestorian exegetes. Under the patriarchate of Ezechiel (570-81) Barhadbeshabba, who became Bishop of Holwan, a partisan of Henana, wrote numerous controversial and exegetical works and a treatise "On the Reason of the Schools" (ed. Scher, Paris, 1909), which throws light on the history of Nisibis. We have the synodal letters, and twenty-two questions on the sacraments of the Patriarch Ishoyahb I of Arzon (582-95).
At the end of this century the Syrians had a copious hagiographical literature, of which the oldest and most authentic portion consists of the Acts of the Martyrs of the persecution of Sapor II (see PERSECUTION). To these were added numerous passions, lives of saints, and biographies translated from the Greek, the whole forming a rich mine for the historian and the hagiographer. In this century also there were translated and were often re-written the Greek apocrypha of the Old and New Testament which have come down to us in Syriac, together with some native productions, such as the teaching of Addai. The curious romance of Julian the Apostate (ed. Hoffmann) dates from the sixth century as well as the valuable chronicle of Edessa and the large historical compilation (ed. Land) ascribed to Zacharias the Rhetorician; it consists in part of original documents and partly of Greek sources, and is of Monophysite origin.
While Mesopotamia and especially Persia was attached to Nestorianism, the western syrians embraced the Monophysite doctrines of Eutyches, propagated by the monk Barsauma, condemned as a heretic by the Council of Chalcedon (451), and in this they claimed to remain faithful to the traditions of St. Cyril of Alexandria (see MONOPHYSITES AND MONOPHYSITISM). All their theological and polemical literature was inspired by this doctrine, which was defended by talented writers. The foremost were James of Sarugh and Philoxenes of Mabboug. The latter was born at Tabal in Mesopotamia, studied at Edessa in the time of Ibas, and later ardently embraced the Monophysite cause. Appointed Bishop of Mabboug (Hieropolis) in 485, he went twice to Constantinople and much esteemed by the Emperor Anastasius. He presided at the council which made the famous Severus Patriarch of Antioch (512). He was exiled by Justin and died at Gangres about 523. Despite his eventful life he was one of the most prolific and elegant of Syriac writers. Of his writings we possess liturgies and prayers, thirteen homilies (ed. Budge, London, 1894) which constitute a treatise of Christian ethics, a commentary on the Gospels (preserved only in part), a treatise on the Trinity and the Incarnation (ed. Vaschalde, Paris, 1907), some discourses, professions of faith, several short polemical treatises against the Catholics and the Nestorians, and numerus letters.
James and Philoxenes wrote against Stephen bar Sudaile, a pious monk, born at Edessa; on his return from a journey to Egypt he preached pantheistic doctrines. Driven from Edessa he withdrew to Palestine, where among the Origenistic monks he found a fertile field for his ideas. None of his letters or mystical commetaries on the Bible remain, but he is the author of a book, "The Hidden Mysteries of the House of God", which he issued under the name of Hierotheus, the pretended master of Dionysius the Areopagite. This extensive treatise was very influential in the development in Syria of pseud-Dionysian literature; it was afterwards forgotten, and in the thirteenth century Barhebraeus had great difficulty in securing a copy; this copy is now in the British Museum.
Among the other Monophysite writers of the sixth century were: Simeon of Beit Arsham, a skilful dialectian who combatted the Nestorians. He died at Constantinople in the reign of Justinian. His letters on the propagation of Nestorianism and the Christianmartyrs of Yemen (Himyarites) are famous. John bar Cursus, Bishop of Tella, expelled from his see in 521, died at Antioch in 538. He is the author of exhortations to the clergy and a commentary on the Trisagion. Paul, Bishop of Callinicus, deposed in 519, translated into Syriac the works of Severus of Antioch. Jacob Barbuadaeus, the real founder of the Monophysite Church, from whom it derived its name of Jacobite, died in 578. His letters and profession of faith are preserved in Syriac translations. The lives of all these men are more or less well-known through numerous monographs which can not be enumerated here, and through the valuable historical works of John of Ephesus.
Sergius of Reshaina was a physician and a distinguished scholar; his friendship with the Nestorians and the part he played at the end of his life caused him to be suspected of having abandoned Monophysite doctrines. He studied at Alexandria, where he learned Greek. In 535 he was sent to Rome by Ephrem, Orthodox Patriarch of Antioch, and escorted Pope Agapetus to Constantinople. Here Sergius sought to expel the patriarchs Severus of Antioch, Theodosius of Alexandria, and Anthinus, who had met there. He died there in 536. His considerable literary work consists almost entirely of Greek translations remarkable for its fidelity; his versions of the works pseudo-Areopagite greatly influenced the theology of the western Syrians, and his translations of profane authors (Porphyry, Aristotle, Galen, etc.) hold a special place in the body of Syriac translations. A number of the works of Sergius have reached us; they have been published in part; mention must also be made of Rhoudemeh of Tagrit (d. 575), who left philosophical and grammatical works; Moses of Aghel, translator of the works of Cyril of Alexandria; and the Patriarch Peter of Callinicus (578-91), whose theological writings against Damian of Alexandria and the Tritheists have reached us, together with some letters.
Among the Nestorians the literature of the seventh century begins with Babai the Great, Abbot of Mount Izla, who governed the Church of Persia during the vacancy of the patriarchal see (608-29) brought about by the hostility of Khusrau II. He composed many works; his treatise on the union of the two natures of Christ which we possess is one of the most important works of Nestorian theology. There are extant a hymn and a dogmatic letter by the Patriarch Ishoyahb II of Gedala (628-43). Ishoyahb III of Adiabene (648-60) was a polific writer, and remarkable for his studied style; he composed contraversial treatise, funeral orations, hymns, numerous liturgical works, and the history of martyr Ishosabran. We have a collection of 104 of his letters (ed. Duval, Paris, 1904), which is important for the religious history of this period. Ishoyahb energetically opposed Sahdona (Martyrius), Bishop of Mahoze, his former friend and his companion in the embassy from Boran to the Emperor Heracliis in 630. Sahdona became converted to Catholicism. The extant portion of his numerous writings has been edited by Bedjan (Leipzig, 1902; it consists mainly of the end of a treatise in moral and dogmatic theology of which the first seventeen chapters were assailed by Iahoyahb. To this period belong the two most original ascetic writers, Isaac of Nineveh and John of Phanek ( often called John Saba); the works of the latter, many of which have been preserved, embrace all subjects relating to religious perfection. Under the patriarchate of George (661-80) the monk Enanisho composed the work entitled "Paradise"; it consists of two parts, the first a translation of the "Lausiac History" of Palladius and the "Monastic History" of Rufinus, the second a collection of apothegms from the Fathers, and questions concerning the ascetic life (ed. Bedjan, Leipzig, 1897). This work must not be confounded with the "Paradise of Orientals", which contains the lives of Eastern ascetics and compiled by Joseph Hazaya (the Seer), an austere monk, the author of numerous ascetical treatises, and the warm partisan of Henana, with whom he was condemned; he lived at the beginning of the seventh century.
The Jacobite writers of this period are less numerous: John I, Patriarch of Antioch 631-48, is the author of numerous liturgical prayers; and Maranta of Tagrit (d. 649) left a liturgy, and commentaries; Severus Sebokt, his contemporary, devoted himself in the celebrated convent of Kenneshre on the banks of the Euphrates to philosophical and scientific studies; his works, which are partly preserved, exercised great influence on the following centuries. His letters deal with theological subjects. His disciple Athanasius of Balad, who became patriarch (634-88), likewise devoted himself to Greek philosophy. All these names were eclipsed by another of his disciples, James of Edessa, a writer as distinguished for the extent and variety of his knowledge as for his literary talent.
During the seventh century public events had created new conditions in the lands where Syriac was spoken. The end of the Roman domination in Syria almost coincided with the fall of the Persian dynasty of the Sassanides, and the Moslem rule enforced the use of the Arabic tongue. These new conditions introduced a new character in literature, among Nestorians as well as Jacobites. Theological treatises were thenceforth more didactic than polemic, and Biblical exegesis became chiefly grammatical and philological. The eighth century began a period of decadence. Among Nestorian writers were Babai of Gebilta, a reformer of religious music in the time of the Patriarch Salibazekha (714-28); he was the author of the author of funeral orations, hymns, and letters, preserved in part; Bar Sahdê, of Karka of Beit Slok, the author of an ecclesiastical history and of a treatise against Zoroastrianism, both lost; he lived in the time of the Patriarch Pethion (731-40).
About the same time David of Beit Rabban wrote "The Little Paradise", a kind of monastic history from which Thomas of Marga borrowed. Abraham bar Daschandad, a disciple of Babai, was the author of a book of exhortations, homilies, letters, "The Book of Royal Way", and a commentary on the writings of the monk Marcus. Mar Aba II, who became patriarch at the age of 100 (741-51), wrote a commentary on the works of St. Gregory of Nazianzus, and another on the Dialectics of Aristotle, a "Book of Military Governors", demonstrations, and letters. His compatriot, Simeon bar Tabbakhê, treasurer of the Caliph al-Mansur, was the author of an ecclesiastical history.
Surinus, Bishop of Nisibis and later of Holwan, elected patriarch in 754 and immediately deposed, is regarded as the author of a treatise against the heretics. Cyprian, Bishop of Nisibis (741-67), composed a commentary on the theological discouses of St. Gregory of Nazianzus and a treatise on ordination. Abu Noah of Anbar, secretary of the Governor of Mosul at the end of this century, wrote a refutation of the Koran, a refutation of heretics, and a life of John of Dailam. The Patriarch Henanisho II (775-79) is the author of letters, hymns for the dead, metrical homilies, and canonical questions. He was succeeded by Timotheus, whose literay work excels that of all his contemporaries.
Timotheus I, a native of Hazza (near Arbelles), a disciple of Abraham bar Daschandad, became Bishop of Beit Bagash; at the death of Henanisho he was elected patriarch by intrigue and the favour of the Governor of Mosul; he quieted the rivalry and was installed in 780, dying in 823. During his patriarchate the Nestorian missions in Central Asia received powerful encouragement, and he introduced important disciplinary reforms into his church. His literary work comprises an astronomical treatise entitled "Book of the Stars" (lost), two volumes of canonical questions, a controversy concerning the Christian faith maintained before the Caliph Al-Mahidi, a commentary on the works of St. Gregory of Nazianzus, and about 200 letters. Sixty of these letters, the controversy, and a large proportion of the questions are extant in various manuscripts. Through him was made the first collection of the Nestorian councils, which under the name "Synodicon Orientale" (ed. Charbot, Paris, 1903) comprises the acts of thirteen synods convened by his predecessors from 410 to 775. It is the basis of the Nestorian canon law and the official exposition of its creed. About this time lived Theodorus bar Kônî, the author of a book of scholia (ed. Scher, Paris, 1908-11), which contains scholia on the Old and New Testament, a treatise against the Monophysites one against the Arians, a colloquy between a pagan and a Christian, and a treatise on heresies. Ishodenah (or Denahisho), Bishop of Bassorah, composed an ecclesiastical history (lost), and the "Book of Chastity" (ed. Chabot, Rome, 1898), which contains 150 notices of the founders of Oriental convents.
The share of the Jacobites in the literary work of this period is far inferior to that of the Nestorians. With the exception of George, Bishop of the Arabs, a disciple of James of Edessa who is treated elsewhere (see MONOPHYSITES AND MONOPHYSITISM), the writers are of only secondary interest. Of Elias, Patriarch of Antioch (709-24), we have an apology explaining why he abandoned the Diophysite doctrine; it is addressed to Leo, Diophysite Bishop of Harran and author of controversial writings. Daniel of Salah wrote an extensive commentary on the Psalms, in three volumes; the first to have reached us in the original text and the third in an Arabic version. David bar Paulos left a grammatical work, letters, a commentary on chap.x of Genesis, a dialogue on the addition of the words "who was crucified for us" to the Sanctus. To him are also ascribed poems which seem to belong to a later period. A celebrated author was Theophilus of Edessa, called Maronite by Bar-Hebraeus, and Chalcedonian by Michael the Syrian; this distinguished astronomer, who was much esteemed by the Caliph al-Madhi, died in 785. His works include astronomical treatises, a history, and a Syriac version of Homer, several quotations from which have been found. About 775, Lazarus of Beit Kandasa compiled a commentary on the New Testament, a portion of which (St. Mark, St. John, and ten Epistles of St. Paul) is extant. George of Beelthan, a monk of Kenneshre who became patriarch (758-90), is the author of a discourse and of some homilies (lost) and of a commentary on the Gospel of St.Matthew (partly preserved). His successor Syriacus (793-817) left a liturgy, canons, some homilies, and letters.
The ninth century witnessed a renaissance in scientific and historical studies. Among the Nestorians there was a series of Christian physicians who enjoyed the favour of the caliphs of Bagdad; Gabriel Boktisho (d. 828), John bar Maswai (d. 857), Honein (d. 873), and at the end of the century John bar Serapion were famous among Christians and Moslems for their medical works and their translations into Syriac and Arabic of the Dioscorides, Hippocrates, Galen, and Paul of Agima. Honein was at once physician, philosopher, historian, grammarian, and lexicographer. His disciple Isho bar Ali is the author of a voluminous lexicon (ed. Hoffmann, Kiel, 1874; Gottheil, Rome, 1910). The patriarch, Isho bar Noun (823-27), was esteemed as a theologian and canonist; of his numerous works there remain juridical questions, questions of Scripture, funeral orations, and letters. Ishodad of Merw, Bishop of Haditha, about the middle of the century composed commentaries on the Old and New Testaments, which are of great interest in the history of exegesis. In 840 Thomas, Bishop of Marga, a former monk of Beit Abê, wrote the history of that famous convent which was located in his diocese, and fortunately he inserted therein numerous documents which would not otherwise be known to us; hence he work sheds much light on the history of the whole Nestorian Church during a period of three centuries. It has been edited by Budge (London, 1893) and by Bedjan (Leipzig, 1901).
The less numerous list of Jacobite writers of the ninth century opens with the name of Dionysius of Tell Mahre, who was elected patriarch in 815 and died in 845. He wrote an ecclesiastical history in two parts, each consisting of eight books divided into chapters. It extended from 581 to 833; unfortunately it is lost but is made known to us by the copious extracts which Michael inserted in his own chronicle (see below). This work is quite different from the chronicle which Assemani incorrectly ascribes to Dionysius. The latter, which stops at the year 775, is divided into four parts. The first (ed. Eulberg, Upsala, 1851) goes as far as Constantine, and relies chiefly on Eusebius; the second, as far as Theodosius the Younger, mainly follows Socrates; the third reproduces the second part (lost) of the history of John of Asia and the chronicle of Josue the Stylite (ed. Wright, London, 1882); the fourth (ed. Chalot, Paris, 1895) is the personal work of the author, probably a monk at the convent of Touknin in Tour Abdin. The work of Dionysius was dedicated to Iwannis (John), Bishop of Dara, one of the most esteemed Monophysite theologians, of whom we possess a treatise on the priesthood, one of the Resurrection, one of the soul, and a commentary on the books of the Pseudo-Areopagite. Theodosius of Edessa, brother of the Patriarch Dionysius, executed a version of the poems of Gregory of Nazianzus. He was the close friend of a monk of Tagrit, Antonius, surnamed the Rhetorician, author of a treatise on rhetoric, a treatise on Providence, of panegyrics, letters, hymns, and prayers. Lazarus bar Sabtha, Bishop of Bagdad, deposed in 828, was the author of a liturgy and an explanation of the offices of the church. Nonnius, Archdeacon of Nisibis, about the middle of the century wrote a controversy against Thomas of Marga and some polemical letters. The monk of Romanus, who took the name of Theodosius when he became patriarch (887-96), compiled a medical collection (lost), a copious commentary on the book of Hierotheus, and a collection of Pythagorean maxims (ed. Zotenberg, Paris, 1876). No writer of this century was so profific as Moses bar Cephas (q. v.) who took the name Severus when he became bishop.
The next two centuries mark the lowest point of the period of decadence. Most of the ecclesiastical dignitaries and the rare authors who concerned themselves with learning wrote chiefly in Arabic. There was not a single Jacobite writer during the whole of the tenth century; among the Nestorians those worthy of mention were Henanisho bar Seroshwa, Bishop of Hira at the beginning of the century; he composed Scriptural disquisitions, and a lexicon, now lost, but included almost in its entirety in that of Bar Bahlul; Elias, Bishop of Perozshabur (c. 920), wrote letters, homilies, an apology, and a collection of maxims known as "Centuries"; George, Metropolitan of Arbella (d. 987) is the author of a canonical collection and some hymns. To him is also attributed an interesting "Explanation of the liturgical offices". Emmanuel bar Shahharé (d. 980) wrote a treatise "On the six days of creation and Providence", divided into four parts and twenty-eight books; the second book is missing in all known manuscripts. Towards the end of the century Andrew, a grammarian, composed a treatise on punctuation and some hymns. At the same period at Bagdad where he taught Abu' l' Hassan, known as Bar Bahlul, compiled his famous "Lexicon", a small encyclopedia in which he collected, together with the lexicographical works of his predecessors, numerous notices on the natural sciences, philosophy, theology, and Biblical exegesis (ed. Duval, Paris, 1888-1901). At the end of the century John Bar Khaldon wrote the life of the monk Joseph Bosnaya, in which he inserted a curious treatise on mystical theology. The following are the foremost Nestorian writers of the eleventh century. Elias of Tirhan,who became patriarch (1028-49), is famous for his treatise on grammer; he completed the canonical collection made by Timotheus, adding later decisions, and wrote legal treatises. Elias bar Shinaya, Metropolitan of Nisibis, is the most remarkable writer of this century. Appointed Bishop of Beit Nouhadre in 1002, and of Nisibis in 1008, he occupied the see more than forty years and survived the Patriarch Elias. He is the author of a Syriac grammer, hymns, metrical homilies, letters, and a collection of canonical decisions. His most important work is his "Chronography", written in 1019; it includes a chronicle and a treatise on the calender (ed. Brooks-Chalot, Paris, 1009-10). Elias also wrote in Arabic several dogmatic and moral treatises. Abdisho bar Bahriz, who became Bishop of Arbela and Mosul in 1030, is the author of a collection of "Laws and Juridical Sentences". Among the Jacobites were: John of Maroun (d. 1003), the author of a commentary on the Book of Wisdom; and Isho bar Shoushan, Patriarch of Antioch under the name of John (1064-73). He composed a liturgy, canons, a treatise in defence of the Syrian custom of mixing salt and oil in the Eucharistic bread, four poems on the pillage of Nelitene by the Turks (1058), and several letters in Syriac or Arabic. At the time of his death he was engaged in collecting the works of St. Ephrem and Issac of Antioch.
In the thirteenth century the Nestorians also began to write in Arabic. Elias III Abuhalim, Metropolitan of Nisibis and afterwards patriarch (1176-90), composed prayers and wrote letters. John bar Malkon, who took the name of Ishoyahb when he became Bishop of Nisibis (1190), is the author of a grammatical treatise. The monk Simeon of Shanklawa about the same period wrote a chronological treatise and a poem in enigmatic style. He is probably the author of the "Book of the Fathers", which has been ascribed to Simeon bar Sabbaê (fourth century). His disciple John bar Zoubi is chiefly known for his grammatical works.
The Jacobites had able writers. John, Bishop of Harran and Mardin, wrote on the capture of Edessa by Zangui (1144). James bar Salibi is the most prolific writer of the century. He took the name of Dionysius when he became Bishop of Marash in 1154; in 1166 Michael transferred him to Amida, where he died in 1171. His most important work is his commentary on the Old and New Testament, a vast compilation in which he cites or recapitulates the exegesis of the Western Syrians. Among his other writings were: a commentary on the "Centuries" of Evagrius, a commentary on dialectics, letters, an abridgment of the histories of the Fathers, saints, and martyrs, a collection of canons, several theological treatises, two liturgies, an explanation of the Mass (ed. Labourt, Paris, 1903), a voluminous treatise against the heresies, a treatise on Providence, homilies, and of occasional verses. His commentaries and most of his other works are extant. Michael the Syrian (Michael the Great), the son of a priest of Nelitene, was Abbot of Barasuma when he was elected patriarch (1166-99). He is the author of several liturgical works, but his chief work is his "Chronicle" (ed. Chalot, Paris, 1898-1911). It is the most voluminous historical compilation transmitted to us by the Syrians; that of Bar Hebraeus is generally only a faithful abridgement of it. Many earlier documents are inserted or summarized in it; the author furnishes valuable information concerning the historians who preceded him, and for his own period furnishes interesting details concerning the occupation of Edessa by the Crusaders and the wars of the Moslem princes who occupied Asia Minor, especially Cappadocia. Michael's "Chronicle" begins with the Creation and stops with the death of Saladin (1196). Theodore bar Wahboun a disciple of Michael, who rebelled against him and had himself named patriarch by the dissatisfied bishops, is the author of a liturgy.
The thirteenth century marks the end of Syriac literature. Among the Jacobites were: James (Severus) bar Shakako, Bishop of Mosul (d. 1241), whose "Dialogues" are a philosophical course, and his "Book of Treasures" a course in theology; Aharon (John) bar Madani who was Bishop of Mardin, Maphrian (1232), later patriarch (1252-61), and the author of numerous poems; and Maphrian Gregory bar Hebraeus, a man of encyclopedic learning, whose name worthily terminates this list. Mention must be made of the book of the "Knowledge of Truth" (ed. Kayser, Leipzig, 1889), the author of which plans to assemble in one religious community Christians, Jews, and Moslems; also of the chronicle, likewise anonymous, recently discovered by Mgr Rahmani. Among the Nestorians were Solomon, Bishop of Bassora (c. 1222) whose chief work is the "Book of the Bee", an historico-theological compilation in which he inserted numerous legends (ed. Burge, Oxford, 1886); George Warda and Khamis bar Kardahe, authors of numerous hymns, in the Nestorian office. Gabriel Kamsa, author of a theological poem, and John of Mosul who wrote edifying poems, belong to the second half of the century. The history of the Patriarch Yaballaha III (1281-1318) is a very curious document; his successor Timotheus II is the author of a book on the Sacraments. Addisho bar Brika is the last writer deserving of mention. He was Bishop of Nisibis and died in 1318. His most useful work is his "Catalogue of writers", a sort of literary history of the East Syrians (ed. Assemani, "Bibli. Orientalis", III); he concludes with a list of his own numerous and various works: commentaries on the Old and New Testaments, a work on the Life of Christ, one against heresies, one on the mysteries of the Greek philosophers, twelve treatises on the sciences. These works of his have been lost, but we possess his "Nomocanon", or methodical collection of canon law, and his theological treatise called "The Pearl" (both edited by Mai, Rome, 1838), his "Rule of Ecclesiastical Judgements", a kind of code of procedure, fifty metrical homilies which form the "Book of the Paradise of Eden", and twenty-two poems on love and wisdom. From the fourteenth century Syriac literature produced no works of value. The few authors who cultivated it showed neither talent nor originality; nevertheless useful indications concerning local history may be found in their occasional writings.
The great services rendered to scholarship by translations which form a large part of Syriac literature should not be lost sight of; they include both profane and Christian works. The former were chiefly Greek scientific and theological works, principally those ofAristotle and his school. It was through this intermediary that the Arabs became acquainted with scientific culture, and came into contact with Hellenic philosophy, so that the important part they played in the propagation of the sciences during the Middle Ageshad its origin in Syriac literature. The "Romance of Alexander" and that of "Kalila and Dimna" were both translated from the Pahlowi about the sixth century. A portion of the works of the most celebrated of the Greek fathers of the fourth and fifth centuries were translated into Syriac; they possess only a secondary importance where we have the original texts, but are of the greatest value when they represent lost works, as is the case with regard to the "Apology of Aristides", the festal letters of St. Athanasius, the treatise of Titus of Bosra against the Manichaeans, the Theophany of Eusebius, the commentaries of Cyril of Alexandria on St. Luke, the works of Severus of Antioch, the commentary of Theodore of Mopsuestia on St. John and his treatise of the Incarnation, the Apology of Nestorius, etc.
J.B. CHABOT 
Transcribed by Joseph P. Thomas 
In memory of Father Placid, C.M.I.
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The System of Leibniz
I. LIFE OF LEIBNIZ
Gottfried Wilhelm von Leibniz was born at Leipzig on 21 June (1 July), 1646. In 1661 he entered the University of Leipzig as a student of philosophy and law, and in 1666 obtained the degree of Doctor of Law at Altdorf. The following year he met the diplomat Baron von Boineburg, at whose suggestion he entered the diplomatic service of the Elector of Mainz. The years 1672 to 1676 he spent as diplomatic representative of Mainz at the Court of Louis XIV. During this time he paid a visit to London and made the acquaintance of the most learned English mathematicians, scientists, and theologians of the day. While at Paris he became acquainted with prominent representatives of Catholicism, and began to interest himself in the questions which were in dispute between Catholics and Protestants. In 1676 he accepted the position of librarian, archivist, and court councillor to the Duke of Brunswick. The remaining years of his life were spent at Hanover, with the exception of a brief interval in which he journeyed to Rome and to Vienna for the purpose of examining documents relating to the history of the House of Brunswick. He died at Hanover on 14 Nov., 1716.
As a mathematician Leibniz claims with Newton the distinction of having invented (in 1675) differential calculus. As a scientist he appreciated and encharged the use of observation and experiment: "I prefer," he said, "a Leeuwenhoek who tells me what he sees to a Cartesian who tells me what he thinks." As a historian he emphasized the importance of the study of documents and archives. As a philologist he laid stress on the value of the comparative study of languages, and made some contributions to the history of German. As a philosopher he is undoubtedly the foremost German thinker of the eighteenth century, Kant being generally reckoned among nineteenth-century philosophers. Finally, as a student of statecraft he realized the importance of freedom of conscience and made persistent, well-meant, though unsuccessful efforts to reconcile Catholics and Protestants.
II. LEIBNIZ AND CATHOLICISM
When Leibniz became librarian and archivist of the House of Brunswick in 1676, the Duke of Brunswick was Johann Friedrich, a recent convert to Catholicism. Almost immediately Leibniz began to exert himself in the cause of reconciliation between Catholics and Protestants. At Paris he had come to know many prominent Jesuits and Oratorians, and now he began his celebrated correspondence with Bossuet. With the sanction of the duke and the approval, not only of the vicar Apostolic, but of Innocent XI, the project to find a basis of agreement between Protestants and Catholics in Hanover was inaugurated. Leibniz soon took the place of Molanus, president of the Hanoverian Consistory, as the representative of the Protestant claims. He tried to reconcile the Catholic principle of authority with the Protestant principle of free enquiry. He favoured a species of syncretic Christianity first proposed at the University of Helmstadt, which adopted for its creed an eclectic formula made up of the dogmas supposed to have been held by the primitive Church. Finally he drew up a statement of Catholic doctrine, entitled "Systema Theologicum", which he tells us met the approval not only of Bishop Spinola of Wiener-Neustadt, who conducted, so to speak, the case for the Catholics, but also of "the Pope, the Cardinals, the General of the Jesuits, the Master of the Sacred Palace and others." The negotiations were continued even after the death of Duke Johann Friedrich in 1679. Leibniz, it should be understood, was actuated as much by patriotic motives as he was by religious considerations. He saw clearly that one of the greatest sources of weakness in the German States was the lack of religious unity and the absence of the spirit of toleration. Indeed, the role he played was that of a diplomat rather than that of a theologian. However, his correspondence with Bossuet and Pelisson and his acquaintance with many prominent Catholics produced a real change in his attitude towards the Church, and, although he adopted for his own creed a kind of eclectic rationalisticChristianity, he ceased in 1696 to frequent Protestant services. The causes of the failure of his negotiations have been variously summed up by different historians. One thing seems clear: Louis XIV, who, through Bossuet, professed his approval of Leibniz's project, had very potent political reasons for placing obstacles in the way of Leibniz's irenic efforts. Leibniz, it should be added, met with little success in his other plan of conciliation, namely, his scheme for the union of Protestants among themselves.
III. LEIBNIZ AND LEARNED SOCIETIES
In 1700 Leibniz, through the munificence of his royal pupil Princess Sophie Charlotte, wife of Frederick the First of Prussia, founded the Society (afterwards called the Academy) of Sciences of Berlin, and was appointed its first president. In 1711, and again in 1712 and 1716 he was accorded an interview with Peter the Great, and suggested the formation of a similar society at St. Petersburg. In 1689, during his visit to Rome, he was elected a member of the pontifical Accademia Fisico-Mattematica .
IV. LEIBNIZ'S WORKS
Since the discovery in 1903 of fifteen thousand letters and unedited fragments of Leibniz's works at Hanover, the learned world has come to realize the full force of a saying of Leibniz himself: "He who knows me by my published works alone does not know me at all" (Qui me non nisi editis novit, non novit). The works published during his lifetime or immediately after his death are, for the most part, treatises on particular portions of his philosophy. None of them gives an adequate account of his system in its entirety. The most important are
· "Disputatio metaphysica de principio individui,"
· "La monadologie ","Essais de théodicée", and
· "Nouveaux essais sur l'entendement humain," a reply, chapter by chapter, to Locke's "Essay".
Of Leibniz's treatises on religious topics the most important are:
· "Dialogus de religione rustici", a fragment, dated Paris, 1673, and treating of predestination;
· "Dialogue effectif sur la liberté de l'homme, et sur l'origine du mal," dated 1695, and treating of the same topic;
· "Letters" to Arnauld and others on transubstantiation,
· Letters, tracts, opuscula, etc., of an irenic character, e. g. "Variae definitiones ecclesiae" "De persona Christi", "Appendix, de resurrectione corporum", "De cultu sanctorum", letters to Pelisson, Bossuet, Mme de Brinon, etc.
· contributions to mystical theology, e.g. "Von der wahren Theologia Mystica", "Dialogues" on the psychology of mysticism.
V. LEIBNIZ'S PHILOSOPHY
As a philosopher Leibniz exhibited that many-sidedness which characterized his mental activity in general. His sympathies were broad, his convictions were eclectic, and his aim was not so much that of the synthetic thinker who would found a new system of philosophy, as that of a philosophic diplomatist who would reconcile all existing systems by demonstrating their essential harmony. Consequently, his starting-point is very different from that of Descartes. Descartes believed that his first duty was to doubt all the conclusions of all his predecessors; Leibniz was of the opinion that his duty was to show how near all his predecessors had come to the truth. Descartes was convinced, or at least assumed the conviction, that all the philosophers who went before him were in error, because they appeared to be involved in inextricable contradictions- Leibniz was equally well convinced that all the great systems agree fundamentally, and that their unanimity on essentials is a fair indication that they are in the right. Leibniz therefore resolved, not to isolate himself from the philosophical, scientific, and literary efforts of his predecessors and contemporaries, but, on the contrary, to utilize everything that the human mind had up to his time achieved, to discover agreement where discord and contradiction semed to reign, and thus to establish a permanent peace among contending schools. Even thinkers so widely separated as Plato and Democritus, Aristotle and Descartes, the Scholastics and modern physicists, hold certain doctrines in common, and Leibniz makes it the business of his philosophy to single out those doctrines, explain the manifold bearings of each, remove apparent contradictions, and so accomplish a diplomatic triumph where others had like Descartes, but made confusion worse confounded. The philosophy, to which Leibniz thus ascribed irenics as one of its chief aims, is a partial idealism. Its principal tenets are:
· The doctrine of monads,
· pre-established harmony,
· the law of continuity, and
· optimism.
(1) The Doctrine of Monads
Like Descartes and Spinoza, Leibniz attaches great importance to the notion of substance. But, while they define substance as independent existence, he defines substance in terms of independent action. The notion of substance as essentially inert (see OCCASIONALISM) is fundamentally erroneous. Substance is essentially active: to be is to act. Now, since the independence of substance is an independence in regard to action, not in regard to existence, there is no reason for maintaining, as Descartes and Spinoza maintained, that substance is one. Substance is, indeed, essentially individual, because it is a centre of independent action but it is no less essentially manifold, since actions are many and varied. The independent, manifold centres of activity are calledmonads. The monad has been compared to the atom, and is, indeed, like it in many respects. Like the atom, it is simple (devoid of parts), indivisible, and indestructible. However, the indivisibility of the atom is not absolute but only relative to our power of analysing it chemically, while the indivisibility of the monad is absolute, the monad being a metaphysical point, a centre of force, incapable of being analysed or separated in any way. Again, according to the Atomists, all atoms are alike: according to Leibniz no two monads can be exactly alike. Finally, the most important difference between the atom and the monad is this: the atom is material, and performs only material functions; the monad is immaterial and, in so far as it represents other monads, functions in an immaterial manner. The monads therefore, of which all substances are composed, and which are, in reality, the only substances existing, are more like souls than bodies. Indeed, Leibniz does not hesitate to call them souls and to draw the obvious inference that all nature is animated (panpsychism).
The immateriality of the monad consists in its power of representation. Each monad is a microcosm, or universe in miniature. It is, rather, a mirror of the entire universe, because it is in relation with all other monads, and to that extent reflects them all, so that an all-seeing eye looking at one monad could see reflected in it all the rest of creation. Of course, this representation is different in different kinds of monads. The uncreated monad, God, mirrors all things clearly and adequately. The created monad which is the human soul-the "queen-monad"-represents consciously but not with perfect clearness. And, according as we descend the scale from man to the lowest mineral substance, the region of clear representation diminishes and the region of obscure representation increases. The extent of clear representation in the monad is an index of its immateriality. Every monad, except the uncreated monad, is, therefore partly material and partly immaterial. The material element in the monad corresponds to the passivity of materia prima, and the immaterial element to the activity of the forma substantialis. Thus, Leibniz imagined, the Scholastic doctrine of matter and form is reconciled with modern science. At the same time, he imagined, the doctrine of monads embodies what is true in the atomism of Democritus and does not exclude what is true in Plato's immaterialism.
The universe, therefore, as Leibniz represented it, is made up of an infinite number of indivisible monads which rise in a scale of ascending immaterialism from the lowest particle of mineral dust up to the highest created intellect. The lowest monad has only a most imperfect glimmering of immateriality, and the highest has still some remnant of materiality attached to it. In this way the doctrine of monads strives to reconcile materiaiism and idealism by teaching that everything created is partly material and partly immaterial. For matter is not separated from spirit by an abrupt difference, such as Descartes imagined to exist between body and mind. Neither are the functions of the immaterial generically different from the functions of material substance. The mineral, which attracts and is attracted, has an incipient or inchoate power of perception; the plant, which in so many different ways adapts itself to its environment, is in a sense aware of its surroundings, though not conscious of them. The animal by its power of sensation rises by imperceptible steps above the mentality of the Plant and between the highest or most "intelligent" anii mals and the lowest savages there is no very violent break in the continuity of the development of mental power. All this Leibniz maintains without any thought, apparently, of genetic dependence of man on animal, animal on plant, or plant on mineral. He has no theory of descent or ascent. He merely records the absence of "breaks" in the plan of continuity, as it presents itself to his mind. He is not concerned with the problem of origins, but rather with the Cartesian problem of the alleged antithesis between mind and matter. How to bridge the imaginary chasm between mind which thinks, and matter which is extended, was the problem to which all the philosophers of the eighteenth century addressed themselves. Spinoza merged mind and matter in the one infinite substance; the materialists merged mind in matter; the immaterialists merged matter in mind; Hume denied the terms of the problem, when he reasoned away both matter and mind and left only appearances. Leibniz, diplomat and peacemaker, toned matter up and toned mind down until they gave forth what he considered unison. Or, if we are to go back to the original figure of speech, he spanned the chasm by his definition of substance as action. Representation is action; representation is a function of so-called material things as well as of those which are generally called immaterial. Representation, rising from the most rudimentary "little perception" (petite perception) in the mineral up to "apperception" in the human soul, is the bond of substantial continuity, the bridge that joins together the two kinds of substances, matter and mind which Descartes so inconsiderately separated. There is no doubt that Leibniz was conscious of this aim of his philosophy. His opposition to "immoderate Cartesianism" was openly acknowledged in his philosophical treatises as well as in his lectures. He looked upon Spinoza's conclusions as being the logical outcome of Descartes's erroneous definition of substance. "Spinoza", he wrote, "simply said out loud what Descartes was thinking, but did not dare to express". But while he had in view the refutation of extreme Cartesianism, he must have intended also by means of his doctrine of monads to stem the current of materialism which had set in in England and was soon to sweep before it in France many of the ideas which he cherished.
(2) The Doctrine of Pre-established Harmony
"Every present state of a simple substance is a natural consequence of its preceding state, in such a way that its present is always the cause of its future" ("Monadologie," thesis xxii). "The soul follows its own laws, and the body has its laws. They are fitted to each other in virtue of the pre-established harmony among all substances, since they are all representations of one and the same universe" (op. cit., thesis lxxviii) . From Descartes's doctrine that matter is essentially inert, Malebranche (q. v.) had drawn the conclusion that material substances cannot be true causes, but only occasions of the effects produced by God (Occasionalism). Leibniz wished to avoid this conclusion. At the same time, he had reduced all the activity of the monad to immanent activity. That is he had defined substance as action, and explained that the essential action of substance is representation He saw clearly, then, that there can be no interaction among monads. The monad, he said, has "no windows" through which the activity of other monads can enter it. The only recourse left him is to maintain that each monad unfolds its own activity, pursues, as it were, its career of representation independently of other monads. This would make each monad a monarch. If, however, there were no control of the activities of the monad, the world would be a chaos, not the cosmos that it is. We must, therefore, conceive that God at the beginning of creation so arranged things that the changes in one monad correspond perfectly to those in the other monads which belong to its system. In the case of the soul and body, for instance, neither has a real influence on the other: but, just as two clocks may be so perfectly constructed and so accurately adjusted that, though independent of each other, they keep exactly the same time, so it is arranged that the monads of the body put forth their activity in such a way that to each physical activity of the monads of the body there corresponds a psychical activity of the monad of the soul. This is the famous doctrine of pre-established harmony. "According to this system", says Leibniz, "bodies act as if (to suppose the impossible) there were no souls at all, and souls act as if there were no bodies, and yet both body and soul act as if the one were influencing the other" (op. cit., thesis lxxxii). Thus the monad is not really a monarch, but a subject of God's Kingdom, which is the universe, "the true city of God".
If we take this doctrine literally, and deny all influence of one monad on another, we are forced at once to ask: How, then, is it possible for the monad to represent, if it is not acted upon? Leibniz's answer would be that he denied to the monad all communication from without, he affirmed that the monad has no windows on the outside, but he did not deny that in the heart of the monad is a door that opens on the Infinite and from that side it is in communication with all other monads. Here Leibniz passes over the problem from metaphysics to mysticism. If harmony is unity in diversity, the unity in the pre-established harmony is not so much a unity of source, as a unity of final destiny. All things "co-operate" in the universe not only because God is the Source from whom they all spring, but still more so because God is the End towards which they are all tending, and the Perfection which they are all striving to attain.
(3) Law of Continuity
From the description of the monads given above, it is clear that all kinds and conditions of created things shade off by gradual differences, the lower appearing to be merely an inferior degree of the higher. There are no "breaks" in the continuity of nature, no "gaps" between mineral plant, animal, and man. The counter-view is the law of indiscernibles. There can be no meaningless duplication in nature. No two monads can be exactly alike. No two objects, no two events can be entirely similar, for, if they were, they would not, Leibniz thinks, be two but one. The application of these principles led Leibniz to adopt the view that, while every thing differs from every other thing, there are no true opposites. Rest, for instance, may be considered as infinitely minute motion; the fluid is a solid with a lower degree of solidity, animals are men with infinitely small reason, and so forth The application to the theory of the differential calculus is obvious.
(4) Optimism
In the center of the vast harmonious system of monads which we call the universe is God, the original, infinite monad. His power, His wisdom, His goodness are infinite. When, therefore, He created the system of monads, He created them as good as they could possibly be, and established among them the best possible kind of harmony. The world, therefore, is the best possible world, and the supreme law of finite being is the lex melioris. The Will of God must realize what His understanding recognizes as more perfect. Leibniz represents the possible monads as present for all eternity in the mind of God -- in them was the impulse towards actualization -- and the more perfect the possible monad the more strongly did it possess this impulse. There went on, therefore, so to speak, a competition before the throne of God, in which the best monads conquered, and, as God could not but see that they were the best, He could not but will their realization. Behind the lex melioris is therefore, a more fundamental law, the law of sufficient reason, which is that "things or events are real when there is a sufficient reason for their existence." This is a fundamental law of thought, as well as a primary law of being.
The four doctrines here outlined may be said to sum up Leibniz's metaphysical teaching. They find their principal application in his psychology and his theodicy.
(5) Psychology
In the "Nouveaux Essais," which were written in refutation of Locke's "Essay", Leibniz develops his doctrines regarding the human soul and the origin and nature of knowledge. The power of representation, which is common to all monads, makes its first appearance in souls as perception. Perception, when it reaches the level of consciousness, becomes apperception. The Cartesians "have fallen into a serious error in that they treat as non-existent those perceptions of which we are not conscious." Perception is found in all monads; in those monads which we call souls there is apperception, but there is a large subconscious region of souls in which there are perceptions. Perceptions are the source of apperceptions. They are the source also of volitions, because impulse, or appetite, is nothing but the tendency of one perception towards another. From perception, therefore, which is found in everything, up to intelligence and volition, which are peculiar to man there are imperceptibly small grades of differentiation.
Whence, then, come our ideas? The question is already answered in Leibniz's general principles. Since intelligence is only a differentiation of that immanent action which all monads possess, our ideas must be the result of the self-activity of the monad called the human soul. The soul has "no doors or windows" towards the side facing the external world. No ideas can come from that direction. All our ideas are innate. The Aristotelian maxim, "there is nothing in the intellect that was not previously in the senses," must be amended by the addition of the phrase, "except the intellect itself". The intellect is the source as well as the subject of all our ideas. These ideas, however subjective their origin, have objective value, because, by virtue of the harmony pre-established from the beginning of the universe, the evolution of the psychic monad from virtual to actual knowledge is paralleled by the evolution in the outside world of the physical monad from virtual to actual activity.
Leibniz has no difficulty in establishing the immateriality of the soul. All monads are immaterial or rather, partly immaterial and partly material. The human soul is no exception- its "immateriality" is not absolute, but only relative, in the sense that in it the region of clear representation is so much greater than the region of obscure representation that the latter is practically a negligible quantity. Similarly, the immortality of the human soul is not absolutely speaking, a unique privilege. All monads are immortal. Each monad being an independent self-active, source of action, neither dependent on other monads nor influenced by them, it can continue acting without interference forever. The human soul is peculiar in this, that its consciousness (apperception) enables it to realize this independence, and therefore the soul's consciousness of its immortality is what makes human immortality to be different from every other immortality.
(6) Theodicy
The work entitled "Théodicée", a treatise on natural theology, was intended as a refutation of the Encyclopeedist, Bayle, who had tried to show that reason and faith are incompatible. In it Leibniz takes up:
· the existence of God
· the problem of evil, and
· the question of optimism.
Existence of God
Leibniz, true to his eclectic temperament, admits the validity of all the various arguments for the existence of God. He adduces the argument from the contingency of finite being, recasts the ontological argument used by Descartes (see GOD), and adds the argument from the nature of the necessity of our ideas. The third of these arguments is really Platonic in its origin. Its validity depends on the fact that our ideas are necessary, not merely in a hypothetical, but in an absolute and categorical sense, and on the further contention that a necessity of that kind cannot be explained unless we grant that an absolutely necessary Being exists.
(b) Problem of Evil
This problem is discussed at length in the "Théodicée" and in many of Leibniz's letters. The law of continuity requires that there be no abrupt differences among monads. God, therefore, although He wished to create the best possible world, and did, in fact, create the best world that was in se possible, could not create monads which were all perfect, each in its own kind. He was under no necessity of His own Nature, but He was obliged, as it were, by the terms of the problem, to lead up to perfection by passing through various degrees of imperfection. Leibniz distinguishes metaphysical evil, which is mere finiteness, or imperfection in general, physical evil, which is suffering, and moral evil, which is sin. God permits these to exist, since the nature of the universe demands variety and gradation, but He reduces them to the minimum, and makes them to serve a higher purpose, the beauty and harmony of creation as a whole. Leibniz faces resolutely the problem of reconciling the existence of evil with the goodness and omnipotence of God. He reminds us that we see only a part of God's creation, that part, namely, which is nearest to ourselves, and, for that reason, makes the largest demand on our sympathy. We should learn he says, to look beyond our own immediate environment, to observe the larger and more perfect world above us. Where our sympathies are involved, we should not allow the prevalence of evil to overpower our feelings, but should exercise our faith and our love of God, where we can view God's works more impersonally, we should realize that evil and imperfection are always and everywhere made to serve the purpose of harmony, symmetry, and beauty.
(c) Optimism
Leibniz is, therefore, an optimist, both because he maintains as a general metaphysical principle that the world which exists is the best possible world, and because in his discussion of the problem of evil he tries to trace out principles that will "justify the ways ofGod to man" in a manner compatible with God's goodness. It had become the fashion among materialists and freethinkers to draw an over-gloomy picture of the universe as a place of pain, suffering, and sin, and to ask triumphantly: "How can a good God, if He is omnipotent, permit such a state of things?" Leibniz's answer, though not entirely original, is correct. Evil should be considered in relation not to the parts of reality, but to reality as a whole. Many evils are "in other respects" good. And, when, in the final resort, we cannot see a definite rational solution of a perplexing problem, we should fall back on faith, which, especially in regard to the problem of evil, aids reason.
(7) Leibniz's Ethics
We have seen that, although the monad is by definition independent, and, therefore, a monarch in its own realm, vet, by virtue of preestablished harmony the multitude of monads which make up the universe are organized into a kingdom of spirits, of which God is the Supreme Ruler, a city of God, governed by Divine Providence, or, more correctly still, a family, of which God is the Father. Now, there is "a harmony between the physical realm of nature and the moral realm of grace" (" Monadologie ", thesis lxxxviii); monads making progress along natural lines towards perfection are progressing at the same time along moral lines towards happiness. The essential perfection of a monad is, of course, perfect distinctness of representation. The more the human soul progresses in distinctness of ideas, the more insight it obtains into the connection of all things and the harmony of the whole universe. From this realization springs the impulse to love others, that is to seek the happiness of others as well as one's own. The road to happiness is, therefore through an increase of theoretical insight into tie universe and through an increase in love which naturally follows an increase of knowledge. The moral man, while he thus promotes his own happiness by seeking the happiness of others, fulfils at the same time the Will of God. Goodness and piety are, therefore, identical.
VII. INFLUENCE OF LEIBNIZ
Through his controversy with Clarke concerning the nature of space and the existence of atoms, and also on account of the rivalry between himself and Newton in respect to the discovery of the calculus, Leibniz came to be well known to the learned world in England at the end of the seventeenth century and the beginning of the eighteenth. His residence in Paris brought him into contact with the great men of the court of Louis XIV, as well as with almost all the writers of that age who were distinguished either in the world of science or in that of theology. It was, however, in his own country that he became best known as a philosopher. The multiplicity of his interests and the variety of the tasks he set himself to accomplish were unfavourable to the systematic development of his philosophical doctrines. It was due to the efforts of his follower Christian Wolff (1679-1754), who reduced his teachings to more compact form, that he exerted the influence which he did on the movement known as the German Illumination. In point of fact, until Kant began the public exposition of his critical philosophy, Leibniz was the dominant mind in the world of philosophy in Germany. And his influence was, on the whole, salutary. It is true that his philosophy is unreal. His fundamental conception, that of substance, is more worthy of a poet and a mystic than of a philosopher and a scientist -- nevertheless, like Plato, he is to be judged by the loftiness of his speculations, not by his lack of scientific precision. He did his share in stemming the tide of materialism, and helped to preserve spiritual and aesthetic ideals until such time as they could be treated constructively, as they were by the greatest thinkers in the nineteenth century.
WILLIAM TURNER 
Transcribed by Tomas Hancil
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Szatmár
DIOCESE OF SZATMAR (SZATMARIENSIS)
Diocese in Hungary, suffragan of Eger, from which it was formed, by King Francis I, at the same time as the See of Kassa. The diocese includes the counties (Komitate) of Szatmár, Bereg, Mármaros, Ugocsa, Ungvar, and a small part of the district of Szabolcs. The first bishop was Stephen Fischer (1804-7), later Archbishop of Eger. Of his successors may be mentioned: Peter Klobusiczky (1807-21), who rendered great service in the organization of the diocese; John Hám (1827-57), who gave great attention to education. Under them the cathedral as enlarged and renewed, and several other churches were built. Many of the charitable institutions of the diocese owe their foundation to Hám, whose beatification is under consideration. Tiburtius Boromisza (1906) is the present bishop. His residence is at Szatmár-Németi. The diocese is divided into 5 archdeaneries, and consists of 95 parishes. The clergy number 177. There are: 1 titular abbey, 2 titular provostships, and 15 monasteries with 703 members. The chapter consists of 6 members and 6 titular canons. Roman Catholics number 149,807; and Greek Catholics, 625,627.
A. Katolikus Magyarorszag, Catholic Hungary (Budapest, 1901); Schematismus (1864, 1910).
A. ALDASY 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Szatmár
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Sze-Ch'wan (Eastern)
Vicariate Apostolic of Eastern Sze-Ch'wan
The mission of Eastern Sze-ch'wan was separated from North-western Sze-ch'wan and erected in a Vicariate Apostolic in 1856. Its first name was South-eastern Sze-ch'wan. There were nine European and ten native priests. The Right Rev. Mgr Desflèces (1844-87), titular bishop of Sinita, was elected first vicar Apostolic. Missionaries and Christians had at first to undergo many persecutions. At last after the Franco-Chinese War in 1860, they obtained entire freedom to preach the Christian doctrine. In 1860 the mission was divided into two vicariates Apostolic: Eastern and Southern Sze-ch'wan. The missionaries got from Chinese officials a piece of ground in the city of Ch'ung-k'ing, as compensation for the losses undergone by the mission. New persecutions broke out. At Yu-yang Father Eyraud was put in jail, Fathers Mabileau and Rigaud were murdered. At Kien-Kiang Fathers Hue and Tay were killed in 1873. On 8 March, 1876, the settlements of the Christians were pillaged at Kiang-pe. Father Coupat was elected co-adjutor in 1882, and in 1888 succeeded Bishop Desflèces, appointed Archbishop of Mandianopolis. In 1886 the buildings of the mission at Ch'ung-k'ing were pillaged and destroyed. The bishop and missionaries had to retire into the Chinese tribunal. In 1891 the Right Rev. Mgr Chouvellon, titular Bishop of Dansars, succeeded Bishop Coupat. In 1898 Fr. Fleury was captured by Yu-man-tse and kept as prisoner for several moths. The mission is confided to the Society of the Foreign Missions of Paris. The present vicar Apostolic is the Right Rev. Celestin-Felix-Joseph Chouvellon, consecrated Bishop of Dansara in 1891. He resides at Ch'ung-k'ing. In 1889 the mission numbered: 1 bishop, 32 missionaries, 33 native priests, 2 seminaries with 74 students, 151 schools, with 1963 pupils, 105 churches or chapels, 31,359 Catholics. In 1910 there were 1 bishop, 51 missionaries, 46 native priests, 3 seminaries with 130 students, 341 schools, with 5365 pupils, 175 churches or chapels, 3 orphanages with 327 orphans, 40,587 Catholics.
LAUNAY, Atlas de la société des missions-étrangères (1890).
V.H. MONTANAR
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Sze-Ch'wan (North-western)
Vicariate Apostolic of North-western Sze-Ch'wan
The mission of North-eastern Sze-ch'wan includes the territories known as Ch'wan-si and Ch'-wan-pe, the cities of Kiong-chu, Ya-y-hien, the principality of Mu-pin, and a part of the civil prefecture of of Tsechu. There are 25,000,000 inhabitants, 23,000,000 are Chinese, and 1,500,000 are Barbarian Man-tse. On 17 August, 1658, the Holy See entrusted the mission of Sze-ch'wan to Bishop Pallu, of the Society of Foreign Missions of Paris, Vicar Apostolic on Tong-king. But neither Bishop Pallu nor his successor, Bishop de Lyonne (1699-1713), who was the first vicar Apostolic of Sze-ch'wan, could get into the province. In 1707, Fathers de la Balluère and Basset, of the Society of the Foreign Missions of Paris, and Fathers Mullener and Appiani, priests of the Congregation of St. Vincent de Paul, got into Sze-ch'wan where they found some Christians who had emigrated from other provinces. Father de la Balluère, elected vicar Apostolic in 1713, died in 1715 before being consecrated bishop. Father Mullener was consecrated titular Bishop of Myriopolis in 1717. Bishop Enjobert de Martillat succeeded him. He established the Institute of the Christian Virgins. The following four missionaries were elected as vicars Apostolic, but were not consecrated bishops: Fathers Lacerre, Maigrot (1752), de Raymond (1756), Kerhervé (1756). It is only from the year 1765 and the consecration of Bishop Pottier (1769-92) that really dates the existence of this mission. It numbered then about 4,000 Christians, including those of Yu-nan and Kwei-chu. Fathers Delpont and Devaux died in the jails of Pekin; Bishop de St-Martin (1784-1801), coadjutor and successor to Bishop Pottier, was banished with Father Dufresse. 40,000 pagans were christened. Bishop Dufresse (1801-15) succeeded Bishop Saint-Martin, with Bishop Frenchant as coadjutor (1802-1806). The synod of Sze-ch'wan took place and completed the organization of the mission. On 14 September, 1815, Blessed Gabriel Taurin-Dufresse, titular bishop of Tabraca, was sentenced to death and executed. He was beatified in 1900. At the death of the bishop, Sze-ch'wan had only two missionaries, and the Christians were everywhere persecuted. The awful persecution came to an end only in 1840, two years after the death of Bishop Fontana (1820-1838), whom Bishop Perocheau (1838-61) succeeded. in 1840, Yu-nan was separated from Sze-ch'wan; Kwei-chou was separated in 1846, South-eastern Sze-ch'wan in 1856, and Southern Sze-ch'wan in 1861. Bishop Pinchon, co-adjutor in 1858, succeeded Bishop Perocheau in 1861. In 1864 the seminary of Mu-pin was burned and many Christians killed. On 28 May, 1895, the buildings of the Protestants at Chen-chu were destroyed, and the following day the Catholic settlements has a similar fate. The mission of North-western Sze-ch'wan is entrusted to the Society of the Foreign Missions of Paris. The present vicar Apostolic is the Right Rev. Marie-Julien Dunand, consecrated in 1903 titular Bishop of Caloe. He resides at Chen-tu. In 1890 the mission numbered: 1 bishop, 27 missionaries, 39 native priests, 2 seminaries with 87 students, 413 schools, with 3023 pupils, 43 churches or chapels, 38,800 Catholics. In 1910 there were 1 bishop, 39 missionaries, 49 native priests, 3 seminaries with 110 seminarians, 340 schools, with 5322 pupils, 5 orphanages with 962 orphans, 105 churches or chapels, 45,000 Catholics.
LAUNAY, Atlas des missions de la société des missions-étrangères (1890).
V.H. MONTANAR
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Sze-Ch'wan (Southern)
Vicariate Apostolic of Southern Sze-Ch'wan
On 24 January, 1860, the mission of Southern Sze-ch'wan was separated from Eastern Sze-ch'wan and erected into a vicariate Apostolic by a Decree of Pius IX. The Right Rev. Mgr Pichon, titular Bishop of Heliopolis, was the first vicar Apostolic. The mission numbered 12,000 Catholics, and the bishop there was the only European missionary with three native priests and four chapels. Bishop Desflèches gave him one missionary, Father Larcher, and one Chinese priest. In 1862 Bishop Pichon established a seminary at Ho-ti-keou. In 1871 he died in France, and Bishop Lepley succeeded him. On 28 May, 1895, the buildings of the Protestants at Chen-tu were destroyed. The following day the settlements of Bishop Dunand were also ruined. About half of the Catholic settlements in the Southern Sze-ch'wan missions were destroyed. Bishop Chatagnon escaped into the tribunal of Mei-Chou. In July, 1898, a new persecution broke out. In 1900 the mission did not suffer much from the Boxers. In 1902 there was an awful persecution. From 1895 to 1904 there were about thirty Christians murdered on account of their faith. The mission is entrusted to the Society of the Foreign Missions of Paris. The present vicar Apostolic is the Right Rev. Marc Chatagon, titular Bishop of Chersonesus, who resides at Sui-fu, and has as his co-adjutor Right Rev. Pierre-Marie Fayolle, consecrated titular Bishop of Lampas in 1909. In 1910 the mission of Kien-Chang was separated from Southern Sze-ch'wan, and Father J.-B.-Marie de Guébriant elected bishop and first vicar Apostolic. As this mission has been newly formed, it has been impossible to get any information about the number of Christians. In 1889 the mission numbered: 1 bishop, 26 missionaries, 9 native priests, 50 catechists, 38 churches or chapels, 1 seminaries with 31 students, 68 schools, with 1265 pupils, 18,000 Catholics. In 1910 there were 2 bishop, 40 missionaries, 15 native priests, 98 catechists, 2 seminaries with 115 students, 280 schools, with 5765 pupils, 6 orphanages with 153 orphans, 104 churches or chapels, 36,618 Catholics.
Compte rendu de la société des missions-étrangères, 1910
V.H. MONTANAR
T
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Tabæ
Titular see in Caria, suffragan of Stauropolis; according to Strabo (XII, 570, 576) it was located in a plain in Phrygia on the boundaries of Caria. Stephanus Byzantius (s. v.) mentions two cities of this name, one in Lydia, the other in Caria. Livy (XXXVIII, 13) says that it was on the frontier of Pisidia towards the coast of the Gulf of Pamphylia. The town in question, however, some coins of which are extant, was one which claimed to have been founded by one Tabus. Others derive its name from tabi, which in Semitic languages means "good", and others from a native word taba, meaning "rock", which seems a probable derivation. In 189 B. C. the consul Gneius Malius Vulso, having defeated the natives who blocked his passage, exacted from Tabæ a fine of 25 talents and 10,000 medimni of wheat. Three bishops of Tabæ are known: Rufinus, present at the Council of Ephesus (431); Severus, at Constantinople (553); Basilius, at Nicæa (787) (Le Quien, "Oriens christ.", I, 905). The "Notitiæ Episcopatuum" continue to mention the see among the suffragans of Stauropolis until the thirteenth century. Tabæ is now the village of Davas which gives its name to a caza of the vilayet of Smyrna; some inscriptions and numerous ancient remains are found.
SMITH, Dict. of Greek and Roman Geogr., s. v.; PAPE-BENSELER, Wörterbuch der griechischen Eigennamen, s. v.; TEXIER, Asie mineure (Paris, 1862), 466.
S. PÉTRIDÈS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Tabasco
(TABASQUENSIS)
Diocese in the Republic of Mexico, suffragan of the Archbishopric of Yucatán. It comprises the State of Tabasco, having an area of 10,872 sq. miles and a population (in 1910) of 183,805. The bishop and the governor reside at San Juan Bautista, founded in 1598 under the name of Villa de Felipe II, known as Villa Hermosa till 1826, when it got its present name. The city has at present (1910) a population of 12,084 inhabitants. In the decree of Charles V, 19 September, 1525, we read: — "At the request and with the express assent of the said Bishop Don Fray Julián Garcés, we declare, make known, and appoint as the boundaries of the said Bishopric of Yucatán and Santa Maria de los Remedios the following provinces and territories: First, the entire Province of Tlaxcaltechle, and San Juan de Ullua . . . .; the Villa de Medellín and the territory of Tabasco", etc. The Gospel was preached here in the early period of the Spanish conquest. In 1545 the Dominican Fathers going to Chiapas passed through Tabasco and in 1578 organized the house of Oxolotlán, the first vicar of which was Padre Tomás Aguilar. Christianity in Tabasco must already have made considerable progress, for Philip II during the time of the Viceroy Velasco planned the erection of a see there. Philip III also intended to do so, in 1609, but was unsuccessful. Another futile attempt was made in 1680. Finally, in 1864, Mgr. Rodriguez de la Gala, Apostolic administrator, later Bishop, of Yucatán, promoted the establishment of a see which was created by Leo XIII on the petition of Mgr. Labastida, Archbishop of Mexico. The new diocese was established in 1880 from parishes taken from the Sees of Chiapas, Oaxaca, and Yucatán. It was suffragan to the Archdiocese of Mexico until 1891; to the See of Oaxaca from 1891 till 1906; and finally in 1906 to the See of Yucatán. The diocese contains: an ecclesiastical seminary with 6 students; 7 parochial schools; 4 Catholic colleges, and about 600 alumni; a Protestant college with 25 pupils; and 3 churches.
VERA, Catecismo geográfico-histórico-estadístico de la Iglesia mexicana (Amecameca, 1881); CARILLO, El Obispado de Yukatán (Mérida, 1895).
CAMILLUS CRIVELLI. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Tabbora
A titular see in Africa Proconsularis, suffragan of Carthage. Tabbora or Talbora has been identified with two groups of ruins rather close to each other, now called Tembra, west of Bijga (ancient Bisica) in the valley of Wady Siliana, Tunis. Two bishops are known: Marinus, present at the Conference of Carthage (411), where his rival was Victor, also rival of the Bishop of Bisica; and Constantine, who signed the letter from the bishops of the province to Paul, Patriarch of Constantinople, against the Monothelites (646).
TOULOTTE, Géog. de l'Afrique Chrétienne: Proconsulaire (Paris, 1892), 257.
S. PÉTRIDÈS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Tabernacle
(Latin tabernaculum, tent).
Tabernacle in Biblical parlance usually designates the movable tent-like sanctuary of the Hebrews before the erection of Solomon's Temple. The various expressions in the Hebrew text in reference to the Tabernacle ('ohel, tent; 'ohel mo'ed, tent of meeting; 'ohel ha-'eduth, tent of the testimony; mishkan, dwelling; mishkan ha- 'eduth, dwelling of the testimony; mishkan 'ohel, dwelling of the tent; beth Yahweh, house of Yahweh; godesh, holy; miqdash, sanctuary; hekal, temple),while enabling us to form a fair idea of this construction, raise, by the seeming consistency of the passages in which they severally occur, many problems with which all modern commentators of the Scriptures have to grapple. Thus, Exodus describes the ark as sheltered in a tent (xxxiii, 7; Hebr. 'ohel mo'ed), whose position was "without the camp afar off" (Cf. Num., xi, 16 sqq.; 24-30; xii; Deut., xxxi, 14 sqq.), guarded by "Josue the son of Nun" (11), and at the door of which Yahweh was wont to manifest himself to Moses (9-11; cf. Num., xii, 5; Deut., xxxi, 15). That this "tent of tryst" (or better, perhaps, "tent of the oracle") was not identical with the tabernacle modern independent critics urge from the fact that this 'ohel mo'ed was in existence before Beseleel and Ooliab commenced the construction of the Tabernacle (Ex., xxxv-xxxvi) and that the customary place of the latter was in the very midst of the encampment (Num., ii, 1 sqq.; x, 15 sqq.). Much stress is laid upon this and other seeming discrepancies to conclude that the description of the tabernacle found in Ex., xxv-xxxi, xxxix-xl, is the work of post-exilian authors of the Priestly Code.
Assuming, however, the historical accuracy of the Biblical narratives, we shall limit ourselves here to a brief description of that "portable sanctuary" of the Hebrews. In this sanctuary we should distinguish the tent or tabernacle proper from the sacred enclosure in which the tent stood. The "court of the tabernacle" (Ex., xxvii, 9) was a rectangular space, measuring 100 by 50 cubits (probably the Egyptian cubit, 203/4 ins.), screened off by curtains of "fine twisted linen" (xxvii, 9), 5 cubits high, 100 cubits long on the north and south sides, 50 on the east and 15 on the west, and 20 cubits on either side of the entrance. The entrance was closed by a hanging of fine twisted linen , embroidered in violet, purple, and scarlet and "twice dyed" on a white ground (probable meaning of Ex., xxvii, 16). All these curtains were suspended from sixty pillars, but not in a "loose and flowing manner", as Josephus wrongly states, since the total length of the curtains is exactly the same as the perimeter of the court, one pillar being assigned to every five cubits of curtain. These pillars of setimwood, five cubits high, stood on bases ("sockets", Ex., xxxix, 39) of brass and were held in position by means of cords (ibid., xxxix, 40) fastened to brass pegs ("pins", ibid., xxxv, 18) which were stuck in the ground; the pillars ended in a capital ("head", Exod., xxxix, 17, etc.; we must believe that the height given above includes both the base and capital of the pillar) with a band or necking (to hang the curtain) overlaid with silver. East of the entrance were found successively: the altar of holocausts (Ex., xxvii, 1-8, etc.), the brazen layer (xxx, 18-21; xxxviii, 8, etc.),and the tabernacle proper. The latter was conceived to be the dwelling-tent of God; hence it consisted essentially of curtains, the wooden framework, though indispensable, being only of secondary importance. The whole structure measured 30 by 10 cubits, and was divided into two sections; the one to the west, the "Holy Place", containing the altar of incense, the golden candlestick, and the table of shewbreads; and the other, the "Holy of Holies", containing the Ark of the Covenant with the propitiatory and the cherubim. These sections were respectively 20 and 10 cubits long.
Jewish exegetical tradition, followed by almost every Christian exponent of the Bible, understood the wooden framework to be made up of 48 massive boards (rather beams) of setim wood, measuring 10 by 11/2 by 1 cubit, placed side by side. This means a weight (about fifty tons) out of proportion with what these beams would have to bear and very difficult of transportation. Some modern scholars having studied more closely the technical terms used in the original adopt another view. According to them the "boards" of the tabernacle must be understood as light frames consisting of two uprights joined (probably at the top, middle, and bottom) by ties or cross-rails (the "mortises" in Ex., xxvi, 17). Of these frames, overlaid with gold (xxvi, 29), there were 20 on the north side of the tabernacle, 20 on the south, and 6 on the east. To provide solidity and rigidity, a slanting frame was put at the north-east and south-east corners to buttress the structure (xxvi, 23); the lower part of the uprights was sunk deep into silver sockets or bases, probably to be understood as square blocks (about 1 cubit high and 3/4 cubit square); finally, five wooden bars, passing through rings attached to the frames, ran along the sides (xxvi, 26-28). On the west the frames were to be replaced by five pillars of setimwood overlaid with gold, sunk in brass bases, and crowned with golden capitals (xxvi, 37). Four pillars of the same workmanship, with silver bases, separated the Holy Place from the Holy of Holies.
A curtain, two pieces of fine tapestry joined by golden rings, was spread over the whole framework; each piece of tapestry consisted of five strips, 28 by 4 cubits, fitted together by loops. The total dimension of this being 20 by 40 cubits, it must have reached on the north and south the top of the bases, against which it was possibly fixed (there were loops at the top of the curtains likely for this purpose), whereas on the east it reached to the ground. Covering this curtain was another woven of goats' hair (the ordinary tent material), fitted in somewhat similarly; its dimensions, 11 (6+5)x4=44 by 30 cubits, were so calculated as to cover entirely the inside curtain on the north, east, and south sides and to hang down doubled on the west side, thus covering the tops and capitals of the pillars (Ex., xxvi, 7-13). Two outer coverings (no dimensions are given), one of dyed rams' skin and one of dugongs' skin, protected the whole structure. A hanging of apparently the same workmanship as that closing the entrance of the court, screened the entrance of the tabernacle (ibid., 36); finally, a veil of the same tapestry as the inner curtain, hooked from the four pillars mentioned above, completed the separation of the Holy of Holies from the Holy Place.
History
Delayed by the people's outburst of idolatrous worship pending the long intercourse of Moses with God on Mount Sinai, the construction was achieved by the skilful workmen selected by God, and was dedicated on the first day of the second year after the flight from Egypt. Henceforth the tabernacle, under the special care of the Levites of the family of Gerson, accompanied the Israelites through their wanderings in the wilderness; during marches, it came after the first six tribes and before the other six (Num., ii, 3-34); in encampments, it occupied the middle of the camp, three tribes being on each side. After the crossing of the Jordan, it remained very likely at Galgala until its removal to Silo (Jos., xviii, 1), where it remained many years. In Saul's time we hear of the tabernacle at Nobe (I Kings, xxi, 1-6), and later at Gabaon (I Par., xvi, 39), until Solomon had it removed to his new Temple (III Kings, viii, 4; II Par., v, 5). It disappeared in the first years of the sixth century B.C., being either taken away by the Babylonian army in 588, or, if credence be given the letter prefacing II Mach., hidden by Jeremias in an unknown and secure place.
JOSEPHUS, Jewish Antiquities, III, vi; PHILO, De Vita Moysis. Talmud Babyl.: Tract. Middoth, a baraitha gives the opinions of the ancient doctors on the subject. BROWN, The Tabernacle (6th ed., 1899); ORR, The Problem of the O.T. (New York, 1906); OTTLEY, Aspects of the O.T. (Oxford, 1897); WELLHAUSEN, Prolegomena (Edinburgh, 1885); WESTCOTT, Essay on the General Significance of the Tabernacle in The Epistle to the Hebrews (New York, 1889), 233 sqq.; B HR, Symbolik des mosaisch. Kultus (1837-39); FRIEDRICH, Symbolik der mos. Stiftshütte (Leipzig, 1841); GRAF, Die geschichtl. Bücher des A. T. (Leipzig, 1866), 51 sqq.; NEUMANN, Die Stiftshütte (Gotha, 1861); POPPER, Der bibl. Bericht ber die Stiftshütte (Leipzig, 1862); RIGGENBACH, Die mosaisch. Stiftshütte (1861); SCHICK, Stiftshütte u. Tempel (1898).
CHARLES L. SOUVAY 
Reynir Gudmundsson
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Tabernacle
(TABERNACULUM).
Tabernacle signified in the Middle Ages sometimes a ciborium-altar, a structure resting on pillars and covered with a baldachino that was set over an altar, sometimes an ostensory or monstrance, a tower-shaped vessel for preserving and exhibiting relics and theBlessed Sacrament, sometimes, lastly, like to-day, it was the name of the vessel holding the pyx. That is, at the present time in ecclesiastical usage it is only the name for the receptacle or case placed upon the table of the high altar or of another altar in which the vessels containing the Blessed Sacrament, as the ciborium, monstrance, custodia, are kept. As a rule, in cathedrals and monastic churches it is not set upon the high altar but upon a side altar, or the altar of a special sacramentary chapel; this is to be done both on account of the reverence due the Holy Sacrament and to avoid impeding the course of the ceremonies in solemn functions at the high altar. On the other hand it is generally to be placed upon the high altar in parish churches as the most befitting position ("Cærem. ep.", I, xii, No. 8; "Rit. rom.", tit. IV, i, no. 6; S.C. Episc., 10 February, 1579). A number of decisions have been given by the Sacred Congregation of Rites regarding the tabernacle. According to these, to mention the more important decisions, relics and pictures are not to be displayed for veneration either on or before the tabernacle ("Decreta auth.", nos. 2613, 2906). Neither is it permissible to place a vase of flowers in such manner before the door of the tabernacle as to conceal it (no. 2067). The interior of the tabernacle must either be gilded or covered with white silk (no. 4035, ad 4); but the exterior is to be equipped with a mantle-like hanging, that must be either always white or is to be changed according to the colour of the day; this hanging is called the canopeum (no. 3520; cf. "Rit. rom., loc. cit.). A benediction of the tabernacle is customary but is not prescribed.
HISTORY
In the Middle Ages there was no uniform custom in regard to the place where the Blessed Sacrament was kept. The Fourth Lateran Council and many provincial and diocesan synods held in the Middle Ages require only that the Host be kept in a secure, well-fastened receptacle. At the most they demand that it be put in a clean, conspicuous place. Only a few synods designate the spot more closely, as the Synods of Cologne (1281) and of Münster (1279) which commanded that it was to be kept above the altar and protected by locking with a key. In general, four main methods of preserving the Blessed Sacrament may be distinguished in medieval times:
· in a cabinet in the sacristy, a custom that is connected with early Christian usage;
· in a cupboard in the wall of the choir or in a projection from one of the walls which was constructed like a tower, was called Sacrament-House, and sometimes reached up to the vaulting;
· in a dove or pyx, surrounded by a cover or receptacle and generally surmounted by a small baldachino, which hung over the altar by a chain or cord;
· lastly, upon the altar table, either in the pyx alone or in a receptacle similar to a tabernacle, or in a small cupboard arranged in the reredos or predella of the altar.
This last method is mentioned in the "Admonitio synodalis" of the ninth century by Regino of Prüm (d. 915), later by Durandus, and in the regulations issued by the Synods of Trier and Münster already mentioned. Reredoses containing cupboards to hold theBlessed Sacrament can be proved to have existed as early as the fourteenth century, as, for instance, the altar of St. Clara in the Cologne cathedral, although they were not numerous until the end of the medieval period. The high altar dating from 1424 in the Church of St. Martin at Landshut, Bavaria, is an example of the combination of reredos and Sacrament-House. From the sixteenth century it became gradually, although slowly, more customary to preserve the Blessed Sacrament in a receptacle that rose above the altar table. This was the case above all at Rome, where the custom first came into use, and in Italy in general, influenced largely by the good example set by St. Charles Borromeo. The change came very slowly in France, where even in the eighteenth century it was still customary in many cathedrals to suspend the Blessed Sacrament over the altar, and also in Belgium and Germany, where the custom of using the Sacrament-House was maintained in many places until after the middle of the nineteenth century, when the decision of the Sacred Congregation of Rites of 21 August, 1863, put an end to the employment of such receptacles.
THIERS, Traité de l'exposition du St-Sacrement de l'autel (Paris, 1673); CORBLET, Hist. du Sacrement de l'Eucharistie, I (Paris, 1885); ROHAULT DE FLEURY, La Messe, II (Paris, 1883); LAIB AND SCHWARZ, Studien über die Geschichte des christl. Altars (Stuttgart, 1857); SCHMID, Der christl. Altar (Ratisbon, 1871); RAIBLE, Tabernakel Einst u. Jetzt (Freiburg, 1908).
JOSEPH BRAUN 
Transcribed by Wm Stuart French, Jr. 
Dedicated to Rev. Robert E. O'Kane
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Tabernacle Societies
The Association of Perpetual Adoration of the Blessed Sacrament and of work for poor churches was founded at Brussels in 1848 by Anne de Meeûs. By 1851 it had the approval of the bishops of Belgium. Within a few years a number of its members formed themselves into a religious congregation, that of the Sisters of Perpetual Adoration, Mdlle de Meeûs becoming the first superior general. In 1853 the society became an archconfraternity for Belgium, but quickly spread to the nearby countries where it met similar needs and received similar privileges, and in 1863 Pius IX granted the mother-society at Brussels the right to affiliate confraternities throughout the world, except in the city of Rome. This last restriction was removed with the mother-house of the Sisters of Perpetual Adoration was transferred to Rome, which then became the centre of the association. An archconfraternity with the same name and purpose already existing in Rome, but founded subsequent to that of Brussels, was merged with the latter. The statutes of the archconfraternity were approved by the Congregation of Bishops and Regulars, 12 January, 1880, and Leo XIII by a Brief of 21 June, 1881, approved its transfer to Rome and right to affiliate; and by a Brief of 30 July, 1895, granted it the title of Prima Primaria.
The members pledge themselves to spend an hour each month in adoration before the Blessed Sacrament and to pay yearly dues into a fund for the benefit of poor churches. The contributions are used to purchase materials for vestments which are made by women members of the society and given to poor churches. A great work is thus done and many churches have been benefited in Belgium, Germany, Austria, England, the United States, and the mission fields. The eleventh Eucharistic Congress was held in Brussels in 1898 in the church in which the society was founded, and on that occasion a glowing tribute was paid to its work. In Belgium alone it has nearly 200,000 members. Special mention should be made of the association as it is maintained in convents of Religious of the Sacred Heart. It was founded in the houses of the United States by Rev. Mother Hardey, then assistant superior general of the Society, on the occasion of her visit in 1874. She established it in connexion with the Sodality of the Children of Mary, and its marvellous growth and work for poor churches are attested by the annual reports issued by each house. Paris is the centre of the Archconfraternity of Perpetual Adoration and work for Tabernacles, founded there in the Church of St. Thomas Aquinas in 1846 and with affiliations in the dioceses of France and Algiers. It was approved by Pius IX in 1856 and made a confraternity in 1858.
BERINGER, Les Indulgences, II (Paris, 1905), 130, 133; RUGGIERI, L'oeuvre de l'Adoration perpetuelle et des eglises pauvres (Brussels, 1881); MARY ALOYSIA HARDEY, religious of the Sacred Heart (New York, 1910).
BLANCHE M. KELLY 
Transcribed by Thomas M. Barrett 
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Tabernacle Society
Notre Dame Convent, Philadelphia; a society of persons affiliated with the Association of Perpetual Adoration and Work for Churches in Rome. The Philadelphia organization was begun by five graduates of the convent in 1866, who formed the first Sodality of the Children of Mary in that city, affiliated with the Roman Sodality, who resolved to do some work for the altar. On 1 Oct., 1878, Archbishop Wood had the society affiliated to the Association of Perpetual Adoration and Work for Poor Churches in Brussels. This association was transferred to Rome in 1879 and the Philadelphia organization was aggregated to it 8 Oct., 1881. There are now 22 societies in the United States thus aggregated with the arch-association. The Philadelphia Association is authorized to affiliate parishes, and these share in all the benefits. From the beginning until the present the Philadelphia Society has enrolled over 10,000 members. It now has over 1800 active members in and around the city, and many more throughout the country in affiliated parishes. It has the approbation of 92 archbishops and bishops. It has helped about 4600 parishes and missions in every part of the United States, and many foreign countries. It expends about $4000 a year for materials which are made up by the members without compensation. About 100 sacred vessels are given away each year, and these are all donated, generally as memorials of the dead or for some favour received. The association publishes its "Annals" three times a year: the January number contains the report for the previous year.
Manual of Tabernacle Soc., and Annals of Association of Perpetual Adoration and Work for Poor Churches (Notre Dame Convent, Philadelphia).
JAMES P. TURNER 
Transcribed by Michael T. Barrett 
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Tacana Indians
The collective designation for a group of tribes constituting the Tacanan linguistic stock in different dialects, occupying the upper valleys of the Beni and Madre de Dios Rivers, on the eastern slope of the Andes, Department of Beni, north-western Bolivia. The group includes: the Tacana proper, the Isiamo, the Cavina, and the Aten or Leco, all missionized by the Franciscan Fathers of the College of Ocopa, Peru, about the end of the eighteenth century; the still uncivilized Toromona and Araume and several others; and the more remote Sapibocona of the Moxos mission farther to the south. In 1832 the five Tacana missions contained 5304 Christian Indians, while the wild Toromona were estimated at 1000 more. In 1852 the traveller Weddell spent some time at the mission of Guanay and has given us a good description of the Indians as he found them. In 1883 Heath reports them as greatly reduced, the 1000 Cavina of 1832 having dwindled to 70 souls. Like their neighbours, the Mozetena and Yurucare, the Tacana are noted for their light complexion, fine features, and tall stature, averaging over five and a half feet. Of their language, which is extremely guttural and jerky in pronunciation, we have vocabularies by Heath and Weddell, besides a small devotional publication. In their primitive condition they subsisted, and still do, by agriculture, hunting, and fishing, went naked except for feather decorations on dance occasions, and lived in small communities subject to petty chiefs. Some of their tribes were reputed cannibals. The civilized Tacana wear as their principal garment a sleeveless shirt or chemise, keeping the head and feet bare. They are expert at weaving and the making of straw hats, but are not industrious beyond their immediate needs.
ARMENTIA, Diario del Viaje al Madre de Dios (La Paz, 1890); BRINTON, American Race (New York, 1891); HEATH in Kansas City Review of Science, VI (Kansas City, 1883); MARKHAM, Tribes in the Valley of the Amazon in Jour. Anthrop. Institute, XXIV (London, 1895); D'ORBIGNY, L'Home Américain (2 vols., Paris, 1839); WEDDELL, Voyage dans le Nord de la Bolivie (Paris and London, 1853).
JAMES MOONEY 
Transcribed by Calvin H. Marousch 
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Tacapae[[@Headword:Tacapae]]

Tacapæ
Titular see of Tripolitana in northern Africa. The official list of titular sees of the Roman Curia calls this see Tacapæ; the ancient milestones bear the name Tacapas, Tacapa, Tacapes; the Greek name was probably Tacape. It is mentioned in numerous ancient geographical documents, but nothing is known of its history. It was located in the interior of Syrtis Minor in a fertile country, was provided with several roads, and was the commercial centre of the region. At first attached to Byzantium, in the third century it became a Roman colony and formed a part of Tripolitana. It is now Gabes, chief town of a civil control and the seat of a military commandery which comprises all the southern part of Tunis. It has 1200 inhabitants of whom 400 are French and live in an oasis due to the waters of Wady Gabes, with the two neighbouring villages of Djara (3000 inhabitants) and Menzel (300 inhabitants). Three of its bishops are known: Dulcitius, legate of the bishops of Tripolitanta to the Council of Carthage (403) and present at the Conference of Carthage in 411; Servilius, exiled by Huneric in 484; Caius or Gallus, legate of the bishops of his province to the Council of Carthage in 525. The see still survived under Justinian who fortified the town.
SMITH, Dict. of Greek and Roman Geogr., s.v.; MULLER, Notes to Ptolemy, ed. DIDOT, I, 626; TOULOTTE, Geographie de L'Afrique chretienne: Byzacene et Tripolitaine (Montreuil, 1894), 261; DIEHL, L'Afrique byzantine (Paris, 1896), passim.
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Tadama[[@Headword:Tadama]]

Tadama
Tadama, a titular see in Mauretania Cæsariensis, of which nothing, is known. Its bishop David is mentioned among the bishops of Mauretania Cæsariensis in the "Notitiæ episcopatuum" of 482. He is also the hundredth and fifth on the list of the bishops of that province who went in 484 to the Conference of Carthage and were subsequently exiled by Huneric. His name is followed by the word probatus, showing that he died in exile for the Faith.
TOULOTTE, Géographie de l'Afrique chrétienne: Maurétanies (Montreuil, 1894), 149.
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Tadeusz Kosciuszko[[@Headword:Tadeusz Kosciuszko]]

Tadeusz Kosciuszko
Polish patriot and soldier, b. near Novogrudok, Lithuania, Poland, 12 February, 1752; d. at Solothurn, Switzerland, 15 October, 1817. He was educated at the military schools of Warsaw and Versailles, and attained the rank of captain in the Polish army. When the American Revolution broke out he embarked for the scene of conflict and, joining Washington's army, received a commission as officer of engineers, 18 October, 1776. He served with distinction through the war, was made a brigadier general, and was voted the thanks of Congress. He then returned to Poland and lived for several years in retirement. In 1789, when the Polish army was reorganized, he was appointed a major-general and fought gallantly under Prince Poniatowski against the Russians. At the second partition of Poland, he resigned his commission and went to live in Leipzig. He headed the abortive revolution of Poland in 1794, and was wounded and captured by the Russians at the battle of Maciejowice, 10 October. Imprisoned for two years, he was liberated by Emperor Paul on parole and with many marks of esteem. Thereafter his life was passed in retirement. In 1797 he revisited the United States, receiving everywhere great honor and distinction. Congress voted him a grant of land and an addition to his pension. On his return to Europe he took up his residence near Paris, spending his time in agricultural pursuits. In 1806 Napoleon wished him to join in the invasion of Poland, but he felt bound by his parole to Russia and refused. He went to live in Switzerland in 1816, making his home at Solothurn, where he was killed by a fall from a horse. His remains, by direction of the Emperor Alexander, were taken to Krakow, where they were interred with solemn pomp in the cathedral near the tombs of Poniatowski and Sobieski. A mound 150 feet high, made of earth taken from every battle-field in Poland, was piled up in his honor in the outskirts of the city.
HASSARD, Hist. of U. S. (New York), GRIFFIN in Am. Cath. Hist. Researches (Philadelphia, April, 1910); MICHELET, Pologne et Russie, legende de Kosciuszko (Paris, 1851); IDEM, La Pologne martyre (1863); FALKENSTEIN, Kosciuszko (Leipzig, 1827); RYCHLICKI, Kosciuszko and the Partition of Poland (Krakow, 1872); CHODZKO, Histoire militaire, politique et privee de Kosciuszko (Paris, 1837).
THOMAS F. MEEHAN 
Transcribed by Joseph E. O'Connor

Taenarum (Greece)[[@Headword:Taenarum (Greece)]]

Tænarum
Tænarum, a titular see in Greece, suffragan of Corinth. Tænarum, or Tænarus, was situated five English miles north of Cape Tænarum, now Cape Matapan. It contained a temple of Demeter, also one of Aphrodite. It is to-day the village of Kyparrisos. After their freedom from the Spartan yoke, the maritime Laconians formed a confederation, and founded a capital, called Cænepolis, i. e. new town. From inscriptions we learn that this new city was really Tænarum, which still preserved its old name. However, there may have been two distinct cities, in close proximity; but there is no mention of Tænarum in the "Notitiæ episcopatuum", or of any of its bishops.
SMITH, Dict. of Greek and Roman Geog., s. v.; MÜLLER, Notes to Ptolemy. ad, DIDOT, I, 551.
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Taensa Indians
A tribe of Muskhogean stock and somewhat superior culture, living when first known on the west bank of the Mississippi, within the present limits of Tensas parish, Louisiana, and numbering perhaps 1200 souls, in several villages. The meaning of the name is unknown. In language, religion, and custom they were nearly identical with the celebrated Natchez, their near neighbours on the opposite bank of the Mississippi, a little lower down. The Taensa were sedentary and agricultural and expert canoe men, living in large houses described as having walls of earth, but more probably of logs plastered with clay, and roofed with mats of woven cane splits. Their chiefs exercised despotic power and were treated with great respect, in marked contrast to the custom among the northern tribes. On one occasion of a ceremonial visit to La Salle the chief was accompanied by attendants who, with their hands, swept the road in front of him as he advanced. Towards the French they manifested from the first a warm friendship, but although described by the early explorers as dignified, polished, docile, and even "humane", their religion, like that of the Natchez, was notable for its bloody rites. Their chief deities seem to have been the sun and the serpent. Their dome-shaped temple was surmounted by the figures of three eagles facing the rising sun, the outer walls and the roof being of cane mats painted entirely red, and the whole was surrounded with a palisade of stakes, on each of which was set a human skull, the remains of a former sacrifice. Inside was an altar, with a rope of human scalp locks, and a perpetual fire guarded day and night by two old priests. When a chief died his wives and personal attendants were killed that their spirits might accompany him to the other world. At one chief's funeral thirteen victims were thus slaughtered. On another occasion Father Montigny, being present, interposed and prevented the sacrifice. Shortly afterwards, during a thunder storm, the temple was struck by lightning and entirely consumed. The high priest interpreted this as a sign of the anger of the god at the neglect of the ancient custom, and for reparation called upon the women to throw their children into the fire. In response five mothers rushed forward and cast their infants into the flames and others were about to follow when the soldiers of Iberville's party interfered. The five mothers who had thus given their children to death were afterwards led in procession, clad in white robes woven from the fiber of the inner bark of the mulberry.
The Taensa may have been visited by De Soto's expedition in 1540, but their definite history dates from 1682, when the French commander La Salle, accompanied by Tonti and the Recollect Father Zenobius Membré, stopped at their villages for a day or two while descending the Mississippi and met a friendly reception. In 1686 Tonti again visited them, and in 1690 he made their villages the starting-point for his expedition to the west in search of La Salle. In 1698 they were terribly wasted by a smallpox epidemic which ravaged all the tribes of the lower Mississippi, but were still estimated at about 800. In the same year, Fathers F. J. de Montigny, Antoine Davion, and Thaumur de la Source were sent out from Quebec by the Seminary of Foreign Missions (Missions Etrangéres) which had undertaken work among the southern tribes. After a preliminary reconnaissance, Father Montigny, with powers of vicar-general from the Bishop of Quebec, went in 1699 to the Taensa, assigning Davion to the Tonica. Later on Father Buisson de St. Cosme, of the same seminary, arrived and was assigned to the Natchez. Father Montigny was well received, and, as has been stated, was able at the time to prevent the funeral slaughter on the death of the chief, as also to make peace between the Taensa and the Natchez. In 1700 they were visited by Iberville, governor of the Louisiana colony. The missions, however, did not prosper. Iberville himself was unfriendly to the Quebec order, and the Taensa and Tonica, while apparently kindly, were too much attached to their own ritual and custom to be moved. The murder of Father Foucault by a neighbouring hostile tribe, the Koroa, in 1702, led to the withdrawal of the seminary priests and the abandonment of the missions.
In 1706 the hostility of the Chickasaw and Yazoo compelled the Taensa to abandon their villages and retire lower down the river. In consequence of their treacherous attack upon a tribe which had given them shelter, they were again forced to become refugees and finally, about 1740, removed to Tensas river near Mobile, Alabama, under the protection of the French. They were still mainly heathen. On the cession of Mobile to the English in 1763 they, with several other small tribes, again moved over into Louisiana, settling on Red River, where they still resided in 1805, reduced then to 25 men or perhaps 100 souls. Some years later they removed south to Bayou Boeuf and thence to Grand Lake, after which the remnant disappears from history.
In 1880-2 considerable interest was aroused among philologists by the publication in Paris of what purported to be important material of the Taensa language, including papers, songs, a grammar and vocabulary, but which proved to be the fraudulent invention of a young clerical student named Parisot, or of some one else from whom the manuscripts had originally come. The deception was exposed by Brinton in 1885 and has been more recently pointed out by Swanton.
BRINTON, Essays of an Americanist (Philadelphia, 1890); FRENCH, Hist. Colls. of Louisiana, I (New York, 1846); HAMILTON, Colonial Mobile (Boston and New York, 1897); LE PAGE DU PRATZ, Hist. de la Louisane (3 vols., Paris, 1758, tr. London, 1763, 1774);MARGRY, Découvertes et établissements des Francais (6 vols., Paris, 1879, 1886); SHEA, Discovery and Exploration of the Mississippi Valley (New York, 1852; Albany, 1903); IDEM, Hist. Catholic Ind. Missions (New York, 1855 and 1870); SWANTON, Ind. Tribes of the Lower Miss. in Bulletin 43 of Bur. Am. Ethnology (Washington, 1911).
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Vicariate Apostolic of Tahiti
Tahiti, the most important of the Society Islands, has an area of 600 square miles and a population of 11,691 inhabitants, and lies between 17º 29' 30" and 17º 47' S. latitude and 151º 29' 53" and 151º 56' W. longitude. It was discovered by Wallis in 1757. This honour is also claimed for Fernández Quiros, the pilot of the Mendana expedition from Peru to the Philippines, about 1600. Bougainville, Cook, and other explorers made Tahiti famous in Paris as "La Nouvelle Cythère", and in London aroused an enthusiasm for "the lovely isle", which led to the formation, by Dr. Haweis and others, of the London Missionary Society in 1794-95, and the despatch of the "Duff" in 1796 with some 60 persons, missionaries and teachers of trades and crafts, for the conversion of the island and its neighbours. The representatives of the society made little progress until Pomaré II, King of Tahiti, accepted Protestantism in 1815. Under his successors they gained great influence in the island government. In 1836 two priests of the Congregation of the Sacred Hearts of Jesus and Mary of Picpus arrived in Tahiti from the Gambier Islands, where Catholicism had gained a foothold. They were twice expelled by Queen Pomaré IV, with the support and approbation of the English Protestant missionaries, and took their cause to Paris. In 1838 a French naval expedition exacted from Queen Pomaré an indemnity and guarantees for the future for French residents in the island. In 1841 a mission was established by the Congregation of Picpus. In 1842 Pomaré IV signed a convention with Admiral Dupetit-Thouars, establishing a French protectorate and guaranteeing full religious liberty in Tahiti, which was ratified by Louis-Philippe in 1843. An uprising of the natives against the protectorate resulted in a punitive expedition by the French admiral, the flight of Queen Pomaré, and the forcible expulsion from the island of Rev. W. T. Pritchard of the London Missionary Society, whom the admiral held responsible for the revolt. This act was disavowed by the French Government and an indemnity paid to Great Britain based upon the claim that Pritchard, at the time of his expulsion, had been appointed British consul.
In 1848 Tahiti with its dependent islands was detached from the Vicariate of the Marquesas, and placed under the able and scholarly Mgr Jaussen. In 1880 King Pomaré, with the consent of the French Chambers, proclaimed Tahiti an integral part of the French Republic. In 1887 the French Government secularized the schools. Upon the death of Mgr Jaussen in 1891 Mgr Verdier, his assistant since 1884, succeeded to his labours, made doubly difficult by the sectarian missions and the attitude of French officials. Since 1903 the various groups of French islands in Oceania, exclusive of New Caledonia and its dependencies, have been united in one homogeneous colonial establishment, administered from Tahiti by a governor and privy council, with an administrative council. The present Vicariate of Tahiti covers the Society group, the Leeward and Gambier Islands, the Tuamotu group, Tubuai and Rapa, all belonging to France; the Cook and Penrhyn Islands, annexed to New Zealand in 1902; Pitcairn (unattached) and Easter Island, belonging to Chile. The Mission consists of: 1 bishop (Mgr Hermel, whose residence is at Papeete, the chief town of Tahiti), 1 coadjutor with right of succession, 30 priests and several brothers of the Congregation of Picpus; 6 brothers of Ploërmel; 12 churches with resident pastors; 50 other churches and chapels; 24 Sisters of St. Joseph of Cluny; 1 boys' school; 1 girls' school; 20 parochial schools; 2 hospitals. The total population of the vicariate is estimated at 31,000 inhabitants, with 7700 Catholics.
RAMBAUD, La France coloniale (Paris, 1895); GAFFAREL, Les colonies françaises (Paris, 1893); DE LANESSAN, L'expansion coloniale de la France (Paris, 1886); LEROY-BEAULIEU, Colonisation chez les peuples modernes (Paris, 1908); PIOLET, Les missions catholiques françaises au XIXe siècle (Paris, 1902); BATTANDIER, Annuaire pontifical catholique (Rome, 1911); VIEILLEMARD, Missions catholiques de la Mélanésie, Micronesie et Polynésie (Paris, 1896); Missiones catholicœ (Rome, 1907); HAWEIS, Travel and Talk, 1885-93-95 (London and New York, 1896); LOVETT, Hist. of the London Missionary Society 1795-1895 (London, 1899); WILKS, Tahiti, a Review of the Origin, Character and Progress of French Roman Catholic Efforts for the Destruction of English Protestant Missions in the South Sea (London, 1844); PRITCHARD, Polynesian Reminiscences (London, 1866); NORMAN, Colonial France (London, 1886).
W. F. SANDS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Tait Indians[[@Headword:Tait Indians]]

Tait Indians
(Te-it, "Those up river").
A collective term for those members of the Cowichan tribe, of Salishan linguistic stock, occupying the Lower Fraser River, Yale District, British Columbia (Canada), between Nicomen and Yale, where they border upon the Thompson River Indians. They have several small reserves within the jurisdiction of Fraser River agency, of which the principal are Chehalis (116), Cheam (95), Hope (79), and Yale (76). From perhaps 3000 souls a century ago they have decreased, through smallpox, disease, and former dissipation, since the occupation of the country by the whites, to 932 in 1890 and 578 in 1910. The gospel was preached to them by the Oblates, beginning with Fr. Charles Grandidier in 1869, at which time the whole Cowichan tribe was sunk in the lowest stage of degradation from drunkenness and association with depraved whites, drunken murders being of almost nightly occurrence. Within two years they were completely reclaimed, all Christians, sober and law-abiding; all due, according to Protestanttestimony, "To the honest and persevering labours of a poor Catholic priest who receives no salary, and is fed by the Indians" ("The British Colonist", Victoria, B.C., 26 March, 1861, quoted in Morice, "History of the Catholic Church in Western Canada", II, 312). Of the whole number all but seventy-five are now Catholic, the others being Anglican or Methodist, and are officially reported as law-abiding, industrious, strictly moral, and generally temperate. Their principal educational centre is St. Mary's Mission, on the Fraser River, established in 1861 under the management of the Oblates assisted by the Sisters of St. Ann, besides a smaller and more recent mission school at Yale. Of the Cowichan language, which is spoken by a number of bands about Lower Fraser and on the opposite coast of Vancouver Island, very little has been recorded beyond some vocabularies by Tolmie and Dawson. A brief sketch of the ethnology of the tribe group is given by Boas in "Reports to the British Association for the Advancement of Science". In their primitive customs and characteristics they resembled the cognate Songish, Squamish, Shuswap, and Lillooet.
BOAS, First General Report on Indians of British Columbia in Reports to the British Association for the Advancement of Science (London, 1889); IDEM, Indian Tribes of the Lower Fraser River (loc. cit., 1890); Annual Reports of the Department of Indian Affairs of Canada (Ottawa); MORICE, History of the Catholic Church in Western Canada (2 vols., Toronto, 1910); TOLMIE AND DAWSON, Comparative Vocabularies . . . of British Columbia in Geological and Natural History Survey of Canada (Montreal, 1884).
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Takkali[[@Headword:Takkali]]

Takkali
(More proper Takhehi, plural Takhehlne).
The hybrid name by which the Carrier Indians of the northern interior of British Columbia were originally made known by the fur traders, who sometimes comprised under that denomination the Chilcotin and the Babine tribes as well. The Carriers proper inhabit more or less permanent villages disseminated from the forks of Lake Tatla in the north to Alexandria in the south or from 55°15' to 52°30' N. lat. They are subdivided into a number of septs, based mostly on differences in speech, all of which can be reduced to two main branches: the Lower and the Upper Carriers, the line of demarcation running between Stuart and Fraser Lakes. They number to-day some 1614 individuals, distributed in twelve villages. We may remark that under the fostering care of the missionaries, the population of some of these villages has of late years been constantly on the increase. This cannot be said of their southern neighbours, the Chilcotins, a rather restless horde now temporarily settled along the Chilcotin valley. As late as 1864 they still numbered fully 1500 souls; but attacks of smallpox and other causes have reduced their population to some 450. When the Babines in the north were first visited by the whites, those amongst them whom claimed as their home the valley of the lake named after them boasted alone a population of at least 2000. Together with their congeners on the Bulkley River they do not now number more that 430 souls.
Socially speaking, the Carriers and the Babines follow matriarchy, succession to titles and property among them being along the female line. They are in a a way ruled over by a number of hereditary petty chiefs, who alone own the land on which their co-clansmen hunt for the benefit of their respective headsmen. A number of clans divide the tribes, which in the eyes of the natives are the source of a relationship at least as binding as regular consanguinity is with us. Before the advent of the missionaries, the main duty of these chiefs, or noblemen, was the giving of noisy feasts, called "potlatches" on the North Pacific coats, which consisted in the public distribution, to the members of clans different from that of the donors, of eatables, dressed skins, blankets, and other pieces of wearing apparel. These bounties usually celebrated the demise of some individual. They had to be scrupulously reciprocated as soon as some similar occasion presented itself to the recipients of the same. The Chilcotins knew also of these "potlatches", but among them inheritance followed patrilinear principles, and their chiefs had more power because less numerous and unconnected with the clan system. With them the son of a chief succeeded his father, instead of a nephew taking the place of his maternal uncle as among the Carriers and Babines. Likewise, while the two last-named tribes cremated their dead, the Chilcotin buried them, usually on hills or knolls. The members of the three tribes believed in the immortality of the soul, and followed the religious system outlined in the article DÉNÉS, where the reason for the name Carrier and Babine will also be found.
The first contact of the Carriers with the whites dates from 1793; the Chilcotin first met them in 1808,and the Babines in 1812, while the first notions they obtained of the religion of the newcomers were derived from the Catholic servants of the traders among them. In 1842 the Carriers received their first missionary in the person of Rev. M. Demers, and four years later Father. J. Nobili not only retraced his itinerary but also evangelized the Babines. The good seed distributed by these apostolic men could not, however, come to full germination before the spring of 1873, when a permanent mission was established by Father J.-M. LeJacq, O.M.I., on the banks of Lake Stuart, whence the Carrier and Babine villages were periodically visited. The less sedentary Chilcotins had already received a few visits from this priest since 1867, the date of the foundation of St. Joseph's mission, some distance from their lands. The Carriers, especially, proved easily amenable to the Catholic ways of thinking, and in the course of years all of them were fully converted to the Catholic religion. Such was the state of affairs when A. G. Morice left the north after a residence of nineteen years among the Carriers. Though as religiously inclined, the Babines took more time to fully attain the moral standard presented to their appreciation. To-day all those aborigines are Catholics, and the conduct of most of them is an honour to the Faith they profess.
MACKENZIE, Voyages from Montreal to the Frozen Pacific Ocean (2 vols., London, 1801); HARMON, A Journal of Voyages (Andover, 1820); ROSS, Adventures on the Columbia River (New York, 1882): MacLEAN, Notes of a Twenty-Five Years' Service in the Hudson Bay Territory (London, 1849); MORICE, The Western Dénés (London, 1889); Idem, Carrier Sociology and Mythology (Ottawa, 1892); Idem, Notes on the Western Dénés (Toronto, 1894); Idem, Three Carrier Myths (Toronto, 1896); Idem, Au pays de l'ours noir (Paris, 1897); Idem, History of the Northern Interior of British Columbia (Toronto, 1894); Idem, Hist. of the Catholic Church in Western Canada (Toronto, 1910); Idem, The Great Déné Race (in course of publication at Vienna, Austria).
A.G. MORICE 
Transcribed by M. Donahue

Talmud[[@Headword:Talmud]]

Talmud
1. DEFINITION
Talmud was a post-Biblical substantive formation of Pi'el ("to teach"), and originally signified "doctrine" or "study". In a special sense, however, it meant the justification and explanation of religious and legal norms or Halakhoth ("conduct", signifying "the law in accordance with which the conduct of life is to be regulated"). When in the third century the Halakhoth collection of Jehuda I or the recorded Mishna became the chief object of study, the expression "Talmud" was applied chiefly to the discussions and explanations of the Mishna. Finally, it became the general designation for the Mishna itself and the collection of discussions concerned with it. For the latter the designation Gemara, interpreted as "completion" from the Hebrew and Aramaic words meaning "to complete", subsequently became the accepted term. The word first found entrance into the Talmud editions through Christian censorship; manuscripts and the old printed editions use the expression Talmud. We therefore understand by Talmud a compilation consisting of the Mishna, i.e. the codification of Jewish religious and legal norms, and of the Gemara, or the collection of discussions and explanations concerning the Mishna.
II. ORIGIN OF THE TALMUD
Since Esdras the foundation of the Jewish religious community was the law. Everything was regulated in accordance with fixed norms; nothing could be added or changed in the law laid down in the Pentateuch. Yet the ever-varying conditions of life called for new ordinances, and these were decreed in accordance with the needs of the time and the special cases to be determined. There were thus formed a traditional law and custom orally transmitted. Every decree of this kind (halakha), if it had existed from time immemorial and nothing further could be said in regard to its origin, was called a law given to Moses on Mount Sinai. Even for orthodox Judaism of today it is an article of faith that Moses, at the same time that he received the written law recorded in the Pentateuch, also received detailed explanations of the different laws, which were handed down by tradition as oral law. In addition to this the scribes at an early period attempted, by interpretation of the Torah, to make the law applicable to the changed conditions of life, to base the new precepts at least retrospectively on the Torah, and to draw out of it further religious laws. For this kind of Scriptural learning hermeneutic rules (Middoth) were at a later period established, at first seven, which were then divided into fourteen, and finally increased to thirty-two. All the older additions to the Torah as well as the constantly increasing new material were for a long time transmitted orally, and, according to the prevailing view, it was forbidden to record it in writing. But it is at all events wrong to assume that there was a formal prohibition to record Halakhoth in writing. The prohibition probably referred to written records intended for public use; for a fixed record of the traditional law would have acted as a hindrance to its further development in accordance with the existing needs of the day. It is by no means improbable that the final reduction of the Mishna was preceded by previous written records, especially after Rabbi Agiba, at the beginning of the second century, had divested the study of the law of its previous Midrash character and had undertaken to arrange the materials systematically. Among his pupils it was probably Rabbi Me'ir who continued these systematic labours. But of such collections only one finally attained canonical recognition, and therefore was called Mishna par excellence, viz. the one edited about the end of the second century of our era by Rabbi Jehuda I, called Ha-nashi (the prince) or Ha-gadosh (the saint) or simply the Rabbi. This then is our Mishna, the basis of the Talmud.
Rabbi Jehuda had adopted only a part of the doctrines, which in course of time had been handed down in the different schools. Although he selected what was most important, he sometimes omitted much that seemed important to others; and, on the other hand, it was felt that even the unimportant should not be allowed to sink into oblivion. In consequence, other collections soon originated, which, though not canonical, were nevertheless highly valued. All the Halakhoth which were not included in the Mishna of Jehuda received the name Baraithoth (sing. Baraitha, "omitted doctrine"). The most important Baraitha collection is the Tosephta.
The precise brevity of expression and the pregnant form in which the Mishna had codified the Halakhoth made an interpretation of them necessary, while the casuistic features of the work were a stimulus to further casuistic development. In the profound study and explanation of its contents much weight was placed upon the Haggada, i.e. the doctrines not included in the law (folklore, legends, historic recollections, ethics and didactics, etc.), of which Jehuda, who aimed to draw up a code of laws, had taken little or no account. Everything, in fact, that tradition offered was brought within the range of discussion. In order to give a suitable designation to the new tendency in the teaching of the law, scholars, up to the time of the final transcription of the Mishna, were known asTanna'im (sing Tanna, "teacher"), those who came after them, Amora'im (sing. Amora, "speaker"). The collection of the Amora'im, as finally recorded, was called, as stated above, Talmud, later Gemara: that of the Palestinian schools, the Palestinian Gemara, that of the Babylonian schools, the Babylonian Gemara. The combined edition of the Mishna and Gemara, or the Talmud in our sense of the word, discriminates, therefore, between Mishna and Palestinian Gemara, or "Palestinian Talmud", and Mishna and Babylonian Gemara or "Babylonian Talmud". The latter is meant when the Talmud without further specification is referred to.
III. THE MISHNA
(From the Hebrew word meaning "repetition", translated by the Fathers of the Church deuterosis). The word is a substantive formation from the Hebrew root meaning "to repeat". From this meaning was developed, in the language of the later schools, the characteristic method of all teaching and learning, particularly of doctrines orally transmitted, which was accomplished by repeated enunciation on the part of the teacher and frequent repetition on the part of the pupil. Both expressions thus became a term for the science of tradition, the former signifying the special study of orally transmitted law, the latter the law itself in contrast to the first one meaning the written law. But the expression is also used for each of the doctrines orally transmitted, and differs from Halakha in that the latter signifies the traditional law so far as it is binding, while the former designates it as an object of study. Furthermore, the word Mishna is applied to the systematic collection of such doctrines, and finally to that collection which alone has attained canonical recognition, i.e. the collection of Jehuda I. This collection represents Jewish law codified in that development which it received in the schools of Palestine up to the end of the second century after Christ. Through it the orally transmitted law was finally established along with the written law or the Torah. The foundation of this collection is formed by the collections which already existed before Jehuda, particularly that of Rabbi Me'ir. The Mishna does not pretend to be a collection of sources of the Halakha, but merely to teach it. Whether its fixation in writing was the work of Jehuda himself or took place after him is a debated point; but the former is the more probable theory. The only question then is how much of it he wrote; in the extended form which it now presents it could not have been written by him alone. It has evidently received additions in course of time, and in other respects also the text has been altered.
As regards the subject matter the Mishna is divided into six institutes or Sedarim; for this reason Jew are accustomed to call the Talmud Shas. Each Seder has a number (7-12) of treatises; these are divided into chapters or Peraqim, and each chapter into precepts. The six institutes and their treatises are as follows:
A. Seder Zera'im (harvest)
Containing in eleven treatises the laws on the cultivation of the soil and its products.
(1) Berakhoth (benedictions) blessings and prayers, particularly those in daily use. (2) Pe'a (corner), concerning the parts of the fields and their products which are to be left to the poor (cf. Lev., xix, 9 sq.; xxiii, 22; Deut., xxiv, 19 sq.) and in general concerning the poor laws. (3) Demai, more properly Dammai (doubtful), concerning the fruits of the soil of which it is doubtful whether the tithes have been paid. (4) Kil'ayim (heterogenea), concerning the unlawful combinations of plants, animals, and garments (cf. Lev., xix, 19; Deut. xxii, 9 sq.). (5) Shebi'ith (seventh), i.e. Sabbatical year (Deut., xv, 1 sq.). (6) Terumoth (heave offerings) for the priests (Num., xviii, 8 sq.; Deut., xviii, 4). (7) Ma'asroth (tithes) for the Levites (Num., xviii, 21 sq.). (8) Ma'aser sheni (second tithe), (Deut., xiv, 22 sq.; xxvi, 12 sq.) which had to be spent at Jerusalem. (9) Halla (yeast) (cf. Num., xv, 18 sq.). (10) 'Orla (foreskin) concerning uncircumcised fruits and trees (Lev., xix, 23). (11) Bikkurim (first fruits) brought to the temple (Deut., xxvi, 1 sq; Ex. xxiii, 19).
B. Seder Mo'ed (season of feasts)
Treats in twelve treatises of the precepts governing rest on the Sabbath, the other feast and holy days, as well as fast days. (1) Shabbath. (2) 'Erubin (combinations), the means by which one could circumvent especially onerous provisions of the Sabbath laws. (3) Pesahim (Passover). (4) Sheqalim (shekels), treats of the tax of half a shekel for the maintenance of Divine service in the temple (cf. Neh. x, 33), based upon Ex., xxx, 12 sq. (5) Yoma (day), i.e. day of expiation. (6) Sukka (Tabernacle), treats of the feast of Tabernacles. (7) Beca (egg), taken from the first word with which the treatise begins or Yom tob (feast), is concerned with the kinds of work permitted or prohibited on festivals. (8) Rosh hashana (beginning of the year), treats of the civil new year on the first of Tishri (Lev., xxiii, 24 sq.; Num. xxix, 1 sq.). (9) Ta'anith (fast). (10) Megilla (roll) of Esther, respecting the laws to be observed on the feast of Purim. (11) Mo'ed qatan (minor feast), the laws relating to the feasts intervening between the first and last days of the Passover and Sukkoth. (12) Hagiga (feast-offering), treats (chaps. i and iii) of the duty of pilgrimage to Jerusalem and the private offerings on such occasions (cf. Deut., xvi, 16 sq.).
C. Seder Nashim (women)
Elucidates in seven treatises the laws of marriage and all pertaining thereto, vows, and the marriage laws of the Nazarites. (l) Jebamoth, levirate marriages (Deut., xxv, 5 sq.). (2) Kethuboth ("marriage deeds" and marriage settlements). (3) Nedarim ("vows") and their annulment. (4) Nazir (Nazarite; cf. Num., vi). (5) Sota ("suspected woman"; cf. Num., v, 11 sq.). (6) Gittin (letters of divorce; cf. Deut., xxiv, 1 sq.). (7 Giddushin (betrothals).
D. Seder Nezigin "damages")
Explains in eight treatises civil and criminal law. In this institute are included the Eduyyoth, a collection of traditions, and the Haggadic treatise, Aboth.
The treatises 1-3, Baba Kamma (the first gate), Baba meci'a (the middle gate), and Baba bathra (the last gate), originally formed a single treatise, the subdivision of which was caused by its great length (30 chaps.). They treat of the laws of property, inheritance, and obligation. Baba Kamma treats of damages in a narrow sense (along with theft, robbery, and bodily injury) and the right to damages; Baba meci'a is concerned chiefly with legal questions in regard to capital and treats finding, deposits, interest and loans; Baba Bathra is concerned with questions of social polity (possessions, limitations, buying and selling, security, inheritance and documents). (4) Sanhedrin, treats of the law courts, legal processes, and criminal justice. (5) Makkoth (stripes), treats of punishment by stripes legally acknowledged (cf. Deut., xxv, 1 sq.). (6) Shebu'oth (oaths). (7) 'Eduyyoth (test), containing a collection of legal decisions gathered from the testimonies of distinguished authorities. (8) 'Aboda Zara (idolatry). (9) 'Aboth (fathers) or Pirqe Aboth (sections of fathers) contains ethical maxims of the Tanna'im (200 B.C. - A.D. 200). (10) Horayoth (decisions), concerning legal decisions and religious questions which were erroneously rendered.
E. Seder Qodashim (sacred things)
Treats in twelve treatises of the sacrifices, temple service, and dedicated objects (1) Zebahim (animal sacrifices). (2) Menahoth (meat offerings). (3) Hullin (things profane) of the sacrifice of pure and impure animals and of laws concerning food. (4) Bekhoroth (first born) of men and animals (cf. Ex., xiii, 2, 12 sq.; Lev., xxvii, 26 sq.; Num., viii, 16 sq.; xviii, 15 sq.; Deut., xv, 19 sq.) (5) 'Arakhin (valuations), that is equivalents to be given for the redemption of persons and things dedicated to God (Lev., xvii, 2 sq., xxv, 15 sq.). (6) Temura (exchange) of a sacred object (Lev., xxvii, 10-33). (7) Kerithoth (excisions), concerning the sins punished by this penalty, and what was to be done when anyone intentionally committed such a sin. (8) Me'ild (violation) of a sacred object (cf. Num., v, 6 sq.; Lev., v, 15 sq.). (9) Tamid (continual sacrifice), concerning the daily morning and evening sacrifice and the temple in general. (10) Middoth (measurements), a description of the temple and of the temple service. (11) Quinnim ("nest" of birds), of the sacrifices of doves by the poor (Lev., i, 14 sq.; xii, 8).
F. Seder Teharoth (purifications)
Treats in twelve treatises of the ordinances of cleanness and of purifications. (l) Kelim (vessels), treats of the conditions under which domestic utensils, garments, etc., become unclean. (2) Ohaloth (tents) of the defilement of dwellings by a corpse (Num., xix 14 sq.). (3) Nega'im (leprosy). (4) Para (red heifer; cf. Num., xix). (5) Teharoth (purifications) (euphemistically), treats of the lesser degrees of defilement lasting only till sunset. (6) Miqwa'oth (wells), the condition under which wells and reservoirs are fit to be used for ritual purification. (7) Nidda (menstruation). (8) Makhshirin (preparers), the conditions under which certain articles, by coming in contact with liquids, become ritually unclean (Lev., xi, 34, 37, 38). (9) Zabim (persons afflicted with running issues; cf. Lev., xv). (10) Tebul yom (immersed at day), i.e. the condition of the person who had taken the ritual bath, but who has not been perfectly purified by sunset. (11) Yadayim (hands), treats of the ritual uncleanness of the hands and their purification. (12) 'Uqcin (stalks) of fruits and shells and their ritual uncleanness.
In our editions the number of treatises is sixty-three; originally there were only sixty, because the four paragraphs of the treatise Baba kamma, Baba bathra, Baba meci'a, likewise Sanhedrin and Makkoth, formed only one treatise. The Mishna exists in three recensions: in the manuscripts of editions of the separate Mishna, in the Palestinian Talmud in which the commentaries of the Amora'im follow short passages of the Mishna, and in the Babylonian Talmud, in which the Gemara is appended to an entire chapter of the Mishna. The contents of the Mishna, aside from the treatises Aboth and Middoth, are with few exceptions Halakhic. The language, the so-called Mishna Hebrew or New Hebrew, is a fairly pure Hebrew, not without proof of a living development -- enriched by words borrowed from Greek and Latin and certain newly-created technical expressions, which seem partly developed as imitations of Roman legal formulas. The Mishna is cited by giving the treatise, chapter, and precept, e.g. 'Berakh, i, 1.
Among the commentators of the whole Mishna the following deserve special mention: Maimonides, the Hebrew translation of whose Arabic original is printed in most edition of the Mishna; Obadia di Bertinoro (d. 1510), Jom Tob Lippmann Heller (d. 1654), Jisrael Lipschutz (his Mishna with Commentary in 6 vols., Königsberg, 1830-50).
The first edition of the complete Mishna was at Naples in 1492. Texts with Hebrew commentaries exist in great numbers. Of importance as a Conformation of the Palestinian version is the edition of W. H. Lowe (Cambridge, 1883), after the Cambridge manuscript. Also deserving of mention are: "Misna . . . Latinitate donavit G. Lurenhusius" (text, Latin translation, notes, Latin translation of Maimonides and Obadia, 6 vols., Amsterdam, 1698-1703); "Mishnajoth", with punctuation and German translation in Hebrew letters, begun by Sammter (Berlin, 1887 -- still incomplete); Ger. tr. of the Mishna by Rabe (6 parts, Onolzbach, 1760-63).
IV. THE PALESTINIAN TALMUD
On the basic of the Mishna, juridical discussions were continued, at first in the schools of Palestine, particularly at Tiberias, in the third and fourth centuries. Through the final codification of the material thus collected, there arose in the second half of the fourth century the so-called Jerusalem, more properly Palestinian, Talmud. The usual opinion, which originated with Maimonides, that its author was Rabbi Jochanan, who lived in the third century is untenable because of the names of the later scholars which occur in it. In the Palestinian Talmud the text of the Mishna is taken sentence by sentence, and explained with increasingly casuistic acumen. The Baraithoth, i.e. the maxims of the Torah not found in the Mishna, as well as the legal paragraphs are always given in Hebrew, and so are most of the appended elucidations; the remainder is written in a West Aramaic dialect (G. Dalman, "Grammatik des judisch-Palastinischen Aramaisch", Leipzig, 1905). Along with the Halakha it contains rich Haggadic material. Whether the Palestinian Talmud ever included the entire Mishna is a matter of dispute. The only parts preserved are the commentaries on the first four Sedarim (with the exception of several chapters and the treatises Eduyyoth and Aboth) and on the three first divisions of the treatise Nidda in the sixth Seder. The supposed discovery by S. Friedländer of treatises on the fifth Seder is based upon a forgery (cf. "Theologische Literaturzeitung", 1908, col. 513 sq., and "Zeitschr. d. Deutsch. Morgenlandisch. Gesellsch.", LXII, 184). The Palestinian Talmud is generally cited by giving the treatise, chapter, page, and column after the Venetian and Cracow editions, mostly also the line, indicated by j (=jerus.) or pal.; e.g. pal. Makkoth, 2 Bl. 31d 56. Many scholars cite in the same manner as for the Mishna, but this is not to be recommended.
Editions: Venice (Bomberg), 1523-24; Cracow, 1609; Krotoshin, 1866; Zhitomir, 1860-67; Piotrkow, 1900-02. French translation by M. Schwab, 11 vols., Paris, 1879-80; I2 1890.
Several treatises are printed with Latin translations in Ugolini, "Thesaurus antiquitatum sacrarum", vols. XVII-XXX, Venice, 1755-65; Wunsche, "Der palastinische Talmud in seinen haggadischen Bestandteilen ins Deutsche übersetzt" (Zurich, 1880).
V. BABYLONIAN TALMUD
The Mishna is said to have been brought to Babylon by Aba Areka, generally called Rab (d. 247), a pupil of Rabbi Jehuda. In the schools there it became a norm of legal religious life and a basis of juridical discussion. But while in Palestine there was a greater tendency to preserve and propagate what had been handed down, the Babylonian Amora'im developed their interpretation of the law in all directions, which explains why the Babylonian Talmud acquired a greater significance for Judaism than the Palestinian. Thus the material grew rapidly and gradually led to a codification, which was undertaken by R. Ashi (d. 427), head of the school at Sura, and by R. Abina or Rabbina (d. 499), the last of the Amora im. The scholars who lived after him (at the end of the fifth and in the first half of the sixth centuries), called Sabora im ("those who reflect, examine", because they weighed and also completed what had been written by the Amora'im), are to be regarded as those who really completed the Babylonian Talmud.
Like the Palestinian, the Babylonian Talmud does not include the entire Mishna. In the first and sixth divisions only the treatises Berakhoth and Nidda are considered; in the second division Shegalim is omitted, in the fourth Eduyyoth and Aboth, in the fifth Middoth, Ginnim, and half of Tamid. It is indeed questionable if the greater number of these treatises were included in the Babylonian Gemara; Eduyyoth and Aboth are excluded, by reason of the subject matter, while the remainder treat for the most part ordinances which could not be applied outside of Palestine. The Babylonian Talmud therefore includes only 36 1/2 treatises, but is at least four times the extent of the Palestinian, although the latter deals with 39 treatises. The Haggada is even more fully represented than in the Palestinian. The language, excepting the legal paragraphs and the quotations of the older scholars and Palestinian rabbis, is that of the East Aramaic dialect of Babylonia (cf. Levias, "A Grammar of the Aramaic Idiom contained in the Babylonian Talmud", Cincinnati, 1900; M.L. Margolis, "Grammatik des babylonischen Talmuds", Munich, 1910). The Babylonian Talmud is cited according to treatise, folio, and page, as the content in nearly all the editions since that of the third Bomberg one (1548) is the same, e.g. Berakh 22a. In these editions there are usually appended at the end of the fourth Seder seven small treatises, partly from Talmudic, partly from post-Talmudic times, among which is the post-Talmudic treatise Sopherim (directions for the writer and public reader of the Torah). Among the commentaries the first place belongs to that of Rashi (d. 1105), completed by his grandson Samuel ben Me'ir (d. about 1174). Chiefly of a supplementary character are the works of the Tosaphists or authors of the Tosaphoth (additions), who lived in France and Germany during the twelfth and thirteenth centuries. They give amplifications and learned explanations of certain treatises. Other commentaries are enumerated by Strack, op. cit. infra, 149-51.
The Babylonian Talmud has often been printed but until the present time a critical edition has remained a desideratum. Material for this purpose is furnished by Raphael Rabbinovicz, among others, in his "Variae lectiones in Mischnam et in Talm. Babyl.", etc. (15 vols., Munich, 1868-86); Vol. XVI was edited by Ehrentreu (Przemysl, 1897). Serious mutilations and bungling changes in the text were caused by the Christian censorship, at first in the Basle edition (1578-81). The numerous bickerings among the Jews had the further consequence that they themselves practised censorship. The excised passages were partly collected in small treatises, published for the most part anonymously.
EDITIONS
Raphael Rabbinovicz, (Ma'amar al hadpasath ha-talmud -- Munich, 1877), a critical review of the editions of the Babylonian Talmud, as a whole or in part since 1484. The first complete edition appeared at Venice (Bomberg), (12 vols., 1520-23). The advantage of this edition consists in its complete character; the text itself is full of errors. A certain reputation is enjoyed by the Amsterdam edition (1644-48), in which the censured passages have been as far as possible restored. The edition of Frankfort (1720-22) served directly or indirectly as a basis for those which followed. Of the later editions may be mentioned those of Berlin (1862-68), Vienna (1864-72), and Vilna (1880-86). A quarto edition, the text after the editio princeps, with the variants of the Munich manuscripts and a German translation, was begun by Lazarus Goldschmidt in 1897. Up to date 6 vols., containing the Institutes I, II, IV, V, and the two first treatises of III have appeared. Unfortunately this publication is by no means faultless. M.L. Rodkinson, "New Edition of the Babylonian Talmud", New York, 1896; M. Mielziner, "Introduction to the Talmud" (Cincinnati, 1894; New York, 1903); M.L. Rodkinson, "The History of the Talmud" (New York, 1903); H.L. Strack, "Einleitung in den Talmud" (Leipzig 1908), pp. 139-175, containing an extensive bibliography of the Talmud and of the questions concerning it.
F. SCHÜHLEIN 
Transcribed by Scott Anthony Hibbs and Wendy Lorraine Hoffman

Tamanac Indians[[@Headword:Tamanac Indians]]

Tamanac Indians
A formerly important tribe of Cariban linguistic stock occupying the territory about the Cuchivero River, a tributary of the lower Orinoco, Venezuela. In 1749 they were in part, together with a part of the Saliva, gathered into the mission of San Luis del Encaramada (briefly Encaramada), established in that year by the celebrated Jesuit missionary and historian, Father S. Gilii, on the east bank of the Orinoco, some distance above the Apure. Father Gilii resided with the tribe for eighteen years until the expulsion of the order, when the Jesuit missions of the Orinoco were turned over to the Franciscans. Change of administration, disorders of the revolutionary period and governmental neglect ruined the missions, while frequent fever epidemics and terrible losses during the War of Independence decimated the Orinoco tribes, and as early as 1840 the Tamanac were virtually extinct with the exception of a few scattered individuals. In culture and mode of living the! Tamanac resembled the Maipure. They had a lengthy genesis myth, with a deluge, in which a man and a woman saved themselves by climbing to the top of a high mountain called Tamanaca and miraculously created a new human race from the fruit of the mauritius palm. Hence the name of the tribe. Their great culture hero was Amalivaca, who came to them in a boat from over the eastern ocean and finally returned in the same way, after carving numerous sacred pictographs upon now inaccessible cliffs in the Tamanac country. Hence the missionaries were supposed by some of the Indians to be messengers from their lost culture hero and benefactor. (See also MAIPURE; SALIVA.)
GILII, Saggio di storia americana (Rome, 1784); HUMBOLDT, Travels in the Equinoctial Regions of America (London, 1818); HERVÁS, Catálogo de las lenguas, I ( Madrid, 1800); CODAZZI, Geografia de Venezuela (Paris, 1841); BRINTON, American Race (New York, 1891).
JAMES MOONEY 
Transcribed by Calvin H. Marousch 
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Tamassus (Cyprus)[[@Headword:Tamassus (Cyprus)]]

Tamassus
Tamassus, a titular see in Cyprus, suffragan of Salamis, was situated in the great central plain of the island, south-west of Soli, on the road from Soli to Tremithus. As there were copper mines in the neighbourhood, it is very probably the Temese, mentioned by Homer (Odyssey, I, 184), which was in his time the principal copper market of the island. To-day the three villages of Pera, Episkopio, and Politiko occupy the former site. The coins warrant our use of the spelling, Tamassus. According to the legends of Saints Barnabas and Auxibius, the first consecrated bishop was St. Heraclides, later transferred to Salamis where he was succeeded by St. Myron, like himself a martyr (27 September). Three other bishops are mentioned: Tychon present at the Council of Constantinople, 381; Epaphroditus at the Council of Chalcedon, 451; Nicetas in 1210. The see was suppressed by the Latins in 1222, and never re-established.
SMITH, Dict. of Gr. and Rom. Geog., s. v.; HACKETT, A History of the Orthodox Church of Cyprus (London, 1901), 240 sq., 313; LE QUIEN, Oriens christ., II, 1059; MÜLLER, ed. DIDOT, Notes on Ptolemy, I. 959; DELEHAYE in Analecta Bollandiana, XXVI (Brussels, 1907), 237.
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Tamaulipas[[@Headword:Tamaulipas]]

Tamaulipas
(CIVTTATIS VICTORIÆ SIVE TAMAULIPENSIS)
Diocese in the Mexican Republic, suffragan of Linares. Its area is that of the state of the same name, 31,758 sq. miles, besides two parishes in the northern part of the State of Vera Cruz; it has a population of 249,253 (Census of 1910). The residence of the bishop and governor is in Ciudad Victoria, 2467 feet above sea level, which has a population of 17,861 inhabitants (1910). Father André Olmos, who was the first to preach the Gospel in the region now known as the above bishopric, came from Burgos, Spain, in 1528, and worked until 1571, when he died at Tampico, beloved by all. In 1530 the Franciscan Fathers founded the Guardianship of San Salvador, which comprised twelve convents, and were almost all situated in the territory now known as the State of Tamaulipas; a few of these convents, however, were situated outside of this territory, for instance, that of Ozuloama, which is now a parish, and which, although situated in the State of Vera Cruz, belongs to the Bishopric of Tamaulipas. In 1748 the Fathers of the Apostolic College of Nuestra Señora de Guadalupe de Zacatecas took charge of the missions; these were placed in the hands of the Fathers of the Province of Santo Evangelio de Mexico in 1768. This see was planned as early as 1722. In 1860 Pius IX made a vicariate Apostolic of the territory, and in 1869 the pope's Bull "Apostolicum in Universas Orbis Ecclesias" raised it to the rank of a bishopric, naming Ciudad Victoria as its episcopal see, and making it suffragan of Mexico. When the new Archbishopric of Linares (or Monterey) was created in 1891 it became part of it, and so remains to this day.
There are no seminaries in this bishopric, priests and rectors being furnished by the Diocese of Zamora and others. It is credited, however, with 3 parochial schools, and 6 Catholic colleges with 700 students; there are 10 Protestant colleges, numbering about 500 students, and 14 Protestant churches. The episcopal city of Ciudad Victoria was founded in 1750 under the name of Santa Maria del Refugio de Aguayo, and has been known by its present name only since 1825.
VERA, Catecismo geográfico histórico, y estadístico de la Iglesia mexicana (Amecameca, 1881).
CAMILLUS CRIVELLI. 
Transcribed by Douglas J. Potter 
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Tametsi[[@Headword:Tametsi]]

Tametsi
(ALTHOUGH)
The first word of Chapter 1, Session 24 (De Ref. Matr.), of the Council of Trent. This chapter contains the legislation of the Church which was in force until Easter 1908 concerning clandestine marriage. It decrees thus: those who attempt to contract marriage otherwise than in the presence of the parish priest or of another priest delegated by him or by the ordinary, and before two or three witnesses, the holy synod renders wholly incapable of contracting and declares such contracts null and void. The reader is referred to the article CLANDESTINITY for a complete study of this decree. In a modified form the prescriptions of "Tametsi" were extended to the universal Church by the decree "Ne temere". The chapter "Tametsi" declares that clandestine contracts of marriage freely entered into are valid, unless rendered null by the non-observance of regulations made by the Church, and anathematizes those who hold the contrary as well as those who falsely assert the invalidity of a marriage contracted without parents' consent, or who affirm that parents by their approval or disapproval may affect the binding force of such contracts. It is declared, however, that the Church has always disapproved of marriages contracted secretly, or without the consent of parents. This same chapter of the Tridentine Council prescribes the promulgation of the banns of marriage, which is a repetition of the Fourth Lateran Council, the form expressing consent to be used and the inscribing of the marriage in the parochial register. It declares also that any priest, secular or regular, other than the pastor, assisting at a marriage or giving the solemn nuptial blessing without proper delegation is suspended at once and remains under suspension till rightly absolved by the ordinary of the parish priest of the contracting parties. This censure, however, is no longer incurred, though punishment may be meted out to those who offend in this matter. Finally, "Tametsi" recommends that those about to marry approach the Sacraments of Penance and the Eucharist, and that local customs and rites connected with marriage be observed. (See also MARRIAGE, MORAL AND CANONICAL ASPECTS OF.)
ANDREW B. MEEHAN. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Tanagra (Hellas)[[@Headword:Tanagra (Hellas)]]

Tanagra
A titular see in Hellas, suffragan of Corinth; it was a town of Bœotia, in a fertile plain on the right bank of the Æsopus. It was also called Poemandria and its territory Poemandris. In 457 B. C. the Athenians were defeated near Tanagra by the Lacedæmonians, but early in the following year they in turn defeated the Bœotians, thereby becoming masters of Bœotia. The city walls were destroyed. In 426 the Athenians invaded the territory of Tanagra and defeated the Tanagrians and Bœotians. The people of Tanagra were noted for their frugality, loyalty, and hospitality. Their land yielded little wheat, but the best wine in Bœotia, and the town was also noted for its fighting-cocks. Under Augustus Tanagra and Thespiæ were the chief towns of Bœotia. It had numerous temples, one of Dionysius with a famous statue by Calanus and a remarkable Triton, other temples of Themis, Aphrodite, Apollo, Hermes Criophorus, and Hermes Promaclius. The gymnasium contained a portrait of the poetess, Corinna, who was born at Tanagra and commemorated there by a monument. Pliny calls Tanagra a free state. It was still important in the sixth century, but must soon after have been destroyed by Slavic invasions. A station on the railway between Athens and Thebes is now called Tanagra; it connects with the village of Skimatari (650 inhabitants), about eight miles south of which are the ruins of the ancient town including the acropolis, necropolis etc. Excavations have made the tombs famous for the pretty little terra-cotta figurines which they contain. Duchesne has published ("Bulletin de correspondance hellénique", III, Paris, 1879, 144) a Christian inscription dating from the fifth or sixth century. Only one bishop is known, Hesychius, who in 458 signed the letter from the provincial synod to the Emperor Leo (Le Quien, "Oriens Christ.", II, 212); the other bishop mentioned by him belongs to another see.
SMITH, Dict. of Greek and Roman Geog., s. v.
S. PÉTRIDÈS. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Tancred, Prince of Antioch[[@Headword:Tancred, Prince of Antioch]]

Tancred
Prince of Antioch, born about 1072; died at Antioch, 12 Dec., 1112. He was the son of Marquess Odo and Emma, probably the daughter of Robert Guiscard. He took the Cross in 1096 with the Norman lords of Southern Italy and joined the service of his uncle Bohemund. Having disembarked at Arlona (Epirus), they marched towards Constantinople, and Tancred soon attracted attention by his activity, bravery, and somewhat undisciplined zeal; according to his biographer, Raoul de Caen, he was noted also for his humanity and kindness towards the defenceless. He brilliantly repulsed the Byzantine army which attacked him as he was crossing the Vardar (28 Feb., 1097) from which time Tancred became and remained the bitter enemy of the Greeks. Unlike Bohemund, he was the only one of all the leaders who refused to take the oath of fidelity demanded by Alexis Comnenus. He played an important part in the siege of Nicæa, and later, during the difficult march through Asia Minor, he led the way southwards and captured Tarsus which Baldwin tried in vain to wrest from him (Sept., 1097). While Baldwin advanced towards the Euphrates, Tancred seized the towns of Cilicia. He took an active part also in the siege of Antioch. In the march on Jerusalem he commanded the vanguard, and on 15 July, 1099, he entered the city, after making a breach in the gate of St. Stephen. He vainly endeavoured to save the lives of 300 Mussulmans who had taken refuge in the Mosque of Omar (Templum Domini). On the other hand he looted the treasures amassed in that building and distributed them among his knights. He received from Godfrey de Bouillon, who had been selected over him as king, the fiefs of Tiberias and Caïfa. When Bohemund was captured by the Turks in July, 1100, Tancred assumed the government of the Principality of Antioch, and extended its boundaries at the expense of the Turks and the Greeks. During the war between Bohemund and Alexis Comnenus (1104-08), Tancred defended both the Principality of Antioch and the Courtship of Edessa; he also strengthened the Christian power in those districts, and refused to recognize the Treaty of Durazzo by which Bohemund had ceded the suzerainty of Antioch to the emperor. A skilled politician, he knew how to placate the Greeks and issued Greek money on which he is represented adorned with gold and jewels, wearing a turban surmounted by a cross.
RAOUL DE CAEN, Gesta Tancredi (the author went to Palestine in 1107 and was attached to the army of Tancred) in Hist. Occid. des Croisades, III, 537-601; SCHLUMBERGER, Numismatique de l'Orient latin (Paris, 1878), 45; DE SAULCY, Tancrède in Biblioth. Ecole des Chartes (1843); O. DE SYDOW, Tankred (Leipzig, 1880); REY, Hist. des princes d'Antioche in Revue Orient Latin (1896), 334; KUGLER, Boemund u. Tankred (Tübingen, 1862); CHALANDON, Essai sur le régne d'Alexis Comnène (Paris, 1900); STEVENSON, The Crusaders in the East (Cambridge, 1907).
LOUIS BRÉHIER. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Tanis[[@Headword:Tanis]]

Tanis
A titular see, suffragan of Pelusium in Augustamnica Prima, capital of the fourteenth district of Lower Egypt. Tanis (in Egyptian Zani, in Hebrew Zoan) was situated on a branch of the Nile, to which it gave its name. It was one of the oldest cities in the world, as the Bible bears witness (Num., xiii, 23), and hieroglyphic inscriptions attest its existence under Pharao Pepi I Merira of the sixth dynasty. It flourished especially under the pharoas of the twelfth dynasty, under the Hyksos, or shepherd kings (fifteenth to seventeenth dynasties), under the pharoas of the nineteenth, twenty-first, and twenty-third dynasties, who had made Tanis their capital. It was under the shepherd kings that the Jews installed themselves in Egypt in the land of Gessen, near Tanis, and it is in this city which was the residence of Rameses II, that Moses and Aaron performed many wonders (Pa. lxxvii, 12 and 43). It is a mistake to confound Tanis with the Ramesses built by the Israelites (Ex., i, 10 and 11) and situated very probably at Tell-Rotab. The Prophet Isaias (xix, 11-13; xxx, 4) denounced Tanis and the Jewish politicians who had recourse to its kings; so too Ezechiel (xxx, 14 and 18), who announced its approaching destruction. Jeremias, who also pronounced (ii, 16) anathemas against the city, was forced to follow the Jews thither after the conquest of Palestine by Nabuchodonosor (Jer., xliii, 7-10; xliv, 1; xlvi, 14). In these last passages however the Bible uses Thacphanes or Thaphanhes, in Latin Taphnes, and it is not absolutely certain that this is the same as Tanis,some identifying Taphnes with Tell Dafaneh, about seventeen miles from San or Tanis. The earliest Bishop of Tanis is Eudæmon, a Melitian bishop at the beginning of the fourth century. Mention may be made also of Hermion, bishop in 362; Apollonius, present at the Robber Synod of Ephesus and Paul in 458. Besides these Le Quien speaks of eight Jacobite bishops (Oriens christ., II, 535-38), the last of whom lived in 1086. About 870 the French monk Bernard visited Tanis, "in qua sunt christiani multum religiosi, nimia hospitalite ferventes" (Tobler and Molinier, "Itinera hierosolymitana", I, 313). At the present time Tanis is a poor village called San el Haggar containing 1570 inhabitants, near Lake Menzaleh. The ruins, situated about twenty minutes distance, consist of a large temple, a small granite temple, and of other monuments not identified.
PETRIE, Tanis in Egypt Exploration Fund (London, 1885-8); ROUGÉ, Géog. ancienne de la Basse-Egypte (Paris, 1891); 90-5; JULLIEN, L'Egypte (Lille, 1891), 151-7; AMÉLINEAU, La géog. de l'Egypte à l'époque copte (Paris, 1893), 413 sq.
S. VAILHÉ. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Tantum Ergo[[@Headword:Tantum Ergo]]

Tantum Ergo
The opening words of the penultimate stanza of the Vesper hymn (see PANGE LINGUA GLORIOSI, II) of Corpus Christi. This stanza and the closing one, or doxology ("Genitori" etc.), form a separate hymn which is prescribed for Benediction of the Blessed Sacrament (q.v.).
In private exposition, where permission has been obtained to give benediction with the pyx, the two stanzas are recited by the priest (or sung by a choir, if this is feasible: "si fieri potest, optandum est", says Van der Stappen). In other expositions they must always be sung. Customs vary in respect of the method of singing. In some places the choir sings the two stanzas; in others, the celebrant sings the opening words of each stanza, the choir continuing. The Ritual (Tit. IX, c.5) speaks of all the clergy present singing the stanzas, and Scholber (Caeremoniae missarum solemnium et pontificalium), commenting on this, suggests that either the celebrant and assisting clergy should intone the first line of the stanza, or the choir alone should sing both stanzas. A profound inclination of the head is made at the words "veneremur cernui" (Wapelhorst). The "American Ecclesiastical Review" (XXI, 1889, 644) points out that the rubrics do not prescribe an inclination of the head at the words "veneremur cernui", although the practice is frequent. Gardelllini, in his "Commentary on the Clementine Instruction" (XXIV, 9-10), cites the custom of the churches of Rome; and the Rituals before his day make mention of the profound inclination at the Tantum ergo down to the word "cernui": "nam in verbo cernui completur dictionis sensus, qui inclinationem postulat". Authorities differ as to the time for incensing. Martinucci directs the placing of incense in the thurible before "Tantum ergo" and the incensing after "veneremur cernui". De Carpo suggests both either before "Tantum ergo" or after "veneremur cernui", according to the custom of the particular church. Wapelhorst, following De Herdt, directs that both take place with "Genitori" is intoned.
The "magnificent doxology" (W. A. Shoults in Julian, "Dict. Of Hymnol.") is a fitting climax to the great hymn. It borrows, however, the expressions "Genitori Genitoque" -- "Procedenti ab utroque, Compar" from a Pentecost sequence by Adam of St. Victor. Dreves, "Analecta hymnica", IV, 70, gives a sequence in honour of St. Agnes, in which occurs the stanza:
Genitori Genitoque, 
Psallat nostra concio; 
Procendenti ab utroque 
Compar sit laudatio; 
Virginalis ipsum quoque 
Laudet benedictio.
Of the musical settings, which are very abundant, the appropriate word must be one of caution in view of the direction of Pius X in his Instruction on Sacred Music (22 Nov., 1903, IV: "In the hymns of the Church the traditional form of the hymn is to be preserved. It is not lawful, therefore, to compose for instance, a Tantum ergo in such wise that the first trophe presents a romanza, a cavatina, an adagio, and the Genitori an allegro." Singenberger, "Guide to Catholic Church Music" (St. Francis, Wisconsin, 1905), gives grade, voices, composer, etc., of more than six hundred setting of the "Tantum ergo" and the "Pange lingua", almost wholly of the German Cecilian School. Since 1903 many settings, also liturgically correct, have appeared by composers of other nationalities. The Vatican Graduale (1908) gives two plainchant melodies, or rather two forms of the same melody.
Neale, "Mediaeval Hymns and Sequences" (3rd ed., London, 1867, 178-81), discusses translations of the "Pange lingua", and speaking of the penultimate stanza, remarks that the lines: "Praestet fides supplementum Sensuum defectui" are "avoided by all" the four authors he mentions, and notes that "Caswall's translation, unshackled by rhyme, is nearest" to the original Latin: "Faith for all defects supplying, Where the feeble senses fail". Neale's own translation of this stanza is given, with slight alterations, in "Hymns Ancient and Modern" in the (Baltimore) "Manual of Prayers", and in the "English Hymnal". Some of the earliest translations of the two lines are: "And where our sense is seen to fail, There must faith supply restore" (Primer, 1604); "And faith with all, those wants supply Wherein the senses feel defect" (Primer, 1619); "Let faith in Jesus Christ supply, The senses' insufficiency" (Primer, 1685); "And faith for all defects supply, Whilst sense is lost in mystery all defects supply, Whilst sense is lost in mystery" (Primer, 1706). One of the most recent translations is that of the revised Husenbeth, "The Missal for the Use of the Laity" (London, 1903, 286): "Let us profoundly bend before This awful mystery, and adore; Let types of former days give way, Like darkness at the blaze of day; And sense's failure be supplied By faith, our firm support and guide."
H.T. HENRY 
Transcribed by Thomas M. Barrett 
Dedicated to the Holy Names Sisters of St. Mary's Cathedral

Taoism[[@Headword:Taoism]]

Taoism
(TAO-KIAO.)
Taoism is the second of the three state religions (San-kiao) of China.
This religion is derived from the philosophical doctrines of Lao-tze. "Lao-tze's Taoism", says Legge (Religions of China, 229), "is the exhibition of a way or method of living which men should cultivate as the highest and purest development of their nature". According to De Groot (Religious System of China, IV, p. 66): "Taoism, as the word indicates, is the Religion of the Tao, a term meaning Path or Way, but denoting in this peculiar case the way, course or movement of the Universe, her processes and methods. In other words, Taoism is the Religion of Heaven and Earth, of the Cosmos, of the World or Nature in the broadest sense of these words. Hence we may call it Naturism".
Lao-tze, the equivalent to "the Old or Venerable Philosopher" (if taken as a title of respect), or to "Old Boy" (if literally translated), was born in the third year of Ting Wang, Prince of Chou, i.e. in 604, at K'io-jin, in the Kingdom of Ts'u, to-day Ho-nan Province. The legend given by Ko Hung in his "Record of Spirits and Immortals" (written in the fourth century A.D.), says that "he was not born till his mother had carried him in her womb seventy-two years or, according to some accounts, eighty-one years". "No wonder", adds Legge (1. c., pp. 203-4) "that the child should have had white hair, — an 'old boy' of about fourscore years!" This date of 604, in accordance with historical tradition, is not given by Sze-ma Ts'ien in the biography which he devoted to the philosopher in his "She-ki" (Historical Memoirs); if this date be accepted, it is difficult to admit of the authenticity of the meeting between Lao-tze and Confucius, 500 B.C.; if the latter was then fifty-one years old according to Chwang-tze, Lao-tze was then one hundred and four years old.
The family name of Lao-tze was Li, his name Eul (meaning "Ear"), his honorary title Pe-yang, and his posthumous name Tan (meaning "Flat-eared"). He was one of the "Sze", recorders, historiographers, keepers of the archives of Lo, the Court of the princes of the Chou dynasty. Foreseeing the decay of this dynasty, he gave up his office, and undertook a journey; at the Han-kou Pass, Ho-nan Province, the watchman, Yin Hi, begged him to write his thoughts for his own instruction before he retired from the world; consequently, Lao-tze wrote his work in two parts in the Tao and the Te, and having entrusted it to Yin Hi, he disappeared; the time of the death of the philosopher is not known. Lao-tze had a son Called Tsung who was a general of the Kingdom of Wei and who obtained the grant of land at Twan-kan. His son named Chu had himself a child Kung; Hia, grandson of Kung, was an official under Emperor Hiao-wen-ti, of the Han dynasty. Kiai, son of Hia, became a minister of K'iang, King of kiao-si, and, owing to this circumstance, settled with his family in the Kingdom of Ts'i.
This story is too matter of fact and lacks the marvellous legend which should surround the person of the chief of a new religion. Legend was provided for. Ko Hung, already mentioned, had placed the legend of Lao-tze at the beginning of the "Shon-sion-ch'-wan" (Records of Spirits and Immortals), and he says: "His mother carried him after the emotion she felt in seeing a large shooting star. He received from Heaven the vital breath; as he was born in a house whose proprietor was called Li (Pear tree), so he was named Li". Some authors say that Lao-tze was born before heaven and earth. According to others, he possessed a pure soul emanated from heaven, He belonged to the Class of spirits and gods.
The chief work of Lao-tze, in fact the only one which has been ascribed to him with some probability, is the "Tao-teh-king". In the "China Review" (March-April, 1886), Dr. Herbert A. Giles wrote a sensational article, "The Remains of Lao Tzu", to show by various arguments that the "Tao-teh-king" is a spurious work and that its now spurious portions have been mostly mistranslated. It was the starting-point of a controversy in which Dr. Chalmers, Dr. Legge, Dr. Edkins, and some other sinologues took part. The authenticity of the work has been admitted by most of them. Wylie says (Notes on Chinese Literature, new ed., p. 216): "The only work which is known to be truly the production of Lao Keun is the 'Taòu tih king', which has maintained its reputation and secured a popularity to a certain extent among reading men generally of every denomination. " Legge writes (Religions of China, p. 203): "No other writing has come down to us from the pencil of Lâo-tsze, its author", and (Brit. Quart. Rev., July, 1883, p. 9): "We know that Lao Tzu wrote the 'Tao Tê Ching'", and (p. 11): "The 'Tao Tê Ching' is a genuine relic of one of the most original minds of the Chinese race, putting his thoughts on record 2400 years ago. " The German E. Faber (China Rev., XIII, 241) says that "there is little room left for doubts regarding the authenticity of our Canon."
Besides the "Tao-teh-king" a good many works treat of Taoism: the "Yin-fu-king-kiai" which professes to be an exposition of the oldest Taoist record in existence; "Ts'ing-tsing-king" (The Book of Purity and Rest); the "T'ai-hsi-king" (Respiration of the Embryo); the "T'ai-shang-Kan-ying-pien" (Tractate of Actions and their Retributions).
The chief Taoist philosophers are: Tsou-yuen (400 B. C.), author of a work on the influences of the five ruling elements, influenced by Buddhist doctrines; Kweiku-tze (380 B. C.), a mystic, astrologer, and fortune-teller; Ho-kwan-tze (325-298 B.C.), an orthodox Confucianist when writing on jurisprudence, a Taoist in other writings; Chwang-tze (330 B. C.), the author of the "Nan-hua" classic, the adversary to Mencius, and according to Eitel "the most original thinker China ever produced"; Shi-tze (280 B. C.), a Taoist writer, influenced by the heterodox philosopher, Yang-chu (450 B. C.), the Apostle of Selfishness; the statesman Han-feitze (250 B. C.); Liu-ngan or Hwai-nan-tze (died 112 B. C.), a cosmogonist. But the first disciples of Lao-tze were Kang-sang-tze (570-543 B. C.), the first expositor of Taoism as a distinct system, the sceptic Li-tze (500 B. C.), and Wen-tze (500 B. C.). The historian Sze-ma-ts'ien speaking of Chwang-tze says: "He wrote with a view to asperse the Confucian school and to glorify the mysteries of Lao Tze. . . His teachings are like an overwhelming flood, which spreads at its own sweet will. Consequently, from rulers and ministers downwards, none could apply them to any definite use." Giles (Chinese Literature, 60) concludes from this passage: "Here we have the key to the triumph of the Tao of Confucius over the Tao of Lao Tze. The latter was idealistic, the former a practical system for every-day use."
As De Groot observes (l. s. c., IV, 67): "Taoism being fundamentally a religion of the Cosmos and its subdivisions, old Chinese Cosmogony is its Theogony. It conceives the Universe as one large organism of powers and influences, a living machine, the core of which is the Great Ultimate Principle or T'ai-kih, comprising the two cosmic Breaths or Souls, known as the Yang and the Yin, of which, respectively, Heaven and Earth are the chief depositories. These two souls produce the four seasons, and the phenomena of Nature represented by the lineal figures called kwa". In fact the Yang and the Yin produce by the power of their co-operation all that exists, man included. Ancient Chinese philosophy attributes to man two souls:
1. The shen, or immaterial soul, emanates from the ethereal, celestial part of the Cosmos, and consists of yang substance. When operating actively in the living human body, it is called k'i or 'breath', and kwun; when separated from it after death, it lives as a refulgent spirit, styled ming.
2. The kwei, the material, substantial soul, emanates from the terrestrial part of the Universe, and is formed of yin substance. In living man it operates under the name of p'oh and on his death it returns to the Earth" (De Groot, IV, p. 5).
Thus the kwei is buried with the man and the shen lingers about the tomb. Marking the distinction between the two souls, there existed in the legendary period, according to the "Li-ki", a sacrificial worship to each soul separately: the hwun or k'i returns to heaven, the p'oh returns to earth. These two souls are composite; in fact all the viscera have a particular shen. "There are medical authors who ascribe to man an indefinite number of souls or soul-parts, or, as they express. it, a hundred shen. Those souls, they say, shift in the body according to the age of the owner; so, e. g. when he is 25, 31, 68 or 74, and older they dwell in his forehead, so that it is then very dangerous to have boils or ulcers there, because effusion of the blood would entail death. At other times of life they nestle under the feet or in other parts and limbs, and only in the 21st, 38th, 41st, and 50th years of life they are distributed equally through the body, so that open abscesses, wherever they appear, do not heal then at all. Such pathologic nonsense regulates, of course, medical practice to a high degree" (Do Groot, IV, p. 75). The liver, the lungs, and the kidneys correspond to the spring, to the autumn, to the winter, as well as to the east, the west, and the north. The soul may be extracted from a living man; the body may still live when left by the soul, for instance during sleep; the soul of a dead man may be reborn into other bodies. Ghosts may enter into relation with the living, not only in dreams, but they may take revenge on their enemies.
At the head of the Taoist Pantheon is a trinity of persons:
1. Yuen-shi-t'ien-tsun, "the honoured one of heaven, first in time", residing in "the jade-stone region", who created the three worlds;
2. Ling-pan-t'ien-tsun, "the honored one of heaven who is valued and powerful", residing in the "upper pure region", collector of the sacred books, calculator of the succession of time, and the regulator of the two principles yin and yang;
3. Lao-tze himself, who exposed to mankind the doctrines uttered by the first person in the trinity and collected in the form of books by the second.
Next come: Yuh-hwang-ta-ti, "the great jade-stone emperor", who governs the physical universe; Hen-t'u-hwang-ti-k'i, "Spirit of imperial earth, ruler of the soil"; the star gods, whose lord (sing-chu) resides in a star near the pole; T'ien-hwang-ta-ti, who lives in the pole star, etc.; Liu-tsu, the "father of thunder". "While he discourses on doctrine, his foot rests on nine beautiful birds. He has under him thirty-six generals, t'ien tsiang" (Edkins, "Journ. North China Br. Roy. Asiat. Soc.," III, Dec., 1859, p. 3l1); the sun and moon; the San-yuen or San-kwan, "the three rulers" who preside over three departments of physical nature, heaven, earth, and water; Hiuen-kien-shang-ti, "high emperor of the dark heaven", who is described as the model of the true ascetic. He has transformed himself eighty-two times to become the instructor of men in the three national religions (Edkins, l. c., p. 312). A number of personages were worshipped under the name of tsu, patriarchs. Confucius himself has a place assigned him among the deities of this religion, and he is addressed as " the honoured one of heaven who causes literature to flourish and the world to prosper" (Edkins). Some men have been worshipped as gods after their death: Kwan-ti, the god of war; Hu-tsu, a physician; a medical divinity, Ko-tsu Sa-tsu ; etc.
One may well ask how the pure abstract doctrine of Lao-tze was turned into a medley of alchemical researches, a practice of witchcraft, with the addition of Buddhist superstitions, which constitute to-day what is called Tao-kiao, the religion or the teaching of Tao. This was the work of a legendary being, Chang Tao-ling, a descendant of the eighth generation of Chang Leang, a celebrated advisor of Liu-pang, founder of the Han dynasty. He was born in the tenth year of the Emperor Kwang Wu-ti (A. D. 34) in a cottage of a small village of the Che-kiang Province, at the foot of the T'ien-mu-Shan, in the Hang-chou Prefecture. At an early age Chang studied the works of Lao-tze to which he added researches of alchemy, a science aiming at "prolonging life beyond the limits assigned by nature". He found the drug of immortality, and by order of Lao-tze he destroyed the six great demons of the province; Lao-tze gave him also two books, two swords, one male, one female, a seal Called Tu-kung, etc. Chang gave his swords and books to his son Heng, bidding him to continue his pontificate from generation to generation. At noon on the seventh day of the first moon of the second year Yung-shou of the Han Emperor Heng (A. D. 157), Tao-ling ascended the Cloudy Mountain (Yun-shan) with his wife and two disciples, and with them disappeared into heaven. Chang Heng, son of Chang Tao-ling, continued his father's tradition both in spiritual and alchemical researches, and Chang Lu the grandson, played an important part in the Yellow Cap Rebellion at the beginning of the Han dynasty. During the fifth century A. D., when the Wei dynasty was ruling in Northern China, a certain K'iu Kien-che tried to substitute himself to the Chang family and received in 423 from the emperor the title of T'ien-shi, "Preceptor of Heaven", which formerly belonged to Tao-ling. In 748 the T'ang Emperor Hiuen-Tsung conferred this title upon the heirs of the latter, and a grant of a large property near Lung-hu Shan was made to them in 1016 by the Sung Emperor Chen-Tsung. Heredity in the charge of high priest of the cult was secured to the descendants of Chang by the transmigration of the soul of Tao-ling's successor, at the time of his demise, to the body of a junior member of the family, whose selection is indicated by a supernatural phenomenon.
To-day, at the head of the Taoist hierarchy is the Cheng-i-sze-kiao-chen-jen, "Heir to the founder of the Taoist sect"; this title was conferred by the Ming dynasty upon Chang Cheng-shang, descendant from Chang Tao-ling of the thirty-ninth generation. This title "belongs, by an hereditary privilege, to the firstborn descending in a direct line from Chang Tao-ling. He lives upon the Lung-hu Mountain, in the Kiang-si Province. His office consists in using his magical art to frighten demons away, to baffle diabolical influence, and to refrain the evil-doing souls of the dead. He names the new Ch'eng-hwang, 'tutelary deities of the cities', and for a fee, he gives to Taoists titles permitting them to celebrate the ceremonies with more solemnity" (P. Hoang, "Mélanges sur l'Administration", 34). In the capital of the empire the Taoist priesthood includes: two Tao-lu-sze, superiors, a title corresponding with that of the Buddhists, seng-lu-sze; two Cheng-i, Taoists of right simplicity; two Yen-fa, ritual Taoists; two Che-ling, Taoists of great excellence, thaumaturgus; and two Che-i, Taoists of great probity, an inferior class of priests. In the provinces at the head of the priesthood are: Tao-ki-sze Ton-ki, superior of the Taoists of a fu (prefectute), and Tao-ki-sze Fou Ton-ki, vice-superior of the Taoists of a fu;Tao-cheng, superior of the Taoists of a chou or a t'ing; Tao-hwei, superior of the Taoists of a hien. The superiors are appointed by the governors-general (tsung-tu), or by the governors (fu-t'ai), on the presentation of the prefect of sub-prefect of the chou, t'ing, or hien.
HENRI CORDIER. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ

Taos Pueblo[[@Headword:Taos Pueblo]]

Taos Pueblo
An important town of the Pueblo group, inhabited by Indians speaking the Tigua language of Shoshonean linguistic stock, and situated on Taos River, Taos County, New Mexico, United States of America, about fifty miles north-east from Santa Fe. From an estimated population of 2500 in 1630, and 2000 just previous to the outbreak of the rebellion in 1680, it had dwindled to 578 in 1788 and stands now at about 450. It was first visited by Coronado's men in 1540. About the year 1620 a Spanish-Franciscan mission was established there under the name of San Geronimo de Taos. In the great Pueblo revolt of 1680 the people of Taos took a prominent part, their town being the headquarters of Pope, the leader of the rebellion; the two resident missionaries were killed. On the reconquest of the country some fifteen years later, most of the missions were re-established, but under the attacks of the wild Ute and Navaho the prosperity of the Pueblo steadily declined. In 1847 the people of Taos resisted the American occupation, killing the newly-appointed governor, Charles Bent, and a number of others. As a result their town was stormed by the American troops, and some 150 of the Indians were killed in addition to sixteen others afterwards executed for their part in the massacre. In 1910 troops were again called out to quell a threatened rising. In general culture and condition the Taos people resemble the other Pueblos, but are noted for their extreme tenacity of ancient custom, and for a greater boldness of spirit, probably due to the large admixture of Ute blood. The mission of San Geronimo still exists, served by a secular priest, and the principal festival occasion is the patronal feast of San Geronimo, 30 Sept., a leading feature being a relay foot-race; but many of the old-time tribal rites are still kept up by a large proportion of the people.
MILLER, Prelim. Study of the Pueblo of Taos in University of Chicago publications (Chicago, 1898); see also bibliography under PUEBLO INDIANS.
JAMES MOONEY 
Transcribed by Thomas M. Barrett 
Dedicated to the Taos people
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Tapestry
A word of French origin naming a fabric in which the two processes of weaving and embroidering are combined. The woof is not made in the usual way by throwing the threads with a shuttle, but is added to the warp by the aid of a needle carrying a short thread of the colour called for by the design. The fabric produced by this method of work, in which richness of colour and exquisite gradation of tints are easily obtainable, is a mosaic made up of dyed threads. It is used for wall-hangings, floor and furniture coverings. It was so employed by the ancient Egyptians, passing from them through Western Asia to Europe. Here, during the later Middle Ages and the Renaissance the art of the tapiser reached a high state of perfection, more particularly at Arras in France, so much so that arras-work came to be the common designation for all sorts of tapestry, no matter where made. In England, prior to the Reformation, the making of tapestry was the special handicraft of the monastic houses; and their arras-work was in very great demand for reredoses, altar-frontals, antependiums, hearse-cloths, sanctuary carpets, palace wall and choir hangings. They were not only wrought along purely ornamental lines, but more often represented Biblical subjects, incidents in the lives of the saints, historic scenes, or illustrated by symbols some point of Faith.
Matthew Paris records the fact that, among other ornaments which, in the reign of Henry I, Abbot Geoffrey had made for his Church of St. Albans "were three tapestry reredoses: the first a large one wrought with the finding of the body of St. Alban; the other two figured with the parables of the man who fell among thieves and of the prodigal son". Antedating this gift, the Abbot Egetric gave to the Abbey of Croyland, some time before the year 992, "two large foot-clothes (tapestry-carpets) woven with lions to be laid out before the high altar on great festivals and two shorter ones trailed all over with flowers for the feast days of the Apostles". A number of these early English tapestries, in a good state of preservation, were saved from the vandalism of the first Reformers, but the art of, making tapestry declined before their mistaken zeal, so much so that, when tapestries were wanted to decorate the walls of the House of Lords, representing the defeat of the Spanish Armada, the order had to be placed in Flanders. A number of great artists have made designs for tapestry work, notably Raphael, who, with the assistance of Francisco Penni and Giovanni da Udine, executed the coloured cartoons for the tapestries of wool, silk, and gold that now hang in the Vatican at Rome, the most beautiful in existence. Raphael also prepared cartoons for other tapestries; the last he designed, twelve in number, were made for Francis I of France in 1519. He did not, however, live to finish the cartoons; his pupil, Giulio Romano, completed them. The tapestries made from them now hang in the Vatican, in the apartment of Pius V.
DE CRAMPEAUX, Tapestry (London, 1878); COLE, Tapestry and Embroidery (London, 1888); GUIFFREY, Histoire de la tapisserie, depuis le moyen âge jusqu'à nos jours (Tours, 1886); THOMSON, A History of Tapestry from the Earliest Times until the Present Day (London. 1906); GENTILI, Arazzi antichi e moderni (Rome, 1897); HAUSER Y MENET, Tapices de la Corona de España (Madrid, 1903); GETZ, A Short Historical Sketch on Tapestry and Embroidery (New York, 1895); RONCHAUD, La tapisserie dans l'antiquité (Paris, 1884); MÜNTZ, La tapisserie (Paris, 1882), tr. DAVIS, A Short History of Tapestry (London, 1886).
CARYL COLEMAN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Taranto
DIOCESE OF TARANTO (TARENTINA)
Diocese in southern Italy, on a bay in the Gulf of Taranto. The ancient city was situated on an island, joined by two bridges with the mainland, where the new city is built. Two islets, S. Pietro and S. Paolo, protect the bay (Mar grande), the commercial port, while the old city forms another bay (Mar piccolo), a military port next in strategic importance to Spezzia; the coast and islets are therefore very strongly fortified. The city has a large export trade and extensive works connected with the construction of warships, while the fishing industry, especially in the Mar piccolo, is flourishing. The cathedral dates from the eleventh century, but has been partially reconstructed in modern times. The high altar has a silver statue of St. Cathaldus; the saint's chapel, rich in marble and statues, with a cupola decorated with a fresco of Paolo de Matteis, is due to the munificence of archbishops Lelio Brancaccio, Saria, and Pignatelli.
Tarentum, called Taras by the Greeks, was founded in 707 B.C. by some Spartans, who, the sons of free women and enslaved fathers, were born during the Messenian War. They succeeded in conquering the Menapii and Lucani. Like Sparta, Tarentum was an aristocratic republic, but became democratic when the ancient nobility dwindled. Its government was praised by Aristotle. The people were industrious and commercial, employing a mercenary army commanded by foreign leaders, like the King of Sparta Archidamus II, Cleonymus, and later Pyrrhus. Alexander, King of Epirus, tried in vain to capture the city; he then became an ally of the Romans, and his death in a new expedition against the Tarentines led to the first dispute between the two republics. War resulted from the violation of a maritime treaty by the Romans (281). Tarentum engaged the services of Pyrrhus, who, victorious at first, was finally conquered at Beneventum (275); in 272 the city was taken by the Romans and included in the federation. Even in those early days it was renowned for its beautiful climate. In 208 it sided with Hannibal, but was retaken in 205, losing its liberty and its art treasures, including the statue of Victory. In ancient times its poets Apollodorus and Clinias, its painter Zeuxis, and its mathematician Archytas were renowned. The Byzantines captured Taranto in 545 during the Gothic wars, but abandoned it in 552. In 668 it belonged to Romuald, Duke of Beneventum. In 882 the Saracens, having been invited by Duke Radelchis to assist him, captured it and held it for some time. It was retaken by the Byzantines, who were forced to cede it to Otto II in 982; in 1080 it fell into the hands of Robert Guiscard, who made it the capital of the Principality of Taranto, and gave it to Boemund, his son. When the House of Anjou was divided, Taranto fell to Durazzo (1394-1463). In 1504 Ferdinand, King of Naples, valiantly defended this extremity of his kingdom, but had to cede it to Gonsalvo di Cordova. In 1801 it was taken by the French, who fortified the port; in 1805 the Russian fleet, allied with the British, remained there for several months. Taranto is the birthplace of the musician Paisiello.
According to the local legend, the Gospel was preached in Taranto by the same St. Peter who had consecrated St. Amasianus bishop. The city venerates also the martyr St. Orontius. The first bishop whose date is known is Innocentius (496). In the time of St. Gregory the Great, three bishops filled the episcopal chair: Andreas (590), Joannes (601), Honorius (603). It is uncertain whether St. Cataldus belongs to the sixth or the seventh century. Joannes (978) is the first who had the title of archbishop. It is well known that Taranto even under the Byzantines never adopted the Greek Rite. Stephanus perished in the battle of Nelfi (1041) fought by the Greeks and the Normans; Draco (1071) erected the cathedral; Filippo (1138) was deposed for supporting the antipopeAnacletus II, and died in the monastery of Chiaravalle; Archbishop Angelo was employed in several embassies by Innocent III; Jacopo da Atri was slain (1370); Marino del Giudice (1371) was one of the cardinals condemned by Urban VI (1385). Cardinal Ludovico Bonito (1406) was one of the few who remained faithful to Gregory XII; Cardinal Giovanni d'Aragona (1478), was son of King Ferdinand of Naples; Giovanni Battista Petrucci suffered for the complicity of his father in the conspiracy of the barons; Cardinal Battista Orsini died in 1503 in the Castle of Sant' Angelo; Cardinal Marcantonio Colonna (1560) introduced the Tridentine reforms and established the seminary; Girolamo Gambara (1569) was a distinguished nuncio; Lelio Brancaccio (1574) suffered considerable persecution on account of his efforts at reformation; Tommaso Caracciolo (1630), a Theatine, died in the odour of sanctity. The city of Taranto forms a single parish divided into four pittagerii, each of which contains a sub-pittagerio. It includes the Basilian Abbey of S. Maria di Talfano, where there are still some Albanians following the Greek Rite. The suffragan sees are Castellaneta and Oria. The archdiocese contains 26 parishes, 214 secular and 47 regular priests; 5 religious houses of men, and 12 of nuns; and 220,300 inhabitants.
CAPPELLETTI, Le chiese d'Italia, XXI; DE VICENTINI, Storia di Taranto (Taranto, 1865).
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Taranto
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Tarapacá
VICARIATE APOSTOLIC OF TARAPACA (DE TARAPACA).
Situated in Chile, bounded on the north by the canon of the Camarones and on the south by the Loa River. It comprises the civil province of the same name, has an area of 19,305 square miles, and a population of 106,215 Catholics and 3821 non-Catholics. The diocese is divided in 11 parishes, and has 63 churches and chapels, and 30 secular and 14 regular priests. The male religious orders are represented by the Franciscans, Redemptorists, and Salesians; they have 4 houses and 24 members. The female orders are Sisters of the Good Shepherd of Angers, of St. Joseph of Cluny, and the Selesian Sisters; they have 50 members and 5 houses. In Iquique the Salesian Fathers have a college for boys and the Salesian Sisters one for girls, the latter having more than 200 pupils. The sisters of St. Joseph of Cluny have a school in Pica, and a hospital and asylum for children in Iquique. The Sisters of the Good Shepherd have a house of correction for women in Iquique. There are many societies and pious associations in the diocese, the principal being that of Orden Social for men, the Centro Cristiano and the Society of St. Philomena for women in Iquique, and the Society of St. Andrew in Pica. There are 5 primary schools with 481 pupils. The State pays an annuity to the vicar Apostolic, and to the employees of the vicarage, the parish priests, and curates, and also contributes towards the construction of the churches. The vicariate was erected in 1882, when Chile took possession of the Province of Tarapacá, which had formerly belonged to Peru and to the Diocese of Arequipa. Five vicars apostolic have ruled the vicariate since its erection: Camilo Ortûzar; Plácido Labarca; Daniel Fuenzalida; Guillermo Juan Cárter, titular Bishop of Anthedon; and Martín Rücker. The principal cities are: Iquique (45,000 inhabitants) and Pisaque (5105 inhabitants). The population is composed mainly of miners and workers in the saltpetre beds, who are homeless and little given to the practice of their religion. To provide a remedy and alleviate this condition, missions are preached almost every year in the saltpetre works.
Catalogo de los Eclesiasticos, etc. de Chile (Santiago, 1911); Anuario Estadistico de Chile (Santiago, 1910); Censo de la Republica de Chile en 1907 (Santiago, 1908).
CARLOS S. COTAPOS 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Tarapacá
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Tarazona
DIOCESE OF TARAZONA (TURIASONENSIS)
The Diocese of Tarazona comprises the Spanish provinces of Saragossa, Soria, Navarre, and Logroño. The city of Tarazona has a population of 8650, and is situated on a commanding point, surrounded by a beautiful open plain, through which the River Queiles flows. Turiaso was one of the principal towns of the ancient Celtiberian province, and within the confines of the diocese are found many very ancient cities: Bilbilis (Calatayud); Aquae Bilbilitanorum (Alhama); Atacum (Ateca); Augustobriga (Muro); Boverca (Buvierca); Bursao (Borja); Cascantum (Cascante); Gracuris (Corella); Monóbriga (Munébrega); and Vergegium (Verdejo). Pliny numbers Tarazona among the principal cities of the Celtiberians, and its inhabitants had the privileges of citizenship. Its coat of arms bore the motto "Tubal-Cain built me and Hercules rebuilt me". Nothing definite is known of the origin of Christianity in Tarazona. Owing to its proximity to Saragossa it is supposed that it was visited at an early date by the disciples of St. James, but until the fifth century there is no reliable mention of a bishop of Tarazona. The chronicler Idatius names Leo and says that he lived in 449; the chronological list of bishops gives St. Prudentius, but the history of this saint is not positively known. The Tarazona Breviary gives 390 as the date, but other sources place him as late as the ninth century. Idatius says that Leo was killed in an uprising led by a certain Basilius where the Bagandae took refuge in the cathedral, and in which a great number were killed.
St. Gaudiosus, a former monk of the Monastery of Asanense and a disciple of St. Victorian, was bishop in 530. He worked against the Arians, and died in his native city, Escoron. His remains were translated to the Monastery of Asanense, and King Sancho Ramirez had them removed to Montearagón. St. Braulio, in his life of St. Emilianus, speaks of a Didymus, Bishop of Tarazona. A Bishop Stephen assisted at the Third Council of Toledo and at the Council of Saragossa; Floridius, at that of Gundemar (611); Elpisius, at the Fourth and Fifth Council of Toledo; Antherius (683) sent a deacon to represent him at the Thirteenth Council of Toledo; and Nepotianus assisted at the fifteenth and seventeenth. He seems to have been the last bishop of the Visigothic epoch. When the Moors took Tarazona they were able to hold it for a long time on account of its fortified position near the Moncaya, between the Douro and the Ebro. The names of its Mozarabic bishops have not come down to us, although it is very probable there were such; on the other hand we know of the Mozarabic saints, St. Attilanus, Bishop of Zamora and St. Iñigo of Calatayud. Alfonso I the Warrior (el Batallador) took possession of Tarazona in 1119, and named Miguel Cornel the bishop. Alfonso VII, in an effort to get possession of Tarazona, intruded a certain de Bujedo into the see; but de Bujedo repented shortly afterwards, restored the see to its rightful owner, Miguel, and retired to the Monastery of Valpuesta. The Council of Burgos, which was convened in 1139, and was presided over by the legate Guido, took from the jurisdiction of Tarazona most of the towns of Soria, but bestowed in its place the Archdeaconry of Calatayud.
Miguel was the real restorer of the see. He governed for thirty-three years, and established the chapters of Tarazona, Calatayud, and Tudela, under the Rule of St. Augustine. In his time also were founded the Monasteries of Fitero and Veruela. Three bishops of the name of Frontin succeeded him: Juan (1173-94); Garcia, who was present at the battle of Las Navas, and Garcia II, the counsellor of Jaime the Conqueror (el Conquistador). In a species of national council held at Tarazona, the marriage of Jaime to Leonor of Castile was declared null on account of the relationship existing between them. The Franciscans, Mercedarians, Dominicans, and Trinitarians, and the Cistercian and Poor Clare nuns were established in the diocese at this time. Miguel Jiménez de Urrea, bishop from 1309 to 1316, was protected by Jaime II, and during the time of Pedro Perez Calvillo the war between Pedro IV the Ceremonious (el Ceremonioso) and Pedro the Cruel of Castile took place. Tarazona was laid waste and its cathedral desecrated by the Castilians. The episcopal palace was burned, and la Zuda, sometimes also called Alcázar de Hércules, the palace of the Arab governors, was taken to replace it.
The following bishops are also worthy of special mention: Jorje Bardaji (1443-64), son of an Aragonese magistrate; Cardinal Pedro Ferriz, favourite of Paul II and Sixtus IV; Guillén Ramon de Moncada; Pedro Cerbuna, founder of the seminary and of the University of Saragossa (1585-97); Jerónimo Castellon y Salas, last Inquisitor-General of Spain (1815-35). The Church of the Magdalen was the ancient cathedral, but the Moors, objecting to its prominent position, compelled them to use a church on the outskirts of the town. In the records left by Miguel this was variously called Santa Maria de la Hidria, de la Vega, or de la Huerta, on account of its position. It was endowed by Teresa Cajal, mother of Pedro de Atarés and wife of Borja, and had been commenced in 1152. Architecturally it is a combination of Byzantine and Gothic, with a high portico entrance and a high brick-trimmed tower. The centre nave with its pointed arches rises above the side aisles and merges into a spacious transept. In the windows the Gothic gives place to the Plateresque, but in the side chapels dedicated to St. Lawrence, St. Andrew, the Rosary, St. Peter, the Beheading of St. John the Baptist, the Annunciation, St. Elizabeth, the Purification, and St. James, the Gothic prevails in the reredos and mausoleums. Bishop Moncada attempted to rebuild the beautiful cloister which had been destroyed in the war with Castile, but as late as 1529 this had not been completed. Besides the Church of the Magdalen, the Church of St. Michael, with its simple Gothic nave and that of the Conception nuns, are also notable. The Church of St. Francis is said to have been founded by St. Francis himself in 1214, and Cisneros was consecrated Bishop of Toledo in the Chapel of La Piedad in 1495.
The episcopal palace, the ancient Azuda, is built upon a commanding eminence and has a beautiful view. Bishop Calvillo purchased this from the Aragonese governor, Jordán Pérez de Urries, in 1386, and entailed it to the bishopric. The diocesan seminary, dedicated to St. Gaudiosus, was founded in 1593 by Bishop Cerbuna. It has recently been extensively renovated. Mention should be made of the monastery of Nuestra Senora de Veruela, a Cistercian abbey founded by Pedro de Atarés, and now a Jesuitnovitiate; also of the Church of Borja, ranking as a collegiate church since the time of Nicholas V (1449), favoured and protected by Alexander VI; and of the ancient collegiate church of Calatayud, Santa Maria de Mediavilla, whose priors ranked as mitred deans.
DE LA FUENTE, Espana Sagrada, XLIX, L (Madrid, 1865); CUADRADO, Espana, Sus monumentos (Barcelona, 1884); ARGAIZ, SOLEDAD laureada y teatro monastico de Tarazona, the most complete history of this diocese.
RAMON RUIZ AMADO 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Tarazona
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Tarbes
DIOCESE OF TARBES (TARBIA)
The Diocese of Tarbes comprises the Department of the Hautes-Pyrenees (ancient territory of Bigorre), included in 1802 in the Diocese of Bayonne, re-established theoretically by the Concordat of 1817 and actually by the Bull of 6 October, 1822.
The new Diocese of Tarbes lost twenty-one parishes which were added to the Diocese of Bayonne, and twenty to the Archdiocese of Auch; but the parishes of the country of the Quatre Valees and of the Vallee de Louron, formerly part of the archdiocese of Auch and the bishopric of Comminges, were reunited to the Diocese of Tarbes, suffragan of Auch.
Tradition has preserved the names of St. Girinus and St. Evex or Erex, as the first martyrs of Bigorre. The district was laid waste by the Vandals, who were afterwards put to flight by St. Missolinus, a priest; it was disturbed by the Priscillianist heresy and finally terrorized by the Arian Visigoths, who, in the reign of Ewarik, waged a bloody persecution against the clergy.
Mgr Duchesne considers St. Justin whom the "Gallia Christiana" cites as the first in the list of bishops of Tarbes, to have been only a priest, and excludes from the list St. Faustus of Riez. He considers Aper, represented at the Council of Agde in 506, as the first historically known bishop of the see. Among the successors are cited: St. Landeolus, bishop in 870; William I (1120-41) who helped draw up the ancient "For de Bigorre," one of the oldest and most curious monuments of the law of the middle Ages; Pierre de Foix (1462-64), cardinal in 1437; Gabriel de Gramont (1524-34), cardinal in 1531, who attempted to negotiate between Henry VIII and the Holy See to prevent a rupture.
The Benedictine monastery of St. Savin of Lavedan was founded by Charlemagne and shortly took the name of the hermit and miracle worker, St. Savin, who was one of its monks and died before 840; the abbot was lord of the territory and the villages under his obedience were called a republic. The Benedictine Abbeys of St. Orens of Larreule and of St. Orens of Lavedan were founded, one in 970 and the other before the eleventh century in honour of St. Orens, Bishop of Auch, who had first lived as a hermit in the Lavedan. The monastery of St-Pe de Generes, was founded about 1032 by Sanche, Duke of Gascony; it was the cradle of the town of Saint-Pe. The priory of Sarrancolin was founded about 1050 in memory of St. Ebbons, who fought against the Moors in Catalonia and died at Sarrancolin. The Abbey of Escale Dieu was founded in 1140; it was the daughter of the Cistercian Abbey of Morimond. St. Bertrand of Comminges was one of its monks; another, St. Raymond, was sent to Spain in 1158, where he founded the Abbey of Fitere, and the celebrated semi-religious, semi-military order of Calatrava. St. Bertrand, Bishop of Comminges (1073-1123), preached the Gospel in the Vallee d'Azun in the Diocese of Tarbes. To make amends for the hostile reception that had been given him, the inhabitants pledged themselves to give the See of Comminges all the butter that should be produced in the territory of Azun during the week preceding Pentecost; this impost was paid down to 1789. As natives of Bigorre may be cited: Cardinal Arnaud d'Ossat (1536-1604), born at Larroque Magnoac, who played an important part in the reign of Henry IV; Bernard pierre Carasse, born at Tarbes at the opening of the sixteenth century, who, from being a warrior, became general of the Carthusians, revised the constitutions of the order, and was so illustrious in his day, that in 1582 Catherine de Medici visited La Chartreuse to see him.
The fame of the Diocese of Tarbes has been spread throughout the Christian world since 1858 by the pilgrimages and the miracles of Lourdes. Mention must also be made of the pilgrimage of Notre Dame de Garraison at Monleon, dating back to the fifteenth century; that of Notre Dame de Poueylahun near Eaux Bonnes, dating back to the sixteenth century; the pilgrimage to Mazeres, near the vacant shrine of St. Liberata, perhaps a martyr under Julian the Apostate; the pilgrimage to Arreau, to the chapel of St. Exuperius, friend of St. Jerome, who died Archbishop of Toulouse, about 417, after combating the heresy of Vigilantius.
Before the application of the law of 1901 against the congregations there were in the Diocese of Tarbes, the Priests of the Immaculate Conception at Lourdes, Carmelites, and various teaching orders of brothers. Several congregations of nuns were originally founded in the diocese: the Sisters of St. Joseph, hospitallers and teachers, with their mother-house at Cantaous; the Sisters of Notre-Dame des Douleurs, hospitallers, with their mother-house at Tarbes, and a branch house in Cairo; the Sisters of the Immaculate Conception of Notre-Dame de Lourdes, with their mother-house at Lourdes.
At the close of the nineteenth century the religious congregations directed in the diocese: 5 schools, 1 home for sick children, 1 school for the deaf and dumb, 6 girls' orphanages, 6 workshops, 3 homes for the poor, 12 hospitals or hospices, 3 houses of retreat, 6 houses of nuns devoted to nursing the sick in their own homes. At the time of the abrogation of the Concordat (1905) the Diocese of Tarbes contained 215,546 inhabitants, 28 cures, 300 succursal churches, and 135 vicariates towards the support of which the State contributed.
Gallia Christiana (nova) (1715), I, 1223-42, instrum., 191-7; DUCHESNE, Fastes episcopaux, II (Paris, 1894-9), 101-02; COUTURE, Le diocese de Tarbes et son dernier historien in Revue de Gascogne, VI (1865), 575-85; DE LAGREZE, Histoire religieuse de la Bigorre (Paris, 1862); BATSERE, Esquisses: Tarbes et ses environs, Bagneres, Baudean, episodes (Tarbes, 1856).
GEORGES GOYAU 
Transcribed by Larisa Vidmar
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Diocese of Tarentaise
(TARANTASIENSIS)
Tarentaise comprises the arrondissement of Moutiers in the Department of Savoie; it is also sometimes called the Diocese of Moutiers en Tarentaise, and is suffragan of Chambéry. Legend relates that the "Centrones" were evangelized in the fifth century by James the Assyrian secretary to St. Honoratus, Archbishop of Arles. He became the first Bishop of Darantasia or Tarentaise, the metropolis of the "Centrones", and named St. Marcellus as his successor. The first document in which the Diocese of Tarentaise is reliably mentioned is a letter of Leo the Great (5 May, 450) which assigns to the Archdiocese of Vienne, among other suffragans, the Bishop of Tarentaise. The first historically known bishop is Sanctius who in 517 assisted at the Council of Epaon. A plea was brought before the Council of Frankfort (794) against the decision of Leo I that had been confirmed by Popes Symmachus and Gregory the Great. Leo III partly acceded to this plea, and made Darantasia a metropolis with three suffragans, Aosta, Sion, and Maurienne, but maintained the primacy of Vienne. For four centuries this primacy was the cause of conflicts between the archbishops of Tarentaise and those of Vienne; subsequently Maurienne was again attached to the metropolis of Vienne.
The city of Darantasia was destroyed by the Saracens in the tenth century, whereupon the archbishops moved their residence to the right bank of the Isére, calling it their moutier (monastery), and it was at this place that the town of Moutiers began to be built in the second half of the tenth century. In the twelfth century the archbishops of Tarentaise were powerful sovereigns. In 1186 a bull of Frederick Barbarossa recognized the Archbishop of Tarentaise as immediate vassal of the empire and prince of the Holy Roman Empire in disregard of the pretensions of Humbert III, Count of Savoy; but in 1358 a transaction between Archbishop Jean de Bertrand and the Count of Savoy, Amadeus VI, fixed the respective rights of the archbishops and the counts. Tarentaise belonged to France from 1536 to 1559, and from the sixteenth to the eighteenth century was on four occasions wrested for a time by France from the House of Savoy. In 1792 it formed the Department of Mont Blanc. The Treaty of Paris (30 May, 1814) gave it to the King of Sardinia, while the Plebiscite of 22 and 23 April, 1860, gave it to France. The Archdiocese of Moutiers in Tarentaise was suppressed in 1792 by the French Revolution. In 1825 a diocese was re-established at Moutiers, suffragan of Chambéry, and was maintained in 1860 in virtue of a special clause in the treaty ceding Savoy to France.
Among the archbishops of Moutiers in Tarentaise may be mentioned: St. Peter I (about 1130), the first Cistercian raised to the episcopate, who founded in a defile the Cistercian Abbey of Tamié, to serve as a shelter for pilgrims and travellers; the Cistercian monk St. Peter II (1141-74) founded the charity of the pain de Mai, which until the second half of the eighteenth century distributed bread at Moutiers at the expense of the archdiocese during the first twenty-eight days of May; it was he who upheld Alexander III against Frederick Barbarossa and the antipope Victor IV, and maintained in obedience to Alexander III the seven hundred abbeys of the Cistercian Order. Alexander decided (3 Feb., 1171) that thenceforth the metropolitan See of Tarentaise should depend only on Rome; St. Peter III (1271-83); Cardinal Antoine de Chalant (1402-18), to whom has been ascribed "Le livre du Roi Modus et de la reine Ratio", a much-esteemed treatise on hunting; Cardinal Jean d'Arces' (1438-54), who at the Council of Basle in 1440 supported Duke Amadeus of Savoy, antipope under the name of Felix V, against Eugene IV; Cardinals Christopher and Dominic de la Rovére (1472-78 and 1478-83), whose tomb erected at Rome in the Church of Santa Maria del Popolo is a splendid monument of the Renaissance; Germonio (1607-27), who played an important part in the seventeenth-century reform of the clergy and whose "Commentaries" and "Acta Ecclesiæ Tarentasiensis" are important documents for the history of the time. As natives of the diocese may be mentioned: Pope Nicholas II (1059), born at Chevron-Villette of the family of the lords of Miolans; Pierre d'Aigueblanche, who in 1240 became Archbishop of Hereford in England, and for twenty-five years was councillor and minister to Henry III of England; Blessed Peter of Tarentaise, who became pope in 1276 under the name of Innocent V.
The chief pilgrimages of the diocese are: Notre Dame de Briançon, which dates from the victory over the Saracens in the tenth century. Francis I and Henry IV visited this shrine; Notre Dame des Vernettes, at Peisey, created in the eighteenth century near amiraculous fountain; Notre Dame de la Vie at St. Martin de Belleville; Notre Dame de Beaufort; St. Anne at Villette dating from 1248. Before the application of the Law of 1901 regarding associations there were in the diocese Augustinians of the Assumption, Capuchins, and two orders of teaching brothers. The Sisters of St. Joseph, nursing and teaching sisters, separated in 1825 from the Congregation of Puy. Several hospitals and schools in Brazil are dependent on their mother-house at Moutiers. At the end of the nineteenth century religious congregations in the diocese were charged with: 4 infant schools, 2 orphanages for girls, 6 infirmaries or hospitals, 4 houses of retreat. In 1905 (end of the period of the Concordat) the diocese numbered 68,000 inhabitants, 7 parishes, 79 succursal churches, and 21 vicariates remunerated by the Government.
Gallia Christ. (nova) (1779), XII, 700-24; instrumenta, 377- 420; DUCHESNE, Fastes épiscopaux, I (Paris, 1894), 207-41; PASCALEIN, Hist. de Tarentaise jusqu'en 1792 (Moutiers, 1903); IDEM, Hist. de la Tarentaise depuis 1792 (Moutiers, 1887); BORREL, Hist. de la Révolution en Tarentaise et de la réunion de la Savoie à la France en 1792 (Moutiers, 1901).
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Targum[[@Headword:Targum]]

Targum
Targum is the distinctive designation of the Aramaic translations or paraphrases of the Old Testament. After the return from exile Aramaic gradually won the ascendancy as the colloquial language over the slowly decaying Hebrew until, from probably the last century before the Christian era, Hebrew was hardly more than the language of the schools and of worship. As the majority of the population ceased to be conversant with the sacred language it became necessary to provide translations for the better understanding of the passages of the Bible read in Hebrew at the liturgical services. Thus to meet this need it became customary to add to the portions of the Scriptures read on the Sabbath an explanatory oral translation — a Targum. At first this was probably done only for the more difficult passages, but as time went on, for the entire text. The "Mishna" gives more elaborate instructions as to the way in which this translating should be done. According to the "Megillah" (IV, 4), when the lesson to be read aloud was from the "Torah" only one verse was to be read to the translator (Methurgeman). When the lesson was from the "Nebi'im" it was permitted to read three to him, unless each verse formed a special division. The directions also state which portions are to be read aloud but not translated (cf. for instance "Meg.", IV, 10), and a warning is given against translations that are either to free, palliative, allegorical, etc.
Another regulation was that the Targum was not to be written down ("Jer. Meg.", IV, i = fol. 74d). This prohibition, however, probably referred only to the interpretation given in the synagogue and did not apply to private use or to its employment in study. In any case, written Targums must have existed at an early date. Thus, for instance, one on the Book of Job is mentioned in the era of Gamaliel I (middle of the first century A.D.), which he, however, was not willing to recognize ("Sabb.", 115a; cf. "Tos. Sabb.", 13, 2=p. 128, ed. Zuckermandel). If Matt., xxvii, 46, gives the Aramaic form of Ps., xxi, 2, the last utterance of the Saviour upon the Cross, this shows that even then the Psalms were current among the people in the Aramaic language; moreover, Ephes., iv, 8, has a closer connection with the Targum to Ps., lxvii, 19, than with the Masoretic text. In addition, the "Mishna Yadayim", IV, 5, and "Sabb.", XVI, also indicates the early existence of MSS. of the Targum. These MSS., however, were only owned privately not officially as for a long period the Targums were without authoritative and official importance in Palestine. This authoritative position was first gained among the Babylonian Jews and through their influence the Targums were also more highly esteemed in Palestine, at least the two older ones. In the form in which they exist at present no Targum that has been preserved goes back further than the fifth century. Various indication, however, show the great antiquity of the main contents of many Targums, their theology among other things. That as early as the third century the text, for instance, of the Targum on the Pentateuch was regarded by the synagogue as traditionally settled is evident from the "Mishna Meg.", IV, 10, "Jer. Meg.", 74d, "Hab. Kidd.", 49d, "Tos. Meg.", IV, 41. There are Targums to all the canonical books excepting Daniel, Ezra, and Nehemiah; for some books of the Bible there are several Targums. As regards age and linguistic character they may be divided into three classes: (1) Targum of Onkelos and Targum of Jonathan; (2) Jerusalem Targums; (3) Targum on the Hagiographa.
The form of language used in the Targums is called specifically "Targum dialect". It belongs to western Aramaic and more particularly to the Aramaic of Palestine. Its home in to be sought in Judea, the ancient seat of the learning of the scribes. It should be borne in mind that this Targumic language does not represent the spoken Aramaic, but is the result of the labours of scholars. Consequently the point under discussion turns on a literary Aramaic originally formed in Judea. This is particularly true of the two earlier Targums; the later ones show generally an artificially mixed type of language. The traditional pointing of the texts is valueless and misleading: a more certain basis was first offered by MSS. from Southern Arabia in which the pointing for the vowels was placed above the line. In Arabia the old synagogal custom of reciting the Targum at the religious services had been retained, and consequently more interest was felt there in the pronunciation. It must be acknowledged, however, that this cannot be regarded as a direct pronunciation of the Palestinian pronunciation; it may have sprung from a formal treatment of the Targum of Onkelos customary among the Babylonian scholars. As regards the method of translation all Targums in common strive to avoid as much as possible anthropomorphisms and anthropopathic terms, as well as other apparently undignified expressions concerning, and descriptive of God. The Targums are printed in the Rabbinical and Polyglot Bibles, although the two do not always contain the same Targums or an equal number of them. See below for particulars as to individual editions.
I. THE TARGUM OF ONKELOS
The official Targum to the Pentateuch is designated by the name of Onkelos. In the Babylonian Talmud and in the Tosephta, Onkelos is the name of a proselyte who is mentioned as a contemporay of the elder Gamaliel ("Aboda zara", 11a; cf. "Tos. sabb.", 8=p. 119, ed. Zuckermandel). The labours of Onkelos are referred to in "Meg.", 3a, in the following words: "Rab Jeremiya, according to others Rab Hiya bar Abba says: 'According to the statement of Rab Eliezer and Rab Josua, Onkelos the proselyte has said, that is, has orally formulated, the Targum of the Torah'". Gaon Sar Shalon (d. 859) was the first who, taking this passage as a basis, called the Pentateuch-Targum the Targum of Onkelos. This he did in an opinion concerning the Targum which he evidently had before him at the time in a written copy. The designation that thus arose became customary through its acceptance by Rashi and others. It is evident, however, that in the passage mentioned ("Meg.", 3a) there has been a confusion with the name of Aquila, the translator of the Bible, for the older parallel passage of the Palestinian Talmud ("Meg.", I, 11 = fol. 71c) says the same of Aquila and his Greek translation of the Bible. Compare also Midrash, Tanchuma, Mishpatim, 91, 92 (ed. Mantua, 1863, fol. 36b). Thus it seems that in Babylonia the old and correct knowledge of the Greek translation of the proselyte Aquila was erroneously transferred to the anonymous Aramaic translation, that consequently Onkelos (instead of Akylas) is a corrupted form or a provincial modification of Aquila. It is not necessary to discuss here earlier views concerning this point. The effort to prove the existence of an Onkelos distinct from Aquila is still made by Friedmann ("Onkelos and Aquila" in "Jahresber. der Israelit.-theol. Lehranstalt in Wien", 1896), but the proof adduced is not convincing (cf. Blau in "Jewish Quarterly Review," IX, 1897, p. 727 sqq.).
Thus it is not known who wrote the Targum named after Onkelos. In any case the Targum, at least the greater part of it, is old, a fact indicated by the connection with Rab Eliezer and Rab Josua, and belongs probably to the second, or it may be to the first century of our era. It arose, as the idiom shows, in Judea, but it received official recognition first from the Babylonian Rabbis, and is therefore called by them "our Targum", or is quoted with the formula "as we translate". Rab Natronay (d. 869) in speaking of this says, that it is not permitted to replace it in the services of the synagogue by any other translation of the Pentateuch. The high reputation of this authorized translation is shown by the fact that it has a Masorah of its own. The fixing of the written form, and thereby the final settlement of the text as well, should not be assigned to a date before the fifth century. The language is, in general, an artificial form of speech closely connected with the Biblical Aramaic. It is probably not the spoken Aramaic used as a dialect by the Jewish people, but a copy made by scholars of the Hebraic original, of which the Targum claims to give the most faithful reproduction possible. In doing this the Aramaic language is treated similarly to the Greek in the translation of Aquila, consequently the many Hebraic idioms. There is no positive proof (Dalman, "Gramm", 13) of a corrupting influence of the Babylonian dialect as Noldeke held ["Semit. Sprachen" (1887), 32; (2nd ed., 1899), 38].
As regards the character of the translation it is, taken altogether, fairly literal. Anthropomorphic and anthropopathic expressions are avoided by roundabout expressions or in other ways; obscure Hebrew words are often taken without change into the text; proper names are frequently interpreted, as Shinar-Babylon, Ishmaelites-Arabs; for figurative expressions are substituted the corresponding literal ones. Haggadic interpretation is only used at times, for instance in prophetic passages, as Gen., xlix; Num., xxiv; Deut., xxxii. This Targum was first printed at Bologna (1482) together with the Hebrew text of the Bible and the commentary of Rashi; later, in the Rabbinical Bibles of Bomberg and Buxtorf, and with a Latin translation in the Complutensian Polyglot (1517), and the Polyglots of Antwerp (1569), Paris (1645), and London (1657). Among separate editions of the Targum special mention should be made of that printed in 1557 at Sabbioneta. More modern editions are: Berliner, "Targum Onkelos" (2 vols., Berlin, 1884), in which vol. I contains the text according to the Sabbioneta edition, and vol. II, elucidations; the Yemanites at Jerusalem have printed with an edition of the Pentateuch (sefer Keter tora) from MSS. the Arabic translation by Saadya (Jerusalem, 1894-1901), in which publication the vowel pointing above the line has been changed to sublinear pointing; Barnheim, "The Targum of Onkelos to Genesis" (London, 1896), on the text of the Yemen manuscripts. In addition to the Latin translations in the Polyglot Bibles there is one by Fagius (Strasburg, 1546); there is also an English translation by Etheridge, "The Targum of Onkelos and Jonathan ben Uzziel on the Pent., with the Fragments of the Jerusalem Targum", from the Chaldee (2 vols., London, 1862-65).
THE TARGUM OF JONATHAN (YONATHAN)
The Targum to the Prophets (priores, historical books; posteriores, the actual Prophets) now in existence is ascribed to Jonathan ben Uzziel, who is said on the authority of the Babylonian "Megillah", 3a, to have formulated it orally, in accordance with the instructions of Haggai, Zachariah, and Malachi. This assertion probably means that in his exposition he gives the traditional interpretation that had been handed down from one generation to another since early times. According to the Babylonian "Sukkah" (28a = baba bathra 134a), he was the most noted pupil of the elder Hillel, and is therefore assigned to the first Christian century. The Babylonian Talmud in quoting passages from this Targum ascribes them to Rab Joseph bar Hiya (d. 333), the head of the school at Pumbaditha. Rab Joseph was regarded as a great authority on the tradition of the Targum and his judgment on the translation of many individual passages was eagerly listened to; he may perhaps be considered as the editor of this Targum. For Jonathan as for Onkelos the final settlement of the written form did not occur until the fifth Christian century. Cornill claims to show ("Einleitung", 2nd., ed., 1893, p. 308) that the Targum on the Prophets is older than the Torah-Targum, but the reasons produced are not convincing (cf. Dalman, 15, passim). Linguistically, this Targum approaches most closely that of Onkelos; in grammatical construction the two are alike but the words used differ, and this Targum is more paraphrastic. In the historical books Jonathan himself is often the expounder, but in the actual prophetic books the exposition is in reality Haggadic. The religious opinions and theological conceptions of the era that are interwoven are very instructive. The text, further, is not free from later additions; from this cause arise the double translations of which the Targum contains several. The "Prophetae priores" was the first printed with the Hebrew text and the commentaries of Gimhi and Levi at Leiria, Portugal, in 1494. At a later date the whole Targum was printed in the Rabbinical Bibles of Bomberg and Buxdorf and in the Polyglot Bibles of Antwerp, Paris, and London. The last edition is that of de Lagarde, "Prophetae chaldice e fide codicis Reuchliniani" (Leipzig, 1872). There are supplementary additions to this from an Erfurt MS. in "Symmicta", I, 139. The Targum to the Haphtarah is to be found in what is called the Pentateuch edition of the Yemanites at Jerusalem. English translations are: Pauli, "The Chaldee Paraphrase on the Prophet Isaiah Translated" (London, 1871); Levy, "Targum on Isaiah," I (London, 1889).
II. THE JERUSALEM TARGUMS
This designation is not correct; the older and more correct name, "Palestinian Targum", is found for instance in the writings of Gaon Hai (d. 1038). Fundamentally the language of these Targums is Palestinian Aramaic but of a very mixed type. Neither of them is homogeneous grammatically and lexically. Besides expressions that recall the Galilean dialect of the Palestinian Talmud a preference is shown for imitation of the language of the Targum of Onkelos, while there are also various terms belonging to the language of the Babylonian Talmud.
A. Targum Yerushalmi I on the Pentateuch
This is generally called the Targum of Jonathan or of the Pseudo-Jonathan, because it is cited in the first printed edition (Venice, 1591) under the name of Jonathan ben Uzziel. This designation, however, rests on a mistaken solution of an abbreviation. The Targum could not have appeared in its present form before the second half of the seventh century. For example (Gen., xxi, 21), a wife and daughter of Mohammed are mentioned. Compare also (Gen., xlix, 26) the position of Esau and Ishmael as representatives of the Mohammedan world. The Targum covers the entire Pentateuch. The only passages that are lacking are: Gen., vi, 15; x, 23; xviii, 4; xx, 15; xxiv, 28; xli, 49; xliv, 30-31; Exod., iv, 8; Lev., xxiv, 4; Num., xxii, 18; xxx, 20b, 21a; xxxvi, 8-9. As to its form it is a free Haggadic treatment of the text, that is, an exposition of rather than a translation. A large part of it is made up of legendary narratives; there are also dialogues, rhetorical and poetical digressions. The paraphrase also discusses religious and metaphysical conceptions, as was the custom of the Jewish mystics of the seventh century. This Targum was first printed at Venice in 1591. It was also to be found in volume IV of the London Polyglot. A separate edition of this Targum was edited from the manuscript in the British Museum (MS. Addit. 27031) by Ginsburger, "Targum Jonathan ben Usiel zum Pentat," (Berlin, 1903). Concerning this codex cf. Barnstein in "Jew. Quart Rev.", XI (1899), 167 sqq. An English translation has been published by Etheridge (supra).
B. Targum Yerushalmi II
Targum Yerushalmi on the Pentateuch is also called the Fragmentary targum because the Targum on the entire Pentateuch has not been preserved, but only portions of it on numerous longer and shorter passages, frequently only the Targum on individual verses or parts of such. These fragments were first printed in the rabbinical Bible of 1517. In language, method of translation, and exegetical form they are related to the Pseudo-Jonathan. A perspicuously arranged compilation of the fragments that have been preserved is given by Ginsburger in the "ZDMG", LVII (1903), 67 sqq., and in loc. cit., LVIII (1904), 374 sqq., on a page that came from a geniza or repository in a synagogue for damaged manuscripts. A Latin translation from the Venice edition of 1517 was published by Taylor (London, 1649); English tr. by Etheridge (supra).
Opinions concerning the connection between the Targums Jerushalmi I and Jerushalmi II agree in general that both are to be traced back to different recensions of an old Jerusalem Targum. This is the view of Zunz (p. 73, and passim), and also that of Geiger, "Urschrift und Udersetzungen der Bibel" (Berlin, 1857), 454. Bassfreund (infra) reaches the conclusion that the basis both of the Fragmentary Targum and that of the Pseudo-Jonathan is a complete Jerusalem Targum of post-Talmudic origin, but that the two Targums, Jerushalmi I and II, presuppose the existence of the Targum of Onkelos. The Fragmentary Targum gives from this ancient Jerusalem Targum gives from this ancient Jerusalem Targum, according to Bassfreund, only matter supplementary to Onkelos, while Onkelos and the Jerusalem Targum have been used in preparing the Pseudo-Jonathan. In the preface to his edition of the Pseudo-Jonathan (see below) Ginsburger tries to prove that both the Fragmentary Targum and the Pseudo-Jonathan may be traced back to a very ancient Palestinian Targum, which was not influenced by the Targum of Onkelos until a later date. The Fragmentary Targum, in Ginsburger's opinion, represents a variant collection, not to Onkelos (as Bassfreund thinks), but to another recensions of that ancient Jerusalem Targum. Ginsburger's views will have to be accepted as the more probable.
C. Targum Yerushalmi III
Targum Yerushalmi III is the name assigned by Dalman (Gramm., 29) to fragments which are given in old editions of the Pentateuch, as Lisbon (1491), Salonica (1520), Constantinople (1546), Venice (1591), and in several MSS. Nearly all have been published by Ginsburger, "Das Fragmententargum" (1899), 71-74.
D. Other Jerusalem Targums
There have also been Jerusalem Targums on the Prophets and on individual books of the Hagiographa. As regards the Targums on the Prophets de Lagarde has given Reuchlin's notes from the "Nebi'im Codex" in the introduction (pp. VI-XLII) to his "Prophetae chaldice" (infra). There are fragments on Josue, Judges, Samuel, Kings, Isaias, Jeremias, Amos, Jonas, Zacharias. [Cf. Bacher in "ZDMG", XXVIII (1874), 1-72; XXIX (1875), 157 sqq., 319 sq.]
III. TARGUMS ON THE HAGIOGRAPHA
They are the work of various authors and have the character more or less of private undertakings, with the production of which the schools had nothing to do. Linguistically they are to be regarded as the work artificially produced of a late age. They depend in the main on the Jerusalem Targums and probably belong to the same era; the Targum on Chronicles may be somewhat later. Three groups are to be distinguished as regards linguistic character and relation to the original text: (a) Targums to Proverbs, Psalms, and Job; (b) Targums to the five Megilloth, that is Ruth, Esther, Lamentations, Ecclesiastes, Canticles; (c) Targums to the Books of Chronicles.
The Targums mentioned under (a) adhere relatively closest to the text of the Bible. The Targum to Proverbs is in language and contents very dependent on the text of the Syriac Peschitto, and is but little more than a Jewish recension of the same. [Cf. Noldeke in "Merx' Archiv fur wissenschaftl. Erforschung des A. T.", II (1872), 246 sqq.' Baumgartner, "Etude critique sur l'etat du texte du livre des Proverbes" (Leipzig, 1890), 267 sqq.] Haggadic additions are found only occasionally in the Targum on the Psalms. In a number of passages a second translation is introduced with the remark "another Targum". The Targum to Job contains many more additions. There are also variants of the usual formula of citation, and much oftener than in the Targum on the Psalms. In style and language this Targum resembles that on the Psalms, consequently both perhaps are the work of the same author.
(b) The Targums on the Megilloth are not in reality translations but rather Haggadic commentaries. the Biblical text is most clearly evident in the Targums to Ruth and to Lamentations. The Targum to Ecclesiastes is a tasteless declamation upon the text on which it is based; that on Canticles is an allegorico-mystical Midrash. There are two Targums to Esther, the one closely resembles a paraphrase and has no legends interwoven with it; the other, called Targum scheni, has altogether the character of a Midrash. It is only to a small degree a translation; the greater part of it consists of stories, legends, and discourses that have but slight connection with the contents of the book.
(c) A Targum on the Books of Chronicles was edited from a MS. in Erfurt by Matthias Beck (2 pts., Augsburg, 1680-83); a more complete and correct text taken from a MS. at Cambridge was edited by Wilkins, "Paraphrasis Chaldica in librum priorem et posteriorem Chronicorum" (Amsterdam, 1715).
All the Targums to the Hagiographa (excepting Chronicles) were printed for the first time in the Bomberg Bible in 1517; afterwards in the "Polyglots" of Antwerp, Paris, and London. A modern edition from the Bomberg text, with Chronicles from the Erfurt Codex, was edited by de Lagarde, "Hagiographa chaldaice" (Leipzig, 1873).
GENERAL: ZUNZ, Die gottesdienstlichen Vortrage der Juden (Berlin, 1832), 61-83; HAUSDORFF, Zur Gesch. der Targumim nach talmudischen Quellen in Monatschr. fur Gesch. u. Wissensch. des Judentums, XXXVIII (1894), 203 sqq., 241 sqq.; MAYBAUM, Die Anthropomorphien u. Anthropopathien bei Onkelos u. in den spateren Targumim (Breslau, 1878); GINSBURGER,Die Anthropomorphismus in den Thargumim in Jahrbucher fur prot. Theol. (Brunswick, 1891), 262 sqq., 430 sqq. As regards the language: DALMAN, Grammatik des judisch-palastinischen Aramaisch (2nd ed., Leipzig, 1905); IDEM, Aramaisch-neuhebr. Worterbuch (Frankfort, 1897-1901).
I. THE TARGUM OF ONKELOS: KAUTZSCH, Mitteilung uber eine alte Handschr. des Targ. Onk. in Cod. Socini, No. 84 (Halle, 1893); BERLINER, Die Massorah zum Targ. O. (Leipzig, 1877); LANDAUER, Die Masorah zum O. (Amsterdam, 1896); BREDERECK, Concordanz zum T. O. (Giessen, 1906); IDEM, Uber die Art der Ubersetzung im T. Onk. in Theol. Studien u. Kritiken (Gotha, 1901), 351-77.
THE TARGUM OF JONATHAN: PRACTORIUS, Das Targum zu Josua nach Yemenischer Uberlieferung (Berlin, 1899); IDEM, Das Targum zum Buch der Richter nach yemen. Uberlieferung (Berlin, 1900); WOLFSOHN, Das Targum zum Propheten Jeremias in yemen. Uberl. (Halle, 1902), ch. i-xii; SILBERMANN, Das Targum zu Ezechiel nach einer sudarabischen Handschrift(Strasburg, 1902), ch. i-x; WRIGHT, Targum zu Jonas (London, 1857); ADLER, Targum to Nahum in Jew. Quart. Rev., VII (1895), 630 sqq.; BACHER, Kritische Untersuchungen zum Prophetentargum in ZD MG, XXVIII (1874), I sqq.; KLEIN in loc. cit., XXIX (1875), 157 sqq.; FRANKEL, Zu dem Targum der Propheten (Breslau, 1872).
TARGUM YERUSHALMI I: SELIGSOHN AND TRAUB, Uber den Geist der Ubersetzung des Jonathan ben Usiel zum Pent. etc. in Monatschrift fur Gesch. u. Wissenschaft des Judentums (1857), 96 sqq., 138 sqq.; MARMORSTEIN, Studien zum Pseudo-Jonathan Targum (Presburg, 1905).
TARGUM YERUSHALMI II: GINSBURGER, Das Fragmententargum (Berlin, 1899); (1) Targum according to Cod. 110 of the National Library at Paris; (2) variants from Cod. Vat. 440 and Lips. 1; (3) quotations from old writers; matter supplementary to this work is given by MARX in Zeitschrift fur hebr. Bibliographie (1902), 55-58.
TARGUMS YERUSHALMI I & II: BASSFREUND, Das Fragmententargum u. sein Verhaltnis zu den anderen palast. Targumim in Monatschrift fur Gesch. u. Wissenschaft des Judentums, XL (1896), 1 sqq., 49 sqq., 97 sqq., 145 sqq., 241 sqq., 352 sqq., 396 sqq.; GINSBURGER, loc. cit., XLI (1897), 289 sqq., 340 sqq.; preface to Pseudo-Jonathan, ed. IDEM (Berlin, 1903); NEUMARK, Lexikalische Untersuchungen zur Sprache der jerusalemischen Pentat. Targume (Berlin, 1905).
TARGUM YERUSHALMI III: LEVY, Das Targums zu Koheleth nach sudarab. Handschriften (Berlin, 1905); GOLLANCZ, Targum to the Song of Songs (London, 1908), translation; POSNER, Das Targum Rischon zu d. bibl. B. Esther (Breslau, 1896); DAVID, Das Targum scheni zum B. Esther (Berlin, 1898); TAYLOR, Targ. prius et posterius in Estheram . . . in linguam Latinam translatum (London, 1655); GELBHAUS, Das Targum scheni zum B. Esther (Frankfort, 1893).
FR. SCHÜHLEIN 
Transcribed by John D. Beetham

Tarnow[[@Headword:Tarnow]]

Tarnow
DIOCESE OF TARNOW (TARNOVIENSIS).
Diocese in western Galicia, Austria. The See of Posen, founded in 968 by Duke Miecyslaw, was the only one in Poland until 1100. In that year Otto III and Duke Boleslaw Chabry founded the Sees of Gnesen and Cracow, to which also belonged what is to-day western Galicia. When in the First Partition of Poland, in 1772, the latter fell to Austria, it was separated from the foreign See of Cracow, and the administration entrusted to the vicar-general, Johann von Duval, who resided at Tarnow. On the erection of the See of Tarnow in 1783, he became its first bishop. By the Third Partition of Poland in 1795, Cracow too fell to Austria, whereupon it was considered advisable after the death of the second bishop (1801) to divide the See of Tarnow between Cracow and Przemysl. By the Peace of Vienna in 1809 Austria was obliged to relinquish western Galicia and with it Cracow, both assigned to the Duchy of Warsaw. The Diocese of Tarnow thereupon came under Lemberg, whose bishop gave the management of it to the prior of Alt Sandek as his vicar-general. In the Congress of Vienna, Austria once more incorporated the Kingdom of Galicia. The Emperor Francis in 1822 gave Tarnow another bishop,Gregorius Thomas Ziegler. He had been a Benedictine at Wiblingen, but was at that time professor of dogma at Vienna. He established his residence in the former Benedictine monastery of Tyniec. This, however, was too near Cracow, and Ziegler removed thence to Bochnia and finally in 1826 back to Tarnow. There are to-day in this diocese 809,000 Catholics; 379 secular priests; 72 male religious and 340 nuns.
ZACHARIASIEWICZ, Vitae episcoporum Premysliensium (Vienna, 1844), LXVIII-LXXIII.
COLESTIN WOLFSGRUBER 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Tarnow
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Tarragona
ARCHDIOCESE OF TARRAGONA (TARRACONENSIS)
Bounded on the N. by Barcelona and Lérida, on the E. by Barcelona, on the S. by the Mediterranean Sea and Tortosa, and on the W. by Tortosa. It comprises the civil Provinces of Tarragona and Lérida, and its capital city has 24,335 inhabitants. Its suffragans are Barcelona, Lérida, Gerona, Urgel, Vich, Tortosa, and Solsona. Tarragona is one of the most ancient cities of Spain, probably of Iberian origin, as its coins and Cyclopean walls indicate. The Romans selected Tarragona as the centre of their government in Spain. In the division it was the capital first of Hither Spain (Hispania Citerior) and then of the Province of Tarraconensis. In the fifth century it was overrun by the Vandals, Suevi, and Alani. The Visigothic king, Euric, took possession of it in 475 and totally demolished it. During the occupation of the Visigoths it flourished once more, but the Arabs again destroyed it in 719. The Church of Tarragona is undoubtedly one of the most ancient in Spain, holding as it does the tradition of the coming of St. James and St. Paul. The visit of St. Paul to Tarragona is not altogether beyond the range of possibilities, supposing that he came from Rome to Spain, as he promised to do, in the Epistle to the Romans, and as St. Jerome affirms that he did. The first written testimony which we have concerning the bishops of Tarragona dates from the third century. This is in the Acts of the Martyrdom of the bishop St. Fructuosus and his deacons Augurius and Eulogius. The list of the bishops of Tarragona, therefore, begins with St. Fructuosus, but it is supposed that other bishops, whose names have been lost to us, preceded him. The see of Tarragona, which was vacant at that time, was represented at the Council of Arles (314) by two procurators, the priest Probatius and the deacon Castorius. Himerius, who sent the priest Basianus to Pope St. Damasus, and who obtained a letter from Pope St. Siricius, was Archbishop of Tarragona in 384. It is also conjectured that the Hilarius who was the subject of the Decretal issued by Innocent I was also a Bishop of Tarragona. Ascanio was bishop in 465, and previous to 516 we find the name of Archbishop John, who, on 6 November, 516, assembled all the bishops of his province and held the first provincial council of Tarragona, at which ten bishops were present. In 517 he assembled another provincial council in Gerona. Sergius, who was bishop from 535 to 546, held councils in Barcelona and Lérida. St. Justus, Bishop of Urgel, dedicated to him his commentary on the Song of Solomon. Tranquillinus was bishop for many years previous to 560. He had been a monk in the Monastery of Asana, under the direction of St. Victornus. Artemius, bishop prior to 589, was not able to attend the Third Council of Toledo, but sent a substitute, Stephen. He called provincial councils at Saragossa (599) and Barcelona. Eusebius (610-32) held the council of Egara (Tarrasa) to enforce the canons of the Council of Huesca. Audax (633-38) was present at the Fourth Council of Toledo, and Protasius (637-46) at the Sixth and Seventh. Cyprianus (680-88) sent representatives to the Thirteenth, Fourteenth, and Fifteenth councils of Toledo, and Vera assisted personally at the Sixteenth and Seventeenth. In his time or in that of his successor, George, the Mohammedan invasion took place. Ludovico Pio appears to have temporarily taken possession of the city. A portion of its territroy was bestowed on the Bishop of Barcelona, and the metropolitan rank was given to the Bishop of Narbonne, but was recovered in 759. Caesarius endeavoured to obtain recognition as titular Archbishop of Tarragona, but was not successful, although he was consecrated by the bishops of Leon and Galicia, and obtained from the pope the abbey of Santa Cecilia, which belonged to the Archbishop of Tarragona. Borrell, Count of Barcelona, induced Pope John XIII to confer the title of Archbishop of Tarragona on bishop Atton of Vich, although he never was called Archbishop of Tarragona but of Ausona. The Bishop of Vich, Berengarius of Rosanes, petitioned Pope Urban II for permission to promote a crusade for the reconquest of Tarragona. Count Berenguer Ramón II (the Fratricide) succeeded in taking the city and made it a fief of the Holy See. The pope, in recognition of the efforts of the Bishop of Vich, conferred on him the pallium as Archbishop of Tarragona, transferring to him all rights to the city and its churches which had previously belonged to the Holy See. The new bishop, however, was to remain in possession of the Church of Vich. A similar concession was granted to St. Olegarius, Bishop of Barcelona, who was permitted to retain possession of his former Church until he had obtained complete and peaceful possession of that of Tarragona, of which he had been named Archbishop. It was not until 1116 that Tarragona was definitively reconquered by Ramón Berenguer III (the Great). Bishop Berenguer had died in 1110, after having assisted, in 1096, at the Council of Nîmes convoked by Urban II. His successor in the See of Tarragona, St. Olegarius, had been a canon regular at St. Rufus in Provence, later an abbot, and then Bishop of Barcelona. To him is due the restoration of the metropolitan authority of Tarragona. In 1117 Count Ramón Berenguer III conferred on him the government of the city that he might endeavour to recolonize it, which work he carried on with great zeal. He assisted at the councils of Toulouse and Reims (1109), of the Lateran (1123), and of Clermont (1130), and accompanied the Count of Barcelona as pontifical legate in the war which terminated in the imposition of a tribute upon Tortosa and Lérida. The Norman Robert Burdet also joined the forces of the Count of Barcelona, established himself in Tarragona and obtained dominion over a great part of the city. The consequent dissensions among his sons led to the murder by them of Archbishop Hugo de Cervellón 22 April, 1171. On the death of St. Olegarius (6 March, 1137), Gregory, Abbot of Cuxana, succeeded him in the vacant See of Tarragona, and was the first incumbent of that see to receive the title of archbishop. The dissensions between the archbishops and the kings, on account of the jurisdiction over Tarragona granted to the bishops who had begun its resettlement, continued during the time of Alfonso II, who bestowed the city as a dowry on his wife, Doña Sancha, and of Pedro IV (the Ceremonious), who, after forcibly seizing the dominions of the archbishop, repented in his last illness and restored to St.Tecla, patroness of the city, all that he had unjustly acquired. By special privilege of the pope, all the kings of Aragon were crowned at Saragossa by the archbishop of Tarragona, until the metropolitan See of Sargossa was re-established. When Jaime I, a child of six years, took the oath, the Archbishop of Tarragona, Don Aspargo Barca, carried him in his arms. Although he was far advanced in his years, he wished to accompany the king in his expedition to conquer Majorca, and when Don Jaime refused his consent, he contributed a thousand marks in gold and twelve hundred armed men. In 1242 a provincial council was convoked at Tarragona to regulate the procedure of the Inquisition and canonical penances. In 1312 a provincial council was assembled in the Corpus Christi Chapel of the cathedral cloister, to pass sentence on the Templars, whom it declared innocent. Don Pedro Zagarriga, Archbishop of Tarragona, was one of the arbitrators at Caspe. One of the most celebrated prelates of Tarragona, Don Antonio Agustin (d. 1586), a native of Saragossa, was an eminent jurisconsult and numismatist. He put an end to the struggles referred to in "Don Quixote", between the Narros and Cadells factions, which had disturbed the peace of Catalonia. The cathedral, it is believed, was begun by St. Olegarius. The edifice is solid and elegant, combining the Romanesque, Arabic, and Gothic styles of architecture, producing a very original and unique effect. Its façade is composed of three sections, and the ground plan, in the form of a Latin cross, has three naves and a wide transept. In the right nave is the chapel of St. Tecla, patroness of the city, begun in 1760 under the direction of Don Jose Prats and finished in 1776. The baptismal font is a magnificent marble basin found in the ruins of the palace of Augustus. The chapter house, celebrated for the councils held there, has a Byzantine door and a notable dome. As late as the fifteenth century the cathedral had not yet been completed, as the sculptor, Pedro Juan, did not begin work on the main altar until 1426. The choir was not finished until 1493. The chapel of the Blessed Sacrament, the organ, built by the cura of Tivisa, Don Jaime Amigó, the stained glass, etc. date from the sixteenth century. Among the buildings worthy of mention are the Churches of San Pablo and Santa Tecla, the convent of the Poor Clares, near the walls, that of Santa Teresa, and the church of the Capuchins, the parish church of the port. The former convent of San Francisco has been converted into government offices and a secondary school, the Jesuit college turned into barracks, their church, however, having been restored to them. The convent of the Dominicans is now the town hall, and the convents of the Mercedarians and Carmelites turned over to military uses. The archiepiscopal palace is situated on the site of the ancient capitol, one tower of which still remains. The palace was rebuilt by Don Romualdo Mon y Valarde (1815-19). Near the sea, in the Roman amphitheatre, is the edifice called el Milagro (the Miracle), which belonged to the Knights Templar. It was afterwards used by the Trinitarian Fathers, and has since been converted into a penitentiary. The remains of many Roman buildings are to be found at Tarragona; the walls, the capitol, or citadel, the forum, the palace of Augustus, called the house of Pilate, the circus or amphitheatre, the aqueduct, known as the Puente del Diablo, the so-called tower, or sepulchre, of the Scipios, the arch of Sura, or of Bara, and the Aurelian Way. There is also a good archaeological museum. The conciliar seminary of San Pablo and Santa Tecla was founded in 1570 by the cardinal archbishop, Gaspar de Cervantes, and was the first to comply with the decrees of the council of Trent. In 1858 Archbishop Costa y Borras built a fourth wing. Benito Villamitjana built a new seminary behind the cathedral in 1886, in the courtyard of which stands the old chapel of San Pablo. Leo XIII raised this to the rank of a pontifical university. In the district of Montblanc, in this archdiocese, is the ancient monastery of Poblet, founded in 1151 by Ramón Berenguer IV, which was the pantheon of the kings of Aragon.
PIFERRER, Espana, sus monumentos: Cataluna (Barcelona, 1884); FLOREZ, Esp. Sagrada, XXIV, XXV (Madrid, 1859); FULGOSIO, Cronica general de Esp.: Tarragona (Madrid, 1870); AGUSTIN Catalogo de los prelados tarraconenses (1586).
RAMON RUIZ AMADO 
Transcribed by Larisa Vidmar
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Tarsus
A metropolitan see of Cilicia Prima. It appears to have been of Semitic origin and is mentioned several times in the campaigns of Salmanasar and Sennacherib. The Greek legend connects it with the memory of Sardanapalus, still preserved in the Dunuk-Tach, called tomb of Sardanapalus, a monument of unknown origin. When in the year 401 B.C., the younger Cyrus marched against Babylon, the city was governed by King Syennesis in the name of the Persian monarch. Tarsus was already Greek and had a tendency to become more and more hellenized. Alexander the Great came near meeting his death there after a bath in the Cydnus, the modern Tarsus-Irmak. By its literary schools, Tarsus rivalled Athens and Alexandria. It was then comprised in the kingdom of the Seleucides, took the name of Antioch, and the Bible (II Mach., iv, 30) records its revolt against Antiochus IV Epiphanes, about 171 B.C. Pompey subjected it to Rome. To flatter Caesar it took the name of Juliopolis; it was there that Cleopatra and Anthony met, and it was the scene of the celebrated feasts which they gave during the construction of their fleet. Tarsus was already the caput Ciliciae, the metropolis, where the governor resided. When the province was divided it remained the civil and religious metropolis of Cilicia Prima. The greatest glory of Tarsus is that it was the birthplace of St. Paul (Acts, ix, 11; xxi, 39; xxii, 3), who took refuge there after his conversion (Acts, ix, 30), and was joined by Barnabas (Acts, xi, 25). It is probable that at the time a Christian community was established there, although the first bishop, Helenus, dates only from the third century; he went several times to Antioch in connexion with the dispute concerning Paul of Samosata (Eusebius, "Hist. eccl.", VI, xlvi; VII, v). Le Quien (Oriens christianus, II, 869-76) mentions twenty-two of its bishops, of whom several are legendary. Among them are Lupus, present at the Council of Ancyra in 314; Theodorus, at that of Nicaea in 325; Helladius, condemned at Ephesus, and who appealed to the pope in 433; above all the celebrated exegete Diodorus, teacher of Theodore of Mopsuestia and consequently one of the fathers of Nestorianism. From the sixth century the metropolitan See of Tarsus had seven suffragan bishoprics (Echos d'Orient, X, 145); the Greek archdiocese is again mentioned in the tenth century (op. cit., X, 98), and has existed down to the present day, being comprised in the Patriarchate of Antioch. Owing to the importance of Tarsus many martyrs were put to death there, among them being St. Pelagia, St. Boniface, St. Marinus, St. Diomedus, and Sts. Cerycus and Julitta; several Roman emperors were interred there --- namely, Tacitus, Maximinus Daza, and Julian the Apostate. The Arabs took possession of Tarsus from the seventh century and kept it until 965, when Nicephorus Phocas annexed it again to the Byzantine Empire. The union continued for nearly a century. The crusaders captured it again from the Turks in 1097, and then it was disputed between Latins, Greeks, and Armenians of the Kingdom of Lesser Armenia; these last became definitively masters until about 1350, when it was sold to the Egyptians. Since then Tarsus has belonged to the Mussulmans. About the end of the tenth century, the Armenians established a diocese of their rite, which still exists; St. Nerses of Lambroun was its most distinguished representative in the twelfth century. Tarsus, which has preserved it name, is a caza of the vilayet of Adana on the railroad from Adana to Mersina; the city numbers about 18,000 inhabitants, of whom 10,000 are Mussulmans, the remainder are Greek or schismatic Armenian. Only a few Catholics are found there.
SMITH, Dict. of Greek and Roman Geog., S.V.; LANGLOIS, Voyage dans la Cilicie (Paris, 1861), 259-331; CUINET, La Turquie d'Asie, II, 44-8; ALISHAN, Sissouan (Venice, 1899), 305-21.
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Tatian[[@Headword:Tatian]]

Tatian
A second-century apologist about whose antecedents and early history nothing can be affirmed with certainty except that he was born in Assyria and that he was trained in Greek philosophy. While a young man he travelled extensively. Disgusted with the greed of the pagan philosophers with whom he came in contact, he conceived a profound contempt for their teachings. Repelled by the grossness and immorality of the pagans and attracted by the holiness of the Christian religion and the sublimity and simplicity of the Scriptures, he became a convert, probably about A.D. 150. He joined the Christian community in Rome, where he was a "hearer" of Justin. There is no reason to think he was converted by the latter. While Justin lived Tatian remained orthodox. Later (c. 172) he apostatized, became a Gnostic of the Encratite sect, and returned to the Orient. The circumstances and date of his death are not known. Tatian wrote many works. Only two have survived. One of these, "Oratio ad Graecos" (Pros Hellenas), is an apology for Christianity, containing in the first part (I-xxxi) an exposition of the Christian Faith with a view to showing its superiority over Greek philosophy, and in the second part a demonstration of the high antiquity of the Christian religion. The tone of this apology is bitter and denunciatory. The author inveighs against Hellenism in all its forms and expresses the deepest contempt for Greek philosophy and Greek manners.
The other extant work is the "Diatesseron", a harmony of the four Gospels containing in continuous narrative the principle events in the life of Our Lord. The question regarding the language in which this work was composed is still in dispute. Lightfoot, Hilgenfeld, Bardenhewer, and others contend that the original language was Syriac. Harnack, Burkitt, and others are equally positive that it was composed in Greek and translated into Syriac during the lifetime of Tatian. There are only a few fragments extant in Syriac but a comparatively full reconstruction of the whole has been effected from St. Ephraem's commentary, the Syriac text of which has been lost, but which exists in an Armenian version. Two revisions of the "Diatesseron" are available: one in Latin preserved in the "Codex Fuldensis" of the Gospels datin from about A.D. 545, the other in an Arabic version found in two manuscripts of a later date. The "Diatesseron" or "Evangelion da Mehallete" (the Gospel of the mixed) was practically the on ly gospel text used in Syria during the third and fourth centuries. Rabbula, Bishop of Edessa (411-435), ordered the priests and deacons to see that every church should have a copy of the separate Gospels (Evangelion da Mepharreshe), and Theodoret, Bishop of Cyrus (423-457), removed more than two hundred copies of the "Diatesseron" from the churches in his diocese. Several other works written Tatian have disappeared. In his apology (xv) he mentions a work "on animals" and (xvi) one on the "nature of demons". Another work in refutation of the calumnies against the Christians (xl) was planned but perhaps never written. He also wrote a "Book of Problems" (Eus., "Hist. Eccl.", V, 13), dealing with the difficulties in the Scriptures, and one "On Perfection according to the Precepts of Our Saviour" (Clem. Alex., "Strom.", III, 12, 81).
Text of Oratio in SCHWARTZ, Texte u. Untersuchungen, IV (Leipzig, 1888), tr. In Ante-Nicene Fathers, II, 65-83; PUECH, Recherches sur le discours aux Grecs de Tatian suivies d'une traduction du discours, avec notes (Paris, 1903); ZAHN, Tatian's Diatesseron (1881); CIASCA, Tatiani Evangeliorum Harmonioe Arabice (Rome, 1888), tr. HOGG in Ante-Nicene Fathers, IX, 36-138; BURKITT, Evangelion da Mepharreshe (Cambridge, 1904).
PATRICK J. HEALY 
Transcribed by Larisa Vidmar
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Taubaté
(DE TAUBATÉ)
Diocese in Brazil, South America, established on 29 April, 1908, as a suffragan of Sãn Paulo. The present incumbent and first bishop, the Right Rev. Epaminondas Nuñes de Avila e Silva (born 4 July, 1869; consecrated 8 Sept., 1909) entered upon his duties on 21 Nov., 1909. In the town of Taubaté, there are, besides the cathedral, which is one of the finest in Brazil, the churches of Sant' Anna, Nossa Senhora do Pilar, and Santa Clara (built in 1644), and the chapels of the San José school of Santa Isabel Hospital, and of the Mendicant Asylum. The Catholic educational institutions in Taubaté are: the Seminario Menor, under the Capuchin Fathers; the Collegio de Nossa Senhora do Bom Conselho and the San José School, both under the Sisters of St. Joseph; the Collegio Immaculado Coraçao de Maria, and the Collegio de Santa Veronica, administered by the Third Order of St. Francis. The religious orders in the diocese are: Capuchins; Franciscans; and Sisters of St. Joseph. There are seven religious associations or brotherhoods. The official organ of the diocese is "O Labaro", which was founded by Mgr. Nuñes de Avila.
For bibliography see BRAZIL.
JULIAN MORENO-LACALLE. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Tavistock Abbey[[@Headword:Tavistock Abbey]]

Tavistock Abbey
Tavistock Abbey, on the Tavy River in Devonshire, England, founded for Benedictine monks in 961 by Earl Ordgar of Devon, and completed by his son Ordulf in 981, in which year the charter of confirmation was granted by King Ethelred. It was endowed with lands in Devon, Dorset, and Cornwall, and became one of the richest monasteries in the west of England. The church, dedicated to Our Lady and St. Rumon (one of the early Irish saints in Cornwall), was burned by the Danes in 997, but magnificently rebuilt under Livingus, the second abbot. He and his successor Aldred both became bishops of Worcester, and the latter is said to have crowned William the Conqueror. The thirty-sixth abbot, John Dynynton, was granted leave in 1458 to use the mitre and other pontificalia; and the thirty-ninth, Richard Banham, was made a lord of Parliament by Henry VIII in 1513. Twenty-five years later the last abbot, John Peryn, with twenty monks, surrendered the monastery to the king, receiving a pension of a hundred pounds. The abbey revenues at the dissolution were estimated at £902. The monastic buildings, with the borough of Tavistock, were granted to John Lord Russell, whose descendant, the Duke of Bedford, still owns them. Nothing is left of the monastery except the refectory, two gateways and a porch; the splendid abbey church has entirely disappeared.
D.O. HUNTER-BLAIR 
Transcribed by Lucy Tobin
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Tavium
A titular see in Galatia Prima, suffragan of Ancyra. Tavium, or Tavia, was the chief city of the Galatian tribe of Trocmi, and owing to its position on the high roads of commerce was an important trading post. There are still extant some of the coins of Marcus Aurelius and Elagabalus. In the temple at Tavium there was a colossal statue of Jupiter in bronze, greatly venerated by the Galatians. There was some doubt about the exact site of the city, but it is today generally believed to be the ruins situated close to the village of Nefez Keui, inhabited during the winter by nomadic Turkish tribes, lying in a very fertile plain east of Halys in the caza of Songourlou and the vilayet of Angora. These ruins were partly used in building the neighbouring village of Yuzgad. We find there the remains of a theatre and possibly of a temple of Jupiter; these have a number of inscriptions, mostly Byzantine. In the "Notitiæ Episcopatuum" this see is mentioned up to the thirteenth century as the first suffragan of Ancyra. We have the names of five bishops: Dicasius, present at the Councils of Neocæsarea and Nice; Julian, at the Robber Synod of Ephesus (449), and at the Council of Chalcedon (451), and a signer of the letter from the Galatian bishops to the Emperor Leo (458); Anastasius, present at the Council of Constantinople (553); Gregory at the Council in Trullo (692); Philaretus at Constantinople (869).
LE QUIEN, Oriens Christ., I, 473; SMITH, Dict. Greek and Roman Geog., s. v.; TEXIER, Asie mineure, 497; PERROT, Exploration archéol. de la Galatie et de la Bithynie (Paris, 1872), 288-93; RAMSAY, Asia Minor, 243; MÜLLER, notes to Ptolemy, ed. DIDOT, I, 853.
S. PÉTRIDÈS. 
Transcribed by Douglas J. Potter 
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Taxa Innocentiana
Taxa Innocentiana, a Decree issued by Innocent XI, 1 Oct., 1678, regulating the fees that may be demanded or accepted by episcopal chancery offices for various acts, instruments, or writings. According to this Decree bishops or their officials are not allowed to accept anything though freely offered:
1. for ordinations or anything connected therewith, such as dimissorial letters, etc.;
2. for institution to benefices;
3. for matrimonial dispensations.
In this last case, however, alms to be applied to pious uses may be demanded. A moderate charge, fixed by Innocent, may be exacted by the chancellor for expediting necessary documents, except those granting permission to say Mass, administer the sacraments, preach, etc. The Taxa Innocentiana is silent in regard to contentious matters, e. g. the charge for copies of the acts of ecclesiastical trials. Some maintained that Innocent's legislation was promulgated for Italy only, but it evidenced the mind of the Church, and at least in substance was of universal application. The Sacred Congregation of the Council on 10 June, 1896, modified the prescriptions of Innocent, decreeing that while taxes or fees may be imposed according to justice and prudence in matters pertaining to benefices and sacraments, especially matrimony; yet the sacraments themselves must be conferred without charge and pious customs connected therewith observed. In other matters not directly affecting the administration of the sacraments; e. g. dispensations from the banns, it is decreed that:
1. laudable customs must be observed and allowances made for various circumstances of time, place, and persons;
2. the poor are not to be taxed;
3. in any case the amount demanded must be moderate, so that persons may not be deterred thereby from receiving the sacraments;
4. as regards matrimony the exaction is to be remitted, if otherwise there would be danger of concubinage;
5. in regard to benefices the tax must be in proportion to the fruits or income of the benefice in question;
6. all such fees are to be determined not by individual bishops but in provincial council, or at least in a special meeting of the ordinaries of the province for this purpose.
The approval of the Holy See is required for the fees determined upon. Rome's sanction is given tentatively for five years to Italy, for ten years to other countries.
FERRARIS, s. v. Taxa; LUCIDI, De visitat. ss. liminum, doc. XX, III, 144.
ANDREW B. MEEHAN. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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The Te Deum
An abbreviated title commonly given both to the original Latin text and the translations of a hymn in rhythmical prose, of which the opening words, Te Deum Laudamus, formed its earliest known title (namely in the Rule of St. Caesarius for monks, written probably when he was Abbot of Lérins, before A.D. 502). This longer title is used in the "Rules for Virgins" composed by St. Caesarius while Archbishop of Arles, and by his second successor in the same see, St. Aurelian, also in the Rule of St. Benedict; and generally in earlier literature. The hymn is also sometimes styled "Hymnus Ambrosianus", the "Ambrosian Hymn"; and in the Roman Breviary it is still entitled, at the end of Matins for Sunday, "Hymnus SS. Ambrosii et Augustini". It is interesting to note that the title has been changed to "Hymnus Ambrosianus" in the "Psalterium" of the new Roman Breviary of Pius X. This Psalterium has been printed (1912), but became obligatory only from I Jan., 1913. The Te Deum is found in the first part of the "Psalterium Ordinarium", etc. The tradition that it was spontaneously composed and sung alternately by these saints on the night of St. Augustine's baptism (A.D.387) can be traced back to the end of the eighth century, and is referred to in the middle of the ninth century by Hinemar of Reims (ut a majoribus nostris audivimus) in his second work, "De praedestinatione" (P.L., CXXV, 290), and in an elaborated form in a Milanese chronicle attributed to Datius, Bishop of Milan (d. about 552), but really dating only from the eleventh century (thus Mabillon, Muratori, Merati, etc.). This tradition is now generally rejected by scholars.
(a) It should naturally have held, from earliest times, a prominent place in Milan; but of the earlier manuscripts of the Te Deum which refer to the tradition in their titles, none has any connection with Milan, while the "Milan Cathedral Breviary" text (eleventh century) has no title whatever. (b) The tradition ascribing the authorship to the two saints is not unique. Another tradition is represented by the remark of Abbo of Fleury (A.D. 985) in his "Quaestiones grammaticales" (P.L., CXXXIX, 532, #19) concerning the erroneous substitution of "suscepisti" for "suscepturus" in the verse "Tu ad liberandum suscepturus hominem", etc., in what he styles "Dei palinodia quam composuit Hilarius Pictaviensis episcopus". It may be added that an eighth-or ninth-century MS. Of the hymn, now at Munich, refers it to St. Hilary. (c) But neither to Hilary nor to Ambrose may the hymn be prudently ascribed, because although both composed hymns, the Te Deum is in rhythmical prose, and not in the classical metres of the hymns known to have been written by them. While, from the ninth century down to the present day, there is no century and no country of Western Europe that has not given its witness to the traditional ascription, the earliest MS., the "Bangor Antiphonary" (seventh cent.) gives as title merely "Ymnum in die dominica", while other early MSS. make no reference to the authorship, either giving no titles or contenting themselves with such general ones as "Laudatio Dei" (MS of eighth cent.), "Laus angelica" (twelfth cent.), "Hymnus matutinalis"… "Hymnus die dominico", "Hymnum dominicale", etc. Other MSS. ascribe the hymn variously to St. Nicetus, Vicetus (obviously a slip of the pen for Nicetus), Nicetius, Nicetes, Neceta (all of these being thought identical with Niceta or Nicetas, Bishop of Remesiana, q. v.), to St. Hilarius, St. Abundius, St. Sisebutus, St. Ambrose, or St. Augustine. (d) The importance of the occasion to which the legend assigns the composition of the hymn (the baptism of St. Augustine) and the comparatively late appearance of the ascription to the two saints are additional arguments against the tradition. Merati thinks the legend may have been based on the words of a spurious sermon, given as no. 92 in an edition of the works of St. Ambrose (Paris, 1549), "De Augustini Baptismo": "In quo una vobiscum cum divino instinctu Hymnum cantavimus de Christi fide". It may be added that the Maurists omitted the Te Deum from their edition of St. Ambrose; that Batiffol ("Hist. Du Brev. Romain", Paris, 1893, p. 98; authorized and corrected tr., London, 1898, p.110) writes: "No one thinks now of attributing this cento either to St. Ambrose or to St. Augustine"; that Father Burton, in his "Life of St. Augustine,…An Historical Study" (Dublin, 3rd ed., 1897) does not even mention the legend about the dual authorship and the baptism of St. Augustine; and finally that Portalie (see AUGUSTINE OF HIPPO) remarks: "The tradition maintaining that the Te Deum was sung on that occasion by the bishop and the neophyte alternately is groundless".
The other names mentioned above not being favoured by scholars, the question of authorship remained open. In 1894 Dom Morin put forward Nicetas of Remesiana for the honour of authorship. His suggestion has been adopted by Zahn, Kattenbusch, Kirsch (in Germany); Frere, Burn (in England), while the Anglican Bishop of Salisbury considers Morin's conjecture "very plausible"; and in France, by Batiffol. The reasons for this view are: (1) Ten MSS. (the earliest of the tenth century), mostly of Irish origin, name Nicetas (with variant spellings and identifications, however); and Ireland remote from the continent of Europe, could easily keep until the tenth century a tradition of the fifth. (2) The probable date of composition of the hymn corresponds with that of the literary activity of Nicetas. (3) St. Paulinus of Nola praises (Carmina, xvii, xxvii) the poetic and hymnodal gifts of his friend Nicetas. (4) Gennadius speaks of the neat and simple style of his prose, and Cassiodorus commends his conciseness. These critical appreciations are thought applicable to the style of the Te Deum, which depends for its effect mostly on the nobility of the theme and the simplicity and directness of the expression. (5) The authorship of the treatises "De psalmodiae bono" and "De vigiliis servorum Dei" was formerly ascribed to Nicetas of Trier, but is now attributed with greatest probability to Nicetas of Remesiana. Their "internal evidence … proves that Nicetas felt the need of such a hymn as the Te deum, and, so to speak, lived in the same sphere of religious thought" (Burn, cii), while parallel passages from his writings (given by Burn, ciii-civ), although offering no direct quotation, exhibit similarity of thought and diction.
The authorship of St. Nicetas is questioned by some scholars (Cagin, P. Wagner, Agaesse, Koestlin, Blume). Among the passages cited to indicate a much earlier origin perhaps the most notable one is that from the "De mortalitate" (xxvi) of St. Cyprian of Carthage, written during the plague in 252: "Illic apostolorum gloriosus chorus; illic prophetarum exsultantium numerus; illic martyrum innumerabilis populus ob certaminis et passionis gloriam coronatus; triumphantes virgines, quae concupiscentiam carnis et corporis continentiae robore subegerunt; remunerati misericordes …" There is an obvious similarity between this and the verses of the Te Deum: "Te gloriosus apostolorum chorus; te prophetarum laudabilis numerus; te martyrum candidatus laudat exercitus [verses 7-9] … Aeterna fac cum sanctis tuis gloria munerari [verse 21]". Perhaps the "remunerati" of St. Cyprian and the "munerari" of the oldest texts of the Te Deum are a mere coincidence; but the rest of the similar passages cannot be an accident. Which was the earlier - the Te Deum or the test of St. Cyprian? It is contended that, however well known and highly esteemed the works of the saint, there is little in this particular passage to strike the fancy of a hymn-writer, while it would be a very natural thing for a prose writer to borrow some expressions from such a widely-sung hymn as the Te Deum may have been. Moreover, if the hymn was borrowed from St. Cyprian, why did it not include the "virgines" instead of stopping with "martyrum"? Additional argument for a very early origin of at least the first ten verses of the hymn is found in comparisons between these and the texts and melody of the Prefaces, in the structure of the Gloria in excelsis, in the rhythmic and melodic character of the Te Deum, in the Greek translations.
This archaeological argument cannot be stated intelligibly in a few words, but some of its bases may be mentioned: (a) If the Te Deum were composed in the latter years of the fourth century, it would be a unique exception to the hymnology of that time, which was all fashioned in the regular strophic and metric manner introduced and popularized by St. Ambrose. (b) From the point of view of melody, the hymn has three divisions: verses 1-13, 14-20, 21 to the end. The first melody (1-13) is apparently older than the others. (c) From the point of view of rhythm, there are also three divisions: verses 14-21 exhibit perfect conformity with the laws of the "cursus", or rhythmic closes, which date from the fourth century, verses 1-10, however, have only five (4, 6 and 8-10) verses closed with the rhythmical cursus, and these five are supposed to be the result of accident; verses 22 to the end belong to a wholly different category, being taken mostly from the Psalms (xxvii, 9; cxliv, 2; cxxii, 3; xxxii, 22; xxx, 2). It is argued that, judged by melody and rhythm, the first ten verses form a complete hymn (verses 11-13 having been added subsequently as a doxology) to God the Father, while verses 14-21 form a hymn (added in the fourth century) to Christ. As noted above, the first ten verses offer (vv. 7-9) the parallelism with the words of St. Cyprian, and are, for the various reasons outlined, supposed to antedate the year 252. Speculation ascribes their authorship to Pope St. Anicetus (d. about A.D. 168).
Three textual points may be noted here. "Unigenitum" in v. 12 is considered the original reading ("unicum" having supplanted it perhaps through the influence of the Apostles' Creed, in which "unigenitum" was rare). In v. 21 nearly all MSS. read "munerari" (gloria munerari) instead of the present "numerari" (in gloria numerari) which Blume has found in a twelfth-century MS., and which perhaps was suggested by the words in the Canon of the Mass: "in electorum tuorum jubeas grege numerari". Verse 16, "Tu ad liberandum suscepturus hominem", etc., offers much opportunity for critical discussion. Most of the old MSS. favour "suscepisti" (with "liberandum", followed sometimes by "mundum" — Tu ad liberandum mundum suscepisti hominem): but "suscepturus", contended for by Abbo of Fleury, Hincmar, and others, and quoted in a letter of Cyprian of Toulon (about 530), was probably the original word. The verse does not lend itself readily to translation. A fifteenth-century translation runs: "When thou shouldest take upon Thee mankind for the deliverance of men, thou horydest not the Virgin's womb". With similar accuracy a Sarum "Primer" of 1504 has: "Thou (when thou shouldest take upon our nature to delyver man) dydest not abhorre a virgynes wombe". The last "Primer" of Henry VIII (1546) was probably the first to introduce the ambiguous rendering: "When thou tookest upon thee to deliver man". The (Baltimore) "Manual of Prayers" is not more accurate: "Thou having taken upon Thee to deliver man, didst not abhor the Virgin's womb". The "Roman Missal Adapted to the Use of the Laity" (New York, 1901) is laboriously accurate: "Thou, when about to take upon Thee man to deliver him, didst not fear the Virgins"s womb". The "Missal for the Use of the Laity" (London, new ed. 1903, cxxxiv) gives a new version in rhyme:
"Thou, to redeem lost man from hell's dark doom, 
Didst not abhor the lowly Virgin's womb".
This is not far removed from Dryden's version:
"Thou, who to save the world's impending doom, 
Vouchsaf'dst to dwell within a Virgin's womb".
The general rubrics (titulus XXXI) of the Roman Breviary direct the recitation of the Te Deum at the end of Matins: (a) on all feasts throughout the year, whether of nine or of three lessons, and throughout their octaves. It is said on the octave day of the feast of the Holy Innocents, but not on the feast itself unless this should fall on Sunday; (b) on all Sundays from Easter (inclusively) to Advent (exclusively) and from Christmas (inclusively) to Septuagesima (exclusively); (c) on all ferial days during Eastertide (namely from Low Sunday to Ascension Day) except Rogation Monday. For the sake of greater explicitness, the rubrics add that it is not said on the Sundays of Advent, or from Septuagesima to Palm Sunday inclusively, or on ferial days outside of Eastertide. It is said immediately after the last lesson, and therefore replaces the third or ninth responsory, as the case may be; but on days when it is not said, its place is occupied by the responsory. The Te Deum is followed immediately by Lauds except on Christmas Day (when it is followed by the prayer, and this is Mass). In general, the Te Deum may be said to follow the same rubric as the Gloria in excelsis at Mass.
In addition to its use in the Divine Office, the Te Deum is occasionally sung in thanksgiving to God for some special blessing (e.g. the election of a pope, the consecration of a bishop, the canonization of a saint, the profession of a religious, the publication of a treaty of peace, a royal coronation, etc.), and then usually after Mass or Divine Office, or as a separate religious ceremony. When sung thus immediately before or after Mass, the celebrant, who intones the hymn, may wear the vestments appropriate in colour to the day, unless these should happen to be black. Otherwise, while the rubrics prescribe no special colour, Violet is forbidden in processions of thanksgiving (pro gratiarum actione), green is inappropriate for such solemn occasions, red (though permissible) would not suggest itself, unless some such feast as Pentecost, for example, should call for it. White, therefore, or gold, which is considered its equivalent, is thus left as the most suitable colour. The choir and congregation sing the hymn standing, even when the Blessed Sacrament is exposed, but kneel during the verse "Te ergo quaesumus…" At the end the versicles "Benedicamus Patrem" etc. are added, followed by the single prayer "Deus cujus misericordiae".
There is practically but one plain-chant melody for the hymn, varying greatly, however, in different MSS. The official and typical melody is now given in the Vatican Gradual (1908) in the Appendix (pro gratiarum actione) in two forms, thetonus solemnis (in which every verse begins with preparatory or intoning notes) and juxta morem romanum (in which the verse begins ex abrupto). Pothier notes a strong affinity between the melodies of the Te Deum laudamus, te dominum confitemur and those of the Preface, Per Omnia … Sursum corda. He also points out (Mélodies grégoriennes, 239) a psalmodic turn in the melody of the Te Deum, strengthened by the introduction of a distinct antiphon-form at the words "Aeterna fac", etc., the antiphonal melody being thrice repeated. While the chant melody has been frequently used as a canto fermo for polyphonic Masses, the polyphonic settings are few compared with many hymns of less prominence.Palestrina, Jacob Haendl, and Felice Anerio have thus treated the old melody. Italian composers of the seventeenth century made settings for several choirs with organ and orchestra. Cherubini's manuscript setting is lost. Berlioz considered the finale of his own setting (for two choirs, orchestra, and organ) "undoubtedly his finest work". Sometimes the alternate verses only are set to music, so that another choir or the congregation may sing the other verses in plain-chant (as in the Miserere, q. v.). The Latin text has been translated into English and has received many settings in that form. Handel's "Utrecht" and "Dettingen" Te Deums are famous. One interesting feature of the latter is that it borrows inspiration for ten of its numbers from a Te Deum composed by the Minorite Francesco Urio, and able Milanese composer of the seventeenth-eighteenth century. Perhaps the most satisfactory of the recent setting of the Te Deum for use in Church is that of Edgar Tinel, written to celebrate the seventy-fifth anniversary of Belgian independence (1830-1905). It is composed for six-voiced mixed choir, orchestra, and organ.
There are about twenty-five metrical translations into English, including the sonorous version of Dryden, "Thee, Sovereign God, our grateful accents praise", and that of the Rev. Clarence A. Walworth, commonly used in American Catholic hymnals, "Holy God, we praise Thy Name", but written before his conversion, as it appeared with date of 1853 in the "Evangelical Hymnal". There are also six versions into English based on Luther's free rendering into German. There are many German versions, of which the "Grosser Gott, wir loben dich" is commonly used in Catholic churches. Probably the most recent Catholic translation is that found in the new edition (London, 1903) of Provost Husenbeth's "Missal for the Use of the Laity", "We praise thee, God: we glorify thee, Lord."
H.T. HENRY

Te Lucis Ante Terminum[[@Headword:Te Lucis Ante Terminum]]

Te Lucis Ante Terminum
The hymn at Compline in the Roman Breviary. The authorship of St. Ambrose, for which Pimont contends, is not admitted by the Benedictine editors or by Biraghi (see AMBROSIAN HYMNOGRAPHY). The hymn is found in a hymnary in Irish script (described by Blume in his "Cursus", etc.) of the eighth or early ninth century; but the classical prosody of its two stanzas (solita in the third line of the original text is the only exception) suggests a much earlier origin. In this hymnary it is assigned, together with the hymn "Christe qui lux es et dies", to Compline. An earlier arrangement (as shown by the Rule of St. Caesarius of Arles, c. 502) coupled with the "Christe qui lux" the hymn "Christe precamur adnue", and assigned both to the "twelfth hour" of the day for alternate recitation throughout the year. The later introduction of the "Te lucis" suggests a later origin, although in its simple dignity the hymn is not unworthy of the muse of St. Ambrose. The two hymns "Te lucis" and "Christe qui lux" did not maintain everywhere the same relative position; the latter was used in winter, the former in summer and on festivals; while many cathedrals and monasteries replaced the "Te lucis" by the "Christe qui lux" from the first Sunday of Lent to Passion Sunday or Holy Thursday - a custom followed by the Dominicans. The old Breviary of the Carthusians used the "Christe qui lux" throughout the year. The Roman Breviary assigns the "Te lucis" daily throughout the year, except from Holy Thursday (Te Lucis Ante Terminum, p. 2) to the Friday after Easter, inclusively. Merati, in his notes on Galvanus's Thesaurus, says that it has always held without variation, this place in the Roman Church. As it is sung daily, the Vatican Antiphonary (now passing through the press) gives it many plain-song settings for the varieties of season and rite (e.g. the nine melodies, pp. 117-121, 131, 174, 356, 366).
MEARNS AND JULIAN in Dictionary of Hymnography (2nd ed., London, 1907), 1135, 1710. To its list of transl. add BAGSHAWE, Breviary Hymns and Missal Sequences (London, s. d.), no. 30; DONAHOE, Early Christian Hymns (New York, 1908), 41; HENRY, Hymns of the Little Hours in Ecclesiastical Review (Sept., 1890), 204-09; KENT in SHIPLEY, Annus Sanctus, part II, 88; PIMONT, Les hymnes du breviaire romain, I (Paris, 1874), 124-30, defends (128-9) the simple directness of the language of the second stanza. Hymns Ancient and Modern (historical edition, London, 1909), no. 34, gives Latin text and tr., harmonized plain-song and a modern setting credited to the Katholische Geistliche Gesangbuch (Andernach, 1608), no. 163; DANIEL,Thesaurus Hymnologicus, I, 53; BLUME, Der Cursus S. Benedicti Nursini, etc. (Leipzig, 1908), 65, 68, 75.
H.T. HENRY 
Transcribed by John D. Beetham
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Teaching of Moses Maimonides
Moses ben Maimun (Arabic, Abu Amran Musa), Jewish commentator and philosopher, was born of Spanish Jewish parents at Cordova in 1135. After sojourning with his parents in Spain, Palestine, and Northern Africa, he settled down at Old Cairo, Egypt, in 1165. There he received the office of court physician, and at the same time, as head of the Jewish communities in Egypt, devoted himself to the exposition of the Talmud. He died at Cairo, 13 December, 1204, and was buried at Tiberias in Palestine. His writings include: (1) Commentaries: (a) "Kitáb alSiraj", a commentary on the Mishnah, written in Arabic and translated into Hebrew (first published 1492), Latin (Oxford, 1654), and German (Leipzig, 1863); (b) "Mishneh Torah", or "Yad haHazakah", written in Hebrew, and many times published (first ed. in Italy, 1480; latest, Vilna, 1900); translated in part into English in 1863 by Bernard and Soloweyczik; (2) Philosophical Works: (a) "Dalalat alHa’irîn", translated into Hebrew as "Moreh Nebûkîm" (1204), and into Latin as "Doctor Perplexorum", "Dux Dubitantium". The Arabic Original was published, with a French translation entitled "Guide des égarés" by Munk (13 vols., Paris, 1856-66). An English translation of portion of it by Townley appeared as "The Reasons of the Laws of Moses" (London, 1827), and a version of the whole work under the title "The Guide of the Perplexed" by Friedländer (London, 1889); (b) Minor Philosophical Works: "On the Unity of God", "On Happiness", "On the Terminology of Logic", "On Resurrection" etc.; (3) Medical and Astronomical Works: Several treatises on poisons, on hygiene, a commentary on Hippocrates, on the astronomical principles of the Jewish calendar etc.
Through the "Guide of the Perplexed" and the philosophical introductions to sections of his commentaries on the Mishna, Maimonides exerted a very important influence on the Scholastic philosophers, especially on Albert the Great, St. Thomas, and Duns Scotus. He was himself a Jewish Scholastic. Educated more by reading the works of the Arabian philosophers than by personal contact with Arabian teachers, he acquired through the abundant philosophical literature in the Arabic language an intimate acquaintance with the doctrines of Aristotle, and strove earnestly to reconcile the philosophy of the Stagirite with the teachings of the Bible. The principle which inspired all his philosophical activity was identical with the fundamental tenet of Scholasticism: there can be no contradiction between the truths which God has revealed and the findings of the human mind in science and philosophy. Moreover, by science and philosophy he understood the science and philosophy of Aristotle. In some important points, however, he departed from the teaching of the Aristotelean text, holding, for instance, that the world is not eternal, as Aristotle taught, but was created ex nihilo, as is taught explicitly in the Bible. Again, he rejected the Aristotelean doctrine that God's provident care extends only to humanity, and not to the individual. But, while in these important points, Maimonides forestalled the Scholastics and undoubtedly influenced them, he was led by his admiration for the neo-Platonic commentators and by the bent of his own mind, which was essentially Jewish, to maintain many doctrines which the Scholastics could not accept. For instance, he pushed too far the principle of negative predication in regard to God. The Scholastics agreed with him that no predicate is adequate to express the nature of God, but they did not go so far as to say that no term can be applied to God in the affirmative sense. They admitted that while "eternal", "omnipotent", etc., as we apply them to God, are inadequate, at the same time we may say "God is eternal" etc., and need not stop, as Moses did, with the negative "God is not not-eternal", etc.
The most characteristic of all his philosophical doctrines is that of acquired immortality. He distinguishes two kinds of intelligence in man, the one material in the sense of being dependent on, and influenced by, the body, and the otherimmaterial, that is, independent of the bodily organism. The latter is a direct emanation from the universal active intellect (this is his interpretation of the noûs poietikós of Aristotelean philosophy), and is acquired as the result of the efforts of the soul to attain a knowledge of the absolute, pure intelligence of God. The knowledge of God is, therefore, the knowledge which, so to speak, develops in us the immaterial intelligence, and thus confers on man an immaterial or spiritual nature. This immateriality not only confers on the soul that perfection in which human happiness consists, but also endows the soul with immortality. He who has attained a knowledge of God has reached a condition of existence which renders him immune from all the accidents of fortune, from all the allurements of sin, and even from death itself. Man, therefore, since he has it in his power to attain this salutary knowledge, is in a position not only to work out his own salvation, but also to work out his own immortality. The resemblance between this doctrine and Spinoza's doctrine of immortality is so striking as to warrant the hypothesis that there is a casual dependence of the later on the earlier doctrine. The difference between the two Jewish thinkers is, however, as remarkable as the resemblance. While Spinoza teaches that the way to attain the knowledge which confers immortality is the progress from sense-knowledge through scientific knowledge to philosophical intuition of all things sub specie æternitatis, Moses holds that the road to perfection and immortality is the path of duty as described in the Law of God.
Among the theological questions which Moses discussed were the nature of prophecy and the reconciliation of evil with the goodness of God. He agrees with "the philosophers" in teaching that, man's intelligence being one in the series of intelligences emanating from God, the prophet must, by study and meditation, lift himself up to the degree of perfection required in the prophetic state. But here he invokes the authority of "the Law", which teaches that, after that perfection is reached, there is required the free act of God before the man actually becomes the prophet. In his solution of the problem of evil, he follows the neoPlatonists in laying stress on matter as the source of all evil and imperfection.
GUTTMANN, Verhältniss des Thomas v. Aquin zum Judentum (Breslau, 1891); BEER, Leben u. Werken des Maimonides (Prague, 1850); GEIGER, Moses ben Maimon (Breslau, 1850); BARUCH, Two lectures on Maimonides (London, 1847); Jewish Encyclopedia, s. v. Moses Ben Maimon; GUTTMANN, Die Scholastik in ihrer Bez. zum Judentum (Brfeslau, 1902); STÖCKL, Gesch. der Phil. des Mittelalters, II (Mainz, 1865), 265 sqq.; TURNER, History of Philosophy (Boston, 1903), 316 ff.
WILLIAM TURNER 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio
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Teaching of St. Augustine of Hippo
St. Augustine of Hippo (354-430) is "a philosophical and theological genius of the first order, dominating, like a pyramid, antiquity and the succeeding ages. Compared with the great philosophers of past centuries and modern times, he is the equal of them all; among theologians he is undeniably the first, and such has been his influence that none of the Fathers, Scholastics, or Reformers has surpassed it." (Philip Schaff, History of the Christian Church) Elsewhere, we have discussed his life and his writings; here, we shall treat of his teaching and influence in three sections:
I. His Function as a Doctor of the Church 
II. His System of Grace 
III. Augustinism in History
I. HIS FUNCTION AS A DOCTOR OF THE CHURCH
When the critics endeavour to determine Augustine's place in the history of the Church and of civilization, there can be no question of exterior or political influence, such as was exercised by St. Leo, St. Gregory, or St. Bernard. As Reuter justly observes, Augustine was bishop of a third-rate city and had scarcely any direct control over politics, and Harnack adds that perhaps he had not the qualifications of a statesman. If Augustine occupies a place apart in the history of humanity, it is as a thinker, his influence being felt even outside the realm of theology, and playing a most potent part in the orientation of Western thought. It is now universally conceded that, in the intellectual field, this influence is unrivalled even by that of Thomas Aquinas, and Augustine's teaching marks a distinct epoch in the history of Christian thought. The better to emphasize this important fact we shall try to determine: (1) the rank and degree of influence that must be ascribed to Augustine; (2) the nature, or the elements, of his doctrinal influence; (3) the general qualities of his doctrine; and (4) the character of his genius.
(1) The greatest of the Doctors
It is first of all a remarkable fact that the great critics, Protestant as well as Catholic, are almost unanimous in placing St. Augustine in the foremost rank of Doctors and proclaiming him to be the greatest of the Fathers. Such, indeed, was also the opinion of his contemporaries, judging from their expressions of enthusiasm gathered by the Bollandists. The popes attributed such exceptional authority to the Doctor of Hippo that, even of late years, it has given rise to lively theological controversies. Peter the Venerable accurately summarized the general sentiment of the Middle Ages when he ranked Augustine immediately after the Apostles; and in modern times Bossuet, whose genius was most like that of Augustine, assigns him the first place among the Doctors, nor does he simply call him the incomparable Augustine," but "the Eagle of Doctors," "the Doctor of Doctors." If the Jansenistic abuse of his works and perhaps the exaggerations of certain Catholics, as well as the attack of Richard Simon, seem to have alarmed some minds, the general opinion has not varied. In the nineteenth century Stöckl expressed the thought of all when he said, "Augustine has justly been called the greatest Doctor of the Catholic world."
And the admiration of Protestant critics is not less enthusiastic. More than this, it would seem as if they had in these latter days been quite specially fascinated by the great figure of Augustine, so deeply and so assiduously have they studied him (Bindemann, Schaff, Dorner, Reuter, A. Harnack, Eucken, Scheel, and so on) and all of them agree more or less with Harnack when he says: "Where, in the history of the West, is there to be found a man who, in point of influence, can be compared with him?" Luther and Calvin were content to treat Augustine with a little less irreverence than they did the other Fathers, but their descendants do him full justice, although recognizing him as the Father of Roman Catholicism. According to Bindemann, "Augustine is a star of extraordinary brilliancy in the firmament of the Church. Since the apostles he has been unsurpassed." In his "History of the Church" Dr. Kurtz calls Augustine "the greatest, the most powerful of all the Fathers, him from whom proceeds all the doctrinal and ecclesiastical development of the West, and to whom each recurring crisis, each new orientation of thought brings it back." Schaff himself (Saint Augustine, Melanchthon and Neander, p. 98) is of the same opinion: "While most of the great men in the history of the Church are claimed either by the Catholic or by the Protestant confession, and their influence is therefore confined to one or the other, he enjoys from both a respect equally profound and enduring." Rudolf Eucken is bolder still, when he says: "On the ground of Christianity proper a single philosopher has appeared and that is Augustine." The English Miter, W. Cunningham, is no less appreciative of the extent and perpetuity of this extraordinary influence: "The whole life of the medieval Church was framed on lines which he has suggested: its religious orders claimed him as their patron; its mystics found a sympathetic tone in his teaching; its polity was to some extent the actualization of his picture of the Christian Church; it was in its various parts a carrying out of ideas which he cherished and diffused. Nor does his influence end with the decline of medievalism: we shall see presently how closely his language was akin to that of Descartes, who gave the first impulse to and defined the special character of modern philosophy." And after having established that the doctrine of St. Augustine was at the bottom of all the struggles between Jansenists and Catholics in the Church of France, between Arminians and Calvinists on the side of the Reformers, he adds: "And once more in our own land when a reaction arose against rationalism and Erastinianism it was to the African Doctor that men turned with enthusiasm: Dr. Pusey's edition of the Confessions was among the first-fruits of the Oxford Movement."
But Adolf Harnack is the one who has oftenest emphasized the unique rôle of the Doctor of Hippo. He has studied Augustine's place in the history of the world as reformer of Christian piety and his influence as Doctor of the Church. In his study of the "Confessions" he comes back to it: "No man since Paul is comparable to him" -- with the exception of Luther, he adds. -- "Even today we live by Augustine, by his thought and his spirit; it is said that we are the sons of the Renaissanceand the Reformation, but both one and the other depend upon him."
(2) Nature and different aspects of his doctrinal influence
This influence is so varied and so complex that it is difficult to consider under all its different aspects. First of all, in his writings the great bishop collects and condenses the intellectual treasures of the old world and transmits them to the new. Harnack goes so far as to say: "It would seem that the miserable existence of the Roman empire in the West was prolonged until then, only to permit Augustine's influence to be exercised on universal history." It was in order to fulfil this enormous task that Providence brought him into contact with the three worlds whose thought he was to transmit: with the Roman and Latin world in the midst of which he lived, with the Oriental world partially revealed to him through the study of Manichæism, and with the Greek world shown to him by the Platonists. In philosophy he was initiated into the whole content and all the subtilties of the various schools, without, however, giving his allegiance to any one of them. In theology it was he who acquainted the Latin Church with the great dogmatic work accomplished in the East during the fourth century and at the beginning of the fifth; he popularized the results of it by giving them the more exact and precise form of the Latin genius.
To synthesis of the past, Augustine adds the incomparable wealth of his own thought, and he may be said to have been the most powerful instrument of Providence in development and advance of dogma. Here the danger has been not in denying, but in exaggerating, this advance. Augustine's dogmatic mission (in a lower sphere and apart from inspiration) recalls that of Paul in the preaching of the Gospel. It has also been subject to the same attacks and occasioned the same vagaries of criticism. Just as it was sought to make of Paulinism the real source of Christianity as we know it -- a system that had smothered the primitive germ of the Gospel of Jesus -- so it was imagined that, under the name of Augustinianism, Augustine had installed in the Church some sort of syncretism of the ideas of Paul and of neo-Platonism which was a deviation from ancient Christianity, fortunate according to some, but according to others utterly deplorable. These fantasies do not survive the reading of the texts, and Harnack himself shows in Augustine the heir to the tradition that preceded him. Still, on the other hand, his share of invention and originality in the development of dogma must not be ignored, although here and there, on special questions, human weaknesses crop out. He realized, better than any of the Fathers, the progress so well expressed by Vincent of Lérins, his contemporary, in a page that some have turned against him.
In general, all Christian dogmatics are indebted to him for new theories that better justify and explain revelation, new views, and greater clearness and precision. The many struggles with which he was identified, together with the speculative turn of his mind, brought almost every question within the scope of his research. Even his way of stating problems so left his impress upon them that there Is no problem, one might almost say, in considering which the theologian does not feel the study of Augustine's thought to be an imperative obligation. Certain dogmas in particular he so amply developed, so skilfully unsheathing the fruitful germ of the truths from their envelope of tradition, that many of these dogmas (wrongly, in our opinion) have been set down as "Augustinism." Augustine was not their inventor, he was only the first to put them in a strong light. They are chiefly the dogmas of the Fall the Atonement, Grace, and Predestination. Schaff (op. cit. 97) has very properly said: "His appearance in the history of dogma forms a distinct epoch, especially as regards anthropological and soteriological doctrines, which he advanced considerably further, and brought to a greater clearness and precision, than they had ever had before in the consciousness of the Church." But he is not only the Doctor of Grace, he is also the Doctor of the Church: his twenty years' conflict with Donatism led to a complete exposition of the dogmas of the Church, the great work and mystical Body of Christ, and true Kingdom of God, of its part in salvation and of the intimate efficacy of its sacraments. It is on this point, as the very centre of Augustinian theology, that Reuter has concentrated those "Augustinische Studien" which, according to Harnack, are the most learned of recent studies on St. Augustine. Manichæan controversies also led him to state clearly the great questions of the Divine Being and of the nature of evil, and he might also be called the Doctor of Good, or of good principles of all things. Lastly, the very idiosyncrasy of his genius and the practical, supernatural, and Divine imprint left upon all his intellectual speculations have made him the Doctor of Charity.
Another step forward due to the works of Augustine is in the language of theology, for, if he did not create it, he at least contributed towards its definite settlement. It is indebted to him for a great number of epigrammatic formulæ, as significant as they are terse, afterwards singled out and adopted by Scholasticism. Besides, as Latin was more concise and less fluid in its forms than Greek, it was wonderfully well suited to the work. Augustine made it the dogmatic languagepar excellence, and Anselm, Thomas Aquinas, and others followed his lead. At times he has even been credited with the pseudo-Athanasian creed which is undoubtedly of later date, but those critics were not mistaken who traced its inspiration to the formulæ in "De Trinitate." Whoever its author may have been, he was certainly familiar with Augustine and drew upon his works. It is unquestionably this gift of concise expression, as well as his charity, that has so often caused the celebrated saying to be attributed to him: "In essentials unity, in non-essentials liberty, in all things charity."
Augustine stands forth, too, as the great inspirer of religious thought in subsequent ages. A whole volume would not be sufficient to contain the full account of his influence on posterity; here we shall merely call attention to its principal manifestations. It is, in the first place, a fact of paramount importance that, with St. Augustine, the centre of dogmatic and theological development changed from East to West. Hence, from this view-point again, he makes an epoch in the history of dogma. The critics maintain that up to his time the most powerful influence was exerted by the Greek Church, the East having been the classic land of theology, the great workshop for the elaboration of dogma. From the time of Augustine, the predominating influence seems to emanate from the West, and the practical, realistic spirit of the Latin race supplants the speculative and idealistic spirit of Greece and the East. Another fact, no less salient, is that it was the Doctor of Hippo who, in the bosom of the Church, inspired the two seemingly antagonistic movements, Scholasticism and Mysticism. From Gregory the Great to the Fathers of Trent, Augustine's theological authority, indisputably the highest, dominates all thinkers and is appealed to alike by the Scholastics Anselm, Peter Lombard, and Thomas Aquinas, and by Bernard, Hugh of St. Victor, and Tauler, exponents of Mysticism, all of whom were nourished upon his writings and penetrated with his spirit. There is not one of even the most modern tendencies of thought but derives from him whatever it may have of truth or of profound religious sentiment. Learned critics, such as Harnack, have called Augustine "the first modern man," and in truth, he so moulded the Latin world that it is really he who has shaped the education of modern minds. But, without going so far, we may quote the German philosopher, Eucken: "It is perhaps not paradoxical to say that if our age wishes to take up and treat in an independent way the problem of religion, it is not so much to Schleiermacher or Kant, or even Luther or St. Thomas, that it must refer, as to Augustine.... And outside of religion, there are points upon which Augustine is more modern than Hegel or Schopenhauer."
(3) The dominating qualities of his doctrine
The better to understand St. Augustine's influence, we must point out in his doctrine certain general characteristics which must not be lost sight of, if, in reading his works, one would avoid troublesome misapprehensions.
First, the full development of the great Doctor's mind was progressive. It was by stages, often aided by the circumstances and necessities of controversy, that he arrived at the exact knowledge of each truth and a clean-cut perception of its place in the synthesis of revelation. He also requires that his readers should know how to "advance with him." It is necessary to study St. Augustine's works in historical order and, as we shall see, this applies particularly to the doctrine of grace.
Augustinian doctrine is, again, essentially theological, and has God for its centre. To be sure Augustine is a great philosopher, and Fénelon said of him: "If an enlightened man were to gather from the books of St. Augustine the sublime truths which this great man has scattered at random therein, such a compendium [extrait], made with discrimination, would be far superior to Descartes' Meditations." And indeed just such a collection was made by the Oratorian ontologist, André Martin. There is then a philosophy of St. Augustine, but in him philosophy is so Intimately coupled with theology as to be inseparable from it. Protestant historians have remarked this characteristic of his writings. "The world," says Eucken, "interests him less than" the action of God in the world and especially in ourselves. God and the soul are the only subjects the knowledge Of which ought to fire us with enthusiasm. All knowledge becomes moral, religious knowledge, or rather a moral, religious conviction, an act of faith on the part of man, who gives himself up unreservedly." And with still greater energy Böhringer has said: "The axis on which the heart, life and theology of Augustine move is God." Oriental discussions on the Word had forced Athanasius and the Greek Fathers to set faith in the Word and in Christ, the Saviour, at the very summit of theology; Augustine, too, in his theology, places the Incarnation at the centre of the Divine plan, but he looks upon it as the great historic manifestation of God to humanity -- the idea of God dominates all: of God considered in His essence (On the Trinity), in His government (The City of God) or as the last end of all Christian life (Enchiridion and On the Christian Combat).
Lastly, Augustine's doctrine bears an eminently Catholic stamp and is radically opposed to Protestantism. It is important to establish this fact, principally because of the change in the attitude of Protestant critics towards St. Augustine. Indeed, nothing is more deserving of attention than this development so highly creditable to the impartiality of modern writers. The thesis of the Protestants of olden times is well known. Attempts to monopolize Augustine and to make him an ante-Reformation reformer, were certainly not wanting. Of course Luther had to admit that he did not find in Augustine justification by faith alone, that generating principle of all Protestantism; and Schaff tells us that he consoled himself with exclaiming (op. sit., p. 100): "Augustine has often erred, he is not to be trusted. Although good and holy, he was yet lacking in true faith as well as the other Fathers." But in general, the Reformation did not so easily fall into line, and for a long time it was customary to oppose the great name of Augustine to Catholicism. Article 20 of the Confession of Augsburg dares to ascribe to him justification without works, and Melanchthon invokes his authority in his "Apologia Confessionis." In the last thirty or forty years all has been changed, and the best Protestant critics now vie with one another in proclaiming the essentially Catholic character of Augustinian doctrine. In fact they go to extremes when they claim him to be the founder of Catholicism. It is thus that H. Reuter concludes his very important studies on the Doctor of Hippo: "I consider Augustine the founder of Roman Catholicism in the West....This is no new discovery, as Kattenbusch seems to believe, but a truth long since recognized by Neander, Julius Köstlin, Dorner, Schmidt,...etc.." Then, as to whether Evangelicalism is to be found in Augustine, he says: "Formerly this point was reasoned out very differently from what it is nowadays. The phrases so much in use from 1830 to 1870: Augustine is the Father of evangelical Protestantism and Pelagius is the Father of Catholicism, are now rarely met with. They have since been acknowledged to be untenable, although they contain aparticula veri." Philip Schaff reaches the same conclusion; and Dorner says, "It is erroneous to ascribe to Augustine the ideas that inspired the Reformation." No one, however, has put this idea in a stronger light than Harnack. Quite recently, in his 14th lesson on "The Essence of Christianity," he characterized the Roman Church by three elements, the third of which is Augustinism, the thought and the piety of St. Augustine. "In fact Augustine has exerted over the whole inner life of the Church, religious life and religious thought, an absolutely decisive influence." And again he says, "In the fifth century, at the hour when the Church inherited the Roman Empire, she had within her a man of extraordinarily deep and powerful genius: from him she took her ideas, and to this present hour she has been unable to break away from them." In his "History of Dogma" (English tr., V, 234, 235) the same critic dwells at length upon the features of what he calls the "popular Catholicism" to which Augustine belongs. These features are (a) the Church as a hierarchical institution with doctrinal authority; (b) eternal life by merits, and disregard of the Protestant thesis of "salvation by faith" -- that is, salvation by that firm confidence in God which the certainty of pardon produces (c) the forgiveness of sins -- in the Church and the Church; (d) the distinction between commands and counsel -- between grievous sine and venial sins -- the scale of wicked men and good men -- the various degrees of happiness in heaven according to one's deserts; (e) Augustine is accused of "outdoing the superstitious ideas" of this popular Catholicism -- the infinite value of Christ's satisfaction, salvation considered as enjoyment of God in heaven -- the mysterious efficacy of the sacraments (ex opere operato) -- Mary's virginity even in childbirth -- the idea of her purity and her conception, unique in their kind." Harnack does not assert that Augustine taught the Immaculate Conception, but Schaff (op. cit., p. 98) says unhesitatingly: "He is responsible also for many grievous errors of the Roman Church...he anticipated the dogma of the immaculate conception of the Virgin Mary, and his ominous word, Roma locuta est, causa finite est, might almost be quoted in favour of the Vatican decree of papal infallibility."
Nevertheless, it were a mistake to suppose that modern Protestants relinquish all claim upon Augustine; they will have it that, despite his essential Catholicism, it was he who inspired Luther and Calvin. The new thesis, therefore, is that each of the two Churches may claim him in turn. Burke's expression quoted by Schaff (ibid., p. 102) is characteristic: "In Augustine ancient and modern ideas are melted and to his authority the papal Church has as much right to appeal as the Churches of the Reformation." No one notes this contradiction more clearly than Loofs. After stating that Augustine has accentuated the characteristic elements of Western (Catholic) Christianity, that in succeeding ages he became its Father, and that "the Ecclesiasticism of Roman Catholicism, Scholasticism, Mysticism, and even the claims of the papacy to temporal rule, are founded upon a tendency initiated by him," Loofs also affirms that he is the teacher of all the reformers and their bond of union, and concludes with this strange paradox: "The history of Catholicism is the history of the progressive elimination of Augustinism." The singular aptitude of these critics for supposing the existence of flagrant contradictions in a genius like Augustine is not so astonishing when we remember that, with Reuter, they justify this theory by the reflection: "In whom are to be found more frequent contradictions than in Luther?" But their theories are based upon a false interpretation of Augustine's opinion, which is frequently misconstrued by those who are not sufficiently familiar with his language and terminology.
(4) The character of his genius
We have now to ascertain what is the dominating quality which accounts for his fascinating influence upon posterity. One after another the critics have considered the various aspects of this great genius. Some have been particularly impressed by the depth and originality of his conceptions, and for these Augustine is the great sower of the ideas by which future minds are to live. Others, like Jungmann and Stöckl, have praised in him the marvellous harmony of all the mind's higher qualities, or, again, the universality and the compass of his doctrine. "In the great African Doctor," says the Rev. J. A. Zahm (Bible, Science and Faith, Fr. tr., 56), "we seem to have found united and combined the powerful and penetrating logic of Plato, the deep scientific conceptions of Aristotle, the knowledge and intellectual suppleness of Origen, the grace and eloquence of Basil and Chrysostom. Whether we consider him as philosopher, as theologian, or as exegetist...he still appears admirable the unquestioned Master of all the centuries." Philip Schaff (op. cit., p. 97) admires above all "such a rare union of the speculative talent of the Greek and of the practical spirit of the Latin Church as he alone possessed." In all these opinions there is a great measure of truth; nevertheless we believe that the dominating characteristic of Augustine's genius and the true secret of his influence are to be found in his heart -- a heart that penetrates the most exalted speculations of a profound mind and animates them with the most ardent feeling. It is at bottom only the traditional and general estimate of the saint that we express; for he has always been represented with a heart for his emblem, just as Thomas Aquinas with a sun. Mgr. Bougaud thus interpreted this symbol: "Never did man unite in one and the same soul such stern rigour of logic with such tenderness of heart." This is also the opinion of Harnack, Böhringer, Nourisson, Storz, and others. Great intellectuality admirably fused with an enlightened mysticism is Augustine's distinguishing characteristic. Truth is not for him only an object of contemplation; it is a good that must be possessed, that must be loved and lived by. What constitutes Augustine's genius is his marvellous gift of embracing truth with all the fibres of his soul; not with the heart alone, for the heart does not think; not with the mind alone, for the mind grasps only the abstract or, as it were, lifeless truth. Augustine seeks the living truth, and even when he is combating certain Platonic ideas he is of the family of Plato, not of Aristotle. He belongs indisputably to all ages because he is in touch with all souls, but he is preeminently modern because his doctrine is not the cold light of the School; he is living and penetrated with personal sentiment. Religion is not a simple theory, Christianity is not a series of dogmas; It Is also a life, as they say nowadays, or, more accurately, a source of life. However, let us not be deceived. Augustine is not a sentimentalist, a pure mystic, and heart alone does not account for his power. If in him the hard, cold intellectuality of the metaphysician gives place to an impassioned vision of truth, that truth is the basis of it all. He never knew the vaporous mysticism of our day, that allows itself to be lulled by a vague, aimless sentimentalism. His emotion is deep, true, engrossing, precisely because it is born of a strong, secure, accurate dogmatism that wishes to know what it loves and why it loves. Christianity is life, but life in the eternal, unchangeable truth. And if none of the Fathers has put so much of his heart into his writings, neither has any turned upon truth the searchlight of a stronger, clearer intellect.
Augustine's passion is characterized not by violence, but by a communicative tenderness; and his exquisite delicacy experiences first one and then another of the most intimate emotions and tests them; hence the irresistible effect of the "Confessions." Feuerlein, a Protestant thinker, has brought out in relief (exaggeratedly, to be sure, and leaving the marvellous powers of his intellect in the shade) Augustine's exquisite sensibility -- what he calls the "feminine elements" of his genius. He says: "It was not merely a chance or accidental part that his mother, Monica, played in his intellectual development, and therein lies what essentially distinguishes him from Luther, of whom it was said: "Everything about him bespeaks the man"'. And Schlösser, whom Feuerlein quotes, is not afraid to say that Augustine's works contain more genuine poetry than all the writings of the Greek Fathers. At least it cannot be denied that no thinker ever caused so many and such salutary tears to flow. This characteristic of Augustine's genius explains his doctrinal work. Christian dogmas are considered in relation to the soul and the great duties of Christian life, rather than to themselves and in a speculative fashion. This alone explains his division of theology in the "Enchiridion," which at first sight seems so strange. He assembles all Christian doctrine in the three theological virtues, considering in the mysteries the different activities of the soul that must live by them. Thus, in the Incarnation, he assigns the greatest part to the moral side, to the triumph of humility. For this reason, also, Augustine's work bears an imprint, until then unknown, of living personality peeping out everywhere. He inaugurates that literature in which the author's individuality reveals itself in the most abstract matters, the "Confessions" being an inimitable example of it. It is in this connection that Harnack admires the African Doctor's gift of psychological observation and a captivating facility for portraying his penetrating observations. This talent, he says, is the secret of Augustine's originality and greatness. Again, it is this same characteristic that distinguishes him from the other Doctors and gives him his own special temperament. The practical side of a question appealed to the Roman mind of Ambrose, too, but he never rises to the same heights, nor moves the heart as deeply as does his disciple of Milan. Jerome is a, more learned exegetist, better equipped in respect of Scriptural erudition; he is even purer in his style; but, despite his impetuous ardour, he is less animated, less striking, than his correspondent of Hippo. Athanasius, too, is subtile in the metaphysical analysis of dogma, but he does not appeal to the heart and take hold of the soul like the African Doctor. Origen played the part of initiator in the Eastern Church, just as Augustine did in the Western, but his influence, unfortunate in more ways than one, was exercised rather in the sphere of speculative intelligence, while that of Augustine, owing to the qualities of his heart, extended far beyond the realm of theology. Bossuet, who of all geniuses most closely resembles Augustine by his elevation and his universality, is his superior in the skilfulness and artistic finish of his works, but he has not the alluring tenderness of soul; and if Augustine fulminates less, he attracts more powerfully, subjugating the mind with gentleness.
Thus may Augustine's universal influence in all succeeding ages be explained: it is due to combined gifts of heart and mind. Speculative genius alone does not sway the multitude; the Christian world, apart from professional theologians, does not read Thomas Aquinas. On the other hand, without the clear, definite idea of dogma, mysticism founders as soon as reason awakes and discovers the emptiness of metaphors: this is always the fate of vague pietism, whether it recognize Christ or not, whether It be extolled by Schleiermacher, Sabatier, or their disciples. But to Augustine's genius, at once enlightened and ardent, the whole soul is accessible, and the whole Church, both teachers and taught, is permeated by his sentiments and ideas. A. Harnack, more than any other critic, admires and describes Augustine's influence over all the life of Christian people. If Thomas Aquinas is the Doctor of the Schools, Augustine is, according to Harnack, the inspirer and restorer of Christian piety. If Thomas inspires the canons of Trent, Augustine, besides having formed Thomas himself, inspires the inner life of the Church and is the soul of all the great reforms effected within its pale. In his "Essence of Christianity" (14th lesson, 1900, p. 161) Harnack shows how Catholics and Protestants live upon the piety of Augustine. "His living has been incessantly relived in the course of the fifteen hundred years that have followed. Even to our days interior and living piety among Catholics, as well as the mode of its expression, has been essentially Augustinian: the soul is permeated by his sentiment, it feels as he felt and rethinks his thoughts. It is the same with many Protestants also, and they are by no means among the worst. And even those to whom dogma is but a relic of the past proclaim that Augustine's influence will live forever."
This genuine emotion is also the veil that hides certain faults from the reader or else makes him oblivious of them. Says Eucken: "Never could Augustine have exercised all the influence he has exercised if it had not been that, in spite of the rhetorical artifice of his utterance, absolute sincerity reigned in the inmost recesses of his soul." His frequent repetitions are excused because they are the expression of his deep feeling. Schaff says: "His books, with all the faults and repetitions of isolated parts, are a spontaneous outflow from the marvellous treasures of his highly-gifted mind and his truly pious heart." (St. Augustine, p. 96.) But we must also acknowledge that his passion is the source of exaggerations and at times of errors that are fraught with real danger for the inattentive or badly disposed reader. Out of sheer love for Augustine certain theologians have endeavoured to justify all he wrote, to admire all, and to proclaim him infallible, but nothing could be more detrimental to his glory than such excess of praise. The reaction already referred to arises partly from this. We must recognize that the passion for truth sometimes fixes its attention too much upon one side of a complex question; his too absolute formulæ, lacking qualification, false in appearance now in one sense now in another. "The oratorical temperament that was his in such a high degree," says Becker, very truly (Revue d'histoire ecclésiastique, 15 April, 1902, p. 379), "the kind of exaltation that befitted his rich imagination and his loving soul, are not the most reliable in philosophical speculations." Such is the origin of the contradictions alleged against him and of the errors ascribed to him by the predestinarians of all ages. Here we see the rôle of the more frigid minds of Scholasticism. Thomas Aquinas was a necessary corrective to Augustine. He is less great, less original, and, above all, less animated; but the calm didactics of his intellectualism enable him to castigate Augustine's exaggerations with rigorous criticism, to impart exactitude and precision to his terms -- in one word, to prepare a dictionary with which the African Doctor may be read without danger.
II. HIS SYSTEM OF GRACE
It is unquestionably in the great Doctor's solution of the eternal problem of freedom and grace -- of the part taken by God and by man, in the affair of salvation -- that his thought stands forth as most personal, most powerful, and most disputed.Most personal, for he was the first of all to synthesize the great theories of the Fall, grace, and free will; and moreover it is he who, to reconcile them all, has furnished us with a profound explanation which is in very truth his, and of which we can find no trace in his predecessors. Hence, the term Augustinism is often exclusively used to designate his system of grace. Most powerful, for, as all admit, it was he above all others who won the triumph of liberty against the Manichæans, and of grace against the Pelagians. His doctrine has, in the main, been solemnly accepted by the Church, and we know that the canons of the Council of Orange are borrowed from his works. Most disputed, also. like St. Paul, whose teachings he develops, he has often been quoted, often not understood. Friends and enemies have exploited his teaching in the most diverse senses. It has not been grasped, not only by the opponents of liberty, and hence by the Reformers of the sixteenth century, but even today, by Protestant critics the most opposed to the cruel predestinationism of Calvin and Luther who father that doctrine on St. Augustine. A technical study would be out of place here; it will be sufficient to enunciate the most salient thoughts, to enable the reader to find his bearings.
(1) It is regarded as incontestable today that the system of Augustine was complete in his mind from the year 397 -- that is, from the beginning of his episcopate, when he wrote his answers to the "quæstiones Diversæ" of Simplician. It is to this book that Augustine, in his last years, refers the Semipelagians for the explanation of his real thought. This important fact, to which for a long time no attention was paid, has been recognized by Neander and established by Gangaut, and also by recent critics, such as Loofs, Reuter, Turmel, Jules Martin (see also Cunningham, St. Austin, 1886, pp. 80 and 175). It will not, therefore, be possible to deny the authority of these texts on the pretext that Augustine in his old age adopted a system more antagonistic to liberty.
(2) The system of Pelagius can today be better understood than heretofore. Pelagius doubtless denied original sin, and the immortality and integrity of Adam; in a word, the whole supernatural order. But the parent idea of his system, which was of stoic origin, was nothing else than the complete "emancipation" of human liberty with regard to God, and its limitless power for good and for evil. It depended on man to attain by himself, without the grace of God, a stoic impeccability and even insensibility, or the absolute control of his passions. It was scarcely suspected, even up to our time, what frightful rigorism resulted from this exaggeration of the powers of liberty. Since perfection was possible, it was of obligation. There was no longer any distinction between precepts and counsels. Whatever was good was a duty. There was no longer any distinction between mortal and venial sin. Every useless word merited hell, and even excluded from the Church the children of God. All this has been established by hitherto unedited documents which Caspari has published (Briefe, Abhandlungen, und Predigten, Christiania, 1890).
(3) The system of St. Augustine in opposition to this rests on three fundamental principles:
· God is absolute Master, by His grace, of all the determinations of the will;
· man remains free, even under the action of grace;
· the reconciliation of these two truths rests on the manner of the Divine government.
Absolute sovereignty of God over the will
This principle, in opposition to the emancipation of Pelagius, has not always been understood in its entire significance. We think that numberless texts of the holy Doctor signify that not only does every meritorious act require supernatural grace, but also that every act of virtue, even of infidels, should be ascribed to a Gift of God, not indeed to a supernatural grace (as Baius and the Jansenists pretend), but to a specially efficacious providence which has prepared this good movement of the will (Retractations, I, ix, n. 6). It is not, as theologians very wisely remark, that the will cannot accomplish that act of natural virtue, but it is a fact that without this providential benefit it would not. Many misunderstandings have arisen because this principle has not been comprehended, and in particular the great medieval theology, which adopted it and made it the basis of its system of liberty, has not been justly appreciated. But many have been afraid of these affirmations which are so sweeping, because they have not grasped the nature of God's gift, which leaves freedom intact. The fact has been too much lost sight of that Augustine distinguishes very explicitly two orders of grace: the grace of natural virtues (the simple gift of Providence, which prepares efficacious motives for the will); and grace for salutary and supernatural acts, given with the first preludes of faith. The latter is the grace of the sons, gratia fliorum; the former is the grace of all men, a grace which even strangers and infidels (filii concubinarum, as St. Augustine says) can receive (De Patientiâ, xxvii, n. 28).
Man remains free, even under the action of grace
The second principle, the affirmation of liberty even under the action of efficacious grace, has always been safeguarded, and there is not one of his anti-Pelagian works even of the latest, which does not positively proclaim a complete power of choice in man; "not but what it does not depend on the free choice of the will to embrace the faith or reject it, but in the elect this will is prepared by God" (De Prædest. SS., n. 10). The great Doctor did not reproach the Pelagians with requiring a power to choose between good and evil; in fact he proclaims with them that without that power there is no responsibility, no merit, no demerit; but he reproaches them with exaggerating this power. Julian of Eclanum, denying the sway of concupiscence, conceives free will as a balance in perfect equilibrium. Augustine protests: this absolute equilibrium existed in Adam; it was destroyed after original sin; the will has to struggle and react against an inclination to evil, but it remains mistress of its choice (Opus imperfectum contra Julianum, III, cxvii). Thus, when he says that we have lost freedom in consequence of the sin of Adam, he is careful to explain that this lost freedom is not the liberty of choosing between good and evil, because without it we could not help sinning, but the perfect liberty which was calm and without struggle, and which was enjoyed by Adam in virtue of his original integrity.
The reconciliation of these two truths
But is there not between these two principles an irremediable antinomy? On the one hand, there is affirmed an absolute and unreserved power in God of directing the choice of our will, of converting every hardened sinner, or of letting every created will harden itself; and on the other hand, it is affirmed that the rejection or acceptance of grace or of temptation depends on our free will. Is not this a contradiction? Very many modern critics, among whom are Loofs and Harnack, have considered these two affirmations as irreconcilable. But it is because, according to them, Augustinian grace is an irresistible impulse given by God, just as in the absence of it every temptation inevitably overcomes the will. But in reality all antinomy disappears if we have the key of the system; and this key is found in the third principle: the Augustinian explanation of the Divine government of wills, a theory so original, so profound, and yet absolutely unknown to the most perspicacious critics, Harnack, Loofs, and the rest.
Here are the main lines of this theory: The will never decides without a motive, without the attraction of some good which it perceives in the object. Now, although the will may be free in presence of every motive, still, as a matter of fact it takes different resolutions according to the different motives presented to it. In that is the whole secret of the influence exercised, for instance, by eloquence (the orator can do no more than present motives), by meditation, or by good reading. What a power over the will would not a man possess who could, at his own pleasure, at any moment, and in the most striking manner, present this or the other motive of action? -- But such is God's privilege. St. Augustine has remarked that man is not the master of his first thoughts; he can exert an influence on the course of his reflections, but he himself cannot determine the objects, the images, and, consequently, the motives which present themselves to his mind. Now, as chance is only a word, it is God who determines at His pleasure these first perceptions of men, either by the prepared providential action of exterior causes, or interiorly by a Divine illumination given to the soul. -- let us take one last step with Augustine: Not only does God send at His pleasure those attractive motives which inspire the will with its determinations, but, before choosing between these illuminations of the natural and the supernatural order, God knows the response which the soul, with all freedom, will make to each of them. Thus, in the Divine knowledge, there is for each created will an indefinite series of motives which de facto (but very freely) win the consent to what is good. God, therefore, can, at His pleasure, obtain the salvation of Judas, if He wishes, or let Peter go down to perdition. No freedom, as a matter of fact, will resist what He has planned, although it always keeps the power of going to perdition. Consequently, it is God alone, in His perfect independence, who determines, by the choice of such a motive or such an inspiration (of which he knows the future influence), whether the will is going to decide for good or for evil. Hence, the man who has acted well must thank God for having sent him an inspiration which was foreseen to be efficacious, while that favour has been denied to another. A fortiori, every one of the elect owes it to the Divine goodness alone that he has received a series of graces which God saw to be infallibly, though freely, bound up with final perseverance.
Assuredly we may reject this theory, for the Church, which always maintains the two principles of the absolute dependence of the will and of freedom, has not yet adopted as its own this reconciliation of the two extremes. We may ask where and how God knows the effect of these graces. Augustine has always affirmed the fact; he has never inquired about the mode; and it is here that Molinism has added to and developed his thoughts, in attempting to answer this question. But can the thinker, who created and until his dying day maintained this system which is so logically concatenated, be accused of fatalism and Manichæism?
It remains to be shown that our interpretation exactly reproduces the thought of the great Doctor. The texts are too numerous and too long to be reproduced here. But there is one work of Augustine, dating from the year 397, in which he clearly explains his thought -- a work which he not only did not disavow later on, but to which in particular he referred, at the end of his career, those of his readers who were troubled by his constant affirmation of grace. For example, to the monks of Adrumetum who thought that liberty was irreconcilable with this affirmation, he addressed a copy of this book "De Diversis quæstionibus ad Simplicianum," feeling sure that their doubts would be dissipated. There, in fact, he formulates his thoughts with great clearness. Simplician had asked how he should understand the Epistle to the Romans 9, on the predestination of Jacob and Esau. Augustine first lays down the fundamental principle of St. Paul, that every good will comes from grace, so that no man can take glory to himself for his merits, and this grace is so sure of its results that human liberty will never in reality resist it, although it has the power to do so. Then he affirms that this efficacious grace is not necessary for us to be able to act well, but because, in fact, without it we would not wish to act well. From that arises the great difficulty: How does the power of resisting grace fit in with the certainty of the result? And it is here that Augustine replies: There are many ways of inviting faith. Souls being differently disposed, God knows what invitation will be accepted, what other will not be accepted. Only those are the elect for whom God chooses the invitation which is foreseen to be efficacious, but God could convert them all: "Cujus autem miseretur, sic cum vocat, quomodo scit ei congruere ut vocantem non respuat" (op. cit., I, q. ii, n. 2, 12, 13).
Is there in this a vestige of an irresistible grace or of that impulse against which it is impossible to fight, forcing some to good, and others to sin and hell? It cannot be too often repeated that this is not an idea flung off in passing, but a fundamental explanation which if not understood leaves us in the impossibility of grasping anything of his doctrine; but if it is seized Augustine entertains no feelings of uneasiness on the score of freedom. In fact he supposes freedom everywhere, and reverts incessantly to that knowledge on God's part which precedes predestination, directs it, and assures its infallible result. In the "De Done perseverantiæ" (xvii, n. 42), written at the end of his life, he explains the whole of predestination by the choice of the vocation which is foreseen as efficacious. Thus is explained the chief part attributed to that external providence which prepares, by ill health, by warnings, etc., the good thoughts which it knows will bring about good resolutions. Finally, this explanation alone harmonizes with the moral action which he attributes to victorious grace. Nowhere does Augustine represent it as an irresistible impulse impressed by the stronger on the weaker. It is always an appeal, an invitation which attracts and seeks to persuade. He describes this attraction, which is without violence, under the graceful image of dainties offered to a child, green leaves offered to a sheep (In Joannem, tract. xxvi, n. 5). And always the infallibility of the result is assured by the Divine knowledge which directs the choice of the invitation.
(4) The Augustinian predestination presents no new difficulty if one has understood the function of this Divine knowledge in the choice of graces. The problem is reduced to this: Does God in his creative decree and, before any act of human liberty, determine by an immutable choice the elect and the reprobate? -- Must the elect during eternity thank God only for having rewarded their merits, or must they also thank Him for having, prior to any merit on their part, chosen them to the meriting of this reward? One system, that of the Semipelagians, decides in favour of man: God predestines to salvation all alike, and gives to all an equal measure of grace; human liberty alone decides whether one is lost or saved; from which we must logically conclude (and they really insinuated it) that the number of the elect is not fixed or certain. The opposite system, that of the Predestinationists (the Semipelagians falsely ascribed this view to the Doctor of Hippo), affirms not only a privileged choice of the elect by God, but at the same time (a) the predestination of the reprobate to hell and (b) the absolute powerlessness of one or the other to escape from the irresistible impulse which drags them either to good or to evil. This is the system of Calvin.
Between these two extreme opinions Augustine formulated (not invented) the Catholic dogma, which affirms these two truths at the same time:
· the eternal choice of the elect by God is very real, very gratuitous, and constitutes the grace of graces;
· but this decree does not destroy the Divine will to save all men, which, moreover, is not realized except by the human liberty that leaves to the elect full power to fall and to the non-elect full power to rise.
Here is how the theory of St. Augustine, already explained, forces us to conceive of the Divine decree: Before all decision to create the world, the infinite knowledge of God presents to Him all the graces, and different series of graces, which He can prepare for each soul, along with the consent or refusal which would follow in each circumstance, and that in millions and millions of possible combinations. Thus He sees that if Peter had received such another grace, he would not have been converted; and if on the contrary such another Divine appeal had been heard in the heart of Judas, he would have done penance and been saved. Thus, for each man in particular there are in the thought of God, limitless possible histories, some histories of virtue and salvation, others of crime and damnation; and God will be free in choosing such a world, such a series of graces, and in determining the future history and final destiny of each soul. And this is precisely what He does when, among all possible worlds, by an absolutely free act, He decides to realize the actual world with all the circumstances of its historic evolutions, with all the graces which in fact have been and will be distributed until the end of the world, and consequently with all the elect and all the reprobate who God foresaw would be in it if de facto He created it.
Now in the Divine decree, according to Augustine, and according to the Catholic Faith on this point, which has been formulated by him, the two elements pointed out above appear:
· The certain and gratuitous choice of the elect -- God decreeing, indeed, to create the world and to give it such a series of graces with such a concatenation of circumstances as should bring about freely, but infallibly, such and such results (for example, the despair of Judas and the repentance of Peter), decides, at the same time, the name, the place, the number of the citizens of the future heavenly Jerusalem. The choice is immutable; the list closed. It is evident, indeed, that only those of whom God knows beforehand that they will wish to co-operate with the grace decreed by Him will be saved. It is a gratuitous choice, the gift of gifts, in virtue of which even our merits are a gratuitous benefit, a gift which precedes all our merits. No one, in fact, is able to merit this election. God could, among other possible worlds, have chosen one in which other series of graces would have brought about other results. He saw combinations in which Peter would have been impenitent and Judas converted. It is therefore prior to any merit of Peter, or any fault of Judas, that God decided to give them the graces which saved Peter and not Judas. God does not wish to give paradisegratuitously to any one; but He gives very gratuitously to Peter the graces with which He knows Peter will be saved. -- Mysterious choice! Not that it interferes with liberty, but because to this question: Why did not God, seeing that another grace would have saved Judas, give it to him? Faith can only answer, with Augustine: O Mystery! O Altitudo! (De Spiritu et litterâ, xxxiv, n. 60).
· But this decree includes also the second element of the Catholic dogma: the very sincere will of God to give to all men the power of saving themselves and the power of damning themselves. According to Augustine, God, in his creative decree, has expressly excluded every order of things in which grace would deprive man of his liberty, every situation in which man would not have the power to resist sin, and thus Augustine brushes aside that predestinationism which has been attributed to him. Listen to him speaking to the Manichæans: "All can be saved if they wish"; and in his "Retractations" (I, x), far from correcting this assertion, he confirms it emphatically: "It is true, entirely true, that all men can, if they wish." But he always goes back to the providential preparation. In his sermons he says to all: "It depends on you to be elect" (In Ps. cxx, n. 11, etc.); "Who are the elect? You, if you wish it" (In Ps. Lxxiii, n. 5). But, you will say, according to Augustine, the lists of the elect and reprobate are closed. Now if the non-elect can gain heaven, if all the elect can be lost, why should not some pass from one list to the other? You forget the celebrated explanation of Augustine: When God made His plan, He knew infallibly, before His choice, what would be the response of the wills of men to His graces. If, then, the lists are definitive, if no one will pass from one series to the other, it is not becauseanyone cannot (on the contrary, all can), it is because God knew with infallible knowledge that no one would wish to. Thus I cannot effect that God should destine me to another series of graces than that which He has fixed, but, with this grace, if I do not save myself it will not be because I am not able, but because I do not wish to.
Such are the two essential elements of Augustinian and Catholic predestination. This is the dogma common to all the schools, and formulated by all theologians: predestination in its entirety is absolutely gratuitous (ante merita). We have to insist on this, because many have seen in this immutable and gratuitous choice only a hard thesis peculiar to St. Augustine, whereas it is pure dogma (barring the mode of conciliation, which the Church still leaves free). With that established, the long debates of theologians on special predestination to glory ante or post merita are far from having the importance that some attach to them. (For a fuller treatment of this subtile problem see the "Dict. de théol. cath., I, coll. 2402 sqq.) I do not think St. Augustine entered that debate; in his time, only dogma was in question. But it does not seem historically permissible to maintain, as many writers have, that Augustine first taught the milder system (post merita), up to the year 416 (In Joan. evang., tract. xii, n. 12) and that afterwards, towards 418, he shifted his ground and went to the extreme of harsh assertion, amounting even to predestinationism. We repeat, the facts absolutely refute this view. The ancient texts, even of 397, are as affirmative and as categorical as those of his last years, as critics like Loofs and Reuter have shown. If, therefore, it is shown that at that time he inclined to the milder opinion, there is no reason to think that he did not persevere in that sentiment.
(5) The part which Augustine had in the doctrine of Original Sin has been brought to light and determined only recently.
In the first place, It is no longer possible to maintain seriously, as was formerly the fashion (even among certain Catholics, like Richard Simon), that Augustine invented in the Church the hitherto unknown doctrine of original sin, or at least was the first to introduce the idea of punishment and sin. Dorner himself (Augustinus, p. 146) disposed of this assertion, which lacks verisimilitude. In this doctrine of the primal fall Augustine distinguished, with greater insistency and clearness than his predecessors, the punishment and the sin -- the chastisement which strips the children of Adam of all the original privileges -- and the fault, which consists in this, that the crime of Adam, the cause of the fall is, without having been committed personally by his children, nevertheless in a certain measure imputed to them, in virtue of the moral union established by God between the head of the human family and his descendants.
To pretend that in this matter Augustine was an innovator, and that before him the Fathers affirmed the punishment of the sin of Adam in his sons, but did not speak of the fault, is a historical error now proved to demonstration. We may discuss the thought of this or that pre Augustinian Father, but, taking them as a whole, there is no room for doubt. The Protestant R. Seeberg (Lehrbuch der Dogmengeschichte, I, p. 256), after the example of many others, proclaims it by referring toTertullian, Commodian, St. Cyprian, and St. Ambrose. The expressions, fault, sin, stain (culpa, peccatum, macula) are repeated in a way to dispel all doubt. The truth is that original sin, while being sin, is of a nature essentially different from other faults, and does not exact a personal act of the will of the children of Adam in order to be responsible for the fault of their father, which is morally imputed to them. Consequently, the Fathers -- the Greeks especially -- have insisted on its penal and afflictive character, which is most in evidence, while Augustine was led by the polemics of the Pelagians (and only by them) to lay emphasis on the moral aspect of the fault of the human race in its first father.
With regard to Adam's state before the fall Augustine not only affirmed, against Pelagius, the gifts of immortality, impassibility, integrity, freedom from error, and, above all, the sanctifying grace of Divine adoption, but he emphasized its absolutely gratuitous and supernatural character. Doubtless, considering the matter historically and de facto, it was only the sin of Adam that inflicted death on us -- Augustine repeats it again and again -- because God had safeguarded us against the law of our nature. But de jure neither immortality nor the other graces were our due, and Augustine recognized this in affirming that God could have made the condition in which we were actually born the primitive condition of our first parents. That assertion alone is the very reverse of Jansenism. It is, moreover, formally confirmed in the "Retractations" (I, ix, n. 6).
(6) Does this mean that we must praise everything in St. Augustine's explanation of grace? Certainly not. And we shall note the improvements made by the Church, through her doctors, in the original Augustinism. Some exaggerations have been abandoned, as, for instance, the condemnation to hell of children dying without baptism. Obscure and ambiguous formulæ have been eliminated. We must say frankly that Augustine's literary method of emphasizing his thought by exaggerated expressions, issuing in troublesome paradoxes, has often obscured his doctrine, aroused opposition in many minds, or led them into error. Also, it is above all important, in order to comprehend his doctrine, to compile an Augustinian dictionary, not a priori, but after an objective study of his texts. The work would be long and laborious, but how many prejudices it would dispel!
The Protestant historian Ph. Schaff (St. Augustine, p. 102) writes: "The great genius of the African Church, from whom the Middle Ages and the Reformation have received an impulse alike powerful, though in different directions, has not yet fulfilled the work marked out for him in the counsels of Divine Wisdom. He serves as a bond of union between the two antagonistic sections of Western Christendom, and encourages the hope that a time may come when the injustice and bitterness of strife will be forgiven and forgotten, and the discords of the past be drowned forever in the sweet harmonies of perfect knowledge and perfect love." May this dream be realized!
III. AUGUSTINISM IN HISTORY
The influence of the Doctor of Hippo has been so exceptional in the Church, that, after having indicated its general characteristics (see above), it is proper to indicate the principal phases of the historical development of his doctrine. The wordAugustinism designates at times the entire group of philosophical doctrines of Augustine, at others, it is restricted to his system of grace. Hence, (1) philosophical Augustinism; (2) theological Augustinism on grace; (3) laws which governed the mitigation of Augustinism.
(1) Philosophical Augustinism
In the history of philosophical Augustinism we may distinguish three very distinct phases. First, the period of its almost exclusive triumph in the West, up to the thirteenth century. During the long ages which were darkened by the invasion of the barbarians, but which were nevertheless burdened with the responsibility of safeguarding the sciences of the future, we may say that Augustine was the Great Master of the West. He was absolutely without a rival, or if there was one, it was one of his disciples, Gregory the Great, who, after being formed in his school, popularized his theories. The rôle of Origen, who engrafted neo-Platonism on the Christian schools of the East, was that of Augustine in the West, with the difference, however, that the Bishop of Hippo was better able to detach the truths of Platonism from the dreams of Oriental imagination. Hence, a current of Platonic ideas was started which will never cease to act upon Western thought. This influence shows itself in various ways. It is found in the compilers of this period, who are so numerous and so well deserving of recognition -- such as Isidore, Bede, Alcuin -- who drew abundantly from the works of Augustine, just as did the preachers of the sixth century, and notably St. Cæsarius. In the controversies, especially in the great disputes of the ninth and twelfth centuries on the validity of Simoniacal ordinations, the text of Augustine plays the principal part. Carl Mirbt has published on this point a very interesting study: "Die Stellung Augustins in der Publizistik des gregorianischen Kirchenstreits" (Leipzig, 1888). In the pre-Thomistic period of Scholasticism, then in process of formation, namely, from Anselm to Albert the Great, Augustine is the great inspirer of all the masters, such as Anselm, Abelard, Hugo of St. Victor, who is called by his contemporaries, another Augustine, or even the soul of Augustine. And it is proper to remark, with Cunningham (Saint Austin, p. 178), that from the time of Anselm the cult of Augustinian ideas exercised an enormous influence on English thought in the Middle Ages. As regards Peter Lombard, his Sentences are little else than an effort to synthesize the Augustinian theories.
While they do not form a system as rigidly bound together as Thomism, yet Father Mandonnet (in his learned study of Siger de Brabant) and M. de Wulf (on Gilles de Lessines) have been able to group these theories together. And here let us present a summary sketch of those theses regarded in the thirteenth century as Augustinian, and over which the battle was fought. First, the fusion of theology and philosophy; the preference given to Plato over Aristotle -- the latter representing rationalism, which was mistrusted, whilst the idealism of Plate exerted a strong attraction -- wisdom regarded rather as the philosophy of the Good than the philosophy of the True. As a consequence, the disciples of Augustine always have a pronounced tinge of mysticism, while the disciples of St. Thomas may be recognized by their very accentuated intellectualism. In psychology the illuminating and immediate action of God is the origin of our intellectual knowledge (at times it is pure ontologism); and the faculties of the soul are made substantially identical with the soul itself. They are its functions, and not distinct entities (a thesis which was to keep its own partisans in the Scholasticism of the future and to be adopted by Descartes); the soul is a substance even without the body, so that after death, it is truly a person. In cosmology, besides the celebrated thesis of rationes seminales, which some have recently attempted to interpret in favour of evolutionism, Augustinism admitted the multiplicity of substantial forms in compound beings, especially in man. But especially in the impossibility of creation ab æterno, or the essentially temporal character of every creature which is subject to change, we have one of the ideas of Augustine which his disciples defended with greater constancy and, it would appear, with greater success.
A second period of very active struggles came in the thirteenth century, and this has only lately been recognized. Renan (Averroes, p. 259) and others believed that the war against Thomism, which was just then beginning, was caused by the infatuation of the Franciscans for Averroism; but if the Franciscan Order showed itself on the whole opposed to St. Thomas, it was simply from a certain horror at philosophical innovations and at the neglect of Augustinism. The doctrinal revolution brought about by Albert the Great and Thomas Aquinas in favour of Aristotle startled the old School of Augustinism among the Dominicans as well as among the Franciscans, but especially among the latter, who were the disciples of the eminent Augustinian doctor, St. Bonaventure. This will explain the condemnations, hitherto little understood, of many propositions of St. Thomas Aquinas three years after his death, on the 7th of March, 1277, by the Bishop of Paris, and on the 18th of March, 1277, by the Archbishop of Canterbury, Robert Kilwardby, a Dominican. The Augustinian school represented tradition; Thomism, progress. The censure of 1277 was the last victory of a too rigid Augustinism. The happy fusion of the two methods in the two orders of Franciscans and Dominicans little by little brought about an agreement on certain points without excluding differences on others which were yet obscure (as, for instance, the unity or the multiplicity of forms), at the same time that it made for progress in all the schools. We know that the canonization of St. Thomas caused the withdrawal of the condemnations of Paris (14 February, 1325). Moreover, the wisdom or the moderation of the new school contributed powerfully to its triumph. Albert the Great and St. Thomas, far from being adversaries of St. Augustine, as they were reported to be, placed themselves in his school, and while modifying certain theories, took over into their system the doctrine of the African bishop. How many articles in the "Summa" of St. Thomas have no other object than to incorporate in theology this or the other theory which was cherished by St. Augustine (to take only one example, that of exemplar ideas in God). Hence, there was no longer any school strictly Augustinian, because every school was such. They all eliminated certain special points and retained the same veneration for the master.
From the third period of the fifteenth century to our days we see less of the special progress of philosophical Augustinism than certain tendencies of an exaggerated revival of Platonism. In the fifteenth century Bessarion (1472) and Marsilio Ficino (1499) used Augustine's name for the purpose of enthroning Plate in the Church and excluding Aristotle. In the seventeenth century it is impossible to deny certain resemblances between Cartesianism and the philosophy of St. Augustine. Malebranche was wrong in ascribing his own ontologism to the great Doctor, as were also many of his successors in the nineteenth century.
(2) Theological Augustinism
The history of Augustine's system of grace seems to blend almost indistinguishably with the progressive developments of this dogma. Here it must suffice, first, to enumerate the principal phases; secondly, to trace the general laws of development which mitigated Augustinism in the Church.
After the death of Augustine, a whole century of fierce contests (430-529) ended in the triumph of fierce contests (430-529) ended in the triumph of moderate Augustinism. In vain had Pope St. Celestine (431) sanctioned the teachings of the Doctor of Hippo. The Semipelagians of the south of France could not understand the predilection of God for the elect, and in order to attack the works of St. Augustine they made use of the occasionally exaggerated formulæ of St. Fulgentius, or of the real errors of certain isolated predestinationists, as, for example, Lucidus, who was condemned in the Council of Arles (475). Happily, Prosper of Aquitaine, by his moderation, and also the unknown author of "De Vocatione omnium gentium," by his consoling thesis on the appeal addressed to all, opened the way to an agreement. And finally, St. Cæsarius of Arles obtained from Pope Felix IV a series of Capitula which were solemnly promulgated at Orange, and gave their consecration to the triumph of Augustinism (529). In the ninth century, a new victory was gained over the predestinationism of Gottschalk in the assemblies of Savonnières and Toucy (859-860). The doctrine of the Divine will to save all men and the universality of redemption was thus consecrated by the public teaching of the Church. In the Middle Ages these two truths are developed by the great Doctors of the Church. Faithful to the principles of Augustinism, they place in especial relief his theory on Divine Providence, which prepares at its pleasure the determinations of the will by exterior events and interior inspirations.
In the fourteenth century a strong current of predestinationism is evident. Today it is admitted that the origin of this tendency goes back to Thomas Bradwardin, a celebrated professor of Oxford, who died Archbishop of Canterbury (1349), and whom the best critics, along with Loofs and Harnack, recognize to have been the inspirer of Wyclif himself. His book "De causâ Dei contra Pelagium" gave rise in Paris to disputes on Augustinian "predetermination," a word which, it had been thought, was invented by Banes in the sixteenth century. In spite of the opposition of theologians, the idea of absolute determinism in the name of St. Augustine was adopted by Wyclif (1324-87), who formulated his universal fatalism, the necessity of good for the elect and of evil for the rest. He fancied that he found in the Augustinian doctrine the strange conception which became for him a central doctrine that overthrew all morality and all ecclesiastical, and even civil, government. According as one is predestined or not, everything changes its nature. The same sins are mortal in the non-elect which are venial in the predestined. The same acts of virtue are meritorious predestined, even if he be actually a wicked man which are of no value in the non-elect. The sacraments administered by one who is not predestined are always invalid; more than that, no jurisdiction exists in a prelate, even a pope, if he be not predestined. In the same way, there is no power, even civil or political, in a prince who is not one of the elect, and no right of property in the sinner or the non elect. Such is the basis on which Wyclif established the communism which aroused the socialist mobs in England. It is incontestable that he was fond of quoting Augustine as his authority; and his disciples, as we are assured by Thomas Netter Waldensis (Doctrinale, I, xxxiv, § 5), were continually boasting of the profound knowledge of their great Doctor, whom they called with emphasis "John of Augustine," Shirley, in his introduction to "Zizaniorum Fasciculi," has even pretended that the theories of Wyclif on God, on the Incarnation, and even on property, were the purest Augustinian inspiration, but even a superficial comparison, if this were the place to make it, would show how baseless such an assertion is. In the sixteenth century the heritage of Wyclif and Hus, his disciple, was always accepted in the name of Augustinism by the leaders of the Reformation. Divine predestination from all eternity separating the elect, who were to be snatched out of the mass of perdition, from the reprobate who were destined to hell, as well as the irresistible impulse of God drawing some to salvation and others to sin -- such was the fundamental doctrine of the Reformation. Calvinism even adopted a system which was "logically more consistent, but practically more revolting," as Schaff puts it (St. Augustine, p. 104), by which the decree of reprobation of the non-elect would be independent of the fall of Adam and of original sin (Supralapsarianism). It was certain that these harsh doctrines would bring their reaction, and in spite of the severities of the Synod of Dordrecht, which it would be interesting to compare with the Council of Trent in the matter of moderation, Arminianism triumphed over the Calvinistic thesis.
We must note here that even Protestant critics, with a loyalty which does them honour, have in these latter times vindicated Augustine from the false interpretations of Calvin. Dorner, in his "Gesch. der prot. Théologie," had already shown the instinctive repugnance of Anglican theologians to the horrible theories of Calvin. W. Cunningham (Saint Austin, p. 82 sqq.) has very frankly called attention to the complete doctrinal opposition on fundamental points which exists between the Doctor of Hippo and the French Reformers. In the first place, as regards the state of human nature, which is, according to Calvin, totally depraved, for Catholics it is very difficult to grasp the Protestant conception of original sin which, forCalvin and Luther, is not, as for us, the moral degradation and the stain imprinted on the soul of every son of Adam by the fault of the father which is imputable to each member of the family. It is not the deprivation of grace and of all other super-natural gifts; it is not even concupiscence, understood in the ordinary sense of the word, as the struggle of base and selfish instincts against the virtuous tendencies of the soul; it is a profound and complete subversion of human nature' it is the physical alteration of the very substance of our soul. Our faculties, understanding, and will, if not entirely destroyed, are at least mutilated, powerless, and chained to evil. For the Reformers, original sin is not a sin, it is the sin, and the permanent sin, living in us and causing a continual stream of new sins to spring from our nature, which is radically corrupt and evil. For, as our being is evil, every act of ours is equally evil. Thus, the Protestant theologians do not ordinarily speak of the sins of mankind, but only of the sin, which makes us what we are and defiles everything. Hence arose the paradox of Luther: that even in an act of perfect charity a man sins mortally, because he acts with a vitiated nature. Hence that other paradox: that this sin can never be effaced, but remains entire, even after justification, although it will not be any longer imputed; to efface it, it would be necessary to modify physically this human being which is sin. Calvin, without going so far as Luther, has nevertheless insisted on this total corruption. "Let it stand, therefore, as an indubitable truth which no engines can shake," says he (Institution II, v, § 19), "that the mind of man is so entirely alienated from the righteousness of God that he cannot conceive, desire, or design anything but what is weak, distorted, foul, impure or iniquitous, that his heart is so thoroughly environed by sin that it can breathe out nothing but corruption and rottenness; that if some men occasionally make a show of goodness their mind is ever interwoven with hypocrisy and deceit, their soul inwardly bound with the fetters of wickedness." "Now," says Cunningham, "this doctrine, whatever there may be to be said for it, is not the doctrine of Saint Austin. He held that sin is the defect of a good nature which retains elements of goodness, even in its most diseased and corrupted state, and he gives no countenance, whatever to this modern opinion of total depravity." It is the same with Calvin's affirmation of the irresistible action of God on the will. Cunningham shows that these doctrines are irreconcilable with liberty and responsibility, whereas, on the contrary, "St. Austin is careful to attempt to harmonize the belief in God's omnipotence with human responsibility" (St. Austin, p. 86). The Council of Trent was therefore faithful to the true spirit of the African Doctor, and maintained pure Augustinism in the bosom of the Church, by Its definitions against the two opposite excesses. Against Pelagianism it reaffirmed original sin and the absolute necessity of grace (Sess. VI, can. 2); against Protestant predestinationism it proclaimed the freedom of man, with his double power of resisting grace (posse dissentire si velit -- Sess. VI, can. 4) and of doing good or evil, even before embracing the Faith (can. 6 and 7).
In the seventeenth century Jansenism adopted, while modifying it, the Protestant conception of original sin and the state of fallen man. No more than Luther did the Jansenists admit the two orders, natural and supernatural. All the gifts which Adam had received immortality, knowledge, integrity, sanctifying grace -- are absolutely required by the nature of man. Original sin is, therefore, again regarded as a profound alteration of human nature. From which the Jansenists conclude that the key to St. Augustine's system is to be found in the essential difference of the Divine government and of grace, before and after the Fall of Adam. Before the Fall Adam enjoyed complete liberty, and grace gave him the power of resisting or obeying; after the Fall there was no longer in men liberty properly so called; there was only spontaneity (libertas a coactione, and not libertas a necessitate). Grace, or delectation in the good, is essentially efficacious, and necessarily victorious once it is superior in degree to the opposite concupiscence. The struggle, which was prolonged for two centuries, led to a more profound study of the Doctor of Hippo and prepared the way for the definite triumph of Augustinism, but of an Augustinism mitigated in accordance with laws which we must now indicate.
(3) Laws which governed the mitigation of Augustinism
In spite of what Protestant critics may have said, the Church has always been faithful to the fundamental principles defended by Augustine against the Pelagians and Semipelagians, on original sin, the necessity and gratuity of grace, the absolute dependence on God for salvation. Nevertheless, great progress was made along the line of gradual mitigation. For it cannot be denied that the doctrine formulated at Trent, and taught by all our theologians, produces an impression of greater suavity and greater clarity than this or that passage in the works of St. Augustine. The causes of this softening down, and the successive phases of this progress were as follows:
· First, theologians began to distinguish more clearly between the natural order and the supernatural, and hence the Fall of Adam no longer appeared as a corruption of human nature in its constituent parts; it is the loss of the whole order of supernatural elevation. St. Thomas (Summa, I:85:1) formulates the great law of the preservation, in guilty Adam's children, of all the faculties in their essential integrity: "Sin (even original) neither takes away nor diminishes the natural endowments." Thus the most rigorist Thomists, Alvarez, Lemos, Contenson, agree with the great Doctor that the sin of Adam has not enfeebled (intrinsece) the natural moral forces of humanity.
· Secondly, such consoling and fundamental truths as God's desire to save all men, and the redeeming death of Christ which was really offered and accepted for all peoples and all individuals -- these truths, which Augustine never denied, but which he left too much in the background and as it were hidden under the terrible formulas of the doctrine of predestination, have been placed in the full light, have been developed, and applied to infidel nations, and have at last entered into the ordinary teaching of theology. Thus our Doctors, without detracting in the least from the sovereignty and justice of God, have risen to the highest idea of His goodness: that God so sincerely desires the salvation of all as to give absolutely to all, immediately or mediately, the means necessary for salvation, and always with the desire that man should consent to employ those means. No one falls into hell except by his own fault. Even infidels will be accountable for their infidelity. St. Thomas expresses the thought of all when he says: "It is the common teaching that if a man born among the barbarous and infidel nations really does what lies in his power, God will reveal to him what is necessary for salvation, either by interior inspirations or by sending him a preacher of the Faith" (In Lib. II Sententiarum, dist. 23, Q. viii,a.4,ad 4am). We must not dissemble the fact that this law changes the whole aspect of Divine Providence, and that St. Augustine had left it too much in the shade, insisting only upon the other aspect of the problem: namely, that God, while making a sufficing appeal to all, is nevertheless not bound to choose always that appeal which shall in fact be efficacious and shall be accepted, provided that the refusal of consent be due to the obstinacy of the sinner's will and not to its lack of power. Thus the Doctors most eagerly approved the axiom, Facienti quod in se est Deus non denegat gratiam -- God does not refuse grace to one who does what he can.
· Thirdly, from principles taught by Augustine consequences have been drawn which are clearly derived from them, but which he had not pointed out. Thus it is incontestably a principle of St. Augustine that no one sins in an act which he cannot avoid -- "Quis enim peccat in eo quod caveri non potest?" This passage from "De libero arbitrio" (III, xviii, n. 50) is anterior to the year 395; but far from retracting it he approves and explains it, in 415, in the "De naturâ et gratiâ," lxvii, n. 80. From that pregnant principle theologians have concluded, first, that grace sufficient to conquer temptations never fails anyone, even an infidel; then, against the Jansenists, they have added that, to deserve its name ofsufficient grace, it ought to give a real power which is complete even relatively to the actual difficulties. No doubt theologians have groped about, hesitated, even denied; but today there are very few who would dare not to recognize in St. Augustine the affirmation of the possibility of not sinning.
· Fourthly, certain secondary assertions, which encumbered, but did not make part of the dogma, have been lopped off from the doctrine of Augustine. Thus the Church, which, with Augustine, has always denied entrance into Heaven to unbaptized children, has not adopted the severity of the great Doctor in condemning such children to bodily pains, however slight. And little by little the milder teaching of St. Thomas was to prevail in theology and was even to be vindicated against unjust censure when Pius VI condemned the pseudo-synod of Pistoja. At last Augustine's obscure formulæ were abandoned or corrected, so as to avoid regrettable confusions. Thus the expressions which seemed to identify original sin with concupiscence have given way to clearer formulæ without departing from the real meaning which Augustine sought to express.
Discussion, however, is not yet ended within the Church. On most of those points which concern especially the manner of the Divine action Thomists and Molinists disagree, the former holding out for an irresistible predetermination, the latter maintaining, with Augustine, a grace whose infallible efficacy is revealed by the Divine knowledge. But both of these views affirm the grace of God and the liberty of man. The lively controversies aroused by the "Concordia" of Molina (1588) and the long conferences de auxiliis held at Rome, before Popes Clement VIII and Paul V, are well known. There is no doubt that a majority of the theologian-consultors thought they discovered an opposition between Molina and St. Augustine. But their verdict was not approved, and (what is of great importance in the history of Augustinism) it is certain that they asked for the condemnation of doctrines which are today universally taught in all the schools. Thus, in the project of censure reproduced by Serry ("Historia Congregationis de Auxiliis," append., p. 166) the first proposition is this: "In statu naturæ lapsæ potest homo, cum solo concursu generali Dei, efficere opus bonum morale, quod in ordine ad finem hominis naturalem sit veræ virtutis opus, referendo illud in Deum, sicut referri potest ac deberet in statu naturali" (In the state of fallen nature man can with only the general concursus of God do a good moral work which may be a work of true virtue with regard to the natural end of man by referring it to God, as it can and ought to be referred in the natural state). Thus they sought to condemn the doctrine held by all the Scholastics (with the exception of Gregory of Rimini), and sanctioned since then by the condemnation of Proposition lvii of Baius. For a long time it was said that the pope had prepared a Bull to condemn Molina; but today we learn from an autograph document of Paul V that liberty was left to the two schools until a new Apostolic decision was given (Schneeman "Controversiarum de Div. grat.," 1881, p. 289). Soon after, a third interpretation of Augustinism was offered in the Church, that of Noris, Belleli, and other partisans of moral predetermination. This system has been called Augustinianism. To this school belong a number of theologians who, with Thomassin, essayed to explain the infallible action of grace without admitting either the scientia media of the Molinists or the physical predetermination of the Thomists. A detailed study of this interpretation of St. Augustine may be found in Vacant's "Dictionnaire de théologie catholique," I, cols. 2485-2501; here I can only mention one very important document, the last in which the Holy See has expressed its mind on the various theories of theologians for reconciling grace and liberty. This is the Brief of Benedict XIV (13 July, 1748) which declares that the three schools -- Thomist, Augustinian (Noris), and Molinist -- have full right to defend their theories. The Brief concludes with these words: "This Apostolic See favours the liberty of the schools; none of the systems proposed to reconcile the liberty of man with the omnipotence of God has been thus far condemned (op. cit., co1. 2555).
In conclusion we must indicate briefly the official authority which the Church attributes to St. Augustine in the questions of grace. Numerous and solemn are the eulogies of St. Augustine's doctrine pronounced by the popes. For instance, St. Gelasius I (1 November, 493), St. Hormisdas (13 August, 520), Boniface II and the Fathers of Orange (529), John II (534), and many others. But the most important document, that which ought to serve to interpret all the others, because it precedes and inspires them, is the celebrated letter of St. Celestine I (431), in which the pope guarantees not only the orthodoxy of Augustine against his detractors, but also the great merit of his doctrine: "So great was his knowledge that my predecessors have always placed him in the rank of the masters," etc. This letter is accompanied by a series of ten dogmatic capitula the origin of which is uncertain, but which have always been regarded, at least since Pope Hormisdas, as expressing the faith of the Church. Now these extracts from African councils and pontifical decisions end with this restriction: "As to the questions which are more profound and difficult, and which have given rise to these controversies, we do not think it necessary to impose the solution of them." -- In presence of these documents emanating from so high a source, ought we to say that the Church has adopted all the teaching of St. Augustine on grace so that it is never permissible to depart from that teaching? Three answers have been given:
· For some, the authority of St. Augustine is absolute and irrefragable. The Jansenists went so far as to formulate, with Havermans, this proposition, condemned by Alexander VIII (7 December, 1690): "Ubi quis invenerit doctrinam in Augustino clare fundatam, illam absolute potest tenere et docere, non respiciendo ad ullam pontificis bullam" (Where one has found a doctrine clearly based on St. Augustine, he can hold and teach it absolutely without referring to any pontifical Bull). This is inadmissible. None of the pontifical approbations has a meaning so absolute, and the capitula make an express reservation for the profound and difficult questions. The popes themselves have permitted a departure from the thought of St. Augustine in the matter of the lot of children dying without baptism (Bull "Auctorem Fidei," 28 August, 1794).
· Others again have concluded that the eulogies in question are merely vague formulæ leaving full liberty to withdraw from St. Augustine and to blame him on every point. Thus Launoy, Richard Simon, and others have maintained that Augustine had been in error on the very gist of the problem, and had really taught predestinationism. But that would imply that for fifteen centuries the Church took as its guide an adversary of its faith.
· We must conclude, with the greater number of theologians, that Augustine has a real normative authority, hedged about, however, with reserves and wise limitations. In the capital questions which constitute the faith of the Church in those matters the Doctor of Hippo is truly the authoritative witness of tradition; for example, on the existence of original sin, the necessity of grace, at least for every salutary act; the gratuitousness of the gift of God which precedes all merit of man because it is the cause of it; the predilection for the elect and, on the other hand, the liberty of man and his responsibility for his transgressions. But the secondary problems, concerning the mode rather than the fact, are left by the Church to the prudent study of theologians. Thus all schools unite in a great respect for the assertions of St. Augustine.
At present this attitude of fidelity and respect is all the more remarkable as Protestants, who were formerly so bitter in defending the predestination of Calvin, are today almost unanimous in rejecting what they themselves call "the boldest defiance ever given to reason and conscience" (Grétillat, "Dogmatique," III, p. 329). Schleiermacher, it is true, maintains it, but he adds to it the Origenist theory of universal salvation by the final restoration of all creatures, and he is followed in this by Farrar Lobstein, Pfister, and others. The Calvinist dogma is today, especially in England, altogether abandoned, and often replaced by pure Pelagianism (Beyschlag). But among Protestant critics the best are drawing near to the Catholic interpretation of St. Augustine, as, for example, Grétillat, in Switzerland, and Stevens, Bruce, and Mozley (On the Augustinian Doctrine of Predestination), in England. Sanday (Romans, p. 50) also declares the mystery to be unfathomable for man yet solved by God: "And so our solution of the problem of Free-will, and of the problems of history and of individual salvation, must finally lie in the full acceptance and realization of what is implied by the infinity and theomniscience of God." These concluding words recall the true system of Augustine and permit us to hope that at least on this question there may be a union of the two Churches in a wise Augustinism.
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Tegernsee
Called Tegrinseo in 817, Tegernsee in 754.
A celebrated Benedictine abbey of Bavaria that was of much importance for the civilization of the early Middle Ages. It was situated on the state road to the Tyrol by Lake Tegern in a south-southeasterly direction from Munich. According to the latest Germanistic researches the word Tegern signified in Old High German "large", consequently the name meant "large lake". It was not the Agilolfinger family, as is erroneously supposed, but Counts Adalbert and Otkar (Ottokar) of Warngau and Tegernsee who founded in 746 (not 719) a Benedictine abbey on lake Tegern near the little Church of Our Saviour that was already in existence; this abbey was consecrated and occupied in 754. Counts Adalbert and Otkar belonged to the family of the Huosi, one of the five old ruling families who had come into the country with the Bavarians. The story of the colonizing of the monastery with monks by St. Othmar of St. Gall is legendary and is based on chronicles of a later era. On account of the disorders caused by the incursions of the Magyars at the beginning of the tenth century the founding of Tegernsee itself and the first decades of its history are hidden in deep obscurity. On the other hand, it is a perfectly well established fact that the founders of the abbey obtained the relics of St. Quirinus, a Roman martyr, from Pope St. Paul I (757-67), not from Pope Zacharias (741-52), and that these relics were translated from Rome to Tegernsee in the second half of the eighth century and were placed in the Church of Our Saviour, the first church of Tegernsee. The first abbot was Adalbert who is mentioned in a charter of 804 as having died recently. As early as the year 770 Abbot Adalbert took part in the Synod of Dingolfing, and just before the close of the eighth century (before 798) Adalbert and his "representative" Zacho were present at a synod of St. Emmeram in Ratisbon. At this synod they were in the possession of Tegernsee but which had been claimed by Bishop Atto of Freising. This demand was a result of the efforts of the episcopate of Bavaria of that era to limit as much as possible the parochial labours of the monasteries. The decision, however, was not executed but was adjusted by a settlement made at Tegernsee on 16 June, 804, on the occasion of the dedication of the Church of St. Peter at Tegernsee and the translation to it of the relics of St. Quirinus from the Basilica of St. Saviour (cf. "Historia Frising.", 12, 92).
The abbey soon attained to great distinction and importance, as is evident from a capitulary of the Emperor Louis the Pious of Aachen that was issued in the year 817. This capitulary called upon the monastery of "Tegrinseo" (Tegernsee) among others to furnish military contingents (M.G.L.L.I. sect. 11350, 20). In the early part of the tenth century the monastery of Tegernsee fell completely into decay on account of the disastrous defeat of the Bavarians by the Magyars in 907, whereby nearly all the religious foundations of Bavaria were entirely destroyed. Laymen with their wives, dogs, and horses settled in the monastery of Tegernsee and finally a fire destroyed the buildings and with them the books and church vestments. When the monastery was restored by Emperor Otto II and Duke Otto of Bavaria in 979 all knowledge of its original foundation had disappeared at Tegernsee. In order to restore and maintain discipline the Emperor Otto called the monk Hartwich (979-982) of St. Maximinus at Trier to be Abbot of Tegernsee. The same charter that contains this appointment of 10 June, 979 (M.G.D.D. II, 1, 219, 199), also contains a grant from the emperor of the right of free election of the abbot, as well as freedom from taxes and the imperial protection, by which the abbey was withdrawn from the suzerainty of the rulers of Bavaria. Consequently the abbey became prosperous once more. Considerable information as to the efforts for reform of this abbot is given by a note in the manuscript of the Gospels, written in uncial characters that belonged to Tegernsee and is now at Munich (Clm. 19101). The note says: "Monastic reform was begun in this monastery by the reverend monk Hartwich of St. Maximinus on 6 May of the year 978. In the year 982 this same Hartwich received staff and benefice from Emperor Otto II and was consecrated by the very venerable Bishop Abraham [of Gorz, Bishop of Freising]. The monks made their profession". Abbot Hartwich had an excellent successor (982-1001) in the Benedictine monk Gozbert of St. Emmeram, who had received his religious education at Augsburg. Gozbert introduced the study of the classics at Tegernsee, especially Statius, Persius, the letters of Horace and Cicero, and Boethius; the works of these men were read and copied.
Particularly distinguished among the monks during the administration of this abbot was the poet and prose writer Froumund (d. 20 October, 1012), who in a manuscript still preserved at Munich (Clm. 19412) made a collection of letters and poems of his own and others. He also copied at Cologne the treatise of Boethius "On the consolation of Philosophy" and brought the copy to Tegernsee. It was this Froumund who brought about the intellectual and literary connexion between his abbey and the monasteries and churches of St. Emmeram at Ratisbon, Feuchtwangen, Augsburg, and Wurzburg. It was at this era also that the glass works were established at Tegernsee to make stained-glass windows for Bishop Gottschalk of Freising. The opinion that glass-staining was invented at Tegernsee is erroneous, for before this in the ninth century stained-glass windows can be proved to have existed at St. Gall and in Westphalia. This prosperous period under the immediate successors of Gozbert, namely St. Gotthard (1001-1002), Eberhard I (d. 4 March, 1004), and Beringer (1004-1012), did not last long. As soon after this as the year 1031 Tegernsee was reformed, at the command of the Emperor Henry III, by the monks of Niederaltaich from which place monks, who were accompanied by Abbot Ellinger, were sent to occupy the Abbey of Tegernsee. Abbot Ellinger, however, met with opposition at Tegernsee and was obliged to return to his original monastery, from whence he did not venture to come back to Tegernsee until 1056, dying there in the same year. He was the abbot who began the "Urbar", or book of donations at Tegernsee, and who did so much at Tegernsee to improve and perfect technical skill. In 1015 a colony of monks went from Tegernsee to settle in the monastery of Sts. Ulrich and Afra at Augsburg. The prestige of Tegernsee was still maintained in the twelfth century and continued up to the middle of the thirteenth century. In the imperial documents of the twelfth century the names of the abbots of Tegernsee are often found signed as witnesses, as they were princes of the empire.
During the rule of Abbot Bertold I (1206-1217) the great minnesinger Walter von der Vogelweide stayed at the abbey. Most probably the literary importance of Tegernsee had led him to tie his steed at the monastery gate and to claim its hospitality. However, it is evident from Walther's songs that the singer of the Vogelweide, who rejoiced in the winecup, was not greatly delighted by the reception at Tegernsee, for he sang:
People often told me of Tegernsee, 
How glorious was that house: 
So I went to it more than a mile from the road. 
I am a queer fellow, 
I cannot even understand myself 
And why I think so much of pious folks. 
I am not grumbling at it, for may God bless us both, 
I took the water: 
But henceforth 
I shall keep away from the monks' table.
The lines mean that according to the custom of the time Walther expected a good bumper of wine after the meal, but to his great astonishment only water was brought for the washing of the hands. This short poem of Walther von der Vogelweide, however, is not, as some have sought to prove, to be taken as a justification of the Abbey of Tegernsee in a lawsuit that was then being carried on over a vineyard.
In the thirteenth and fourteenth centuries the abbey suffered greatly from the wars carried on by the princes of Southern Germany, as well as by the prodigality of several of its abbots. In the reign of the Emperor Louis, Tegernsee lost its immediacy and became subject to Bavaria. At the time of the visitations in 1426 the Conventual, Caspar Ayndorffer, who was the second founder of Tegernsee and a close friend of the reforming Cardinal Nicholas of Cusa, was made abbot (1426-1460) by papal authority. He completely reformed Tegernsee and thus made the abbey a centre of the reform movement of that era. Ayndorffer was willing to accept as monks men who were not noble, as well as members of aristocratic families, consequently monastic discipline was maintained until the abbey was suppressed. The monk Ulrich Stockl (in Latin Trunculus) was the legate of the Benedictine abbeys of the Diocese of Freising to the Council of Basle during the years 1432-1437; he wrote a valuable account of the council. As the researches of Guido Maria Dreves show, Stockl was also a good writer of rhyming poetry. The last and sixty-third Abbot of Tegernsee was the excellent Gregory II Rottenkolber (from 1787), who encouraged learning and sent the young clerics to the Universities of Salzburg and Ingolstadt. He also made a collection of coins and engravings at Tegernsee. The abbey still continued to exist, notwithstanding many changes of fortune, until 1803, in which year it was secularized on 17 March. This sealed its fate, and the "Primas Bavariae", as the Abbot of Tegernsee was called on account of his primacy over all other Bavarian prelates, resigned. The monastery became the property of the State; the abbey lands situated in Austria were confiscated by Austria; and the monastic buildings were brought by Freiherr von Drechsel for 3000 florins. In 1805 Abbot Rottenkolber and twenty monks were able to purchase for 5000 florins the monastery building for a house where they could lead a common life. In 1810 the abbot died there. In 1817 the former monastery became the property of King Maximilian I, who also bought the building owned by the Benedictines. The king had the place altered into a royal summer residence. At present it belongs to the family of the lately deceased Duke Charles Theodore who established in 1884 at Tegernsee an ophthalmic infirmary for the poor. The splendid library, that contained about 60,000 volumes, 6600 incunabulae, and more than 2000 manuscripts, was incorporated in part in the National Library at Munich.
The intellectual importance of the Abbey of Tegernsee was less in the sphere of history than in the domains of literature and art. As is learned from a monk of Tegernsee of the fifteenth century, the abbey owned six Tegernsee chronicles that agreed in sense but varied in the way the events were related. Only four of them are known, and these are largely interwoven with legendary additions. They are: the "Translatio des hl. Quirinus" (Petz, "Anecdota," III, 3), that is erroneously ascribed to Froumund; the poetic presentation of the same subject by Metellus called the "Quirinalia"; and the two "Passiones S. Quirini", of which the shorter is the more ancient. Especially important was the purely literary work done at Tegernsee. Mention should be made of the "Ruodlieb", the earliest poetic romance, which was written in rhyming hexametres, not by Froumund, but by some Benedictine monk about the year 1030.
Tegernsee also took a very important part in the development of art, especially, as has already been said, in the making of stained glass. Glass works were established and, by order of Count Arnold Welsen-Klammbach, the churches were adorned with stained-glass windows instead of the old cloth hangings with which the window openings had formerly been covered. In 1083 Abbot Gozbert established a bell foundry which, after Freising, was the oldest in Bavaria. He secured the first bell-founder from Freising, a cleric named Adalrich, who, at the instigation of Abbot Gozbert, cast the bell of St. Quirinus, for which both the mould and the metal had been ready for three years. The glass-painter and monk, Werinher, who was also the goldsmith of Tegernsee, made the double doors of the cathedral of Mainz that were cast in 1014. Werinher, who was also nicknamed Wenzel (Petz, "Anecd.", VI), was a skilful sculptor (artificiosus anaglypha). In particular he understood how to ornament the covers of books with lettering and enamel. Tegernsee was also a noted monastic school in the medieval period. About 1067 the celebrated monk Otloh of St. Emmeram expressed his thanks for the knowledge he had gained at the abbey ("in loco illo, quo talia didici, id est in Coenobio Tegernsee"; cf. Mabillon, "Analecta", 1723, 119). It was also Tegernsee that under the rule of Abbot Quirinus (1568-94) established a printing-press in 1573. The importance of printing was probably recognized at the very first on account of the art of wood-engraving which had been practised for a long time at Tegernsee, and of which very beautiful proof-impressions of the years 1472 and 1477 are still extant. The press at Tegernsee issued chiefly religious and popular works, and also scholarly and liturgical books of great typographical beauty. The architectural remains still existing at Tegernsee are the former monastery church of the fifteenth century, which, however, was so altered by rebuilding at the close of the seventeenth century that it can only be reconstructed by analysis. Over the door of the church is a marble relief dating from 1457, representing the founders of the church. Mention should also be made of the Church of St. Quirinus erected on the spot where, according to legend, a spring bubbled up when the coffin of Quirinus rested there during the translation to the monastery church. The building was erected by Abbot Ayndorffer in 1450 to replace a wooden church.
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Tehuantepec
(Tehuantepecensis)
Diocese in the Republic of Mexico, suffragan of Oaxaca. Its area covers the southern part of the States of Oaxaca and Vera Cruz, through the Isthmus of Tehuantepec. Its population is about 202,000; the residence of the bishop, the city of Tehuantepec, has 10,000 inhabitants.
Burgoa relates the following, which he deciphered from ancient Zapotecan pictures: A short time before the Spanish set foot on Mexican soil the subjects of the King of Tehuantepec begged him to make a sacrifice to their gods, and in particular to Guiscipocoche. This the king did and then said: "The great God announces that the time has come when he shall be driven from this earth because his enemies shall soon arrive from the regions of the rising Sun; these men will be white, and none of the Kings of these regions shall be able to resist their strength or their arms. They will subject us to misery and shall bring in their wake men who will be our priests and to whom those of us who shall remain will be forced to disclose our sins on bended knees".
On 24 April, 1522, Fray Bartolomé de Olmedo with Pedro de Alvarado arrived at Tehuantepec. The monarch, Cosijopii, a relative of the Emperor Montezuma, received them with open arms. He embraced the Catholic Faith, and a few years later erected at his expense in his royal city the convent of S. Domingo. The Franciscan Fathers, as well as the famous Dominican Fray Bartolomé de las Casas, Bishop of Chiapas, preached the Gospel in Tehuantepec. The first priests to settle there were Fray Gregorio Beteta and Fray Bernardo de Albuquerque. A few years later an attempt was made by the descendants of the King Cosijopii to return to paganism, but this plot when discovered was quickly suppressed (see Mexico). When the See of Oaxaca was created in 1535, all the territory on which the city of Tehuantepec is situated belonged to it and remained so until 1891 when Leo XIII made of it a separate see, suffragan of Oaxaca or Antequera. There are 5 parochial schools with about 600 pupils, 4 Protestant colleges with 70 pupils, and 3 Protestant churches. In the capital, Tehuantepec, there are 14 churches, among which that of Santo Domingo is noted for its phenomenal size and splendid construction. Coatzacoalcos (to-day known as Puerto Mexico) is known for the tradition that from this port the celebrated Quetzalcoatl sailed for his native land.
CAMILLUS CRIVELLI 
Transcribed by Susan Clarke
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Teleology
(From Greek telos, end, and logos, science).
Teleology is seldom used according to its etymological meaning to denote the branch of philosophy which deals with ends or final causes. It means the doctrine that there is design, purpose, or finality in the world, that effects are in some manner intentional, and that no complete account of the universe is possible without reference to final causes (for the notion of final cause, see CAUSE). With mechanism teleology admits the determinism of physical efficient causes. It also acknowledges that the object of scientific research is to discover the laws of phenomena, and that any fact is scientifically explained when adequate causes are assigned to it, and the conditions of its occurrence are known. But against mechanism, teleology claims that this determinism, these laws, and the mode of activity of efficient causes reveal the existence of a directive principle and of finality in the works of nature. Hence the question is not whether there are efficient or final causes, whether, for instance, man sees because he has eyes or has eyes in order to see. Final causes and efficient causes are not mutually exclusive. It must be admitted that any result in nature is to be ascribed to an unbroken chain of active causes, and the function of the final cause is not to supply any missing link but to explain how the activity of efficient causes is directed toward useful results. Nor can the teleologist be asked to indicate the end of every activity any more than the mechanist can be required to indicate the efficient cause of every phenomenon. Finally the problem does not refer to conscious and intelligent finality such as is manifested in human purposive actions, for it is obvious that in many of his actions man is guided by the idea of a preconceived plan which he endeavours to realize. Human works are for something; the house is built to live in; the clock is made to keep time; the machine is constructed to perform some work; the statue is carved to realize some ideal; etc. Are we justified in speaking of the works of nature in the same way? When we speak of ends and purposes in nature do we not attribute to it that which is distinctly human? Do we not carry too far the process of personification and analogy, and thereby incur the reproach of anthropomorphism? According to mechanists, because we foresee results we falsely conclude that nature strives to realize them. Ends exist in the mind which studies nature, not in nature itself. To admit ends is mentally to reverse the natural process, to look upon the effect as a cause, and from it to ascend the causal series regressively.
I. It is important at first to make a distinction between extrinsic and intrinsic finality. The former consists in realizing an end which is outside of the being that realizes it, and thus in contributing to the utility and welfare of other beings. In this way the mineral is utilized by the plant, and the plant by the animal. Or again the heat of the sun is a condition of growth and development. From this extrinsic finality result the subordination of various beings, and the order and harmony of the universe. But while extrinsic finality seems obvious in several instances many of its details escape us, and it is easy to make a wrong use of it by attributing false or childish ends to every being and event, and by taking a narrow anthropocentric view of finality. This abuse of final causes called for the vigorous protests of Bacon ("De Dignitate et Augmentis Scientiarum," III, iv), Descartes ("Principia Philosophiæ", I, 28; III, 2, 3; "Meditationes", III, IV), Spinoza (Ethica, I, prop. 36 app.). The exclusive consideration of extrinsic ends contributed probably more than any other cause to the discredit into which teleology fell at the time of the Renaissance. Yet, as Voltaire rightly remarks, it is clear that if the nose was not made to wear spectacles, it was made for the sense of smell (Dictionnaire philosophique, s. v. Causes finales). Here Voltaire appeals to the principle of intrinsic finality which, according to Aristotle and St. Thomas, is primary, while extrinsic finality is derived and secondary.
Intrinsic finality consists in the fact that every being has within itself a natural tendency whereby its activity is directed towards the perfection of its own nature. "As the influx of the efficient cause consists in its own action, so the influx of the final cause consists in its being sought after and desired" (St. Thomas, "De veritate", Q. xxii, a. 2). But this desire or appetitus is not necessarily conscious. St. Thomas does not hesitate to speak of "natural appetite", "natural inclination", and even "intention of nature", to mean that every being has within itself a directive principle of activity. The final cause is a good which satisfies a tendency springing immediately from the nature of every being. "By the form which gives it its specific perfection, everything in nature has an inclination to its own operations and to its own end, which it reaches through these operations. Just as everything is, such also are its operations and its tendency to what is suitable to itself" (St. Thomas, "Contra Gentiles", IV, xix). Accordingly, God does not direct creatures to their ends from outside, but through their own nature. This teleological view does not suppose that every efficient cause in the world is directed immediately by an intelligence, but by its own natural tendency. The Divine plan of creation is carried out by the various beings themselves acting in conformity with their nature. When, however, this finality is called immanent, this expression must not be understood in a pantheistic sense, as if the intelligence which the world manifests were to be identified with the world itself, but in the sense that the immediate principle of finality is immanent in every being.
II. Thus understood the principle of teleology seems almost obvious. Activity is essential to every being, and the same substance, placed in the same conditions, always acts in the same way. Its effect, therefore, does not happen by chance, for chance cannot account for fixity and stability. Within the substance itself must be found a principle of determination. Now what is a determination but an adaptation and an orientation toward an end? The fact that the world is governed by laws, far from giving any support to the mechanistic conception, is rather opposed to it. A law is not a cause, but the expression of the constant manner in which causes produce their effects. To say that there are laws is simply to state the determinism of nature, and it is precisely to this determinism that St. Thomas appeals to establish teleology. "Every active cause acts for an end, otherwise from its activity one effect would not result rather than another, except by chance" (Summa Theologica I:44:4). And again: "It is necessary that every active cause should act for an end. For in a series of causes, if the first be removed, the others also are removed (i.e., fail to produce their effects). But the final cause is the first of all causes. The reason is that matter does not receive a form (i.e., does not change) except through the influence of an active cause. For nothing of itself passes from potentia to actus (see ACTUS ET POTENTIA), and the active cause does not act except in consequence of the intention of an end. Otherwise, if the active cause were not determined to produce some particular effect, it would not produce this rather than some other. In order to produce a determined effect, it must, therefore, be determined to something in particular which serves as an end. As in rational beings this determination takes place through the rational appetite or will, so in other beings it takes place through a natural inclination which is called natural appetite" (Summa Theologica I-II:1:2).
Efficient causes are not indifferent, and their effects are not fortuitous. As a matter of fact, from the many individual activities of the various beings of the world order and harmony result in the universe. And when different forces converge toward a harmonious result, their convergence cannot be explained except by admitting that they tend to realize a plan. Life is essentially teleological. There is a co-ordination of all the organs, the functions of every one depending on those of the others, and tending to the welfare of the whole organism. Little by little the primitive cell develops according to the general type of the species and evolves into the complete organism. To Aristotle's statement that "nature adapts the organ to the function, and not the function to the organ" (De partib., animal., IV, xii, 694b; 13), Lucretius replied: "Nothing in the body is made in order that we may use it. What happens to exist is the cause of its use" (De nat. rerum, IV, 833; cf. 822-56), -- an objection which had been presented more forcibly by Aristotle himself (Phys., II, viii, 198b). The function, it is true, is the result of the organ; the eye sees because it is an eye, and, in general, every function is an effect of active causes. But what is not explained by mechanism is the convergence of many different causes toward a given result. If organs are so many mechanisms, it remains to be indicated how these mechanisms were organized. If appeal is made to evolution, it must be remembered that evolution is not a cause, but a mode of development, and that organic evolution rather accentuates the need of final causes. In the inorganic world, the constancy of the laws of nature and the resulting order of the world manifest the existence in every being of a principle of direction and orientation.
The fundamental defect of mechanism consists in giving exclusive attention to the analyzing of every event into its causes, and in forgetting to look for the reason of their synthesis. If we take a clock to pieces, we discover in it nothing but springs, wheels, pivots, levers etc. When we have explained the mechanism which ultimately causes the revolutions of the hands on the dial, shall we say that the clock was not made to keep time? The intelligence that designed it is not in the clock itself which now obeys its own laws. Yet in reality we have an adaptation of means to an end. Thus the unconscious finality in the world leads to the conclusion that there must be an intelligent cause of the world. The whole preceding doctrine is well summed up in the following passage from St. Thomas (Summa Theologica I:103:1 ad 3um): "The natural necessity inherent in things that are determined to one effect is impressed on them by the Divine power which directs them to their end, just as the necessity which directs the arrow to the target is impressed on it by the archer, and does not come from the arrow itself. There is this difference, however, that what creatures receive from God is their nature, whereas the direction imparted by man to natural things beyond what is natural to them is a kind of violence. Hence, as the forced necessity of the arrow shows the direction intended by the archer, so the natural determinism of creatures is a sign of the government of Divine Providence".
FARGES, Théorie fondamentale de l'acte de la puissance (7th ed., Paris, 1909); FLINT, Theism (London, 1889); GUTBERLET, Allgemeine Metaphysik (Münster, 1906); IDEM, Der mechanische Monismus (Paderborn, 1893); JANET, Les causes finales (Paris, 1882), tr. by AFFLECK (Edinburgh, 1883); MERCIER, Métaphysique générale (Louvain, 1905); PESCH, Institutiones philosophiœ naturalis (Freiburg, 1880); SULLY-PRUDHOMME AND RICHET, Le problème des causes finales (Paris. 1902); DE VORGES, Cause efficiente et cause finale (Paris, 1889); BALDWIN AND MOORE in Dict. of Philos. and Psychol. (New York, 1901), s. v.; EISLER, Wörterbuch der philosophischen Begriffe (Berlin, 1910), s. v. Zweck, etc.
C.A. DUBRAY 
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Telepathy
(tele, far, and pathein, to experience)
A term introduced by F.W.H. Myers in 1882 to denote "the ability of one mind to impress or to be impressed by another mind otherwise than through the recognized channels of sense" (Gurney, "Phantasms of the Living", I, 6); or: "the communication of impressions of any kind from one mind to another independently of the recognized channels of sense" (Myers, "Human Personality", I, xxi).
I. OVERVIEW
The term telepathy is sometimes used, in conformity with its derivation, to mean the direct communication between minds at a great distance. Such terms as thought-transference, mind-reading, or mental suggestion would then apply to the direct communication between minds in the same room or at a small distance. Generally, however, at least in English, telepathy connotes only the exclusion of the recognized channels of sensation, irrespective of the distance. It supposes that, in some cases, the usual signs by which ideas are manifested—speech, writing, gestures, muscular contraction, facial expression, etc.—may be dispensed with and that minds are able to communicate, if not directly and immediately, at any rate through some medium which is distinct from the ordinary medium of sense-perception. Thus understood, telepathy includes two classes of facts.
A. Intentional communications
The first class consists of intentional communications, when a person (the agent) by the concentration of his mind on some object makes an effort to transfer an idea to another person (the percipient) who may or may not be aware of the attempt, and who may or may not make an effort to receive the communication. The experiments, made sometimes on normal more generally and more successfully on hypnotized subjects, include the transference of tastes, sounds, visual images, pain etc.; the guessing of numbers, cards, colours, diagrams etc., thought of by the agent; the execution or inhibition of movements in compliance with the agent's will; the production or cessation of the hypnotic condition at a command mentally given; and other similar transferences of thought. In a few successful instances the agent has been able to produce apparitions of himself or even of a third person to the percipient in another room or house. In these experiments the main difficulty is to make sure that the percipient in no way uses his senses, which are in a state of hyperæsthesia or extraordinary acuteness, and that the correct guesses cannot be accounted for by similar habits, suggestions, and associations in both the agent and the percipient. Exhibitions of so-called mind-reading are generally explainable either by clever collusion, or by muscle-reading when there is contact between the agent and the percipient, or by the interpretation of sensory indications consciously or unconsciously given.
B. Spontaneous communications
The other class of facts consists of spontaneous communications in which, as far as we can know, the agent has no intention of manifesting himself to the percipient. Herein are included especially the intimation of the danger, illness, distress, or death of some person, generally a friend or relative, and the apparition of the phantasm of such a person especially at the time of his death; The degree of precision and exactness of these monitions varies indefinitely. Sometimes they consist in a merely physical occurrence coincident with the death, such as noise, the fall of some object, of a picture, etc. Sometimes ill-defined and inexplicable feelings of restlessness and uneasiness are experienced, or the sudden idea of what is happening flashes across the mind. Sometimes finally, either in the waking state or in dreams, apparitions are seen, and even entire scenes witnessed in all their details. The main difficulty in these cases is to determine whether they present mere coincidences due to subjective factors, such as habit association, memory, expectation etc., or a real causality.
II. PROBLEMS
Two problems are to be solved regarding telepathy:
A. Is the existence of telepathy as a fact demonstrated? 
B. If it is, what is its explanation?
A. Is the fact of telepathy established?
Is the fact of telepathy established? In the past thirty or forty years, this subject has been studied critically. A large number of facts have been collected, especially by the Society for Psychical Research, founded in 1882, and have been published in "Phantasms of the Living", the "Proceedings" of the society, and many other works. In France, the "Annales des Sciences Psychiques" also record numerous cases. At present the literature on the subject is very extensive. After considering the cumulative evidence for the existence of telepathy, there cannot fail to remain in the mind at least a general impression that chance does not account for the number of coincidences, which is far greater than could be expected according to chance-probability. In the "Census of Hallucinations", after due allowance for possible causes of error, whereas ordinary chance coincidence would give 1:19,000 as the proportion of the coincidences of apparitions with the fact of death, the actual proportion is 1:43, or 440 times greater than would be expected. In experiments, the proportion of successful attempts varies greatly, yet, in general, it is far above that which chance-coincidence would lead us to expect. Nevertheless, the fact of telepathy is not yet accepted universally as strictly demonstrated. There are so many difficulties to meet, so many causes of error to avoid, and so many obstacles to overcome, that results obtained so far are not looked upon by all as sufficient to give a scientific certitude of the fact.
B. If telepathy is a fact, what is its explanation?
Various theories have been proposed to account for the fact of telepathy. Some, appealing to a preternatural causality, have supposed the intervention of good or evil spirits. But the principle admitted by all scientists, philosophers, and theologians is that a fact must be looked upon as natural until the contrary is proved.
The present impossibility of giving a scientific explanation is no proof that there is no scientific explanation. The unexplained is not to be identified with the unexplainable, and the strange and extraordinary nature of a fact is not a justification for attributing it to powers above nature. Another attempt, namely the spiritistic hypothesis, cannot be discussed here (see SPIRITISM). Attempts at a scientific explanation rest either on a psychological basis (Myers, Sir Oliver Lodge) or on a physical and physiological basis (Sir W. Crookes, Flournoy, Ochorowicz). Among psychological attempts is the supposition of the existence of a sub-conscious mind or subliminal self endowed with all the powers required to account for all the facts. While the considerable influence of the subconscious or the subliminal cannot be denied, the theory in its generality has the grave defect of being the fact itself expressed in other terms, and of having for its only proof the fact itself which it seeks to explain. Others simply appeal to supernormal faculties that are purely psychological. Among physiological and physical attempts are the suppositions of some neurotic fluid, brain vibrations, or a special form of energy transmitted from brain to brain though some unknown medium. All these attempts are unsatisfactory, and, according to all, the problem is still unsolved. Further experiments are needed, both to establish the fact itself beyond all doubt, and chiefly to determine its psychological and physical conditions. Until this is done, any theory is premature.
GRASSET, L'occultisme hier et aujourd'hui (Montpellier, 1907), tr. TEBUEF, The Marvels beyond Science (New York, 1910); GURNEY, MYERS, PODMORE, Phantasms of the Living (London, 1886); MYERS, Human Personality and its Survival of Bodily Death (London and New York, 1903); GUTBERLET, Der Kampf um die Seele (Mainz, 1903); MASON, Telepathy and the Subliminal Self (New York, 1899); MAXWELL, Les Phénomènes psychiques (Paris, 1903); tr. FINCH, Metapsychical Phenomena (New York and London, 1905); MERCIER, Psychologie (Louvain, 1903); OCHOROWICZ, La suggestion mentale (Paris, 1889), tr. FITZGERALD (New York, 1891); PODMORE, Apparitions and Thought-Transference (London and New York, 1894); THOMAS, Thought-Transference (New York, 1905); ANON., Pressentimenti e telepatie, a Series of articles in Civiltà cattolica (1899, 1900); Annales des sciences psychiques, passim; Proceedings of the Society for Psychical Research, passim, especially Report on the Census of Hallucinations, X (1894), 25-422; SIDGWICK in BALDWIN, Dict. of Philos. and Psychol. (New York, 1902), s. v. Telepathy, and Psychical Research.
C. A. DUBRAY. 
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The Diocese of Telese
(TELESINENSIS)
Telese, a small town in the Province of Benevento, Southern Italy, is situated in the valley of the Calore, well known for its hot sulfur springs. The ruins of the ancient Telesia, the Tedis of the Oscan coins, are to be seen yet on Monte Acerro. The city was captured by Hannibal in 207 B.C.; Scipio founded a colony there. Having fallen into decay it was rebuilt in the ninth century. Its first bishop mentioned in Agnellus (487); in the tenth century it was subject to the Archbishop of Benevento. In 1612 Bishop Gian Francesco Leoni (1508) transferred the episcopal residence to Cerreto Sannita. In 181 the see was united to that of Piedimonte d'Alife, but was re-established in 1852. Among its bishops we may note: Alberico Giacquinto (1540), renowned for his learning and piety; Angelo Massarelli (1567), secretary of the Council of Trent, of which he wrote the acts and a diary; Vincenzo Lupoli (1792), a distinguished jurisconsult. The diocese contains 24 parishes with 60,600 inhabitants, 40 secular and 10 regular priests, 2 convents of men and 5 nunneries, and a school for young girls.
CAPPELLETTI, Le chiese d'Italia, XIX; PACELLI, Memorie storiche di Telese (1775).
U. BENIGNI 
Transcribed by John D. Beetham
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Bernardino Telesio
Italian humanist and philosopher born of a noble family at Cosenza, near Naples, 1508; died there, 1588. He studied successively at Milan, Rome, and Padua. In Southern Italy the revolt against Aristoteleanism had already begun. At Padua Telesio first came to be recognized as a leader of the anti-Aristoteleans. After residing several years in Rome, where he enjoyed the patronage of Paul IV, Telesio returned to Naples, and later founded an academy at Cosenza. His principal work is entitled "De rerum natura juxta propria principia", the first part of which was published in Rome, 1565, and the second in Naples, 1587. He was a radical opponent both of the method and of the content of Aristotelean philosophy. He considered that the scholastic followers of Aristotle relied too much on reason and too little on the senses. The "reasoners", he believed, were over-confident of their power to reach the secrets of nature by syllogistic methods. With conscious humility, therefore, he determined to trust to his senses alone, and, beginning "in the dust", he strove to reach the highest pinnacle of natural truth. This exclusion of reason from the task and the consequent exaltation of sense above every other faculty of the mind resulted naturally in the sensistic doctrine that all knowledge is feeling (sensus) or sensation, and in the materialistic doctrine that the soul itself is material. In the content of his philosophy he opposed the Aristotelean doctrine of matter and form, substituting for it the doctrine that everything is composed of matter and force, the two principal forces being heat and cold. Heat is centralized in the sun, and cold in the earth. As the Platonist Patrizzi pointed out, there is an inherent contradiction in Telesio's system. For, if we are to rely on the senses and not on reason, since the senses do not reveal the existence of matter except as modified by forces, the central doctrinal principle is in contradiction with the most important methodological tenet. This point was brought out in the discussions between the advocates of Aristotle and the followers of Telesio in the sixteenth century. Among the most ardent disciples of Telesio were Campanella and Giordano Bruno.
FIORENTINO, Bernardino Telesio, Studi storici, etc. (2 vols., Florence, 1872); HÖFFDING, Hist. of Mod. Phil., tr. MEYER, I (London, 1900), 92 sqq.; WINDELBAND, Hist. of Phil., tr. TUFTS (New York, 1901), 356 sqq.
WILLIAM TURNER. 
Transcribed by Douglas J. Potter 
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Telesphorus of Cosenza
(THEOPHORUS, THEOLOPHORUS).
A name assumed by one of the pseudo-prophets during the time of the Great Schism. He gave out that he was born at Cosenza and lived as a hermit near the site of the ancient Thebes., His book of predictions on the schism was the most popular of the numerous prophetic treatises that were spread broadcast by the many self-constituted prophets of that period. More than twenty manuscripts of it are still extant, and it first appeared in print with various interpolations: "Liber de magnis tribulationibus in proximo futuris, etc." (Venice, 1516). The work was originally compiled about 1386 from the writings of Joachim of Flora, John of Roquetaillande, the "Cyrillic Prophecy", and other apocalyptic treatises whose authors are mentioned in the dedicatory preface addressed to Antoniotto Adorno, the Doge of Venice. Its chief prophecies are: the schism will end in 1393 at Perugia, where the antipope and his followers will be punished; a short period of peace will follow, whereupon the Emperor Frederick III with three antipopes will inaugurate a cruel persecution of the clergy, who will be deprived of all their temporalities; King Charles of France will be imprisoned, but miraculously liberated; the "Angelic Pastor" will ascend the papal throne; under his pontificate, the clergy will voluntarily renounce their temporal possessions and a general council will legislate that the income of the clergy is limited to what is necessary for a decent livelihood; the "Angelic Pastor" will take from the German electors the right to elected the emperor, he will crown the French King Charles emperor, and restore the Church to its original poverty and service of God; finally, the pope and the emperor will undertake a crusade, regain the Holy Land, and bring the Jews, Greeks, and infidels back to Christ. A refutation of these prophecies, written by the German theologian Henry of Langenstein, is printed in Pez. "Thesaurus Anecdotorum Noviss," I, II, (Augsburg, 1721-9), 507-64.
KAMPERS, Kaiserprophetien u. Kaisersagen (Munich, 1896), 235 sq.; PASTOR, Gesch. Der Papste., tr. ANTROBUS, I (London, 1891), 152-5.
MICHAEL OTT 
Transcribed by Ann M. Bourgeois 
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Telmessus[[@Headword:Telmessus]]

Telmessus
Titular see in Lycia, suffragan of Myra. Telmessus (or incorrectly Telmissis) was a flourishing city west of Lycia, on a bay of the same name (also called Glaucus sinus). It was famed for its school of diviners, consulted among others by Croesus, prior to declaring war against Cyrus, and by Alexander, when he came to the town after the siege of Halicarnassus. It must not be confounded with a city of the same name in Caria. Telmessus was also called Anastasiopolis in honour of the emperors of that name. Its ruins are located at Makri (1500 inhabitants, half of them Greek), the capital of a caza in the vilayet of Smyrna, and situated upon a rather important harbour. The acropolis is still in existence surrounded by walls erected by the Knights of Rhodes and the Genoese. The ruins include the remains of a theatre and a curious tomb cut in the rock. Makri derives its names from the Macra of the ancients — the Isla Longa of the medieval Italians, which lay at the entrance to the gulf. Le Quien (Oriens Christ., I, 971) mentions two bishops of Telmessus: Hilary (370) and Zenodotus, at the Council of Chalcedon (451). The latter is called "Bishop of the Metropolis of Telmessaei and the Isle of Macra". The "Notitiae episcopatuum" mentions Telmessus among the suffragans of Myra until the tenth century, when it is no longer called Macra; in 1316 mention is made of the See of "Macra and Lybysium". Lybysium or Levissi is about four miles south-west of Makri, and has 3000 inhabitants, nearly all Greeks.
SMITH, Dict. of Greek and Roman Geogr. S.V.; TEXIER, Asie mineure (Paris, 1862), 667-670; CUINET, La Turquie d'Asie (Paris, 1891-4), 333, III, 676 seq.; TOMASCHEK, Zur historischen Topographie von Kleinasien im Mittelalter (Vienna, 1891), 44.
S. PÉTRIDÈS 
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Temiskaming
The Vicariate Apostolic of Temiskaming, suffragan of Ottawa, Canada, is bounded on the north by Hudson Bay and the Great Whale River; on the south by the height of land, or watershed, except in the Temiskaming district, where the southern boundary is 47° N. lat.; on the east by 72° W. long and on the west by 91° W long. It was erected on 22 Sept., 1908, by dividing the Diocese of Pembroke. Father de Bellefeuille, S.S., and Father Dupuy of Montreal, first preached the Gospel here in 1836. Annual visits were made to the Indians of the district, missions being held at the Hudson Bay Company's trading posts. The Oblates of Mary Immaculate were given charge in 1843. Father Laverlochere was the first of these zealous missionaries. They established a residence at Fort Temiskaming in 1863, but removed to Ville Marie in 1886. Lumbering succeeded the fur trade and was followed by agriculture, the fertile shores of Lake Temiskaming rapidly attracting settlers. Railway construction with the discovery of silver and gold (1903), advanced the Ontario section. The Catholic population of the vicariate is about 20,000, including some 5000 Indians. Haileybury, Ontario, is the residence of the first vicar Apostolic, the Right Rev. Elie-Anicet Latulipe. There are 17 parishes, 20 missions, and many stations, served by 21 secular priests, 4 Missionaries of the Sacred Heart (who have a college also), and 9 Oblates of Mary Immaculate. The Marist Brothers, the Sisters of the Assumption (novitiate at Haileybury), the Grey Nuns of the Cross, the Sisters of the Sacred Heart, the Sisters of Providence, and the Sisters of the Holy Family conduct four boarding-convents, two hospitals, and one industrial school and refuge for Indians, besides several parochial schools. The Rt. Rev. Elie-Anicet Latulipe, D.D., was born at St. Anicet, Province of Quebec, 3 Aug., 1859. Ordained on 30 May, 1885, he was successively curate at St. Henri, Montreal, chaplain at the convents of the Good Shepherd, Montreal, and St. Anne's, Lachine, rector of Pembroke Cathedral, and pastor of Haileybury. He was named Bishop of Catenna and first Vicar-Apostolic of Temiskaming on 1 Oct., 1908, and consecrated on 30 Nov., 1908.
JOHN R. O'GORMAN 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Temiskaming
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Temnus
A titular see in Asia, a suffragan of Ephesus. Temnus was a little town of Æolia, near the River Hermus, which is shown on its coins. Situated on an elevation it commanded the territories of Cyme, Phocaea, and Smyrna. Under Augustus it was already on the decline; under Tiberius it was destroyed by an earthquake; and in the time of Pliny it was no longer inhabited. It was however rebuilt, and became one of the suffragans of Ephesus. Le Quien (Oriens Christ., I, 707), mentions three bishops: Eustathius, who lived in 451; Theophilus, present at the Council of Nice (787); Ignatius, at Constantinople (869). This see is not mentioned in the "Notitiae Episcopatuum". Ramsay (Asia Minor, 108) thought the diocese of Temnus identical with that of Archangelus, which from the tenth to the thirteenth century the "Notitiae Episcopatuum" assigns to Smyrna. In 1413 the Turks seized the fortress of Archangelus, which they called Kaiadjik, i.e., small rock; this fortress was situated on the plains of Maenomenus, now know as Menemen. Doubtless, Temnus and Menemen are the same. The latter is now the chief place in the vilayet of Smyrna, with 9000 inhabitants, of whom 2000 are Greeks, 500 Armenians, the remainder Mussulmans. However, Texier (Asie Mineure, 227) identifies Temnus with the village of Guzel Hissar, to the north of Menemen.
SMITH, Dict. Greek and Roman Geog. S.V.
S. PÉTRIDÈS 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory
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Temperance
(Latin temperare, to mingle in due proportions; to qualify).
Temperance is here considered as one of the four cardinal virtues. It may be defined as the righteous habit which makes a man govern his natural appetite for pleasures of the senses in accordance with the norm prescribed by reason. In one sense temperance may be regarded as a characteristic of all the moral virtues; the moderation it enjoins is central to each of them. It is also according to St. Thomas (II-II:141:2) a special virtue. Thus, it is the virtue which bridles concupiscence or which controls the yearning for pleasures and delights which most powerfully attract the human heart. These fall mainly into three classes: some are associated with the preservation of the human individual; others with the perpetuation of the race, and others still with the well-being and comfort of human life. Under this aspect temperance has for subordinate virtues, abstinence, chastity, and modesty. Abstinence prescribes the restraint to be employed in the partaking of foodand drink. Obviously the measure of this self-restraing is not constant and invariable. It is different for different persons as well as for different ends in view. The diet of an anchorite would not do for a farm labourer. Abstinence is opposed to the vices of gluttony and drunkenness. The disorder of these is that food and drink are made use of in such wise as to damage instead of benefit the bodily health. Hence gluttony and drunkenness are said to be intrinsically wrong. That does not mean, however, that they are always grievous sins. Gluttony is seldom such; drunkenness is so when it is complete, that is when it destroys the use of reason for the time being. Chastity as a part of temperance regulates the sensual satisfactions connected with the propagation of the human species. The contrary vice is lust. As these pleasures appeal with the special vehemence to human nature, it is the function of chastity to impose the norm of reason. Thus it will decide that they are altogether to be refrained from in obedience to a higher vocation or at any rate only availed of with reference to the purposes of marriage. Chastity is not fanaticism; much less is it insensibility. It is the carrying out of the mandate of temperance in a particular department where such a steadying power is acutely needed.
The virtue of modesty, as ranged under temperance, has as its task the holding in reasonable leash of the less violent human passions. It brings into service humility to set in order a man's interior. By transfusing his estimates with truth, and increasing his self-knowledge it guards him against the radical malice of pride. It is averse to pusillanimity, the product of low views and a mean-spirited will. In the government of the exterior of a man modesty aims to make it conform to the demands of decency and decorousness (honestas). In this way his whole outward tenor of conduct and method of life fall under its sway. Such things as his attire, manner of speech, habitual bearing, style of living, have to be made to square with its injunctions. To be sure the cannot always be settled by hard and fast rules. Convention will oftenhave a good deal to say in the case, but in turn will have its propriety determined by modesty. Other virtues are enumerated by St. Thomas as subordinate to temperance inasmuch as they imply moderation in the management of some passion. It ought to be noted, however, that in its primary and generally understood sense temperance is concerned with what is difficult for a man, not in so far as he is a rational being precisely, but rather in so far as he is an animal. The hardest duties for flesh and blood are self-restraint in the use of food and drink and of the venereal pleasures that go with the propagation of the race. That is why abstinence and chastity may be reckoned the chief and ordinary phases of this virtue. All that has been said receives additional force of we suppose that the self-control commanded by temperance is measured not only by the rule of reason but by the revealed law of God as well. It is called a cardinal virtue because the modration required for every righteous habit has in the practice of temperance a specially trying arena. The satisfactions upon which it imposes a check are at once supremely natural and necessary in the present order of human existence. It is not, however, the greatest of moral virtues. That rank is held by prudence; then come justice, fortitude, and finally temperance.
JOSEPH F. DELANY 
Transcribed by Shannon Linzer
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Temperance Movements
EUROPE
Reasons for a temperance movement exist to a greater or less degree in all the countries of Europe, although the kind and amount of alcoholic drinks consumed vary greatly in the different lands. In former days the greatest amount of drunkenness was to be found in Russia and Sweden, while now the latter country is the most temperate of all. On the other hand conditions at present are very bad in France and Belgium, largely because these are almost the only lands where absinthe is habitually drunk. Unfortunately it is just in these countries that there are but few signs of an energetic temperance movement, for in them wine and beer are still called "hygienic drinks". A strong opposition to the use of alcoholic liquors exists in Great Britain, in the Scandinavian kingdoms, and, for the last tern years, in the Netherlands and Germany. It is only of late that the southern countries of Europe have begun to take part in the temperance movement, and of these Italy is the most active.
A. Consumption of Alcohol
Statistics as to the consumption of intoxicating liquors should be used with great caution, especially when different countries are compared. The amount of alcohol in various liquors, and even in the same liquor in different countries, varies greatly. The most reliable international statistics concerning alcoholic beverages are probably those repeatedly issued since 1897 by the British Board of Trade. These statistics were taken by the Imperial Bureau of Statistics at Berlin in 1906 as the basis of the excellent papers on alcohol that appeared in the "Reichsarbeitsblatt". According to them the average amount of alcohol in distilled liquors may be taken as 50 per cent; in wine in Germany and Switzerland, ten per cent; in wine in Italy, France, Belgium, and Holland, 12 per cent; in Great Britain, 15 per cent; the average amount of alcohol in beer may be taken as 4 per cent (in Great Britain, six percent). The alcoholic beverages most generally used are distilled spirits, beer, and wine. The drinking of absinthe, since its prohibition by popular vote in Switzerland in 1908, is limited to France and Belgium, where the prohibition is to a large degree evaded. Distilled spirits is the principal alcoholic beverage in the following countries: Russia, where it is 93 per cent of all the alcoholic beverages consumed; the three Scandinavian countries, 65-69 per cent; Austria-Hungary, 59 per cent. The largest proportion of beer is drunk in Great Britain (78 per cent of all alcoholic beverages consumed) and Belgium (64 percent). Wine is the alcoholic beverage most used in the following countries: Switzerland, 58 per cent of all alcoholic beverages; France 75 per cent; Italy 95 per cent. In Germany, besides a small consumption of wine, an almost equal amount of beer and spirits is used (beer, 49 per cent, spirits, 44 per cent). The figures are, of course, quite different if the question is to the amount of liquor actually drunk. The amount depends in the first place as to whether moderate drinking is the daily habit in a country, or whether alcoholic beverages are drunk only occasionally, even though immoderately; and secondly whether alcoholic beverages containing a large amount of alcohol are most use, or whether the consumption is of weaker ones, but in larger quantities. This is why the beer-drinking countries rank first when the inquiry is how much alcoholic drink is consumed per capita of population, while, on the other hand, the lands where the largest amount of wine and brandy are consumed take the lead if the question is as to the amount of alcohol consumed. In the first respect, Belgium stands first with a consumption of nearly 54.22 gallons per capita of population, 49.52 gallons being beer; then comes Great Britain and Switzerland, each about 33.01 gallons per capita; Germany, 30.66 gallons; Italy and France, each 28.30 to 30.66 gallons; Denmark, 29.54 gallons. In the other countries the consumption is less than 25 gallons per capita, e.g., Norway 4 gallons, Holland and Russia, each about 2.35 gallons. On the other hand, the countries where the largest quantity of alcohol is drunk are: France, 4 gallons per capita, and Italy, 3.7 gallons. The countries showing the lowest figures are: Holland, .94 gallon; Russia, .61 gallon; Norway . 51 gallon. Germany and Austria are in the middle with about 2.24 gallons. If, finally, the individual beverages are considered, the largest consumption of distilled spirits is in Denmark, 3.3 gallons per capita, and Austria Hungary. 2.39 gallons; the largest consumption of beer is in Bavaria and Belgium, where it is more than fifty gallons per capita; the consumption of wine is largest in Italy, 27.59 gallons, and France, 36.55 gallons. The absolute figures are as follows: Germany, 58,962,028.3 gallons of distilled spirits, 1,757,075,471.69 gallons of beer, 87,264,150.94 gallons of wine, for which nearly £150,000,000 ($714,500,000) is paid annually, a sum nearly three times as large as the cost of the German army and navy. The annual expenditure in Austria for alcoholic beverages is about £104,166,000 ($500,000,000).
B. Development of the Temperance Movement
Two main periods are to be distinguished. The first, which began in 1830, was fairly general, but substantially affected only the British Isles and the Germanic countries. The second began in 1850; after a decade it extended to Scandinavia, and after thirty years to Germany. It was, however, only at the close of the century that it attained its great importance, by gradually obtaining a footing in all civilized countries. In both periods the immediate stimulus came from the United States of North America. The chief distinction between the earlier and later movements is generally expressed thus: that the former laid the emphasis on temperance, the latter on total abstinence. But this hardly even reaches the root of the matter. Apart from the fact that even in the earlier period, teetotal societies existed in England (from 1832), refraining from spirituous beverages was at that time practically equivalent to total abstinence, as other intoxicating drinks were almost unknown, or at least their injurious qualities were much underrated. Beer was then strongly recommended (even in popular songs) as a "most delicious drink"; thus the brewing industry was encouraged. It was thought that poisonous substances existed only in distilled spirits, consequently nothing was said of combatting alcohol, but always distilled spirits, and this through abstinence. The earlier movement is better characterized by calling it the era of naïve enthusiasm, supported especially by religious sentiments. Clergymen were then the principal leaders of the movement, and the pledge was its highest attainment.
The new movement is more dispassionate; its fundamental ideas are largely hygienic and social. The nature of alcoholic beverages has been more thoroughly investigated, and the danger of habitual moderate drinking, which merely avoids intoxication, has been recognized. Intemperance is no longer generally regarded as a matter of individual morality, but as a means to the public health (because of its effects on the offspring) and as a danger to national welfare (inasmuch as it promotes criminality and immorality, while lessening mental and economic productivity). The present movement is promoted by physicians, sociologists, and government officials; its final aim is rather to do away with the drinking of alcohol, either by national prohibition or by local option. Still, of late, the religious side of the movement has shown renewed vigour, especially in rescue work for drunkards; and strong religious organizations have sprung up, especially among the Catholics of Germany and Holland. It is entirely in keeping with the social character of the movement that the effort is made to influence children and young people also (as in the "Bands of Hope") and that even the schools are called on to co-operate by means of special instruction.
The first traces of an organized temperance movement in Europe are found in the union formed at Växjö, Sweden, in 1819, by a number of pupils at a gymnasium under the guidance of Per Wieselgren (1800-77), who afterwards became famous at the father of Swedish temperance agitation. The members of the union pledged themselves to abstain from all harmful spirituous beverages. However, impulses from America ("American Temperance Society", 1826) first led to the foundation of regular societies — almost immediately in Ireland (New Rose, 1829; by 1830, 60 societies); Scotland (Grenock, 1829; the "Scottish Temperance Society", a central organization, founded in 1831, soon had 300 branches); England (Bradford, 1830; by the end of 1830, 30 local societies; the "British Foreign and Temperance Society", 1831); Sweden (Stockholm, 1830; the "Swedish Temperance Society", a central organization, founded in 1837, had 100,000 members by 1845). The movement spread most rapidly in Ireland, where from 1834 Father Mathew (q. v.), probably the greatest preacher of temperance of all times, laboured with extraordinary success; by 1844, he had secured nearly 5,500,000 adherents. In Dublin alone 180,000 took the pledge from him; later he went to England gaining 60,000 in London, then to Scotland and America. In 1858 the "Irish Temperance League", now the most important abstinence organization in Ireland, was founded. As in Sweden, the first movement in Norway and German was also an independent one, but it did not attain in either country much importance until it came into contact with the American and English movements. In Norway, Kjell Andresen established throughout the country numerous societies which, in 1845, he united into a central organization, "Den norske verening modbraendevinsdrikken", an association that received at once considerable financial aid from the State.
The campaign was opened in Germany about 1800 by a number of medical treatises, especially those of Hufeland (Die Branntwinevergiftung) and also the circular addressed by King Frederick William III of Prussia to the Protestant consistories urging them to exhort the people to abstain from spirits. The first societies were established in Hamburg in 1830, and at Dresden in 1832, through English influence. About 1833 Frederick Wilhelm III asked the American Government for information concerning the temperance movement. In answer to this request, Robert Baird, author of the epoch-making "History of the Temperance Societies in the United States" was sent to Europe in 1835. At Berlin Baird gave the French version of his work to the king, who had it translated immediately into German, and 30,000 copies distributed. The movement was now carried on with great zeal, mainly by the different Churches. The chief workers among the Catholics were: Father Seling (1792-1860) in the Diocese of Osnabrück; the Archpriest Fitzek and Father Schaffranck in Silesia; the missioner Hillebrant in Westphalia; Father Ketterer and other Jesuits in Ermland; much influence was also exerted by the writings of the popular author Alban Stolz. Father Mathew's work was taken as a model for the movement, but an effort was made to secure greater permanence by forming temperance confraternities; these still exist in the east of Germany. The work was carried on among Protestants by Pastor Böttcher of Hanover (also active as a writer) and by Freiherr von Seld, who covered much territory lecturing on temperance. The result of these labours was that when the first temperance congress was held (Hamburg, 1843) there were already over 450 temperance societies in Northern Germany, and 1702 when the second congress was held (Berlin, 1845). At the same date the total number of abstainers in Germany was stated to be 1,650,000, of whom over 500,000 were in Upper Silesia. This was the culminating point of the movement, which rapidly declined after the Revolution of 1848. Besides the countries already mentioned, the early movement attained prominence only in Holland and Denmark, although the American influence was felt in other countries also. In 1842 the "Nederlandsche Vereeniging tot abschaffing van sterken drank" was formed at Leyden; its membership rose to over 20,000 and then declined. Baird spent 1840 in Denmark; 40 societies were quickly formed there, and in 1845 were united into a national association with its own newspaper, the "Folkevennen". In Denmark also the conflict between the temperance and the total abstinence advocates ended the entire movement.
With the exception of England, where the High Church Anglicans founded (1862) the "Church of England Temperance Society", which quickly attained great success, little progress was made in Europe from 1860 to 1870. Pastor Böttcher, it is true, succeeded in organizing another continental congress in Hanover in 1863, but the interest in temperance had died out. Nearly twenty years afterwards begins the later movement, which in most countries was distinctly influenced by the "Order of Good Templars", and in Switzerland and adjacent counties by the society of the "Blue Cross" founded by Pastor Rochat at Geneva in 1877 as a society for the rescue of drunkards. In 1868 the "Independent Order of Good Templars" extended from America to England, where, at first, internal dissensions occasioned an acute crisis. About ten years later the order was established in Scandinavia (Norway, 1877; Sweden, 1879; Denmark, 1880). In these countries it proved more successful than anywhere else, particularly in Sweden, where owing to the exertions of Oskar Eklund and Edvard Wavrinski, its membership in 1887 was over 60,000. It must be acknowledged that here also internal discords had to be over come. In 1883 the order entered Germany, appearing first at Hadersleben, in the Danish-speaking district, and in 1887 the first German lodge was established at Flensburg. The main strength of the order is still in Schleswig-Holstein and Hamburg. In the same year (1887) the first lodge was established in Switzerland. It is only within the last ten years that grand lodges have been established in Holland and Austria.
Organizations of the different social classes and business men have become of great importance in the new movement. The first of these societies was the "British Medical Temperance Association" formed by the English physicians in 1876. Special organizations for clergymen, teachers, railway men, and workmen have been established and are striving with increasing success to form international associations. Unfortunately the Social Democrats have in many instances used the movement as a means for carrying on their own agitation, and in this way have gained the sympathy of many who would otherwise hold aloof from them. This statement, however, has little application in Germany. Women take an increasingly great part in the work of temperance. The "Women's Christian Temperance Union" established in the United States in 1873, became a world wide association in 1883, and then affiliated many national associations (some very small) in Europe. Owing to these energetic labours the number of abstainers has increased greatly in most countries: in some they form from 5 to 12 percent of the entire population, as: in the United Kingdom, about 5,000,000 (including 3,200,000 children); Sweden 500,000; Norway, 240,000 (including 65,000 children); Denmark, 170,000; Germany, over 220,000 (including 85,000 children); Switzerland, 75,000 (including 25,000 children); Finland and Holland, each 30,000, and Iceland, 5,000. The total number in Europe may be safely estimated at over 6,500,000.
C. Present Status of Temperance Movement
Under this head will be considered: the international organizations which, with one exception, are total abstinence societies; the larger organizations of the individual countries; the Catholic movement, which is of chief interest here; finally, the most important congresses, in which, in a certain manner, the associations show their concentrated strength and the success of the movement.
(1) International Organizations
The largest organization is still that of the "Independent Order of Good Templars", which has eighteen grand lodges in Europe; of these 6 are in great Britain, 2 in Germany, 1 each in Ireland, Scotland, Denmark, Norway, Sweden, Holland, Belgium, Switzerland, Romania and Hungary. There are also some district lodges in France and Russia. The total number of lodges on the Continent is 4661 with 257,638 members, and 1855 lodges for the young with 123,634 members. In Great Britain there are 2266 lodges with 92,725 members and 1380 lodges for the young with 109,220 members. A strong competitor of this order in Switzerland is the "Neutral Independent Order of Good Templars", established in 1906 by Professor Forel, because he considered the large order laid too much stress on religious elements. The Swiss grand lodge of the new order contains 3500 adults and 3200 young members; the German 2100 members. A large number of the Dutch, Belgian French, and Hungarian lodges have also joined the Neutral Order. On account of the law in Austria regarding associations a national association with ten local branches has been formed under the special title "Nephalia". The organization next in size is the "Blue Cross" (headquarters at Geneva), which contains about 1550 branches and 60,000 members, including a large number of reformed drunkards (9000 in Germany). Divided as to the different countries the number of societies is as follows: Switzerland, 468; Germany, 661; Denmark, 364 (the organization is here called"Det blaa Kors"); France 65; there are also several scattered societies in Belgium, Russia, and Hungary. Affiliated to the "Blue Cross" is an association called the "Band of Hope for German Switzerland (Deutsch-sweizerische Hoffnungsbund). A society small in membership, but important on account of the circulation of its publications is the "International Anti-Alcoholic Association" (Int. Bureau zur Bekämpfung des Alkoholismus), Lausanne, conducted by Dr. Hercod, which possesses a large bureau of information.
Notwithstanding their international organizations, two associations, the "Independent Order of Rechabites" and the "Blue Ribbon" are essentially English societies. The "Rechabites" form a life insurance society with 300,000 members and have a few members in Germany and Denmark; the "Blue Ribbon" has about 1,000,000, of whom less than a tenth are in Denmark, Norway, or Sweden. The international organization of women, the "Women's Christian Temperance Union", is strongest in English speaking countries. Among its numerous branches on the continent, those in Germany and Switzerland are prominent for their activity, especially in their establishment of temperance eating-houses. Of all the international associations of different classes, the "International Society of Physicians" is, owing to the view now taken of the alcohol question, the most important.This society includes the German-speaking counties, Scandinavia, Russia, and Belgium. The "International Railway Anti-Alcoholic Association" (founded in 1904 by de Terra) has branches in Germany, Austria, Switzerland, and Denmark. The "International Association Against the Use of Spirituous Beverages", founded in 1905, includes about 30 organizations in Germany, England, Holland, Belgium, France, and Russia. These are temperance societies, and promote equally total abstinence and temperance. The association aims at establishing an international bureau against alcohol.
(2) National Associations
Most important in Germany is the "Association Against the Use of Spirituous Beverages" (Verein gegen Missbrauch geist. Getränke); this was established in 1883 and has 37,000 members who take no personal pledge. The society carries on its work by periodicals, pamphlets (of which over a million were circulated in 1908), charts, exhibitions, etc. Among the total abstinence societies are: the "German Federation of the Blue Cross Societies of the Evangelical Church (Deutsche Bund evangelisch-kirchlicher Blaukreuzvereine) with 8500 members; several societies that have separated from the "Independent Order of Good Templars"; and abstinence societies for various classes of society, as workmen, school-children, teachers, post office officials, lawyers, philologists, etc.; the societies for lawyers and philologists are confined to German territory. In defence of their common interest nearly all the German total abstinence societies have joined the "General German Union for Combatting Alcoholism" (Allgemeiner deutscher Zentralband zur Bekämpfung des Alkoholismus) of Hamburg, which has a large bureau of information, a section for testing beverages free from alcohol, a bureau for lectures, etc. Germany has altogether sixty large anti-alcoholic organizations.
The movement against alcohol is weak in Austria, probably because the Government puts great difficulties in the way of international organizations. The large associations, about thirty in number, have all sprung up within the last few years. The temperance societies (Oest. Verein gegen Trunksucht and similar provincial societies in Vorarlberg, the German Tyrol, and Moravia) have attained considerable importance. The leading abstinence society is undoubtedly the Polish "Eleuterya" with 5300 members in 20 branches. The "Central Union of Austrian Alcoholic Societies" (Zentralverban öst Alkoholgegenvereine) in Vienna, serves as a common headquarters for most of these societies. Besides the "Neutral Independent Order of Good Templars", Hungary possesses a fairly important abstinence association for workmen (1100 members) and a central organization. The main organizations in Switzerland are international. Compared with these the national societies are not very important, excepting the "Catholic Abstinence League" (see below). Among the national organizations all that call for mention are: the "Alliance Abstinence Union" of Lausanne; the temperance societies; the "Society of St. Gall Against the Abuse of Spirituous Liquors" (St. Gallischerverein gegen des Missbrauch geistiger Getränke), with 14,000 members, and "The Patriotic League of Switzerland against Alcoholism" (Ligue patriotique suisse contre l'alcoolisme). The total abstainers have complete control; the active participation of pupils in school and children is especially worthy of mention. The "Swiss Abstinence Secretariat" at Lausanne is the headquarters of the society. In Holland there is still considerable rivalry between the total abstinence and the temperance advocates. The organizations of the latter are large, particularly the "People's Union" (Volksbund) which has over 20,000 members. Most of the societies are connected with the different Churches; the Protestant ones, five in number, have since 1907 been united in the "People's Union of the Christian Anti-Alcoholic Societies of Holland" (Niederländischer Volksbund der christlichen Antialkoholvereine).
Hitherto the associations in Belgium and France have been almost exclusively temperance societies; in both countries, temperance societies for school children play an important part. The "French National League Against Alcoholism" (Ligue nat. française contre l'alcoolisme) has nearly 100,000 members in 1730 branches, of which many are for children. Belgium also has a similar patriotic league, and 120,00 children in more than 5,000 temperance societies organized during the last thirty years through the efforts of school inspector Robyn. Only the beginnings of a temperance movement are to be found in Italy. In 1907 various local organizations united into the "Italian Anti-Alcohol Federation" (Federazione Anti-alcoolista Italiana), which allows daily half a litre (about a pint) of wine at meal-times. The members of the Federation are mainly Social Democrats. Still less organization is there in Spain, where the first organizations are just beginning to be formed. Portugal is without organization. Total abstinence prevails in the Scandinavian kingdoms, Iceland, and Finland, although home-brewed beer appears to be still frequently permitted. The Norwegian society "Det Norske Totalafholdsselskab" has 135,000 members. In Sweden, besides the very strong "Independent Order of Good Templars" there are the Social-Democratic "Verandiorden", and many total abstinence societies for different classes, as physicians, students, teachers, preachers, soldiers, merchants, nurses, etc., as well as a society for giving instruction in abstinence. A central abstinence bureau exists in both countries. The largest abstinence society in Denmark is the "Danmarks Alfholdsforening" (about 60,000 members). Many total abstainers also belong to the "Good Templars" and the "Blue Cross".
(3) Catholic Temperance Organizations
Just as Catholics shared in the earlier movement sixty or seventy years ago they have also of late years taken an active part in the battle against alcohol. At first the entirely Catholic countries, excepting Belgium, had not a very large share in the movement. Generally speaking, Germany, Switzerland, Holland, and England have been the chief champions of the cause. About 1885 the Catholic movement began in Belgium. Under the leadership of Abbé Lemmens there now exists a confederation consisting of nine large associations with about 600 local branches and 50,000-60,000 members who, as a body, represent temperance, not total abstinence. The most important of the associations are the "Sint Jansgenootschap" in the province of Limberg (which has a division for young people founded and conducted by Canon Senden), the "Onthoudersbond van West-Flandern" and the "Société belge de Tempérance". The main organization in Germany is the "Alliance of the Cross" (Kreuzbündnis), a society of Catholic abstainers, with headquarters at Heidhausen near Werden. The organization was established in 1899 by Father Neumann as a temperance society; in 1904 a separate section for total abstainers was formed, and since 1909 the entire organization has been a total abstinence society, with sections for women (Frauenbund), for young people (Johannesbund) and for children (Schultzengelbund). Altogether the association has a member ship of 12,000 adults and 60,000 children. Unfortunately the children's society has divided, about half of the members joining the "Catholic Temperance Society" (Kath. Mässigkeitsbund), established in 1905 (headquarters at Trier). Recently the relations of the latter society to the "Alliance of the Cross" have constantly grown more stained, and it has even established a total abstinence branch (Kreuzbund) of its own. Excellent work has been done by the Catholics of Switzerland, where the former Bishop of St-Gall, Augustine Egger (1833-1904) laboured as an apostle of temperance. Good feeling exists there between the different tendencies of the movement. although total abstinence is the most conspicuous. The "Swiss Catholic Abstinence League" (Schweizerische kath. Asbstinentenliga) founded in 1895 with headquarters at St-Gall, has 90 branches and nearly 4000 members, three-fourths of whom are Germans. Affiliated with this society is the "Young People's Union of German Switzerland" (Deutsche-Switzerische Jugengbund) which has over 60 branches with 10,500 members; A similar union (Réveil) for French Switzerland has 22 branches and 1200 members. Nearly all the members of the society previously mentioned, "St. Galler Bezerksverein gegen Missbrauch gesitiger Getränke", are Catholics. In Holland Dr. Ariens and Dr. Banning established in 1895 the "Kruis verbonden" which has over 30,000 members; both this and the special associations for women (Mariaveereningen) which have almost 30,000 members, admit temperance and total abstinence advocates. Instead of children's societies, associations have been formed of parents who promise not to give their children (minors) any alcoholic beverage; these are called the "St. Anna veereningen" (membership about 25,000). These societies are arranged by diocese and since 1907 their central organization has been the "Sobrietas", with headquarters at Maastritch. Since 1901 Austria has also had its "Catholic Alliance of the Cross" and "Schutzengelbund"; so far, however, the membership has not reached 1000. Hungary has a Catholic temperance society with 10,000 members. The French Catholics have the "White Cross" Society (Croix blanche). Some beginnings of international organizations should, finally, be mentioned: the "Abstinence Society for Priests" (650 members) in Germany, Austria-Hungary, Switzerland, and Holland; the "Catholic Academic Abstinence Union" with about 100 members in Germany, Austria, and Switzerland. The "International Catholic Association", opposed to moderate drinking of spirituous liquors, is, so far, of little importance. Mention should also be made of a branch of the Order of Benedictines founded by Father Hager, the members of which are both total abstainers and vegetarians; the mother-house is at Innsbruck.
(4) Congresses
The great international congresses against alcoholism meet every two years; the sessions, excepting that held in 1909 in London, have always been held on the Continent. According to official statistics thirteen congresses have been held (1912). The congress has met twice at the Hague, and once each at each of the following cities: Paris, Brussels, Antwerp, Christiania, Stockholm Bremen, Vienna, Budapest, Zurich, Basle, London. At first the advocates of temperance exercised most influence; in 1887 at Zurich and in 1903 at Bremen sharp disputes arose between this party and the total abstainers, who now control the meetings of the congresses. Since 1899 the Holy See has been repeatedly represented. Full reports of the sessions of the congresses are published. For about ten years a German total abstinence congress has been held on average every two years, the seventh meeting being at Augsburg in 1910; similar congresses have been held in Scandinavia and Finland for the same length of time at the same intervals. The eighth Swiss abstinence congress was held at Luasanne in 1910; at its sessions local option was urged. In other countries the holding of national conferences began at still later dates; the first Austrian congress against alcohol was held at Vienna in 1908; the first Russian at St. Petersburg in 1910; the first French total abstinence congress at Grenoble in 1910. A French congress of the opponents of the use of alcohol (held in 1903) was not of much importance. The Catholics of Holland and Belgium have so far had two national congresses. Among the special congresses held by members of a single national organization, those of the "Good Templars" are noteworthy. In some countries, particularly Germany and Switzerland, there are societies which hold educational courses of a scientific character for the study of alcoholism.
(5) Successes of the Temperance Movement
The main success is the increased understanding, everywhere apparent, of its claims. Civil rulers repeatedly emphasize in their public utterances the great importance of temperance, while churchmen of high rank are either total abstainers or else warm friends of the movement, in whose interest they have issued many pastoral letters. As regards legislative action the advance of the movement is slower. Complete prohibition exists in Iceland. In France it has been repeatedly demanded from the provincial diet, and a similar demand has been made once in Sweden. As in these two countries the number of deputies who are total abstainers grows continually larger (in Sweden they form one-half of the house), the Governments cannot permanently withstand the pressure. In Sweden the minister in 1911 appointed a special commission to take the preparatory steps. Prohibition of spirits for the country districts in general exists in Sweden, Norway, Finland, and a local option law for the cities, which is to a great extent enforced. An energetic struggle is now being carried on in Holland, Switzerland, and Germany for a local option law. In criminal jurisprudence the Pollard system is winning adherents; of late two small German states have adopted it, and it is elsewhere in use. Russia and Switzerland have introduced a Government monopoly of spirits, but this has not been of any particular use to the temperance movement, except that in Switzerland one-tenth of the profits (alcohol tithe) must be applied to the work against alcoholism. Many counties voluntarily give such aid, as: Sweden, about 200,000 kronen ($54,000), in 1910-1911; Norway about 17,000 kronen ($4590); Holland, 20,000 florin ($8,000), etc. A number of countries have introduced special instruction in temperance into the primary schools, notably Belgium, Sweden (where there is a special course for male and female teachers), Norway, and France. Especially great has been the effect of the temperance movement on the reform of taverns. The celebrated Gothenberg system is largely used in Scandinavia and Finland. In the system the taverns are entrusted by the Government or commune to special societies (Samlag) who only receive a limited gain, while the profits go to the State or commune for public purposes. In Sweden these profits have amounted in twenty years to 83,000,000 kronen ($22,410,000). The tavern is carried on by a government official appointed for the purpose. The "Independent Order of Good Templars"opposes the system because it gives the communes too great an interest in the sale of alcohol. The "German Society for the Reform of Taverns" (Deutsches Verein für Gasthausreform) employs the following method: the inn or tavern established by the commune or by a society is given a manager with a fixed salary, who has, in addition, a commission on the sale of food and non-alcoholic beverages. It is always provided that strong alcoholic liquors are never to be in stock. There are many temperance taverns in Switzerland and Sweden, and some in Germany, Hungary, and Holland. Reference should be made, lastly, to the very satisfactory increase of provision for the cure of drunkards. In Germany there are over 40 institutions (six Catholic) where treatment is given, besides numerous homes for drunkards belonging to cities and societies. Several cities have appointed official nurses to take care of drunkards; about half the patients become permanent abstainers. In Switzerland there are about ten such institutions, one being Catholic. These two countries are far in advance of the others in the effort to cure drunkenness.
GREAT BRITAIN AND IRELAND
In Great Britain and Ireland the State regulates the liquor traffic by imposing duties on the manufacture and importation of spirituous drink and by confining its sale to those who pay for the privilege and fulfill other conditions as to place, time, etc. Those who drink therefore must pay more for their liquor than its intrinsic value and must observe certain legal limits in the circumstances of their drinking. Thus the State aims by the one act at maintaining public order and promoting social welfare and also at raising revenue by the quasi-monopoly it creates. These two purposes are not always in harmony, which explains to some extent why the State interference from the beginning to this day has often failed of success. A full history of liquor legislation and its results would occupy volumes; here there is space only for a brief summary of the chief Acts affecting the British Isles as a whole.
It is significant that up to the Reformation there occurs no civil legislation against drunkenness, although it was prevalent enough in Catholic times. The crop of laws against in temperance began to spring up in the reign of Edward VI, but they can no more be attributed to the higher morality of the new religion than can that monarch's grammar schools to his zeal for education, or Queen Elizabeth's workhouses for her compassion for the poor. All these phenomena point to the passing away of an influence hitherto found sufficient to promote social welfare by moral means. Laws concerning liquor were, indeed, enacted from early times, but their main object was to prevent fraud on the part of sellers. Scotch legislation, for instance, was busy in the reign of David I (1124-53) regulating the brewing and selling of ale. In England, in 1200, prices were fixed by law for the different sorts of wine, and we find many subsequent enactments tending to encourage the wine trade with the English possessions in France. With the overthrow of the ancient Church and the destruction of her restraining influence, the spread of intemperance became very marked, as is attested by contemporary writers, and the State began to interfere in the interests of public welfare. An English Act was passed in 1495, empowering justices of the peace to suppress at discretion "common alehouses" as centers of disorder. The licensing system was introduced in 1551, by an Act which made the consent of the justices necessary for the establishment of the ale-houses. The Irish Parliament in 1556 prohibited the manufacture of aqua vitæ except by certain specified classes. At the beginning of the seventeenth century laws were passed in England to prevent ins from becoming public houses in the modern sense. In 1634 the licensing system was extended to Ireland. The close of this century brought a new element into the question. Hitherto fermented liquors were commonly drunk in England, for, owing to high duties, the price of imported spirits put them beyond the reach of the people, but in 1689 the Government of the Revolution, out of hostility to France, prohibited the importation of foreign spirits and removed the restrictions on home manufacture, with alarming results to public morality. In spite of the retail trade being put under the licensing system in 1700, by 1724 the passion for gin-drinking had spread "with the rapidity and violence of an epidemic" (Lecky, "English History", I, iii), and in vain was the famous "Gin Act" passed in 1736, making the license practically prohibitive. Illicit distilling and smuggling spread enormously, and high licenses had to be repealed in 1742. Although gradually the State resumed control, still "the fatal passion for drink was at once an irrevocably planted in the nation" (Lecky, op. cit.). From 1751 dates a series of laws dealing more stringently with the conduct of the drink traffic, and in 1755 the licensing system was introduced into Scotland.
An attempt was made in 1878, as the result of a parliamentary inquiry into illicit spirit-dealling to simplify and consolidate the various licensing laws for England and Scotland, and, in 1833, for Ireland, and these Acts form the basis of existing law. But experimental legislation still continued. In order to cure the nation of spirit-drinking, to encourage a British industry, and to break up the growing system of "tied houses", an Act was passe in 1830 giving practically free trade in beer. A fortnight after the Act was passed, Sydney Smith wrote: "The New Beer Bill has begun its operations. Everybody is drunk. Those who are not singing are sprawling. The Sovereign People is in a beastly state." The Act failed miserably of its purpose. In less than three months 24,000 licenses were taken out. The number of "tied houses" was not ultimately lessened and the consumption of spirits steadily rose. In 1869 the beerhouses were again brought under the licensing system. Another well-meant but unsuccessful attempt to alter the popular taste was the establishment (1860-1) of "off" grocers' licenses, by which measure Gladstone hoped to wean the people from beer-drinking in public-houses to the use of light wines and spirits at home. Much intermediate and subsequent legislation was concerned with holding licenses, particularly with the hours of closing. The "Forbes-McKenzie" Act of 1853 closed the public-houses of Scotland on Sundays, except to travellers, and the measure was extended to Ireland (except five chief towns) in 1878, and to Wales in 1881, with very noticeable results in the decrease of drunkenness. In England the hours of Sunday opening have been restricted to seven. In 1873 a licensing Act prohibited the sale of spirits to children under sixteen, required the confirmation of the County Bench for new licenses, and deprived that bench of the power of giving new licenses in opposition to local refusal. Other measures for the protection of children were passed, culminating in the Act of 1909 which forbade children under 14 access to the public bars. For the last forty years under the influence of State regulations the number of licensed houses has steadily decreased. Shadwell shows that the number of "on" licenses per 10,000 persons in England and Wales was forty-nine in 1871, thirty-one in 1901, twenty-six in 1909. In Scotland there were 17,713 public-houses in 1829; in 1909 with more than double the population there were 6845 or only 14.03 per 10,000. The decrease in numbers has obtained in Ireland also, but a greater decrease in population has counteracted the relative diminution. With a smaller population than Scotland there are in Ireland more than three times as many licensed houses — in 1909, 22,591 in all. The Act of 1904 has tended to accelerate the decrease in licenses by admitting the principal of compensation and giving license holders for the first time a legal claim to renewal unless forfeited by misconduct. In the eyes of those who desire to suppress altogether traffic in drink for private gain this is considered a step backwards, a view which is strengthened by the notable increase in "clubs" since the passing of the Act. Finally, one marked effect of the Finance Act of 1910, so far as it concerns the Temperance Movement, was to reduce the consumption of spirits by ten million gallons; against this must be set an increased consumption of fermented liquors and presumably of illicitly distilled spirits. In the history of State activities for the promotion of abstinence must be included the act of the various education departments in making temperance teaching an integral part of the elementary code. A temperance syllabus was made compulsory by the Irish Commissioners in 1906. The English department issued its syllabus for England and Wales in 1909, and a similar syllabus was drawn up by Scotland in 1910. If future generations of the populace indulge in drunkenness, it will not be through ignorance of its evil effects on the human frame and the body politic.
This brief sketch of the history of legislation for the control of liquor traffic is enough to indicate the nature of the problem. The State interferes to secure such observance of temperance as is necessary for social well-being. But reasonable liberty to do what in itself is not unlawful is also a part of social well-being. Were all its citizens sufficiently self-controlled the State would have no claim to interfere, but in its own interest it has to supply the defects of personal character. The difficulty, then, is to so legislate that the weak may be protected without the freedom of the temperate being unduly infringed. The most obvious things to do was to lessen temptation by lessening the number of licensed houses. but this policy involves evils of its own. The giving of licenses creates a quasi-monopoly, and monopolies legally secured have a tendency to breed fraud of every sort. The drink-seller tends to become a publican in the old sense. He pays a heavy sum in excise and license for the privilege of trading in liquor and he must recoup himself from the purchaser. Hence, on the one hand, the evils of smuggling or illicit production, and, on the other, of adulterated liquor, of inducements to drink to excess, of "tied houses" in the hands of producers. The heavy taxation, induced both by considerations of revenue and of social welfare, crushes out free competition and brings trade into a few hands, and thus within the state is begotten a powerful trust, the interests of which are purely financial and not necessarily in harmony with those of the commonwealth. If legislation opposed to those interests is not behind it, as a permanent force, the moral sense of the larger and saner part of the community, it becomes inoperative and defeats itself. Hence true reform in the matter of the drink traffic depends ultimately on rightly educated public opinion.
Until the end of the eighteenth century the medical profession did little to dispel the ancient tradition about the health-giving properties of strong drink, to which the name given to the distilled essence of fermented liquors, aqua vitæ, and the word "spirit" itself remain as witness. And in default of the Church, persecuted and gagged by civil law, there was none among the sects to preach temperance as a principal of ascetics. Isolated physicians like Dr. George Chaney (1671-1743) had pointed out the dangers of spirit-drinking; Dr. Totter of Edinburgh and Dr. Rush of Philadelphia both published papers to the same effect in 1788. But it was in the United States that the first combined efforts were made to educate public opinion on this matter. In tracing the history of these voluntary associations which aimed at temperance reform primarily by persuading the individual, it will be convenient to deal with the non-Catholic bodies separately; historically they were the first in the field, and, arising in communities predominantly non-Catholic, they are naturally much more numerous. As will be pointed out, though alike in aim, they sometimes differ in method from Catholic organizations. We cannot pretend to give more than a few salient features of so enduring and widespread a movement.
Influenced by the formation in Boston in 1826 of the Society for the Promotion of Temperance, Dr. John Edgar, of Belfast, a Presbyterian, founded on the same lines the Ulster Temperance Society in 1829, and the Reverend G.W. Kerr, aQuaker, a similar society at New Ross. Later in the same year the Glasgow and West of Scotland Society was started by John Dunlop. The next year an English society was formed by Henry Forbes in Bradford. All these and many others which sprang up throughout the British Isles originated in the desire to suppress the spirit-drinking which had become so prevalent, and hence their pledges allowed the moderate use of fermented liquors. In was not until 1832 that at Preston under the advocacy of Joseph Livesay total abstainers first appeared, and the word "teetotal", applied to abstinence, came into general use. The new pledge caused a sort of schism in many of the earlier societies, but gradually, as the illogicality of taking alcohol in one form and renouncing its use in another became apparent, teetotalism prevailed almost everywhere. Yet the phenomenon observable to-day, that less spirit consumption means more consumption of beer, was evident even then. Another cause of dissension among non-Catholic reformers sprang from erroneous views about the moral character of strong drink itself. In their hatred of its abuse, many extremists declaimed against its use as something intrinsically evil and thus were betrayed into irrational attitudes which hindered their cause. If alcohol is evil in se, no one is justified in offering it to others, or in licensing its sale by others. The publican must be classed with the pandar; the State must put put down the drink traffic by force. In addition to these violent views, men who based their religion on the Bible were hard put to explain the toleration and even implicit commendation of the use of wine found in its pages, and a vast controversy arose over whether the "wine" of Scripture was fermented or not. Undoubtedly these disputes, and the adoption, in many cases, of a standpoint opposed to common sense, have done much to prevent the cause of real temperance from progressing, as it might have done, outside the Church, and its practical identification with false religious beliefs has operated to create distrust of the movement amongst many Catholics. But not withstanding this ethical confusion among the sects, the social and physical benefits of temperance are so marked that its advocacy has had a constant and growing influence on public opinion. By 1842, the chief societies in England were, the National Temperance Society, the British and Foreign Society for the Suppression of Intemperance, and the British Temperance Association; the Scottish Temperance League was founded in 1844, and in Ireland all the Protestant bodies had drawn new vigour from the campaign of Father Mathew.
But the mid-century ended in universal political and social disturbance, and the original impulse toward temperance lost for a time much of its vitality. Later, in more settled conditions, the campaign against strong drink took on a more scientific character. It aimed, by the organization of women and children, by teaching temperance in the schools, and by setting forth the physical effects of excessive indulgence, at creating such a weight of opinion as to influence the legislature. The juvenile societies, called "Bands of Hope", so marked a feature to-day of Protestant propaganda, were started in 1847. Inspired by the prohibition Law of Maine (1851), the United Kingdom Alliance, which had for express object "the total and immediate legislative suppression of the traffic in intoxicating liquors as beverages", and which is still the most active of modern organizations, came into being in Manchester in 1853. We need not trace in greater detail the development during the next half-century of these various societies in the British Isles, a development which, as far as numbers are concerned, is of imposing extent. A recent Presbyterian movement, inaugurated in 1909 in the North of Ireland by the Rev. R. J. Paterson and called "Catch-My-Pal", may be mentioned as having met with much success both there and in England. As for other societies, the Alliance Handbook (and as regards Ireland and Scotland its enumeration is by no means exhaustive) reckons 18 temperance bodies which are legislative and general, 17 which are sectional (Army, Navy, etc.), 22 identified with different "Churches", 14 which are sects or orders of themselves, 10 confined to women, 8 juvenile societies, 62 country and 176 town societies — in all 327. These various associations, of course, produce a large amount of the Temperance literature, whether in book form or as newspapers and tracts. This vigorous polemic, as is natural, has called forth similar measures of defence on the part of the trade. The Alliance Annual numerates ten major associations of those engaged in the drink traffic and estimates the local societies throughout the United Kingdom at about 700. On the grounds that their trade is a lawful one and, under proper conditions (which they profess their readiness to observe), even necessary for social well-being, the sellers of drink are justified in resisting attacks which deny the soundness of those grounds. No Catholic temperance society will base its opposition to the drink traffic on such unsound foundations.
As an organization existing to teach and make feasible man's duty of self-control, the Catholic Church is the first and greatest of temperance societies. She teaches, and has always taught, that all are bound under sin not to use strong drink themselves or cooperate in the abuse of it by others — and this, whatever means they employ, is the ultimate end of all temperance associations. With the social evil of drunkenness (before she was robbed of her due influence, and before the common use of spirits intensified the evil), the church had been able, in great measure, to cope by her ordinary discipline — her preaching of self-denial, her administration of the Sacrament of Penance, her institution of penitential seasons, and her canonical legislation. All these moral influences were swept away at the Reformation and nothing effective set in their place. Hence the excesses of the seventeenth and eighteenth centuries are largely attributable to the destruction of Catholicism as a social force. Even after Emancipation in 1829, the effects of the Penal Laws still continued, and it is not until 1838 that we find mention in Great Britain of a purely Catholic temperance association. It is true that in 1819 there was founded in Skibbereen in Kerry a temperance organization presumably Catholic, but it seems to have been rather of the nature of a benefit society with a temperance resolution amongst its rules. At Chelsea, in 1838, the Rev. T. Sisk started a Catholic Total Abstinence Society, and in 1840 we find mention of a South London Catholic Temperance Association which was addressed by Daniel O'Connell. Moreover in the same year a Metropolitan Catholic Association was instituted through the exertion of Mr. John Giles, a Quaker. But these little local efforts were thrown completely into the shade by the gigantic work accomplished (at the providential instigation of another Quaker, William Martin) by the greatest temperance apostle the world has ever seen, Fr. Theobald Mathew. As a result of his advocacy in the years 1838 to 1845, it is computed that Ireland, with a population of over eight million, counted from three to four million total abstainers, and the annual consumption of spirits, which from 1835 to 1839 averaged 11,595,536 gallons, sank in 1842 to 5,290,650 gallons. The want of permanence that marked this movement is no doubt greatly due to the catastrophe of the famine, but also in no slight degree to the fact that it won scant support amongst the upper and middle classes and even from the clergy themselves. Its inspiration, however, is alive and growing in strength to-day, not only in the land of its origin, but in Great Britain as well. For Great Britain in 1843 came under the spell of Father Mathew's zeal and eloquence, and many Catholic associations were formed in the towns he visited in England and Scotland as parts of the parochial organization.
After the general reaction that preceded and followed the year of Revolution (1848) there is record of further Catholic effort. St. Patrick's Total Abstinence Society, founded in Dundalk in 1850, still flourishes. In 1858 a Catholic Temperance Hall was open in Spitalfields by the Rev. Dr. Spratt of Dublin, one of Father Mathew's most jealous co-adjutors; in 1858 we are told a new Roman Catholic Total Abstinence Society was founded in London, where also in 1863 there is recorded a meeting of the Roman Catholic Teetotal Union. But not until 1866, when Archbishop Manning began to take practical interest in the temperance question, was anything attempted on a larger scale. The United Kingdom Alliance of Manchester and the late Mgr. Nugent of Liverpool put facts and figures before him with the results that both in Liverpool and in London in 1873 a Catholic organization was formed that was called the League of the Cross which, under those zealous leaders, accomplished a vast deal for temperance in Great Britain. Branches of this organization were set up in many parishes abroad as well as in England and Scotland and under the eyes of its founders it became a great social force. In 1869 Dr. Delany of Cork promoted a great temperance revival in his diocese, and the bishops by their joint pastoral in 1875, gave a great stimulus to the movement. In that year was instituted in Dublin the Confraternity of the Sacred Thirst of Jesus and in Salford the Diocesan Crusade by Bishop, later Cardinal, Vaughan. The Crusade, or Catholic Association for the Suppression of Drunkenness, inaugurated by Dr. Richardson of London, and various lesser associations date from the same period. Another remarkable revival in Catholic advocacy of total abstinence in the British Isles began toward the end of the last century. Father James Nugent did wonderful work in Liverpool for the cause. As a temperance reformer, Father F. C. Hayes, a nephew of Father Nugent, has won a like renown. In 1896 he founded his Catholic Temperance Crusade, which aims to prevent, rather than reclaim from, intemperance, and includes members who are total abstainers, children over ten who take the resolution till the age of twenty-one years, and associates who live a strictly temperate life. There is no central governing body, but the crusade readily cooperates with all other temperance endeavors, aiming at establishing some sort of organization in every parish, and, by means of lectures and literature, at spreading a healthy public opinion on the matter. The promoter of the crusade has travelled and worked extensively in its interests, and his zeal is felt in the whole English-speaking world. The League of the Cross, under the care of Canon Murnane, one of Cardinal Manning's earliest and most energetic lieutenants, is renewing its youth in England and Scotland.
A Father Mathew Union, the membership of which is confined to the clergy, was founded in London in 1908. But it is in Ireland, where poverty and depopulation make the ravages of strong drink most apparent, where the most strenuous efforts are being made to combat it. In 1898 there was formed in Dublin by Father James Cullen, S. J., the Pioneer Total Abstinence League of the Sacred Heart which numbers to-day 182,000 members and 172 centres. Particularly noticeable is the large accession to its ranks of the younger clergy. It was the first temperance association to insist on a two-years' probation as a test of purpose and a guarantee of stability; it was enriched by Pius X by many indulgences in 1905. In that year, moreover, the Irish hierarchy called upon the Capuchins, the religious brethren of Father Mathew, to take up again his work. This they have done with much of his success. Recently under their stimulating zeal, one-fourth of the whole population of Limerick took the pledge. Still more recent is the formation by the bishops of the western province of St. Patrick's League of the West, an organization planned to cover the whole of Connaught with a network of temperance societies, and to stamp out drunkenness by the most carefully devised methods. Other less heroic devices like the Anti-Treating League, aim at counteracting one of the most frequent sources of demoralization. Such vigorous and sustained efforts have had a marked effect in Ireland. Arrests for drunkenness, which were 98,401 in 1899, have fallen each year to 68,748 in 1909, and the expenditure on drink, though still appallingly large (£13,310,469), considering the needs and poverty of the country, is now more than a million less than it was ten years ago. And although the "Drink Bill" of the United Kingdom, which was £179,499,817 in 1902, has now decreased to £155,162,485, owing to some extent to the growth of a more enlightened public opinion, there is yet abundant need of temperance propaganda before the population of the British Isles learns as a whole to avoid excessive drinking, as a vice that is both degrading to the individual and very injurious to the State.
IN THE UNITED STATES AND CANADA
United States
The first temperance work in the United States was due to a reaction against intemperance which threatened to make the Americans a nation of drunkards. The culminating period of intemperance was the seventy-five years between 1750 and 1825. Nearly everyone drank intoxicating liquor. It was the family beverage. It was the prevailing mark of hospitality. It was regarded as a discourtesy, even an insult, to refuse it. At all functions, public and private, social and commercial, sacred and solemn, intoxicating beverages were used. Not only was liquor regarded as indispensable on such occasions, but the erroneous belief prevailed that no hard work could be accomplished without the stimulating glass. Labourers and mechanics were provided with their quota of liquor, twice a day, at the sound of the town bell, that summoned them regularly at eleven and four o'clock. The farmer stipulated with his help when he hired them for harvesting, that they were to receive a certain amount of "spirits", which was generally whiskey or New England rum. Strong liquor was supposed to make strong men. This supposition was not questioned until the fatal effects of drinking habits was evident in the multitude who went down to the drunkard's grave. Intemperance was widespread, increasing day by day, until it reached its climax at the close of the revolutionary War. Congress furnished the colonial troops with liquor to strengthen them in the hardships of war. The soldiers returned to their homes and added to the wave of drunkenness that rose high and spread far and wide. It was commonly stated at the end of the Revolution that the United States consumed more liquor per capitathan any other nation. It was generally admitted that no man could be found who had not been drunk on some occasion. The outcome of this universal intemperance was a reaction in favor of temperance.
The first pronounced effort at reform was inaugurated by Dr. Benjamin Rush of Philadelphia, a member of the Continental Congress in 1776, and one of the signers of the Declaration of Independence. In 1785 he issued a pamphlet entitled, "Inquiry into the effects of ardent spirits on the human body and mind", which was widely read in America and England. No organized movement resulted from it, but it affected public opinion strongly, and laid the foundation of subsequent temperance work. The reform inaugurated by Dr. Rush did not advocate total abstinence; the public was not prepared for any such remedial measure. The first step toward it was the abolition of the custom of affording liquor to employees. The moderation in the use of distilled liquors was encouraged; this developed into abstinence from this class of liquors, and moderate use of beer, wine, and cider. Finally after a half-century of effort in regulating the use of liquor, it was demonstrated that the plan of moderation had proved a failure, and that the only practical remedy was total abstinence.
The first temperance organization was formed by two hundred farmers in Litchfield, Connecticut in 1789. The members merely pledged themselves not to give liquor to their farm hands. This action met with bitter opposition from the workmen, who persecuted the members of the new society, and heaped every indignity upon them. Such was the prejudice in favour of strong drink that this very moderate temperance movement was considered drastic and revolutionary. The first society of pledged abstainers was formed in April, 1808, at Moreau, Saratoga County, New York. Forty-seven members pledged themselves to abstain from distilled spirits and wine except in case of sickness or at public dinners, under penalty of a fine of twenty-five cents, and fifty cents for actual intoxication. Other societies were established which prohibited not the use but the intemperate use of intoxicating liquors. One of these societies was organized in a tavern, at the bar of which the officers treated the others. Members were fined twenty-five and fifty cents for, and a by-law of one society required members who had become drunk to treat all the other members.
The vice of drunkenness called for more adequate effort than the mere advocacy of moderation. On 13 February, 1826, "The American Temperance Society" was established at Boston. This opened a new era, and paved the way to total abstinence. The new society advocated total abstinence, but, from considerations of prudence, it was not enforced. The purpose of the society was to mould public sentiment and to reform the habits and customs of the community. Gradually men began to see that drunkenness was to be combatted by attacking the drink-habit. Ten years later in 1836, the second national temperance convention held at Saratoga declared for total abstinence from distilled and fermented liquors. Dr. Dorchester in his "Liquor Problems in All Ages", commenting on the work of this period says: "In the year 1835 more than eight thousand societies had been formed, with more than one million five hundred thousand members, every state except one being organized. More than four thousand distilleries had been stopped, and eight thousand merchants had ceased to sell ardent spirits. More than twelve hundred vessels in which it is not used sail from our ports." The year 1840 gave birth to the Washingtonian Temperance Society, a total abstinence organization, which began at Baltimore with six members, and grew to six hundred thousand. In time, two-thirds of this large society fell away. Other societies lost members and men who regarded teetotalism as the sovereign remedy of intemperance turned their attention from the drinker and the drunkard to the dealer in liquor, whose livelihood depended on the drinker, and inaugurated another phase of temperance reform, which eventually took the shape of prohibition. Neal Dow of Maine became the leader of the new agitation, and after persistent and unwearying effort succeeded in 1851 in securing the passage of an absolute prohibitory law commonly known as the "Maine Law". In subsequent years prohibition of the liquor traffic became a law in Minnesota, Rhode Island, Massachusetts, Vermont, Michigan, Connecticut, New York, New Hampshire, Delaware, Nebraska, Indiana, Iowa, South Dakota, Illinois, Alaska, North Dakota, Oklahoma, Alabama, Georgia, Kansas, Mississippi, North Carolina, Tennessee. In time the law was repealed in all except the eight latter and Maine (1 Jan., 1911).
Among the early prominent advocates of temperance reform who deserve special mention are Rev. Lyman Beecher and Dr. Nathaniel Hewitt of Connecticut, Edward C. Delevan, Dr. Clark, and Garrett Smith of New York, Rev. Thomas P. Hunt of Pennsylvania, Rev. Charles P. McIlravie of Ohio, John B. Gough, Rev. Justin Edwards of Massachusetts, and Abraham Lincoln of Illinois. Before the Civil War the principal organizations that advocated temperance were the Washingtonian Movement, 1840, Rechabites, 1841, Sons of Temperance, 1842; Cadets of Temperance, Templars of Honour and Temperance, 1845, Good Templars, 1851. The first national temperance convention was held at Philadelphia in May, 1833. Twenty-one states were represented with four hundred delegates. By vote of Congress and approval of President Jackson the sale of spirits to the Indians was prohibited in 1834. On 5 Nov., 1832, General Lewis Cass, secretary of war, issued an order prohibiting the introduction of liquors in any garrison, fort, or camp in the United States. The secretary of the navy offered a money substitute for the grog ration.
An era in temperance work was inaugurated in the United States on 2 July, 1849, which marked the advent of Father Theobald Mathew, the Irish apostle of temperance. He was received at New York with tremendous enthusiasm. Mayor Woodhull and the city council gave him a public reception. At Washington he was entertained by President Taylor, and was admitted to a seat within the bar of the Senate and on the floor of the House, a distinction granted only once previously to a foreigner — General Lafayette. On this occasion Henry Clay said: "It is but a merited tribute of respect to a man who has achieved a great social revolution — a revolution in which no blood has been shed, a revolution which has involved no desolation, which has caused no bitter tears of widows and orphans to flow, a revolution which has been achieved without violence, and a greater one, perhaps, than has ever been accomplished by any benefactor of mankind." Father Mathew spent two years and a half in the United States, and, though in feeble health, travelled 37,000 miles, visiting 25 states, administering the pledge in over 300 of the principal cities and towns to more than 500,000 persons.
Several Catholic total abstinence societies were organized during Father Mathew's visit, but there influence was exerted only in the restricted sphere in which they originated. No bond united them till 1871, when the societies of Connecticut formed a state union, out of which a national union grew, at a convention held at Baltimore on 22 February, 1872. One hundred seventy-seven societies, comprising 26,481 members, represented Connecticut, Rhode Island, New York, New Jersey, Pennsylvania, Maryland, Georgia, Illinois, Ohio, Minnesota, and the District of Columbia. A constitution was adopted, an address was issued to the Catholics of America, and the union was named "The Catholic Total Abstinence Union of America". In the address to the Catholic body, the aim of the convention was addressed in these terms: "Our motto is moral suasion. With prohibitory laws, restrictive license systems, and special legislation we have nothing whatever to do. There is blended with our proposed plan of organization the attractive feature of mutual relief. Thus Temperance and Benevolence go hand in hand." Moral suasion was favoured by some, legislative action by others, and a combination of both by a third class. It was finally determined to work on the lines of moral suasion as the belief revealed that neither prohibitory nor restrictive laws availed unless supported by public opinion. The mind of the convention concerning the suppression and restriction of the liquor traffic was expressed in the following resolution: "Resolved, That this convention, though not deeming it expedient to take part in any prohibitive or legislative action, in reference to 'Prohibitory Liquor Laws', recognizes the great good that would accrue from the suppression of public drinking places, and from such legislation as would restrain the manufacture of intoxicating liquors within bounds consistent with public morality, and will gladly hail such legislation whenever the proper authorities may grant it." The convention advocated the organization of subordinate unions of the different states or dioceses in affiliation with the national union. State unions were established in Alabama, California, Connecticut, Illinois, Indiana, Louisiana, Missouri, New Jersey, Ohio, Pennsylvania, Wisconsin, and also in Canada. Diocesan unions were formed in Albany, Baltimore, Boston, Brooklyn, Buffalo, Dubuque, Duluth, Erie, Louisville, New York, Philadelphia, Pittsburgh, Providence, Savannah, Scranton, Springfield, St. Paul, Syracuse, Wheeling, Wilmington, and Winona.
Annual conventions of the national union were held in different cities of the West and Middle West. Archbishops, bishops, and a host of priests attended the conventions, took active interest in the work of the union, and propagated its principles to their respective diocese. The Apostolic Delegate, the Most Rev. Diomede Falconio, attended the forty-first convention at Scranton, Pennsylvania in August, 1911, and gave unmistakable evidence of his interest in the work, in his address to the delegates, and in an eloquent discourse at the public meeting, of which the following is an extract. "ladies and gentlemen, you will find in your prseence a great body of men who, with many courage and the true Christian spirit, have bound themselves together for the great cause of temperance. Follow their example, for the cause of temperance means the cause of Christian perfection and the cause of suffering humanity. Should you, however, not find it convenient to join their ranks, at least help their cause by your prayers and your constant co-operation. Gentlemen of the Total Abstinence Union, we admire your spirit of self-abnegation in professing the great virtue of total abstinence, and we appreciate your efforts in encouraging it both by words and example. Your associations are of paramount importance for the spiritual and temporal welfare of our people, and are, consequently, of great service to religion and society."
At the convention of the national union held at Indianapolis, 28 August, 1878, a memorial was forwarded to Pope Leo XIII, who in reply addressed a papal brief to the members of the union, of which the following is an extract: "Especially pleasing to us is that noble determination of yours to oppose and uproot the baneful vice of drunkenness and keep far from yourselves and those united with you all incentive to it, for, in the words of the wise man, 'It goeth in pleasantly, but in the end it will bite like a snake, and will spread abroad poison like a Basilisk'." A papal brief was addressed by Pope Pius X to the Right Rev. J. Francis Regis Canevin, president of the national union, on 10 July, 1906. The pontiff commended the work of the union in these terms: "Following the example of our predecessors, and especially the latest among them, to whom there seemed to be no greater enemy of the teachings and commands of Christ than the abuse of strong drink, we heartily approve of the work of the union, and congratulate all in this commendable assemblage, because they are our associates and helpers in persuading men to practise one of the principal Christian virtues—temperance.
The union is composed of men's women's and juvenile societies, and the Priest's Total Abstinence League, and numbers in all over 90,000 members.
The women's societies were admitted in 1878 as honorary members, and in 1880 as active members; in 1888 women delegates were first received, the women's societies having been previously represented by men; three years later Miss S.A. Moore of Philadelphia was elected third vice-president.
The union issues a monthly publication "The C. T. A. U. Advocate". In 1911 the union was represented for the first time at the (Thirteenth) International Congress against alcohol, held at The Hague. Holland. It has also joined the Catholic International Society against Alcoholism founded in 1907 by Father Neumann of Mündt, Prussia.
In 1873, "The Women's Crusade" was started in Hillborough, Ohio. The members appealed directly to saloon keepers to desist from liquor traffic, visiting all the saloons in the towns in which they were organized. The movement spread from Ohio, through the North Central States, to Iowa, Michigan, Kansas, California, Oregon, and eastward to the Atlantic coast. In Ohio the saloons in two hundred and fifty towns were closed by the crusade. The result of this movement was the organization of a total abstinence society called the Women's Christian Temperance Union which was established at Cleveland on 18 Nov., 1874, at a national convention of one hundred thirty-five delegates from about a dozen states. In 1880 six departments were instituted — organization, preventive, educational, evangelistic, social, and legal. At the head of each department was a superintendent. Under each department were sub-departments, in charge of superintendents, the total number of departments and sub-departments being thirty-eight. Juvenile societies were formed in the various local unions, and though the efforts of the union scientific temperance instruction was introduced in the schools. In 1910, 22,000,000 children received instruction on the baneful effects of alcohol. In 1883 the union was organized in every state and territory of the United States, and was introduced into Canada. The World's Women's Christian Temperance Union, which has societies in many countries, was a fuller development of the Women's Christian Temperance Union. For nearly twenty years the destinies of the W. C. T. U. were guided by a gifted woman of high character, who had resigned her position as Dean of the Woman's College and Professor of Æsthetics in the Northwestern University to devote all her energies to the cause of temperance — Miss Frances E. Willard.
Canada
In the beginning of the nineteenth century, the sale of intoxicating liquor was scarcely restricted by law in Canada, and its use was universal. Intemperance developed and spread to such an extent that a reaction set in, and called forth active opposition. A meeting was held at Brockfield, Ontario, in the autumn of 1828, and the first pledged temperance society in Canada was formed. It was not a total abstinence society. Moderation was inculcated in this and many other societies established throughout the country, until 1839, when the total abstinence pledge succeeded the old moderation pledge, as was the case in the United States. Moderation had proved a failure, and total abstinence was adopted as the best remedy against the drink evil. Immediately a notable progress was made against intemperance. Societies were organized as "open temperance societies" with no bond of union until 1847, when the Sons of Temperance established a branch in Canada. An executive council governed local societies and systematized their work. An aid to thorough organization was afforded in 1858 by the Independent Order of Good Templars, whose pledge lasted for life, and who admitted women in membership. In 1874 the Women's Christian Temperance Union instituted a union in Canada, and by systematic work gave a strong impulse to temperance reform. The Canadian Temperance Union came into existence in 1869, and, after variance modifications in name and methods, was replaced in 1877 by the Dominion Alliance for the Total Suppression of the Liquor Traffic. The Alliance worked with vigour in securing legislation for the restriction of the liquor traffic, and was actively engaged in the enforcement of excise laws, throughout most of the provinces of Canada. Since 1850, nearly every Canadian Parliament has been called upon to enact legislation prohibitive or restrictive of the liquor traffic. Repeated petitions made to Parliament for total prohibition urged the enactment of the Canada Temperance Act of 1878, commonly called the "Scott Act", authorizing counties and cities to prohibit the retail sale of liquor. The popular vote was overwhelmingly in favour of prohibition, but disputes as to its constitutionality and controversy concerning the responsibility of enforcement by federal or provincial authorities rendered it inoperative.
The Church of England Temperance Society, established in a way in every province, was for a time active in the temperance reform movement. In later years the success of the Protestant societies has been in the way of local option or "banish the bar" campaign. In the rural districts of Ontario this work is popular, and has been effective. The Catholic Church grappled with the drink evil, from the earliest days of the colony of New France. For many years her adherents have been most active in promulgating temperance through the League of the Cross, the Catholic Total Abstinence Union, and other societies scattered throughout Canada. Since 1900 the Diocese of Peterborough has taken the lead in temperance work. In the episcopal city there is a society of 1200 men. Archbishop Bruchesi of Montreal has taken an active interest in the work, and has developed a strong total abstinence sentiment.
KNIGHTS OF FATHER MATHEW
The Knights of Father Mathew, a total abstinence and semi-military body, was instituted in St. Louis, Mo. on 26 April, 1872. A life-insurance feature was adopted on 18 July, 1881, having been authorized by a charter empowering the society to include life insurance among its aims and objects, and to form branches of the order, called "councils", throughout the State of Missouri. As the work and benefits of the Society became known, invitations to establish councils beyond Missouri were received. At present (1911) it has councils in Missouri, Illinois, Iowa, and Kansas. There are two classes of membership: active and honorary. To be eligible to active membership, it is necessary to be a practical Catholic, to pass a physical examination, and to be not less than sixteen, nor more than seventy years of age. For honorary membership, it is sufficient to be a practical Catholic. The Society has been active in promoting temperance and frugality, and has expended over eight hundred thousand dollars in benefits for the families of its deceased members. Councils of the order are permitted to organize branches of Catholic women, to be designated as "Ladies' Auxiliaries of the Knights of Father Mathew," and to be governed by laws in harmony with the laws of the parent organization. The Ladies' Auxiliaries have been instrumental in upbuilding the male organization, in promoting temperance among boys and girls, and have been active in charitable work among the poor. The Knights of Father Mathew and the Ladies' Auxiliaries of the Knights of Father Mathew were affiliated with the Catholic Total Abstinence Union of America in 1895, and have been among its most energetic members in advancing the work of the national union.
EUROPE — The bibliography of the temperance question is enormous. Nearly 15,000 publications in Europe and the United States are listed by ARDERHALDEN, Bibliographie der gesamten wissenshaftl. literatur über Alkohol und Alkoholismus (1904). The current literature of the subject is given by the bibliographic journal Blätter für die gesamten Sozialwissenschaften (Berlin) and by the two international temperance periodicals (see below). The most important systematic work is, probably, HELENIUS, Die Alkoholfrage, which has excellent bibliographies of all countries. The original work was translated from Finnish into German in 1903. The best historical work is BERGMAN, Nykterheterörelsens väldhistoria (1900), well-illustrated, also issued in a much-altered German translation by KRAUT (1907). The most important statistical work is that issued by the British Board of Trade mentioned at the beginning of this article, in connexion with which, see HAPPE, Die Tatsachen den Alkohol. Yearbooks concerning the movement in various countries are published by WARMING, for Germany and Austria-Hungary; HERCOD, for Switzerland; NIELSEN, for Denmark, DUKERT, for Norway, etc.
Numerous periodicals are published: Germany, over 70, in Denmark and Sweden, about 25, etc. The most important of these journals are: Internat Monatschrift zur Bekämpfung der Trinksitten (Basle); Die Alkoholfrage (Berlin) issued in German, French, and English; Mässigkeitsblätter (Berlin); Mimer (Stockholm); Die Wegwijzer (Amsterdam); Afholdsbladet (Christiania); L'Abstinence (Lausanne); Folkevennen (Copenhagen); Le bien social (Brussels); Les annales antialcooliques (Paris). Catholic periodicals are: Volksfreund and Der Morgen for Germany; Volkswohl and La ligue de la Croix, for Switzerland; Kreuzfahrer for Austria; Sobrietas and Der Drankbestridjing for Holland. See also for the movement in Belgium: MALHERRE and LEMMENS Les Sociétés de temperance (Brussels, 1900); WASLET, Het Volksgeluk; BABELLA, La lutte antialcoolique en Belgique (Brussels, 1901); VERMEERSCH, Manuel social (Louvain, 1904); in France: DENIS, Manuel de Tempérance; BERGERET, L'alcoolisme; BERTILLON, L'alcoolisme et les moyens de le combattre; SAVOY, Les trésors de la sainte abstinence; in Switzerland: Forel, Le boisson dans nos moeurs; BUNGE, Die Alkoholfrage; EGGER, numerous writings including, Alkohol, Alkoholismus u. Abstinens; Alkohol u. Volkswohl, etc; in the northern lands: Erklund, Dryckenskapen (Stockholm, 1890); PETERSSON, En studie öfner Göteborgsystemet; HALVERSEN, Det Norske Totalafholdsselskab; JÖRGENSON, Afholdssagens historie in Danmark.
GREAT BRITAIN AND IRELAND — General works: WOOLEY and JOHNSON, Temperance and Social Progress of the Century (London); DAWSON and BURNS, Temperance History (1889-91); ROWNTREE AND SHERWELL, The Temperance Problem and Social Reform (New York, 1900); SHADWELL, Drink, Temperance and Legislation (New York, 1902); PATTERSON, Licensing Acts, 1828-1904; The Royal Commission on Liquor Licensing Laws, (1896-99); The Alliance Yearbook (1911); Annual Report (Thirty-Second) of the Irish Association for the Prevention of Intemperance (1910 — ); New Encyclopedia of Social Reform. Catholic works: BRIDGETT, The Discipline of Drink (1876); MANNING, Our National Vice (1886); CULLEN, The Pioneer Temperance Catechism (1911); MORAN, Early Church Legislation in Ireland; PURCELL, Life of Cardinal Manning, II (London, 1895), xxiii; Handbook of the League of the Cross.
UNITED STATES — One Hundred Years of Temperance (New York, 1886); BLAIR, The Temp. Movement (Boston, 1888); STEARNS, Temp. in All Nations (New York, 1893); ROUNTREE and SHERWELL Temp. Problem and Social Reform (New York, 1899); FEHLANDT, A Century of Drink Reform (Cincinnati, 1904); GIBBS, Hist. of Cath. Tot. Abstinence Union of America (Philadelphia, 1907).
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Temple
The Latin form, templum, from which the English temple is derived, originally signified an uncovered area marked off by boundaries; especially the place marked off by the augurs to be excepted from all profane uses. Among the Remans the precincts of a temple were always quadrangular in ground plan; hence the so-called temple of Vesta, one of the most famous sanctuaries in Rome, being circular in plan, was not strictly a temple, but only an oedes sacra, or sacred building. When the augurs had determined the boundaries of a temple-enclosure, the boundaries could not lawfully be interrupted except at one point, which was to serve as an entrance. To mark these boundaries no walls were needed; a formula spoken by the augur was sufficient, and from this ceremony came the phrase effari locum, literally, "to proclaim a place", hence, to define and dedicate.
It is certain that the Indo-Germanic peoples originally had no buildings for the worship of their gods, but worshipped the gods upon mountains, as Herodotus expressly says of the Persians, or believed the supernatural beings were present in groves or trees. Consequently among the ancient Germans the conception of a grove was identified with that of a temple. Among the Greeks, also, the worship of trees seems to be indicated by the word for temple, naos, which according to some authorities originally signified "tree" or "tree trunk". It is certain that the Greeks believed that at Dodona they hear the voice of the gods foretelling the future from the rustling of the sacred oaks. In the Homeric age, the temple as a space set apart and containing an altar, which was perhaps shaded by a group of trees, was more commonly found than the temple built by man. If actual temples are mentioned by Homer, as at Troy and the fabulous city of the Phæacians, the circumstance is probably attributable to oriental influence. The pagan Germans were never able to bring themselves to give up their worship of the gods in groves to any such extent as the Greeks and Remans did under the influence of the East. Still the German peoples were hardly entirely without temples, any more than the Scandinavians, although these temples could only have been of wood. The beginnings of stone temples among the Germans probably go back to the first Christiancenturies and are attributable to the influence of their neighbors, the Gauls.
When new temples were built precincts already consecrated to the divinity were preferably chosen. It was also customary to select the highest spot in a city, the acropolis, as the general,preference at that time was for high, open spaces. Further the kind of divinity had also influence on the choice of the spot: thus Zeus preferred the heights, Mars the marketplaces, Hercules the gymnasium, others, the fortified castle, the gates of the city, the plain. If the temple could not be erected on an open space dedicated to the divinity, it was customary to surround the temple by an enclosed precinct, whereby it was separated from all that was profane. Still other buildings were frequently inside this enclosure, as the houses for the priests, or the stalls for the sacrificial animals. Vessels containing water were placed at the entrance; from these, those entering sprinkled themselves to be purified from all guilt, as nothing impure was permitted to enter the precincts.
As a rule a Greek temple faced east. The point towards which a Roman temple faced varied, according to the theory of H. Nissen, who investigated a large number of these temples in respect to this matter. He claimed that the position of the front depended on the altitude of the sun of the feast day of the respective god. Nissen started from the assumption that the Greeks and Romans regarded the gods and manifestations of the world-preserving spirit, and as such subordinated them to the original symbol of the world-spirit, the sun. Consequently, according to his theory, the temples were so placed that on the day settled on the calendar as the birthday and feast day of the god the rays of the rising sun fell along the axis of the temple and thus also on his statue. This theory suffers, however, from the fatal uncertainty as to the date the day of dedication fell on. Moreover, the instances in which it has lately been possible to determine the unknown god occupying a temple of known position, so as to test the correctness of this hypothesis, have proven unfavorable to it. [Nissen, "Templum" (Berlin, 1869)]. At the same time, however, it remains a fact that the orientation of the temple was universally customary, just as it was later in the case of the Christian church.
Among the Romans when the building of the temple was completed it was dedicated to the divinity by the public authorities or by a person specially delegated for this office, while the priests only pronounced the formulæ without personally completing the sacred act. The dedication adhered permanently to the soil which was released by it from all other religious obligations and was withdrawn from profane use. The anniversary of the dedication was celebrated annually by a sacrifice.
Among the equipments of the temple was a massive altar, sacrificial tables, movable heaths for fire, sacrificial utensils and other objects, which were dedicated at the same time as the temple. They formed a temple property that could not be sold. However, in times of necessity, especially in war, these treasures were often melted down, as were the costly church utensils of the medieval era and of later periods. The doorkeeper, who permitted visitors to enter the temple at stated times, also guarded the treasures.
The massive altar, as mentioned above, did not stand in the temple but before it. Either it was built upon a high stone platform, and thus united architecturally with the temple, or it stood in front of the steps or in the portico. There was, as a rule, only one sacrificial table in the temple and only one altar in front of it. The cella of the temple contained the most important object, the statue of the divinity, which stood on a pedestal against the rear wall opposite the entrance. In the earliest period it was made of wood or clay, later it was cast from bronze or made of marble. Besides the statue of the god to whom the temple was dedicated, statues of other gods were at times placed in the temple, partly as ornaments, partly because of their connexion with the principal god.
Taking their use as the basis of classification, three kinds of temples may be distinguished: temples for worship, for use in connexion with the agones, or festival games, and for the mysteries. The temple for worship was small and its cella contained only the statue of the god that was the object of veneration; it served religious uses exclusively. This temple frequently had connected with it the temple for festival games which served for the solemn crowning of the victor in the national competitive contests, and as the place for keeping the apparatus for the festivals. The temples of the mysteries were used by the initiated for the celebration of the secret cults, and differed from others, so far as the scanty remains permit a judgment, both in extent and form. Such temples were to be found, for instance, at Eleusius and at Samothracia. As has just been said, the temple contained only the statue of the god; it existed not so much for men as for the gods. It was exclusively the house of the god to whom it was dedicated. Still the god was pleased when at national festivals men appeared in his sanctuary with prayers and incense, and thus these days became religious as well as national festivals.
Again, because the objects placed in the temple were more secure, it served as a treasury both for the State and for private persons. From 438 B. C. The public treasury of Athens was kept in the Parthenon. Naturally the temple also contained the votive offerings presented to the gods, as statues, lamps, wreaths, rings, and bracelets. A list of these objects was annually compiled, and once in four years it was engraved in marble; some fragments of such marbles are still in existence. Sometimes, too, the temple contained the mint.
Besides material things men also found security and protection in the temple against threatening danger. Every temple was a asylon, that is, it was inviolable, and none dared to drive a malefactor away from the altar unless such a one wished to draw down the wrath of the gods upon himself. All temples did not grant the same protection: only certain temples had the privilege of unconditional security. Still there were ways of making the right of asylum ineffective, as was shown in the case of the Spartan Pausanius. During the reign of Tiberius the great number of asylums in Asia Minor was a subject of complaint.
As to the form and manner of construction of the temple, we must in the first place not imagine that the Greeks and Romans at all times built for the gods those magnificent structures that even to-day all men of taste admire. The earliest sanctuaries of the gods were cave-temples, if grottoes and crypts deserve this name at all. Even in a later age the worship of Mithras was preferably celebrated in grottoes. Related to the natural cave-temples are the artificial rock-temples , of which magnificent examples are still to be found in India. A third form, found especially in Assyria, Mexico, and Peru, may be called tower, or pyramidal temples, because the actual sanctuary is placed on a truncated pyramid. The fourth, finally, is the classical form of Greeks and Romans. It is a development of the megaron, or ruler's house, of primitive times, which consisted only of a large hall with portico. This portico was formed by the projecting side-walls of the hall and was ornamented in front with two columns.
Having thus briefly considered the subject as a whole, we will now examine somewhat more closely the kinds of temple used by various civilized nations. This is all the more necessary to guard against identifying the temple of the Greeks with that of other peoples. The discussion, however, must be brief, because temples, both pagan and Christian, have always been the highest achievements of architecture, and have therefore been treated incidentally in other articles. The oldest architectural remains are those of Egypt. The main point of interest here is the structure of the great temples of the eighteenth to the twentieth dynasties (about 1530 - 1130 B. C.). Of special importance are the ruins of temples at Thebes or the present villages of Luxor and Karnak. The Egyptian temple is not an organic structure complete in itself; instead of unity there are the following distinct parts: dromos, enclosing wall, pylon, peristyle, hypostyle, and sekos. The temple of the Egyptians therefore consisted of a large complex of buildings and the temple precincts, the whole surrounded by a massive wall, and reached by a broad avenue (dromos) bordered by figures of sphinxes and rams. Between the temples of Luxor and Karnak this avenue for processions was nearly a mile and a quarter in length and nearly seventy-five feet wide. In the enclosing wall, which at Karnak was about thirty-two feet wide, there were several gigantic gateways called pylons, flanked by tower-like buildings. These led into the sacred precincts, within which was a lake. On certain days the statue of the god was rowed round this lake in a golden bark. A second pylon led to the peristyle, or protikos, a quadrangular open space containing covered halls with columns; a third pylon led into the hypostyle, or large covered colonnade. The hypostyle was called "the hall of manifestation", and only "the enlightened" were permitted to enter it, the lower classes of the population might only come as far as the peristyle. On the farther side of the hypostyle there were still other large halls which led ultimately to the actual sanctuary, or sekos, in which the divinity was represented by a statue or some symbol; only the king, or his representative, the high priest, could enter the sekos. Beyond the sanctuary were other large halls and chambers for keeping the apparatus for the festivals. A peculiarity of this extended series of sacred buildings is that the greater the distance from the entrance the narrower and lower the structure, so that the sekos is only a small dark chamber.
The huge size and rich equipment of Egyptian temples is explained by the fact that they were monuments of the piety of the ruler, royal houses of prayer; consequently the king alone had the right to enter the sanctuary. For this reason the paintings and reliefs on a sunken background (coelanaglyphic), with which the temple walls were richly ornamented, presented in the most varied forms the homage and worship paid to the ruler. The ruler also showed the depth of his piety by the magnificent festivals which were connected with the temple.
The architecture of the temple was in harmony with the obscure, mysterious, and sensual religious conceptions of the Egyptians. The temple was an inorganic conglomeration of structures fitted the one into the other, that only arouse our astonishment by their size and magnificence. It is hardly necessary to say that no rigid system prevailed in the plan of either the Egyptian temples or those to be mentioned further on, and that there were small temples as well as large.
The Chaldean temples differed essentially from those of the Egyptians; if in the later the chief extent was horizontal, in the former it was vertical. The large temples of the Chaldeans were constructed so as to form a series of terraces or steps or something like a pile of rectangular prisms, decreasing in size from the base up. According to Herodotus, the temple of Bel at Babylon, built in a series of terraces, measured at the base two stadia (1214 feet) each way. On this broad base the tower-like structure rose in seven stories which were topped by the actual sanctuary. The upper stories were reached by means of an exterior stairway or an inclined roadway. Half-way up there was a chamber where those who were mounting could sit down and rest. This peculiar form of architecture was certainly influenced by astrology which had so authoritative a position in the Chaldeo-Assyrian religion. The temples raised on terraces were constructed in three, or five, or more stories, according to the importance of the divinity. Besides these there most certainly must have been smaller houses of one story for the gods, though of this no positive proof has yet been discovered. Temples raised on terraces have also been found in Mexico and Peru, as, for instance, at Tehuacan and Santiago Guatusca.
The Indian temples are principally grottoes or caves. They are generally constructed in one or two forms: either hewn out of the rock and remaining connected with the main mass, or, cut away from the surrounding mass of rock so as to stand alone. To the first class belong largely the Buddhist temples (chaitya), while the latter form is preferred by the Brahmins. The more developed ground-plan of the Buddhist chaitya resembles in some points the plan of the early Christian basilica. It is a quadrangular space, its length much greater than its width, and has a kind of apse opposite the entrance. The inner space is divided into several naves by pillars which follow the line of the apse. In the apse is the dagoba, a circular mound like a grave, terminating at the top in a hemisphere with a ti or tee (stone in the form of an altar). The dagoba is used to hold relics of Buddha, and the entire tumulus is covered by a large umbrella. Noted cave-temples are to be found at Karli in the Chatt mountains (second century B. C.), at Agunta, and at Pandu-Lena. The detached temple consists sometimes of several buildings and halls connected by stairs and bridges. These buildings have been cut out of the parent rock so as to stand in a court surrounded by columned cloisters. Such a a temple is the wonderful structure of Kailas (Seat of the Blessed) at Allora, a work of the ninth century. Sometimes the temple is of small dimensions, as that at Mahavelliopore on the Coromandel Coast which is hewn out of a detached rock; the ground-plan is a quadrangle, and it rises in several stories like a pyramid built in several terraces.
The typical Greek temple stood alone on a broad foundation platform, built on all sides in terraces, which is called the crepidoma. The temple consisted, generally, first, of the naos, or cella, which was a rectangular enclosed space for holding the statue of the god; second of the pronaos, a portico or vestibule in front of the cella with which it was connected by a door, while to the front it had open columns with rows of spaces between; third, the posticum, a portico behind the cella, and corresponding to the pronaos. Large buildings contained two further structures, the opisthodomos, a chamber between the cella and the osticum, and fifth, the peristyle, a covered walk with a system of columns surrounding the temple and open on the outer side. These two last-mentioned parts of the temple were probably added in the seventh century B. C.
The nature of the Greek temple varied with its ground-plan. The simplest form was called the temple with antæ (templum in antis), antæ signifying pilasters which form the terminations of walls. If the two side-walls of the cella extend a little beyond the transverse wall, and these ends of the side-walls are finished with antæ, then these give the name to the entire structure. Two columns generally stand in the space between the two antæ. The sense of symmetry led to the same construction at the rear without there being any change in the name. If the portico were formed merely by a row of columns without the aid of walls it was called a prostyle temple; if the same construction were also placed at the rear of the building it was amphiprostyle. The actual creation of the Greek mind was the peristyle, in which the entire temple was surrounded by a row of columns that carried the projecting beams of the roof. A second, inner row of columns was generally arranged at the front and back of the building. If the columns were replaced by engaged columns on the walls of the cells, the temple was a pseudo-peripteral temple. A temple was called dipteros if it were surrounded by a double colonnade, andpsuedo-dipteros when the inner row of columns was not used. A circle of columns with a roof over them, but without a cella, formed a monopteral temple. A third method of designating or distinguishing the temples is by the number of columns in front, thus temples are called tetrastyle, hexastyle, octastyle, that is having five, six, or eight columns.
Up to the seventh century B. C. The method of building was very simple: the walls of the cella were made of unburnt brick resting on a stone base, the columns were of wood, for originally the Greek temple in its essential parts was not built of stone. In the buildings of better construction the walls were ornamented with terra-cotta tiles, and the columns were covered with precious metals. The earliest temples were built in the Doric style; this was followed in the sixth century by the Ionic style that came from Asia Minor, and later by the Corinthian style. One style, however, never entirely supplanted the other. If in the Doric temple the impression made was that of massiveness, the Ionic temple converted a sense of agreeable lightness and grace. The effect produced by the Greek temple was not that of gigantic size, as in the Egyptian, or of colossal mass, as in the Assyrian; it arose from the harmonious relation between all its members, by the spiritualizing of the style of architecture and the ornamentation, as well as the careful execution of all parts, even those least seen. Thus it became a model for all succeeding centuries, which always return to it after they have tried for a time new architectural designs of their own. The Romans were the first to adopt the plan of the Greek temple, but they impressed their character upon it in several ways: the foundation platform was frequently omitted, or was replaced by a podiumwithout any steps except those leading to the entrance; the front was emphasized by prolonging the portico and increasing the number of columns. The finely balanced design of the Greeks was sacrificed to ostentatious display of material and the huge size of the structure. The round temple is peculiar to the Romans, who greatly developed it. Among the temples of this style is one of the most important masterpieces of Roman architecture, the Pantheon, as well as several small, graceful structures like that at Tivoli.
However important a Greek or Roman temple may be architecturally, still it is essentially nothing more than a beautiful and stately private house, a dwelling-place of the divinity, not a house of prayer and a place for the people to offer sacrifice. In this is made evident the marked difference between the temple and the Christian church. From the beginning the Christian church was intended to hold all those who believed and its interior was divided into sanctuary and nave for the clergy and the laity. It contained in itself the fruitful seed which enabled it in the course of centuries to develop, even architecturally, far beyond the classical temple. In the latter, excepting in the prostyle temple, the front had hardly any distinctive characteristic, in the peripteral, amphiprostyle, and other temples the back and front were alike. On the other hand, the façades of many Christian churches are works of the finest finish and highest architectural value. Although the temple contained several chambers within, yet this fact exercised no actual influence on its external construction, while in the Christian church, either of the Romanesque or of the Gothic style, the interior arrangement is easily recognized from the external construction. It is a striking fact, and perhaps, one that is not to be explained entirely by the dislike of the early Christians for the places of heathen worship, that from the beginning the model chosen for the Christian church was not the classic temple, but the basilica, which, as the court and place of exchange, was intended to hold large numbers of people.
LITURGY OF THE TEMPLE
The three great national festivals of the Jews — the Passover, Pentecost, and the Feast of Tabernacles — were the occasion of special liturgical service of the Temple (Ex., xxiii, 14, 17; xxxiv, 23; Deut., xvi, 16). Other feasts could be celebrated by local observance. Not so these three national feasts. All males were supposed to appear in Jerusalem on these occasions: "in the place which the Lord thy God shall choose, that his name may dwell there" (Deut., xvi, 6). It was during the Passover, while the lambs for the Pasch were dressed, that the Levites in the Temple chanted the Hallel (Pss. cxiii-cxviii; Vulg., cxii-cxvii). These same Psalms were repeated during the Paschal meal, — the first two after the second cup, the remainder after the fourth cup.
The ordinary temple liturgy is not clear to us. Scant and obscure details are preserved in the Sacred Text. The people gathered in the courts of the temple to receive instruction from the prophets and to join them in prayer (Is, i, 12-15). The Deuteronomic custom was that the Torah should be read to the people in the Temple at the feast of the Tabernacles (Deut., xxxi, 10-13). After the exile, Esdras brought back this custom (II Esd., viii, 5-8). And yet, not even the reading of the Torah was the chief purpose of the Temple; it was essentially "a house of prayer for all nations" (Is., lvi, 7); prayer to Jahweh was its chief purpose. It was in the Temple of Silo that Anna prayed for a man child (I Kings, i, 11). In the first Temple of Jerusalem, Solomon said his inspiring prayer for Israel (III Kings, viii, 12-53). Apart from the Psalms, set forms of prayers were very rare. In such set forms, the priest offered the first-fruits and tithes before the altar of the Temple (Deut., xxvi, 5-10); and the high-priest laid the sins of Israel upon the heads of the scape-goat (Lev., xvi, 21). During the morning and evening sacrifices the Levites sang praises to the Lord (I Par, xxiii, 30). These praises would seem to have been the Psalms, since the leader of the Levites in the time of Nehemias was a son of Asaph (II Esd., ix, 17). The titles of many of the Psalms give evidence of their liturgical use in the Temple or the "House of Jahweh" that preceded the temple. The Psalms of Asaph and of the sons of Korah (see PSALMS) at one time made up a liturgical collection for temple service. The sons of Asaph were among the temple Levites (I Par., xxv, 1). The sons of Korah were also a levitical family of temple singers (II Par., xx, 19). In fact, there can be no doubt but the psalms are evidence of a gradual development of a liturgical hymnal for temple service.
Certain elements of synangogal liturgy (see SYNAGOGUE) probably have their origin in temple service. The "Shema" (Deut., vi, 4-9), together with the Ten Commandments and several benedictions, were recited by the priest at the morning sacrifice (Tamid. V). Josephus (Ant. Jud., IV, viii, 13) dates this synangogal practice from the time of Moses.
ZENNER, Die Chorgesänge im Buche der Palmen (Freiburg, 1896); ZENNER-WEISMAN, Die Psalmen nach dem Urtext (Münster, 1906). The latter text edits the text over much, and has consequently been put on the index (1911).
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Temple of Jerusalem
The word "temple" is derived from the Latin templum, signifying an uncovered place affording a view of the surrounding region; in a narrower sense it signifies a place sacred to the Divinity, a sanctuary. In the Bible the sanctuary of Jerusalem bears the Hebrew name of Bet Yehovah (house of Jehovah). The sacred edifice consisted of two chief halls, one called hekal (house or temple), or qodes (the Holy), and the other debir (that which is the oracle), or godesh haggodashim (the Holy of Holies). The New Testament speaks of it as oikos, "the house", ouaos, Latin cella, "the most holy place of the temple" and hieron, "the whole of the sacred enclosure". The temple which Solomon erected to the Lord about 966 B.C. was destroyed by Nabuchodonozor in 586 B.C. After the return from captivity Zorobabel raised it again from its ruins (537 B.C.), but in such modest conditions that the ancients who had seen the former Temple wept. In the eighteenth year of his reign, which corresponds to 19 B.C., King Herod destroyed the Temple of Zorobabel to replace it by another which would equal, if not surpass in splendour, that of Solomon.
Many writers admit three temples materially different. Now as the Prophet aggeus (Vulg., ii, 10) says of that of Zorobabel: "Great shall be the glory of this last house more that of the first", because of the coming of the Messias (v, 8-9), they claim that this prophecy was not fulfilled b ecause Christ never entered the second Temple. Others assert that Zorobabel's work was not completely destroyed but gradually replaced by a larger and much richer temple (Josephus, "Ant. Jud.," ed. Dindorf, XV, xi, 2), and they consequently admit only two materially different temples. The whole difficulty disappears if we choose the Septuagint in preference to the Vulgate. The Prophet has already asked: "Who is left among you, that saw this house in its first glory? (ii, 4). According to Septuagint he afterwards sys: "The last glory of this house shall be greater than its first glory." To the Prophet, therefore, there was but one and the same house of Jehovah from Solomon to the time of Messias, built always in the same place and according to the same plan, that of the Tabernacle. We may therefore admit three different temples, and this article will describe: I. That of Solomon; II. That of Zorobabel; III. That of Herod.
I. TEMPLE OF SOLOMON
History
Through a motive of pride David had commanded the numbering of his people, in punishment of which God decimated the Israelites by a pestilence. One day the king saw near the threshing-floor of Onan (Areuna) the Jebusite an angel about to strike the people of the city, whereupon David humbled himself before the Lord, Who forgave him and stayed the plaguer. The king hastened to purchase the property of the Jebusite for fifty sicles of silver and built an altar on the threshing-floor, upon which he offered holocausts and peace-offerings (II Kings, xxiv).This hill, which is the Mount Moria (II Par., iii, I) of Genesis (xxii, 2), was thenceforth destined to be the site of the Temple of Jehovah, for which David had already amassed great treasures, but the building of which was reserved to Solomon. As hitherto the Hebrews had not cultivated the arts, Solomon addressed himself to Hiram, King of Tyre in Phoenicia, to obtain builders and skilful workers in stone, brass, and the cedar and cypress wood of Lebanon. After seven and a half years of toil the king was able to dedicate solemnly the Temple of the true God. Near the sacred precincts he afterwards built large buildings, among which the Bible makes special mention of the palace of the king, that of the queen, Pharao's daughter, the house of the forest, the porch of the throne, and that of pillars.
Site
Mount Moria, which stretches from north to south, is a long spur, or promontory, connected at the north with Mount Bezetha and bounded on the east and west by two deep valleys which are joined at their southern extremity (see JERUSALEM, VIII, 345 d). Between its two steep declivities the crest of the hill afforded but narrow space for buildings, and to secure an adequate site for the Temple, the courts, and royal palaces a platform was formed by raising sustaining walls of carefully-hewn beautiful stones measuring eight or ten cubits (III Kings, v, 17; vii, 9-10). According to Jewish tradition the Temple stood on the highest point of Mount Moria, while the royal quarters were built south of its enclosure and on a lower level.
It is generally admitted that the "sacred rock" in the centre of the Mosque of Omar (see JERUSALEM, VIII, 360 d) formed the foundation of the altar of holocausts in the Temple of Jerusalem. On this hill, according to an ancient tradition, Abraham made ready to sacrifice his son Isaac; here, near the threshing-floor of Ornan, the exterminating angel restored his sword to its scabbard; and on this threshing-floor, which according to custom was situated at the highest point, David erected an altar to the Lord. If this prominent rock was constantly spared at the various rebuildings of the platform it must have been because of its associations. Moreover, it corresponds to all the requirements of Exodus (xx, 24 sq.) for the altar of holocausts. It is a limestone rock, unhewn and irregular, fifty-eight feet long, by forty-five wide, and standing three or four feet above the ground. Furthermore, in its upper almost level surface there is a hole whereby it is believed the blood and the water of the ablutions flowed into the cavity beneath to be carried off by a subterranean conduit to the valley of Cedron. The Mishna (Yoma, II, i) asserts that under the altar of holocausts there was a canal of this kind. This point admitted, the "sacred rock" will serve as a mark to discover the exact site of the house of Jehovah, because the latter opened to the east opposite the altar of holocausts and consequently west of the court of the priests which contained the altar.
Sources
The chief sources of information concerning the plan, construction, and adornment of the Temple are, first III Kings, vi, vii; then the parallel account in II Par., iii, iv, which tends to magnify the dimensions immeasurably. The Prophet Ezechiel described the Temple in the light of a heavenly vision, and though his description is symbolic it agrees in its essential features with that of the Book of Kings; to all appearances he describes the Lord's house as he saw it while he performed his priestly duties. The information supplied by Josephus and the Middoth treatise of the Mishna inspires less confidence; it seems based rather on the Temple of Herod than on that of Solomon. Indeed we possess but a brief description of the first Temple and technical terms used by the Bible are not always readily intelligible in modern times; hence there is great diversity of opinion among writers who have attempted to reconstruct the Temple of Solomon in its architectural details.
Architecture and Measurement
Solomon reproduced in solid materials and double proportions the Tabernacle which Moses had built in the desert (Wisdom, ix, 8), the entire plan of which s therefore outlined (Ex., xxvi, xxxvi). With regard to the style adopted by the Phoenician architects we know simply that at that period the architecture of all Semitic peoples was very similar to that of the Egyptians. In cubit formed of the breadth of six hands or twenty-four fingers and equal to 1 ft. 5 3/4 inches; the large or royal cubit, which was a handbreadth (three inches) longer. The lesser cubit of six hands, or twenty-four fingers, existed in the eastern empire, but it was somewhat longer, being equal to 1 ft. 7 1/3 inches. The large or royal cubit was likewise longer, being equal to 1 ft. 9 1/6 inches. Now judging from the excavations made at Taanath and Megiddo in Palestine the royal Babylonian cubit, introduced by the long Chaldean domination, was the one in use at that time (Benzinger, "Hebr. Archaologie", 190). It is probable that only the small cubit was in use at the time of the Babylonian Captivity, hence the sacred writer (II Par. iii, 3) gives the dimensions of the Temple by the "first measure", or ancient cubit, and Ezechiel (xl, 5; xliii, 13) adds to each cubit a handbreadth (the ancient palmus minor, one sixth of the small cubit)in order to obtain the length given in the Book of Kings. The royal Babylonian cubit therefore was the mesura verissima (Ezech., xliii, 13) used in the construction of the Temple of Solomon.
The Holy Place; the Holy of Holies
The house of God was of rectangular shape, sixty cubits long from east to west by twenty cubits wide and thirty high (III Kings, vi, 2; II Par., iii, 3). These were the interior dimensions which did not include the thickness of the walls, as is shown by numerous texts. This space was divided into two chambers of unequal size. The first, the hekal, or Holy Place (see plan, fig. I), was forty cubits long by twenty wide. It was entered at the eastern end by a square gate (III Kings, vi, 33), ten cubits in breadth (Ezech., xli, 2). The framework was of wild-olive wood, furnished with two doors of cypress wood. Each door was subdivided vertically into two leaves which folded by means of hinges (III Kings, vi, 33, 34). On the other side of the compartment was a pentagonal-shaped gate (III Kings, vi, 31) with an opening of six cubits through a partition wall two cubits in thickness (Ezech., xli, 3-4). It opened into the debir, or Holy of Holies (2), a chamber measuring twenty cubits every way.
The two doors of wild-olive wood in the gate opened towards the east and stood always open to allow the passage of fresh air and the smoke of incense to enter the interior, but a veil of byssus in violet, purple, and scarlet, embroidered with cherubim, always concealed flowers to be carved and overlaid with gold (III Kings, vi, 32, 35). The walls of debir and hekal were lined with boards of cedar adorned with colocinths and flowers carved in relief and profusely overlaid with gold. Within the debir even the fir-wood floor was covered with chains of the same metal (III Kings, vi, 15).
Secondary Chambers
The whole building, including the Holy of Holies which formed the chief part, was thirty cubits high. Now as the interior of the debir was only twenty cubits high there must have been above it a space of ten cubits. The height of the Holy Place is not indicated in the Bible, but there is mention of "cenacles", or upper chambers (II Par., iii, 9); hence the Holy Place must have been of the same height as the hekal was the vestibule or porch (3) ulam, Greek pronaos, of the same length as the Temple but only ten cubits deep (III Kings, vi, 3); it was a kind of stately tower, recalling the pylons of the Egyptian temples and like them having a large gateway without doors. II Paralipomenon (iii, 4) states that its height was one hundred and twenty cubits. But a porch six times higher than it was long would be so out of proportion that many exegetes are inclined to reduce this figure to sixty cubits, the height of the porch of the Temple of Zorobabel. According to Ezechiel the walls were six cubits thick.
Along the other three sides of the sanctuary rose a building divided into three stories (III Kings, vi, 5-6), each story having thirty chambers [Ez., xli,6; Ant. Jud., VIII, iii,2]. (4) The house of Jehovah was so sacred that the beams of cedar which supported the ceilings of the side chambers were not suffered to be fastened to the walls of the Temple; hence in the walls of the Holy Place and the Holy of Holies there were three recesses in which rested the ends of the joists. Thus the under chambers were five cubits in breadth, those of the first floor six cubits, and those of the second seven. Each story was five cubits high. The entrance was by a door (5) which opened to the south (III Kings, vi, 6-8); Ez.(xli,II) mentions another (6) on the north, which would be very natural. Ascent from one floor to another was made by means of a winding-stair (7), and it is very probable that the upper chambers, or cenacles, were reached by way of one of the stories of the porch. In these low-ceiled and narrow cells were preserved the archives, the public treasure, the accessories of worship, and the sacred vestments (III Kings, viii, 4; II Par., v.5). In this manner the Holy Place and the Holy of Holies were completely surrounded by imposing structures.
Roofs and Windows
The Temple was covered with a roofing formed of beams and planks of cedar (III Kings, vi, 9). Any broad surface which rests on a framework instead of on arches of mason-work is unstable and cannot prevent the rain leaking through; hence it is our opinion that the roofs of Solomon's temple were sloping, and the planks covered with large slabs. On the other hand several writers consider that they were flat. The upper story of the Holy of Holies, the numerous small chambers of the adjacent building, as also the porch, were furnished with windows having fixed gratings of wood, of which mention is made in the text (III Kings, vi,4). The walls of the hekal had similar openings at the north and south, at least in the lower portion; but the position of these windows scarcely allowed the admission of light into the large chamber, which, furthermore, was lighted night and day by numerous lamps. The windows were intended rather to permit the circulation of fresh air and the escape of incense-smoke through the side chambers. The Holy of Holies seems to have had no windows and was always enveloped in darkness (III Kings, viii, 12).
Bronze Pillars
It should be borne in mind that the entire building was constructed of the beautiful red and white limestone of the country, which could be polished like marble. We cannot believe that such a sumptuous monument was built on the earth without any foundations. Moreover Ezechiel tells us (xli, 8) that it rested on a foundation six cubits high, which formed all about it a border five cubits broad (8). The porch was reached by a stairway of ten steps [Ezech, xl, 49, (9)], which in ancient times were always rather high. At the top of the stairway on the foundation stood two pillars of molten brass each eighteen cubits high and twelve cubits in circumference (III Kings, vii, 15). The pillars were hollow, but the metal was four fingers in thickness (Jer., lii, 21). The capitals which surmounted them were five cubits high, and their tops were fashioned in the shape of lilies. They were richly adorned with network, garlands, pomegranates, foliage, etc., but despite the details furnished by the Bible (III Kings, vii, 16-19; II Par., iii, 13-17), it is very difficult to reconstruct them in their true form. The pillar which stood at the right of the porch door (10) was called Jachin, "He will establish", and that on the left Booz, "in strength". There is no mention in the text of base or pedestal, but some sort of a base would not have been out of place. Despite their squat shape these magnificent pillars recall the obelisks before the pylons of the Egyptian temples.
Furniture
In the hekal before the gate of the debir stood the altar of incense, a rectangular square chest of cedar wood, each side measuring a cubit wide and two cubits high. The wood was completely covered with plates of gold (III Kings, vi, 20, 22; vii, 48; I Par., xviii, 18; II Par., iv, 19). At the north side stood the table of gold on which the loaves of proposition were set every Sabbath. III Kings, vii, 48, speaks of only one golden table for these sacred loaves, while I par., xxviii, 16, and II Par., iv, 19, mention several but the test has been mutilated by the copyist, for elsewhere (II Par., xiii, II, and xxix, 18) there is likewise mention of only one. The ten tables of II Par., iv, 8, were those which held the candlesticks. On each side of the south and north courts stood five candlesticks of pure gold adorned with flowers which held gold oil-lamps, probably seven in number. The snuffers, bowls, knives mortars, cups, censers, and other vessels were likewise all of pure gold (III Kings, vii, 48-50; II Par., iv, 8-9; 21-22). The Ark of the covenant made by Moses in the Desert, with its staves, stood in the debir (III Kings, viii, 6). It contained a golden vessel holding manna, the rod of Aaron, and the two tables of the Law (Heb., ix, 4). At the ends of the Ark with wings outspread stood two cherubim ten cubits high carved from wild-olive wood and covered with gold. The inner wings met above the mercy-seat or cover of the Ark and the outer wings touched the walls (see ARK).
Court of the Priests
On the north, south, and west sides of the building was a court about twenty cubits wide which extended in front of the house a distance of one hundred cubits each way (Ez., xl,47). This was the "inner court" (III Kings, vi,36), called also the "court of the priests" (II Par., iv, 9), because they alone entered it, laymen being admitted only in exceptional circumstances (cf. IV Kings, xii, 12; Jer. xxxv, 1 sq., and xxxvi) (10). It was surrounded by a wall of three rows of polished stones and one row of beams of cedar (III Kings, vi,36), probably placed edgewise in the form of a railing. The court was paved with stone slabs (II Par., vii,3) and was entered by three doorways on the north, south, and east sides (Jer., xxxviii, 14; lii, 24; Ez., xl, 28, 32, 35), the last-named was called the "king's gate" (I Par., ix, 18). In this court opposite the porch gate and at a distance of twenty-two cubits stood the brazen altar of holocausts (III Kings, viii, 64), which was twenty cubits in length and breadth and ten cubits high (II Par., iv,1). The ascent to it was made by an incline facing the east. According to Ez., xlii, 13 sq., the altar consisted of a square base measuring twenty cubits on the sides and one cubit high, with a trench around the border; on the base stood a large section eighteen cubits sideways and two high, above which was a second section sixteen cubits sideways and four high. Lastly came the harel, "mountain of God", measuring fourteen cubits on the sides and two high. The top of the altar consisted of the ariel, "hearth of God", having at each corner a horn one cubit high, and of a section one cubit high surmounted by a crown.
Between the Temple and the altar, but somewhat towards the south, was the famous "sea of molten brass", a vessel "round all about", the height of it five cubits and the diameter ten cubits. The outer brim which was a handbreadth (four fingers) in thickness was adorned with colocynths. It contained 2000 bates (III Kings, vii, 23-26). (The capacity must have been doubled by a copyist, for a bate equals 36.4 litres; but the interior diameter of the vessel instead of allowing a capacity of 72,800 litres allows barely 36,000.) The brazen sea rested upon twelve oxen, likewise of brass, which stood in four groups facing the four cardinal points.. This magnificent vessel was used by the priests for washing their hands and feet at the hours of sacrifice. Along each of the right and left wings of the Temple were arranged five movable brazen vessels. On four wheels a cubit and a half in diameter stood a base four cubits in width and length and three high; the ledges were decorated with figures of oxen, lions and cherubim. On this vehicle was fixed a cylinder a cubit and a half in diameter and a cubit high, on which was placed a laver four cubits in diameter and shaped like an elongated dish. Four shoulders fastened at the four corners of the base supported the laver (III Kings, vii, 27-39). These movable lavers each having a capacity of forty bates, were chiefly used for washing the flesh of the victims. There has recently been discovered at Larnaca in Cyprus a Phoenician vessel in brass which corresponds in the smallest details to that described in the Bible (Benzinger, op. cit., 218, 221).
Outer Court
The inner court (III Kings, vi, 36), also called the "upper court" (Jer., xxxvi, 10), implies the existence of an outer and lower court, and the court of the priests (II Par., iv, 49) supposes another for laymen. There is mention of still another in the time of Josaphat (II Par., xx, 5), but we have very little interesting information concerning there courts, which must have been completed and adorned by the successors of Solomon. It is stated, for instance, that Joatham "built the highest gate of the house of the Lord" (IV Kings, xv, 35), which refers to a new gate, probably north of a court. On the other hand Achaz replaced the altar of holocaust by another, the model of which he had seen at Damascus. He also removed the twelve brazen oxen and the graven bases of the ten movable lavers and changed the gate of the Sabbath and the outer entrance for the king (IV Kings, xvi, 10-18). Ezechias emptied the treasury of the Temple and took away the plates of gold and silver with which he himself had covered the doors and the lintels, and gave them to purchase peace from Sennacherib (IV Kings, xviii, 15-16). Manasses profaned the Temple of Jehovah by the worship of idols (IV Kings, xxi, 4). At last the monument of Solomon, in ancient times more celebrated for its splendour than its size, was reduced to ashes by Nabuchodonosor in 586.
II. TEMPLE OF ZOROBABEL
In 537 Sassabasar, appointed Governor of Jerusalem by Cyrus, King of Persia, and Zorobabel, a descendant of King Joachim, returned from captivity with a vast number of Jews and armed with authority to rebuild the Temple of Jerusalem. In the seventh month after their return the altar of holocausts of unhewn stones was set up on the foundations of the former one. In the second month of the second year they laid the first stone of the new Temple. But the work was impeded and even suspended through the hostility and plots of the Samaritans, and the Temple was not finished until 516 (I Esd., iii, 6). The temple of Zorobabel was sixty cubits broad and the same in height (I Esd., vi, 3), these being the interior dimensions.Josephus tells us (Ant. Jud., XV, xi, 1) that this was really its height, for Herod reminded the people that the height of the second Temple was sixty cubits less than that of the first, making the Temple of Solomon one hundred and twenty cubits high, according to II Par., iii, 1. It is difficult to say whether the breadth of sixty cubits ascribed by the decree of Cyrus to the Temple was in round numbers, or whether the figures indicate the smaller cubit then in use, but it matters little, for if the breadth were really sixty royal cubits it would mean only that the side chambers had been enlarged five cubits on each side. The Holy Place and the Holy of Holies in Zorobabel's Temple retained the dimensions they had in Solomon's, and they remained the same in the third Temple.
We know from Esdras (iii, 12) and from Aggeus (ii, 3) that the Temple of Zorobabel was much inferior to that of Solomon. The poverty of the new Temple consisted chiefly in the scarcity of its furnishing. The Ark of the Covenant had not been recovered and the debir was empty, but as it was the dwelling-place of God on earth the entrance was once more screened with a costly veil. In the Holy Place stood a new altar of incense and a table for the loaves of proposition, but there was only one seven-branch candlestick. Treasures once more accumulated, and the entire furnishing was again in gold or covered with plates of gold, including the walls. In 168 B.C. the precious metals adorning the Temple aroused the covetousness of Antiochus Epiphanes, who "took away the golden altar, and the candlestick of light, and all the vessels thereof, and the table of proposition, and the pouring vessels, and the vials, and the little mortars of gold, and the veil, and the crowns, and the golden ornament that was before the temple, and he broke them all in pieces" (I Mach., I, 23). Judas Machabeus hastened to provide the house of God with new furnishings. The table of proposition escaped the destruction of the Temple by Titus and with other sacred utensils figures in the conqueror's triumphal procession at Rome (Bell. Jud., VII, v, 4-6). The inner court had the same circumference as that in the first Temple (I Esd., vi, 4), and according to Hecataeus, as quoted by Josephus, the altar of holocausts had the same dimensions as that of Solomon. The Mishna (Middoth, III, vi,) mentions a movable vessel on wheels. Josephus (Ant. Jud., XI, iv, 7) relates that Zorobabel had erected several porches with vestibules within the inner precincts of the temple and in I Mach., iv, 38, 57, there is mention of chambers built in the inner court.
During the heroic wars of the Machabees with the Syrians the Temple had to undergo many vicissitudes. The walls with their large towers built by Judas Machabeus for the protection of the Temple (I Mach., iv, 60) were destroyed by Antiochus Eupator (I Mach., vi, 62), but Jonathan and Simon soon rebuilt them (Ant. Jud., XIII, v, 11). In 63 B.C. Pompey, after taking the city, laid siege to the Temple, in order to break the last resistance of the Jews (Ant. Jud., XIV, iv, 4), and nine years later the procurator Crassus despoiled it of its riches (Ant. Jud., XIV, vii, 1). Finally Herod, made King of the Jews by the Senate, was obliged to take the city by storm and to besiege the fortress of the Temple (Ant. Jud., XVI, xvi, 2 sq.).
III. TEMPLE OF HEROD
History
Herod undertook the restoration of the Temple in its original splendour and traditional arrangements. The buildings were demolished one after another according as the materials for the new structures were available. A host of priests became masons and carpenters and themselves took charge of tearing down and rebuilding the sanctuary, which task was accomplished in eighteen months. Nearly 10,000 workmen were employed on the other buildings. After eight years' labour (10 B.C.) the new edifice was opened for service. But this monument, which in its vast proportions and magnificence rivalled the most beautiful buildings of antiquity and far surpassed even that of Solomon, was completed only in A.D. 62 or 64 (Cf. John, ii, 20), at that time 18,000 workmen being still employed (Ant. Jud., XX, ix, 7). For Herod doubled the artificial platform which held the Temple of Zorobabel, enlarging the sacred precincts to the south and especially to the north where the galleries reached as far as the rock of Baris and the Antonia (Ant. Jud., XV, xi, 3; Bell. Jud., I, xxi, 1; V, v, 2). The Temple with its courts, galleries and porches occupied the whole of the present site of the haram esh sherif, which measures 1070 feet on the north, 1540 on the east, 920 on the south, and 1630 on the west. The Temple of Herod consisted of two courts, an inner and an outer one. The former included all the buildings of the Temple properly so called and was divided into: (1) The Court of the Priests, which contained the house of God and the alter of holocausts; (2) the Court of Israel; and (3) the Court of the Women. All the space between the inner court and the outer wall of the platform was called the Court of the Gentiles, because non-Jews were permitted to enter it. The following are the arrangements of the Temple according to Josephus (Ant. Jud., XV, xi; Bell. Jud., V, v), other sources being indicated in the course of the descriptions.
Priests' Court and House of God
The Court of the Priests formed a rectangle of one hundred and eighty-seven cubits from east to west and one hundred and thirty-seven cubits from north to south [Middoth, II, 6 (fig. 3)]. To the west stood the house of Jehovah and to the east the altar of holocausts. The sanctuary was reached by a stairway of twelve steps (2), which terminated in a majestic porch one hundred cubits high and the same in breadth (3). A door without leaves twenty cubits wide and forth high led into a vestibule eleven cubits wide. According to the Mishna this doorway was flanked by two square-shaped pillars each formed of ten cubes measuring four cubits on the sides. On these two pillars rested a sort of entablature formed of five oaken beams, separated from each other by square stones set on a line with the pillars. It was a reproduction of the triumphal arches then so common in the east. Upon the immense trellis, or grille, stretched a golden vine, of which the grapes, according to Josephus, were of the height of a man. He adds that it extended twenty-five cubits from north to south and that its top was seventy cubits from the ground. Tacitus (Ann., V, v) also speaks of this vine. Above it Herod placed a colossal golden eagle, the Roman eagle, which greatly displeased the Jews (Ant. Jud., XVII, vi, 2-4). The hekal (4) and the debir retained their ancient dimensions in length and breadth, but their height was increased to sixty cubits. A doorway ten cubits wide and twenty high gave access to the Holy Place. The door leaves were of carved wood covered with leaves of gold, and the door was further embellished with a magnificent curtain of Babylonian-dyed linen. The richly-decorated chamber contained the altar of perfumes before the entrance to the debir, north of the table of proposition and south of the seven-branch candlestick. It was not so well lighted or aired as that of Solomon. The priests alone entered this court to offer incense every night and morning, to trim the lamps, and change the loaves of proposition on the Sabbath-day. It was near the altar of incense that the angel appeared to Zacharias (Luke, I,11).
The entrance to the debir had no doors, but, as formerly, was shielded by a costly curtain. According to the Mishna (Yoma, V, I) no partition wall separated the hekal from the debir, the latter being formed by two veils hung the distance of a cubit from each other; but Josephus distinguished between the two chambers giving the dimensions of each. Furthermore, he speaks only of one veil "at the entrance" of the debir, which must signify a doorway. Moreover, the absence of a partition would have necessitated a curtain sixty cubits long by twenty broad, which would never have sealed hermetically the Holy of Holies. The statement of the rabbis on this point is open to suspicion. They could not have been ignorant that according to the Gospel (Matt., xxvii, 51; Mark, xv, 38; Luke, xxiii, 45), when Christ died on the cross the veil of the temple was rent in two from top to bottom. The debir was empty. Only the high-priest entered it once a year. Above the debirand the hekal was a story forty cubits high, so the entire building was the same height as the porch. On the north, south, and west sides was a building divided into three stories each twenty cubits high. The ground floor and the first floor each had thirteen chambers six cubits wide (6) and the top floor twelve. A doorway (7) opened northward from the vestibule on a winding-stair three cubits in diameter and located in the corner formed by the wall of the house and the projection of the porch. The two walls which formed the cage of the stairway were five cubits thick. In the opposite corner to the south was a similar cage intended to facilitate the outflow of water. The total width of the house, including the side chambers, was fifty-four cubits and near the porch seventy cubits, and its total length, including the porch, was one hundred and six cubits, allowing six cubits thickness for the walls. The base was ten cubits larger than the dimensions given above.
Twenty-two cubits east of the house stood the altar of holocausts, constructed of unhewn stone (8). The rabbis speak of a three-tiered altar, ten cubits high and thirty-two cubits along the sides of the base, and twenty-four in the centre (Maimonides, "Beth Haberasch", II, 16). The figures of Josephus, fifty cubits on the sides by fifteen high, are obviously incorrect. North of the altar (9) four rows of rings were fastened in the ground and were used while slaying the animals. Next came eight marble tables for cutting up and washing the flesh of the victims, and cutting up and washing the flesh of the victims, and higher up were eight pillars with hooks for suspending and flaying the animals (Middoth III, 5-V, ii; Talmud, Shek, VI, 4). Laymen were admitted to this court only when they offered sacrifice, for they had to place their hands on the head of the victims. The four sides of the court were surrounded by a parapet of stones a foot and a half high.
Court of Israel
Five steps led down from the court of the priests to the court of Israel, which surrounded the former on three sides (10). At the north and south it was forty cubits wide and on the east only eleven cubits. A gallery ten cubits wide (11), supported by splendid marble columns, went round this court, probably on the west side also, and afforded a shelter from the sum and rain. Men only were admitted here and only the king was permitted to be seated.
East of this court opposite the house of God (12) rose a superb gateway, the most beautiful of all, which according to Josephus and the Mishna (Middoth, I, 4) was the gift of Nicanor, a wealthy Alexandrian Jew. This was the Thoura oraia, theporta speciosa (Acts, iii, 2), where St. Peter healed the man crippled from birth. It was fifty cubits high and forty wide, and its gates of Corinthian brass, carved and covered with plates of gold and silver, were so heavy that twenty men were required to move it. Josephus adds that among the signs premonitory of the destruction of the Temple this gate opened of itself at midnight about the year 30 B.C. (Bell. Jud., VI, v, 3).
Court of the Women
From the Gate of Nicanor a semicircular stairway (13) of fifteen steps led down to the women's court (14), surrounded by a gallery on the north, east, and south. Here the women were admitted and places were reserved for them on the north and south, but the men also frequented this court and usually crossed it when they went to the Temple. There were benches there, for it was permitted to sit (cf. Mark, xii, 41). Along the sides probably near the Gate of Nicanor, were thirteen boxes, an inscription indicating the special purpose of each: oil, wood, priestly vestments, doves, etc. There Christ saw the rich men and the poor widow deposit their offering (Luke, xxi, 1). At the four corners were four hypethral chambers, forty cubits square (15). According to the Talmud the north-west chamber was where the unclean and lepers, who had been healed, bathed and were declared clean by the priests. In the north-east chamber the priests sorted the wood; in the south-west oil and wine were preserved in vaults; in the south-east those who had fulfilled the vow of Nazarites shaved their heads (cf. Num., vi, 13 sqq; Acts, xviii, 18). In these chambers it was also permitted to wash, cook, etc. According to Middoth, II, 5, there were also in this court four chambers in which certain women were lodged.
Gates and Chambers
Three sides of the inner court were surrounded by buildings forty cubits broad, separated by nine gates in the shape of towers (16), four on the north and four on the south, of which only two opened into the women's court, with the eastern gate. These gateways or rather sumptuous porches were 40 cubits in height, breadth, and length. A large bar divided the entrance into two bays each ten cubits broad and twenty high with wooden leaves covered with plates of gold and silver. The vestibule was thirty cubits square and its six arches were supported by two pillars twelve cubits in circumference. At the sides of the court of Israel five steps led to the gateway whose vestibule was likewise provided with ten steps or an incline. There are still three gates within the haram esh sherif, the Golden Gate, the double gate, and the triple gate, constructed according to the same plan. Between these gates was a series of chambers devoted to various uses (17). West of the second southern gate was the lishkat gazit, hall of the Sanhedrin (Middoth, II, 5), with a chamber, for the instruction of the people, and in the court of the women was the gazophylakion, hall of the treasury (Ant. Jud., XIX, vi, 1). This vast edifice rested on a foundation with a projection of ten cubits forming a deambulatory (18), which was reached by a stairway of twelve or fourteen steps. This was the hel; it was surrounded by a stone parapet called soreg and in front of the nine gates stood pillars with inscriptions in Greek and Latin notifying visitors that every non-Jew was forbidden under pain of death to approach nearer the Temple. Some years ago one of the pillars with a Greek inscription was found in the vicinity of theharam esh sherif.
Outer Court
The remainder of the vast platform formed the outer court of the gentiles. It was paved with large slabs and surrounded on all sides by a double gallery formed of two rows of columns twenty-five cubits high. That overlooking the valley of Cedron was called "Gate of Solomon" (cf. I Par., ix, 18). It was certainly prior to Herod, and Josephus dates its origin from Solomon, himself. He relates that in A.D. 62 or 64 the 18,000 workmen still employed on the adornment of the Temple began to lack work and requested that they might demolish the Gate of Solomon; but this, although ancient, was so beautiful and the cost of replacing it would have been so great that King Agrippa II decided to preserve it and to employ the workmen in paving the city streets (And. Jud., XX, ix, 7). Whether it dates from the kings of Juda or only from Zorobabel it is sufficient to afford an idea of the magnificence of the first tow temples of Jerusalem. At the corners of these galleries were chambers (pastophoria) for the guards. From the side towards the city the entrance to the sanctuary was made through several gates of surpassing beauty, four on the west of the esplanade, two on the south, one on the east, and one on the north. On a lower terrace in the centre Herod erected a royal basilica, a sumptuous building divided into three naves by four rows of forty-one Corinthian columns. Each column was more than five feet in diameter. At the north of the esplanade he built two vast courts surrounded by gates which extended to the scarp of the rock of Baris. These courts communicated with the Antonia only by two stairways (cf. Acts, xxi, 35).
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Temptation[[@Headword:Temptation]]

Temptation
(Lat. tentare, to try or test).
Temptation is here taken to be an incitement to sin whether by persuasion or by the offer of some good or pleasure. It may be merely external, as was the case of Christ's encounter in the desert after the forty days' fast; or it may be internal as well, inasmuch as there is a real assault upon a person's will power. It arises sometimes from the propensity to evil inherent in us as a result of original sin. Sometimes it is directly chargeable to the intervention of the Devil, who can furnish the imagination with its sinful subject-matter and stir up the lower powers of the soul. Not infrequently both causes are at work. Temptation is not in itself sin. No matter how vivid the unholy image may be, no matter how strong the inclination to transgress the law, no matter how vehement the sensation of unlawful satisfaction, as long as there is no consent of the will, there is no sin. The very essence of sin in any grade is that it should be a deliberate act of the human will. Attack is not synonymous with surrender. This, while obvious enough, is important especially for those who are trying to serve God sedulously and yet find themselves beset on all sides by temptations. They are apt to take the fierceness and repetition of the onset as proof that they have fallen. A wise spiritual guide will point out the error of this conclusion and thus administer comfort and courage to these harassed souls.
Temptations are to be combated by the avoidance, where possible, of the occasions that give rise to them, by recourse to prayer, and by fostering within oneself a spirit of humble distrust of one's own powers and of unbounded confidence inGod. The resistance which a Christian is bound to offer need not always be direct. Sometimes, particularly when there is question of reiterated evil interior suggestions, it may be useful to employ an indirect method, that is, to simply ignore them and quietly divert the attention into another channel. Temptations as such can never be intended by God. They are permitted by Him to give us an opportunity of practising virtue and self mastery and acquiring merit. The fact of temptation, no matter how large it looms in a person's life, is not an indication that such an one is under the ban. Indeed those whom God calls to special heights of sanctity are just those who may expect to have to wrestle bravely with temptations more numerous and fearsome than fall to the lot of the average mortal.
LEHMKUHL, Theologia moralis (Freiburg, 1887); MÜTZ, Christliche Ascetik (Paderborn, 1907); HENSE, Die Versuchungen (Freiburg, 1884); SCARAMELLI, Directorium asceticum.
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Temptation of Christ
In the Catholic translation of the Bible, the word "temptation" is used in various senses, the principal of which are the following:
· the act of testing or trying (Deut., iv, 34; Tob., ii, 12; Luke, xxii, 28; etc.);
· enticement to evil (Matt., xxvi, 41; I Cor., x, 13; etc.);
· the state of being tempted (Matt., vi, 13; Luke, iv, 13; etc.);
· that which tempts or entices to evil (James, i, 12; II Pet., ii, 9; etc.);
· the name of a place (Ex., xvii, 7; Deut., vi, 16; etc.)
Taken in an unfavourable sense as denoting enticement to evil, temptation cannot be referred directly to God or to Christ, so that when we read in Gen., xxii, 1, for instance, "God tempted Abraham", and in John, vi, 6, "Hoc autem dicebat tentans eum", literally: "This He [Jesus] said tempting him [Philip]", the expressions must be taken in the sense of testing, trying. According to St. James (i, 12 sqq.), the natural source of man's temptations is concupiscence, or that proneness to evil which is the result of the fall of Adam, and which remains in human nature after baptismal regeneration, and even though the soul is in the state of sanctifying grace (cf. Rom., viii, 1). Concupiscence becomes sinful only when freely yielded to; when resisted with God's help it is an occasion of merit. Together with inward concupiscence, and outward creatures, which may be the occasion of sin (I John ii, 15 sqq.), the chief cause of temptation is Satan, "the tempter" (Matt., iv, 3), bent on man's eternal ruin (Eph., vi, 10 sqq.). In the Lord's Prayer, the clause "Lead us not into temptation" is an humble and trusting petition for God's help to enable us to overcome temptation when His Fatherly Providence allows us to experience the allurements of evil. Prayer and watchfulness are the chief weapons against temptation (Mark, xiv, 38; etc.). God does not allow man to be tempted beyond his strength (I Cor., x, 13).
Like Adam, Christ (the second Adam) endured temptation only from without, inasmuch as His human nature was free from all concupiscence; but unlike Adam, He withstood the assaults of the Tempter on all points, thereby affording His mystical members a perfect model of resistance to their spiritual enemy, and a permanent source of victorious help (Heb., iv, 15-16). In our first three Gospels (Matt., iv, 1-11; Mark, i, 12-13; Luke, iv, 1-13), the narrative of Christ's temptation is placed in immediate connexion with His baptism on the one hand, and with the beginning of His public ministry on the other. The reason of this is clear. The Synoptists naturally regard the baptism of Christ as the external designation of Jesusfrom above for His Messianic work to be pursued under the guidance of the Holy Spirit bestowed upon Him on this occasion; and they no less naturally regard Christ's sojourn in the desert where He was tempted, as His own immediate preparation for that great work under the guidance of the same Holy Spirit. As our first three Gospels agree concerning the time to which they assign the temptation of Christ, so they are at one in ascribing the same general place to its occurrence, viz. "the desert", whereby they no doubt mean the Wilderness of Judea, where Jesus would indeed be, as St. Mark says: "with beasts". From St. Mark (i, 13) -- with whom compare St. Luke iv, 2 -- we learn that Jesus Christ was tempted during the forty days which He spent in the desert (cf. St. Augustine, "Harmony of the Evangelists", II, xvi), so that the three onsets given in detail by St. Matthew and St. Luke are apparently the three final assaults of Satan against Christ. The first of these assaults is directly connected in both St. Matthew and St. Luke with the prolonged fast of Jesus in the wilderness. The Tempter suggested to Jesus that He should use His miraculous power to relieve His hunger, by changing into bread the loaf-like flints of the desert. The two other assaults are given in a different order, St. Matthew adhering probably to the order of time, and St. Luke to that of place. The spot pointed out by tradition as the summit from which Satan offered to Jesus dominion over all earthly kingdoms is the "Quarantania", a limestone peak on the road from Jerusalem to Jericho. As regards the Temple's pinnacle from which the Tempter bade Jesus cast Himself down, it was not the top of the House of Yahweh, but probably the roof of Solomon's portico from which, at a later date, St. James was actually hurled to the pavement below (Eusebius, "Hist. eccl.", IV, xiii).
According to St. Luke (iv, 13), after having subjected Christ to all kinds of temptations -- the Messianic import of which is undoubted -- Satan withdrew, awaiting a favourable opportunity like that which followed Christ's prolonged fast in the desert. The later conflict thus alluded to is no other than that of Christ's Passion (cf. Luke, xxii, 53; John, xiv, 30). The ministry of angels to Jesus, in connection with His temptation, is mentioned in Mark, i, 13. Satan's exact manner of appearance to Jesus is not stated by the Evangelists. Despite the difficulties urged, chiefly by non-Catholic scholars, against the historical character of the three temptations of Jesus, as recorded by St. Matthew and St. Luke, it is plain that these sacred writers intended to describe an actual and visible approach of Satan, to chronicle an actual shifting of places, etc., and that the traditional view, which maintains the objective nature of Christ's temptations, is the only one meeting all the requirements of the Gospel narrative.
(Catholic Authors are marked with an asterisk). Life of Christ: *CIGOI (Klagenfurt, 1896-1905); *DIDON (tr. New York, 1891); EDERSHEIM (New York, 1884); FARRAR (London, 1874); *FORNARI (Rome, 1901); *FOUARD (tr. New York, 1891); GEIKIE (New York, 1886); *GRIMM (Ratisbon, 1876); HOLTZMANN (tr. London, 1904); KEIM (tr. London, 1876-83) *LE CAMUS (tr. New York, 1906-08); NEANDER (tr. London, 1871); PRESSENSÉ (Paris, 1884); ROBINS0N (London, 1898); *SCHEGG (Freiburg, 1875); *SEPPAND *HANEBERG (Ratisbon, 1898-1902); WEISS (tr. Edinburgh, 1883-4). For Commentaries see bibliographies under MATTHEW, GOSPEL OF ST.; MARK, GOSPEL OF ST.; LUKE, GOSPEL OF ST. For the literary analysis of the Synoptical accounts of Christ's temptation, see New York Review, Oct.-Nov., 1905.
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Tenebræ
Tenebræ is the name given to the service of Matins and Lauds belonging to the last three days of Holy Week. This service, as the "Cæremoniale episcoporum" expressly directs, is to be anticipated and it should be sung shortly after Compline "about the twenty-first hour", i.e. about three p.m. on the eve of the day to which it belongs. "On the three days before Easter", says Benedict XIV (Institut., 24), "Lauds follow immediately on Matins, which in this occasion terminate with the close of day, in order to signify the setting of the Sun of Justice and the darkness of the Jewish people who knew not our Lord and condemned Him to the gibbet of the cross." Originally Matins on these days, like Matins at all other seasons of the year, were sung shortly after midnight, and consequently if the lights were extinguished the darkness was complete. That this putting out of lights dates from the fifth century, so far at least as regards the night Office, is highly probable. Both in the first Ordo Romanus and in the Ordo of St. Amand published by Duchesne a great point is made of the gradual extinction of the lights during the Friday Matins; though it would seem that in this earliest period the Matins and Lauds of the Thursday were sung throughout with the church brightly illuminated (ecclesia omni lumine decoretur). On Friday the candles and lamps were gradually extinguished during the three Nocturns, while on Saturday the church was in darkness from beginning to end, save that a single candle was kept near the lectern to read by.
All this suggests, as Kutschker has remarked, that the Office of these three days was treated as a sort of funeral service, or dirge, commemorating the death of Jesus Christ. It is natural also that, since Christ by convention was regarded as having lain three days and three nights in the tomb, these obsequies should have come in the end to be celebrated on each of the three separate occasions with the same demonstrations of mourning. There can be no reasonable doubt that it was from the extinguishing of lights that the service came to be known as Tenebræ, though the name itself seems to have arisen somewhat later. The liturgist de Vert has suggested an utilitarian explanation of the putting out of the candles one by one, contending that the gradual approach of the dawn rendered the same number of lights unnecessary, and that the number was consequently diminished as the service drew to a close. This view seems sufficiently refuted by the fact that this method of gradual extinction is mentioned by the first Ordo Romanus on the Friday only. On the Saturday we are explicitly told that the lights were not lit. Moreover, as pointed out under HOLY WEEK, the tone of the whole Office, which seems hardly to have varied in any respect from that now heard in our churches, is most noticeably mournful--the lessons taken from the Lamentations of Jeremias, the omission of the Gloria Patri, of the Te Deum, and of blessings etc., all suggest a service cognate to the Vigiliæ Mortuorum, just as the brilliant illumination of the Easter eve spoke of triumph and of joy, so the darkness of the preceding night's services seems to have been designedly chosen to mark the Church's desolation. In any case it is to be noticed that the Office of these three days has been treated by liturgical reformers throughout the ages with scrupulous respect. The lessons from Jeremias in the first Nocturn, from the Commentaries of St. Augustine upon the Psalms in the second, and from the Epistles of St. Paul in the third remain now as when we first hear of them in the eighth century.
The Benedictine Order, who normally have their own arrangement of psalms and nocturns, differing from the Roman, on these three days conform to the ordinary Roman practice. Even the shifting of the hour from midnight to the previous afternoon, when no real darkness can be secured, seems to have been prompted by the desire to render these sublime Offices more accessible to clergy and laity. Already in the thirteenth century it seems probable that at Rome Tenebræ began at four or five o'clock on the Wednesday (see Ord. Rom., xiv, 82, and Ord. Rom., xv, 62). Despite the general uniformity of this service throughout the Western Church, there was also a certain diversity of usage in some details, more particularly, in the number of candles which stood in the Tenebræ hearse, and in some accretions which, especially in the Sarum Use, marked the termination of the service. With regard to the candles Durandus speaks of as many as seventy-two being used in some churches and as few as nine or seven in others. In England the Sarum Ordinal prescribed twenty-four, and this was the general number in this country, variously explained as symbolizing the twenty-four hours of the day, or the twelve Apostles with the twelve Prophets. A twenty-fifth candle was allowed to remain lighted and hidden, as is done at the present day, behind the altar, when all the others had been gradually extinguished. At present, the rubrics of the "Ceremoniale," etc., prescribe the use of fifteen candles. The noise made at the end of Tenebræ undoubtedly had its origin in the signal given by the master of ceremonies for the return of the ministers to the sacristy. A number of the earlier Ceremoniales and Ordines are explicit on this point. But at a later date others lent their aid in making this knocking. For example Patricius Piccolomini says: "The prayer being ended the master of ceremonies begins to beat with his hand upon the altar step or upon some bench, and all to some extent make a noise and clatter." This was afterwards symbolically interpreted to represent the convulsion of nature which followed the death of Jesus Christ.
KUTSCHKER, Die heiligen Gebräuche (Vienna, 1843); CATALANI, Comment. in cæremoniale episcoporum, II (Rome, 1744), 241-50; MARTENE, De antiquis ecclesiæ ritibus, III (Venice, 1788), 81-82; and IV, 122-24; THURSTON, Lent and Holy Week (London, 1904).
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Tenebrae Hearse
The Tenebrae Hearse is the triangular candlestick used in the Tenebrae service. The name is derived, through the French herse, from the Latin herpex, which means a harrow, and is the same as that now used in connection with funeral processions. The funeral hearse was originally a wooden or metal framework, which stood over the bier or coffin and supported the pall. It was provided with numerous prickets to hold burning tapers, and, owing to the resemblance of these prickets to the spikes or teeth of a harrow, was called a hearse. Later on, the word was applied, not only to the construction above the coffin, but to any receptacle in which the coffin was placed. Thus it came to denote the vehicle in which the dead are carried to the grave. Likewise in the case of the Tenebrae hearse, the term was employed because the prickets were supposed to resemble the teeth of a harrow. The triangular candlestick for the Tenebrae dates back at least as far as the seventh century, being mentioned in an ordo of that period published by Mabillon. The number of candles, however, has varied at different times and in different places. Thus Amalarius of Metz speaks of a hearse of twenty-four candles; other references show that hearses of thirty, twelve, nine, and even seven candles were used. At the present day, the Tenebrae hearse is made to bear fifteen candles, all of which, according to the "Caeremoniale Episcoporum" (II, xxii, 4), should be of unbleached wax, though in some churches a white candle is used on the apex of the triangle. During the service, these candles are gradually extinguished, one at the end of each psalm, alternately on either side of the candlestick, beginning with the lowest. Since there are nine psalms in the Matins and five in the Lauds, only the highest candle of the triangle is left burning after the psalms have all been sung. As each of the last six verses of the Benedictus is chanted, one of the six candles on the altar, also of unbleached wax, is extinguished. Likewise, all other lights in the church are put out, except the candle on the summit of the triangle. This candle is then taken from its place, and hidden behind the altar, to be brought forth again, still lighted, at the conclusion of the service. The symbolism of the Tenebrae hearse and its candles is variously explained. The triangle itself is said to be a symbol of the Blessed Trinity; according to some the highest candle represents Christ, while the other fourteen represent the eleven Apostles and the three Maries; again we are told that the centre candle is a type of the Blessed Virgin, who alone believed in the Resurrection, while the gradual extinction of the others symbolizes the waning faith of the Apostles and Disciples. (See TENEBRAE.)
A good account of the Tenebrae hearse, with a discussion on the origin of the custom of gradually extinguishing the candles, may be found in THURSTON, Lent and Holy Week (London, 1904); ROCK, The Church of Our Fathers, ed. HART AND FRERE (4 vols., London, 1903), II, 399 sqq., describes and gives illustrations of the ancient funeral hearse. For the ceremony of extinguishing the candles and other lights, described above, see Caeremoniale Episcoporum (II, xxii, 4 sqq.). Cf. WISEMAN, Four Lectures on Holy Week (Baltimore, 1854); POPE, Holy Week in the Vatican (Boston, 1874); Handbook to Christian and Ecclesiastical Rome: Liturgy (London, 1897).
LEO A. KELLY 
Transcribed by Herman F. Holbrook 
Ut in omnibus glorificetur Deus per Iesum Christum.

Tenedos[[@Headword:Tenedos]]

Tenedos
A titular see, suffragan of Rhodes in the Cyclades. The island, called in Turkish Boghaz-Adassi, has an area of 16 square miles and 5000 inhabitants, of whom 3000 are Greek schismatics. It is a caza of the sanjak of Lemnos in the vilayet of Rhodes. It seems to have been called by various names, such as Leucophrys, Calydna, Phoenice, and Lyrnessus. The name Tenedos is derived from Tenes, one of the heroes of the Trojan War. In this connexion Homer and Virgil make frequent mention of the island, which must have been used by the Greeks as a station for their fleet. Captured by the Persians, who used it as a naval station, it afterwards became the ally and tributary of Athens, to which it was faithful during the Peloponnesian War until the peace of Antalcidas in 358 B.C. Subject to Alexander and his successors, though retaining its internal organization, it fell into the power of the Romans in 129 B.C. and was ravaged by Verres. In 73 B.C. Lucullus destroyed a part of the fleet of Mithridates there. Justinian built there large storehouses to contain the grain brought from Alexandria (Procopius, "De aedificiis", V, i). The Venetians captured it in 1377; Mohammed II wrested it from them in the fifteenth century, but they recaptured it in 1656, though but for a short time. Canaris burned the Turkish fleet there in 1822. Le Quien (Oriens christ., I, 947-50) mentions the bishops: Diodorus, at Sardica in 344; Anastasius, a partisan of Nestorius; Florentius in 451; Joseph in 1356. In September, 1369, Harmodius, Bishop of Boreia Potamia, was transferred to the metropolitan See of Tenedos (Miklosich and Muller, "Acta patriarchatus Constantinopolitani", I, 511). At first a suffragan of Cyzicus and then of Mitylene, at least from the tenth century (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatuum", 559; "Georgii Cyprii Descriptio orbis romani", 83), Tenedos was raised to the rank of a metropolitan see shortly after the death of Andronicus III in 1341 (Gelzer, op. cit., 601; 608). In 1342 it had already become such (Miklosich and Müller, op. cit., I, 230). In October, 1368, the metropolitan See of Tenedos was given to the metropolitan of Peritheorium in Thrace (op. cit., I, 501). In a "notitia" of the fifteenth century the see is no longer mentioned.
HEMMER, Respublica Tenediorum (Copenhagen, 1735); SMITH, Dict. of Greek and Roman Geog., S.V.; LACROIX, Iles de la Grece, (Paris, 1853), 338-47; CUINET, La Turquie d'Asie, I, 490-97.
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Teneriffe[[@Headword:Teneriffe]]

Teneriffe
DIOCESE OF TENERIFFE (TENERIFENSIS).
Suffragan of Seville, formerly called Nivariensis from Nivaria, the ancient name of the island (Pliny, VI, xxxii; Filippo Bergamo, XVI, "sup. chronic."). Teneriffe, which is situated in the centre of the Canary Archipelago, is the principal, most fertile, and most populous of the islands. It contains the famous Pico de Teyde (Peak of Teneriffe), the ancient Mount Atlante, rising 12,200 feet high, a guiding point for sailors since the time of the Phoenician Hercules. This diocese comprises the islands of Teneriffe, Palma, Gomera, and Ferro (Hierro), is situated between 13° and 16° W. long., and has belonged to Spain since the time of its conquest, 1402-1496. Teneriffe was the last of the Canary Islands to surrender; more Spanish blood was shed in its conquest then in the subjugation of the empires of the Incas and Montezumas. In the battle of Acentejo alone 900 of the 1120 who composed the conquering army were lost. The aborigines, of the Guanche race, were, however, quick to assimilate the manners and the customs of the conquerors, and if this island were the last to surrender, it was soon the centre of the political and military organizations, although not of the ecclesiastical, because of the unexpected translation of the first see in the Canaries from Rubicón on the Island of Lanzarote to Las Palmas of the Gran Canaria.
The people, however, through their representatives petitioned the Cortes of Cadiz (14 Sept., 1813) for their own ecclesiastical administration. It is interesting to note that it was one of these representatives, who, being at Philadelphia in 1788, urged through the Nuncio Vincenti the establishment of the first Catholic diocese in the United States of America (Diario de las Cortes de Cadiz sesion de Enero de 1813). As a result of their petition an auxiliary bishop was appointed in 1816, and the diocese of Teneriffe was erected in 1819 by the Bull of Pius VII dated 1 February, 1818, the Church of Los Remedios at San Cristobal de la Laguna being designated as the cathedral. In 1823 the Nuncio Mastai Ferreti, during his voyage to Chile, was impressed by the importance and the necessity of this see, and on this account when later as Pius IX he was obliged by the Concordat of 1851 with Spain to suppress it, he did so with regret, and in 1876, when certain concessions and modifications of this concordat were solicited, one of the conditions for granting them was the restoration of this see. This was granted, but, as the Bull of suppression had never been issued, Rome was not obliged to take any steps for the re-establishment. In the ninety-two years of its existence, besides the vicars capitular who have administered the diocese during the time of vacancies, the following bishops have governed the see: Folgueras Sión, first bishop, academician, author of various works, including a translation of Juvenal (1825-48); Lluch and Urquinaona, bishops of Gran Canaria, as administrators Apostolic (1825-48); Infante Macias, author of a volume of sermons (1877-82); Cervera Cervera (1882-4); Torrijos Gómez (1888-94); and since 1894 the present bishop, Mgr. Nicolás Rey Redondo, who was born at Melgar de Fernamental, Burgos, Spain, on 6 Jan., 1834, ordained in 1860, appointed to this see on 21 May, 1894, and consecrated at Burgos, 9 Sept., 1894.
The diocese numbers 208,000 souls, and has a cathedral, fifty-nine parishes, a seminary, 6 religious communities of men: Missionaries of the Immaculate Heart of Mary, 1; Lazarists, 3; Christian Brothers, 2; and 14 houses of women: Dominicanesses, 1; Franciscanesses, 1; Conceptionists, 1; Assumptionists, 1; Teaching Sisters of St. Dominic, 2; Servants of Mary, 3; Franciscan Hospitaller Sisters, 1; Sisters of Charity, 3; Little Sisters of the Poor, 1. A Catholic daily, "Gaceta de Tenerife", and the official bulletin, "Buletin oficial del obispado de Tenerife", are published in the diocese. Among the notable personages who are natives of this island may be mentioned the Ven. José Anchieta, apostle of Brazil, and Ven. Pedro Bethancourt, founder of the Bethlemites, a hospitaller order of Latin America. It has also given two martyrs to the Church, Fray Luis de Aguirre, Augustinian, in Guecija, Granada, and the Jesuit, Pedro Parrado de Leon, in Japan, three archbishops, and ten bishops, six to America and four to Europe. Among the notable buildings may be mentioned the cathedral rebuilt by the present bishop, the parochial churches of La Concepción of Laguna, and those of Santa Cruz, Orotava, and Realejo-bajo, Garachico and Icod on the Island of Teneriffe, and Salvador on the Island of Palma, all containing works of merit. The pulpit of the cathedral, carved in marble, and that of La Concepción, a wood carving, bear comparison with those of the churches of Brussels.
VIERA Y CLAVIJO, Noticias de la hist., gen. de las Islas Canarias (Madrid, 1772-3); I, iii, 244, 284; II, ix, 208, 255; IV, xviii, 423, 489; NUNEZ DE LA PENA, VII, 50; XI, 81; MILLARES, Hist. gen. de las Islas Canarias (Las Palmas, 1893); The Canarian, or Book of the Conquest and Conversion of the Canarians in the year 1402, by Messire Jean de Bothencourt, composed by Pierre Bontier, Monk, and Jean Le Verrier, Priest, tr. and ed. with notes, MAJOR (London, 1872).
JOSÉ RODRIGUEZ MOURE 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Teneriffe
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David Teniers
The name of two eminent Flemish landscape painters; the elder, born at Antwerp in 1582; died there in 1649; the younger; born at Antwerp in 1610; died at Brussels in 1694. Of these two men, the younger was by far the greater, eclipsing in skill the work of his father. Teniers the elder was the son of a mercer, Julian Teniers, and was brought up and trained by his elder brother. He entered for a while the school of Rubens, later on visited Italy, and studied under Elsheimer in Rome. He returned to his own country in 1606 and spent the rest of his life at Antwerp, painting landscape pictures, illustrations from rural sports, and some classical and historical scenes. His son, David Teniers the younger, was one of four brothers, David, Julian, Theodore, and Abraham, and he in his turn had a son and a grandson named David. Nothing whatever is known of the persons who taught the younger Teniers; in all probability he was brought up in his father's studio, although it has been stated by some writers that he worked under Rubens, or under Brouwer. He certainly was on terms of intimate acquaintance with Rubens, but we hear nothing of this acquaintance until 1637, when he married Anne, the daughter of Brueghel, the pupil of Rubens, and the great painter came to the wedding. The girl was not yet seventeen; she bore Teniers five children and died in 1656. Six months later, Teniers married Isabel, the daughter of an eminent person who was secretary to the Council of Brabant.
Teniers is said to have received a fortune with each wife, and to have made a great deal of money from the sale of his pictures. It is certain that he had ample means, was able to purchase a château, to live in good circumstances, and eventually to obtain admission to the ranks of the nobility after he had ceased to exercise his profession for gain. The statement of his appeal to be received as a member of an old family and the description of his coat of arms are still in existence. He was patronized by the Governor of the Netherlands, the Archduke William, and by his successor Don Juan of Austria. Philip IV and Christina of Sweden were also amongst the eminent persons who gave him commissions for pictures. He was a man of the greatest industry, and his delightful little works, perhaps numbering nearly eight hundred in all, are to be found all over Europe. As a rule, they are scenes from peasant life, painted in beautiful colour schemes and dexterously handled. They can be studied especially in the galleries of Dresden, Glasgow, the National Gallery in London, the Louvre, the Prado, the Imperial Gallery at Vienna, and the Hermitage at St. Petersburg. Of these galleries the Louvre has the greatest number, possessing nearly forty examples of the work of this skilful painter. Alone amongst the members of his family, he appears to have been a practical Catholic.
WAUTERS, The Flemish School of Painting (Brussels, 1877).
GEORGE CHARLES WILLIAMSON. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Tennessee
The State of Tennessee lies between 35° and 36°30' N. lat. and 81°37' and 90°38' W. long. Its greatest length from east to west is 432 miles and its extreme width 109 miles; its total area is 43,022 square miles. It touches eight states on its borders, a greater number than is touched by the boundaries of any other state in the Union except Missouri. It is unequalled in the number and excellence of its navigable rivers. The Mississippi River washes its western boundaries and the placid Tennessee and beautiful Cumberland, with sources in other states, furnish cheap water transportation for the varied products of the soil and of the mines.
I. PHYSICAL CHARACTERISTICS
The state has eight great natural divisions: the Appalachian chains of the mountains, called Unakis, rises on it eastern border, the highest peaks of which attain the elevation of more than 6000 feet above sea level. Adjoining the mountains to the west and in between them and the Cumberland table-land, is the valley of east Tennessee, a succession of ridges and minor valleys running in almost unbroken lines from north-east to south-west. Next in order comes the Cumberland table-land, an elevated plateau which rises 2000 feet above the sea. The soil of this division is sandy, thin, and unproductive, and of but little agricultural importance. Beneath it, however, are buried vast treasures of coal and iron, and its area is 5100 square miles. Rising above the western edge of the Cumberland table-land and extending to the Tennessee River, with an average elevation of 1000 feet above the sea, are the highlands or terrace lands, diversified in places with rolling hills and wide valleys. The soil in this division is of varying fertility and of great agricultural importance and wealth. In the center of these highlands and surrounded by them is the great central basin. The soil of this basin is very productive of all crops suitable to the altitude, and it has been well-named "The Garden of Tennessee". Its area is 5450 square miles and it has an average depression of 300 hundred feet below the highlands. The next natural division is the western valley or Valley of the Tennessee. This is a comparatively narrow valley with spurs from the highlands running in towards it and sometimes down the margin of the Tennessee River. The soil is fertile, but marshy spots covered with cypress occur in places along the river. The average width of this valley is ten or twelve miles and its length the breadth of the state. It has an area of 1200 square miles, and an elevation of 350 feet above the sea. The plateau or slope of west Tennessee is the seventh natural division, and peculiar in having but few rocks, differing in this particular from all the divisions above mentioned. It is a great plain sloping gradually towards the Mississippi River and varying widely in the character of its soil and scenery. Furrowed with river valley, this division extends for a distance of 84 miles, when it abruptly terminates in the greater plain, the bottoms of the Mississippi. The soil of this division is light and very fertile. The bottoms of the Mississippi form the last natural division of the state, and constitute a low, fertile, alluvial plain, teeming with a luxurious vegetable life that is almost tropical.
These eight natural divisions have been reduced to three civil divisions: (1) east Tennessee comprises all the territory from the North Carolina line to about the center of the Cumberland table-land; (2) middle Tennessee extends from the middle of the dividing line of the Cumberland table-line to the Tennessee River; (3) west Tennessee extends from the Tennessee River to the Mississippi River. The climate is mild, resulting from latitude and elevation interwoven and modified by varieties of soil, positions, exposure, and chains of mountain ranges, so that the characteristic climate of every state in the Union may be found in it. In the spring and autumn the climate is unsurpassed. The summer and winter seasons are short. The mean annual temperature is about 57 in the valley of east Tennessee, 58 in middle Tennessee, and 59 in west Tennessee.
II. HISTORY
The first expedition of white men into the country included within the limits of the present State of Tennessee was that of Fernando De Soto in the year 1540. Accounts given of De Soto's marches by his followers have lead to the belief that he entered Tennessee near its eastern boundary and advanced almost its entire width, reaching the Mississippi at a point now occupied by the city of Memphis. At the time of this expedition Tennessee was unoccupied except by the Cherochee Indians, who inhabited that part bordering on the Tennessee River; the Choctaws, the upper Cumberland; the Shawnees, the lower Cumberland; and the Chickasaws used and claimed the territory between the Tennessee and the Mississippi rivers, now west of Tennessee. The rich section of middle Tennessee was then regarded by the Indians as common hunting-ground and was not used by them for any other purpose. In 1673 Father Marquette and Joliet descended the Mississippi River and made maps of the country, especially noting Chickasaw Bluffs, on which Memphis is now situated. In 1682 La Salle made his famous voyage down the Mississippi, claiming the territory for France, and named it Louisiana. He stopped at Chickasaw bluffs and constructed a cabin and a fort which he named "Prud 'homme", made a treaty with the Indians, and established trading posts. Other French trading posts were soon thereafter established among the Indians. Among these were the post of M. Charleville, the French trader who built the first store at Salt Lick on the Cumberland, where Nashville now stands. The English, in the meantime, were colonizing the country from the Atlantic seaboard westward, and in 1756 completed their first structure in Tennessee, when the first English settlements were made within its limits.
In 1772 the Watauga settlement established a free and independent Government with the first Constitution adopted in America. The Government continued until the beginning of the revolution in 1775, preserving the independence of all other Governments, including that of North Carolina, its mother colony, until the beginning of the conflict with Great Britain, when the Watauga and Nollachucky settlements of Tennessee formed themselves into the Washington District. In 1776 these settlements were annexed to the State of North Carolina, and became Washington County. In 1779 a band of adventurous spirits from Watauga, led by James Robertson, known as "the Father of Tennessee", reached the present site of Nashville. The settlement was then called Nashboro. Captain Demonbreun, a Frenchman, had, however, established a post at the same place in 1775. In 1780 another band of colonists reached Nashville by way of the Cumberland and Tennessee Rivers, and in the same year, a public meeting or convention was held in Nashville, which adopted articles of agreement for the common defense and welfare, the control of this Government being vested in a court of government of notables, consisting of ten. This settlement was engaged in almost constant warfare with the Indians. In 1780 an army of Tennessee colonists was organized for service against the British. These colonists, having been isolated from the colony of North Carolina by the mountains, were up to this year so constantly engaged in resisting the attacks of the Indians, it was impossible to render much, if any, assistance against the British. However, after the defeat of the Revolutionary army by General Clinton in North Carolina, an army of Tennessee colonists led by Colonel Isaac Shelby and Colonel John Sevier, advanced into North Carolina, and after several successful engagements with detachments of the British army met and annihilated on King's Mountain an army of British veterans under command of the distinguished British officer, Colonel Ferguson. The skill and gallantry of the officers and the valour of the men of Tennessee in this battle mark it as one of the glorious events in the state's history.
In 1785 the territory including the State of Tennessee was ceded by North Carolina to the United States. Some dissatisfaction having arisen between the colonists of Tennessee and the government of North Carolina, in August, 1784, a convention composed of delegates from several of the counties petitioned Congress to accept the cession of North Carolina and permit the inhabitants of the territory to form a Government to be admitted into the Union as a state. In September of the same year a convention was held at Jonesboro, but adjourned without taking any decisive action. Another convention was held in the same place in November, 1875, and a provisional Constitution was put into operation. The new state was called "Frankland, the Land of the Free". The name was soon after changed or recognized as "Franklin", when or by whom cannot be accurately determined. North Carolina continued to legislate and execute her laws within the jurisdiction of Franklin, and a compromise was ineffectually attempted. Pending these negotiations and the operation of contending Governments, control of the State of Franklin was generally recognized, peace was maintained among the colonists under the laws of Franklin, and a continuous Indian warfare carried on. The cession of North Carolina was attempted by Congress, 2 April, 1790, and the country was governed as a territory for six years, during which the Indian wars were constant and bloody. In 1813 the news reached Nashville of the outbreak of the Indians in Alabama and several massacres by them of the whites, particularly the settlement of Fort Mimms near Mobile. A public meeting was held, resulting in a request to General Andrew Jackson to take command of an army of volunteers called by the Legislature of the State of Tennessee and enrolled in service after a few days. Although Jackson was then convalescing from wounds he had received from a fray with the Bentons, within nine days he took command of the volunteer army and proceeded against the Indians. After several encounters they were signally defeated and their power utterly and permanently broken at Enotachopco and Tohopeka on 24 and 27 January, 1813. It was the creation of this army under Jackson that gave Tennessee the name of "The Volunteer State".
On 8 Jan., 1815, Jackson with an army consisting largely of Tennesseans fought the battle of New Orleans. The main attack of the British, who were commanded by Sir Edward Packingham, one of the ablest of Wellington's lieutenants, and composed of veterans seasoned by Napoleonic wars, was defeated by the Tennessee riflemen under Generals Carroll and Coffee. With the adoption of the Constitution of 1834 Tennessee entered a new epoch in her history and then became an important factor in national politics. Jackson was elected president in 1828 and re-elected in 1832. James K. Plok was elected President in 1844. Tennessee figured prominently in the Mexican War of 1847, 30,000 volunteers rendering their services upon the call of Governor Brown. On 9 Nov., 1861, an election was held upon the question of holding a convention to determine whether or not Tennessee should cede from the Union of States. The State refused to cede by a vote of 24,794 favouring the secession to 88,803 in favour of the Union. After the proclamation of President Lincoln on 15 April calling for 75,000 troops, a series of proclamations were issued declaring the ports of the seceded states in a state of blockage and all vessels acting under the seceded states guilty of piracy. The announcement of the purpose of the Federal Government to resort to coercion produced a revolution of sentiment in Tennessee. The Legislature, convened in extra session on 25 April, passed an ordinance of secession and submitted it to popular vote in an election to be held on 8 June, 1861. The ordinance was ratified by a vote of 104,913 in its favour to 47,238 against it.
Meanwhile an intense Union settlement developed extensively in east Tennessee. The leading statesman of that section, Andrew Johnson, afterwards president of the United States, Wm. G. Brownlow, Thomas A. R. Nelson, and Horace Maynard, espoused the cause of the Union. A convention was held on 17 June, 1861, at Greenville, to consider the formation of a new state composed of east Tennessee and such adjoining counties of middle Tennessee as might vote to be included. The new state was never formed, but many east Tennesseans joined the Federal army. Many of the bloodiest battles of the Civil War were fought within the borders of Tennessee: Fort Henry, Fort Donelson, Shiloh, Murfreesboro or Stone River, Nashville, Franklin; the battle of Chickamauga was fought largely on the Georgia border and for the possession of Tennessee. On 15 Feb., 1862, in consequence of the fall of Ft. Donelson, the Legislature adjourned to Memphis. On 22 Feb., 1862, Gen. Grant issued an order suspending civil government in Tennessee and declaring martial law. President Lincoln appointed Andrew Johnson, Brigadier General and Military Governor of Tennessee. In 1865 the Constitution of the state was amended so as to abolish slavery, and also to prohibit the General Assembly from making laws recognizing the right of property in man. On 4 March, 1865, Governor Johnson was inaugurated President of the united States, and on 5 April following, Wm. G. Brownling was inaugurated governor.
Following the return of the Confederate soldiers, the legislature passed a number of enactments which were strongly opposed by the conservative wing of the Union, which led to sentiments of animosity more bitter than the feelings engendered by war. One of these laws practically disenfranchised all persons except those who had always been Union men. Tennessee was re-admitted to the Union, 23 July, 1866, Andrew Johnson, then President of the United States, signing the bill. Tennessee was the only one of the seceding states to abolish slavery by its own act. From the beginning of the slavery agitation there was a strong abolition party in Tennessee. In 1820, "The Emancipator", the first abolition journal in the United States, was published by Elihu Embry in Jonesboro. The Ku Klux Klan was organized in Pulaski, middle Tennessee, in the summer of 1866, and was originally intended for the amusement of a band of young men who had returned from the Confederate army. It afterwards spread throughout the South, becoming a strongly partisan organization for the protection of Confederate sympathizers against the evils and dangers of the period. In 1869 the Confederate element regained control of the state, and on 10 June, 1870, another constitutional convention was held. The Constitution there adopted was ratified by the people, 26 March, 1871, and is still in force.
III. POPULATION
The population of the state under the federal census of 1900 was 2,020,616: 1,021,224 males and 999,392 females; of whom 2,002,870 were native born; 1,010,793 males and 992,077 females. The coloured population, including mulattoes, Chinese, and others not of the white race, was 480,430; 238,522 males and 241,908 females. In 1910 the population was 2,187,789, an increase of 8.1 percent.
IV. RESOURCES
The resources of Tennessee are abundant, rich, and varied. In the eastern and large part of the middle divisions minerals abound in practically inexhaustible beds, principally coal, iron, copper, led, and zinc. Oil and natural gas is found in some sections. There are over 200 varieties of marble found in Tennessee. In middle Tennessee grass and grain are abundant and the stock-breeding interests in this section are famous. Here phosphate rock in great volume and richness is found. In west Tennessee fruits and grain are extensively produced. The principal products of this section are cotton and corn. The timber interests of the state are large and extensive, numerous forests in various sections of the state (popular, oak. gum, hickory, and other varieties of timber) being untouched. The chief agricultural products are cotton, wheat, hay, corn, forage, and tobacco. The value of these products, according to the census of 1900, was $70,745,242. Animal products such as dairy, poultry, eggs, honey, and wax amount to $35,421,198. The chief manufactories are flour and grist mills, producing annually, according to the census of 1900, products valued at $21,798,929; lumber and timber, $18,127,784; tobacco, snuff, cigars, etc., $3,010,602. These with other manufactories make an annual production valued at $108,144,565. The productions of the mines were: coal $5,399,721; phosphate rock, $1,308,872; iron, $1,123,527; marble, $518,256; limestone and dolomites, $482,033; all others, $761,373, aggregating $9,533,782.
V. EDUCATION
With a scholastic population of 771,734, of which 587,088 are white and 184,646 are coloured, there are enrolled in the public schools of Tennessee, 411,910 white and 100,248 coloured people. There are over 200 universities, colleges, and private training schools in the state. Its universities are among those leading in the South, notably: Vanderbilt University, University of Nashville, and Peabody Normal College at Nashville; University of the South at Sewanee; University of Tennessee at Knoxville; Cumberland University at Lebanon; Fisk, Roger Williams, and Walden Universities and Meharry Medical College at Nashville, the last four being devoted to the higher education of negroes. For Catholic education, diocese and population, see NASHVILLE, DIOCESE OF.
VI. RELIGION AND RELIGIOUS REGULATIONS
The present Constitution of the State of Tennessee declares that "all men have a natural and indefeasible right to worship Almighty God according to the dictates of their conscience; that no man can of right be compelled to attend, erect or support any place of worship or support any minister against his consent; that no human authority can, in any case whatever, control or interfere with the rights of conscience; and that no preference shall be given by law to any religious establishment; that no political or religious test, other than an oath to support the Constitution of the United States and of this state, shall ever be required as a qualification to any office or public trust in this state." Christmas and Good Fridayare legal holidays. Doing or exercising on Sunday any of the common avocations of life, acts of real necessity or of charity excepted, is forbidden. The mere violation of this law is not indictable, but a succession of such acts, if done so openly as to attract public observation, is indictable as a nuisance. It is forbidden by law to swear profanely or curse in the hearing of any justice of the peace or to use profane or blasphemous language in public places; any person executing any public duty, convicted of profanely swearing or cursing, must forfeit and pay one dollar for each oath or curse. There is no provision in law for the use of prayer in the Legislature, but the rules of each branch usually provide for the appointment of a chaplain by the respective speakers. There is no statute in this state modifying the rule at common law requiring a clergyman to disclose communications made in confession. The question has not been decided by its courts, but it is probable that when the question is presented, the courts of the state will follow the rule generally adopted by other states on this subject, which is, that all communications in the nature of confessions or applications for spiritual guidance, made to a priest or a clergyman as such, in confidence, and in the course of the discipline required by the church of which the clergyman is a member, are privileged.
According to the census bulletin of 1906, the church membership of all denominations was 697,570: total Protestant bodies, 677,947; Baptist, Southern and National conventions, 253,141; Free Baptists, 1,840; Free Will Baptists, 3,093; Duck River, etc. (Baptist Church of Christ), 4,099; Primitive Baptists, 10,204; coloured Primitive Baptists, 3,268; Congregationalists, 2,426; Disciples of Christ, 14,904; Churches of Christ, 41,411; Lutheran, United Synods in the South, 1,678; Methodist Episcopal, 46,180; Methodist Protestant, 2,716; Methodist Episcopal Church South, 140,308; African Methodist, 50,662; Presbyterian Church in the U. S. A., 6,786; Cumberland Presbyterians, 42,464; Presbyterian Church in U. S., 21.390; Coloured Cumberland Presbyterians, 6,640; Presbyterians, Associated Reformed Synod of the South, 1504; Protestant Episcopal Church, 7874; United Brethren in Christ, 2875; other Protestant bodies, 12,484; Roman Catholic Church, 17,252; Jewish congregations (heads of families), 919; all other bodies, 1452.
VII. STATE LAWS
A. Oaths
Oaths are to be administered on the New Testament in the usual form, kissing the book as a seal of the confirmation of the same. Those conscientiously scrupulous about taking an oath may make solemn affirmation in the words required. Persons may also be sworn according to the forms of their own country or particular religious creed.
B. Marriage
Marriage cannot be contracted with a lineal ancestor or descendent, nor a lineal ancestor or dependent of either parent, nor the child of a grandparent, nor the lineal descendent of the husband or wife as the case may be, nor the husband or wife of the lineal descendant. The intermarriage of white persons with negroes, mulattoes, or persons of mixed blood descended from a negro to the third generation inclusive, or their living together as man and wife in this state is prohibited and punishable by imprisonment in the penitentiary. A second marriage cannot be contracted before a dissolution of the first, but the first shall be regarded as dissolved for this purpose if either party has been absent five years and is not known to the other party to be living. All regular ministers of the Gospel of every denomination, and Jewish rabbis, having the care of souls, all justices of the peace, judges, chancellors, the governor, speaker of the Senate, and speaker of the House of Representatives may solemnize the rite of matrimony. No formula need be observed for such solemnization, except that the parties shall respectively declare, in the presence of the minister or officer, that they accept each other as husband or wife.
C. Divorce
The following are causes of divorce from the bonds of matrimony: impotency or incapacity; second marriages in violation of previous marriage still subsisting; adultery; willful and malicious desertion; absence of either party without reasonable excuse for two years; conviction of a crime, which, by the laws of the state, renders the party infamous; conviction of any crime which, by the laws of the state, is declared a felony, and sentenced to confinement in the penitentiary; if either party has attempted the life of the other by poison or other means showing malice; refusal on the part of the wife to remove with her husband to this state, without reasonable excuse, and willfully absenting herself from home for two years; that woman was pregnant at the time of marriage without the knowledge of her husband; habitual drunkenness acquired after marriage. The following are cause of divorce from bed and board and from the bonds of matrimony at the discretion of the court: if the husband is guilty of such cruel and inhuman treatment and conduct toward his wife as renders it unsafe and improper for her to cohabit with him and to be under his domination and control; that he has offered such indignities to her person as to render her condition intolerable and thereby force her to withdraw; that he has abandoned her or turned her out of doors and refuses or neglects to provide for her. The petitioner must reside in the state for two years next following the filing of the petition. If upon false rumour, apparently well-founded, of the death of one of the parties who has been absent two whole years, the other party marries again, the party remaining single may upon returning obtain a restoration of conjugal rights or a dissolution of the marriage. This dissolution of the marriage shall not in any wise affect the legitimacy of the children of same.
D. Wills
Wills may be verbal or written but a verbal will is valid only so far as relates to personal property. A nuncupative or verbal will is a verbal declaration made by one in his last sickness as to the disposition of his property after death, made with the intention and purpose to dispose of such property, and where the estate exceeds $250 it must be made in the hearing and presence of at least two disinterested persons. Lands can be devised only by a written will contested by two witnesses, the subscription of the witnesses being made in the testator's presence; or by holographic will, a paper written entirely by the testator, the handwriting to be proved by at least three credible witnesses, every part of such writing to be in the testator's hand. Personalty may be disposed of by a paper containing a disposition of property to take effect after death, although neither written or signed by the testator, if such paper can be shown to be the will of the testator, and is complete in itself as to its provisions. No particular form is required.
E. Cemeteries
All managers or trustees of any cemetery have full power to adopt and use all rules necessary for the good government, order, and discipline of the cemetery under their charge and keeping, not in conflict with any law of the state. They may appoint as many day and night watchmen on their grounds as they deem expedient. Such watchmen, and also of their superintendents, gardeners, agents, and gate-keepers on said grounds may take the oath required by the law of constables, exercise all the laws and powers of police officers within said cemetery, and within one hundred yards of such cemetery grounds.
F. Pensions
The state has a pension system under which pensions are allowed to disabled soldiers, Federal and Confederate, that enlisted from the State of Tennessee in Tennessee regiments, or who were citizens of the state at the time of the enlistment in the regiments of other states. They must be residents of Tennessee, or former residents of other states who enlisted in some regiment and who have been citizens of this state for one year. The character of the applicants as soldiers must have been free from dishonour, and it must appear that they are not already entitled to pension under the laws of the federal Government or of any other state, and that they are not already in possession of a competency, the object of the law being to provide for the indigent and disabled. A pension is withheld from any pensioner who may habitually waste the state's bounty in dissipation or other dishonourable manner. Pensions were also granted to widows whose husbands were killed or died while in active service in the Civil War, and to the widows of decreased soldiers who were married to such soldiers prior to the year 1870, if such widows are of good moral character and in indigent circumstances. The number on the pension rolls for 1910 was 7899, of which 5367 were veterans, and 2530 widows. The annual appropriation for this purpose is $475,000.
G. Excise
By Acts of 1909 the sale of any intoxicating liquor, including wine, ale, and beer, within four miles of any public or private schoolhouse where school is kept, whether the school be then in session or not, is prohibited. At the same session an Act was passed prohibiting the manufacture of such liquors in the state. These measures virtually prohibit the sale or manufacture of liquor anywhere in the state.
VIII. PRISONS
The state penitentiary is at Nashville. A branch prison is located at Brushy Mountain, east Tennessee, where the State owns extensive coal mines, in which a large number of prisoners are worked. The operation of these mines has been very profitable to the State. At the main prison are a number of manufactories operated by lessees of convict labour. There is also a large farm connected with the penitentiary on which convict labour is employed. The affairs of the penitentiary are administered by a commission of three, appointed by the governor.
IX. CHARITIES
A. Associations
Any association of individuals for the support of public worship, to build churches, and for the maintenance of all missionary undertakings may be incorporated. All property belonging to any religious, charitable, scientific, literary, or educational institution is exempt from taxation, except such part thereof as is used in secular business which competes with a like business, which pays taxes to the State. Where rents or profits are used exclusively for religious or charitable purposes, including church parsonages not exceeding $5000 in value, and in cases where buildings are used partially for the purposes named and other portions rented out or otherwise used, assessor shall, in making assessment, apportion the same, and assess that portion for taxation which is under this section taxable. All property belonging to any of the above-named institutions and not used for any purpose is not exempt. All clergymen are exempt from jury service.
B. Trusts
The general rule is that a trust for a charitable purpose must be of such a tangible nature that a court of equity can deal with it. It must be to some person, body, or association of persons having a legal existence and with capacity to take and administer the trust for some definite and lawful purpose. A devise or bequest made directly to a voluntary or unincorporated association must fail for want in the capacity of the devisee to take it as a gift for itself; but if the gift is sufficiently definite and made to competent trustees for the benefit of the unincorporated institution or association it will be good, that is, if the will defines how such bequest is to be applied. The distinction taken in England between superstitious and charitable uses, being inconsistent with the principles of religious freedom that obtain in this state, is not recognized. Gifts for the good of the soul, or for prayers for the soul of the testator, or for the dead, whether in or out of the chapel or church, or for the maintenance of Catholic priests are valid. A charitable use, where neither law or public policy forbids, may be applied to almost anything that tends to promote the well-being and well-doing of social man and in favour of all religions of whatever form and creed.
C. Institutions
There are three hospitals for the insane, one in each of the civil divisions of the state: at Bolivar, Nashville, and Knoxville. A confederate soldier's home and a home for blind girls is maintained at Nashville; also a school for blind boys and girls and an industrial school for boys and girls, both white and coloured, at the same place. A school for the deaf and dumb is maintained at Nashville.
HAYWOOD, Civil and Political History of Tennessee (Knoxville, 1823); RAMSEY, Annals of Tennessee (Philadelphia, 1860); PHELAN, History of Tennessee (Boston and New York, 1880); GARNETT and GOODPASTURE, History of Tennessee (Nashville, 1903); KILLEBREW, Resources of Tennessee (Nashville, 1974); Paine, Hand Book of Tennessee (Nashville, 1903).
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William Jewett Tenney
An author, editor, born at Newport, Rhode Island, 1814; died at Newark, New Jersey, 20 Sept., 1883. Graduating from Yale in 1832 he studied medicine, but abandoned it for the law and, on being admitted to the bar, opened an office in New York. He then tried journalism on the editorial staff of the "Journal of Commerce," and contributed editorially to the "Evening Post", during 1841-43 and 1847-48. In 1853 he entered the service of D. Appleton and Co., publishers, as editor, and, in addition to a large amount of literary and critical work, began for them, in 1861, the compilation of the "Annual Cyclopædia" which he continued till his death. He indexed T. H. Benton's "Abridgment of the Debates of Congress" and added a sixteenth volume to the series (New York 1857-60). He edited the "Queens of England" (1852); and wrote a "Military and Naval History of the Rebellion in the U. S." (1865), and a "Grammatical Analysis" (1866). During a long residence at Elizabeth, N. J., he held several local public offices including that of collector of the port during President Buchanan's administration. He became a convert to the Catholic Faith and married, as his second wife, Sarah, daughter of Orestes H. Brownson (q. v.).
Appleton's Cyclopœdia of American Biog. (New York, 1900), s. v.; LAMB, Biog. Dict, of U. S. (Boston, 1903); Freeman's Journal (New York), files.
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Tentyris
(TENTYRA)
Seat of a titular suffragan see of Ptolemais in Thebaid Secunda. The city was the capital of the nome of that name, according to Amelineau, the real name being Nikentori or Nitentori, which signifies willow wood or willow earth. Others give the derivation from the goddess Hathor, or Aphrodite, who was specially worshiped there. The crocodile is recognized as the deity of the city and was also venerated as such in the other Egyptian cities, which caused many quarrels, notably with Ombos. Little is known of Christianity in that place, as only the names of two ancient bishops are given: Pachymius, companion of Melece at the begining of the fourth century; and Serapion, or Aprion, contemporary and friend of the monk St. Pachomius, who had in his diocese his celebrated convent of Tabennisi. It is to-day Denderah, a town of 6000 inhabitants in the district of Qeneh. The temple of Hathor is still to be seen, built on the foundation of another, yet more ancient, which was in existence during the reign of Cheops under the fourth dynasty, and in which was found the celebrated zodiac now in Paris; there are also the temples of Mammisi and of Isis, of the Roman or Ptolomaic epoch.
LE QUIEN, Oriens christ., II, 607; SMITH, Dict. of Gr. and Roman. Geog., s.v.; AMELINEAU, La geographie de l'Egypte a' l'epoque copte (Paris, 1893), 140-2.
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Teofilo Folengo
An Italian poet, better known by his pseudonyrn MERLIN COCCALO or COCAI; b. at Mantua in 1496; d. at the monastery of Santa Croce in Campese in 1544. He received some training at the University of Bologna and then entered Benedictine Order. In 1524 or 1525, either through enmity for his abbot, Ignazio Squarcialupi, or became of a temporary impatience of monastic life, he divested himself of the habit and acted for a while as a private tutor. Then repenting of the step taken, he made overtures to his order for his readmission, which was granted in 1534, only after he had done penance and had cleared himself of certain suspicions of heterodoxy. Three years later he became prior of the monastery of Santa Maria delle Ciambre in Sicily. He returned to the mainland in 1543. Folengo's fame rests chiefly on his "Baldus" which was first printed in 1517 on seventeen books or Macaronicae, and was reprinted in 1521 with eight additional books. The work, epic in its tendencies, belongs to the category of burlesque compositions in macaronic verse (that is in a jargon, made up of Latin words mingled with Italian words, given a Latin aspect), which had already been inaugurated by Tifi Odasi in his "Macaronea", and which, in a measure, marks a continuance of the goliardic traditions of the Middle Ages. For the first edition of the "Baldus", Folengo had derived burlesque traits and types of personages from the chivalrous romances of Boiardo and Pulci. His second edition reveals, in the greater amplitude of its action, in the improved manner of setting forth comic types, and in its generally better developed feeling for art, the author's reading of the "Orlando Furioso" of Ariosto. However, the poem is a parody not only of the Italian chivalrous romance but also of the Virgilian epic, and, in its latter part, of Dante's "Divine Comedy" as well. Furthermore, it is grossly satirical in its treatment of the clergy and at times borders on the sacrilegious. In view of the general nature of the work, it is easily intelligible that it should have appealed to Rabelais, who found in it the prototype of his "Panurge" and his "Gargantua".
Among the lesser works of Folengo are the "Zanitonella", which parodies both the Virgilian pastoral and the Petrarchian love-lyric; the "Orlandino" (1526), which gives in Italian octaves a burlesque account of the birth and youth of Roland; the curious "Caos Mel Triperuno" (1527), which in verse and prose and in mingled Latin, Italian, and Macaronic speech, sets forth allegorically the anthor's own previous heretical leanings and finally states his confession of faith and the "Moschaea", which in three books of Macaronic distichs relates, somewhat after the fashion of the "Batrachiomachia" as well as of the chivalrous romances, the victory of the ants over the flies, and preludes the Italian mock-heroic poem of the seventeenth century. After his return to his order, Folengo wrote only religious works, such as the Latin poem "Janus", wherein he expresses his repentance for having written his earlier venturesome compositions, the "Palermitana", in Italian terza rima; and the "Hagiomachia", which, in Latin hexameters, describes especially the lives of eighteen saints.
J.D.M. FORD 
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Teos
Titular see; suffragan of Ephesus in Asia Minor. A city of Caria situated on a peninsula opposite Sainos, it was an asylum for the Greeks likewise for the Minyæ of Orchomenos; then came colonies from Ionia, Athens and Bæotia and gradually the population became Grecian. This very prosperous city was one of the first attacked by the Persians; the inhabitants fled into Thrace and founded Abdera,during the reign of Cyrus. Those who remained in Teos allied themselves with the Athenians. Later they revolted, going over to the Spartan rule, but were afterwards reconquered by the Athenians. The walls, recently discovered 3 3/4 miles in circumference, date from this time, as do also the greater part of the monuments which made it one of the most beautiful cities of lonia. Teos was celebrated for its wine and, therefore, for the worship of Bacchus. Here was born the poet Anacreon. Here too was the home of a body of bacchanalian artists who furnished actors for the theatres of Asia and the Archipelago. It was the beginning of the ancient theatre. In order to further commerce and the pursuit of the fine arts, Teos, after having saved the fleet of the Roman prætor Regulus from Antiochus, King of Syria, secured for its territory in 193 B.C. from Rome and a great number of Grecian cities the right of perpetual asylum, this privilege being largely due to the temple of Bacchus. During the Christian era almost nothing is known of this city. It figures in all the "Notitiæ Episcopatuum" as a suffragan of Ephesus but in the fifteenth century no mention is made of it. Teos is believed to have been destroyed by an earthquake. Among its bishops Le Quien (Oriens christianus, I, 727) mentions: Maximus at the Council of Nice; Gennadius at Chalcedon, 451; finally St. Sisinnius, who is said to have lived about the eleventh century, and whose feast days are 2 February and 14 July, at Torcelli near Venice. To-day Teos is known as Sighadjik, near Sivri-Hissar; it is a nahiÈ of the sanjak of Smyrna; its ruins have furnished a great many inscriptions.
SMITH, Dict. of Gr. and Rom. Geog., s.v.; TEXIER, Asie Mineure (Paris, 1862), 361-6; WADDINGTON, Explication des inscriptions grecques et latines, Asie Mineure, 28-55; Bulletin de correspondance hellÈnique, IV 54-9, 110-21, 164-82; SCHEFFLER, De rebus Teiorum (Leipzig, 1882) CUINET, La Turquie d'Asie, III, 493-5; CHAPOT, La province romaine proconsulaire d'Asie (Paris, 1904), Passim.
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Tepic
DIOCESE OF TEPIC (TEPICENSIS)
A diocese of the Mexican Republic, suffragan of the Archbishopric of Guadalajara. Its area is that of the federal state of the same name, that is, 10,951 sq. m., besides a few parishes situated in the western part of Jalisco. It has a population of 171,837 inhabitants (Census of 1910). The principal city which is also the residence of the bishop and the political head is Tepic, 3146 feet above sea level and has 16,805 inhabitants. All this territory was discovered and devastated and the natives cruelly treated by the famous Nuno de Guzman in 1530. It is said that during the conquest, many plots and even attempts at insurrection were made, not only by the allied Indians but also by the Spanish themselves. To check this evil, some were hanged and others were put in prison; many were tortured to obtain confessions as to the instigators of these conspiracies, the object of which in most cases was to return to Mexico. These cruelties caused such despair among the Indians who carried the supplies of the expedition that a great many committed sucide by hanging themselves in groups of ten. The Spanish had already established themselves, and cities such as Tepic, Compostela, S. Blas, Acaponetam, etc. had already been founded when religious services were established. These soon developed and thrived after the foundation of the Bishopric of Guadalajara in 1548.
The mountainous region of the wonderful provinces of Nayarit, inhabited by barbarous and ferocious tribes of Indians, were still remaining refractory to civilization and Christianity. In 1668 the Franciscan Fathers J. Caballero and Juan B. Ramirez attempted, but in vain, to penetrate these mountains. The venerable Father Margil of the convent of Zacatecas also tried to reach these regions in 1711, but he was forced to retreat without satisfaction. Nayarit, which belonged to the Bishopric of Durango since its creation in 1620, remained so until the Bishop of Durango gave the mission of civilizing this wild country to Father Tomas de Solehaga, S.J., professor of moral theology at the college at Durango; he was successful in penetrating the country to the heart of the mountains and there began to sow fruitful seeds in 1716. When the Marquis of Valero was Viceroy of New Spain he received through the royal cedula of Philip V an order to subdue the Indians of that territory and make them swear allegiance to the Spanish monarch; after many bloody battles and with many difficulties and hardships, he succeeded, with the help of his brave captains in taking possession of the famous Mesa del Tonatiy. At his request the Father Provincial of the Society of Jesus of New Spain sent several missionaries to convert the newly-conquered Indians. They soon established flourishing missions which, when the Jesuits were expelled by the Decree of Charles III, included the following missions: Santa Rita, Santa Teresa, Iscatán, Jesus María, SSma. Trinidad, Giuanamota, and Rosario. After the expulsion of the Jesuits the parish priest of Bolaños on several occasions visited the reductions. The Franciscan Fathers took charge of the missions until the year 1807, when the Fathers of the College of Nuestra Señora de Zacatecas returned and remained until the mother-house at Zacatecas was abolished.
In 1891 Leo XIII created the Diocese of Tepic which became suffragan of the Archbishopric of Guadalajara; it was completed with several parishes situated in the present State of Jalisco. The bishopric has 1 seminary and 72 alumni; 23 Catholic schools and 6 Catholic colleges with about 3,000 alumni. The present bishop is the Rt. Rev. Andrew Segura, who was consecrated, 16 Sept., 1906. There are 3 Protestant churches.
ORTEGAS, Hist. Del Nayarit (Mexico, 1887); DAVILA, Continuacion de la Hist. De la Comp. De Jesus en Nueva España (Puebla, 1889); Mexico à travÈs de los siglos, II, (Barcelona).
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Tepl
A Premonstratensian abbey in the western part of Bohemia, included in the Archdiocese of Prague; it was founded in 1193 by the blessed martyr Hroznata, a Bohemian nobleman (d. 1217). The first monks came from the Abbey of Strahov in Prague. Tepl escaped any damage in the Hussite Wars, probably on account of the military spirit of its Abbot, Racko of Risenberg (1411-44), who was aided by his relatives. It suffered, however, all the more during the era of the Reformation.Luther's doctrine soon found adherents among the subjects of the abbey. In 1525 there was a rebellion against the abbot and peace was not restored until the ringleaders of the revolt were executed. In the following years a number of the monks left the order and married. Monastic discipline was restored by Abbot Johann Kurz (1555-59), who also established a theological school. But his successor, Johann Meyskönig (1559-85), had a struggle with insubordination in the monastery. With the aid of the archbishop he was able to improve the monastery and the school. He brought back most of his subjects to the Catholic Church by compulsion, after gentle treatment had failed. The reform was continued by Mathias Göhl (1585-96). Andreas Ebersbach (1598-1629) was a zealous reformer of the abbey and raised it to such a height that it was called the "nursery of pastoral work". Parochial work and higher education are still important features of the life of the abbey. The abbey has the pastoral care of twenty-four parishes that are all in the western part of Bohemia, a section which is almost entirely German. A twenty-fifth parish is being formed. The abbey has a theological school of the order with a two-years' course and three professors. Since 1809 it has had charge of the German gymnasium at Pilsen where there are fourteen canons. It also owns the celebrated cure of Marienbad. It supports hospitals at Tepl and Marienbad. The members of the abbey include 84 priests, 13 clerics, and 2 novices. The present monastery building was erected by Abbot Raimund Wilfert II (1688-1724); the library was built by Abbot Gilbert Helmer (since 1900). The Romanesque church, with additions in the style of the transition to the Gothic, is one of the oldest churches of Bohemia.
KARLIK, Hroznata u. die Prämonstratenser-Abtei Tepl (2nd ed., Pilsen, 1883); Festschrift zum 700-jährigen Jubiläum der Gründung des Prämonstratenserstiftes Tepl (Tepl, 1893); GRASSL, Gesch. u. Beschreibung des Stiftes Tepl (Pilsen, 1910); ZÁK, Oesterreiches Klosterbuch (Vienna, 1911), 54-56.
KLEMENS LÖFFLER 
Transcribed by Elizabeth T. Knuth

Teramo[[@Headword:Teramo]]

Teramo
Diocese in southern Italy. In the past the city was injured by earthquakes. It is situated at the confluence of the Tordino and the Vessola in a very fertile district, and was formerly noted for its manufacture of delf; ore is found in the vicinity. The cathedral is far from being uniform in style, the façade being like a fortress wall in which a Gothic gate had been constructed; it contains, however, several works of art, among them the tomb of Bishop Nicola Arcioni (1317). The Churches of S. Domenico and of S. Francesco are also worth visiting. In ancient days it was called Interamnia and was the seat of government of the Præcutii, a Samnite people; in 315 B.C. a Roman colony, Interamnia Præcutiana, was settled there; from them is derived the name of the entire region, Abruzzi, a name already adopted in the sixth century. Among the ruins of the Roman period are an amphitheatre, a theatre, and an aqueduct. After the Longobard invasion it became the residence of a gastaldo, depending on the Duke of Spoleto; under the Franks it was annexed by the Normans; in 1155 Count Loretello rebelled against King Roger and destroyed the city, soon rebuilt through the efforts of Bishop Guido (1122), for which he and his successors were granted the investiture of the principality. Probably at this time arose the custom of the bishops of Teramo of pontificating armed and having arms also on the altar. Hardly had the town risen again when it began a series of quarrels with Ascoli, which more than once threatened to become sanguinary. Teramo resisted till the end of 1270 during the Angevin invasion. A little later the bishops abandoned their temporal sovereignty and a royal captain was installed. In the beginning of the fifteenth century the Melatino, di Janni, and Acquaviva began to struggle for possession of the town. In 1416 it was sacked by Lordino, a Frenchman, exasperated by being deprived of the title of high constable of the kingdom; during the pillage the treasures of the cathedral, including a precious silver altar frontal, disappeared.
The city which at that time contained 70,000 inhabitants began to decay. From 1438 till 1443 it belonged to the principality which Francesco Sforza had formed in the Marches. Alfonso made it the capital of the Abruzzi, and in 1459 Giosia Acquaviva was made Duke of Teramo, against the will of the citizens. The following year it was taken by Piccinino for Rene of Anjou; in 1461 it was retaken by Matteo di Capua. In 1519 Andrea Acquaviva assumed anew the lordship of Teramo and besieged the town; but he was forced to resign. About 600 A.D., according to St. Gregory the Great, the Abruzzian church having been long without a bishop, the election of Opportunus was procured; hence the origin of the see dates back to the fifth century at least, and the bishop's title was taken not from the town but from the district. It may be even more ancient. Among its other prelates were: St. Berardus (1115), descended from the family of the Counts dei Marsi; Matteo de Balato (1251), captured during the inroad of the Ascolani and liberated through the intervention of Innocent IV; Blessed Antonio Fatati (1450), counsellor of King Alfonso I; Gian Ant. Campano (1463), a littérateur and poet; Giacomo Silveri-Piccolomini (1553), distinguished at the Council of Trent; Leonardo Cassiani (1693), who improved the state of the clergy; Michele Milella (1859), incarcerated by the new government in 1861. In 1818 the Diocese of Ortona, which is now only an archipresbyteral church, was incorporated with the See of Teramo. The latter is immediately subject to the Holy See and contains 121 parishes, 220 secular and 13 regular priests, 3 houses of religious and 1 of monks, 2 institutes for boys and 4 for girls.
CAPPELLETTI, Le chiese d'Italia, XXI; PALMA, Storia ecclesiastica e civile . . . di Teramo (Teramo, 1852-6).
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Terce
The origin of Terce, like that of Sext and None, to which it bears a close relationship, dates back to Apostolic times. As has already been stated (see NONE) according to an ancient custom of the Romans and Greeks, the day and night respectively were divided into four parts of about three hours each. The second division of the day hours was that of Terce from nine o'clock until midday. These divisions of the day were also in vogue among the Jews at the time of Christ. In the New Testament we find mention of the sixth hour in Matt., xx, 5; xxvii, 45; Mark, xv, 33; John, xix, 14; of the ninth hour, in Matt., xxvii, 46; Mark, xv, 25; the Holy Ghost descends upon the Apostles on the day of Pentecost at the third hour, Acts, ii, 15. Some of these texts prove that these three hours were, in preference to others, chosen for prayer by the Christians, and probably also by the Jews, from whom the Christians appear to have borrowed the custom. We find frequent mention in the Fathers of the Church and the ecclesiastical writers of the third century of Terce, Sext, and None as hours for daily prayers. For example, Tertullian, Clement of Alexandria, and the Canons of Hippolytus (see Clement, "Stromat.", VII, vii, in P.G., IX, 455-458). Tertullian says expressly that we should always pray, and that there is no prescribed time for prayer, but adds: "As regards the time, there should be no lax observation of certain hours--I mean, of those common hours which have long marked the divisions of the day, the third, the sixth, and the ninth--and which we may observe in Scripture to be more solemn than the rest" (De Orat., XXXIII, xxv, in P.L., I, 1191-1193).
Clement and Tertullian in these passages refer only to private prayer at these three hours. The Canons of Hippolytus also speak of these three hours as suitable for private prayer. However, on the days called "days of station", that is to say Wednesday and Friday, which were set apart as especially consecrated to prayer, and Sunday, these hours were recited in public (Canon, xx, xxvi). St. Cyprian remarked that these three hours had been observed in the Old Testament, and thatChristians should also observe them (De Oratione, XXXIV, in P.L., IV, 541). In the fourth century the custom of praying at these hours became more frequent, and even obligatory, at least for monks (see the texts of the Apostolic Constitutions, of St. Ephrem, of St. Basil, of the author of "De Virginitate" quoted in Bäumer-Biron, "Histoire du bréviaire", 116, 121, 129, 186). Our texts say nothing as to what were the elements of the prayer of Terce, Sext, or None before the fourth century. Doubtless, like all prayers at that time, they were composed of psalms, canticles, hymns, and litanies. It is from the fourth century onwards that we can gather a more precise idea as to the composition of the hour of Terce. In the fourth century, as we have said, the custom of prayer at Terce spread, and tended to become obligatory, at least for monks. There is no mention in the "Peregrinatio ad Loca Sancta" of an office of Terce on ordinary days. Some authors have misunderstood the text here, but there is no mention of a meeting at this hour, except on Sunday and during Lent (see Cabrol, "Etude sur la Peregrinatio Silviæ", Paris, 1895, p. 45, 46). The hour of Terce is also mentioned in St. Jerome, "Ep. ad Lætam." in P.L., XXII, 875; "Ep. ad Eustoch." in P.L., XXII, 420; in the Life of St. Melania the Younger, "Analecta Bollandiana", VIII, 1889, p. 16; in Cassian, "De institut. coenob.", in P.L., LXIX, 112, 126, etc.
At this period it is composed of the same elements as the hours of Sext and None; the distribution is the same, and it is clear that the three "little hours" were composed at the same time and that they have the same origin. The psalms of Terce are different from those of the other two hours. There were also certain varieties of composition. Thus, in certain countries, three psalms were assigned to Terce, six to Sext, nine to None, in virtue of the symbolism.
The composition varies also in the various liturgies. In the Greek Church Terce is composed of two parts, each made up of psalms (two for the first, three for the second), with invitatory, troparia, and final prayer. (See Neale and Littledale, "Commentary on the Psalms", I, p. 34.) In the Benedictine Rite, Terce comprises, on week days, the Gradual Psalms, 119, 120, and 121, with a capitulum, verse, Kyrie, Pater, and prayer. On Sundays and Mondays the Gradual Psalms are replaced by three octonaries (i.e. three sections of eight verses each) of Psalm cxviii. In the Mozarabic Rite, three octonaries of Ps. cxviii are also recited, the composition otherwise differing very little. In the main, the recitation of three psalms at Terce, as at the other two "little hours" of the day, is founded on a universal and very ancient tradition. Divergencies on this point are only exceptional. The practice of the Roman Liturgy, which at first sight appears to be somewhat different, may be traced to this tradition also. In this rite a part of Ps. cxviii is recited at Terce as well as at the other "little hours", the psalm being divided into three double octonaries. After the new Psalter arranged in 1911-12, the psalms are: on Sunday, Ps. cxviii (three divisions); on Monday, Ps. xxvi (two divisions); on Tuesday, Ps. xxxix (three divisions); on Wednesday, Ps. liii (two divisions); on Thursday, Ps. lxxii (three divisions); on Friday, Ps. xxxix (two divisions); on Saturday, Ps. ci (three divisions). The number three is therefore preserved in each case. The hymn "Nunc Sancte nobis Spiritus" recalls the descent of the Holy Ghost upon the Apostles. The other elements are the same as for Sext and None.
The Fathers of the Church and the liturgists of the Middle Ages considered the hour of Terce as corresponding to the hour of Christ's condemnation to death. They also often point out on this occasion the mysteries of the number three, which in ecclesiastical symbolism is a sacred number (see Bona, loc. cit.). What gives it its especial dignity, however, is its association with the descent of the Holy Ghost upon the Apostles on the day of Pentecost at this very hour ("seeing it is but the third hour of the day", Acts, II, 15). In several liturgies, and particularly in the Roman, this connection is brought to mind by one or other of the formulæ. Again, this is the reason why, from the earliest times, the hour of Terce was chosen as that of the Mass on feast days. Sometimes, also, this hour is called in liturgical language hora aurea or hora sacra (see Durandus, "De rit. eccles.", c. viii).
FRANCOIINIUS, De tempore horar. canonic. (Rome, 1571); BONA, Opera omnia: De tertia (Antwerp, 1677), 727 sqq.; the texts from TERTULLIAN, CLEMENT OF ALEXANDRIA, ST. CYPRIAN, etc., quoted in BÄUMER-BIRON, Histoire du bréviaire, I, 73, 78, 194-197, etc.; MARTÈNE, De antiquis ecclesiæ ritibus, III, 20 sqq.; De antiquis monachorum ritibus, IV, 27; LECLERCQ, in CABROL, Dict. de liturgie et d'archéologie, s.v. Bréviaire; NEALE AND LITTLEDALE, Commentary on the Psalms, I, 34; BATIFFOL, Hist. du bréviaire (1911--). See also bibliographies under NONE; SEXT.
F. CABROL 
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Terence Albert O'Brien[[@Headword:Terence Albert O'Brien]]

Terence Albert O'Brien
Born at Limerick, 1600; died there, 31 October, 1651. He joined the Dominicans, receiving the name Albert at Limerick, where his uncle, Maurice O"Brien, was then prior. In 1622 he studied at Toledo and after eight years returned to Limerick, to become twice prior there and once at Lorrha, and in 1643 provincial of his order in Ireland. His services to the Catholic Confederation were highly valued by the Supreme Council. At Rome he received the degree of Master in Theology, and on his return made a visitation of two houses of his province at Lisbon, where it was reported that urban VIII was about to appoint him coadjutor to the Bishop of Emly. He was again named for the coadjutorship by the Supreme Council at the end of 1645, and recommended by the nuncio Rinuccini. Subsequently, at the petition of many bishops, Rinuccini wrote (17 March, 1646) that Burgat, Vicar-General of Emly, was a suitable person for the coadjutorship. In August he renewed his recommendation of Father Terence O"Brien, who was named coadjutor with the right of succession, in March, 1647, and eight months later was consecrated by Rinuccini. Throughout the ensuing troubles he adhered to the nuncio. He signed the declaration against Inchiquin's truce in 1648, and the declaration against Ormond in 1650. When Limerick was besieged in 1651, he urged a stubborn resistance and so embittered the Ormondists and the Parliamentarians, that in the capitulation he was excluded from quarter and protection. The day after the surrender, he with Major General Purcell and Father Wolf were discovered in the pest-house, brought before a court martial and ordered for execution, which took place on the following day.
MEEHAN, Memoirs of the Irish Hierarchy in the Seventeenth Century (6th ed., Dublin, about 1888); O'REILLY, Memorials of those who suffered for the Catholic Faith (London, 1868); MURPHY, Our Martyrs (Dublin, 1896); DE BURGO, Hibernia Dominicana (Cologne, 1762); WALSH in Irish Eccl. Rec., Feb., 1894
Transcribed by Robert A. Orosco 
Dedicated to Fr. Jacob J. Joerger, OP

Terenuthis[[@Headword:Terenuthis]]

Terenuthis
Titular see, suffragan of Antinoë in Thebais Prima. Le Quien (Oriens christ., II, 611) mentions two of its bishops: Arsinthius in 404; Eulogius at the Council of Ephesus in 431. The monks sometimes sought refuge there during incursions of the barbarian Maziks (Cotelier, "Ecclesiæ græcæ monumenta", I, 393). John Moschus went there at the beginning of the seventh century (Pratum spirituale, LIV, CXIV). There is frequent mention of this town in Christian Coptic literature. The present village of Tarraneh in the Province of Beherah replaces Terenuthis, the ruins of which lie about a mile and a quarter to the west. It has 1330 inhabitants. About nine and a quarter miles distant are the Lakes of Nitria and Scetis, near which were the lauras of these names.
Georgii Cyprii Descriptio orb. rom., ed. GELZER, 125; AMÉLINEAU, La géog. de l'Egypte a l'époque Copte (Paris, 1893), 493.
S. VAILHÉ 
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Teresa Lalor[[@Headword:Teresa Lalor]]

Teresa Lalor
Co-foundress, with Bishop Neale of Baltimore, of the Visitation Order in the United States, b. in Ireland; d. 9 Sept., 1846. Her childhood, spent in Co. Kilkenny, gave such evident mani- festations of a vocation to the religious life that Bishop Lanigan of Ossory had made arrangements for her entrance into a convent of his diocese, when she was obliged to accompany her family to America. Arriving at Philadelphia in 1797, she became acquainted with Rev. Leonard Neale, pastor of St. Joseph's church in that city, and under his direction she devoted herself to works of piety and charity. He recognized in her an instrument for the formation of a religious community, and with this object in view an academy was opened for the instruction of girls. But an epidemic of yellow fever carried off Miss Lalor's companions, and as Father Neale was transferred in 1799 from Philadelphia, to become president of Georgetown College, she also went to Georgetown, D. C., and was for a time domiciled with a small community of Poor Clares, exiled from France. On the departure of the Poor Clares from America, Miss Lalor and two companions opened a school of their own in a house which stood within the present grounds of the Visitation convent, the oldest house of the order in the United States. The "pious ladies", as they were called, aspired to become religious, and, as Bishop Neale was greatly in favor of the rule of St. Francis de Sales, he wished to affiliate them with the order founded by the saintly Bishop of Geneva; but the disturbed condition of ecclesiastical affairs in Europe prevented this until 1816, when he obtained a grant from Pius VII for the community to be considered as belonging to the Order of the Visitation, sharing in all the spiritual advantages thereto annexed. Mother Teresa with two other sisters was professed on the feast of the Holy Innocents of that same year, and became the first superioress of the Georgetown Convent. She lived to see three other houses of the institute founded, offshoots of the mother-house: Mobile, in 1832; Kaskaskia (afterwards transferred to St. Louis), in 1833; and Baltimore, in 1837. She was assisted in her last moments by Archbishop Eccleston of Baltimore. She was about seventy-seven years of age, forty-six of which had been spent in the enclosure where her remains repose, with those of Archbishop Neale, in the crypt beneath the chapel of the convent which they founded.
LATHROP (GEORGE PARSONS AND ROSE HAWTHORNE), A Story of Courage (Cambridge, 1895); MS. records of the Visitation convent, Georgetown, D. C., a short account of the life of the foundress of the Visitation Order in America.
E. DEVITT 
Transcribed by Joseph E. O'Connor

Termessus[[@Headword:Termessus]]

Termessus
A titular see, suffragan of Perge in Pamphylia Secunda. This is one of the most ancient cities of the Pisidians, inhabited by the Solymi, whose name was preserved for several centuries in Mount Solyma, known to-day as Guldére-Dagh, and was referred to by Homer, II, VI, 184, and Strabo, XIII, 630. A warlike city, Termessus maintained its independence even under the dominion of the Persians, and refused to receive Alexander the Great, who dared not besiege it (Arianus, I, 27). Under the successor of Alexander, Termessus preserved its autonomy and, in 189 B. C., formed an alliance with the Roman consul, Cn. Manlius, who confirmed it; under the Emperor Domitian it still enjoyed this alliance. Subsequently the city was incorporated with the Province of Pisidia and later with that of Pamphylia. From the ruins of the monuments which remain, it is evident that this was one of the richest and the most civilized cities of Asia Minor; as far back at least as the fourth century B. C., it had been colonized by the Hellenic race. Among its bishops we note: Euresius present at the Council of Nicæa in 325; Timothy at Epheseus in 431; Sabinianus in 448; and Auxentius in 458. Timothy and Sabinianus bear the double title of Termessus and Eudocias. Ramsay (Asia Minor, 18) has taken for granted that these two names refer to one and the same city, but in the year 458 we find at the same period Auxentius, Bishop of Termessus, and Innocentius, Bishop of Eudocias; moreover, in the Ecthesis of Pseudo-Epiphanius, towards 640 (Gelzer, "Ungedruckte . . . Texte der Notitiæ episcopatuum", 541), in the Notitiæ of Leon le Sage and of Constantin Porphyrogenetus ("Georgii Cyprii De scriptio Orbis Romani", ed. Gelzer, 74), these two archdioceses are absolutely distinct in the tenth century. It is not known when the Diocese of Termessus or the city disappeared. The ruins of the city situated at Karabounar, Keui in the sanjak of Adalia and the vilayet of Koniah, figure among the richest monuments of antiquity in Asia Minor.
LE QUIEN, Oriens christianus, I, 1019; SPATT AND FORBES, Travels in Lycia, I (London, 1847), 233; SMITH, Dict, of Greek and Roman Geography, s. v.; LEBAS-WADDINGTON, Asie-Mineure (Paris, 1847-68), 1202-10; Journal of Hellenic Studies (London. 1895), 126-128; LANCKÓRONSKI, Les villes de la Pamphylie et de la Pisidie (Paris, 1890), 23-126, 207-35; COUSIN,Termessos de Pisidie in Bull. de corresp. hellénique, XXIII (Paris, 1893), 165-192, 280-303.
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Termoli, Diocese of[[@Headword:Termoli, Diocese of]]

Diocese of Termoli
(THERMULARUM)
Located on the Italian coast of the Adriatic, having a small harbour near the mouth of the Petraglione. In ancient days it was called Buca; in 1567 it was put to fire and sword by the Turks. Termoli contains a fine Gothic cathedral. It is first mentioned as a diocese in 946, when Benefetto, an usurper of the episcopal see, was forced to withdraw by order of Agapitus II; the earliest; known legitimate bishop was Scio (969). Among his successors were: Jacopo Cini, O. P. (1379), author of a commentary on the "Sentences"; Domencio Girada (1381), a learned Servite theologian; Fedrico Merzio (1602), a collaborator of Baronius. In 1818 this see was united with Guardia Alferia, a small town near Cerrato, which had its first bishop in 1075 and its last in 1775. Termoli is suffragan of Benevento, and contains 19 parishes, 54 secular priests, and 1 convent of nuns.
CAPPELLETTI, Le chiese d'Italia, XIX.
U. BENIGNI. 
Transcribed by Douglas J. Potter 
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Diocese of Terracina, Sezze, and Piperno
(TERRACINENSIS, SETINENSIS ET PRIVERNENSIS)
Located in the Province of Rome. The city of Terracina is near the estuary of the Amaseno, on a promontory (the old town), and beside the Via Appia (the new town, founded by Pius VI). The harbour, one of the safest in the Mediterranean, is frequented mostly by coasting-vessels engaged in exporting grain from the Pontine marshes, and wine, oil, and vegetables from the Lepinian hills; hunting in the neighbouring woods and the fishing industry are also carried on with profit by the inhabitants. There are ruins of the temple of Rome and Augustus, at the place now occupied by the cathedral of St. Cæsareus, containing the pillars of the temple and an ambo with mosaics. On one of the promontories are ruins of the great temple of Venus; also traces of the fortifications and of the palace of Theodoric. Terracina, called by the Romans Tarracina, the ancient Auxur, was a Latin city, and was subject to Rome under the kings. Later it was captured by the Volscians, who in 406 B. C. ceded it to the Romans. Hannibal, after capturing Capua, failed to take it. Under Antoninus Pius the harbour was enlarged. It was included in Pepin's donation to the Holy See, but about 780 was captured by the Byzantines, who, however, were expelled by Charlemagne. The Saracens landed there on several occasions during the ninth century. Later it was a fief of the Frangipani, but Gregory IX included it among the places which were always to be immediately subject to the Holy See. In 1798, the French commander having been slain during a revolt, the city was sacked. According to tradition, the first Bishop of Terracina was St. Epaphroditus. The most ancient Christian record of the city is that of the martyrdom of St. Julianus, priest, and St. Cæsareus, deacon, who were cast into the sea under Trajan; in the third century St. Quartus (bishop?) suffered. The first bishop whose date is known with certainty is Sabinus (313). Among his successors were: an African priest, St. Silvianus, a fugitive during the Vandal persecution (about 443); Petrus (590), during whose episcopate the Jews were persecuted so severely in Terracina that St. Gregory the Great had to intervene; under Agnellus, former Bishop of Fundi, which city had been destroyed, the two dioceses were united; the last three letters only of the name of another Bishop of Terracina, . . . vsa, are preserved in an inscription (Corp. Inscr. Lat., X, I, 6419); other bishops were: Joannes (969), who made the vow that the inhabitants of the city should offer each year 6,000 eels to the monastery of Monte Cassino; Ambrosius (1066), a Benedictine and ecclesiastical reformer; Gregorius (1106), a Benedictine surnamed Columna Ecclesiœ. About this time, if not earlier, the sees of Piperno (Privernum) and Sezze (Setia), situated on the side of the Lepinian hills, were united to Terracina. The earliest of the seven known bishops of Piperno is Bonifacius (769). There is moreover an ancient Christian cemetery at Piperno. The first mention of a Bishop of Sezze is a reference to Stephanus (1036) in the time of Pollidius (1046), St. Ligdanus founded the Monastery of St. Cecilia near Sezze: among the others was Lando, who in 1178, under the name of Innocent III, usurped the papal tiara. The union of the three dioceses was confirmed by Honorius III (1217) during the episcopate of Simeone. Among his successors were: the Franciscan Fra Giovanni (1362), who consecrated the cathedral; Zaccaria Mori (1510), present at the Fifth Lateran Council; Ottaviano Rovera (1545), nuncio in Switzerland and Spain; Bernardo M. Conti (1710), brother of Innocent XIII, cardinal. In 1725 Benedict XIII restored the See of Piperno and Sezze, declaring them united œque principaliter. Bishop Francesco Antonio Mondelli (1805) was exiled in 1809, for refusing to take the oath of loyalty to Napoleon. The famous Cistercian Abbey of Fossa Nuova is within the territory of this see. The diocese, which is immediately subject to the Holy See, contains 22 parishes, 45,000 inhabitants, 94 secular and 15 regular priests, 3 religious houses for men, 10 for nuns, 1 institute for boys and 3 for girls.
CAPPULLETTI, Le chiese d'Italia, VI (Venice. 1847); DE LA BLANCHERE, Terracina, essai d'hist. locale (Paris, 1884); GIORGI, Docum. Terracinesi in Bull. Instituto Stor. Ital. XVI (Rome, 1895); LOMBARDINI, Della istoria di Sezze (Velletri, 1876); VALLE, La citta nuova di Piperno (Naples, 1646).
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Tertiaries[[@Headword:Tertiaries]]

Tertiaries
(From the Latin tertiarius, the relative adjective of tertius, third ).
Tertiaries, or what is know as "Third Orders", are those persons who live according to the Third Rule of religious orders, either outside of a monastery in the world, or in a religious community. The idea which forms the basis of this institute is in general this, that persons who on account of certain circumstances cannot enter a religious order, strictly so-called, may, nevertheless, as far as possible enjoy the advantages and privileges of religious orders. This is most clearly expressed in the Rule of the Third Order of St. Francis which, although not the oldest, has, nevertheless, become the model for the rule of almost all other Third Orders. Tertiaries are divided into Regular and Secular (see THIRD ORDERS).
FERDINAND HECKMANN 
Transcribed by Mark S. Calvert, OCDS (Albert of Jesus and Mary) 
Dedicated to all Tertiaries, particularly those of the Secular Order of Discalced Carmelites
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Tertullian
(QUINTUS SEPTIMIUS FLORENS TERTULLIANUS).
Ecclesiastical writer in the second and third centuries, b. probably about 160 at Carthage, being the son of a centurion in the proconsular service. He was evidently by profession an advocate in the law-courts, and he shows a close acquaintance with the procedure and terms of Roman law, though it is doubtful whether he is to be identified with a jurist Tertullian who is cited in the Pandects. He knew Greek as well as Latin, and wrote works in Greek which have not come down to us. A pagan until middle life, he had shared the pagan prejudices against Christianity, and had indulged like others in shameful pleasures. His conversion was not later than the year 197, and may have been earlier. He embraced the Faith with all the ardour of his impetuous nature. He became a priest, no doubt of the Church of Carthage. Monceaux, followed by d'Ales, considers that his earlier writings were composed while he was yet a layman, and if this be so, then his ordination was about 200. His extant writings range in date from the apologetics of 197 to the attack on a bishop who is probably Pope Callistus (after 218). It was after the year 206 that he joined the Montanist sect, and he seems to have definitively separated from the Church about 211 (Harnack) or 213 (Monceaux). After writing more virulently against the Church than even against heathen and persecutors, he separated from the Montanists and founded a sect of his own. The remnant of the Tertullianists was reconciled to the Church by St. Augustine. A number of the works of Tertullian are on special points of belief or discipline. According to St. Jerome he lived to extreme old age.
The year 197 saw the publication of a short address by Tertullian, "To the Martyrs", and of his great apologetic works, the "Ad nationes" and the "Apologeticus". The former has been considered a finished sketch for the latter; but it is more true to say that the second work has a different purpose, though a great deal of the same matter occurs in both, the same arguments being displayed in the same manner, with the same examples and even the same phrases. The appeal to the nations suffers from its transmission in a single codex, in which omissions of a word or several words or whole lines are to be deplored. Tertullian's style is difficult enough without such super added causes of obscurity. But the text of the "Ad nationes" must have been always rougher than that of the "Apologeticus", which is a more careful as well as a more perfect work, and contains more matter because of its better arrangement; for it is just the same length as the two books "Ad nationes".
The "Ad nationes" has for its entire object the refutation of calumnies against Christians. In the first place they are proved to repose on unreasoning hatred only; the procedure of trial is illogical; the offence is nothing but the name of Christian, which ought rather to be a title of honour; no proof is forthcoming of any crimes, only rumour; the first persecutor was Nero, the worst of emperors. Secondly, the individual charges are met; Tertullian challenges the reader to believe in anything so contrary to nature as the accusations of infanticide and incest. Christians are not the causes of earthquakes and floods and famine, for these happened long before Christianity. The pagans despise their own gods, banish them, forbid their worship, mock them on the stage; the poets tell horrid stories of them; they were in reality only men, and bad men. You say we worship an ass's head, he goes on, but you worship all kinds of animals; your gods are images made on a cross framework, so you worship crosses. You say we worship the sun; so do you. A certain Jew hawked about a caricature of a creature half ass, half goat, as our god; but you actually adore half-animals. As for infanticide, you expose your own children and kill the unborn. Your promiscuous lust causes you to be in danger of the incest of which you accuse us. We do not swear by the genius of Caesar, but we are loyal, for we pray for him, whereas you revolt. Caesar does not want to be a god; he prefers to be alive. You say it is through obstinacy that we despise death; but of old such contempt of death was esteemed heroic virtue. Many among you brave death for gain or wagers; but we, because we believe in judgment. Finally, do us justice; examine our case, and change your minds. The second book consists entirely in an attack on the gods of the pagans; they are marshalled in classes after Varro. It was not, urges the apologist, owing to these multitudinous gods that the empire grew.
Out of this fierce appeal and indictment was developed the grander "Apologeticus", addressed to the rulers of the empire and the administrators of justice. The former work attacked popular prejudices; the new one is an imitation of the Greek Apologies, and was intended as an attempt to secure an amelioration in the treatment of Christians by alteration of the law or its administration. Tertullian cannot restrain his invective; yet he wishes to be conciliating, and it breaks out in spite of his argument, instead of being its essence as before. He begins again by an appeal to reason. There are no witnesses, he urges, to prove our crimes; Trajan ordered Pliny not to seek us out, but yet to punish us if we were known; — what a paralogism! The actual procedure is yet more strange. Instead of being tortured until was confess, we are tortured until we deny. So far the "Ad Nationes" is merely developed and strengthened. Then, after a condensed summary of the second book as to the heathen gods, Tertullian begins in chapter xvii an exposition of the belief of Christians in one God, the Creator, invisible, infinite, to whom the soul of man, which by nature is inclined to Christianity, bears witness. The floods and the fires have been His messengers. We have a testimony, he adds, from our sacred books, which are older than all your gods. Fulfilled prophecy is the proof that they are divine. It is then explained that Christ is God, the Word of God born of a virgin; His two comings, His miracles, passion, resurrection, and forty days with the disciples, are recounted. The disciples spread His doctrine throughout the world; Nero sowed it with blood at Rome. When tortured the Christian cries, "We worship God through Christ". The demons confess Him and they stir men up against us. Next, loyalty to Ceasar is discussed at greater length than before. When the populace rises, how easily the Christians could take vengeance: "We are but of yesterday, yet we fill your cities, islands, forts, towns, councils, even camps, tribes, decuries, the palace, the senate, the forum; we have left you the temples alone". We might migrate, and leave you in shame and in desolation. We ought at least to be tolerated; for what are we? — a body compacted by community of religion, of discipline, and of hope. We meet together to pray, even for the emperors and authorities, to hear readings from the holy books and exhortations. We judge and separate those who fall into crime. We have elders of proved virtue to preside. Our common fund is replenished by voluntary donations each month, and is expended not on gluttony but on the poor and suffering. This charity is quoted against us as a disgrace; see, it is said, how they love one another. We call ourselves brethren; you also are our brethren by nature, but bad brethren. We are accused of every calamity. Yet we live with you; we avoid no profession, but those of assassins, sorcerers, and such like. You spare the philosophers, though their conduct is less admirable than ours. They confess that our teaching is older than theirs, for nothing is older than truth. The resurrection at which you jeer has many parallels in nature. You think us fools; and we rejoice to suffer for this. We conquer by our death. Inquire into the cause of our constancy. We believe this martyrdom to be the remission of all offences, and that he who is condemned before your tribunal is absolved before God.
These points are all urged with infinite wit and pungency. The faults are obvious. The effect on the pagans may have been rather to irritate than to convince. The very brevity results in obscurity. But every lover of eloquence, and there were many in those days, will have relished with the pleasure of an epicure the feast of ingenious pleading and recondite learning. The rapier thrusts are so swift, we can hardly realize their deadliness before they are renewed in showers, with sometimes a blow as of a bludgeon to vary the effect. The style is compressed like that of Tacitus, but the metrical closes are observed with care, against the rule of Tacitus; and that wonderful maker of phrases is outdone by his Christiansuccessor in gemlike sentences which will be quoted while the world lasts. Who does not know the anima naturaliter Christiana (soul by nature Christian); the Vide, inquiunt, ut invicem se diligant (see they exclaim, how they love one another), and the Semen est sanguis Christianorum (The blood of Christians is seed)? It was probably about the same time that Tertullian developed his thesis of the "Testimony of the Soul" to the existence of one God, in his little book with this title. With his usual eloquence he enlarges on the idea that common speech bids us use expressions such as "God grant", or "If God will", "God bless", "God sees", "May God repay". The soul testifies also to devils, to just vengeance, and to its own immortality.
Two or three years later (about 200) Tertullian assaulted heresy in a treatise even more brilliant, which, unlike the "Apologeticus", is not for his own day only but for all time. It is called "Liber de praescriptione haereticorum". Prescription now means the right obtained to something by long usage. In Roman law the signification was wider; it meant the cutting short of a question by the refusal to hear the adversary's arguments, on the ground of an anterior point which must cut away the ground under his feet. So Tertullian deals with heresies: it is of no use to listen to their arguments or refute them, for we have a number of antecendent proofs that they cannot deserve a hearing. Heresies, he begins, must not astonish us, for they were prophesied. Heretics urge the text, "Seek and ye shall find", but this was not said to Christians; we have a rule of faith to be accepted without question. "Let curiosity give place to faith and vain glory make way for salvation", so Tertullian parodies a line of Cicero's. The heretics argue out of Scripture; but, first, we are forbidden to consort with a heretic after one rebuke has been delivered, and secondly, disputation results only in blasphemy on the one side and indignation on the other, while the listener goes away more puzzled than he came. The real question is, "To whom does the Faith belong? Whose are the Scriptures? By whom, through whom, when and to whom has been handed down the discipline by which we are Christians? The answer is plain: Christ sent His apostles, who founded churches in each city, from which the others have borrowed the tradition of the Faith and the seed of doctrine and daily borrow in order to become churches; so that they also are Apostolic in that they are the offspring of the Apostolic churches. All are that one Church which the Apostles founded, so long as peace and intercommunion are observed [dum est illis communicatio pacis et appellatio fraternitatis et contesseratio hospitalitatis]. Therefore the testimony to the truth is this: We communicate with the apostolic Churches". The heretics will reply that the Apostles did not know all the truth. Could anything be unknown to Peter, who was called the rock on which the Church was to be built? or to John, who lay on the Lord's breast? But they will say, the churches have erred. Some indeed went wrong, and were corrected by the Apostle; though for others he had nothing but praise. "But let us admit that all have erred:— is it credible that all these great churches should have strayed into the same faith"? Admitting this absurdity, then all the baptisms, spiritual gifts, miracles, martyrdoms, were in vain until Marcion and Valentinus appeared at last! Truth will be younger than error; for both these heresiarchs are of yesterday, and were still Catholics at Rome in the episcopate of Eleutherius (this name is a slip or a false reading). Anyhow the heresies are at best novelties, and have no continuity with the teaching of Christ. Perhaps some heretics may claim Apostolic antiquity: we reply: Let them publish the origins of their churches and unroll the catalogue of their bishops till now from the Apostles or from some bishop appointed by the Apostles, as the Smyrnaeans count from Polycarp and John, and the Romans from Clement and Peter; let heretics invent something to match this. Why, their errors were denounced by the Apostles long ago. Finally (36), he names some Apostolic churches, pointing above all to Rome, whose witness is nearest at hand, — happy Church, in which the Apostles poured out their whole teaching with their blood, where Peter suffered a death like his Master's, where Paul was crowned with an end like the Baptist's, where John was plunged into fiery oil without hurt! The Roman Rule of Faith is summarized, no doubt from the old Roman Creed, the same as our present Apostles' Creed but for a few small additions in the latter; much the same summary was given in chapter xiii, and is found also in "De virginibus velandis" (chapter I). Tertullian evidently avoids giving the exact words, which would be taught only to catechumens shortly before baptism. The whole luminous argument is founded on the first chapters of St. Irenaeus's third book, but its forceful exposition is not more Tertullian's own than its exhaustive and compelling logic. Never did he show himself less violent and less obscure. The appeal to the Apostolic churches was unanswerable in his day; the rest of his argument is still valid.
A series of short works addressed to catechumens belong also to Tertullian's Catholic days, and fall between 200 and 206. "De spectaculis" explains and probably exaggerates the impossibility for a Christian to attend any heathen shows, even races or theatrical performances, without either wounding his faith by participation in idolatry or arousing his passions. "De idololatria" is by some placed at a later date, but it is anyhow closely connected with the former work. It explains that the making of idols is forbidden, and similarly astrology, selling of incense, etc. A schoolmaster cannot elude contamination. A Christian cannot be a soldier. To the question, "How am I then to live?", Tertullian replies that faith fears not famine; for the Faith we must give up our life, how much more our living? "De baptismo" is an instruction on the necessity of baptism and on its effects; it is directed against a female teacher of error belonging to the sect of Gaius (perhaps the Anti-Montanist). We learn that baptism was conferred regularly by the bishop, but with his consent could be administered by priests, deacons, or even laymen. The proper times were Easter and Pentecost. Preparation was made by fasting, vigils, and prayers. Confirmation was conferred immediately after by unction and laying on of hands. "De paenitentia" will be mentioned later. "De oratione" contains aan exposition of the Lord's Prayer, totius evangelii breviarium. "De cultu feminarum" is an instruction on modesty and plainness in dress; Tertullian enjoys detailing the extravagances of female toilet and ridiculing them. Besides these didactic works to catechumens, Tertullian wrote at the same period two books, "Ad uxorem", in the former of which he begs his wife not to marry again after his death, as it is not proper for a Christian, while in the second book he enjoins upon her at least to marry a Christian if she does marry, for pagans must not be consorted with. A little book on patience is touching, for the writer admits that it is an impudence in him to discourse on a virtue in which he is so conspicuously lacking. A book against the Jews contains some curious chronology, used to prove the fulfilment of Daniel's prophecy of the seventy weeks. The latter half of the book is nearly identical with part of the third book against Marcion. It would seem that Tertullian used over again what he had written in the earliest form of that work, which dates from this time. "Adversus Hermogenem" is against a certain Hermogenes, a painter (of idols?) who taught that God created the world out of pre-existing matter. Tertullian reduces his view ad absurdum, and establishes the creation out of nothing both from Scripture and reason.
The next period of Tertullian's literary activity shows distinct evidence of Montanist opinions, but he has not yet openly broken with the Church, which had not as yet condemned the new prophecy. Montanus and the prophetesses Priscilla and Maximilla had been long dead when Tertullian was converted to belief in their inspiration. He held the words of Montanus to be really those of the Paraclete, and he characteristically exaggerated their import. We find him henceforth lapsing into rigorism, and condemning absolutely second marriage and forgiveness of certain sins, and insisting on new fasts. His teaching had always been excessive in its severity; now he positively revels in harshness. Harnack and d'Alès look upon "De Virginibus velandis" as the first work of this time, though it has been placed later by Monceaux and others on account of its irritated tone. We learn that Carthage was divided by a dispute whether virgins should be veiled; Tertullian and the pro-Montanist party stood for the affirmative. The book had been preceded by a Greek writing on the same subject. Tertullian declares that the Rule of Faith is unchangeable, but discipline is progressive. He quotes a dream in favour of the veil. The date may be about 206. Shortly afterwards Tertullian published his largest extant work, five books against Marcion. A first draft had been written much earlier; a second recension had been published, when yet unfinished, without the writer's consent; the first book of the final edition was finished in the fifteenth year of Severus, 207. The last book may be a few years later. This controversy is most important for our knowledge of Marcion's doctrine. The refutation of it out of his own New Testament, which consisted of St. Luke's Gospel and St. Paul's Epistles, enables us to reconstitute much of the heretic's Scripture text. The result may be seen in Zahn's, "Geschichte des N. T. Kanons", II, 455-524. A work against the Valentinians followed. It is mainly based on the first book of St. Irenaeus.
In 209 the little book "De pallio" appeared. Tertullian had excited remark by adopting the Greek pallium, the recognized dress of philosophers, and he defends his conduct in a witty pamphlet. A long book, "De anima", gives Tertullian's psychology. He well describes the unity of the soul; he teaches that it is spiritual, but immateriality in the fullest sense he admits for nothing that exists, — even God is corpus. Two works are against the docetism of the Gnostics, "De carne Christi" and "De resurrectione carnis". Here he emphasizes the reality of Christ's Body and His virgin-birth, and teaches a corporal resurrection. But he seems to deny the virginity of Mary, the Mother of Christ, in partu, though he affirms itante partum. He addressed to a convert who was a widower an exhortation to avoid second marriage, which is equivalent to fornication. This work, "De exhortatione castitatis", implies that the writer is not yet separated from the Church. The same excessive rigour appears in the "De corona", in which Tertullian defends a soldier who had refused to wear a chaplet on his head when he received the donative granted to the army on the accession of Caracalla and Geta in 211. The man had been degraded and imprisoned. Many Christians thought his action extravagant, and refused to regard him as a martyr. Tertullian not only declares that to wear the crown would have been idolatry, but argues that no Christian can be a soldier without compromising his faith. Next in order is the "Scorpiace", or antidote to the bite of the Scorpion, directed against the teaching of the Valentinians that God cannot approve of martyrdom, since He does not want man's death; they even permitted the external act of idolatry. Tertullian shows that God desires the courage of the martyrs and their victory over temptation; he proves from Scripture the duty of suffering death for the Faith and the great promises attached to this heroism. To the year 212 belongs the open letter "Ad scapulam", addressed to the proconsul of Africa who was renewing the persecution, which had ceased since 203. He is solemnly warned of the retribution which overtakes persecutors.
The formal secession of Tertullian from the Church of Carthage seems to have taken place either in 211 or at the end of 212 at latest. The earlier date is fixed by Harnack on account of the close connection between the "De corona" of 211 with the "De fuga", which must, he thinks, have immediately followed the "De corona". It is certain that "De fuga in persecutione" was written after the secession. It condemns flight in time of persecution, for God's providence has intended the suffering. This intolerable doctrine had not been held by Tertullian in his Catholic days. He now terms the Catholics "Psychici", as opposed to the "spiritual" Montanists. The cause of his schism is not mentioned. It is unlikely that he left the Church by his own act. Rather it would seem that when the Montanist prophecies were finally disapproved at Rome, the Church of Carthage excommunicated at least the more violent among their adherents. After "De fuga" come "De monogamia" (in which the wickedness of second marriage is yet more severely censured) and "De jejunio", a defence of the Montanist fasts. A dogmatic work, "Adversus Prazean", is of great importance. Praxeas had prevented, according to Tertullian, the recognition of the Montanist prophecy by the pope; Tertullian attacks him as a Monarchian, and develops his own doctrine of the Holy Trinity (see MONARCHIANS and PRAXEAS). The last remaining work of the passionate schismatic is apparently " De pudicitia", if it is a protest, as is generally held, aagainst a Decree of Pope Callistus, in which the pardon of adulterers and fornicators, after due penance done, was published at the intercession of the martyrs. Monceaux, however, still supports the view which was once commoner than it now is, that the Decree in question was issued by a bishop of Carthage. In any case Tertullian's attribution of it to a would-be episcopus episcoporum and pontifex maximus merely attests its peremptory character. The identification of this Decree with the far wider relaxation of discipline with which Hippolytus reproaches Callistus is uncertain.
The argument of Tertullian must be considered in some detail, since his witness to the ancient system of penance is of first-rate importance. As a Catholic, he addressed "De paenitentia" to catechumens as an exhortation to repentance previous to baptism. Besides that sacrament he mentions, with an expression of unwillingness, a "last hope", a second plank of salvation, after which there is no other. This is the severe remedy of exomologesis, confession, involving a long penance in sackcloth and ashes for the remission of post-baptismal sin. In the "De pudicitia" the Montanist now declared that there is no forgiveness for the gravest sins, precisely those for which exomologesis is necessary. It is said by some modern critics, such as Funk and Turmel among Catholics, that Tertullian did not really change his view on this point the writing of the two treatises. It is pointed out that in "De paenitentia" there is no mention of the restoration of the penitent to communion; he is to do penance, but with no hope of pardon in this life; no sacrament is administered, and the satisfaction is lifelong. This view is impossible. Tertullian declares in "De pud." That he has changed his mind and expects to be taunted for his inconsistency. He implies that he used to hold such a relaxation, as the one he is attacking, to be lawful. At any rate in the "De paen." he parallels baptism with exomologesis, and supposes that the latter has the same effect as the former, obviously the forgiveness of sin in this life. Communion is never mentioned, since catechumens are addressed; but if exomologesis did not eventually restore all Christian privileges, there could be no reason for fearing that the mention of it should act as an encouragement to sin, for a lifelong penance would hardly be a reassuring prospect. No length is mentioned, evidently because the duration depended on the nature of the sin and the judgment of the bishop; had death been the term, this would have been emphatically expressed. Finally. And this is conclusive, it could not be insisted on that no second penance was ever allowed, if all penance was lifelong.
For the full understanding of Tertullian's doctrine we must know his division of sin into three classes. There are first the terrible crimes of idolatry, blasphemy, homicide, adultery, fornication, false witness, fraud (Adv. Marc., IV, ix; in "De Pud." he substitutes apostasy for false witness and adds unnatural vice). As a Montanist he calls these irremissible. Between these and mere venial sins there are modica or media (De Pud.., I), less grave but yet serious sins, which he enumerates in "De Pud.", xix: "Sins of daily committal, to which we are all subject; to whom indeed does it not occur to be angry without cause and after the sun has set, or to give a blow, or easily to curse, or to swear rashly, or break a contract, or lie through shame or necessity? How much we are tempted in business, in duties, in trade, in food, in sight, in hearing! So that, if there were no forgiveness for such things, none could be saved. Therefore there will be forgiveness for these sins by the prayer of Christ to the Father" (De Pud., xix).
Another list (De pud., vii) represents the sins which may constitute a lost sheep, as distinguished from one that is dead: "The faithful is lost if he attend the chariot races, or gladiatorial combats, or the unclean theatre, or athletic shows, or playing, or feasts on some secular solemnity, or if he has exercised an art which in any way serves idolatry, or has lapsed without consideration into some denial or blasphemy". For these sins there is forgiveness, though the sinner has strayed from the flock. How is forgiveness obtained? We learn this only incidentally from the words: "That kind of penitence which is subsequent to faith, which can either obtain forgiveness from the bishop for lesser sins, or from God only for those which are irremissible" (ib.,xviii). Thus Tertullian admits the power of the bishop for all but "irremissible" sins. The absolution which he still acknowledges for frequent sins was obviously not limited to a single occasion, but must have been frequently repeated. It is not even referred to in "De paen", which deals only with baptism and public penance for the gravest sins. Again, in "De pud.", Tertullian repudiates his own earlier teaching that the keys were left by Christ through Peter to His Church (Scorpiace, x); he now declares (De pud., xxi) that the gift was to Peter personally, and cannot be claimed by the Church of the Psychici. The spiritual have the right to forgive, but the Paraclete said: "The Church has the power to forgive sins but I will not do so, lest they sin afresh."
The system of the Church of Carthage in Tertullian's time was therefore manifestly this: Those who committed grievous sins confessed them to the bishop, and he absolved them after due penance enjoined and performed, unless the case was in his judgment so grave that public penance was obligatory. This public penance was only allowed once; it was for protracted periods, even sometimes until the hour of death, but at the end of it forgiveness and restoration were promised. The term was frequently shortened at the prayer of martyrs.
Of the lost works of Tertullian the most important was the defence of the Montanist manner of prophesying, "De ecstasi", in six books, with a seventh book against Apollonius. To the peculiarities of Tertullian's views which have already been explained must be added some further remarks. He did not care for philosophy: the philosophers are the "patriarchs of the heretics". His notion that all things, pure spirits and even God, must be bodies, is accounted for by his ignorance of philosophical terminology. Yet of the human soul he actually says that it was seen in a vision as tender, light, and of the colour of air! All our souls were contained in Adam, and are transmitted to us with the taint of original sin upon them, — an ingenious if gross form of traducianism. His Trinitarian teaching is inconsistent, being an amalgamation of the Roman doctrine with that of St. Justin Martyr. Tertullian has the true formula for the Holy Trinity, tres Personae, una Substantia. The Father, Son, and Holy Ghost are numerically distinct, and each is God; they are of one substance, one state, and one power. So far the doctrine is accurately Nicene. But by the side of this appears the Greek view which was one day to develop into Arianism: that the unity is to be sought not in the Essence but in the origin of the Persons. He says that from all eternity there was reason (ratio) in God, and in reason the Word (Sermo), not distinct from God, but in vulva cordis. For the purpose of creation the Word received a perfect birth as Son. There was a time when there was no Son and no sin, when God was neither Father nor Judge. In his Christology Tertullian has had no Greek influence, and is purely Roman. Like most Latin Fathers he speaks not of two Natures but of two Substances in one Person, united without confusion, and distinct in their operations. Thus he condemns by anticipation the Nestorian, Monophysite, and Monothelite heresies. But he seems to teach that Mary, the Mother of Christ, had other children. Yet he makes her the second Eve, who by her obedience effaced the disobedience of the first Eve.
Tertullian's doctrine of the Holy Eucharist has been much discussed, especially the words: "Acceptum panem et distributum discipulis corpus suum illum fecit, hoc est corpus meum dicendo, id est, figura corporis mei". A consideration of the context shows only one interpretation to be possible. Tertullian is proving that Our Lord Himself explained bread in Jer., xi, 19 (mittamus lignum in panem ejus) to refer to His Body, when He said, "This is My Body", that is, that bread was the symbol of His Body. Nothing can be elicited either for or against the Real Presence; for Tertullian does not explain whether the bread is the symbol of the Body present or absent. The context suggests the former meaning. Another passage is:Panem, quo ipsum corpus suum repraesentat. This might mean "Bread which stands for His Body", or "Presents, makes present". D'Ales has calculated that the sense of presentation to the imagination occurs seven times in Tertullian, and the similar moral sense (presentation by picture, etc.) occurs twelve times, whereas the sense of physical presentation occurs thirty-three times. In the treatise in question against Marcion the physical sense alone is found, and fourteen times. A more direct assertion of the real presence is Corpus ejus in pane censetur (De orat., vi). As to the grace given, he has some beautiful expressions, such as: "Itaque petendo panem quotidianum, perpetuitatem postulamus in Christo et individuitatem a corpore ejus" (In petitioning for daily bread, we ask for perpetuity in Christ, and indivisibility from His body. — Ibid.). A famous passage on the Sacraments of Baptism, Unction, Confirmation, Orders and Eucharist runs: "Caro abluitur ut anima maculetur; caro ungitur ut anima consecretur; caro signatur ut et anima muniatur; caro manus impositione adumbratur ut et anima spiritu illuminetur; caro corpore et sanguine Christi vescitur ut et anima de Deo saginetur" (The flesh is washed, in order that the soul may be cleansed; the flesh is anointed, that the soul may be consecrated; the flesh is signed [with the cross], that the soul, too, may be fortified; the flesh is shadowed with the imposition of hands, that the soul also may be illuminated by the Spirit; the flesh feeds on the body and blood of Christ, that the soul likewise may have its fill of God — "Deres. Carnis.", viii). He testifies to the practice of daily communion, and the preserving of the Holy Eucharist by private persons for this purpose. What will a heathen husband think of that which is taken by his Christian wife before all other food? "If he knows that it is Bread, will he not believe that it is simply what it is called?" This implies not merely the Real Presence, but transubstantiation. The station days were Wednesday and Friday; on what other days besides Holy Mass was offered we do not know. Some thought that Holy Communion would break their fast on Station days; Tertullian explains: " When you have received and reserved the Body of the Lord, you will have assisted at the Sacrifice and have accomplished the duty of fasting as well" (De oratione, xix). Tertullian's list of customs observed by Apostolic tradition though not in Scripture (De cor., iii) is famous: the baptismal renunciations and feeding with milk and honey, fasting Communion, offerings for the dead (Masses) on their anniversaries, no fasting or kneeling on the Lord's Day and betweenEaster and Pentecost, anxiety as to the falling to the ground of any crumb or drop of the Holy Eucharist, the Sign of the Cross made continually during the day.
Tertullian's canon of the Old Testament included the deuterocanonical books, since he quotes most of them. He also cites the Book of Enoch as inspired, and thinks those who rejected it were wrong. He seems also to recognize IV Esdras, and the Sibyl, though he admits that there are many sibylline forgeries. In the New Testament he knows the Four Gospels, Acts, Epistles of St. Paul, I Peter (Ad Ponticos), I John, Jude, Apocalypse. He does not know James and II Peter, but we cannot tell that he did not know II, III John. He attributes Hebrews to St. Barnabas. He rejects the "Pastor" of Hermas and says that many councils of the Psychici had also rejected it. Tertullian was learned, but careless in his historical statements. He quotes Varro and a medical writer, Soranus of Ephesus, and was evidently well read in pagan literature. He cites Irenaeus, Justin, Miltiades, and Proclus. He probably knew parts of Clement of Alexandria's writings. He is the first of Latin theological writers. To some extent, how great we cannot tell, he must have invented a theological idiom and have coined new expressions. He is the first witness to the existence of a Latin Bible, though he seems frequently to have translated from the Greek Bible as he wrote. Zahn has denied that he possessed any Latin translation, but this opinion is commonly rejected, and St. Perpetua certainly had one at Carthage in 203.
JOHN CHAPMAN 
Transcribed by Lucy Tobin

Testem Benevolentiae[[@Headword:Testem Benevolentiae]]

Testem Benevolentiae
An Apostolic Letter of Leo XIII addressed to Cardinal Gibbons, 22 January, 1899. It opens by explaining its title, remarking that just as His Holiness had given frequent proof of his affection for the people as well as for the Church in the United States, by praising their spirit and their progress, so now the same affection prompts him to point out certain things which should be avoided or corrected, in order to set at rest controversies that were injurious to peace. Referring to the preface of the French translation of the "Life of Isaac Hecker", as the occasion of these controversies, he proposes to examine certain opinions therein advanced on the manner of leading a Christian life. The basis of these opinions is that, to make converts, the Church should adapt herself to our advanced civilization and relax her ancient rigour as regards not only the rule of life but also the deposit of faith, and should pass over or minimize certain points of doctrine, or even give them a meaning which the Church has never held. On this the Vatican Council is clear; faith is not a doctrine for speculation like a philosophical theory, to be relinquished or in any manner suppressed under any specious pretext whatsoever; such a process would alienate Catholics from the Church, instead of bringing converts. In the words of the council the Church must constantly adhere to the same doctrine in the same sense and in the same way; but the rule of Christian life admits of modifications according to diversity of time, place, or national custom, only such changes are not to depend on the will of private individuals but on the judgment of the Church. What makes the new opinions more dangerous is the pretext of those who follow them that in matters of faith and of Christian life each one should be free to follow his own bent in the spirit of the large measure of civil liberty recognized in these days. The difference between the two spheres had already been indicated in the Encyclical on the Constitution of States. The argument now adduced in favour of this new liberty is a preposterous one. When declaring the infallibility of the pope, the Vatican Council did not have in mind a situation in which, his papal prerogative acknowledged, the faithful might have a wider field of thought and action in religious matters; rather the infallibility was declared in order to provide against the special evils of our times, of license which is confounded with liberty, and the habit of thinking, saying, and printing everything regardless of truth. It was not intended to hamper real serious study or research, or to conflict with any well-ascertained truth, but only to use the authority and wisdom of the Church more effectually in protecting men against error.
Next follows a consideration of the consequences that flow from the principles and opinions just rejected. First, it is declared wrong to say that spiritual direction is less needed in our days, on the score that the Holy Ghost is now more bounteous with His gifts than in times past. The history of the Church does not warrant this view. The Holy Ghost is active in His influences and good impulses; but His promptings are not easily discerned or properly followed without external guidance. Divine Providence has so arranged that men should be saved by men, and that men should be led to loftier holiness by the direction of their fellows as in the case of Saul by the help of Ananias. The more perfect the way of life one may enter the more direction is necessary. This has been the invariable view of the Church and of those who have been remarkable for holiness. Secondly, natural virtues must not be extolled above the supernatural. The former, according to the new opinions, are more in accordance with present ways and requirements, and make men more ready and strenuous; as if nature with grace added to it were weaker than when unaided, or as if the habit of acting always with good natural motives could be sustained without grace. Even were the acts of natural virtue all they seem to be in appearance, how can they without grace become solid and enduring, or avail for the supernatural beatitude to which we are destined? Thirdly, it will not do to establish a division between the virtues and regard some as passive, others as active, and advocate the practice of the latter as more suitable for our day. There can be no really passive virtue. All virtue implies power and action, and every virtue is suitable at all times. Christ, meek and humble of heart or obedient unto death, is a model in every age, and the men who have imitated Him in these virtues have been powerful helps to religion and the State. Fourthly, the vows taken in religious orders must not be considered as narrowing the limits of true liberty, or as of little use for human society or for Christian perfection. This view is not in accord with the usage and doctrine of the Church. To assume the obligations of the counsels, in addition to those of the commandments, is not a sign of weak-mindedness, nor unprofitable, nor hurtful, nor injurious to liberty; rather it is a way to the fuller liberty by which Christ has set us free. The history of the Church, particularly in the United States, is a testimony to the alacrity and success with which the religious orders work everywhere, by preaching, teaching, and by good example. Whether in active ministration, or in contemplative seclusion, they all merit well of human society, and their prayer propitiates the majesty of God. And the congregations that do not take vows are not to magnify their manner of life above that of the religious orders. Finally, as for methods of dealing with those who are not Catholics, it is not prudent to neglect any method which has proved useful in the past. Should the proper authority approve of other methods such as, for instance, preaching, not in the church, but in any private or proper place, or by amicable conferences rather than by disputations, let this be done, provided that the men devoted to this task be men of tried knowledge and virtue.
The Letter concludes with a brief exhortation for unity, as against a spirit that would tend towards developing a national Church. The term Americanism is approved as applying to the characteristic qualities which reflect honour on the American people, or to the conditions of their commonwealths, and to the laws and customs prevailing in them; but as applied to the opinions above enumerated it would be repudiated and condemned by the Bishops of America. "If by that name be designated the characteristic qualities which reflect honour on the people of America, just as other nations have what is special to them; or, if it implies the condition of your commonwealths, or the laws and customs prevailing in them, there is no reason why we should deem that it ought to be discarded. But if it is to be used not only to signify, but even to commend the above doctrines, there can be no doubt that our venerable brethren, the bishops of America, would be the first to repudiate and condemn it, as being especially unjust to them and to the entire nation as well. For it raises the suspicion that there are some among you who conceive and desire a Church in America different from that which is in the rest of the world."
This Letter put an end to a bitter controversy which had been agitated for nearly ten years, particularly in the Catholic press. In expressing their adhesion to the Holy See and their unqualified acceptance of the teachings set forth in the Letter, the bishops of the United States made it clear that whatever departures from the same might have occurred in this country they had not been either widespread or systematic as they had been made to appear by the interpretation put upon the "Life of Father Hecker" in the preface to the French translation. (See HECKER, ISAAC THOMAS.)
ELLIOTT, The Life of Father Hecker (New York, 1894), Fr. tr. KLEIN (Paris, 1898); MAIGNEN, Le Père Hecker, est-il un saint? (Rome and Paris, 1898); DELATTRE, Un Catholicisme Americain (Namur, 1898); KLEIN, Catholicisme Américain in Revue Française d'Edinbourg (Sept.-Oct., 1897); SCHELL, Die neue Teit und der alte Glaube; COPPINGER, La Polémique Française sur la Vie du père Hecker (Paris, 1898); BARRY, The French Life of Father Hecker in Catholic Times and Catholic Opinion (Liverpool, 9 Dec., 1898).
CONDÉ B. PALLEN 
Transcribed by Kevin Cawley

Teuchira[[@Headword:Teuchira]]

Teuchira
A titular see in Libyan Pentapolis. Teuchira (Teucheira) neuter plural, was a city on the coast of Cyrenaica, 200 statia west of Ptolemais. It was celebrated for its worship of Cybele, in whose honour annual festivals were held. During the reign of the Ptolemies it was called Arsinoë; at a later period it became a Roman colony, and was garrisoned by Justinian. The ruins are called Tokra (vilayet of Benghasi). Two of its bishops are known, Secundus, at the Council of Nicaea in 325, and Zeno, at that of Ephesus in 431 (Le Quien, "Oriens christ.", II, 623). The see is mentioned in Parthey (Notitia episcopatuum, I) about 840.
SMITH, Dict. of Gr. and Roman. Georgr., s.v. Teuchira; MULLER, notes to Ptolemy, ed. DIDOT, I, 666.
S. PÉTRIDÈS 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Teutonic Order[[@Headword:Teutonic Order]]

Teutonic Order
A medieval military order modelled on the Hospitallers of St. John, which changed its residence as often as the latter. These residences, marking as many stages in its development, are: (1) Accon (Acre), its cradle in Palestine (1190-1309); (2) Marienburg, Prussia, the centre of its temporal domination as a military principality (1309-1525); (3) Mergentheim in Franconia, which inherited its diminished possessions after the loss of Prussia (1524-1805); (4) finally, Vienna in Austria, where the order has gathered the remains of its revenues and survives as a purely hospital order. A Protestant branch likewise subsists in Holland.
(1) There was already a Teutonic hospital for pilgrims from Germany in the Latin Kingdom of Jerusalem, with a church dedicated to the Blessed Virgin, who is still the patroness of the order and after whom the name Mariani is sometimes given to its members. But this establishment, which was under the jurisdiction of the Grand Master of St. John, was broken up at the conquest of Jerusalem by Saladin (1187). During the Third Crusade German pilgrims from Bremen and Lübeck with the Duke of Holstein established a temporary hospital under the besieged walls of Acre; this was a large tent, constructed from the sails of their ships, in which the sick of their country were received (1190). After the capture of Acre this hospital was permanently established in the city with the co-operation of Frederick of Suabia, leader of the German crusade, and at the same time religious knights were attached to it for the defence of pilgrims. The Order of Teutonic Knights was founded and took its place beside the other two orders of Jerusalem, the Hospitallers and the Templars. As early as 1192 they were endowed by Celestine III with the same privileges as the Order of St. John, whose hospital rule they adopted, and as the Order of the Temple, from which they borrowed their military organization. Innocent III in 1205 granted them the use of the white habit with a black cross. The emperors of the House of Suabia heaped favours upon them. Moreover, they took sides with Frederick II even after he had broken with the papacy and in opposition to the other two military orders. During the Fourth Crusade, when the gates of Jerusalem were for the last time opened to Christians, under the command of this emperor, the Teutonic Knights were able to take possession of their first house, St. Mary of the Germans (1229). But it was not for long and before the end of the century they left Palestine, which had again fallen under the yoke of Islam (1291).
(2) A new career was already open to their warlike and religious zeal, in Eastern Europe, against the pagans of Prussia. This coast of the Baltic, difficult of access, had hitherto resisted the efforts of the missionaries, many of whom had there laid down their lives. To avenge these Christians a crusade had been preached; a military order founded with this object, the Sword-bearers (see MILITARY ORDERS, THE), had not been very successful, when a Polish duke, Conrad of Massovia, determined to ask the assistance of the Teutonic Knights, offering them in return the territory of Culm with whatever they could wrest from the infidels. Hermann of Salza, fourth Grand Master of the order, was authorized to make this change by Honorius III and the Emperor Frederick II, who, moreover, raised him to the rank of prince of the empire (1230). The knight Hermann Balk, appointed Provincial of Prussia, with twenty-eight of his brother knights and a whole army of crusaders from Germany began this struggle which lasted twenty-five years and was followed by colonization. Owing to the privileges assured to German colonists, new towns arose on all sides and eventually Germanized a country of which the natives belonged to the Letto-Slavic race. Thenceforth the history of this military principality is identified with that of Prussia (q.v.). In 1309 the fifteenth Grand Master, Sigfried of Feuchtwangen, transferred his residence from Venice, where at that time the knights had their chief house, to the Castle of Marienburg, which they made a formidable fortress.
The number of knights never exceeded a thousand, but the whole country was organized in a military manner, and with the constant arrival of new crusaders the order was able to hold its own among its neighbours, especially the inhabitants of Lithuania, who were of the same race as the natives of Prussia and, like them, pagans. In the battle of Rudau (1307) the Lithuanians were driven back, and they were converted only some years later, with their grand duke, Jagellon, who embraced Christianity when he married the heiress of the Kingdom of Poland (1386). With this event, which put an end to paganism in that section of Europe, the Teutonic Knights lost their raison d'être. Thenceforth their history consists of incessant conflicts with the kings of Poland. Jagellon inflicted on them the defeat of Tannenberg (1410), which cost them 600 knights and ruined their finances, in order to repair which the order was obliged to have recourse to exactions, which aroused the native nobility and the towns and provided the Poles with an opportunity to interfere against the order. A fresh war cost the order half its territory and the remaining half was only held under the suzerainty of the King of Poland (Treaty of Thorn, 1466). The loss of Marienburg caused the transfer of the Grand Master's residence to Königsberg, which is still the capital of Prussia properly so-called. To maintain itself against the kings of Poland the order had to rely on Germany and to confide the office of Grand Master to German princes. But the second of these, Albert of Brandenburg (1511), abused his position to secularize Prussia, at the same time embracing Lutheranism (1525). He made Prussia an hereditary fief of his house under the suzerainty of the Crown of Poland.
(3) Nevertheless, the dignitaries of the order in the remainder of Germany faithfully preserved its possessions, and having broken with the apostate chose a new Grand Master, Walter of Cronenberg, who fixed his residence at Mergentheim in Franconia (1526). After the loss of Prussia the order still retained in Germany twelve bailiwicks, which they lost one by one. The secession of Utrecht (1580) meant the loss of the bailiwick of that name in the Low Countries. Louis XIV secularized its possessions in France. The Treaty of Lunéville (1801) took away its possessions on the left bank of the Rhine and in 1809 Napoleon abandoned its possessions on the right bank to his allies of the Confederation of the Rhine. The Teutonics retained only the bailiwick in the Tyrol and that in the Austrian States.
(4) Thus the order became purely Austrian, under the supreme authority of the Emperor of Austria, who reserves the dignity of Grand Master for an archduke of his house. Since 1894 it has been held by Archduke Eugene. There are at present 20 professed knights who are bound to celibacy while they enjoy a benefice of the order, and 30 knights of honour who are not bound to this observance, but who must furnish an entrance fee of 1500 florins and an annual contribution of 100 florins. Moreover, their admission exacts a nobility of sixteen quarterings. The revenues of the order are now devoted to religious works; it has charge of 50 parishes, 17 schools, and 9 hospitals, for which object it supports 2 congregations of priests and 4 of sisters. Moreover, it performs ambulance service in time of war; it pays the cost of the ambulance, while lay Marians are engaged as ambulance bearers. Thus, after various vicissitudes the Teutonic Knights are restored to their original character of hospitallers. Besides this Catholic branch in Austria the order has a Protestant branch in the ancient bailiwick of Utrecht, the possessions of which have been preserved for the benefit of the nobility of the country. The members, who are chosen by the chapter of knights, must give proof of four quarterings of nobility and profess the Calvinistic religion, but are dispensed from celibacy. When Napoleon took possession of Holland in 1811 he suppressed the institution, but as early as 1815 the first King of the Low Countries, William I of Orange, re-established it, declaring himself its protector. The present order comprises 10 commanders, Jonkheeren, and aspirants (expectanten), who pay an entrance fee of 525 florins and have the right to wear in their buttonhole a small cross of the order.
Histoire de l'ordre teutonique par un chevalier de l'ordre (4 vols., Paris, 1784); VOIGT, Gesch. des deutschen Ritterordens (Berlin, 1859); KÖHLER, Ritterzeit, II (Breslau, 1886); LAVISSE, Les chevaliers teutoniques en Preusse in Revue des Deux Mondes (Paris, 1879); Rangliste u. Personalstatus des deutschen Ritterordens für das Jahr 1909 (Vieena, 1909); Staatsalmanach der Nederlanden (The Hague, 1911).
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Tewdrig
(THEODORIC)
A Welsh saint, son of King Ceithfalt of Morganwg or Southern Wales, flourished probably in the sixth century. He was a liberal benefactor of the church of Llandaff. He resigned the government to his son Meurig and devoted himself to religion and contemplation at Tintern in Monmouthshire. When, however, the Saxons under Ceolwulf crossed the Severn and pressed hard upon Meurig, Tewdrig left his solitude and gained a brilliant victory at the head of his old troops, but was killed in the main battle. A church was erected over the grave of the royal martyr; it was called Marthyr Tewdrig and is now Mathern at the junction of the Rivers Wye and Severn. The day of his death is 3 January; the year is uncertain, the dates 610, 577, 527, or even 470 being given.
GODWIN, De praesulibus Angliae (London, 1616), 619; REES, An Essay on the Welsh Saints (London, 1836), 183 sq.
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Texas
STATE OF TEXAS.
The name, Texas, is probably derived from Tejas, the name of a friendly tribe of Indians met within the territory by the early Spanish explorers.
GEOGRAPHY AND PHYSICAL CHARACTERISTICS
The state is bounded on the north by Oklahoma, on the west by New Mexico and Mexico, on the south by Mexico and the Gulf of Mexico, and on the east by the Gulf of Mexico, Louisiana, and Arkansas. It lies between 25° 50' and 36° 45' N. lat. and 93° 30' and 106° 30' W. long. It embraces 265,896 sq. miles, of which 3498 sq. miles are water. Four great natural provinces, running in general direction from south to north, are formed by geological development. The first of these, nearest the coast, is called the Coastal Plain, consisting of Coast Prairies, a Tertiary area, and Black Prairies. Extending back from the Gulf Coast for from thirty to fifty miles, an outcrop of underlying clays gives a flat, almost treeless tract running along the whole length of the coast and known as the Coast Prairie. Different climatic conditions with respect to rainfall vary the products of different parts of this region. The eastern and northern part, where the rainfall reaches from forty to fifty inches annually, are suitable for rice culture, which is localized there; in the central portion along the coast where the rainfall is less, sugar-cane, fruit, and "truck" are extensively cultivated, while in the southwest, with a rainfall of only 20 to 28 inches annually, cotton culture and "cattle raising on the range" are the chief industries. Irrigation, however, in this south-western region makes the cultivation of sugar-cane and sorghum as well as cotton of some profit. Favourable underground conditions make this Coast Prairie the location of important oil-fields. Further to the interior the Coast Prairie is succeeded by Tertiary deposits giving a generally sandy condition to the soil. This Tertiary area also is divided by climatic conditions. The south- western and western part, the "Rio Grande Plain", having a very shallow rainfall, produces only a dwarfed and shrubby natural vegetation and is hence called the "Chaparral Country"; the humid part, however, north and north-east, called the East Texas timber belt, grows both the short and long-leaf pine. Lumbering is here the important industry. In the northern part of this region more fertile soil affords the great fruit and "truck" products; cotton and tobacco are also grown. In one part of the west of this Tertiary region cotton is cultivated, and valuable deposits of brick and pottery clays and lignite are extensively worked. Further inland and north of the Colorado River in this Coastal Plain are the Black and Grand Prairies, the most important agricultural region of Texas. Black waxy calcareous clay soil, for the most part underlaid by prolific and widespread water-bearing formations, makes this region the great cotton and corn producing section, while oats, wheat, alfalfa, and sorghum are also extensively grown. Wherever the climate becomes arid cattle raising increases as an industry. The Central Basin is the second great natural province. This region, situated in north-west and central-west Texas, was once covered with cretaceous materials, but now is denuded by the head waters of the Red, Brazos, and Colorado Rivers. Its southern extremity, the "Llano Country", as it is called, has a granite foundation, much quarried, and deposits of hematite and magnetite occur here plentifully. On the eastern side the soils show a carboniferous area, and include sands, loams, black and light-coloured clays, producing in the heavier soils, cotton, wheat, oats, sorghum, milo-maize, and in the lighter, cotton, maize, fruit, and garden products. The western portion contains notably fertile soils, yielding abundant crops of kafir-corn, milo-maize, cotton, wheat, oats, peaches, and alfalfa. Deposits of salt, clay, and gypsum occur in this area. The third natural province of Texas is the Plateau Province, having three great divisions: the Llano Estacado, Staked or Palisaded Plains, which extend beyond the limits of the state, and the Edward's and Stockton Plateau. The Llano Estacado, a plateau 2500 to 4000 feet in elevation, derives its name from being itself an extensive uplifted mesa, surrounded, except on the Edward's Plateau side, by "breaks", cliffs, or walls, which, as palisades, have to be climbed before the plateau is attained. The plateaux are treeless, grass-covered prairies; the soils are fine, sandy loams, and the annual rainfall only from fifteen to twenty inches. Formerly this region was devoted entirely to cattle, but now alfalfa, barley, broom-corn, maize, cotton, wheat, and fruits are being successfully cultivated. The water supply may be made abundant mainly from wells at a depth of 100 to 600 feet. Attempts to utilize these for irrigation on a small scale are now being made. On the Edward's Plateau the upland prairies are mainly given over to cattle, sheep, and goats; in the cañon valleys, however, are alluvial plains in which cotton, corn, milo-maize, wheat, and oats are a success. On the Stockton Plateau the formation resembles that of Edward's, but the rainfall being less, averaging only fifteen inches annually, it is used almost entirely for cattle.
The fourth province is that of the Trans-Pecos Mountains, with elevations ranging from 5000 to 9500 feet. Here the chief wealth is in the minerals, consisting of silver, copper, and lead of good grade and some gold, tin, zinc, and quicksilver. Local conditions have, however, retarded the mining development, and silver and quicksilver are the only ores worked on a commercial basis. The annual rainfall on these mountains is as low as ten to fifteen inches, but irrigation of the valley lands is practised by means of impounded storm-water, and alfalfa and kafir-corn are commonly grown. The chief industry of the section is the care of cattle. Over such an etended area the drainage is naturally diverse. In the east there are numerous small streams flowing south and east into the Gulf of Mexico, in the Trans-Pecos region there are practically no streams at all that reach the sea. In the arid regions the drainage channels flow only for a short time after rainfall. On the west and south-west boundary the Rio Grande runs for 1200 miles. The Pecos River crosses the western portion of the state, from north to south, without a tributary. It has a broad plain where it enters the state, but descends into an inaccessible cañon as it approaches the Rio Grande. The Canadian River crosses the extreme north of the state from west to east merely as a small stream on a wide bed of wet sand. The Red, Brazos, and Colorado rivers and their numerous tributaries rise in the Llano Estacado and flow south and east to the Gulf. Their valleys broaden as they approach the coast and end in very wide alluvial bottoms. Many other rivers originate from artesian springs at the foot of the escarpments, called Balcones, at the south of Edward's Plateau. The annual rainfall in Texas varies from 40 to 50 inches in the east–it is 60 at Texarkana–to 10 in the west. Moreover, the evaporation in the west is excessive as compared with that in the east, hence the eastern part of the state is humid, the west arid. The Gulf breezes cool the air in the summer, and bring rains to the north and east in winter and spring. The northern limit of the Mexican rainy season, with its water from the Pacific in summer and autumn, reaches the Trans-Pecos Province and along the Rio Grande. The cold winds called "Northers", blowing from the north-west or from the Rocky Mountains, sweep at times over the whole state. A considerable difference, 20° in average temperature between various places in the state, is observable.
POPULATION AND RESOURCES
The population of Texas as given by the thirteenth decennial census is 3,896,542. This causes the state to rank fifth in population in the Union. In 1850, when Texas was first enumerated in the United States census, the number of inhabitants was given as 212,592.      Agriculture.–There are in Texas, according to the Federal Census Report (1910), 109,226,000 acres of farm-land, and 27,120,000 acres of this are improved farm-land. It is estimated that the state has 167,865,000 acres of tillable land. At present the number of farms is given by the census (1910) as 416,377, with an average of 262 acres to the farm. Over 1,000,000 acres are now (1911) under irrigation, representing an investment of $17,000,000 for irrigating plants. Several large irrigating enterprises are being inaugurated that will greatly extend the acreage under irrigation in 1912. The total value of farm property in the state (lands, buildings, implements, and machinery) was $1,879,246,000 in 1910. In 1911 the acreage for some staple crops is given officially as follows: cotton, 10,868,000; corn, 9,240,000; wheat, 1,240,956; potatoes 60,000; rice, 275,000; tobacco, 600.
The following figures, culled from the offices of the State and Federal Commissioners of Agriculture, show the values of some Texas crop yields for the year 1910: cotton and cotton seed, $265,955,944; corn, $114,206,000; wheat, $18,404,000; oats, $11,443,000; barley, $135,000; rye, $47,000; rice, $5,942,000; emmet and spelt, $30,000; kafir-corn and milo-maize, $3,900,000; peanuts, $1,430,000; other grasses and seeds, $750,000; potatoes, $3,366,000; sweet-potatoes and yams, $2,600,000; hay and forage, $13,900,000; tobacco, $105,000; sugar-cane, $4,360,000; broom corn, $160,000; truck, $30,000,000; total value, $476,733,944.
The United States Government Bulletin, showing the number of bales of cotton ginned to 20 March, 1912, gives Texas 4,437,876 bales as against 3,172,488 for the entire season in 1910. The table given above names only the principal crops and products. The Texas Haymakers' Association has estimated the value of the Texas hay crop, including local consumption and inter-state shipments–the census does not give such local shipments–at $180,000,000. Altogether, the estimate of Texas farm and garden products, not including livestock, gives a market valuation of $650,000,000 annually. As Texas leads in the production of cotton so also in range cattle, pecans, figs, watermelons, bees, and honey.
Livestock. The livestock statistics given below are taken from the office of the Commissioner of Agriculture of the State of Texas and from the U.S. Census (1910). The figures give the value of animals in the state:
Milch cows, $33,542,000; other cattle, $109,104,000; horses, $97,199,000; mules, $69,408,000; sheep, $5,154,300; goats, $2,000,000; hogs, $18,702,400; poultry, $4,806,653; total value, $340,006,352; number of colonies of bees 238,107; value, $675,000. The wool product given by the Federal census, 1910, for the then current year is valued at $2,202,342. Conservative estimates of the dairying industry in Texas state 4,000,000 lbs. as the output from the creameries in 1910. Official reports of the Fish and Oyster Commission for the year ending 1 August, 1911, relative to the fish and oyster catch in Texas waters, give: oysters, 110,550 barrels; fish, 3,231,159 lbs. Many thousands of pounds of fish are also taken by fishermen and sportsmen who do not come under the License Act, and whose catch is not recorded. The timber and lumber industry from the last report is valued for its output at $1,150,000.
Minerals. The following figures are taken from a statement made by the director of the Bureau of Economic Geology and Technology of the University of Texas. They have been compared with figures from the United States Geological Survey for 1909 and show the increase or decrease that may be expected from one year to another though the general sums may differ but comparatively little.
Asphalt, $1,040,845; clay industries, excluding pottery, $2,744,845; coal, $2,397,858; fuller's earth, $8,582; granite, $60,909; iron ore, $34,003; lignite, $763,107; lime, $226,592; limestone, $477,239; mineral waters, $128,549; petroleum, $6,605,755; silver, $205,374; stone (crushed), $306,862; tin, $2,586; cement, gypsum, natural gas and sand, lime-brick, estimated $500,000; total, $16,597,367.
Manufactures. The value of the manufactured products of Texas as shown for 1909 (U. S. Census, 1910) is $227,896,000, the capital invested being $216,876,000 and the raw material used being valued at $178,179,000. The industries given do not include any whose products are less than $500 a year and likewise exclude steam laundries. The total wealth of the state as shown by the report compiled by the State Comptroller's Department for 1911 is valued at $2,515,632,745. The capital and surplus of Texas banks amounts to $113,055,617, whilel the deposits, 1 June, 1911, amounted to $206,664,471, these figures being taken from the Texas Bank Directory (1911), excluding a number of private banks not rendering a report.
MEANS OF COMMUNICATION
Texas has 140,000 miles of public highways, 35,000 miles of which are graded and are classed as improved highways. Besides these last many thousand miles are naturally of such good formation as to be passable at all seasons of the year and do not require much expenditure, while many thousand miles more receive attention in places, but are not included in the class "improved highway". The total railroad mileage of the state is 16,192.34 miles. These figures are derived from the report compiled by the comptroller's department of the state. The Port of Galveston is the principal port of Texas and the south-west. The total foreign business of the Galveston customs district for the fiscal year ending 30 June, 1911, was $225,155,912; of this the exports were in value $220,191,365. The coast-wise commerce of the port is estimated at $200,000,000. Port Arthur, the port next in importance to Galveston, had on 30 June, 1911, foreign exports for the year to the value of $23,981,081; the value of the imports was $173,815. The domestic commerce of this port is said to be in excess of the foreign. The towns of Beaumont and Orange will soon share with Port Arthur in the commercial benefits of deep water, all three being connected by the Sabine Noches Canal, now about to be deepened to 25 feet. Houston also is to share with Galveston by the completion of the ship-channel which connects the city with Galveston Bay. The securing of deep water at Aransas Pass will make Harbor Island another deep-water port. Velasco at the mouth of the Brazos River, and Point Isabel at the mouth of the Rio Grande, will yet be important ports for deep-sea commerce, although only beginnings are now in evidence. The project of the Federal Government to form an inland water-way from the west coast to Florida to the Rio Grande, skirting the Gulf Coast, through the protected bays where possible, has been already begun in one section in Texas, between the Brazos River and Matagorda Bay, through the mainland. Other channels are being maintained in various places while some of the rivers are utilized for navigation and projects for rendering them more navigable are being prosecuted. The value of Texas shipping, steamships, and sailing vessels given by the comptroller's department is $2,299,850.
Educational System. The public educational system of Texas includes, under State control, the University of Texas at Austin, and the medical department at Galveston; the Agricultural and Mechanical College at College Station; four normal schools situated respectively at Huntsville, San Marcos, Denton, and Canyon; the College of Industrial Arts (for women) at Denton; the normal and industrial school for coloured youths at Prairie View, and the high schools and common schools in the various independent and common school districts of the State. The intention expressed in the Constitution of the Republic of Texas of establishing a university, and the later endowment granted by the Congress to give wit effect (1839), never attained fruition. In 1869 the new Constitution of the State again directed the establishment of a university and in accordance with this mandate the Legislature (1871) refunded a prior endowment of $100,000 and added thereto 1,000,000 acres of land. In 1881 the main university was located at Austin and the medical department at Galveston. The main university was opened in 1883 with an enrollment of 221 students. Not until 1891 did the medical department receive its first students. The income of the university from its lands is about $170,000 yearly; the legislative appropriation for 1912 is $268,545, in 1913 it will be $400,000. The institution has 49 professors, 43 instructors, 10 tutors, 10 fellows, 34 student assistants; the present enrolment in the main university at Austin is 1777; in the medical department, Galveston, 285.
The Agricultural and Mechanical College was opened in 1876 with Federal aid. Its present enrolment is 1126. The Legislative appropriation for its maintenance and that of other colleges is shown below.
	 
	1911
	1912

	Agricultural and Mechanical College
Sam Houston Normal School
South-west Texas Normal School
North Texas Normal School
West Texas Normal School
College of Industrial Arts
Prairie View Normal and Industrial College
	$ 96,750
33,000
33,000
33,000
27,500
38,575
48,600
	$368,350
51,000
68,600
92,000
59,945
121,300
 

	 
	1910-11
	1912-13

	Institute for the Blind
Institute for the Deaf and Dumb
	$161,430
108,370
	$155,540
110,520


The school property in independent school districts, including cities and towns, is valued at $16,602,342, and in common school districts at $6,644,998. Enrolled in the scholastic census of the independent districts are 368,303 children, in the common school districts are 623,106; in all 991,409 between the ages of 7 and 17, the scholastic age fixed by law. The total available fund for the current year from all sources for the education of these children is $13,351,121.
POLITICAL HISTORY
Early in the sixteenth century Spanish explorers along the Gulf Coast and in the interior of the territory had gained a knowledge of Texas, among the first being Alonzo Alvarez de Pineda. Alvar Nunez, better known as Caveza de Vaco, unmistakably investigated the Gulf shore from Florida to Mexico before 1530, and had even traversed Texas from the coast probably near Galveston to a point in the vicinity of El Paso. There is evidence to show that Coronado, in his memorable northern expedition from Mexico, 1540, travelled near San Elisario and entered the pueblo of the Tigvas, afterwards called Ysleta, where a church was built. A church still exists on what is said to be the site of that built under the eye of Coronado. Spain's knowledge of this country, however, had no result towards its occupation before the landing of La Salle in 1685. Robert Cavelier de La Salle, who had sailed down the Mississippi to its mouth in 1682, was returning from France in 1685 prepared to found a colony on the banks of the "Father of Waters" and hold the great river for France; because of an error in his estimate of the latitude of its mouth he passed the mighty stream, and sweeping along the Gulf Coast landed in Matagorda Bay in Texas, which he named the Bay of St. Bernard. In this neighbourhood he attempted to found a colony and called the place Fort St. Louis. From it he made expeditions to discover the position of his confrère de Tonti, who had been left in charge of a colony near the mouth of the Illinois River. On one of these La Salle was slain by one of his own followers, an enemy of his nephew, Duhaut. His faithful friend and companion, Father Anastase Douay, buried in Texas soil the body of this intrepid and enterprising explorer. The colony was soon scattered and destroyed by sickness and the Indians. When news of the French attempt reached Mexico, Don Alonzo de Leon was sent by the Count of Monclova, Viceroy of Mexico (1686), to scour the country and drive out the French. De Leon visited the ruins of Fort St. Louis and made some little explorations on his way. Later, in 1690 and 1691, some attempts were made to occupy the "New Philippines", as the territory was called. Twenty-three years later (1714), Cadillac, Governor of Louisiana, sent Hucherau St- Denis into Texas territory to establish trade with Mexico. St- Denis, adventurous and enterprising, met with remarkable success and the trail known as the old San Antonio road from Nacogdoches to the Rio Grande was the artery through which commerce flowed between the nations. Other movements of the French evoked counter actions from the Spanish. It may be remarked that the appellation Texas probably arose from La Harpe's dating a letter from the territory of "Las Tekas", although some ascribe the bestowal of the name to de Leon. The French trade enterprises stimulated Spain to inaugurate in 1715 an extended presidio and mission plan to hold the country and to civilize and Christianize the Indians. Many tribes of these inhabited the broad prairies; some, wild and untamable; others, sedentary, gathered in towns or pueblos, and possessing a rude kind of civilization. Some of these pueblos are still traceable and the ancient town of the Tejas Indians once occupied the site of the present town of Mound Prairie. The Spanish missionary effort spoken of more particularly in another part of this article covers the period from 1715 to 1794. Other efforts were made by the French to utilize this land, claimed because of La Salle's discovery and settlement, and various struggles between both countries were finally settled by the cession to Spain of Louisiana in 1763. Previous to this in 1728, however, Spanish settlers from the Canary Islands supplemented by others from Mexico were introduced at great expense, and Texas was made a separate province. The civilized population, half or more European, however, grew very slowly (3000 in 1714 and in 1805 only 7000).
From the latter part of the eighteenth century there had been renewed attempts to enter the territory of New Spain from the Louisiana side for the purpose of trade. The policy of Spain had opposed all trade with foreign nations, but some contraband was no doubt connived at or legitimate rights to trade granted from time to time. The expedition of Philip Nolan towards the end of this eighteenth century (1797), to provide horses for the army in Louisiana from the wild herds roaming the prairies of Texas, attracted the attention of United States citizens to Texas. When, after the purchase of Louisiana, the excitement of the consequent dispute between the United States and Spain had been allayed in 1805-06 and Captain Zebulon M. Pike had made his famous expedition and returned his glowing report, and when Burr's attempt at empire came to naught, this interest was still more stimulated. Hence, the effots of Mexico to gain independence beginning in 1810 gave rise to filibustering movements into Texas, whose eastern boundary was determined on the purchase of Florida in 1819. These were followed by attempts to colonize, so that when in 1821 Mexico had achieved independence Stephen F. Austin and other empresarios, as they were named, received grants of lands for colonies and introduced many families from the United States into Texas. Great land privileges were given those early settlers, but some restrictions were also involved in their tenure, one being that they profess the Catholic Faith. In practice, however, this was interpreted in a very nominal way. Real Catholics also entered from the States and from Europe at this period. Catholic colonies even were founded, e. g. Irish settlements near Refugio and San Patricio on the Nueces River (1828 and 1829). President Bustamente's decree of 1830 prohibiting further entry into Texas of colonists from the United States and delay in separating Texas politically from Coahuila–they had been united in 1824–with other sources of discontent, brought about a successful revolution in 1835-36. On 16 March, 1836, a constitution was adopted for the Republic of Texas and signed on the seventeenth. Its independent existence lasted until 1845, when it was annexed to the United States.
The Territory embraced besides its present area what now forms part of New Mexico, of Oklahoma, of Kansas, of Colorado, and even of Wyoming. The portions outside its present borders were sold to the United States in 1850 for $10,000,000. The magnificent public domain possessed by the Texas Government as a republic and retained by her as a State gave ample opportunity for colonizing schemes, and hence grants of land were made to promoters of colonies, some of which were largely Catholic. Henry Castro, consul general for Texas at Paris, obtained large grants from the Republic in 1842, and introduced five hundred families from France a few years later. Castroville on the Medina River was thus founded. Similarly New Braunfels was settled by the Prince de Solms, who brought over German and Alsatian families a year or so earlier. By this liberality in granting lands Texas invited settlers, using also the same means to encourage the building of railroads within her boarders. The war with Mexico in 1846 concerning the Texas boundary cemented the union of the young State to her older sister nation, but this union was rudely broken. The Secession movement of 1861 carried Texas away from the Federal Government. Texas furnished not a few distinguished generals and over 90,000 soldiers to the "Lost Cause", and at Brownsville, Brazos Santiago, within its borders was fought the last skirmish of the war between the States, on 13 April, 1865, between a party of Confederates and a detachment from the division of General Banks. After the vicissitudes of Reconstruction the State Constitution at present in force was adopted (1876), and under its provisions and legislation the State has encouraged every form of legitimate enterprise. In population and wealth the State has made rapid strides. The nations of the world have poured, and continue to pour healthy, industrious agriculturists into her territory. Her development has only begun and her untold possibilities promise comfort and wealth to him who fears not toil.
CATHOLIC HISTORY AND PROGRESS
The history of the Catholic Church in Texas begins practically with the landing of La Salle in February, 1685. With him was a missionary force of seven priests, four Recollects, and three Sulpicians, who ministered to the spiritual wants of the French colony at Fort St. Louis while it lasted. On its destruction by the Indians in 1687 some of these doubtless perished with their flock, the others made their way to the French settlements further north. Don Alonzo de Leon, Governor of Coahuila, was accompanied in his expedition from Monelova to the site of La Salle's settlement in 1689 by Fray Damian Martinez or Marzanet from the Franciscan Apostolic college of Santa Cruz at Queretaro. Two of these colleges were established in Mexico, one at Queretaro in the seventeenth century, the other later (1706), at Zacatecas. From these centres missionary activity, on the representation of Father Damian, began among the Indians of Texas. In 1690 Leon again returned to the ruins of Fort St. Louis. This time Father Damian with four other Franciscans again accompanied him and established the mission of San Francisco de los Tejas in eastern Texas among the Tejas Indians on the Trinity River. On 16 May, 1691, Domingo de Teran, successor of Leon as Governor of the Province of Coahuila, with the intent of occupying and settling Texas, set out from Monelova with "officers, civil and military", bringing with them soldiers, labourers, and artisans, together with domestic animals and seeds for farming. With this expedition went nine Franciscan fathers, Francisco Hidalgo, Nicolas Riccio, Miguel Estelles, Pedro Fortuny, Pedro Garcia, Ildefonso Monge, Jose Saldona, Antonio Miranda, and Juan de Garayuschea. These priests attended the settlements founded during the expedition on the Red River, the Neches, and the Guadalupe, establishing there missions for the Indians and baptizing many thousands of them.
Although, in consequence of the rebellion of the Indians against the military and religious discipline of the presidios and missions (1693), King Philip II of Spain authorized the abandonment of these posts, "until such time as circumstances should offer more hope of success", it is certain that the devoted missionaries did all that was possible to attend to the religious needs of such of their converts as remained faithful. Indeed we know that during the period from 1693 to 1714 the Spanish missionaries, when forced to withdraw, took with them to San Antonion their faithful Indians and were brought back to these missions by Don Domingo Ramon in 1714. In 1703 the Mission San Francisco de Solano was founded on the Rio Grande by Franciscans from Queretaro; afterwards this mission was moved in 1708 or 1709 to the interior of Texas and called San Ildefonso; again in 1710 or later (1713) it was moved back to the Rio Grande and called San José. This mission was moved by Father Antonio Margil de Jesus to San Antonio de Bexar and located at San Pedro Springs under the name of San Antonio de Valero about 1718; in 1732 it was moved to the military plaza in San Antonio, and in 1744 to the site it now occupies, where it was named the "Alamo". About 1783 the mission became a parish church, and on 2 January, 1793, the Bishop of Monterey directed the records to be handed over to the curate of San Antonio de Bexar. The expedition of St. Denis in 1714 led the Duke of Linares, Viceroy of Mexico, to favour a widespread mission movement in Texas, and so from that date the founding of these religious institutions went on with great spirit. Father Margil, referred to above, whose virtues were declared heroic by Pope Gregory XVI, founded the missions of Guadalupe among the Nacogdoches, Dolores among the Aes, and San Miguel among the Adaes Indians, also the mission of Nuestra Señora del Pilar de los Adaes. The founding of other missions in the northern part of the territory is also ascribed to this holy priest. In June, 1719, during the war between Spain and France, the missionaries and their faithful flocks were again forced to retire to San Antonio, but after the cessation of hostilities these missions were re-established and the French settlers in Louisiana, as well as the Indians, profited by them, that of Neustra Señora del Pilar de los Adaes being only about twenty miles from Natchitoches.
Father Margil was also the founder of other missions; among them one of the most beautiful in the neighbourhood of the city of San Antonio, the Mission San José, founded 1720. Even in decay this mission arouses the most intense interest, its artistic carvings and sculpture exciting wonder. In the same neighbourhood is the mission of La Purissima Concepcion, dating back to 5 March, 1731, when the cornerstone of its church was laid by Father Bargarro and Captain Perez of the San Antonio garrison. At the same time and near the same site were built the missions San Juan Capistrano and San Francisco de la Espada, but the original missions of all these titles were founded in 1718 on the San Marcos River. Other missions were founded in various parts of the territory of Texas up to 1791. Among these may be mentioned Espitiru Santo, founded first in 1722 near Fort St. Louis; La Bahia, also founded in 1722 at Fort St. Louis, and with its neighbourhood transferred later to Goliad; Rosario (1754), near San Juan, and Refugio, on Mission River, the last foundation of the kind, in 1791. San Saba Mission, on the San Saba River, in what is now Menard County, was founded in 1734 by a company of priests from Santa Fe, among the Indios Bravos (Wild Indians)–the Apaches and Comanches, for the humane reason of the priests that it was better to civilize than to kill them. This mission gave great encouragement to the zealouos workers until the reopening of the San Saba silver mines, Las Almagras, a project which resulted in the demoralization of the Indians. During a war between the Comanches and Apaches in 1758, the former, seizing the opportunity when the small Spanish garrison was absent, fell upon the mission and destroyed all, both pastors and flock. Even the small guard of soldiers did not escape. Tradition informs us that no one was left to tell the news of the massacre. The remains of the missions still to be seen, in a greater or less degree of preservation or ruin, give ample testimony to the labours of the Franciscans among the Indians, and demonstrate what could have been achieved if the work of God had not been interfered with. Sufficient has been said under CALIFORNIA MISSIONS to indicate the method of the missionaries with the Indians, the nature of their buildings and enclosures, and the routine of their work for the spiritual betterment and civilization of the Indians.
When the movement before referred to, of colonizing the Province of Texas with settlers from Canary Islands and other Spanish dependencies, was put into effect (1728), the first colony was founded in San Antonio and the colonists were fairly well established in 1731. They had built their dwellings around the "Plaza of the Constitution", or present Main Plaza (called by these colonists, however, in memory of the sea-girt home they had left, "Plaza de las Islas"), and given their city the name San Fernando. Content for a short time with a small chapel of their own, which, together with the mission church of San Antonio de Valero in the adjoining and pre- existing settlement, temporarily satisfied their religious needs, they founded in 1744 and dedicated in 1749 the church of San Fernando, part of which is still used as the sanctuary of the cathedral of San Fernando, the cathedral church of the Diocese of San Antonio. The spiritual jurisdiction of the Diocese of Guadalajara extended over Texas until the erection, in Mexico, of the Diocese of Nuevo León, now Monterey, under the title of Linares, in 1777; and Texas formed part of its territory. The Franciscan missions were immediately under a president of missions. One of these at this date (1777), by an Indult of Pope Clement XIV, was empowered to administer confirmation in all parts of Texas. Don Pedro de Nava, commandant-general of Chihuahua, whose jurisdiction included part of Texas, issued a decree in 1794 by which the temporalities of all the missions of his two provinces "were placed in the hands of the civil authorities". It also "directed the division of their lands in severalty among the inhabitants of these establishments". In Texas, however, the process of secularization went on very slowly. In 1813 the missions in some parts of Texas were still flourishing when the Spanish Cortes secularized all the missions in Texas. Not until 1832 did the last of the missions at San Antonio become extinct, when the Government of Mexico put into execution the decree of the Cortes. It was not until 1827 that the last of the mission lands were distributed among the individual Indios reducidos, who formerly had possessed them in common. Diocesan priests took the places of the Franciscan friars as they departed, when the population required it. The archives of the missions went with their keepers to Queretaro and Zacatecas. These with the various reports sent from time to time, during the century and a quarter of missionary activity, would be a most interesting field for the historian, while furnishing unbounded pathos for the poet.
The experiment of 1728 proved too expensive to be repeated and so the population of European extraction remained small, as we have seen. Later, however (1895), when the boundary dispute with the United States seemed likely to assume a warlike aspect, besides troops to occupy military posts Spain hurried hundreds of families of settlers to take possession of the country. These were of course provided with priests and in 1805-1806 we find Don Primo Feliciano Marin, Bishop of Nuevo León, making a visitation in the province, setting church affairs in order, and making a circumstantial report of the spiritual condition of the people.
When Capt. Zebulon M. Pike visited Texas on his famous expedition (1805-06), he remarked the holy lives and refinement of the priests he had met, their blessed influence upon their flocks, and the general happiness and morality of the people . The European population of course remained small (7000 in 1806), and the revolutionary period beginning in 1810 and lasting fully a decade lowered the general standard both of morals and religion. After settlements from the United States began to be made (1820), we find in the correspondence of the settlers occasional mention of priests still serving some of the old mission churches and in the towns. In the official documents regulating the laying-out of colonial towns provision is always made for the site of a church and priest's house on one of the public squares, though of course most of these colonists were Protestant. The Irish settlements, largely Catholic, made near Refugio and on the Nueces River, San Patricio, were served by priests, one of whom, Father Henry Doyle (1830), is mentioned by non-Catholic historians. A Father Michael Muldoon was an especial favourite of the old settlers from the United States, non-Catholic as well as Catholic. His visits and those of his colleagues were events in the settlements, his ministrations longed for. He is mentioned as participating in some of the stirring events immediately preceding the Texas Revolution. When not from Mexico these priests were from Kentucky, the Diocese of St. Louis, or that of New Orleans. Even in the accounts of the Texas Revolution there is mention of the intervention of priests between the contending parties, to arrange for the burial of the dead after a battle or otherwise provide for human needs, corporal as well as spiritual. Yet when the Republic of Texas was established (1836) very few priests were in Texas: Father J. M. Odin and Father John Timon, of the Congregation of the Mission, from their seminary at the Barrens, Perry County, Missouri, in the Diocese of St. Louis, had visited in Texas territory previous to its independence, and continued to visit there with other priests of their congregation. In June, 1838, Archbishop Blanc of New Orleans wrote to Bishop Rosati (q. v., SAINT LOUIS) of St. Louis and to Father John Timon, then visitor of the Congregation of the Mission in the United States, declaring that it was the wish of the Holy See that a trustworthy person be sent to examine into the condition of religion in Texas and to report to Rome. The Bishop of New Orleans wished Father Timon to undertake the work. Father Timon accordingly went to Texas, landing at Galveston in December, 1838, accompanied by M. L'Eberia. On the feast of the Holy Innocents the visitor celebrated in Galveston what was probably the first Mass ever said in the city. Many ministrations to Catholics were required of him, both there and in Houston, then the capital of the Republic, whither he went on 31 December, where he preached in the hall of Congress in the presence of many legislators. On his return to Galveston (9 January, 1839) after his tour through the Republic, a committee whom he had appointed to provide ways and means for acquiring a lot whereon to build a church, met him and reported favourably. On his visit through the country he had found the care of religion in anything but a good state, although there were not a few Catholics. He made an official report of his findings to Bishop Blanc, who forwarded it to Rome. Although Father Timon had previously refused to be made Coadjutor Bishop of St. Louis with the right of succession (7 September, 1839), he was prevailed upon to accept the honour of Prefect Apostolic of Texas with power to administer confirmation (12 April, 1840). He immediately dispatched Msgr. Odin (q. v.) to Texas as vice-prefect and Father Douterlounge as assistant, and a little later obtained for the vice-prefect the power of conferring the Sacrament of Confirmation. On 5 December, 1840, Father Timon reached Galveston for the second time. He at once urged forward the efforts of the people to build a church there and provide means to support a priest, displaying the same energy at Houston. Pushing on to Austin, now the capital, he presented letters from Cardinal Fransoni of Propaganda, addressed to President Mirabeau G. Lamar, which letters were virtually a recognition by the papal government of the independence of the Republic. The Texas executive, Vice-President David G. Burnet, acting for President Lamar, then absent, was greatly pleased to receive these letters. On 23 December, 1840, the first Mass was celebrated in Austin. Mgr Timon was well received by the legislators as well as by the executive. He preached in the capitol more than once, and in conversation with acting-President Burnet and a few prominent members of Congress created a very favourable estimate of the Catholic Faith. With the diplomatic aid of M. de Saligny, minister from France to the Republic of Texas, Mgr. Odin's bill for the restoration of church property was spontaneously endorsed by the legislators to whom it was first read in private, was then introduced to Congress, and passed. Thus by Act of Congress were restored to "the Chief Pastor of the Catholic Church in the Republic of Texas", the churches of San Fernando, the "Alamo" (San Antonio de Valero), La Purissima Concepcion, San José, San Juan Capistrano, San Francisco de la Espada, Goliad, Victoria and Refugio, with their lots, the latter not to exceed fifteen acres. Returning to Galveston Father Timon administered confirmation (18 Jan., 1841), to Margaret De Lacy whom he had converted and baptized on the 15th of the same month. The entry in the"Liber Confirmatorum" of Galveston Diocese certifying to this sacred function may be said, together with the baptismal record beginning 7 December, 1840, to mark the beginning of the history of the Diocese of Galveston.
The Prefecture Apostolic of Texas was made a vicariate Apostolic in 1842 by the Bull of Pope Gregory XVI, published 10 July, 1841. Rt. Rev. Jean-Marie Odin, previously vice-prefect Apostolic, was consecrated Bishop of Claudiopolis and made vicar Apostolic. Bishop Odin, too, had previously refused to be made Coadjutor Bishop of Detroit (May, 1841).
In fact Texas was singularly blessed at that time in having labourers who were quickly deemed worthy of important bishoprics. Bishop Timon was visitor of the houses of his order in Texas and throughout the United States until 1847 when he was made Bishop of Buffalo. Rev. John J. Lynch, C.M., one of the companions of Bishop Odin on his coming to Galveston (29 May, 1841), was made president of St. Mary's College, Barrens, Missouri, in 1848; after a service of some years in Texas founded Niagara University (Our Lady of Angels, Niagara Falls, N. Y.) in 1856; and was consecrated Bishop of Æchinas and Coadjuutor of Toronto in 1859. In 1860 he succeeded to the See of Toronto and became its first archbishop and Metropolitan of Ontario in 1870. In 1844 the settlement of New Braunfels, Comal County, was founded and in 1845 Castroville. The colonists were mainly Catholic Alsatians. Other Catholic immigrants, Poles, Germans, Bohemians, Italians, and others, have since continually come into the State. The State of Texas, with the exception of El Paso County, which was subject to the Vicariate of Arizona, was erected into a diocese in 1847 with Bishop Odin as bishop. There were then thirteen priests, including the bishop, in this vast territory. Of these at least six were of the Congregation of the Mission. In 1849 three Oblates of Mary Immaculate were brought from Canada by Bishop Odin and two of these were sent to Fort Brown, Brownsville, on the Rio Grande. In spite of the privations and hardships of the Rio Grande Mission, and even their temporary withdrawal, enforced by lack of means, the Oblate Fathers have exercised their zeal in the State of Texas. Schools, colleges, and churches have arisen where they had trodden on the cactus and chaparral, and to-day these devoted missionaries have flourishing institutions in every ecclesiastical division of the great State. The very existence of religion among the Mexicans along the Rio Grande is largely due to the mighty labours of this Congregation.
Religious orders of nuns (1848) and of teaching brothers (1853) began their fruitful labours. All the actifvities of a fully developed diocese assumed shape under the guiding hand of Bishop Odin and were prosecuted with all possible vigour and success.
On Archbishop Odin's retirement he was succeeded in the See of Galveston in 1862 by Rt. Rev. Claude Marie Dubois, D.D. In 1872 we find the immense territory of the diocese organized into the four districts of Galveston, San Antonio, Brownsville, and Laredo, a vice-chancellor being provided for each district. This organization prepared the way for the ecclesiastical division (1874) of the State of Texas, El Paso County excepted as before. All east of the Colorado River remained the Diocese of Galveston, while out of the territory west and south of this river and within the limits of the State were erected the Diocese of San Antonio (q. v.), reaching from the Colorado to the Nueces River, and the Vicariate Apostolic of Brownsville, now (1912) the Diocese of Corpus Christi, westward to the Rio Grande. A second division of the Diocese of Galveston was made in 1890 at the request of Bishop N. A. Gallagher and the Diocese of Dallas (q. v.) was formed out of the northern and north-western portions. In 1891 El Paso County hitherto belonging to the Vicariate Apostolic of Arizona was attached to the Diocese of Dallas. Thus within the State and embracing all of its territory are the four Dioceses, Galveston, San Antonio, Dallas, and Corpus Christi. The population of the Diocese of Galveston is given (1912) as 70,000; whites, 65,000; blacks, 1200; Mexicans, 3800. St. Mary's University, Galveston, is conducted by the Jesuit fathers. St. Mary's Seminary at La Porte is now being managed by diocesan priests, under the presidency of Very Rev. J. M. Kirwin. The Congregation of the Oblates of Mary Immaculate have taken charge of parish work in Harris County. A Josephite Father also serves a church in the city of Houston, where the Basilians conduct St. Thomas College. Among the Orders of Nuns formerly recorded may be named the Sisters of the Incarnate Word and Blessed Sacrament who have charge of an academy and parochial schools, also in Houston. The Diocese of San Antonio shows no change in the statistics given under the title except that the Redemptorist Order has taken charge of the parish of St. Gerard Majella in the city of San Antonio, where a new church and school are now being erected. Besides the information given under the title, the following facts about the Diocese of Dallas are worthy of record: Rev. Father J. M. Giraud in 1864 erected a church at Jefferson in North Texas. The church at St. Paul's, Collin County, an Irish settlement, was the religious centre of a parish organized in 1870 by Father Thomas Hennessy, the present pastor of the Annunciation, Houston. The population of the Diocese of Dallas (1912) includes about 40,000 Caucasians; 22,000 Mexicans, and 250 negroes. The present bishop of the see is Rt. Rev. Joseph Patrick Lynch, D.D., b. 16 November, 1872, at St. Joseph, Mich. When appointed to the see (after the sudden death of Bishop Dunne at Green Bay, Wis., 5 August, 1910), Bishop Lynch was administrator of the diocese and rector of St. Edward's Church in the city of Dallas. His consecration took place 12 July, 1911. Besides the orders of nuns mentioned in the article on the diocese the following should be noted: the Sisters of the Good Shepherd (Ottawa, Canada), conducting a house in Dallas with forty-eight penitents; the Sisters of the Holy Ghost (San Antonio, Texas), devoted to the coloured race. The Josephite Fathers also have charge of the coloured people. The Vincentians conduct the University of Dallas, which has an enrolment of 206 students. The Catholic population shows rapid increase because of the immigration, chiefly from the northern States, of settlers, European in origin, and the work of organizing new parishes goes on quickly here as in the other dioceses. The new Diocese of Corpus Christi is a vacant see at the present writing (1912). It has 15 churches with resident priests and sixty missions with chapels. Thirty-three priests, sixteen secular and seventeen Oblates, serve the Catholic population, which is over 81,917, chiefly Mexicans. Probably between three and four thousand are Caucasians. The Oblates have their novitiate for the province of the south-west, which includes Mexico, in this diocese. A new building for the novitiate is now in course of construction at La Lomita on the Rio Grande near the town of Mission. The Marist Brothers conduct St. Joseph's College for boys at Brownsville. The following orders of nuns are engaged in their various works in the diocese: the Ursuline Sisters, convent and academy, and St. Peter's School at Laredo; the Sisters of Mercy, the Mercy Hospital, Laredo, and schools in various towns in the diocese; the Sisters of the Holy Ghost, Academy of Our Lady of Guadalupe, Laredo; the Sisters of Divine Providence, St. Mary's Academy, Beeville; the Sisters of the Incarnate Word, convent and academy, Brownsville; the Sisters of the Incarnate Word and Blessed Sacrament, schools at Corpus Christi, Rio Grande City, and Roma; Sisters of Charity of the Incarnate Word, Spohn Sanitarium, Corpus Christi; the Hermanas del Sagrado Corazón de Jesus conduct an orphanage in Laredo. The number of pupils attending the academies and parochial schools in the diocese is over 1200.
DISTINGUISHED CATHOLICS
In the organization of the Texas revolutionary Government of 1836 the loyalty, patriotism, and talents of Lorenzo de Zavala were deemed of such high order as to qualify him for the office of Vice-President of the Republic. A man of culture, a statesman, and a soldier, de Zavala was above all an ardent Catholic. He was born 3 Oct., 1788, and died 15 Nov., 1836. Colonel Francisco Ruiz, another distinguished Catholic and patriot, exerted himself to achieve Mexican independence, hence endured exile in the United States from 1813 to 1822. After his return to Texas he united with those struggling in their turn for Texan freedom and later independence. He was elected as a delegate to the convention held at Washington on the Brazos, and his name appears among the signers of the Texas Declaration of Independence, 2 March, 1836. As a representative of his native Texas to the Mexican Congress, 1833, as a delegate to the Revolutionary Convention of Texas and signer of the Declaration of Texan Independence, as an upholder of the rights of the Texas Government, member of the Congress of the Republic (1838), and Senator of the first Texas State Legislature (1846), Jose Antonio Navarro commended hinmself to the gratitude of his fellow-countrymen and edified them by his loyalty to his Catholic Faith. Lieutenant-General Cabell of the Army of the Confederacy, who died in the Diocese of Dallas, 17 February, 1911, was a convert to the Catholic Faith.
POPULATION ACCORDING TO RELIGIOUS BELIEF
In numbers, the Catholic population ranks third of all the religious denominations in the State. The Census Bureau's figures (1906) give Baptist bodies in the State, 401,720 communicants; Disciples of Christ 73,556; Lutherans 27,436; Methodists 317,495; Presbyterians, 62,090; Protestant Episcopalians, 14,346; Catholics, 308,556; Jewish congregation, 11,676. The figures given more recently by Catholic diocesan authorities show 311,667, and doubtless since the increase in the number of chidlren communicants a larger showing may well be claimed. Altogether, of the population of Texas about 25 per cent is Protestant, about 9 per cent Catholic; all other religions, less than 1 per cent, leaving about 65 per cent having no definite religious belief.
LEGISLATION
The Constitution of Texas in its "Bill of Rights" (Act 1, Sec. 4) prohibits a religious test as a qualification for holding office or a public trust, or the exclusion of any one from office on account of religious sentiments, "provided he acknowledge the existence of a Supreme Being". Sec. 5 prohibits disqualification to give evidence in any court on account of religious opinions or of the want of religious belief, "but all oaths or affirmations shall be administered in the mode most binding upon the conscience". Sec. 6 enunciates the right of freedom of worship, prohibits compulsion to worship or to support or attend places of worship, or preference before the law of any religious society or mode of worship. Sec. 7 prohibits the appropriation of state money or property for the benefit of any sect or religious society, theological or religious seminary. For the proper observance of the Sunday etc. the laws of the State prohibit, under penalty, disturbing public worship also labour on Sunday or compelling to labour thereon. Hunting within one-half mile of a church or schoolhouse, horse-racing, and the sale of goods are also prohibited on Sunday. Cursing, swearing, and indecent language are punishable by statute as breaches of the peace. Under the Constitution each Legislative Chamber determines the rules of its own proceedings. Hence a chaplain for each chamber is usually elected and the sessions are opened with prayer. Christmas Day and all days appointed by the President of the United States or by the governor of the State as fasting or thanksgiving days are the only holidays of a religious nature in addition to Sunday sanctioned by law. Should the occasion ever arise wherein the integrity of the seal of confession should be in question before a Texas court there is little doubt that the constitutional guarantee of religious liberty would protect it, although no statutory provision covers the hypothesis.
The general law of incorporation obtains in the case of churches. Among the first-named purposes enumerated in the statute under which corporations are formed are, the "support of public worship, the support of any benevolent, charitable, educational or missionary undertaking". Any religious society may become a body corporate and any church or association failing to organize under the provisions of the statute cannot sue as a corporation or hold real estate. Schools and churches, cemeteries, public charity, and endowment funds of institutions of learning not used for profit and all buildings used by persons or associations of persons for school purposes are exempt from taxation. Clergymen, all ministers of the Gospel, engaged in the active discharge of their ministerial duties are exempt from jury service. No compulsory military service is required of any one under Texas law.
Marriage is regarded as a civil contract, a common-law marriage; all licensed or ordained ministers of religion are among the officers in whose presence the marriage ceremony may be legally performed. For a legal marriage there must be in the parties capacity to contract, mutual consent, mutual wills expressed in the prescribed manner. A licence must be obtained from the county clerk of the county. The age at which marriage may be contracted is for males 16, for females 14. The consent of the parents of the parties is necessary for the issuance of a licence by the county clerk until, for males, 21 years of age, for females, 18. Marriage may be annulled because of certain legal impediments. A marriage between one of the Caucasian and one of the negro race is illegal and forbidden under penalty. Marriages are prohibited between persons related in certain degrees of kindred: A man with his mother, his father's sister or half-sister; his father's daughter; his mother's daughter; his brother or sister's daughter; the daughter of his half-brother or half-sister; the daughter of his son or daughter; his father's widow; his son's widow; his deceased wife's daughter; or the daughter of his deceased wife's son or daughter. Similarly for a woman with male relatives of equal degree.
The grounds for divorce may practically be classed under four heads: (1) Excesses in, or outrageous treatment from one of the parties, such that living together is insupportable; (2) adultery by one party; (3) abandonment of one party for three years; (4) conviction of felony and confinement in State prison of one of the parties. The district court has jurisdiction in cases of divorce and petitions are granted only upon full and satisfactory evidence, and upon verdict of a jury, if a jury be demanded; if not, upon judgment of the court, affirming material facts alleged in the petition. Evidence of collusion between the parties being known, or where both parties are equally guilty, no divorce is granted. Divorced persons may legally re-marry. The custody of the children by the marriage is granted by the court to either party as may appear suitable. The court also makes such division of community estate as seems just.
The system of public education is non-sectarian in the meaning of the law. "The reading of the Bible without comment, the recitation of the Lord's Prayer, and the singing of songs" of a generally religious character have been judged by the courts as legitimate exercises in the public schools. By a decision, however, of the State department of education the wearing of a distinctively religious garb or religious symbols by the teacher constitutes the school sectarian. No law, however, covers this contingency. No compulsory education law has been passed by the Legislature though some little agitation to that end has been made. The State Constitution and consequent legislation provide for lunatic asylums, an institute for the blind, for the deaf and dumb, for orphans and confederate veterans, and the widows of confederate veterans. For the care of orphans, the aged, and other infirm, private charity also exerts itself, in the lead of which is the Catholic Church.
Besides the regulation of the sale of liquor by licence, penalties more or less severe are attached by statute to selling intoxicating liquor to certain persons: wild Indians, minors, habitual drunkards; to the sale of intoxicants at certain times: Sundays, days of election; or in certain places: places of religious worship, places devoted to educational and literary purposes; to permitting in places, licensed for the sale of liquor, certain stated pastimes and persons: gaming, dancing, minors, etc. Local option may be voted in any county or legal subdivision thereof, and penalties are attached to selling or giving liquor in such prohibited districts. The sale of tobacco to minors is also regulated by law.
The Legislature makes an annual appropriation for a chaplain of the penitentiary, but any clergyman may, with the consent of the superintendent, visit the inmates at seasonable times, and even preach, though then the teaching must be non-sectarian. Any inmate also may have such religious ministrations as he desires. The same rules govern religious ministrations in the house of correction and the reformatory. Bequests for religious purposes are undoubtedly recognized. The provisions of the Constitution with respect to religion would most probably protect bequests for Masses for the repose of the testator's soul especially if the bequests were made to a named person. The law highly favours bequests made for charitable purposes of general philanthropic character. The incorporation of cemetery associations is authorized with but little different conditions from the general law. Severe penalties are attached to the desecration of graves.
YOAKUMS, History of Texas, ed. WOOTEN (Dallas, 1898); WINSOR, Narrative and Critical History of America, II, IV, VIII; STEVENS, American Bibliographer; NAVARRETTE, Collección, III; BANCROFT, H. H.,North Mexican States and Texas, I; IDEM, Arizona and New Mexico; WEISE, Discoveries of America; CABEZA DE VACA, Narrative (Valladolid, 1555), tr. BUCKINGHAM SMITH, (Washington, 1851); SHEA, Hisatory of Catholic Missions (New York, 1855); IDEM, Hist. Cath. Ch. in U. S. (New York, 1894); Records of the Diocese of Galveston (unpublished); DEUTHER, Life and Times of the Rt. Rev. John Timon, D.D. (Buffalo, N. Y., 1870); Records of the Oblates of Mary Immaculate, Province of The Southwest (unpublished);Catholic Directory (1911); Bulletins, Thirteenth Census of the United States; Diocesan and other Notes from various authorities in Texas; Texas Almanac (GalvestonDallas, 1912); Southern Messenger (San Antonio, late file).
JOHN F. O'SHEA. 
Transcribed by WGKofron

Thabraca[[@Headword:Thabraca]]

Thabraca
A titular see of Numidia near the sea, between the Armua and the Tusca. Thabraca was the last Numidian city in the direction of the Zeugitana and was a Roman colony. It was connected by a road with Simitthu, to which it served as a port for the exportation of its famous marbles. At Thabraca Gildo, the brother of Firmus, committed suicide. Under Genseric it had a monastery for men and one for women. It is now Tabarka, annexed to the civil district of Souk el-Arba, Tunis, and a rather important fishing centre. Confronting it, at a distance of about 365 yards, is the small Island of Tabarca, where the Genoese Lomellini, who had purchased the grant of the coral fishing from the Turks, maintained a garrison from 1540 to 1742. Here may still be seen the ruins of a stronghold, a church, and some Genoese buildings. At Tabarka the ruins consist of a pit used as a church and some fragments of walls which belonged to Christian buildings. There are also two Turkish fortresses, one of which has been repaired. The city contains several Christian cemeteries, many of the tombs having covers adorned with curious mosaics. An inscription (C.I.L., VIII, 173-82) mentions the cult of the martyr Anastasia and her companions. The bishops of Thabraca, who met with those of the proconsulate, were: Victoricus, at the Council of Carthage (256); Rusticianus, at the conference of Carthage in 411, where his competitor was the Donatist Charentius, and signer in 416 of the letter from the council of Proconsular Africa to Pope Innocent; Clarissimus, who in 646 signed the letter from the same Council to patriarch Paul of Constantinople against the Monothelites.
SMITH, Dict. Greek and Roman Geog., S.V.; TOULOTTE, Geographie de l'Afrique chretienne: Numidie (Paris, 1894), 277-80; DIEHL, L'Afrique byzantine (Paris, 1896), passim.
S. PÉTRIDÈS 
Transcribed by Thomas M. Barrett 
Dedicated to Poor Souls in Purgatory

Thacia Montana[[@Headword:Thacia Montana]]

Thacia Montana
A titular see in Africa Proconsularis, suffragan of Carthage. An inscription discovered in the ruins known as Henshir Bedji, among them a church, near Bordj Messaoudi, seems to indicate that this was the site of the municipium of Thacia, to which Wadi Tasaa, or Tessa, also owes its name. It was located on the highway between Carthage and Theveste, midway between Musti (Mest) and Drusiliana (Khanguet Kdim), Tunisia. It is mentioned by Ptolemy (IV, 3), the "Tabula Peutinger.", and the "Geogr. Ravennat." (151); it was fortified during the Byzantine period, and at the end of 545 the Byzantine general, John, was defeated and slain there. On the other hand, at the present Eufida, 6 1/4 miles west of Botria (Henshir Batria), at the ruins called Henshir Zaktoun, an inscription has been found proving the existence at that place of another municipium called Thaca, also fortified during the Byzantine period. Mgr. Toulotte ("Geog. de l'Afrique Chretienne Proconsulaire, Paris, 1892, 258-60) assigns to the first locality two bishops, the Donatist Cresconius, present at the Council of Cabarsussi in 393, and Victor, who in 646 signed the letter against the Monothelites from the Council of Proconsular Africa to the Patriarch Paul of Constantinople; to the second locality he assigns Rufinus, present at the Council of Carthge in 525, and Probus who in 646 signed the letter to the Patriarch Paul. The two last-named were entitled bishops of "Tacia Montana". It may be questioned whether they were really bishops of Thaca, or if there was not near Thacia a place of the same name to which was added a distinctive epithet. The official list of titular sees of the Roman Curia mentions only Thacia Monana and identifies it with Bordj Messaoudi.
MULLER, Notes a Ptolemee, ed. DIDOT, I, 651; DIEHL, L'Afrique byzantine (Paris, 1896), passim.
S. PÉTRIDÈS 
Transcribed by Michael T. Barrett 
Dedicated to the Poor Souls in Purgatory

Thaddeus Amat[[@Headword:Thaddeus Amat]]

Thaddeus Amat
Second Bishop of Monterey and Los Angeles, California, U.S., b. 31 December, 1810, at Barcelona, Spain; d. at Los Angeles. California, 12 May, 1878. He joined the Lazarists in early manhood and was ordained a priest at the house of that Congregation in Paris, in 1838. He came to the United States in 1838 and worked in the missions in Louisiana. He was master of novices in the houses of the Lazarists in Missouri and Philadelphia in 1841-47, and on the promotion of Bishop Alemany of Monterey to be Archbishop of San Francisco, Father Amat was named to succeed him. He was consecrated Bishop of the diocese in Rome, 12 March, 1854. There were seventeen priests in the diocese then to care for the spiritual needs of a very mixed population largely of Spanish origin. The opening of the mining era of the early fifties brought a large accession of other settlers, and Bishop Amat, visiting Europe to obtain additional aid for his diocese, brought back Lazarist priests and Sisters of Charity with him. He was given permission by the Holy See, in 1859, to call himself Bishop of Los Angeles, and changed his residence to that city. There, under his inspiration, the Lazarists opened St. Vincents College and the Franciscan Brothers took charge of the parochial schools. The Sisters of the Immaculate Heart of Mary were also introduced. A serious spinal affection forced Bishop Amat to ask for a coadjutor and his vicar-general, the Rev. Francis Mora, was so consecrated 3 July, 1873. He had begun a new cathedral and lived to see it dedicated 9 April, 1876. When he died, at the age of sixty-seven, the progress of the diocese under his jurisdiction was indicated in the increase to 51 priests, 32 churches, 15 chapels, and 32 stations, 6 academies and substantial parochial schools, asylums, and other charitable institutions.
SHEA, Hist. of Cath. Church in U. S. (New York, 1904); REUSS. Biog. Cyclo. of the Cath. Hierarchy of the U.S. (Milwaukee, Wis., 1898).
THOMAS F. MEEHAN
Transcribed by W.S. French, Jr.

Thaenae[[@Headword:Thaenae]]

Thænæ
A titular see in Africa Byzacena. It is mentioned in numerous ancient geographical documents and was a maritime city of Byzacium in Africa Propria, situated at the mouth of a river (now Wady Tina) which emptied into the Syrtis Minor. Its ruins (Henshire Tina) are somewhat north of Ounca, formerly Junca, Tunis. The city was crowned by a hill surmounted by an acropolis, its walls attained a length of about two Roman miles and it had a large cemetery. The name Thænæ has numerous variations in Greek and Latin writers, but is borne out by epigraphy. The Punic coins of the city show that its native name was Tainat. Under Hadrian or Antoninus it became a colony which was called "Colonia AElia Augusta Mercurialis Thaenitana". Six of its bishops are known, Eucratius at the Council of Carthage (256); Latonius, at the conference of Carthage (411), where he had as rival the Donatist Securus, and at a Council of Thelepte; Peregrinus, a former deacon of St. Augustine; Paschasius, exiled by Huneric in 484; Pontianus, present at the Council of Junca (525); Felix, who in 641 signed the letter form the provincial council to the emperor against the Monothelites. A council was held at Thænæ at the beginning of the fourth century, three of its canons being extant (Mansi, "Amplissima Coll. conciliorum", IV, 440).
SMITH, Dict. Greek and Rom. Geog., s.v. Thenae; GUERIN, Voyage archeologique dans la regence de Tunis (Paris, 1862), I, 178; MULLER, notes to Ptolemy, ed. DIDOT, I, 624; TOULOTTE, Geographie de l'Afrique chretienne: Byzacene et tripolitaine (Montreuil, 1894), 196-99.
S. PÉTRIDÈS 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of Thænæ

Thagaste[[@Headword:Thagaste]]

Thagaste
(TAGASTE)
Thagaste, a titular see in Numidia, was a rather important municipality. It is mentioned by Pliny (V, iv, 4) and the "Itinerar. Antonini" (44), but nothing is known of its history. It is famous as having been the birthplace of St. Augustine, who was born there in 354 of the pagan Patricius and St. Monica. St. Augustine speaks of a monastery of Thagaste where he lived with Severus his compatriot and friend, later Bishop of Milevis. Only three bishops of Thagaste are known: St. Firmus (end of third century), mentioned in the Roman Martyrology on 31 July; St. Alypius (q.v.), b. at Thagaste, the friend of Augustine, whose feast is 15 August; and Januarius, sent by Huneric into exile (484), where he died for the Faith. The See of Thagaste still existed about 600. At the time of the French occupation the country was under the dominion of the Arabized Berber tribe of the Hanensha, whose territory bordered on the modern Tunisia. Thagaste is now Souk Ahras, capital of a commune of 7500 inhabitants of whom 4000 are Europeans, and of a mixed community of 42,600 inhabitants, Department of Constantine, Algeria. Souk-Ahras, its modern representative, is built on a small peaked plateau, and is well served by railways. It is a very important agricultural centre, its industries consisting of vineyards, cattle-breeding, vast forests, and mining. Ruins of a basilica and various Christian monuments have been found.
TOULOTTE, Geographie de l'Afrique chretienne. Numidie (Paris, 1894), 281-85; RENIER in Comptes rendus de l'academie des inscriptiones et belles-lettres (1857-58), 82.
S. PÉTRIDÈS 
Transcribed by Michael T. Barrett 
Dedicated to Katie Machado

Thagora[[@Headword:Thagora]]

Thagora
(Tagora)
Titular see in Numidia, mentioned by the "Rabula Peutingeriana", which calls it Thacora, and by the "Itinerarium Antoninum"; Justinian fortified it. It is now the village of Taoura, near Ain Guettar, about thirteen miles southeast of Souk Ahras (ancient Thagaste), Department of Constantine, Algeria. It has ruins of baths, a church, and the fortress of Justinian, and a number of inscriptions have been discovered. Thagura was the birthplace of St. Crispin, martyred at Theveste (now Tebessa) under Diocletain, whose feast is observed 5 December. It was also the scene of the martyrdom of Sts. Julius and Potamia and ten other martyrs who are likewise commemorated in the Roman martyrology on the same day. The first two figures in the Hieronymian Martyrology and the Calendar of Carthage. Three bishops of Thagura are known: Kanthippus in 401, mentioned in a letter of St. Augustine's; Restitutus, present in 411 at the Conference of Carthage; Timotheus, exiled by Huneric in 484
TOULOTTE, Geographie de l'Afrique chrétienne ; Numidie (Paris 1894), 285-87; DIEHL, l'Afrique byzantine (Paris,1896), 605.
S. PÉTRIDÈS 
Transcribed by: C.A. Montgomery

Thangmar[[@Headword:Thangmar]]

Thangmar
(THANKMAR)
Historian, b. about the middle of the tenth century; d. probably at Hildesheim after 1022. His first appearance in history is as the head of the cathedral school at Hildesheim; at a later date he became dean of the cathedral, and being at the same time notary and librarian his position was a very important one. Thangmar was distinguished both as a scholar and a statesman; he taught Bishops Bernward of Hildesheim, Meinwerk of Paderborn, and Benno of Meissen, as well as the Emperor Henry II. He exercised great influence over Bernward of Hildesheim, and a large part of the affairs under episcopal control were directed by him. In 1000 he accompanied Bernward to Rome, and was sent several times to the imperial court as the representative of the bishop to settle important matters, being highly esteemed by Emperor Otto III. After the death of Bernward in 1022 he wrote an account of the active and varied life of the bishop, a biography for which he had already gathered the material and of which he had probably written the first ten chapters during the years 1008-13. He had been an eye-witness of many of the events he relates and had taken as active part in all important measures. As he says himself, Bernward trusted him as a child does its father. Consequently his "Vita Bernwardi" is one of the finest biographical productions of the Middle Ages, and is also one of the most valuable authorities for an important period of German history. He displays much affection for the dead bishop, and has written a plain and simple narrative, unrhetorical and truthful. It is only in the account of the dispute between the Archbishops of Hildesheim and Maniz as to the right of jurisdiction over Gandesheim that Thangmar appears at times to be a partisan of Bernward. The best edition is that in the "Mon. Germ. Hist.: Scriptores", IV, 757-782; it is also found in Migne, P.L., CXL, 393-436. The life has been edited in German by Hüffer (Berlin, 1857), and by Wattenbach (Leipzig, 1892).
WATTENBACH, Deutschlands Geschichtsquellen, I (Berlin, 1893), 346-349; BEELTE, Thangmar, sein Leben u. Beurieilung seiner Vita Bernwardi (Hildesheim, 1891).
PATRICIUS SCHLAGER 
Transcribed by Barbara Jane Barrett

Thanksgiving Day[[@Headword:Thanksgiving Day]]

Thanksgiving Day
A civil holiday observed annually in the United States of America on the last Thursday in November. The president issues a proclamation, calling on the citizens, all Federal officials, and others subject to Federal authority to observe the day as one of national thanksgiving and prayer. The governors of states concur in the president's proclamation and also recommend the citizens to observe the holiday, and all public business is suspended.
The custom originated in 1621, when Governor Bradford of the Plymouth colony appointed a day for public praise and prayer after the first harvest, and the practice spread throughout the other New England colonies. The first national observance was when President Washington, at the request of Congress, recommended Thursday, 26 November, 1789, to the people of the United States "as a day of public thanksgiving and prayer to be observed by acknowledging with grateful hearts the many and signal favours of Almighty God". This proclamation exhorted the people to "beseech Him to pardon our national and other transgressions, to promote the knowledge and practice of true religion and virtue, and to grant unto all mankind such a degree of temporal prosperity as He alone knows to be best". It was the first observation of the day on the date that present custom holds it.
In 1817 Thanksgiving Day was first officially noticed in New York State, and by 1859 its observance had spread to twenty-eight states and two territories. In 1863 President Lincoln made his first proclamation, naming the last Thursday of November as a day of national observance, which President Johnson also selected in 1867 and President Grant in 1870. Since then there has been no change, the last Thursday in November being named in each year's proclamation.
Catholic recognition of the day by special religious features has only been of comparatively recent date and not as yet (1911) of official general custom. Historians of the day attempt to trace the origin of Governor Bradford's idea (1621) back to the old Hebrew Feast of the Tabernacles and through the ages to the ancient Greek Harvest Feast, Thesmophoria, the Roman Cerealia, and the English Harvest Home. In the Dominion of Canada the governor-general by proclamation sets aside the last Monday in October as a legal holiday for the purpose of acknowledging God's providence and expressing the nation's dependence on His bounty.
SCHAUFFER, Thanksgiving (New York, 1907); HOUGH, Proclamations for Thanksgiving (Albany, 1858); LOVE, The Fasts and Thanksgiving Days of New England (Boston, 1895); America (New York, 19 Nov., 1910), files.
THOMAS F. MEEHAN 
Transcribed by Barbara Jane Barrett

Thapsus[[@Headword:Thapsus]]

Thapsus
A titular see in Byzacene Africa. It was a Phoenician market on the coast of Byzacium in Africa Propria, established near a salt lake on a point of land eighty stadia from the Island of Lopadussa, confronting it, between Leptis Minor and Sullectum, and had both military and trading ports. In 46 B.C. it was the scene of the defeat by Caesar of the generals of Pompey and King Juba. He exacted of the vanquished a payment of 50,000 sesterces. Thapsus then became a Roman colony. Vigilius, the only known bishop, assisted at the assembly convoked at Carthage in 484 by King Huneric and was exiled by the latter with his colleagues. He is the author of several controversial works against the Arians and the Eutychians (see VIGILIUS). The ruins of Thapsus are located at Ras Dimas, near Bekalta in Tunisia. They consist of the remains of a mole, a fortress, and amphitheater, and large cisterns; in the neighbourhood there is a Punic necropolis.
SMITH, Dictionary of Greek and Roman Geography (London, 1878), s.v.; MULLER, Notes to Geographi graeci minores, ed. DIDOT, I (Paris, 1882), 88, 469; TOULETTE, Geographie de l'Afrique chretienne, Byzacene et Tripolitaine (Montreuil, 1894), 201.
S. PÉTRIDÈS 
Transcribed by Barbara Jane Barrett

Thasos[[@Headword:Thasos]]

Thasos
A titular see in Macedonia, suffragan of Thessalonica. The island of Thasos was anciently known under many names, such as Æria Æthra, and, on account of its gold mines, Chrysos. Its first known inhabitants were the Phoenicians, whom the Greeks supplanted. The latter extended the prosperity of the island, which had a powerful navy and founded many colonies — Parium, Datos (afterwards Philippi), and others. After having repulsed, in 494 B.C., and attack by Histiaeus of Miletus, Thasos surrendered in 492 B.C. to Xerxes, who took its navy and exhausted the island with the taxes he levied. After the defeat of the Persians, Thasos joined the confederation of Delos, but, having quarrelled with Athens, was defeated by sea and by land and, completely ruined by its rival, became its tributary in 465 B.C. Polygnotus, the celebrated painter, a native of Thasos, then followed the Athenians. The island passed from the domination of Athens to that of Sparta, then again to that of Athens, and at last became a Macedonian possession. The Romans gave it back its independence in 197 B.C., until it was annexed to the Roman Empire and included in the Province of the Islands. Le Quien (Oriens christianus, II, 87) mentions only one bishop, Honoratus, who was present at Chalcedon in 451. Alexander, in the eight century, is known by an inscription (Echos d'orient, IV, 93). At least as early as the tenth century, Thasos was a suffragan of Mitylene (Gelzer, "Ungedruckte . . . Texte der Notitiae Episcopatuum", 559); under Manual Palaeologus (1391-1425) it was raised to the rank of an autocephalous archbishopric (Gelzer, op. cit., 613). The relics of the holy martyrs Mark, Sotericus, and Valentina, venerated on 24 October, were brought thither. The Patriarch St. Nicephorus lived as an exile there under Leo the Armenian.=20
The Venetians took Thasos in 1204, and it was given to the Dandolo family; the Greeks afterwards recaptured it, and it was then occupied by the princes Gateluzi of Lesbos, and finally conquered by Mohammed II, in 1462. In 1841 the Sultan Mahmoud II granted its revenues to Mehemet Ali, Khedive of Egypt, who introduced a garrison of Egyptians into the island; but the Turks reoccupied it in 1908, and Egypt now (1911) receives only the revenues, according to the terms of the treaty of 1841. The island constitutes a caza depending upon the sanjak of Drama and the vilayet of Salonica. It is fertile and well timbered, and has an area of 100 square miles and a population of 18,000, all Greek schismatics.
LACROIX, Iles de la Grece (Paris, 1853), 372-6; HASSELBACH, De insula Thaso (Marburg, 1830); PROKESCH D'OSTEN, Dell' isola di Taso in Dissertazioni della pontificia academia romana di archelogia, VI (Rome, 1835), 181 sq.; MILLER, Le Mont Athos, Vatopedi, l'ile de Thasos (Paris, 1889); CUINET, La Turquie d'Asie, I (Paris, 1892), 524-528.
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Thaumaci[[@Headword:Thaumaci]]

Thaumaci
A titular see in Thessaly, suffragan of Larissa, commanding the defile of Coele at the entrance to the Thessalonian plain. Vainly besieged in 198 B.C. by Philip, it was taken in 191 by the consul Acilius Glabrio in the war against Antiochus. The Greeks call it to-day Domokos; it is the chief town of the demos of Thaumakoi, and a well-fortified place; it has 1600 inhabitants, and is beautifully situated on a rock crowned by a medieval fortress, west of which are some old walls. During the last Greco-Turkish war, in 1897, it was the final halting place of the vanquished Greek army. We do not know if Thaumaci was a bishopric whilst Thessaly owned allegiance to the pope; in any case, when Illyricum, in 732, was withdrawn from the pope's jurisdiction by the emperors of Constantinople, this city became a suffragan of Larissa. In 1882, during the annexation of Thessaly to Greece, the diocese became dependent upon the autocephalous Church of the Kingdom of Greece. After a while the diocese was suppressed by the new organization of this Church (1899). Le Quien, "Oriens christianus", II, 127, names only three bishops of Thaumaci from the sixteenth to the eighteenth century; it would be easy to augment this list. After the Frankish conquest in the thirteenth century, Thaumaci became a Latin bishopric, and four of its titularies are mentioned: Gualo, 1208; Marcus Morellus, about 1334; John, d. 1366; and another John, a Franciscan monk, who replaced him.
LE QUIEN, Oriens christianus, III, 981, 1123; EUBEL, Hierarchia catholica medii aevi I, 233.
S. PÉTRIDÈS 
Transcribed by Barbara Jane Barrett

The Abbey of Abingdon[[@Headword:The Abbey of Abingdon]]

The Abbey of Abingdon
This abbey, located in the County of Berkshire, England, was founded A.D. 675, by Cyssa, Viceroy of Kinwine, King of the West Saxons, or by his nephew Heane, in honour of the Virgin Mary, for twelve Benedictine monks. Endowed by successive West Saxon kings, it grew in importance and wealth until its destruction by the Danes in the reign of King Alfred, and the sequestration of its estates by Alfred because the monks had not made him a sufficient requital for vanquishing their enemies. There is a collection of 136 charters granted to this Abbey by various Saxon Kings (Cottonian MSS. apud; Dugdale). Among its abbots were St. Ethelwold, afterwards Bishop of Winchester (954), and Richard de Hendred, for whose-appointment the King's consent was obtained in 1262. It is recorded of him that he wore both mitre and pontificals on the Feast of Holy Trinity in 1268. Hence Willis supposes that lie was the first abbot to possess the privilege; He was present at the (Council of Lyons in 1272; The last Abbot of Abingdon was Thomas Pentecost (alias Rowland), who was among the first to acknowledge the Royal Supremacy. With the rest of his community he signed the surrender of his monastery in 1538, receiving the manor of Cumnor for life or until he had preferment to the extent of £223 per annum. The revenues of the Abbey (26 Hen. VIII) were valued at £1876, 10s, 9d.
Chronicon Monasterii de Abingdon (ed. Stevenson); DUGDALE, Monasticon Anglicanum; LYSONS, Magna Brittania (Berkshire); COOPER-KING, History of Berkshire, s.v.
FRANCIS AVELING

The Abbey of Ampleforth[[@Headword:The Abbey of Ampleforth]]

The Abbey of Ampleforth
Ampleforth, located in the county of Yorkshire, England, belongs to the English Congregation of Benedictines and has a lineal continuity with the pre-Reformation abbey of Westminster through Father Sebert Buckley, last surviving monk of that community. The present abbey was founded in a house given to Father Anselm Bolton by Lady Anne Fairfax. This house was taken over by Dr. Brewer, President of the Congregation, 30 July, 1802. The community, since leaving Dieulouard in Lorraine, where its members had joined with Spanish and Cassinese Benedictines to form the monastery of St. Lawrence, had been successively at Acton Burnell, Tranmere, Scholes, Vernon Hall, and Parbold Hall, under its superior Dr. Marsh. On its migration to Ampleforth Lodge, Dr. Marsh remained at Parbold and Father Appleton was elected the first prior of the new monastery. Shortly afterwards Parbold was broken up and the boys of the school there transferred to Ampleforth. The priory was erected into an abbey, in 1890, by the Bull "Diuquidem"; and has an important and flourishing college attached to it. The Bishop of Newport, Dr. Hedley, is one of the most distinguished of its alumni, as well as its present superior, Abbot Smith. The monastery was finished in 1897. "It is", says Almond "a tall, spacious building of four stories and a basement, joined to the old monastery by a cloister. It is of grat architectural beauty. The whole of the basement is taken up by the monastic library, consisting of some 30,00 columes, many of them of extreme rarity. The refectory, lecture halls, and the abbot's rooms are on the first floor; above are the cells of the monks, forty-eight in all. The pulic rooms are on the scale of the larger abbeys of pre-Reformation times". According to the English "Catholic Directory" for 1906, there are fifteen priests in the abbey; but there are a number of dependent missions served by monks of the community. The titular abbacies os Westminster and York and the Cathedral priories of Durham, Worcester, Chester, and Rochester are attached to the abbey.
ALMOND, The History of Ampleforth Abbey.
FRANCIS AVELING 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to Father John Roche, parish priest of Our Lady of Assumption, Church in Homebush, Sydney Australia, for his 60th year of ordination (1997).

The Abbey of Athelney[[@Headword:The Abbey of Athelney]]

The Abbey of Athelney
The Abbey of Athelney, established in the County of Somerset, England, was founded by King Alfred, A.D. 888, as a religious house for monks of the Order of St. Benedict. Originally Athelney was a small island in the midst of dangerous morasses in what is now the parish of East Ling. It possessed scarcely more than two acres of firm land; was covered with alders and infested by wild animals, and was inaccessible except by boat (William of Malmesbury). Here Alfred found a refuge from the Danes; here he built the abbey dedicated to our Blessed Savior, St. Peter, St. Paul, and St. Egelwine. He peopled it with foreign monks, drawn chiefly from France, with John of Saxony (known as Scotus) as their abbot. The original church was a small structure.consisting of four piers supporting the main fabric and surrounded by four circular chancels. Little is known of the history of the abbey from the eleventh century up to the time of its dissolution except that the monks of Glastonbury attempted to annex it or have it placed under the Glastonbury jurisdiction. It was not a rich community. An indulgence of thirty days was given in 1321 for those who should assist in the rebuilding of the church, and the monks humbly petitioned Edward I to remit "corrod" for which they were unable to find the means of payment. The last abbot was Robert Hamlyn. With eight monks of his community, he surrendered February, 8, 1540, receiving a pension of £50 per annum and retaining his prebend of Long Sutton. The revenues (26 Hen. VII) were £209. 0s. 3/4 d.
DUGDALE, Monasticon Anglicanum; ASSER, De Rebus Gestis Alfridi; HEARNE, Script. Hist. Angl. XXVIII (1731), 587-90.
FRANCIS AVELING 
Transcribed by Dick Meissner

The Abbey of Bonne-Esperance[[@Headword:The Abbey of Bonne-Esperance]]

The Abbey of Bonne-Espérance
Situated near Binche, province of Hainault, Diocese of Tournai, Belgium. It owes its foundation to the conversion of William, the only son and heir of Rainard, the Knight of Croix. William had been seduced by the heresies of Tanchelm, but through the persuasive exhortations of St. Norbert he had been brought back to the true Church, and his grateful parents, Rainard and Beatrix, had given land to St. Norbert for the foundation of an abbey at Ramignies, while William followed St. Norbert to PrÈmontrÈ. Ramignies having been found unsuitable, Odo, the first abbot, led his young colony to another locality in the neighbourhood. The legend says that when Odo saw the spot he exclaimed: "Bonæ spei fecisti filios tuos" (Wis., xii, 19 — O God, Thou hast made Thy children to be of good hope). Others say that the statue of Our Lady of Good Hope was venerated there. Whatever may have been the cause, Blessed Odo's confidence was not misplaced. The abbey grew and prospered and has ever sent forth numbers of holy and learned priests. Blessed Odo was succeeded by Blessed Philip, surnamed the Almoner. Abbot Philip is the author of several books which have been published in Migne, P.L., CCIII. Blessed Oda, whose heroic act in defence of her virginity has been described by Abbot Philip, was a Norbertine nun in the convent of Rivreulle under the direction of the Abbot of Bonne-EspÈrance. The forty-sixth and last Abbot of Bonne-EspÈrance, Bonaventure Daublain, saw in 1792 and again in 1794 the abbey taken and pillaged and his religious dispersed by the French Republican army. At the time of its suppression the abbey counted sixty-seven inmates. Greatly though they wished to live in community, they were not allowed to do so during the French Republic nor after 1815 under William I, King of the Netherlands. The last surviving religious gave the abbey to the Bishop of Tournai for a diocesan seminary. The church is still Norbertine in its appearance, possessing as it does the body of St. FrÈdÈric, which had been saved from the Protestants and brought from the Norbertine Abbey in Holland to the Abbey of Bonne-EspÈrance in Belgium. The church is still adorned with the statues of St. Norbert, of St. FrÈdÈric, and of two Norbertine bishops, St. Evremonde and St. Isfrid. At the time of the suppression the miraculous statue of Our Lady of Good Hope was hidden; and when peace was restored, it was brought to the church of Vellereille of which one of the canons of Bonne-EspÈrance was the parish priest. In 1833 it was solemnly brought back to the abbey church, or, as it is now, the seminary church.
Annales premonst., The Life of St. Federic; DECLEVES, Notre Dame de Bonne-EspÈrance.
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The Abbey of Bursfeld
In the Middle Ages on of the most celebrated Benedictine monasteries in Germany was the Abbey of Bursfeld, Situated directly west of Göttingen, on the River Weser, in what is now the Prussian Provence of Hanover. It was founded in 1093 by Duke Henry of Nordheim and his wife Gertrude, who richly endowed it. Henry IV of Germany granted it numerous privileges and immunities. Its first abbot, Almericus, came from the neighbouring Abbey of Corvey, bringing thence a band of monks. Following the Benedictine tradition, Almericus opened a school in connection with the abbey, which soon became famous, and under the next four abbots its fame continued to increase. But in 1331, under the worthless Abbot Henry Lasar, monastic discipline began to relax; the school was neglected, and the rich possessions were dissipated. From 1331 to 1424 no records of the abbey were kept. When, in 1424, the aged Albert of Bodenstein became Abbot of Bursfeld, church and school had fallen almost into ruins, the monastery itself was in a dilapidated condition, and but one old monk remained there. Albert would gladly have restored Bursfeld to its former splendour, but was too old to undertake the gigantic task. He resigned the abbacy in 1430.
During the fifteenth century a strong desire for monastic and other ecclesiastical reforms made itself felt throughout the Catholic world. One of the first Benedictine reformers was the pious and zealous John Dederoth, of Münden of Nordheim. Having effected notable reforms at Clus, where he had been abbot since 1430, Dederoth was induced by Duke Otto of Brunswick, in 1433, to undertake the reform of Bursfeld. Obtaining four exemplary religious from the monastery of St. Matthias, he assigned two of them to the monastery at Clus, to maintain his reformed discipline there, while the other two went with him to Bursfeld. Being still Abbot of Clus, he was able to recruit from that community for Bursfeld. Dederoth succeeded beyond expectations in the restoration of Bursfeld and began the reform of Reinhausen, near Göttingen, but died 6 February, 1439, before his efforts in that quarter had borne fruit.
THE BURSFELD UNION
Although the monasteries reformed by him never united into a congregation, still Dederoth's reforms may be looked upon as the foundation of the renowned Bursfeld Union, or Congregation. Dederoth, indeed, intended to unite the reformed Benedictine monasteries of Northern Germany by a stricter uniformity of discipline, but the execution of his plan was left to his successor, the celebrated John of Hagen (not to be confounded with the Carthusian John of Hagen, otherwise called Johannes de Indagine). In 1445 John of Hagen obtained permission from the Council of Basle to restore the Divine Office to the original form of the old Benedictine Breviary and to introduce liturgical and disciplinary uniformity in the monasteries that followed the reform of Bursfeld. A year later (11 March, 1446) Louis d'Allemand, as Cardinal Legate authorized by the Council of Basle, approved the Bursfeld Union, which then consisted of the six abbeys: Bursfeld, Clus, Reinhausen, Cismar in Schleswig-Holstein, St. Jacob near Mainz, and Huysburg near Magdeburg. The cardinal likewise decreed that the Abbot of Bursfeld should always ex officio be one of the three presidents of the congregation, and that he should have power to convoke annual chapters. The first annual chapter of the Bursfeld congregation convened in the monastery of Sts. Peter and Paul at Erfurt in 1446. In 1451, while on his journey of reform through Germany, the Cardinal Legate, Nicholas of Cusa, met John of Hagen at Würzburg, where the Benedictine monasteries of the Mainz-Bamberg province held their triennial provincial chapter. The legate appointed the Abbot of Bursfeld visitor for this province, and in a bull, dated 7 June, 1451, the Bursfeld Congregation was approved, and favoured with new privileges. Finally, on 6 March, 1458, Pope Pius II approved the statutes of the congregation and gave it all the privileges which Eugene IV had given to the Italian Benedictine Congregation of St. Justina since the year 1431. In 1461 this approbation was reiterated, and various new privileges granted to the congregation. Favoured by bishops, cardinals, and popes, as well as by temporal rulers, especially the Dukes of Brunswick, the Bursfeld Congregation exercised a wholesome influence to promote true reform in the Benedictine monasteries of Germany during the second half of the fifteenth, and the first half of the sixteenth, century. At the death of Abbot John of Hagen thirty-six monasteries had already joined the Bursfeld Congregation, and new ones were being added every year. During its most flourishing period, shortly before the Protestant revolt, at least 136 abbeys, scattered through all parts of Germany, belonged to the Bursfeld Union.
The religious revolution, and especially the consequent risings of the peasants in Germany, greatly retarded the progress of the Bursfeld Reform. In 1579, Andrew Lüderitz, the last Abbot of Bursfeld, was driven from the monastery by theLutheran Duke Julius of Brunswick, and, after an existence of almost five hundred years, Bursfeld ceased to be a Catholic monastery. The possessions of the abbey were confiscated, and the abbot was replaced by an adherent of Luther. About forty other Benedictine abbeys belonging to the Bursfeld Congregation were wrested from the Church, their possessions confiscated by Lutheran princes, and their churches demolished or turned to Protestant uses. Though greatly impeded in its work of reform, the Bursfeld Congregation continued to exist until the compulsory secularization of all its monasteries at the end of the eighteenth, and the beginning of the nineteenth, century. Its last president was Bernard Bierbaum, Abbot of Werden inthe Rhine Province, who died in 1798. Bursfeld (Bursfelde) is at present a small village with about 200 inhabitants, for whom a Lutheran minister holds services in the old abbey church.
Trithemius, Chronicon Hirsaugiense (St. Gall, 1690), II, 350; Leuckfeld, Antiquitates Bursfeldenses (Leipzig and Wolfenbüttel, 1703); Evelt, Die Anfänge der Bursfelder Benedictiner-Congregation (Münster, 1865); Biedenfeld, Mönchs- und Klosterfrauen-Orden (Weimer, 1837), I, 281; Brockhoff, Die Klöster der hl. kath. Kirche (Oberhausen); Heimbucher, Die Orden und Kongregationen (Paderborn, 1896), I, 141; Linneborn, Die Reformation der westfälischen Benedictinerklöster im 15. Jahrh. durch die Bursfelder Congregation in Studien u. Mittheilungen aus dem Benedictiner-Orden, XX-XXII; Berlière, Les origines de la congrégation de Bursfeld in Revue Bénédictine, XVI.
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The Abbey of Bury St. Edmund's
The first religious foundation there was established by Sigebert, King of the East Angles, who resigned his crown to found a monastery about 537. It became celebrated when the relics of the martyred King Edmund were brought there in 903, after which time the town, till then called Boedericsworth, became known as St. Edmund's Town or St. Edmund's Bury. During the reign of Canute (1016-35) the secular canons were replaced by Benedictines. In 1095 there was a solemn translation of the saint's relics to the new church built by Abbot Baldwin. The shrine grew in fame, wealth, and magnificence till the monastery was considered second only to Glastonbury, but in 1465 a terrible fire caused irreparable loss to the church, from which it never recovered. The abbot had a seat in Parliament and possessed full jurisdiction over the town and neighbourhood. There was accomodation for eighty monks, but more than two hundred persons resided in the Abbey. At the dissolution, the revenues were valued at £2,366, equivalent to more than £20,000 in present money. It was in the abbey church that the memorable meeting of barons took place in the year 1214, when Cardinal Langton, Archbishop of Canterbury, standing at the high altar, read out the proposed Charter of Liberties, which in the form of Magna Charta was signed by King John in 1215. The abbey was finally dissolved by Henry VIII in 1539, when the abbey church and the monastic buildings were in large measure destroyed, the gateway, an ancient bridge, and other scattered ruins alone now remaining. The fate of the saint's relics has never been decided. According to one tradition, they were abstracted by Prince Louis of France in 1217. Relics purporting to be those of the saint were long preserved at Toulouse, until in 1901, Cardinal Vaughan, Archbishop of Westminster, obtained leave to translate them to England. Doubts having been thrown on the authenticity of the relics, a commission of investigation was appointed by the Holy See, but no report has been published. Among the famous monks of the Abbey were Abbot Sampson and his chronicler Jocelin of Brakelond (d. 1211); John Boston de Bury, author and bibliographer (d. 1430); John Lydgate, poet (d. 1446), and Byfield who was burnt for heresy in 1530.
THOMPSON, "Records of St. Edmund's"; DUGDALE, "Monasticism" (London, 1821), III, 98-176; JOCELINI DE BRAKELONDA, "De rebus gestis Samsonis Abbatis" (Camden Society, 1840); TYMMS, "Handbook of Bury St. Edmunds" (8th ed., 1905). See also CARLYLE, "Past and Present" (1843).
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The Aberdeen Breviary
This breviary may be described as the Sarum Office in a Scottish form. The use of the ancient Church of Salisbury was generally adopted in Scotland and Ireland during the Middle Ages, both for the Liturgy (or Mass) and for the canonical hours. Its introduction into Scotland has been sometimes incorrectly attributed to Edward I, King of England, and assigned to the year 1292; but there is evidence to show that the date of its introduction was considerably earlier. For example, Herbert, Bishop of Glasgow from 1147 to 1164, certainly adopted the Sarum Use for his church, and received the papal sanction for so doing. Father Innes, who died in Paris in 1744, asserts that "all the Scots missals or breviaries I ever saw are secundum usum Sarum, local saints being written in". According to the "Registrum Moraviense", the bishop, dean and chapter of Moray received and duly approved the Ordo of the Church of Salisbury in the year 1242. The Diocese of Moray was contiguous with that of Aberdeen. The preference shown by the Scots for the Sarum Rite was evidently the outcome of the strong feeling, of which we find constant evidence in the history of the Scottish Church, against anything which seemed like admitting the claim to jurisdiction over her so often put forward by the Church of York. There might, it was no doubt thought, have been some apparent justification for this claim, had the Scottish Church adopted and maintained the Use of York in her liturgy and office.
The Breviary of Aberdeen was mainly the work of the learned and pious William Elphinstone, Bishop of Aberdeen from 1483 to his death in 1514. Not only did he bring together the materials, but in some instances, notably in that of the Scottish saints, he himself composed the lessons. A peculiar feature of this breviary, and one in which it differs from nearly every other, is that in some of the festivals of saints the whole of the nine lessons at Matins are concerned with their lives. These legends of the saints of Scotland are of singular interest and considerable historical value, and they have been extensively drawn upon by the Bollandists and the later Scottish martyrologists. The accuracy of the quotations and references occurring in the book have been tested and admitted by many modern historians. Although the breviary is in its structure and essentials entirely in uniformity with that of Sarum, it is nevertheless exclusively proper to Scotland, and it was, as we know, intended to supersede all service-books issued in connection with the famous Church of Salisbury. This fact is quite clear from the royal mandate dated 15 September, 1501, wherein the Aberdeen book is set forth as the "Breviary for general use within the realm of Scotland".
The work was produced from the printing-press which Walter Chapman and Andrew Myllar had set up in Edinburgh, in the year 1507. Four copies of the original breviary (in black-letter) are known to exist; one in Edinburgh University library; a second in the Library of the Faculty of Advocates, Edinburgh; a third in the private library of the Earl of Strathmore; and a fourth (an imperfect copy) in the library of King's College, Aberdeen. The reprinting of the volume was undertaken in 1854, under the supervision of the Rev. William Blew, M.A., and it was subsequently published by Mr. G.J. Toovey, for private circulation among the members of the Bannatyne Club. The originally printed copies are of small octavo size, and bear the dates of 1509 and 1510. As a printed Office-book its actual use was but of short duration, only about half a century elapsing between its issue and the overthrow of the ancient Church of Scotland (1560). There is no positive proof that it was ever generally adopted throughout the dioceses of Scotland; indeed the probabilities are against its ever having become anything like universal at the time of the Reformation. It must be remembered, in connection with this, that the injunction for its adoption was civil rather than ecclesiastical, and there is some reason to suppose that on this account it was not considered strictly binding by the church authorities of the kingdom. It is interesting to note that in the new Scottish Proprium, which in 1903 was formally sanctioned and adopted for use in the Scottish dioceses forming the Province of St. Andrews (the cultus of the ancient Scottish saints having been approved by the Holy See several years previously), many collects, antiphons, etc. are found which have been borrowed from the offices in the Aberdeen Breviary.
Miscellany of the Spalding Club, II, 364-366, and Preface, p. cxx (Aberdeen, 1842); Kalendars of Scottish Saints (ed. FORBES, Edinburgh, 1862); Registrum Episcopatus Moaviensis (ed. Bannatyne Club, Edinburgh, 1837); Breviarium Aberdonense (London, 1854), Pref. By LAING; VIAN in Dict. Nat. Biog., s.v. Elphinstone, William.
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The Abomination of Desolation
The importance of this Scriptural expression is chiefly derived from the fact that in St. Matthew, xxiv, 15, and St. Mark, xiii, 14, the appearance of the "abomination of desolation" standing in the Holy Place" (Matt.), or where "it ought not" (Mark), is given by Our Lord to His disciples as the signal for their flight from Judea, at the time of the approaching ruin of Jerusalem (Luke, xxi, 20). The expression itself is confessedly obscure. To determine its meaning, interpreters have naturally betaken themselves to the original Hebrew of the book of Daniel; for our first Evangelist distinctly says that "the abomination of desolation" he has in view "was spoken of by Daniel the prophet"; and further, the expression he makes use of, in common with St. Mark, is simply the Greek phrase whereby the Septuagint translators rendered literally the Hebrew words shíqqûç shômem found in Daniel, xii, 11; ix, 27; xi, 31. Unfortunately, despite all their efforts to explain these Hebrew terms, Biblical scholars are still at variance about their precise meaning. While most commentators regard the first "shíqqûç", usually rendered by "abomination", as designating anything (statue, altar, etc.) that pertains to idolatrous worship, others take it to be a contemptuous designation of a heathen god or idol. Again, while most commentators render the second "shômem" by the abstract word "desolation", others treat it as a concrete form referring to a person, "a ravager", or even as a participial known meaning "that maketh desolate". The most recent interpretation which has been suggested of these Hebrew words is to the following effect: The phrase shíqqûç shômem stands for the original expressionbá` ál shámáyîm (Baal of heaven), a title found in Phoenician and Aramaic inscriptions, and the semitic equivalent of the Greek Zeus, Jupiter, but modified in Daniel through Jewish aversion for the name of a Pagan deity. While thus disagreeing as to the precise sense of the Hebrew phrase usually rendered by "the abomination of desolation", Christian scholars are practically at one with regard to its general meaning. They commonly admit, and indeed rightly, that the Hebrew expression must needs be understood of some idolatrous emblem, the setting up of which would entail the ultimate desolation of the Temple of Jerusalem (I Mach. i, 57; iv, 38). And with this general meaning in view, they proceed to determine the historical event between Our Lord's prediction and the ruin of the Temple (A. D. 70), which should be regarded as "the abomination of desolation" spoken of in St. Matthew, xxiv, 15, and St. Mark, xiii, 14. But here they are again divided. Many scholars have thought, and still think, that the introduction of the Roman standards into the Holy Land, and more particularly into the Holy City, shortly before the destruction of the Temple, is the event foretold by Our Lord to His disciples as the signal for their flight from Judea. It is true that the standards were worshipped by the Roman soldiers and abhorred by the Jews as the emblem of Roman idolatry. Yet they can hardly be considered as the "the abomination of desolation" referred to in St. Matthew, xxiv, 15. The Evangelist says that this "abomination" is to stand in the "holy place", whereby is naturally meant the Temple (see also Daniel, ix, 27, where the Vulgate reads: "there shall be in the Temple the abomination of the desolation"), and the Roman standards were actually introduced into the Temple only after it had been entered by Titus, that, too late to serve as a warning for the Christians of Judea. Other scholars are of the mind that the desecration of the Temple by the Zealots who seized it and made it their stronghold shortly before Jerusalem was invested by Titus, is the even foretold by Our Lord. But this view is commonly rejected for the simples reason that "the abomination of desolation" spoken of by Daniel and referred to in St. Matthew's Gospel, was certainly something connected with idolatrous worship. Others, finally, interpret Our Lord's warning to His disciples in the light of the history of attempt to have his own statue set up and worshipped in the Temple of Jerusalem. The following are the principal facts of that history. About A. D. 40, Caius Caligula issued a peremptory decree ordering the erection and worship of his statute in the Temple of God. He also appointed to the government of Syria, bidding him carry out that decree even at the cost of a war against the rebellious Jews. Whereupon the Jews in tens of thousands protested to the governor that they were willing to be slaughtered rather than to be condemned to witness that idolatrous profanation of their holy Temple. Soon afterwards Petronius asked Caligula to revoke his order, and Agrippa I, who than lived at Rome, prevailed upon the Emperor not to enforce his decree. It seems, however, that Caligula soon repented of the concession, and that but for his untimely death (A. D. 41) he would have had his statue set up in Jerusalem (E. Schurer, History of the Jewish People in the Time of Christ, I Div. II, 95-105; tr.). In view of these facts it is affirmed by many scholars that the early Christians could easily regard the forthcoming erection of statue in the Temple as the act of idolatrous Abomination which, according to the prophet Daniel, ix, 27, portended the ruin of the House of God, and therefore see in it the actual sign given by Christ for their flight from Judea. This last interpretation of the phrase "the abomination of desolation" is not without its own difficulties. Yet it seems preferable to the others that have been set for by commentators at large.
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The Absolute
A term employed in modern philosophy with various meanings, but applied generally speaking to the Supreme Being. It signifies (1) that which is complete and perfect; (2) that which exists by its own nature and is consequently independent of everything else; (3) that which is related to no other being; (4) the sum of all being, actual and potential (Hegel). In the first and the second of these significations the Absolute is a name for God which Christian philosophy may readily accept. Though the term was not current in the Middle Ages, equivalent expressions were used by the Scholastic writers in speaking, e.g. of God as Pure Actuality (Actus Purus), as uncaused Being, or as containing pre-eminently every perfection. St. Thomas, in particular, emphasizes the absoluteness of God by, showing that he cannot be classed under any genus or species, and that His esseuce is identical with His existence. Aquinas also anticipates the difficulties which arise from the use of the term Absolute in the sense of unrelated being, and which are brought out quite clearly in modern discussions, notably in that between Mill, as critic of Sir William Hamilton's philosophy, and Mansel as its defender. It was urged that the Absolute could not consistently be thought of or spoken of as First Cause, for the reason that causation implies relation, and the Absolute is outside of all relation; it cannot, therefore, be conceived as producing effects. St. Thomas, however, offered a solution. He holds that God and created things are related, but that the relation is real in the effects only. It implies no conditioning or modification of the Divine Being; it is in its application to, God merely conceptual. The fashion of our thought obliges us to conceive God as one term of a relation, but not to infer that the relation affects Him as it affects the created thing which is the other term. This distinction, moreover, is based on experience. The process of knowledge involves a relation between the known object and, the knowing subject, but the character of the relation is not the same in both terms. In the mind it is real because perception and thought imply the exercise of mental faciilties, and consequently a modification of the mind itself. No such modification, however, reaches the object; this is the same whether we perceive it or not.
Now it is just here that a more serious difficulty arises. It is claimed that the Absolute can neither be known nor conceived. "To think is to condition"; and as the Absolute is by its very nature unconditioned, no effort of thought can reach it. To say that God is the Absolute is equivalent to saying that He is unknowable. -- This view, expressed by Hamilton and Mansel, and endorsed by Spencer in his "First Principles", affords an apparently strong support to Agnosticism, while it assails both the reasonableness and the possibility of religion. It is only a partial reply to state that God, though incomprehensible, is nevertheless knowable according to the manner and capacity of our intelligence. The Agnostic contends that God, precisely because He is the Absolute, is beyond the range of any knowledge whatever on our part. Agnosticism, in other words, insists that we must believe in the existence of an absolute and infinite Being and at the same time warns us that we can have no idea of that Being. Our belief must express itself in terms that are meaningless. To avoid this conclusion one may reject altogether a term out of which all significance has evaporated; or (and this seems a wiser course) one may retrace the genesis of the term and bold fast to the items of knowledge, however imperfect and however in need of criticism, which that genesis involves. In proving the existence of God as First Cause, or as Absolute Being, we take as our starting-point facts that are knowable and known. So far as, in reasoning upon these facts, we are led beyond them to the concept of an Absolute, some remnant of the knowableness which facts present must be found in that whichis the ultimate explanation of the facts. If, as Spencer affirms, "every one of the arguments by which the relativity of our knowledge is demonstrated distinctly postulates the positive existence of something beyond the relative", it follows that by getting clearly before our thought the meaning of those arguments and their force for distinctly postulating we must obtain some knowledge of the Being whose existence is thus established. Spencer, indeed, does not realize the full import of the words "positive existence", "ultimate reality", and "incomprehensible power", which he uses so freely. Otherwise he could not consistently declare that the Being to which these various predicates apply is unknowable. It is in fact remarkable that so much knowledge of the Absolute is displayed in the attempt to prove that the Absolute cannot be known. Careful analysis of a concept like that of First Cause certainly shows that it contains a wealth of meaning which forbids its identification with the Unknowable, even supposing that the positive existence of the Unknowable could be logically demonstrated. Such an analysis is furnished by St. Thomas and by other representatives of Christian philosophy. The method which St. Thomas formulated, and which his successors adopted, keeps steadily in view the requirements of critical thinking, and especially the danger of applying the forms of our human knowledge, without due refinement, to the Divine Being. The warning against our anthropomorphic tendency was clearly given before the Absolute had taken its actual place in philosophic speculation, or had yielded that place to the Unknowable. While this warning is always needful, especially in the interest of religion, nothing can be gained by the attempt to form a concept of God which offers a mere negation to thought and to worship. It is of course equally futile to propose an unknowable Absolute as the basis of reconciliation between religion and science. The failure of Spencer's philosophy in this respect is the more disastrous because, while it allows full scope to science in investigating the manifestations of the Absolute, it sets aside the claim of religion to learn anything of the power which is thus manifested. (See AGNOSTICISM, ASEITY, ANALOGY, GOD, KNOWLEDGE, THEOLOGY. For Hegel's conception of the Absolute, see HEGELIANISM, IDEAISM, PANTHEISM.)
SCHUMACHER, The Knowableness of God (Notre Dame, Indiana, 1905), contains good bibliography; ST. THOMAS, Summa, I, Q. xiii; Contra Gentes, II, 12, 13; HAMILTON, Discussions (New York, 1860); MILL, An Examination of Sir W. Hamilton's Philosophy (Boston, 1865); MANSEL, The Philosophy of the Conditioned (London, 1866); CAIRD, An Introduction to the Philosophy of Religion (Glasgow, 1901); ROYCE, The World and the Individual (New York, 1900); FLINT, Agnosticism (New York, 1903).
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The Acacians
Known also as the HOMOEANS, an Arian sect which first emerged into distinctness as an ecclesiastical party some time before the convocation of the joint Synods of Ariminum (Rimini) and Seleucia in 359. The sect owed its name as well as its political importance to Acacius, Bishop of Caesarea, oi peri Akakion, whose theory of adherence to scriptural phraseology it adopted and endeavoured to summarize in its various catch words: homoios, homoios kata panta, k.t.l.
In order to understand the theological significance of Acacianism as a critical episode, if only an episode, in the logical, as well as in the historical progress of Arianism, it is needful to recall that the great definition of the Homo usion, promulgated at Nicaea in 325, so far from putting an end to further discussion, became rather the occasion for keener debate and for still more distressing confusion of statement in the formulation of theories on the relationship of Our Lord to His Father, in so far as that relationship constituted a distinct tenet of orthodox belief. Events had already begun to ripen towards a fresh crisis shortly after the advent of Constantius to sole power, on the death of his brother Constans in the year 350. The new Augustus was a man of vacillating character with an unfortunate susceptibility to flattery and a turn for theological debate (Ammianus, XXI, xvi) that soon made him a mere puppet in the hands of the Eusebian faction. Roughly speaking there were at this period but three parties in the Church: the Orthodox or Nicaean party, who sympathized for the most part with Athanasius and his supporters and who insisted on making his cause their own; the Eusebian or Court party and their bewildered Semi-Arian followers; and, last of all, and not least logical in their demands, the Anomoean party which owed its origin to A tius. In the summer of 357, Ursacius and Valens, the astute, but not always consistent advocates of this latter group of dissidents in the West, through the influence which they were enabled to bring to bear upon the Emperor by means of his second wife, Aurelia Eusebia (Panegyr. Jul. Orat., iii; Ammianus, XX, vi, 4), succeeded in bringing about a conference of bishops at Sirmium.
In the Latin creed put forth at this meeting there was inserted a statement of views drawn up by Potamius of Lisbon and the venerable Hosius of Cordova, which, under the name of the Sirmian Manifesto, as it afterwards came to be known, roused the whole of the Western Church and threw the temporizers of the East into disorder. In this statement the assembled prelates, while declaring their confession in "One God, the Father Almighty, and in His only-begotten Son, Our Lord Jesus Christ, generated from Him before the ages," recommended the disuse of the terms ousia (essence or substance), homoousion (identical in essence, or substance), and homoiousion (similar in essence, or substance), "by which the minds of many are perturbed"; and they held that there "ought to be no mention of any of them at all, nor any exposition of them in the Church, and for this reason and for this consideration that there is nothing written about them in divine Scripture and that they are above men's knowledge and above men's understanding" (Athan., De Syn., xxviii; Soz., ii, xxx; Hil., De Syn., xi). The effect of these propositions upon conservative opinion was like that of the proverbial spark in a barrel of gunpowder. As we look back from the standpoint of modern Catholicism upon the circumstances of this publication, it is impossible not to see that they occasioned the crisis upon which the whole subsequent history of Arianism turned. In spite of the scriptural disclaimer against the employment of inscrutable terms, nearly all parties instinctively perceived that the Manifesto was nothing else but a subtly Anomoean document.
The situation was assuredly rich in possibilities. Men began to group themselves along new lines. In the East, the Anomoeans turned almost as a matter of course to Acacius of Caesarea, whose influence was growing stronger at court and who was felt to be a shrewd and not too scrupulous temporizer. In the West, bishops like Ursacius and Valens began to carry on a like policy; and everywhere it was felt that the time called once more for concerted action on the part of the Church. This was precisely. what the party in favour with the Emperor Constantius were eager to bring about; but not in the way in which the Nicaeans and Moderates expected. A single council might not be easily controlled; but two separate synods, sitting, one in the East and the other in the West, could be kept better in hand. After a number of preliminary conferences accompanying an inevitable campaign of pamphleteering in which Hilary of Poitiers took part, the bishops of the Western portion of the Empire met at Ariminum towards the end of May, and those of the East at Seleucia in the month of September, 359. The theological complexion of both Synods was identical, at least in this, that the party of compromise, represented at Seleucia by Acacius and at Ariminum by Ursacius and Valens, was politically, though not numerically, in the ascendant and could exercise a subtle influence which depended almost as much on the argumentative ability of their leaders as on their curial prestige. In both councils, as the result of dishonest intrigue and an unscrupulous use of intimidation, the Homoean formula associated with the name of Acacius ultimately prevailed. The Homo usion, for which so much had been endured by saintly champions of orthodoxy for over half a century was given up and the Son was declared to be merely similar to -- no longer identical in essence with -- the Father. St. Jerome's characterization of the issue still affords the best commentary, not only on what had come to pass, but on the means employed to obtain it. The whole world groaned in wonderment to find itself Arian -- ingemuit totus orbis et Arianum se esse miratus est. It was Acacius and his followers who had skilfully managed the whole proceeding from the outset. By coming forward as advocates of temporizing methods they had inspired the Eusebian or Semi-Arian party with the idea of throwing over A tius and his Anomoeans. They thus found themselves thrust into a position of importance to which neither their numbers nor their theological acumen entitled them. As they had proved themselves in practice all through the course of the unlooked-for movement that brought them to the front, so were they now, in theory, the exponents of the Via Media of their day. They separated themselves from the orthodox by the rejection of the word homoousios; from the Semi-Arians by their surrender of thehomoiousios; and from the Aetians by their insistence upon the term homoios. They retained their influence as a distinct party just so long as their spokesman and leader Acacius enjoyed the favour of Constantius. Under Julian the Apostate, A tius, who had been exiled as the result of the proceedings at Seleucia, was allowed to regain his influence. The Acacians seized the occasion to make common cause with his ideas, but the alliance was only political; they threw him over once more at the Synod of Antioch held under Jovian in 363. In 365 the Semi-Arian Synod of Lampsacus condemned Acacius. He was deposed from his see; and with that event the history of the party to which he had given his name practically came to an end.
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The action of man
1. Can one man teach another, as being the cause of his knowledge?
2. Can man teach an angel?
3. Can man change corporeal matter by the power of his soul?
4. Can the separate soul of man move bodies by local movement?
The Summa Theologica of St. Thomas Aquinas
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The action of the angels on man
1. Can an angel enlighten the human intellect?
2. Can he change man's will?
3. Can he change man's imagination?
4. Can he change man's senses?
The Summa Theologica of St. Thomas Aquinas
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The action of the corporeal creature
1. Can a body be active?
2. Do certain seminal virtues exist in bodies?
3. Are the heavenly bodies the causes of what is done here by the inferior bodies?
4. Are they the cause of human acts?
5. Are demons subject to their influence?
6. Do the heavenly bodies impose necessity on those things which are subject to their influence?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The Albright Brethren
(Known as the EVANGELICAL ASSOCIATION).
"A body of American Christians chiefly of German descent", founded, in 1800, by the Rev. Jacob Albright, a native of Pennsylvania (1759-1808). The association is Arminian in doctrine and theology; in its form of church government, Methodist Episcopal. It numbers 148,506 members, not including children, with 1,864 ministers and 2,043 churches, in the United States, Canada, and Germany.
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The Alexandrian Library
The Great Library of Alexandria, so called to distinguish it from the smaller or "daughter" library in the Serapeum, was a foundation of the first Ptolemies for the purpose of aiding the maintenance of Greek civilization in the midst of the conservative Egyptians. If the removal of Demetrius Phalereus to Alexandria, in 296-295 B.C., was connected with the organization of the library, at least the plan for this institution must have been formed under Ptolemaios Soter (died c. 284 B.C.), but the completion of the work and its connection with the Museum was achievement of his successor, Ptolemaios Philadelphos. As Strabo does not mention the library in his description of the buildings upon the harbour, it is clear that it was not in that part of the city, and its connection with the Museum points to a location in the Brucheion, or northwestern quarter of the city.
Of the means by which the books were acquired many anecdotes are told. Ships entering the harbour were forced to give up any manuscripts they had on board and take copies instead. The official copy of the works of the three great tragedians belonging to Athens was retained by forfeiting the deposit of 15 talents that had been pledged for its return. The rivalry between Alexandria and Pergamon was so keen that to cripple the latter the exportation of papyrus was prohibited. Necessity led to the perfecting of the methods of preparing skins to receive writing, the improved material being known as " charta pergamena ", from which is derived our " parchment". This rivalry was also the occasion of the composition of many spurious works, of devices for giving to manuscripts a false appearance of antiquity, and also of hasty and careless copying.
The number of books thus obtained is variously stated, the discrepancy being due partly to the fact that the statements refer to various periods. Demetrius Phalereus is said to have reported that the number of papyrus rolls was 200,000, but that he hoped to increase it soon to 500,000. In the time of Callimachos 490,000 rolls are mentioned; later, Aulus Gellius and Ammianus Marcellinus speak of 700,000 rolls. Orosius, on the other hand, speaks only of 400,000, while Seneca says that 40,000 rolls were burnt (probably an error for 400,000).
The first librarian was Zenodotus (234 B.C.). He was succeeded in turn by Eratosthenes (234-195 B.C.); Aristophanes of Byzantium (195-181 B.C.); and Aristarchos of Samothrace (181-171 B.C.), all famous names in the history of scholarship. The inclusion in this list of Callimachos and Apollonios Rhodios rests on slight authority and seems chronologically impossible. The work of these men consisted in classifying, cataloguing, and editing the works of Greek literature and exerted a deep and permanent influence not only upon the form of the books, their subdivisions, and arrangement, but also upon the transmission of the texts and all phases of the study of the history of literature.
After Aristarchos the importance of the library began to wane. In 47 B.C. Caesar was compelled to set fire to his fleet to prevent its falling into the hands of the Egyptians. The fire spread to the docks and the naval arsenal, and destroyed 400,000 rolls. It is most probable from the statement of Orosius that these were not in the library itself, but had been removed from it preparatory for shipment to Rome, a view confirmed by the statement of the author of the "Bellum Alexandrinum " that Alexandria was built in such a way as to be safe from a great conflagration. Seneca and Gellius also speak only of the burning of manuscripts, though the latter represents the destruction as complete. Less carefully, Plutarch and Dio Cassius speak of the burning of the library, but had this been the case we should find mention of it in Cicero and Strabo.
The loss of books was partly repaired by Anthony 's gift to Cleopatra, in 41 B.C., of 200,000 volumes from the library of Pergamon. Domitian drew upon the library for transcripts. Under Aurelian, in A.D. 272, the greater part of the Brucheion was destroyed, and it is most probable that the library perished at this time. The small library in the Serapeum is supposed to have perished when the temple of Serapis was destroyed by Theophilus, but there is no definite statement to that effect. Up to the time of Gibbon, the generally accepted version of the destruction of the library was that, on the capture of the city by the Mahommedans in A.D. 642, John Philoponos, having formed a friendship with their general Amrou, asked for the gift of the library. Amrou referred the matter to the Caliph Omar and received the answer:
If these writings of the Greeks agree with the book of God, they are useless, and need not be preserved; if they disagree, they are pernicious, and ought to be destroyed.
Accordingly, they were employed in the baths as fuel, and lasted six months. This story is now generally discredited, chiefly because it rests only on the authority of Abulpharagius, a writer six centuries later, while earlier writers, especially Eutychius and Elmacin, make no mention of it. Besides, the act is contrary to Mohammedan custom; John Philoponos lived about a century before the capture of the city, and the statement of the time the rolls lasted as fuel is preposterous. Finally, there is the evidence given above for the earlier destruction of the library.
SANDYS, A History of Classical Scholarship (Cambridge, 1903); RITSCHL, Opuscula Philologica, I; SUSEMIHL, Geschichte der gr. Litteratur in der Alexandrinerzeit (Leipzig, 1891); DZIATZKO, in PAULY-WISSOWA, Real-Encyclopædie, III, 409-414.
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The Alexandrine Liturgy
The tradition of the Church of Egypt traces its origin to the Evangelist St. Mark, the first Bishop of Alexandria, and ascribes to him the parent liturgy from which all the others used by Melchites, Copts, and by the daughter-Church of Abyssinia are derived. These three bodies possess the three groups of liturgies used throughout the original Patriarchate of Alexandria. There is the Greek Liturgy of St. Mark, the oldest form of the three, used for some centuries after the Monophysite schism by the orthodox Melchites; there are then three liturgies, still used by the Copts, translated into Coptic from the Greek and derived from the Greek St. Mark, and, further, a number of Abyssinian (Ethiopic) uses, of which the foundation is the "Liturgy of the Twelve Apostles", that also descends from the original Greek Alexandrine rite By comparing these liturgies and noticing what is common to them, it is possible in some measure to reconstruct the old use of the Church of Alexandria as it existed before the Monophysite schism and the Council of Chalcedon (451). There are, moreover, other indications of that use. Clement of Alexandria (d. c. 217) makes one or two allusions to it, St. Athanasius (d. 373) has many more; the Prayer Book of Serapion, Bishop of Thmuis in the middle of the fourth century, and the descriptions of Pseudo-Dionysius (De hierarchâ eccl.), at about the same time, in Egypt, make it possible to reconstruct the outline of the Egyptian Liturgy of their time, which is then seen to coincide with the Liturgy of St. Mark.
I. THE LITURGY OF ST. ATHANASIUS, SERAPION, AND PSEUDO-DIONYSIUS
The Mass was divided into two chief parts, the Mass of the Catechumens and that of the Faithful. When the Arians persuaded a certain Ischyras to accuse St. Athanasius of having overturned his altar and broken his chalice during the Liturgy, they made the mistake of producing a catechumen as a witness. St. Athanasius could at once point out that the chalice is not brought to the altar till the Mass of the Faithful, when the catechumens have been dismissed (Contr. Arian., xxviii and xlvi). The Mass of the Catechumens consisted of Lessons from Holy Scripture, Psalms sung alternately, and Homilies. Then follow the blessing and dismissal of various kinds of people who are not allowed to be present at the Holy Eucharist, the catechumens, penitents, and energumens. In Serapion and Pseudo-Dionysius the Mass of the Faithful begins with the bringing of the oblations to the altar; they are then covered with a veil. The deacon reads out a litany for various causes (he katholike), to each petition of which the people answer "Kyrie eleison", and the bishop sums up their prayers in a collect. Then follows the kiss of peace. St. Athanasius appears to place the offering of the gifts at this point (Protest, Lit. des IV. Jahrh., iii). The diptychs are read, followed by another collect and a prayer for the people. The bishop washes his hands and begins the Eucharistic Prayer (of which our Preface is the first part). The opening of the Eucharistic Prayer has always been very long in the Egyptian Liturgy. St. Athanasius refers to thanksgiving for the Creation, with detailed references to the different works, the Garden of Eden, the Incarnation, and so on; then comes an allusion to the Angels and their orders, who praise God and say (and the people interrupt the prayer by taking up the Angels' words): "Holy, holy, holy, Lord God of hosts". The bishop continues, praises God the Son who, having been made Man, on the night when He was betrayed took bread, blessed, broke, and gave it to His disciples, saying . . . The words of Institution follow, although St. Athanasius, because of the disciplina arcani, avoids quoting them. Nor does he mention the Epiklesis that certainly followed. Theophilus of Alexandria (385-412) says that: "The Bread of the Lord, in which the Body of the Saviour is shown, which we break for our salvation, and the holy Chalice which is placed upon the Table of the Church are (at first) unquickened, but are sanctified by the Invocation and descent of the Holy Ghost" (translated by St. Jerome, Ep. xcviii, n. 13). The Blessed Sacrament is shown to the people, the Host is broken (the Our Father was probably said at this point), Communion is given, the Host by the bishop. the Chalice by the deacon, and the Thanksgiving (apparently Ps. xxxiii) is said. We notice already in these first references the great length of the first part of the Eucharistic Prayer (the Preface), and the fact that the diptychs are read before the Consecration. These two notes are characteristic of all the Egyptian uses.
II. THE GREEK LITURGY OF ST. MARK
This rite as it now exists has already undergone considerable development. A Prothesis (perparation of the oblations before the beginning of the actual liturgy) has been added to it from the Byzantine Liturgy; the Creed is said as at Constantinople just before the Anaphora; the Epiklesis shows signs of the same influence; and the Great entrance is accompanied by a Cherubikon. Since the Monophysite schism this use was more and more affected by the Byzantine Liturgy, till at last it entirely gave way to it among the Melchites. However, it is possible to disengage it from later additions and to reproduce the original Greek Alexandrine Liturgy, the parent rite of all others in Egypt. After the Prothesis, the Mass of the Cathechumens begins with the greeting of the priest: "Peace to all", to which the people answer: "And with thy spirit." The deacon says "Pray" and they repeat Kyrie eleison three times; the priest then says a collect. The whole rite is repeated three times, so that there are nine Kyrie eleisons interspersed with greeting and collects. During the Little Entrance (processions of the priest and deacon with the books for the lessons) the choir sings the Trisagion (Holy God, Holy Strong One, Holy Mortal One, have mercy on us). The lessons begin with the usual greeting: "Peace to all". Response: "And with thy spirit". "The Apostle" is read, and then, after incense has been put into the thurible, follows the Gospel. The deacon tells the people to stand while they hear it. Sozomen (d. after 425) notes as a peculiar custom of Alexandria that the bishop does not stand at the Gospel (Hiss. Eccl., VII, xix). After the Gospel follows the Homily. Both Socrates and Sozomen say that in their time only the bishop preaches, and they ascribe this custom to the result of the trouble caused by Arius (Socr., V, xxii; Soz., VII, xix). Before the Catechumens are dismissed a litany (the great Ekteneia) is said by the deacon. He tells the people to pray for the living, the sick, travellers, for fine weather, and the fruits of the earth, for the "regular rise of the waters of the river" (the Nile, an important matter in Egypt), "good rain and the cornfields of the earth " for salvation of all men, "the safety of the world and of this city", for "our Christ-loving sovereigns". for prisoners, "those fallen asleep", "the sacrifice of our offerings", for the afflicted, and for the Catechumens. To each clause the people answer: "Kyrie eleison." The priest meanwhile is praying silently for the same objects, and when the deacon's litany is finished, he ends his prayer aloud with the doxology. The "verse" (stichos, a verse from a psalm) is sung, and the deacon says "The Three", that is, three prayers for the whole Church, the Patriarch, and the local Church; in each case the priest ends with a collect. The catechumens are then dismissed, and the Mass of the Faithful begins with the "Great Entrance". The priest and deacon bring the offerings from the Prothesis to the altar while the people sing the Cherubikon. The kiss of peace follows, with the prayer belonging to it; then the Creed is said and the Offertory prayer at the altar. (In other liturgies the Offertory is said before the Great Entrance at the Prothesis.) The Anaphora begins, as always, with the greeting to the people and the dialogue: "Let us lift up our hearts." Response: "We have them to the Lord." -- "Let us give thanks to the Lord." Response: "It is meet and just." And then the Eucharistic Prayer: "It is truly meet and just, right, holy, proper, and good for our souls, O Master, Lord, God, Almighty Father, to praise Thee. . . . . ." The peculiarity of all the Egyptian Liturgies is that the Supplication for various causes and people, which in all other rites follows the Sanctus and the Consecration, comes at this point, during what we should call the Preface. The Alexandrine Preface then is very long; interwoven into it are a series of prayers for the Church, the Emperor, the sick, fruits of the earth, and so on. Again the priest prays God to "draw up the waters of the river to their right measure"; he remembers various classes of Saints, especially St. Mark, says the first part of the Hail Mary, and then goes on aloud; "especially our all-holy, immaculate, and glorious Lady Mary, Mother of God and ever Virgin'. The deacon here reads the diptychs of the death; the priest continues his supplication for the patriarch, the bishop, and all the living; the deacon calls out to the people to stand and then to look towards the east; and so at last comes the Sanctus: "the many-eyed Cherubim and the six-winged Seraphim. . . sing, cry out, praise Thee, and say: Holy, holy, holy is the Lord of hosts". And then aloud he goes on: "Sanctify all of us and receive our praise, who with all who sanctify Three, Lord and Master, sing and say" (and the people continue): "Holy, holy, holy is the Lord." After the long Preface the Canon up to the words of Institution is very short. The priest, as usual, takes up the people's words and almost at once comes to "Our Lord, God, and great King (pambasileus), Jesus Christ, who in the night in which he gave himself to a most dreadful death for our sins, taking the bread in His holy, pure, and immaculate hands, and looking up to heaven to Thee, His Father, our God and God of all things, gave thanks, blessed, broke, and gave it to His holy and blessed Disciples and Apostles, saying [aloud]: Take, eat [the deacon tells the concelebrating priests to stretch out their hands], for this is My Body, broken and given for you for the forgiveness of sins." Response: Amen. The words of Institution of the Chalice are said in the same way. The priest lifts up his voice at the end, saying: "Drink of this all"; the deacon says: "Again stretch out your hands", and the priest continues: "this is My Blood of the New Testament, shed for you and for many and given for the forgiveness of sins." Response: Amen. "Do this in memory of Me, . . . " And the Anamnesis follows, referring to Our Lord's death, resurrection, ascension, and second coming and going immediately on to the Epiklesis: "Send down upon us and upon this bread and chalice Thy Holy Ghost that He as Almighty God may bless and perfect them [aloud] and make this bread the Body." Response: "Amen." And this chalice the Blood of the New Testament, the Blood of our Lord, and God, and Saviour, and great King, Jesus Christ." . . . The Epiklesis ends with a doxology to which the people answer: "As it was and is". Then follow the Our Father, said first by the priest silently and then aloud lay the people, with the usual Embolismos, the Inclination before the Blessed Sacrament -- the deacon says: "Let us bow our heads before the Lord", and the people answer: "Before Thee O Lord"; the Elevation with the words: "Holy things to the Holy"; and the answer: "One Holy Father, one Holy Son, one Holy Ghost, in the union of the Holy Ghost. Amen". Then come the Breaking of the Bread, during which Psalm cl (Laudate Dominum in sanctis eius) is sung, and the Communion. The form of Communion is: "The holy Body" and then "the precious Blood of Our Lord, God and Saviour". A short thanksgiving follows, and the people are dismissed with the blessing quoted from II Cor., xiii, 13. Some more prayers are said in the Diakonikon, and the liturgy ends with the words: "Blessed be God who blesses, sanctifies, protects, and keeps us all through the share in His holy mysteries. He is blessed for ever. Amen."
The characteristic points of this rite are the nine Kyrie eleisons at the beginning, the Offertory prayers said at the altar instead of at the Prothesis, and especially the place of the great Supplication before the Sanctus. This last circumstance causes the Consecration to occur much later in this Liturgy than in any of the others. It should be noted that the place of the Supplication is a difficulty in the Roman Mass. We say part of it (for the Church, Pope, and Bishop, the Memento Vivorum and Communicantes) before and part (Memento Defunctorum, Mobis quoque peccatoribus) after the Consecration. In the Antiochene use, and in all those derived from it, the whole Supplication comes after the Epiklesis. It has been suggested that the explanation of these differences is that originally everywhere the deacon began to read out the clauses of the Supplication as soon as the priest had begun the Eucharistic Prayer. They would then go on saying their parts together, the deacon being interrupted by the words said aloud by the priest. The point at which the Supplication ends would then depend on its length; and if eventually that point (at which the priest sums up its clauses in a collect) were taken as its place in the liturgy, it might occur before the Consecration (as at Alexandria), or after it (as at Antioch), or the Supplication might still be said partly before and partly after (as at Rome). The Roman use, then, would repress sent an intermediate stage of development (cf. A. Gastoué in Cabrol, Diet. d'arch. chrét. et de liturgie, Paris, 1904). But the parallels between the Roman and Alexandrine uses are too obvious not to suggest a common source for these Liturgies. There is the Kyrie eleison, said nine times in groups of three, as soon as the priest stands at the altar, just before the Trisagion which more or less corresponds to our Gloria in excelsis. There are, moreover, clauses and even whole prayers whose common origin with those of our Canon cannot be doubted. As an example, let the prayer said after the reading of the diptychs of the dead be compared with our Supra quae and Supplices te rogamus. In St. Mark's liturgy it is: "Receive, O God, the Sacrifice, offerings, and Eucharist of thy servants on Thy holy, heavenly, and spiritual altar in the height of Heaven by the ministry of thy archangels . . . as Thou didst receive the gifts of Thy just Abel and the sacrifice of our father Abraham. . ." There are other parallel passages no less striking; so that, in spite of likenesses between the Roman Canon and the Syrian Anaphora, it is with this Egyptian Liturgy that ours is generally supposed to have had a common source (Duchesne, Origines, p. 54). Socrates and Sozomen notice some peculiarities of the Alexandrine Patriarchate in the fifth century. On Wednesdays and Fridays the Liturgy was not celebrated (Socr., V, xxii, who says this is a most ancient custom). In this case, too, Alexandria and Rome follow the same practice, whereas that of all the other Eastern Churches is different (Duchesne, Origines, p. 220). The first two sees also agreed in having no Mass on Saturday; in other parts of Egypt there was a Liturgy of the Presanctified, and people received Holy Communion on Saturday evening, not fasting (Socr., ib., Soz., VII, xix, mysterion metechousi).
III. THE COPTIC LITURGIES
After the Monophysite schism the Copts composed a number of liturgies in their own language. Three of these became the most inportant and are still used: those of St. Cyril, St. Gregory (of Nazianzus), and St. Basil. They differ only in the Anaphoras which are joined to a common Preparation and Mass of the Catechumens. The Anaphora of St. Cyril, also called that of St. Mark, together with the part of the liturgy that is common to all, corresponds exactly to the Greek St. Mark. When it was translated into Coptic a great part of the formulas, such as the Trisagion, the deacon's litany, said at the beginning of the Mass of the Faithful, nearly all the short greetings like eirene pasin ano hymon tas kardias ta hagia tois hagiois, and everything said by the people had already become universally known in Greek. These parts were then left in that language, and they are still written or printed in Greek, although in Coptic characters, throughout the Coptic Liturgy. A few prayers have been added to the original Greek Liturgy, such as a very definite act of faith in the Real Presence said by the priest before his Communion. There are also Greek versions of the other two Coptic Anaphoras: those of St. Basil and St. Gregory.
V. THE PRESENT USE
Of these three groups two, the Copts and Abyssinians, still keep their own liturgies. The Copts use that of St. Basil throught out the year on Sundays and weekdays, and for requiems; on certain great feasts they substitute the Anaphora of St. Gregory; that of St. Cyril is kept for Lent and Christmas eve. This order is common to the Monophysite and Uniate Copts. Very soon after the Arabs conquered Egypt (641) their language became they only one used ever by the Christians; in less than two centuries Coptic had become a completely dead language. For this reason the rubrics of the Coptic liturgical books have for a long tine been written in Arabic as well; sometimes Arabic translations of the prayers are added too. The books needed for the Liturgy are the Khulaji (euchologion), Kutmarus (kata meros), a lectionary containing the lessons from Holy Scripture, the Synaxar (synaxarion), which contains legends of saints, sometimes read instead of those from the Acts of the Apostles, and the "Book of the Ministry of the Deacons" (Brightman, lxvii). The Coptic and Abyssinian Uniates have books specially printed for them, which differ from the others only inasmuch as the names of Monophysites are omitted, that of Chalcedon is inserted, and the Filoque is added to the Creed. The Orthodox Church of Egypt has long sacrificed her own use for that of Constantinople. For a time after the Monophysite schism she still kept the Liturgy of St. Mark in Greek. But there were very few Orthodox left in the country; they revere nearly all officials of the Imperial government, and, after the Arab conquest especially, the influence of Constantinople over them, as over the whole Orthodox world, grew enormously. So eventually they followed the Ecumenical Patriarch in their rites as in everything else. The Orthodox Patriarch of Alexandria even went to live at Constantinople under the shadow of Caesar and of Caesar's Court Bishop. The change of liturgy took place at the end of the twelfth century. Theodore Balsamon says that at that tine a certain Mark, Patriarch of Alexandria, came to Constantinople and there went on celebrating the Liturgy of his own Church. The Byzantines told him that the use of the most holy Ecumenical throne was different, and that the Emperor had already commanded all Orthodox Church throughout the world to follow that of the Imperial city. So Mark apologized for not having known about this law and conformed to the Byzantine use (P.G., CXXXVIII, 954). Since then the Greek Liturgy of St. Mark has no longer been used by anyone. It remains to be seen whether, now that the Orthodox Church of Jerusalem has begun to make some small restoration of her own use (see ANTIOCHENE LITURGY), the very determined and strongly anti-Phanariote prelate who rules the Orthodox Church of Egypt (Lord Photios of Alexandria) will not revive, at any rate for one day in the year, the venerable liturgy of his own see.
THE GREEK LITURGY, MANUSCRIPTS. -- There are no very old manuscripts of this use; the earliest is a large fragment written in the twelfth century, and kept in the University Library of Mesaina (gr. n. 177). The Vatican Library contains a thirteenth century manuscript of the whole Liturgy (gr. 1970), which has become the base of the textus receptus and is reproduced by Swainson and Brightman. There are also a manuscript of the year 1207 (Bibl. Vat. gr. 2281) and a fragment of the twelfth or thirteenth century at Mount Sinai, with an Arabic translation in the margin. 
PRINTED EDITIONS. -- He theia leitourgia tou hagiou apostolou kai euaggelistou Markou mathetou tou hagiou Petrou (Paris, 1583), edited by JOHN A S. ANDREA (de Saint-Andrée). This is the editio princeps. It is reprinted by FRONTO DUCAEUS (Fronton le Duc), Bibliotheca vet. patrum (Paris, 1624); RENAUDOT, Liturgiarum Orientalium collectio (ea. II, Frankfort, 1847), I, 120-148; ASSEMANI, Codez; liturgicus eccl. universalis (Rome, l 754), VII, 1 sqq.; NEALS, Tetralogia liturgica (London, 1849); DANIEL, Cod. Liturg. eccl. univ. (Leipzig, 1853), IV, 134 sqq.; SWAINSON, The Greek Liturgies (Cambridge, 1884), 2-73; BRIGHTMAN, Liturgies Eastern and Western (Oxford, 1896), I, 113-143, I, 113-143 NEALE and LITTLEDALE, The Liturgies of St. Mark, St. James, St. Clement, St. Chrysostom, St. Basil (London), 1875, 5-31. 
TRANSLATIONS. -- The Edition of John a S. Andrea contains a Latin version since reproducted by ASSEMANI RENAUDOT, etc. English versions in BRETT, A Collection of the Principal Liturgies (London, 1720), 29-41; NEALE, History of the Holy Eastern Church (London, 1850), I, 532-570; The Liturgies of S. Mark, S. James, S. Clement, S. Chrysostom, S. Basil, and of the Christians of Malabar (London, 1859). German versions in PROBST, Liturgie der drei ersten christlichen Jahrhunderte (Tübingen, 1870), 318-334; SORFF, Die griechischen Liturgien (Kempten, 1877), 84-116. 
THE COPTIC LITURGIES. MANUSCRIPTS. -- The Vatican Library contains a manuscript of the Anaphoras of St. Basil, St. Gregory, and St. Cyril of the year 1288 (Vat. Copt. XVII), as also others of the fourteenth, fifteenth, and seventeenth centuries. For the list of other manuscripts (all quite recent) see BRIGHTMAN, op. cit., LXX. PRINTED TEXTS. TUKI, Missile Coptice et Arabice (Rome, 1736 for the Uniates). The Kulaji (Euchologion) and Diakonikon are published at Cairo in Coptic and Arabic (at the El-Watan office, aura martyrum, 1603, A.D. 1887). 
TRANSLATIONS. -- Latin in SCIALACH, Liturgies Basilic magni, Gregorii theologi, Cyrilli alexandrini ex arabico conversoe (Augsburg, 1604), reprinted in RENAUDOT, OP. cit., I, 1 25, 25 37, 38 51, ASSEMANI, OP. cit., VII, etc. English in MALAN, Original Documents of the Coptic Church (London, 1875); BUTE, The Coptic Morning Service for the Lord's Day (London 1882); NEALE, History of the Holy Eastern Church (London 1850) I, 381 sqq.; RODWELL, The Liturgies of S. Basil, S. Gregory, and S. Cyril, From a Coptic manuscript of the XIII century (London, 1870); BRIGHTMAN, op. cit., 144-188. 
IV. THE ETHIOPIC LITURGIES. In her liturgies, as in everything else, the Church of Abyssinia depends on the Coptic Patriarchate of Alexandria. The normal and original Ethiopic use is the "Liturgy of the Twelve Apostles", which is the Coptic St. Cyril done into their own language. The Abyssinians have also a number of other Anaphoras (ten or fifteen) ascribed to various people such as St. John the Evangelist, the 318 Fathers of Nic&ea, St. John Chrysostom, etc., which they join to the first part of their Liturgy on various occasions instead of its own Canon. 
THE ETHIOPIC LITURGIES. MANUSCRIPTS. -- The Vatican library contains manuscripts of Anaphoras (Vat. Ethiop., XIII, XVI, XXII, XXVIII, XXIX, XXXIV, XXXIX, LXVI LXIX) the British Museum has a seventeenth-century manuscript of the Ordo Communis with various Anaphoras (Or. 545) and there are others and fragments at Paris and Berlin, all as late as the seventeenth century. 
PRINTED TEXTS. SWAINSON, op cit., 349-395; although this is described as the Coptic Ordinary Canon of the Mass, it is the Ethiopic Pre-anaphoral according to the Brit. Mug. MS. 545 (see BRIGHTMAN, op. cit., lxxii). - PETRUS ETHYOPS (sic), Testamentum novam . . . Miseale cum benedictions incensi, cerce, etc. (Rome, 1548), 158-167 for the Uniates; this contains the Ordo communis and the Anaphora of the Twelve. Apostles. TRANSLATIONS. Latin in PETRUS ETHYOPS (op. cit); RENAUDOT (op cit.), 1, reprints it 472-495. The Bullarium partronatus Portogallice regum in ecclesiis Africca (Lisbon, 1879) contains versions of the Anaphorce of Our Lady Mary and Dioscor; Dillman, Chrestomathia Aethiopica (Leipzig, 1866), gives that of St. John Chrysostom, 51-56. 
V. DISSERTATIONS. -- Besides the introductions and notes in RENAUDOT, BRIGHTMAN, SWAINSON, PROUST, PEALE, LORD BUTS (op. cit.), PROUST, Liturgie des IV. Jahrhunderts (Münster, 1893), 106-124, reconstructions from St. Athanasius, Pseudo-Dionysius, etc.; BUTLER, The Ancient Coptic Churches of Egypt (Oxford, 1884), EWETTS AND BUTLER, The Churches and Monasteries of Egypt (Oxford, 1895); EWETTS, Rites of the Coptic Church (London, 1888); LUDOLF, Historic Aethiopica (Frankfort, 1681) LE BRUN, Explication de la Messe (Paris, 1788), IV, 469-519, 519-579; BENT, The Sacred City of the Ethiopians (London, 1893).
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The American College at Louvain
An institution for the education of priests. Its official title is "The American College of the Immaculate Conception of the Blessed Virgin Mary". It was founded in 1857, with the cordial support of the Belgian hierarchy, by two American bishops, the Rt. Rev. M.J. Spalding, then Bishop of Louisville, Ky., later Archbishop of Baltimore, and the Rt. Rev. P.P. Lefevre, Administrator of the Diocese of Detroit, Mich. Its purpose was, on the one hand, to enable American-born students to pursue thorough courses of theology in Europe, while familiarizing themselves with the languages, usages, and customs of the Old World; on the other hand, to afford young men of various European nationalities an easy means of preparation for the work of the ministry in America, thus presenting to the bishops an opportunity of adopting well-trained subjects for their several dioceses. Originally, the college was established only for the instruction of students in elementary and advanced theology. They were supposed to have studied philosophy, either in America or in one of the preparatory seminaries of Europe. The actual scope of the college is somewhat wider. In October, 1906, a faculty of philosophy was organized providing a two-years' course for students who have successfully completed their classical studies.
Although the bishops mentioned above took the initiative in establishing the college, its field of action has by no means been confined to their two dioceses. The co-operation of all the dioceses of the United States has been requested, and several ecclesiastical provinces situated in British-American territory have taken part in the work. These include the Archdiocese of Victoria, B.C., with the suffragan see of New Westminster, and the Archdiocese of Port of Spain, Trinidad, with the suffragan see of Roseau. Among the American bishops who enjoy special rights in connection with the college are those who have donated to its fund the sum of $1,000, becoming thereby Patrons of the College. To them the constitutions approved by the Holy See in 1895 accord precedence in the matter of sending students to the college, as also in the adoption of its graduates for their dioceses. In the event of the college being closed, they would have certain claims upon its property. The patronal dioceses are at present seventeen in number: Detroit Louisville, Natchez, Oregon City, Baltimore, Nesqually, Victoria, B.C., Hartford, Buffalo, Port of Spain, New Orleans, Richmond, Newark, Leavenworth, Helena, Belleville, and Tucson. It would be difficult to set a valuation upon the property held at present by the college. It may, however, be safely stated that since its foundation $110,000 has been expended in the purchase of ground and in the erection of buildings which provide ample accommodation for 150 students. As it was found impracticable for the bishops patrons to exert permanent and effectual control of the college by their collective action, the Third Plenary Council of Baltimore resolved to appoint a committee of three bishops duly qualified to represent the American hierarchy in the management of the college. The members of the committee are at present the Right Rev. C.P. Maes (Covington), Chairman, Most Rev. P.W. Riordan (San Francisco); Right Rev. J.L. Spalding (Peoria). The rector of the college is also subject, as regards both spiritual and temporal administration, to the Congregation of Propaganda. This Congregation appoints the rector on the recommendation of the committee of bishops and after consultation with the college faculty, and gives him ample authority in the matter of ordaining student. His annual report on the condition of the college must be sent to Propaganda as wed as to the committee of bishops.
As to the courses followed by the students, that of advanced theology has been taken, from the first, by students sufficiently well trained to try for the decrees given at Louvain. Of these, Bishop Riordan and Bishop Spalding were made licentiates of theology in 1865 and 1866. Most of the students, however, take the elementary course of theology which, until 1877, was given, partly at the Catholic University and partly at the college, by professors appointed by the rector. The course having been abolished at the university in 1877, the students were allowed to follow the lectures given by the Jesuit Fathers on such subjects as were not treated in the college, namely, moral theology (in part), and Holy Scriptures In 1898 the Belgian hierarchy, at the request of the committee of American bishops, established a full course of elementary theology at the university, which is now followed by the students of the American College, and by those of various other seminaries and religious communities. Certain branches, however, such as pastoral theology, liturgy, sacred eloquence, and modern languages, are taught at the college by professors belonging to the institution.
From its foundation to the present day, the college has given four archbishops to the hierarchy of the Church: Charles John Seghere (Oregon City), d. 1886; Francis Janssens (New Orleans), d. 1897; P. W. Riordan (San Francisco); B. Orth (Victoria, B.C.); and eleven bishops, namely: A. Junger (Nesqually), d 1895, J. Lemmens (Vancouver Island), d. 1897 J. B. Brondel (Helena), d. 1903; A. J. Glorieux (Boise); C. P. Maes (Covington); J. L. Spalding (Peoria); A. Van de Vyver (Richmond); T. Meersehaert (Oklahoma), J. J. O'Connor (Newark); Wm. Stang (Fall River); Joseph J. Fox (Green Bay). It has sent 661 priests to America, 506 of whom are living and who are distributed as follows in the various provinces: Baltimore, 25; Boston, 36; Chicago, 69, Cincinnati, 122; Dubuque, 19; Milwaukee, 31; New Orleans, 65; New York, 61; Oregon City, 68; Philadelphia, 25; St. Louis, 74; St. Paul, 20; San Francisco, 4; Santa Fe, 23; Victoria, B.C., 16; Port of Spain, 4. There were 72 students entered on the rolls of the college in 1906; 62 in advanced or elementary theology, and 10 in philosophy.
The college has had four rectors since its inception, namely: the Very Rev. P. Kindekens, 1857-60; the Right Rev. Monsignor J. De Neve, 1860-91; the Right Rev. Monsignor Willemsen, who held the office from 1891 to 1898, when the present incumbent, the Very Rev. J. De Becker, assumed the charge. During the ill health of Monsignor De Neve, the Right Rev. Monsignor Dumont acted as pro-rector from 1871 to 1873, and the Rev. J. Pulsers from 1873 to 1881. Moreover, since the approval of the constitution of the college by the Holy See in 1895, and the exact definition of the duties of a vice-rector, this office has been held first, by the Very Rev Wm. Stand, D.D. (1895-99) now Bishop of Fall River, and by the Rev P. Masson, who is also professor of pastoral theology liturgy, and sacred eloquence. There are 21 professors who give, at the University and at the College the lectures attended by all, or some of the students.
Am. Eccl. Rev., March, 1897; Oraison unebre de Mgr. Jean de Neve (Louvain, 1898) L'Eglise aux etats unis (Louvain, 1901), Le College Americain et son action au point de vue economique (Mons, 1905, three pamphlets by J. De Becker) American College Bulletin (Louvain, 1803-07), Annuaire de l'Universe Catholique (1906).
J.A.M. DE BECKER 
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The American College in Rome
The American College in Rome, or to give the legal title, "The American College of the Roman Catholic Church of the United States, Rome, Italy", owes its existence chiefly to Archbishop Hughes, of New York, and Archbishop Kenrick of Baltimore, who were the most conspicuous supporters of Pius IX in founding at Rome this institution which has done so much for half-a-century to preserve and propagate Roman traditions and maintain unity between the See of Peter and the Church in the United States. When a number of American bishops went to Rome in 1854 to be present at the proclamation of the Dogma of the Immaculate Conception, they expressed to Pius IX the desire to see an American college established that should take rank with the other national colleges in that city. Bishop Michael O'Connor, of Pittsburg, an alumnus of the Propaganda seconded the efforts of the leading prelates already mentioned, and specially pressed the matter on the attention of the Pontiff. In his reply to the letter of the archbishops and bishops composing the First Provincial Council of New York, Pius IX proposed the establishment of a North American College in Rome. Archbishop Hughes, who had long fostered this idea, immediately wrote to the other archbishops of the United States and to his suffragans, extolling the Pope's design and asking their advice as to the best method of putting it into execution, and of procuring the means necessary to support the college when established. In the Eighth Provincial Council of Baltimore held from May 6 to May 16, 1855, it was resolved to appoint a committee of three bishops to report on the subject of the American College. Bishop O'Connor, of Pittsburg, Bishop Neumann, of Philadelphia and Dr. Lynch, Administrator of Charleston, were appointed. It was subsequently agreed that the Pope should be asked to select three bishops as a committee to carry out the idea; that the Archbishop of Baltimore should act as promoter until their appointment, and that an active and experienced clergyman should be sent to Rome to make the necessary preparations. Pius IX became so interested in the project that he offered to purchase and present a suitable building for the purpose, while the American bishops would furnish it and procure the funds necessary for its maintenance. In 1857, the Pope bought for $42,000, the old Visitation Convent of the Umiltà, then occupied by soldiers of the French garrison in Rome. The free use of it in perpetuity was accorded to the American bishops. By reason of its military occupation the building was in bad condition. On 12 December, 1858 the Archbishop of New York ordered a general collection in all the churches of his diocese to procure funds for the necessary repairs and for the furnishing of the college. The people were most generous in their contributions, and the other American archbishops and bishops co-operated so liberally that in a short time the sum of nearly $50,000 was collected. Repairs were immediately begun on the building, and in the year following it was fit for occupancy. On the 8th of December, 1859, the college was formally opened with thirteen students who had for some time been waiting in the College of the Propaganda for this event. On the day of the opening of the college, Monsignor Bedini, Secretary of the Sacred Congregation of the Propaganda, consecrated the marble altar of the college chapel, and on the twelfth of the same month the feast of Our Lady of Guadaloupe, to whom one of the side altars is dedicated, he celebrated Pontifical Mass in the college church. On the feast of St. Francis de Sales, 29 January, 1860, Pius IX visited the college. To commemorate this event, a tablet bearing the following inscription was put up: "On January 29, 1860, the feast of St. Francis de Sales, Pius IX, the Supreme Pontiff, father and founder of the American College, said Mass in this building, fed the alumni with the heavenly banquet, visited the college, and deigned to give audience to all". His Holiness was assisted on the occasion by Bishop David Bacon, of Portland, Maine, and by Monsignor Goss, of Liverpool.
The Rev. Bernard Smith, O.S.B., professor in the Propaganda College, and afterwards an abbot, was appointed temporary rector of the college, until the appointment, in March, 1860, of the Rev. William George McCloskey, who was then an assistant at the Church of the Nativity, New York City, and later Bishop of Louisville. During the administration of Father McCloskey the college flourished, the number of students increasing rapidly from thirteen to fifty of whom six came from New York, four from Newark two from Brooklyn five from Philadelphia, and the remainder from the New England States, the South and the West. The first ordination of an alumnus to the priesthood was on the 14th of June, 1862, in the Church St. John Lateran, by Cardinal Patrizzi. The finances of the college were not, however on a sound basis; the rector, therefore, in 1866, appealed for aid to the American bishops assembled in the second Plenary Council of Baltimore. The appeal was successful, for Archbishop Spalding, who as Delegate of the Holy See, convoked and presided at the Council, in his letter promulgating its decrees, commended the college to the good will of the bishops. In consequence, the Rev. George H. Doane, a clergyman of the Diocese of Newark, was appointed by the bishops to collect funds for the college. After making a tour of the country, he succeeded in collecting $150,000, which at once placed the college on an excellent financial footing.
During the Vatican Council, the American prelates in Rome decided that the property of the college should remain in the hands of the Sacred Congregation of Propaganda. With regard to the burses or scholarships founded, it was agreed that when they were vacant, one-half of the proceeds should go to the college and the other half to the diocese to which the burse belonged. There are now (1906) thirty-five burses founded in the college. The Rev. Dr. McCloskey was made Bishop of Louisville, Kentucky, in 1868, and was succeeded by the Rev. Dr. Francis Silas Chatard, who remained rector until 12 May 1878, when he was consecrated Bishop of Vincennes Indiana. The Rev. Dr. Louis Hostlot, vice-rector of the college, succeeded Dr. Chatard and remained in office till his death, 1 February, 1884. Then for a time the Rev. Dr. Augustin J. Schulte governed the college, until the election of the Rev. Dennis J. O'Connell, D.D., now Rector of the Catholic University at Washington. He resigned in July, 1895, and was succeeded by the Rev. William H. O'Connell, D.D., who became Bishop of Portland, Maine, in 1901. The Right Rev. Monsignor Thomas F. Kennedy, of Philadelphia, succeeded him. Under Dr. Kennedy's rectorship property adjoining the college was purchased, in November, 1903, at a cost of $50,000. His predecessor, Dr. William H. O'Connell, had purchased for $20,000 the Villa Santa Catarina, at Castel Gandolfo, as a summer residence for the students. At the present time (May, 1906) their number is one hundred and fifteen, the largest number the college has ever had. The college has an Alumni Association in the United States comprising two hundred and seventy-five members, out of four hundred and fifty students who have been ordained priests in the college. This association made a contribution of $25,000 to the fund for the recent acquisition of new property by the college. Besides the late Archbishop Corrigan, of New York, the following American prelates, who are still living, Studied theology in the college: Archbishops Farley, of New York, Moeller, of Cincinnati; O'Connell, of Boston; Bishops Richter, of Grand Rapids; Burke, of St. Joseph, Mo.; Horstmann, of Cleveland; McDonnell, of Brooklyn, Hoban of Scranton, Rooker, of Jaro, P.I.; Dougherty, of Nueva Segovia, P.I.; Morris, Coadjutor, of Little Rock. Archbishop Riordan, of San Francisco, and Archbishop Seton, as well as Bishops Byrne, of Nashville, Keiley. of Savannah, O'Connor, of Newark, N.J., and Northrup, of Charleston, S.C., are partially indebted to this institution for their training in theology. By his brief, Ubi primum, 25 October, 1884, Leo XIII raised the American College to the rank of a Pontifical College. The administration of the college is controlled by a board composed of the archbishops of Baltimore, Boston, New York and Philadelphia. Its internal management and discipline are entrusted to the rector, who is assisted by the vice-rector and by the spiritual director. The students attend the lectures, and are subject to the academic regulations, of the Urban College of Propaganda. The curriculum of the last-named institution comprises a two-years' course in philosophy and a four-years' course in theology. Supplementary lectures are given in the American College on the subjects treated in Propaganda.
The most interesting incident in the history of the American College was the attempt of the Italian government, after the taking of Rome, to seize the college property. Italian statutes of 15 August 1866, and of 7 July, 1867, confiscated to the State the property of religious corporations. A law of 1873 applied the general law to the City of Rome. The Propaganda had for ten years contended in the courts that these laws did not apply to its property but the highest Italian court on the 29th of January, 1884, decided the case in favour of the State. Cardinal McCloskey and Archbishop Corrigan, his coadjutor, wrote a joint letter on the 3d of March 1884, to the President of the United States, Chester A. Arthur, begging him to "ask the King of Italy for a stay of proceedings, if it be not possible furthermore to exempt the institution as virtually American property from the operation of the law". Archbishop Organ, who, for a long time, was secretary of the board of bishops, having charge of the affairs of the American College, sent special letters to the Secretary of State, Mr. Frelinghuysen, who wrote on the 5th of March, 1884, to Mr. Astor, the American Minister at Rome, urging him to use his influence with the Italian government to save the college property because "although technically the American College is held by the Propaganda, it is virtually American property, and its reduction would be attended with the sacrifice of interests almost exclusively American". The efforts of President Arthur, Secretary Frelinghuysen, and Mr. Astor, suggested and urged by the cardinal and his coadjutor, saved the college, and on the 28th of March, 1884 Mr. Astor sent a telegram from Rome, announcing that the college had been exempted from the effect of the Italian statutes of confiscation.
Compiled from documents given to the author by the late Archbishop Corrigan. See also Annual Reports of the Alumni Association.
HENRY A. BRANN 
Transcribed by Brother Fred Dillenburg (Christian Brothers)

The American Protective Association[[@Headword:The American Protective Association]]

The American Protective Association
Usually known as "the A.P.A.," a secret proscriptive society in the United States, which became a disturbing factor in most of the Northern States during the period 1891-97. Its purpose was indicated clearly enough by its open activity in arranging lectures by "ex-priests," distributing anti-Catholic literature and opposing the election of Catholics to public offices. Of the A.P.A. ritual and obligations there was frequent publication during the years 1893-94, now divulged by spies, and now admitted by ex-members. What purports to be a full exhibit of these oaths may be found in the "Congressional Record," 31 October, 1893, in the petition of H.M. Youmans for the unseating of Representative-in-Congress William S. Linton. These oaths bound members "at all times to endeavour to place the political position of this government in the hands of Protestants to the entire exclusion of the Roman Catholics" etc. The first Council of the A.P.A. was established 13 March, 1887, at Clinton, Iowa. The founder was Henry F. Bowers, a lawyer of that town, a Marylander by birth, and then in his sixtieth year. The order seems to have spread slowly. Its first outcropping in local politics occurred in 1891 at Omaha, Neb., where it endorsed the Republican ticket and swept the town (heretofore Democratic) by a large majority. The A.P.A. seems to have moved down the Missouri river from Omaha. In Missouri, Kansas City was its first conspicuous base. After the fall election of 1892, a delegation representing the A.P.A. of Kansas City asked Governor-elect Stone to blacklist all Catholics when making appointments. "Your association," replied Governor Stone, "is undemocratic and un-American, and I am opposed to it. I haven't a drop of Know-Nothing blood in my veins." The following cities are among the more important which were generally regarded as under A.P.A. political dominance during all, or a portion, of the period of 1893-96: Omaha, Kansas City, Rockford (Ill.), Toledo, Duluth, Saginaw, Louisville; and, to some extent, Detroit, St. Louis, and Denver. In New York its principal activity was at Buffalo and Rochester. Pennsylvania (where the so-called patriotic societies were numerous), Massachusetts, Connecticut, and Rhode Island were also overrun, politically, by the new order. It was particularly militant in California. If we except Kentucky and Tennessee, the A.P.A. made but little impression in the South, although there were mild outcroppings in Georgia and Texas.
The most interesting aspect of the movement, the course and methods of its early growth, the conditions and provocations, if any, which gave it such a widespread and numerous following are precisely the aspects which are most hidden, and most difficult to determine. A marked loosening of party ties in 1892, and the hard times and industrial unrest of 1893 undoubtedly assisted the A.P.A. movement. Its founder, Henry F. Bowers, informs the writer that the coming of Monsignor Satolli, papal delegate, was the greatest single stimulus the movement received. Capital was also made out of parochial-school questions, then much current in the public press, the Faribault system in Minnesota, the Edwards law in Illinois, and the Bennett law in Wisconsin. From Boston a "Committee of One Hundred" flooded the press and the legislatures, from 1888 to 1892, with "anti-Romanist" documents. Writing in "The Century Magazine" for March, 1894, the Rev. Washington Gladden tells us that the A.P.A. movement began operations in each locality where it spread by "the furtive distribution of certain documents calculated to engender fear and distrust of the Catholics." Of these documents there were, he says, two: one purporting to be instructions to Catholics, apparently bearing the signature of eight prelates of the Catholic Church, and the other, the famous "papal bull," or encyclical, calling for the massacre of the Protestants "on or about the feast of St. Ignatius in the year of our Lord, 1893." The A.P.A. movement began to develop a press early in 1893; and in 1894, seventy A.P.A. weeklies were in existence. Nearly all of these were publications of very limited circulation, few of them printing, except around election time, more than a thousand copies. They used "plate matter" and kept "standing" several columns of reading defamatory of the Catholic Church, such as alleged Jesuit and Cardinal oaths, "canon law," and a list of unauthenticated "quotations" ascribed to Catholic sources. What Ignatius Donnelly said in the course of his discussion with "Prof." Sims aptly applied to this matter: "I want to say, my friends, that I do not believe in some of the authorities quoted by the professor [Sims]; I doubt their authenticity. When he comes up here and admits that the A.P.A. organization sent out an encyclical of the Pope that was bogus and published documents which were forgeries, he casts doubt on every document he may produce. False in one thing, false in all." Very naturally Catholic citizens vigorously opposed the A.P.A., and everywhere had the best of the battle in the open forum. Their press was unremitting in its assault upon the new movement. Public meetings and anti-A.P.A. lectures and pamphlets were among the means employed. Here and there associations were formed for purposes of defence; and in many places the council meetings of the A.P.A. were systematically watched, and lists of the members procured and circulated. Under the stress of public discussion the secret movement was at a disadvantage, and time and again A.P.A. leaders confessed the desirability of discarding their secret methods and coming out in the open, and also casting aside the intolerant features of their movement.
Professor Johnston, explaining in "The American Encyclopedia of Politics" the failure and sudden collapse of the American party after 1854, says: "The existence of a secret and oath-bound party was always an anachronism in an age and a country where free political discussion is assured." This also was true of the A.P.A. Expressions of disapproval of the A.P.A. were evoked from prominent men in public life, such as Governor Peck of Wisconsin, Governor Altgeld of Illinois, Senators Vilas, Hoar, Vest, and Hill, Theodore Roosevelt, and Speaker Henderson. Democratic conventions, and in some instances Republican conventions, denounced the movement by resolution. The A.P.A. reached its high tide in 1894. President Traynor, in the "North American Review" (June, 1896), says that twenty members of the Fifty-fourth Congress (1895-97) were members of the order, and "one hundred were elected by it and went back on it." Traynor also, in this connection refers to the A.P.A. as "so dominant before, and so insignificant after election." He claimed for it (June, 1896) a membership of 2,500,000, and threatened that should the old parties refuse to endorse its essential principles, "it is absolutely certain to put up an independent presidential ticket." On the other hand, Professor Walter Sims, at first an A.P.A. lecturer and afterwards the founder of a rival organization, speaking in Minneapolis in 1895, said: "It is a great bugaboo. . . . There is not a membership in the United States of 120,000, but they call it a million." The truth lay somewhere between the calculating boastfulness of Traynor and the resentful disparagement of Sims. There is no reason to think that in its palmiest days the A.P.A. could count on its roster of membership over a million voters. Numerically, it never equalled the old American party of 1854-57, which once had five United States senators and twenty-three congressmen wearing its livery.
Unlike the Know-Nothing movement, the A.P.A. did not form a distinct party. Its political activity consisted in capturing Republican primaries and conventions, and promoting local candidates. Also unlike the Know-Nothing party, it invited and admitted to membership thousands of foreign-born persons. In southeastern Michigan the strongest element in the A.P.A. were Anglo-Canadians; in Milwaukee, the Germans predominated; and in Minneapolis, Scandinavians. Few men of any prominence in public life were members of the A.P.A., although it undoubtedly initiated a number of mayors and sheriffs throughout the West; with the exception of Governor William O. Bradley, of Kentucky, and Representative-in-Congress William S. Linton, of Michigan, no men of higher than local official dignity openly acknowledged fealty to the order. In 1895 the A.P.A. was overthrown in the earliest stronghold, Saginaw, Mich., and in 1896 its defeat here was further emphasized by the failure of Representative-in- Congress Linton to secure a re-election. The Bryan wave cleared Omaha and the Nebraska field of A.P.A.-ism, and in Toledo "Golden Rule" Jones deprived it of its last local citadel, in 1897. The A.P.A. national organization made a spasmodic effort to prevent the nomination of William McKinley in 1896, and when the futility of this effort was apparent the plan was to secure recognition in the Republican national platform for one or more of the principles of the order, preferably for that opposing appropriations to sectarian institutions. This also failed. President-elect McKinley's appointment (March, 1897) of a Catholic (Judge McKenna, of California) in his first cabinet probably best illustrates the subsequent estimate that the Republican leaders had of the importance of the A.P.A., or of the necessity of being regardful of its resentments; and although this act of the new administration, as well as the appointment of Bellamy Storer to an important diplomatic mission, and of Terence V. Powderly as Commissioner of Immigration, drew forth bitter protests from the proscriptive leaders, there was not a ripple of antagonism in either house of Congress or in any of the great newspaper organs of the party. It may have been that many Republican leaders rather enjoyed the discomfiture of the A.P.A., in view of the swaggering tone its followers had assumed in its more prosperous days. For not a few prominent Republicans, like Senators Hoar and Hawley, Thomas B. Reed, Levi P. Morton, and John Sherman, had been made the targets of its bitter attack and innuendo. In fact, it seems probable that during the years 1894-96, the A.P.A. was considerably more of a vexation to the leaders of the Republican party than to the prelates of the Catholic Church. The loss of prestige due to these several notable discomfitures in national politics told on the membership of the A.P.A. Its councils failed to meet, its state organizations fell into desuetude, and, although it preserved its national organization by elections up to 1900, its history may be said to have closed for all purposes of general interest. H.F. Bowers was re-elected its national president in 1898, an office which he still holds (1906). Although the A.P.A. had a platform calling for not a few changes in the laws, and in the policies of government, it failed to establish any of its demands, or to bring into our history any new departure in statecraft. Upon two matters only did the A.P.A. leave a record, though a rather ineffective one, in Congress. It joined in the opposition prevalent for a time against further grants of federal money to the Catholic Indian schools; and it sought to prevent the acceptance by Congress of the Marquette statue, presented by the State of Wisconsin to the nation, pursuant to a law of Congress.
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The Anchor (as Symbol)
The anchor, because of the great importance in navigation, was regarded in ancient times as a symbol of safety. The Christians, therefore, in adopting the anchor as a symbol of hope in future existence, merely gave a new and higher signification to a familiar emblem. In the teachings of Christianity the virtue of hope occupies a place of great importance; Christ is the unfailing hope of all who believe in Him. St. Peter, St. Paul, and several of the early Fathers speak in this sense, but the Epistle to the Hebrews for the first time connects the idea of hope with the symbol of the anchor. The writers says that we have "Hope" set before us "as an anchor of the soul, sure and firm" (Hebrews 6:19-20). The hope here spoken of is obviously not concerned with earthly, but with heavenly things, and the anchor as a Christian symbol, consequently, relates only to the hope of salvation. It ranks among the most ancient of Christian symbols. The well-known fragment of the inscription discovered in the cemetery of St. Domitilla -- which De Rossi reads (sepulc)rum (Flavi)orum -- contains the anchor, and dates from the end of the first century. During the second and third centuries the anchor occurs frequently in the epitaphs of the catacombs, and particularly in the most ancient parts of the cemeteries of Sts. Priscilla, Domitilla, Calixtus, and the Coemetarium majus. About seventy examples of it have been found in the cemetery of Priscilla alone, prior to the fourth century. In the oldest of these (second century) the anchor is found associated with such expressions as pax tecum, pax tibi, in pace, thus expressing the firm hope of the authors of these inscriptions that their friends have been admitted to Heaven. The anchor is also found in association with proper names formed from the Latin or the Greek term for hope -- spes, elpis. St. Ambrose evidently had this symbol in mind when he wrote (In. Ep. ad Heb., vi): "As the anchor thrown from a ship prevents this from being borne about, but holds it securely, so faith, strengthened by hope," etc.
VARIOUS FORMS OF THE ANCHOR
Different forms of the anchor appear in the epitaphs of the catacombs, the most common being that in which one extremity terminates in a ring adjoining the cross-bar while the other ends in two curved branches or an arrowhead. There are, however, many deviations from this form. IN a number of monuments of Sts. Calixtus and Priscilla the cross-bar is wanting, and in others the curved branches are replaced by a straight transversal. These departures from regularity do not appear to have any especial significance, but the cruciform anchor marks an interesting symbolic development. The rare appearance of a cross in the Christian monuments of the first four centuries is a well-known peculiarity; not more than a score of examples belong to this period. Yet, though the cross is of infrequent occurrence in its familiar form, certain monuments appear to represent it in a manner intelligible to a Christian but not to an outsider. The anchor was the symbol best adapted for this purpose, and the one most frequently employed. One of the most remarkable of these disguised crosses, from the cemetery of St. Domitilla, consists of an anchor placed upright, the transverse bar appearing just beneath the ring. To complete the symbol, two fishes are represented with the points of the curved branches in their mouths. A real cross, standing on a sort of pedestal to the right of this, is sufficient indication that the author of the figures intended a symbolic cross in this instance. Of even greater interest in this connection is the representation of a cross-anchor with two fishes suspended from the cross-beam, also found in the cemetery of St. Priscilla. There can scarcely be any doubt that the author of this and similar representations intended to produce a symbolic picture of the crucifixion: the mystic Fish (Christ) on the suggested cross (the anchor). To the same category of symbols, probably, belongs the group of representations of the dolphin and trident. The anchor as a symbol is found only rarely in monuments from the middle of the third century, and early in the fourth century it had disappeared.
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The angel's knowledge of immaterial things
1. Does an angel know himself?
2. Does one angel know another?
3. Does the angel know God by his own natural principle?
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The angel's knowledge of material things[[@Headword:The angel's knowledge of material things]]

The angel's knowledge of material things
1. Do the angels know the natures of material things?
2. Do they know single things?
3. Do they know the future?
4. Do they know secret thoughts?
5. Do they know all mysteries of grace?
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The angelic degrees of hierarchies and orders
1. Do all the angels belong to one hierarchy?
2. In one hierarchy, is there only one order?
3. In one order, are there many angels?
4. Is the distinction of hierarchies and orders natural?
5. The names and properties of each order
6. The comparison of the orders to one another
7. Will the orders outlast the Day of Judgment?
8. Are men taken up into the angelic orders?
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The Angelicals
A congregation of women founded at Milan about 1530 by Countess Luigia Torelli of Guastalla (d. 1559) for the protection and reclamation of girls. Under the direction of Saint Antonio Zaccaria, founder of the Barnabites, they adopted the Rule of St. Augustine, and obtained the approbation of Paul III (1534). Their garb was that of the Dominicans, and each was addressed as "Angelica", instead of the customary "Sister" or "Mother". Not being cloistered, they assisted the Barnabites in their missionary work until abuses arose, and one of the Angelicals set herself up as a prophetess. In 1557 they were cloistered, and in 1625 their statutes were revised by St. Charles Borromeo and confirmed by Urban VIII. During the political disturbances early in the nineteenth century their foundations were destroyed and the congregation disappeared. The Institute of the Guastallines also founded by the Countess Torelli is still in existence.
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The angels in comparison with bodies
1. Do angels have bodies naturally united to them?
2. Do they assume bodies?
3. Do they exercise functions of life in the bodies assumed?
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The angels in relation to place
1. Is the angel in a place?
2. Can he be in several places at once?
3. Can several angels be in the same place?
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The Anglo-Saxon Church
I. ANGLO-SAXON OCCUPATION OF BRITAIN
The word Anglo-Saxon is used as a collective name for those Teutonic settlers -- the foundation stock of the English race -- who after dispossessing the Celtic inhabitants of Britain in the middle of the fifth century, remained masters of the country until a new order of things was created in 1066 by the coming of the Normans.
Though etymologically open to some objection (cf. Stevenson's "Asser", 149) the term Anglo-Saxon is convenient in practice, the more so because we do not know very much concerning the provenance of the Low German tribes who about the year 449 began to invade Britain.
The Jutes, who came first and occupied Kent and the Isle of Wight, have been supposed to be identical with the inhabitants of Jutland, but it has been recently shown that this is probably an error (Stevenson, ibid., 167). They were, however, a Frisian tribe.
The Saxons of the fifth century were better known and more widely spread, occupying the present Westphalia, Hanover and Brunswick. The Angles in Tacitus's day were settled on the right bank of the Elbe close to its mouth. They seem to have been nearly akin to their then neighbors, the Lombards, who after long wanderings eventually became the masters of Italy. It is curious to find the great historian of the Lombards, Paul the Deacon, describing their dress as resembling that "which the Anglo-Saxons are wont to wear."
In England the Saxons, after establishing themselves in the south and east, in the localities now represented by Sussex and Essex, founded a great kingdom in the West which gradually absorbed almost the whole country south of the Thames. In fact, the King of Wessex ultimately became the lord of the entire land of Britain.
The Angles, who followed close upon the heels of the Saxons, founded the kingdoms of East Anglia (Norfolk and Suffolk), Mercia (the Midlands), Deira (Yorkshire), and Bernicia (the country farther north). The extermination of the native Inhabitants was probably not so complete as was at one time supposed, and a recent authority (Hodgkin) has declared that "Anglo-Celt rather than Anglo-Saxon is the fitting designation of our race."
But, although the Britons were Christians, the survivors were in any case too insignificant a body to convert their conquerors. Only in the extreme west and north, where the Teutonic invaders could not penetrate, did the Celtic Church still maintain its succession of priests and bishops. No effort seems to have been made by them to preach to the Saxons, and later on, when St. Augustine and St. Lawrence tried to open up friendly relations, the British Church held severely aloof.
II. CONVERSION
Everyone knows the story of the Roman Mission which first brought to the English the knowledge of the Gospel. St. Gregory's deep compassion for the angel-faces of some captive Angle children in the Roman slave-market led in time to the sending of the monk St. Augustine and his companions. They were well received by Ethelbert of Kent who had already married a Christian wife. Augustine landed in Thanet only in 597, but before the end of the century most of the Jutes of Kent had been converted. Acting on instructions previously received, he went to Arles to receive episcopal consecration. Frequent communications were exchanged with Rome, and St. Gregory in 601 sent Augustine the pallium, the emblem of archiepiscopal jurisdiction, directing him to consecrate other bishops and to set up his see in London. This was not then possible, and Canterbury became the mother church of England. London, however, very shortly afterwards had its church, and Mellitus was consecrated to reside there as Bishop of the East Saxons, while another church was erected at Rochester with Justus as bishop.
On Ethelbert's death in 616 great reverses befell the cause of Christianity. Essex and part of Kent apostatized, but St. Lawrence, the new archbishop, stood his ground. A few years later a great advance was made by the marriage of the powerful King Eadwine of Northumbria to a Kentish Christian princess. Paulinus, a Roman who had been sent to help Augustine, was consecrated bishop, and, accompanying her as her chaplain, he was able to baptize Eadwine in 627, and build the church of St. Peter at York. It is true that a pagan reaction six years afterwards swept away most of the results achieved, but even then his deacon James remained at work in Yorkshire. Meanwhile Felix, a Burgundian monk acting under orders from Canterbury, had gained over East Anglia; and Birinus, who had been sent straight from Rome, began in 634 the Conversion of the people of Wessex. In the North it seemed as if the Faith was almost extinguished, owing mainly to the relentless opposition of Penda, the pagan King of Mercia, but help came from an unexpected quarter. In 634 the remnants of Northumbrian sovereignty were soon grasped by St. Oswald, who had been brought up in exile among the Irish monks settled in Iona, and had there become a Christian. When this young prince had gained a victory over his enemies and established himself more firmly, he summoned (c. 635) a Scottish (i.e. Irish) missionary from Iona. This was St. Aidan, who established a community of his followers in the island of Lindisfarne, and thence evangelized all the land of the north. St. Aidan followed the Celtic traditions in the points in which they differed from the Roman (e.g. the keeping ofEaster), but there can be no question as to his sanctity or as to the wonderful effects of his preaching. From Lindisfarne came St. Cedd and St. Chad two brothers who respectively evangelized Essex and Mercia. To Lindisfarne also we are indebted, at least indirectly, for St. Cuthbert, who consolidated the empire of Christianity in the north, and for St. Wilfrid, who, besides converting the South Saxons, the tardiest of the Teutonic settlers to receive the Gospel, accomplished the great task of reconciling the Christians of Northumberland to the Roman Easter and to the other institutions which had the support of papal authority. To sum up, it has been said, not inaptly, that in the conversion of the Anglo-Saxons "the Roman planted, the Scot watered, the Briton did nothing."
III. DEVELOPMENT UNDER ROMAN AUTHORITY
Meanwhile a great work of organization had been going on. Theodore of Tarsus, a Greek monk who had been consecrated Archbishop of Canterbury by Pope Vitalian, came to England in 669. He was warmly welcomed by all, and in 673 held a national council of the English bishops at Hertford, and another in 680 at Hatfield. In these synods much was done to promote unity, to define the limits of jurisdiction, and to restrain the wanderings and mutual interference of the clergy. What was still more important, St. Theodore, visiting the whole of England, consecrated new bishops and divided up the vast dioceses which in many cases were coextensive with the kingdoms of the heptarchy. It seems to have been a consequence of this last proceeding that a feud for a while broke out between Theodore and Wilfrid, the latter being driven from his See of Ripon and appealing to Rome. But after some tempestuous years, marked alike by great endurance and missionary zeal on Wilfrid's part, Theodore acknowledged that he had done grave wrong to his brother bishop. They were reconciled and for the short time that remained worked together harmoniously in the cause of Roman order and discipline.
It would seem that in the interests of anti-papal controversy, a great deal too much has been made of the divergent customs of the Roman and Celtic missionaries. Both in Scotland and on the Continent, Irish Christianity was thoroughly loyal in spirit to the See of Rome. Such men as St. Cuthbert, St. Cedd, St. Chad, and St. Wilfrid co-operated heartily with the efforts to preach the Gospel made by the teachers sent from Canterbury. The Celtic customs had already received their death-blow in the choice made by the Northumbrian King Oswiu, when at the Synod of Whitby (664) he elected to stand by the Roman Key-bearer, St. Peter. In fact, after the lapse of a few years they are no more heard of.
In the eighth century the pope granted the pallium to Egbert, Bishop of York, and thus restored the see as an archbishopric according to a scheme already foreshadowed in St. Gregory's letter to Augustine. Moreover, two very important synods were held at this period. The one, in 747, Novas summoned at the instance of Pope Zacharias, whose letter was read aloud, and devoted itself to thorough-going legislation for the internal reform of the clergy. The other, in 787, was presided over by the two papal legates, George and Theophylact, who forwarded to Pope Adrian a report of the proceedings, including among other things a formal recognition of tithes. In this synod Lichfield, through the influence of Offa, King of Mercia, who made misleading representations at Rome, was erected into an archbishopric; but, sixteen years later, when Offa and Pope Adrian were dead, Leo III reversed the decision of his predecessor. It has been suggested that the institution of Peter's pence, which dates from this period, was the price paid by Offa for Adrian's complaisance, but this is pure conjecture.
During the ninth century, in the course of which Wessex gradually acquired a position of supremacy, the Danish incursions destroyed many great seats of learning and centres of monastic discipline, such, for instance, as Jarrow, the home of St. Bede, and these calamities soon exercised a disastrous effect upon the lives and work of the clergy. King Alfred the Great strove hard to put things on a better footing, and, speaking generally, the devotion of secular rulers towards the papacy and the Church was never more conspicuous than at this period. To this age belongs the famous grant to the Church of a tenth of his land by Ethelwulf, father of Alfred. This had nothing directly to do with tithes, but it showed how completely the principle was recognized and how close was the union between Church and State. The final victory of Alfred over the Danes, the treaty with Guthrum their leader at Wedmore, and the consequent reception of Christianity by the invaders, did much to restore the Church to happier conditions. In the joint code of laws published by Alfred and Guthrum, apostasy was declared a crime, negligent priests were to be fined, the payment of Peter's-Pence was commanded, and the practice of heathen rites was forbidden.
The union between secular this time, and indeed throughout the whole of the Anglo-Saxon period, was very close, and some of the great national councils seemed almost to have the character of Church synods. But the clergy, while remaining closely identified with the people, and discharging in each district the functions of local state officials, seem never to have quite regained the religious spirit which the period of Danish incursions had impaired. Hence, in the time of St. Dunstan, who was Archbishop of Canterbury from 960 to 988, a very strong movement made itself felt (encouraged especially by St. Æthelwold of Winchester, and St. Oswald of Worcester and York), which aimed at replacing the secular clergy by monks in all the more important "minsters". There can be no doubt that at this period the law of celibacy was ill observed by priests, and the custom of marrying was so general that it seemed to have been impossible to enforce any very severe penalties against delinquents. Hence, great efforts were made by the three saints named and by King Edgar to renovate and spiritualize monasticism upon the lines of the great Benedictine rule, hoping thereby also to raise the tone of the secular clergy and to increase their influence for good. For the same end St. Dunstan sought to remedy the isolation of the English Church not only by intercourse with France and Flanders, but also, in the words of Bishop Stubbs, "by establishing a more intimate communication with the Apostolic See". Henceforth nearly all archbishops went personally to Rome for the pallium.
These efforts resulted in a distinct advance in general culture, though England no longer led, but was content to follow the scholars of the Continent. Still, much was gained, and when, after renewed invasions, a Danish dynasty became masters of England, "the society which was unable to withstand the arms of Canute, almost immediately humanized and elevated him". Canute was a fervent convert. He made a great pilgrimage to Rome in 1026-27. His legislation was largely ecclesiastical in character, and he insisted anew on the payment of Peter's-Pence. These Roman influences were also reinforced under Edward the Confessor by the appointment of several foreigners to English sees and by a great revival of pilgrimages to Rome. The foreigners were probably both more devout and more capable than any native priests that were available. There is nothing to show that competent Englishmen were passed over. On the contrary, when in 1062 papal legates again visited England they were responsible for the appointment of one of the greatest native churchmen of Anglo-Saxon times, St. Wulstan, Bishop of Worcester. In himself "a faultless character" (Dict. Nat. Biog., s.v.), he lived on under Norman rule, for nearly thirty years, serving to perpetuate the best traditions of the Anglo-Saxon Church in the reorganized hierarchy of the Conquest.
IV. ECCLESIASTICAL ORGANIZATION
There can be no doubt that in the Christianizing of Britain the monk came before the secular priest, the minster (monasterium) was prior to the cathedral. St. Augustine and his companions were monks, belonging seemingly to communities founded by St. Gregory himself, though it would be a mistake to regard them as identical in discipline, or even in spirit, with the Benedictines of a later age. Still greater would be the error of using modern standards to judge of the monks of the Celtic Church, those rude but ascetic missionaries who established themselves in the lonely island of Lindisfarne, and who in their excursions under the leadership of St. Aidan gradually built up the Church of Northumbria. The early monastic institutions of the West, both Roman and Celtic, were very adaptable and seem to have been well fitted for missionary efforts; but they were nevertheless incapable of providing permanently for the spiritual needs of a Christian population, as they essentially supposed some form of common life and the gathering of numbers in one monastic center. As soon, then, as the work of conversion had made some little progress, it became the aim of the bishop or abbot and under the Celtic system the abbot was often the religious superior of the bishop to draw young men into intercourse with their community and after more or less of instruction to ordain them priests and send them to dwell among the people, wherever their ministrations were most needed, or where provision for their support was most readily offered. To a large extent the parochial system in England was brought into being by what may be called private chaplaincies (cf. Earle, Land Charters, 73). It was not, as used formerly to be maintained, the creation of Archbishop Theodore or any one organizer. The gesith, or noble landowner, in any "township" (this, of course, was a rural division) would build a church for his own private convenience, often in contiguity to his own house, and then he would either obtain from the bishop a priest to serve it or, more commonly, would present some nominee his own for ordination. No doubt the bishop himself was also active in providing churches a n d clergy for noteworthy centres of population. Indeed, Bede writing to Archbishop Egbert of York urged that there ought to be a priest in each township (in singulars vicis), and to this day the parishes coincide with the former townships (now known as "civil parishes"), or in more thinly populated districts with a group of townships. While, in this way parishes came into being out of the oratories of the lords, a strong effort seems to have been made by the bishops at an early date both to check abuses and to secure some definite provision of a permanent nature for the support of the priest. This often took the form of lands legally "booked" to the saint to whom the church was dedicated. At first the bishop seems to have been seised of these endowments, as also of the tithes and of the general contributions for ecclesiastical purposes known as "Church-shot", but soon the parish priest himself acquired, along with fixity of tenure, the administration of these emoluments. It is quite possible that the general prevalence in England of lay patrons with the right to present to benefices (q.v.) is to be traced to the fact that the parish church in so many cases originated in the private oratory of the lord of the township. It is difficult to decide at what date the organization of the parochial system should be regarded as complete. We can only say that the Domesday commission in the reign of William the Conqueror takes it for granted that every township had its own parish priest. The dioceses which were first divided up with some degree of adequacy by Archbishop Theodore were further added to. As time went on, York, as we have noticed, became an archbishopric under Egbert, but the province of York was always far behind Canterbury in the number of its suffragans. On the other hand, the recognition almost universally accorded to Canterbury, and the oaths of fealty taken by the bishops to the archbishop probably did much towards developing the idea of the national unity. At the close of the Anglo-Saxon period there were some seventeen bishoprics, but the numerous subdivisions, suppressions, translations, and amalgamations of sees during the preceding centuries, are too complicated to be detailed here. The matter has been very fully discussed, in "English Dioceses", by G. Hill, who gives the following list of bishoprics in 1066. I add the date of foundation; but in some cases, indicated in brackets, the see was suppressed or transferred and afterwards refounded.
· Canterbury, 597;
· London 604;
· Rochester, 604;
· York, (625), 664;
· Dorchester (634), 870 with Leicester;
· Lindisfarne, 635, later Durham;
· Lichfield, 656;
· Winchester, Hereford, 609; 662;
· East Anglia (Elmham), 673;
· Worcester, 620;
· Sherborne, 705;
· Sussex (Selsey), 708;
· Ramsbury, c. 909;
· Crediton, c. 909;
· Wells, c. 909;
· Cornwall (St. Germans), 931.
Some of these dioceses afterwards became more famous under other names. Thus Ramsbury was later on represented by Salisbury or Sarum, which, owing to the influence of St. Osmund (d. 1009), a post-Conquest bishop, acquired a sort of liturgical primacy among the other English dioceses. Similarly, the sees established at Dorchester, Elmham, and Crediton were after the Conquest transferred to the far more famous cities of Lincoln, Norwich, and Exeter. Other bishoprics at one time renowned, such as those of Hexham and Ripon, were suppressed or merged into more important dioceses. At the period of the Norman Conquest, York had only one suffragan see, that of Lindisfarne or Durham, but it obtained a sort of irregular supremacy over Worcester, owing to the abuse that for a long time the same archbishop had been accustomed to hold the sees of York and Worcester at once. Undoubtedly a large part of the chopping and changing which are noticed in the delimitation of the old Saxon dioceses must be attributed to the effects of the Danish irruptions. The same cause is no doubt mainly responsible for the decay of the older monastic system; though something should also be laid to the charge of the looseness of organization and the undue prevalence of family influence in the succession of superiors, which in many instances left to the cloister only the semblance of religious life. The "booking" of land to these pretended monasteries seems in the early period to have become recognized as a fraudulent means of evading certain burdens to which the land was subject. The prevalent system, of "double monasteries", in which both sexes resided though of course in separate buildings, the nuns under the rule of an abbess, seems never to have been viewed with approval by Roman authority. It is not clear whether the English derived this institution from Ireland or from Gaul. The best known examples are Whitby, Coldingham, Bardney, Wenlock, Repton, Ely, Wimborne, and Barking. Some of these were purely Celtic in origin; others, for example the last, were certainly founded under Roman influences. Only in the case of Coldingham have we any direct evidence of grave scandals resulting. When, however, in the tenth century, after the submission of the Danes, the monasteries began to revive once more, English monks went to Fleury which had recently been reformed by St. Odo of Cluny, and the Fleury tradition was imported into England. (Eng. Hist. Review, IX, 691 sq.). It was the spirit of Fleury which, under the guidance of St Dunstan and St. Æthelwold, animated the great centres of English monastic life, such as Winchester, Worcester, Abingdon, Glastonbury, Eynsham, Ramsey, Peterborough, and many more. We must also remember, as an explanation of the efforts made at this time to dislodge the secular canons from the cathedrals, that these secular canons were themselves the successors, and sometimes the actual progeny, of degenerate monks. It was felt that all sacred traditions cried out for the restoration of a worthier clergy and a stricter observance. Even during times of the greatest corruption ecclesiastical authority never fully acquiesced in the marriage of the Anglo-Saxon Mass-priests, though this was undoubtedly prevalent On the other hand, it should be remembered that the word preost (as opposed to messe-preost) of itself only means cleric in minor orders, and consequently every mention of the son of a priest does not necessarily presuppose a flagrant violation of the canons. To the clergy in general, from a social point of view, great privileges were accorded which the law fully recognized. The priest, or mass-thegn, enjoyed a high wergeld (i.e. man-price, a claim for compensation proportionate to and an increased mundbyrd, or right of protection. He ranked as a thane, and the parish priest together with the reeve and the four best burghers of each township attended the hundred-moot as a matter of right. On the other hand, the clergy end their property, at least in later times, were not exempt from the public burdens common to all. Save for the option of the corsned, a form of ordeal by blessed bread, the clergy were judged in the ordinary tribunals, and frithborh, or the duty of finding a member of sureties for their keeping the peace, was incumbent upon them as upon other men.
V. ECCLESTIASTICAL OBSERVANCES
The close union of the religious and social aspects of Anglo-Saxon life is nowhere more clearly seen than in the penitential system. Codes of penalties for moral offences, which were known as Penitentials and were ascribed to such venerated names as Theodore, Bede, and Egbert, meet us from an early period. The application of these codes, at least in some imperfect way, lasted on until the Conquest, and the public penance enforced upon the offenders seems almost to have had the effect of a system of police. Closely related with this was the practice of making confession to the parish priest on Shrove Tuesday or shortly afterwards. In cases of public offenses against morality, reconciliation was commonly deferred at least until Maundy Thursday, at the end of Lent, and belonged of strict right to the bishop alone. Confession may have been relatively infrequent, and probably enough its necessity was only recognized when there was question of sins of a palpably grievous character, but it is certain that secrecy was respected in the case of hidden sins, and that absolution was given, at least in the precatory form. The earliest example of our modern declarative form of absolution in the West is probably of Anglo-Saxon origin. Of the general prevalence of confession no stronger proof can be given than the fact that the term commonly used in Anglo-Saxon to denote a parish was scriftscir (i.e. shrift shire, confession district). Like the observance of certain appointed fasts and festivals, the obligation of confession was made a subject of secular legislation by the king and his Witan. Another obligation enforced by legal enactment in the Witena gemot (council of the wise men) was theCyricsceat (i.e. church-shot, church dues). The nature of this payment is clear, but it seems to have consisted in the in the fruits of the seed-harvest (cf. Kemble, Saxons in England, II, 559). It was apparently distinct from tithes and probably was even older than the formation of regular parishes (Baldwin Brown, Arts in Early Eng., I, 314-316). The payments of the tithe of increase was first plainly enjoined in the legatine synod held at Cealchythe (Chelsea?) in 787 and the obligation was confirmed in an ordinance of Athelstan, 927. Soul-shot (saul sceat), also a payment enforced by legal sanction, seems to have been a due paid to the parish church with a view to the donor's burial in its churchyard. The importance attached to it shows how intimately bound up with Anglo-Saxon religious conceptions was the duty of prayer for the dead. The offering of Masses for the dead is legislated for in some of the earliest ecclesiastical documents of the English Church which have been preserved to us, e.g. in the "Penitential" of Theodore. The same desire to obtain the prayers of the living for the souls of the departed is manifested alike in the wording of the land charters and in the earliest stone monuments. The cross erected at Bewcastle in Cumberland about 671, in honour of the Northumbrian king Alchfrith, has a runic inscription asking prayers for his soul. Religious communities as early as the first half of the eighth century banded themselves together in associations pledged to recite the psalter and offer Masses for their deceased members, and this movement which spread widely in Germany and on the Continent had its origin in England. (See Ebner, Gebetsverbrüderungen, 30.) Similarly among secular persons guilds were formed, the main object of which was to secure prayers for the souls of their members after death (Kemble, Saxond, I, 511). For the same purpose, at the obsequies of the great, doles of food were commonly distributed, and slaves were manumitted. Another institution many times mentioned in the later Anglo-Saxon laws is that of Peter's-Pence (Rom-feoh, Rom-pennig). It appears from a letter of Pope Leo III (795-816) that King Offa of Mercia promised to send 365 mancusses yearly to Rome for the maintenance of the poor and of lights, and Asser tells of some similar gift of Ethelwulf, the father of King Alfred, to St. Peter's. Not very long after, it seems to have taken the form of a regular tax collected from the people and annually transmitted to Rome. This voluntary contribution undoubtedly bears witness to a very close union between England and the Holy See, and indeed this is made clear to us in numerous other ways. It is Bede who directs special attention to the constant pilgrimages from England to the Holy City and to the abdication of kings, like Cædwalla and Ine, who resigned the crown and went to Rome to die. The prevalence of dedications to St. Peter, the generous gifts of such men as the Abbot Ceolfrith, whose present to the Pope, the magnificent Northumbrian manuscript now known as the "Codex Amiatinus", is preserved to this day, together with the language of several of the English synods, all point in the same direction. The fact was even commented upon by continental contemporaries, and the "Gesta Abbatum Fontanellensium" (Saint Vandrille), written c. 840, speaks of the "English who are always specially devoted to the Apostolic See " (Hauck, Kirchengeschichte . Deutschlands, I, 457, 3d ed.). We have very good evidence of the existence in the Anglo-Saxon Church of the whole of the present Sacramental system, including Extreme Unction, Holy Orders, and Matrimony. The Mass was the centre of all religious worship, and the Holy Sacrifice was certainly offered privately, sometimes as often as three or four times in the same day by the same priest, but always fasting. The attempt made, upon the authority of certain expressions of Abbot Ælfric (q. v.), to show that the Anglo-Saxons did not believe in the Real Presence is wholly illusory. (See Bridgett, Hist. of Holy Eucharist, I, 119 sq.). In these matters of faith and ritual England differs in no substantial respect from the rest of Western Christendom. The Latin language was used both in the liturgy and in the canonical hours. The books were the Roman service books without any important additions of native or Celtic growth. The principal foreign influence which can be discerned is a likeness to the ritual observances of southern Italy (e.g., Naples), a. peculiarity to which attention has been drawn on many occasions by Edmund Bishop and Dom Germain Morin. It is probably due to the fact that Adrian, Abbot of St. Augustine's, Canterbury, who came to England in the train of Archbishop Theodore, had brought with him the traditions of Monte Cassino. Even the coronation service, which began by being pronouncedly Celtic, was remodelled about the time of Eadgar (973) in imitation of the usages which obtained in the coronation of the Emperor of the West (Robertson, Historical Essays, 203 sq.; Thurston, Coronation Ceremonial, 18 sq.). Hence many interesting details of liturgical custom, e.g. the churchyard procession on Palm Sunday, the dramatic dialogue beside the Sepulchre on Easter eve, the episcopal benediction after the Pater Noster of the Mass, the multiplication of prefaces, thle great O's of Advent, the communion of the laity under both species, etc., were not peculiar to England, even though in some cases the earliest recorded examples are English examples. As regards the veneration of the saints and of their relics, no Church was farther removed than the Anglo-Saxon Church from the principles of the Reformation. The praises of our Blessed Lady are sung by Aldhelm and Alcuin in Latin, and by the poet Cynewulf (c. 775) in Anglo-Saxon, in glowing verse. An Anglican writer (Church Quarterly Rev., XIV, 286) has frankly admitted that "Mariolatry is no very modern development of Romanism -- the Blessed Virgin was not only Dei Genitrix and Virgo Virginum, but in a tenth-century English litany she is addressed thus:
Sancta Regina Mundi, ora pro nobis; 
Sancta Salvatrix Mundi, ora pro nobis; 
Sancta Redemptrix Mundi, ora pro nobis."
The bodies of the saints, e.g. that of St. Cuthbert, were reverently honoured from the beginning and esteemed the most precious of treasures. Besides the feasts of Christ and Our Lady, a number of saints' were observed throughout the year, to which in a synod of 747 the festivals of St. Gregory and St. Augustine, the true apostles of England, were specially added. Later secular legislation determined the number of such feasts and prescribed abstention from servile work. All feasts of the Apostles had vigils on which men fasted. Sts. Peter and Paul's day was celebrated with an octave. The Ordeals, a method of trial by "judgment of God", though accompanied by prayer and conducted under the supervision of the clergy, were not exactly an ecclesiastical institution, neither were they peculiar to the Anglo-Saxon Church.
VI. MISSIONS
Of the missionary enterprise of the Anglo-Saxons a more detailed account must be sought under the names of the principal missionaries and of the countries evangelized. It will be sufficient to say here in general that the preaching of the Irish monks, of whom St. Columban was the most celebrated, in central and western Europe, was followed and eclipsed by the efforts of the Anglo-Saxons, in particular by those of the Northumbrian St. Willibrord and the West Saxon Winfrith better known as St. Boniface. St. Boniface, to whom a later age gave the name of the Apostle of Germany, was supported by many followers, e.g. Lull, Willibald, Burchard, and others. The work of evangelization in Germany was almost accomplished in the eighth century, the crowning effort being made by St. Willehad between 772 and 789, in the North, beside the banks of the Elbe and the Weser. These missionary undertakings were much assisted by the devotion of many holy Englishwomen, e.g. Sts. Walburg, Lioba, Tecla, and others, who founded communities of nuns and in this way did much to educate and Christianize the young people of their own sex. At a somewhat later date another great missionary field was provided for Anglo-Saxon zeal in the northern lands of Denmark and Scandinavia. St. Sigfrid led the way under the protection of King Olaf Tryggvesson, but the accession of King Canute to the throne of England was an important factor in this new development. Although not much is known of the history of the missions in Sweden and Norway, it has lately been shown by such scholars as Taranger and Freisen, alike from linguistic and liturgical considerations, that the impress of the Anglo-Saxon Church is everywhere recognizable in the Christian institutions of the extreme North.
VII. LITERATURE AND ART
Both literature and art among the Anglo-Saxons were intimately bound up with the service of the Church, and owed almost all their inspiration to her ministers. In the century or more which preceded the terrible Viking raid of 794 extraordinary progress was made. Aldhelm, Bede, and Alcuin represented the high-water mark of Latin scholarship in the Christian West of that day, and the native literature, so far as we can judge from the surviving poetry of Cædmon and Cynewulf (if the latter, as seems likely, is really the author of the "Christ" and the "Dream of the Rood") was of unparalleled excellence. With this high standard the arts introduced from Rome, especially by St. Wilfrid and St. Benedict Biscop, seem to have kept pace. Nothing could be more remarkable for graceful design than the ornamentation of the stone grosses of Northumbria belonging to this period, e.g. those of Bewcastle and Ruthwell. The surviving Manuscripts of the same epoch are not less wonderful in their way. We have spoken of the copy of the Bible written at Jarrow and taken to Rome by Ceolfrid as a present for the Pope. Two other equally authentic relics are the Lindisfarne Gospels and the copy of the Gospel of St. John, now at Stonyhurst College, which was buried with St. Cuthbert and found in his tomb. But this precocious development of culture was, as already explained above, terribly blighted by the inroads of the Danes. With the era of King Alfred, however, there are many signs of recovery. His own Anglo-Saxon prose, mostly translations, is conspicuous for its grace and freedom, also the remarkable work of art known as the Alfred jewel bears witness, with rings and other objects of the same epoch, to a very high level of technical skill in goldsmith's work. Within the century of Alfred's death we also find that in this period of comparative peace and religious revival an admirable school of calligraphy and illumination had grown up which seems to have had its principal home at Winchester. The Benedictional of St. Æthelwold and the so-called Missal of Robert of Jumièges are famous MSS. which may be regarded as typical of the period. In literature also this was a time of great development, the inspiring motive of which was almost always religious. Considerable collections of homilies are preserved to us, many of them rhythmical in structure, which are specially connected with the names of Ælfric and Wulfstan. Besides these we have a number of manuscripts which contain translations, or at least paraphrases, of books of Scripture; Bede's last work, as is well known, was to translate into his native tongue the Gospel of St. John, though this has not survived. Still more commonly Latin texts were transcribed, and an Anglo-Saxon gloss written over each word as an aid to the student. This was the case with the famous Lindisfarne Gospels, written and illuminated about the year 700, though the Anglo-Saxon interlinear translation was only added some 250 years afterwards. The manuscript, one of the treasures of the British Museum, is also remarkable for the beauty of its interlaced ornament. This form of decoration, though no doubt originally derived from the Irish missionaries who accompanied St. Aidan to Northumbria, soon became a distinctive feature of the art of the Anglo-Saxons. It is as conspicuous in their stone carvings (compare the early crosses mentioned above) as it is in the decoration of their manuscripts, and it long survived in a modified form. In the field of history, again, we possess in the so-called "Anglo-Saxon Chronicle", reaching in some manuscripts from the Saxon conquest down to the middle of else twelfth century, the most wonderful chronicle in the vernacular which is known to any European people while in the "Beowulf" we have a comparatively late transcription of a pagan Teutonic poem which in subject and inspiration is older than the eighth century. But it is impossible to enumerate within narrow limits even the more important elements of the rich literature of the Anglo-Saxon period. Neither can we describe the many architectural remodels, more particularly' of churches, which survive frown before the Conquest, and which, though mainly noteworthy for their massive strength, are not lay any means lacking in a sense of beauty or destitute of pleasing ornament. The ancient Saxon tower of Earl's Barton church near Northampton may be appealed to as an illustration of the rest.
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The Annunciation of the Blessed Virgin Mary[[@Headword:The Annunciation of the Blessed Virgin Mary]]

The Annunciation
The fact of the Annunciation of the Blessed Virgin Mary is related in Luke, i 26-38. The Evangelist tells us that in the sixth month after the conception of St. John the Baptist by Elizabeth, the angel Gabriel was sent from God to the Virgin Mary, at Nazareth, a small town in the mountains of Galilee. Mary was of the house of David, and was espoused (i. e. married) to Joseph, of the same royal family. She had, however, not yet entered the household of her spouse, but was still in her mother's house, working, perhaps, over her dowry. (Bardenhewer, Maria Verk., 69). And the angel having taken the figure and the form of man, came into the house and said to her: "Hail, full of grace (to whom is given grace, favoured one), the Lord is with thee." Mary having heard the greeting words did not speak; she was troubled in spirit, since she knew not the angel, nor the cause of his coming, nor the meaning of the salutation. And the angel continued and said: "Fear not, Mary, for thou hast found grace with God. Behold thou shalt conceive in thy womb, and shalt bring forth a son; and thou shalt call his name Jesus. He shall be great, and shall be called the Son of the Most High; and the Lord God shall give unto him the throne of David his father; and he shall reign in the house of Jacob forever. And of his kingdom there shall be no end." The Virgin understood that there was question of the coming Redeemer. But, why should she be elected from amongst women for the splendid dignity of being the mother of the Messiah, having vowed her virginity to God? (St. Augustine). Therefore, not doubting the word of Godlike Zachary, but filled with fear and astonishment, she said: "How shall this be done, because I know not man?"
The angel to remove Mary's anxiety and to assure her that her virginity would be spared, answered: "The Holy Ghost shall come upon thee and the power of the Most High shall overshadow thee. And therefore also the Holy which shall be born of thee shall be called the Son of God." In token of the truth of his word he made known to her the conception of St. John, the miraculous pregnancy of her relative now old and sterile: "And behold, thy cousin Elizabeth; she also has conceived a son in herold age, and this is the sixth month with her that is called barren: because no word shall be impossible with God." Mary may not yet have fully understood the meaning of the heavenly message and how the maternity might be reconciled with her vow of virginity, but clinging to the first words of the angel and trusting to the Omnipotence of God she said: "Behold the handmaid of the Lord, be it done to me according to thy word."
Since 1889 Holzmann and many Protestant writers have tried to show that the verses Luke i, 34, 35, containing the message of conception through the Holy Ghost are interpolated. Usener derives the origin of the "myth" from the heathen hero worship; but Harnack tries to prove that it is of Judaic origin (Isaias, vii, 14, Behold a Virgin shall conceive, etc.). Bardenhewer, however, has fully established the authenticity of the text (p. 13). St. Luke may have taken his knowledge of the event from anolder account, written in Aramaic or Hebrew. The words: "Blessed art thou among women" (v. 28), are spurious and taken from verse 42, the account of the Visitation. Cardinal Cajetan wanted to understand the words: "because I know not man", not of the future, but only of the past: up to this hour I do not know man. This manifest error, which contradicts the words of the text, has been universally rejected by all Catholic authors. The opinion that Joseph at the time of the Annunciation was an aged widower and Mary twelve or fifteen years of age, is founded only upon apocryphal documents. The local tradition of Nazareth pretends that the angel met Mary and greeted her at the fountain, and when she fled from him in fear, he followed her into the house and there continued his message. (Buhl, Geogr. v. Palaest., 1896.) The year and day of the Annunciation cannot be determined as long as new material does not throw more light on the subject. The present date of the feast (25 March) depends upon the date of the older feast of Christmas.
The Annunciation is the beginning of Jesus in His human nature. Through His mother He is a member of the human race. If the virginity of Mary before, during, and after the conception of her Divine Son was always considered part of the deposit of faith, this was done only on account of the historical facts and testimonials. The Incarnation of the Son of God did not in itself necessitate this exception from the laws of nature. Only reasons of expediency are given for it, chiefly, the end of the Incarnation. About to found a new generation of the children of God, The Redeemer does not arrive in the way of earthly generations: the power of the Holy Spirit enters the chaste womb of the Virgin, forming the humanity of Christ. Many holy fathers (Sts. Jerome, Cyril, Ephrem, Augustine) say that the consent of Mary was essential to the redemption. It was the will of God, St. Thomas says (Summa III:30), that the redemption of mankind should depend upon the consent of the Virgin Mary. This does not mean that God in His plans was bound by the will of a creature, and that man would not have been redeemed, if Mary had not consented. It only means that the consent of Mary was foreseen from all eternity, and therefore was received as essential into the design of God.
FREDERICK G. HOLWECK 
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The Apostleship of Prayer
A pious association otherwise known as a league of prayer in union with the Heart of Jesus. It was founded at Vals, France, in 1844 by Francis X. Gautrelet. It owes its popularity largely to the Reverend Henry Ramière, S.J., who in 1861, adapted its organization for parishes and various Catholic institutions, and made it known by his book "The Apostleship of Prayer", which has been translated into many languages. In 1879 the association received its first statutes, approved byPius IX, and in 1896 these were revised and approved by Leo XIII. These statutes set forth the nature, the constitution, and the organization of the Apostleship, as follows: Its object is to promote the practice of prayer for the mutual intentions of the members in union with the intercession of Christ in heaven. There are three practices which constitute three degrees of membership. The first consists of a daily offering of one's prayers, good works, and sufferings, the second, of daily recitation of a decade of beads for the special intentions of the Holy Father recommended to the members every month, and the third, of the reception of Holy Communion with the motive of reparation, monthly or weekly, on days assigned. The members are also urged to observe the practice of the Holy Hour, spent in meditation on the Passion. The moderator general of the association is the General of the Society of Jesus, who usually deputes his power to an assistant. At present the Reverend A. Drive, S.J., editor of the "Messenger of the Sacred Heart", is the deputy. He controls the organization by the aid of the editors of the "Messenger of the Sacred Heart", in different parts of the world. At present they number thirty. In each country diocesan directors are appointed who attend to the aggregation of new centres of the League and promote its interests in their respective territories. A centre may be a parish, a pious society, a religious community, a college, academy, school, or any religious or charitable institution. The priest, usually the pastor or chaplain, in charge of a centre is known as the Local Director. In order to organize a centre, he appoints promoters, usually one for every ten or fifteen members, who with him hold special meetings, canvass for new members, and circulate the mystery leaflets containing the monthly practices for the members. To erect a centre it is necessary to obtain a diploma of aggregation which the deputy moderator issues through the editors of the "Messengers of the Sacred Heart" in their respective countries. To be a member it is sufficient to have one's name inscribed in the register of some local centre. There are now over 62,500 local centres in various parts of the world, about 6,685 of which are in the United States, 1,800 in Canada. 1,600 in England, 2,000 in Ireland, 200 in Scotland, and 400 in Australia. The Association numbers over 25,000,000 members, about 4,000,000 of whom are in the United States. In schools and academies it is usually conducted in a form suitable for the pupils, known as the pope's militia. The members are entitled to many indulgences. BERINGER. Les Inulgences, II. 197 (Paris, 1905); Handbook of the Apostleship of Prayer (New York); Acta Sancte Sedis circa piam foederationem Apostolatus Orationis (Toulouse, 1888).
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The Apostolic Fathers
Christian writers of the first and second centuries who are known, or are considered, to have had personal relations with some of the Apostles, or to have been so influenced by them that their writings may be held as echoes of genuine Apostolic teaching. Though restricted by some to those who were actually disciples of the Apostles, the term applies by extension to certain writers who were previously believed to have been such, and virtually embraces all the remains of primitiveChristian literature antedating the great apologies of the second century, and forming the link of tradition that binds these latter writings to those of the New Testament.
The name was apparently unknown in Christian literature before the end of the seventeenth century. The term Apostolic, however, was commonly used to qualify Churches, persons, writings, etc. from the early second century, when St. Ignatius, in the exordium of his Epistle to the Trallians, saluted their Church "after the Apostolic manner." In 1672 Jean Baptiste Cotelier (Cotelerius) published his "SS. Patrum qui temporibus apostolicis floruerunt opera", which title was abbreviated to "Bibliotheca Patrum Apostolicorum" by L. J. Ittig in his edition (Leipzig, 1699) of the same writings. Since then the term has been universally used.
The list of Fathers included under this title has varied, literary criticism having removed some who were formerly considered as second-century writers, while the publication (Constantinople, 1883) of the Didache has added one to the list. Chief in importance are the three first-century Bishops: St. Clement of Rome, St. Ignatius of Antioch, and St. Polycarp of Smyrna, of whose intimate personal relations with the Apostles there is no doubt. Clement, Bishop of Rome and third successor of St. Peter in the Papacy, "had seen the blessed Apostles [Peter and Paul] and had been conversant with them" (Irenaeus, Adv. Haer., III, iii, 3). Ignatius was the second successor of St. Peter in the See of Antioch (Eusebius, Hist. Eccl., III, 36) and during his life in that centre of Christian activity may have met with others of the Apostolic band. An accepted tradition, substantiated by the similarity of Ignatius's thought with the ideas of the Johannine writings, declares him a disciple of St. John. Polycarp was "instructed by Apostles" (Irenaeus, op. cit., III, iii, 4) and had been a disciple of St. John (Eusebius, op. cit., III, 36; V, 20) whose contemporary he was for nearly twenty years.
Besides these, whose rank as Apostolic Fathers in the strictest sense is undisputed, there are two first-century writers whose place with them is generally conceded: the author of the Didache and the author of the "Epistle of Barnabas". The former affirms that his teaching is that of the Apostles, and his work, perhaps the earliest extant piece of uninspired Christian literature, gives colour to his claim; the latter, even if he be not the Apostle and companion of St. Paul, is held by many to have written during the last decade of the first century, and may have come under direct Apostolic influence, though his Epistle does not clearly suggest it.
By extension of the term to comprise the extant extra-canonical literature of the sub-Apostolic age, it is made to include the "Shepherd" of Hermas, the New Testament prophet, who was believed to be the one referred to by St. Paul (Rom. xvi, 14), but whom a safer tradition makes a brother of Pope Pius I (c. 140-150); the meagre fragments of the "Expositions of the Discourses of the Lord", by Papias, who may have been a disciple of St. John (Irenaeus, Adv. Haer., V, 331-334), though more probably he received his teaching at second hand from a "presbyter" of that name (Eusebius, Hist. Eccl., III, 39); the "Letter to Diognetus", the unknown author of which affirms his discipleship with the Apostles, but his claim must be taken in the broad sense of conformity in spirit and teaching. In addition to these there were formerly included apocryphal writings of some of the above Fathers, the "Constitutions" and "Canons of the Apostles" and the works accredited to Dionysius the Areopagite, who, though himself a disciple of the Apostles, was not the author of the works bearing his name. Though generally rejected, the homily of Pseudo-Clement (Epistola secunda Clementis) is by some considered as being as worthy of a place among the Apostolic Fathers, as is its contemporary, the "Shepherd" of Hermas.
The period of time covered by these writings extends from the last two decades of the first century for the Didache (80-100), Clement (c. 97), and probably Pseudo-Barnabas (96-98), through the first half of the second century, the approximate chronology being Ignatius, 110-117; Polycarp, 110-120; Hermas, in its present form, c.150; Papias, c.150. Geographically, Rome is represented by Clement and Hermas; Polycarp wrote from Smyrna, whence also Ignatius sent four of the seven epistles which he wrote on his way from Antioch through Asia Minor; Papias was Bishop of Hierapolis in Phrygia; the Didache was written in Egypt or Syria; the letter of Barnabas in Alexandria.
The writings of the Apostolic Fathers are generally epistolary in form, after the fashion of the canonical Epistles, and were written, for the greater part, not for the purpose of instructing Christians at large, but for the guidance of individuals or local churches in some passing need. Happily, the writers so amplified their theme that they combine to give a precious picture of the Christian community in the age which follows the death of St. John. Thus Clement, in paternal solicitude for the Churches committed to his care, endeavours to heal a dissension at Corinth and insists on the principles of unity and submission to authority, as best conducive to peace; Ignatius, fervent in his gratitude to the Churches which solaced him on his way to martyrdom, sends back letters of recognition, filled with admonitions against the prevailing heresy and highly spiritual exhortations to keep unity of faith in submission to the bishops; Polycarp, in forwarding Ignatian letters to Philippi, sends, as requested, a simple letter of advice and encouragement. The letter of Pseudo-Barnabas and that to Diognetus, the one polemical, the other apologetic in tone, while retaining the same form, seem to have in view a wider circle of readers. The other three are in the form of treatises: the Didache, a manual of moral and liturgical instruction; the "Shepherd", a book of edification, apocalyptic in form, is an allegorical representation of the Church, the faults of her children and their need of penance; the "Expositions" of Papias, an exegetical commentary on the Gospels.
Written under such circumstances, the works of the Apostolic Fathers are not characterized by systematic expositions of doctrine or brilliancy of style. "Diognetus" alone evidences literary skill and refinement. Ignatius stands out in relief by his striking personality and depth of view. Each writes for his present purpose, with a view primarily to the actual needs of his auditors, but, in the exuberance of primitive charity and enthusiasm, his heart pours out its message of fidelity to the glorious Apostolic heritage, of encouragement in present difficulties, of solicitude for the future with its threatening dangers. The dominant tone is that of fervent devotion to the brethren in the Faith, revealing the depth and breadth of the zeal which was imparted to the writers by the Apostles. The letters of the three bishops, together with the Didache, voice sincerest praise of the Apostles, whose memory the writers hold in deep filial devotion; but their recognition of the unapproachable superiority of their masters is equally well borne out by the absence in their letters of that distinctly inspired tone that marks the Apostles' writings. More abrupt, however, is the transition between the unpretentious style of the Apostolic Fathers and the scientific form of the treatises of the Fathers of the subsequent periods. The fervent piety, the afterglow of the day of Apostolic spirituality, was not to be found again in such fullness and simplicity. Letters breathing such sympathy and solicitude were held in high esteem by the early Christians and by some were given an authority little inferior to that of the Scriptures. The Epistle of Clement was read in the Sunday assemblies at Corinth during the second century and later (Eusebius, Hist. Eccl., III, xvi; IV, xxiii); the letter of Barnabas was similarly honoured at Alexandria; Hermas was popular throughout Christendom, but particularly in the West. Clement of Alexandria quoted the Didache as "Scripture". Some of the Apostolic Fathers are found in the oldest manuscripts of the New Testament at the end of the canonical writings: Clement was first made known through the "Codex Alexandrinus"; similarly, Hermas and Pseudo-Barnabas are appended to the canonical books in the "Codex Sinaiticus". Standing between the New Testament era and the literary efflorescence of the late second century, these writers represent the original elements of Christian tradition. They make no pretension to treat of Christian doctrine and practice in a complete and scholarly manner and cannot, therefore, be expected to answer all the problems concerning Christian origins. Their silence on any point does not imply their ignorance of it, much less its denial; nor do their assertions tell all that might be known. The dogmatic value of their teaching is, however, of the highest order, considering the high antiquity of the documents and the competence of the authors to transmit the purest Apostolic doctrine. This fact did not receive its due appreciation even during the period of medieval theological activity. The increased enthusiasm for positive theology which marked the seventeenth century centred attention on the Apostolic Fathers; since then they have been the eagerly-questioned witnesses to the beliefs and practice of the Church during the first half of the second century. Their teaching is based on the Scriptures, i.e. the Old Testament, and on the words of Jesus Christ and His Apostles. The authority of the latter was decisive. Though the New Testament canon was not yet, to judge from these writings, definitively fixed, it is significant that with the exception of the Third Epistle of St. John and possibly that of St. Paul to Philemon, every book of the New Testament is quoted or alluded to more or less clearly by one or another of the Apostolic Fathers, while the citations from the "apocrypha." are extremely rare. Of equal authority with the written word is that of oral tradition (Eusebius, Hist. Eccl., III, xxxix; I Clem., vii), to which must be traced certain citations of the "Sayings" of Our Lord and the Apostles not found in the Scriptures.
Meagre as they necessarily are in their testimony, the Apostolic Fathers bear witness to the faith of Christians in the chief mysteries of the Divine Unity and Trinity. The Trinitarian formula occurs frequently. If the Divinity of the Holy Ghost is but once obscurely alluded to in Hermas, it must be remembered that the Church was as yet undisturbed by anti-Trinitarian heresies. The dominant error of the period was Docetism, and its refutation furnishes these writers with an occasion to deal at greater length with the Person of Jesus Christ. He is the Redeemer of whom men stood in need. Ignatius unhesitatingly calls Him God (Trall., vii; Eph., i, and passim). The soteriology of the Epistles to the Hebrews forms the basis of their teaching. Jesus Christ is our high-priest (I Clem., xxxvi-lxiv) in whose suffering and death is our redemption (Ignat., Eph., i, Magnes., ix; Barnab., v). Diog., ix); whose blood is our ransom (I Clem., xii-xxi). The fruits of Redemption, while not scientifically treated, are in a general way the destruction of death or of sin, the gift to man of immortal life, and the knowledge of God (Barnab., iv-v, vii, xiv; Did., xvl; I Clem., xxiv-xxv; Hermas, Simil., v, 6). Justification is received by faith and by works as well; and so clearly is the efficacy of good works insisted upon that it is futile to represent the Apostolic Fathers as failing to comprehend the pertinent teaching of St. Paul. The points of view of both St. Paul and St. James are cited and considered complementary (I Clem., xxxi, xxxiii, xxxv; Ignat. to Polyc., vi). Good works are insisted on by Hermas (Vis., iii, 1 Simil., v, 3), and Barnabas proclaims (c. xix) their necessity for salvation. The Church, the "Catholic" Church, as Ignatius for the first time calls it (Smyrn., viii), takes the place of the chosen people; is the mystical body of Christ, the faithful being the members thereof, united by oneness of faith and hope, and by a charity which prompts to mutual assistance. This unity is secured by the hierarchical organization of the ministry and the due submission of inferiors to authority. On this point the teaching of the Apostolic Fathers seems to stand for a marked development in advance of the practice of the Apostolic period. But it is to be noted that the familiar tone in which episcopal authority is treated precludes the possibility of its being a novelty. The Didache may yet deal with "prophets", "Apostles", and itinerant missionaries (x-xi, xiii-xiv), but this is not a stage in development. It is anomalous, outside the current of development. Clement and Ignatius present the hierarchy, organized and complete, with its orders of bishops, priests, and deacons, ministers of the Eucharistic liturgy and administrators of temporalities. Clement's Epistle is the philosophy of "Apostolicity," and its corollary, episcopal succession. Ignatius gives in abundance practical illustrations of what Clement sets forth in principle. For Ignatius the bishop is the centre of unity (Eph., iv), the authority whom all must obey as they would God, in whose place the bishop rules (Ignat. to Polyc., vi; Magnes., vi, xiii; Smyrn., viii, xi; Trail., xii); for unity with and submission to the bishop is the only security of faith. Supreme in the Church is he who holds the seat of St. Peter at Rome. The intervention of Clement in the affairs of Corinth and the language of Ignatius in speaking of the Church of Rome in the exordium of his Epistle to the Romans must be understood in the light of Christ's charge to St. Peter. One rounds out the other. The deepest reverence for the memory of St. Peter is visible in the writings of Clement and Ignatius. They couple his name with that of St. Paul, and this effectually disproves the antagonism between these two Apostles which the Tübingen theory postulated in tracing the pretended development of a united church from the discordant Petrine and Pauline factions. Among the sacraments alluded to is Baptism, to which Ignatius refers (Polyc., ii; Smyrn., viii), and of which Hermas speaks as the necessary way of entrance to the Church and to salvation (Vis., iii, 3, 5; Simil., ix, 16), the way from death to life (Simil., viii, 6), while the Didache deals with it liturgically (vii). The Eucharist is mentioned in the Didache (xiv) and by Ignatius, who uses the term to signify the "flesh of Our Saviour Jesus Christ" (Smyrn., vii; Eph., xx; Philad., iv). Penance is the theme of Hermas, and is urged as a necessary and a possible recourse for him who sins once after baptism (Vis., iii, 7; Simil., viii, 6, 8, 9, I1). The Didache refers to a confession of sins (iv, xiv) as does Barnabas (xix). An exposition of the dogmatic teaching of individual Fathers will be found under their respective names.
The Apostolic Fathers, as a group, are found in no one manuscript. The literary history of each will be found in connection with the individual studies. The first edition was that of Cotelerius, above referred to (Paris, 1672). It contained Barnabas, Clement, Hermas, Ignatius, and Polycarp. A reprint (Antwerp, 1698-1700; Amsterdam, 1724), by Jean Leclerc (Clericus), contained much additional matter. The latest editions are those of the Anglican Bishop, J.B. Lightfoot, "The Apostolic Fathers" (5 vols., London, 1889-1890); abbreviated edition, Lightfoot-Harmer, London, I vol., 1893; Gebhardt, Harnack, and Zahn, "Patrum Apostolicorum Opera" (Leipzig, 1901); and F. X. von Funk, "Patres Apostolici" (2d ed., Tübingen, 1901), in all of which abundant reference will be found to the literature of the two preceding centuries. The last named work first appeared (Tübingen, vol. I, 1878, 1887; vol. II, ,1881) as a fifth edition of Hefele's "Opera Patr. Apostolicorum" (Tübingen, 1839; 4th ed., 1855) enriched with notes (critical, exegetical, historical), prolegomena, indexes, and a Latin version. The second edition meets all just demands of a critical presentation of these ancient and important writings, and in its introduction and notes offers the best Catholic treatise on the subject.
P.G. (Paris, 1857), I, II, V; Eng. tr. in Ante-Nicene Library (Edinburgh, 1866), I, and American ed. (New York, 1903), I, 1-158; Freppel, Les Peres Apostoliques et leur époque (Paris, 1885); Batiffol, La litt. eccl. grecque (Paris, 1901); Holland, The Apostolic Fathers (London, 1897); Wake, The Genuine Epistles of the Apostolic Fathers (London, 1893); Fleming, Early Christian Witnesses (London, 1878); Crutwell, A Literary History of Early Christianity (London, 1893), I, 21-127; Oxford Society of Historical Theology, The New Testament in the Apostolic Fathers (Oxford, 1905); Lightfoot in Dict. of Chr. Biog., s. v.; for the doctrine, see Tixeront, Histoire des dogmes (Paris, 1905), I, 115-163; Bareille in Dict. de theol. cath. (Paris, 1903), I, 1634-46; Bardenhewer, Geschichte d. altkirchl. Litt., I.
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The Apostolic See
(Soles apostolica, cathedra apostolica).
This is a metaphorical term, used, as happens in all languages, to express the abstract notion of authority by the concrete name of the place in which it is exercised. Such phrases have the double advantage of supplying a convenient sense-image for an idea purely intellectual and of exactly defining the nature of the authority by the addition of a single adjective. An Apostolic see is any see founded by an Apostle and having the authority of its founder; the Apostolic See is the seat of authority in the Roman Church, continuing the Apostolic functions of Peter, the chief of the Apostles. Heresy and barbarian violence swept away all the particular Churches which could lay claim to an Apostolic see, until Rome alone remained; to Rome, therefore, the term applies as a proper name. But before heresy, schism, and barbarian invasions had done their work, as early as the fourth century, the Roman See was already the Apostolic See par excellence, not only in the West but also in the East. Antioch, Alexandria, and, in a lesser degree, Jerusalem were called Apostolic sees by reason of their first occupants, Peter, Mark, and James, from whom they derived their patriarchal honour and jurisdiction; but Rome is theApostolic See, because its occupant perpetuates the Apostolate of Blessed Peter extending over the whole Church. Hence also the title Apostolicus, formerly applied to bishops and metropolitans, was gradually restricted to the Pope of Rome, theDomnus Apostolicus, who still figures in the Litany of the Saints at the head of the ecclesiastical hierarchy. The authoritative acts of the popes, inasmuch as they are the exercise of their Apostolical power, are styled acts of the Holy or Apostolic See. The See is thus personified as the representative of the Prince of the Apostles, as in Pope Leo II's confirmation of the Sixth General Council (Constantinople, 680-681): "Ideirco et Nos et per nostrum officium haec veneranda Sedes Apostolica his quae definita sunt, consentit, et beati Petri Apostoli auctoritate confirmat." (Therefore We also and through our office this venerable Apostolic See give assent to the things that have been defined, and confirm them by the authority of the Blessed Apostle Peter.) It is a fact worthy of notice that, in later times, all those who wished to minimize the papal authority, Protestants, Gallicans, etc., used the term Curia (Roman Court) in preference to "Apostolic See", seeking thus to evade the dogmatic significance of the latter term. The cathedra Petri, the chair of St. Peter, is but another expression for the sedes apostolica, cathedra denoting the chair of the teacher. Hence the limitation of papal infallibilityto definitions ex cathedra amounts to this: papal definitions can claim inerrancy or infallibility only when pronounced by the pope as the holder of the privileges granted by Christ to Peter, the Rock upon which He built His Church. The same formula conveys the meaning that the pope's infallibility is not personal, but derived from, and coextensive with, his office of visible Head of the Universal Church, in virute of which he sits in the Chair of Peter and Shepherd and Teacher of allChristians. (See INFALLIBILITY.) From ancient times a distinction has been made between the Apostolic See and its actual occupant: between sedes and sedens. The object of the distinction is not to discriminate between the two nor to subordinate one to the other, but rather to set forth their intimate connection. The See is the symbol of the highest papal authority; it is, by its nature, permanent, whereas its occupant holds that authority but for a time and inasmuch as he sits in the Chair of Peter. It further implies that take supreme authority is a supernatural gift, the same in all successive holders, independent of their personal worth, and inseparable from their ex-officio definitions and decisions. The Vatican definition of the pope's infallibility when speaking ex cathedra does not permit of the sense attached to the distinction of sedes and sedens by the Gallicans, who claimed that even in the official use of the authority vested in the See, with explicit declaration of its exercise, the sedens was separate from the sedes.
J. WILHELM 
Transcribed by Donald J. Boon

The Apostolic Union of Secular Priests[[@Headword:The Apostolic Union of Secular Priests]]

The Apostolic Union of Secular Priests
An association of secular priests who observe a simple rule embodying the common duties of their state, afford mutual assistance in the functions of the ministry, and keep themselves in the spirit of their holy vocation by spiritual conferences. Its object is the sanctification of the secular clergy in their missionary lives among the people. Its spirit is a personal love for Jesus Christ. It was established in the seventeenth century by the Venerable Bartholomew Holzhauser, and was revived and reorganized in France about forty years ago (from 1913) by Canon Lebeurier, who in 1913 remained its president-general. One of the first acts of Pius X, 20 December, 1903, was to take the the Union under his special protection, whilst increasing its indulgences and spiritual favours. The Brief of the Holy Father (Acta S. Sed., XXXVI, 594) recites the establishment of the Union in 1862, and its spread to a great number of dioceses throughout the Christian world, in France, Belgium, Austria, Ireland, Germany, Switzerland, Italy, United States, Canada, South American, Australia, and parts of Asia. The Holy Father proclaims the fact that he was a member of it, and had experienced its utility and excellence, and admits the advantages derived from it, eleven after his elevation to the episcopate. The brief goes on to summarize its organization. Proposing as it does to all its associates a uniform rule of life, monthly reunions and spiritual conferences, and the submission of a bulletin regularly to the superior, it strengthens union among the clergy and unites by a bond of spiritual fraternity priests who are scattered far apart. The dangers of solitude are removed, and there is a concentrated effort on the part of all to attain the common end. Each priest under these conditions devotes himself to the well-being and perfection of all, and, though prevented by the cares of his ministry from enjoying the advantages of living in community, he does not feel that he is deprived of the benefits of the religious family; nor are the counsels and assistance of his brothers wanting. The brief then recites the approval of the institute by Leo XIII in Apostolic letters of 31 May, 1880, and again in 1887, when he gave it as a cardinal-protector the Cardinal Vicar of Rome, Monsignor Lucido Parrocchi. Then follows a recital of the indulgences and special privileges granted to the priests who are members. These may be found in Beringer, ed. 1905, II, 450.
The means by which the ends proposed are attained are as follows:
· The rule is the bond of this society, and its vital principle; insisting on the fact that the priest ought to study, love, and imitate Jesus Christ, it maps out the life of the priests of the Apostolic Union, indicating to them the spiritual exercises and the ecclesiastical study for each day, each week, each month, each year, and counsels with regard to the holy ministry.
· The monthly bulletin, which is a kind of examination on the principal exercises in the rule of life. It is so arranged that the member can indicate every day his performance of the duty imposed. There is a code of signs employed for this purpose. The bulletin is sent monthly to the diocesan superior, who returns it with his comments. This monthly bulletin, marked carefully each day and examined by the superior, assures regularity, maintains fervour, guards against failures and diminishes faults; it establishes the spirit of order, self-denial, obedience and humility and secures the benefits of spiritual direction.
· Reunions are more or less frequent according to circumstances. Where the associates are numerous, they are divided into groups, each of which has its reunion at a central point. It is quite a common practice for the members to make a monthly retreat in common. They also assemble, wherever circumstances permit, once a year to make a retreat of at least five days.
· The works of zeal supported by the associates are the recruiting of the clergy and the nurture of ecclesiastical vocations.
· The common life. The Apostolic Union favours the practice of the clergy of the same parish living in common wherever this can be advantageously done. The associates recite daily a prayer to which is attached a special indulgence.
· Organization. The different diocesan organizations canonically erected are united under a president-general, who has over him a cardinal-protector. The common bond is simply the adoption of the general rule of the Union. Each diocesan association chooses its superior, and the associates are bound to the superior by the practice of the monthly bulletin.
There is an organ, "Etudes Ecclesiastiques", which is a monthly review dedicated to the interests of parochial clergy.
JOSEPH H. MCMAHON 
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The appetitive powers in general
1. Should the appetite be considered a special power of the soul?
2. Should the appetite be divided into intellectual and sensitive as distinct powers?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The Archdiocese of Acerenza[[@Headword:The Archdiocese of Acerenza]]

The Archdiocese of Acerenza
(ACHERONTIA.)
This archdiocese, in the provinces of Lecce and Potenza, Italy, has been united since 1203 with the Diocese of Matera. It lays claim to a very early, even Apostolic, origin. Acerenza was certainly an episcopal see in the course of the fifth century, for in 499 we meet with the name of its first known bishop, Justus, in the Acts of the Roman Synod of that year. The town is situated on an elevated ridge of the Apennines whence the eye dominates both the Adriatic and the Mediterranean; it was known in antiquity as the high nest of Acherontia (Hor., Odes, III, iv, 14). The cathedral is one of the oldest and most beautiful in Italy, and has lately become quite famous for a bust long supposed to be that of St. Canus or Canius (Ascanius?) patron of the city, but now judged to be a portrait-bust of Julian the Apostate, though others maintain that it is a bust of the Emperor Frederick II, after the manner of the sculptors of the Antonine age. Acerenza was in early imperial times a populous and important town, and a bulwark of the territory of Lucania and Apulia. In the Gothic and Lombard period it fell into decay, but was restored by Grimwald, Duke of Beneventum (687-689). An Archbishop of Acerenza (Giraldus) appears in 1063 in an act of donation of Robert Guiscard to the monastery of the Holy Trinity in Venosa. For a few years after 968 Acerenza was forced to adopt the Greek Rite in consequence of a tyrannical order of the Byzantine Emperor Nicephorus Phocas (963-969), whereby it was made one of five suffragans of Otranto, and compelled to acknowledge the jurisdiction of the Patriarch of Constantinople (Moroni, Dizionario, L, 63). Pope Urban VI (1378-89, Bartolommeo Prignano), was once Archbishop of Acerenza. Matera is said to have been created a see by the Greeks. Its cathedral dates from the year 1000, and is likewise a richly ornamented specimen of contemporary ecclesiastical architecture in Southern Italy. The Archdiocese of Acerenza contains 22 parishes, 308 secular priests, and a few priests of religious orders. The population numbers 147,900. The present bishop is Monsignor Raffaele Rossi, successor (1899) of Monsignor Diomede Falconio, now Apostolic Delegate to the United States.
UGHELLI, Italia Sacra (Venice, 1722), VII, 5; CAPPELLETTI, Le chiese d'Italia (Venice, 1866), XX, 420-431; LENORMANT, A travers l'Apulie et la Lucanie (Paris, 1874), I, 271; VOLPE, Memorie storiche, profane e religiose sulla città di Matera (Naples, 1813).
ERNESTO BUONAIUTI

The Archdiocese of Adelaide[[@Headword:The Archdiocese of Adelaide]]

The Archdiocese of Adelaide
Centred in Adelaide, capital of South Australia. It comprises all the territory of South Australia south of the counties of Victoria and Burra to Northwest Bend. The River Murray from this point forms the boundary to the confines of New South Wales. The counties of Flinders, Musgrave, and Jervois form the western portion of the Archdiocese, with the adjacent islands. Area, 40 320 square miles. South Australia was founded by a chartered company in 1836. It was intended to be a "free" (that is, non-convict) English Protestant colony. "Papists and pagans" were to have been excluded. A few Catholics were, however. among the first immigrants. Dr. Ullathorne (Sydney) visited Adelaide in June, 1840. Governor Gawler roughly refused the Government school (commonly used for religious services) "either to the Popish priest to go through his Mass, or to the ignorant Catholics to be present at it." A store was lent by a generous Protestant, and there the first Mass was celebrated for a congregation of about fifty. The first resident priest was the Rev. William Benson (1841-44). Adelaide (hitherto part of the Diocese of Sydney) was created an episcopal see in 1843. Its first Bishop was the Right Rev. Francis Murphy, the first prelate consecrated in Australasia. At the census of 1844 there were in South Australia only 1,055 Catholics in a total white population of 17,366. Bishop Murphy had then only one priest, no presbytery or school, and his only church was a small weather-board store which was rented. Three years of hard poverty, broken by a convert's gifts, were followed by four years (1847- 51) of State aid for churches and ministers of religion (withdrawn by the first elective parliament in 1852) and by capitation grants to denominational schools (1847-51). The wild exodus to the gold- fields of Victoria in 1851 almost emptied Adelaide of its adult male inhabitants. Some of the clergy had to seek missions elsewhere, and the Bishop and the two who remained had, until timely aid from the gold-fields arrived, to exist on a total income of 8s. 6d. per week, in a diocese burdened with a debt of §4,000. Prosperous years followed. The Passionists were introduced in 1846; Jesuits, 1848; Sisters of Mercy, 1857; Sisterhood of St. Joseph founded 1867; secular public instruction established 1878; Adelaide created an archbishopric, and part of its territory formed into the Diocese of Port Augusta, 1887. The bishops and archbishops of Adelaide have been: Bishops Francis Murphy (1844-58); Patrick B. Geoghegan, O.S.F. (1858-64); Lawrence B. Shiel, O.S.F. (1866-72); Archbishops Christopher A. Reynolds (1873-93); and John O Reilly, transferred from Port Augusta (1895). Archbishop O Reilly, who relieved his former diocese of a heavy debt, has gone far towards performing a like service for that of Adelaide. Two gifted scientists of the Archdiocese were Father Hinterocker, S.J., a skilled naturalist. and Father Julian Tenison Woods, a prolific writer on Australian geology. Catholic weekly, "The Southern Cross" (Adelaide).
Statistics (April, 1906)
Parochial districts, 27; churches, 73; secular priests, 34; regular priests 11 Jesuit Fathers (14 lay brothers), 4 Dominicans, 5 Passionist Fathers (1 lay brother), 4 Carmelites; Christian and Marist Brothers, 45; nuns (302) 127 Sisters of St. Joseph, 86 Dominicans, 80 Sisters of Mercy, 5 Good Samaritans, 4 Loreto; colleges, 2; boarding schools (girls), 8; superior day schools, 16; primary schools, 35; charitable institutions, 9; children in Catholic schools, 4,306; Catholic population (estimate, 1905), 40,460 about one-seventh of total population.
Statistical Register (various dates); BENNETT, South Australian Almanac (Adelaide, 1841); ULLATHORNE, Autobiography (London, 1892); HODDER, History of South Australia (London, 1893); MORAN, History of the Catholic Church in Australasia (Sydney, undated); WOODS, The Province of South Australia (Adelaide, 1895); BYRNE, History of the Catholic Church in South Australia (Adelaide, I, 1896; II, 1902); HODDER, The Founding of South Australia (London, 1898); WOODS, Port Augusta.
HENRY W. CLEARY

The Archdiocese of Aquila[[@Headword:The Archdiocese of Aquila]]

The Archdiocese of Aquila
An Italian archdiocese in the Abruzzi, directly dependent on the Holy See. The See of Forconium preceded it, in 680. The Diocese of Aquila was erected by Alexander IV, 20 February, 1257. Pius VII joined to it the suppressed See of Cittàducale in 1818, and Pius IX raised it to an archiepiscopal see, 23 January, 1876. It has 107,800 Catholics; 135 parishes; 217 secular priests; 29 regulars; 130 seminarists; 264 churches or chapels. Aquila is on a high mountain, with broad, straight streets, and fine churches. The cathedral is dedicated to Sts. Maximus and George, martyrs. The body of St. Bernardine of Sienna, who died in Aquila, is preserved in a church erected there in his honor. St. Celestine V was also buried there in 1296 in the monastery of Collemaggio, where he was made Pontiff. Aquila has suffered from three earthquakes, and in that of 2 February, 1703, over two thousand persons perished, eight hundred of whom were in the church of St. Dominic, where Communion was being given. The priest was found in the ruins, still holding in his hand the ciborium containing two hundred particles, perfectly whole.
BATTANDIER, Ann. pont. cath., 1906. JOHN J.A. BECKET 
Transcribed by the Cloistered Dominican Nuns of the Monastery of the Infant Jesus, Lufkin, Texas 
Dedicated to an increase in vocations to the religious life

The Ass (In Caricature of Christians)[[@Headword:The Ass (In Caricature of Christians)]]

The Ass (in Caricature of Christian Beliefs and Practices)
The calumny of onolatry, or ass-worship, attributed by Tacitus and other writers to the Jews, was afterwards, by the hatred of the latter, transferred to the Christians (Tac., I, v, 3, 4; Tert., Apol., xvi; "Ad nationes", I, 14). A short time before he wrote the latter of these treatises (about 197) Tertullian relates that an apostate Jew one day appeared in the streets of Carthage carrying a figure robed in a toga, with the ears and hoofs of an ass, and that this monstrosity was labelled: Deus Christianorum Onocoetes (the God of the Christians begotten of an ass). "And the crowd believed this infamous Jew", adds Tertullian (Ad nationes, I, 14). Minucius Felix (Octavius, ix) also alludes to this defamatory accusation against theChristians. The caricature of the Crucifixion, discovered on a wall in the Palace of the Cæsars on the Palatine in 1857, which represents a Christian boy worshipping a crucified figure with an ass's head, is a pictured form of this calumny. A Greek inscription, "Alexamenos worshipping his God", is scratched on the caricature. This person is generally held to have been a Christian page of the palace, in the time of the first Antonines, whose companions took this means of insulting his religion. Wünsch, however, conjectures that the caricature may have been intended to represent the god of a Gnostic sect which identified Christ with the Egyptian ass-headed god Typhon-Seth (Bréhier, Les origines du crucifix, 15 sqq.). But the reasons advanced in favour of this hypothesis are not convincing. The representations on a terra-cotta fragment discovered in 1881, at Naples, which dates probably from the first century, appear to belong to the same category as the caricature of the Palatine. A figure with the head of an ass and wearing the toga is seated in a chair with a roll in his hand, instructing a number of baboon-headed pupils. On an ancient gem the onocephalous teacher of two human pupils is dressed in the pallium, the form of cloak peculiar to sacred personages in early Christian art; and a Syrian terra-cotta fragment represents Our Lord, book in hand, with the ears of an ass. The ass as a symbol of heresy, or of Satan, is represented in a fresco of the catacomb of Prætextatus: Christ, the Good Shepherd, is protecting His flock from impurity and heresy symbolized as a pig and an ass. This representation dates from the beginning of the third century (Wilpert, Pitture delle Catacombe, Pl. 51, 1).
LECLERCQ in Dict. darch. chrét., I, 2042 sqq. (Paris, 1903).
MAURICE M. HASSETT 
Transcribed by W.S. French, Jr.

The assaults of the demons[[@Headword:The assaults of the demons]]

The assaults of the demons
1. Are men assailed by the demons?
2. Is proper to the devil to tempt?
3. Are all the sins of men to be set down to the assaults or temptations of the demons?
4. Can they work real miracles for the purpose of leading men astray?
5. Are the demons who are overcome by men, hindered from making further assaults?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
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The Athanasian Creed[[@Headword:The Athanasian Creed]]

The Athanasian Creed
One of the symbols of the Faith approved by the Church and given a place in her liturgy, is a short, clear exposition of the doctrines of the Trinity and the Incarnation, with a passing reference to several other dogmas. Unlike most of the other creeds, or symbols, it deals almost exclusively with these two fundamental truths, which it states and restates in terse and varied forms so as to bring out unmistakably the trinity of the Persons of God, and the twofold nature in the one Divine Person of Jesus Christ. At various points the author calls attention to the penalty incurred by those who refuse to accept any of the articles therein set down. The following is the Marquess of Bute's English translation of the text of the Creed:
Whosoever will be saved, before all things it is necessary that he hold the Catholic Faith. Which Faith except everyone do keep whole and undefiled, without doubt he shall perish everlastingly. And the Catholic Faith is this, that we worship one God in Trinity and Trinity in Unity. Neither confounding the Persons, nor dividing the Substance. For there is one Person of the Father, another of the Son, and another of the Holy Ghost. But the Godhead of the Father, of the Son and of the Holy Ghost is all One, the Glory Equal, the Majesty Co-Eternal. Such as the Father is, such is the Son, and such is the Holy Ghost. The Father Uncreate, the Son Uncreate, and the Holy Ghost Uncreate. The Father Incomprehensible, the Son Incomprehensible, and the Holy Ghost Incomprehensible. The Father Eternal, the Son Eternal, and the Holy Ghost Etneral and yet they are not Three Eternals but One Eternal. As also there are not Three Uncreated, nor Three Incomprehensibles, but One Uncreated, and One Uncomprehensible. So likewise the Father is Almighty, the Son Almighty, and the Holy Ghost Almighty. And yet they are not Three Almighties but One Almighty.
So the Father is God, the Son is God, and the Holy Ghost is God. And yet they are not Three Gods, but One God. So likewise the Father is Lord, the Son Lord, and the Holy Ghost Lord. And yet not Three Lords but One Lord. For, like as we are compelled by the Christian verity to acknowledge every Person by Himself to be God and Lord, so are we forbidden by the Catholic Religion to say, there be Three Gods or Three Lords. The Father is made of none, neither created, nor begotten. The Son is of the Father alone; not made, nor created, but begotten. The Holy Ghost is of the Father, and of the Son neither made, nor created, nor begotten, but proceeding.
So there is One Father, not Three Fathers; one Son, not Three Sons; One Holy Ghost, not Three Holy Ghosts. And in this Trinity none is afore or after Other, None is greater or less than Another, but the whole Three Persons are Co-eternal together, and Co-equal. So that in all things, as is aforesaid, the Unity is Trinity, and the Trinity is Unity is to be worshipped. He therefore that will be saved, must thus think of the Trinity.
Furthermore, it is necessary to everlasting Salvation, that he also believe rightly the Incarnation of our Lord Jesus Christ. For the right Faith is, that we believe and confess, that our Lord Jesus Christ, the Son of God, is God and Man.
God, of the substance of the Father, begotten before the worlds; and Man, of the substance of His mother, born into the world. Perfect God and Perfect Man, of a reasonable Soul and human Flesh subsisting. Equal to the Father as touching His Godhead, and inferior to the Father as touching His Manhood. Who, although He be God and Man, yet He is not two, but One Christ. One, not by conversion of the Godhead into Flesh, but by taking of the Manhood into God. One altogether, not by confusion of substance, but by Unity of Person. For as the reasonable soul and flesh is one Man, so God and Man is one Christ. Who suffered for our salvation, descended into Hell, rose again the third day from the dead. He ascended into Heaven, He sitteth on the right hand of the Father, God Almighty, from whence he shall come to judge the quick and the dead. At whose coming all men shall rise again with their bodies, and shall give account for their own works. And they that have done good shall go into life everlasting, and they that have done evil into everlasting fire. This is the Catholic Faith, which except a man believe faithfully and firmly, he cannot be saved.
For the past two hundred years the authorship of this summary of Catholic Faith and the time of its appearance have furnished an interesting problem to ecclesiastical antiquarians. Until the seventeenth century, the "Quicunque vult", as it is sometimes called, from its opening words, was thought to be the composition of the great Archbishop of Alexandria whose name it bears. In the year 1644, Gerard Voss, in his "De Tribus Symbolis", gave weighty probability to the opinion that St. Athanasius was not its author. His reasons may be reduced to the two following:
· firstly, no early writer of authority speaks of it as the work of this doctor; and
· secondly, its language and structure point to a Western, rather than to an Alexandrian, origin.
Most modern scholars agree in admitting the strength of these reasons, and hence this view is the one generally received today. Whether the Creed can be ascribed to St. Athanasius or not, and most probably it cannot, it undoubtedly owes it existence to Athanasian influences, for the expressions and doctrinal colouring exhibit too marked a correspondence, in subject-matter and in phraseology, with the literature of the latter half of the fourth century and especially with the writings of the saint, to be merely accidental. These internal evidences seem to justify the conclusion that it grew out of several provincial synods, chiefly that of Alexandria, held about the year 361, and presided over by St. Athanasius. It should be said, however, that these arguments have failed to shake the conviction of some Catholic authors, who refuse to give it an earlier origin than the fifth century.
An elaborate attempt was made in England, in 1871, by E.C. Ffoulkes to assign the Creed to the ninth century. From a passing remark in a letter written by Alcuin he constructed the following remarkable piece of fiction. The Emperor Charlemagne, he says, wished to consolidate the Western Empire by a religious, as well as a political, separation from the East. To this end he suppressed the Nicene Creed, dear to the Oriental Church, and substituted a formulary composed by Paulinus of Aquileia, with whose approval and that of Alcuin, a distinguished scholar of the time, he ensured its ready acceptance by the people, by affixing to it the name of St. Athanasius. This gratuitous attack upon the reputation of men whom every worthy historian regards as incapable of such a fraud, added to the undoubted proofs of the Creed's having been in use long before the ninth century, leaves this theory without any foundation.
Who, then, is the author? The results of recent inquiry make it highly probable that the Creed first saw the light in the fourth century, during the life of the great Eastern patriarch, or shortly after his death. It has been attributed by different writers variously to St. Hilary, to St. Vincent of Lérins, to Eusebius of Vercelli, to Vigilius, and to others. It is not easy to avoid the force of the objections to all of these views, however, as they were men of world-wide reputation, and hence any document, especially one of such importance as a profession of faith, coming from them would have met with almost immediate recognition. Now, no allusions to the authorship of the Creed, and few even to its existence, are to be found in the literature of the Church for over two hundred years after their time. We have referred to a like silence in proof of non-Athanasian authorship. It seems to be similarly available in the case of any of the great names mentioned above. In the opinion of Father Sidney Smith, S.J., which the evidence just indicated renders plausible, the author of this Creed must have been some obscure bishop or theologian whose composed it, in the first instance, for purely local use in some provincial diocese. Not coming from an author of wide reputation, it would have attracted little attention. As it became better known, it would have been more widely adopted, and the compactness and lucidity of its statements would have contributed to make it highly prized wherever it was known. Then would follow speculation as to its author, and what wonder, if, from the subject-matter of the Creed, which occupied the great Athanasius so much, his name was first affixed to it and, unchallenged, remained.
The "damnatory", or "minatory clauses", are the pronouncements contained in the symbol, of the penalties which follow the rejection of what is there proposed for our belief. It opens with one of them: "Whosoever will be saved, before all things it is necessary that he hold the Catholic Faith". The same is expressed in the verses beginning: "Furthermore, it is necessary" etc., and "For the right Faith is" etc., and finally in the concluding verse: "This is the Catholic Faith, which except a man believe faithfully and firmly, he cannot be saved". Just as the Creed states in a very plain and precise way what the Catholic Faith is concerning the important doctrines of the Trinity and the Incarnation, so it asserts with equal plainness and precision what will happen to those who do not faithfully and steadfastly believe in these revealed truths. They are but the credal equivalent of Our Lord's words: "He that believeth not shall be condemned", and apply, as is evident, only to the culpable and wilful rejection of Christ's words and teachings. The absolute necessity of accepting the revealed word of God, under the stern penalties here threatened, is so intolerable to a powerful class in the Anglican church, that frequent attempts have been made to eliminate the Creed from the public services of that Church. The Upper House of Convocation of Canterbury has already affirmed that these clauses, in their prima facie meaning, go beyond what is warranted by Holy Scripture. In view of the words of Our Lord quoted above, there should be nothing startling in the statement of our duty to believe what we know is the testimony and teaching of Christ, nor in the serious sin we commit in wilfully refusing to accept it, nor, finally, in the punishments that will be inflicted on those who culpably persist in their sin. It is just this last that the damnatory clauses proclaim. From a dogmatic standpoint, the merely historical question of the authorship of the Creed, or of the time it made its appearance, is of secondary consideration. The fact alone that it is approved by the Church as expressing its mind on the fundament truths with which it deals, is all we need to know.
JONES, The Creed of St. Athanasius; JEWEL, Defence of the Apology (London, 1567); in Works (Cambridge, 1848), III, 254; VOSSIUS, Dissertationes de Tribus symbolis (Paris, 1693); QUESNEL, De Symbolo Athanasiano (1675); MONTFAUCON, Diatribe in symbolum Quicunque in P. G. XXVIII, 1567, MURATORI, Expositio Fidei Catholicae Fortunati with Disquisitio in Anecdota (Milan, 1698), II; WATERLAND, A Critical History of the Athanasian Creed (Cambridge, 1724; Oxford, 1870); HARVEY, The History and Theology of the Three Creeds (London, 1854), II; FFOULKES, The Athanasian Creed (London, 1871); LUMBY, The History of the Creeds (Cambridge, 1887); SWAINSON, The Nicene Creed and the Apostles' Creed (London, 1875); OMMANNEY, The Athanasian Creed (London, 1875); IDEM, A Critical Dissertation on the Athanasian Creed (Oxford, 1897); BURN, The Athanasian Creed, etc., in ROBINSON, Texts and Studies (Cambridge, 1896); SMITH, The Athanasian Creed in The Month (1904), CIV, 366; SCHAFF, History of the Christian Church (New York, 1903), III; IDEM, The Creeds of Christendom (New York, 1884), I, 34; TIXERONT, in Dict. de theol. cath.; LOOFS, in HAUCK, Realencyklopadie fur prot. Theol., s. v. See also the recent discussion by Anglican writers: WELLDON, CROUCH, ELIOT, LUCKOCK, in the Nineteenth Century (1904-06).
JAMES J. SULLIVAN 
Transcribed by David Joyce

The Augustinus-Verein[[@Headword:The Augustinus-Verein]]

The Augustinus-Verein
An association organized in 1878 to promote the interests of the Catholic press, particularly the daily press, of Germany. The society proposes to attain its end
· by giving its moral support to the establishment of Catholic papers;
· by furnishing trustworthy information and authentic news to the daily papers;
· by training Catholic journalists, and giving assistance to the members of the profession in need of it;
· by representing the interests of the profession;
· by securing positions and giving informatiom and assistance in all matters connected with journalism, free of charge and finally
· by endeavouring to bring about the harmonious co-operation of Catholic publishers, as well as uniformity in treating the questions of the day.
The lack of organization on the part of the Catholic Press first became obvious at an early stage of the Kulturkampf; several unsuccessful attempts were made to supply the deficiency, among others the formation of a society of publishers. The first feasible steps were taken at the Catholic Convention at Würzburg; at subsequent gatherings plans were matured, and at Düsseldorf, 15 May, 1878, a programme was drawn up which is substantially followed out in the present Augustinus-Verein, Düsseldorf became the centre of the Verein, which, now that it has spread throughout Germany, is divided into ten groups, corresponding to geographical divisions, each, to a large extent autonomous. A general assembly is held annually. The Verein has its own organ, the "Augustinusblatt", published at Krefeld. It also conducts a literary bureau, a beneficial society, a parliamentary correspondence association of the Centre Party, in Berlin, and an employment agency. In 1904 the society had a regular membership of 850, in addition to the associate membership.
F.M. RUDGE 
Transcribed by Joseph P. Thomas

The Avesta[[@Headword:The Avesta]]

The Avesta
The sacred books of Parsees, or Zoroastrians, and the main source of our knowledge concerning the religious and spiritual life the ancient Persians. This collection of writings occupies the same place in the literature of Iran (ancient Persia) that the Vedas do in India. The designation Zend-Avesta, which is often employed to denote the sacred code, is not strictly correct. It owes its origin to a mistaken inversion of the Pahlavi designation Avistak u Zand, a term which probably means "Text and Commentary"; for the word Zand (in the Avesta itself, Zainti) signifies "explanation" and even in the Avesta is applied to the exegetical matter in the text. It is similarly used by the Parsee priests to denote the Pahlavi version and commentary, but not the original scriptures. Whether the term Avistak, which is the Pahlavi form of the word Avesta, has the meaning of "text", "law", is not absolutely certain. Some scholars interpret it as "wisdom", "knowledge".
Little was known concerning the religion and customs of ancient Persia before the Avesta was brought to Europe in the eighteenth century. From the allusions in Greek and Roman writers, like Herodotus, Plutarch, Pliny, and others, it had long been surmised that such a body of scriptures existed. Scattered allusions in Arabic and Syriac writers strengthened this conviction. But the information to be extracted from these references was vague and meagre. The first scholar to make the language and the contents of the sacred books of the Parsees known to Europe was a young Frenchman, Anquetil du Perron, who in 1754 went to India for this very purpose. His enthusiasm and perseverance overcame the many obstacles he encountered on his journey to Hindustan and the difficuities he met during his stay in Surat. Success at last crowned his efforts, and on his return in 1771 he was able to give to the world the first translation of the Avesta. From the moment of its publication a bitter controversy arose concerning the authenticity of the work. Some scholars, like Sir William Jones, declared that it was a clumsy forgery of modern Parsee priests, and the question was disputed for half a century until the advance made in the study of Sanskrit and comparative philology decided the matter and vindicated the genuineness of the scriptures and the value of Anquetil's work, although his translation, as a first attempt, was necessarily, imperfect in many respects.
CONTENT AND DIVISIONS
Originally, the sacred scriptures of the Parsees were of far greater extent than would appear from the Avesta in the form in which we now possess it. Only a relatively small portion of the original has in fact been preserved, and that is collected from several manuscripts,since no single codex contains all the texts now known. In its present form, therefore, the Avesta is a compilation from various sources, and its different parts date from different periods and vary widely in character. Tradition tells us that the Zoroastrian scriptures consisted originally of twenty-one nasks (books), but only one of these, the Vendidad, had been completely preserved. The loss of the sacred books is attributed by the followers of Zoroaster to the invasion of Alexander "the accursed Iskandar", as they call him, who burned the palace library at Persepolis, thus destroying one archetype copy of the text, and threw the other into the river near Samarkand, according to the statement of the Pahlavi records (Dinkard, bk. III, West, "Sacred Books of the East", XXXVII, pp. xxx, xxxi, and Shatroiha-i Airan, 2-5). For wellnigh five hundred years after the Macedonian invasion the Parsee scriptures remained in a scattered condition, much being preserved only by memory, until the great Zoroastrian under the Sassanian dynasty (A. D. 226-651), when the texts were again collected, codified, translated into Pahlavi, and interpreted. A beginning in this direction had already been made under the last of the Parthian kings, but the great final redaction took place in Sassanian times, under Shahpuhar II (309-379). Our present Avesta is essentially the work of this redaction, although important sections of the text have been lost since then, especially after the Arabs conquered Persia. This conquest ( 637-651) was fatal to the Iranian religion, and caused Zoroastrianism to be supplanted by Mohammedanism and the Avesta by the Koran. As already mentioned, great portions of the scriptures have since disappeared entirely; out of the original twenty-one nasks, the nineteenth alone (the Verdidad) has survived. Portions of other nasks are preserved, interspersed here and there among the Yasna andVispered, or have come down to us as flattered fragments in Pahlavi works, or have been rendered into Pahlavi, like the Bundahishn (Book of Creation) and the Shayast-la-Shayast (Treatise on the Lawful and Unlawful). In this way we are able to make good some of our losses of the old scriptures enough has been said, however, to explain the lack of coherence noticeable in certain parts of the Avestan code.
The Avesta, as we now have it, is usually divided into five sections, relating to the ritual, hymns of praise, the liturgy, and the law. These sections:
· the Yasna, including the Gathas, or hymns;
· Vispered;
· Yashts;
· minor texts, such as the Nyaishes (favourite prayers in daily use among the Parsees), and
· Vendidad.
Besides this there are some independent fragments preserved in Pahlavi books (Hadhokt Nask, etc). The main divisions, when taken together, again fall into two groups, the one liturgical comprising Vendidad, Vispered and Yasna, or the Avesta proper, the other general, called Khorda Avesta (Abridged Avesta) and comprising the minor texts and the Yashts. A brief characterization of the five divisions will now be given.
(1) The Yasna (Skt. yajna), "sacrifice", "worship", the chief liturgical portions of the sacred canon. It consists principally of prayers and hymns used in the ritual, and is divided into seventy-two ha or haiti (chapters), symbolized by the seventy-two strands of the kushti, or sacred girdle with which the young Zoroastrian is invested on his being received into the Church. The middle third of the Yasna (Ys., 28-53), however, is not directly connected with the ritual, but contains the Gathas, the holy psalms, songs which preserved the metrical sayings of Zoroaster himself as used in his sermons. This is the oldest portion of the Avesta and descends directly from the prophet and his disciples. These canticles are metrical in their structure and are composed in the so-called Gatha-dialect, a more archaic form of language than is used in the rest of the Avesta. There are seventeen of the hymns, grouped in five divisions, each group taking its name from the opening words; thus Ahunavaiti, Ushtavaiti, etc. Inserted in the midst of the Gathas is the Yasna Haptanghaiti (the Seven-chapter Yasna) consisting of prayers and hymns in honour of the Supreme Deity, Ahura Mazda, the Angels, Fire, Water, and Earth. This selection also shows a more archaic type of language, and stands next to the Gathas in point of antiquity. Its structure though handed down in prose, may once have been metrical.
(2) The Vispered (vispe ratavo, "all the lords") is really a short liturgy, very similar in style and form to the Yasna, which it supplements in a briefer form. It owes its name to the fact that it contains invocations to "all the lords".
(3) The Yashts (yeshti, "worship by praise"), of which there are twenty-one, are hymns in honour of various divinities. These hymns are for the most part metrical in structure, and they show considerable poetic merit in certain instances, which is not common in Avesta. They are of especial interest historically on account of the glimpses they afford us of the great mythological and legendary material in the folklore of ancient Iran used so effectively by Firdausi in his great epic of the Persian kings, the "Shah Namah". Among the divinities to whom special yashts are devoted we find Ardvi Sura the goddess of waters; Tishtrya, the star Sirius; Mithra, the divinity of light and truth; the Fravashis, or departed souls of the righteous, Verethragna, the genius of Victory and the Kavaya Hvarenah, "kingly glory", the divine light illuminating the ancient kings of Iran.
(4) The fourth division (minor texts) comprises brief prayers, like the five Nyaishes (to the Sun, Moon, Mithra, Water, and Fire), the Gahs, Siruzas and Afringans (blessings). These selections form a manual of daily devotion.
(5) The fifth division, Vendidad (from vi daeva data, "law against the demons"), is the religious law code of Zoroastrianism and comprises twenty-two fargards (chapters). It begins with an account of Creation in which Ormuzd, the god, is thwarted by Ahriman, the devil; then it describes the occurrence of a destructive winter, a sort of Iranian deluge. The remainder of the book is largely devoted to elaborate prescriptions with regard to ceremonial purification, especially the cleansing from defilement incurred by contact with the dead, and to a list of special penances imposed as a means of atoning for impurity. The Vendidad is an ecclesiastical code, not a liturgical manual. Its different parts vary widely in character and in age. Some parts may be comparatively recent in origins although the greater part is very old.
The Avesta does not represent the whole of the sacred scriptures of the Parsees. It is supplemented by an extensive Pahlavi literature, consisting in part of translations from the sacred canon and in part of original matter. The most notable Pahlavi works belonging here are the Dinkard (Acts of Religion), dating from the ninth century of the Christian Era; Bundahishn, "Original Creation", finished in the eleventh or twelfth century of the Christian Era, but containing material as old as the Avesta itself, being in part a version of one of the original nasks; the Mainog-i-Khirad (Spirit of Wisdom), a religious conference on questions of faith, and the Arda Viraf Namak, a sort of Zoroastrian "Divina Commedia", which is especially important because of its account of the Persian ideas concerning the future life. There is also some later Zoroastrian literature in modern Persian, comprising works like the Zartushtnamah (Book of Zoroaster), the Sad-dar (Hundred Doors, or Chapters), the Rivayats (traditional treatises).
LANGUAGE
The language of the Avesta is best designated simply as Avestan, not as Zend, for the reasons given in the beginning of this article. Nor is Old Bactrian a desirable term, since it is by no means proved that the language of the Avesta was spoken in ancient Bactria. The Avestan language is an Indo-Germanic tongue and belongs more specifically to the Iranian group, the other members being the Old Persian of the cuneiform inscriptions, the Pahlavi, and Pazend (or Middle Iranian), and the later dialects, New Persian, Kurdish, Afghan, etc. The Avestan speech is very closely related to Sanskrit; in fact, we are able to transpose any word from one language into the other by the application of special phonetic laws. The script employed in the Avestan texts, as five have them, is not so old as the language itself, but dates from the Sassanian period. It is read from right to left and can be traced ultimately to a Semitic sources. It is not known in what script the original Avesta was recorded.
ZOROASTER
It can no longer be doubted that Zoroaster was a real historical personage. The attempts of some scholars to represent him as a mythical being have failed, even though much that is related about his life is legendary, as in the case of Buddha. The man Zoroaster in the original texts appears as Zarathushtra, from which Zoroaster, our present form of the prophet's name, is derived through the Greek and Latin. The Avesta always writes Zarathushtra; the Pahlavi has Zartusht; the modern Persian, Zardusht. What the meaning of the name is, cannot be stated positively. All that we know is that the name is a compound, and that the second element, ushtra, means "camel", the first part has been variously rendered as "old", "lively", "golden", "ploughing", etc. There has been much discussion as to the date when the prophet lived. The traditional date in the Pahlavi books places his era between the earlier half of the seventh and the sixth century B. C., or, more specially, 660-583 B. C.; but many scholars assign him to a century, or even several centuries, earlier. There is much uncertainty regarding his birthplace and the details of his life. He was undoubtly born in Western Iran. From Western Iran, more specifically Azerbaijan (the ancient Atropatene) he seems to have gone Ragha (Rai) in Media, and even his mission did not meet with success in that region he turned to the East, to Bactria. There a certain king named named Vishtaspa became converted to his creed, the generous patronage of this powerful defender of the faith the new religion soon gained a firm footing. Presumably the faith was carried from Bactria to Media, whence it spread into Persia and was accepted in all probability by the great Achaemenian kings. In the case of Cyrus there is some doubt whether he was adherent of Zoroastrian law, but Darius was a pronounced Mazda-worshipper and presumably, therefore, a true Zoroastrian, as we know that the last kings of the Achaemenian dynasty were genuine followers of the religion. If tradition can be believed, Zoroaster began his ministry at the age of thirty, made a convert, when he was forty-two, of King Vishtaspa, and was slain at the age of seventy-seven, when the Turanians stormed Balkh. This account of the prophet's death is given, at least, by Firdausi.
Under the kings of the Achaemenian line the religion founded by Zoroaster became one of the great religions of the ancient East. But it shared the fate of the Persian monarchy, it was shattered, though not overthrown, by the conquest of Alexander and fell consequently into neglect under the Seleucid and Parthian dynasties. With the accession of the Sassanian dynasty it met with a great revival. The kings ot the house of Sassan were zealous believers and did everything in their power to spread the faith as a national creed, so that its prosperity rose again to the zenith. Sectarian movements, to be sure, were not lacking. The heresy of Mazdak for a moment imperilled the union of the Zoroastrian Church and State, and Manichaeism, that menace of early Christian orthodoxy, also threatened the ascendancy of the Iranian national faith, which was really its parent. These dangers, however, were only temporary and of minor importance as compared with the Arab conquest, which followed in the seventh century (651) and dealt the fatal blow from which Zoroastrianism never recovered. The victorious followers of Mohammed carried on their proselytizing campaign with relentless vigour. The few Zoroastrians who stood firmly by their faith were oppressed and persecuted. Some remained, and were scattered throughout their native land; but the majority took refuge in India, where their descendants, the Parsees, are found even at the present day. About 10,000 are here and there throughout Persia, chiefly at Yazd and Kirman, but the bulk of the Zoroastrians, upwards of 90,000 souls, constitute a prosperous community in India, chiefly at Bombay.
A.F.J. REMY 
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The Bahama Islands
(Or LUCAYOS)
The most northerly group of the West Indies, are a chain of coral islands lying between 21°42' and 27°34' N. lat., and 72°40' and 79°5' W. long., composed of twenty-five permanently inhabited islands and an immense number of cays and rocks. The group lies to the east of Southern Florida, and is separated from it by the Gulf Stream; and to the north of Cuba, from which it is separated by the Old Bahama Channel. As to the name, nothing definite seems to be known of the origin of Bahama. It is undoubtably of aboriginal origin, while Lucayos is evidently the Spanish Los Cayos, the Cays.
Of the total population, about 80 per cent are of African negro descent; less than ten per cent are whites, mostly of English and Scotch descent through Loyalists from the American Colonies; and the rest are coloured or mixed. Slavery was abolished, 1 August, 1834; the number of slaves was 10,086 and the owners received compensation at the rate of £12.14.4 per head. New Providence, on which Nassau, the capital, is situated, the only island having a safe harbour, with eighteen feet of water, is the principal island. Owing to its salubrious climate, Nassau is a favourite winter resort for American tourists. The average temperature for the four winter months is 71° F.
Political Status and Exports
Politically the Bahamas are a British Colony, being governed by a Governor and an Executive Council of eight members, a Legislative Council of nine members appointed by the Crown, and an elective legislative assembly of twenty-nine members. The islands are of coral formation, thus differing completely in their geological structure from the other West India Islands as well as from the adjacent mainland of Florida. Soil and vegetation are sparse. The chief exports are sponge, tortoise shell, ambergris, pink pearls, and shells gathered in the shallow waters of the Bahama Banks. Sisal fibre, pineapples, grapefruit, oranges, and various other tropical fruits, as well as precious woods, form the chief land products of export. The large bulk of the trade, both import and export, is with the United States.
History
Historically the islands are of interest, because one of them San Salvador (see SAN SALVADOR, THE LANDFALL OF COLUMBUS), was the first land of the New World discovered by Columbus, 12 October, 1492. The Spanish never made a permanent settlement in the Bahamas, but shortly after the discovery they carried off many aborigines to the mines of San Domingo, and ere long the whole population, never perhaps very large, seems to have disappeared. The statement made in some of the recent guide books, that 40,000 souls were supposed to have been carried to the mines of Hispaniola by the Spaniards, is evidently overdrawn. Had the Bahamas ever been so thickly populated, there would remain the evidence of ruins of buildings or of soil cultivation. There are few if any fruit trees whose introduction cannot be traced, and there are no food-animals on the islands. Whatever population there was, must, therefore, have subsisted on fish, corn, yams, and on a very few small wild fruits. There is nothing to warrant the supposition that the Bahamas ever had more than a very sparse aboriginal population. So little is known of the original inhabitants that they cannot be definitely classified. They may have been of Carib stock or of the race that inhabited the adjoining mainland of Florida. The brief description which Columbus gives of them, and the formation of the few skulls discovered, seem to favour the theory that they were either one with the aborigines of Florida, or a mixture of the latter with the Caribs of the West Indies. The fact that they were very mild-mannered, and not cannibalistic, favours the opinion that they were kin to the Seminoles of Florida. Excepting a few skulls, stone idols, and implements, a few of which are to be seen in the public library at Nassau, there are no aboriginal remains, and there are no ruins of any description, a fact which points to a North American, rather than to a West Indian, or Central American, origin.
In 1578 Queen Elizabeth conferred upon Sir Gilbert Humphrey all lands not already occupied by some Christian power, and finding the Bahamas neglected, he annexed them; but no settlement was established. The enmity existing between England and Spain afforded adventurers, chiefly English and French, an excuse to make them a vantage ground from which to make depredations on Spanish shipping to and from the New World, and the natural formation of the Bahamas furnished them an excellent hiding place. During the seventeenth century the islands were the rendezvous of the famous buccaneers. When, at the treaty of Riswick, in 1697, comparative peace was restored among the European nations, England withdrew her protection of the buccaneers, and some returned to more peaceful avocations (thus Morgan, a chief among them, retired to Jamaica, and subsequently was appointed governor of that island), while many others raised the black flag of piracy against all nations, and made the Bahamas a by-word for lawlessness and crime. In 1718, England began the extermination of piracy, and soon established law and order. Since then England has been in almost undisturbed possession. On 2 March, 1776, Captain Hopkins, in command of the first American Navy, took possession of Nassau, in quest of ammunition, and on 17 March departed, carrying with him Governor Brown. In 1781 the Spaniards took possession and organized a government. At the treaty of Paris, in 1783, the Bahamas reverted to England. During the early Spanish possession and depopulation nothing was done for religion, and the periods of buccaneer and pirate rule precluded religious activity. With English rule came gradually the Church of England, and in the first years of the nineteenth century, the Methodists, Baptists, and Presbyterians made foundations in Nassau. In 1861 the Bahamas were made a bishopric of the Church of England. The inhabitants of the Bahamas are all nominally Christians, and claim allegiance to some one of the denominations named. The Baptists, served almost exclusively by native coloured preachers, are numerically the strongest. There are no reliable religious statistics.
Catholic Church in the Bahamas
Though there existed a tradition of ruins of "religious" buildings being still visible in 1803 on Cat Island (probably dating from the temporary Spanish occupation of 1781-83), there is no evidence of any Catholic priest ever having visited the Bahamas until 1845, when a Father Duquesney, on a voyage from Jamaica to Charleston, S. C., U. S. A. made a stay of six weeks at Nassau, and held services in a private house with perhaps a few Catholic Cubans or Haitians present. In 1863 Rev. J. W. Cummings of New York, and in 1865 a Rev. T. Byrne spent each a few weeks in Nassau, and conducted services. Beginning with 1866, the Rev. Dr. Nelligan of Charleston made several visits, and the Bahamas were recognized in the public prints as belonging ecclesiastically to Charleston, S.C. In 1883 Bishop H.P. Northrop of that diocese paid a short visit. At his request the Propaganda, in a letter dated 28 July, 1885, requested the Archbishop of New York to look after the spiritual interests of the Bahamas, and since that date they have been under the jurisdiction of the Archbishop of New York.
In February, 1885, the Rev. C. G. O'Keeffe of New York, while visiting Nassau, organized the few Catholics, with the result that on 25 August, 1885, the cornerstone of the first Catholic Church in the Bahamas was laid by Georgina Ayde-Curran, wife of Surgeon Major Ayde-Curran of the British Army. On 13 February, 1887, it was dedicated under the patronage of St. Francis Xavier, by Archbishop M. A. Corrigan of New York. Father O'Keeffe, to whom belongs the honour of establishing the first Catholic Church in the Bahamas, remained in charge till 1889. In October, 1889, Rev. D. P. O'Flynn came to Nassau with four Sisters of Charity from Mount St. Vincent, New York, who at once opened a free school for coloured children, and a select school. In June, 1890, Rev. D. P. O'Flynn was succeeded by Rev. B. J. Reilly. In February, 1891, the Rev. Chrysostom Schreiner, O. S. B., of St. John's Abbey, Minnesota, took charge of the mission, and since 1894, two other Benedictine Fathers have been associated with him in the work. In 1893 a new mission was opened at Salvador Point, Andros Island, and in 1897, the Sacred Heart mission was opened in the eastern portion of the city of Nassau. There are therefore, at present St. Francis Xavier's Church, and Sacred Heart Chapel in Nassau, with each of which is connected a free school, taught by the Sisters of Charity, and an Academy by the same sisters. At St. Saviour's Mission, Andros Island, there is a free school taught by a lay teacher. The statistics of the mission for 1906 are as follows: 1 church and 2 chapels; 3 Benedictine Fathers, the superior of the mission bearing the title of Vicar Forane of the Bahamas; 9 Sisters of Charity; 1 academy; 3 free schools with an attendance of 470 pupils. Total Catholic population 360.
Turks and Caicos Islands, situated to the north of Haiti, belonging geographically to the Bahama group, were separated from the other Bahamas in 1848, and made a political dependency of Jamaica. There is no Catholic population. Grand Turk, whose one industry is salt-raking, is the seat of the commissioner. It is occasionally visited by priests from Jamaica.
Colonial Office List; Memoirs of Peter H. Bruce (London, 1782); CATESBY, Natural History of Carolina, Florida, and the Bahamas (London, 1770); McKINNON, Tour in the West Indies (London, 1804); IVES, The Isles of Summer (New Haven, Conn., 1880); POWLES, The Land of the Pink Pearl (London, 1888); STARK, History and Guide to the Bahamas (Boston, 1891); NORTHCROFT, Sketches of Summerland (Nassau, 1906). The last named is the most complete and reliable; LESTER, In Sunny Isles, (1897).
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The Barber Family
Daniel Barber
Daniel Barber, soldier of the Revolution, Episcopalian minister and convert, b. at Simsbury, Connecticut, U.S.A., 2 October, 1756; d. at Saint Inigoes, Maryland, 1834. The conversion of the Barber family, despite the prejudices of a Puritan education and environment, was one of the most notable and far-reaching in its results of any recorded in the early annals of the church in New England. Daniel Barber has left a "History of My Own Times" (Washington, 1827), in which he states that his father and mother were Congregational Dissenters of strict Puritanic rule and he continued in that sect until his twenty-seventh year, when he joined the Episcopalians. Previous to this he had served two terms as a soldier in the Continental army. In his thirtieth year he was ordained a minister of the Episcopalian Church at Schenectady, New York. He married Chloe Case, daughter of Judge Owen of Simsbury, Connecticut, and about 1787, with his wife, his three sons, and a daughter, moved to Claremont, New Hampshire. He exercised the duties of the ministry for thirty years without doubt concerning the soundness of his ordination, when one day the chance reading of a Catholic book opened up for him the whole issue of the validity of Anglican orders, by impugning Parker's consecration. This doubt was further increased by a visit for conference to the famous Bishop Cheverus, then a priest in Boston, and the inability of his Episcopalian associates to offer any satisfactory refutation of the arguments advanced by the Catholic priest. Father Cheverus also gave him a number of Catholic books, which he and the other members of his family read eagerly.
In 1807, at the instance of her parents, he baptized Fanny, daughter of General Ethan Allen, who subsequently became a convert and died a nun in the convent of the Hotel-Dieu, Montreal. A visit he made there greatly impressed him, and Miss Allen's change of faith indirectly had much to do with his own conversion. The books Father Cheverus gave him he not only studied carefully himself, but gave them to his wife and children. His son, Virgil Horace, who was a minister in charge of an Episcopalian academy at Fairfield, near Utica, New York, was specially attracted by these books when with his wife he visited his father, and he took Milner's "End of Controversy" back to New York. This visit resulted in the conversion of both husband and wife in 1817. The following year Virgil returned to Claremont from New York, taking with him Father Charles Ffrench, a Dominican who was officiating there at St. Peter's church. The priest remained a week in Daniel Barber's house preaching and saying Mass, with the result that he had seven converts, including Mrs. Daniel Barber and her children, Mrs. Noah Tyler, who was Daniel Barber's sister, and her eldest daughter Rosetta. Mrs. Tyler was the mother of William Tyler, first Bishop of Hartford, Connecticut. Her husband and six other children were subsequently converted, and four of the daughters became Sisters of Charity.
Mrs. Daniel Barber was a woman of great strength of mind and resolution. She died in her seventy-ninth year, 8 February, 1825. Her husband was not baptized with her, but on the fifteenth of November, 1818 gave up his place as minister of the Episcopalian parish of Claremont. He then went to visit friends in Maryland and Washington, where he took the final step and entered the Church. He spent the rest of his life, after the death of his wife, in Maryland and Pennsylvania, near his son Virgil, and he died in 1834 at the house of the Society of Jesus at Saint Inigoes, Maryland. Two pamphlets, printed at Washington, "Catholic Worships and Piety Explained and Recommended in Sundry Letters to a Very Dear Friend and Others" (1821), and "History of My Own Times", give interesting details of his life and show him to have been honest in his convictions and earnestly desirous of knowing the truth and disposed to embrace it when found.
Virgil Horace Barber
Virgil Horace Barber, son of Daniel, b. at Claremont, New Hampshire, 9 May, 1782; d. at Georgetown, D.C., 25 March, 1847. He himself said that the first step leading to his conversion was the reading through curiosity of a little book "A Novena to St. Francis Xavier" belonging to a pious Irish servant girl who was employed in his house while he was principal of the Episcopalian Academy at Fairfield, New York. This raised doubts concerning his Protestant faith, which his bishop, Dr. Hobart, and other Episcopalian ministers could not solve for him. During a visit to New York City, in 1816, he called on Father Benedict J. Fenwick, S.J., with the result that he resigned his Episcopalian charge at Fairfield, and went to New York, where he and his wife Jerusha (b. New Town, Connecticut, 20 July, 1789) were received into the Church with their five children, Mary (b. 1810); Abigail (b. 1811); Susan (b. 1813); Samuel (b. 1814); and Josephine (b. 1816). At first he opened a school in New York, but this lasted only seven months, for both he and his wife determined to enter religious life, he the Society of Jesus, and she the Visitation Order. Under the direction of their friend, Father Fenwick, in June, 1817, they set out for Georgetown, D. C., where Mr. Barber and his son Samuel went to the college of the Jesuit Fathers, and his wife and the three oldest girls were received into the Visitation convent. The youngest child, Josephine, then ten months old, was taken care of by Father Fenwick's mother. The superior at Georgetown, Father John Grassi, S.J., shortly after sailed for Rome and took Mr. Barber with him as a novice. Mr. Barber remained there a year and then returned to Georgetown, where he continued his studies until December, 1822, when he was ordained a priest at Boston. After his ordination he was sent to his old home, Claremont, New Hampshire, where he built a church and laboured for two years. He then spent some time on the Indian missions in Maine, and was after recalled to Georgetown College, where he passed the remainder of his days.
Nearly three years after their separation, 23 February, 1820, husband and wife met in the chapel of Georgetown convent to make their vows in religion. She first went through the formula of the profession of a Visitation nun, and he the vows of a member of the Society of Jesus. Their five children, the eldest being ten and the youngest three and a half years old, were present. Mrs. Barber had been admitted into the Visitation convent on the twenty-sixth of July, 1817, taking the name of Sister Mary Augustine. Her novitiate was one of severe trials, as well on account of her affection for her husband as on account of her children, who were a heavy burden to the community then in a state of extreme poverty. Her pious perseverance triumphed, and she became one of the most useful members of the order, serving in the convents of Georgetown, Kaskaskia, St. Louis, and Mobile, where she died 1 January, 1860. She had the happiness of seeing all her children embrace a religious life. Mary, the eldest, entered the Ursuline convent, Mt. Benedict, near Charlestown, Massachusetts, as Sister Mary Benedicta, 15 August, 1826, and died in the convent of the order in Quebec, 9 May, 1844. Abigail, Susan, and Josephine also became Ursulines. The first died in Quebec, 8 December, 1879, and Susan in the convent at Three Rivers, Canada, 24 January, 1837. Samuel, the son, graduated at Georgetown College in 1831 and immediately entered theSociety of Jesus. After his novitiate he was sent to Rome, where he was ordained. He returned to Georgetown in 1840, and died, aged fifty years, at St. Thomas's Manor, Maryland, 23 February, 1864.
De Goesbriand, Catholic Memoirs of Vermont and New Hampshire (Burlington, Vermont, 1886); Lathrop, A Story of Courage (Boston, 1894); Shea, The Catholic Church in the United States (New York, 1856); Idem, Memorial History of Georgetown College (Washington, 1891); U. S. Cath. Hist. Soc. Records and Studies (New York, October, 1900).
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The beginning of the duration of creatures
1. Have creatures always existed?
2. Is it an article of Faith that they began to exist?
3. How is God said to have created heaven and earth in the beginning?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The Benedictine Order
The Benedictine Order comprises monks living under the Rule of St. Benedict, and commonly known as "black monks". The order will be considered in this article under the following sections:
I. History of the Order; 
II. Lay brothers, Oblates, Confraters, and Nuns; 
III. Influence and Work of the Order; 
IV. Present Condition of the Order; 
V. Benedictines of Special Distinction; 
VI. Other Foundations Originating from, or Based upon, the Order.
I. HISTORY OF THE ORDER
The term Order as here applied to the spiritual family of St. Benedict is used in a sense differing somewhat from that in which it is applied to other religious orders. In its ordinary meaning the term implies one complete religious family, made up of a number of monasteries, all of which are subject to a common superior or "general" who usually resides either in Rome or in the mother-house of the order, if there be one. It may be divided into various provinces, according to the countries over which it is spread, each provincial head being immediately subject to the general, just as the superior of each house is subject to his own provincial. This system of centralized authority has never entered into the organization of the Benedictine Order. There is no general or common superior over the whole order other than the pope himself, and the order consists, so to speak, of what are practically a number of orders, called "congregations", each of which is autonomous; all are united, not under the obedience to one general superior, but only by the spiritual bond of allegiance to the same Rule, which may be modified according to the circumstances of each particular house or congregation. It is in this latter sense that the term Order is applied in this article to all monasteries professing to observe St. Benedict's Rule.
Beginnings of the Order
St. Benedict did not, strictly speaking, found an order; we have no evidence that he ever contemplated the spread of his Rule to any monasteries besides those which he had himself established. Subiaco was his original foundation and the cradle of the institute. From St. Gregory we learn that twelve other monasteries in the vicinity of Subiaco also owed their origin to him, and that when he was obliged to leave that neighbourhood he founded the celebrated Abbey of Monte Cassino, which eventually become the centre whence his Rule and institute spread. These fourteen are the only monasteries of which there is any reliable evidence of having been founded during St. Benedict's lifetime. The tradition of St. Placid's mission to Sicily in 534, which first gained general credence in the eleventh century, though accepted as genuine by such writers as Mabillon and Ruinart, is now generally admitted to be mere romance. Very little more can be said in favour of the supposed introduction of the Benedictine Rule into Gaul by St. Maurus in 543, though it also has been strenuously upheld by many responsible writers. At any rate, evidences for it are so extremely doubtful that it cannot be seriously regarded as historical. There is reason for believing that it was the third Abbot of Monte Cassino who began to spread a knowledge of the Rule beyond the circle of St. Benedict's own foundations. It is at least certain that when Monte Cassino was sacked by the Lombards about the year 580, the monks fled to Rome, where they were housed by Pope Pelagius II in a monastery adjoining the Lateran Basilica. There, in the very centre of the ecclesiastical world, they remained for upwards of a hundred and forty years, and it seems highly probable that this residence in so prominent a position constituted an important factor in the diffusion of a knowledge of Benedictine monasticism. It is generally agreed also that when Gregory the Greatembraced the monastic state and converted his family palace on Apostle, it was the Benedictine form of monachism that he adopted there.
It was from the monastery of St. Andrew in Rome that St. Augustine, the prior, and his forty companions set forth in 595 on their mission for the evangelization of England, and with them St. Benedict's idea of the monastic life first emerged from Italy. The arguments and authorities for this statement have been admirably marshalled and estimated by Reyner in his "Apostolatus Benedictinorum in Angliâ" (Douai, 1626), and his proofs have been adjudged by Mabillon to amount to demonstration. [Cf. Butler, "Was St. Augustine a Benedictine?" in Downside Review, III (1884).] At their various stopping places during the journey through France the monks left behind them traditions concerning their rule and form of life, and probably also some copies of the Rule, for we have several evidences of its having gradually introduced into most of the chief monasteries of Gaul during the seventh century. Lérins, for instance, one of the oldest, which had been founded by St. Honoratus in 375, probably received its first knowledge of the Benedictine Rule from the visit of St. Augustine and his companions in 596. Dismayed by the accounts they had heard of the ferocity of the English, the missionaries had sent their leader back to Rome to implore the pope to allow them to abandon the object of their journey. During his absence they remained at Lérins. Not long after their departure, Aygulph, Abbot of Fleury, was called in to restore the discipline and he probably introduced the full Benedictine observance; for when St. Benedict Biscop visited Lérins later on in the seventh century he received the Benedictine habit and tonsure from the hands of Abbot Aygulph. Lérins continued through several centuries to supply from its monks bishops for the chief churches of Southern Gaul, and to them perhaps may be traced the general diffusion of St. Benedictine's Rule throughout that country. There, as also in Switzerland, it had to contend with and supplement the much stricter Irish or Celtic Rule introduced by St. Columbanus and others. In or practised side by side. Gregory of Tours says that at Ainay, in the sixth century, the monks "followed the rules of Basil, Cassian, Caesarius, and other fathers, taking and using whatever seemed proper to the conditions of time and place", and doubtless the same liberty was taken with the Benedictine Rule when it reached them. In other monasteries it entirely displaced the earlier codes, and had by the end of the eighth century so completely superseded them throughout France that Charlemagne could gravely doubt whether monks of any kind had been possible before St. Benedict's time. The authority of Charlemagne and of his son, Louis the Pious, did much, as we shall presently see, towards propagating the principles of the Father of western monachism.
St. Augustine and his monks established the first English Benedictine monastery at Canterbury soon after their arrival in 597. Other foundations quickly followed as the Benedictine missionaries carried the light of the Gospel with them throughout the length and breadth of the land. It was said that St. Benedict seemed to have taken possession of the country as his own, and the history of his order in England is the history of the English Church. Nowhere did the order link itself so intimately with people and institutions, secular as well as religious, as in England. Through the influence of saintly men, Wilfrid, Benedict Biscop, and Dunstan, the Benedictine Rule spread with extraordinary rapidity, and in the North, when once the Easter controversy had been settled and the Roman supremacy acknowledged (Synod of Whitby, 664), it was adopted in most of the monasteries that had been founded by the Celtic missionaries from Iona. Many of the episcopal sees of England were founded and governed by the Benedictines, and no less than nine of the old cathedrals were served by the black monks of the priories attached to them. Even when the bishop was not himself a monk, he held the place of titular abbot, and the community formed his chapter.
Germany owed its evangelization to the English Benedictines, Sts. Willibrord and Boniface, who preached the Faith, there in the seventh and eighth centuries and founded several celebrated abbeys. From thence spread, hand in hand,Christianity and Benedictine monasticism, to Denmark and Scandinavia, and from the latter even to Iceland. In Spain monasteries had been founded by the Visigothic kings as early as the latter half of the fifth century, but it was probably some two or three hundred years later St. Benedict's Rule was adopted. Mabillon gives 640 as the date of its introduction into that country (Acta Sanctorum O. S. B., saec. I, praef. 74), but his conclusions on this point are not now generally accepted. In Switzerland the disciples of Columbanus had founded monasteries early in the seventh century, two of the best known being St. Gall's, established by the saint of that name, and Dissentis (612), founded by St. Sigisbert. The Celtic rule was not entirely supplanted by that of St. Benedict until more than a hundred years later, when the change was effected chiefly through the influence of Pepin the Short, the father of Charlemagne. By the ninth century, however, the Benedictine had become the only form of monastic life throughout the whole of Western Europe, excepting Scotland, Wales, and Ireland, where the Celtic observance still prevailed for another century or two. At the time of the Reformation there were nine Benedictine houses in Ireland and six in Scotland, besides numerous abbeys of Cistercians.
Benedictine monasticism never took such deep root in the eastern countries of Europe as it had done in the West. The Bohemians and the Poles, nevertheless, owed their conversion respectively to the Benedictine missionaries Adalbert (d. 997) and Casimir (d. 1058), whilst Bavaria and what is now the Austrian Empire were evangelized first by monks from Gaul in the seventh century, and later on by St. Boniface and his disciples. A few of the larger abbeys founded in these countries during the ninth and tenth centuries still exist, but the number of foundations was always small in comparison with those farther west. Into Lithuania and the Eastern Empire the Benedictine Rule never penetrated in early times, and the great schism between East and West effectually prevented any possibilities of development in that direction.
Early Constitution of the Order
During the first four or five centuries after the death of St. Benedict there existed no organic bond of union amongst the various abbeys other than the Rule itself and obedience to the Holy See. According to the holy legislator's provisions each monastery constituted an independent family, self-contained, autonomous, managing its own affairs, and subject to no external authority except that of the local diocesan bishop, whose powers of control were, however, limited to certain specific occasions. The earliest departures from this system occurred when several of the greater abbeys began sending out offshoots, under the form of daughter-houses retaining some sort of dependence upon the mother abbey from which they sprang. This mode of propagation, together with the various reforms that began to appear in the eleventh and succeeding centuries, paved the way for the system of independent congregations, still a feature peculiar to the Benedictine Order.
Reforms
A system which comprised many hundreds of monasteries and many thousands of monks, spread over a number of different countries, without any unity of organization; which was exposed, moreover, to all the dangers and disturbances inseparable from those troublous times of kingdom-making; such a system was inevitably unable to keep worldliness, and even worse vices, wholly out of its midst. Hence it cannot be denied that the monks often failed to live up to the monastic ideal and sometimes even fell short of the Christian and moral standards. There were failures and scandals in Benedictine history, just as there were declensions from the right path outside the cloister, for monks are, after all, but men. But there does not seem ever to have been a period of widespread and general corruption in the order. Here and there the members of some particular house allowed abuses and relaxations of rule to creep in, so that they seemed to be falling away from the true spirit of their state, but whenever such did occur they soon called forth efforts for a restoration of primitive austerity; and these constantly recurring reform movements form one of the surest evidences of the vitality which has pervaded the Benedictine Institute throughout its entire history. It is important to note, moreover, that all such reforms as ever achieved any measure of success came invariably from within, and were not the result of pressure from outside the order.
The first of the reforms directed towards confederating the monastic houses of a single kingdom was set on foot early in the ninth century by Benedict of Aniane under the auspices of Charlemagne and Louis the Pious. Though a Benedictine himself born in Aquitaine and trained at Saint-Seine near Dijon, Benedict was imbued with the rigid austerity of the East, and in his Abbey of Aniane practiced a mode of life that was severe in the extreme. Over Louis he acquired an ascendancy which grew stronger as years went on. At his instigation Louis built for him a monastery adjoining his own palace at Aix-la-Chapelle, which was intended to serve as a model according to which all others were to be reformed, and to bring about this end Benedict was invested with a general authority over all the monasteries of the empire. Absolute uniformity of discipline, observance, and habit, after the pattern of the royal monastery, was then the general scheme which was launched at an assembly of all the abbots at Aachen (Aix-la-Chapelle) in 817 and embodied in a series of eighty capitula passed by the meeting. Though by reason of the very minuteness of these capitula, which made them vexatious and ultimately intolerable, this scheme of centralized authority lasted only for the lifetime of Benedict himself, the capitula (printed in full in Herrgott, "Vetus Disciplina Monastica", Paris, 1726) were recognized as supplying a much needed addition to St. Benedict's Rule concerning points not sufficiently provided for therein, and as filling much the same place then as the approved Constitutions of a monastery or congregation do now.
A century later, in 910, the first real reform that produced any widespread and general effect was commenced at the Abbey of Cluny in Burgundy, under St. Berno, its first abbot. The object was an elaboration of the Benedictine ideal, for the uniform preservation of which a highly centralized system of government, hitherto unknown to Benedictine monachism, except as suggested by St. Benedict of Aniane, was introduced. It was in fact the establishment of a veritable order, in the common acceptance of that term, within the Benedictine family, the abbot of Cluny retaining an actual headship over all dependent houses, the latter being governed only by priors as his vicars. For two centuries or more Cluny was probably the chief religious influence in the Latin Church, as it was also the first abbey to obtain exemption from episcopal oversight. Through the efforts of Berno's immediate successors the congregation grew apace, partly by founding new houses and partly by incorporating those already existing, so that by the twelfth century Cluny had become the centre and head of an order embracing some 314 monasteries in all parts of Europe, France, Italy, the Empire, Lorraine, Spain, England, Scotland, and Poland. Although the congregation had its own constitutions and was absolutely autonomous, its members always claimed to be and were actually recognized as real Benedictines; hence it was not strictly a new order but only a reformed congregation within the order. (See CLUNY).
Following the example of Cluny, several other reforms were initiated from time to time in different parts during the next three centuries, which while taking the Rule of St. Benedict as a basis, aimed frequently at a greater austerity of life than was practised by the black monks or contemplated by the holy Rule. Some were even semi-eremitical in their constitution, and one-Fontevrault-consisted of double monasteries, the religious of both sexes being under the rule of the abbess. In dealing with these reformed congregations a distinction must be made between those which, like Cluny, continued to be considered as part of the main Benedictine body, and those which constituted practically new and independent orders, like Cîteaux, and have always been looked upon as outside the Benedictine confederation, though still professing the Rule of St. Benedict in some form or other. Those of the former category are treated here, since they and their successors constitute the order as we understand it at the present day. In the latter class the most important were Camaldoli (1009), Vallombrosa (1039), Grammont (1076), Cîteaux (1098), Fontevrault (1099), Savigny (1112), Monte Vergine (1119), Sylvestrines (1231), Celestines (1254), and Olivetans (1319). All of these will be described in detail under the respective titles.
The influence of Cluny, even in monasteries which did not join its congregation or adopt any of the other reforms mentioned above, was large and far-reaching. Many such abbeys, including Subiaco and Monte Cassino, adopted its customs and practices, and modelled their life and spirit according to the example it set. Monasteries such as these often became in turn the centres of revival and reform in their respective neighbourhoods, so that during the tenth and eleventh centuries there arose several free unions of monasteries based on a uniform observance derived from a central abbey. These unions, the germ of the congregational system which developed later on, deserve a somewhat detailed enumeration here. In England there had been three distinct efforts at systematic organization. The various monasteries founded by St. Augustine and his fellow-monks had preserved some sort of union, as was only natural with new foundations in a pagan country proceeding from a common source of origin. As Christianity spread through the land this necessity for mutual dependence diminished, but when St. Benedict Biscop came to England with Archbishop Theodore in 669, it fell to him to foster a spirit of uniformity amongst the various Benedictine monasteries then existing. In the tenth century St. Dunstan set himself to reform the English monastic houses on the model of Fleury and of what he had seen successfully carried out at Ghent during his exile in Flanders. With his co-operation St. Ethelwold brought out his "Concordia Regularis", which is interesting as an early attempt to procure a uniform observance in all the monasteries of a nation. A century later Lanfranc continued the same idea by issuing a series of statutes regulating the life of the English Benedictines. It should be noted here that these several attempts were directed only towards securing outward uniformity, and that as yet there was apparently no idea of a congregation, properly so called, with a central source of all legislative authority. In Fra Chaise-Dieu (Auvergne), St. Victor (Marseilles), St. Claude, Lérins, Sauve-Majour, Tiron, and Val-des-Choux, were all centres of larger or smaller groups of houses, in each of which there was uniformity of rule as well as more or less dependence upon the chief house. Fleury adopted the Cluniac reform, as did also St. Benignus of Dijon, though without subjection to that organization; and all were eventually absorbed by the congregation of St. Maur in the seventeenth century, excepting St. Claude, which preserved its independence until the Revolution, Val-des-Choux, which became Cistercian, and Lérins, which in 1505 joined the Italian congregation of St. Justina of Padua. In Italy the chief groups had their centres at Cluse in Piedmont, at Fonte Avellana, which united to the Camaldolese congregation in 1569, La Cava, which joined the congregation of St. Justina in the fifteenth century, and Sasso-Vivo, which was suppressed as a separate federation in the same century and its forty houses united to other congregations of the Benedictine family. The monasteries of Germany were divided chiefly between Fulda and Hirschau, both of which eventually joined the Bursfeld Union. (See BURSFELD.) In Austria there were two groups of monasteries, the abbeys of Melk (Molck or Melek) and Salzburg being the chief houses. They continued thus until well into the seventeenth century, when systematic congregations were organized in compliance with the Tridentine decrees, as well be described in due course. Other free unions, for purposes of mutual help and similarity of discipline, were to be found also in Scotland, Scandinavia, Poland, Hungary, and elsewhere, in which the same idea was carried out, viz., not so much a congregation in its later sense, with a centralized form of government, as a mere banding together of houses for the better maintenance of rule and policy.
Notwithstanding all these reform movements and unions of monasteries, a large number of Benedictine abbeys in different countries retained to the end of the twelfth century, and even later, their original independence, and this state of things was only terminated by the regulations of the Fourth Lateran Council, in 1215, which were to change materially the whole trend of Benedictine polity and history. By the twelfth canon of this council it was decreed that all the monasteries of each ecclesiastical province were to unite into a congregation. The abbots of each province or congregation were to meet in chapter every third year, with power to pass laws binding on all, and to appoint from amongst their own number "visitors" who were to make canonical visitation of the monasteries and to report upon their condition to the ensuing chapter. In each congregation one of the abbots was to be elected president, and the one so chosen presided over the triennial chapter and exercised a certain limited and well-defined authority over the houses of his congregation, in such a way as not to interfere with the independent authority of each abbot in his own monastery. England was the first and for some time the only country to give this new arrangement a fair trial. It was not until after the issue of the Bull "Benedictina" by Benedict XII, in 1336, that other countries, somewhat tardily, organized their national congregation in conformity with the designs of the Lateran Council. Some of these have continued to the present day, and this congregational system is now, with very few exceptions and some slight variations in matters of detail, the normal form of government throughout the order.
Progress of the Order
At the time of this important change in the constitution of the order, the black monks of St. Benedict were to be found in almost every country of Western Europe, including Iceland, where they had two abbeys, founded in the twelfth century, and from which missionaries had penetrated even into Greenland and the lands of the Eskimo. At the beginning of the fourteenth century the order is estimated to have comprised the enormous number of 37,000 monasteries. It had up to that time given to the Church no less than 24 popes, 200 cardinals, 7,000 archbishops, 15,000 bishops, and over 1,500 canonized saints. It had enrolled amongst its members 20 emperors, 10 empresses, 47 kings, and 50 queens. And these numbers continued to increase by reason of the additional strength which accrued to the order form its consolidation under the new system. In the sixteenth century the Reformation and the religious wars spread havoc amongst its monasteries and reduced their number to about 5,000. In Denmark, Iceland, and Sweden, where several houses had joined the German (Bursfeld) Union, the order was entirely obliterated by the Lutherans about 1551 and its property confiscated by the crown. The arbitrary rule of Joseph II of Austria (1765-90) and the French Revolution and its consequences completed the work of destruction, so that in the early part of the nineteenth century, the order numbered scarcely more than fifty monasteries all told. The last seventy years, however, have witnessed a remarkable series of revivals and an accession of missionary enterprise, with the result that there are now over one hundred and fifty monasteries of black monks, or, including affiliated congregations and convents of nuns, a total of nearly seven hundred. These revivals and examples of expansion will now be treated in detail under the headings of the various congregations, which will bring the history of the order down to the present day.
(1) The English Congregation.—The English were the first to put into practice the decrees of the Lateran Council. Some time was necessarily spent in preliminary preparations, and the first general chapter was held at Oxford in 1218, from which time up to the dissolution under Henry VIII the triennial chapters appear to have been held more or less regularly. (Details of these chapters will be found in Reyner, "Apostolatus Benedictinorum".) At first only the monasteries of the southern province of Canterbury were represented, but in 1338, in consequence of the Bull "Benedictina", the two provinces were united and the English congregation definitely established. This system of the union of houses and periodical chapters interfered in the least possible degree with the Benedictine tradition of mutual independence of monasteries, though the Bull "Benedictina" was intended to give some further development to it. In other countries attempts were made from time to time to effect a greater degree of organization, but in England there was never any further advance along the path of centralization. At the time of the dissolution there were in England nearly three hundred houses of black monks, and though the numbers had from one cause or another somewhat declined, the English congregation may truthfully be said to have been in a flourishing condition at the time of the attempt to suppress it in the sixteenth century. The grave charges brought against the monks by Henry VIII's Visitors, though long believed in, are not now credited by serious historians. This reversal of opinion has been brought about mainly through the researches of such writers as Gasquet (Henry VIII and the English Monasteries, London, new ed., 1899; Eve of the Reformation, London, 1890), and Gairdner (Prefaces to "Calendars of State Papers of Henry VIII").
Throughout the period of suppression the monks were the champions of the old Faith, and when turned out of their homes very few conformed to the new religion. Some sought refuge abroad, others accepted pensions and lingered on in England hoping for a restoration of the former state of things, whilst not a few preferred to suffer lifelong imprisonment rather than surrender their convictions and claims. In Queen Mary's reign there was a brief revival at Westminster, where some of the surviving monks were brought together under Abbot Feckenham in 1556. Of the monks professed there during the three years of revived existence, Dom Sigebert Buckley alone survived at the beginning of the seventeenth century; and he, after forty years of imprisonment, when nigh unto death, in 1607, invested with the English habit and affiliated to Westminster Abbey and to the English congregation two English priests, already Benedictines of the Italian congregation. By this act he became the link between the old and the new lines of English black monks, and through him the true succession was perpetuated. About the same time a number of English monks were being trained abroad, mostly in Spain, for the English mission, and these were in 1619 aggregated by papal authority to the English congregation, though the monasteries founded by them had perforce to be situated abroad. St. Gregory's at Douai was established in 1605, St. Lawrence's at Dieulouard in Lorraine in 1606, and St. Edmund's at Paris in 1611. The first two of these communities remained on the continent until driven to England by the French Revolution, but the third has only recently returned. In 1633, by the Bull "Plantata", Pope Urban VIII bestowed upon the restored English congregation "every privilege, grant, indulgence, faculty, and other prerogative which had ever belonged to the ancient English congregation" and also approved of its members taking on oath by which they bound themselves to labour for the reconversion of their country. So zealous were they in this twenty-seven suffered martyrdom for the Faith, whilst eleven died in prison. Two other monasteries were added to the congregation, viz., Lamspring in Germany in 1643, and Saint-Malo in Brittany in 1611, the latter, however, being passed over to the French (Maurist) congregation in 1672.
In 1795 the monks of Douai were expelled from their monastery by the Revolution, and after many hardships, including imprisonment, escaped to England, where, after a temporary residence at Acton Burnell (near Shrewsbury), they settled in 1814 at Downside in Somerset. The monks of Dieulouard were also driven out at the same time and after some years of wandering established themselves in 1802 at Ampleforth in Yorkshire. The monks of St. Edmund's, Paris, not successful in making their escape from France, were dispersed for a time, but when, in 1818, the buildings of St. Gregory's at Douai were recovered by the congregation, the remnants of St. Edmund's community reassembled and resumed conventual life there in 1823. For eighty years they continued undisturbed, recruited by English subjects and carrying on their school for English boys, until, in 1903, the "Association Laws" of the French government once more expelled them from their monastery; returning to England, they have established themselves at Woolhampton in Berkshire. The Abbey of Lamspring continued to flourish amongst Lutheran surroundings until it was suppressed by the Prussian Government in 1802 and the community dispersed. In 1828 a restoration of conventual life in a small way was attempted at Broadway in Worcestershire, which lasted until 1841. The monks then went to other houses of the congregation, though the community was never formally disbanded. Continuity was preserved by the last survivors of Broadway being incorporated in 1876 into the newly founded community of Fort Augustus in Scotland. In 1859 St. Michael's priory, at Belmont, near Hereford, was established, in compliance with a decree of Pius IX, as a central novitiate and house of studies for the whole congregation. It was also made the pro-cathedral of the Diocese of Newport, the bishop and canons of which are chosen from the English Benedictines, the cathedral-prior acting as provost of the chapter. Up to 1901 Belmont had no community of its own, but only members from the other houses who were resident there either as professors or students; the general chapter of that year, however, decided that novices might henceforth be received for St. Michael's monastery. In 1899 Leo XIII raised the three priories of St. Gregory's (Downside), St. Lawrence's (Ampleforth), and St. Edmund's (Douai) to the rank of abbeys, so that the congregation now consists of three abbeys, and one cathedral-priory, each with its own community, but Belmont still remains the central novitiate and tyrocinium for all the houses. Besides its regular prelates, the English congregations, by virtue of the Bull "Plantata" (1633), allowed to perpetuate as titular dignities the nine cathedral-priories which belonged to it before the Reformation, viz., Canterbury, Winchester, Durham, Coventry, Ely, Worcester, Rochester, Norwich, and Bath; to these have been added three more, Peterborough, Gloucester, and Chester, originally Benedictine abbeys but raised to cathedral rank by Henry VIII. Six ancient abbacies also, St. Alban's, Westminster, Glastonbury, Evesham, Bury St. Edmunds, and St. Mary's, York, are similarly perpetuated by privilege granted in 1818.
(2) The Cassinese Congregation.—To prevent confusion it is necessary to pint out that there are two congregations of this name. The first, with Monte Cassino as its chief house, was originally known as that of St. Justina of Padua, and with one exception has always been confined to Italy. The other is of much later institution and is distinguished by the title of "Primitive Observance". What follows relates to the former of these two.
Most of the Italian monasteries had fallen under the influence of Cluny in the tenth and eleventh centuries, and had adopted its customs, but by the end of the fourteenth century they had so greatly declined that there was then hardly one left in which the Cluniac observance was retained. The Abbey of St. Justina at Padua, which had formerly been Cluniac, was in a very corrupt and ruinous state in 1407 when Gregory XII bestowed it in commendam on the Cardinal of Bologna. That prelate, desirous of reform, introduced some Olivetan monks, but the three remaining Cluniac monks appealed to the Venetian Republic against this encoachment on their rights, with the result that the abbey was restored to them and the Olivetans dismissed. The cardinal resigned the abbey to the pope, who thereupon gave it to Ludovico Barbo, a canon regular of St. George in alga. He took the Benedictine habit and received the abbatial blessing in 1409. With the help of two Camaldolese monks and two canons of Alga, he instituted a reformed observance, which was quickly adopted in other monasteries as well. Permission was obtained from the pope for these to unite and form a new congregation, the first general chapters of which was held in 1421, when Abbot Barbo was elected the first president. Amongst those that joined were the celebrated abbeys of Subiaco, Monte Cassino, St. Paul's in Rome, St. George's at Venice, La Cava, and Farfa. In 1504 its title was changed to that of the "Cassinese Congregation". It gradually came to embrace all of the chief Benedictine houses of Italy, to the number of nearly two hundred, divided into seven provinces, Rome, Naples, Sicily, Tuscany, Venice, Lombardy, and Genoa. In 1505 the Abbey of Lérins in Provence together with all its dependent houses joined it. A highly centralized system of government was developed, modelled on the Italian republics, by which the autonomy of the individual houses was almost entirely destroyed. All power was vested in a committee of "definitors", in whose hands were all appointments, from that of president down to the lowest official in the smallest monastery. But in spite of this obvious departure from the Benedictine ideal and the dangers arising from such a system, the congregation continued in considerable prosperity until the wars of the Revolution period; and the later decrees of the Italian government put a check to its reception of novices and began a series of suppressions which have reduced its numbers enormously and shorn it of much of its former greatness. The formation of the congregation of Primitive Observance from out of its midst has still further diminished the congregation, until it now consists nominally of sixteen monasteries, some entirely without communities, and only three or four with sufficient numbers to keep up full conventual observances.
(3) The Cassinese Congregation of Primitive Observance.—In the year 1851 Abbot Casaretto of Subiaco initiated at Genoa a return to a stricter observance than was then in vogue, and several other monasteries of the Cassinese congregation, including Subiaco itself, desiring to unite in this reforming movement, Pius IX joined all such abbeys into one federation, which was called after its chief house, the "Province of Subiaco". Before long monasteries in other countries adopted the same reformed observance and became affiliated to Subiaco. In 1872 this union of monasteries was separated altogether from the original congregation and erected as a new and independent body under the title of the "Cassinese Congregation of Primitive Observance", which was divided into provinces according to the different countries in which its houses were situated, with the Abbot of Subiaco as abbot-general of the whole federation.
(a) The Italian Province dates from the original federation in 1851, and comprises ten monasteries with over two hundred religious. One of these is the Abbey of Monte Vergine, formerly the mother-house of an independent congregation, but which was aggregated to this province in 1879.
(b) The English Province was formed in 1858 when certain English monks at Subiaco obtained permission to make a foundation in England. The Isle of Thanet, hallowed by the memory of St. Augustine's landing there twelve hundred and sixty years previously, was selected and a church which Augustus Welby Pugin had built at Ramsgate was placed at their disposal. By 1860 a monastery had been erected and full conventual life established. It became a priory in 1880 and in 1896 an abbey. In course of time, in addition to serving several neighbouring missions, the community embarked on work in New Zealand, where Dom Edmund Luck, a Ramsgate monk, was made Bishop of Auckland. They also undertook work in Bengal in 1874, but this has since been relinquished to the secular clergy.
(c) The Belgian Province began in 1858 with the affiliation to Subiaco of the eleventh-century Abbey of Termonde. Afflighem followed in 1870, and since then two new foundations have been made in Belgium, and quite recently missionary work has been undertaken in the Transvaal, South Africa.
(d) The French Province, perhaps the most numerous and flourishing in the congregation, dates from 1859. Jean-Baptiste Muard, a parish priest and founder of a society of diocesan missioners, became a monk at Subiaco. After his profession there in 1849, he returned to France with two companions and settled at Pierre-qui-Vire, a lonely spot amid the forests of Avallon, where a most austere form of Benedictine life was established. After his death in 1854, the abbey he had founded was affiliated to the Cassinese P. O. congregation and became the mother-house of the French province. New foundations were made at Béthisy (1859), Saint-Benoit-sur-Loire, the ancient Fleury (1865), Oklahoma, Indian Territory, U.S.A., with an Apostolic vicariate attached (1874), Belloc (1875), Kerbeneat (1888), Encalcat (1891), Nino-Dios, Argentina (1899), and Jerusalem (1901). In 1880 the French Government annexed Pierre-qui-Vire and expelled the community by force; some of them, however, were able to regain possession a year or two later. The remainder sought refuge in England, where in 1882 they acquired the site of the old Cistercian Abbey of Buckfast, in Devonshire. Here they are gradually rebuilding the abbey on its original foundations. The "Association Laws" of 1903 again dispersed the congregation, the monks of Pierre-qui-Vire finding a temporary home in Belgium, those of Belloc and Encalcat going to Spain, and Kerbeneat to South Wales, whilst those of Béthisy and Saint-Benoit, being engaged in parochial work, obtained authorization and have remained in France.
(e) The Spanish Province dates from 1862, the year in which the ancient Abbey of Montserrat, founded in the ninth century, was affiliated to the Cassinese P. O. congregation. The old Spanish congregation, which ceased to exist in 1835, is dealt with separately. Other old monasteries which had been restored, St. Clodio in 1880, Vilvaneira in 1883, and Samos in 1888, were, in 1893, joined with Montserrat to form the Spanish province. Since then new foundations have been made at Pueyo (1890), Los Cabos (1900), and Solsona (1901), besides one at Manila (Philippines) in 1895. This province also includes the Abbey of New Nursia in Western Australia, founded in 1846 by two exiled monks from St. Martin's Abbey, Compostella, who after the general suppression in 1835 had found a home at La Cava in Italy. Seeing no hope of a return to Spain they had volunteered for foreign mission work and were sent to Australia in 1846. Their names were Joseph Serra and Rudesind Salvado. They settled amongst the aboriginal inhabitants at a place some seventy miles north of Perth, which they called New Nursia in honour of St. Benedict's birthplace, and there worked as pioneers of civilization andChristianity amongst the natives. Their labours were crowned with success and their abbey gradually became the centre from which a number of outlying mission stations were established. Dom Serra became coadjutor to the Bishop of Perth in 1848, and Dom Salvado was made Bishop of Port Victoria in 1849, though he still remained superior of New Nursia, which was made an abbey in 1867 with a diocese attached. It had been aggregated to the Italian province of the congregation in 1864, but was transferred to the Spanish province on its formation in 1893. The monks own vast tracts of bushland around their monastery and they rear horses, sheep, and cattle on a large scale. The community includes a number of aboriginal converts amongst its lay brethren.
(4) The Bursfeld Union.—Although more fully dealt with in a separate article, something must be said here about this congregation. Formed in 1430, it included all the principal monasteries of Germany, and at the height of its prosperity numbered one hundred and thirty-six houses of men and sixty-four of women. It flourished until the Protestant Reformation, which with the religious wars that followed entirely obliterated it, and most of its monasteries passed into Lutheranhands. In 1628 the few remaining representatives of the congregation, having recovered a right to some of their possessions, offered seven monasteries to the newly resuscitated English congregation, on condition that the task of getting rid of the Lutheran occupants should devolve upon the English monks, whilst the monasteries should be restored to the Bursfeld congregation in the event of its ever requiring them. No advantage was taken of this offer except with regard to two houses-Rintelin, which was used as a seminary for a few years by the English Benedictines, and Lamspring, which continued as an abbey of English monks from 1644 to 1802. No other monasteries of the Bursfeld Union were ever restored to Benedictine use. (See BURSFELD.)
(5) The Spanish Congregation.—There were originally two distinct congregations in Spain, that of the "Claustrales" or of Tarragona, formed in 1336, and that of Valladolid, organized in 1489. At the time of the general suppression in 1835, the former comprised sixteen abbeys, and the latter fifty, besides one or two priories in Peru and Mexico. Belonging to the Claustrales were Our Lady's Abbey, Vilvaneira, St. Stephen's, Rivas del Sil, founded in the sixth century, and St. Peter's, Cardena, which claimed to be the oldest in Spain. The Valladolid congregation had St. Benedict's, Valladolid (founded 1390), for its mother-house, and amongst its houses were St. Martin's, Compostella (ninth century); St. Benedict's, Sahagun, the largest in Spain; St. Vincent's, Salamanca, famous for its university; Our Lady's, Montserrat; and St. Domingo at Silos. Of the sixty-six monasteries suppressed in 1835, five have been restored, viz., Montserrat (1844), St. Clodio (1880), Vilvaneira (1883), and Samos (1888) by the Cassinese P. O. congregation, and Silos (1880) by the French monks from Ligugé. Of the rest, sixteen remain as parish churches, thirteen are now occupied by other religious orders, two or three are used as barracks, two as prisons, one as a diocesan seminary, a few have been converted into municipal buildings or private residences, and the remainder have been destroyed.
(6) The Portuguese Congregation.—In the sixteenth century the monasteries of Portugal were all held by commendatory abbots and consequently were in a very unsatisfactory state as regards discipline. A reform was initiated in 1558 in the Abbey of St. Thirso, monks from Spain being introduced for the purpose. After much difficulty the leaders succeeded in spreading their reform to two or three other houses, and these were formed into the Portuguese congregation by Pius V in 1566. The first general chapter was held at Tibaes in 1568 and a president elected. The congregation eventually comprised all the monasteries of Portugal and continued in a flourishing state until the wholesale suppression of religious houses in the early part of the nineteenth century, when its existence came to an abrupt end. Only one Benedictine monastery in Portugal has since been restored-that of Cucujães, originally founded in 1091. Its resuscitation in 1875 came about in this way: to evade the law forbidding their reception of novices, the Brazilian Benedictines had sent some of the subjects to Rome for study and training in the monastery of St. Paul's, where they were professed about 1870. The Brazilian government refusing them permission to return to that country, they settled in Portugal and obtained possession of the old monastery of Cucujães. After twenty years of somewhat isolated existence there, unable to re-establish the Portuguese congregation, they were, in 1895, affiliated to that of Beuron. Thus Brazil, which had received its first Benedictines from Portugal, became in turn the means of restoring the Benedictine life in that country.
(7) The Brazilian Congregation.—The first Benedictines to settle in Brazil came from Portugal in 1581. They established the following monasteries: St. Sebastian, Bahia, (1581); Our Lady of Montserrat, Rio de Janeiro (1589); St. Benedict, Olinda (1640); the Assumption, Sao Paulo (1640); Our Lady's, Parahyba (1641); Our Lady's, Brotas (1650); Our Lady's, near Bahia (1658); and four priories dependent on Sao Paulo. All these remained subject to the Portuguese superiors until 1827, when in consequence of the separation of Brazil from the Kingdom of Portugal, an independent Brazilian congregation was erected by Leo XII, consisting of the above eleven houses, with the Abbot of Bahia as its president. A decree of the Brazilian government in 1855 forbade the further reception of novices, and the result was that when the empire came to an end in 1889, the entire congregation numbered only about twelve members, of whom eight were abbots of over seventy years of age. The abbot-general appealed for help to the pope, who applied to the Beuronese congregation for volunteers. In 1895 a small colony of Beuronese monks having spent some time in Portugal learning the language, set out for Brazil and took possession of the abandoned Abbey of Olinda. The divine office was resumed, mission work in the neighbourhood commenced, and a school of alumni (pupils destined for the monastic state) established. Two new abbeys have also been added to the congregation: Quixada, founded in 1900, and St. Andre at Bruges (Belgium) in 1901, for the reception and training of subjects for Brazil. In 1903 Rio de Janeiro was made the mother-house of the congregation and the residence of the abbot-general.
(8) The Swiss Congregation.—The earliest monasteries in Switzerland were founded from Luxeuil by the disciples of Columbanus, amongst whom was St. Gall, who established the celebrated abbey afterwards known by his name. By the end of the eighth century the Benedictine Rule had been accepted in most, if not in all of them. Some of these monasteries still exist and their communities can boast of an unbroken continuity from those early days. The various monasteries of Switzerland were united to form the Swiss congregation in 1602, through the efforts of Augustine, Abbot of Einsiedeln. The political disturbances at the end of the eighteenth century reduced the number of abbeys to six, of which five still continue and constitute the entire congregation at the present day. They are as follows: (a) Dissentis, founded in 612; plundered and destroyed by fire in 1799; restored 1880. (b) Einsiedeln, founded 934, the abbey from which the Swiss-American congregation has sprung. (c) Muri, founded 1027; suppressed 1841; but restored at Gries (Tyrol) 1845. (d) Engelberg, founded 1082. (3) Maria Stein, founded 1085; the community was disbanded in 1798, but reassembled six years later; again suppressed in 1875, when the members went to Delle in France; expelled thence in 1902, they moved to Dürnberg in Austria, and in 1906 settled at Bregenz. The sixth abbey was Rheinau, founded 778, which was suppressed in 1862; its monks, being unable to resume conventual life, were received into other monasteries of the congregation.
(9) The Congregation of St.-Vannes.—To counteract the evils resulting from the practice of bestowing ecclesiastical benefices upon secular persons in commendam, then rife throughout Western Europe, Dom Didier de la Cour, Prior of the Abbey of St.-Vannes in Lorraine, inaugurated in 1598 a strict disciplinary reform with the full approbation of the commendatory abbot, the Bishop of Verdun. Other monasteries soon followed suit and the reform was introduced into all the houses of Alsace and Lorraine, as well as many in different parts of France. A congregation, numbering about forty houses in all, under the presidency of the prior of St.-Vannes, was formed, and was approved by the pope in 1604. On account of the difficulties arising from the direction of the French monasteries by a superior residing in another kingdom, a separate congregation — that of St.-Maur — was organized in 1621 for the monasteries in France, whilst that of St.-Vannes was restricted to those situated in Lorraine. The latter continued with undiminished fervour until suppressed by the French Revolution, but is privileges were handed on by Gregory XVI in 1837 to the newly founded Gallican congregation, which was declared to be its true successor, though not enjoying actual continuity with it.
(10) The Congregation of St.-Maur.—The French monasteries which had embraced the reform of St.-Vannes were in 1621 formed into a separate congregation named after St. Maur, the disciple of St. Benedict, which eventually numbered on hundred and eighty houses, i.e. all in France except those of the Cluniac congregation. The reform was introduced mainly through the instrumentality of Dom Laurent Bénard and quickly spread through France. Saint-Germain-des-Prés at Paris became the mother-house, and the superior of this abbey was always the president. The constitution was modelled on that of the congregation of St. Justina of Padua and it was a genuine return to the primitive austerity of conventual observance. It became chiefly celebrated for the literary achievements of its members, amongst whom it counted Mabillon, Montfaucon, d'Achery, Martene, and many others equally famous for their erudition and industry. In 1790 theRevolution suppressed all its monasteries and the monks were dispersed. The superior general and two others suffered in the massacre at the Carmes, 2 September, 1792. Others sought safety in flight and were received into Lamspring, and abbeys of Switzerland, England, and North America. A few of the survivors endeavoured to restore their congregation at Solesmes in 1817, but the attempt was not successful, and the congregation died out, leaving behind it a fame unrivalled in the annals of monastic history. (see MAURISTS.)
(11) The Congregation of St. Placid.—This congregation was also an outcome of the reform instituted at St.-Vannes. The Abbey of St. Hubert in Ardennes, which had been founded about 706 for canons regular but had become Benedictine in 817, was the first in the Low Countries to embrace the reform. To facilitate its introduction, monks were sent from St.-Vannes in 1618 to initiate the stricter observance. In spite of some opposition from the community as well as from the diocesan, the Bishop of Liège, the revival of discipline gradually gained the supremacy and before long other monasteries, including St. Denis in Hainault, St. Adrian, Afflighem, St. Peter's at Ghent, and others followed suit. These were formed into a new congregation (c. 1630) which was approved by Pope Urban VIII, and existed until the Revolution. Two abbeys of this congregation, Termonde and Afflighem, have since been restored and affiliated to the Belgian province of the Cassinese P. O. congregation.
(12) The Austrian Congregations.—For many centuries the monasteries of Austria maintained their individual independence and their abbots acquired positions of much political power and dignity, which, though considerably diminished sincemedieval times, are still such as are enjoyed by no other Benedictine abbots. The example of reform set by the congregation of St. Justina in the fifteenth century exercised an influence upon the Austrian monasteries. Beginning (1418) in the Abbey of Melk (founded about 1089), the reform was extended to other houses, and in 1460 a union of those that had adopted it was proposed. Sixteen abbots were present at a meeting held in 1470, but for some reason this union of abbeys does not seem to have been at all lasting, for in 1623 a new Austrian congregation was projected to consist of practically the same abbeys as the former congregation: Melk, Göttweig, Lambach, Kremsmunster, Vienna, Garsten, Altenburg, Seitenstetten, Mondsee, Kleinck, and Marienberg. In 1630 it was proposed to unite this congregation, those of Busfeld and Bavaria, and all the houses that were still independent, into one general federation, and a meeting was held at Ratisbon to discuss the scheme. The Swedish invitation, however, put an end to the plan and the only result was the formation of another small congregation of nine abbeys, with that of St. Peter's, Salzburg, at its head. These two congregations, Melk and Salzburg, lasted until towards the end of the eighteenth century, when the despotic rule of Joseph II (1765-90) gave them their death-blow. In 1803 many of the abbeys were suppressed and those that were suffered to remain were forbidden to receive fresh novices. The Emperor Francis I, however, restored several of them between the years 1809 and 1816, and in 1889 those that still survived, some twenty in number, were formed into two new congregations under the titles of the Immaculate Conception and St. Joseph, respectively. The former comprises ten houses under the presidency of the Abbot of Göttweig, and the latter seven, with the Abbot of Salzburg at its head. The congregation of the Immaculate Conception, in which are Kremsmunster, dating from 777, St. Paul's in Carinthia, and the Scots monastery at Vienna, includes none of later date than the twelfth century; whilst in the congregation of St. Joseph there are Salzburg (before 700), Michaelbeuern (785), four others of the eleventh century, and only one of recent foundation, Innsbruck (1904).
(13) The Bavarian Congregation.—A reform initiated amongst the monasteries of Bavaria, based upon the Tridentine decrees, caused the erection of this congregation in 1684. It then consisted of eighteen houses which flourished until the general suppression at the beginning of the nineteenth century. Beginning in 1830, the pious King Ludwig I restored the abbeys of Metten and Ottobeuern (founded in the eighth century), Scheyern (1112), and Andechs (1455), and founded new monasteries at Augsburg (1834), Munich (1835), Meltenburg (1842), and Schaftlarn (1866). Pius IX restored the congregation (1858) comprising the above houses, of which the Abbot of Metten is president. The abbeys of Plankstetten (1189) and Ettal (1330) were restored in 1900 and 1904, respectively and added to the congregation.
(14) The Hungarian Congregation.—This congregation differs from all others in its constitution. It comprises the four abbeys of Zalavar (1919), Bakonybel (1037), Tihany (1055), and Domolk (1252), which are dependent on the Arch-Abbey of Monte Pannonia (Martinsberg), and to these are added six "residences" or educational establishments conducted by the monks. The members of this body are professed for the congregation and not for any particular monastery, and they can be moved from one house to another at the discretion of the arch-abbot and his sixteen assessors. The arch-abbey was founded by Stephen, the first king of Hungary, in 1001, and together with the other houses enjoys an unbroken succession from the date of foundation. The congregation is affiliated to the Cassinese, though it enjoys a status of comparative independence.
(15) The Gallican Congregation.—This, the first of the new congregations of the nineteenth century, was established in 1837 at Solesmes in France by Dom Guéranger. He had been professed at St. Paul's, Rome, and though at one time desirous of joining the community of Monte Cassino, was urged by the Bishop of Le Mans to restore the Benedictine Order in France. He acquired possession of the old Maurist priory of Solesmes, which Pope Gregory XVI made an abbey and the mother-house of the new congregation. He also declared it to be the true successor to all the privileges formerly enjoyed by the congregations of Cluny, St.-Vannes, and St.-Maur. Guéranger was soon joined by numbers of offshoots. In this way Ligugé, originally founded by St. Martin of Tours in 360, was restored in 1853, Silos (Spain) in 1880, Glanfeuil in 1892, and Fontanelle (St. Wandrille), founded 649, in 1893. New foundations were likewise made at Marseilles in 1865, Farnborough (England), and Wisque in 1895, Paris 1893, Kergonan 1897, and a cell from Silos was established in Mexico in 1901. The community of Solesmes have been expelled from their monastery by the French government no less than four times. In the years 1880, 1882, and 1883 they were ejected by force, and, being afforded hospitality in the neighbourhood, kept up their corporate life as far as possible, using the parish church for the Divine Office. Each time they succeeded in re-entering their abbey, but at the final expulsion in 1903 they were, in common with all other religious of France, driven out of the country. The Solesmes monks have settled in the Isle of Wight, England, those of Fontanelle, Glanfeuil, Wisque, and Kergonan have gone to Belgium, those of Ligugé to Spain, and those of Marseilles to Italy. The Fathers at Paris have been allowed to remain, in consideration of the important literary and history work on which they are engaged. This congregation has endeavoured to carry on the work of the Maurists, and numbers many well-known writers amongst its members. The Abbot of Solesmes is the superior general, to which position he has been twice re-elected.
(16) The Congregation of Beuron.—This congregation was founded by Dom Maurus Wolter, who, whilst a seminary professor, was fired with the desire of restoring the Benedictine Order in Germany. He went to St. Paul's, Rome, where he was joined by his two brothers, and all were professed in 1856, one dying soon after. The two survivors, Maurus and Placid, set out in 1860, with a sum of £40 and the pope's blessing, to reconquer Germany for St. Benedict. In 1863, through the influence of the Princess Katharina von Hohenzollern, they obtained possession of the old Abbey of Beuron, near Sigmaringen, which had been originally founded in 777, but was destroyed in the tenth century by Hungarian invaders and later restored as a house of canons regular; it had been unoccupied since 1805. Dom Maurus became the first abbot of Beuron and superior of the congregation. In 1872 a colony was sent to Belgium to found the Abbey of Maredsous, of which Dom Placid was first abbot. The community of Beuron were banished in 1875 by the "May Laws" of the Prussian Government and found a temporary home in an old Servite monastery in the Tyrol. Whilst there their numbers increased sufficiently to make new foundations at Erdington, England, in 1876, Prague in 1880, and Seckau, Styria, in 1883. In 1887 Beuron was restored to them, and since then new houses have been established at Maria Laach, Germany (1892), Louvain, and Billerbeck, Belgium (1899 and 1901), and in 1895 the Portuguese monastery of Cucujães was added to the congregation. The founder died in 1900, and his brother, Dom Placid Wolter, succeeded him as Archabbot of Beuron.
(17) The American Cassinese Congregation.—Nothing very definite can be said with regard to the first Benedictines in North America. There were probably settlements amongst the Eskimo from Iceland, by way of Greenland, but these must have disappeared at an early date. In 1493 a monk from Montserrat accompanied Columbus on his voyage of discovery and became vicar-Apostolic of the West Indies, but his stay was short, and he returned to Spain. During the seventeenth and eighteenth centuries one or two English monks, and at least one of the Maurist congregation, worked on the American mission; and at the time of the French Revolution negotiations had been commenced by bishop Carroll, first Bishop of Baltimore, for a settlement of English Benedictines in his diocese, which, however, came to nothing. The Benedictine Order was first established permanently in America by Dom Boniface Wimmer, of the Abbey of Metten, in Bavaria. A number of Bavarians had emigrated to America, and it was suggested that their spiritual wants in the new country should be attended to by Bavarian priests. Dom Wimmer and a few companions accordingly set out in 1846, and on their arrival in America they acquired the church, a house, and some land belong to the small mission of St. Vincent, Beatty, Pennsylvania, which had been founded some time previously by a Franciscan missionary. Here they set to work, establishing conventual life, as far as was possible under the circumstances, and applying themselves assiduously to the work of the mission. Reinforced by more monks from Bavaria and their poverty relieved by some munificent donations, they accepted additional outlying missions and established a large college. In 1855 St. Vincent's, which had already founded two dependent priories was made an abbey and the mother-house of a new congregation, Dom Wimmer being appointed first abbot and president. Besides St. Vincent's Arch-Abbey, the following foundations have been made: St. John's Abbey, Collegeville, Minnesota, founded 1856, mainly through the generosity of King Ludwig I of Bavaria; connected with the abbey is a large college for boys, with an attendance of over 300; St. Benedict's Abbey, Atchison, Kansas, founded 1857, said to possess the finest Benedictine church in America, built in the style of the Rhenish churches of the tenth and eleventh centuries; there is in connexion a school with 150 boys; St. Mary's Abbey, Newark, New Jersey, founded 1857, with a school of 100 boys; Maryhelp Abbey, Belmont, North Carolina, founded 1885, the abbot of which is also vicar-Apostolic of North Carolina; attached to the abbey are two colleges and a school, with over 200 students; St. Procopius's Abbey, Chicago, founded 1887, with a school of 50 boys and an orphanage attached; St. Leo's Abbey, Pasco County, Florida, founded 1889; this abbey has a dependent priory in Cuba; St. Bernard's Abbey, Cullman County, Alabama, founded 1891, with a school of over 100 boys; St. Peter's Priory, established in Illinois in 1892 and transferred to Muenster, Saskatchewan, N. W. T., in 1903; St. Martin's Priory, Lacey, the State of Washington, founded 1895.
(18) The Swiss American Congregation.—In 1845 two monks from Einsiedeln in Switzerland came to America and founded the monastery of St. Meinrad, in Indiana, serving the mission and conducting a small school for boys. It became a priory in 1865, and in 1870 was made an abbey and the centre of the congregation which was canonically erected at the same time. The first abbot, Dom Martin Marty, became, in 1879, first Vicar Apostolic of Dakota, where he had some years previously inaugurated mission work amongst the Indians. The following new foundations were made: Conception Abbey, Conception, Missouri (1873), the abbot of the abbey being president of the congregation; New Subiaco Abbey, Spielerville, Arkansas (1878); St. Benedict's Abbey, Mount Angel, Oregon (1882); St. Joseph's Abbey, Covington, Louisiana (1889); St. Mary's Abbey, Richadton, North Dakota (1899); St. Gall's Priory, Devil's Lake (1893), the last two communities subject to the same abbot. To all these monasteries are attached numerous missions, in which the monks exercise the cure of souls. They also have several seminaries and colleges.
(19) The Congregation of St. Ottilien.—This congregation, specially established for the work of foreign missions, was commenced in 1884 in the Abbey of St. Ottilien, in Bavaria, under the title of the "Congregation of the Sacred Heart". It was not then Benedictine, but in 1897 was affiliated to the Cassinese congregation and in 1904 formally incorporated into the Benedictine Order. The Abbot of St. Ottilien is the superior general and the Beuronese Abbot of Seckau the apostolic visitor. This congregation has been largely recruited from the congregation of Beuron, to which it is bound by close ties. In 1901 it established a cell at Wipfeld, in Bavaria, and it has also ten mission stations in Central Africa, one of its members being Vicar Apostolic of Zanzibar. Its roll of honour was opened in August, 1905, by a bishop, two monks, two lay brothers, and two nuns, who suffered martyrdom for the Faith at the hands of the Central African natives.
(20) Independent Abbeys.—Besides the above congregations there also are two independent abbeys, which belong to no congregation, but are immediately subject to the Holy See; (a) The Abbey of Fort Augustus, Scotland. Founded in 1876, as a priory of the English congregation, mainly through the munificence of Lord Lovat, its first community was drawn from the other houses of that body. It was intended partly to continue the community of Sts. Denis and Adrian, originally of Lamspring, which had been dispersed since 1841, and of which there were only one or two surviving members; and partly to preserve continuity with the Scottish monasteries that had from time to time been founded in different parts of Germany and Austria, and of which there was, likewise, only one survivor-Father Anselm Robertson, professed at St. Jame's, Ratisbon, in 1845. These monks took up residence with the new community and assisted in the clothing of the first novice received for Fort Augustus. In order that its members might be exempt from the external mission work with which the English Benedictines are specially charged, the monastery was, in 1883, separated from the English congregation by the Holy See, and in 1888 was made an independent abbey, directly subject to the pope. A monk of the Beuron congregation, Dom Leo Linse, was at the same time appointed its first abbot. The Beuronese constitutions were first adopted, but these have since been replaced by new constitutions. Of late years the community has undertaken the spiritual care of three parishes in the vicinity of the abbey. (b) St. Anselm's Abbey and International Benedictine College, Rome. This was originally founded in 1687 as a college for Benedictines of the Cassinese congregation, but later on monks of other congregations were also admitted. Having ceased to exist in 1846, it was revived on a small scale by the Abbot of St. Paul's, and reconstituted in 1886 as a college and university for Benedictines from all parts of the world by Leo XIII, who at his own expense erected the present extensive buildings. In 1900 the abbey church was consecrated, in the presence of a great gathering of abbots from all over the world, by Cardinal Rampolla, acting as representative of the pope. St. Anselm's is presided over by Abbot Hildebrand de Hemptinne (who is also Abbot of Maredsous) with the title of "Abbot Primate" of the whole order. It has power to grant degrees in theology, philosophy, and canon law, and both professors and students are drawn from all congregations of the order. There is accommodation for one hundred students, but the full number in residence at one time has not yet exceeded sixty.
II. LAY BROTHERS, ORLATES, CONFRATERS, AND NUNS
(1) Lay Brothers.—Up to the eleventh century in Benedictine houses no distinction of rank was made between the clerical and the lay brethren. All were on an equal footing in the community and at first comparatively few seem to have been advanced to the priesthood. St. Benedict himself was probably only a layman; at any rate it is certain that he was not a priest. A monk not in sacred orders was always considered as eligible as a priest for any office in the community, even that of abbot, though for purposes of convenience some of the monks were usually ordained for the service of the altar; and until literary and scholastic work, which could only be undertaken by men of some education and culture, began to take the place of manual labour, all shared alike in the daily round of agricultural and domestic duties. St. John Gualbert, the founder of Vallombrosa, was the first to introduce the system of lay brethren, by drawing a line of distinction between the monks who were clerics and those who were not. The latter had no stalls in choir and no vote in chapter; neither were they bound to the daily recitation of the breviary Office as were the choir monks. Lay brothers were entrusted with the more menial work of the monastery, and all those duties that involved intercourse with the outside world, in order that the choir brethren might be free to devote themselves entirely to prayer and other occupations proper to their clerical vocation. The system spread rapidly to all branches of the order and was imitated by almost every other religious order. At the present day there is hardly a congregation, Benedictine or otherwise, that has not its lay brethren, and even amongst numerous orders of nuns a similar distinction is observed, either between the nuns that are bound to choir and those that are not, or between those that keep strict enclosure and those that are not so enclosed. The habit worn by the lay brethren is usually a modification of that of the choir monks, sometimes differing from it in colour as well as in shape; and the vows of the lay brethren are in most congregations only simple, or renewable periodically, in contrast with the solemn vows for life taken by the choir religious. In some communities at the present time the lay brothers equal and even outnumber the priests, especially in those, like Beuron or New Nursia, where farming and agriculture are carried out on a large scale.
(2) Oblates.—This term was formerly applied to children offered by their parents in a solemn way to a monastery, a dedication by which they were considered to have embraced the monastic state. The custom led to many abuses in the Middle Ages, because oblates sometimes abandoned the religious life and returned to the world, whilst still looked upon as professed religious. The Church, therefore, in the twelfth century, forbade the dedication of children in this way, and the termoblate has since been taken to mean persons, either lay or cleric, who voluntarily attach themselves to some monastery or order without taking the vows of religious. They wear the habit and share all the privileges and exercises of the community they join, but they retain dominion over their property and are free to leave at any time. They usually make a promise of obedience to the superior, which binds them as long as they remain in the monastery, but it only partakes of the nature of a mutual agreement and has none of the properties of a vow or solemn contract.
(3) Confratres.—A custom sprang up in the Middle Ages of uniting lay people to a religious community by formal aggregation, through which they participated in all the prayers and good works of the monks, and though living in the world, they could always feel that they were connected in a special way with some religious house or order. There seem to have been Benedictine confratres as early as the ninth century. The practice was widely taken up by almost every other order and was developed by the mendicants in the thirteenth century into what are now called "third orders". It was peculiar to Benedictine confratres that they were always aggregated to the particular monastery of their selection and not to the whole order in general, as is the case with others. The Benedictines have numbered kings and emperors and many distinguished persons amongst their confratres, and there is hardly a monastery of the present day which has not some lay people connected with it by this spiritual bond of union.
(4) Nuns.—Nothing very definite can be said as to the first nuns living under the Rule of St. Benedict. St. Gregory the Great certainly tells us that St. Benedict's sister, Scholastica, presided over such a community of religious women who were established in a monastery situated about five miles from his Abbey of Monte Cassino; but whether that was merely an isolated instance, or whether it may be legitimately regarded as the foundation of the female department of the order, is at least an open question. We do not even know what rule these nuns followed, though we may conjecture that they were under St. Benedict's spiritual direction and that whatever rule he gave them probably differed but little, except perhaps in minor details, from that for monks which has come down to us bearing his name. It seems tolerably certain, at any rate, that as St. Benedict's Rule began to be diffused abroad, women as well as men formed themselves into communities in order to live a religious life according to its principles, and wherever the Benedictine monks went, there also we find monasteries being established for nuns. Nunneries were founded in Gaul by Sts. Caesarius and Aurelian of Arles, St. Martin of Tours, and St. Columbanus of Luxeuil, and up to the sixth century the rules for nuns in most general use were those of St. Caesarius and St. Columbanus, portions of which are still extant. These were, however, eventually supplanted by that of St. Benedict, and amongst the earliest nunneries to make the change were Poitiers, Chelles, Remiremont, and Faremoutier. Mabillon assigns the beginning of the change to the year 620 though more probably the Benedictine Rule was not received in its entirety at so early a date, but was only combined with the other rules then in force. Remiremont became for women what Luxeuil was for men, the centre from which sprang a numerous spiritual family, and though later on it was converted into a convent of noble cannonesses, instead of nuns properly so called, a modified form of the Benedictine Rule was still observed there. St. Benedict's Rule was widely propagated by Charlemagne and his son, Louis the Pious, and the Council of Aix-la-Chapelle in 817 enforced its general observance in all the nunneries of the empire. The Abbey of Notre Dame de Ronceray, at Angers, founded in 1028 by Fulke, Count of Anjou, was one of the most influential convents in France in the Middle Ages, and had under its jurisdiction a large number of dependent priories.
The earliest convents for women in England were at Folkestone, founded 630, and St. Mildred's in Thanet, established 670, and it is probable that under the influence of the successors of St. Augustine's monks at Canterbury and elsewhere, these nunneries observed the Benedictine Rule from the first. Other important Anglo-Saxon convents were: Ely, founded by St. Etheldreda in 673, Barking (675), Wimborne (713), Wilton (800), Ramsey, Hants (967), and Amesbury (980). In Northumbria, Whitby (657) and Coldingham (673) were the chief houses of nuns. St. Hilda was the most celebrated of the abbesses of Whitby, and it was at Whitby that the synod which decided the paschal controversy was held in 664. Most of these convents were destroyed by Danish invaders during the ninth and tenth centuries, but some were subsequently restored and many others were founded in England after the Norman conquest.
The first nuns in Germany came from England in the eighth century, having been brought over by St. Boniface to assist him in his work of conversion and to provide a means of education for their own sex amongst the newly evangelized Teutonic races. Sts. Lioba, Thecla, and Walburga were the earliest of these pioneers, and for them and their companions, who were chiefly from Wimborne, St. Boniface established many convents throughout the countries in which he preached. In other parts of Europe nunneries sprang up as rapidly as the abbeys for men, and in the Middle Ages they were almost, if not quite, as numerous. In later medieval times the names of St. Gertrude, called the "Great", and her sister St. Mechtilde, who flourished in the thirteenth century, shed a lustre on the Benedictine nuns of Germany. In Italy the convents seem to have been very numerous during the Middle Ages. In the thirteenth century several were founded in which the reform of Vallombrosa was adopted, but none of these now exist. There were also convents belonging to the reforms of Camaldoli and Mount Olivet, of which a few still survive.
Except in the Bursfeld Union, which included houses of both sexes, and in the Cistercian reform, where the nuns were always under the Abbot of Cîteaux, and a few others of minor importance, the congregational system was never applied to the houses of women in an organized way. The convents were generally either under the exclusive direction of some particular abbey, through the influence of which they had been established, or else, especially when founded by lay people, they were subject to the jurisdiction of the bishop of the diocese in which they were situated. These two conditions of existence have survived to the present day; there are nine belonging to the first and over two hundred and fifty to the second category.
Early in the twelfth century France was the scene of a somewhat remarkable phase in the history of the Benedictine nuns. Robert of Arbrissel, formerly chancellor to the Duke of Brittany, embraced an eremitical life in which he had many disciples, and having founded a monastery of canons regular, carried out a new idea in 1099 when he established the double Abbey of Fontevrault in Poitou, famous in France for many centuries. The monks and nuns both kept the Benedictine Rule, to which were added some additional austerities. The law of enclosure was very strictly observed. In 1115 the founder placed the entire community, monks as well as nuns, under the rule of the abbess, and he further provided that the person elected to that office should always be chosen from the outside world, as such a one would have more practical knowledge of affairs and capacity for administration than one trained in the cloister. Many noble ladies and royal princesses of France are reckoned amongst the abbesses of Fontevrault. (See FONTEVRAULT.)
Excepting at Fontevrault the nuns seem at first not to have been strictly enclosed, as now, but were free to leave the cloister whenever some special duty or occasion might demand it, as in the case of the English nuns already mentioned, who went to Germany for active missionary work. This freedom with regard to enclosure gave rise, in course of time, to grave scandals, and the Councils of Constance (1414), Basle (1431), and Trent (1545), amongst others, regulated that all the professedly contemplative orders of nuns should observe strict enclosure, and this has continued to the present time as the normal rule of a Benedictine convent.
The Protestant Reformation in the sixteenth century affected the nuns as well as the monks. Throughout north-western Europe the Benedictine institute was practically obliterated. In England the convents were suppressed and the nuns turned adrift. In Germany, Denmark, and Scandinavia the Lutherans acquired most of the nunneries and ejected their inmates. The wars of religion in France also had a disastrous effect upon the convents of that country, already much enfeebled by the evils consequent on the practice of commendam. The last few centuries, however, have witnessed a widespread revival of the Benedictine life for women as well as for men. In France, especially, during the seventeenth and eighteenth centuries, there sprang up several new congregations of Benedictine nuns, or reforms were instituted among those already existing. These were not strictly congregations in the technical sense, but rather unions or groups of houses which adopted a uniform observance, though the individual convents still remained for the most part subject to their respective bishops. Mention may be made of the reforms of Montmartre, Beauvais, Val-de-Grace, and Douai, and those of the Perpetual Adoration founded at Paris in 1654 and Valdosne in 1701. The French Revolution suppressed all these convents, but many have since been restored and fresh foundations added to their number.
The first convent of English nuns since the Reformation was founded at Brussels in 1598; and another was established at Cambrai in 1623 under the direction of the English Benedictine Fathers of Douai, from which a filiation was made at Paris in 1652. At Ghent in 1624 a convent was founded under Jesuit guidance, and established daughter-houses at Boulogne in 1652, Ypres in 1665, and Dunkirk in 1662. All these communities, except that of Ypres, were expelled at the French Revolution and escaped to England. That of Cambrai is now at Stanbrook and still remains a member of the English congregation under the jurisdiction of its abbot-president. The Brussels community is now at East Bergholt, and the Paris nuns at Colwich, whence an off-shoot has been planted at Atherstone (1842). Those of Ghent are now at Oulton; Boulogne and Dunkirk, having combined, are settled at Teignmouth. The convent of Ypres alone remains at the place of its original foundation, having survived the troublous times of the Revolution. There are also small Benedictine convents of more recent foundation at Minster (Thanet), Ventnor, Dumfries, and Tenby, and one at Princethorpe, originally a French community founded at Montargis in 1630, but driven to England in 1792, and now almost exclusively English. The nuns of Stanbrook, Oulton, Princethorpe, Ventnor, and Dumfries conduct boarding-school for the higher education of young ladies, and those of Teignmouth, Colwich, Atherstone, and Dumfries have undertaken the work of perpetual adoration.
In Austria many of the medieval convents have remained undisturbed, and likewise a few in Switzerland. In Belgium there are seven dating from the seventeenth century, and in Germany fourteen, established mostly during the last half century. In Italy, where at one time they were very numerous, there still remain, in spite of recent suppressions, eighty-five Benedictine convents dating from the Middle Ages, with over a thousand nuns. Holland has three convents of modern date, and Poland one, at Warsaw, founded in 1687. The convents of Spain numbered thirty at the time of the suppressions of 1835. The nuns were then robbed of all their possessions, but managed to preserve their corporate existence, though in great poverty and with reduced numbers. Ten of the old convents have since been restored, and eleven new ones founded. It is a peculiarity of the Spanish convents that their abbesses who are elected triennially, receive no solemn blessing, as elsewhere, nor do they make use of any abbatial insignia.
Benedictine life in America may be said to be in a flourishing condition. There are thirty-four convents with nearly two thousand nuns, all of which have been founded within the last sixty years. The first establishment was at St. Mary's, Pennsylvania, where Abbot Wimmer settled some German nuns from Eichstätt in 1852; this is still one of the most important convents in the United States, and from it many filiations have been made. St. Benedict's convent at St. Joseph, Minnesota, founded in 1857, is the largest Benedictine convent in America. Other important houses are at Allegheny (Pennsylvania), Atchison (Kansas), Chicago (2), Covington (Kentucky), Duluth (Minnesota), Erie (Pennsylvania), Ferdinand (Indiana), Mount Angel (Oregon), Newark (New Jersey), New Orleans (Louisiana), Shoal Creek (Arkansas), and Yankton (South Dakota). The nuns are chiefly occupied with the work of education, which comprises elementary schools as well as boarding school for secondary education. All the American convents are subject to the bishops of their respective dioceses.
III. INFLUENCE AND WORK OF THE ORDER
The influence exercised by the Order of St. Benedict has manifested itself chiefly in three directions: (1) the conversion of the Teutonic races and other missionary works; (2) the civilization of north-western Europe; (3) educational work and the cultivation of literature and the arts, the forming of libraries, etc.
(1) Missionary Work of the Order.—At the time of St. Benedict's death (c. 543) the only countries of Western Europe which had been Christianized were Italy, Spain, Gaul, and part of the British Isles. The remaining countries all received the Gospel during the next few centuries, either wholly or partially through the preaching of the Benedictines. Beginning with St. Augustine's arrival in England in 597, the missionary work of the order can be easily traced. The companions of St. Augustine, who is usually called the "Apostle of England", planted the Faith anew throughout the country whence it had been driven out nearly two centuries previously by the Anglo-Saxon and other heathen invaders. St. Augustine and St. Lawrence at Canterbury, St. Justus at Rochester, St. Mellitus at London, and St. Paulinus at York were Benedictine pioneers, and their labours were afterwards supplemented by other monks who, though not strictly Benedictine, were at least assisted by the black monks in establishing the Faith. Thus St. Birinus evangelized Wessex, St. Chad the Midlands, and St. Felix East Anglia, whilst the Celtic monks from Iona settled at Lindisfarne, whence the work of St. Paulinus in Northumbria was continued by St. Aidan, St. Cuthbert, and many others. In 716 England sent forth Winfrid, afterwards called Boniface, a Benedictine monk trained at Exeter, who preached the Faith in Friesland, Alemannia, Thuringia, and Bavaria, and finally, being made Archbishop of Mentz (Mainz), became the Apostle of central Germany. At Fulda he placed a Bavarian convert named Sturm at the head of a monastery he founded there in 744, from which came many missionaries who carried the Gospel to Prussia and what is now Austria. From Corbie, in Picardy, one of the most famous monasteries in France, St. Ansgar set out in 827 for Denmark, Sweden, and Norway, in each of which countries he founded many monasteries and firmly planted the Benedictine Rule. These in turn spread the Faith and monasticism through Iceland and Greenland. For a short time Friesland was the scene of the labours of St. Wilfrid during a temporary banishment from England in 678, and the work he began there was continued and extended to Holland by the English monks Willibrord and Swithbert. Christianity was first preached in Bavaria by Eustace and Agilus, monks from Luseuil, early in the seventh century; their work was continued by St. Rupert, who founded the monastery and see of Salzburg, and firmly established by St. Boniface about 739. So rapidly did the Faith spread in this country that between the years 740 and 780 no less than twenty-nine Benedictine abbeys were founded there.
Another phase of Benedictine influence may be founded in the work of those monks who, from the sixth to the twelfth century, so frequently acted as the chosen counsellors of kings, and whose wise advice and guidance had much to do with the political history of most of the countries of Europe during that period.
In more recent times the missionary spirit has manifested itself anew amongst the Benedictines. During the penal times the Catholic Church in England was kept alive in great measure by the Benedictine missioners from abroad, not a few of whom shed their blood for the Faith. Still more recently Australia has been indebted to the order for both its Catholicity and its hierarchy. The English congregation supplied some of its earliest missionaries, as well as its first prelates, in the persons of Archbishop Polding, Archbishop Ullathorne, and others during the first half of the nineteenth century. Later on, the Spanish monks, DD. Serra and Salvado, arrived and successfully evangelized the western portion of the continent from New Nursia as a centre. Mention must also be made of the numerous missions amongst the North American Indians by the monks of the Swiss-American congregation from St. Meinrad's abbey, Indiana; and those of the American-Cassinese congregation in various parts of the United States, from St. Vincent's Arch-Abbey, Beatty, Pennsylvania. Apostolic work was also done by the English Fathers of the Cassinese P. O. congregation amongst the Hindus in Western Bengal, and amongst the Maoris in New Zealand; and French monks of the same congregation laboured in the Apostolic vicariate of the Indian Territory, U. S. A., from the headquarters at the Sacred Heart Abbey, Oklahoma. In Ceylon the Sylvestrine Benedictines have undertaken (1883) missionary work amongst the natives in the Diocese of Kandy, the bishop of which is a member of the order; and still more recently the congregation of St. Ottilien, expressly established to provide workers for the foreign mission field, has established missions amongst the native tribes of Central Africa, where the seeds of the Faith have already been watered by the blood of its first martyrs.
(2) Civilizing Influence of the Order.—Christianity and civilization go hand in hand, and hence we naturally look to North-western Europe for the effects of the civilizing influences exerted by the Benedictine missionaries. St. Benedict himself began by converting and civilizing the barbarians who overran Italy in the sixth century, the best of whom came and learned the Gospel principles at Monte Cassino. Previous to the institution of monasticism labour had been regarded as the symbol of slavery and serfdom, but St. Benedict and his followers taught in the West that lesson of free labour which had first been inculcated by the fathers of the desert. Wherever the monks went, those who were not employed in preaching tilled the ground; thus whilst some sowed in pagan souls the seeds of the Christian Faith, others transformed barren wastes and virgin forests into fruitful fields and verdant meadows. This principle of labour was a powerful instrument in the hands of the monastic pioneers, for it attracted to them the common people who learned form the monasteries thus reared as from object lessons the secrets of organized work, agriculture, the arts and sciences, and the principles of true government. Neander (Eccl. Hist.) points out that the profits accruing from the labour of the monks were employed ungrudgingly for the relief of the distressed, and in times of famine many thousands were saved from starvation by the charitable foresight of the monks. The accounts of the beginnings of abbey after abbey present the same features with recurring regularity. Not only were the marshes drained, sterile plains rendered fertile, and wild beasts tamed or driven away, but the bandits and outlaws who infested many of the great highways and forests were either put to flight or converted from their evil ways by the industrious and unselfish monks. Around many of the greater monasteries towns grew up which have since become famous in history; Monte Cassino in Italy and Peterborough and St. Alban's in England are examples. Large-hearted abbots, eager to advance the interests of their poorer neighbours, often voluntarily expended considerable annual sums on the building and repairing of bridges, the making of roads, etc., and everywhere exercised a benign influence directed only towards improving the social and material condition of the people amongst whom they found themselves. This spirit, so prevalent during the ages of faith, has been successfully emulated by the monks of later times, of which no more striking instances in our own day can be cited than the wonderful influence for good amongst the aboriginal inhabitants of Western Australia possessed by the Spanish Benedictines of New Nursia, and the great industrial and agricultural work done amongst the native tribes of South Africa by the Trappists at Mariannhill and their numerous mission stations in Natal.
(3) Educational Work and the Cultivation of Literature.—The work of education and the cultivation of literature have always been looked upon as belonging by right to the Benedictines. In the earliest days of the order it was the custom to receive children in the monasteries that they might be educated by the monks. At first such children were always destined for the monastic state, and St. Benedict legislated in his Rule for their solemn dedication by their parents to the service ofGod. St. Placid and St. Maur are examples from St. Benedict's own day and amongst other may be instanced the English saint, Bede, who entered the monastery of Jarrow in his seventh year. The education of these children was the germ out of which afterward developed the great monastic schools. Although St. Benedict urged upon his monks the duty of systematic reading, it was Cassiodorus, the quondam minister of the Gothic kings, who about the year 538 gave the first real impetus to monastic learning at Viviers (Vivarium) in Calabria. He made his monastery a Christian academy, collected a great number of manuscripts, and introduced an organized plan of study for his disciples. The liberal arts and the study of the Holy Scriptures were given great attention, and a monastic school was established which became the pattern after which many others were subsequently modelled.
In England St. Augustine and his monks opened schools wherever they settled. Up to that time the tradition of the cloister had been opposed to the study of profane literature, but St. Augustine introduced the classics into the English schools, and St. Theodore, who became Archbishop of Canterbury in 668, added still further developments. St. Benedict Biscop, who returned to England with Archbishop Theodore after some years abroad, presided over his school at Canterbury for two years and then, going north, transplanted the new educational system to Wearmouth and Jarrow, whence it spread to Archbishop Egbert's school at York, which was one of the most famous in England in the eighth century. There Alcuin taught the seven sciences of the "trivium" and "quadrivium", i.e. grammar, rhetoric, and logic, arithmetic, music, geometry, and astronomy. (See ARTS, THE SEVEN LIBERAL.) Later on King Alfred, St. Dunstan, and St. Ethelwold did much to foster learning in England, substituting monks for secular canons in several cathedrals and greatly improving the monastic schools. Ramsey Abbey, founded by St. Oswald of Worcester, long enjoyed the reputation of being the most learned of the English monasteries. Glastonbury, Abingdon, St. Alban's, and Westminster were also famous in their day and produced many illustrious scholars.
In France Charlemagne inaugurated a great revival in the world of letters and stimulated the monks of his empire to study, as an essential of their state. To further this end he brought over from England in 782 Alcuin and several of the best scholars of York, to whom he entrusted the direction of the academy established at the royal court, as well as various other schools which he caused to be started in different parts of the empire. Mabillon gives a list of twenty-seven important schools in France established under Charlemagne (Acta Sanctorum O. S. B., saec. IV, praef., 184). Those of Paris, Tours, and Lyons eventually developed into universities. In Normandy, later on, Bec became a great scholastic centre under Lanfranc and St. Anselm, and through them gave a fresh impetus to the English schools. Cluny also took its share in the work and became in turn the custodian and fosterer of learning in France.
In Germany St. Boniface opened a school in every monastery he founded, not only for the younger monks, but also for the benefit of outside scholars. Early in the ninth century two monks of Fulda were sent to Tours by their abbot to study under Alcuin, and through them the revival of learning gradually spread to other houses. One of the two, Rabanus Maurus, returning to Fulda in 813, became scholasticus or head of the school there, later abbot, and finally Archbishop of Mainz. He was the author of many books, one of which, his "De Institutione Clericorum", is a valuable treatise on the faith and practice of the Church in the ninth century. This work probably exercised a beneficial influence on all the cloister-schools of the Frankish Empire. Hirschau, a colony sent out from Fulda in 830, became a celebrated seat of learning and survived till the seventeenth century, when both the monastery and its library were destroyed during the Thirty Years War. Reichenau, which suffered a similar fate at the same time, owed its early celebrity to its school under Walafrid Strabo, who had studied at Fulda and on his return became scholasticus and subsequently abbot. In Saxony the monastery of New Corbie also possessed a famous school, which sent forth many learned missionaries to diffuse learning over Denmark, Sweden, and Norway. It was founded by Ansgar, the apostle of Scandinavia, who came from Old Corbie in 822, where he had been the favourite disciple of Paschasius Radbertus, a theologian, poet, musician, and author of Scriptural commentaries and an exposition of the doctrine of the Holy Eucharist.
After the death of Charlemagne the revival of secular learning which he had begun waned somewhat, except in the Benedictine abbeys where the study of letters still remained the prerogative of the monks. The Abbey of St. Gall, in particular, during the tenth century drew to its walls numerous students desirous of gaining the knowledge that was imparted there, and produced many celebrated writers. The fame of Reichenau also revived, and from it was founded Einsiedeln (934), which helped to carry on the traditions of the past. Nor was Italy behindhand, as is shown by the history of such monastic schools as Monte Cassino, Pomposia, and Bobbio.
Most of the older universities of Europe have grown out of monastic schools. Paris, Tours, and Lyons have been mentioned; amongst others were Reims and Bologna, and, in England, Cambridge, where the Benedictines of Croyland first set up a school in the twelfth century. At Oxford, the English Benedictines, though they could not claim to be the founders, took an important part in the university life and development. Monks had from time to time been sent from different abbeys to study there, but in 1283 a number of the chief monasteries combined in founding a joint college for their members, called St. Benedict's, or Gloucester, Hall, which is now Worcester College. In 1290 the cathedral-priory of Durham established for its own monks St. Cuthbert's College, which is now Trinity; and in 1362 another college, now Christ Church, was founded for the monks of Canterbury. The Cistercians had Rewley Abbey just outside the town, founded about 1280, and St. Bernard's College, now St. John's, established in 1436 by Archbishop Chichele. All these colleges flourished until the Reformation, and even after the dissolution of the monasteries many of the ejected monks retired to Oxford on their pensions, to pass the remainder of their days in the peace and seclusion of their Alma Mater. Feckenham, afterwards Abbot of Westminster under Queen Mary, was the last English Benedictine to graduate at Oxford (about 1537) until, in 1897, the community of Ampleforth Abbey opened a hall and sent some of their monks there to study for degrees.
Besides being the chief educational centres during the Middle Ages, the monasteries were, moreover, the workshops where precious manuscripts were collected, preserved, and multiplied. To the monastic transcribers the world is indebted for most of its ancient literature, not only the Scriptures and the writings of the Fathers, but those of the classical authors also. (Numerous examples are cited in Newman, Essay on the Mission of St. Benedict, 10.) The monastic scriptoria were the book-manufactories before the invention of printing, and rare MSS. were often circulated amongst the monasteries, each one transcribing copies before passing the original on to another house. Without doubt the copying was often merely mechanical and no sign of real scholarship, and the pride taken by a monastery in the number and beauty of its MSS. sometimes rather that of the collector than of the scholar, yet the result is the same as far as posterity is concerned. The monks preserved and perpetuated the ancient writings which, but for their industry, would undoubtedly have been lost to us. The copyists of Fontanelle, Reims, and Corbie were especially noted for the beauty of their penmanship, and the number of different MSS. transcribed by some of their monks was often very large.
Full particulars are given by Ziegelbauer (Hist. Lit. O. S. B., I) of the most important medieval Benedictine Libraries. The following are some of the chief amongst them: In England: Canterbury, founded by St. Augustine, enlarged by Lanfranc and St. Anselm, containing, according to a catalogue of the thirteenth century, 698 volumes; Durham, catalogues printed by the Surtees Society (VII, 1838); Whitby, catalogues still existing; Glastonbury, catalogues still existing; Wearmouth; Croyland, burnt in 1091, containing 700 volumes; Peterborough. In France: Fleury, MSS. deposited in the town library of Orleans, 1793; Cobrie, 400 of the most valuable MSS. removed to Saint-Germain-des-Prés, Paris, 1638, the remainder, partly to the National Library, Paris (1794), and partly to the town library of Amiens; Saint-Germain-des-Prés; Cluny, MSS. dispersed by the Huguenots, except a few which were destroyed at the Revolution; Auxerre; Dijon. In Spain: Montserrat, the majority of the MSS. still existing; Valladolid; Salamanca; Silos, library still existing; Madrid. In Switzerland: Reichenau, destroyed in the seventeenth century; St. Gall, dating from 816, still existing; Einsiedeln, still existing. In Germany: Fulda, much indebted to Charlemagne and Rabanus Maurus, with 400 copyists under Abbot Sturm, and containing, in 1561, 774 volumes; New Corbie, MSS. removed to the University of Marburg in 1811; Hirschau, dating from 837; St. Blaise. In Austria and Bavaria: Salzburg, founded in the sixth century, and containing 60,000 volumes; Kremsmunster, of the eleventh century, with 50,000 volumes; Admont, the eleventh century, 80,000 volumes; Melk, the eleventh century, 60,000 volumes; Lambach, the eleventh century, 22,000 volumes; Garsten; Metten. In Italy: Monte Cassino, three times destroyed by the Lombards in the sixth century, by the Saracens, and by fire in the ninth, but each time restored and still existing; Bobbio, famous for its palimpsests, of which a tenth-century catalogue is now in the Ambrosian Library, Milan, printed by Muratori (Antiq. Ital. Med. Aev., III); Pomposia, with an eleventh-century catalogue printed by Montfaucon (Diarium Italicum, c. xxii).
Besides preserving the writings of the ancient authors, the monks were also the chroniclers of their day, and much of the history of the Middle Ages was written in the cloister. English history is especially fortunate in this respect, the monastic chroniclers including St. Bede, Ordericus Vitalis, William of Malmesbury, Florence of Worcester, Simeon of Durham, Matthew Paris, and Eadmer of Canterbury. The rise of the scholastics, for the most part outside the Benedictine Order, in latermedieval times, seems to have checked, or at any rate relegated to the background, both the literary and the educational activity of the black monks, whilst the introduction of the art of printing rendered superfluous the copying of MSS. by hand; at the same time it is worth noticing that many of the earliest printing presses were set up in Benedictine cloisters, e.g. by Caxton at Westminster, and by some authorities the invention of movable types is also ascribed to the sons of St. Benedict.
The most notable revival of learning in post-Reformation times was that effected by the congregation of St.-Maur in France in the seventeenth century. Diligent and profound study in all departments of ecclesiastical literature was one of the professed objects of this reform, and a congregation that produced such men of letters as Mabillon, Montfaucon, d'Achery, Menard, Lami, Garnier, Ruinart, Martene, Sainte-Marthe, and Durand needs no further eulogy than a reference to their literary achievements. Their editions of the Greek and Latin Fathers and their numerous historical, theological, archaeological, and critical works are sufficient evidence of their industry. There were not less successful in the conduct of the schools they established, of which those at Soreze, Saumur, Auxerre, Beaumont, and Saint-Jean d'Angely were the most important. (See MAURISTS.)
The arts, sciences, and utilitarian crafts also found a home in the Benedictine cloister from the earliest times. The monks of St. Gall and Monte Cassino excelled in illumination and mosaic work, and the latter community are credited with having invented the art of painting on glass. A contemporary life of St. Dunstan states that he was famous for his "writing, painting, moulding in wax, carving of wood and bone, and for work in gold, silver, iron, and brass". Richard of Wallingford at St. Alban's and Peter Lightfoot at Glastonbury were well-known fourteenth-century clockmakers; a clock by the latter, formerly in Wells cathedral, is still to be seen in the South Kensington Museum, London.
In modern times the monks of Beuron have established a school of art where painting and design, especially in the form of polychromatic decoration, have been brought to a high stage of perfection. The printing presses of Solesmes and Ligugé (both now confiscated by the French Government) have produced much excellent typographical work, whilst the study and restoration of the traditional plainchant of the Church in the same monasteries, under DD. Pothier and Mocquereau, is of world-wide reputation. Embroidery and vestment-making are crafts in which many communities of nuns excel, and others, like Stanbrook, maintain a printing office with considerable success.
IV. PRESENT CONDITION OF THE ORDER
Development of external organization
A brief sketch of the constitution and government of the order is necessary for a proper understanding of its present organization.
According to St. Benedict's idea, each monastery constituted a separate, independent, autonomous family, the members of which elected their own superior. The abbots, therefore, of the different houses were equal in rank, but each was the actual head of his own community and held his office for life. The necessities of the times, however, the need for mutual support, the establishment of daughter-houses, and possibly the ambition of individual superiors, all combined in course of time to bring about a modification of this ideal. Although foreshadowed by the Aachen (Aix-la-Chapelle) capitula of 817 under St. Benedict of Aniane, the actual results of which died out with their originator, the first real departure from the Benedictine ideal, subjecting the superiors of different houses to one central authority, was made by Cluny in the tenth century. The plan of the Cluniac congregation was that of one grand central monastery with a number of dependencies spread over many lands. It was feudalism applied to the monastic institute. Every prior or subordinate superior was the nominee of the Abbot of Cluny and held office only during his pleasure; the autonomy of the individual communities was destroyed so far, even, that no monk could be professed in any house except by permission of the Abbot of Cluny, and all were obliged usually to spend some years at Cluny itself. But notwithstanding the extent of this departure from Benedictine tradition, the Cluniacs were never considered to have seceded from the main Benedictine body or to have instituted a new order. Hirschau, in Germany, copied Cluny, though with less conspicuous success, and Cîteaux developed the system still further and constituted a new order outside the Benedictine fold, which has ever since been regarded as such. The example of Cluny produced imitators and many new unions of monasteries subject to a central abbey resulted. The Lateran Council of 1215, perceiving the good points of the system as well as its dangers, set itself to strike the mean between the two. The risks of an ever-widening breach between those which adhered to Benedictine tradition and those which had adopted the Cluniac ideas, were to be minimized, whilst at the same time uniformity of observance and the mutual strength resulting therefrom, were to be fostered. The council decreed that the monasteries of each country should be banded together into a congregation; periodical representative chapters were to ensure systematic government after one pattern; the appointment of definitors and visitors was to secure uniformity and cohesion; and the autonomy of the individual monasteries were to be preserved. The plan promised well, but England alone seems to have given it a fair trial. In some of the countries it was not until the issue of the Bull "Benedictina" in 1336, or even the Tridentine decrees of two centuries later, that any serious attempt was made towards carrying out the proposals of 1215. Meanwhile certain Italian reforms had produced a number of independent congregations outside the order, differing from each other in organization and spirit, and in each of which the departure from Benedictine principles was carried a stage further. Even in the Cluniac congregation the power of the Abbot of Cluny was, after the twelfth century, somewhat curtailed by the institution of chapters and definitors. The Sylvestrines (1231) preserved the perpetuity of superiors and recognized the advantages of a representative chapter, though its chief superior was something more than a mere primus inter pares. The Celestines (1274) adopted a somewhat similar system of centralized authority, but differed from it in that their superior was elected triennially. The Olivetans (1319) marked the furthest point of development by instituting an abbot-general with jurisdiction over all the other abbots as well as their communities. The general chapter nominated the officials of all the houses; the monks belonged to no one monastery in particular, but to the whole congregation; and by thus destroying all community rights, and placing all power in the hands of a small committee, the Olivetan congregation approximated nearest to the alter orders like the Dominicans and Jesuits, with their highly centralized systems of government. The congregation of St. Justina of Padua was modelled on similar lines, though afterwards considerably modified, and some centuries later St.-Vannes and St.-Maur followed in its wake. The Spanish congregation of Valladolid, too, with its abbot-general, and with superiors who were not perpetual and chosen by the general chapters, must be classed with those that represent the line of departure from earlier Benedictine tradition; as must also the resuscitated English congregation of the seventeenth century, which inherited its constitution from that of Spain. In these two latter congregations, however, there were some modifications, which made their dissent from the original ideal less marked than in those previously enumerated. On the other side, as representing those that preserved the traditional autonomy and family spirit in the individual houses, we have the Bursfeld Union which, in the fifteenth century, made an honest attempt to carry out the Lateran decrees and the provisions of the Bull "Benedictina". The Austrian, Bavarian, and Swiss congregations of the same period followed out the same idea, as do also almost all of the more modern congregations, and by the legislation of Leo XIII the traditional principles of government have been revived in the English congregation. In this way the true Benedictine ideal was restored, whilst by means of general chapters, at which every monastery of the congregation was represented, and by the periodical visitations made by the presidents or others elected for that duty, uniform observance and regular discipline were preserved. The presidents were elected by the other abbots composing the chapter and their office was merely presidential not that of a superior general or abbas abbatum.
Present System of Government
All the congregations of more recent formation have been constituted, with slight variations, on the same plan, which represents the normal and traditional form of government in the order. Uniformity in the various congregations is further secured by what are called Constitutions. These are a series of declarations on the holy Rule, defining its interpretation and application, to which are added other regulations on points of discipline and practice not provided for by St. Benedict. The constitutions must be approved at Rome, after which they have binding force upon the congregation for which they are intended. The capitula of Aachen and the Concordia Regularis were the earliest examples of such constitutions. Amongst others may be mentioned the "Statues" of Lanfranc, the "Discipline of Farfa", the "Ordo" of Bernard of Cluny, and the "Constitutions" of St. William of Hirschau. (The three latter are printed by Herrgott in "Vetus Disciplina Monastica", Paris, 1726.) Since the thirteenth century every congregation has had its own set of constitutions, in which the principles of the Rule are adapted to the particular work of the congregation to which they apply. Each congregation is composed of a certain number of monasteries, the abbots of which, with other officials and elected representatives, form the general chapter, which exercises legislative and executive authority over the whole body. The power possessed by it is strictly limited and defined in the constitutions. The meetings of the chapter are held usually every two, three, or four years and are presided over by one of the members elected to that office by the rest. Whilst the office of abbot is usually for life, that of the president is generally only for a term of years and the person holding it is not in all cases eligible for continuous re-election. Each president, either by himself or in conjunction with one or more specially elected visitors, holds canonical visitations of all the houses of his congregation, and by this means the chapter is kept informed of the spiritual and temporal condition of each monastery, and discipline is maintained according to the constitutions.
The Abbot Primate
In order the better to bind together the various congregations that constitute the order at the present day, Pope Leo XIII, in 1893, appointed a nominal head over the whole federation, with the title of Abbot Primate. The traditional autonomy of each congregation, and still further of each house, is interfered with in the least possible degree by this appointment, for, as the title itself indicates, the office is in its nature different from that of the general of an order. Apart from matters explicitly defined, the abbot primate's position with regard to the other abbots is to be understood rather from the analogy of a primate in a hierarchy than from that of the general of an order like the Dominicans or Jesuits.
Methods of Recruiting
The recruiting of the various monasteries of the order differs according to the nature and scope of the influence exerted by each individual house. Those that have schools attached to them naturally draw their members more or less from these schools. The English congregation is recruited very largely from the schools attached to its monasteries; and other congregations are similarly recruited. Some educate and train in their monasteries a number of alumni, or pupils provisionally intended for the monastic state, who though not in any way bound to do so, if showing any signs of vocation, are encouraged to receive the habit on reaching the canonical age.
A candidate for admission is usually kept as a postulant for at least some weeks in order that the community he seeks to join may judge whether he is a suitable person to be admitted to the probationary stage. Having been accepted as such, he is "clothed" as a novice, receiving the religious habit and a religious name, and being placed under the care of the novice-master. According to the Rule he has to be trained and tested during his period of noviceship, and canon law requires that for the most part the novice is to be kept apart form the rest of the community. For this reason the novices' quarters are generally placed, if possible, in a different part of the monastery from those occupied by the professed monks. The canonical novitiate lasts one year, at the end of which, if satisfactory, the novice may be admitted to simple vows, and at the conclusion of another three years, unless rejected for grave reasons, he makes his solemn vows of "Stability, Conversion of manners, and Obedience". (Rule of St. Benedict.)
Habit
With slight modifications in shape in some congregations the habit of the order consists of a tunic, confined at the waist by a girdle of leather or of cloth, a scapular, the width of the shoulders and reaching to the knees or ground, and a hood to cover the head. In choir, at chapter, and at certain other ceremonial times, a long full gown with large flowing sleeves, called a "cowl", is worn over the ordinary habit. The colour is not specified in the Rule but it is conjectured that the earliest Benedictines wore white or grey, as being the natural colour of undyed wool. For many centuries, however, black has been the prevailing colour, hence the term "black monk" has come to signify a Benedictine not belonging to one of those separate congregations which has adopted a distinctive colour, e. g. the Camaldolese, Cistercians, and Olivetans, who wear white, or the Sylvestrines, whose habit is blue. The only differences in colour within the Benedictine federation are those of the monks of Monte Vergine, who though now belonging to the Cassinese congregation of Primitive Observance, still retain the white habit adopted by their founder in the twelfth century, and those of the congregation of St. Ottilien, who wear a red girdle to signify their special missionary character.
Present Work of the Order
Parochial work is undertaken by the following congregations: Cassinese, English, Swiss, Bavarian, Gallican, American-Cassinese, Swiss-American, Beuronese, Cassinese P.O., Austrian (both), Hungarian, and the Abbey of Fort Augustus. In the majority of these congregations the mission are attached to certain abbeys and the monks serving them are under the almost exclusive control of their own monastic superiors; in others the monks only supply the place of the secular clergy and are, therefore, for the time being, under their respective diocesan bishops.
The work of education is common to all congregations of the order. It takes the form in different places of seminaries for ecclesiastical studies, schools, and gymnasia for secondary education not strictly ecclesiastical, or of colleges for a higher or university course. In Austria and Bavaria many of the government lycées or gymnasia are entrusted to the care of the monks. In England and America the Benedictine schools rank high amongst the educational establishments of those countries, and compete successfully with the non-Catholic schools of a similar class. Those of the American Cassinese congregation have already been enumerated; they include three seminaries, fourteen schools and colleges, and an orphanage, with a total of nearly two thousand students. The Swiss American congregation carries on scholastic work at five of its abbeys. At. St. Meinrad's, besides the seminary, there is a commercial college; at Spielerville (Arkansas) and Mount Angels (Oregon) are seminaries; and at Conception, Spielerville, Covington (Louisiana), and Mount Angel are colleges. The English Benedictines have large and flourishing colleges attached to each of their abbeys, and belonging to Downside are also two other smaller schools, one a "grammar school" at Ealing, London, and the other a preparatory school recently established at Enniscorthy, Ireland.
Foreign Missionary Work
Besides the congregation of St. Ottilien, which exists specially for the purpose of foreign missionary work, and has ten mission stations in the Apostolic Vicariate of Zanzibar, a few others are also represented in the foreign mission field. Both American congregations labour amongst the Indians, in Saskatchewan (N.W.T., Canada), Dakota, Vancouver's Island, and elsewhere. The Cassinese P.O. congregation has missions in the Apostolic Vicariate of the Indian Territory (U.S.A.) and in Argentina, under the monks of the French province, in New Zealand under the English province, in Western Australia (Diocese of New Nursia and Apostolic Vicariate of Kimberley) and in the Philippines under the Spanish province, and the Belgian province has quite lately made a foundation in the Transvaal, South Africa. The Brazilian congregation has several missions in Brazil, which are under the direction of the Abbot of Rio de Janeiro, who is also a bishop. In the island of Mauritius the Bishop of Port Louis is generally an English Benedictine. Mention has already been made of the work of the Sylvestrine Benedictines in Ceylon and of the Cistercians in Natal, South Africa.
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	Statistics of the Order

	Congregation
	Monasteries
	MonksMissions

	Congregation
	Monasteries
	MonksMissions and Churches Served
	No. of Souls Administered to
	Schools
	Students

	Cassinese
	16
	188
	274
	170,540
	6
	476

	Cassinese
	16
	188
	274
	170,540
	6
	476

	English
	4
	277
	79
	87,328
	5
	380

	English
	4
	277
	79
	87,328
	5
	380

	Swiss
	5
	355
	42
	34,319
	7
	978

	Swiss
	5
	355
	42
	34,319
	7
	978

	Bavarian
	11
	383
	51
	78,422
	10
	1,719

	Bavarian
	11
	383
	51
	78,422
	10
	1,719

	Brazilian
	13
	110
	6
	
	4
	770

	Brazilian
	13
	110
	6
	
	4
	770

	Gallican
	11
	374
	1
	550
	2
	42

	Gallican
	11
	374
	1
	550
	2
	42

	American Cassinese
	10
	753
	151
	110,320
	18
	1,702

	10
	753
	151
	110,320
	18
	1,702
	

	Beuronese
	9
	711
	14
	3,812
	5
	141

	Beuronese
	9
	711
	14
	3,812
	5
	141

	Swiss American
	7
	348
	103
	35,605
	10
	675

	7
	348
	103
	35,605
	10
	675
	

	Cassinese P.O.
	36
	1,092
	90
	115,410
	17
	859

	36
	1,092
	90
	115,410
	17
	859
	

	Austrian:
	
	
	
	
	
	

	Imm. Conc.
	11
	647
	367
	460,832
	11
	1,891

	11
	647
	367
	460,832
	11
	1,891
	

	St. Joseph
	7
	293
	61
	55,062
	10
	901

	7
	293
	61
	55,062
	10
	901
	

	Hungarian
	11
	198
	145
	37,269
	6
	1,668

	Hungarian
	11
	198
	145
	37,269
	6
	1,668

	St. Ottilien
	2
	163
	10
	2,835
	3
	190

	2
	163
	10
	2,835
	3
	190
	

	Fort Augustus
	1
	47
	8
	430
	
	

	1
	47
	8
	430
	
	
	

	St. Anselm's
	1
	1
	
	
	
	

	1
	1
	
	
	
	
	

	
	155
	5,940
	1,402
	1,192,734
	114
	12,392

	
	155
	5,940
	1,402
	1,192,734
	114
	12,392


Orders and congregations professing the Rule of St. Benedict but not included in the Benedictine Federation are as follows:—
	
	Monasteries
	No. of Religious

	Camaldolese
	19
	241

	Vallombrosa
	3
	60

	Cistercians (Common Observance)
	29
	1,040

	Cistercians (Trappists)
	58
	3,637

	Sylvestrines
	9
	95

	Olivetans
	10
	122

	Mechitarists
	14
	152

	
	142
	5,347


Nuns, Benedictine and others:—
	
	Convents
	No. of Religious

	Benedictine Nuns:
	
	

	1. Under Benedictine Abbots
	9
	251

	2. Under Bishops
	253
	7,156

	Camaldolese Nuns
	5
	150

	Cistercian Nuns
	100
	2,965

	Olivetan Nuns
	20
	200

	
	387
	10,722


The foregoing tables, which are taken from the "Album Benedictinum" of 1906, give a grand aggregate of 684 monasteries, with 22,009 religious of both sexes. The statistics for missions and churches served include those churches and missions over which the monasteries exercise the right of patronage, as well as those actually served by monks.
V. BENEDICTINES OF SPECIAL DISTINCTION
The following lists are not intended to be in any way exhaustive; they merely profess to include some of the more famous members of the order. The names are classified according to the particular sphere of work in which they are most celebrated, but although many of them might therefore have a just claim to be included in more than one of the different classes, when the same individual was distinguished in several different departments of work, from considerations of space and for the avoidance of unnecessary repetition, his name has been inserted only under one head. The lists are arranged more or less chronologically, except where some connecting features seem to call for special grouping. To most of the names the country to which the individual belonged is added in parenthesis.
Popes
St. Gregory the Great (Rome); born c. 540, d. 604; one of the four Latin doctors; celebrated for his writings and for his reform of ecclesiastical change; called the "Apostle of England" because he sent St. Augustine to that country in 596. Sylvester II or Gerbert (France), 999-1003; a monk of Fleury. St. Gregory VII or Hildebrand Aldobrandeschi (Tuscany), 1073-85; a monk of Cluny and afterwards Abbot of St. Paul's, Rome. Bl. Victor III (Benevento), 1087-87; Abbot of Monte Cassino. Paschal II (Tuscany), 1099-1118; a monk of Cluny. Gelasius II or Giovanni da Gaeta, John Cajetan (Gaeta), 1118-19; historian. St. Celestine V or Pietro di Murrhone (Apulia), b. 1221, d. 1296; founder of the order of Celestines; was elected pope 1294, but abdicated after reigning only six months. Clement VI (France), 1342-52; a monk of Chaise-Dieu. Bl. Urban V (France), 1362-70; Abbot of St. Victor, Marseilles. Pius VII or Barnaba Chiaramonti (Italy), 1800-23; was taken by force from Rome and imprisoned at Savona and Fontainebleu (1809-14) by Napoleon, whom he had crowned in 1804; returned to Rome in 1814. Gregory XVI or Maurus Cappellari (Venice), 1831-46, a Camaldolese monk and Abbot of St. Andrew's on the Coelian Hill, Rome.
Apostles and Missionaries
St. Augustine (Rome), d. 604; Prior of St. Andrew's on the Coelian Hill; the Apostle of England (596); first Archbishop of Canterbury (597). St. Boniface (England), b. 680, martyred 755; Apostle of Germany and Archbishop of Mainz. St. Willibrord (England), born c. 658, d. 738; the Apostle of Friesland. St. Swithbert (England), d. 713; the Apostle of Holland. St. Rupert (France), d. 718; the Apostle of Bavaria and Bishop of Salzburg. St. Sturm (Bavaria), d. 779; first Abbot of Fulda. St. Ansgar (Germany), b. 801, d. 865; monk of Corbie and Apostle of Scandinavia. St. Adalbert, d. 997; the Apostle of Bohemia.
Founders of Abbeys and Congregations, Reformers, etc.
St. Erkenwald (England), died c. 693; Bishop of London; founder of Chertsey and Barking abbeys. St. Benedict Biscop (England), d. 690; founder of Wearmouth and Jarrow. St. Filbert (France), d. 684; founder of Jumieges. St. Benedict of Aniane (France), d. 821; reformer of monasteries under Charlemagne; presided at council of abbots, Aachen (Aix-la-Chapelle), 817. St. Dunstan (England), d. 988; Abbot of Glastonbury (c. 945), and afterwards Archbishop of Canterbury (961); reformer of English monasteries. St. Berno (France), d. 927; founder and first Abbot of Cluny (909). St. Odo or Eudes (France), b. 879, d. 942; second Abbot of Cluny. St. Aymard (France), d. 965; third Abbot of Cluny. St. Majolus or Maieul (France), b. 906, d. 994; fourth Abbot of Cluny; Otto II desired to make him pope in 974 but he refused. St. Odilo (France), d. 1048; fifth Abbot of Cluny. Bernard of Cluny (France), d. 1109; famous in connexion with the eleventh-century "Ordo Cluniacensis" which bears his name. Peter the Venerable (France), d. 1156; ninth Abbot of Cluny; employed by several popes in important affairs of the Church. St. Romuald (Italy), b. 956, d. 1026; founder of the Camaldolese congregation (1009). Herluin (France), d. 1078; founder of Bec (1040). St. Robert of Molesmes (France), b. 1018, d. 1110; founder and Abbot of Molesmes (1075); joint-founder and first Abbot of Cîteaux (1098). St. Alberic (France), d. 1109; joint-founder and second Abbot of Cîteaux. St. Stephen Harding (England), d. 1134; joint-founder and third Abbot of Cîteaux. St. Bernard (France), b. 1091, d. 1153; joined Cîteaux with thirty other noblemen (1113); founded Clairvaux (1115); wrote many spiritual and theological works; was a statesman and adviser of kings, and a Doctor of the Church; he preached the Second Crusade throughout France and Germany at the request of Eugenius III (1146). St. William of Hirschau (Germany), c. 1090; author of "Constitutions of Hirschau". St. John Gualbert (Italy), b. 999, d. 1073; founder of Vallombrosa (1039). St. Stephen or Etienne (France), d. 1124; founder of Grammont (1076). Bl. Robert of Arbrissel (France), d. 1116; founder of Fontevrault (1099). St. William (Italy), d. 1142; founder of Monte Vergine (1119). St. Sylvester (Italy), b. 1177, d. 1267; founder of the Sylvestrines (1231). St. Bernard Ptolemy (Italy), b. 1272, d. 1348; founder of the Olivetans (1319). Ludovico Barbo (Italy), d. 1443; first a canon regular, then Abbot of St. Justina of Padua and founder of the congregation of the same name (1409). Didier de la Cour (France), b. 1550, d. 1623; founder of the congregation of St.-Vannes (1598). Laurent Bénard (France), b. 1573, d. 1620; Prior of Cluny College, Paris, and founder of the Maurist congregation (1618). José Serra (Spain), b. 1811, died c. 1880; Coadjutor bishop of Perth, Australia (1848); and Rudesind Salvado (Spain), b. 1814, d. 1900; Bishop of Port Victoria (1849); founders of New Nursia, Australia. Prosper Guéranger (France), b. 1805, d. 1875; founder of the Gallican congregation (1837); restored Solesmes (1837); well known as a liturgical writer. Jean-Baptiste Muard (France), b. 1809, d. 1854; founder of Pierre-qui-Vire and of the French province of the Cassinese Congregation of the Primitive Observance (1850). Maurus Wolter (Germany), b. 1825, d. 1900; founder of the Beuronese congregation (1860); Abbot of Beuron (1868). Pietro Francesco Casaretto (Italy), b. 1810, d. 1878; founder and first Abbot-General of Cassinese congregation of Primitive Observance (1851). Boniface Wimmer (Bavaria), b. 1809, d. 1887; founder of American Cassinese congregation (1855). Martin Marty (Switzerland), b. 1834, d. 1896; founder of Swiss American congregation (1870); Abbot of St. Meinrad's, Indiana (1870); Vicar Apostolic of Dakota (1879). Jerome Vaughan (England), b. 1841, d. 1896; founder of Fort Augustus Abbey (1878). Gerard van Caloen (Belgium), b. 1853; restorer of Brazilian congregation; Abbot of Bahia (1896); titular Bishop of Phocaea (1906).
Scholars, Historians, Spiritual Writers, etc.
St. Bede (England), b. 673, d. 735; monk of Jarrow, Doctor of the Church, historian, and commentator. St. Aldhelm (England), d. 709; Abbot of Malmesbury and Bishop of Sherborne. Alcuin (England), d. 804, monk of York; founder of schools in France under Charlemagne. Rabanus Maurus (Germany), d. 856; Archbishop of Mainz. St. Paschasius Radbertus (Germany), d. 860; Abbot of Corbie. Ratramnus (Germany), d. 866; a monk of Corbie, who took part in Sacramentarian controversy. Walafrid Strabo (Germany), d. 849; a monk of Fulda, and afterwards Abbot of Reichenau. Abbon of Fleury (France), tenth century; at one time a monk at Canterbury. Notker (Switzerland), d. 1022; a monk of St. Gall; theologican, mathematician, and musician. Guido d'Arezzo (Italy), died c. 1028; inventor of the gamut. Hermannus Contractus (Germany), eleventh century; a monk of St. Gall; learned in Eastern languages; author of the "Salve Regina". Paul Warnefrid, or Paul the Deacon (Italy), eighth century; historian and teacher (scholasticus) at Monte Cassino. Hinemar (France), d. 882; a monk of St. Denis; Archbishop of Reims (845). St. Peter Damian (Italy), b. 988, d. 1072; a monk of the Camaldolese reform at Fonte Avellano; Cardinal Bishop of Ostia (1057). Lanfranc (Italy), b. 1005 in Lombardy, d. at Canterbury, 1089; a monk at Beck (1042); founder of the school there; Archbishop of Canterbury (1070). St. Anselm (Italy), b. 1033 in Piedmont, d. 1109; a monk at Bec (1060); Abbot of Bec (1078); Archbishop of Canterbury (1093); usually considered the first scholastic. Eadmer (England), d. 1137; a monk of Canterbury and disciple of St. Anselm, whose life he wrote. The English historians; Florence of Worcester, d. 1118; Simeon of Durham, d. 1130; Jocelin de Brakelonde, d. 1200, a monk and chronicler of Bury St. Edmunds; Matthew Paris, d. 1259, a monk of St. Albans; William of Malmesbury, died c. 1143; Gervase of Canterbury, died c. 1205; Roger of Wendover, d. 1237, a monk of St. Albans. Peter the Deacon (Italy), died c. 1140; a monk of Monte Cassino. Adam Easton (England), d. 1397, a monk of Norwich; Cardinal (1380). John Lydgate (England), died c. 1450; a monk of Bury St. Edmunds; poet. John Wheathamstead (England), d. 1440; Abbot of St. Albans. Johannes Trithemius (Germany), b. 1462, d. 1516; Abbot of Spanheim, a voluminous writer and great traveller. Louis Blosius (Belgium), b. 1506, d. 1566; Abbot of Liessies (1530); author of the "Mirror for Monks". Juan de Castaniza (Spain), d. 1599; a monk of St. Saviour's, Onna. Benedict van Haeften (Belgium), b. 1588, d. 1648; Prior of Afflighem. Clement Reyner (England), b. 1589, d. 1651; a monk at Dieulouard (1610); Abbot of Lamspring (1643). Augustine Baker (England), b. 1575; d. 1641; a monk of Dieulouard and author of "Sancta Sophia". Augustine Calmet(France), b. 1672, d. 1757; Abbot of Senones-en-Vosges; best known for his "Dictionary of the Bible". Carolus Meichelbeck (Bavaria), b. 1669; d. 1734; librarian and historian of Benediktbeuern. Magnoald Ziegelbauer (Germany), 1689, d. 1750; author of a literary history of the Order of St. Benedict. Marquard Herrgott (Germany), b. 1694, d. 1762; a monk of St.-Blasien. Suitbert Baumer (Germany), b. 1845, d. 1894; a monk of Beuron. Luigi Tosti (Italy), b. 1811, d. 1897; abbot; Vice-Archivist to the Holy See. J. B. F. Pitra (France), b. 1812, d. 1889; a monk of Solesmes; Cardinal-Bishop of Frascati (1863); librarian of the Holy Roman Church. Francis Aidan Gasquet (England), b. 1846; a monk of Downside and Abbot-President of the English Benedictine congregation. Fernand Cabrol (France), b. 1855; Abbot of Farnborough (Gallican congregation). Jean Besse (France), b. 1861; a monk of Ligugé. Germain Morin, of the Beuronese congregation, b. 1861. John Chapman, of the Beuronese congregation, b. 1865. Edward Cuthbert Butler (England), b. 1858; Abbot of Downside (1906).
The Congregation of St.-Maur
The following are some of the chief writers of this congregation: Adrien Langlois, d. 1627; one of the first Maurists. Nicolas Menard, b. 1585, d. 1644. Gregoire Tarrisse, b. 1575, d. 1648; first Superior General of the congregation. Luc d'Achery, b. 1609, d. 1685. Antoine-Joseph Mege, b. 1625, d. 1691. Louis Bulteau, b. 1625, d. 1693. Michel Germain, b. 1645, d. 1694; a companion of Mabillon. Claude Martin, b. 1619, d. 1707; the greatest of the Maurists. Thierry Ruinart, b. 1657, d. 1709; a companion and biographer of Mabillon. Francois Lamy, b. 1636, d. 1711. Pierre Coustant, b. 1654, d. 1721. Denis de Sainte-Marthe, b. 1650, d. 1725. Julien Garnier, b. 1670, d. 1725. Edmond Martene, b. 1654, d. 1739. Ursin Durand, b. 1682, d. 1773. Bernard de Montefaucon, b. 1655, d. 1741. Rene-Prosper Tassin, d. 1777.
Bishops, Monks, Martyrs, etc.
St. Laurence (Italy), d. 619; came to England with St. Augustine (597), whom he succeeded as Archbishop of Canterbury (604). St. Mellitus (Italy), d. 624; a Roman abbot, sent to England with other monks to assist St. Augustine (601); founder of St. Paul's, London, and first Bishop of London (604); Archbishop of Canterbury (619). St. Justus (Italy), d. 627; came to England (601); first Bishop of Rochester (604) and afterwards Archbishop of Canterbury (624). St. Paulinus of York (Italy), d. 644; came to England (601); first Bishop of York (625); Bishop of Rochester (633). St. Odo (England), d. 961; Archbishop of Canterbury. St. Elphege or Aelfheah (England), d. 1012; Archbishop of Canterbury (1006); killed by the Danes. St. Oswald (England), d. 992; nephew of St. Odo of Canterbury; Bishop of Worcester (959); Archbishop of York (972). St. Bertin (France), b. 597, d. 709; Abbot of Saint-Omer. St. Botolph (England), d. 655; abbot. St. Wilfrid, born c. 634, d. 709; Bishop of York. St. Cuthbert, d. 687; Bishop of Landisfarne. St. John of Beverley, d. 721; Bishop of Hexham. St. Swithin, d. 862; Bishop of Winchester. St. Ethelwold, d. 984; Bishop of Winchester. St. Wulfstan, d. 1095; Bishop of Worcester. St. Aelred, b. 1109, d. 1166; Abbot of Rievaulx, Yorkshire. St. Thomas of Canterbury or Thomas Becket, born c. 1117, martyred 1170; Chancellor of England (1155); Archbishop of Canterbury (1162). St. Edmund Rich, d. 1240; Archbishop of Canterbury (1234); died in exile. Suger (France), b. 1081, d. 1151; Abbot of St. Denis and Regent of France. Bl. Richard Whiting, abbot of Glastonbury, Bl. Roger James, and Bl. John Thorn, monks of Glastonbury; Bl. Hugh Faringdon, Abbot of Reading, Bl. William Eynon, and Bl. John Rugg, monks of Reading; and Bl. John Beche, Abbot of Colchester; all executed (1539) for denying the supremacy of Henry VIII in ecclesiastical matters. John de Feckenham (or Howman), d. 1585; last Abbot of Westminster; died in prison. Sigebert Buckley, born c. 1517, d. 1610; a monk of Westminster; the link between the old and new English congregations. Ven. John Roberts, born c. 1575, martyred 1610; founder of St. Gregory's, Douai. William Gabriel Gifford, b. 1554, d. 1629; professor of theology at Reims (1582); Dean of Lille (1597); a monk at Dieulouard (1609); Archbishop of Reims (1622). Leander of St. Martin (John Jones), b. 1575, d. 1635; President of the English congregation and Prior of St. Gregory's, Douai. Philip Ellis, b. 1653, d. 1726; Vicar Apostolic of the Western District (1688); transferred to Segni, Italy (1708). Charles Walmesley, b. 1722, d. 1797; Vicar Apostolic of the Western District (1764); a Doctor of the Sorbonne and F. R. S. William Placid Morris, b. 1794, d. 1872; a monk of Downside; Vicar Apostolic of Mauritius (1832). John Bede Polding, b. 1794, d. 1877; a monk of Downside; Vicar Apostolic in Australia (1834); first Archbishop of Sydney (1851). William Bernard Ullathorne, b. 1806, d. 1889; a monk of Downside; Vicar Apostolic of the Western District (1846); transferred to Birmingham (1850); resigned (1888). Roger Bede Vaughan, b. 1834, d. 1883; a monk of Downside; Cathedral Prior of Belmont (1863); coadjutor to Archbishop Polding (1872); succeeded as Archbishop of Sydney (1877). Cardinal Sanfelice (Italy), b. 1834, d. 1897; Archbishop of Naples; formerly Abbot of La Cava. Joseph Pothier (France), b. 1835; inaugurator of the Solesmes school of plain-chant; Abbot of Fontanelle (1898). Andre Mocquereau (France), b. 1849; Prior of Solesmes and successor to Dom Pothier as leader of the school. John Cuthbert Hedley, b. 1837; a monk of Ampleforth; consecrated Coadjutor Bishop of Newport (1873); succeeded as Bishop (1881). Benedetto Bonazzi (Italy), b. 1840; Abbot of La Cava (1894); Archbishop of Benevento (1902). Domenico Serafini (Italy), b. 1852; Abbot General of the Cassinese Congregation of Primitive Observance (1886); Archbishop of Spoleto (1900). Hildebrand de Hemptinne (Belgium), b. 1849; Abbot Primate of the order; Abbot of Maredsous (1890); nominated Abbot Primate by Leo XIII (1893).
Nuns
St. Scholastica, died c. 543; sister to St. Benedict. Among English Benedictine nuns, the most celebrated are: St. Etheldreda, d. 679; Abbess of Ely. St. Ethelburga, died c. 670; Abbess of Barking. St. Hilda, d. 680; Abbess of Whitby. St. Werburgh, d. 699; Abbess of Chester. St. Mildred, seventh century; Abbess in Thanet. St. Walburga, d. 779; a nun of Wimborne; sister to Sts. Willibald and Winnibald; went to Germany with Sts. Lioba and Thecla to assist St. Boniface c. 740. St. Thecla, eighth century; a nun of Wimborne; Abbess of Kitzingen; died in Germany. St. Lioba, d. 779; a nun of Wimborne; cousin to St. Boniface; Abbess of Bischofsheim; died in Germany. Among other Benedictine saints are: St. Hildegard (Germany), b. 1098, d. 1178; Abbess of Mount St. Rupert; St. Gertrude the Great (Germany), d. 1292; Abbess of Eisleben in Saxony (1251). St. Mechtilde, sister to St. Gertrude and nun at Eisleben. St. Frances of Rome, b. 1384, d. 1440; widow; founded order of Oblates (Collatines) in 1425.
VI. FOUNDATIONS ORIGINATING FROM OR BASED UPON THE BENEDICTINE ORDER
It has already been shown in the first part of this article how the reaction which followed the many relaxations and mitigations that had crept into the Benedictine Order produced, from the tenth century onwards, a number of reforms and independent congregations, in each of which a return to the strict letter of St. Benedict's Rule was attempted, with certain variations of ideal and differences of external organization. That of Cluny was the first, and it was followed, from time to time, by others, all of which are deal with in separate articles.
St. Chrodegang
Besides those communities which professedly adhered to the Benedictine Rule in all its strictness, there were others founded for some special work or purpose, which, while not claiming to be Benedictine, took that Rule as the basis upon which to ground their own particular legislation. The earliest example of this was instituted by St. Chrodegang, Bishop of Metz, who in the year 760 brought together his cathedral clergy into a kind of community life and drew up for their guidance a code of rules, based upon that of St. Benedict. These were the first "regular canons", and the idea thus started spread very rapidly to almost every cathedral of France, Germany, and Italy, as well as to some in England. In the latter country, however, it was not an entirely new idea, for we learn from Bede's "Ecclesiastical History" (I, xxvii) that even in St. Augustine's time some sort of "common life" was in vogue amongst the bishops and their clergy. St. Chrodegang's institute and its imitations prevailed almost universally in the cathedral and collegiate churches until ousted by the introduction of the Austin Canons.
Carthusians
A word must here be said as to the Carthusian Order, which some writers have classed amongst those founded on the Benedictine rule. This supposition is based chiefly on the fact that they have retained the name of St. Benedict in theirConfiteor, but this was more probably done out of recognition of that saint's position as the Patriarch of Western Monasticism than from any idea that the order was a filiation from the older body. Confusion may also have arisen on account of the founder of the Carthusians, St. Bruno, being mistaken for another of the same name, who was Abbot of Monte Cassino in the twelfth century and therefore a Benedictine.
Independent Benedictine Congregations
The various reforms, beginning with Cluny in the tenth century and extending to the Olivetans of the fourteenth, have been enumerated in the first part of this article and are described in greater detail in separate articles, under their respective titles. To these must be added the Order of the Humiliati, founded in the twelfth century by certain nobles of Lombardy who, having rebelled against the Emperor Henry VI, were taken captive by him into Germany. There they commenced the practice of works of piety and penance, and were for their "humility" allowed to return to Lombardy. The order was definitely established in 1134 under the guidance of St. Bernard, who placed it under the Benedictine rule. It flourished for some centuries and had ninety-four monasteries, but through popularity and prosperity corruption and irregularities crept in, and after an ineffectual attempt at reformation, Pope Pius V suppressed the order in 1571. Mention must also be made of the more modern Armenian Benedictine congregation (known as Mechitarists), founded by Mechitar de Petro in the eighteenth century, in communion with the Holy See; this is now reckoned amongst the non-federated congregations of the order. (See HUMILIATI, MECHITARISTS.)
Quasi-Benedictine Foundations
(1) Military Orders
Hélyot enumerates several military orders as having been based upon that of St. Benedict or in some way originating from it. Though founded especially for military objects, as for instance the defence of the holy places at Jerusalem, when not so engaged, these knights lived a kind of a religious life in commanderies or preceptories, established on the estates belonging to their order. They were not in any sense clerics, but they usually took vows of poverty and obedience, and sometimes also of chastity. In some of the Spanish orders, permission to marry was granted in the seventeenth century. The knights practised many of the customary monastic austerities, such as fasting and silence, and they adopted a religious habit with the tunic shortened somewhat for convenience on horseback. Each order was governed by a Grand Master who had jurisdiction over the whole order, and under him were the commanders who ruled over the various houses. The following were the military orders connected with the Benedictine Order, but for fuller details the reader is referred to separate articles. (a) The Knights Templars, founded in 1118. St. Bernard of Clairvaux drew up their rule, and they always regarded the Cistercians as their brethren. For this reason they adopted a white dress, to which they added a red cross. The order was suppressed in 1312. In Spain there were: (b) The Knights of Calatrava founded in 1158 to assist in protecting Spain against the Moorish invasions. The Knights of Calatrava owed their origin to the abbot and monks of the Cistercian monastery of Fitero. The general chapter of Cîteaux drew up a rule of life and exercised a general supervision over them. The black hood and short scapular which they wore denoted their connexion with Cîteaux. The order possessed fifty-six commanderies, chiefly in Andalusia. The Nuns of Calatrava were established c. 1219. They were cloistered, observing the rule of the Cistercian nuns and wearing a similar habit, but they were under the jurisdiction of the Grand Master of the knights. (c) Knights of Alcantara, or of San Julian del Pereyro, in Castille, founded about the same time and for the same purpose as the Knights of Calatrava. They adopted a mitigated form of St. Benedict's Rule, to which certain observances borrowed from Calatrava were added. They also used the black hood and abbreviated scapular. It was at one time proposed to unite this order with that of Calatrava, but the scheme failed of execution. They possessed thirty-seven commanderies. (d) Knights of Montesa, founded 1316, an offshoot from Calatrava, instituted by ten knights of that order who placed themselves under the abbot of Cîteaux instead of their own Grand Master. (e) Knights of St. George of Alfama, founded in 1201; united to the Order of Montesa in 1399.
In Portugal there were three orders, also founded for purposes of defence against the Moors:— (f) The Knights of Aviz, founded 1147; they observed the Benedictine Rule, under the direction of the abbots of Cîteaux and Clairvaux, and had forty commanderies. (g) The Knights of St. Michael's Wing, founded 1167; the name was taken in honour of the archangel whose visible assistance secured a victory against the Moors for King Alphonso I of Portugal. The rule was drawn up by the Cistercian Abbot of Alcobaza. They were never very numerous, and the order did not long survive the king in whose reign it was founded. (h) The Order of Christ, reared upon the ruins of the Templars about 1317; it became very numerous and wealthy. It adopted the Rule of St. Benedict and the constitutions of Cîteaux, and possessed 450 commanderies. In 1550 the office of grand master of this order, as well as that of Aviz, was united to the crown. (I) The Monks of the Order of Christ. In 1567, a stricter life was instituted in the convent of Thomar, the principal house of the Order of Christ, under this title, where the full monastic life was observed, with a habit and vows similar to those of the Cistercians, though the monks were under the jurisdiction of the grand master of the Knights. This order now exists as one of the noble orders of knighthood, similar to those of the Garter, Bath, etc., in England. In Savoy there were the two orders: (k) the Knights of St. Maurice, and (l) those of St. Lazarus, which were united in 1572. They observed the Cistercian rule and the object of their existence was the defence of the Catholic Faith against the inroads of the Protestant Reformation. They had many commanderies and their two principal houses were at Turin and Nice. In Switzerland also the Abbots of St. Gall at one time supported (m) the military Order of the Bear, which Frederick II had instituted in 1213.
(2) Hospitallers
The Order of the Brothers Hospitallers of Burgos originated in a hospital attached to a convent of Cistercian nuns in that town. There were a dozen Cistercian lay brothers who assisted the nuns in the care of the hospital, and these, in 1474, formed themselves into a new order intended to be independent of Cîteaux. They met with much opposition, and, irregularities having crept in, they were reformed in 1587 and placed under the abbess of the convent.
(3) Oblates
The Oblates of St. Frances of Rome, called also Collatines, were a congregation of pious women, founded in 1425 and approved as an order in 1433. They first observed the rule of the Franciscan Tertiaries, but this was soon changed for that of St. Benedict. The order consisted chiefly of noble Roman ladies, who lived a semi-religious life and devoted themselves to works of piety and charity. They made no solemn vows, neither were they strictly enclosed, nor forbidden to enjoy the use of their possessions. They were at first under the direction of the Olivetan Benedictines, but after the death of their foundress, in 1440, they became independent.
(4) Orders of Canonesses
Information is but scanty concerning the chapters of noble canonesses, which were fairly numerous in Lorraine, Flanders, and Germany in medieval times. It seems certain, however, that many of them were originally communities of Benedictine nuns, which, for one reason or another, renounced their solemn vows and assumed the state of canonesses, whilst still observing some form of the Benedictine Rule. The membership of almost all these chapters was restricted to women of noble, and in some cases of royal, descent. In many also, whilst the canonesses were merely seculars, that is, not under vows of religious, and therefore free to leave and marry, the abbesses retained the character and state of religious superiors, and as such were solemnly professed as Benedictine nuns. The following list of houses is taken from Mabillon and Hélyot, but all had ceased to exist by the end of the eighteenth century:—In Lorraine: Remiremont; founded 620; members became canonesses in 1515; Epinal, 983; Pouzay, Bouxières-aux-Dames, and Metz, of the eleventh or twelfth century. In Germany: Cologne, 689; Homburg and Strasburg, of the seventh century; Lindau, Buchau, and Andlau of the eighth century; Obermunster, Niedermunster, and Essen of the ninth century. In Flanders: Nivelles, Mons, Andenne, Maubeuge, and Belisie of the seventh century; and Denain, 764. The members of the following houses in Germany having renounced their solemn vows and become canonesses in the sixteenth century, abandoned also the Catholic Faith and accepted the Protestant religion: Gandersheim, Herford, Quedlinburg, Gernrode.
The Benedictine Order in General.—Montalembert, Monks of the West (London, 1896), Eng. Tr., new ed., with preface by Gasquet; Newman, Mission of St. Benedict and Benedictine Schools, in Historical Sketches (London, 1873); Gasquet, Sketch of the Life and Mission of St. Benedict (London, 1895); Maitland, The Dark Ages (London, 1845); Mabillon, Annales O. S. B. (Paris, 1703-39); Id., Acta SS. O. S. B. (Venice, 1733); Yepez, Chronicon generale Ord. S. P. N. Benedicti (Cologne, 1603); Hélyot, Histoire des ordres religieux (Paris, 1792); Id., Dict. Des ordres religieux (Paris, 1860); Mege, Commentaire sur la regle de S. Benoit (Paris, 1687); Calmet, Commentaire (Paris, 1734); Menard, Codex regularum (Paris, 1638); Besse, Le moine benedictin(Ligugé, 1898); Braunmuller in Kirchenlex., s. v.; Herzog, Realencyclopadie (Leipzig, 1897), s. v.; Heimbucher, Die Order und Kongregationen der katholischen Kirche (Paderborn, 1896), I; Ziegelbauer, Hist. Lit. O. S. B. (Augsburg, 1754); Album Benedictinum (St. Vincent's, Pennsylvania, 1880; Rome, 1905); Tanner, Notitia Monastica (London, 1744); Dugdale, Monasticon Anglicanum, with Stevens's continuation (London, 1817-30); Gasquet, Henry VIII and the English Monasteries (London, 1899); Id., The Eve of the Reformation (London, 18990); Gairdner, Prefaces to Calendars of State Papers of Henry VIII; Taunton, English Black Monks of St. Benedict (London, 1897); Dudden, Gregory the Great (London, 1905), I; Eckenstein, Women under Monasticism (Cambridge, 1896); Hope, St. Boniface and the Conversion of Germany (London, 1872); Reyner, Apostolatus Benedictinorum in Anglia (Douai, 1626); Hind, Benedictines in Oxford in Ampleforth Journal, VI, 1901.
Special Congregations.—Duckett, Charters and Records of Cluni (Lewes, England, 1890); Sackur, Die Cluniacenser (Halle a S., 1892-94); Janauschek, Origines Cisterciensium (Vienna, 1877); Gaillardin, Les Trappistes (Paris, 1844); Guibert, Destruction de Grandmont (Paris, 1877); Salvado, Memorie Storiche (Rome, 1851); Berengier, La Nouvelle-Nursie (Paris, 1878); Brullee,Vie de P. Muard (Paris, 1855), tr. Robot, 1882; Thompson, Life of P. Muard (London, 1886; de Broglie, Mabillon (Paris, 1888); Id., Montfaucon (Paris, 1891); Houtin, Dom Couturier (Angers, 1899); Van Galoen, Dom Maur Wolter et les origines de la cong. De Beuron (Bruges, 1891); Dolan, Succisa Virescit in Downside Review, I-IV.
G. CYPRIAN ALSTON 
Transcribed by Susan Birkenseer 
Dedicated to Sr. Monica Marie (P.J. Kamplain), O.S.B.

The Benedictus[[@Headword:The Benedictus]]

The Benedictus (Canticle of Zachary)
The Benedictus, given in Luke 1:68-79, is one of the three great canticles in the opening chapters of this Gospel, the other two being the Magnificat and Nunc dimittis. The Benedictus was the song of thanksgiving uttered by Zachary on the occasion of the birth of his son, St. John the Baptist. It is Jewish in form, but Christian in sentiment. The local colouring and nationalistic character of the first half are so noticeable that Loisy has conjectured that it existed previously as a simple psalm, which Zachary adapted, his additions being, he contends, easily discernible. (Revue d'hist. et de lit. relig., May-June, 1903, p. 289). There are, however, grave objections to this view, and an opposite theory has been put forth that the Benedictus was composed with special reference to the names of Elizabeth, Zachary, and John, for Elizabeth, Jusjurandum quod juravit; Zachary, Memorari (testamenti sui sancti); and John, Ad faciendam misericordiam.
The whole canticle naturally falls into two parts. The first (verses 68-75) is a song of thanksgiving for the realization of the Messianic hopes of the Jewish nation; but to such realization is given a characteristically Christian tone. As of old, in the family of David, there was power to defend the nation against their enemies, now again that of which they had been so long deprived, and for which they had been yearning, was to be restored to them, but in a higher and spiritual sense. The horn is a sign of power, and the "horn of salvation" signified the power of delivering or "a mighty deliverance". While the Jews had impatiently borne the yoke of the Romans, they had continually sighed for the time when the House of David was to be their deliverer. The deliverance was now at hand, and was pointed to by Zachary as the fulfilment of God's oath to Abraham; but the fulfilment is described as a deliverance not for the sake of worldly power, but that "we may serve him without fear, in holiness and justice all our days".
The second part of the canticle is an address by Zachary to his own son, who was to take so important a part in the scheme of the Redemption; for he was to be a prophet, and to preach the remission of sins before the coming or the Orient, or Dawn, from on high. The prophecy that he was to "go before the face of the Lord to prepare his ways" (v. 76) was of course an allusion to the well-known words of Isaias (xl, 3) which St. John himself afterwards applied to his own mission (John, i, 23); and which all the three Synoptics adopt (Matt., iii, 3; Mark, i, 2; Luke, iii, 4). It is probably due to the first part of the canticle, as a song of thanksgiving for the coming of the Redeemer, that it finds an appropriate place in the office of the Church every morning at Lauds. It is believed to have been first introduced by St. Benedict (Beaume, I, 253). According to Durandus, the allusion to Christ's coming under the figure of the rising sun had also some influence on its adoption. It is also used in various other liturgical offices, notably at a funeral, at the moment of interment, when words of thanksgiving for the Redemption are specially in place as an expression of Christian hope.
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The Bernardines
Title of certain sisters of the order of Cîteaux who at the end of the sixteenth and in the seventeenth century, made energetic efforts to restore the primitive observance of their rule. They were the Bernardine Recollects (Bernardas Recoletas) in Spain; the Bernardines of Divine Providence, the Bernardines of the Precious Blood; and the Bernardines of Flines and of Lille, in France and Savoy; and some isolated foundations in Belgium and in Peru. The first reform was due to the Abbesses of Las Huelgas of Burgos, who towards the end of the sixteenth century, had reformed the Abbeys of Gradefes, Perales, and St. Anne of Valladolid, where Jane de Ayala introduced the true spirit of Cîteaux. In 1601 St. Anne of Valladolid became the mother-house of the new reform, and in 1606 the constitutions were approved by Paul V. This reform extended as far as the Indies and the Canary Islands.
In 1622 Louise-Theresa-Blanche de Ballon, daughter of Charles-Emmanuel de Ballon, chamberlain of the Duke of Savoy and later ambassador of this prince in France and Spain, began, under the direction of St. Francis of Sales, her near relative, the reform of the monastery of St. Catherine (Savoy). She afterwards went with five sisters to Rumilly and founded the Congregation of Bernardines of Divine Providence. This reform spread into Savoy and France. The constitutions were printed in 1631. In 1634 Mother de Ponçonnas, who with four other Cistercian sisters of Grenoble had embraced the reform, having gone to Paris to found a new house, had the constitutions reprinted with some changes. Louise de Ballon then had them again printed so as to conform to the first constitutions—an action which caused the separation of the convents of France and Savoy. The convents of France formed what is known as the congregation "of St. Bernard". Mother Baudet de Beauregard who succeeded Mother de Ponconnas in the government of the monastery of Paris, changed the name from Bernardines of Divine Providence to Bernardines of the Precious Blood (1654). Their rules were approved by the Abbot of Prières, Vicar General of the Strict Observance of Cîteaux, and the Prior of St. Germain-des-Près, as Vicar General of the Cardinal de Bourbon, received the vows of the new community on the 27th of August of the same year.
The monasteries of the congregation now number (I) Bernardine Recollects, 13; (II) Bernardines founded by Mother de Ballon, 2; (III) Bernardines of Flines, 2; (IV) Bernardines of Lille, 3; (V) Bernardines isolated in Belgium and Peru, 6. The houses of France have been closed by the Government. The Bernardines of to-day are engaged in teaching and follow a somewhat modified rule.
The Bernardines of Spain rise every day at three o'clock, and on days of great solemnities at two o'clock. For the office they follow the Cistercian Breviary. They fast two days a week from Pentecost tot he 14th of September, four days a week from the 14th of September to Easter Sunday, and every day during Advent, Septugesima time, and Lent. Meat is allowed three times a week except during Advent and the nine weeks before Easter Sunday. Their habit consists of a woolen robe and their bed is conformable to the regulations. They live in community in sickness as well as in health. With the Bernardines of Mother de Ballon this rule is still more mitigated. They rise at five o'clock summer and winter. Silence is kept except during the recreation which follows dinner and supper. They fast two days a week from Easter Sunday to Pentecost, and on Saturday also during Advent. They abstain from meat on the Wednesdays, Fridays, and Saturdays of the whole year.
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The Bible
A collection of writings which the Church of God has solemnly recognized as inspired.
The name is derived from the Greek expression biblia (the books), which came into use in the early centuries of Christianity to designate the whole sacred volume. In the Latin of the Middle Ages, the neuter plural for Biblia (gen. bibliorum) gradually came to be regarded as a feminine singular noun (biblia, gen. bibliae, in which singular form the word has passed into the languages of the Western world. It means "The Book", by way of eminence, and therefore well sets forth the sacred character of our inspired literature. Its most important equivalents are: "The Divine Library" (Bibliotheca Divina), which was employed by St. Jerome in the fourth century; "the Scriptures", "the Holy Scriptures" -- terms which are derived from expressions found in the Bible itself; and "the Old and New Testament", in which collective title, "the Old Testament" designates the sacred books written before the coming of Our Lord, and "the New Testament" denotes the inspired writings composed since the coming of Christ.
It is a fact of history that in the time of Christ the Jews were in possession of sacred books, which differed widely from one another in subject, style, origin and scope, and it is also a fact that they regarded all such writings as invested with a character which distinguished them from all other books. This was the Divine authority of every one of these books and of every part of each book. This belief of the Jews was confirmed by Our Lord and His Apostles; for they supposed its truth in their teaching, used it as a foundation of their doctrine, and intimately connected with it the religious system of which they were the founders. The books thus approved were handed down to the Christian Church as the written record of Divine revelation before the coming of Christ. The truths of Christian revelation were made known to the Apostles either by Christ Himself or by the Holy Ghost. They constitute what is called the Deposit of Faith, to which nothing has been added since the Apostolic Age. Some of the truths were committed to writing under the inspiration of the Holy Ghost and have been handed down to us in the books of the New Testament. Written originally to individual Churches or persons, to meet particular necessities, and accommodated as they all were to particular and existing circumstances, these books were gradually received by the universal Church as inspired, and with the sacred books of the Jews constitute the Bible.
In one respect, therefore, the Bible is a twofold literature, made up of two distinct collections which correspond with two successive and unequal periods of time in the history of man. The older of these collection, mostly written in Hebrew, corresponds with the many centuries during which the Jewish people enjoyed a national existence, and forms the Hebrew, or Old Testament, literature; the more recent collection, begun not long after Our Lord's ascension, and made up of Greek writings, is the Early Christian, or New Testament, literature. Yet, in another and deeper respect, the Biblical literature is pre-eminently one. Its two sets of writings are most closely connected with regard to doctrines revealed, facts recorded, customs described, and even expressions used. Above all, both collection have one and the same religious purpose, one and the same inspired character. They form the two parts of a great organic whole the centre of which is the person and mission of Christ. The same Spirit exercised His mysterious hidden influence on the writings of both Testaments, and made of the works of those who lived before Our Lord an active and steady preparation for the New Testament dispensation which he was to introduce, and of the works of those who wrote after Him a real continuation and striking fulfilment of the old Covenant.
The Bible, as the inspired recorded of revelation, contains the word of God; that is, it contains those revealed truths which the Holy Ghost wishes to be transmitted in writing. However, all revealed truths are not contained in the Bible (see TRADITION); neither is every truth in the Bible revealed, if by revelation is meant the manifestation of hidden truths which could not other be known. Much of the Scripture came to its writers through the channels of ordinary knowledge, but its sacred character and Divine authority are not limited to those parts which contain revelation strictly so termed. The Bible not only contains the word of God; it is the word of God. The primary author is the Holy Ghost, or, as it is commonly expressed, the human authors wrote under the influence of Divine inspiration. It was declared by the Vatican Council (Sess. III, c. ii) that the sacred and canonical character of Scripture would not be sufficiently explained by saying that the books were composed by human diligence and then approved by the Church, or that they contained revelation without error. They are sacred and canonical "because, having been written by inspiration of the Holy Ghost, that have God for their author, and as such have been handed down to the Church". The inerrancy of the Bible follows as a consequence of this Divine authorship. Wherever the sacred writer makes a statement as his own, that statement is the word of God andinfallibly true, whatever be the subject-matter of the statement.
It will be seen, therefore, that though the inspiration of any writer and the sacred character of his work be antecedent to its recognition by the Church yet we are dependent upon the Church for our knowledge of the existence of this inspiration. She is the appointed witness and guardian of revelation. From her alone we know what books belong to the Bible. At the Council of Trent she enumerated the books which must be considered "as sacred and canonical". They are the seventy-two books found in Catholic editions, forty-five in the Old Testament and twenty-seven in the New. Protestant copies usually lack the seven books (viz: Tobias, Judith, Wisdom, Ecclesiasticus, Baruch, and I, II Machabees) and parts of books (viz: Esther 10:4-16:24, and Daniel 3:24-90; 13:1-14:42) which are not found in the Jewish editions of the Old Testament.
The Bible is plainly a literature, that is, an important collection of writings which were not composed at once and did not proceed from one hand, but rather were spread over a considerable period of time and are traceable to different authors of varying literary excellence. As a literature, too, the Bible bears throughout the distinct impress of the circumstances of place and time, methods of composition, etc., in which its various parts came into existence, and of these circumstances careful account must be taken, in the interests of accurate scriptural interpretation. As a literature, our sacred books have been transcribed during many centuries by all manner of copyists to the ignorance and carelessness of many of whom they still bear witness in the shape of numerous textual errors, which, however, but seldom interfere seriously with the primitive reading of any important dogmatic or moral passage of Holy Writ.
In respect of antiquity, the Biblical literature belongs to the same group of ancient literature as the literary collections of Greece, Rome, China, Persia, and India. Its second part, the New Testament, completed about A.D. 100, is indeed far more recent than the four last named literature, and is somewhat posterior to the Augustan age of the Latin language, but it is older by ten centuries than our earliest modern literature. As regards the Old Testament, most of its contents were gradually written within the nine centuries which preceded the Christian era, so that its composition is generally regarded as contemporary with that of the great literary works of Greece, China, Persia, and India. The Bible resembles these various ancient literatures in another respect. Like them it is fragmentary, i.e. made up of the remains of a larger literature. Of this we have abundant proofs concerning the books of the Old Testament, since the Hebrew Scriptures themselves repeatedly refer us to more ancient and complete works as composed by Jewish annalists, prophets, wise men, poets, and so on (cf. Numbers 21:15; Josue 10:13; II Kings 1:18; I Paralip. 29:29; I Mach. 16:24; etc.). Statements tending to prove the same fragmentary character of the early Christian literature which has come down to us are indeed much less numerous, but not altogether wanting (cf. Luke 1:1-3; Colossians 4:16; I Corinthians 5:9). But, however ancient and fragmentary, it is not to be supposed that the Biblical literature contains only few, and these rather imperfect, literary forms. In point of fact its contents exhibit nearly all the literary forms met with in our Western literatures together with other peculiarly Eastern, but none the less beautiful. It is also a well-known fact that the Bible is so replete with pieces of transcendent literary beauty that the greatest orators and writers of the last four centuries have most willingly turned to our sacred books as pre-eminently worthy of admiration, study, and imitation. Of course the widest and deepest influence that has ever been, and ever will be, exercised upon the minds and hearts of men remains due to the fact that, while all the other literatures are but man's productions, the Bible is indeed "inspired of God" and, as such, especially "profitable to teach, to reprove, to correct, to instruct in justice" (II Timothy 3:16).
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The Biblical Commission
A committee of cardinals at Rome who, with the assistance of consultors, have to secure the observance of the prescriptions contained in the Encyclical "Providentissimus Deus" for the proper interpretation and defence of Sacred Scripture. Its official name is "Commissio Pontificia de re biblicâ". It was formally established by the Apostolic letter of Leo XIII, "Vigilantiæ", 30 October, 1902.
Constitution
The Commission was first appointed in August, 1901, with three cardinal members and twelve consultors. After the formal establishment two cardinals and twenty-eight consultors from various parts of the world were added to the first list. There is no limitation to the number of consultors. In June, 1907, the Commission was made up of five cardinals, Rampolla, Satolli, Merry del Val, Segna, and Viven y Tuto. The consultors were forty-three: Amelli, O.S.B. (Rome), Balestri, O.S.A. (Rome), Bardenhewer (Munich), Cereseto, Cong. Orat. (Genoa), Coriani (Milan), Chauvin (Laval), Cornely, S.J. (Rome), Delattre, S.J. (Tronchiennes), Disterwald (Cologne), Esser, O.P. (Rome), Fillion, P.S.S. (Paris), Fleming, O.F.M. (England), Fracassini (Perugia), Genocchi, M.S.C. (Rome), Gismondi, S.J. (Rome), Gonfalonieri (Florence), Grannan (Washington), Gutberlet (Fulda), Hoberg (Freiburg im Br.), Höpfl (Rome), van Hoonacker (Louvain), von Hummelauer, S.J. (Valkenburg), Janssens, O.S.B., Second Secretary (Rome), Torio (Palencia), Kaulen (Bonn), Lagrange, O.P. (Jerusalem), Lamy (Louvain), Legendre (Angers), Lépicier, S.M. (Rome), Lepidi, O.P. (Rome), Lesêtre (Paris), Mangenot (Paris), Méchineau, S.J. (Rome), Mercati (Rome), Molini, O.F.M. (Rome), Nikel (Breslau), Poels (Washington), Prat, S.J. (Rome), B. Schaefer (Vienna), Scheil, O.P. (Paris), Talamo (Rome), Vigouroux, P.S.S., First Secretary (Rome), and Weiss (Braunsberg).
Method of Procedure
The Commission is constituted on the lines of an ordinary Roman Congregation. The consultors in Rome hold meetings twice a month, at which the secretaries preside. The results of their delibarations are presented by the secretaries to the cardinals, who also meet twice a month, on the second and fourth Sundays. It belongs to the cardinals to propose the questions for the study of the Commission and they alone have a vote in determining the answers. They may sanction or modify the judgments of the consultors, or send back the entire question for further study, or may commission one or other consultor to make a special report. After the meeting, the secretaries report to the Holy Father, who may ratify the decision or remand the question for further consideration. Papers sent by consultors who live at a distance from Rome are read at the meetings of the consultors, when relevant to the subject under discussion.
Scope of the Commission
It is the duty of the Commission: (1) to protect and defend the integrity of the Catholic Faith in Biblical matters; (2) to further the progress of exposition of the Sacred Books, taking account of all recent discoveries; (3) to decide controversies on grave questions which may arise among Catholic scholars; (4) to give answers to Catholics throughout the world who may consult the Commission; (5) to see that the Vatican Library is properly furnished with codices and necessary books; (6) to publish studies on Scripture as occasion may demand. It was the wish of Leo XIII that a periodical bulletin of Biblical studies should be published at Rome, and a special Institute for higher Biblical studies established. Lack of funds has made such an establishment impossible for the present, but the idea has not been abandoned. To the Commission has been entrusted the awarding of an annual prize, founded by Lord Braye, for the best essay on a Biblical topic. In April, 1907, the Commission, with the approval of the sovereign pontiff, invited the Benedictine Order to undertake a collection of the variant readings of the Latin Vulgate as a remote preparation for a thoroughly amended edition.
Degrees in Sacred Scripture
On 23 February, 1904, Pius X empowered the Commission to confer the degrees of Licentiate and Doctor in the faculty of Sacred Scripture on priests who, having previously attained the doctorate in theology, should pass successful examinations, oral and written, in matter defined by the Commission. The judges must be at least five consultors. Examinations have since been held twice a year, in June and November. The official announcements of the Commission are communicated to the "Revue Biblique", which is not, however, the official organ of the Commission. (See "Revue Biblique", 1905, p. 448.)
Decisions of the Commission
Four important decisions on disputed Biblical questions have been issued by the Commission: (1) On the occurrence in Scripture of "implicit citations", i. e. quotations from unispired documents which the sacred writer does not vouch for, though he does not expressly acknowledge them as quotations. These may not be admitted unless proved by solid arguments (13 February, 1905). (2) On the historical character of certain narratives. It is not lawful to question the historical character of books hitherto regarded as historical, unless in a case where the sense of the Church is not opposed and where, subject to her judgment, it is proved by solid arguments that the sacred writer did not intend to write history (23 June, 1905). (3) On the Mosaic authorship of the Pentateuch. This has not been disproved by critical arguments. Mosaic authorship, however, need not imply that Moses wrote with his own hand or dictated all of it; the books may have been composed by secretaries to whom he suggested the thoughts and whose work he approved as principal and inspired author. It is consistent also with the use by Moses of documents, oral or written, and does not exclude the presence of such additions or imperfections in the present text as would leave it substantially and integrally the work of Moses (27 June, 1906). (4) On the authorship and historical character of the Fourth Gospel. It is historically certain that St. John wrote it. The Gospel is an historical document, narrating the actual facts and speeches of Our Lord's life (29 May, 1907).
Authority of its Decisions
The Commission though formed like a Congregation is not a Congregation but seemingly of lower rank. Its decisions are approved by the pope and published by his command. Such approval, when given in formâ communi, does not change the nature of the decisions as emanating from a Congregation or Commission, nor does it make them specifically pontifical acts; much less does it imply an exercise of the pope's personal prerogative of infallibility. Hence they are not infallible or unchangeable, though they must be received with obedience and interior assent, by which we judge that the doctrine proposed is safe and to be accepted because of the authority by which it is presented. These decisions are not the opinions of a private assembly, but an official directive norm; to question them publicy would be lacking in respect and obedience to legitimate authority. We are not hindered from private study of the reasons on which they are based, and if some scholar should find solid arguments against a decision they should be set before the Commission.
For details about the Commission consult the Roman correspondence of The Tablet (London), 11 January, 15 November, 22 November, 1902; 7 February, 23 May, 1903; 12 March, 2 July, 19 November, 1904; for the documents, Revue biblique (1903 and later); for the English translation of the Letter Vigilantiæ, The Great Encyclical Letters of Pope Leo XIII (New York, 1903), 537; for the authority of decisions, Nouvelle revue théol. (Tournai), May, 1907; CHOUPIN, Valeur des décisions doctrinales et disciplinaires du S.-Siège (Paris, 1907).
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The Black Fast
This form of fasting, the most rigorous in the history of church legislation, was marked by austerity regarding the quantity and quality of food permitted on fasting days as well as the time wherein such food might be legitimately taken.
In the first place more than one meal was strictly prohibited. At this meal flesh meat, eggs, butter, cheese, and milk were interdicted (Gregory I, Decretals IV, cap. vi; Trullan Synod, Canon 56). Besides these restrictions abstinence from wine, specially during Lent, was enjoined (Thomassin, Traité des jeûnes de l'Eglise, II, vii). Furthermore, during Holy Week the fare consisted of bread, salt, herbs, and water (Laymann, Theologia Moralis, Tr. VIII; De observatione jejuniorum, i). Finally, this meal was not allowed until sunset. St. Ambrose (De Elia et jejunio, sermo vii, in Psalm CXVIII), St. Chrysostom (Homil. iv in Genesim), St. Basil (Oratio i, De jejunio) furnish unequivocal testimony concerning the three characteristics of the black fast. The keynote of their teaching is sounded by St. Bernard (Sermo. iii, no. 1, De Quadragesima), when he says "hitherto we have fasted only until none" (3 p.m.) "whereas, now" (during Lent) "kinds and princes, clergy and laity, rich and poor will fast until evening". It is quite certain that the days of Lent (Muller, Theologia Moralis, II, Lib. II, Tr. ii, sect. 165, no. 11) as well as those preceding ordination were marked by the black fast. This regime continued until the tenth century when the custom of taking the only meal of the day at three o'clock was introduced (Thomassin, loc. cit.). In the fourteenth century the hour of taking this meal was changed to noon-day (Muller, loc. cit.). Shortly afterwards the practice of taking a collation in the evening began to gain ground (Thomassin, op. cit., II, xi). Finally, the custom of taking a crust of bread and some coffee in the morning was introduced in the early part of the nineteenth century. During the past fifty years, owing to ever changing circumstances of time and place, the Church has gradually relaxed the severity of penitential requirements, so that now little more than a vestige of former rigour obtains.
ST. THOMAS, Summa Theol., II, Q. ii, 2-147; BINGHAM, Antiquities of the Christian Church (London, 1844); GUNNING, The Paschal or Lent Fast (Oxford, 1845)
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The Blessed Eucharist as a Sacrament
Since Christ is present under the appearances of bread and wine in a sacramental way, the Blessed Eucharist is unquestionably a sacrament of the Church. Indeed, in the Eucharist the definition of a Christian sacrament as "an outward sign of an inward grace instituted by Christ" is verified.
The investigation into the precise nature of the Blessed Sacrament of the Altar, whose existence Protestants do not deny, is beset with a number of difficulties. Its essence certainly does not consist in the Consecration or the Communion, the former being merely the sacrificial action, the latter the reception of the sacrament, and not the sacrament itself. The question may eventually be reduced to this whether or not the sacramentality is to be sought for in the Eucharistic species or in the Body and Blood of Christ hidden beneath them. The majority of theologians rightly respond to the query by saying, that neither the species themselves nor the Body and Blood of Christ by themselves, but the union of both factors constitute the moral whole of the Sacrament of the Altar. The species undoubtedly belong to the essence of the sacrament, since it is by means of them, and not by means of the invisible Body of Christ, that the Eucharist possesses the outward sign of the sacrament. Equally certain is it, that the Body and the Blood of Christ belong to the concept of the essence, because it is not the mere unsubstantial appearances which are given for the food of our souls but Christ concealed beneath the appearances. The twofold number of the Eucharistic elements of bread and wine does not interfere with the unity of the sacrament; for the idea of refection embraces both eating and drinking, nor do our meals in consequence double their number. In the doctrine of the Holy Sacrifice of the Mass, there is a question of even higher relation, in that the separated species of bread and wine also represent the mystical separation of Christ's Body and Blood or the unbloody Sacrifice of the Eucharistic Lamb. The Sacrament of the Altar may be regarded under the same aspects as the other sacraments, provided only it be ever kept in view that the Eucharist is a permanent sacrament. Every sacrament may be considered either in itself or with reference to the persons whom it concerns.
Passing over the Institution, which is discussed elsewhere in connection with the words of Institution, the only essentially important points remaining are the outward sign (matter and form) and inward grace (effects of Communion), to which may be added the necessity of Communion for salvation. In regard to the persons concerned, we distinguish between the minister of the Eucharist and its recipient or subject.
(1) The Matter or Eucharistic Elements
There are two Eucharistic elements, bread and wine, which constitute the remote matter of the Sacrament of the Altar, while the proximate matter can be none other than the Eucharistic appearances under which the Body and Blood of Christ are truly present.
(a) The first element is wheaten bread (panis triticeus), without which the "confection of the Sacrament does not take place" (Missale Romanum: De defectibus, sect. 3), Being true bread, the Host must be baked, since mere flour is not bread. Since, moreover, the bread required is that formed of wheaten flour, not every kind of flour is allowed for validity, such, e.g., as is ground from rye, oats, barley, Indian corn or maize, though these are all botanically classified as grain (frumentum), On the other hand, the different varieties of wheat (as spelt, amel-corn, etc.) are valid, inasmuch as they can be proved botanically to be genuine wheat. The necessity of wheaten bread is deduced immediately from the words of Institution: "The Lord took bread" (ton arton), in connection with which it may be remarked, that in Scripture bread (artos), without any qualifying addition, always signifies wheaten bread. No doubt, too, Christ adhered unconditionally to the Jewish custom of using only wheaten bread in the Passover Supper, and by the words, "Do this for a commemoration of me", commanded its use for all succeeding times. In addition to this, uninterrupted tradition, whether it be the testimony of the Fathers or the practice of the Church, shows wheaten bread to have played such an essential part, that even Protestants would be loath to regard rye bread or barley bread as a proper element for the celebration of the Lord's Supper.
The Church maintains an easier position in the controversy respecting the use of fermented or unfermented bread. By leavened bread (fermentum, zymos) is meant such wheaten bread as requires leaven or yeast in its preparation and baking, while unleavened bread (azyma, azymon) is formed from a mixture of wheaten flour and water, which has been kneaded to dough and then baked. After the Greek Patriarch Michael Cærularius of Constantinople had sought in 1053 to palliate the renewed rupture with Rome by means of the controversy, concerning unleavened bread, the two Churches, in the Decree of Union at Florence, in 1439, came to the unanimous dogmatic decision, that the distinction between leavened and unleavened bread did not interfere with the confection of the sacrament, though for just reasons based upon the Church's discipline and practice, the Latins were obliged to retain unleavened bread, while the Greeks still held on to the use of leavened (cf, Denzinger, Enchirid., Freiburg, 1908, no, 692), Since the Schismatics had before the Council of Florence entertained doubts as to the validity of the Latin custom, a brief defense of the use of unleavened bread will not be out of place here. Pope Leo IX had as early as 1054 issued a protest against Michael Cærularius (cf. Migne, P. L., CXLIII, 775), in which he referred to the Scriptural fact, that according to the three Synoptics the Last Supper was celebrated "on the first day of the azymes" and so the custom of the Western Church received its solemn sanction from the example of Christ Himself. The Jews, moreover, were accustomed even the day before the fourteenth of Nisan to get rid of all the leaven which chanced to be in their dwellings, that so they might from that time on partake exclusively of the so-called mazzoth as bread. As regards tradition, it is not for us to settle the dispute of learned authorities, as to whether or not in the first six or eight centuries the Latins also celebrated Mass with leavened bread (Sirmond, Döllinger, Kraus) or have observed the present custom ever since the time of the Apostles (Mabillon, Probst). Against the Greeks it suffices to call attention to the historical fact that in the Orient the Maronites and Armenians have used unleavened bread from time immemorial, and that according to Origen (In Matt., XII, n. 6) the people of the East "sometimes", therefore not as a rule, made use of leavened bread in their Liturgy. Besides, there is considerable force in the theological argument that the fermenting process with yeast and other leaven, does not affect the substance of the bread, but merely its quality. The reasons of congruity advanced by the Greeks in behalf of leavened bread, which would have us consider it as a beautiful symbol of the hypostatic union, as well as an attractive representation of the savor of this heavenly Food, will be most willingly accepted, provided only that due consideration be given to the grounds of propriety set forth by the Latins with St. Thomas Aquinas (III:74:4) namely, the example of Christ, the aptitude of unleavened bread to be regarded as a symbol of the purity of His Sacred Body, free from all corruption of sin, and finally the instruction of St, Paul (I Cor., v,8) to keep the Pasch not with the leaven of malice and wickedness, but with the unleavened bread of sincerity and truth".
(b) The second Eucharistic element required is wine of the grape (vinum de vite). Hence are excluded as invalid, not only the juices extracted and prepared from other fruits (as cider and perry), but also the so-called artificial wines, even if their chemical constitution is identical with the genuine juice of the grape. The necessity of wine of the grape is not so much the result of the authoritative decision of the Church, as it is presupposed by her (Council of Trent, Sess. XIII, cap. iv), and is based upon the example and command of Christ, Who at the Last Supper certainly converted the natural wine of grapes into His Blood, This is deduced partly from the rite of the Passover, which required the head of the family to pass around the "cup of benediction" (calix benedictionis) containing the wine of grapes, partly, and especially, from the express declaration of Christ, that henceforth He would not drink of the "fruit of the vine" (genimen vitis). The Catholic Church is aware of no other tradition and in this respect she has ever been one with the Greeks. The ancient Hydroparastatæ, or Aquarians, who used water instead of wine, were heretics in her eyes. The counter-argument of Ad. Harnack ["Texte und Untersuchungen", new series, VII, 2 (1891), 115 sqq.], that the most ancient of Churches was indifferent as to the use of wine, and more concerned with the action of eating and drinking than with the elements of bread and wine, loses all its force in view not only of the earliest literature on the subject (the Didache, Ignatius, Justin, Irenæus, Clement of Alexandria, Origen, Hippolytus, Tertullian, and Cyprian), but also of non-Catholic and apocryphal writings, which bear testimony to the use of bread and wine as the only and necessary elements of the Blessed Sacrament. On the other hand, a very ancient law of the Church which, however, has nothing to do with the validity of the sacrament, prescribes that a little water be added to the wine before the Consecration (Decr. pro Armenis: aqua modicissima), a practice, whose legitimacy the Council of Trent (Sess. XXII, can. ix) established under pain of anathema. The rigor of this law of the Church may be traced to the ancient custom of the Romans and Jews, who mixed water with the strong southern wines (see Proverbs 9:2), to the expression of calix mixtus found in Justin (Apol., I, lxv), Irenæus (Adv. hær., V, ii, 3), and Cyprian (Ep. lxiii, ad Cæcil., n. 13 sq.), and especially to the deep symbolical meaning contained in the mingling, inasmuch as thereby are represented the flowing of blood and water from the side of the Crucified Savior and the intimate union of the faithful with Christ (cf. Council of Trent, Sess. XXII, cap. vii).
(2) The Sacramental Form or the Words of Consecration
In proceeding to verify the form, which is always made up of words, we may start from the dubitable fact, that Christ did not consecrate by the mere fiat of His omnipotence, which found no expression in articulate utterance, but by pronouncing the words of Institution: "This is my body . . . this is my blood", and that by the addition: "Do this for a commemoration of me", He commanded the Apostles to follow His example. Were the words of Institution a mere declarative utterance of the conversion, which might have taken place in the "benediction" unannounced and articulately unexpressed, the Apostles and their successors would, according to Christ's example and mandate, have been obliged to consecrate in this mute manner also, a consequence which is altogether at variance with the deposit of faith. It is true, that Pope Innocent III (De Sacro altaris myst., IV, vi) before his elevation to the pontificate did hold the opinion, which later theologians branded as "temerarious", that Christ consecrated without words by means of the mere "benediction". Not many theologians, however, followed him in this regard, among the few being Ambrose Catharinus, Cheffontaines, and Hoppe, by far the greater number preferring to stand by the unanimous testimony of the Fathers. Meanwhile, Innocent III also insisted most urgently that at least in the case of the celebrating priest, the words of Institution were prescribed as the sacramental form. It was, moreover, not until its comparatively recent adherence in the seventeenth century to the famous "Confessio fidei orthodoxa" of Peter Mogilas (cf. Kimmel, "Monum. fidei eccl. orient.", Jena, 1850, I, p. 180), that the Schismatical Greek Church adopted the view, according to which the priest does not at all consecrate by virtue of the words of Institution, but only by means of the Epiklesis occurring shortly after them and expressing in the Oriental Liturgies a petition to the Holy Spirit, "that the bread and wine may be converted into the Body and Blood of Christ". Were the Greeks justified in maintaining this position, the immediate result would be, that the Latins who have no such thing as the Epiklesis in their present Liturgy, would possess neither the true Sacrifice of the Mass nor the Holy Eucharist. Fortunately, however, the Greeks can be shown the error of their ways from their own writings, since it can be proved, that they themselves formerly placed the form of Transubstantiation in the words of Institution. Not only did such renowned Fathers as Justin (Apol., I, lxvi), Irenæus (Adv. hær., V, ii, 3), Gregory of Nyssa (Or. catech., xxxvii), Chrysostom (Hom. i, de prod. Judæ, n. 6), and John Damascene (De fid. orth., IV, xiii) hold this view, but the ancient Greek Liturgies bear testimony to it, so that Cardinal Bessarion in 1439 at Florence called the attention of his fellow-countrymen to the fact, that as soon as the words of Institution have been pronounced, supreme homage and adoration are due to the Holy Eucharist, even though the famous Epiklesis follows some time after.
The objection that the mere historical recitation of the words of Institution taken from the narrative of the Last Supper possesses no intrinsic consecratory force, would be well founded, did the priest of the Latin Church merely intend by means of them to narrate some historical event rather than pronounce them with the practical purpose of effecting the conversion, or if he pronounced them in his own name and person instead of the Person of Christ, whose minister and instrumental cause he is. Neither of the two suppositions holds in the case of a priest who really intends to celebrate Mass. Hence, though the Greeks may in the best of faith go on erroneously maintaining that they consecrate exclusively in their Epiklesis, they do, nevertheless, as in the case of the Latins, actually consecrate by means of the words of Institution contained in their Liturgies, if Christ has instituted these words as the words of Consecration and the form of the sacrament. We may in fact go a step farther and assert, that the words of Institution constitute the only and wholly adequate form of the Eucharist and that, consequently, the words of the Epiklesis possess no inherent consecratory value. The contention that the words of the Epiklesis have joint essential value and constitute the partial form of the sacrament, was indeed supported by individual Latin theologians, as Toutée, Renaudot, and Lebrun. Though this opinion cannot be condemned as erroneous in faith, since it allows to the words of Institution their essential, though partial, consecratory value, appears nevertheless to be intrinsically repugnant. For, since the act of Consecration cannot remain, as it were, in a state of suspense, but is completed in an instant of time, there arises the dilemma: Either the words of Institution alone and, therefore, not the Epiklesis, are productive of the conversion, or the words of the Epiklesis alone have such power and not the words of Institution. Of more considerable importance is the circumstance that the whole question came up for discussion in the council for union held at Florence in 1439. Pope Eugene IV urged the Greeks to come to a unanimous agreement with the Roman faith and subscribe to the words of Institution as alone constituting the sacramental form, and to drop the contention that the words of the Epiklesis also possessed a partial consecratory force. But when the Greeks, not without foundation, pleaded that a dogmatic decision would reflect with shame upon their whole ecclesiastical past, the ecumenical synod was satisfied with the oral declaration of Cardinal Bessarion recorded in the minutes of the council for 5 July, 1439 (P. G., CLXI, 491), namely, that the Greeks follow the universal teaching of the Fathers, especially of "blessed John Chrysostom, familiarly known to us", according to whom the "Divine words of Our Redeemer contain the full and entire force of Transubstantiation".
The venerable antiquity of the Oriental Epiklesis, its peculiar position in the Canon of the Mass, and its interior spiritual unction, oblige the theologian to determine its dogmatic value and to account for its use. Take, for instance, the Epiklesis of the Ethiopian Liturgy: "We implore and beseech Thee, O Lord, to send forth the Holy Spirit and His Power upon this Bread and Chalice and convert them into the Body and Blood of Our Lord Jesus Christ." Since this prayer always follows after the words of Institution have been pronounced, the theological question arises, as to how it may be made to harmonize with the words of Christ, which alone possess the consecrated power. Two explanations have been suggested which, however, can be merged in one. The first view considers the Epiklesis to be a mere declaration of the fact, that the conversion has already taken place, and that in the conversion just as essential a part is to be attributed to the Holy Spirit as Co-Consecrator as in the allied mystery of the Incarnation. Since, however, because of the brevity of the actual instant of conversion, the part taken by the Holy Spirit could not be expressed, the Epiklesis takes us back in imagination to the precious moment and regards the Consecration as just about to occur. A similar purely psychological retrospective transfer is met with in other portions of the Liturgy, as in the Mass for the Dead, wherein the Church prays for the departed as if they were still upon their bed of agony and could still be rescued from the gates of hell. Thus considered, the Epiklesis refers us back to the Consecration as the center about which all the significance contained in its words revolves. A second explanation is based, not upon the enacted Consecration, but upon the approaching Communion, inasmuch as the latter, being the effective means of uniting us more closely in the organized body of the Church, brings forth in our hearts the mystical Christ, as is read in the Roman Canon of the Mass: "Ut nobis corpus et sanguis fiat", i.e. that it may be made for us the body and blood. It was in this purely mystical manner that the Greeks themselves explained the meaning of the Epiklesis at the Council of Florence (Mansi, Collect. Concil., XXXI, 106). Yet since much more is contained in the plain words than this true and deep mysticism, it is desirable to combine both explanations into one, and so we regard the Epiklesis, both in point of liturgy and of time, as the significant connecting link, placed midway between the Consecration and the Communion in order to emphasize the part taken by the Holy Spirit in the Consecration of bread and wine, and, on the other hand, with the help of the same Holy Spirit to obtain the realization of the true Presence of the Body and Blood of Christ by their fruitful effects on both priest and people.
(3) The Effects of the Holy Eucharist
The doctrine of the Church regarding the effects or the fruits of Holy Communion centres around two ideas: (a) the union with Christ by love and (b) the spiritual repast of the soul. Both ideas are often verified in one and same effect of Holy Communion.
(a) The union with Christ by love
The first and principal effect of the Holy Eucharist is union with Christ by love (Decr. pro Armenis: adunatio ad Christum), which union as such does not consist in the sacramental reception of the Host, but in the spiritual and mystical union with Jesus by the theological virtue of love. Christ Himself designated the idea of Communion as a union love: "He that eateth my flesh, and drinketh blood, abideth in me, and I in him" (John, vi, 57). St. Cyril of Alexandria (Hom. in Joan., IV, xvii) beautifully represents this mystical union as the fusion of our being into that of the God-man, as "when melted wax is fused with other wax". Since the Sacrament of Love is not satisfied with an increase of habitual love only, but tends especially to fan the flame of actual love to an intense ardor, the Holy Eucharist is specifically distinguished from the other sacraments, and hence it is precisely in this latter effect that Suarez, recognizes the so-called "grace of the sacrament", which otherwise is so hard to discern. It stands to reason that the essence of this union by love consists neither in a natural union with Jesus analogous to that between soul and body, nor in a hypostatic union of the soul with the Person of the Word, nor finally in a pantheistical deification of the communicant, but simply in a moral but wonderful union with Christ by the bond of the most ardent charity. Hence the chief effect of a worthy Communion is to a certain extent a foretaste of heaven, in fact the anticipation and pledge of our future union with God by love in the Beatific Vision. He alone can properly estimate the precious boon which Catholics possess in the Holy Eucharist, who knows how to ponder these ideas of Holy Communion to their utmost depth. The immediate result of this union with Christ by love is the bond of charity existing between the faithful themselves as St. Paul says: "For we being many, are one bread, one body, all that partake of one bread" (I Cor., x, 17). And so the Communion of Saints is not merely an ideal union by faith and grace, but an eminently real union, mysteriously constituted, maintained, and guaranteed by partaking in common of one and the same Christ.
(b) The spiritual repast of the soul
A second fruit of this union with Christ by love is an increase of sanctifying grace in the soul of the worthy communicant. Here let it be remarked at the outset, that the Holy Eucharist does not per se constitute a person in the state of grace as do the sacraments of the dead (baptism and penance), but presupposes such a state. It is, therefore, one of the sacraments of the living. It is as impossible for the soul in the state of mortal sin to receive this Heavenly Bread with profit, as it is for a corpse to assimilate food and drink. Hence the Council of Trent (Sess. XIII. can. v), in opposition to Luther and Calvin, purposely defined, that the "chief fruit of the Eucharist does not consist in the forgiveness of sins". For though Christ said of the Chalice: "This is my blood of the new testament, which shall be shed for many unto remission of sins" (Matt., xxvi, 28), He had in view an effect of the sacrifice, not of the sacrament; for He did not say that His Blood would be drunk unto remission of sins, but shed for that purpose. It is for this very reason that St. Paul (I Cor., xi, 28) demands that rigorous "self-examination", in order to avoid the heinous offense of being guilty of the Body and the Blood of the Lord by "eating and drinking unworthily", and that the Fathers insist upon nothing so energetically as upon a pure and innocent conscience. In spite of the principles just laid down, the question might be asked, if the Blessed Sacrament could not at times per accidens free the communicant from mortal sin, if he approached the Table of the Lord unconscious of the sinful state of his soul. Presupposing what is self-evident, that there is question neither of a conscious sacrilegious Communion nor a lack of imperfect contrition (attritio), which would altogether hinder the justifying effect of the sacrament, theologians incline to the opinion, that in such exceptional cases the Eucharist can restore the soul to the state of grace, but all without exception deny the possibility of the reviviscence of a sacrilegious or unfruitful Communion after the restoration of the soul's proper moral condition has been effected, the Eucharist being different in this respect from the sacraments which imprint a character upon the soul (baptism, confirmation, and Holy orders). Together with the increase of sanctifying grace there is associated another effect, namely, a certain spiritual relish or delight of soul (delectatio spiritualis). Just as food and drink delight and refresh the heart of man, so does this "Heavenly Bread containing within itself all sweetness" produce in the soul of the devout communicant ineffable bliss, which, however, is not to be confounded with an emotional joy of the soul or with sensible sweetness. Although both may occur as the result of a special grace, its true nature is manifested in a certain cheerful and willing fervor in all that regards Christ and His Church, and in the conscious fulfillment of the duties of one's state of life, a disposition of soul which is perfectly compatible with interior desolation and spiritual dryness. A good Communion is recognized less in the transitory sweetness of the emotions than in its lasting practical effects on the conduct of our daily lives.
(c) Forgiveness of venial sin and preservation from mortal sin
Though Holy Communion does not per se remit mortal sin, it has nevertheless the third effect of "blotting out venial sin and preserving the soul from mortal sin" (Council of Trent, Sess. XIII, cap. ii). The Holy Eucharist is not merely a food, but a medicine as well. The destruction of venial sin and of all affection to it, is readily understood on the basis of the two central ideas mentioned above. Just as material food banishes minor bodily weaknesses and preserves man's physical strength from being impaired, so does this food of our souls remove our lesser spiritual ailments and preserve us from spiritual death. As a union based upon love, the Holy Eucharist cleanses with its purifying flame the smallest stains which adhere to the soul, and at the same time serves as an effective prophylactic against grievous sin. It only remains for us to ascertain with clearness the manner in which this preservative influence against relapse into mortal sin is exerted. According to the teaching of the Roman Catechism, it is effected by the allaying of concupiscence, which is the chief source of deadly sin, particularly of impurity. Therefore it is that spiritual writers recommend frequent Communion as the most effective remedy against impurity, since its powerful influence is felt even after other means have proved unavailing (cf. St. Thomas: III:79:6). Whether or not the Holy Eucharist is directly conducive to the remission of the temporal punishment due to sin, is disputed by St. Thomas (III:79:5), since the Blessed Sacrament of the Altar was not instituted as a means of satisfaction; it does, however, produce an indirect effect in this regard, which is proportioned to the communicant's love and devotion. The case is different as regards the effects of grace in behalf of a third party. The pious custom of the faithful of "offering their Communion" for relations, friends, and the souls departed, is to be considered as possessing unquestionable value, in the first place, because an earnest prayer of petition in the presence of the Spouse of our souls will readily find a hearing, and then, because the fruits of Communion as a means of satisfaction for sin may be applied to a third person, and especially per modum suffragii to the souls in purgatory.
(d) The pledge of our resurrection
As a last effect we may mention that the Eucharist is the "pledge of our glorious resurrection and eternal happiness" (Council of Trent, Sess. XIII, cap. ii), according to the promise of Christ: "He that eateth my flesh and drinketh my blood, hath everlasting life: and I will raise him up on the last day." Hence the chief reason why the ancient Fathers, as Ignatius (Ephes., 20), Irenæus (Adv. haer., IV, xviii, 4), and Tertullian (De resurr. carn., viii), as well as later patristic writers, insisted so strongly upon our future resurrection, was the circumstance that it is the door by which we enter upon unending happiness. There can be nothing incongruous or improper in the fact that the body also shares in this effect of Communion, since by its physical contact with the Eucharist species, and hence (indirectly) with the living Flesh of Christ, it acquires a moral right to its future resurrection, even as the Blessed Mother of God, inasmuch as she was the former abode of the Word made flesh, acquired a moral claim to her own bodily assumption into heaven. The further discussion as to whether some "physical quality" (Contenson) or a "sort of germ of immortality" (Heimbucher) is implanted in the body of the communicant, has no sufficient foundation in the teaching of the Fathers and may, therefore, be dismissed without any injury to dogma.
(4) The Necessity of the Holy Eucharist for Salvation
We distinguish two kinds of necessity,
· the necessity of means (necessitas medii) and
· the necessity of precept (necessitas præcepti).
In the first sense a thing or action is necessary because without it a given end cannot be attained; the eye, e.g. is necessary for vision. The second sort of necessity is that which is imposed by the free will of a superior, e.g. the necessity of fasting. As regards Communion a further distinction must be made between infants and adults. It is easy to prove that in the case of infants Holy Communion is not necessary to salvation, either as a means or as of precept. Since they have not as yet attained to the use of reason, they are free from the obligation of positive laws; consequently, the only question is whether Communion is, like Baptism, necessary for them as a means of salvation. Now the Council of Trent under pain ofanathema, solemnly rejects such a necessity (Sess. XXI, can. iv) and declares that the custom of the primitive Church of giving Holy Communion to children was not based upon the erroneous belief of its necessity to salvation, but upon the circumstances of the times (Sess. XXI, cap. iv). Since according to St. Paul's teaching (Rom., viii, 1) there is "no condemnation" for those who have been baptized, every child that dies in its baptismal innocence, even without Communion, must go straight to heaven. This latter position was that usually taken by the Fathers, with the exception of St. Augustine, who from the universal custom of the Communion of children drew the conclusion of its necessity for salvation (seeCOMMUNION OF CHILDREN). On the other hand, Communion is prescribed for adults, not only by the law of the Church, but also by a Divine command (John, vi, 50 sqq .), though for its absolute necessity as a means to salvation there is no more evidence than in the case of infants. For such a necessity could be established only on the supposition that Communion per se constituted a person in the state of grace or that this state could not be preserved without Communion. Neither supposition is correct. Not the first, for the simple reason that the Blessed Eucharist, being a sacrament of the living, presupposes the state of sanctifying grace; not the second, because in case of necessity, such as might arise, e.g., in a long sea-voyage, the Eucharistic graces may be supplied by actual graces. It is only when viewed in this light that we can understand how the primitive Church, without going counter to the Divine command, withheld the Eucharist from certain sinners even on their deathbeds. There is, however, a moral necessity on the part of adults to receive Holy Communion, as a means, for instance, of overcoming violent temptation, or as a viaticum for persons in danger of death. Eminent divines, like Suarez, claim that the Eucharist, if not absolutely necessary, is at least a relatively and morally necessary means to salvation, in the sense that no adult can long sustain his spiritual, supernatural life who neglects on principle to approach Holy Communion. This view is supported, not only by the solemn and earnest words of Christ, when He Promised the Eucharist, and by the very nature of the sacrament as the spiritual food and medicine of our souls, but also by the fact of the helplessness and perversity of human nature and by the daily experience of confessors and directors of souls.
Since Christ has left us no definite precept as to the frequency with which He desired us to receive Him in Holy Communion, it belongs to the Church to determine the Divine command more accurately and prescribe what the limits of time shall be for the reception of the sacrament. In the course of centuries the Church's discipline in this respect has undergone considerable change. Whereas the early Christians were accustomed to receive at every celebration of the Liturgy, which probably was not celebrated daily in all places, or were in the habit of Communicating privately in their own homes every day of the week, a falling-off in the frequency of Communion is noticeable since the fourth century. Even in his time Pope Fabian (236-250) made it obligatory to approach the Holy Table three times a year, viz, at Christmas, Easter, and Pentecost, and this custom was still prevalent in the sixth century [cf. Synod of Agde (506), c. xviii]. Although St. Augustine left daily Communion to the free choice of the individual, his admonition, in force even at the present day, was: Sic vive, ut quotidie possis sumere (De dono persev., c. xiv), i e "So live that you may receive every day." From the tenth to the thirteenth century, the practice of going to Communion more frequently during the year was rather rare among the laity and obtained only in cloistered communities. St. Bonaventure reluctantly allowed the lay brothers of his monastery to approach the Holy Table weekly, whereas the rule of the Canons of Chrodegang prescribed this practice. When the Fourth Council of Lateran (1215), held under Innocent III, mitigated the former severity of the Church's law to the extent that all Catholics of both sexes were to communicate at least once a year and this during the paschal season, St. Thomas (III:80:10) ascribed this ordinance chiefly to the "reign of impiety and the growing cold of charity". The precept of the yearly paschal Communion was solemnly reiterated by the Council of Trent (Sess. XIII, can. ix). The mystical theologians of the later Middle Ages, as Tauler, St. Vincent Ferrer, Savonarola, and later on St Philip Neri, the Jesuit Order, St. Francis de Sales and St. Alphonsus Liguori were zealous champions of frequent Communion; whereas the Jansenists, under the leadership of Antoine Arnauld (De la fréquente communion, Paris, 1643), strenuously opposed and demanded as a condition for every Communion the "most perfect penitential dispositions and the purest love of God". This rigorism was condemned by Pope Alexander VIII (7 Dec., 1690); the Council Trent (Sess. XIII, cap. viii; Sess. XXII, cap. vi) and Innocent XI (12 Feb., 1679) had already emphasized the permissibility of even daily Communion. To root out the last vestiges of Jansenistic rigorism, Pius X issued a decree (24 Dec., 1905) wherein he allows and recommends daily Communion to the entire laity and requires but two conditions for its permissibility, namely, the state of grace and a right and pious intention. Concerning the non-requirement of the twofold species as a means necessary to salvation see COMMUNION UNDER BOTH KINDS.
(5) The Minister of the Eucharist
The Eucharist being a permanent sacrament, and the confection (confectio) and the reception (susceptio) thereof being separated from each other by an interval of time, the minister may be and in fact is twofold: (a) the minister of consecration and (b) the minister of administration.
(a) The minister of consecration
In the early Christian Era the Peputians, Collyridians, and Montanists attributed priestly powers even to women (cf. Epiphanius, De hær., xlix, 79); and in the Middle Ages the Albigenses and Waldenses ascribed the power to consecrate to every layman of upright disposition. Against these errors the Fourth Lateran Council (1215) confirmed the ancient Catholic teaching, that "no one but the priest [sacerdos], regularly ordained according to the keys of the Church, has the power of consecrating this sacrament". Rejecting the hierarchical distinction between the priesthood and the laity, Luther later on declared, in accord with his idea of a "universal priesthood" (cf. I Peter, ii, 5), that every layman was qualified, as the appointed representative of the faithful, to consecrate the Sacrament of the Eucharist. The Council of Trent opposed this teaching of Luther, and not only confirmed anew the existence of a "special priesthood" (Sess. XXIII, can. i), but authoritatively declared that "Christ ordained the Apostles true priests and commanded them as well as other priests to offer His Body and Blood in the Holy Sacrifice of the Mass" (Sess. XXII, can. ii). By this decision it was also declared that the power of consecrating and that of offering the Holy Sacrifice are identical. Both ideas are mutually reciprocal. To the category of "priests" (sacerdos, iereus) belong, according to the teaching of the Church, only bishops and priests; deacons, subdeacons, and those in minor orders are excluded from this dignity.
Scripturally considered, the necessity of a special priesthood with the power of validly consecrating is derived from the fact that Christ did not address the words, "Do this", to the whole mass of the laity, but exclusively to the Apostles and their successors in the priesthood; hence the latter alone can validly consecrate. It is evident that tradition has understood the mandate of Christ in this sense and in no other. We learn from the writings of Justin, Origen, Cyprian, Augustine, and others, as well as from the most ancient Liturgies, that it was always the bishops and priests, and they alone, who appeared as the property constituted celebrants of the Eucharistic Mysteries, and that the deacons merely acted as assistants in these functions, while the faithful participated passively therein. When in the fourth century the abuse crept in of priests receiving Holy Communion at the hands of deacons, the First Council of Nicæa (325) issued a strict prohibition to the effect, that "they who offer the Holy Sacrifice shall not receive the Body of the Lord from the hands of those who have no such power of offering", because such a practice is contrary to "rule and custom". The sect of the Luciferians was founded by an apostate deacon named Hilary, and possessed neither bishops nor priests; wherefore St. Jerome concluded (Dial. adv. Lucifer., n. 21), that for want of celebrants they no longer retained the Eucharist. It is clear that the Church has always denied the laity the power to consecrate. When the Arians accused St. Athanasius (d. 373) of sacrilege, because supposedly at his bidding the consecrated Chalice had been destroyed during the Mass which was being celebrated by a certain Ischares, they had to withdraw their charges as wholly untenable when it was proved that Ischares had been invalidly ordained by a pseudo-bishop named Colluthos and, therefore, could neither validly consecrate nor offer the Holy Sacrifice.
(b) The minster of administration
The dogmatic interest which attaches to the minister of administration or distribution is not so great, for the reason that the Eucharist being a permanent sacrament, any communicant having the proper dispositions could receive it validly, whether he did so from the hand of a priest, or layman, or woman. Hence,the question is concerned, not with the validity, but with the liceity of administration. In this matter the Church alone has the right to decide, ,and her regulations regarding the Communion rite may vary according to the circumstances of the times. In general it is of Divine right, that the laity should as a rule receive only from the consecrated hand of the priest (cf. Trent, Sess. XIII, cap. viii). The practice of the laity giving themselves Holy Communion was formerly, and is today, allowed only in case of necessity. In ancient Christian times it was customary for the faithful to take the Blessed Sacrament to their homes and Communicate privately, a practice (Tertullian, Ad uxor., II, v), to which, even as late as the fourth century, St. Basil makes reference (Ep. xciii, ad Cæsariam). Up to the ninth century, it was usual for the priest to place the Sacred Host in the right hand of the recipient, who kissed it and then transferred it to his own mouth; women, from the fourth century onward, were required in this ceremony to have a cloth wrapped about their right hand. The Precious Blood was in early times received directly from the Chalice, but in Rome the practice, after the eighth century, was to receive it through a small tube (fistula); at present this is observed only in the pope's Mass. The latter method of drinking the Chalice spread to other localities, in particular to the Cistercian monasteries, where the practice was partially continued into the eighteenth century.
Whereas the priest is both by Divine and ecclesiastical right the ordinary dispenser (minister ordinarius) of the sacrament, the deacon is by virtue of his order the extraordinary minister (minister extraordinarius), yet he may not administer the sacrament except ex delegatione, i.e. with the permission of the bishop or priest. As has already been mentioned above, the deacons were accustomed in the Early Church to take the Blessed Sacrament to those who were absent from Divine service, as well as to present the Chalice to the laity during the celebration of the Sacred Mysteries (cf, Cyprian, De lapsis, nn. 17, 25), and this practice was observed until Communion under both kinds was discontinued. In St, Thomas' time(III:82:3), the deacons were allowed to administer only the Chalice to the laity, and in case of necessity the Sacred Host also, at the bidding of the bishop or priest. After the Communion of the laity under the species of wine had been abolished, the deacon's powers were more and more restricted. According to a decision of the Sacred Congregation of Rites (25 Feb., 1777), still in force, the deacon is to administer Holy Communion only in case of necessity and with the approval of his bishop or his pastor. (Cf. Funk, "Der Kommunionritus" in his "Kirchengeschichtl. Abhandlungen und Untersuchungen", Paderborn, 1897, I, pp. 293 sqq.; see also "Theol. praktische Quartalschrift", Linz, 1906, LIX, 95 sqq.)
(6) The Recipient of the Eucharist
The two conditions of objective capacity (capacitas, aptitudo) and subjective worthiness (dignitas) must be carefully distinguished. Only the former is of dogmatic interest, while the latter is treated in moral theology (see COMMUNION andCOMMUNION OF THE SICK). The first requisite of aptitude or capacity is that the recipient be a "human being", since it was for mankind only that Christ instituted this Eucharistic food of souls and commanded its reception. This condition excludes not only irrational animals, but angels also; for neither possess human souls, which alone can be nourished by this food unto eternal life. The expression "Bread of Angels" (Ps, lxxvii, 25) is a mere metaphor, which indicates that in the Beatific Vision where He is not concealed under the sacramental veils, the angels spiritually feast upon the God-man, this same prospect being held out to those who shall gloriously rise on the Last Day. The second requisite, the immediate deduction from the first, is that the recipient be still in the "state of pilgrimage" to the next life (status viatoris), since it is only in the present life that man can validly Communicate. Exaggerating the Eucharist's necessity as a means to salvation, Rosmini advanced the untenable opinion that at the moment of death this heavenly food is supplied in the next world to children who had just departed this life, and that Christ could have given Himself in Holy Communion to the holy souls in Limbo, in order to "render them apt for the vision of God". This evidently impossible view, together with other propositions of Rosmini, was condemned by Leo XIII (14 Dec., 1887). In the fourth century the Synod of Hippo (393) forbade the practice of giving Holy Communion to the dead as a gross abuse, and assigned as a reason, that "corpses were no longer capable of eating". Later synods, as those of Auxerre (578) and the Trullan (692), took very energetic measures to put a stop to a custom so difficult to eradicate. The third requisite, finally, is baptism, without which no other sacrament can be validly received; for in its very concept baptism is the "spiritual door" to the means of grace contained in the Church. A Jew or Mohammedan might, indeed, materially receive the Sacred Host, but there could be no question in this case of a sacramental reception, even though by a perfect act of contrition or of the pure love of God he had put himself in the state of sanctifying grace. Hence in the Early Church the catechumens were strictly excluded from the Eucharist.
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The Blessed Trinity
This article is divided as follows:

I. Dogma of the Trinity; 
II. Proof of the Doctrine from Scripture; 
III. Proof of the Doctrine from Tradition; 
IV. The Trinity as a Mystery; 
V. The Doctrine as Interpreted in Greek Theology; 
VI. The Doctrine as Interpreted in Latin Theology.
I. THE DOGMA OF THE TRINITY
The Trinity is the term employed to signify the central doctrine of the Christian religion -- the truth that in the unity of the Godhead there are Three Persons, the Father, the Son, and the Holy Spirit, these Three Persons being truly distinct one from another. Thus, in the words of the Athanasian Creed: "the Father is God, the Son is God, and the Holy Spirit is God, and yet there are not three Gods but one God." In this Trinity of Persons the Son is begotten of the Father by an eternal generation, and the Holy Spirit proceeds by an eternal procession from the Father and the Son. Yet, notwithstanding this difference as to origin, the Persons are co-eternal and co-equal: all alike are uncreated and omnipotent. This, the Church teaches, is the revelation regarding God's nature which Jesus Christ, the Son of God, came upon earth to deliver to the world: and which she proposes to man as the foundation of her whole dogmatic system.
In Scripture there is as yet no single term by which the Three Divine Persons are denoted together. The word trias (of which the Latin trinitas is a translation) is first found in Theophilus of Antioch about A.D. 180. He speaks of "the Trinity of God [the Father], His Word and His Wisdom ("Ad. Autol.", II, 15). The term may, of course, have been in use before his time. Afterwards it appears in its Latin form of trinitas in Tertullian ("De pud." c. xxi). In the next century the word is in general use. It is found in many passages of Origen ("In Ps. xvii", 15). The first creed in which it appears is that of Origen's pupil, Gregory Thaumaturgus. In his Ekthesis tes pisteos composed between 260 and 270, he writes:
There is therefore nothing created, nothing subject to another in the Trinity: nor is there anything that has been added as though it once had not existed, but had entered afterwards: therefore the Father has never been without the Son, nor the Son without the Spirit: and this same Trinity is immutable and unalterable forever (P. G., X, 986).
It is manifest that a dogma so mysterious presupposes a Divine revelation. When the fact of revelation, understood in its full sense as the speech of God to man, is no longer admitted, the rejection of the doctrine follows as a necessary consequence. For this reason it has no place in the Liberal Protestantism of today. The writers of this school contend that the doctrine of the Trinity, as professed by the Church, is not contained in the New Testament, but that it was first formulated in the second century and received final approbation in the fourth, as the result of the Arian and Macedonian controversies. In view of this assertion it is necessary to consider in some detail the evidence afforded by Holy Scripture. Attempts have been made recently to apply the more extreme theories of comparative religion to the doctrine ot the Trinity, and to account for it by an imaginary law of nature compelling men to group the objects of their worship in threes. It seems needless to give more than a reference to these extravagant views, which serious thinkers of every school reject as destitute of foundation.
II. PROOF OF DOCTRINE FROM SCRIPTURE
A. New Testament
The evidence from the Gospels culminates in the baptismal commission of Matthew 28:20. It is manifest from the narratives of the Evangelists that Christ only made the great truth known to the Twelve step by step. First He taught them to recognize in Himself the Eternal Son of God. When His ministry was drawing to a close, He promised that the Father would send another Divine Person, the Holy Spirit, in His place. Finally after His resurrection, He revealed the doctrine in explicit terms, bidding them "go and teach all nations, baptizing them in the name of the Father, and of the Son, and of the Holy Ghost" (Matthew 28:18). The force of this passage is decisive. That "the Father" and "the Son" are distinct Persons follows from the terms themselves, which are mutually exclusive. The mention of the Holy Spirit in the same series, the names being connected one with the other by the conjunctions "and . . . and" is evidence that we have here a Third Person co-ordinate with the Father and the Son, and excludes altogether the supposition that the Apostles understood the Holy Spirit not as a distinct Person, but as God viewed in His action on creatures.
The phrase "in the name" (eis to onoma) affirms alike the Godhead of the Persons and their unity of nature. Among the Jews and in the Apostolic Church the Divine name was representative of God. He who had a right to use it was invested with vast authority: for he wielded the supernatural powers of Him whose name he employed. It is incredible that the phrase "in the name" should be here employed, were not all the Persons mentioned equally Divine. Moreover, the use of the singular, "name," and not the plural, shows that these Three Persons are that One Omnipotent God in whom the Apostles believed. Indeed the unity of God is so fundamental a tenet alike of the Hebrew and of the Christian religion, and is affirmed in such countless passages of the Old and New Testaments, that any explanation inconsistent with this doctrine would be altogether inadmissible.
The supernatural appearance at the baptism of Christ is often cited as an explicit revelation of Trinitarian doctrine, given at the very commencement of the Ministry. This, it seems to us, is a mistake. The Evangelists, it is true, see in it a manifestation of the Three Divine Persons. Yet, apart from Christ's subsequent teaching, the dogmatic meaning of the scene would hardly have been understood. Moreover, the Gospel narratives appear to signify that none but Christ and the Baptist were privileged to see the Mystic Dove, and hear the words attesting the Divine sonship of the Messias.
Besides these passages there are many others in the Gospels which refer to one or other of the Three Persons in particular and clearly express the separate personality and Divinity of each. In regard to the First Person it will not be necessary to give special citations: those which declare that Jesus Christ is God the Son, affirm thereby also the separate personality of the Father. The Divinity of Christ is amply attested not merely by St. John, but by the Synoptists. As this point is treated elsewhere (see JESUS CHRIST), it will be sufficient here to enumerate a few of the more important messages from the Synoptists, in which Christ bears witness to His Divine Nature.
· He declares that He will come to be the judge of all men (Matthew 25:31). In Jewish theology the judgment of the world was a distinctively Divine, and not a Messianic, prerogative.
· In the parable of the wicked husbandmen, He describes Himself as the son of the householder, while the Prophets, one and all, are represented as the servants (Matthew 21:33 sqq.).
· He is the Lord of Angels, who execute His command (Matthew 24:31).
· He approves the confession of Peter when he recognizes Him, not as Messias -- a step long since taken by all the Apostles -- but explicitly as the Son of God: and He declares the knowledge due to a special revelation from the Father (Matthew 16:16-17).
· Finally, before Caiphas He not merely declares Himself to be the Messias, but in reply to a second and distinct question affirms His claim to be the Son of God. He is instantly declared by the high priest to be guilty of blasphemy, an offense which could not have been attached to the claim to be simply the Messias (Luke 22:66-71).
St. John's testimony is yet more explicit than that of the Synoptists. He expressly asserts that the very purpose of his Gospel is to establish the Divinity of Jesus Christ (John 20:31). In the prologue he identifies Him with the Word, the only-begotten of the Father, Who from all eternity exists with God, Who is God (John 1:1-18). The immanence of the Son in the Father and of the Father in the Son is declared in Christ's words to St. Philip: "Do you not believe, that I am in the Father, and the Father in Me?" (14:10), and in other passages no less explicit (14:7; 16:15; 17:21). The oneness of Their power and Their action is affirmed: "Whatever he [the Father] does, the Son also does in like manner" (5:19, cf. 10:38); and to the Son no less than to the Father belongs the Divine attribute of conferring life on whom He will (5:21). In 10:29, Christ expressly teaches His unity of essence with the Father: "That which my Father hath given me, is greater than all . . . I and the Father are one." The words, "That which my Father hath given me," can, having regard to the context, have no other meaning than the Divine Name, possessed in its fullness by the Son as by the Father.
Rationalist critics lay great stress upon the text: "The Father is greater than I" (14:28). They argue that this suffices to establish that the author of the Gospel held subordinationist views, and they expound in this sense certain texts in which the Son declares His dependence on the Father (5:19; 8:28). In point of fact the doctrine of the Incarnation involves that, in regard of His Human Nature, the Son should be less than the Father. No argument against Catholic doctrine can, therefore, be drawn from this text. So too, the passages referring to the dependence of the Son upon the Father do but express what is essential to Trinitarian dogma, namely, that the Father is the supreme source from Whom the Divine Nature and perfections flow to the Son. (On the essential difference between St. John's doctrine as to the Person of Christ and the Logos doctrine of the Alexandrine Philo, to which many Rationalists have attempted to trace it, see LOGOS.)
In regard to the Third Person of the Blessed Trinity, the passages which can be cited from the Synoptists as attesting His distinct personality are few. The words of Gabriel (Luke 1:35), having regard to the use of the term, "the Spirit," in the Old Testament, to signify God as operative in His creatures, can hardly be said to contain a definite revelation of the doctrine. For the same reason it is dubious whether Christ's warning to the Pharisees as regards blasphemy against the Holy Spirit (Matthew 12:31) can be brought forward as proof. But in Luke 12:12, "The Holy Ghost shall teach you in the same hour what you must say" (Matthew 10:20, and Luke 24:49), His personality is clearly implied. These passages, taken in connection with Matthew 28:19, postulate the existence of such teaching as we find in the discourses in the Cenacle reported by St. John (14-16). We have in these chapters the necessary preparation for the baptismal commission. In them the Apostles are instructed not only as the personality of the Spirit, but as to His office towards the Church. His work is to teach whatsoever He shall hear (16:13) to bring back their minds the teaching of Christ (14:26), to convince the world of sin (16:8). It is evident that, were the Spirit not a Person, Christ could not have spoken of His presence with the Apostles as comparable to His own presence with them (14:16). Again, were He not a Divine Person it could not have been expedient for the Apostles that Christ should leave them, and the Paraclete take His place (16:7). Moreover, notwithstanding the neuter form of the word (pneuma), the pronoun used in His regard is the masculine ekeinos. The distinction of the Holy Spirit from the Father and from the Son is involved in the express statements that He proceeds from the Father and is sent by the Son (15:26; cf. 14:16, 26). Nevertheless, He is one with Them: His presence with the Disciples is at the same time the presence of the Son (14:17, 18), while the presence of the Son is the presence of the Father (14:23).
In the remaining New Testament writings numerous passages attest how clear and definite was the belief of the Apostolic Church in the three Divine Persons. In certain texts the coordination of Father, Son, and Spirit leaves no possible doubt as to the meaning of the writer. Thus in II Corinthians 13:13, St. Paul writes: "The grace of our Lord Jesus Christ, and the charity of God, and the communication of the Holy Ghost be with you all." Here the construction shows that the Apostle is speaking of three distinct Persons. Moreover, since the names God and Holy Ghost are alike Divine names, it follows that Jesus Christ is also regarded as a Divine Person. So also, in I Corinthians 12:4-11: "There are diversities of graces, but the same Spirit; and there are diversities of ministries, but the same Lord: and there are diversities of operations, but the same God, who worketh all [of them] in all [persons]." (Cf. also Ephesians 4:4-6; I Peter 1:2-3.)
But apart from passages such as these, where there is express mention of the Three Persons, the teaching of the New Testament regarding Christ and the Holy Spirit is free from all ambiguity. In regard to Christ, the Apostles employ modes of speech which, to men brought up in the Hebrew faith, necessarily signified belief in His Divinity. Such, for instance, is the use of the Doxology in reference to Him. The Doxology, "To Him be glory for ever and ever" (cf. I Chronicles 16:38; 29:11; Psalm 103:31; 28:2), is an expression of praise offered to God alone. In the New Testament we find it addressed not alone to God the Father, but to Jesus Christ (II Timothy 4:18; II Peter 3:18; Revelations 1:6; Hebrews 13:20-21), and to God the Father and Christ in conjunction (Revelations 5:13, 7:10). Not less convincing is the use of the title Lord (Kyrios). This term represents the Hebrew Adonai, just as God (Theos) represents Elohim. The two are equally Divine names (cf. I Corinthians 8:4). In the Apostolic writings Theos may almost be said to be treated as a proper name of God the Father, and Kyrios of the Son (see, for example, I Corinthians 12:5-6); in only a few passages do we find Kyrios used of the Father (I Corinthians 3:5; 7:17) or Theos of Christ. The Apostles from time to time apply to Christ passages of the Old Testament in which Kyrios is used, for example, I Corinthians 10:9 (Numbers 21:7), Hebrews 1:10-12 (Psalm 101:26-28); and they use such expressions as "the fear of the Lord" (Acts 9:31; II Corinthians 5:11; Ephesians 5:21), "call upon the name of the Lord," indifferently of God the Father and of Christ (Acts 2:21; 9:14; Romans 10:13). The profession that "Jesus is the Lord" (Kyrion Iesoun, Romans 10:9; Kyrios Iesous, I Corinthians 12:3) is the acknowledgment of Jesus as Jahweh. The texts in which St. Paul affirms that in Christ dwells the plenitude of the Godhead (Colossians 2:9), that before His Incarnation He possessed the essential nature of God (Philemon 2:6), that He "is over all things, God blessed for ever" (Romans 9:5) tell us nothing that is not implied in many other passages of his Epistles.
The doctrine as to the Holy Spirit is equally clear. That His distinct personality was fully recognized is shown by many passages. Thus He reveals His commands to the Church's ministers: "As they were ministering to the Lord and fasting, the Holy Ghost said to them: Separate me Saul and Barnabas . . ." (Acts 13:2). He directs the missionary journey of the Apostles: "They attempted to go into Bithynia, and the Spirit of Jesus suffered them not" (Acts 16:7; cf. Acts 5:3; 15:28; Romans 15:30). Divine attributes are affirmed of Him.
· He possesses omniscience and reveals to the Church mysteries known only to God (I Corinthians 2:10);
· it is He who distributes charismata (I Cor., 12:11);
· He is the giver of supernatural life (II Cor., 3:8);
· He dwells in the Church and in the souls of individual men, as in His temple (Romans 8:9-11; I Corinthians 3:16, 6:19).
· The work of justification and sanctification is attributed to Him (I Cor., 6:11; Rom., 15:16), just as in other passages the same operations are attributed to Christ (I Cor., 1:2; Gal., 2:17).
To sum up: the various elements of the Trinitarian doctrine are all expressly taught in the New Testament. The Divinity of the Three Persons is asserted or implied in passages too numerous to count. The unity of essence is not merely postulated by the strict monotheism of men nurtured in the religion of Israel, to whom "subordinate deities" would have been unthinkable; but it is, as we have seen, involved in the baptismal commission of Matthew 28:19, and, in regard to the Father and the Son, expressly asserted in John 10:38. That the Persons are co-eternal and coequal is a mere corollary from this. In regard to the Divine processions, the doctrine of the first procession is contained in the very terms Father and Son: the procession of the Holy Spirit from the Father and Son is taught in the discourse of the Lord reported by St. John (14-17) (see HOLY GHOST).
B. Old Testament
The early Fathers were persuaded that indications of the doctrine of the Trinity must exist in the Old Testament and they found such indications in not a few passages. Many of them not merely believed that the Prophets had testified of it, they held that it had been made known even to the Patriarchs. They regarded it as certain that the Divine messenger of Genesis 16:7, 18, 21:17, 31:11; Exodus 3:2, was God the Son; for reasons to be mentioned below (III. B.) they considered it evident that God the Father could not have thus manifested Himself (cf. Justin, "Dial.", 60; Irenaeus, "Adv. haer.", IV, xx, 7-11; Tertullian, "Adv. Prax.", 15-16; Theoph., "Ad Autol.", ii, 22; Novat., "De Trin.", 18, 25, etc.). They held that, when the inspired writers speak of "the Spirit of the Lord", the reference was to the Third Person of the Trinity: and one or two (Irenaeus, "Adv. haer.", II, xxx, 9; Theophilus, "Ad. Aut.", II, 15; Hippolytus, "Con. Noet.", 10) interpret the hypostatic Wisdom of the Sapiential books, not, with St. Paul, of the Son (Hebrews 1:3; cf. Wisdom, vii, 25, 26), but of the Holy Spirit. But in others of the Fathers is found what would appear to be the sounder view, that no distinct intimation of the doctrine was given under the Old Covenant. (Cf. Gregory Nazianzen, "Or. theol.", v, 26; Epiphanius, "Ancor." 73, "Haer.", 74; Basil, "Adv. Eunom.", II, 22; Cyril Alex., "In Joan.", xii, 20.)
Some of these, however, admitted that a knowledge of the mystery was granted to the Prophets and saints of the Old Dispensation (Epiph., "Haer.", viii, 5; Cyril Alex., "Con. Julian.," I). It may be readily conceded that the way is prepared for the revelation in some of the prophecies. The names Emmanuel (Isaias 7:14) and God the Mighty (Isaias 9:6) affirmed of the Messias make mention of the Divine Nature of the promised deliverer. Yet it seems that the Gospel revelation was needed to render the full meaning of the passages clear. Even these exalted titles did not lead the Jews to recognize that the Saviour to come was to be none other than God Himself. The Septuagint translators do not even venture to render the words God the Mighty literally, but give us, in their place,"the angel of great counsel." A still higher stage of preparation is found in the doctrine of the Sapiential books regarding the Divine Wisdom. In Proverbs 8, Wisdom appears personified, and in a manner which suggests that the sacred author was not employing a mere metaphor, but had before his mind a real person (cf. verses 22, 23). Similar teaching occurs in Ecclus., 24, in a discourse which Wisdom is declared to utter in "the assembly of the Most High", i. e. in the presence of the angels. This phrase certainly supposes Wisdom to be conceived as person. The nature of the personality is left obscure; but we are told thnt the whole earth is Wisdom's Kingdom, that she finds her delight in all the works of God, but that Israel is in a special manner her portion and her inheritance (Ecclus., 24:8-13).
In the Book of the Wisdom of Solomon we find a still further advance. Here Wisdom is clearly distinguished from Jehovah: "She is. . .a certain pure emanation of the glory of the almighty God. . .the brightness of eternal light, and the unspotted mirror of God's majesty, and the image of his goodness" (Wisdom 7:25-26. Cf. Hebrews 1:3). She is, moreover, described as "the worker of all things" (panton technitis, 7:21), an expression indicating that the creation is in some manner attributable to her. Yet in later Judaism this exalted doctrine suffered eclipse, and seems to have passed into oblivion. Nor indeed can it be said that the passage, even though it manifests some knowledge of a second personality in the Godhead, constitutes a revelation of the Trinity. For nowhere in the Old Testament do we find any clear indication of a Third Person. Mention is often made of the Spirit of the Lord, but there is nothing to show that the Spirit was viewed as distinct from Jahweh Himself. The term is always employed to signify God considered in His working, whether in the universe or in the soul of man. The matter seems to be correctly summed up by Epiphanius, when he says: "The One Godhead is above all declared by Moses, and the twofold personality (of Father and Son) is strenuously asuerted by the Prophets. The Trinity is made known by the Gospel" ("Haer.", Ixxiv).
III. PROOF OF THE DOCTRINE FROM TRADITION
A. The Church Fathers
In this section we shall show that the doctrine of the Blessed Trinity has from the earliest times been taught by the Catholic Church and professed by her members. As none deny this for any period subsequent to the Arian and Macedonian controversies, it will be sufficient if we here consider the faith of the first four centuries only. An argument of very great weight is provided in the liturgical forms of the Church. The highest probative force must necessarily attach to these, since they express not the private opinion of a single individual, but the public belief of the whole body of the faithful. Nor can it be objected that the notions of Christians on the subject were vague and confused, and that their liturgical forms reflect this frame of mind. On such a point vagueness was impossible. Any Christian might be called on to seal with his blood his belief that there is but One God. The answer of Saint Maximus (c. A.D. 250) to the command of the proconsul that he should sacrifice to the gods, "I offer no sacrifice save to the One True God," is typical of many such replies in the Acts of the martyrs. It is out of the question to suppose that men who were prepared to give their lives on behalf of this fundamental truth were in point of fact in so great confusion in regard to it that they were unaware whether their creed was monotheistic, ditheistic, or tritheistic. Moreover, we know that their instruction regarding the doctrines of their religion was solid. The writers of that age bear witness that even the unlettered were thoroughly familiar with the truths of faith (cf. Justin, "Apol.", I, 60; Irenaeus, "Adv. haer.", III, iv, n. 2).
(1) Baptismal formulas
We may notice first the baptismal formula, which all acknowledge to be primitive. It has already been shown that the words as prescribed by Christ (Matthew 28:19) clearly express the Godhead of the Three Persons as well as their distinction, but another consideration may here be added. Baptism, with its formal renunciation of Satan and his works, was understood to be the rejection of the idolatry of paganism and the solemn consecration of the baptised to the one true God (Tert., "De spect.", iv; Justin, "Apol.", I, iv). The act of consecration was the invocation over them of the Father, Son, and Holy Spirit. The supposition that they regarded the Second and Third Persons as created beings, and were in fact consecrating themselves to the service of creatures, is manifestly absurd. St. Hippolytus has expressed the faith of the Church in the clearest terms: "He who descends into this laver of regeneration with faith forsakes the Evil One and engages himself to Christ, renounces the enemy and confesses that Christ is God . . . he returns from the font a son of God and a coheir of Christ. To Whom with the all holy, the good and lifegiving Spirit be glory now and always, forever and ever. Amen" ("Serm. in Theoph.", n. 10).
The doxologies
(2) The witness of the doxologies is no less striking. The form now universal, "Glory be to the Father, and to the Son, and to the Holy Ghost," so clearly expresses the Trinitarian dogma that the Arians found it necessary to deny that it had been in use previous to the time of Flavian of Antioch (Philostorgius, "Hist. eccl.", III, xiii). It is true that up to the period of the Arian controversy another form, "Glory to the Father, through the Son, in the Holy Spirit," had been more common (cf. I Clement, 58, 59; Justin, "Apol.", I, 67). This latter form is indeed perfectly consistent with Trinitarian belief: it, however, expresses not the coequality of the Three Persons, but their operation in regard to man. We live in the Spirit, and through Him we are made partakers in Christ (Galatians 5:25; Romans 8:9); and it is through Christ, as His members, that we are worthy to offer praise to God (Heb. 13:15). But there are many passages in the ante-Nicene Fathers which show that the form, "Glory be to the Father and to the Son, and to [with] the Holy Spirit," was also in use.
· In the narrative of St. Polycarp's martyrdom we read: "With Whom to Thee and the Holy Spirit be glory now and for the ages to come" (Mart. S. Polyc., n.14; cf. n. 22).
· Clement of Alexandria bids men "give thanks and praise to the only Father and Son, to the Son and Father with the Holy Spirit" (Paed., III, xii).
· St. Hippolytus closes his work against Noetus with the words: "To Him be glory and power with the Father and the Holy Spirit in Holy Church now and always for ever and ever. Amen" (Contra Noet., n. 18).
· Denis of Alexandria uses almost the same words: "To God the Father and to His Son Jesus Christ with the Holy Spirit be honour and glory forever and ever, Amen" (in St. Basil, "De Spiritu Sancto", xxix, n. 72).
· St. Basil further tells us that it was an immemorial custom among Christians when they lit the evening lamp to give thanks to God with prayer: Ainoumen Patera kai Gion kai Hagion Pneuma Theou ("We praise the Father, and the Son, and the Holy Spirit of God").
(3) Other patristic writings
The doctrine of the Trinity is formally taught in every class of ecclesiastical writing. From among the apologists we may note Justin, "Apol." I, vi; Athenagoras, "Legat: pro Christ.", n. 12. The latter tells us that Christians "are conducted to the future life by this one thing alone, that they know God and His Logos, what is the oneness of the Son with the Father, what the communion of the Father with the Son, what is the Spirit, what is the unity of these three, the Spirit, the Son, and the Father, and their distinction in unity." It would be impossible to be more explicit. And we may be sure that an apologist, writing for pagans, would weigh well the words in which he dealt with this doctrine. Amongst polemical writers we may refer to Irenaeus, "Adv. haer.", I, xxii, IV, xx, 1-6. In these passages he rejects the Gnostic figment that the world was created by aeons who had emanated from God, but were not consubstantial with Him, and teaches the consubstantiality of the Word and the Spirit by Whom God created all things. Clement of Alexandria professes the doctrine in "Paedag." I, vi, and somewhat later Gregory Thaumaturgus, as we have already seen, lays it down in the most express terms in his creed (P.G., X, 986).
(4) As contrasted with heretical teachings
Yet further evidence regarding the Church's doctrine is furnished by a comparison of her teaching with that of heretical sects. The controversy with the Sabellians in the third century proves conclusively that she would tolerate no deviation from Trinitarian doctrine. Noetus of Smyrna, the originator of the error, was condemned by a local synod, about A.D. 200. Sabellius, who propagated the same heresy at Rome c. A.D. 220, was excommunicated by St. Callistus. It is notorious that the sect made no appeal to tradition: it found Trinitarianism in possession wherever it appeared -- at Smyrna, at Rome, in Africa, in Egypt. On the other hand, St. Hippolytus, who combats it in the "Contra Noetum," claims Apostolic tradition for the doctrine of the Catholic Church: "Let us believe, beloved brethren, in accordance with the tradition of the Apostles, that God the Word came down from heaven to the holy Virgin Mary to save man." Somewhat later (c. A.D. 260) Denis of Alexandria found that the error was widespread in the Libyan Pentapolis, and he addressed a dogmatic letter against it to two bishops, Euphranor and Ammonius. In this, in order to emphasize the distinction between the Persons, he termed the Son poiema tou Theou and used other expressions capable of suggesting that the Son is to be reckoned among creatures. He was accused of heterodoxy to St. Dionysius of Rome, who held a council and addressed to him a letter dealing with the true Catholic doctrine on the point in question. The Bishop of Alexandria replied with a defense of his orthodoxy entitled "Elegxhos kai apologia," in whioh he corrected whatever had been erroneous. He expressly professes his belief in the consubstantiality of the Son, using the very term, homoousios, which afterwards became the touchstone of orthodoxy at Nicaea (P. G., XXV, 505). The story of the controversy is conclusive as to the doctrinal standard of the Church. It shows us that she was firm in rejecting on the one hand any confusion of the Persons and on the other hand any denial of their consubstantiality.
The information we possess regarding another heresy -- that of Montanus -- supplies us with further proof that the doctrine of the Trinity was the Church's teaching in A.D. 150. Tertullian affirms in the clearest terms that what he held as to the Trinity when a Catholic he still holds as a Montanist ("Adv. Prax.", II, 156); and in the same work he explicitly teaches the Divinity of the Three Persons, their distinction, the eternity of God the Son (op. cit., xxvii). Epiphanius in the same way asserts the orthodoxy of the Montanists on this subject (Haer., lxviii). Now it is not to be supposed that the Montanists had accepted any novel teaching from the Catholic Church since their secession in the middle of the second century. Hence, inasmuch as there was full agreement between the two bodies in regard to the Trinity, we have here again a clear proof that Trinitarianism was an article of faith at a time when the Apostolic tradition was far too recent for any error to have arisen on apoint so vital.
B. Later Controversy
Notwithstanding the force of the arguments we have just summarised, a vigorous controversy has been carried on from the end of the seventeenth century to the present day regarding the Trinitarian doctrine of the ante-Nicene Fathers. The Socinian writers of the seventeenth century (e. g. Sand, "Nucleus historiae ecclesiastic", Amsterdam, 1668) asserted that the language of the early Fathers in many passages of their works shows that they agreed not with Athanasius, but with Arius. Petavius, who was at that period engaged on his great theological work, was convinced by their arguments, and allowed that at least some of these Fathers had fallen into grave errors. On the other hand, their orthodoxy was vigorously defended by the Anglican divine Dr. George Bull ("Defensio Fidei Nicaean", Oxford, 1685) and subsequently by Bossuet, Thomassinus, and other Catholic theologians. Those who take the less favourable view assert that they teach the following points inconsistent with the post-Nicene belief of the Church:
· That the Son even as regards His Divine Nature is inferior and not equal to the Father;
· that the Son alone appeared in the theophanies of the Old Testament, inasmuchas the Father is essentially invisible, the Son, however, not so;
· that the Son is a created being;
· that the generation of the Son is not eternal, but took place in time.
We shall examine these four points in order.
(1) In proof of the assertion that many of the Fathers deny the equality of the Son with the Father, passages are cited from Justin (Apol., I, xiii, xxxii), Irenaeus (Adv. haer., III, viii, n. 3), Clem. Alex. ("Strom." VII, ii), Hippolytus (Con. Noet., n. 14), Origen (Con. Cels., VIII, xv). Thus Irenaeus (loc. cit.) says: "He commanded, and they were created . . . Whom did He command? His Word, by whom, says the Scripture, the heavens were established. And Origen, loc. cit., says: "We declare that the Son is not mightier than the Father, but inferior to Him. And this belief we ground on the saying of Jesus Himself: "The Father who sent me is greater than I." Now in regard to these passages it must be borne in mind that there are two ways of considering the Trinity. We may view the Three Persons insofar as they are equally possessed of the Divine Nature or we may consider the Son and the Spirit as derivlng from the Father, Who is the sole source of Godhead, and from Whom They receive all They have and are. The former mode of considering them has been the more common since the Arian heresy. The latter, however, was more frequent previously to that period. Under this aspect, the Father, as being: tbe sole source of all, may be termed greater than the Son. Thus Athanasius, Basil, Gregory Nazianzen, Gregory of Nyssa, and the Fathers of the Council of Sardica, in their synodical letter, all treat our Lord's words, teaches "The Father is greater than I" as having reference to His Godhead (cf. Petavius, "De Trin.", II, ii, 7, vi, 11). From this point of view it may be said that in the creation of the world the Father commanded, the Son obeyed. The expression is not one which would have been employed by Latin writers who insist thst creation and all God's works proceed from Him as One and not from the Persons as distinct from each other. But this truth was unfamiliar to the early Fathers.
(2) Justin (Dial., n. 60) Irenaeus (Adv. haer., IV, xx, nn. 7, 11), Tertullian ("C. Marc.", II, 27; "Adv. Prax.", 15, 16), Novatian (De Trin., xviii, 25), Theophilus (Ad Autol., II, xxii), are accused of teaching that the theophanies were incompatible with the essential nature of the Father, yet not incompatible with that of the Son. In this case also the difficulty is largely removed if it be remembered that these writers regarded all the Divine operations as proceeding from the Three Persons as such, and not from the Godhead viewed as one. Now Revelation teaches us that in the work of the creation and redemption of the world the Father effects His purpose through the Son. Through Him He made the world; through Him He redeemed it; through Him He will judge it. Hence it was believed by these writers that, having regard to the present disposition of Providence, the theophanies could only have been the work of the Son. Moreover, in Colossians 1:15, the Son is expressly termed "the image of the invisible God" (eikon tou Theou rou aoratou). This expression they seem to have taken with strict literalness. The function of an eikon is to manifest what is itself hidden (cf. St. John Damascene, "De imagin.", III, n. 17). Hence they held that the work of revealing the Father belongs by nature to the Second Person of the Trinity, and concluded that the theophanies were His work.
(3) Expressions which appear to contain the statement that the Son was created are found in Clement of Alexandria (Strom., V, xiv; VI, vii), Tatian (Orat., v), Tertullian ("Adv. Prax." vi; "Adv. "Adv. Hermong.", xviii, xx), Origen (In Joan., I, n. 22). Clement speaks of Wisdom as "created before all things" (protoktistos), and Tatian terms the Word the "first-begotten work of (ergon prototokon) Of the Father. Yet the meaning of these authors is clear. In Colossians 1:16, St. Paul says that all things were created in the Son. This was understood to signify that creation took place according to exemplar ideas predetermined by God and existing in the Word. In view of this, it might be said that the Father created the Word, this term being used in place of the more accurate generated, inasmuch as the exemplar ideas of creation were communicated by the Father to the Son. Or, again, the actual Creation of the world might be termed the creation of the Word, since it takes place according to the ideas which exist in the Word. The context invariably shows that the passage is to be understood in one or another of these senses. The expression is undoubtedly very harsh, and it certainly would never have been employed but for the verse, Proverbs 8:22, which is rendered in the Septuagint and the old Latin versions, "The Lord created (ektise) me, who am the beginning of His ways." As the passage was understood as having reference to the Son, it gave rise to the question how it could be said that Wisdom was created (Origen, "Princ.", I, ii, n. 3). It is further to be remembered that accurate terminology in regard to the relations between the Three Persons was the fruit of the controversies which sprang up in the fourth century. The writers of an earlier period were not concerned with Arianism, and employed expressions which in the light of subsequent errors are seen to be not merely inaccurate, but dangerous. (4) Greater difficulty is perhaps presented by a series of passages which appear to assert that prior to the Creation of the world the Word was not a distinct hypostasis from the Father. These are found in Justin (C. Tryphon., lxi), Tatian (Con. Graecos, v), Athenagoras (Legat., x), Theophilus (Ad Autol., II, x, 22); Hippolytus (Con. Noet., x); Tertullian ("Adv. Prax.", v-vii; "Adv. Hermogenem" xviii). Thus Theophilus writes (op. cit., n. 22): "What else is this voice [heard in Paradise] but the Word of God Who is also His Son? . . . For before anything came into being, He had Him as a counsellor, being His own mind and thought [i.e. as the logos endiathetos, c. x]). But when God wished to make all that He had determined on, then did He beget Him as the uttered Word [logos prophorikos], the firstborn of all creation, not, however, Himself being left without Reason (logos), but having begotten Reason, and ever holding converse with Reason." Expressions such as these are undoubtedly due to the influence of the Stoic philosophy: the logos endiathetos and logos prophorikos were current conceptions of that school. It is evident that these apologists were seeking to explain the Christian Faith to their pagan readers in terms with which the latter were familiar. Some Catholic writers have indeed thought that the influence of their previous training did lead some of them into Subordinationism, although the Church herself was never involved in the error (seeLOGOS). Yet it does not seem necessary to adopt this conclusion. If the point of view of the writers be borne in mind, the expressions, strange as they are, will be seen not to be incompatibIe with orthodox belief. The early Fathers, as we have said, regarded Proverbs 8:22, and Colossians 1:15, as distinctly teaching that there is a sense in which the Word, begotten before all worlds, may rightly be said to have been begotten also in time. This temporal generation they conceived to be none other than the act of creation. They viewed this as the complement of the eternal generation, inasmuch as it is the external manifestation of those creative ideas which from all eternity the Father has communicated to the Eternal Word. Since, in the very same works which contain these perplexing expressions, other passages are found teaching explicitly the eternity of the Son, it appears most natural to interpret them in this sense. It should further be remembered that throughout this period theologians, when treating of the relation of the Divine Persons to each other, invariably regard them in connection with the cosmogony. Only later, in the Nicene epoch, did they learn to prescind from the question of creation and deal with the threefold Personality exclusively from the point of view of the Divine life of the Godhead. When that stage was reached expressions such as these became impossible.
IV. THE TRINITY AS A MYSTERY
The Vatican Council has explained the meaning to be attributed to the term mystery in theology. It lays down that a mystery is a truth which we are not merely incapable of discovering apart from Divine Revelation, but which, even when revealed, remains "hidden by the veil of faith and enveloped, so to speak, by a kind of darkness" (Const., "De fide. cath.", iv). In other words, our understanding of it remains only partial, even after we have accepted it as part of the Divine messege. Through analogies and types we can form a representative concept expressive of what is revealed, but we cannot attain that fuller knowledge which supposes that the various elements of the concept are clearly grasped and their reciprocal compatibility manifest. As regards the vindication of a mystery, the office of the natural reason is solely to show that it contains no intrinsic impossibility, that any objection urged against it on Reason. "Expressions such as these are undoubtedly the score that it violates the laws of thought is invalid. More than this it cannot do.
The Vatican Council further defined that the Christian Faith contains mysteries strictly so called (can. 4). All theologians admit that the doctrine of the Trinity is of the number of these. Indeed, of all revealed truths this is the most impenetrable to reason. Hence, to declare this to be no mystery would be a virtual denial of the canon in question. Moreover, our Lord's words, Matthew 9:27, "No one knoweth the Son, but the Father," seem to declare expressly that the plurality of Persons in the Godhead is a truth entirely beyond the scope of any created intellect. The Fathers supply many passages in which the incomprehensibility of the Divine Nature is affirmed. St. Jerome says, in a well-known phrase: "The true profession of the mystery of the Trinity is to own that we do not comprehend it" (De mysterio Trinitatus recta confessio est ignoratio scientiae -- "Proem ad 1. xviii in Isai."). The controversy with the Eunomians, who declared that the Divine Essence was fully expressed in the absolutely simple notion of "the Innascible" (agennetos), and that this was fully comprehensible by the human mind, led many of the Greek Fathers to insist on the incomprehensibility of the Divine Nature, more especially in regard to the internal processions. St. Basil. "In Eunom.", I, n. 14; St. Cyril of Jerusdem, "Cat.", VI; St. John Damascene, "Fid. Orth.", I, ii, etc., etc.).
At a later date, however, some famous names are to be found defending a contrary opinion Anselm ("Monol.", 64), Abelard ("ln Ep. ad Rom."), Hugo of St. Victor ("De sacram." III, xi), and Richard of St. Victor ("De Trin.", III, v) all declare that it is possible to assign peremptory reasons why God should be both One and Three. In explanation of this it should be noted that at that period the relation of philosophy to revealed doctrine was but obscurely understood. Only after theAristotelean system had obtained recognition from theologians was this question thoroughly treated. In the intellectual ferment of the time Abelard initiated a Rationalistic tendency: not merely did he claim a knowledge of the Trinity for the pagan philosophers, but his own Trinitarian doctrine was practically Sabellian. Anselm's error was due not to Rationalism, but to too wide an application of the Augustinian principle "Crede ut intelligas". Hugh and Richard of St. Victor were, however, certainly influenced by Abelard's teaching. Raymond Lully's (1235-1315) errors in this regard were even more extreme. They were expressly condemned by Gregory XI in 1376. In the nineteenth century the influence of the prevailing Rationalism manifested itself in several Catholic writers. Frohschammer and Günther both asserted that the dogma of the Trinity was capable of proof. Pius IX reprobated their opinions on more than one occasion (Denzinger, 1655 sq., 1666 sq., 1709 sq.), and it was to guard against this tendency that the Vatican Council issued the decrees to which reference has been made. A somewhat similar, though less aggravated, error on the part of Rosmini was condemned, 14 December, 1887 (Denz., 1915).
V. THE DOCTRINE AS INTERPRETED IN GREEK THEOLOGY
A. Nature and Personality
The Greek Fathers approached the problem of Trinitarian doctrine in a way which differs in an important particular from that which, since the days of St. Augustine, has become traditional in Latin theology. In Latin theology thought fixed first on the Nature and only subsequently on the Persons. Personality is viewed as being, so to speak, the final complement of the Nature: the Nature is regarded as logically prior to the Personality. Hence, because God's Nature is one, He is known to us as One God before He can be known as Three Persons. And when theologians speak of God without special mention of a Person, conceive Him under this aspect. This is entirely different from the Greek point of view. Greek thought fixed primarily on the Three distinct Persons: the Father, to Whom, as the source and origin of all, the name of God (Theos) more especially belongs; the Son, proceeding from the Father by an eternal generation, and therefore rightly termed Godalso; and the Divine Spirit, proceeding from the Father through the Son. The Personality is treated as logically prior to the Nature. Just as human nature is something which the individual men possesses, and which can only be conceived as belonging to and dependent on the individual, so the Divine Nature is something which belongs to the Persons and cannot be conceived independently of Them.
The contrast appears strikingly in regard to the question of creation. All Western theologians teach that creation, like all God's external works, proceeds from Him as One: the separate Personalities do not enter into consideration. The Greeks invariably speak as though, in all the Divine works, each Person exercises a separate office. Irenaeus replies to the Gnostics, who held that the world was created by a demiurge other than the supreme God, by affirming that God is the one Creator, and that He made all things by His Word and His Wisdom, the Son and the Spirit (Adv. haer., I, xxii; II, iv, 4, 5, xxx, 9; IV, xx, 1). A formula often found among the Greek Fathers is that all things are from the Father and are effected by the Son in the Spirit (Athanasius, "Ad Serap.", I, xxxi; Basil, "De Spiritu Sancto", n. 38; Cyril of Alexandria, "De Trin. dial.", VI). Thus, too, Hippolytus (Con Noet., x) says that God has fashioned all things by His Word and His Wisdom creating them by His Word, adorning them by His Wisdom (gar ta genomena dia Logou kai Sophias technazetai, Logo men ktizon Sophia de kosmon). The Nicene Creed still preserves for us this point of view. In it we still profess our belief "in one God the Father Almighty, Creator of heaven and earth . . . and in one Lord Jesus Christ . . . by Whom all things were made . . . and in the Holy Ghost."
B. The Divine Unity
The Greek Fathers did not neglect to safeguard the doctrine of the Divine Unity, though manifestly their standpoint requires a different treatment from that employed in the West. The consubstantiality of the Persons is asserted by St. Irenaeus when he tells us that God created the world by His Son and His Spirit, "His two hands" (Adv. haer., IV, xx, 1). The purport of the phrase is evidently to indicate that the Second and Third Persons are not substantially distinct from the First. A more philosophical description is the doctrine of the Recapitulation (sygkephalaiosis). This seems to be first found in the correspondence between St. Denis of Alexandria and St. Dionysius of Rome. The former writes: "We thus [i.e., by the twofold procession] extend the Monad [the First Person] to the Trinity, without causing any division, and were capitulate the Trinity in the Monad without causing diminution" (outo men emeis eis te ten Triada ten Monada, platynomen adiaireton, kai ten Triada palin ameioton eis ten Monada sygkephalaioumetha -- P.G., XXV, 504). Here the consubstantiality is affirmed on the ground that the Son and Spirit, proceeding from the Father, are nevertheless not separated from Him; while they again, with all their perfections, can be regarded as contained within Him.
This doctrine supposes a point of view very different from that with which we are now familiar. The Greek Fathers regarded the Son as the Wisdom and power of the Father (I Cor., 1:24) in a formal sense, and in like manner, the Spirit as His Sanctity. Apart from the Son the Father would be without Hls Wisdom; apart from the Spirit He would be without His Sanctity. Thus the Son and the Spirit are termed "Powers" (Dynameis) of the Father. But while in creatures the powers and faculties are mere accidental perfections, in the Godhead they are subsistent hypostases. Denis of Alexandria regarding the Second and Third Persons as the Father's "Powers", speaks of the First Person as being "extended" to them, and not divided from them. And, since whatever they have and are flows from Him, this writer asserts that if we fix our thoughts on the sole source of Deity alone, we find in Him undiminished all that is contained in them.
The Arian controversy led to insistence on the Homoüsia. But with the Greeks this is not a starting point, but a conclusion, the result of reflective analysis. The sonship of the Second Person implies that He has received the Divine Nature in its fullness, for all generation implies the origination of one who is like in nature to the originating principle. But here, mere specific unity is out of the question. The Divine Essence is not capable of numerical multiplication; it is therefore, they reasoned, identically the same nature which both possess. A similar line of argument establishes that the Divine Nature as communicated to the Holy Spirit is not specifically, but numerically, one with that of the Father and the Son. Unity of nature was understood by the Greek Fathers as involving unity of will and unity of action (energeia). This they declared the Three Persons to possess (Athanasius, "Adv. Sabell.", xii, 13; Basil, "Ep. clxxxix," n. 7; Gregory of Nyssa, "De orat. dom.," John Damascene, "De fide orth.", III, xiv). Here we see an important advance in the theology of the Godhead. For, as we have noted, the earlier Fathers invariably conceive the Three Persons as each exercising a distinct and separate function.
Finally we have the doctrine of Circuminsession (perichoresis). By this is signified the reciprocal inexistence and compenetration of the Three Persons. The term perichoresis is first used by St. John Damascene. Yet the doctrine is found much earlier. Thus St. Cyril of Alexandria says that the Son is called the Word and Wisdom of the Father "because of the reciprocal inherence of these and the mind" (dia ten eis allela . . . ., hos an eipoi tis, antembolen). St. John Damascene assigns a twofold basis for this inexistence of the Persons. In some passages he explains it by the doctrine already mentioned, that the Son and the Spirit are dynameis of the Father (cf. "De recta sententia"). Thus understood, the Circuminsession is a corollary of the doctrine of Recapitulation. He also understands it as signifying the identity of essence, will, and action in the Persons. Wherever these are peculiar to the individual, as is the case in all creatures, there, he tells us, we have separate existence (kechorismenos einai). In the Godhead the essence, will, and action are but one. Hence we have not separate existence, but Circuminsession (perichoresis) (Fid. orth., I, viii). Here, then, the Circuminsession has its basis in the Homoüsia.
It is easy to see that the Greek system was less well adapted to meet the cavils of the Arian and Macedonian heretics than was that subsequently developedby St. Augustine. Indeed the controversies of the fourth century brought some of the Greek Fathers notably nearer to the positions of Latin theology. We have seen that they were led to affirm the action of the Three Persons to be but one. Didymus even employs expressions which seem to show that he, like the Latins, conceived the Nature as logically antecedent to the Persons. He understands the term God as signifying the whole Trinity, and not, as do the other Greeks, the Father alone: "When we pray, whether we say 'Kyrie eleison', or 'O God aid us', we do not miss our mark: for we include the whole of the Blessed Trinity in one Godhead" (De Trin., II, xix).
C. Mediate and Immediate Procession
The doctrine that the Spirit is the image of the Son, as the Son is the image of the Father, is characteristic of Greek theology. It is asserted by St. Gregory Thaumaturgus in his Creed. It is assumed by St. Athanasius as an indisputable premise in his controversy with the Macedonians (Ad Serap., I, xx, xxi, xxiv; II, i, iv). It is implied in the comparisons employed both by him (Ad Serap. I, xix) and by St. Gregory Nazianzen (Orat. xxxi, 31, 32), of the Three Divine Persons to the sun, the ray, the light; and to the source, the spring, and the stream. We find it also in St. Cyril of Alexandria ("Thesaurus assert.", 33), St. John Damascene ("Fid.orth." I, 13), etc. This supposes that the procession of the Son from the Father is immediate; that of the Spirit from the Father is mediate. He proceeds from the Father through the Son. Bessarion rightly observes that the Fathers who used these expressions conceived the Divine Procession as taking place, so to speak, along a straight line (P. G., CLXI, 224). On the other hand, in Western theology the symbolic diagram of the Trinity has ever been the triangle, the relations of the Three Persons one to another being precisely similar. The point is worth noting, for this diversity of symbolic representation leads inevitably to very different expressions of the same dogmatic truth. It is plain that these Fathers would have rejected no less firmly than the Latins the later Photian heresy that the Holy Spirit proceeds from the Father alone. (For this question the reader is referred to HOLY GHOST.)
D. The Son
The Greek theology of the Divine Generation differs in certain particulars from the Latin. Most Western theologians base their theory on the name, Logos, given by St. John to the Second Person. This they understand in the sense of "concept" (verbum mentale), and hold that the Divine Generation is analogous to the act by which the created intellect produces its concept. Among Greek writers this explanation is unknown. They declare the manner of the Divine Generation to be altogether beyond our comprehension. We know by revelation that God has a Son; and various other terms besides Son employed regarding Him in Scripture, such as Word, Brightness of His glory, etc., show us that His sonship must be conceived as free from any relation. More we know not (cf. Gregory Nazianzen, "Orat. xxix", p. 8, Cyril of Jerusalem, "Cat.", xi, 19; John Damascene, "Fid. orth.", I, viii). One explanation only can be given, namely, that the perfection we call fecundity must needs be found in God the Absolutely Perfect (St. John Damascene, "Fid.orth.", I, viii). Indeed it would seem that the great majority of the Greek Fathers understood logos not of the mental thought; but of the uttered word ("Dion. Alex."; Athanasius, ibid.; Cyril of Alexandria, "De Trin.", II). They did not see in the term a revelation that the Son is begotten by way of intellectual procession, but viewed it as a metaphor intended to exclude the material associations of human sonship (Gregory of Nyssa, "C. Eunom.", IV; Gregory Nazianzen, "Orat. xxx", p. 20; Basil, "Hom. xvi"; Cyril of Alexandria, "Thesaurus assert.", vi).
We have already adverted to the view that the Son is the Wisdom and Power of the Father in the full and formal sense. This teaching constantly recurs from the time of Origen to that of St. John Damascene (Origen apud Athan., "De decr. Nic.", p. 27; Athanasius, "Con. Arianos", I, p. 19; Cyril of Alexandria, "Thesaurus"; John Damascene, "Fid.orth.", I, xii). It is based on the Platonic philosophy accepted by the Alexandrine School. This differs in a fundamental point from theAristoteleanism of the Scholastic theologians. In Aristotelean philosophy perfection is always conceived statically. No actlon, transient or immanent, can proceed from any agent unless that agent, as statically conceived, possesses whatever perfection is contained in the action. The Alexandrine standpoint was other than this. To them perfection must be sought in dynamic activity. God, as the supreme perfection, is from all eternity self-moving, ever adorning Himself with His own attributes: they issue from Him and, being Divine, are not accidents, but subsistent realities. To these thinkers, therefore, there was no impossibility in the supposition that God is wise with the Wisdom which is the result of His own immanent action, powerful with the Power which proceeds from Him. The arguments of the Greek Fathers frequently presuppose this philosophy as their bssis; and unless it be clearly grasped, reasoning which on their premises is conclusive will appear to us invalid and fallacious. Thus it is sometimes urged as a reason for rejecting Arianism that, if there were a time when the Son was not, it follows that God must then have been devoid of Wisdom and of Power -- a conclusion from which even Arians would shrink.
E. The Holy Spirit
A point which in Western theology gives occasion for some discussion is the question as to why the Third Person of the Blessed Trinity is termed the Holy Spirit. St. Augustine suggests that it is because He proceeds from both the Father and the Son, and hence He rightly receives a name applicable to both (De Trin., xv, n. 37). To the Greek Fathers, who developed the theology of the Spirit in the light of the philosophical principles which we have just noticed, the question presented no difficulty. His name, they held, reveals to us His distinctive character as the Third Person, just as the names Father and Son manifest the distinctive characters of the First and Second Persons (cf. Gregory Thaumaturgus, "Ecth. fid."; Basil, "Ep. ccxiv", 4; Gregory Nazianzen, "Or. xxv", 16). He is autoagiotes, the hypostatic holiness of God, the holiness by which God is holy. Just as the Son is the Wisdom and Power by which God is wise and powerful, so the Spirit is the Holiness by which He is holy. Had there ever been a time, as the Macedonians dared to say, when the Holy Spirit was not, then at that time God would have not been holy (St. Gregory Nazianzen, "Orat. xxxi", 4).
On the other hand, pneuma was often understood in the light of John 10:22 where Christ, appearing to the Apostles, breathed on them and conferred on them the Holy Spirit. He is the breath of Christ (John Damascene, "Fid. orth.", 1, viii), breathed by Him into us, and dwelling in us as the breath of life by which we enjoy the supernatural life of God's children (Cyril of Alexandria, "Thesaurus"; cf. Petav., "De Trin", V, viii). The office of the Holy Spirit in thus elevating us to the supernatural order is, however, conceived in a manner somewhat different from that of Western theologians. According to Western doctrine, God bestows on man sanctifying grace, and consequent on that gift the Three Persons come to his soul. In Greek theology the order is reversed: the Holy Spirit does not come to us because we have received sanctifying grace; but it is through His presence we receive the gift. He is the seal, Himself impressing on us the Divine image. That Divine image is indeed realized in us, but the seal must be present to secure the continued existence of the impression. Apart from Him it is not found (Origen, "In Joan. ii", vi; Didymus, "De Spiritu Sancto", x, 11; Athanasius, "Ep. ad. Serap.", III, iii). This Union with the Holy Spirit constitutes our deification (theopoiesis). Inasmuch as He is the image of Christ, He imprints the likeness of Christ upon us; since Christ is the image of the Father, we too receive the true character of God'schildren (Athanasius, loc.cit.; Gregory Nazianzen, "Orat. xxxi", 4). It is in reference to this work in our regard that in the Nicaeno-Constantinopolitan Creed the Holy Spirit is termed the Giver of life (zoopoios). In the West we more naturally speak of grace as the life of the soul. But to the Greeks it was the Spirit through whose personal presence we live. Just as God gave natural life to Adam by breathing into his inanimate frame the breath of life, so did Christ give spiritual life to us when He bestowed on us the gift of the Holy Ghost.
VI. THE DOCTRINE AS INTERPRETED IN LATIN THEOLOGY
The transition to the Latin theology of the Trinity was the work of St. Augustine. Western theologians have never departed from the main lines which he laid down, although in the Golden Age of Scholasticism his system was developed, its details completed, and its terminology perfected. It received its final and classical form from St. Thomas Aquinas. But it is necessary first to indicate in what consisted the transition effected by St. Augustine. This may be summed up in three points:
· He views the Divine Nature as prior to the Personalities. Deus is for him not God the Father,but the Trinity. This was a step of the first importance, safeguarding as it did alike the unity of God and the equality of the Persons in a manner which the Greek system could never do. As we have seen, one at least of the Greeks, Didymus, had adopted this standpoint and it is possible that Augustine may have derived this method of viewing the mystery from him. But to make it the basis for the whole treatment of the doctrine was the work of Augustine's genius.
· He insists that every external operation God is due to the whole Trinity, and cannot be attributed to one Person alone, save by appropriation (see HOLY GHOST). The Greek Fathers had, as we have seen, been led to affirm that the action (energeia) of the Three Persons was one, and one alone. But the doctrine of appropriation was unknown to them, and thus the value of this conclusion was obscured by a traditional theology implying the distinct activities of Father, Son, and Holy Spirit.
· By indicating the analogy between the two processions within the Godhead and the internal acts of thought and will in the human mind (De Trin., IX, iii, 3; X, xi, 17), he became the founder of the psychological theory of the Trinity, which, with a very few exceptions, was accepted by every subsequent Latin writer.
In the following exposition of the Latin doctrines, we shall follow St. Thomas Aquinas, whose treatment of the doctrine is now universally accepted by Catholic theologians. It should be observed, however, that this is not the only form in which the psychological theory has been proposed. Thus Richard of St. Victor, Alexander of Hales, and St. Bonaventure, while adhering in the main to Western tradition, were more influenced by Greek thought, and give us a system differing somewhat from that of St. Thomas.
A. The Son
Among the terms empIoyed in Scripture to designate the Second Person of the Blessed Trinity is the Word (John 1:1). This is understood by St. Thomas of the Verbum mentale, or intellectual concept. As applied to the Son, the name, he holds, signifies that He proceeds from the Father as the term of an intellectual procession, in a manner analogous to that in which a concept is generated by the human mind in all acts of natural knowledge. It is, indeed, of faith that the Son proceeds from the Father by a veritable generation. He is, says the Nicaeno-Constantinopolitan Creed, begotten before all worlds". But the Procession of a Divine Person as the term of the act by which God knows His own nature is rightly calledgeneration. This may be readily shown. As an act of intellectual conception, it necessarily produces the likeness of the object known. And further, being Divine action, it is not an accidental act resulting in a term, itself a mere accident, but the act is the very substance of the Divinity, and the term is likewise substantial. A process tending necessarily to the production of a substantial term like in nature to the Person from Whom it proceeds is a process of generation. In regard to this view as to the procession of the Son, a difficulty was felt by St. Anselm (Monol., lxiv) on the score that it would seem to involve that each of the Three Persons must needs generate a subsistent Word. Since all the Powers possess the same mind, does it not follow, he asked, that in each case thought produces a similar term? This difficulty St. Thomas succeeds in removing. According to his psychology the formation of a concept is not essential to thought as such, though absolutely requisite to all natural human knowledge. There is, therefore, no ground in reason, apart from revelation, for holding that the Divine intellect produces a Verbum mentale. It is the testimony of Scripture alone which tells us that the Father has from all eternity begotten His consubstantial Word. But neither reason nor revelation suggests it in the case of the Second and Third Persons (I:34:1, ad 3).
Not a few writers of great weight hold that there is sufficient consensus among the Fathers and Scholastic theologians as to the meaning of the names Word and Wisdom (Proverbs 8), applied to the Son, for us to regard the intellectual procession of the Second Person as at least theologically certain, if not a revealed truth (cf. Suarez, "De Trin.", I, v, p. 4; Petav., VI, i, 7; Franzelin, "De Trin.", Thesis xxvi). This, however, seems to be an exaggeration. The immense majority of the Greek Fathers, as we have already noticed, interpret logos of the spoken word, and consider the significance of the name to lie not in any teaching as to intellectual procession, but in the fact that it implies a mode of generation devoid of all passion. Nor is the tradition as to the interpretation of Proverbs 8, in any sense unanimous. In view of these facts the opinion of those theologians seems the sounder who regard this explanation of the procession simply as a theological opinion of great probability and harmonizing well with revealed truth.
B. The Holy Spirit
Just as the Son proceeds as the term of the immanent act of the intellect, so does the Holy Spirit proceed as the term of the act of the Divine will. In human love, as St. Thomas teaches (I:27:3), even though the object be external to us, yet the immanent act of love arouses in the soul a state of ardour which is, as it were, an impression of the thing loved. In virtue of this the object of love is present to our affections, much as, by means of the concept, the object of thought is present to our intellect. This experience is the term of the internal act. The Holy Spirit, it is contended, proceeds from the Father and the Son as the term of the love by which God loves Himself. He is not the love of God in the sense of being Himself formally the love by which God loves; but in loving Himself God breathes forth this subsistent term. He is Hypostatic Love. Here, however, it is necessary to safeguard a point of revealed doctrine. It is of faith that the procession of the Holy Spirit is not generation. The Son is "the only begotten of the Father" (John 1:14). And the Athanasian Creed expressly lays it down that the Holy Ghost is "from the Father and the Son, neither made, nor created, nor begotten, but proceeding." If the immanent act of the intellect is rightly termed generation, on what grounds can that name be denied to the act of the will? The answers given in reply to this difficulty by St. Thomas, Richard of St. Victor, and Alexander of Hales are very different. It will be sufficient here to note St. Thomas's solution. Intellectual procession, he says, is of its very nature the production of a term in the likeness of the thing conceived. This is not so in regard to the act of the will. Here the primary result is simply to attract the subject to the object of his love. This difference in the acts explains why the name generation is applicable only to the act of the intellect. Generation is essentially the production of like by like. And no process which is not essentially of that character can claim the name.
The doctrine of the procession of the Holy Spirit by means of the act of the Divine will is due entirely to Augustine. It is nowhere found among the Greeks, who simply declare the procession of the Spirit to be beyond our comprehension, nor is it found in the Latins before his time. He mentions the opinion with favour in the "De fide et symbolo" (A.D. 393); and in the "De Trinitate" (A.D. 415) develops it at length. His teaching was accepted by the West. The Scholastics seek for Scriptural support for it in the name Holy Spirit. This must, they argue, be, like the names Father and Son, a name expressive of a relation within the Godhead proper to the Person who bears it. Now the attribute holy, as applied to person or thing, signifies that the being of which it is affirmed is devoted to God. It follows therefore that, when applied to a Divine Person as designating the relation uniting Him to the other Persons, it must signify that the procession determining His origin is one which of its nature involves devotion to God. But that by which any person is devoted to God is love. The argument is ingenious, but hardly convincing; and the same may be said of a somewhat similar piece of reasoning regarding the name Spirit (I:36:1). The Latin theory is a noble effort of the human reason to penetrate the verities which revelation has left veiled in mystery. It harmonizes, as we have said, with all the truths of faith. It is admirably adapted to assist us to a fuller comprehension of the fundamental doctrine of the Christian religion. But more than this must not be claimed. It does not possess the sanction of revelation.
C. The Divine Relations
The existence of relations in the Godhead may be immediately inferred from the doctrine of processions, and as such is a truth of Revelation. Where there is a real procession the principle and the term are really related. Hence, both the generation of the Son and the procession of the Holy Spirit must involve the existence of real and objective relations. This part of Trinitarian doctrine was familiar to the Greek Fathers. In answer to the Eunomian objection, that consubstantiality rendered any distinction between the Persons impossible, Gregory of Nyssa replies: "Though we hold that the nature [in the Three Persons] is not different, we do not deny the difference arising in regard of the source and that which proceeds from the source [ten katato aition kai to aitiaton diaphoran]; but in this alone do we admit that one Person differs from another" ("Quod non sunt tres dii"; cf. Gregory Nazianzen, "Or. theol.", V, ix; John Damascene, "F.O.", I, viii). Augustine insists that of the ten Aristotelean categories two, stance and relation, are found in God ("De Trin.", V, v). But it was at the hands the Scholastic theologians that the question received its full development. The results to which they led, though not to be reckoned as part of the dogma, were found to throw great light upon the mystery, and to be of vast service in the objections urged against it.
From the fact that there are two processions in Godhead, each involving both a principle and term, it follows that there must be four relations, two origination (paternitas and spiratio) and two of procession (filiatio and processio). These relations are what constitute the distinction between the Persons. They cannot be digtinguished by any absolute attribute, for every absolute attribute must belong to the infinite Divine Nature and this is common to the Three Persons. Whatever distinction there is must be in the relations alone. This conclusion is held as absolutely certain by all theologians. Equivalently contained in the words of St. Gregory of Nyssa, it was clearly enunciated by St. Anselm ("De process. Sp. S.", ii) and received ecclesiastical sanction in the "Decretum pro Jacobitis" in the form: "[In divinis] omnia sunt unum ubi non obviat relationis oppositio." Since this is so, it is manifest that the four relations suppose but Three Persons. For there is no relative opposition between spiration on the one hand and either paternity or filiation on the other. Hence the attribute of spiration is found in conjunction with each of these, and in virtue of it they are each distinguished from procession. As they share one and the same Divine Nature, so they possess the same virtus spirationis, and thus constitute a single originating principle of the Holy Spirit.
Inasmuch as the relations, and they alone, are distinct realities in the Godhead, it follows that the Divine Persons are none other than these relations. The Father is the Divine Paternity, the Son the Divine Filiation, the Holy Spirit the Divine Procession. Here it must be borne in mind that the relations are not mere accidental determinations as these abstract terms might suggest. Whatever is in God must needs be subsistent. He is the Supreme Substance, transcending the divisions of the Aristotelean categories. Hence, at one and the same time He is both substance and relation. (How it is that there should be in God real relations, though it is altogether impossible that quantity or quality should be found in Him, is a question involving a discussion regarding the metaphysics of relations, which would be out of place in an article such as the present.)
It will be seen that the doctrine of the Divine relations provides an answer to the objection that the dogma of the Trinity involves the falsity of the axiom that things which are identical with the same thing are identical one with another. We reply that the axiom is perfectly true in regard to absolute entities, to which alone it refers. But in the dogma of the Trinity when we affirm that the Father and Son are alike identical with the Divine Essence, we are affirming that the Supreme Infinite Substance is identical not with two absolute entities, but with each of two relations. These relations, in virtue of their nature as correlatives, are necessarily opposed the one to the other and therefore different. Again it is said that if there are Three Persons in the Godhead none can be infinite, for each must lack something which the others possess. We reply that a relation, viewed precisely as such, is not, like quantity or quality, an intrinsic perfection. When we affirm again it is relation of anything, we affirm that it regards something other than itself. The whole perfection of the Godhead is contained in the one infinite Divine Essence. The Father is that Essence as it eternally regards the Son and the Spirit; the Son is that Essence as it eternally regards the Father and the Spirit; the Holy Spirit is that Essence as it eternally regards the Father and the Son. But the eternal regard by which each of the Three Persons is constituted is not an addition to the infinite perfection of the Godhead.
The theory of relations also indicates the solution to the difficulty now most frequently proposed by anti-Trinitarians. It is urged that since there are Three Persons there must be three self-consciousnesses: but the Divine mind ex hypothesi is one, and therefore can possess but one self-consciousness; in other words, the dogma contains an irreconcilable contradiction. This whole objection rests on a petitio principii: for it takes for granted the identification of person and of mind with self-consciousness. This identification is rejected by Catholic philosophers as altogether misleading. Neither person nor mind is self-consciousness; though a person must needs possess self-consciousness, and consciousness attests the existence of mind (see PERSONALITY). Granted that in the infinite mind, in which the categories are transcended, there are three relations which are subsistent realities, distinguished one from another in virtue of their relative opposition then it will follow that the same mind will have a three-fold consciousness, knowing itself in three ways in accordance with its three modes of existence. It is impossible to establish that, in regard of the infinite mind, such a supposition involves a contradiction.
The question was raised by the Scholastics: In what sense are we to understand the Divine act of generation? As we conceive things, the relations of paternity and filiation are due to an act by which the Father generates the Son; the relations of spiration and procession, to an act by which Father and Son breathe forth the Holy Spirit. St. Thomas replies that the acts are identical with the relations of generation and spiration; only the mode of expression on our part is different (I:41:3, ad 2). This is due to the fact that the forms alike of our thought and our language are moulded upon the material world in which we live. In this world origination is in every case due to the effecting of a change. We call the effecting of the change action, and its reception passion. Thus, action and passion are different from the permanent relations consequent on them. But in the Godhead origination is eternal: it is not the result of change. Hence the term signifying action denotes not the production of the relation, but purely the relation of the Originator to the Originated. The terminology is unavoidable because the limitations of our experience force us to represent this relation as due to an act. Indeed throughout this whole subject we are hampered by the imperfection of human language as an instrument wherewith to express verities higher than the facts of the world. When, for instance, we say that the Son possesses filiation and spiration the terms seem to suggest that these are forms inherent in Him as in a subject. We know, indeed, that in the Divine Persons there can be no composition: they are absolutely simple. Yet we are forced to speak thus: for the one Personality, not withstanding its simplicity, is related to both the others, and by different relations. We cannot express this save by attributing to Him filiation and spiration (I:32:2).
D. Divine Mission
It has been seen that every action of God in regard of the created world proceeds from the Three Persons indifferently. In what sense, then, are we to understand such texts as "God sent . . . his Son into the world" (John 3:17), and "the Paraclete cometh, whom I will send you from the Father" (John 15:26)? What is meant by the mission of the Son and of the Holy Spirit? To this it is answered that mission supposes two conditions:
· That the person sent should in some way proceed from the sender and
· that the person sent should come to be at the place indicated.
The procession, however, may take place in various ways -- by command, or counsel, or even origination. Thus we say that a king sends a messenger, and that a tree sends forth buds. The second condition, too, is satisfied either if the person sent comes to be somewhere where previously he was not, or if, although he was already there, he comes to be there in a new manner. Though God the Son was already present in the world by reason of His Godhead, His Incarnation made Him present there in a new way. In virtue of this new presence and of His procession from the Father, He is rightly said to have been sent into the world. So, too, in regard to the mission of the Holy Spirit. The gift of grace renders the Blessed Trinity present to the soul in a new manner: that is, as the object of direct, though inchoative, knowledge and as the object of experimental love. By reason of this new mode of presence common to the whole Trinity, the Second and the Third Persons, inasmuch as each receives the Divine Nature by means of a procession, may be said to be sent into the soul. (See also HOLY GHOST; LOGOS; MONOTHEISTS; UNITARIANS.)
Among the numerous patristic works on this subject, the following call for special mention: ST. ATHANASIUS, Orationes quatuor contra Arianos; IDEM, Liber de Trinitate et Spiritu Sancto; ST. GREGORY NAZIANZEN, Orationes V de theologia; DIDYMUS ALEX., Libri III de Trinitate; IDEM, Liber de Spir. Sancto; ST. HILARY OF POITIERS, Libri XII de Trinitate; ST. AUGUSTINE, Libri XV de Trinitate; ST. JOHN DAMASCENE, Liber de Trinitate; IDEM, De fide orthodoxa, I. 
Among the medieval theologians: ST. ANSELM, Lib. I. de fide Trinitatis; RICHARD OF ST. VICTOR, Libri VI de Trinitate; ST.THOMAS, Summa, I, xxvii-xliii; BESSARION, Liber de Spiritu Saneto contra Marcum Ephesinum. 
Among more recent writers: PETAVIUS, De Trinitate; NEWMAN. Causes of the Rise and Success of Arianism in Theol. Tracts. (London, 1864).
G. H. JOYCE

The Blessed Virgin Mary[[@Headword:The Blessed Virgin Mary]]

The Blessed Virgin Mary
The Blessed Virgin Mary is the mother of Jesus Christ, the mother of God.
In general, the theology and history of Mary the Mother of God follow the chronological order of their respective sources, i.e. the Old Testament, the New Testament, the early Christian and Jewish witnesses.
I. MARY PROPHESIED IN THE OLD TESTAMENT
The Old Testament refers to Our Blessed Lady both in its prophecies and its types or figures.
Genesis 3:15
The first prophecy referring to Mary is found in the very opening chapters of the Book of Genesis (3:15): "I will put enmities between thee and the woman, and thy seed and her seed; she shall crush thy head, and thou shalt lie in wait for her heel." This rendering appears to differ in two respects from the original Hebrew text:
(1) First, the Hebrew text employs the same verb for the two renderings "she shall crush" and "thou shalt lie in wait"; the Septuagint renders the verb both times by terein, to lie in wait; Aquila, Symmachus, the Syriac and the Samaritan translators, interpret the Hebrew verb by expressions which mean to crush, to bruise; the Itala renders the terein employed in the Septuagint by the Latin "servare", to guard; St. Jerome [1] maintains that the Hebrew verb has the meaning of "crushing" or "bruising" rather than of "lying in wait", "guarding". Still in his own work, which became the Latin Vulgate, the saint employs the verb "to crush" (conterere) in the first place, and "to lie in wait" (insidiari) in the second. Hence the punishment inflicted on the serpent and the serpent's retaliation are expressed by the same verb: but the wound of the serpent is mortal, since it affects his head, while the wound inflicted by the serpent is not mortal, being inflicted on the heel.
(2) The second point of difference between the Hebrew text and our version concerns the agent who is to inflict the mortal wound on the servant: our version agrees with the present Vulgate text in reading "she" (ipsa) which refers to the woman, while the Hebrew text reads hu' (autos, ipse) which refers to the seed of the woman. According to our version, and the Vulgate reading, the woman herself will win the victory; according to the Hebrew text, she will be victorious through her seed. In this sense does the Bull "Ineffabilis" ascribe the victory to Our Blessed Lady. The reading "she" (ipsa) is neither an intentional corruption of the original text, nor is it an accidental error; it is rather an explanatory version expressing explicitly the fact of Our Lady's part in the victory over the serpent, which is contained implicitly in the Hebrew original. The strength of the Christian tradition as to Mary's share in this victory may be inferred from the retention of "she" in St. Jerome's version in spite of his acquaintance with the original text and with the reading "he" (ipse) in the old Latin version.
As it is quite commonly admitted that the Divine judgment is directed not so much against the serpent as against the originator of sin, the seed of the serpent denotes the followers of the serpent, the "brood of vipers", the "generation of vipers", those whose father is the Devil, the children of evil, imitando, non nascendo (Augustine). [2] One may be tempted to understand the seed of the woman in a similar collective sense, embracing all who are born of God. But seed not only may denote a particular person, but has such a meaning usually, if the context allows it. St. Paul (Galatians 3:16) gives this explanation of the word "seed" as it occurs in the patriarchal promises: "To Abraham were the promises made and to his seed. He saith not, and to his seeds, as of many; but as of one, and to his seed, which is Christ". Finally the expression "the woman" in the clause "I will put enmities between thee and the woman" is a literal version of the Hebrew text. The Hebrew Grammar of Gesenius-Kautzsch [3] establishes the rule: Peculiar to the Hebrew is the use of the article in order to indicate a person or thing, not yet known and not yet to be more clearly described, either as present or as to be taken into account under the contextual conditions. Since our indefinite article serves this purpose, we may translate: "I will put enmities between you and a woman". Hence the prophecy promises a woman, Our Blessed Lady, who will be the enemy of the serpent to a marked degree; besides, the same woman will be victorious over the Devil, at least through her offspring. The completeness of the victory is emphasized by the contextual phrase "earth shall thou eat", which is according to Winckler [4] a common old-oriental expression denoting the deepest humiliation [5].
Isaias 7:1-17
The second prophecy referring to Mary is found in Isaias 7:1-17. Critics have endeavoured to represent this passage as a combination of occurrences and sayings from the life of the prophet written down by an unknown hand [6]. The credibility of the contents is not necessarily affected by this theory, since prophetic traditions may be recorded by any writer without losing their credibility. But even Duhm considers the theory as an apparent attempt on the part of the critics to find out what the readers are willing to bear patiently; he believes it is a real misfortune for criticism itself that it has found a mere compilation in a passage which so graphically describes the birth-hour of faith.
According to IV Kings 16:1-4, and II Paralipomenon 27:1-8, Achaz, who began his reign 736 B.C., openly professed idolatry, so that God gave him into the hands of the kings of Syria and Israel. It appears that an alliance had been concluded between Phacee, King of Israel, and Rasin, King of Damascus, for the purpose of opposing a barrier to the Assyrian aggressions. Achaz, who cherished Assyrian proclivities, did not join the coalition; the allies invaded his territory, intending to substitute for Achaz a more subservient ruler, a certain son of Tabeel. While Rasin was occupied in reconquering the maritime city Elath, Phacee alone proceeded against Juda, "but they could not prevail". After Elath had fallen, Rasin joined his forces with those of Phacee; "Syria hath rested upon Ephraim", whereupon "his (Achaz') heart was moved, and the heart of his people, as the trees of the woods are moved with the wind". Immediate preparations must be made for a protracted siege, and Achaz is busily engaged near the upper pool from which the city received the greater part of its water supply. Hence the Lord says to Isaias: "Go forth to meet Achaz. . .at the end of the conduit of the upper pool". The prophet's commission is of an extremely consoling nature: "See thou be quiet; hear not, and let not thy heart be afraid of the two tails of these firebrands". The scheme of the enemies shall not succeed: "it shall not stand, and this shall not be." What is to be the particular fate of the enemies?
· Syria will gain nothing, it will remain as it has been in the past: "the head of Syria is Damascus, and the head of Damascus is Rasin".
· Ephraim too will remain in the immediate future as it has been hitherto: "the head of Ephraim is Samaria, and the head of Samaria the son of Romelia"; but after sixty-five years it will be destroyed, "within threescore and five years Ephraim shall cease to be a people".
Achaz had abandoned the Lord for Moloch, and put his trust in an alliance with Assyria; hence the conditional prophecy concerning Juda, "if you will not believe, you shall not continue". The test of belief follows immediately: "ask thee a sign of the Lord thy God, either unto the depth of hell or unto the height above". Achaz hypocritically answers: "I will not ask, and I will not tempt the Lord", thus refusing to express his belief in God, and preferring his Assyrian policy. The king prefers Assyria to God, and Assyria will come: "the Lord shall bring upon thee and upon thy people, and upon the house of thy father, days that have not come since the time of the separation of Ephraim from Juda with the king of the Assyrians." The house of David has been grievous not merely to men, but to God also by its unbelief; hence it "shall not continue", and, by an irony of Divine punishment, it will be destroyed by those very men whom it preferred to God.
Still the general Messianic promises made to the house of David cannot be frustrated: "The Lord Himself shall give you a sign. Behold a virgin shall conceive, and bear a son, and his name shall be called Emmanuel. He shall eat butter and honey, that he may know to refuse the evil and to choose the good. For before the child know to refuse the evil, and to choose the good, the land which thou abhorrest shall be forsaken of the face of her two kings." Without answering a number of questions connected with the explanation of the prophecy, we must confine ourselves here to the bare proof that the virgin mentioned by the prophet is Mary the Mother of Christ. The argument is based on the premises that the prophet's virgin is the mother of Emmanuel, and that Emmanuel is Christ. The relation of the virgin to Emmanuel is clearly expressed in the inspired words; the same indicate also the identity of Emmanuel with the Christ.
The connection of Emmanuel with the extraordinary Divine sign which was to be given to Achaz predisposes one to see in the child more than a common boy. In 8:8, the prophet ascribes to him the ownership of the land of Juda: "the stretching out of his wings shall fill the breadth of thy land, O Emmanuel". In 9:6, the government of the house of David is said to be upon his shoulders, and he is described as being endowed with more than human qualities: "a child is born to us, and a son is given to us, and the government is upon his shoulders, and his name shall be called Wonderful, Counsellor, God the Mighty, the Father of the World to Come, and the Prince of Peace". Finally, the prophet calls Emmanuel "a rod out of the root of Jesse" endowed with "the spirit of the Lord. . .the spirit of wisdom and of understanding, the spirit of counsel, and of fortitude, the spirit of knowledge and of godliness"; his advent shall be followed by the general signs of the Messianic era, and the remnant of the chosen people shall be again the people of God (11:1-16).
Whatever obscurity or ambiguity there may be in the prophetic text itself is removed by St. Matthew (1:18-25). After narrating the doubt of St. Joseph and the angel's assurance, "that which is conceived in her is of the Holy Ghost", the Evangelist proceeds: "now all this was done that it might be fulfilled which the Lord spoke by the prophet, saying: Behold a virgin shall be with child, and bring forth a son, and they shall call his name Emmanuel." We need not repeat the exposition of the passage given by Catholic commentators who answer the exceptions raised against the obvious meaning of the Evangelist. We may infer from all this that Mary is mentioned in the prophecy of Isaias as mother of Jesus Christ; in the light of St. Matthew's reference to the prophecy, we may add that the prophecy predicted also Mary's virginity untarnished by the conception of the Emmanuel [7].
Micheas 5:2-3
A third prophecy referring to Our Blessed Lady is contained in Micheas 5:2-3: "And thou, Bethlehem, Ephrata, art a little one among the thousands of Juda: out of thee shall be come forth unto me that is to be the ruler in Israel, and his going forth is from the beginning, from the days of eternity. Therefore will he give them up till the time wherein she that travaileth shall bring forth, and the remnant of his brethren shall be converted to the children of Israel." Though the prophet (about 750-660 B.C.) was a contemporary of Isaias, his prophetic activity began a little later and ended a little earlier than that of Isaias. There can be no doubt that the Jews regarded the foregoing prediction as referring to the Messias. According to St. Matthew (2:6) the chief priests and scribes, when asked where the Messias was to be born, answered Herod in the words of the prophecy, "And thou Bethlehem the land of Juda. . ." According to St. John (7:42), the Jewish populace gathered at Jerusalem for the celebration of the feast asked the rhetorical question: "Doth not the Scripture say that Christ cometh of the seed of David, and from Bethlehem, the town where David was?" The Chaldee paraphrase of Mich. 5:2, confirms the same view: "Out of thee shall come forth unto me the Messias, that he may exercise dominion in Israel". The very words of the prophecy admit of hardly any other explanation; for "his going forth is from the beginning, from the days of eternity".
But how does the prophecy refer to the Virgin Mary? Our Blessed Lady is denoted by the phrase, "till the time wherein she that travaileth shall bring forth". It is true that "she that travaileth" has been referred to the Church (St. Jerome, Theodoret), or to the collection of the Gentiles united with Christ (Ribera, Mariana), or again to Babylon (Calmet); but, on the one hand, there is hardly a sufficient connection between any of these events and the promised redeemer, on the other hand, the passage ought to read "till the time wherein she that is barren shall bring forth" if any of these events were referred to by the prophet. Nor can "she that travaileth" be referred to Sion: Sion is spoken of without figure before and after the present passage so that we cannot expect the prophet to lapse suddenly into figurative language. Moreover, the prophecy thus explained would not give a satisfactory sense. The contextual phrases "the ruler in Israel", "his going forth", which in Hebrew implies birth, and "his brethren" denote an individual, not a nation; hence we infer that the bringing forth must refer to the same person. It has been shown that the person of the ruler is the Messias; hence "she that travaileth" must denote the mother of Christ, or Our Blessed Lady. Thus explained the whole passage becomes clear: the Messias must be born in Bethlehem, an insignificant village in Juda: his family must be reduced to poverty and obscurity before the time of his birth; as this cannot happen if the theocracy remains intact, if David's house continues to flourish, "therefore will he give them up till the time wherein she that travaileth shall bring forth" the Messias. [8]
Jeremias 21:22
A fourth prophecy referring to Mary is found in Jeremias 21:22; "The Lord has created a new thing upon the earth: A woman shall compass a man". The text of the prophet Jeremias offers no small difficulties for the scientific interpreter; we shall follow the Vulgate version of the Hebrew original. But even this rendering has been explained in several different ways: Rosenmuller and several conservative Protestant interpreters defend the meaning, "a woman shall protect a man"; but such a motive would hardly induce the men of Israel to return to God. The explanation "a woman shall seek a man" hardly agrees with the text; besides, such an inversion of the natural order is presented in Isaias 4:1, as a sign of the greatest calamity. Ewald's rendering, "a woman shall change into a man", is hardly faithful to the original text. Other commentators see in the woman a type of the Synagogue or of the Church, in man the type of God, so that they explain the prophecy as meaning, "God will dwell again in the midst of the Synagogue (of the people of Israel)" or "the Church will protect the earth with its valiant men". But the Hebrew text hardly suggests such a meaning; besides, such an explanation renders the passage tautological: "Israel shall return to its God, for Israel will love its God". Some recent writers render the Hebrew original: "God creates a new thing upon the earth: the woman (wife) returns to the man (her husband)". According to the old law (Deuteronomy 24:1-4; Jeremias 3:1) the husband could not take back the wife once repudiated by him; but the Lord will do something new by allowing the faithless wife, i.e. the guilty nation, to return to the friendship of God. This explanation rests upon a conjectural correction of the text; besides, it does not necessarily bear the Messianic meaning which we expect in the passage.
The Greek Fathers generally follow the Septuagint version, "The Lord has created salvation in a new plantation, men shall go about in safety"; but St. Athanasius twice [9] combines Aquila's version "God has created a new thing in woman" with that of the Septuagint, saying that the new plantation is Jesus Christ, and that the new thing created in woman is the body of the Lord, conceived within the virgin without the co-operation of man. St. Jerome too [10] understands the prophetic text of the virgin conceiving the Messias. This meaning of the passage satisfies the text and the context. As the Word Incarnate possessed from the first moment of His conception all His perfections excepting those connected with His bodily development, His mother is rightly said to "compass a man". No need to point out that such a condition of a newly conceived child is rightly called "a new thing upon earth". The context of the prophecy describes after a short general introduction (30:1-3) Israel's future freedom and restoration in four stanzas: 30:4-11, 12-22; 30:23; 31:14, 15-26; the first three stanzas end with the hope of the Messianic time. The fourth stanza, too, must be expected to have a similar ending. Moreover, the prophecy of Jeremias, uttered about 589 B.C. and understood in the sense just explained, agrees with the contemporary Messianic expectations based on Isaias 7:14; 9:6; Mich. 5:3. According to Jeremias, the mother of Christ is to differ from other mothers in this, that her child, even while within her womb, shall possess all those properties which constitute real manhood [11]. The Old Testament refers indirectly to Mary in those prophecies which predict the incarnation of the Word of God.
II. OLD TESTAMENT TYPES AND FIGURES OF MARY
In order to be sure of the typical sense, it must be revealed, i.e. it must come down to us through Scripture or tradition. Individual pious writers have developed copious analogies between certain data of the Old Testament and corresponding data of the New; however ingenious these developments may be, they do not prove that God really intended to convey the corresponding truths in the inspired text of the Old Testament. On the other hand, it must be kept in mind that not all truths contained in either Scripture or tradition have been explicitly proposed to the faithful as matters of belief by the explicit definition of the Church. According to the principle "Lex orandi est lex credenti" we must treat at least with reverence the numberless suggestions contained in the official prayers and liturgies of the Church. In this sense we must regard many of the titles bestowed on Our Blessed Lady in her litany and in the "Ave maris stella". The Antiphons and Responses found in the Offices recited on the various feasts of Our Blessed Lady suggest a number of types of Mary that hardly could have been brought so vividly to the notice of the Church's ministers in any other way. The third antiphon of Lauds of the Feast of the Circumcision sees in "the bush that was not burnt" (Exodus 3:2) a figure of Mary conceiving her Son without the loss of her virginity. The second antiphon of Lauds of the same Office sees in Gideon's fleece wet with dew while all the ground beside had remained dry (Judges 6:37-38) a type of Mary receiving in her womb the Word Incarnate [12]. The Office of the Blessed Virgin applies to Mary many passages concerning the spouse in the Canticle of Canticles [13] and also concerning Wisdom in the Book of Proverbs, 8:22-31 [14]. The application to Mary of a "garden enclosed, a fountain sealed up" mentioned in Canticles 4:12 is only a particular instance of what has been said above. [15] Besides, Sara, Debbora, Judith, and Esther are variously used as figures of Mary; the ark of the Covenant, over which the presence of God manifested itself, is used as the figure of Mary carrying God Incarnate within her womb. But especially Eve, the mother of all the living (Genesis 3:20), is considered as a type of Mary who is the mother of all the living in the order of grace [16].
III. MARY IN THE GOSPELS
The reader of the Gospels is at first surprised to find so little about Mary; but this obscurity of Mary in the Gospels has been studied at length by Blessed Peter Canisius [17], Auguste Nicolas [18], Cardinal Newman [19], and Very Rev. J. Spencer Northcote [20]. In the commentary on the "Magnificat", published 1518, even Luther expresses the belief that the Gospels praise Mary sufficiently by calling her (eight times) the Mother of Jesus. In the following paragraphs we shall briefly group together what we know of Our Blessed Lady's life before the birth of her Divine Son, during the hidden life of Our Lord, during His public life and after His resurrection.
Mary's Davidic ancestry
St. Luke (2:4) says that St. Joseph went from Nazareth to Bethlehem to be enrolled, "because he was of the house and Family of David". As if to exclude all doubt concerning the Davidic descent of Mary, the Evangelist (1:32, 69) states that the child born of Mary without the intervention of man shall be given "the throne of David His father", and that the Lord God has "raised up an horn of salvation to us in the house of David his servant". [21] St. Paul too testifies that Jesus Christ"was made to him [God] of the seed of David, according to the flesh" (Romans 1:3). If Mary were not of Davidic descent, her Son conceived by the Holy Ghost could not be said to be "of the seed of David". Hence commentators tell us that in the text "in the sixth month the angel Gabriel was sent from God. . .to a virgin espoused to a man whose name was Joseph, of the house of David" (Luke 1:26-27); the last clause "of the house of David" does not refer to Joseph, but to the virgin who is the principal person in the narrative; thus we have a direct inspired testimony to Mary's Davidic descent. [22]
While commentators generally agree that the genealogy found at the beginning of the first Gospel is that of St. Joseph, Annius of Viterbo proposes the opinion, already alluded to by St. Augustine, that St. Luke's genealogy gives the pedigree of Mary. The text of the third Gospel (3:23) may be explained so as to make Heli the father of Mary: "Jesus. . .being the son (as it was supposed of Joseph) of Heli", or "Jesus. . .being the son of Joseph, as it was supposed, the son of Heli" (Lightfoot, Bengel, etc.), or again "Jesus. . .being as it was supposed the son of Joseph, who was [the son-in-law] of Heli" [23]. In these explanations the name of Mary is not mentioned explicitly, but it is implied; for Jesus is the Son of Heli through Mary.
Her parents
Though few commentators adhere to this view of St. Luke's genealogy, the name of Mary's father, Heli, agrees with the name given to Or Lady's father in a tradition founded upon the report of the Protoevangelium of James, an apocryphal Gospel which dates from the end of the second century. According to this document the parents of Mary are Joachim and Anna. Now, the name Joachim is only a variation of Heli or Eliachim, substituting one Divine name (Yahweh) for the other (Eli, Elohim). The tradition as to the parents of Mary, found in the Gospel of James, is reproduced by St. John Damascene [24], St. Gregory of Nyssa [25], St. Germanus of Constantinople [26], pseudo-Epiphan. [27], pseudo-Hilar. [28], and St. Fulbert of Chartres [29]. Some of these writers add that the birth of Mary was obtained by the fervent prayers of Joachim and Anna in their advanced age. As Joachim belonged to the royal family of David, so Anna is supposed to have been a descendant of the priestly family of Aaron; thus Christ the Eternal King and Priest sprang from both a royal and priestly family [30].
The hometown of Mary's parents
According to Luke 1:26, Mary lived in Nazareth, a city in Galilee, at the time of the Annunciation. A certain tradition maintains that she was conceived and born in the same house in which the Word became flesh [31]. Another tradition based on the Gospel of James regards Sephoris as the earliest home of Joachim and Anna, though they are said to have lived later on in Jerusalem, in a house called by St. Sophronius of Jerusalem [32] Probatica. Probatica, a name probably derived from the sanctuary's nearness to the pond called Probatica or Bethsaida in John 5:2. It was here that Mary was born. About a century later, about A.D. 750, St. John Damascene [33] repeats the statement that Mary was born in the Probatica.
It is said that, as early as in the fifth century the empress Eudoxia built a church over the place where Mary was born, and where her parents lived in their old age. The present Church of St. Anna stands at a distance of only about 100 Feet from the pool Probatica. In 1889, 18 March, was discovered the crypt which encloses the supposed burying-place of St. Anna. Probably this place was originally a garden in which both Joachim and Anna were laid to rest. At their time it was still outside of the city walls, about 400 feet north of the Temple. Another crypt near St. Anna's tomb is the supposed birthplace of the Blessed Virgin; hence it is that in early times the church was called St. Mary of the Nativity [34]. In the Cedron Valley, near the road leading to the Church of the Assumption, is a little sanctuary containing two altars which are said to stand over the burying-places of Sts. Joachim and Anna; but these graves belong to the time of the Crusades[35]. In Sephoris too the Crusaders replaced by a large church an ancient sanctuary which stood over the legendary house of Sts. Joachim and Anna. After 1788 part of this church was restored by the Franciscan Fathers.
Her Immaculate Conception
The Immaculate Conception of Our Blessed Lady has been treated in a special article.
The birth of Mary
As to the place of the birth of Our Blessed Lady, there are three different traditions to be considered.
First, the event has been placed in Bethlehem. This opinion rests on the authority of the following witnesses: it is expressed in a writing entitled "De nativ. S. Mariae" [36] inserted after the works of St. Jerome; it is more or less vaguely supposed by the Pilgrim of Piacenza, erroneously called Antoninus Martyr, who wrote about A.D. 580 [37]; finally the popes Paul II (1471), Julius II (1507), Leo X (1519), Paul III (1535), Pius IV (1565), Sixtus V (1586), and Innocent XII (1698) in their Bulls concerning the Holy House of Loreto say that the Blessed Virgin was born, educated, and greeted by the angel in the Holy House. But these pontiffs hardly wish to decide an historical question; they merely express the opinion of their respective times.
A second tradition placed the birth of Our Blessed Lady in Sephoris, about three miles north of Bethlehem, the Roman Diocaesarea, and the residence of Herod Antipas till late in the life of Our Lord. The antiquity of this opinion may be inferred from the fact that under Constantine a church was erected in Sephoris to commemorate the residence of Joachim and Anna in that place [38]. St. Epiphanius speaks of this sanctuary [39]. But this merely shows that Our Blessed Lady may have lived in Sephoris for a time with her parents, without forcing us to believe that she had been born there.
The third tradition, that Mary was born in Jerusalem, is the most probable one. We have seen that it rests upon the testimony of St. Sophronius, St. John Damascene, and upon the evidence of the recent finds in the Probatica. The Feast of Our Lady's Nativity was not celebrated in Rome till toward the end of the seventh century; but two sermons found among the writings of St. Andrew of Crete (d. 680) suppose the existence of this feat, and lead one to suspect that it was introduced at an earlier date into some other churches [40]. In 799 the 10th canon of the Synod of Salzburg prescribes four feasts in honor of the Mother of God: the Purification, 2 February; the Annunciation, 25 March; the Assumption, 15 August; the Nativity, 8 September.
The Presentation of Mary
According to Exodus 13:2 and 13:12, all the Hebrew first-born male children had to be presented in the Temple. Such a law would lead pious Jewish parents to observe the same religious rite with regard to other favourite children. This inclines one to believe that Joachim and Anna presented in the Temple their child, which they had obtained by their long, fervent prayers.
As to Mary, St. Luke (1:34) tells us that she answered the angel announcing the birth of Jesus Christ: "how shall this be done, because I know not man". These words can hardly be understood, unless we assume that Mary had made a vow of virginity; for, when she spoke them, she was betrothed to St. Joseph. [41] The most opportune occasion for such a vow was her presentation in the Temple. As some of the Fathers admit that the faculties of St. John the Baptist were prematurely developed by a special intervention of God's power, we may admit a similar grace for the child of Joachim and Anna. [42]
But what has been said does not exceed the certainty of antecedently probable pious conjectures. The consideration that Our Lord could not have refused His Blessed Mother any favours which depended merely on His munificence does not exceed the value of an a priori argument. Certainty in this question must depend on external testimony and the teaching of the Church.
Now, the Protoevangelium of James (7-8), and the writing entitled "De nativit. Mariae" (7-8), [43] state that Joachim and Anna, faithful to a vow they had made, presented the child Mary in the Temple when she was three years old; that the child herself mounted the Temple steps, and that she made her vow of virginity on this occasion. St. Gregory of Nyssa [44] and St. Germanus of Constantinople [45] adopt this report; it is also followed by pseudo-Gregory of Nazianzus in his "Christus patiens". [46] Moreover, the Church celebrates the Feast of the Presentation, though it does not specify at what age the child Mary was presented in the Temple, when she made her vow of virginity, and what were the special natural and supernatural gifts with which God endowed her. The feast is mentioned for the first time in a document of Manuel Commenus, in 1166; from Constantinople the feast must have been introduced into the western Church, where we find it at the papal court at Avignon in 1371; about a century later, Pope Sixtus IV introduced the Office of the Presentation, and in 1585 Pope Sixtus V extended the Feast of the Presentation to the whole Church.
Her betrothal to Joseph
The apocryphal writings to which we referred in the last paragraph state that Mary remained in the Temple after her presentation in order to be educated with other Jewish children. There she enjoyed ecstatic visions and daily visits of the holy angels.
When she was fourteen, the high priest wished to send her home for marriage. Mary reminded him of her vow of virginity, and in his embarrassment the high priest consulted the Lord. Then he called all the young men of the family of David, and promised Mary in marriage to him whose rod should sprout and become the resting place of the Holy Ghost in form of a dove. It was Joseph who was privileged in this extraordinary way.
We have already seen that St. Gregory of Nyssa, St. Germanus of Constantinople, and pseudo-Gregory Nazianzen seem to adopt these legends. Besides, the emperor Justinian allowed a basilica to be built on the platform of the former Temple in memory of Our Lady's stay in the sanctuary; the church was called the New St. Mary's so as to distinguish it from the Church of the Nativity. It seems to be the modern mosque el-Aksa. [47]
On the other hand, the Church is silent as to Mary's stay in the Temple. St. Ambrose [48], describing Mary's life before the Annunciation, supposes expressly that she lived in the house of her parents. All the descriptions of the Jewish Temple which can claim any scientific value leave us in ignorance as to any localities in which young girls might have been educated. Joas's stay in the Temple till the age of seven does not favour the supposition that young girls were educated within the sacred precincts; for Joas was king, and was forced by circumstances to remain in the Temple (cf. IV Kings 11:3). What II Machabees 3:19, says about "the virgins also that were shut up" does not show that any of them were kept in the Temple buildings. If the prophetess Anna is said (Luke 2:37) not to have "departed from the temple, by fastings and prayer serving night and day", we do not suppose that she actually lived in one of he temple rooms. [49] As the house of Joachim and Anna was not far distant from the Temple, we may supposed that the holy child Mary was often allowed to visit the sacred buildings in order to satisfy her devotion.
Jewish maidens were considered marriageable at the age of twelve years and six months, though the actual age of the bride varied with circumstances. The marriage was preceded by the betrothal, after which the bride legally belonged to the bridegroom, though she did not live with him till about a year later, when the marriage used to be celebrated. All this agrees well with the language of the Evangelists. St. Luke (1:27) calls Mary "a virgin espoused to a man whose name was Joseph"; St. Matthew (1:18) says, when as his mother Mary was espoused to Joseph, before they came together, she was found with child, of the Holy Ghost". As we know of no brother of Mary, we must suppose that she was an heiress, and was obliged by the law of Numbers 36:6 to marry a member of her tribe. The Law itself prohibited marriage within certain degrees of relationship, so that the marriage of even an heiress was left more or less to choice.
According to Jewish custom, the union between Joseph and Mary had to be arranged by the parents of St. Joseph. One might ask why Mary consented to her betrothal, though she was bound by her vow of virginity. As she had obeyed God'sinspiration in making her vow, so she obeyed God's inspiration in becoming the affianced bride of Joseph. Besides, it would have been singular among the Jews to refuse betrothal or marriage; for all the Jewish maidens aspired after marriage as the accomplishment of a natural duty. Mary trusted the Divine guidance implicitly, and thus was certain that her vow would be kept even in her married state.
The Annunciation
The Annunciation has been treated in a special article.
The Visitation
According to Luke 1:36, the angel Gabriel told Mary at the time of the annunciation, "behold, thy cousin Elizabeth, she also hath conceived a son in her old age, and this is the sixth month with her that was called barren". Without doubting the truth of the angel's words, Mary determined at once to add to the pleasure of her pious relative. [50] Hence the Evangelist continues (1:39): "And Mary, rising up in those days, went into the hill country with haste into a city of Juda. And she entered into the house of Zachary, and saluted Elizabeth." Though Mary must have told Joseph of her intended visit, it is hard to determine whether he accompanied her; if the time of the journey happened to coincide with one of the festal seasons at which the Israelites had to go to the Temple, there would be little difficulty about companionship.
The place of Elizabeth's home has been variously located by different writers: it has been placed in Machaerus, over ten miles east of the Dead Sea, or in Hebron, or again in the ancient sacerdotal city of Jutta, about seven miles south of Hebron, or finally in Ain-Karim, the traditional St. John-in-the Mountain, nearly four miles west of Jerusalem. [51] But the first three places possess no traditional memorial of the birth or life of St. John; besides, Machaerus was not situated in the mountains of Juda; Hebron and Jutta belonged after the Babylonian captivity to Idumea, while Ain-Karim lies in the "hill country" [52] mentioned in the inspired text of St. Luke.
After her journey of about thirty hours, Mary "entered into the house of Zachary, and saluted Elizabeth" (Luke 1:40). According to tradition, Elizabeth lived at the time of the visitation not in her city home, but in her villa, about ten minutes distant from the city; formerly this place was marked by an upper and lower church. In 1861 the present small Church of the Visitation was erected on the ancient foundations.
"And it came to pass that, when Elizabeth heard the salutation of Mary, the infant leaped in her womb." It was at this moment that God fulfilled the promise made by the angel to Zachary (Luke 1:15), "and he shall be filled with the Holy Ghost, even from his mother's womb"; in other words, the infant in Elizabeth's womb was cleansed from the stain of original sin. The fullness of the Holy Ghost in the infant overflowed, as it were, into the soul of his mother: "and Elizabeth was filled with the Holy Ghost" (Luke 1:41). Thus both child and mother were sanctified by the presence of Mary and the Word Incarnate [53]; filled as she was with the Holy Ghost, Elizabeth "cried out with a loud voice, and said: Blessed art thou among women, and blessed is the fruit of thy womb. And whence is this to me, that the mother of my Lord should come to me? For behold, as soon as the voice of thy salutation sounded in my ears, the infant in my womb leaped for joy. And blessed art thou that hast believed, because those things shall be accomplished that were spoken to thee by the Lord" (Luke 1:42-45). Leaving to commentators the full explanation of the preceding passage, we draw attention only to two points:
· Elizabeth begins her greeting with the words with which the angel had finished his salutation, thus showing that both spoke in the same Holy Spirit;
· Elizabeth is the first to call Mary by her most honourable title "Mother of God".
Mary's answer is the canticle of praise commonly called "Magnificat" from the first word of its Latin text; the "Magnificat" has been treated in a separate article.
The Evangelist closes his account of the Visitation with the words: "And Mary abode with her about three months; and she returned to her own house" (Luke 1:56). Many see in this brief statement of the third gospel an implied hint that Mary remained in the house of Zachary till the birth of John the Baptist, while others deny such an implication. As the Feast of the Visitation was placed by the 43rd canon of the Council of Basle (A.D. 1441) on 2 July, the day following the Octave of the Feast of St. John Baptist, it has been inferred that Mary may have remained with Elizabeth until after the child's circumcision; but there is no further proof for this supposition. Though the visitation is so accurately described in the third Gospel, its feast does not appear to have been kept till the thirteenth century, when it was introduced through the influence of the Franciscans; in 1389 it was officially instituted by Urban VI.
Mary's pregnancy becomes known to Joseph
After her return from Elizabeth, Mary "was found with child, of the Holy Ghost" (Matthew 1:18). As among the Jews, betrothal was a real marriage, the use of marriage after the time of espousals presented nothing unusual among them. Hence Mary's pregnancy could not astonish anyone except St. Joseph. As he did not know the mystery of the Incarnation, the situation must have been extremely painful both to him and to Mary. The Evangelist says: "Whereupon Joseph her husband being a just man, and not willing publicly to expose her, was minded to put her away privately" (Matthew 1:19). Mary left the solution of the difficulty to God, and God informed the perplexed spouse in His own time of the true condition of Mary. While Joseph "thought on these things, behold the angel of the Lord appeared to him in his sleep, saying: Joseph, son of David, fear not to take unto thee Mary thy wife, for that which is conceived in her is of the Holy Ghost. And she shall bring forth a son, and thou shalt call his name Jesus. For He shall save His people from their sins" (Matthew 1:20-21).
Not long after this revelation, Joseph concluded the ritual marriage contract with Mary. The Gospel simply says: "Joseph rising up from sleep did as the angel of the Lord had commanded him, and took unto him his wife" (Matthew 1:24). While it is certain that between the betrothal and the marriage at least three months must have elapsed, during which Mary stayed with Elizabeth, it is impossible to determine the exact length of time between the two ceremonies. We do not know how long after the betrothal the angel announced to Mary the mystery of the Incarnation, nor do we know how long the doubt of Joseph lasted, before he was enlightened by the visit of the angel. From the age at which Hebrew maidens became marriageable, it is possible that Mary gave birth to her Son when she was about thirteen or fourteen years of age. No historical document tells us how old she actually was at the time of the Nativity.
The journey to Bethlehem
St. Luke (2:1-5) explains how Joseph and Mary journeyed from Nazareth to Bethlehem in obedience to a decree of Caesar Augustus which prescribed a general enrolment. The questions connected with this decree have been considered in the article BIBLICAL CHRONOLOGY. There are various reasons why Mary should have accompanied Joseph on this journey; she may not wished to lose Joseph's protection during the critical time of her pregnancy, or she may have followed a special Divine inspiration impelling her to go in order to fulfil the prophecies concerning her Divine Son, or again she may have been compelled to go by the civil law either as an heiress or to settle the personal tax payable by women over twelve years of age. [54]
As the enrolment had brought a multitude of strangers to Bethlehem, Mary and Joseph found no room in the caravansary and had to take lodging in a grotto which served as a shelter for animals. [55]
Mary gives birth to Our Lord
"And it came to pass, that when they were there, her days were accomplished, that she should be delivered" (Luke 2:6); this language leaves it uncertain whether the birth of Our Lord took place immediately after Joseph and Mary had taken lodging in the grotto, or several days later. What is said about the shepherds "keeping the night watches over their flock" (Luke 2:8) shows that Christ was born in the night time.
After bringing forth her Son, Mary "wrapped Him up in swaddling clothes, and laid Him in a manger" (Luke 2:7), a sign that she did not suffer from the pain and weakness of childbirth. This inference agrees with the teaching of some of the principal Fathers and theologians: St. Ambrose [56], St. Gregory of Nyssa [57], St. John Damascene [58], the author of Christus patiens [59], St. Thomas [60], etc. It was not becoming that the mother of God should be subject to the punishment pronounced in Genesis 3:16, against Eve and her sinful daughters.
Shortly after the birth of the child, the shepherds, obedient to the angelic invitation, arrived in the grotto, "and they found Mary and Joseph, and the infant lying in the manger" (Luke 2:16). We may suppose that the shepherds spread the glad tidings they had received during the night among their friends in Bethlehem, and that the Holy Family was received by one of its pious inhabitants into more suitable lodgings.
The Circumcision of Our Lord
"And after eight days were accomplished, that the child should be circumcised, his name was called Jesus" (Luke 2:21). The rite of circumcision was performed either in the synagogue or in the home of the Child; it is impossible to determine where Our Lord's Circumcision took place. At any rate, His Blessed Mother must have been present at the ceremony.
The Presentation
According to the law of Leviticus 12:2-8, the Jewish mother of a male child had to present herself forty days after his birth for legal purification; according to Exodus 13:2, and Numbers 18:15, the first born son had to be presented on the same occasion. Whatever reasons Mary and the Infant might have for claiming an exemption, they complied with the law. But, instead of offering a lamb, they presented the sacrifice of the poor, consisting of a pair of turtle-doves or two young pigeons. In II Corinthians 8:9, St. Paul informs the Corinthians that Jesus Christ "being rich. . .became poor, for your sakes, that through his poverty you might be rich". Even more acceptable to God than Mary's poverty was the readiness with which she surrendered her Divine Son to the good pleasure of His Heavenly Father.
After the ceremonial rites had been complied with, holy Simeon took the Child in his arms, and thanked God for the fulfilment of his promises; he drew attention to the universality of the salvation that was to come through Messianic redemption "prepared before the face of all peoples: a light to the revelation of the Gentiles, and the glory of thy people Israel" (Luke 2:31 sq.). Mary and Joseph now began to know their Divine Child more fully; they "were wondering at those things which were spoken concerning him" (Luke 2:33). As if to prepare Our Blessed Mother for the mystery of the cross, holy Simeon said to her: "Behold this child is set for the fall, and for the resurrection of many in Israel, and for a sign which shall be contradicted. And thy own soul a sword shall pierce, that, out of many hearts, thoughts may be revealed" (Luke 2:34-35). Mary had suffered her first great sorrow at the time when Joseph was hesitating about taking her for his wife; she experienced her second great sorrow when she heard the words of holy Simeon.
Though the incident of the prophetess Anna had a more general bearing, for she "spoke of him (the Child) to all that looked for the redemption of Israel" (Luke 2:38), it must have added greatly to the wonder of Joseph and Mary. The Evangelist's concluding remark, "after they had performed all things according to the law of the Lord, they returned into Galilee, to their city Nazareth" (Luke 2:39), has been variously interpreted by commentators; as to the order of events, see the article CHRONOLOGY OF THE LIFE OF JESUS CHRIST.
The visit of the Magi
After the Presentation, the Holy Family either returned to Bethlehem directly, or went first to Nazareth, and then moved into the city of David. At any rate, after the "wise men form the east" had followed the Divine guidance to Bethlehem, "entering into the house, they found the child with Mary his mother, and falling down they adored him; and opening their treasures, they offered him gifts; gold, frankincense, and myrrh" (Matthew 2:11). The Evangelist does not mention Joseph; not that he was not present, but because Mary occupies the principal place near the Child. How Mary and Joseph disposed of the presents offered by their wealthy visitors has not been told us by the Evangelists.
The flight to Egypt
Soon after the departure of the wise men Joseph received the message from the angel of the Lord to fly into Egypt with the Child and His mother on account of the evil designs of Herod; the holy man's ready obedience is briefly described by the Evangelist in the words: "who arose, and took the child and his mother by night, and retired into Egypt" (Matthew 2:14). Persecuted Jews had ever sought a refuge in Egypt (cf. III Kings 11:40; IV Kings 25:26); about the time of Christ Jewish colonists were especially numerous in the land of the Nile [61]; according to Philo [62] they numbered at least a million. In Leontopolis, in the district of Heliopolis, the Jews had a temple (160 B.C.-A.D. 73) which rivalled in splendour the temple in Jerusalem. [63] The Holy Family might therefore expect to find in Egypt a certain amount of help and protection.
On the other hand, it required a journey of at least ten days from Bethlehem to reach the nearest habitable districts of Egypt. We do not know by what road the Holy Family effected its flight; they may have followed the ordinary road through Hebron; or they may have gone by way of Eleutheropolis and Gaza, or again they may have passed west of Jerusalem towards the great military road of Joppe.
There is hardly any historical document which will assist us in determining where the Holy Family lived in Egypt, nor do we know how long the enforced exile lasted. [64]
When Joseph received from the angel the news of Herod's death and the command to return into the land of Israel, he "arose, and took the child and his mother, and came into the land of Israel" (Matthew 2:21). The news that Archelaus ruled in Judea prevented Joseph from settling in Bethlehem, as had been his intention; "warned in sleep [by the angel, he] retired into the quarters of Galilee. And coming he dwelt in a city called Nazareth" (Matthew 2:22-23). In all these details Mary simply followed the guidance of Joseph, who in his turn received the Divine manifestations as head of the Holy Family. There is no need to point out the intense sorrow which Mary suffered on account of the early persecution of the Child.
The Holy Family in Nazareth
The life of the Holy Family in Nazareth was that of the ordinary poor tradesman. According to Matthew 13:55, the townsfolk asked "Is not this the carpenter's son?"; the question, as expressed in the second Gospel (Mark 6:3), shows a slight variation, "Is not this the carpenter?" While Joseph gained the livelihood for the Holy Family by his daily work, Mary attended to the various duties of housekeeper. St. Luke (2:40) briefly says of Jesus: "And the child grew, and waxed strong, full of wisdom; and the grace of God was in him". The weekly Sabbath and the annual great feasts interrupted the daily routine of life in Nazareth.
The finding of Our Lord in the Temple
According to the law of Exodus 23:17, only the men were obliged to visit the Temple on the three solemn feasts of the year; but the women often joined the men to satisfy their devotion. St. Luke (2:41) informs us that "his [the child's] parents went every year to Jerusalem, at the solemn day of the pasch". Probably the Child Jesus was left in the home of friends or relatives during the days of Mary's absence. According to the opinion of some writers, the Child did not give any sign of His Divinity during the years of His infancy, so as to increase the merits of Joseph's and Mary's faith based on what they had seen and heard at the time of the Incarnation and the birth of Jesus. Jewish Doctors of the Law maintained that a boy became a son of the law at the age of twelve years and one day; after that he was bound by the legal precepts.
The evangelist supplies us here with the information that, "when he was twelve years old, they going up into Jerusalem, according to the custom of the feast, and having fulfilled the days, when they returned, the child Jesus remained in Jerusalem, and his parents knew it not" (Luke 2:42-43). Probably it was after the second festal day that Joseph and Mary returned with the other Galilean pilgrims; the law did not require a longer sojourn in the Holy City. On the first day the caravan usually made a four hours' journey, and rested for the night in Beroth on the northern boundary of the former Kingdom of Juda. The crusaders built in this place a beautiful Gothic church to commemorate Our Lady's sorrow when she "sought him [her child] among their kinsfolks and acquaintance, and not finding him,. . .returned into Jerusalem, seeking him" (Luke 2:44-45). The Child was not found among the pilgrims who had come to Beroth on their first day's journey; nor was He found on the second day, when Joseph and Mary returned to Jerusalem; it was only on the third day that they "found him [Jesus] in the temple, sitting in the midst of the doctors, hearing them, and asking them questions. . .And seeing him, they wondered. And his mother said to him: Son, why hast thou done so to us? behold thy father and I have sought thee sorrowing" (Luke 2:40-48). Mary's faith did not allow her to fear a mere accident for her Divine Son; but she felt that His behaviour had changed entirely from His customary exhibition of docility and subjection. The feeling caused the question, why Jesus had treated His parents in such a way. Jesus simply answered: "How is it that you sought me? did you not know, that I must be about my father's business?" (Luke 2:49). Neither Joseph nor Mary understood these words as a rebuke; "they understood not the word that he spoke to them" (Luke 2:50). It has been suggested by a recent writer that the last clause may be understood as meaning, "they [i.e., the bystanders] understood not the word he spoke unto them [i.e., to Mary and Joseph]".
The remainder of Our Lord's youth
After this, Jesus "went down with them, and came to Nazareth" where He began a life of work and poverty, eighteen years of which are summed up by the Evangelist in the few words, and he "was subject to them, and. . .advanced in wisdom, and age, and grace with God and men" (Luke 2:51-52). The interior life of Mary is briefly indicated by the inspired writer in the expression, "and his mother kept all these words in her heart" (Luke 2:51). A similar expression had been used in 2:19, "Mary kept all these words, pondering them in her heart". Thus Mary observed the daily life of her Divine Son, and grew in His knowledge and love by meditating on what she saw and heard. It has been pointed out by certain writers that the Evangelist here indicates the last source from which he derived the material contained in his first two chapters.
Mary's perpetual virginity
In connection with the study of Mary during Our Lord's hidden life, we meet the questions of her perpetual virginity, of her Divine motherhood, and of her personal sanctity. Her spotless virginity has been sufficiently considered in the article on the Virgin Birth. The authorities there cited maintain that Mary remained a virgin when she conceived and gave birth to her Divine Son, as well as after the birth of Jesus. Mary's question (Luke 1:34), the angel's answer (Luke 1:35, 37), Joseph's way of behaving in his doubt (Matthew 1:19-25), Christ's words addressed to the Jews (John 8:19) show that Mary retained her virginity during the conception of her Divine Son. [65]
As to Mary's virginity after her childbirth, it is not denied by St. Matthew's expressions "before they came together" (1:18), "her firstborn son" (1:25), nor by the fact that the New Testament books repeatedly refer to the "brothers of Jesus". [66] The words "before they came together" mean probably, "before they lived in the same house", referring to the time when they were merely betrothed; but even if the words be understood of marital intercourse, they only state that the Incarnation took place before any such intercourse had intervened, without implying that it did occur after the Incarnation of the Son of God. [67]
The same must be said of the expression, "and he knew her not till she brought forth her firstborn son" (Matthew 1:25); the Evangelist tells us what did not happen before the birth of Jesus, without suggesting that it happened after his birth. [68] The name "firstborn" applies to Jesus whether his mother remained a virgin or gave birth to other children after Jesus; among the Jews it was a legal name [69], so that its occurrence in the Gospel cannot astonish us.
Finally, the "brothers of Jesus" are neither the sons of Mary, nor the brothers of Our Lord in the proper sense of the word, but they are His cousins or the more or less near relatives. [70] The Church insists that in His birth the Son of God did not lessen but consecrate the virginal integrity of His mother (Secret in Mass of Purification). The Fathers express themselves in similar language concerning this privilege of Mary. [71]
Mary's Divine motherhood
Mary's Divine motherhood is based on the teaching of the Gospels, on the writings of the Fathers, and on the express definition of the Church. St. Matthew (1:25) testifies that Mary "brought forth her first-born son" and that He was calledJesus. According to St. John (1:15) Jesus is the Word made flesh, the Word Who assumed human nature in the womb of Mary. As Mary was truly the mother of Jesus, and as Jesus was truly God from the first moment of His conception, Mary is truly the mother of God. Even the earliest Fathers did not hesitate to draw this conclusion as may be seen in the writings of St. Ignatius [72], St. Irenaeus [73], and Tertullian [74]. The contention of Nestorius denying to Mary the title "Mother of God" [75] was followed by the teaching of the Council of Ephesus proclaiming Mary to be Theotokos in the true sense of the word. [76]
Mary's perfect sanctity
Some few patristic writers expressed their doubts as to the presence of minor moral defects in Our Blessed Lady. [77] St. Basil, e.g., suggests that Mary yielded to doubt on hearing the words of holy Simeon and on witnessing the crucifixion. [78] St. John Chrysostom is of opinion that Mary would have felt fear and trouble, unless the angel had explained the mystery of the Incarnation to her, and that she showed some vainglory at the marriage feast in Cana and on visiting her Son during His public life together with the brothers of the Lord. [79] St. Cyril of Alexandria [80] speaks of Mary's doubt and discouragement at the foot of the cross. But these Greek writers cannot be said to express an Apostolic tradition, when they express their private and singular opinions. Scripture and tradition agree in ascribing to Mary the greatest personal sanctity; She is conceived without the stain of original sin; she shows the greatest humility and patience in her daily life (Luke 1:38, 48); she exhibits an heroic patience under the most trying circumstances (Luke 2:7, 35, 48; John 19:25-27). When there is question of sin, Mary must always be excepted. [81] Mary's complete exemption from actual sin is confirmed by the Council of Trent (Session VI, Canon 23): "If any one say that man once justified can during his whole life avoid all sins, even venial ones, as the Church holds that the Blessed Virgin did by special privilege of God, let him be anathema." Theologians assert that Mary was impeccable, not by the essential perfection of her nature, but by a special Divine privilege. Moreover, the Fathers, at least since the fifth century, almost unanimously maintain that the Blessed Virgin never experienced the motions of concupiscence.
The miracle in Cana
The evangelists connect Mary's name with three different events in Our Lord's public life: with the miracle in Cana, with His preaching, and with His passion. The first of these incidents is related in John 2:1-10.
There was a marriage feast in Cana of Galilee. . .and the mother of Jesus was there. And Jesus also was invited, and his disciples, to the marriage. And the wine failing, the mother of Jesus saith to him: They have no wine. And Jesussaith to her: Woman, what is that to me and to thee? my hour is not yet come.
One naturally supposes that one of the contracting parties was related to Mary, and that Jesus had been invited on account of his mother's relationship. The couple must have been rather poor, since the wine was actually failing. Mary wishes to save her friends from the shame of not being able to provide properly for the guests, and has recourse to her Divine Son. She merely states their need, without adding any further petition. In addressing women, Jesus uniformly employs the word "woman" (Matthew 15:28; Luke 13:12; John 4:21; 8:10; 19:26; 20:15), an expression used by classical writers as a respectful and honorable address. [82] The above cited passages show that in the language of Jesus the address "woman" has a most respectful meaning. The clause "what is that to me and to thee" renders the Greek ti emoi kai soi, which in its turn corresponds to the Hebrew phrase mah li walakh. This latter occurs in Judges 11:12; II Kings 16:10; 19:23; III Kings 17:18; IV Kings 3:13; 9:18; II Paralipomenon 35:21. The New Testament shows equivalent expressions in Matthew 8:29; Mark 1:24; Luke 4:34; 8:28; Matthew 27:19. The meaning of the phrase varies according to the character of the speakers, ranging from a most pronounced opposition to a courteous compliance. Such a variable meaning makes it hard for the translator to find an equally variable equivalent. "What have I to do with thee", "this is neither your nor my business", "why art thou troublesome to me", "allow me to attend to this", are some of the renderings suggested. In general, the words seem to refer to well or ill-meant importunity which they endeavour to remove. The last part of Our Lord'sanswer presents less difficulty to the interpreter: "my hour is not yet come", cannot refer to the precise moment at which the need of wine will require the miraculous intervention of Jesus; for in the language of St. John "my hour" or "the hour" denotes the time preordained for some important event (John 4:21, 23; 5:25, 28; 7:30; 8:29; 12:23; 13:1; 16:21; 17:1). Hence the meaning of Our Lord's answer is: "Why are you troubling me by asking me for such an intervention? The divinely appointed time for such a manifestation has not yet come"; or, "why are you worrying? has not the time of manifesting my power come?" The former of these meanings implies that on account of the intercession of Mary Jesus anticipated the time set for the manifestation of His miraculous power [83]; the second meaning is obtained by understanding the last part of Our Lord's words as a question, as was done by St. Gregory of Nyssa [84], and by the Arabic version of Tatian's "Diatessaron" (Rome, 1888). [85] Mary understood her Son's words in their proper sense; she merely warned the waiters, "Whatsoever he shall say to you, do ye" (John 2:5). There can be no question of explaining Jesus' answer in the sense of a refusal.
Mary during the apostolic life of Our Lord
During the apostolic life of Jesus, Mary effaced herself almost completely. Not being called to aid her Son directly in His ministry, she did not wish to interfere with His work by her untimely presence. In Nazareth she was regarded as a common Jewish mother; St. Matthew (3:55-56; cf. Mark 6:3) introduces the people of the town as saying: "Is not this the carpenter's son? Is not his mother called Mary, and his brethren James, and Joseph, and Simon, and Jude: and his sisters, are they not all with us?" Since the people wish to lower Our Lord's esteem by their language, we must infer that Mary belonged to the lower social order of townspeople. The parallel passage of St. Mark reads, "Is not this the carpenter?" instead of, "Is not this the carpenter's son?" Since both evangelists omit the name of St. Joseph, we may infer that he had died before this episode took place.
At first sight, it seems that Jesus Himself depreciated the dignity of His Blessed Mother. When He was told: "Behold thy mother and thy brethren stand without, seeking thee", He answered: "Who is my mother, and who are my brethren? And stretching forth his hand towards his disciples, he said: Behold my mother and my brethren. For whosoever shall do the will of my Father, that is in heaven, he is my brother, and my sister, and my mother" (Matthew 12:47-50; cf. Mark 3:31-35; Luke 8:19-21). On another occasion, "a certain woman from the crowd, lifting up her voice, said to him: Blessed is the womb that bore thee, and the paps that gave thee suck. But he said: Yea rather, blessed are they who hear the word of God, and keep it" (Luke 11:27-28).
In reality, Jesus in both these passages places the bond that unites the soul with God above the natural bond of parentage which unites the Mother of God with her Divine Son. The latter dignity is not belittled; as men naturally appreciate it more easily, it is employed by Our Lord as a means to make known the real value of holiness. Jesus, therefore, really, praises His mother in a most emphatic way; for she excelled the rest of men in holiness not less than in dignity. [86] Most probably, Mary was found also among the holy women who ministered to Jesus and His apostles during their ministry in Galilee (cf. Luke 8:2-3); the Evangelists do not mention any other public appearance of Mary during the time of Jesus'sjourneys through Galilee or Judea. But we must remember that when the sun appears, even the brightest stars become invisible.
Mary during the Passion of Our Lord
Since the Passion of Jesus Christ occurred during the paschal week, we naturally expect to find Mary at Jerusalem. Simeon's prophecy found its fulfilment principally during the time of Our Lord's suffering. According to a tradition, His Blessed Mother met Jesus as He was carrying His cross to Golgotha. The Itinerarium of the Pilgrim of Bordeaux describes the memorable sites which the writer visited A.D. 333, but it does not mention any locality sacred to this meeting of Mary and her Divine Son. [87] The same silence prevails in the so-called Peregrinatio Silviae which used to be assigned to A.D. 385, but has lately been placed in A.D. 533-540. [88] But a plan of Jerusalem, dating from the year 1308, shows a Church of St. John the Baptist with the inscription "Pasm. Vgis.", Spasmus Virginis, the swoon of the Virgin. During the course of the fourteenth century Christians began to locate the spots consecrated by the Passion of Christ, and among these was the place was the place where Mary is said to have fainted at the sight of her suffering Son. [89] Since the fifteenth century one finds always "Sancta Maria de Spasmo" among the Stations of the Way of the Cross, erected in various parts of Europe in imitation of the Via Dolorosa in Jerusalem. [90] That Our Blessed Lady should have fainted at the sight of her Son's sufferings, hardly agrees with her heroic behaviour under the cross; still, we may consider her woman and mother in her meeting with her Son on the way to Golgotha, while she is the Mother of God at the foot of the cross.
Mary's spiritual motherhood
While Jesus was hanging on the cross, "there stood by the cross of Jesus, his mother, and his mother's sister, Mary Cleophas, and Mary Magdalen. When Jesus therefore had seen his mother and the disciple standing whom he loved, he saith to his mother: Woman, behold thy son. After that, he saith to the disciple: Behold thy mother. And from that hour, the disciple took her to his own" (John 19:25-27). The darkening of the sun and the other extraordinary phenomena in nature must have frightened the enemies of Our Lord sufficiently so as not to interfere with His mother and His few friends standing at the foot of the cross. In the meantime, Jesus had prayed for His enemies, and had promised pardon to the penitent thief; now, He took compassion on His desolate mother, and provided for her future. If St. Joseph had been still alive, or if Mary had been the mother of those who are called Our Lord's brethren or sisters in the gospels, such a provision would not have been necessary. Jesus uses the same respectful title with which he had addressed his mother at the marriage feast in Cana. Then he commits Mary to John as his mother, and wishes Mary to consider John as her son.
Among the early writers, Origen is the only one who considers Mary's motherhood of all the faithful in this connection. According to him, Christ lives in his perfect followers, and as Mary is the Mother of Christ, so she is mother of him in whom Christ lives. Hence, according to Origen, man has an indirect right to claim Mary as his mother, in so far as he identifies himself with Jesus by the life of grace. [91] In the ninth century, George of Nicomedia [92] explains Our Lord's words on the cross in such a way as to entrust John to Mary, and in John all the disciples, making her the mother and mistress of all John's companions. In the twelfth century Rupert of Deutz explained Our Lord's words as establishing Mary's spiritual motherhood of men, though St. Bernard, Rupert's illustrious contemporary, does not enumerate this privilege among Our Lady's numerous titles. [93] After this time Rupert's explanation of Our Lord's words on the cross became more and more common, so that in our day it has found its way into practically all books of piety. [94]
The doctrine of Mary's spiritual motherhood of men is contained in the fact that she is the antitype of Eve: Eve is our natural mother because she is the origin of our natural life; so Mary is our spiritual mother because she is the origin of our spiritual life. Again, Mary's spiritual motherhood rests on the fact that Christ is our brother, being "the firstborn among many brethren" (Romans 8:29). She became our mother at the moment she consent to the Incarnation of the Word, the Head of the mystical body whose members we are; and she sealed her motherhood by consenting to the bloody sacrifice on the cross which is the source of our supernatural life. Mary and the holy women (Matthew 17:56; Mark 15:40; Luke 23:49; John 19:25) assisted at the death of Jesus on the cross; she probably remained during the taking down of His sacred body and during His funeral. The following Sabbath was for her a time of grief and hope. The eleventh canon of a council held in Cologne, in 1423, instituted against the Hussites the feast of the Dolours of Our Blessed Lady, placing it on the Friday following the third Sunday after Easter. In 1725 Benedict XIV extended the feast to the whole Church, and placed it on the Friday in Passion Week. "And from that hour, the disciple took her to his own" (John 19:27). Whether they lived in the city of Jerusalem or elsewhere, cannot be determined from the Gospels.
Mary and Our Lord's Resurrection
The inspired record of the incidents connected with Christ's Resurrection do not mention Mary; but neither do they pretend to give a complete account of all that Jesus did or said. The Fathers too are silent as to Mary's share in the joys of her Son's triumph over death. Still, St. Ambrose [95] states expressly: "Mary therefore saw the Resurrection of the Lord; she was the first who saw it and believed. Mary Magdalen too saw it, though she still wavered". George of Nicomedia [96] infers from Mary's share in Our Lord's sufferings that before all others and more than all she must have shared in the triumph of her Son. In the twelfth century, an apparition of the risen Saviour to His Blessed Mother is admitted by Rupert of Deutz [97], and also by Eadmer [98] St. Bernardin of Siena [99], St. Ignatius of Loyola [100], Suarez [101], Maldon. [102], etc. [103] That the risen Christ should have appeared first to His Blessed Mother, agrees at least with our pious expectations.
Though the Gospels do not expressly tell us so, we may suppose that Mary was present when Jesus showed himself to a number of disciples in Galilee and at the time of His Ascension (cf. Matthew 28:7, 10, 16; Mark 16:7). Moreover, it is not improbable that Jesus visited His Blessed Mother repeatedly during the forty days after His Resurrection.
IV. MARY IN OTHER BOOKS OF THE NEW TESTAMENT
Acts 1:14-2:4
According to the Book of Acts (1:14), after Christ's Ascension into Heaven the apostles "went up into an upper room", and: "all these were persevering with one mind in prayer with the women, and Mary the mother of Jesus, and with his brethren". In spite of her exalted dignity it was not Mary, but Peter who acted as head of the assembly (1:15). Mary behaved in the upper room in Jerusalem as she had behaved in the grotto at Bethlehem; in Bethlehem she had carried for the Infant Jesus, in Jerusalem she nurtured the infant Church. The friends of Jesus remained in the upper room till "the days of the Pentecost", when with "a sound from heaven, as of a mighty wind coming. . .there appeared to them parted tongues as it were of fire, and it sat upon every one of them, and they were all filled with the Holy Ghost" (Acts 2:1-4). Though the Holy Ghost had descended upon Mary in a special way at the time of the Incarnation, He now communicated to her a new degree of grace. Perhaps, this Pentecostal grace gave to Mary the strength of properly fulfilling her duties to the nascent Church and to her spiritual children.
Galatians 4:4
As to the Epistles, the only direct reference to Mary is found in Galatians 4:4: "But when the fulness of time was come, God sent his Son, made of a woman, made under the law". Some Greek and Latin manuscripts, followed by several Fathers, read gennomenon ek gynaikos instead of genomenon ek gynaikos, "born of a woman" instead of "made of a woman". But this variant reading cannot be accepted. For
· gennomenon is the present participle, and must be rendered, "being born of a woman", so that it does not fit into the context. [104]
· though the Latin variant rendering "natum" is the perfect participle, and does not imply the inconveniences of its Greek original, St. Bede [105] rejects it, on account of its less appropriate sense.
· In Romans 1:3, which is to a certain extent a parallel of Galatians 4:4, St. Paul writes genomenos ek stermatos Daveid kata sarka, i.e. "made of the seed of David, according to the flesh".
· Tertullian [106] points out that the word "made" implies more than the word "born"; for it calls to mind the "Word made flesh", and establishes the reality of the flesh made of the Virgin.
Furthermore, the Apostle employs the word "woman" in the phrase under consideration, because he wishes to indicate merely the sex, without any ulterior connotation. In reality, however, the idea of a man made of a woman alone, suggests the virginal conception of the Son of God. St. Paul seems to emphasize the true idea of the Incarnation of the Word; a true understanding of this mystery safeguards both the Divinity and the real humanity of Jesus Christ. [107]
The Apostle St. John never uses the name Mary when speaking of Our Blessed Lady; he always refers to her as Mother of Jesus (John 2:1, 3; 19:25-26). In his last hour, Jesus had established the relation of mother and son between Mary and John, and a child does not usually address his mother by her first name.
Apocalypse 12:1-6
In the Apocalypse (12:1-6) occurs a passage singularly applicable to Our Blessed Mother:
And a great sign appeared in heaven: A woman clothed with the sun, and the moon under her feet, and on her head a crown of twelve stars; and being with child, she cried travailing in birth, and was in pain to be delivered. And there was seen another sign in heaven: and behold a great red dragon, having seven heads, and ten horns, and on his heads seven diadems; and his tail drew the third part of the stars of heaven; and cast them to the earth; and the dragon stood before the woman who was ready to be delivered; that when she should be delivered, he might devour her son. And she brought forth a man child, who was to rule all nations with an iron rod; and her son was taken up to God, and to his throne. And the woman fled into the wilderness, where she had a place prepared by God, that there they should feed her a thousand two hundred sixty days.
The applicability of this passage to Mary is based on the following considerations:
· At least part of the verses refer to the mother whose son is to rule all the nations with a rod of iron; according to Psalm 2:9, this is the Son of God, Jesus Christ, Whose mother is Mary.
· It was Mary's son that "was taken up to God, and to his throne" at the time of His Ascension into heaven.
· The dragon, or the devil of the earthly paradise (cf. Apocalypse 12:9; 20:2), endeavoured to devour Mary's Son from the first moments of His birth, by stirring up the jealousy of Herod and, later on, the enmities of the Jews.
· Owing to her unspeakable privileges, Mary may well be described as "clothed with the sun, and the moon under her feet, and on her head a crown of twelve stars".
· It is true that commentators generally understand the whole passage as applying literally to the Church, and that part of the verses is better suited to the Church than to Mary. But it must be kept in mind that Mary is both a figure of the Church, and its most prominent member. What is said of the Church, is in its own way true of Mary. Hence the passage of the Apocalypse (12:5-6) does not refer to Mary merely by way of accommodation [108], but applies to her in a truly literal sense which appears to be partly limited to her, and partly extended to the whole Church. Mary's relation to the Church is well summed up in the expression "collum corporis mystici" applied to Our Lady by St. Bernardin of Siena. [109]
Cardinal Newman [110] considers two difficulties against the foregoing interpretation of the vision of the woman and child: first, it is said to be poorly supported by the Fathers; secondly, it is an anachronism to ascribe such a picture of the Madonna to the apostolic age. As to the first exception, the eminent writer says:
Christians have never gone to Scripture for proof of their doctrines, till there was actual need, from the pressure of controversy; if in those times the Blessed Virgin's dignity was unchallenged on all hands, as a matter of doctrine, Scripture, as far as its argumentative matter was concerned, was likely to remain a sealed book to them.
After developing this answer at length, the cardinal continues:
As to the second objection which I have supposed, so far from allowing it, I consider that it is built upon a mere imaginary fact, and that the truth of the matter lies in the very contrary direction. The Virgin and Child is not a mere modern idea; on the contrary, it is represented again and again, as every visitor to Rome is aware, in the paintings of the Catacombs. Mary is there drawn with the Divine Infant in her lap, she with hands extended in prayer, he with his hand in the attitude of blessing.
V. MARY IN THE EARLY CHRISTIAN DOCUMENTS
Thus far we have appealed to the writings or the remains of the early Christian era in as far as they explain or illustrate the teaching of the Old Testament or the New, concerning the Blessed Virgin. In the few following paragraphs we shall have to draw attention to the fact that these same sources, to a certain extent, supplement the Scriptural doctrine. In this respect they are the basis of tradition; whether the evidence they supply suffices, in any given case, to guarantee their contents as a genuine part of Divine revelation, must be determined according to the ordinary scientific criteria followed by theologians. Without entering on these purely theological questions, we shall present this traditional material, first, in as far as it throws light on the life of Mary after the day of Pentecost; secondly, in as far as it gives evidence of the early Christian attitude to the Mother of God.
VI. POST-PENTECOSTAL LIFE OF MARY
On the day of Pentecost, the Holy Ghost had descended on Mary as He came on the Apostles and Disciples gathered together in the upper room at Jerusalem. No doubt, the words of St. John (19:27), "and from that hour the disciple took her to his own", refer not merely to the time between Easter and Pentecost, but they extend to the whole of Mary's later life. Still, the care of Mary did not interfere with John's Apostolic ministry. Even the inspired records (Acts 8:14-17; Galatians 1:18-19; Acts 21:18) show that the apostle was absent from Jerusalem on several occasions, though he must have taken part in the Council of Jerusalem, A.D. 51 or 52. We may also suppose that in Mary especially were verified the words of Acts 2:42: "And they were persevering in the doctrine of the apostles, and in the communication of the breaking of bread, and in prayers". Thus Mary was an example and a source of encouragement to the early Christian community. At the same time, it must be confessed that we do not possess any authentic documents bearing directly on Mary's post-Pentecostal life.
Place of her life, death, and burial
As to tradition, there is some testimony for Mary's temporary residence in or near Ephesus, but the evidence for her permanent home in Jerusalem is much stronger.
Arguments for Ephesus
Mary's Ephesian residence rests on the following evidence:
(1) A passage in the synodal letter of the Council of Ephesus [111] reads: "Wherefore also Nestorius, the instigator of the impious heresy, when he had come to the city of the Ephesians, where John the Theologian and the Virgin Mother of God St. Mary, estranging himself of his own accord from the gathering of the holy Fathers and Bishops. . ." Since St. John had lived in Ephesus and had been buried there [112], it has been inferred that the ellipsis of the synodal letter means either, "where John. . .and the Virgin. . .Mary lived", or, "where John. . .and the Virgin. . .Mary lived and are buried".
(2) Bar-Hebraeus or Abulpharagius, a Jacobite bishop of the thirteenth century, relates that St. John took the Blessed Virgin with him to Patmos, then founded the Church of Ephesus, and buried Mary no one knows where. [113]
(3) Benedict XIV [114] states that Mary followed St. John to Ephesus and died there. He intended also to remove from the Breviary those lessons which mention Mary's death in Jerusalem, but died before carrying out his intention. [115]
(4) Mary's temporary residence and death in Ephesus are upheld by such writers as Tillemont [116], Calmet [117], etc.
(5) In Panaghia Kapoli, on a hill about nine or ten miles distant from Ephesus, was discovered a house, or rather its remains, in which Mary is supposed to have lived. The house was found, as it had been sought, according to the indications given by Catharine Emmerich in her life of the Blessed Virgin.
Arguments against Ephesus
On closer inspection these arguments for Mary's residence or burial in Ephesus are not unanswerable.
(1) The ellipsis in the synodal letter of the Council of Ephesus may be filled out in such a way as not to imply the assumption that Our Blessed Lady either lived or died in Ephesus. As there was in the city a double church dedicated to the Virgin Mary and to St. John, the incomplete clause of the synodal letter may be completed so as to read, "where John the Theologian and the Virgin. . .Mary have a sanctuary". This explanation of the ambiguous phrase is one of the two suggested in the margin in Labbe's Collect. Concil. (l.c.) [118]
(2) The words of Bar-Hebraeus contain two inaccurate statements; for St. John did not found the Church of Ephesus, nor did he take Mary with him to Patmos. St. Paul founded the Ephesian Church, and Mary was dead before John's exile in Patmos. It would not be surprising, therefore, if the writer were wrong in what he says about Mary's burial. Besides, Bar-Hebraeus belongs to the thirteenth century; the earlier writers had been most anxious about the sacred places in Ephesus; they mention the tomb of St. John and of a daughter of Philip [119], but they say nothing about Mary's burying place.
(3) As to Benedict XIV, this great pontiff is not so emphatic about Mary's death and burial in Ephesus, when he speaks about her Assumption in heaven.
(4) Neither Benedict XIV nor the other authorities who uphold the Ephesian claims, advance any argument that has not been found inconclusive by other scientific students of this question.
(5) The house found in Panaghia-Kapouli is of any weight only in so far as it is connected with the visions of Catherine Emmerich. Its distance from the city of Ephesus creates a presumption against its being the home of the Apostle St. John. The historical value of Catherine's visions is not universally admitted. Mgr. Timoni, Archbishop of Smyrna, writes concerning Panaghia-Kapouli: "Every one is entire free to keep his personal opinion". Finally the agreement of the condition of the ruined house in Panaghia-Kapouli with Catharine's description does not necessarily prove the truth of her statement as to the history of the building. [120]
Arguments against Jerusalem
Two considerations militate against a permanent residence of Our Lady in Jerusalem: first, it has already been pointed out that St. John did not permanently remain in the Holy City; secondly, the Jewish Christians are said to have left Jerusalem during the periods of Jewish persecution (cf. Acts 8:1; 12:1). But as St. John cannot be supposed to have taken Our Lady with him on his apostolic expeditions, we may suppose that he left her in the care of his friends or relatives during the periods of his absence. And there is little doubt that many of the Christians returned to Jerusalem, after the storms of persecution had abated.
Arguments for Jerusalem
Independently of these considerations, we may appeal to the following reasons in favour of Mary's death and burial in Jerusalem:
(1) In 451 Juvenal, Bishop of Jerusalem, testified to the presence of Mary's tomb in Jerusalem. It is strange that neither St. Jerome, nor the Pilgrim of Bordeaux, nor again pseudo-Silvia give any evidence of such a sacred place. But when the Emperor Marcion and the Empress Pulcheria asked Juvenal to send the sacred remains of the Virgin Mary from their tomb in Gethsemani to Constantinople, where they intended to dedicate a new church to Our Lady, the bishop cited an ancient tradition saying that the sacred body had been assumed into heaven, and sent to Constantinople only the coffin and the winding sheet. This narrative rests on the authority of a certain Euthymius whose report was inserted into a homily of St. John Damascene [121] now read in the second Nocturn of the fourth day within the octave of the Assumption. Scheeben [122] is of opinion that Euthymius's words are a later interpolation: they do not fit into the context; they contain an appeal to pseudo-Dionysius [123] which are not otherwise cited before the sixth century; and they are suspicious in their connection with the name of Bishop Juvenal, who was charged with forging documents by Pope St. Leo. [124] In his letter the pontiff reminds the bishop of the holy places which he has under his very eyes, but does not mention the tomb of Mary. [125] Allowing that this silence is purely incidental, the main question remains, how much historic truth underlies the Euthymian account of the words of Juvenal?
(2) Here must be mentioned too the apocryphal "Historia dormitionis et assumptionis B.M.V.", which claims St. John for its author. [126] Tischendorf believes that the substantial parts of the work go back to the fourth, perhaps even to the second, century. [127] Variations of the original text apeared in Arabic and Syriac, and in other languages; among these must be noted a work called "De transitu Mariae Virg.", which appeared under the name of St. Melito of Sardes. [128] Pope Gelasius enumerates this work among the forbidden books. [129] The extraordinary incidents which these works connect with the death of Mary do not concern us here; but they place her last moments and her burial in or near Jerusalem.
(3) Another witness for the existence of a tradition placing the tomb of Mary in Gethsemani is the basilica erected above the sacred spot, about the end of the fourth or the beginning of the fifth century. The present church was built by the Latins in the same place in which the old edifice had stood. [130]
(4) In the early part of the seventh century, Modestus, Bishop of Jerusalem, located the passing of Our Lady on Mount Sion, in the house which contained the Cenacle and the upper room of Pentecost. [131] At that time, a single church covered the localities consecrated by these various mysteries. One must wonder at the late evidence for a tradition which became so general since the seventh century.
(5) Another tradition is preserved in the "Commemoratorium de Casis Dei" addressed to Charlemagne. [132] It places the death of Mary on Mt. Olivet where a church is said to commemorate this event. Perhaps the writer tried to connect Mary's passing with the Church of the Assumption as the sister tradition connected it with the cenacle. At any rate, we may conclude that about the beginning of the fifth century there existed a fairly general tradition that Mary had died in Jerusalem, and had been buried in Gethsemani. This tradition appears to rest on a more solid basis than the report that Our Lady died and was buried in or near Ephesus. As thus far historical documents are wanting, it would be hard to establish the connection of either tradition with apostolic times. [133]
Conclusion
It has been seen that we have no absolute certainty as to the place in which Mary lived after the day of Pentecost. Though it is more probable that she remained uninterruptedly in or near Jerusalem, she may have resided for a while in the vicinity of Ephesus, and this may have given rise to the tradition of her Ephesian death and burial. There is still less historical information concerning the particular incidents of her life. St. Epiphanius [134] doubts even the reality of Mary's death; but the universal belief of the Church does not agree with the private opinion of St. Epiphanius. Mary's death was not necessarily the effect of violence; it was undergone neither as an expiation or penalty, nor as the effect of disease from which, like her Divine Son, she was exempt. Since the Middle Ages the view prevails that she died of love, her great desire to be united to her Son either dissolving the ties of body and soul, or prevailing on God to dissolve them. Her passing away is a sacrifice of love completing the dolorous sacrifice of her life. It is the death in the kiss of the Lord (in osculo Domini), of which the just die. There is no certain tradition as to the year of Mary's death. Baronius in his Annals relies on a passage in the Chronicon of Eusebius for his assumption that Mary died A.D. 48. It is now believed that the passage of the Chronicon is a later interpolation. [135] Nirschl relies on a tradition found in Clement of Alexandria [136] and Apollonius [137] which refers to a command of Our Lord that the Apostles were to preach twelve years in Jerusalem and Palestine before going among the nations of the world; hence he too arrives at the conclusion that Mary died A.D. 48.
Her assumption into heaven
The Assumption of Our Lady into heaven has been treated in a special article. [138] The feast of the Assumption is most probably the oldest among all the feasts of Mary properly so called. [139] As to art, the assumption was a favourite subject of the school of Siena which generally represents Mary as being carried to heaven in a mandorla.
VII. EARLY CHRISTIAN ATTITUDE TO THE MOTHER OF GOD
Her image and her name
Depictions of her image
No picture has preserved for us the true likeness of Mary. The Byzantine representations, said to be painted by St. Luke, belong only to the sixth century, and reproduce a conventional type. There are twenty-seven copies in existence, ten of which are in Rome. [140] Even St. Augustine expresses the opinion that the real external appearance of Mary is unknown to us, and that in this regard we know and believe nothing. [141] The earliest picture of Mary is that found in the cemetery of Priscilla; it represents the Virgin as if about to nurse the Infant Jesus, and near her is the image of a prophet, Isaias or perhaps Micheas. The picture belongs to the beginning of the second century, and compares favourably with the works of art found in Pompeii. From the third century we possess pictures of Our Lady present at the adoration of the Magi; they are found in the cemeteries of Domitilla and Calixtus. Pictures belonging to the fourth century are found in the cemetery of Saints Peter and Marcellinus; in one of these she appears with her head uncovered, in another with her arms half extended as if in supplication, and with the Infant standing before her. On the graves of the early Christians, the saints figured as intercessors for their souls, and among these saints Mary always held the place of honour. Besides the paintings on the walls and on the sarcophagi, the Catacombs furnish also pictures of Mary painted on gilt glass disks and sealed up by means of another glass disk welded to the former. [142] Generally these pictures belong to the third or fourth century. Quite frequently the legend MARIA or MARA accompanies these pictures.
Use of her name
Towards the end of the fourth century, the name Mary becomes rather frequent among Christians; this serves as another sign of the veneration they had for the Mother of God. [143]
Conclusion
No one will suspect the early Christians of idolatry, as if they had paid supreme worship to Mary's pictures or name; but how are we to explain the phenomena enumerated, unless we suppose that the early Christians venerated Mary in a special way? [144]
Nor can this veneration be said to be a corruption introduced in later times. It has been seen that the earliest picture dates from the beginning of the second century, so that within the first fifty years after the death of St. John the veneration of Mary is proved to have flourished in the Church of Rome.
Early writings
For the attitude of the Churches of Asia Minor and of Lyons we may appeal to the words of St. Irenaeus, a pupil of St. John's disciple Polycarp [145]; he calls Mary our most eminent advocate. St. Ignatius of Antioch, part of whose life reached back into apostolic times, wrote to the Ephesians (c. 18-19) in such a way as to connect the mysteries of Our Lord's life more closely with those of the Virgin Mary. For instance, the virginity of Mary, and her childbirth, are enumerated withChrist's death, as forming three mysteries unknown to the devil. The sub-apostolic author of the Epistle to Diognetus, writing to a pagan inquirer concerning the Christian mysteries, describes Mary as the great antithesis of Eve, and this idea of Our Lady occurs repeatedly in other writers even before the Council of Ephesus. We have repeatedly appealed to the words of St. Justin and Tertullian, both of whom wrote before the end of the second century.
As it is admitted that the praises of Mary grow with the growth of the Christian community, we may conclude in brief that the veneration of and devotion to Mary began even in the time of the Apostles.
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The Bohemians of the United States[[@Headword:The Bohemians of the United States]]

The Bohemians of the United States
A traveler who has seen the natural beauties of Bohemia, its vast resources, and the thrift of its people, will, no doubt, be surprised at the comparatively great number of persons who have emigrated to the United States of America. The causes for this are political, religious, and economical.
Religious dissensions at the beginning of the seventeenth century induced many to leave their native country and even to cross the ocean. The religious revolution stirred up by the preachings and teachings of John Hus gave birth to several religious sects in Bohemia, the suppression of which, after the battle of White Mountain near Prague (1620), caused many to emigrate to other countries and several even as far as America. Of the latter Augustyn Herman (d. 1692) and Frederick Filip (d. 1702) are the most important from an historical standpoint. Herman must have been a man of good education, for Governor Stuyvesant, of New Amsterdam, entrusted him with many important missions. He made the first map of the State of Maryland, of which one copy is still preserved in the British Museum and another at Richmond, in the archives of the State of Virginia. Herman always publicly professed his nationality. The second of these Bohemian emigrants, Filip, or Philipps as he is commonly known, was likewise a man of prominence and his descendants played no small part in the development of New Amsterdam. He was buried in the cemetery of Sleepy Hollow, near Tarrytown, New York. Though historical proof is lacking, without doubt many other Bohemians of similar religious convictions, emigrated to this country at the same time. Their families either died out, or, as more probable, were entirely assimilated by the American people so that they have left no trace.
Of late years emigration from Bohemia has been chiefly caused by political conditions. Many Bohemian patriots, especially during the stormy year of 1848, sought refuge beyond the sea to evade the consequences of patriotic zeal, as the courts showed little mercy to those accused of political crimes. A similar state of affairs existed later on when the reins of the Austrian Government passed into the hands of the enemies of Bohemia, who punished every patriotic act as high treason to Austria. These political conditions, coupled with the Austro-Prussian war of 1866, in which Bohemia suffered great loss of life and property, forced many to seek their fortunes in the land of freedom. The greater number of emigrants, however, came to this country on account of poverty, brought on, for the most part, by the failure of the Government to interest itself in the welfare of certain parts of Bohemia, especially the southern and eastern parts, where, for lack of industry, the people were forced to depend for their livelihood almost exclusively, on the fruits of the fields. This poverty was increased by overtaxation and frequent failures of crops. It was precisely these parts of Bohemia that sent thousands of their best citizens to America about 1870, and are sending a still greater number at the present time.
It will be impossible to give the exact number of Bohemian immigrants to the United States, as the Immigration Bureau up to the year 1881 enrolled all immigrants that came from any province of Austria as Austrians, and even after 1881, many Bohemians were listed as Austrians. As later immigration reports in which Bohemians were entered separately show that one-third of all immigrants from Austria come from Bohemia, the total number of Bohemians who came to this country before 1881 may be estimated approximately. It must be stated, however, that after 1881 many immigrants from Moravia and Silesia, Austrian provinces in which the Bohemian language is spoken, were enrolled as Bohemians. Taking all these facts into consideration, it is safe to give the number of foreign born Bohemians in the United States as 222,000. The number of American-born Bohemians is about 310,000, making the total Bohemian population of, the United States about 522,000. It is worthy of note that these figures are almost equally divided between males and females, which shows that the Bohemian immigrants have come to this country to stay. Statistics prove that only a very small number of Bohemians return to their native country to live. In 1906, 12,958 Bohemian immigrants were received, eclipsing the record of all previous years. The latest report of the Commissioner of Immigration shows only two percent of Bohemian immigrants illiterate, as compared with four per cent of Germans and still higher proportions for other nations.
Of the larger cities Chicago has a Bohemian population of about 100,000; New York, 40,000; Cleveland, 40,000; Baltimore, 8,500; Omaha, 8,000; Milwaukee, 5,500; St. Paul, 6,000; and St. Louis, 8,000.
It is in the farming districts that the Bohemian immigrants have attained the greatest degree of success. It is here that we can best see the great share they had in building up the United States. Coming for the most part from rural districts, accustomed to hard labor, and ever willing to undergo the hardships of pioneer life, the Bohemians have attained an honorable place amongst the Western farmers. There is a saying amongst the Western farmers that if anyone can wrest crops from the soil, it is the Bohemian farmer. About half of the Bohemian immigrants have cast their lot with farming communities.
SOCIETIES
Amongst the great number of Bohemians in this country, there is no one organization uniting them into one national body. This may be explained by the fact that they are divided into two strongly antagonistic camps: Catholics and atheists or free-thinkers. The latter are chiefly those who have apostatized from the faith of their fathers. Only an insignificant percentage of Bohemians are adherents of Protestant sects, though Protestants have expended great labor and large sums in proselytizing amongst the Bohemians.
The two camps are entirely separate, each with its own fraternal organizations. The Catholics have the following fraternal or benevolent organizations: The First Bohemian Roman Catholic Central Union (Prvni Rimsko-Katolicka Ustredni Jednota), founded in 1877 at St. Louis, has a membership of 11,505; the Catholic Workman (Katolicky Delnik), founded in 1891, 3,225; the Bohemian Roman Catholic Central Union of the State of Wisconsin (Ceskd Rimsko-Katolicka Ustredni Jednota ve Statu Wisconsin) founded in 1888, 1,380; the Bohemian Catholic Union of the State of Texas (Katolicka Jednota Texaska), founded in 1889, 1,900; the Western Bohemian Catholic Union (Zapadni Cesko-Katolicka Jednota), founded in 1898, 3,000; the Bohemian Catholic Union of Cleveland (Cesko-Rimsko-Katolicka Jednota ve Cleveland, O.), founded in 1899, 1,800; the Bohemian Catholic Central Union of American Women (Ustredni Jednota Zen Americkych) established in 1880, 14,100; the Bohemian Catholic Union of Women of the State of Texas (Ceska Rimsko-Katolicka Jednota Zen ve Statu Texas) likewise a large membership. All these organizations are thoroughly Catholic in spirit, and not only practice benevolence and charity towards their members, but have been the right hand of the clergy in building Catholic churches and schools and in fostering the spirit of religion amongst their countrymen.
Opposed to these Catholic organizations are the fraternal organizations of the freethinking Bohemians. The strongest of these is the Bohemian Slavic Benevolent Society (Cesko-Slovanska Podporujici Spolecnost), established at St. Louis in 1854, which has a membership, of about 15,000. This organization is chiefly responsible for the loss of faith amongst many Bohemians of this country, having enticed thousands of well-meaning people to join its ranks under the pretext of strict neutrality in religious matters. By association with free-thinkers and under other evil influences, thousands grew lukewarm in the performance of their religious duties and finally lost their faith entirely. This organization is atheistic in spirit and propagates atheism amongst its members. A similar tendency is exercised by the gymnastic or athletic societies commonly called the Sokol (turners); by the Western Benevolent Society (Zapdni Ceska Bratrska Jednota), which has a membership of about 7,000; by the Society of Bohemian Ladies (Jednota Ceskych Dam), with a membership of about 15,000, as well as several minor organizations of the same type.
SCHOOLS
Wherever it is possible Bohemian Catholics endeavor to build a school. Love of their faith as well as love of their native tongue impels them to send their children to these schools, it being the desire of Bohemian parents that their children learn at least to read and write the language of their parents. Experience shows that without such schools children are soon estranged to the language and lose many of the good characteristics of their parents. The number of Bohemian Catholic parochial schools in this country is seventy-five, with a total attendance of about 14,000. There is also an institution of higher education, St. Procopius College at Lisle, Illinois, founded and conducted by the Bohemian Benedictine Order. The object of this institution is not only to train candidates for the priesthood, but to give young men in general such an education as to enable them to become leaders of their people in the various walks of life.
PRESS
The first, and for a long time the only, Bohemian Catholic newspaper published in the United States, was the "Hlas" (Voice) of St. Louis, published semi-weekly. After its establishment in 1873 it was edited and managed for many years by its venerable founder, Monsignor Joseph Hessoun, pastor of St. John's Church, St. Louis, who gave it a special prestige among the Bohemian Catholics of the United States. In the year 1890 the "Pritel Ditek" (Friend of Children) was established in Chicago, a weekly periodical, and, as its name implies, intended chiefly for children. In the year 1892 the "Katolík" (The Catholic) was founded, published twice a week, and by far the best periodical in the Bohemian Language in this country. The "Katolík" was followed by the daily "Národ" (Nation) and the "Hospodárské Listy (Agricultural News), established in 1898, appears twice a month. All of these papers are published by the Bohemian Benedictine Order of Chicago. In addition, there are the following Bohemian papers: "Nový Domov" (The New Home), a weekly publication of Hallettsville, Texas; the "Vlastenec" (Patriot) published weekly at La Crosse, Wisconsin; the "Mesicni Vestnik," published by the Redemptorist Fathers of New York once a month. All of these publications are doing inestimable service in the cause of religion.
The freethinking press is no less powerful. Four Bohemian dailies are ex professo hostile to religion, while two others, though posing as neutral and independent papers, are in reality anti-religious in their sympathies and tendencies. Three Bohemian dailies are published in Chicago, two in New York, and two in Cleveland. There are in addition four biweeklies, ten weeklies, and several smaller publications.
COMMUNITIES AND CHURCHES
There are three Bohemian religious communities in the United States. The first and oldest, the Bohemian Benedictine Order of Chicago was founded in 1887 by the Right Rev. Boniface Wimmer, O.S.B., first Abbot of St. Vincent's, Beatty, Pennsylvania. This apostolic man, perceiving the great dearth of priests among the Bohemians in the United States, invited Bohemian young men to his abbey, educated them free of charge, and fitted them for exercising the ministry amongst their own countrymen. At his request the pope granted permission for the establishment of an independent or canonical Bohemian priory, in St. Procopius Priory of Chicago, which in 1894 was raised by His Holiness Leo XIII to the dignity of an abbey; the Right Rev. John Nepomuk Jaeger, O.S.B., was elected the first abbot. The Bohemian Benedictine Fathers have charge of three Bohemian and two Slovak congregations, in the city of Chicago, amongst them the congregation of St. Procopius, the largest Bohemian parish in the United States, with a membership of about 10,000. They have likewise a large modem printing plant in which four leading Bohemian Catholic newspapers are printed. The order has 13 priests, 3 clerics, 3 novices, and 10 lay-brothers. The second purely Bohemian religious community is that of the Bohemian Benedictine Sisters of the Sacred Heart at Chicago, established in 1894. These sisters are also in charge of St. Joseph's Orphanage at Lisle, Illinois. A second Bohemian orphanage is to be established at St. Louis, in connection with St. John's church, the oldest Bohemian parish in the United States. The Bohemian Benedictine Sisters have at present 27 sisters, 7 novices, and 1 candidate, and teach in several Bohemian schools. Besides these two exclusively Bohemian religious communities we have the Bohemian Redemptorist Fathers of New York and Baltimore, who do not, however, form independent communities, but are directly under the provincial who is at the head of all Redemptorist communities belonging to the Eastern province. They are in charge of the church of Mary Help, New York City, which has four Bohemian priests, and of St. Wenceslaus Church, Baltimore which has three.
There are in the United States 138 Bohemian Catholic churches with resident pastors and about 129 missions; many of the missions, however, are attended from churches of different nationalities. The number of Bohemian priests in the United States is 208; 35 minister to non-Bohemian parishes, 30 of them to Slovak congregations.
DISTINGUISHED REPRESENTATIVES
The name of the Very Rev. Monsignor Joseph Hessoun (b. 1830; d. 4 July, 1906), late pastor of the church of St. John Nepomuk, St. Louis, is held in grateful remembrance by the Bohemian Catholic people of the United States. Born at Vrcovic, Bohemia, he came to the United States in 1865, eleven years after his ordination, and up to his death worked with untiring zeal among his people. The fruits of his labors were felt by Bohemians throughout the country. He not only encouraged them to perseverance by his editorials in the "Hlas," but he often sacrificed his last cent to assist in the building of Catholic churches. Furthermore, he did everything that lay in his power to procure priests for his people. Whenever necessity demanded he visited the Bohemian parishes without Bohemian priests. In his old age he was universally called nas taticek (our little father). Among other Bohemian priests who have labored with untiring zeal for the salvation of the Bohemians in this country must be mentioned the Very Rev. William Coka, Vicar-General of Omaha, b. at Cernovir, Moravia; d. 1902; the Rev. Father Sulák, S.J., of Chicago, the oldest Bohemian missionary; the Right Rev. John Nepomuk Jaeger, Abbot of the Bohemian Benedictine Order of Chicago; the Rev. Wenceslaus Kocarnik, O.S.B., of Chicago; the Rev. John Vranek of Omaha, a Bohemian poet of great ability and merit. Above all there is the noble pioneer of Bohemian priests on the soil of the new world, the saintly John Nepomuk Neuman, fourth Bishop of Philadelphia, b. at Prachatitz, Bohemia, 1811; d. 1860.
The Bohemians all over the world are renowned for their musical gifts. In Bohemian churches of this country church music has attained a high degree of excellence, especially noticeable by the congregational singing in the larger churches. Not a few Bohemia priests are finished musicians. The feasts of the national patrons, those of St. John Nepomuk and of St. Wenceslaus, the first Christian Prince of Bohemia, are celebrated with special pomp, according to the usages of Bohemia.Good Friday is likewise observed with a solemnity unusual in this country. The Resurrection of Our Lord is celebrated with great pomp in the evening of Holy Saturday, wherever possible in the open air.
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The Bollandists[[@Headword:The Bollandists]]

The Bollandists
An association of ecclesiastical scholars engaged in editing the Acta Sanctorum. This work is a great hagiographical collection begun during the first years of the seventeenth century, and continued to our own day. The collaborators are called Bollandists, as being successors of Bolland, the editor of the first volume. The collection now numbers sixty-three volumes in folio, to which must be added a supplementary volume, published in 1875 by a French priest, and containing chiefly certain tables and directions facilitating research in the volumes. Although Bolland has given his name to the work, he is not to be regarded as its founder. The idea was first conceived by Heribert Rosweyde (b. at Utrecht, 1569; d. at Antwerp, 1629). He entered the Society of Jesus in 1588. An indefatigable worker and a fearless but judicious investigator, notwithstanding his duties as professor of philosophy in the Jesuit college at Douai during the last years of the sixteenth century, Rosweyde devoted the leisure of his vacations and holidays to explore the libraries of the numerous monasteries scattered through Hainault and French Flanders. He copied with his own hand a vast number of documents relating to church history in general, and to hagiography in particular, and found in the old texts contained in the manuscripts coming under his observation quite a different flavour from that of the revisions to which many editors, notably Lippomano and Surius, then the latest and most celebrated, had believed it necessary to subject them. Rosweyde thought it would be a useful work to publish the texts in their original form. His superiors, to whom he submitted his plan in 1603, gave it their hearty approval, and allowed him to prepare the projected edition, without, however, relieving him of any of the occupations on which he was expending his prodigious activity. So, for the time being, he was allowed merely the privilege of devoting his spare moments to the preparation of the work. Rosweyde did not cease to pursue his project, which he announced publicly in 1607, as well as the plan he proposed to follow. Under the title: "Fasti sanctorum quorum vitae in belgicis bibliothecis manuscriptiae", he gave in a little volume in 16mo., published by the Plantin press at Antwerp, an alphabetical list of the names of the saints whose acts had been either found by him or called to his attention in old manuscript collections. This list filled fifty pages; the prefatory notice in which he indicates the character and arrangement of his work, as he had conceived it, takes up fourteen. Finally, the work contains an appendix of twenty-six pages containing the unpublished acts of the passion of the holy Cilician martyrs, Tharsacus, Probus, and Andronicus, which Rosweyde regarded -- wrongly -- as the authentic official report from the pen of a clerk of the court of the Roman tribunal. According to this programme the collection was to comprise sixteen volumes, besides two volumes of explanations and tables. The first volume was to present documents concerning the life of Jesus Christ and the feasts established in honour of the special events of His life; the second volume would be devoted to the life and the feasts of the Blessed Virgin, and the third to the feasts of the Saints honoured with a more special cult. The twelve succeeding volumes were to give the lives of the saints whose feasts are celebrated respectively in the twelve months of the year, one volume for each month. This calendar arrangement had been prescribed by his superiors, in preference to the chronological order Rosweyde himself favoured. But this presented, especially at that time, formidable difficulties. Lastly, the sixteenth volume was to set forth the succession of martyrologies which had been in use at different periods and in the various Churches of Christendom. The first of the two supplementary volumes was to contain notes and commentaries bearing on the lives divided into eight books treating respectively of the following subjects:
· The authors of the lives;
· the sufferings of the martyrs;
· the images of the saints;
· liturgical rites and customs mentioned in hagiographical documents;
· profane customs to which allusions had been made;
· questions of chronology;
· names of places encountered in these same documents;
· barbarous or obscure terms which might puzzle the readers.
The other supplement was to present a series of copious tables giving:
· the names of the saints whose lives had been published in the preceding volumes;
· the same names followed by notes indicating the place of the saint's birth, his station in life, his title to sanctity, the time and place in which he had lived, and the author of his life;
· the state of life of the various saints (religious, priest, virgin, widow, etc.);
· their position in the Church (apostle, bishop, abbot, etc.);
· the nomenclature of the saints according to the countries made illustrious by their birth, apostolate, sojourn, burial;
· nomenclature of the places in which they are honoured with a special cult;
· enumeration of the maladies for the cure of which they are especially invoked;
· the professions placed under their patronage;
· the proper names of persons and places encountered in the published lives;
· the passages of Holy Scripture there explained;
· points which may be of use in religious controversies;
· those applicable in the teaching of Christian doctrine;
· a general table of words and things in alphabetical order.
"And others still," adds the author, "if anything of importance presents itself, of which our readers may give us an idea."
Cardinal Bellarmine, to whom Rosweyde sent a copy of his little volume, could not forbear exclaiming after he had read this programme: "This man counts, then, on living two hundred years longer!" He addressed to the author a letter, the original of which is preserved in the present library of the Bollandists, signed, but not written by the hand of Bellarmine, in which he intimates in polished but perfectly plain language that he regarded the plan as chimerical. Rosweyde was nowise disconcerted by this. From various other sources he received encouragement, enthusiastic praise, and valuable assistance. The new enterprise found an especial protector, as generous as he was zealous and enlightened, in Antoine de Wynghe, abbot of the celebrated monastery of Liessies in Hainault. Venerable Louis of Blois, whose third successor de Wynghe was, seemed to have bequeathed to him his affectionate devotion to the sons of St. Ignatius of Loyola. The large sympathy of this religious Maecenas manifested itself in every way; in letters of recommendation to the heads of the various houses of the great Benedictine Order which opened to Rosweyde and his associates monastic libraries; in loans and gifts of books, of manuscripts, and of copies of manuscripts; and in pecuniary assistance. Rosweyde quite counted on completing by his own efforts the monument of which he had dreamed, and on bringing it to a worthy end. As a matter of fact, he did not get beyond the first stages of the structure. His literary activity was expended on a multitude of historical works, both religious and polemical, some of which, it is true, would have later formed a part of the great hagiographical compilation. The majority, however, bear no relation whatever to the work. The writings which would have been available are: the edition of the Little Roman Martyrology, in which Rosweyde believed he recognized the collection mentioned bySt. Gregory the Great in his letter to Eulogius of Alexandria; the edition of the martyrology of Ado of Vienne (1613); the ten books of the Lives of the Fathers of the Desert, which he first published in Latin (1615 in fol.), dedicating the work to the Abbot of Liessies, and later in Flemish (1617) in fol., with an inscription to Jeanne de Bailliencourt, Abbess of Messines. The rest, however, as for instance the Flemish edition of Ribadeneira's "Flowers of the Saints" (1619, two folio volumes), the "General History of the Church" (1623), to which he added as an appendix the detailed history of the Church in the Netherlands, both in Flemish; the Flemish lives of St. Ignatius and St. Philip Neri; the Flemish translation of the first part of the "Treatise on Perfection", drew his attention completely from what he should have regarded as his principal task. It is due to him, however, to say that for several years his superiors, without ceasing to encourage him in the pursuit of his project, were forced through the necessity of filling vacant offices, to lay upon him duties which did not leave him the absolutely indispensable leisure. He set this forth clearly himself in the memorandum addressed to them in 1611, in response to their inquiry as to how he was progressing with the preparation of his volumes. But it is not less true that nearly all his publications, the most important of which have been mentioned above, are of a later date than this, and undoubtedly Rosweyde himself was chiefly to blame for the delay, which, however, may be called a fortunate one, since it resulted in advantageous modifications of the plan of the work. At the time of Rosweyde's death, then, which took place in Antwerp in 1629, not a page was ready for the printer. Moreover, the superiors of the order, on their part, hesitated to have the work carried on by another. For more than twenty years, however, Rosweyde had been extremely active; he had secured access to a quantity of manuscripts and had enlisted the co-operation of many learned men who had manifested the keenest interest in his undertaking; thanks to their assistance, he had collected many manuscripts and books relating to the lives of the saints; in a word, he had aroused an eager interest in his compilation, so great and so universal that it was necessary to satisfy it.
Father John van Bolland (b. at Julemont, in Limburg, 1596; d. at Antwerp, 12 September, 1665) was at this time prefect of studies in the college of Mechlin, and had charge of a congregation composed of the principal people of the city. It was called the "Latin Congregation", because all the exercises, sermons included, were conducted in that language. His family either took their name from, or gave it to, the village of Bolland, near Julemont. Before making his theological studies he had taught belles-lettres with distinction in the three higher classes of the humanities at Ruremonde, Mechlin, Brussels, and Antwerp. The superior of the Belgian province of the Society of Jesus bade him examine the papers left by Rosweyde, and report to him his opinion as to what it was advisable to do with them. Bolland went to Antwerp, familiarized himself with the manuscripts, and, while admitting that the work was still merely a rough and faulty draft, gave reasons for believing that without an undue expenditure of labour it might be brought to a successful completion. He even showed himself disposed to take charge of the work, but only under two conditions: first, that he should be left free to modify the plan of Rosweyde as he understood it; second, that the copies, notes, and books which had been collected by Rosweyde should be removed from the library of the Professed House, where they were interspersed among the books in common use, and set apart in a place of their own for the exclusive use of the new director of the undertaking. The provincial, Jacques van Straten, accepted with alacrity both offer and conditions. Bolland was removed from the college of Mechlin and attached to the Professed House at Antwerp, to be director of the Latin Congregation and confessor in the church, and with the charge of preparing, in his leisure hours (horis subsecivis) the Acta Sanctorum for publication. Happily, he had not the least idea, any more than had the provincial, of all the undertaking involved. He fancied that he could finish it by his own unaided efforts, and that after the completion of the work proper and the preparation of historical, chronological, geographical, and other tables, as announced by Rosweyde, he could complete the publication by adding to it a comprehensive collection of notices of holy persons who flourished in the Church subsequent to the fifteenth century, but have not been honoured with a public cult. "And after all that is done", he wrote in his general preface, at the beginning of the first volume of January, "if I still have any time to live, I shall lend a charm to the leisure hours of my old age by gathering the ascetical doctrine found in the teachings of the saints recorded in this work." And nevertheless, he began by outlining a plan of quite another vastness from that of Rosweyde, whose programme had already appalled Bellarmine. Rosweyde had confined his quest of original texts to the libraries of Belgium and the neighbouring regions. He had not gone beyond Paris to the south, or Cologne and Trier to the east. Bolland made appeal to collaborators, either Jesuits or others, residing in all the different countries of Europe. Then Rosweyde had proposed to publish at first only the original texts, without commentaries or annotations, relegating to the last volumes the studies intended to enable one to appreciate their value and to throw light on their difficulties. Bolland recognized at once how defective this plan was. So he decided to give in connection with each saint and his cult all the information he had been able to find, from whatever sources; to preface each text with a preliminary study destined to determine its author and its historical value, and to append to each notes of explanation for the purpose of clearing away difficulties. The duties of the various offices filled by Bolland, added to the formidable correspondence imposed on him by his research into documents and other sources of information concerning the life and cult of the saints to be treated in the work, together with the answers to the numerous letters of consultation addressed to him from all parts, concerning matters of ecclesiastical learning, left him no leisure for the discharge of his duties as hagiographer. Thus, after five years at Antwerp, he was forced to admit that the work was almost where Rosweyde had left it, except that the mass of material which the latter had begun to classify was notably augmented; as a matter of fact it was more than quadrupled. Meanwhile, eager desire for the appearance of the hagiographical monument announced by Rosweyde almost thirty years previously grew apace in the learned and the religious world. There was nothing left for Bolland but to admit that the undertaking was beyond his individual strength and to ask for an assistant. The generous Abbot of Liessies, Antoine de Wynghe, effectually supported his demand by volunteering to defray the living expenses of the associate who should be assigned to Bolland, as the Professed House at Antwerp, which depended on the alms of the faithful for its support, could not pay a man to do work which was not strictly in the field of its ministrations.
The assistant chosen, doubtless at Bolland's suggestion, for he had been one of his most brilliant pupils in the humanities, was Godfrey Henschen (b. at Venray in Limburg, 1601; d. 1681), who had entered the Society of Jesus in 1619. He was assigned to his former master in 1635 and laboured at the publication of the Acts Sanctorum up to the time of his death in 1681, forty-six years later. Twenty-four volumes had then appeared, of which the last was the seventh volume of May. He had, moreover, prepared a great amount of material and many commentaries for June. It may be safely said that the Bollandist work owes its final form to Henschen. When he arrived at Antwerp, Bolland had succeeded in putting into good order the documents relating to the saints of January, and had found a publisher in the person of John van Meurs. Doubtless for the purpose of trying Henschen, he bade him study the acts of the February saints, leaving him every latitude as to the choice of his first subjects and the manner of treating them. Bolland then gave himself entirely to the printing of the volumes for January. It was well under way when Henschen brought to Bolland the first fruits of his activity in the field of hagiography. They were studies for the history of St. Vaast and that of St. Amand, printed later in the first volume of February under date of February sixth. Bolland was absolutely astonished, and possibly somewhat abashed, by the great scope and solidity of the work which his disciple had to show him. He himself had not dared to dream of anything like it. His preliminary commentaries on the acts of the various saints of January were practically confined to designating the manuscript where the texts he was publishing had been found, to annotations, and a list of the variants in the various copies and the previous editions. The commentaries and annotations of Henschen solved, or at least tried to solve, every problem to which the text of the Acts could give rise, in the matter of chronology, geography, history, or philological interpretation, and all these questions were treated with an erudition and a method which could be called absolutely unknown hitherto. Modest and judicious savant that he was, Bolland at once admitted the superiority of the new method and desired Henschen, despite the reluctance occasioned by his humility and the profound respect in which he held his master, to review the copy already in press. He held it back for a considerable time to enable his colleague to make the additions and corrections he judged necessary or advantageous. The pages containing the material for the first six days of January had already come from the press; the pages which seemed most defective to Henschen were replaced by revises. His hand is more clearly apparent in the following pages, although he persisted in employing a reserve and watchfulness which sometimes seems to have cost him an effort, in order to avoid too marked a difference between Bolland's commentaries and his own. Papebroch, in his notice on Henschen printed at the beginning of the seventh volume of May, points out as particularly his the toil expended on the acts of St. Wittikind, St. Canute, and St. Raymond of Pennafort on the seventh of January; of St. Atticus of Constantinople and Blessed Laurence Justinian on the eighth; of Sts. Julian and Basilissa on the ninth. "But from this day on", he adds, "Bolland left to Henschen the Greek and Oriental saints, as well as the majority of those of France and of Italy, reserving for himself only those of Germany, Spain, Britain, and Ireland". He still desired to associate the name of Henschen with his own on the title-page of the various volumes, but the humble religious would not allow it to appear except as his assistant and subordinate. Meanwhile Bolland, in his general preface to the first volume of January, did not fail to tell what he owed to his excellent collaborator. He then insisted that in the volumes of February and the following ones, Henschen's name should be on the title-page as prominently as his own and, moreover, that in the course of these volumes all commentaries from the pen of Henschen should be signed with his initials, claiming, doubtless not without some foundation, that he received a great number of letters relating to articles written by his colleague, which caused him difficulty. The two volumes of January, containing respectively, if we take into account the various tables and preliminary articles, the first, 1,300 pages, the second, more than 1,250, appeared in the course of the same year, 1643. They aroused in the learned world positive enthusiasm, which is easily understood when we consider how far the new publication surpassed anything of the kind known up to that time -- the Golden Legend, Guido Bernardus, Vincent of Beauvais, St. Antoninus of Florence, Peter de Natali, Mombritius, Lippomano, and Surius. There was another marked difference when, fifteen years later, in 1658, the three volumes for February were published, showing a notable improvement over those for January. Congratulations and warm encomiums came from every side to testify to Bolland and his companion the admiration aroused by their work. The encouragement was not only from Catholics. Learned Protestants of the foremost rank did not hesitate to praise highly the truly scientific spirit which marked the new collection. Among others who had been heard from even before the publication of the February volumes, was the celebrated Gerard Vossius. The editors had the satisfaction of seeing added to all these approbations that of Alexander VII, who publicly testified that there had never been undertaken a work more useful and glorious to the Church. The same pontiff and, at his suggestion, the General of the Society of Jesus, Goswin Nickel, immediately invited Bolland to Rome, promising him a rich harvest of materials. The invitation was equivalent to a command, though for that matter this literary journey was of too great advantage to the work in hand for Bolland to do anything but gladly accept it. Finding, however, that he was too much enfeebled by recent illness to stand the fatigues of the journey, and that, moreover, it was necessary for one of the editors to remain in Antwerp, the centre of correspondence, he easily obtained permission from the Father General to send in his place Henschen, who was already favourably known through his collaboration in volumes published.
At this time, the hagiographers were joined by a new companion, who was to accompany Henschen on his journey, and who later was to shed as glory on the work as had his two predecessors. This was Father Daniel von Papenbroeck, better known under the slightly altered form of Papebroch (b. Antwerp, 1628; d. 28 June, 1714). He entered the Society in l646, after having been, like Henschen, a brilliant pupil of Bolland's in the course of the humanities. He had just completed his thirty-first year when he was called on, in 1659, to give himself entirely to the work of hagiography, in which he was to have a remarkably long and fruitful career, for it lasted till his death, which occurred in the eighty-seventh year of his age, and the fifty-fifth of his work in this field. At the same time that they appointed Papebroch a collaborator to Bolland and Henschen, the superiors of the order, at the instance of important persons who wished the publication of the "Acta Sanctorum" hastened as much as possible, relieved the Fathers in charge of the work of every other regular occupation, in order that they might thenceforth devote their entire time to the hagiographical work. They were not obliged to fulfil any duties of the sacred ministry except for the distraction and rest that men of such great intellectual activity might find in a change of occupation. About the same time they were granted another favour. We have seen that Bolland, in accepting the succession to Rosweyde's post, had obtained that a special place should be set apart for the manuscript copies and books collected by Rosweyde, which had hitherto been scattered among the books belonging to the general library of the Professed House. This embryo of the Bollandist Museum consisted of two small mansard rooms, lighted by dormer windows so narrow that in the corners it was impossible to clearly enough to read the titles of the books, even at noonday. Moreover, the walls were not fitted with shelves where the books could be arranged. They were merely piled one above the other without any attempt at order. It required Bolland's wonderful local memory to find anything in this chaos. About 1660, he had the satisfaction of having a spacious hall on the first floor placed at his disposal, where books and manuscripts could be placed on shelves in methodical order. The library or the "Hagiographical Museum", as it became customary to call it, had already received, and continued to receive daily, thanks to the gifts of generous benefactors and judicious purchases, many acquisitions, so that Henschen during the course of his literary journey was able to say that he found very few libraries, public or private, that could compare with the Hagiographical Museum" of Antwerp. This library was greatly enriched some years later when Papebroch, through the death of his father, a rich merchant of Antwerp, was enabled to apply to the work on which he was engaged his large inheritance.
Bolland's two companions began their journey on the feast of St. Mary Magdalen, 22 July, 1660. Their old master accompanied them as far as Cologne, where they left him after a week's stay. An almost daily correspondence kept up with him, and preserved nearly entire at Brussels, partly at the Royal Library and partly at the Library of the Bollandists, allows us to follow each step of the learned pilgrimage through Germany, Italy, and France. In Germany, they visited successively Coblenz, Mainz, Worms, Speyer, Frankfort, Aschaffenburg, Würzburg, Bamberg, Nuremberg, Eichstädt, Ingolstadt, Augsburg Munich, and Innsbruck. Everywhere the name of Bolland ensured them an enthusiastic welcome and opened every library to them; everywhere they found precious material to take with them for use in the succeeding volumes of the "Acta". A reception no less friendly and a harvest even more abundant awaited the travellers in Italy, at Verona, Vicenza, Padua, Venice, Ferrara, Imola, Florence, Ravenna, Forlì, Rimini, Pesaro, Fano, Sinigaglia, Ancona, Osimo, Loreto, Assisi, Perugia, Foligno, and Spoleto. They arrived in Rome the day before the Vigil of Christmas, and remained there until 3 October of the following year, 1661. During all this time they were overwhelmed with attentions and favours by Alexander VII, who in person did the honours of his rich Chigi library and commanded by special Briefs that all libraries should be opened to them, and especially that they should be allowed access to the manuscripts of the Vatican. They were received with no less courtesy by the cardinals, the heads of the various orders, the savants Allatius, Aringhi, Ughelli, Ciampini, and others, then shining lights in the capital of the Christian world. The five or six copyists placed at their disposal were kept constantly busy during the nine months they were in Rome in transcribing manuscripts according to their directions, and this occupation was continued by them a long time after the Bollandists departure. As for the Bollandists themselves, their time was principally employed in collecting Greek manuscripts, in which they were diligently assisted by the celebrated Hellenist, Laurentius Porcius, and the abbot Francesco Albani, later cardinal, and pope under the name of Clement XI. The learned Maronite, Abraham of Eckel, who had just brought to Rome a great number of Syriac manuscripts, was willing to make extracts and translate for them the Acts of the Saints found therein. Ughelli gave them two volumes in folio of notes which he had collected for the completion of his "Italia Sacra". The Oratorians put them in touch with the manuscripts of Baronius, and a large collection of lives of the saints which they had intended to publish themselves. On leaving Rome they visited Naples, Grotta-Ferrata, and Monte Casino, then Florence, where they remained for four months, and lastly Milan. Everywhere, as at Rome, they left behind them copyists who continued for years the work of transcribing which had been marked out for them. They then spent more than six months in travelling through France, where they halted successively at the Grande Chartreuse of Grenoble, at Lyons, at the monasteries of Cluny and Cîteaux, at Dijon, Auxerre, Sens, and lastly at Paris. They arrived in the great capital, 11 August, 1662, and were immediately put in touch with whatever distinguished savants Paris could then boast of. They found at their command, with unrestricted leave to copy whatever served their purpose, the wealth of hagiographical matter contained in the rich libraries of Saint-Germain-des-Prés and St. Victor, as well as those of the Celestines and Feuillants, of Wion d'Hérouval, de Thou, de Séguier, and lastly the Mazarine and the Royal Library. Their stay at Paris extended over three months, every moment of which time they spent in transcribing and collating, besides enlisting the services of several copyists during the entire time.
They left Paris 9 November and turned their steps toward Rouen, then went through Eu, Abbeville, and Arras, omitting, to their great regret, the city of Amiens, because of the impassable roads, and the impossibility of securing means of transportation. They reached Antwerp 21 December, 1662, after an absence of twenty-nine months. They not only brought back with them an enormous mass of documents transcribed by themselves and by the copyists they had been obliged to engage, but they found awaiting them at Antwerp a like number from the copyists they had employed in the principal cities they had visited (notably, Rome, Florence, Milan, and Paris) and who were still carrying on with the labour with which they had been charged. This long journey caused little delay in the progress of the work, for which, on the other hand, it was so productive of good results. Thanks to the incredible activity of the three eminent hagiographers, the three volumes for March were given to the public in 1668. They bore only the name of Henschen and Papebroch, as Bolland had passed to a better life, 12 September, 1665, thirty-six years after succeeding Rosweyde in the preparation of the "Acta Sanctorum". Seven years later, in 1675, the three volumes for April appeared, preceded by preliminary treatises, the subjects of which were respective: in the first volume, the two most ancient collections of notices on the popes (catalogues of Liberius, and Felix) and the date of St. Ambrose's death, both by Henschen; in the second, the attempt at a diplomatical treatise by Papebroch, "whose chief merit", as the author himself was fond of saying with as much sincerity as modesty, "was that it inspired Mabillon to write his excellent work: "De re diplomatica"; in the third, a new revised edition of the new revised edition of the "Diatribi de tribus Dagobertis", which had made the name of Henschen celebrated twenty years previously. The custom of having these "Parerga" was kept up in the succeeding volumes; there was even an entire volume, the "Propylaeum ad tomos Maii", filled with notes of Papebroch on the chronology and history of the popes from St. Peter to Innocent XI. Another happy thought first carried out at that time was the publication of the Greek acts in their original text; previously, only Latin versions had been given. The Greek texts were still relegated to the end of the volumes in the form of appendices; it was only in the fourth volume of May that they were first printed in the body of the work. The first three volumes of May were published in 1688. Besides the names of Henschen and Papebroch, the title-page bore those of Conrad Janninck and François Baert, who had been appointed to the work, the former in 1679; the latter in 1681, at the same time as Father Daniel Cardon, who was carried off by a premature death the second year after his appointment.
Up to this time Bolland and his first two companions had met with nothing but encouragement. A severe storm was soon to burst on the one who was now head of the undertaking and on the work itself. In the first volume of April Papebroch had occasion to treat, under date of the eighth, the Acta of St. Albert Patriarch of Jerusalem, and author of the Carmelite rule. In his preliminary commentary he had combated, as insufficiently grounded, the tradition universally received by the Carmelites, that the origin of the order dated back to the prophet Elias, who was regarded as its founder. This was the signal for an outburst of wrath on the part of these religious. From 1681 to 1693 there appeared no less than twenty or thirty pamphlets filled with abusive language against the unfortunate critic, and adorned with titles often ludicrous through their very efforts at violence: "Novus Ismaël, cuius manus contra omnes et manus omnium contm eum, sive P. Daniel Papebrochius . . . ; Amyclae Jesuiticae, sive Papebrochius scriptis Carmeliticis convictus . . . . ; "Jesuiticum Nihil . . ."; "Hercules Commodianus Johannes Launoius redivivus in P Daniele Papebrochio . . . "; "R. P. Papebrochius Historicus Conjecturalis Bombardizans S.Lucam et Sanctos Patres", etc. The series culminated in the large quarto volume signed with the name of Father Sebastian of St. Paul, provincial of the Flemish-Belgian province of the Carmelite Order, and entitled: "Exhibitio errorum quos P. Daniel Papebrochius Societatis Jesu suis in notis ad Acta Sanctorum commisit contra Christi Domini Paupertatem, Aetatem, etc. Summorum Pontificum Acta et Gesta, Bullas, Brevia et Decreta; Concilia; S. Scripturam; Ecclesiae Capitis Primatum et Unitatem; S. R. E. Cardinalium Dignitatem et authoritatem; Sanctos ipsos, eorum cultum, Reliquias, Acta et Scripta; Indulgentiarum Antiquitatem; Historias Sacras; Breviaria, Missalia, Maryrologia, Kalendaria, receptasque in Ecclesia traditiones ac revelationes, nec non alia quaevis antiqua Monumenta Regnorum, Regionum, Civitatum, ac omnium fere Ordinum; idque nonnisi ex meris conjecturis, argutiis negativis, insolentibus censuris, satyris ac sarcasmis, cum Aethnicis, Haeresiarchis, Haereticis aliisque Auctoribus ab Ecclesia damnatis. Oblata Sanctissimo Domino Nostro lnnocentio XII . . . Coloniae Agrippinae, 1693." Papebroch, who was receiving at the same time from the most distinguished scholars lively protests against the attacks of which he was made the object, met them at first merely with a silence which perhaps seemed disdainful. But learning that active steps were being taken at Rome to obtain a condemnation of the collection of the Acta Sanctorum or of some of its volumes, he and his companions decided that the time for silence had passed. It was Father Janninck who entered the lists in an open letter to the author of the "Exhibitio Errorum", followed soon afterwards by another in which he replied to a new little book published in support of the work of Father Sebastian of St. Paul. The two letters were printed in 1693. They were followed by a more extended apology for the "Acta", published by the same Janninck in 1695; and lastly there appeared in 1696, 1697, and 1698 the three volumes of the "Responsio Danielis Papebrochii ad Exhibitionem Errorum", in which the valiant hagiographer takes up one by one the charges hurled against him by Father Sebastian and confutes each with an answer as solid in argument as it was temperate in tone. The adversaries of Papebroch, fearing lest they should not be able to obtain from the Court of Rome the condemnation for which they were begging, addressed themselves, with the utmost secrecy, to the tribunal of the Spanish Inquisition, where they won over to their side the most powerful influences. Before the writers of Antwerp had any suspicion of what was being plotted against them, there was issued, in November, 1695, a decree of this tribunal condemning the fourteen volumes of the Acta Sanctorum published up to that time, under the most rigorous qualifications, even going so far as to brand the work with the mark of heresy. Papebroch was painfully and deeply moved by the blow. He could submit to all the other insults heaped upon him, but he was obliged to refute the charge of heresy. He made the most vehement entreaties and had all his friends in Spain on the alert to let him know which propositions the Holy Office of Spain had regarded as heretical, in order that he might retract them, if he was unable to furnish satisfactory explanations, or secure the correction of the sentence, if his explanations were acceptable. His efforts proved fruitless. Having fallen seriously ill in 1701, and believing himself at the point of death, immediately after receiving the last sacraments he had a notary-public draw up in his presence and before witnesses a solemn protest which shows how greatly he was affected by the condemnation levelled at his head by the Spanish Inquisition. "After forty two years of assiduous toil, devoted to the elucidation of the Acts of the Saints, hoping to go to the enjoyment of their society, I ask only one thing on earth, and it is that His Holiness Clement XI be immediately implored to grant me after death what in life I have sought in vain fromInnocent XII. I have lived a Catholic, and I die a Catholic, by the grace of God. I have also the right of dying a Catholic in the eyes of men, which is not possible so long as the decree of the Spanish Inquisition shall appear justly issued and published, and so long as people read that I have taught in my books heretical propositions for which I have been condemned. Papebroch had accepted without appeal or murmur the decision of the Roman Congregation of 22 December, 1700, placing on the Index his chronological and historical Essay on the Popes, published in the "Propylaeum Maii", a decree issued, as was expressly stated, on account of the sections bearing on certain conclaves and requiring merely the correction of the passages in question. But he did not cease working during the twelve years and a half that he still lived, both by his own efforts and those of his friends, not only to prevent the confirmation by Rome of the decree of the Spanish Inquisition, but also to secure the retraction of the decree. Father Janninck was even sent to Rome with this end in view and remained there for over two years and a half, from the end of October, 1697, till June, 1700. He was completely successful with respect to the first object of his mission, as in December, 1697, he received the assurance that no censure would be passed against the volumes condemned in Spain. The persecutors of Papebroch were compelled to sue for an injunction to silence for both parties, which was accorded them by a Brief of 25 November, 1698, gratefully accepted by Papebroch. More time was necessary, however, to bring about a final decision in the second matter. Whether it was judged prudent in Rome not to enter into conflict with the Spanish tribunal, or whether the latter prolonged the affair by passive resistance, the decree of condemnation made in 1695 was not revoked until 1715, the year following the death of Papebroch. As for the "Propylaeum Maii", it was not withdrawn from the Index of Forbidden Books until the last edition (1900); but this did not prevent the French editor, Victor Palmé, from publishing it in his reprint of the Acta Sanctorum, which he undertook about 1860.
A grievous trial of another sort was visited on Papebroch during the last years of the seventeenth century. A cataract affecting both eyes reduced him for about five years to a state of total blindness, which compelled him to give up all literary composition. The sight of his left eye was restored in 1702 by a successful operation. He immediately took up his work again and continued the Acta Sanctorum as far as the fifth volume of June, the twenty-fourth of the whole collection, which appeared in 1709. The weight of age -- he was then eighty-one -- compelled him to abandon the more arduous work of the Bollandist museum. He lived for almost five years, which he devoted to editing the "Annales Antverpienses" from the foundation of Antwerp down to the year 1700. The manuscript of this work comprised eleven volumes in folio, seven of which are at the Royal Library of Brussels, the others probably having been lost. An edition of the volumes which have been preserved to us was published at Antwerp, 1845-48, in five volumes in octavo.
We shall not pursue further the history of the Bollandist work during the eighteenth century up to the suppression of the Society of Jesus, in 1773. The publication continued regularly, though with more or less unevenness as to the value of the commentaries, up to the third volume of October, which appeared in 1770. The suppression of the Society brought about a crisis in which the work nearly foundered. The Bollandists then in office were Cornelius De Bye, James De Bue, and Ignatius Hubens. The Fathers Jean Clé and Joseph Ghesquière had but recently been transferred from the work. The former, at the time of the suppression of the Society, was superior of the Flemish-Belgian province; the latter was in charge of the projected publication of the "Analecta Belgica", a collection of documents relating to the history of Belgium, a work for which the funds of the Musée Bellarmine were appropriated. This Museum was established at Mechlin at the beginning of the eighteenth century, for the purpose of opposing the Jansenists, but was afterwards transferred to the Professed House at Antwerp. On 20 September, 1773, commissaries of the Government presented themselves at the residence of the professed Jesuit Fathers at Antwerp, and before the assembled community read the Bull of suppression of Clement XIV and the imperial letters patent empowering them to execute it. They then affixed seals to the entrances of the archives, libraries, and any rooms of the Fathers which contained money or objects of value. A like proceeding took place on the same day in all the houses of the Society then existing in Belgium. Nevertheless a special order was issued enjoining the members of the commission charged with executing the decree on the Professed House at Antwerp "to summon the ci-devant Jesuits employed in the publication of the 'Acta Sanctorum' and to announce to them that the government, satisfied with their labours, was disposed to exercise special consideration in their regard". Father Ghesquière and his collaborators in the "Analecta Belgica" were included in this indulgence granted to the Bollandists. This favourable attitude of the Government resulted, after various tiresome conferences, in the removal, in 1778, of the Bollandists and the historiographers of Belgium, together with their libraries, to the abbey of Caudenberg, at Brussels. Each of the, Bollandists was to receive an annual pension of 800 florins, besides the 500 florins to be given to the community of Caudenberg in payment for their board and lodging. The same indulgence was accorded to Ghesquière in consideration of his office of historian. The results of the sale of the volumes were to be divided between the abbey and the editors on condition that the abbey should take charge of the matter on hand, and provide a copyist to make fair copies of manuscripts for the printers, as well as religious who should be trained under the direction or the elder Bollandists for the continuation of the work. The other half of the profits was to be divided in equal portions among the writers. The four hagiographers took up their residence at the Abbey of Caudenberg, and with the consent of the abbot adopted two young religious assistants. One of these soon left them to pursue his scientific studies, feeling that he had not the vocation for this work; the other was John-Baptist Fonson, at that time (1788) twenty-two years of age, whose name soon afterwards appeared on the title page as editor. Under this new condition of things there appeared in 1780 Volume IV of October under the names of Constantine Suyskens (d. 1771), Cornelius De Bye, John De Bue, Joseph Ghesquière, and Ignatius Hubens, all former Jesuits. In 1786, Volume V appeared, signed with the names of De Bye, De Bue, and Fonson. In the interval between these two volumes the corps of hagiographers had lost, in 1782, the youngest of the Antwerp members, Ignatius Hubens. He was replaced in October, 1784, by a French Benedictine, Dom Anselm Berthod, who voluntarily resigned the high positions he held in his order and those for which he was intended, so that he might devote himself to the learned work which the Imperial Government of Vienna requested him to take up. He was to be engaged upon it only a little more than three years, for he died at Brussels, in March, 1788.
Two new volumes were issued from the royal press of Brussels, to which had been sent all the equipments of the printing establishment which the Bollandists had founded at Antwerp exclusively for their work. The printing expenses as well an those of pensions and indemnities were largely made up to the public treasury by the confiscation of the capital through the sale of their volumes, the collective pension of 2,000 Brabant florins received from the government all through the eighteenth century up to the suppression of the Society, and the liberality of certain benefactors. This capital had grown by 1773 to the sum of 130,000 florins ($47,166) yielding an annual revenue of 9,133 florins and 18 sous to which were added the results of the sale of the Acta Sanctorum which averaged 2,400 florins yearly. The Empress Maria Theresa to the very last showed favour to the work of the Bollandists. The same benevolence was not experienced from her successor, Joseph II. The Bollandists now felt the consequences of one of the so-called reforms introduced into the ecclesiastical domain by this imperial philosopher. Among the religious houses suppressed as useless was the Abbey of Caudenberg. The decree of suppression was enforced in May, 1786. The Bollandists were not at first involved in the catastrophe, as they were assigned a dwelling-place and library in a part of the buildings formerly occupied by the college of the Society of Jesus, and were allowed to retain the pensions and privileges granted them in 1778. This was only a short postponement, however, of the complete destruction of the work. Already, in 1784, the Prince von Kaunitz, minister of Joseph II and his chief counselor in the matter of religious reform, had intimated that the Emperor was not content with slow progress of the undertaking, and that for the future he would expect to see the publication of at least a volume a year, so that the work might be entirely finished in ten years. The minister even went so far as to send word to the municipality of Brussels that "he attributed the lack of activity on the part of the Bollandists to their desire to keep up forever [èterniser] the profits accruing from the work, and that if they did not give satisfaction there was nothing to do but suppress the establishment." The accused had no difficulty in justifying themselves. But the Court of Vienna had fully decided to hear no explanation, and in 1788 asked for a report from the Court of Accounts concern the expenses entailed by the work of the Bollandists. The conclusion deduced from this report was that the suppression of this work and that of the historiographers would result in an annual gain to the treasury of two to three thousand florins. The Chamber, moreover, took it on itself to say that there was no advantage to be gained by continuing it. The ecclesiastical commission and commission of studies (one and the same), consulted in its turn, gave a decision to the same effect (11 October, 1788). It said,
The work of the Bollandists is far from completion, and we cannot flatter ourselves at the end is yet in sight. This work has no merit but that of being an historical repertory, filled with an enormous quantity of details, which will always have but slight attraction for real savants. It is astonishing that at the time of the suppression of the Jesuit Order, they should have been successful in interesting the Government in such trash, and that it is such is proved by the scanty profit the Bollandists have derived from their labours. In business parlance. it is a very poor investment, and as it is not better, regarded from a scientific standpoint, it is quite time to put an end to it.
Strengthened by this advice, the "Government Council" notified the Court of Accounts by a despatch dated 16 October, 1788, that it had decided to put a stop to the work of the "Acta Sanctorum", and that in consequence, beginning from that date, no more payments should be made to the Fathers De Bye, De Bue, Fonson, Ghesquière, and Cornelius Smet (a former Jesuit, associated first with Ghesquière in the publication of the "Analecta Belgica and later enrolled among the Bollandists) of the annual pension of 800 florins which had been assured them. It would be decided later what be done with the printing outfit and the other effects of the suppressed establishment. These spoils comprised the library of the Bollandists and the copies of the volumes already published which they had in stock. This involved no slight annoyance. Once the series was abandoned, it would be difficult to find a purchaser for these works, and they wished to realize as much money as possible from them. It was decided to ask the Bollandists themselves to undertake the sale of these effects for the benefit of the public treasury. The Bollandists willingly accepted the charge, hoping to keep intact the treasures of their library and thus to ensure, in a certain measure, the resumption of the work, if not at once, at least in the near future.
Cornelius De Bye, who had been especially commissioned to conduct the sale, turned first to Martin Gerbert, the learned abbot of the monastery of St. Blasius in the Black Forest. On behalf of the Government commissioners he named a purchase price for the library and such of the published volumes as remained unsold, and offered to come to St. Blasius for some months in order to train some of the young religious of the abbey for the work of publishing the Acta Sanctorum. His letter, dated 11 November, 1788, remained unanswered, whether as a result of dispositions little favourable to the Society of Jesus, such as had been more than once manifested by this famous abbot, or whether, already absorbed by many important works, he felt he could not think of undertaking yet another entirely new. About the same time, i.e. in November and December, 1788, the Congregation of Benedictines of Saint-Maur, in France, of its own accord made advances to the officials of the Imperial Government of Vienna for the acquisition of the Bollandist library, with a view to continuing the publication. This attempt was equally void of result. It was with the abbey of the Premonstratensians of Tongerloo that arrangements were finally concluded. By a contract signed 11 May, 1789, the Government transferred to the abbey the Bollandist library and the Bellarmine Museum, together with the furnishings appertaining to them, and the volumes already printed and the printing equipment. In return, the abbey was to pay the government for the libraries 12,000 Brabant florins ($4,353.84) and for the other things 18,000 florins. Half of the latter sum was turned over to the three hagiographers, De Bye, De Bue, and Fonson. Moreover, the abbey agreed to pay a yearly salary to these three as well as to Ghesuière and Smet. The Bollandists were scarcely established in their new home when the Brabantine Revolution broke out. Nevertheless, they continued their labours and in 1794 published the sixth volume of October, signed with the names of Cornelius De Bye and James De Bue, former Jesuits, John Baptist Fonson, ex-Canon of Caudenberg, Anselm Berthod the Benedictine, and Siard van Dyck, Cyprian van de Goor, and Matthias Stalz, Premonstratensian canons. The same year Belgium was invaded by French troops and reunited to the great Republic. Ecclesiastical goods were confiscated, priests and religious hunted like criminals, the Premonstratensians of Tongerloo and the Bollandists whom they harboured forced to disperse, and the work of the Bollandists actually suppressed. Part of the treasures of the library were concealed in the homes of neighbouring peasants, and the rest, hastily piled into wagons, were taken to Westphalia. When the storm of persecution had somewhat abated, an attempt was made to collect these scattered effects. Naturally many of them were lost or destroyed. The remainder were restored to the abbey of Tongerloo, where they were undisturbed until 1825. Then, as all hope of resuming the Bollandist work seemed lost, the canons of Tongerloo disposed of a great number of the books and manuscripts by public sale. Such as remained were given to the government of the Netherlands, which hastened to incorporate the volumes into the Royal Library of The Hague. The manuscripts seemed destined to a like fate, but as a result of earnest solicitations they were deposited in the Library of Bourgogne, Brussels, where they still remain. Nevertheless, the idea of resuming the publication of the Acta Sanctorum had never been entirely abandoned in Belgium. The prefect of the department of the Deux Nèthes (province of Antwerp), in 1801; the Institute of France, with the Minister of the Interior of the French Republic as a mediator, in 1802; and lastly, in 1810, the Baron de Tour du Pin, Prefect of the Department of the Dyle (Brussels), at the request of the incumbent of the same important office, then the Count de Montalivet, applied to such of the former Bollandists as were still living, to induce them to resume their task once more. But the attempts were futile.
Matters rested here until 1836. It was then learned that a hagiographical society had been formed in France under the patronage of several bishops and of M. Guizot, Minister of Public Instruction, and that it especially proposed to itself the resumption of the work of the Bollandists. The chief promoter of the enterprise, Abbé Théodore Perrin, of Laval, came to Belgium the same year, 1836, to solicit the support of the Government and the collaboration of Belgian savants. He did not meet with the reception he had hoped for. On the contrary, it aroused indignation in Belgium that a work which had come to be regarded as a national glory should pass into the hands of the French. The Abbé de Ram, Rector Magnificus of the University of Louvain and member of the Royal Commission of History, expressed this feeling in a letter addressed Count de Theux, Minister of the Interior, urgently imploring him to lose no time in securing for their native land of Belgium the honour of completing the great hagiographical collection, and engaged him to entrust the work to the Fathers of the Society of Jesus, by whom it had been begun and carried so far in the preceding centuries. The Minister immediately took the field, and conducted negotiations with such energy that by January, 1837, he received from Father van Lil, Provincial of the Society in Belgium, assurance of the appointment by the Society of new Bollandists, with their residence at the College of Saint-Michel at Brussels. These were Fathers Jean-Baptiste Boone, Joseph Van der Moere, and Prosper Coppens, to whom was added in the course of the same year, Father Joseph van Hecke. The provincial, in behalf of these Fathers, asked the privilege of taking home with them from the Library of Bourgogne and the Royal Library, such manuscripts and books as they would need for reference in the course of their work. Both requests were immediately granted. Moreover, an annual subsidy was promised, which was fixed in May, 1837, at 6,000 francs. This subsidy was continued from year to year under the different governments, both Catholic and Liberal, which succeeded to power, until the parliamentary session of 1868, in the course of which the Deputies cut it out of the budget. It has never been re-established.
The new hagiographers began by drawing up a list of the saints whose acts or notices remained to be published, that is to say, those who are honoured in the Catholic Church on the various days of October, November, and December, beginning from 15 October, the day at which the work of their predecessors had been brought to a halt. This list was published in the month of March, 1838, with an introduction containing a summary of the history of the Bollandist movement, the announcement of the resumption of the work, and an earnest appeal to all friends of religious learning, imploring their assistance in securing what was felt by the new workers as the most necessary thing for their success, namely, a hagiographical library. This was published under the title of "De prosecutione operis Bollandiani" (in octavo, 60 pp.). The appeal was heard. Most of the European governments, many societies of learned men, and several great publishers sent copies of the historical works undertaken by them; private individuals made generous donations of books, often precious and rare volumes that had adorned their libraries. Everywhere, also, on their literary journeys, the Bollandists were accorded the most enthusiastic and flattering receptions.
The first volume published after the resurrection of Bollandism, Volume VII of October, appeared in 1845, containing over 2,000 pages in folio. There followed successively Volumes VIII to XIII of October, and I and II of November, besides the "Propylaeum Novembris", an edition of the Greek Synaxarion called "de Sirmond", with the variants of sixty manuscripts scattered through the various public libraries of Europe.
The author of this article does not consider himself qualified to give an estimate of the work of these later Bollandists, having himself been a member of the body for too long a time. He is able, however, to cite the appreciations of the most distinguished and capable scholars in this field, who testify that the volumes published by the later Bollandists are in no wise inferior to those of their predecessors of the seventeenth an eighteenth centuries. The reservations made by certain critics in their commendation are generally due to the prolixity of the commentaries, which they think is often excessive, and to the timidity of certain conclusions, which do not seem to them to correspond with what the discussions had led them to expect. Another class of censors reproach the Bollandists for quite the reverse, accusing them of not showing sufficient respect towards what they call tradition, and of being too often hypercritical. The present members of the body are firmly resolved to be on their guard against these contrary excesses, something, indeed, which becomes easier to them as time passes, owing to the constant progress of good scientific methods. We may be permitted one word, in conclusion, as to what has been done during these latter years towards keeping the work up to the high level of contemporary historical erudition. It has been judged opportune, in the first place, to publish, besides the great volumes of the principal collection itself, which appear at undetermined intervals, a periodical review intended chiefly to make known to the learned public materials recently discovered by the Bollandists or their friends which go towards completing either the Acts published in the volumes already printed or the entire mass of the work. This review was begun under the title of "Analecta Bollandiana" in 1882. At the rate of one volume in octavo a year, it has reached in the present year (1907) the twenty-sixth volume. In volumes subsequent to the sixth there have been inserted, besides unedited documents, various notes bearing on hagiographical matters. Since the publication of the tenth volume, each quarterly issue has contained a "Bulletin des publications hagiogphiques" in which are announcements and summary appreciations of recent works and articles in reviews which concern matters of hagiography. Other auxiliary works have exacted long years of laborious preparation. They are the "Bibliotheca Hagiographica Graeca" and the "Bibliotheca Hagiographica Latina", in which are enumerated under the name of each saint, following the alphabetical order of their names, all documents relating to his or her life and cult written in Greek or in Latin before the beginning of the sixteenth century, together with the indication of all collections and books where they can be found. The first of these collections, which appeared in 1895, numbers 143 pages. (There is now in preparation a new edition notably enlarged.) The second, issued 1898-99, has 1,387 pages. It is hoped that a "Bibliotheca Hagiographica Orientalis" will soon be printed. Moreover, there is a third class of auxiliary works to which the Bollandists of the present generation are directing their activity, and that is the careful preparation of catalogues containing a systematic detailed description (if the Greek and Latin hagiographical manuscripts of various great libraries. A great many of these catalogues have been incorporated in the "Analecta". Such are the catalogues of the Greek manuscripts in the Roman libraries of the Barberini, the Chigi, and the Vatican; the National Library of Naples; the library of the University of Messina, and that of St. Mark's, in Venice; catalogues of the Latin manuscripts in the Royal Library of Brussels (2 vols. in octavo), in the libraries of the cities, or of the universities, of Bruges, Ghent, Liège, and Namur, in Belgium; of the municipal libraries of Chartres, Le Mans, Douai, and Rouen, in France; those of the Hague in Holland, and, in Italy, of Milan (the Ambrosian), as well as the various libraries of Rome; also in the private library of his Majesty the Emperor of Austria, at Vienna, and that of Alphonsus Wins at Nivelles; and lastly, of the Bollandist Library. Besides the "Analecta", there have appeared the catalogue of the old (before 1500) Latin manuscripts in the National Library of Paris (three octavo volumes, also the tables) and a list of the Greek manuscripts in the same library (compiled in collaboration with M. H. Omont). All these publications, although certainly delaying somewhat the appearance of succeeding volumes of the Acta Sanctorum, have gained for the Bollandists warm words of encouragement and commendation from the greatest scholars.
There is a final detail which may not be without interest. The Bollandists had found themselves greatly hampered in the arrangement of their library at their residence in the Rue des Ursulines at Brussels which they had occupied since the resumption of the work in 1837. During the latter part of 1905 they were transferred to the new College of Saint-Michel on the Boulevard Militaire, where ample and convenient quarters for the library were assigned in the lofty buildings of the vast establishment. The 150,000 volumes contained in their literary museum are most suitably arranged here. A large space was also set apart for historical and philological reviews (about 600), nearly all of which are sent regularly by learned societies, either gratuitously or in exchange for the "Analecta Bollandiana". To class these according to the place of publication and the language chiefly employed in their preparation: 228 are French (a certain number of which are published in Belgium, Switzerland, and other countries than France); 135, German; 88, Italian; 55, English (of which ten are American); 13, Russian; 11, Dutch; 7, Flemish; 7, Spanish; 7, Croatian; 4, Swedish; 3, Portuguese; 2, Irish; 2, Hungarian; 1, Czech; 1, Polish; 1, Rumanian; 1, Dalmatian; and 1, Norwegian. Moreover, there are 9 printed in Greek, 6 in Latin, 4 in Armenian and 1 in Arabic. Finally, a large hall near the library has been set apart, and after October, 1907, it will be thrown open to foreign students who may wish to consult original sources of information likely to assist them in their researches.
The quotations of the Acta Sanctorum refer to three different editions. The first, the original one, commonly called the Antwerp edition, has been sufficiently described in the above article. The volumes of the Antwerp collection were first reprinted at Venice from 1764 to 1770. They reached then to volume VI of September. The main difference between this reimpression and the Antwerp edition lies in the fact that the supplementary additions to sundry commentaries printed by the Bollandists at the end of the single volumes, or of a set of volumes are transposed in the Venetian edition and joined to the commentary to which they refer; hence the contents of each volume are not in close correspondence in the volumes similarly marked in both editions. Moreover, many of the parerga or preliminary treatises scattered through the Antwerp collection have been brought together in three separate volumes. But the whole printing teems with typographical blunders. Lastly another reprinting of the Antwerp publication was undertaken by the Parisian editor, Victor Palmé, from 1863 to 1869, and carried on to the tenth volume of October. This edition reproduces exactly, volume by volume, the original one, except for the months of January and June. The two big volumes of January have been divided into three, and in the volumes of June also some changes have been made in the disposition of matter, in order to render the use of them easier to readers. Besides, to each of the volumes of the first four months were added a few unpublished short notes (filling from one to six pages) of Daniel Papebroch, found in his papers and relating to the commentaries printed in the volume.
CH. DE SMEDT 
Transcribed by Michael C. Tinkler

The Bona Mors Confraternity[[@Headword:The Bona Mors Confraternity]]

The Bona Mors Confraternity
(Bona Mors = "Happy Death").
The Bona Mors Confraternity was founded 2 October, 1648, in the Church of the Gesu, Rome, by Father Vincent Carrafa, seventh General of the Society of Jesus, and approved by the Sovereign Pontiffs Innocent X and Alexander VII. In 1729 it was raised to an archconfraternity and enriched with numerous indulgences by Benedict XIII. He authorized the father general of the Society of Jesus, who in virtue of his office, was the director, to erect confraternities in all churches of his order. In 1827 Leo XII gave to the director general the power to erect and affiliate branch confraternities in churches not belonging to the Society of Jesus, and to give them a share in all the privileges and indulgences of the archconfraternity. The object of the association is to prepare its members by a well-regulated life to die in peace with God. The longer title: "Confraternity of Our Lord Jesus Christ dying on the Cross, and of the Most Blessed Virgin Mary, his sorrowful Mother," expresses the chief means to attain that end, devotion to the passion of Christ, and to the sorrows of Mary. Besides this union of prayers and good works of the associates and the special instructions at the public meetings help powerfully to prepare for a happy death [sic]. The conditions for membership are to present oneself to the director; to express to him one's desire to become a member; to receive from him an outward sign of acceptance, usually in the form of a certificate of admission; and to have one's name registered in the local Bona Mors register. Only "by an unusual and extraordinary exception," says a decree of the Sacred Congregation of Indulgences, "is it allowed to enroll those absent." The director is authorized to decide what constitutes such an exceptional case. The practices of the association and the indulgences granted to the members are specified in the manual of the confraternity (New York, 1896).
JOHN J. WYNNE
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The Book of Armagh
Technically known as LIBER AR(D)MACHANUS.
A celebrated Irish-Latin manuscript preserved in the Library of Trinity College, Dublin. It is a vellum, in small quarto, and in a fine state of preservation, with the exception of the commencement, where a few pages are missing. In its present condition it consists of 221 leaves (442 pages) with the writing in double or, less often, in triple columns. The Irish band is used throughout, but some of the initial letters are in Greek character, and some of the letters are lightly coloured black, red, green, and yellow. The penmanship is, on the whole, very beautiful, distinct, and uniform. The only drawings in the manuscripts are four, representing the symbols of the Evangelists. Because of the value that the Irish placed on the Book of Armagh, it was often richly bound, and encased in shrines of artistic workmanship. The Book of Armagh was also known as the "Canon of Patrick", and it was once thought that it was the Patron's own book and in part, the work of Patrick himself. It was left for Bishop Charles Graves, however, to discover from the erasures in the manuscript itself, and from references in the Annals to names which he had pieced together from the Book of Armagh, that the name of the scribe of, perhaps, the entire work was Ferdomnach of Armagh, who died in 845 or 846, and that he wrote the first part of the Book in the year 807 or 808.
The Book of Armagh is, in the main, a transcript of documents of a much older period than the Book which has preserved them, and these documents are of inestimable value for the early history and civilization of Ireland. Above all, this collection is valuable because it contains the earliest writings that have come down to us relating to St. Patrick. The author of one of the Lives of Patrick, which the Book of Armagh contains, was one Muirchu Maccu Machteni, who wrote at the request of Aed, Bishop of Sletty. The author of the other Life was Tirechan, who wrote, we are told, for Bishop Ultan of Ardbraccan. Both these authors wrote at about the middle of the seventh century, and had as their authorities even older memoirs. The Book contains other miscellaneous documents relating to St. Patrick, and gives considerable information on the rights and prerogatives of the See of Armagh. Among the miscellaneous contents may be mentioned the "Liber Angueli" (so spelled in the Irish fashion to show that the g was not palatalized), "the Book of the Angel", wherein an angel is represented as entrusting to St. Patrick the primatial rights of Armagh; the Eusebian Canons, St. Jerome's letter to Damasus, Epistles of St. Paul, with prefaces, chiefly by Pelagius, Epistles of James, Peter, John, and Jude; the Apocalypse, the Gospels according to Matthew, Mark, John, and Luke, and the "Life of St. Martin of Tours", by Sulpicius Severus. At bottom of folio 16 verso, there is an entry which the scribe says was made "in conspectu Briani imperatoris Scotorum", that is, in the presence of Brian Borumha, probably in the year 1002.
St. Bernard, writing in the twelfth century, in his "Life of Malachi", speaks of a certain book which, he says, was one of the marks of the primatial rights of the See of Armagh. This was probably the "Liber Ardmachanus". In such high estimation was this Book held that a custodian was appointed for it and in virtue of his office he had, as his remuneration no less than eight townlands. It was probably one of his functions to carry the Book on occasions of state and ceremony. The name of the keeper (in Irish, Maor, "steward") became in the course of time the family name of the keeper, since the office was hereditary, and they became known is mac (pl. meic) maor, or, anglicized, Moyre or Moyer. The precious Book thus changed hands frequently, and there is mention in the records that it was once pawned as security for a claim of five pounds. In the latter part of the seventeenth century it passed from the hands of the MacMoyres into the possession of the Brownlow family of Lurgan, with whom it remained until 1853, when it was purchased for three hundred pounds by the Irish antiquarian, Dr. Reeves, and by him transferred, on the same terms, to the Anglican primate Beresford, who presented it to the Library of Trinity College. There is evidence to show that the Book was often used when giving testimony, and that oaths were sworn, and covenants ratified on it. This may account for some of the pages having the appearance of having been rubbed or touched frequently. The Irish of the Book of Armagh is of the greatest importance for the history of the Irish language. It is not only one of the very oldest monuments of the Old-lrish, since it is antedated only by the fragmentary glosses in the Irish manuscripts preserved on the Continent, but it is the earliest extant specimen of a continuous narrative in Irish prose. It represents the language of the end of the seventh, or of the beginning of the eighth, century. The phonetic peculiarities of the Irish of that period, as evidenced in the Book of Armagh, are described briefly by Whitley Stokes and John Strachan in the preface to the second volume of their "Thesaurus Paleohibernicus", XIII, sqq. This same volume contains all the Irish found in the Book of Armagh.
On the date of the manuscript, see CHARLES GRAVES, in The Proceedings of the Royal Irish Academy, III, 316 sq., 356 sqq. described by GEORGE PETRIE in his Inquiry into the Origin and Uses of the Round Towers of Ireland in the Transactions of the Royal Irish Academy, XX 330 sqq. All the documents in the Book relating to St. Patrick are in WHITLEY WHITLEY S'TOKES'S The Tripartite Life of St. Patrick, pt. 11, 1887, and were reprinted by E. HOGAN, from the Analecia Bollandiana, I and 11, under the caption Excerpta hibernica ex Libro Armachano, in his Outlines of the Grammar of Old-Irish (Dublin, 1900). See also STUART, Historical Memoirs of the City of Armagh, ed. COLEMAN (Dublin, 1900); BETHAM, Irish Antiquarian Researches, 11, - 1827; HEALY, Ancient Schools of Ireland (Ist ed., Dublin), 103-105. A critical, definitive edition of the whole Codex, reproducing the text "diplomatically ", was projected by the late Dr. Reeves. It is now announced for immediate publication by Professor Gwynn of Dublin.
JOSEPH DUNN 
Transcribed by John Looby
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The Book of Henoch (Ethiopic)
The antediluvian patriarch Henoch according to Genesis "walked with God and was seen no more, because God took him". This walking with God was naturally understood to refer to special revelations made to the patriarch, and this, together with the mystery surrounding his departure from the world, made Henoch's name an apt one for the purposes of apocalyptic writers. In consequence there arose a literature attributed to him.
It influenced not only later Jewish apocrypha, but has left its imprint on the New Testament and the works of the early Fathers. The canonical Epistle of St. Jude, in verses 14, 15, explicitly quotes from the Book of Henoch; the citation is found in the Ethiopic version in verses 9 and 4 of the first chapter. There are probable traces of the Henoch literature in other portions of the New Testament.
Passing to the patristic writers, the Book of Henoch enjoyed a high esteem among them, mainly owing to the quotation in Jude. The so-called Epistle of Barnabas twice cites Henoch as Scripture. Clement of Alexandria, Tertullian, Origen, and even St. Augustine suppose the work to be a genuine one of the patriarch. But in the fourth century the Henoch writings lost credit and ceased to be quoted. After an allusion by an author of the beginning of the ninth century, they disappear from view.
So great was the oblivion into which they fell that only scanty fragments of Greek and Latin versions were preserved in the West. The complete text was thought to have perished when it was discovered in two Ethiopic manuscripts in Abyssinia, by the traveler Bruce in 1773. Since, several more copies in the same language have been brought to light. Recently a large Greek fragment comprising chapters i-xxxii was unearthed at Akhmîn in Egypt.
Scholars agree that the Book of Henoch was originally composed either in Hebrew or Aramaic, and that the Ethiopic version was derived from a Greek one. A comparison of the Ethiopic text with the Akhmîn Greek fragment proves that the former is in general a trustworthy translation. The work is a compilation, and its component parts were written in Palestine by Jews of the orthodox Hasidic or Pharisaic schools. Its composite character appears clearly from the palpable differences in eschatology, in the views of the origin of sin and of the character and importance of the Messias found in portions otherwise marked off from each other by diversities of subject. Critics agree that the oldest portions are those included in chapters i-xxxvi and (broadly speaking) lxxi-civ.
It will be seen that the work is a voluminous one. But the most recent research, led by the Rev. R.H. Charles, an English specialist, breaks up this part into at least two distinct constituents. Charles's analysis and dating are: i-xxxvi, the oldest part, composed before 170 B.C.; xxxvii-lxx, lxxxiii-xc, written between 166-161 B.C.; chapters xci-civ between the years 134-95 B.C.; the Book of Parables between 94-64 B.C.; the Book of Celestial Physics, lxxii-lxxviii, lxxxii, lxxix, date undetermined. Criticism recognizes, scattered here and there, interpolations from a lost apocalypse, the Book of Noah. Expert opinion is not united on the date of the composite older portion, i.e. i-xxxvi, lxxi-civ. The preponderant authority represented by Charles and Schürer assigns it to the latter part of the second century before Christ, but Baldensperger would bring it down to a half century before our Era.
CONTENTS
In the following outline of contents, Charles's analysis, which is supported by cogent reasons, has been adopted. The various elements are taken up in their chronological sequence.
Book I, chapters i-xxxvi
Its body contains an account of the fall of the angelic "Watchers", their punishment, and the patriarch's intervention in their history. It is based upon Gen., vi, 2: "The sons of God seeing the daughters of men, that they were fair, took to themselves wives of all they chose." The narrative is intended to explain the origin of sin and evil in the world and in this connection lays very little stress on the disobedience of our First Parents. This portion is remarkable for the entire absence of a Messias.
Book II, lxxxiii-xc
This book contains two visions. In the first, lxxxiii-lxxxiv, is portrayed the dreadful visitation of the flood, about to fall upon the earth. Henoch supplicates God not to annihilate the human race. The remaining section, under the symbolism of cattle, beasts, and birds, sketches the entire history of Israel down to the Messianic reign.
Book III, xci-civ, cviii
It professes to give a prophetic vision of the events of the world-weeks, centering about Israel. This part is distinguished by insistence upon a sharp conflict between the righteous of the nation and their wicked opponents both within and without Israel. They triumph and slay their oppressors in a Messianic kingdom without a personal Messias. At its close occurs the final judgment, which inaugurates a blessed immortality in heaven for the righteous. For this purpose all the departed just will rise from a mysterious abode, though apparently not in the body (ciii, 3, 4). The wicked will go into the Sheol of darkness and fire and dwell there forever. This is one of the earliest mentions of Sheol as a hell of torment, preceding portions of the book having described the place of retribution for the wicked as Tartarus and Geennom.
Book IV, xxxvii-lxx
This book consists of three "Parables". The first describes the secrets of heaven, giving prominence to the angelic hosts and their princes. The second parable (xliv-lvii) deals with the Messias, and is the most striking of this remarkable book. The influence of Daniel is easily traceable here, but the figure of the Messias is sketched much more fully, and the idea developed to a degree unparalleled in pre-Christian literature. The Elect One, or Son of Man, existed before the sun and stars were created, and is to execute justice upon all sinners who oppress the good. For this end there will be a resurrection of all Israel and a judgment in which the Son of Man will render to everyone according to his deeds. Iniquity will be banished from the earth and the reign of the Messias will be everlasting. The third parable (lviii-lxx) describes again the happiness reserved for the just, the great Judgment and the secrets of nature. Here and there throughout the Book of Parables the author gives piecemeal his theory of the origin of sin. Going a step further back than the fault of the Watchers of the first book, he attributes their fall to certain mysterious Satans.
Book V, lxxii-lxxviii, lxxxix, lxxix (transposed)
This book may be called the Book of Celestial Physics, or Astronomy. It presents a bewildering mass of revelations concerning the movements of the heavenly bodies, given to Henoch by the angel Uriel. The final chapters of the entire work, cv-cvii, are drawn from the lost Book of Noah.
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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The book of life
1. What is the book of life?
2. Of what life is it the book?
3. Can anyone be blotted out of the book of life?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The Books of Adam
The Book of Adam or "Contradiction of Adam and Eve," is a romance made up of Oriental fables. It was first translated from the Ethiopian version into German by Dillman, "Das christliche Adambuch" (Göttingen, 1853), and into English by Malan, "The Book of Adam and Eve" (London, 1882). The "Pénitence d'Adam", or "Testament d'Adam", is composed of some Syrian fragments translated by Renan (Journal asiatique, 1853, II, pp. 427-469). "The Penitence of Adam and Eve" has been published in Latin by W. Meyer in the "Treatises of the Royal Bavarian Academy of Sciences", XIV, 3 (Munich, 1879). To these are added "The Books of the Daughters of Adam", mentioned in the catalogue of Pope Saint Gelasius in 495-496, who identifies it with the "Book of Jubilees", or "Little Genesis", and also the "Testament of Our First Parents", cited by Anastasius the Sinaïte, LXXXIX, col. 967.
GEORGE J. REID 
Transcribed by Bob Knippenberg
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The Books of Machabees
The title of four books, of which the first and second only are regarded by the Church as canonical; the third and fourth, as Protestants consider all four, are apocryphal. The first two have been so named because they treat of the history of the rebellion of the Machabees, the fourth because it speaks of the Machabee martyrs. The third, which has no connection whatever with the Machabee period, no doubt owes its name to the fact that like the others it treats of a persecution of the Jews. For the canonicity of I and II Mach. see CANON OF THE OLD TESTAMENT
THE FIRST BOOK OF MACHABEES
(Makkabaion A; Liber Primus Machabaeorum).
Contents
The First Book of the Machabees is a history of the struggle of the Jewish people for religious and political liberty under the leadership of the Machabee family, with Judas Machabeus as the central figure. After a brief introduction (i, 1-9) explaining how the Jews came to pass from the Persian domination to that of the Seleucids, it relates the causes of the rising under Mathathias and the details of the revolt up to his death (i, 10-ii); the glorious deeds and heroic death of Judas Machabeus (iii-ix, 22); the story of the successful leadership of Jonathan (ix, 23-xii), and of the wise administration of Simon (xiii-xvi, 17). It concludes (xvi, 18-24) with a brief mention of the difficulties attending the accession of John Hyrcanus and with a short summary of his reign (see MACHABEES, THE). The book thus covers the period between the years 175 and 135 B.C.
Character
The narrative both in style and manner is modelled on the earlier historical books of the Old Testament. The style is usually simple, yet it at times becomes eloquent and even poetic, as, for instance, in Mathathias's lament over the woes of the people and the profanation of the Temple (ii, 7-13), or in the eulogy of Judas Machabeus (iii, 1-9), or again in the description of the peace and prosperity of the people after the long years of war and suffering (xiv, 4-15). The tone is calm and objective, the author as a rule abstaining from any direct comment on the facts he is narrating. The more important events are carefully dated according to the Seleucid era, which began with the autumn of 312 B. C. It should be noted, however, that the author begins the year with spring (the month Nisan), whereas the author of II Mach. begins it with autumn (the month Tishri). By reason of this difference some of the events are dated a year later in the second than in the first book. (Cf. Patrizzi, "De Consensu Utriusque Libri Mach.", 27 sq.; Schürer, "Hist. of the Jewish People", I, I, 36 sq.).
Original Language
The text from which all translations have been derived is the Greek of the Septuagint. But there is little doubt that the Septuagint is itself a translation of a Hebrew or Aramaic original, with the probabilities in favour of Hebrew. Not only is the structure of the sentences decidedly Hebrew (or Aramaic); but many words and expressions occur which are literal renderings of Hebrew idioms (e.g., i, 4, 15, 16, 44; ii, 19, 42, 48; v, 37, 40; etc.). These peculiarities can scarcely be explained by assuming that the writer was little versed in Greek, for a number of instances show that he was acquainted with the niceties of the language. Besides, there are inexact expressions and obscurities which can be explained only in the supposition of an imperfect translation or a misreading of a Hebrew original (e.g., i, 16, 28; iv, 19, 24; xi, 28; xiv, 5). The internal evidence is confirmed by the testimony of St. Jerome and of Origen. The former writes that he saw the book in Hebrew: "Machabaeorum primum librum Hebraicum reperi" (Prol. Galeat.). As there is no ground for assuming that St. Jerome refers to a translation, and as he is not likely to have applied the term Hebrew to an Aramaic text, his testimony tells strongly in favour of a Hebrew as against an Aramaic original. Origen states (Eusebius, "Hist. Eccl.", vi, 25) that the title of the book was Sarbeth Sarbane el, or more correctly Sarbeth Sarbanaiel. Though the meaning of this title is uncertain (a number of different explanations have been proposed, especially of the first reading), it is plainly either Hebrew or Aramaic. The fragment of a Hebrew text published by Chwolson in 1896, and later again by Schweitzer, has little claim to be considered as part of the original.
Author and Date of Composition
No data can be found either in the book itself or in later writers which would give us a clue as to the person of the author. Names have indeed been mentioned, but on groundless conjecture. That he was a native of Palestine is evident from the language in which he wrote, and from the thorough knowledge of the geography of Palestine which he possessed. Although he rarely expresses his own sentiments, the spirit pervading his work is proof that he was deeply religious, zealous for the Law, and thoroughly in sympathy with the Machabean movement and its leaders. However, strange to say, he studiously avoids the use of the words "God" and "Lord" (that is in the better Greek text; in the ordinary text "God" is found once, and "Lord" three times; in the Vulgate both occur repeatedly. But this is probably due to reverence for the Divine James, Jahweh and Adonai, since he often uses the equivalents "heaven", "Thou", or "He". There is absolutely no ground for the opinion, maintained by some modern scholars, that he was a Sadducee. He does not, it is true, mention the unworthy high-priests, Jason and Menelaus; but as he mentions the no less unworthy Alcimus, and that in the severest terms, it cannot be said that he wishes to spare the priestly class.
The last verses show that the book cannot have been written till some time after the beginning of the reign of John Hyrcanus (135-105 B.C.), for they mention his accession and some of the acts of his administration. The latest possible date is generally admitted to be prior to 63 B. C., the year of the occupation of Jerusalem by Pompey; but there is some difference in fixing the approximately exact date. Whether it can be placed as early as the reign of Hyrcanus depends on the meaning of the concluding verse, "Behold these [the Acts of Hyrcanus are written in the book of the days of his priesthood, from the time (xx xx, "ex quo") that he was made high priest after his father". Many understand it to indicate that Hyrcanus was then still alive, and this seems to be the more natural meaning. Others, however, take it to imply that Hyrcanus was already dead. In this latter supposition the composition of the work must have followed close upon the death of that ruler. For not only does the vivid character of the narrative suggest an early period after the events, but the absence of even the slightest allusion to events later than the death of Hyrcanus, and, in particular, to the conduct of his two successors which aroused popular hatred against the Machabees, makes a much later date improbable. The date would, therefore, in any case, be within the last years of the second century B.C.
Historicity
In the eighteenth century the two brothers E.F. and G. Wernsdorf made an attempt to discredit I Mach., but with little success. Modern scholars of all schools, even the most extreme, admit that the book is a historical document of the highest value. "With regard to the historical value of I Mach.", says Cornill (Einl., 3rd ed., 265), "there is but one voice; in it we possess a source of the very first order, an absolutely reliable account of one of the most important epochs in the history of the Jewish people." The accuracy of a few minor details concerning foreign nations has, however, been denied. The author is mistaken, it is said, when he states that Alexander the Great divided his empire among his generals (i, 7), or when he speaks of the Spartans as akin to the Jews (xii, 6, 7, 21); he is inexact in several particulars regarding the Romans (viii, 1 sq.); he exaggerates the numbers of elephants at the battle of Magnesia (viii, 6), and some other numbers (e.g., v, 34; vi, 30, 37; xi, 45, 48). But the author cannot be charged with whatever inaccuracies or exaggerations may be contained in viii, 1-16. He there merely sets down the reports, inexact and exaggerated, no doubt, in some particulars, which had reached Judas Machabeus. The same is true with regard to the statement concerning the kinship of the Spartans with the Jews. The author merely reproduces the letter of Jonathan to the Spartans, and that written to the high-priest Onias I by Arius.
When a writer simply reports the words of others, an error can be laid to his charge only when he reproduces their statements inaccurately. The assertion that Alexander divided his empire among his generals (to be understood in the light of vv. 9 and 10, where it is said that they "made themselves kings . . . and put crowns on themselves after his death"), cannot be shown to be erroneous. Quintus Curtius, who is the authority for the contrary view, acknowledges that there were writers who believed that Alexander made a division of the provinces by his will. As the author of I Mach is a careful historian and wrote about a century and a half before Q. Curtius, he would deserve more credit than the latter, even if he were not supported by other writers. As to the exaggeration of numbers in some instances, in so far as they are not errors of copyists, it should be remembered that ancient authors, both sacred and profane, frequently do not give absolute figures, but estimated or popularly current numbers. Exact numbers cannot be reasonably expected in an account of a popular insurrection, like that of Antioch (xi,45,48), because they could not be ascertained. Now the same was often the case with regard to the strength of the enemy's forces and of the number of the enemy slain in battle. A modifying clause, such as "it is reported", must be supplied in these cases.
Sources
That the author used written sources to a certain extent is witnessed by the documents which he cites (viii, 23-32; x, 3-6, 18-20, 25-45; xi, 30-37; xii, 6-23; etc.). But there is little doubt that he also derived most of the other matter from written records of the events, oral tradition being insufficient to account for the many and minute details; There is every reason to believe that such records existed for the Acts of Jonathan and Simon as well as for those of Judas (ix, 22), and of John Hyrcanus (xvi, 23-24). For the last part he may also have relied on the reminiscences of older contemporaries, or even drawn upon his own.
Greek Text and Ancient Versions
The Greek translation was probably made soon after the book was written. The text is found in three uncial codices, namely the Sinaiticus, the Alexandrinus, and the Venetus, and in sixteen cursive MSS. The textus receptus is that of the Sixtine edition, derived from the Codex Venetus and some cursives. The best editions are those of Fritzsche ("Libri Apocryphi V. T.", Leipzig, 1871, 203 sq.) and of Swete "O. T. in Greek", Cambridge, 1905, III, 594 sq.), both based on the Cod. Alexandrinus. The old Latin version in the Vulgate is that of the Itala, probably unretouched by St. Jerome. Part of a still older version, or rather recension (chap. i-xiii), was published by Sabatier (Biblior. Sacror. Latinae Versiones Antiquae, II, 1017 sq.), the complete text of which was recently discovered in a MSS. at Madrid. Two Syriac versions are extant: that of the Peshitto, which follows the Greek text of the Lucian recension, and another published by Ceriani ("Translatio Syra photolithographice edita," Milan, 1876, 592-615) which reproduces the ordinary Greek text.
THE SECOND BOOK OF MACHABEES
(Makkabaion B; Liber Secundus Machabaeorum).
Contents
The Second Book of Machabees is not, as the name might suggest, a continuation of the First, but covers part of the same ground. The book proper (ii, 20-xv, 40) is preceded by two letters of the Jews of Jerusalem to their Egyptian coreligionists (i, 1-ii, 19). The first (i, 1-10a), dated in the year 188 of the Seleucid era (i.e. 124 B.C.), beyond expressions of goodwill and an allusion to a former letter, contains nothing but an invitation to the Jews of Egypt to celebrate the feast of the Dedication of the Temple (instituted to commemorate its rededication, I Mach., iv, 59; II Mach., x, 8). The second (i, 10b-ii, 19), which is undated, is from the "senate" (gerousia) and Judas (Machabeus) to Aristobulus, the preceptor or counsellor of Ptolemy (D.V. Ptolemee) (Philometor), and to the Jews in Egypt. It informs the Egyptian Jews of the death of Antiochus (Epiphanes) while attempting to rob the temple of Nanea, and invites them to join their Palestinian brethren in celebrating the feasts of the Dedication and of the Recovery of the Sacred Fire. The story of the recovery of the sacred fire is then told, and in connection with it the story of the hiding by the Prophet Jeremias of the tabernacle, the ark and the altar of incense. After an offer to send copies of the books which Judas had collected after the example of Nehemias, it repeats the invitation to celebrate the two feasts, and concludes with the hope that the dispersed of Israel might soon be gathered together in the Holy Land.
The book itself begins with an elaborate preface (ii, 20-33) in which the author after mentioning that his work is an epitome of the larger history in five books of Jason of Cyrene states his motive in writing the book, and comments on the respective duties of the historian and of the epitomizer. The first part of the book (iii-iv, 6) relates the attempt of Heliodoris, prime minister of Seleucus IV (187-175 B.C.), to rob the treasures of the Temple at the instigation of a certain Simon, and the troubles caused by this latter individual to Onias III. The rest of the book is the history of the Machabean rebellion down to the death of Nicanor (161 B.C.), and therefore corresponds to I Mach., I, 11-vii, 50. Section iv, 7-x, 9, deals with the reign of Antiochus Epiphanes (I Mach., i, 11-vi, 16), while section x, l0-xv, 37, records the events of the reigns of Antiochus Eupator and Demetrius I (I Mach., vi, 17-vii, 50). II Mach. thus covers a period of only fifteen years, from 176 to 161 B.C. But while the field is narrower, the narrative is much more copious in details than I Mach., and furnishes many particulars, for instance, names of persons, which are not found in the first book.
Object and Character
On comparing the two Books of Machabees it is plainly seen that the author of the Second does not, like the author of the First, write history merely to acquaint his readers with the stirring events of the period with which he is dealing. He writes history with a view to instruction and edification. His first object is to exalt the Temple of Jerusalem as the centre of Jewish worship. This appears from the pains he takes to extol on every occasion its dignity and sanctity. It is "the great temple", (ii, 20), "the most renowned" and "the most holy in all the world" (ii, 23; v, 15), "the great and holy temple" (xiv, 31); even heathen princes esteemed it worthy of honour and glorified it with great gifts (iii, 2-3; v, 16; xiii, 23); the concern of the Jews in time of danger was more for the holiness of the Temple than for their wives and children (xv, 18); God protects it by miraculous interpositions (iii, xiv, 31 sq.) and punishes those guilty of sacrilege against it (iii, 24 sq.; ix, 16; xiii, 6-8; xiv, 31 sq.; xv, 32); if He has allowed it to be profaned, it was because of the sins of the Jews (v, 17-20). It is, no doubt, with this design that the two letters, which otherwise have no connexion with the book, were prefixed to it. The author apparently intended his work specially for the Jews of the Dispersion, and more particularly for those of Egypt, where a schismatical temple had been erected at Leontopolis about l60 B.C. The second object of the author is to exhort the Jews to faithfulness to the Law, by impressing upon them that God is still mindful of His covenant, and that He does not abandon them unless they first abandon Him; the tribulations they endure are a punishment for their unfaithfulness, and will cease when they repent (iv, 17; v, 17, 19; vi, 13, 15, 16; vii, 32, 33, 37, 38; viii, 5, 36; xiv, 15; xv, 23, 24). To the difference of object corresponds a difference in tone and method. The author is not satisfied with merely relating facts, but freely comments on persons and acts, distributing praise or blame as they may deserve when judged from the standpoint of a true Israelite. Supernatural intervention in favour of the Jews is emphasized. The style is rhetorical, the dates are comparatively few. As has been remarked, the chronology of II Mach. slightly differs from that of I Mach.
Author and Date
II Mach. is, as has been said, an epitome of a larger work by a certain Jason of Cyrene. Nothing further is known of this Jason except that, judging from his exact geographical knowledge, he must have lived for some time in Palestine. The author of the epitome is unknown. From the prominence which he gives to the doctrine of the resurrection of the dead, it has been inferred that he was a Pharisee. Some have even maintained that his book was a Pharisaical partisan writing. This last, at tiny rate, is a baseless assertion. II Mach. does not speak more severely of Alcimus than I Mach., and the fact that it mentions the high-priests, Jason and Menelaus, by name no more proves it to be a Pharisaic partisan writing than the omission of their names in I Mach. proves that to be a Sadducee production. Jason must have finished his work shortly after the death of Nicanor, and before disaster overtook Judas Machabeus, as he not only omits to allude to that hero's death, but makes the statement, which would be palpably false if he had written later, that after the death of Nicanor Jerusalem always remained in the possession of the Jews (xv, 38). The epitome cannot have been written earlier than the date of the first letter, that is 124 B.C.
As to the exact date there is great divergence. In the very probable supposition that the first letter was sent with a copy of the book, the latter would be of about the same date. It cannot in any case be very much later, since the demand for an abridged form of Jason's history, to which the author alludes in the preface (ii, 25-26), must have arisen within a reasonably short time after the publication of that work. The second letter must have been written soon after the death of Antiochus, before the exact circumstances concerning it had become known in Jerusalem, therefore about 163 B.C. That the Antiochus there mentioned is Antiochus IV and not Antiochus III, as many Catholic commentators maintain, is clear from the fact that his death is related in connection with the celebration of the Feast of the Dedication, and that he is represented as an enemy of the Jews, which is not true of Antiochus III.
Original Language
The two letters which were addressed to the Jews of Egypt, who knew little or no Hebrew or Aramaic, were in all probability written in Greek. That the book itself was composed in the same language, is evident from the style, as St. Jerome already remarked (Prol. Gal.). Hebraisms are fewer than would be expected considering the subject, whereas Greek idioms and Greek constructions are very numerous. Jason's Hellenistic origin, and the absence in the epitome of all signs that would mark it as a translation, are sufficient to show that he also wrote in Greek. Historicity.-- The Second Book of Machabees is much less thought of as a historical document by non-Catholic scholars than the First, though Niese has recently come out strongly in its defence. The objections brought against the two letters need not, however, concern us, except in so far as they affect their authenticity, of which hereafter. These letters are on the same footing as the other documents cited in I and II Mach.; the author is therefore not responsible for the truth of their contents. We may, then, admit that the story of the sacred fire, as well as that of the hiding of the tabernacle, etc., is a pure legend, and that the account of the death of Antiochus as given in the second letter is historically false; the author's credit as a historian will not in the least be diminished thereby. Some recent Catholic scholars have thought that errors could also be admitted in the book itself without casting any discredit on the epitomizer, inasmuch as the latter declines to assume responsibility for the exact truth of all its contents. But though this view may find some support in the Vulgate (ii, 29), it is hardly countenanced by the Greek text. Besides, there is no need to have recourse to a theory which, while absolving the author from formal error, would admit real inaccuracies in the book, and so lessen its historical value. The difficulties urged against it are not such as to defy satisfactory explanation. Some are based on a false interpretation of the text, as when, for instance, it is credited with the statement that Demetrius landed in Syria with a mighty host and a fleet (xiv, 1), and is thus placed in opposition to I Mach., vii, 1, where he is said to have landed with a few men. Others are due to subjective impressions, as when the supernatural apparitions are called into question. The exaggeration of numbers has been dealt with in connexion with I Mach.
The following are the main objections with some real foundation: (1) The campaign of Lysias, which I Mach., iv, 26-34, places in the last year of Antiochus Epiphanes, is transferred in II Mach., xi, to the reign of Antiochus Eupator; (2) The Jewish raids on neighbouring tribes and the expeditions into Galilee and Galaad, represented in I Mach., v, as carried on in rapid succession after the rededication of the temple, are separated in II Mach. and placed in a different historical setting (viii, 30; x, 15-38; xii, 10-45); (3) The account given in II Mach., ix, differs from that of I Mach., vi, regarding the death of Antiochus Epiphanes, who is falsely declared to have written a letter to the Jews; (4) The picture of the martyrdoms in vi, 18-vii, is highly coloured, and it is improbable that Antiochus was present at them.
To these objections it may be briefly answered: (1) The campaign spoken of in II Mach., xi, is not the same as that related in I Mach., iv; (2) The events mentioned in viii, 30 and x, 15 sq. are not narrated in I Mach., v. Before the expedition into Galaad (xii, 10 sq.) can be said to be out of its proper historical setting, it would have to be proved that I Mach. invariably adheres to chronological order, and that the events grouped together in chap. v took place in rapid succession; (3) The two accounts of the death of Antiochus Epiphanes differ, it is true, but they fit very well into one another. Considering the character of Antiochus and the condition he was in at the time, it is not at all improbable that he wrote a letter to the Jews; (4) There is no reason to doubt that in spite of the rhetorical form the story of the martyrdoms is substantially correct. As the place where they occurred is unknown, it is hard to see on what ground the presence of Antiochus is denied. It should be noted, moreover, that the book betrays accurate knowledge in a multitude of small details, and that it is often supported by Josephus, who was unacquainted with it. Even its detractors admit that the earlier portion is of the greatest value, and that in all that relates to Syria its knowledge is extensive and minute. Hence it is not likely that it would be guilty of the gross errors imputed to it.
Authenticity of the Two Letters
Although these letters have a clear bearing on the purpose of the book, they have been declared to be palpable forgeries. Nothing, however, justifies such an opinion. The glaring contradiction in the first letter, which represents the climax of affliction as having been experienced under Demetrius II, has no existence. The letter does not compare the sufferings under Demetrius with those of the past, but speaks of the whole period of affliction including the time the time of Demetrius. The legend of the sacred fire etc., proves nothing against the genuineness of the second letter, unless it be shown that no such legend existed at the time. The false account of the death of Antiochus Epiphanes is rather a proof in favour of the authenticity of the letter. Such an account would be quite natural if the letter was written soon after the first news, exaggerated and distorted as first news often is, had reached Jerusalem. There remains only the so-called blunder of attributing the building of the Temple to Nehemias. The very improbability of such a gross blunder on the part of an educated Jew (the supposed forger) should have made the critics pause. Nehemias put the last touches to the Temple (II Esdr., ii, 8; Josephus, "Antiq.", XI, v, 6) which justifies the use of oikodomesas. Codex 125 (Mosquensis) reads oikonomesas "having ordered the service of the temple and altar"; this would remove all difficulty (cf. II Esdr., x, 32 sq.; xiii sqq.).
Greek Text and Versions
The Greek text is usually found in the same MSS. as I Mach.; it is wanting, however, in the Cod. Sinaiticus, The Latin version in the Vulgate is that of the Itala. An older version was published by Peyron and again by Ceriani from the Codex Ambrosianus. A third Latin text is found in the Madrid MSS. which contains an old version of I Mach. The Syriac version is often a paraphrase rather than a translation.
THE THIRD AND FOURTH BOOKS OF MACHABEES
III Mach. is the story of a persecution of the Jews in Egypt under Ptolemy IV Philopator (222-205 B. C.), and therefore has no right to its title. Though the work contains much that is historical, the story is a fiction. IV Mach. is a Jewish-Stoic philosophical treatise on the supremacy of pious reason, that is religious principles, over the passions. The martyrdorm of Eleazar and of the seven brothers (II Mach., vi, 18-vii) is introduced to illustrate the author's thesis. Neither book has any claim to canonicity, though the first for a while received favourable consideration in some Churches.
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The Bosom of Abraham
In the Holy Bible, the expression "the Bosom of Abraham" is found only in two verses of St. Luke's Gospel (xvi, 22, 23). It occurs in the parable of the Rich Man and Lazarus the imagery of which is plainly drawn from the popular representations of the unseen world of the dead which were current in Our Lord's time. According to the Jewish conceptions of that day, the souls of the dead were gathered into a general tarrying-place the Sheol of the Old Testament literature, and the Hades of the New Testament writings (cf. Luke, xvi, 22 in the Gr. xvi, 23). A local discrimination, however, existed among them, according to their deeds during their mortal life. In the unseen world of the dead the souls of the righteous occupied an abode or compartment of their own which was distinctly separated by a wall or a chasm from the abode or compartment to which the souls of the wicked were consigned. The latter was a place of torments usually spoken of asGehenna (cf. Matt., v, 29, 30; xviii, 9- Mark, ix, 42 sqq. in the Latin Vulgate)- the other, a place of bliss and security known under the names of "Paradise" (cf. Luke, xxiii, 43) and "the Bosom of Abraham" (Luke, xvi, 22 23). And it is in harmony with these Jewish conceptions that Our Lord pictured the terrible fate of the selfish Rich Man, and on the contrary, the glorious reward of the patient Lazarus. In the next life Dives found himself in Gehenna, condemned to the most exeruciating tor ments, whereas Lazarus was carried by the angels into "the Bosom of Abraham", where the righteous dead shared in the repose and felicity of Abraham "the father of the faithful". But while commentators generally agree upon the meaning of the figurative expression "the Bosom of Abraham", as designating the blissful abode of the righteous souls after death, they are at variance with regard to the manner in which the phrase itself originated. Up to the time of Maldonatus (A.D. 1583), its origin was traced back to the universal custom of parents to take up into their arms, or place upon their knees, their children when they are fatigued, or return home, and to make them rest by their side during the night (cf. II Kings, xii, 2; III Kings, iii, 20; xvii, 19; Luke, xi, 7 sqq.), thus causing them to enjoy rest and security in the bosom of a loving parent. After the same manner was Abraham supposed to act towards his children after the fatigues and troubles of the present life, hence the metaphorical expression "to be in Abraham's Bosom" as meaning to be in repose and happiness with him. But according to Maldonatus (In Lucam, xvi, 22), whose theory has since been accepted by many scholars, the metaphor "to be in Abraham's Bosom" is derived from the custom of reclining on couches at table which prevailed among the Jews during and before the time of Christ. As at a feast each guest leaned on his left elbow so as to leave his right arm at liberty, and as two or more lay on the same couch, the head of one man was near the breast of the man who lay behind, and he was therefore said "to lie in the bosom" of the other. It was also considered by the Jews of old a mark of special honour and favour for one to be allowed to lie in the bosom of the master of the feast (cf. John 13:23). And it is by this illustration that they pictured the next world. They conceived of the reward of the righteous dead as a sharing in a banquet given by Abraham, "the father of the faithful" (cf. Matt., viii, 11 sqq.), and of the highest form of that reward as lying in "Abraham's Bosom". Since the coming of Our Lord, "the Bosom of Abraham" gradually ceased to designate a place of imperfect happiness, and it has become synonymous with Heaven itself. In their writings the Fathers of the Church mean by that expression sometimes the abode of the righteous dead before they were admitted to the Beatific Vision after the death of the Saviour, sometimes Heaven, into which the just of the New Law are immediately introduced upon their demise. When in her liturgy the Church solemnly prays that the angels may carry the soul of one of her departed children to "Abraham's Bosom", she employs the expression to designate Heaven and its endless bliss in company with the faithful of both Testaments, and in particular with Abraham, the father of them all. This passage of the expression "the Bosom of Abraham" from an imperfect and limited sense to one higher and fuller is a most natural one, and is in full harmony with the general character of the New Testament dispensation as a complement and fulfilment of the Old Testament revelation.
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The Brehon Laws
Brehon law is the usual term for Irish native law, as administered in Ireland down to almost the middle of the seventeenth century, and in fact amongst the native Irish until the final consummation of the English conquest. It derives its name from the Irish word Breitheamh (genitive Breitheamhan, pronounced Brehoon or Brehon) which means a judge.
That we have ample means for becoming acquainted with some of the principal provisions of the Brehon code is entirely owing to the labours of two men, O'Curry and O'Donovan, who were the first Irish scholars since the death of the great hereditary Irish antiquarian, Duald Mac Firbis (murdered by an English settler in 1670), to penetrate and understand the difficult and highly technical language of the ancient law tracts. After much laborious work in the libraries of Trinity College Dublin, in the Royal Irish Academy, in the British Museum, and in the Bodleian Library at Oxford, O'Curry transcribed eight volumes full of the so-called Brehon Laws containing 2,906 pages, and O'Donovan nine more volumes containing 2,491 pages. Nor was their labour by any means exhaustive. There are many more valuable Brehon documents still untranscribed in the library of Trinity College, in the British Museum, and in the Bodleian, and possibly some fragments in the Royal Irish Academy and other repositories. From the labours of O'Donovan and O'Curry the Government published in the Master of the Rolls series five great tomes and a sixth containing a glossary. But these five large volumes do not by any means contain the whole of Irish law literature, which, in its widest sense, that is, including such pieces as the "Book of Rights", would probably fill at least ten such volumes.
CONTENTS OF THE BREHON LAW BOOKS
The first two volumes of the Brehon Law, as published, contain the Seanchus Mór (Shanahus More) or "Great Immemorial Custom" which includes a preface to the text, in which we are told the occasion of its being first put together and "purified", and the Law of Distress, a process which always had much influence in Irish legislation. The second volume contains the Law of Hostage Sureties, also a very important item in ancient Irish life, the law of fosterage, of tenure of stock, and of social connections. The third volume contains the important document known as the "Book of Acaill" which is chiefly taken up with the law of torts and injuries. This book professes to be a compilation of the various dicta and judgments of King Cormac Mac Airt who lived in the third century, and of Cennfaeladh, a famous warrior who fought in the Battle of Moyrath (c. 634), and afterwards became a renowned jurist, who lived in the seventh. The fourth and fifth volumes consist of isolated law tracts, on taking possession, on tenancy, right of water, divisions of land, social ranks, the laws relating to poets and their verse, the laws relating to the Church, chiefs, husbandmen, pledges, renewals of covenants, etc.
Although all these tracts go commonly under the generic name of the Brehon Laws, they are not really codes of law at all, or at least not essentially so. They are rather the digests or compilations of generations of learned lawyers. The text of theSeanchus Mór, for instance, which is contained in the first two volumes, is comparatively brief. That part of it relating to the law of immediate seizure must, according to M. d'Arbois de Jubainville, have been written before the year 600, but not before the introduction of Christianity into Ireland, which probably took place in the third century. The rest of the Seanchus is not so old. The year 438 is that given by the Irish annalists themselves for the redaction of the Seanchus Mór which according to its own commentary was the joint effort of three kings, of two clerics, of Ross a doctor of the Bérla Féine or legal dialect, of Dubhthach a doctor of literature, of Fergus a doctor of poetry, and of St. Patrick himself, who struck out of it all that "clashed with the law of God". It is impossible to say how far certain parts of the law may have reached back into antiquity and become stereotyped by usage before they became stereotyped in writing. The text of the Seanchus Móritself is not extensive. It is the great amount of commentaries written by generations of lawyers upon the text, and then the additional annotations written upon these commentaries by other lawyers, which swells the whole to such a size.
IRISH SOCIAL ORGANIZATION
We are able to gather fairly well from these books the remains only of what must once have been an immense law literature, the social organization of a pure Aryan people, closely cognate with the ancestors of the modern Gauls, Spaniards, and Britons; and from what we learn of the ancestors of the present Irish people we may deduce a good deal that is probably no less applicable to the other Aryan Celts.
Broadly speaking, the country was governed by a ruling class called "Kings", of different grades, the highest being the King of Ireland, and next to these were the nobles or princes called in Irish Flaith (pronounced like flah or floih). In all there were, including kings and flaiths, nominally at least, seven different kinds of aires (arras), or nobles, and provision was carefully made that a wealthy farmer, or peasant grown rich through cattle, could, if he possessed twice the wealth of the lowest of the seven, and had held it for certain generations, become an aire, or noble, of the seventh, or lowest degree. Thus wealth and descent were carefully balanced over against each other. "He is an inferior chief whose father is not a chief", says the law. But it took care at the same time not to close to anyone the avenues to chieftainship. Under ancient Irish law the land did not belong to the king or the chief or the landlord, but to the tribe, and the lowest of the free-tribesmen had as much an inalienable right to his share as had the chief himself. In process of time parts of the tribal territory appear to have become alienated to subtribes or families, and the chief, who always exercised certain administrative duties with respect to the land, appears to have had certain specific portions of the tribal land allotted to himself for his own use, and for the maintenance of his household and relatives. He was in no sense, however, what is now known as a landlord, although the whole tendency of later times was to increase his power at the expense of his tribe and vassals.
FREE-TRIBESMEN
The great bulk of the ancient Irish cultivators were the Féine (Faina) or free-tribesmen from whom the Brehon law is called in Irish Féineachas, or the" Law of the Free-tribesmen". In process of time many of these in hours of distress naturally found themselves involved in something like pecuniary transactions with their head-chiefs, and, owing to poverty, or for some other reason, were driven to borrow or accept cattle from them, either for milk or tillage. These tribesmen then became the chieftain's céiles (kailas) or vassals. They were known as Saer-stock and Daer-stock Céiles. The Saer-stock tenant — saer means free in the Irish language — accepted only a limited amount of stock; and retained his tribal rights, always most carefully guarded by the Brehon law, in their integrity. But the Daer-stock — daer means unfree — tenant, who took stock from his chief, became liable for heavier but still carefully defined duties. For instance for every three heifers deposited with him by his chief, he became liable to pay his chief the "proportionate stock of a calf of the value of a sack with its accompaniments", and refections for three persons in the summer, and work for three days. The tribesman, it will be observed, by accepting stock from his chief parted to some extent with his freedom, but his interests were carefully looked after by law, and it was provided that after food-rent and service had been rendered for seven years, if the chief should die, the tenant should become entitled to the stock deposited with him. If, on the other hand, the tenant died, his heirs were partly relieved from their obligation. It will be observed that while this to some extent resembles the well-known Metayer system, so common on the continent of Europe, where the landlord supplies the stock and the land, and the tenant the labour and the skill, it differs from it in this, namely that in Ireland the saer- and daer-stock farmer did not supply the land, which was theirs by right of their free tribesmanship. In this way, namely, by accepting stock from their overlords, a rent-paying class grew up in Ireland, to which undoubtedly in time a large proportion of the ancient Irish came to belong, but the rent was paid not for the land but for the chief's property deposited with the tenant.
But outside of the Free-tribesman (the Féine and Céile) there grew up gradually a class of tenants who were not free, who in fact must have been in something very like a state of servitude. These were known by the name of fuidirs or bothachs, i.e. cottiers. They appear to have been principally composed of broken men, outcasts from foreign tribes, fugitives from justice, and the like, who, driven out of or forsaking their own tribes, sought refuge under some other chief. These men must have been natural objects of suspicion if not of detestation to the free tribesmen, and, being themselves absolutely helpless, and having no tribal rights of their own, they became entirely dependent upon their chief, who settled them down upon the outlying or waste lands of the tribe, or possibly at times upon his own separate land which as chief he held in severalty, and imposed upon them far heavier tolls or rents than the law permitted to be exacted from any other members of the tribe. As Ireland became more troubled by Northmen, Normans, and English, this class of tenant increased in numbers, so many tribes were broken or destroyed, and the survivors dispersed to find refuge in other tribes and under other chiefs. In this way there grew up gradually, even under Irish law, a body of tenants to whom their chiefs must have stood in the light of something like English landlords.
THE IRISH FAMILY OR FINE
A curious Irish social unit was the fine (finna), consisting of one group of five persons and three groups of four, all males. The head of the family, called the ceann-fine (Kan-finna), and four members made up the first group, called geil-fine, the other three groups of four each were called deirbh-fine (true family), iar-fine (after family), and inn-fine (end family). On the birth of a new male member in the geil-fine the eldest member of the group was moved up into the next four (thedeirbh-fine), and one out of that four into the next four, and one out of the last four was moved out of the fine altogether, into the clan, or sept, this last male thereby ceasing to be a member of the family, or fine. The sept, to use the English term, sprang from the family, or the family after some generations grew into the sept and then into the clan, contracting a greater share of artificiality in proportion to its enlargement. Because, while all the members of the sept could actually point to a common descent, the descent from a single ancestor in the case of the whole tribe was more or less founded upon fiction. The portion of territory ruled over by a sub-king was called tuath (too-a) and contained within it, at all events in later times, members of different descents. The chief, both of the tuath and the sept, was elected by the tribe or clansmen. The law of primogeniture did not obtain in Ireland, and the selection was made of the man who being of the chieftain's near blood could best defend the tribe and lead it in both war and peace. "The head of every tribe", says the Brehon Law tract the Cain Aigillne, "should be the man of the tribe who is the most experienced, the most notable, the most wealthy, the most learned, the most truly popular, the most powerful to oppose, the most steadfast to sue for profits and to be sued for losses." As early as the third century, in a well-known piece of Irish literature, Cairbre, afterwards King of Ireland, is depicted as asking his father Cormac Mac Airt the question: "For what qualifications is a king elected over countries and tribes of people?" And Cormac in his answer embodied the views of practically every clan in Ireland down to the beginning of the seventeenth century. "He is chosen", said the king, "from the goodness of his shape and family, from his experience and wisdom, from his prudence and magnanimity, from his eloquence and bravery in battle, and from the number of his friends." He was, however, always chosen from the near kindred of the reigning chieftain.
IRISH CRIMINAL LAW
There seems to have been no hard and fast line drawn between civil and criminal offences in the Brehon law. They were both sued for in the same way before a Brehon, who heard the case argued, and either acquitted or else found guilty and assessed the fine. In the case of a crime committed by an individual all the sept were liable. If the offence were one against the person, and the criminal happened to die, then the liability of the sept was wiped out, for, according to the maxim, "the crime dies with the criminal ". If, however, the offence had been one causing damage to property or causing material loss, then the sept remained still liable for it, even after the death of the criminal. This regulation resulted in every member of the sept having a direct interest in suppressing crime.
There was always a fine inflicted for manslaughter, even unpremeditated, which was called an eric. If the manslaughter was premeditated, or what we would call murder, the eric was doubled, and it was distributed to the relatives of the slain in the proportion to which they were entitled to inherit his property. If the eric were not paid, then the injured person or family had a right to put the criminal to death. This acceptance of a blood-fine or eric for murder was a great source ofscandal to the English, but, as Keating points out in the preface to his history of Ireland written in Irish, it was really a beneficent and logical institution, made necessary by the number of tribes into which Ireland was divided. Nor was the punishment, though short of the capital one, by any means light, and it at least insured compensation to the murdered man's relatives, a compensation amounting to the entire "honour-price" of the murderer. For every man, from king to fuidir(the lowest class of tenant), had what was in Irish law termed his eineachlan, or honour-price, and this was forfeited in part or in whole, according to well-defined rules for various crimes. It was always forfeited for taking human life. Clergy we find more heavily punished than laymen. A man of high rank was always fined more than one of low rank for the same misdemeanour. An assault on a person of rank was more severely punished than one on an ordinary man. Fines for crimes against the person were particularly heavy; two cows, for instance, was the fine for a blow which raised a lump but did not draw the blood. The punishments awarded by the Brehons were of a most humane character. There is no trace of torture or of ordeal in ancient Irish law.
From the earliest times in which the English invaders made the acquaintance of the Brehon law system they denounced it with the most unsparing invective. But all the Norman chiefs who ruled over Irish tribal lands governed their territories by it in preference to English law, and in Elizabeth's reign the great Shane O'Neill pointed out with bitter irony that if his Irish laws were so barbarous as the queen's ministers alleged, it was passing strange that three hundred families had migrated from the English pale and the beneficent operations of English law to take refuge in his dominions. As early as 1367 an English Statute of Kilkenny denounced Brehon laws "wicked and damnable". "Lewd" and "unreasonable" are the epithets applied to it by Sir John Davies. "In many things repugning quite both to God's law and man's" is how the poet Edmund Spenser characterized it.
The student, however, who views these laws dispassionately today, and merely from a juridical point of view, will find in them, to use the words of the great English jurist Sir Henry Maine, "a very remarkable body of archaic law unusually pure from its origin". It is, in fact, a body of law that reflects for us early Aryan custom in its purity, almost perfectly untainted or uninfluenced by that Roman law which overran so much of the rest of Europe. It is true that Brehon law does bear certain resemblances to Roman law, but they are of the slightest, and not even so strong as its resemblance to the Hindoo codes. It has in truth certain relations to all known bodies of Aryan law from the Tiber to the Ganges, some to the Roman laws of earliest times, some to the Scandinavian, some to the Slavonic, and some particularly strong ones to the Hindoo laws, and quite enough to old Germanic law of all kinds "to render valueless", to use the words of Sir Henry Maine, "the comparison which the English observers so constantly institute with the laws of England". "Much of it", says Maine, "is (now) worthless save for historical purposes, but on some points it really does come close to the most advanced legal doctrines of our day". "There is a singularly close approach", he remarks in another place, "to modern doctrines on the subject of contributory negligence, and I have found it possible to extract from the quaint texts of the 'Book of Acaill' some extremely sensible rulings on the difficult subject of the measure of damages, for which it would he in vain to study the writings of Lord Coke though these last are relatively of much later date". But he points out how heavily the Brehon Law pays in other respects for this striking anticipation of the modern legal spirit by its too frequent air of fancifulness and unreality and indulgence of imagination. In the "Book of Acaill", for instance, which, as mentioned before, is chiefly concerned with the law of torts, we find four long pages concerned solely with the injuries received from dogs in dogfights — Ireland was famous for its hounds, and dog-fights figure more than once in old Irish literature — setting forth in the most elaborate way all the qualifications of the governing rule required in the case of owners, in the case of spectators, in the case of the "impartial interposer", in the case of the "half-interposer", that is the man who tries to separate the dogs with a bias in favour of one of them, in the case of an accidental onlooker, in the case of a youth under age, and in the case of an idiot. The Brehons, in fact, appear to have never hesitated about inventing or imagining facts upon which to base their theoretical judgments. They endeavour to deal with all cases and all varieties of circumstances, and they have special rules for almost every relation of life and every detail of the social economy. A great number of the cases which come under discussion in the law books appear to be rather problematical than real, cases propounded by a teacher to his pupils to be argued on according to general principles, rather than actual subject for legal discussion.
ORIGIN AND GRADUAL GROWTH
Ancient Irish law was not produced by a process resembling legislation, but grew up gradually round the dicta and judgments of the most famous Brehons. These Brehons may very well have been in old times the Irish equivalents of the GaulishDruids. There were only four periods in the entire history of Ireland when special laws were said to have been enacted by legislative authority: first during the reign of that Cormac Mac Airt already mentioned, in the third century; second, whenSt. Patrick came; third, by Cormac mac Culinan, the King-Bishop of Cashel, who died in 908; and lastly by Brian Boru, about a century later. But the great mass of the Brehon code appears to have been traditional or to have grown with the slow growth of custom. The very first paragraph of the Law of Distress takes us back to a case which happened in the reign of Conn of the Hundred Battles in the second century, and this passage was already so antique at the close of the ninth century that it required a gloss, for Cormac mac Culinan (who died in 908) alludes in his glossary to the gloss upon this passage. There are many allusions in this glossary to the Seanchus Mór, always referring to the glossed text, which must consequently have been in existence before the year 900. The text of the Seanchus Mor relies upon the judgments of famous Brehons such as Sencha in the first century, but there is no allusion in its text to any books or treatises. The gloss, however, is full of such allusions. Fourteen different books of civil law are alluded to in it. Cormac in his glossary alludes to five. Only one of the five alluded to by Cormac is among the fourteen mentioned in the Seanchus Mor. This shows that the number of books upon law must in old times have been legion. They perished, with so much of the rest of Irish literature, under the horrors of the English invasion and the penal laws, when an Irish manuscripts was a source of danger to the possessor.
The essential idea of modern law is entirely absent from the Brehons, if by law is meant a command, given by some one possessing authority, to do or to forbear doing a certain thing under pains and penalties. There is no sanction laid down in the Brehon laws against those who violated them, nor did the State provide any such sanction. This was the great inherent weakness of Irish jurisprudence, that it lacked the controlling hand of a strong central government to enforce its decisions. It is a weakness inseparable from a tribal organization in which the idea of the State, which had begun to emerge under the early Irish kings, had been repressed. When a Brehon had heard a case and delivered his judgment, there was no machinery of law set in motion to force the litigant to accept it. The only executive authority in ancient Ireland which lay behind the decision of the judge was the traditional obedience and good sense of the people, and it does not appear that this was ever found wanting. The Brehons never appear to have had any trouble in getting their decisions accepted by the common people. The public appear to have seen to it that the Brehon's decision was always carried out. This was indeed the very essence of democratic government, with no executive authority behind it but the will of the people. There can be no doubt whatever that the system trained an intelligent and law-abiding public. Even Sir John Davies, the Elizabethan jurist, confesses "there is no nation or people under the Sunne that doth love equall and indifferent justice better than the Irish; or will rest better satisfied with the execution thereof although it be against themselves, so that they may have the protection and benefit of the law when upon just cause they do desire it".
INFLUENCE OF THE CATHOLIC CHURCH UPON BREHON LAW
With regard to the influence of the Catholic Church upon Irish law as administered by the Brehons it is difficult to say much that is positive. Its influence was probably greatest in a negative direction. We have seen that the Brehons claimed the sanction of St. Patrick for the laws contained in the Seanchus Mór. We may also take it for granted that it was owing to the introduction of Christianity that Irish law began to be written down. The Gauls, as Caesar tells us, had a superstition about committing their sacred things, which of course included their law, to writing, and if the Irish had the same, as is very probable, it did not survive the introduction of the Christian religion. Then the eric-fine for homicide, although it probably did not owe its origin to Christianity, yet supported itself "as a middle course between forgiveness and retaliation" by the case of one Nuada who had murdered St. Patrick's charioteer, being put to death for his crime and Patrick obtaining heaven for him. "At this day", says the text, "we keep between forgiveness an retaliation, for as at present no one has the power of bestowing heaven, as Patrick had at that day, so no one is put to death for his intentional crimes so long as eric-fine is obtained, and whenever eric-fine is not obtained he is put to death for his intentional crimes, and exposed on the sea for his unintentional crimes." Sir Henry Maine seems to think that the conception of a Will was grafted upon the Brehon Law by the Church, but if this were so, one would have expected that the law terms relating to it would have been derived from Latin sources; this, however, is not so, the terms being of purely native origin. In another most important matter, however, the Law of Contract, the Church may have exercised a greater influence; the sacredness of bequests and of promises being equally important to it as the donee of pious gifts. It is also likely that much of the law relating to the alienation of land, all the land belonging originally to the tribe, was influenced by the Church, and indeed the Church seems to have been the grantee primarily contemplated in these regulations. There is a great mass of jurisdiction relating to its territorial rights, and no doubt this must have affected the outside body of law as well. But all bodies of law are exceedingly unmalleable, and tend to resist the absorption of foreign elements; and Sir Henry Maine's conclusion is that "there has certainly been nothing like an intimate interpenetration of ancient Irish law by Christian principle". Still the effect of Christian principles must certainly have been great, but they were probably powerful as a negative rather than as a positive factor.
EXTINGUISHED BY THE ENGLISH
The Brehon law code was ultimately extinguished by the English in every part of Ireland. So soon as they conquered a territory they stamped it out, banished or slew the Brehons, and governed the land by English law. It would have been a very inconvenient doctrine for them that the tribe owned the land or that the people had rights as apart from the chief. Whenever a chief made his submission he was recognized as owner and landlord of the territory of the tribe, and the territory was adjudged to descend by primogeniture to his eldest son. In this way the hereditary rights of the mass of the people of Ireland were taken from them, and they were reduced to the rank of ordinary tenants, and, the native nobility being soon exterminated, they mostly fell into the hands of English landlords, and were finally subjected to those rack rents which have made the name of Irish tenant an object of commiseration for so many generations. The Brehon laws remained in force in every part of Ireland where the Irish held sway until the final conquest of the country. It has been shown that the system of land-tenure which the Fitzgeralds found obtaining in Munster in 1170 was left unchanged by them, and the land burdened with no additional charges until their subjugation in 1586. Duald Mac Firbis, the celebrated antiquary, who died in 1670, mentions that even in his own day he had known Irish chieftains who governed their clans according to "the words of Fithal and the Royal Precepts", that is according to the books of the Brehon Law. Amongst the many bitter injustices inflicted upon Ireland and the Irish by the English conquest none has had more cruel or more far-reaching effects than the abrogation of the Brehon law relating to land-tenure and division of property.
Brehon Laws (Master of the Rolls Series) 1, (1865); II (1869); III (1873); lV (1879); V and VI (1901); D'Arbois de JUBAINVILLE, Etudes sur le droit Celtique, avec la collobaration de Paul Collinet (2 vols. Paris, 1893); vol. I forms tome VII of M. D'Arbois' Cours de literature Celtique; MAINE, Early History of Institutions (London, 1875); GINNELL, The Brehon Laws, a legal handbook (London, 1894); HYDE, A Literary History of Ireland (London, 1903), xlii; Memorandum on Land tenure, appended to Third Report of the Commission on Congestion in Ireland, Government Blue Book (1907), 358, containing a brief but valuable summary of the secure and comfortable position of the masses in Ireland under the Brehon law system at the time of the confiscation of Munster, towards the close of the sixteenth century, and of the rack rents which followed the substitution of English law, by MRS. STOPFORD GREEN; JOYCE, A Social History of Ancient Ireland (Dublin, 1903); MEYER, Kultur der Gegenwart (Berlin, 1907), s.v. Keltische Literoturen.
DOUGLAS HYDE 
Transcribed by Dr. Michael J. Breen — Trinity College, Dublin

The Brethren of the Lord[[@Headword:The Brethren of the Lord]]

The Brethren of the Lord
A group of persons closely connected with the Saviour appears repeatedly in the New Testament under the designation "his brethren" or "the brethren of the Lord" (Matt 12:46, 13:55; Mark 3:31-32, 6:3; Luke 8:19-20; John 2:12, 7:3-5; Acts 1:14; I Cor 9:5). Four such "brethren" are mentioned by name in the parallel texts of Matt 13:55 and Mark 6:3 (where "sisters" are also referred to), namely, James (also mentioned Galatians 1:19), Joseph, or Joses, Simon, and Jude; the incidental manner in which these names are given, shows, however, that the list lays no claim to completeness.
Two questions in connexion with these "brethren" of the Lord have long been, and are still now more than ever, the subject of controversy: (1) The identity of James, Jude, and Simon; (2) the exact nature of the relationship between the Saviour and his "brethren".
(1) The identity of James, Jude and Simon. James is without doubt the Bishop of Jerusalem (Acts 12:17, 15:13, 21:18; Galatians 1:19; 2:9-12) and the author of the first Catholic Epistle. His identity with James the Less (Mark 15:40) and theApostle James, the son of Alpheus (Matt 10:3; Mark 3:18), although contested by many Protestant critics, may also be considered as certain. There is no reasonable doubt that in Galatians 1:19: "But other of the apostles [besides Cephas] I saw none, saving James the brother of the Lord", St. Paul represents James as a member of the Apostolic college. The purpose for which the statement is made, makes it clear that the "apostles" is to be taken strictly to designate the Twelve, and its truthfulness demands that the clause "saving James" be understood to mean, that in addition to Cephas, St. Paul saw another Apostle, "James the brother of the Lord" (cf. Acts 9:27). Besides, the prominence and authority of Jamesamong the Apostles (Acts 15:13; Galatians 2:9; in the latter text he is even named before Cephas) could have belonged only to one of their number. Now there were only two Apostles named James: James the son of Zebedee, and James the son of Alpheus (Matt 10:3; Mark 3:18; Luke 6:16; Acts 1:13). The former is out of the question, since he was dead at the time of the events to which Acts 15:6 ssq., and Galatians 2:9-12 refer (cf. Acts 12:2). James "the brother of the Lord" is therefore one with James the son of Alpheus, and consequently with James the Less, the identity of these two being generally conceded. Again, on comparing John 19:25 with Matt 27:56, and Mark 15:40 (cf. Mark 15:47; 16:1), we find thatMary of Cleophas, or more correctly Clopas (Klopas), the sister of Mary the Mother of Christ, is the same as Mary the mother of James the Less and of Joseph, or Joses. As married women are not distinguished by the addition of their father's name, Mary of Clopas must be the wife of Clopas, and not his daughter, as has been maintained. Moreover, the names of her sons and the order in which they are given, no doubt the order of seniority, warrant us in identifying these sons withJames and Joseph, or Joses, the "brethren" of the Lord. The existence among the early followers of Christ of two sets of brothers having the same names in the order of age, is not likely, and cannot be assumed without proof. Once this identity is conceded, the conclusion cannot well be avoided that Clopas and Alpheus are one person, even if the two names are quite distinct. It is, however, highly probable, and commonly admitted, that Clopas and Alpheus are merely different transcriptions of the same Aramaic word Halphai. James and Joseph the "brethren" of the Lord are thus the sons of Alpheus.
Of Joseph nothing further is known. Jude is the writer of the last of the Catholic Epistles (Jude 1). He is with good reason identified by Catholic commentators with the "Judas Jacobi" ("Jude the brother of James" in the Douay Version) of Luke 6:16 and Acts 1:13, otherwise known as Thaddeus (Matt 10:3; Mark 3:18). It is quite in accordance with Greek custom for a man to be distinguished by the addition of his brother's name instead of his father's, when the brother was better known. That such was the case with Jude is inferred from the title "the brother of James", by which he designates himself in his Epistle. About Simon nothing certain can be stated. He is identified by most commentators with the Symeon, or Simon, who, according to Hegesippus, was a son of Clopas, and succeeded James as Bishop of Jerusalem. Some identify him with the Apostle Simon the Cananean (Matt 10:4; Mark 3:18) or the Zealot (Luke 6:15; Acts 1:13). The grouping together of James, Jude or Thaddeus, and Simon, after the other Apostles, Judas Iscariot excepted, in the lists of the Apostles, (Matt 10:4-5; Mark 3:18; Luke 6:16; Acts 1:13) lends some probability to this view, as it seems to indicate some sort of connexion between the three. Be this as it may, it is certain that at least two of the "brethren" of Christ were among the Apostles. This is clearly implied in 1 Cor 9:5: "Have we not the power to carry about a woman, a sister, as well as the rest of the apostles, and the brethren of the Lord, and Cephas?" The mention of Cephas at the end indicates that St. Paul, after speaking of the Apostles in general, calls special attention to the more prominent ones, the "brethren" of the Lordand Cephas. The objection that no "brethren" of the Lord could have been members of the Apostolic college, because six months before Christ's death they did not believe in Him (John 7:3-5), rests on a misunderstanding of the text. His "brethren" believed in his miraculous power, and urged him to manifest it to the world. Their unbelief was therefore relative. It was not a want of belief in His Messiahship, but a false conception of it. They had not yet rid themselves of the Jewish idea of a Messiah who would be a temporal ruler. We meet with this idea among the Apostles as late as the day of the Ascension (Acts 1:6). In any case the expression "his brethren" does not necessarily include each and every "brother", whenever it occurs. This last remark also sufficiently answers the difficulty in Acts 1:13-14, where, it is said, a clear distinction is made between the Apostles and the "brethren" of the Lord.
(2) The exact nature of the relationship between the Saviour and his "brethren". The texts cited at the beginning of this article show beyond a doubt that there existed a real and near kinship between Jesus and His "brethren". But as "brethren" (or "brother") is applied to step-brothers as well as to brothers by blood, and in Scriptural, and Semitic use generally, is often loosely extended to all near, or even distant, relatives (Gen 13:8, 14:14-16; Lev 10:4; 1 Par 15:5-10, 23:21-22), the word furnishes no certain indication of the exact nature of the relationship. Some ancient heretics, like Helvidius and the Antidicomarianites, maintained that the "brethren" of Jesus were His uterine brothers the sons of Josephand Mary. This opinion has been revived in modern times, and is now adopted by most of the Protestant exegetes. On the orthodox side two views have long been current. The majority of the Greek Fathers and Greek writers, influenced, it seems, by the legendary tales of apocryphal gospels, considered the "brethren" of the Lord as sons of St. Joseph by a first marriage. The Latins, on the contrary, with few exceptions (St. Ambrose, St. Hilary, and St. Gregory of Tours among theFathers), hold that they were the Lord's cousins. That they were not the sons of Joseph and Mary is proved by the following reasons, leaving out of consideration the great antiquity of the belief in the perpetual virginity of Mary. It is highly significant that throughout the New Testament Mary appears as the Mother of Jesus and of Jesus alone. This is the more remarkable as she is repeatedly mentioned in connexion with her supposed sons, and, in some cases at least, it would have been quite natural to call them her sons (cf. Matt 12:46; Mark 3:31; Luke 8:19; Acts 1:14). Again, Mary's annual pilgrimage to Jerusalem (Luke 2:41) is quite incredible, except on the supposition that she bore no other children besides Jesus. Is it likely that she could have made the journey regularly, at a time when the burden of child-bearing and the care of an increasing number of small children (she would be the mother of at least four other sons and of several daughters, cf Matt 13:56) would be pressing heavily upon her? A further proof is the fact that at His death Jesus recommended His mother to St. John. Is not His solicitude for her in His dying hour a sign that she would be left with no one whose duty it would be to care for her? And why recommend her to an outsider if she had other sons? Since there was no estrangement between Him and His "brethren", or between them and Mary, no plausible argument is confirmed by the words with which he recommends her: ide ho uios sou, with the article before uios (son); had there been others sons, ide uios sou, without the article, would have been the proper expression.
The decisive proof, however, is that the father and mother of at least two of these "brethren" are known to us. James and Joseph, or Joses, are, as we have seen, the sons of Alpheus, or Clopas, and of Mary, the sister of Mary the Mother of Jesus, and all agree that if these are not brothers of the Saviour, the others are not. This last argument disposes also of the theory that the "brethren" of the Lord were the sons of St. Joseph by a former marriage. They are then neither the brothers nor the step-brothers of the Lord. James, Joseph, and Jude are undoubtedly His cousins. If Simon is the same as the Symeon of Hegesippus, he also is a cousin, since this writer expressly states that he was the son of Clopas the uncle of the Lord, and the latter's cousin. But whether they were cousins on their father's or mother's side, whether cousins by blood or merely by marriage, cannot be determined with certainty. Mary of Clopas is indeed called the "sister" of the Blessed Virgin (John 19:25), but it is uncertain whether "sister" here means a true sister or a sister-in-law. Hegesippus calls Clopas the brother of St. Joseph. This would favour the view that Mary of Clopas was only the sister-in-law of the Blessed Virgin, unless it be true, as stated in the MSS. of the Peshitta version, that Joseph and Clopas married sisters. The relationship of the other "brethren" may have been more distant than that of the above named four.
The chief objection against the Catholic position is taken from Matt 1:25: "He [Joseph] knew her not till she brought forth her firstborn son"; and from Luke 2:7: "And she brought forth her firstborn son". Hence, it is argued, Mary must have born other children. "Firstborn" (prototokos), however, does not necessarily connote that other children were born afterwards. This is evident from Luke 2:23, and Ex 13:2-12 (cf. Greek text) to which Luke refers. "Opening the womb" is there given as the equivalent of "firstborn" (prototokos). An only child was thus no less "firstborn" than the first of many. Neither do the words "he knew her not till she brought forth" imply, as St. Jerome proves conclusively against Helvidius from parallel examples, that he knew her afterwards. The meaning of both expressions becomes clear, if they are considered in connexion with the virginal birth related by the two Evangelists.
For the Cousin Theory: ST. JEROME, Adv. Helvid. in P.L., XXIII; MILL, Pantheistic Principles, 220-316; VIGOUROUX, Les Livres saints et la critique, V, 397-420; CORLUY, Les frères de N.S.J. C. in Etudes (1878), I, 5, 145; MEINERTZ, Der Jacobusbrief und sein Verfasser (Freiburg im Br., 1905), 6-54; CORNELY, Introductio (Paris, 1897), III, 592 sqq.; SCHEGG, Jacobus der Br¨der des Herrn (Munich, 1883); LAGRANGE in Rev. Bibl. (1906), 504, 505. For the Step-Brother Theory : LIGHTFOOT, Comm. on Gal., 252-291. For the Helvidian View : HASTINGS, Dict. Bib., I, 320; ZAHN, Forschungen, VI, Brueder und Vettern Jesu (Leipzig, 1900).
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The Bridge-Building Brotherhood
During the twelfth and thirteenth centuries, we hear of the existence of various religious associations founded for the purpose of building bridges. This work, which tended greatly to the relief of travelers and particularly of pilgrims, was regarded as a work of piety quite as much as of public utility. Even where no religious organization was formed it was customary for the bishops to grant indulgences to those who, by money or labor, contributed to the construction of a bridge. Of this the register of Archbishop Grey of York, for instance, in the thirteenth century, affords many examples. But in the South of France, regular associations were commonly formed for the purpose, and these it has been the custom to regard as religious orders living under vows. Upon more accurate investigation, however, this idea has proved to be erroneous. The brotherhoods in question seem rather to have been of the nature of guilds or confraternities, or, at most, to have been organized in something the same way as a "third Order", wearing a habit with a distinctive badge, but not being bound by perpetual vows.
In many cases, these associations were constituted of three branches: knights, who contributed most of the funds and were sometimes called donati; clergy who might be in the strict sense monks, and artisans who performed the actual work of building. We also hear sometimes of "sisters" belonging to the same association. Besides the construction of bridges, the lodging and entertainment of travelers, as well as the quête, or collection of alms commonly entered into the scope of the brotherhoods. The origin of these institutions is wrapped in much obscurity. The brotherhood known in particular as the Fratres Pontifices (Ponti-fices = bridge-builders) or Frères Pontifes, is commonly said to have been founded by St. Bénézet (a Provençal variant of the name Benedict), a youth who, according to the legend, was Divinely inspired to build the bridge across the Rhone at Avignon. Although the Bull supposed to have been addressed to the Fratres Pontifices, in 1191, by Clement III may not be authentic, it is certain that a number of bridges were built about this time in that part of France; also that the old bridge at Avignon, some arches of which still remain, dates from the end of the twelfth century, and it is certain that St. Bénézet was a historical personage. The Fratres Pontifices were certainly very active, and if they did not construct the Avignon bridge they built others at Bonpas, Lourmarin, Mallemort, Mirabeau, etc.. On the other hand, the famous bridge over the Rhone at Saint-esprit was certainly constructed by a separate association. Many of the official documents connected with it are still preserved.
FALK in Historisch-Politische Blatter (1881), LXXXVII; IDEM in Kirchenlex, II, 1331. These contributions of Dr. Falk must be read with some caution. LENTHERIC in Memoires de l'Academie de Nimes (1889-90), 72-91; HELYOT-BADICHE, Dictionnaire des ordres religieux., III, 237-245; BRUGUIER-ROURE, Les constructeurs de ponts au moyen age (Paris, 1875); GREGOIRE, Recherches historiques sur les congregations de freres pontifes (Paris, 1806); LEFORT in Travaux de l'Academie de Reims, LXXI, 372-399 and LXXVI, 206-227; JUSSERAND, English Wayfaring Life, tr. (London, 1889), 33-89; ENLART, Manuel d'archeologie francaise (Paris, 1904), II, 264-272.
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The Byzantine Empire
The ancient Roman Empire having been divided into two parts, an Eastern and a Western, the Eastern remained subject to successors of Constantine, whose capital was at Byzantium or Constantinople. The term Byzantine is therefore employed to designate this Eastern survival of the ancient Roman Empire. The subject will be here treated under the following divisions:

I. Byzantine Civilization; 
II. Dynastic History.
The latter division of the article will be subdivided into six heads in chronological order.
I. BYZANTINE CIVILIZATION
At the distance of many centuries and thousands of miles, the civilization of the Byzantine Empire presents an appearance of unity. Examined at closer range, however, firstly the geographical content of the empire resolves itself into various local and national divisions, and secondly the growth of the people in civilization reveals several clearly distinguishable periods. Taking root on Eastern soil, flanked on all sides by the most widely dissimilar peoples — Orientals, Finnic-Ugrians and Slavs — some of them dangerous neighbours just beyond the border, others settled on Byzantine territory, the empire was loosely connected on the west with the other half of the old Roman Empire. And so the development of Byzantine civilization resulted from three influences: the first Alexandrian-Hellenic, a native product, the second Roman, the third Oriental.
· The first period of the empire, which embraces the dynasties of Theodosius, Leo I, Justinian, and Tiberius, is politically still under Roman influence.
· In the second period the dynasty of Heraclius in conflict with Islam, succeeds in creating a distinctively Byzantine State.
· The third period, that of the Syrian (Isaurian) emperors and of Iconoclasm, is marked by the attempt to avoid the struggle with Islam by completely orientalizing the land.
· The fourth period exhibits a happy equilibrium. The Armenian dynasty, which was Macedonian by origin, was able to extend its sway east and west, and there were indications that the zenith of Byzantine power was close at hand.
· In the fifth period the centrifugal forces, which had long been at work, produced their inevitable effect, the aristocracy of birth, which had been forming in all parts of the empire, and gaining political influence, at last achieved its firm establishment on the throne with the dynasties of the Comneni and Angeli.
· The sixth period is that of decline; the capture of Constantinople by the Crusaders had disrupted the empire into several new political units; even after the restoration, the empire of the Palaeologi is only one member of this group of states. The expansion of the power of the Osmanli Turks prepares the annihilation of the Byzantine Empire.
Geographically and ethnographically, the Roman Empire was never a unit. In the western section comprising Italy and the adjacent islands, Spain, and Africa, the Latin language and Latin culture were predominant. Of these territories, only Africa, Sicily, and certain parts of Italy were ever under Byzantine control for any length of time. To the southeast, the Coptic and Syriac and, if the name is permitted, the Palestinian nation assumed growing importance and finally, under the leadership of the Arabs, broke the bonds that held it to the empire. In the East proper (Asia Minor and Armenia) lay the heart of the empire. In the southeast of Asia Minor and on the southern spurs of the Armenian mountains the population was Syrian. The Armenian settlements extended from their native mountains far into Asia Minor, and even into Europe. Armenian colonies are found on Mount Ida in Asia Minor, in Thrace, and Macedonia. The coast lands of Asia Minor are thoroughly Greek. The European part of the empire was the scene of an ethnographic evolution. From ancient times the mountains of Epirus and Illyria had been inhabited by Albanians, from the beginning of the fifteenth century they spread over what is now Greece, down towards southern Italy and Sicily. Since the days of the Roman power, the Rumanians (or Wallachians) had established themselves on both sides as well of the Balkan as of the Pindus mountains. This people was divided into two parts by the invasion of the Finnic-Ugrian Bulgars, and the expansion of the Slavs. They lived as wandering shepherds, in summer on the mountains, in winter on the plains. In the fifth century the Slavs began to spread over the Balkan Peninsula. At the beginning of the eighth century Cynuria in the eastern part of the Peloponnesus, was called a "Slavic land". A reaction, however, which set in towards the end of the eighth century, resulted in the total extermination of the Slavs in southern Thessaly and central Greece, and left but few in the Peloponnesus. On the other hand, the northern part of the Balkan Peninsula remained open to Slavic inroads. Here the Bulgars gradually became incorporated with the Slavs, and spread from Haemus far to the west, and into southern Macedonia. The valleys of the Vardar and the Morava offered the Serbs tempting means of access to the Byzantine Empire. After the Greeks and Armenians, the Slavs have exercised most influence on the inner configuration of the empire. The Greeks of the islands best preserved their national characteristics. Moreover, they settled in compact groups in the capital of the empire, and on all the coast lands even to those of the Black Sea. They gained ground by hellenizing the Slavs, and by emigrating to Sicily and lower Italy.
In point of civilization, the Greeks were the predominant race in the empire. From the second half of the sixth century, Latin had ceased to be the language of the Government. The legislation eventually became thoroughly Greek, both in language and spirit. Beside the Greeks, only the Armenians had developed a civilization of their own. The Slavs, it is true, had acquired a significant influence over the internal and external affairs of the empire, but had not established a Slavic civilization on Byzantine soil, and the dream of a Roman Empire under Slavic rule remained a mere fantasy.
In the breaking of the empire on ethnographic lines of cleavage, it was an important feat that at least the Greeks were more solidly united than in former centuries. The dialects of ancient Greece had for the most part disappeared, and theKoiné of the Hellenic period formed a point of departure for new dialects, as well as the basis of a literary language which was preserved with incredible tenacity and gained the ascendancy in literature as well as in official usage. Another movement, in the sixth century, was directed towards a general and literary revival of the language, and, this having gradually spent itself without any lasting results, the dialects unfortunately, became the occasion of a further split in the nation. As the later literary language, with its classic tendencies, was stiff and unwieldy, as well as unsuited to meet all the exigencies of a colloquial language, it perforce helped to widen the breach between the literary and the humbler classes the latter having already begun to use the new dialects. The social schism which had rent the nation, since the establishment of a distinctively Byzantine landed interest and the rise of a provincial nobility, was aggravated by the prevalence of the literary language among the governing classes, civil and ecclesiastical. Even the western invasion could not close this breach; on the contrary, while it confirmed the influence of the popular tongue as such, it left the social structure of the nation untouched. The linguistic division of the Greek nation thus begun has persisted down to the present time.
The Middle Ages never created a great centralized economic system. The lack of a highly organized apparatus of transportation for goods in large quantities made each district a separate economic unit. This difficulty was not overcome even by a coastline naturally favourable for navigation, since the earring capacity of medieval vessels was too small to make them important factors in the problem of freight-transportation as we now apprehend it. Even less effectual were the means of conveyance employed on the roads of the empire. These roads, it is true, were a splendid legacy from the old Roman Empire, and were not yet in the dilapidated state to which they were later reduced under the Turkish domination. Even today, for example, there are remains of the Via Egnatia, connecting Constantinople with the Adriatic Sea through Thessalonica, and of the great military roads through Asia Minor, from Chalcedon past Nicomedia, Ancyra and Caesarea, to Armenia, as well as of that from Nicaea through Dorylaeum and Iconium to Tarsus and Antioch. These roads were of supreme importance for the transportation of troops and the conveyance of dispatches; but for the interchange of goods of any bulk, they were out of the question. The inland commerce of Byzantium, like most medieval commerce was confined generally to such commodities, of not excessive weight, as could be packed into a small space, and would represent great values, both intrinsically and on account of their importation from a distance — such as gems, jewelry, rich textiles and furs, aromatic spices, and drugs. But food stuffs, such as cereals, fresh vegetables, wine oil, dried meat, as well as dried fish and fruits, could be conveyed any distance only by water. Indeed, a grave problem presented itself in the provisioning of the capital, the population of which approached probably, that of a great modern city. It is now known that Alexandria at first supplied Constantinople with grain, under State supervision. After the loss of Egypt, Thrace and the lands of Pontus were drawn upon for supplies. Of the establishment of an economic centre however for all parts of the empire, of a centralized system of trade routes radiating from Constantinople, there was no conception. Moreover, Byzantine commerce strange to say, shows a marked tendency to develop in a sense opposite to this ideal. At first there was great commercial activity; the Byzantines offered to India Persia, and Central and Eastern Asia a channel of communication with the West. Various districts of the empire strove to promote the export of industrial articles, Syria and Egypt, in particular, upholding their ancient positions as industrial sections of importance, their activity expressing itself chiefly in weaving and dyeing and the manufacture of metals and glass. The Slavonic invasion, moreover, had not entirely extinguished the industrial talents of the Greeks. In the tenth and eleventh centuries weaving, embroidery, and the fabrication of carpets were of considerable importance at Thebes and Patrae. In the capital itself, with government aid in the form of a monopoly, a new industrial enterprise was organized which confined itself chiefly to shipbuilding and the manufacture of arms in the imperial arsenals but also took up the preparation of silk fabrics. The Byzantines themselves, in the earlier periods, carried these wares to the West. There they enjoyed a commercial supremacy for which their only rivals were the Arabs and which is most clearly evidenced by the universal currency of the Byzantine gold solidus. Gradually, however, a change came about: the empire lost its maritime character and at last became almost exclusively territorial, as appears in the decline of the imperial navy. At the time of the Arabian conflicts it was the navy that did the best work, at a later period, however, it was counted inferior to the land forces. Similarly there was a transformation in the mental attitude and the occupations of the people. The Greek merchant allowed himself to be crowded out in his own country by his Italian rival. The population even of an island so well adapted for maritime pursuits as Crete seemed, in the twelfth and thirteenth centuries, veritably afraid of the water. What wrought this change is still an unsolved problem. Here too, possibly, the provincial aristocracy showed its effects, through the extension of its power over the inhabitants of the country districts and its increasing influence on the imperial Government.
The decline of the Byzantine Empire is strikingly exhibited in the depreciation of currency during the reigns of the Comneni. At that period the gold solidus lost its high currency value and its commercial pre-eminence It is noteworthy that at the same time we perceive the beginnings of large finance (Geldwirtschaft). For at an earlier period the Byzantine Empire, like the states of Western Europe, appears to have followed the system of barter, or exchange of commodities in kind. Nevertheless, as ground-rents were already paid in money during the Comneni period, some uncertainty remains as to whether the beginnings of finance and of capital as a distinct power in the civilized world, should be sought in Byzantium or rather in the highly developed fiscal system of the Roman Curia and the mercantile activity of Italian seaports.
It will be seen from all this that the development of the Byzantine Empire was by no means uniform in point either of time or of place. Why is it then that the word Byzantine conveys a definite and self consistent idea? Was there not something which through all those centuries remained characteristic of Byzantines in contrast with the neighbouring peoples? To this it must be replied that such was certainly the ease, and that the difference lay, first of all, in the more advanced civilization of Byzantium. Many small but significant details are recorded — as early as the sixth century Constantinople had a system of street-lighting; sports, equestrian games or polo-playing, and above all races in the circus attained a high national and political importance; Byzantine princesses married to Venetians introduced the use of table forks in the West. More striking are the facts that as early as the eighth and ninth centuries, the Byzantines, in their wars with the Arabs, used gunpowder — the so-called Greek fire — and that a German emperor like Otto III preferred to be a Roman of Byzantium rather than a German. This Byzantine civilization, it is true suffered from a serious and incurable disease, a worm gnawing at its core — the utter absence of originality. But here again, we should beware of unwarranted generalization. A change in this respect is to be noted from age to age, in the first centuries, before the complete severing of the political and ecclesiastical ties uniting them with the Eastern nations the Greek mind still retained its gift of receptivity, and ancient Greek art traditions, in combination with Persian, Syrian, and other Oriental motives, produced the original plan of the true Byzantine church — a type which left its impression on architecture, sculpture painting, and the minor arts. And yet so complete was the isolation of the empire, separated from other nations by the character of its government, the strictness of its court etiquette, the refinement of its material civilization, and, not least, by the peculiar development of the national Church, that a kind of numbness crept over both the language and the intellectual life of the people. The nations of the West were indeed barbarians in comparison with the cultured Byzantines, but the West had something for the lack of which no learning, no technical skill could compensate — the creative force of an imagination in harmony with the laws of nature.
As to the share which Byzantine ecclesiastical development had in this isolation, it must be conceded that the constitution of the Eastern Church was rather imperial than universal. Its administration was seriously influenced by the polities of the empire the boundaries of the empire bounded the Church's aspirations and activities. In the West, the obliteration of those boundaries by the Germanic peoples and the outburst of vigorous missionary activity on all sides furthered very notably the idea of a universal Church, embracing all nations, and unfettered by political or territorial limits. In the East the development was quite different. Here, indeed, missionary work met with considerable success. From the Syrian and Egyptian Church sprang the Ethiopian, the Indian, the Mesopotamian, and the Armenian Churches. Constantinople sent apostles to the Slavonic and Finnic-Ugrian races. Still, these Oriental Churches show, from the very beginning, a peculiar national structure. Whether this was a legacy from the ancient Eastern religions, or whether it was the reaction against Greek civilization which had been imposed upon the people of the Orient from the time of Alexander the Great, the adoption ofChristianity went hand in hand with nationalism. Opposed to this nationalism in many important respects was the Greek imperial Church. Precisely because it was only an imperial Church, it had not yet grasped the concept of a universal Church. As the imperial Church, constituting a department of the state-administration, its opposition to the national Churches among the Oriental peoples was always very emphatic. Thus it is that the dogmatic disputes of these Churches are above all, expressions of politico-national struggles. In the course of these contests Egypt, and Syria, and finally Armenia also were lost to the Greek Church. The Byzantine imperial Church at last found itself almost exclusively confined to the Greek nation and its subjects. In the end it became, in its own turn, a national Church, and definitively severed all bonds of rite and dogma linking it with the West. The schism between the Eastern and Western Churches thus reveals a fundamental opposition of viewpoints: the mutually antagonistic ideas of the universal Church and of independent national churches — an antagonism which both caused the schism and constitutes the insurmountable impediment to reunion.
DYNASTIC HISTORY
1A. Roman Period: Dynasties of Theodocius and Leo I (A.D. 395-518)
A glance at the above genealogies shows that the law governing the succession in the Roman Empire persisted in the Byzantine. On one hand, a certain law of descent is observed: the fact of belonging to the reigning house, whether by birth or marriage, gives a strong claim to the throne. On the other hand, the people is not entirely excluded as a political factor. The popular co-operation in the government was not regulated by set forms. The high civil and military officials took part in the enthronement of a new monarch, often by means of a palace or military revolution. Legally, the people participated in the government only through the Church. From the time of Marcianus, the Byzantine emperors were crowned by the Patriarchs of Constantinople.
Of the emperors of this period, Arcadius (395-408) and Theodosius II (408-50) received the throne by right of inheritance. The old senator Marcanius (450-57) came to the throne through his marriage with the sister of Theodosius II, Pulcheria who for years previously had been an inmate of a convent. The Thracian Leo I the Great (457-74), owed his power to Aspar the Alan, Magister Militum per Orientem, who, as an Arian, was debarred from the imperial dignity, and who therefore installed the orthodox Leo. Leo, it is true, soon became refractory, and in 471 Aspar was executed by imperial command. On Leo's death the throne was transmitted through his daughter Ariadne, who had been united in marriage to the leader of the Isaurian bodyguard, and had a son by him, Leo II. The sudden death of Leo, however, after he had raised his father to the rank of coregent placed the reins of power in the hands of Zeno (474-91), who was obliged to defend his authority against repeated insurrections. All these movements were instigated by his mother-in-law, Verina, who first proclaimed her brother Basiliscus emperor, and later Leontius, the leader of the Thraecian army. Victory, however, rested with Zeno, at whose death Ariadne once more decided the succession by bestowing her hand on Anastasius Silentiarius (491-518) who had risen through the grades of the civil service.
This brief résumé shows the important part played by women in the imperial history of Byzantium. Nor was female influence restricted to the imperial family. The development of Roman law exhibits a growing realization of woman's importance in the family and society. Theodora, whose greatness is not eclipsed by that of her celebrated consort, Justinian, is a typical example of the solicitude of a woman of high station for the interests of the lowliest and the most unworthy of her sisters — from whose ranks perhaps she herself had risen. Byzantine civilization produced a succession of typical women of middle class who are a proof, first, of the high esteem in which women were held in social life and, secondly, of the sacredness of family life, which even now distinguishes the Greek people. To this same tendency is probably to be ascribed the suppression by Anastasius of the bloody exhibitions of the circus called venationes. We must not forget, however, that under the successor of Anastasius, Justin, the so-called circus factions kept bears for spectacles in the circus, and the Empress Theodora was the daughter of a bear-baiter. Still the fact remains that cultured circles at that time began to deplore this gruesome amusement, and that the venationes, and with them the political significance of the circus, disappeared in the course of Byzantine history.
One may be amazed at the assertion that the Byzantine was humane, and refined in feeling, even to the point of sensitiveness. Too many bloody crimes stain the pages of Byzantine history — not as extraordinary occurrences but as regularly established institutions. Blinding, mutilation, and death by torture had their place in the Byzantine penal system. In the Middle Ages such horrors were not, it is true, unknown in Western Europe, and yet the fierce crusaders thought the Byzantines exquisitely cruel. In reading the history of this people, one has to accustom oneself to a Janus-like national character — genuine Christian self-sacrifice, unworldliness, and spirituality, side by side with avarice, cunning, and the refinement of cruelty. It is, indeed, easy to detect this idiosyncrasy in both the ancient and the modern Greeks. Greek cruelty, however, may have been aggravated by the circumstances that savage races not only remained as foes on the frontier, but often became incorporated in the body politic, only veiling their barbaric origin under a thin cloak of Hellenism. The whole of Byzantine history is the record of struggles between a civilized state and wild, or half-civilized, neighbouring tribes. Again and again was the Byzantine Empire de facto reduced to the limits of the capital city, which Anastasius had transformed into an unrivaled fortress; and often, too, was the victory over its foes gained by troops before whose ferocity its own citizens trembled.
Twice in the period just considered, Byzantium was on the point of falling into the hands of the Goths:
· first, when, under the Emperor Arcadius, shortly after Alaric the Visigoth had pillaged Greece, the German Gainas, being in control of Constantinople simultaneously stirred up the East Goths and the Gruthungi, who had settled in Phrygia,
· a second time, when the East Goths, before their withdrawal to Italy, threatened Constantinople.
These deliverances may not have been entirely fortunate. There are differences in natural endowments among races; the history of the Goths in Spain, Southern France and Italy shows that they should not be classed with the savage Huns and Isaurians, and a strong admixture of Germanic blood would perhaps have so benefited the Greek nation as to have averted its moral and political paralysis. But this was not to be expected of the Hunnic and Isaurian races, the latter including, probably, tribes of Kurds in the Taurus ranges in the southeast of Asia Minor. It can only be considered fortunate that success so long crowned the efforts to ward off the Huns, who, from 412 to 451, when their power was broken at Châlons, had been a serious menace to the imperial frontiers. More dangerous still were the Isaurians, inhabitants of imperial territory, and the principal source from which the guards of the capital were recruited. The Emperor Zeno was an Isaurian, as was likewise his adversary, Illus, Magister Officiorum who, in league with Verina mother of the empress, plotted his downfall; and while these intrigues were in progress the citizens of Constantinople were already taking sides against the Isaurian bodyguard, having recourse even to a general massacre to free themselves from their hated oppressors. But it was the Emperor Anastasius who first succeeded in removing these praetorians from the capital, and in subjugating the inhabitants of the Isaurian mountains (493) after a six years' war.
The same period is marked by the beginning of the Slavic and Bulgar migrations. The fact has already been mentioned that these races gradually possessed themselves of the whole Balkan Peninsula the Slavs meanwhile absorbing the Finnic-Ugrian Bulgars. The admixture of Greek blood, which was denied the Germanic races, was reserved for the Slavs. To how great a degree this mingling of races took place, will never be exactly ascertained. On the other hand, the extent of Slavic influence on the interior developments of the Byzantine Empire, especially on that of the landed interests, is one of the great unsolved questions of Byzantine history. In all these struggles, the Byzantine polity shows itself the genuine heir of the ancient Roman Empire. The same is true of the contest over the eastern boundary, the centuries of strife with the Persians. In this contest the Byzantine Greeks now found allies. The Persians had never given up their native fire-worship, Mazdeism. Whenever a border nation was converted to Christianity, it joined the Byzantine alliance. The Persians, realizing this, sought to neutralize the Greek influence by favouring the various sects in turn. To this motive is to be attributed the favour they showed to the Nestorians who at last became the recognized representatives of Christianity in the Persian Empire. To meet this policy of their adversaries, the Greeks for a long time favoured the Syrian Monophysites, bitter enemies of the Nestorians. Upon this motive, the Emperor Zeno closed the Nestorian school at Edessa, in 489 and it was a part of the same policy that induced the successors of Constantine the Great to support the leaders of the Christianclerical party, the Mamikonians, in opposition to the Mazdeistic nobility. Theodosius II resumed this policy after his grandfather, Theodosius the Great, had, by a treaty with Persia (387), sacrificed the greater part of Armenia. Only Karin in the valley of the Western Euphrates, thence forth called Theodosiopolis, then remained a Roman possession. Theodosius II initiated a different policy. He encouraged, as far as lay in his power, the diffusion of Christianity in Armenia, invited Mesrob and Sahak, the founders of Armenian Christian literature into Roman territory, and gave them pecuniary assistance for the prosecution of the work they had undertaken, of translating Holy Scripture into Armenian. Anastasius followed the same shrewd policy. On the one hand, he carried on a relentless war with the Persians (502-06) and, on the other hand, lost no opportunity of encouraging the Monophysite sect which was then predominant in Egypt, Syria and Armenia. It is true that he met with great difficulties from the irreconcilable factions, as had those of his predecessors who had followed the policy of religious indifference in dealing with the sects. The Eastern Churches in these centuries were torn by theological controversies so fierce as to have been with good reason compared with the sixteenth century disputes of Western Christendom. All the warring elements of the period — national, local, economic, social, even personal — group themselves around the prevalent theological questions, so that it is practically impossible to say, in any given case, whether the dominant motives of the parties to the quarrel were spiritual or temporal. In all this hurlyburly of beliefs and parties three historical points have to be kept clearly before the mind, in order to understand the further development of the empire:
· first, the decline of Alexandrian power,
· secondly, the determination of the mutual relations of Rome and Constantinople;
· thirdly, the triumph of the civil over the ecclesiastical authority.
Theodosius I was called the Great because he was the first emperor to act against heathenism, and also because he contributed to the victory of the followers of Athanasius over the Arians. This victory redounded to the advantage of the Patriarch of Alexandria. Strange as it seems at the present day, everything pointed to the supremacy of the orthodox Patriarch of Egypt, whose proud title (Papa et patriarcha Alexandriae, etc.) is now the only reminder that its bearer was once in a fair way to become the spiritual rival of Constantinople. Such, however, was the case, and the common object of preventing this formed a bond between Rome and Constantinople. It was some time, it is true, before the two powers recognized this community of interests. St. John Chrysostom, as Patriarch of Constantinople had already felt the superior power of his Alexandrian colleague. At the Synod of the Oak held on the Asiatic shore opposite the capital, Chrysostomwas deposed — through the collusion of the palace with the intrigues of Theophilus, Patriarch of Alexandria although the people soon compelled his recall to the patriarchal see, and it was only as the result of fresh complications that he was permanently removed (404). Nestorius, one of his successors, fared even worse. At that time Alexandria was ruled by Cyril, nephew of Theophilus, and the equal of his uncle and predecessor both in intellectual and in political talents. Nestorius had declared himself against the new and, as he asserted, idolatrous expression "Mother of God" (Theotokos), thereby opposing the sentiments and wishes of the humbler people. Cyril determined to use this opportunity to promote the further exaltation of Alexandria at the expense of Constantinople. At the Third Ecumenical Council of Ephesus (431), Cyril received the hearty support of Pope Celestine's representatives. Moreover, the Syrians, who were opponents of Alexandria, did not champion Nestorius energetically. The Patriarch of Constantinople proved the weaker and ended his life in exile. It now seemed as though Alexandria had gained her object. At the Second Council of Ephesus (the "Robber Council" of 449) Dioscorus, Patriarch of Alexandria, had already been hailed by a bishop of Asia Minor as "Ecumenical Archbishop", when the energetic policy of Pope Leo I, the Great, and the death of the Emperor Theodosius II brought about a change in the trend of affairs. Marcian, the new emperor, came to an understanding with Leo; a reconciliation had already been effected with Rome through the drawing up of a confession of faith, which was presented to the Synod of Chalcedon, the so-called Fourth Ecumenical Council (451). Viewed from the standpoint of Old Rome the result was most successful Dioscorus of Alexandria was deposed and exiled, and the danger of an all-powerful Alexandrian patriarch was averted. The Patriarch of New Rome — Constantinople — could also be satisfied. The solution of the question was less advantageous to the Byzantine Empire. When the Greeks entered into communion with the Western Church, the reaction of the Egyptians, Syrians, and other Oriental peoples was all the more pronounced. "Anti-Chalcedonians" was the term appropriated by everyone in Asia who took sides against the Greek imperial Church, and the outcome of the whole affair demonstrated once more the impossibility of a compromise between the ideal of a universal, and that of a national Church.
The second point, the rivalry between Constantinople and Rome, can be discussed more briefly. Naturally, Rome had the advantage in every respect. But for the division of the empire the whole question would never have arisen. But Theodosius I, as early as the Second Ecumenical Council of Constantinople (381), had the decision made that New Rome should take precedence immediately after old Rome. This was the first expression of the theory that Constantinople should be supreme among the Churches of the East. The first to attempt to translate this thought into action was John. As he undertook the campaign against Alexandria, so he was also able to bring the still independent Church of Asia Minor under the authority of Constantinople. On a missionary journey he made the See of Ephesus, founded by St. John the Apostle, a suffragan of his patriarchate. We can now understand why the war against the Alexandrians was prosecuted with such bitterness. The defeat of Alexandria at the Council of Chalcedon established the supremacy of Constantinople. To be sure, this supremacy was only theoretical, as it is a matter of history that from this time forward the Oriental Churches assumed a hostile attitude towards the Byzantine imperial Church. As for Rome, protests had already been made at Chalcedon against the twenty-first canon of the Eighth General Council which set forth the spiritual precedence of Constantinople. This protest was maintained until the capture of Constantinople by the crusaders put an end to the pretensions of the Greek Church. Pope Innocent III (1215) confirmed the grant to the Patriarch of Constantinople of the place of honour after Rome.
We now come to the third point: the contest between ecclesiastical and civil authority. In this particular, also, the defeat of Alexandria was signal. Since the decrees of the Council of Chalcedon it had been decided that in the East (it was otherwise in the West) the old Roman custom, by which the emperor had the final decision in ecclesiastical matters, should continue. That was the end of the matter at Byzantium, and we need not be surprised to find that before long dogmatic disputes were decided by arbitrary imperial decrees, that laymen princes, and men who had held high state offices were promoted to ecclesiastical offices, and that spiritual affairs were treated as a department of the Government. But it must not be supposed that the Byzantine Church was therefore silenced. The popular will found a means of asserting itself most emphatically, concurrently with the official administration of ecclesiastical affairs. The monks in particular showed the greatest fearlessness in opposing their ecclesiastical superiors as well as the civil authority.
1B. Dynasties of Justinian and Tiberius (518-610)
This period saw the reigns of two renowned and influential Byzantine empresses. As the world once held its breath at the quarrel between Eudoxia, the wanton wife of the Emperor Arcadius, and the great patriarch, John Chrysostom, and at the rivalry of the sisters-in-law, Pulcheria and Athenais-Eudocia, the latter the daughter of an Athenian philosopher, so Theodora, the dancer of the Byzantine circus, and her niece Sophia succeeded in obtaining extraordinary influence by reason of their genius, wit, and political cleverness. Theodora died of cancer (548), seventeen years before her husband. No serious discord ever marred this singular union, from which, however, there was no issue. The death of this remarkable woman proved an irreparable loss to her consort, who grieved profoundly for her during the remainder of his life. Her niece, Sophia, who approached her in ambition and political cunning, though not in intellect, had a less fortunate ending. Her life was darkened by a bitter disappointment. With the help of Tiberius commander of the palace guard, a Thracian famed for his personal attractions, she placed on the throne her husband, Justin II (565-78), who suffered from temporary attacks of insanity. Soon Sophia and Tiberius became the real rulers of the empire. In 574 the empress succeeded in inducing her husband to adopt Tiberius as Caesar and coregent. The death of Justin (578), however, did not bring about the hoped-for consummation of her relations with Tiberius. Tiberius II (578-82) had a wife in his native village, and now for the first time presented her in the capital. After his accession to the throne, he revered the Empress Sophia as a mother, and even when the disappointed woman began to place obstacles in his path, he was forbearing, and treated her with respect while keeping her a prisoner.
The dynasty of Justin originated in Illyria. At the death of the Emperor Anastasius, Justin I (518-27), like his successor Tiberius, commander of the palace guard, by shrewdly availing himself of his opportunities succeeded in seizing the reins of-power. Even during the reign of Justin, Justinian, his nephew, and heir-presumptive to the throne, played an important role in affairs. He was by nature peculiar and slow. Unlike his uncle, he had received an excellent education. He might justly be called a scholar; at the same time he was a man of boundless activity. As absolute monarch, like Philip II of Spain, he developed an almost incredible capacity for work. He endeavoured to master all the departments of civil life, to gather in his hands all the reins of government. The number of rescripts drawn up by Justinian is enormous. They deal with all subjects, though towards the end by preference with dogmatic questions, as the emperor fancied that he could put an end to religious quarrels by means of bureaucratic regulations. He certainly took his vocation seriously. On sleepless nights he was frequently seen pacing his apartments absorbed in thought. His whole concept of life was serious to the point of being pedantic. We might therefore wonder that such a man should choose as his consort a woman of the demi monde. No doubt Procopius, "a chamberlain removed from the atmosphere of the court, unheeded and venomous in his sullen old age", is not veracious in all his statements concerning the previous life of Theodora. It is certain, however, that a daughter was born to her before she became acquainted with the crown prince, and it is equally certain that before she married the pedantic monarch, she had led a dissolute life. However she filled her new role admirably. Her subsequent faultless, her influence great, but not obtrusive. Her extravagance and vindictiveness — for she had enemies, among them John the Cappadocian the great financial minister so indispensable to Justinian — may well have cost the emperor many an uneasy hour, but there was never any lasting breach.
Theodora, after captivating the Crown-Prince Justinian by her genius and witty conversation, proved herself worthy of her position at the critical moment. It was in the year 532, five years after Justinian's accession. Once more the people of Constantinople, through its circus factions, sought to oppose the despotic rule then beginning. It resulted in the frightful uprising which had taken its name from the well-known watchword of the circus parties: Nika "Conquer". In the palace everything was given up for lost, and himself, the heroic chief of the mercenaries, advised flight. At this crisis Theodora saved the empire for her husband by her words: "The purple is a good windingsheet". The Government was firm; the opposing party weakened, the circus factions were shorn of their political influence and the despotic government of Justinian remained assured for the future.
It is well known what the reign of Justinian (527-65) meant for the external and internal development of the empire. The boundaries of the empire were extended, Africa was reconquered for a century and a half, all Italy for some decades. The Byzantine power was established, for a time, even in some cities of the Spanish coast. Less successful were his Eastern wars. Under Justin and the aged Kavadh, war with Persia had again broken out. On the accession of the great Chosroes I, Nushirvan (531-79), in spite of the peace of 532, which Justinian hoped would secure for him liberty of action in the West, Chosroes allowed him no respite. Syria suffered terribly from pillaging incursions, Lazistan (the ancient Colchis) was taken by the Persians and a road thereby opened to the Black Sea. Only after the Greeks resumed the war more vigorously (549) did they succeed in recapturing Lazistan, and in 562 peace was concluded.
Nevertheless the Persian War was transmitted as an unwelcome legacy to the successors of Justinian. In 571 strife broke out anew in Christian Armenia owing to the activity of the Mazdeistic Persians. While the Romans gained many brilliant victories their opponents also obtained a few important successes. Suddenly affairs took an unexpected turn. Hormizdas, the son and successor of Chosroes I (579-90), lost both life and crown in an uprising. His son, Chosroes II, Parvez (590-628), took refuge with the Romans. Mauritius, who was then emperor (582-602) received the fugitive and by the campaign of 591 reestablished him on the throne of his fathers. Thus the relations of the empire with the Persians seemed at last peaceful. Soon, however Mauritius himself was deposed and murdered on the occasion of a military sedition. The centurion Phocas (602-10) seized the helm of the Byzantine state. Chosroes, ostensibly to avenge his friend, the murdered emperor, forthwith resumed the offensive. The administration of Phocas proved thoroughly inefficient. The empire seemed to swerve out of its old grooves, the energetic action of some patriots, however, under the leadership of nobles high in the Government, and the call of Heraclius, saved the situation, and after a fearful conflict with the powers of the East, lasting over a hundred years, Byzantium rose again to renewed splendour.
It is a noteworthy feet that Lombard and Syrian chroniclers call the Emperor Mauritius the first "Greek" emperor. The transformation of the Roman State, with Latin as the official language, into a Greek State had become manifest. During the reign of Mauritius the rest of Justinian's conquests in Italy and Africa were placed under the civil administration of military governors or exarchs. This is symptomatic. The separation of civil and military power, which had been inaugurated in the happier and more peaceful days at the end of the third century, had outlived its usefulness. During the period of the Arabian conflicts under the Heraclean dynasty, the old Roman system of combining civil and military power was established in a new form. The commander of a thema (regiment) was charged with the supervision of the civil authorities in his military district. The old diocesan and provincial divisions disappeared, and military departments became administrative districts.
It is manifest that Justinian's policy of restoration ended in a miserable failure. The time for a Roman Empire in the old sense of the term, with the old administrative system, was past. It is unfortunate that the rivers of blood which brought destruction upon two Germanic states, the robber Vandals and the noble East Goths, and the enormous financial sacrifice of the eastern half of the empire had no better outcome. If despite all this, the name of Justinian is inscribed in brilliant letters in the annals of the world's history, it is owing to other achievements: his codification of the laws and his enterprise as a builder. It was the fortune of this emperor to be contemporary with the artistic movement which, rising in Persia, gained the ascendancy in Syria and spread over Asia Minor and thence to Constantinople and the West. It was the merit of Justinian that he furnished the pecuniary means, often enormous for the realization of these artistic aspirations. His fame will endure so long as Saint Sophia at Constantinople endures, and so long as hundreds of pilgrims annually visit the churches of Ravenna. This is not the place to enumerate the architectural achievements of Justinian, ecclesiastical and secular, bridges, forts, and palaces. Nor shall we dwell upon his measures against the last vestiges of heathenism, or his suppression of the University of Athens (529). On the other hand, there is one phase of his activity as a ruler to which reference must be made here, and which was the necessary counterpart of his policy of conquest in the West and issued in as great a failure. The Emperors Zeno and Anastasius had sought remedies for the difficulties raised by the Council of Chalcedon. It was Zeno who commissioned Acacius the great Patriarch of Constantinople — the first, perhaps, who took the title of Ecumenical Patriarch — to draft the formula of union known as the "Henoticon" (482). This formula cleverly evaded the Chalcedon decisions, and made it possible for the Monophysites to return to the imperial Church. But the gain on one side proved a loss on the other. Under existing conditions, it did not matter much that Rome protested, and again and again demanded the erasure of the name of Acacius from the diptychs. It was much more important that the capital and Europe as well as the chief Greek cities, showed hostility to the Henoticon. The Greeks, moreover, were attached to their national Church, and they regarded the decrees of Chalcedon as an expression of their national creed. The Emperor Anastasius was a Monophysite by conviction and his religious policy irritated the West. At last, when he installed in the patriarchal See of Constantinople Timotheus, an uncompromising Monophysite, and at the Synod of Tyre had the decrees of Chalcedon condemned, and the Henoticon solemnly confirmed, a tumult arose at the capital, and later in the Danubian provinces, headed by Vitalian, a Moesian Anastasius died (518), and, under Justin I, Vitalian, who had received from Anastasius the appointment as magister militum per Thraciam, remained all-powerful. He acted throughout as the enemy of the Monophysites and the champion of Chalcedonian orthodoxy. He urged the union with Rome, which must render the breach with the Eastern Churches final. This union was consummated in 519; the conditions were the removal of the name of Acacius from the diptychs, and the banishment of over fifty bishops of Asia Minor and Syria who were opposed to the Chalcedonian decrees. A year later the government of Justin rid itself of the too powerful Vitalian by having him assassinated. The union with Rome, however, was not disturbed. When, in the year 525, Pope John I appeared in Constantinople on a mission from the Ostrogoth King Theodoric, he celebrated High Mass in Latin and took precedence before the ecumenical patriarch. We know that at the time Justinian was the actual ruler; it may be conjectured what motive inspired him to allow this. His plan for the conquest of the West made it desirable for him to win the papacy over to his side, and consummate the ecclesiastical union with the Latins. These views he held throughout his reign. Theodora, however, thought otherwise. She became the protectress of the Monophysites. Egypt owed to her its years of respite; under her protection Syria ventured to reestablish its Anti-Chalcedonian Church she encouraged the Monophysite missions in Arabia Nubia, and Abyssinia. The empress did not even hesitate to receive the heads of the Monophysite opposition party in her palace, and when, in 536 Anthimus, Patriarch of Constantinople, was, at the instance of Pope Agapetus, deposed for his Asiatic propensities, she received the fugitive into the women's apartments, where he was discovered at the death of the empress (548). He had spent twelve years within the walls of the imperial palace under the protection of the Augusta. There are reasons to suspect that Justinian did not altogether disapprove of his consort's policy. It was but a half-way attempt to win over the Monophysites. Could they indeed, ever be won over?
The spectacle of this emperor wearing out his life in the vain effort to restore the unity of the empire, in faith, law, and custom is like the development of a tragedy; his endeavours only tended to widen the breach between those nations which most needed each other's support — those of the Balkan Peninsula and of Asia Minor, Syria, and Egypt. With all his dogmatic experiments the emperor did not succeed in reconciling the parties or devising a feasible method of bringing the parts of the empire to co-operate with one another. His successors had no better success Even the conciliatory measures of John the Faster, Patriarch of the capital (582-95), were of no avail. The conquest of the East by the Arabs, in the seventh century brought a cessation of this movement towards the differentiation of the East into separate nations — a cessation which, to be sure, involved for most of the Syrian and Egyptian Christians the loss of their faith.
2. Founding of the Real Byzantine State (610-717)
Salvation from the Arab peril came through the energetic dynasty of Heraclius, which flourished for five generations. Three of the rulers were characterized by extraordinary will power and striking intellectual ability: Heraclius (610-41), Constans (642-68), and Constantine, called Pogonatus, or the Bearded (668-85). The year 685 marks the beginning of the dynastic decline. Justinian II (685-95, and 705-11) had inherited the excellent qualities of his ancestors but grotesquely distorted; he had the instincts of a sultan, with a touch of Caesarian madness. Whence it came about that in 695 he was deposed. His nose was cut off — whence the name Rhinotmetus — and he was banished to Cherson. There he formed an alliance with the Khan of the Khazars, whose son-in-law he became, and fled in a fishing boat over the Black Sea to the mouths of the Danube. The Bulgarians had dwelt in this region since about 679. In 705, aided by an army of Slavs and Bulgarians, Rhinotmetus returned to Constantinople, and the Bulgarian prince received the name of Caesar as a reward for the help he had rendered. For the next six years the emperor's vengeance was wreaked on all who had been his adversaries. At last, while hastening to Cherson, where Philippicus Bardanes, an Armenian officer, had been proclaimed emperor, Rhinotmetus was slain near Damatrys in Asia Minor.
The first dethronement of Justinian, in 695, had been accomplished by an officer named Leontius who reigned from then until 698, and it was in this period that the Arabs succeeded in gaining possession of almost all Roman Africa, including Carthage. The Byzantine fleet which had been sent to oppose this invasion revolted, while off the coast of Crete, and raised the admiral, Apsimarus, to the purple under the title of Tiberius III (698-705). The reign of Tiberius was not unsuccessful but in 705 Justinian returned, and both Tiberius and Leontius (who had meantime been living in a monastery) were beheaded. Philippicus the Armenian, following upon the second reign of Rhinotmetus, favoured the religious principles of his Armenian countrymen, and the people of Byzantium raised to the throne in his stead Anastasius II (713-15), an able civilian official who restored the orthodox faith. But when he attempted to check the insubordination of the army, which had made three emperors since 695, the troops of the Opsikion thema (from the territory of the Troad as far as Nicaea) proclaimed as emperor the unwilling Theodosius (715-17), an obscure official of one of the provinces. At the same time the Caliph Suleiman was equipping a vast armament to ravage the frontier provinces. Thus the empire which the army, under the great military emperors, Heraclius Constans, and Constantine, had saved from the threatened invasion of the Arabs, seemed fated to be brought to destruction by the selfsame army. But the army was better than the events of the preceding twenty-two years might seem to indicate. Leo and Artavasdus, commanders, respectively, of the two most important themata, the Anatolic and the Armenian, combined forces. Theodosius voluntarily abdicated and again the throne of Constantine was occupied by a great Byzantine ruler, fitted by nature for his position, Leo of Germanicia (now Marash) in Northern Syria.
This brief review of the various rulers suffices to show that the diseased mentality of Justinian II brought to an end the prosperous period of the Heraclean dynasty. The attempt has been made to prove that this prince inherited an unsound mind, and to discover corresponding symptoms of insanity in his ancestors. This much is certain: that a strength of will carried at times to the point of foolhardiness and incorrigible obstinacy and a propensity to the despotic exercise of power distinguish the whole dynasty. Even Heraclius, by a personal inclination to which he clung in defiance of reason and against the remonstrances of his well-wishers, placed the peace of the State and the perpetuation of his dynasty in serious peril. This was his passion for his niece Martina, whom he married after the death of his first wife in defiance of all the warnings of the great Patriarch Sergius. Martina is the only woman of any political importance during these warlike times. Her character distinguished by a consuming ambition, and her influence may have increased when, after the loss of Syria to the Arabs, Heraclius, becoming afflicted with an internal disease, fell into a state of lethargy. On the death of her husband (641) she sought to obtain the supreme power for her own son Heracleonas to the prejudice of her step-son Constantine. The army recognized both princes as sovereign, a state of things which contained the germ of further complications. Fortunately Constantine who had long been ailing, died a few weeks after his father, and the army, ignoring Martina and Heracleonas, placed Constans, the son of Constantine, on the throne. Thus it was that the almost uninterrupted succession of the three emperors, Heraclius, Constans, and Constantine IV, Pogonatus came about.
As has been repeatedly observed, the activity of these rulers was concentrated on the Herculean task of defending the empire against the foreign foes that were bearing down on it from all sides. Fortunately the Avars, who from the time ofJustinian had been bought off with an annual tribute, but who as lately as 623 and 626 had besieged Constantinople, were gradually hemmed in by the onrushing Slavs and Bulgarians upon the Hungarian lowlands, and thereby removed from immediate contact with the Byzantine Empire. All the more persistent, however, were the attacks of the Slavic races. During the time of Heraclius the Croats and Serbs established themselves in their present homes. The Roman cities of Dalmatia had difficulty in defending themselves. Presently the Slavs took to the sea, and by 623 they had pushed their way as far as Crete. Still their visits were only occasional they made no permanent settlements on the islands, and on the mainland the larger cities escaped subjection to Slavic influence was attacked again and again most seriously in 675, but was saved each time by the heroism of her citizens. The Slavs, fortunately, were still split into different tribes, so that they could be held in check by timely expeditions, such as that which Constans had made near Thessalonica. It was otherwise with the Bulgarians. In 635 Heraclius concluded an alliance with their prince, Kuvrat, so as to use them in opposing the Avars and Slavs. However, there soon arose in the territory between the Danube and the Balkan Peninsula, under the leadership of the Bulgarians a state composed of Slavonic and Finnic-Ugrian elements. Their organization differed widely from that of the Serbs and Croats, who were held together by no political bond. In 679 the Emperor Constantine Pogonatus suffered a serious defeat at the hands of the Bulgarians; by 695 things had come to such a pass that Justinian II reconquered Constantinople through Bulgarian assistance. In later centuries the Bulgarian State became Byzantium's most dangerous European foe.
But at this period its most formidable enemies were its neighbours, the Persians. It will be recalled how Anastasius and Justinian I had fought with this nation, and how, in the peace of 562, Lazistan at least had been held as a guarantee of Byzantine supremacy over the trade routes to Central Asia. The twenty years' war (571-91) brought many vicissitudes. At last the Emperor Mauritius obtained possession of Dara and Martyropolis, in Syria, as well as the greater part of Armenia. Nisibis, however, remained Persian. So far, an important advantage had been gained for Byzantium. But the assassination of Mauritius effected a marked change. Chosroes II, Parvez, commenced war against the usurper Phocas which he continued against his successor, Heraclius. In 606 Dara fell, and in 608 the Persians appeared for the first time before Chalcedon. In 611 they captured Antioch and the eastern part of Asia Minor in 613 Damascus, and in 614 Jerusalem. The True Cross fell into their hands and was carried off to Persia. In 615 a Persian army stood before Chalcedon for the second time. In 619 they conquered Ancyra in Asia Minor, and even Egypt. Heraclius saved himself splendidly from this terrible situation. In three daring campaigns (622-28) he freed Armenia from her oppressors By the peace of 628 Armenia and Syria were recovered. On 14 September, 629, the True Cross, restored by the Persians, was again set up in Jerusalem, and in 629 Egypt likewise was wrested from the Persians. Then came the fearful reverses consequent on the Arab rising; in 635 Damascus fell; in 637 Jerusalem was surrendered by the Patriarch Sophronius, after a siege of two years. At first (634) Heraclius himself came to Antioch to organize the campaign, then followed the lethargy due to his sickness, and he supinely allowed the Arabs to advance. At his death (641) Egypt was virtually lost; on 29 September, 643, Amru entered Alexandria, in 647 the province of Africa, and in 697 its capital, Carthage, fell into the hands of the Arabs. Meanwhile the Arabs had built a navy, and soon the war raged on all sides. They had taken Cyprus in 648; in 655 they first thought of attacking Constantinople. Fortunately their fleet was vanquished off the Lycian coast. Later they established themselves in Cyzicus, and from 673 to 677 menaced the capital. At the same time they conquered Armenia (654) and ravaged Asia Minor. In 668 they pushed on to Chalcedon. During all these losses, the Greeks could show only one step gained — or rather one successful to safeguard their power. Many Christian families emigrated from Asia Minor and Syria to Sicily Lower Italy, and Rome, thus strengthening the Byzantine power in the West, and the Emperor Constans could use Sicily as a base for the reconquest of Africa (662). He is thought to have intended making Rome once more the capital of the empire. In 668, however, he was murdered in Syracuse during a military uprising, and with him these vast plans came to an end. His son, Constantine IV was very young at the time of his accession; still he was not only able to assert his authority in the face of an unruly army, but soon like his father and great grandfather, proved himself a brave warrior and displayed consummate generalship against the Arabs, the Slavs, and the Bulgarians.
The splendid prowess of Byzantium is still brilliantly apparent, in spite of these losses. This was due, in the first place, to its excellent military equipment. The period of the Arab peril, a peril which at a later date in the West, during the time of Charles Martel, saw the introduction of cavalry wearing defensive armour in place of the Roman and Germanic infantry, marked a like innovation in the East, at an earlier period. The Byzantine cuirassiers, or cataphracti probably originated at this time. Moreover, the State was now thoroughly organized on military lines. The system of themata, after the model of the exarchate of Ravenna and Africa, found acceptance in Asia Minor, and gradually spread through the whole empire. The thema of the Cibyrrhaeots, in southern Asia Minor, belonged to the districts which during the Roman Republic had produced the most notorious pirates. In the Saracen wars the fleet played a very important part; the Byzantine victory, therefore, showed that the Byzantine fleet was not only equal to that of the Arabs in point of men and solidity of construction but had an important technical advantage. During the great leaguer of Constantinople, from April to September, 673, Callinicus a Syrian, is said to have taught the Greeks the use of gunpowder, or "Greek fire".
It remains to discuss the ecclesiastical disputes of the seventh century. At first everything seemed to point towards a compromise. The Persian invasions, which had swept over the Christian peoples of the Orient since 606, probably strengthened a feeling of kinship among Christian nations. Even during his Armenian campaign, Heraclius began to prepare the way for the union with the Oriental Churches. He was supported in his efforts by Sergius, Patriarch of Constantinople, and Pope Honorius I. As a basis of dogmatic unity, Heraclius proclaimed as a formula of faith the "union of the two Natures of the God-Man through the Divine-human energy". Everything seemed propitious, the only opponent of the movement being Sophronius, Patriarch of Jerusalem, who was afterwards forced to surrender the city to the Arabs. His antagonism lent the opposition movement stability and permanence in his effort to conciliate the Monophysites, in his "Ecthesis" of 638 emphasized still more emphatically the union of the two natures by one will (Monothelitism). Immediately the West — and particularly Africa, the scene of St. Maximus's labours — set up the standard of opposition. It was of no avail that Emperor Constans II in his "Typus" (648) forbade all contention over the number of wills and energies, and that he caused Pope Martin I, as well as St. Maximus, to be apprehended and banished to Cherson. The West was temporarily defeated, though destined finally to conquer. After Syria, Egypt, and Africa had been lost to the Arabs, there was no further object in trying to establish Monothelitism. At the Sixth Ecumenical Council (680-81) orthodoxy was reestablished by the Emperor Constantine IV. That this move was in harmony with the desire of the Greek people, was evident during the reign of Philippicus, the Armenian. His attempt to restore Monothelitism in the Rome of the East resulted in his dethronement. Once more the Greeks had cut themselves loose from the Armenians, whether to the advantage of the empire is a question which receives various answers.
3. Iconoclasm (717-867)
During this period two dynasties occupied the throne, each lasting for several generations. Both were of Eastern origin, the one from Northern Syria, the other from Phrygia. Leo V (813-20) also was of Oriental extraction. On the other hand, Nicephorus I (802-11) and his son-in-law Michael I, Rhangabe (811-13), were Greeks. In other words, the government of the empire became orientalized. This racial antagonism must be borne in mind in order to grasp the bitterness of the religious contentions of the period. The same period shows a second dynastic anomaly: for the first and last time there is an empress on the throne not as regent, but with the full title Basileus. This is Irene, perhaps the most disagreeable character of all the great Byzantine women. Like Athenais, she was an Athenian, but in the charm of the Muses she was totally lacking. Two passions possessed her soul: ambition and religious fanaticism, but her piety was of a strange kind. She persisted in her devotion to her party with the unswerving conviction that her opinion was right, and she did not hesitate to commit the most atrocious crimes of which a woman could be guilty in order to ruin her son morally and physically. Not without reason has Irene been compared to Catherine de' Medici. On the death of her husband, Leo IV (775-80), in her desire for power she strove to keep her son as a minor as long as possible, and finally to set him aside altogether. Of her own authority she canceled the betrothal of Constantine VI (780-97) to Rotrud, the daughter of Charlemagne, and forced him to marry Maria, an Armenian, a woman wholly distasteful to him. When the seventeen-year-old emperor showed a disposition to escape her power, she had him scourged with rods. She finally lent her sanction to his marriage with a woman of the court, Theodota, a union regarded by the Church as bigamous. In this way she thought to make his accession to power impossible. The worst, however, was still to come. Irene took advantage of an uprising to rid herself of her son permanently. Constantine VI, blinded at the command of his mother, ended his life in an obscure apartment of the imperial palace, where Theodota bore him a son. His mother now ruled alone (797-802) until the elevation of the grand treasurer, Nicephorus put an end to her power, and she spent her remaining years on the island of Lesbos in sickness and poverty.
Irene is honoured as a saint in the Greek Church because at the Seventh General Synod of Nicaea (787), she obtained important concessions in the matter of the veneration of images. Though the adoration of images, as well as other abusive practices of veneration, which had already been condemned as idolatrous, were again wholly forbidden, prostrate veneration, incense, and candles were permitted. Theodora achieved a similar prominence. After the fall of Irene, the Iconoclastsagain gained the upper hand, and the brief reign of Michael I, who supplanted his brother-in-law Stauracius (811), was powerless to change this. The Emperor Theophilus (829-42) in the vigour of his religious persecution approached the energetic Constantine V (741-75), known to the opposite party, and later to historians, by the insulting epithet of Copronymus. When Theodora became regent, through the early death of her husband, she introduced milder measures. A compromise was effected between the parties. At the synod of 843 permission was given for the veneration of images, and at the same time the anathema was removed from the name of the Emperor Theophilus. In order to remove it, Theodora, it is said, was guilty of a pious fraud and the false declaration that the emperor, before his death, had been converted to the veneration of images. Of more importance, however, is the feet that the members of the ecclesiastical party by removing the anathema against the emperor yielded to state authority, and while victorious in the dogmatic controversy acknowledged that they were vanquished in the ecclesiastico-political.
The questions of this time seem to have concerned matters of far-reaching importance, problems which, despite their strange dress, appear fundamentally quite modern and familiar. The dogmatical side of these contests was not connected with the old controversy about the two natures of Christ, but with the heretical views of different Oriental sects, influenced by Judaism and Mohammedanism. The eastern frontier of the empire in Asia Minor was the home of these multifarious sects, which guaranteed the separate existence of the tribes which belonged to them and regarded themselves as the "faithful" in opposition to the state Church. Leo III, the Syrian (717-41), who saved Byzantium from the Arabian peril, repulsed the last serious attack of the Arabs on the capital (September, 717, to August, 718), by his reforms made the empire superior to its foes, and brought the views of these sectaries into the policy of the Byzantine empire. In the celebrated edict of 726 he condemned the veneration of images, a decree which he considered part of his reforming activity. Probably he hoped by this means to bring the people of the empire closer to Islam, to lessen the differences between the two religions. This may be regarded as another attempt to orientalize the empire, such as the dynasty of Heraclius and others before had previously made. The Greek nation answered by promptly repudiating the attempt, all the more emphatically because here again dogmatic and national antagonisms were connected with the struggle between Church and State.
It is unjust to attribute unworthy motives to the party who called themselves image-worshipers and rallied around such men as Plato, abbot of the monastery of Saccudion, and his nephew Theodore, afterwards Abbot of Studium. The fact is that the whole movement was based on a deeply religious spirit which led to detachment from the world and indeed to complete insensibility towards all earthly ties, even the most legitimate. The ideal of these men is not the Christian ideal of today; their rigorous stand might not always meet with our approval. But it was a party that exerted a powerful influence on the people, which could only be intensified by persecution. In this movement it seems possible to discern the forerunner of the great reform movement of the West during the tenth and eleventh centuries — a movement which tended to intensify religious life and which stood for the liberation of the Church from the control of the State.
The Iconoclasts, on the other hand, represented a principle which we know to have been forced into the Greek-Byzantine world as something foreign. It encountered sentiments and views, however, with which it could combine. In spite of theChristianization of Byzantium, there remained there a residue of ancient pagan Roman ideas. The Byzantines of this school often appear so modern to us precisely because they were permeated with rationalistic anti-ecclesiastical sentiments. Such men were found most frequently among the cultured classes, the high dignitaries of Church and State. This is why Iconoclasm which was sympathetic to this rationalistic tendency, could develop into a general movement and why it reminds us in so many ways of the rationalistic movement of the eighteenth century; it also explains why the Iconoclastic emperors always found supporters in the higher ranks of the clergy. Thus it was that Leo III conducted his attack against the protesting popes through the Patriarch Anastasius. When Pope Gregory II refused to recognize the edict of 726, the emperor withdrew from his jurisdiction Sicily, Lower Italy, and Illyria, and placed them under the Patriarch of Constantinople. Constantine Copronymus had similar support. Upheld by prelates in favour of a national Church, he once more, through the council of 754, prohibited the veneration of images. We know of the numerous martyrdoms caused by the execution of the decree, and how the Empress Irene, herself a friend of the "image-worshipers", finally yielded. There soon followed the reaction of the Icon under Leo V the Armenian, and the Phrygian dynasty, and at last the legal restoration of image-worship by Theodora. We have already seen that this victory of the orthodox party, viewed from an ecclesiastico-political standpoint, was not complete. The reason of this partial defeat lay not in the existence of a party among the higher clergy favouring a national Church, but in the fact that the orthodox party gradually lost their hold on the people. We know how the antagonism of the Greeks to the Latins had gradually grown more intense. It was regarded as unpatriotic when Theodore of Studium and his friends so openly declared for Rome. The strength of this National Church movement came into most perfect evidence with the advent of the great Photius. His rise and the fall of the Patriarch Ignatius were connected with a shabby court intrigue, the Patriarch Ignatius having ventured to oppose the all-powerful Bardas during the reign of Michael III (842-67). At first the proceedings of Photius differed in no respect from those of a common office-seeker. But by opposing the claims of Old Rome to Bulgarian obedience he suddenly gained immense popularity, and thus paved the way for the ultimate separation of the Greek and Latin Churches.
It was Boris (852-88), the Bulgarian Tsar, who stirred up the entire question. With the help of St. Clement, a disciple of Methodius, the Apostle of the Slavs, he had introduced Christianity among his people, on the occasion of his own baptism, the Emperor Michael III was sponsor. Soon afterwards Boris tried to withdraw from the influence of East Rome, and enter into closer relations with Old Rome. At the same time the Holy See renewed its claims to the Illyrian obedience. Photius's answer was the egkuklios epistole (circular letter) of 867, by which he sought to establish the separation from Old Rome both in ritual and in dogma. In spite of the many vacillations of Byzantine polities between the partisans of Ignatius and those of Photius during the next decades, this was the first decisive step towards the schism of 1054.
During this whole period the Bulgarians had given great trouble to the Byzantine Empire. The Emperor Nicephorus I fell in battle against them, and his successors warded them off only with the greatest difficulty. Equally violent were the wars against the Saracens and the Slavs. There was no second investment of the capital by the Syrian Arabs, it is true, though on the other hand, in 860 the city was hard pressed by the Varangian Ros, but all the more danger was to be apprehended from the Arabs who had been expelled from Spain and had settled in Egypt in 815. In 826 they conquered Crete, and about the same time the Arabs of Northern Africa began to settle in Sicily, a migratory movement which finally resulted in the complete loss of the island to the Byzantines. As once they had come from Syria and Asia Minor so now many Greek families migrated to Lower Italy and the Peloponnesus. The Christianization and hellenization of the Slavs was now begun, and soon produced rich fruits. It is difficult, as we have already said, to determine how great an admixture of Slavic blood flows in the veins of the Greeks of today, on the other hand, it is certain that the Slavs have left many traces of their laws and customs. The agrarian law dating, possibly, from the time of the Emperor Leo III, shows the strength of the Slavic influence on the development of the Byzantine agrarian system.
It remains to touch on the relations between the Byzantine Empire and the West during this period. In the West, the Frankish nation had gradually taken the lead of all other Germanic peoples. As we know, the relations of Byzantium with these nations were always somewhat unstable. One thing only had remained unchanged: the Byzantine rulers, as legitimate successors of the Roman emperors, had always maintained their claim to sovereignty over the Germanic peoples. For the most part this had been unconditionally admitted, as is evident from the coinage. At the time of the Empress Irene, however, a great change set in. The restoration of the Roman Empire of the West by Charlemagne (800) was the signal for a complete break with all previous traditions. The West stood now on the same footing as the East. As we know, this important step had been taken in full accord with the papacy. Historically, it is thus a part of the controversies which began with the withdrawal of Illyrian obedience, and culminated in the egkuklios epistole of Photius. The idea of a national imperial Church seemed to prevail in both East and West; to be sure this was only seemingly so, for the popes did not give up their universal supremacy, but soon began again to utilize politically their advantageous location midway between East and West.
4. Period of Political Balance (867-1057)
The period of the highest development of Byzantine power was not dynastically the most fortunate. Seldom has there been such an accumulation of moral filth as in the family of Basil the Macedonian (867-86). The founder of the house, a handsome hostler of Armenian extraction, from the vicinity of Adrianople, attracted the notice of a high official by his powerful build and his athletic strength and later gained the favour of the dissolute emperor Michael III, the last of the Phrygian emperors. Basil was also a favourite with women. His relations with the elderly Danielis of Patras, whom he had met whilst in the retinue of his master, were most scandalous. The gifts of this extremely wealthy woman laid the foundations of Basil's fortune. The depth of his baseness, however, is best seen in his marriage to the emperor's mistress, Eutocia Ingerina. Michael III stipulated that Eutocia should remain his mistress, so that it is impossible to say who was the father of Leo VI, the Wise (886-912). His physical frailty and taste for learned pursuits during his reign the Code of the Basilica was prepared in sixty books — as also the mutual aversion between Basil and Leo are no evidence for the paternity of the Macedonian. If this view be correct Basil's line was soon extinct; as his real son, Alexander, reigned only one year (912-13). Constantine VII, Porphyrogenitus (913-59), the long wished-for heir, by the fourth marriage of Leo the Wise, inherited the learned tastes of his father, but was not completely deficient in energy. It is true he left the government at first to his father-in-law, Romanus I, Lacapenus (919-44), and later to his wife Helena, still, when Romanus had become too overbearing, Constantine VII showed himself possessed of enough initiative to enlist the aid of Stephen and Constantine, sons of Romanus, in overthrowing the power of their father, and, later, to set aside his brothers-in-law (945). In Romanus II (959-63) the dissolute nature of his great-grandfather Michael III reappeared. His reign, fortunately, lasted only a few years, and then Theophano, his widow, the daughter of an innkeeper, took into her hands the reins of government, for her minor sons. Circumstances compelled her marriage with Knifers II, Phocas (963-69), an old and fanatically religious warrior. He is the first of that series of great military leaders who occupied the Byzantine throne, and who soon raised the empire to undreamed of heights of power. As in the dynasty of Heraclius three of these reigned in succession Nicephorus II, John Zimisces, and Basil II. John I, Zimisces (969-76), was the nephew of Nicephorus, but very unlike him. The younger man was as joyous and life-loving in disposition as the older was grim and unlovable. Theophano, therefore, did not hesitate to introduce into the palace the murderer of her morose husband. But like Sophia, niece of the great Theodora, she saw her hopes dashed to the ground. The new emperor confined her in a convent and, to legitimize his power married Theodora, sister of Basil and Constantine, the two young emperors. Like his uncle, John Zimisces was only coregent but he showed great force in his administration of affairs. At his death the elder of the young emperors was competent to take charge of the State. Luckily, Basil II (976-1025) proved as capable a military leader as his two predecessors. It was under his brother, Constantine VIII (1026-28), that the reaction set in. In opposition to the great imperial generals who had brought the empire to an unhoped for pinnacle of power, a civilian party had grown up which had for its aim the curtailment of military power. This party was successful during the reigns of Constantine and his successors Constantine VIII left two daughters, Zoe and Theodora. Zoe (1028-50) was forty-eight years of age at the death of her father, but even after that married three times, and by her amours and her jealousy brought many trials upon her younger sister. Zoe's three husbands Romanus III, Argyrus (1028-34), Michael IV (1034-41), and Constantine IX, Monomachus (1042-54) all came from the higher bureaucratic circles Thus the civil party had gained its end. This explains why neither Zoe nor the nephew of her second husband, whom she had adopted, and who proved so ungrateful, Michael V (1041-42 — termed the Caulker because his father was a naval engineer) could uphold the glory attained by the State during the times of the great military emperors. Even generals as great as Georgius Maniaces and Harold Hardrada — the latter, chief of the North-German (Varangian) bodyguard which was coming more and more into prominence — were powerless to stem the tide of the decline. The general discontent was most manifest when Theodora, on the death of her sister and her last surviving brother-in-law, assumed the reins of power, and not unsuccessfully (1054-56). On her deathbed she transferred the purple to the aged senator Michael VI, Stratioticus (1056-57. This was the signal for the military power to protest. The holders of great landed estates in Asia Minor gave the power instead to one of their own faction. Isaac I, Comnenus, inaugurates a new era.
During the period of its greatest power, i.e. under the military emperors, the Byzantine State was able to expand equally in all directions. It had its share of reverses, it is true. The most important was the final loss of Sicily to the Saracens in 878 Syracuse fell, and in 902 Tauromenium (Taormina), the last Byzantine stronghold on the island, was taken by the Arabs. Two years later Thessalonica was subjected to an appalling pillage. As compensation for the loss of Sicily, however, the Byzantines had Lower Italy, where, since the conquest of Bari (875) the Lombard thema had been established. This led to the renewal of relations with the Western powers, especially with the recently founded Saxon line. The Byzantines were still able to hold their own with these, as formerly with the Carlovingians. Conspicuous the success of the campaigns against the Arabs in the East: the fall of the Caliphate of Bagdad rendered it possible to push forward the frontier towards Syria, Melitene (928), Nisibis (942-43) Tarsus and Cyprus (965), and Antioch (968-69) were captured in turn. About the same time (961) Crete was wrested back from the Arabs. These were the battlefields on which the great generals of the empire, chiefly Armenian, Paphlagonian, and Cappadocian by race, won distinction. Under Romanus I it was the great Armenian Kurkuas, and later the Cappadocian Nicephorus Phocas who achieved these victories. Nicephorus, as husband of Theophano ascended the throne, and as emperor he achieved his victorious campaign against the Arabs. His assassination brought to the throne his nephew John Zimisces, an Armenian, and fortunately a warrior as great as his uncle.
John made preparations for the subjugation of the Bulgarians. It will be recalled how Tsar Boris introduced Christianity into Bulgaria and, even at that period, thought, by ingratiating himself with Rome, to escape from Byzantine influence Tsar Symeon (893-927) devised another way of attaining independence. He raised his archbishop to the rank of patriarch, thereby proclaiming the ecclesiastical autonomy of Bulgaria. His ultimate aim became evident when he assumed the title of Tsar of the Bulgarians and Autocrat of the Romans. This dream, however, was not to be realized. Though Symeon had extended the boundaries of his dominions as far as the Adriatic Sea, though he held Adrianople for a time, and in 917 inflicted a crushing defeat on the Greeks, still, under his successor Peter (927-69), Macedonia and Illyria shook off the Bulgarian yoke and established a West Bulgarian State under the usurper Shishman and his successors. Even under these trying circumstances the policy of Byzantium was skillful: it recognized the Bulgarian patriarchate — thus widening the breach with Rome — but on the other hand lost no time in inciting the neighbouring peoples, the Magyars, Petchenegs, Cumani, and Croatians, against the Bulgarians. The Russians, also, who in 941 threatened Constantinople for the second and last time, were stirred up against the Bulgarians. But soon it was recognized that the devil had been expelled with the help of Beelzebub. The grand Duke Svjatoslav of Kiev settled south of the Danube, and in 969 seized the old Bulgarian capital of Preslav for his residence. The Emperor John Zimisces now interfered. In 971 he captured Preslav and Silistria, but did not reestablish the Bulgarian State. Tsar Boris II was taken to Constantinople and received as compensation the title of Magister; the Bulgarian patriarchate was suppressed. There now remained only the West Bulgarian State under Shishman.
The work begun by John Zimisces was completed by Basil II, "Slayer of Bulgarians". In three great campaigns the Bulgarians were subjugated with monstrous cruelty. The work, however, was accomplished. When, in 1014, the emperor celebrated his victory with imposing ceremonies in the church of Panagia at Athens (the old Parthenon), the Greek Empire stood on a height it was never again to reach. Basil II was succeeded by his brother Constantine VIII, who never distinguished himself, and by the daughters of the latter, Zoe and Theodora. The government passed from the hands of the military party into those of high civilian officials, and soon defeat followed on defeat. Under heroes like Georgius Maniaces, and Harold Hardrada, it is true, headway was made against the most various foes. But after 1021 Armenia, which had reached a high state of prosperity under the rule of the Bagratides, and had been annexed to Byzantine territory by Basil II and Constantine IX, gradually passed under the sway of the Seljuk Turks, and after 1041 Lower Italy was conquered by the Normans. This is the first appearance of the two foes who were slowly but surely to bring about the destruction of the empire, and the worst feature of their case was that the Greeks themselves prepared the way for their future destroyers. As formerly Blessed Theodora and her successors had persecuted the heterodox Paulicians, who were the brave protectors of the frontier of Asia Minor, and whom John Zimisces later established near Philippopolis, so now the Greek clergy were treating the Bulgarians and Armenians most harshly. The Western Church also at times wounded national feelings and sometimes provoked the hostility of individual nations by financial exactions. It would be difficult, however, to point out in the history of Rome such complete disregard of the obligations of the universal Church as was shown by the Patriarchs of Constantinople. It is not a matter for surprise, then, that the oppressed nations became more and more alienated from Byzantium and finally welcomed hostile invasions as a sort of relief, though of course ultimately they found out their error. This turned out to be the ease not only in Bulgaria, but also in North Syria, Armenia, and the eastern part of Asia Minor which contained a large Armenian population.
There was another circumstance that caused the Seljuk Turks to appear as liberators. In the course of the preceding centuries, a body of provincial nobility had been in process of formation in all parts of the empire. In Asia Minor — for conditions were not the same in all parts of the empire — this nobility acquired its predominance from its large landed possessions. And this, indeed, is reason for believing that no monetary system of economies existed in the older Byzantine Empire, and that the power of capitalism did not originate on its soil. Rich families invested their wealth in landed possessions, and the poorer population had to make way for them. This decline of the peasantry was a grave menace to the empire, the military strength of which declined with the decline of popular independence. Moreover, this monopolization of the land tended to undermine a miltary institution — that of feudal tenures. It is not known when this institution originated, possibly it was an inheritance from the Roman Empire, developed afresh, during the struggles with the Arabs in the form of cavalry fiefs on the frontiers of Asia Minor and Syria, and as naval fiefs in the Cibyrrhaeot thema. But in any case, the danger to this institution was recognized at court, and attempts were made to meet it. Romanus I, Lacapenus, descended from an Armenian family of archons, seems to have been the first to devise legislation against the further extension of the landed interests Other measures date from Constantine VII, Porphyrogenitus, Romanus II, and Nicephorus II, Phocas. Nicephorus II, also, was descended from a Cappadocian family of great landed proprietors, but this did not prevent him from vigorously continuing the policy of Romanus I. His stern piety — for the old warrior, after the death of his wife and his only son always wore a hair shirt, never ate meat, and slept on the bare floor — did not prevent his opposing the further extension of ecclesiastical property. For ecclesiastical, particularly monastic, holdings had gradually begun to absorb the estates of smaller land-holders. These measures against the Church were one of the causes of the fall of old Nicephorus and of the elevation of light-hearted young John Zimisces to the throne. Still, even under John Zimisces and Basil II, the struggle of the great landed interests continued. It was only the reaction after the death of Basil that gave the aristocratic party the final victory. It gained strength under the regime of the civilian emperors. Ultimately this party was strong enough to decide the succession to the imperial crown.
5. Period of Centrifugal Tendencies (1057-1203)
The powerful body of landed proprietors were of advantage to the empire in one particular. Since the decline of the old military organization they upheld the military prestige of the empire. This was all the more significant because, unfortunately, since the revival of learning an antagonism had arisen between the civil officials, who had studied in the schools of the rhetoricians, and the officers of the imperial army. We have already noted that during the last years of the so-called Macedonian dynasty, under the empresses Zoe and Theodora, the influence of the civil-service party was all-powerful. For that very reason a council of the landed proprietors of Asia Minor raised Isaac Comnenus (1057-59), much against his will, to the throne. Isaac regarded the crown as a burden. Weary of strife with the senatorial aristocracy, he soon gave up the sceptre and retired to the monastery of Studium. He considered himself defeated and accordingly designated as his successor not his capable brother John, and his sons, but an official high in the civil service, Constantine X, Ducas (1059-67), a man who during Isaac's brief reign had greatly assisted the emperor, who was wholly unversed in affairs of administration. This meant a fresh victory for the civil bureaucracy, who signalized their accession to power by setting aside army interests, and even the most pressing requirements for the defense of the empire. This naturally led to a severe retribution, and as a consequence popular sympathy reverted to the military party. At the death of Constantine, the widowed Empress Eutocia took a step decisive for the fate of the empire by recognizing the need and choosing as her husband Romanus IV, Diogenes (1067-71), an able officer and one of the heroic figures of Byzantine history. Romanus was pursued by misfortune, and after four years the government again fell into the hands of the civil party. Michael VII, Parapinaces (1071-78), the pupil of Psellus, was raised to the throne. Soon the crisis became so serious that another military emperor was placed on the throne Nicephorus III, Botaniates (1078-81). The old man however, was unable to bring order out of the universal chaos. The Comneni were recalled. Alexius I, Comnenus (1081-1118), who had been excluded from the succession by his uncle, took the reins of government and founded the last of the great dynasties, which was to give the empire three more brilliant rulers, Alexius I, John II, and Manuel.
The splendour of the Comneni was the splendour of the setting sun. It was a period of restoration. Men hoped again to raise literature to the standard of the classic authors and to revive the ancient language and thus they hoped to restore the glory of the Roman Empire. Only too often it was merely a jugglery with high sounding words. Never were the titles of state officials more imposing than during the period of the Comenni; and never, on the other hand, was the empire in a more precarious position, despite all its outward splendour. The old Byzantine army was demoralized, foreign mercenaries had replaced the native troops. Saddest of all was the decay of the fleet. Things had come to such a pass that no shame was felt at being dependent on the allied Italian seaports. Still, not a little was achieved. Clever diplomacy replaced actual power, and Succeeded in preserving for some time the semblance of Byzantine Supremacy. Moreover, the Greeks seem to have learned the art of husbanding their resources better than they had, and this was due largely to the co-operation of the Western nations. We know for a certainty that during the time of the Comneni ground-rents were levied in coin. This income was increased by the heavy receipts from custom duties. In a word, the economic administration of both Public and private business was admirable during this period. It was most unfortunate that this splendour should be darkened by the deep shadows of official corruption the depreciation of currency and a total disregard of the Byzantine national, or rather civic, conscience.
Abroad, the Byzantine State was menaced, as of old, on three sides: on the East by the Seljuk Turks, who had supplanted the Arabs; on the West by the Normans, who had sodded the Arabs in that quarter; on the North by the Slavs, Bulgarians, and Finnic-Ugrian (Magyars, Petchenegs, and Cumani). All three perils were bravely met, though at the cost of heavy losses. In 1064 the Seljuk Turk Alp-Arslan destroyed Ani, the centre of Armenian civilization whereupon many Armenians emigrated to Little Armenia in the Cilician Taurus. In 1071 the brave Romanus IV was made a prisoner by the Seljuks near Mantzikert. Having been released by the chivalrous Alp-Arslan, he was put to death in the most barbarous manner in his own country, during the frightful revolution which placed Michael VII on the throne. In the same year (1071) Bari was lost to the Normans, and in 1085 Antioch was captured by the Turks. This period also marked the beginning of the Norman raids on the Balkan Peninsula. Between 1081 and 1085 Albania and Thessaly were threatened by Robert Guiscard and his son Bohemund, who were twice defeated in naval encounters by the Byzantines in league with the Venetians. On land, however, they proved their superiority in several places, until the death of the elder Guiscard put an end to their projects and gave the Byzantine State half-a-century of peace in that direction. After that period, however, the raids were renewed. In 1147 Thebes and Corinth were taken by King Roger, on which occasion many silk-weavers were deported to Sicily. In 1185, at the command of King William II of Sicily Thessalonica was reduced to ashes. To the north, the outlook was no brighter. The Byzantine State was successful it is true, in keeping the Serbs in nominal subjection, and in entering into diplomatic and family relations with the royal family of Hungary, but the Bulgarians finally broke loose from Byzantine control. In 1186 they established their new kingdom at Tirnovo, with an autocephalous archbishopric Soon after this they began once more to push farther to the west and thus laid the foundation of their present ethnographic homes in Thrace and Macedonia.
These heavy reverses, however, were counterbalanced by successes at the same time it was of great moment that this period marked the beginning of that great movement of the West towards the East the Crusades. The Byzantine Empire derived great advantage from this, and in some respects fully realized the fact. Even the First Crusade brought about two important results: the victory of the crusaders at Dorylaeum (1097) brought the western part of Asia Minor directly under Byzantine control, and Antioch indirectly, through the oath of fealty exacted of Bohemund (1108); the Second Crusade, during which the Emperor Manuel allied himself with the Emperor Conrad III (1149), neutralized the power of the Italian Normans. Manuel now conceived far-reaching plans. He avenged King Roger's incursion into central Greece (1147) by the recapture of Corfu (1149) and the occupation of Ancona (1151), in this way becoming a factor in Italo-German complications. He actually dreamed, as Justinian and Constans II had, of reestablishing the Roman Empire of the West. These ambitious demands found no favour with the popes, with whom since the quarrel about the Norman possessions in South Italy, under the Patriarch Michael Cerularius (1054), a final rupture had taken place. Thus the undertaking resulted in failure. Great offence had been given to the emperor Frederick Barbarossa, which became manifest when he allied himself with the Seljuk Turks and the Sultan of Egypt.
Byzantium also reaped great advantage from the establishment of the principalities of the crusaders in Syria. The invasion of the East by the crusaders also brought new dangers, which grew constantly more menacing. Even before this the constant and manifold intercourse between the empire and the Italian maritime states as well as the settlement of the Amalfians, Pisans, Genoese and Venetians in Byzantine cities, had involved many inconveniences. It is true that the victory over the Normans in the campaign of 1081-85 was gained with the aid of the Venetians, but by 1126 war was in progress with Venice. The commercial republics of Italy grew constantly more arrogant, demanding trading privileges as payment for aid rendered by them, and retaliating for any slights by hostile invasions. It was only the rivalries of the Italian cities that enabled the Byzantines to maintain their supremacy in their own country. As a matter of fact, the Italians had long regarded the empire merely as their prey, and so it was inevitable that the hatred of the Greek nation should be slowly gathering strength. Even the spirit of the administration had long since become Western — the Emperor Manuel lived like a Western knight and twice married European princesses — when it became evident that the pent-up hatred must soon break forth. The crisis came after the death of Manuel, during the regency of his second wife Maria of Antioch, and with frightful results. At the head of the movement was a man wholly devoid of principle, but of great personal charm and magnetism. This was Adronicus the Liberator (1183-85), at that time about sixty-seven years of age. The movement began (1182) with the appalling slaughter of the Latins; Andronicus was placed on the throne (1183), and in 1184 the young Emperor Alexius was assassinated. The Latins, however, took a terrible vengeance. In 1185 Dyrrachium and soon afterwards Thessalonica were captured amid frightful cruelties. These disasters reacted on the capital. The Byzantines were no longer able to uphold their independence, and a counter-revolution was inaugurated. The aged Andronicus was beheaded, and the first of the Angeli, Isaac II (1185-95, and again 1203-04), ascended the throne. We know how the difficulties between Isaac and his elder brother Alexius III (1195-1203) resulted in an appeal by the dethroned emperor to his brother-in-law, Philip of Swabia, and how, owing to various circumstances the Fourth Crusade was turned against Constantinople. The Fourth Crusade ended this period of Byzantine history; the empire was in ruins, out of which, however, deft hands contrived to build up a new Byzantine State, and a feeble reproduction of the former magnificence.
6. The Decline (1203-1453)
The fact that there had been no regular order of succession made the Byzantine throne the focus of numerous dissensions. It is undeniable, however, that this often redounded to the advantage of the State, inasmuch as military and palace revolutions frequently brought the most capable men to the head of affairs at a decisive moment. The sentiment in favour of dynastic succession however, had been gaining ground under the so-called Macedonian dynasty. The views of Constantine Porphyrogenitus furnish clear evidence of this, a proof even stronger is the touching devotion exhibited by the people towards Zoe and Theodora, the last representatives of that dynasty. Still the last period of Byzantine history thrice witnessed the accession of men outside the regular line of succession. John III, Vatatzes (1222-54), set aside his brother-in-law, Constantine, thus becoming the immediate successor of Theodore Lascaris. A military revolution placed Michael VIII, Palaeologus (1259-82), at the head of the State, in place of the child John IV, Lascaris (1258-59). John VI, Cantacuzene (1341-55), contrived to obtain possession of the sovereign power under similar circumstances. It may be said of John Vatatzes and Michael Palaeologus that events alone justified the interruption of the order of succession. But the elevation of John Cantacuzene must be counted, like the family dissensions of the Palaeologi, as among the most unfortunate occurrences of the empire. It is a sorry spectacle to see Andronicus II (1282-1328) dethroned by his grandson Andronicus III (1328-41) and immured in a monastery, and John V (1341-76 and 1379-91) superseded first by Cantacuzene then by his own son Andronicus IV (1376-79), and finally by his grandson John VII (1390). It is true that the neighbouring states, the Turkish Empire in particular, were rent with similar dissensions. The house of the Palaeologi, moreover, produced some capable rulers, such as Michael VIII, Manuel II (1391-1425), Constantine XI (1448-53). Still, the contests for the throne, at a period when the imperial glory was manifestly on the wane, could not but be ruinous to the best interests of the empire, and contribute mightily to its dissolution.
At first it seemed as though such capable rulers as Theodore I, Lascaris (1204-22), John III, Vatatzes (1222-54), and Theodore II, Lascaris (1254-58), must bring back prosperous times to the empire. It was no small achievement, to be sure, that the Greeks were able not only to make a brave stand against the Franks, but to expel them again from Constantinople, a task which was all the more difficult because at that time the Greek nation had undergone a dismemberment from which it never recovered. The Empire of Trebizond, under the Comneni, survived the fall of the capital on the Bosphorus (1453) for some years. The task of reabsorbing into the body of the empire the state, or rather the states, of the Angeli in Thessalonica, Thessaly, and Epirus was accomplished slowly and with difficulty. It was impossible to drive the Franks from Byzantine soil. Split up into various minor principalities after the fall of Thessalonica (1222) and Constantinople (1261), they settled in the central part of Greece and in the Peloponnesus, in Crete, Euboea, Rhodes, and the smaller islands. Moreover, during the course of the fourteenth century, the Serbs rose to unexpected heights of power. During the reigns of Stephen Urosh II, Milutin (1281-1320), and Stephen Dushan (1321-55), it seemed as though the Serbs were about to realize the old dream of the Bulgars, of a Byzantine Empire under Slavonian rule. This dream, however, was shattered by the Turkish victory on the Field of Blackbirds (1389). It was not easy for the Greeks to maintain themselves against so many enemies for two and a half centuries, and it often appeared as though the end had come. The Frankish Emperor of Constantinople, Henry (1206-16), had come very near to destroying Greek independence, and would probably have succeeded had he not been snatched away by an early death. A second crisis came during the minority of the Latin Emperor Baldwin II (1228-61), when the Frankish princes were considering the appointment of the Bulgarian Tsar John II, Asén, as guardian of the young emperor, and regent of the empire. The plan failed of execution only because of the stubborn opposition of the Latin clergy, and the final choice fell on the old King of Jerusalem, John of Brienne (1229-37). Thus the danger was temporarily averted, and the Emperor John Vatatzes was wise enough to gain the favour of the Bulgarian powers by prudent deference to their wishes, as, for instance, by recognizing the Archbishop of Tirnovo as autocephalous patriarch.
The Latin Empire became dangerous for the third and last time when the Franks began, in the year 1236, to renew their heroic attempts to regain their conquests. John Vatatzes, however, succeeded in parrying the blow by forming an alliance with the Emperor Frederick II, whose daughter Anne he espoused. Even after the fall of the capital (1261), the fugitive Frankish emperor became a source of danger, inasmuch as he ceded to the Angevins his right as Lord Paramount of Achaia. As early as the year 1259 there had been serious complications with the principality of Achaia. At that time Michael VIII, by the conquest of Pelagonia had succeeded in withstanding a coalition formed by William of Villehardouin, Prince of Achaia, Michael II, Despot of Epirus, and Manfred of Sicily. When Charles of Anjou replaced Manfred the situation became more serious. In 1267 Charles captured Corfu and in 1272 Dyrrachium, soon afterwards he received at Foggia John IV, Lascaris, who had been overthrown and blinded by Michael VIII, Palaeologus. In this crisis Palaeologus knew of no other resource than to call upon the pope for assistance. At the Council of Lyons, his representative Georgius Acropolites, accepted the confession of faith containing the "Filioque", and recognized the primacy of the pope, thus securing the political support of the papacy against Anjou. Only the Sicilian Vespers gave him permanent immunity from danger from this source (1282). After this the Byzantine Empire was no longer menaced directly by the Norman peril which had reappeared in the Angevins. The Byzantines were gradually entering into a new relationship with the West They assumed the role of coreligionists seeking protection. But of course the reunion of the churches was a condition of this aid, which, as at an earlier period, was vehemently opposed by the people. The national party had already taken a vigorous stand against the negotiations of the Council of Lyons, which had found an excellent advocate in the patriarch, John Beccus. This opposition was made manifest whenever there was any question of union with Rome from political motives, and it explains the attitude of the different factions in the last religious controversy of importance that convulsed the Byzantine world: the Hesychast movement. This movement had its inception at Athos and involved a form of Christian mysticismwhich reminds us strongly of certain Oriental prototypes. By motionless meditation, the eyes fixed firmly on the navel (whence their name, Omphalopsychites), the devotees pretended to attain to a contemplation of the Divinity, and thereby absolute quietude of soul (hesychia, whence Hesychasts). The key to this movement is found in the needs of the time, and it was not confined to the Greek world. Many Eastern princes of this period assumed the "angel's garb", and sought peace behind monastery walls. The sect, however, did not fail to encounter opposition In the ensuing controversy, Barlaam, a monk of Calabria, constituted himself in a special manner the adversary of Hesychasm. It is significant that Barlaam's coming from Southern Italy, which was in union with Rome, and his having been under the influence of the Scholasticism of the West did not commend him to the good graces of the people, but rather contributed to the victory of his adversaries.
Thus the great mass of the people remained as before, thoroughly averse to all attempts to bring about the union. The Byzantine rulers, however, in their dire need, were obliged as a last resource to clutch at this hope of salvation, and accordingly had to face the deepest humiliations. When the unfortunate Emperor John V, after hastening to the papal court at Avignon to obtain assistance for Constantinople, was on his homeward journey, he was detained at Venice by creditors who had furnished the money for the journey. His son, Andronicus IV who acted as regent at Constantinople, refused to advance the requisite amount. At last the younger son Manuel II, then regent of Thessalonica, collected sufficient money to redeem his father (1370). Considering the wretched state of Byzantine affairs and the unfriendly spirit of the people, it was certainly generous that the West twice sent a considerable body of reinforcements to the Byzantines. Both expeditions, unfortunately, proved unsuccessful. In 1396 the Western Christians were defeated near Nicopolis by the Sultan Bayazid, and it was only the vigorous action of Marechal Boucicaut, who had been sent by the French, that saved Constantinople from Conquest by the Turks. The final catastrophe was temporarily averted by an almost fortuitous event, the victory of Timur-Leng over the Turks near Angora (1402). This storm quickly passed over; but soon Constantinople was again on the verge of capture (1422). The Emperor John VIII (1423-48) once more attempted to effect a union. At Florence (1439) it was consummated, so far, at least, as the Florentine formula of union later served as a basis for the union with the Orthodox Ruthenians, Rumanians, and others.
Close upon the union followed another attempt to succor Constantinople. After some preliminary victories, however, defeat ensued near Varna, 1444. The quarrels of various pretenders to the throne and the lack of unity among those in power within the city precipitated the final catastrophe. On 29 May, 1453, the Turks captured Constantinople, and seven years later (1460) the last remnant of the empire, the principalities on the Peloponnesus. Constantine XI, the last emperor, by his heroic death shed lustre on the last hours of the empire. Even the Western Christian may reflect with sadness on the downfall of this Christian empire, once so mighty. He will also trust in the ultimate victory of the Cross over the Crescent. But where is the strong hand capable of bringing so many nations and religions into ecclesiastical and political unity, which is the first requisite for cultural and industrial prosperity?
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The Calas Case
Jean Calas was a French Calvinist, born 19 March, 1698, at La Caparède near Castres, in the department of Tarn; executed 10 March, 1762, at Toulouse. At the time of the events which made his name famous, he was a prominent merchant of Toulouse, where he had resided for some forty years. In 1731 he married Anne-Rose Cabibel, and had six children: four sons, Marc-Antoine, Louis, Pierre, and Donat, and two daughters, Rose and Anne. One of the sons, Louis, was converted to Catholicity about 1760. His brother Marc-Antoine, also manifested an inclination to alter his faith, but, possibly owing to opposition on the part of the family, never took the final step. On 13 October, 1761, a number of people, attracted by the excitement, gathered around the house of Jean Calas. Marc-Antoine had been found hanged in his father's warehouse. The news spread rapidly; the capitouls, or highest civil magistrates, hurried to the scene. One of the multitude cried out that Antoine had been murdered by his father to prevent him from abjuring Protestantism. The crowd immediately took up the idea, and the members of the family were arrested. The dead son was looked upon as a martyr by the Catholic population, and his obsequies were celebrated with great ceremony. In the interrogatory the accused involved themselves in contradictions, and, on 9 March, 1762, the Parliament of Toulouse, by a vote of 8 to 5, pronounced sentence against Jean Calas. He was condemned to the torture, ordinary and extraordinary, was then broken upon the wheel, and finally burnt. The sentence was executed the following day. Calas suffered with admirable courage and, until his last breath, never ceased to protest his innocence. The property of the family was confiscated. Madame Calas was liberated; but her two daughters, who were absent from home at the time of their brother's death, were forced into a convent of the Visitation. Pierre and Donat escaped to Geneva. Voltaire, then living at Ferney, made the acquaintance of the family and employed his all-powerful influence to have the dead father's innocence officially proclaimed, at the same time using the latter's condemnation as a welcome source of new attacks upon the hated Catholic Church. In letters and pamphlets he defended the cause of Calas, and interested his many powerful friends in the case, which now began to attract world-wide attention. On 9 March, 1765, a Parisian tribunal unanimously pronounced Calas innocent. The Parliament of Toulouse was ordered to revoke the death sentence, but never obeyed the injunction. The remnant of the property was restored to the family, which, by a subscription and by gifts of money from King Louis XV, was enabled to live in moderate circumstances. The Calas Case was not without its effect on contemporary art and literature. Over a hundred publications relating to it are in existence. It forms the subject of many plays by F.-L. Laya (produced for the first time in Paris in 1790), Lemierre d'Argy (Paris, 1790), Marie-Joseph Chénier (Paris, 1791), and Victor Du Cange (Paris, 1819). Madame Calas and her daughters were living in Paris, when several of these were presented on the stage. Some historians, carried away perhaps by too great a desire to bring the innocence of Jean Calas to the fore, assert that Marc-Antoine committed suicide. But there are weighty reasons to doubt the father's innocence (Barthélemy). Voltaire cannot be considered an impartial historian of the case, owing to his preconceived desire to present a strong indictment against the Catholic Church, rather than to state the facts in their true light. The responsibility of the condemnation in no way rested with the ecclesiastical authorities, and the penalty was inflicted not for a mere religious offence, but for murder alleged to have been committed for a religious motive.
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The Canary Islands
The Canary Islands form an archipelago in the North Atlantic Ocean facing the western coast of Africa, between the parallels of 27°4' and 29°3'N. lat., and the meridians of 13°3' and 18°2'W. long. They consist of seven important islands and some islets. From east to west the first encountered are Lanzarote and Fuerteventura, the nearest to the African continent; then come Tenerife and Gran Canaria, while farther westward are Palma, Gomera, and Hierro (or Ferro). The total area of the islands is about 3256 square miles; their population, according to the census of 1900, was 358,564. The country in general is mountainous and volcanic; in Tenerife the Pico de Teyde, or Peak of Tenerife, reaches the height of 12,200 feet, and towers above the other mountains which extend throughout the islands, generally from north-east to south-west. Natural caverns abound, some of them very extensive. There is no great river, but there are numerous springs and torrents. The fauna differs little from that of Europe, with the exception of the dromedary and the thistle-finch, or canary-bird. There are extensive forests of pine and laurel, and some stems reach a gigantic height. The climate of the islands is mild and salubrious; hence they are much frequented as winter resorts. The Canary Islands are essentially agricultural. Their soil, usually fertile, though subject to frequent droughts, produces an abundance of fruits, sugar-cane, and tobacco. The wines are exquisite, and together with the fruits, tobacco, and fish, which is good and plentiful, form the principal articles of commerce for export. Much cochineal, also, is manufactured in the islands. The most important centres of population are: Santa Cruz de Tenerife, Orotava, and La Laguna in the island of Tenerife; Las Palmas and Arracife in Gran Canaria; Santa Cruz de la Palma in the island of Palma; Quia and Valverde in that of Hierro.
Civil and Ecclesiastical Divisions
The Canary Islands constitute a civil province, a judicial district (audiencia), with its seat at Palmas, for the administration of justice, and a military governorship (captaincy-general). Ecclesiastically they are divided into two dioceses, suffragan of Seville, that of Tenerife, with episcopal residence at Santa Cruz, and that of Canaries, with residence at Las Palmas. In 1906 the Diocese of Tenerife, which comprises the islands of Tenerife, Gomera, Palma, and Hierro, had a Catholic population of 171,045, with 62 parishes, 86 priests, 60 churches, and 167 chapels; while the Diocese of Canaries had a Catholic population of 83,378, 50 Protestants, 42 parishes, 103 priests, 42 churches, and 113 chapels, and comprises the Grand Canary, Fuerteventura, and Lanzarote. The courts are held at Santa Cruz de Tenerife. All ports are free, i.e. merchandise entering them is exempt from duty. The inhabitants satisfy the obligation of military service, not in the ranks of the peninsular army, but in the local territorial militia.
History
The primitive populations of the Canary Islands were the Guanches, a white race, vigorous, of high stature, fair-haired and blue-eyed, and leading mostly a pastoral life. At the time of their conquest by the Europeans they used weapons and utensils of wood and stone, were clothed in skins of animals, and lived in the numerous natural grottos. Their ornaments were of bone, sea-shells, and baked clay. They were hospitable and deeply attached to their independence. Each island was divided into separate states, ruled over by kings, who were assisted by the chiefs of the noble families and the most esteemed priests or soothsayers. They held their meetings in the open air in places specially intended for this purpose. They were monotheists and made offerings of domestic animals, milk, and fruit to the Supreme Being. At some early date Old World peoples from Africa and Asia reached these islands and founded there permanent colonies, blending with the aboriginal stock. Their invasions are attested by archaeological remains and inscriptions; certain Numidian inscriptions on the rocks of Gran Canaria and Hierro are similar to those discovered in Africa. An Aragonese fleet explored the islands in 1330. Another Castilian coasting expedition, sent forth by merchants of Seville and Biscay, disembarked, in 1385, in Lanzarote and vanquished the aborigines, but did not found any lasting settlement. This was not accomplished until the expedition of Jean de Béthencourt, a French nobleman, who in virtue of a mission confided to him by the King of Castile, Henry III, conquered, from 1402 to 1405, the islands of Lanzarote, Fuerteventura, Gomera, and Hierro. The conquest of Gran Canaria, Palma, and Tenerife was effected during the reign of the Catholic sovereigns, from 1478 to 1495, by Diego Garcia de Herrera, Pedro de Vera, and Alonso Fernandez de Lugo, but not without heroic resistance on the part of the Guanches.
Combined action on the part of Church and State helped to Christianize and civilize the Guanches, and gave excellent results. The people abandoned their heathen practices and willingly embraced Christianity. The Catholic priest was always a brave protector of the natives against the vexations to which, in the early days of the conquest, they were occasionally exposed at the hands of their conquerors. Among the most deserving ecclesiastics in this respect is Don Juan de Frias, Bishop of Gran Canaria at the close of the fifteenth century. The Catholic sovereigns dictated wise provisional measures in order to protect the lives and farms of the aborigines, and after the conclusion of the war gave them the right to participate in the government of the islands. Owing to frequent marriages between Spaniards and Guanches, the fusion of both races was finally accomplished, and this community of affection and interest became a powerful factor in the economic prosperity of the islands.
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The Carmelite Order
One of the mendicant orders.
Origin
The date of the foundation of the Order of Our Lady of Mount Carmel has been under discussion from the fourteenth century to the present day, the order claiming for its founders the prophets Elias and Eliseus, whereas modern historians, beginning with Baronius, deny its existence previous to the second half of the twelfth century. As early as the times of the Prophet Samuel there existed in the Holy Land a body of men called Sons of the Prophets, who in many respects resembled religious institutes of later times. They led a kind of community life, and, though not belonging to the Tribe of Levi, dedicated themselves to the service of God; above all they owed obedience to certain superiors, the most famous of whom were Elias and his successor Eliseus, both connected with Carmel, the former by his encounter with the prophets of Baal, the latter by prolonged residence on the holy mountain. With the downfall of the Kingdom of Israel the Sons of the Prophets disappear from history. In the third or fourth century of the Christian Era Carmel was a place of pilgrimage, as is proved by numerous Greek inscriptions on the walls of the School of the Prophets: "Remember Julianus, remember Germanicus", etc. Several of the Fathers, notably John Chrystostom, Basil, Gregory Nazianzen, and Jerome, represent Elias and Eliseus as the models of religious perfection and the patrons of hermits and monks. These undeniable facts have opened the way to certain conjectures. As St. John the Baptist spent nearly the whole of his life in the desert, where he gathered around him a number of disciples, and as Christ said he was endowed with the spirit and virtue of Elias, some authors think that he revived the institute of the Sons of the Prophets.
The glowing descriptions given by Pliny, Flavius Josephus, and Philo, of the manner of life of the Essenes and Therapeutes convinced others that these sects belonged to the same corporation; unfortunately their orthodoxy is open to serious doubts. Tacitus mentions a sanctuary on Carmel, consisting "neither of a temple, nor an idol, but merely an altar for Divine worship"; whatever its origin may have been, it certainly was at the time of Vespasian in the hands of a pagan priest, Basilides. Pythagoras (500 B.C.) is represented by Jamblichus (A.D. 300) as having spent some time in silent prayer in a similar sanctuary on Carmel, a testimony of greater force for the time of Jambilichus himself than for that of Pythagoras. Nicephorus Callistus (A.D. 1300) relates that the Empress Helena built a church in honour of St. Elias on the slopes of a certain mountain. This evidence is, however, inadmissible, inasmuch as Eusebius is witness to the fact that she built only two churches in the Holy Land, at Bethlehem and at Jerusalem, not twenty, as Nicephorus says; moreover the words of this author show clearly that he had in view the Greek monastery of Mar Elias, overhanging the Jordan valley, and not Carmel as some authors think; Mar Elias, however, belongs to the sixth century. These and other misunderstood quotations have enfeebled rather than strengthened the tradition of the order, which holds that from the days of the great Prophets there has been, if not an uninterrupted, at least a moral succession of hermits on Carmel, first under the Old Dispensation, afterwards in the full light of Christianity, until at the time of the Crusades these hermits became organized after the fashion of the Western orders. This tradition is officially laid down in the constitutions of the order, is mentioned in many papal Bulls, as well as in the Liturgy of the Church, and is still held by many members of the order.
The silence of Palestine pilgrims previous to A.D. 1150, of chroniclers, of early documents, in one word the negative evidence of history has induced modern historians to disregard the claims of the order, and to place its foundation in or about the year 1155 when it is first spoken of in documents of undoubted authenticity. Even the evidence of the order itself was not always very explicit. A notice written between 1247 and 1274 (Mon. Hist. Carmelit., 1, 20, 267) states in general terms that "from the days of Elias and Eliseus the holy fathers of the Old and the New Dispensation dwelt on Mount Carmel, and that their successors after the Incarnation built there a chapel in honour of Our Lady, for which reason they were called in papal Bulls "Friars of Blessed Mary of Mount Carmel". The General Chapter of 1287 (unedited) speaks of the order as of a plantation of recent growth (plantatio novella). More definite are some writings of about the same time. A letter "On the progress of his Order" ascribed to St. Cyril of Constantinople, but written by a Latin (probably French) author about the year 1230, and the book "On the Institution of the First Monks" connect the order with the Prophets of the Old Law. This latter work, mentioned for the first time in 1342, was published in 1370 and became known in England half a century later. It purports to be written by John, the forty-fourth (more accurately the forty-second) Bishop of Jerusalem (A.D. 400). However, as Gennadius and other ancient bibliographers do not mention it among the writings of John, and as the author was clearly a Latin, since his entire argument is based upon certain texts of the Vulgate differing widely from the corresponding passages of the Septuagint, and as he in many ways proves his entire ignorance of the Greek language, and, moreover, quotes or alludes to writers of the twelfth century, he cannot have lived earlier than the middle of the thirteenth. A third author is sometimes mentioned, Joseph, a Deacon of Antioch, whom Possevin assigns to about A.D. 130. His work is lost but its very title, "Speculum perfectæ militæ primitivæ ecclesiæ", proves that he cannot have belonged to the Apostolic Fathers, as indeed he is entirely unknown to patristic literature. His name is not mentioned before the fourteenth century and in all probability he did not live much earlier.
The tradition of the order, while admitted by many of the medieval Schoolmen, was contested by not a few authors. Hence the Carmelite historians neglected almost completely the history of their own times, spending all their energy on controversial writings, as is evident in the works of John Baconthorpe, John of Chimeneto, John of Hildesheim, Bernard Olerius, and many others. In 1374 a disputation was held before the University of Cambridge between the Dominican John Stokes and the Carmelite John of Horneby; the latter, whose arguments were chiefly taken from canon law, not from history, was declared victorious and the members of the university were forbidden to question the antiquity of the Carmelite Order. Towards the end of the fifteenth century this was again ably defended by Trithemius (or whoever wrote under his name), Bostius, Palæonydorus, and many others who with a great display of learning strove to strengthen their thesis, filling in the gaps in the history of the order by claiming for it numerous ancient saints. Sts. Eliseus and Cyril of Alexandria (1399), Basil (1411), Hilarion (1490), and Elias (in some places c. 1480, in the whole order from 1551) had already been placed on the Carmelite calendar; the chapter of 1564 added many more, some of whom were dropped out twenty years later on the occasion of a revision of the Liturgy, but were reintroduced in 1609 when Cardinal Bellarmine acted as reviser of Carmelite legends. He, too, approved with certain reservations the legend of the feast of Our Lady of Mount Carmel, 16 July, which had been instituted between 1376 and 1386 in commemoration of the approbation of the rule by Honorius III; it now (1609) became the "Scapular feast", was declared the principal feast of the order, and was extended to the whole Church in 1726. The tendency of claiming for the order saints and other renowned persons of Christian and even classical antiquity came to a climax in the "Paradisus Carmelitici decoris" by M. A. Alegre de Casanate, published in 1639, condemned by the Sorbonne in 1642, and placed on the Roman Index in 1649. Much that is uncritical may also be found in the annals of the order by J.-B. de Lezana (1645-56) and in "Decor Carmeli" by Philip of the Blessed Trinity (1665). On the publication, in 1668, of the third volume of March of the Bollandists, in which Daniel Papebroch asserted that the Carmelite Order was founded in 1155 by St. Berthold, there arose a literary war of thirty years' duration and almost unequaled violence. The Holy See, appealed to by both sides, declined to place the Bollandists on the Roman Index, although they had been put on the Spanish Index, but imposed silence on both parties (1698). On the other hand it permitted the erection of a statue of St. Elias in the Vatican Basilica among the founders of orders (1725), towards the cost of which (4064 scudi or $3942) each section of the order contributed one fourth part. At the present time the question of the antiquity of the Carmelite Order has hardly more than academical interest.
Foundations in Palestine
The Greek monk John Phocas who visited the Holy Land in 1185 relates that he met on Carmel a Calabrian (i.e. Western) monk who some time previously, on the strength of an apparition of the Prophet Elias, had gathered around him about ten hermits with whom he led a religious life in a small monastery near the grotto of the prophet. Rabbi Benjamin de Tudela had already in 1163 reported that the Christians had built there a chapel in honour of Elias. Jacques de Vitry and several other writers of the end of the twelfth and the beginning of the thirteenth centuries give similar accounts. The exact date of the foundation of the hermitage may be gathered from the life of Aymeric, Patriarch of Antioch, a relative of the "Calabrian" monk, Berthold; on the occasion of a journey to Jerusalem in 1154 or the following year he appears to have visited the latter and assisted him in the establishment of the small community; it is further reported that on his return to Antioch (c. 1160) he took with him some of the hermits, who founded a convent in that town and another on a neighbouring mountain; both were destroyed in 1268. Under Berthold's successor, Brocard, some doubts arose as to the proper form of life of the Carmelite hermits. The Patriarch of Jerusalem, Albert de Vercelli, then residing at Tyre, settled the difficulty by writing a short rule, part of which is literally taken from that of St. Augustine (c. 1210). The hermits were to elect a prior to whom they should promise obedience; they were to live in cells apart from one another, where they had to recite the Divine Office according to the Rite of the church of the Holy Sepulchre, or, if unable to read, certain other prayers, and to spend their time in pious meditation varied by manual labour. Every morning they met in chapel for Mass, and on Sundays also for chapter. They were to have no personal property; their meals were to be served in their cells; but they were to abstain from flesh meat except in cases of great necessity, and they had to fast from the middle of September until Easter. Silence was not to be broken between Vespers and Terce of the following day, while from Terce till Vespers they were to guard against useless talk. the prior was to set a good example by humility, and the brothers were to honour him as the representative of Christ.
Migration to Europe
As will be seen from this short abstract no provision was made for any further organization beyond the community on Carmel itself, whence it must be inferred that until 1210 no other foundation had been made except those at and near Antioch, which were probably subject to the patriarch of that city. After that date new communities sprang up at Saint Jean d'Acre, Tyre, Tripoli, Jerusalem, in the Quarantena, somewhere in Galilee (monasterium Valini), and in some other localities which are not known, making in all about fifteen. Most of these were destroyed almost as soon as they were built, and at least in two of them some of the brothers were put to death by the Saracens. Several times the hermits were driven from Carmel, but they always found means to return; they even built a new monastery in 1263 (in conformity with the revised rule) and a comparatively large church, which was still visible towards the end of the fifteenth century. However, the position of Christians had become so precarious as to render emigration necessary. Accordingly colonies of hermits were sent out to Cyprus, Sicily, Marseilles, and Valenciennes (c. 1238). Some brothers of English nationality accompanied the Barons de Vescy and Grey on their return journey from the expedition of Richard, Earl of Cornwall (1241), and made foundations at Hulne near Alnwick in Northumberland, Bradmer (Norfolk), Aylesford, and Newenden (Kent). St. Louis, King of France, visited Mount Carmel in 1254 and brought six French hermits to Charenton near Paris where he gave them a convent. Mount Carmel was taken by the Saracens in 1291, the brothers, while singing the Salve Regina, were put to the sword, and the convent was burnt.
Character and Name
With the migration of the Carmelites to Europe begins a new period in the history of the order. Little more than the bare names of the superiors of the first period has come down to us: St. Berthold, St. Brocard, St. Cyril, Berthold (or Bartholomew), and Alan (1155-1247). At the first chapter held at Aylesford, St. Simon Stock was elected general (1247-65). As the oldest biographical notice concerning him dates back only to 1430 and is not very reliable, we must judge the man from his works. He found himself in a difficult position. Although the rule had been granted about 1210 and had received papal approbation in 1226, many prelates refused to acknowledge the order, believing it to be founded in contravention of the Lateran Council (1215) which forbade the institution of new orders. In fact the Carmelite Order as such was only approved by the Second Council of Lyons (1274), but St. Simon obtained from Innocent IV an interim approbation, as well as certain modifications of the rule (1247). Henceforth foundations were no longer restricted to deserts but might be made in cities and the suburbs of towns; the solitary life was abandoned for community life; meals were to be taken in common; the abstinence, though not dispensed with, was rendered less stringent; the silence was restricted to the time between Compline and Prime of the following day; donkeys and mules might be kept for traveling and the transport of goods, and fowls for the needs of the kitchen. Thus the order ceased to be cremitical and became one of the mendicant orders. Its first title, Fratres eremitæ de Monte Carmeli, and, after the building of a chapel on Carmel in honour of Our Lady (c. 1220), Eremitæ Sanctæ Mariæ de Monte Carmeli, was now changed into Fratres Ordinis Beatissimæ Virginis Mariæ de Monte Carmeli. By an ordinance of the Apostolic Chancery of 1477 it was further amplified, Fratres Ordinis Beatissimæ Dei Genitricus semperque Virginis Mariæ de Monte Carmeli, which title was rendered obligatory by the General Chapter of 1680.
Having obtained the mitigation of the rule, St. Simon Stock, who was altogether in favour of the active life, opened houses at Cambridge (1249), Oxford (1253), London (about the same time), York (1255), Paris (1259), Bologna (1260), Naples (date uncertain), etc. He strove especially to implant the order at the universities, partly to secure for the religious the advantages of a higher education, partly to increase the number of vocations among the undergraduates. Although the zenith of the mendicant orders had already passed he was successful in both respects. The rapid increase of convents and novices, however, proved dangerous; the rule being far stricter than those of St. Francis and St. Dominic, discouragement and discontent seized many of the brothers, while the bishops and the parochial clergy continued to offer resistance to the development of the order. He died a centenarian before peace was fully restored. With the election of Nicholas Gallicus (1265-71) a reaction set in; the new general, being much opposed to the exercise of the sacred ministry, favoured exclusively the contemplative life. To this end he wrote a lengthy letter entitled "Ignea sagitta" (unedited) in which he condemned in greatly exaggerated terms what he called the dangerous occupations of preaching and hearing confessions. His words remaining unheeded, he resigned his office, as did also his successor, Radulphus Alemannus (1271-74), who belonged to the same school of thought.
Habit
The approbation of the order by the Second Council of Lyons secured its permanent position among the mendicant orders, sanctioned the exercise of the active life, and removed every obstacle to its development, which thenceforth went on by leaps and bounds. Under Peter de Millaud (1274-94) a change was made in the habit. Hitherto it had consisted of a tunic, girdle, scapular, and hood of either black, brown or grey colour (the colour became subject to numberless changes according to the different subdivisions and reforms of the order), and of a mantle composed of four white and three black vertical stripes or rays, whence the friars were popularly called Fratres barrati, or virgulati, or de pica (magpie). In 1287 this variegated mantle was exchanged for one of pure white wool which caused them to be called Whitefriars.
The Thirteenth Century Besides the generals already mentioned, the thirteenth century saw two saints of the order, Angelus and Albert of Sicily. Very little is known of the former, his biography, purporting to be written by his brother Enoch, Patriarch of Jerusalem, being a work of the fifteenth century; in those portions in which it can be controlled by contemporary evidence it is proved to be unreliable, e.g. when it establishes a whole Greek hierarchy at Jerusalem during the period of the Crusades; or when it gives the acts of an apocryphal Council of Alexandria together with the names of seventy bishops supposed to have taken part in it. These and some other particulars being altogether unhistorical, it is difficult to say how much credence it deserves in other matters for which there is no independent evidence. It is, however, worthy of notice that the Breviary lessons from 1458, when the feast of St. Angelus first appears, until 1579 represent him simply as a Sicilian by birth and say nothing of his Jewish descent, his birth and conversion at Jerusalem, etc. Nor is there any positive evidence as to the time when he lived or the year and cause of his martyrdom. According to some sources he was put to death by heretics (probably Manichæans), but, according to later authors, by a man whom he had publicly reproved for grave scandal. Again, the oldest legends of St. Francis and St. Dominic say nothing of a meeting of the three saints in Rome or their mutual prophecies concerning the stigmata, the rosary, and the martyrdom. The life of St. Albert, too, was written a long time after his death by one who had no personal recollection of him and was more anxious to edify the reader by an account of numerous miracles (frequently in exaggerated terms), than to state sober facts. All that can be said with certainty is that St. Albert was born in Sicily, entered the order very young, in consequence of a vow made by his parents, that for some time he occupied the position of provincial, and that he died in the odour of sanctity on 7 August, 1306. Though he was never formally canonized, his feast was introduced in 1411.
Foundations in the British Isles
The English province, to which the Irish and Scottish houses belonged until 1305, made rapid progress until about the middle of the fourteenth century, after which date foundations became less numerous, while from time to time some of the smaller houses were given up. The Carmelites enjoyed the favour of the Crown, which contributed generously towards several foundations, particularly that of Oxford, where the royal residence was handed over to the order. The site is now occupied by the Beaufort Hotel, but there may still be seen Friars' Walk, and the little church of St. Mary Magdalen which for a time was served by the Carmelites. Other royal foundations were Hitchin, Marlborough, etc. John of Gaunt was a great benefactor of the order and chose his confessors from amongst its members; the House of Lancaster likewise almost always had Carmelites as royal confessors, a post which corresponded to some extent to that of royal almoner or minister of public worship. These confessors were as a rule promoted to small bishoprics in Ireland or Wales. The order became very popular among the people. The life was one of deep poverty, as is proved by various inventories of goods and other documents still extant. During the Wycliffite troubles the order took the leadership of the Catholic party, the first opponent of Wyclif being the Provincial of the Carmelites, John Cunningham. Thomas Walden was entrusted by Henry V with important missions abroad, and accompanied Henry VI to France. During the wars with France several French convents were attached to the English province, so that the number of English Carmelites rose to fifteen hundred. But ultimately there remained only the house at Calais, which was suppressed by Henry VIII. At the end of the fifteenth century the province had dwindled down to about six hundred religious.
None of the various reforms seems to have been introduced into England, although Eugene IV and the general, John Soreth, took steps in this direction. The peculiar constitutions in vigour in England, and the excellent organization of the province rendered the spread of abuses less to be feared than elsewhere. At the beginning of the Reformation a number of the junior religious, affected by the new learning, left the order; the remainder were compelled to sign the Act of Supremacy, which they apparently did without hesitation, a fact not much to be wondered at if it be borne in mind that Cardinal Wolsey had already obtained power from the Holy See to visit and reform the Carmelite convents, a measure which left no alternative but blind submission to the royal will or suppression. Separated from the rest of the order, the Carmelites were for a time subjected to the rule of George Brown, general of all the mendicants, but gained a comparative independence under John Byrd, first provincial and then general of the English section of the order. At the time of the final suppression there were thirty-nine houses, including that of Calais. The suppression papers are very far from complete, exhibiting the names of only about 140 religious, and containing the inventories of less than a dozen houses. These were in a state of abject poverty. At Oxford the friars had been obliged to sell the benches of the church and the trees in the road, and the commissioners stated that soon they would have to sell the tiles off the roof, to buy a few loaves of bread. Yet one of the novices, Anthony Foxton, nothing daunted by this trying situation, fled to Northallerton to continue his novitiate, whence a few weeks later he was expelled for the second time. The property of the order was squandered with the same recklessness as other ecclesiastical goods. The library of the London house, considered one of the finest in England (this applies in all probability to the building, not to its contents, which bear no comparison with other monastic libraries of that period), came into the possession of Dr. Butt. The other buildings were sold in parcels. Only two Carmelites are known to have suffered death, Lawrence Cook and Reginald Pecock; others seem to have recanted in prison. But as practically nothing is known of the fate of a large number of convents, especially those of the North, it is more than probable that during the different risings some were burnt and their inmates hanged. Among the few remains of the English Carmelite convents must be mentioned the first two foundations, Hulne, now a ruin, and Aylesford, in a fairly good state of preservation, and also the beautiful cloister in what is now the workhouse for male paupers at Coventry. An attempt to revive the English province during the reign of Queen Mary was unsuccessful.
The history of the Irish and Scottish provinces has never been exhaustively studied, owing chiefly to the loss of many documents. The total number of Irish convents is variously given as twenty-five or twenty-eight, but in all probability some of these had but a short-lived existence. The fact that the general chapters repeatedly appointed Englishmen as provincials for Ireland seems to indicate that the province was frequently troubled by disunion and strife. At an early epoch the Dublin house was designated a studium generale, but as it is never mentioned as such in the official lists it probably served only for the Irish students, foreign provinces not being required to send their contingent. For the pursuit of higher studies special faculties were given to the Irish and Scottish in London and at the English universities. The Irish convents fell without exception under the iron hand of Henry VIII.
The Scottish province numbered at the utmost twelve convents, of which that of South Queensferry at the foot of the Forth Bridge is still extant. Here again we have to content ourselves with stray notices, from which, however, it is manifest that the order was in high favour with the Crown. Some Scottish Carmelites played an important part at the University of Paris, while others were among the chief promoters of the Reform of Albi. At the suppression of the English convents many religious betook themselves to Scotland where convents were allowed to exist as best they could until 1564.
Constitutions
The oldest constitutions that have come down to us are dated 1324, but there is evidence of a former collection begun about 1256 to supplement the rule, which lays down only certain leading principles. In 1324 the order was divided into fifteen provinces corresponding to the countries in which it was established. At the head of the order was the general, elected in open scrutinium (ballot) by the general chapter; at each successive chapter he had to render an account of his administration and if no serious complaints were made he was confirmed in his office until he was removed by the nomination to a bishopric, or by death, or until he resigned of his own accord. He chose his own residence which from 1472 was usually Rome. He was given two companions (generally of his own choice) to accompany him on his journeys and to assist him with advice. The whole order contributed annually a fixed amount towards the maintenance of the general and the costs of the administration. In theory, at least, the power of the general was almost unlimited but in practice he could not afford to disregard the wishes of the provinces and provincials. The general chapter assembled fairly regularly every third year from 1247 to the end of the fourteenth century; but from that period onward the intervals became much longer, six, ten, even sixteen years. The chapters had become a heavy burden, not only for the order but also for the towns which accorded them hospitality. Each province (their number was constantly increasing) was represented by the provincial and two companions. In addition to these there was a gathering of masters in divinity and promising students who held theological disputations, while the definitors discussed the affairs of the order; as the Holy See usually granted indulgences on the occasion of chapters, the pulpits of the cathedral and parochial and conventional churches were occupied several times a day by eloquent preachers; traveling being performed on horseback, each province sent a number of lay brothers to care for the horses.
Thus the general chapters were always attended by large numbers of friars, from five hundred to a thousand and more. To defray the costs each provincial was bound to ask his sovereign for a subsidy, the English Crown as a rule contributing ten pounds, while board and lodging for the members of the chapter were found in other religious houses and among the townspeople. In return the order used to grant the town letters of fraternity and to place its patron saints on the Carmelite calendar. For the election of the general all the provincials and their companions assembled, but the remaining business was entrusted to the definitors, one for each province; these were chosen at the provincial chapter in such a way that no one could act in this capacity in two successive chapters. The duty of the definitors was to receive reports on the administration of the provinces; to confirm provincials or to depose them, and elect the annual taxation; to nominate those who were to lecture on Scripture and the Sentences at the universities, especially Paris; to grant permission for the reception of academical honours at the expense of the whole order; to revise and interpret existing laws and add new ones; and finally, to grant privileges to deserving members, deal with those guilty of serious offenses by meting out adequate punishment, or, if cause were shown for leniency, by relaxing or condoning previous sentences. This done, the whole chapter was again called together, he decisions of the definitors were published and handed in writing to each provincial. Of the records of the earlier chapters only fragments are now to be found, but from 1318 the acts are complete and have partly been printed.
The provincial chapters were held as a rule once a year, but there were complaints that some provincials held only two in three years. Each convent was represented by the prior or vicar and by one companion elected by the conventual chapter to take complaints against the prior. Out of the whole number of capitulars four definitors were chosen who together with the provincial performed much the same duties on behalf of the province as did the definitory of the general chapter on behalf of the whole order. Among other things they had full authority to depose priors and to elect new ones; they also selected students to be sent to the various studia generalia and particularia, and to the universities, and made adequate provision for their expenses. They decided--subject to the approval of the general and the Holy See--on the foundation of new convents. They dealt with delinquents. Attempts were made from time to time to limit the duration of the office of provincials, but so long as the general legislation of the church tolerated an indefinite tenure of office these endeavours were practically unavailing.
The superior of a convent was the prior, or in his absence and during a vacancy the vicar. The prior was controlled in his administration by three guardians who held the keys of the common chest and countersigned bills and contracts. Complaints against the prior were sent to the provincial or the provincial chapter. There was no limit to the tenure of office of the prior; he might be confirmed year after year for twenty or more years. In the case of convents in university towns, especially Paris and the Roman Curia (Avignon, afterwards Rome) the nomination belonged to the general or the general chapter; and there appears to have been an unwritten law that at Cambridge, Louvain, and other universities the priorship should be filled by the bachelor who in the course of the year was to take his degree as Master in Divinity. From about the middle of the fourteenth century it became customary to fill the offices of general, provincial, and prior (at least in the larger convents) exclusively with those who had taken degrees. Almost the only systematic exception to this rule is to be found in the province of Upper Germany.
Sources of Membership
When St. Simon Stock established convents in university towns he obviously counted upon the undergraduates as the future recruits of the order; nor was he deceived in his expectation. True, the time had passed when in one day sixty or more students with their professors flocked to the Dominican convent at Paris to receive the habit from the hands of Blessed Jordan. But there were still many applicants, notwithstanding the severe by-laws of the universities regulating the reception of students in mendicant convents. It was perhaps chiefly the poor scholars who by joining one of these orders secured for themselves the necessaries of life as well as the means of education. Not only in the time of St. Simon but even much later a good deal of trouble was caused by these young men, who had recently exchanged the free and easy life of the scholar for the discipline of the cloister. In many convents we find numerous instances of members of the families of the founders and chief benefactors becoming conventuals; in some cases the relationship of uncle and nephew may be traced through several centuries; just as the prebends of cathedrals and collegiate churches were often the gift of the founder and his family and were handed down from generation to generation, the more humble cells of a Carmelite convent remained frequently in the hands of one and the same family who considered it their duty as well as their right to be ever represented by at least one member. Again, it frequently happened that a father desirous of settling his son in life bought or endowed a cell for him in a convent. It was probably due to the ardent piety of former times and the careful preservation from dangerous society that such casual calls ripened into solid vocations. In places where the Carmelites had public or semi-public schools they found little difficulty in choosing suitable boys. But there remained a good many convents in small places, where the recruiting was evidently not so easy and where with a decreasing number of inmates a dangerous relaxation of religious observance went hand in hand. For, throughout the Middle Ages a friar belonged to the convent in which he had taken the habit, although through force of circumstances he might be absent from it for the greater part of his life. Hence, the general chapter repeatedly commanded the priors to receive every year one or two promising young men even if they brought no endowment, so as to gradually increase the number of religious. In other cases where provinces were numerous enough but lacked the means of subsistence the reception of novices might be stopped for several years.
Probation and Formation of Members
The clothing of novices was preceded by certain inquiries into their antecedents and the respectability of their families. The year of probation was spent in the convent which they entered, the "native convent" as it was called, and a father was commissioned to take personal care of a novice, teaching him the customs of the order and the ceremonies of the choir. According to the oldest constitutions, each novice might have a special master, but in practice one master, assisted, if necessary, by a substitute, was appointed for all. The novices were not allowed to mingle with the rest of the community or with the boys of the convent school; no office that in any way could interfere with their chief duty, viz. learning the Divine Office, was given them. On the other hand the prior was not to allow anyone to reprehend the novices or find fault with them, except the novice-master himself, whose business it was to teach, correct, guide, and encourage them. Towards the end of the novitiate the probationer was voted on; if he had given satisfaction he was allowed to make his profession, otherwise he was dismissed. One of the conditions for profession was that the novice should be able to read fluently and write correctly. Those who might smile at such elementary requirements should remember that reading and writing implied a complete mastery of the Latin grammar and a practical knowledge of the system of abbreviations and contractions, a knowledge of palæography which is not now required either of schoolboys or advanced scholars.
After profession the provincial decided what was to be done with the young religious. He might stand in need of further training in grammar and rhetoric, or he might begin at once the study of physics and logic. If his own convent afforded no facility for these pursuits, which was probably seldom the case, he would be sent to another. Once a week or a fortnight the teacher would hold a repetition with his scholars in presence of the community so that it might become known who had studied and who had been negligent. Special convents were assigned for the study of philosophy and theology; in England the former was taught at Winchester, the latter at Coventry. The higher studies were, however, pursued at the studia generalia of which in 1324 there were eight: Paris, Toulouse, Bologna, Florence, Montpellier, Cologne, London, and Avignon. Their number was gradually increased until each province had its own, but in earlier times every province was bound to send a certain number of students to each of these studia, and to provide for their maintenance; they were even free to send a larger number than prescribed, but they had to pay for the full number even if they sent less. In addition to the students sent to the studia at the expence of their provinces, others might be sent at the expense of their parents and friends, provided the superiors had given their consent. Thus the number of students at the Carmelite convent at Paris averaged three hundred, in London over a hundred. The majority of students were sent to pro simplici formâ, that is just to complete their course, after which they returned to their provinces. Only the most promising were allowed to study for degrees, because this involved a prolonged residence at the universities, ten, twelve or more years, and a corresponding outlay. (For the course of studies and the various steps leading to the degree of Master in Divinity see UNIVERSITIES.) The provincial and general chapters regulated the succession of lecturers on Scripture and the Sentences; particularly at Paris, the foremost university, provision was often made for ten years in advance, so as to ensure a steady supply of able readers and to distribute as far as possible the honours among all the provinces. For the universities would allow only one friar of each of the mendicant orders to take degrees in the course of a year, and each order was naturally anxious to put its most capable men in the foreground. It was therefore not an idle boast when it was said, as we read sometimes, of one or other of the Carmelites, that he was the best lecturer of his term at Paris. As Paris was the most celebrated university, so the doctors of Paris had precedence over those of the other universities. During the schism Paris took sides with the Clementist party whose most powerful support it was. The Urbanist party in the Carmelite Order transferred the prerogatives of the graduates of Paris to those of Bologna, a poor makeshift. There exists a fairly complete list of the Masters of Paris, but only fragmentary information concerning other universities. Unfortunately the register of the English province was destroyed during the Reformation, while the greater part of the archives of Oxford and Cambridge were lost during the Civil War, so that the priceless notices collected by John Bale are the chief sources for our knowledge of Carmelite activity at the English universities. This is the more regrettable as the position of Carmelite friars was regulated by special statutes often alluded to, but nowhere preserved. On their return from the universities the religious were usually appointed to some readership, care being taken that in every convent there should be a daily lecture on Scripture and theology.
Penalties Established by Rule
The constitutions deal very fully with the faults committed by religious and their punishment. A few words will not be out of place with regard to more serious breaches of discipline, especially the violation of the religious vows. Faults against chastity were punished with six months', or, if notorious, with a year's imprisonment, and the loss of voice and place in chapter for from three to five years. If special circumstances required it the punishment was increased, and in the case of a grave scandal the culprit was sent to the galleys for hard labour for a number of years or even for the remainder of his life. If serious suspicion existed against anyone which it was impossible either to prove or to disprove, the accused was allowed the benefit of canonical purgation, i. e. having himself denied the charge on oath, he produced six other religious of good name and high standing to affirm on oath that they considered the charge unfounded and the accused innocent. If unable to find such witnesses, he was punished as though he had been convicted. Other faults that occur frequently were open disobedience and rebellion against the command of the superiors, the undue exercise of proprietorship, theft, apostasy (by which was understood any absence from the convent without proper permission, even if there was no intention of quitting the order permanently). Thus, if a religious, being sent from one place to another, tarried on the road without proper cause, or went out of his way without necessity, he was punished as an apostate; again, a lecturer at the universities leaving town before the end of the course was judged guilty of the same crime, his action being prejudicial to the honour of the order. In all these matters it must be borne in mind that the penal system of the Middle Ages was far less humane than the modern one, and that many faults were ascribed to perversity of will where we should make allowance for weakness of character or even mental derangement. The more serious faults were judged and punished by the provincial and general chapters, to whom was also reserved the absolution of the culprits and their reinstatement. The general chapters frequently granted free pardon to all prisoners except those recently condemned and there were occasional complaints that some of the superiors showed undue leniency; but the material before us proves that on the whole discipline was well maintained. With an average of twenty thousand friars or more during the fifteenth century, the "Chronique scandaleuse" is singularly unimportant, a fact that tells in favour of the order, all the more as a large percentage of this number consisted of students at the great universities exposed to many temptations.
Constitutional Revisions
These constitutions underwent numerous changes. Almost every chapter made additions which were frequently canceled or qualified by subsequent chapters. John Balistarius (1358-74) published a revised edition in 1369 (unedited) and the mitigation of the rule by Eugene IV necessitated a further revision under John Soreth (1462, printed in 1499). Nevertheless it must be admitted that the legislation of the order moved too slowly, and that many measures were out of date almost as soon as they were passed. Moreover, laws that may have been excellent for Norway or England were hardly applicable in Sicily or at Seville. These simple facts account for many complaints about relaxation or want of discipline.
From the approbation of the order by the Council of Lyons until the outbreak of the great Western Schism (1274-1378) there was a steady increase in provinces and convents, interrupted only temporarily by the Black Death. At the time of the schism it was not left to the provinces, much less to individuals, to choose their own party; they necessarily followed the politics of the country to which they belonged. A census taken in 1390 shows the following provinces on the Urbanist side: Cyprus (number of convents not stated); Sicily, with 18 convents; England with 35; Rome with 5; Lower Germany with 12; Lombardy with 12 or 13; Tuscany with 7; Bologna with 8; and Gascony with 6. The Clementist party with the Scottish, French, Spanish, and the greater number of the German houses, was rather more powerful. The general, Bernard Olerius (1375-83) being a native of Calatonia, adhered to Clement VII, and was succeeded first by Raymond Vaquerius and next by John Grossi (1389-1430), one of the most active generals, who during the schism made numerous foundations and maintained excellent discipline among the religious belonging to his party, so that at the union in 1411 he was unanimously elected general of the whole order. The Urbanists had been less fortunate. Michael de Anguanis who succeeded Olerius (1379-86) having become suspect, was deposed after a long trial; the financial administration was far from satisfactory, and the loss of Paris proved a serious blow to that section of the order. Soon after the re-establishment of the union a radical change of the rule became necessary. This, as has been seen, was originally composed for a handful of hermits living in a singularly mild climate. Notwithstanding the few changes made by Innocent IV, the rule had proved too severe for those who spent one half of their life in the intellectual turmoil of the university and the other half in the exercise of the sacred ministry at home. Accordingly Eugenius IV granted in 1432 a mitigation allowing the use of flesh meat on three or four days a week, and dispensing with the law of silence and retirement. But even so the chief abuses that had crept in during the fourteenth century were by no means abolished.
Abuses, Irregularities
It is indispensable to have a clear idea of these abuses in order to understand the reforms called into life to counteract them.
· The permanency of superiors. Even an excellent superior is liable to lose his first energy after a number of years while an indifferent superior seldom improves. This is one of the most difficult problems in the history of monasticism, but the experience of fifteen hundred years has turned the scales in favour of a limited tenure of office.
· The right of private property. Notwithstanding the vow of poverty many religious were allowed the use of certain revenues from hereditary property, or the disposal of moneys acquired by their work, teaching, preaching, the copying of books, etc. All this was fully regulated by the constitutions and required special permission from the superiors. It was, therefore, quite reconcilable with a good conscience, but it necessarily caused inequality between rich and poor friars.
· The acceptance of posts of honour outside the order. From the middle of the fourteenth century the popes became more and more lavish in granting the privileges of papal chaplaincies, etc., to those who paid a small fee to the Apostolic chancery. These privileges practically withdrew religious from the rule of their superiors. Again, after the Black Death (1348) thousands of benefices fell vacant, which were too small to provide a living for an incumbent; these were eagerly sought after by religious, among others by Carmelites, who, for an insignificant service, such as the occasional celebration of Mass in a chantry, obtained a small but acceptable income. The papal dispensation ab compatibilibusand the necessary permission of the superiors were easily obtained. Others again were empowered to serve high ecclesiastics or lay people "in all things becoming a religious" or to act as chaplains on board ship, or to fill the post of organist in parish churches. All such exceptions, of which many instances could be quoted, tended to loosen the bonds of religious observance; they filled with pride those who had obtained them and with envy those who were less fortunate.
· A further source of disorder was found in the small convents with only a few religious, who, naturally, could not be expected to keep up the full observance and sometimes appear to have kept hardly any.
Reforms
These and other abuses were by no means peculiar to the Carmelites; they occurred, to say the least, in an equal degree in all the mendicant orders, and awakened everywhere loud cries for reform. In point of fact, long before the end of the Western Schism nearly every order had inaugurated that long series of partial and local reforms which constitutes one of the most refreshing elements in the history of the fifteenth century; but though it seems to have remained unknown to the strenuous reformers, no lasting improvement was possible so long as the root of the evil was not removed. This was not in the power of individual reformers, even of saints, but required the concerted action of the whole Church. It required a Council of Trent to raise the whole conception of religious life to a higher level. The first step towards reform in the Carmelite Order dates from 1413, when three convents, Le Selve near Florence, Gerona, and Mantua, agreed to adopt certain principles, among which were the limitation of the tenure of office to two years, with an enforced vacation of four years between each two terms of office, the abolition of all private property, and the resignation of all posts necessitating the residence of religious outside their convents. After considerable difficulty, the congregation of Mantua, as it was called, obtained in 1442 quasi-autonomy under a vicar-general. It gradually brought under its authority several other houses in Italy, but it was only after the death of the general, John Soreth, himself an ardent reformer but an enemy of all separatist tendencies, that it began to spread with rapidity. In 1602 it counted fifty-two houses. The most celebrated member of this reform was Blessed Baptista Mantuanus (Spagnoli) (q. v.) who filled the office of vicar-general six times and became general of the whole order. The statutes of this congregation were printed in 1540 and again in 1602. After the French Revolution it was amalgamated with the remains of the old stock of the order in Italy.
Blessed John Soreth (1451-71) throughout his long generalship carried out a similar reform, but on the basis of the constitutions. His own life and work are a proof that under certain circumstances a protracted tenure of office can be most profitable. While offically visiting numerous provinces he established in each of them several reformed houses whither the most fervent religious flocked. For these he obtained many privileges; no superior could refuse permission to one desirous of joining such a convent; the very fact of entering a reformed house dispensed a religious from penalties previously incurred, which, however, would revive should he return to a non-reformed convent. No superior could withdraw a member of a reformed community except for the purpose of reforming other houses through his instrumentality. If Soreth was, on the whole, successful in his enterprise he also encountered a certain amount of systematic opposition on the part of graduates who were loth to give up their privileges of not attending choir, of taking their meals privately, and of having lay brothers and "fags" [younger brothers required to perform certain menial tasks] for their personal attendance, and who preferred to withdraw to distant convents rather than submit to the rules of the general. The latter obtained leave from the Holy See to fill up the gaps by bestowing the title of doctor on those who were not qualified by a proper course at the universities, a most dangerous proceeding, which before long led to fresh and serious abuses. It has often been asserted that Soreth died of poison, but there is no foundation for such a calumny. Even after his death the movement so happily inaugurated did not lose all vigour, but neither of his two immediate successors understood the art of appealing to the higher nature of his subjects, whereby Soreth had gained his marvellous influence. Christopher Martignon (1472-81) was considered an intruder, his election being ascribed to the pressure exercised by Sixtus IV, his personal friend, and Pontius Raynaud (1482-1502) had the reputation of being a martinet. Peter Terasse (1503-13) visited most of the provinces and has left in his register (unedited) a vivid picture of the condition of the order immediately before the Reformation. Many convents, he is able to state, were thoroughly reformed, while others were far from perfect. He himself, however, was too generous in granting licenses and privileges, and, though strict in punishing, he contributed not a little to the very abuses he intended to abolish. His successor, Blessed Baptista Mantuanus (1513-16), was too old and worn out to exercise any lasting influence. He obtained, however, the recognition and approbation of the congregation of Albi.
This congregation had been established in 1499 by Bishop Louis d'Amboise, who, there being no reformed convent in the province of France, obtained from Mantuanus tow religious, one of whom died on the road; the survivor found in the Collège Montaigu in Paris some twenty students willing to embrace the religious life. They were placed in the convent of Albi, while the legitimate inmates were dispersed. Soon other convents, Meaux, Rouen, Toulouse, joined the movement, at the head of which was Louis de Lyra. It is related, though hardly credible, that the general died of grief when he heard of this new rift in the unity of the order. The General Chapter of 1503 excommunicated Louis de Lyra on the ground that the right of reforming belonged to the general and not to self-constituted reformers. But the congregation was already strong enough to offer resistance and had even found an entrance into the most important convent of the order, that of Paris. The next year Terasse spent five months there trying to win back the dissidents. At last, by a strange error of judgment, he ordered the lecturers to leave Paris at the conclusion of the term and the students to return to their native convents within three days. The natural result was that many of them formally joined the congregation of Albi which now obtained complete control at Paris. A compromise was then reached whereby the vacancies were alternately filled by the order and by the congregation of Albi. Baptista Mantuanus obtained for the latter papal approbation and an extension of the privileges of his own congregation. Notwithstanding this victory the new congregation became prey to disunion and was unable to make much headway. The evils brought about by the Reformation and the civil and religious wars weighed heavily upon it until, in 1584, it was dissolved by the Holy See.
A further reform of somewhat different nature was that of the convent of Mount Olivet near Genoa, 1514; it consisted in a return to the purely contemplative life and the ancient austerity of the order. The general, Giovanni Battista Rubeo, has left a record that during his visit there in 1568, which lasted only three days, he abstained from flesh meat. This reform continued well into the seventeenth century. A later reform modelled upon that of St. Teresa was inaugurated at Rennes in 1604 by Philip Thibault (1572-1638) and nine companions. With the assistance of the Discalced Carmelites he was able to give it a solid basis, so that before long it embraced the whole province of Touraine. Unlike the other reforms it remained in organic union with the bulk of the order, and enjoyed the favour of the French Court. Among its greatest ornaments were Leo of St. John, one of the first superiors, and the blind lay brother, John of St. Sampson, author of various works on the contemplative life.
Affiliations, Carmelite Sisters
About the middle of the fifteenth century several communities of Beguines at Gueldre, Dinant, etc., approached John Soreth with the request that they be affiliated to the order (1452). He gave them the rule and constitutions of the friars, to which he added some special regulations which unfortunately do not appear to be preserved. The prestige of the Carmelite Sisters grew rapidly when the Duchess of Brittany, Blessed Frances d'Amboise (1427-85), joined one of the convents, which she herself had founded. Before the end of the century there were convents in France, Italy (Blessed Jane Scopelli, 1491), and Spain. Especially in the latter country the manner of life of the nuns was greatly admired, and several convents became so crowded that the slender means available hardly sufficed for their maintenance.
St. Teresa and St. John of the Cross
The convent of the Incarnation at Avila was destined to fashion the brightest ornament of the Carmelite Order, St. Teresa of Jesus. Born in 1515 she entered the convent in 1535 and made her profession in the following year. Shortly afterwards she fell ill and, unable to fulfill the usual duties of a religious, gave herself to the practice of mental prayer. Frightened by her directors, who believed her trances to be diabolical illusions, she passed through a period of interior trials which awakened in her the desire for a more perfect life. Learning that the primitive rule aimed at the contemplative life and prescribed several austerities which had since been dispensed with, she resolved upon the foundation of a convent for thirteen nuns in her native town, which after many difficulties was established on 24 August, 1562. The general, Rubeo (1564-78), who at that time visited Spain, approved of what St. Teresa had done and encouraged her to make further foundations. In a letter written from Barcelona (unedited) he enlarged on the blessings of the contemplative life and granted permission for the establishment of two convents for reformed friars within the province of Castile. But warned by what had happened in the case of the congregation of Albi he made some very stringent regulations so as to suppress from the outset any separatist tendencies. In the course of fifteen years St. Teresa founded sixteen more convents of nuns, often in the teeth of the most obstinate oppression.
Among the friars she found two willing helpmates, the prior Anton de Heredia who had already filled important posts in the order, e. g. that of auditor of civil causes at the General Chapter of 1564, and St. John of the Cross, who had just completed his studies. They entered with supernatural courage upon a life of untold hardships and were joined not only by a number of postulants, but also by many of their former brethren in religion. The province of Castile being numerically weak, it stands to reason that the provincial resented the departure of so many of his subjects, among whom were the most reliable and promising. The papal nuncio, Hormaneto, was favourably disposed towards the reform. As Apostolic visitor of the religious orders he wielded papal powers and considered himself entitled to overrule the restrictions of the general. He granted leave for the foundation of other convents of friars, besides the two stipulated by the general, and for the extension of the reform to the province of Andalusia. By an almost incomprehensible error of judgment he appointed visitor of the Calced Carmelites of this last named province Jerome of the Mother of God (Jerome Gratian, 1545-1615) who had just made his profession among the Reformed or Discalced Carmelites, and who, however zealous and prudent, could lay no claim to much experience of the religious life. The Calced Carmelites appealed to Rome, and the result was that the general took a great dislike to the new reform. He himself was a reformer, and had favoured the foundation of a convent of reformed nuns at Alcalá de Henares by Mary of Jesus (1563), and of a reformed convent of friars at Onde in Aragon under James Montanes (1565), and in his visitations he frequently resorted to drastic measures to bring about improvements; moreover he was a strict disciplinarian, punishing faults with a severity which to us seems inconceivable. When he found that the danger he had striven to avert, viz. a repetition of the disorders caused by the congregation of Albi, had actually occurred, he resolved to root out the new reform. The General Chapter of 1575 decided to abolish the Discalced Carmelites, threatened to send Mariano del Terdo, formerly a hermit, and Baldassare Nieto, an ex-Minim, to their former abodes, ordered the three Andalusian convents of Grenada, Seville, and Peñuela, to be closed, and the friars to return to their proper convents within three days. The acts of the chapter (unedited) are silent as to the nuns, but it is known from the correspondence of St. Teresa that she received orders to choose one of her convents their to remain, and to abstain from further foundations.
The Discalced friars, however, relying upon the powers they had received from the nuncio, resisted these commands and went so far as to hold a provincial chapter at Almodóvar (1576). The general sent a visitor with ample powers, Girolamo Tostado, who for some years had been his official companion and was fully acquainted with his intentions. At this juncture the nuncio died and was succeeded by Sega, who at first remained impartial but soon began to proceed vigorously against the reform. A second chapter having been held at the same place (1578), the nuncio excommunicated all the capitulars; St. John of the Cross was seized in the convent of the Incarnation at Avila where he was confessor and hurried to Toledo, where he was thrown into a dungeon and cruelly treated; others were imprisoned elsewhere. The persecution lasted for nearly a year until at length Philip II intervened. The reform having thus proved too strong, it was resolved to give it legal standing by establishing a special province for the Discalced friars and nuns, but under obedience to the general (1580). The first provincial was Jerome Gratian who throughout had been the chief support of St. Teresa. To her it was given to see the triumph of her work, but dying on 4 October, 1582, she was spared the pain which the disunion among the friars of her own reform must have caused her. When founding her first convent she had a definite object in view. Not only was she anxious to reintroduce the contemplative life, but knowing how many souls were daily being lost through heresy and unbelief she wished the nuns to pray and offer up their mortifications for the conversion of infidels and heretics, while the friars were also to engage in active work. She was delighted when St. John of the Cross and his brethren went from village to village instructing the ignorant in Christian doctrine, and her joy knew no bounds when, in 1582, missioners of the order were sent out to the Congo. This first missionary expedition, as well as a second, came to an abrupt end through misadventures at sea, but a third was successful, at least so long as it received support from home.
Jerome Gratian, the provincial, was heart and soul in these undertakings. When his tenure of office expired he was replaced by a man of a very different stamp, Nocoló Doria, known in religion as Nicholas of Jesus (1539-94), a Genoese who had come to Spain as the representative of a large banking house, in which capacity he was able to render important services to the king. Aspiring after a higher life, he distributed his immense fortune among the poor, took Holy orders and joined the reformed friars at Seville (1577). He rapidly rose from dignity to dignity, and while engaged in the foundation of a convent in his native town, was elected provincial of the Discalced Carmelites. Endowed with an iron will and indomitable energy, he at once began to fashion his subjects after his own ideas. Having known only the old stock of the order during the troublous times preceding the separation of his province, he was not attached to the order as such. He widened rather than lessened the breach by laying aside, on a mere pretext and against the wishes of the friars, the venerable Carmelite Liturgy in favour of the new Roman Office books, and by soliciting useless privileges from Rome; he withdrew the missioners from the Congo, renounced once for all every idea of spreading the order beyond the frontiers of Spain, restricted the active work to a minimum, increased the austerities, and without consulting the chapter introduced a new form a government which, it was said at the time, was more fit for the policing of an unruly Italian republic than for the direction of a religious order. He relegated St. John of the Cross to an out-of-the-way convent and on the flimsiest pretext expelled Jerome Gratian. Finally at the General Chapter of 1593 he proposed "for the sake of peace and tranquillity and for many other reasons", the total separation of the Discalced Carmelites from the rest of the order, which was granted by a Bull of 20 December, of the same year. Doria now became the first general of the Discalced Carmelites. He died a few months later. It would be unjust to belittle his merits and talents, but it must be acknowledged that in many respects his spirit was diametrically opposed to the lofty conceptions of St. Teresa and the generous dispositions of St. John of the Cross, while the unwarranted expulsion of Jerome Gratian is a blot on his reputation. It was, he said on his death-bed, the only thing that troubled him. The Spanish Carmelites having practically renounced all exterior work and interest, the further history of that branch reduces itself to notices on the foundations of convents, and the truly edifying life of numerous friars and nuns. At the end of the eighteenth century Spain possessed eight provinces with about 130 convents of friars and 93 of nuns. The greater number of these convents were suppressed in 1836, but many have been restored since 1875, when the old Spanish congregation was united with the Italian congregation. They now constitute the Order of the Discalced Carmelites, without subdivision. The Portuguese province was separated from the Spanish congregation in 1773 for political reasons; it possessed twenty-one convents of friars and nine of nuns, nearly all of which were secularized in 1834.
Missionary Work
As has been said, the first two missionary undertakings came to a premature end, one on account of shipwreck, the members of the other being captured by privateers. When set free the missioners, instead of resuming their journey to the west coast of Africa, proceeded to Mexico, where they laid the foundation of a province which in the course of time embraced twenty convents of friars and ten of nuns, but was finally suppressed by the Government. As early as 1563 Rubeo had granted leave to the Calced friar, Francisco Ruiz, to make foundations in Peru, Florida, and elsewhere, nominating him at the same time vicar-general. By 1573 there were convents at Santa Fè (New Mexico), New Grenada, and other places, and provision was made for further increase. The Chapter of 1666 took the matter seriously in hand and after certain reforms had been carried out the provinces of Bahia, Pernambuco, and Rio de Janeiro were erected in 1720. There were also convents in Guadeloupe and San Domingo, and there is evidence that foundations were contemplated, if not actually made, in the Philippine Islands as far back as 1705. The Discalced Carmelite nuns of the Spanish congregation found their way to the states of South America as early as the beginning of the seventeenth century; several of their convents are still in existence, and others have lately been erected in Argentina, Bolivia, Brazil, Chile, Columbia, Ecuador, and Peru.
The congregation of St. Elias of Discalced Carmelites, otherwise called the Italian congregation was erected at the instigation of Clement VIII. By a strange irony of fate Nicolò Doria, who afterwards resisted the spreading of the order beyond the Peninsula and the Spanish colonies, had been commissioned in 1584 to establish a convent at Genoa. This was followed by one in Rome, Santa Maria della Scala, destined to become the nursery of a new congregation and the living example of perfect observance, and another at Naples. Several of the most prominent members of the Spanish congregation had been sent to these foundations, among them Ven. Peter of the Mother of God (1565-1608), and Ferdinand of St. Mary (1538-1631), who became the first superiors; Ven. John of Jesus Mary (1564-1615), whose instructions for novices have become authoritative, and whose incorrupt body is still preserved in the convent of St. Sylvester near Monte Compatri; Ven. Dominic of Jesus Mary (1559-1630), the great wonder-worker of his time, and Thomas of Jesus (1568-1627) to whose genius for organization not only the order but the Catholic Church is deeply indebted. With men such as these at its head the congregation spread rapidly, not alone in Italy but through the length and breadth of Europe, and attracted men of high social position. The Archduke Albert of Austria and his consort, the Infanta Isabel Clara Eugenia of Spain having applied in Rome for a colony of Discalced Carmelites, the pope nominated Thomas of Jesus founder of the Belgian province. So successful was he that in the course of twelve years he erected ten convents of friars and six of nuns. The establishment in France was more difficult; systematic opposition from various quarters rendered each foundation a hard task, yet from 1611 till the end of the century almost every year saw the foundation of one or two new convents. Germany, Austria, Poland, even distant Lithuania, were opened to the disciples of St. Teresa. The spread of the congregation may perhaps best be illustrated by statistics. In 1632 the reform counted 763 priests, 471 clerics and novices, and 289 lay brothers, total 1523. In 1674 there were 1814 priests, 593 clerics and 747 lay brothers, total 3154. In 1731 the total had risen to 4193 members. No later statistics are available, but it may be taken that the increase continued for another twenty years until the spirit of Voltaire began to make itself felt. Comparatively little has been published about the foundations, the annals of the order reaching only as far as 1612, and much manuscript material having been lost, but a great deal is still waiting for the hand of the chronicler.
Although the exercise of the contemplative life was given prominence even by the Italian congregation, the active life received far wider scope than in the Spanish fraction of the order. Almost from the beginning it was decided on principle and in full harmony with the known intentions of St. Teresa, that missionary undertakings were quite reconcilable with the spirit of the congregation. The pope himself suggested Persia as the first field of labour for Carmelite missioners. Such was the zeal of the fathers assembled in chapter that each of them declared himself ready to lay down his office and go forth for the conversion of unbelievers as soon as his superiors should give him permission to do so. This promise is made to the present day by every member of the order. It was not until 1604 that the first expedition led by Paul Simon of Jesus Mary was actually sent out to Persia. Three fathers, a lay brother, and a tertiary, proceeded through Germany, Poland, and Russia, following the course of the Volga, sailing across the Caspian Sea, until after more than three years of great hardship they reached Ispahan on 2 December, 1607. They met with surprising success, and being speedily reinforced were soon able to extend their activity to Bagdad, Bassora, and other towns, penetrating into India where they founded flourishing missions at Bombay, Goa, Quilon, Verapoly, and elsewhere, even at Peking. Some of these missions are still in the hands of the order, although the political events of the eighteenth and nineteenth centuries proved fatal to others. Another field of labour was the Near Orient, Constantinople and Turkey, Armenia and Syria. To these was added in 1720 "a new mission in America in the district called Mississippi or Lusitania, which was offered by Captain Poyer in the name of the French company, but under certain conditions". If indeed this mission was accepted, it does not seem to have been long prosperous.
One of the happy results of the establishment of missions in the Levant was the recovery of Mount Carmel, which had been lost to the order in 1291. Prosper of the Holy Ghost on his journeys to and from India had repeatedly visited the holy mountain and convinced himself that with prudence and tact it might be recovered. For a time the superiors were by no means favourably disposed towards the project, but at last they furnished him with the necessary powers, and a contract to the said effect was signed at Caiffa, 29 November, 1631. Onuphrius of St. James, a Belgian, and two companions were commissioned to re-establish religious life on the spot where the Carmelite order had had its origin. They reached Alexandrette on 5 November, 1633, and at the beginning of the following year took possession of Mount Carmel. For cells, oratory, refectory, and kitchen they used caverns cut in the living rock, and their life in point of austerity and solitude was worthy of the prophets who had dwelt on Carmel. At length it became necessary to construct a proper convent, in which they were installed 14 December, 1720, only to be plundered a few days later by the Turks, who bound the fathers hand and foot. This convent served as a hospital during Napoleon's campaign; the religious were driven out, and on their return, 1821, it was blown up by the Turks. An Italian lay brother, John Baptist of the Blessed Sacrament (1777-1849), having received orders to rebuild it, and having collected alms in France, Italy, and other countries, laid the foundation stone of the new fabric in 1827. But as it became necessary to do the work on a larger scale than formerly, it was completed only by his successor, Brother Charles, in 1853. It forms a large square block, strong enough to afford protection against hostile attempts; the church is in the centre with no direct entrance from outside; it is erected over a crypt sacred to the Prophet Elias, and has been elevated by the pope to the rank of minor basilica. There are few travellers of any creed who in the course of their journeys in the Holy Land do not seek hospitality on Mount Carmel.
It must not be supposed that the Carmelites were spared the perils to which the missionary life is exposed. John of Christ Crucified, one of the first band of missioners sent out to Persia met with a hostile reception in the neighbourhood of Moscow, and was thrown into a dungeon where he remained for three years. At last he was released and, nothing daunted, continued his journey to Ispahan. Another lay brother Charisius a Sanctâ Mariâ, suffered martyrdom in 1621 on the Island of Ormuz; he was tied to a tree and cut open alive. Blessed Dionysius of the Nativity (Pierre Bertholet), and Redemptus a Cruce, a Portuguese lay brother, suffered for the Faith in Sumatra on 28 November, 1638. The former had been pilot and cartographer to the Portuguese viceroy, but gave up his position and became a Carmelite novice at Goa. Soon after his profession the viceroy once more demanded his services for an expedition to Sumatra; Dionysius was ordained priest so that he might at the same time act as chaplain and pilot, and Redemptus was given him as companion. No sooner had the ship cast anchor at Achin than the ambassador with his suite was treacherously apprehended, and Dionysius, Redemptus, and a number of others were put to death with exquisite cruelty. The two Carmelites were beatified in 1900. Other members of the order suffered martyrdom at Patras in Achaia in 1716.
In order to ensure the steady supply of missioners the order established some missionary colleges. The original idea had been to found a special congregation under the title of St. Paul, which should entirely devote itself to missionary work. TheHoly See granted permission and placed the church of St. Paul in Rome (now Santa Maria della Vittoria) at the disposition of the congregation; but on second thought the project was allowed to drop, and the missionary career was opened to all members of the Italian congregation. Those who manifested a talent in this direction, after having completed their ordinary studies were sent to the college of S. Pancrazio in Rome (1662) or to that of St. Albert at Louvain (1621) to study controversy, practical theology, languages, and natural sciences. After a year they were allowed to take the missionary oath, and after a second year they returned to their provinces until a vacancy in one of the missions necessitated the appointment of a new labourer; by these means the order was prepared to send out efficient subjects at very short notice. The seminary of the Missions ètrangérs in Paris was founded by a Carmelite, Bernard of St. Joseph, Bishop of Babylon (1597-1663).
An attempt in this direction had been made soon after the Council of Trent, but was not followed up. The pope, struck with the missionary zeal of the Carmelites, consulted Thomas of Jesus as to the best means of bringing about the conversion of infidels. This religious, in his works "Stimulus missionum" (Rome, 1610) and especially "De procurandâ salute omnium gentium" (Antwerp, 1613), laid down the disciples upon which the Holy See actually instituted and organized the Sacred Congregation of Propaganda; other fathers, particularly Ven. Dominic of Jesus Mary, contributed towards its success by collecting funds; the Bull of institution by Gregory XV pays just a tribute to the zeal of the Carmelites. In establishing missions the order had in view not only the conversion of infidels but also that of Protestants. St. Teresa herself had been deeply afflicted by the spread of Lutheranism; hence the foundation of the Dutch, English, and Irish missions. The history of the first of these is only partly known; of the three it was the least beset with difficulties, and although obstacles were never wanting, it did not pass through the dangers which were a matter of almost daily occurrence in England and Ireland. The most prominent members were Peter of the Mother of God (Bertius, died 1683) and his brother Cæsar of St. Bonaventure (died 1662), the sons of Peter Bertius, rector of the University of Leyden, a famous convert to the Catholic Faith.
Missions in the British Isles
The establishment of a mission in England dates back to the year 1615. Thomas Doughty of Plombley, Lincolnshire (1574-1652), probably himself a convert, entered the Carmelite novitiate of La Scala in 1610 after having spent some years at the English College where he had taken Holy orders. After a few months he was obliged by ill-health to return to England, but remained in correspondence with the order and sent some postulants to Belgium. Finally he resumed the religious life and after profession proceeded to London, where he had charge of important negotiations. Having become acquainted with the Spanish ambassador and having secured a chaplaincy for himself and his successors, he was introduced at Court and gained the confidence of Queen Anne of Denmark. Nevertheless he was never secure from priest-hunters and had many hairbreadth escapes. Other missioners having joined him, he withdrew to a country place near Canterbury where he died after a long illness. He was the author of several controversial and spiritual books much appreciated in his time. For years he loudly advocated the establishment of an English novitiate on the Continent, for which he collected the necessary funds, but unfortunately the superiors did not see their way to take up the idea and when at last it was carried out it came too late to be of much practical use.
The next missioner, Eliseus of St. Michael (William Pendryck, 1583-1650), a Scotsman and a convert, who had received his religious training at Paris and Genoa, arrived in London with letters patent constituting him vicar-provincial and superior of the mission. He led for the most part a very retiring life but did not escape persecution; towards the end of his activity he became involved in one of the innumerable disputes as to the extent of the pope's powers; compelled to justify his attitude before the nuncio in Belgium, he returned to England crushed with disappointment. Among the prominent missioners must be mentioned Bede of the Blessed Sacrament (John Hiccocks, 1588-1647), a converted Puritan, who had been the first superior of the missionary college at Louvain. Soon after his arrival in London he was offered a mission on the estates of Lord Baltimore in Newfoundland, which he appears to have been inclined to accept, but when the faculties from Rome arrived, he was in prison, having been surprised by the priest-hunters while writing to his superiors. For several months his fate as well as that of a brother religious and fellow-prisoner was uncertain, but being at last set free through the intervention of the French ambassador he returned to Belgium. He underwent imprisonment for a second time in Holland, but after a long interval came back to London where he resumed his missionary work. Francis of the Saints (Christopher Leigh, 1600-41) died of the plague contracted in prison. John Baptist of Mount Carmel (John Rudgeley, 1587-1669) spent a considerable portion of his life in prison. Joseph of St. Mary (Nicholas Rider, 1600-82), after many years of fruitful activity, devoted his old age to the training of aspirants to the order; these were sent abroad for their novitiate and studies and on their return were appointed to one or other of the missionary stations belonging to the order.
The most remarkable men in a long series of missioners were Bede of St. Simon Stock (Walter Joseph Travers, 1619-96) and his half brother, Lucian of St. Teresa (George Travers, 1642-91). The son of a Devonshire clergyman, Walter Travers was articled to a London solicitor. An elder brother having become a Catholic and a Jesuit, Walter, desirous of guarding himself against a like fate, began to study controversial works with the result that he became convinced of the truth of the Catholic Church which he went to Rome to join. He became a student the English College and afterwards entered the Carmelite Order in which he filled various offices. He was active in London during the whole period of the Restoration and has left a record of his manifold experience. At the outbreak of the Oates' Plot he was obliged to return to Italy, but after some years resumed his work in London, until old age and grief over his brother's death compelled him to retire to Paris where he died in the odour of sanctity. He had the consolation of solemnly inaugurating a chapel in Bucklersbury in London, as well as those at Heresford and Worcester, but the Orange Revolution undid the work begun by him. George Travers, after a dissolute life, accidentally met his brother in London, was rescued by him, instructed, and received into the Church. He made his studies under Joseph of St. Mary, and entered the novitiate at Namur. At the outbreak of the plot he was sent to London, where he passed through many thrilling adventures. Some time after the Orange Revolution he was betrayed by a false friend, and thrown into prison, whither his accuser, on a different charge, followed him. This man was suffering from a contagious disease which Lucian, while nursing him, contracted, and of which he died, 26 June, 1691.
Much less is known of the missioners of the eighteenth century than of those of the seventeenth. Their lives, though still exposed to dangers, were as a rule quiet; moreover, the art of memoir writing seems to have been lost under the House of Orange. One of the more prominent missioners of this period was Francis Blyth (q.v.). In 1773 the English mission acquired the college of the Society of Jesus, recently suppressed, at Tongres, where a number of missioners were prepared for their work before the French Revolution swept over Belgium. The disappearance of this short-lived establishment dealt the death-blow to the Carmelite mission in England. A few missioners remained stationed in various places, but they received no fresh help and little encouragement; the property of the mission as well as its library and archives were lost through the iniquitous laws which rendered the last will of a Catholic illegal. On the occasion of the Catholic Emancipation, Francis Willoughby Brewster was obliged to fill up a parliamentary paper with the laconic remark: "No superior, no inferior, being the last man". He died at Market Rasen in Lincolnshire 11 January, 1849. Cardinal Wiseman, anxious to introduce the Discalced Carmelites into his archdiocese, obtained in 1862 an order authorizing him to select some suitable subjects. His choice fell upon Hermann Cohen (Augustine Mary of the Blessed Sacrament, 1820-71), a converted Jew of Hamburg, originally a brilliant musician, whose conversion and entrance into a strict order had caused considerable stir in France. He opened a small chapel in Kensington Square, London, 6 August, 1862, where the new community struggled against many difficulties, not the least of which was their deep poverty. Before long a convenient site was found for a spacious church, designed by Pugin and inaugurated by Cardinal Manning in 1866, and a convent, completed in 1888. A second house having been founded in a remote country district in Somerset, the English semi-province was canonically established in 1885. Father Hermann did not see the completion of his work; having been called to Spandau to minister to the French prisoners of war, he died of smallpox and was buried in Berlin.
Soon after the English mission a similar undertaking was begun in Ireland by Edward of the Kings (Sherlock, 1579-1629) and Paul of St. Ubaldus, both of whom had made their novitiate in Belgium and had in all probability studied at the missionary college at Louvain. Although the persecution in Ireland was, if possible, more brutal than that in England, Catholic missioners had the support of the poorer classes, who clung tenaciously to their Faith, and from among who they were recruited. Besides a convent at Dublin they founded residences in the ruins of several former Carmelite abbeys (as they were called), viz. at Athboy, Drogheda, Ardee, Kilkenny, Loughrea, Youghal, and other places. Many of these were but of ephemeral existence. About the same time the Calced Carmelites returned to Ireland, and there arose a dispute as to the ownership of these convents. At the separation of the orders it had been stipulated that the Discalced Carmelites were not to take away any of the convents of their Calced brethren. The Holy See decided in 1640 that the former should retain possession of the four ancient convents they then inhabited, as there still remained twenty-eight houses for the Calced Carmelites to revive. No sooner had this decision reached Ireland than the Cromwell persecution put a stop to any further increase and necessitated the dissolution of the communities that had been erected. Several friars earned the crown of martyrdom, viz. Thomas Aquinas of St. Teresa, who was put to death at Ardee in 1642; Angelus of St. Joseph, cleric (George Halley), an Englishman who was shot 15 August, 1642; and Peter of the Mother of God, lay brother, who was hanged at Dublin, 25 March, 1643. There is reason to believe that others met with a similar fate, but no particulars have been preserved; many, however, suffered imprisonment. Such events told on the life of the province. Canonically erected in 1638, it was dissolved in 1653 but re-established during the comparatively quiet time of the Restoration. In 1785 a chapel and convent were built near the ruins of the Abbey of Loughrea, founded in 1300, and from 1640 in the hands of the Teresian friars, who, nevertheless, were several times obliged to abandon it. Further building operations were carried out in 1829 and again towards the end of the century. The year 1793 witnessed the laying of the foundation stone of St. Teresa's church, Clarendon Street, Dublin. This church, which also underwent frequent alterations and enlargements, served as a meeting room during Daniel O'Connell's campaign, which ended in the Catholic Emancipation Act. It was felt that in this case the interests of the Church were identical with those of the country. A third convent was built at Donnybrook near Dublin in 1884.
The Calced Carmelites appear to have attempted a mission in England at the beginning of the seventeenth century when George Rainer was put to death (c. 1613). No particulars are known about his life and the missionary projects seems to have died with him. In Ireland, however, they carried on a flourishing mission from the early part of the same century, and they have at present six convents and a college which is well attended. Their church in Whitefriars Street, Dublin, is well known to Catholics and is an architectural curiosity.
Steps were taken about 1635 to make a foundation in America, and a petition was presented to the pope for approbation of the mission founded there, but for some reason or other it does not seem to have had a lasting result. The Dutch province, however, founded houses at Leavenworth (1864) and Scipio, Anderson Co., Kansas (1865); Englewood, Bergen Co., New Jersey (1869); New Baltimore, Somerset Co., Pennsylvania (1870); Pittsburg, Pennsylvania (1870); Niagara Falls, Canada (1875); and St. Cyril's College, Illinois (1899); while the Irish Calced Carmelites settled in 1888 in New York City and at Tarrytown, New York, and the Bavarian Discalced Carmelites at Holy Hill and Fond du Lac, Wisconsin (1906).
Daily Life
The life of a Carmelite is somewhat different according to the branch of the order to which he belongs, and the house in which he lives. The life in a novitiate, for instance, is different even for those who have taken their vows, from that in a college, or in a convent intended for the care of souls. It is also stricter among the Discalced Carmelites, who keep perpetual abstinence (except in the case of weakness or illness) and who rise in the night for the recitation of the Divine Office, then among the Calced Carmelites, who have adapted their rule to the needs of the times. Formerly the whole Office was sung every day, but when in the sixteenth century the exercise of mental prayer became more and more universal, particularly through the influence of St. Teresa and St. John of the Cross, the singing was abandoned for a recitation in monotone except on certain feasts. The Calced Carmelites still adhere to the liturgy of the church of the Holy Sepulchre at Jerusalem, a Gallo-Roman Rite, practically identical with that of Paris in the middle of the twelfth century. It underwent certain changes during the Middle Ages and was completely and satisfactorily revised in 1584. The Discalced Carmelites, for reasons already stated, adopted the new Roman Liturgy in 1586. In all convents a certain time is given to mental prayer, both in the morning and the afternoon. It is generally made in common, in the choir or oratory, and is intended to impress the soul with the presence of God and the everlasting truths. Other religious exercises and private devotions supplement those already mentioned. The rule of fasting, somewhat less severe among the Calced Carmelites, is preserved everywhere, although the church has in many respects mitigated her legislation in this matter. The Discalced Carmelites (Teresians) are generally barefooted; otherwise the only distinction in the habit of the two branches consists in the fashioning of the various garments. The habit of the lay brothers is like that of the choir religious, except that among the Discalced Carmelites they wear a brown mantle and no hood; but in the Spanish congregation they use the hood, and, since 1744, a white mantle. The correct colour of the habit has often been made the subject of somewhat animated discussions among the different branches of the order.
Desert Convents
A peculiar institution is that of "deserts". The recollection of Mount Carmel and the purely contemplative life, as well as the wording of the rule, which prescribes that the brothers should dwell in their cells or near them, meditating day and night on the Law of the Lord, except when other necessary occupation call them away, had awakened in many a desire for an exclusively spiritual life. It has been noticed that some of the first generals resigned their offices in order to dedicate the remainder of their life to contemplation, and in the constitutions and other documents exceptions are sometimes made in favour of convents "situated in forests", far away from human habitations. Among such convents were, to mention only two, Hulne in England and Liedekerke in the Netherlands. One of the first Discalced Carmelites in Spain, Thomas of Jesus, who has already been mentioned in connection with the missions, conceived the idea of founding a "desert" where the religious should find the opportunity for devoting their whole time and energy to the cultivation of a spirit of contemplation. With the exception of four or five who were to remain there permanently, each friar was to spend but a year in the "desert", and afterwards return to the convent whence he had come, so that, the whole community being composed of strong and healthy members, no relaxation however slight should become necessary. After some hesitation the superiors took up the idea, and a suitable site having been found, the first "desert" was inaugurated 28 June, 1592, at Bolarque, on the banks of the Tagus in New Castile. The result was so encouraging that it was decided to found such a house in every province, so that there have been altogether twenty-two "deserts", many of which, however, have been swept away during periods of political agitation. They were constructed after the manner of a charterhouse, but on a smaller scale. A number of cells, each forming a little house of four rooms with a garden attached, were built in the shape of a quadrangle, one wing of which contained the chapel, sacristy, library, etc. In the older "deserts" the chapel was placed in the centre of the quadrangle. The refectory, kitchen, robbery and other dependencies were connected with the principal cloister; all the buildings were plain, imposing on account of their austerity than their ornamental character. The manner of life, too, resembles that of the Carthusians, (NOTE: LINK WORD CARTHUSIANS TO PROPER ARTICLE "CARTHUSIAN ORDER, THE" :) but is far more severe. The chant of the Divine Order is more solemn than in other convents; more time is devoted to mental prayer; the fast is extremely strict, the silence all but uninterrupted; only once a fortnight the hermits after the manner of the ancient anchorites, assemble for a conference on some spiritual subject; many volumes of such conferences are still preserved and some have been printed. An hour's social intercourse follows the conference. The time not devoted to prayer and reading is spent in manual labour, the religious finding occupation in the cultivation of their gardens. Study, strictly speaking, is not allowed, lest the strain upon the mind become too severe.
Each "desert" possessed extensive grounds which were laid out as forests with numerous rivulets and ponds. At equal distances from the convent and from each other there were small hermitages consisting of a cell and chapel, whither the friars retired at certain periods of the year, as Advent and Lent, in order to live in a solitude still more profound than that of the convent. There they followed all the exercises of the community, reciting their Offices at the same time and with the same solemnity as the brothers in choir, and ringing their bell in response to the church bells. Early in the morning two neighbouring hermits served each other's Mass. On Sundays and feasts they went to the convent for Mass, chapter, and Vespers, and returned in the evening to their hermitages, with provisions for the ensuing week. While in the hermitage they fared on bread, fruit, herbs, and water, but when in the convent their meals were less frugal, although even then the fast almost equalled that of the early monks. Notwithstanding this rigorous observance the "deserts" were never used as places of punishment for those guilty of any fault, but on the contrary as a refuge for those aspiring after a higher life. No one was sent to the "desert" except upon his own urgent request and even then only if his superiors judged that the applicant had the physical strength and ardent zeal to bear and to profit by the austerity of the hermit life. Among the more celebrated "deserts" should be mentioned those of San Juan Bautista, founded in 1606 at Santa Fé, New Mexico; Bussaco (1628), near Coimbra, Portugal, now a horticultural establishment and recreation ground; Massa (1682), near Sorrento, Italy, well known to visitors to Naples on account of the marvellous view of the gulfs of Naples and Salerno to be obtained from the terrace of the convent; and Tarasteix (1859), near Lourdes, France, founded by Father Hermann Cohen.
The Calced Carmelites tried to introduce a similar institute but were less successful. André Blanchard obtained in 1641 the papal approbation for the foundation of a convent at La Graville near Bernos, in France, where the original rule of St. Albert, without the mitigations of Innocent IV should be kept, and the life led by the hermits on Mount Carmel copied; all went well until the arrival, in 1649, of a pseudo-mystic, Jean Labadie, formerly a Jesuit, who in an incredibly short time succeeded in so influencing the majority of the religious, that at length the bishop had to interfere and dissolve the community. Another "desert" was founded by the Calced Carmelites in 1741 at Neti near Syracuse in honour of the Madonna della Scala. A suggestion made in the course of the seventeenth century to the Discalced Carmelites of the Italian congregation to introduce perpetual mental prayer after the manner in which in some convents the perpetual chant of the Divine Office, or Perpetual Adoration of the Blessed Sacrament is practiced, namely by relays of religious, was decided against by the chapter as being altogether unsuitable.
Exterior Occupations
Apart from the purely contemplative life led in the "deserts", and the specific religious exercises practiced in all convents (though in different measure), the chief occupation of the order consists now in the care of souls and missionary work. So long as the Carmelites occupied a well-defined position at the universities and took part in the academic work, a large number cultivated almost exclusively the higher studies. During the Middle Ages the subjects of Carmelite writings were almost invariable, including the explanation of a certain number of Biblical writings, lectures on the various books of Aristotle, the Sentences, and canon law, and sermons De tempore and De sanctis. In the long list of Carmelite writings preserved by Trithemius, Bale, and others, these subjects occur over and over again. Several friars are known to have cultivated the study of astronomy, as John Belini (1370) and Nicholas de Linne (1386); others concerned themselves with the occult sciences, e. g. William Sedacinensis, whose great work on alchemy enjoyed considerable vogue during the Middle Ages; Oliver Golos was expelled the order on account of his too great knowledge of astrology (1500). There were poets too, within the order, but while many were justly praised for purity and elegance of style, as Lawrence Burelli (c. 1480), only one secured lasting renown, Blessed Baptista Mantuanus. The other fine arts were also represented, painting chiefly by Philippo Lippi of Florence, whose life, unfortunately, caused him to be dismissed with dishonour. Although many friars cultivated music, no really prominent name can be mentioned. In the fifteenth or sixteenth centuries allusion is frequently made to Carmelite organists serving various churches outside the order while one obtained leave from the general to repair organs wherever his services might be required.
In the University
When the Carmelites first appeared at the universities, the two great schools of the Dominicans and Franciscans were already formed, and there remained no room for a third. Some attempts to elevate the teaching of John Baconthorpe to the rank of a theological school came to naught. The majority of lecturers and writers belonged to the Thomistic school, especially after the great controversies on grace had compelled various orders to choose sides. This tendency became so intense that the Carmelite Salmanticenses made it their duty to follow the teaching of the Angelical Doctor even in the minutest details. Controversy was inaugurated by Guy de Perpignan, general from 1318-20, author of "Summa de hæresibus"; the subject was taken up anew at the time of the Wycliffite troubles and ultimately led to the important works of Thomas Netter de Walden, the "Doctrinale" and "De Sacramentis et Sacramentalibus", which proved a gold mine for controversialists for several centuries. No epoch-making work was done at the time of the Reformation, and the order lost all its northern and the greater part of its German provinces. Although few Carmelite controversialists are to be found on the Catholic side (the best known being Evrard Billick), there were hardly any prominent members among those who lost their faith.
Mystical Theology
Although Scholastic philosophy and theology, as well as moral theology, have found some of their chief exponents among the Carmelites (e.g. the Salmanticenses), other branches of science being less generously cultivated, the field on which absolutely fresh ground was opened by them is mystical theology. During the Middle Ages this subject had been treated only in so far as the ordinary course of studies required, and those of the friars who wrote on it were few and far between, nor do they seem to have exercised much influence. All this was changed with the establishment of the Teresain Reform. As has already been said, St. Teresa was led, unknown to herself, to the highest planes of the mystical life. With her marvellous gift of introspection and analysis, and her constant fear of swerving, be it ever so little, from the teaching of the Church, she subjected her own personal experiences to severe scrutiny, and ever sought the advice and direction of learned priests, chiefly of the Dominican Order. When St. John of the Cross joined the reform, he, fresh from the lecture-rooms at Salamanca and trained in the philosophy and theology of St. Thomas, was able to give her light on the phenomena of psychology and Divine grace. Both of these saints have left writings on mystical theology, Teresa recording and explaining in simple but telling words her own experiences, John taking up the matter more in the abstract sense; still some of his writings, particularly the "Ascent of Mount Carmel", might almost be considered a commentary on the life and the "Interior Castle" of St. Teresa. There is no evidence that he had derived his knowledge from study; he was unacquainted with the works of St. Bernard, Hugh of St. Victor, Gerson, and the Low German mystics, and knew nothing of the mystical school of the German Dominicans; he appears to have known St. Augustine and the other fathers only in so far as the Breviary and theological textbooks contained extracts from their writings. He was therefore in no way influenced by the views of earlier mystics, and had no difficulty in keeping aloof from the beaten track, but he evolved his system from his own and St. Teresa's personal experience as seen in the light of Scholastic theology, and with constant reference to the words of Holy Scripture. For the analogies and allegories of previous mystics he had no taste, and nothing was farther from him than the wish to penetrate the secrets of Heaven and gaze behind Divine revelation.
An order which gives such prominence to the contemplative life could not but take up the subject and study it under all aspects. The experimental part, which of course does not depend on the will of the individual, but which, nevertheless, is assisted by a certain predisposition and preparation, found at all times a home not only in the "deserts" and the convents of Carmelite nuns, but in other houses as well; the annals of the order are full of biographies of profound mystics. Considering the danger of self-deception and diabolical illusion which necessarily besets the path of the mystic, it is surprising how free the Carmelite Order has remained from such blots. Rare instances are on record of friars or nuns who left the safe ground for the crooked ways of a false mysticism. Much of this indemnity from error must be ascribed to the training directors of souls receive, which enables them to discern almost from the outset what is safe from what is dangerous. They symptoms of the influence of good and evil spirits have been explained so clearly by St. Teresa and St. John of the Cross, and a prudent reserve in all that does not tend directly to the advancement of virtue has been so urgently counselled, that error can creep in only where there is a want of openness and simplicity on the part of the subject. Hence, among the great number of mystics there have been but a very few whose mysticism is open to question. Several great theologians endeavoured to reduce mystical theology to a science. Among these must be reckoned Jerome Gratian, the confessor and faithful companion of St. Teresa; Thomas of Jesus, who represented both sides of the Carmelite life, the active part as organizer of the missions of the Universal Church as well as of his order, and the contemplative part as founder of the "deserts". His great works on mystical theology were collected and printed at the bidding of Urban VIII; Philip of the Blessed Trinity (1603-71), whose "Summa theologiæ mysticæ" may be taken as the authoritative utterance of the order on this subject; Anthony of the Holy Ghost, Bishop of Angula (died 1677), author of a handbook for the use of directors of souls, entitled "Directorium mysticum"; Anthony of the Annunciation (died 1714), and, finally, Joseph of the Holy Ghost (died 1739), who wrote a large work on mystical theology in three folio volumes; all these and many more strictly adhered to the principles of St. Teresa and St. John of the Cross and to the teaching of St. Thomas Aquinas. The ascetic part was not less cultivated. For elevation of principles and lucidity of exposition it would be difficult to surpass Ven. John of Jesus-Mary. The difficult art of obeying and the more difficult one of commanding have been dealt with in a masterly manner by Modestus a S. Amabili (died 1684). The Calced Carmelites, too, have furnished excellent works on different branches of mystical theology.
Foundations of Women
The Carmelite nuns established by St. Teresa spread with marvellous rapidity. Such was the veneration in which the foundress was held in Spain during her life-time that she received more requests for foundations than she could satisfy. Although very careful in the selection of superiors for new convents she had not always the most capable persons at her disposal and complained in several instances of the lack of prudence or the overruling spirit of some prioresses; she even found that some went so far as to tamper with the constitutions. Such incidents may be unavoidable during the first stage of a new order, but Teresa strove to counteract them by detailed instructions on the canonical visitation of her convents. She desired one of her favourite subjects, Ven. Anne of Jesus (Lobera, born 1545; died 4 March 1621), prioress of Granada to succeed her in the position of "foundress" of the order. Hence, when Nicolò Doria changed the manner of government of the Discalced Carmelites, Anne of Jesus submitted the Constitutions of St. Teresa (already revised by the General Chapter of 1581) to the Holy See for approbation. Certiain modifications having been introduced by successive popes, Doria refused to have anything to do with the nuns. His successors, however, reinstated them, but maintained the prohibition in vigour for the friars against making foundations outside Spain and the Spanish colonies. A convent, however, had already been inaugurated at Genoa and another was in contemplation in Rome, where some ladies, struck with the writings of St. Teresa, formed a community on the Pincian Hill under the direction of the Oratorians, one of the members being a niece of Cardinal Baronius. On the arrival of the Discalced friars in the Holy City it was found that the nuns had much to learn and more to unlearn. Other convents followed in rapid succession in various parts of Italy, the beatification and canonization of St. Teresa (1614 and 1622) acting as a stimulus. Not all convents were under the government of the order, many having been from the first subject to the jurisdiction of the local bishop; since the French Revolution this arrangement has become the prevailing one. In 1662 the number of nuns under the government of the Fathers of the Italian Congregation was 840; in 1665 it had risen to 906, but these figures, the only ones available, embrace only a very small fraction of the order.
About the beginning of the seventeenth century Mme Acarie (Blessed Marie of the Incarnation, 1565-1618) was admonished in an apparition by St. Teresa to introduce her order into France. Several attempts were made to obtain some nuns trained by the holy foundress herself, but the Spanish superiors declared themselves unable to send subjects beyond the Pyrenees. M. (afterwards Cardinal) de Bérulle, acting on behalf of Mme Acarie and her friends, received a Brief from Rome empowering him to proceed with the foundation; but as it contained some clauses distasteful to him, e. g. that the new foundations should be under the government of the friars as soon as these should be established in France, and as it did not contain some others he had counted upon, he obtained through the French ambassador an order from the king commanding the general to send certain nuns to Paris. Among these were Anne of Jesus, and Ven. Anne of St. Bartholomew (1549 to 7 June, 1626), then a lay sister, who had been St. Teresa's attendant during the latter years of her life. Altogether seven sisters left Spain for Paris, where they arrived in July, 1604, being received by Princesse de Longueville and other ladies of the Court. As it soon became manifest that M. de Bérulle had his own ideas about the government of the order, which he was anxious to associate with the French Oratory founded by him, pending the establishment of an "Order of Jesus and Mary" he had in contemplation, six of the foundresses left France within a few years, while the seventh remained only under protest.
The French Carmelite nuns were placed (with few exceptions) under the government of the Oratorians, the Jesuits, and secular priests, without any official connection either with the Spanish or the Italian congregation of Discalced Carmelites, forming a congregation apart from the rest of the order. They spread very rapidly, being held in high esteem by the episcopate, the Court, and the people. Unfortunately the mother-house in Paris (Couvent de l'Incarnation, Rue d'Enfer) became for some years one of the centres of the Jansenists, but otherwise the French Carmelites have reflected glory on the Church. Among the most celebrated French Carmelite nuns may be mentioned Louise de la Miséricorde (1644-1710), who as Duchesse de la Vallière had taken an unfortunate part in the court scandals under Louis XIV, which she expiated by many years of humble penance; Ven. Térèse de Saint Augustin (Mme Louis de France, 1737-87) daughter of Louis XV, notwithstanding her exalted birth, chose for herself one of the poorest convents, Saint-Denis near Paris, where she distinguished herself by the exercise of heroic virtue. During the Revolution all the communities were dissolved; one of them, that of Compiègne, endeavoured to keep up, as far as circumstances allowed, the observances prescribed by the rule, until the sixteen nuns were all apprehended, cast into prison, dragged to Paris, tried, condemned to death, and consigned to the guillotine, 17 July, 1794; they were beatified in 1906. Another Carmelite nun, Mother Camille de l'Enfant Jésus (Mme de Soyecourt) underwent with her community long imprisonment, but being at last liberated she became instrumental in re-establishing not only her own but many other convents. When at the beginning of the twentieth century the law on religious associations was passed, there were over a hundred Carmelite convents in France with several offshoots in distant parts of the world, even Australia and Cochin China. In consequence of the French legislation many communities took refuge in other countries, but some are still in their old convents.
Quitting Paris for Brussels, Ven. Anne of Jesus became the foundress of the Belgian Carmel. At her instigation the Infanta Isabel Clara Eugenia called the friars from Rome, with the result that foundations increased rapidly. One of these, at Antwerp, was due to Ven. Anne of St. Bartholomew, who, while in France, had been promoted from lay sister to prioress, having learned to write by a miracle; she was instrumental in delivering Antwerp from a siege. The Belgian Carmel sent out colonies to other countries, Germany and Poland, where Mother Teresa of Jesus (Marchocka, 1603-52) became celebrated. Another convent was founded at Antwerp for English ladies (1619), who were reinforced by Dutch sisters; in 1623 it was detached from the order and placed under the bishop, and in its turn made foundations at Lierre in 1648, and Hoogstraeten in 1678, all of which became the abode of many noble English ladies during the times of penal laws. At the outbreak of the French Revolution the nuns had to flee the country. After a short stay in the neighbourhood of London the community of Antwerp divided into two sections, one proceeding to America, the other settling ultimately at Lanherne in Cornwall, whence they sent out an offshoot which finally settled at Wells in Somerset (1870); the community of Lierre found a home at Darlington, Co. Durham (1830), and that of Hoogstraeten, after much wandering, settled at last at Chichester, Co. Sussex, in 1870. Not counting the French refugees, there are at present seven convents of Carmelite nuns in England. An earlier project for a convent in London, with Mary Frances of the Holy Ghost (Princess Elénore d'Este, 1643-1722, aunt of the Queen of James II) as prioress, came to naught owing to the Orange Revolution, but it appears that about the same time a community was established at Loughrea in Ireland. At times the nuns found it difficult to comply with all the requirements of the rule; thus they were often compelled to lay aside the habit and assume secular dress. Several convents were established in Ireland in the eighteenth century, but in some cases it became necessary for the nuns to accommodate themselves so far to circumstances as to open schools for poor children. There are at present twelve convents in Ireland, mostly under episcopal jurisdiction.
The second section of the English community at Antwerp, consisting of Mother Bernardine Matthews as prioress and three sisters, arrived at New York, 2 July, 1790, accompanied by their confessor, Rev. Charles Neale, and Rev. Robert Plunkett. On the feast of St. Teresa, 15 October of the same year, the first convent, dedicated to the Sacred Heart, was inaugurated on the property of Mr. Baker Brooke, about four miles from Port Tobacco, Charles Co., Maryland. Want of support compelled the sisters to seek a more convenient site, and on 29 September, 1830, the foundation-stone was laid for a convent in Aisquith Street, Baltimore, whither the community migrated the following year, Mother Angela of St. Teresa (Mary Mudd) being then prioress. In 1872, during the priorship of Mother Ignatius (Amelia Brandy), the present (1908) convent, corner of Caroline and Briddle Streets was inaugurated. This community made a foundation at St. Louis, 2 October, 1863, first established at Calvary Farm, and since 1878 within the city. The foundation at New Orleans dates back to 1877, when Mother Teresa of Jesus (Rowan) and three nuns took a house in Ursuline Street, pending the construction of a convent in Barrack Street, which was completed on 24 November, 1878. The convent at Boston was founded 28 August, 1890, and in its turn established that of Philadelphia, 26 July, 1902, Mother Gertrude of the Sacred Heart being the first prioress. In May, 1875, some nuns from Reims arrived at Quebec and found a convenient place at Hochelaga near Montreal, where they established, the convent of Our Lady of the Sacred Heart. Another Canadian foundation attempted from Baltimore in the same year was unsuccessful, and had to be given up after a few years.
Life of the Nuns
The life of a Carmelite nun is somewhat different from that of a friar, as there is an essential difference between the vocation of a priest and that of a lay person. Active work, such as nursing the sick and teaching, are out of the question in a cloistered convent. The Carmelite sister leads a contemplative life, a considerable portion of her time being devoted to Divine service, meditation and other pious exercises, the rest occupied with household work and other occupations. The life is necessarily strict, the fasting severe, and there are many opportunities for exercising virtue.
Various Carmelite Institutions
Several religious institutions have gathered round Carmel. In the Middle Ages we find attached to many convents and churches anchorages, that is, hermitages for recluses who at their own request were walled up by the bishop and who exercised a great influence over the populace by reason of their example, their austerities, and their exhortations. Among the more celebrated Carmelite recluses may be mentioned Thomas Scrope of Bradley, at Norwich, afterwards titular Bishop of Dromore in Ireland and Apostolic legate in Rhodes; and Blessed Jane of Toulouse (beginning of the fifteenth century) whose cultus was approved by Leo XIII.
Probably ever since the coming of the friars to Europe, founders of convents and benefactors were admitted to the order under the title of Confratres, which gave them a right to participation in the prayers and good works of a section or of the entire order, and to suffrages after their death. Neither such Confratres, nor even the text of confraternity letters, contain any mention of obligations incumbent on them. The letters were at first granted only after mature consideration, but from the end of the fifteenth century it was less difficult to obtain them; in many cases the general handed numerous blank forms to provincials and priors to be distributed by them at their own discretion. Out of this confraternity, which stood in no organic connection with the order, arose in the sixteenth century, according to all probability, the Confraternity of the Scapular.
Another confraternity was a guild established in 1280 at Bologna, and perhaps elsewhere, which held its meetings in the Carmelite church and from time to time made an offering at a certain altar, but otherwise was entirely independent of the order. As has been seen, some communities of Beguines in the Netherlands asked, in 1452, for affiliation to the order, and thus gave rise to the first convents of Carmelite nuns. At a later period Herman of St. Norbert (died 1686), preaching in 1663 at Termonde, determine five Beguines, among them Anne Puttemans (died 1674), to sell their property and found the congregation of Maricoles or Maroles, which was aggregated to the order 26 March, 1672; they occupy themselves with the education of poor girls and with the care of the sick in their own homes, and have still many convents in the Dioceses of Mechlin, Ghent, and especially Bruges. A community of thirty-seven hermits living in various hermitages in Bavaria and the Tyrol having asked for aggregation, the General Chapter of the Discalced Carmelites of 1689 granted their wish under certain conditions, among others that not more than four or five should live in each hermitage, but the decree was rescinded in 1692, for what reason is not known, and all connection between these hermits and the order was severed.
Carmelite Tertiaries
Tertiaries or members of the Third or Secular Order may be divided into two classes, those living in their own homes and those living in community. The former class is first met with in the middle of the fifteenth century, when the Holy Seegranted permission to the Carmelites to institute a Third Order of secular persons, after the model of similar institutions attached to other mendicant orders. The oldest printed Missals and Breviaries contain the rite of admission of such persons; these were then known by the term of bizzoche, which has since acquired a somewhat unpleasant meaning. They were found to recite certain prayers (in the Teresian Reform also to practice meditation), to keep certain fasts and abstinences, refrain from worldly amusements, and to live under obedience to the superiors of the order; they might wear a distinctive habit resembling that of the friars or nuns. Tertiaries living in community observe a rule similar to, but less austere than, that of the friars; there are two communities of Tertiary brothers in Ireland, one at Clondalkin, where they have a boarding-school established previous to 1813, and another, in charge of an asylum for the blind, at Drumcondra near Dublin, There are also Tertiary fathers (natives) in the Archdiocese of Verapoly in India, established 1855, who serve a number of missions.
Tertiary sisters have a convent in Rome founded by Livia Vipereschi for the education of girls; they were approved by Clement IX in 1668. The Austrian congregation has had, since 1863, ten houses partly for educational purposes, partly for the care of servants. In India, too, there are native Tertiary sisters in Verapoly and Quilon with thirteen houses, boarding schools, and orphanages. A Tertiary convent was founded in Luxemburg in 1886. Finally, mention must be made of the Carmelite Tertiaries of the Sacred Heart lately established in Berlin, with orphanages and kindergartens in various parts of Germany, Holland, England, Bohemia, and Italy.
Statistics
At the present time (1908) there are about 80 convents of Calced Carmelite friars, with about 800 members and 20 convents of nuns; 130 convents of Discalced Carmelite friars, with about 1900 members; the number of convents of nuns, including the French previous to the passing of the Association law, was 360.
A considerable portion of this article being based on unpublished material, the following notices are necessarily incomplete, and to a large extent antiquated.
GENERAL SOURCES: MIGNE, Dict. des ordres religieux, I, 635 sqq.; Bullarium Carmelitanum, vols. I and II, ed. MONSIGNANUS (Rome, 1715, 1718), vols. III and IV (Rome, 1768), ed. XIMENES (Rome, 1768); RIBOTI, Speculum Carmelitarium, ed. CATHANEIS (Venice, 1507), ed. DANIEL A VIRGINE MARIA (2 vols. in fol., Antwerp, 1680), containing the Corpus of medieval Carmelite historians together with numerous dissertations and polemical writings, and practically superseding such authors as: FALCONE, Chronicon Carmelitarium (Placenza, 1545); BRUSSELA, Compendio historico Carmelitano (Florence, 1595); BOLARQUEZ, Chronicas dell' Orden del Monte Carmelo melitano (Palermo, 1600); AUBERTUS MIRæUS, Carmelit. Ordinis origo (Antwerp, 1610); J. DE CARTHAGENA, De antiquitate Ordin. B. M. V. de Monte Carm. (Antwerp, 1620). DOMINICUS A JESU, Spicilegium episcoporum, Ordin. Carmel. (Paris, 1638); DANIEL A VIRG. MARIA, Vinea Carmeli (Antwerp, 1662), with a synchronological table embracing the events during the lifetime of St. Simon Stock (1165-1265) by SEGHERUS PAULI, which the student will do well to handle critically. The first three vols. of LEZANA, Annales sacri prophetici et Eliani Ord. (4 vols., Rome, 1645, 1650, 1653, and 1656), contain the life of the Prophet Elias, the history of the order during the Old Law, at the coming of Christ, and during the Middle Ages as far as 1140; the fourth vol., which might have permanent value as it embraces the period from 1140 till 1515, is in many respects unsatisfactory and superficial. PHILIPPUS A SS. TRINITATE, Compendium historiæ Carmelitarum (Lyons, 1656); IDEM, Theologia Carmelitana (Rome, 1665); IDEM, Decor Carmeli (Lyons, 1665); HAITZE D' ACHE wrote against this work Les moines empruntés, to which JEAN DE VAUX replied by Réponse pour les Religiuex Carmes au livre intitulé: Les moines empr. (Cologne, 1697). LOUIS DE STE THÉRÉSE, La succession du S. prophète Elie (Paris, 1662); JOHANNES-NEPOMUCENUS A S. FAMILIA, vere PETRUS RENERUS, Histoire de l'Ordre de N.D. du Mont Carmel sous ses neuf premiers généraux (Maastricht, 1798), published anonymously; this author frankly adopts the thesis of the Bollandists. ALEXIS-LOUIS DE S. JOSEPH, Histoire sommaire de l'Odre de N.D. du Mont Carmel (Carcassonne, 1855); FERDINAND DE STE THÉRÉSE, Ménologe du Carmel (3 vols., Lille, 1879), not always reliable; CAILLAUD, Origine de l'Ordre du Carmel (Limoges, 1894); ZIMMERMAN, Monumenta historica Carmelitana (Lérins, 1907), so far only one vol., containing the oldest constitutions, acts of general chapters, biographical and critical notes on the first generals, lists of the Masters of Paris, and various collections of letters. No critical history, however compendious, has as yet been attempted, although there is no lack of material in public archives as well as in those of the various branches of the order
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The Carthusian Order
The name is derived from the French chartreuse through the Latin cartusia, of which the English "charterhouse" is a corruption. For the foundation of the order see the article SAINT BRUNO. The following points will be considered here:
I. The Rule; 
II. Life of the Monks; 
III. Organization; 
IV. Development; 
V. Present State of the Order; 
VI. Distinguished Carthusians; 
VII. English Province; 
VIII. Carthusian Nuns.
I. THE RULE
We have two accounts of the manner of life of the first Carthusians, the earliest, written by Guibert, Abbot of Nogent, the second by Peter the Venerable, Abbot of Cluny. The former runs as follows: "The church stands upon a ridge . . . thirteen monks dwell there, who have a sufficiently convenient cloister, in accordance with the cenobitic custom, but do not live together claustraliter like other monks. Each has his own cell round the cloister, and in these they work, sleep, and eat. On Sundays they receive the necessary bread and vegetables (for the week) which is their only kind of food and is cooked byy each one in his own cell; water for drinking and for other purposes is supplied by a conduit . . . . There are no gold or silver ornaments in their church, except a silver chalice. They do not go to the church as we do [Guibert was a Benedictine], but only for certain of them. They hear Mass, unless I am mistaken, on Sundays and solemnities. They hardly ever speak, and, if they want anything, ask for it by a sign. If they ever drink wine, it is so watered down as to be scarcely better than plain water. They wear a bair shirt next the skin, and their other garments are thin and scanty. They live under a prior, and the Bishop of Grenoble acts as their abbot and provisor . . . Lower down the mountain there is a building containing over twenty most faithful lay brothers [laicos], who work for them. . . . Althougli they observe the utmost poverty, they are getting together a very rich library. (P.L., CLVI, 853 sqq.).
Peter the Venerable adds certain details, lays stress on the poorness of their garments, and mentions that they restricted their possessions both in land and cattle, and fixed their own number at thirteen monks, eighteen lay brothers, and a few servants. Of their diet he says, "They always abstain from the eating of meat, whether in health or ill. They never buy fish, but accept them if given in charity. Cheese an eggs are allowed on Sundays and Thursdays. On Tuesdays and Saturdays, they eat cooked vegetables, but on Mondays, Wednesdays and Fridays, they take only bread and water. They eat once a day only, save at Christmas, Easter, Pentecost, Epiphany, and on certain other festivals . . . . On feast days they go to the refectory, eat twice, and sing the whole office in the church." (P.L., (CLXXXIX, 944 D.)
Guibert wrote in 1104, Peter some twenty years later, so there was time for development, which may account for certain discrepancies between the two accounts. The "Customsi" of the Chartreuse were not committed to writing till 1127. Bruno had left the world in order to serve God in solitude, and without any intention of founding an order. In the earliest days the hermits had no rule, but all strove to live after Bruno's example and in accordance with the Evangelical counsels. When regular monastic buildings were erected and vocations began to increase, some sort of rule became a necessity. St. Bruno wrote none, but the customs which he introduced, together with additions born of experience, were embodied in the "Consuetudines" written by Guigo, the fifth prior, in 1127. This was not a rule written with authority, but a record of the usages of the motherhouse of the order (Ann., 1, 305), compiled at the request of the priors of the charterhouses, and finally accepted by them as their code. In the introduction the writer says that almost all the customs are contained "either in the epistles of the Blessed Jerome, or in the Rule of St. Benedict, or in other authorized writings". A later writer, Boso, the nineteenth prior of the Grande Chartreuse (d. 1313), says, "It is clear that the contents of the Statutes come either from St. Benediet's Rule, St. Jerome's Epistles, the 'Vitae Patrum' or the 'collationes' and other writings of Cassian and the Fathers" (quoted in Ann., 1, 37). The Rule of St. Benedict (the only monastic rule of those days) gave the norm of those duties which were performed in common, and supplied the arrangement of the Divine Office, the treatment of guests, the form of the vows. Many new departures were introduced to meet the needs of the solitude which is an essential of the Carthusian life; from the Fathers of the Desert came the laura-like arrangement of the building and the solitary life of the cells, while the statutes are probably also indebted to the Rule of Camaldoli (see CAMALDOLESE) (founded by St. Romuald in 1012), which was reduced to writing by the Blessed Rudolf in 1080. The fundamental principle of Camaldoli and the Chartreuse is the same, namely, the combination of Western monasticism as embodied in St. Benedict's Rule with the eremitical life of the Egyptian solitaries. In both orders the superiors were to be priors, not abbots, and in all the earliest Carthusian houses there was, as at Camaldoli, a "lower house" for lay brothers who served the external needs of the contemplative monks at the "upper house". The first hermits tended strongly to be purely eremitical, but the cenobitic development was hastened hour by the necessities of life find by the influence of neigbouring Benedictine houses, especially perhaps of Cluny. The union of the two systems was only gradually evolved under the pressure of circumstance.
Guigo's "Consuetudines" were first approved by Innocent II in 1133 (Ann., I, 305) and are still the basis of the modern statutes. In 1258 the general, Dom Riffier, issued a new edition, adding various ordinances passed by the general chapters since 1127; these are known as the "Statuta Antiqua". The "Statuta Nova" with similar additions appeared in 1368. In 1509 the general chapter approved the "Tertia Cornpilatio", consisting of a collection of the ordinances of the chapters and a synopsis of the statutes. The Carthusian Rule was printed for the first time by Johann Amorbach at Basle in 1510. This volume contains Guigo's "Consuetudines", the "Statuta Antiqua", the "Statuta Nova", and the "Tertia Compilatio". The "Nova Collectio Statutorum" was published in l581. This work, which had cost eleven years of preparatory labour, includes in one well-ordered series all the various legislation scattered throughout the cumbersome volume of 1510. A century later a second edition was printed at the Correrie or "lower house" of the Grande Chartreuse by order of Dom Innocent Le Masson, and this, after receiving certain corrections of slight importance, was finally confirmed by Innocent XI by the Bull "Injunctum nobis" of 1588. Tile fifth edition of the statutes is a verbal reprint of the second. The first part, or "Ordinarium"', which is printed separately, is concerned with church ceremonial, the second treats of the government of the order and the observances and occupation of the religious, the third is concerned with the lay brothers and the nuns. Guigo's "Consuetudines" contains in substance the customs introduced by St. Bruno with certain additions and modifications. The many formal changes and accretions which the original "Consuetudines" have undergone, have affected neither their substance nor their spirit, but, as Le Masson says, "have been like a change of clothing, which adds nothing and takes nothing from the substance of the body" (Discip. Ord. Cart., 1, vii, 9). We must remember that the pictures given by Guibert and Peter the Venerable depict the Carthusian life at a stage of semi-development. The only mitigation of importance introduced since Guigo's day is the decrease of the fast on bread and water from thrice to once weekly. Additional duties have been laid upon the monks in the shape of extra prayers, the singing of a daily conventual Mass, the lengthening of the night Office and of the Office for the Dead, and the withdrawal of the permission to take a midday siesta, while, instead of having, as formerly, seven or eight hours uninterrupted sleep, their rest is now broken by the long night vigils (P. L., CLTII, 609A).
II. LIFE OF THE MONKS
A Carthusian monastery covers a great deal of ground owing to the system of life. It usually consists, of the great cloister, round which are the separate houses, or "cells" of the monks, the lesser cloister with cells of various officials, the "obediences", or workshops of the lay brothers and their living rooms, church, chapter-house, refectory and other conventual offices. The church is usually small and without aisles, divided by a solid screen with a door and two altars into the choir proper and lay brothers' choir. No organ is allowed. There is usually a tribune for visitors. No woman, save the sovereign, may enter a charterhouse. At the side of each cell door is the guichet or hatch, through which the monk's food is introduced by a lay brother; within, a covered ambulacrum, with a small garden beside it, leads to the house. This consists of five rooms; on the ground floor, a store room for timber and fuel, and a workshop with a lathe and other tools; above, an antechamber, a small library with just sufficient room for bookcase, chair, table, and the cell proper, whose furniture consists of a wooden box-bedstead with woollen blankets, and mattress of straw, a table for meals, a few chairs, a stove, and a stall with a prie-Dieu, known as the oratorium.
The Carthusian life is essentially solitary and contemplative with a certain admixture of the cenobitic element (see I). A very large part of the day is devoted to saying the three Offices (i.e. that of the day, the Office of Our Lady, which is calledde Beata, and the Office of the Dead), while much time is given to mental prayer. The rest is divided between manual labour, study, and a little recreation. The whole horarium depends on whether the Office of the day be that of the feria or of a Sunday or feast. The following is the ferial arrangement, which is by far the commoner. The Carthusian's day begins at half-past five, when a junior monk, going the round of the cloister, rings a bell hanging near the sleeper's ear. The church bell rings at six, when Prime of the day is said in the oratorium, followed by Terce de Beata. All offices said in the oratorium are accompanied by full choir ceremonial, as bowing, covering, and uncovering. At half-past six the Angelus sounds, and the monk remains at prayer till a quarter to seven, when he goes to the church. The conventual Mass, which is always sung, is preceded by adoration of the Blessed Sacrament and the litanies of the saints. The Carthusian liturgy differs considerably from the Roman Rite, being substantially that of Grenoble in the twelfth century with some admixture from other sources. There are no servers at the high Mass, and the priest is attended by the deacon, who wears neither alb nordalmatic, but the cuculla ecclesiastics (see below) and, for the Gospel only, a stole. The subdeacon merely reads the Epistle at the lectern in the middle of the choir. There are many other points of difference. Copes and monstrances are unknown in the charterhouse. After the conventual Mass the priests say their private Masses, reciting Terce with the server before vesting and Sext de Beata after their thanksgiving.
At about half-past eight the monk returns to his cell and is occupied with manual work and meditation till ten, when, after saying Sext of the day, he fetches his dinner from the guichet. The meal is copious and excellently cooked, consisting of vegetable soup, fish or eggs, vegetables, cheese, butter and fruit, and a small bottle of wine or, in England, of rather thin beer. After dinner there is an hour and a half of solitary recreation, which may be spent in garden, ambulacrum, or cell at will, and is followed by None; spiritual reading, study, and manual labour till half-past two, when Vespers de Beata are said. At a quarter to three the monk leaves his cell for the second time, going to the church to sing Vespers, and, except on feasts and their vigils, Vespers and Matins of the Dead. He returns to his cell about four, and, after half an hour's study, takes his supper, consisting generally of eggs and a little salad. This is followed by spiritual reading and examination of conscience, known in the order as the "recollection". At a quarter to six, but earlier on the eve of a feast, the bell sounds for Complin of the day and de Beata. At about half-past six the monk retires to bed, still wearing the greater part of his habit. Five hours after the Complin bell, he rises and says Matins and Lauds de Beata with the Psalm "Deus venerunt gentes" and certain prayers for the recovery of the Holy Land. These last were ordered to be said during Mass by the Lateran Council in 1215, and were retained voluntarily bv the Carthusians after the law ceased to bind, but transferred to this hour. At a quarter to twelve the monk leaves his cell for the third and last time to sing Matins and Lauds with Lauds of the Dead. This takes two and a half to three hours. To a visitor it is very impressive. A large portion of the Office is sung in complete darkness save for the sanctuary lamps, the rest by the light of small oil lamps carefully shaded to throw their light only one the choir books, one of which is provided for every three religious. The Carthusian chant, a species of Gregorian, has a special character of its own, slow and plaintive. "As the duty of a good monk is rather to lament than to sing", say the rubrics, "we must so sing that lamentation, not the joy of singing, be in our hearts." At about a quarter past two in the morning the Carthusian returns to his cell, where he says Prime de Beata. His total of sleep, thus broken into two parts, is seldom less than seven hours. On Sundays and feast days this horarium is considerably modified. The community assemble for all the Hours of the Great Office in church, and in the refectory for both meals. These latter are always eaten in silence, while the Scripture or some homily of the Fathers is chanted to the solemn tones of the nocturn-lessons. On these days also there is a common recreation with talking in the cloister for the solemnly professed, but only on Sundays for all. Once every week, the monks go out for a walk together, during which they converse. This is known as the Spatiamentum and usually lasts about three and a half hours.
During the great monastic fast, which lasts from 14 September to Ash Wednesday, except for Sundays and feast days, dinner is an hour later, and supper consists of a glass of wine and a crust of bread ne potus noceat (Statutes). During Lent, Vespers are sung before dinner, which is not till midday and supper is as above. Meat is never allowed on any account, though, in a case of life and death, the monk may, if not solemnly professed, be dispensed. Once a week there is a fast on bread and water and during Advent and Lent, on Fridays and on certain vigils lacticinia are forbidden.
The Carthusian wears the ordinary monastic habit in white serge, but the scapular which is joined by bands at the side and has the hood attached to it, is known as the "cowl". The long flowing garment with wide sleeves, which usually bears this name, is used ony by the deacon at high Mass. No beard is worn, and the hair is shaved except for a narrow strip round the head. Novices wear a black mantle and their cowl is short and unjoined. The postulancy usually lasts one month, the novitiate one year, at the end which simple vows are taken; the solemn vows are taken four years later.
The lay brothers live an entirely cenobitical life, and are occupied in the servile work of the establishment. Their habit differs only slightly from that of the fathers. After two years postulancy and novitiate, the lay novice becomes a donné, wearing a brown habit, but takes no vows. He may remain always in this condition, but it requires eight more years to become a solemnly professed lay brother. The lay brothers and donnés, collectively known as the Familia, are under the procurator, and have their own chapel, chapter-house, and refectory. Their Office consists of a large number of Paters and Aves. They attend the night Office, conventual Mass, and Vespers, on Sundays and feasts, but usually only the first part of the night Office.
III. ORGANIZATION
The prior of the Grande Chartreuse, who is elected by the monks of that house, is always the general of the order. He wears no insignia, but is the only one in the order who receives the title of "Reverend Father", all other religious being known as "Venerable Fathers". The general chapter, which consists of the visitors and all the priors, meets annually, and receives the resignations of all the superiors of the order including the general. These it reinstates or removes at will. Its ordinances have the force of law, but do not become permanent unless twice renewed. The visitors, who are appointed by the chapter, make a visitation of each charterhouse every two vears, to enquire into its condition and reform any abuses. The first general chapter of the order was held by St. Anthelm in 1142, and in the year 1258 its powers were confirmed by Pope Alexander IV. To the wise ordinances of this body and to its series of distinguished generals the order owes its claimnunquam reformata quia nunquam deformata.
The prior of each house is, in strict law, elected by the professed monks of the community, if there are four present who have been actually professed for that house or who are original founders. Nowadays he is generally the father general and the chapter. The prior is assisted by various officials. These are the vicar, who takes the prior's place in case of necessity, the procurator, who is entrusted with the temporal administration and the care of the lay brothers, the coadjutor, who looks after guests and retreatants, the antiquior, who takes the vicar's place, the sacristan, and the novice-master.
IV. DEVELOPMENT
From its very nature the order grew slowly. In 1300 there were but 39 monasteries, but during the fourteenth century 113 were founded, extending as ftr as Silesia, Bobemia, and Hungary. During the Great Schism there were two generals, but both resigned on the election of Alexander V in 1409 and the order was once more united. During the fifteenth century, 44 charterhouses were founded and in 1521 there were in all 206, but during the sixteenth century 39 were destroyed b the Reformation and only l3 founded. In 1559 a foundation in Mexico was projected but fell through owing to the opposition of the King of Spain. Writing in 1607 Le Masson says, "We number about 2,500 choir monks and 1,300 lay brothers anddonnés, giving an average of a dozen fathers and eight or nine lay brothers to each house". Between 1600 and 1667, 22 monasteries were founded, and then no more till the nineteenth century. The order entirely escaped the scourge of commendatory superiors. Joseph II suppressed 24 houses, and in 1784 the Spanish Government compelled its charterhouses to separate from the order.
The French charterhouses were less infected with Jansenism than most of the ancient orders. Owing to the energy of the general, Dom Antoine de Mongeffond, only thirty monks out of a total of over 1,000, and those mostly belonging to the Paris house, ultimately refused to sign the "Unigenitus". These fled to Utrecht. At the outbreak of the Revolution there were 122 charterhouses, which were nearly all suppressed, as the French armies swept over Europe. In 1816 the monks returned to the Grande Chartreuse. The Spanish houses were suppressed in 1835; the Port-Dietu in Switzerland, which had escaped the earlier storm, in 1847; the monasteries in Italy for a second time during the course of the Risorgimento; and the restored French houses as a consequence of the Association Laws of 1901.
V. PRESENT STATE OF THE ORDER
In 1900 the monks possessed eleven monasteries in France and nine in other parts of Europe. The French houses are now empty and four new or restored houses have been opened in Spain and Italy. The following is a list of the charterhouses existing at the end of 1907. In Italy: Farneta, near Lucca, recently repurchased and occupied by the general and the conventus Cartusiae; Pisa; Florence, where the monks are merely custodians of a national monument; Trisulti, near Alatri; La Torre, in Calabria; Vedana, in the Diocese of Belluno; La Cervara, near Genoa, recently repurchased. The Procura of the order at Rome. In Spain: Monte Allegro, near Barcelona; Aula Dei, Peñaflor, near Saragossa; Miraflores, with its spelendid royal tombs; the liqueur is made at the Casa de los Cartujos, Tarragona. In England: Parkminster, in Sussex, is the largest charterliouse in the world, with thirty-six cells and 3,166 feet of cloister. It now contains the community of Notre-Dame de Près, Montreuil, as well as its own. In Switzerland: Val-Sainte in Canton Friburg. In Gerimany: Hain near Düsseldorf. In Austria Pletterjack, founded in 1403, abandoned 1595, and since rebuilt. In Belgium: the printing works belonging to Montreuil are now at Tournai. There are 300 solemnly professed monks, 35 junior professed, and 15 novices, making 350 choir monks, of whom about 20 are not yet priests; also about the same total of lay brothers, lay novices, and donnés. The badge of the order is a globe surronded by a cross and seven stars, with the motto "Stat crux, dum volvitur orbis".
The famous liqueur is a secret manufacture, invented by the monks in the nineteenth century, as a means of subsistence, to take the place of the broad acres lost in the Revolution. The large proceeds, after assisting to pay for the maintenance of the various charterhouses and the building of new ones, has been entirely devoted to various works of charity.
VI. DISTINGUISHED CARTHUSIANS
Besides St. Bruno the best known saints of the order are: St. Hugh, Bishop of Lincoln (d. 1200); St. Anthelm, seventh prior of the Grande Chartreuse, and first general, who died Bishop of Belley in 1178; St. Arthold, Bishop of Belley (d. 1206); St. Stephen of Chitillon, Bishop of Die (d. 1213). Many members have been beatified, among them the English Carthusian martyrs and Bl. Nicolo Albergati, Cardinal and Bishop of Bologna. There have been about seventy Carthusian bishops and archbishops, including a few cardinals. There has never been a Carthusian pope.
Guibert mentions the richness of the library of the chartreuse (see I), and in his "Consuetudines" Guigo writes, "We desire that books be looked after most carefully as the continual food of our souls, and that they be written [fieri] with the utmost diligence, so that we may preach the Word of God by the work of our hands, since we cannot do so with our mouths", and again, "we teach writing to almost all whom we receive" (P.L., CLIII, 693). Throughout the Middle Ages the Carthusians were famous copyists. St. Bruno himself was the first Carthusian author, writing commentaries on the Psalms and on St. Paul's Epistles (v. Löbbel, op. cit. infra, 179-241). He was followed by Guigo, who, besides the "Consuedines", wrote "Meditations" and a "Life of St. Hugh of Grenoble". Writers of the order have mostly treated of ascetics and mvstical theology. The following are among the more famous: Ludolf of Saxony (d. after 1340), the author of a well known "Vita Christi"; Henry of Xalkar (d. 1408), who converted Gerhard Groot; Denis the Carthusian (d. 1471), the Doctor Ecstatims whose works are now being edited by the order in 45 vols.; Lanspergius (d., 1539); Surius (d. 1578), whose "Vitae" still form a useful supplement to the Bollandists' unfinished "Acta"; Nicholas Molin (d. 1638); Petreius (d. 1640); Innocent Le Masson (d. 1703); Le Couteulx (d. 1709); Tromby, who flourished c. 1783, all historians of the order. The first book printed at a charterhouse was issued from the presses of the Seliola Dei near Parma in 1477. The modern printing works of the order were transferred in 1901 from the chartreuse of Montreuil to Tournai.
VII. ENGLISH PROVINCE
The first English charterhouse was founded at Witham in Somerset by King Henry II in 1178, the tenth and last by Henry V in 1414 at Sheen. At the time of Henry VIII's breach with Rome the monks, especially those of the London charterhouse (founded 1370), offered a stanch resistance. The fourth of May, 1535, is memorable for the deaths of the Protomartyrs of the English Reformation, the Bridgettine Monk Richard Reynolds, and the three Carthusian Priors, John Houghton of London, Robert Lawrence of Beauvale, and Augustus Webster of Axholme. During the next five years, fifteen of the London Carthusians perished on the scaffold or were starved to death in Newgate Gaol. On Mary's accession nineteen monks belonging to various houses gathered at Sheen under Prior Maurice Chauncy, a monk of the London Charterhouse, who, to his lasting sorrow, had lost the crown of martyrdom by taking the Oath of Supremacy. The restoration was short-lived, for on Mary's death the monks were once more driven into exile. Prior Chauncy (died in 1581, but the English community kept together in different parts of the Low Countries with varying fortunes, until the charterhouse of Sheen Anglorum at Nieuport, with a community of six choir monks and two donnés, was suppressed by Joseph II in 1783. The last prior, Father Williams, died at Little Malvern Court, 2 June, 1797. His papers, the seal of Sheen Anglorum, and various relics are now in the possession of the Carthusians of Parkminster. A charterhouse was founded at Perth in 1429 by King James I of Scotland, and a short-lived foundation was made at Kinalehin in South Connaught in 1280, being abandoned by the order in 1321.
VIII. CARTHUSIAN NUNS
In the Priorship of St. Antheim, about 1245, the nuns of the ancient Abbey of Prébayon asked to be received into the order, and Blessed John of Spain, Prior of Montrieux, was ordered to adapt the Carthusian Rule to their needs. The nuns have never been numerous. Two convents were founded in the twelfth century, nine in the thirteenth, and four in the fourteenth, but of all these only nine were in existence in 1400. In 1690 when Innocent Le Masson published the "Statuts des Moniales" there were only five, four of which were in France and one near Bruges; the last was suppressed by Joseph II in 1783, and the others disappeared in the French Revolution. In 1820 the surviving nuns reassembled at Lozier (Isere), and finally settled in 1822 at Beauregard, some miles from the Grande Chartreuse. Thence foundations were made in 1854 at Bastide-Saint-Pierre (Tarn-et-Garonne), and in 1870 at Notre-Dame du Gard near Amiens. The nuns are still at Beauregard, but the rest are in exile at Burdine in Belgium, and at San Francesco, and Motta Grossa near Turin. The total number of nuns is about 140, of whom 90 are "consecrated".
The Carthusian nuns have always been famed for their regularity and fervour. Convents which had become lax were cut off from the order by the general chapter. The small number of convents is explained not only by the severity of the rule, but also by the great reluctance to accept new houses always displayed by the order. In 1368 the acceptance of new houses was forbidden by the general chapter, and this prohibition was frequently reiterated. The life of the nuns is very similar to that of the monks, with certain exceptions. They have single rooms instead of separate dwellings, two recreations every day, eat together daily, are not bound to wear the cilicium, and if ill are cared for in an infirmary. They are allowed eight hours sleep. Eleven hours daily are given to prayer and meditation, as well as work for the poor or for the church. The arrangement of their Office is practically that of the monks. Perpetual enclosure has been practised since the thirteenth century, and visitors are only received at a grille and in the presence of another nun. Each convent is divided into two distinct parts:
· the monastery proper with the cells and conventual offices;
· the dwelling of the two monks, who are known as the vicar and the coadjutor. These two direct the nuns and have two or three lay brothers to serve them. The two fathers live exactly as if in a charterhouse, attending Office in stalls placed in the sanctuary of the church, which is divided from the nuns' choir by a curtained grille.
The nuns are subject to the general chapter which appoints the vicar. They elect their own prioress, though the vicar has the first voice in the election; the prioresses must consult the vicar in all important matters and, like the priors, are bound to tender their resignation to each general chapter.
The habit is the same as that of the monks, with the exception of the hood, for which a veil is substituted -- white for the young religious, and black for the "consecrated" nuns. According to the statutes the vows should be solemn, but since theRevolution they have been regarded as simple by the Church. No widow is received. The Carthusian nuns have retained the privilege of the consecration of virgins, which they have inherited from the nuns of Prébayon. The consecration, which is given four years after the vows are taken, can only be conferred by the diocesan. The rite differs but slightly from that given in the "Pontifical". The nun is invested with a crown, ring, stole and maniple, the last being worn on the right arm. These ornaments the nun only wears again on the day of her monastic jubilee, and after her death on her bier. It is a consecrated nun who sings the Epistle at the conventual Mass, though without wearing the manible. At Matins, if no priest be present, a nun assumes the stole and reads the Gospel. There are also lay sisters, Données, and Saeurs Touricres. Famous among Carthusian nuns have been St. Roseline of Villeneuve and Bl. Beatrix of Ornacieus.
RAYMUND WEBSTER 
Transcribed by Brent Flowers
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The Catholic Club of New York
A social organization described by its constitution as a club which "shall consist of Catholic gentlemen who are governed by a spirit of devotion to the Church and fidelity to the Holy Father". Its objects, as defined by the constitution, "shall be to advance Catholic interests, to promote the moral improvement of its members, to foster among them a true Catholic spirit, to encourage the study of Catholic history, literature, science and art, and for these purposes to maintain a library, and by frequent social intercourse to bind themselves more closely in the pursuit of these and kindred ends". The club sprang from the Xavier Alumni Sodality, which was organized in 1863, in connection with the College of St. Francis Xavier, New York, with the object of encouraging Christian piety among the educated Catholic men of the city, and for many years directed by the Rev. P.F. Dealy, S.J. In March, 1871, the Xavier Union was organized by members of the Sodality to promote other desirable ends not embraced in the scope of a purely religious organization, and to unite the members more intimately in social intercouse. The club was formally opened 13 March, 1871, with a membership of about 150, and Joseph Thoron was elected its first president, on 28 March of the same year. In 1872 Archbishop McCloskey took the club under his formal protection, and the organization has ever since enjoyed the active patronage of the archbishops of New York, and has co-operated with them in promoting Catholic interests. On 1 January, 1888, the name was changed from the Xavier Union to the Catholic Club of the City of New York. Its growth was soon such that a building was erected for it on a site purchased at No. 120 Central Park South, for $115,000. Here a building, 75 by 200 feet, was erected at a cost of $225,000, of which formal possession was taken in 1892. From this period the club grew with great rapidity until the normal resident membership numbers about 1000 the non-resident over 500, and, in addition, there is a considerable army and navy membership consisting of officers of these arms of the service. The club is governed by a board of officers and managers, and has a spiritual director appointed by the Archbishop. A Committee on Catholic Interests has special charge of all matters within the scope indicated in which Catholic lay activity or co-operation with the arch-bishop may seem necessary. The library contains over 35,000 volumes. Many lectures are given during the season and the club co-operates with leading educational and charitable Catholic enterprises.
JOHN JEROME ROONEY 
Trancribed by Joseph P. Thomas
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The Catholic Educational Association
The Catholic Educational Association is a voluntary organization composed of Catholic educators and other persons who have an interest in the welfare of Catholic education in the United States of America. It includes several associations established to secure closer union and more active co-operation in special lines of work. The movement for unification began with an effort to establish a conference of seminary presidents and professors. A meeting called by the Right Rev. T. J. Conaty, Rector of the Catholic University of America, was held at St. Joseph's Seminary, New York, in May, 1898. A second meeting was held in Philadelphia, September, 1899, but nothing further was done until April, 1904, when, at the instance of the Right Rev. D. J. O'Connell, representatives of several seminaries met and decided to revive the conference, and to hold a meeting at St. Louis in July, 1904.
The first meeting of the Association of Catholic Colleges and Universities of the United States was called by the Right Rev. T. J. Conaty, and was held in Chicago in April, 1899. Annual meetings have been held since that time. The Parish School Conference was organized in Chicago in July, 1902, and it was then decided to meet at Philadelphia with the Association of Catholic Colleges and Universities in 1903. At the Philadelphia meeting the Parish School Conference passed a resolution empowering a committee on organization to confer with the standing committee of the Association of Catholic Colleges and to draw up a plan of union. These three conferences met in St. Louis 12-14 July, 1904; and a committee including representatives of each proposed a constitution to be tried for one year. The report of the committee was unanimously adopted at a joint meeting of all three and the Catholic Educational Association was formed 14 July, 1904, the Right Rev. D. J. O'Connell being unanimously elected President General of the Association.
This Association held its second meeting in New York and a leading feature of the meeting was the remarkable public demonstration in Carnegie Hall at the close. The third meeting was held in Cleveland, and the fourth at Milwaukee; both were notable for the increasing attendance and for the cordial approbation of the movement given by members of the hierarchy. At the meeting in Milwaukee, July, 1907, the constitution, which had been amended each year, was finally adopted, and the executive board was authorized to take steps to incorporate the association. The fifth annual meeting was held at Cincinnati in July, 1908. There was a registration of 769 names at this convention; all sections of the country were represented, and a number of religious communities sent official delegates.
An idea of the general scope oF these gatherings may be had from the subjects treated in the papers and the addresses at this meeting. Among the former were contributions on "The Present Condition of Latin Studies in the Catholic Institutions of the United States"; "The Method of Teaching Religion"; "Necessity and Means of Promoting Vocations to Teaching Orders"; "School Library and the Child's Reading", and on the study of social questions and problems in the seminary, the present state of education and the curriculum. At the public meeting the topics were "Religious Instruction, the Basis of Morality", "The Catholic School and Social Morality", and "The Necessity of an Enlightened Conscience for the Proper Performance of Civic Duties".
The convention was the largest and most representative gathering of Catholic educators that had up to that date been held in the country. The usefulness of these meetings is now generally recognized. They give an understanding of the strength and weakness of the Catholic educational position that can be obtained in no other way. A great deal of earnest and serious work is done at them; they foster a spirit of unity and co-operation in all departments of educational work; and they inspire the educators with a greater love and devotion to their calling. The whole system of Catholic educational activity has been strengthened, unified and developed by the annual conventions of the association, and more especially was this the result of the meeting in Cincinnati.
As the understanding of the Catholic educational situation, with its difficulties and possibilities, becomes clearer, the work of the association becomes every year more definite and more practical. The slow and gradual growth of the association has given it a form of organization well suited to the development of the work. Catholic educators have a good understanding of the problems they must solve, among which are the problem of secondary education, and the problem of curriculum. Of more importance, even, than the thoroughness of educational work is the defence of the general interests of Catholic education, and the vindication of the principles on which it is based. The secular system of education is based largely on the theory that man is born for the State and that he derives his rights from the State. The socialist would have the State absorb all authority in the domain of learning and of industry, and there are many secular educators who would fain see the monopoly of education lodged in the power of the State. The Catholic system is based on the right of the parent, the right of the child, and a reasonable individualism. The resolutions of the Cincinnati convention insisted on the right of the parent in the matter of education, and the association exists for the purpose of maintaining the right of the parent and the principle of liberty of education. The Catholic Educational Association is an expression of the unity of principle that unites all Catholic educators.
The officers of the association are a president general, several vice-presidents general, a secretary general, treasurer general, and an executive board. The association includes the college, school, and seminary departments. The affairs of the association are managed by the executive board. Each department is represented in this board by its president and two other members elected by the department. Each department regulates its own affairs, and each may organize sections for the more special work in which its members are interested. In the Parish School Department, there is a Superintendents' Section and a Deaf Mute Section. A local meeting for the teachers is organized at every convention through the Parish School Department.
In the constitution the aims of the association are stated as follows: "The object of this association shall be to keep in the minds of the people the necessity of religious instruction and training as the basis of morality and sound education; and to promote the principles and safeguard the interests of Catholic education in all its departments; to advance the general interests of Catholic education, to encourage the spirit of co-operation and mutual helpfulness among Catholic educators, to promote by study, conference, and discussion the thoroughness of Catholic educational work in the United States; to help the cause of Catholic education by the publication and circulation of such matter as shall further these ends."
According to the report of the secretary general there were on 1 July, 1908, three hundred and sixty-four members of the Parish School Department, fifty-two colleges in the College Department, and fourteen seminaries in the Seminary Department. The association publishes an annual report giving all the papers and discussions of the association and its departments. It also publishes "The Catholic Educational Association Bulletin" quarterly, which contains matters of interest to the members of the association and articles that have an important bearing on Catholic educational work. The association has issued to 1908 five annual reports from the secretary's office, Columbus, Ohio.
FRANCIS W. HOWARD. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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The cause of evil
1. Can good be the cause of evil?
2. Is the supreme good, God, the cause of evil?
3. Is there any supreme evil, which is the first cause of all evils?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The Celtic Rite
This subject will be treated under the following seven heads:
I. History and Origin; 
II. Manuscript Sources; 
III. The Divine Office; 
IV. The Mass; 
V. the Baptismal Service; 
VI. The Visitation, Unction, and Communion of the Sick; 
VII. The Consecration of Churches; 
VIII. Hymns.
I. HISTORY AND ORIGIN
The term "Celtic Rite" is generally, but rather indefinitely, applied to the various rites in use in Great Britain, Ireland, perhaps in Brittany, and sporadically in Northern Spain, and in the monasteries which resulted from the Irish missions of St. Columbanus in France, Germany, Switzerland, and Italy, at a time when rites other than the then existing rite of Rome were used, wholly or partially, in those places. The term must not be taken to imply any necessary homogeneity, for the evidence such as it is, is in favour of considerable diversity. This evidence is very scanty and fragmentary, and much of what has been written about it has been largely the result of conjectures based upon very insecure foundations, and has been influenced by controversial motives.
The beginning of the period is vague. There is no evidence before the fifth century and very little even then. The extreme end of it may be taken as 1172, when the Synod of Cashel finally adopted the Anglo-Roman Rite. The existence of a different rite in Britain and Ireland has been used to prove that the Christianity of these islands had an origin independent of Rome, though, even if it were true, it is not easy to see how that should prove anything more than the fact itself. In reality the existence of a Celtic Rite has no bearings, one way or the other, on the Anglo-Roman controversy. In the period before the eighth century diversity of rites was the rule rather than the exception. Rome, though when its advice was asked it might naturally recommend its own way of doing things, did not then make the smallest attempt to force uniformity on any local church. With a very complete unity of faith, and at times a considerable amount of intercourse between different parts of the Western Church, there existed great diversity of practice in things in which diversity, as St. Gregory's answer to St. Augustine seems to imply, was not considered to matter very much. Gradually, no doubt, the influence of important centres, such as Rome itself on one side, and Toledo on another, tended to lessen the diversity and to draw divergent Churches together into larger liturgical districts, so that by the time of the final fusion, which happened in the Charlemagne period, the Roman Rite with its Ambrosian variant, the Romanized Celtic Rite, and the Hispano-Gallican Rite, now represented by the Mozarabic survival, were practically all that were left, but we must beware of antedating this classification. The essential unity of the Roman Empire was such that whether Christianity came to Britain from Rome, from Gaul, or from the East in the first instance, the fact would have no bearings on the origin and spread of the liturgical customs, which certainly developed at a later period than its first introduction. In the fourth century we find an apparently organized British Church, with bishops who represent it at the Council of Arles in 314, and certainly at Rimini in 359. This Church was evidently in close communication with the Church in Gaul, as may be inferred from the dedication to St. Martin of the two churches at Withern and at Canterbury, and from the mission of Victridius of Rouen in 396, and those of Sts. Germanus and Lupus in 429, and Sts. Germanus and Severus in 447, directed against that heresy of Pelagius which had its origin in Britain. It is not unreasonable to suppose that at the period when liturgies were beginning to be differentiated more or less by districts and provinces the liturgy of the Church of Britain should resemble that of the neighbouring Church of Gaul, and it is possible to infer from St. Augustine's question to St. Gregory, concerning the different customs of Masses observed in Rome and in Gaul, that he found Gallican customs prevailing in Britain. But St. Augustine may only be referring to the use of Queen Bertha's Frankish chaplain, Bishop Luidhard, at Canterbury, and there is no evidence one way or the other as to what liturgy was in use among the Romanized Britons themselves.
The passage attributed to Gidas (Haddan and Stubbs, I, 112), "Britones toti mundo contrarii, moribus Romanis inimici, non solum in misa sed in tonsura etiam", is probably of the seventh century. Yet upon this frail foundation of conjecture an elaborate theory has been built and still remains almost an article of faith with so large and important a school of Anglican controversialists that it is impossible to ignore its existence, though it has been given up by all serious liturgiologists. This theory (for which see also AMBROSIAN LITURGY AND RITE) is to the effect that St. Irenaeus, the disciple of St. Polycarp, who was the disciple of St. John the Divine, brought the Rite of Ephesus to Provence, whence it spread through Gaul and to Britain. This so-called "Ephesine" Rite (a term often used as synonymous with "Hispano-Gallican"), say the supporters of the theory, was the foundation of the Sarum Rite, and from this it derived a belief that the Church of England had an origin independent of Rome. It is hardly necessary to assert here that the Sarum Rite is merely a local variety of the Roman, and that the influence of the Gallican Rite upon it is no greater than upon any other Roman variety, so that the deductions, which have recently been reasserted with great certainty by the Bishop of Chichester in his "Story of the English Prayerbook", are quite unwarranted by the facts. But on examination it will be seen that the Ephesine origin of the Gallican Rite rests only upon the assertion of an eighth-century Irish writer (in Cott. MS. Nero A. II in the British Museum), who, by the way, derives the Celtic Rite, as far as the Divine Office is concerned, from Alexandria, and on a statement by Colman at the Synod of Whitby, in 664, respecting the origin of the Celtic Easter, which, as St. Wilfrid pointed out at the time, was certainly incorrect. The theory seems to have been first put forward in modern times by Sir William Palmer in his "Origines Liturgicae", on the authority of the said Irish writer, and has found its way into many Anglican textbooks. Yet the only points of difference between the British Church of St. Augustine's time and the Roman of which we can be certain are: (1) The rule of keeping Easter; (2) the tonsure; (3) some differences in the manner of baptizing.
(1) The Easter Question
The Britons adhered to the old Roman cycle of 84 years instead of the newer cycle of 19 years. They counted the third week of the moon, on the Sunday of which Easter must fall, from the 14th to the 20th instead of from the 15th to the 21st as the vernal equinox. Until 457, when the 532-year cycle of Victorius of Aquitaine was adopted at Rome, Britain agreed with Rome in its differing from Alexandria and the East. In 525 Rome altered its rule again to the 19-years cycle of Dionysius Exiguus, to conform to the Eastern usage, and from that time until the change of style in 1582 Rome and the East agreed in their rule of Easter, and even now calculate by the same rule, though the fact that the Greek 21st of March is only an imaginary vernal equinox, thirteen days later than the real one, makes the actual Greek Easter generally fall on a different day from the Roman. Yet it is still argued (e.g. in Archbishop Nuttall's Catechism; s.p.c.k., 1907) that the Easterdifference proves the Eastern origin of the British Church. If it proves anything it is the exact opposite. Colman at the Synod of Whitby evidently had some vague memory of the long extinct Quartodeciman controversy in his mind when he claimed an Ephesian origin for his Easter, and St. Wilfrid rightly pointed out that the essence of the Quartodeciman rule was that Easter might be kept on any day of the week, whereas the Celts kept theirs on Sunday only. St. Aldhelm, in his letter to King Geruntius of Cornwall, seems to charge the Cornish with Quartodecimanism, but he also mistook the point of that controversy. The Easter question was eventually settled at various times in different parts of the Celtic Church. The following dates are derived from Haddan and Stubbs: South Ireland, 626-8; North Ireland, 692; Northumbria (converted by Celtic missions), 664; East Devon and Somerset, the Celts under Wessex, 705; the Picts, 710; Iona, 716-8; Straathclyde, 721; North Wales, 768; South Wales, 777. Cornwall held out the longest of any, perhaps even, in parts, to the time of Bishop Aedwulf of Crediton (909).
(2) The form of the tonsure
The Britons were accustomed to shave the whole head in front of a line drawn from ear to ear, instead of using the coronal tonsure of the Romans. This, though there is no real evidence that it was the practice of the Druids, was nicknamedtonsura magorum. (Magus was accepted as equivalent to druid, and to this day the Magoi of Matthew 2, are druidhean in the Scottish Gaelic Bible.) Later, the Roman party jeered at it as the tonsura Simonis Magi, in contradistinction to their "tonsure of St. Peter". This is mentioned in the passage attributed wrongly, to Gildas (Haddan and Stubbs, I, 113).
(3) Some unspecified difference in the manner of baptizing
It has been conjectured, on no real evidence, that the British Church resembled the Spanish in baptizing with a single immersion. But this form had been allowed by Rome in the case of Spain. It would seem however, from a letter from Pope Zacharias to St. Boniface (1 May, 748, Haddan and Stubbs, III, 51), that an unnamed English synod had forbidden any bapism except in the name of the Trinity, and had declared that whoever omits the Name of any Person of the Trinity does not truly baptize. Spelman and Wilkins put this synod at London in the time of St. Augustine, 603. Mansi makes its date the first year of Theodore of Tarsus, 668. It would seem by this that it was the formula that was at fault, and certainly in the time of Theodore the possibility of priests, presumably Celtic, having been invalidly baptized was considered. "Si quis presbiter ordinatus deprehendit se non esse baptizatus, baptizetur et ordinetur iterum et omnes quos prius baptizavit baptizentur", says the "Poenitentiale Theodori" (Lib. II, cap. iii, 13), and in cap ix of the same book, after ordering the reordination of those ordained by Scottish and British bishops, "qui in Pascha et tonsua catholici non sunt", and the asperging of churches consecrated by them, Theodore adds: "Et qui ex horum similiter gente vel quicunque de baptismo suo dubitaverit, baptizetur".
Thus it may be seen that, with these exceptions, and excepting also one statement by Gildas (to the effect that certain lessons, differing from those of any known rite, were read at ordinations), and a possible allusion by him to the anointing of hands at ordination, we have no information about the rites of the British Church. They may have been Gallican but they may just as well have been Roman in type, or if the Christianity of Britain preceded the construction of definite liturgies, they may have been indigenous, with or without foreign influences. The Britons were quite capable of composing their own liturgy on that nucleus which was common to all Christendom; but we do not know whether they did so or not.
One part of Britain, indeed, derived a great part of its Christianity from post-Patrician Irish missions. St. Ia and her companions, and St. Piran, St. Sennen, St. Petrock, and the rest of the Irish saints who came to Cornwall in the late fifth and early sixth centuries found there, at any rate in the West, a population which had perhaps relapsed into Paganism under the Pagan King Teudar. When these saints introduced, or reintroduced, Christianity, they probably brought with them whatever rites they were accustomed to, and Cornwall certainly had its own separate ecclesiastical quarrel with Wessex in the days of St. Aldhelm, which, as appears by a statement in Leofric's Missal, was still going on in the early tenth century, though the details of it are not specified.
The rites of the Irish Church stand on firmer ground, though even there the information is scanty. There were Christians in Ireland before St. Patrick, but we have no information as to how they worshipped, and their existence is ignored by the "Catalogus Sanctorum Hiberniae", attributed to the seventy-century Tirechan. This interesting document, which, though its dates need not be accepted too exactly, is worthy of general credit, divides the saints of Ireland into three orders, each of which orders is stated to have lasted during the reigns of four kings, the three orders covering, between them, a period of about 225 years, from the coming of St. Patrick in 440, in the reign of Laoghaire MacNeil, to the reign of Blathmac and Diarmait, sons of Aodh Slane, in 665. Symmetry is attained by omitting about six intervening reigns, but the outside dates of each period are clear enough, and the liturgiological value of the document consists in the statements, very probably true in the main, respecting the customs of the saints of these orders as to the Masses and celebrationes, i.e. the Divine Office, and the Easter and tonsure questions. (Celebratio -- "Divine Office"; Irish, Celebrad. Dr. MacCarthy in his edition of the Stowe Missal gives several instances of this use of the word.) the first order was in the time of St. Patrick. They were all bishops, 350 in number, founders of churches. They had one Head, Christ; one leader, Patrick; one Mass, and one tonsure from ear to ear, and they celebrated one Easter "quarta decima luna post aequinoctium vernale". All these bishops were sprung from the Romans, the French (i.e. the Gauls), the Britons, and the Scots. Their period is given from the reign of Laoghaire to that of Tuathal Moelgarbh (c. 440-544). The second order were a few bishops and many priests, 300 in number. They had one head, Christ, they celebrated different Masses and "diversas regulas", they had one Easter, the fourteenth of the moon after the equinox, and one tonsure from ear to ear. The received a Mass from the Britons, David, Gilla (Gildas), and Docus (Cadoc). It may be noted that the "Vita Gildae" tells how King Ainmerech sent for Gildas to restore ecclesiastical order in his kingdom "quia paene catholicam fidem inipsa insula omnes reliquerant". The second order lasted from the end of the reign of Tuathal to that of Aodh MacAinmerech (c. 544-99). The third order were priests and a few bishops, 100 in number, "qui in locis desertis habitabant et oleribus et aqua et eleemosynis vivebant, propria devitabant", evidently hermits and monks. They had different Masses, different rules, and different tonsures, "alii enim habebant coronam, alii caesariem", and celebrated different Easters, some on the fourteenth, some on the sixteenth, of the moon, "cum duris intentionibus" -- which perhaps means "obstinately". These lasted from the reign of Aeda Allain (Aodh Slaine) to that of his two sons (Blathmac and Diarmait, c. 599-665). The meaning seems to be that the first order celebrated a form of Mass introduced by St. Patrick, the second and third orders used partly that Mass and partly one of British origin, and in the case of the third order Roman modifications were also introduced. Though we have no direct evidence one way or the other, it would seem probable that St. Patrick, who was the pupil of St. Germanus of Auxerre and St. Honoratus of Lerins, brought with him a Mass of the Gallican type, and it is clear that the British Mass introduced by Sts. David, Gildas, and Cadoc differed from it, though to what extent we have no means of knowing. The "unam celebrationem" of the first order and the "diversas regulas" of the second and third probably both refer to the Divine Office, and we may take the authority of the eighth-century tract in Cott. MS. Nero A. II for what it is worth in its not improbable statement that St. Germanus taught the "Cursus Scottorum" to St. Patrick, who certainly was under his instruction for some time. The working of the "Catalogus" seems to imply that the first and second orders were Quartodecimans, but this is clearly not the meaning, or on the same argument the third order must have been partly Sextodecimans -- if there were such things -- and moreover we have the already mentioned statement of St. Wilfred, the opponent of the Celtic Easter, at the Synod of Whitby, that such was not the case. Tirechan can only mean what we know from other sources: that the fourteenth day of the moon was the earliest day on which Easter could fall, not that it was kept on that day, Sunday or weekday. It was the same ambiguity of expression which misled Colman in 664 and St. Aldhelm in 704. The first and second orders used the Celtic tonsure, and it seems that the Roman coronal tonsure came partly into use during the period of the third order. After that we have an obscure period, during which the Roman Easter which had been accepted in South Ireland in 626-28, became universal, being accepted by North Ireland in 692, and it seems probable that a Mass on the model of the Carlsruhe and Piacenza fragments and the Stowe and Bobbio Missals, that is to say a Roman Canon with some features of a non-Roman type came into general use. But it was not until the twelfth century that the separate Irish Rite, which, according to Gilbert, Bishop of Limerick (1106-390), was in use in nearly all Ireland, was abolished. St. Malachy, bishop of Armagh (1134-48), began the campaign against it, and at the Synod of Cashel, in 1127, a Roman Rite "juxta quod Anglicana observat Ecclesia" was finally substituted.
In Scotland there is very little information. The intercourse with Ireland was considerable, and the few details that can be gathered from such sources as Adamnan's Life of St. Columba and the various relics of the Scoto-Northumbrian Church point to a general similarity with Ireland in the earlier period. Of the rite of the monastic order of the Culdees (Céli Dé or Goillidhe-Dé, servants of God, or possibly Cultores Dei) very little is known, but they certainly had a rite of their own, which may have been similar to the Irish. The Roman Easter and tonsure were adopted by the Picts in 710, and at Iona in 716-18, and much later, in about 1080, St. Margaret of Scotland, wife of King Malcolm III, wishing to reform the Scottish church in a Roman direction, discovered and abolished certain peculiar customs of which Theodoric, her chaplain and biographer, tells us less than we could wish. It seems that the Scots did not begin Lent on Ash Wednesday, but on the Monday following. This is still the Ambrosian practice. They refused to communicate on Easter Day, and the arguments on the subject make it seem as if the laity never communicated at all. In some places they celebrated Mass "contra totius Ecclesiae consuetudinem, nescio quo ritu barbaro". The last statement may be read in connection with that in the Register of St. Andrew's (drawn up 1144-53), "Keledei in angulo quodam ecclesiae, quae modica nimis est, suum officum more suo celebrant". How much difference there may have been cannot be judged from these expressions. Scotland may have retained a primitive Celtic Rite, or it may have used the greatly Romanized Stowe or Bobbio Mass. The one fragment of a Scottish Rite, the Office of the Communion of the Sick, in the Book of Deer, probably eleventh century, is certainly non-Roman in type, and agrees with those in the extant Irish books.
In 590 St. Columbanus and his companions invaded the Continent and established monasteries throughout France, South Germany, Switzerland, and North Italy, of which the best known were Luxeuil, Bobbio, St. Galen, and Ratisbon. It is from the Rule of St. Columbanus that we know something of a Celtic Divine Office. These Irish missionaries, with their very strict rule, were not altogether popular among the lax Gallican clergy, who tried to get them discouraged. At a council at Macon, in 623, certain charges brought by one Agrestius were considered. Among them is the following: "In summâ quod a caeterorum ritu ac norma desciscerent et sacra mysteria sollemnia orationum et collectarum multiplici varietate celebrarent". There has been more than one interpretation of this phrase, some holding, with Pope Benedict XIV, that it refers to the use of many collects before the Epistle, instead of the one collect of the then Roman Missal, others that it implies a multiplicity of variables in the whole Mass, analogous to that existing in the Hispano-Gallican Rite. The Columbanian monasteries gradually drifted into the Benedictine Order.
The ultimate origin of the various prayers, etc., found in the fragments of the Celtic Rite in the books of private devotion, such as the Book of Cerne, Harl. MS. 7635, and MS. Reg. 2. A. xx, which are either Irish or have been composed under Irish influence, is still under discussion. The Turin Fragment and the Bangor Antiphoner (See BANGOR, ANTIPHONARY OF) contain for the most part pieces that are either not found elsewhere or are only found in other Irish books. The Book of Cerne is very eclectic, and pieces therein can also be traced the Gelasian, Gregorian, Gallican, and Spanish origins, and the Stowe Missal has pieces which are found not only in the Bobbio Missal, but also in the Gelasian, Gregorian,Gallican, Spanish, and even Ambrosian books. The general conclusion seems to be that, while the Irish were not above borrowing from other Western nations, they originated a good deal themselves, much of which eventually passed into that composite rite which is now known as Roman. This seems to be a rough statement of the opinion of Mr. Edmund Bishop, who is the soundest English authority on the subject, which involves the much larger question of the origin and development of all the Western rites.
II. MANUSCRIPT SOURCES
The following manuscripts contain fragments of the Celtic Rite:
British (i.e. Welsh, Cornish, or Breton)
None. There is a Mass in Bodl. MS. 572 (at Oxford), in honour of St. Germanus, which appears to be Cornish and relates to "Ecclesia Lanaledensis", which has been considered to be the monastery of St. Germanus, in Cornwall, a few miles on the western side of the Tamar. There is no other evidence of the name, which was also the Breton name of Aleth, now part of Saint-Malo. The manuscript, which contains also certain glosses, possibly Cornish or Breton-it would be impossible to distinguish between them at that date-but held by Professor Loth to be Welsh, is probably of the ninth century, and the Mass is quite Roman in type, being probably written after that part of Cornwall had come under Saxon influence. There is a very interesting Proper Preface.
Irish (whether insular or continental)
(1) The Turin Fragment. A manuscript Of the seventh century in the Turin Library. It was published by W. Mayer, with a dissertation comparing it with the Bangor Antiphoner, in the Gottingen "Nachrichen" of 1903. Mayer considers the fragment to have been written at Bobbio. It consists of six leaves and contains the canticles, "Cantemus Domino", "Benedicite", and "Te Deum", with collects to follow those and the Laudate psalms (cxlvii-cl) and the "Benedictus", the text of which is not given, two hymns with collects to follow them, and two other prayers. There is a facsimile of one page and a description in "Collezione paleografica Bobbiese", Vol. I.
(2) The Bangor Antiphoner. A manuscript from the monastery of Bangor, in Down, written or copied from a manuscript written during the time of Abbot Cronan (680-91). It is now in the Ambrosian Library at Milan. It has been edited, in facsimile, for the Henry Bradshaw Society (1895-96) by F.E. Warren, having been already printed in Muratori's "Anecdota Bibl. Ambros.", IV, pp. 121-59, in Migne's "Patrologia Lat.", LXXII, 579, and in the "Ulster Journal of Archaeology", 1853. It contains a large collection of canticles, hymns, collects, and antiphons, all, with very few exceptions, relating to the Divine Office. All but two of the twenty-one pieces in the Turin fragment are found in this manuscript also. (See BANGOR, ANTIPHONARY OF.)
(3) The Bobbio Missal. A manuscript Of the seventh century found by Mabillon at Bobbio in North Italy now in the Biblotheque Nationale at Paris (Lat. 13,246). Published by Mabillon (Lit. Rom. Vet., II) and by Neale and Forbes (Ancient Liturgies of the Gallican Church). There is an analysis of it by Dom Cagin in "Paeographie musicale", V. By Neale and Forbes it is entitled "Missale Vesontionense seu Sacramentarium Gallicanum", its attribution to Besancon being due to the presence of a Mass in honour of St. Sigismund. Monseigneur Duchesne appears to consider it to be more or less Ambrosian, but Mr. Edmund Bishop (liturgical note to Kuypers' "Book of Cerne") considers it to be "an example of the kind of book in vogue in the second age of the Irish Saints", and connects it with the undoubtedly Irish Stowe Missal. It contains a "Missa Romensis cottidiana" and Masses for various days and intentions, with the Order of Baptism and the "Benedictio Cerei".
(4) The Stowe Missal. A manuscript of the late eighth or early ninth century, with alterations in later hands, most of them written by one Moelcaich, who signs his name at the end of the Canon, and whom Dr. MacCarthy identifies, not very convincingly, with Moelcaich MacFlann, c. 750. It was discovered abroad, in the eighteenth century, by John Grace of Nenah, from whom it passed to the Duke of Buckingham's library at Stowe. It was bought by the late Earl of Ashburnham in 1849, and from his collection it went to the Royal Irish Academy. It contains part of the Gospel of St. John, probably quite unconnected with what follows, bound up with the Ordinary and Canon of the Mass, three Masses, the Order of Baptism and of the Visitation, Unction, and Communion of the Sick, and a treatise in Irish on the Mass, of which a variant is found in the "Leabhar Breac". The liturgical parts are in Warren's "Celtic Church". It was edited for the Royal Irish Academy in 1885 by Dr. B. MacCarthy, and is now being re-edited (a facsimile having been already issued) for the Henry Bradshaw Society, by Mr. G.F. Warner, to whose work the present writer is indebted for much help. A translation, by J. Charleston, of the Ordinary and Canon of the Mass appeared in the "Transactions" of the Glasgow Ecclesiological Society, in 1898.
(5) The Carlsruhe Fragment A.--Four pages in an Irish hand of the late eighth or early ninth century in the Library of Carlsruhe. It contains parts of three Masses, one of which is "pro captivis". The arrangement resembles that of the Bobbio Missal, in that the Epistles and Gospels seem to have preceded the other variables under the title of "lectiones ad misam".
(6) The Carlsruhe Fragment. B.--Four pages in an Irish hand probably of the ninth century. It contains fragments of Masses, and includes a variant of the intercessions inserted in the Intercession for the Living in the Stowe Missal and in Witzel's extracts from the Fulda Manuscript. There are also some fragments of Irish in it.
(7) The Piacenza Fragment. Four pages (of which the two outer are illegible) in an Irish hand, possibly of the tenth century. The two inner pages contain parts of three Masses, one of which is headed "ordo missae sanctae mariae". In the others are contained the Prefaces of two of the Sunday Masses in the Bobbio Missal, one of which is used on the eighth Sunday after the Epiphany in the Mozarabic. [The text of these three fragments (5-7), with a dissertation on them by the Rev. H. M. Bannister, is given in the "Journal of Theological Studies", October, 1903.]
(8) The Book of Dimma. A manuscript probably of the eighth century now at Trinity College, Dublin. It contains the Four Gospels and has an order for the Unction and Communion of the Sick written between the Gospels of St. Luke and St. John. This last is printed in Warren's "Celtic Church".
(9) The Book of Mulling. A manuscript, probably of the eighth century, in Trinity College, Dublin. It contains the Four Gospels, an Office for the Unction and Communion of the Sick, and a fragmentary directory or plan of a service. These have been printed, with a dissertation, in Lawlor's "Chapters on the Book of Mulling", and the Unction and Communion Office in Warren's "Celtic Church".
(10) The St. Gall Fragments. These are eighth- and ninth-century fragments in Manuscripts 1394 and 1395 in the Library of St. Gallen. The first book (1394) contains part of an ordinary of the Mass, which as far as it goes resembles that in the Stowe Missal. The second (1395) contains the confession and litany, which also begin the Stowe Missal, a fragment of a Mass of the Dead, a prayer at the Visitation of the Sick, and three forms for the blessing of salt and water. All these are given in Warren's "Celtic Church".
(11) The Basle Fragment. (A. vii. 3 in the Basle Library). This is a ninth-century Greek Psalter with a Latin interlinear translation. On a fly-leaf at the beginning are two hymns in honour of Our Lady and of St. Bridget, a prayer to Our Lady and to the Angels and Saints, and a long prayer "De conscientiae reatu ante altare". The last is printed in Warren's "The Celtic Church".
(12) The Zurich Fragment (Public Library, Zurich). This is a tenth-century leaf containing part of an office for the profession of a nun. It is printed in Warren's "The Celtic Church".
(13) The Liber Hymnorum. This is not exactly a liturgical book, but a collection of forty hymns in Latin and Irish, almost all of Irish origin, with canticles and "ccclxv orationes quas beatus Gregorius de toto psalterio congregavit". There are explanatory prefaces in Irish or Latin to each hymn. Some of the hymns are found in the Bangor Antiphoner, the "Leabhar Breac", and the Book of Cerne. There are two manuscripts of this collection, not agreeing exactly, one in trinity College, Dublin, of the eleventh century, an done in the Franciscan Convent at Dublin, of somewhat later date. A combination of both manuscripts has been edited for the Henry Bradshaw Society (1897-98) by Dr. J. H. Bernard and Dr. R. Atkinson.
Scottish
The Book of the Deer. A Book of the Gospels of the tenth century formerly belonging to the Monastery of the Deer in Buchan, and now in the Cambridge University Library. It contains part of an order for the communion of the Sick, with a Gaelic rubric, written in a hand of perhaps the end of the eleventh century. This is printed in Warren's "The Celtic Church". The whole manuscript was edited by Dr. Stuart for the Spalding Club in 1869.
Other manuscripts
Besides these manuscripts there are certain others bearing on the subject which are not liturgical, and some of which are not Celtic, though they show signs of Celtic influences. Among these are:
(1) The Book of Cerne. A large collection of prayers, etc., for private use, associated with the name of Aethelwald the Bishop, possibly a Bishop of Lindisfarne (712-40), but perhaps a later Bishop of Lichfield (818-30). This late eighth- or early ninth-century manuscript, which once belonged to the Abbey of Cerne in Dorset, but is now in the University Library at Cambridge, though actually Northumbrian or Mercian in origin, is full of Irish, Gelasian, and Hispano-Gallican matter. It has been edited (with a most valuable "Liturgical Note" by Mr. E. Bishop) by Dom A.B. Kuypers (Cambridge, 1902).
(2) Harl. MS. 7653, British Museum. A fragment of seven leaves of an Irish manuscript of the ninth century, containing a litany, the Te Deum, and a number of private devotions. It has been edited by Mr. W. de G. Birch, with The Book of Nunnaminster, for the Hampshire Record Society (1889), and by Mr. Warren in his monograph on the Bangor Antiphoner (Vol. II, p 83).
(3) Reg. 2. A. xx, British Museum. An eighth-century manuscript of probably Northumbrian origin, containing selections from the Gospels, collects, hymns, canticles, private devotions, etc. It has been fully described in Mr. Warren's "Bangor Antiphoner" (Vol. II, p. 97).
(4) The Leabhar Breac, or Speckled Book. An Irish manuscript of the fourteenth century, belonging to the Royal Irish Academy, and containing a very large collection of ecclesiastical and religious pieces in Irish. The contents are not as a rule of a liturgical character, but the book contains a variant of the Irish tract of the Mass which is also in the Stowe Missal. This has been printed, with a translation, in Dr. MacCarthy's edition of the Stowe Missal, and in "Transactions of the Aberdeen Ecclesiological Society", with translation and notes by Mr. D. Macgregor (1898). The whole book has been published in facsimile, but without transliteration or translation, though with a detailed table of contents, by the Royal Irish Academy (1876), and the Passions and Homilies contained in it have been edited with a translation and glossary by Dr. R. Atkinson in the Todd Lecture series of the same Academy (1887).
III. THE DIVINE OFFICE
The chief evidences as to the nature and origin of the Celtic Divine Office are found in the Rule of St. Columbanus, in the Turin fragment and the Bangor Antiphoner, in the eighth-century tract in Cott. MS. Nero A. II., and in allusions in the "Catalogus Sanctorum Hiberniae". The Rule of St. Columbanus give directions as to the number of psalms to be recited at each hour, the Turin fragment, and the Bangor Antiphoner give the text of canticles, hymns, collects, and antiphons, and the Cottonian tract gives what was held in the eighth century to be the origin of the "Cursus Scottorum". (Cursus psalmorum and Synaxis are terms used for the Divine Office in the Rule of St. Colmubanus.) the last differentiates between the "Cursus Gallorum", which it derives imaginatively from Ephesus and St. John, through St. Polycarp and St. Irenaeus, and this "Cursus Scottorum", which, according to this writer, probably an Irish monk in France, originated with St. Mark at Alexandria. With St. Mark it came to Italy. St. Gregory of Nazianzus, St. Basil, and the hermits St. Anthony, St. Paul, St. Macarius, St. John, and St. Malchus used it. St. Cassian, St. Honoratus, and St. Porcarius of Lerins, St. Caesarius of Arles, St. Germanus, and St. Lupus also used it, and St. Germanus taught it to St. Patrick, who brought it to Ireland. There "Wandilochus Senex" and "Gomorillus" (Comgall) used it, and St. Wandilochus and Columbanus brought it to Luxeuil. The part of the story from St. Germanus onwards may possibly be founded in fact. The other part is not so probable. The statements of the "Catalogus" concerning "unam celebrationem" in the first, and "diversas regulas" during the second and third, ages of the saints probably refer to the original cursus of St. Patrick and to the introduction of other cursus, partly (perhaps with the Mass of Sts. David, Gildas and Cadoc) from Britain; and it does not quite follow that what St. Columbanus carried to Gaul was the same as that which St. Patrick had brought from Gaul in an earlier age. The Rule of St. Columbanus and the Bangor book distinguish eight Hours, "ad duodecimam" [Vespers, called "ad Vespertinam" and "ad Vesperam" in the Bangor book] Adamnan's Life of St. Columba calls it once (iii,23) "Vespertinalis missa"], "ad initium noctis (answering to Complin), "ad nocturnam", or "ad medium noctis", "ad matutinam" (Lauds), "ad secundam" (answering to Prime), "ad tertiam", "ad sextam", and "ad nonam". At the four lesser Hours St. Columanus orders three psalms each; at Vespers, "ad initium noctis", and "ad medium noctis" twelve each, and "ad matutinam", a very curious and intricate arrangement of psalmody varying in length with the longer and shorter nights. On Saturdays and Sundays from 1 November to 25 March, seventy-five psalms were recited on each day, under one antiphon for every three psalms. From 25 March to 24 June these were diminished by three psalms weekly to a minimum of thirty-six psalms. It would seem, though it does not say so, that the minimum was used for about five weeks, for a gradual increase of the same amount arrives at the maximum by 1 November. On other days of the week there was a maximum of thirty-six and a minimum of twenty-four. The Rule does not say how the Psalter was distributed, but from the Bangor book it seems that the "Laudate" psalms (cxlvii-cl) were said together, doubtless, as in all other rites, Eastern or Western, except certain eighteenth-century French uses, at Lauds and that "Domine, Refugium" (Ps. lxxxix) was said "ad secundam". Adamnan mentions that St. Columba sang Ps. xliv, "Eructavit cor meum", at Vespers on one occasion. The psalms at the lesser Hours were to be accompanied by a number of intercessory versicles. In the Bangor book these, somewhat expanded from the list in the Rule, but certainly to be identified with them, are given in the form of one, two, or three antiphons and a collect for each intercession. There are six canticles given in the Bangor Antiphoner:
1. "Audite, coeli", headed "Canticum Moysi". This has no antiphons, but a repetition of the first verse at intervals, after the manner of the Invitatory to the "Venite" in the Roman Rite.
2. "Cantemus Domino", also headed "Canticum Moysi".
3. "Benedictus, also called "Benedictio trium Puerorum".
4. "Te Deum, preceded by Ps. cxii, 1, "Laudate, pueri".
5. "Benedicitus", also called "Evangelium".
6. "Gloria in excelsis", followed by psalm and other verses similar to those which, with it, make up the Doxologia megale of the Greek Rite. It is ordered to be used "ad vesperum et matutinam", resembling the Greek Rite use of it at Complin (Apodeipnon) and Lauds (Orthros). When the Stowe Missal was written the Irish used this canticle at Mass also, in its Roman position.
The Bangor Antiphoner gives sets of collects to be used at each hour. One set is in verse (cf. the Mass in hexameters in the Reichenau Gallican fragment). It also gives several sets of collects, not always complete, but always in the same order. It may be conjectured that these sets show some sort of skeleton of the Bangor Lauds. The order always is: (1) "Post canticum" (evidently from the subjects, which, like those of the first ode of a Greek canon, refer to the Crossing of the Red Sea, Cantemus Domino"); (2) "Post Benedictionem trium Puerorum"; (3) "Post tres Psalmos", or "Post Laudate Dominum de coelis" (Ps. cxlvii-cl); (4) "Post Evangelium" (clearly meaning "benedictus", which is the only gospel canticle in the book and the only one not otherwise provided for. The same term is often applied -- e.g. in the York Breviary -- to "Benedictus", "Magnificat", and "Nunc Dimittis"); (5) "Super hymnum"; (6) "De Martyribus".-The last may perhaps be compared with the commemorations which come at the end of Lauds in, for instance, the present Roman Divine Office. There are also sets of antiphons, "super Cantemus Domino et Benedicite", "super Laudate Dominum de coelis", and "De Martyribus". In the Bangor book there are collects to go with the "Te Deum", given apart from the preceding, as though they formed part of another Hour; but in the Turin fragment they, with the text of the "Te Deum", follow the "Benedicite" and its collects, and precede the "Laudate Dominum de coelis". In the Book of Mulling there is a fragment of a directory, or plan, of some service. Dr. Lawlor seems to think it to be a plan of a daily Office used morning and evening, but the editors of the "Liber Hymnorum" take it to be a special penitential service and compare it with the penitential office sketched out in the "Second Vision of Adamnan" in the Leabhar Breac, which, as interpreted by them, it certainly resembles. The plan in the Book of Mulling is: (1) illegible; (2) "Magnificat"; (3) stanzas 4, 5, 6 of St. Columba's hymn "Noli pater"; (4) a lesson from St. Matt., v; (5) the last three stanzas of the hymn of St. Secundus, "Audite omnes"; (6) two supplementary stanzas; (7) the last three stanzas of the hymn of Cumma in Fota, "Celebra Juda"; (8) antiphon "Exaudi nos Deus", appended to this hymn; (9) last three stanzas of St. Hillary's hymn, Hymnum dicat"; (10) either the antiphon "Unitas in Trinitate" or (as sketch of Adamnan seems to show) the hymn of St. Colman MacMurchon in honour of St. Michael, "In Trinitate spes mea"; (11) the Creed; (12) the Paternoster; (13) illegible, but possibly the collect "Ascendat oratio".
IV. THE MASS
Two books, the Bobbio and the Stowe Missals, contain the Irish Ordinary of a daily Mass in its late Romanized form. Many of the variables are in the Bobbio book, and portions of some Masses are in the Carlsruhe and Piacenza fragments. A little, also, may be gleaned from the St. Gall fragments, the Bangor Antiphoner, and the order for the Communion of the Sick in the Books of Dimma, Mulling, and Deer. The tract in Irish at the end of the Stowe Missal and its variant in theLeabhar Breac add something more to our knowledge. The Stowe Missal gives us three somewhat differing forms, the original of the ninth century, in so far as it has not been erased, the correction by Moelcaich, and, as far as it goes, the Mass described in the Irish tract. From its size and contents it would seem to be a sort of Missale Itinerantium, with an Ordinary that might serve for most any occasion, a general Common of Saints and two Masses for special intentions (for penitents and for the dead). The addition of the Order of Baptism, not, as in the Bobbio book or in the "Missale Gothicum" ad "Missale Gallicanum", as part of the Easter Eve services, but as a separate thing, and the Visitation of the Sick, points to its being intended to be a convenient portable minimum for a priest. The pieces said by the people are in several cases only indicated by beginnings and endings. The Bobbio book, on the other hand, is a complete Missal, also for a priest only, of larger size with Masses for the Holy Days through the year
The original Stowe Mass approaches nearer to that of Bobbio than the revised form does. The result of Moelcaich's version is to produce something more than a Gelasian Canon inserted into a non-Roman Mass. It has become a mixed Mass, Gelasian, Roman, or Romano-Ambrosian for the most part, with much of a Hispano-Gallican type underlying it, and perhaps with some indigenous details. It may be taken to represent the latest type of Irish Mass of which we have any information. The title of the Bobbio daily Mass is "Missa Romensis cottidiana", and the same title occurs before the Collect "Deus qui culpa offenderis" at the very end of the "Missale Gothicum". This collect, which is in the Gregorian Sacramentary, occurs in both the Bobbio and the Stowe, and in the latter has before it the title, "Orationes et preces missae aecclesiae romane", so that it is evident that the Roman additions or substitutions were recognized as such.
The Order of the daily Mass, founded on that in the Stowe Missal is:
Praeparatio Sacerdotis.
1. Confession of sins, beginning "Peccavimus, Domine, peccavimus". This and the Litany which follows are found also in the St. Gall fragments, but not in the Bobbio book.
2. Litany of the Saints. In the original hand there are only thirteen invocations (Our Lady, ten Apostles, St. Mark, and St. Luke). Moelcaich added thirty-one more, of which twenty-four are Irish. The manuscript is wrongly bound, so that these additions look as if they were associated with the dyptychs in the Canon.
3. "Oratio Augustini": "Rogo te Deus Sabaoth". This is found in various ninth- and tenth-century French books (see Warren's "Celtic Church").
4. "Oratio Ambrosi": "Ante conspectum divinae majestatis". Inserted by Moelcaich. Found in several French books.
5. Collect: "Ascendat oratio nostra". This occurs after the Creed and Paternoster in the "Liber Hymnorum".
The Mass itself
1. From the Irish tracts it seems that the chalice was prepared before the Introit, a very usual practice in both East and West in early times. It is still the Eastern practice, and is retained to this day by the Dominicans at low Mass, and in the Mozarabic Rite (see Dr. Legg's Ecclesiological Essays, pp. 91-178). Water was poured in first with the words "Peto (Leabhar Breac, Quaeso) te, Pater, deprecor te, Fili, obsecro te, Spiritus Sancte". The Leabhar Breac directs that a drop shall be poured at naming each Person. The wine was similarly poured on the water, with the words, "Redittit pater, indulget Filius, miseretur Spiritus Sanctus.".
2. The Introit. Mentioned in the Irish tracts, but not given in the Ordinary or elsewhere in either Missal. Probably it was sung from a Psalter.
3. Collect. That in the Stowe and Bobbio Ordinaries is "Deus qui de beato Petro", the collect for St. Peter's Day, "iii Kal Julias" in the Gelasian Sacramentary. In the Stowe a corrector, not Moelcaich, has prefixed "in solemnitatibus Petri et Christi [sic]".
4. "Imnus angelicus", i.e. "Gloria in excelsis". Begun in the original hand, continued by Moelcaich on an inserted slip. This comes after the conclusion of the "Missa Romensis cottidiana" in the Bobbio book and is preceded by a prayer "post Alos", which probably means the Trisagion (Hagios o Theos, k.t.l.), or the Greek of the Sanctus, as used elsewhere in the Mozarabic, one or other of which may have come at this point, as it did (according to St. Germanus of Paris) in theGallican Rite. This in the last was followed by Kyrie eleison and "Benedictus", the latter being called "Prophetia". There are collects styled "post Prophetiam" in the Bobbio Missal at the beginnings of several Masses. After the Gloria in the Bobbio there is a collect "post Benedictionem", which means after the "Benedicite". This was said in the Gallican, as part is still said in the Mozarabic, after the Epistle. The collects "post Precem", according to Mabillon, mean the same, but that seems improbable, and this name may possibly refer to the prayers after the Bidding Prayer Litany, which has been known as "Prex".
5. Collect, "Deus qui diligentibus te", given as a Sunday collect in the Gelasian. It is written by Moelcaich over erased matter (probably the original continuation of "Gloria in excelsis"), and another hand has prefixed a direction for its use. "in cotidianis diebus", instead of that which follows.
6. Collect "Deus qui culpa offenderis". In the original hand with inserted heading already mentioned, and "haec oratio prima Petri". It follows the St. Peter collect in the Bobbio Ordinary.
7. "Hic augmentum". Inserted by Moelcaich. This, whatever it may mean, is mentioned in the Irish tract as "tormach" (increase, expansion) coming before the "Lesson of the Apostle". Later, at the Offertory, one finds "secudna pars augmenti hic super oblata". Probably it means additional proper collects. St. Columbanus uses the word, in the sense of "addition", with reference to the petitions added to the psalms at the day hours, "cum versiculorum augmento intervenientium".
8. The Epistle. In the Stowe daily Mass, I Cor., xi, 26-52. On certain days the Bobbio had a lesson from the Old Testament or Apocalypse before the Epistle.
9. The Gradual. The tract calls it "salm digrad". If everything between the Epistle and Gospel may be included under that name, the construction is (a) Prayer, "Deus qui nos regendo conservas", added, but not by Moelcaich. Found in the later Gelasian manuscripts. (b) Prayer, "Omnipotens sempiterne Deus, qui populum tuum". An Easter collect in the Bobbio Missal, given also by Gerbert as Ambrosian. (c) Psalm civ, vv. 4, 1-3, 4. (d) Prayer, "Grata sint tibi Domine". Thesecreta of an Advent Mass in the Gelasian. (e) Alleluia. Ps. cxvii, 14. (f) Prayer, "Sacrificiis praesentibus, Domine". The "secreta of another Advent Mass in the Gelasian. (g) "Deprecatio Sancti Martini pro populo", (The title added by Moelcaich.) This is a Bidding Prayer Litany or Prex resembling very closely the Great Synapte of the Greek Rite and the litany used on the first four Sundays of Lent instead of "Gloria in excelsis" in the Ambrosian. (h) Prayer, "Sacrificium tibi, Domine". The secreta of an other Advent Mass in the Gelasian. Perhaps it is here an "Oratio post Precem" of the Gallican type. (i) Prayer, "Ante oculos tuos, Domine". It occurs in the same place in the Mass published by M. Flaccus Illyricus (Martène, I, 182). (k) Lethdirech sund [a half uncovering (of the chalice and paten) here]. This is referred to in the tract as indinochtad corrici leth inna oblae agus incailich (the uncovering as far as half the oblation and chalice), and is associated there with the singing of the Gospel and Allóir. Earlier it is mentioned as following the Gradual. (l) Psalm cxl, 2, sung thrice. (m) "Hic elivatur lintiamen calicis". Dr. Legg (Ecclesiological Essays, p. 133) mentions that this lifting of the veil was the practice in England just before the Reformation, and in the Dioceses of Coutances and St.-Pol-de-Leon much later. (n) Prayer, "Veni Domine sanctificator". Nearly the {"Veni sanctificator" of the present Roman Offertory. 
[Of these (a) to (h) are in the original hand, part of (i) is inserted by Moelcaich, possibly over erasures, the rest of (i) and (k) to (n) are written by Moelcaich on added leaves. The psalm verses are only indicated by their beginnings and endings. It may be that the prayers were said, and the ceremonies with the chalice veil were gone through by the priest while the congregation sang the psalms and Alleluia. Nothing of all this is in the Bobbio. Possibly, judging from the collect "Post Benedictionem", which is the collect which follows the "Benedictus es" (Dan., iii) on ember Saturdays in the Roman Missal, either the "Benedicite" or this "Benedictus" came between the Epistle and Gospel, as in the Gallicanof St. Germain's description.]
10. The Gospel. In the Stowe Mass, St. John vi, 51-57. This begins in Moelcaich's hand on an inserted sheet and ends in the original hand. The tracts say that the Gospel was followed by the "Alloir", which Dr. Stokes translates "Alleluia", but Mr. Macgregor takes to mean "Blessing" and compares with the "Per evangelica dicta", etc., of the Roman Rite.
11. "Oratio Gregorii super evangelium". On an inserted slip in Moelcaich's hand. In the Gregorian Sacramentary on the second Saturday and third Sunday of Lent, but not in connection with the Gospel.
12. The Creed. In the original hand, with the "Filioque" inserted between the lines, possibly by Moelcaich.
13. The Offertory. The order in the Stowe Missal is (a) Landirech sund (a full uncovering here). In Moelcaich's hand. (b) "Ostende nobis, Domine, misericordiam", etc. thrice. (c) "Oblata, Domine, munera sanctifica, nosque a peccatorum nostrorum maculis emunda." This is in the Bobbio Missal (where it is called "post nomina") and in the Gelasian and Gregorian. It is the secreta of the third Mass of Christmas Day in the present Roman Missal. According to the tract, the chalice was elevated while this was sung, after the full uncovering. The Leabhar Breac says that it was elevated "quando cantitur Imola Deo sacrificum laudis". (d) Prayer, "Hostias quaesumus, Dominie". This occurs in one set of "Orationes et preces divinae" in the Leonine Sacramentary. It is written here by Moelcaich over an erasure which begins with "G", probably, as Mr. Warner conjectures, the prayer "Grata sit tibi", which follows "Oblata, Domine" in the Bobbio Missal. In Moelcaich's correction this in an amplified form occurs later. (e) Prayer, "Has oblationes et sincera labamina". In Moelcaich's hand. This prayer, which includes an intercession "pro animabus carorum nostrorum N. et cararum nostrarum quorum nomina recitamus", is evidently a relic of the former reading of the dyptychs at this point, as in the Hispano-Gallican liturgies. It and the next prayer in its Stowe form, as Mr. Warren points out, resembleGallican or Mozarabic "Orationes post nomina". (f) "Secunda pars augmenti hic super oblata". Probably refers to additional proper prayers, analogous to the Roman secreta (see 7, supra). (g) Prayer, "Grata sit tibi haec oblatio". An expanded form of the prayer which followed "Oblata" in the original writing. A long passage referring to the diptychs is inserted. Most of this prayer is on the first page of an inserted quire of four leaves in Moelcaich's hand. In the Bobbio, only "Oblata" and "Grata sit tibi" are given at the Offertory, one being called "Post nomina', the other "Ad Pacem". Perhaps the Pax came here in the seventh century, as in the Gallican and Mozarabic.
14. The "Sursum Corda", not preceded by "Dominus vobiscum".
15. The Preface. Unlike the Bobbio daily Preface, which, like that of the Roman Missal, goes straight from "per Christum Dominum nostrum" to "Per quem", this inserts a long passage, reminding one, at the beginning and near the end, of the Trinity and Sunday Preface of the Roman Missal, but otherwise being peculiar to itself. At the end of this passage is a direction in Irish to the effect that here the dignum of the addition (dignum in tormaig), i.e. the Proper Preface, comes in, if it ends with "Per quem". After the "Per quem" clause there is a similar direction if the "addition ends with "Sanctus".
16. The Sanctus, with a Post-Sanctus, resembling somewhat that in the Mozarabic Missal for Christmas Day, and that for Christmas Eve in the "Missale Gothicum". There is a Post-Sanctus also in the first of the three Masses given in the Stowe. It is followed by "Qui pridie", as though the Gelasian Canon were not used in that case.
17. "Canon dominicus papae Gilasi". This is the Gelasian Canon (as given in Mr. H.A. Wilson's edition) with certain variations, the most noticeable of which are: (a) "Te igitur" adds, after "papa nostro", "episcopo sedis apostolicae", and after "fidei cultoribus", "et abbate nostro n. episcopl". Sedis apostolicae" is added also in the Bobbio. (b) A direction follows, "Hic recitantur nomina vivorum". (c) "Mement etiam domine", contains a long list of intercessions for various classes of persons. This is also found in Carlsruhe Fragment B, but not in the Bobbio. (d) "Communicantes". Variants for Christmas, Circumcision (called Kalendis), "Stellae" (i.e. Epiphany-cf. Welsh, Dydd Gwyl Ystwyll; Cornish, Degl Stul; and "in stilla domini" in the St Cuthbert Gospels. The actual variant here is natalis calicis, i.e. Maundy Thursday, the end of one and the beginning of the other have been dropped out in copying), Easter, Clausula pasca (i.e. Low Sunday), Ascension, and Pentecost. The inserted quire ends with the second of these, and the others are on a whole palimpsest page and part of another. The original hand, now partly erased, begins with part of the first clause of the Canon, "tuum dominum nostrum supplices te rogamus", and contained all but the first line of the "Te igitur" and "Memento" clauses, without the long intercessory passage, the "nomina vivorum" direction, or the variants. (e) the original hand begins, "Et memoriam venerantes", continuing as in the present Roman Canon without variation until the next clause. The Bobbio Canon includes Sts Hilary, Martin, Ambrose, Augustine, Gregory, Jerome, and Benedict. (f) "Hanc igitur oblationem" contains an interpolation referring to a church "quam famulus tuus. . .aedificavit", and praying that the founder may be converted from idols. There are many variables of the 'Hanc igitur" in the Gelasian. In the daily Mass the Bobbio inserts "quam tibi offerimus in honorem nominis tui Deus" after "cunctae familiae tuae", but otherwise is the ordinary Gelasian and Gregorian. (g) In "Quam oblationem" and "Qui pridie" there are only a few variations, egit for agens, acepit [calicem] for accipiens (as also in the Bobbio book), and "calix sancti sanguinis mei" (sancti is erased in the Bobbio), until the end, when Moelaich has added the Ambrosian phrase "passionem meam predicabitis, resurrectionem meam adnuntiabitis, adventum meum sperabitis, donec iterum veniam ad vos de coelis". Similar endings occur also in the Liturgies of St. Mark and St. James and in several Syrian liturgies. The tracts direct the priest to bow thrice at "accipit Jesus panem" and after offering the chalice to God to chant "Miserere mei Deus" (Leabhar Breac) and the people to kneel in silence during this, the "perilous prayer". Then the priest takes three steps backwards and forwards. (h) "Unde et memores" has a few evident mistakes, and is Gelasianin adding sumus after memores. (i) "Supplices te rogamus" adds et petimus and omits caelesti. (k) "Memento etiam Domine et eorum nomina qui nos praecessereunt com signo fidei et dormiunt in somno pacis." This clause, omitted in the Gelasian, agrees with the Bobbio. In the latter the words "commemoratio defunctorum" follow. In the Stowe there is an intercessory interpolation with a long list of names of Old Testament saints, Apostles, and others, many of whom are Irish. The list concludes with the phrase, used also in the Mozarabic, "et omnium pausantium". Moelcaich's addition to the "Praeparatio" Litany is wrongly inserted before these names. (l) "Nobis quoque" differs from the Gelasian in the order of the names of the female saints, agreeing with the Bobbio, except that it does not add Eugenia. (m) After "Per quem haec omnia" Moelcaich has added "ter canitur" and an Irish direction to elevate the principal Host over the chalice and to dip half of It therein. Then follows in the original hand., "Fiat Domine misericordia tua", etc. (Ps. xxxii, 22), to which "ter cantitur" probably refers.
18. The Fraction. Moelcaich adds an Irish direction, "It is here that the Bread is broken". The original hand has "Cogno[v]erunt Dominum in fractione panis. Panis quem frangimus corpus est D. N. J. C. Calix quem benedicimus sanguis est D. N. J. C. in remissionem peccatorum nostrorum", interspersed with six Alleluias. Then over an erasure, Moelcaich inserts "Fiat Domine misericordia, etc. Cognoverunt Dominum Alleluia", and a prayer or confession of faith, "Credimus, Domine, credimus in hac confractione". This responsory answers to the Ambrosian Confractorium and the Mozarabic Antiphona ad Confractionem panis. "Fiat misericordia", etc., is the actual Lenten Mozarabic antiphon. The prayer "Credimus", etc., has a slight likeness to the recitation of the Creed at this point in the Mozarabic. The tract directs an elaborate fraction, varying according to the day, and resembling that of the Mozarabic Rite and the arrangement (before Consecration) in the Eastern Office of the Prothesis, and like these having mystical meanings. The common division is into five, for ordinary days; for saints and virgins, seven; for martyrs, eight; for "the oblation of Sunday as a figure of the nine households of heaven and nine grades of the Church", nine; for the Apostles, eleven; on the circumcision and Maundy Thursday twelve; on Low Sunday (minchasc) and Ascension, thirteen; and on Easter,Christmas, and Whitsunday, the sum of all the preceding, sixty-five. Directions are given to arrange the particles in the form of a cross within a circle, and different parts are apportioned to different classes of people. The Leabhar Breacomits all this and only speaks (as does the Stowe tract earlier) of a fraction in two halves, a reuniting and a commixture, the last of which in the Stowe Canon comes after the Pater Noster. There is nothing about any fraction or commixture in the Bobbio, which, like the Gelasian, goes on from the "Per quem haec omnia" clause to the introduction of the Pater Noster. In the Ambrosian Rite both the fraction and Commixture occur at this point, instead of after the Pater Noster, as in the Roman. [In the St. Gall fragment there are three collects (found in the Gelasian, Leonine, and Gregorian books), and a "Collectio ante Orationem Dominicam", which ends with the same introduction to the Pater Noster as in Stowe and Bobbio. These are all that come between the Preface and Pater Noster.] the rest onward to the end of the Communion is in Moelcaich's hand.
19. The Pater Noster, preceded by the introduction: "Divino magisterio edocti [instead of the Roman "Praecptis salutaribus moniti"] et divina institutione formati audemus dicere". This is the same in the Bobbio and the St. Gall fragment. There is nothing to show that this and the Embolism which follows were variable, as in the Gallican (cf. Missale Gothicum and others) and the present Mozarabic. The Embolism in the Stowe is nearly exactly the Gelasian, except that it omits the name of Our Lady and has "Patricio" for "Andrea". The Bobbio Embolism does not omit Our Lady, but has neither St. Andrew nor St. Patrick. The Pater Noster in the Books of Deer, Dimma, and Mulling has a different introduction and Embollism and in the Communion of the Sick in the Stowe there is yet another.
20. The Pax. "Pax et caritas D. N. J. C. et communicatio sanctorum omnium sit semper nobiscum. Et cum spiritu tuo." This is in the St. Gall fragment, in the same place. Prayer, "Pacem mandasti, pacem dedisti, etc.
21. The Commixture. "Commixtio corporis et sanguinis D.N.J.C. sit nobis salus in vitam perpetuam." These words are not in the Bobbio or the St. Gall fragment, but in the latter the commixture is ordered to be made here (mittit sacerdos sancta in calicem), and then the Pax to be given. In St. Germanus's description a form very like the Pax formula of the Stowe was said here by a priest, instead of a longer (and variable) benediction by a bishop. These were not in any way associated with the Pax, which in the Gallican, as now in the Mozarabic, came just before "Sursum corda". The two ideas are mixed up here, as in the Roman and Ambrosian.
22. The Communion. "Ecce Agnus Dei, ecce qui tollis [sic] pecata mundi." These words are not in the Bobbio or the St. Gall. They are nearly the words said before the communion of the people in the Roman Rite of today. In the St. Gall the rubric directs the Communion of the people after the Pax. Probably these words had the same association in the Stowe as at present. Then follows in the Stowe, "Pacem meam do vobis, Pacem relinquo vobis [John, xiv, 27]. Pax multa diligentibus legem tuam Domine, Et non est in illis scandalum. Regem coeli cum pace, Plenum odorem vitae, Novum carmen cantate, Omnes sancti venite. Venite comedite panem meorum, Et bibite vinum quod miscui vobis. Dominus regit me" [Ps. xxii, 1], with Alleluia after each clause. (The St. Gall has only the quotation from St. John, xiv, 27, before Ps. xxii, but "Venite comedite" comes later. In the Bangor Antiphoner is a hymn of eleven four-lined stanzas, "Sancti venite, Christi corpus sumite", entitled "Ymnus quando comonicarent sacerdotes".) Then follow in the Stowe, the St. Gall, and in the Communion of the Sick in the Stowe, and in the Books of Deer, Dimma, and Mulling, a number of communion antiphons. The Bangor Antiphoner also gives a set. No two sets are alike, but some antiphons are common to nearly all. There is a resemblance to the Communion responsory, called "Ad accedentes", of the Mozarabic Rite, and similar forms are found in Eastern liturgies, sometimes with the same words. Possibly the Tricanum of St. Germanus was something of the same sort. At the end of these in the Stowe is the colophon "Moelcaich scripsit", with which Moelcaich's corrections and additions to the Mass end.
23. The Post Communion, "Quos coelisti dono stasti". This is a Sunday post-communion in the Gelasian, for the Sixth Sunday after Pentecost in the Gregorian and for the Sixth Sunday after Trinity in the Sarum. It is given in the daily Mass in the Bobbio, with the title "Post communionem", and in the St. Gall. There are post-communions to the three Masses which follow later. Two are Gelasian, and the third is a form of a Gallican "Praefatio" or Bidding Prayer.
24. "Consummatio missae". This is the title in the Bobbio to the prayer, "Gratias tibi agimus. . . . . . . . .qui nos corporis et sanguinis Christi filii tui communione satiasti", which ends the Mass there, in the Stowe and in the St. Gall. It seems to be compounded of two prayers in the Leonine (Jul. xxiv, and Sept. iii.) In the Gallican books it is a variable prayer. The dismissal formula in the Stowe is "Missa acta est in pace".
The non-Roman elements in the Stowe Missal are: (1) The Bidding Litany between the Epistle and Gospel, which, however, came after the Gospel in the Gallican. (2) The Post-Sanctus. (3) the Responsory of the Fraction. (4) The position of the Fraction before the Pater Noster. (5) the elaborate Fraction. (6) the Communion Antiphons, and Responsory. In the "missa apostolorum et martirum et sanctorum et sanctarum virginum", in the Stowe, the Preface and Sanctus are followed by a Post-Sanctus of regular Hispano-Gallican form, "Vere sanctus, vere benedictus"" etc., which modulates directly into the "Qui pridie"" with no place for the intervention of "Te igitur""and the rest of the first part of the Gelasian Canon. This may represent an Irish Mass as it was before the Gelasian interpolation. In the other two Masses this is not shown.
In the Bobbio the Masses throughout the year seem to be Gallican in arrangement up to the Preface, and Gelasian Roman afterwards. They contain at their fullest, besides Epistle, Gospel, and sometimes a lesson from the Old Testament or the Apocalypse (the Prophetia of the Ambrosian Rite), the following variables: (1) Collects, sometimes called "Post Prophetiam", sometimes not named. (2) bidding Prayer, sometimes called by its Gallican name, "Praefatio". This is followed by one or more collects. (3) Collect "post nomina". (4) Collect "Ad Pacem". (5) Sometimes "secreta", but whenever this title is used the Mass is wholly Roman and has no "Praefatio", "Post nomina", nor "Ad Pacem", but only one collect preceding it. (6) "Contestatio", in one case called "immolatio missae". This is the Praefatio in the Roman sense. Here the Mass ends, with apparently no variable post-communion, though these are given in the three Masses in the Stowe. The Masses are: three for Advent; Christmas Eve and Day; St. Stephen; Holy Innocents; Sts. James and John; Circumcision; Epiphany; St. Peter's Chair; St. Mary; the Assumption (this and St. Peter's Chair are given in the Martyrology of Oengus on 18 Jan., evidently its place here); five for Lent; "In symboli traditione"; Maundy Thursday; Easter Eve and Day; two Paschal Masses; Invention of the Cross; Litany days; Ascension; Pentecost (called "in Quinquaginsimo"); St. John Baptist; "in S. Johannis passione"; Sts. Peter and Paul; St. Sigismund; Martyrs; one Martyr; one Confessor; St. Martin; one Virgin; for the Sick; Dedication; St. Michael; for travellers; for the priest himself; "Missa omnimoda"; four votive masses; for the Living and the Dead; "in domo cujuslibet"; seven Sunday Masses; for the king; two daily Masses; for a dead priest; for the Dead -- sixty-one in all. The Mass "in symboli traditione" includes the traditio and expositio symboli, that for Maundy Thursday is followed by the Good Friday Lectio Passionis, and the Easter Eve Mass is preceded by preces and intercessory orationes similar to those now used on Good Friday, by the "benedictio cerei" (for which a hymn and a prayer occur in the Bangor Antiphoner), here only represented by "Exultet", and by the order of Baptism.
V. THE BAPTISMAL SERVICE
There are two Celtic orders of baptism extant: one in the seventh-century Bobbio Missal and one in the ninth-century part of the Stowe Missal. They differ considerably from one another in the order of the ceremonies, though they have a good deal of their actual wording in common. The Stowe is the longest of any early form, and on the whole has most in common with the Gelasian and Gregorian. In some of its details it has the appearance of a rather unskilful combination of two orders, for the Exorcism, the Renunciation, and the Confession of Faith come twice over, and the long Blessing of the Font and Baptismal Water is a combination of the Gelasian and Gregorian forms. The actual formula of baptism is not given in the Stowe, but in the Bobbio it reads: "Baptizo te in nomine Patris et Filii et Spiritus Sancti unam habentem [sic] substantiam ut habeas vitam aeternam partem cum sanctis." This form resembles those in the "Missale Gothicum", the "Vetus Gallicanum", and the eleventh-century Mozarabic "Liber Ordinum", in adding "ut habeas vitam aeternam", though all differ in other additions. Both the Stowe and the Bobbio have the Gallican washing of the feet after Baptism, with words very similar to those in the "Gothicum" and "Vetus Gallicanum".
Bobbio form:
1. 
2. "Ad Christianum faciendum". (a)First Exorcism. (b) Signum Crucis. (c) Insufflation.
3. Blessing of Font. (a) Exorcism of water. (b) Two collects. (c) "Sursum Corda" and Preface. (d) Chrismation at Font.
4. Second Exorcism: "Exorcidio te spiritus imunde".
5. "Ephpheta". The form is "Effeta, effecta est hostia in odorem suavitatis". Cf., later, the Stowe form.
6. Unction with oil of catechumens on nose, ears, and breast. The form is "Ungo te oleo sanctificato sicut unxit Samuel David in regem et prophetam".
7. Renunciation. The three renunciations of the Stowe (and general Roman) form, combined under one answer.
8. Confession of Faith, with full Creed.
9. Baptism.
10. Chrismation, with which is said the form "Deus D. N. J. C. qui te regeneravit", etc.
11. Vesting with white robe.
12. Washing the Feet.
13. "Post Baptism", two collects.
Stowe form:
1. Exorcism and Signum Crucis. Three prayers. The first is in Moelcaich's hand and includes the signing, the second occurs also in the Bangor Antiphoner as "Collectio super hominem qui habet diabolum", and the third "Deus qui ad salutem" is repeated before the Blessing of the Font.
2. Consecratio salis, with an exorcism from the Gelasian.
3. Renunciation. Three separate answers.
4. Confession of Faith. The Creed in its shortest possible form, a simple profession of faith in each Person of the Trinity.
5. Insufflation, without words.
6. First Unction on breast and back with oil and chrism, saying, "Ungo te oleo sanctificatio in nomine", etc.
7. Second Renunciation, in the same words as before.
8. Four prayers of exorcism, two of which are Gelasian and two Gregorian.
9. Irish Rubric. "It is here that salt is put into the mouth of the child."
10. "Ephpheta". The form is: "Effeta quot est apertio effeta est hostia in honorem [sic] suavitatis in nomine" etc. The Gelasian and Gregorian (like the modern Roman" have, "Effeta quod est adaperire in odorem suavitatis, tu autem effugare Diabole, appropinquabit enim judicium Dei". The play upon the words effeta and effecta is peculiar to the Bobbio and Stowe. In other books "Ephpheta" is not associated with the giving of the salt, as it appears to be here, but with the touching of the nose and ears with spittle.
11. Prayer, "Domine sancte Pater omnipotens aeterne Deus, qui es et qui eras et qui venturus es". This occurs in the Gelasian as "Ad catechumenum ex Pagano faciendum", and is said in the present Roman Baptism of Adults before the giving of the salt in the case of converts from Paganism.
12. Prayer, "Deus qui ad salutem humani generis". This, which forms part of the "Benedictio Aquae" in the Gelasian, Gregorian, and modern Roman, is repeated here for the second time, having been said already with the first exorcism.
13. Prayer, "Exaudi nos Domine. . . . . .et mittere dignare". The prayer used at the "Asperges" in the modern Roman Rite.
14. The Second Unction. "Huc usque catechumenus. Incipit oleari oleo et crismate in pectus et item scapulas antequam baptizaretur."
15. The Litany. "Circa fontem canitur." The text is not given. In the Ambrosian rite the Litany is said after the Baptism, and in the modern Roman on Easter Eve after the Blessing of the Font.
16. Two psalms (or rather verses of two psalms): "Sitvit anima mea usque vivum, quemadmodum. Vox Domini super aquas multas. Adferte." This is an inverted way of expressing Ps. xli, 2 and Ps. xxviii, 3. The whole of Ps. xli is said in the Ambrosian, and Ps. xxviii in the Roman (Baptism of Adults).
17. The Blessing of the Font. The first part consists of exorcisms which, though they occur in various parts of the existing Gelasian books, are always connected with the Blessings of the Font, or of water therein. The last part consists, with a few verbal variations, of the prayer "Omnipotens sempiterne Deus, adesto magnae pietatis tuae mysteriis", and the Preface and prayers that follow in the Gelasian, Gregorian, and modern Roman Easter Eve ceremonies, down to the pouring of chrism into the Font. The direction which follows orders the chrism to be poured "in modum crucis"-"et quique voluerit implet vasculum aqua benedictionis ad domos consecrandas et populus praesens aspergitur aqua benedicta".
18. The Confession of Faith repeated, but with a slightly amplified form.
19. The Baptism. A triple immersion or aspersion is ordered, but no formula is given.
20. The Chrismation. The anointing is in cerebrum in fronte. The prayer is "Deus omnipotens Pater D.N.J.C. qui te regeneravit", etc. This is found in the Gelasian, Gregorian, modern Roman and Ambrosian, and in the Bobbio and "Vetus Gallicanum". The formula is "Ungo te de oleo et de Chrismate salutis et sanctificationis in nomine. . . .nunc et per omnia in saecula saeculorum", and "operare creatura olei operare in nomine", etc.
21. The Vesting with the White Robe by the deacon, with the usual words (said by the priest), "Accipe vestem candidam", etc.
22. The Signing of the Hands. The priest says, "Aperiatur manus pueri", and "Signum crucis Christi accipe in manum tuam dexteram et conservet te in vitam aeternam." Mr. Warren finds an instance of this ceremony in the eleventh-century Jumièges Ritual, but otherwise it does not seem to be known.
23. The Washing of the Feet. This ceremony is peculiarly Gallican and Celtic, and is not found in Roman books. An order was made in Spain by the Council of Elvira, in 305, that it should be performed by clerks, not by priests. The Stowe form begins with verses from the Psalms, "Lucerna pedibus" and others, with Alleluias. Then follow a formula and a prayer, both referring to Christ washing the feet of His Disciples.
24. The Communion. "Corpus et sanguinis [sic] D.N.J.C. sit tibi in vitam aeternam, followed by thanksgivings for both Communion and Baptism. At the end are a Blessing of Water (found also in the Gregorian) and an Exorcism (found also in Gallican and Ambrosian books, and in a slightly varied form, in the eleventh-century Mozarabic "Liber Ordinum"). These, if they belong to the Baptism, are clearly out of place, rendered unnecessary, as Mr. Warren suggests, by the introduction of the larger Roman "Benedictio Fontis". It is possible, however, that they belong to the Visitation of the Sick, which follows immediately without any break in the manuscript. That service in the Book of Mulling has a "benedictio Aquae" at the beginning.
VI. THE VISITATION, UNCTION, AND COMMUNION OF THE SICK
There are four extant specimens of these services: in the Stowe Missal and the Books of Dimma, Mulling and Deer. The Stowe and Dimma are the longest and most complete, and agree very closely. The Mulling differs in the preliminary bidding prayers and in adding at the beginning a "Benedictio aquae" and "Benedictio hominis", the latter of which comes, in the Stowe and Dimma, at the end, though in a different form, and it agrees with the Dimma in inserting a recitation of the Creed, which is not in the Stowe. The Deer form has only the communion, which agrees substantially with the other three. The order in the Stowe is:
1. "Benedictio Aquae." "Benedic, Domine, hanc creaturam aquae" (Gregorian) and "Exorcizo te spiritus immunde" (found in the Bobbio Baptismal Order before the "Ephpheta" and in an Ambrisian Order quoted by Martène, but in both as an "exorcismus hominis"). These two are considered by Warren to belong to the Baptismal Order, but cf. the position of the "Benedictio super aquam" and "Benedictio hominis" in the Book of Mulling.
2. Praefatio, in the Gallican sense, "Oremus fratres, Dominum Deum nostrum pro fratre nostro", followed by six collects, all but one of which, as well as the Praefatio are in the Dimma.
3. Two Gospels. Matt., xxii, 23, 29-33, and xxiv, 29-31. The first is in the Dimma, where there is also an Epistle, I Cor., xv, 19-22.
4. The Unction. In the Dimma this is preceded by a declaration of faith in the Trinity, in eternal life, and in the Resurrection. In the Mulling the Credo follows the Unction. The form of the Unction here is "ungo te de oleo sanctificato ut salveris in nomine. . . . . .in saecula", etc. The Dimma is "Ungo te de oleo sanctificato in nomine Trinitatis ut salveris in saecula saeculorum", and the Mulling "Ungo te de oleo sanctificationis in nomine Dei Patris et Filii et Spiritus Sancti ut salveris in nomine Sancti Trinitatis". The forms in the old Ambrosian Rituals and in the pre-Tridentine Rite of the Venetian Patriarchate began with "Ungo te oleo sanctificato". A very similar form is given by Martene from a twelfth-century Monte Cassino Breviary (Vol. IV, 241), and another is in the tenth-century Asti Ritual described by Gastoue (Rassegna Gregoriana, 1903). The Roman and modern Ambrosian forms begin with "Per istam unctionem". Nothing is said in the Celtic books about the parts of the body to be anointed.
5. The "Pater Noster", with introduction, "Concede Domine nobis famulis tuis", and Embolism "Libera nos Domine". The Dimma has the same introduction, but after the Pater Noster the Infirmus is directed to recite "Agnosce, Domine, verba quae precepisti". As another (or it may be as an alternative) introduction to a Pater Noster. The Mulling and Deer have an introduction, "Creator naturarum omnium". In each case the Pater Noster and its accompaniments are preliminary to the Communion.
6. Three prayers for the sick man, referring to his Communion. These are not in the Dimma, Mulling, or Deer. One, "Domine sancte Pater te fideliter", is in the present Roman Ritual.
7. The Pax. "Pax et caritas D.N.J.C.", etc. as in the Mass.
8. The Communion. The words of administration as given in the Stowe are "Corpus et sanguis D.N.J.C. fili Dei vivi altissimi, et reliqua". The Dimma omits altissimi and gives the ending in full, "conservat animam tuam in vitam aeternam. The Mulling has "Corpus cum sanguine D. N. J. C. sanitas sit tibi in vitam aeternam". The Deer has the same, except that it ends "in vitam perpetuam et salutem". Then follow Communion anthems similar to those in the Mass. These differ in order and selection in the Stowe Mass, the Stowe, Dimma, Mulling, and Deer Communions of the Sick, and in the Bangor Antiphoner, though several are common to them all.
9. The Thanksgiving. "Deus tibi gratias agimus". This is found in the Dimma, Mulling, and Deer forms, where it ends the service. In the Dimma it is preceded by the Blessing.
10. The Blessing, "Benedicat tibi Dominus et custodiat te", followed by the signing of the Cross and "Pax tibi in vitam aeternam".
VII. THE CONSECRATION OF CHURCHES
In the Leabhar Breac there is a tract describing the consecration of a church. The ceremony is divided into five parts, the consecration of the floor, and of the altar with its furniture, the consecration out of doors, the aspersion inside, and the aspersion outside. The consecration of the floor includes the writing of two alphabets thereon. There are directed to be seven crosses cut on the altar, and nothing is said about relics. On the whole the service appears to be of the same type as the Roman, though differing in details, and if the order of the component parts as given in the tract may be taken as correct, in order also. The tract, edited with a translation by the Rev. T. Olden, D.D., has been printed by the St. Paul's Ecclesiological Society (Vol. IV., 1900).
VIII. HYMNS
There are many native Irish hymns both in Latin and Irish. Of these, most no doubt were not intended for liturgical use, but rather for private reading, but a certain number were undoubtedly used in the services of the Celtic Church. In the "Liber Hymnorum" there are hymns by Patrick, Columba, Gildas, Sechnall, Ultan, Cummaim of Clonfert, Muging, Coleman mac UiClussaigh, Colman Mac Murchan, Cuchuimne, Oengus, Fiach, Broccan, Sanctam, Scandalan Mor, Mael-Isu ua Brolchain, and Ninine, besides a few by non-Irish poets. The Bangor Antiphoner adds the names of Comgall and Camelac to the list. Of the twelve hymns given in the latter, eight are not found elsewhere, and ten are certainly intended for liturgical use.
MARTENE, De Antiquis Ecclesiae ritibus" (Bassano, 1788); MURATORI, "Liturgia Romana vetus" (Venice, 1748); MABILLON, "Musaeum Italicum" (Paris, 1637); ID., "De Liturgia Gallicana" (Paris, 1685); GERBERT, "Monumenta veteris Liturgiae Allemaniae" (St. Blaise, 1777); NEALE AND FORBES, "Ancient Liturgies of the Gallican Church" (Burntisland, 1855-67); FELTOE (ed.), "Sacramentarium Leonanum" (Cambridge, 1896); WILSON (ed.), "The Gelasian Sacramentary" (Oxford, 1894); Id., "Classified Index to the Leonine, Gelasian and Gregorian Sacramentaries" (Cambridge, 1892); DELISLE, "Memoires sur d'anciens sacramentaires" (Paris, 1886); HADDAN AND STUBBS, "Councils and Ecclesiastical Documents relating to Great Britain and Ireland" (Oxford, 1869-78); PROBST, "Die abendlandische Messe vom funften bis zum achten Jahrhundert" (Munster, 1896); DUCHESNE, "Les origines du culte chretien" (Paris, 1902; tr. London, 1904); WORDSWORTH, "The Ministry of Grace" (London, 1901); FRERE, "New History of the Book of Common Prayer" (London, 1878); G. Stokes, "Ireland and the Celtic Church (London, 1907); WARREN (ed.), "Bangor Antiphoner (1893-95); BERNARD AND ATKINSON (eds.), "Liber Hymnorum" (1898); WHITLEY STOKES (ed.), "Martyrology of Oengus the Culdee; WARNER, (ed.), "Stowe Missal", pt. I-the last four works issued by Henry Bradshaw Society;--MACCARTHY, "On the Stowe Missal in Royal Irish Acad." (Dublin, 1877-86); KUYPERS, "The Prayer Book of Aethelwald the Bishop [Book of Cerne]" (Cambridge, 1902); LAWLOR, "Chapters on the Book of Mulling (Edinburgh, 1897); MEYER, "Das Turiner Bruchstuck der altesten irischen Liturgie", in "Nachrichten von der Konigl. Gesellschaft der Wissenschaften zu Gottingen" (Gottingen, 1904); BANNISTER, "Some recently discovered fragments of Irish Sacramentaries", in "Jour. Of Theol Stud." For Oct., 1903; CAGIN, "Description of the Bobbio Missal", in "Paleographic musicale" (Solesmes, 1896), V; BAUMER, "Das Stowe-Missale" in "Zeitschrift fur kathol. Theologie (July and Jan., 1893-94); "Leabhar Breac, The Speckled Book"-facsimile with introduction, etc., in R. I. Acad. (Dublin, 1876); MACGREGOR, "An Ancient Gaelic treatise on the Symbolism of the Eucharist", in "Transactions of Aberdeen Ecclesiological Soc., No. XI, 1898); WARREN, "The Irish Missal belonging to Corpus Christi College, Oxford" (London, 1879); Id., "The Leofric Missal" (Oxford, 1883); FORBES, "Missale Drummondiense" (Burntisland, 1882); E. BISHOP, "Liturgical note in Kuypers' Prayerbook of Aethelwald [Book of Cerne} (Cambridge, 1902); Id., "The Earliest Roman Mass Book" in "Dub. Rev." for Oct., 1894; Id., "The Litany of Saints in the Stowe Missal"L, in "Journal of Theol. Studies" for Oct., 1905; Id., "Spanish Symptoms (in Gallican, Irish and Roman Service Books)", in same Journal for Jan., 1907); MERCATI, "More Spanish Symptoms" in same "Journal" for April, 1907; LEJAY, "Articles in Rev. d'hist. Et de litt. rel." (1897), II, 91, 189; (1903), VIII, 556; (1904), IX, 556; FEROTIN, "Le Liber Ordinum en usage dans l'eglise wisigothique et mozarabe", in CABROL, "Mon. Eccl. Lit." (Paris, 1904), V; LEGG, "Ecclesiological Essays" (London, 1905); "Sti Columbani Regula", in FLEMINGIUS, "Collectanea Sacra" (Louvain, 1667); REEVES, "On the Celi-De, commonly called Culdees", in "R.I. Acad." (Dublin), 18740; xxiv; BURY, "Life of St. Patrick", (London, 1905); DOTTIN, "Notes bibliographiques sur l'ancienne litterature d'Irlande", in 'Rev. d'hist. Et de lit. rel." (Paris, 1900), V, 161,--It should be added that there is also a considerable mass of quasi-historical literature on both sides, Anglican and Roman, from which a certain amount of information may be gleaned, but it requires to be used with great discrimination, owing to its controversial character.
HENRY JENNER 
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The Centre Party[[@Headword:The Centre Party]]

The Centre
(THE CENTRE PARTY).
This name is given to a political party in the German Reichstag and to a number of parties in the diets of the various states of the German Empire. The oldest party which bears this name is that in the Prussian Chamber of Deputies (Abgeordnetenhaus); the Centre Party of the German Reichstag was formed on 21 March, 1871. From the beginning both these parties have stood in close relation to each other, since both parliaments have their seats in Berlin and a number of the members usually belong to both assemblies, and finally because, Prussia being the leading state of the German Empire, the leading statesmen of the German Empire are also Prussian ministers and the governmental policies of both parliaments are in their fundamental principles the same. A predecessor of both parties is found in the Catholic Party in the Prussian Chamber of Deputies, which in 1859 had adopted the name of the "Party of the Centre". In view of the hostile attitude of the Prussian Government towards the Church (the Raumer Decrees) this party was formed in 1852 for the defence of the freedom guaranteed in the Constitution and of the independence of the Church. Under the guidance of distinguished leaders (e.g. the brothers Reichensperger, August and Peter; Hermann von Mallinckrodt; Bishop von Ketteler; etc.), the party proved of vast service to the Catholic cause, but the denominational principle on which it rested was found too narrow and unsuitable for a parliamentary party in a constitutional state. The Catholic Party, which at its height never numbered more than fifty members, voluntarily dissolved, and after 1867 its last members allied themselves with others of the regular political parties.
Meanwhile Liberalism had secured an outspoken parliamentary representation in Prussia and other German states. As a counterpoise to the anti-Catholic Liberals a new party was needed. The more immediate cause of the formation of the present Centre were the attacks on the monasteries at Moabite (Berlin, 1869), the anti-Catholic measures proposed in the Prussian Chamber of Deputies by the well-known professor of public law Gneist in connection with these attacks, and the fierce attacks made on the Church and the pope which followed the Vatican Council and the declaration of papal infallibility. On 11 June, 1870, Peter Reichensperger in the columns of the "Kölnische Volkszeitung" called upon Catholics to unite by drawing up a common programme for the elections then approaching. The cardinal point of this programme, Reichensperger maintained, was the maintenance of the independence of the Church in the arrangement and administration of its affairs (especially with regard to the formation and development of religious associations), which was guaranteed by the Prussian Constitution. A convention of the Catholic societies of the Rhine Provinces and Westphalia declared its entire adhesion to these proposals, but proposed that the societies should work simultaneously for the removal of social grievances and the promotion of all the interests of the labouring classes by sound Christian legislation. The Soester Programm of 28 October, 1870, sketched in clear and concise terms a comprehensive programme. On 13 December, 1870, the eve of the opening of the newly-elected Prussian Diet, at the suggestion of Peter Reichensperger, Karl Friedrich von Savigny, and Friedrich von Kehler the Centre Party of the Prussian Chamber of Deputies was formed (Zentrumsfraktion des preussischen Abgeordnetenhauses); this was immediately joined by forty-eight members. On 21 March, 1871, sixty-three of the newly-elected members of the first German Reichstag united and formed the Centre Party of the German Reichstag (Zentrumsfraktion des deutschen Reichstags).
The programmes of both Centres, which include men from every part of the empire and of the most different stations, are the same even to-day, more than forty years after the foundation of the parties. The statutes of both parties are identical (except for unessential differences), and both reject enforced party allegiance, that is the obligation of the member to vote according to the direction of the party as a whole. "Justitia fundamentum regnorum" and "Für Wahrheit, Recht, und Freiheit" (For truth, justice and liberty) are the mottoes which the Centre has always placed at the head of its programme. The programme declares the guiding-stars of its activity to be: (1) the preservation of the constitutional principle of the empire as a confederation of states, viz. unity only in essentials and in everything else the free decision by the individual states; (2) the promotion of the moral and material welfare of all classes of the population, the securing of constitutional guarantees for the civil and religious freedom of all subjects of the empire, and especially the defence of the rights of religious bodies against the attacks of the legislature.
From the first the Centre has been accused by its adversaries (who did not become extinct with Bismarck) of furthering only religious and exclusively Catholic interests and with being an exclusively Catholic and not a political party; consequently it was claimed that its existence was not justified in a state founded on the principle of parity; that even in non-ecclesiastical questions the Centre received instructions from the papal Curia, etc. The programme of the Centre, the adherence of a large number of Protestant members, and its parliamentary activity throughout the last forty years refute these accusations. In 1909, when various disputes broke out concerning the character of the party, its leaders again declared: "The Centre is essentially a political, non-denominational party; it takes its stand on the constitution of the German Empire, which requires of the deputies that they regard themselves as the representatives of the whole German people." True however to its programme, the Centre has regarded as its first and most urgent task the defeat of all legislative measures directed against the Catholic section of the community; and, just as during the Kulturkampf, so also to-day the preservation of the civil equality of the Catholic minority is considered the chief duty of the party. Apart from its programme, the fact that almost all the deputies of the Centre and their electors belong to the Catholic Church furnishes a sufficient guarantee that the party will most strenuously represent the interests of German Catholics in every sphere of public life.
Soon after its foundation the Centre was compelled by Chancellor Bismarck to engage in a long and difficult struggle for the liberty and independence of the Church (see KULTURKAMPF). By this heroic defence of the flouted rights of the Church and of the Catholic population, by its struggle for the restoration of religion as the principle of both public and private life in legislation and administration, by its devotion to constitutional liberty, and by its respect for its own rights and the rights of others, the party performed the most valuable services. The era of the open Kulturkampf passed. Bismarck was reasonable enough to lay aside a policy which he saw had been wrecked by the unity of the Catholic people. The year 1879 brought the great development of the economic politics of the German Empire. The place of a Liberalism which refused co-operation was taken by the Centre, whose assistance had a decisive effect in initiating the new era of economic development based on protection. With the influential co- operation of the Centre the financial basis of the empire was simultaneously laid. Early in the eighties the Empire devoted its attention to great social measures. With the eager and encouraging assistance of the same party the great German scheme of social insurance, the comprehensive law for the protection of labourers (1890), and later the law for the protection of workmen were placed on the statute book. From 1895 to 1906 the Centre held the balance of power between the parties of the German Reichstag. During this period the uniform civil code for the German Empire was drawn up, the German colonial polity was guided into sounder channels, and foreign respect for the empire ensured by the creation of a strong fleet and by the development of military resources. Finally, a new law for the protection of home industries by the tariff was passed in 1902; the beneficial effect which this measured has exercised on agriculture, industry, and commerce is to-day beyond all doubt. Nevertheless, through hatred of the Catholics, the Liberals especially have not ceased their accusations against the Centre and its supporters of want of patriotism, of treachery towards their native land, and of showing allegiance to the pope to the detriment of Germany. When the Centre refused to meet an unimportant demand of the Government connected with the German war in South-West Africa, the Reichstag was dissolved (13 December, 1906), and a vindictive campaign against the Centre initiated. The adherents of the Centre did not waver in their allegiance to the party. The Liberal-Conservative Block, then formed and animated with hostility to the Centre, collapsed in 1909. With the help of the Centre the German Empire was then set on a sounder financial basis (Imperial Finance Reform of 1909). The great slanders of the united Liberals and Social Democrats did little damage to the Centre in the elections of 1912. Although it does not possess quite its old strength, it is still powerful and feared and hated by its adversaries. In 1912 it took a prominent part in the strengthening of the German army.
Especially important in the history of the Centre are the years 1887 and 1892. In both years the German Government sought to influence the Centre in favour of new military laws with the assistance of the Holy See. On both occasions, however, the Centre deprecated the intervention of the Vatican in purely political affairs, on the ground that its position would be prejudiced and that its adversaries (who are for the most part also the adversaries of the Catholic Church) would seize the opportunity for reproaching the Centre with its dependence on foreign powers. In view of the peculiar nature of the German Constitution, the defence of the liberty and the legal position of the Catholic Church is the task less of the Centre in the Reichstag than of the corresponding parties in the state diets, since religious and educational questions are, fundamentally considered, not within the competence of the empire. Not alone in the Prussian Chamber of Deputies, however, but also in the German Reichstag, the Centre has always found it necessary to represent Catholic interests (even since the close of the Kulturkampf). Even during the last few years this was again the case, when the Liberals in union with the Evangelical League (Evangelischer Bund) and the adherents of Monism sought to make the measures of the Vatican (the Borromeo Encyclical, the Oath against Modernism, etc.) a pretext for a war against German Catholics and theHoly See, and when a new secret Kulturkampf against Catholicism and against every positive view of life is gradually growing in strength. While the Kulturkampf legislation in Prussia, at least in so far as its most oppressive features are concerned, has been long repealed, the Jesuit Law still remains in force, forbidding the members of this order (even though they are subjects of the empire) to settle in Germany. So far the Centre has been able to secure a mitigation of this law (the removal of #2), but not its complete repeal. Vain have been its previous efforts to carry the so-called "Tolerance Law", which aims at securing full religious liberty for Catholics in all the states of the German Empire. The Centre has to wage a constant warfare against the slighting of Catholics in public life. Even to-day complete equality with the Protestant fellow-citizens is withheld from Catholics. This is especially seen in the exclusion of Catholics from the higher offices in the state, for only very rarely is a practical Catholic entrusted with such an office, although more than one-third of the population of Germany belongs to the Catholic Church. Since the end of the Kulturkampf an additional and most important task of the Centre Party in the Prussian Chamber of Deputies has been the defence of Christian and Catholic principles in public education, while it has also had to fight constantly against the difficulties placed in the way of the foundation of religious institutions, etc.
The chairmen of the Centre were: (a) in the Reichstag: Karl Friedrich von Savigny (1871-75); Freiherr von und zu Franckenstein (1875-90); Franz Graf von Ballestrem (1890-93); Alfred Graf von Hompesch (1893-1909); Freiherr von Hertling (1909-11); President of the High Court of Appeal, Dr. Spahn (1911-); (b) in the Prussian Chamber of Deputies: Karl Friedrich von Savigny (1870-75); Freiherr von Schorlemer-Alst (1875-89); Freiherr von Heeremann (1889-1901); Sheriff (Landrat) Fritzen (1901-03); Councillor of Justice Dr. Porsch (1904-). The most celebrated leaders of the Centre were Dr. Ludwig Windthorst and Dr. Ernst Maria Lieber. From 1879 to 1912 -- with the exception of the Cartel and the Block periods (1887-90; 1907-09) -- the Centre was always represented in the presidency of the Reichstag. In the Reichstag elected in 1912 the Centre renounced its claim to a presidential position on account of the alliance between the Liberals and Socialists. In 1879-87 the Centre secured the appointment of Freiherr von Franckenstein as first vice-president; in 1890-93 of Count Ballestrem; in 1893-95 of Freiherr von Buol-Berenberg. When in 1895 the Conservative president resigned because the majority of the Reichstag refused to vote for the official congratulation of Prince Bismarck on the occasion of his eightieth birthday, a member of the Centre (Freiherr von Buol-Berenberg) for the first time occupied the presidential chair. This honour remained with the Centre until the dissolution of the Reichstag in 1906, and the exceptional skill with which Count Bellestrem conducted the business of the Reichstag was universally recognized. In 1910-11 the leader of the Centre, Dr. Spahn, was first vice-president. In the Prussian Chamber of Deputies the Centre has appointed the first vice-presidents since 1882; since 1903 Dr. Porsch has filled this position. An "Imperial Committee of the German Centre Party" (15 members), to deal with all the interests of the party throughout the empire, was founded in 1911. Previous to that date there were only the still existing national committees for the different states. In important affairs representatives of the other states of the confederacy are invited to the sessions of the Prussian national committee. Of the 397 members of the German Reichstag, the Centre claimed 63 in 1871; 93 in 1877; 94 in 1878; 100 in 1881; 99 in 1884; 98 in 1887; 106 in 1890; 96 in 1893; 102 in 1898; 100 in 1903; 109 in 1907; 92 in 1912. Of the 433 (since 1906, 443) members of the Prussian Chamber of Deputies the Centre numbered 54 in 1870, 86 in 1873, and since that date always over 90 (since 1909, 104).
(a) BAVARIA
In 1869 the "Bavarian Patriotic Party" was founded in Bavaria. It was called into existence by the strong opposition to the surrender of the Bavarian claims to the sovereignty in favour of Prussia (i.e. of the North German Confederacy), and also for the purpose of opposing the anti-religious policy of Liberalism, which found expression especially in the Bavarian School Bill of 1868. The first leader of the Patriotic Party was Dr. Edmund Joerg (1819-1901), who performed such valuable service during his long occupancy of the editorial chair (1853-1901) of the Catholic periodical "Historisch-politische Blatter." Through their affection for and sympathy with neighbouring Austria, whose people were descended from the same stock and were kindred in their ideas, and through their dislike and suspicion of Prussia, which was little friendly towards Catholics, Joerg and a section of the Patriotic Party opposed the union of Germany under the leadership of Prussia in 1870-71. They voted against the war appropriation moved by the Bavarian Government on the outbreak of the Franco- German War, supported only the armed neutrality of Bavaria, and voted against the Treaty of Versailles. The Patriotic Party, however, later acquiesced in the reorganization of the relations of the German states, and did not refuse its consent to the extension of the competence of the German Empire.
From 1871 to 1875 the party waged a vigorous warfare against the Bavarian Government in view of the anti-Catholic legislation introduced after the Prussian model and of its extensive support of the Old Catholic movement. Even in 1875, when the party had the majority in the Chamber, the Government continued the Kulturkampf (Minister of Public Worship von Lutz), although now in an underhand manner. Only since 1890 have the Old Catholics no longer been officially considered as Catholics, and in that year was passed the vote for the recall of the Redemptorist Fathers (expelled in 1872). The attempt of Dr. Johann Sigl (editor of the extravagantly particularistic daily paper "Das bayrische Vaterland") to found a "Catholic Popular Party" in 1876, because in the minds of individuals the Patriotic Party had not been sufficiently energetic in ecclesiastical questions, proved unsuccessful. In 1887 the Patriotic Party adopted the name of the "Bavarian Centre Party". In 1890, owing to the growth of the Bavarian Peasants' League, the party lost its majority in the diet. The quarrel between Church and State having ceased, the Centre inserted in its programme a systematic policy in favour of agriculture and small industries (1893), and in the elections of 1899 again secured a majority. This they still (1912) retain in spite of the attacks of the united Liberal and Social Democratic parties. During this period the Party took the lead in the constitutional development of the Bavarian legislation and administration as regards both education and economics. In 1912 a member of the Centre was for the first time appointed president of the Bavarian Ministry (Freiherr von Hertling). The most celebrated leaders of the party, after the retirement of Joerg, were: Councillor of the High Court of Appeal Geiger (1833-1912) and Dr. von Daller, gymnasial rector and professor of theology (1835-1911). The most prominent leaders of to-day (1912) are Dr. von Orterer (b. 1849), gymnasial rector and councillor for higher studies, Dr. Pichler (b. 1852), provost of the cathedral of Passau, and Dr. Heim (b. 1865), leader of the Peasants. The leader of the Bavarian Centre in the German Reichstag is Dr. Schadler (b. 1852), cathedral dean of Bamberg. Of the 159 (since 1905, 163) members of the Bavarian Chamber the Patriotic Party (i.e. the Centre) claimed 80 in 1869; 79 in 1875; 68 (83) in 1881; 79 in 1887; 74 in 1893; 84 in 1889; 102 in 1905; 98 in 1907; and 87 in 1912.
(b) WÜRTEMBERG
The Centre Party of Wurtemberg was founded on 11 July, 1894, to contest the diet elections of 1895. In 1895 and 1900 the Centre secured 20 deputies; in 1906 they numbered 25 deputies (out of a total of 92 deputies). Before 1894 the Catholic deputies had been allied either with the regular "National Party" or with the so-called "Left". An alliance of all the deputies who defended the rights and liberties of the Catholic Church was less necessary during the seventies and eighties in Wurtemberg than in other German states, since Wurtemberg was spared a Kulturkampf, thanks to the good sense of the Government and the benevolence of the Protestant king. It was only in the last decades that denominational differences began to play a more prominent part in public life. The first leader of the Wurtemberg Centre and of the Catholics of Wurtemberg was Rudolf Probst (1817-99), Director of the Life Insurance Bank; the most prominent leaders of the present day (1912) are Adolf Grober, Provincial Court Director, Johann von Kiene, President of the Senate in the High Court of Appeal, and the brothers Alfred and Viktor Rembold (both barristers). The Centre of the German Reichstag received one deputy from Wurtemberg in 1871; since 1880 it has received always four deputies as members.
(c) BADEN
A fierce war between State and Church broke out in Baden in the early sixties. Although two-thirds of the population of Baden were Catholics, the Diet of Baden contained no champions of Catholic rights, partly owing to the unjust state of the franchise and partly because the majority of the Catholics, influenced by the anti-Roman theologian Ignaz von Wessenberg, inclined towards Liberal ideas and a national Church. The anti- religious attitude of the Government and of the Liberal Party, however, gradually awakened the Catholic conscience. In 1867 the "Catholic Popular Party" was formed, its first, and for some time its only, representative being the merchant Jacob Lindau (1833-98). In 1869, however, four Catholic deputies were elected. Although originally the Catholic Popular Party favoured union with Austria, it expressed in 1870-71 its entire adhesion to the treaties which laid the foundation of the German Empire. The deputies elected in Baden on the programme of the Catholic Popular Party for the German Reichstag joined the German Centre Party as early as 1871. In the seventies, while the Kulturkampf raged in Baden, the Party defended with great boldness, and not without some success, in the Diet of Baden the rights of the Church. In 1881, when the party had twenty-three mandates, it adopted a new constitution, and recognized in their entirety the principles of the Centre Party of the German Reichstag as its own. In the middle of the eighties a serious crisis within the party was occasioned by the question whether the policy of the party was to be friendly to the Government or strictly defensive of Catholic interests. The number of deputies of the Catholic Popular Party fell from 23 to 9. In 1888 the party was reorganized under the name of the Badische Zentrumspartei (Centre Party of Baden). To terminate the swamping of the political life of Baden by the anti-religious policy of the National Liberals was declared to be its most important task. Since then the party has been almost unceasingly gaining ground, and has performed notable services in furthering the welfare of the country and in defending the rights of the Church. It is bitterly opposed by the Liberals and Social Democrats, who have been united in the Grossblock (Great Block) since 1905. Of the 73 members of the Chamber the party claimed 28 in 1905 and 26 in 1909. The reorganizer and able leader of the Centre of Baden is Theodor Wacker, pastor of Zähringen. He is assisted by Konstantin Fehrenbach, a barrister, and Johann Zehnter, President of the National Court.
(d) ALSACE-LORRAINE
The Centre Party of Alsace-Lorraine was formed in 1906 from the "Catholic National Party", which had in turn been formed in 1903 from the "Elsasser" and the "Lothringer" (the "Alsatians" and the "Lorrainians"). Although the Centre of Alsace-Lorraine joined the Centre in the Reichstag, various causes prevented a complete understanding being arrived at, especially because the Centre Party in the Reichstag was opposed to the particularistic and separationist ideals of a portion of the Centre of Alsace-Lorraine. The leader of the separationist division is Abbé Wetterlé. As the Centre in the Reichstag accepted the new Constitution for Alsace-Lorraine in a form unacceptable to the Centre of these states, all relations between these two bodies were broken off. Since 1912, however, attempts have been made to re- establish unity. The chairman of the Centre of Alsace-Lorraine is Karl Hauss, editor-in-chief of the "Elsässer Boten" (a daily paper). In the Diet of Alsace-Lorraine the Party had 27 deputies in 1911 (out of a total of 60); in the German Reichstag it numbered 7 out of the 397 members in 1912.
(e) HESSE
A Catholic Popular Party was formed in the Grand Duchy of Hesse as early as the forties. Shortly after the formation of the Centre in the Reichstag, this party also took the name "Centre". While the Kulturkampf raged in Hesse during the seventies, the party energetically championed the interests of the oppressed Catholics. In 1911 the party claimed 9 deputies out of a total of 50. Its leader is the counsel, Dr. Schmitt-Mainz. The Grand Duchy sends 9 deputies to the German Reichstag, but none of these belongs to the Centre Party.
(f) OLDENBURG
Until 1910 there was no organized Centre Party in the Grand Duchy of Oldenburg. The Catholics, who constitute about one-fifth of the population of Oldenburg, live to the south in the district known as the Münsterland, which until 1803 was under the rule of the Prince-Bishop of Münster. Since the introduction of the Constitution this Catholic section has chosen representatives of its own religion -- at first 6, but later, with the increase of the population, 8. From the beginning these representatives have stood for the principles of the Centre in the German Reichstag, and championed the Christian outlook in public life. The Catholic deputies have performed a specially useful service in recent years by their firm advocacy of a movement to introduce new school laws, based on a Christian and denominational foundation, for the three divisions of Oldenburg. Until recently party politics did not play any prominent part in the Diet of Oldenburg, as such tactics did not appeal to even the non-Catholic deputies. Since about 1870 the Government has showed a benevolent attitude towards the Catholic ecclesiastical authorities, and the Kulturkampf obtained no footing in Oldenburg. The need of a definite party organization first arose when the Social Democrats captured some seats in the diet, and the direct franchise was introduced in 1909. The organization of the Centre was therefore adopted in 1910, and on this programme 9 deputies (out of a total of 45) were elected in 1911. The able leader of the Catholic deputies of Oldenburg and of the Centre is Dr. Franz Driver, counsel to the administrative high court. The grand duchy sends three deputies to the Reichstag; one of these, elected by the Catholic south, has been from the first a member of the Centre in the Reichstag.
(g) SAXE-WEIMAR-EISENACH
Among the twenty-three deputies elected to the Diet of this grand duchy the Centre has one deputy, elected by the Catholic section of the Oberland in Eisenach.
(h) The other diets of the German federal states have no Centre deputies, inasmuch as the states are almost entirely Protestant. In the Kingdom of Saxony, however, there is a well-organized Centre Party which devotes attention to the elections to the Reichstag and the national Diet. Owing to the relatively small number of its adherents in this almost purely Protestant state (95% Protestant), the party cannot secure the election of any candidate of its own; still the votes of its members in individual constituencies are decisive in the case of second ballots.
In very recent times (since about 1910) alliances between the councillors of various municipalities and towns, who have been elected on the Centre programme (or who favour that programme), have developed or been formed immediately into "Communal Centre Parties". Almost everywhere in the cities and larger communities of the German federal states and provinces a great prejudice against the Catholic section of the community may be noticed. Apart from the inaction of the Catholics, the cause of this injustice may be traced to the plutocratic franchise, which almost everywhere places great power in the hands of the few wealthy people, who for the most part hold Liberal views. As the communal franchise gradually becomes more democratic, however, the representation of the Catholics who take their stand on the Centre programme also increases. This increase is indeed accompanied by a growth in the number of Social Democrats, with whom the Liberals in very frequent instances ally themselves in opposition to Catholics and the Centre. For the introduction of the principles of the Centre Party into communal administration, the formation of the communal representatives who favour the Centre into Communal Centre parties has been effected. Regular unions of the Centre members of the communal bodies in the larger areas (counties, provinces, states) have also been formed in many places, e.g. in Bavaria, the Rhine Provinces, Westphalia, and Upper Silesia; these unions bear the name of "Communal Conferences of the Centre". In Prussia attempts have also been made to elect adherents of the Centre to county and provincial diets to counteract the decisive influence of the higher state officials, whose views are mostly National Liberal or Free Conservative.
VON KETTELER, Die Zentrumsfraktion (Mainz, 1872); Das Zentrum im Landtag u. Reichstag, von einem rheinischen Juristen (Cologne, 1874); ANON., Die Zentrumsfraktion an der Jahrhundertwende (Cologne, 1900); SPAHN, Das deutsche Zentrum (Mainz, 1907); ERZBERGER, Das deutsche Zentrum (Amsterdam, 1910), Eng. tr. (ibid., 1912); VON KRUCKEMEYER, Zentrum und Katholizismus (Amsterdam, 1913); BERGSTRASSER, Studien zur Vorgesch. der Zentrumspartei (Tubingen, 1910); SCHNABEL, Der Zusammenschluss des polit. Katholizismus in Deutschland im Jahre 1848 (Heidelberg, 1910); DONNER, Die kathol. Fraktion in Preussen 1852-58 (Leipzig, 1909); HOEBER, Das Streit um den Zentrumscharakter (Cologne, 1912). 
Die Zentrumspolitik im Reichstag is treated by ERZBERGER (6 vols., Berlin, 1911); Die Tatigkeit der Zentrumsfraktion des preuss. Abgeordnetenhauses has been treated since 1904; the sessions 1904- 09 (5 vols.) are edited by VON SAVIGNY, and the Reports of the later sessions by the Secretariate of the National Committee of the Prussian Centre Party (Berlin); Die Zentrumspolitik auf dem badischen Landtage has been treated since 1905-06 by SCHOFER (3 vols., Baden-Baden); ECKHARD, Die Tatigkeit der Zentrumsfraktion in Wurttemberg (4 vols., Stuttgart); SCHRODER in Am. Cath. Quart. Rev. (1890), 390; (1891), 515.
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All kings shall fall down before him; all nations shall do him service. Ps. 72
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The change of creatures by God
1. Can God move immediately the matter to the form?
2. Can He immediately move a body?
3. Can He move the intellect?
4. Can He move the will?
5. Does God work in every worker?
6. Can He do anything outside the order imposed on things?
7. Is all that God does miraculous?
8. The diversity of miracles
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The Children of Mary of the Sacred Heart
A Sodality of the Blessed Virgin, founded by the Venerable Mother Barat of the Society of the Sacred Heart, in the Parish school about 1818, almost simultaneously with the convent itself. Father Varin drew up its rules. It had from the first, its laws, feasts, privileges and duties, its directors, president, and other dignitaries. The most fervent among the elder girls were enrolled. The principal end which the members proposed to themselves, was to love and serve the Immaculate Heart of Mary, by imitating her virtues, above all her fortitude and spotless purity. The lily was the first emblem of the sodalists, and "Semper Fidelis" their motto. In 1824 their medal was struck, and from an essay by one of them, Rose de Joigny, the inscription on it, "Cor meum jungatur vobis", was chosen. The remarkable fresco of Mater Admirabilis at the Trinità dei Monti in Rome is the sensible representation of the spirit of the sodality. By thus placing the ideal of true womanhood before the future wives and mothers of the next generation, Mother Barat sought to lay the foundation of many noble Christian homes.
This beginning led to a work of wider scope and even greater importance. As years advanced, Mother Barat longed to do something more towards securing a higher tone among women. She wrote in 1831:
How rare it is to meet a valiant woman! It must be so, because Holy Writ says 'Far and from the uttermost coasts is the price thereof'; Let us labour then to form some at any cost. They will form others and good will come from it.
When Mother Barat visited Lyons in 1832, the mistress general of the school had lately established an association composed originally of the former pupils of the Sacred Heart, but afterwards joined by other ladies. The work was in its infancy, yet Mother Barat saw what it might lead to, and resolved to develop it. Father Druilhet, S.J., then drew up the rules by which the Children of Mary of the Sacred Heart are still governed, and Mother Barat placed the association under the patronage of the archbishop. A little later she obtained for it the authorization of Rome, and constituted it on a like basis for all houses of the Society. Mother wrote on that occasion:
Your mission is a very high one, and I do not fear to call it an apostolate, for you are to act as apostles in the midst of a perverse world. You must lead into the right path those who are wandering from it, encourage those kept back by human respect, and stop the downward course of those in danger.
To be apostles in the world these Children of Mary are expected by their rules to practise many virtues, but it is still the lily of Mary's spotlessness which must shine pre-eminent, hence their love for her Immaculate Conception. Their devotion to the Heart of Jesus prompts the making of vestments and other altar requirements for poor churches and distant missions. Their zeal takes many other forms: - supporting orphans, visiting hospitals, helping the poor in their homes, opening work-rooms and guiding reading-circles for young girls, providing for the maintenance of youthful aspirants to the priesthood: in a word, all the interests of God and Holy Church are theirs.
Few large cities in continental Europe are without one such sodality connected with some convent of the Sacred Heart. From New York to San Francisco, Halifax to Buenos Aires, they exist in both Americas. Sydney and Wellington in Australia have theirs, active and flourishing. Bishops and pastors find them efficient helpers, and the sovereign pontiffs have appealed to them, never in vain. Many members have led lives of eminent usefulness, some have risen to unusual distinction in the practice of virtue, whilst not a few have died in the odour of sanctity. Monseigneur Baunard well sums up their character:
A place of honour is here due to thousands upon thousands of women and maidens, Children of Mary, whose association, now spread throughout France, was born of the desire to serve her and imitate her virtues ... A vast secular association of Christian perseverance, it has Mary Immaculate for model and patroness, spiritual exercises for means, charity and mutual support for resource, and sanctification of self and others for aim the glory of the adorable Heart of Jesus for final end. Associations imitated from this type and bearing the same names, are founded everywhere, and prosper today throughout the Catholic Church (Un sixcle de l'Eglise de France, Paris, 1902).
Lady Georgiana Fullerton, herself a president of one of these sodalities, thus writes concerning them:
What struck us as eminently, if not peculiarly, distinctive of this institute, is the intense desire, and we might almost say the special gift, of imparting to those they educate, and those they influence, the spirit of active apostleship in the world, which is limited to no particular sphere of action, but spreads itself in every place and throughout every social circle, where those inspired with it and trained to it may be thrown. It was the ardent thought of Mother Barat, and the thought which she was continually placing before her community, to follow souls through life, and by means of congregations for the rich and for the poor, never to lose sight of the children educated in their schools. This thought and this desire led to the foundation of those associations of the Children of Mary of the Sacred Heart, which have won so many commendations and encouragements from successive pontiffs.
ALICE POWER 
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The Church
The term church (Anglo-Saxon, cirice, circe; Modern German, Kirche; Sw., Kyrka) is the name employed in the Teutonic languages to render the Greek ekklesia (ecclesia), the term by which the New Testament writers denote the society founded by Our Lord Jesus Christ. The derivation of the word has been much debated. It is now agreed that it is derived from the Greek kyriakon (cyriacon), i. e. the Lord's house, a term which from the third century was used, as well asekklesia, to signify a Christian place of worship. This, though the less usual expression, had apparently obtained currency among the Teutonic races. The Northern tribes had been accustomed to pillage the Christian churches of the empire, long before their own conversion. Hence, even prior to the arrival of the Saxons in Britain, their language had acquired words to designate some of the externals of the Christian religion.
The present article is arranged as follows:
I. The term Ecclesia 
II. The Church in Prophecy 
III. Its Constitution by Christ; the Church after the Ascension 
IV. Its Organization by the Apostles 
V. The Church, a Divine Society 
VI. The Church, the Necessary Means of Salvation 
VII. Visibility of the Church 
VIII. The Principle of Authority; Infallibility; Jurisdiction 
IX. Members of the Church 
X. Indefectibility of the Church; Continuity 
XI. Universality of the Church; the "Branch" Theory 
XII. Notes of the Church 
XIII. The Church, a Perfect Society
I. THE TERM ECCLESIA
In order to understand the precise force of this word, something must first be said as to its employment by the Septuagint translators of the Old Testament. Although in one or two places (Ps. xxv, 5; Judith, vi, 21; etc.) the word is used without religious signification, merely in the sense of "an assembly", this is not usually the case. Ordinarily it is employed as the Greek equivalent of the Hebrew qahal, i.e., the entire community of the children of Israel viewed in their religious aspect. Two Hebrew words are employed in the Old Testament to signify the congregation of Israel, viz. qahal 'êdah. In the Septuagint these are rendered, respectively, ekklesia and synagoge. Thus in Proverbs v, 14, where the words occur together, "in the midst of the church and the congregation", the Greek rendering is en meso ekklesias kai synagoges. The distinction is indeed not rigidly observed -- thus in Exodus, Leviticus and Numbers, both words are regularly represented by synagoge -- but it is adhered to in the great majority of cases, and may be regarded as an established rule. In the writings of the New Testament the words are sharply distinguished. With them ecclesia denotes the Church of Christ; synagoga, the Jews still adhering to the worship of the Old Covenant. Occasionally, it is true, ecclesia is employed in its general significance of "assembly" (Acts, xix, 32; I Cor., xiv, 19); and synagoga occurs once in reference to a gathering of Christians, though apparently of a non-religious character (James, ii, 2.) But ecclesia is never used by the Apostles to denote the Jewish Church. The word as a technical expression had been transferred to the community of Christian believers.
It has been frequently disputed whether there is any difference in the signification of the two words. St. Augustine (in Psalm. lxxvii, in P. L., XXXVI, 984) distinguishes them on the ground that ecclesia is indicative of the calling together of men,synagoga of the forcible herding together of irrational creatures: "congregatio magis pecorum convocatio magis hominum intelligi solet". But it may be doubted whether there is any foundation for this view. It would appear, however, that the term qahal, was used with the special meaning of "those called by God to eternal life", while 'êdah, denoted merely "the actually existing Jewish community" (Schürer, Hist. Jewish People, II, 59). Though the evidence for this distinction is drawn from the Mishna, and thus belongs to a somewhat later date, yet the difference in meaning probably existed at the time of Christ's ministry. But however this may have been, His intention in employing the term, hitherto used of the Hebrew people viewed as a church, to denote the society He Himself was establishing cannot be mistaken. It implied the claim that this society now constituted the true people of God, that the Old Covenant was passing away, and that He, the promised Messias, was inaugurating a New Covenant with a New Israel.
As signifying the Church, the word Ecclesia is used by Christian writers, sometimes in a wider, sometimes in a more restricted sense.
· It is employed to denote all who, from the beginning of the world, have believed in the one true God, and have been made His children by grace. In this sense, it is sometimes distinguished, signifying the Church before the Old Covenant, the Church of the Old Covenant, or the Church of the New Covenant. Thus St. Gregory (Epp. V, ep. xviii ad. Joan. Ep. Const., in P. L., LXXVII, 740) writes: "Sancti ante legem, sancti sub lege, sancti sub gratiâ, omnes hi . . . in membris Ecclesiæ sunt constituti" (The saints before the Law, the saints under the Law, and the saints under grace -- all these are constituted members of the Church).
· It may signify the whole body of the faithful, including not merely the members of the Church who are alive on earth but those, too, whether in heaven or in purgatory, who form part of the one communion of saints. Considered thus, the Church is divided into the Church Militant, the Church Suffering, and the Church Triumphant.
· It is further employed to signify the Church Militant of the New Testament. Even in this restricted acceptation, there is some variety in the use of the term. The disciples of a single locality are often referred to in the New Testament as a Church (Apoc., ii, 18; Rom., xvi, 4; Acts, ix, 31), and St. Paul even applies the term to disciples belonging to a single household (Rom., xvi, 5; I Cor., xvi, 19, Col., iv, 15; Philem., i, 2). Moreover, it may designate specially those who exercise the office of teaching and ruling the faithful, the Ecclesia Docens (Matt., xviii, 17), or again the governed as distinguished from their pastors, the Ecclesia Discens (Acts xx, 28). In all these cases the name belonging to the whole is applied to a part. The term, in its full meaning, denotes the whole body of the faithful, both rulers and ruled, throughout the world (Eph., i, 22; Col., i, 18). It is in this meaning that the Church is treated of in the present article. As thus understood, the definition of the Church given by Bellarmine is that usually adopted by Catholic theologians: "A body of men united together by the profession of the same Christian Faith, and by participation in the same sacraments, under the governance of lawful pastors, more especially of the Roman Pontiff, the sole vicar of Christ on earth" (Coetus hominum ejusdem christianæ fidei professione, et eorumdem sacramentorum communione colligatus, sub regimine legitimorum pastorum et præcipue unius Christi in Terris vicarii Romani Pontificis. -- Bellarmine, De Eccl., III, ii, 9). The accuracy of this definition will appear in the course of the article.
II. THE CHURCH IN PROPHECY
Hebrew prophecy relates in almost equal proportions to the person and to the work of the Messias. This work was conceived as consisting of the establishment of a kingdom, in which he was to reign over a regenerated Israel. The prophetic writings describe for us with precision many of the characteristics which were to distinguish that kingdom. Christ during His ministry affirmed not only that the prophecies relating to the Messias were fulfilled in His own person, but also that the expected Messianic kingdom was none other than His Church. A consideration of the features of the kingdom as depicted by the Prophets, must therefore greatly assist us in understanding Christ's intentions in the institution of the Church. Indeed many of the expressions employed by Him in relation to the society He was establishing are only intelligible in the Light of these prophecies and of the consequent expectations of the Jewish people. It will moreover appear that we have a weighty argument for the supernatural character of the Christian revelation in the precise fulfillment of the sacred oracles.
A characteristic feature of the Messianic kingdom, as predicted, is its universal extent. Not merely the twelve tribes, but the Gentiles are to yield allegiance to the Son of David. All kings are to serve and obey him; his dominion is to extend to the ends of the earth (Pss. xxi, 28 sq.; ii, 7-12; cxvi, 1; Zach., ix, 10). Another series of remarkable passages declares that the subject nations will possess the unity conferred by a common faith and a common worship -- a feature represented under the striking image of the concourse of all peoples and nations to worship at Jerusalem. "It shall come to pass in the last days (i.e. in the Messianic Era] . . . that many nations shall say: Come and let us go up to the mountain of the Lord, and to the house of the God of Jacob; and he will teach us of his ways and we will walk in his paths; for the law shall go forth out of Sion, and the word of the Lord out of Jerusalem" (Mich., iv, 1-2; cf. Is., ii, 2; Zach., viii, 3). This unity of worship is to be the fruit of a Divine revelation common to all the inhabitants of the earth (Zack., xiv, 8).
Corresponding to the triple office of the Messias as priest, prophet, and king, it will be noted that in relation to the kingdom the Sacred Writings lay stress on three points: (a) it is to be endowed with a new and peculiar sacrificial system; (b) it is to be the kingdom of truth possessed of a Divine revelation; (c) it is to be governed by an authority emanating from the Messias.
· In regard to the first of these points, the priesthood of the Messias Himself is explicitly stated (Ps. cix, 4); while it is further taught that the worship which He is to inaugurate shall supersede the sacrifices of the Old Dispensation. This is implied, as the Apostle tells us, in the very title, "a priest after the order of Melchisedech"; and the same truth is contained in the prediction that a new priesthood is to be formed, drawn from other peoples besides the Israelites (Is., lxvi, 18), and in the words of the Prophet Malachias which foretell the institution of a new sacrifice to be offered "from the rising of the sun even to the going down" (Mal., i, 11). The sacrifices offered by the priesthood of the Messianic kingdom are to endure as long as day and night shall last (Jer., xxxiii, 20).
· The revelation of the Divine truth under the New Dispensation attested by Jeremias: "Behold the days shall come saith the Lord, and I will make a new covenant with the house of Israel and with the house of Juda . . . and they shall teach no more every man his neighbour, saying: Know the Lord: for all shall know me from the least of them even to the greatest" (Jer., xxxi, 31, 34), while Zacharias assures us that in those days Jerusalem shall be known as the city of truth. (Zach., viii, 3).
· The passages which foretell that the Kingdom will possess a peculiar principle of authority in the personal rule of the Messias are numerous (e.g. Pss. ii; lxxi; Is., ix, 6 sq.); but in relation to Christ's own words, it is of interest to observe that in some of these passages the prediction is expressed under the metaphor of a shepherd guiding and governing his flock (Ezech., xxxiv, 23; xxxvii, 24-28). It is noteworthy, moreover, that just as the prophecies in regard to the priestly office foretell the appointment of a priesthood subordinate to the Messias, so those which relate to the office of government indicate that the Messias will associate with Himself other "shepherds", and will exercise His authority over the nations through rulers delegated to govern in His name (Jer., xviii, 6; Ps. xliv, 17; cf. St. Augustine Enarr. in Psalm. xliv, no. 32). Another feature of the kingdom is to be the sanctity of its members. The way to it is to be called "the holy way: the unclean shall not pass over it". The uncircumcised and unclean are not to enter into the renewed Jerusalem (Is., xxxv, 8; lii, 1).
The later uninspired apocalyptic literature of the Jews shows us how profoundly these predictions had influenced their national hopes, and explains for us the intense expectation among the populace described in the Gospel narratives. In these works as in the inspired prophecies the traits of the Messianic kingdom present two very different aspects. On the one hand, the Messias is a Davidic king who gathers together the dispersed of Israel, and establishes on this earth a kingdom of purity and sinlessness (Psalms of Solomon, xvii). The foreign foe is to be subdued (Assumpt. Moses, c. x) and the wicked are to be judged in the valley of the son of Hinnon (Enoch, xxv, xxvii, xc). On the other hand, the kingdom is described in eschatological characters. The Messias is pre-existent and Divine (Enoch, Simil., xlviii, 3); the kingdom He establishes is to be a heavenly kingdom inaugurated by a great world-catastrophe, which separates this world (aion outos), from the world to come (mellon). This catastrophe is to be accompanied by a judgment both of angels and of men (Jubilees, x, 8; v, 10; Assumpt. Moses, x, 1). The dead will rise (Ps. Solom., iii, 11) and all the members of the Messianic kingdom will become like to the Messias (Enoch, Simil., xc, 37). This twofold aspect of the Jewish hopes in regard to the coming Messias must be borne in mind, if Christ's use of the expression "Kingdom of God" is to be understood. Not infrequently, it is true, He employs it in an eschatological sense. But far more commonly He uses it of the kingdom set up on this earth -- of His Church. These are indeed, not two kingdoms, but one. The Kingdom of God to be established at the last day is the Church in her final triumph.
III. CONSTITUTION BY CHRIST
The Baptist proclaimed the near approach of the Kingdom of God, and of the Messianic Era. He bade all who would share its blessings prepare themselves by penance. His own mission, he said, was to prepare the way of the Messias. To his disciples he indicated Jesus of Nazareth as the Messias whose advent he had declared (John, i, 29-31). From the very commencement of His ministry Christ laid claim in an explicit way to the Messianic dignity. In the synagogue at Nazareth (Luke, iv, 21) He asserts that the prophecies are fulfilled in His person; He declares that He is greater than Solomon (Luke, xi, 31), more venerable than the Temple (Matt., xii, 6), Lord of the Sabbath (Luke, vi, 5). John, He says, is Elias, the promised forerunner (Matt., xvii, 12); and to John's messengers He vouchsafes the proofs of His Messianic dignity which they request (Luke, vii, 22). He demands implicit faith on the ground of His Divine legation (John, vi, 29). His public entry into Jerusalem was the acceptance by the whole people of a claim again and again reiterated before them. The theme of His preaching throughout is the Kingdom of God which He has come to establish. St. Mark, describing the beginning of His ministry, says that He came into Galilee saying, "The time is accomplished, and the Kingdom of God is at hand". For the kingdom which He was even then establishing in their midst, the Law and the Prophets had been, He said, but a preparation (Luke, xvi, 16; cf. Matt., iv, 23; ix, 35; xiii, 17; xxi, 43; xxiv, 14; Mark, i, 14; Luke, iv, 43; viii, 1; ix, 2, 60; xviii, 17).
When it is asked what is this kingdom of which Christ spoke, there can be but one answer. It is His Church, the society of those who accept His Divine legation, and admit His right to the obedience of faith which He claimed. His whole activity is directed to the establishment of such a society: He organizes it and appoints rulers over it, establishes rites and ceremonies in it, transfers to it the name which had hitherto designated the Jewish Church, and solemnly warns the Jews that the kingdom was no longer theirs, but had been taken from them and given to another people. The several steps taken by Christ in organizing the Church are traced by the Evangelists. He is represented as gathering numerous disciples, but as selecting twelve from their number to be His companions in an especial manner. These share His life. To them He reveals the more hidden parts of His doctrine (Matt., xiii, 11). He sends them as His deputies to preach the kingdom, and bestows on them the power to work miracles. All are bound to accept their message; and those who refuse to listen to them shall meet a fate more terrible than that of Sodom and Gomorra (Matt., x, 1-15). The Sacred Writers speak of these twelve chosen disciples in a manner indicating that they are regarded as forming a corporate body. In several passages they are still termed "the twelve" even when the number, understood literally, would be inexact. The name is applied to them when they have been reduced to eleven by the defection of Judas, on an occasion when only ten of them were present, and again after the appointment of St. Paul has increased their number to thirteen (Luke, xxiv, 33; John, xx, 24; I Cor., xv, 5; Apoc., xxi, 14).
In this constitution of the Apostolate Christ lays the foundation of His Church. But it is not till the action of official Judaism had rendered it manifestly impossible to hope the Jewish Church would admit His claim, that He prescribes for the Church as a body independent of the synagogue and possessed of an administration of her own. After the breach had become definite, He calls the Apostles together and speaks to them of the judicial action of the Church, distinguishing, in an unmistakable manner, between the private individual who undertakes the work of fraternal correction, and the ecclesiastical authority empowered to pronounce a judicial sentence (Matt., xviii, 15-17). To the jurisdiction thus conferred He attached a Divine sanction. A sentence thus pronounced, He assured the Apostles, should be ratified in heaven. A further step was the appointment of St. Peter to be the chief of the Twelve. For this position he had already been designated (Matt., xvi, 15 sqq.) on an occasion previous to that just mentioned: at Cæsarea Philippi, Christ had declared him to be the rock on which He would build His Church, thus affirming that the continuance and increase of the Church would rest on the office created in the person of Peter. To him, moreover, were to be given the keys of the Kingdom of Heaven -- an expression signifying the gift of plenary authority (Is., xxii, 22). The promise thus made was fulfilled after theResurrection, on the occasion narrated in John, xxi. Here Christ employs a simile used on more than one occasion by Himself to denote His own relation to the members of His Church -- that of the shepherd and his flock. His solemn charge, "Feed my sheep", constituted Peter the common shepherd of the whole collective flock. (For a further consideration of the Petrine texts see article PRIMACY.) To the twelve Christ committed the charge of spreading the kingdom among all nations, appointing the rite of baptism as the one means of admission to a participation in its privileges (Matt., xxviii, 19).
In the course of this article detailed consideration will be given to the principal characteristics of the Church. Christ's teaching on this point may be briefly summarized here. It is to be a kingdom ruled in His absence by men (Matt., xviii, 18; John, xxi, 17). It is therefore a visible theocracy; and it will be substituted for the Jewish theocracy that has rejected Him (Matt., xxi, 43). In it, until the day of judgment, the bad will be mingled with the good (Matt., xiii, 41). Its extent will be universal (Matt., xxviii, 19), and its duration to the end of time (Matt., xiii, 49); all powers that oppose it shall be crushed (Matt., xxi, 44). Moreover, it will be a supernatural kingdom of truth, in the world, though not of it (John, xviii, 36). It will be one and undivided, and this unity shall be a witness to all men that its founder came from God (John, xvii, 21).
It is to be noticed that certain recent critics contest the positions maintained in the preceding paragraphs. They deny alike that Christ claimed to be the Messias, and that the kingdom of which He spoke was His Church. Thus, as regards Christ'sclaim to Messianic dignity, they say that Christ does not declare Himself to be the Messias in His preaching: that He bids the possessed who proclaimed Him the Son of God be silent: that the people did not suspect His Messiahship, but formed various extravagant hypotheses as to his personality. It is manifestly impossible within the limits of this article to enter on a detailed discussion of these points. But, in the light of the testimony of the passages above cited, it will be seen that the position is entirely untenable. In reference to the Kingdom of God, many of the critics hold that the current Jewish conception was wholly eschatological, and that Christ's references to it must one and all be thus interpreted. This view renders inexplicable the numerous passages in which Christ speaks of the kingdom as present, and further involves a misconception as to the nature of Jewish expectations, which, as has been seen, together with eschatological traits, contained others of a different character. Harnack (What is Christianity? p. 62) holds that in its inner meaning the kingdom as conceived by Christ is "a purely religious blessing, the inner link of the soul with the living God". Such an interpretation can in no possible way be reconciled with Christ's utterances on the subject. The whole tenor of his expressions is to lay stress on the concept of a theocratic society.
The Church after the Ascension
The doctrine of the Church as set forth by the Apostles after the Ascension is in all respects identical with the teaching of Christ just described. St. Peter, in his first sermon, delivered on the day of Pentecost, declares that Jesus of Nazareth is the Messianic king (Acts, ii, 36). The means of salvation which he indicates is baptism; and by baptism his converts are aggregated to the society of disciples (ii, 41). Though in these days the Christians still availed themselves of the Temple services, yet from the first the brotherhood of Christ formed a society essentially distinct from the synagogue. The reason why St. Peter bids his hearers accept baptism is none other than that they may "save themselves from this unbelieving generation". Within the society of believers not only were the members united by common rites, but the tie of unity was so close as to bring about in the Church of Jerusalem that condition of things in which the disciples had all things common (ii, 44).
Christ had declared that His kingdom should be spread among all nations, and had committed the execution of the work to the twelve (Matt., xxviii, 19). Yet the universal mission of the Church revealed itself but gradually. St. Peter indeed makes mention of it from the first (Acts, ii, 39). But in the earliest years the Apostolic activity is confined to Jerusalem alone. Indeed an old tradition (Apollonius, cited by Eusebius "Hist. Eccl.", V, xvii, and Clem. Alex., "Strom.", VI, v, in P. G. IX, 264) asserts that Christ had bidden the Apostles wait twelve years in Jerusalem before dispersing to carry their message elsewhere. The first notable advance occurs consequent on the persecution which arose after the death of Stephen, A. D. 37. This was the occasion of the preaching of the Gospel to the Samaritans, a people excluded from the privileges of Israel, though acknowledging the Mosaic Law (Acts, viii, 5). A still further expansion resulted from the revelation directing St. Peter to admit to baptism Cornelius, a devout Gentile, i. e. one associated to the Jewish religion but not circumcised. From this tune forward circumcision and the observance of the Law were not a condition requisite for incorporation into the Church. But the final step of admitting those Gentiles who had known no previous connection with the religion of Israel, and whose life had been spent in paganism, was not taken till more than fifteen years after Christ's Ascension; it did not occur, it would seem, before the day described in Acts xiii, 46, when, at Antioch in Pisidia, Paul and Barnabas announced that since the Jews accounted themselves unworthy of eternal life they would "turn to the Gentiles".
In the Apostolic teaching the term Church, from the very first, takes the place of the expression Kingdom of God (Acts, V, 11). Where others than the Jews were concerned, the greater suitability of the former name is evident; for Kingdom of God had special reference to Jewish beliefs. But the change of title only emphasizes the social unity of the members. They are the new congregation of Israel -- the theocratic polity: they are the people (laos) of God (Acts, xv, 14; Rom., ix, 25; II Cor., vi, 16; I Peter, ii, 9 sq.; Heb., viii, 10; Apoc., xviii, 4; xxi, 3). By their admission to the Church, the Gentiles have been grafted in and form part of God's fruitful olive-tree, while apostate Israel has been broken off (Rom., xi, 24). St. Paul, writing to his Gentile converts at Corinth, terms the ancient Hebrew Church "our fathers" (I Cor., x, 1). Indeed from time to time the previous phraseology is employed, and the Gospel message is termed the preaching of the Kingdom of God(Acts, xx, 25; xxviii, 31).
Within the Church the Apostles exercised that regulative power with which Christ had endowed them. It was no chaotic mob, but a true society possessed of a corporate life, and organized in various orders. The evidence shows the twelve to have possessed (a) a power of jurisdiction, in virtue of which they wielded a legislative and judicial authority, and (b) a magisterial office to teach the Divine revelation entrusted to them. Thus (a) we find St. Paul authoritatively prescribing for the order and discipline of the churches. He does not advise; he directs (I Cor., xi, 34; xxvi, 1; Titus, i, 5). He pronounces judicial sentence (I Cor., V, 5; II Cor., ii, 10), and his sentences, like those of other Apostles, receive at times the solemn sanction of miraculous punishment (I Tim., i, 20; Acts, v, 1-10). In like manner he bids his delegate Timothy hear the causes even of priests, and rebuke, in the sight of all, those who sin (I Tim., v, 19 sq.). (b) With no less definiteness does he assert that the Apostolate carries with it a doctrinal authority, which all are bound to recognize. God has sent them, he affirms, to claim "the obedience of faith" (Rom., i, 5; xv, 18). Further, his solemnly expressed desire, that even if an angel from heaven were to preach another doctrine to the Galatians than that which he had delivered to them, he should be anathema (Gal., i, 8), involves a claim to infallibility in the teaching of revealed truth.
While the whole Apostolic College enjoyed this power in the Church, St. Peter always appears in that position of primacy which Christ assigned to him. It is Peter who receives into the Church the first converts, alike from Judaism and from heathenism (Acts, ii, 41; x, 5 Sq.), who works the first miracle (Acts, iii, 1 sqq.), who inflicts the first ecclesiastical penalty (Acts, v, 1 sqq.). It is Peter who casts out of the Church the first heretic, Simon Magus (Acts, viii, 21), who makes the first Apostolic visitation of the churches (Acts, ix, 32), and who pronounces the first dogmatic decision (Acts, xv, 7). (See Schanz, III, p. 460.) So indisputable was his position that when St. Paul was about to undertake the work of preaching to the heathen the Gospel which Christ had revealed to him, he regarded it as necessary to obtain recognition from Peter (Gal., i, 18). More than this was not needful: for the approbation of Peter was definitive.
IV. ORGANIZATION BY THE APOSTLES
Few subjects have been so much debated during the past half-century as the organization of the primitive Church. The present article cannot deal with the whole of this wide subject. Its scope is limited to a single point. An endeavour will be made to estimate the existing information regarding the Apostolic Age itself. Further light is thrown on the matter by a consideration of the organization that is found to have existed in the period immediately subsequent to the death of the last Apostle. (See BISHOP.) The independent evidence derived from the consideration of each of these periods will, in the opinion of the present writer, be found, when fairly weighed, to yield similar results. Thus the conclusions here advanced, over and above their intrinsic value, derive support from the independent witness of another series of authorities tending in all essentials to confirm their accuracy. The question at issue is, whether the Apostles did, or did not, establish in theChristian communities a hierarchical organization. All Catholic scholars, together with some few Protestants, hold that they did so. The opposite view is maintained by the rationalist critics, together with the greater number of Protestants.
In considering the evidence of the New Testament on the subject, it appears at once that there is a marked difference between the state of things revealed in the later New Testament writings, and that which appears in those of an earlier date. In the earlier writings we find but little mention of an official organization. Such official positions as may have existed would seem to have been of minor importance in the presence of the miraculous charismata (q. v.) of the Holy Spirit conferred upon individuals, and fitting them to act as organs of the community in various grades. St. Paul in his earlier Epistles has no messages for the bishops or deacons, although the circumstances dealt with in the Epistles to the Corinthians and in that to the Galatians would seem to suggest a reference to the local rulers of the Church. When he enumerates the various functions to which God has called various members of the Church, he does not give us a list of Church offices. "God", he says, "hath set some in the church, first apostles, secondly prophets, thirdly doctors [didaskaloi]; after that miracles; then the graces of healings, helps, governments, kinds of tongues" (I Cor, xii, 28). This is not a list of official designations. It is a list of "charismata" bestowed by the Holy Spirit, enabling the recipient to fulfill some special function. The only term which forms an exception to this is that of apostle. Here the word is doubtless used in the sense in which it signifies the twelve and St. Paul only. As thus applied the Apostolate was a distinct office, involving a personal mission received from the Risen Lord Himself (I Cor., i, 1; Gal., i, 1). Such a position was of altogether too special a character for its recipients to be placed in any other category. The term could indeed be used in a wider reference. It is used of Barnabas (Acts, xiv, 13) and of Andronicus and Junias, St. Paul's kinsmen (Rom., xvi, 7). In this extended signification it is apparently equivalent to evangelist (Eph., iv, 11; II Tim., iv, 5) and denotes those "apostolic men", who, like the Apostles, went from place to place labouring in new fields, but who had received their commission from them, and not from Christ in person. (See APOSTLES.)
The "prophets", the second class mentioned, were men to whom it was given to speak from time to time under the direct influence of the Holy Spirit as the recipients of supernatural inspiration (Acts, xiii, 2; xv, 23; xxi, 11; etc.). By the nature of the case the exercise of such a function could be occasional only. The "charisma" of the "doctors" (or teachers) differed from that of the prophets, in that it could be used continuously. They had received the gift of intelligent insight into revealed truth, and the power to impart it to others. It is manifest that those who possessed such a power must have exercised a function of vital moment to the Church in those first days, when the Christian communities consisted to so large an extent of new converts. The other "charismata" mentioned do not call for special notice. But the prophets and teachers would appear to have possessed an importance as organs of the community, eclipsing that of the local ministry. Thus in Acts, xiii, 1, it is simply related that there were in the Church which was at Antioch prophets and doctors. There is no mention of bishops or deacons. And in the Didache -- a work as it would seem of the first century, written before the last Apostle had passed away -- the author enjoins respect for the bishops and deacons, on the ground that they have a claim similar to that of the prophets and doctors. "Appoint for yourselves", he writes, "bishops and deacons, worthy of the Lord, men who are meek, and not lovers of money, and true and approved; for unto you they also perform the service [leitourgousi ten leitourgian] of the prophets and doctors. Therefore despise them not: for they are your honourable men along with the prophets and teachers" (c. xv).
It would appear, then, indisputable that in the earliest years of the Christian Church ecclesiastical functions were in a large measure fulfilled by men who had been specially endowed for this purpose with "charismata" of the Holy Spirit, and that as long as these gifts endured, the local ministry occupied a position of less importance and influence. Yet, though this be the case, there would seem to be ample ground for holding that the local ministry was of Apostolic institution: and, further, that towards the later part of the Apostolic Age the abundant "charismata" were ceasing, and that the Apostles themselves took measures to determine the position of the official hierarchy as the directive authority of the Church. The evidence for the existence of such a local ministry is plentiful in the later Epistles of St. Paul (Phil., I and II Tim., and Titus). The Epistle to the Philippians opens with a special greeting to the bishops and deacons. Those who hold these official positions are recognized as the representatives in some sort of the Church. Throughout the letter there is no mention of the "charismata", which figure so largely in the earlier Epistles. It is indeed urged by Hort (Christian Ecelesia, p. 211) that even here these terms are not official titles. But in view of their employment as titles in documents so nearly contemporary, as I Clem., c. 4, and the Didache, such a contention seems devoid of all probability.
In the Pastoral Epistles the new situation appears even more clearly. The purpose of these writings was to instruct Timothy and Titus regarding the manner in which they were to organize the local Churches. The total absence of all reference to the spiritual gifts can scarcely be otherwise explained than by supposing that they no longer existed in the communities, or that they were at most exceptional phenomena. Instead, we find the Churches governed by a hierarchical organization of bishops, sometimes also termed presbyters, and deacons. That the terms bishop and presbyter are synonymous is evident from Titus, i, 5-7: "I left thee in Crete, that thou shouldest . . . ordain priests in every city . . . For a bishop must be without crime." These presbyters form a corporate body (I Tim., iv, 14), and they are entrusted with the twofold charge of governing the Church (I Tim., iii, 5) and of teaching (I Tim., iii, 2; Titus, i, 9). The selection of those who are to fill this post does not depend on the possession of supernatural gifts. It is required that they should not be unproved neophytes, that they should be under no charge, should have displayed moral fitness for the work, and should be capable of teaching. (I Tim., iii, 2-7; Titus, i, 5-9.) The appointment to this office was by a solemn laying on of hands (I Tim., v, 22). Some words addressed by St. Paul to Timothy, in reference to the ceremony as it had taken place in Timothy's case, throw light upon its nature. "I admonish thee", he writes, "that thou stir up the grace (charisma) of God, which is in thee by the laying on of my hands" (II Tim., i, 6). The rite is here declared to be the means by which a charismatic gift is conferred; and, further, the gift in question, like the baptismal character, is permanent in its effects. The recipient needs but to "waken into life" [anazopyrein] the grace he thus possesses in order to avail himself of it. It is an abiding endowment. There can be no reason for asserting that the imposition of hands, by which Timothy was instructed to appoint the presbyters to their office, was a rite of a different character, a mere formality without practical import.
With the evidence before us, certain other notices in the New Testament writings, pointing to the existence of this local ministry, may be considered. There is mention of presbyters at Jerusalem at a date apparently immediately subsequent to the dispersion of the Apostles (Acts, xi, 30; cf. xv, 2; xvi, 4; xxi, 18). Again, we are told that Paul and Barnabas, as they retraced their steps on their first missionary journey, appointed presbyters in every Church (Acts, xiv, 22). So too the injunction to the Thessalonians (I Thess., v, 12) to have regard to those who are over them in the Lord (proistamenoi; cf. Rom., xii, 6) would seem to imply that there also St. Paul had invested certain members of the community with a pastoral charge. Still more explicit is the evidence contained in the account of St. Paul's interview with the Ephesian elders (Acts, xx, 17-23). It is told that, sending from Miletus to Ephesus, he summoned "the presbyters of the Church", and in the course of his charge addressed them as follows: "Take heed to yourselves and to the whole flock, wherein the Holy Ghost has placed you bishops to tend [poimainein] the Church of God" (xx, 28). St. Peter employs similar language: "The presbyters that are among you, I beseech, who am myself also a presbyter . . . tend [poimainein] the flock of God which is among you." These expressions leave no doubt as to the office designated by St. Paul, when in Eph., iv, 11, he enumerates the gifts of the Ascended Lord as follows: "He gave some apostles, and some prophets, and other some evangelists, and other some pastors and doctors [tous de poimenas kai didaskalous]. The Epistle of St. James provides us with yet another reference to this office, where the sick man is bidden send for the presbyters of the Church, that he may receive at their hands the rite of unction (James, v, 14).
The term presbyter was of common use in the Jewish Church, as denoting the "rulers" of the synagogue (cf. Luke, xiii, 14). Hence it has been argued by some non-Catholic writers that in the bishops and deacons of the New Testament there is simply the synagogal organization familiar to the first converts, and introduced by them into the Christian communities. St. Paul's concept of the Church, it is urged, is essentially opposed to any rigid governmental system; yet this familiar form of organization was gradually established even in the Churches he had founded. In regard to this view it appears enough to say that the resemblance between the Jewish "rulers of the synagogue" and the Christian presbyter-episcopus goes no farther than the name. The Jewish official was purely civil and held office for a time only. The Christian presbyterate was for life, and its functions were spiritual. There is perhaps more ground for the view advocated by some (cf. de Smedt, Revue des quest. hist., vols. XLIV, L), that presbyter and episcopus may not in all cases be perfectly Synonymous. The term presbyter is undoubtedly an honorific title, while that of episcopus primarily indicates the function performed. It is possible that the former title may have had a wider significance than the latter. The designation presbyter, it is suggested, may have been given to all those who were recognized as having a claim to some voice in directing the affairs of the community, whether this were based on official status, or social rank, or benefactions to the local Church, or on some other ground; while those presbyters who had received the laying on of hands would be known, not simply as "presbyters", but as "presiding [proistamenoi -- I Thess., v. 12) presbyters", "presbyter-bishops", "presbyter-rulers" (hegoumenoi -- Heb., xiii, 17).
It remains to consider whether the so-called "monarchical" episcopate was instituted by the Apostles. Besides establishing a college of presbyter-bishops, did they further place one man in a position of supremacy, entrusting the government of the Church to him, and endowing him with Apostolic authority over the Christian community? Even if we take into account the Scriptural evidence alone, there are sufficient grounds for answering this question in the affirmative. From the time of the dispersion of the Apostles, St. James appears in an episcopal relation to the Church of Jerusalem (Acts, xii, 17; xv, 13; Gal., ii, 12). In the other Christian communities the institution of "monarchical" bishops was a somewhat later development. At first the Apostles themselves fulfilled, it would seem, all the duties of Supreme oversight. They established the office when the growing needs of the Church demanded it. The Pastoral Epistles leave no room to doubt that Timothy and Titus were sent as bishops to Ephesus and to Crete respectively. To Timothy full Apostolic powers are conceded. Notwithstanding his youth he holds authority over both clergy and laity. To him is confided the duty of guarding the purity of the Church's faith, of ordaining priests, of exercising jurisdiction. Moreover, St. Pauls exhortation to him, "to keep the commandment without spot, blameless, unto the coming of our Lord Jesus Christ" shows that this was no transitory mission. A charge so worded includes in its sweep, not Timothy alone, but his successors in an office which is to last until the Second Advent. Local tradition unhesitatingly reckoned him among the occupants of the episcopal see. At the Council of Chalcedon, the Church of Ephesus counted a succession of twenty-seven bishops commencing with Timothy (Mansi, VII, 293; cf. Eusebius, Hist. Eccl., III, iv, v).
These are not the sole evidences which the New Testament affords of the monarchical episcopate. In the Apocalypse the "angels" to whom the letters to the seven Churches are addressed are almost certainly the bishops of the respective communities. Some commentators, indeed, have held them to be personifications of the communities themselves. But this explanation can hardly stand. St. John, throughout, addresses the angel as being responsible for the community precisely as he would address its ruler. Moreover, in the symbolism of ch. i, the two are represented under different figures: the angels are the stars in the right hand of the Son of Man; the seven candlesticks are the image which figures the communities. The very term angel, it should be noticed, is practically synonymous with apostle, and thus is aptly chosen to designate the episcopal office. Again the messages to Archippus (Col., iv, 17; Philem., 2) imply that he held a position of special dignity, superior to that of the other presbyters. The mention of him in a letter entirely concerned with a private matter, as is that to Philemon, is hardly explicable unless he were the official head of the Colossian Church. We have therefore four important indications of the existence of an office in the local Churches, held by a Single person, and carrying with it Apostolical authority. Nor can any difficulty be occasioned by the fact that as yet no special title distinguishes these successors of the Apostles from the ordinary presbyters. It is in the nature of things that the office should exist before a title is assigned to it. The name of apostle, we have seen, was not confined to the Twelve. St. Peter (I Peter, V, 1) and St. John (II and III John, i, 1) both speak of themselves as presbyters". St. Paul speaks of the Apostolate as a diakonia. A parallel case in later ecclesiastical history is afforded by the word pope. This title was not appropriated to the exclusive use of the Holy Seetill the eleventh century. Yet no one maintains that the supreme pontificate of the Roman bishop was not recognized till then. It should cause no surprise that a precise terminology, distinguishing bishops, in the full sense, from the presbyter-bishops, is not found in the New Testament.
The conclusion reached is put beyond all reasonable doubt by the testimony of the sub-Apostolic Age. This is so important in regard to the question of the episcopate that it is impossible entirely to pass it over. It will be enough, however, to refer to the evidence contained in the epistles of St. Ignatius, Bishop of Antioch, himself a disciple of the Apostles. In these epistles (about A. D. 107) he again and again asserts that the supremacy of the bishop is of Divine institution and belongs to the Apostolic constitution of the Church. He goes so far as to affirm that the bishop stands in the place of Christ Himself. "When ye are obedient to the bishop as to Jesus Christ," he writes to the Trallians, "it is evident to me that ye are living not after men, but after Jesus Christ. . . be ye obedient also to the presbytery as to the Apostles of Jesus Christ" (ad Trall., n. 2). He also incidentally tells us that bishops are found in the Church, even in "the farthest parts of the earth" (ad Ephes., n. 3) It is out of the question that one who lived at a period so little removed from the actual Apostolic Age could have proclaimed this doctrine in terms such as he employs, had not the episcopate been universally recognized as of Divine appointment. It has been seen that Christ not only established the episcopate in the persons of the Twelve but, further, created in St. Peter the office of supreme pastor of the Church. Early Christian history tells us that before his death, he fixed his residence at Rome, and ruled the Church there as its bishop. It is from Rome that he dates his first Epistle, speaking of the city under the name of Babylon, a designation which St. John also gives it in the Apocalypse (c. xviii). At Rome, too, he suffered martyrdom in company with St. Paul, A.D. 67. The list of his successors in the see is known, from Linus, Anacletus, and Clement, who were the first to follow him, down to the reigning pontiff. The Church has ever seen in the occupant of the See of Rome the successor of Peter in the supreme pastorate. (See POPE.)
The evidence thus far considered seems to demonstrate beyond all question that the hierarchical organization of the Church was, in its essential elements, the work of the Apostles themselves; and that to this hierarchy they handed on the charge entrusted to them by Christ of governing the Kingdom of God, and of teaching the revealed doctrine. These conclusions are far from being admitted by Protestant and other critics. They are unanimous in holding that the idea of a Church -- an organized society -- is entirely foreign to the teaching of Christ. It is therefore, in their eyes, impossible that Catholicism, if by that term we signify a worldwide institution, bound together by unity of constitution, of doctrine, and of worship, can have been established by the direct action of the Apostles. In the course of the nineteenth century many theories were propounded to account for the transformation of the so-called "Apostolic Christianity" into the Christianity of the commencement of the third century, when beyond all dispute the Catholic system was firmly established from one end of the Roman Empire to the other. At the present day (1908) the theories advocated by the critics are of a less extravagant nature than those of F.C. Baur (1853) and the Tübingen School, which had so great a vogue in the middle of the nineteenth century. Greater regard is shown for the claims of historical possibility and for the value of early Christian evidences. At the same time it is to be observed that the reconstruction's suggested involve the rejection of the Pastoral Epistles as being documents of the second century. It will be sufficient here to notice one or two salient points in the views which now find favour with the best known among non-Catholic writers.
· It is held that such official organization as existed in the Christian communities was not regarded as involving special spiritual gifts, and had but little religious significance. Some writers, as has been seen, believe with Holtzmann that in the episcopi and presbyteri, there is simply the synagogal system of archontes and hyperetai. Others, with Hatch, derive the origin of the episcopate from the fact that certain civic functionaries in the Syrian cities appear to have borne the title of "episcopi". Professor Harnack, while agreeing with Hatch as to the origin of the office, differs from him in so far as he admits that from the first the superintendence of worship belonged to the functions of the bishop. The offices of prophet and teacher, it is urged, were those in which the primitive Church acknowledged a spiritual significance. These depended entirely on special charismatic gifts of the Holy Ghost. The government of the Church in matters of religion was thus regarded as a direct Divine rule by the Holy Spirit, acting through His inspired agents. And only gradually, it is supposed, did the local ministry take the place of the prophets and teachers, and inherit from them the authority once attributed to the possessors of spiritual gifts alone (cf. Sabatier, Religions of Authority, p. 24). Even if we prescind altogether from the evidence considered above, this theory appears devoid of intrinsic probability. A direct Divine rule by "charismata" could only result in confusion, if uncontrolled by any directive power possessed of superior authority. Such a directive and regulative authority, to which the exercise of spiritual gifts was itself subject, existed in the Apostolate, as the New Testament amply shows (I Cor., xiv). In the succeeding age a precisely similar authority is found in the episcopate. Every principle of historical criticism demands that the source of episcopal power should be sought, not in the "charismata", but, where tradition places it, in the Apostolate itself.
· It is to the crisis occasioned by Gnosticism and Montanism in the second century that these writers attribute the rise of the Catholic system. They say that, in order to combat these heresies, the Church found it necessary to federate itself, and that for this end it established a statutory, so-called "apostolic" faith, and further secured the episcopal supremacy by the fiction of "apostolic succession", (Harnac, Hist. of Dogma, II, ii; Sabatier, op. cit., pp. 35-59). This view appears to be irreconcilable with the facts of the case. The evidence of the Ignatian epistles alone shows that, long before the Gnostic crisis arose, the particular local Churches were conscious of an essential principle of solidarity binding all together into a single system. Moreover, the very fact that these heresies gained no foothold within the Church in any part of the world, but were everywhere recognized as heretical and promptly excluded, suffices to prove that the Apostolic faith was already clearly known and firmly held, and that the Churches were already organized under an active episcopate. Again, to say that the doctrine of Apostolic succession was invented to cope with these heresies is to overlook the fact that it is asserted in plain terms in the Epistle of Clement, c. xlii.
M. Loisy's theory as to the organization of the Church has attracted so much attention in recent years as to call for a brief notice. In his work, "L'Evangile et l'Eglise", he accepts many of the views held by critics hostile to Catholicism, and endeavours by a doctrine of development to reconcile them with some form of adhesion to the Church. He urges that the Church is of the nature of an organism, whose animating principle is the message of Jesus Christ. This organism may experience many changes of external form, as it develops itself in accordance with its inner needs, and with the requirements of its environment. Yet so long as these changes are such as are demanded in order that the vital principle may be preserved, they are unessential in character. So far indeed are they from being organic alterations, that we ought to reckon them as implicitly involved in the very being of the Church. The formation of the hierarchy he regards as a change of this kind. In fact, since he holds that Jesus Christ mistakenly anticipated the end of the world to be close at hand, and that His first disciples lived in expectation of His immediate return in glory, it follows that the hierarchy must have had some such origin as this. It is out of the question to attribute it to the Apostles. Men who believed the end of the world to be impending would not have seen the necessity of endowing a society with a form of government intended to endure.
These revolutionary views constitute part of the theory known as Modernism, whose philosophical presuppositions involve the complete denial of the miraculous. The Church, according to this theory, is not a society established by eternal Divine interposition. It is a society expressing the religious experience of the collectivity of consciences, and owing its origin to two natural tendencies in men, viz. the tendency of the individual believer to communicate his beliefs to others, and the tendency of those who hold the same beliefs to unite in a society. The Modernist theories were analyzed and condemned as "the synthesis of all the heresies" in the Encyclical "Pascendi Dominici gregis" (18 September, 1907). The principal features of M. Loisy's theory of the Church had been already included among the condemned propositions contained in the Decree "Lamentabili" (3 July, 1907). The fifty-third of the propositions there singled out for reprobation is the following: "The original constitution of the Church is not immutable; but the Christian society like human society is subject to perpetual change."
V. THE CHURCH, A DIVINE SOCIETY
The church, as has been seen, is a society formed of living men, not a mere mystical union of souls. As such it resembles other societies. Like them, it has its code of rules, its executive officers, its ceremonial observances. Yet it differs from them more than it resembles them: for it is a supernatural society. The Kingdom of God is supernatural alike in its origin, in the purpose at which it aims, and in the means at its disposal. Other kingdoms are natural in their origin; and their scope is limited to the temporal welfare of their citizens. The supernatural character of the Church is seen, when its relation to the redemptive work of Christ is considered. It is the society of those whom He has redeemed from the world. The world, by which term are signified men in so far as they have fallen from God, is ever set forth in Scripture as the kingdom of the Evil One. It is the "world of darkness" (Eph., vi, 12), it is "seated in the wicked one" (I John, vi, 19), it hates Christ (John, xv, 18). To save the world, God the Son became man. He offered Himself as a propitiation for the sins of the whole world (I John, ii, 2). God, Who desires that all men should be saved, has offered salvation to all; but the greater part of mankind rejects the proffered gift. The Church is the society of those who accept redemption, of those whom Christ "has chosen out of the world" (John, xv, 19). Thus it is the Church alone which He "hath purchased with his own blood" (Acts, xx, 28). Of the members of the Church, the Apostle can say that "God hath delivered us from the power of darkness, and hath translated us into the kingdom of the Son of his love" (Col., i, 13). St. Augustine terms the Church "mundus salvatus " -- the redeemed world -- and speaking of the enmity borne towards the Church by those who reject her, says: "The world of perdition hates the world of salvation" ("in Joan.", Tract. lxxx, vii, n. 2 in P. L., XXXV, 1885). To the Church Christ has given the means of grace He merited by His life and death. She communicates them to her members; and those who are outside her fold she bids to enter that they too may participate in them. By these means of grace -- the light of revealed truth, the sacraments, the perpetual renewal of the Sacrifice of Calvary -- the Church carries on the work of sanctifying the elect. Through their instrumentality each individual soul is perfected, and conformed to the likeness of the Son of God.
It is thus manifest that, when we regard the Church simply as the society of disciples, we are considering its external form only. Its inward life is found in the indwelling of the Holy Ghost, the gifts of faith, hope, and charity, the grace communicated by the sacraments, and the other prerogatives by which the children of God differ from the children of the world. This aspect of the Church is described by the Apostles in figurative language. They represent it as the Body of Christ, the Spouse of Christ, the Temple of God. In order to understand its true nature some consideration of these comparisons is requisite. In the conception of the Church as a body governed and directed by Christ as the head, far more is contained than the familiar analogy between a ruler and his subjects on the one hand, and the head guiding and coordinating the activities of the several members on the other. That analogy expresses indeed the variety of function, the unity of directive principle, and the Cooperation of the parts to a common end, which are found in a society; but it is insufficient to explain the terms in which St. Paul speaks of the union between Christ and His disciples. Each of them is a member of Christ (I Cor., vi, 15); together they form the body of Christ (Eph., iv, 16); as a corporate unity they are simply termed Christ (I Cor., xii, 12).
The intimacy of union here suggested is, however, justified, if we recall that the gifts and graces bestowed upon each disciple are graces merited by the Passion of Christ, and are destined to produce in him the likeness of Christ. The connection between Christ and himself is thus very different from the purely juridical relation binding the ruler of a natural society to the individuals belonging to it. The Apostle develops the relation between Christ and His members from various points of view. As a human body is organized, each joint and muscle having its own function, yet each contributing to the union of the complex whole, so too the Christian society is a body "compacted and firmly joined together by that which every part supplieth" (Eph., iv, 16), while all the parts depend on Christ their head. It is He Who has organized the body, assigning to each member his place in the Church, endowing each with the special graces necessary, and, above all, conferring on some of the members the graces in virtue of which they rule and guide the Church in His name (ibid., iv, 11). Strengthened by these graces, the mystical body, like a physical body, grows and increases. This growth is twofold. It takes place in the individual, inasmuch as each Christian gradually grows into the "perfect man", into the image of Christ (Eph., iv, 13, 15; Rom., viii, 29). But there is also a growth in the whole body. As time goes on, the Church is to increase and multiply till it fills the earth. So intimate is the union between Christ and His members, that the Apostle speaks of the Church as the "fullness" (pleroma) of Christ (Eph., i, 23; iv, 13), as though apart from His members something were lacking to the head. He even speaks of it as Christ: "As all the members of the body whereas they are many, yet are one body, so also is Christ" (I Cor., xii, 12). And to establish the reality of this union he refers it to the efficacious instrumentality of the Holy Eucharist: "We being many, are one bread, one body: for we all partake of that one bread" (I Cor., x, 17 -- Greek text).
The description of the Church as God's temple, in which the disciples are "living stones" (I Peter, ii, 5), is scarcely less frequent in the Apostolic writings than is the metaphor of the body. "You are the temple of the living God" (II Cor., vi, 16), writes St. Paul to the Corinthians, and he reminds the Ephesians that they are "built upon the foundation of the apostles and prophets, Jesus Christ himself being the chief corner stone; in whom all the building being framed together, groweth up into a holy temple in the Lord" (Eph., ii, 20 sq.). With a slight change in the metaphor, the same Apostle in another passage (I Cor., iii, 11) compares Christ to the foundation, and himself and other Apostolic labourers to the builders who raise the temple upon it. It is noticeable that the word translated "temple" is naos, a term which signifies properly the inner sanctuary. The Apostle, when he employs this word, is clearly comparing the Christian Church to that Holy of Holies where God manifested His visible presence in the Shekinah. The metaphor of the temple is well adapted to enforce two lessons. On several occasions the Apostle employs it to impress on his readers the sanctity of the Church in which they have been incorporated. "If any shall violate the temple of God", he says, speaking of those who corrupt the Church by false doctrine, "him shall God destroy" (I Cor., iii, 17). And he employs the same motive to dissuade disciples from forming matrimonial alliance with Unbelievers: "What agreement hath the temple of God with idols? For you are the temple of the living God" (II Cor., vi, 16). It further illustrates in the clearest way the truth that to each member of the Church Godhas assigned his own place, enabling him by his work there to cooperate towards the great common end, the glory of God.
The third parallel represents the Church as the bride of Christ. Here there is much more than a metaphor. The Apostle says that the union between Christ and His Church is the archetype of which human marriage is an earthly representation. Thus he bids wives be subject to their husbands, as the Church is subject to Christ (Eph., v, 22 sq.). Yet he points out on the other hand that the relation of husband to wife is not that of a master to his servant, but one involving the tenderest and most self-sacrificing love. He bids husbands love their wives, "as Christ also loved the Church, and delivered himself up for it" (ibid., v, 25). Man and wife are one flesh; and in this the husband has a powerful motive for love towards the wife, since "no man ever hated his own flesh". This physical union is but the antitype of that mysterious bond in virtue of which the Church is so truly one with Christ, that "we are members of his body, of his flesh, and of his bones. 'For this cause shall a man leave his father and mother, and shall cleave to his wife, and they shall be two in one flesh"' (Eph., v, 30 sq.; Gen., ii, 24). In these words the Apostle indicates the mysterious parallelism between the union of the first Adam with the spouse formed from his body, and the union of the second Adam with the Church. She is "bone of his bones, and flesh of his flesh", even as Eve was in regard to our first father. And those only belong to the family of the second Adam, who are her children, "born again of water and of the Holy Ghost". Occasionally the metaphor assumes a slightly different form. In Apoc., xix, 7, the marriage of the Lamb to his spouse the Church does not take place till the last day in the hour of the Church's final triumph. Thus too St. Paul, writing to the Corinthians (II Cor., xi, 2), compares himself to "the friend of the bridegroom", who played so important a part in the Hebrew marriage ceremony (cf. John, iii, 29). He has, he says, espoused the Corinthian community to Christ, and he holds himself responsible to present it spotless to the bridegroom.
Through the medium of these metaphors the Apostles set forth the inward nature of the Church. Their expressions leave no doubt that in them they always refer to the actually existing Church founded by Christ on earth -- the society of Christ'sdisciples. Hence it is instructive to observe that Protestant divines find it necessary to distinguish between an actual and an ideal Church, and to assert that the teaching of the Apostles regarding the Spouse, the Temple, and the Body refers to the ideal Church alone (cf. Gayford in Hastings, "Dict. of the Bible", s. v. Church).
VI. THE NECESSARY MEANS OF SALVATION
In the preceding examination of the Scriptural doctrine regarding the Church, it has been seen how clearly it is laid down that only by entering the Church can we participate in the redemption wrought for us by Christ. Incorporation with the Church can alone unite us to the family of the second Adam, and alone can engraft us into the true Vine. Moreover, it is to the Church that Christ has committed those means of grace through which the gifts He earned for men are communicated to them. The Church alone dispenses the sacraments. It alone makes known the light of revealed truth. Outside the Church these gifts cannot be obtained. From all this there is but one conclusion: Union with the Church is not merely one out of various means by which salvation may be obtained: it is the only means.
This doctrine of the absolute necessity of union with the Church was taught in explicit terms by Christ. Baptism, the act of incorporation among her members, He affirmed to be essential to salvation. "He that believeth and is baptized shall be saved: he that believeth not shall be condemned" (Mark, xvi, 16). Any disciple who shall throw off obedience to the Church is to be reckoned as one of the heathen: he has no part in the Kingdom of God (Matt., xviii, 17). St. Paul is equally explicit. "A man that is a heretic", he writes to Titus, "after the first and second admonition avoid, knowing that he that is such a one is . . . condemned by his own judgment" (Tit., iii, 10 sq.). The doctrine is summed up in the phrase, Extra Ecclesiam nulla salus. This saying has been the occasion of so many objections that some consideration of its meaning seems desirable. It certainly does not mean that none can be saved except those who are in visible communion with the Church. The Catholic Church has ever taught that nothing else is needed to obtain justification than an act of perfect charity and of contrition. Whoever, under the impulse of actual grace, elicits these acts receives immediately the gift of sanctifying grace, and is numbered among the children of God. Should he die in these dispositions, he will assuredly attain heaven. It is true such acts could not possibly be elicited by one who was aware that God has commanded all to join the Church, and who nevertheless should willfully remain outside her fold. For love of God carries with it the practical desire to fulfill His commandments. But of those who die without visible communion with the Church, not all are guilty of willful disobedience to God's commands. Many are kept from the Church by Ignorance. Such may be the case of numbers among those who have been brought up in heresy. To others the external means of grace may be unattainable. Thus an excommunicated person may have no opportunity of seeking reconciliation at the last, and yet may repair his faults by inward acts of contrition and charity.
It should be observed that those who are thus saved are not entirely outside the pale of the Church. The will to fulfill all God's commandments is, and must be, present in all of them. Such a wish implicitly includes the desire for incorporation with the visible Church: for this, though they know it not, has been commanded by God. They thus belong to the Church by desire (voto). Moreover, there is a true sense in which they may be said to be saved through the Church. In the order of Divine Providence, salvation is given to man in the Church: membership in the Church Triumphant is given through membership in the Church Militant. Sanctifying grace, the title to salvation, is peculiarly the grace of those who are united to Christ in the Church: it is the birthright of the children of God. The primary purpose of those actual graces which God bestows upon those outside the Church is to draw them within the fold. Thus, even in the case in which God Saves men apart from the Church, He does so through the Church's graces. They are joined to the Church in spiritual communion, though not in visible and external communion. In the expression of theologians, they belong to the soul of the Church, though not to its body. Yet the possibility of salvation apart from visible communion with the Church must not blind us to the loss suffered by those who are thus situated. They are cut off from the sacraments God has given as the support of the soul. In the ordinary channels of grace, which are ever open to the faithful Catholic, they cannot participate. Countless means of sanctification which the Church offers are denied to them. It is often urged that this is a stern and narrow doctrine. The reply to this objection is that the doctrine is stern, but only in the sense in which sternness is inseparable from love. It is the same sternness which we find in Christ's words, when he said: "If you believe not that I am he, you shall die in your sin" (John, viii, 24). The Church is animated with the spirit of Christ; she is filled with the same love for souls, the same desire for their salvation. Since, then, she knows that the way of salvation is through union with her, that in her and in her alone are stored the benefits of the Passion, she must needs be uncompromising and even stern in the assertion of her claims. To fail here would be to fail in the duty entrusted to her by her Lord. Even where the message is unwelcome, she must deliver it.
It is instructive to observe that this doctrine has been proclaimed at every period of the Church's history. It is no accretion of a later age. The earliest successors of the Apostles speak as plainly as the medieval theologians, and the medievaltheologians are not more emphatic than those of today. From the first century to the twentieth there is absolute unanimity. St. Ignatius of Antioch writes: "Be not deceived, my brethren. If any man followeth one that maketh schism, he doth not inherit the kingdom of God. If any one walketh in strange doctrine, he hath no fellowship with the Passion" (ad Philad., n. 3). Origen says: "Let no man deceive himself. Outside this house, i. e. outside the Church, none is saved" (Hom. in Jos., iii, n. 5 in P. G., XII, 841). St. Cyprian speaks to the same effect: "He cannot have God for his father, who has not the Church for his mother" (De Unit., c. vi). The words of the Fourth Ecumenical Council of Lateran (1215) define the doctrine thus in its decree against the Albigenses: "Una est fidelium universalis Ecclesia, extra quam nullus omnino salvatur" (Denzinger, n. 357); and Pius IX employed almost identical language in his Encyclical to the bishops of Italy (10 August, 1863): "Notissimum est catholicum dogma neminem scilicet extra catholicam ecclesiam posse salvari" (Denzinger, n. 1529).
VII. VISIBILITY OF THE CHURCH
In asserting that the Church of Christ is visible, we signify, first, that as a society it will at all times be conspicuous and public, and second, that it will ever be recognizable among other bodies as the Church of Christ. These two aspects of visibility are termed respectively "material" and "formal" visibility by Catholic theologians. The material visibility of the Church involves no more than that it must ever be a public, not a private profession; a society manifest to the world, not a body whose members are bound by some secret tie. Formal visibility is more than this. It implies that in all ages the true Church of Christ will be easily recognizable for that which it is, viz. as the Divine society of the Son of God, the means of salvation offered by God to men; that it possesses certain attributes which so evidently postulate a Divine origin that all who see it must know it comes from God. This must, of course, be understood with some necessary qualifications. The power to recognize the Church for what it is presupposes certain moral dispositions. Where there is a rooted unwillingness to follow God's will, there may be spiritual blindness to the claims of the Church. Invincible prejudice or inherited assumptions may produce the same result. But in such cases the incapacity to see is due, not to the want of visibility in the Church, but to the blindness of the individual. The case bears an almost exact analogy to the evidence possessed by the proofs for the existence of God. The proofs in themselves are evident: but they may fail to penetrate a mind obscured by prejudice or ill will. From the time of the Reformation, Protestant writers either denied the visibility of the Church, or so explained it as to rob it of most of its meaning. After briefly indicating the grounds of the Catholic doctrine, some views prevalent on this subject among Protestant authorities will be noticed.
It is unnecessary to say more in regard to the material visibility of the Church than has been said in sections III and IV of this article. It has been shown there that Christ established His church as an organized society under accredited leaders, and that He commanded its rulers and those who should succeed them to summon all men to secure their eternal salvation by entry into it. It is manifest that there is no question here of a secret union of believers: the Church is a worldwide corporation, whose existence is to be forced upon the notice of all, willing or unwilling. Formal visibility is secured by those attributes which are usually termed the "notes" of the Church -- her Unity, Sanctity, Catholicity, and Apostolicity (see below). The proof may be illustrated in the case of the first of these. The unity of the Church stands out as a fact altogether unparalleled in human history. Her members all over the world are united by the profession of a common faith, by participation in a common worship, and by obedience to a common authority. Differences of class, of nationality, and of race, which seem as though they must be fatal to any form of union, cannot sever this bond. It links in one the civilized and the uncivilized, the philosopher and the peasant, the rich and the poor. One and all hold the same belief, join in the same religious ceremonies, and acknowledge in the successor of Peter the same supreme ruler. Nothing but a supernatural power can explain this. It is a proof manifest to all minds, even to the simple and the unlettered, that the Church is a Divine society. Without this formal visibility, the purpose for which the Church was founded would be frustrated. Christ established it to be the means of salvation for all mankind. For this end it is essential that its claims should be authenticated in a manner evident to all; in other words, it must be visible, not merely as other public societies are visible, but as being the society of the Son of God.
The views taken by Protestants as to the visibility of the Church are various. The rationalist critics naturally reject the whole conception. To them the religion preached by Jesus Christ was something purely internal. When the Church as an institution came to be regarded as an indispensable factor in religion, it was a corruption of the primitive message. (See Harnack, What is Christianity, p.213.) Passages which deal with the Church in her corporate unity are referred by writers of this school to an ideal invisible Church, a mystical communion of souls. Such an interpretation does violence to the sense of the passages. Moreover, no explanation possessing any semblance of probability has yet been given to account for the genesis among the disciples of this remarkable and altogether novel conception of an invisible Church. It may reasonably be demanded of a professedly critical school that this phenomenon should be explained. Harnack holds that it took the place of Jewish racial unity. But it does not appear why Gentile converts should have felt the need of replacing a feature so entirely proper to the Hebrew religion.
The doctrine of the older Protestant writers is that there are two Churches, a visible and an invisible. This is the view of such standard Anglican divines as Barrow, Field, and Jeremy Taylor (see e.g. Barrow, Unity of Church, Works, 1830, VII, 628). Those who thus explain visibility urge that the essential and vital element of membership in Christ lies in an inner union with Him; that this is necessarily invisible, and those who possess it constitute an invisible Church. Those who are united to Him externally alone have, they maintain, no part in His grace. Thus, when He promised to His Church the gift of indefectibility, declaring that the gates of hell should never prevail against it, the promise must be understood of the invisible, not of the visible Church. In regard to this theory, which is still tolerably prevalent, it is to be said that Christ's promises were made to the Church as a corporate body, as constituting a society. As thus understood, they were made to the visible Church, not to an invisible and unknown body. Indeed for this distinction between a visible and an invisible Church there is no Scriptural warrant. Even though many of her children prove unfaithful, yet all that Christ said in regard to the Church is realized in her as a corporate body. Nor does the unfaithfulness of these professing Catholics cut them off altogether from membership in Christ. They are His in virtue of their baptism. The character then received still stamps them as His. Though dry and withered branches they are not altogether broken off from the true Vine (Bellarmine, Dc Ecciesiâ, III, ix, 13). The Anglican High Church writers explicitly teach the visibility of the Church. They restrict themselves, however, to the consideration of material visibility (cf. Palmer, Treatise on the Church, Part I, C. iii).
The doctrine of the visibility in no way excludes from the Church those who have already attained to bliss. These are united with the members of the Church Militant in one communion of saints. They watch her struggles; their prayers are offered on her behalf. Similarly, those who are still in the cleansing fires of purgatory belong to the Church. There are not, as has been said, two Churches; there is but one Church, and of it all the souls of the just, whether in heaven, on earth, or in purgatory, are members (Catech. Rom., I, x, 6). But it is to the Church only in so far as militant here below -- to the Church among men -- that the property of visibility belongs.
VIII. THE PRINCIPLE OF AUTHORITY
Whatever authority is exercised in the Church, is exercised in virtue of the commission of Christ. He is the one Prophet, Who has given to the world the revelation of truth, and by His spirit preserves in the Church the faith once delivered to the saints. He is the one Priest, ever pleading on behalf of the Church the sacrifice of Calvary. And He is the one King -- the chief Shepherd (I Peter, v, 4) -- Who rules and guides, through His Providence, His Church's course. Yet He wills to exercise His power through earthly representatives. He chose the Twelve, and charged them in His name to teach the nations (Matt., xxviii, 19), to offer sacrifice (Luke, xxii, 19), to govern His flock (Matt., xviii, 18; John, xxi, 17). They, as seen above, used the authority committed to them while they lived; and before their death, they took measures for the perpetuation of this principle of government in the Church. From that day to this, the hierarchy thus established has claimed and has exercised this threefold office. Thus the prophecies of the Old Testament have been fulfilled which foretold that to those who should be appointed to rule the Messianic kingdom it should be granted to participate in the Messias' office of prophet, priest, and king. (See II above.)
The authority established in the Church holds its commission from above, not from below. The pope and the bishops exercise their power as the successors of the men who were chosen by Christ in person. They are not, as the Presbyterian theory of Church government teaches, the delegates of the flock; their warrant is received from the Shepherd, not from the sheep. The view that ecclesiastical authority is ministerial only, and derived by delegation from the faithful, was expressly condemned by Pius VI (1794) in his Constitution "Auctorem Fidei" (q. v.); and on the renovation of the error by certain recent Modernist writers, Pius X reiterated the condemnation in the Encyclical on the errors of the Modernists. In this sense the government of the Church is not democratic. This indeed is involved in the very nature of the Church as a supernatural society, leading men to a supernatural end. No man is capable of wielding authority for such a purpose, unless power is communicated to him from a Divine source. The case is altogether different where civil society is concerned. There the end is not supernatural: it is the temporal well-being of the citizens. It cannot then be said that a special endowment is required to render any class of men capable of filling the place of rulers and of guides. Hence the Church approves equally all forms of civil government which are consonant with the principle of justice. The power exercised by the Church through sacrifice and sacrament (potestas ordinis) lies outside the present subject. It is proposed briefly to consider here the nature of the Church's authority in her office (1) of teaching (potestas magisterii) and (2) of government (potestas jurisdictionis).
(1) Infallibility
As the Divinely appointed teacher of revealed truth, the Church is infallible. This gift of inerrancy is guaranteed to it by the words of Christ, in which He promised that His Spirit would abide with it forever to guide it unto all truth (John, xiv, 16; xvi, 13). It is implied also in other passages of Scripture, and asserted by the unanimous testimony of the Fathers. The scope of this infallibility is to preserve the deposit of faith revealed to man by Christ and His Apostles (seeINFALLIBILITY.) The Church teaches expressly that it is the guardian only of the revelation, that it can teach nothing which it has not received. The Vatican Council declares: "The Holy Ghost was not promised to the successors of Peter, in order that through His revelation they might manifest new doctrine: but that through His assistance they might religiously guard, and faithfully expound the revelation handed down by the Apostles, or the deposit of the faith" (Conc. Vat., Sess. IV, cap. liv). The obligation of the natural moral law constitutes part of this revelation. The authority of that law is again and again insisted on by Christ and His Apostles. The Church therefore is infallible in matters both of faith and morals. Moreover, theologians are agreed that the gift of infallibility in regard to the deposit must, by necessary consequence, carry with it infallibility as to certain matters intimately related to the Faith. There are questions bearing so nearly on the preservation of the Faith that, could the Church err in these, her infallibility would not suffice to guard the flock from false doctrine. Such, for instance, is the decision whether a given book does or does not contain teaching condemned as heretical. (See DOGMATIC FACTS.)
It is needless to point out that if the Christian Faith is indeed a revealed doctrine, which men must believe under pain of eternal loss, the gift of infallibility was necessary to the Church. Could she err at all, she might err in any point. The flock would have no guarantee of the truth of any doctrine. The condition of those bodies which at the time of the Reformation forsook the Church affords us an object-lesson in point. Divided into various sections and parties, they are the scene of never-ending disputes; and by the nature of the case they are cut off from all hope of attaining to certainty. In regard also to the moral law, the need of an infallible guide is hardly less imperative. Though on a few broad principles there may be some consensus of opinion as to what is right and what is wrong, yet, in the application of these principles to concrete facts, it is impossible to obtain agreement. On matters of such practical moment as are, for instance, the questions of private property, marriage, and liberty, the most divergent views are defended by thinkers of great ability. Amid all this questioning the unerring voice of the Church gives confidence to her children that they are following the right course, and have not been led astray by some specious fallacy. The various modes in which the Church exercises this gift, and the prerogatives of the Holy See in regard to infallibility, will be found discussed in the article dealing with that subject.
(2) Jurisdiction
The Church's pastors govern and direct the flock committed to them in virtue of jurisdiction conferred upon them by Christ. The authority of jurisdiction differs essentially from the authority to teach. The two powers are concerned with different objects. The right to teach is concerned solely with the manifestation of the revealed doctrine; the object of the power of jurisdiction is to establish and enforce such laws and regulations as are necessary to the well-being of the Church. Further, the right of the Church to teach extends to the whole world: The jurisdiction of her rulers extends to her members alone (I Cor., v, 12). Christ's words to St. Peter, "I will give thee the keys of the kingdom of heaven", distinctly express the gift of jurisdiction. Supreme authority over a body carries with it the right to govern and direct. The three elements which go to constitute jurisdiction -- legislative power, judicial power, and coercive power -- are, moreover, all implied inChrist's directions to the Apostles (Matt., xviii). Not merely are they instructed to impose obligations and to settle disputes; but they may even inflict the extremest ecclesiastical penalty -- that of exclusion from membership in Christ.
The jurisdiction exercised within the Church is partly of Divine right, and partly determined by ecclesiastical law. A supreme jurisdiction over the whole Church -- clergy and laity alike -- belongs by Divine appointment to the pope (Conc. Vat, Sess. IV, cap. iii). The government of the faithful by bishops possessed of ordinary jurisdiction (i. e. a jurisdiction that is not held by mere delegation, but is exercised in their own name) is likewise of Divine ordinance. But the system by which the Church is territorially divided into dioceses, within each of which a single bishop rules the faithful within that district, is an ecclesiastical arrangement capable of modification. The limits of dioceses may be changed by the Holy See. In England the old pre-Reformation diocesan divisions held good until 1850, though the Catholic hierarchy had become extinct in the reign of Queen Elizabeth. In that year the old divisions were annulled and a new diocesan system established. Similarly in France, a complete change was introduced after the Revolution. A bishop may exercise his power on other than a territorial basis. Thus in the East there are different bishops for the faithful belonging to the different rites in communion with theHoly See. Besides bishops, in countries where the ecclesiastical system is fully developed, those of the lower clergy who are parish priests, in the proper sense of the term, have ordinary jurisdiction within their own parishes.
Internal jurisdiction is that which is exercised in the tribunal of penance. It differs from the external jurisdiction of which we have been speaking in that its object is the welfare of the individual penitent, while the object of external jurisdiction is the welfare of the Church as a corporate body. To exercise this internal jurisdiction, the power of orders is an essential condition: none but a priest can absolve. But the power of orders itself is insufficient. The minister of the sacrament must receive jurisdiction from one competent to bestow it. Hence a priest cannot hear confessions in any locality unless he has received faculties from the ordinary of the place. On the other hand, for the exercise of external jurisdiction the power of orders is not necessary. A bishop, duly appointed to a see, but not yet consecrated, is invested with external jurisdiction over his diocese as soon as he has exhibited his letters of appointment to the chapter.
IX. MEMBERS OF THE CHURCH
The foregoing account of the Church and of the principle of authority by which it is governed enables us to determine who are members of the Church and who are not. The membership of which we speak, is incorporation in the visible body of Christ. It has already been noted (VI) that a member of the Church may have forfeited the grace of God. In this case he is a withered branch of the true Vine; but he has not been finally broken off from it. He still belongs to Christ. Three conditions are requisite for a man to be a member of the Church.
1. In the first place, he must profess the true Faith, and have received the Sacrament of Baptism. The essential necessity of this condition is apparent from the fact that the Church is the kingdom of truth, the society of those who accept the revelation of the Son of God. Every member of the Church must accept the whole revelation, either explicitly or implicitly, by profession of all that the Church teaches. He who refuses to receive it, or who, having received it, falls away, thereby excludes himself from the kingdom (Titus, iii, 10 sq.). The Sacrament of Baptism is rightly regarded as part of this condition. By it those who profess the Faith are formally adopted as children of God (Eph., i, 13), and an habitual faith is among the gifts bestowed in it. Christ expressly connects the two, declaring that "he who believeth and is baptized shall be saved" (Mark, xvi, 16; cf. Matt., xxviii, 19).
2. It is further necessary to acknowledge the authority of the Church and of her appointed rulers. Those who reject the jurisdiction established by Christ are no longer members of His kingdom. Thus St. Ignatius lays it down in his letter to the Church of Smyrna: Wheresoever the bishop shall appear, there let the people be; even as where Jesus may be there is the universal Church" (ad Smyrn., n. 8). In regard to this condition, the ultimate touchstone is to be found in communion with the Holy See. On Peter Christ founded his Church. Those who are not joined to that foundation cannot form part of the house of God.
3. The third condition lies in the canonical right to communion with the Church. In virtue of its coercive power the Church has authority to excommunicate notorious Sinners. It may inflict this punishment not merely on the ground of heresy or schism, but for other grave offences. Thus St. Paul pronounces sentence of excommunication on the incestuous Corinthian (I Cor., v, 3). This penalty is no mere external severance from the rights of common worship. It is a severance from the body of Christ, undoing to this extent the work of baptism, and placing the excommunicated man in the condition of the" heathen and the publican". It casts him out of God's kingdom; and the Apostle speaks of it as "delivering him over to Satan" (I Cor., v, 5; I Tim., i, 20).
Regarding each of these conditions, however, certain distinctions must be drawn.
1. Many baptized heretics have been educated in their erroneous beliefs. Their case is altogether different from that of those who have voluntarily renounced the Faith. They accept what they believe to be the Divine revelation. Such as these belong to the Church in desire, for they are at heart anxious to fulfill God's will in their regard. In virtue of their baptism and good will, they may be in a state of grace. They belong to the soul of the Church, though they are not united to the visible body. As such they are members of the Church internally, though not externally. Even in regard to those who have themselves fallen away from the Faith, a difference must be made between open and notorious heretics on the one hand, and secret heretics on the other. Open and notorious heresy severs from the visible Church. The majority of theologians agree with BeIlarrrne (de Ecclesiâ, III, c. x), as against Suarez, that secret heresy has not this effect.
2. In regard to schism the same distinction must be drawn. A secret repudiation of the Church's authority does not sever the sinner from the Church. The Church recognizes the schismatic as a member, entitled to her communion, until by open and notorious rebellion he rejects her authority.
3. Excommunicated persons are either excommunicati tolerati (i.e. those who are still tolerated) or excommunicati vitandi (i.e. those to be shunned). Many theologians hold that those whom the Church still tolerates are not wholly cut off from her membership, and that it is only those whom she has branded as "to be shunned" who are cut off from God's kingdom (see Murray, De Eccles., Disp. i, sect. viii, n. 118). (See EXCOMMUNICATION.)
X. INDEFECTIBILITY OF THE CHURCH
Among the prerogatives conferred on His Church by Christ is the gift of indefectibility. By this term is signified, not merely that the Church will persist to the end of time, but further, that it will preserve unimpaired its essential characteristics. The Church can never undergo any constitutional change which will make it, as a social organism, something different from what it was originally. It can never become corrupt in faith or in morals; nor can it ever lose the Apostolic hierarchy, or the sacraments through which Christ communicates grace to men. The gift of indefectibility is expressly promised to the Church by Christ, in the words in which He declares that the gates of hell shall not prevail against it. It is manifest that, could the storms which the Church encounters so shake it as to alter its essential characteristics and make it other than Christ intended it to be, the gates of hell, i.e. the powers of evil, would have prevailed. It is clear, too, that could the Church suffer substantial change, it would no longer be an instrument capable of accomplishing the work for which God called it in to being. He established it that it might be to all men the school of holiness. This it would cease to be if ever it could set up a false and corrupt moral standard. He established it to proclaim His revelation to the world, and charged it to warn all men that unless they accepted that message they must perish everlastingly. Could the Church, in defining the truths of revelation err in the smallest point, such a charge would be impossible. No body could enforce under such a penalty the acceptance of what might be erroneous. By the hierarchy and the sacraments, Christ, further, made the Church the depositary of the graces of the Passion. Were it to lose either of these, it could no longer dispense to men the treasures of grace.
The gift of indefectibility plainly does not guarantee each several part of the Church against heresy or apostasy. The promise is made to the corporate body. Individual Churches may become corrupt in morals, may fall into heresy, may even apostatize. Thus at the time of the Mohammedan conquests, whole populations renounced their faith; and the Church suffered similar losses in the sixteenth century. But the defection of isolated branches does not alter the character of the main stem. The society of Jesus Christ remains endowed with all the prerogatives bestowed on it by its Founder. Only to One particular Church is indefectibility assured, viz. to the See of Rome. To Peter, and in him to all his successors in the chief pastorate, Christ committed the task of confirming his brethren in the Faith (Luke, XXii, 32); and thus, to the Roman Church, as Cyprian says, "faithlessness cannot gain access" [Ep. lv (lix), ad Cornelium). The various bodies that have left the Church naturally deny its indefectibility. Their plea for separation rests in each case on the supposed fact that the main body of Christians has fallen so far from primitive truth, or from the purity of Christian morals, that the formation of a separate organization is not only desirable but necessary. Those who are called on to defend this plea endeavour in various ways to reconcile it with Christ's promise. Some, as seen above (VII), have recourse to the hypothesis of an indefectible invisible Church. The Right Rev. Charles Gore of Worcester, who may be regarded as the representative of high-class Anglicanism, prefers a different solution. In his controversy with Canon Richardson, he adopted the position that while the Church will never fail to teach the whole truth as revealed, yet "errors of addition" may exist universally in its current teaching (see Richardson, Catholic Claims, Appendix). Such an explanation deprives Christ's words of all their meaning. A Church which at any period might conceivably teach, as of faith, doctrines which form no part of the deposit could never deliver her message to the world as the message of God. Men could reasonably urge in regard to any doctrine that it might be an "error of addition".
It was said above that one part of the Church's gift of indefectibility lies in her preservation from any substantial corruption in the sphere of morals. This supposes, not merely that she will always proclaim the perfect standard of morality bequeathed to her by her Founder, but also that in every age the lives of many of her children will be based on that sublime model. Only a supernatural principle of spiritual life could bring this about. Man's natural tendency is downwards. The force of every religious movement gradually spends itself; and the followers of great religious reformers tend in time to the level of their environment. According to the laws of unassisted human nature, it should have been thus with the society established by Christ. Yet history shows us that the Catholic Church possesses a power of reform from within, which has no parallel in any other religious organization. Again and again she produces saints, men imitating the virtues of Christ in an extraordinary degree, whose influence, spreading far and wide, gives fresh ardour even to those who reach a less heroic standard. Thus, to cite one or two well-known instances out of many that might be given: St. Dominic and St. Francis of Assisi rekindled the love of virtue in the men of the thirteenth century; St. Philip Neri and St. Ignatius Loyola accomplished a like work in the sixteenth century; St. Paul of the Cross and St. Alphonsus Liguori, in the eighteenth. No explanation suffices to account for this phenomenon save the Catholic doctrine that the Church is not a natural but a supernatural society, that the preservation of her moral life depends, not on any laws of human nature, but on the life-giving presence of the Holy Ghost. The Catholic and the Protestant principles of reform stand in sharp contrast the one to the other. Catholic reformers have one and all fallen back on the model set before them in the person of Christ and on the power of the Holy Ghost to breathe fresh life into the souls which He has regenerated. Protestant reformers have commenced their work by separation, and by this act have severed themselves from the very principle of life. No one of course would wish to deny that within the Protestant bodies there have been many men of great virtues. Yet it is not too much to assert that in every case their virtue has been nourished on what yet remained to them of Catholic belief and practice, and not on anything which they have received from Protestantism as such.
The Continuity Theory
The doctrine of the Church's indefectibility just considered will place us in a position to estimate, at its true value, the claim of the Anglican Church and of the Episcopalian bodies in other English-speaking countries to be continuous with the ancient pre-Reformation Church of England, in the sense of being part of one and the same society. The point to be determined here is what constitutes a breach of continuity as regards a society. It may safely be said that the continuity of a society is broken when a radical change in the principles it embodies is introduced. In the case of a Church, such a change in its hierarchical constitution and in its professed faith suffices to make it a different Church from what it was before. For the societies we term Churches exist as the embodiment of certain supernatural dogmas and of a Divinely-authorized principle of government. when, therefore, the truths previously field to be of faith are rejected, and the Principle of government regarded as sacred is repudiated, there is a breach of continuity, and a new Church is formed. In this the continuity of a Church differs from the continuity of a nation. National continuity is independent of forms of government and of beliefs. A nation is an aggregate of families, and so long as these families constitute a self-sufficing social organism, it remains the same nation, whatever the form of government may be. The continuity of a Church depends essentially on its government and its beliefs.
The changes introduced into the English Church at the time of the Reformation were precisely of the character just described. At that period fundamental alterations were made in its hierarchical constitution and in its dogmatic standards. It is not to be determined here which was in the right, the Church of Catholic days or the Reformed Church. It is sufficient if we show that changes were made vitally affecting the nature of the society. It is notorious that from the days of Augustine to those of Warham, every archbishop of Canterbury recognized the pope as the supreme source of ecclesiastical jurisdiction. The archbishops themselves could not exercise jurisdiction within their province until they had received papal confirmation. Further, the popes were accustomed to send to England legates a latere, who, in virtue of their legatine authority, whatever their personal status in the hierarchy, possessed a jurisdiction superior to that of the local bishops. Appeals ran from every ecclesiastical court in England to the pope, and his decision was recognized by all as final. The pope, too, exercised the right of excommunication in regard to the members of the English Church. This supreme authority was, moreover, regarded by all as belonging to the pope by Divine right, and not in virtue of merely human institution. When, therefore, this power of jurisdiction was transferred to the king, the alteration touched the constitutive principles of the body and was fundamental in its character. Similarly, in regard to matters of faith, the changes were revolutionary. It will be sufficient to note that a new rule of faith was introduced, Scripture alone being substituted for Scripture and Tradition; that several books were expunged from the Canon of Scripture; that five out of the seven sacraments were repudiated; and that the sacrifices of Masses were declared to be "blasphemous fables and dangerous deceits". It is indeed sometimes said that the official formularies of Anglicanism are capable of a Catholic sense, if given a "non-natural" interpretation. This argument can, however, carry no weight. In estimating the character of a society, we must judge, not by the strained sense which some individuals may attach to its formularies, but by the sense they were intended to bear. Judged by this criterion, none can dispute that these innovations were such as to constitute a fundamental change in the dogmatic standpoint of the Church of England.
XI. UNIVERSALITY OF THE CHURCH
The Church of Christ has from the first claimed to transcend all those national differences which divide men. In it, the Apostle asserts, "there is neither Gentile nor Jew . . . Barbarian nor Scythian" (Col., iii, 11). Men of every race are one in it; they form a single brotherhood in the Kingdom of God. In the pagan world, religion and nationality had been coterminous. The boundaries of the State were the boundaries of the faith which the State professed. Even the Jewish Dispensation was limited to a special race. Previous to the Christian revelation the idea of a religion adapted to all peoples was foreign to the conceptions of men. It is one of the essential features of the Church that she should be a single, worldwide society embracing all races. In it, and in it alone, is the brotherhood of man realized. All national barriers, no less than all differences of class, disappear in the City of God. It is not to be understood that the Church disregards the ties which bind men to their country, or undervalues the virtue of patriotism. The division of men into different nations enters into the scheme of Providence. To each nation has been assigned a special task to accomplish in the working out of God's purposes. A man owes a duty to his nation no less than to his family. One who omits this duty has failed in a primary moral obligation. Moreover, each nation has its own character, and its own special gifts. It will usually be found that a man attains to high virtue, not by neglecting these gifts, but by embodying the best and noblest ideals of his own people.
For these reasons the Church consecrates the spirit of nationality. Yet it transcends it, for it binds together the various nationalities in a single brotherhood. More than this, it purifies, develops, and perfects national character, just as it purifies and perfects the character of each individual. Often indeed it has been accused of exercising an anti patriotic influence. But it will invariably be found that it has incurred this reproach by opposing and rebuking what was base in the national aspirations, not by thwarting what was heroic or just. As the Church perfects the nation, so reciprocally does each nation add something of its own to the glory of the Church. It brings its own type of sanctity, its national virtues, and thus contributes to "the fullness of Christ" something which no other race could give. Such are the relations of the Church to what is termed nationality. The external unity of the one society is the visible embodiment of the doctrine of the brotherhood of man. The sin of schism, the Fathers tell us, lies in this, that by it the law of love to our neighbour is implicitly rejected. "Nec hæretici pertinent ad Ecclesiam Catholicam, qæ diligit Deum; nec schismatici quoniam diligit proximum" (Neither do heretics belong to the Catholic church, for she loves God; nor do schismatics, for she loves her neighbour -- Augustine, De Fide et Symbolo, ch. x, in P. L., XL, 193). It is of importance to insist on this point. For it is sometimes urged that the organized unity of Catholicism may be adapted to the Latin races but is ill-suited to the Teutonic spirit. To say this is to say that an essential characteristic of this Christian revelation is ill-suited to one of the great races of the world.
The union of different nations in one society is contrary to the natural inclinations of fallen humanity. It must ever struggle against the impulses of national pride, the desire for complete independence, the dislike of external control. Hence history provides various cases in which these passions have obtained the upper hand, the bond of unity has been broken, and "National Churches" have been formed. In every such case the so-called National Church has found to its cost that, in severing its connection with the Holy See, it has lost its one protector against the encroachments of the secular Government. The Greek Church under the Byzantine Empire, the autocephalous Russian Church today, have been mere pawns in the hands of the civil authority. The history of the Anglican Church presents the same features. There is but one institution which is able to resist the pressure of secular powers -- the See of Peter, which was set in the Church for this purpose by Christ, that it might afford a principle of stability and security to every part. The papacy is above all nationalities. It is the servant of no particular State; and hence it has strength to resist the forces that would make the religion of Christ subservient to secular ends. Those Churches alone have retained their vitality which have kept their union with the See of Peter. The branches which have been broken from that stem have withered.
The Branch Theory
In the course of the nineteenth century, the principle of National Churches was strenuously defended by the High Church Anglican divines under the name of the "Branch theory". According to this view, each National Church when fully constituted under its own episcopate is independent of external control. It possesses plenary authority as to its internal discipline, and may not merely reform itself as regards ritual and ceremonial usages, but may correct obvious abuses in matters of doctrine. It is justified in doing this even if the step involve a breach of communion with the rest of Christendom; for, in this case, the blame attaches not to the Church which undertakes the work of reformation, but to those which, on this score, reject it from communion. It still remains a "branch" of the Catholic Church as it was before. At the present day the Anglican, Roman Catholic, and Greek Churches are each of them a branch of the Universal Church. None of them has an exclusive right to term itself the Catholic Church. The defenders of the theory recognize, indeed, that this divided state of the church is abnormal. They admit that the Fathers never contemplated the possibility of a church thus severed into parts. But they assert that circumstances such as those which led to this abnormal state of things never presented themselves during the early centuries of ecclesiastical history.
The position is open to fatal objections.
· It is an entirely novel theory as to the constitution of the Church, which is rejected alike by the Catholic and the Greek Churches. Neither of these admit the existence of the so-called branches of the Church. The Greek schismatics, no less than the Catholics, affirm that they, and they only, constitute the Church. Further, the theory is rejected by the majority of the Anglican body. It is the tenet of but one school, though that a distinguished one. It Is almost a reductio ad absurdum when we are asked to believe that a single school in a particular sect is the sole depositary of the true theory of the Church.
· The claim made by many Anglicans that there is nothing in their position contrary to ecclesiastical and patristic tradition in quite indefensible. Arguments precisely applicable to their case were used by the Fathers against the Donatists. It is known from the "Apologia" that Cardinal Wiseman's masterly demonstration of this point was one of the chief factors in bringing about the conversion of Newman. In the controversy with the Donatists, St. Augustine holds it sufficient for his purpose to argue that those who are separated from the Universal Church cannot be in the right. He makes the question one of simple fact. Are the Donatists separated from the main body of Christians, or are they not? If they are, no vindication of their cause can absolve them from the charge of schism. "Securus judicat orbis terrarum bonos non esse qui se dividunt ab orbe terrarum in quâcunque parte orbis terrarum" (The entire world judges with security that they are not good, who separate themselves from the entire world in whatever part of the entire world -- Augustine, contra epist. Parm., III, c. iv in P. L., XLIII, 101). St. Augustine's position rests through out on the doctrine he assumes as absolutely indubitable, that Christ's Church must be one, must be visibly one; and that any body that is separated from it is ipso facto shown to be in schism. 
The contention of the Anglican controversialists that the English Church is not separatist since it did not reject the communion of Rome, but Rome rejected it, has of course only the value of a piece of special pleading, and need not be taken as a serious argument. Yet it is interesting to observe that in this too they were anticipated by the Donatists (Contra epist. Petil., II, xxxviii in P.L., XLIII, 292).
· The consequences of the doctrine constitute a manifest proof of its falsity. The unity of the Catholic Church in every part of the world is, as already seen, the sign of the brotherhood which binds together the children of God. More than this, Christ Himself declared that it would be a proof to all men of His Divine mission. The unity of His flock, an earthly representation of the unity of the Father and the Son, would be sufficient to show that He had come from God (John, xvii, 21). Contrariwise, this theory, first advanced to justify a state of things having Henry VIII as its author, would make the Christian Church, not a witness to the brotherhood of God's children, but a standing proof that even the Son of God had failed to withstand the spirit of discord amongst men. Were the theory true, so far from the unity of the Church testifying to the Divine mission of Jesus Christ, its severed and broken condition would be a potent argument in the hands of unbelief.
XII. NOTES OF THE CHURCH
By the notes of the Church are meant certain conspicuous characteristics which distinguish it from all other bodies and prove it to be the one society of Jesus Christ. Some such distinguishing marks it needs must have, if it is, indeed, the sole depositary of the blessings of redemption, the way of salvation offered by God to man. A Babel of religious organizations all proclaim themselves to be the Church of Christ. Their doctrines are contradictory; and precisely in so far as any one of them regards the doctrines which it teaches as of vital moment, it declares those of the rival bodies to be misleading and pernicious. Unless the true Church were endowed with such characteristics as would prove to all men that it, and it alone, had a right to the name, how could the vast majority of mankind distinguish the revelation of God from the inventions of man? If it could not authenticate its claim, it would be impossible for it to warn all men that to reject it was to reject Christ. In discussing the visibility of the Church (VII) it was seen that the Catholic Church points to four such notes -- those namely which were inserted in the Nicene Creed at the Council of Constantinople (A.D. 381): Unity, Sanctity, Catholicity, and Apostolicity. These, it declares, distinguish it from every other body, and prove that in it alone is to be found the true religion. Each of these characteristics forms the subject of a special article in this work. Here, however, will be indicated the sense in which the terms are to he understood. A brief explanation of their meaning will show how decisive a proof they furnish that the society of Jesus Christ is none other than the Church in communion with the Holy See.
The Protestant reformers endeavoured to assign notes of the Church, such as might lend support to their newly-founded sects. Calvin declares that the Church is to be found "where the word of God is preached in its purity, and the sacraments administered according to Christ's ordinance" (Instit., Bk. IV, c. i; cf. Confessio August., art. 4). It is manifest that such notes are altogether nugatory. The very reason why notes are required at all is that men may be able to discern the word ofGod from the words of false prophets, and may know which religious body has a right to term its ceremonies the sacraments of Christ. To say that the Church is to be sought where these two qualities are found cannot help us. The Anglican Church adopted Calvin's account in its official formulary (Thirty-Nine Articles, art. 17); on the other hand, it retains the use of the Nicene Creed; though a profession of faith in a Church which is One, Holy, Catholic, and Apostolic, can have little meaning to those who are not in communion with the successor of Peter.
Unity
The Church is One because its members;
1. Are all united under one government
2. All profess the same faith
3. All join in a common worship
As already noted (XI) Christ Himself declared that the unity of his followers should bear witness to Him. Discord and separation are the Devil's work on the earth. The unity and brotherhood promised by Christ are to be the visible manifestation on the earth of the Divine union (John, xvii, 21). St. Paul's teaching on this point is to the same effect. He sees in the visible unity of the body of Christ an external sign of the oneness of the Spirit who dwells within it. There is, he says, "one body and one Spirit" (Eph., iv, 4). As in any living organism the union of the members in one body is the sign of the one animating principle within, so it is with the Church. If the Church were divided into two or more mutually exclusive bodies, how could she witness to the presence of that Spirit Whose name is Love. Further, when it is said that the members of the Church are united by the profession of the same faith, we speak of external profession as well as inward acceptance. In recent years, much has been said by those outside the Church, about unity of spirit being compatible with differences of creed. Such words are meaningless in reference to a Divine revelation. Christ came from heaven to reveal the truth to man. If a diversity of creeds could be found in His Church, this could only be because the truth He revealed had been lost in the quagmire of human error. It would signify that His work was frustrated, that His Church was no longer the pillar and ground of the truth. There is, it is plain, but one Church, in which is found the unity we have described -- in the Catholic Church, united under the government of the supreme pontiff, and acknowledging all that he teaches in his capacity as the infallibleguide of the Church.
Sanctity
When the Church points to sanctity as one of her notes, it is manifest that what is meant is a sanctity of such a kind as excludes the supposition of any natural origin. The holiness which marks the Church should correspond to the holiness of its Founder, of the Spirit Who dwells within it, of the graces bestowed upon it. A quality such as this may well serve to distinguish the true Church from counterfeits. It is not without reason that the Church of Rome claims to be holy in this sense. Her holiness appears in the doctrine which she teaches, in the worship she offers to God, in the fruits which she brings forth.
· The doctrine of the Church is summed up in the imitation of Jesus Christ. This imitation expresses itself in good works, in self-sacrifice, in love of suffering, and especially in the practice of the three evangelical counsels of perfection -- voluntary poverty, chastity, and obedience. The ideal which the Church proposes to us is a Divine ideal. The sects which have severed themselves from the Church have either neglected or repudiated some part of the Church's teaching in this regard. The Reformers of the sixteenth century went so far as to deny the value of good works altogether. Though their followers have for the most part let fall this anti-Christian doctrine, yet to this day the self-surrender of the religious state is regarded by Protestants as folly.
· The holiness of the Church's worship is recognized even by the world outside the Church. In the solemn renewal of the Sacrifice of Calvary there lies a mysterious power, which all are forced to own. Even enemies of the Church realize the sanctity of the Mass.
· Fruits of holiness are not, indeed, found in the lives of all the Church's children. Man's will is free, and though God gives grace, many who have been united to the Church by baptism make little use of the gift. But at all times of the Church's history there have been many who have risen to sublime heights of self-sacrifice, of love to man, and of love to God. It is only in the Catholic Church that is found that type of character which we recognize in the saints -- in men such as St. Francis Xavier, St. Vincent de Paul, and many others. Outside the Church men do not look for such holiness. Moreover, the saints, and indeed every other member of the Church who has attained to any degree of piety, have been ever ready to acknowledge that they owe whatever is good in them to the grace the Church bestows.
Catholicity
Christ founded the Church for the salvation of the human race. He established it that it might preserve His revelation, and dispense His grace to all nations. Hence it was necessary that it should be found in every land, proclaiming His message to all men, and communicating to them the means of grace. To this end He laid on the Apostles the Injunction to "go, and teach all nations". There is, notoriously, but one religious body which fulfills this command, and which can therefore lay any claim to the note of Catholicity. The Church which owns the Roman pontiff as its supreme head extends its ministrations over the whole world. It owns its obligation to preach the Gospel to all peoples. No other Church attempts this task, or can use the title of Catholic with any appearance of justification. The Greek Church is at the present day a mere local schism. None of the Protestant bodies has ever pretended to a universal mission. They claim no right to convert to their beliefs the Christianized nations of Europe. Even in regard to the heathen, for nearly two hundred years missionary enterprise was unknown among Protestant bodies. In the nineteenth century, it is true, many of them displayed no little zeal for the conversion of the heathen, and contributed large sums of money for this purpose. But the results achieved were so inadequate as to justify the conclusion that the blessing of God did not rest upon the enterprise. (See MISSIONS, CATHOLIC; MISSIONS; PROTESTANT.)
Apostolicity
The Apostolicity of the Church consists in its identity with the body which Christ established on the foundation of the Apostles, and which He commissioned to carry on His work. No other body save this is the Church of Christ. The true Church must be Apostolic in doctrine and Apostolic in mission. Since, however, it has already been shown that the gift of infallibility was promised to the Church, it follows that where there is Apostolicity of mission, there will also be Apostolicity of doctrine. Apostolicity of mission consists in the power of Holy orders and the power of jurisdiction derived by legitimate transmission from the Apostles. Any religious organization whose ministers do not possess these two powers is not accredited to preach the Gospel of Christ. For "how shall they preach", asks the Apostle, "unless they be sent? " (Rom., x, 15). It is Apostolicity of mission which is reckoned as a note of the Church. No historical fact can be more clear than that Apostolicity, if it is found anywhere, is found in the Catholic Church. In it there is the power of Holy orders received by Apostolic succession. In it, too, there is Apostolicity of jurisdiction; for history shows us that the Roman bishop is the successor of Peter, and as such the centre of jurisdiction. Those prelates who are united to the Roman See receive their jurisdiction from the pope, who alone can bestow it. No other Church is Apostolic. The Greek church, it is true, claims to possess this property on the strength of its valid succession of bishops. But, by rejecting the authority of the Holy See, it severed itself from the Apostolic College, and thereby forfeited all jurisdiction. Anglicans make a similar claim. But even if they possessed valid orders, jurisdiction would be wanting to them no less than to the Greeks.
XIII. THE CHURCH, A PERFECT SOCIETY
The Church has been considered as a society which aims at a spiritual end, but which yet is a visible polity, like the secular polities among which it exists. It is, further, a "perfect society". The meaning of this expression, "a perfect society", should be clearly understood, for this characteristic justifies, even on grounds of pure reason, that independence of secular control which the Church has always claimed. A society may be defined as a number of men who unite in a manner more or less permanent in order, by their combined efforts, to attain a common good. Association of this kind is a necessary condition of civilization. An isolated individual can achieve but little. He can scarcely provide himself with necessary sustenance; much less can he find the means of developing his higher mental and moral gifts. As civilization progresses, men enter into various societies for the attainment of various ends. These organizations are perfect or imperfect societies. For a society to be perfect, two conditions are necessary:
· The end which it proposes to itself must not be purely subordinate to the end of some other society. For example, the cavalry of an army is an organized association of men; but the end for which this association exists is entirely subordinate to the good of the whole army. Apart from the success of the whole army, there can properly speaking be no such thing as the success of the lesser association. Similarly, the good of the whole army is subordinate to the welfare of the State.
· The society in question must be independent of other societies in regard to the attainment of its end. Mercantile societies, no matter how great their wealth and power, are imperfect; for they depend on the authority of the State for permission to exist. So, too, a single family is an imperfect society. It cannot attain its end -- the well-being of its members -- in isolation from other families. Civilized life requires that many families should cooperate to form a State.
There are two societies which are perfect -- the Church and the State. The end of the State is the temporal welfare of the community. It seeks to realize the conditions which are requisite in order that its members may be able to attain temporal felicity. It protects the rights, and furthers the interests of the individuals and the groups of individuals which belong to it. All other societies which aim in any manner at temporal good are necessarily imperfect. Either they exist ultimately for the good of the State itself; or, if their aim is the private advantage of some of its members, the State must grant them authorization, and protect them in the exercise of their various functions. Should they prove dangerous to it, it justly dissolves them. The Church also possesses the conditions requisite for a perfect society. That its end is not subordinate to that of any other society is manifest: for it aims at the spiritual welfare, the eternal felicity, of man. This is the highest end a society can have; it is certainly not an end subordinate to the temporal felicity aimed at by the State. Moreover, the Church is not dependent on the permission of the State in the attaining of its end. Its right to exist is derived not from the permission of the State, but from the command of God. Its right to preach the Gospel, to administer the sacraments, to exercise jurisdiction over its subjects, is not conditional on the authorization of the civil Government. It has received from Christ Himself the great commission to teach all nations. To the command of the civil Government that they should desist from preaching, the Apostles replied simply that they ought to obey God rather than men (Acts, v, 29). Some measure of temporal goods is, indeed, necessary to the Church to enable it to carry out the work entrusted to it. The State cannot justly prohibit it from receiving this from the benefactions of the faithful. Those whose duty it is to achieve a certain end have a right to possess the means necessary to accomplish their task.
Pope Leo XIII summed up this doctrine in his Encyclical "Immortale Dei" (1 November, 1885) on the Christian constitution of States: "The Church", he says, "is distinguished and differs from civil society; and, what is of highest moment, it is a society chartered as of right divine, perfect in its nature and its title to possess in itself and by itself through the will and loving kindness of its Founder, all needful provision for its maintenance and action. And just as the end at which the Church aims is by far the noblest of ends, so is its authority the most excellent of all authority, nor can it be looked on as inferior to the civil power, or in any manner dependent upon it." It is to be observed that though the end at which the Church aims is higher than that of the State, the latter is not, as a society, subordinate to the Church. The two societies belong to different orders. The temporal felicity at which the State aims is not essentially dependent on the spiritual good which the Church seeks. Material prosperity and a high degree of civilization may be found where the Church does not exist. Each society is Supreme in its own order. At the same time each contributes greatly to the advantage of the other. The church cannot appeal to men who have not some rudiments of civilization, and whose savage mode of life renders moral development impossible. Hence, though her function is not to civilize but to save souls, yet when she is called on to deal with savage races, she commences by seeking to communicate the elements of civilization to them. On the other hand, the State needs the Supernatural sanctions and spiritual motives which the Church impresses on its members. A civil order without these is insecurely based.
It has often been objected that the doctrine of the Church's independence in regard to the State would render civil government impossible. Such a theory, it is urged, creates a State within a State; and from this, there must inevitably result a conflict of authorities each Claiming supreme dominion over the same subjects. Such was the argument of the Gallican Regalists. The writers of this school, consequently, would not admit the claim of the Church to be a perfect society. They maintained that any jurisdiction which it might exercise was entirely dependent on the permission of the civil power. The difficulty, however, is rather apparent than real. The scope of the two authorities is different, the one belonging to what is temporal, the other to what is spiritual. Even when the jurisdiction of the Church involves the use of temporal means and affects temporal interests, it does not detract from the due authority of the State. If difficulties arise, they arise, not by the necessity of the case, but from some extrinsic reason. In the course of history, occasions have doubtless arisen, when ecclesiastical authorities have grasped at power which by right belonged to the State, and, more often still, when the State has endeavoured to arrogate to itself spiritual jurisdiction. This, however, does not show the system to be at fault, but merely that human perversity can abuse it. So far, indeed, is it from being true that the Church's claims render government impossible, that the contrary is the case. By determining the just limits of liberty of conscience, they are a defence to the State. Where the authority of the Church is not recognized, any enthusiast may elevate the vagaries of his own caprice into a Divine command, and may claim to reject the authority of the civil ruler on the plea that he must obey God and not man. The history of John of Leyden and of many another self-styled prophet will afford examples in point. The Church bids her members see in the civil power "the minister of God", and never justifies disobedience, except in those rare cases when the State openly violates the natural or the revealed law. (See CIVIL ALLEGIANCE.)
Among the writings of the Fathers, the following are the principal works which bear on the doctrine of the Church: ST. IRENÆUS, Adv. Hereses in P.G., VII; TERTULLIAN, De Prescriptionibus in P. L., II; ST. CYPRIAN, De Unitate Ecclesie in P.L., IV; ST. OPTATUS, De Schismate Donatistarum in P.L., XI; ST. AUGUSTINE, Contra Donatistas, Contra Epistolas Parmeniani, Contra Litteras Petiliani in P.L., XLIII; ST. VINCENT OF LÉRINS, Commonitorium in P.L., L. -- Of the theologians who in the sixteenth and seventeenth centuries defended the Catholic Church against the Reformers may be mentioned: STAPLETON, Principiorum Fidei Doctrinalium Demonstratio (1574; Paris, 1620); BELLARMINE, Disputationes de Controversiis Fidei (1576; Prague, 1721); SUAREZ, Defensio Fidea Catholicoe adversus Anglicanoe Sectoe Errores (1613; Paris, 1859). -- Among more recent writers: MURRAY, De Ecclesiâ (Dublin, 1866); FRANZLIN, De Ecclesiâ (Rome, 1887); PALMIERI, De Romano Pontifice (Prato, 1891); DÖLLINGER, The First Age of the Church (tr. London, 1866); SCHANZ, A Christian Apology (tr. Dublin, 1892). -- The following English works may also be noticed: WISEMAM, Lectures on the Church; NEWMAN, Development Of Christian Doctrine; IDEM, Difficulties Of Anglicans; MATHEW, ed., Ecclesia (London, 1907). In special relation to recent rationaIist criticism regarding the primitive Church and its organization, may be noted: BATIFFOL, Etudes d'histoire et de la théologie positive (Paris, 1906); important articles by Mgr. Batiffol will also he found in the Bulletin de littérature ecclésiastique for 1904, 1905, 1906, and in the Irish Theological Quarterly for 1906 and 1907; DE SMEDT in the Revue des questions historiques (1888, 1891), vols. XLIV, CL; BUTLER in The Dublin Review (1893, 1897), vols. CXIII, CXXI. The following works are by Anglican divines of various schools of thought: PALMER, Treatise on the Church (1842); GORE, Lux Mundi (London, 1890); IDEM, The Church and the Ministry (London, 1889); HORT, The Christian Ecciesia (London, 1897); LIGHTFOOT, the dissertation entitled The Christian Ministry in his Commentary on Epistle to Philippians (London, 1881); GAYFORD in HASTING, Dict. of Bible, s. v. Church. Amongst rationalist critics may be mentioned: HARNACK, History of Dogma (tr. London, 1904); IDEM, What is Christianity? (tr. London, 1901), and articles in Expositor (1887), vol. V; HATCH, Organization of the Early Christian Churches (London, 1880); WEISZÄCKER, Apostolic Age (tr. London, 1892); SABATIER, Religions of Authority and the Religion of the Spirit (tr. London, 1906); LOWRIE, The Church and its Organization -- an Interpretation of Rudolf Sohm's 'Kirchenrecht" (London, 1904). With these may be classed: LOISY, L'Evangile et l'Eglise (Paris, 1902).
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The Church in China
Ancient Christians
The introduction of Christianity into China has been ascribed not only to the Apostle of India, St. Thomas, but also to St. Bartholomew. In the third century, Arnobius, in "Adversus Gentes", speaks of the Seres, with the Persians and the Medes, as among the nations reached by "that new power which has arisen from the works done by the Lord and his Apostles". Though there is evidence that Christianity existed in Mesopotamia and Persia during the fourth century, as evidenced by the persecutions which began in 345 under Sapor (309-379), there is no proof that it spread to China. After the condemnation of Nestorius, Patriarch of Constantinople, at the Council of Ephesus (431) and his banishment, his disciples spread his errors through Asia. They seemed to have reached China in the seventh century, according to the Si-ngan-fu inscription. In should be added that, according to Ebedjesus, some thought that Archæus, Archbishop of Selucia, had created a metropolitan see in China in 411, while others said that the metropolitans of China dated only from Saliba Zacha, patriarch of the Nestorians from 714 to 728. According to Pauthier, the T'ang Emperor, Hiuan T'sung issued in 745 an edict wherein it was stated that the temples of the religion from Ta Ta'in being known popularly as Persian temples, it was ordered that, this being inaccurate, thenceforth the latter name should be changed to Ta Ts'in temples.
Si-ngan-fu Inscription
In the year 1625 the Jesuits in Peking were informed that a slab referring to the Christian religion had been found not long before, possibly in 1623, at Ch'ang-ngan (Si-ngan-fu). Father Nicolas Trigault was sent to inspect the stone, which had been discovered at Cheu-che, some distance from Ch'ang-ngan. It was one of the monuments called by the Chinese antiquaries pei. The French traveller, Grenard, who visited Si-ngan-fu a few years ago gives the following measurements: height, 7 ft., 9 ins., width 2 ft. 9 ins., thickness 10 ins. At the top a cross is incised, under which nine large characters in three columns for the heading, which reads as follows: Monument commemorating the introduction and propagation of the noble law of Ta T'sin in the Middle Kingdom. According to the text of the inscription, Olopen arrived from Ta T'sin at Ch'ang-ngan in the ninth year of the period Chang-kwan (635); Emperor T'ai Tsung sent his minster, Duke Fang Huan-ling, to receive him and conduct him to the palace; the Scriptures were translated, and the Emperor, becoming convinced of the correctness and truth of Olopen's religion, gave special orders for its propagation, and in the seventh month of the twelfth year of Chang-kwan (638), in the autumn, issued a proclamation: a Ta T'sin monastery was built, etc. The conclusion of the inscription runs as follows: Erected in the second year of the period Kien-chung (781) of the great T'ang dynasty, the year star being in Tso-yo, on the seventh day of the first month, being Sunday. The inscription consists of 1780 characters; in addition to the Chinese characters, at the foot and on the sides, the stele also exhibits a series of data in the Syriac language, in Estrangelo characters. Sir Henry Yule (Marco Polo, II, 27) thinks that Olopen is only a Chinese form of rabban, a monk, while Prof. Hirth makes Olopen stand for Ruben, or Rupen. It appears from a paper by J. Takakusu (Ts'ung-pao, VII, 589-591) that Adam (King-tsing) who erected the monument under Te-tsung, under the same emperor, translated, with a Buddhist, a Buddhist Sûtrç, the "Satpâramitâ", from a Hu text.
The question of the authenticity of the inscription has been formerly often raised, but to-day no one can doubt the genuineness of this most important document for the history of the propagation of the Faith in the Far East; we fully agree with A. Wylie, who writes: If the Nestorian tablet can be proved a forgery, there are few existing memorials of bygone dynasties which can withstand the same type of arguments. This inscription is generally considered as emanating from Nestorians; but this is supported only by circumstantial evidence, for it must be remarked that nothing in it is characteristic of Nestorianism.
Nestorians
The Nestorians were successful in converting the Keraits to Christianity at the beginning of the eleventh century, as related by the Christian historian, Bar Hebræus. The Keraits remained Christians till the time of Jenghiz Khan, as is attested by Rashiduddin; Their head is spoken of by Rubruck and Marco Polo as Ung Khan (Wang Khan), identified with Prester John; when Wang Khan was defeated by Jenghiz, his niece, Sorhabyani, married Tuli, the fourth son of the conqueror, and became the mother of Kublai. When Kublai removed his capital to Peking, he founded in 1280 the chief Christian consistory, under the name of Ch'ung-fu-tze; the priests of the Nestorian sect were known as Erkeun (Ye-li Ko-wen). but this term was later applied to Christians in general, who were called by the Mohammedans Tersa (transcribed Tie-sie). The last name, however, disappeared with the removal of the capital to Peking. Mar Sergius, a Nestorian, and other Christians are mentioned in a description of Chin-kiang-fu. The Nestorians had a number of bishoprics throughout Asia and two archbishoprics, one at Cambalue (Peking), one at Tangut (Tanchet); there is even a record of a Chinese Nestorian, Mar Jabalaha (b. 1245), a pupil of another Nestorian, Rabban Sauma (b. in Peking), being appointed Patriarch of Persia when Denha died, though he was unacquainted with the Syriac tongue. This is a proof of the influence of the Mongols of China. Buddhism, however, prevailed at court, and two of the Nestorian churches were converted to heathen temples. The prosperity of the Nestorians in China continued through the Mongol period. We may judge their numbers and influence by the fact that friar Oderic, about 1324, found three Nestorian churches in the city of Yang-chou, but soon afterwards they fell into decay. Evidence of their existence was found by the Jesuits at the beginning of the seventeenth century.
Medieval Catholic Missions
The great religious crusade in Asia during the thirteenth and fourteenth centuries dates from the Council of Lyons held in 1245 by Pope Innocent IV. The interests of Christendom were threatened by the Mongolian conquest, and it became necessary to send ambassadors to the Tatar chief to find out his intentions. Two mendicant orders, the Franciscans and the Dominicans, who had been instituted at the beginning of the thirteenth century, were ready to furnish the agents for the mission. John of Plano Carpini, a Franciscan, accompanied by Friar Stephen of Bohemia, left Lyons on 16 April, 1245, and was joined at Breslau by Friar Benedict, a Pole. They went by way of Moscow and Kieff, and in February, 1246, reached the camp of Batu, grandson of Jenghiz, on the Volga; thence they went to Karakorum to the to the court of Kuyuk Khan. On 13 November they began their return voyage with the Mongol chief's reply to the papal letter and reached Avignon in 1247. As a reward, Carpini was appointed Archbishop of Antivari. Four Dominican friars, Anselm of Lombardy, Simon of Saint-Quentin, Alberic, and Alexander, joined at Toflis by Andrew of Longjumeau and Guichard of Cremona, were sent on a mission to the Mongol general, Baïju, in Persia, but were received badly, and dismissed on 25 July, 1245, with a haughty letter for the pope. St. Louis, King of France, sent the Franciscan, William of Rubruck (known as Rubruquis), to the court of Mangu Khan, successor of Kuyuk; he returned to his convent at Acre (1255), were he wrote an account of his voyage. Speaking of Carpini and Rubruck, Yule says (Cathay, I, p. CXXIII): These were the first, so far as I know, to bring to western Europe the revived knowledge of a great and civilized nation lying in the extreme east upon the shores of the ocean. To this kingdom they gave the name, now first heard in Europe, of Cathay. Though the first missionaries went sent to the court of Kublai by Nicholas III (1277-80), the real founder of the mission of Cambalue was John of Montecorvino, a Franciscan friar (b. at Salerno, 1247), sent by Nicholas IV. Giovanni probably reached the Mongol capital before the death of the Great Khan. In 1307 Clement V sent seven friars having the rank of bishop, who were to consecrate Montecorvino as Archbishop of Cambalue and Primate of the Far East; only Andrew of Perugia, Gerard, and Peregrinus reached China in 1308 and consecrated Montecorvino; a bishopric was erected at Zaitun in Fu-kien, which was occupied in turn by Gerard (d. 1313), Peregrinus (d. 1322), and Andrew of Perugia; Montecorvino died in 1333 and was succeeded by Nicholas, a Paris theologian, who arrived in China with twenty-six friars and six lay brothers. A mission was also created at Ili-baluc in Central Asia with Richard of Burgundy as its bishop, but it was destroyed. In 1362 the fifth bishop of Zaitun, James of Florence, was massacred. In 1370, William of Prato, professor of the University of Paris, was appointed to the See of Peking. An apostolic legate, Francisco di Podio, with twelve companions, was sent out in 1371, but they were never heard from; all the Christian missions disappeared in the turmoil which followed the fall of the Mongols and the accession of the Ming dynasty (1368).
Modern Missions
If the Dominican friar, Gaspar da Cruz, was actually the first modern missionary to China, where, however, he stayed but a short time, the Jesuits under Matteo Ricci were the first to give a solid basis to the missions in the Celestial Empire. They spread through the Kwang-tung province to the central provinces, Nan-king, Shanghai, Hang-chou, endeavoring to reach Peking. In 1602 the Jesuit, Benedict de Goæs, started from Agra in an attempt to reach Peking by land. He arrived at the frontier town of Su-chou, where he died, 18 March, 1606, from the fatigue of his long journey. The Jesuits soon found eager competitors in the Dominicans and the Franciscans, who arrived in 1633, but where expelled from China four years later.
In August, 1635, Li, Prefect of Kiang-chou, issued a proclamation which was in reality an apology for the Christian religion, praising Kao (Father Alfonso Vagnoni, b. in the Diocese of Turin, 1566; d. at Kiang-chou, 19 April, 1640). In July, 1641, Tsuo, Sub-prefect of Kien-ning-hien in Fu-kien mentions Aleni as a master eminent among the learned men of the West, and speaks in high terms of the Christian religion. The conquest of China by the Manchus (1644) was a cause of great suffering to the Church. The celebrated Jesuit, Johann Adam Schall von Bell, head of the Board of Mathematics, was thrown into prison, but he soon regained favor under the first Manchu emperor, Shun-che. In 1664, during the minority of K'ang-hi, Yang Kwei-sien, a Mohammedan astronomer, in charge of the Board of Mathematics, accused Schall, then old and paralyzed, of hostility to Chinese traditions, and obtained against him a sentence of death (15 April, 1665), which was not carried out; when K'ang-hi took the power in hand, the errors of Yang were discovered, thanks to the Belgian Father, Ferdinand Verbiest, who was appointed in Yang's place head of the Board of Mathematics. It was Verbiest and not Schall who cast the astronomical instruments of the Peking observatory, some of which date from the Mongol period. The arrival of the priests of the Missions Etrangères of Paris and of the the French Jesuits sent by Louis XIV to Peking gave a new emphasis to the Christian missions.
In March, 1692, Ku Pa-tai, President of the Board of Rites and some of his colleagues addressed to the emperor a note to the effect that as the Europeans were not guilty of any breach of the law, it seemed unfair to prohibit their religion; that it would be proper therefore to let churches subsist and to allow persons bearing perfumes and other offerings freedom to enter them. An imperial decree approved of this note, and copies were sent to all the provincial governors. The Jesuits, as astronomers or interpreters, were in high favor at court and the question of rites which was disadvantageous to other missionaries, did not impair their credit during the reign of K'ang-hi. Matters were different under Yung Cheng, son and successor of K'ang-hi, who in 1724 issued an edict exiling to Canton all missionaries except those occupying various offices at Court; in 1736, an edict of K'ien Lung, son and successor of Yung Cheng, prohibited the teaching of Christian doctrine under penalty of death. On 25 June, 1746, a cruel persecution broke out in Fu-kien, during which the vicar Apostolic, Bishop Sanz, and four other Spanish Dominicans, Serrano, Alcobar, Royo, and Diaz were martyred. The JesuitsAttimis and Henriquez were put to death at Su-chou on 12 Sept., 1748. A great change was made in the Christian Church at Peking, the Jesuits being replaced by the Lazarists.
During the Kia K'ing period (1796-1820), persecution was very severe. A decree was issued 4 Sept., 1811, prescribing a search for foreign preachers. There were but seven Europeans residing at Court, Ferreira (Fu Wen-kao); Riberio (Li Hung-chen); Serra (Kao Shéu-kien), all Portuguese Lazarists in charge of the observatory; Nan Mi-te, interpreter of the Privy Council; Cajetan Pires (Pei Ho-yuan), a mathematician, and two other missionaries too old to be sent home. Monsignor Dufresse, Bishop of Tabraca and vicar Apostolic of Sze-ch'wan, was beheaded 14 Sept., 1825; Father Clet, a French Lazarist. was strangled at Wu-ch'ang (Hu-pe), 18 Feb., 1820. On Sept. 11, 1840, Father Jean-Gabriel Perboyre, a Lazarist, was martyred at Wu-ch'ang. Brighter days were looked for after the signing of a treaty at Wham-poa (1844) by the French ambassador, Théodose de Lagrené, expectations which were fulfilled after the Peking convention of 1860.
In an edict of 20 Feb., 1846, Tao-kwang ordered that the establishments belonging formerly to Christians be restored to their owners, and that henceforward officers searching for and arresting harmless Christians should be tried. The edict was not sent to all the governors, and the same year the missionaries, Hue and Gabet, were arrested at Lhassa and the Franciscan Father Navarro in Hu-pe, and all were taken under escort to Canton and Macao; it was not till the war of 1860 that the churches of Peking were surrendered to Bishop Mouly. The murder of Auguste Chapdelaine (Missions Etrangères de Paris) at Si-lin-hien, in Kwang-si on 29 Feb., 1856, was the pretext chosen by France to join England in a military action against China. Special privileges were awarded to missions by Art. XIII of the French treaty of T'ien-tsin (1858) and Art. VI of the French Peking Convention (1860). The old churches of the capital were restored to the Lazarists, and passports for inland travel or sojourn issued to twenty-eight missionaries. Korea, already ill-famed on account of the massacre of Monsignor Imbert and Fathers Chastan and Maubant on 21 Sept., 1839, was the scene of a terrible persecution in 1866; Bishop Berneux, with Fathers de Bretenières, Beaulieu, and Dorie (8 March), Pourthié and Petitnicolas (11 March), the coadjutor Bishop Daveluy, and Fathers Aumaætre (30 March) were all decapitated. Of the flourishing establishment of the Missions Etrangères de Paris, there were only Fathers Ridel, later on vicar Apostolic, Féron, and Calais. This led to an intervention of France in Korea which did not, however, achieve any great degree of success. Things were going from bad to worse in China. In Kwang-tung Fathers Verchère (1867), Dejean (1868), Delavay (1868), were persecuted; in Sze-ch'wan, Fathers Mabileau (29 Aug., 1865) and Rigaud (2 Jan., 1869) were murdered at Yeu-yang-chou, near Kwei-chou, and Fathers Gilles and Lebrun were ill-treated (1869-70); anti-foreign placards were posted up in Hu-nan (1869); the French minister, Count de Rochechouart, was nearly murdered at T'ai-yuan, in the Shan-si province (1869). Finally came the massacre of T'ien-tsin, 21 June, 1870. Fontanier. The French consul, Simon, his chancellor, Thomassin, the interpreter and his wife, the Lazarist father Chevier and the Cantonese priest Hu, Challemaison, a merchant and his wife, ten sisters of St. Vincent of Paul, Bassoff and Protopopoff, Russian merchants, and the wife of the latter--in all twenty-two persons were put to death with great barbarity.
The Franco-Prussian War prevented France from taking any energetic action in China, but a special mission, headed by the High Commissioner, Ch'ung Hou, was sent to Paris to apologize. The lack of retaliation on the part of France encouraged Prince Kung to send the foreign ministers at Peking (1871) a memorandum relating to missions and regulations to be applied to Christian missionaries. This circular note met with a protest, not only from the French Minister Rochechouart (14 Nov. 1871), but also from Mr. Wade, British Minister. The murder of the German missionaries, Nies and Henle (1 Nov., 1897), in the Shang-tung province, led to the occupation of Kiao-chou by the Germans. On 14 Oct., 1898, Chanès was murdered at Pak-tung (Kwang-tung); Victorin Delbrouck, a Belgian, was killed in Hu-pe (11 Dec., 1898); satisfaction was given by the Chinese for these crimes, which had been perpetrated in the face of two imperial decrees that same year, dated 12 July and 6 October. The Boxer rebellion brought sad days for the missions. The list of martyrs is lengthy. The following bishops were put to death: Fatosati of Northern Hu-nan, Grassi and Fogolla of Shan-si, Italian Franciscans; Guillon, Missions Etrangères of Manchuria, Hamer (Dutch) of Kan-su (burnt to death), and the Franciscans, Ceseda and Joseph (Hu-nan); Facchini, Saccani, Balat, and Egide (Shan-si); Ebert (Hu-pe); the Jesuits, Andlauer, Isoré, Denn, and Mangin (Chi-li); the Lazarists d'Addosio, Garrigues, Doré, Chavanne (Peking); Emonet, Viaud, Agnius, Bayart, Bourgeois, Leray, le Guéval, Georjon, Souvignet, of Manchuria, all of the Missions Etrangères de Paris; Segers, Heirman, Mallet, Jaspers, Zylmans, Abbeloos, Dobbe, of Mongolia, all of the Congregation of Scheut.
Mention should be made of the fact that in 1895, the French Minister Gérard made an agreement with the Tsung-li Yamen that all passages in the official code disadvantageous to the Christian religion should be erased. The Berthemy Convention, finally settled by M. Gérard (spoken of below), and the reorganization of the protectorates and the hierarchy, treated of hereafter, are the chief events of the last few years.
THE QUESTION OF RITES
Father Ricci, the first superior of the Jesuits in China, had remarkable success in his work of evangelizing because of the great tolerance he showed the cult rendered by the Chinese to Heaven, to Confucius, and to ancestors. Indeed, mandarins being obliged to honor officially Heaven and Confucius on certain days, it would have been difficult to convert any of them if they had not been allowed to carry out the functions of their office. Ancestor worship is, practically, the principal religion of China. Ricci's successor, Longobardi, was of a different mind and finally in 1628, when Emmanuel Diaz (Junior) was vice-provincial, a meeting was called to study the question, but no decision was reached. Affairs reached a crisis when the Dominican, Moralez, and the Franciscan, Santa Maria, arrived in China (1633). Excess of zeal, ignorance of local customs, or some such reason was the cause of the expulsion of the Dominicans and Franciscans (1637). In addition to different views about the religion of the Chinese, there was another cause of discord between the Jesuits and the Dominicans. The former were protected by Portugal and their protectors were at Macao. The latter were Spaniards, and they looked for support to Manila. In 1639, Moralez addressed to Diaz Senior, then Visitor of the Jesuit mission, a memorandum in twelve articles regarding Chinese practices. Diaz having delayed his answer, Moralez went to Rome, and on 12 Sept., 1645, obtained from Innocent X a decree condemning the Jesuits. The Jesuits thereupon dispatched to Rome Martin Martini, who after a stormy voyage was carried to the Norwegian coast, and was obliged to cross Holland and Germany to Italy. He succeeded in having a contradictory decree issued by Alexander VII (23 March, 1656). Then followed a new memorandum of Moralez to the Sacred Congregation (1661), and a new decree of Clement IX against the Jesuits (20 Nov., 1669). Moralez died (1664) but his successor as prefect of the Dominicans in China, Domingo Fernandez Navarrette, published his "Tratados historicos"; the Dominicans, however, found an adversary among themselves. The Chinese Dominican, Gregorio Lopez, Bishop of Basilea and vicar Apostolic of Nan-king, sent to the Sacred Congregation a memoir in favour of the Jesuits.
New elements were brought into the discussion when French Jesuits and priests of the Missions Etrangères arrived in China. The publication in Paris, in 1682, of a work entitled "La Morale pratique des Jésuites", a bitter criticism of the Jesuits, acted as a firebrand. Père le Tellier answered with "Défense des Nouveaux Chrétiens" (1687), which was later censured at Rome (23 May, 1694). On 26 March, 1693, Charles Maigrot, of the Missions Etrangères, vicar Apostolic of Fu-kien, and later titular bishop of Conon, issued a mandate condemning the Chinese Rites. Following the example of the Dominicans, the Missions Etrangères sent to Rome Louis de Quemener, who presented the pope with Maigrot's mandate (1696). Nicolas Charmot, Maigrot's envoy, obtained a brief from Innocent XII (15 Jan., 1697) and a decree from the Holy Office (3 July, 1697). The works of Jesuit Father Comte. "Mémoires sur la Chine" and "Lettre ê Mgr le Due du Maine sur les cérémonies de la Chine", added fuel to the flame and were censured by the Faculty of Theology of Paris (18 Oct., 1700), together with the "Hist. de l'edit de l'Empereur de la Chine" by Père Le Gobin, S. J. Finally, the Holy Office published a decree prohibiting the Chinese ceremonies (20 Nov., 1704). This was approved by Clement XI who appointed as legatus a latere Charles Thomas de Tournon, Patriarch of Antioch, to carry the decree to China. Tournon arrived at Canton 8 April and was received at Peking by the Emperor K'ang-hi, who was favorable to the Jesuits (31 Dec., 1705). After various controversies in which Maigrot and the Jesuit Visdelou sided with the legate, K'ang-hi, who found the Jesuits better informed about China than their adversaries, ordered Tournon to leave Peking (28 Aug., 1705) and banished Maigrot (17 Dec., 1705). Tournon issued a mandate at Nan-king (25 Jan., 1707). When he arrived at Macao he was thrown into a prison where he died (8 June 1710) immediately after being named a cardinal. On 19 March, 1715, Clement XI issued the Bull "Ex illâ die". A new legate, Mezzabarba, Patriarch of Alexandria, was sent to China. He arrived at Macao (26 Sept., 1720), went to Peking and was received by the emperor, who refused to accede to his demands. Finally, the whole knotty question was settled (11 July, 1742) by a Bull of Benedict XIV, "Ex quo singulari" condemning the Chinese ceremonies and choosing the expression T'ien-chu which was to be used exclusively to designate God. Missionaries to China had to take an oath not to discuss at any time the terms of the Bull. The bitterness of this celebrated quarrel was greatly increased by various causes: the rivalry of Portugal and France for the protectorate of the missions, the disputes between the Jansenists and the Jesuits, and the Bull "Unigenitus"; while the final decision was delayed as much by the question of episcopal sees in China as the rites themselves. Rome having spoken, no more can be said here on the question, but it may be noted that the Bull "Ex quo singulari" was a terrible blow to the missions in China; there are fewer Christians than formerly and none among the higher classes, as were the princes and mandarins of the court of K'ang-hi.
CREATION OF VICARIATES APOSTOLIC
In 1577 Gregory XIII created for China, Japan, and the Far Eastern Islands, the Diocese of Macao, which was divided in 1587 into two diocese, Macao and Funay (Japan). On 9 Sept., 1659, Alexander VII erected from the territory included within the Diocese of Macao, two vicariates Apostolic, one including besides Tong-king the Chinese provinces of Yun-nan, Kwei-chou, Hu-kwang (now Hu-pe and Hu-nan), Sze-ch'wan, Kwang-si, and Laos, the other including, in addition to Cochin-China, the Chinese provinces of Che-kiang, Fu-kien, Kwang-tung, Kiang-si, and the island of Hai-nan. In 1690, Alexander VIII, to satisfy the Portuguese, created the Diocese of Peking, including Chi-li, Shang-tung, Shan-si, Shen-si, Ho-nan, Lao-tung, Korea, and Tatary, and the Diocese of Nan-king, both diocese being under the Archbishop of Goa. By a Bull of 15 Oct, 1696, Innocent XII erected the vicariates Apostolic of Shen-si and Shan-si by taking part of the territory included in the Diocese of Peking (Chi-li, Shang-tung, Lao-tung, Korea, and Tatary), and limited the Diocese of Nan-king to Kiang-nan and Ho-nan. The following vicariates were created out of the Diocese of Nan-king (1696): Hu-kwang, Fu-kien, Che-kiang, Kiang-si, Yun-nan, Sze-ch'wan, Kwai-chou; in 1737, these last two provinces were joined into one vicariate, to which Yu-nan was added in 1781. In 1840, Yun-nan was again detached, and in 1846 Kwei-chou became independent. In 1858 Sze-ch'wan was subdivided into Eastern and Western Sze-ch'wan. In 1860, Eastern Sze-ch'wan, with part of Western Sze-ch'wan, was divided into the vicariates Apostolic of Southern Sze-ch'wan and Eastern Sze-ch'wan. In 1790, Fu-kien, Che-kiang, and Kiang-se were combined into one vicariate, but in 1838 divided into the vicariates of Fu-kien and Che-kiang Kiang-se. In 1883, Amoy was separated from Fu-kien; in 1846 Kiang-se was separated from Che-kiang; in 1879 the vicariates of Northern and Southern Kiang-se were erected; in 1885 the vicariate of Eastern Kiang-se was created. In 1762, Hu-kwang was amalgamated with Shan-si and Shen-si but separated in 1838. Out of Hu-kwang were formed in 1856 the vicariates of Hu-nan and Hu-pe; in 1879 Hu-nan was divided into the vicariates of Northern and Southern Hu-nan; in 1876, Hu-pe was divided into Eastern, Western, and Northern Hu-pe. In 1843 Shen-si and Shan-si were separated; in 1885 Shen-si was divided into two vicariates, and in 1890 Shan-si was divided in a similar manner.
From the Diocese of Peking, Korea was detached in 1831, Liao-tung, Manchuria, etc. in 1838, and Shang-tung in 1839; in 1856 the Diocese of Peking was divided into three vicariates: Northern, South-Western, and South-Eastern Chi-li; from the last-named, eastern Chi-li was separated in 1899. In 1883, Shan-tung was divided into Northern and Southern Shan-tung; Eastern Shan-tung was detached in 1894. In 1840 the vicariates of Mongolia and Kang-su were separated from Manchuria and later sub-divided; in 1843, Hong-Kong was taken from Macao; at first a prefecture, it was erected into a vicariate in 1874; the two provinces of Kwang-tung and Kwang-si were detached from Macao in 1856 and formed into a prefecture, but were erected into separate prefectures in 1878. In 1856 Ho-nan was divided from the Diocese of Nan-king, and was erected into a vicariate which was later subdivided.
RELIGIOUS ORDERS
The Society of Jesus
The Jesuits are the true founders of the missions in China. St. Francis Xavier, after evangelizing India and Japan, died in December, 1552, on the island of Shang-ch'wan (St. John's) before he could reach Macao or Canton. His successors, Alessandro Valignani (d. 20 Jan., 1606), Michele Ruggierei (d. 11 May, 1607), and Francisco Pasio (d. 30 Aug., 1612) did not penetrate beyond these two places and Chao-k'ing in the same province. Matteo Ricci had the honor of being the pioneer missionary at Peking; he was born at Macerata, Italy, 6 Oct., 1552, and arrived at Macao in 1583, meeting there with Ruggieri. From Chou-k'ing Father Ricci went to Nan-ch'ang (1595); he visited Peking twice (1595 and 1598) where he finally settled, leaving Nan-king for the last time 18 May, 1600. He left behind him Lazzaro Cattaneo and Joïo da Rocha, who in 1603 baptized, under the name of Paul, the celebrated Siu kwang-k'i. The latter on going to Peking showed himself a stanch supporter of Ricci, who died 11 May, 1610. Ricci was the first superior of the Peking mission. His two successors, Nicolò Longobardi (1610) and Joïo do Rocha (1622) held the same office; Emmanuel Diaz (Junior) was the first vice-provincial. Ricci, under the Chinese name of Li Ma-teu, wrote many works still appreciated by the Chinese, among them "T'ien-chu Shi-yi" (the true doctrine of God), published in 1601, translated into Manchu, Korean, Japanese, and French; "Ki-ho Yuan-pun", the first six books of Euclid, etc. The following are the names of some of the best-known members of this mission: Emmanuel Diaz Junior (Yang Ma-no), b. in Portugal, 1574; arrived in China, 1610; d. at Hang-chou, 4 March, 1659; author of "T'ang-king kiao-pei-sung-cheng-ts'iuen", a translation of the celebrated inscription of Si-ngan-fu. Nicolas Trigault (Kiu Ni-ko), b. at Douai, 3 March, 1577; arrived in China, 1610; d. at Hang-chou, 14 Nov., 1628; author of the life of Ricci (De Christianç Expeditione apud Sinas, 1615), a dictionary (Si-ju-eul-mu-tze), and a translation of Æsop's Fables (Hwang-yi). Giulio Aleni (Ngai Ju-lio), b. at Brescia, 1582; arrived in China, 1613; d. at Fu-chou, 3 Aug., 1649; author of no less than twenty-five works in Chinese, including a life of Christ. Johann Adam Schall von Bell (T'ang Jo-wang), b. at Cologne, 1591; arrived in China, 1622; d. at Peking, 15 Aug. 1666; a celebrated mathematician.Luigi Buglio (Li Lei-sse), b. at Minco (Sicily) 26 Jan., 1606; arrived at China, 1637; d. at Peking, 7 Oct., 1682; author of twenty-one works in Chinese, of which a "Missale romanum" (Mi-sa King-tien, 1670), a "Breviarium romanum" (Ji-k'o kai-yao, 1674), a "Manuale ad Sacramenta ministranda" (Sheng-sse-li-tien, 1675), still remain. Gabriel de Magalhaens (Ngan Wen-see), b. at Pedrogïo, 1611; arrived in China, 1640; d. at Peking, 6 May, 1677; author of a good description of China which was translated into English (1688). Martino Martini (Wei Kwang-kwo), b. at Trent, 1614; arrived in China, 1643; d. at Hang-chou, 6 June, 1661; who published in 1655 the first good atlas of China. Ignaco da Costa (Kouo Na-tsio), b. at Fayal, Azores, 1599; arrived in China, 1634; d. at Canton, May, 1666; the translator, with Intorcetta, of the "Lun-yu" and "Ta-hio" of Confucius (1662). Prospero Intocetta (In To-che), b. at Piazza, Sicily, 28 August, 1628; arrived in China, 1659; d. at Hang-chou, 3 Oct. 1696. Phillippe Couplet (pe Ing-li), b. at Mechlin, 31 May 1622; arrived in China, 1659; died at sea, 16 May, 1693; he made known to Europeans the works of Confucius (1672). Albert Dorville and Johann Gtüber, who visited Tibet. Ferdinand Verbiest (Nan Hwai-jen); b. at Pitthem, 9 Oct., 1623; arrived at China, 1659; d. at Peking, 29 Jan., 1688; a great astronomer, who cast some of the instruments of the Peking observatory and guns for the war against the Eleuths. Franïois Noæl (Wei Fang-tsi), b. at Hesdrud (Hainault), 18 Aug., 1651; arrived in China in 1687; d. at Lille, Sept., 1729; astronomer and translator of the Confucian classics. Ignaz Kögler (Tai Tsin-hien), b. at Landsberg, 11 May, 1680; arrived in China, 30 Aug.,1716; d. at Peking, 29 March, 1746. Augustin von Hallerstein, b. at Laibach, 2 Aug., 1703; arrived in China in 1738; d. 29 October, 1774. The last two named were mathematicians.
Most of the Jesuits of this mission were Italian, Portuguese, Spanish, German, Swiss, or Belgian; but few were French. In 1685, however, Louis XIV, king of France, sent six French Jesuits to the Far East: Guy Tachard remained in Siam, but Jean de Fontaney, Joachim Bouvet, Louis de Comte, Jean-Franïois Gerbillion and Claude de Visdelou, who reached China 23 July, 1687, laid the foundation of the celebrated French Peking mission, which lasted till the suppression of the Society.
Their mission under the protectorate of the French king was distinct from the mission of the other Jesuits, who were known in a general manner as "Portuguese", to distinguish them from their French brethren. the superiors of the French mission were: Jean de Fontaney (1687), Gerbillion (1699), Dentrecolles (1706), Julien-Placide Hervieu (1719), Joseph Labbe (1736), Hervieu, a second time (1740), Valentin Châlier (1745), Jean Sylvain de Neuvialle (1747), Louis-Marie Du Gad (1752), Neuvialle, a second time (1757), Joseph-Louis Le Febrve (1762), John-Baptiste de la Roche (1769), and Franïois Bourgeois.
The following are the names of the most remarkable among the French Jesuits:
· Jean-Franïois Gerbillion (Chang Ch'eng), b. at Verdun, 21 Jan., 1654; arrived at China, 1687; died at Peking, 22 March 1707. Having been superior of the house at Peking he was appointed, 3 Nov., 1700, superior of all the FrenchJesuits in China. He was the interpreter for the treaty signed with Russia at Nerchinsk in 1689, and the author of a Manchu grammar.
· Claude de Visdelou (Liu-in), b. 12 Aug., 1656, in Brittany; d. at Pondicherry, 11 Nov. 1737. He arrived in China in 1687. He left the Society, was appointed vicar Apostolic of Kwei-chou and Bishop of Claudiopolis (12 Feb., 1707). His very valuable "Historie de la Tartarie" was published as an appendix to B. d'Herbelot's "Bibliothèque orientale" (1780).
· Joachim Bouvet (Pe-tain), b. at Man, 18 July, 1656; arrived in China, 1687; d. at Peking, 28 June, 1730; a man of great activity.
· Franïois-Xavier Detrecolles (in Hong-siu), b. at Lyons, 5 Feb. 1663; arrived in China, 1698; d. 2 July, 1741; authors of various papers of scientific value.
· Joseph-Marie de Prémare (Ma Jo-shi), b. at Hâvre-de-Grâce, 17 July, 1666; arrived in China, 1698; died at Macao, 17 Sept., 1736; author of the well-known "Notitia Linguæ Sinicæ", published at Malacca in 1831 at the expense of Lord Kingsborough.
· Dominique Parrenin (Pa-To-ming), b. at Russey, 14 Sept., 1665; arrived in China in 1698; d. at Peking, 29 Sept., 1741; a learned and influential man, author of the Chinese lives of St. Aloysius Gonzaga (Tsi-mei-pien) and St. Stanislaus Kostka (Te-hing-p'u).
· Antoine Gaubil (Sun-kiun-yung), b. at Gaillac, 14 July, 1689; arrived in China in 1722; died at Peking, 24 July, 1759; remarkable as astronomer, historian, and geographer.
· Pierre d'Incarville (T'ang), b. 21 Aug., 1706; arrived in China, 1740; d. at Peking, 12 May, 1757; well known as a botanist.
· Jose-Marie-Anne de Moyria de Mailla (Fung Pin-cheng), b. at Moirans (Isère), 16 Dec., 1669; arrived in China, in 1703; died at Peking, 28 June, 1748; translator into French of the huge Chinese historical work "T'ung-kien-kang-mu" (ed. Grossier, 13 vols. 4to, Paris, 1777-1785).
· Jean-Joseph-Marie Amiot (tsien Teh-ming), b. at Toulon, 1718; arrived in China in 1750; d. at Peking, 9 Oct., 1793; the most active contributor to the "Mémoires concernant les Chinois" and a regular correspondent of the French Minister Bertin.
Numerous and important works were compiled or written by these hard-working missionaries. Among these are: (1) Maps of China. This labour was undertaken by order of the Emperor K'ang-hi and executed between 1708 and 1718, under the direction of Father Jartoux, by Bouvet, Cardoso, Bonjour (Augustinian), Mailla, Hinderer, de Tartre, and especially Fridelli and Régis. They were the basis of d'Anville's celebrated maps issued between 1729 and 1734. (2) "Déscription geographique de la Chine" by J. B. Du Halde (Paris, 1735), compiled from materials sent by twenty-seven missionaries in China. (3) "Lettres édifiantes et curieuses", a collection of letters from missionaries in all parts of the world, begun in 1702 by Charles Le Gobien, and after his death by Du Halde, Patouillet, and Maréchal (34 vols., 1703-76). This work was reprinted in 1780-83 by Yves-Mathurin-Marie de Querbeuf. There have been numerous editions and translations since. (4) "Memoires concernant l'histoire, les sciences . . . des Chinois" (Paris, 1776-1814), containing a mass of information sent mainly by Amiot and Cibot, and edited by Brotier, Bréquigney, and others; the last volume, containing the end of the history of the T'ang dynasty, was edited by Sylvestre de Sacy. (5) Sixteen plates drawn by order of Emperor K'ien-lung to commemorate his conquests in Central Asia. The artists at Peking were Jean-Denis Attiret (d. 8 Dec., 1768), Jean Damascène, Giuseppe Castiglioni, Ignaz Sichelbarth, all Jesuits except Damascène, an Augustinian. The plates were engraved at Paris under the direction of C, N, Cochin. Besides Attiret there was another Jesuitpainter at the imperial court, Giuseppe Panzi (b. at Cremons, 2 May, 1734).
The Jesuits had four churches at Peking. The Northern or French church (Pe-t'ang), the Southern or Portuguese church (Nun-t'ang), the Western church (Si-t'ang), and the Eastern church (Tung-t'ang), the old house of Adam Schall. The two beautiful cemeteries of the Jesuits outside the walls of Peking, one Portuguese (Sha-la-eul or Téng-kong-che-lan), the other French (Ch'eng-fu-sse), were destroyed by the Boxers in 1900. The Jesuits had residences in the provinces of Chi-li, Shan-si, Shen-si, Shan-tung, Ho-nan, Sze-ch'wan, Hu-kwang, Kiang-si, Kiang-nan, Che-kiang, Fu-kien, Kwang-tung, and Kwang-si. The Jesuits, on their suppression in 1773, were replaced by the Lazarists. The Jesuit Archbishop of Nan-king, Xavier von Laimbeckhoven, an Austrian, died 22 May, 1787, near Su-chou. There were but few fathers at Peking when the news of the suppression of the Society reached the Chinese capital, Sept., 1774. Hallerstein and Benolt died of grief; the last member, Louis de Poirot, died before Oct., 1815.
In 1841, Luigi de Besi, Vicar Apostolic of Shan-tung and Ho-nan, was also placed temporarily in charge of the diocese of Nan-king. The work was too heavy for one man, and Monsignor de Besi wrote to the General of the Jesuits (18 Sept., 1841), asking that some missionaries be sent to help him as soon as possible. The Christians of Kiang-nan had already applied to the general, the Very Rev. Father Roothan (25 April, 1832) to the Queen of Portugal (1838), and to Pope Gregory XVI (1840). At last, two Jesuits, Claude Gotteland (b. in Savoy, 12 June, 1803; d. at Shanghai, 17 July, 1856), and Eugène-Martin-Franïois Estève (b. at Paris, 26 March, 1807; d. at Zi-ka-wei, 1 July, 1848), arrived at Shanghai, 12 June, 1842. Soon afterwards they were joined by Benjamin Brueyre (b. 20 May, 1810; d. at Hien-hien, 24 Feb., 1880), who had remained in the Chusan Islands, then held by the British. Monsignor de Besi then had as successor Monsignor Martesca (d. 1885), and Monsignor Spelta, transferred in 1856 to Hu-pe. The diocese was left in charge of the French Jesuit, André Borgniet (b. 14 Feb., 1811; d. 31 July, 1862, at Hien-hien), who was finally consecrated titular Bishop of Berisa and appointed vicar Apostolic, 2 October, 1859. The mission of K'iang-nan suffered much during the T'ai-p'ing rebellion, when Father Luigi Massa and Victor Wuillaume were massacred.
An important magnetic and meteorological observatory has been erected in the neighborhood of Shanghai, at the village of Zi-ka-wei, so called in the local dialect on account of the proximity of the tomb of the celebrated convert Paul Siu, under the direction of Father Augustin Colobel (1873-74), Henri Le Lee (1875-76), Marc Dechevrens (1877-87), Bernard Ooms (1888, 1891), Stanislas Chevalier (1889-97), Louis Froe (1888). Here are published valuable bulletins and memoirs which render the greatest service to navigators by forecasts of the weather, special study being made of typhoons. A yearly calendar full of useful data is also issued. An astronomical observatory was also established at Zo-se (Che-shan) in 1899 by Father Beaurepaire. Since 1901 annals have been published; in 1897-98, the director, Stanislas Chevalier, surveyed the Upper Yang-tze from I-ch'ang to P'ing-shan-hien and published a fine folio atlas of the great river, consisting of sixty-four sheets (1899). Under the direction of Pierre Heude (b. at Fougères, Brittany, 25 June, 1836; d. at Zi-ka-wei, 3 Jan., 1902) a museum of natural history was started, in connection with which were issued "Mémoires concernant l'historie naturelle de l'empirechinois" which are of great interest. Mention should also be made of the valuable series of monographs (twenty-five up to 1908) printed under the general heading "Variétés sinologiques"; in this work Henri Havret took the leading part after 1892. These monographs treat of various provinces, of examinations, of the Great Canal, of landed property, of the Jews, etc. It may be added that Fathers Couvreur, Debesse, and Petillion published good guides or dictionaries of the Chinese language, and Angelo Zottoli compiled the "Cursus Litterature sinicæ". The Jesuits of this mission belong to the province of France. Since 1903, a quarterly under the title "Relations du Chine" has been issued at the head-quarters in Paris.
In 1856 part of the Chi-li province was also entrusted to the care of the Jesuits, and Adrien Languillat (b. 28 Sept., 1808; d. at Zi-ka-wei, 29 Nov., 1878) was consecrated 22 March, 1857, Bishop of Sergiopolis, and was the first Vicar Apostolic of South-Eastern Chi-li. This mission suffered greatly during the Boxer Rebellion. Some of its members have distinguished themselves by their publications, e.g., Séraphin Couvreur (b. 14 Jan., 1856), who compiled large dictionaries and made translations of the Chinese classics; Leo Wieger (b. 9 July, 1856), author of "Rudiments de la langue chinoise". The Jesuits of this mission belong to the province of Champagne, the head-quarters being at Amiens. Since November, 1898, they have edited a periodical entitled "Chine, Ceylon, Madagascar".
Dominicans
The first missionary to arrive in China in modern times was the Portuguese Dominican, Gaspar da Cruz (1555), whose successors were expelled by the mandarins, the latters' fears having been aroused. Gaspar da Cruz wrote a book entitled "Tractado . . . da China" (1569). The Dominican mission was created in 1631 and 1633 in the Fu-kien province by Angelo Coqui and Thomas Serra. The well-known Dominican, Juan Bautista de Moralez (b. at Eeija, Spain, 1597; d. in Fu-kien, 17 Sept., 1664), who took an energetic part in the question of the Rites, arrived in 1637. In 1747, the Dominican Bishop Sanz, of Maurocastrum, was martyred with Fathers Alcobar, Royo, Diaz, and Bishops Francisco Serrano. Francisco Varo (Wan Tai-kwo), who arrived in China in 1654, published the "Arte de la Lengua mandarina" (Canton. 1703), which was the basis of Fourmont's "Grammatica Duplex". Beginning in 1866, the Dominicans printed for many years at Manila "El Correo Sino-Annamita", which embodied the letters from their missionaries in China, Formosa, and Tong-king. The Dominicans have but two vicariates in China: Fu-kien and Amoy (the latter embracing Formosa), the Phillipine Islands being the centre of their activity.
Franciscans
In 1579, Pedro d'Alfaro, guardian of the province of St. Joseph, in the Phillipine Islands, with Giovanni Battista of Pesaro, Sebastian de Baera (or of St. Francis), and Augustin de Tordesillas, made a stay of seven months in China, but the first Franciscan with a special mission to China was Antonio de Santa Maria (Li, b. at Baltanas, Palencia, Spain; died at Canton, 13 May, 1669), who was sent to China in May, 1633, and took an active part in their discussion over the Rites. Among the most remarkable of these friars should be mentioned Basilio Brollo, better known as Baile de Glenmona (Ye T'sung-hien, b. at Gemona, Italy, 25 March, 1648; d. in the Shen-si province, 13 August, 1703), who went to China in 1860, became Vicar Apostolic of Shen-si in 1700; compiler of the Chinese-Latin dictionary "Han-se-tze-yi", copied by De Guignes in his great work published in Paris in 1813, by order of Napoleon I. Also Carlo Orazio Castorano (eighteenth century), author of many works. Most of the Franciscans of China are Italian, though Eastern Shan-tung was made a separate vicariate Apostolic in 1894, for French Friars Minor.
Augustinians
In 1577, two Spanish Augustinians, Pedro Martin de Herrada and Geronimo Marin, came to Fu-kien, where they remained but four months and sixteen days. The first general work on China was written by the Augustinian Juan Gonzales de Mendoïa (Rome, 1585) and translated into most languages. It was not until 1680 that Alvaro de Benevente arrived in China; he was consecrated titular Bishop of Ascalon and placed at the head of the newly created vicariate of Kiang-si (1699) with his residence at Kan-chou. He died suddenly at Macao in 1705 and was not replaced, the Vicar Apostolic of Fu-kien taking charge also of Kiang-si and Che-kiang. The Augustinians had been absent from China for some time, when, it 1879, they sent from Manila Elias Suarez and Agustæn Villanueva to take charge of part of Hu-nan which on 19 Sept. was erected into a vicariate under Saturin de la Torre.
Société des Missions Estrangères
The creation in 1622 of the Sacra Congregatio de Propagandâ Fide made it possible to centralize the work of missions in order that their wants might be studied and their field of action broadened. No apostle was more eager than Alexandre de Rhodes, S.J. (b. at Avignon, 15 March, 1591; d. at Ispahan, 5 Nov., 1660) in appealing to Rome to make known the want of priests for numerous missions. He had thoroughly studied the question and travelled extensively in China, Cochin-China, Tong-king, and Persia. Pope Innocent X wished to consecrate Père de Rhodes bishop, but through modesty the missionary declined this honor. His reward was to consist in the success of the cause he so warmly advocated. On 7 August, 1651, Propaganda begged the pope to appoint a patriarch, two or three archbishops, and twelve bishops to the various churches of Eastern Asia. By a brief of 17 August, 1658, Alexander VII nominated Franïois Pallu, Canon of St. Martin of Tours, and titular Bishop of Heliopolis, and Pierre de la Motte Lambert, titular Bishop of Berytus, to take charge of the missions in China and the neighboring countries, with the power of choosing a third vicar Apostolic. Their choice fell on Cotolendi, vicar of Sainte-Madeleine at Aix-en-Provence. The vicars Apostolic asked Propaganda for authority to found a seminary for the conversion of infidels and the training of missionaries. Jean Duval, in religion Dom Bernard of St. Theresa, a Barefooted Carmelite, vicar Apostolic of Persia and titular Bishop of Babylon, donated a suitable site in Paris (16 March, 1663) and the directors took possession, 27 Oct, 1664. This was the beginning of the Société des Missions Estrangères. The first superiors were Vincent de Meurs of Tréguier (1664-68) and Michel Gazil of Tours (1668-70). The first directors were Michel Gazil (d. 14 Jan., 1697), and Armand Poitevin (d. 1682). Pierre de la Motte Lambert and Jacques de Bourges were the first missionaries who left Paris. The first departure from the Paris seminary took place 8 Nov., 1665. The missionaries embarked at La Rochelle, 14 March, 1666. The Missions Estrangères had priests at Nan-king (Cotolendi died on the journey; Laneau, who resided at Siam); in the province of Fu-kien (Pallu, 1679-84; Charles Maigrot, 1697-1707); in the province of Sze-ch'wan (Artsu de Lyonne, 1697-1713); in the province of Yun-nan (Philibert le Blanc, 16697; Enjobert de Martillat, 1727-52). Notwithstanding the hostility of Portugal, the Missions Estrangères continued to flourish, and to-day they are spread over a great portion of the Chinese Empire, besides having missions in Japan, Tong-king, Chocin-China, Cambodia, Siam, Malacca, Burma, and India. There is a procurator at Hong-Kong and one at Shang-hai, and a sanatorium (Béthanie) at Hong-Kong. In the island of Hong-Kong, the society conducts a printing office at Pakfulum, called "Imprimerie de Nazareth", where books are issued no only in French and Latin, but also in Chinese, Annamite, Japanese, Korean, Cambodian, Bahnar, Malay, and Tibetan. The priests of the Missions Estrangères have made a special study of languages and have published the following dictionaries: Pigneaux and Taberd, "Dict. Anamito-latinum" (Serampore, 1833); Taberd, "Dict. Latino-Anamiticum" (Serampore, 1838); "Vocabulaire Cochinchinois" (1838);Theurel, "Dict. Anamitico-Latinum" (Ninh-phu, 1877); Ravier, "Dict Latino-Anamiticum" (Ninh-phu, 1880); Pallegoix, "Dict. Linguae Thai" (Paris, 1854); "Dict. coréen-franïais" (Yokohama, 1880); "Dict. chinois-franïais (dialect of western China, Hong-Kong, 1893); Dourisboure, "Dict. Bahnar-franïais" (Hong-Kong, 1889); Desgodins, "Dict. thibétain-latin-franccais" (Hong-Kong, 1899).
Lazarists (Cong. Missionis)
The first Lazarists were sent to China by Propaganda; Luigi Antonio Appiani (Pie), Johann Mullener (Mo) in 1699, T. Pedrini (Te) in 1710. Appiani (b. at Dogliani, 22 March, 1663; d. 29 Aug., 1732), was vice-visitor in China, Mullener (b. at Bremen, 4 Oct. 1673; d. 17 Dec. 1742), titular Bishop of Myriopolis, was the second vicar Apostolic of Sze-ch'wan. Pedrini (born at Fermo, Italy; d. at Peking, 10 Dec., 1746) took a very active part in the discussion over the Rites. However it was not until they replaced the Jesuits at Peking, that the Lazarists got a firm footing in China. When the Society of Jesus was suppressed by Clement XIV, the offer of the succession was declined by the Missions Estrangères of Paris, and was finally accepted, though not without reluctance, by the Lazarists, and confirmed by a Roman decree of 7 Dec., 1783, approved of by Louis XVI of France at Versailles, 25 Jan., 1784. The superior general, Antoine Jacquier, chose for the new missions Nicolas-Joseph Raux (b. at Ohain, Hainault, 14 April, 1754; d. 16 Nov. 1801); Jean-Joseph Ghislain (b. at Salles, Diocese of Cambrai, 5 May, 1751; d. 12 August, 1812), and Brother Charles Portis. They arrived at Canton, 29 August, 1784. Peking, however, had to be abandoned during the greater part of the nineteenth century, and was finally recovered after the war of 1860, by Bishop Joseph-Martial Moulay (b. at Figeac, 2 Aug., 1807; d. 4 Dec., 1868), Vicar Apostolic of Northern Chi-li. Monsignor Alphonse-Pierre Favier, a Lazarist, titular bishop of Pentacomia (b. 22 Sept., 1837), Vicar Apostolic of Peking during the Boxer rebellion, was one of the successors of Bishop Mouly. Among the remarkable Lazarists of China, mention may be made of Joachim-Affonso Gonïalves (b. in Portugal, 23 March, 1781; d. 3 Oct., 1844), a great sinologist, author of "Arte China", and several grammars and dictionaries, and the celebrated naturalist Armand David, (b. at Espalette, 7 Sept., 1826, d. at Paris, 10 Nov., 1900). The well-known traveller in Tibet, Evariste-Régis Hue (b. at Caylus, 1 June, 1813; d. March 1860) was also a Lazarist. In the vicariates administered by the Lazarists are a number of Sisters of St. Vincent de Paul, who are devoted nurses in the hospitals. The Lazarists also have charge of the Work of the Holy Childhood, for the redemption of forsaken native children, with headquarters at T'ing-hi (Chusan Island). The Lazarists have a procurator at Shanghai. Since 1832 they have published the "Annales de la Congrégation de la Mission". The head-quarters of the mission at at Paris.
The Belgian Congregation of the Immaculate Heart of Mary (Imm. Cord. B. M. V. de Scheutveld)
This congregation was established at Brussels by a retired military chaplain, Théophile Verbist (b. at Antwerp, 1823; d. in Mongolia, 24 Feb., 1868). His first companion was Van Segvelt, and he was soon joined by Franïois Vranckx and Verlinden, and later by Jacques Bax and Ferdinand Hamer, who were afterwards vicars Apostolic. The Belgian missions extended over Mongolia, Kan-su, and Central Asia. In February, 1889, this congregation established the periodical "Missions en Chine et au Congo", published at Brussels in both French and Flemish. The head-quarters of the missions are at Scheutveld near Brussels.
Foreign Missions of Milan (Sem. Mediol. Miss. Ext.)
A new seminary was established at Milan, 31 July, 1850, by Monsignor A. Ramazzotti, later Bishop of Pavia, and Patriarch of Venice, with the help of Fathers Reina, Mazzucconi, Salerio, Ripamonti, and Guiseppe Marinoni (b. at Milan, 11 Oct, 1810; d. 27 Jan., 1891). The last named was the real founder of the order and its first director. The head-quarters are at Milan.
Priests of Steyl
(Sem. Steylen. pro Miss. Ext. Soc. Verbi Divini) This congregation was founded in 1875 by Arnold Janssen, a priest of the Diocese of Münster (Westphalia), chaplain of the Ursaline Sisters at Kempen (Rhenish Prussia), and editor of the "Kliner Herz Jesu Bote", at Steyl (Holland), near Tegelen and Venloo. The new German congregation obtained from the Franciscans the concession of part of Shan-tung of which Johann Baptist Anzer was appointed pro-vicar, 2 Jan., 1882, and vicar Apostolic, 22 Dec. 1885. When Bishop Anzer of Telepta died (24 Nov., 1903), he was replaced by Bishop Henninghaus. This mission is under German protectorate, with head-quarters at Steyl.
The Seminary of Sts. Peter and Paul (Sem. SS. Apost. Petri et Pauli de Urbe)
Founded at Rome by Pius IX in 1874, has a small mission in Southern Shen-si.
PROTECTORATE
The partition of the newly-found lands by the Holy See, at the end of the fifteenth century, assigned Asia to Portugal, which had the control of missionaries in China, by a Bull of Nicholas V (8 Jan., 1454). The first blow struck at this protectorate was the creation of the Sacra Congregatio de Propagandâ Fide by Gregory XV, 22 June, 1622, and the appointment of two French vicars Apostolic in 1658. The next was the sending of five Jesuits to China in 1685, by Louis XIV, who pledged himself to protect his subjects. The rivalry of Portugal and France in this mission field was no slight factor in the failure of the special missions of Cardinal de Tournon. Lazarists took the place of Jesuits at Peking with the agreement of France. When the Portuguese bishop, Gaetao Pires, died at Peking, 2 Nov. 1838, his country did not name a successor and his place was taken by the French Lazarists and their bishop, Mouly. The French ambassador, Th. Lagrené, signed a treaty at Whampoa, 24 Oct., 1844, in which it is stipulated (art. XXIII) that the French shall have the right to establish churches, hospitals, schools, and cemeteries. Again in Art. XIII of the French Treaty of T'ien-tsin. it was stipulated that protection should be granted to missionaries travelling with regular passports in the interior of China, and that all edicts against the Christian religion should be abrogated. By art. VI of the French Peking Convention of 1860, it was agreed that all the buildings confiscated by the Chinese should be restored to the Christians through the French Legation at Peking. Four churches of the capital, or their sites, were then surrendered to the French Ambassador, Baron Gros, who issued passports to twenty-eight missionaries of various congregations and nationalities. Portugal did not protest or interfere, leaving France undisturbed in the exercise of her protectorate over all the missions in China.
On 20 February, 1865, M. Berthemy, the French Minister at Peking, had a correspondence with the Tsung-il Yamen, with regard to the purchase of lands and houses by French missionaries. The question was definitely settled by M. Gérard, 14 April, 1895, and the agreement is known as the "Berthemy Convention". In 1885 an attempt was made to send a papal nuncio or legate to Peking, but when France observed that it would interfere with her protectorate, Rome did not insist. In 1890-91, after lengthy negotiations with the Holy See and the German Bishop Anzer of Shan-tung, the German Government succeeded in having German missions placed under its protectorate. Of course France could not object to the protection given by a sovereign to his own subjects. Arrangements have also been made with Italy for the protection of Italian subjects, but the matter is not so simple in this case on account of the relations between the Italian Government and the Holy See. These claims have no practical effect on the protectorate of France, which, with the Mission Etrangères of Paris, the Lazarists, and the French Jesuits, has the lion's share in this immense field of evangelization.
HIERARCHY
An important imperial decree of 15 March, 1899, established on an official basis the relations between the Catholic clergy and the local authorities of China; the bishops were placed on an equal footing with the viceroys and the governors, the vicars-general ranked with the treasurers, provincial judges and Tao-t'ai, priests with prefects. This decree was signed at the suggestion of Bishop Favier of Peking, but its wisdom has been much disputed.
PRESENT STATE OF THE CATHOLIC MISSIONS
On 27 April, 1879, the pope gave his approval to a resolution of Propaganda dividing the Chinese Empire into five ecclesiastical regions.
First Region
Including the following vicariates Apostolic: In the Chi-li province: (1) South-eastern Chi-li, erected in 1856; under the care of the Jesuits, residence, Chang-kia-chwang, in the prefecture of Ho-kien; vicar Apostolic, Henri Maquet, appointed titular Bishop of Amatheus in 1901; 49 priests, 20 native priests, 62,454 Christians, 8036 catechumens, 332 churches and chapels. (2) Northern Chi-li, erected in 1856; under the Lazarists; residence, Peking; vicar Apostolic, Stanislas Jarlin, appointed titular Bishop of Pharbætus in 1900; 43 priests, 54 native priests, 105,170 Christians, 20,000 catechumens, 456 churches and chapels. (3) South-Western Chi-li, erected 1856; under the Lazarists; residence, Cheng-ting; vicar Apostolic, Monsignor Brugnière, titular Bishop of Cina (d. 1907; 19 priests, 22 native priests, 44,500 Christians, 6530 catechumens, 344 churches or chapels. (4) Eastern Chi-li, erected 23 Dec., 1899; under the Lazarists; residence, Yung-p'ing;vicar Apostolic, Ernest Francis Geurts, appointed titular Bishop of Rhinocolura in 1900; 9 priests, 1 native priests, 5823 Christians, 1000 catechumens, 25 churches and chapels. In the Ho-nan Province: (5) Northern Ho-nan, erected in 1869;under the priests of the Seminary of Foreign Missions of Milan; residence, Wei-hwei; vicar Apostolic, Giovanni Menicatti, appointed titular Bishop of Tanis in 1903; 12 priests, 2 native priests, 4532 Christians, 3827 catechumens, 70 churches and chapels. In Manchuria (6) Southern Manchuria, erected in 1856; under the priests of the Seminary of Foreign Missions of Paris; residence, Mukden; vicar Apostolic, Félix-Marie Choulet, appointed titular Bishop of Zela in 1901; 32 priests, 8 native priests, 20,628 Christians, 6950 catechumens, 90 churches and chapels. (7) Northern Manchuria, erected 1856; under the priests of the Seminary of Foreign Missions of Paris; residence, Cheng-ting; vicar Apostolic, Pierre-Marie Lalouyer, appointed titular Bishop of Raphaneæ in 1898; 25 priests, 8 native priests, 15,823 Christians, 8725 catechumens, 93 churches and chapels. In Mongolia: (8) Eastern Mongolia, erected 21 Dec., 1883; priests of Scheutveld, Brussels; residence, Sung-tsoei-tze; vicar Apostolic, Conrad Abels, appointed titular Bishop of Lagania in 1897; 39 priests, 9 native priests, 17,466 Christians, 7100 catechumens, 47 churches and chapels. (9) Central Mongolia, erected 21 Dec., 1883;priests of Scheutveld; residence, Si-wan-tze; vicar Apostolic, Jerome Van Aertselaer, appointed titular Bishop of Zarai in 1898; 47 priests, 23 native priests, 23,776 Christians, 6244 catechumens, 125 churches and chapels. (7) South-Western Mongolia, erected 21 Dec., 1883; priests of Scheutveld; residence, Sang-tao-ho-tze; vicar Apostolic, Alphonse Bermyn, appointed titular Bishop of Stratonicea in 1901; 47 priests, 1 native priest, 11,430 Christians, 4094 catechumens, 37 churches and chapels.
Second Region
Including the following vicariates Apostolic: (1) Northern Kan-su, erected 21 May, 1878; priests of Scheutveld; residence, Liang-chou; vicar Apostolic, Ubert Otto, appointed titular Bishop of Assur in 1891; 20 priests, 1 native priest, 2702Christians, 233 catechumens, 23 churches and chapels. (2) Southern Kan-su (Pref. Ap.), erected 28 April, 1905; priests of Scheutveld; residence, T'sin-chou; prefect Apostolic, Evrard Terlask, 12 priests, 3 native priests, 1106 Christians, 626 catechumens, 13 churches and chapels. (3) I-li or Kuldja (mission), erected 1 Oct, 1888; priests of Scheutveld; residence, I-li; superior of the mission, Jean-Baptiste Steeneman; 6 priests, 300 Christians, 2 churches and chapels. (4) Northern Shen-si, erected 1844; Franciscans; residence, Kao-lin-hien, near Si-ngan-fu; vicar Apostolic, Athanasius Goette, appointed titular Bishop of Lampa in 1905; 14 priests, 26 native priests, 24,100 Christians, 5000 catechumens, 203 churches and chapels. (5) Southern Shen-si, erected 6 July, 1887; priests of the Seminary of Sts. Peter and Paul, Rome; residence, Ku-lu-pa; vicar Apostolic, Pio Giuseppe Passerini, appointed titular Bishop of Archantus in 1895; 16 priests, 2 native priests, 11,489 Christians, 6305 catechumens, 56 churches and chapels. (6) Northern Shan-si, erected 3 Feb., 1844; Franciscans; residence, T'ai-yuan, vicar Apostolic, Agapito Agusto Fiorentini, appointed titular Bishop of Rusaddir in 1902; 15 priests, 16 native priests, 18,200 Christians, 7302 catechumens, 174 churches and chapels. (7) Southern Shan-si, erected 17 June, 1890; -Franciscans; residence, T'ai-yuan; vicar Apostolic, Agapito Agusto Fiorentini, appointed titular Bishop of Rusaddir in 1902; 15 priests, 16 native priests, 18,200 Christians, 7302 catechumens, 174 churches and chapels. (8) Northern Shang-tung, erected 1839; Franciscans; residence, Tsi-nan; vicar Apostolic, Ephrem Giesen, appointed Bishop of Paltus in 1902; 26 priests, 19 native priests, 23,568 Christians, 15,735 catechumens, 187 churches and chapels. (9) Eastern Shang-tung, erected 16 Feb., 1894; Franciscans; residence, Che-fu; vicar Apostolic, Cèsar Schang, appointed titular Bishop of Vaga in 1894; -26 priests, 5 native priests, 9900 Christians, 1500 catechumens, 153 churches and chapels. (10) Southern Shang-tung, erected 22 Dec., 1885; priests of Steyl; residence, Yen-cho; vicar Apostolic, August Henninghaus, appointed titular Bishop of Hypæpa in 1904; 46 priests, 12 native priests, 35,301 Christians, 36,367 catechumens, 131 churches and chapels.
Third Region
Including the following vicariates Apostolic: (1) Che-kiang, erected 1696; re-established, 1845 Lazarists; residence, Ning-po; vicar Apostolic, Paul-Marie Reynaud, appointed titular Bishop of Fussola in 1884; 30 priests, 16 native priests, 25,126Christians, 8633 catechumens, 153 churches and chapels. (2) Southern Ho-nan, erected 28 Aug.,1882; priests from the Seminary of Milan; residence, Nan-yang; vicar Apostolic, Angelo Cattaneo, appointed titular Bishop of Hippus in 1905; 13 priests, 13 native priests, 12,000 Christians, 6000 catechumens, 83 churches and chapels. (3) Western Ho-nan (Pref. Ap.), erected 22 Jan.,1882; Congregation of St. Francis Xavier of Parma; residence, Sian-ch'eng; prefect Apostolic, Lodovico Calza; 8 priests, 1055 Christians, 2000 catechumens, 8 churches and chapels. (4) Southern Hu-nan, erected 1856; Franciscans; residence, Sean-sa-van, near Heng-chou; vicar Apostolic, Pelligrino Luigi Mondaini, appointed titular Bishop of Synaus in 1902; 15 priests, 6 native priests, 6499 Christians, 1000 catechumens, 22 churches and chapels. (5) Northern Hu-nan, erected 19 Sept., 1879; Augustinians; residence, She-men, near Li-chu; vicar Apostolic, Lodovico Perez y Perez, appointed titular Bishop of Corycus in 1896; 24 priests, 2 native priests, 2677 Christians, 3317 catechumens, 32 churches and chapels. (6) North-western Hu-pe, erected 1870; Franciscans; residence, Lao-ho-k'ou; vicar Apostolic, Fabiano Landi, appointed titular Bishop of Tænarum in 1904; 16 priests, 14 native priests, 17,211 Christians, 9400 catechumens, 75 churches and chapels. (6) South-western Hu-pe, erected 1870; Franciscans; residence, I-ch'ang; vicar Apostolic, Modestus Everaerts, appointed titular Bishop of Tadama in 1904; 20 priests, 8 native priests, 10,546 Christians, 6384 catechumens, 75 churches and chapels. (7) Eastern Hu-pe, erected 1870; Franciscans; residence, Wu-ch'ang; vicar Apostolic, Epifanio Carlassare, appointed titular Bishop of Madaura in 1884; 23 priests, 18 native priests, 24,792 Christians, 20,000 catechumens, 105 churches and chapels. (9) Kiang-nan or Nan-king, erected 1660; re-established 1856; Jesuits; residence, Shanghai; vicar Apostolic, Prosper Paris, appointed titular Bishop of Silandus in 1900; 131 priests, 60 native priests, 164,088 Christians, 95,013 catechumens, 984 churches and chapels. (10) Northern Kiang-si, erected 1845;Lazarists; residence, Kiu-kiang; vicar Apostolic, Paul-Louis Ferrant, appointed titular Bishop of Barbalissus in 1898; 18 priests, 4 native priests, 11,397 Christians, 8861 catechumens, 110 churches and chapels. (11) Southern Kiang-si, erected 1879; Lazarists; residence, Ki-ngan; vicar Apostolic, Auguste Coqset, appointed Bishop of Cardica in 1898; 15 priests, 6 native priests, 8637 Christians, 2932 catechumens, 43 churches and chapels. (12) Eastern Kiang-si, erected 14 August, 1885; Lazarists; residence, Fu-chou; vicar Apostolic, Casimir Vic, appointed titular Bishop of Metellopolis in 1898; 21 priests, 10 native priests, 16,295 Christians, 3500 catechumens, 56 churches and chapels.
Fourth Region
Including the following vicariates Apostolic: (1) Kwei-chou, erected 1708; re-established 1847; priests of the Seminary for Foreign Missions of Paris; residence, Kwei-yang; vicar Apostolic, Franïois-Mathur1n Guichard, appointed titular Bishop of Torone in 1884; 49 priests, 17 native priests, 24,018 Christians, 22,825 catechumens, 106 churches and chapels. (2) North-western Sze-ch'wan, erected 1680; priests of the Paris seminary; residence, Ch'eng-tu; vicar Apostolic, Marie-Julien Dunand, appointed titular Bishop of Caloe in 1893; 39 priests, 45 native priests, 40,000 Christians, 8,672 catechumens, 105 churches and chapels. (3) Eastern Sze-ch'wan, erected 1860; priests of the Paris seminary; residence, Ch'ung-k'ing;vicar Apostolic, Célestin-Félix Dunand, appointed titular Bishop of Dansara in 1891; 48 priests, 41 native priests, 34,800 Christians, 17,000 catechumens, 103 churches and chapels. (4) South-western Sze-ch'wan, erected 1860; priests of the Paris seminary; residence, Sui-fu; vicar Apostolic, Marc Chatagnon, appointed titular Bishop of Chersonesus in 1887; 46 priests, 14 native priests, 26,000 Christians, 6,000 catechumens, 40 churches and chapels. (5) Yu-nan, erected 1702; res-established, 1843; priests of the Paris seminary; residence, Yu-nan (Sze-ch'wan); 29 priests, 13 native priests, 10,390 Christians, 13,097 catechumens, 71 churches and chapels. (6) Tibet, erected 1846; priests of the Paris seminary; residence, Tat-tsien-lu (Sze-ch'wan); vicar Apostolic, Pierre-Phillipe Giraudeau, appointed titular Bishop of Thynias in 1901; 15 priests, 1 native priests, 2050 Christians, 1,000 catechumens, 14 churches and chapels.
Fifth Region
Including the following vicariates Apostolic; (1) Fu-kien, erected 1696; Dominicans; residence Fu-chou; vicar Apostolic, Salvator Masot, appointed titular Bishop of Avara in 1884; 37 priests, 16 native priests, 44,799 Christians, 25,806 catechumens, 116 churches and chapels. (2) Amoy, erected 3 Dec., 1883; Dominicans; residence Fu-chou; vicar Apostolic, Isidoro Clemente Gutierrez, appointed titular Bishop of Augila in 1900; 18 priests, 1 native priests, 4242 Christians, 4773 catechumens, 57 churches and chapels. (3) Hong-Kong, erected 1874; priests from the Seminary of Milan; vicar Apostolic Dominico Pozzani, appointed titular Bishop of Tavia in 1905; 12 priests, 10 native priests, 14,195 Christians, 1000 catechumens, 73 churches and chapels. (4) Kwang-tung (Pref. Ap.), erected 1850; priests from the Seminary of Paris; residence, Canton; prefect Apostolic Jean-Marie Mérel, appointed titular Bishop of Orcistus in 1905; 12 priests, 10 native priests, 14,195 Christians, 1000 catechumens, 73 churches and chapels. (4) Kwang-si (Pref. Ap.), erected 6 Aug., 1875; priests from the Seminary of Paris; residence, Nan-ning; prefect Apostolic Joseph-Marie Lavest, appointed titular Bishop of Sophene in 1900; 28 priests, 4 native priests, 3610 Christians, 4312 catechumens, 47 churches and chapels.
In the head-quarters (procures) of the various missions twenty-three priests officiate in eight chapels or churches. There are six foreign and five native Trappists. Macao is the seat of a diocese. There are 38 vicariates Apostolic; 4 prefectures Apostolic, 1 mission (I-li), 1 diocese (Macao) with 1280 foreign and 577 native priests for 1,014,266 Christians. Mention should also be made of the Marist Brothers (Maristæ) and many sisters, both foreign and native; Sisters of St. Vincent de Paul, of St. Joseph, of Providence of Portieux, of the Third Order of St. Francis, of Canossa, of St. Paul of Chartres; Servants of the Holy Ghost, Daughters of Purgatory, etc.; in the vicariate of Kiang-nan there are 32 Carmelite Sisters (1 house); 91 (33 native) Helpers of the Souls in Purgatory (3 houses); 31 Sisters of Charity; 9 Little Sisters of the Poor, and 173 Chinese girls. There is at Hong-Kong a Procurator General of Propaganda for Chinese and Indo-Chinese missions.
MANICHÆANS
The Manichæans were called by the Chinese Mo-ni, a transcription of Mâni; they are mentioned as earlier as 631 and were intimately connected with the Uigars, who suffered a crushing defeat, 13 Feb., 843. No doubt as a result of that defeat, in the edict of 845, prohibiting all foreign religions, the Mo-ni are not mentioned. Probably it is the language of the Mo-ni, not of the Nestorians or of the Mohammedans that is mentioned in the Kara-Belgasun inscription in the first half of the ninth century. However, a passage of the Chinese work, "Fo-tsu-t'ung-ki", mentions the Mo-ni as "still existing in the Three Mountains", on the right bank of the Yang-tze above Nan-king.
PROTESTANT MISSIONS
The first Protestant (Ye-su-kiao) worker among the Chinese was Joshua Marshman, though he did not go to China, his labours being carried on in Bengal, at Serampore, where he died 7 Dec., 1837. The actual founder of the Protestant missions to the Chinese was Robert Morrison (Ma Li-sun), born of Scottish parents at Buller's Green, in Northumberland, 5 Jan., 1872; he entered the London Missionary Society in 1805, commenced the study of Chinese in London with a Chinaman, Yong Sam-tak, and on 31 Jan., 1807, he embarked for China via America. On 4 Sept., he reached Macao, whence he proceeded to Canton, where he died, 1 Aug., 1834. he published many works in Chinese and English, the best known of which is "A Dictionary of the Chinese Language", published at Macao, at the press of the East India Co. (1815-23). Morrison was followed by William Milne (b. 1785; d. 2 June, 1822), principal of the Anglo-Chinese College of Malacca and Walter Henry Medhurst (b. 29 April, 1796; d. 24 Jan., 1957). In 1827 Karl Friedrich Gützlaff (b. at Pyritz, Prussia, 8 July, 1803); d. at Hong-Kong, 1851) was sent to China by the Nederlandsch Zendelinggenootschap. On 19 Feb., 1830, Elijah Coleman Bridgman (b. 22 April, 1801, at Belchertown, Mass.; d. 2 Nov., 1861) arrived, the first agent of the American Board of Commissioners for Foreign Missions. Then came (1834) William Dean, for the American Baptist Missionary Union; Henry Lockwood (1835) for the Board of Foreign Missions of the protestant Episcopal Church in the United States; G. Tradescant Lay (1836), for the British and Foreign Bible Society; Edward B. Squire (1836) for the Church Missionary Society. In 1847, the German Missions of Basil and the Rhine sent representatives. The China Inland Mission which is still in full vigour was started in 1862 by James Meadow. During the last few years American and Scandinavian missions have greatly increased.
Among the noteworthy Protestant missionaries not already named, the following may be mentioned; Americans: David Abeel (b. New Brunswick, N. J., 12 June, 1804; d. 4 Sept. 1846); S. W. Bonney (b. 8 March, 1815, at New Canaan, Conn.; d. 27 July, 1864); William Jones Boone (d. 17 July, 1864), the first missionary bishop; Justus Doolittle (b. 23 June, 1824; d. 15 June, 1880); W. A. P. Martin, late President of the Peking University; Peter Parker (b. 1804; d. 10 Jan., 1888), at one time American Minister to China; Samuels Wells Williams (b. at Utica, N. Y., 22 Sept., 1812; d. 16 Feb., 1884, at New Haven), the greatest of American sinologists, at one time U. S. Chargé d'Affairs at Peking, and towards the .end of his life, Professor of Chinese at Yale University. British: Carstairs Douglas (b. 27 Dec., 1820; d. at Amoy, 20 July, 1877); Joseph Edkins (d. 23 April, 1905), the author of innumerable books and papers on China; Griffith John (b. 1831); James Legge (b. at Huntly, Aberdeenshire, 20 Dec., 1815); d. 29 Nov., 1897), the great scholar and translator of Chinese classics; Arthur Evans Moulay (arrived at China in 1861); J. Hudson Taylor (b. 21 May, 1832; d. 3 June, 1905), who gave a great impulse to the China Inland Mission; Alexander Wylie (b. 6 April, 1815; d. 6 Feb, 1887), biographer and historian; the German, Ernst Faber (b. 25 April, 1839; d. 26 Sept., 1899); the Swede, Th. Hamburg (d. 13 May, 1854).
Medical missions, including the establishment of general and ophthalmic hospitals have no doubt greatly help develop the Protestant missions. These were at first established at the treaty post only, but now they have spread into the interior of the country, mainly through the medium of the China Inland Mission.
The Protestant missions suffered greatly during the Boxer Rebellion (1899-1900), losing 188 members (100 Englishmen, 56 Swedes, 32 Americans), in Shang-si and beyond (159), Chi-li (17), Che-kiang (11), and Shang-tung (1). The provinces belonged mainly to the China Inland Mission, the Christian and Missionary Alliance, the American Board, etc. At various times no less that 111 societies have had representatives in China, more than half having begun their work between 1887 and 1907. In 1876 there were 29 societies working in China, which by 1906 had risen to 82. The question of Rites has been raised among the Protestant missionaries under the name of the "Term Question", because of a lack of unity in the choice of a term to describe the Deity: Shin, T'ien-shin, T'ien-chu, etc. being proposed. Shang-ti seems to meet the approval of the majority. The Bible or portions of the Bible have been translated under the auspices of the three Bible societies, British, Foreign, and American, and the National Society of Scotland, into the following dialects: Mandarin, Fu-chou, Canton, Shang-hai, Su-chou, Hakka; Swatow (printed in Chinese characters); Ning-po, Fu-chou, Amoy, Mandarin, Kien-ning, T'ai-chou, Shang-hai, Hakka, Swatow, Hai-nan, Hing-hwa, Wen-chou, Kien-yang, Canton, Peking, Shang-tung, Su-chou (in Roman characters). In 1900 the publications of the Chinese agencies of the three Bible societies amounted to 1,523,930 copies of the whole Bible or portions thereof (991,300 in Mandarin, 291,900 in simple Wen-li, 187,000 in classical Chinese. etc.). The well-known periodical "The Chinese Repository" was edited from May, 1832 to Dec., 1851 (20 vols.), at Canton, by two American missionaries, E. C. Bridgman, and his successor, S. W. Williams. The "Chinese Recorder", started in May, 1868, at Fu-chou by Rev. S. L. Baldwin has been conducted at Shanghai since January, 1874. On January 1, 1903, according to "The Encyclopedia of Missions" (Dwight, Tupper, and Bliss), Protestant missions in China (including Manchuria) included 2708 foreign missionaries, 5700 native workers, 3316 places of religious worship. 1570 elementary schools, 129 high schools, 138 hospital dispensaries, 24 printing establishments, 144,237 professing Christians. According to the "Shanghai Mercury" the number of foreign workers (men and women), which in 1873 had been 473, was on 31 Dec., 1907, 3833; the total number of baptized Christians and catechumens being 256,779.
RUSSIAN ECCLESIASTICAL MISSION
This mission was begun by thirty-one Russians, made prisoner at the time of the first siege of Albasin (7 July, 1684), and taken to Peking with the "Pope" Maxim Leontieff. The first mission was started in 1715 by the Archimandrite Hilarion, accompanied by a "pope" and a deacon; the mission is first mentioned in a diplomatic document, Article 5 of the treaty signed in 1727 by Count Vladislavitch; the "popes" never tried to make converts; they simply acted as chaplains to the Albasin refugees and later also to the Russian embassy. Between 1852 and 1866 the members of this mission issued four volumes of memoirs relating to various Chinese subjects; two of the "popes" have left a name in Chinese studies; Father Yakiuf Bichurin, and the Archimandrite Palladius, compiler of a very valuable dictionary. The Russian mission suffered much during the Boxer rebellion, and its valuable library was destroyed.
JEWS IN CHINA
The first mention of Jews (Tiao-kin-kiao) is found in the records of the Jesuit missionaries of Peking. At the beginning of the 17th century, a young Israelite, Ngai, on paying a visit (1605) to Matteo Ricci, declared that he worshipped one God, and seeing at the mission a picture of the Virgin with the Child, Jesus, he believed it was Rebecca with Esau or Jacob. He stated that he came from K'ai-feng, the capital of Ho-nan, where his brethren resided. However, the Jews, often taken for the Hwei-hwei, or Mohammedans, had been mentioned under the name of Chu-hu in the Chinese Annals (Yuan-shi) of 1329, for the first time, and again in 1354. Ricci sent to K'ai-feng a Chinese Jesuit, who was followed later on by Giulio Aleni (1613), Gozanu (1704), Gaubil, and Domenge. Finally it was discovered that these Jews has a synagogue (Li-pai-sze), looking to the east, and possessed many books. Facsimiles of some of the books were made in Shanghai in 1851. Three tablets bearing inscriptions have been found at K'ai-feng: (1) The oldest, dated 1489, commemorating the reconstruction of the synagogue Ts'ing-chen-sze, states that seventy Jewish families arrived in China at the court of the Sung (960 to 1278). (2) The second, dated 1512, placed in the synagogue Ts'uen-chang-tao-king-sze, was taken to China under the Han dynasty. (3) The third, dated 1663, commemorating the rebuilding of the synagogue Ts'ing-chen-sze, says that the Jewish religion had its origin in India and was introduced to China at the time of the Chou (1122-955 B.C.) which is manifestly wrong. The Jews came to China through Persia after the capture of Jerusalem by Titus, during the first century of the Christian era, under the Emperor Ming-ti of the Han dynasty. This statement is based upon oral tradition. Professor Chavannes writes that the Jews came to China from India by sea under the Sung dynasty, between 960 and 1126 (Revue de Synthèse historique, Dec., 1900). Father Joseph Brucker, after reading carefully Ricci's original manuscripts, Finds that his informer, Ngai, stated that there were but ten or twelve families at K'ai-feng, where they had been settled but five or six hundred years, and that they were much more numerous at Hang-chou (Etudes, 20 Nov., 1907). This seems to confirm the theory of Chavannes and the text of the inscription of 1489; the arrival of the Jews at the court of the Sung, which was Ling-ngan, or Hang-chou. The Jews called themselves Tiao-kin-kiao (the sect which extracts the sinew), referring to the struggle of Jacob with the Angel (Genesis, xxxii, 32); they suffered greatly and were scattered during the T'ai-ping rebellion (1857). They have since gone back to their old seat, but they are neither numerous nor prosperous.
MOHAMMEDANS
(Hwei-hwei-kiao). The first mention of the Arabs, called Ta-shi, is found in the annals of the T'ang dynasty (618-907); in 713 there is a record in China of a Ta-shi ambassador. In 758, a large Mohammedan colony, settled at Canton, rebelled, burnt their houses, and fled by sea. They had a large mosque (Hwei-sheng-sze), built under the T'ang dynasty, which was destroyed by fire in 1314, and rebuilt in 1349-51; only the ruins of a tower mark the site of the first building. Two inscriptions of the sixteen century refer to the mosques of Nan-king; one of the same date was found at Si-ngan-fu as well as the following which is considered apocryphal by some savants. Palladius writes (Russian Memoirs, IV, 438) that aMohammedan tablet was discovered at Si-ngan-fu bearing the date A.D. 742, and recording the fact that during the reign of the Sui emperor, K'ai-h'wang (581-600) Islamism penetrated into China. The difficulty is to make this date tally with the Hegira (622). It is the belief of the writer that the introduction of Islam was gradual. The adherents were first known as Ta-shi (Arabs), but have since been known as Hwei-hwei. They paid tribute to the chief of the Si Lao or Kara K'itai and in the twelfth century there was a regiment of Hwei-hwei in the Kin army. Many distinguished Mohammedans serve in the Mongol army, among them Nasruddin, who was governor of Yun-nan. In the fourteenth century, some of the Mongol chiefs, Barak Khan, Kabak Khan, and finally the Khakan Tughluk Timur, embraced Islamism. The influence of Mohammedanism in Central Asia rose as the Mongol authority was declining. The Arab geographer, Abu'lfeda, mentions the following cities of China (Sin): Khanfu (Hang-chou), Khandju, Yandju (Yang-chou), Zaitun (Ts'ean-chou), Khangu, Sila (Korea), Khadjou, Sankdju (Su-chou). The city of Si-ngan was called Khamdan. Ibn Batuta (fourteenth century visited Sin Kalan (Canton), and remarks that in every city of China there was always a sheikh ul Islam and a cadi to act as judges among the Mussulmans. The Arabs called the Chinese emperor Faghfur, an alteration of the Persian Baghpur (Son of God), equivalent to "Son of Heaven". China was Chin, or Mahachin, sometimes Tung-t'u, "Land of the East".
An imperial edict dated 4 May, 1729, says of the Mohammedans: "They muster strongest in Shen-si, and there they are persecuted more than anywhere else on account of their clubbings together to gamble, their secreting weapons and various other illegal acts. There they also give expression unreservedly to their wrath about the imperial decrees forbidding the slaughter of horned cattle, which are so indispensable to agriculture. They should therefore be constantly reminded to be kind and tolerant" (De Groot). In 1649 a rebellion broke out in Kan-su, in the part of Western Hwang-ho, and the Mohammedans occupied the fus of Kang-chou, Liang-chou, Min-chou, etc. Su-chou was retaken in 1649 by the imperial troops, and the rebel leader, Ting Kwo-tung, was killed with his followers. The 1781, the black-turbaned Salar Mussulmans dwelling at Si-ning, east of Ku-ku-nor, killed the prefect of Kan-chou, took Ho-chou, and besieged Lan-chou. imperial troops were called from all parts of the empire, and after a fierce resistance and great bloodshed, the chief, Kien-Wu, was killed, and the other leaders were exiled, 1784, to Hai-nan. New difficulties arose in August, 1789, and a number of Moslemswere sent to Heh-lung-kiang, as slaves to the Tatars. They rebelled again in 1861, 1862, and 1895. In this region they are divided into "white-capped" Hwei-hwei, who burn incense as the other Chinese do, and "black-capped" Hwei-hwei, or Salar, who condemn this practice as pagan, and are more fanatical. These live at Salar Pakun, in the vicinity of Ho-chou.
In 1855 a quarrel between Mussulmans and Chinese miners working near Ta-li, in the Yu-nan province, was the occasion of a general rising of all Mohammedans in the region under two chiefs, Ma Te-sing and Ma-hien, who submitted in 1860, though they were victorious. However a young chief, Tu Wen-siu, established himself as a sultan in the stronghold of Ta-li, where he resisted the imperial troops until 19 Jan., 1873, when a wholesale massacre of Mohammedans took place. in 1863 another great rebellion broke out in the T'ien-shan province, or Ili, which had been conquered for the empire by K'ien Lung in 1759. Burzuk Khan, a descendant of the ancient chieftains, with the help of Yakub, an adventurer, taking advantage of the difficult position of the Chinese, captured the territory south of t[ien-shan. Eventually Yakub replaced his chief, assumed his title of Ameer, and founded a short-lived empire which came to an end with the death of Yakub and the capture by General Tso Tsung-tang of Aksu, the capital (19 Oct, 1877), Yarkand (21 Dec., 1877), Kashgar (26 Dec., 1877), and Khotan (4 Jan., 1878).
Though some Chinese Mohammedan pilgrims probably visited Mecca between the fifteenth and eighteenth century, there is no mention of them in Chinese literature dealing with Islam. This does not date further back than 1861 The land route of later hadjis (pilgrims) to Arab ran through Ki-fu-kwan, Hami, Turfan, Aksu, Andijan, Khokand, Samarkand, Bokhara, Charjui, Meshed, Hamadan, Kermanshah, Bagdad, Mossul, Diarbekir, Aleppo, Damascus, Jerusalem, Cairo. Some embarked at Jaffa; others in Mekran. After leaving Bokhara, they passed through Balkh, Tash-kurgan, Kabul, Kandhar, Kelat. The sea routes were through Ava to Rangoon, or Po-se and the Si-kiang. Of course with the facilities of modern navigation the sea-route is much used. The writer has known one of these hadjis. He could recite the Koran, although he did not understand what he said, nor could he read Arabic. Mohammedans have many mosques in the large cities of the empire, some of great importance in Peking, Si-ngan, Hang-chou, Canton, etc. In form they are much like Chinese temples, Arabic inscriptions being their characteristic feature. Many Moslems are officials of the empire, some occupying high positions, especially in the army. No accurate statistics are obtainable. According to M. Dabry, who is, however, a very unreliable author, there are in China between twenty and twenty-two million Mussulmans, of whom 8,350,000 are in Kan-su, 6,500,00 in Shen-si, 3,500,000 to 4,000,000 in Yun-nan. According to A.H. Keane, the numbers reach 30,000,000. Sara Chandra Das places them at 50,000,000 while the late Dr. Andrew Harper brings the figure down to 3,000,000.
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The Church of Alexandria
The Church of Alexandria, founded according to the constant tradition of both East and West by St. Mark the Evangelist, was the centre from which Christianity spread throughout all Egypt, the nucleus of the powerful Patriarchate of Alexandria. Within its jurisdiction, during its most flourishing period, were included about 108 bishops; its territory embraced the six provinces of Upper Libya, Lower Libya (or Pentapolis), the Thebaid, Egypt, Acadia (or Heptapolis), and Augustamnica. In the beginning the successor of St. Mark was the only metropolitan, and he governed ecclesiastically the entire territory. As the Christians multiplied, and other metropolitan sees were created, he became known as the arch-metropolitan. The title of patriarch did not come into use until the fifth century. [For the controversy concerning the manner of electing the earliest successors of St. Mark see that article and BISHOP (cf. Cabrol, Dict. d''archéol. chrét., I, 1204-1210).]
Up to the time of the second ecumenical council (381) the Patriarch of Alexandria ranked next to the Bishop of Rome. By the third canon of this council, afterwards confirmed by the twenty-eighth canon of the Council of Chalcedon (452), the Patriarch of Constantinople, supported by imperial authority and by a variety of concurring advantages, was given the right of precedency over the Patriarch of Alexandria. But neither Rome nor Alexandria recognized the claim until many years later. During the first two centuries of our era, though Egypt enjoyed unusual quiet, little is known of the ecclesiastical history of its chief see, beyond a barren list of the names of its patriarchs, handed down to us chiefly through the ecclesiastical historian Eusebius. They were, in order: Anianus (d. 84); Abilius; Cerdon, one of the presbyters whom St. Mark ordained; Primus, also called Ephraim, advanced from the grade of layman; Justus (d. 130); Eumenes; Mark II; Celadion; Agrippinus; Julian (d. 189). With the successors of Julian we have something more than a mere list of names. Demetrius governed the Church of Alexandria for forty-two years, and it was he who deposed and excommunicated Origen, notwithstanding his great work as a catechist. Heraclas (d. 247) exercised his power as arch-metropolitan by deposing Ammonius, Bishop Thmuis, and installing a successor (Photius, P.G., CIV, 1229).
Maximus and Theonas (282-300) were followed by Peter, the first occupant of the See of St. Mark to die a martyr (311 or 312). Then came Achillas, who ordained Arius through ignorance of the man''s real character; otherwise St. Athanasius certainly would not have given that bishop the praise he does. On the death of Achillas, Alexander, who proved himself a zealous defender of the orthodox faith in the contest against Arius, was elected bishop by unanimous consent of clergy and people, and in spite of the interested opposition of Arius. Alexander, accompanied by his deacon Athanasius, took part in the Council of Nicæa (325), but died soon after (328). The Meletian faction took advantage of his death, and of the absence of Athanasius from the city, to intrude a creature of their own into the vacant see, one Theonas. He survived but three months, when Athanasius, having returned, was chosen to succeed Alexander.
Of the ante-Nicene bishops who ruled this church, Dionysius and Alexander were the most illustrious, as also were St. Athanasius and St. Cyril among those who subsequently filled the see. Athanasius, supported by Rome, where he sought protection and help, the unconquered champion of the true Faith against Arius, died in 373, a glorious confessor of the Faith, after an episcopate of forty-three years. The interval between the death of Athanasius and the accession of St. Cyril (412) was filled by Peter II, a zealous bishop, who was obliged to seek refuge in Rome from the persecuting Arians (d. 381); Timothy I (381-385) who was present at the second ecumenical council, and was honoured with the contempt of the imperial court, because he vigorously opposed, and refused to acknowledge, the decree which gave the Patriarchate of Constantinople rank over that of Alexandria; Theophilus (385-412), the immediate predecessor of Cyril. Under St. Cyril (412-444) whose noble defence of the Divinity of Christ has rendered his memory precious in the Church, the Patriarchate of Alexandria reached its most flourishing epoch. Over 100 bishops, among them ten metropolitans, acknowledged his authority; he tells us himself that the city was renowned for the number of its churches, monasteries, priests, and religious (P. G., LXX, 972). At this time, too, the patriarch possessed considerable civil power, and may be said to have reached the zenith of his reputation. The decline of his office dates from the middle of the fifth century. Under Dioscurus (444-451), the unworthy successor of St. Cyril, the Church of Alexandria became embroiled in the Monophysite heresy. Dioscurus was deposed, and later banished. The election of Proterius as Catholic patriarch was followed by an open schism. Proterius was murdered in 457, and Timothy Ælurus, a Monophysite, was intruded into the see. The schism thus began by Dioscurus and Timothy gave rise to two factions, the orthodox, or Catholic, party, which maintained the faith of the two natures in Christ, as prescribed by the Council of Chalcedon (451), and the Monophysites, who followed the heresy of Dioscurus. The former came to be known as Melchites or Royalists, i. e., adherents or favourites of the emperor, and the latter as Jacobites. The possession of the See of Alexandria alternated between these parties for a time; eventually each communion maintained a distinct and independent succession. Thus the Church of Alexandria became the scene of serious disturbances, which finally brought about its ruin.
We touch but briefly on the more important events that followed. The Catholic Patriarch, John Talaia, elected in 482, was banished by the Emperor Zeno, through the intrigues of his Jacobite rival, Peter Mongus. In his exile he sought refuge with Pope Simplicius (468-483), who exerted himself seriously for the re-establishment of John, but to no purpose. The latter never returned to his see. With his banishment the Catholic succession of Alexandrian bishops was interrupted for sixty years, and the local Church fell into the utmost confusion. The Emperor Justinian, anxious to end this state of affairs, restored the Catholic succession (538-539) in the person of the Abbot Paul. Unfortunately, the new patriarch gave some grievous offence to the Emperor, whereupon he was deposed and Zoilus succeeded him in 541. Among the successors of the latter patriarch, Eulogius, Theodore Scribo, and St. John the Almoner (d. 620) especially distinguished themselves, and restored to the Alexandrian Church something of its former reputation. In the meantime, through mutual factions, the influence of the Jacobites had gradually waned until the election of the Patriarch Benjamin (620). On the other hand, during the contest between the Jacobites and Melchites (Catholics), so completely had the spirit of sectarianism extinguished the feeling of nationality that at the time of the Saracen invasion the Jacobites did not hesitate, in their animosity towards the Melchites, the imperial or Byzantine party, to give up (638) their cities and places of strength to the invaders (see HERACLIUS, ISLAM). The favour which they thus secured with the conquerors enabled them to assume a predominant position [Dub. Rev., XXIV (1848), 439]. Hitherto the Melchites, though far less numerous than the Jacobites, had held the civil power, owing to the aid of the Emperor and his officials. By the treason of the Jacobites they lost not only this power, but with it many of their churches and monasteries. After the death of the Patriarch Peter (654) the Melchite succession was broken for nearly 80 years, a fact that contributed much to the complete Jacobite control of the patriarchate. During this interval the Metropolitan of Tyre consecrated the Catholic bishops, whose number rapidly decreased.
The Saracen domination, so gladly welcomed by the Jacobites, proved to them more of a curse than a blessing. They suffered many bitter persecutions under successive Moslem rulers. Many among the clergy and laity apostatized. Nor did the Melchites escape. Indeed they were worse off, ground as they were between the upper and nether millstones, the Jacobites and the Saracens. When their patriarchate was restored (727), under Cosmas, in the caliphate of Nischam, their situation was deplorable. Through the exertions of this patriarch they got back many of their churches. Ignorance and indolence, however, had spread among the Melchites. In the services of the Church the Greek language was soon wholly replaced by the Arabic, and when, in the beginning of the ninth century, the Venetians carried away to their own city the body of St. Mark, the ruinous patriarchate was hardly more that a name.
With the Jacobites matters were not much better. There was a succession of undistinguished patriarchs, except at intervals, when the see was vacant because of internal disputes. Persecution was frequent, and renegades were numerous. By the eleventh century Alexandria had ceased to be the sole place where the patriarch was consecrated. From this date Cairo claimed that honour alternately with Alexandria, though the enthronement took place in the latter city. A little later, during the patriarchate of Christodulus (Abd-el-Messiah), Cairo became the fixed and official residence of the Jacobite patriarch. In the beginning of the reign of Saladin (1169) a serious controversy arose between the Jacobite Patriarchs of Antioch and those of Alexandria, concerning the use of auricular confession. The Jacobite parties of the two patriarchates had for many years kept in close touch with one another. More than once their relations were strained, as happened particularly in the time of John X (Barsusan) of Antioch, and Christodulus (Abd-el-Messiah) of Alexandria. They fell out over the proper presentation of the Eucharistic oblations, in which the Lyrian Jacobites were in the habit of mingling a little oil and salt. (Neale, Patriarchate of Alex., II, 214). Christodulus insultingly rejected the practice. John of Antioch wrote in its defence. The new controversy about the use of auricular confession severed the once friendly relations of the two communions. Mark, son of Kunbar, and his successor, Cyril of Alexandria, were for abolishing the practice altogether, while Michael of Antioch as vigorously insisted upon its continuance (Renaudot, Liturg. Orient., II, 50, 448; Historia Patr. Jacobit. Alex., 550; Neale, op. cit., II, 261).
For twenty years (1215-35) the Jacobites were without a patriarch, because they could not agree among themselves. During this break in the Jacobite succession, Nicholas I, the Melchite patriarch, addressed an appeal to Pope Innocent III(1198-1216), imploring his good offices with the Templars and Hospitallers in favour of some Christian captives (Neale, op. cit., II, 279). A few years later (1221), when Damietta had fallen into the hands of the Saracens, Nicholas wrote again to the Pope, Honorius III (1216-27), for assistance in the struggles that were fast overwhelming his Church. We may note here that the revolutions which subsequently befell the Greek Empire of Constantinople had little effect on the fortunes of the Church of Alexandria. The same may be said of the Crusades; though closely connected with local Alexandrian history, they do not seem to have had much influence upon its internal ecclesiastical affairs.
There is little left to chronicle of the Jacobite and Melchite communions of the Church of Alexandria. Both suffered severely in the crushing persecution of the fourteenth century. The Jacobites, utterly demoralized, managed to continue the succession of their patriarchs, who, as we have seen, resided no longer in Alexandria, but in old Cairo. In its widest extension, the patriarchate included fifteen bishoprics, and laid claim to jurisdiction over all the Coptic Christians of Egypt, Abyssinia, Nubia, and Barbary, or the native tribes of northern Africa. During this dark period the Melchites fell more and more under the influence of the Byzantine patriarchs, and thus sank over deeper into the Greek schism. Their patriarch, a mere shadow of what he once was, resides at Stamboul, and glories in the title of ""Patriarch of Alexandria and Ecumenical Judge"". It is an empty title, since he is supreme pastor over only five thousand souls, and where formerly more than one hundred bishops acknowledged the jurisdiction of the patriarch of Alexandria, only four now form the synod of the ""Ecumenical Judge"". They are the Bishops of Ethiopia, Memphis, Damietta, and Rosetta.
It will not be out of place to treat briefly of the Latin patriarchate of the Church of Alexandria. Since the seventh century the patriarchate, as we have seen, was divided between the Jacobites and the Melchites, both of which bodies eventually became schismatical. Among the patriarchs a few had courted the friendship of Rome, but none seems to have entered into full communion with her. There were, however, some Christians, as there are today, who were in no sense schismatical, but remained in full communion with the Holy See. It was doubtless in their behalf that in the pontificate of Innocent III (1198-1216) a patriarch of the Latin rite was appointed for Alexandria. The time seemed favourable for such an appointment, because of the progress of the Crusades. The actual date is, however, uncertain. Sollerius (Acta SS., Jun. vii, 1887), and the ""Lexicon Biblicum"" of Simon, quoted by him, speak of a ""S. Athanasius Claromontanus pro Latinus,A. D. 1219"". There is no further mention of this patriarch, nor is it certain that he was the first incumbent of the Latin patriarchate. We say it is not certain, because the date of appointment, or perhaps of the consecration, of Athanasius, as given by Sollerius, is 1219, whereas the establishment of the Latin patriarchate occurred in 1215. This is clear from the Twelfth General Council (Fourth Lateran), held in that year (Labbe, xi., 153). Neale (op. cit., II, 288) gives a list of the Latin patriarchs, and heads it with the name of Giles, a Dominican friar appointed in 1310 by Clement V. From this on he follows Sollerius (Acta SS., loc. cit.), who gives us the names of the Latin patriarchs from 1219 to 1547.
After the loss of the Holy Land and the overthrow of all Latin domination in the Byzantine Empire, the Latin Patriarchate of Alexandria ceased to exist except as a mere titular dignity (Wernz, Jus Decretalium, p. 837). In 1895, Pope Leo XIII established a patriarchate of the Coptic rite with two suffragan sees, Minieh and Luksor, for the Copts in communion with the Holy See (Monit. Eccle., ix, part. 1, 225).
VANSLEB, Histoire de l'église d'Alexandrie (Paris, 1677); LE QUIEN, Oriens Chritianus (Paris, 1740), II, 329-512, III, 1141-46; RENAUDOT, Historia Patriarcharum Alexandr. Jacobitarum (Paris, 1713); SOLLERIUS, De Patriarchis Alexandrinis, in Acta ss. Jun. vii (ed. Paris, 1867); MORINI, De Patriarcharum et Primatum origine, in his Exercit. Select. (Paris, 1669); EUTYCHIUS (Melchite Patriarch of Alexandria, 933-940), Alexandrinæ Ecclesiæ Origines (ed. Pococke, Oxon., 1658); NEALE, The Patriarchate of Alexandria, (2 vols. London 1847); MACAIRE, Hist. de l'église d'Alex. depuis Saint Marc jusqu'à nos jours (Cairo, 1894). The ecclesiastical antiquities of Alexandria are treated at length by LECLERCQ in Dict. d'archéol. chrét. et de lit., I, 1098-1182; cf. ibid. (1177-82) an extensive bibliography, also in CHEVALIER, Rép. des Sources hist. (Topo-Bibl.), I, 49-52.
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The Coliseum
The Coliseum, known as the Flavian Amphitheatre, commenced A.D. 72 by Vespasian, the first of the Flavian emperors, dedicated by Titus A.D. 80. The great structure rises in four stories, each story exhiting a different order of architecture; the first Doric, the second Ionic, the third Corinthian, the fourth composite. The material is the famous travertine. The site was originally a marshy hollow, bounded by the Caelian, the Oppian, the Velian and the Palatine Hills, which Nero had transformed into the fishpond of his Golden House. Its form is that of an ellipse 790 feet in circumference, its length 620, its width 525, and its height 157 feet. The arena, in which took place the gladiatorial combats (ludi gladiatori) and with the wild beasts, for which the Coliseum was erected, was of wood, covered with sand. Surrounding the arena was a low wall, surmounted by a railing high enough to protect the audience from danger of invasion by the furious, non-human contestants. As an additional security against this peril, guards patrolled the passageway between this stall and the podium, or marble terrace, on which were the seats of the senators, the members of the sacred colleges, and other privileged spectators. From the southern side of the podium projected the suggestum, or imperial gallery, for the accommodation of the emperor and his attendants. Next to these sat the Vestals. Back of the podium twenty tiers of seats were reserved for the three divisions of the equestrian order; the upper tiers of seats were occupied by the ordinary citizens. Last of all was a Corinthian colonnade in which the lower orders were accommodated with standing room only. The Coliseum, according to the "Chronographia" of 354, could contain 87,000 spectators. Professor Huelsen (quoted by Lanciani), however, has calculated that it will seat not more than 45,000 people. From the external cornice projected a circle of pine masts, from which awnings could readily be suspended over parts of the audience for the moment exposed to the sun's rays; the imperial gallery was covered with a special canopy. The arena was never shaded. Nothing is known of the architect of the Coliseum, although an inscription, afterwards shown to be a forgery, attributed its design to a Christian.
THE COLISEUM IN THE MIDDLE AGES
Although seriously damaged by two earthquakes in the fifth century, it is generally held that the Coliseum was practically intact in the eighth century when Bede wrote the well-known lines:
Quandiu stabit coliseus, stabit et Roma; 
Quando cadit coliseus, cadet et Roma 
Quando cadet Roma, cadet et mundus.
(While stands the Coliseum, Rome shall stand; when falls the Coliseum, Rome shall fall; when Rome falls the world shall fall.)
Lanciani attributes the collapse of the western portion of the shell to the earthquake of September, 1349, mentioned by Petrarch. Towards the end of the eleventh century it came into the hands of the Frangipani family, with whose palace it was connected by a series of constructions. During the temporary eclipse of the nobility in the fourteenth century, while the popes resided in Avignon, it became the property of the municipality of Rome ( 1312). The last shows seen in the Coliseum were given in the early part of the sixth century, one by Eutaricus Cilia, son-in-law of Theodoric, in 519, and a second in 523 by Anicius Maximus. The story of a bullfight in 1332, in which eighteen youths of the Roman nobility are said to have lost their lives, is apocryphal (Delehaye, L'Amphithéâtre Flavien, 5). In 1386 the municipality presented a third of the Coliseum to the "Compagnia del Salvatore ad sancta sanctorum" to be used as a hospital, which transaction is commemorated by a marble bas-relief bust of Our Saviour, between two candles, and the arms of the municipality, above the sixty-third and sixty-fifth arches. During the next four centuries the enormous mass of stone which had formed the western part of the structure served as a quarry for the Romans. Besides other buildings, four churches were erected in the vicinity from this material. One document attests that a single contractor in nine months of the year 1452 carried off 2522 cartloads of travertine from the Coliseum. This contractor was not the first, however, to utilize the great monument of ancient Rome as a quarry; a Brief of Eugenius IV (1431-47), cited by Lanciani, threatens dire penalties against those who would dare remove from the Coliseum even the smallest stone (vel minimum dicti colisei lapidem). The story of Cardinal Farnese who obtained permission from his uncle, Paul III (1534-49), to take from the Coliseum as much stone as he could remove in twelve hours is well known; his eminence had 4000 men ready to take advantage of the privilege on the day appointed. But a new tradition, which gradually took hold of the public mind during the seventeenth century, put an end to this vandalism, and effectually aided in preserving the most important existing monument of imperial Rome.
THE COLISEUM AND THE MARTYRS
Pope St. Pius (1566-72) is said to have recommended persons desirous of obtaining relics to procure some sand from the arena of the Coliseum, which, the pope declared, was impregnated with the blood of martyrs. The opinion of the saintly pontiff, however, does not seem to have been shared by his contemporaries. The practical Sixtus V (1585-90) was only prevented by death from converting the Coliseum into a manufactory of woollen goods. In 1671 Cardinal Altieri regarded so little the Coliseum as a place consecrated by the blood of Christian martyrs that he authorized its use for bullfights. Nevertheless from the middle of the seventeenth century the conviction attributed to St. Pius V gradually came to be shared by the Romans. A writer named Martinelli, in a work published in 1653, put the Coliseum at the head of a places sacred to the martyrs. Cardinal Carpegna (d. 1679) was accustomed to stop his carriage when passing by the Coliseum and make a commemoration of the martyrs. But it was the act of Cardinal Altieri, referred to above, which indirectly effected a general change of public opinion in this regard. A pious personage, Carlo Tomassi by name, aroused by what he regarded as desecration, published a pamphlet calling attention to the sanctity of the Coliseum and protesting against the intented profanation authorized by Altieri. The pamphlet was so completely successful that four years later, the jubilee year of 1675, the exterior arcades were closed by order of Clement X; from this time the Coliseum became a sanctuary. At the instance of St. Leonard of Port Maurice, Benedict XIV (1740-58) erected Stations of the Cross in the Coliseum, which remained until February, 1874, when they were removed by order of Commendatore Rosa. St. Benedict Joseph Labre (d. 1783) passed a life of austere devotion, living on alms, within the walls of the Coliseum. "Pius VII in 1805, Leo XII in 1825, Gregory XVI in 1845, and Pius IX in 1852, contributed liberally to save the amphitheatre from further degradation, by supporting the fallen portions with great buttresses" (Lanciani). Thus at a moment when the Coliseum stood in grave danger of demolition it was saved by the pious belief which placed it in the category of monuments dearest to Christians, the monuments of the early martyrs. Yet, after an exhaustive examination of the documents in the case, the learned Bollandist, Father Delehave, S.J., arrives at the conclusion that there are no historical grounds for so regarding it (op. cit.). In the Middle Ages, for example, when the sanctuaries of the martyrs were looked upon with so great veneration, the Coliseum was completely neglected; its name never occurs in the itineraries, or guide-books, compiler for the use of pilgrims to the Eternal City. The "Mirabilia Romae", the first manuscripts of which date from the twelfth century, cites among the places mentioned in the "Passions" of the martyrs the Circus Flaminius ad pontem Judaeorum, but in this sense makes no allusion to the Coliseum. We have seen how for more than a century it served as a stronghold of the Frangipani family; such a desecration would have been impossible had it been popularly regarded as a shrine consecrated by the blood, not merely of innumerable martyrs, but even of one hero of the Faith. The intervention of Eugenius IV was based altogether on patriotism; as an Italian the pope could not look on passively while a great memorial of Rome's past was being destroyed. "Nam demoliri urbis monumenta nihil aliud est quam ipsius urbis et totius orbis excellentiam diminuere."
Thus in the Middle Ages no tradition existed in Rome which associated the martyrs in any way with the Coliseum; it was only in the seventeenth century and in the manner indicated, that it came to he regarded with veneration as a scene of earlyChristian heroism. Indeed, little attention was paid by the Christians of the first age to the actual place of a martyr's sufferings; the sand stained with his blood was, when possible gathered up and treasured as a precious relic, but that was all. The devotion of the Christian body centred wholly around the place where the martyr was interred. Father Delehaye calls attention to the fact that although we know from trust-worthy historical sources of the execution of Christians in the garden of Nero, yet popular tradition preserved no recollection of all event so memorable (op. cit., 37). The Acts of Roman Martyrs, it is true, contain indications as to the places where various martyrs suffered: in amphitheatro, in Tellure, etc. But these Acts are often merely pious legends of the fifth, sixth, and following centuries built up by unknown writers on a feast reliable historical facts. The decree formerly attributed to Pope Gelasius (492-96) bears witness to the slight consideration in which this class of literature was held in the Roman Church; to read it in the churches was forbidden, and it was attributed to unknown writers, wholly unqualified for their self-imposed task (secundum antiquam consuetudinem, leguntur, quia et eorum qui conscripsere nomina penitus ignorantur, et ab infidelibus et idiotis superflua aut minus apta quam rei ordo fuerit esse putantur.-- Thiel. Epist. Rom. Pont., I, 458). The evidence, therefore, which we possess in the Roman Acts in favour of certain martyrs suffering in the Coliseum is, for these reasons among others, regarded by Father Delehaye as inconclusive. He does not deny that there may have been martyrs who suffered in the Coliseum, but we know nothing on the subject one way or the other. (Je ne veux pas nier qu'il y ait eu des martyrs de l'amphithéâtre Flavien; mais nous ne savons pas non plus s'il y en a eu, et en tout cas leurs noms nous sont inconnus.--Op. cit., 37.) It is, of course, probable enough that some of the Christians condemned ad bestias suffered in the Coliseum, but there is just as rnuch reason to suppose that they met their death in one of the other places dedicated to the cruel amusements of imperial Rome; for instance, in the Circus Flaminius, the Gaianum, the Circus of Hadrian, the Amphitheatrum Castrense, and the Stadium of Domitian. Even as regards St. Ignatius of Antioch, the evidence that he was martyred in the Coliseum is far from decisive, the terms employed by St. John Chrysostom and Evagrius in reference to this matter convey no precise meaning (Delehaye, op. cit. 43). The same is true of the term used by Theodoret in reference to the death of St. Telemachus, who sacrificed his life to put an end to the bloody spectacles which, as late as the early fifth century, took place in Rome. There is no reason to doubt the fact of the heroic death of St. Telemachus, but there is, on the other hand, no clear proof that its scene was the Coliseum. Theodoret, the only writer who records the incident, says that it happened eis to stadio (in the stadium), a different place from the Coliseum.
MAURICE M. HASSET 
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The Collège de France
The Collège de France was founded in the interest of higher education by Francis I. He had planned the erection of this college as far back as 1517, but not until 1530, and then under the inspiration of Budé and Jean du Bellay, did he realize his idea. As the University of Paris taught neither Hebrew nor Greek, he established chairs of these two languages, and secured for them the best teachers obtainable, Paradisi and Guidacerio Vatable for Hebrew, and Peter Danes and Jacques Toussaint for Greek. Their salaries were paid from the king's coffers, and they were to receive students gratuitously, a ruling which caused great rivalry on the part of the professors of the University of Paris, who depended on tuition fees; The professors of the college were accused before Parliament by Noël Beda, on the plea that the Vulgate would lose its authority since Hebrew and Creek were taught publicly. G. de Marcillac defended the "Royal Lectors", as they were called, and won their case. Later on they were accused of a leaning towards Calvinism, and the Parliament forbade them to read or interpret any of the Sacred Books in Hebrew or Greek; however, the protection of the king prevented the execution of the sentence.
In 1534 a chair of Latin eloquence was added to the college. The succeeding kings favoured the college. During the Revolution the courses were unmolested; the Convention even raised the salaries, by decree, from one and two thousand francs to three thousand. The Collège de France was first ruled by the Grand Aumônier de France, who appointed the professors until 1661, when it became a part of the University of Paris, from which it was afterwards separated for a time, and finally reaffiliated in 1766. In 1744 the king himself took it under his direct authority. In 1795 the minister of the interior was in charge; in 1831 the minister of public works; in 1832 the minister of public instruction, who has retained the charge to the present day. It is independent of the university, and administered by its own faculty. The college has been known by different names: in 1534 it was called the "College of the Three Languages"; under Louis XIII, the "Collège Royal"; during the Revolution, the "Collège National"; Napoleon called it the "Collège Impérial", and under the Restoration, it bore the name of "Collège Royal". Through the munificence of kings and governments the college grew steadily. In 1545 Francis added to the three chairs of language already established another with two teachers for mathematics, one teacher for medicine, and one for philosophy. Charles IX introduced surgery; Henry III gave it a course in Arabic languages; Henry IV, botany and astronomy; Louis XIII gave it canon law and Syriac; Louis XV, French literature; Louis XVIII endowed it for the Sanskrit and Chinese literatures. In 1831 political economy was introduced, and since then the progress of the sciences has necessitated new chairs, such as those of organic chemistry, physio-psychology, etc.
Renan clearly characterized the tendencies and methods of the Collège de France. In comparing them with those of the University of Paris. he wrote: "The Sorbonne guards the deposit of acquired knowledge — it does not receive sciences before they have shown the life in them — on the contrary the Collège de France favours the sciences in the process of formation. It favours scientific research;" An edict of 1572 forbade any but Catholics to teach in the Collège de France. This law was strictly obeyed as long as the college remained under Catholic authority, but in recent times it has had among its professors such enemies of Catholicism as Michelet, Renan, and Havet. On the whole, however, the faculty of the Collège de France has counted in its ranks brilliant men irrespective of creed, such as Aubert, Lalande, Daubenton, Delille, Cuvier, Vauquelin, Ampère, Biot, Rollin, Sylvestre de Sacy, Abel Rémusat, Boissonade, Daunou, Burnouf, Tissot, etc. In 1907 there were fifty-nine professors and instructors.
DUVAL, Le Collège de France (Paris, 1644); GOUGET, Mémoire historique et littéraire sur le Collège royal de France (3 vols., Paris, 1753); BOUCHON AND BRANDELY, Le Collège de France (Paris, 1873); LEFRANC, Histoire du Collège de France (Paris, 1892); RENAN, Questions contemporaines (Paris, 1868), 143 sqq.; LEFRANC, Les Origines de Collège de France inRevue intern. de l'Enseign. (15 May, 1890).
J.B. DELAUNAY. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

The condition of the offspring as regards knowledge[[@Headword:The condition of the offspring as regards knowledge]]

The condition of the offspring as regards knowledge
1. Would children in the state of innocence have been born with perfect knowledge?
2. Would they have had perfect use of reason at the moment of birth?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
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The condition of the offspring as regards righteousness
1. Would men have been born in a state of righteousness?
2. Would they have been born confirmed in righteousness?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
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The condition of the offspring as to the body
1. Would children in the state of innocence have had full powers of the body immediately after birth?
2. Would all infants have been of the male sex?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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Lamoral, Count of Egmont, Prince of Gâvre
Born at the Château de La Hamaide, in Hainault, 18 Nov., 1522; beheaded at Brussels, 5 June, 1568. He was a descendant of one of the oldest families of the Low Countries; his patrimonial castle, near the abbey of the same name, was on the coast of the North Sea, about three miles west of Alkmaar, Holland. In 1538 he went to Spain with his elder brother, Charles, and both took part in the expedition to Algiers in 1541, in which Charles was injured. Charles died the following year. Lamoral succeeded to the title and estates, which, beside those of Holland, comprised the principality of Gâvre, seven or eight baronies, and a number of seigniories. When, in 1544, he married Sabina, Duchess of Bavaria and Countess Palatine of the Rhine, the emperor and the King of the Romans assisted at his wedding. Egmont distinguished himself in various campaigns during the reign of Charles V, who, when he was only twenty-six years of age, invested him with the Order of the Golden Fleece, and appointed him to several confidential missions such as sending him to England to seek the hand of Queen Mary for Philip II. His principal titles to military glory are two battles which he won against the French: the battle of St-Quentin, which was fought through his vehement persuasion (1557), and that of Gravelines, the honour of which is due to him exclusively. As a reward for his services he was nominated by Philip II, in 1599, stadt-holder of the province of Flanders, and a member of the Council of State for the Low Countries.
But these honours did not satisfy Egmont. Though handsome, brave, rich, generous, and popular, still he viewed with jealousy the prominence given Cardinal Granvella, who was in the confidence of the king. He entered a vigorous protest against the proceedings of this minister and clamoured for his removal, going so far as to refuse to sit in the Council of State if Granvella were allowed to remain. His hatred of the king's favourite led him into the plots of William of Orange against the Spanish Government. Later, when religious troubles broke out in Flanders, it was evident that he did not rise to the occasion; he granted the sectarians concessions emphatically disapproved of by the king and assumed a quite equivocal attitude in the matter of the iconoclasts. It is true that he alleged, in excuse, that there were no troops for his disposal and that he was therefore rendered powerless. On the other hand, he refused to take part in the plots against the Government, and when the Duke of Alva arrived in the Netherlands, he would not follow the Prince of Orange into exile, saying that his was a clear conscience. This attitude cost him his life. With the Count of Hoorn he was arrested by the orders of the duke and condemned to death, despite his appeal to the privilege of the Golden Fleece. Both were declared guilty of high treason and condemned to death by the Conseil des Troubles, a court established by the Duke of Alva, and which was his servile instrument. The two friends were beheaded amid universal grief. Egmont met his death with dignity and Christian resignation; he protested to the last moment his devotion to his religion and his king, and to the latter's compassion recommended his wife, who, through the confiscation of his property, was left penniless with the care of eleven children. Egmont had been imprudent, but was guilty of no crime. His death was thenceforth one of the principal grievances of the Low Countries against the Spanish Government.
DE BAVAY, Procès du comte d'Egmont et pièces justificatives (Brussels, 1853); DEVILLERS, Le journal de Nicolas de Landes, procureur général du Comte d'Egmont in Bulletin de la Commission royale d'Histoire (1881), fourth series, IX; JUSTE, Le comte d'Egmont et le comte de Hornes (Brussels, 1862); PRESCOTT, History of Philip II (1855-59).
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The Counter-Reformation[[@Headword:The Counter-Reformation]]

The Counter-Reformation
The subject will be considered under the following heads:
I. Significance of the term 
II. Low ebb of Catholic fortunes 
III. St. Ignatius and the Jesuits, pioneers of the new movement 
IV. The Council of Trent 
V. Three great reforming popes 
VI. The missions 
VII. Progress in European States 
VIII. Ecclesiastical literature 
IX. Close of the period and retrospect.
I. SIGNIFICANCE OF THE TERM
The term Counter-Reformation denotes the period of Catholic revival from the pontificate of Pope Pius IV in 1560 to the close of the Thirty Years' War, 1648. The name, though long in use among Protestant historians, has only recently been introduced into Catholic handbooks. The consequence is that it already has a meaning and an application, for which a word with a different nuance should perhaps have been chosen. For in the first place the name suggests that the Catholic movement came after the Protestant; whereas in truth the reform originally began in the Catholic Church, and Luther was a Catholic Reformer before he became a Protestant. By becoming a Protestant Reformer, he did indeed hinder the progress of the Catholic reformation, but he did not stop it. It continued to gain headway in the Catholic South until it was strong enough to meet and roll back the movement from the North. Even if our Catholic reform had been altogether posterior to the Protestant, we could not admit that our reform movement owed its motive power or its line of action to the latter, in the way that modern reform movements among Orientals are due to the influence of European thought. For the principles of the Protestant Reformation are to Catholics principles leading to deformation and to the perpetuation of abuses, such as the subservience of Church to State, or the marriage of the clergy, to say nothing of doctrinal error. Both the continuance and correction of the same abuse cannot be due to the same movement. Moreover, it will be seen that the Catholic reform was not even originally due to reaction from Protestantism, in the way In which inert nations are sometimes spurred by initial defeats to increased energy, which In the end may even make them victorious. Though this reaction undoubtedly had its effect on certain Catholic reformers, it had little or no influence on the leaders or on the best representatives of the movement, as, for instance, on St. Ignatius, its pioneer, or on St. Philip Neri and St.Vincent de Paul, exemplars of its maturity.
Another point to be noticed is that, though we assign certain dates for the beginning and end of the period under consideration, there has never been any break in the striving of the Church against the heresies which arose in the sixteenth century. In this sense the Counter-Reformation began in the time of Luther and is not even yet closed. But while the points of similarity between this period and those which preceded and followed it might be dwelt upon at some length, and must occasionally be called to mind, there is no reason for rejecting the term, or for denying that it corresponds with a real and important historical period. Historical periods, it will be remembered, are never sharply cut off, during the actual course of events, from what goes before and comes after, as they are described in books; for history in the concrete is always continuous. In this case the limits of the period are to be measured not by reversals of reforming policy and methods, but by the increased or decreased energy with which such reformation is pursued. When there is intense zeal on the part of many for making reforms, then is the "period" of reform. Similarly this "period" ceases when such zeal becomes rare, or only mediocre in intensity, even though it does really continue here and there in some individuals or classes. It would be a misrepresentation of the heroes of the Counter-Reformation to describe their reforms as having differed from those of the older opponents of Protestantism, except in degree, in earnestness, thoroughness, adaptability to altered circumstances, etc. Their predecessors had been clear in the condemnation and punishment of error. They had preached, pleaded, threatened, even fought, but they did not remodel their ways seriously everywhere, in small things and in great. They did not institute new and vast schemes of education, or alter the constitutions of their States. They did not succeed in awakening the enthusiasm of their party, or in encouraging whole classes to make heroic sacrifices, or heroic efforts. But there did come a time when there was such heroism on a large scale, when whole classes, as for instance episcopates, new religious orders, and even the laity (as in England during the persecutions), were filled with enthusiasm; when martyrs were numerous; when great writers, preachers, and leaders abounded; when education was attended to from the highest motives and with the greatest interest; when the old duties of life were discharged with an alertness, a faith, a meaning which were new; when for a time Catholic rulers and whole States rose superior to considerations of self-interest.
The span of time during which this enthusiasm lasted may be justly considered as an historical period, and it is that which we call the period of the Counter-Reformation. It may also be well to note at the outset that this period is the harder to follow, not only because of its continuity with previous and succeeding periods, but also because it did not commence or end at the same time in any two countries, and in each land began, grew strong, and died away, through different causes, in different ways and degrees, and at different times. Broadly considered, however, the dates assigned above will be shown to be perfectly accurate.
II. LOW EBB OF CATHOLIC FORTUNES
"From the time of St. Peter there has not been a pontificate so unfortunate as mine. How I regret the past! Pray for me." Such were the sad words of Pope Paul IV to Father Laynez, as he lay dying in August, 1559 (Oliver Manare, Commentarius de rebus Soc. Jesu, Florence, 1886, 125). It never looks darker, it is said, than just before dawn; the prospects of Catholicism at that moment did indeed seem gloomy to the watchers in the Vatican. Luigi Mocenigo, Venetian ambassador at Rome, sent thence to the seignory this report on the situation: "In many countries, obedience to the pope has almost ceased, and matters are becoming so critical that, if God does not interfere, they will soon be desperate . . . Germany . . . leaves little hope of being cured. Poland is in almost as hopeless a state. The disorders which have just lately taken place in France and Spain are too well known for me to speak of them, and the Kingdom of England . . . after returning a short time since to her old obedience, has again fallen into heresy. Thus the spiritual power of the pope is so straitened that the only remedy is a council summoned by the common consent of all princes. Unless this reduces the affairs of religion to order, a grave calamity is to be feared." Another Venetian diplomatist (and these men were reckoned among the most acute of their day) wrote not long after, that Cardinal Morone, when leaving for the council, told him that "there was no hope" (Albéri, Relazioni degli ambasciatori Veneti, 1859, II, iv, 22, 82). Though Morone's prophecy was soon falsified the events about to be described, his words must be considered as conclusive proof that even the bravest and best-informed in Rome regarded the situation with profound discouragement, and it will be worth while to seek an explanation by going back to Mocenigo's words. At the same time, without attempting an account of the Reformation itself, notice may be taken of what had hitherto been done in order to stem the religious revolution.
Germany
Even before the Protestant Reformation the holding of synods and provincial councils had been frequent, and they had always been attentive to points requiring reform. After it, the popes had sent thither a succession of legates and nuncios, such as Aleander, Campeggio, Cajetan, Contarini, Morone, who had upon the whole been men of conspicuous sincerity, vigour, and prudence. There had also been found among the German Catholics many men of splendid eloquence and zeal, of holy life and ceaseless labour, such as Tetzel, Johann von Eck, Miltitz, Nausea, Jerome Emser, Julius Pflug, Johann Gropper, who had striven courageously and most effectively on the Catholic side. The Emperor Charles V (q.v.) had laboured upon the whole with marked devotion in favour of Catholicism, though his Italian policy, it is true, had frequently been repugnant to the wishes and the interests of the Roman pontiffs. But now he was gone, and his successors, Philip II of Spain and Ferdinand of Austria, whether their energy and devotion or the power which they wielded be considered, were far inferior to him as champions and protectors of Catholicism. There had, of course, been some, indeed many, improvements on the Catholic side. The German episcopate, once so worthless, now numbered many noble characters, of whom Otto von Truchsess, Bishop of Augsburg and afterwards cardinal, was the most brilliant representative. The Dominican and Franciscan friars had showed from the first to advantage; always ready to meet the foe, they everywhere encouraged and strengthened the men of their own side, and prevented many defections (see N. Paulus, Die deutschen Dominikaner im Kampf gegen Luther, 1903). The first Jesuits too had won many notable successes. Thus while on the one hand it was evident that there was still life in the Church of Germany, while there was no intrinsic impossibility in carrying further the good that had begun, on the whole the outlook was as dark as the retrospect. No bulwark against Protestantism had yet been found. Attempts to conclude a "religious peace" or an "Interim", at the various diets of Nuremberg, Speyer, Ratisbon, and Augsburg seemed to effect nothing better than to give the Protestants breathing time for fresh organization, and so prepare the way for new attacks and victories. The Turks were pressing on Hungary and Austria from the south-east; the French, allying themselves with the Reformers, had invaded the German West, and had annexed the "three bishoprics" Metz, Verdun, and Toul. Charles had then made large sacrifices to get the Protestants to agree to "the religious peace of Augsburg" (1555), in order to combine all forces against France. The alliance was made, but was unsuccessful; the French retained their conquests; Charles retreated; the power of Catholic Germany seemed to be under an eclipse. Mocenigo might well say that "Germany leaves little hope of being cured".
Poland
"Poland is in almost as hopeless a state." Protestantism had latterly gained ground rapidly. In 1555 a "national synod" had been held, which had requested the marriage of priests, Communion under both kinds, Mass in Polish, the abolishment of "annates". Such demands had but too often proved the forerunners of a lapse to Protestantism, and in fact in 1557 the weak King Sigismund Augustus had allowed "liberty" of conscience in Danzig and some other towns. There were waverers even among the clergy and the bishops, like James Uchanski, Archbishop of Gnesen and Primate of Poland in 1562. Fortunately the evil was not yet deeply rooted in the country. There had been no sweeping confiscations of church property, nor apostasies among the actual rulers. The great bishop and cardinal, Stanislas Hosius, was rising to fame, and behind him stood a number of zealous clergy, who would in due time renew the face of the Church; Still for the moment the state of the country was very serious. (See Krause, Die Reformation und Gegenreform. im ehemaligen Königreiche Polen, Posen, 1901.)
France and Spain
"The disorders in France and Spain are too well known for me to speak of them." The first open revolt of the Huguenots, styled the Tumulte d'Amboise, had taken place just before Mocenigo wrote. Hitherto, France though allying herself with the heretics of Germany, had preserved her own religious peace. But the converts to Protestantism were numerous and well organized, and counted not a few of the highest nobility and of the blood royal, especially princes of the House of Bourbon, to which the crown was destined to fall ere very long. The ruling sovereign, Francis II, was but a boy, and though for the moment the House of Lorraine and the family of the Guises brought victory to the Catholics, the position was one of evident danger, and was soon to result in a long series of wars of religion.
The troubles of Spain were in a sense rather foreign than domestic. It was true that there had been some defections, as Enzinas (Dryander), Servetus, and Valdez. Though not numerous, these had been sufficient to cause much alarm and suspicion, so much so that the Archbishop of Toledo himself, Bartolomé Carranza (q.v.) was put on his trial. (Cf. Schäfer, "Gesch. des spanischen Protestantismus", Gütersloh, 1902; Menendez y Pelayo, "Historia de los heterodoxos Españoles", Madrid, 1880-82.) The proceedings lasted a long term of years, but in the end nothing could be proved against him. There was also danger from the Moriscoes. But what gave most cause for anxiety to serious thinkers was the linking of the Netherlands, Naples and so many parts of Italy to the Spaniards. The latter were everywhere unpopular, and the Reformers were beginning, especially in the Netherlands, to pose as patriots, with results very unfortunate for Catholicism. For instance, King Philip had arranged with the Holy See in 1569 for certain changes in the Flemish sees. Mechlin, Cambrai, and Utrecht were made archbishoprics, and fourteen smaller districts were formed into bishoprics. This measure, wise and commendable in itself, was badly received when it came from Spanish rulers. The redistribution of benefices, which had to be made in order to endow the new sees, caused complaints which grew constantly louder, and in the end proved one of the chief causes of the revolt of the Netherlands.
England
Of all the countries of Europe none changed sides with such appalling facility as England. At first she had seemed the least likely of any to revolt. She had been peaceful and contented; the observance of the canons compared favourably with that in many other countries; her king was emphatically on the side of the Church, until "the Gospel light first shined in Boleyn's eyes". Then it was found that the absolute power of the sovereign was easily greater than any other force in the realm. There were some glorious martyrs (see FISHER; HOUGHTON; MORE) and, in general, sufficient resistance to show that the country, as a whole, clung to its old faith, and would never have changed but for force. When that force was applied, the change was shamefully rapid and complete. When Queen Mary gained the upper hand, there was remarkably little difficulty found in the much more arduous task of restoring the old order, in spite of the church property, which had been confiscated, and had already been redistributed into thousands of hands. Only about two years were available for the actual restoration of the Church, and though the work was carried out in a way that was not very conciliating, yet the Marian establishment proved itself more stable, when tried in the fire of Elizabeth's persecution, than the ancient Church when attacked by King Henry. In neither case, however, could the Church withstand the power of the Crown; and again the resistance, though sufficient to be reckoned a magnificent protest against the royal tyranny, was entirely inadequate to hinder the dictates of the Tudor sovereign and her powerful ministers. The Marian reaction movement should not be reckoned under the Counter-Reformation proper, for it was in effect almost entirely a restoration of old methods and old ideas, and derived its force from the old religious feelings of the land. These had lain dormant while beaten down by overwhelming force, but rose again as soon as that repression ceased.
Scotland and Ireland
These countries were probably included by Mocenigo under England, though their condition was in reality widely different. Scotland, unlike England, was perhaps of all countries in Europe the most likely to take up the Reformation. Bloody and incessant feuds had sadly demoralized monastic life, and rendered church government extremely difficult, while the rough barons had intruded their illegitimate children into a large number of the livings, abbacies, and episcopal sees. Yet Scotland resisted for a generation the reformation which Henry and Edward strove with all their might to impose upon her. Elizabeth's efforts were more subtle and more successful. Mary of Guise, Queen Regent of Scotland, relied almost entirely upon the French arms for the maintenance of royal and religious authority. It was represented to the nobility that this was an insult and an injury to those on whom the government of Scotland should naturally have fallen, the House of Hamilton and the nobility of the land. Moreover the Calvinists in France had won over many young Scottish soldiers and students in Paris, notably the Earl of Arran who stood but two or three steps from the throne. The revolution took place, and though the regent might have held her own if England had been neutral, there could be no doubt as to the issue when Elizabeth actively supported the rebels with money, men, and ships. The ninth clause of the Treaty of Edinburgh (6 July, 1560) stipulated that "the matter of religion be passed over in silence", which in effect left to the Scottish Protestants, with England at their back, absolute power to do what they liked. The estates of the Church were seized by the laity, and (except in the inaccessible North) every vestige of Catholic observance was forcibly banished from the land. It was the last national revolt from the Church, and was the more lamentable because of Scotland's previous constancy.
As to Ireland, Rome probably knew nothing except the darkest features. The Marian bishops and indeed all the Anglo-Irish of the Pale had thrown in their lot with Elizabeth, though she had as yet made few changes. Officially the state of Ireland seemed as bad as that of England. Communication with the Irish beyond the Pale was most difficult to keep up; it had probably not yet been opened.
Scandinavia and Italy
Mocenigo said nothing of these nations. The former was so far away from Roman influence that the Counter-Reformation never reached it. Of the latter he would surely have given a better account than of any other European nation. A couple of generations back, when the pagan Renaissance was at its height, it might have been, or at least seemed, otherwise. There was then corruption in high places, as everyone could see, but the miseries of war had checked the spread of luxury, which had not permeated far down among the people, and better conditions resulted (Cantù, Gli eretici d'Italia, Turin, 1865-67). At every papal election better men were chosen, and the College of Cardinals certainly contained more enlightened reformers than could be found in any other body. Aleander, Contarini, Morone, Pole, Sadolet may be named as good examples of their class. There were many admirable prelates like Gian Matteo Giberti, Bishop of Verona. Moreover, several new and efficient religious orders had lately come into existence, the Capuchins, Theatines, and Barnabites, while St. Jerome Emiliani had formed the Clerics Regular known as the Somaschi.
Pope Paul IV (Giovanni Pietro Caraffa) was himself a representative of the best traditions of the Italian Church immediately before the Council of Trent. He was holy and sincere, business-like and energetic, as he had proved before his elevation to the papacy. But the virtues of a great reformer are not always the virtues most needed in a ruler. Like St. Pius V, on certain occasions, Paul IV was sometimes rash in having recourse to medieval methods. His Bull against nepotism was a reform of the utmost importance, yet he was betrayed, in a great measure by nepotism, into the fatal war against Spain (1557-58), the misfortunes and disturbances of which affected the cause of Catholicism so adversely throughout Western Europe. Because of this war Mary Tudor's reign closed in gloom, the Netherlands were distracted, intercourse with the pope was practically intermitted for England, Flanders, and Spain, and the Reformers in France maintained that the evils of the time were due to the ambition of the popes. As soon as the Peace of Paris was concluded, In 1559, the evils which had hitherto been working unperceived became evident. While England fell away, followed by Scotland, France and the Netherlands were found to be deeply infected by heresy; the Holy See had either no representatives in those countries to combat the evil, or they were so out of favour as to have little or no power. This explains the words of Paul IV on his death-bed, quoted above, which so vividly describe the unfortunate condition of the Church at this moment.
III. ST. IGNATIUS AND THE JESUITS, PIONEERS OF THE NEW MOVEMENT
But though Paul IV did not advert to it, the Catholic reaction had already made considerable progress. The number of great men among the cardinals, and the foundation of the Capuchins, Theatines, and other orders, have already been mentioned as symptomatic of the improvement. Then there appeared Ignatius and the Jesuits, so conspicuous in the new movement. And here it may be well to notice how very different the evolution of the Protestant Reformers (even of those who were most conscientious) was from that of the vocation of this Catholic leader. The monk Luther and many like him began by denouncing abuses. The abuses were serious, no doubt, but from the nature of the case abuses in matters or of matters themselves holy and laudable. Yet so violent did the accusers become that they gradually forgot any good there was connected with the object decried, though the good perhaps in reality far outweighed the evil. Then came attacks upon the persons who maintained or defended the thing impugned, or who failed to make the changes demanded, and they were almost always declared to have virtually or actually betrayed or deserted the Church itself. Finally the reformer, setting himself up as the true standard of orthodoxy, fell to self-exaltation, and at last rebelled and separated from the Church, which he had originally intended to serve.
The soldier, Ignatius, in the enforced leisure after his wound at Pampeluna (1521) bethought himself of serving Christ as a captain. The idea slowly took possession of him and aroused a lofty spiritual ambition. The imitation and service of Christ were to be most thorough. He would first educate himself as well as his age would allow, become a priest, induce the best of his companions to join him, and then go to the Holy Land and imitate the Saviour's life as literally and exactly as possible. This was a humble but sublime ideal, capable of appealing to and satisfying the most earnest souls, and sure to lead to great efforts. There was no preoccupation here about the reform of abuses, nor indeed any temporal concern whatever, even the most praiseworthy. For twelve years Ignatius, now a middle-aged man, laboured at the education and the sanctification of himself and of the few followers who threw in their lot with him, and the plan would have been completed as it had been conceived, had not war with the Turks kept him and his companions waiting for several months at Venice, unable to proceed to Palestine. Then he turned to Rome, which he reached in November, 1537, and never left again. The services of his small band of companions were soon in great request; they were the "handy men" of the hour, with heads and hearts ready for any work. In a short time they had been heard of and seen everywhere. Though few in number they had carried the Gospel to Abyssinia, India, and China, the ends of the known world. They had faced and fought the most redoubted heretics; they had preached to the poor and tended the sick in the darkest purlieus of the manufacturing cities. They had not indeed as yet the great colleges which afterwards made them famous, nor did people feel their force as a corporate body, but this only made their position as the pioneers, or advance guard of the Church, the more noteworthy. If so few preachers could do so much, their calls on others to join in the struggle roused multitudes to confidence, energy, and fresh efforts. (See SOCIETY OF JESUS.)
IV. THE COUNCIL OF TRENT
The Council had been originally summoned in the year 1537, and sixteen sessions were held during the next fourteen years. In 1552 it was prorogued for the third or fourth time, and so serious were the quarrels throughout Europe that its conclusion was almost despaired of. "The only remedy", said Mocenigo, "is a council summoned by the common consent of all princes." Yet there was small chance that the factious, overbearing princes of those days would give up their own views and interests. Still, for the common good, it had to be attempted, and when the bishops met again in 1561 they came with hearts resolved to do their utmost. But "the consent of all the princes" was not easy to obtain. If they had known of Elizabeth's secret dealings with the French Court (Foreign Calendars, 1561, nn. 682, 684), they might have put a very sinister interpretation on the proposals with which the Cardinal of Lorraine and other Gallicans were constantly interrupting the progress of business. At last Cardinal Morone and the Cardinal of Lorraine paid personal visits to the emperor and the pope. A better understanding between the clerical and the state parties ensued, and so the council was concluded, with much more expedition and satisfaction than had seemed possible. While the politicians had been squabbling, the theologians had been doing their work well, and when the decrees came to be promulgated, there was general admiration at the amount of definition that had been accomplished. Though there had been so many rumours of quarrels and divisions, the points on which all were agreed were surprisingly numerous and formed a striking contrast to the contradictions and feuds among the Protestant sects, which were becoming ever more conspicuous and bitter. No council that had ever been held had pronounced so clearly nor on so many useful points. Moreover, the Catholic bishops and representatives of various countries had come to know one another as never before, and when they separated they returned to their flocks with a new perception of the unity of the Church, and edified by the sincere holiness of her hierarchy. From this time we find that a certain readiness for compromise, and apprehension of change, which was once widespread, has passed away. Though, for instance, many had wished the laity to receive the Chalice, in order to stay further defections, and though the council and the Holy See had allowed it for certain countries, it was now found that the concession was unnecessary, and it was not made use of. The decrees, at least those which regarded doctrine, were everywhere received with approval. The disciplinary decrees, on the other hand, were not accepted without serious qualifications by the Catholic sovereigns. Spain withheld "the privileges of the Spanish Crown"; France at first refused them altogether as inconsistent with the Gallican Liberties, a refusal significant of the danger of Regalism which was to beset the Church of France for generations to come. [Cf. besides the decrees of the council (Rome, 1564, et soep.), the valuable publication of the Görres Society, "Concilium Tridentinum, Diariorum, actorum, epistularum, Tractatuum nova collectio", I, "Diariorum pars prima", ed. S. Merkle (Freiburg, 1901), and "Actorum pars prima", ed. S Ehses (Freiburg, 1904).]
V. THREE GREAT REFORMING POPES
The popes are as a rule, and from the nature of their position, extremely conservative, but it was characteristic of the Counter-Reformation that after the Council of Trent three popes of great reforming energy should be elected in close succession.
(1) St. Pius V
The great achievement of this pope was the example which he gave of heroic virtue. In the language of the day, "he made his palace into a monastery, and was himself a model of penance, asceticism, and prayer". He inspired all about him with his own high views, and new life and strength were soon seen in all parts of the papal administration. Many and notorious had been the corruptions which had crept in during the reigns of the easy-going humanistic popes who had preceded him. They had indeed passed severe laws, after the fashion of the time, hoping to maintain good order by occasional severities and the constant dread of heavy penalties, but with lax administration such a method of government produced deplorable results. Pius V applied the laws with an unflinching regularity to rich and noble, as well as to mean and poor. His rigour and vigour were sometimes excessive, no doubt, but this would not have seemed very reprehensible in those days. There had been a popular outcry for "reform in the head as well as in the members", but it had seemed hopeless to expect it, considering the strong conservative traditions of the Roman Court. Now that the seemingly unattainable had been accomplished, occasional excesses in the manner of its attainment were easily forgiven, if they were not actually relished, as signs of the thoroughness with which the desired change had been made. Esteem for the papacy rose, papal nuncios and legates faced with firmness the powerful sovereigns to whom they were sent, and strove with dignity for the correction of abuses. Reforms were more easily accepted by inferiors when superiors had already embraced them. Even Protestantsmentioned Pope Pius with respect. Bacon spoke of "that excellent Pope Pius Quintus, whom I wonder his successors have not declared a saint" ("Of a Holy War", in his Works, ed. of 1838, I, 523; the words however are put into the mouth of another). Though the forces against Pope St. Pius were powerful, and the general position was everywhere so critical that extreme caution might have seemed the best policy, his fearless enforcement of existing church law was on the whole wonderfully successful. Thus, though his Bull excommunicating and depriving Elizabeth (1670) was in one sense ill-timed and a failure, on the other hand its results in the spiritual sphere were admirable. It broke the English Catholics of their subservience to Elizabeth's tyranny over their consciences in a way which no milder measure could have done.
(2) Gregory XIII
Gregory XIII became a leader of the reform movement by virtue of qualities very different from those of his predecessor. He was a kindly, sociable man, who had risen to fame as a lecturer on canon law, and his successes were due to his zeal for education, piety, and the machinery of government, rather than to anything magnetic or inspiring in his personal influence. He was bountiful in his support of the Jesuit missions, and in his grants to seminaries and colleges. The German, English, and Greek colleges, and many others owe him their foundation Bulls, and much of their funds. He sent out missionaries at his own expense to all parts of the world. Though he had no great genius for politics, he had an admirable secretary, Ptolomeo Galli, Cardinal of Como, whose papers remain to this day models of perspicacity and order. Standing nunciatures were now established at Catholic courts in lieu of the old special envoys (Vienna, 1581; Cologne, 1584), and with the happiest results. Thus, when Gebhard Truchsess (q.v.) the Archbishop of Cologne, turned Protestant and tried (1582) to carry over his electorate with him, the nuncios on all sides organized a vigorous counterattack, which was completely successful. Since then Cologne has been a tower of strength to the Catholicism of North-Western Europe. The reform of the Calendar was another piece of large-minded and far-sighted office work, if it may be so described, which reflected much credit on the pope who organized it. Gregory was also most generous in granting Indulgences, and he encouraged works of piety on a large scale. He took an active part in the celebration of the Holy Year of Jubilee in 1575, and the pilgrims, who had flocked in thousands to the Eternal City returned to spread throughout Europe the satisfaction they had felt at the sight of the good pontiff performing in person the long religious ceremonies, leading processions, or tending poor pilgrims with his own hands.
(3) Sixtus V
Like Pius V, Gregory XIII was too much of an enthusiast for abstract theories and medieval practices to be an ideal ruler; he was also a poor financier, and, like many other good lawyers, was somewhat deficient in practical judgment. It was exactly on these points that his successor, Sixtus V, was strong. Where Gregory, at the end of his reign, was crippled by debts and unable to restrain the bandits, who dominated the country up to the gates of Rome, Sixtus, by dint of good management, was soon one of the richest of popes, whose word was law in every corner of his States. He finished St. Peter's, and erected the obelisk of Nero before it. He built the Vatican Library and that wing of the palace, which the popes have inhabited ever since, while he practically rebuilt the Quirinal and Lateran Palaces. He constructed the aqueduct known as the Aqua Felice, the Via Sistina, the hospital of San Girolamo and other buildings, though his reign only lasted five and a half years. Sixtus was large-minded, strong, and practical, a man who did not fear to grapple with the greatest problems, and under him the delays (reputed to be perpetual) of the Eternal City seemed to be changing to briskness, almost precipitation.
As the Council of Trent had given Catholics, just when they most needed it, an irrefragable testimony to the unity and catholicity of their Faith, so these three pontiffs, with their varying excellences, showed that the papacy possessed all the qualifications which the faithful expected in their leaders, virtues which afterwards repeated themselves (though not quite so often or so frequently) in succeeding popes, especially in Clement VIII, Paul V, and Urban VIII. Now at all events, the tide of the Counter-Reformation was running in full flood, and nowhere can its course and strength be better studied than in the missions.
VI. THE MISSIONS
While persecution and war, politics and inveterate custom, hampered progress in Europe, the wide continents of America, Asia, and Africa offered a freer outlet for the spiritual energy of the new movement. Beginning with St. Francis Xavier (q.v.), there are among the Jesuits alone quite a multitude of apostles and martyrs, confessors and preachers of the first order. In India and China, Antonio Criminale, Roberto de' Nobili, Ridolfo Acquaviva, Matteo Ricci, Adam Schall. In Japan, after Padre Valignano's great successes, ensued the terrible persecution in which there perished by heroic death almost eighty Jesuits, to say nothing of others. Abyssinia and the Congo were evangelized by Fathers Nunez, Baretto, and Sylveira. In North America there were heroic struggles to convert the Indians (see BRÉBEUF; LALLEMANT), and in South America, St. Peter Claver's work for the slaves from Africa and the reductions of Paraguay. The Franciscan and Dominican friars and the secular clergy were in the field before the Jesuits in Central America (where Las Casas has left an unperishing name); elsewhere also they were soon in the front rank. Later on in the period there are St. Vincent de Paul (q.v.) and his zealous apostolic followers and (1622) the Roman Congregation "De Propaganda Fide", with its organized missionaries (see PROPAGANDA, COLLEGE OF).
In order to appreciate the connexion of the aforesaid names with the movement under consideration, we must remember that these apostles were not only showing forth in their heroic labours and sufferings the true nature of the Counter-Reformation; they were also winning many new converts to it by their preaching, while their letters raised to the highest pitch the enthusiasm of generous souls at home (see Cros, "St. François Xavier, Sa vie et Ses lettres", Paris, 1900; also "Lettres Edifiantes et Curieuses", 34 vols., Paris, 1717, sqq.).
VII. PROGRESS IN EUROPEAN STATES
Whilst in distant lands the new spirit found to some extent a free field, its progress in Europe was very largely dependent on the varying fortunes of the Catholic and Protestant political powers. Here it will only be possible to indicate the chief stages in that progress, and it must be remembered that controversies have arisen at one time or another even about the leading facts.
Germany and Austria
Here it is evident that in the first named country the losses of the Catholics did not cease with the Religious Peace of Augsburg in 1555. The Protestants, as the occasion arose, had not hesitated to avail themselves of religious troubles in various episcopal sees and had possessed themselves of two archbishoprics (Magdeburg and Bremen), and of 12 important bishoprics. It was only by recourse to arms that Cologne was saved in 1583; and the freedom of Strasburg and Aachen was in grave danger. There were also many defections among the lesser princes, and so long as Maximilian II (1564-76) was emperor, his Protestant proclivities prevented the Catholics from acting with the vigour and authority which became their number and their cause. For the alarming condition of Northern Germany about 1600 see "Röm. Quartalschrift" (1900), p. 385 sqq. So serious did the general position become, that St. Peter Canisius (q.v.) rhetorically compared the Catholic countries of Bavaria and the Tyrol to the two tribes of Israel, which alone were saved while all the others were carried off captive (see O. Braunsberger, Canisii Epistulæ et Acta, Freiburg, 1896-1905, I-IV). Indeed, Albert V of Bavaria (1550-79) seemed almost the only Catholic prince who could make head against the Protestants. He used his authority freely to exclude Protestants from posts of trust, etc., an example afterwards imitated by other Catholic princes (see Knöpfler, Die Kelchbewegung in Bayern unter Albrecht V, Munich, 1901). There was more satisfactory progress among the Catholics themselves. A new generation of bishops was growing up. Though it was impossible to put an immediate end to the abuses of "patronage" practised by the nobility and the princes, the proportion of men chosen for their capacity and virtues had everywhere increased. Otto von Truchsess, Bishop of Augsburg, has been mentioned, and with him may be classed Julius Echter von Mespelbrunn, Bishop of Würzburg (said to have reconciled some 60,000 souls), Cardinal Klessel, Archbishop of Vienna, Theodore von Fürstenberg, Ernst von Mengersdorf, Dietrich von Raitenau, of Paderborn, Bamberg, and Salzburg respectively, and many others. They were truly "columns of the church", whose influence was felt far beyond the limits of their dioceses. Far-reaching, too, were the good results effected by the Catholic writers, Tanner, Gretscher (Gretser), Laymann, Contzen, and by preachers and missionaries, especially Canisius, called the malleus hoereticorum, and other Jesuits and Dominicans. The Jesuit colleges also increased steadily and were productive of great and permanent good.
At last with the reign of Rudolph II as emperor (1576-1612) came the occasion for the Counter-Reformation in Germany and Austria. Wherever the House of Hapsburg had influence the Catholic princes and lords began to exercise the same right of reformation (Reformationsrecht, Jus reformandi) in behalf of the Church, which the Protestants had hitherto used against her. But the latter ere long became suspicious. In 1608 they joined in an offensive and defensive "union" which the Catholics answered by their "League". In this way the opposing parties soon drifted into the Thirty Years War (q.v.) which lasted from 1618 to 1648. Though the Catholic allies commenced at the greatest disadvantage, they gradually won the upper hand. By the end of 1631 they seemed so secure of their superiority, that Ferdinand II by his "Restitutionsedict" (Edict of Restitution) recalled the Church lands seized by Protestants since the Religious Peace of Augsburg in 1555, and in particular the aforesaid two archbishoprics and twelve bishoprics. The political power of the Catholics now stood at the highest point it reached during the Counter-Reformation. But a reaction soon set in; France and Sweden joined hands with the Protestants, and the Catholics had neither the enthusiasm nor the unity of purpose to maintain their advantage. The Peace of Münster and Osnabrück, in 1648, disastrous and humiliating as it was for Germany politically, was also most injurious to Catholicism. (See WESTPHALIA, TREATY OF.) Church lands were freely secularized and distributed, as the price of peace, to lay lords who practically had the right of dictating to their subjects the religion they might profess. The secular authorities, even in Catholic countries, claimed and exercised a right of placet in the choice of bishops, which was in the long run most injurious. Amid the distractions of war, the deceits of victory, and the miseries of defeat, the fervour of the Counter-Reformation had evaporated.
France
If the Counter-Reformation had much to fear and to suffer from the politics of secular princes, it was from France that it had most to dread. The wars of Francis I with the Emperor Charles V had given the Reformation an occasion for spreading. France had been the chief difficulty at the Council of Trent. In France the struggle between Catholicism and Protestantism was carried on with great bitterness and cruelty. Though the eventual victory of the Counter-Reformation was very extensive, it was nowhere later in coming; nowhere had there been such danger of a great disaster. This was due to the closeness of the connexion of Church with State. In virtue of the so-called Gallican Liberties (q.v.) the king and nobles exercised undue influence over the appointment of bishops, abbots, and clergy, and ecclesiastical administration in general. But the later rulers of the House of Valois, as also Catherine de' Medici were miserably wanting in principle, and all efforts at reform under such leaders ended in turmoil and strife. Margaret of Valois, sister of Francis I, had favoured Protestantism, and it soon infected the House of Bourbon (Kings of Navarre), into which she had married, and which claimed the succession to the French throne. Henry II had shamelessly allied himself with Protestant powers abroad, while he burned heretics at home. Heresy spread among the princes of the blood and the highest nobility, who drew their retainers after them. Hence the numberless quarrels and the seven bloody "Wars of Religion" (1562, 1567, 1569, 1573, 1577, 1580, 1587-93). Both sides were cruel, but the barbarities of the Calvinists were especially revolting to Catholic feelings. In battle the Catholics were generally victorious, but in the negotiations for peace the Protestants gained more and more concessions. This was in great measure due to the unprincipled "see-saw" policy of Catherine de' Medici (q.v.), who cynically inclined first to one side, then to another. At last Henry III having assassinated the Catholic leaders of the House of Guise, was himself assassinated and the throne was claimed by Henry of Navarre. But as he was a Huguenot, the Catholic people of France would not accept him, and the war dragged on, with disastrous effects to French power, until Henry IV became a Catholic in 1593, and was absolved by Pope Clement VIII in 1595. France recovered with wonderful rapidity on the restoration of peace, and it was now that the Catholic revival began in earnest, reaching its highest point in the following reign.
Clement VIII had laid down four principal conditions for absolving King Henry:
· the heir to the throne must be educated as a Catholic;
· a convent or monastery was to be established in every province in reparation for the numbers which had been destroyed;
· Catholic worship must be introduced even into Huguenot towns;
· the Council of Trent must be proclaimed.
The Counter-Reformation in France may be said to have followed the lines here laid down. Thus:
· Louis XIII, the son and heir of Henry IV, was educated by Père Coton (q.v.), and it was through him that most of the good traditions of the French kings in exercising their ecclesiastical patronage took shape. He was also remarkable, perhaps almost singular, among the old French kings for the purity of his domestic relations. Thus, though he died comparatively young, and though he was completely eclipsed by his omnipotent prime minister Richelieu, he was no unfit person to preside over and to protect a movement of religious reform.
· That reform reached its highest development in the multiplication of religious congregations and orders. In his "Mémoires" Richelieu says of the reign of Louis XIII, "Le vrai siècle de Saint Louis était revenu, qui commença à peupler ce royaume de maisons religieuses". The most distinguished founder and director of such congregations was St. Vincent de Paul, whose religious organizations, beginning in 1617, reached such astonishing extension in the period immediately following. Besides these, there were the foundations or reforms of Saint-Maur (Benedictine); Port-Royal; Brothers of Charity; Congregation of Notre Dame (1607); of the Visitation (1610); the Ursulines (1612); the French Oratory by Cardinal de Berulle. Moreover the Barnabites, Capuchins, and Carmelites developed new provinces, and established many new houses. St. Peter Fourier founded the Canons Regular of St. Saviour. The Jesuits, who had previously had only thirteen colleges, now increased greatly both in numbers and influence, but amid many contradictions and acrimonious controversies with the University and the Parlement of Paris. The Society, however, was effectively supported by the Crown, and at Paris the Collège de Clermont, afterwards Louis-le-Grand, became one of the chief centres of the Counter-Reformation.
· The re-establishment of Catholicism in the districts left under the power of the Huguenots through the Edict of Nantes(1598) proceeded slowly and was attended with difficulty. But the French monarchs had many reasons for exacting obedience from their often insubordinate Protestant subjects. Eventually La Rochelle, after a celebrated siege, was reduced by force (1628). Though their quasi-independence was now gone, and with it their political importance, the Counter-Reformation did not lead to the abolition of religious liberty for the Huguenots, which was fully confirmed by the Edict of Nimes in 1629.
· There was much reluctance to admit the Council of Trent, and an obstinate insistence on the Gallican Liberties which proved eventually a calamity for the French Church.
On the one hand we find great names among the bishops of this period, such as St. Francis of Sales, Cardinals de Berulle and de la Rochefoucauld, Honoré de Laurens, Archbishop of Embrun, Philippe de Cospéan, Bishop of Nantes. Synods were frequent, the education of the priests was much improved. In 1642 St. Vincent of Paul opened the Collège des Bons Enfants, which served as a model for seminaries in many other dioceses; while M. Olier between 1642 and 1645 carried into execution his idea of the Grand Séminaire of Saint Sulpice. The clergy in general reached so high a level that the period may be regarded as one of the brightest in the history of the Gallican Church. On the other hand the great influence of the State and of the nobility in the selection of abbots and bishops, especially for the highest and most wealthy sees, could not but be injurious. We sometimes hear of prelates, like the Cardinal de Retz, who were a shame to their order, and still more of worldly prelates, like the Cardinal Richelieu, who though not proved to be immoral, lowered the ideals of ecclesiastical devotion to the Church, which had given the Counter-Reformation so much of its first vigour. Other weak points in the progress of the Counter-Reformation in France may be studied in the careers of Edmond Richer and of the Abbé of Saint Cyran, Du Verger de la Hauranne, and in the rise of the Jansenists. (See JANSENISM.)
Spain and Portugal
Turning now to Spain and Portugal, we see the Counter-Reformation winning here its most signal spiritual victories. There can be no question that the saints of Spain who flourished at this period, the theologians, canonists, and spiritual writers whom it educated, were more remarkable than those produced by any other country, e.g. St. Ignatius, St. Teresa, St. Francis Borgia, St. John of God, St. Peter of Alcántara, St. John of the Cross, St. Francis of Solano, John of Avila, Maldonado, Navarro, Salmeron, Toleto, Gregory of Valencia, Sanchez, Suarez, Juan a Santo Tomaso, Ripalda, Barbosa. These form a galaxy of brilliant names, which in their sphere have never been surpassed. The Spanish and Portuguese colonies in South America and the East Indies were also ennobled by missionaries, whose heroism, self-devotion, and energy were beyond compare. Starting from Las Casas, whose chief achievements, however, belong to an earlier period, mention must be made of the reductions of Paraguay and the first missions to the Philippines, while the majority of the spiritual labourers in India, China, and Japan were also furnished by the Spanish Peninsula. But here again, as in France, it was in great measure the absolutism of the Crown which prevented the triumph of the new movement from being as complete and permanent as it might have been. A series of second-rate sovereigns, an indifferent bureaucratic government, slavery, and a very bad colonial system, brought on the premature decay not only of the temporal, but also of the spiritual, greatness of these countries. Though the Inquisition was established in several European countries, it was more active in Spain than elsewhere.
Italy
This country had from the first been ready for the Counter-Reformation, and in the papacy and the Council of Trent had, as it were, opened the field to reform. Nowhere did the course of the movement progress more uniformly, or last longer. This is best seen in the papal Curia, where the College of Cardinals continued to be thoroughly representative of the best talent and virtue in the Church and where the Sacred Congregations worked with an efficiency and steadfastness never known before. But in truth, wherever it is possible to look into the religious life of the nation, a remarkably high level of fervour will be recognized. St. Charles Borromeo did not lack followers among the bishops, as the great names of Sirleto, Paleotto, Arrigoni, Rusticucci, and many others testify. The detailed accounts that have come down to us of the Jubilees of 1575 and 1600, give us a glimpse of a whole community sensible to, and familiar with, works of piety and charity on a very large scale. Among the new congregations of this period mention should be made of the Scolopii, founded in 1600 by St. Joseph of Calasanza (Calasanctius). The most serious set-back was the quarrel of Paul V with Venice, 1606 to 1607, and the constant friction with unsympathetic Spanish rulers of Milan, and of the Two Sicilies, about the immunities of the clergy and the administration of ecclesiastical property. In the former case the pope may have precipitated the quarrel by the vigour with which he took extreme measures. But when the hostilities had commenced the Venetians showed an ominous tendency to ally themselves with the Gallicans and even with English heretics. The quarrel, however, only lasted one year. Such men as Paolo Sarpi and Antonio de Dominis were found but seldom. The "Index Librorum Prohibitorum" of 1564 may appropriately be mentioned here, though it applies to and illustrates all countries.
England
Turning now to England we find the spirit of the Counter-Reformation suddenly bursting into most vigorous life at the preaching of Blessed Edmund Campion in 1580. The organization of the mission was due to the magnanimous soul of Cardinal Alien, whose noble sentiment oportet meliora non ezpectare sed facere (Letters, p. 367) conceived as it was in the face of overwhelming persecution, gives us the measure of his lofty spirit. "This Church here", wrote Campion, "shall never fail, so long as priests and pastors shall be found for the sheep, rage man or devil never so much." So it fell out. Allen's seminary, first at Douai, then at Reims, sent forth, year after year, its small quota of missionaries, and the Jesuits, with the lesser seminaries, added a few more. It was an heroic struggle, for no persecution can be heavier than that of the law remorselessly applied in a law-loving country. But the courage of the whole Catholic body (numerically small) rose to the occasion, and if there were many failures, as also some serious quarrels and scandals, there was an astonishingly high average of courage and perseverance. In time their worst persecutors died off, and calmer days ensued, but at the close of the period the Puritans were renewing Elizabeth's cruelties, and priests' blood was flowing almost as fast as ever. This same religious enthusiasm manifested itself during the last decade or so of the period, in the foundation of new convents, orders, etc., on the Continent. The movement roughly corresponded with the similar movement in France. The name of Mary Ward (q.v.) is one of the most noteworthy in England. The mission of the English Jesuits to Maryland (q.v.) in spite of home trials is another manifestation of the same spirit.
Ireland
During Elizabeth's reign the Irish ware almost always engaged in a struggle for life against the ever increasing forces of the English "planters". Sometimes they had their hour of victory, but there never had been time for reform. The process of the Irish martyrs claims about a hundred sufferers in this reign headed by Dermod O'Hurley, Archbishop of Cashel. There were also many missionaries of note, the earliest of whom was David Wolfe, S.J., sent by Pope Pius V; there were also several heroic bishops like Richard Creagh of Armagh, and many notable Franciscans and Jesuits.
But it was not until the comparative peace under King James that it was possible to fill up the gaps in the episcopate, to found colleges on the Continent, at Paris, Salamanca, Lisbon, Douai, etc. (only one or two had commenced earlier), to organize anew the religious orders (especially the Franciscans). The old life revived in many secluded sanctuaries at home: synods were actually held at Kilkenny, Dublin, and Armagh, and elsewhere literary life was reawakening. (See FOUR MASTERS; WADDING, LUKE.) There were many notable bishops like Peter Lombard, David Rothe, etc. Though the persecution never wholly ceased (Bishop Cornelius O'Devany, 1612, and some sixty others were martyred during this period), the Counter-Reformation made great progress, and there were moments when it seemed about to triumph, as, for example, in 1625 and 1641-49. But at the close of the period Cromwell was to blot out with cruelties worse than those of the Tudors all the good that had been accomplished.
Scotland and Scandinavia
The Counter-Reformation can hardly be said to have affected Scotland and Scandinavia, so complete had been the victory of Protestantism. Yet while Queen Mary reigned in Scotland there had been renewed signs of life. Fathers de Gouda, Edmund Hay, James Gordon, S.J., Bishop Leslie, and Ninian Winzet are the more notable names of this period. Mention must also be made of John Ogilvie, S. J., martyred in 1615, and the heroic resistance made by many Catholic nobles to the tyranny of the Kirk. There was no local ecclesiastical superior or government, the mission depending directly on the Holy See till 1653; but there were some small Scottish colleges for the secular clergy at Rome, Douai, Paris, and Madrid. In Scandinavia the fall of Catholicism did not come about in a day or a generation -- Father Possevin, S.J., as also several papal nuncios strove hard to avert it -- but the Counter-Reformation as a movement did not reach any of its peoples.
The Netherlands
In the Netherlands every effort was made to exterminate Catholicism in the United Provinces, which had revolted from Spain, contrary to the repeated promises of the Prince of Orange. Still considerable numbers retained their faith -- their spiritual needs being cared for by missionaries -- though it was impossible to keep up the ancient hierarchy. In Catholic Flanders the revival ran a more or less uniformly prosperous course. Amongst the great prelates and writers of this period were Lindanus, Bishop of Roermond, Justus Lipsius, Leonard Lessius, Cornelius a Lapide, Martin Becan, Thomas Stapleton (an Englishman), etc. But the controversies occasioned by Baius form a less pleasant episode, and the wars at the end of this period were most injurious. Campaigns and battles ruined the country, and the final terms of peace notably reduced its power.
Poland
In this country there was a long struggle between Catholicism, which was held by the Crown and the people, and Protestantism, which filtered in from the neighbouring Protestant countries and universities, and was affected by many of the faction-loving nobles and the merchants. Catholicism at last gained the decided upper hand, through the efforts of Stanislas Hosius and other bishops, preachers like Scarga, and the Jesuit colleges. King Sigismund II and Wladislaus IV, co-operating with a series of very active and able papal nuncios, ensured the Church's victory; the Protestants, however, still retained much power.
VIII. ECCLESIASTICAL LITERATURE
The high spirit of this period manifested itself in literature in many characteristic forms. The age was one of the greatest for theology the world has ever known. It suffices to recall the names of Bellarmine, Baronius, Suarez, Vasquez, Petavius, and many others who have been alluded to already. More characteristic still were the writers on personal or interior reform, foremost among them St. Ignatius, whose "Spiritual Exercises", for their profound spiritual and practical wisdom, must be placed in a class apart. Similarly distinguished writers were St. Francis of Sales (declared, in 1877, a Doctor of the Church), St. Teresa, Scupoli, Blosius, Louis of Granada, M. Olier, Alfonso Rodriguez. The teachings of the Church were set forth In the admirable catechisms of Canisius (1555-60) and of the Council of Trent (1566). To the same period belong the revised editions of the Vulgate (1590-98), the Roman Breviary (1568), the Roman Missal (1570), the Roman Martyrology (1582), the Corpus Juris Canonici (1582), the Decretum of Gratian (1582). Father Campion's "Decem Rationes" (1581) and Father Person's "Christian Directory", exercised an extensive influence, doctrinal and religious, on contemporary opinion, which was also deeply affected by the religious poems of Tasso and Calderon, of Southwell and Crashaw. The music of the age also partook in the revival, as is testified by the great name of Palestrina and the pleasant memories of the exercises of the Oratory of St. Philip Neri.
IX. CLOSE OF THE PERIOD AND RETROSPECT
It has been said before that a period of fervour and zeal comes to an end when that zeal dies down to mediocrity in many countries, or among the large majority of people. This had taken place by the year 1648. In Germany the period is generally said to close in 1618, but elsewhere, i.e. in France and in Ireland, the tide of fervour was still flowing in many places, while in Rome and Italy it was still fairly strong. But this does not prevent our regarding the broad movement as having spent itself. Though the level of education had risen, the diminution in the number of men of genius was marked. There were but few new foundations; some great missions (Japan, Abyssinia, the Congo) were given up or in full decline, though others still were growing and flourishing. And the reason was that the interior fervour, the enthusiasm had cooled down. The same thing was true also about the Protestants. An age of fair mediocrity had taken the place of the fiercely keen ardour of the previous century. In this there was no wonder. It is the ordinary course of human nature to slacken down after unusual effort, to wax cool after an effervescence of excitement. What was not ordinary, what was on the contrary one of the strangest things in the history of the world, was the display of life and vigour which had been given by the Church just when she seemed to be about to fall behind, and to be beaten out of the field by her rivals. Under such circumstances the Counter-Reformation may be regarded as one of the most striking proofs of the inherent vitality of the Church which Providence has ever vouchsafed, only to be paralleled by her triumph over the persecutions of the Roman Empire, the invasions of the Barbarians, or the subversive forces of the French Revolution.
This wide-spreading subject has occasioned an immense literature, no adequate account of which can be given here, though its classifications may be followed by referring to THE CATHOLIC ENCYCLOPEDIA, where the various persons and subjects mentioned above are treated in detail. Very few writers, however, have studied the broad but subtle influence of ideas, in virtue of which this revival originated, passed from land to land, grew, flourished and failed. No Catholic writer has described the whole movement with adequate fullness. (1) The best contemporary witnesses were the Roman nuncios, whose special business it was to study these subjects and to report upon them. But few of their papers are however yet published, except those relating to Germany. The reports of the nuncios to Germany (Nunziaturberichte aus Deutschland) are being edited (since 1892) partly by the Prussian and Austrian Historical Institutes at Rome and partly by the Görres Gesellschaft; DE HINOJOSA, Los despachos de la diplomacia pontificia en Espana (Madrid, 1896); CAUCHIE, Instructions générales aux nonces de Flandre, 1535-1596; POLLEN, Papal Negotiations with Mary Queen of Scots, 1561-1567 (London, 1901); HÜBNER, Sixte-Quint (Paris, 1870); PASTOR, History of the Popes from the Close of the Middle Ages; JANSSEN, History of the German People, with criticisms of MAURENBRECHER, Gesch. der Kathol. Reformation (1880, only one volume published), and counter criticism by DITTRICH inJahrbuch der Görres Ges., ii, 610. There are several monographs on the details of the progress, first of the Reformation, then of the Counter-Reformation, in particular parts of Germany, e.g. WIEDEMANN, Gesch. der Reformation und Gegenreformation im Lande unter der Enns (5 vols., 1879-86); others by GINDELY (Bohemia) KELLER (Westphalia), LOSERTH (Austria), MAYER (Switzerland), MEYER (Schleswig), etc.; DUHR, Gesch. der Jesuiten in der Ländern deutscher Zunge (1907); DROYSEN, Gesch. der Gegenreformation (1903, in ONCKEN, Allgemeine Geschichte). French history is the hardest to follow. Consult VICOMTE DE MEAUX, Luttes religieuses en France (Paris, 1879), and La réforme et la politique Fracçaise en Europe, jusqu' à la paix de Westphalie (Paris, 1889); PERRENS, L'église et l'état en France sous Henri IV (1873); COUZARD, Une ambassade à Rome sous Henri IV (1902); PRAT, Recherches sur la C. de Jésus du temps du P. Coton, 1564-l626 (1876); CHENON, La Cour de Rome et la réforme cath. in LAVISSE AND RAMBAUD, Histoire Générale (Paris, 1897), V. A more objective treatment of the period is to be desired. For the ecclesiastical writers of the period, see HURTER, Nomenclator; SOMMERVOGEL, Bibl. de la c. de J. (1890-1900); HILGERS, Der Index der verbotenen Bücher (Freiburg, 1904).
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The Court of Arches
The Court of Arches, so called from the fact that it was anciently held in the Church of St. Mary le Bow (Sancta Maria de Arcubus), in Cheapside, was the chief and most ancient court and consistory of the jurisdiction of the Archbishop of Canterbury. Originally the judge of this court, the official Principal of the Arches, took cognizance of causes throughout the ecclesiastical province, and by his patent was invested with the right of hearing appeals from the Dean of the Arches. This latter exercised jurisdiction over a "peculiar," consisting of thirteen parishes including St. Mary le Bow, within the diocese, but exempt from the jurisdiction of the Bishop of London. Eventually the office of Dean and that of Principal of the Arches became merged; and by the Public Worship Regulation Act of 1874 a judge of the provincial courts of Canterbury and York was provided, and "all proceedings hereafter taken before the judge in matters arising within the province of Canterbury shall be deemed to be taken in the Arches Court of Canterbury." [From the Court of Arches an appeal originally lay to the Pope. After the Reformation it was transferred to the King in Chancery (25 Hen. VIII, c. 19); and later (2 & 3 Will. IV, c. 92; 3 & 4 Will. IV, c. 41) to the Judicial Committee of the Privy Council.] Suits are conducted by means of citation, production of libel (accusation), answer to libel, arguments of advocates, and the judge's decree. This court exercises appellate jurisdiction from each of the diocesan courts within the province of Canterbury. It may also take original cognizance of causes by letters of Request from such courts. It latterly sat in the hall belonging to the College of Civilians (Doctors' Commons) until the ecclesiastical courts were thrown open to the bar and to solicitors generally, and all probate and divorce business taken away (1857), since when it sits at Lambeth or Westminster.
PHILLIMORE, Ecclesiastical Law of the Church of England; RENTON, Encyclopedia of the Laws of England; Report of Ecclesiastical Courts Commissioners, 1883.
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The Crosiers
(Or Canons Regular of the Holy Cross).
A religious order, founded by Théodore de Celles, who, after following the Emperor Frederick Barbarossa on the Crusade, obtained a canonry in the Cathedral of St. Lambert of Liège. On the feast of the Exaltation of the Holy Cross (14 Sept., 1211), Théodore with four of his fellow-canons pronounced his religious vows before the Bishop of Liège. Having received from him the church of St. Theobald at Claire-Lieu, near Huy, de Celles founded there the first convent of the order.Pope Innocent III verbally approved the new order in 1215, and Pope Honorius III gave his written approbation, which was confirmed by Innocent IV on the feast of the Finding of the Holy Cross (3 May, 1248). The new institution soon extended to France, the Netherlands, Germany, and also to England. The Canons of the Holy Cross preached to the Albigenses with St. Dominic. Albert, Bishop of Prague, took several Crosiers and other monks with him to Livonia, where a great many of them gained the glory of martyrdom (1246). Some other Fathers accompanied St. Louis on his journey to the Holy Land in 1248. After returning, he enabled them to build the main convent of the order in Paris. The Canons of the Holy Cross practise both interior and exterior self-denial, in order to imitate the Savior crucified. Contemplating Christ's passion they try to sanctify themselves, and, preaching the mysteries of the Cross, they endeavor to save others, inducing them to follow in the footsteps of the Man of Sorrows.
The order formerly possessed about ninety convents, nineteen of which were in England. These latter were destroyed during the troublesome times of the sixteenth century. The Dutch houses were despoiled at the time of the Reformation. Only two of them were spared. Finally, the French Revolution expelled the Crosiers from France and Belgium. The two remaining convents in Holland (at St. Agatha and Uden in North Brabant) were likewise doomed to extinction by King William, who ordered them not to admit novices. His successor, however, retracted this interdict (14 Sept., 1840), and, from that time, the order commenced to flourish again. From these convents three large branches were founded in Belgium, at Diest (1845); at Maeseyck (1854); at Hannut (1904); while the convent at Uden has been totally renewed (1905), and the mother-house at St. Agatha restored (1907). In 1857 the master general of the order sent some missionaries to Bay Settlement, Wisconsin, U. S. A., but the undertaking failed on account of insuperable difficulties. Pope Urban VIII gave to the master general, August Neerius, and his successors, the privileges of purple, crosier-staff, mitre, and pontificalia, together with some other exceptional favours (1630). Pope Leo X added the special faculty of blessing rosaries or chaplets, so that on a rosary indulgenced by Crosiers 500 days of indulgence are to be gained each time a Pater or Ave is said. The indulgence is also applicable to the souls in purgatory (Gregory XVI, decrees of 15 Sept., 1842; 13 July, 1845; Pius IX, 9 Jan., 1848). Pope Pius X decreed that both the Crosier and the Dominican Indulgences may be gained together on condition that a whole chaplet is said.
After one year of probation the Crosier novice enters into the order by a simple but perpetual profession; the solemn profession follows three years thereafter. The priests and the professed clerics wear a white tunic, over which is a blackscapular; a short black mantle (mozetta) and a hood of the same colour complete their costume. Upon the breast of the scapular a cross is sewed, the upright bar of which is red, and the cross-bar white. A prior presides over each convent, and the order is governed by a master general, elected for life, fifty-two having ruled from the foundation to 1908. As their particular patroness the Crosiers venerate St. Odilia, a companion of St. Ursula, who is said to have appeared in Paris to a lay brother of the order, named Jean de Novellan (1387), after which her relics were found at Cologne and brought to the mother-house at Huy. A great many pilgrims visit the churches of the Crosiers during the octave of St. Odilia's feast (18 July), in order to obtain her protection, and to be cured from ophthalmy, and water blessed in honor of St. Odilia is sent on request by the Crosiers all over the world. The life of the Crosier Fathers is both contemplative and active. They give missions, retreats, and assist the secular clergy when asked. They also educate young men aspiring to the priesthood in their colleges.
JANSEN in Kirchenlex., s.v.; VERDUC, Vie de Pere Theodore de Celles (Perigueux, 1632); GODEFR. A LIT., Explanatio constitutionum O. fratrum Cruciferorum (Cologne, 1632); HERMANS, Annales canonicorum regularium s. Aug. Ord. S. crucis (Hertogenbosch, 1858); Regula et constitutiones Fr. Ordinis canonici s. crucis (St. Michael's, 1868); RUSSEL, Chronicon Ordinis s. crucis (Cologne, 1635).
H. YZERMANS 
Transcribed by Linda Taylor
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The Cross and Crucifix in Liturgy
(1) Material Objects in Liturgical Use; (2) Liturgical Forms connected with Them; (3) Festivals Commemorative of the Holy Cross; (4) Rite of the "Adoration"; (5) The Cross as a Manual Sign of Blessing; (6) Dedications of Churches, etc. to the Holy Cross; (7) The Cross in Religious Orders and in the Crusades; (8) The Cross outside of the Catholic Church.
I. MATERIAL OBJECTS IN LITURGICAL USE
A. The Altar-Cross
As a permanent adjunct to the altar, the cross or crucifix can hardly be traced farther back than the thirteenth century. The third canon of the Second Council of Tours (567), "ut corpus Domini in altario non in imaginario ordine sed sub crucis titulo componatur", which has sometimes been appealed to prove the early existence of an altar-cross, almost certainly refers to the arrangement of the particles of the Host upon the corporal. They were to be arranged in the form of a cross and not according to any fanciful idea, of the celebrant (see Hefele, Conciliengeschichte). On the other hand, Innocent III at the beginning of the thirteenth century in his treatise on thee Mass says plainly, "a cross is set upon the altar, in the middle between two candlesticks", but even this probably refers only to the actual duration of the Holy Sacrifice.. From the ninth to the eleventh century the rule is several times repeated: "Let nothing be placed on the altar except a chest withrelics of saints or perhaps the four gospels or a pyx with the Lord's Body for the viaticum of the sick (cf. Thiers, Sur les principaux autels des églises, l29 sqq.). This no doubt was understood to exclude even the crucifix from the altar, and it is certain that in various liturgical ivory carvings of the eighth, ninth, and tenth centuries no cross is shown. At the same time it should be noted that the ciborium, or canopy over the altar, was often surmounted by a plain cross, and also that thecoronæ, or ornamental circular frames which were suspended from the inner side of the ciborium, frequently had a cross hanging down in their midst. Some auch coronæ are explicitly referred to in the "Liber Pontificalis" during the ninth century. The best-known existing example is the corona of
Recesvinthus now at the Musée de Cluny, Paris, in which the pendent cross is set with large gems. The papal chronicle just referred to also mentions a silver cross which was erected not over, but close beside, the high altar of St. Peter's in the time of Leo III (795-816): "'There also he made the cross of purest silver, gilded, which stands beside the high altar, and which weighs 22 pounds" (Lib. Pont., Leo III, c. lxxxvii). It is probable that when the cross was first introduced as an ornament for the altar it was most commonly plain and without any figure of Our Saviour. Such is the cross which a well-known Anglo-Saxon manuscript represents King Cnut as presenting to Hyde Abbey, Winchester. But the association of the figure of Christ with the cross was familiar in England as early as 678, when Benedict Biscop brought a painting of the Crucifixion from Rome (Bede, Hist. Abb., §99), and we can hardly doubt that a people capable of producing such sculptural work as the stone crosses at Ruthwell and Bewcastle, or the Franks' casket, would soon have attempted the same subject in the solid. We know at any rate that a gold crucifix was found in the tomb of St. Edward the Confessor, and a crucifix is mentioned in one of the later Lives of St. Dunstan. That such objects were sometimes used for the altar seems highly probable.
Still, Innocent III speaks only of a cross, and it is certain that for several centuries later neither cross nor crucifix were left upon the altar except at Mass time. Even so late as the beginning of the sixteenth century an engraving in the Guinta "Corpus Juris" shows the altar-crucifix being carried in at High Mass by the celebrant, while in many French dioceses this or some similar custom lasted down to the time of Claude de Vert (Explication, IV, 31). At present the Cæremoniale Episcoporum assumes the permanency of the crucifix on the altar, with its attendant candlesticks [see ALTAR-CRUCIFIX, under ALTAR (IN LITURGY)].
B. The Processional Cross
When Bede tells us that St. Augustine of England and his companions came before Ethelbert "carrying a silver cross for a standard" (veniebant crucem pro vexillo ferentes argenteam) while they said the litanies, he probably touched upon the fundamental idea of the processional cross. Its use seems to have been general in early times and it is so mentioned in the Roman "Ordines" as to suggest that one belonged to each church. An interesting specimen of the twelfth century still survives in the Cross of Cong, preserved in the museum of the Royal Irish Academy, Dublin. This is made of oak covered with copper plates, but much decoration is added in the form of gold filigreework. It lacks most of the shaft, but is two feet six inches high, and one foot six inches across the arms. In the centre is a boss of rock crystal, which formerly enshrined a relic of the True Cross, and an inscription tells us that it was made for Turloch O'Conor, King of Ireland (1123). It seems never to have had any figure of Christ, but other processional crosses of the thirteenth and fourteenth centuries are for the most part true crucifixes. In a great number of cases the shaft was removable, and the upper portion could be set in a stand to be used as an altar-cross. Indeed it seems not impossible that this was the actual origin of the altar-cross employed during Mass (Rohault de Fleury, La Meese, V, 123-140). Just as the seven candlesticks carried before the pope in Rome were deposited before or behind the altar, and probably developed into the six altar-candlesticks (seven, it will be remembered, when a bishop celebrates) with which we are now familiar, so the processional cross seems also to have first been left in a stand near the altar and ultimately to have taken its place upon the altar itself. To this day the ritual books of the Church seem to assume that the handle of the processional cross is detachable, for in the funeral of infants it is laid down that the cross is to be carried without its handle. All Christians are supposed to be the followers of Christ, hence in procession the crucifix is carried first, with the figure turned in the direction in which the procession is moving.
C. Archiepiscopal and Papal Cross
It is not easy to determine with certainty at what period the archiepiscopal cross came into separate use. It was probably at first only an ordinary processional cross. In the tenth "Ordo Romanus" we read of a subdeacon who is set aside to carry the crux papalis. If this specially papal cross had been in existence for some time it is likely that it was imitated by patriarchs and metropolitans as a mark of dignity which went with the pallium. In the twelfth century the archbishop's cross was generally recognized, and in the dispute regarding the primacy between the Archbishops of Canterbury and York the right to carry their cross before them played a prominent part. In 1125 Pope Honorius II admonished the Southern bishops of England that they should allow Archbishop Thurstan of York crucem ante se deferre juxta antiquam consuetudiem. In all ecclesiastical functions archbishop in his own province has a right tn be preceded by his cross-bearer with cross displayed. Hence an archbishop when solemnly giving his blessing gives it with head uncovered out of reverence for the cross which is held before him. An ordinary bishop, who is not privileged to have such a cross, blesses the people with his mitre on. As regards form, both the papal and the archiepiscopal cross consists in practice of a simple crucifix mounted upon a staff, the material being silver or silver gilt. The crosses with double and triple bars, which are sometimes termed distinctively archiepiscopal, patriarchal, or papal crosses, have for the most part only a heraldic existence (see Barbier de Montault, La croix à deux croisillons, 1883). An archiepiscopal cross is borne with the figure turned towards the archbishop.
D. Pectoral Crosses
These objects seem originally to have been little more than costly ornaments upon which much artistic skill was lavished and which usually contained relics. A jewel of this kind which belonged to Queen Theodelinda at the end of the sixth century is still preserved in the treasury of Monza. .Another of much later date, but wrought with wonderful enamels, was found in the tomb of Queen Dagmar and is at Copenhagen. When the present Queen Alexandra came to England in 1863 to marry the then Prince of Wales, she was presented with a facsimile of this jewel containing, among other relics, a fragment of the True Cross. Such encolpia were probably at first worn by bishops not as insignia of rank, but as objects of devotion. For example, a famous and beautiful jewel of this kind was found in the tomb of St. Cuthbert and is now at Durham. When they contained relics they often came later on to be enclosed in processional crosses. This no doubt was the case with the Cross of Cong, mentioned above, upon which we read in Irish characters the Latin verse: Hac cruce crux tegitur qua passus conditor orbis.- See Journ. Soc. Antiq. Ireland, vol. XXXI (1901). As a liturgical cross, and part of the ordinary episcopal insignia, the pectoral cross is of quite modern date. No word is said regarding it in the first edition of the "Cæremoniale Episcoporum" of 1600, but later editions speak of it, and its liturgical character is fully recognized by all modern rubricians. It is worn bishops at Mass and solemn functions, and also forms part of their ordinary walking-dress. It is usually a plain Latin cross of gold suspended round the neck by a gold chain or a cord of silk and gold. Its use seems gradually to have been introduced during the seventeenth and eighteenth centuries in imitation of the pectoral cross which we know to have been regularly worn by the popes from a much earlier date. Certain metropolitans (e. g. the Patriarch of Lisbon and the Archbishop of Armagh) are accustomed to wear a cross with two bars or transoms (Anal. Jur. Pont., 1896, 344). The privilege of wearing a pectoral cross has also been conceded to certain canons.
E. Consecration Crosses
These are the twelve crosses, usually merely painted on the wall, which mark the places where the church walls have been anointed with chrism in a properly consecrated church. A candle-bracket should be inserted immediately below. Some of these consecration crosses are even yet distinguishable on the walls of old churches which go back to the Romanesque period. The Carlovingian oratory in Nimeguen preserves, perhaps, the most ancient known example. In other cases e. g. at Fürstenfeld, some of the old Romanesque candle- brackets also remain. Owing to the number of unctions, it was not infrequently the custom to place these consecration crosses on shields, each borne by one of the twelve Apostles. In the Sainte Chapelle at Paris, built by St. Louis in the thirteenth century, we find twelve statues of the Apostles carrying discs cases, used for this purpose. In England it was the custom to mark twelve consecration crosses on the outside walls of the church as well as twelve on the inside. The Roman Pontifical only prescribes the latter. (See CONSECRATION.) Salisbury cathedral still preserves some remarkable examples of consecration crosses. At Ottery St. Mary, Devon, the old crosses are carved in high relief on shields borne by angels within moulded panels, a quatrefoil in a square. Those inside have marks of the remains of iron brackets for candles or a lamp. (See, on English examples, Middleton in "Archæologia", XLVIII, 1885.)
F. Churchyard or Monumental Crosses
In the contemporary life of St. Willibald (born c. 700) we have a significant mention of the Anglo-Saxon custom of erecting a cross instead of a church as a rendezvous for prayer. Many ancient stone crosses still surviving in England are probably witnesses to the practice, and the conjecture of Prof. Baldwin Browne (Arts in Anglo-Saxon England), that the cross and graveyard often preceded the church in date, has much to recommend it. Certain it is that the earliest known forms for blessing a cemetery (q. v.) contain five blessings pronounced at the four points of the compass one in the centre, thus forming a cross, while crosses were later on planted in the ground at each of these places. Throughout the Middle Ages, both in England and on the Continent, there seems always to have been one principal churchyard cross. This was commonly an object of great importance in the Palm Sunday procession when it was saluted with prostrations or gunuflexions by the whole assembly. There was also a scattering of boughs and flowers, and the cross was often decorated with garlands or box. For this reason it was often called crux buxata (cf. Gasquet, Parish Life, 1906, pp. 171-4). Many beautiful churchyard crosses are still preserved in England, France, and Germany; the most remarkable English examples being perhaps those of Ampney Crucis, near Cirencester, and Bag Enderby, Lincolnshire. The famous ancient Northumbrian crosses at Bewcastle and Ruthwell (which English scholars still assign to the seventh and eighth centuries, despite the plea for a much later date put forward by Prof. A. S. Cook of Yale) may possibly have been principal churchyard crosses. The fact that they were probably memorial crosses as well does not exclude this.
When St. Aldhelm died in 709, his body had to be transported fifty miles to Malmesbury, and at each stage of seven miles, where the body rested for the night, a cross was afterwards erected. These crosses were still standing in the twelfth century (William of Malmesbury, Gesta Pont., 383). An even more famous example of such memorial crosses, but of much later date, is supplied by the removal of the body of Eleanor, Queen of Edward I, from Lincoln to London. Several of these crosses in a more or less mutilated form exist at the present day. The most famous of the series, however, Charing (? Chère Reine) Cross in London, is a modern reconstruction. The route followed by the body of St. Louis of France on its way to St. Denis was similarly honoured, and it seems probable that a large number of wayside crosses originated in this manner. No stronger testimony of the early connection of the cross with the cemetery could be desired than the directions given by St. Cuthbert for his own burial: "Cum autem Deus susceperit animam meam, sepelite me in hâc mansione juxta oratorium meum ad meridiem, contra orientalem plagam sanctæ crucis quam ibidem erexi" (Bede, Vita S. Cuthberti).
G. Rood, Rood-Screen, and Rood-Loft
From very early times it seems to have been not unusual to introduce a plain cross in such a way into the mosaics of the apse or of the main arch (Truimphbogen) as to dominate the church. Notable examples may be found at S. Apollinare in Classe at Ravenna, at S. Pudenziana in Rome, and at the Lateran basilica. There are also, as already noticed, incontestable examples both of crosses surmounting the ciborium over the altar, and of the large crosses suspended, with or without a corona, from the under side of the ciborium. It must, however, be pronounced very doubtful whether the rood, which in so many churches of the fourteenth and fifteenth centuries occupied the great arch, can be regarded as a development of this idea. This point will be more fully treated under ROOD-SCREEN. It will be sufficient to notice here that in the thirteenth century a practice grew up of screening off the choir from the nave of the greater churches by a structure broad enough to admit a narrow bridge or gallery spanning the chancel arch and most commonly adorned by a great crucifix with the figures of Our Lady and St. John. The rood-loft of the cathedral of Sens, as described by J. B. Thiers (Traité sur les jubés) affords a valuable hint of how this process was effected. It consisted, he tells us, of two stone pulpits quite separate from each other, supported by columns, and with a crucifix between them, each having an entrance on the choir side and an exit down into the nave, on either side of the principal door of the choir. From this it seems probable that the two ambos (q. v.) from which the Gospel and Epistle were sung in earlier times became gradually connected by a continuous gallery upon which was erected a great crucifix, and that in this way we may trace the development of the rood-loft, or jubé, which was so conspicuous a feature in later medieval architecture. There can at least be no doubt that this loft was used on certain occasions of ceremony for reading the Epistle and Gospel and for making announcements to the people. The great rood above the rood-screen was saluted by the whole procession, as they re-entered the church on Palm Sunday, with the words: Ave Rex noster.
H. Absolution Crosses
These have already been spoken of in the article CHRISTIAN BURIAL. They seem for the most part to have been rude crosses of lead laid upon the breast of the corpse. It is only in some few examples, of which the most important is that of Bishop Godfrey of Chichester (1088), that a formula of absolution is found inscribed upon them entire. We may infer that the practice in the West was always in some measure irregular, and it is only the absolution paper which is uniformly placed in the hand or on the breast of the corpse in the Eastern Church, which explains them and gives them a certain imporance as a liturgical development.
J. Crosses on Vestments, etc.
Rubrical law now requires that most of the vestments, as well as some other objects more immediately devoted to the service of the altar, should be marked with cross. Speaking generally this is a comparatively modern development. For example, the great majority of stoles and maniples of the Middle Ages do not exhibit this feature. At the same time Dr. Wickham Legg goes much too far when he says without qualification that such crosses were not used in pre-Reformation times. For example the stole of St. Thomas of Canterbury preserved at Sens has three crosses, one in the middle end one at each extremity, just as a modern stole would have. That the archiepiscopal pallium, like the Greek omophorion (seeRITE OF CONSTANTINOPLE) was always marked with crosses, is not disputed. The large cross conspicuous upon most modern chasubles, which appears behind in the French type and in front in the Roman, does not seem to have been originally adopted with any symbolic purpose. It probably came into existence accidentally for sartorial reasons, the orphreys having been so arranged in a sort of Y-cross to conceal the seams. But the idea, once suggested to the eye, was retained, and various symbolical reasons were found for it. In somewhat of the same way a cross was marked in the Missal before the Canon. and this the priest was directed to kiss when beginning this portion of the Mass; probably this cross first arose from an illumination of the initial T, in the words: Te igitur clementissime Pater. As Innocent III writes, "Et forte divinâ factum est providentiâ ut ab eâ literâ T [tau] canon inciperet quæ sui formâ signum crucis ostendit et exprimit in figurâ"; and Beleth further comments, "Unde profecto est, quod istic crucis imago adpingi debeat" (See Ebner, Quellen und Forschungen, 445 sqq.). The tradition is perpetuated in the picture of the Crucifixion which precedes the Canon in every modern Missal. The five crosses commonly marked on altar-atones depend closely on the rite of the consecration of an altar.
K. Crosses for Private Devotion
These may all be held to wear a liturgical aspect in so far as the Church, in the "Rituale," provides a form for their blessing, and presupposes that such a cross should be placed in the hands of the dying. The crosses which surmount the Stations of the Cross, and to which the Indulgences are directly attached may also be noticed. In the Greek Church a little wooden cross is used for the blessing of holy water, and is dipped into it in the course of the ceremony.
II. LITURGICAL FORMS CONNECTED WITH THE MATERIAL OBJECTS
A. Blessing of Consecration Crosses
The "Pontificale Romanum" directs that towards the close of the dedication ceremony the twelve consecration crosses previously marked upon the walls of the church, three upon each wall, are to be each anointed by the bishop with chrism, the following form of words being spoken over each: "May this Temple be hallowed + and consecrated + in the name of the Father + and of the Son + and of the Holy Ghost + in honour of God and the glorious Virgin Mary and of all the Saints, to the name and memory of Saint N. Peace be to thee." This is prescribed in practically identical terms in English pontificals of the tenth century; and the Pontifical of Egbert (? 768) describes the anointing of the walls, though it does not give the words or the form. What is more, an analogous ceremony must have existed in the Celtic Church from a very early date, for a liturgical fragment in the Leabar Breac describes how the bishop with two priests is to go round the outside of the church marking crosses upon the "tel-columns" with his knife, while the three other priests do the same within (see Olden in "Trans. St. Paul's Eccles. Soc.", IV, 103). In this case, however, the use of chrism is not mentioned. From this Celtic practice the Anglo-Saxon and Sarum uses seem to have derived the custom of affixing consecration crosses outside the church as well as within.
B. Consecration of the Altar
In the consecration of an altar, also, crosses are to be marked in chrism upon the altar-slab with almost the same form of words as that used for the walls. This practice may equally claim Celtic analogues, whose antiquity is shown by the fact that the altar to be consecrated must have been of wood. The Tract in the "Leabar Breac" says: "The bishop marks four crosses with his knife on the four corners of the altar, and he marks three crosses over the middle of the altar, a cross over the middle on the east to the edge, and a cross over the middle on the west to the edge, and a cross exactly over the middle." This makes seven crosses, but the Roman usage for many centuries has provided five only.
C. Pontifical Blessings of Crosses
The consecration crosses on the walls of churches and on altars are clearly not substantive and independent objects of cultus; the blessing they receive is only a detail in a longer ceremony. But the "Pontificale Romanum" supplies a solemn form of episcopal blessing for a cross, under the title, Benedictio novæ Crucis, which, besides containing several prayers of considerable length, includes a consecratory preface and is accompanied with the use of incense. At the conclusion of the ceremony we find the rubric: "Tum Pontifex, flexis ante crucem genibus, ipsam devote adorat et osculatur." This rite is of great antiquity, and many of the prayers occur in identical terms in pontificals of the tenth century or earlier, e. g. in the Benedictional of Archbishop Robert (Henry Bradshaw Soc.). But in the ancient ceremony the cross was first washed with holy water and then anointed with chrism precisely as in the form for the blessing of bells (see BELLS). For cemetery crosses in this connection, see CEMETERY.
D. Blessings of Crosses in the Ritual
The "Rituale Romanum" (tit. VIII, cap. xxiv) supplies an ordinary blessing for a cross which may be used by any priest. It consists only of a short prayer, with a second prayer whose use is optional, and only holy water is used; but the same rubric directing the priest to kneel and "devoutly adore and kiss the cross" is added, which we have just noticed in the solemn episcopal benediction. Furthermore, the Ritual, in an appendix, reprints the longer form from the Pontifical under the heading: "Benedictiones reservatæ, ab episcopo vel sacerdotibus facultatem habentibus faciendæ". It may be noted that St. Louis, King of France, regarded it as unseemly that crosses and statues should be set up for veneration without being previously blessed. He accordingly ordered search to be made for a form of blessing in the ancient episcopal ceremonials. The form was found and duly used first of all in St. Louis' own private chapel; but the incident seems to suggest that the practice of blessing such objects had partly fallen into desuetude. (See Galfridus, De Bello Loco, cap. xxxvi.)
E. Blessings of Crosses for Indulgences etc.
The indulgences most commonly attached to crosses, crucifixes, etc., are: first, the so-called "Apostolio Indulgences", which are the same as those attached to objects blessed by the Holy Father in person. These are numerous and, amongst other things, entitle the possessor who has habitually worn or used such a cross to a plenary indulgence at the hour of death; secondly, the indulgences of the Stations of the Cross, which under certain conditions may be gained by the sick and others unable to visit a church upon the recitation of twenty Paters, Aves, and Glorias before the indulgenced cross which they must hold in their hand; thirdly, the so-called "Bona Mors" indulgence for the use of priests, enabling the priest by the use of this cross to communicate a plenary indulgence to any dying person who is in the requisite dispositions to receive it; Special faculties are needed to communicate such indulgences to crosses, etc., though in the case of the "Apostolic Indulgences" these faculties are easily obtained. The only blessing required is the making of a simple sign of the cross over the crucifix or other object with the intention of imparting the indulgence. For further details, the reader must be referred to the article INDULGENCES and to such treatises upon indulgences as those of Beringer, "Les Indulgences" or of Mocchegiani, "Collectio Indulgentiarum" (Quaracchi, 1897). (See also BLESSINGS.)
III. FESTIVALS OF THE HOLY CROSS
A. The Invention of the Holy Cross.--This is now kept by the Western Church upon 3 May, but so far as our somewhat uncertain data allow us to judge, the real date of St.Helena's discovery was 14 September, 326. Upon this same day, 14 September, took place the dedication of Constantine's two churches, that of the Anastasis and that of Golgotha Ad Crucem, both upon Calvary, within the precincts of the present church of the Holy Sepulchre. The portion of the Holy Cross preserved in Jerusalem afterwards fell into the hands of the Persians, but was recovered by the Emperor Heraclius, and, if we may trust our authorities, was solemnly brought back to Jerusalem on 3 May, 629. This day, strangely enough, seems to have attracted special attention among Celtic liturgists in the West and, though disregarded in the East, has passed through Celtic channels (we meet it first in the Lectionary of Silos and in the Bobbio Missal) into general recognition under the mistaken title of "Invention of the Cross". Curiously enough the Greek Church keeps a feast of the apparition of the Cross to St. Cyril of Jerusalem on 7 May, though that of 3 May is unknown in the East.
(3) B. The Feast of the Exaltation of the Cross, 14 September, though apparently introduced into the West somewhat later than the so-called "Invention" on 3 May, seems to preserve the true date of the discovery of the Cross by St. Helena. This festival has always been kept in the East, and especially at Jerusalem, on that day, under the name of , i. e. "elevation" which probably meant originally the "bringing to light".
(5) C. Other Feasts of the Cross.-We might in some sense regard such a festival as that of the Holy Lance and Nails as a festival of the Cross, but it should perhaps rather be grouped with feasts of the Passion. In the East, however, we find other celebrations strictly connected with the Cross. For example, on 1 August the Greeks commemorate the taking of the relic of the Holy Cross from the palace in Constantinople to the church of St. Sophia, and on 7 May, as we have seen, they recall an apparition of the Cross to St. Cyril of Jerusalem. The Armenians, on the other hand, observe one principal feast of the Cross, under the name Chatz, which occurs in autumn almost immediately after the feast of the Assumption. It is counted as one of the seven principal feasts of the year, is preceded by a week's fast, and followed by an octave or its Armenian equivalent. See also ARCHAEOLOGY OF THE CROSS AND CRUCIFIX.
IV. THE "ADORATION"
From a theological standpoint this is treated above under ARCHAEOLOGY OF THE CROSS AND CRUCIFIX. (See also LATRIA.) As a liturgical function the veneration of the Cross on Good Friday must no doubt be traced back, as Amalarius already in the ninth century correctly divined, to the practice of honouring the relic of the True Cross at Jerusalem which is described in detail in the "Pilgrimage of Etheria", c. 380 (see TRUE CROSS.) The ceremony came to prevail everywhere where relics of the True Cross existed, and by a very natural development, where relics failed any ordinary cross supplied their place as an object of cultus. As Amalarius again sensibly remarks, "although every church cannot have such a relic, still the virtue of the Holy True Cross is not wanting in those crosses which are made in imitation of it." Neither was this veneration, in the case at any rate, of relics of the True Cross, confined to Good Friday. St. Gregory of Toursuses language which may possibly imply that in Jerusalem the True Cross was honoured every Wednesday and Friday. It is certain that at Constantinople a Sunday in Mid-Lent, the first of August, and the 14th of September were similarly privileged. Even from early times there was no hesitation about using the word adoratio. Thus, St. Paulinus of Nola, writing of the great Jerusalem relic (c. 410), declares that the bishop offered it to the people for worship (crucem quotannis adorandam populo promit), and first adored it himself. (See P. L., LXI, 325.) A curious practice was also introduced of anointing the cross, or, on occasion, any image or picture, with balm (balsamo) before presenting it for the veneration of the faithful. This custom was transferred to Rome, and we hear much of it in connection with the very ancient reliquary of the True Cross and also the supposed miraculous portrait of Our Saviour (acheiropoieta, i. e. not made by the hand of man) preserved in the Sancta Sanctorum of the Lateran, both of which recently, together with a multitude of other objects, have been examined and reported on by papal permission (see Grisar Die römische Kapelle Sancta Sanctorum und ihr Schatz, Freíburg, 1908, 91, 92). The objects mentioned were completely covered in part with solidified balm. Pope Adrian I, in vindicating the veneration of images to Charlemagne, mentions this use of balm and defends it (Mansi, Concilia, XIII, 778). The ceremony of the adoration of the Cross on Good Friday must have spread through the West in the seventh and eighth centuries, for it appears in the Gelasian Sacramentary and is presupposed in the Gregorian Antiphonarium. Both in Anglo-Saxon England and in the England of the later Middle Ages the "Creeping to the Cross" was a ceremony which made a deep impression on the popular mind. St. Louis of France: and other pious princes dressed themselves in haircloth and crept to the cross barefoot. At present, instead of creeping to the cross on hands and knees, three profound double genuflexions are made before kissing the feet of the crucifix, and the sacred ministers remove their shoes when performing the ceremony. The collection now commonly made on this occasion for the support of the Holy Places seems also to date from medieval times.
V. MANUAL SIGN OF THE CROSS
For the Figure of the Cross as a Manual Sign of Blessing the reader must be referred to the article SIGN OF THE CROSS, also subtitles (4) of ARCHAEOLOGY OF THE CROSS and (1) of TRUE CROSS.
VI. DEDICATIONS OF CHURCHES, ETC. TO THE HOLY CROSS
Possibly one of the earliest dedications to the Cross, if we put aside Constantine's church upon Calvary known in Etheria's time as Ad Crucem and also the Sessorian basilica which was its Roman counterpart, was the monastery erected at Poitiers by St. Rhadegund in the sixth century. In behalf of this foundation the saint begged and obtained a relic of the True Cross from the Emperor Justin II at Constantinople.
The bringing of the relic to Poitiers was the occasion of the composition of the two famous hymns by Venantius Fortunatus, "Vexilla regis" and "Pange, lingua, gloriosi prælium certaminis". In England perhaps the most famous monastery bearing this dedication was the Holy Cross Abbey at Waltham, founded by King Harold. At present about sixty ancient English churches are dedicated to the Holy Cross, while twenty more bear the same dedication in the distinctively-English form of "Holy Rood". The famous Holyrood Palace in Edinburgh, once occupied by Mary Queen of Scots, derives its name from a monastery of the Holy Rood upon the site of which it was erected, and its church, now in ruins, was originally the church of the monks.
VII. THE CROSS IN RELIGIOUS ORDERS AND IN THE CRUSADES
Although the older orders were earnest in conforming to the general usage of the Church as regards the veneration of the Cross, no distinctive cultus seems to be attributable to the monasteries. The practice of carrying a crucifix as part of the ordinary religious habit seems to be of comparatively modern date. It is significant that, although in most modern congregations of nuns the bestowal of the crucifix is a prominent feature of the ceremony of profession, the service in the Roman Pontifical, "De Benedictione et Consecratione Virginum", knows nothing of it. It provides for the giving of rings and crosses but not of crucifixes. Probably much of the stimulus given to devotion to the crucifix may be traced ultimately to Franciscan influences, and it is not mere coincidence that the development in art of the agonized and thorn-crowned type of figure upon the Cross coincides more or less exactly with the great Franciscan revival of the thirteenth century. Somewhat earlier than the time of Francis an Italian Order of crociferi (cross-bearers), distinguished by carrying as part of their costume a plain cross of wood or metal, was founded in the neighbourhood of Bologna to tend the sick, and several other orders, particularly one established shortly afterwards in the Netherlands and still surviving, have since borne the same or a similar name. In the case of the Military Orders, for example, that of St. John of Jerusalem or Knights Hospitallers, the cross impressed upon their habit has gradually become distinctive of the order. It seems to have been originally only the badge of the crusaders, who wore a red cross upon their right shoulders as a token of the obligation they had taken upon themselves. The Roman Pontifical still contains the ceremonial for the blessing and imposition of the cross upon those who set out for the aid und defence of the Christian Faith or for the recovery of the Holy Land. After the cross has been blessed the bishop imposes it upon the candidate with the words: "Receive the sign of the cross, in the Name of the Father + and of the Son + and of the Holy Ghost + in token of the Cross, Passion, and Death of Christ, for the defence of thy body and thy soul, that by the favour of the Divine Goodness when thy journey is accomplished thou mayest return to thy family safe and amended [salvus et emendatus]. Through Christ Our Lord, Amen." The crosses conferred by sovereigns in connection with various orders of knighthood may probably be traced to the same idea.
The various types of cross have rather to do with heraldry or art than with the history of Christianity. The names and shapes of the more common varieties can best be gathered from the annexed table. For the vast majority the form is purely conventional and artificial. Their divergence from the normal type is a mere freak of fancy and corresponds to no attempt to reproduce the shape of the gibbet on which Our Saviour died, or to convey any symbolical meaning. The crux ansata, or cross with a handle, and the crux gammata, or "fylfot", are much more ancient than Christianity. (See in ARCHAEOLOGY OF THE CROSS, (1) Primitive Cruciform Signs.) The chrismon, or chi-rho, has already been mentioned as the earliest forms in which the cross appear in Christian art [Section I (4)]. The forms which it took varied considerably and it is difficult to classify them chronologically. -With regard to the great Celtic stone crosses, particularly in Ireland, we may note the tendency conspicuous in so many specimens to surround the cross with in a circle. It is just conceivable that there is foundation for regarding this circle as derived from the loop of the Egyptian crux ansata.
VIII. THE CROSS OUTSIDE OF THE CATHOLIC CHURCH
align="right" > (8) The Cross outside of the Catholic Church.-In the Russian Church the conventional form in which the cross is usually shown is in fact a three-barred cross, of which the upper bar represents the title of the cross, the second the arms, and the lowest, which is always inclined at an angle, the suppedaneum or foot-rest. In England it may be said that in the early years of Elizabeth's reign a clean sweep was made of the crosses so long venerated by the people. All the roods were ordered to be pulled down, and the crosses were removed from the altars, or rather the communion-tables which replaced the altars. The only check in this movement was the fact that the queen herself, for some rather obscure reason, insisted at first on retaining the crucifix in her own private chapel. The presence of a crucifix or even a plain cross upon the altar was long held to be illegal in virtue of the "Ornaments Rubrics". In recent years, however, there has been a notable reaction, and crosses, or even crucifixes, are quite commonly seen upon the altar of Anglican churches. Again, in the reredos recently erected in St. Paul's Cathedral in London a large crucifix, with the figures of St. Mary and St. John, forms the most conspicuous feature. In Lutheran churches there has always been much tolerance for the crucifix either upon or behind the altar.
It would not be easy to provide an adequate bibliography for the very wide field covered by this article. A few works may be mentioned of a more general kind.--BÄUMER in Kirchenlex., VII, 1054-1088; QUILLIET in Dict. da théol. cath., III, 2339-2363; HOPPENOT, Le crucifix dans l'histoire (Lille, 1900); SEYMOUR, The Cross in Tradition, History and Art (New York, 1898).-Both these last works are very comprehensive in scope, but unfortunately quite uncritical.--STEVENS, The Cross in the Life and Literature of the Anglo-Saxons (New York, 1904). ROHAULT DE FLEURY, La Messe (Paris, 1885), specially valuable tor its illustrations of liturgical crosses; KRAUS, Geschichte der christlichen Kunst (Freiburg, 1895-1908); COX AND HARVEY,English Church Furniture (London, 1907); BINTERIM, Denkwürdigkeiten, IV, Part I, 496 sqq.; MARTÈNE, De Antiquis Ecclesiæ Ritibus; THEIRS, Dissertation sur les principaux autels et sur les jubés (Paris, 1688).
HERBERT THURSTON 
Transcribed by Wm Stuart French, Jr.

The Defect of Birth (Illegitimacy)[[@Headword:The Defect of Birth (Illegitimacy)]]

The Defect of Birth
(ILLEGITIMACY)
A canonical impediment to ordination. When used in this connection, the word illegitimate has, in canon law, a well-defined meaning, which is: "born out of lawful wedlock". Illegitimate birth is an impediment to the reception of orders, and inhibits the exercise of the functions of orders already received. It is a canonical impediment, because established and laid down in the canon law as a hindrance to entering the clerical state. This prohibition does not touch the validity of orders, but makes the reception of them illicit. It extends to first tonsure. The inhibition that is set up is restricted to the functions that belong exclusively to the clergy. In the early ages of the Church no law prevented the ordination of illegitimates. They were then, sometimes, debarred from ordination, but only because of a real or supposed depravity of life. Pope Urban II (1088-99) prohibited the ordination of the illegitimate offspring of clerics, unless they became members of approved religious orders. The Council of Poitiers, under Paschal II (1099-1118), extended this prohibition to all persons of illegitimate birth. These regulations were later approved by other popes and councils.
The law as laid down in the Decretals of Gregory IX (I, X) mentions only the offspring of clerics and those begotten in fornication. But in the sixth book of the Decretals all persons of illegitimate birth are expressly included. These may be ranged in the following classes: (1) Natural illegitimates, or the offspring of parents who at the time of the birth or conception of such offspring, were capable of contracting Christian marriage. (2) Spurious illegitimates, or those born of a known mother and an unknown father — unknown because the mother had carnal relations with several men. (3) Adulterine illegitimates, those begotten of parents, one or both of whom, at the time of conception and birth of such offspring, were lawfully married to a third person. (4) Incestuous illegitimates, or persons whose parents could not marry because of an invalidating impediment of consanguinity or affinity. (5) Sacrilegious illegitimates, or the offspring of parents who are restrained from marriage because of the impediment of Holy orders or solemn religious vows. The practice of the present day also holds as illegitimates abandoned children of unknown parentage. Legitimacy may not be presumed or established by negative proof. Positive documentary evidence must be adduced.
The law of illegitimacy directly debars all the foregoing classes of persons from promotion to orders, and the exercise of the functions proper to the orders already received; and it indirectly prevents such persons from obtaining a benefice. Directly, also, it prevents them from obtaining certain benefices, for the Council of Trent (Sess. 25, c. 15 de ref.) Decreed that the illegitimate children of clerics should be incapacitated from obtaining any kind of a benefice in the Church where their fathers held one; from rendering any service in said church; and from receiving any pensions on the revenues of the paternal benefice. This law is not established and laid down as a punishment for the person to whom it is applied. It safeguards the honour and dignity of Holy orders. The clerical state which has the dispensing of the mysteries of God must be beyond reproach. No stain should be upon it, no blame possible. Therefore the Church raises the barrier of illegitimacy before the entrance to the priesthood. Thus the crime of the parents is held up to just reprobation, and is condemned even in the lives of their offspring. The danger of the father's incontinence being continued in the life of the son is greatly lessened, for strong indications of purity of life must be given before the door of God's ministry can be opened.
The defect of illegitimate birth may be cured in four ways: (1) By the subsequent marriage of the parents; (2) By a rescript of the pope; (3) By religious profession; (4) By a dispensation. (1) The subsequent marriage of the parents of an illegitimate has, by a fiction of law, a retroactive power which carries the marriage back to the time of the birth of the offspring and covers it with lawful wedlock. In order that the fiction of law may produce this effect, the parents, at the time of the conception or, at least, at the birth of such offspring, must have been capable of contracting lawful marriage. Therefore, this more of legitimation is applicable only to natural illegitimates. And these, though legitimized by the subsequent marriage of the parents, or even by an Apostolic dispensation, are forever excluded from the dignity of the cardinalate. (2) A rescript of the pope confers legitimacy in so far as it is required for spiritual affairs throughout the universal Church. (3) Religious profession in an approved order cures the defect of illegitimacy. Religious profession is the taking of the solemn religious vows; but the simple vows taken after the noviciate in some orders produce a like effect. This mode of legitimation only renders illegitimates capable of ordination. It cannot be extended to dignities or even to regular prelacies. Hence, illegitimates thus legitimized are still debarred from the position of abbot; and women of illegitimate birth, for like reasons, cannot hold the position of abbess or prioress. (4) A dispensation granted by a lawful superior removes the defect of illegitimate birth, but only for some express purpose. It is not a mode of absolute legitimation. The purposes for which it is granted must be specified; as for promotion to minor orders, to major orders, to a specified benefice.
A dispensation of this kind runs counter to the common law. It is of strict interpretation, and therefore cannot be extended from like to like or from greater to less, unless the one is included in, and presupposes, the other. Such is the case when a dispensation is conceded to an illegitimate to receive Holy orders. Such orders require a title, and this title is, in canon law, a benefice. The pope is the lawful superior for the universal Church, and as such he can dispense in all cases where a dispensation is possible. Bishops and other prelates having quasi-episcopal jurisdiction can dispense their own subjects, in this matter, for first tonsure, minor orders, or a simple benefice; but not for major orders, even though the illegitimacy be occult. This episcopal, or quasi-episcopal, jurisdiction does not extend to a benefice which was immediately possessed by the father of the person seeking the dispensation, nor to a benefice which by custom or privilege requires its possessor to be in major orders.
FERRARIS, Prompta Bibliotheca; SCHMALZGRÜBER, Jus Ecclesiasticum; SANTI-LEITNER, Pr lectiones Juris Canonici (New York, 1905); Dizionario di Casuistica Morale (Venice, 1841); SABETTI, Theologia Moralis (New York, 1889); KONINGS, Theologia Moralis (Boston, 1874); B NNINGHAUSEN, Tractatus Juridico-canon, de irregularitatibus (Münster, 1863).
JAMES H. DRISCOLL 
Transcribed by Ted Rego
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The Diocese of Aberdeen
(Scotland).
A see was founded in 1063 at Mortlach by Bl. Beyn. The earliest mention of the old See of Aberdeen is in the charter of the foundation, by the Earl of Buchan, of the Church of Deer (c. 1152), which is witnessed by Nectan, Bishop of Aberdeen. But the first authentic record of the see is in the Bull of Adrian IV (1157), confirming to Edward, Bishop of Aberdeen, the churches of Aberdeen and St. Machar, with the town of Old Aberdeen and other lands. The granite cathedral was built between 1272 and 1277. Bishop Thomas Spence founded a Franciscan house in 1480, and King's College was founded at Old Aberdeen by Bishop Elphinstone, for eight prebendaries, chapter, sacristan, organist, and six choristers, in 1505. The see was transferred to Old Aberdeen about 1125, and continued there until 1577, having had in that time a list of twenty-nine bishops. From 1653, when the Scottish clergy were incorporated into a missionary body by the Congregation of the Propaganda, until 1695, the Catholics of Scotland were governed by prefects-apostolic. Then followed vicars-apostolic until 4 March, 1878, when Leo XIII, in the first year of his pontificate, restored the hierarchy of Scotland by the Bull Ex supremo Apostolatus apice, and Vicar-Apostolic John MacDonald was translated to the restored See of Aberdeen as its first bishop.
The Bull made Aberdeen one of the four suffragan sees of the Archbishopric of St. Andrews and Edinburgh, and defined as its territory "the counties of Aberdeen, Kincardine, Banff, Elgin or Moray, Nairn, Ross (except Lewis in the Hebrides), Cromarty, Sutherland, Caithness, the Orkney and Shetland Islands, and that portion of Inverness which lies to the north of a straight line drawn from the most northerly point of Loch Luing to the eastern boundary of the said county of Inverness, where the counties of Aberdeen and Banff join." In 1906, out of a population of over 800,000 there were nearly 4,000 Catholics; 48 secular priests; 24 regulars; 57 churches, chapels, and stations; 1 college; 1 industrial school for girls; 1 orphanage for boys; 1 orphanage for girls. There are also Benedictine nuns, Poor Sisters of Nazareth, Franciscan Sisters, Religious of the Sacred Heart, and Sisters of Mercy. There have been four Bishops of Aberdeen since the restoration, the present incumbent, the Rt. Rev. AEneas Chisholm, having been consecrated 24 February, 1899. There is a Benedictine Abbey at Fort Augustus, at which the restored hierarchy met in a Provincial Council, August, 1886, under the presidency of the Archbishop of St. Andrews, three hundred and twenty-six years after the downfall of the Faith in Scotland. The Provincial Council of 1 March, 1559, at Edinburgh, under Archbishop Hamilton, was the last council before this, and that had adjourned after appointing Septuagesima Sunday of 1560, for the next meeting of the synod. Fort Augustus was raised to the rank of an abbey, immediately subject to the Holy See, by a brief of Leo XIII, 12 December, 1882. The munificence of Lord Lovat and other liberal benefactors called it into being.
The Catholic Directory (London, 1906); BELLESHEIM, History of the Catholic Church in Scotland (London, 1887, tr. HUNTERBLAIR), I, 239, 425, passim.
JOHN J. A' BECKET.
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The Diocese of Achonry
(Gaelic, Achadh-Chonnaire, Connary's Field).
In Ireland, suffragan to the Archdiocese of Tuam. The village of Achonry occupies a very picturesque situation in the south of the County Sligo. Here St. Finian, who died in 552, established a church and monastery on some land given him by the prince of the Clann Chonnaire. Over this he placed Nathi O Hara, who had been his pupil in the famous school of Clonard and is always spoken of in the annals as Cruimthir-Nathi, i.e. the Priest Nathi. In a short time the monastery and its head acquired a remarkable reputation, and a diocese was formed (c. 560) of which Nathi is reputed to have been the first bishop, though he may have been only the abbot-superior, according to the Irish system of ecclesiastical organization from the sixth to the twelfth century, which permitted in monastic government such peculiar subordination. He is the patron of the diocese, and his feast is celebrated on 9 August. His successors made use of his monastery-church as their cathedral, and traces of it may still be seen. The diocese was formerly sometimes called Leyney from one of its largest and most important baronies, or perhaps because it was coextensive with what is still known as the barony of Leyney. Additions were made to it at different periods until its boundaries were finally fixed in the twelfth century. It now includes some of Roscommon, a considerable part of Mayo, and the greater part of Sligo. At the important Synod of Kells, held in March, 1152, presided over by Cardinal Paparo, and attended by the Bishop of Lismore, then Apostolic Delegate, by twenty other bishops, and by many inferior clergy, the Diocese of Achonry was represented by its bishop, Melruan O'Ruadhan. Its diocesan limits were then fixed, and it was made suffragan to Tuam. From that date the catalogue of its bishops is less fragmentary. Of the three Irish bishops who were members of the Council of Trent, one was Eugene O'Hart, Bishop of Achonry. He is described in the records of the Council as a "professor of Theology and a learned and distinguished ecclesiastic", and had been a Dominican of Sligo Abbey. He took a prominent part in its deliberations, and left on all its members a deep impression of his zeal and learning. From the death of Dr. O'Hart in 1603, except for a brief interval of four years (1641-45), there was no bishop until 1707, and the diocese was governed by vicars-apostolic. Achonry is one of the most Catholic dioceses in the world. The total population, according to the latest census (1901) is 82,795, of which 2,242 are non-Catholics, so that 97.3 percent of the whole are Catholics. Achonry has twenty-two parishes, twenty of which have parish priests with full canonical rights; the remaining two are mensal parishes of the bishop. There are 51 priests in the diocese, and though at one period of its history Achonry was studded with religious houses, it has at the present time no regular clergy. There are 7 congregations of religious sisters: 3 of the Irish Sisters of Charity, 2 of the Sisters of Mercy, 1 of the Sisters of St. Louis, and 1 of the Marist Sisters. The Christian Brothers have a house in Ballaghaderreen and the Marist Brothers one in Swineford. Full provision is made for the education of the young. In addition to the episcopal seminary with five professors there are day schools under the nuns and brothers and 201 schools under lay teachers. There is besides a boarding-school for young ladies conducted by the Sisters of St. Louis. There are also under the charge of the nuns 2 industrial and 7 technical schools. Since the accession of Dr. M. Nicholas in 1818, the bishop resides in Ballaghaderreen. The cathedral, a very fine Gothic building, erected at great expense by Dr. Durcan, has been completed by the present bishop, Dr. Lyster, by the addition of a magnificent tower and spire. Within the last fifty years many new churches, some very beautiful, have been built, old ones renovated, houses supplied for the clergy, convents established. and schools provided.
GAMS, Series episcop. Eccl. cath. (1873), I, 204, 234 (1886), II, 64; BRADY, Episcopal Succession in England, Scotland, and Ireland (Rome, 1876); LANIGAN, Eccl. Hist. of Ireland (Dublin, 1829), I, 345; LEWIS, Topographical Hist. of Ireland (London, 1837), 6; BURKE, History of the Archbishops of Tuam (Dublin, 1882); Annals of the Four Masters (ed. O'DONOVAN, Dublin, 1658), VII, s. v., Achadh Chonnaire.
E.H. CONINGTON
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The Diocese of Aci-Reale
(JACA REGALIS).
Located in the island of Sicily; includes fourteen communes in the civil province of Catania, immediately subject to Rome. It was created by Gregory XVI, in 1844, though no bishop was appointed until 1872. The episcopal city is picturesquely situated at the foot of Mt. Etna, amid rich gardens of oranges and almonds. There are 18 parishes, 305 churches, 330 secular priests, 70 regulars, and 150,219 inhabitants. Its first bishop was Monsignor Gerlando Maria Genuardi, of the Oratory.
CAPPELLETTI, Le chiese d'Italia (Venice, 1866), XXI, 569; GAMS, Series episcoporum ecclesiae catholicae (Ratisbon, 1873), 955; VIGO, Notizie storiche della citta d'Acireale (Palermo, 1836); PIRRI, Sicilia Sacra (Palermo, 1733), continued by MARZO-FERRO (ibid., 1860). For the controversy concerning the cultus of St. Expedite, see Civilta Cattolica, 2, and 16 Dec. 1905, also Analecta Bolland. (1906), I.
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The Diocese of Agen
(AGINNUM.)
Comprises the Department of Lot and Garonne. It has been successively suffragan to the archdioceses of Bordeaux (under the old regime), Toulouse (1802-22), and Bordeaux (since 1822). Legends which do not antedate the ninth century concerning the hermit, St. Caprasius, martyred with St. Fides by Dacianus, Prefect of the Gauls, during the persecution of Diocletian, and the story of Vincentius, a Christian martyr (written about 520), furnish no foundation for later traditions which make these two saints early bishops of Agen. The first bishop of Agen known to history is St. Phoebadius, friend of St. Hilary, who published (in 357) a treatise against the Arians and figured prominently at the Council of Rimini in 359. Among the bishops of Agen were Wilhelmus II, sent by Pope Urban IV (1261-64) to St. Louis in 1262 to ask his aid in favor of the Latin Empire of Constantinople; Bertrand de Goth, whose uncle of the same name was raised from theArchbishopric of Bordeaux to the Papal See under the name of Clement V (1305-14), and during his pontificate visited the city of Agen; Cardinal Jean de Lorraine (1538- 50); the Oratorian, Jules Mascaron, a celebrated preacher, transferred from the see of Tulle, to that of Agen (1679-1703); Hebert, who was curé of Versailles, had contributed to the withdrawal of Madame de Montespan from the royal court, and who when appointed Bishop of Agen (1703) had as vicar-general until 1709 the celebrated Belsunce; de Bonnac (1767-1801), who in the parliamentary session of 3 January, 1792, was the first to refuse to sign the constitutional oath. The church of St. Caprasius, a splendid specimen of Romance architecture, dating from the twelfth and thirteenth centuries, has been made the cathedral in place of the church of St. Etienne, which was unfortunately destroyed during the Revolution. The Diocese of Agen comprised (end of 1905) 278,740 inhabitants, 47 first class parishes, 397 second class parishes, and 27 vicariates, formerly with State subventions.
Gallia Christiana (ed. Nova, 1720), II, 891-936, Instrumenta, 427-38; DUCHESNE, Fastes épiscopaux de l ancienne Gaule, II, 63-64, 142-146 (Paris, 1900); BARRERE, Histoire religieuse et monumentale du dioc se d Agen (Agen, 1855); CHEVALIER, Topo-bibl. (Paris, 1894-99), 18-19.
GEORGES GOYAU
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The Diocese of Alagoas
A South American diocese, in eastern Brazil, dependent on Bahia. By a decree of Leo XIII, Postremis hisce temporibus, 2 July, 1900, it was separated from the Diocese of Olinda. It comprises the State of Alagoas, bounded by Pernambuco on the north and northwest, the Atlantic on the southeast, and Sergipe on the southwest. Area, 22,583 square miles. Population (1890), 648,009. Monsignor Castilho de Brandao, the first bishop, who resides at Maceio, the capital, a town of 12,000 inhabitants, was consecrated at Belem de Para, 7 Sept., 1894, and transferred to this see, 5 June, 1901.
BATTANDIER, Ann. Pontif. Cath., 1906.
JOHN J. A'BECKET

The Diocese of Alexandria[[@Headword:The Diocese of Alexandria]]

The Diocese of Alexandria
Suffragan of Kingston, Ontario. It comprises the counties of Glengarry and Stormont, and was created a diocese by Leo XIII, by the Decree "In hac sublimiæ", 23 January, 1890. It has 24,000 Catholics, 19 priests, 16 sisters, 14 parishes, 19 churches, 4 convents, 2,500 children in Catholic schools.
First bishop, Alexander MacDonnell, b. Lochiel, County Glengarry, Ontario, 1 November, 1833; d. at Montreal, 30 May, 1905. He was ordained priest 20 December, 1862; appointed bishop, 18 July, 1900; consecrated in October that same year.
Le Canada ecclésiastique pour l 'année, 1906 (Montreal); BATTANDIER,Ann. pont. cath., 1906, 189.
Transcribed by Thomas J. Bress

The Diocese of Amida[[@Headword:The Diocese of Amida]]

The Diocese of Amida
(DIARBEKIR.)
An Armenian Rite diocese located in Mesopotamia, Asiatic Turkey.- The foundation of the city of Amida has been wrongly attributed to Tigranes I, or Tigranes III (the Great), Kings of Armenia: it has been identified with either Tigranocerte or Dikranagherd. It got from the Greeks and the Romans the name of Amida, and is known in Turkish as Kara-Amid, i.e. "Amid the Black," but goes more generally by its Arabic name Diarbekir (Land of the Virgin). The town rises on the left bank of the Tigris, about 75 miles from its source and about 900 miles from the mouth of that river. An interior citadel overlooks the double enclosure of the town with its seventy-two towers, and dates back undoubtedly to the Armenian epoch; it was repaired by Valens (A.D. 364-378) and was finished by Anastasius I (491-518). In this citadel is the old Byzantine church of St. John, now used for Mussulman worship, and known as Olou Djami, the Long Mosque. In 638, Amida was taken by the Arabs who called it Diarbekir. Later on it passed under the Persian domination. Since 1514 it belongs to the Ottoman empire and is the chief city of the vilayet of the same name. It has about 35,000 inhabitants, of whom are 20,000 areMussulmans (Arabians, Turks, Kurds, etc.), 2,300 Catholics (Chaldeans, Armenians, Syrians, Melchites, Latins), 8,500 Gregorian Armenians, 900 Protestant Armenians, 950 Jacobite Syrians, 900 Orthodox Greeks, and 300 Jews. Diarbekir possesses an Armenian Catholic bishop, a Syrian Catholic bishop, a Syrian Jacobite bishop, a Chaldean Catholic archbishop, and a Greek Orthodox metropolitan under the jurisdiction of the Patriarch of Antioch. The Latin Mission of Diarbekir, founded by Père Jean-Babtiste de Saint Aignan (1667), remained in the hands of the French Capuchins during nearly a century and a half. Its founder converted (1671) the Nestorian Bishop Joseph, with whom Innocent XIinaugurated (1681) the series of the Chaldean Catholic patriarchs. The mission suffered much during the French Revolution. In 1803, at the death of the last French Capuchin, it was entrusted to Italian religious. In 1841, Spanish missionaries took charge of it, but eventually it passed again into the hands of Italian missionaries. The Capuchin Fathers direct a school for boys. Near them the Franciscan nuns of Lons-le-Saunier have opened (since 1882) a school for girls. An AmericanProtestant mission, working especially among the Armenians, keeps up three schools: two for boys and one for girls. Besides these foreign establishments Diarbekir possesses fifty-four others. The Turks have 4 medresses, 3 secondary and 33 elementary schools, one of which is for girls. The Gregorian Armenians have 5 elementary schools, one of which is for girls. The Catholic Armenians have an elementary school for boys, the Catholic Chaldeans 3 elementary schools, one of which is for girls. The Catholic Syrians have an elementary school for boys, and the Israelites an elementary school for girls.
S. PÉTRIDÈS 
Transcribed by Abdulmesih BarAbrahem 
Dedicated to Naum Faiq (1868-1930) from Diarbekir
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The Diocese of Arequipa
Suffragan of the Archdiocese of Lima, Peru, was erected by Gregory XIII, 15 April, 1577, at the request of Philip II, who had asked for three Peruvian dioceses under royal patronage. The population in 1901 was 35,000. It has a cathedraldedicated to the Assumption of the Blessed Virgin, a Jesuit college, a hospital, and several convents. Arequipa is the second city in Peru. It is near the volcanic peak of the Andes called Misti, and in 1868 suffered earthquake shocks which destroyed most of the buildings and killed 6000 people. Arequipa was founded by Pizarro.
BATTANDIER, Ann. Pont. Cath., 1906. 
Transcribed by John Looby 
Dedicated Sta. Rosa de Lima
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Arras
(Atrebatum).
Diocese comprising the Department of Pas-de-Calais in France. On the occasion of the Concordat, the three Dioceses of Arras, Saint-Omer, and Boulogne were united to make the one Diocese of Arras. It was a suffragan of Paris from 1802 to 1841, in which year Cambrai again became an archdiocese and Arras returned to it as suffragan. At the beginning of the sixth century St. Remi (Remigius), Archbishop of Reims, placed in the See of Arras St. Vedastus (St. Vaast) (d. c. 540), who had been the teacher of Clovis after the victory of Tolbiac. His successors, Dominicus and Vedulphus, are both venerated as saints. After the death of the latter, the See of Arras was transferred to Cambrai, and it was not until 1093 that Arras again became a diocese. Among the bishops of Arras are Cardinal Antoine Perrenot de Granvelle, Councillor of the emperor, Charles V, Bishop of Arras from 1545 to 1562, later Archbishop of Malines and Viceroy of Naples; François Richardot, a celebrated preacher, Bishop of Arras from 1562 to 1575; Monseigneur Parisis (d. 1866), who figured prominently in the political assemblies of 1848. The old cathedral of Arras, constructed between 1030 and 1396, and dedicated to St. Vaast, was one of the most beautiful Gothic structures in northern France. It was destroyed during the Revolution. Two famous relics were long greatly venerated at Arras: the "sacred manna", said to have fallen from heaven in 371 during a severe famine, and the "holy candle", a wax taper said to have been given to Bishop Lambert in 1105 by the Blessed Virgin, to stop an epidemic. Not far from Arras, the city of Saint-Omer, a diocese till the Revolution, perpetuates the memory of St. Audomare, or Omer, Bishop of Thérouanne, the apostle of the Morini in the sixth century. Its cathedral, a Gothic monument of the fourteenth century, was built over the saint's tomb. The ruins of St. Vaast at Arras, and of St. Bertin at Saint-Omer, keep alive the memory of two celebrated abbeys of the same name; the Abbey of St. Bertin (founded in the seventh century) gave twenty-two saints to the Church. The Diocese of Arras at the end of 1905 contained 955,391 inhabitants, 52 parishes, 690 churches of the second class, and 53 vicariates formerly with state subventions.
Gallia Christiana (ed. Nova, 1725), III, 318-371, 470-471; Instrumenta 77-100; Terninck, Essai historique et monographique sur l'ancienne cathedrale d'Arras (ibid., 1853); Chevalier, Topo-bibl. (Paris 1894-99), 223-226.
GEORGES GOYAU 
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The distinction of things in general
1. The multitude or distinction of things
2. Their inequality
3. The unity of the world
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The distinction of things in particular
1. Is evil a nature?
2. Is evil found in things?
3. Is good the subject of evil?
4. Does evil totally corrupt good?
5. The division of evil into pain and fault
6. Which has more the nature of evil: pain, or fault?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The divine beatitude
1. Does beatitude belong to God?
2. In regard to what is God called blessed does this regard His act of intellect?
3. Is He essentially the beatitude of each of the blessed?
4. Is all other beatitude included in the divine beatitude?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The divine persons
1. The definition of "person"
2. The comparison of person to essence, subsistence, and hypostasis
3. Is the name of person becoming to God?
4. What does it signify in Him?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The divine relations
1. Are there real relations in God?
2. Are those relations the divine essence itself, or extrinsic to it?
3. Can there be several relations distinct from each other in God?
4. The number of these relations
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The Dominican Republic
(SAN DOMINGO, SANTO DOMINGO).
The Dominican Republic is the eastern, and much larger political division of the island now comprehensively known as Haiti, which is the second in size of the Greater Antilles. The territory of this republic, estimated at 18,045 square miles, is divided from that of the Republic of Haiti, on the west, by a serpentine line running from the mouth of the Yaqui River, on the north coast, to a point not far from Point Beata, on the south. Its northern shores are washed by the Atlantic Ocean, its southern by the Caribbean Sea, while on the east the Mona Passage separates it from the Island of Porto Rico. In proportion to its size, San Domingo is much less densely settled than Haiti. Ethnologically, the Dominicans contrast with the Haitians in being a Spanish-speaking people, mostly of mixed negro and European descent, the Haitians being pure negro and speaking French. The climate in San Domingo is in some parts bad, in others remarkably good, notably in and around the city of San Domingo where, in spite of bad sanitation, it is said that "nobody need die of anything but old age". During the dry season, November to March, the mean diurnal variation on the south coast is from 70 to 80 degrees Fahr.; during the rainy seasons (summer and autumn) it is from 80 to 92. These figures, like most statistics of contemporary San Domingo, are necessarily conjectural.
GENERAL HISTORY
From the date of its discovery until the French Revolution, the civil and ecclesiastical history of the territory now occupied by the Dominican Republic are inseparably conjoined. In December, 1492, Christopher Columbus, having failed in his expectation of identifying the island of Cuba with Japan (Cipango), had shaped his course homeward when the accident of prevailing wind brought him in sight of the island he named Hispaniola (Little Spain). On 6 December, 1492, he landed on Môle St. Nicholas (now Haitian territory), then, passing along the north coast of the island to the Bay of Samana, landed again and penetrated inland as far as the summit of Santo Cerro (Holy Hill), where, looking down upon the magnificent upland plain which he named La Vega Real, he planted a wooden cross to commemorate his discovery. His first landing had been unopposed, but at the eastern end of Hispaniola the Ciguayen tribe received the Spaniards with a volley of arrows, from which adventure the gulf now called Samana was named by Columbus Golfo de la Flechas (Gulf of Arrows). The island had been known to its inhabitants as Haiti; there were of the Arawak stock, and were accustomed to fight against the piratical Caribs, though themselves of a rather pacific character. That they worshipped idols appears from the fact that the first Bishop of Santo Domingo sent an idol of aboriginal workmanship as a present to Leo X (Moroni, Dizionario, XX, s. v. Domingo).
The first Spanish settlement, Isadora, was on the north coast. But in 1496, when Miguel Dias reported to the admiral the existence of much gold in and about the Hayna River, as well as the remarkable salubrity of the country of the Ozamas, on the south coast, Isabella, which had been found unhealthy, was abandoned. On the mouth of the Ozamas River, and on its left bank, Bartolomé Colón began the settlement of Nueva Isabella, which was not long afterwards replaced by San Domingo, on the opposite bank. Thus, the present capital of the Dominican Republic, the oldest Christian city in the New World, was already established as the capital of the "New Spains" in the last year of the fifteenth century. Leo X erected the see of San Domingo -- the mother church of all Spanish America, and the oldest bishopric in the New World -- in 1513. In 1514, under Alessandro Geraldini, its first bishop, the present cathedral church of San Domingo was begun; it was completed in 1540. In this cathedral, about 200 feet in length by 90 in width, the remains of several members of the Columbus family -- and possibly even of the great admiral himself -- still repose; here, too, is still reverently preserved a fragment of the cross which Columbus set up on Santo Cerro, and about which miraculous legends have grown up in the course of four centuries. The catalogue of adelantados of the island includes the names of Diego Colón (immediate successor to his uncle Bartolomé), of Bobadillo, and Ovando. There Columbus himself lived for many years, there he was imprisoned by his enemies, and thence he set out on his last voyage to Spain. To San Domingo Ojedo returned from his last voyage of discovery and conquest in 1500. His grave is still shown in the main doorway of the Franciscan church. In 1547 Paul III made San Domingo the metropolitan see of the New World. Meanwhile houses of the Friars Preachers, the Franciscans, and the Mercedarians sprang up rapidly, and in this West Indian port, the population of which could never have exceeded 20,000, the ruins of not fewer than half a dozen convents are still to be seen. The Jesuit college, now used as a theatre, was not founded until a later period.
While all this activity lasted, the seeds of social and political decay were being sown in Hispaniola. The aborigines were either killed or driven into hiding among the Cibao mountains; the importation of negro slaves became a regular institution. The Spanish settlers were men of the losing, not the conquering type; their blood mingled with that of the negro and, in some degree, the aboriginal, to produce the San Domingan of modern times. In 1586 Francis Drake drove the Spanish garrison out of San Domingo and burned section after section of the city until a ransom of 30,000 crowns was paid to him. In the next century French adventurers -- the original boucaniers -- began to use the little island of Tortuga, near the north-west coast of Hispaniola, as a piratical rendezvous; from Trotuga they gradually spread over the eastern end of Hispaniola, creating a claim of occupation which Spain recognized in the treaty of Ryswick (1691). It was in April, 1655, that an English force, conveyed thither in the fleet commanded by Admiral Penn, was driven away, after affecting a landing about thirty miles west of the capital. The natural resources of Hispaniola still enriched Spain, and the mint at Concepcion de la Vega continued to coin gold from the Hayna. After the peace of Ryswick, Hispaniola might almost have been forgotten, if an English cabinet-maker had not (about the year 1766), discovered the value of mahogany. The demand, first created by a shipment from Jamaica, was largely supplied by the Spanish island.
The French Revolution reacted upon Hispaniola. The white and mulattos of San Domingo, under Spanish leaders, attempted to restore the old regime in the Spanish colony, but in 1795 all Hispaniola was ceded to France. The Spanish authority transferred San Domingo to the representative of the French republic, who was the mulatto General Toussaint L'Ouverture. Until the Treaty of Paris (1814), the French whites, the white and colored partisans of Spain, the blacks of Haiti, and now and then a British expeditionary force fought for supremacy in San Domingo. The treacherous capture of L'Ouverture, and his mysterious death in prison at Besançon, in 1803, were followed by a general massacre of the whites in Haiti in March, 1804. The Haitian blacks now compelled the submission of San Domingo to the authority of their first president, Dessalines. At last, in 1814, the Treaty of Paris restored to Spain her oldest possession in the New World.
ACTUAL CONDITIONS
Out of the political chaos, which had lasted for more than half a century, arose the present Dominican Republic. Its constitution was proclaimed 18 December, 1844, and its first president was Pedro Santana; it was recognized by France in 1848, and by Great Britain in 1850. An attempt to restore Spanish rule, in 1861, in defiance of the Monroe doctrine, ended with a final Spanish evacuation in 1865. In 1897 the foreign debt of the republic had reached the amount of more than $21,000,000, the interest on which was supposed to be secured by customs receipts; following a default of interest (1 April, 1899), the Government of the United States intervened to obtain an equitable settlement, and its efforts led to the convention of 1905 (ratified in 1907), by which an agent, always a citizen of the United States, is to be permanently empowered to act as general receiver of the Dominican customs, in the interest of the foreign bondholders. Since 9 July 1905, all lands owned by the Dominican Government have been open for settlement, free for ten years, and after that at a rent of five cents per acre. Although there can be little doubt that the national resources of the republic still include large quantities of gold, silver, and copper ore, and even iron, the actual products are only vegetable: sugar (183,759 acres under cultivation in 1906); tobacco (nearly 15,000,000 pounds of leaf exported annually); cocoa; coffee. The actual timber output is insignificant. In 1907 the total length of railroad was 112 miles.
The Constitution of the Dominican Republic is said to be modelled on that of Venezuela; the president, elected for four years, is assisted by a council of ministers; the legislature is a single chamber elected by popular vote in twenty-four departments. The supreme court of the republic (a president and four judges) is appointed by the national congress, its "minister fiscal", however, being appointed by the chief executive; for courts of first instance, the republic is divided into eleven judicial districts, each presided over by an alcalde. By the terms of the Constitution education is gratuitous and compulsory.
The ancient city of San Domingo (population 16,000), is still the seat of the civil government, as well as the see of the archbishop, who, however, no longer has any suffragans. The relations between the Church and the State are (1908) very cordial. The Constitution of the Republic, in which religious liberty is an article, guarantees the church freedom of action which, nevertheless is curtailed by the law providing that the civil solemnization of marriages must precede the canonical. The municipal cemeteries are consecrated in accordance with the Church's requirements, though in some important centres of population there are non-Catholic cemeteries besides. In the Dominican Republic (with which the Archdiocese of San Domingo is coextensive) there are 600,000 Catholics, upwards of 1,000 Protestants, and very few Jews, while the Masonic lodges number about thirteen. The total number of parishes is 56, each with its own church, in addition to which there are 13 chapels and 82 mission stations. The (ecclesiastical) Conciliar seminary, at the capital, is under the care of the Eudist Fathers (Congregation of Jesus and Mary) who administer the cathedral parish. Another college under ecclesiastical control is that of San Sebastian in La Vega. A diocesan congregation of religious women numbers 30 members; these sisters, who have charge of a hospital, care for orphan children and the infirm aged.
KEIM, San Domingo (Philadelphia, 1870); HAZARD, Santo Domingo, Past and Present (New York, 1873); DEL MONTE y TEJADA, Historia de S. Domingo (Madrid, 1860); MORONI, Dixionario, s. v. Domingo; SCHOMBERGE, Notes on St. Domingo in Proceedings of British Association, 1851; Statesman's Year-Book, 1908.
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The Drevet Family
The Drevets were the leading portrait engravers of France for over a hundred years. Their fame began with Pierre, and was sustained by his son, Pierre-Imbert, and by his nephew, Claude.
Pierre Drevet
Pierre Drevet, the Elder, b. at Loire in the Lyonnais in 1663; d. in Paris, 1738, was the son of Estienne Drevet, a man of excellent family, and began his studies with Germain Audran at Lyons, continuing them with Gérard Audran in Paris. So rapid was his progress, so quickly did he imbibe and assimilate knowledge, and with such precision and delicacy did he manage the graver, that in 1696 he was made court engraver. In 1707 he was admitted to membership in the Académie des Beaux-Arts, his reception picture being an engraving of Robert de Cotte.
Rigaud's portraits were in high favour at the end of the seventeenth century and Drevet was the first to encounter and surmount the difficulties of translating into black and white the natural appearance of texture and materials which the brilliant oils readily presented. He was an excellent draughtsman, and he treated flesh and fabrics, the flash of jewels and the shimmer of steel, with painter-like realism, surpassing all his predecessors in these effects. With all his elegance of detail he produced an harmonious ensemble, combining artistic feeling with skilful technic. Although his work with the burin was like that of the great Nanteuil, he attained a style of his own. Previous engravers sacrificed much to make the head prominent, but Drevet made everything salient, though never violently so. Always engraving after oil-paintings, Drevet was at times uneven, but this was because the originals were uneven. Orders poured in upon him faster than he could fill them, and throughout his life he had command of every important work produced in France. His engravings were mainly the portraits of distinguished people. Among his many superb plates a portrait of Colbert (1700) marks the acme of his art; and next in point of excellence come the portraits of Louis XIV and Louis XV, both after Rigaud. Other celebrated works of his are a Crucifixion, after Coypel, and a portrait of Charles II of England. During the last years of his life Drevet worked with his son and they produced plates together.
Pierre-Imbert Drevet
Pierre-Imbert Drevet, called the Younger Pierre, was born in Paris, 1697; died there, 1739. His father, the elder Drevet, gave him such assiduous instruction that at the age of thirteen he produced a superb little plate which indicated his future eminence. At first he engraved after Lebrun, but he soon developed a style of his own, spontaneous, sincere, and brilliant. Under his facile, sure, and soft graver every detail was rendered, every shade of colour and every variety of texture. The result was always an harmonious unit. He was his father's constant companion and worked with unwearying patience with him. In 1723 Pierre-Imbert finished his portrait of Bossuet after Rigaud, "perhaps the finest of all the engraved portraits of France" (Lippman). In 1724 the portrait of Cardinal Dubois was engraved. Both of these are treated broadly and freely, show magnificent handling of draperies, and possess exquisite finish. The great plate of Adrienne Lecouvreur (1730) and that of Samuel Bernard are by many authorities ranked with the Bossuet. For Bernard's portrait Rigaud himself made the drawing, a most unusual event in eighteenth-century engraving. Besides his masterly portraits, Pierre-Imbert produced many religious and historical plates, chiefly of Coypel. A sunstroke (1726) resulted in intermittent imbecility, and the talented and hardworking master — the last of the pure-line men — had thirteen years of such madness before his death. He kept on engraving, however, until the end. He was a member of the Académie de Peinture and the king assigned him apartments in the Louvre. Among his pupils were François and Jacques Chéreau and Simon Vallée.
The following are among his principal works: "Presentation of the Virgin", after Le Brun; "Presentation in the Temple", after L. Boullogne; portraits of the Archbishop of Cambrai (after Vivien); and René Pucelle, his last work, after Rigaud.
Claude Drevet
A French engraver, b. at Lyons, 1705; d. in Paris, 1782. He was a nephew and pupil of Pierre the Elder and at first followed the traditions of the two Pierres, forming about him a coterie of engravers who endeavoured to keep alive their great traditions. Later he became very hard and precise with the graver, and his work lost all its artistic and painter-like quality, everything being sacrificed for a brilliant technic. Nevertheless, many of his plates possess great charm and delicacy. Claude seemed indifferent to his art and produced but little compared with the other members of the family. When Pierre-Imbert died, his rooms in the Louvre were given to Claude, who proceeded to squander nearly all the money left him by his uncle and his cousin.
He engraved portraits of Henri Oswald, Cardinal d'Auvergne, after Rigaud, and of De Vintimille, Archbishop of Paris, also after Rigaud.
FIRMIN-DIDOT, Les Drevet (Paris, 1876); PAWLOWSKY, Catalogue raisonné; DILKE, French Engravers and Draughtsmen of the XVIII Century (London, 1902); LIPPMAN, Engraving and Etching (New York, 1906); PERNETTY, Les Lyonnais dignes de mémoire, II, 139.
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The Duke of Alva
(FERNANDO ALVAREZ DE TOLEDO)
Born 1508, of one of the most distinguished Castilian families, which boasted descent from the Byzantine emperors; died at Thomar, 12 January, 1582. From his earliest childhood the boy was trained by a severe discipline for his future career as warrior and statesman. In his sixteenth year he took part in the war against France; a year later he was in the siege of Pavia, and in 1527 fought against the Turks in Hungary. He enjoyed the esteem of the Emperor Charles V, and played a great role in the numerous wars in which Spain was involved for half a century. His chief fame rests upon his mission in 1557 to the riotous Netherlands, where the Gueux had created systematic opposition to the Spanish regent, Margaret of Parma. In the Netherlands, traditionally accustomed to free government, King Philip, though born a Dutchman, essayed to establish an absolutism such as prevailed in Spain. He rejected the mild measures proposed by moderate counsellors, and held that a swift punishment should meted out to this rebellious and heretical country. At first Philip resolved to go himself to the Netherlands, but towards the end of November, 1567, he suddenly informed Margaret of Parma that he would send the Duke of Alva to punish the guilty with unbending severity. The "iron duke" was to be the ideal instrument for the execution of this purpose.
The very announcement of Alva's coming spread terror and consternation. Prince William of Orange and other leaders of the Gueux fled to foreign countries. But the popular Counts of Egmond and Hoorne, through blind confidence or reckless courage, resolved to face Alva. On 22 August, Alva, accompanied by a body of select Spanish troops, made his entry into Brussels. He immediately appointed a council to condemn without trial those suspected of heresy and rebellion. On 1 June, 1568, Brussels witnessed the simultaneous decapitation of twenty-two noblemen; on 6 June followed the execution of the Counts of Egmond and Hoorne. The "Council of Blood" was the popular designation of Alva's tribunal. The Flemings fled in thousands to Holland and Zeeland, where the elements of the rebellion were concentrated under the leadership of the Prince of Orange. In the meantime Alva began a regular campaign in the northern provinces. His victorious troops, whose banner was inscribed with the legend: "Pro lege, rege, grege," and plundered the cities of Mons, Mechlen, Zutphen, and Naarden, and left them drenched in blood. In triumph, Alva returned to Brussels. Pope Pius V bestowed on him a consecrated hat and sword, a present heretofore only given to sovereigns. In Antwerp, the governor erected a bronze statue in his own honour; it represented Alva trampling under his feet two allegorical figures, the nobility and the people. The dictator had proclaimed that the expenses of the war must be borne by the Netherlands. In consequence, the resources of the people were drained by taxation. Notwithstanding the protestations of the States-General he introduced the so-called "tax of the one hundredth, twentieth, and tenth penny." This exaction surpassed all bounds. When on 31 July in Brussels the twentieth and tenth penny were extorted, traffic and commerce came to a standstill. The Dutch people, still for the greater part Catholic, felt themselves outraged in their rights by the "Council of Blood," and their inborn love of freedom by the Spanish Inquisition. When they saw their commerce and industries trammelled by the odious tenth penny tax, the hatred against the Spanish régime grew so manifest and widespread, that Alva, although victorious on the field of battle, suffered an irremediable moral defeat. The surprising conquest of the little seaport of Brielle by the "Beggars of the Sea" was the inspiration that fanned anew the smouldering embers of the rebellion. Haarlem, after a long siege capitulated to Don Frederic, son of Alva, 12 July, 1573; but this victory was speedily followed by the defeat of Alkmaar, which defended itself so heroically that the popular cry became: "From Alkmaar, victory begins!"
Alva at last realized that his violent measures were fruitless. "God and mankind are against me," he exclaimed in despair. In vain he begged the King to let him retire. His soft-hearted successor, the Duke of Medina Celi, who passed through the country in June, 1572, never really assumed the reins of government but shortly returned to Spain. The 19 October, 1573, Alva was definitively relieved of his office and succeeded by Don Luis of Requesens. He hastened from the Netherlands, followed by the curse of its people. The Catholic councillor Viglius testified: "Tristis venit, tristior abiit." Once again in Spain he still retained the royal favour, till a love affair of Don Frederic dragged father and son into disgrace. Alva remained in exile at his castle up to 1580, when the acknowledged power of his iron hand was sought in the war against Portugal. In the short space of three weeks he completely subdued the Portuguese. Dissension broke out once more between Philip and Alva, but the Duke had made himself so powerful that Philip, though suspecting that Alva had enriched himself extraordinarily with the spoils of war, and knowing that he refused to account to his King, did not dare raise a hand against the first grandee of Spain. A short time after he died at Thomar, 12 January, 1582. Alva was, as even Motley in "The Rise of the Dutch Republic" (London, 1868, 9, 336), admits, "the most successful and experienced general of Spain, or of Europe, in his day. No man had studied military science more deeply, or practiced it more constantly." In sixty years of military service he was never surprised, never defeated. He excelled in slow and prudent tactics, deeming that nothing was so uncertain as victory. He stands amongst the greatest generals of history. Yet his greatness was confined to the battlefield. He lacked the wisdom of governing.
His tyranny, however blameable, was exaggerated by the hatred of opposing parties. Alva boasted, it is said, that he put to death on the scaffold 18,000 Dutchmen; but his successor, Requesens, estimated his executions at 6,000 (Gachard, Etudes, II, 366). Motley paints him in the blackest colours, allowing in his favour only the excuse "that he was but the blind and fanatically loyal slave of his sovereign" (541). In reality, Alva came to the Netherlands to carry out the royal orders, and save the King's popularity by taking upon himself the odium of the rigorous suppression of the rebellion. He erected his own statue in Antwerp, not to glorify himself, but to pose as the tyrannous suppressor of the rebellion. In order that Philip might play the role of a bold sovereign, he asked the King to order the demolition of the statue (E. Gossart, Bulletin de l'académie de Belgique, 1899, 234-244). While we deplore his tyrannous method we must give credit to the duke's loyalty. When his personal dignity and views were touched, he dared defy even his King. He was an ardent Catholic, who fiercely served his religion when he combated heresy with fire and sword, but who, as a child of such troublous times, unwisely chose his measures. Notwithstanding his fanaticism he boldly entered the campaign against Paul IV, and when the King offered an advantageous peace to the Pope, the Duke exclaimed angrily that submission and timidity did not agree with politics and war. Alva, like his King, has been blackened savagely by prejudiced historians. As Maurenbrecher says, the caricatures of both have their origin in the passionate apology for William of Orange. As to Motley's historical work quoted above, Guizot remarks that "M. Motley exhibits in his work both science and passion" (Melanges biograph. et litteraires, Paris, 1808). His judgment of Alva is neither objectively justified nor of definitive value.
MEURSIUR, Ferd. Albanus, seu de Rebus ejus in Belgio Gestis, libri IV (Leyden, 1614; Amsterdam, 1638); STRADA, De Bello Belgico (Rome, 1640), I-II; DE VERA Y FIFUERVA, Resultas de la vita de Ferd. Alvares de Toledo (1643), I-V; Vita Ferd. Toletani ducis Albani (Salamanca, 1669); Vie du duc d'Albe (Paris, 1698); DE RUSTANT, Historia de D. Ferd. Alvarez de Toledo, clamado el Grande, duque de Alva (Madrid, 1750), I-II; PRESCOTT, History of the Reign of Philip II (Boston, 1855), I-III; NUYENS, Geschiedenis der Nederlandsche broerten (Amsterdam, 1865), I-IV; BAUMSTARK, Philip II, Koenig von Spanien (Freiburg, 1875); VON RANKE, De Osmanen und die Spanische Monarchie im 16. und 17. Jahrh. (Collective ed., XXXV, XXXVI, Leipzig, 1877); FORNERON, Histoire de Philippe II (Paris, 1881), I-IV; DE LETTENHOVE, Les Huguenots et les Gueux (Bruges, 1883-85), I-VI; BLOK, Geschiedenis van het Nederlandsche volk (Groningen, 1896), tr. by RUTH PUTNAM, III; BLOK, History of the People of the Netherlands Part III, The War with Spain (New York and London, 1900).
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The Duke of La Rochefoucauld-Liancourt
(François-Alexandre-Frédéric).
Born at La Roche-Guyon, on 11 January, 1747; died at Paris, 27 March, 1827.
Opposed during the last years of the reign of Louis XV to the government of Maupeou, and the friend of all the reformers who surrounded Louis XVI, he owed to the influence of these economists the favour of the king. Having little liking for the military profession he devoted himself to scientific agriculture. During the rage for rural life which characterized the last years of the old regime, La Rochefoucauld made his estate at Liancourt an experimental station, whishing to improve both the soil and the peasantry. He introduced new methods of farming, founded the first model technical school in France (intended for the children of poor soldiers), and started two factories. Politically, he was a partisan of a democratic regime of which the king was to be the head, and throughout his life was faithful to this dream. Deputy for the nobility of Clermont in Beauvaisis at the States-General, he voted unhesitatingly for the "reunion of the three orders". it was he who in the night which followed the taking of the Bastille (14 July, 1789) roused Louis XVI, saying: "Sire, it is not a revolt, it is a revolution." He presided at the Constituent Assembly from 20 July to 3 August, 1789. On the night of 4 August he was one of the most enthusiastic in voting the abolition of titles of nobility and privileges. As grand master of the wardrobe he accompanied Louis XVI from Versailles to Paris on 5 and 6 October, 1789. As president of the committee of mendicancy, he made a supreme effort at the Constituent Assembly to organize public relief; he determined the extent and the limits of the rights of every citizen to assistance, determined the obligations of the State, and established a budget of State assistance which amounted annually to five millions and a half of francs, and which implied the national confiscation of hospital property, of ecclesiastical charitable property, and of the income from private foundations.
Liancourt is one of the most undiscerning representatives of the tendency which led the revolutionary state to destroy all collective forms of charity. Absolutely devoted to the person of Louis XVI as well as to the doctrines of the Revolution, he secured for himself in 1792 the lieutenancy of Normandy and Picardy, so as to prepare for the flight of the king as far as Rouen; but Louis XVI refused to place himself in the hands of constitutional deputies. La Rochefoucauld-Liancourt emigrated shortly after 10 August, and resided in England until 1794, afterwards in the United States (1794-7). He took advantage of his residence in that country to write eight volumes on the United States to induce Washington to interfere in favour of Lafayette, and to gather ideas upon education and agriculture which he attempted later to apply in France. After 18 Brumaire, Napoleon authorized him to return to his Liancourt estate, which was restored to him. This former duke and peer gloried in being appointed, during the first Empire (1806), general inspector of the "Ecole des arts et métiers" at Châlons, of which his Liancourt school had been a forerunner. The book "Prisons de Philadelphie" which he composed in American and published in 1796, was meant to initiate a penitentiary reform in France at the Restoration in 1814 he begged but one favour—to be appointed prison inspector. In 1819 he became inspector of one of the twenty-eightarrondissements into which France was divided for penitentiary purposes. Louis XVIII gave him back neither the blue ribbon nor the mastership of the wardrobe, and in the House of Peers he sat with the opposition.
La Rochefoucauld-Liancourt was the Franklin of the Revolution. An aristocrat by birth, a liberal in his views, in touch with all the representatives of the new commerce, he availed himself of this concurrence of circumstances to become the leader of every campaign for the people's protection and betterment; improvement of sanitary conditions in hospitals and foundling asylums, reorganization of schools according to the theories of Lancaster, whose book he had translated (Système anglais d'Instruction). He brought into use the methods of mutual instruction, and the pupils between 1816 and 1820 increased from 165,000 to 1,123,000. In 1818 he established the first savings bank and provident institution in Paris. On 19 Nov., 1821, he founded the Society of Christian Morals, over which he presided until 1825. It was at times looked upon with suspicion by the police of the Restoration. At its meetings were such men as Charles de Rémusat, Charles Coquerel, Guizot the Pedagogue, Oberlin, and Llorente, historian of the Inquisition. Broglie, Guizot, and Benjamin Constant were chairmen in turn, and Dufaure, Tocqueville, and Lamartine made there their maiden speeches. In these meetings provident institutions, rather than charitable ones, were discussed; slavery, lottery, gambling were combatted, and the matter of prison inspection was taken up. When La Rochefoucauld-Liancourt died, the Restoration would not permit the students of Châlons to carry his coffin, and the two chambers were much concerned over such extreme measures. La Rochefoucauld-Liancourt was a typical philanthropist, with all that this word implies of generous intentions and practical innovations; but also with a certain naïve pride, inherited from the philosophy of the eighteenth century, which led him to mistrust the charitable initiative of the Church, and to forget that the Church, the most perfect representative of the spirit of brotherhood, is still called in our modern society to win the victory for this spirit by putting it to practical uses, as she alone can.
FERDINAND-DREYFUS, Un philanthrope d'autrefois: La Rochefoucauld-Liancourt, 1747-1827 (Paris, 1903).
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The Eight Beatitudes
The solemn blessings (beatitudines, benedictiones) which mark the opening of the Sermon on the Mount, the very first of Our Lord's sermons in the Gospel of St. Matthew (v, 3-10). Four of them occur again in a slightly different form in the Gospel of St. Luke (vi, 22), likewise at the beginning of a sermon, and running parallel to Matthew, 5-7, if not another version of the same. And here they are illustrated by the opposition of the four curses (24-26). The fuller account and the more prominent place given the Beatitudes in St. Matthew are quite in accordance with the scope and the tendency of the First Gospel, in which the spiritual character of the Messianic kingdom -- the paramount idea of the Beatitudes -- is consistently put forward, in sharp contrast with Jewish prejudices. The very peculiar form in which Our Lord proposed His blessings make them, perhaps, the only example of His sayings that may be styled poetical -- the parallelism of thought and expression, which is the most striking feature of Biblical poetry, being unmistakably clear.
The text of St. Matthew runs as follows:
· Blessed are the poor in spirit: for theirs is the kingdom of heaven. (Verse 3)
· Blessed are the meek: for they shall posses the land. (Verse 4)
· Blessed are they who mourn: for they shall be comforted. (Verse 5)
· Blessed are they that hunger and thirst after justice: for they shall have their fill. (Verse 6)
· Blessed are the merciful: for they shall obtain mercy. (Verse 7)
· Blessed are the clean of heart: for they shall see God. (Verse 8)
· Blessed are the peacemakers: for they shall be called the children of God. (Verse 9)
· Blessed are they that suffer persecution for justice' sake, for theirs is the kingdom of heaven. (Verse 10)
TEXTUAL CRITICISM
As regards textual criticism, the passage offers no serious difficulty. Only in verse 9, the Vulgate and many other ancient authorities omit the pronoun autoi, ipsi; probably a merely accidental ommission. There is room, too, for serious critical doubt, whether verse 5 should not be placed before verse 4. Only the etymological connection, which in the original is supposed to have existed between the "poor" and the "meek", makes us prefer the order of the Vulgate.
First Beatitude
The word poor seems to represent an Aramaic `ányâ (Hebr. `anî), bent down, afflicted, miserable, poor; while meek is rather a synonym from the same root, `ánwan (Hebr. `ánaw), bending oneself down, humble, meek, gentle. Some scholars would attach to the former word also the sense of humility; others think of "beggars before God" humbly acknowledging their need of Divine help. But the opposition of "rich" (Luke, vi, 24) points especially to the common and obvious meaning, which, however, ought not to be confined to economical need and distress, but may comprehend the whole of the painful condition of the poor: their low estate, their social dependence, their defenceless exposure to injustice from the rich and the mighty. Besides the Lord's blessing, the promise of the heavenly kingdom is not bestowed on the actual external condition of such poverty. The blessed ones are the poor "in spirit", who by their free will are ready to bear for God'ssake this painful and humble condition, even though at present they be actually rich and happy; while on the other hand, the really poor man may fall short of this poverty "in spirit".
Second Beatitude
Inasmuch as poverty is a state of humble subjection, the "poor in spirit", come near to the "meek", the subject of the second blessing. The anawim, they who humbly and meekly bend themselves down before God and man, shall "inherit the land" and posses their inheritance in peace. This is a phrase taken from Ps. xxxvi (Hebr., xxxvii), 11, where it refers to the Promised Land of Israel, but here in the words of Christ, it is of course but a symbol of the Kingdom of Heaven, the spiritual realm of the Messiah. Not a few interpreters, however, understand "the earth". But they overlook the original meaning of Ps. xxxvi, 11, and unless, by a far-fetched expedient, they take the earth also to be a symbol of the Messianic kingdom, it will be hard to explain the possession of the earth in a satisfactory way.
Third Beatitude
The "mourning" in the Third Beatitude is in Luke (vi, 25) opposed to laughter and similar frivolous worldly joy. Motives of mourning are not to be drawn from the miseries of a life of poverty, abjection, and subjection, which are the very blessings of verse 3, but rather from those miseries from which the pious man is suffering in himself and in others, and most of all the tremendous might of evil throughout the world. To such mourners the Lord Jesus carries the comfort of the heavenly kindgom, "the consolation of Israel" (Luke, ii, 25) foretold by the prophets, and especially by the Book of Consolation of Isaias (xi-lxvi). Even the later Jews knew the Messiah by the name of Menahhem, Consoler. These three blessings, poverty, abjection, and subjection are a commendation of what nowadays are called the passive virtues: abstinence and endurace, and the Eighth Beatitude (verse 10) leads us back again to the teaching.
Fourth Beatitude
The others, however, demand a more active behaviour. First of all, "hunger and thirst" after justice: a strong and continuous desire of progress in religious and moral perfection, the reward of which will be the very fulfilment of the desire, the continuous growth in holiness.
Fifth Beatitude
From this interior desire a further step should be taken to acting to the works of "mercy", corporal and spiritual. Through these the merciful will obtain the Divine mercy of the Messianic kingdom, in this life and in the final judgment. The wonderful fertility of the Church in works and institutions of corporal and spiritual mercy of every kind shows the prophetical sense, not to say the creative poer, of this simple word of the Divine Teacher.
Sixth Beatitude
According to biblical terminology, "cleanness of heart" (verse 8) cannot exclusively be found in interior chastity, nor even, as many scholars propose, in a genral purity of conscience, as opposed to the Levitical, or legal, purity required by the Scribes and Pharisees. At least the proper place of such a blessing does not seem to be between mercy (verse 7) and peacemaking (verse 9), nor after the apparently more far-reaching virtue of hunger and thirst after justice. But frequently in the Old and New Testaments (Gen., xx, 5; Job, xxxiii, 3; Pss., xxiii (Hebr., xxiv), 4; lxxii (Hebr., lxxiii), 1; I Tim,i.5; II Tim, ii, 22) the "pure heart" is the simple and sincere good intention, the "single eye" of Matt., vi, 22, and thus opposed to the unavowed by-ends of the Pharisees (Matt., vi, 1-6, 16-18; vii, 15; xxiii, 5-7, 14) This "single eye" or "pure heart" is most of all required in the works of mercy (verse 7) and zeal (verse 9) in behalf of one's neighbor. And it stands to reason that the blessing, promised to this continuous looking for God's glory, should consist of the supernatural "seeing" of God Himself, the last aim and end of the heavely kingdom in its completion.
Seventh Beatitude
The "peacemakers" (verse 9) are those who not only live in peace with others but moreover do their best to preserve peace and friendship among mankind and between God and man, and to restore it when it has been disturbed. It is on account of this godly work, "an imitating of God's love of man" as St. Gregory of Nyssa styles it, that they shall be called the sons of god, "children of your Father who is in heaven" (Matt., v, 45).
Eighth Beatitude
When after all this the pious disciples of Christ are repaid with ingratitude and even "persecution" (verse 10) it will be but a new blessing, "for theirs is the kingdom of heaven."
So, by an inclusion, not uncommon in biblical poetry, the last blessing goes back to the first and the second. The pious, whose sentiments and desires whose works and sufferings are held up before us, shall be blessed and happy by their share in the Messianic kingdom, here and hereafter. And viewed in the intermediate verses seem to express, in partial images of the one endless beatitude, the same possession of the Messianic salvation. The eight conditions required constitute the fundamental law of the kingdom, the very pith and marrow of Christian perfection. For its depth and breadth of thought, and its practical bearing on Christian life, the passage may be put on a level with the Decalogue in the Old, and the Lord's Prayer in the New Testament, and it surpassed both in its poetical beauty of structure.
Besides the commentaries on St. Matthew and St. Luke, and the monographs on the Sermon on the Mount, the Beatitudes are treated in eight homilies of ST. GREGORY OF NYSSA, P.G., XLIV, 1193-1302, and in one other of ST. CHROMATIUS, P.L., XX, 323-328. Different partristical sermons on single beatitudes are noticed in P.L.., CXXI (Index IV) 23 sqq.
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The Elevation
What we now know as par excellence the Elevation of the Mass is a rite of comparatively recent introduction. The Oriental liturgies, and notably the Byzantine, have indeed a showing of the consecrated Host to the people, with the words "Holy things to the holy", but this should rather be regarded as the counterpart of our "Ecce Agnus Dei" and as a preliminary to the Communion. Again, in the West, a lifting of the Host at the words "omnis honor et gloria", immediately before the Pater Noster, has taken place ever since the ninth century or earlier. This may very probably be looked upon as originally an invitation to adore when the great consecratory prayer of the canon extending from the Preface to the Pater Noster (see Cabrol in "Dict. d'Archéologie", I, 1558) had been brought to a conclusion. But the showing of the Sacred Host (and still more of the Chalice) to the people after the utterance of the words of Institution, "Hoc est corpus meum", is not known to have existed earlier than the close of the twelfth century. Eudes de Sully, Bishop of Paris from 1196 to 1208, seems to have been the first to direct in his episcopal statutes that after the consecratory words the Host should be "elevated so that it can be seen by all".
There has, however, been a good deal of confusion upon this point in the minds of some early liturgists, owing to the practice which prevailed of lifting the bread from the altar and holding it in the hands above the chalice while consecrating it. Some degree of lifting, at the words "accepit panem in sanctas ac venerabiles manus suas" was unavoidable and many priests carried it so far that liturgical commentators spoke of their act as "elevare hostiam" (cf. Migne, P.L., CLXXVII, 370, and CLXXI, 1186), but a careful examination of the evidence proves that this was quite a different thing from showing the Host to the people. Moreover, the motive of this latter showing has generally been misconceived. It has often been held to be a protest against the heresy of Berengarius; but Berengarius died a century before, and the statements of writers at the beginning of the thirteenth century make the whole development plain. The great centre of intellectual life at that period was Paris, and we learn that at Paris a curious theological view was then being defended by such eminent scholars as the chancellor Peter Manducator and the professor Peter Cantor, that transubstantiation of the bread only took place when the priest at Mass had pronounced the words of consecration over both bread and wine ( see, e.g., Giraldus Cambrensis, Works, II, 124; Caesarius of Heisterbach, "Dialogus", IX, xxvii, and "Libri Miraculorum", ed. Meister, pp 16, 17). To quote the words of Peter of Poitiers "dicunt quidam....quod non facta est transubstantiatio panis in corpus donec prolata sint haec verba "Hic est sanguis'" ( Migne, P. L., CCXI, 1245; Pope Innocent III, "De sacro altaris mysterio", IV, 22, uses very similar language). This view, as may readily be understood, aroused considerable opposition, and notably on the part of Bishop Eudes de Sully and Stephen Langton, afterwards Archbishop of Canterbury and cardinal. It seems clear that the theologians of this party, by way of protest against the teaching of Peter Cantor, adopted the custom of adoring the Host immediately after the words, "Hoc est enim corpus meum" were spoken, and by a natural transition they encouraged the practice of showing it to the people for this purpose. The developments can be easily followed in the synodal decrees of France, England, and other countries during the thirteenth century. We find mention of a little bell of warning in the early years of that century, and before the end of the same century it was enjoined in many dioceses of the Continent and in England that one of the great bells of the church should be tolled at the moment of the Elevation, in order that those at work in the fields might kneel down and adore.
It will be readily understood from the above explanation that there was not the same motive at first for insisting on the elevation of the Chalice as well as the Host. No one at that period doubted that by the time the words of Institution had been spoken over the wine, transubstantiation had been effected in both species. We find accordingly that the elevation of the Chalice was introduced much more slowly. It was not adopted at St. Alban's Abbey until 1429, and we may say that it is not practised by the Carthusians even to this day. The elevation of the Host at Mass seems to have brought in its train a great idea of the special merit and virtue of looking upon the Body of Christ. Promises of an extravagant kind circulated freely among the people describing the privileges of him who had see his Maker at Mass. Sudden death could not befall him. He was secure from hunger, infection, the danger of fire, etc. As a result, an extraordinary desire developed to see the Host when elevated at Mass, and this led to a variety of abuses which were rebuked by preachers and satirists. On the other hand, the same devout instinct undoubtedly fostered the introduction of processions of the Blessed Sacrament and the practice of our familiar Exposition and Benediction (qq. v.).
All the usual authorities upon the liturgical history of the Mass are somewhat unsatisfactory owing to the neglect to note the important point as to the teaching of the Paris theologians of the twelfth century. See THURSTON, The Elevation in The Tablet, 19 Oct., 28 Oct., 2 Nov., 1907. But many useful facts may be gleaned from GIORGI, De Liturgia Rom. Pont. (Rome, 1744), III; LEBRUN, Explication des prieres et des ceremonies de la Messe (Paris, 1726); GIHR, Das heilge Messopfer (tr. St. Louis, 1902); THALHOFER, Liturgik (Freiburg, 1893), II. DRURY, Elevation in the Eucharist (Cambridge, 1907), is of little value. See further the bibliography of the article Canon of the Mass.
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The end or term of the production of man
1. Is the image of God in man?
2. Is the image of God in irrational creatures?
3. Is the image of God in the angels more than in man?
4. Is the image of God in every man?
5. Is the image of God in man by comparison with the Essence, or with all the Divine Persons, or with one of them?
6. Is the image of God in man, as to his mind only?
7. Is the image of God in man's power or in his habits and acts?
8. Is the image of God in man by comparison with every object?
9. The difference between "image" and "likeness"
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
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Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
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The English College, in Rome
I. FOUNDATION
Some historians (e.g., Dodd, II, 168, following Polydere Vergil, Harpsfield, Spelman, etc.) have traced the origin of the English College back to the Saxon school founded in Rome by Ina, King of the West Saxons, in 727. To an antiquity so great, however, the college, venerable though it be, has no just claim. It dates from about the middle of the fourteenth century, when the Hospice of St. Thomas of Canterbury was founded. This hospice owed its establishment to the jubilees, which brought pilgrims to the Holy City from every country of Europe. Those who arrived from England in 1350 to perform their devotions, found it difficult to obtain suitable accommodation. This suggested an institution, national in character, where English pilgrims might receive shelter and hospitality. The archives of the English College seem to point to the establishment of a guild of laymen, which acquired certain property on the Via Monserrato, the principle persons who took part in the transaction being John Shepherd and Alice his wife, who devoted themselves to the service of the pilgrims in the hospice, and William Chandler, chamberlain, Robert de Pines, syndic, and John Williams, officials of the community and society of the English in the city. The deeds show that the property in question was acquired in the year 1362, which therefore may be taken as the date of the foundation of the hospice. But from the time of Henry VII the hospice began to decline, After the persecution had broken out anew under Elizabeth, many of the clergy went into exile. Some of those who found their way to Rome were received into the hospice, and formed a permanent community therein. During Dr. William Allen's visit to Rome in 1576, it was arranged with Pope Gregory XIII that a college should be founded there for the education of priests for the English mission. As soon as he returned to Douai (30 July, 1576) he sent ten students to Rome to form the nucleus of the new college; six more went in 1577, and again six in 1578. Dr. Gregory Martin, writing on 26 May, 1578, to Father Campion, tells him that twenty-six students are living either in the hospice itself or in the house next door, which has internal communication with the hospice (Douai Diaries, Appendix, p. 316). Indeed, the Pope had already determined to convert the hospice into a seminary, and at Christmas, 1578, "there came out a Breve from the Popes Holines commanding all the ould Chaplines to depart within 15 dayes, and assigning all the rents of the Hospitall unto the use of the Seminary, which was presently obayed by the said Priests" (Father Person's Memoirs: Catholic Record Society, II, 144). Unfortunately, however, Cardinal Morone, the Protector of England, and also therefore of the College, appointed as its rector Dr. Clenock, the warden of the hospice, who was assisted by two Jesuit Fathers as prefect of Studies and procurator. Dr. Gregory Martin, again writing to Father Campion, 18 Feb, 1579 (from Rheims) informs him that there are in the college at Rome, "at the present moment forty-two of our students, most of whom are divines, one rector, three Fathers of your Society, and six servants. They live in the hospital, and in the adjoining house. The revenues of the hospital have been transferred to the seminary, except what is required for the entertainment of the pilgrims" (Douai Diaries, lviii, and Appendix, p. 319). However, internal dissensions soon arose. Most of the students of the college were, of course, English; but there were also seven or eight Welshmen, for no national distinction was made between the Cambrian and the Saxon, all being considered as English for the purposes of the institution. The Welsh rector was accused of favoring his fellow countrymen; and finally the English students broke out in open mutiny. They petitioned the Holy Father that the college should be entrusted to the Fathers of the Society of Jesus, and declared that they would rather leave the college than remain under Dr. Clenock.
The students were ordered by the Cardinal Protector to submit under pain of expulsion; but they preferred to go, and began to make preparations for the journey back to Douai and Rheims, or to England. Much sympathy, however, was a shown for them in Rome, and, intercession being made with the Pope on their behalf, they were reinstated in the college after two days, and their petition was granted. Dr. Clenock was removed from the rectorship, and the college handed over to the Jesuits, the famous Father Robert Persons being given temporary charge till the appointment of the first permanent rector, Father Alphonsus Agazzari, on 23 April, 1579. This day is the real birth day of the English College in Rome; for on this day the Bull of Foundation was signed by Pope Gregory XIII; on this day the students took an oath to lead an ecclesiastical life, and proceed to England when it should seem good to their superiors; and on this day the College Register begins. The Bull, however, was not published till 23 Dec., 1580. Under this date, the entry occurs in the College Annals (Liber Ruber) II, 12; of which the following is the translation: "A.D. 1580, on the 23rd of December, to the praise and glory of the Most Holy Trinity and of St. Thomas the martyr, was expedited the Bull of the Foundation of this College, which, though it was granted by Pope Gregory XIII in April of last year, did not reach our hands before the above date, and in which, as besides many faculties and spiritual and temporal favours, all the goods of the English Hospice were united with the College, we received possession of them on 29th. Dec., which is dedicated to St. Thomas the Martyr; and although it does not explicitly appear in the Bull, yet the Pope declared by word of mouth that this college is bound to receive and maintain the English pilgrims according to the statutes of the sia Hospice. This Bull has been deposited in the College Archives."
Thus the English College, the oldest but two of all the national colleges of Rome (the German College and the Greek College), was launched on its career, the number of students at the time in the college being fifty, a number which later rose to seventy-five. That the college did its work efficiently, and fulfilled the purpose for which it was founded, is abundantly attested by the list of names of the priests sent into the mission field, and especially by the roll of its martyrs. During the period 1682-1694, under the Cardinal Protector Howard, O.P., the greater part of the college was rebuilt.
The eighteenth century was a period of decline. Contrary to the original constitutions of the college. boys were admitted for the course of humanities, and some, of very tender years, for more elementary studies. In August, 1773, the Society of Jesus was suppressed, and the administration of the college was handed over to Italian secular priests. During this period, the students were ill-treated, the college was mismanaged, and a large portion of the archives sold for waste-paper. "At the time of the suppression, the number of students was reduced to four divines, three philosophers, and three grammarians . . . Of those divines and philosophers, only three wee ordained at Rome, and two at Douay; and the whole number of those ordained at Rome from 1775 to the year 1798, a period of 23 years, did not exceed seven, and of those, two never performed any missionary duties, and the third but for a short time. In that same period four died in the College, and 34, if not more, quitted the house re infecta! -- Six, however, afterwards pursued their studies in other Colleges, and were ordained priests." (Catholic Magazine, 1832, pp. 359-360.) Bishop Challoner, and afterwards the three vicars Apostolic, Bishops James and Thomas Talbot and Matthew Gibson, entreated the Pope to restore the college to its first administrators, the English secular clergy; and finally on 12 April, 1783, the Congregation for Propaganda answered that when the rectorship fell vacant, an English priest might be appointed to the post. Cardinal Baschi, the Protector, wrote to Bishop Douglas on 4 November, 1797, informing him that the rector was about to resign, and requesting him to choose, in consultation with Mgr. (afterwards Cardinal) Erskine, an English priest for the office. But before this could be done, the French had invaded Rome, the college seized and suppressed, and the students sent to England. On the 30th of July, 1814, Cardinal Litta, Prefect of Propaganda, wrote to Bishop Poynter, vicar Apostolic of the London District, informing him that the college was about to be reopened, and inquiring about the fitness of the Rev. Stephen Green, who had been recommended by Bishop Milner for the rectorship. But Fr. Green died, and other obstacles arose, and nothing more was done for three years. Then Cardinal Consalvi, Secretary of State, acting as protector of the college, directed the English vicars Apostolic to suggest a priest as rector, and to send him to Rome at once. They chose Rev. Robert Gradwell, who received his appointment on 8 March, 1818. Ten students, among whom were the future Cardinal Nicholas Wiseman, arrived in the following December. Thus the English College began to live again, and continued to flourish in its career of usefulness to the Church in England.
II. SCHOLASTIC STATUS
In the Bull of Foundation, Gregory XIII confers on the college the privileges and rights of a university with the power of conferring the degrees of Bachelor, Licentiate, Doctor, and Master in Arts and Divinity. The students, from the beginning, attended the lectures of the Roman College, and then during the suppression of the Society of Jesus, at the University of St. Apollinare (the Roman Seminary). They returned, however, to the Roman College or Gregorian University, in 1855, and still attend it, taking its degrees in philosophy and theology, as the English College does not exercise its faculty of conferring degrees. The college is immediately subject to the Holy See, which is represented by a cardinal protector. The immediate superiors are the rector, appointed by the pope on the recommendation of the English hierarchy, and vice-rector, appointed by the rector. The first rector, Dr. Maurice Clenock (1578-9), belonged to the English secular clergy. TheJesuits took the reins of government in 1579, and held them for one hundred and ninety-four years. Three of the rectors were Italians, and the rest English, the last one being Wm. Hothersall, who, on the suppression of the Society, handed the college over to Italian secular priests. >From the restoration in 1818 the rectors have always been chosen from the English secular clergy. The college has the privilege of extra-parochiality, the rector being parish-priest for all it members, and exemption from the jurisdiction of the cardinal vicar and other ordinaries and tribunals.
III. ILLUSTRIOUS STUDENTS
Among the names of those included on the college lists, who have laid down their lives for the Faith, and the supremacy of the Holy See, six have been beatified, and thirty-six declared venerable. The former are Ralph Sherwin, John Shert, Luke Kerby, Laurence Richardson (vere Johnson), William Lacy, and William Hart. Shert was the first missionary priest from the college to enter England. The Venerables are: George Haydock, Thomas Hemerford, John Munden, John Lowe, Robert Morton, Richard Leigh, Christopher Buxton, Edward James, Christopher Ba(y)les, Edmund Duke, Eustace White, Polidore Plasden (Palmer). Thomas Pormont, Joseph Lampton, John Cornelius, S.J., John Ingram, Robert Southwell, S.J., Henry Wallpole, S.J., Edward Thwing, Robert Middleton, Thomas Tichborne, Robert Watkins (Wilson), Edwards Oldcorne, S.J., John Roberts, O.S.B., Richard Smith (Newport), John Almond, John Thules, John Lascelles (vere Lockwood), Edward Morgan (John Singleton), Henry Morse (alias Claxton), S.J., Brian Cansfield, S.J., John Woodcock (alias Farrington), O.F.M., Edward Mico (alias Banes), Anthony Turner (alias Ashby), S.J., John Wall (alias Marsh) O.F.M., and David Lewis (alias Charles Baker), S.J. The cause of beautification of the following, who all died in prison, has not yet been introduced: Roche Chaplain, James Lomax, Martin Sherson, John Brushford, John Harrison, and Edward Turner.
The famous Father Robert Persons was rector of the college in 1588, and again from 1598 until his death in 1610. Father Muzio Vitelleschi, afterwards General of the Society of Jesus, held the rectorship from 1592 to 1594, and again from 1597 to 1598. Cardinal Wiseman went to the College as a student in 1818, became rector in 1828, and became bishop in 1840. The English College may claim as teachers the great Jesuit theologians of the Roman College: Bellarmine, Suarez, Vasquez in the distant past; and in modern times, Perrone, Franzelin, Ballerini, Billot.
IV. INFLUENCE ON THE CHURCH IN ENGLAND
The College shares with Douai and other continental seminaries, the honour of having kept alive the lamp of the Faith in England during the dark days of persecution. Without these colleges, the supply of priests for the English missions would have entirely failed. Moreover, the college in Rome was for English Catholics a connecting unit with the Centre and Head of Christendom; and the missionaries sent thence formed a visible and tangible bond of union with that Holy See for the supremacy of which the faithful in England were suffering so much. When we turn to the nineteenth century, it suffices to mention the name of Cardinal Nicholas Wiseman, the "Man of Providence" who had the greatest share in the work of the re-establishment of the Catholic Hierarchy in England in 1850, and as its head, by his genius reconciled the English people to what they first regarded as "Papal Aggression". It was he who put the Church in England on a firm basis, and, underGod, whom we have to thank for the "Second Spring". But Wiseman was not alone. Of the rectors of the nineteenth century, all but two were made bishops, and in every part of the country the English College alumni may be found in positions of responsibility, vicars-general, canons, and especially professors of the ecclesiastical colleges and seminaries, whence the purity of the Roman Faith is diffused throughout the length and breadth of the land.
The Diary of the English College (1579-1783); published in English by Foley, S. J., Records of the English Province of the Society of Jesus (London, 1880, VI. The title of the original MS. is Annales Collegii, Pars I, Nomina Alumnorum (i.e., the College Register), and Annales Collegii, Pars II, (the real Diary). Foley's version is sometimes inaccurate and defective in both the transcript and the translation, names having been omitted from the Register without any indication of such omission; Catholic Record Society, Miscellanea, II (London, 1906), The memoirs of Father Robert Persons, S.J.; Dodd, Church History of England, Tiernet, ed. (London, 1839), II and III, with documents in the appendices; Knox, Records of the English Catholics I, Douai Diaries (London, 1878); II, The Letters and Memorials of William, Cardinal Allen (London, 1882); The Catholic Magazine (Birmingham, 1832): Various letters relating principally to the period 1773-1818; and A Short Account of the English College in Rome; Probably by Dr. Gradwell, rector, 1818-1828; Challoner, Memoirs of Missionary Priests (Derby, 1843); Camm, Lives of the English Martyrs (London, 1905), and William Cardinal Allen (London, 1908); Wiseman, Recollections of the Last Four Popes (London, 1858); Ward, The Life of Cardinal Wiseman (London, 1897); Choke, Dublin Review (July and October, 1898), and in the Atti del Congressio internaz. di Scienze stor. (Rome, 1903), The National English Institutions of Rome during the Fourteenth Century; Gillow, Biog. Dict. of Eng. Cath.; Bartoli, Dell' Istoria della Compagnia di Giesu, L'Inghilterra (Rome, 1667).
CHARLES J. CRONIN

The Escorial[[@Headword:The Escorial]]

The Escorial
A remarkable building in Spain situated on the south-eastern slope of the Sierra Guadarrama about twenty-seven miles north-west of Madrid. Its proper title is El Real Monasterio de San Lorenzo del Escorial , Escorial being the name of a small town in the vicinity. The structure comprises a monastery, church, pantheon or royal mausoleum, a palace intended as summer and autumn residence of the court, college, library, art-galleries, etc., and is called by Spaniards the eighth wonder of the world. It was begun in 1563, at the order of Philip II, by the architect Juan Bautista de Toledo, assisted by Lucas de Escalante and Pedro de Tolosa, and was intended to commemorate the Spanish victory over the French at the battle of St-Quinten in 1557. Probably another reason was that Philip II was obliged by the will of Charles V to erect a royal mausoleum.
Bautista's plan was ambitious and eccentric; he was influenced by Renaissance ideals and used the Doric style in its severest forms. He died in 1567 and was succeeded by Juan de Herrera and Juan de Minjores. The plan of the building is somewhat in the shape of a gridiron, and is thought thus to commemorate the fate of its patron saint, St. Laurence, upon whose feast day, 10 August, the battle of St-Quinten was fought. The church was consecrated in 1586, and the pantheon was completed in 1654. Charles III built some additions and the building generally was restored under Ferdinand VII. The Escorial has twice been devastated by fire, and in 1807 it was looted by the French troops. It is built of a light-coloured stone resembling granite, for the most part highly polished. The general plan is a parallelogram with a perimeter of 3000 feet; its area is about 500,000 square feet. There are four facades, the finest external aspect being on the southern side. The western or principal front is 744 feet long and 72 feet high, while the towers at each end rise about 200 feet. The main entrance is in the centre of this façade. Monegro's figure of Saint Laurence stands above the door. The vestibule is about eighty feet wide and leads into the Court of the Kings. To the right are the library, refectory, and convent; the college is on the left. The church is the finest of the several buildings contained within the walls of the Escorial. Its tall towers on either side, the immense dome, with its superimposed massive lantern and cross, and the portals of the vestibule, at once attract attention. The church is of stone throughout, huge in plan, and severe in its Doric simplicity. Pompeo Leoni designed and cast the metal statues that ornament the splendid screen. A hall behind the ante-choir is known as the library. On the south side of the church is the Court of the Evangelists, a square of 166 feet with two-storied cloisters in the Grecian style. Adjoining it is the monastery of Saint Laurence. Both the monastery and the church were served by Hieronymite monks until 1835; in 1885 Augustinians took charge. The Augustinian monks also conduct the college, the building of which formed an important part of the great structure. On 10 Feb., 1909, it was slightly damaged by fire. The small room which Philip II occupied during the latter part of his life and in which he died adjoins the choir of the church. Through an opening in the wall he could see the celebration of the Mass when ill. The corridor of the Hall of the Caryatides is supposed to represent the handle of the gridiron.
The Escorial is a treasure-house of art and learning. The civilized world was searched to stock the library with great books and fine manuscripts. Greece, Arabia, and Palestine contributed , and the collection was at one time the finest in Europe, the Arabic documents being among the most remarkable of the manuscripts. From the Inquisition the library received about one hundred and forty works. It contains 7000 engravings and 35,006 volumes, including 4627 manuscripts; among the last named are 1886 Arabic, 582 Greek, and 73 Hebrew manuscripts, besides 2086 in Latin and other languages (cf. Casiri, Bibliotheca arab.-hisp. Escur., Madrid, 1760-1770, 2 vols.). Among its manuscript treasures are a copy of the Gospels illuminated in gold on vellum, and the Apocalypse of Saint John richly illustrated. It also contains a large collection of church music, included in which are compositions of the monks, del Valle, Torrijos, and Corduba, besides many of the musical works of Antonio Soler. The most important tapestries of the Escorial are in the palace; many of them were designed by Goya and Maella. The weaving was done chiefly in Madrid, but those designed by Teniers were made in Holland. Since 1837 the finest pictures of the large collection of paintings have been placed in the museum at Madrid. Among the famous artists whose works were or still are in the Escorial are: Carducci, Giordano, Goya, Holbein, Pantoja, Reni, Ribera, Teniers, Tibaldo, Tintoretto, Titian, Velasquez, Zuccaro, and Zurburán.
CALVERT, The Escorial (London and New York, 1907); HAMLIN, History of Architecture (London and New York, 1904), 351; B. AND B. F. BANNISTER, A History of Architecture (London and New York, 1905), 537, 539; SMITH, Architecture, Gothic and Renaissance (London), 232.
THOMAS H. POOLE 
Transcribed by Sidney K. Ohlhausen 
In honor of Philip II of Spain.

The Establishment[[@Headword:The Establishment]]

The Establishment
(Or ESTABLISHED CHURCH)
The union of Church and State setting up a definite and distinctive relation between the two is frequently expressed in English by the use of the word "establishment", applied to such union in both Catholic and Protestant States, in spite of the fundamental differences of principle which characterize them. "The Establishment", or "the Established Church" is often used as a distinctive name for the ecclesiastical system established by law in Scotland, in Ireland (until 1869), but especially in England. The pre-Reformation Church of England was the religion of the people and its establishment was the spontaneous act of the people; the distinctive feature of the post-Reformation Church is that it was imposed upon the people by legal enactment, and based upon the principle of royal supremacy. Papal jurisdiction was not simply swept away but was transferred entire to the Crown. And except for the brief return to Catholic unity under Mary (1553-1558) and during the Commonwealth (1649-1660), the arrangements then made have continued to limit the liberty of action of the Anglican body alike in matters doctrinal and disciplinary. Convocation cannot meet, discuss, or enact new canons without royal permission (25 Hen. VIII, c. 19); the effective nomination of archbishops and bishops, etc., rests with the Crown (25 Hen. VIII, c. 19); supreme spiritual and ecclesiastical jurisdiction is annexed to the Crown (25 Hen. VIII, 19, cf. 1 Eliz., c. 1). Moreover, no modification of its formularies or doctrines has been permitted without the sanction of an act of Parliament. The term "by law established", as applied to the Church of England, is first met with in the canons of the Convocation of 1604 (c. iii), which declares "that the Church of England by law established under the King's Majesty" is a true and Apostolic Church. It is of frequent occurrence in subsequent statutes. The term "established" was applied to the prescribing and settling by law of the liturgical formularies of the English Church in the Act of Uniformity, 1558 (1 Eliz., c. 2, §27). (See ANGLICANISM; CONVOCATION OF THE ENGLISH CLERGY.)
GIBSON, Codex Juris Ecclesiastici Anglicani (London, 1713); NEWMAN, Present Position of Catholics in England (London, 1851), Lect. ii; PHILLIMORE, The Ecclesiastical Law of the Church of England (London, 1895); HENSON, Cross-Bench Views of Current Church Questions (London, 1902); MCMULLAN AND ELLIS, The Reformation Settlement (London, 1903); ACTON, History of Freedom and other Essays (London, 1907); HENSON, Our National Church (London, 1908).
BERNARD WARD. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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	The eternity of God
1. What is eternity?
2. Is God eternal?
3. Does it belong to God alone to be eternal?
4. Does eternity differ from time?
5. What is the difference of aeviternity, as there is one time, and one eternity?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The Evangelical Alliance
An association of Protestants belonging to various denominations founded in 1846, whose object, as declared in a resolution passed at the first meeting, is "to enable Christians to realize in themselves and to exhibit to others that a living and everlasting union binds all true believers together in the fellowship of the Church" (Report of the Proceedings of the First General Conference). The points of belief, which the members accept as being the substance of the Gospel, are contained in a document adopted at the first conference and known as the Basis. They are nine in number:
1. The Divine inspiration, authority, and sufficiency of the Holy Scriptures;
2. the right and duty of private judgment in the interpretation of the Holy Scriptures;
3. the unity of the Godhead and the Trinity of Persons therein;
4. the utter depravity of human nature in consequence of the fall;
5. the Incarnation of the Son of God, His work of atonement for sinners, and his mediatorial intercession and reign;
6. the justification of the sinner by faith alone;
7. the work of the Holy Spirit in the conversion and sanctification of the sinner;
8. the immortality of the soul, the resurrection of the body, the judgment of the world by Jesus Christ, with the eternal blessedness of the righteous and the eternal punishment of the wicked;
9. the Divine institution of the Christian ministry, and the obligation and perpetuity of the ordinances of Baptism and the Lord's Supper.
"It being, however, distinctly declared that this brief summary is not to be regarded, in any formal or ecclesiastical sense, as a creed or confession, nor the adoption of it as involving an assumption of the right authoritatively to define the limits of Christian brotherhood, but simply as an indication of the class of persons whom it is desirable to embrace within the Alliance. In this Alliance, it is also distinctly stated that no compromise of the views of any member, or sanction of those of others, on the points wherein they differ, is either required or expected; but that all are held free as before to maintain and advocate their religious convictions, with due forbearance and brotherly love. It is not contemplated that the Alliance should assume or aim at the character of a new ecclesiastical organization, claiming and exercising the functions of a Christian Church. Its simple and comprehensive object, it is strongly felt, may be successfully promoted without interfering with, or disturbing the order of, any branch of the Christian Church to which its members may respectively belong.
The Alliance thus lays claim to no doctrinal or legislative authority. In a pamphlet issued by the society itself this feature is thus explained: "Then it is an Alliance–not a union of Church organizations, much less an attempt to secure an outward uniformity–but the members of the Alliance are allies: they belong to different ecclesiastical bodies–yet all of the One Church. They are of different nations as well as of many denominations–yet all holding the Head, Christ Jesus. Unum corpus sumus in Christo. We are one body in Christ–banded together for common purposes, and to manifest the real unity which underlies our great variety. We are all free to hold our own views in regard to subsidiary matters, but all adhere to the cardinal principles of the Alliance as set forth in its Basis."
The Alliance arose at a time when the idea of unity was much before men's minds. During the years that witnessed the beginning of the Oxford Movement in the Church of England, there progressed a movement in favour of union among men whose sympathies were diametrically opposed to those of the Tractarians, but who in their own way longed for a healing of the divisions and differences among Christians. In 1842 the Presbyterian Church of Scotland tried, though without success, to establish relations with other Protestant bodies. In England the progress of the Tractarian Movement led many distinguished Evangelical Nonconformists to desire "a great confederation of men of all Churches who were loyal in their attachment to Evangelical Protestantism in order to defend the faith of the Reformation" (Dale, History of Eng. Congregationalism, 637). At the annual assembly of the Congregational Union held in London, May, 1842, John Angell James (1785-1859), minister of Craven Chapel, Bayswater, London, proposed the scheme that ultimately developed into the Evangelical Alliance. He asked: "Is it not in the power of this Union to bring about by God's blessing, a ProtestantEvangelical Union of the whole body of Christ's faithful followers who have at any rate adopted the voluntary principle? … Let us only carry out the principle of a great Protestant Union and we may yet have representatives from all bodies ofProtestant Christians to be found within the circle of our own United Empire" (Congregational Magazine, 1842, 435-6). The first definite step towards this was taken by Mr. Patton, an American minister, who proposed a general conference of delegates from various bodies, with the result that a preliminary meeting was held at Liverpool in October, 1845, at which the basis of such a conference was arranged. On 10 Aug., 1846, at a meeting of eight hundred delegates, representing fifty denominations, held in the Freemasons Hall, London, the Evangelical Alliance was founded. All who would accept the Basis were eligible as members, and the representatives of the various nations were recommended to form national organizations or branches, of which the British Organization, formed in 1846, was the first. These organizations were independent of one another and were at liberty to carry on their work in such a manner as should be most in accordance with the peculiar circumstances of each district. They have been formed in the United States, Germany, France, Switzerland, Holland, Sweden, Italy, Turkey, Australia, India, and several missionary countries. The French national branch abandoned the Basis in 1854 and substituted for it a wider form of a Unitarian character. The Alliance meets and acts as a whole only in the international and general conferences, which are held from time to time. The first of these was held in London, 1851, and has been succeeded by others as follows: Paris, 1855; Berlin, 1857; Geneva, 1861; Amsterdam, 1867; New York, 1873; Basle, 1879; Copenhagen, 1884; Florence, 1891; London, 1896 (Celebration of the Jubilee); London, 1907, on which occasion the Diamond Jubilee of the Alliance was celebrated.
These international conventions are regarded as of special value in the promotion of the aims of the Alliance. Another matter to which much importance is attached is the annual "Universal Week of Prayer", observed the first complete week in January of each year since 1846. At this time the Alliance invites all Christians to join in prayer, the programme being prepared by representatives of all denominations and printed in many different languages. The relief of persecuted Christiansis another department of work in which the Alliance claims to have accomplished much good. Finally, in 1905, the Alliance Bible School was founded with headquarters at Berlin, under the direction of Pastor Köhler and Herr Warns, "to place before the students the history and doctrine of the Bible in accordance with its own teaching". The reports of the conferences claim considerable success for these various works, a claim which cannot here be investigated. From its principles the Evangelical Alliance is necessarily opposed to the doctrine and authority of the Catholic Church; and Catholics, while sympathizing with the desire for union among Christians, realize that the unity by which we are made one in Christ is not to be won by such methods. The motto of the Alliance is Unum corpus sumus in Christo.
     The Evangelical Alliance (London, 1847) and other reports of the International Conferences; LICHTENBERGER, Encyclop. des sciences religieuses (Paris, 1877), I, 193- 200; TANQUEREY in Dict. de théol. cath., s.v. Alliance; The Evangelical Alliance: the Basis, History and Aims (London, s.d.); Maintaining the Unity: Proceedings of Eleventh International Conference(London, 1907).
EDWIN BURTON 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio
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	The existence of God
1. Is the proposition "God exists" self-evident?
2. Is it demonstrable?
3. Does God exist?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
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	The existence of God in things
1. Is God in all things?
2. Is God everywhere?
3. Is God everywhere by essence, power, and presence?
4. Does it belong to God alone to be everywhere?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The Faculty of Arts
One of the four traditional divisions of the teaching body of the university. It is impossible to fix the date of the origin of autonomous faculties in the early medieval universities, because, as Denifle has observed, the division did not take place all at once, or as the result of deliberate action, but came about gradually, as the result of a spontaneous inner development. As a matter of fact, the formation of faculties sprang from the same academic impulse that gave rise to the universities themselves. The mother universities of Europe were those of Paris and Bologna. The germ of the University of Paris was the voluntary association of the teaching Masters, after the fashion of the universally prevalent guild-formation. At Bologna, it was the association of the students that gave rise to the corporate university. In both places it was but natural, and, as it seems to us now inevitable, that the teachers in a common field of knowledge should gradually come to act together along the lines of their identical interests. Such unions appear to have been formed soon after these two universities came into existence, if indeed they did not exist before. Schools of arts, theology, law, and medicine had been established throughout Europe previous to the organization of the universities, and the separate existence of such schools foreshadowed the division of the university teaching-body into faculties. Although there is evidence of the existence of a general association of the Masters at Paris, about the year 1175, the first direct proof of the existence of faculties in the same university goes back only to the year 1213. The four faculties then recognized were theology, arts, canon law, and civil law. The term faculty was used at first to designate a specific field of knowledge; but in 1255 we find the Masters at Paris using the term in the modern meaning of a union of the teachers in a certain department of knowledge. The new turn given to the meaning of the word was not without significance. The centre of power, the "facultas", had shifted from the objective to the subjective side of knowledge. Henceforth the teacher was to be the dominant influence.
The term Arts, in medieval academic usage, comprehended all studies in the sphere of the higher and non-professional intellectual activity. The traditional "liberal arts" derived from the Romano-Hellenic schools, were seven in number. They were made up of the trivium, embracing grammar, rhetoric, and dialectic, and the quadrivium, or music, arithmetic, geometry, and astronomy. The trivium may be said to have corresponded to the Arts studies proper in the modern college course, and the quadrivium to the science studies. While the medieval universities held to the traditional number of the liberal arts, they did so only in a theoretical way. New subjects were at times introduced into the curriculum, and classified as belonging to one or other of the seven arts. The instruction given under the several arts was, quantitatively as well as qualitatively, very unequal. The trivium generally formed the body of the Arts curriculum, especially up to the B.A. degree. After that, more or less of the quadrivium was given, together with advanced courses covering the ground of the trivium. Grammar was a wide term. Theoretically, it included the study of the whole Latin language and literature. Rhetoric was the art of expression, both in writing and speaking. It corresponded to what we should now call, in a broad sense, oratory. Dialectic was the study of philosophy, including logic, metaphysics, and ethics. In philosophy, Aristotle was the great authority, the Magister, as he came to be reverentially called. Certain of his treatises had long been known throughout Europe, and these, together with the logical works of Boethius, were called, in school parlance, the "Old Logic," in contradistinction to those Aristotelian treatises which became known in Northern Europe only in the twelfth century, and hence were designated as the "New Logic." The old cloistral and cathedral schools had kept alive the study of the Latin classics, and handed it on to the universities; but the passion for dialectic swept aside the study of grammar and rhetoric. The Latin authors were but little read, or not at all; the Greek classics were unknown. It was not until the rise of Humanism in the fifteenth century that the study of the ancient literatures of Rome and Greece was, generally speaking, made a regular and important part of the university course in Arts.
The following list includes the books that were to be "read," or lectured on, by the Masters of the Faculty of Arts, at Paris in 1254. It covers the period of six or seven years from entrance, or matriculation, up to the Master's degree, and, were the "disputations" added, it might be regarded as typical of the Arts course in the medieval universities generally. A specific date was set for finishing the "reading" of each book.
1. Old Logic: Porphyry, "Isagoge" (Introduction to the Categoriae); Aristotle, "Categoriae" and "Perihermenia"; Boethius, "Divisiones" and "Topica," except Bk. IV.
2. New Logic: Aristotle, "Topica," "Elenchi," "Analytica Priora," and "Analytica Posteriora."
3. Ethics: Aristotle, "Ethica," (ad Nichomachum), four books.
4. Metaphysics: Aristotle, "Metaphysica."
5. Astronomy: Aristotle, "De Coelo," "Meteora," first Bk.
6. Psychology and Natural Philosophy: Aristotle, "Physica," "De Animalibus," "De Anima," "Da Generatione," "De Causis (attributed at the time to Aristotle), "De Sensu et Sensato," "De Somno et Vigilia," "De Plantis," "De Memoria et Reminiscentia," "De Morte et Vita," Costa Ben Luca, "De Differentia Spiritus et Animae."
7. Grammar and Rhetoric: Priscian Major (16 books of his "Institutiones Grammaticae"), Priscian Minor (last two books of the same); Gilbert de la Porree, "Sex Principia"; Barbarismus (third book of Donatus, "Ars Major"); Priscian, "De Accentu," (Cf. Chartularium Univ. Paris, Part I, n. 246.)
Masters of Arts, like masters, or doctors, of other faculties, were divided into regents and non-regents. Regents were Masters actually engaged in teaching. All who received the degree of Master in the Arts course at Paris, had to take an oath to act as regents, i.e. to teach, for a period of two years, unless dispensed. The purpose of this statute was, partly at least, to provide a sufficiency of teachers for the Arts course, which usually included the great mass of the students of the University, and which was the necessary gateway to the higher studies of theology, law, and medicine. As the Master's degree, at Paris, could be taken at twenty years of age, the consequence of the regency rule was to make the Faculty of Arts a body of young men, many of them being at the same time students of one of the higher faculties or preparing to become such. Teaching included lectures, disputations, and repetitions. It was long before there were salaries, the Masters being dependent on what they were able to collect as tuition-fees from their pupils. The oath requiring newly created Masters to teach for a period at the university was abolished at Paris only in 1452. At Oxford the custom was continued for a half-century later, and some vestiges of it remained until comparatively recent times. The Privatdozent of the modern German university represents a development of the medieval regency rule.
At Oxford and Cambridge, which have the most faithfully adhered to the medieval archetype, the Faculty of Arts still occupies a position of predominant importance. At Oxford, especially, the Arts studies still furnish the materials for the most characteristic type of mental training given by the University. The B.A. course is followed by the great majority of the students, and philosophy, much of it Aristotelian, is still the backbone of the body of knowledge for all candidates for the Baccalaureate. The Master of Arts at Oxford on taking his degree becomes a member of the Faculty by right, and a member of the governing body of the University as well. The governing body consists of two houses, the Congregation and the Convocation, the former including all resident Masters of Arts, and the latter those who are non-resident. Outside of England, the relative position of the Faculty of Arts in the university has been considerably altered since medieval times. The promising development of the Arts studies under Humanism was checked in Northern Europe by the absorbing theological controversies and civil wars which grew out of the preaching of the new doctrines by Luther and the other reformers. The effect was most evident in Germany, where, until the close of the seventeenth century, the course in Arts, or Philosophy, as it had come to be called, was relegated to a position of decided inferiority. Theology was in the foreground, and it became the fashion to look upon the study of the classics with contempt. With the eighteenth century, however, a new era began. Under the lead of the new universities, Halle and Goettingen, philosophical studies gradually regained a place of importance in the universities, and during the nineteenth century completely recovered their ancient prestige. Taking Germany as a whole, the Faculty of Philosophy includes to-day about one-fourth of all the teachers in the universities. In modern times the development of knowledge, especially of the sciences, has, in some universities, led to a fundamental change in the constitution of the Faculty of Arts. Owing to the multiplication of courses, the teachers in the Faculty of Arts in many cases outnumber those in all the other Faculties together. The difficulties arising out of this condition come not only from the fact that the Faculty of Arts in such cases is a larger body than it formerly was, but also from the fact that its members have fewer interests in common. In the days when Aristotle was the text-book for both philosophy and science, it was natural enough that teachers of the two branches should work side by side; their cooperation was based on both principle and method. But to-day there is often little in common between them, except what results from the traditional association of their respective subjects under the same faculty. In France, the problem has been met by splitting the Faculty of Arts into two separate faculties, those of Letters and of Science. At most of the German universities the Faculty of Philosophy has remained intact, but the old humanistic group of studies and the mathematical-science group receive recognition respectively as distinct departments. In a few institutions, the problem has been solved, as in France, by dividing the Faculty of Philosophy into two separate faculties, or even into three. In American universities and colleges the Faculty of Arts occupies much the same position as at Oxford, although there is considerable diversity in the names by which it is officially known. It usually has under its jurisdiction the great majority of professors and students, and all courses of study outside of the purely professional and technical departments. In some cases the Faculty has been split up into several distinct faculties; but in general there has been a strong desire to adhere to the medieval tradition that all cultural studies, whether undergraduate or post-graduate, whether in the arts or in the sciences, should be grouped together, the danger of inefficiency being guarded against usually by dividing the Faculty into a number of departments, each of which controls, to a greater or less extent, the work of its instructors and students.
For bibliography, see ARTS, BACHELOR OF.
J.A. BURNS 
Transcribed by Suzanne Gabric

The Faithful[[@Headword:The Faithful]]

The Faithful
(Lat. fideles, from fides, faith.)
Those who have bound themselves to a religious association, whose doctrine they accept, and into whose rites they have been initiated. Among Christians the term is applied to those who have been fully initiated by baptism and, regularly speaking, by confirmation. Such have engaged themselves to profess faith in Jesus Christ, from Whom they received it as a gift; henceforth they will proclaim His teachings, and live according to His law. Hence the term so frequent in papal documents, Christifideles, "the faithful of Jesus Christ". The distinction between Christians and faithful is now very slight, not only because adult baptism has become the exception, but also because liturgically the rite of the catechumenate and that of baptism have merged into one another. On the other hand, in the Latin Church at least, confirmation and first Communion have been separated from the baptismal initiation. In the primitive Church it was otherwise; initiation into theChristian society consisted in two distinct acts, often accomplished years apart from one another. First, one became a catechumen by the imposition of hands and the sign of the cross; this was a kind of preliminary profession of Christian faith -- "eos qui ad primam fidem credulitatis accedunt" (Council of Elvira, about 300, can.xlii), which authorized the catechumen to call himself a Christian. Only by the second act of initiation, i.e. by baptism itself, was he authorized to call himself one of the faithful, and participate immediately in all the Christian mysteries, including the Eucharist.
Strictly speaking, therefore, the term faithful is opposed to catechumen; hence, it is not met in the writings of thise early Christian Fathers who flourished before the organization of the catechumenate. It is not found in St. Justin nor in St. Irenaeus or Lyons; Tertullian, however, uses it, and reproaches the heretics for obliterating all distinction between catechumens and the faithful: quis catechumenus, quis fidelis incertum est (De praeser., c. xli; P.L., II, 56). Henceforth, in the partristic writings and canons of councils we meet quite frequently the antithesis of catechumens and baptized Christians, Christians and faithful. Thus St. Augustine (Tract. in Joannem, xliv, 2; P.L., XXXV, 1714): "Ask a man: are you aChristian? If he be a pagan or a Jew, he will reply: I am not a Christian. But if he say: I am a Christian, ask him again: are you a catechumen, or one of the faithful?" Similarly the Council of Elvira considers the case of a "faithful" Christianbaptizing a catechumen in case of necessity (can. xxxviii); again, of sick pagans asking for the imposition of hands of the catechumenate, and thus becoming Christians (can. xxxix); of participation in an idolatrous sacrifice on the part of aChristian, and again by one of the faithful (can. lix); of betrayal to the pagan magistrate (delatio), to which a difference of guilt is attached according as the crime was perpetrated by one of the faithful or by a catechumen (can. lxxiii).
The title fidelis was often carved on epitaphs in the early Christian period, sometimes in opposition to the title of catechumen. Thus, at Florence, a master (patronus) dedicates to his catechumen servant (alumna) the following inscription: "Sozomeneti Alumnae audienti patronus fidelis", i.e. "her master, one of the faithful, to Sozomenes, his servant and hearer", by which term he means one of the well-known degrees of the catechumenate (Martigny, Dict. des antiq. chreét., Paris, 1877). Even now the baptismal rite provides for voluntary request of baptism on the part of an infidelis, i.e. a non-Christian (see INFIDEL); it exhibits venerable vestiges of the primitive scrutinium or preliminary examination, the guarantors (sponsores) or god-father and god-mother, the rites of the catechumenate, the communication of the Creed (traditio symboli) and the Our Father, the renunciation of Satan and evil, the adhesion to Jesus Christ, and the triple profession of faith. The candidate for baptism is still asked at the entrance to the baptismal font: "Wilt thou be baptized? It was voluntary, therefore, and is so yet, that one entered the ranks of the faithful through the principal initiatory rite of baptism.
Naturally enough, even in Christian antiquity, attention was drawn to the analogous ceremonies of circumcision (the sign, if not the rite, of the admission of proselytes to the profession of Judaism) and of the bloody bath of the taurobolium, by which the faithful of Mithra were initiated (Cumont, Les Mysteéres de Mithra, Paris, 1902). The obligations of the faithful Christian are indicated by the preparatory rites of his reception and by his actual baptism. He begins by asking for faith (in Jesus Christ) and, through that faith, for eternal life. The Creed is then delivered to him, and he returns it (redditio symboli) i.e. repeats it aloud. At the baptismal font he recites solemnly the profession of faith. From all this it is clear that his first duty is to believe (see FAITH). His second duty is to regulate his life or conduct with his new Christian faith, i.e. having renounced Satan and evil, he must avoid all sin. "So behave", was it said to him, "that henceforth thou mayest be the temple of God." St. Gregory I says (Hom. in Evang. xxix, 3; P.L., LXXVI, 1215): "Then only are we truly the faithful when by our acts we realize the promises made with our lips. On the day of our baptism, indeed, we promised to renounce all the works and all the pomps of the ancient enemy."
Finally, since the faithful have voluntarily sought membership in the Christian society they are bound to submit to its authority and obey its rulers. As to the rights of the faithful, they consist chiefly in the fullest participation in all the Christian mysteries, so long as one does not become unworthy of the same. Thus the faithful Christian is entitled to take part in the Holy Sacrifice, to remain in the assembly after the deacon has sent away the catechumens, to offer up with the priest theorate fidelium or prayer of the faithful, to receive there the Body and Blood of Christ, and to receive the other rites and sacraments. He may also aspire to the highest rank of the clergy. In a word, he is a full member of the Christian society, and is such, regularly speaking, in perpetuity. If by reason of his own misdeeds he deserves to be expelled from said society, repentance and the reparatory penitential rite, a second baptism, as it were, permit his return. Finally, if he persist in the observance of his baptismal promises, he will obtain eternal life, i.e. his original petition at the moment of baptism. See BAPTISM, CATECHUMEN.
A. BOUDINHON 
Transcribed by William J. Rosini 
In memory of Dorothy and Evoldo Rosini
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The Fathers of Mercy
A congregation of missionary priests first established at Lyons, France, in 1808, and later at Paris, in 1814, and finally approved by Pope Gregory XVI, 18 February, 1834. The founder, Very Rev. Jean-Baptiste Rauzan, was born at Bordeaux, 5 December, 1757, and died in Paris, 5 September, 1847. After completing his ecclesiastical studies, he taught theology and sacred eloquence, and later was chosen Vicar-General of Bordeaux. Here he inaugurated a missionary movement to save the Faith to France. On the recommendation of Cardinal d'Aviau, Archbishop of Bordeaux, Cardinal Fesch, Archbishop of Lyons, who was especially interested in the project, invited Father Rauzan to Lyons, where, in 1808, he gathered around him a number of Zealous and noted preachers. So effective was their preaching in the Diocese of Troyes, that they won the favour of Napoleon I, and received from the Government, unsolicited, subsidies to defray the expenses of their missions. This favour, however, was short-lived, for, owing to Napoleon's quarrel with Pius VII, the society, which was called the Missionaries of France, was suppressed. In 1814, at the suggestion of Cardinal Fesch, Father Rauzan rallied his co-labourers, adding others, among whom were the young Vicar-General of ChambÈry, de Forbin-Janson, afterwards Bishop of Nancy, the AbbÈs Frayssinous, who founded St. Stanislaus's College and instructed the young missionaries in sacred eloquence, Legris Duval, the St. Vincent de Paul of his day, Le Vasseur, Bach, Caillau, Carboy, and others.
Starting with renewed zeal, the Missionaries of France not only evangelized the cities of OrlÈans, Poitiers, Tours, Rennes, Marseilles, Toulon, Paris, and many other places, but established the works of St. Geneviève and the Association of the Ladies of Providence, who still exist in many parts of France, rendering valuable service to the pastors. Father Rauzan founded the Congregation of the Sisters of St. Clotilde for the education of young ladies. He was befriended by the royal family, who not only assisted him financially, but gave him the celebrated Mount Valerian, at that time the center of piety, and later one of the principal forts protecting the capital.
In 1830 during the second Revolution the Missionaries of France were dispersed and exiled, and their house in Paris sacked. Father Rauzan went to Rome, where he received a paternal reception from Gregory XVI, who encouraged and authorized him to found a new society, to be known as the Fathers of Mercy. The Brief of approbation, which also contains the constitutions, was given 18 February, 1834, and on the 15th of March of the very same year a second Brief, affiliating the new society to the Propaganda, and the former Missionaries of France accepted these constitutions on the 8th of December the following. Among its members have been such influential and eloquent preachers as Mgr. Faillet, Bishop of OrlÈans, Mgr. Duquesnay, Archbishop of Cambrai, Mgr. Bernadon, Archbishop of Sens, who later became a cardinal. The Fathers of Mercy resumed their missionary labours in France, only to meet again the disasters which befell all religious societies through the decree of expulsion in 1880. However, through the influence of their many friends in Paris, and claiming the enforcement of the authorization given to the society by Louis XVIII in 1816, the Fathers of Mercy retained their mother-house in Paris until the separation of the Church and State in 1905, when they moved to Belgium.
In 1839, at the suggestion of Bishop Hughes, of New York, Mgr. Forbin-Janson introduced the Fathers of Mercy into the United States, their first field of labour being in the Diocese of New Orleans. Bishop Potiers, of Mobile, Alabama, then invited them to take charge of Spring Hill college. Two years later, Fathers Lafont and Aubril were sent to look after the increasing French population in New York City, where the Fathers of Mercy now have charge of the parishes of St. Vincent de Paul, Manhattan, and of Our Lady of Lourdes and St. Francis de Chantal, Brooklyn. They also have a house of studies in Rome, houses in Belgium, France, and other places. By a decree of Propaganda (August, 1906) The Very Rev. Theophile Wucher was named Vicar General of the Institute for three years and took up residence in New York. In their activities the Fathers of Mercy embrace all works of apostolic zeal. One of their chief characteristics is, that they must at all times consider themselves auxiliaries of the secular clergy, and in every way conform to the will of the bishop in whose diocese they may labour. The end and mode of life the congregation imposes upon its members differs little from that of every good secular priest.
JAMES DONOHUE 
Transcribed by Gail Giambo
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The Feast of the Annunciation
The Feast of the Annunciation of the Blessed Virgin Mary (25 March), also called in old calendars: FESTUM INCARNATIONIS, INITIUM REDEMPTIONIS CONCEPTIO CHRISTI, ANNUNTIATIO CHRISTI, ANNUNTIATIO DOMINICA. In the Orient, where the part which Mary took in the Redemption is celebrated by a special feast, 26 December, the Annunciation is a feast of Christ; in the Latin Church, it is a feast of Mary. It probably originated shortly before or after the council of Ephesus (c. 431). At the time of the Synod of Laodicea (372) it was not known; St. Proclus, Bishop of Constantinople (d. 446), however, seems to mention it in one of his homilies. He says, that the feast of the coming of Our Lord and Saviour, when He vested Himself with the nature of man (quo hominum genus indutus), was celebrated during the entire fifth century. This homily, however, may not be genuine, or the words may be understood of the feast of Christmas.
In the Latin Church this feast is first mentioned in the Sacramentarium of Pope Gelasius (d. 496), which we possess in a manuscript of the seventh century; it is also contained in the Sacramentarium of St. Gregory (d. 604), one manuscript of which dates back to the eighth century. Since these sacramentaries contain additions posterior to the time of Gelasius and Gregory, Duchesne (Origines du culte chrétien, 118, 261) ascribes theorigin of this feast in Rome to the seventh century; Probst, however, (Sacramentarien, 264) thinks that it really belongs to the time of Pope Gelasius. The tenth Synod of Toledo (656), and Trullan Synod (692) speak ofthis feast as one universally celebrated in the Catholic Church.
All Christian antiquity (against all astronomical possibility) recognized the 25th of March as the actual day of Our Lord's death. The opinion that the Incarnation also took place on that date is found in the pseudo Cyprianic work "De Pascha Computus", c. 240. It argues that the coming of Our Lord and His death must have coincided with the creation andfall of Adam. And since the world was created in spring, the Saviour was also conceived and died shortly after the equinox of spring. Similar fanciful calculations are found in the early and later Middle Ages, and to them, no doubt, the dates of the feast of the Annunciation and of Christmas owe their origin. Consequently the ancient martyrologies assign to the 25th of March the creation of Adam and the crucifixion of Our Lord; also, the fall of Lucifer, the passing of Israel through the Red Sea and the immolation of Isaac. (Thruston, Christmas and the Christian Calendar, Amer. Eccl. Rev., XIX, 568.) The original date of this feast was the 25th of March. Although in olden times most of the churches kept no feast in Lent, the Greek Church in the Trullan Synod (in 692; can. 52) made an exception in favour of the Annunciation. In Rome, it was always celebrated on the 25th of March. The Spanish Church transferred it to the 18th of December, and when some tried to introduce the Roman observance of it onthe 25th of March, the 18th of December was officially confirmed in the whole Spanish Church by the tenth Synod of Toledo (656). This law was abolished when the roman liturgy was accepted in Spain.
The church of Milan, up to our times, assigns the office of this feast to the last Sunday in Advent. On the 25th of March a Mass is sung in honour of the Annunciation. (Ordo Ambrosianus, 1906; Magistretti, Beroldus, 136.) The schismatic Armenians now celebrate this feast on the 7th of April. Since Epiphany for them is the feast of the birth of Christ, the Armenian Church formerly assigned the Annunciation to 5 January, the vigil of Epiphany. This feast was always a holy day of obligation in the Universal Church. As such it was abrogated first for France and the French dependencies, 9 April, 1802; and for the United States, by the Third Council of Baltimore, in 1884. By a decree of the S.R.C., 23 April, 1895, the rank of the feast was raised from a double of the second class to a double of the first class. If this feast falls within Holy Week or Easter Week, its office is transferred to the Monday after the octave of Easter. In some German churches it was the custom to keep its office the Saturday before Palm Sunday if the 25th of March fell in Holy Week. The Greek Church, when the 25th of March occurs on one of the three last days in Holy Week, transfers the Annunciation to Easter Monday; on all other days, even on Easter Sunday, its office is kept together with the office of the day. Although no octaves are permitted in Lent, the Dioceses of Loreto and of the Province of Venice, the Carmelites, Dominicans, Servites, and Redemptorists, celebrate this feast with an octave.
Kellner, Heortologie (Freiburg, 1901), 146; Holweck, Fasti Mariani (Herder, 1892), 45; Schrod, in Kirchenlex., VIII, 82.
FREDERICK G. HOLWECK 
Transcribed by Nicolette Ormsbee
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The first production of man's soul
1. Was man's soul something made, or was it of the Divine substance?
2. If made, was it created?
3. Was it made by angelic instrumentality?
4. Was it made before the body?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
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Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
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The Five Sacred Wounds[[@Headword:The Five Sacred Wounds]]

The Five Sacred Wounds
Devotion. The revival of religious life and the zealous activity of St. Bernard and St. Francis in the twelfth and thirteenth centuries, together with the enthusiasm of the Crusaders returning from the Holy Land, gave a wonderful impulse to devotion to the Passion of Jesus Christ and particularly to practices in honour of the Wounds in His Sacred Hands, Feet, and Side. The reason for this devotion was well expressed at a later period in the memorial of the Polish bishops to Clement XIII:
"Moreover, the Five Wounds of Christ are honoured by a Mass and an Office, and on account of these wounds we venerate also the feet, hands and side of the most loving Redeemer, these parts of Our Lord's most holy body being held more worthy of a special cult than the others, precisely because they suffered special pains for our salvation, and because they are decorated with these wounds as with an illustrious mark of love. Therefore, with living faith they cannot be looked upon without a special feeling of religion and devotion" (Nilles, "De rat. fest. SS. Cord. Jesu et Mariae", I, 126).
Many beautiful medieval prayers in honour of the Sacred Wounds, including some attributed to St. Clare of Assisi (indulgenced on 21 November, 1885), have been preserved. St. Mechtilde and St. Gertrude of Helfta were devoted to the Holy Wounds, the latter saint reciting daily a prayer in honour of the 5466 wounds, which, according to a medieval tradition, were inflicted on Jesus during His Passion. In the fourteenth century it was customary in southern Germany to recite fifteen Pater Nosters each day (which thus amounted to 5475 in the course of a year) in memory of the Sacred Wounds. Corresponding to the Mass "Humiliavit" in the Roman Missal, there was in the medieval Missals a special Mass in honour ofChrist's Wounds, believed to have been composed by St. John the Evangelist and revealed to Boniface II (532). It was known as the Golden Mass, and was indulgenced by Innocent VI (1362) or John XXII (1334); during its celebration five candles were always lighted. It was popularly held that if anyone should say or hear it on five consecutive days he should never suffer the pains of hell fire (Franz, "Messe im Mittelalter", 159).
The Dominican Rosary also helped to promote devotion to the Sacred Wounds, for while the fifty small beads refer to Mary, the five large beads and the corresponding Pater Nosters are intended to honour the Five Wounds of Christ (Beissel, "Verehrung Marias", I, 525). Again, in some places it was customary to ring a bell at noon on Fridays, to remind the faithful to recite five Paters and Aves in honour of the Holy Wounds. A corona, or rosary, of the Five Wounds was approved by the Holy See on 11 August, 1823, and again in 1851. It consists of five divisions, each composed of five Glories in honour of Christ's Wounds and one Ave in commemoration of the Sorrowful Mother. The blessing of the beads is reserved to the Passionists.
Feast. The earliest evidence of a feast in honour of the Wounds of Christ comes from the monastery of Fritzlar, Thuringia, where in the fourteenth century a feast was kept on the Friday after the octave of Corpus Christi. The Office was rhythmical (Dreves, "Anal. hymnica", XXIV, 20; Grotefend, "Zeitrechnung", II, 1, 115). In the fifteenth century it had spread to different countries, to Salisbury (England), Huesca and Jaca (Spain), Vienna, and Tours, and was included in the Breviaries of the Carmelites, Franciscans, Dominicans,and other orders (Dreves, op. cit., XXIV, XL, XLII). The Feast of the Five Wounds, celebrated since the Middle Ages at Evora and elsewhere in Portugal on 6 February (at Lisbon on the Friday after Ash-Wednesday) is of historical interest. It commemorates the founding of the Portuguese kingdom in 1139, when, before the battle on the plains of Ourique, Christ appeared to Alfonso Henriquez, promising victory over the Moorsand commanding him to insert into the coat of arms of the new kingdom the emblem of the Five Wounds ("Propr. Portugalliae" in Weiss, "Weltgeschichte", III, 251). This feast is celebrated to-day in all Portuguese-speaking countries. The Proprium of Venice of 1766, which contains perhaps the earliest series of movable feasts in honour of Christ's Passion, has the Feast of the Five Wounds on the second Sunday in March; it was granted in 1809 to Leghorn for the Friday afterAsh-Wednesday, on which day it is still kept in many dioceses of Tuscany, and elsewhere (Mexico). Since 1831, when the feasts in honour of the Passion were adopted at Rome by the Passionists and the city, this feast was assigned to the Friday after the third Sunday in Lent. The Office is one of those bequeathed to us by the Middle Ages. As this feast is not celebrated in the entire Church, the Office and Mass are placed in the appendix of the Breviary and the Missal.
NILLES, Kalendarium manuale, II, 140; HELLER in Zeitschr. fur kath. Theol. (1895), 582-5; BENEDICT XIV, De festus D. N. J. Christi, I, 279; BERINGER, Die Ablasse (Paderborn, 1906), 173, 174, 277, 382.
F.G. HOLWECK 
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The Florians
(Floriacenses), an altogether independent order, and not, as some consider, a branch of the Cistercians; it was founded in 1189 by the Abbot Joachim of Flora (q.v.), by whom its constitutions were drawn up. Besides preserving a number of Cistercian observances, the founder added to the austerities of Cîteaux. The Florians went barefoot; their habits were white and very coarse. Their Breviary differed in the distribution of Offices from that of Cîteaux. The constitutions were approved by Pope Celestine III in 1196. The order spread rapidly, soon numbering as many as thirty-five monasteries, but it seems not to have extended beyond Italy. In 1470 the regular abbots were replaced by commendatory abbots, but the abuses of this regime hastened the decline of the order. In 1505 the Abbey of Flora and its affiliated monasteries were united to the Order of Cîteaux. In 1515 other Florian monasteries united themselves to the Grande Chartreuse or to the Dominicans, and in 1570, after a century under the regime of commendatory abbots, not a single independent monastery remained, and the Order of Flora had ceased to exist. Under the Abbot of Flora were also four monasteries of religious women, who followed the Florian rule.
EDMOND M. OBRECHT 
Transcribed by Tim Drake
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The Franks
The Franks were a confederation formed in Western Germany of a certain number of ancient barbarian tribes who occupied the right shore of the Rhine from Mainz to the sea. Their name is first mentioned by Roman historians in connection with a battle fought against this people about the year 241. In the third century some of them crossed the Rhine and settled in Belgic Gaul on the banks of the Meuse and the Scheldt, and the Romans had endeavoured to expel them from the territory. Constantius Chlorus and his descendants continued the struggle, and, although Julian the Apostate inflicted a serious defeat on them in 359, he did not succeed in exterminating them, and eventually Rome was satisfied to make them her more or less faithful allies. After their overthrow by Julian the Apostate, the Franks of Belgium, becoming peaceful settlers, appear to have given the empire no further trouble, satisfied with having found shelter and sustenance on Roman soil. They even espoused Rome's cause during the great invasion of 406, but were overpowered by the ruthless hordes who devastated Belgium and overran Gaul and a part of Italy and Spain. Thenceforth the Belgian provinces ceased to be under the control of Rome and passed under the rule of the Franks.
When they first attracted attention in history the Franks were established in the northern part of Belgic Gaul, in the districts where their Germanic dialect is still spoken. Gregory of Tours tells us that their chief town was Dispargum, which is perhaps Tongres and that they were under a family of kings distinguished by their long hair, which they allowed to flow over their shoulders, while the other Frankish warriors had the back of the head shaved. This family was known as the Merovingians, from the name of one of its members, to whom national tradition had ascribed a sea-god as ancestor. Clodion, the first king of this dynasty known to history, began his series of conquests in Northern Gaul about the year 430. He penetrated as far as Artois, but was driven back by Aetius, who seems to have succeeded in keeping him on friendly terms with Rome. In fact, it seems that his son Merovaeus fought with the Romans against Attila on the Mauriac plains. Childeric, son of Merovaeus, also served the empire under Count Aegidius and subsequently under Count Paul, whom he assisted in repelling the Saxons from Angers. Childeric died at Tournai, his capital, where his tomb was found in 1653 (Cochet, Le tombeau de Childéric, Paris, 1859). But Childeric did not transmit to his son Clovis, who succeeded him in 481, the entire inheritance left by Clodion. The latter seems to have reigned over all the Cis-Rhenish Franks, and the monarchy was divided among his descendants, although the exact time of the division is not known. There were now two Frankish groups: the Ripuarians, who occupied the banks of the Rhine and whose kings resided in Cologne, and the Salians who had established themselves in the Low Countries. The Salians did not form a single kingdom; besides the Kingdom of Tournai there were kingdoms with centres at Cambrai and Tongres. Their sovereigns, both Salian and Ripuarian, belonged to the Merovingian family and seem to have been descended from Clodion.
When Clovis began to reign in 481, he was, like his father, King of Tournai only, but at an early date he began his career of conquest. In 486 he over threw the monarchy that Syagrius, son of Aegidius, had carved out for himself in Northern Gaul, and set up his court at Soissons; in 490 and 491 he took possession of the Salian Kingdoms of Cambrai and Tongres; in 496 he triumphantly repelled an invasion of the Alamanni; in 500 he interposed in the war of the Burgundian kings; in 506 he conquered Aquitaine; and at length he annexed the Ripuarian Kingdom of Cologne. Henceforth Gaul, from the Pyrenees to the Rhine, was subject to Clovis, with the exception of the territory in the southeast, i.e. the kingdom of the Burgundians and Provence. Established at Paris, Clovis governed this kingdom by virtue of an agreement concluded with the bishops of Gaul, according to which natives and barbarians were to be on terms of equality, and all cause of friction between the two races was removed when, in 496, the king was converted to Catholicism. The Frankish kingdom thereupon took its place in history under more promising conditions than were to be found in any other state founded upon the ruins of the Roman Empire. All free men bore the title of Frank, had the same political status, and were eligible to the same offices. Besides, each individual observed the law of the people among whom he belonged; the Gallo-Roman lived according to the code, the barbarian according to the Salian or Ripuarian law; in other words, the law was personal, not territorial. If there were any privileges they belonged to the Gallo-Romans, who, in the beginning were the only ones on whom the episcopal dignity was conferred. The king governed the provinces through his counts, and had a considerable voice in the selection of the clergy. The drawing up of the Salian Law (Lex Salica), which seems to date from the early part of the reign of Clovis, and the Council of Orléans, convoked by him and held in the last year of his reign, prove that the legislative activity of this king was not eclipsed by his military energy (see CLOVIS). Although founder of a kingdom destined to such a brilliant future, Clovis did not know how to shield it against a custom in vogue among the barbarians, i.e. the division of power among the sons of the king. This custom originated in the pagan idea that all kings were intended to reign because they were descended from the gods. Divine blood flowed in the veins of all the king's sons, each of whom, therefore, being a king by birth, must have his share of the kingdom. This view, incompatible with the formation of a powerful, durable monarchy, had been vigorously rejected by Genseric the Vandal, who, to secure the indivisibility of his kingdom, had established in his family a certain order of succession. Either because he died suddenly or for some other reason, Clovis took no measures to abolish this custom, which continued among the Franks until the middle of the ninth century and, more than once, endangered their nationality.
After the death of Clovis, therefore, his four sons divided his kingdom, each reigning from a different centre: Thierry at Metz, Clodomir at Orléans, Childebert at Paris, and Clotaire at Soissons. They continued the career of conquest inaugurated by their father, and, in spite of the frequent discords that divided them, augmented the estates he had left them. The principal events of their reign were:
· The destruction of the Kingdom of Thuringia by Thierry in 531, which extended Frankish power into the heart of what is now Germany;
· the conquest of the Kingdom of the Burgundians by Childebert and Clotaire in 532, after their brother Clodomir had perished in a previous attempt to overthrow it in 524;
· the cession of Provence to the Franks by the Ostrogoths in 536, on condition that the former would assist them in the war just declared against them by Emperor Justinian. But instead of helping the Ostrogoths, the Franks under Theudebert, son of Thierry, taking shameful advantage of this oppressed people, cruelly pillaged Italy until the bands under the command of Leuthar and Butilin were exterminated by Narses in 553.
The death of Theudebert, in 548, was soon followed by that of his son Theobald, in 555, and by the death of Childebert in 558, Clotaire I, the last of the four brothers, becoming sole heir to the estate of his father, Clovis. Clotaire reduced the Saxons and Bavarians to a state of vassalage, and died in 561 leaving four sons; once more the monarchy was divided, being partitioned in about the same way as on the death of Clovis in 511: Gontran reigned at Orléans, Charibert at Paris, Sigebert at Reims, and Chilperic at Soissons. Charibert's death in 567 and the division of his estate occasioned quarrels between Chilperic and Sigebert, already at odds on account of their wives. Unlike his brothers, who had been satisfied to marry serving-women, Sigebert had won the hand of the beautiful Brunehilde, daughter of Athanagild, King of the Visigoths. Chilperic had followed Sigebert's example by marrying Galeswintha, Brunehilde's sister, but at the instigation of his mistress, Fredegonda, he soon had Galeswintha assassinated and placed Fredegonda upon the throne. Brunehilde's determination to avenge the death of her sister involved in bitter strife not only the two women but their husbands. In 575 Sigebert, who was repeatedly provoked by Chilperic, took the field, resolved to bring the quarrel to a conclusion. Chilperic, already banished from his kingdom, had taken refuge behind the walls of Tournai, whence he had no hope of escape, when, just as Sigebert's soldiers were about to raise him to the throne, he was felled by assassins sent by Fredegonda. Immediately the aspect of affairs changed: Brunehilde, humiliated and taken prisoner, escaped only with the greatest difficulty and after the most thrilling adventures, while Fredegonda and Chilperic exulted in their triumph. The rivalry between the two kingdoms, henceforth known respectively as Austrasia (Kingdom of the East) and Neustria (Kingdom of the West), only grew fiercer. Gontran's kingdom continued to be called Burgundy. First the nobles of Austrasia and then Brunehilde who had become regent, led the campaign against Chilperic, who perished in 584 at the hand of an assassin. The murderer could not be ascertained. During this period of intestine strife, King Gontran was vainly endeavouring to wrest Septimania from the Visigoths, as well as defend himself against the pretender Gondowald, the natural son of Clotaire I, who, aided by the nobles, tried to seize part of the kingdom, but fell in the attempt. When Gontran died in 592, his inheritance passed to Childebert II, son of Sigebert and Brunehilde, and after this king's death in 595 his states were divided between his two sons, Theudebert II taking and Thierry II Burgundy. In 600 and 604 the two brothers united their forces against Clotaire II, son of Chilperic and Fredegonda, and reduced him to the condition of a petty king. Soon, however, jealousy sprang up between the two brothers, they waged war on each other, and Theudebert, twice defeated, was killed. The victorious Thierry was about inflict a like fate on Clotaire II, but died in 613, being still young and undoubtedly the victim of the excesses that had shortened the careers of most of the Merovingian princes. Brunehilde, who, throughout the reigns of her son and grandsons, had been very influential, now assumed the guardianship of her great-grandson, Sigebert II, and the government of the two kingdoms. But the earlier struggle between monarchical absolutism and the independence of the Frankish nobility now broke out with tragic violence. It had long been latent, but the sight of a woman exercising absolute power caused it to break forth with boundless fury. The Austrasian nobles, eager to avenge the sad fate of Thierry, joined with Clotaire II, King of Neustria, who took possession of the Kingdoms of Burgundy and Austrasia. The children of Thierry II were slain. Brunehilde, who fell into the hands of the victor, was tied to the tail of a wild horse and perished (613). She had erred in imposing a despotic government on a people who chafed under government of any kind. Her punishment was a frightful death and the cruel calumnies with which her conquerors blackened her memory.
The nobles had triumphed. They dictated to Clotaire II the terms of victory and he accepted them in the celebrated edict of 614, at least a partial capitulation of Frankish royalty to the nobility. The king promised to withdraw his counts from the provinces under his rule, i.e. he was virtually to abandon these parts to the nobles, who were also to have a voice in the selection of the prime minister or "mayor of the palace", as he was then called. He likewise promised to abolish the new taxes and to respect the immunity of the clergy, and not to interfere in the elections of bishops. He had also to continue Austrasia and Neustria as separate governments. Thus ended the conflict between the Frankish aristocracy and the monarchical power; with its close began a new period in the history of the Merovingian monarchy. As time went on royalty had to reckon more and more with the aristocracy. The Merovingian dynasty, traditionally accustomed to absolutism, and incapable of altering its point of view, was gradually deprived of all exercise of authority. In the shadow of the throne the new power continued to grow rapidly, become the successful rival of the royal house, and finally supplanted it. The great power of the aristocracy was vested in the mayor of the palace (major domus), originally the chief of the royal household. During the minority of the Frankish kings he acquired steadily greater importance until he came to share the royal prerogative, and eventually reached the exalted position of prime minister to the sovereign. The indifference of the latter, usually more absorbed in his pleasures than in public affairs, favoured the encroachments of the mayor of the palace", and this office finally became the hereditary right of one family, which was destined to replace the Merovingians and become the national dynasty of the Franks. Such then were the transformations which occurred in the political life of the Franks after the downfall of Brunehilde and during the reign of Clotaire II (614-29). While this king governed Neustria he was obliged, as has been said, to give Austrasia a separate government, his son Dagobert becoming its king, with Arnulf of Metz as councillor and Pepin of Landen as mayor of the palace (623). These two men were the ancestors of the Carolingian family. Arnulf was Bishop of Metz, though resident at court, but in 627 he resigned his episcopal see and retired into monastic solitude at Remiremont, where he died in the odour of sanctity. Pepin, incorrectly called of Landen (since it was only in the twelfth century that the chroniclers of Brabant began to associate him with that locality), was a great lord from Eastern Belgium. With Arnulf he had been at the head of the Austrasian opposition to Brunehilde.
On the death of Clotaire II, Dagobert I, his only heir, reestablished the unity of the Frankish monarchy and took up his residence in Paris, as Clovis had done in the past. He too was soon forced to give Austrasia a separate government, which he confided to his son Sigebert III, with Cunibert of Cologne as his Councillor and Adalgisil, son of Arnulf of Metz and son-in-law of Pepin, as mayor of the palace. Pepin, who had lost royal favour, was temporarily deprived of any voice in the government. The reign of Dagobert I was one of such great pomp and outward show, that contemporaries compared it to that of Solomon; however, it marked a decline in the military prowess of the Franks. They subdued, it is true, the small nations of the Bretons and Basques, but were themselves beaten by the Frankish merchant Samo, who had created a Slavonic kingdom on their eastern confines. Dagobert relieved the situation only by exterminating the Bulgars who had taken refuge in Bavaria. Like most of his race, Dagobert was subject to the females of his family. He died young and was buried in the celebrated Abbey of Saint-Denis which he had founded and which subsequently became the burial-place of the kings of France. After his death Austrasia and Neustria (the latter united with Burgundy) had the same destiny under their respective kings and mayors of the palace. In Neustria the young king, Clovis II, reigned under the guardianship of his mother, Nanthilde, with Aega, and later Erkinoald, as mayor of the palace. Sigebert III reigned in Austrasia with Pepin of Landen, who had returned and was installed as mayor of the palace after the death of Dagobert. The history of Austrasia is better known to us as far as 657 because, at that time, it had a chronicler. On the death of Pepin of Landen in 639, Otto, mayor of the palace, took the reins of power, but was overthrown and replaced by Grimoald, son of Pepin. Grimoald went even further; when, in 656, Sigebert III died, he conceived the bold plan of seizing the crown for the benefit of his family: He banished young Dagobert II, son of Sigebert, to an Irish monastery. Not daring to ascend the throne himself, he followed the example of Odoacer and gave it to his son Childebert. But this attempt, as bold as it was premature, caused his downfall. He was delivered up to Clovis II by the Austrasian nobles and, so far as can be ascertained, seems to have perished in prison. Clovis II remained sole master of the entire Frankish monarchy, but died the following year, 657.
Clotaire III (657-70), son of Clovis, succeeded his father as head of the entire monarchy under the guardianship of his mother, Bathilde, with Erkinoald as mayor of the palace. But like Clotaire II, in 614, Clovis was constrained in 660 to grant Austrasia a separate rule, and appointed his brother Childeric II its king, with Wulfoald as mayor of the palace. Austrasia was now overshadowed by Neustria owing to the strong personality of Ebroin, Erkinoald's successor as mayor of the palace. Like Brunehilde, Ebroin sought to establish a strong government and, like her, drew upon himself the passionate opposition of the aristocracy. The latter, under the leadership of St. Léger (Leodegarius), Bishop of Autun, succeeded in overthrowing Ebroin. He and King Thierry III who, in 670, had succeeded his brother Clotaire III, were consigned to a convent, Childeric II, King of Austrasia, being, summoned to replace him. Once again monarchical unity was re-established, but it was not destined to last long. Wulfoald, mayor of Austrasia, was banished, also St. Léger. Childeric II was assassinated and for a short time general anarchy reigned. However, Wulfoald, who managed to return, proclaimed King of Austrasia young Dagobert II, who had come back from exile in Ireland, while St. Léger, reinstated in Neustria, upheld King Thierry III. But Ebroin, who meanwhile had been forgotten, escaped from prison. He invaded Neustria, defeated the mayor Leudesius, Erkinoald's son, who, with the approval of St. Léger was governing this kingdom, reassumed the power, and maltreated the Bishop of Autun, whom he caused to be slain by hired assassins (678). He afterwards attacked Austrasia, banished Wulfoald, and had King Thierry III acknowledged. The opposition shown Ebroin by the Austrasian nobles under the leadership of Pippin II and Martin was broken at Laffaux (Latofao), where Martin perished, and Pepin disappeared for a while. Ebroin was then for some years real sovereign of the Frankish monarchy and exercised a degree of power that none save Clovis I and Clotaire I had possessed. There are few characters of whom it is as difficult to form a just estimate as of this powerful political genius who, without any legal authority, and solely by dint of his indomitable will, acquired supreme control of the Frankish monarchy and warded off for a time the reforms of the aristocracy. The friendship professed for Ebroin by Saint Ouen, the great Bishop of Rouen, seems to indicate that he was better than his reputation, which, like that of Brunehilde, was intentionally blackened by chroniclers who sympathized with the Frankish nobles.
Ebroin's disappearance afforded full scope to the power of the family which was now called on to give a new dynasty to the Franks. Forced to remain in obscurity for over twenty years. consequence of Grimoald's crime and downfall, this family finally reappeared at the head of Austrasia under Pepin II, inappropriately called Pepin of Heristal. There flowed in the veins of Pepin II, son of Adalgisil and of St. Begga daughter of Pepin I, the blood of the two illustrious men who, by the overthrow of Brunehilde, had established a moderate monarchy in Austrasia. Despite the defeat inflicted on him by Ebroin, Pepin remained the leader and the hope of the Austrasians, and, after the death of his adversary, vigorously resumed the kingdom which was then disturbed by the rivalry between Waratton, mayor of the palace, and his son Gislemar. From 681 to 686 the functions of mayor of the palace were alternately discharged by Waratton and Gislemar, again by Waratton, and finally, at his death, by his son-in-law Berthar. Pepin, who seems to have had amicable relations with Waratton, would not acknowledge Berthar, whom he overthrew in the battle of Testri near Soissons (687); in this way Austrasia avenged the above-mentioned defeat at Laffaux. The death of Berthar, assassinated in 688, removed the last obstacle to the authority of Pepin in Neustria, who was thenceforth simultaneously mayor of the palace for all three kingdoms. So vast was his power that from that date history merely mentions the names of the Merovingian kings whom he kept on the throne: Thierry III (d. 691), Clovis III (d. 695), Childebert III (d. 711), and Dagobert III (d. 715). Indeed, it is only for a traditional fiction of history that Pepin II is not put down as the first sovereign of the Carolingian dynasty. The direction of the destinies of the Frankish monarchy now passed from the hands of the Salian into those of the Ripuarian Franks. These constituted the Germanic element of the nation which took the place of the Roman party in the government. Their policy was better adapted to the spirit of the times inasmuch as it abolished the traditional absolutism of the Merovingians. Finally the Carolingians had the merit and the satisfaction (for it was both) of re- establishing unity in the Frankish monarchy which had been so frequently divided; from 687 to 843, that is, for over a century and a half, all the Franks were united under the same government. But Pepin II did not confine himself to restoring Frankish unity; he extended the frontiers of the monarchy by subduing the Frisians, his neighbours on the north. These restless barbarians, who occupied a large portion of the present Kingdom of the Netherlands, were fanatical pagans; Ratbod, their duke, was a bitter enemy of Christianity. Pepin forced him to surrender Western Frisia, which nearly corresponded to the present provinces of South and North Holland, and obliged him to keep the peace for the rest of his life.
Pepin could now consider the Kingdom of the Franks as an hereditary patrimony, and he conferred the mayoralty of Neustria on his son Grimoald. At his death in 714, which was subsequent to that of his two sons Grimoald and Drogon, he bequeathed the entire monarchy, as a family heritage, to his grandson Theodoald, Grimoald's son, still a minor. This act was a political blunder suggested to the clear- minded Pepin on his death-bed by his wife Plectrude. Pepin had a son Charles by a mistress named Alpaïde, who at his father's death was twenty-six years of age and quite capable, as events showed, of vigorously defending the paternal inheritance. It cannot be said that the stigma of illegitimacy caused him to be put aside, for Thedoald was also a natural son, but the blood of the ambitious Plectrude coursed through the latter's veins, and she reigned in his name. The people, however, would not now submit to the regency of a woman any more than in the time of Brunehilde. There was a universal uprising among the Neustrians, Aquitainians, and Frisians. Elsewhere may be found an account of these struggles. (See CHARLES MARTEL.) Here it suffices to say that Plectrude was soon cast aside and Charles Martel, whom she had thrown into prison, escaped and placed himself at the head of the national Austrasian party. Defeated at first, but soon victorious over all his enemies, Charles reduced nearly all the rebellious tribes to obedience, not only those just named, but also the Bavarians and Alamanni. His greatest service to civilization was the glorious victory over the Arabs between Tours and Poitiers (732), which earned him the name of Martel, the hammer. This conquest saved Christianity and preserved Europe from the power of the Mussulmans. It was not, however, Charles's last encounter with the Arabs; he banished them from Provence and in 739 defeated them again on the banks of the Berre near Narbonne. This sovereign, whose exclusively military career consisted in restoring, by dint of force, an empire that was crumbling away, could not escape the accusation of having abetted violence in others and resorted to it himself. He has especially been charged with secularizing many ecclesiastical estates, which he took from churches and abbeys and gave in fief to his warriors as a recompense for their services. This land actually remained the property of the ecclesiastical establishments in questions but its hereditary usufruct was assured to the new occupants. This expedient enabled Charles Martel to collect an army and secure faithful followers. Another no less censurable practice was that of conferring the highest ecclesiastical dignities whose only right was that they were loyal soldiers of Charles Martel. However, it must be remembered that those measures enabled him to muster the forces with which he saved Christian civilization at Tours. He also aided efficaciously St. Boniface in his project of spreading theChristian Faith throughout Germany. Such were the popularity and prestige of Charles that when, in 737, King Thierry IV died, he saw no necessity of providing a successor for him, and reigned alone. He died at Quierzy-sur-Oise 21 October, 741, after having divided the provinces between his two sons: Carloman received Austrasia with its Germanic dependencies, and Pepin, Neustria, Burgundy, and Provence, while Grifon, a natural son, was excluded from the succession as Charles himself had been.
Pepin and Carloman reigned together until 747, supporting each other in their various enterprises and combating the same enemies. During the first years of their administrations they had to subdue the revolts of the Alamanni, as well as those of their brother Grifon, and of Odilo, Duke of Bavaria. They conquered all the rebels, but left to Aquitaine and Bavaria their national dukes while they abolished the Duchy of Alamannia. They also undertook the great work of reforming the Frankish Church, into which several generations of civil wars had introduced great disorders. National councils convoked, by their efforts, in Austrasia (at Estinnes, or Lestinnes) and Neustria (at Soissons) the work of which was completed by a large council attended by the bishops of both countries, were largely instrumental in restoring order and discipline in the Church, in eliminating abuses and in rooting out superstition. St. Boniface, the soul of this great work, after having, to some extent, created the Church of Germany, had also the glory of regenerating the Frankish Church. While in this twofold task of defending the kingdom and reforming the Church, the two brothers thought of reinstating a Merovingian king (743), although for six years the nation had existed without one. It would seem that they were led to do this by the necessity of removing one of the objections that could be made to their authority, at a time when it was assailed on all sides and when they were treated as usurpers. Under these circumstances they placed upon the throne Childeric III, the last Merovingian king.
When the task common to both brothers was nearly accomplished, Carloman, yielding to the inclination he had always felt for the religious life, relinquished all his states in favour of Pepin and retired to a cloister on Mt. Soracte near Rome (747). Pepin, who thus remained alone at the head of the vast Frankish monarchy, reaped all the fruit of their combined labours. It was easy for him to subdue a last revolt by Grifon, who perished in Italy. Afterwards he enjoyed a few years of peace, a rare privilege in those stormy times. Having now become the undisputed master of the greatest nation of Europe, and confident of being able to transmit intact to his sons the power he had received from his father, Pepin considered the question whether the time had not come to assume the name to which his sovereign authority entitled him. Such a step could hardly be objected to when he was virtually king. Since the Merovingian who occupied the throne was there only at Pepin's will, it was surely Pepin's privilege to remove him. Einhard describes the character of the royalty of the last Merovingians whom the princes of Pepin's family tolerated or replaced upon the throne.
This king to whom nothing royal had been left save the title of king, sat on the throne and, with long hair and unkempt beard, played the part of master. He gave audience the ambassadors who came from various countries and issued replies that had been dictated to him, as if coming from himself. In reality outside of a hollow name and a doubtful pension paid him at the will of the mayor of the palace, he had nothing for his own save a small farm where he lived with a small number of serfs. When he went out, he rode in an ox-cart driven by a rustic driver. In this vehicle he annually attended the Champs de Mai. The mayor of the palace alone controlled public affairs.
This description, it is true, is somewhat of a caricature, and there is evidence in public charters that the position of the Merovingian kings was not as insecure as Einhard says. Nevertheless, it expresses well the marked contrast between the humiliating position of the king and the exalted, powerful standing of the mayor of the palace. It can be understood, therefore, that in 751, Pepin and the Frankish nobles might well discuss the question as to whether he should assume the kingly crown. The question had a moral side, namely, whether it was lawful to assume a title which seemed to belong to another. It was decided to appeal for a solution to the sovereign pontiff, recognized by all as the custodian and interpreter of the moral law. A Frankish embassy left for Rome and submitted the question to Pope Zachary. The latter's reply was given in the form of a declaration of principles admirably embodying Catholic doctrine on this important point: "ut melius esset", said the pope, "illum regem vocari, qui potestatem haberes, quam illum qui sine regali potestate maneret" [it were better for him to be called the king who holds the power than the one who remains (king in name) without the regal power]. Reassured by this decision, Pepin hesitated no longer, and had himself proclaimed king at Soissons in 751. Childeric III was sent to end his days in a cloister. The nature of the authority with which Pepin was invested was emphasized for the first time among the Franks, by the coronation ceremony, which imparted a religious nature to his power and imprinted upon him a sacred character. It has been said, but without proof, that St. Boniface attended the coronation. In this way, after having exercised the royal power almost uninterruptedly for over a century, the descendants of Arnulf and Pepin finally assumed the title of sovereign and the Carolingian dynasty replaced that of the Merovingians on the Frankish throne.
GODEFROI KURTH 
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The French Academy
The French Academy was founded by Cardinal de Richelieu in 1635. For several years a number of learned gentlemen, such as Godeau, de Gombeaud, Giry, Chaplain, Habert, de Serizay, and the Abbé Cerisy de Malleville, had met once a week at Conrart's house for the purpose of discussing literary subjects. Through the Abbé de Boisrobert the existence of this society became known to Cardinal de Richelieu, who conceived the idea of making it a national institution. In 1635 the French Academy was formally established by royal letters-patent. The number of its members was fixed at forty, and statutes were drawn up which have suffered scarcely any change since that time. At the head of the Academy were three officers: a director, to preside at its meetings; a chancellor, to have the custody of its archives and the seal; a perpetual secretary, to prepare its work and keep its records. The perpetual secretary was appointed by lot for life with a salary of 6,000 francs a year. The director and the chancellor were at first appointed by lot for two months only. At present they are elected by vote for the term of three months. They are simplyprimi inter pares, and receive, like all the other members, an annual salary of 1,500 francs. The manner of electing members has been changed several times since 1635. At present, when an Academician dies, candidates who think themselves eligible present themselves to fill the vacancy. The new member is elected by the majority of the entire body. About a year later his public reception takes place. In the early years of the Academy all its members were Catholics. Among the distinguished men who held seats in it are the following: Corneille, Racine, Boileau, La Bruyère, d'Aguesseau, Bossuet, Fénelon, Fléchier, Mabillon, Lamoignon, Séguier, Fleury, Delille, Chateaubriand, Lamartine, de Barante, de Tocqueville, Berryer, Lacordaire, Dupanloup, de Falloux, Gratry Montalembert, Ampère, Pasteur, de Bornier, Cardinal Perraud, all of them faithful sons of the Church. Among other Catholic members of the French Academy we shall mention: Brunetière, Coppée, de Mun, Lamy, Mézières, Duc de Broglie, René Bazin, Comte d'Haussonville, and Thureau-Dangin. The entire number of members of the French Academy from 1634 to 1906 has been 500. Of these fourteen were cardinals, nine archbishops, and twenty-five bishops; three belonged to reigning families: Comte de Clermont, Lucien Bonaparte and Duc d'Aumale: one member, A. Thiers, was President of the French Republic; fifteen were prime ministers; forty-nine, ministers; thirty-six, ambassadors; twenty, dukes and peers; six, grandees of Spain; thirty-nine, knights of the orders of the King, of the Holy Ghost, or of St. Louis, eleven, Knights of the Golden Fleece; and thirty, grand cross of the Legion of Honour. Twenty-four members were elected to the French Academy before they were twenty-three years of age; twenty-three were at least seventy years of age before their reception took place; fifteen died before reaching the age of forty-five; eighteen were about ninety years old when they died and two lived to be almost centenarians.
The Dictionary
The object for which the Academy was founded as set forth in its statutes, was the purification of the French language. To attain this end it proposed to compile a dictionary, a grammar, a treatise on rhetoric, and a treatise on poetics. Only the dictionary has been carried out. From 1694 to 1878 seven editions of this work were published. The office of the Academy is not to create but to register words approved by the authority of the best writers and by good society. The dictionary is prepared by six members named for life, who are assisted by the perpetual secretary. Each word is submitted by the chairman of this committee to the Academy for approval. Besides this dictionary, the French Academy, at the suggestion of Voltaire, in 1778, began an "Historical Dictionary of the French Language", which, however, never progressed beyond the letter A. This undertaking was abandoned some twenty years ago. Every year the Academy awards a number of prizes. Previous to 1780 only two prizes were distributed. Since that period legacies and donations have provided an annual sum of more than 200,000 francs for the "Prix de Vertu", and the literary prizes. Some prizes for prose and poetry are given after competition. The "Prix Monthyon" (for literature, 19,000 francs), the "Prix Thérouanne" (for historical works, 4,000 francs), the "Prix Marcellin Guérin" (for literary works, 5,000 francs), and the "Prix Gobert" (for French history, 10,000 francs), are the most important. The "Prix de Vertu", of which the first was established by M. de Monthyon in 1784, are given to poor persons who have accomplished some remarkable act of charity or courage. Many of these have gone to missionaries and sisters belonging to various religious orders.
History
At first the Academicians held their sessions at the house of Conrart, then at that of S guier, after whose death Louis XIV placed a large room at their disposal, with ample provision for clerks, copyists, and servants. In 1793 the Convention suppressed the French Academy, also the Academy of Inscriptions and Belles Lettres the Academy of Sciences, the Academy of Painting and Sculpture, and the Academy of Architecture. They were reestablished in 1795, under the name of a National Institute, composed of three sections: the first comprising the sciences of physics and mathematics; the second, the moral and political sciences; the third, literature and the fine arts. From that period dates the uniform which is still worn by the members of the institute at public ceremonials and other solemn functions. It consists of a long coat, the collar and the lapels of which are embroidered in green, a cocked hat trimmed with black feathers, and adorned with a tricoloured cockade, and dress sword with a hilt of mother-of-pearl and gold. Bonaparte, after his election as First Consul, gave a new organization to the Institute, which henceforth was to be composed of four sections, the first being a section of sciences, corresponding to the former Academy of Science; the second that of French Language and Literature, corresponding to the former French Academy; the third, that of History and Ancient Literature, corresponding to the Academy of Inscriptions; and the fourth, that of Fine Arts, corresponding to the former Academy of Fine Arts. In 1806 Napoleon I granted to the Institute the College of the Four Nations. Here the Academy holds its sessions, and here are its offices and library. This building received the name of Palace of the Institute. Louis XVIII officially reestablished the name of Academy. Louis Philippe added a fifth section to the Institute under the name of Academy of Moral and Political Sciences. Since then no modifications have been made in the organization of the Institute. It therefore includes at present: (1) The French Academy; (2) The Academy of Fine Arts; (3) The Academy of Inscriptions and Belles-Lettres; (4) The Academy of Sciences; (.5) The Academy of Moral and Political Sciences. What has been the influence of the French Academy? Some critics have reproached it with a tendency to hamper and crush originality. But it is the general opinion of scholars that it has corrected the judgment, purified the taste, and formed the language of French writers. Matthew Arnold, in his essay on "The Literary Influence of the Academies", praised it as a high court of letters and a rallying point for educated opinion. To it he ascribed the most, striking characteristics of the French language, its purity, delicacy, and flexibility.
Academy of Fine Arts
The Academy of Fine Arts replaced, in 1795, the Academy of Painting and Sculpture founded by Louis XIV in 1648, and the Academy of Architecture founded in 1675. It was reorganized 23 January, 1803, and again 21 March, 1816. It is now composed of forty members: fourteen painters, eight sculptors, eight architects, four engravers, and six musical composers. There are, besides, ten honorary members, forty corresponding members, and ten honorary corresponding members. From among the members are chosen the Directors of the "Ecole des Beaux Arts", and of the Villa Medici, the Art Academy of France at Rome, founded by Colbert in 1666, for young painters, sculptors, architects, and musicians who, having been chosen by competition, are sent to Italy for four years to complete their studies at the expense of the Government.
Academy of Inscriptions and Belle-Lettres
In 1663, at the suggestion of Colbert, Louis XIV appointed a committee of four members of the French Academy charged with the duty of furnishing legends and inscriptions for medals. This was the origin of the Academy of Inscriptions and Belles-Lettres, founded in 1701. It was composed of ten honorary members, ten pensionnaires, ten associates, and ten pupils. The Academy of Inscriptions and Belles-Lettres deals with the history, geography, and antiquities of France, with Oriental, Greek, and Latin antiquities, the history of science among the ancients, and comparative philology.
Academy of Sciences
The Academy of Sciences was founded in 1666, at the suggestion of Colbert. At first it dealt only with geometry, astronomy, mechanics, anatomy, chemistry, and botany. At present it numbers sixty-six members, divided into eleven sections of six members each: geometry, mechanics, physics, astronomy, geography and navigation, chemistry, mineralogy, botany, agriculture, anatomy and zoology, medicine and surgery. There are, besides, two perpetual secretaries, ten honorary members, eight foreign members, eight foreign associates, and one hundred French and foreign corresponding members.
Academy of Moral and Political Sciences
The Academy of Moral and Political Sciences was founded in 1795. Suppressed by Napoleon in 1803, it was reestablished by Louis Philippe in 1832. It was then composed of thirty members divided into five sections: philosophy; morals; legislation, public law, and Jurisprudence; political economy; general and philosophic history. Another section was added in 1855: politics, administration, and finances. In 1872 the number of the members was fixed at forty, besides ten honorary members, six associates, and from thirty to forty corresponding members. Every year on 5 October, the five sections of the Institute hold a general public session, when prizes awarded by the several Academies are distributed. In 1877, the Duc d'Aumale left to the Institute of France by his will the château of Chantilly with its art collections.
HOUSSAYE, The Forum, February, 1876; VINCENT, The French Academy (Boston, 1901); FUNCK-BRENTANO, Richelieu et l'Académie (Paris, 1904); FABRE, Chapelain et nos deux premières Academies (Paris, 1890); TASTET, Histoire des guarante fauteuils de l'Académie française depuis sa fondation jusqu'-à nos jours (Paris, 1855); PELISSON-OLIVET, ed. LIVET, Histoire de l'Académie française (Paris, 1858); JEANROY-FÉLIX, Fauteuils contemporains de l'Académie française (Paris, 1900); FAGUET, Histoire de la littérature française (Paris, 1900), II; PETIT DE JULLEVILLE, Histoire de la langue et de la littérature française (Paris, 1897), IV.
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The Gallican Rite
This subject will be treated under the following six heads:
I. History and Origin; 
II. MSS. and Other Sources; 
III. The Liturgical Year; 
IV. The Divine Office; 
V. The Mass; 
VI. The Occasional Services.
I. HISTORY AND ORIGIN
The name Gallican Rite is given to the rite which prevailed in Gaul from the earliest times of which we have any information until about the middle or end of the eighth century. there is no information before the fifth century and very little then; and throughout the whole period there was, to judge by existing documents and descriptions, so much diversity that, though the general outlines of the rite were of the same pattern, the name must not be taken to imply more than a very moderate amount of homogeneity. The Rite of Spain, fairly widely used from the fifth century to the end of the eleventh, and still lingering on as an archaeological survival in chapels at Toledo and Salamanca, was so nearly allied to the Gallican Rite that the term Hispano Gallican is often applied to the two. But the Spanish Mozarabic Rite has, like the allied Celtic, enough of an independent history to require separate treatment, so that though it will be necessary to allude to both by way of illustration, this article will be devoted primarily to the rite once used in what is now France. Of the origin of the Gallican Rite there are three principle theories, between two of which the controversy is not yet settled. These may be termed (1) the Ephesine, (2) the Ambrosian, and (3) the Roman theories.
(1) The first has been already mentioned under AMBROSIAN RITE and CELTIC RITE. This theory, which was first put forward by Sir W. Palmer in his "Origines Liturgicae", which was once very popular among Anglicans. According to it the Gallican Rite was referred to an original brought to Lyons from Ephesus by St. Pothinus and St. Irenaeus, who had received it through St. Polycarp from St. John the Divine. The idea originated partly in a statement in the eighth century tract in Cott. MS. Nero A. II in the British Museum, which refers the Gallican Divine Office (Cursus Gallorum) to such an origin, and partly in a statement of Coleman at the Synod of Whitby (664) respecting the Johannine origin of the Celtic Easter. The Cottonian tract is of little or no historical value; Coleman's notion was disproved at the time by St. Wilfred; and the Ephesine theory has now been given up by all serious liturgiologists. Mgr Duchesne, and his "Origines de culte chrÈtien", has finally disposed of the possibility of so complicated a rite as the Gallican having so early an origin as the second century.
(2) The second theory is that which Duchesne puts forward in the place of the Ephesine. He holds that Milan, not Lyons, was the principal centre of Gallican development. He lays great stress on the incontestable importance of Milan and the Church of Milan in the late fourth century, and conjectures that a liturgy of Oriental origin, introduced perhaps by the Cappadocian Auxentius, Bishop of Milan from 355 to 374, spread from that centre to Gaul, Spain, and Britain. He points out that "the Gallican Liturgy in the features which distinguish it from the Roman, betrays all the characteristics of the Eastern liturgies," and that "some of its formularies are to be found word for word in the Greek texts which were in use in the Churches of the Syro-Byzantine Rite either in the fourth century or somewhat later", and infers from this that, "the Gallican Liturgy is an Oriental liturgy, introduced into the West towards the middle of the fourth century". not, he does not, however, note that in certain other important peculiarities the Gallican Liturgy agrees with the Roman where the latter differs from the Oriental. Controverting the third or Roman theory of origin, he lays some stress upon the fact that Pope St. Innocent I (416) in his letter to Decentius of Gubbio spoke of usages which Mgr Duchesne recognizes as Gallican (e.g. the position of the Diptychs and the Pax), as "foreign importations" and did not recognize in them the ancient usage of his own Church, and he thinks it hard to explain why the African Church should have accepted the Roman reforms, while St. Ambrose himself a Roman. refused them. He assumes that the Ambrosian Rite is not really Roman, but Gallican, much Romanized at a later period, and that the Giubbio variations of which St. Innocent complained were borrowed from Milan.
(3) The third theory is perhaps rather complicated to state without danger of misrepresentation, and has not been so definitely stated as the other two by any one writer. It is held in part by Probst, Father Lucas, the Milanese liturgiologists, and many others whose opinion is of weight. In order to state it clearly it will be necessary to point out first certain details in which all the Latin or Western rites agree with one another in differing from the Eastern, and in this we speak only of the Mass, which is of far more importance than either the Divine Office, or the occasional services in determining origins. The Eastern Eucharistic offices of whatever rite are marked by the invariability of the priest's part. There are, it is true, alternative anaphoras which are used either ad libitum, as in the Syro-Jacobite Rite, or on certain days, as in Byzantine and East Syrian, but they are complete in themselves and do not contain passages appropriate to the day. The lections of course vary with the day in all rites, and varying antiphons, troparia, etc., are sung by the choir; but the priest's part remains fixed. In the Western rites, whether Hispano-Gallican, Ambrosian, or Roman, a very large proportion of the priest's part varies according to the day, and, as will be seen by the analysis of its Mass in this article, these variations are so numerous in the Gallican Rite that the fixed part even of the Prayer of the Consecration is strangely little. Certain of the varying prayers of the Hispano-Gallican Rite have a tendency to fall into couples, a Bidding Prayer, or invitation to pray, sometimes of considerable length and often partaking of the nature of a homily, addressed to the congregation, and a collect embodying the suggestions of the Bidding Prayer, addressed to God. These Bidding Prayers have survived in the Roman Rite of today in theGood Friday intercessory prayers, and they occur in a form borrowed later from the Gallican, in the ordination services, but in general the invitation to prayer is reduced to its lowest terms in the word Oremus. Another Western peculiarity is in the form of the recital of the Institution. The principal Eastern liturgies follow St. Paul's words in I Cor., xi, 23-25, and date the Institution by the betrayal, en te nykti, he paredidoto (in the night in which He was betrayed), and of the less important anaphoras, most either use the same expression or paraphrase it. The Western liturgies date from the Passion, Qui pridie quam pateretur, for which, though of course the fact is found there, there is no verbal Scriptural warrant. The Mozarabic of today uses the Pauline words, and no Gallican Recital of the Institution remains in full; but in both the prayer that follows is called (with alternative nomenclature in the Gallican)Post Pridie and the catchwords "Qui pridie" come at the end of the Post-Sanctus in the Gallican Masses, so that it is clear that this form existed in both. These variations from the Eastern usages are of an early date, and it is inferred from them, and from other considerations more historical than liturgical, that a liturgy with these peculiarities was the common property of Gaul, Spain, and Italy. Whether, as is most likely, it originated in Rome and spread thence to the countries under direct Roman influence, or whether it originated elsewhere and was adopted by Rome, there is no means of knowing. The adoption must have happened when liturgies were in rather a fluid state. The Gallicans may have carried to an extreme the changes begun at Rome, and may have retained some archaic features (now often mistaken for Orientalisms) which had been later dropped by Rome. At some period in the fourth century -- it has been conjectured that it was in the papacy of St. Damasus (366-84) -- reforms were made at Rome, the position of the Great Intercession and of the Pax were altered, the latter, perhaps because the form of the dismissal of the catechumens was disused, and the distinction between the missa catechumenorum and the missa fidelium was no longer needed, and therefore the want was felt of a position with some meaning to it for the sign ofChristian unity, and the long and diffuse prayers were made into the short and crisp collects of the Roman type. It was then that the variable Post-Sanctus and Post-Pridie were altered into a fixed Canon of a type similar to the Roman Canon of today, though perhaps this Canon began with the clause which now reads, "Quam oblationem", but according to the pseudo-Ambrosian tract "De Sacramentis" once read "Fac nobis hanc oblationem". This may have been introduced by a short variable Post-Sanctus. This reform, possibly through the influence of St. Ambrose, was adopted at Milan, but not in Gaul and Spain. At a still later period changes were again made at Rome. They have been principally attributed to St. Leo (440-61), St. Gelasius (492-96), and St. Gregory (590-604), but the share these popes had in the reforms is not definitely known, though three varying sacramentaries have been called by their respective names. These later reforms were not adopted at Milan, which retained the books of the first reform, which are now known as Ambrosian.
Hence it may be seen that, roughly speaking, the Western or Latin Liturgy went through three phases, which may be called for want of better names the Gallican, the Ambrosian, and the Roman stages. The holders of the theory no doubt recognize quite clearly that the line of demarcation between these stages is rather a vague one, and that the alterations were in many respects gradual. Of the three theories of origin of the Ephesine may be dismissed as practically disproved. To both of the other two the same objection may be urged, that they are largely founded on conjecture and on the critical examination of documents of a much later date than the periods to which the conjectures relate. But at present there is little else to go upon. It may be well to mention also a theory put forward by Mr. W.C. Bishop in the "Church Quarterly" for July, 1908, to the effect that the Gallican Liturgy was not introduced into Gaul from anywhere, but was the original liturgy of that country, apparently invented and developed there. He speaks of an original independence of Rome (of course liturgically only) followed by later borrowings. This does not seem to exclude the idea that Rome and the West may have had the germ of the Western Rite in common. Again the theory is conjectural and is only very slightly stated in the article. The later history of the Gallican Rite until the time of its abolition as a separate rite is obscure. In Spain there was a definite centre in Toledo, whose influence was felt over the whole peninsula, even after the coming of the Moors. Hence it was that the Spanish Rite was much more regulated than the Gallican, and Toledo at times, though not very successfully, tried to give liturgical laws even to Gaul, though probably only to the Visigothic part of it. In the greater part of France there was liturgical anarchy. There was no capital to give laws to the whole country, and the rite developed there variously in various places, so that among the scanty fragments of the service-books that remain there is a marked absence of verbal uniformity, though the main outlines of the services are of the same type. Several councils attempted to regulate matters a little, but only for certain provinces. Among these were the Councils of Vannes (465), Agde (506), Vaison (529), Tours (567), Auxerre (578), and the two Councils of Mâcon (581, 623). But all along there went on a certain process of Romanizing due to the constant applications to the Holy See for advice, and there is also another complication in the probable introduction during the seventh century, through the Columbanine missionaries of elements of Irish origin. The changes towards the Roman Rite happened rather gradually during the course of the late seventh and eighth century, and seem synchronous with the rise of the Maires du Palais, and their development into Kings of France. Nearly all the Gallican books of the later Merovingian period, which are all that are left, contain many Roman elements. In some cases there is reason to suppose that the Roman Canon was first introduced into an otherwise Gallican Mass, but the so-called Gelasian Sacramentary, the principle MS. of which is attributed to the Abbey of St. Dennis and the early eighth century, is an avowedly Roman book, though containing Gallican additions and adaptations. And the same may be said of what is left of the undoubtedly Frankish book known as the "Missale Francorum" of the same date. Mgr Duchesne attributes a good deal of this eighth-century Romanizing tendency to St. Boniface, though he shows that it had begun before his day. The Roman Liturgy was adopted at Metz in the time of St. Chrodegang (742-66). the Roman chant was introduced about 760, and by a decree of Pepin, quoted in Charlemagne's "Admonitio Generalis" in 789, the Gallican chant was abolished in its favour. Pope Adrian I between 784 and 791 sent to Charlemagne at his own request a copy of what was considered to be the Sacramentary of St. Gregory, but which certainly represented the Roman use of the end of the eighth century. This book, which was far from complete, was edited and supplemented by the addition of a large amount of matter derived from the Gallican books and from the Roman book known as the Gelasian Sacramentary, which had been gradually supplanting the Gallican. It is probable that the editor was Charlemagne's principal liturgical advisor, the Englishman Alcuin. Copies were distributed throughout Charlemagne's empire, and this "composite liturgy", as Mgr Duchesne says, "from its source in the Imperial chapel spread throughout all the churches of the Frankish Empire and at length, finding its way to Rome gradually supplanted there the ancient use". More than half a century later, when Charles the Bald wished to see what the ancient Gallican Rite had been like, it was necessary to import Spanish priests to celebrate it in his presence.
It should be noted that the name Gallican has also been applied to two other uses: (1) a French use introduced by the Normans into Apulia and Sicily. This was only a variant of the Roman Rite. (2) the reformed Breviaries of the French dioceses in the seventeenth to mid-nineteenth centuries. These have nothing to do with the ancient Gallican Rite.
II. MSS. AND OTHER SOURCES
There are no MSS. of the Gallican Rite earlier than the later part of the seventh century, thought the descriptions in the letters of St. Germanus of Paris (555-76) take one back another century. The MSS. are:--
(1) The Reichenau Fragments (Carlsruhe, 253), described (no. 8) in Delisle's "Memoire sur d'anciens Sacramentaires." -- These were discovered by Mone in 1850 in a palimpsest MS. from the Abbey of Rerichenau in the library of Carlsruhe. The MS., which is late seventh century, had belonged to John II, Bishop of Constance (760-81). It contains eleven Masses of purely Gallican type, one of which is in honour of St. Germanus of Auxerre, but the others do not specify any festival. One Mass, except the post Post-Pridie, which is in prose is entirely in hexameter verse. Mone published them with a facsimile in his "Lateinische und Griechische Menssen aus dem zweiten bis sechsten Jahrhundert" (Frankfort 1850). They were reprinted in Migne's "Patrologia Latina" (Vol. CXXXVIII), and by Neale and Forbes in "The Ancient Liturgy of the Gallican Church" (Burntisland, 1855-67).
(2) The Peyron, Mai, and Bunsen Fragments. Of these disjointed palimpsest leaves, those of Mai and Peyron were found in the Ambrosian Library at Milan, and those of Bunsen at St. Gall. Peyron's were printed in his "M.T. Ciceronis Orationum Fragmenta inedita" (Stuttgart, 1824), MAI's in his "Scriptorum Veterum Vaticana Collectio", and Bunsen's in his "Analecta Ante-Niceana". All these were reprinted by C. E. Hammond: Peyron's and Bunsen's in his "Ancient Liturgy of Antioch" (Oxford, 1879), and MAI's in his "Ancient Liturgies" (Oxford, 1878). The latest are also in Migne's "Patrologia Latina" with Mone's Riechenau fragments. the Peyron fragment contains part of what looks like a Lenten Contestatio (Preface) with other prayers of Gallican type. The Bunsen fragment contains part of a Mass for the Dead (Post-Sactus, Post Pridie) and several pairs of Bidding Prayers and Collects, the former having the title "Exhortatio" or "Exhortatio Matutina. The Mai fragments begin with part of a Bidding Prayer and contain a fragment of a Contestatio, with that title, and fragments of other prayers, two of which have the title "Post Nomina", and two others which seem to be prayers "Ad Pacem".
(3) The Missale Gothicum (Vatican, Queen Christina MSS. 317). -- Described by Delisle, No. 3 A MS. of the end of the seventh century, which once belonged to the Petau Library. The name is due to a fifteenth century note at the beginning of the book, and hence it has been attributed by Tommasi and Mabillon to Narbonne, which was in the Visigothic Kingdom. Mgr Duchesne, judging by the inclusion of Masses for the feasts of St. Symphorian and St. LÈger (d. 680), attributes it to Autun. The Masses are numbered, the MS. beginning with Christmas Eve, which is numbered "III". Probably there were once two Advent Masses, as in the "Missale Gallicanum". There are eighty-one numbered sections, of which the last is the first prayer of "Missa Romensif cottidiana", with which the MS. breaks off. The details of the Masses in this book are given in the section of the present article on the liturgical year. The Masses are all Gallican as to order, but many of the actual prayers are Roman. The "Missale Gothicum" has been printed by Tommasi (Codices Sacramentorum, Rome, 1680) Mabillon (De Liturgiâ Gallicanâ, Paris, 1685), Muratori (Liturgia Romana Vetus, Venice, 1748), Neale and Forbes (op. cit.), and Migne's "Patrologia Latina" (Vol. LXXII).
(4) Missale Gallicanum Vetus (Vatican. Palat. 493). -- Described by Delisle, No. 5 The MS., which is of the end of the seventh, or the early part of the eighth, century is only a fragment. It begins with a Mass for the feast of St. Germanus of Auxerre (9 Oct.), after which come prayers for the Blessing of Virgins and Widows, two Advent Masses, the Christmas Eve Mass, the Expositio and Traditio Symboli, and other ceremonies preparatory to Baptism; The Maundy Thursday, Good Friday and Easter Sunday ceremonies and the baptismal service, Masses for the Sundays after Easter up to the Rogation Mass, where the MS. breaks off. The Masses, as in the Gothicum, are Gallican in order with many Roman prayers. The Good Friday prayers are, with a few verbal variations, exactly those from the Roman Missal. The MS. has been printed by Tommasi, Mabillon, Muratori, and Neale and Forbes (op.cit.), and in Vol. LXXII of Migne's "Patrologia Latina".
(5) The Lexeuil Lectinary (Paris, Bibl. Nat., 9427). -- This MS., which is of the seventh century was discovered by Mabillon in the Abbey of Luxeuill, but from its containing among its very few saints' days the feast of St. Genevieve, Dom Morin (Revue BÈnÈdictine, 1893) attributes it to Paris. It contains the Prophetical Lessons, epistles and Gospels for the year from Christmas Eve onwards (for the details of which see the section of this article on the liturgical years). At the end are the lessons of a few special Masses, for the burial of a bishop, for the dedication of a church, when a bishop preaches, "et plebs decimas reddat", when a deacon is ordained, when a priest is blessed, "in profectione itineris", and "lectiones cotidianae". This lectionary is purely Gallican with no apparent Roman influence. The MS. has not been printed in its entirety, but Mabillon in "De Liturgiâ Gallicanâ gives the references to all the lessons and the beginnings and endings of the text.
(6) The Letters of St. Germanus of Paris. -- These were printed by Martène (De Antiquis Ecclesiae Ritibus Bassano, 1788) from an MS. at Autun, and are given also in Vol. LXXII of Migne's "Patrologia Latina". There appears to be no reason to doubt that they are genuine. They contain mystical interpretations of the ceremonies of the Mass and of other services. Mgr Duchesne says of the descriptions, on which the interpretations are based, that "We may reconstruct from the letters a kind of Ordo Gallicanus". (See section of this article on the Mass.)
Much side light is thrown on the Gallican Rite by the Celtic books (see CELTIC RITE), especially by the Stowe and Bobbio Missals. The latter has been called Gallican and attributed to the Province of Besançon, but it is now held to be Irish in a much Romanized form, though of Continental provenance, being quite probably from the originally Irish monastery of Bobbio, where Mabillon found it. A comparison with the Ambrosian books (SEE AMBROSIAN LITURGY AND RITE) may also be of service, while most lacunae in our knowledge of the Gallican Rite may reasonably be conjecturally filled up from the Mozarabic books, which even in their present form are those of substantially the same rite. There are also liturgical allusions in certain early writers: St. Hilary of Poitiers, St. Sulpicius Severus (d. about 400), St. Caesarius of Arles (d. about 542), and especially St. Gregory of Tours (d. 595), and some information may be gathered from the decrees of the Gallican councils mentioned above.
The above are all that exist as directly Gallican sources, but much information may also be gleaned from the books of the transition period, which, though substantially Roman, were much edited with Germanic tendencies and contained a large amount which was of a Gallican rather than a Roman type. The principal of these are:
(1) The Gelasian Sacramentary, of which three MSS. exist, one in the Vatican (Queen Christina MS. 316), and one at Zurich (Rheinau 30, and one at St.Gall (MS. 348). The MSS. are of the early eighth century. The groundwork is Roman, with Gallican additions and modifications. Evidence for the Gallican rites of ordination and some other matters is derived from this book. The Vatican MS. was published by Tommasi and Muratori, and a complete edition from all three MSS. was edited by H. A. Wilson (Oxford, 1894).
(2) The Missale Francorum (Vatican Q. Christina MS. 257, Delisle No. 4). -- A fragment of a Sacramentary of a similar type to the Gelasian, though not identical with it. Printed by Tommasi, Mabillon, and Muratori.
(3) The Gregorian Sacramentary. -- Of this there are many MSS. It represents the Sacramentary sent by Pope Adrian I to Charlemagne, after it had been rearranged and supplemented by Gelasian and Gallican editions in France. One MS. of it was published by Muratori. In this, as in many others, the editions form a supplement, but in some (e.g. the Angoulême Sacramentary, Bibl. Nat. Lat. 816) the Gelasian additions are interpolated throughout.
III. THE LITURGICAL YEAR
The Luxeuil Lectionary, the Gothicum and Gallicum Missals, and the Gallican adaptations of the Hieronymian Martyrology are the chief authorities on this point, and to these may be added some information to be gathered from the regulations of the Councils of Agde (506), Orleans (541), Tour (567), and Mâcon (581), and from the "Historia Francorum" of St. Gregory of Tours, as to the Gallican practice in the sixth century. It is probable that there were many variations in different times and places, and that the influence of the Hieronymian Martyrology brought about many gradual assimilations to Rome. The year, as is usual, began with Advent. The Council of Mâcon, which arranges for three days' fast a week, during that season, mentions St. Martin's Day as the key-day for Advent Sunday, so that, as a present in the Mozarabic and Ambrosian Rites, there were six Sundays of Advent (but only two Advent Masses survive in the Gallicanum.) The Gothicum and the Luxeuil Lectionary both begin with Christmas Eve. Then following Christmas Day; St. Stephen; St. John (according to Luxeuil); St. James and St. John (according to the Gothicum, which agrees with the Hieronymian Martyrology and with a Syriac Menology of 412, quoted by Duchesne. The Mozarabic has for 29 December "Sanctus Jacobus Frater Domini", but that is the other St. James);Holy Innocents; Circumcision; St. Genevieve (Luxeuil Lectionary only. Her day is 3 Jan.); Sunday after the Circumcision (Luxeuil); Vigil of Epiphany; Epiphany; two Sundays after Epiphany (Luxeuil); "Festum Sanctae Mariae" (Luxeuil, called "Assumptio" in the Gothicum, 18 Jan.); St. Agnes (Gothicum); after which follow in the Gothicum, out of their proper places, Sts. Cecily (22 Nov.); Clement (23 Nov.); Saturninus (29 Nov.); Andrew (30 Nov.); and Eulalia (10 Dec.); the Conversion of St. Paul (Gothicum); St. Peter's Chair (in both. This from its position after the Conversion of St. Paul in the Gothicum, ought to be St. Peter's Chair at Antioch, 22 Feb.; but it will not work out as such with the two Sundays between it and the Epiphany and three between it and Lent, as it appears in the Luxeuil Lectionary; so it must mean St. Peter's Chair at Rome, 18 Jan., which is known to have been the festival kept in Gaul; three Sundays after St. Peter's Chair (Luxeuil); Initium Quadragesimae; five Lenten Masses (Gothicum); Palm Sunday (Luxeuil); "Symboli Traditio" (Gothicum); Monday, Tuesday and Wednesday of Holy Week, called by the name still used in the Ambrosian Rite, Authentica Hebdomada (Luxeuil); Maundy Thursday; Good Friday; Easter Eve; Easter Day and the whole week; Low Sunday, called in both Clausum Paschae; four more Sundays after Easter(Luxeuil); Invention of the Cross (Gothicum, 3 May); St. John the Evangelist (Gothicum, 6 May); three Rogation Days; Ascension; Sunday after Ascension (Luxeuil); Pentecost; Sunday after Pentecost (Luxeuil); Sts. Ferreolus and Ferru (Gothicum, 16 June); Nativity of St. John the Baptist; Sts. Peter and Paul; Decollation of St. John the Baptist; Missa de Novo fructus (sic, Luxeuil); St. Sixtus (Gothicum, 6 Aug.); St. Lawrence (Gothicum, 10 Aug.); St. Hippolytus (Gothicum 13 Aug.); Sts. Cornelius and Cyprian (Gothicum, 16 Sept.); Sts. John and Paul (Gothicum, 26 June); St. Symphorian (Gothicum, 22 Aug.); St. Maurice and his companions (Gothicum, 22 Sept.); St. Leger (Gothicum, 2 Oct.); St. Martin (Gothicum, 22 Nov.). Both books also have Commons of Martyrs and Confessors, the Luxeuil has Commons of bishops and deacons for a number of other Masses, and the Gothicum has six Sunday Masses. The Gallicanum has a Mass in honour of St. Germanus of Auxerre before the two Advent Masses. In both the Gothicum and Gallicanum a large space is given to the services of the two days before Easter, and in the latter the Expositio and Traditio Symboli are given at great length. The moveable feasts depended, of course, on Easter. When the Roman Church altered the Easter cycle from the old computation on a basis of 84 years to the new cycle of 532 of Victorius Aquitaine in 457, the Gallican Church, unlike the Celts, did the same; but when, in 525, the Roman Church adopted the 19 years cycle of Dionysius Exiguus, the Gallican Church continued to use the cycle of Victorius, until the end of the eighth or beginning of the ninth century. Lent began with the first Sunday, not with Ash Wednesday. There is a not very intelligible passage in the canons of the Council of Tours (567) to the effect that all through August there were "festivitates et missae sanctorum", but this is not borne out by the existing Sacramentaries of the Lectionary.
IV. THE DIVINE OFFICE
There is curiously little information on this point, and it is not possible to reconstruct the Gallican Divine Office from the scanty allusions that exist. It seems probable that there was considerable diversity in various times and places, through councils, both in France and Spain, tried to bring about some uniformity. The principle authorities are the Councils of Agde (506) and Tours (567), and allusions in the writings of St. Gregory of Tours and St. Caesarius of Arles. These and other details have been gathered together by Mabillon in his "De Liturgiâ Gallicanâ", and his essay on the Gallican Cursus is not yet superseded. The general arrangement and nomenclature were very similar to those of the Celtic Rite (q.v.). There were two principal services, Matins (Ad Matutinam, Matutinum) and Vespers (ad Duodecimam, ad Vesperas Lucernarium); and four Lesser Hours, Prime, or Ad Secundum, Terce, Sext, and None; and probably two night services, Complin, or ad initium noctis, and Nocturns. But the application of these names is sometimes obscure. It is not quite clear whether Nocturns and Lauds were not joined together as Matins; Caesarius speaks of Prima, while the Gallicanum speaks of Ad secundum; Caesarius distinguishes between Lucernarium and Ad Duodeciman, while Aurelian distinguishes between Ad Duodeciman and Complin; the Gothicum speaks of Vespera Paschae and Initium Noctis Paschae, and the Gallicanum has Ad Duodeciman Paschae. The distribution of the Psalter is not known. The Council of Tours orders six psalms at Sext and twelve Ad Duodecimam, with Alleluia (presumably as Antiphon) For Matins there is a curious arrangement which reminds one of that in the Rule of St. Columbanus (see CELTIC RITE, III). Normally in summer (apparently from Easter to July) "sex antiphonae binis psalmis" are ordered. This evidently means twelve psalms, two under each antiphon. In August there seem to have been no psalms, because there were festivals and Masses of saints. "Toto Augusto manicationes fiant, quia festivitates sunt et missae sanctorum". The meaning of manicationes and of the whole statement is obscure. In September there were fourteen psalms, two under each antiphon; in October twenty-four psalms, three to each antiphon; and from December to Easter thirty psalms, three to each antiphon. Caesarius orders six psalms at Prime with the hymn "Fulgentis auctor aetheris", two lessons, one from the old and one from the New Testament, and a capitellum"; six psalms at Terce, Sext, and None, with an antiphon, a hymn, a lesson, and a capitellum; at Lucernarium a "Psalmus Directaneus", whatever that may be (cf. the "Psalmus Directus" of the Ambrosian Rite), two antiphons, a hymn, and a capitellum; and ad Duodecimam, eighteen psalms, an antiphon, hymn, lesson, and capitellum. From this it seems as though Lucernarium and Ad Duodecimam made up Vespers. combining the twelfth hour of the Divine Office (that is, of the recitation of the Psalter with its accompaniments) with a service for what, without any intention of levity, one may call "lighting-up time". The Ambrosian and Mozarabic Vespers are constructed on this principle, and so is the Byzantine Hesperinos.
Caesarius mentions a blessing given by the bishop at the end of Lucernarium, "cumque expleto Lucernario benedictionem populo dedisset"; and the following is an order of the Council of Agde (canon 30):"Et quia convenit ordinem ecclesiae ab omnibus aequaliter custodiri studendum est ut ubique fit et post antiphonas collectiones per ordinem ab episcopis vel presbyteris dicantur et hymni matutini vel vesperenti diebus omnibus decantentur et in conclusione matutinarum vel vespertinarum missarum post hymnos, capitella de psalmis dicantur et plebs collecta oratione ad vesperam ab Episcopo cum benedictione dimittatur". The rules of Caesarius and Aurelian both speak of two nocturns with lessons, which include on the feasts of martyrs lessons from their passions. They order also Magnificat to be sung at Lauds, and during the Paschal days; and on Sundays and greater festivals Gloria in Excelsis. There is a short passage which throws a little light upon the Lyons use of the end of the fifth century in an account of the Council of Lyons in 499, quoted by Mabillon. The council assembled by King Gundobad of Burgundy began on the feast of St. Just. The vigil was kept at his tomb. This began with a lesson from the Pentateuch ("a Moyse") in which occurred the words "Sed ego indurabo cor ejus", etc. (Ex., vii,3). Then psalms were sung and a lesson was read from the prophets, in which occurred the words "Vade, et dices populo huic: Audite audientes", etc. (Isaias, vi, 9), the more psalms and a lesson from the Gospels containing the words "Vae tibi, Corozain!" etc. (Matt. xi, 21; or Luke x, 13) and a lesson from the Epistles ("ex Apostolo") which contained the words "An divitias bonitatis ejus", etc. (Rom., ii, 4). St. Agobard in the ninth century mentions that at Lyons there were no canticles except from the Psalms, no hymns written by poets, and no lessons except from Scripture. Mabillon says that though in his day Lyons agreed with Rome in many things, especially in the distribution of the Psalter, and admitted lessons from the Acts of the Saints, there were still no hymns except at Complin, and he mentions a similar rule as to hymns at Vienne. But canon 23 of the Council of Tours (767) allowed the use of the Ambrosian hymns. Though the Psalter of the second recension of St. Jerome, now used in all the churches of the Roman Rite except the Vatican Basilica, is known as the "Gallican", while the older, a revision of the "Vetus Itala" used now in St. Peter's at Rome only, is known as the "Roman", it does not seem that the Gallican Psalter was used even in Gaul until a comparatively later date, though it spread thence over nearly all the West. At present the Mozarabic and Ambrosian Psalters are variants of the "Roman", with peculiarities of their own. Probably the decadence of the Gallican Divine Office was very gradual. In the eighth century tract in Cott. MS. Nero A. II. the "Cursus Gallorum" is distinguished from the "Cursus Romanorum", the "Cursus Scottorum" and the Ambrosian, all of which seem to have been going on then. The unknown writer, though his opinion is of no value on the origin of the "Cursus", may well have known about some of these of his own knowledge; but through the seventh century there are indications of a tendency to adopt the Roman or the Monastic "cursus" instead of the Gallican, or to mix them up, a tendency which was resisted at times by provincial councils.
V. THE MASS
The chief authorities for the Gallican Mass are the letters of St. Germanus of Paris (555-576); and by a comparison of these with the extant Sacramentaries, not only of Gaul but of the Celtic Rite, with the Irish tracts on the Mass, with the books of the still existing Mozarabic Rite, and with the descriptions of the Spanish Mass given by St. Isidore, one may arrive at a fairly clear general idea of the service, though there exists no Gallican Ordinary of the Mass and no Antiphoner. Mgr. Duchesne, in his "Origines du Cult chrÈtien", has given a very full account constructed on this basis, though some will differ from him in his supplying certain details from Ambrosian books, and in his claiming the Bobbio Sacramentary as Ambrosian rather than Celtic.
The Order of this Mass is as follows:--
(1) The Entrance.-- Here an Antiphona (Introit) was sung. Nothing is said of any Praeparatio Sacerdotis, but there is one given in the Celtic Stowe Missal (see CELTIC RITE); and the Irish tracts describe a preliminary preparation of the Chalice, as does also the Mozarabic Missal. As no Antiphoner exists, we have no specimen of a Gallican Officium or Introit. Duchesne gives a Mozarabic one, which has something of the form of a Roman Responsary. The Antiphona was followed by a proclamation of silence by the deacon, and the salutation Dominus sit semper vobiscum by the priest. This is still the Mozarabic form of Dominus vobiscum.
(2) The Canticles.-- These, according to St. Germanus, were (i) The Ajus (agios) which may be the Greek Trisagion (hagios Theos, k.t.l.) or the Greek of the Sanctus, probably the latter which is still used elsewhere in the Mozarabic, and seems to be referred to in the Ajus, ajus, ajus of the life of St. GÈry of Cambrai and the Sanctus, sanctus, sanctus of the Council of Vaison (529). In the Bobbio there is a prayer Post Ajus. (ii) The Kyrie Eleison, sung by three boys. This has disappeared from the Mozarabic. It is mentioned by the Council of Vaison (529). (iii) The Canticle of Zacharias (Benedictus). this is called Prophetia and there are collects post Prophetiam in the Riechenau fragments, the Gothicum and the Bobbio. The Mozarabic and Celtic books have Gloria in Excelsis here, but in the former the "Benedictus" is used instead on the Sunday before the Nativity of St. John the Baptist, called Dominica pro adventu S. Johannis. A different Canticle, Sanctus Deus Angelorum was used, according to St. Germanus, in Lent.
(3) The Lessons-- These were the Lectio Prophetica from the Old Testament, and the Lectio Apostolica or Epistle. In Paschal time the Apocalypse took the place of the Lectio Prophetica, and a lesson from the Acts of the Apostles that of the Epistle. In Lent the Histories of the Old Testament were read instead of the Prophetical Lesson, and on Saint's Days the Acts of the Saints. This agrees with the present Mozarabic, except in the Acts of the Saints, and with the Luxeuil Lectionary, and the Bobbio. The Acts of the Saints were used as Mass Lessons in the Ambrosian Rite as late as the twelfth century. According to St. Germanus the second lesson followed immediately on the first, but in the Mozarabic the Benedicite and a Psallendo (Responsary) come between them. In the Gallican the Benedicite and the Responsorium followed the Epistle. The Bobbio has a fixed collect, Post Benedictionem, which is that which follows Benedictus es (Dan., iii) on Ember Saturdays in the Roman Missal.
(4) The Gospel-- This was preceded by a procession in tribunal analogii, i.e. to the ambo. The word Analogion is still the Byzantine term for the desk from which the Gospel is read. A clerk again sang the Ajus, and seven lighted candles were carried. The clerks cried out Gloria tibi, Domine. Sanctus was sung as they returned. Nothing is said about Alleluia preceding the Gospel, nor is there any in the Mozarabic . The Celtic Rite as shown in the Stowe Missal, included an Alleluia at that point, as do most other rites.
(5) Here, according to St. Germanus, followed the Homily.
(6) The Prex.-- The passage of St. Germanus is "Preces vero psallere levitas pro populo ab origine libri Moysaici ducit exordium, ut audita Apostoli praedicatione levitae pro populo deprecentur et sacerdotes prostrati ante Dominum pro peccatis populi intercedant". Duschene makes this refer to a Bidding Litany to follow the Homily, but judging from the analogy of the Stowe Mass, which places a litany between the Epistle and Gospel, and of the Mozarabic, which on Sundays in Lent has a very similar litany between the Prophetical Lesson and the Epistle, said by the priest who "prosternat se ad pedem altaris", it might be possible to understand "audita Apostoli praedicatione" to mean "after the Epistle". The Roman Good Friday prayers, however, which are similar in import to this litany, follow the Gospel; and so does the Great Synapte of Clementine, the Byzantine, and other Eastern rites which have petitions of the same type, and one of which is probably the original source of the Prex. The Council of Lyons (517) also mentions "orationem plebis quae post evangelia legeretur". No Gallican text of this litany exists, but it was probably much of the same type as that of the Stowe, which is called "Deprecatio Sancti Martini, and that which takes the place of the "Gloria in Excelsis" in Lent in the Ambrosian. The Prex is followed by a prayer called Post Precem.
(7) The Dismissal of the Catechumens.-- This is mentioned by St. Germanus as an ancient rite of which the form was still observed. He says in almost the same words which James of Edessa, speaking of the Syrian Rite, used a century later, that the deacon proclaims "juxta antiquum Ecclesiae ritum". No mention is made by St. Germanus of penitents, but the Council of Lyons just mentioned gave them permission to remain until after the Prex. In the Stowe Mass, as in the Roman, there is no allusion to catechumens or penitents.
(8) The Great Entrance and Offertory.-- It seems appropriate to give the Byzantine name to this ceremony, for, according to St. Germanus's description, it resembled the Great Entrance of that rite rather than anything which is now found in either the Roman or the Mozarabic of today, or in the Celtic Rite; and the Procession of the Vecchioni at Milan (see AMBROSIAN RITE) is altogether a different matter. First came the closing of the doors. This took place immediately after the Dismissal of the Catechumens in the Liturgy of St. James, and is put at the same point in the description of James of Edessa. In the Byzantine Rite of today it comes after the Great Entrance. In the Roman Rite there is no sign of it. St. Germanus gives it a mystical meaning about the gates of the soul, but James of Edessa gives the real origin, the guarding of the mysteries against the heathen. Then the already prepared Elements were brought in, the bread in a vessel shaped like a tower, the mixed wine and water in a chalice. St. Germanus speaks of them as Corpus Domini and Sanguis Christi (cf. The wording of the Byzantine hymn known as the Cherubicon). While this was done the choir sang what St. Germanus called the Sonus. The Mozarabic Missal calls the Responsory that comes at this point the Lauda, and the name Sonus is given to very similar Responsories sung at Vespers and Lauds. While the elements were being offered the choir sang the Laudes, which included Alleluia. This is the Mozarabic Sacraficium, the Roman Offertorium. St. Isidore gives the latter name to it. The tract in the Irish "Leabhar Breac" speaks of elevating the chalice "quando canitur Imola Deo sacrificium laudis", but the Stowe, being a priest's book, is silent about any antiphon here, though the prayers said by the priest are given. In the Stowe Missal the Offertory, which is a good deal Romanized, is preceded by the Creed. In the Ambrosian, as in the Byzantine, the Creed follows the Offertory. In the Gallican of St. Germanus there was as yet no Creed. By the time of James of Edessa it had got into the Syrian Liturgy, but the Roman did not adopt it until much later (see CREED, LITURGICAL USE OF). St. Germanus mentions three veils, the "palla linostima" [linostema is defined by St. Isidore (Orig., 19,22) as a material woven of flax and wool] "corporalis palla" of pure linen, "super quam oblatio ponitur", and a veil of silk adorned with gold and gems with which the oblation was covered. Probably the "linostima" covered the chalice, like the modern pall.
(9) The prayer that follows is not mentioned by St. Germanus, but is given in the Gallican books. It is preceded by a Bidding Prayer. The titles of the two are Praefatio Missae and Collectio (the usual expression being "Collectio sequitur"). They vary with the day and are found in the Gothicum, Gallicanum, Bobbio, and some of the Reichenau fragments. St. Isidore mentions them as the first two of the prayers of the Mass. In the Mozarabic the Bidding Prayer is called Missa, and is followed by "Agyos, agyos, agyos, Domine Deus Rex aeterne tibi laudes et gratias", sung by the choir, and an invariable invitation to prayer. The variable prayer which follows is called Alia Oratio. The "Missa" is almost always a Bidding Prayer addressed to the people, while the "Alia Oratio" is nearly always addressed to God, but sometimes both are Bidding Prayers and sometimes both are prayers to God.
(10) The Diptychs.-- St. Germanus says "Nomina defunctorum ideo hor illa recitantur qua pallium tollitur". The Gallican books and the Bobbio have variable prayers Post Nomina, and the Reichenau fragments have also prayersAnte Nomina, which are sometimes Bidding Prayers as are sometimes the prayers Post Nomina in the Gothicum. The form of the Intercession is given in the Stowe, but moved to its Roman positions in the Gelasian Canon. The Mozarabic retains the old position and has a prayer Post Nomina, which St. Isidore calls the third prayer. The position of the Great Intercession at this point exactly is peculiar to the Hispano-Gallican Rite, but it comes very near to the Alexandrian position, which is in the middle of the Preface, where a rather awkward break is made for it. The West Syrian and Byzantine Liturgies place the Great Intercession after the Epiklesis, the East Syrian before the Epiklesis, and the Roman and Ambrosian divide it in two, placing the Intercession for the Living before, and that for the Dead after the Consecration, with Commemorations of Saints with each.
(11) The Pax.-- St. Germanus mentions that the Kiss of Peace came next, as it does now in the Mozarabic. St. Isidore associates it with the fourth prayer, which in the Gallican and Mozarabic books is called Ad Pacem. The Roman Rite, which has completely obliterated all distinction between the Missa Catachumenorum and the Missa Fidelium, associates this sign of unity, not with the beginning of the latter, but with the Communion, and this position is as old as the letter of St. Innocent I (416) to Decentius of Giubbio. The Ambrosian now follows the Roman, as did the Celtic Rite when the Stowe Missal was written, but the Bobbio retained the collect Ad Pacem in its original place, though it was probably not used with the Gelasian canon.
(12) The Anaphora-- St. Germanus merely mentions the Sursum Corda, and says nothing about what follows it. The dialogue was probably in the usual form, though the curious variation in the Mozarabic Rite makes that somewhat uncertain. Then follows the Contestatio or Immolatio, called by the Mozarabic Books Illatio, which is in the Roman Rite the Praefatio. St. Isidore calls it the fifth prayer and uses the word Illatio for it. The Gallican books, the Bobbio, and the Mozarabic Missal give a variable one for every Mass, and the Gallican books often give two. The general form is the same as the Roman, perhaps more diffuse in its expressions. Usually the words Per quem alone at the end of the proper section indicate the conclusion. The Mozarabic Illations end in varying ways, always of course leading up to the Sanctus.
(13) The Sanctus.-- The Gallican wording is not found, but there is no reason to suspect any variations unless the Mozarabic "gloria majestatis tuae" was also Gallican.
(14) The Post-Sanctus.-- This takes up the idea of the Sanctus and amplifies it, leading on to the Recital of the Institution. It generally, but not always, begins with "Vere Sanctus, vere Benedictus". There is a variable Post-Sanctus for every Mass. In the Gallican books this passage ends with some expression, generally simply "per Christum Dominum nostrum", which serves as the antecedent to "Qui pridie"; but, owing to the interpolated prayer" Adesto, adesto Jesu", etc., the Recital of the Institution begins with a fresh sentence with no relative. All Liturgies except the Roman have some form of Post-Sanctus. Even the Ambrosian has one for Easter Eve, and the Celtic Stowe Missal seems to use one with or without the Roman Canon. The Bobbio, completely Romanized from the Preface onwards, does not include one among its variables. In one Mass in the Gothicum (Easter Eve) the Post-Sanctus (so called by Neale and Forbes) contains a quite definite Epiklesis, but the prayer which follows is called ad fractionem panis, so it may be really a Post-Pridie.
(15) The Recital of the Institution.-- "Qui pridie quam pro nostra omnium salute pateretur" is all that exists of the Gallican form, as catchwords, so to speak. This, except that "et" comes there before "omnium", is the Ambrosian. The Stowe and the Bobbio have the Roman "Qui pridie quam pateretur", etc., but the corrector of the Stowe has added the Ambrosian ending "passionem meam praedicabitis", etc. The Mozarabic, though Post-Pridie is the name of the prayer which follows, has (after an invocatory prayer to our Lord) "D.N.J. C. in qua nocte tradebatur", etc., following St. Paul's words in I Cor., xi, in which it agrees with the principal Eastern Liturgies. This is probably a late alteration.
(16) The Post-Pridie, called also Post Mysterium and Post Secreta, these two being the more usual Gallican names, while Post-Pridie is the universal Mozarabic name. This is a variable prayer, usually addressed to Christ or to the Father, but occasionally in the Mozarabic in the form of a Bidding Prayer. The petitions often include something of an oblation, like the Unde et memores, and often a more or less definite Epiklesis. Of the eleven Masses in the Reichenau fragment four contain a definite Epiklesis in this prayer, one has a Post-Pridie with no Epiklesis, one is unfinished, but has no Epiklesis as far as it goes, and in the rest this prayer is wanting. In the Gothicum there is generally no Epiklesis, but nine of the Masses there have one of some sort, in some cases vague. In the Mozarabic this prayer is usually only the oblation, though rarely there is an Epiklesis. It is followed there by a fixed prayer resembling the clause Per quem haec omnia in the Roman Canon.
(17) The Fraction.-- Of this St. Germanus says only that it takes place, and an antiphon is sung during it. The only rite which now retains this antiphon always is the Ambrosian, where it is called Confractorium. The Mozarabic has substituted for it the recitation of the Creed, "praeter in locis in quibus erit antiphona propria ad confractionem panis", which is chiefly during Lent, and in votive Masses. In the Stowe there is a long responsory, apparently not variable. No Gallican Confratorium remains. The fraction is not described, but in the Celtic Rite (q.v.) there was a very complicated fraction, and in the Mozarabic the Sacred Host is divided into nine particles, seven of which are arranged in the form of a cross. The Council of Tours (567) directs that the particles shall be arranged "non in imaginario ordine sed sub crucis titulo", so that it is probable that the Gallican fraction was similarly elaborate. The Stowe Gaelic tract speaks of two fractions, the first into two halves with a re-uniting and a commixture, the second into a number of particles varying with the rank of the day. The "Leabhar Breac" tract only mentions the first. Dom L. Gougaud (Les rites de la Consecration et de la Fraction dans la Liturgie Celtique", in "Report of the 19th Eucharistic Congress" (p. 359) conjectures that the first was the Host of the celebrant, the second that for the communicants.
(18) The Pater Noster.-- This was preceded by a variable introduction after the plan of Praeceptis salutaribus moniti and was followed by a variable Embolism. These are entitled in the Gallican books Ante Orationem Dominicamand Post Orationem Dominicam. In the Mozarabic the introduction Ad orationem Dominicam is variable, the Embolism is not.
(19) The Commixture.-- Of the manner of this in the Gallican Rite there is no information, nor is there any record of the words used. But see CELTIC RITE. In the Mozarabic the particle Regnum (see MOZARABIC RITE) is dipped in the chalice with the words "Vicit Leo de tribu Juda, radix David, Alleluia. Qui sedes super Cherubim, radix David, Alleluia", and the particle is dropped into the chalice, the priest saying "Sancta sanctis; et conjunctio corporis D.N.J.C. sit sumentibus et potantibus nobis ad veniam et defunctis fidelibus praestetur ad requiem."
(20) The Benediction.-- This when pronounced by a bishop was a variable formula, sometimes of considerable length. St. Germanus gives a form which was said by priests "Pax, fides et caritas et communicatio corporis et sanguinis Domini sit semper vobiscum." There is a very similar form in the Stowe Missal and in the Ambrosian, but in both these it is connected with the Pax which comes at this point, as in the Roman Rite. In the Mozarabic, the deacon proclaims "Humilitate vos benedictioni". This is alluded to by St. Caesarius of Arles and is very like tas kephalas hemon to kyrio klinomen in the Byzantine Rite. Then follows a long variable Benediction of four clauses, pronounced by the priest, the people responding "Amen" to each clause. The Gallican Benedictions were of the same type. The practice of a Benediction before Communion continued in France long after the extinction of the Gallican Rite and survives to this day at Lyons. It was also the practice of the Anglo-Saxon Church. Dom Cabrol ("Benediction Episcopale" in "Report of the 19th Eucharistic Congress") considers that the Anglo-Saxon Benedictions were not survivals of Gallican (Celtic) usage, but were derived from the ancient practice of Rome itself, and that the rite was a general one of which traces are found nearly everywhere.
(21) The Communion.-- St. Germanus gives no details of this, but mentions the singing of the Trecanum. His description of this was not very clear. "Sic enim prima in secunda, secunda in tertia, et rursum tertia in secunda rotatur in prima." But he takes the threefold chant as an emblem of the Trinity. The Mozarabic on most days has a fixed anthem, Ps. xxxiii, 8 (9) (Gustate, et videte) 1 (2) (Benedicam Dominum) and 22 (23) (Redimet Dominus), and the Gloria with three Alleluias after each verse. This is called Ad Accedentes. In Lent and Easter-tide there are variants. The rather obvious Gustate et videte is given also in the Stowe Missal and Bangor Antiphoner, and is mentioned by St. Cyril of Jerusalem. It occurs in certain Eastern Liturgies. In the Mozarabic it is followed by the Communio "Refecti Christi corpore et sangunie, te laudamus, Domine, Alleluia" (thrice), with a variant in Lent. This is found also in the Celtic books. Probably it was used by the Gallican also. In the Mozarabic the priest's Communion, with his private devotions, goes on during these anthems. St. Caesarius of Arles and the Council of Auxerre (about 578), quoted by Duchesne, allude to the fact that men received the Host in the bare hand, but that women covered the hand with a linen cloth called dominicalis, which each brought with her.
(22) The Post-Communion.-- This, as given in the Gallican books, is a variable Praefatio, or Bidding Prayer, followed by a collect. The former is entitled Post Communionem, the latter Collectio. The Mozarabic has only a collect which is variable, but with a smaller selection than the other prayers.
(23) The Dismissal formula of the Gallican Mass is not extant. It may have been like the Stowe "Missa acta est in pace", or one form of Mozarabic "Missa acta est in nomine D.B.J.C., proficiamus cum pace."
It will be seen from the above analysis that the Gallican Mass contained a very small number of fixed elements, so that nearly the whole service was variable according to the day. The absence of an Ordinary is, therefore, of less importance than it would be in, for instance, the Roman or the Ambrosian. The full list of variables, as shown from the Reichenau fragments, the Gothicum, and St. Germanus's description, is:--
(1) The Introit. (2) (Collectio) post Prophetiam. (3) Lectio Prophetica. (4) Lectio Apostolica. (5) Responsorium" before the Gospel. (6) Gospel. (7) Post Precem. (8) Sonum. (9) Laudes. (10) Praefatio Missae. (11) Collectio. (12) Ante Nomina. (13) Post Nomina. (14) Ad Pacem. (15) Contestatio or Immolatio. (16) Post Sanctus. (17) Post Pridie. (18) Confractorium? (19) Ante Orationem Dominicam. (20) Post Orationem Dominicam. (22) Trecanum? (23)Communio? (24) Post Communionem. (25) Collectio or Consummatio Missae. Of these nos. 2. 8, 10, 11, 12, 13, 14, 15, 16, 17, 18, 19, 20, 21, 24, 25 belong to the priest's part, and are therefore found in the Sacramentaries; 1, 5, 8, 9, as well as 18, 22, and 23, if these last were variable, belong to the part of the choir, and would be found in the Antiphoners, if any such existed; and 3, 4, 6, are found in the Lectionary. No. 12 is only found among the Reichenau fragments, but it is found there in every Mass of which the MS. is not imperfect at that part of the service. Thus the fixed parts of the service would only be: (a) The three Canticles. (b) The Ajus and Sanctus, etc., at the Gospel. (c) The Prex. (d) The Dismissal. (e) The priest's prayers at the Offertory. (f) The Great Intercession. (g) The Pax formula. (h) The Sursum Corda dialogue. (i) The Sanctus. (j) The Recital of the Institution. (k) The Pater Noster, and possibly the Confractorium, Trecanum and Communio, with probably the priest's devotions at Communion. Most of these are very short and the only really important passage wanting is the one fixed passage in the Prayer of Consecration, the Recital of the Institution.
VI. THE OCCASIONAL SERVICES
A. The Baptismal Service.-- The authorities for the Gallican Baptismal Service are the Gothicum and Gallicanum, both of which are incomplete, and a few details in the second Letter of St. Germanus of Paris. The forms given in the Stowe and the Bobbio are to much Romanized to illustrate the Gallican Rite very much. The form given in the Gothicum is the least complete. It consists of:--
(1) "Ad Christianum faciendum." A Bidding Prayer and collect, with the form of signing on eyes, ears, and nostrils.
(2) The Blessing of the Font. A Bidding Prayer, a collect, a Contestio (Preface), the infusion of chrism in the form of a cross with a triple insufflation, and an exorcism, which here is in an unusual place.
(3) The Baptismal formula "Baptizo te in nomine ... in remissionem peccatorum, ut habeas vitam aeternam".
(4) The Chrismation. The formula "Perungo te chrisma sanctitatis" seems to have been mixed up with a form for the bestowal of the white garment, for it goes on "tunicam immortalitatis, quam D.N.J.C. traditam a Patre primus accepit ut eam integram et inlibatam preferas ante tribunal Christi et vivas insaecula saeculorum ". Probably the ommission is "... in Nomine", etc., in the one formula; and "Accipe vestem candidam", or possibly "Accipe" alone, in the other. Mgr. Duchesne's suggestion of "a special symbolism, according to which the chrism would be considered as a garment" does not commend itself, for want of a verb to govern "tunicam". Still there is another formula for the white garment farther on.
(5) The Feet Washing. The form here is similar to that in the Gallicanum, the Bobbio, and the Stowe: "Ego te lavo pedes. Sicut D.N.J.C. fecit discipulis suis, tu facias hospitibus et peregrenis ut habeas vitam aeternam". This ceremony is only found in Gaul, Spain, and Ireland. At the Council of Elvira in 305 an order was made that it should be performed by clerks and not by priests. This limitation, of which the wording is quite clear, has been unaccountably interpreted to mean that it was then forbidden altogether.
(6) The Vesting with the white garment. This has a form similar to the Roman and Celtic, but not quite the same.
(7) Two final Bidding Prayers with no collect.
The Gallicanum has a much fuller form with the Traditio and Expositio Symboli, etc. It is:--
(1) "Ad faciendum Catechumenum." A long and curious exorcism beginning "Adgredior te, immundissime, damnate spiritus". This is only a fragment, and probably the unction and salt came here, as in the Spanish Rite.
(2) "Expositio vel Traditio Symboli." An address, the Creed, a long exposition of it, and a collect. The Creed varies verbally from the Roman form. There is a second "Expositio" later on.
(3) "Expositio Evangeliorum in aurium apertione ad electos." An address followed by a few words of each of the Gospels and an exposition of the emblems of the Evangelists. This is found in the Gelasian Sacramentary.
(4) "Praemissiones ad Scrutamen." A Bidding Prayer and a collect.
(5) "Praefatio Orationis Dominicae". The tradition and exposition of the Lord's Prayer.
(6) "Missa in symboli traditione." This is imperfect but agrees nearly, as far as they both go, with a Mass of the same title in the Gothicum.
(7) "Expositio Symboli." This, though as on the same lines as the earlier one, differs in wording. It is very incomplete and has probably got into this place by mistake.
(8) "Opus ad Baptizando (sic)." This is preceded by various services for Maundy Thursday, Good Friday, and Easter Eve, including the Blessing of the Candle. It begins with a "Praefatio antequam exorcidietur" and a collect. Then follow the exorcism and the blessing of thee font, and the infusion of the chrism, this time in the form of three crosses.
(9) The Interrogation. This includes the renunciation of Satan and a confession of faith. The latter has a peculiar form, evidently directed against Arianism:--
"Credis Patrem et Filium et Spiritum Sanctum unius esse virtutis? R. Credo. 
Credis Patrem et Filium et Spiritum Sanctum ejusdem esse potestatis? R. Credo. 
Credis Patrem et Filium et Spiritum Sanctum trinae veritatis una manente substantia Deum esse perfectum? R. Credo.
(10) The Baptismal formula: "Baptizo te credentem in Nomine, etc., ut habeas vitam in saecula saeculorum."
(11) The Chrismation. The formula is the same as the modern Roman.
(12) The Feet-washing. The words are slightly different from those in the Gothicum, Bobbio, and Stowe, but to the same effect.
(13) The "Post Baptismum". A single prayer (without a Bidding Prayer) beginning "Deus ad quem scubias veteris hominis in fonte depositas". It will be seen that there is no giving of the white robe in the Gallicum, and that the signing of the hand, found in the Celtic Rite (q.v.), is absent from both it and the Gothicum.
The Holy Week ceremonies which are mixed with the Baptismal service in the two books are not very characteristic. The couplets of invitatory and collect which occur in the Roman Good Friday service are given with verbal variations in the Gothicum; in both, however, there are other prayers of a similar type and prayers for some of the Hours of Good Friday and Easter Eve. The Blessing of the Paschal Candle consists of a Bidding Prayer and collect (in the Gothicum only), the "Exulter" and its Preface nearly exactly as in the Roman, a "Collectio post benedictionem cerei", and "Collectio post hymnum cerei." There is no ceremony of the New Fire in either.
B. The Ordination services of the Gallican Rite do not occur in any of the avowedly Gallican books, but they are found in the Gelasian Sacramentary and thee Missale Francorum, that is to say, a mixed form which does not agree with the more or less contemporary Roman form in the Leonine and Gregorian Sacramentaries, though it contains some Roman prayers, is found in these two books, and it may be reasonably be inferred that the differences are of Gallican origin. Moreover, extracts relating to ceremonial are given with them from the Statuta Ecclesia Antiqua, formerly attributed the Fourth Council of Carthage, but now known to be a Gallican decree "promulgated in the province of Arles towards the end of the fifth century" (Duschene). The ceremonial therein contained agrees with that described in "De Officiis Ecclesiasticis" by St. Isidore of Seville. The forms of minor orders, including subdeacon, were very short, and consisted simply of the delivery of the instruments: keys to the porters, books of lectors, and exorcists, cruets to acolytes, chalice, paten, basin, ewer and towel to subdeacons, occur, Bidding Prayers and all, in the Roman Pontifical of today. In the ordination of deacons there is a form which is found in the Byzantine Rite, but has not been adopted in the Roman, the recognition by the people, after an address, with the cry of "Dignus est!". This is used for priests and bishops also (cf. Axios, in the Byzantine ordinations). The Bidding Prayer and collect which follow are both in the present Roman Pontifical, though separated by much additional matter. The ordination of priests was of the same type as that of deacons, with the addition of the anointing of the hands. The address, with a varied end, and the collect (but not the Bidding Prayer), and the anointing of the hands with its formula are in the modern Roman Pontifical, but with very large additions. The consecration of bishops began, after an election, with a presentation and recognition, neither of which is in the modern Pontifical. Then followed a long Bidding Prayer, also not adopted in the Roman Rite, and the Consecration Prayer Deus omnium honorum, part of which is embodied in the Preface in the Leonine and Gregorian Sacramentaries, and in the present Pontifical. During this prayer two bishops held the Book of the Gospels over the candidate, and all the bishops laid their hands on his head. Then followed the anointing of the hands, but apparently not of the head as in the modern rite, with a formula which is not in the Roman books.
C. The Consecration of a Church does not occur in the recognized Gallican books and from prayers in the Gelasian Sacramentary and Missale Francorum. It would seem, as Mgr. Duschene shows in his excellent analysis of both rites (Origines du culte chrÈtien), that at a time when the Roman Rite of Consecration was exclusively funerary and contained little else but the deposition of the relics, as shown in the Ordines in the St. Amand MS. (Bibl. Nat. Lat. 974), the Gallican Rite resembled more closely that of the modern Pontifical, which may be presumed to have borrowed from it. The commentary of Remigius of Auxerre (late ninth century), published by MartÈne, and the Sacramentary of Angoulême (Bibl. Nat. Lat. 12048) are the other authorities from which Duchesne derives his details. The order of the Celtic Consecration given in the Leabhar Breac is very similar (see CELTIC RITE). The order is:
(1) The Entrance of the bishop, with "Tollite portas, principes, vestras", etc., which exhibits the outline of the present rite. (2) The Alphabets, as at present. (3) The Exorcism, Blessing and mixing of water, salt, ashes, and wine. (4) The Lustration of the Altar and the inside of thee Church. (5) The Consecration Prayers. These are the prayers "Deus, qui loca nomini tuo", and "Deus sanctificationum, omnipotens dominator", which occur at the same point at present. The latter prayer in the Gallican Rite is worked into a Preface (in the Roman sense of the word). (6) The Anointing of the Altar with chrism, with the five crosses as at present. the Celtic Rite had seven. (7) The anointing of the Church with chrism. Nothing is said about crosses on the walls. (8) The Consecration of the Altar with the burning of a cross of incense thereon, and a Bidding Prayer and collect. (9) The Blessing of linen, vessels, etc. (10) The Translation of the Relics which have been kept in a separate place and a night watch kept over them. This service, which is clearly the modern elaborate consecration in germ, has also many points in common with the Akolouthia eis Egkainia Naou in the Byzantine Euchologion, which is still simpler. The three are evidently three stages of the same service.
HENRY JENNER 
Transcribed by Geoffrey K. Mondello, Ph.D.

The Garden of Eden[[@Headword:The Garden of Eden]]

Terrestrial Paradise
(paradeisos, Paradisus).
The name popularly given in Christian tradition to the scriptural Garden of Eden, the home of our first parents (Gen., ii). The word paradise is probably of Persian origin and signified originally a royal park or pleasure ground. The term does not occur in the Latin of the Classic period nor in the Greek writers prior to the time of Xenophon. In the Old Testament it is found only in the later Hebrew writings in the form (Pardês), having been borrowed doubtless from the Persian. An instructive illustration of the origin and primary meaning of the term appears in II Esdras (ii, 8) where "Asaph the keeper of the king's forest" (happerdês) is the custodian of the royal park of the Persian ruler. The association of the term with the abode of our first parents does not occur in the Old-Testament Hebrew. It originated in the fact that the word paradeisos was adopted, though not exclusively, by the translators of the Septuagint to render the Hebrew word for the Garden of Eden described in the second chapter of Genesis. It is likewise used in diverse other passages of the Septuagint where the Hebrew generally has "garden", especially if the idea of wondrous beauty is to be conveyed. Thus in Gen., xiii, 10, the "country about the Jordan" is described as a "paradise of the Lord" (rendering followed by the Vulgate). Cf. Numbers, xxiv, 6 (Greek) where the reference is to the beautiful array of the tents of Israel, also Isaias, i, 30; Ezechiel, xxxi, 8, 9 etc. Those interested in speculation as to the probable location of the Scriptural Garden of Eden, the primeval home of mankind, are referred to the scholarly work of Friedrich Delitsch, "Wo lag das Paradies?" (Berlin, 1881). In the New Testament period the word paradise appears with a new and more exalted meaning. In the development of Jewish eschatology which marks the post-Exilic epoch the word paradise or "Garden of God", hitherto mainly associated with the original dwelling-place of our first parents, was transferred to signify the future abode of rest and enjoyment which was to be the reward of the righteous after death. The term occurs only three times in the New Testament, though the idea which it represents is frequently expressed in other terms, v.g. "Abraham's bosom" (Luke, xvi, 22). The signification of the word in these remarkably few passages can be determined only from the context and by reference to the eschatological notions current among the Jews of that period. These views are gathered chiefly from the Rabbinical literature, the works of Josephus, and from the apocryphal writings, notably the Book of Enoch, the Book of Jubilees, the Apocalypse of Baruch, etc. An inspection of these sources reveals a great confusion of ideas and many contradictions regarding the future paradise as also concerning the original Garden of Eden and the condition of our first parents. The scanty references to Sheol which embody the vague eschatological beliefs of the Hebrews as expressed in the earlier Old Testament writings give place in these later treatises to elaborate theories worked out with detailed descriptions and speculations often of a most fanciful character. As a sample of these may be noted the one found in the Talmudic tract "Jalkut Schim., Bereschith, 20". According to this description the entrance to paradise is made through two gates of rubies beside which stand sixty myriads of holy angels with countenances radiant with heavenly splendor. When a righteous man enters, the vestures of death are removed from him; he is clad in eight robes of the clouds of glory; two crowns are placed upon his head, one of pearls and precious stones, the other of gold; eight myrtles are placed in his hands and he is welcomed with great applause, etc. Some of the Rabbinical authorities appear to identify the paradise of the future with the primeval Garden of Eden which is supposed to be still in existence and located somewhere in the far-distant East. According to some it was an earthly abode, sometimes said to have been created before the rest of the world (IV Esdras iii, 7, cf. viii, 52); others make it an adjunct of the subterraneanSheol, while still others place it in or near heaven. It was believed that there are in paradise different degrees of blessedness. Seven ranks or orders of the righteous were said to exist within it, and definitions were given both of those to whom these different positions belong and of the glories pertaining to each ("Baba bathra", 75 a, quoted by Salmond, Hastings, "Dict. of the Bible", s.v. "Paradise"). The uncertainty and confusion of the current Jewish ideas concerning paradise may explain the paucity of reference to it in the New Testament. The first mention of the word occurs in Luke, xxiii, 43, where Jesus on the cross says to the penitent thief: "Amen I say to thee, this day thou shalt be with me in paradise". According to the prevailing interpretation of Catholic theologians and commentators, paradise in this instance is used as a synonym for the heaven of the blessed to which the thief would accompany the Saviour, together with the souls of the righteous of the Old Law who were awaiting the coming of the Redeemer. In II Corinthians (xii, 4) St. Paul describing one of his ecstasies tells his readers that he was "caught up into paradise". Here the term seems to indicate plainly the heavenly state or abode of the blessed implying possibly a glimpse of the beatific vision. The reference cannot be to any form of terrestrial paradise, especially when we consider the parallel expression in verse 2, where relating a similar experience he says he was "caught up to the third heaven". The third and last mention of paradise in the New Testament occurs in the Apocalypse (ii, 7), where St. John, receiving in vision a Divine message for the "angel of the church of Ephesus", hears these words: "To him that overcometh, I will give to eat of the tree of life, which is in the paradise of my God." In this passage the word is plainly used to designate the heavenly kingdom, though the imagery is borrowed from the description of the primeval Garden of Eden in the Book of Genesis. According to Catholic theology based on the Biblical account, the original condition of our first parents was one of perfect innocence and integrity. By the latter is meant that they were endowed with many prerogatives which, while pertaining to the natural order, were not due to human nature as such--hence they are sometimes termed preternatural. Principal among these were a high degree of infused knowledge, bodily immortality and freedom from pain, and immunity from evil impulses or inclinations. In other words, the lower or animal nature in man was perfectly subjected to the control of reason and the will. Besides this, our first parents were also endowed with sanctifying grace by which they were elevated to the supernatural order. But all these gratuitous endowments were forfeited through the disobedience of Adam "in whom all have sinned", and who was "a figure of Him who was to come" (Rom., v) and restore fallen man, not to an earthly, but to a heavenly paradise.
According to Josephus (Ant. Jud., I, i, 3), the Nile is one of the four great rivers of paradise (Gen., ii, 10 sqq.). This view, which has been adopted by many commentators, is based chiefly on the connection described between Gehon, one of the yet unidentified rivers, and the land of Cush, which, at least in later times, was identified with Ethiopia or modern Abyssinia (cf. Vulgate, Gen., ii, 13). Modern scholars, however, are inclined to regard this African Cush as simply a colony settled by tribes migrating from an original Asiatic province of the same name, located by Fried. Delitsch (op. cit., 71) in Babylonia, and by Hommel ("Ancient Hebrew Tradition", 314 sqq.) in Central Arabia.
HURTER, Theologioe Dogmaticoe Compendium, II (Innsbruck, 1893), 264-83; VON HUMMELAUER, Comment. in Genesim (Paris, 1895): Comment. in Cap. ii; VIGOUROUX, Dict. de la Bible, s.v.; GIGOT, Special Introduction to the Study of the Old Testament, Pt. I, 168 sqq. (New York, 1901).
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	The goodness of God
1. Does goodness belong to God?
2. Is God the supreme good?
3. Is He alone essentially good?
4. Are all things good by the divine goodness?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The government of things in general[[@Headword:The government of things in general]]

The government of things in general
1. Is the world governed by someone?
2. What is the end of this government?
3. Is the world governed by one?
4. What are the effects of this government?
5. Are all things subject to Divine government?
6. Are all things immediately governed by God?
7. Is the Divine government frustrated in anything?
8. Is anything contrary to the Divine Providence?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The guardianship of the good angels[[@Headword:The guardianship of the good angels]]

The guardianship of the good angels
1. Are men guarded by the angels?
2. Is each man assigned a single guardian angel?
3. Does the guardianship belong only to the lowest order of angels?
4. Is it fitting for each man to have an angel guardian?
5. When does an angel's guardianship of a man begin?
6. Do the angel guardians always watch over men?
7. Does the angel grieve over the loss of the one guarded?
8. Does rivalry exist among the angels as regards their guardianship?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The Gunpowder Plot[[@Headword:The Gunpowder Plot]]

The Gunpowder Plot
(Oath taken May, 1604, plot discovered November, 1605). Robert Catesby, the originator of the Powder Plot, owned estates at Lapworth and Ashby St. Legers. His ancient and honourable family had stood, with occasional lapses, perhaps, but on the whole with fidelity and courage, for the ancient faith. Robert, however, had begun differently. He had been at Oxford in 1586, after Protestantism had won the upper hand, had married into a Protestant family, and his son was baptized in the Protestant church. Father Gerard says that he "was very wild, and as he kept company with the best noblemen in the land, so he spent much above his rate." But at, or soon after, his father's death in 1598 "he was reclaimed from his wild courses and became a Catholic", and was conspicuously earnest in all practices of religion. We, unfortunately, also find in him an habitual inclination towards political and violent measures. This was conspicuously shown during the brief revolt of the Earl of Essex, in February, 1601. Upon receiving a promise of toleration for his co-religionists, Catesby immediately joined him, and also induced some other Catholics to join -- among others, Thomas Percy, Thomas Winter, John Wright, and Lord Monteagle, all of whom we shall afterwards find in, or at the edge of, the Powder Plot. Catesby, who is said to have behaved with great courage and determination, escaped the fate of Essex with a ruinous fine, from which his estates never recovered.
But the mental warp caused by those few days at Southampton House was more deleterious still. He was probably henceforth connected with all the schemes for political or forcible remedies which were mooted at this time. Early in 1602 his ally, Thomas Winter, is found negotiating in Spain for assistance, in case Elizabeth's death should leave the Catholics a chance of asserting themselves, for it was one of Elizabeth's manias to leave the succession an open question. Again, he knew of, perhaps had something to do with, the obtaining of a Brief from Clement VII which exhorted Catholics to work for a Catholic successor to the throne (The Month, June, 1903). Still it is not to be imagined that Catesby's faction, for all their ultra-Catholic professions, thought themselves debarred from treating with Protestants when that was to their advantage. While Winter negotiated at Madrid, Percy was busy at Edinburgh, and received from James promises of favour for the English Catholics. So notorious was it that the Catesby clique were "hunger-starved for innovations", that when Elizabeth was sickening, he, with Tresham, Bainham and the two Wrights, was put under restraint by order of the council, but apparently for a few days only (Camden to Cotton, 15 march, 1603); and Privy Council Registers, XXXII, 490). Then the queen died and James succeeded (24 March 1603). After that everything seemed full of promise, and, so far as we can see, the universal hope of better things to come brought a period of peace to Catesby's restless mind.
But as time went on, James found it difficult, nay impossible, with Elizabeth's ministers still in office, to carry out those promises of toleration, which he had made to the Catholics when he was in Scotland, and believed that their aid would be extremely important. When he felt secure on his throne and saw the weakness of the Catholics, his tone changed. It was reported that, when he had crossed the English border on his way to London, and found himself welcomed by all classes, he had turned to one of his old councillors, and said "Na, na, gud fayth, wee's not need the Papists now" (Tierney-Dodd, Vol. IV). His accession was indeed marked by a very welcome relaxation of the previous persecution. The fines exacted for recusancy sank in King James's first year to about one-sixth of what they used to be. But the policy of toleration was intensely abhorrent to the Puritan spirit in England, and James could not continue it with the government machinery at his command, and he began to give way. In the fifth half-year of his reign the fines were actually higher than they had ever been before, and the number of martyrs was not far short of the Elizabethan average. At the first indication of this change of policy (March, 1604), Catesby made up his mind that there was no remedy except in extremes, resolved on the Powder Plot, and insisted in his masterful way on his former allies joining him in the venture. Thomas Winter says that when Catesby sent for him in the beginning of Lent, and explained his project, "he wondered at the strangeness of the conceit", expressed some doubt as to its success, and no doubt as to the scandal and ruin that would result from its failure. But there was no resisting his imperious friend, and he soon expressed himself ready "for this, or whatever else, if he resolved upon it.". The first orders were that Winter should go to the Spanish Netherlands and see whether political pressure applied by Spain might not relieve the sufferings of the Catholics in England, but he was also to bring back "some confident [i.e. trusty] gentleman", such as Mr. Guy Fawkes. Winter soon discovered what Catesby had probably foreseen in England, that there was no hope at all of any immediate relief from friends abroad, and he returned with Fawkes in his company.
Early in May, 1605, Catesby, Thomas Percy (who by some is believed to have been the originator of the plot), Thomas Winter, John Wright, and Fawkes met in London, were initiated into the plot, and ten adjourned till they could take an oath of secrecy. They did this one May morning in "a house behind St. Clement's", and then, passing to another room, heard Mass and received Communion together, the priest (whom they believed to be Father John Gerard) having no inkling of their real intentions. It is of course impossible to give a rational explanation of their insensate crime. They did not belong to the criminal class, they were not actuated by personal ambitions. They were of gentle birth, men of means and honour, some were married and had children, several of them were zealous converts who had made sacrifices to embrace Catholicism, or rather to return to it, for they mostly came from Catholic parents. On the other hand, though religiously minded, they were by no means saints. They were dare-devils and duelists, and Percy was a bigamist. They were kept in a state of constant irritation against the government by a code of infamous laws against their religion, and a series of galling fines. They had, as we have seen, dabbled in treason and plans of violence for some years past, and now they had formed themselves into a secret society, ready to poniard any of their number who should oppose their objects. They understood their oath to contain a promise not to tell even their confessors of their plans, so sure did they feel of the rectitude of their design. Nor did they do so until fifteen months later, when, Father Garnet having written to Rome to procure a clear condemnation of any and every attempt at violence, Catesby, with the cognizance of Winter, had recourse to Father Greenway with results to which we must return later.
The first active step (24 May, 1604) was to hire as a lodging Mr. Whynniard's tenement, which lay close to the House of Parliament, and had a garden that stretched down towards the Thames. But no sooner was this taken than a government committee claimed the right of sitting there, so the preparations for mining had to be postponed for six months. Before Christmas, however, they had opened a mine from the ground floor of their house, and advanced as far as the wall of the House of Lords; then they made slow progress in working their way through its medieval masonry. In March, however, they discovered that the cellar of the House of Lords might be hired, and on Lady Day, 1605, a bargain was struck for that purpose. They had now only to carry in their powder, and cover it with faggots of firewood, and the first part of their task had been accomplished with surprising facility. They then separated, to make preparations for what should follow when the blow was struck. For this it was necessary to procure more money, and by consequence to admit more members. Five were mentioned before, and five more, Christopher Wright, Robert Keyes, Thomas Bates, Robert Winter, and John Grant had been added since. Three richer men were now sworn in, Ambrose Rookwood, Sir Everard Digby, and lastly, Francis Tresham. It was this thirteenth man who has been generally believed to have caused the detection of the plot, by a letter sent to his cousin Lord Monteagle on 26 October. This mysterious document, which is still extant, is written in a feigned hand, with an affectation if illiterateness and in the obscurest of styles. The recipient was warned against attending Parliament on the day appointed, and hints were added as to the specific character of a "terrible blow" that would befall it. "There [will] be no appearance of any stir"; "they shall not see who hurt them"; "the danger will be past as soon [i.e. quickly] as you have burnt this letter." Monteagle, having received this letter, first caused it to be read aloud at his table before some mutual friends of the conspirators, then he took it to the government.
Contrary to what might have been expected, no measures were taken for the security of the House, and the conspirators, who had heard of Monteagle's letter breathed again. Catesby had from the first laid down this principle, "Let us give an attempt, and where it faileth, pass no further." The attempt had not yet failed, they did not think the time had come to "pass no further". So the continued all their preparations, and their friends were invited to meet for a big hunt in Warwickshire on the fatal day. The official account of the government delay is briefly this: No one at first understood the inner meaning of the letter until it was shown to James, who "did upon the instant interpret and apprehend some dark phrases therein, and thereupon ordered a search to be made". That this story is not strictly true is acknowledged by every critic (See end of this article). Whatever the germ of truth in it may be, the delay in itself was far from sagacious. If the conspirators had not been foolhardy, they would have fled as soon as they knew that one of their number had turned informer. However, on the last day before that fixed for the explosion, an inspection of the precincts of the House was resolved upon and conducted by a high official, but led to no result. Yet another search was then ordered, on the pretext that some hangings of Parliament house had been purloined, and this was immediately successful. The powder was found and Fawkes, who was on the watch close by, was arrested. Next day (5 November) the conspirators fled to their rendezvous, and thus betrayed themselves. It was with difficulty that they got their own retainers to keep with them, the Catholics everywhere refusing them aid.
Their only chance, they thought, was to fly into Wales, where, in the hilly country, and among a people which had not yet fully accepted religious changes they might still possibly find safety. But on reaching Holbeche, in Worcestershire, they perceived that further retreat was impossible, and were preparing to sell their lives dearly when a chance spark exploded their store of powder, wounding some and discouraging all. It seemed a judgment ofGod, that those who had plotted with powder should perish through powder. Their eyes seemed to have been at length opened to the reality of their offence. They made their last confessions to a passing priest, Father Hammond, and they prepared without illusions for the fate that was before them. Next morning (8 November) they were attacked, and defended themselves bravely against heavy odds -- Catesby, Percy, and the two Wrights were killed, and the rest wounded and captured. After an almost endless series of examinations the survivors were put on their trials on 27 January, and executed on 31 January, 1606. Their deaths did them credit; in particular the last letters and verses of Sir Everard Digby, which were not intended for the public eye, and were not discovered or published till long after, produce the impression of a man who deserved a happier fate.
THE ATTEMPT TO INCRIMINATE THE CHURCH
We have already seen that the plot had been occasioned by the persecution. "If any one green leaf for Catholics could have been visibly discerned by the eye of Catesby, Winter, Garnet, Faux and the rest, they would neither have entered into practice [i.e. treason] nor missions nor combinations" ("True Relation", sig. M. 4). This was a boast of one of the king's ministers, to show how far toleration had ever been from their policy. Now their object was to make the plot an excuse for increasing the persecution. The following words of Lord Salisbury (4 Dec., 1605), to a private secretary of James, will show the spirit and method with which they addressed themselves to their task: "I have received from your directions to learn the names of those priests, which have been confessors and ministers of the sacraments to those conspirators, because it followeth indeed in consequence that they could not be ignorant of their purposes. For all men that doubt, resort to them for satisfaction, and all men use confession to obtain absolution." He then goes on to say that most of the conspirators "have wilfully forsworn that the priests knew anything in particular, and obstinately refuse to be accusers of them, yea what tortures soever they be put to." But, of course, the unfortunate victims were not able to resist indefinitely, and ere long the inquisitors discovered that the conspirators had frequented the Jesuit fathers for confession. So a proclamation was issued, 15 Jan., 1606, declaring that Fathers Henry Garnet, John Gerard, and Oswald Greenway (Greenwell) were proved to be co-operators in the plot "by divers confessions of many conspirators". This accusation was reaffirmed in no less than four Acts of Parliament (James I, cc. 1,2,4,5), in the indictment of the conspirators, and in other public documents, though as yet the government knew nothing of the real state of the case, of which we shall now hear. Indeed Salisbury afterwards confessed in an unguarded moment that it was by the hole-in-the-wall trick that "the Lords had some light and proof of matter against you [Garnet], which must otherwise have been discovered by violence and coertion". The true extent of the intercourse of the conspirators with the priests will be best shown, going back to the commencement and following the historical order.
Catesby, then, had been acquainted with Garnet since the close of Elizabeth's reign, and probably since his conversation, for he was a visitor at the house of the Vauxes and Brookesbys, with whom Garnet lived as chaplain. And as far back as May, 1604, he had noticed Catesby's aversion of mind from the king and government. On 29 Aug., 1604, he wrote to his superiors in Rome (apropos of the treaty of peace with Spain, which he hoped might contain a clause in favour of the English Catholics): "If the affair of toleration go not well, Catholics will no more be quiet. Jesuits cannot hinder it. Let the pope forbid all Catholics to stir." Next spring (8 May, 1605) he wrote in still more urgent tones: "All are desperate. Divers Catholics are offended with Jesuits, and say that Jesuits do impugn and hinder all forcible enterprises. I dare not inform myself of their plans, because of the prohibition of Father General for meddling in such affairs, and so I cannot give you an exact account. This I know by mere chance." The "desperation" referred to here was caused by the serious increase of persecution at this time. In particular Garnet had in mind the "little tumult" in Whales, where the Catholics had assembled in force (21 march, 1605) and had defiantly buried with religious ceremonies the body of Mrs. Alice Wellington, after the parson had refused to do so, because she was, he said, excommunicated (Cath. Record Society, ii, 291). Garnet's letter, which may have been backed by others, drew from Rome a letter ordering the archpriest Blackwell and himself, in mandato Papae, "to hinder by all possible means all conspiracies of Catholics. This prohibition was published by Blackwell, 22 July, 1605, and his letter is still extant (Record Office, Dom. Jac., xv, 13).
Till June, 1605, Garned had no serious suspicions of Catesby. On 9 June, however, at Garnet's lodging on Thames Street, London, Catesby asked him whether it were lawful to explode mines in war, even though some non-combatants might be killed together with the enemy's soldiers. Garnet, as any divine might do, answered in the affirmative, and thought no more about it, until Catesby came up to him when they were alone, and promised him never to betray the answer he had given. At this Garnet's suspicions were decidedly aroused, and at their next meeting, in July, he insisted on the need of patience, and on the prohibitions that had come from Rome of all violent courses. Catesby's answer calmed the Father's fears for the time, but still at their next meeting Garnet thought well to read to him the pope's prohibition of violent courses, which Blackwell was about to publish. Catesby's answer was not submissive; he was not bound, he said, to accept Garnet's word as to the pope's commands. Garnet rather weakly suggested that he should ask the pope himself, and to this the crafty conspirator at once consented, for with careful management he could thus stave off the papal prohibition, until it would be too late to stop. Though here and elsewhere Garnet does not show himself possessed of the wisdom of the serpent, his mild and straightforward conduct was not without its effect, even on the masterful Catesby. For only now, after having committed himself so thoroughly to his desperate enterprise, did he feel the need of consulting his confessor on its liceity, and told the story under the seal of confession to Father Greenway, and "so that he could reveal it to none but Garnet" (Foley, iv, 104). Not knowing what to do in the presence of such a danger, Greenway (26 July) came and consulted Garnet, of course again under the seal. Garnet conjured Greenway to do everything he possibly could to stop Catesby's mad enterprise, and Greenway afterwards solemnly declared that he had in truth done his best, "as much as if the life of the pope had been at stake" (Apologia", 258).
Catesby did not refuse to obey, and Garnet too easily assumed, until too late, that the attempt was, if not given up, postponed till the pope should be consulted, though in truth the plotting continued unchecked until all was discovered. Garnet afterwards asked pardon for this, admitting that between hope and fear, embarrassment and uncertainty, he had not taken absolutely all the means to stop the conspirators, which he might perhaps have taken on the strength of his general suspicions, even though he could do nothing in virtue of his sacramental knowledge. We have already seen that a proclamation for his arrest was issued on 15 January, 1606, and on 31 January he was found stiff and unable to move, after lying a week cramped in a hiding-hole with Father Oldcorne, the martyr, in the house of Mr. Abington at Hindlip, Worcestershire. At first Garnet successfully withstood every attempt to incriminate him, but he was finally thrown off his balance by stratagem. He was shown a chink in his door through which he might whisper to the cell of Father Oldcorne. Acting on the hint, the two Jesuits conferred on the matters that lay nearest to their hearts, making their confessions one to another, an recounting what questions they had been asked, and how they had answered; but spies, who had been stationed hard by, overheard all this confidential intercourse. After some days, Garnet was charged with one of his own confessions, and when he endeavoured to evade it, he found to his consternation that all his secrets were betrayed.
Though the extant reports of the spies show that the subjects overheard were by no means fully understood, Garnet was made to believe that the evidence was fatal and overwhelming against others, as well as against himself. Not knowing how to act, he thought hat his only course was to tell everything frankly and clearly, and so made use of the permission which Greenway had given him, to speak about the secret in case a case of grave necessity, after the matter had become public. The government thus eventually came to know the whole story. Though, in moments of supreme difficulty like these, Garnet seems somewhat lacking in worldly wisdom it is hard to see where we can definitely blame him, considering the simplicity of his character and the continuous deceptions practiced upon him, which were far more numerous than can be set forth here. "If I had been in Garnet's place", wrote Dr. Lingard to a friend, "I think I should have acted exactly as he did". In his public trial, on the other hand, he showed to advantage. Though attacked unscrupulously by the ablest lawyers of the day, and of course condemned, his defence was simple, honest, and convincing. His story could not be shaken.
After sentence he was long kept in prison, where further frauds were practised upon him. One of these was very subtle. Sir William Waade, Lieutenant of the Tower, wrote (4 April 1606): "I hope to use the means to make him acknowledge. . .that the discourse he had with Greenway of those horrible treasons was not in confession. I draw him to say he conceived it to be in confession" -- as if that were the first step to an acknowledgement that in truth it was not so -- "howsoever Greenway did understand it" (The Month, July, 1901). These last words about Greenway's dissenting from Garnet (which he never did), taken together with the presence in Waade's letter of an intercepted note from Garnet addressed to Greenway in prison (Greenway was really free and out of England), leads obviously to the inference that Waade had conveyed to Garnet the false information that Greenway was taken, and was alleging that he did not understand that their discourse was in confession. Garnet had in fact again been overreached, and had sent through his keeper (who feigned friendliness and volunteered to carry letters secretly) the note to Greenway, which had come into Waade's hands. If Garnet had not been clear about the fact of the confession both in mind and conscience, this note would most certainly have betrayed him; as it is, his letter, by its sincerity and consistency, offers to us convincing evidence of the truth of his story. Garnet's execution took place in St. Paul's churchyard, before a crowd, the like of which had never been seen before, on 3 May, 1606. As he had done at his trial, Garnet made a favourable impression on his audience. Being still under the illusions described above, he carefully avoided every appearance of claiming beforehand the victory of martyrdom, but this, in effect, rather increased than diminished the lustre of his faith, piety and patience.
The results of the plot on the fortunes of the English Catholics were indeed serious. The government made use of the anti-Catholic excitement to pass new and drastic measures of persecution. Besides a sweeping act of attainder, which condemned many innocent with the guilty, there was the severe Act 3 James I, c. 4, against recusants, which, amongst other new aggravations, introduced the ensnaring Oath of Allegiance. These laws were not repealed till 1846 (9 and 10 Vict. C. 59), though at earlier dates the Emancipation Acts and other relief bills had rendered their pains and penalties inoperative. Still more protracted has been the controversy to which the plot gave rise, of which in fact we have not yet seen the end. The fifth of November was celebrated by law (repealed in 1859) as a sort of legal feast-day of Protestant tradition. Fawkes's Christian name has became a byword for figures fit to be burned with derision, and "the traditional story" of the plot has been recounted again and again, garnished with all manner of unhistorical accretions. These accretions were confuted in 1897 by Father John Gerard in his "What the Gunpowder Plot was", which while professedly traversing Father Gerard's criticism, does not in truth attempt to re-establish "the traditional story", but only his (Gardiner's) own much more moderate account of the plot which he had previously published in his well known History.
This is the main difference between the two critics. In truth "the traditional story" may be exaggerated, and in need of correction in every detail, which is Father Gerard's contention; and yet Gardiner's view, that truth will be found a short way beneath the surface , may also be valid and sound. The most substantial divergence between the two is found in relation to the time at which they conceived the government heard of the Plot. If, as Father Gerard thinks (and he is not at all alone in his opinion), the government knew of it for some time before Monteagle's letter and yet allowed it to proceed, from that time it was no longer a conspiracy against the crown, but a conspiracy of the crown against political adversaries, whom they were luring on, by some agent provocateur, to their doom. In the case of the Babington Plot, indeed, we have direct proof that this was done in the letters of the provocateursthemselves. In this case, however, direct proof is wanting, and the conclusion is inferential only.
"Discourse of the Discovery of the Gunpowder Plot", 1605, etc., etc.; "True and Perfect relation of the proceedings against the late Traitors" (reprinted in State Trials and translated into French and Latin -- "Actio in Henricum Garnettum et caeteros"); "The Calendars of State Papers and Hatfield Calendar" (Hist. MSS. Commission); JARDINE, "Criminal Trials, II (1832), and "A Narrative of the gunpowder Plot", 1857; GARDINER, "History of England" (1883), I; IDEM, "What the Gunpowder Plot was" (1889); "The Life of a Conspirator, being a biography of Sir Everard Digby, by one of his descendants (1895); GERARD, "What was Gunpowder Plot" (1897); "The Problem of the Gunpowder Plot" (1897); (cf. "The Month", 1894-1895, Dec. to May; 1896, May, June; 1897, Sept. Nov.); SPINK, "The Gunpowder Plot and Lord Monteagle's Letter (1902); SIDNEY, "A History of the Gunpowder Plot" (1904). For Fther Garnet see POLLEN, "Father Garnet and the Gunpowder Plot" (1888); "The Month", 1888, cf. 1901, June, July). EUDAEMON-JOANNES, "Apologia pro R. P. H. Garnetto (1610); ABBOTT, "Antilogia adversus A. Eudaemon-Joannem" (1611; CAUSABON, "Epistola ad Frontonem Ducaeum" (Ep. 730, ed. 1709). Also Dict. Nat. Biog., s. vv. "Catesby, Robert"; "Winter, Thomas", "Garnet, Henry"; "Coke, Edward"; Cecil, Robert"; etc.
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The Hague[[@Headword:The Hague]]

The Hague
(Fr. LA HAYE; Dutch 's GRAVENHAGE, "the Count's Park"; Lat. HAGA COMITIS)
Capital and seat of Government of the Kingdom of the Netherlands as well as of the (civil) Province of South Holland. It is situated two miles from the shores of the German Ocean, on a piece of low ground, which was at one time thickly wooded, between the mouths of the Mass and the Old Rhine. In 1908 it had 254,500 inhabitants, of whom 71,000 were Catholics. Among the most noteworthy edifices are the Gothic Groote Kerk (Great Church), originally a Catholic church, dating from the fifteenth and sixteenth centuries, the Nieuwe Kerk (New Church) built in 1649, with the monuments of the brothers de Witt and of Spinoza. Of the nine Catholic churches in the city the most famous are St. James's (built, in 1878, by Cuypers), St. Joseph's (1868), St. Anthony's (1835), and the Willibrordus (built, 1821; enlarged, 1865). The Binnenhof is historically the most important public edifice. It is an irregular pile of architecture of various dates, enclosing a square court and formerly surrounded by a moat. The nucleus of the whole is the Rittersaal (Hall of the Knights), which dates from the time of the city's foundation. In the Binnenhof are the council chambers of the old States-General, as well as the assembly halls of both houses of the actual Parliament of the Netherlands. Other structures worthy of mention are the royal palace, built in the first half of the seventeenth century and extended in 1816; the Mauritzhuis picture gallery, rich in masterpieces of Rembrandt, Potter, and Rubens, the City Hall (erected in 1565; enlarged and restored 1882-83), and the royal country residence, 't Huis ten Bosch (the House in the Wood), the meeting place of the famous first International Peace Conference.
Ecclesiastically, The Hague is a deanery of the Diocese of Haarlem, and has nine parishes, two of which are administered by Jesuits (eighteen fathers) and one by Franciscans (nine fathers). There are also houses of the Brothers of Mercy, the Brothers of the Congregation of Our Lady of Lourdes, the Sisters of Tilburg, the Sisters of Rosendaal, the Sisters of Delft, the Borromean Sisters (two convents), and the Ladies of the Sacred Heart (one school). There are numerous pious associations, of which the most important are the Dutch Society of St. Gregory, the League of St. Peter Claver, the Catholic Teachers' Union, the St. James's Association for the Instruction of the Catholic Youth of The Hague, the Societies of St. Boniface and St. Canisius, the Society of St. Vincent, and the Catholic People's Union.
HISTORY
In the eleventh century the Counts of Holland built themselves a hunting-lodge in the great forest which then covered the site of The Hague. William II, Count of Holland and King of Germany, replaced this earlier building with the castle which formed the nucleus of the Binnenhof mentioned above. This castle was enlarged by his son Floris V, who made it his residence after 1291. Although many of the Counts of Holland maintained a brilliant Court, affording hospitality to poets and painters (Jan van Eyck among the latter), the place nevertheless remained unimportant. During the war between Guelders and Germany, The Hague was captured and pillaged by bands of Guelders, freebooters under Martin of Rossum. The ideas of the German Reformers soon found entrance into the city, but were suppressed with sanguinary rigour. It was here that the first Dutch martyr for the new creed, the pastor Jan de Bakker of Worden, suffered death by fire in the Binnenhof in 1526. Again, in 1570, under the Duke of Alva's reign of terror, four preachers were burnt for heresy at The Hague. The Reformation, however, gained the upper band during the revolt of the Netherlands from Spain. The town suffered grievous pillage at the hands of the Spanish troops in the course of the Dutch War of Independence. But with the conclusion of peace commerce and industry rapidly recovered. In 1593 The Hague was the seat of the Dutch States-General, but, owing to the jealousy of the cities which had votes, it was deprived of representation in the States, and became "the largest village" in Europe, having, in 1622, as many as 17,430 inhabitants. With the rise of Holland to the position of the first maritime and colonial power of Europe, in the seventeenth and eighteenth centuries, The Hague became the most important centre of European diplomacy. Many international treaties were concluded there: in 1666, the alliance between Denmark and Holland against England; in 1668, the Triple Alliance of England, Sweden, and Holland, which compelled Louis XIV to conclude the Peace of Aachen; in 1707, the great alliance of the maritime powers and the Emperor Leopold against France; in 1710, the "Concert of The Hague", consisting of the German emperor, England, and Holland, to maintain the neutrality of Northern Germany in the war of the Northern powers with Sweden; in 1718, the Quadruple Alliance between England, France, the emperor, and Holland, to enforce the conditions of the Treaty of Utrecht, and thereby check the aggressive policy of Spain.
During the bitter partisan strife within the Republic, The Hague was the scene of many memorable historical episodes. In the course of the religious feuds between the Arminians and the Gomarists, Prince Maurice of Orange caused the arrest of Jan van Olden-Barneveld, the septuagenarian grand pensionary, an Arminian, together with his learned companions Hugo Grotius and Hogerbeets, in the Binnenhof (1619). The grand pensionary, in spite of a brilliant defence, was condemned and executed (13 May, 1619). The death of the two brothers de Witt, in 1672, was even more tragic. Jan de Witt, as grand pensionary, had directed the policy of Holland for nearly two decades and, while at the height of his power, had, by the Perpetual Edict, debarred William III of Orange from enjoying the hereditary office of stadtholder. When, in spite of this, William was elected Stadtholder of Holland and Captain-General of the Netherlands, in 1672, Jan's brother, Cornelius de Witt, was falsely accused of an attempt to murder the prince, and was thrown into prison. A frenzied rabble of partisans of the Prince of Orange broke into the prison, into which Jan de Witt, also, had been inveigled by a pretended summons from his brother, seized both the de Witts, and tore them to pieces.
During the French Revolution, The Hague was the capital of the Batavian Republic. When Napoleon turned this republic into a kingdom for his brother Louis, The Hague obtained a city charter, but the seat of government was transferred to Amsterdam, until the Restoration (1815), when The Hague regained its political importance. It was the meeting-place of the International Peace Conferences of 1899 and 1907, and is the permanent seat of the International Court of Arbitration.
VAN STOCKUM, 's Gravenhage in den loop der tijden (2 vols., The Hague, 1889); Onze Pius Almanak (Amsterdam, 1909).
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The Heliand
(Germ. Heiland, Saviour)
The oldest complete work of German literature. Matthias Flacius Illyricus (1520-75) published in his "Catalogus testium veritatis" the Latin text of the "Præfatio", reciting that Emperor Louis the Pious had ordered a translation of the Old and the New Testament into the Saxon language, to make Christianity better known to his Saxon subjects. A fragment of the manuscript of the "Heliand" in the Cottonian Library was discovered by Junius before 1587, and extracts from the poem were first published by George Hickes in 1705. In 1720 J. G. von Eckhart identified it with the Old Saxon poem mentioned in the "Præfatio" of Flacius. The full text appeared in 1830, edited by J. Andrew Schmeller, from a Munich manuscript. To Schmeller also is due the title "Heliand", The genuineness of the "Præfatio", important because it bears witness to the language of the Heliand as Saxon, and to its composition under Louis the Pious, (c. 830), was for a long time doubted, because it asserted that Louis had also commissioned the Saxon bard to write poetic versions of the Old Testament. Since 1894, however, when K. Zangemeister found fragments of a Saxon translation of Genesis in the Bibliotheca Palatina, the genuineness of the "Præfatio" is generally acknowledged. The Heiland is an epic poem whose theme, like that of the Anglo-Saxon Cædmon, is the life of Christ. The author is unknown; some, like Rückert, are convinced that the poem was written by a priest, while others, like Piper, advocate the authorship of a layman. The basis of the story is thought to be Tatian's "Diatessaron" (Gospel Harmony), or a work like it. The author, however, has also consulted various commentators, among whom are mentioned the Venerable Bede and Rabanus Maurus. This fact favours the view that the author was a priest, while his intimate mastery of the formulæ and metrical shifts of the Old Saxon minstrels suggests that he was a skop and a layman. Certain theological inaccuracies also make for the latter opinion. The author was a man of poetic power, for unlike Ottfried, who shortly after him wrote the rhymed Gospel Harmony, in High German, he produced a work of real poetic inspiration. His work was difficult. The Saxons had been forcibly converted to Christianity by Charlemagne only a few years before. They were a rude, vigorous and warlike race, loyal to their chiefs, without culture and learning, who cared little for religious speculations. To interest such men in the story of the Divine Teacher and His doctrines was of course difficult. The poet therefore adopted a bold expedient. He represents Christ not so much as a Divine Teacher but as the Prince of Peace, the Sovereign Ruler, who gathers about him his loyal vassals, the Apostles. With their aid He founds His kingdom upon earth, and appears throughout His career as the beneficent Lord of men. His life is related from His birth to His ascension in accordance with the Gospel narrative. Just as the atmosphere of the masterpieces of the great Christian painters of Italy is Italian, so the atmosphere of the Heliand is purely German. The marriage at Cana takes place in the great banqueting hall of a German lord. The guests are seated on long rows of benches and there is an imposing display of tankards and viands. St. Thomas and St. Peter are bold German warriors who cannot restrain their valour and their loyalty, when their Liege-Lord is assailed by the traitorous Jews. The Saxon minstrel seems to have been a skilled seaman, for he revels in the description of the storm on Lake Genesareth. He is throughout animated with the warmest devotion to his Lord. He respects, honours, but above all loves Him. For St. Peter, too, he entertains a feeling of deep loyalty and admiration, and beholds in him the God-given chief of Christendom. The personality of Christ gives unity to the long epic. To secure the needful movement he confines the didactic side of Christ's career to one or two cantos, the nucleus of which is the Sermon on the Mount. The poem is composed in the alliterative verse in which the pagan Saxon lays were probably written, and he handles this instrument with considerable skill. Even without the statement found in the "Præfatio", that Louis selected a bard well known among his people for poetic genius, to sing for his countrymen the wonderful story of the Old and the New Testament, the versification, the poetic language, and the frequent use of poetic formulæ, some of which still betray their pagan origin, convince the reader that the old Saxon Homer must have been a popular bard. His recital is characterized by simplicity and the absence of grandiloquence. Modern critics have judged the work variously. Some, like Scherer, approach it with the feeling that it was primarily a kind of Saxon tract in verse, and condemn it because of its didactic character. Others, like Behringer and Windisch, regard it as a perfect work of art. Vilmar declares it to be the finest Christian epic in any language. The interest aroused by the poem may be measured by the fact that since its publication in 1830 two hundred and seventy-three books and pamphlets on the Heliand, including some ten editions of the text, have been published in Germany and elsewhere.
RÜCKERT, Heliand (Leipzig, 1876); PIPER, Heliand (Stuttgart, 1897); HEYNE, Heliand (Paderborn, 1905); COOK, Studies in the Heiland; GIBB, Heliand, a Religious Poem of the Ninth Century in Fraser's Magazine (1880), CII, 658; STEPHEN, The "Heiland" and the "Genesis" in Academy (1876), 1409; HERBERMANN, The Heiland in Am. Cath. Quarterly Rev. (Philadelphia, Oct., 1905).
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The High Priest
The high-priest in the Old Testament is called by various names:
· the priest (Num., iii, 6);
· the great priest (Lev., xxi, 10);
· the head priest (IV Kings, xxv, 18);
· the anointed priest (Lev., iv, 3): Gr., Archiereus (Lev., iv, 3), also in later books and New Testament.
In the Old Testament ho hiereus (Num., iii, 6); hiereus ho protos (IV Kings, xxv, 18); ho hiereus ho megas (Lev., xxi, 10), are the common forms. A coadjutor or second priest was mentioned in IV Kings, xxv, 18.
Aaron and his sons were chosen by God to be priests, Aaron being the first high-priest and Eleazar his successor; so that, though the Scripture does not say so explicitly, the succession of the eldest son to the office of high-priest became a law. The consecration of Aaron and his sons during seven days and their vestments are described in Ex., xxviii, xxix (cf. Lev., viii 12; Ecclus., xlv, 7 sqq.). Aaron was anointed with oil poured on his head (Lev., viii, 12); hence he is called "the priest that is anointed" (Lev., iv, 3). Some texts seem to require anointing for all (Ex., xxx, 30; Lev., x, 7; Num., iii, 3), but Aaron was anointed with oil in great profusion, even on the head (Ex., xxix, 7), to which reference is made in Ps. cxxxii, 2, where it is said that the precious ointment ran down upon his beard and "to the skirt of his garment". The ointment was made of myrrh, cinnamon, calamus, cassia, and olive oil, compounded by the perfumer or apothecary (Ex., xxx, 23-25; Josephus, "Ant.", III, viii, 3), and not to be imitated nor applied to profane uses (Ex., xxx, 31-33).
After the Exile anointing was not in use: both high-priests and priests were consecrated by simple investiture. The rabbis held that even before the Exile the high-priest alone was anointed by pouring the sacred oil "over him" and applying it to his forehead over the eyes "after the form of the Greek X" (Edersheim, "The Temple, Its Ministry and Service at the Time of Jesus Christ", 71). No age is specified, and thus youth was no impediment to the appointment by Herod of Aristobulus to the high-priesthood, though the latter was in his seventeenth year (Josephus, "Antiq.", XV, iii, 3). Josephus gives a list of eighty-three high-priests from Aaron to the destruction of the Temple by the Romans (Ant., XX, x). They were in the beginning chosen for life, but later removed at will by the secular power (Jos., "Ant.", XV, iii, 1; XX, x), so that "the numbers of the high-priests from the days of Herod until the day when Titus took the Temple and the city, and burnt them, were in all twenty-eight; the time also that belonged to them was one hundred and seven years" (Jos., "Ant.", XX, x). Thus one-third of the high-priests of fifteen centuries lived within the last century of their history: they had become the puppets of the temporal rulers. The frequency of change in the office is hinted at by St. John (xi, 51), where he says that Caiphas was "the high-priest of that year". Solomon deposed Abiathar for having supported the cause of Adonias, and gave the high-priesthood to Sadoc (III Kings, ii, 27, 35): then the last of Heli's family was cast out, as the Lord had declared to Heli long before (I Kings, ii, 32). It seems strange, therefore, that Josephus (Ant., XV, iii, 1) states that Antiochus Epiphanes was the first to depose a high-priest. It may be that he regarded Abiathar and Sadoc as holding the office conjointly, since Abiathar "the priest" and Sadoc "the priest" were both very prominent in David's reign (III Kings, i, 34; I Par., xvi, 39, 40). Josephus may have considered the act of Solomon the means of a return to unity; moreover, in the same section where he mentions the change, he says that Sadoc was high-priest in David's reign (Ant., VIII, i, 3), and adds "the king [Solomon] also made Zadok to be alone the high-priest" (Ant., VIII, i, 4). Shortly before the destruction of the Temple by the Romans the zealots chose by lot a mere rustic named Phannias as the last high-priest: thus the high-priesthood, the city and the Temple passed away together (Josephus, "Bell. Jud.", IV, iii, 8).
The prominence of Solomon at the dedication of the Temple need not lead to the conclusion that the king officiated also as priest on the occasion. Smith ("Ency. Bib.", s. v. Priest) maintains this, and that the kings of Juda offered sacrifice down to the Exile, alleging in proof such passages as III Kings, ix, 25; but since priests are mentioned in this same book, for instance, viii, 10, 11 such inference is not reasonable. As Van Hoonacker shows, the prominence of the secular power in the early history of the people and the apparent absence of even the high-priest during the most sacred functions, as well as the great authority possessed by him after the Exile, do not warrant the conclusion of Wellhausen that the high-priesthood was known only in post-Exilic times. That such a change could have taken place and could have been introduced into the life of the nation and so easily accepted as a Divine institution is hardly probable. We have, however, undoubted references to the high-priest in pre-Exilic texts (IV Kings, xi; xii; xvi, 10; xxii; xxiii, etc.) which Buhl ("The New Schaff-Herzog Ency. of Religious Knowledge", s. v. High Priest) admits as genuine, not interpolations, as some think, by which the "later office may have had a historic foreshadowing". We see in them proofs of the existence of the high-priesthood, not merely its "foreshadowing". Then too the title "the second priest" in Jer., lii, 24, where the high-priest also is mentioned, is a twofold witness to the same truth; so that though, as Josephus tells us (Ant., XX, x), in the latter years of the nation's history "the high-priests were entrusted with a dominion over the nation" and thus became, as in the days of the sacerdotal Machabees, more conspicuous than in early times, yet this was only an accidental lustre added to an ancient and sacred office.
In the New Testament (Matt., ii, 4; Mark, xiv, 1, etc.) where reference is made to chief priests, some think that these all had been high-priests, who having been deposed constituted a distinct class and had great influence in the Sanhedrin. It is clear from John, xviii, 13, that Annas, even when deprived of the pontificate, took a leading part in the deliberations of that tribunal. Schürer holds that the chief priests in the New Testament were ex-high-priests and also those who sat in the council as members and representatives of the privileged families from whom the high-priests were chosen (The Jewish People, Div. II, V. i, 204-7), and Maldonatus, in Matt., ii, 6, cites II Par., xxxvi, 14, showing that those who sat in the Sanhedrin as heads of priestly families were so styled.
The high-priest alone might enter the Holy of Holies on the day of atonement, and even he but once a year, to sprinkle the blood of the sin-offering and offer incense: he prayed and sacrificed for himself as well as for the people (Lev., xvi). He likewise officiated "on the seventh days and new moons" and annual festivals (Jos., "Bell. Jud.", V, v, 7). He might marry only a virgin "of his own people", though other priests were allowed to marry a widow; neither was it lawful for him to rend his garments nor to come near the dead even if closely related (Lev., xxi, 10-14; cf. Josephus, "Ant.", III, xii, 2). It belonged to him also to manifest the Divine will made known to him by means of the urim and thummim, a method of consulting the Lord about which we have very little knowledge. Since the death of the high-priest marked an epoch in the history of Israel, the homicides were then allowed to return home from the city where they had found a refuge from vengeance (Num., xxxv, 25, 28).
The typical character of the high-priest is explained by St. Paul (Heb., ix), where the Apostle shows that while the high-priest entered the "Holy of Holies" once a year with the blood of victims, Christ, the great high-priest, offered up His own blood and entered into Heaven itself, where He "also maketh intercession for us" (Rom., viii, 34; see Piconio, "Trip. Expos. in Heb.", ix).
In addition to what other priests wore while exercising their sacred functions the high-priest put on special golden robes, so called from the rich material of which they were made. They are described in Ex., xxviii, and each high-priest left them to his successor. Over the tunic he put a one piece violet robe, trimmed with tassels of violet, purple, and scarlet (Joseph., III, vii, 4), between the two tassels were bells which rang as he went to and from the sanctuary. Their mitres differed from the turbans of the ordinary priests, and had in front a golden plate inscribed "Holy to the Lord" (Ex., xxviii, 36). Josephus describes the mitre as having a triple crown of gold, and adds that the plate with the name of God which Moses had written in sacred characters "hath remained to this very day" (Ant., VIII, iii, 8; III, vii, 6). In a note to Whiston's Josephus (Ant., III, vii, 6) the later history of the plate is given, but what became of it finally is not known. The precious vestments of the high-priest were kept by Herod and by the Romans, but seven days before a festival they were given back and purified before use in any sacred function (Jos., "Ant.", XVIII, iv, 3). On the day of atonement, according to Lev., xvi, 4, the high-priest wore pure linen, but Josephus says he wore his golden vestments (Bell. Jud., V, v, 7), and to reconcile the two Edersheim thinks that the rich robes were used at the beginning of the ceremony and changed for the linen vestments before the high-priest entered the Holy of Holies (The Temple, p.270). For additional information concerning the vestments and ornaments of the high-priest see EPHOD, ORACLE, PECTORAL, URIM AND THUMMIM.
SCHÜRER, The Jewish People in the Time of Jesus Christ, II, I 195-207; also GRÄTZ and other historians; JOSEPHUS, passim; SMITH, Dict. of the Bible, s. v. High-Priest; EDERSHEIM, The Temple, Its Ministry and Service at the Time of Jesus Christ, 57-79; VAN HOONACKER, Le sacerdoce lÈvitique (1899), 317-83; SMITH in Ency. Bib., s. v., Priest, gives the radical view; ORR, The Problem of the Old Testament (1906), 180-90, refutes Wellhausen and others of the radical school.
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The Highest Good
"We always act with a view to some good. The good is the object which all pursue, and for the sake of which they always act", says Plato (Republic, I, vi). His disciple Aristotle repeats the same idea in other words when he declares (Ethics, I, i) that the good is "that which all aim at". This definition is, as St. Thomas observes, a posteriori. Yet, if appetibility does not constitute goodness, still it is our only means of identifying it; in practice, the good is the desirable. But experience soon teaches that all desires cannot be satisfied, that they are conflicting, and that some goods must be foregone in order to secure others. Hence the necessity of weighing the relative value of goods, of classifying them, and of ascertaining which of them must be procured even at the loss of others. The result is the division of goods into two great classes, the physical and the moral, happiness and virtue. Within either class it is comparatively easy to determine the relation of particular good things to one another, but it has proved far more difficult to fix the relative excellence of the two classes of virtue and happiness. Still the question is of supreme importance, since in it the reason and final destiny of our life is involved. As Cicero says (De Finibus, v, 6), "Summum autem bonum si ignoratur, vivendi rationem ignorari necesse est." If happiness and virtue are mutually exclusive, we have to choose between the two, and this choice is a momentous one. But their incompatibility may be only on the surface. Indeed the hope is ever recurring that the sovereign good includes both, and that there is some way of reconciling them.
It has been the task of moralists to sift the conditions on which this may be done.
· Some would reduce virtue to happiness;
· others teach that happiness is to be found in virtue;
· but, as both these solutions are ever found to be in contradiction with the facts of life, the consequent vacillations of opinion can be traced throughout the history of philosophy.
In the main, they can be classified under three heads, according as one or the other predominates, or both are made to blend: viz.:
· Eudæmonism or Utilitarianism, when the highest good is identified with happiness;
· Rational Deontologism, when the highest good is identified with virtue or duty;
· Rational Eudæmonism, or tempered Deontologism, when both virtue and happiness are combined in the highest good.
I. EUDÆMONISM
(a) Socrates (469-399 B. C.), the father of systematic Ethics, taught that happiness is the end of man; that it consists, not in external goods signs of the uncertain favours of fortune, or of the gods (eutychia) -- but in a rational joy, which implies the renunciation of common delights (eupraxia). He did not, however, carry this doctrine of moderation to the degree of asceticism, but rather insisted on the cultivation of the mind as being of greater importance. Knowledge is the only virtue, ignorance the only vice. Yet, from the Dialogues of Xenophon, it is seen that he descends to the common morality of Utilitarianism.
(b) This latter phase of Socratic teaching was adopted by Aristippus of Cyrene (435-356 B. C.), who as representative of the Hedonistic School among the ancients, and holding, on the one hand, with Socrates that knowledge is virtue, and, on the other, with Protagoras, that we can know only our sensations, and not that which causes them, concluded that that which produces in us the most pleasant feelings is the highest good. Culture and virtue are desirable only as a means to this end. As pleasure is conditioned by organic states, it can be produced only by motion, which, to be pleasant, must needs be gentle; hence according to the Cyrenaics, it is not the mere absence of pain, but a transient emotion which makes man happy and constitutes his highest good.
(c) Aristotle (384-322 B. C.) admits with Socrates and the ancient philosophers generally, that the highest good is to be identified with the highest happiness; and, in determining in what this highest happiness consists, he agrees with the Cyrenaics that it is not mere passing enjoyment, but action (en to zen kai energein, Eth, Nic., IX, ix, 5). Still it is not any and every kind of activity that man may find agreeable which constitutes this supreme happiness, but that which is proper to him (okeion ergon -- oikeia arete, Ibid., I, vii, 15). This cannot be merely the life which he shares with the plants and animals, or the sensibility, which he enjoys in common with the brutes, but thought, which is the distinctive characteristic of man. Moreover, as it is in the sphere of activity proper to each living being that its peculiar excellence is to be sought, it follows that man's rational activity (psyches energeia meta logou, Ibid., I, vii, 15) is at the same time honourable and virtuous (psyches energeia kat areten, loc. cit.). Since, however, there are several such activities, it must be the noblest and most perfect of these. This is none other than speculative thought, or that which has to do with the contemplation of "honourable and divine subjects" (kalon kai theion, Ibid., X, vii, 10), because this belongs to the noblest faculty and tends to the noblest object; because it is the most continuous, the most pleasant, the most self-sufficing (Ibid., I, x, 8).
In thus defining human happiness, Aristotle does not aim at determining which good is absolutely supreme, but only that which relatively is the highest for man in his present condition -- the highest attainable in this life (to panton akrotaton ton prakton agathon, Ibid., I, iv, 16). Though Aristotle thus makes happiness and the highest good to consist in virtuous action, yet he does not exclude pleasure, but holds that pleasure in its keenest form springs from virtue. Pleasure completes an action, is added to it, as "to youth its bloom" (oion tois akmaiois he ora, Ibid., X, iv, 8). Since, therefore, Aristotle places man's highest good in his perfection, which is identical with his happiness and carries with it pleasure, he is rightly accounted a Eudæmonist, though of a nobler sort.
(d) Epicurus (circa 340-270 B. C.), whilst accepting in substance the Hedonism of the Cyrenaics, does not admit with them that the highest good lies in the pleasure of motion (hedone en kinesei), but rather in the pleasure of rest (hedone kataskematike); not in the voluptas in motu but in the stabilitas voluptatis, says Cicero (De Finibus, II, v, 3) -- that state of deep peace and perfect contentment in which we feel secure against all the storms of life (ataraxia). To attain this is the paramount problem of Epicurus's philosophy, to which his empirical logic (canonics) and his theory of nature (the materialism of Democritus) are merely preliminaries. Thus the whole of his philosophy is constructed with a view to his Ethics, for which it prepares the way and which completes it.
In holding that the pleasures of the mind are preferable to voluptuousness, inasmuch as they endure, while those of the senses pass with the moment that gives them birth, he is not consistent, seeing that his materialism reduces all the operations of the mind to mere sensations. Finally, as virtue is according to him the tact which impels the wise man to do whatever contributes to his welfare, and makes him avoid the contrary, it cannot be the highest good, but only a means of realizing it. By his materialism Epicurus paved the way for modern Utilitarianism, which has assumed two forms, viz.:
(e) Individual Utilitarianism, which places man's highest good in his greatest personal welfare and pleasure. This is identical with the Greek Hedonism, and was revived in the eighteenth century by the Encyclopedists, De la Mettrie (1709-1751), Helvetius (1715-1771), Diderot (1713-1784), and De Volney (1757-1820). It was also advocated by the Sensists, Hartley (1704-1757), Priestley (1733-1804) and Hume (1711-1776); and in the nineteenth century by the German Materialists, Vogt (1817-1895), Moleschott (1822-1893), and Büchner (1824-1899);
(f) Social Utilitarianism, which is mainly of English origin. In its earliest stage, with Richard Cumberland (1632-1718), and Anthony Cooper, Earl of Shaftesbury (1671-1718), it still retained a somewhat subjective character, and placed the highest good in the practice of social benevolence. With Jeremy Bentham (1748-1832) and John Stuart Mill (1806-1873), it becomes wholly objective. The highest good, so they say, cannot be the happiness of the individuai, but the happiness of the many, "the greatest happiness of the greatest number". Stated in these terms, the proposition is merely a truism. That in general, the happiness of a community is superior to the happiness of one of its members, is obvious; but, when it comes to be a personal affair, the individuai is no longer a part of the whole, but one party pitted against others, and it is by no means evident, from the positivistic point of view, that his personal happiness is not for him the highest good.
(g) This passage from self to non-self, from the individual to the community, Herbert Spencer (1820-1903) attempted to derive from the evolutionary principle of "the survival of the fittest". Those individuals have evidently a better chance to survive who oppose their enemies as a body, and therefore who live in societies (flocks, herds, human associations); and therefore, again, the social instincts are destined to survive and grow stronger, while the individualistic ones cannot but disappear. The highest good here is not the happiness of the individual, not even the happiness of the present generation, but the sum total of the conditions which make possible the survival and the constant progress of mankind at large. Hence in a system of elaborate synthetic philosophy Spencer discusses at great length the laws of life and those conditions of psychologie and social existence from which, as from a prearranged premise, he gathers "The Data of Ethics", or Ethics emancipated from the notion of divine legislation.
II. DEONTOLOGISM
Under this head may be classed systems which place the highest human good in the conformity of conduct with reason. It assumes an exaggerated or tempered form, according as it excludes or admits regard for human perfection and happiness as one of the elements of morality.
(a) Plato, in common with Socrates and the minor Socratic schools, holds that happiness is the supreme and ultimate object of human endeavour, and that this happiness is identical with the highest good. But when he comes to determine in what this good or happiness consists, he does so in accordance with the presuppositions of his philosophical system. The soul in its true essence is declared to be an incorporeal spirit destined for the intuition of the Idea; hence its ultimate end and supreme good is to be attained by withdrawing from the life of sense and retiring into pure contemplation of the Idea, which is identical with God. Man must, therefore, rise to God and find his chief good in Him. This may be considered the highest good in the objective order, and is found inculcated in those passages of this philosopher's writings in which the solution of the supreme problem of life is sought in flight from sensuality (cf. Theæt., 176, A; Phædo, 64, E; Republic, VII, 519, C sqq., apud Zeller, pp. 435-444). But inasmuch as this is practically unattainable in this life, man is told that the highest good here is to be found in making himself like God, and that this is to be brought about by the knowledge and the enthusiastic love of God, as the Supreme Good. In the knowledge, therefore, and love of God as the Supreme Good consists man's highest good in the subjective order. This is brought out in those passages in which even sensuous beauty is described as worthy of love, and external activity, sensible pleasure, is included among the component elements of the highest good (cf. Republic, X, 603, E sqq.; Phil.,28,A sqq.; Tim., 59, C).
(b) The Stoic school was founded by Zeno of Cittium (350-258 B. C.). According to its followers, the highest purpose (good) of human life is not to be found in contemplation (theoria), as Plato would have it, but in action. To live according to nature (homologoumenos te physei zen) was their supreme rule of conduct. By this they did not mean that individual nature of man, but the eternal and divine law which manifests itself in nature as the measure to which all things in the universe should conform their action. For man to live according to nature, therefore, means to conform his will to the divine will, and in this consists virtue. Virtue alone is good in the highest sense of the word, and virtue alone is sufficient for happiness. As this law imposes itself through reason, the system is rightly called rational Deontologism.
(c) Kant agrees with the Stoics in placing the essence of the highest good in virtue, and not in happiness. Yet he thinks our conception of it is incomplete unless it is made to include happiness as well. The highest good may mean either the Supreme (supremum) or the Complete (consummatum). The Supreme is a condition which is itself unconditioned, or is not subordinate to anything else (originarium). The Complete, again, is a whole which is not itself a part of a larger whole of the same kind (perfectissimum). Virtue, or that disposition to act in conformity with the moral law, is not dependent on happiness, but itself makes man worthy of happiness. It is, therefore, the highest good, the supreme condition of whatever can be regarded as desirable. But it is not the whole, nor the supreme good, which finite rational beings crave; the complete good includes happiness. Hence the highest conceivable good must consist in the union of virtue and happiness proportioned to morality.
This is what Kant means by the whole or complete good. Of its two elements, virtue, having no higher condition and being itself the condition of happiness, is the supreme good. Happiness, however, while it is agreeable to the person who possesses it, is not good in itself and in all respects; it is good only under the condition that a man's conduct is in conformity with the moral law. This is why Kant was wont to say that "nothing can be called good without qualification, but good will"; and since the best it can do in this life is to strive after holiness, the struggle between the desire to obey and the impulse to transgress must continue for ever, making the highest good in this life unattainable.
III. RATIONAL EUDÆMONISM OR TEMPERED DEONTOLOGISM
Christian philosophers, in dealing with the problem of the highest good, have necessarily kept in view the teachings of Faith; still they base their solution of it on motives of reason. Their system is neither strictly deontologico-rational, nor yet altogether eudemonistic, but a consistent blending of both. The ultimate end of man is to be placed in perfect rational activity, in ultimate perfection, and in happiness, not as in three different things, but as in one and the self-same, since the three conceptions are resolvable into one another, and each of them denotes a goal of human tendency, a limit beyond which no desire remains to be satisfied. Though they differ somewhat in their several ways of formulating it, at bottom they all agree:
· that in the blissful possession of God is to be found the rightful object of reason (man's deontologico-rational end), and of free will (his eudæmonistic end);
· that this eudæmonistic end -- the perfect satisfaction of the will in the possession of God -- is not merely an accidental result of the former, but is the positive determination of God, the author of our nature;
· that this eudæmonistic end may not be intended by the will for its own sake, to the exclusion of the deontologico-rational end, which, by its nature, it presupposes, and to which it is subordinated.
It is St. Thomas Aquinas who best harmonized this system with revelation. His teaching may be summarized thus:
(a) Man's highest happiness does not consist in pleasure, but in action, since, in the nature of things, action is not for pleasure, but pleasure for action. This activity, on which man's happiness rests, must, on the one hand, be the noblest and highest of which his nature is capable, and, on the other, it must be directed toward the noblest and the highest object.
(b) This noblest and highest object of human activity is not that of the will, which merely follows upon and is conditioned by knowledge; it must rather be knowledge itself. Consequently, the highest happiness of man consists in the knowledge of the highest truth, which is God, With the knowledge of God must, of course, be joined the love of God; but this love is not the essential element of perfect happiness; it is merely a necessary complement of it (Summa Theol., I-II, Q. iii, a. 2, c; Con. Gen., III, xxv, xxvi).
(c) Since the knowledge of God can be acquired in three ways -- by demonstration, by faith, and by intuition -- the further question arises: which of these three kinds of knowledge is the foundation of man's highest happiness? Not knowledge by demonstration, for happiness must be something universal and attainable by all men, whereas only a few can arrive at this knowledge by demonstration; neither can knowledge by faith be a basis for perfect happiness, seeing that this consists chiefly in the activity of the intellect, whilst in faith the will claims for itself the principal part, inasmuch as the will must here determine the intellect to give its assent. Consequently happiness can consist only in the intuitive knowledge of God; and since this is attainable only in the next life, it follows that the ultimate destiny of man -- and hence his highest good -- reaches beyond time into eternity. It must be everlasting, otherwise it would not be perfect (Con. Gent., III, xxxviii, sqq.).
(d) This end is not merely a subjective one which the reason imposes upon itself. Just because it is an activity, it involves relation to some external object. The intellect essentially represents a truth distinct from itself, as the act of the will is an inclination towards some good not identical with itself, The truth to be represented, therefore, and the good to be attained or possessed, are objects to which happiness refers as to further ends, just as the image has reference to a model and motion to a goal. Truth, therefore, and good are objective ends to which formal happiness corresponds as a subjective end. The absolutely ultimate end, therefore, is in the objective order, beyond which nothing remains to be known and desired, and which, when it is known and possessed, gives rest to the rational faculties. This can be nothing else than the infinite truth and the infinite good, which is God, Hence the system is not a purely deontologico-rational one, constituting the reason a law to itself, the observance of which law would be the highest good.
(e) Still less is it purely eudæmonistic, since the ultimate end and highest gond does not coincide with subjective happiness as Hedonism teaches, but with the object of the highest acts of contemplation and love. This object is God, not merely as beatifying us, but as the Absolute Truth and Goodness, infinitely perfect in itself.
UEBERWEG, History of Philosophy (New York, 1872); TURNER, History of Philosophy (Boston, 1903); STOECKL-FINLAY, History of Philosophy (Dublin, 1903); KANT, Critique of Practical Reason, ed. ABBOTT (London, 1898); ZELLER, Aristotle and the Earlier Peripatetics, II (London, 1897); IDEM, Plato and the Older Academy (London, 1888); JANET AND SÉAILLES, History of the Problem of Philosophy, II (London, 1902), BYWATER, Aristotelis Ethica Nicomachea (Oxford, 1894); MING, Data of Modern Ethics Examined (New York, 1894); MEYER, Institutiones Juris Naturalis, I (Freiburg im Br., 1885); S. Thomœ Aquinatis Summa Theologica; Summa contra Gentiles; SUAREZ, De Ultimo Fine Hominis.
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The Holy Grail[[@Headword:The Holy Grail]]

The Holy Grail
The name of a legendary sacred vessel, variously identified with the chalice of the Eucharist or the dish of the Pascal lamb, and the theme of a famous medieval cycle of romance. In the romances the conception of the Grail varies considerably; its nature is often but vaguely indicated, and, in the case of Chrestien's Perceval poem, it is left wholly unexplained.
The meaning of the word has also been variously explained. The generally accepted meaning is that is given by the Cistercian chronicler Helinandus (d. about 1230), who, under the date of about 717, mentions of a vision, shown to a hermit concerning the dish used by Our Lord at the Last Supper, and about which the hermit then wrote a Latin book called "Gradale." "Now in French," so Helinandus informs us, "Gradalis or Gradale means a dish (scutella), wide and somewhat deep, in which costly viands are wont to be served to the rich in degrees (gradatim), one morsel after another in different rows. In popular speech it is also called "greal" because it is pleasant (grata) and acceptable to him eating therein" etc. The medieval Latin word "gradale" because in Old French "graal," or "greal," or "greel," whence the English "grail." Others derive the word from "garalis" or from "cratalis" (crater, a mixing bowl). It certainly means a dish, the derivation from "grata" in the latter part of the passage cited above or from "agréer" (to please) in the French romances is secondary. The explanation of "San greal" as "sang real" (kingly blood) was not current until the later Middle Ages. Other etymologies that have been advanced may be passed over as obsolete.
When we come to examine the literary tradition concerning the Grail we notice at the outset that the Grail legend is closely connected with that of Perceval as well as that of King Arthur. Yet all these legends were originally independent of each other. The Perceval story may have a mythical origin, or it may be regarded as the tale of a simpleton (Fr., nicelot) who, however, in the end achieves great things. In all the versions that we have of it, it is a part of of the Arthurian legend, and, in almost all, it is furthermore connected with the Grail. So the reconstruction of the original Grail legend can be accomplished only by an analytical comparison of all extant versions, and is a task that has given rise to some of the most difficult problems in the whole range of literary history.
The great body of the Grail romances came into existence between the years 1180 and 1240. After the thirteenth century nothing new was added to the Grail legend. Most of these romances are in French, but there are versions in German, English, Norwegian, Italian, and Portuguese. These are of very unequal value as sources, some are mere translations or recasts of French romances. Now all of these romances may be conveniently divided into two classes: those which are concerned chiefly with the quest of the Grail, and with the adventures and personality of the hero of this quest; and those that are mainly concerned with the history of the sacred vessel itself. These two classes have been styled respectively the Quest and the Early History versions.
Of the first class is the "Conte del Graal" of Chrestien de Troyes and his continuators, a vast poetic compilation of some 60,000 verses, composed between 1180 qnd 1240, and the Middle High German epic poem "Parzival" ofWolfram von Eschenbach, written between 1205 and 1215, and based, according to Wolfram's statement, on the French poem of a certain Kyot (Guiot) of Provence, which, however, is not extant and the very existence of which is doubtful. To these may be added the Welsh folk-tales or "Mabinogion" known to us only from manuscripts of the thirteenth century, though the material is certainly older, and the English poem "Sir Percyvelle," of the fifteenth century. Of the Early History versions the oldest is the metrical trilogy of Robert de Boron, composed between 1170 and 1212, of which only the first part, the "Joseph d'Arimathie," and a portion of the second, the "Merlin," are extant. We have, however, a complete prose version, preserved in the so-called Didot manuscript. The most detailed history of the Grail is in the "Grand St. Graal," a bulky French prose romance of the first half of the thirteenth century, where we are told that Christ Himself presented to a pious hermit the book concerning this history. Besides these versions we have three French prose romances, also from the thirteenth century, which, though concerned chiefly with the quest, give also an account of the history of the sacred vessel. Of these the most notable is the "Queste del St. Graal," well known to English readers because it was enbodied almost entire in Malory's "Morte d' Arthur." The others are the so-called "Didot Perceval" or "La petite queste" and the lengthy and prolix "Perceval le Gallois," also known as "Perlesvaus."
The poem of Chrestien, regarded by many as the oldest known Grail romance, tells of Perceval's visit to the Grail castle, where he sees a Graal borne in by a damsel. Its accompaniments are a bleeding lance and a silver plate. It is a precious vessel set with jewels, and so resplendent as to eclipse the lights of the hall. All the assembled knights show it reverence. Mindful of an injunction not to inquire too much, Perceval does not ask concerning the significance of what he sees, and thereby incurs guilt and reproach. Undoubtly Chrestien meant to relate the hero's second visit to the castle, when he would have put the question and received the desired information. But the poet did not live to finish his story, whether the explanation of the Graal, offered by the continuators, is that which Chrestien what the Graal signifies; in his version it has no pronounced religious character. On the other hand, in the Early History versions it is invested with the greatest sanctity. It is explained as the dish from which Christ ate the Paschal lamb with his disciples, which passed into possession of Joseph of Arimathea, and was used by him to gather the Precious Blood of Our Saviour, when His body was taken from the Cross. It becomes identified with the Chalice of the Eucharist. The lance is explained as the one with which Longinus pierced Our Lord's side, and the silver plate becomes the paten covering the chalice. The quest in these versions assumes a mst sacred character, the atmosphere of chivalric adventure in Chrestien's poem yields to a militant asceticism, which insists not only on the purity of the quester, but, in some versions (Queste, Perlesvaus), on his virginity. In the "Queste" and "Grand St. Graal," moreover, the hero is not Perceval but the maiden-knight, Galaad. But the other knights of the Round Table are made to participate in the quest.
The early history of the Grail is intimately connected with the story of Joseph of Arimathea. When he is cast into prison by the Jews, Christ appears to him and gives him the vessel, through which he is miraculously sustained for forty-two years, until liberated by Vespasian. The Grail is then brought to the West, to Britain, either by Joseph and Josephes, his son (Grand St. Graal), or by Alain one of his kin (Robert de Boron). Galaad (or Perceval) achieves the quest; after the death of its keeper the Grail vanishes. According to the version of the "Perlesvaus" Perceval is removed, no one knows whither, by a ship with white sails on which is displayed a red cross. In the Guiot-Wolfram version we meet with a conception of the Grail wholly different from that of the French romances. Wolfram conceives of it as a precious stone, lapsit exillis (i.e. lapis or lapsi ex caelis?) of special purity, possessing miraculouspowers conferred upon it and sustained by a consecrated Host which, on every Good Friday, a dove brings down from heaven and lays down upon it. The angels who remained neutral during the rebellion of Lucifer were its first guardians; then it was brought to earth and entrusted to Titurel, the first Grail king. It is guarded in the splendid castle of Munsalvaesche (mons salvationis or silvaticus?) by itself and nourished by its miraculous food-giving power.
The relationship of the Grail versions to each other, especially that of Chrestien to those of Robert de Boron and the "Queste," is a matter of dispute. Nor is their relative chronology certain. But in all these versions the legend appears in an advanced state of development, the preceeding phases of which are not attested by literary monuments, and therefore, can only be conjectured. The origin of the legend is involved in obscurity, and scholars are divided in their views on this point. An Oriental, a Celtic, and a purely Christian origin have been claimed. But the Oriental parallels, like the sun-table of the Ethiopians, the Persian cup of Jamshid, the Hindu paradise, Cridavana, are not very convincing, and Wolfram's statement, that Kyot's source was an Arabic manuscript of Toledo, is open to grave doubt. It is different with the Celtic story. There are undoubtly Celtic elements in the legend as we have it; the Perceval story is probably, and the Arthurian legend certainly, of Celtic origin, and both of these legends intimately connected with the quest story. Talismans, such as magic lances and food-giving vessels figure prominently in Celtic myths and folk-tales. According to this theory the "Mabinogion," with its simple story of vengeance by means of talismans and devoid of religious significance, would yield the version nearest to the original form of the legend. Back of the quest-story would be some pre-Christian tale of a hero seeking to avenge the injury done to a kinsman. The religious element would then be of secondary origin, and would have come into the legend when the old vengeance-tale was fused with the legend of Joseph of Arimathea, which is essentially a legend of the conversion of Britain.
Those who maintain the theory of a purely Christian origin regard the religious element in the story as fundamental and trace the leading motifs to Christian ideas and conceptions. It is derived from the apocryphal Gospel of Nicodemus, which is known to have had a great vogue in the twelfth century, paricularly in Britain. There we read how Joseph, whom the Jews had imprisoned, is miraculously fed by Christ Himself . Additional traits were supplied by the "Vindicta Salvatoris," the legendary account of the destruction of Jerusalem. Furthermore, Joseph was confused with the Jewish historian, Josephus, whose liberation by Titus is narrated by Suetonius. The food-producing properties of the vessel can be explained, without resorting to Celtic parallels, by the association of the Grail with the Sacrament of the Eucharist, which gives spiritual nourishment to the faithful. The purely Christian legend which thus had arisen was brought into contact with the traditional evangelization of Britain, and then developed on British soil, in Wales, and thus the Celtic stamp, which it undeniably bears, is accounted for. In connection with the legendary conversion of Britain it is noteworthy that the literary accounts of this event are connected with the famous Abbey of Glastonbury, which is also intimately associated with the legend of Arthur, Glastonbury being identified in William of Malmesbury's account with the mythic Avalon. So scholars are inclined to connect this British sanctuary with the origin of the Grail romances. Possibly Walter Map, who died as Archdeacon of Oxford in 1210, and to whom is ascribed the authorship of a Grail-Lancelot cycle, got his information from that abbey. The first Grail romances was then probably written in Latin and became the basis for the work of Robert de Boron, who was an English knight under King Henry II, and a contemporary of Chrestien and of Map.
The fully developed Grail legend was later on still further connected with other legends, as in Wolfram's poem with that of Lohengrim, the swan-knight, and also with that of Prestor John, the fabled Christian monarch of the East. Here also the story of Klinschor, the magician, was added. After the Renaissance the Grail legend, together with most medieval legends, fell into oblivion, from which it was rescued when the Romantic movement set in at the beginning of the nineteenth century. The most famous modern versions are Tennyson's "Holy Grail" in the "Idylls of the King" (1869), and Wagner's music -drama, the festival-play, "Parsifal," produced for the first time at Bayreuth in 1882.
A word as to the attitude of the Church towards the legend. It would seem that a legend so distinctively Christian would find favour with the Church. Yet this was not the case. Excepting Helinandus, clerical writers do not mention the Grail, and the Church ignored the legend completely. After all, the legend contained the elements of which the Church could not approve. Its sources are in apocryphal, not in canonical, scripture, and the claims of sanctity made for the Grail were refuted by their very extravagance. Moreover, the legend claimed for the Church in Britain an origin well nigh as illustrious as that of the Church of Rome, and independent of Rome. It was thus calculated to encourage and to foster any separatist tendencies that might exist in Britain. As we have seen, the whole tradition concerning the Grail is of late origin and on many points at variance with historical truth.
The "Queste" was edited by Furnivall, "La Queste del Saint Graal" (Roxburghe Club, London, 1864), also the Grand St. Graal under the title "Seynt Graal or the Sank Ryal", etc. (Roxburghe Club, London, 1861-63). The Perlesvaus is in Potvin's edition of Chrestien, I (Mons, 1866); the Didot Perceval in Hucher, "Le Saint Graal" (Le Mans, 1874-78). Robert de Boron's poem was edited by Michel, "Le roman du St. Graal" (Bordeaux, 1841), Malory's "Morte D'Arthur" by Sommer (London, 1889-91), and the Perlesvaus rendered into English by Evans, "The High History of the Holy Grail" (London, 1898). (See WOLFRAM VON ESCHENBACH.)
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The Holy Lance
We read in the Gospel of St. John (xix, 34), that, after our Saviour's death, "one of the soldiers with a spear [lancea] opened his side and immediately there came out blood and water". Of the weapon thus sanctified nothing is known until the pilgrim St. Antoninus of Piancenza (A.D. 570), describing the holy places of Jerusalem, tells us that he saw in the basilica of Mount Sion "the crown of thorns with which Our Lord was crowned and the lance with which He was struck in the side". The mention of the lance at the church of the Holy Sepulchre in the so-called "Breviarus", as M. de Mely points out (Exuviae, III, 32), is not to be relied on. On the other hand, in a miniature of the famous Syriac manuscript of the Laurentian Library at Florence, illuminated by one Rabulas in the year 586, the incident of the opening of Christ's side is given a prominence which is highly significant. Moreover, the name Longinus -- if, indeed, this is not a later addition -- is written in Greek characters (LOGINOS) above the head of the soldier who is thrusting his lance into our Saviour's side. This seems to show that the legend which assigns this name to the soldier (who, according to the same tradition, was healed of ophthalmia and converted by a drop of the precious blood spurting from the wound) is as old as the sixth century. And further it is tempting, even if rash, to conjecture that the name Logginos, or Logchinos is in some way connected with the lance (logche). Be this as it may, a spear believed to be identical with that which pierced our Saviour's body was venerated at Jerusalem at the close of the sixth century, and the presence there of this important relic is attested half a century earlier by Cassiodorus (In Ps. lxxxvi, P.L., LXX, 621) and after him by Gregory of Tours (P.L., LXXI, 712). In 615 Jerusalem was captured by a lieutenant of the Persian King Chosroes. The sacred relics of the Passion fell into the hands of the pagans, and, according to the "Chronicon Paschale", the point of the lance, which had been broken off, was given in the same year to Nicetas, who took it to Constantinople and deposited it in the church of St. Sophia. This point of the lance, which was now set in an "yeona", or icon, many centuries afterwards (i.e., in 1244) was present by Baldwin to St. Louis, and it was enshrined with the Crown of Thorns (q.v.) in the Sainte Chapelle. During the French Revolution these relics were removed to the Bibliotheque Nationale, and, although the Crown has been happily preserved to us, the other has now disappeared.
As for the second and larger portion of the lance, Arculpus, about 670, saw it at Jerusalem, where it must have been restored by Heraclius, but it was then venerated at the church of the Holy Sepulchre. After this date we practically hear no more of it from pilgrims to the Holy Land. In particular, St. Willibald, who came to Jerusalem in 715, does not mention it. There is consequently some reason to believe that the larger relic as well as the point had been conveyed to Constantinople before the tenth century, possibly at the same time as the Crown of Thorns. At any rate its presence at Constantinople seems to be clearly attested by various pilgrims, particularly Russians, and, though it was deposited in various churches in succession, it seems possible to trace it and distinguish it from the companion relic of the point. Sir John Mandeville, whose credit as a witness has of late years been in part rehabilitated, declared, in 1357, that he had seen the blade of the Holy Lance both at Paris and at Constantinople, and that the latter was a much larger relic than the former. Whatever the Constantinople relic was, it fell into the hands of the Turks, and in 1492, under circumstances minutely described in Pastor's "History of the Popes", the Sultan Bajazet sent it to Innocent VIII to conciliate his favour towards the sultan's brother Zizim, who was then the pope's prisoner. This relic has never since left Rome, where it is preserved under the dome of St. Peter's. Benedict XIV (De Beat. et Canon., IV, ii, 31) states that he obtained from Paris an exact drawing of the point of the lance, and that in comparing it with the larger relic in St. Peter's he was satisfied that the two had originally formed one blade. M. Mély published for the first time in 1904, an accurate design of the Roman relic of the lance head, and the fact that it has lost its point is as conspicuous as in other, often quite fantastic, delineations of the Vatican lance. At the time of the sending of the lance to Innocent VIII, great doubts as to its authenticity were felt at Rome, as Burchard's "Diary" (I, 473-486, ed. Thusasne) plainly shows, on account of the rival lances known to be preserved at Nuremberg, Paris, etc., and on account of the supposed discovery of the Holy Lance at Antioch by the revelation of St. Andrew, in 1098, during the First Crusade. Raynaldi, the Bollandists, and many other authorities believed that the lance found in 1098 afterwards fell into the hands of the Turks and was that sent by Bajazet to Pope Innocent, but from M. de Mely's investigations it seems probable that it is identical with the relic now jealously preserved at Etschmiadzin in Armenia. This was never in any proper sense a lance, but rather the head of a standard, and it may conceivably (before its discovery under very questionable circumstances by the crusader Peter Bartholomew) have been venerated as the weapon with which certain Jews at Beirut struck a figure of Christ on the Cross; an outrage which was believed to have been followed by a miraculous discharge of blood.
Another lance claiming to be that which produced the wound in Christ's side is now preserved among the imperial insignia at Vienna and is known as the lance of St. Maurice. This weapon was used as early as 1273 in the coronation ceremony of the Emperor of the West, and form an earlier date as an emblem of investiture. It came to Nuremberg in 1424, and it is also probably the lance, known as that of the Emperor Constantine, which enshrined a nail or some portion of a nail of the Crucifixion. The story told by William of Malmesbury of the giving of the Holy Lance to King Athelstan of England by Hugh Capet seems to be due to a misconception. One other remaining lance reputed to be that concerned in the Passion of Christ is preserved at Cracow, but, though it is alleged to have been there for eight centuries, it is impossible to trace its earlier history.
The one work of authority which thoroughly discusses all the available evidence is that of M.F. DE MELY published at Paris in 1904 as the third volume of the Exuviae Sacrae Constantinopolitanae of the COMTE DE RIANT. It contains authentic drawings never before published and a valuable selection of Pieces justificatives. Besides this all-important work, the reader may be referred to ROHAULT DE FLEURY, Memoire sur les Instruments de la Passion (Paris, 1870), 272- 75; BEURLIER, s.v. Lance in Dict. de la Bible; SCHROD in Kirchenlex., VII, 1419- 22; MARTIN, Reliques de la Passion.
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The Hon. George Spencer[[@Headword:The Hon. George Spencer]]

The Hon. George Spencer
(In religion, Ignatius of St. Paul).
Passionist, b. at the Admiralty, London, 21 Dec., 1799; d. at Carstairs, Scotland, 1 Oct., 1864. He was the youngest son of the second Earl Spencer and Lavinia, daughter of Sir Charles Bingham. From Eton he went to Trinity College, Cambridge, received Anglican orders, 13 June, 1824, and became chaplain to Bishop Blomfield of Chester, and shortly afterwards rector of Brington, Northamptonshire. In 1830 he became a Catholic and went to Rome for his ecclesiastical studies, being ordained priest there, 26 May, 1832. He returned to England fired with zeal for its conversion and laboured incessantly to procure the prayers of Catholics on the Continent for that intention. From 1832 to 1839 he worked as priest at West Bromwich, building the church at his own cost; then he was professor at Oscott till 1846, when he entered the Passionist novitiate. He was professed at Aston Hall in January, 1848. He spent the rest of his life in arduous missionary labours as a true apostle for the conversion of England. He translated the life of Blessed [later Saint] Paul of the Cross (London, 1860) and published many sermons.
A Short Account of the Conversion of the Hon. and Rev. G. Spencer, written by himself (Cath. Inst. Tracts, London, no date); DEVINE, Life of Father Ignatius of St. Paul, Passionist (Dublin, 1866); GILLOW, Bibl. Dict. Eng. Cath.; PURCELL, Ambrose Philipps de Lisle.
EDWIN BURTON 
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The Passion of our Lord Jesus Christ be ever in our hearts.
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The Image
1. Is Image in God said personally?
2. Does this name belong to the Son alone?
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	The immutability of God
1. Is God altogether immutable?
2. Does it belong to God alone to be immutable?
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The Incarnation
I. The Fact of the Incarnation
(1) The Divine Person of Jesus Christ
A. Old Testament Proofs
B. New Testament Proofs
C. Witness of Tradition
(2) The Human Nature of Jesus Christ
(3) The Hypostatic Union
A. The Witness of the Scriptures
B. Witness of Tradition
II. The Nature of the Incarnation
(1) Nestorianism
(2) Monophysitism
(3) Monothelitism
(4) Catholicism
III. Effects of the Incarnation
(1) On Christ Himself
A. On the Body of Christ
B. On the Human Soul of Christ
C. On the God-Man
(2) The Adoration of the Humanity of Christ
(3) Other Effects of the Incarnation
The Incarnation is the mystery and the dogma of the Word made Flesh. ln this technical sense the word incarnation was adopted, during the twelfth century, from the Norman-French, which in turn had taken the word over from the Latin incarnatio. The Latin Fathers, from the fourth century, make common use of the word; so Saints Jerome, Ambrose, Hilary, etc. The Latin incarnatio (in: caro, flesh) corresponds to the Greek sarkosis, or ensarkosis, which words depend on John (i, 14) kai ho Logos sarx egeneto, "And the Word was made flesh". These two terms were in use by the Greek Fathers from the time of St. Irenaeus--i.e. according to Harnack, A. D. 181-189 (cf. lren., "Adv. Haer." III, l9, n. i.; Migne, VII, 939). The verb sarkousthai, to be made flesh, occurs in the creed of the Council of Nicaea (cf. Denzinger, "Enchiridion", n. 86). In the language of Holy Writ, flesh means, by synecdoche, human nature or man (cf. Luke, iii, 6; Rom., iii, 20). Suarez deems the choice of the word incarnation to have been very apt. Man is called flesh to emphasize the weaker part of his nature. When the Word is said to have been incarnate, to have been made Flesh, the Divine goodness is better expressed whereby God "emptied Himself . . . and was found in outward bearing (schemati) like a man" (Phil. ii, 7); He took upon Himself not only the nature of man, a nature capable of suffering and sickness and death, He became like a man in all save only sin (cf. Suarez, "De Incarnatione", Praef. n. 5). The Fathers now and then use the word henanthropesis, the act of becoming man, to which correspond the terms inhumanatio, used by some Latin Fathers, and "Menschwerdung", current in German. The mystery of the Incarnation is expressed in Scripture by other terms: epilepsis, the act of taking on a nature (Heb., ii. 16): epiphaneia, appearance (II Tim., i, 10); phanerosis hen sarki, manifestation in the flesh (I Tim., iii, 16); somatos katartismos, the fitting of a body, what some Latin Fathers call incorporatio (Heb., x. 5); kenosis, the act of emptying one's self (Phil., ii, 7). In this article, we shall treat of the fact, nature and effects of the Incarnation.
I. THE FACT OF THE INCARNATION
[bookmark: I1]The Incarnation implies three facts: (1) The Divine Person of Jesus Christ; (2) The Human Nature of Jesus Christ; (3) The Hypostatic Union of the Human with the Divine Nature in the Divine Person of Jesus Christ.
(1) THE DIVINE PERSON OF JESUS CHRIST
[bookmark: I1a]We presuppose the historicity, of Jesus Christ -- i.e. that He was a real person of history (cf. JESUS CHRIST); the Messiahship of Jesus; the historical worth and authenticity of the Gospels and Acts; the Divine ambassadorship ofJesus Christ established thereby; the establishment of an infallible and never failing teaching body to have and to keep the deposit of revealed truth entrusted to it by the Divine ambassador, Jesus Christ; the handing down of all this deposit by tradition and of part thereof by Holy Writ; the canon and inspiration of the Sacred Scriptures--all these questions will be found treated in their proper places. Moreover, we assume that the Divine nature and Divine personality are one and inseparable (see TRINITY). The aim of this article is to prove that the historical person, Jesus Christ, is really and truly God, --i. e. has the nature of God, and is a Divine person. The Divinity of Jesus Christ is established by the Old Testament, by the New Testament and by tradition.
A. Old Testament Proofs
The Old Testament proofs of the Divinity of Jesus presuppose its testimony to Him as the Christ, the Messias (see MESSIAS). Assuming then, that Jesus is the Christ, the Messias promised in the Old Testament, from the terms of the promise it is certain that the One promised is God, is a Divine Person in the strictest sense of the word, the second Person of the Holy Trinity, the Son of the Father, One in nature with the Father and the Holy Spirit. Our argument is cumulative. The texts from the Old Testament have weight by themselves; taken together with their fulfilment in the New Testament, and with the testimony of Jesus and His apostles and His Church, they make up a cumulative argument in favour of the Divinity of Jesus Christ that is overwhelming in its force. The Old Testament proofs we draw from the Psalms, the Sapiential Books and the Prophets.
(a) TESTIMONY OF THE PSALMS
Psalm 2:7. "The Lord hath said to me: Thou art my son, this day have I begotten thee." Here Jahweh, i. e., God of Israel, speaks to the promised Messias. So St. Paul interprets the text (Heb., i, 5) while proving the Divinity of Jesusfrom the Psalms. The objection is raised that St. Paul is here not interpreting but only accommodating Scripture. He applies the very same words of Ps. ii, 7 to the priesthood (Heb., v, 5) and to the resurrection (Acts, xiii, 33) ofJesus; but only in a figurative sense did the Father beget the Messias in the priesthood and resurrection of Jesus; hence only in a figurative sense did He beget Jesus as His Son. We answer that St. Paul speaks figuratively and accommodates Scripture in the matter of the priesthood and resurrection but not in the matter of the eternal generation of Jesus. The entire context of this chapter shows there is a question of real sonship and real Divinity of Jesus. In the same verse, St. Paul applies to Christ the words of Jahweh to David, the type of Christ: "I will be to him a father, and he shall be to me a son". (II Kings, vii, 14.) In the following verse, Christ is spoken of as the first-born of the Father, and as the object of the adoration of the angels; but only God is adored: "Thy throne, O God, is forever and ever. . . Thy God, O God, hath anointed thee " (Ps. xliv, 7, 8). St. Paul refers these words to Christ as to the Son of God (Heb., i, 9). We follow the Massoretic reading, "Thy God, O God". The Septuagint and New Testament reading, ho theos, ho theos sou, "O God, Thy God", is capable of the same interpretation. Hence, the Christ is here called God twice; and his throne, or reign, is said to have been from eternity. Ps. cix, 1: "The Lord said to my Lord (Heb., Jahweh said to my Adonai): Sit thou at my right hand". Christ cites this text to prove that He is Adonai (a Hebrew term used only for Deity), seated at the right hand of Jahweh, who is invariably the great God of Israel (Matt., xxii, 44). In the same psalm, Jahweh says to Christ: "Before the day-star, I begat thee". Hence Christ is the begotten of God; was begotten before the world was, and sits at the right hand of the heavenly Father. Other Messianic psalms might be cited to show the clear testimony of these inspired poems to the Divinity of the promised Messias.
(b) TESTIMONY OF THE SAPIENTIAL BOOKS
So clearly do these Sapiential Books describe uncreated Wisdom as a Divine Person distinct from the First Person, that rationalists have resort to a subterfuge and claim that the doctrine of uncreated Wisdom was taken over by the authors of these books from the Neo-Platonic philosophy of the Alexandrian school. It is to be noted that in the pre-sapiential books of the Old Testament, the uncreated Logos, or hrema, is the active and creative principle of Jahweh (see Ps. xxxii, 4; xxxii, 6; cxviii, 89; cii, 20; Is., xl, 8; lv, 11). Later the logos became sophia, the uncreated Word became uncreated Wisdom. To Wisdom were attributed all the works of creation and Divine Providence (see Job, xxviii, 12: Prov., viii and ix; Ecclus., i,1; xxiv, 5 to 12; Wis., vi, 21; ix, 9). In Wis., ix, 1, 2, we have a remarkable instance of the attribution of God's activity to both the Logos and Wisdom. This identification of the pre-Mosaic Logos with the Sapiential Wisdom and the Johannine Logos (see LOGOS) is proof that the rationalistic subterfuge is not effective. The Sapiential Wisdom and the Johannine Logos are not an Alexandrian development of the PIatonic idea, but are a Hebraistic development of the pre-Mosaic uncreated and creating Logos or Word.
Now for the Sapiential proofs: In Ecclus., xxiv, 7, Wisdom is described as uncreated, the "first born of the Most High before all creatures", "from the beginning and before the World was I made" (ibid., 14). So universal was the identification of Wisdom with the Christ, that even the Arians concurred with the Fathers therein; and strove to prove by the word ektise, made or created, of verse 14, that incarnate Wisdom was created. The Fathers did not make answer that the word Wisdom was not to be understood of the Christ, but explained that the word ektise had here to be interpreted in keeping with other passages of Holy Writ and not according to its usual meaning,--that of the Septuagint version of Gen., i, 1. We do not know the original Hebrew or Aramaic word; it may have been the same word that occurs in Prov. viii, 22: "The Lord possessed me (Heb., gat me by generation; see Gen., iv, 1) in the beginning of His ways, before He made anything from the beginning, I was set up from eternity." Wisdom speaking of itself in the Book of Ecclesiasticus cannot contradict what Wisdom says of itself in Proverbs and elsewhere. Hence the Fathers were quite right in explaining ektise not to mean made or created in any strict sense of the terms (see St. Athanasius, "Sermo ii contra Arianos", n. 44; Migne, P. G., XXVI, 239). The Book of Wisdom, also, speaks clearly of Wisdom as "the worker of all things . . . a certain pure emanation of the glory of the almighty God . . . the brightness of eternal light, and the unspotted mirror of God's majesty, and the image of his goodness." (Wis., vii, 21-26.) St. Paul paraphrases this beautiful passage and refers it to Jesus Christ (Heb., i, 3). It is clear, then, from the text-study of the books themselves, from the interpretation of these books by St. Paul, and especially, from the admitted interpretation of the Fathers and the liturgical uses of the Church, that the personified wisdom of the Sapiential Books is the uncreated Wisdom, the incarnate Logos of St. John, the Word hypostatically united with human nature, Jesus Christ, the Son of the Eternal Father. The Sapiential Books prove that Jesus was really and truly God.
(c) TESTIMONY OF THE PROPHETIC BOOKS
The prophets clearly state that the Messias is God. Isaias says: "God Himself will come and will save you" (xxxv, 4); "Make ready the way of Jahweh" (xl, 3); "Lo Adonai Jahweh will come with strength" (xl, 10). That Jahweh here is Jesus Christ is clear from the use of the passage by St. Mark (i 3). The great prophet of Israel gives the Christ a special and a new Divine name "His name will be called Emmanuel" (Is., vii, 14). This new Divine name St. Matthew refers to as fulfilled in Jesus, and interprets to mean the Divinity of Jesus. "They shall call his name Emmanuel, @hich, being interpreted, is God with us." (Matt., i, 23.) Also in ix, 6, Isaias calls the Messias God: "A child is born to us . . . his name shall be called Wonderful, Counsellor, God the Strong One, the Father of the world to come, the Prince of Peace." Catholics explain that the very same child is called God the Strong One (ix, 6) and Emmanuel (vii, 14); the conception of the child is prophesied in the latter verse, the birth of the very same child is prophesied in the former verse. The name Emmanuel (God with us) explains the name that we translate "God the Strong One." It is uncritical and prejudiced on the part of the rationalists to go outside of lsaias and to seek in Ezechiel (xxxii, 21) the meaning "mightiest among heroes" for a word that everywhere else in Isaias is the name of "God the Strong One" (see Is., x, 21). Theodotion translates literally theos ischyros; the Septuagint has "messenger". Our interpretation is that commonly received by Catholics and by Protestants of the stamp of Delitzsch ("Messianic Prophecies", p. 145). Isaias also calls the Messias the "sprout of Jahweh" (iv, 2), i. e. that which has sprung from Jahweh as the same in nature with Him. The Messias is "God our King" (Is., 1ii, 7), "the Saviour sent by our God" (Is., 1ii, 10, where the word for Saviour is the abstract form of the word for Jesus); "Jahweh the God of Israel" (Is., lii, 12): "He that hath made thee, Jahweh of the hosts His name" (Is., liv, 5)".
[bookmark: I1b]The other prophets are as clear as Isaias, though not so detailed, in their foretelling of the Godship of the Messias. To Jeremias, He is "Jahweh our Just One" (xxiii, 6; also xxxiii, 16). Micheas speaks of the twofold coming of the Child, His birth in time at Bethlehem and His procession in eternity from the Father (v, 2). The Messianic value of this text is proved by its interpretation in Matthew (ii, 6). Zacharias makes Jahweh to speak of the Messias as "my Companion"; but a companion is on an equal footing with Jahweh (xiii, 7). Malachias says: "Behold I send my angel, and he shall prepare the way before my face, and presently the Lord, whom you seek, and the angel of the testament, whom you desire, shall come to his temple" (iii, 1). The messenger spoken of here is certainly St. John the Baptist. The words of Malachias are interpreted of the Precursor by Our Lord Himself (Matt., xi, 10). But the Baptist prepared the way before the face of Jesus Christ. Hence the Christ was the spokesman of the words of Malachias. But the words of Malachias are uttered by Jahweh the great God of Israel. Hence the Christ or Messias and Jahweh are one and the same Divine Person. The argument is rendered even more forcible by the fact that not only is the speaker, Jahweh the God of hosts, here one and the same with the Messias before Whose face the Baptist went: but the prophecy of the Lord's coming to the Temple applies to the Messias a name that is ever reserved for Jahweh alone. That name occurs seven times (Ex., xxiii, 17; xxxiv, 23; Is., i, 24; iii, 1; x, 16 and 33; xix, 4) outside of Malachias, and is clear in its reference to the God of Israel. The last of the prophets of Israel gives clear testimony that the Messias is the very God of Israel Himself. This argument from the prophets in favour of the Divinity of the Messias is most convincing if received in the light of Christian revelation, in which light we present it. The cumulative force of the argument is well worked out in "Christ in Type and Prophecy", by Maas.
B. New Testament Proofs
We shall give the witness of the Four Evangelists and of St. Paul. The argument from the New Testament has a cumulative weight that is overwhelming in its effectiveness, once the inspiration of the New Testament and the Divine ambassadorship of Jesus are proved (see INSPIRATION; CHRISTIANITY). The process of the Catholic apologetic and dogmatic upbuilding is logical and never-failing. The Catholic theologian first establishes the teaching body to which Christ gave His deposit of revealed truth, to have and to keep and to hand down that deposit without error or failure. This teaching body gives us the Bible; and gives us the dogma of the Divinity of Christ in the unwritten and the written Word of God, i. e. in tradition and Scripture. When contrasted with the Protestant position upon "the Bible, the whole Bible and nothing but the Bible"--no, not even anything to tell us what is the Bible and what is not the Bible--the Catholic position upon the Christ-established, never-failing, never-erring teaching body is impregnable. The weakness of the Protestant position is evidenced in the matter of this very question of the Divinity ofJesus Christ. The Bible is the one and only rule of faith of Unitarians, who deny the Divinity of Jesus; of Modernistic Protestants, who make out His Divinity to be an evolution of His inner consciousness; of all other Protestants, be their thoughts of Christ whatsoever they may. The strength of the Catholic position will be clear to any one who has followed the trend of Modernism outside the Church and the suppression thereof within the pale.
WITNESS OF THE EVANGELISTS
We here assume the Gospels to be authentic, historical documents given to us by the Church as the inspired Word of God. We waive the question of the dependence of Matthew upon the Logia, the origin of Mark from "Q", the literary or other dependence of Luke upon Mark; all these questions are treated in their proper places and do not belong here in the process of Catholic apologetic and dogmatic theology. We here argue from the Four Gospels as from the inspired Word of God. The witness of the Gospels to the Divinity of Christ is varied in kind.
Jesus is the Divine Messias
The Evangelists, as we have seen, refer to the prophecies of the Divinity of the Messias as fulfilled in Jesus (see Matt., i, 23; ii, 6: Mark, i, 2: Luke, vii, 27).
Jesus is the Son of God
According to the testimony of the Evangelists, Jesus Himself bore witness to His Divine Sonship. As Divine Ambassador He can not have borne false witness. Firstly, He asked the disciples, at Caesarea Philippi, "Whom do men say that the Son of man is?" (Matt., xvi, 13). This name Son of man was commonly used by the Saviour in regard to Himself; it bore testimony to His human nature and oneness with us. The disciples made answer that others said He was one of the prophets. Christ pressed them. "But whom do you say that I am? "(ibid., 15). Peter, as spokesman, replied: "Thou art Christ, the Son of the living God" (ibid., 16). Jesus was satisfied with this answer; it set Him above all the prophets who were the adopted sons of God; it made Him the natural Son of God. The adopted Divine sonship of all the prophets Peter had no need of special revelation to know. This natural Divine Sonship was made known to the leader of the Apostles only by a special revelation. "Flesh and blood hath not revealed it to thee, but my Father who is in heaven" (ibid., 17). Jesus clearly assumes this important title in the specially revealed and altogether new sense. He admits that He is the Son of God in the real sense of the word.
Secondly, we find that He allowed others to give Him this title and to show by the act of real adoration that they meant real Sonship. The possessed fell down and adored Him, and the unclean spirits cried out: "Thou art the Son of God" (Mark, iii, 12). After the stilling of the storm at sea, His disciples adored Him and said: "Indeed thou art the Son of God "(Matt., xiv, 33). Nor did He suggest that they erred in that they gave Him the homage due to God alone. The centurion on Calvary (Matt., xxvii, 54; Mark, xv, 39), the Evangelist St. Mark (i, 1), the hypothetical testimony of Satan (Matt., iv, 3) and of the enemies of Christ (Matt., xxvii, 40) all go to show that Jesus was called and esteemed the Son of God. Jesus Himself clearly assumed the title. He constantly spoke of God as "My Father" (Matt., vii, 21; x, 32; xi, 27; xv, 13; xvi, 17, etc.).
Thirdly, the witness of Jesus to His Divine Sonship is clear enough in the Synoptics, as we see from the foregoing argument and shall see by the exegesis of other texts; but is perhaps even more evident in John. Jesus indirectly but clearly assumes the title when He says: "Do you say of him whom the Father hath sanctified and sent into the world: Thou blasphemest, because I said, I am the Son of God? . . . the Father is in me and I in the Father." (John, x, 36, 38.) An even clearer witness is given in the narrative of the cure of the blind man in Jerusalem. Jesus said: "Dost thou believe in the Son of God?" He answered, and said: "Who is he, Lord, that I may believe in him? And Jesus said to him: Thou hast both seen him; and it is he that talketh with thee. And he said: I believe, Lord. And falling down, he adored him." (John, ix, 35-38.) Here as elsewhere, the act of adoration is allowed, and the implicit assent is in this wise given to the assertion of the Divine Sonship of Jesus.
Fourthly, likewise to His enemies, Jesus made undoubted profession of His Divine Sonship in the real and not the figurative sense of the word; and the Jews understood Him to say that He was really God. His way of speaking had been somewhat esoteric. He spoke often in parables. He willed then, as He wills now, that faith be "the evidence of things that appear not" (Heb., xi, 1). The Jews tried to catch Him, to make Him speak openly. They met Him in the portico of Solomon and said: "How long dost thou hold our souls in suspense? If thou be the Christ, tell us plainly" (John, x, 24). The answer of Jesus is typical. He puts them off for a while; and in the end tells them the tremendous truth: "I and the Father are one" (John, x, 30). They take up stones to kill Him. He asks why. He makes them admit that they have understood Him aright. They answer: "For a good work we stone thee not, but for blasphemy; and because that thou, being a man makest thyself God" (ibid., 33). These same enemies had clear statement of the claim of Jesus on the last night that He spent on earth. Twice He appeared before the Sanhedrim, the highest authority of the enslaved Jewish nation. The first times the high priest, Caiphas, stood up and demanded: "I adjure thee by the living God, that thou tell us if thou be the Christ the Son of God " (Matt., xxvi, 63). Jesus had before held His peace. Now His mission calls for a reply. "Thou hast said it" (ibid., 64). The answer was likely--in Semitic fashion--a repetition of the question with a tone of affirmation rather than of interrogation. St. Matthew reports that answer in a way that might leave some doubt in our minds, had we not St. Mark's report of the very same answer. According to St. Mark, Jesus replies simply and clearly: "I am" (Mark, xiv, 62). The context of St. Matthew clears up the difficulty as to the meaning of the reply of Jesus. The Jews understood Him to make Himself the equal of God. They probably laughed and jeered at His claim. He went on: 'Nevertheless I say to you, hereafter you shall see the Son of man sitting on the right hand of the power of God, and coming in the clouds of heaven" (Matt., xxvi, 64). Caiphas rent his garments and accused Jesus of blasphemy. All joined in condemning Him to death for the blasphemy whereof they accused Him. They clearly understood Him to make claim to be the real Son of God; and He allowed them so to understand Him, and to put Him to death for this understanding and rejection of His claim. It were to blind one's self to evident truth to deny the force of this testimony in favour of the thesis that Jesus made claim to be the real Son of God. The second appearance of Jesus before the Sanhedrim was like to the first; a second time He was asked to say clearly: " Art thou then the Son of God? " He made reply: "You say that I am." They understood Him to lay claim to Divinity. " What need we any further testimony? for we ourselves have heard it from his own mouth" (Luke, xxii, 70, 71). This twofold witness is especially important, in that it is made before the great Sanhedrim, and in that it is the cause of the sentence of death. Before Pilate, the Jews put forward a mere pretext at first. "We have found this man perverting our nation, and forbidding to give tribute to Cwsar, and saying that he is Christ the king" (Luke, xxiii, 2). What was the result? Pilate found no cause of death in Him! The Jews seek another pretext. "He stirreth up the people . . . from Galilee to this place" (ibid., 5). This pretext fails. Pilate refers the case of sedition to Herod. Herod finds the charge of sedition not worth his serious consideration. Over and again the Jews come to the front with a new subterfuge. Over and again Pilate finds no cause in Him. At last the Jews give their real cause against Jesus. In that they said He made Himself a king and stirred up sedition and refused tribute to Caesar, they strove to make it out that he violated Roman law. Their real cause of complaint was not that Jesus violated Roman law; but that they branded Him as a violator of the Jewish law. How? "We have a law; and according to that law he ought to die, because he made himself the Son of God (John, xix, 7). The charge was most serious; it caused even the Roman governor "to fear the more." What law is here referred to? There can be no doubt. It is the dread law of Leviticus: "He that blasphemeth the name of the Lord, dying let him die: all the multitude shall stone him, whether he be a native or a stranger. He that blasphemeth the name of the Lord dying let him die " (Lev., xxiv, 17). By virtue of this law, the Jews were often on the very point of stoning Jesus; by virtue of this law, they often took Him to task for blasphemy whensoever He made Himself the Son of God; by virtue of this same law, they now call for His death. It is simply out of the question that these Jews had any intention of accusing Jesus of the assumption of that adopted sonship of God which every Jew had by blood and every prophet had had by special free gift of God's grace.
Fifthly, we may only give a summary of the other uses of thee title Son of God in regard to Jesus. The angel Gabriel proclaims to Mary that her son will "be called the Son of the most High" (Luke, i, 32); "the Son of God" (Luke, i, 35); St. John speaks of Him as "the only begotten of the Father" (John, i, 14); at the Baptism of Jesus and at His Transfiguration, a voice from heaven cries: "This is my beloved son" (Matt., iii, 17; Mark, i, 11; Luke, iii, 22; Matt., xvii., 3); St. John gives it as his very set purpose, in his Gospel, "that you may believe that Jesus is the Christ, the Son of God" (John, xx, 31).
Sixthly, in the testimony of John, Jesus identifies Himself absolutely with the Divine Father. According to John, Jesus says: "he that seeth me seeth the Father" (ibid., xiv, 9). St. Athanasius links this clear testimony to the other witness of John "I and the Father are one" (ibid., x, 30); and thereby establishes the consubstantiality of the Father and the Son. St. John Chrysostom interprets the text in the same sense. A last proof from John is in the words that bring his first Epistle to a close: "We know that the Son of God is come: and He hath given us understanding that we may know the true God, and may be in his true Son. This is the true God and life eternal" (I John, v, 20). No one denies that "the Son of God" who is come is Jesus Christ. This Son of God is the "true Son" of "the true God"; in fact, this true son of the True God, i. e. Jesus, is the true God and is life eternal. Such is the exegesis of this text given by all the Fathers that have interpreted it (see Corluy, "Spicilegium Dogmatico-Biblicum", ed. Gandavi, 1884, II, 48). All the Fathers that have either interpreted or cited this text, refer outos to Jesus, and interpret "Jesus is the true God and life eternal." The objection is raised that the phrase "true God" (ho alethisnos theos) always refers, in John, to the Father. Yes, the phrase is consecrated to the Father, and is here used precisely on that account, to show that the Father who is, in this very verse, first called "the true God", is one with the Son Who is second called "the true God" in the very same verse. This interpretation is carried out by the grammatical analysis of the phrase; the pronoun this (outos) refers of necessity to the noun near by, i. e. His true Son Jesus Christ. Moreover, the Father is never called "life eternal" by John; whereas the term is often given by him to the Son (John, xi, 25; xiv, 6: I John, i, 2; v, 11-12). These citations prove beyond a doubt that the Evangelists bear witness to the real and natural Divine Sonship of Jesus Christ.
Outside the Catholic Church, it is today the mode to try to explain away all these uses of the phrase Son of God, as if, forsooth, they meant not the Divine Sonship of Jesus, but presumably His sonship by adoption--a sonship due either to His belonging to the Jewish race or derived from His Messiahship. Against both explanations stand our arguments; against the latter explanation stands the fact that nowhere in the Old Testament is the term Son of God given as a name peculiar to the Messias. The advanced Protestants of this twentieth century are not satisfied with this latter and wornout attempt to explain away the assumed title Son of God. To them it means only that Jesus was a Jew (a fact that is now denied by Paul Haupt). We now have to face the strange anomaly of ministers of Christianity who deny that Jesus was Christ. Formerly it was considered bold in the Unitarian to call himself a Christian and to deny the Divinity of Jesus; now "ministers of the Gospel" are found to deny that Jesus is the Christ, the Messias (see articles in the Hibbert Journal for 1909, by Reverend Mr. Roberts, also the articles collected under the title "Jesus or Christ?" Boston, 19m). Within the pale of the Church, too, there were not wanting some who followed the trend of Modernism to such an extent as to admit that in certain passages, the term "Son of God" in its application to Jesus, presumably meant only adopted sonship of God. Against these writers was issued the condemnation of the proposition: "In all the texts of the Gospels, the name Son of God is merely the equivalent of the name Messias, and does not in any wise mean that Christ is the true and natural Son of God" (see decree "Lamentabili", S. Off., 3-4 July, 1907, proposition xxxii). This decree does not affirm even implicitly that every use of the name "Son of God" in the Gospels means true and natural Sonship of God. Catholic theologians generally defend the proposition whenever, in the Gospels, the name "Son of God" is used in the singular number, absolutely and without any additional explanation, as a proper name of Jesus, it invariably means true and natural Divine Sonship of Jesus Christ (see Billot, "De Verbo Incarnato," 1904, p. 529). Corluy, a very careful student of the original texts and of the versions of the Bible, declared that, whenever the title Son of God is given to Jesus in the New Testament, this title has the inspired meaning of natural Divine Sonship; Jesus is by this title said to have the same nature and substance as the Heavenly Father (see "Spicilegium", II, p. 42).
Jesus is God
St. John affirms in plain words that Jesus is God. The set purpose of the aged disciple was to teach the Divinity of Jesus in the Gospel, Epistles, and Apocalypse that he has left us; he was aroused to action against the first heretics that bruised the Church. "They went out from us, but they were not of us. For if they had been of us, they would no doubt have remained with us" (I John, ii, 19). They did not confess Jesus Christ with that confession which they had obligation to make (I John, iv, 3). John's Gospel gives us the clearest confession of the Divinity of Jesus. We may translate from the original text: "In the beginning was the Word, and the Word was in relation to God and the Word was God" (John i, 1). The words ho theos (with the article) mean, in Johannine Greek, the Father. The expression pros ton theon reminds one forcibly of Aristotle's to pros ti einai. This Aristotelian way of expressing relation found its like in the Platonic, Neo-Platonic, and Alexandrian philosophy; and it was the influence of this Alexandrian philosophy in Ephesus and elsewhere that John set himself to combat. It was, then, quite natural that John adopted some of the phraseology of his enemies, and by the expression ho logos en pros ton theon gave forth the mystery of the relation of Father with Son: "the Word stood in relation to the Father", i. e., even in the beginning. At any rate the clause theos en ho logos means "the Word was God". This meaning is driven home, in the irresistibIe logic of St. John, by the following verse: "All things were made by him." The Word, then, is the Creator of all things and is true God. Who is the Word! It was made flesh and dwelt with us in the flesh (verse 14); and of this Word John the Baptist bore witness (verse 15). But certainly it was Jesus, according to John the Evangelist, Who dwelt with us in the flesh and to Whom the Baptist bore witness. Of Jesus the Baptist says: "This is he, of whom I said: After me there cometh a man, who is preferred before me: because he was before me" (verse 30). This testimony and other passages of St. John's Gospel are so clear that the modern rationalist takes refuge from their forcefulness in the assertion that the entire Gospel is a mystic contemplation and no fact-narrative at all (see JOHN, GOSPEL OF SAINT). Catholics may not hold this opinion denying the historicity of John. The Holy Office, in the Decree "Lamentabili", condemned the following proposition: "The narrations of John are not properly speaking history but a mystic contemplation of the Gospel: the discourses contained in his Gospel are theological meditations on the mystery of salvation and are destitute of historical truth." (See prop. xvi.)
(b) WITNESS OF ST. PAUL
It is not the set purpose of St. Paul, outside of the Epistle to the Hebrews, to prove the Divinity of Jesus Christ. The great Apostle takes this fundamental principle of Christianity for granted. Yet so clear is the witness of Paul to this fact of Christ's Divinity, that the Rationalists and rationalistic Lutherans of Germany have strived to get away from the forcefulness of the witness of the Apostle by rejecting his form of Christianity as not conformable to theChristianity of Jesus. Hence they cry: "Los von Paulus, zurück zu Christus"; that is, "Away from Paul, back to Christ" (see J¨licher, Paulus und Christus", ed. Mohr, 1909). We assume the historicity of the Epistles of Paul; to a Catholic, the Christianity of St. Paul is one and the same with the Christianity of Christ. (See PAUL, SAINT). To the Romans, Paul writes: "God sending his own Son, in the likeness of sinful flesh and of sin" (viii, 3). His Own Son (ton heautou) the Father sends, not a Son by adoption. The angels are by adoption the children of God; they participate in the Father's nature by the free gifts He has bestowed upon them. Not so the Own Son of the Father. As we have seen, He is more the offspring of the Father than are the angels. How more? In this that He is adored as the Father is adored; the angels are not adored. Such is Paul's argument in the first chapter of the Epistle to the Hebrews. Therefore, in St. Paul's theology, the Father's Own Son, Whom the angels adore, Who was begotten in the today of eternity, Who was sent by the Father, clearly existed before His appearance in the Flesh, and is, in point of fact, the great "I am who am",--the Jahweh Who spoke to Moses on Horeb. This identification of the Christ with Jahweh would seem to be indicated, when St. Paul speaks of Christ as ho on epi panton theos, "who is over all things, God blessed for ever" (Rom., ix, 5). This interpretation and punctuation are sanctioned by all the Fathers that have used the text; all refer to Christ the words "He who is God over all". Petavius (De Trin., 11, 9, n. 2) cites fifteen, among whom are Irenaeus, Tertullian, Cyprian, Athanasius, Gregory of Nyssa, Ambrose, Augustine, and Hilary. The Peshitta has the same translation as we have given. Alford, Trench, Westcott and Hort, and most Protestants are at one with us in this interpretation.
[bookmark: I1c]This identification of the Christ with Jahweh is clearer in the First Epistle to the Corinthians. Christ is said to have been Jahweh of the Exodus. "And all drank the same spiritual drink; (and they drank of the spiritual rock that followed them, and the rock was Christ)" (x, 4). It was Christ Whom some of the Israelites "tempted, and (they) perished by the serpents" (x, 10); it was Christ against Whom "some of them murmured, and were destroyed by the destroyer" (x, 11). St. Paul takes over the Septuagint translation of Jahweh ho kyrios, and makes this title distinctive of Jesus. The Colossians are threatened with the deception of philosophy (ii, 8). St. Paul reminds them that they should think according to Christ; "for in him dwelleth the fulness of the Godhead (pleroma tes theotetos) corporeally" (ii, 9); nor should they go so low as give to angels, that they see not, the adoration that is due only to Christ (ii, 18, 19). "For in Him were all things created in heaven and on earth, visible and invisible, whether thrones or dominations or principalities or powers; all things were created by Him and for Him" (eis auton). He is the cause and the end of all things, even of the angels whom the Colossians are so misguided as to prefer to Him (i, 16). The cultured Macedonians of Philippi are taught that in "the name of Jesus every knee should bow, of those that are in heaven, on earth, and under the earth; and that every tongue should confess that the Lord Jesus Christ is in the glory of God the Father" (ii, 10, 11). This is the very same genuflexion and confession that the Romans are bidden to make to the Lord and the Jews to Jahweh (see Rom., xiv, 6; Is., xiv, 24). The testimony of St. Paul could be given at much greater length. These texts are only the chief among many others that bear Paul's witness to the Divinity of Jesus Christ.
C. Witness of Tradition
The two main sources wherefrom we draw our information as to tradition, or the unwritten Word of God, are the Fathers of the Church and the general councils.
(a) THE FATHERS OF THE CHURCH
The Fathers are practically unanimous in explicitly teaching the Divinity of Jesus Christ. The testimony of many has been given in our exegesis of the dogmatic texts that prove the Christ to be God. It would take over-much space to cite the Fathers adequately. We shall confine ourselves to those of the Apostolic and apologetic ages. By joining these testimonies to those of the Evangelists and St. Paul, we can see clearly that the Holy Office was right in condemning these propositions of Modernism: "The Divinity of Christ is not proven by the Gospels but is a dogma that the Christian conscience has evolved from the notion of a Messiah. It may be taken for granted that the Christ Whom history shows us is much inferior to the Christ Who is the object of Faith" (see prop. xxvii and xxix of Decree "Lamentabili").
The Fathers Themselves
St. Clement of Rome (A. D. 93-95, according to Harnack), in his first epistle to the Corinthians, xvi, 2, speaks of "The Lord Jesus Christ, the Sceptre of the Might of God" (Funk, " Patres Apostolici", T¨bingen ed., 1901, p. 118), and describes, by quoting Is., iii, 1-12, the humiliation that was foretold and came to pass in the self-immolation of Jesus. As the writings of the Apostolic Fathers are very scant, and not at all apologetic but rather devotional and exhortive, we should not look in them for that clear and plain defence of the Divinity of Christ which is evidenced in the writings of the apologists and later Fathers.
The witness of St. Ignatius of Antioch (A. D. 110-117, according to Harnack) is almost that of the apologetic age, in whose spirit he seems to have written to the Ephesians. It may well be that at Ephesus the very same heresies were now doing havoc which about ten years before or, according to Harnack's chronology, at the very same time, St. John had written his Gospel to undo. If this be so, we understand the bold confession of the Divinity of Jesus Christwhich this grand confessor of the Faith brings into his greetings, at the beginning of his letter to the Ephesians. "Ignatius . . . . to the Church . . . which is at Ephesus . . . . in the will of the Father and of Jesus Christ Our God (tou theou hemon)." He says: "The Physician in One, of the Flesh and of the Spirit, begotten and not begotten, who was God in Flesh (en sarki genomenos theos) . . . Jesus Christ Our Lord" (c. vii; Funk, I, 218). "For Our God Jesus Christ was borne in the womb by Mary" (c. xviii, 2; Funk, I, 226). To the Romans he writes: "For Our God Jesus Christ, abiding in the Father, is manifest even the more" (c. iii, 3; Funk, 1, 256).
The witness of the Letter of Barnabas: "Lo, again, Jesus is not the Son of man but the Son of God, made manifest in form in the Flesh. And since men were going to say that the Christ was the Son of David, David himself, fearing and understanding the malice of the wicked, made prophecy: The Lord said to my Lord . . . . . Lo, how David calls Him the Lord and not son" (c. xiii; Funk, I, 77).
In the apologetic age, Saint Justin Martyr (Harnack. A. D. 150) wrote: "Since the Word is the first-born of God, He is also God" (Apol. I, n. 63; P. G., VI, 423). It is evident from the context that Justin means Jesus Christ by the Word; he had just said that Jesus was the Word before He became Man, and used to appear in the form of fire or of some other incorporeal image. St. Irenaeus proves that Jesus Christ is rightly called the one and only God and Lord, in that all things are said to have been made by Him (see "Adv. Haer.", III, viii, n. 3; P. G., VII, 868; bk. IV, 10, 14, 36). Deutero-Clement (Harnack, A. D. 166; Sanday, A. D. 150) insists: "Brethren, we should think of Jesus Christ as of God Himself, as of the Judge of the living and the dead" (see Funk, I, 184). St. Clement of Alexandria (Sanday, A. D. 190) speaks of Christ as "true God without any controversy, the equal of the Lord of the whole universe, since He is the Son and the Word is in God" (Cohortatio ad Gentes, c. x; P. G., VIII, 227).
Pagan Writers
To the witness of these Fathers of the Apostolic and apologetic age, we add a few witnesses from the contemporary pagan writers. Pliny (A. D. 107) wrote to Trajan that the Christians were wont before the light of day to meet and to sing praises "to Christ as to God" (Epist., x, 97). The Emperor Hadrian (A. D. 117) wrote to Servianus that many Egyptians had become Christians, and that converts to Christianity were "forced to adore Christ", since He was their God (see Saturninus, c. vii). Lucian scoffs at the Christians because they had been persuaded by Christ "to throw over the gods of the Greeks and to adore Him fastened to a cross" (De Morte Peregrini, 13). Here also may be mentioned the well-known graffito that caricatures the worship of the Crucified as God. This important contribution to archaeology was found, in 1857, on a wall of the Paedagogium, an inner part of the Domus Gelotiana of the Palatine, and is now in the Kircher Museum, Rome. After the murder of Caligula (A. D. 41) this inner part of the Domus Gelotiana became a training-school for court pages, called the Paedagogium (see Lanciani, "Ruins and Excavations of Ancient Rome", ed. Boston, 1897, p. 186). This fact and the language of the graffito lead one to surmise that the page who mocked at the religion of one of his fellows has so become an important witness to theChristian adoration of Jesus as God in the first or, at the very latest, the second century. The graffito represents the Christ on a cross and mockingly gives Him an ass's head; a page is rudely scratched kneeling and with hands outstretched in the attitude of prayer; the inscription is "Alexamenos worships his God" (Alexamenos sebetai ton theon). In the second century, too, Celsus arraigns the Christians precisely on this account that they think God was made man (see Origen, "Contra Celsum", IV, 14; P. G., XI, 1043). Aristides wrote to the Emperor Antonius Pius (A.D. 138-161) what seems to have been an apology for the Faith of Christ: "He Himself is called the Son of God; and they teach of Him that He as God came down from heaven and took and put on Flesh of a Hebrew virgin" (see "Theol. Quartalschrift", Tübingen, 1892, p. 535).
(b) WITNESS OF THE COUNCILS
[bookmark: I2]The first general council of the Church was called to define the Divinity of Jesus Christ and to condemn Arius and his error (see ARIUS). Previous to this time, heretics had denied this great and fundamental dogma of the Faith; but the Fathers had been equal to the task of refuting the error and of stemming the tide of heresy. Now the tide of heresy was so strong as to have need of the authority of the universal Church to withstand it. In his "Thalia", Arius taught that the Word was not eternal (en pote ote ouk en) nor generated of the Father, but made out of nothing (ex ouk onton hehonen ho logos); and though it was before the world was, yet it was a thing made, a created thing (poiema or ktisis). Against this bold heresy, the Council of Nicaea (325) defined the dogma of the Divinity: of Christ in the clearest terms: "We believe . . . in one Lord Jesus Christ, the Son of God, the Only-begotten, generated of the Father (hennethenta ek tou patros monogene), that is, of the substance of the Father, God of God, Light of Light, True God of True God, begotten not made, the same in nature with the Father (homoousion to patri) by Whom all things were made" (see Denzinger, 54).
(2) THE HUMAN NATURE OF JESUS CHRIST
[bookmark: I3]The Gnostics taught that matter was of its very nature evil, somewhat as the present-day Christian Scientists teach that it is an "error of mortal mind"; hence Christ as God could not have had a material body, and His body was only apparent. These heretics, called doketae included Basilides, Marcion, the Manichaeans, and others. Valentinus and others admitted that Jesus had a body, but a something heavenly and ethereal; hence Jesus was not born of Mary, but His airy body passed through her virgin body. The Apollinarists admitted that Jesus had an ordinary body, but denied Him a human soul; the Divine nature took the place of the rational mind. Against all these various forms of the heresy that denies Christ is true Man stand countless and clearest testimonies of the written and unwritten Word of God. The title that is characteristic of Jesus in the New Testament is Son of Man; it occurs some eighty times in the Gospels; it was His Own accustomed title for Himself. The phrase is Aramaic, and would seem to be an idiomatic way of saying "man". The life and death and resurrection of Christ would all be a lie were He not a man, and our Faith would be vain. (I Cor., xv, 14). "For there is one God, and one mediator of God and men, the man Christ Jesus" (I Tim., ii, 5). Why, Christ even enumerates the parts of His Body. "See my hands and feet, that it is I myself; handle and see: for a spirit hath not flesh and bones, as you see me to have" (Luke, xxiv, 39). St. Augustine says, in this matter: "If the Body of Christ was a fancy, then Christ erred; and if Christ erred, then He is not the Truth. But Christ is the Truth; hence His Body was not a fancy' (QQ. lxxxiii, q. 14; P. L., XL, 14). In regard to the human soul of Christ, the Scripture is equally clear. Only a human soul could have been sad and troubled. Christ says: "My soul is sorrowful even unto death" (Matt., xxvi, 38). "Now is my soul troubled" (John, xii, 27). His obedience to the heavenly Father and to Mary and Joseph supposes a human soul (John, iv, 34; v, 30; vi, 38; Luke, xxii, 42). Finally Jesus was really born of Mary (Matt., i, 16), made of a woman (Gal., iv, 4), after the angel had promised that He should be conceived of Mary (Luke, i, 31); this woman is called the mother of Jesus (Matt., i, 18; ii, 11; Luke, i, 43; John, ii, 3); Christ is said to be really the seed of Abraham (Gal., iii, 16), the son of David (Matt., i, 1), made of the seed of David according to the flesh (Rom., i, 3), and the fruit of the loins of David (Acts, ii, 30). So clear is the testimony of Scripture to the perfect human nature of Jesus Christ, that the Fathers held it as a general principle that whatsoever the Word had not assumed was not healed, i. e., did not receive the effects of the Incarnation.
(3) THE HYPOSTATIC UNION OF THE DIVINE NATURE AND THE HUMAN NATURE OF JESUS IN THE DIVINE PERSON OF JESUS CHRIST
[bookmark: I3a]Here we consider this union as a fact; the nature of the union will be later taken up. Now it is our purpose to prove that the Divine nature was really and truly united with the human nature of Jesus, i. e., that one and the same Person, Jesus Christ, was God and man. We speak here of no moral union, no union in a figurative sense of the word; but a union that is physical, a union of two substances or natures so as to make One Person, a union which means that God is Man and Man is God in the Person of Jesus Christ.
A. The Witness of Holy Writ
[bookmark: I3b]St. John says: "The Word was made flesh" (i, 14), that is, He Who was God in the Beginning (i, 2), and by Whom all things were created (i. 3), became Man. According to the testimony of St. Paul, the very same Person, Jesus Christ, "being in the form of God [en morphe Theou hyparxon] . . . emptied himself, taking the form of a servant [morphen doulou labon]" (Phil., ii, 6, 7). It is always one and the same Person, Jesus Christ, Who is said to be God and Man, or is given predicates that denote Divine and human nature. The author of life (God) is said to have been killed by the Jews (Acts, iii, 15); but He could not have been killed were He not Man.
B. Witness of Tradition
The early forms of the creed all make profession of faith, not in one Jesus Who is the Son of God and in another Jesus Who is Man and was crucified, but "in one Lord Jesus Christ, the Only-begotten Son of God, Who became Man for us and was crucified". The forms vary, but the substance of each creed invariably attributes to one and the same Jesus Christ the predicates of the Godhead and of man (see Denzinger, "Enchiridion"). Franzelin (thesis xvii) calls special attention to the fact that, long before the heresy of Nestorius, according to Epiphanius (Ancorat., II, 123, in P. G., XLII, 234), it was the custom of the Oriental Church to propose to catechumens a creed that was very much more detailed than that proposed to the faithful; and in this creed the catechumens said: "We believe . . . in one Lord Jesus Christ, the Son of God, begotten of God the Father . . . that is, of the substance of the Father . . . in Him Who for us men and for our salvation came down and was made Flesh, that is, was perfectly begotten of Mary ever Virgin by the Holy Spirit; Who became Man, that is, took perfect human nature, soul and body and mind and all whatsoever is human save only sin, without the seed of man; not in another man, but unto himself did He form Flesh into one holy unity [eis mian hagian henoteta]; not as He breathed and spoke and wrought in the prophets, but He became Man perfectly; for the Word was made Flesh, not in that It underwent a change nor in that It exchanged Its Divinity for humanity, but in that It united Its Flesh unto Its one holy totality and Divinity [eis mian . . . heautou hagian teleioteta te kai theoteta].' "The one holy totality", Franzelin considers, means personality, a person being an individual and complete subject of rational acts. This creed of the catechumens gives even the Divinity of the totality, i. e. the fact that the individual Person of Jesus is a Divine and not a human Person. Of this intricate question we shall speak later on.
The witness of tradition to the fact of the union of the two natures in the one Person of Jesus is clear not only from the symbols or creeds in use before the condemnation of Nestorius, but also from the words of the ante-Nicaean Fathers. We have already given the classic quotations from St. Ignatius the Martyr, St. Clement of Rome, St. Justin the Martyr, in all of which are attributed to the one Person, Jesus Christ, the actions or attributes of God and of Man. Melito, Bishop of Sardis (about 176), says: "Since the same (Christ) was at the same time God and perfect Man, He made His two natures evident to us; His Divine nature by the miracles which He wrought during the three years after His baptism; His human nature by those thirtv years that He first lived, during which the lowliness of the Flesh covered over and hid away all signs of the Divinity, though He was at one and the same time true and everlasting God" (Frag. vii in P. G., V, 1221). St. Irenaeus, toward the close of the second century, argues: "If one person suffered and another Person remained incapable of suffering; if one person was born and another Person came down upon him that was born and thereafter left him, not one person but two are proven . . . whereas the Apostle knew one only Who was born and Who suffered" ("Adv. Haer.", III, xvi, n, 9, in P. G., VII, 928). Tertullianbears firm witness: "Was not God really crucified? Did He not realiy die as He really was crucified?" ("De Carne Christi", c. v, in P. L., II, 760).
II. THE NATURE OF THE INCARNATION
[bookmark: II1]We have treated the fact of the Incarnation, that is, the fact of the Divine nature of Jesus, the fact of the human nature of Jesus, the fact of the union of these two natures in Jesus. We now take up the crucial question of the nature of this fact, the manner of this tremendous miracle, the way of uniting the Divine with the human nature in one and the same Person. Arius had denied the fact of this union. No other heresy rent and tore the body of the Church to any very great extent in the matter of this fact after the condemnation of Arius in the Council of Nicaea (325). Soon a new heresy arose in the explanation of the fact of the union of the two natures in Christ. Nicaea had, indeed, defined the fact of the union; it had not explicitly defined the nature of that fact; it had not said whether that union was moral or physical. The council had implicitly defined the union of the two natures in one hypostasis, a union called physical in opposition to the mere juxtaposition or joining of the two natures called a moral union. Nicaea had professed a belief in "One Lord Jesus Christ . . . true God of true God . . . Who took Flesh, became Man and suffered". This belief was in one Person Who was at the same time God and Man, that is, had at the same time Divine and human nature. Such teaching was an implicit definition of all that was later on denied by Nestorius. We shall find the great Athanasius, for fifty years the determined foe of the heresiarch, interpreting Nicaea's decree in just this sense; and Athanasius must have known the sense meant by Nicaea, in which he was the antagonist of the heretic Arius.
(1) NESTORIANISM
In spite of the efforts of Athanasius, Nestorius, who had been elected Patriarch of Constantinople (428), found a loophole to avoid the definition of Nicaea. Nestorius called the union of the two natures a mysterious and an inseparable joining (symapheian), but would admit no unity (enosin) in the strict sense of the word to be the result of this joining (see "Serm.", ii, n. 4; xii, n. 2, in P. L., XLVIII). The union of the two natures is not physical (physike) but moral, a mere juxtaposition in state of being (schetike); the Word indwells in Jesus like as God indwells in the just (loc. cit.); the indwelling of the Word in Jesus is, however, more excellent than the indwelling of God in the just man by grace, for that the indwelling of the Word purposes the Redemption of all mankind and the most perfect manifestation of the Divine activity (Serm. vii, n. 24); as a consequence, Mary is the Mother of Christ (Christotokos), not the Mother of God (Theotokos). As is usual in these Oriental heresies, the metaphysical refinement of Nestorius was faulty, and led him into a practical denial of the mystery that he had set himself to explain. During the discussion that Nestorius aroused, he strove to explain that his indwelling (enoikesis) theory was quite enough to keep him within the demands of Nicaea; he insisted that "the Man Jesus should be co-adored with the Divine union and almighty God [ton te theia symapheia to pantokratori theo symproskynoumenon anthropon] "(Serm., vii, n. 35); he forcibly denied that Christ was two persons, but proclaimed Him as one person (prosopon) made up of two substances. The oneness of the Person was however only moral, and not at all physical. Despite whatsoever Nestorius said as a pretext to save himself from the brand of heresy, he continually and explicitly denied the hypostatic union (enosin kath hypostasin, kata physin, kat ousian), that union of physical entities and of substances which the Church defends in Jesus; he affirmed a juxtaposition in authority, dignity, energy, relation, and state of being (synapheia kat authentian, axian, energeian, anaphoran, schesin); and he maintained that the Fathers of Nicaea had nowhere said that God was born of the Virgin Mary (Sermo, v, nn. 5 and 6).
Nestorius in this distortion of the sense of Nicaea clearly went against the tradition of the Church. Before he had denied the hypostatic union of the two natures in Jesus, that union had been taught by the greatest Fathers of their time. St. Hippolytus (about 230) taught: "the Flesh [sarx] apart from the Logos had no hypostasis [oude . . . hypostanai edynato, was unable to act as principle of rational activity], for that its hypostasis was in the Word" ("Contra Noet.", n. 15, in P. G., X, 823). St. Epiphanius (about 365): "The Logos united body, mind, and soul into one totality and spiritual hypostasis" ("Haer.", xx, n. 4, in P. G., XLI, 277). "The Logos made the Flesh to subsist in the hypostasis of the Logos [eis heauton hypostesanta ten sarka]" ("Haer.", cxxvii, n. 29, in P. G., XLII, 684). St. Athanasius (about 350): "They err who say that it is one person who is the Son that suffered, and another person who did not suffer ... ; the Flesh became God's own by nature [kata physin], not that it became consubstantial with the Divinity of the Logos as if coeternal therewith, but that it became God's own Flesh by its very nature [kata physin]." In this entire discourse ("Contra Apollinarium", I, 12, in P. G., XXVI, 1113), St. Athanasius directly attacks the specious pretexts of the Arians and the arguments that Nestorius later took up,and defends the union of two physical natures in Christ [kata physin], as apposed to the mere juxtaposition or joining of the same natures [kata physin]. St. Cyril of Alexandria (about 415) makes use of this formula oftener even than the other Fathers; he calls Christ "the Word of the Father united in nature with the Flesh [ton ek theou Patros Logon kata physin henothenta sarki] ("De Recta Fide", n. 8, in P. G., LXXVI, 1210). For other and very numerous citations, see Petavius (111, 4). The Fathers always explain that this physical union of the two natures does not mean the intermingling of the natures, nor any such union as would imply a change in God, but only such union as was necessary to explain the fact that one Divine Person had human nature as His own true nature together with His Divine nature.
[bookmark: II2]The Council of Ephesus (431) condemned the heresy of Nestorius, and defined that Mary was mother in the flesh of God's Word made Flesh (can. i). It anathematized all who deny that the Word of God the Father was united with the Flesh in one hypostasis (kath hypostasin); all who deny that there is only one Christ with Flesh that is His own; all who deny that the same Christ is God at the same time and man (can. ii). In the remaining ten canons drawn up by St. Cyril of Alexandria, the anathema is aimed directly at Nestorius. "If in the one Christ anyone divides the substances, after they have been once united, and joins them together merely by a juxtaposition [mone symapton autas synapheia] of honour or of authority or of power and not rather by a union into a physical unity [synode te kath henosin physiken], let him be accursed" (can. iii). These twelve canons condemn plecemeal the various subterfuges of Nestorius. St. Cyril saw heresy lurking in phrases that seemed innocent enough to the unsuspecting. Even the co-adoration theory is condemned as an attempt to separate the Divine from the human nature in Jesus by giving to each a separate hypostasis (see Denzinger, "Enchiridion", ed. 1908, nn. 113-26).
(2) MONOPHYSITISM
[bookmark: II3]The condemnation of the heresy of Nestorius saved for the Church the dogma of the Incarnation, "the great mystery of godliness" (I Tim., iii, 16), but lost to her a portion of her children, who, though dwindled down to insignificant numbers, still remain apart from her care. The union of the two natures in one Person was saved. The battle for the dogma was not yet won. Nestorius had postulated two persons in Jesus Christ. A new heresy soon began. It postulated only one Person in Jesus, and that the Divine Person. It went farther. It went too far. The new heresy defended only one nature, as well as one Person in Jesus. The leader of this heresy was Eutyches. His followers were called Monophysites. They varied in their ways of explanation. Some thought the two natures were intermingled into one. Others are said to have worked out some sort of a conversion of the human into the Divine. All were condemned by the Council of Chalcedon (451). This Fourth General Council of the Church defined that Jesus Christ remained, after the Incarnation, "perfect in Divinity and perfect in humanity . . . consubstantial with the Father according to His Divinity, consubstantial with us according to His humanity . . . one and the same Christ, the Son, the Lord, the Only begotten, to be acknowledged in two natures not intermingled, not changed, not divisible, not separable" (see Denzinger, n. 148). By this condemnation of error and definition of truth, the dogma of the Incarnation was once again saved to the Church. Once again a large portion of the faithful of the Oriental Church were lost to their mother. Monophysitism resulted in the national Churches of Syria, Egypt, and Armenia. These national Churches are still heretic, although there have in later times been formed Catholic rites called the Catholic Syriac, Coptic, and Armenian rites. The Catholic rites, as the Catholic Chaldaic rite, are less numerous than the heretic rites.
(3) MONOTHELITISM
One would suppose that there was no more room for heresy in the explanation of the mystery of the nature of the Incarnation. There is always room for heresy in the matter of explanation of a mystery, if one does not hear theinfallible teaching body to whom and to whom alone Christ entrusted His mysteries to have and to keep and to teach them till ihe end of time. Three patriarchs of the Oriental Church gave rise, so far as we know, to the new heresy. These three heresiarchs were Sergius, the Patriarch of Constantinople, Cyrus, the Patriarch of Alexandria, and Athanasius, the Patriarch of Antioch. St. Sophronius, the Patriarch of Jerusalem, remained true and delated his fellow patriarchs to Pope Honorius. His successor in the see of Peter, St. Martin, bravely condemned the error of the three Oriental patriarchs, who admitted the decrees of Nicaea, Ephesus, and Chalcedon; defended the union of two natures in one Divine Person; but denied that this Divine Person had two wills. Their principle was expressed by the words, en thelema kai mia energeia, by which they would seem to have meant one will and one activity, i. e. only one principle of action and of suffering in Jesus Christ and that one principle Divine. These heretics were called Monothelites. Their error was condemned by the Sixth General Council (the Third Council of Constantinople, 680). It defined that in Christ there were two natural wills and two natural activities, the Divine and the human, and that the human will was not at all contrary to the Divine, but rather perfectly subject thereto (Denzinger, n. 291). The Emperor Constans sent St. Martin into exile in Chersonesus. We have trace of only one body of Monothelites. The Maronites, about the monastery of John Maron, were converted from Monothelism in the time of the Crusades and have been true to the faith ever since. The other Monothelites seem to have been absorbed in Monophysitism, or in the schism of the Byzantine Church later one
[bookmark: II4]The error of Monothelism is clear from the Scripture as well as from tradition. Christ did acts of adoration (John, iv, 22), humility (Matt., xi, 29), reverence (Heb., v, 7). These acts are those of a human will. The Monothelites denied that there was a human will in Christ. Jesus prayed: "Father, if Thou wilt, remove this chalice from me: but yet not my will, but thine be done," (Luke, xxii, 42). Here there is question of two wills, the Father's and Christ's. The will of Christ was subject to the will of the Father. "As the Father hath given me commandment, so do I" (John, xiv, 31). He became obedient even unto death (Phil., ii, 8). The Divine will in Jesus could not have been subject to the will of the Father, with which will it was really identified.
(4) THE CATHOLIC FAITH
Thus far we have that which is of Faith in this matter of the nature of the Incarnation. The human and Divine natures are united in one Divine Person so as to remain that exactly which they are, namely, Divine and human natures with distinct and perfect activities of their own. Theologians go farther in their attempts to give some account of the mystery of the Incarnation, so as, at least, to show that there is therein no contradiction, nothing that right reason may not safely adhere to. This union of the two natures in one Person has been for centuries called a hypostatic union, that is, a union in the Divine Hypostasis. What is an hypostasis? The definition of Boethius is classic: rationalis naturae individua substantia (P. L., LXIV, 1343), a complete whole whose nature is rational. This book is a complete whole; its nature is not rational; it is not an hypostasis. An hypostasis is a complete rational individual. St. Thomas defines hypostasis as substantia cum ultimo complemento (III:2:3, ad 2um), a substance in its entirety. Hypostasis superadds to the notion of rational substance this idea of entirety; nor does the idea of rational nature include this notion of entirety. Human nature is the principle of human activities; but only an hypostasis, a person, can exercise these activities. The Schoolmen discuss the question whether the hypostasis has anything more of reality than human nature. To understand the discussion, one must needs be versed in scholastic Philosophy. Be the case as it may in the matter of human nature that is not united with the Divine, the human nature that is hypostatically united with the Divine, that is, the human nature that the Divine Hypostasis or Person assumes to Itself, has certainly more of reality united to it than the human nature of Christ would have were it not hypostatically united in the Word. The Divine Logos identified with Divine nature (Hypostatic Union) means then that the Divine Hypostasis (or Person, or Word, or Logos) appropriates to Itself human nature, and takes in every respect the place of the human person. In this way, the human nature of Christ, though not a human person, loses nothing of the perfection of the perfect man; for the Divine Person supplies the place of the human.
It is to be remembered that, when the Word took Flesh, there was no change in the Word; all the change was in the Flesh. At the moment of conception, in the womb of the Blessed Mother, through the forcefulness of God's activity, not only was the human soul of Christ created but the Word assumed the man that was conceived. When God created the world, the world was changed, that is. it passed from the state of nonentity to the state of existence; and there was no change in the Logos or Creative Word of God the Father. Nor was there change in that Logos when it began to terminate the human nature. A new relation ensued, to be sure; but this new relation implied in the Logos no new reality, no real change; all new reality, all real change, was in the human nature. Anyone who wishes to go into this very intricate question of the manner of the Hypostatic Union of the two natures in the one Divine Personality, may with great profit read St. Thomas (III:4:2); Scotus (in III, Dist. i); (De Incarnatione, Disp. II, sec. 3); Gregory, of Valentia (in III, D. i, q. 4). Any modern text book on theology will give various opinions in regard to the way of the union of the Person assuming with the nature assumed
III. EFFECTS OF THE INCARNATION
[bookmark: III1][bookmark: III1a](1) ON CHRIST HIMSELF
A. On the Body of Christ
[bookmark: III1b]Did union with the Divine nature do away, with all bodily inperfections? The Monophysites were split up into two parties by this question. Catholics hold that, before the Resurrection, the Body of Christ was subject to all the bodily weaknesses to which human nature unassumed is universally subject; such are hunger, thirst, pain, death. Christ hungered (Matt., iv, 2), thirsted (John, xix, 28), was fatigued (John, iv, 6), suffered pain and death. "We have not a high priest, who cannot have compassion on our infirmities: but one tempted in all things like as we are, without sin" (Heb., iv, 15). "For in that, wherein he himself hath suffered and been tempted, he is able to succour them also that are tempted" (Heb., ii, 18). All these bodily weaknesses were not miraculously brought about by Jesus; they were the natural results of the human nature He assumed. To be sure, they might have been impeded and were freely willed by Christ. They were part of the free oblation that began with the moment of the Incarnation. "Wherefore when he cometh into the world, he saith: Sacrifice and oblation thou wouldest not; but a body thou hast fitted to me" (Heb., x, 5). The Fathers deny that Christ assumed sickness. There is no mention in Scripture of any sickness of Jesus. Sickness is not a weakness that is a necessary belonging of human nature. It is true that pretty much all mankind suffers sickness. It is not true that any specific sickness is suffered by all mankind. Not all men must needs have measles. No one definite sickness universally belongs to human nature; hence no one definite sickness was assumed by Christ. St. Athanasius gives the reason that it were unbecoming that He should heal others who was Himself not healed (P. G., XX, 133). Weaknesses due to old age are common to mankind. Had Christ lived to an old age, He would have suffered such weaknesses just as He suffered the weaknesses that are common to infancy. Death from old age would have come to Jesus, had He not been violently put to death (see St. Augustine, "De Peccat.", II, 29; P. L., XLIV, 180). The reasonableness of these bodily imperfections in Christ is clear from the fact that He assumed human nature so as to satisfy for that nature's sin. Now,to satisfy forthe sin of another is to accept the penalty of that sin. Hence it was fitting that Christ should take upon himself all those penalties of the sin of Adam that are common to man and becoming. or at least not unbecoming to the Hypostatic Union. (See Summa Theologica III:14 for other reasons.) As Christ did not take sickness upon Himself, so other imperfections, such as deformities, which are not common to mankind, were not His. St. Clement of Alexandria (III Paedagogus, c. 1), Tertullian (De Carne Christi, c. ix), and a few others taught that Christ was deformed. They misinterpreted the words of Isaias: "There is no beauty in him, nor comeliness; and we have seen him, and there was no sightlinesss" etc. (liii, 2). The words refer only to the suffering Christ. Theologians now are unanimous in the view that Christ was noble in bearing and beautiful in form, such as a perfect man should be; for Christ was, by virtue of His incarnation, a perfect man (see Stentrup, "Christologia", theses lx, lxi).
B. On the Human Soul of Christ
(a) IN THE WILL
Sinlessness
The effect of the Incarnation on the human will of Christ was to leave it free in all things save only sin. It was absolutely impossible that any stain of sin should soil the soul of Christ. Neither sinful act of the will nor sinful habit of the soul were in keeping with the Hypostatic Union. The fact that Christ never sinned is an article of faith (see Council, Ephes., can. x, in Denzinger, 122, wherein the sinlessness of Christ is implicit in the definition that he did not offer Himself for Himself, but for us). This fact of Christ's sinlessness is evident from the Scripture. "There is no sin in Him" (I John, iii, 5). Him, who knew no sin, he hath made sin for us" i. e. a victim for sin (II Cor., v, 21). The impossibility of a sinful act by Christ is taught by all theologians, but variously explained. G¨nther defended an impossibility consequent solely upon the Divine provision that He would not sin (Vorschule, II, 441). This is no impossibility at all. Christ is God. It is absolutely impossible, antecedent to the Divine prevision, that God should allow His flesh to sin. If God allowed His flesh to sin, He might sin, that is, He might turn away from Himself; and it is absolutely impossible that God should turn from Himself, be untrue to His Divine attributes. The Scotists teach that this impossibility to sin, antecedent to God's revision, is not due to the Hypostatic Union, but is like to the impossibility of the beatified to sin, and is due to a special Divine Providence (see Scotus, in III, d. xiii, Q. i). St. Thomas (III:15:1) and all Thomists, Suarez (d. xxxiii, 2), Vasquez (d. xi, c. iii), de Lugo (d. xxvi, 1, n. 4), and all theologians of the Society of Jesus teach the now almost universally admitted explanation that the absolute impossibility of a sinful act on the part of Christ was due to the hypostatic union of His human nature with the Divine.
Liberty
The will of Christ remained free after the Incarnation. This is an article of faith. The Scripture is most clear on this point. "When he had tasted, he would not drink" (Matt., xxvii, 34). "I will; be thou made clean" (Matt., viii, 3). The liberty of Christ was such that He merited. "He humbled himself, becoming obedient unto death, even to the death of the cross. For which cause God also hath exalted him" (Phil., ii, 8). "Who having joy set before him, endured the cross" (Heb., xii, 2). That Christ was free in the matter of death, is the teaching of all Catholics; else He did not merit nor satisfy for us by His death. Just how to reconcile this liberty of Christ with the impossibility of His committing sin has ever been a crux for theologians. Some seventeen explanations are given (see Summa Theologica III:47:3, ad 3; Molina, "Concordia", d. liii, membr. 4).
(b) IN THE INTELLECT
The effects of the Hypostatic Union upon the knowledge of Christ will be treated in a SPECIAL ARTICLE.
(c) SANCTITY OF CHRIST
The Humanity of Christ was holy by a twofold sanctity: the grace of union and sanctifying grace. The grace of union, i.e. the Substantial and Hypostatic Union of the two natures in the Divine Word, is called the substantial sanctity of Christ. St. Augustine says: "Tunc ergo sanctificavit se in se, hoc est hominem se in Verbo se, quia unus est Christus, Verbum et homo, sanctificans hominem in Verbo" (When the Word was made Flesh then, indeed, He sanctified Himself in Himself, that is, Himself as Man in Himself as Word; for that Christ is One Person, both Word and Man, and renders His human nature holy in the holiness of the Divine nature) (In Johan. tract. 108, n. 5, in P. L., XXXV, l916). Besides this substantial sanctity of the grace of Hypostatic Union, there was in the soul of Christ, the accidental sanctity called sanctifying grace. This is the teaching of St. Augustine, St. Athanasius, St. John Chrysostom, St. Cyril of Alexandria, and of the Fathers generally. The Word was "full of grace" (John, i, 14), and "of his fullness we all have received, and grace for grace" (John, i, 16). The Word were not full of grace, if any grace were wanting in Him which would be a perfection fitting to His human nature. All theologians teach that sanctifying grace is a perfection fitting the humanity of Christ. The mystical body of Christ is the Church, whereof Christ is the Head (Rom., xii, 4; I Cor., xii, 11; Eph., i, 20; iv, 4; Col. i, 18: ii, 10). It is especially in this sense that we say the grace of the Head flows through the channels of the sacraments of the Church--through the veins of the body of Christ. Theologians commonly teach that from the very beginning of His existence, He received the fullness of sanctifying grace and other supernatural gifts (except faith, hope, and the moral virtue of penance); nor did He ever increase in these gifts or this sanctifying grace. For so to increase would be to become more pleasing to the Divine Majesty; and this were impossible in Christ. Hence St. Luke meant (ii, 52) that Christ showed more and more day after day the effects of grace in His outward bearing.
(d) LIKES AND DISLIKES
[bookmark: III1c]The Hypostatic Union did not deprive the Human Soul of Christ of its human likes and dislikes. The affections of a man, the emotions of a man were His in so far as they were becoming to the grace of union, in so far as they were not out of order. St. Augustine well argues: "Human affections were not out of place in Him in Whom there was really and truly a human body and a human soul" (De Civ. Dei, XIV, ix, 3). We find that he was subject to anger against the blindness of heart of sinners (Mark, iii, 5); to fear (Mark, xiv, 33); to sadness (Matt., xxvi, 37): to the sensible affections of hope, of desire, and of joy. These likes and dislikes were under the complete will-control of Christ. The fomes peccati, the kindling-wood of sin--that is, those likes and dislikes that are not under full and absolute control of right reason and strong will-power--could not, as a matter of course, have been in Christ. He could not have been tempted by such likes and dislikes to sin. To have taken upon Himself this penalty of sin would not have been in keeping with the absolute and substantial holiness which is implied by the grace of union in the Logos.
C. On the God-Man (Deus-Homo, theanthropos)
[bookmark: III2]One of the most important effects of the union of the Divine nature and human nature in One Person is a mutual interchange of attributes, Divine and human, between God and man, the Communicatio Idiomatum. The God-Man is one Person, and to Him in the concrete may be applied the predicates that refer to the Divinity as well as those that refer to the Humanity of Christ. We may say God is man, was born, died, was buried. These predicates refer to the Person Whose nature is human, as well as Divine; to the Person Who is man, as well as God. We do not mean to say that God, as God, was born; but God, Who is man, was born. We may not predicate the abstract Divinity of the abstract humanity, nor the abstract Divinity of the concrete man, nor vice versa; nor the concrete God of the abstract humanity, nor vice versa. We predicate the concrete of the concrete: Jesus is God; Jesus is man; the God-Man was sad; the Man-God was killed. Some ways of speaking should not be used, not that they may not be rightly explained, but that they may easily be misunderstood in an heretical sense.
(2) THE ADORATION OF THE HUMANITY OF CHRIST
[bookmark: III3]The human nature of Christ, united hypostatically with the Divine nature, is adored with the same worship as the Divine nature (see ADORATION). We adore the Word when we adore Christ the Man; but the Word is God. The human nature of Christ is not at all the reason of our adoration of Him; that reason is only the Divine nature. The entire term of our adoration is the Incarnate Word; the motive of the adoration is the Divinity of the Incarnate Word. The partial term of our adoration may be the human nature of Christ: the motive of the adoration is the same as the motive of the adoration that reaches the entire term. Hence, the act of adoration of the Word Incarnate is the same absolute act of adoration that reaches the human nature. The Person of Christ is Iadored with the cult called latria. But the cult that is due to a person is due in like manner to the whole nature of that Person and to all its parts. Hence, since the human nature is the real and true nature of Christ, that human nature and all its parts are the object of the cult called latria, i. e., adoration. We shall not here enter into the question of the adoration of theSacred Heart of Jesus. (For the Adoration of the Cross, CROSS AND CRUCIFIX, THE, subtitle II.)
(3) OTHER EFFECTS OF THE INCARNATION
The effects of the incarnation on the Blessed Mother and us, will be found treated under the respective special subjects. (See GRACE; JUSTIFICATION; IMMACULATE CONCEPTION; THE BLESSED VIRGIN MARY.)
Fathers of the Church: ST. IRENAEUS, Adversus Haer.; ST. ATHANASIUS, De Incarnatione Verbi; IDEM, Contra Arianos; ST. AMBROSE, De Incarnatione; ST. GREGORY OF NYSSA, Antirrheticus adversus Apollinarium; IDEM, Tractatus ad Theophilum contra Apollinarium; the writings of ST. GREGORY NAZIANZEN, ST. CYRIL OF ALEXANDRIA, and others who attacked the Arians, Nestorians, Monophysites, and Monothelites. 
Scholastics: ST. THOMAS, Summa Theologica, III, QQ. 1-59; ST. BONAVENTURE, Brevil., IV; IDEM, in III Sent.; BELLARMINE, De Christo Capite Tolius Ecclesia, Controversiae., 1619; SUAREZ, De Incarnatione, DE LUGO, De Incarnatione, III; PETAVIUS, De incarn. Verbi: Theologia Dogmatica, IV.
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	The infinity of God
1. Is God infinite?
2. Is anything besides Him infinite in essence?
3. Can anything be infinite in magnitude?
4. Can an infinite multitude exist?
The Summa Theologica of St. Thomas Aquinas
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The intellectual powers
1. Is the intellect a power of the soul, or its essence?
2. If it be a power, is it a passive power?
3. If it is a passive power, is there an active intellect?
4. Is it something in the soul?
5. Is the active intellect one in all?
6. Is memory in the intellect?
7. Is the memory distinct from the intellect?
8. Is the reason a distinct power from the intellect?
9. Are the superior and inferior reason distinct powers?
10. Is the intelligence distinct from the intellect?
11. Are the speculative and practical intellect distinct powers?
12. Is "synderesis" a power of the intellectual part?
13. Is the conscience a power of the intellectual part?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The Irish (in countries other than Ireland)
I. IN THE UNITED STATES
Who were the first Irish to land on the American continent and the time of their arrival are perhaps matters of conjecture rather than of historical proof; but that the Irish were there almost at the beginning of the colonial era is a fact support by historical records. The various nations of Europe whose explorers had followed Columbus were alive to the possibilities of land conquest in the new continent. For this purpose colonists were needed, and expeditions were fitted out under government protection, which brought over the earliest settlers. England was especially active in promoting these expeditions, and during the seventeenth century, various colonies, beginning with that of Jamestown in 1607, were planted with immigrants, most of them of English nationality. Irish names, however, are met with occasionally in the documents relating to these settlements; it is certain that there were Irish Catholics in the Virginia Colony prior to 1633. In the narrative of the voyage of the Jesuit Father Andrew White and his associates in the "Dove and "Ark" from England to Maryland in 1633 in Lord Baltimore's expedition, we are told that on the way over they put in at Monserrat (one of the smallest of the Caribbean Islands) where they found a colony of Irishmen "who had been banished from Virginia on account of professing the Catholic Faith" (see Old Catholic Maryland, p. 14). The accepted history of that island attests the fact that it was originally settled by Irish, although at present the white population has largely disappeared. A modern traveller (Stark, 1893) says: "It is not surprising therefore that the descendants of the slaves who belonged to the Irish settlers all have Irish names, and speak a jargon of Irish, English, and African in which the brogue predominates. While Father White and most of his companions who first planted the cross in Maryland were of English origin, it is equally true that Ireland, as well as other Catholic lands in Europe contributed their quota of missionaries who nourished the Faith in the early Maryland settlement, and among the Jesuit missionaries of these times we find Fathers Carroll, Murphy, Hayes, Quinn, O'Reilly, Casey, and others whose names indicate their Celtic origin.
But the beginnings of immigration from Ireland to America, in such numbers and under such circumstances so notable as to become a matter of definite historical record, may be said to date from the subjugation of Ireland by Cromwell in 1651. Under that merciless conqueror the English policy of transplanting the Irish was ruthlessly carried out. The native Irish were deprived of their lands, routed from their homes, and ordered to remove their families and such effects as were permitted to the Province of Connaught in the west, where a certain territory, mostly wild and desolate, had been prescribed, within which they were to remain under military surveillance and establish a new residence. Those who refused suffered various punishments and sometimes death. In many cases the complaisant commissioners appointed by Cromwell ordered the deportation of the recalcitrant Irish to the American plantations, and enterprising merchants from Bristol and London carried on a lucrative business in shipping and transferring these unfortunate victims to their destination. In order to sustain their traffic, leave was granted to fill their ships which such destitute or homeless inhabitants (made such by their conquerors) as might be delivered to them by the military governor for transportation abroad, so that, as the records show, during the years 1651 to 1654, 6400 young exiles (mostly young men and women) were carried away and delivered, some to Barbados, and some to the different English colonies in America. Two thousand more boys and girls were shipped the following year to Barbados and to the American plantations, and it has been estimated that in the year 1660 there were 10,000 Irish who had been distributed thus among the different English colonies in America (see American Catholic Quarterly Review, IX, 37). Of the total number thus shipped out of Ireland across the main, the estimates vary between 60,000 and 100,000 [Lingard, "History of England", X (Dolman ed., 1849), 366].
Prior to this deportation there had been some voluntary emigration from Ireland to America; with the development of the colonies this emigration increased and later assumed such enormous proportions that, before attempting to trace its progress, it may be useful to inquire what were the causes which compelled over five million people, pouring out in a continuous stream for nearly two centuries, to abandon their native land, with all its associations, religious, domestic, and national , and seek homes for themselves and their families beyond the Western Ocean.
For over a hundred years before the Cromwellian era Ireland had been distracted by the frequent invasions of the English under desperate and unscrupulous leaders, whose professed purpose was to re-establish English supremacy in Ireland, and to force the new religion of Henry VIII upon her clergy and laity. The old religion which the nation as a whole had cherished for over a thousand years was proscribed, and her churches, monasteries, and other shrines of religion plundered. The lands attached to them were confiscated by the Crown, and parcelled out among the greedy adventurers, whose success in despoiling the true owners of their property meant their own enrichment. The adherents of the old Faith, comprising as they did much more than five-sixths of the population, were made outlaws, their homes destroyed, their estates forfeited and their liberties and life itself were the price they had to pay for their refusal to conform to the new religion. In aid of the policy of exterminating the Catholic Irish (of which no concealment was made) a system of penal laws was put into force, under which they were disfranchised, disqualified from acquiring or holding property, compelled to remain illiterate, fined, imprisoned, and many of them tortured with every refinement of cruelty. Their bishops and priests were classed as felons, a price set on their heads, and an incredible number of both clergy and people who adhered loyally to the religion of their forefathers were either put to the sword or hanged, drawn, and quartered. So cruel and atrocious was this code that Edmund Burke described it as "a truly barbarous system; where all the parts are an outrage on the laws of humanity and the laws of nature; it is a system of elaborate contrivance, as well fitted for the oppression, imprisonment and degradation of a people, and the debasement of human nature itself, as ever proceeded from the perverted ingenuity of man". "The law", says another writer, "did not suppose the existence of an Irish Roman Catholic, nor could they even breathe without the contrivance of government" (Lecky, Ireland in the Eighteenth Century, I, 246).
Concurrently with the enforcement of these laws, various schemes were projected by the English adventurers, some as early as the reign of Elizabeth (1573), for the colonization of Ireland chiefly with English and Scottish settlers. For instance, in 1709, in pursuance of the policy of stamping out the Irish and replacing them with a more tractable race, 820 families of German Palatines, comprising 3073 persons, landed at Dublin at a cost to the government of £34,000 (Young, I, 371). Military expeditions were organized and sent over to take possession of the lands of the disaffected Irish. Great tracts of land, sometimes embracing whole counties, were declared confiscated to the Crown and were allotted to the "gentlemen undertakers" who financed these enterprises. Under James I 5,000,000 acres, and under Charles I about 2,500,000 acres were thus confiscated. The native Irish chiefs and their clansmen naturally resisted these attempts to dispossess them of their lands. If they remained passive some provocation was invented for goading them into rebellion. In either case, they were adjudged to be rebels who might lawfully be hunted and shot down on sight. The methods adopted to crush them were cruel in the extreme, their cattle were taken from them, their houses levelled, and their harvests burned. Men, women, and children were indiscriminately shot down and even hanged by a brutal soldiery, and the remnant which escaped found shelter in the neighbouring bogs and mountains where they were hunted to death as outlaws or perished from starvation.
In other parts of Ireland, where these methods of transplantation or extermination had not yet been attempted and where the inhabitants had escaped the horrors of this guerrilla warfare , there were hundreds of thousands of fertile acres. These were then and had been for over three hundred years in the undisputed possession of their owners, the native Irish, and were held under the tribal system of tenure. As a pretext for dispossessing these lawful proprietors from their lands and making them available for plantation, a Royal Commission, appointed for the purpose, declared the titles defective, and over ha;f a million acres of land not heretofore confiscated were adjudged to have reverted to the Crown. In consequence the true owners, against which no disaffection could be alleged, were forced either to retire, or were permitted to remain practically as tenants, upon onerous conditions, on a small portion of their former holdings, the balance being reserved in part to the Crown, and in part being distributed among the adventurers who had advanced money for carrying out the scheme, and the soldiers as a reward for services rendered. The reformers, or "discoverers" as they were called, who attacked these titles before the Commission, were likewise rewarded by grants of portions of the plundered lands. Speaking of these various changes in the ownership of the land, Arthur Young, an impartial Protestant observer, writing in 1776 (Tour of Ireland, Vol. II, p. 59), says: "Nineteen-twentieths of the kingdom (comprising 11,420, 682 Irish acres or nearly 21,000,000 acres, English measure) changed hand from Catholic to Protestant. . . . So entire an overthrow of landed possessions is, within the period, to be found scare within any country in the world. In such great revolutions of property the ruined proprietors had usually been extirpated or banished." While the enforcement of these laws and such methods of conquest bore heaviest on Roman Catholics, yet the Presbyterian Irish, chiefly in the north, and the Quakers were likewise made to suffer for their attachment to their country and to the religion which their consciences dictated, so that no element of the native population escaped the savage vengeance of their English conquerors. The periods of respite were few, and the calm was only the peacefulness of death and desolation.
At the beginning of the eighteenth century, the population of Ireland, as a result of this barbarous treatment, had been reduced to about one and a half million souls. Lest the survivors, in whom the native instinct of industry and enterprise still prevailed, should draw any measure of prosperity to themselves and away from England, the legislation for Ireland was steadily directed toward the restraint, if not the absolute ruin, of all her trade and commerce. Embargoes were laid on the exportation from Ireland of cattle, meat, and other food products, and the exportation of wool and woolen goods to any other country than England (which manufactured a supply sufficient for home consumption) was forbidden under heavy penalties so that in 1699 as many as 40,000 weavers were denied of the means of livelihood and many of them the forced to emigrate. Such trading as was not positively forbidden had to be carried out only in English built ships, to the ruin, of course, of the seaboard towns and the shipbuilding industries of Ireland, and in 1696 all import trade direct to Ireland, whether from foreign countries, or from the English colonies was prohibited; even the linen industry, then slowly growing, was checked by heavy duties imported on its sailcloth and other manufactures exported to England, where alone they were allowed to find a market. With the success of the American patriots and the re-establishment of the Irish Parliament in 1782, some prospect of improvement appeared, only to be dispelled by the Act of Union of 1800. Their legislative independence thus extinguished, their trade and commerce destroyed, with every avenue for honourable occupation closed against them, the Irish people were thrown back on the soil for their means of support and became victims of a system of landlordism with its rents, fines, and rack-rents, its tithes and other iniquitous conditions under which human beings could not live except by almost super-human industry and self-denial.
These, briefly stated, were the conditions which confronted the Irish yet remaining on their native soil at the close of the eighteenth century. That those who could should go elsewhere to find relief was most natural. As a result, a tide of emigration set in, to be continued during two centuries, carrying away millions of the people who were destined to become so important an element in the establishment and maintenance of the American Republic. It was no ordinary overflow of a surplus population, seeking new fields of industry, nor the enterprise of adventurous spirits induced, as had been other colonists, by the promise of rich rewards, but rather the mournful flight of a people seeking to escape the ruin which had overtaken so many of their fellow-countrymen, and which as surely was to be their lot if they remained at home. During the period of 1680 to 1720 thousands of woolen weavers, mostlyProtestants from Ulster, deprived of their means of livelihood, and dissenters as well as Roman Catholics anxious to avoid persecution, had left Ireland for the American Colonies, where they "were changed into enemies who paid off old scores in the war of American Independence" (Gregg, "Irish History", 92). Other Catholic Irish from the middle and south of Ireland had likewise voluntarily emigrated to the different colonies, through which they dispersed, to find or make homes for themselves and their families where circumstances favoured.
In the early years of the eighteenth century we find abundant records of Irish emigration. Thus, in 1718, five ships arrived in Boston with 200 emigrants from Ulster. So considerable was the influx that, in 1720, the General Court of the Massachusetts Bay Colony passed an ordinance directing that "certain families recently arrived from Ireland be warned to move off", and, in 1723, another ordinance was passed requiring all Irish emigrants to be registered. During the years 1736-1738 ten ships arrived at Boston harbour bearing 1000 such immigrants, and hardly a year passed without a fresh infusion of Irish blood into the existing population. Irish names frequently appeared in the early records of many of the New England towns, showing how widely the immigration had distributed itself, and in some cases those emigrating from particular localities in Ireland were numerous enough to establish their own independent settlements, to which they gave the names of their Irish home places, such as the towns of Belfast, Limerick, and Londonderry in Maine, Dublin, Derryfield, and Kilkenny in New Hampshire, and Sullivan and Carroll Counties in the latter state, and this practice was followed in many instances by the Irish arriving in other colonies, notably Pennsylvania and New York, where the names of counties and towns of Ireland attest to the place of origin of the first settlers. It was from Irish settlers in New Hampshire that Stark's Rangers were recruited who fought the battle of Bennington and took part in the campaign leading to the surrender of Burgoyne. The official military records of the province of New York show that from early times Irishmen were there in large numbers. Thomas Dongan, the first colonial governor (appointed in 1683), who gave New York its first charter of liberties, was a native of the County Kildare and a Catholic. The muster-rolls of the various military companies which were maintained under British rule down to the time of the Revolution and participated in the French and Indian Wars show a large proportion of unmistakable Irish names, and there were some thousands of Irish soldiers in the various regiments of the line and of the militia of New York serving in the Continental Army.
On account of its reputation for religious tolerance and wise administration, William Penn's colony attracted Irish settlers in unusual numbers. Penn's trusted agent and administrator of the affairs of the colony during the period 1701-1751, James Logan, distinguished for his high character and the ability with which he discharged his trust, was a native of Lurgan, Ireland; among the "first purchasers" who embarked with Penn on the "Welcome", arriving with Penn in 1682, we find the names of several Irishmen, who with their families had left their native towns of Wexford and Cashel respectively for America. (See list in Scharff and Westcott, "History of Philadelphia", I, 99.) Other early Irish immigrants arriving at Philadelphia were, Patrick, Michael, and Philip Kearney, natives of Cork, among whose descendants may be named General Stephan W. Kearney, first governor of California, Commodore Lawrence Kearney, and the dashing General Phil Kearney, the distinguished soldier of the Civil War, and, in 1719, George Taylor, later one of the signers of the Declaration of Independence. In 1727, 1155 Irish landed at Philadelphia and in 1728, 5600 more. Holmes's "American Annals" states that out of a total of 6310 immigrants, arriving during 1729 by way of the Delaware River, 5655 were Irish. In one week alone, as reported by the "American Weekly Mercury" of 14 August, 1729, there arrived "about two thousand Irish, and an abundance more daily expected". In 1737 thirty-three vessels are registered as arriving at Philadelphia bringing passengers from different ports in Ireland, and although definite statistics are not available, there is sufficient evidence to show that this tide of emigration did not slacken for many years. So great was it that in 1735 a bill was introduced in Parliament to prohibit emigration from Ireland entirely. The great number of Irish in Pennsylvania at the beginning of the War of Independence, their high character, and important standing in that community indicate how large and valuable had been the immigration there.
Besides the Irish who had come into Virginia Colony before referred to, there was other emigration to it, as well as to the Carolinas, while as early as 1734 a colony of 500 Irish settlers planted themselves on the Santee River; among these are to be found such names as Rutledge, Jackson, and Calhoun, which a generation later were to be famous in the history of the United States. Other settlements in the United States were made by Irish immigrants who had come thither from the northern Colonies. From various town and other colonial records (see Hanna, "Scotch-Irish", II, 9 and passim), it has been ascertained that Irish emigrants had settled in Pennsylvania in 1682, in North Carolina in 1683, in South Carolina and New Jersey in 1700. The historian of South Carolina (Ramsay) writes, "but of all other countries none has furnished the Province with so many inhabitants as Ireland" (Vol 1., 20). The disastrous famine of 1740, like that still more terrible one a hundred years later, greatly increased the immigration to America; besides those who left from Galway, Dublin, and other ports it is recorded that for "several years afterwards 12,000 emigrants annually left Ulster for the American plantations", and that "from 1771 to 1773 the whole emigration from Ulster is estimated at 30,000 of whom 10,000 are weavers". (Lecky, "History of England in the Eighteenth Century", II, 261; Froude, "England in Ireland", II, 125.)
There are no official records of immigration to the United States prior to 1820. But with reference to the period from 1776 to 1820 the Bureau of Statistics has adopted an estimate, based on the most reliable data which could be obtained, showing 250,000 as the total immigrants of all nationalities arriving in the United States during that time. In his notebook for 1818, Bishop Connolly says, "At present there are here [New York] about 16,000 Catholics — mostly Irish; at least 10,000 Irish Catholics had arrived in New York only within these last three years. They spread", he adds, "over all the large states of this country and make their religion known everywhere." And beginning about this time, namely the close of the second war with England, 1812-1815, the stream of Irish emigration, which before had been largely Presbyterian, was changed, so that Catholic Irish have ever since constituted the bulk of such immigration into the United States. The number recorded as arriving from Ireland in the year 1820, the first year of the official registration of immigrants, is 3614, and judging from these figures and from the proportion of immigrants arriving prior to the War of Independence, we may safely say that, out of the above official estimate of 250,000 as the total number of immigrants during the period from 1776 to 1820, at least 100,000 were Irish.
Since the year 1820 the number of immigrants arriving in the United States from Ireland is shown by the official records as follows: —
1821-1830: 50,724 
1831-1840: 207,381 
1841-1850: 780,719 
1851-1860: 914,119 
1861-1870: 435,778 
1871-1880: 436,871 
1881-1890: 655,482 
1891-1900: 403,496 
Total: 3,884,570
and for the years 1901 to 1908 inclusive as follows: —
1901: 30,561 
1902: 29,138 
1903: 35,300 
1904: 36,142 
1905: 37,644 
1906: 34,995 
1907: 34,530 
1908: 21,382 
Total: 259,692
(See Reports of Com. General of Immigration for 1906-7-8 and "Immigration", p. 4338), the above figures indicating that emigration from Ireland during the past eight years has been maintained at nearly the same average as during the last preceding decade. As a result the population of Ireland has diminished according to the censuses from 1861 to 1901 at the following rate per cent: —
1861: 11.8 percent 
1871: 6.7 
1881: 4.4 
1891: 9.1 
1901: 5.2
(See Statesman's Year-Book, 1907).
The greatest immigration in any one year was in 1851 when 221,253 persons are recorded as arriving; next to this was the year 1850 with the arrivals numbering 164,004. The arrivals during the decade 1841 to 1850 were nearly four times greater than those of the preceding ten years, and this number in turn was exceeded by the figures for the next succeeding decade 1851-1860, when the highest level in the history of Irish immigration to the United States was reached. The statistics given above show a total immigration from Ireland between 1820 and 1907 of 4,144,262 persons, to which add 100,000, the number as above estimated for the years 1776 to 1820, making a total of 4,244,262, exclusive of the Irish who were in the United States prior to the Revolution. But there are reasons for believing that the figures thus given underestimate the actual volume of Irish immigration. During the decade 1841-1850 Irish labourers went in large numbers every year to England in search of employment, and many of them remained, especially in Liverpool, the population of which became in time to a large extent Irish. In 1846 alone, 278,005 Irish of both sexes were reported to have left Ireland for Liverpool, whence most of them embarked for America (see British Commissioners' Report", cited in O'Rourke's "History of the Great Irish Famine", pp. 487-8).
Many such emigrants sailed directory to the United States and arrived in largest numbers at the port of New York. During the years 1847-70, the State of New York through its Emigration Commission maintained a system of registration of aliens arriving at that port, and the records thus kept show the total of Irish immigrants largely exceeding the number reported by the National Bureau of Statistics. These variations may be explained by remembering that under the New York system immigrants were classified according to the country of their nativity, while in the Federal reports for the most part classification is made according to the "country of last permanent residence" of the immigrant, so that those who had left Ireland and had sojourned for a while in England were not classified as Irish immigrants. Again during the same period there was a large immigration to Canada, some of it officially promoted and assisted by public money (O'Rourke, op. cit., p. 483). Much of it was destined for America, but was diverted to Canada by English shipowners, who found it easier to deliver their human freight there than at the port of New York, where the condition and circumstances of the immigrant were more carefully scrutinized.
The United States Bureau of Statistics estimates the total immigration into Canada between 1821 and 1890 at 3,000,000, of which it is safe to assume that more than half came from Ireland. No official record has been kept of immigrants arriving in the United States from Canada, except in certain cases neither numerous nor important enough to be mentioned here, and it is impossible to state the precise number of persons of Irish birth who, sooner or later after their arrival in Canada, crossed the borders and thus increased the Irish element in the United States. That the number was very large there is abundant evidence. In an official statement presented in 1890 to the Canadian House of Parliament, the opinion was expressed that over one-half of the immigrants arriving in Canada ultimately removed to the United States. (See Immigration into the U. S., in U. S. Bureau of Statistics, 1909, p. 4335.) And it has been argued that if the 3,000,000 immigrants arriving in Canada had had to remain there, the total population of the Dominion must have increased far beyond 5,371,315, the figures officially reported in 1901. These considerations, we think, justify a revision and correction of the estimate of Irish immigration into the United States (for the period 1820 to 1903), which up to the present time has been officially quoted at "about four million"; we would say that, taking the entire period from the War of Independence (1776) to and including 1908, such immigration easily numbers five and a half million souls.
Recurring to the statistics of recorded immigration, we find the number of persons of Irish nativity included in the resident population of the continental United States at the close of each decennial period since 1850 to be as follows: —
1850: 961,719 
1860: 1,611,304 
1870: 1,855,827 
1880: 1,854,571 
1890: 1,871,509 
1900: 1,615,459
[see Abstract of 12th (1900) census, p. 9].
And the same census (1900) shows that in that year there were 4,968,182 persons resident in the United States of whose parents at least one was born in Ireland, including the 1,615,459 residents above specified, who were themselves of Irish birth. Of these 67 per cent were located in the states of the North Atlantic division and twenty-two per cent in the North Central division. About three-fourths of the above foreign-born population shown by the census of 1900 were comprised in the following eight states with the respective numbers set opposite:
New York: 425,553 
Massachusetts: 249,916 
Pennsylvania: 205,909 
Illinois: 114,563 
New Jersey: 94,844 
Connecticut: 70,994 
Ohio: 56,918 
California: 44,476
While the twelve cities having the largest population of Irish nativity were as follows:
New York: 275,102 
Chicago, Ill: 73,912 
St. Louis, Mo.: 19,421 
Providence, R.I.: 18,686 
San Francisco, Cal: 15,963 
Newark, N. J.: 12,792 
Philadelphia: 98,427 
Boston, Mass.: 70,147 
Jersey City, N. J.: 19,314 
Pittsburgh, Pa.: 18,620 
Cleveland, O.: 13,120 
Lowell, Mass.: 12,147
Beyond the immediate ancestry of persons comprising the population, no classification according to race origin has been made in any census, and there is consequently no official record showing what part of the native-born population (excluding descendants of the first degree) is of Irish origin. But various unofficial estimates have been made. In 1851 Hon. W.E. Robinson, M.C., in a carefully prepared disclosure (reported in the "New York Tribune", 30 July, 1851) refuting the claim then urged by various public writers and speakers that the population of the United States was chiefly Anglo-Saxon in character, presented statistics of emigration showing that not more than one-eighth of the population could be considered as of Anglo-Saxon origin and that out of a population then (1850) numbering 23,191,876 there were: —
Irish born: 3,000,000 
Irish by blood: 4,500,000 
making a total Irish element of: 7,500,000
Rev. Stephen Byrne, O. S. D., author of "Irish Emigration to the United States", puts the Celtic element at one-half of the present (1873) population, the Anglo-Saxon at one-fourth. The official census of 1870 gives the total population of the United States as 38,696,984. And the New York "Irish World" (25 July, 1874), speaking of the census, claims that two-thirds of the people are Celts by birth or descent and only about one-ninth are Anglo-Saxon, and in a tabulated statement of the components of the population, that journal estimates the "joint product in 1870 of Irish Colonial element and subsequent Irish immigration (including that from Canada) at 14,325,000" (cited from O'Kaine Murray's "History of the Catholic Church in the United States", p. 611).
In 1882 Philip H. Baganel, an English writer, in his work "The American Irish", p. 33, states: "the American Irish themselves lay claim to a population of between ten and fifteen millions. There can be no doubt that the amount of Celtic blood in the American people is very much greater than they themselves would like to allow." Since 1870, 1,749,460 immigrants from Ireland have arrived, according to the above-quoted official statistics, apart from those arriving through Canada, and if the estimated Irish element of that year has doubled itself and no more, during the forty years which have now elapsed, the number of persons of Irish birth or origin in the continental United States would appear now to be not less than thirty millions. We have referred to the Irish immigration for 1851 as the largest in history. The steady and extraordinary increase from 44,821 in 1845 to 257,372 in 1851 (figures of Thom's Almanac for 1853, cited in O'Rourke, "History, etc.", p. 496) compels attention chiefly on account of the tragical causes from which it arose and the distressing conditions under which the immigrants of that period established themselves ion the United States.
As is well known the potato blight appeared in Ireland in 1845, as it had appeared before, namely in 1740, 1821, and in several later years. By 1846 it extended over the whole country, so that nowhere in the land were there any potatoes fit either for food for human belongs or for seed. But side by side with the blackened potato fields there were abundant crops of grain which were in no way affected by the potato blight. These, however, were disposed of frequently by distraint, as the sole means of providing the rent for the landlord, while the unfortunate tenants by whose labour they had been produced were left without food. Famine which brought fever and other miseries in its train set in, so that tens of thousands of people sank into their graves, many of them dying within the shelter of the poorhouses. There were evictions without limit, many of them under heart-rending circumstances. Dr. Nulty, Bishop of Meath, tells of 700 human beings evicted in one day in 1847 from one estate (Parnell Movement, p. 114), and other appalling instances may be cited. In 1847 there were in the Irish workhouses 104,455 persons, of whom 9,000 were fever patients (O'Rourke, "History of the Great Irish Famine", p. 478). Nearly three-quarters of a million were employed on public works which had been devised as a means of relieving the distress, and 3,020,712 persons were receiving daily rations of food from the Government (ibid, 471).
Of the horrors of that time it is almost impossible to speak with moderation. "While myriads starved to death in Ireland" says O'Neill Daunt (Ireland and her Agitators, p. 231), "ships bursting with grain and laden with cattle were leaving every port for England. There would have been no need for the people to emigrate if their food did not emigrate. But the exhausting result of the Union had brought matters to a point that compelled Ireland to sell her food to supply the enormous money drain. The food is first taken away and then its price is taken away also." "The Union has stripped them" (the Irish people) "of their means and the only alternatives left to the perishing multitude were the work-house, emigration, or the grave." The condition to which the Irish people were thus reduced was extremely pitiable and excited the sympathy of the whole world. "The peoples of Europe sent alms, the Turks opened their hearts and hands, while ship after ship freighted generously from the American shores passed fleets of English vessels carrying away from a dying people the fruits of their own labour (see Lester, "Glory and Shame of England", I, 161). 114 ships carrying provisions, the result of charitable contributions for a starving nation, landed their cargoes in Ireland in 1847 (O'Rourke, "History, etc." p. 512), and the United States, responding to the universal sentiment of the nation, sent its to ships of war, the "Jamestown" and "Macedonian", on these errands of mercy. From these causes the population of Ireland was diminished during the famine period by two and a half million souls: they disappeared by death and emigration. it was to America that by far the greatest number of emigrants went.
The transportation of emigrants in those early days was attended with such cruel conditions that reviewing them now after a lapse of fifty years, it seems almost incredible that they should have been tolerated by any civilized nation. The ships employed in this service were only too often broken-down freight ships, in which merchants were unwilling to entrust valuable merchandise. The humane provisions of modern times with respect to light, ventilation, and cleanliness were wholly unknown. More often than not the ships were undermanned, so that in case of a storm the passengers were required to lend a hand in doing the work of sailors. The provisions supplied were always uncooked, scanty in amount, and frequently unfit for use. With favourable weather the voyage lasted from six to eight weeks. Against head-winds and storms the old hulks were frequently from twelve to fourteen weeks on the way. With the emigrants already predisposed by famine and hardship, it is not to be wondered at that fever often broke out on board ship and that many died and their remains were tossed overboard during the voyage. This was especially true in the British vessels, in which the death-rate exceeded that of the vessels of all other nationalities (see Kapp, "Immigration", p. 34).
As a result these emigrant ships when reaching the United States were in many instances little else than floating hospitals. When they arrived in port the shipmaster made haste to discharge his human cargo, and the sick and dying, as well as those who had survived unharmed, were put ashore on the wharves and the public landing-places and were left to their fate. Some of the sick, when they reached New York, were fortunate enough to gain admission to the Marine Hospital; others were carried to the sheds and structures which had been provided by the brokers and agents of the shipowners, under their agreement with the municipal authorities to provide for such sick emigrants as they might land. But the treatment of the emigrants in these institutions was little less brutal than they had experienced on shipboard. The food there was often unfit for any human being, still less for the sick. Sanitary conditions were ignored, and medical attendance was rarely adequate to the existing needs. Not only the sick and dying, but often the corpses of the dead, were huddled together. One instance is specified where the bodies of two who had died four to five days before were left unburied upon the cots whereon they had died, in the same room with their sick companions (see Maguire, "The Irish in America", p. 186). So fatal were these conditions that it has been estimated by medical statisticians that not less than 20,000 emigrants perished by ship fever and in the various emigrant hospitals in American ports in the year 1847 (Kapp, "Immigration", p. 23).
Those of the emigrants who survived the hardships of the voyage and retained strength enough to go about encountered troubles of a different kind. Boarding-house runners, ticker-sellers, and money-changers swarmed about the landing-places. Boarding-house charges were fraudulently multiplied, money-brokers practiced their calling at extortionate rates, while the selling of fraudulent railroad-tickets was one of the commonest practices by which the poor immigrant was plundered. As a result the able-bodied immigrant was compelled to remain in and around new York without means to help himself or his family, and this oftentimes became a charge upon the charity of the public. So gross did these abuses become that a number of the most prominent citizens of New York applied to the Legislature for relief. Included in these were Archbishop Hughes, Andrew Carrigan, John E. Devlin, Charles O'Connor, James T. Brady, John McKeon, Gregory Dillon, and other men of Irish blood who were identified with the Irish Emigrant Society, which had been organized for the purpose of aiding the Irish immigrants arriving at the port of New York.
The result of their exertion was the creation by Act of Legislature of the State of New York of the board generally known as the "Commissioners of Emigration", composed of men of the highest standing in the community, who served without compensation, and to whom was entrusted the general care and supervision of the immigrants as they arrived. Gulian C. Verplanck, distinguished alike as scholar and public-spirited citizen of New York, served during twenty-three years as president of this board, and although not of Irish blood, his long and faithful service in the behalf of the Irish immigrants ought not to pass without honourable mention in these pages. Under the watchful supervision thus established the evils complained of were gradually overcome, notwithstanding persistent opposition from shipowners and emigrant runners. In 1855 the first state emigration depot was opened in Castle Garden at the lower end of Manhattan Island, and since then millions of immigrants have streamed through this gateway, under the inspection and protection of the officials, on their way to the various places throughout the land where they were to make their homes. In 1874 the Congress of the United States assumed control of the question of immigration, and the admission and supervision of arriving immigrants are now in charge of a Commissioner of General Immigration appointed by the Secretary of the Treasury. In 1884 a Home and Mission House were established in close proximity to Castle Garden for the protection of Irish immigrant girls. This institution was founded by Cardinal John McCloskey, with the co-operation of other prelates, and was placed in charge of Rev. John J. Riordan, a zealous Irish priest who gave his life in its service. The beneficent work of the Home in sheltering unprotected women, and in promoting their moral and material welfare, is universally recognized.
Speaking of the distribution of the immigrants upon their arrival in the United States, Bishop J. L. Spalding estimates (Mission of the Irish People, p. 113) that only eight in one hundred of the Irish emigrating to the United States have been employed in agricultural pursuits, a percentage smaller than that of the emigrants from any other country, the remaining ninety-two going to make up the tenement-house population in the larger cities. He asserts further (op. cit. p. 166) that the agricultural settlers became such more by accident than from choice, following the lines of the railroads or the canals on which they laboured, saving their wages and buying lands. This tendency of the Catholic Irish to congregate in the large cities was seen to be attended by consequences so injurious both morally and materially to the well-being of the immigrants, that efforts were made from time to time to withdraw them from the large cities in which they arrived and to settle them on the land. Bishop Fenwick of Boston planted a colony in Maine, and Bishop Reynolds of Charleston, S. C., diverted some of the immigrants from Liverpool to his diocese. About 1848-50, two French bishops, Mathias Loras of Dubuque and Joseph Cretin of St. Paul, induced and helped many of the Irish to settle in the states of Iowa and Minnesota, and in 1850 Bishop Andrew Byrne of Little Rock welcomed a colony of Irish Catholics brought over by Father Hoar of Wexford. Of these latter, only a small number remained in Arkansas, the rest going to Iowa, where they established a colony known as "New Ireland".
After the Civil War the question of Irish colonization engaged the attention of various prelates, including Archbishop John Ireland (then Bishop) of St. Paul, who established the St. Paul Catholic Colonization bureau; through his efforts various colonies were established in Minnesota. Later, in May, 1879, the Irish Catholic Colonization Association of the United States was established at Chicago, under the auspices of various archbishops, with the co-operation of eminent Irish Catholic laymen, and during the ensuing decade it assisted many immigrants to find homes in the Western states. Other parish or local societies took up the work of colonization in their own neighbourhood, and successful colonies were established in Minnesota and Kansas. In all these organized efforts at colonization the promoters have aimed to provide for the religious needs of the colonists, by securing the services of priests and the building of churches and schools, at the same time that homes and other material assistance were provided for them. These movements for the colonization of Irish immigrants differed from the ordinary schemes of emigration in that the promoters did not invite or encourage the Irish to leave their native land, but for those who had arrived or resolved to come they sought to provide homes free from the distressing and degraded conditions which so many of those who remained in the large cities had to face.
The entire white population of the Colonies at the outbreak of hostilities in 1775 has been estimated by various authorities, including the historian Bancroft, at 2,100,000, of which about one-third was settled in New England, and the remaining two-thirds in New York, Pennsylvania, and the Southern Colonies. Dr. Carroll estimated the Catholics in all the Colonies at that time at 25,000. It is well known that a considerable number of the colonists were adverse to the War of Independence, and these refrained from giving any support to the struggling Colonies. Lecky estimates (England in the Eighteenth century, IV, 153) that one-half of the Americans were either openly or secretly hostile to the revolution. Other writers are content to fix the proportion of those who were disaffected towards the cause of the patriots at one-third of the entire population. but the records show very few, if any, Irish, whether Catholics or Protestants, among those lukewarm patriots. On the contrary, Irish immigrants, and the sons of Irishmen in the various colonies were among the most active and unwavering supporters in the cause of liberty. Ramsay says, in his "History of the American Revolution", II, 311: "the Irish in America, with few exceptions, were attached to independence". Whether in the counsels of state, or while enduring the hardships of military service, or by the material and financial support which they gave to the struggling colonists, they contributed so generously of their blood and treasure that without their aid the issue of the contest may well appear doubtful.
In June, 1779, when Parliament was investigating the reverses sustained by the British armies in their American campaigns, Joseph Galloway, who had held various offices under the Crown in Philadelphia until the evacuation of that city in 1778 was asked: "That part of the rebel army that enlisted in the service of congress were they chiefly composed of natives of America, or were the greatest part of them English, Scotch and Irish?" His answer was: "The names and places of their nativity being taken down, I can answer the question with precision. They were scarcely one-fourth natives of America; about one-half Irish; the other fourth English and Scotch." And this was confirmed by the English Major General Robinson, who, testifying before the same committee, said: "I remember General Lee telling me that half of the rebel army were from Ireland" ("House of Commons Reports", 5th Session, 14th Parliament, III, 303, 431; see also "The Evidence as given before a committee of the House of Commons on the detail and conduct of the American War, London, 1785", cited in Bagenal, "The American Irish", p. 12). And these facts gave point to the taunt thrown at the ministers by Lord Mountjoy during the debate in Parliament over the repeal of the Penal Laws: "You have lost America through the Irish." "It is a fact beyond question" says Plowden, "that most of the early successes in America were immediately owing to the vigorous exertions and prowess of the Irish immigrants who bore arms in that cause" (Historical Review of the State of Ireland, II, 178). The historians Marmion and Gordon write to the same effect.
Speaking of the Irish immigrants a recent American writer, Douglas Campbell says: "They contributed elements to American thought and life without which the United States of to-day would be impossible. By them American Independence was first openly advocated and but for their efforts seconding those of New England Puritans that Independence would not have been secured" (The Puritan in Holland, England, and America, II, 471). And Lecky speaking of the Ulster emigrants writes: "They went with hearts burning with indignation, and in the War of Independence they were almost to a man on the side of the insurgents. They supplied some of the best soldiers of Washington. The famous Pennsylvania Line was mostly Irish" (op. cit., II, 262). So, too, we may add, the Maryland Line was largely made up of Irish exiles or of the sons of Irishmen. The colonial records of New York, Massachusetts, New Hampshire, the Carolinas and other localities show that from Lexington to Yorktown Irishmen took part in every campaign, and W. E. Robinson declares, "There was no battlefield in the Revolution in which Irish blood did not flow freely for American Independence". Nor did the Irish shrink from making large pecuniary sacrifices for the cause. In 1870, when the Continental Army, severely tried by nearly five years of exhausting struggle, was in desperate straits for necessary clothing and supplies, to say nothing of the pay of the troops, a fund of two million dollars was raised by subscription from ninety of the most prominent American patriots in the Pennsylvania Colony. Twenty-nine of these subscribers were Irish either by birth or parentage, all members of the Friendly Sons of St. Patrick, and their united subscriptions amounted to four hundred and forty thousand dollars.
Among the signers of the Declaration of Independence thirteen (some authorities claim more) were of Irish origin. They were Matthew Thorton and William Whipple who signed for New Hampshire, James Smith, James Wilson, and George Taylor of Pennsylvania, Thomas Lynch, Jr., and Edward Rutledge of South Carolina, George Read and Thomas McKean of Delaware, Charles Carroll of Carrollton, Maryland, Thomas Nelson, Jr., of Virginia, William Hooper of North Carolina, and Philip Livingston of New York. It was promulgated over the signatures of the President of the Continental Congress and of Charles Thompson, its Irish secretary. Col. John Nixon, a member of the Committee of Safety and son of an Irishman born in the County of Wexford, first read that document to a great concourse of people assembled in the State House yard, Philadelphia, and it was first printed from the press of another Irishman, John Dunlap of Tyrone, who had already (1771) started the "Pennsylvania Packet", the first daily newspaper published in the United States. The convention whose deliberation produced the written constitution upon which the Government rests, included among its members a large proportion of Irishmen. Prominent among them were William Livingston, the first Governor of New Jersey, William Paterson, later to be Governor of the same state, Daniel Carroll of Maryland, Thomas FitzSimons of Philadelphia, George Read of Delaware, Richard Dobbs Spaight, afterwards Governor of North Carolina and Hugh Williamson of the same state, Pierce Butler and John Rutledge of South Carolina, the latter to become afterwards Chief Justice of the Supreme Court of the United States. One of the most influential men in the service of the struggling patriots was Charles Thompson, born in the County of Derry, Ireland, who had arrived at Newcastle, Delaware, in 1740. He was the confidential friend of every leader of the Colonies throughout the struggle, and his knowledge of affairs and administrative capacity were so universally conceded that he was chosen secretary of the First Continental Congress, serving the succeeding congresses in the same capacity for a period of fourteen years.
Among the officers of Irish nationality in the Continental Army who won distinction by brilliant service, we may name the following. General Henry Knox, son of a Belfast emigrant, who was master of ordnance, served in every battle with Washington, and was appointed first secretary of War on the organization of Government in 1789. General John Stark, the hero of Bennington, another native of Ireland. General Anthony Wayne whose father had emigrated from Limerick, and who commanded the troops sometimes known as the "Line of Ireland". His successful campaigns in Georgia and the Carolinas and at the battle of Monmouth are historic. For his services, including the recapture of Stony Point from the British, Congress voted him its thanks and a gold medal. General Richard Montgomery, a native of Donegal, in command of the expedition to Canada, who fell before Quebec in 1775, one of the earliest victims in the cause of American liberty. A monument to him in St. Paul's churchyard in the city of New York marks the nation's appreciation of his services. General Stephan Moylan, a native of Cork, of which city his brother was the Catholic bishop. He was First Quartermaster General of the Continental Army and afterwards commanded the Pennsylvania troops known as Moylan's Dragoons. Richard Butler, a native of Kilkenny, who participated in many engagements, and was present at the surrender of Yorktown. Daniel Morgan, a native of Ballinascreen, County Derry, Ireland, the hero of Cowpens, North Carolina, where with five hundred men, mostly Irish, and sons of Irishmen, he defeated twice the number of British troops and took many of them prisoners. Edward Hand, a native of county Kerry, who had served as surgeon of the Irish brigade (of France) in Canada. On the retirement of the French, he cast his lot with the Americans and served throughout the Revolutionary War with distinction. Andrew Lewis, an emigrant from Donegal, who came to Virginia in 1732, and served with his four brothers until the close of the war. His statue in Capitol Square in the city of Richmond shows that his adopted state, Virginia, recognized him as one of her most distinguished sons. George Clinton was the son of Charles Clinton, and native of Longford, Ireland, who landed at Cape Cod in 1729. Besides his military service he became the first Governor of New York, in which capacity he served twenty-one years and was then (1801) chosen Vice-President of the United States. His brother James was in charge of one of the New York regiments and succeeded to the command made vacant by the death of General Montgomery, and his nephew De Witt Clinton became governor of that state in 1817. John Sullivan, one of the most distinguished commanders in the Revolutionary War, was son of John Sullivan, an Irish immigrant from Limerick who settled in Belfast, Maine in 1723. His capture of Fort William and Mary near Portsmouth in 1774, was the first blow struck for independence. Besides many other civil offices which he filled after the close of the war, he was President of the Commonwealth of New Hampshire. His brother James Sullivan was chosen Governor of Massachusetts. In addition we might name General Walter Stewart and William Irvine, who regiments formed part of the famous Pennsylvania Line. William Thompson, William Maxwell, James Hogan, John Rutledge, brother of Edward Rutledge, one of the signers, Colonel Charles Lynch, son of John Lynch, an Irish immigrant who with his brother John founded the settlement now known as Lynchburg, Va., besides many others whose names would unduly extend this list. In recounting the part taken by the Irish in achievement of our independence, it would be ungracious if we neglected to record the presence and the services of those other Irish who, equally exiles as their brothers in America, had taken service in the armies of France and had thereby become allies in that memorable struggle, fighting American battles both by sea and land under the banner of the fleur-de-lis. We refer especially to the Dillon and Walsh regiments of Catholic and Irish troops which in October, 1781, under de Rochambeau and de Grassi helped to surround the army of Cornwallis at Yorktown and compelled its surrender to the "combined forces of America and France".
The first naval engagement of the War of Independence was fought and won 11 May, 1775, shortly after the battle of Lexington, by Jeremiah O'Brien of Machias, Maine. This son of an Irish immigrant with his four brothers and a few other townsmen went out in O'Brien's lumber schooner "The Liberty", and against great odds attacked and captured the British armed schooner, "Margaretta", the captain of which had previously ordered the pine tree set up in the town as a liberty pole to be taken down. Easily the foremost figure in the naval service of the American patriots was the Catholic Irishman John Barry (q. v.), a native of Wexford, to whom a commission was issued by the Continental Congress on 14 October, 1775, when he was placed in command of the "Lexington" and later commanded the "Alliance". With the former he captured the British war vessel the "Atlanta", and, adds the historian, "the 'Lexington' was thus the first vessel that bore the Continental flag to victory upon the ocean" (see Preble, "Origins of the Flag", p. 243). How highly Barry's character and ability were esteemed may be judged from the circumstance that the British General Howe offered £2000 and the command of the best frigate in the English navy if he would abandon the service of the patriots; to which Barry made the memorable answer that he had devoted himself to the cause of his country and not the value and command of the whole English fleet could seduce him from it (see Frost, "History of the American Navy", p. 86). On 4 July, 1794, after the Government had regularly organized its navy, its first commission was issued to John Barry who thus became its senior captain, the highest rank then known in the naval service. These appointments, together with his devoted service continued throughout the war, clearly justify the designation of "Father of the American Navy" accorded to Barry. His remains are interred in St. Mary's Catholic Churchyard in Philadelphia and a life-sized statue erected (1906) by the Friendly Sons of St. Patrick within the precincts of Independence Hall attests to the esteem in which Barry as held. It should not be overlooked that Barry's life as a Catholic was as consistent and edifying as his public career was patriotic and valuable to the country of his adoption.
In the second war with England (1812) the services rendered by the Irishmen and the sons of Irishmen were among the most important in that memorable context. Johnson Blakely, who fought and captured the British frigate "Reindeer", was Irish by birth. Steven Decatur, who captured the "Macedonian" was of Irish parentage. So were Charles Stewart, Captain James Lawrence, and Thomas McDonough whose victory on Lake Champlain was a famous achievement. At the battle of Lake Erie the British fleet was almost annihilated, and the most brilliant naval victory of the war was won under the command of Oliver Hazard Perry, the son of an Irish mother (Sarah Alexander). On land, the last decisive battle of the war, that at New Orleans, was won by troop largely of Irish origin under the leadership of Andrew Jackson, another son of Irish parents.
The devotion of the Irish in America to the country of their adoption and their readiness to sacrifice themselves in her defence were again conspicuously demonstrated when the safety of the republic was imperilled by the unfortunate Civil War. During that long struggle (1861-1865), Irish patriotism and Irish valour were everywhere in evidence, and impartial historians have freely acknowledged the great and important military service rendered by the Irish element in defence of the Union. There are no statistics showing the full percentage of the Irish element in the federal services in that war, but that it constituted a very large proportion there can be no doubt. A table published by C. G. Lee of Washington, an authority on the statistics of the Civil War, shows the enlistment in the Union army of 144,200 men of Irish birth. D. P. Conyngham, the historian of the Irish brigade, estimated the number of Irishmen so enlisted at 175,000 (see "The Irish Brigade and its Campaigns", p. 8). but these figures very inadequately represent the part taken by Irishmen and their descendants in the defense of the Union. In the analysis of the nationality of 337,800 soldiers from the State of New York, compiled by B. A. Gould, actuary of the U. S. Sanitary Commission (see "New York in the War of the Rebellion", p. 49, by Frederick Phisterer, late Captain of the U. S. Army), the race or nationality by birth of 230,267 of them was obtained by official records and, estimating from these it was found that of such total number of soldiers supplied from that state there were:
Natives of the United States: 203,622 
Of foreign birth: 134,178
the latter being divide as follows:
Natives of Ireland: 51,206 
Natives of Germany: 36,680 
Natives of British America: 19,985 
Natives of England: 14,024 
Natives of other foreign countries: 12,283 
Total: 134,178
Of those registered as natives of the United States, it is safe to assert that a large part was made up of sons of Irish parents and, judging from the history of Canadian immigration, that the number credited to British America included many others, sons of Irish emigrants to Canada who, later, had taken up their residence in the United States. In view of the great extent of the Irish element already present in the population registered as native-born, as before indicated, it can hardly be questioned that at least one-fourth of the soldiers so recorded were descendants of Irish immigrants. If to these we add only a fraction of those registered as native to British America, sons of Irish emigrants who had landed in Canada before taking up residence in the United States, the Irish race would appear to have furnished about one-third of the entire quota of soldiers supplied by the State of New York in defence of the Union. But the troops from other states, notably Massachusetts, Connecticut, New Jersey, Pennsylvania and Illinois, included in each case a large contingent of soldiers of Irish birth or descent, whose number may fairly be estimated as between one-third and one-fourth of the total number of troops supplied by those several states. Not a few regiments were composed almost exclusively of men of Irish birth or Irish descent, such as the 9th and 28th Massachusetts volunteers under the command of Colonel Cahill and Colonel Richard Byrnes respectively, and later under Colonel Thomas Cass (who fell at Malvern Hill) and Colonel Patrick Guiney; the 88th New York Volunteers under Colonel Patrick Kelly, and the 69th of the same state which assembled under the order of their colonel, Michael Corcoran, bidding his men to "rally to the support of the Constitution and the laws of the United States" — a sentiment which was the inspiration of the subsequent outpouring of Irish soldiers in defence of the Union; 166th Pennsylvania Volunteers, recruited in Philadelphia, and later forming part of Meagher's Irish brigade, which went to the front in command of Colonel Dennis Heenan; the 37th N. Y. (Irish Rifles); and Meagher's Zouaves under the command of Thomas F. Meagher.
At the very outset of the war, an Irish brigade made up of about 2000 Catholic Irishmen was organized in Chicago by Colonel James A Mulligan, who after four years of hard service fell mortally wounded in one of the engagements at Winchester, Va. An Irish legion, composed almost exclusively of Irish Catholic soldiers, was mustered into service as the 90th Illinois Volunteers, recruited largely through the exertions of an Irish priest, Father Dunn, and was one of the first regiments to respond to the president's call for troops. The first fortification thrown up for the defence of Washington was Fort Corcoran, on Arlington Heights, built by the men of the New York 69th Regiment. When the ranks of these regiments had been thinned by death or from disability by wounds or disease, they were filled with fresh volunteers, many of them being immigrants only recently arrived from Ireland. One of these, the 69th of New York, was thus recruited thrice during the war. Besides these entire regiments of Irish soldiers, there were many regiments from the different states, each containing one or more companies composed exclusively of Irishmen. Later the Irish brigade of New York was organized under the command of General Thomas F. Meagher, with the 69th as its nucleus, the 63rd and 88th regiments of New York being added, numbering in all over 2500 men. Another Irish legion, better known as the Corcoran Legion, composing four full regiments, namely the 69th, 115th, 164th and 170th, was organized in 1862 by General Michael Corcoran upon his return to New York after a year's confinement in a confederate war prison. Irish priests, among then Rev. (now Archbishop) John Ireland, Bernard O'Reilly, Lawrence S. McMahon, afterwards Bishop of Hartford, William Corby, Thomas J. Mooney, James Dillon, John Scully, Daniel Mullen, Philip Sheridan, Paul Gillan, Edward McKee, and others, accompanied the regiments as chaplains, sharing the hardships of war with them. To recount the deeds of the Irish soldiers in that war would be to write a history of most of its important battles. At Antietam, Williamsburg, Fair Oaks, Chickahominy, Malvern Hill, Chancerlorsville, Spottsylvania, Bull Run, Gettysburg, the Wilderness and Fredericksburg, the Irish soldier was found in the fore-front of battle, braving every danger, and unhesitatingly giving up life itself in defence of the flag of his adopted country.
The official war records contain frequent acknowledgement of the valuable service rendered by Irish regiments in these various battles, and distinguished officers in both contending armies have testified to the heroic conduct of the Irish soldier. There are no statistics to show the total number of men of Irish blood who in the various armies and during the four years of struggle gave their lives in defence of their country but it was unquestionably very great. At Fredericksburg alone, in the memorable attack on Marye's Heights, the Irish brigade was so depleted that the number of men remaining alive was so small that not enough were left over for a general to command, and General Meagher, their commander, thereupon resigned his commission (see "The Irish Brigade", pp. 349, 350, 356). According to the statistics over 4000 men of the brigade and legion lost their lives on the field of battle, or of wounds received, or of disease contracted in the service. The 69th New York lost 998 men during the war. At Antietam, out of 18 officers and 210 men engaged, it lost in killed and wounded 16 officers and 112 men. Out of 1703 men enlisted in the Irish 28th of Massachusetts from the organization to the close of service, the killed, wounded, and missing in action reached the large number of 1133, of whom 408 were killed or wounded in the campaign of the Wilderness (The Irish Brigade, p. 586). And the last Union general killed in the war was the Irish General Thomas H. Smith, who fell at Petersburg on April, 1865.
Space does not permit an enumeration of all the names of men of Irish blood who held responsible command in the Union armies of that war. Some of the generals were Logan, Lalor, and Dougherty of Illinois, Gorman of Minnesota, Magenis and Sullivan of Indiana, Reilly and Mulligan of Ohio, Stevenson of Missouri, and with him James Shields, already a hero of two wars and United States Senator from three states, Shirley of Michigan, Smith of Delaware, Meagher, Corcoran, Patrick H. O'Rourke, P. H. Jones, and Thomas F. Sweeney of New York, George G. Meade, Geary, and Birney of Pennsylvania, McPherson, McDowell, and McCook, the dashing Phil McKearney, and George B. McClellan. It was another Irishman's son, "little" Phil Sheridan, the greatest cavalry leader of the war, whose brilliant work just preceding the surrender at Appomattox undoubtedly contributed greatly to that result. When hostilities ceased, Sheridan as lieutenant general occupied the next to highest rank in the military service of the country, while at the same time the highest command in the navy was held by Admiral Porter, the descendant of an Irishman, the next highest command being held by Admiral Rowan, a native-born Irishman.
While men of the Irish race were engaged on the battlefield in defence of their adopted country, accompanied and encouraged by the clergy, the religious orders of women within the Church were no less diligent in nursing the sick and wounded in camps and hospitals. Among these volunteer nurses it is no exaggeration to say that the Irish element predominated. Thus in July, 1862, at the request of the Secretary of War, a band of seven Sisters of Mercy left New York and took charge of the Soldiers' Hospital at Beaufort, N. C. which was later on transferred to Newbern. This was in charge of Mother Augustine McKenna, a native of County Monaghan, Ireland. Several of these, exhausted by the hardships incident to their work, gave up their lives only to be replaced by others from their community in New York. The hospital at Jefferson City, Mo. was put in charge of another company of nuns of the same order who came from their home in Chicago, and when this institution had to be abandoned, they took charge of the hospital department of the steamboat "Empress", which was about to start for the battlefield of Shiloh. These Chicago sisters were in charge of Mother Alphonsus Butler, and Confederate and Union soldiers alternately came under their care (see "Annals of the Sisters of Mercy", III, 279, 284). The Stanton and Douglas military hospitals were placed in charge of the same sisters. The Sisters of Charity of St. Vincent de Paul sent from Emmitsburg and other houses many of their members, whose ministrations in the hospital at Norfolk and elsewhere elicited the grateful admiration of Protestant and Catholic alike.
The Hospital of the Good Samaritan at Cincinnati was the gift of some enlightened and appreciative Protestant gentlemen to Sister Anthony, born at Limerick, whose services in the field hospitals had won for her the title of "Ministering Angel of the Army of the Tennessee" (see McGuire, "Irish in America", p. 482). The earliest use of the Mercy Hospital at Pittsburgh, established by the Irish Sisters of Mercy, was for the relief of the sick and disabled soldiers returning from the Mexican War, 1848. At Helena and Little Rock, Ark., hospitals were maintained by the same community, who served the sick and wounded, now of the Union, next of the Confederate, forces, as the fortunes of war shifted the control of the territory in which the hospital stood. There were Irish women in the community of the Sisters of St. Joseph who served at Harrisburg, caring for the disabled soldiers and taking charge of the floating hospitals that received the wounded from the Virginia battle-fields. The same community afterwards (1864) opened and maintained an asylum at Philadelphia for the orphaned daughters of the Union soldiers of the Civil War (Hist. Sketch of the Church in Philadelphia, p. 193), and all over the country the orphans, made such by war, found shelter under the hospitable roofs of one or another of the religious communities, whose members were largely of the Irish race.
The record of the service rendered by the Irish in that war would be incomplete without reference to the part taken by John Hughes, the great Irish Archbishop of New York. This distinguished prelate, the friend of President Abraham Lincoln and his Secretary of State, William H. Seward, undertook at their request a confidential mission to Europe in 1861, where at the French Court and in other influential circles he advocated the justice of the conduct of the government at Washington in resisting the secession of the States and the consequent disruption of the Union. At that time the British Government and English public men with few notable exceptions had manifested their hostility to the Government, as they continued to do afterwards, and efforts were being made (as was believed) to engage France in an alliance with England, with a view to their joint acknowledgment of the Southern States as an independent nation. This would have entitled the Confederacy to all the rights of a belligerent, and would have permitted England to become its ally openly and to furnish troops and supplies in support of the rebellion. But the efforts in question failed, and the Government gratefully acknowledged the patriotic services performed by Archbishop Hughes in that behalf.
But the genius of the Irish race, which thus helped found the Republic and to preserve it when it needed defenders, was not lacking in times of peace in the development of the country and in the practice of the arts and sciences. One of the greatest enterprises of the last century, and the one which contributed most to the supremacy of the State of New York, namely the construction of the Erie Canal, was planned and carried out during the year 1817-18 by De Witt Clinton, then governor of that state, who was a descendant of Charles Clinton, himself an immigrant, born at Longford, Ireland, as already noted. But this great enterprise had already, as early as 1874, been publicly advocated by another Irish immigrant, Christopher Coles, then living in the city of New York, who had been an engineer and an instructor in the Continental Army. With almost prophetic insight, the same Irish immigrant proposed a system of water supply for New York City by means of aqueducts, models of which he publicly exhibited, thus anticipating by more than half a century the existing Croton aqueduct system. Another Irishman's son, James Sullivan, Governor of Massachusetts, projected the Middlesex (Mass,) Canal. It is a well-known fact that the actual work of construction of the railroads and canals during the greater part of the last century was accomplished mainly by Irish hands and Irish energy. In the higher plane of railroad operation Irish talent and ability have been constantly in evidence, and in the honest and successful administration of the affairs of a railroad system, no name stands higher than that of the late Samuel Sloan, an emigrant from the north of Ireland. An Irish surveyor, Jasper O'Farrell, laid out the city of San Francisco. Among the California pioneers (1828) there were Irish Martins, Sullivans, and Murphys, including Don Timotheo Murphy, who had lived two years in Peru, and who with O'Farrell gave the land on which the first orphan asylum in San Francisco was built. In later days, the Floods, Friars, and O'Briens are associated with the successful development of the great mining industries of that state, while Eugene Kelly, another great Catholic Irishman of San Francisco, stands out as a type of the successful merchant and banker.
In scientific investigation and discovery, Robert Fulton, whose name is identified with the first success of steam navigation in America, Samuel F. B. Morse of electric telegraph fame, and Cyrus McCormick, the inventor of the mowing machine, which has revolutionized agricultural operations the world over were sons or grandsons of Irish immigrants from Ulster. The cotton industry, to which new England owes so much of its wealth, had its beginning in the inventions and improvements in machinery designed by, and under the direction of Patrick, Tracy, Jackson, the son of an Irish immigrant, who had settled at Newburyport, Mass. A cotton mill erected by him in Waltham, Mass., in 1813, is said to have probably been the first one in the world to have combined all the operations necessary for converting the raw cotton into finished cloth (see McGee, "Irish Settlers, etc.", p. 217-218. It was the same Patrick Tracey Jackson who founded the city of Lowell (named after his partner in business) and connected that city with metropolis of New England by building the Boston and Lowell Railroad (McGee, op cit., 220-222).
Passing to the arts, we find that in the country's history, many representatives of the Irish race who have risen to eminence, Thus in sculpture, Thomas Crawford, whose statue of Armed Liberty surmounts the dome of the Capitol in Washington, and whose bronze doors at the entrance to the building are a notable work of art; Launt Thompson; Martin and Joseph Milmore; James E. Kelly, and Augustus St. Gaudens, whose statues of Lincoln in Chicago and Farragut and Sherman in New York, and the Parnell memorial in Dublin (his last work), are among his admired productions. In architecture, the young Irishman, James Hoban, resident of Charleston, whose plan for the construction of the Executive Mansion (the White House) at Washington was adopted in competition with others. In portrait painting, John Singleton Copley, Charles C. Ingam, and John Ramage, accounted the best miniature painter of his time (1789), and to whom George Washington sat for his portrait; William McGrath, J. Francis Murphy, Thomas Hovedon, and Thomas S. Cummings. Asa Gray, the famous botanist, was the grandson of an immigrant from Ulster. In horticulture, John Barry and William Doogue, who laid out the grounds of the Centennial exhibition in Philadelphia, and the Public Gardens at Boston, were of Irish birth. In music, Patrick S. Gilmore. As exponents of the dramatic art, Lawrence Barrett, John McCullough, William James Florence, Dion Boucicault, John Brougham, John Drew, Barney Williams (O'Flaherty) stand forth as types of Irish genius which instructed and delighted bygone generations. In literature the American Irish may claim as representative of their race the scholarly Kenricks, Francis Patrick, Archbishop of Baltimore, and Peter Richard, Archbishop of St. Louis, both born in Dublin, John England, Bishop of Charleston, a native of Cork, Edmund O'Callghan, the historian of New York, John Mitchell, Brother Azarius (P. F. Mullany), John Gilmary Shea, John O'Kane Murray, Father James Fittin, the historian of the Church in New England, Rev. Stephen Byrne, O. S. D., Rev. John O'Brien, Rev. Bernard O'Reilly, Matthew Carey, James McShery, Henry Giles, William E. Robinson ("Richelieu"), John R.G. Hassard, for many years managing editor of the "New York Tribune", D. P. Conyngham, and many others. Among the poets are John Savage, Rev. Abram J, Ryan, the 'poet priest of the South", Rev. W, D. Kelly, Richard Dalton Williams, physician and littérateur, John Boyle O'Reilly, whose excellent verse rivals, if it does not surpass his prose writings, Charles G. Halpine (Miles O'Reilly), and Theodore O'Hara, whose lyric "The Bivouac of the Dead" will ever remain a classic.
Among the journalists and publishers of Irish birth or parentage, we may name John Dunlap, publisher (1771) of the "Pennsylvania Packet"; Matthew Carey who (1785) founded the "Pennsylvania Herald" and in 1790 issued the first Catholic Bible published in the United States; Matthew Lyon, the "Hampden of Congress" who (1793) published the "Farmer's Library", one of the earliest newspaper published in Vermont; George Pardow of the "Truth Teller" 1828; Rev. R. J. O'Flaherty, who edited "The Jesuit", and his successors, the publishers and editors of the "Boston Pilot", namely, Patrick Donahue, Thomas D'Arcy McGee, Rev. John Roddan, John Boyle O'Reilly; Thomas O'Connor, publisher of the "Shamrock", whose son Charles became the most distinguished jurist of his time; Bishop John England, who founded and edited the "Catholic Miscellany"; Rev. James Keogh, first editor of the "Philadelphia Catholic Standard"; Bishop Michael O'Connor, who founded the "Pittsburgh Catholic", and Rev. Tobias Mullen, afterwards Bishop of Erie, who continued its publication; Bernard Dornin, an exile with Emmet and MacNevin, and John Doyle, early publishers of Catholic books in New York; Dr. P. E. Moriarty, O. S. A., distinguished both as a writer and controversialist; Daniel W. Mahoney and Charles A. Hardy, who published "The Catholic Standard" of Philadelphia and later "The American Catholic Quarterly Review", under the editorship of the scholarly Dr. James A. Cocoran; James A. McMaster, editor of the "Freeman's Journal"; Patrick J. Meehan, of the "Irish American"; Edward Dungan and James B. Kirker and their successor; Felix E. O'Rourke, Denis and James Sadlier, all of New York; Eugene Cummiskey and John Murphy of Baltimore; Lawrence Kehoe of New York; besides many other Irishmen and sons of Irishmen whose names are identified with Irish and Catholic journalism and the publication of Irish and Catholic literature in the United States. Prominent in the ranks of secular journalism were Horace Greeley, of the "New York Tribune", E. L. Godkin, of the "New York Evening Post", William Cassidy of the "Albany Argus", Henry O'Reilly of the "Rochester Adviser", and Hugh J. Hastings.
Nearly one-half of all the presidents of the United States have been of Celtic extraction. The list includes James Monroe, James K. Polk, Andrew Jackson, James Buchanan, Ulysses S. Grant, Chester A. Arthur, Benjamin Harrison, Andrew Johnson, and William McKinley. And at no time since the establishment of the Government has the Irish race been without representation in Congress, among the judiciary, in the diplomatic service, and in the cabinets of presidents. Many of the men named for their distinguished military services afterwards held posts of honour in the civil service of the Government. To the names already mentioned of patriots of the Revolution, who afterwards became governors or chief justices of their respective states, we may add William Claiborne, of Irish birth, first Governor of Louisiana when that state was admitted to the Union (1812), Andrew Jackson, Governor of Florida, General James Shields, first Governor of the Oregon Territory, Thomas F. Meagher, first Governor of Montana territory, and Edward Kavanaugh, Governor of Maine in 1843. At the bar and on the bench the list of names of Irish men who acquired distinction would fill a volume. When an attempt was made in 1813 in a New York court to compel the Jesuit Father Anthony Kohlman to disclose matters communicated to him in a confession, it was the Irish Presbyterian lawyer, William Sampson, one of the exiles of '98, who justified Father Kohlman's refusal to reveal the information thus acquired and vindicated the principal (since incorporated in statute law) protecting ministers of the Gospel against being compelled to disclose matters so communicated. Another Irish exile, Thomas Addis Emmet, attained distinction as one of the leaders of the bar in New York. In later days James T. Brady, David Graham, Charles O'Connor, John McKeon, Charles P. Daly, who to his judicial accomplishments added those of broad scholarship and served for many years as President of the American Geographical Society, Robert J. Dillon, Richard O. Gorman of New York, Francis Kernan of Utica, afterwards U. S. Senator from New York, Bernard Casserly, U. S. Senator from California, Daniel Dougherty of Philadelphia, Patrick A. Collins of Boston, are a few only of the names of men of that profession who by their talents and high character have reflected honour on the race from which they sprang.
In medicine another distinguished Irish exile of '98, William James MacNevin, achieved national reputation in his profession. Prior to his time, Edward Hand, John Hart, Richard Ferguson and Ephraim McDowell, all natives of Ireland, had attained distinction as practitioners in this country. Irish physicians and surgeons were found attached to all the Irish regiments serving in the Civil War. A few are now surviving, honoured wherever known. Together they constituted a body of devoted and self-sacrificing men, true to the noblest ideals of their profession. In 1902 it was an Irish American, Surgeon Major James Carroll, who with another United Sates Army surgeon deliberately submitted himself to the perilous experiment then being made by the Government to ascertain by what means the yellow-fever germ was transmitted. As a result he contracted the disease and gave up his life as a sacrifice in the cause of science for the good of humanity. To the American-born son of Irish immigrants, Dr. Joseph O'Dwyer, humanity the world over is indebted for the process of intubation of the larynx in cases of diphtheria and the invention of the instruments used in that operation. Always known for his charities, Dr. O'Dwyer declined to patent his invention, thereby sacrificing large pecuniary gains. The merit of these inventions was recognized by the medical profession both in this country and in Europe, and their use has resulted in saving the lives of thousands of children. The Carney Hospital, devoted to the relief of suffering humanity, was a gift to the citizens of Boston from Andrew Carney, a successful Irishman resident in that city. A similar foundation was established at St. Louis, Mo., named after the donor, John Mullanphy, another prosperous Irishman, who likewise established the Mullanphy orphanage, a religious and charitable endowment at St. Louis.
Cornelius Heeny, an Irishman resident in Brooklyn, gave a large estate to the "Brooklyn Benevolent Society"" in trust for the poor, and especially poor orphan children, and procured the incorporation of the society, which continues to administer his charity. Still another Irish immigrant, Judge Miles P. O'Connor, established and endowed a home for orphans at San José, Cal., besides distributing a large fortune during his lifetime towards the support of works of charity and religion throughout the country. A statue in one of the public squares of New Orleans, inscribed "Margaret", marks the appreciation of the people of that community for Margaret Haughery, an Irishwoman whose charitable labours during life won for her the title of "the orphan's friend", and who bequeathed a considerable fortune for the support of the orphan asylum which she had greatly helped to establish. Of the lesser gifts of Irish men and women to the cause of religion and humanity it would be impossible to give even a summary. It is enough to state that no people have given more freely or more steadily for these object than have the Irish, and that a great number of the churches, chapels, convents, hospitals, asylums, and homes for sick and destitute humanity which are the boast of the present generation have all had their origin in the piety, goodwill, and generous contributions of the early Irish immigrants and their descendants.
A notable feature in the history of the Irish arriving in this country has been their tendency to associate themselves in societies composed exclusively of persons of their own race. As early as 1737 we find twenty-six "Gentlemen, merchants and others, natives of Ireland or of Irish extraction" assembled at Boston on St. Patrick's Day to organize the Charitable Irish Society. The professed object of their association was to relieve their fellow-countrymen who might be in need and to preserve the spirit of Irish nationality. With like purpose the Society of the Friendly Sons of St. Patrick was established at Philadelphia in 1771, the New York society of the same name in 1784, the Hibernian Society for the Relief of Emigrants from Ireland in Philadelphia in 1790, and the Hibernian Society of Charleston, S. C., in 1799. Later on, and as the Irish element in the population increased, similar societies were established in other cities with the same benevolent purposes. In all of them the bond of union was the Irish nationality of the members either by birth or parentage, and the maintenance of such national spirit was one of the objects of the society. But this devotion to the history and traditions of their native land was constantly and inseparably coupled with an unwavering attachment to their adopted country and the Irish in America have demonstrated beyond question that their affection for the land from which they or their fathers had sprung was no hindrance to the discharge of their duty as American citizens. Indeed, it needed no declaration to prove that men who were thus associated were devoted to the interests of their adopted country, for the list of men who, having done valiant service for that country in its hour of need, became later the trusted officers of the Government which they had helped to establish, and held high rank in the social and business circles of the respective communities in which they lived.
With the great increase in the volume of immigration in later years (we refer to the period since 1820), the Irish immigrants, both those newly arriving, then mostly Catholics, as well as those already residing in the country, found themselves confronted with a deep-seated sense of antagonism based on both racial and religious prejudice entertained by certain elements of the population. While this spirit of hostility was avowed against all residents of foreign birth, Irish Catholics, by reason of their religion, their large numbers, and the resulting influence which as citizens they exercised in the political contests of the time, were singled out as a class to be especially attacked by this un-American section of the nation. This anti-Irish and anti-Catholic sentiment was of unmistakable English origin. It had its beginning here in the legislation of the Colonies, which, copying the English penal laws directed against Catholic Ireland, proscribed the Catholic religion and ostracized the Irish "Papists". It was embodied in the state church establishments of several of the colonies. Although the principal of freedom of religion was definitely incorporated in the Federal Constitution, yet so persistent and obstinate was this prejudice that it found expression in the original constitutions of various of the states which made the profession of the Protestant religion a condition of holding office in the Government. It was further manifested in the repeated efforts to change the naturalization laws so as to withhold the rights and privileges of citizenship from all immigrants except upon onerous conditions, including a fourteen years' residence in the country.
We are not attempting to detail the history or development of this spirit of prejudice against the Irish Catholic immigrant. Suffice it to say that it was only too real and widespread, and that, under the guidance of bigots and unprincipled agitators, it took shape and form in the various native American and Know-Nothing movements which were organized during the period of 1830 to 1855. As a result of the activities of these associations, Irish Catholics in many parts of the country, almost alone among all classes of the population, were subjected to insult and oppression and were made the victims of mob violence, their dwellings demolished, their families made homeless, their churches and convents fired, and their clergy ill-treated. Prior to any threatening manifestation of this anti-Irish sentiment, there had existed various societies made up of Irishmen or their descendants, known as the Sons of Erin, Montgomery-Greens, Irish Volunteers, various Provident Societies, and others, whose social and benevolent purposes in no wise diminished the patriotic attachment of their members to the country of their adoption. Although the number of such societies and their membership were comparatively small, yet they served as rallying-points for the maintenance of the spirit of Irish nationality, and as centres of the charitable activity of their members. When the fateful spirit of native Americanism darkened the land and the Irish Catholics realized the need of sustaining one another against a common aggressor, these societies multiplied, and many of the Irish thus became proficient in military drill and the use of arms. There were likewise various county associations, composed of immigrants or their descendants from the various counties of Ireland and named after their respective counties.
The great increase in these societies, and the fact that in important political contests their members were arrayed almost in a unit in opposition to political parties identified with these anti-Catholic movements, were made pretexts for accusing the Irish of a certain clannishness which unfitted them to be good citizens. Some, even of their own co-religionists (though not of their race), deplored the fact that the Irish seemed to have isolated themselves from their fellow citizens, and thereby subjected themselves, however undeservedly, to the reproach of having put Irish nationality above American citizenship. But the wrongs committed against the Catholic Irish immigrants (at that time mostly poor and incapable of resistance), the insults and injuries put upon them because of their race and faith, and the attacks upon their persons and property, which almost without exception went unpunished by law, are an effective answer to these criticisms.
In later days many Gaelic societies have been organized, as well as various Home Rule associations and branches of the Irish Land League. Through these organizations the Irish in America have sought to co-operate with their brethren at home in the movements undertaken for the improvement of the political, social, and industrial conditions of the Irish people in their native land, and the success attending those movements is due in large part to the sympathy of the American Irish and their generous contributions of money. The constant affection manifested in a practical way by the Irish in America for their less fortunate brethren in Ireland may be judged by the large amounts of money remitted to the latter out of the earnings of the Irish in this country. As early as 1834 R. R. Madden ascertained (see Madden, "Memoirs", p. 105) that $30,000 was then being sent over annually. This assistance was increased from year to year until during the period from 1848 to 1864 the American Irish sent home no less a sum than £13,000,000, that is $65,000,000 (see Parnell Movement, p. 166). The report of the British Emigration Commissioners for 1873 (cited in O'Rourke, op. cit., p. 503), states that in 1870, £727,408 (equal to $3,000,000) was sent to Ireland from North America, and that in the twenty-three years from 1848 to 1870 £16,634,000 or $83,000,000 was so remitted though banks and commercial houses, apart from the money sent through private channels. The historian whom we have quoted estimates the total transmitted through all channels to relatives and friends in Ireland by the Irish in America at £1,000,000 annually, or in all the enormous sum of over £20,000,000 ($100,000,000) for the twenty-three years proceeding the date when he wrote (1874). That the amount remitted from that time to the present has been equally large, there can hardly be any doubt.
The most prominent, as it is the most distinctively Irish perhaps, among the societies to which we have referred, is the Ancient Order of Hibernians, which was organized in America in the year 1836 for the avowed purpose of promoting friendship, unity, and Christian charity among its members, and the advancement of the principles of Irish nationality. Many of the branches maintain systems of insurance, paying death benefits not exceeding $3,000. In 1908 it had a total membership of 200,000 persons associated in 2365 divisions, distributed in forty-seven states and the territories of the Union. The property owned by the order was valued (1906) at $1,722,069. During the last twenty-three years the order paid out for sick and funeral benefits $7,174,156, and in other charitable donations $4,481,146, besides many contributions for the relief of sufferers from extraordinary calamities, the latest being the gift of $40,000 in aid of those who suffered in the San Francisco earthquake of 1906. Its contributions in support of education include an endowment of $50,000 to the Catholic University at Washington and $10,000 to Trinity College, Washington, besides over 500 scholarships in various colleges and academies throughout the country, and it has given over $25,000 in aid of the work of the Gaelic League for the revival of the Irish language and literature. Other societies such as The Emerald Beneficial Association, The Irish Catholic Benevolent Union, founded in 1896 for benevolent purposes and composed almost entirely of members of Irish nationality, have a large membership in various states and territories. Besides these societies which are of national extent, numerous other smaller societies have been organized, mostly since 1840, and in the larger cities of the Eastern states, each society comprising immigrants or their descendants from particular counties in Ireland. Their purposes are purely social and benevolent, and their memberships nearly all Catholics,
Of the relations of the Roman Catholic Irish to the Church in America it is almost needless to speak. Not only do the Catholics of other nationalities, but their fellow-citizens of other faiths, acknowledge the great services rendered by the Irish in America to the up-building of the Church. So identified have they been with the progress of the Church that their race and religion united have made them a marked element in the community. The mission of the Irish race, as evidenced by the part they have taken in the support of religion in the United States has been the theme of many writers, and it would be as endless as unnecessary a task to detail here what the Irish have done in that respect. Their number alone, coming from a land where they had suffered so greatly for conscience' sake, implied a corresponding religious activity and influence in the United States, where they were released from the restraints to which they were subject at home. With their constantly increasing numbers, they provided in turn the laity with which new congregations were formed and the clergy which supplied to a large extent their spiritual needs. From the time of the first Bishop, John Carroll, of the See of Baltimore, to the present day there is hardly a diocese or archdiocese in continental United States but has been governed by prelates of Irish birth or descent. In the earlier days of the Republic and continuing to about 1830, bishops of other nationalities, chiefly French bishops, had much the larger share in the government of the Church; but with the steady and large accession of the Irish to the Catholic population, the latter acquired a predominance which has ever since been maintained.
At the time of the First Provincial Council of Baltimore (1829) two only of the nine prelates constituting the hierarchy were of Irish birth. At the time of the Third Council (1837) there were four such prelates. In 1846, of the twenty-three diocese represented in the Sixth Council, ten sent bishops of Irish origin. In 1852, of the incumbents of the twenty-seven sees. fifteen were of the Irish race. In 1876 the hierarchy of the Church included four archbishops, who were Irish either by birth or descent, and twenty-eight bishops sprung from the same race. Of the fourteen provinces now (1906) constituting the territorial divisions of the Church in the continental united States, nine are governed by archbishop of Irish blood, and forty-eight of the bishops of the seventy-eight dioceses comprised in these provinces are of the Irish race. The same race has furnished the two cardinals with which the Church in the United States has been honoured, viz.: John McCloskey, formerly Archbishop of New York, and James Gibbons, Archbishop of Baltimore.
It would be difficult, if not impossible, to apportion the Catholic laity of the present day strictly according to their racial origins, but in view of the immigration figures as before ascertained, and the proportion of ecclesiastics of Irish origin engaged in the service of religion, it is safe to assume that more than one-half of the total number of Catholics in the United States come of Irish stock. As regards the moral and material aid contributed by the Irish in the United States in support of religion, the distinguished French Jesuit Rev. A. J. Thébaud, in his work, "Ireland, Past and Present" (p. 453), quotes approvingly the language of John Francis Maguire, M. P., who says "What Ireland has done for the American Church, every bishop, every priest can tell. Throughout the vast extent of the United States, there is scarcely a church, an academy, a hospital, or a refuge in which the piety, the learning, the zeal, and the self-sacrifice of the Irish — of the priest or the professor, of the Sisters of every order or denomination — are not to be traced; there is scarcely an ecclesiastical seminary for English-speaking students in which the great majority of those now preparing for the service of the sanctuary do not belong, if not by birth, at least by blood, to that historic land to which the grateful church of past ages accorded the proud title, "Insula Sanctorum" (McGuire, "The Irish in America", p. 540).
Still another competent judge, the distinguished Bishop J. L. Spalding, in his work "The Mission of the Irish Race", says (p. 61): "As in another age men spoke of the gesta Dei per Francos, so we may now speak of the gesta Dei per Hibernos. Were it not for Ireland, Catholicism would to-day be feeble and non-progressive in England, America, and Australia. Nor is the force of this affirmation weakened by the weight and significance which must be given to what the converts in England, and the German and the French in the United States, have done for the Church. The Irish have made the work of the convert possible and effective, and they have given to Catholicism in this country a vigour and cohesiveness which enable it to assimilate the most heterogeneous elements, and without which it is not at all certain that the vast majority of Catholics emigrating hither from other lands would not have been lost to the Church, 'No other people', to repeat what I have written elsewhere, 'could have done for the Catholic Church in the United States what the Irish people have done. Their unalterable attachment to their priests; their deep Catholic instincts, which no combination of circumstances has ever been able to bring into conflict with their love of country; the unworldly and spiritual temper of the national character; their indifference to ridicule and contempt and their unfailing generosity, all fitted them for the work which was to be done, and enabled them, in spite of the strong prejudices against their race which Americans have inherited from England, to accomplish what would not have been accomplished by Italian, French, or German Catholics'."
II. IN AUSTRALIA
Nowhere in modern times has the Church made such substantial progress as in the United States of America and in the great island commonwealth of Australasia. In both Irish immigration has been a large contributing factor to this development, and between both, notwithstanding the immense intervening distance, there is to be found in the early records a curious correlation of pioneer effort. To the political and economic results of British rule in Ireland both of these countries owe no little part of their present-day vigour and expansion. It was the declaration of American independence that stopped the transportation of British convicts across the Atlantic, and forced the establishment at Botany Bay, in January, 1788, of the first penal settlement on the Australasian continent. Thither the religious persecutions in Ireland and the political disturbances there sent many unfortunate representatives of the race. Thousands of these prisoners, transported from Ireland for political or religious offenses, were exiled without any intimation of the duration of the sentences passed on them by drumhead courts-martial. Hence, under the date of 12 November, 1796, there is record of Governor Hunter writing back from the colony to the authorities of the Home Office in England that the "Irish Defenders were threatening to resist all orders because of the indeterminate term of their sentences, "as they may otherwise be kept longer than is just in servitude". In May, 1802, Governor King also wrote, praying the home government not to send any more Irishmen there, and as "few as possible of those convicted of sedition and republican practices, otherwise in a very short time the whole colony would be imbued with the same seditious spirit."
But their protests had no effect whatever, and the number of exiles constantly increased until in a short time it amounted to more than a thousand. Confessors of the Faith, as most of them were in their native land, they had to face in bondage even more savage persecution under rules framed to compel them to join in Protestant religious services. Deprived of priest, sacraments, and religious instruction, they saw the Government attempting to rob their children of their Faith. Remonstrance to the home authorities was long useless. Among the early Irish political felons transported to Botany Bay were three priests who had been sentenced for alleged complicity in the political troubles of 1798 in Ireland. These priests were Father James Harold, pastor of Rathcoole, Dublin; Father James Dixon, a native of Castlebridge, County Wexford; and Father Peter O'Neill, pastor of Ballymacoda, County Cork, a grand-uncle of the Fenian leader, Peter O'Neill Crowley, who was killed in the rising of 1867. Father O'Neill was not only sentenced on a trumped-up charge of sedition, but was most barbarously flogged before he left Ireland. The frequent remonstrances to the home authorities against the injustice of denying them the ministrations of their Faith had at last lead to the issue of instructions to the Governor in 1802 to allow one of these transported ecclesiastics to exercise his spiritual functions. Governor King accordingly designated, on 19 April, 1803, Father Dixon to take charge of the Catholic congregation, and under this government supervision the first Mass was said by him in Sydney, on Sunday, 15 May, 1803. The chalice was made of tin by one of the convicts; the vestments were fashioned out of some old damask curtains. For a time there was no altar-stone, and the sacred oils had to be brought in from Rio de Janiero. The Holy See, in 1804, made Father Dixon Prefect Apostolic of this new territory, called then New Holland, the first ecclesiastical appointment for the new church. Fathers O'Neill and Harold also received faculties from Rome. The former was allowed to return to Ireland, 15 January, 1803, and the latter was sent to Tasmania, but there is no record that he was allowed to officiate there. This period of toleration did not last long, for, on the persistently circulated reports of bigoted fanatics that the congregations at the Masses were gatherings of traitors and mere subterfuges of the Irish convicts to mature plans for another rebellion, the Governor, before the close of 1804, revoked the permission for the celebration of Mass, and under penalty of twenty-five lashes for the first, and fifty for the second absence, all the colonists without distinction were ordered to attend the Church of England service. Worn out by his long labour and hardships, Father Dixon returned, in 1808, to Ireland, where he died, 4 January, 1840, in his eighty-second year, pastor of Crossabeg in the Diocese of Ferns.
In the archives of Propaganda at Rome, there is a memorandum presented to the congregation, 28 August, 1816, by Rev. Richard Hayes, O. S. F., which begins: "The undersigned certifies that neither in the Colony of Sydney Cove, where there are several thousand Irish Catholics, nor in any part of New Holland, is there at present any priest or Catholic Missionary." Father Hayes' brother, Michael, a native of Wexford, was there as one of those United Irishmen transported after the rebellion of 1798, and had sent word to Rome, where Father Hayes was residing at St. Isodore's convent, of their spiritual destitution. The appeal for help was answered by a Cistercian Father, Jeremiah F. Flynn, who was then in Rome, after labouring for three years in the mission in the West Indies, part of the time under the direction of Archbishop Carroll of Baltimore. He volunteered to go to Australia was secularized and made Prefect Apostolic of New Holland, with faculties to administer the Sacrament of Confirmation. After some delay in getting enough funds for his outfit and making a vain application to the Governor for an official sanction for his project, he set out without this permission and landed at Sydney, 14 November, 1817. Governor Macquire, on whom he called the next day for permission to exercise his ministry, bluntly announced his determination not to allow any Popish missionary to intrude on this Protestant colony, and ordered him to depart on the ship that brought him. On the pretext, therefore, that he had come to the colony without sanction of the British authorities, Father Flynn was arrested and deported back to England. Previous to this he had remained concealed for several weeks in the house of an Irishman, William Davis, who had been transported for making pikes for the insurgents of 1798, venturing forth only at night to minister to the faithful. He said Mass in the house, reserving the Blessed Sacrament in a cedar press, guarded faithfully by the pious Davis family and their friends for more than two years, until the next priest arrived in the country. Davis later gave the house, and the garden about it, as a site on which to build St. Patrick's church. He was flogged twice and then imprisoned for refusing to attend the Protestant services. At his death, 17 August 1843, he was 78 years old.
The great Bishop John England, of Charleston, U. S. A., who was then a pastor and a leader in the struggle for Catholic Emancipation in Ireland, was among those who interested themselves in bringing the persecution of the Australian Catholics to the attention of the authorities in England, and so great was the indignation aroused that the Government was forced to make provision for two Catholic Chaplains to be sent to New South Wales. Fathers Philip Connolly, a native of Kildare, and John Joseph Thery, a native of Cork, at once volunteered and landed at Sydney, 4 May, 1820. Father Thery remained at Sydney and Father Connolly soon proceeded to Hobart, Tasmania, where he arrived in March, 1821, and dedicated his first humble chapel to the Irish Saint Virgilius. At Sydney Father Thery remained in charge until 1838 when he was transferred by Bishop Polding to be his representative and vicar-general in Tasmania. In 1832 there were from 16,000 to 18,000 Catholics in the colony of New South Wales, nearly all of them Irish of birth or descent. Dr. Ullathorne in a pamphlet, "The Catholic Mission in Australia", published in London in 1837, set down the number of transported persons then in the colonies at 53,000. He was largely instrumental in brining about a reform of the abuses of transportation and the prison system in the colonies, and during a visit to Ireland in 1839, secured several priests for the Australian mission.
In the work he did for the reform of the abuses in the penal colonies he says his great helper was an Irish priest, Father John McEneroe, one of the most notable men of the pioneer times, and for thirty-six years a leading figure in New South Wales. Born in Ardsalla, County Tipperary, 26 December, 1795, he was ordained at Maynooth in 1820 and held for a short time a professorship at the Meath Diocesan Seminary. Then at the invitation of Bishop England of Charleston, U. S. A., he went to America and laboured on the South Carolina missions with great zeal for seven years. Ill health forced him to return to Ireland in 1829. But the woes of the Catholics of Australia appealed so forcefully to him that he accepted the appointment of chaplain to the penal colony and arrived in Sydney in 1832. Until his death in August, 1868, he was without question one of the most influential promoters of the progress of the Church in Australasia. From the first his main energy was bent on the establishment of an Australian hierarchy. He sent a letter direct to the pope. "As in all new colonies", he tells the Holy Father, "so in this few subjects can be found for the priesthood for many years to come; a few priests may be procured from the Catholic countries of Europe, but it is from Ireland that they should naturally be provided for this mission, as ninety-five of every one hundred Catholics in all these colonies are Irish or of Irish descent."
Several years later the idea was carried out in part. In a visit of Bishop Goold to Rome in 1873, the question of nationality once more came up. "As regard the objection", he replied, "that the bishops of Australia are all Irish it appears to me to have no solid foundation to rest upon; on the contrary, any other course would be ridiculous. As a matter of fact the Catholic Europeans who form our congregations are, with very few exceptions, Irish. . . . It must be added that the purport of the aforesaid objection is to introduce English instead of Irish bishops to the Australian church, and hence the expediency of appointing Irish prelates becomes all the more apparent, for everyone is aware of the special antipathy of the Irish toward England" (Moran, "History of the Catholic Church in Australasia", 786, 787). Bishop Goold was born in Cork, 4 November, 1812, joined the Augustinians, and after his ordination in Italy, volunteered for the Australian mission. The list of the prelates of the Church in Australia shows the pope and his advisors in the main followed the lines indicated in what was said by Bishop Goold and Father MacEneroe.
Bishop Goold, from Irish foundations, introduced into the country the Jesuits, the Christian Brothers, the Sisters of Mercy, the Sisters of the Good Shepherd, and the Presentation Nuns. At his invitation Fathers William Kelly and Joseph Lentaigne of the Irish Province had begun a foundation in Melbourne, 21 September, 1865. The Sisters of Charity of the Irish Congregation were the first to volunteer to serve the settlements in Botany Bay, and the community sent there by Mother Mary Aikenhead arrived at Port Jackson 31 December, 1838; one of this band was a novice, Mary Xavier Williams, born in Kilkenny, 12 July, 1800. She made her vows in Sydney in 1838, and was the first religious to have that privilege on Australian soil. She lived to be ninety-two, dying at Hobart, 8 March, 1892, the sole survivor of the pioneer community. The Sisters of Mercy, from Baggot Street, Dublin, next arrived, 7 January, 1846.
Mention has been made of the location of the Reverend Philip Connolly as the first priest in Tasmania, in March, 1821. Three years later, on 7 May, 1824, the Reverend Samuel Coote arrived from Dublin on a ship chartered by Roderick O'Connor, a brother of the Chartist leader Fergus O'Connor, to carry his family and a few other settlers to Van Dieman's Land. O'Connor was not then a Catholic but became one later, and was the donor of £10,000 to the Hobart cathedral building fund. It was here that Thomas Francis Meagher and the other political exiles of 1848 took up their residence. Father Connolly died 3 August, 1839. His old friend Father Thery, transferred from Sydney, carried on the work until after the appointment of Bishop Wilson to the see in 1842, when he retired. Bishop Wilson died on 30 June, 1866, and his successor was Bishop (later Archbishop) Daniel Murphy, a native of Cork, who presided in Rome at the funeral of the liberator, Daniel O'Connell, and lived to be a centenarian.
In South Australia the tone of public opinion in the early days was anti-Irish and anti-Catholic, and the growth of the Church was slow. The first bishop was the Reverend Francis Murphy, a native of the County Meath, who reached Adelaide in September, 1844. Thomas Mooney, an Irishman, was the first Catholic settler in Western Australia; but it was not until 1843 that Father John Brady, an Irish priest born at Cavan, and who for twelve years had laboured as a missionary in the Mauritius, was appointed to take charge of the district. In 1845 he was consecrated Bishop of Perth. For years he lived a life of apostolic poverty, tireless in his zeal as a missionary, and died in France, 3 December, 1871.
Father Thery was the first priest to visit the Queensland section, and the roll of his successors is an almost continuous list of Irish names. The Emigration Society in the early sixties of the last century directed many Irish families to Queensland. A Franciscan from Dublin, Reverend Patrick Bonaventure Geoghehan, was the first pastor in Victoria and celebrated the first Mass in Melbourne on 19 May, 1839. In May, 1841, the number of Catholics there was 2073, and on St. Patrick's Day, 1843, the St. Patrick's Society had a parade of 150 members.
An Irishman, Thomas Poynton, was the first Catholic settler of New Zealand, where he took charge of a store and sawing station in Hokianga, in 1828. He had married at Sydney the daughter of a Wexford Irishman, Thomas Kennedy. In the course of time a daughter was born to them, and the mother took the child to Sydney to be baptized, a distance of 1000 miles. The next child was a boy who was also taken to Sydney for baptism, but this time the ship went round by Hobart, and the distance was 2000 miles. Mr. Poynton himself made three visits to Sydney to try to get missionaries to devote themselves to the care of the New Zealand Catholics, and when the Marists and Bishop Pompalier finally did arrive there he was of much assistance to them. Among the settlers they ministered to was an Irishman named Cassidy who had married the daughter of a Maori chief.
In all this it can be seen how large a part Irishmen had in laying a foundation for the Church in Australia. The details of their association with secular affairs are equally prominent and honourable. They contributed their share and more than their share in building up responsible governments in the first four eastern States, and in the culminating federation of the great Commonwealth on 1 January 1901. In the development and solution of the important public issues of education, the tariff, vote by ballot, adult suffrage, the selection of land, agrarian legislation, the labour movement of 1873, Irish energy, executive ability, and political acumen contributed a large part. It is only necessary to mention as types such men as Sir Charles Gavan-Duffy, Sir John O'Shannessey, Nicholas Fitzgerald, Augustus Leo Kenny, James Coughlin, M. O'Grady, Daniel Brophy, Sir Patrick Buckley, John Curnin, and Morgan S. Grace (see also lists in the article Australia). In the delegates to the three great Australasian Catholic Conferences (the first at Sydney in September, 1900, the second at Melbourne in 1904, and the third at Sydney in September, 1909), the numerical strength and influence of the Irish in Australia was amply evidenced. The million Catholics that the estimates give for 1910 show without question that the early proportion of the Irish element is well maintained. Nor have they ever been forgetful of the land of their birth and their ancestors. In the famine years of the last century, contributions were sent back to help the sufferers. The Hibernian Australasian Catholic Benefit Society, founded in 1871, has many thousands of members, and has spread to every state of the Commonwealth and to New Zealand (see Australia).
III. IN CANADA
The parish registers show that the Irish race was fairly well represented in New France, even in the early years of this colony. O'Farrell, in his "Irish Families in Ancient Quebec Records" (Montreal, 1872; 1908) asserts that of the 2600 families that made up the population of lower Canada at the close of the seventeenth century, wellnigh one hundred families were native of Ireland, and in about thirty other cases the husband or wife was of Irish birth. But these numbers would seem to be exaggerated. A careful study of Mgr Tanguay's "Dictionnaire généalogique" (7 volumes, Montreal, 1871), between 1625 and 1700, reveals thirty or forty names like Kelly, Casey, Murphy, Leahy, and others equally Celtic in sound. Mary Kerwin, the daughter of an Irish family who fled to France to preserve the Faith, came to Canada in 1643, and died a nun in the Hôtel-Dieu, Quebec, in 1687. Tanguay makes special mention of an Irishman, Teigue Cornelius O'Brennan, who married a French wife, Jeanne Chartier, at Quebec, in 1670. These two are the ancestors of the Aubrys and other families still prominent in the Province of Quebec.
The conflict on American soil between the armies of France and England, in the eighteenth century, brought many Irish soldiers to Canada. Some had been enlisted in the service of France; others had been taken prisoner by the French; others were deserters from the English ranks. The President of the Navy Board, at Paris, in a letter to the Canadian Intendants, de la Galissonnière and Hocquart, in 1748, wrote: "If the Irish Catholics, taken prisoners to Canada, ask to remain, the King of France sees no difficulty in their being allowed to do so. The manner in which the English treat their nation ought not to cause them to regret such a change." Desertion was a very common practice in the eighteenth century among the Irish soldiers who were pressed into the English armies, or whose misery at home obliged them to enlist. The author of "The Irish Brigades in the Service of France" gives instances of such desertions to the famous corps of their countrymen in France, where they might enjoy the exercise of their religion then interdicted in the British army, and, further, "that they might obtain in battle some of the vengeance then due for the many oppressions and insults so long inflicted on their creed and race." The Protestant Lord Primate of Ireland, in a letter from Dublin in 1730, to the Duke of Newcastle, wrote: "All recruits raised here are generally considered as persons who may, some time or other, pay a visit to this country as enemies. That those who are enlisted here . . . hope and wish to do so, there is no doubt." This spirit of retaliation will help to explain the presence of so many Irish deserters in Canada in the eighteenth century. They were so numerous, in fact, that they became a menace to British military efficiency in America. It was to the desertion of "Irish papists" that Sir William Johnson, Agent General of Indian Affairs, attributed the uneasiness existing among the Mohawks and other more westerly tribes who had remained loyal to the British. In a letter to the Lords of Trade, in London (28 May, 1756), he asked to be empowered to reward any Indians who would deliver up Irish soldiers who were living amongst them. Letters exist in the archives of the Marine, in Paris, giving Irish soldiers permission to remain in Canada, or to return to France, where they might join their countrymen in the Clare regiment. Many of them, however preferred to remain and settle in New France, where they would be safe from the law enforced by Britain, after the victory of Fontenoy, which stipulated that "Irish officers and soldiers, who had been in the service of France . . . should be disabled from holding any real or personal property, and the real or personal property should belong to the first Protestantdiscoverer".
The presence of a battalion of the Irish Brigade in Canada between 1755 and 1760 has always been a moot topic. In his "Documentary History", O'Calaghan gives a letter of Doreil, the French Commissary General, to Count D'Argeson, Minister of War, wherein he says that "agreeable to the wish of the Marquis de Vaudreuil, Governor of New France, several battalions of reinforcements should be sent to Canada and among them one Irish battalion", the reason given being that the Irish should be recruited from their fellow-countrymen already in Canada, or from deserters from the enemy. O'Farrell asserts that this battalion landed in Quebec on 26 June, 1755; but this is evidently an erroneous statement, for Doreil's appointment as Commissary General was dated only two months prior to the departure of the fleet, which he and de Vaudreuil accompanied to Canada. Three years later "a battalion of foreign volunteers" — possibly the Irish battalion suggested by Doreil — landed at Louisburg, where they met officers in the French service with such names as Admiral Macnamara, Captain de Carty, M. de Haggerty, and others, who were then operating on the Isle Royale. If, however, Irish soldiers were incorporated in the Béarn Regiment, as O'Callaghan supposes, they saw active service on four historic occasions: (1) on 8 September, 1755, under the leadership of the impetuous Dieskau, when the battalion suffered defeat in the attack on Fort Edward, but when Sir William Johnson, commanding three thousand men, did not dare follow up his victory; (2) in the capture of Fort Oswego from the English, August, 1756, by General de Montcalm, where, according to Houtenac, a French deserter to the English side, "the red faced with green", was conspicuous enough for special mention; (3) in August, 1757, in the surrender of Fort William Henry on Lake George, where de Levis defeated Munroe; (4) in the brilliant defeat of the British, 8 July, 1758, at Ticonderoga, on Lake Champlain, in the important engagement known as the battle of Carillon. In this encounter the French troops, of which the Béarn Regiment formed a part, attacked Abercrombie's army of sixteen thousand, repelled seven successive charges, and killed or wounded four thousand of the enemy, with a loss to themselves of of only thirty officers and three hundred and forty men. No documents, however, have come to light so far to prove the presence of an autonomous Irish corps in this campaign. The correspondence of de Vaudreuil shows that he did not take kindly to the employment of Irish prisoners taken from the English; he even sent a whole company back to France in 1757 to be incorporated ion one of the brigades there. But there were certainly Irish soldiers to be found in the French ranks fighting against the historic enemy; the names of several Irish officers wounded at Carillon such as McCarthy, Floyd, Carlan etc., were sent by Montcalm to the governor after the victory had been gained. Carillon recalls the Celtic heroism displayed at Fontenoy, and this fact, together with the suggestion contained in the letter of the Commissary General, has led chroniclers to surmise the presence at Carillon of a battalion of the famous Irish brigade.
At the close of the war, many disbanded soldiers returned to Europe, while the rest settled in Canada. "The rest of the troops", writes de Levis, "having formed connections in the colony, resolved to remain there." Their long years of service among the French had made the Irish familiar with the language and customs of this people, and the gallicizing of their names, as we find them in the parish registers in the Province of Quebec, shielded the bearers from British retaliation. That retaliation was evidently intended was shown by the persistency with which General Jeffery Amherst, in 1760, refused to grant the articles of the capitulation dealing with the subjects of the King of England taken prisoner while in arms against him. However, owing to the precautions take by the Irish soldiers to identify themselves with the French Canadian peasantry, there is no record of reprisals. The Irish settled down in the Province of Quebec, and while retaining their names, or French variations of them, they were in a few years absorbed by the ambient race. The case of Dr. Timothy O'Sullivan is typical. He was the son of a lieutenant general in the army of James II, and had during sixteen years served as captain of dragoons among the Irish in Spain. In 1716 he started for Ireland to raise recruits for his regiment. During his voyage he was seized by pirates who landed him in New England. He escaped to Canada, settled down, and began to practice the profession of a surgeon. In 1720 he married the widow of M. Dufrost la Jemerais, whose eldest daughter, Madame d'Youville, became in after years the foundress of the Grey Nuns of Canada. O'Sullivan's French Canadian descendants are still to be found under the name of Sylvain. Other instances of assimilation of French and Irish in Canada are preserved for us in the archives of the Marine, in Paris. In 1714, an English ship, bound for Virginia with a score or two of young Irishwomen on board was seized on the Atlantic by a French vessel, "L'Heureux". The passengers were brought to Quebec and distributed among different private families, where their racial identity was soon lost, as nothing more is heard of them. The pathetic case is cited in the same documents of Cullen, or Collins, an Irish soldier who, after the fall of Oswego, in 1756, was seen with his wife and children drifting in an open boat over Lake Ontario on his way to some French settlement. Historic facts like these go to prove that a larger percentage of Irish blood flowed in the veins of the French Canadian population at the end of the eighteenth century than is generally suspected.
There are few traces of systematized Irish immigration to Canada until the beginning of the nineteenth century. The supremacy of the King of England in matters ecclesiastical, so persistently insisted upon during the first years of the English domination, and the evident desire to crush out the Catholic Church, shown so plainly in the "Royal Instruction to Governors" were not of a nature to encourage immigration of Catholics, especially of Irish Catholics, who had suffered so long under unjust laws in their own land. These "Instructions" forbade under severe penalties all appeals to, or correspondence with, any foreign ecclesiastical jurisdiction "of whatever nature or kind whatsoever". No episcopal or vicarial power could be exercised by any person professing the religion of the Church of Rome, but only such as was essentially and indispensable necessary to the free exercise of the Romish religion. A parish priest could not be appointed in a place where Protestants were in the majority. In such parishes the Protestant incumbent should have all the tithes, but the Catholics might have use of the church. In places were Catholics were in a majority, a parish priest might be appointed, but the tithes of the Protestants should be held in reserve for the support of the Protestant clergy. Section 8 of article 43 of the Instructions shows the sentiments which animated the British government in those years. "All ecclesiasticks as may think fit to enter into the holy state of matrimony shall be released from all penalties to which they might have been subjected in such cases by any authority of the See of Rome." Naturally the Irish would shun a colony where such laws were in force, and where even the French Catholic colonists did not know what their destiny was to be; but one of the first British governors, Sir Guy Carleton — a humane and tactful Irishman, born in Tyrone, who declared later that if lower Canada had been preserved to Great Britain, it was owing to the Catholic clergy — did much in his correspondence with the home Government to mitigate the rigour of the obnoxious "Instructions" and to reconcile the Canadians to their new masters. It was the same Carleton, afterwards Lord Dorchester, who, in 1775, successfully defended Quebec, during the American siege, during which General Montgomery, also an Irishman, lost his life.
Succeeding governors of Canada, especially Haldiman and Craig, were less accommodating to Catholics than Carleton, and it was not till the diplomatic and uncompromising Bishop Plessis, one of the illustrious figures in Canadian history, took up the struggle for the liberties of the Church that Catholics began to breathe freely. This prelate succeeded in having the rights of the Church recognized, and left the way open for the immigration to Canada of Catholics of every nationality. When he visited the Upper St. Lawrence, on a pastoral tour, in 1816, he found seventy-five Catholic families in the neighbourhood of Kingston, among them twenty Scotch and Irish, and others as far west as Niagara. Ferland tells us that during the summer of 1820 over thirty families arrived at Quebec from Ireland. They had hoped to better their condition by emigrating, but owing to the unsettled condition of the country and the stagnation of business, they failed miserably. These poor exiles were in the direst poverty, and as winter was approaching, the noble-hearted Bishop Plessis wrote a touching letter to his parish priests in their favour. Meanwhile groups of Irish colonists had begun to arrive and settle in Upper Canada and in the Maritime provinces. In 1803 a Talbot of Malahide, moved by the desire to control the "Paradise of the Hurons" he had read about in Charlevoix, secured six hundred and eighty thousand acres in Western Ontario and gradually opened up this vast district to settlement. Talbot was one of the first to draw his countrymen to that province. In 1825 Peter Robinson began to work on similar lines north of Lake Ontario. He brought two thousand colonists and located them along the banks of the Otanabee, in the neighbourhood of Peterboro. Other groups continued to arrive from time to time to strengthen the Irish element; between 1830 and 1860 two hundred thousand settled in Ontario; and in several counties the Irish still predominate. The Nova Scotia Archives show that Irish settlers were numerous in this province, many of whom were undoubtedly disbanded soldiers of the Cornwallis Regiment. Shortly after the treaty of 1763, Irish Presbyterians settled in Windsor, Truro, Londonderry, and other inland points, where their descendants may still be found. Although the intolerant laws of England were still in force against Catholics, the provincial governors showed themselves more or less conciliatory to the proscribed religion, and Irish Catholic colonists continued to increase in numbers. The appointment of a Vicar Apostolic for Nova Scotia, in 1818, proves that they were already numerous enough to require episcopal care. Bishop Plessis has left us some edifying pages in his "Journal" on the Catholicity of the Irish colony in Halifax in 1815, and the warm reception he met with from the Irish during his tour along the coast of Nova Scotia.
New Brunswick was separated from Nova Scotia in 1784, when the United Empire Loyalists, among whom were a few Protestant Irish, began to arrive. The records of this Province reveal the presence of Irish Catholics even in the early years of the nineteenth century. The Bishop of Quebec found about twenty families at St. John in 1815, and he named St. Malachy as titulary of the small church they were completing there. Immigration to New Brunswick did not start in earnest until after 1830, when the Irish began to carve out homes for themselves along the beautiful St. John River and the shores of the Bay of Fundy, where their descendants are now prosperous. Prince Edward Island, or Isle St-Jean, as it was originally called, was ceded to Great Britain and made a separate province in 1769. It was first settled by the French, but in 1772 MacDonald of Glenaladale brought his hardy Scottish Highlanders over and they took up large tracts of land there. A few Irish, from Ireland and Newfoundland, also settled in Charlottetown during the closing years of that century. According to the Abbé de Calonne, a French missionary working among them, they had neither social nor political influence. This was natural and yet, were it not for the veto of the British authorities, the first Governor, Patterson, would have changed the name of the Island from Isle St-Jean to New Ireland. Irish Catholics continued to arrive every year in groups and singly, and settled on farms and in the growing centres of population. Some of the most distinguished names in the history of Prince Edward Island are found among the descendants of those early Irish settlers. Manitoba and Northwest Territories were then, and for many years later, an unknown land as far as the Irish were concerned.
Emigration from Ireland to Canada continued in earnest from 1820 to 1850. Davin asserts that in the two years following 1832 over eighty thousand Irish landed on Canadian soil, and proportionate numbers continued to arrive every season in sailing vessels, wooden tubs most of them that had been used in the Canadian lumber trade. According to the report of the Agents for Emigrants, in the ten years ending in 1836, 164,338 Irish landed in Quebec, "a convenient stopping-place on the way to the Far West". Thousands, however, made their homes in Lower Canada. A writer in the "Dublin Review" (Oct., 1837), asserts that even then the Irish were an influential body in Quebec and Montreal, and that in the troubles leading up to the Insurrection of 1837 they threw their influence with the French Canadians and the House of Assembly against the oligarchy that were trying to withhold responsible government.
The cholera epidemic of 1832 wrought havoc among the Irish as well as the French, but the year 1847 will always stand out in the history of the race in Canada. In the summer of that year, 100,000 men, women, and children, fleeing from famine and death in Ireland, "were stricken with fever and were lying helpless in the riverports and seaports of Canada". Thousands of these unhappy people died and found only graves where they had hoped to find peace and plenty. Rarely in the annals of a civilized nation have such scenes been witnessed as those enacted, during the eventful summer of 1847, among the fever-stricken Irish in all the quarantine stations along the St. Lawrence and in other points in Canada. Numerous heroic priests and nuns faced death to bring the consolation of religion to these affected people who, conscious of past wrongs, and forced to abandoned their beloved homeland, were yet confident of success in their fight for existence, if only the chance were given them, but who found themselves, on the threshold of their new home, facing a struggle with disease and death. The official figures tell us that in 1847 four thousand one hundred and ninety-two died at sea, four thousand five hundred and seventy-nine on Grosse Isle, seven hundred and twelve at Quebec, five thousand three hundred and thirty at Montreal, seventy-one at St. John, N. B., one hundred and thirty at Lacine, eight hundred and sixty three in Toronto, three hundred and forty-eight at other places in Ontario; but, owing to the circumstances of the time, and the difficulty in getting accurate statistics, these figures are hardly reliable. Other and more trustworthy reports declare the number dead and buried on Grosse Isle alone exceeding ten thousand, while Dr. Douglas, a medical superintendent at the time, estimated that at least eight thousand had been buried at sea. The survivors of the famine years — the few who still survive — recall with tears the memory of those score witnessed in their early childhood; and yet what seemed an irreparable disaster only proved, as in so many other instances in the history of the Irish race, to be a triumph of their Faith, and history has not failed to record it. The Irish, in 1847, brought their traditions with them across the Atlantic, and in those moments of direst sorrow and misery it was their religion which buoyed them up. It will forever be to their glory that, far from yielding to despair at the sacrifices demanded, they accepted their sad fate with sublime resignation, and went to their death blessing the Hand that smote them. A Celtic cross, fitting symbol of Erin and her undying faith, was raised during the summer of 1909, on Grosse Isle, by the Ancient Order of Hibernians, to recall the fever years and the heroism of those that assisted them.
The holocaust of 1847 threw thousands of Irish children on the charity of the public. Those of them who were without friends and relatives were adopted by French Canadians, and were, with all tenderness and sympathy, reared to manhood and womanhood. They learned the language of their foster parents, and, as their forebears, the Irish soldiers of the eighteenth century had done, they married into French families and became identified with the French, very often revealing their origin only in their Celtic names. Their Celtic blood, however, with its concomitant gifts of mind and heart, generously infused into the dominant French race, proved a rare asset to this older people living along the banks of the St. Lawrence, and was the noblest requital the Irish could make for the whole-heated hospitality given to them in 1847.
However, accidents of ethnic absorption, such as occurred in Canada among the French and Irish in the eighteenth and nineteenth centuries, were the results of exceptional conditions and are not likely to occur again. The Irish in Canada have grown in numbers and in influence in the last half-century, and will be able to shoulder their future burdens alone. The following figures furnished by the Dominion Census Bureau are official, and show the trend of the Irish element, Catholic and non-Catholic, in Canada between the years 1871 and 1901, when the last census was taken. The fluctuation of population showed in several of the provinces was not confined to the Irish alone, and was the indirect result of commercial stagnation consequent on the Confederation Act of 1867.
These figures show an increase in thirty years of 142,307. In 1871 there were still 219, 451 persons who had been born in Ireland; in 1901 there were only 101, 629, marking a decrease, owing to death or emigration from Canada, of 117,822, in the foreign-born Irish population. As the emigration from Ireland in those thirty years was inappreciable, the approximate figures of the native-born Irish Canadian population between 1871 and 1901 was 142, 307 + 117,822 = 260,129. This shows that what the Irish element lost on Quebec and in the Maritime provinces during the period named, it gained in Ontario and the West. Owing to the strides which Canada is making in development, the census of 1911 will undoubtedly show an increase in the Irish population far greater than that of 1901.
British Columbia: 1871: ? — 1901: 20,658 
Manitoba: 1871: ? — 1901: 47,418 
New Brunswick: 1871: 100,643 — 1901: 83,384 
Nova Scotia: 1871: 62,851 — 1901: 54,710 
Ontario: 1871: 559,442 — 1901: 624,332 
Prince Edward Island: 1871: ? — 1901: 21,992 
Quebec: 1871: 123,478 — 1901: 114,842 
North-West Territories: 1871: ? — 1901: 18,797 
Unorganized Territory: 1871: ? — 1901: 2,588 
Total: 1871: 846,414 — 1901: 988,721
The Irish Catholics in Canada, who now number about three-quarters of a million, are fully organized both socially and religiously. They have their churches, schools, convents, colleges, orphanages, etc., many of them imposing-looking institutions. They have their bishops, priests, and their charity and teaching orders of both sexes. They have their fraternal societies of all kinds. They have their writers and their ably edited newspapers. They are represented in every avenue of public life. In commerce and industry they are contributing their share to the wealth of the Canadian nation. Some of the most eminent members of the legal and medical profession in Canada, during the last fifty years, have been, and still are, Irish Catholics; several of them have been knighted for eminence in their respective callings. The Irish have had their governors of provinces, cabinet ministers, senators, members of both Federal and Provincial Parliaments, and they are still well-represented in these functions in the government of the country. Thomas d'Arcy McGee asserted forty years ago that, since 1792, lower Canada was never without an Irishman in its legislative councils. This tradition is kept up not merely in old Quebec, but in the sister provinces, and in the Federal Parliament at Ottawa. An Irish Catholic is (1910) Chief Justice of the Supreme Court and Deputy Governor-General of the Dominion.
IV. IN GREAT BRITAIN
England and Wales
Mr. Joseph Cowen has called the Ireland of the sixth century the "Christian Greece". Irish monks from Iona repeated in England their work in Alba. Irish soldiers helped Athalstan to victory in 937. Early in the eleventh century Irish merchants were trading with Bristol. There, in 1247, died O'Murray, Bishop of Kilmacdaugh. In the same year Irish students resided at Oxford, where, said Newman, "there was from the earliest times, even a street called 'Irishman's Street'". Later a Bishop of Meath died at Oxford. A native of Dundalk, Fits-Ralph, was Chancellor of Oxford in 1333. While the Gaelic-Irish followed the fortunes of Wallace and of Bruce, the Norman-Irish fought for the English against Scotland. Thence for four hundred years the Irish helped England in her continental wars.
Up to the middle of the sixteenth century there was no Irish colony in great Britain. Leland, in 1545, wrote of Liverpool: "Irish merchants come much thither as to a good haven . . . Good merchants at Lyrpole and moch Yrish yarn, that Manchester men do buy there." Irish music had also found favour in England. The Earl of Worcester, writing in 1602, to the Earl of Shrewsbury, said: "Irish tunes are this time most pleasing". Pistol's "Callino custore me" (Henry V, Act IV, sc. 4) has been explained as Colleen oge astore (young girl, my treasure). From some dialect in the plays of this period, Knight things that the costermongers were largely Irish. Among the martyrs of Elizabeth's reign were some Irish-born. James I severely penalized in Ireland his mother's religion. A Catholic landowner was prohibited from appointing a guardian for his heir, who, through the Court of Wards, was brought up by Protestantnoblemen. Early in his reign there were three hundred of such children in the Tower of London, and at Lamberth schools. After the Act of Settlement two-thirds of the fertile land passed into Protestant hands. In 1651, Hewson, Governor of Dublin, reported that, "in Dublin, which formerly swarmed with Papists, he knew there now but one, a surgeon and a sensible man". Referring to 1699, Lord Clare (speech on the Union) declared: "so that the whole of your island has been confiscated, with the exception of the estates of five or six families." — "Such of the Roman Catholic gentry as had retained their estates were stripped or all political and many civil rights, and were left virtually at the mercy of a Protestant enemy" (Bryce). To provide for the education of emigrating sons consequent to this state of things, Irish colleges were founded in several parts of the continent. Thence they joined the armies and political life of the nations in which they wee educated, some reaching high positions as officers and statesmen. Thus the idea of emigration was created.
In Charles I's reign ambassadors of foreign powers only were allowed in England to have Catholic chapels. It was in this way that around the Sardinian Chapel in Lincoln's Inn Fields gathered the first considerable Irish colony in London. By 1666, the year of the great fire, a considerable importation of cattle from Ireland to England was going on. To relieve the distress in London a gift of 15,000 bullocks was sent over from Ireland. Ludovic Barry, the first Irish dramatist to write in English, Sir James Ware, the antiquarian McFerbis, the last of the Irish annalists, Denham, Roscommon, and Flecknoe, poets, Cherry, actor and poet, Arthur Murphy, lawyer, dramatists, and editor, and Barry, the painter, were Catholics among the many Irishmen, eminent in science, art, and literature, living in England during the eighteenth century. The comparative fewness of Catholics is explained by the fact that penal laws made learning a crime. "the avowed policy of the [English] Cabinet was to discourage the teaching of the Irish 'better orders' in Ireland. . . . They passed out of the country's ken and became aliens" (Bridges). The difficulty of recruiting sufficient men for the British Army and Navy; the investment abroad of money by Irish Catholics (it being illegal to invest it in Irish land), money which Protestant land owners could have profitably used, the success of the American War of Independence, and possibly ideas of liberty and toleration caught from the French Revolution, made for some relaxation of the penal code. The first Relief Bill came to England in 1778 when there were about 60,000 Catholics there, of whom from 6000 to 8000 were Irish, mostly resident in London. An Irish Relief Bill did not follow until 1793. During the eighteenth century there was a considerable trade between Whithaven and Ulster. The Catholic mission to St. Begh, Whithaven, dates from 1706. Hawkers and traders at this time were frequently passing through London for the Kent hop-pickings. At Croiden Assize, 1767, an Irish priest, Moloney, was condemned to perpetual imprisonment for exercising his functions. At St. Mary's Old Chapel, Lumber St., Liverpool, an Irish priest, Anthony Carroll, served from 1759 to 1766. Another Irish priest, Fr. P. O'Brien, was there from 1760 to 1770. The mission of St. George's Cathedral, Southwark, dates from 1766, when an Irish priest, Father T. Walsh, hired a room in which to say Mass. In condemning the Gordon riots (1780), Burke "supposed" there were not less than 4000 Catholics in London. Manning gave the Catholic population of England in 1788 at 69,000. The famous Irishman, Father Arthur O'Leary, founded St. Patrick's, Soho, in 1792. Froude, writing in 1798, said "Half the sailors and petty officers in the service were Catholics" and inferred that they were mostly Irish.
Consequent upon the removal of the seat of government at the Union, there was less inducement for men of political instincts, social ambitions, or intellectual activities, to remain in Ireland. Before the County and District Councils of 1898 there were neither local or national self-government to attract the first; the absenteeism of richer men baffled the second; dearth of general higher education and learned distinction was felt by the third. Ireland lost the creative power of a native aristocracy, intellectual, financial, or social. Hence her gentry were induced, more and more, to ally themselves to England. But this exile was not of the nobility only. In 1803 a report of a secret Commission of the House of Commons described London and other large English towns as honeycombed with secret societies in communication with the disaffected elements in Ireland. This closing of avenues of distinction; the restriction of industry and trade arising from the Penal Laws, the famines of 1817 and 1822, impelled an increasing immigration, which the famine of 1846-48. the "Black 47", made a permanent factor in national life. Emigration from May, 1851, to 31 December, 1908, drained away 4,126,310 souls or half the national population. In 1846, with only 65 miles of railways, Ireland had a population of 300 to the square mile. "Nearly half as many again as the purely agricultural districts of England support at the present time (1908) and twice as many as Denmark, the model farming country of Europe." In 1901 there were 141 per square mile. The bulk of the Irish emigrants were, naturally, poor. Those who came to the nearest lands, England and Scotland, were the poorest of the poor, being those who had not the means to reach far Australia, or nearer America, or Canada. For years, therefore, they could not make any impression, social or political, on their adopted countries. The influence was simply that of example in fidelity to their religion. Untouched by the spirit of irreligion or indifference rife on the Continent, this example was particularly vivid. Mayhew in his "London Labour" praises the virtue of the London-Irish coster girls and lads. Illicit connections were, he says, the exception rather than the rule among them. Partly from these immigrants, partly for them, a large body of Irish priesthood accumulated in both countries, who, with signal self-sacrifice, devoted themselves to the humblest and most trying duties of their ministry. Educated men, in many cases highly gifted, lived outwardly inglorious lives in surroundings of the squalor, ignorance, and vice that seems inevitable in cities of our civilization. The examples of strenuous faith, of fearless Catholicism, of active piety, which this large body of men must have impressed upon their English and Scots coreligionists, unquestionably deepened and widened the hold and growth of Catholicism in these islands. They were, it has been well said, the most successful missionaries of the Catholic church in the nineteenth century. Railway development, the rise of manufacturing towns and of commercial cities, were powerful attractions to the Irish poor. Curiously enough, scarcely any of these immigrants from an agricultural country settled in agricultural districts.
Politically, the Irish in England scarcely emerged, from non-recognition under O'Connell's appeal to moral force in his agitation for Repeal. Their political awakening was not even complete under the call of Young Ireland to a more active force. Signs of life were visible upon a return to the methods of the United Irish of 1898, attempted by the Irish Revolutionary Brotherhood (Fenianism) of 1859 — open physical force cemented by an oath of secrecy. A large number of the labouring Irish were pronouncedly in favour of this. They and their middle-class fellow countrymen grew to political importance when they reverted to the idea of moral force only, advanced by Isaac Butt in his home rule scheme of 1870 — an idea broadly, but less pacifically, followed by Parnell. It is significant of this increase of political power of the Irish in England that it was the Liverpool convention of the Home Rule Confederation that superseded Butt with Parnell. Concurrent with it was the Irish National Land League originated by Michael Davitt, who, as a former worker in the cotton miles of Lancashire, was very popular with the Irish workers in England. In the United Irish League in Great Britain, the two facets of the Irish party have a most powerful organization, with ramifications everywhere.
From its situation Liverpool would have a large poor Irish population. From 1788-89 there were 260 Catholic baptisms out of 2332, i.e., 111/4 percent. Approximately, the Catholic population of Liverpool in 1788 was 6916; in 1811, 21,359; in 1829, 50,000. (In 1804 there were only 12,000 to 15,000 Catholics in London.) In 1841, the Irish-born in Great Britain numbered 419, 256; in 1851, there were 519,595, of whom 213,907 were in Scotland. It has been claimed that "the outward sign of the great impetus given to Catholicism in Great Britain by the immigration from Ireland was the restoration of the Catholic hierarchy in England". It was therefore appropriate that the first head of the restored hierarchy should be a son of Irish parents. The present Archbishop of Westminster is of Irish descent, as is also his bishop auxiliary and vicar-general and one of his canons. In 1853 Irish Vincentians took charge of the parish of St. Vincent, Sheffield. Later they had a training college at Hammersmith. At present the Irish province has two houses in England. In this year there were 41,400 Catholics, mostly Irish, in the British Army, and a quarter of the Navy was estimated as Irish Catholics. In 1862 the Irish Sisters of Charity were working in Hereford. In 1881 the census of the Parliament Burough of Manchester gives 83/8 percent of its population as Irish (32,750 out of 393,580). In 1908 the Catholic population of Great Britain was 2,130,100, of which 400,000 was in Scotland. In 1909 the Catholic population of England had increased to 1,671,000, with one of its bishops Irish-born and two others of Irish descent. Irish Sisters of Charity are in the Diocese of Westminster and of Shrewsbury, and Irish Christian Brothers are at Bristol. Confessions are officially announced as heard in Irish in the Diocese of Westminster (2 churches), Clifton and Salford (4 churches). Of the 1717 churches, chapels, and stations in England, 48 (23/4 percent) are dedicated to Irish saints, of which 42 are under St. Patrick.
Though the impress of the early Catholic Irish settlers on the social, political, and artistic life of England was absolutely nil, the influence of the Irish-born or Irish descendants of today is important. Of such in the Church are one archbishops and four bishops (and titulars), two abbots, a prior, two rectors of colleges, two provincials, an administrator of a cathedral, the preacher of the "Papal Sermon" at the Vatican Council, several domestic prelates and numerous canons. In the State: a Groom, and also a Lord, in waiting to the king, Somerset Herald, twenty-four army officers, five M. P.'s, three in the Civil Service, two County-Court judges, seven J. P.'s, four Aldermen, two superintendents of Scotland Yard. Referring only to those admitted position, there are, in science, three; in art, a portrait painter, two other artists; one musician, five actors and actresses; two singers in opera. In medicine, a king's physician, and thirteen eminent practitioners. In letters, the founder and first editor of "The Windsor Magazine"; editors of five other newspapers, etc.; forty-four writers, novelists, authors; nine journalists; and many members of educational, and of county, councils.
Assuming the bulk of Irish residents in England are Catholic, the following statistics have interest. (The latest census returns are made up to 1901.) Irish-born inhabitants of England and Wales: 426,565, or 13.1 per 1000 of the whole population of England and Wales and 96 per 1000 of the population of Ireland; a decrease of 7 percent in England and Wales since 1891.
The percentages of Irish-born to the whole population of England and Wales were 2.9 in 1851; 2.1 in 1861; 2.5 in 1871; 2.15 in 1881; 1.8 in 1891; 1.3 in 1901.
Scotland
The earliest authentic record of emigration from Ireland to Scotland is to Argyle, about the year 258 — fighting men who helped kindred tribes in Alba against Roman invaders. The See of the Isles is said to have been founded by St. Patrick about 447. Irish missionaries followed. In 503 Prince Fergus left Ireland to help the Scots of Alba against the Picts. His colony became the basis of a kingdom. In 565 St. Columba of Donegal passed into Scotland, labouring in Iona for thirty-five years. His celebrated declaration against Scots paying tribute to Irish kings practically established the Scottish nation. The Scots of former times recognized their debt by frequent use of the baptismal name Malcolm, i.e., "Servant of Columba". By the ninth century, the Scots were politically a distinct people, though the hierarchy of Northern Ireland kept an ecclesiastical protectorate over Iona as late as 1203. Intercourse between Ireland and Scotland in the thirteenth century is seen in the election of Donnel Oge to chieftainship (1258); who, having lived in Scotland, spoke in Albanian Gaelic. In 1498 Hugh Roe O'Donnell visited James VI in Scotland, concluding with him an offensive and defensive covenant. Through harpers and pipers Irish music penetrated into Scotland. Hardiman says: "The air, as well as the words of Maggy Laidir . . . is Irish." Robin Adair is the Irish "Aileen Aroon"; "John Anderson, my Jo" is at least an echo of "Cruiskeen Lawn".
The General Assembly of 1608 proposed to James "that the sons of noblemen professing popery should be committed to the custody of their friends as are sound in religion", which was effectively done. In 1785 "Irish fishermen were brought from Ireland to teach the natives of Uist the manufacture of kelp from seaweed. Others were brought to the Shetlands because of their dexterity in fishing. . . . The inhabitants of Barra learned fishing from the Irish fishermen."
When Betoun, the last archbishop of the ancient Scottish hierarchy went into exile (1560), English archpriests had jurisdiction over Scotland. On his death, in 1603, the hierarchy came to an end. In 1623 Gregory XV established a prefect of missions for Scotland. In 1631 the Irish Bishop of Down and Conor, Magennis, was put over the Scottish mission by Urban VIII. The second in succession from him was an Irish Franciscan, Patrick Hogarty (1640). In 1651, two Irish Vincentians, Fathers Dugan and White, went as missionaries to Scotland. The former worked for six years in the Hebrides, being very successful in Uist and Barra. In this latter place legends still exist of the curiousmiracles said to have been worked by him. Father White gave seventeen years to the Eastern highlands. In 1718 there were about forty Catholics in Glasgow. In 1779 Scotland had one bishop and some 17,000 Catholics. In 1793 the first Relief Bill for Catholics was passed.
In 1800 there were three bishops, forty priests, twelve churches, and about thirty thousand Catholics. In 1804 the Scotch had the free exercise of their religion. St. Mary's Cathedral, Edinburgh, dates from 1814; St. Andrew's Glasgow, from 1816. Glasgow, the city of St. Mungow (the Irish St. Kentigurn), ground hallowed by the footsteps of St. Columba, in the early part of this century doubled its population in twenty years, largely caused by immigration from Ireland, a Scottish writer says. In 1829 there were 70,000 Catholics in Scotland, of whom 20,000 were in Glasgow. In 1851 Glasgow had 80,000 Catholics, of whom 62,925 were Irish. In the same year, 11.34 per cent of the population of Paisley were Irish. In 1854, an Irish Vincentian, Father J. Meyers, had charge of St. Mary's Lanark. Five years later the Irish province established a house at Lanark. They have still a house in Scotland. In 1860, the Irish Catholics of Glasgow, with their priests, were much dissatisfied with the manner in which ecclesiastical patronage was distributed. Much antagonism between the Irish and Scotch Catholics ensued. The vicar of the Western District, Murdock, carried the matter to Rome, and after an energetic struggle, won; shortly after he died (1866), and his successor, Grey, received an Irish Vincentian, Fr. J. Lynch, as coadjutor. Schism threatening, Grey resigned, and Lynch was transferred to Limerick. Mgr. Eyre, promoted Apostolic delegate, succeeded to the Western Vicariate, and at last secured peace. It was during this turmoil that the Irish party first raised a cry for the restoration of the hierarchy, which had been suppressed in 1603. In 1864 Cardinal Wiseman advised Propaganda in favour of this restoration. Among other reasons he stated that the overwhelming majority of Catholics in the great commercial and manufacturing towns were poor Irish. In four years, ending in 1835, the number of Catholics in Edinburgh had risen from 700 to 8000, and in Glasgow, from 50 to 24,000. Nothing came of it until 1877, when the question was examined. In the following March (1978), Leo XIII, by the Bull "Ex Supreme", restored the hierarchy in Scotland. In 1874 there were 360,000 Irish in Scotland. Today there are 518,969, of whom 380,000 are in Glasgow. Macintosh, a non-Catholic authority, says "The Roman Catholics have in recent years relatively increased more than any other denomination."
Of the 398 Catholic churches, chapels,and stations in Scotland, 36, or 9.7 per cent, are dedicated to Irish saints. Of these, 12 are under the name of St. Patrick. Of the 13 priests ordained in Scotland in 1909 there were three Irish-born and one Irish descent. One of Scotland's two archbishops is of Irish descent. The Irish political movements noted in England apply, mutatis mutandis, to Scotland; but the social and artistic impress of Irishmen is less marked there than in England. By a papal decree of 15 December, 1909, the Ancient Order of Hibernians in Scotland is now tolerated.
V. IN SOUTH AFRICA
The Catholics of South Africa are for the most part Irish or of Irish descent. They do not form a large proportion of the general population, for the tide of Irish emigration has set chiefly toward America and Australia. Leaving out of account the mission stations founded for work among the native population, it may be said that the distribution of the Catholic churches throughout South Africa roughly indicates the chief centres where Irishmen are found, and the growth of Catholic organization in South African colonies has run on parallel lines with the increase of the Irish Catholic population. When Bishop Ullathorne touched at Cape Town in 1832 on way to Australia, he found there "but one priest for the whole of South Africa". The statistics for 1909 show that for that year there were 298 priests and 1929 religious, men and women. Repeated attempts to gain a footing for Catholicism in South Africa had ended in a dismal failure. But in 1837 a new era began when the Holy See separated the South African colonies from the Vicariate Apostolic of the Maritius and sent as Vicar Apostolic to Cape Town an Irish Dominican, the Rt. Rev. Patrick. R. Griffith. Bishop Griffith's successors in Cape Town to the present day have all been Irishmen (Thomas Grimley, consecrated 1861; John Leonard, 1872; and John Rooney, 1886), and most of the churches in Cape Colony have been founded by Irish priests. Irishmen form about 90 per cent of the Catholic population of the colony.
In 1847 Pius IX divided South Africa into the Western Vicariate (Cape Town and district) and the Eastern Vicariate (Eastern Cape Colony, Natal, etc.). Natal was erected into a separate vicariate three years later. After the rush to the diamond fields had brought many Irish Catholics into the district, Kimberley was erected into a vicariate in 1886 and now includes the Orange River Colony. There were very few Catholics in the Transvaal until the opening out of the Rand gold field brought a rush of Irish immigrants to what is now Johannesburg. Until 1885 the handful of Catholics in the Republic were attached to the Natal vicariate. The Transvaal was then made a prefecture Apostolic. It was erected into a separate vicariate in 1904, when an Irish prelate, the Rt. Rev. W. Miller, O. M. I., was consecrated as its first bishop. Rhodesia is a prefecture Apostolic which has grown out of the Zambesi mission, founded by the Jesuits before the coming of the pioneers of the South African Company brought with it an influx of white settlers. Basutoland is another prefecture, but there is a very limited white population, the Basutos having preserved a semi-independence under the supervision of a British "Resident". The Vicariate Apostolic of the Orange River, erected in 1901, is another district which has a scattered white population, living in a thinly peopled country, where the mission stations have mainly to do the work for the natives. It includes the north-west and part of the centre of Cape Colony, its northern boundary being the lower course of the Orange River. It is interesting to note that the Church obtained its first foothold in this district in 1873, when the Cape Government handed over to Catholic missionaries a mission station in Namaqualand, which had been abandoned by the Protestant Rhenish Society during the Bushman insurrection.
The census of Cape Colony, 1904, states the total population as 2,409,804, of whom 549,741 were whites. The religious census gives the total Catholic population as 37,000 of whom 28,480 were whites. This latter figure includes Catholic soldiers in garrison. Taking 90 per cent as the proportion of Irish Catholics, the total for the two Vicariates (Eastern and Western) would be about 25,000. A large proportion of the priests and religious are Irish, and it has already been mentioned that the Vicar Apostolic of Cape Town is an Irish prelate. So is the Vicar Apostolic of the Eastern District at Port Elizabeth, the Rt. Rev. Hugh McSherry, who was consecrated at Dundalk, in 1896, by Cardinal Logue, primate of all Ireland.
The chief centres of Irish population in the colony are Cape Town and the adjacent townships, and Port Elizabeth, East London, and the adjoining districts. Very few Irish Catholics are resident outside these towns or engaged in farming. There are more than thirty convents in the colony, each the centre of various active good works. The oldest of these convents in South Africa is that of Our Lady of Good Hope, Grahamstown, founded by Irish nuns in 1849. Another instance of Irish pioneer work may be noted — the oldest Church in Grahamstown, St. Patrick's, opened in 1844, was largely built by the voluntary labour of Irish soldiers. There are convents of the Sisters of Nazareth at Cape Town, supported by the offerings of men of all religious denominations. There is a special mission to the leper colony, isolated on Robben Island. Other institutions and charitable works are orphanages, deaf and dumb institutions, and nursing homes. The chief organizations among the Irish Catholics are confraternities established in most of the churches. The St. Vincent de Paul Society is almost exclusively officered by Irishmen. Many of the Catholic schools of the colony receive government aid. The high schools, the most important of which is the Jesuit college at Grahamstown, send up their pupils for the degrees of the University of Cape Town, which is an examining, not a teaching, body. There are about three hundred conversions annually among the white non-Catholic population. The Natal Vicariate includes Natal, Zululand, and the Transkei district of Cape Colony. The priests are mostly French missionaries (Oblates of Mary), but there are some Irish members of the Order, and about one-third of the nuns are Irish. There is a large coloured Catholic population (Africans and Tamil immigrants from India), some 20,000 in all. The ecclesiastical returns up to mid-summer, 1909, fix the white Catholic population at 7458. This includes troops in garrison. The permanent Irish Catholic population (colonists) is estimated at about 3000. They are found chiefly in Durban, Pietermaritzburg, Ladysmith, and the Transkei. Catholic organization is on the same general lines as in Cape Colony. The parochial elementary schools and some of the secondary schools receive government aid.
The Kimberley Vicariate, with its centre in the Diamond City, includes the Orange River Colony, Bechuanaland, and the greater part of Griqualand, an extent of about 200,000 square miles. The Catholics do not number quite 5000. There are some 1500 in Kimberley; about 95 per cent of them are Irish by birth or descent. Scattered in small groups through Bechuanaland and Griqualand there are about 360, nearly all of Irish blood. There are some 2000 in the Orange River Colony, of whom about 80 percent are Irish. The total Irish Catholic population may be taken at between three and four thousand. The vicar Apostolic, the Rt. Rev. Matthew Gaughren, is an Irishman, as was his predecessor. There are only nineteen priests to serve this huge district. Eight are Irish. There are nearly a hundred nuns, of whom half are Irish women. The Sisters of Nazareth have a house at Kimberley and other orders conduct schools for girls at Kimberley, Bloemfontein, Vryburg, Beaconsfield, Kroonstad, and Mafeking. "Our Catholic schools" writes the vicar Apostolic, "are absolutely independent of the Government school system. They are not subject to inspection and they receive no grants. The public school system finds no place for denominational schools, but there is no actual hostility against them.
In the Transvaal vicariate there are some 12,000 Irish Catholics under an Irish Archbishop, the Rt. Rev. William Miller, O. M. I. They are chiefly found in and about Johannesburg. Many of them are Irish Americans, some of whom hold prominent positions in the gold-mining industry. There are also churches in Pretoria and thirteen other centres. Five of the twenty-six priests and about half of the nuns and Christian brothers (167) are Irish. The nuns are mostly engaged in teaching. The Sisters of Nazareth have a house in Johannesburg.
In the scattered mission districts of the Orange River Vicariate there are very few Irish Catholics. There are perhaps twenty of them in the small white populations of Basutoland. In Rhodesia there are about seven hundred. One hears of them from time to time in the narratives of the Jesuit missionaries published in the "Zambesi Mission Record". In the remote regions of the mission in its earliest days the Jesuits often came upon and were gladly helped by an Irish mining prospector or a trooper of the mounted police. When William Woodbyrne was pioneering and prospecting in Mashonaland, his wagon was often for weeks at a time the centre of operations of a Jesuit missionary.
Among notable Irish Catholics in South Africa may be mentioned Michael Gallwey, a lawyer of marked ability and for many years Chief Justice of Natal; the Hon. A. Wilmot, K. S. G., who is Irish on the mother's side; Mr. Justice Shell, one of the judges of Cape Colony; Sir William St. John Carr of Johannesburg; the Hon. John Daverin, M. L. C., and Mr. Beauclerk Uppington, M. L. A. The Catholic episcopate has from the outset been mainly Irish. Though many Irish Catholics are connected with colonial journalism in South Africa, the Catholics have not yet any newspaper of their own. The "Catholic Magazine" published monthly at Cape Town, is their chief literary organ. Some of the missionaries issue regular reports, the most important of which is the "Zambesi Mission Record" (monthly). The leading colleges and convent boarding-schools have their school magazines. The "Catholic Directory for British South Africa", issued annually from the Salesian Press, Cape Town, since 1904, forms a valuable record of progress.
VI. SOUTH AMERICA
In the records of the Latin republics of South America there is ample record of the traditional genius of the sons of St. Patrick to assimilate themselves with whatever people their lot may be presently cast. A number of them took a leading part in the establishment of the independence of several of these governments, and their names are enshrined among their titular heroes of these nations.
In Paraguay, in 1555, there was a revolution headed by one Nicholas Colman. He is reputed to have been a Celt, but the records are not definite. Remembering how intimate, from a remote period, were the social and commercial relations between Ireland and Spain, the parent of most of the South American countries, it is not to be wondered at, perhaps, that even in the sixteenth and seventeenth centuries so many Irish soldiers of fortune, and missionaries, and adventurers found their way across the ocean to the banks of the Amazon and the Plate. Ignoring Colman's claim as the pioneer, the first Irishman whose name appears without contradiction in South American history is theJesuit Father Thomas Field, who was born in Limerick in 1549, and spent ten years in Brazil and forty in the famous missions in Paraguay of which, with Father de Ortega, he was the founder. At one time he was the only missionary in all Paraguay, and he lived there longer than any other member of his order. Father Thomas Field's parents were William Field, a physician, and his wife Janet Creah. He took a classical course at Paris, studied philosophy for three years at Louvain, and then entered the Society of Jesus at Rome, 6 October, 1574. After six months in the novitiate he showed such progress and solidity of virtue that he was allowed to volunteer for the mission in Brazil. Leaving Rome on 28 April, 1575, he begged his way on foot to St. James of Compostella in Spain and thence to Lisbon, where he remained for two years, mainly at Coimbra. He arrived in Brazil in 1577, and thenceforward his name is usually found transformed into "Filde". Here, under the guidance of the venerable Father Joseph Anchieta, "the Apostle and Thaumaturgus of Brazil", he was trained in the apostolic life and by him was selected to go to evangelize Tucumán and Paraguay.
Father Anchieta, in his annual letter to his superiors for the year 1591, says: "There are three fathers in Paraguay whom its appears have been sent from Brazil . . . they traverse many and vast regions and have brought many thousands of barbarians to the fold of Christ, a work in which they are much helped by their knowledge of the Guaraní language." And the "Letters" for 1592 and 1594 say "Father Solanio sent Fathers de Ortega and Filde to the Guaraní, and it is known that they converted more than two thousand of them." "Father Thomas Filde and Father de Ortega were sent into the province of Guayrá, which lies between Paraguay and Brazil. They have a residence established in Villa Rica, and from thence they go in missions to give spiritual help to innumerable peoples." Among those converted by them were the Ibiragaras, a nation of ten thousand cannibals. The two missionaries remained in Guayrá for eight years and then proceeded to Asunción. In the early part of 1605, Father Filde was the only Jesuit left in all of Tucumán and Paraguay. During the thirteen years he toiled in these missions it is estimated Father Filde and his companions baptized 150,000 Indians. It was at the village of Parapo that, on 2 July, 1610, 200 of these converts were gathered and formed by Father Macheto Cataldino into "Loreto", the first of the historic "Reductions", and the model for all the subsequent communities that made up the "Christian Republic of Misiones". In 1615 Father Filde was made the teacher of Guaraní and other Indian languages to the young Jesuits who were being trained for the missions. In the catalogue of Irish Jesuits for 1617, Father "Thomas Field" is set down as being in Paraguay. He died at Asunción in 1626, retaining an extraordinary physical vigour to the end, in spite of heroic mortifications and zeal for souls.
With this illustrious soul, the record, honourable in all its details, of the Irish element in the Latin American countries begins. Its ramifications are as extended as they are curious and unexpected. At the period preceding the wars of independence, the remarkable fact is presented of Irish-born viceroys governing Mexico, Peru, and Chile for Spain. There were eight Irish regiments in the Spanish service at the opening of the eighteenth century. At its close the Napoleonic Wars brought Spain as an ally of France under the harrow of many English schemes for the spoilation of her South American treasure house and the emancipation from her rule of the several colonies there. In the invading as well as in the colonial armies Irish soldiers were conspicuous. It was then that the foundations of the chief Irish colony, that of the Argentine Republic, were laid. In 1765 a Captain McNamara with two privateering ships attempted to take Colonia (in front of Buenos Aires) from the Spaniards. His ship caught fire and he, and all but 78 of his crew of 262, were lost. The saved were in large part Irish who settled down in the country and became the progenitors of many families with Celtic patronymies still to be found in the Argentine rural provinces. On 24 June, 1906, General William Carr Beresford, an illegitimate son of the Marquess of Waterford, at the head of another English expedition, which had in its ranks hundreds of Irish soldiers, captured the city of Buenos Aires and held it for nearly two months, only surrendering then to overwhelming odds. Again these soldiers contributed numbers of Irish settlers to the country. On 27 June 1907, a third English expedition under General Whitelocks arrived off Buenos Aires. One of its regiments was the 88th, the famous "Connaught Rangers". It also ended disastrously, but left its Irish addition to the local population.
Following we come to the period, 1810-1824, when Buenos Aires was the revolutionary centre of the various efforts that led to the separation from Spain of her south American colonies, and in most of these Irishmen and their sons were prominent. In Buenos Aires there is no name more honoured in the list of Argentina's patriots than that of Admiral William Brown (q. v.). He had as companions in arms Dillons, O'Gormans, O'Farrells, Sheridans, Butlers, and others. Peter Sheridan, who arrived from Cavan early in the eighteenth century, and Thomas Armstrong from King's County were among the founders of Argentina's great wool industry. Sheridan's brother, Dr. Hugh Sheridan, served under Admiral Brown, and his son, who died at Buenos Aires in 1861, was a famous painter of South American landscapes. The interests of religion in the little Irish colony were first looked after by a friar named Burke, and when he died, Archbishop Murray of Dublin sent out by request Father Patrick Moran, who arrived at Buenos Aires 11 February, 1829. He died there the following May, and was succeeded, October, 1831, by Father Patrick O'Gorman, also from Dublin, who was chaplain until his death, 3 March, 1847, his flock greatly increasing.
In the great Irish exodus following the famine years Argentina received a substantial part of the exile throng. Their counsellor and friend was the Dominican, Fr. Anthony D. Fahy. Born at Loughres, County Gallway, in 1804, he made his ecclesiastical studies at St. Clement's, Rome. Then he spent two years on the missions in the United States, in Ohio and Kentucky, after which he was sent to Buenos Aires, where he arrived in 1843. For more than a quarter of a century, until his death from yellow fever, caught while attending a poor Italian, in 1871, his name is intimately identified with the progress and welfare, spiritual and temporal, of the large Irish community in Buenos Aires. In 1856 he brought out a community of Sisters of Mercy under Mother Mary Evangelist Fitzpatrick from Dublin, and built a spacious convent for them. To this have since been added a hospital, a boarding school for girls, and a home for immigrants. In 1873 a branch convent was established as Mercedes about sixty miles distant. In April, 1881, the irreligious sentiment rife in Buenos Aires drove the whole community of eighteen sisters to Australia. In the meantime the real Catholics of Buenos Aires had become ashamed of the cowardice that had allowed the Sisters of Mercy to be forced out of the city by the anti-clerical faction. Petitions were addressed to the Sisters, to the Bishop of Adelaide, and to Rome, asking that the community be sent back. In 1890, six of the Sisters from the Mount Gambier convent, Adelaide, were permitted to return. Their old convent at Rio Bamba was restored to them; their schools reopened; a house for immigrant girls established and within a year $20,000 subscribed to put their orphanage on a secure footing. Father Fahy, moreover, had priests specially trained for this mission at All Hallows College, Dublin, and established libraries, reading rooms, schools, and other means for improving the life of the colony.
An Irish Passionist, Father Martin Byrne, prepared the way for a foundation of his congregation, the pioneers of which, Fathers Timothy Pacetti and Clement Finnegan, arrived at Buenos Aires from the United States, 14 December, 1880. In 1881 Father Fidelis (James Kent Stone), became the superior of their community, which in a short period was increased to fifteen priests and six novices, mostly Irish Americans. Their fine monastery of the Holy Cross was dedicated on 10 January, 1886, and the splendid church attached to it in 1897. In 1897 Father Fidelis established another house of the Passionists near Valparaiso, Chile, and built and had dedicated on 19 March, 1898, the church attached to the monastery of St. Paul of the Cross at Sarmiento.
For many years the Irish colony at Buenos Aires included the famous statistician Michael G. Mullhall (q. v.). In the same field was William Bulfin, editor of a Catholic weekly "The Southern Cross". Born near Birr, King's County, in 1862, he arrived in Buenos Aires in 1884, and spent several years in ranch and commercial life, during which, over the pen-name "Che Buono" he contributed "Tales of the Pampas" and "Sketches of Buenos Aires" to various magazines and publications. In 1892 he joined forces with Michael Dineen, and became a member of the staff of "The Southern Cross", which had been established in 1874, and finally its proprietor and chief editor, in which capacity, he was a leader of thought and progress of the Irish Argentine community. He died in Ireland during a visit there, 2 February, 1910. Another weekly paper circulating in this section is the "Hiberno-Argentine Review". It is estimated that the Irish form about one per cent of the population of Argentina. As the official statistics record them in the tables as natives of Great Britain, positive figures from that source are unavailable. The unmistakable names show, however, that they are well represented in all the walks of political, commercial, professional, and social life.
Chile and Peru revere the memory of a famous Irishman, Ambrose O'Higgins (q. v.), the "Great Viceroy (1720-1801) and his son, Bernard (q. v.), the dictator of Chile (1776-1842). In more recent years, Peru and Chile owed much to the enterprise of another Irishman, William R. Grace (q. v.). In 1851 he began his extensive business at Callao, Peru, with his partner, John Bryce. General John McKenna, born 20 October, 1771, at Cloger, Co. Tyrone, Ireland, was sent, when a boy, to his uncle, Count O'Reilly, at Madrid, and graduated from the military academy at Barcelona, in 1878. In 1796, he went to Peru, where he became one of the leading governmental functionaries. He was on a public work in Chile when the revolution against Spain broke out in September, 1810, and espoused the patriot cause, in which, under Bernard O'Higgins, he did remarkable service. He was killed in a duel on 21 November, 1814. Vicuna McKenna, the statesman and historian of later years, was his grandson, Other Irishmen notable in South American history are Generals John Thurmond O'Brian, Daniel Florence O'Leary, and John Devereux. O'Brian was born in the south of Ireland in 1790 and reached Buenos Aires in 1816. He was with San Martin's army during the campaigns of Chile and Peru, and at the conclusion of the war, in 1821, turned his attention to mining, at which he essayed some remarkable engineering feats. He visited Europe in 1847 as a diplomatic agent and tried to direct Irish emigration to South America. He died at Lisbon in May, 1861.
In January, 1819, General John Devereux, who is styled the "Lafayette of South America", because he had offered his sword and fortune to Simón Bolivar, the Liberator of Bolivia, was commissioned by the latter to go to Ireland and enlist an Irish legion for the aid of the revolution. He landed nearly 2000 men in South America in January, 1820. The legion won the decisive battle of Carabobo on 24 June, 1821. Among its officers was Colonel (afterwards General) Daniel Florence O'Leary (b. at Cork, 14 Feb., 1801; d. at Rome in 1868), often employed by Bolivar on important diplomatic missions. His memoirs, letters, and documents, compiled by his son, were published by the Venezuelan Government. General John O'Connor, who claimed to be a descendant of the last King of Ireland, raised a regiment of volunteers and brought them to Peru at his own expense, and fought all through the campaigns of Venezuela and New Granada. After the end of hostilities he was made minister of War in Bolivia and died in 1870 at an advanced age. Among other Irish soldiers of note in these wars might be mentioned Major Thomas Craig, Major John King, Colonel Charles O'Carroll, Lieut. Colonel Moran, Captain Charles Murphy, and Lieutenant Maurice O'Connell. All through these Latin republics there are hundreds of families, the grandchildren of these men, who bear these and other Irish names, but who are as Spanish in language and character as any of their compatriots of pure Spanish descent. In Argentina this condition is especially notable.
I. IN THE UNITED STATES: Pendergast, The Cromwellian Settlement of Ireland (New York, 1868); D'Arcy McGee, A History of the Irish Settlers in North America (Boston, 1852); Harrison, The Scot in Ulster (Edinburgh, 1888); D'Arcy McGee, A Popular History of Ireland (Glasgow); Walpole, A Short History of the Kingdom of Ireland (New York, 1882); O'Kane Murray, Popular History of the Catholic Church in the United States (New York, 1876); De Courcy, History of the Catholic Church in America, ed. by J. G. Shea (New York, New York, 1857); Bagenal, The American Irish (Boston, 1882); Maguire, The Irish in America (New York, 1868); Immigration into the United States, U. S. Bureau of Statistics, Monograph (Washington, 1903); Thébaud, Ireland, Past and Present (New York, 1901); Stephenson Gregg, Irish History for English Readers (New York, 1886); Kapp, Immigration and the Commissioners of Emigration of the State of New York (New York, 1870); Conyngham, The Irish Brigade and Its Campaigns (New York, 1867); Young, Tour in Ireland (1776-1779) (reprint) (London, 1892); Treacy, Old Catholic Maryland and its early Jesuit Missionaries (1889); O'Donoghue, The Geographical Distribution of Irish Ability (Dublin, 1906); O'Rourke, History of the Great Irish Famine of 1847 (Dublin, 1902); The Original Lists of Persons of Quality; emigrants; religious exiles; political rebels; serving men sold for a term of years; apprentices; children stolen; maidens pressed; and others who went from Great Britain to the American Plantations — 1600-1700, edited from manuscripts preserved etc. by John Camden Hotten (New York, 1874); A. M. Sullivan, New Ireland (Philadelphia, 1878); Lester, The Glory and Shame of England (New York, 1866); O'Connor, The Parnell Movement (London, 1887); O'Neill Daunt, Ireland and Her Agitators (Dublin, 1867); Annals of the Sisters of Mercy (New York, 1889); Spading, The Religious Mission of the Irish People, etc. (New York, 1880); Hanna, The Scotch-Irish, or the Scot in North Britain, North Ireland, and North America (New York, 1802); Abstract of the 12th Census (1900); and other Census and Emigration Reports (Washington); files of the Boston Pilot and other Irish and Catholic newspapers; American Catholic Historical Society Publications (Boston, 1898-1906); American Catholic Historical Researches (Philadelphia, 1884-1910); Cullen, The Story of the Irish in Boston (Boston, 1889); Campbell, History of the Friendly Sons of St. Patrick (Philadelphia, 1892).
II. IN AUSTRALIA: Files of the Freeman's Journal (Sydney); New Zealand Tablet (Dunedin); Advocate, Tribune (Melbourne); The Age (Adelaide); Southern Cross (Perth); Duffy, Life in the Two Hemispheres (London, 1903); and the bibliography given with the article Australia.
III. IN CANADA: Davin, The Irishman in Canada (London, 1877); O'Callaghan, Documentary History of the State of New York, X (Albany, 1858); O'Callaghan, The Irish Brigades in the Service of France (New York, 1874); MacGuire, The Irish in America (London, 1877); Reports of the Canadian Archives (Ottawa, 1905); MacMillan, The Early History of Prince Edward Island (Quebec, 1905); The Canada Yearbook (Ottawa, 1908); Vie de Madame d'Youville (Ville Marie, 1852); Ferland, Biographical Notice of Joseph Octave Plessis, Bishop of Quebec (Quebec, 1864); Têtu, Journal des visits pastorales de Mgr Plessis (Quebec, 1903); Alexis, L'Eglise Catholique au Canada (Quebec, 1909); Morice, History of the Cath. Church in Western Canada (Toronto, 1910); Laut, The Conquest of the Great Northwest (2 vols, Toronto, 1909).
IV. IN GREAT BRITAIN: Bellerheim, Hist. of Cath. Ch. in Scotland, IV (Edinburgh, 1890); MacCaffrey, Hist. of Cath. Ch. in the Nineteenth Century II (Dublin, 1909); O'Brien, Two Centuries of Irish History, 1691-1870 (London, 1907); Gern, The Making of Ireland and Its Undoing (London, 1908); Denvir, The Irish in Britain (London, 1892); Boyle, St. Vincent de Paul and the Vincentians in Ireland, Scotland, and England (London, 1909); Census for England and Wales (London, 1901); Census for Scotland (London, 1901); Journal of the Statistical and Social Inquiry Society of Ireland (Dublin, 1899-1908); Catholic Directory for England (London, 1910); Catholic directory for Scotland (Glasgow, 1910); Statesman's Yearbook (London, 1910); The Catholic Who's Who (London, 1910).
V. IN SOUTH AFRICA: The above article is based on the official census returns and on detailed communications kindly supplied to the writer by the Vicars Apostolic of the Eastern vicariate of Cape Colony, Kimberley, and Natal.
VI. IN SOUTH AMERICA: Southey, History of Brazil (London, 1810; Sp. tr. Rio de Janiero, 1862); Gay, Historia fisica y politica de Chile (Santiago, 1844-65); Simon B. O'Leary, Memorias del General O'Leary (Caracas, 1879); Dawson, South American Republics (London, 1903); Markham, History of Peru (Chicago, 1893); Arana, Historia General de Chile (Santiago, 1884-85); Marion McM. Mullhall, Explorers in the New World (London, 1909); Fitzgerald, Ireland and Her People (Chicago, 1909-1910); Webb, Compendium of Irish Biography (London, 1878); Hogan, Distinguished Irishmen of the Sixteenth Century (London, 1894); Dict. Nat. Biog., s. vv.; The Standard, The Southern Cross (Buenos Aires, files). Also the bibliographies for the articles on the several Latin American counties.
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The Jesuits (The Society of Jesus)[[@Headword:The Jesuits (The Society of Jesus)]]

The Society of Jesus
(Company of Jesus, Jesuits)
See also DISTINGUISHED JESUITS, JESUIT APOLOGETIC, EARLY JESUIT GENERALS, and four articles on the history of the Society: PRE-1750, 1750-1773, 1773-1814, and 1814-1912.
The Society of Jesus is a religious order founded by Saint Ignatius Loyola. Designated by him "The Company of Jesus" to indicate its true leader and its soldier spirit, the title was Latinized into "Societas Jesu" in the Bull of Paul III approving its formation and the first formula of its Institute ("Regimini militantis ecclesia", 27 Sept., 1540). The term "Jesuit" (of fifteenth-century origin, meaning one who used too frequently or appropriated the name of Jesus), was first applied to the society in reproach (1544-52), and was never employed by its founder, though members and friends of the society in time accepted the name in its good sense. The Society ranks among religious institutes as a mendicant order of clerks regular, that is, a body of priests organized for apostolic work, following a religious rule, and relying on alms for their support [Bulls of Pius V, "Dum indefessae", 7 July, 1571; Gregory XIII, "Ascendente Domino", 25 May, 1585].
As has been explained under the title "Ignatius Loyola", the founder began his self-reform, and the enlistment of followers, entirely prepossessed with the idea of the imitation of Christ, and without any plan for a religious order or purpose of attending to the needs of the days. Unexpectedly prevented from carrying out this idea, he offered his services and those of this followers to the pope, "Christ upon Earth", who at once employed him in such works as were most pressing at the moment. It was only after this and just before the first companions broke to go at the pope's command to various countries, that the resolution to found an order was taken, and that Ignatius was commissioned to draw up Constitutions. This he did slowly and methodically; first introducing rules and customs and seeing how they worked. He did not codify them for the first six years. Then three years were given to formulating laws, the wisdom of which had been proven by experiment. In the last six years of the Saint's life the Constitutions so composed were finally revised and put into practice everywhere. This sequence of events explains at once how the society, though devoted to the following of Christ, as though there were nothing else in the world to care for, is also excellently adapted to the needs of the day. It began to attend to them before it began to legislate; and its legislation was the codification of those measures which had been proved by experience to be apt to preserve its preliminary religious principle among men actually devoted to the requirements of the Church in days not unlike our own.
The Society was not founded with the avowed intention of opposing Protestantism. Neither the papal letters of approbation nor the Constitutions of the order mention this as the object of the new foundation. When Ignatius began to devote himself to the service of the Church, he had probably not even heard of the names of the Protestant Reformers. His early plan was rather the conversion of Mohammedans, an idea which, a few decades after the final triumph of the Christians over the Moors in Spain, must have strongly appealed to the chivalrous Spaniard. The name "Societas Jesu" had been born by a military order approved and recommended by Pius II in 1450, the purpose of which was to fight against the Turks and aid in spreading the Christian faith. The early Jesuits were sent by Ignatius first to pagan lands or to Catholic countries; to Protestant countries only at the special request of the pope and to Germany, the cradle-land of the Reformation, at the urgent solicitation of the imperial ambassador. From the very beginning the missionary labours of the Jesuits among the pagans of India, Japan, China, Canada, Central and South America were as important as their activity in Christian countries. As the object of the society was the propagation and strengthening of the Catholic faith everywhere, the Jesuits naturally endeavored to counteract the spread of Protestantism. They became the main instruments of the Counter-Reformation; the re-conquest of southern and western Germany and Austria for the Church, and the preservation of the Catholic faith in France and other countries were due chiefly to their exertions.
INSTITUTES, CONSTITUTIONS, LEGISLATION
The official publication which constitutes all the regulations of the Society, its codex legum, is entitled "Institutum Societas Jesu" of which the latest edition was issued at Rome and Florence 1869-91 (for full biography see Sommervogel, V, 75-115; IX, 609-611; for commentators see X, 705-710). The Institute contains:
· The special Bulls and other pontifical documents approving the Society and canonically determining or regulating its various works, and its ecclesiastical standing and relations. -- Besides those already mentioned, other important Bulls are those of: Paul III, "Injunctum nobis", 14 March, 1543; Julius III, "Exposcit debitum", 21 July, 1550; Pius V, "Æquum reputamus", 17 January, 1565; Pius VII, "Solicitudo omnium ecclesiarum", 7 August, 1814, Leo XIII, "Dolemus inter alia", 13 July, 1880.
· The Examen Generale and Constitutions. The Examen contains subjects to be explained to postulants and points on which they are to be examined. The Constitutions are divided into ten parts:
1. admission;
2. dismissal;
3. novitiate;
4. scholastic training;
5. profession and other grades of membership;
6. religious vows and other obligations as observed by the Society;
7. missions and other ministries;
8. congregations, local and general assemblies as a means of union and uniformity;
9. the general and chief superiors;
10. the preservation of the spirit of the Society.
Thus far in the Institute all is by Saint Ignatius, who has also added "Declarations" of various obscure parts. Then come:
· Decrees of General Congregations, which have equal authority with the Constitutions;
· Rules, general and particular, etc.;
· Formulae or order of business for the congregations;
· Ordinations of generals, which have the same authority as rules;
· Instructions, some for superiors, others for those engaged in the missions or other works of the Society;
· Industriae, or special counsels for superiors;
· The Book of the Spiritual Exercises; and
· the Ratio Studiorum, which have directive force only.
The Constitutions as drafted by Ignatius and adopted finally by the first congregation of the Society, 1558, have never been altered. Ill-informed writers have stated that Lainez, the second general, made considerable changes in the saint's conception of the order; but Ignatius' own later recension of the Constitutions, lately reproduced in facsimile (Rome, 1908), exactly agree with the text of the Constitutions now in force, and contains no word by Lainez, not even in the declarations, or glosses added to the text, which are all the work of Ignatius. The text in use in the Society is a Latin version prepared under the direction of the third congregation, and subjected to a minute comparison with the Spanish original preserved in the Society's archives, during the fourth congregation (1581).
These Constitutions were written after long deliberation between Ignatius and his companions in the founding of the Society, as at first it seemed to them that they might continue their work without the aid of a special Rule. They were the fruit of long experience and of serious meditation and prayer. Throughout they are inspired by an exalted spirit of charity and zeal for souls. They contain nothing unreasonable. To appreciate them, however, requires a knowledge of cannon law applied to monastic life and also of their history in the light of the times for which they were framed. Usually those who find fault with them either have never read them or else have misinterpreted them. Monod for instance, in his introduction to Böhmer's essay on the Jesuits ("Les jesuites", Paris, 1910, p. 13, 14) recalls how Michelet mistranslated the words of the Constitutions, p. VI, c. 5, obligationem ad peccatum, and made it appear that they require obedience even to the commission of sin, as if the text were obligatio ad peccandum, where the obvious meaning and purpose of the text is precisely to show that the transgression of the rules is not in itself sinful. Monod enumerates such men as Arnauld, Wolf, Lange, Ranke in the first edition of his "History", Hausser and Droysen, Philippson and Charbonnel, as having repeated the same error, although it has been refuted frequently since 1824, particularly by Gieseler, and corrected by Ranke in his second edition. Whenever the Constitutions enjoin what is already a serious moral obligation, or superiors, by virtue of their authority, impose a grave obligation, transgression is sinful; but this is true of such transgressions not only in the society but out of it. Moreover such commands are rarely given by the superiors and only when the good of the individual member or the common good imperatively demands it. The rule throughout is one of love inspired by wisdom, and must be interpreted in the spirit of charity which animates it. This is especially true of its provisions for the affectionate relations of members with superiors and with one another, by the manifestation of conscience, more or less practiced in every religious order, and by mutual correction when this may be necessary. It also applies to the methods employed to ascertain the qualification of members for various offices or ministries.
The chief authority is vested in the general congregation, which elects the general, and could, for certain grave causes, depose him. This body could also (although there has never yet been an occasion for so doing) add new Constitutions and abrogate old ones. Usually this congregation is convened on the occasion of the death of a general, in order to elect a successor, and to make provisions for the government and welfare of the Society. It may also be called at other times for grave reasons. It consists of the general, when alive, and his assistants, the provincials, and two deputies from each province or territorial division of the society elected by the superiors and older professed members. Thus authority in the Society eventually rests on a democratic basis. But as there is no definite time for calling the general congregation which in fact rarely occurs except to elect a new general, the exercise of authority is usually in the hands of the general, in whom is vested the fullness of administrative power, and of spiritual authority. He can do anything within the scope of the Constitutions, and can even dispense with them for good causes, though he cannot change them. He resides at Rome, and has a council of assistants, five in number at present, one each for Italy, France, Spain, and the countries of Spanish origin, one for Germany, Austria, Poland, Belgium, Hungary, Holland, and one for English-speaking countries--England, Ireland, United States, Canada, and British colonies (except India). These usually hold office until the death of the general. Should the general through age or infirmity become incapacitated for governing the Society, a vicar is chosen by a general congregation to act for him. At his death he names one so to act until the congregation can meet and elect his successor.
Next to him in order of authority comes the provincials, the heads of the Society, whether for an entire country, as England, Ireland, Canada, Belgium, Mexico, or, where these units are too large or too small to make convenient provinces they may be subdivided or joined together. Thus there are now four provinces in the United States: California, Maryland-New York, Missouri, New Orleans. In all there are now twenty-seven provinces. The provincial is appointed by the general, with ample administrative faculties. He too has a council of "counselors" and an "admonitor" appointed by the general. Under the provincial come the local superiors. Of these, rectors of colleges, provosts of professed houses, and masters of novices are appointed by the general; the rest by the provincial. To enable the general to make and control so many appointments, a free and ample correspondence is kept up, and everyone has the right of private communication with him. No superior, except the general, is named for life. Usually provincials and rectors of colleges hold office for three years.
Members of the society fall into four classes:
· Novices (whether received as lay brothers for the domestic and temporal services of the order, or as aspirants to the priesthood), who are trained in the spirit and discipline of the order, prior to making the religious vows.
· At the end of two years the novices make simple vows, and, if aspirants to the priesthood, become formed scholastics; they remain in this grade as a rule from two to fifteen years, in which time they will have completed all their studies, pass (generally) a certain period in teaching, receive the priesthood, and go through a third year of novitiate or probation (the tertianship). According to the degree of discipline and virtue, and to the talents they display (the latter are normally tested by the examination for the Degree of Doctor of Theology) they may now become formed coadjutors or professed members of the order.
· Formed coadjutors, whether formed lay brothers or priests, make vows which, though not solemn, are perpetual on their part; while the Society, on its side binds itself to them, unless they should commit some grave offense.
· The professed are all priests, who make, besides the three usual solemn vows of religion, a fourth, of special obedience to the pope in the matter of missions, undertaking to go wherever they are sent, without even requiring money for the journey. They also make certain additional, but non-essential, simple vows, in the matter of poverty, and the refusal of external honours. The professed of the four vows constitute the kernel of the Society; the other grades are regarded as preparatory, or as subsidiary to this. The chief offices can be held by the professed alone; and though they may be dismissed, they must be received back, if willing to comply with the conditions that may be prescribed. Otherwise they enjoy no privileges, and many posts of importance, such as the government of colleges, may be held by members of other grades. For special reasons some are occasionally professed of three vows and they have certain but not all the privileges of the other professed.
All live in community alike, as regards food, apparel, lodging, recreation, and all are alike bound by the rules of the Society.
There are no secret Jesuits. Like other orders, the Society can, if it will, make its friends participators in its prayers, and in the merits of its good works; but it cannot make them members of the order, unless they live the life of the order. There is indeed the case of St. Francis Borgia, who made some of the probations in an unusual way, outside the houses of the order. But this was in order that he might be able to conclude certain business matters and other affairs of state, and thus appear the sooner in public as a Jesuit, not that he might remain permanently outside the common life.
Novitiate and Training
Candidates for admission come not only from the colleges conducted by the Society, but from other schools. Frequently post-graduate or professional students, and those who have already begun their career in business or professional life, or even in the priesthood, apply for admission. Usually the candidate applies in person to the provincial, and if he considers him a likely subject he refers him for examination to four of the more experienced fathers. They question him about the age, health, position, occupation of his parents, their religion and good character, their dependence on his services; about his own health, obligations such as debts, or other contractual relations; his studies, qualifications, moral character, personal motives as well as the external influences that may have lead him to seek admission. The results of their questioning and of their own observation they report severally to the provincial, who weighs their opinions carefully before deciding for or against the applicant. Any notable bodily or mental defect in the candidate, serious indebtedness or other obligation, previous membership in another religious order even for a day, indicating instability of vocation, unqualifies for admission. Undue influence, particularly if exercised by members of the order, would occasion stricter scrutiny that usual into the personal motives of the applicant.
Candidates may enter at any time, but usually there is a fixed day each years for their admission, toward the close of the summer holidays, in order that all may begin their training, or probation, together. They spend the first ten days considering the manner of life they are to adopt, and its difficulties, the rules of the order, the obedience required of its members. They then make a brief retreat, meditating on what they have learned about the Society and examining their own motives and hopes for perserverance in the new mode of life. If all be satisfactory to them and to the superior or director who has charge of them, they are admitted as novices, wear the clerical costume (as there is no special Jesuit habit) and begin in earnest the life of members in the Society. They rise early, make a brief visit to the chapel, a meditation on some subject selected the night before, assist at Mass, review their meditation, breakfast, and then prepare for the day's routine. This consists of manual labor in or out of doors, reading books on spiritual topics, ecclesiastical history, biography, particularly of men or women distinguished for zeal and enterprise in missionary or educational fields. There is a daily conference by the master of the novices on some detail of the Institute, notes of which all are required to make, so as to be ready, when asked, to repeat the salient points.
Wherever it is possible some are submitted to certain tests of their vocation or usefulness; to teaching catechism in the village churches; to attendance on the sick in hospitals; to going about on a pilgrimage or missionary journey without money or other provision. As soon as possible, all make the spiritual exercises for 30 days. This is really the chief test of a vocation, as it is also in epitome the main work of the two years of the novitiate, and for that matter of the entire life of a Jesuit. On these exercises the Constitutions, the life, and activity of the Society are based, so they are really the chief factor in forming the character of a Jesuit. In accordance with the ideals set forth in these exercises, of disinterested conformity with God's will, and of personal love of Jesus Christ, the novice is trained diligently in the meditative study of the truths of religion, in the habit of self-knowledge, in the constant scrutiny of his motives and of the actions inspired by them, in the correction of every form of self-deceit, illusion, plausible pretext, and in the education of his will, particularly in making choice of what seems best after careful deliberation and without self-seeking. Deeds, not words, are insisted upon as proof of genuine service, and a mechanical, emotional, or fanciful piety is not tolerated. As the novice gradually thus becomes master of his will, he grows more and more capable of offering to God the reasonable service enjoined by St. Paul, and seeks to follow the divine will, as manifested in Jesus Christ, by His vicar on earth, by the bishops appointed to rule His Church, by his more immediate or religious superiors, and by the civil powers rightfully exercising authority. This is what is meant by Jesuit obedience, the characteristic virtue of the order, such a sincere respect for authority as to accept its decisions and comply with them, not merely by outward performance but in all sincerity with the conviction that compliance is best, and that the command expresses for the time the will of God, as nearly as it can be ascertained.
The noviceship lasts two years. On its completion the novice makes the usual vows of religion, the simple vow of chastity in the Society having the force of a diriment impediment to matrimony. During the noviceship but a brief time daily is devoted to reviewing previous studies. The noviceship over, the scholastic members, i.e., those who are to become priests in the Society, follow a special course in classics and mathematics lasting two years, usually in the same house with the novices. Then, in another house and neighbourhood, three years are given to the study of philosophy, about five years to teaching in one or other of the public colleges of the Society, four years to the study of theology, priestly orders being conferred after the third, and finally, one year more to another probation or noviceship, intended to help the young priest renew his spirit of piety and to learn how to utilize to the best of his ability all the learning and experience he has required. In exceptional cases, as in that of a priest who has finished his studies before entering the order, allowance is made and the training periods need not last over ten years, a good part of which is spent in active ministry.
The object of the order is not limited to practicing any one class of good works, however laudable (as preaching, chanting office, doing penance, etc.), but to study, in the manner of the Spiritual Exercises, what Christ would have done, if He were living in our circumstances, and to carry out that ideal. Hence elevation and largeness of aim. Hence the motto of the Society, "Ad Majorem Dei Gloriam". Hence the selection of the virtue of obedience as the characteristic of the order, to be ready for any call, and to keep unity in every variety of work. Hence, by easy sequence, the omission of office in choir, of a special distinctive habit, of unusual penances. Where the Protestantreformers aimed at reorganizing the church at large according to their particular conceptions, Ignatius began with interior self-reform; and after that had been thoroughly established, then the earnest preaching of self-reform to others. That done, the church would not, and did not, fail to reform herself. Many religious distinguished themselves as educators before the Jesuits; but the Society was the first order which enjoined by its very Constitutions devotion to the cause of education. It was, in this sense, the first "teaching order".
The ministry of the Society consists chiefly in preaching; teaching catechism, especially to children; administering the sacraments especially penance and the Eucharist; conducting missions in the parishes on the lines of the Spiritual Exercises; directing those who wish to follow those exercises in houses of retreat, seminaries or convents; taking care of parishes or collegiate churches; organizing pious confraternities, sodalities, unions of prayer, Bona Mors associations in their own and other parishes; teaching in schools of every grade--academic; seminary, university; writing books, pamphlets, periodical articles; going on foreign missions among uncivilized peoples. In liturgical functions the Roman Rite is followed. The proper exercise of all these functions is provided for by rules carefully framed by the general congregations or by the generals. All these regulations command the greatest respect on the part of every member. In practice the superior for the time being is the living rule--not that he can alter or abrogate any rule, but because he must interpret and determine its application. In this fact and in its consequences, the Society differs from every religious order antecedent to its foundation; to this principally, it owes its life, activity, and power to adapt its Institutes to modern conditions without need of change in that instrument or of reform in the body itself.
The story of the foundation of the Society is told in the article Ignatius Loyola. Briefly, after having inspired his companions Peter Faber, Francis Xavier, James Lainez, Alonso Samerón, Nicolas Bobadilla, Simon Rodriquez, Claude Le Jay, Jean Codure, and Paschase Brouet with a desire to dwell in the Holy Land imitating the life of Christ, they first made vows of poverty and chastity at Montmartre, Paris, on 15 August, 1534, adding a vow to go to the Holy Land after two years. When this was found to be inpracticable, after waiting another year, they offered their services to the pope, Paul III. Fully another year was passed by some in university towns in Italy, by others at Rome, where, after encountering much opposition and slander, all met together to agree on a mode of life by which they might advance in evangelical perfection and help others in the same task. The first formula of the Institute was submitted to the pope and approved of viva voce, 3 September 1539, and formally, 27 September, 1540.
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The Jordan[[@Headword:The Jordan]]

The Jordan
(In Hebrew Yâdên, from the root Yârâd, to descend).
The difference of elevation between the highest point of this river (1847 feet above the sea-level) and the lowest (1286 feet below the sea-level) is 3133 feet. It issues from the side of Mount Hermon by three principal sources: the Nahr el Hasbâni, coming from Hasbeya; the Nahr el Leddân, which rises at Tell el Qâdi (the ancient Laïs-Dan); and the Nahr Banias, the glory of what was Cæsarea Philippi. Formed at a point about five and a half miles below Banias, by the junction of these three streams, the Jordan enters Lake Hûleh about nine and a third miles lower down. This lake, which is probably "the waters of Merom", is rather more than three and a half miles in length. Between the Bahrat el Hûleh and the Lake of Tiberias, nearly ten miles, the Jordan is clear, and in some places reaches a width of over twenty yards and a depth of nearly seventeen feet. It is crossed by a bridge which connects Damascus with Galilee, the Jisr Benât Yaqûb. Near et Tell, which is Bethsaida Julias, the river enters the Sea of Genesareth, which is 682 feet below the level of the Mediterranean and is more than thirteen miles in length. Leaving the lake towards Samakh, the Jordan commences its innumerable wanderings. The direct distance from the Lake of Tiberias to the Dead Sea is sixty-five miles, but the Jordan, owing to its sinuosities, has a course of 200 miles. At a little distance from where it leaves the lake there are remains of two bridges, Jisr es Semakh and Jisr es Sidd, and in this reach of the river it is still fordable at many points. At about six and a quarter miles from the lake, after receiving the Yarmuk, it passes under an old Arab basalt bridge, the Jisr el Mûdjamieh, and the bridge of the railroad from Caïffa to Damascus.
Beyond the Wadi `Arab is the ford of Abâh, where some locate the Bethbera of the story of Gedeon (Judges, vii, 24). At five and a half miles from the mouth of the Jalûd, which passes Beisân (Scythopolis), the Jordan passes between Tell es Sârem (Salim) and Tabaqât Tahil (Pella). It receives, three and threequarters miles from Salim, the water of such important springs as the Bêda and `Ain esh Shemsieh, where the first Christian tradition placed Ennon: "John also was baptizing in Ennon near Salim" (John, iii, 23). Umm el Amdân, which is very near, was supposed, in the fourth century, to be the Salem of Melchisedech. Over against these springs the Wâdi Yabîs rushes down precipitately, the name of which recalls Jabes Galaad, delivered by Saul (I Kings, xi). From the lake to this point the whole valley is cultivated; thence to Sartabeh, the mountains of Samaria reach to the river. Opposite Sartabeh is the confluence of the Nahr es Zerqa (Jabbok), and just below are to be seen the ruins of the Roman bridge of Damieh, and the ford of the same name which must have played a part in the wellknown episode of Sibboleth (Judges, xii, 5, 6). The utensils and the columns of the Temple of Solomon were cast near here (III Kings, vii, 46). From Damieh onwards the valley ceases to be cultivated; the waters of the Jordan, disturbed by rapids, become yellow and muddy. A two-hours' journey north-east of Jericho are to be found the wooden bridge and the ford of Ghôranieh, where the great highways of Galaad and Moab meet. The Greek monastery of Qars el Yehûd, two and a half miles farther down the river, marks the traditional scene of the passage of the Hebrews (Jos., iii, 9-13) and of the baptism of Christ (Matt., iii). The scene of the ministrations of St. John the Baptist, however, has been very plausibly placed at the ford of the Ghôranieh, which has always been more frequented. In its lower portion the river is swelled by many affluents, which formerly watered a part of the Kikkar, whither Lot came when he parted from Abraham; these affluents are the Wâdi Kefren, and the Wâdi Nimrin.
The Jordan, called by the Arabs esh Sheriat el Kebir (the great drinking-place), flows between steep banks of rather brittle clay. The lower part of its basin is called the Zôr, the bottom of the valley is the Ghôr. It is fringed with trees and shrubs–poplar, tamarisk, rhododendron, agnus castus, apple of Sodom–and its waters contain a great many fish–various species of capocta, the barbus canis, the cyprinodon, and a kind of catfish (silurus). Vipers, scorpions, porcupines, jackals, wild boars, ibexes, panthers (nimr), and a great variety of birds are found in the neighbouring thickets. A tropical temperature predominates. The water of the Jordan contains a saline residuum, chlorine, sodium, sulphuric acid, and magnesia. The floods of the river occur from February to May. Its width is very variable: at Ghôranieh scarcely more than twenty-seven yards; at the ford of el Henû as much as fortyfive to fifty-five yards; at its mouth about eighty yards. The volume of water brought to the Dead Sea by the Jordan is calculated to be, on the average, 883 cubic feet per second.
     LYNCH, Narrative of the United States' Expedition to the River Jordan and the Dead Sea (6th ed., Philadelphia, 1869); ROBINSON, Biblical Researches (Boston, 1886); LORTET, La Syrie d'aujourd'hui (Paris, 1886); LARTET, Exploration géologique de la mer Morte (Paris, 1878); BLANCKENHORN, Studien über das Klima des Jordentals in Zd DPV(1909); Survey of Western Palestine, Memoirs, III (London, 1883); VINCENT, Canaan d'apres l'exploration récente (Paris, 1907).
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	The justice and mercy of God
1. Is there justice in God?
2. Can His justice be called truth?
3. Is there mercy in God?
4. Are justice and mercy in every work of God?
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The Kingdom of Bavaria[[@Headword:The Kingdom of Bavaria]]

The Kingdom of Bavaria
I. POLITICAL CONSTITUTION, AREA, POPULATION
The present Kingdom of Bavaria -- named after the German tribe called Boiarii -- has formed, since 1871, a constituent part of the German Empire. It is an independent State of the confederation with special rights; its rulers belong to the Wittelsbach dynasty, the head of the Government in 1907 being Prince-Regent Luitpold. In time of peace the king or his representative is the head of the army; in time of war the emperor, as head of all the forces, has, by agreement, the control. As the second state (in size) of the empire Bavaria has six representatives in the Federal Council and forty-eight in the Imperial Parliament (Reichstag), the latter deputies being chosen by direct vote. In its present form Bavaria consists of two parts of unequal size, geographically some distance from each other, on either side of the Rhine. It has an area of 29,283 square miles, and a population (census of 1 December, 1905) of 6,254,372 persons. According to individual declaration of belief 4,608,469 persons, or 70 per cent of the population, belong to the Catholic Church; 1,843,123 persons, or 28.3 per cent of the population, are adherents of theLutheran and Calvinist confessions; while other religious bodies (Old-Catholics, Irvingites, Mennonites, Methodists, etc.) have but a small following. There are in Bavaria 56,000 Jews, living chiefly at Munich, Nuremberg, and Fürth, who are engaged principally in commercial and industrial pursuits; they form a large proportion of the physicians, lawyers, and judges of the country. The German population of Bavaria is made up as follows: descendants of the Boiarii, living in Upper and Lower Bavaria and in the greater part of the Upper Palatinate; Franconians, a mixture of Rhine Franks, Thuringians, and Slavs, found in the region of the Main and the Redwitz; Swabians, living in the province bearing their name; and the inhabitants of the Palatinate, a mixed race of Roman and German blood having their home on the left bank of the Rhine. The difference of stock is evidenced by the variety of dialects and provincial characteristics. Naturally these distinctions are not so marked in the cities.
Outside the Rhenish Palatinate Bavaria is an elevated, hilly country. It is bounded on the south by the Alps, on the east by the mountains called the Bohemian Forest (Böhmerwald), and on the north by the range called the Franconian Forest (Frankenwald), while the various ranges called Fichtelgebirge, Spessart, and Rhongebirge represent isolated districts of larger or smaller extent. The Rhine Palatinate is divided by spurs of the Vosges into an easterly and a westerly half, both parts having a fruitful soil. The chief rivers are the Danube and the Rhine. The former enters the country at Ulm and leaves it at Passau. Under ordinary conditions it is navigable for large craft below Ratisbon. Its tributaries in Bavaria from the south are the Iller, a stream rich in fish, the Lech, the Isar, and the Inn; from the north its tributaries are the Wörnitz, the Altmühl, the Regen, and the Vils. For a distance of about fifty-three miles the Rhine forms the boundary between the Rhenish Palatinate and Baden. The three Franconian provinces lie in the valley of the Main, a stream bordered by vineyards and much used for commerce beyond Bamberg. Three flourishing Bavarian cities are situated on its banks: Schweinfurt, Würzburg, and Aschaffenburg. The southern tributaries of the Main, which leave Bavarian territory near Ostheim, are the Regnitz and the Tauber; the northern are the Rodach and the Saale. Only a small part of Lake Constance belongs to Bavaria, but there are numerous lakes in Swabia and a still larger number in Upper Bavaria. Many of these bodies of water are noted for their picturesque scenery, such as the Ammersee, Alpsee, Würmsee, Tegernsee, Königssee, and especially Chiemsee, known as the "Lake of Bavaria". It also contains much mineral wealth: iron, coal, granite, basalt, and salt, of which last there is a large yield of excellent quality. There are numbers of mineral springs, some of which are known throughout the world. Farming in lower Bavaria and cattle-breeding in Swabia, Upper Bavaria, and Middle Franconia are the chief occupations, while the wines of Franconia and the Palatinate and the fruit and vegetables of Bamberg have a high reputation. Industrial life centres in Nuremberg, Fürth, Augsburg, and Ludwigshafen. As a centre of art Munich holds, without question, the highest rank in Germany. The railway lines have a length of about 3,700 miles, to which additions are constantly being made.
No expense is spared in advancing education. In 1903-04 the common schools cost over $7,500,000. The Bavarian troops are equipped with the same arms as the other division of the Imperial German army but wear a different uniform. They are commanded by native generals and consist of three army corps which are divided as follows: 23 infantry regiments, 11 cavalry regiments, 14 artillery regiments, 2 chasseur regiments, 3 battalions of pioneers, 3 transportation battalions, and 1 railway battalion. Including all the reserves the Bavarian army numbers over 200,000 men. The annual cost of the army is $20,000.000.
II. EARLY HISTORY
The early history of Bavaria varies according to the province in question; the races that now live peacefully together under the rule of the Wittelsbach dynasty were once constantly engaged in bloody feuds. A thousand years ago the Bavarian domain included what is now Upper and Lower Austria and the Alpine provinces of the Tyrol and Styria. (See AUSTRO-HUNGARIAN MONARCHY.) The Palatinate was united with Bavaria proper through its rulers; on the extinction (1778) of the younger (Bavarian) branch of the Wittelsbach line the elder (Palatinate) branch became the reigning house of electoral Bavaria. Before the changes caused by the French Revolution and the disappearance of the Holy Roman Empire (1803 and 1819) those parts of Franconia and Swabia which now belong to Bavaria enjoyed a more or less independent existence, such as Ansbach-Bayreuth, the Archbishoprics of Würzburg, Bamberg, Eichstätt, Augsburg, etc., the free cities of Augsburg, Nuremberg, Schweinfurt, Kempten, etc., the principalities of Castell and Oettingen, the possessions of the Counts of Orttenburg, Giech, etc. Only the most important periods in the history of the Duchy and, later, Electorate of Bavaria can be touched on in this article.
The Boiarii, apparently, were either related to the Marcomanni or else identical with that people who, after the Romans had been driven out of the region in the fifth century, began to spread from the right bank of the Danube and gradually extended their control as far as the River Lech and deep into the Alpine region. The chiefs of the Boiarii belonged to the family of the Agilolfings who chose Ratisbon at an early date as their capital. Duke Garibald I, who lived in the middle of the sixth century, seems to have had the power of a sovereign. His daughter, Theodelinda, became Queen of the Langobardi. Her brother, Tassilo I, was, however, obliged to acknowledge the supremacy of the Franks which his son, Garibald II, was able to throw off for a time (about 630). But this independence was of short duration. The Franks under Charles Martel again subdued his descendants. When Tassilo II, who had done much to further the spread of Christianity and civilization in the direction of Eastern Europe, sought to regain his lost independence he was deposed and sent to a monastery.
Bavaria now became a Frankish province ruled by representatives of the Frankish king (794). It came into greater prominence when Louis the German, who had received the eastern part of the Frankish kingdom by the Treaty of Verdun (843), made his residence in Bavaria. His grandson Arnulf, Duke of Carinthia, was crowned emperor in 896. One of his relatives, Margrave Leopold, who fell in a battle (906) against the Magyars, is regarded as the first of the line of Seheyren-Wittelsbach. Upon the extinction of the Carlovingian dynasty Arnulf, son of Leopold, claimed the position of a sovereign prince. This involved him in war with Henry I the Saxon, King of Germany, whose partly successful attempt to conquer Arnulf was completed by Otto I. After the deposition of Eberhard I, the elder son of Duke Arnulf (939), Bavaria no longer had native-born rulers but Saxons, Franconians, and members of the Welf family who ruled as vassals of the king with the title of duke. Not until Emperor Frederick I, in 1180, rewarded Otto of Wittelsbach for his courage by granting him Bavaria did a genuine Bavarian ascend the throne of his fathers. Otto and his energetic successors laid the foundation of the future importance of Bavaria.
In 1214 the Rhine Palatinate was united to Bavaria. Louis II (1253-94) was succeeded by his son Louis III (known as Emperor Louis IV of the Holy Roman Empire) who, by an agreement in 1329 at Pavia, took Bavaria proper, leaving to Rudolph, his brother, the Rhine Palatinate. The large possessions which Louis III secured for his family (Holland, Brandenburg, the Tyrol, etc.) were lost to his successors by discord and successive partitions. Albert IV, however, reunited the country into one domain and secured it against further division by his law of 1506. His son William IV (1508-50) and his grandson Albert V (1550-79) prevented Lutheran and Anabaptist doctrines from entering Bavarian territory. During the reign of William V (1579-98) and still more during the reign of Maximilian I (1598-1651), Bavaria stood at the head of the counter-Reformation and the Catholic League. To these two rulers it was due that the progress of the Reformation was checked, and that some of the territory which had been affected by it was restored to the Church. The Emperor Ferdinand II granted Duke Maximilian of Bavaria for his loyalty the electoral dignity (1623). Bavaria paid a bitter price for its new position in the devastations of the Thirty Years' War. Ferdinand Maria (1651-79) sought to restore the prosperity of the country, but affairs were thrown into confusion during the reigns of his son, Maximilian Emanuel (1679-1726), conqueror of the Turks, and of his grandson Charles Albert (1726-45) by the wars of the Spanish and Austrian successions. It was not until the reign of the Elector Maximilian (Joseph) III (1745-77) that order was again restored. During this reign the Jesuits were suppressed (1773).
Maximilian was the last of the younger branch of the Wittelsbach line. After his death the elder (Palatinate) branch of the family succeeded to the throne in the person of the art-loving Charles Theodore (1778-99), under whom a papal nunciature was established at Munich (1785). The last years of Charles Theodore were embittered by many misfortunes. The young French Republic took from him the territory on the other side of the Rhine and he had to endure many humiliations from his subjects. Up to this time Bavaria had been entirely a Catholic country. New conditions arose when Maximilian IV (Joseph) ascended the throne (1799). This ruler was twice married to Protestants; non-Catholics were granted the same political rights as Catholics, and Lutheran services allowed at the capital. The Government proceeded with severity against all forms of Catholic religious life. The number of churches which were dismantled or profaned at this time is hardly credible; treasures of art of earlier days were sold for a mere pittance or shamefully treated; whole wagonloads of books and documents were burned or thrown into the river; professorial positions filled by avowed opponents of all religions; and an extravagant and frivolous luxury became the fashion at Court. In 1805 Bavaria entered into an alliance with Napoleon against Austria and Russia. In return for this the victorious Corsican made Bavaria a kindgom (1 January, 1806). As a member of the Rhenish Confederation Maximilian (Joseph) IV fought against Prussia in 1806, against Austria in 1809, and against Russia in 1812. Thirty thousand Bavarian troops died in Russia, victims of the climate or of encounters with the Cossacks. After the battle of Leipzig Bavaria joined the Allies at the right moment, so that it was able to retain the greater part of its territory. After the chancellor, Count von Montgelas, had retired form office (2 February, 1817) efforts were made to restore former conditions and that same year a Concordat, which is still operative, was made with the Roman Curia; the next year the king granted a constitution which has produced good results in every respect.
During the reign of the King Louis I (1825-48) the Church prospered greatly; old cathedrals were restored; new churches and monasteries founded; and painters and sculptors came in large number to Munich where they found profitable employment. The colossal figure of Bavaria, the Hall of Fame, the Walhalla, the Hall of Freedom, and the basilica of St. Boniface keep alive the memory of Louis I, the greatest ruler in the history of Bavaria. The revolutionary movement of 1848 compelled Louis to abdicate. His son, Maximilian II (1848-64), a well-meaning but weak ruler, did much to further learning, especially in the domain of history; he was not fortunate, however, in the men he selected to fill professorships and on this account lost popularity with his Catholic subjects. His successor, the visionary Louis II (1864-86), ascended the throne at the age of eighteen. The civil war of 1866 obliged Bavaria to make great sacrifices. Four years later the Bavarian army took an honourable part in the Franco-German war, and in 1871 Bavaria became a member of the new German Empire. During the reign of Louis II special encouragement was given to architecture and industrial art. The growing insanity of the king necessitated the appointment of Prince Leopold as "regent of the kingdom", and not long after Louis met his death, in a manner never clearly explained, in the Starnbergersee. As his brother Otto was mentally incapable of ruling, Leopold (b. 12 March, 1821) continued in his office of regent. Bavaria has prospered greatly under his wise rule; his grandson Leopold, assures the succession in his line.
III. INTRODUCTION OF CHRISTIANITY
The Christian faith was probably first introduced into Bavaria, both on the Danube and on the Rhine, by Roman soldiers and merchants. [Cf. Huber, "Geschichte der Einführung und Verbreitung des Christenthums in Südosten Deutschlands" (Salzburg, 1874-75), 4 vols.; Hefele, "Geschichte der Einführung des Christenthums im sudwestlichen Deutschland" (Tubingen, 1837).] In the earliest ages of the Church Augusta Vindelicorum (Augsburg) was famous on account of the martyrdom of St. Afra and her companions; Ratisbon had also its confessors and the same may be said of Speyer. But it was not until the end of the German migrations and the establishment of more orderly conditions in the Merovingian-Carlovingian Empire that Christianity took firm root. As is well known, at first Irish, and later Frankish and Anglo-Saxon missionaries sowed the seed of the Gospel in the hearts of the rude warriors whose life until then had been given to fighting, hunting, gambling, and drinking. Among these missionaries were: St. Kilian and his pupils Colonat (Coloman) and Totnan at Würzburg; in the Alpgau region St. Magnus; at Ratisbon and Freising St. Rupert, St. Emmeram, and St. Corbinian. Stricter regulations were introduced by Winfrid (St. Boniface) who is in truth entitled to the name of the "Apostle of the Germans". The Dioceses of Freising, Ratisbon, Passau, Würzburg, and Eichstätt were either established or reorganized, while the founding of monasteries made it possible to train the priesthood properly and to raise the spiritual and moral level of the laity. WhenBoniface was created Archbishop of Mainz (747) Augsburg and Constance became his suffragans, having previously belonged, respectively, to Aquileia and Besancon. After Charlemagne had overthrown the native ruling family, the Agilolfings, Pope Leo III erected (798) the new province of Salzburg to which Ratisbon, Freising, Passau, and Seben (Brixen) in what is not the Tyrol, were attached. But the first mentioned dioceses together with Neuburg, which in a short time disappeared, were left dependent on Mainz. With some changes of names and boundaries these are still in existence. The Diocese of Bamberg, later formed from the existing provinces, was not a suffragan of Mainz but was directly dependent on the Apostolic See. The small Diocese of Chiemsee, founded in 1206, was always dependent on Salzburg; it was suppressed at the beginning of the nineteenth century.
IV. ECCLESIASTICAL DIVISIONS
The present ecclesiastical division of Bavaria rest upon the Bull of Circumscription issued by Pope Pius VII, 1 April, 1818, and made public, 23 September, 1821. According to this Bavaria is divided into the two church provinces of Munich-Freising and Bamberg; the first archdiocese has for suffragans Augsburg, Passau, and Ratisbon; the suffragans of the second are Würzburg, Speyer, and Eichstätt. The Ministry of the Interior for Worship and Education has charge of the interests of the Crown and State in their relations to the Catholic Church of the country; this ministry is the chief State guardian of the various religious and charitable endowments and is aided therein by the civil authorities of the governmental districts. A court of administration has been in existence since 1878 which has control over various matters relating to religious societies (among others, the religious training of children). Cf. Silbernagl, "Verfassung und Verwaltung sämmtlicher Religionsgenosssenschaften in Bayern" (4th ed. Ratisbon, 1900); Schecht, "Bayerns Kirchenprovinzen, ein Ueberblick uber Geschichte und gegenwartigen Bestand der katholischen Kirche im Königreich Bayern" (Munich, 1902).
The boundaries of the diocese do not agree with the boundaries of the political division except in the case of Würzburg (Lower Franconia) and of Speyer (Rhine Palatinate). The Archdiocese of Bamberg extends across Bavaria from Wurtemberg to Bohemia and Saxony; the territory of the suffragan Diocese of Würzburg stretches beyond the boundaries of the country. Eichstätt includes parts of Middle Franconia, the Upper Palatinate, Upper Bavaria, and Swabia. Ratisbon is the largest diocese; it includes not only the greater part of the Upper Palatinate but also parts of Upper and Lower Bavaria, as well as Upper Franconia. The Archdiocese of Munich-Freising embraces besides the greater part of Upper Bavaria a part of Lower Bavaria, chiefly included in the suffragan Diocese of Passau. The Diocese of Augsburg includes the whole of Swabia and the western judicial districts of Upper Bavaria; in the north it extends well into Middle Franconia.
V. CHURCH STATISTICS
According to the "Zeitschrift des königlichen bayerischen statistischen Bureau" (1906, nos. 2 and 3) the Catholic population of the various districts was as follows: --
· Upper Bavaria -- 1,299,372
· Lower Bavaria -- 700,118
· Rhine Palatinate -- 391,200
· Upper Palatinate and Ratisbon -- 525,933
· Upper Franconia -- 316,545
· Middle Franconia -- 227,119
· Swabia and Neuburg -- 646,220
· Total -- 4,653,469
In the Rhine Palatinate, Upper Franconia, and especially in Middle Franconia the non-Catholic population is decidedly in the majority, namely: Rhine Palatinate, 479,694; Upper Franconia, 362,519; Middle Franconia, 623,546. In Upper Bavaria, Lower Franconia, and Swabia the Protestants number over 1000,000 persons, while in the Upper Palatinate the figures are hardly half as large. In Lower Bavaria there are not over 10,000 non-Catholics. Rapid growth is reported in the Catholic parishes of Nuremberg (90,000), Augsburg (70,000), Erlangen, Schweinfurt, and Memmingen; the Protestant parishes have increased in population in Munich (80,000), Würzburg (15,000), Aschaffenburg, Ingolstadt, and Forchheim; while in the Catholic provinces Protestant churches and chapels are rapidly springing up. The same can hardly be said of Catholic churches in the Protestant districts, although more has been done in this direction lately than in former years and a few parishes like Wunsiedel, Hof, and Weissenburg here and there possess creditable churches. The establishment of the Boniface Verein might have proved very helpful in this respect for King Louis I (founder of the Ludwig-Mission Verein, which is exclusively Bavarian) has, in spite of all efforts, prevented its establishment in the kingdom.
Every diocese has a cathedral chapter which, according to the Concordat, besides choir-service acts as a council for the bishop. These chapters include a provost, dean, a number of canons, and curates. In Munich, besides the chapter there is a collegiate foundation of court preachers (St. Cajetan) similarly organized. At the close of 1904 there were 3,022 parishes serviced by 3,144 parish priests or curates, and 2,578 vicars and chaplains; there were also 1,985 regular clergy (Benedictines, Franciscans, Carmelites, Capuchins) living in 86 monasteries and hospices. The order for women had at that date 12,586 members in 79 houses and 1,087 dependencies. With a few exceptions the female religious devote themselves to teaching and nursing. There are in Bavaria over 1,000 Protestant parishes with 1,400 pastors and assistant preachers. In 1903 the Catholic Church funds, including real estate, amounted to about $42,500,000; the funds of the Protestant denominations to $5,000,000. As the revenues from the church funds are often not sufficient to keep the church buildings, etc., in repair, a number of cities have decided to impose a church tax, which so far has been moderate. [Cf. Geiger, "Taschenkalender fur den katholischen Klerus" (Ratisbon, 1907), as to the salaries, pensions, and ranking of the clergy.]
VI. EDUCATION AND CHARITABLE INSTITUTIONS
The school system consists of public schools, continuation and technical schools, gymnasia with classical courses, Realgymnasia (no Greek), Realschulen (high-schools without Latin and Greek), Oberrealschulen (gymnasia with no Latin or Greek, which prepare for the technical schools), commercial schools, seminaries for teachers, lyceums, 3 universities, a technical high-school, etc. Except in rare cases the primary schools are chiefly denominational. The middle and high-schools are used by all denominations. Religious instruction is provided for these schools as well as for the primary ones. The universities at Munich and Würzburg have Catholic theological faculties. There is at Munich a seminary for the training of priests called the Georgianum and the provinces have similar institutions, generally in connection with lyceums. Following the directions of the Council of Trent there are in all the diocese seminaries for boys (petits séminaires) which are intended to prepare youths without means to study in the gymnasia. In Munich the total number of university instructors is 250; in Würzburg, 158; in Erlangen, 100; in the technical high-school, 100. In the other institutions the number of teachers is correspondingly smaller.
The attendance of students at Munich is between 5,000 and 6,000; at Würzburg, 1,400. The students at the technical high-school number about 3,000; the academy of fine arts and the academy of music have each 300 students. In 1904 the lyceums had about 1,000 matriculated students. Some of the gymnasia, such as that of St. Stephen at Augsburg and those at Metten and Munnerstadt, are in charge of members of the regular orders (Benedictines and Augustinians). The majority of the professors are, however, laymen. In Bavaria for various reasons relatively more Protestants than Catholics study the higher branches, consequently the non-Catholic professors nearly everywhere equal in number those of the Catholic Faith. This condition of affairs has been somewhat changed by the labours of the Albertus-Magnus Verein as well as by the work of the associations and leagues of Catholic students. Efforts have also been made to increase the number of progymnasia (without higher classes) in certain Catholic districts; the Protestant districts are better equipped with such schools.
Bavaria is well supplied with institutions for the care of the sick, the crippled, children, and old people. Many of these foundations are largely endowed and date back to the earlier centuries. In the Catholic benevolent institutions members of the religious orders of both sexes are active; the Protestant institutions are served by deaconesses. There are also institutions in which both faiths are represented, as the hospital at Augsburg, where patients of both denominations are cared for by Catholic and Protestant sisters. At Munich there are only sisters of the Society of St. Vincent de Paul, and at Nuremberg deaconesses, although in both places the percentage of patients of other faiths is large. The clergy of the different faiths exercise their office undisturbed in the hospitals of both cities. Of the other humanitarian associations mention should be made of the Gesellenverein which gives travelling journeymen-mechanics an opportunity for further education. In nearly all the larger towns it has lodging-houses and in a few places large, well-equipped homes. Workingmen's Unions endeavour to counteract the tendencies of the Social Democrats; citizens' and voters' associations strive to send to the Bavarian as well as to the Imperial Parliament representatives of pronouncedly Christian principles.
VII. CIVIL STATUS OF THE CHURCH
The relations of Church and State are settled in all important points by the Concordat and the Constitution [cf. Silbernagl, op. cit.; Idem. "Lehrburh des katholischen Kirchenrechts" (Ratisbon, 1903), 4 vols.; Girón y Arcas, "La situación jurídica de la Iglesia en los diversos estados de Europa y de América" (Madrid, 1905)]. Although the promises made the Holy See were not kept in all particulars, for instance in the early seventies of the nineteenth century, yet, taken altogether, conditions are satisfactory; this is owing largely to the strong religious feeling of the reigning dynasty, once more thoroughly Catholic. The Catholic Church has, however, no special privileges. It is on the same footing as the Lutheran, the Reformed, and the Greek schismatics.
Parishes under the jurisdiction of monasteries, as in Austria, are not known in Bavaria. Where members of the religious orders assume pastoral functions, it is only by way of substitution; in these cases they receive the same governmental support as do the secular clergy. The funds of the Church are liable to taxation as other funds. No concession or mitigation is granted. Priests are not obliged to sit as lay assessors, nor to act as jurors, nor to be guardians of minors. Military service is not obligatory on theological students, at least, if when the army is mobilized, they have been ordained subdeacons. In this case they are employed as nurses. The civil code has limited ecclesiastical jurisdiction in matters of marriage, but Catholics still respect the teaching of the Church, especially that death alone can dissolve marriage. A serious question is the great increase of mixed marriages, especially in the large cities, and the consequent Protestant education of children. Owing to various considerations, the evil has not been combated as vigorously as it should be. Prisons and reformatories are, as a rule, visited by clergymen of all faiths, but full provison is made for the pastoral supervision of Catholic prisoners. Prisoners condemned to death are accompanied by priests to the scaffold. Gifts and testamentary bequests for religious and benevolent objects are frequent. They are made under the regulation of the civil code by which any association that has given proper notification to the authorities is regarded as a person in the sense of the law. In the cities the cemeteries belong, as a rule, to the civil community, but nearly everywhere in the country they are part of the parish and are used in common by the Christian confessions. Cremation is not permitted in Bavaria although there is an agitation in its favour.
Those desiring more detailed information are referred to the following authorities: Hopf, "Bayerische Geschichte in Zeittafeln" (Nuremberg, 1865); Denk and Weiss, "Unser Bayerland" (Munich, 1906); Riezler, "Geschichte Bayerns" (Gotha, 1878, 1903), 6 vols.; Döberl, "Entwickelungsgeschichte Bayerns" (Munich, 1906), 1 vol., extending to 1648. A reliable authority on the Wittelsbach dynasty is: Hautle, "Genealogie des erlauchten Stammhauses Wittelsbach" (Munich, 1870). Among the authorities for the Rhine Palatinate are: Häusser, "Geschichte der rheinischen Pfalz" (Heidelberg, 1845), 2 vols.; Remling, "Geschichte der Bischöfe zu Speyer" (Mainz, 1852), 4 vols.; Hilgard, "Urkendenbuch zur Geschichte der Stadt Speyer" (Strasburg, 1885); Molitor "Urkendebuch bezüglich zur Geschichte der Stadt Zweibrücken" (Zweibrucken, 1888). For the history of Franconia: Stein, "Geschichte Frankens" (Schweinfurt, 1883-86), 2 vols. For the history of Swabia: Braun, "Geschichte der Bischofe von Augsburg" (Augsburg, 1813), 4 vols.; Steichele, "Das Bisthum Augsburg, historisch und statistisch beschrieben" (Augsburg, 1864-94), 6 vols., continuation by Schröder; Baumann, "Geschichte des Algäu" (Kempten, 1880-94), 3 vols.
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The Knights Templar[[@Headword:The Knights Templar]]

The Knights Templars
The Knights Templars were the earliest founders of the military orders, and are the type on which the others are modelled. They are marked in history (1) by their humble beginning, (2) by their marvellous growth, and (3) by their tragic end.
(1) THEIR HUMBLE BEGINNING
Immediately after the deliverance of Jerusalem, the Crusaders, considering their vow fulfilled, returned in a body to their homes. The defense of this precarious conquest, surrounded as it was by Mohammedan neighbours, remained. In 1118, during the reign of Baldwin II, Hugues de Payens, a knight of Champagne, and eight companions bound themselves by a perpetual vow, taken in the presence of the Patriarch of Jerusalem, to defend the Christian kingdom. Baldwin accepted their services and assigned them a portion of his palace, adjoining the temple of the city; hence their title "pauvres chevaliers du temple" (Poor Knights of the Temple). Poor indeed they were, being reduced to living on alms, and, so long as they were only nine, they were hardly prepared to render important services, unless it were as escorts to the pilgrims on their way from Jerusalem to the banks of the Jordan, then frequented as a place of devotion.
The Templars had as yet neither distinctive habit nor rule. Hugues de Payens journeyed to the West to seek the approbation of the Church and to obtain recruits. At the Council of Troyes (1128), at which he assisted and at which St. Bernard was the leading spirit, the Knights Templars adopted the Rule of St. Benedict, as recently reformed by the Cistercians. They accepted not only the three perpetual vows, besides the crusader's vow, but also the austere rules concerning the chapel, the refectory, and the dormitory. They also adopted the white habit of the Cistercians, adding to it a red cross.
Notwithstanding the austerity of the monastic rule, recruits flocked to the new order, which thenceforth comprised four ranks of brethren:
· the knights, equipped like the heavy cavalry of the Middle Ages;
· the serjeants, who formed the light cavalry;
and two ranks of non-fighting men:
· the farmers, entrusted with the administration of temporals;
· and the chaplains, who alone were vested with sacerdotal orders, to minister to the spiritual needs of the order.
(2) THEIR MARVELLOUS GROWTH
The order owed its rapid growth in popularity to the fact that it combined the two great passions of the Middle Ages, religious fervour and martial prowess. Even before the Templars had proved their worth, the ecclesiastical and lay authorities heaped on them favours of every kind, spiritual and temporal. The popes took them under their immediate protection, exempting them from all other jurisdiction, episcopal or secular. Their property was assimilated to the church estates and exempted from all taxation, even from the ecclesiastical tithes, while their churches and cemeteries could not be placed under interdict. This soon brought about conflict with the clergy of the Holy Land, inasmuch as the increase of the landed property of the order led, owing to its exemption from tithes, to the diminution of the revenue of the churches, and the interdicts, at that time used and abused by the episcopate, became to a certain extent inoperative wherever the order had churches and chapels in which Divine worship was regularly held. As early as 1156 the clergy of the Holy Land tried to restrain the exorbitant privileges of the military orders, but inRome every objection was set aside, the result being a growing antipathy on the part of the secular clergy against these orders. The temporal benefits which the order received from all the sovereigns of Europe were no less important. The Templars had commanderies in every state. In France they formed no less than eleven bailiwicks, subdivided into more than forty-two commanderies; in Palestine it was for the most part with sword in hand that the Templars extended their possessions at the expense of the Mohammedans. Their castles are still famous owing to the remarkable ruins which remain: Safèd, built in 1140; Karak of the desert (1143); and, most importantly of all, Castle Pilgrim, built in 1217 to command a strategic defile on the sea-coast.
In these castles, which were both monasteries and cavalry-barracks, the life of the Templars was full of contrasts. A contemporary describes the Templars as "in turn lions of war and lambs at the hearth; rough knights on the battlefield, pious monks in the chapel; formidable to the enemies of Christ, gentleness itself towards His friends." (Jacques de Vitry). Having renounced all the pleasures of life, they faced death with a proud indifference; they were the first to attack, the last to retreat, always docile to the voice of their leader, the discipline of the monk being added to the discipline of the soldier. As an army they were never very numerous. A contemporary tells us that there were 400 knights in Jerusalem at the zenith of their prosperity; he does not give the number of serjeants, who were more numerous. But it was a picked body of men who, by their noble example, inspirited the remainder of theChristian forces. They were thus the terror of the Mohammedans. Were they defeated, it was upon them that the victor vented his fury, the more so as they were forbidden to offer a ransom. When taken prisoners, they scornfully refused the freedom offered them on condition of apostasy. At the siege of Safed (1264), at which ninety Templars met death, eighty others were taken prisoners, and, refusing to deny Christ, died martyrs to the Faith. This fidelity cost them dear. It has been computed that in less than two centuries almost 20,000 Templars, knights and serjeants, perished in war.
These frequent hecatombs rendered it difficult for the order to increase in numbers and also brought about a decadence of the true crusading spirit. As the order was compelled to make immediate use of the recruits, the article of the original rule in Latin which required a probationary period fell into desuetude. Even excommunicated men, who, as was the case with many crusaders, wished to expiate their sins, were admitted. All that was required of a new member was a blind obedience, as imperative in the soldier as in the monk. He had to declare himself forever "serf et esclave de la maison" (French text of the rule). To prove his sincerity, he was subjected to a secret test concerning the nature of which nothing has ever been discovered, although it gave rise to the most extraordinary accusations. The great wealth of the order may also have contributed to a certain laxity in morals, but the most serious charge against it was its insupportable pride and love of power. At the apogee of its prosperity, it was said to possess 9000 estates. With its accumulated revenues it had amassed great wealth, which was deposited in its temples at Paris and London. Numerous princes and private individuals had banked there their personal property, because of the uprightness and solid credit of such bankers. In Paris the royal treasure was kept in the Temple. Quite independent, except from the distant authority of the pope, and possessing power equal to that of the leading temporal sovereigns, the order soon assumed the right to direct the weak and irresolute government of the Kingdom of Jerusalem, a feudal kingdom transmissible through women and exposed to all the disadvantages of minorities, regencies, and domestic discord. However, the Templars were soon opposed by the Order of Hospitallers, which had in its turn become military, and was at first the imitator and later the rival of the Templars. This ill-timed interference of the orders in the government of Jerusalem only multiplied the intestine dessentions, and this at a time when the formidable power of Saladin threatened the very existence of the Latin Kingdom. While the Templars sacrificed themselves with their customary bravery in this final struggle, they were, nevertheless, partly responsible for the downfall of Jerusalem.
To put an end to this baneful rivalry between the military orders, there was a very simple remedy at hand, namely their amalgamation. This was officially proposed by St. Louis at the Council of Lyons (1274). It was proposed anew in 1293 by Pope Nicholas IV, who called a general consultation on this point of the Christian states. This idea is canvassed by all the publicists of that time, who demand either a fusion of the existing orders or the creation of a third order to supplant them. Never in fact had the question of the crusaders been more eagerly taken up than after their failure. As the grandson of St. Louis, Philip the Fair could not remain indifferent to these proposals for a crusade. As the most powerful prince of his time, the direction of the movement belonged to him. To assume this direction, all he demanded was the necesary supplies of men and especially of money. Such is the genesis of his campaign for the suppression of the Templars. It has been attributed wholly to his well-known cupidity. Even on this supposition he needed a pretext, for he could not, without sacrilege, lay hands on possessions that formed part of the ecclesiastical domain. To justify such a course the sanction of the Church was necessary, and this the king could obtain only by maintaining the sacred purpose for which the possessions were destined. Admitting that he was sufficiently powerful to encroach upon the property of the Templars in France, he still needed the concurrence of the Church to secure control of their possessions in the other countries of Christendom. Such was the purpose of the wily negotiations of this self-willed and cunning sovereign, and of his still more treacherous counsellors, with Clement V, a French pope of weak character and easily deceived. The rumour that there had been a prearrangement between the king and the pope has been finally disposed of. A doubtful revelation, which allowed Philip to make the prosecution of the Templars as heretics a question of orthodoxy, afforded him the opportunity which he desired to invoke the action of the Holy See.
(3) THEIR TRAGIC END
In the trial of the Templars two phases must be distinguished: the royal commission and the papal commission.
First phase: The royal commission
Philip the Fair made a preliminary inquiry, and, on the strength of so-called revelations of a few unworthy and degraded members, secret orders were sent throughout France to arrest all the Templars on the same day (13 October, 1307), and to submit them to a most rigorous examination. The king did this, it was made to appear, at the request of the ecclesiastical inquisitors, but in reality without their co-operation.
In this inquiry torture, the use of which was authorized by the cruel procedure of the age in the case of crimes committed without witnesses, was pitilessly employed. Owing to the lack of evidence, the accused could be convicted only through their own confession and, to extort this confession, the use of torture was considered necessary and legitimate.
There was one feature in the organization of the order which gave rise to suspicion, namely the secrecy with which the rites of initiation were conducted. The secrecy is explained by the fact that the receptions always took place in a chapter, and the chapters, owing to the delicate and grave questions discussed, were, and necessarily had to be, held in secret. An indiscretion in the matter of secrecy entailed exclusion from the order. The secrecy of these initiations, however, had two grave disadvantages.
As these receptions could take place wherever there was a commandery, they were carried on without publicity and were free from all surveillance or control from the higher authorities, the tests being entrusted to the discretion of subalterns who were often rough and uncultivated. Under such conditions, it is not to be wondered at that abuses crept in. One need only recall what took place almost daily at the time in the brotherhoods of artisans, the initiation of a new member being too often made the occasion for a parody more or less sacrilegious of baptism or of the Mass.
The second disadvantage of this secrecy was, that it gave an opportunity to the enemies of the Templars, and they were numerous, to infer from this mystery every conceivable malicious supposition and base on it the monstrous imputations. The Templars were accused of spitting upon the Cross, of denying Christ, of permitting sodomy, of worshipping an idol, all in the most impenetrable secrecy. Such were the Middle Ages, when prejudice was so vehement that, to destroy an adversary, men did not recoil from inventing the most criminal charges. It will suffice to recall the similar, but even more ridiculous than ignominious accusations brought against Pope Boniface VIII by the samePhilip the Fair.
Most of the accused declared themselves guilty of these secret crimes after being subjected to such ferocious torture that many of them succumbed. Some made similar confessions without the use of torture, it is true, but through fear of it; the threat had been sufficient. Such was the case with the grand master himself, Jacques de Molay, who acknowledged later that he had lied to save his life.
Carried on without the authorization of the pope, who had the military orders under his immediate jurisdiction, this investigation was radically corrupt both as to its intent and as to its procedure. Not only did Clement V enter an energetic protest, but he annulled the entire trial and suspended the powers of the bishops and their inquisitors. However, the offense had been admitted and remained the irrevocable basis of the entire subsequent proceedings.Philip the Fair took advantage of the discovery to have bestowed upon himself by the University of Paris the title of Champion and Defender of the Faith, and also to stir up public opinion at the States General of Tours against the heinous crimes of the Templars. Moreover, he succeeded in having the confessions of the accused confirmed in presence of the pope by seventy-two Templars, who had been specially chosen and coached beforehand. In view of this investigation at Poitiers (June, 1308), the pope, until then sceptical, at last became concerned and opened a new commission, the procedure of which he himself directed. He reserved the cause of the order to the papal commission, leaving individuals to be tried by the diocesan commissions to whom he restored their powers.
Second phase: The papal commission
The second phase of the process was the papal inquiry, which was not restricted to France, but extended to all the Christian countries of Europe, and even to the Orient. In most of the other countries -- Portugal, Spain, Germany,Cyprus -- the Templars were found innocent; in Italy, except for a few districts, the decision was the same. But in France the episcopal inquisitions, resuming their activities, took the facts as established at the trial, and confined themselves to reconciling the repentant guilty members, imposing various canonical penances extending even to perpetual imprisonment. Only those who persisted in heresy were to be turned over to the secular arm, but, by a rigid interpretation of this provision, those who had withdrawn their former confessions were considered relapsed heretics; thus fifty-four Templars who had recanted after having confessed were condemned as relapsed and publicly burned on 12 May, 1310. Subsequently all the other Templars, who had been examined at the trial, with very few exceptions declared themselves guilty.
At the same time the papal commission, appointed to examine the cause of the order, had entered upon its duties and gathered together the documents which were to be submitted to the pope, and to the general council called to decide as to the final fate of the order. The culpability of single persons, which was looked upon as established, did not involve the guilt of the order. Although the defense of the order was poorly conducted, it could not be proved that the order as a body professed any heretical doctrine, or that a secret rule, distinct from the official rule, was practised. Consequently, at the General Council of Vienne in Dauphiné on 16 October, 1311, the majority were favourable to the maintenance of the order.
The pope, irresolute and harrassed, finally adopted a middle course: he decreed the dissolution, not the condemnation of the order, and not by penal sentence, but by an Apostolic Decree (Bull of 22 March, 1312). The order having been suppressed, the pope himself was to decide as to the fate of its members and the disposal of its possessions. As to the property, it was turned over to the rival Order of Hospitallers to be applied to its original use, namely the defence of the Holy Places. In Portugal, however, and in Aragon the possessions were vested in two new orders, the Order of Christ in Portugal and the Order of Montesa in Aragon. As to the members, the Templars recognized guiltless were allowed either to join another military order or to return to the secular state. In the latter case, a pension for life, charged to the possessions of the order, was granted them. On the other hand, the Templars who had pleaded guilty before their bishops were to be treated "according to the rigours of justice, tempered by a generous mercy".
The pope reserved to his own jugment the cause of the grand master and his three first dignitaries. They had confessed their guilt; it remained to reconcile them with the Church, after they had testified to their repentance with the customary solemnity. To give this solemnity more publicity, a platform was erected in front of the Notre-Dame for the reading of the sentence. But at the supreme moment the grand master recovered his courage and proclaimed the innocence of the Templars and the falsity of his own alleged confessions. To atone for this deplorable moment of weakness, he declared himself ready to sacrifice his life. He knew the fate that awaited him. Immediately after this unexpected coup-de-théâtre he was arrested as a relapsed heretic with another dignitary who chose to share his fate, and by order of Philip they were burned at the stake before the gates of the palace. This brave death deeply impressed the people, and, as it happened that the pope and the king died shortly afterwards, the legend spread that the grand master in the midst of the flames had summoned them both to appear in the course of the year before the tribunal of God.
Such was the tragic end of the Templars. If we consider that the Order of Hospitallers finally inherited, although not without difficulties, the property of the Templars and received many of its members, we may say that the result of the trial was practically equivalent to the long-proposed amalgamation of the two rival orders. For the Knights (first of Rhodes, afterwards of Malta) took up and carried on elsewhere the work of the Knights of the Temple.
This formidable trial, the greatest ever brought to light whether we consider the large number of accused, the difficulty of discovering the truth from a mass of suspicious and contradictory evidence, or the many jurisdictions in activity simultaneously in all parts of Christendom from Great Britain to Cyprus, is not yet ended. It is still passionately discussed by historians who have divided into two camps, for and against the order. To mention only the principal ones, the following find the order guilty: Dupuy (1654), Hammer (1820), Wilcke (1826), Michelet (1841), Loiseleur (1872), Prutz (1888), and Rastoul (1905); the following find it innocent: Father Lejeune (1789), Raynouard (1813), Havemann (1846), Ladvocat (1880), Schottmuller (1887), Gmelin (1893), Lea (1888), Fincke (1908). Without taking any side in this discussion, which is not yet exhausted, we may observe that the latest documents brought to light, particularly those which Fincke has recently extracted from the archives of the Kingdom of Aragon, tell more and more strongly in favour of the order.
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The knowledge of the angels
1. Is the angel's understanding his substance?
2. Is his being his understanding?
3. Is his substance his power of intelligence?
4. Is there in the angels an active and a passive intellect?
5. Is there in them any other power of knowledge besides the intellect?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The knowledge of the divine persons
1. Can the divine persons be known by natural reason?
2. Are notions to be attributed to the divine persons?
3. The number of the notions
4. May we lawfully have various contrary opinions of these notions?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The knowledge of the separated soul
1. Can the soul separated from the body understand?
2. Does it understand separate substances?
3. Does it understand all natural things?
4. Does it understand individuals and singulars?
5. Do the habits of knowledge acquired in this life remain?
6. Can the soul use the habit of knowledge here acquired?
7. Does local distance impede the separated soul's knowledge?
8. Do souls separated from the body know what happens here?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The Lamb (in Early Christian Symbolism)
One of the few Christian symbols dating from the first century is that of the Good Shepherd carrying on His shoulders a lamb or a sheep, with two other sheep at his side. Between the first and the fourth century eighty-eight frescoes of this type were depicted in the Roman catacombs.
The signification which may be attached to this symbol, according to Wilpert's interpretation, is as follows. The lamb or sheep on the shoulders of the Good Shepherd is a symbol of the soul of the deceased being borne by Our Lordinto heaven; whereas the two sheep accompanying the Shepherd represent the saints already enjoying eternal bliss. This interpretation is in harmony with an ancient liturgical prayer for the dead of the following tenor: "We prayGod . . . to be merciful to him in judgment, having redeemed him by His death, freed him from sin, and reconciled him with the Father. May He be to him the Good Shepherd and carry him on His shoulders [to the fold] May He receive him in the following of the King, and grant him to participate in eternal joy in the Society of the saints" (Muratori, "Lit. Rom. Vet.", I, 751). In catacomb frescoes this petition is represented as already granted; the deceased is in the company of the saints.
Another cycle of catacomb paintings (not numerous) represents a lamb, or a sheep, with a milk-pail either on its back or suspended from a pastoral staff. A unique fresco of this order shows a shepherd milking a sheep, while still another shows milk-pail on an altar between two sheep. The frescoes of this type (of the sheep and milk-pail) were, until recently, generally regarded as symbols of the Eucharist, but Mgr. Wilpert dissents from the received opinion, and regards all frescoes in which allusions to milk occur as symbolic of the joys of Heaven. Both the earlier and the later interpretations depend on a well-known text of the Acts of Sts. Perpetua and Felicitas. While in prison awaiting martyrdom, St. Perpetua tells us she beheld in a vision an immense garden, and in the centre thereof the tall and venerable figure of an old man in the dress of a shepherd, milking a sheep. Raising his head, he looked at me and said, 'Welcome, my daughter.' And he called me to him and he gave me of the milk. I received it with joined hands and partook of it. And all those standing around cried 'Amen'. And at the sound of the voice I awoke, tasting an indescribable sweetness in my mouth." The community of ideas between this description and the catacomb frescoes of the sheep and milk-pail is so apparent that, at first view, the current interpretations of this class of representations would seem to be obviously accurate. Wilpert, however, calls attention to the fact that the things described in the vision of St. Perpetua took place not on earth, but in heaven, where the Eucharist is no longer received . Hence he regards the frescoes of the milk-pail class as symbolic of the joys which the soul of the deceased possess in paradise.
The lamb, or sheep, symbol, then, of the first class described, has, in all catacomb paintings and on sarcophagi of the fourth century, always a meaning associated with the condition of the deceased after death. But in the new era ushered in by Constantine the Great the lamb appears in the art of the basilicas with an entirely new signification. The general scheme of apsidal mosaic decoration in the basilicas that everywhere sprang into existence after the conversion of Constantine, conformed in the main to that described by St. Paulinus as existing in the Basilica of St. Felix at Nola. "The Trinity gleams in its full mystery", the saint tells us. "Christ is represented in the form of a lamb; the voice of the Father thunders from heaven; and through the dove the Holy Spirit is poured out. The Cross is encompassed by a circle of light as by a crown. The crown of this crown are the apostles themselves, who are represented by a choir of doves. The Divine unity of the Trinity is summarized in Christ. The Trinity has at the same time Its own emblems; God is represented by the paternal voice, and by the Spirit; the Cross and the Lamb denote the Holy Victim. The purple background and the palms indicate royalty and triumph. Upon the rock he stands Who is the Rock of the Church, from which flow the four murmuring springs, the Evangelists, living rivers of Christ" (St. Paulinus, "Ep. xxxii, ad Severum", sect. 10, P. L. LXI, 336). The Divine Lamb was usually represented in apsidal mosaics standing on the mystic mount whence flow the four streams of Paradise symbolizing the Evangelists; twelve sheep six on either side, were further represented, coming from the cities of Jerusalem and Bethlehem (indicated by small houses at the extremities of the scenes) and proceeding towards the lamb. The lower zone, no longer in existence, of the famous fourth-century mosaic in the church of St. Pudenziana, Rome, originally represented the lamb on the mountain and probably also the twelve sheep; the existing sixth-century apse mosaic of Sts. Cosmas and Damian at Rome gives a good idea of the manner in which this subject was represented.
According to the "Liber Pontificalis", Constantine the Great presented to the Lateran baptistery, which he founded, a golden statue of a lamb pouring water which was placed between two silver statues of Christ and St. John the Baptist; the Baptist is represented holding a scroll inscribed with the words: "Ecce Agnus Dei, ecce qui tollit peccata mundi." From the fifth century the head of the lamb began to be encircled by the nimbus. Several monuments also show the lamb with its head surmounted by various forms of the Cross; one monument discovered by de Vogüé in Central Syria shows the lamb with the Cross on its back.
The next step in the development of this idea of associating the Cross with the lamb was depicted in a sixth-century mosaic of the Vatican Basilica which represented the lamb standing on a throne, at the foot of a Cross studded with gems. From the pierced side of this lamb, blood flowed into a chalice whence again it issued in five streams, thus recalling Christ's five wounds. Finally, another sixth-century monument, now forming part of the ciborium of St. Mark's, Venice, presents a crucifixion scene with the two thieves nailed to the cross, while Christ is represented as a lamb, standing erect at the junction of the crossbeams. One of the most interesting monument showing the Divine Lamb in various characters is the sarcophagus of Junius Bassus (d. 358). In four of the spandrils between the niches of
· raising Lazarus, by means of a rod, from the tomb;
· being baptized by another lamb, with dove dominating the scene;
· multiplying loaves, in two baskets, by the touch of a rod;
· joining three other lambs.
Two other scenes show a lamb receiving the Tables of the Law on Mount Sinai and striking a rock whence issues a stream of water. Thus in this series, the lamb is a symbol, not only of Christ, but also of Moses, the Baptist, and the Three Children in the fiery furnace. The fresco the cemetery of Praetextatus, showing Susanna as a lamb between two wolves (the elders), is another example of the lamb as symbol of one of the ordinary faithful.
MAURICE M. HASSETT 
Transcribed by Michael C. Tinkler
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The Last Supper
The meal held by Christ and His disciples on the eve of His Passion at which He instituted the Holy Eucharist.
TIME
The Evangelists and critics generally agree that the Last Supper was on a Thursday, that Christ suffered and died on Friday, and that He arose from the dead on Sunday. As to the day of the month there seems a difference between the record of the synoptic Gospels and that of St. John. In consequence some critics have rejected the authenticity of either account or of both. Since Christians, accepting the inspiration of the Scriptures, cannot admit contradictions in the sacred writers, various attempts have been made to reconcile the statements. Matt., xxvi 17, says, "And on the first day of the Azymes"; Mark, xiv, 12, "Now on the first day of the unleavened bread, when they sacrificed the pasch "; Luke, xxii, 7, " And the day of the unleavened bread came, on which it was necessary that the pasch should be killed". From these passages it seems to follow that Jesus and his disciples conformed to the ordinary custom, that the Last Supper took place on the 14th of Nisan, and that the Crucifixion was on the l5th, the great festival of the Jews. This opinion, held by Tolet, Cornelius a Lapide, Patrizi, Corluy, Hengstenberg, Ohlshausen, and Tholuck, is confirmed by the custom of the early Eastern Church which, looking to the day of the month, celebrated the commemoration of the Lord's Last Supper on the 14th of Nisan, without paying any attention to the day of the week. This was done in conformity with the teaching of St. John the Evangelist. But in his Gospel, St. John seems to indicate that Friday was the 14th of Nisan, for (xviii, 28) on the morning of this day the Jews "went not into the hall, that they might not be defiled, but that they might eat the pasch ". Various things were done on this Friday which could not be done on a feast, viz., Christ is arrested, tried, crucified; His body is taken down" (because it was the parasceve) that the bodies might not remain upon the cross on the sabbath day (for that was a great sabbath day)"; the shroud and ointments are bought, and so on.
The defenders of this opinion claim that there is only an apparent contradiction and that the differing statements may be reconciled. For the Jews calculated their festivals and Sabbaths from sunset to sunset: thus the Sabbath began after sunset on Friday and ended at sunset on Saturday. This style is employed by the synoptic Gospels, while St. John, writing about twenty-six years after the destruction of Jerusalem, when Jewish law and customs no longer prevailed, may well have used the Roman method of computing time from midnight to midnight. The word pasch does not exclusively apply to the paschal lamb on the eve of the feast, but is used in the Scriptures and in the Talmud in a wider sense for the entire festivity, including the chagigah; any legal defilement could have been removed by the evening ablutions; trials, and even executions and many servile works, though forbidden on the Sabbath, were not forbidden on feasts (Num., xxviii, 16; Deut., xvi, 23). The word parasceve may denote the preparation for any Sabbath and may be the common designation for any Friday, and its connexion with pasch need not mean preparation for the Passover but Friday of the Passover season and hence this Sabbath was a great Sabbath. Moreover it seems quite certain that if St. John intended to give a different date from that given by the Synoptics and sanctioned by the custom of his own Church at Ephesus, he would have said so expressly. Others accept the apparent statement of St. John that the Last Supper was on the 13th of Nisan and try to reconcile the account of the Synoptics. To this class belong Paul of Burgos, Maldonatus, Petau, Hardouin, Tillemont, and others. Peter of Alexandria (P.G., XCII, 78) says: "In previous years Jesus had kept the Passover and eaten the paschal lamb, but on the day before He suffered as the true Paschal Lamb He taught His disciples the mystery of the type." Others say: Since the Pasch, falling that year on a Friday, was reckoned as a Sabbath, the Jews, to avoid the inconvenience of two successive Sabbaths, had postponed the Passover for a day, and Jesus adhered to the day fixed by law; others think that Jesus anticipated the celebration, knowing that the proper time He would be in the grave.
PLACE
The owner of the house in which was the upper room of the Last Supper is not mentioned in Scripture; but he must have been one of the disciples, since Christ bids Peter and John say, "The Master says". Some say it was Nicodemus, or Joseph of Arimathea, or the mother of John Mark. The hall was large and furnished as a dining-room. In it Christ showed Himself after His Resurrection; here took place the election of Matthias to the Apostolate and the sending of the Holy Ghost; here the first Christians assembled for the breaking of bread; hither Peter and John came when they had given testimony after the cure of the man born lame, and Peter after his liberation from prison; here perhaps was the council of the Apostles held. It was for awhile the only church in Jerusalem, the mother of all churches, known as the Church of the Apostles or of Sion. It was visited in 404 by St. Paula of Rome. In the eleventh century it was destroyed by the Saracens, later rebuilt and given to the care of the Augustinians. Restored after a second destruction, it was placed in charge of the Franciscans, who were driven out in 1561. At present it is a Moslem mosque.
SEQUENCE OF EVENTS
Some critics give the following harmonized order: washing of the feet of the Apostles, prediction of the betrayal and departure of Judas, institution of the Holy Eucharist. Others, believing that Judas made a sacrilegious communion, place the institution of the sacrament before the departure of Judas.
IN ART
The Last Supper has been a favourite subject. In the catacombs we find representations of meals giving at least an idea of the Surroundings of an ancient dining hall. Of the sixth century we have a bas-relief in the church at Monza in Italy, a Picture in a Syrian codex of the Laurentian Library at Florence, and a mosaic in S. Apollmare Nuovo at Ravenna. One of the most popular pictures is that of Leonardo da Vinci in Santa Maria delle Grazie, Milan. Among the modern school of German artist, the Last Supper of Gebhardt is regarded as a masterpiece.
FOUARD, The Christ, the Son of God, tr. GRIFFITH, II (London, 1895), 386; MADAME CECILIA, Cath. Scripture Manuals; St. Matthew, II, 197; The Expository Times, XX (Edinburgh, 1909), 514; Theolog. praktische Quartalschrift (1877), 425; LANGEN, Die letzten Lebenstage Jesu (Freiburg, 1864), 27; KRAUS, Gesch. der chr. Kunst, s. v. Abendmahl;Stimmen aus Maria Laach, XLIX, 146; CHWOLSON in Mém. de l'Acad. impér. des Sciences de St. Pétersbourg, 7th ser., XLI, p. 37; VIGOUROUX, Dict. de la Bible (Paris, 1899), s. vv. Cène; Cénacle, where a full bibliography may be found.
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The Law of Conservation of Energy
Amongst the gravest objections raised by the progress of modern science against Theism, the possibility of miracles, free-will, the immateriality of the human soul, its creation and immortality, are, according to many thoughtful men, those based on the Law of the Conservation of Energy. Consequently, as full a treatment of this topic in its philosophical aspects as the limits of space will allow, is here attempted.
EXPLANATION OF THE DOCTRINE
The word energy comes from the Greek ’enérgeia, "operation", "actuality". This term is itself a compound of ’en and ’érgon, "work". In modern physical science the notion of energy is associated with mechanical work. It is commonly defined as "the capacity of an agent for doing work". By "work" scientists understand the production of motion against resistance. Such energy, whilst existing in many forms, is considered especially in two generically distinct states known as kinetic energy, or energy of motion, and potential energy, or energy of position. The power of doing work in the former case is due to the actual motion possessed by the body, e.g. a cannon-ball on its course, or a swinging pendulum. Potential energy, on the other hand, is exemplified by a wound-up spring, or by the bob of a pendulum when at its highest point; as the bob swings upwards its velocity and kinetic energy continuously diminish, whilst its potential energy is increasing. When at its highest point its potential energy is at a maximum, and its kinetic is nil. Conversely, when, moving downwards, it reaches its lowest point, it will have recovered its maximum kinetic energy, whilst its potential will have vanished. Energy is also recognized in the heat of a furnace, or the fuel of the same, in explosives, in an electric current, in the radiations of the ether which illuminates and warms the earth. Now, it has been found that these different forms of energy can be changed into one another. Further, the amount of a sum of energy in different forms can be measured by the quantity of work it can accomplish. A weight suspended over a pulley can be employed to do work as it sinks to a lower level; likewise a steel spring as it expands, heat as it passes to a cooler body, electric current as it is expended, and chemical compounds in the course of decomposition. On the other hand, a corresponding amount of work will be required in order to restore the original condition of the agents. Perhaps the greatest and most fruitful achievement of modern physical science during the past century has been the establishment of a law of quantitative equivalence between these diverse forms of energy measured in terms of work. Thus a certain amount of heat will produce a definite amount of motion in a body, and conversely this quantity of motion may be made to reproduce the original amount of heat–assuming that in the actual process of transformation there were no waste. In other words, it is now accepted as established that, in any "conservative" or completely isolated system of energies, whatever changes or transformations take place among them, so long as no external agent intervenes, the sum of the energies will always remain constant. The Principle of Law of the Conservation of Energy has been thus formulated by Clerk Maxwell: "The total energy of any body or system of bodies is a quantity which can neither be increased nor diminished by any mutual action of these bodies, though it may be transformed into any other forms of which energy is susceptible" (Theory of Heat, p. 93). Thus stated, the law may be admitted to hold the position of a fundamental axiom in modern physics; the nature of the evidence for it, we shall consider later. But there is a further generalization, advancing a considerable way beyond the frontiers of positive science, which affirms that the total sum of such energy in the universe is a fixed amount "immutable in quantity from eternity to eternity" (Von Helmholtz). This is a proposition of a very different character; and to it also we shall return. But first a brief historical account of the doctrine.
HISTORY
The doctrine of the Conservation of Energy was long preceded by that of the Constancy of Matter. This was held vaguely as a metaphysical postulate by the ancient materialists and positively formulated as a philosophical principle by Telesius, Galileo, and Francis Bacon. Descartes assumed in a somewhat similar a priori fashion that the total amount of motion (MV) in the universe is fixed–certam tamen et determinatam habet quantitatem (Princip. Philos., II, 36). But the effort to establish such assumptions by accurate experiment begins later. According to many we have the principle of the conservation of energy virtually formulated for the first time in Newton's Scholion developing his third law of motion (action and reaction are equal and opposite), though his participation in the current erroneous conception of heat as a "caloric", or independent substance, prevented his clearly apprehending and explicitly formulating the principle. Others would connect it with his second law. Huyghens, in the seventeenth century, seems to have grasped, though somewhat vaguely, the notion of momentum, or vis viva (MV²). This was clearly enunciated by Leibniz later. The fundamental obstacle, however, to the recognition of the constancy of energy lay in the prevalent "caloric theory". Assuming heat to be some sort of substance, its origin and disappearance in connextion with friction, percussion, and the like seemed a standing contradiction with any hypothesis of the constancy of energy. As early as 1780, Lavoisier and Laplace, in their "Mémoire sur la chaleur", show signs of approaching the modern doctrine, though Laplace subsequently committed himself more deeply to the caloric theory. Count Rumford's famous experiments in measuring the amount of heat generated by the boring of cannon and Sir Humphry Davy's analogous observations (1799) on the heat caused by the friction of ice, proved the death-blow to the caloric theory. For the view was now beginning to receive wide acceptance among scientists, that heat was "probably a vibration of the corpuscles of bodies tending to separate them". Dr. Thomas Young, in 1807, employed the term energy to designate the vis viva or active force of a moving body, which is measured by its mass or weight multiplied by the square of its velocity (MV²). Sadi Carnot (1824), though still labouring under the caloric theory, advanced the problem substantially in his remarkable paper, "Réflexions sur la puissance motrice du feu", by considering the question of the relation of quantity of heat to amount of work done, and by introducing the conception of a machine with a reversible cycle of operations. The great epoch, however, in the history of the doctrine occurred in 1842, when Julius Robert Mayer, a German physician, published his "Remarks on the Forces of Inanimate Nature", originally written in a series of letters to a friend. In this little work, "contemptuously rejected by the leading journals of physics of that day" (Poincaré), Mayer clearly enunciated the principle of the conservation of energy in its widest generality. His statement of the law was, however, in advance of the existing experimental evidence, and he was led to it partly by philosophical reasoning, partly by consideration of physiological questions. At the same time, Joule, in Manchester, was engaged in determining by accurate experiments the dynamical equivalent of heat–the amount of work a unit of heat could accomplish, and vice versa; and "Colding was contributing important papers on the same subject to the Royal Scientific Society of Copenhagen, so that no particular man can be described as the Father of the doctrine of the Conservation of Energy" (Preston). Between 1848 and 1851, Lord Kelvin (then Sir William Thomson), Clausius, and Rankine developed the application of the doctrine to sundry important problems in the science of heat. About the same time Helmholtz, approaching the subject from the mathematical side, and starting from Newton's Laws of Motion, with certain other assumptions as to the constitution of matter, deduced the same principle, which he termed the "Conservation of Forces". Subsequently, Faraday and Grove illustrated in greater detail the extent and variety of the transformation and correlation of forces, not only heat being changed into work, but light occasioning chemical action, and this generating heat, and, and heat producing electricity, capable of being again converted into motion, and so on round the cycle. But it further became evident that in such a series there inevitably occurs a waste in the usableness of energy. Though the total energy of a system may remain a constant quantity, since work can be done by heat only in its transition from a warmer to a cooler body, in proportion as such heat gets diffused throughout the whole system it becomes less utilizable, and the total capacity for work diminishes owing to this dissipation or degradation of energy. This general fact is formulated in what has been called the principle of Carnot or of Clausius. It is also styled the second law of thermodynamics and has been made the basis of very important conclusions as to the finite duration of the universe by Lord Kelvin. He thus enunciates the law: "It is impossible by means of inanimate material agency to derive a mechanical effect from a portion of matter by cooling it below the temperature of the coldest surrounding bodies."
Living Organisms
The successful determination of the quantitative equivalent of one form of energy in some other form, obviously becomes a far more difficult problem when the subject of the experiment is not inanimate matter in the chemical or physical laboratory, but the consumption of substances in the living organism. Scientific research has, however, made some essays in this direction, endeavouring to establish by experiment that the principle of the constancy of energy holds also in vital processes. By the nature of the case the experimental evidence is of a rougher and less accurate character. Still it tends to show at all events approximate equivalence in the case of some organic functions. Among the best investigations so far seem to be those of Robner, who kept dogs in a calorimeter, measuring carefully the quantity of food received and the heat developed by them. The chemical energy of the substances consumed manifests itself in heat and motion, and the heat generated in the consumption of different substances by the animals seems to have corresponded rather closely to that resulting in laboratory experiments; hence it is affirmed that the observations all point to the conclusion that "the sole cause of animal heat is a chemical process" (Schäfer). This, however, is a long way from experimental proof that the conservation of energy holds in all vital processes with such rigid accuracy that every faintest change in the motor or sensory nerve-cells of the brain must have been completely determined by a preceeding physical stimulus. Whether this proposition be true or not, there is not as yet even a remote approach to experimental proof if it (cf. Ladd).
THE LAW CONSIDERED
Character and Range
About the character and range of the law and its bearing on sundry philosophical problems, there has been and still is much dispute. As a rule, however, the most eminent scientists, e.g. men like Clerk Maxwell and Lord Kelvin, are most cautious and guarded in their enunciation of the law. Be it noted that, when strictly stated, this proposition, "The sum of the kinetic and potential energies of a conservative system amid all changes remains constant", first applies only to an isolated or closed system. But such systems are hypothetical or ideal. As a matter of fact, no group of agents in the present universe is or can be thus isolated. Next, the proposition may be stated, as a legitimate generalization, only of inanimate bodies and material energies. The law affords no justification for the assertion that the only energies in any particular system, still less in the universe as a whole, are material energies. Clerk Maxwell himself explicitly reminds us that "we cannot assert that all energy must be either potential or kinetic, though we may not be able to conceive of any other form". Again many physicists insist that this concept of energycontained in the formula proves, when examined closely, to be vague and elusive. H. Poincaré asks: "What exactly remains constant?" And he concludes a searching analysis with the statement that "of the principle nothing is left but an enunciation: There is something which remains constant" (Science and Hypothesis, p. 127). As eminent a physicist as George F. Fitzgerald tells us that "the doctrine of the conservation of energy is most valuable, but it only goes a very little way in explaining phenomena" (Scientific Writings, p. 391). Helmholtz's extension of the principle in the statement, that "the total quantity of all the forces capable of work in the whole universe remains eternal and unchanged throughout all their changes", is a hazardous leap from positive science into very speculative metaphysics. This should be recognized. For even supposing the proposition true, it cannot be demonstrated a priori. It is not self-evident. It is obviously beyond the possibility of experimental proof. It assumes the present universe to be a closed system into which new agents or beings capable of adding to its energy have never entered. Lucien Poincaré's contention is just: "It behooves us not to receive without a certain distrust the extension by certain philosophers to the whole Universe of a property demonstrated for those restricted systems which observation can alone reach. We know nothing of the Universe as a whole and every generalization of this kind outruns in singular fashion the limit of experiment." James Ward's account of its character is much the same: "Methodologically, in other words as a formal and regulative principle, it means much, really it means very little." It furnishes very little information about the past, present, or future of the universe.
Proof of the Law
On what evidence precisely, then, does the principle rest? Here again we find considerable disagreement. E. Mach tells us: "Many deduce the principle from the impossibility of perpetual motion, which again they either derive from experience or deem self- evident…Others frankly claim only an experimmental foundation for the principle." He himself considers the justification of the law to be in part experimental, in part a logical or formal postulate of the intellect. We have already alluded to the view that it is implicit in Newton's laws of motion. The principle of causality, according to others, is its parent. Mayer himself quotes ex nihilo nil fit, and argues that creation or annihilation of a force lies beyond human power. Even Joule, who laboured so diligently to establish an experimental proof, would reinforce the latter with the proposition, that "it is manifestly absurd to suppose that the powers with which Godhas endowed matter can be destroyed". Preston judiciously observes: "The general principle of the conservation of energy is not to be proved by mathematical formulæ. A law of nature must be founded on experiment and observation, and the general agreeement of the law with facts leads to a general belief in its probable truth. Further, the conservation of energy cannot be absolutely proved even by experiment, for the proof of a law requires a universal experience. On the other hand, the law cannot be said to be untrue, even though it may seem to be contradicted by certain experiments, for in these cases energy may be dissipated in modes of which we are as yet unaware" (p. 90). In view of the extravagant conclusions some writers have attempted to deduce from the doctrine, it is useful to note these serious divergencies of opinion as to what is its true justification among those who have a real claim to speak with authority on the subject.
We shall best approximate to the truth by distinguishing three different parts of the doctrine of energy: the law of constancy; the law of transformation; and the law of dissipation or degradation. The law of transformation, that all known forms of material energy may be transmuted into each other, and are reconvertible, is a general fact which can only be ascertained and proved by experience. There is no a priori reason requiring it. The law of dissipation, that, as a matter of fact, in the course of the changes which take place in the present universe there is a constant tendency for portions of energy to become unusable, owing to the equal diffusion of heat through all parts of the system–this truth similarly seems to us to rest entirely on experience. Finally, with respect to the principle of quantitative constancy, the main proof must be experience–but experience in a broad sense. It has been shown by positive experiments with portions of inanimate matter that the more perfectly we can isolate a group of material agents from external interference, and the more accurately we can calculate the total quantity of energy possessed by the system at the beginning and end of a series of qualitative changes, the more perfectly our results agree. Further, modern physics constantly assumes this principle in most complex and elaborate calculations, and the agreement of its deductions with observed results verifies the assumption in a manner which would seem to be impossible were the principle not true. In fact, we may say that the assumption of the truth of the law, when correctly formulated, lies now at the basis of all modern physical and chemical theories, just as the assumption of inertia or the constancy of mass is fundamental to mechanics. At the same time we must not forget the hypothetical character of the conditions postulated, and the limitations in its application to particular concrete problems. Bearing this in mind, even if there occurs some novel experience, as, e.g., the fact that radium seemed capable of sustaining itself at a higher temperature than surrounding objects and of emitting a constant supply of heat without any observable dimination of its own store of energy, science does not therefore immediately abandon its fundamental principle. Instead, it rightly seeks for some hypothesis by which this apparently rebellious fact can be reconciled with so widely ranging a general law–as, for example, the hypothesis that this eccentric substance possesses a peculiar power of constantly collecting energy from the neighbouring ether and then dispensing it in the form of heat; or, that the high complexity of the molecular constitution of radium enables it, while slowly breaking down into simpler substances, to continue expending itself in heat for an extraordinarily long time. Such an exception, however, is a useful reminder of the unwarranted rashness of those who, ignoring the true character and limitations of the law, would, in virtue of its alleged universal supremacy, rule out of existence, whether in living beings or in the universe as a whole, every agent or agency which may condition, control, or modify in any way the working of the law in the concrete. As we have before indicated in regard to some changes of a chemical and mechanical character in the living beings, the principle of conservation may hold in much the same way as in non-living matter; whilst, in regard to other physiological or psycho-physical processes, the necessary qualifications and limitations may be of a different order. The kind of evidence most cogent in regard to inanimate matter–both direct experiment and verified deduction–is wanting here; and many of the vital processes, especially those connected with consciousness, are so unlike mechanical changes in many respects that it would be scientifically unjustifiable to extend the generalization so as to include them. The possibility of reversion, for instance, applicable in a cycle of changes in inanimate matter, is here unthinkable. We could conceivably recover the gaseous and solid products of exploded gunpowder and convert them into their original condition, but the effort to imagine the reversion of the process of the growth of a man or a nation brings us face to face with an absurdity.
PHILOSOPHICAL DEDUCTIONS
The philosophical conclusions which some writers have attempted to deduce from the law affect the question of God's existence and action in the world, the possibility of Divine interference in the form of miracles, the nature of the human soul, its origin and relation to the body, and its moral freedom.
The Materialistic Mechanical Theory
This theory, which seeks to conceive the world as a vast self-moving machine, self-existing from all eternity, devoid of all freedom or purpose, perpetually going through a series of changes, each new state necessarily emerging out of the previous and passing into the subsequent state, claims to find its justification in this law of the conservation of energy. To this it may be replied in general, as in the case of the old objections to Theism based on the indestructibility of matter, that the constancy of the total quantity of energy in the world or the convertibility of different forms of material energy, does not affect the arguments from the evidences of intelligent design in the world, the existence of self-conscious human minds and the moral law. These things are realities of the first importance which every philosophical creed that pretends to be a rational system of thought must attempt to explain. But the mere fact that the sum of material energies, kinetic and potential, in any isolated system of bodies, or even in the physical universe as a whole, remains constant, if it be a fact, affords no rational account or explanation whatever of these realities.
Herbert Spencer's Doctrines
As Spencer is the best-known writer who attempts to deduce a philosophy of the universe from the doctrine of energy, we shall take him as representative of the school. Though the term force is confined by physicists to a narrower and well-defined meaning–the rate of change of energy per distance–Spencer identifies it with energy, and styles the conservation or constancy of energy the "Persistence of Force". To this general principle, he tells us, an ultimate analysis of all our sensible experience beings us down, and on this a rational synthesis musty build up. Consequently, from this principle his "Synthetic Philosophy" seeks to deduce all the phenomena of the evolution of the universe. With respect to its proof he assures us that "the principle is deeper than demonstration, deeper than definite cognition, deep as the very nature of the mind. Its authority transcends all other whatever, for not only is it given in the constitution of our consciousness, but it is impossible to imagine a consciousness so constituted as not to give it" (First Principles, p. 162). The value of this assertion may be gauged from the fact that Newton and all the ablest scientists down to the middle of the last century were ignorant of the principle, and that it required the labour of Mayer, Joule, Helmholtz, and others to convince the scientific world of its truth. "Evolution is an integration of matter and concomitant dissipation of motion during which matter passes from an indefinite incoherent homogeneity to a definite heterogeneity, and during which the retained motion undergoes a parallel transformation. Owing to the ultimate principles the transformation among all kinds of existence cannot be other than we see it to be. The redistribution of matter and motion must everywhere take place in those ways and produce those traits which celestial bodies, organisms, societies alike display, and it has to be shown that this universality of process results from the same necessity which determines each simplest movement around us…In other words the phenomena of evolution have to be deduced from the Persistence of ‘Force’." Spencer's proof is merely a description of the changes which have taken place. He does not show, and it is impossible to show, from the mere fact that the quantity of energy has to remain constant, that the particular forms in which it has appeared–the Roman Empire, Shakespeare's plays, and Mr. Spencer's philosophy–must have appeared. The principle can only tell us that a constant quantitative relation has been preserved amid all the qualitative transformations of the physical universe, and that it will be preserved in the future. But it furnishes no reason for the order and seemingly intelligent design which abounds, and it offers not the faintest suggestion of an explanation why the primitive nebulæ should have evolved into life, minds, art, literature, and science. To describe the process of building a cathedral is not to deduce a masterpiece of architecture from so many tons of stone and mortar. To show even that the law of gravitation prevailed during every event in the history of England would not be a deduction of the history of England from the law of gravitation. Yet this is precisely the sort of undertaking Spencer's "Synthetic Philosophy" is committed to in seeking to deduce the present world from the conservation of energy, and so to dispense with an intelligent Creator. The same holds for every other project of a similar kind. A more remarkable feature still in Spencer's handling of the present subject is that he seats this "Persistence of Force" in the Absolute itself. It really "means the persistence of some Power which transcends our knowledge and conception…the Unknown Cause of the phenomenal manifestations" of our ordinary experience. This is a complete misconception, misrepresentation, and misuse of the principle of conservation, as known to science. Mayer and Joule never attempted to establish that some noumenal power or unknown cause behind the phenomena of the universe has a constant quantity of energy in itself. Nor is it a self-evident datum of our consciousness that, if there be such an unknown cause, its phenomenal manifestations must be always quantitatively the same throughout all past and future time". The scientific principle merely affirms constant quantitative equivalence amid the actual transmutations of certain known and knowable realities, heat, mechanical work, and the rest. This, however, would afford no help towards an explanation of the universe. Consequently, it had to be transformed into something very different to serve as the basis of the Synthetic Philosophy.
Professor Ostwald
Professor Ostwald, on the other hand, apparently opposed to mechanical theories, carries us little farther by his special doctrine of energy. Matter, the supposed vehicle or support of energy, he rejects as a useless hypothesis. Every object in the universe is merely some manifestation of energy of which the total amount retains a constant value. Energy itself is work, or what arises out of work, or is converted back into work. It is the universal substance of the process of change in the world. Mass is merely capacity for energy of movement, density is volume-energy. All we can know of the universe may be expressed in terms of energy. To accomplish this is the business of the savant. Hypotheses are to be abandoned as worthless crutches; and the aim of science is to catalogue objects as forms of energy. But surely this is merely to abandon all attempt at explanation. The mere application of a generic common name to diverse objects furnishes no real account of their qualitative differences. We do not advance knowledge by the easy process of assigning new properties to energy, any more than the ancients did by the liberal allotment of occult qualities. The simple truth is that the quantitative law of constancy supplies not the faintest clue to the fundamental problem, how and why the present infinitely varied allotropic forms of reality have come into existence.
THE LAW AND ITS CONSEQUENCES
Not only does the modern scientific doctrine of energy fail to provide a foundation for a materialistic theory of a mechanical self-existing universe, but a most important part of that doctrine–the second law of thermodynamics and its consequences–presents us with the materials for a very powerful argument against that theory. Lord Kelvin, the most eminent authority on this point, working from data established by Carnot and Clausius, has shown that "although mechanical energy is indestructible, there is a universal tendency to its dissipation, which produces throughout the system a gradual augmentation and diffusion of heat, cessation of motion and exhaustion of the potential energy of the material Universe" (Lectures, vol. II, p. 356). The heat becoming thus diffused at an equally low temperature throughout the entire universe, all living organisms will perish of cold. In fact, the conclusion which Kelvin deduces from the modern scientific doctrine of energy is that the physical world, so far from being a self- existing machine endowed with perpetual motion, much more closely resembles a clock which has been put together and wound up at some definite date in the past and will run down to a point at which it will stop dead in the future.
CONSERVATION OF ENERGY AND THE HUMAN SOUL
According to the ordinary Catholic doctrine, philosophical and theological, the soul is a spiritual principle, distinct from matter, yet by its union with the organism constituting one substantial being, the living man. It is the source of spiritual activities, thought, and volition. It is endowed with free-will. It originates and controls bodily movements. In its origin it has been created; at death it is separated from the body and passes away from the material universe. Now if the soul or mind, though itself not a form of material energy, acts on the body, originates, checks, or modifies bodily movements, then it seems to perform work and so to interfere with the constancy of the sum of energy. Moreover, if thus being sources of energy individual souls are created and introduced into this material universe and subsequently pass out of it, then their irruptions seem to constitute a continuous infringement of the law. For clearness we will handle the subject under separate heads.
I. Does the soul or mind initiate or modify in any way movements of matter, or changes in the forms of energies of the material world? Yes, assuredly; the soul through its activities, does thus act on matter–Clifford, Huxley, Hodgson notwithstanding. The thoughts, feelings, and volitions of men have had some influence on the physical events which have constituted human history. All the movements of every material particle in the world would not have been precisely the same if there had been no sensation or thought. Art, literature, science, invention have had their origin in ideas, and they involve movements of material bodies. The mental states called feelings and desires have really influenced war and trade. If these feelings and ideas had been different, war, trade, art, literature, and invention would have been different. The movements of some portions of matter would have been other than they have been. The mind or soul, therefore, does really act on the body.
II. Is the soul, or the activities by which it acts on the body, for instance its conscious states, merely a particular form of energy interconvertible with the other material forms of heat, motion, electricity, and the rest? Or is the soul and psychic activity something distinct in kind, not interchangeable with any form of material energy? Yes. That mental or psychical states and activities are realities, utterly distinct in kind from material energy, is the judgment of philosophers and scientists alike. These states are subjective phenomena perceptible only by the internal consciousness of the individual to whom they belong. Their existence depends on their being perceived. In fact, their esse ispercipi. They are not transmutable into so much material energy. As Tyndall says, "the chasm between the two orders of reality is intellectually impassable." The phenomena of consciousness are not a fixed sum; though incapable of proper quantitative measurement they seem to grow extensively and intensively and to rise in quality in the world. Wundt, indeed, embodies this fact in his contrasted "principle of the increase of psychical energy", a law of qualitative value, which he attaches as the reverse or subjective side of the quantitative constancy of physical energy. The psychical increase, being indefinite, holds only under the condition that the psychical processes are continuous. Mental states or activities are thus movements of matter, whilst on the other hand they are different in nature from all material energies and unconvertible with any of the latter. The soul, mind, or whatever we call the subject or source of these immaterial states or activities, must be therefore some kind of hyperphysical agent or power.
III. This brings us to the central crux of the subject. If the soul, or mind, or any of its activities, causes or modifies the movement of any particle of matter, then it seems to have produced an effect equivalent to that of a material agent, to have performed "work", and thereby to have augmented or diminished the previously existing quantity of energy in the area within which the disturbance took place. The vital question then arises: Can this real influence of the soul, or of its activities, on matter be squared with the law of conservation? At all events, if it cannot, then so much the worse for the law. The law is a generalization from experience. If its present formulation conflicts with any established fact, we may not deny the fact; we must instead reformulate the law in more qualified terms. If our experience of radium seems to contradict the law of conservation, we are not at liberty to deny the existence of radium, or the fact that it emits heat. We must either give up the universality of the law, or devise some hypothesis by which the law and the new fact may be reconciled. Now we are certain that volition and thought do modify the working of some material agents. Consequently, we must devise some hypothesis by which this fact may be reconciled with the law, or else alter the expression of the law.
Diverse solutions, however, have been advanced. (1) Some writers simply deny the application of the law to living beings, or at least its rigid accuracy, if referred to the entire collection of vital and psychical phenomena. They urge with much force that the living, conscious organism, endowed with the power of self-direction, differs fundamentally in nature from a mere machine, and that it is therefore illegitimate to extend the application of the law to organisms in precisely the same sense as to inanimate matter until this extension is rigidly justified by experimental evidence. But evidence of this quantitative accuracy is not forthcoming–nor at all likely to be. As a consequence, scientists of the first rank, such as Clerk Maxwell and Lord Kelvin, have always been careful to exclude living beings from their formulation of the law. Moreover, they remind us that, in certain respects, the animal structure resembles a very delicate mechanism in which an extremely minute force may liberate or transform a relatively large store of latent energy preserved in a very unstable condition, as, e.g., the pressure of a hair- trigger may explode a powder magazine.
(2) Again, many physicists of high rank (Clerk Maxwell, Tait, Balfour Stewart, Lodge, Poynting), who suppose, for sake of argument, the strict application of the law even to living beings, aim to harmonize the real action of the soul on the body with the law by conceiving this action as exercised merely in the form of a guiding or directing force. They generally do so, moreover, in connection with the established truth of physics that an agent may modify the direction of a force, or of a moving particle, without altering the quantity of its energy, or adding to the work done. Thus, a force acting at right angles to another force can alter the direction of the latter without affecting its intensity. The pressure of the rail on the side of the wheel guides the train-car; the tension of gravitation keeps the earth in its elliptical course round the sun without affecting the quantity of energy possessed by the moving mass. If the enormous force of gravitation were suddenly extinguished, say, by the annihilation of the sun, the earth would fly away at a tangent with the same energy as before. The axiom of physics, that a deflecting force may do no work, is undoubtedly helpful towards conceiving a reconciliation, even if it does not go the whole way to meet the difficulty.
(3) At the same time, the philosophy of Aristotle and St. Thomas provides us with a clue which assists us farther than any modern theory towards the complete solution of the problem. For this, four distinct factors must be kept in mind:–
(a) The entire quantity of the work done by the living being must in this view be accounted for by the material energies–mechanical, chemical, electrical, etc.–stored in the bodily organism. The soul, or mind, or vital power merely administers these, but does not increase or diminish them. The living organism is an extremely complex collection of chemical compounds stored in blood and cellular tissue. Many of these are in very unstable condition. A multitude of qualitative changes are constantly going on, but the quantity of the work done is always merely the result of the using up of the material energies of the organism. The soul, within limits, regulates the qualitative transformation of some of these material energies without altering the sum total.
(b) The action of the soul, whether through its conscious or its merely vegetative activities, must be conceived as primarily directive.
(c) But this is not all. The soul not only guides but initiates and checks movements. The most delicate hair-trigger, it is urged, requires some pressure to move it, and this is work done, and so an addition to that of the machine. The trigger, too, presses with equal reactive force against the finger, and through this emits some of its energy back to another part of the universe. Consequently, any action of the soul upon the body, even if the pressure or tension be relatively small, involves, it is said, a double difficulty: the pressure communicated by the soul to the body and that returned by the body to the soul. In reply: First, what is needed in order to originate, guide, or even inhibit a bodily movement is a transformation of the quality of some of the energy located in certain cells of the living organism. Whilst physics, which seeks to reduce the universe to mass-points in motion, is primarily interested in quantity, qualitative differences cannot be ignored or ultimately resolved into quantitative differences. Direction is the qualitative element in simple movement, and it is as important as velocity or duration. Now, although the initiation of movement, or the origination of a change in the quality of the material energy located in particles of inanimate matter, needs a stimulus involving the expenditure of some energy, however small, it does not seem necessary, and there is no proof, that every transformation of energy in living beings requires a similar expenditure of energy to occasion the change. Be it noted also that the energy of the stimulus often bears no relation to the magnitude of the change and that in many cases it is not incorporated in the main transformation. Indeed, the explosive materials of the earth might conceivably be so collocated that the action of an infinitesimal force would suffice to blow up a continent and effect a qualitative transformation of energy vaster than the sum total of all the changes that have gone on in all living beings since the beginning of the world. This should be remembered when it is alleged that any action of the human mind on the body would constitute a serious interference with the constancy of the sum total of energy.
     However, as a matter of fact, some qualitative changes of energy in the laiving organism which result in movement at least appear not to be excited by anything of the nature of physical impact. Psycho-physics teaches that concentration of thought on certain projected movements, and the fostering of certain feelings, are speedily followed by qualitative changes in organic fluids with vascular and neuromotor processes. States of consciousness becoming intense seem to seek expression and find an outlet in bodily movement, however this is actually realized. This brings us to the further step in the solution of the problem which the Aristotelico-Scholastic conception of the relation of body and mind, as "matter" and "form", contributes. In that theory the soul or vital principle is the "form" or determining principle of the living being. Coalescing with the material factor, it constitutes the living being. It gives to that being its specific nature. It unifies the material elements into one individual. It makes them and holds them a single living being of a certain kind. Biology reveals that the living organism is a mass of chemical compounds, many of them most complex and in very unstable equilibrium, constantly undergoing change and tending to dissolution into simpler and more stable substances. When life ceases, the process of disintegration sets in with great rapidity. The function, then, of this active informing principle is of a unifying, conserving, restraining character, holding back, as it were, and sustaining the potential energies of the organism in their unstable condition. From this view of the relation of the soul to the material constituents of the body, it would follow that the transformation of the potential energies of the living organism is accomplished in vital processes not by anything akin to positive physical pressure, but by some sort of liberative act. It would in this case suffice simply to unloose, to "let go", to cease the act of restraining, and the unstable forms of energy released will thereby issue of themselves into other forms. In a sack of gas or liquid, for instance, the covering membrane determines the contents to a particular shape, and conserves them in a particular space. Somewhat analogously, in the Scholastic theory the soul, as "form", determines the qualitative character of the material with which it coalesces, while it conserves the living being in its specific nature. A "form" endowed with consciousness exerts a control, partly voluntary, partly involuntary, over the qualitative character of the constituents of the organism, and in this view it would occasion qualitative changes in some of these by a merely liberative act, without adding to or taking from the quantity of physical energy contained in the material constituents of the organism. The illustration is of course imperfect, like all such analogies. It is given merely to aid towards a conception of the relations of mind and body in the Aristotelean theory.
(d) Finally, in this theory, the action of the soul, or vital principle, upon the material energies of the living organism, must be conceived not as that of a foreign agent, but as of a co-principle uniting with the former to constitute one specific being. This most important factor in the solution is not sufficiently emphasized, or indeed realized, by many physicists who seek to harmonize the law with the real action of the soul. Accepting the philosophy of Descartes, many of these adopt a very exaggerated view of the separateness and mutual independence of soul and body. In that philosophy soul and body are conceived as two distinct beings merely accidentally conjoined or connected. The action of either upon the other is that of an extrinsic agent. If an angel or a demon set a barrel rolling down a hill by even a slight push, the action of such a spirit would involve the invasion of the system of the material universe by a foreign energy. But this is not the way the soul acts, according to the philosophy of St. Thomas and Aristotle. Here the soul is part of the living being, a component principle capable of liberating and guiding the transformation of energies stored up in the constituents of the material organism, which along with itself combines to form a single complete individual being. This point is a vital element in the solution, whether the basis of the difficulty be the conservation of energy, the conservation of momentum, or Newton's third law. The directing influence is not exercised as the pressure of one material particle on another outside of it. The soul is in the body which it animates and in every part of it. Neither is "outside" the other.
This solution obviously provides an answer at the same time to the objections deduced from the conservation of energy against the creation of human souls or the freedom of the will. If the soul were a fount of energy distinct from and added to the material energies of the organism, and if the freedom of the will involved incursions of a foreign physical force into the midst of existing material energies, then infringement of the law of constancy would seem inevitable. But if the soul merely diverts the transformation of existing reserves of energy in the manner indicated, no violation of the law seems necessary. Similarly, the departure of such an immortal soul from the physical universe would not involve any withdrawal of material energy from the total sum. Finally, if human thought and volition can interfere in any degree with the movements of matter, and exercise a guiding influence on any of the processes of the bodily organism, a fortiori must it be possible for an Infinite Intelligence to intervene and regulate the course of events in the material universe; and if the human mind can effect its purposes without infringement of the law of conservation of energy, assuredly this ought to be still more within the powers of a Divine Mind, which, according to the Scholastic philosophy, sustains all beings in existence and continuously co-operates with their activity.
The extensive literature of the subject may roughly be distinguished as scientific and philosophic, though the two grade into each other.
     Among those of mainly scientific character are:–The Correlation and Conversion of Forces, ed. YOUMANS (New York, 1865). This is a collection of the original papers of HELMHOLTZ, MAYER, GROVE, FARADAY, LIEBIG, and CARPENTER on the subject. JOULE, Scientific Papers (2 vols., London, 1884, 1857); HELMHOLTZ, Popular Lectures on Scientific Subjects (tr. London, 1873); KELVIN, Popular Lectures and Addresses (3 vols., New York and London, 1894), see especially II; GROVE, The Correlation of Physical Forces (London, 1867); also ATAIT, Recent Advances in Physical Science (London, 1876); MAXWELL, ed. RAYLEIGH, Theory of Heat (London and New York, 1902); STEWART, The Conservation of Energy in Internat. Sc. Series (London, 1900); TAIT AND STEWART, The Unseen Universe (London, 1875); PRESTON, The Theory of Heat (London and New York, 1904), I; FITZGERALD, ed. LARMOR, Scientific Writings (Dublin and London, 1902); LUCIEN POINCARÉ, The New Physics (tr., London, 1907), III; H. POINCARÉ, Science and Hypothesis (tr. London and New York, 1905); MACH, Die Gesch. und die Würzel des Satzes von der Erhaltung der Arbeit (Prague, 1871); IDEM, Populär-wissenschaftliche Vorlesungen (Leipzig, 1896); CARPENTER, The Correlation of Physical and Vital Forces in Quar. Jour. of Science (1865); IDEM, Mutual Relations of the Vital and Physical Forces inTransactions of the Royal Society (London, 1850); SCHÄFER, Text-Book of Physiology (Edinburgh and London, 1898), I; MOSSO, Fatigue (New York and London, 1904), frequently referred to but contributes little to the question.
     Among the philosophical works on the subject aree: COUAILHAC, La Liberté et la conservation de l'énergie (Paris, 1897); MERCIER, La Pensée et la loi de la conservation de l'énergie (Louvain, 1900); DE MUNNYNCK in Revue Thomiste (May, 1897), a useful article; WINDLE, What is Life (London and St. Louis, 1908); LADD, Philosophy of Mind(London, and New York, 1895), ii; MAHER, Psychology (London and New York, 1905) xxiii; WARD, Naturalism and Agnosticism (London, 1906); LODGE, Life and Matter (London, 1905); see also a very interesting controversy on the subject in Nature (1903), in which SIR OLIVER LODGE, G. MINCHIN, E. W. HOBSON, J. W. SHARPE, W. PEDDIE, J. H. MUIRHEAD, C. T. PREECE, E. P. CULVERWELL, and others took part; GUTBERLET, Das Gesetz von der Erhaltung der Kraft (Münster, 1882); SPENCER, First Principle (London and Edinburgh, 1900); HÖFFDING, Outlines of Psychology (New York and London, 1896); WUNDT deals with the subject in papers in Philosophische Studien (1898); also for brief treatment, see his Outlines of Psychology(tr., 3rd ed., New York, 1907); OSTWALD, Vorlesungen über Naturphilosophie (Leipzig, 1902); see also EISLER, Philosophisches Wörterbuch (Berlin, 1904).
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The Laws of Manu
"The Laws of Manu" is the English designation commonly applied to the "Manava Dharma-sastra", a metrical Sanskrit compendium of ancient sacred laws and customs held in the highest reverence by the orthodox adherents of Brahminism. The Brahmins themselves credit the work with a divine origin and a remote antiquity. Its reputed author is Manu, the mythical survivor of the Flood and father of the human race, the primitive teacher of sacred rites and laws, now enjoying in heaven the dignity of an omniscient deity. The opening verses of the work tell how Manu was reverently approached in ancient times by the ten great sages and asked to declare to them the sacred laws of the castes and how he graciously acceded to their request by having the learned sage Bhrigu, whom he had carefully taught the metrical institutes of the sacred law, deliver to them this precious instruction. The work thus pretends to be the dictation of Manu through the agency of Bhrigu; and as Manu learned it himself from the self-existent Brahma, its authorship purport to be divine. This pious Brahmin belief regarding the divine origin of the "Laws of Manu" is naturally not shared by the Oriental scholars of the western world. Even the rather remote date assigned to the work by Sir William Jones, 1200-500 B.C., has been very generally abandoned. The weight of authority to-day is in favour of the view that the work in its present metrical form dates probably from the first or second century of the Christian era, though it may possibly be a century or two older. Most of its contents, however, may be safely given a much greater antiquity. Scholars are now pretty well agreed that the work is an amplified recast in verse of a "Dharma-sutra", no longer extant, that may have been in existence as early as 500 B.C.
The sutras were manuals composed by the teachers of the Vedic schools for the guidance of their pupils. They summed up in aphorisms, more or less methodically arranged, the enormously complicated mass of rules, laws, customs, rites, that the Brahmin student had to know by heart. Every Vedic school of importance had its appropriate sutras, among which were the "Grihya-sutras", dealing with domestic ceremonies, and the "Dharma-sutras", treating of the sacred customs and laws. A fair number of these have been preserved, and form part of the sacred Brahmin literature. In course of time, some of the more ancient and popular "Dharma-sutras" were enlarged in their scope and thrown into metrical form constituting the so-called "Dharma-sastras". Of these the most ancient and most famous is the "Laws of Manu", the "Manava Dharma-sastra", so called as scholars think, because based on a "Dharma-sutra" of the ancient Manava school. The association of the original sutra with the name Manava seems to have suggested the myth that Manu was its author, and this myth, incorporated in the metrical "Dharma-sastra", probably availed to secure the new work universal acceptance as a divinely revealed book.
The "Laws of Manu" consists of 2684 verses, divided into twelve chapters. In the first chapter is related the creation of the world by a series of emanations from the self-existent deity, the mythical origin of the book itself, and the great spiritual advantage to be gained by the devout study of its contents. Chapters two to six inclusive set forth the manner of life and regulation of conduct proper to the members of the three upper castes, who have been initiated into the Brahmin religion by the sin-removing ceremony known as the investiture with the sacred cord. First is described the period of studentship, a time of ascetic discipline devoted to the study of the Vedas under a Brahmin teacher. Then the chief duties of the householder are rehearsed, his choice of a wife, marriage, maintenance of the sacred hearth-fire, sacrifices to the gods, feasts to his departed relatives exercise of hospitality. The numerous restrictions also, regulating his daily conduct, are discussed in detail especially in regard to his dress, food, conjugal relations, and ceremonial cleanness. After this comes the description of the kind of life exacted of those who choose to spend their declining years as hermits and ascetics. The seventh chapter sets forth the divine dignity and the manifold duties and responsibilities of kings, offering on the whole a high ideal of the kingly office. The eighth chapter treats of procedure in civil and criminal lawsuits and of the proper punishments to be meted out to different classes of criminals. The next two chapters make known the customs and laws governing divorce, inheritance, the rights of property, the occupations lawful for each caste. Chapter eleven is chiefly occupied with the various kinds of penance to be undergone by those who would rid themselves of the evil consequences of their misdeeds. The last chapter expounds the doctrine of karma, involving rebirths in the ascending or descending scale, according to the merits or demerits of the present life. The closing verses are devoted to the pantheistic scheme of salvation leading to absorption into the all-embracing, impersonal deity.
The "Laws of Manu" thus offers an interesting ideal picture of dornestic, social, and religious life in India under ancient Brahmin influence. The picture has its shadows. The dignity of the Brahmin caste was greatly exaggerated, while the Sudra caste was so far despised as to be excluded under pain of death from participation in the Brahmin religion. Punishments for crimes and misdemeanours were lightest when applied to offenders of the Brahmin caste, and increased in severity for the guilty members of the warrior, farmer, and serf caste respectively. Most forms of industry and practice of medicine were held in contempt, and were forbidden to both Brahmins and warriors. The mind of woman was held to br fickle, sensual, and incapable of proper self-direction. Hence it was laid down that women were to be held in strict subjection to the end of their lives. They were not allowed to learn any of the Vedic texts, and their participation in religious rites was limited to a few insignificant acts. Guilt involving penances was attributed to unintentional transgressions of law, and there was a hopeless confusion of duties of conscience with traditional customs and restrictions in large part superstitious and absurd. Yet, with all this, the ethical teachings of the "Laws of Manu" is very high, embracing almost every form of moral obligation recognized in the Christian religion.
The "Laws of Manu" is accessible to modern readers in a number of good translations. It was published in English dress finder the title, "The Institutes of Manu", by Sir William Jones in 1794, being the first Sanskrit work to be translated into a European tongue. This version is still recognized as a work of great merit. In 1884 a very excellent translation, begun by A. C. Burnell and completed by Professor E. W. Hopkins, was published in London with the title, "The Ordinances of Manu". Two years later appeared Professor George Buhler's able version with a lengthy introduction, constituting volume xxv of the "Sacred Books of the East". In 1893 Professor G. Strehly published in Paris a very elegant French translation, "Les Lois de Manou" forming one of the volumes of the "Annales du Musée Guimet".
MACDONELL, Sanskrit Literature (New York, 1900); FRAZER, A Literary History of India (New York, (1898); MONIER WILLIAMS, Indian Wisdom (4th ed. London, 1803); JOHANTGEN, Ueber das Gesetzbuch des Manu (Leipzig, 1863).
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The League
I. THE LEAGUE OF 1576
The discontent produced by the Peace of Beaulieu (6 May, 1576), which restored the government of Picardy to the Xrotetestant Prince de CondÈ and gave him PÈronne to hold as a security, induced d'Humières, a Catholic who commanded the city of PÈronne, to form a league of gentry, soldiers, and peasants of Picardy to keep CondÈ from taking possession of the city. D'Humières also appealed to all the princes, nobles and prelates of the kingdom, and to the allies of the nations neighbouring to France. This League of PÈronne thus aspired to become international. From a religious point of view it aimed at supporting Catholicism in France politically at restoring the "ancient franchises and liberties" against the royal power. Its programme was spread throughout France by the efforts of Henri de Guise (see GUISE), and Henry III, then on good terms with the Guises, declared himself its chief. Gregory XIIIwas apprised of the formation of the League by Jean David, an advocate of the Parliament of Paris, acting for the Guises, and he communicated the fact to Philip II. But when the Peace of Bergerac (17 September, 1577) between Henry III and the Protestants, curtailed the liberties accorded them by the Edict of Beaulieu, the king hastened to dissolve the League of PÈronne and the other Catholic leagues formed after its example. This dissolution was the cause of rejoicing to a certain number of royalists, who held that "all leagues and associations in a monarchial state are matters of grave consequence, and that it is impossibie for sujects to band themselves together without prejudicing the royal superiority". The nobility had lacked unanimity, and the cities had been too lukewarm to maintain this first league.
II. THE LEAGUE OF 1585
The death of the Duke of Anjou (10 June, 1584) having made Henry of Bourbon, the Protestant King of Navarre, heir presumptive to Henry III, a new league was formed among the aristocracy and the people. On the one hand, the Dukes of Guise, Mayenne, and Nevers and Baron de Senecey met at Nancy to renew the League, with the object of securing the recognition, as heir to the throne, of the Cardinal de Bourbon, who would extirpate heresy and receive the Council of Trent in France. Philip II, by the Treaty of Joinville (31 December, 1584), promised his concurrence, in the shape of a monthly subsidy of 50,000 crowns. At Paris, on the other hand, Charles Hotteman, Sieur de Rocheblond, "moved by the Spirit of God", PrÈvost, curÈ of Saint SÈverin, Boucher, curÈ of Saint Benoît, and Launoy, a canon of Soissons, appealed to the middle classes of the cities to save Catholicism. A secret society was formed. Rocheblond and five other leaguers carried on a propaganda, gradually organizing a little army at Paris, and establishing relations with the Guises. The combination of these two movements — the aristocratic and the popular — resulted in the manifesto of 30 March, 1585, launched from PÈronne by Guise and the princes amounting to a sort of declaration of war against Henry III. The whole story of the League has been told in the article GUISE. We shall here dwell upon only the following two points.
A. Relations between the Popes and the League
Gregory XIII approved of theLeague after 1584, but abstained from committing himself to any writing in its favour. Sixtus V wished the struggle against heresy in France to be led by the king himself; the religious zeal of the Leaguers pleased him, but he did not like the movement of political independence in relation to Henry III. Events, however, drove Sixtus V to take sides with the Leaguers. The Bull of 9 September, 1585, by which he declared Henry of Bourbon and the Prince of CondÈ as Protestants, to have forfeited the succession, provoked so much opposition from the Parliament, and so spirited a reply from Henry, that the League, in its turn, recognized the necessity of a counterstrokc. Louis d'OrlÈans, advocate and a leaguer, undertook the defence of the Bull in the "Avertissement des Catholiques Angais aux Français Catholiques", an extremely violent manifesto against Henry of Bourbon. Madame le Montpensier, a sister of the Guises, boasted that she ruled the famous preachers of the League, the "Satire MÈnippÈe" presently turned them to ridicule, while in their turn the Leaguers from the pulpits of Paris attacked not only Henry of Bourbon, but the acts, the morals, and the orthodoxy of of Henry III. Such preachers were Rose, Bishop of Senlis, Boucher and PrÈvost, the aforesaid curÈs — the latter of whom caused an immense picture to be displayed, representing the horrible sufferings inflicted upon Catholics by the English co-religionists of Henry of Bourbon. Other preachers were de Launay, a canon of Soissons, the learned Benedictine GÈnÈbrard, the controversialist Feuardent, the ascetic writer Pierre Crespet, and Guincestre, curÈ of Saint-Gervais, who, preaching at Saint-BarthÈlemy on New Year's Day, 1589, made all who heard him take an oath to spend the last penny they had and shed their last drop of blood to avenge thr assassination of Guise. By these excesses of the Leaguers against the monarchical principle, and by the murder of Henry III by Jacques ClÈment (1 August, 1589) Sixtus V was compelled to assume an altitude of extreme reserve towards the League. The nuncio Matteuzzi having thought it his duty to leave Venice because immediately after the assassination of Henry III the Senate had decided to send an ambassador to Henry of Bourbon, the pope sent him back to his post, expressing a hope that the Venetians might be able to persuade Henry of Bourbon to be reconciled with the Holy See. On 14 May, 1590, the papal legate Caetani blessed, saluting them as Machabees, the 1300 monks who, led by Rose, Bishop of Senlis, and Pelletier, CurÈ of Saint-Jacques, organized for the defence of Paris against Henry of Bourbon; but, on the other hand, the pope manifested great displeasure because the Sorbonne had declared, on 7 May, that, even "absolved of his crimes", Henry of Bourbon could not become King of France. The Leaguers in their enthusiasm had denied to the papal authority the right of eventually admitting Henry of Bourbon to the throne of France. They found new cause for indignation in the fact that Sixtus V had received the Duke of Luxembourg-Piney, the envoy of Henry's party; and Philip II while in Paris, caused a sermon to be preached against the pope.
But when, after the brief pontificate of Urban VII, Gregory XIV became pope (5 December, 1590) the League and Spain recovered their influence at Rome. Several Briefs dated in March, 1591, and two "monitoria" to the nuncio Landriano once more proclaimed the downfall of Henry of Bourbon. The prelates who sided with Henry, assembled at Chartres, in September, 1591, protested against the "monitoria" and appealed from them to the pope's maturer infomation. The gradual development of a third party weakened the League and hastened the approach of an understanding between Rome and Henry of Bourbon (see HENRY IV). Briefly, the Holy See felt a natural sympathy for the Catholic convictions in which the League originated; but, to the honour of Sixtus V, he would not, in the most tragic moments of his pontificate, compromise himself too far with a movement which flouted the authority of Henry III, the legitimate king; neither would he admit the maxim: "Culpam non pænam aufert absolutio peccati" (Absolution blots out the sin, but not its penalty), in virtue of which certain theologians of the League claimed that Henry IV, even if absolved by the pope, would still be incapable of succeeding to the French throne. By this wise policy, Sixtus prepared the way far in advance for the reconciliation which he hoped for, and which was to be realized in the absolution of Henry IV by Clement VIII.
B. Political Doctrines of the League
Charles Labitte has found it possible to write a book on "La DÈmocratie sous la Ligue". The religious rising of the people soon took shelter behind certain political theories which tended to the revival of medieval political liberties and the limitation of royal absolutism. In 1586 the advocate Le Breton, in a pamphlet for which he was hanged, called Henry III "one of the greatest hypocrites who ever lived", demanded an assembly of the States General from which the royal officers should be excluded, and proposed to restore all their franchises to the cities. Ideas of political autonomy were beginning to take definite shape. The League wished the clergy to recover those liberties which it possessed before the Concordat of Francis I, the nobility to regain the independence it enjoyed in the Middle Ages, and the cities to be restored to a certain degree of autonomy. After the assassination of Guise, a crime instigated by Henry III, sixty-six doctors of the Sorbonne declared that the king's subjects were freed from their oath of allegience and might lawfully take arms, collect money, and defend the Roman religion against the king: the name of Henrv III was erased from the Canon of the Mass and replaced by the "Catholic princes". Boucher, curÈ of Saint-Benoît, popularized this opinion of the Sorbonne in his book "De justa Henriei Tertii abdicatione", in which be maintained that Henry III, "as a perjurer, assassin, murderer, a sacrilegious person, patron of heresy, simoniac, magician, impious and damnable", could be deposed by the Church; that, as "a perfidious waster of the public treasure, a tyrant and enemy of his country", he could be deposed by the people. Boucher declared that a tyrant was a ferocious beast which men were justified at killing. It was under the influence of these theories that upon the assassination of Henry III by Jacques ClÈment (1 August, 1589), the mother of the Guises harangued the throng from the altar of the church of the Cordeliers, and glorified the deed of ClÈment. These exaggerated ideas served only to justify tyranny, and did not long influence the minds of men. Moreover, the "Declaration" of Henry IV against seditious preachers (September, 1595) and the steps taken at Rome by Cardinal d'Ossat, in 1601, put a stop to the political preachings which the League had brought into fashion. The memory of the excesses committed under the League was afterwards exploited by the 1egists of the French Crown to combat Roman doctrines and to defend royal absolutism and Gallicanism. But, considering the bases of the League doctrines, it is impossible not to accord them the highest importance in the history of political ideas. Power, they said, was derived from God through the people, and they opposed the false, absolutist, and Gallican doctrine of the Divine right and irresponsibility of kings, such as Louis XIV professed and practised; and they also bore witness to the perfect compatibility of the most rigorous Roman ideas with democratic and popular aspirations.
It has been possible to trace certain analogies between the doctrines of the League and Protestant brochures like Hotman's "Franco-Gallia" and the "Vindiciæ contra tyrannos" of Junius Brutus (Duplessis Mornay), published immediately after the Massacre of St. Bartholomew. Indeed, both Huguenots and Leaguers were then seeking to limit the royal power; but in the Huguenot projects of reform the tendency was to favour the aristocracy, theoptimates; they would not allow the mob — the mediastinus quilibet of whom the "Vindiciæ" speak so contemptuously — any right of resistance against the king; the Leaguers, on the contrary appealed to the democracy. The Huguenots permitted no uprising of the mere private individual save with "God's special calling"; the Leaguers held that every man was called by God to the defence of the Church, and that all men were equal when there was question of repelling the heretic or the infidel. Hence, in his work, "Des progrès de la rÈvolution et de la guerre contre l'Eglise" Lamennais felt free to write (1829): "How deeply Catholicism has impressed souls with the sentiment of liberty was never more evident than in the days of the League."
See the bibliography of GUISE; also LABITTE, De la dÈmocratchez les prÈdicateurs de Ligue (Paris, 1841); WEILL, Les thÈories sur le pouvoir royal en France pendant les guerres du religion (Paris, 1891); TREUMANN, Die Monarchomachen; eins Darstellung der revolutionären Staatslehren des XVI. Jahrurderts, 1573-1599 (Leipzig, 1885).
GEORGES GOYAU 
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The League of the Cross
A Catholic total abstinence confraternity founded in London in 1873 by Cardinal Manning to unite Catholics, both clergy and laity, in the warfare against intemperance, and thus improve religious, social, and domestic conditions, especially among the working classes. The original and chief centres of the league are London and Liverpool, and branches have been organized in the various cities of Great Britain and Ireland and in Australia. The fundamental rules of the league are:
1. that the pledge shall be of total abstinence, and taken without limit as to time;
2. that only Catholics can be members;
3. that all members shall live as good, practical Catholics;
4. that no one who is not a practical Catholic shall, as long as he fails to practise his religion, hold any office in the league.
The pope has granted several indulgences to the league for its members. A conference of the league is held in August.
The Tablet (London) files; Catholic Directory (London, 1910).
THOMAS F. MEEHAN 
Transcribed by Mario Anello
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The Legend of Abgar
The historian Eusebius records a tradition (H.E., I, xii), which he himself firmly believes, concerning a correspondence that took place between Our Lord and the local potentate at Edessa. Three documents relate to this correspondence:
· the letter of Abgar to Our Lord;
· Our Lord's answer;
· a picture of Our Lord, painted from life.
This legend enjoyed great popularity, both in the East and in the West, during the Middle Ages: Our Lord's letter was copied on parchment, marble, and metal, and used as a talisman or an amulet. In the age of Eusebius the original letters, written in Syriac, were thought to be kept in the archives of Edessa. At the present day we possess not only a Syriac text, but an Armenian translation as well, two independent Greek versions, shorter than the Syriac, and several inscriptions on stone, all of which are discussed in two articles in the "Dictionnaire d'archéologie chrétienne et de liturgies" cols. 88 sq. and 1807 sq. The only two works to be consulted in regard to this literary problem are the "Ecclesiastical History" of Eusebius, and the "Teaching of Addaï," which professes to belong to the Apostolic age.
The legend, according to these two works, runs as follows: Abgar, king of Edessa, afflicted with an incurable sickness, has heard the fame of the power and miracles of Jesus and writes to Him, praying Him to come and heal him.Jesus declines, but promises to send a messenger, endowed with His power, namely Thaddeus (or Addaï), one of the seventy-two Disciples. The letters of Our Lord and of the king of Edessa vary in the version given in Eusebius and in that of the "Teaching of Addaï." That which follows is taken from the Teaching of Addaï," as being less accessible than the History of Eusebius:
Abgar Ouchama to Jesus, the Good Physician Who has appeared in the country of Jerusalem, greeting:
I have heard of Thee, and of Thy healing; that Thou dost not use medicines or roots, but by Thy word openest (the eyes) of the blind, makest the lame to walk, cleansest the lepers, makest the deaf to hear; how by Thy word (also) Thou healest (sick) spirits and those who are tormented with lunatic demons, and how, again, Thou raisest the dead to life. And , learning the wonders that Thou doest, it was borne in upon me that (of two things, one): either Thou hast come down from heaven, or else Thou art the Son of God, who bringest all these things to pass. Wherefore I write to Thee, and pray that thou wilt come to me, who adore Thee, and heal all the ill that I suffer, according to the faith I have in Thee. I also learn that the Jews murmur against Thee, and persecute Thee, that they seek to crucify Thee, and to destroy Thee. I possess but one small city, but it is beautiful, and large enough for us two to live in peace.
When Jesus had received the letter, in the house of the high priest of the Jews, He said to Hannan, the secretary, "Go thou, and say to thy master, who hath sent thee to Me: 'Happy art thou who hast believed in Me, not having seen me, for it is written of me that those who shall see me shall not believe in Me, and that those who shall not see Me shall believe in Me. As to that which thou hast written, that I should come to thee, (behold) all that for which I was sent here below is finished, and I ascend again to My Father who sent Me, and when I shall have ascended to Him I will send thee one of My disciples, who shall heal all thy sufferings, and shall give (thee) health again, and shall convert all who are with thee unto life eternal. And thy city shall be blessed forever, and the enemy shall never overcome it.'" According to Eusebius, it was not Hannan who wrote answer, but Our Lord Himself.
A curious legendary growth has sprung up from this imaginary occurrence. The nature of Abgar's sickness has been gravely discussed, to the credit of various writers' imaginations, so holding that it was gout, others leprosy; the former saying that it had lasted seven years, the latter discovering that the sufferer had contracted his disease during a stay in Persia. Other chroniclers, again, maintain that the letter was written on parchment, though some favour papyrus. The crucial passage in Our Lord's letter, however, is that which promises the city of Edessa victory over all enemies. It gave the little town a popularity which vanished on the day that it fell into the hands of conquerors. It was a rude shock to those who believed the legend; they were more ready to attribute the fall of the city to God's anger against the inhabitants than to admit the failure of a safeguard which was no less trusted to at that time than in the past.
The fact related in the correspondence has long since ceased to be of any historical value. The text is borrowed in two places from that of the Gospel, which of itself is sufficient to disprove the authenticity of the letter. Moreover, the quotations are made not from the Gospels proper, but from the famous concordance of Tatian, compiled in the second century, and known as the "Diatessaron", thus fixing the date of the legend as approximately the middle of the third century. In addition, however, to the importance which it attained in the apocryphal cycle, the correspondence of King Abgar also gained a place in liturgy. The decree, "De libris non recipiendis", of the pseudo-Gelasius, places the letter among the apocrypha, which may, possibly, be an allusion to its having been interpolated among the officially sanctioned lessons of the liturgy. The Syrian liturgies commemorate the correspondence of Abgar duringLent. The Celtic liturgy appears to have attached importance to the legend; the "Liber Hymnorum", a manuscript preserved at Trinity College, Dublin (E. 4, 2), gives two collects on the lines of the letter to Abgar. Nor is it by any means impossible that this letter, followed by various prayers, may have formed a minor liturgical office in certain churches.
The account given by Adda contains a detail which may here be briefly referred to. Hannan, who wrote at Our Lord's dictation, was archivist at Edessa and painter to King Abgar. He had been charged to paint a portrait of Our Lord, a task which he carried out, bringing back with him to Edessa a picture which came an object of general veneration, but which, after a while, was said to have been painted by Our Lord Himself. Like the letter, the portrait was destined be the nucleus of a legendary growth; the "Holy Face of Edessa" was chiefly famous in the Byzantine world. A bare indication, however, of this fact must suffice here, since the legend of the Edessa portrait forms part of the extremely difficult and obscure subject of the iconography of Christ, and of the pictures of miraculous origin called acheiropoietoe ("made without hands").
H. LECLERCQ 
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The Leopoldine Society
Established at Vienna for the purpose of aiding the Catholic missions in North America. When the Society for the Propagation of Faith was founded at Lyons, in 1822, it did not spread beyond the French borders for a considerable time. Other nations were not unwilling to cooperate, but were deliberating whether to start a similar society of their own or to join the one already in existence. At this time, in 1827, Bishop Fenwick of Cincinnati, Ohio, sent his vicar-general, Father Rese, to Europe to recruit German priests and to obtain assistance for his diocese. Father Rese reached Vienna in the latter part of 1828. He was received everywhere most cordially and inspired those with whom he came in contact with a great interest in the American missions. His graphic descriptions of the New World, the great possibilities for the Church, the scarcity of priests, and the prevailing poverty of the missions awoke a general public interest in the welfare of the American missions. To strengthen this feeling and encourage the formation of a society similar to the French society he published a description of the Diocese of Cincinnati ("Abriss der Geschichte des Bisthums Cincinnati in Nord-America", Vienna, 1829), an excerpt from Father Theodore Badin's work. The Archbishop of Vienna, Leopold Maximilian Graf von Firmian, was so well disposed towards the noble undertaking that he brought it to the notice of the imperial family, Father Rese was granted an audience with the emperor, whose brother, Archduke Rudolph, Cardinal Archbishop of Olmutz, assumed the protectorate of the missionary work.
The sanction of the Church was next obtained. Leo XII in the Bull "Quamquam plura sint", dated 30 Jan., 1829, approved of the nascent society. Meanwhile the founders were busying themselves with the internal workings of the society. A public meeting was held on 13 March, 1829, at the archiepiscopal palace. Canon Joseph Pletz, of the Metropolitan Church of St. Stephen, spoke on the propagation of the Gospel and its civilizing influences upon the nations of the world. A month later, 15 April, 1829, the statutes were adopted. These were drawn up much after the pattern of the French society. The only divergent points which need be mentioned were that the society was to be known as the Leopoldine Society -- Leopoldinen Stiftung -- to perpetuate the memory of the Empress of Brazil, Leopoldina, a favourite daughter of Francis I and wife of Pedro I; and that the society should exist only in Austria-Hungary. On 13 May, 1829, the first executive session was held. A pamphlet was designed and in it incorporated the oration of Canon Pletz together with the statutes and the corresponding regulations. The brochure was translated into all the languages spoken in the monarchy. The head office was established in the Dominican monastery and Herr Anton Carl Lichtenberg became its first actuary and Dr. Caspar Wagner its treasurer.
The seed was sown. Five kreutzers a week -- about two cents -- was a small contribution; however, little by little the fund commenced to swell so that from July to October, 1830, the collection amounted to $19,930. On 30 April, 1830, a first draft of $10,256.04 was sent to Bishop Fenwick and four months later a second one of $5200, "to afford ample help and not to deal out the money in small bits and give relief practically to nobody" (Berichte der Leopoldinen Stiftung, I). The general interest awakened by the society for the American missions not only brought out funds but donations of church utensils, Mass paraphernalia, paintings, statuary, etc. These objects were often donated by members of the imperial house. Directly due to the society were many vocations to the missions from among the priesthood. First amongst these was the Rev. Frederic Baraga, afterwards Bishop of Marquette. His example was followed by [St. John] Neumann (afterwards Bishop of Philadelphia), Hatscher, Sanderl, Viszoczky, Belleis, Pisbach, Hammer, Kundeck, Cvitkovich, Schuh, Levic, Pirec, Skolla, Godec, Krutil, Veranek, Burg, Buchmayr, Bayer, Hasslinger, Count Coudenhove, Mrak (afterwards Bishop of Marquette), Skopec, Etschmann, and many others -- all of whom entered the missions before 1850.
The beneficiaries of the society are principally the dioceses in the United States. Among the older ones Cincinnati has been most bountifully considered, but St. Louis, Bardstown, Charleston, Philadelphia, Baltimore, Mobile, Boston, Detroit, New York, New Orleans, Nashville, Dubuque, Natchez, Vincennes, Richmond, Pittsburg, Chicago, St. Paul, Hartford, Milwaukee, Marquette, Galveston, Little Rock, received generous support. Then, besides the travelling expenses of the different missionaries and personal aid to them, religious communities were enabled with the society's assistance to send workers to the New World. The society's fund built numerous schools and churches and enabled many a zealous priest to devote his life to the missions, kindling and keeping the light of faith in the hearts of men who otherwise must have lived and died without it. The Leopoldine Society expended upon the American Catholic missions, from 1830 to 1910, the sum of 3,402,211 kronen (about 680,500 dollars). The society still exists and although its collections are small it continues its mission. The contributions chiefly come from the Austrian emperor, the Dioceses of Vienna, Sankt Pölten, Brun, Seckau, Prague, Königgrätz. Eighty-one official reports, "Berichte der Leopoldinen Stiftung", have appeared. These are replete with the struggles and glories of the American missions and missionaries and invaluable for data in the American church history.
Fondazione Leopoldina (Vienna, 1829); Berichte der Leopoldinen Stiftung (Vienna, 1831-1910).
ANTOINE IVAN REZEK 
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	The life of God
1. To whom does it belong to live?
2. What is life?
3. Is life properly attributed to God?
4. Are all things in God life?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The local movement of the angels
1. Can an angel be moved locally?
2. In passing from place to place, does he pass through intervening space?
3. Is the angel's movement in time or instantaneous?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The Logos
The word Logos is the term by which Christian theology in the Greek language designates the Word of God, or Second Person of the Blessed Trinity. Before St. John had consecrated this term by adopting it, the Greeks and the Jews had used it to express religious conceptions which, under various titles, have exercised a certain influence on Christian theology, and of which it is necessary to say something.
I. THE LOGOS IN HELLENISM
It is in Heraclitus that the theory of the Logos appears for the first time, and it is doubtless for this reason that, first among the Greek philosophers, Heraclitus was regarded by St. Justin (Apol. I, 46) as a Christian before Christ. For him the Logos, which he seems to identify with fire, is that universal principle which animates and rules the world. This conception could only find place in a materialistic monism. The philosophers of the fifth and fourth centuries before Christ were dualists, and conceived of God as transcendent, so that neither in Plato (whatever may have been said on the subject) nor in Aristotle do we find the theory of the Logos.
It reappears in the writings of the Stoics, and it is especially by them that this theory is developed. God, according to them, "did not make the world as an artisan does his work, but it is by wholly penetrating all matter that He is the demiurge of the universe" (Galen, "De qual. incorp." in "Fr. Stoic.", ed. von Arnim, II, 6); He penetrates the world "as honey does the honeycomb" (Tertullian, "Adv. Hermogenem", 44), this God so intimately mingled with the world is fire or ignited air; inasmuch as He is the principle controlling the universe, He is called Logos; and inasmuch as He IS the germ from which all else develops, He is called the seminal Logos (logos spermatikos). This Logos is at the same time a force and a law, an irresistible force which bears along the entire world and all creatures to a common end, an inevitable and holy law from which nothing can withdraw itself, and which every reasonable man should follow willingly (Cleanthus, "Hymn to Zeus" in "Fr. Stoic." I, 527-cf. 537). Conformably to their exegetical habits, the Stoics made of the different gods personifications of the Logos, e. g. of Zeus and above all of Hermes.
At Alexandria, Hermes was identified with Thoth, the god of Hermopolis, known later as the great Hermes, "Hermes Trismegistus", and represented as the revealer of all letters and all religion. Simultaneously, the Logos theory conformed to the current Neoplatonistic dualism in Alexandria: the Logos is not conceived of as nature or immanent necessity, but as an intermediary agent by which the transcendent God governs the world. This conception appears in Plutarch, especially in his "Isis and Osiris"; from an early date in the first century of the Christian era, it influenced profoundly the Jewish philosopher Philo.
II. THE WORD IN JUDAISM
Quite frequently the Old Testament represents the creative act as the word of God (Gen.,i,3; Ps. xxxii, 9; Ecclus., xlii, 15); sometimes it seems to attribute to the word action of itself, although not independent of Jahveh (Is. Iv, 11, Zach., v, 1-4; Ps. cvi, 20; cxlvii, 15). In all this we can see only bold figures of speech: the word of creation, of salvation, or, in Zacharias, the word of malediction, is personified, but is not conceived of as a distinct Divine hypostasis. In the Book of Wisdom this personification is more directly implied (xviii, 15 sq.), and a parallel is established (ix, 1, 2) between wisdom and the Word.
In Palestinian Rabbinism the Word (Memra) is very often mentioned, at least in the Targums: it is the Memra of Jahveh which lives, speaks, and acts, but, if one endeavour to determine precisely the meaning of the expression, it appears very often to be only a paraphrase substituted by the Targumist for the name of Jahveh. The Memra resembles the Logos of Philo as little as the workings of the rabbinical mind in Palestine resembled the speculations of Alexandria: the rabbis are chiefiy concerned about ritual and observances; from religious scruples they dare not attribute to Jahveh actions such as the Sacred Books attribute to Him; it is enough for them to veil the Divine Majesty under an abstract paraphrase, the Word, the Glory, the Abode, and others. Philo's problem was of the philosophic order; God and man are infinitely distant from each other, and it is necessary to establish between them relations of action and of prayer; the Logos is here the intermediary.
Leaving aside the author of the Book of Wisdom, other Alexandrian Jews before Philo had speculated as to the Logos; but their works are known only through the rare fragments which Christian authors and Philo himself have preserved. Philo alone is fully known to us, his writings are as extensive as those of Plato or Cicero, and throw light on every aspect of his doctrine; from him we can best learn the theory of the Logos, as developed by Alexandrian Judaism. The character of his teaching is as manifold as its sources:
· sometimes, influenced by Jewish tradition, Philo represents the Logos as the creative Word of God ("De Sacrific. Ab. et Cain"; cf. "De Somniis", I 182; "De Opif. Mundi", 13);
· at other times he describes it as the revealer of God, symbolized in Scripture by the angel of Jahveh ("De Somniis", I, 228-39, "De Cherub.", 3; "De Fuga", 5; "Quis rer. divin. haeres sit", 201-205).
· Oftener again he accepts the language of Hellenic speculation; the Logos is then, after a Platonistic concept, the sum total of ideas and the intelligible world ("De Opif. Mundi", 24, 25; "Leg. Alleg.", I, 19; III, 96),
· or, agreeably to the Stoic theory, the power that upholds the world, the bond that assures its cohesion, the law that determines its development ("De Fuga", 110; "De Plantat. Noe," 8-10; "Quis rer. divin. haeres sit", 188, 217; "Quod Deus sit immut.", 176; "De Opif. Mundi", 143).
Throughout so many diverse concepts may be recognized a fundamental doctrine: the Logos is an intermediary between God and the world; through it God created the world and governs it; through it also men know God and pray to Him ("De Cherub.", 125; "Quis rerum divin. haeres sit", 205-06.) In three passages the Logos is called God ("Leg. Alleg.", III, 207; "De Somniis", I, 229; "In Gen.", II, 62, cited by Eusebius, "Praep. Ev.", VII, 13); but, as Philo himself explains in one of these texts (De Somniis), it is an improper appellation and wrongly employed, and he uses it only because he is led into it by the Sacred Text which he comments upon. Moreover, Philo does not regard the Logos as a person; it is an idea, a power, and, though occasionally identified with the angels of the Bible, this is by symbolic personification.
III. THE LOGOS IN THE NEW TESTAMENT
The term Logos is found only in the Johannine writings: in the Apocalypse (19:13), in the Gospel of St. John (1:1-14), and in his First Epistle (1:1; cf. 1:7 - Vulgate). But already in the Epistles of St. Paul the theology of the Logos had made its influence felt. This is seen in the Epistles to the Corinthians, where Christ is called "the power of God, and the wisdom of God" (I Cor., 1:24) and "the image of God" (II Cor., 4:4); it is more evident in the Epistle to the Colossians (1:15 sqq.); above all in the Epistle to the Hebrews, where the theology of the Logos lacks only the term itself, that finally appears in St. John. In this epistle we also notice the pronounced influence of the Book of Wisdom, especially in the description which is given of the relations between the Son and the Father: "the brightness of his glory, and the figure of his substance" (cf. Wis., vii, 26). This resemblance suggests the way by which the doctrine of the Logos entered into Christian theology; another clue is furnished by the Apocalypse, where the term Logos appears for the first time (19:13), and not apropos of any theological teaching, but in an apocalyptic vision, the content of which has no suggestion of Philo but rather recalls Wisdom 18:15.
In the Gospel of St. John the Logos appears in the very first verse without explanation, as a term familiar to the readers, St. John uses it at the end of the prologue (i, 14), and does not mention it again in the Gospel. From this Harnack concludes that the mention of the Word was only a starting-point for the Evangelist, and that he passed directly from this Hellenic conception of the Logos to the Christian doctrine of the only Son ("Ueber das Verhältniss des Prologs des vierten Evangeliums zum ganzen Werk" in "Zeitschrift fur Theol. und Kirche", II, 1892, 189-231). This hypothesis is proved false by the insistence with which the Evangelist comes back on this idea of the Word, it is, moreover, natural enough that this technical term, employed in the prologue where the Evangelist is interpreting the Divine mystery, should not reappear in the sequel of the narrative, the character of which might thus suffer change.
What is the precise value of this concept in the writings of St. John? The Logos has not for him the Stoic meaning that it so often had for Philo: it is not the impersonal power that sustains the world, nor the law that regulates it; neither do we find in St. John the Platonistic concept of the Logos as the ideal model of the world; the Word is for him the Word of God, and thereby he holds with Jewish tradition, the theology of the Book of Wisdom, of the Psalms, of the Prophetical Books, and of Genesis; he perfects the idea and transforms it by showing that this creative Word which from all eternity was in God and was God, took flesh and dwelt among men.
This difference is not the only one which distinguishes the Johannine theology of the Logos from the concept of Philo, to which not a few have sought to liken it. The Logos of Philo is impersonal, it is an idea, a power, a law; at most it may be likened to those half abstract, half-concrete entities, to which the Stoic mythology had lent a certain personal form. For Philo the incarnation of the Logos must have been absolutely without meaning, quite as much as its identification with the Messias. For St. John, on the contrary, the Logos appears in the full light of a concrete and living personality; it is the Son of God, the Messias, Jesus. Equally great is the difference when we consider the role of the Logos. The Logos of Philo is an intermediary: "The Father who engendered all has given to the Logos the signal privilege of being an intermediary (methorios) between the creature and the creator . . . it is neither without beginning (agenetos) as is God, nor begotten (genetos) as you are [mankind], but intermediate (mesos) between these two extremes "(Quis rer. divin. haeres sit, 205-06). The Word of St. John is not an intermediary, but a Mediator; He is not intermediate between the two natures, Divine and human, but He unites them in His Person; it could not be said of Him, as of the Logos of Philo, that He is neither agenetos nor genetos, for He is at the same time one and the other, not inasmuch as He is the Word, but as the Incarnate Word (St. Ignatius, "Ad Ephes.", vii, 2).
In the subsequent history of Christian theology many conflicts would naturally arise between these rival concepts, and Hellenic speculations constitute a dangerous temptation for Christian writers. They were hardly tempted, of course, to make the Divine Logos an impersonal power (the Incarnation too definitely forbade this), but they were at times moved, more or less consciously, to consider the Word as an intermediary being between God and the world. Hence arose the subordinationist tendencies found in certain Ante-Nicene writers; hence, also, the Arian heresy (see NICAEA, COUNCIL OF).
IV. THE LOGOS IN ANCIENT CHRISTIAN LITERATURE
The Apostolic Fathers do not touch on the theology of the Logos; a short notice occurs in St. Ignatius only (Ad Magn. viii, 2). The Apologists, on the contrary, develop it, partly owing to their philosophic training, but more particularly to their desire to state their faith in a way familiar to their readers (St. Justin, for example, insists strongly on the theology of the Logos in his "Apology" meant for heathens, much less so in his "Dialogue with the Jew Tryphon"). This anxiety to adapt apologetic discussion to the circumstances of their hearers had its dangers, since it was possible that in this way the apologists might land well inside the lines of their adversaries.
As to the capital question of the generation of the Word, the orthodoxy of the Apologists is irreproachable: the Word was not created, as the Arians held later, but was born of the very Substance of the Father according to the later definition of Nicaea (Justin, "Dial.",128, Tatian, "Or.", v, Athenagoras, "Legat." x-xviii, Theophilus, "Ad Autolyc.", II, x; Tertullian "Adv. Prax.", vii). Their theology is less satisfactory as regards the eternity of this generation and its necessity; in fact, they represent the Word as uttered by the Father when the Father wished to create and in view of this creation (Justin, "II Apol.", 6; cf. "Dial.",6162; Tatian, "Or.", v, a corrupt and doubtful text; Athenagoras, "Legat.", x; Theophilus, "Ad Autolyc.", II, xxii; Tertullian, "Adv. Prax.", v-vii). When we seek to understand what they meant by this "utterance", it is difficult to give the same answer for all Athenagoras seems to mean the role of the Son in the work of creation, the syncatabasis of the Nicene Fathers (Newman, "Causes of the Rise and Successes of Arianism" in "Tracts Theological and Ecclesiastical", London, 1902, 238), others, especially Theophilus andTertullian (cf. Novatian, "De Trinit.", xxxi), seem quite certainly to understand this "utterance" as properly so called. Mental survivals of Stoic psychology seem to be responsible for this attitude: the philosophers of the Portico distinguished between the innate word (endiathetos) and the uttered word (prophorikos) bearing in mind this distinction the aforesaid apologists conceived a development in the Word of God after the same fashion. After this period, St. Irenaeus condemned very severely these attempts at psychological explanation (Adv. Haeres., II, xiii, 3-10, cf. II, xxviii, 4-6), and later Fathers rejected this unfortunate distinction between the Word endiathetos and prophorikos[Athanasius (?), "Expos. Fidei", i, in P. G., XXV, 201-cf. "Orat.", II, 35, in P. G., XXVI, 221; Cyril of Jerusalem "Cat.", IV, 8, in P. G., XXXIII, 465-cf. "Cat.", XI, 10, in P. G., XXXIII, 701-cf. Council of Sirmium, can. viii, in Athan., "De Synod.", 27-P. G., XXVI,
As to the Divine Nature of the Word, all apologists are agreed but to some of them, at least to St. Justin and Tertuilian, there seemed to be in this Divinity a certain subordination (Justin, "I Apol.", 13-cf. "II Apol.", 13; Tertullian, "Adv. Prax.", 9, 14, 26).
The Alexandrian theologians, themselves profound students of the Logos doctrine, avoided thc above mentioned errors concerning the dual conception of the Word (see, however, a fragment of the "Hypotyposes", of Clement of Alexandria, cited by Photius, in P. G., CIII, 384, and Zahn, "Forschungen zur Geschichte des neutest. Kanons", Erlangen, 1884, xiii 144) and the generation in time; for Clement and for Origen the Word is eternal like the Father (Clement "Strom.", VII, 1, 2, in P. G., IX, 404, 409, and "Adumbrat. in Joan.", i, 1, in P. G., IX, 734; Origen, "De Princip.", I, xxii, 2 sqq., in P. G., XI, 130 sqq.; "In Jer. Hom.", IX, 4, in P. G., XIII, 357, "In Jo. ', ii, 32, in P. G., XIV, 77; cf. Athanasius, "De decret. Nic. syn.", 27, in P. G., XXV, 465). As to the nature of the Word their teaching is less sure: in Clement, it is true, we find only a few traces of subordinationism ("Strom.", IV, 25, in P. G., VIII, 1365; "Strom.", VII, 3, in P. G., IX, 421; cf. "Strom.", VII, 2, in P. G., IX, 408); elsewhere he very explicitly affirms the equality of the Father and the Son and the unity (" Protrept.", 10, in P. G., VIII 228, "Paedag.", I, vi, in P. G., VIII, 280; I, viii, in P. G., VIII, 325 337 cf. I, ix, in P. G., VIII, 353; III, xii, in P. d., V*I, 680). Origen, on the contrary, frequently and formally defended subordinationist ideas (" De Princip.", I, iii, 5, in P. G., XI, 150; IV, xxxv, in P. G., XI, 409, 410; "In Jo." ii, 2, in P. G., XIV, 108, 109; ii, 18, in P. G., XIV, 153, 156; vi, 23, in P. G., XIV, 268; xiii, 25, in P. G., XIV, 44144; xxxii, 18, in P. G., XIV, 817-20; "In Matt.", xv, 10, in P. G., XIII, 1280, 1281; "De Orat.", 15, in P. G., XI,464, "Contra Cels.", V, xi, in P. G., XI,1197); his teaching concerning the Word evidently suffered from Hellenic speculation: in the order of religious knowledge and of prayer, the Word is for him an intermediary between God and the creature.
Amid these speculations of apologists and Alexandrian theologians, elaborated not without danger or without error, the Church maintained her strict dogmatic teaching concerning the Word of God. This is particularly recognizable in the works of those Fathers more devoted to tradition than to philosophy, and especially in St. Irenaeus, who condemns every form of the Hellenic and Gnostic theory of intermediary beings (Adv. Haer., II, xxx, 9; II, ii, 4; III, viii, 3; IV, vii, 4, IV, xx, 1), and who affirms in the strongest terms the full comprehension of the Father by the Son and their identity of nature (Adv. Haer., II, xvii, 8; IV, iv, 2, IV, vi, 3, 6). We find it again with still greater authority in the letter of Pope St. Dionysius to his namesake, the Bishop of Alexandria (see Athan., "De decret. Nic. syn.", 26, in P. G., XXV,461-65): "They lie as to the generation of the Lord who dare to say that His Divine and ineffable generation is a creation. We must not divide the admirable and Divine unity into three divinities, we must not lower the dignity and sovereign grandeur of the Lord by the word creation, but we must believe in God the Father omnipotent, in Christ Jesus His Son, and in the Holy Ghost, we must unite the Word to the God of the universe, for He has said: 'I and the Father are one', and again: 'I am in the Father, and the Father in me'. Thus we protect the Divine Trinity, and the holy avowal of the monarchy [unity of God]." The Council of Nicaea (325) had but to lend official consecration to this dogmatic teaching.
V. ANALOGY BETWEEN THE DIVINE WORD AND HUMAN SPEECH
After the Council of Nicaea, all danger of Subordinationism being removed, it was possible to seek in the analogy of human speech some light on the mystery of the Divine generation; the Greek Fathers especially refer to this analogy, in order to explain how this generation is purely spiritual and entails neither diminution nor change: Dionysius of Alexandria (Athan., "De Sent. Dion.", 23, in P. G., XXV, 513); Athanasius ("De decret. Nic. syn.", 11, in P. G., XXV, 444); Basil ("In illud: In principio erat Verbum", 3, in P. G., XXXI, 476-77); Gregory of Nazianzus ("Or.", xxx,20,inP.G., XXXVI, 128-29) Cyril of Alexandria (" Thes." iv, in P. G., LXXV, 56; cf. 76, 80; xvi, ibid., 300; xvi, ibid., 313; "De Trinit.", dial. ii, in P. G., LXXV, 768 69), John Damasc. ("De Fide Orthod.", I, vi, in P. G., XCIV, 804).
St. Augustine studied more closely this analogy between the Divine Word and human speech (see especially "De Trinit.", IX, vii, 12 sq., in P. L., XLII, 967, XV, x, 17 sq., ibid., 1069), and drew from it teachings long accepted in Catholic theology. He compares the Word of God, not to the word spoken by the lips, but to the interior speech of the soul, whereby we may in some measure grasp the Divine mystery; engendered by the mind it remains therein, is equal thereto, is the source of its operations. This doctrine was later developed and enriched by St. Thomas, especially in "Contra Gent.", IV, xi-xiv, opusc. "De natura verbi intellectus"; "Quaest. disput. de verit." iv, "De potent.", ii-viii, 1, "Summa Theol.", I-I, xxvii, 2; xxxiv. St. Thomas sets forth in a very clear way the identity of meaning, already noted by St. Augustine (De Trinit., VII, ii, 3), between the terms Son and Word: "eo Filius quo Verbum, et eo Verbum quo Filius" ("Summa Theol.", I-I, xxvii, 2, "Contra Gent.", IV, xi). The teaching of St. Thomas has been highly approved by the Church especially in the condemnation of the Synod of Pistoia by Pius VI (Denzinger, "Enchiridion", 1460). (See JESUS CHRIST; TRINITY.)
J. LEBRETON 
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The love or dilection of the angels
1. Is there natural love in the angels?
2. Is there in them love of choice?
3. Does the angel love himself with natural love or with love of choice?
4. Does one angel love another with natural love as he loves himself?
5. Does the angel love God more than self with natural love?
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The Machabees
(Gr. Hoi Makkabaioi; Lat. Machabei; most probably from Aramaic maqqaba="hammer").
A priestly family which under the leadership of Mathathias initiated the revolt against the tyranny of Antiochus IV Epiphanes, King of Syria, and after securing Jewish independence ruled the commonwealth till overthrown by Herod the Great. The name Machabee was originally the surname of Judas, the third son of Mathathias, but was later extended to all the descendants of Mathathias, and even to all who took part in the rebellion. It is also given to the martyrs mentioned in II Mach., vi, 18-vii. Of the various explanations of the word the one given above is the most probable. Machabee would accordingly mean "hammerer" or "hammer-like", and would have been given to Judasbecause of his valour in combating the enemies of Israel. The family patronymic of the Machabees was Hasmoneans or Asmoneans, from Hashmon, Gr. Asamonaios, an ancestor of Mathathias. This designation, which is always used by the old Jewish writers, is now commonly applied to the princes of the dynasty founded by Simon, the last of the sons of Mathathias.
Events Leading to the Revolt of Mathathias
The rising under Mathathias was caused by the attempt of Antiochus IV to force Greek paganism on his Jewish subjects. This was the climax of a movement to hellenize the Jews, begun with the king's approval by a party among the Jewish aristocracy, who were in favour of breaking down the wall of separation between Jew and Gentile and of adopting Greek customs. The leader of this party was Jesus, or Josue, better known by his Greek name Jason, the unworthy brother of the worthy high-priest, Onias III. By promising the king a large sum of money, and by offering to become the promoter among the Jews of his policy of hellenizing the non-Greek population of his domains, he obtained the deposition of his brother and his own appointment to the high-priesthood (174 B. C.). As soon as he was installed he began the work of hellenizing and carried it on with considerable success. A gymnasium was built below the Acra (citadel), in close proximity to the temple, where the youths of Jerusalem were taught Greek sports. Even priests became addicted to the games and neglected the altar for the gymnasium. Many, ashamed of what a true Jew gloried in, had the marks of circumcision removed to avoid being recognized as Jews in the baths or the gymnasium. Jason himself went so far as to send money for the games celebrated at Tyre in honour of Hercules (I Mach., i, 11-16; II Mach., iv, 7-20). After three years, Jason was forced to yield the pontificate to Menelaus, his agent with the king in money matters, who secured the office by outbidding his employer. To satisfy his obligations to the king, the man, who was a Jew only in name, appropriated sacred vessels, and when the former high-priest Onias protested against the sacrilege he procured his assassination. The following year Jason, emboldened by a rumor of the death of Antiochus, who was then warring against Egypt, attacked Jerusalem and forced Menelaus to take refuge in the Acra. On hearing of the occurrence Antiochus marched against the city, massacred many of the inhabitants, and carried off what sacred vessels were left (I Mach., i, 17-28; II Mach., iv, 23-v, 23).
In 168 B. C. Antiochus undertook a second campaign against Egypt, but was stopped in his victorious progress by an ultimatum of the Roman Senate. He vented his rage on the Jews, and began a war of extermination against their religion. Apollonius was sent with orders to hellenize Jerusalem by extirpating the native population and by peopling the city with strangers. The unsuspecting inhabitants were attacked on the Sabbath, when they would offer no defence; the men were slaughtered, the women and children sold into slavery. The city itself was laid waste and its walls demolished. An order was next issued abolishing Jewish worship and forbidding the observance of Jewish rites under pain of death. A heathen altar was built on the altar of holocausts, where sacrifices were offered to Olympic Jupiter, and the temple was profaned by pagan orgies. Altars were also set up throughout the country at which the Jews were to sacrifice to the king's divinities. Though many conformed to these orders, the majority remained faithful and a number of them laid down their lives rather than violate the law of their fathers. The Second Book of Machabees narrates at length the heroic death of an old man, named Eleazar, and of seven brothers with their mother. (I Mach., i, 30-67; II Mach., v, 24-vii, 41.)
The prersecution proved a blessing in disguise; it exasperated even the moderate Hellenists, and prepared a rebellion which freed the country from the corrupting influences of the extreme Hellenist party. The standard of revolt was raised by Mathathias, as priest of the order of Joarib (cf. I Par., xxiv, 7), who to avoid the persecution had fled from Jerusalem to Modin (now El Mediyeh), near Lydda, with his five sons John, Simon, Judas, Eleazar and Jonathan. When solicited by a royal officer to sacrifice to the gods, with promises of rich rewards and of the king's favour, he firmly refused, and when a Jew approached the altar to sacrifice, he slew him together with the king's officer, and destroyed the altar. He and his sons then fled to the mountains, where they were followed by many of those who remained attached to their religion. Among these were the Hasîdîm, or Assideans, a society formed to oppose the encroaching Hellenism by a scrupulous observance of traditional customs. Mathathias and his followers now overran the country destroying heathen altars, circumcising children, driving off aliens and apostate Jews, and gathering in new recruits. He died, however, within a year (166 B. C.). At his death he exhorted his sons to carry on the fight for their religion, and appointed Judas military commander with Simon as adviser. He was buried at Modin amid great lamentations (I Mach., ii).
Judas Machabeus
(166-161 B. C.).
Judas fully justified his father's choice. In a first encounter he defeated and killed Apollonius, and shortly after routed Seron at Bethoron (I Mach., iii, 1-26). Lysias, the regent during Antiochus's absence in the East, then sent a large army under the three generals Ptolemee, Nicanor and Gorgias. Judas's little army unexpectedly fell on the main body of the enemy at Emmaus (later Nicopolis, now Amwâs) in the absence of Gorgias, and put it to rout before the latter could come to its aid; whereupon Gorgias took to flight (I Mach., iii, 27-iv, 25; II Mach., viii). The next year Lysias himself took the field with a still larger force; but he, too, was defeated at Bethsura (not Bethoron as in the Vulgate). Judas now occupied Jerusalem, though the Acra still remained in the hands of the Syrians. The temple was cleansed and rededicated on the day on which three years before it had been profaned (I Mach., iv, 28-61; II Mach., x, i-8). During the breathing time left to him by the Syrians Judas undertook several expeditions into neighbouring territory, either to punish acts of aggression or to bring into Judea Jews exposed to danger among hostile populations (I Mach., v; II Mach., x, 14-38; xii, 3-40). After the death of Antiochus Epiphanes (164 B. C.) Lysias led two more expeditions into Judea. The first ended with another defeat at Bethsura, and with the granting of freedom of worship to the Jews (II Mach., xi). In the second, in which Lysias was accompanied by his ward, Antiochus V Eupator, Judas suffered a reverse at Bethzacharam (where Eleazar died a glorious death); and Lysias laid siege to Jerusalem. Just then troubles concerning the regency required his presence at home; he therefore concluded peace on condition that the city be surrendered (I Mach., vi, 21-63; II Mach., xiii). As the object for which the rebellion was begun had been obtained, the Assideans seceded from Judas when Demetrius I, who in the meanwhile had dethroned Antiochus V, installed Alcimus, "a priest of the seed of Aaron", as high-priest (I Mach., vii, 1-19). Judas, however, seeing that the danger to religion would remain as long as the Hellenists were in power, would not lay down his arms till the country was freed of these men. Nicanor was sent to the aid of Alcimus, but was twice defeated and lost his life in the second encounter (I Mach., vii, 20-49; II Mach., xiv, 11-xv, 37). Judas now sent a deputation to Rome to solicit Roman interference; but before the senate's warning reached Demetrius, Judas with only 800 men risked a battle at Laisa (or Elasa) with a vastly superior force under Baccides, and fell overwhelmed by numbers (I Mach., viii-ix, 20). Thus perished a man worthy of Israel's most heroic days. He was buried beside his father at Modin (161 B. C.).
Jonathan (161-143 B. C.).
The handful of men who still remained faithful to Judas's policy chose Jonathan as their leader. John was soon after killed by Arabs near Madaba, and Jonathan with his little army escaped the hands of Bacchides only by swimming the Jordan. Their cause seemed hopeless. Gradually, however, the number of adherents increased and the Hellenists were again obliged to call for help. Bacchides returned and besieged the rebels in Bethbessen; but disgusted at his ill success he returned to Syria (I Mach., ix, 23-72). During the next four years Jonathan was practically the master of the country. Then began a series of contests for the Syrian crown, which Jonathan turned to such good account that by shrewd diplomacy he obtained more than his brother had been able to win by his generalship and his victories. Both Demetrius I and his opponent Alexander Balas, sought to win him to their side. Jonathan took the part of Alexander, who appointed him high-priest and bestowed on him the insignia of a prince. Three years later, in reward for his services, Alexander conferred on him both the civil and military authority over Judea (I Mach., ix, 73-x,66). In the conflict between Alexander and Demetrius II Jonathan again supported Alexander, and in return received the gift of the city of Accaron with its territory (I Mach., x, 67-89). After the fall of Alexander, Demetrius summoned Jonathan to Ptolemais to answer for his attack on the Acra; but instead of punishing him Demetrius confirmed him in all his dignities, and even granted him three districts of Samaria. Jonathan having lent efficient aid in quelling an insurrection at Antioch, Demetrius promised to withdraw the Syrian garrison from the Acra and other fortified places in Judea. As he failed to keep his word, Jonathan went over to the party of Antiochus VI, the son of Alexander Balas, whose claims Tryphon was pressing. Jonathan was confirmed in all his possessions and dignities, and Simon appointed commander of the seaboard. While giving valuable aid to Antiochus the two brothers took occasion to strengthen their own position. Tryphon fearing that Jonathan might interfere with his ambitious plans treacherously invited him to Ptolemais and kept him a prisoner (I Mach., xi, 19-xii, 48).
Simon
(143-135 B. C.).
Simon was chosen to take the place of his captive brother, and by his vigilance frustrated Tryphon's attempt to invade Judea. Tryphon in revenge killed Jonathan with his two sons whom Simon had sent as hostages on Tryphon's promise to liberate Jonathan (I Mach., xiii, 1-23). Simon obtained from Demetrius II exemption from taxation and thereby established the independence of Judea. To secure communication with the port of Joppe, which he had occupied immediately upon his appointment, he seized Gazara (the ancient Gazer or Gezer) and settled it with Jews. He also finally drove the Syrian garrison out of the Acra. In recognition of his services the people decreed that the high- priesthood and the supreme command, civil and military, should be hereditary in his family. After five years of peace and prosperity under his wise rule Judea was threatened by Antiochus VII Sidetes, but his general Cendebeus was defeated at Modin by Judas and John, Simon's sons. A few months later Simon was murdered with two of his sons by his ambitious son-in-law Ptolemy (D.V. Ptolemee), and was buried at Modin with his parents and brothers, over whose tombs he had erected a magnificent monument (I Mach., xiii, 25-xvi, 17). After him the race quickly degenerated.
THE HASMONEANS
John Hyrcanus
(135-105 B. C.).
Simon's third son, John, surnamed Hyrcanus, who escaped the assassin's knife through timely warning, was recognized as high-priest and chief of the nation. In the first year of his rule Antiochus Sidetes besieged Jerusalem, and John was forced to capitulate though under rather favourable conditions. Renewed civil strife in Syria enabled John to enlarge his possessions by the conquest of Samaria, Idumea, and some territory beyond the Jordan. By forcing ;the Idumeans to accept circumcision, he unwittingly opened the way for Herod's accession to the throne. In his reign we first meet with the two parties of the Pharisees and Sadducees. Towards the end of his life John allied himself with the latter.
Aristobulus I
(105-104 B. C.).
John left the civil power to his wife and the high-priesthood to his oldest son Aristobulus or Judas. But Aristobulus seized the reins of government and imprisoned his mother with three of his brothers. The fourth brother, Antigonus, he ordered to be killed, in a fit of jealousy instigated by a court cabal. He was the first to assume the title King of the Jews. His surname Philellen shows his Hellenistic proclivities.
Alexander Jannæus
(104-78 B. C.).
Aristobulus was succeeded by the oldest of his imprisoned brothers, Alexander Jannæus (Jonathan). Though generally unfortunate in his wars, he managed to acquire new territory, including the coast towns except Ascalon. His reign was marred by a bloody feud with the Pharisees.
The Last Machabees
(78-37 B. C.).
Alexander bequeathed the government to his wife Alexandra Salome, and the high-priesthood to his son Hyrcanus II. She ruled in accordance with the wishes of the Pharisees. At her death (69 B. C.) civil war broke out between Hyrcanus II and his brother Aristobulus II. This brought on Roman interference and loss of independence (63 B. C.). Hyrcanus, whom the Romans recognized as ethnarch, was ruler only in name. Aristobulus was poisoned in Rome by the adherents of Pompey, and his son Alexander was beheaded at Antioch by order of Pompey himself (49 B. C.). Antigonus, the son of Aristobulus, was made king by the Parthians; but the next year he was defeated by Herod with the aid of the Romans, and beheaded at Antioch (37 B. C.). With him ended the rule of the Machabees. Herod successively murdered (a) Aristobulus III, the grandson of both Aristobulus II and Hyrcanus II through the marriage of Alexander, the son of the former, with Alexandra, the daughter of the latter (35 B. C.); (b) Hyrcanus II (30 B. C.) and his daughter Alexandra (28 B. C.); (c) Mariamne, the sister of Aristobulus III (29 B. C.); and lastly his own two sons by Mariamne, Alexander and Aristobulus (7 B. C.). In this manner the line of the Machabees became extinct.
JOSEPHUS, Antiq., XII, v-XV, vii; XVI, iv, x, xi; SCHÙRER, Hist. of the Jewish People, I (New York, 1891), i, 186 sq.; GRÄTZ, Hist. of the Jews, I (Philadelphia, 1891), 435 sq.; II, i sq.; STANLEY, Lectures on the Hist. of the Jewish Church, III (London, 1876); DE SAULCY, Hist. des Machabées (Paris, 1880); DERENBOURG , Hist. de la Palestine (Paris, 1867); WELLHAUSEN, Israelitische und Jüdische Geschichte (Berlin, 1894); CURTISS, The Name Machabees (Leipzig, 1876).
F. BECHTEL 
Transcribed by WGKofron

The malice of the angels with regard to sin[[@Headword:The malice of the angels with regard to sin]]

The malice of the angels with regard to sin
1. Can there be evil of fault in the angels?
2. What kind of sins can be in them?
3. What did the angel seek in sinning?
4. Supposing that some became evil by a sin of their own choosing, are any of them naturally evil?
5. Supposing that it is not so, could any one of them become evil in the first instant of his creation by an act of his own will?
6. Supposing that he did not, was there any interval between his creation and fall?
7. Was the highest of them who fell, absolutely the highest among the angels?
8. Was the sin of the foremost angel the cause of the others sinning?
9. Did as many sin as remained steadfast?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
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The Martyrs of Compiegne[[@Headword:The Martyrs of Compiegne]]

The Sixteen Blessed Teresian Martyrs of Compiègne
Guillotined at the Place du Trône Renversé (now called Place de la Nation), Paris, 17 July, 1794. They are the first sufferers under the French Revolution on whom the Holy See has passed judgment, and were solemnly beatified 27 May, 1906. Before their execution they knelt and chanted the "Veni Creator", as at a profession, after which they all renewed aloud their baptismal and religious vows. The novice was executed first and the prioress last. Absolute silence prevailed the whole time that the executions were proceeding. The heads and bodies of the martyrs were interred in a deep sand-pit about thirty feet square in a cemetery at Picpus. As this sand-pit was the receptacle of the bodies of 1298 victims of the Revolution, there seems to be no hope of their relics being recovered. Their names are as follows:
· Madeleine-Claudine Ledoine (Mother Teresa of St. Augustine), prioress, b. in Paris, 22 Sept., 1752, professed 16 or 17 May, 1775;
· Marie-Anne (or Antoinette) Brideau (Mother St. Louis), sub-prioress, b. at Belfort, 7 Dec., 1752, professed 3 Sept, 1771;
· Marie-Anne Piedcourt (Sister of Jesus Crucified), choir-nun, b. 1715, professed 1737; on mounting the scaffold she said "I forgive you as heartily as I wish God to forgive me";
· Anne-Marie-Madeleine Thouret (Sister Charlotte of the Resurrection), sacristan, b. at Mouy, 16 Sept., 1715, professed 19 Aug., 1740, twice sub-prioress in 1764 and 1778. Her portrait is reproduced opposite p. 2 of Miss Willson's work cited below;
· Marie-Antoniette or Anne Hanisset (Sister Teresa of the Holy Heart of Mary), b. at Rheims in 1740 or 1742, professed in 1764;
· Marie-Françoise Gabrielle de Croissy (Mother Henriette of Jesus), b. in Paris, 18 June, 1745, professed 22 Feb., 1764, prioress from 1779 to 1785;
· Marie-Gabrielle Trézel (Sister Teresa of St. Ignatius), choir-nun, b. at Compiègne, 4 April, 1743, professed 12 Dec., 1771;
· Rose-Chrétien de la Neuville, widow, choir-nun (Sister Julia Louisa of Jesus), b. at Loreau (or Evreux), in 1741, professed probably in 1777;
· Anne Petras (Sister Mary Henrietta of Providence), choir-nun, b. at Cajarc (Lot), 17 June, 1760, professed 22 Oct., 1786.
· Concerning Sister Euphrasia of the Immaculate Conception accounts vary. Miss Willson says that her name was Marie Claude Cyprienne Brard, and that she was born 12 May, 1736; Pierre, that her name was Catherine Charlotte Brard, and that she was born 7 Sept., 1736. She was born at Bourth, and professed in 1757;
· Marie-Geneviève Meunier (Sister Constance), novice, b. 28 May, 1765, or 1766, at St. Denis, received the habit 16 Dec., 1788. She mounted the scaffold singing "Laudate Dominum". In addition to the above, three lay sisters suffered and two tourières. The lay sisters are:
· Angélique Roussel (Sister Mary of the Holy Ghost), lay sister, b. at Fresnes, 4 August, 1742, professed 14 May, 1769;
· Marie Dufour (Sister St. Martha), lay sister, b. at Beaune, 1 or 2 Oct., 1742, entered the community in 1772;
· Julie or Juliette Vérolot (Sister St. Francis Xavier), lay sister, b. at Laignes or Lignières, 11 Jan., 1764, professed 12 Jan., 1789.
The two tourières, who were not Carmelites at all, but merely servants of the nunnery were: Catherine and Teresa Soiron, b. respectively on 2 Feb., 1742 and 23 Jan., 1748 at Compiègne, both of whom had been in the service of the community since 1772.
The miracles proved during the process of beatification were
· The cure of Sister Clare of St. Joseph, a Carmelite lay sister of New Orleans, when on the point of death from cancer, in June, 1897;
· The cure of the Abbé Roussarie, of the seminary at Brive, when at the point of death, 7 March, 1897;
· The cure of Sister St. Martha of St. Joseph, a Carmelite lay Sister of Vans, of tuberculosis and an abcess in the right leg, 1 Dec., 1897;
· The cure of Sister St. Michael, a Franciscan of Montmorillon, 9 April, 1898.
Five secondary relics are in the possession of the Benedictines of Stanbrook, Worcestershire.
PIERRE, Les Seize Carmélites de Compiègne (Paris, 1906); WILLSON, The Martyrs of Compiègne (Westminster, 1907).
JOHN B. WAINEWRIGHT 
Transcribed by Fr. Paul-Dominique Masiclat, O.P.
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The Martyrs of Gorkum
The year 1572, Luther and Calvin had already wrested from the Church a great part of Europe. The iconoclastic storm had swept through the Netherlands, and was followed by a struggle between Lutheranism and Calvinism in which the latter was victorious. In 1571 the Calvinists held their first synod, at Embden. On 1 April of the next year the Watergeuzen (Sea-beggars) conquered Briel and later Vlissingen and other places. In June, Dortrecht and Gorkum fell into their hands and at Gorkum they captured nine Francisans. These were: Nicholas Pieck, guardian of Gorkum, Hieronymns of Weert, vicar, Theodorus van der Eem, of Amersfoort, Nicasius Janssen, of Heeze, Willehad of Denmark, Godefried of Mervel, Antonius Of weert, Antonius of Hoornaer, and Franciseus de Roye, of Brussels. To these were added two lay brothers from the same monastery, Petrus of Assche and Cornelius of Wyk near Duurstede. Almost at the same time the Calvinists laid their hands on the learned parish priest of Gorkum, Leonardus Vechel of Bois-le-Duc, who had made distinguished studies in Louvain, and also has assistant Nicolaas Janssen, surnamed Poppel, of Welde in Belgium. With the above, were also imprisoned Godefried van Duynsen, of Gorkum who was active as a priest in his native city, and Joannes Lenartz of Oisterwljk, an Augustinian and director of the convent of Augustinian nuns in Gorkum. To these fifteen, who from the very first underwent all the sufferings and torments of the persecution, were later added four more companions: Joannes van Hoornaer, a Dominican of the Cologne province and parish priest not far from Gorkum, who, when apprised of the incarceratlon of the clergy ot Gorkum, hastened to the city in order to administer the sacraments to them and was seized and imprisoned with the rest, Jacobus Lacops of Oudenaar, a Norbertine, who after leading a frivolous life, being disobedient to his order, and neglectful of his religious duties, reformed, became a curate in Monster, Holland and was imprisoned in 1572; Adrianus Janssen of Hilvarenbeek, at one time a Premonstratensian and parish priest in Monster, who was sent to Brielle with Jacobus Lacops; and lastly Andreas Wouters of Heynoord, whose conduct was not edifying up to the time of his arrest, but who made ample amends by his martyrdom.
After enduring much suffering and abuse in the prison at Gorkum (26 June-6 July) the first fifteen martyrs were transferred to Brielle. On their way to Dortrecht they were exhibited for money to the curious and arrived at Brielle 13 July. On the following day, Lumey, the commander of the Watergeuzen, caused the martyrs to be interrogated and ordered a sort of disputation. In the meantime the four other martyrs also arrived. It was exacted of each that he abandon his belief in the Blessed Sacrament and in papal supremacy. All remained firm in their faith. Meanwhile there came a letter from William of Orange which enjoined all those in authority to leave priests and religious unmolested. Nevertheless Lumey caused the martyrs to be hanged in the night of 9 July, in a turfshed amid cruel mutilations. Their beatification took place on 14 Nov., 1675, and their canonization on 29 June, 1865. For many years the place of their martyrdom in Brielle has been the scene of numerous pilgrimages and processions.
P. ALBERS 
Transcribed by Joseph P. Thomas

The mastership belonging to man in the state of innocence[[@Headword:The mastership belonging to man in the state of innocence]]

The mastership belonging to man in the state of innocence
1. Was man in the state of innocence master over the animals?
2. Was he master over all creatures?
3. In the state of innocence, were all men equal?
4. Would man in that state have been master over men?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
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The Maurists
A congregation of Benedictine monks in France, whose history extends from 1618 to 1818. It began as an offshoot from the famous reformed Congregation of St-Vannes. The reform had spread from Lorraine into France through the influence of Dom Laurent Bénard, Prior of the Collège de Cluny in Paris, who inaugurated the reform in his own college. Thence it spread to St-Augustin de Limoges to Nouaillé, to St-Faron de Meaux, to Jumieges, and to the Blancs-Manteaux in Paris. In 1618 a general chapter of the Congregation of St-Vannes was held at St-Mansuet de Toul, whereat it was decided that an independent congregation should be erected for the reformed houses in France, having its superior residing within that kingdom. This proposal was supported by Louis XIII as well as by Cardinals de Retz and Richelieu; letters patent were granted by the king, and the new organization was named the Congregation of St-Maur in order to obviate any rivalry between its component houses. It was formally approved by Pope Gregory XV on 17 May, 1621, an approval that was confirmed by Urban VIII six years later. The reform was welcomed by many of great influence at the Court as well as by some of the greater monastic houses in France. Already, under the first president of the congregation, Dom Martin Tesnière (1618-21), it had included about a dozen great houses. By 1630 the congregation was divided into three provinces, and, under Dom Grégoire Tarisse, the first Superior-General (1630-48), it included over 80 houses. Before the end of the seventeenth century the number had risen to over 180 monasteries, the congregations being divided into six provinces: France, Normandy, Brittany, Burgundy, Chezal-Benoit, and Gascony.
In its earlier years, however, the new congregation was forced, by Cardinal Richelieu, into an alliance with the Congregation of Cluny. Richelieu desired an amalgamation of all the Benedictines in France and even succeeded in bringing into existence, in 1634, an organisation that was called the "Congregation of St. Benedict" or "of Cluny and St-Maur". This arrangement, however, was short-lived, and the two congregations were separated by Urban VIIIin 1644. From that date the Congregation of St-Maur grew steadily both in extent and in influence. Although the twenty-one superior-generals who succeeded Dom Tarisse steadily resisted all attempts to establish the congregation beyond the borders of France, yet its influence was widespread. In several of its houses schools were conducted for the sons of noble families, and education was provided gratuitously at St-Martin de Vertou for those who had become poor. But from the beginning the Maurists refused to admit houses of nuns into the congregation, the only exception being the Abbey of Chelles, where, through Richelieu's influence, a house was established with six monks to act as confessors to the nuns.
The congregation soon attracted to its ranks many of the most learned scholars of the period, and though its greatest glory undoubtedly lies in the seventeenth century, yet, throughout the eighteenth century also, it continued to produce works whose solidity and critical value still render them indispensable to modern students. It is true that the Maurists were not free from the infiltration of Jansenist ideas, and that the work of some of its most learned sons was hampered and coloured by the fashionable heresy and by the efforts of ecclesiastical superiors to eradicate it. Towards the end of the eighteenth century, also, there had crept into at least the central house, St-Germain-des-Prés, a desire for some relaxation of the strict regularity that had been the mark of the congregation; a desire that was vigorously opposed by other houses. And, though there is reason to believe that the laxity was much less serious than it was represented to be by the rigorists, the dissensions caused thereby and by the taint of Jansenism had weakened the congregation and lowered it in public esteem when the crash of the Revolution came. Yet, right up to the suppression of the religious orders in 1790, the Maurists worked steadily at their great undertakings, and some of their publications were, by general consent, carried on by learned Academies after the disturbance of the Revolutionhad passed. In 1817 some of the survivors of those who had been driven from France in 1790 returned, and an attempt was made to restore the congregation. The project, however, did not meet with the approbation of the Holy Seeand the congregation ceased to exist. The last surviving member, Dom Brial, died in 1833. In 1837, when Gregory XVI established the Congregation of France under the governance of the Abbey of Solesmes, the new congregation was declared the successor of all the former congregations of French Benedictines, including that of St-Maur.
Constitution
The early Maurists, like the Congregation of St-Vannes from which they sprang imitated the constitution of the reformed Congregation of Monte Cassino. But before many years the need of new regulations more suitable to France was recognized and Dom Grégoire Tarisse, the first Superior-General, was entrusted with the task of drawing them up. Dom Maur Dupont, who was elected president in 1627, had already made an attempt to accomplish this; but the Chapter of 1630 appointed a commission, of which Dom Tarisse was the chief member, to reconstruct the whole work. The result of their labours was first submitted to Dom Athanase de Mongin in 1633, then again to Dom Tarisse and three others in 1639, and was finally confirmed by the General Chapter of 1645. Under these constitutions the president (now styled "superior-general") and the priors of the commendatory houses of the congregation were to be elected every three years. They were eligible for re-election. The superior-general was to reside at the Abbey of St-Germain-des-Prés and was to be subject only to the general chapter, which met every three years. With him, however, were associated two "assistants" and six "visitors", one for each province. These also resided at St-Germain-des-Pres, were elected by the general chapter every three years, and constituted, with the superior-general, the executive council of the congregation. Besides these officials, the general chapter was composed of three priors and three conventuals from each province. Every three years, there were chosen from its ranks nine "definitors" who appointed the six visitors, the heads of all the houses that possessed no regular abbot, the novice-masters, the procurator in curia, the preachers, professors, etc., of the congregation. Each province also possessed its provincial chapter, which was presided over by the visitor, and consisted of the priors and one elected representative from each house. In each province there were to be two novitiates. Those who desired to embrace the monastic state spent one year as "postulants", a second as "novices", and then, when they had completed the five years' course of philosophy and theology, spent a "year of recollection" before they were admitted to the priesthood. The discipline was marked by a return to the strict rule of St. Benedict. All laboured with their hands, all abstained from flesh-meat, all embraced regular poverty; the Divine Office was recited at the canonical hours with great solemnity, silence was observed for many hours, and there were regular times for private prayer and meditation. And this discipline was uniform throughout every house of the congregation. None were dispensed from its strict observance save the sick and the infirm. Until the movement towards relaxation at the end of the eighteenth century, the Maurists were as renowned for the austerity of their observance as for the splendour of their intellectual achievements.
To the great body of students, indeed, the Maurists are best known by their services to ecclesiastical and literary history, to patrology, to Biblical studies, to diplomatics, to chronology and to liturgy. The names of DD. Luc d'Achery, Jean Mabillon, Thierry, Ruinart, Francois Lami, Pierre Coustant, Denys de Sainte-Marthe, Edmond Martène, Bernard de Montfaucon, Maur François Dantine, Antoine Rivet de la Grange and Martin Bouquet recall some of the most scholarly works ever produced. To these and to their confreres we are indebted for critical and still indispensable editions of the great Latin and Greek Fathers, for the history of the Benedictine Order and the lives of its saints, for the "Gallia Christiana" and the Histoire Littéraire de la France," for the De re Diplomatica" and "L'art de vérifier les dates", for "L'antiquité expliquée et representee" and the "Paleographia Graeca", for the "Recueil des historiens des Gaules", the "Veterum scriptorum amplissima collectio", the "Thesaurus Anecdotorum", the "Spicilegium veterum scriptorum", the "Museum Italicum", the "Voyage litteraire", and numerous other works that are the foundation of modern historical and liturgical studies. For nearly two centuries the great works that were the result of the foresight and high ideals of Dom Grégoire Tarisse, were carried on with an industry, a devotion, and a mastery that aroused the admiration of the learned world. To this day all who labour to elucidate the past ages and to understand the growth of Western Christendom, must acknowledge their indebtedness to the Maurist Congregation.
LESLIE A. ST. L. TOKE 
Transcribed by Michael C. Tinkler
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The medium of the angelic knowledge
1. Do the angels know everything by their substance, or by some species?
2. If by species, is it by connatural species, or is it by such as they have derived from things?
3. Do the higher angels know by more universal species than the lower angels?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The Military Orders
Including under this term every kind of brotherhood of knights, secular as well as religious, historians of the military orders have enumerated as many as a hundred, even after eliminating the apocryphal and stillborn. This great number is explained by the eagerness with which the Middle Ages welcomed an institution so thoroughly corresponding to the two occupations of that period, war and religion. Royalty afterwards utilized this new idea to strengthen its own position or to reward faithful nobles, creating secular orders of knighthood until there was no country without its royal or princely order.
APOCRYPHAL MILITARY ORDERS
Even private individuals entered into the business; adventurers attempted to exploit the vanity of the noblesse by sham insignia of knighthood with which they decked themselves, and which they distributed among their dupes lavishly -- though not gratuitously. Hence came a whole category of orders justly considered apocryphal.
In the seventeenth century Marino Caraccioli (1624), a Neapolitan nobleman, succeeded in passing himself off as Grand Master of the Order of Knights of St. George, which he pretended to trace to Constantine the Great.
In 1632, Balthasar Giron, who called himself an Abyssinian, brought to Europe an order no less ancient, that of St. Anthony of Ethiopia, an imposture almost immediately unmasked by another Oriental, the learned Abraham Echelensis (1646).
At the court of Louis XIV, a negro -- brought to France from the Gold Coast -- posed as a prince, even securing the honour of being baptised by Bossuet (1686), and instituted the Order of the Star of Our Lady before returning to his alleged dominions.
STILLBORN MILITARY ORDERS
A regular order of knighthood means a brotherhood or confraternity which combines with the insignia of knighthood the privileges of monks. This supposes recognition on the part of both Church and State; to belong to the regular clergy, they needed the pope's confirmation; they could not wear the sword of knighthood without the authorization of the prince. Orders of knighthood lacking this official recognition should be expunged from history, even though they figure in the pages of all the old historians of the military orders. As a matter of fact, more than one rule of this kind, scarcely passing beyond the initial stages, has existed, and such are the orders which may be designatedstillborn.
No trace is to be found in the "Bullarium romanum" of the order called the Wing of St. Michael, attributed to King Alfonso I of Portugal (1176), nor of the Order of the Ship, which St. Louis was supposed to have founded on the eve of the crusade to Tunis where he died (1270), nor of that of the Argonauts of St. Nicholas, attributed to Charles III, King of Naples, 1382.
Philippe de Mezières, chancellor of the King of Cyprus, drew up the statutes of an Order of the Passion of Christ (1360) the text of which has recently been published, but which were never enforced.
After the conquest of Lemnos from the Turks, Pope Pius II founded an order of Our Lady of Bethlehem, intending to transfer to it the possessions of older orders which no longer fulfilled their purpose (1459), but the loss of the island prevented its institution. The same fate befell the German Order of the Christian Militia, projected (1615) under Paul V; the Order of the French order of The Magdalen for the suppression of duelling (1614); and the Order of the Conception of Our Lady, the statutes of which, drawn up by the Duke of Mantua and approved by Urban VIII (1623) have remained a dead letter.
GENUINE MILITARY ORDERS
The age of the crusades had passed. The orders of any historical existence may be reduced to three categories: (a) The Greater Regular Orders; (b) The Lesser Regular Orders; (c) The Secular Orders.
The Greater Regular Orders
The great military orders had their origin in the crusades, from which they retain the common badge of every order of knighthood -- the cross worn on the breast.
Military Orders
The oldest of these, the Knights Templars, has served as a model for all the others. After barely a century of existence, they were suppressed by Clement V; but two remnants remained after the fourteenth century, the Order of Christ in Portugal, and the Order of Montesa in Spain. In the twelfth century Portugal had borrowed their rule from the Templars and founded the Portuguese Order of Aviz. Almost at the same time there arose in Castile the Order of Calatrava and in Leon the Order of Alcantara.
Military/Hospitaller Orders
Contemporary with these purely military orders, others were founded at once military and hospitaller, the most famous of which were the Hospitallers of St. John of Jerusalem (Knights of Malta) and the Teutonic Knights (modelled on the former), both still in existence. In the same category should be included the Order of Santiago which spread throughout Castile, Leon, and Portugal.
Hospitaller Orders
Lastly, there are the purely hospitaller orders whose commanders, however, claimed the rank of knights though they had never been in battle, such as the Orders of St. Lazarus of Jerusalem and of the Holy Spirit of Montpellier. With these may be connected the Order of Our Lady of Ransom (Nuestra Señora de Merced, also called Mercedarians), founded (1218) in Aragon by St. Peter Nolasco for the redemption of captives. Including religious knights as well as religious clerics, it was originally considered a military order, but dissensions arose and each rank chose its own grand master. John XXII (1317) reserved the grand-mastership to clerics, with the result of a general exodus of knightsinto the newly founded military Order of Montesa.
The Lesser Regular Orders
There is mention in the twelfth century, in Castile, of an Order of Montjoie, confirmed by Alexander III (1180), but difficult to distinguish from the Order of Calatrava, with which it was soon amalgamated.
In 1191, after the siege of Acre, Richard I of England founded there in fulfilment of a vow, the Order of St. Thomas of Canterbury, an order of hospitallers for the service of English pilgrims. It seems to have been made dependent on the Hospitallers of St. John, whom it followed to Cyprus after the evacuation of Palestine. Its existence is attested by the Bullarium of Alexander IV and John XXII; beyond this it has left but little trace except a church of remarkable architecture, St. Nicholas, at Nicosia in Cyprus.
Better known is the history of the Schwertzbrüder (Ensiferi, or Swordbearers) of Livonia, founded by Albert, first Bishop of Riga (1197), to propagate the Faith in the Baltic Provinces and to protect the new Christianity there against the pagan nations still numerous in that part of Europe. Against these pagans a crusade had been preached; but, the temporary crusaders having made haste to withdraw, it became necessary, as in Palestine, to supply their place with a permanent order. This order adopted the statutes, the white mantle and the red cross of the Templars, with a red sword as their distinctive badge, whence their name of Ensiferi. The order was approved in 1202 by a Bull ofInnocent III. Thrown open to all sorts of persons without distinction of birth, overrun by aimless adventurers whose excesses were calculated rather to exasperate the pagans than to convert them, it endured but a short time, having only two grand masters, the first of whom, Vinnon, was murdered by one of his fellows in 1209, while the second, Volquin, fell on the field of battle in 1236, with four hundred and eighty knights of the order. The survivors petitioned to be allowed to enter the Teutonic Order, of which the Knights of Livonia thenceforward formed one branch under a provincial master of their own (1238). Their possessions, acquired by conquest, formed a principality under Charles V (1525), and the last of their masters, Gottart Kettler, apostatized and converted it into the hereditary Duchy of Courland under the suzerainty of the kings of Poland (1562).
The Gaudenti of Our Lady at Bologna, confirmed by Urban IV in 1262, and suppressed by Sixtus V in 1589, were not so much a military order as an association of gentlemen who undertook to maintain the public peace in those turbulent times.
An order of St. George of Alfama, in Aragon, approved in 1363 by Urban V, was merged in the Order of Montesa in 1399.
The Knights of St. George, in Austria, founded by the Emperor Frederick III, and approved by Paul II in 1468, failing to perpetuate their existence, owing to the lack of territorial possessions, gave place to a purely secular confraternity.
The Order of St. Stephen Pope was founded in Tuscany by the Grand Duke Cosmo I and approved in 1561 by Pius IV, being placed under the Benedictine Rule. It had its principal house at Pisa, and was obliged to equip a certain number of galleys to fight the Turks in the Mediterranean after the manner of, and in concert with, the "caravans" of the Knights of Malta.
The Secular Orders
Dating from the fourteenth century, fraternities of lay knights were formed modelled on the great regular orders; as in the latter, we find in these secular orders a patron, a vow to serve the Church and the sovereign, statutes, a grand master (usually the reigning prince), and the practice of certain devotions. Most of them also asked for the approbation of the Holy See, which, on the other hand, granted them spiritual favours -- indulgences, the privilege of private oratories, dispensation from certain fasts, etc.
The chief of these orders are as follows:
England
In England, Edward III, in memory of the legendary Knights of the Round Table, established in 1349 brotherhood of twenty-five knights, exclusive of princes of the blood and foreign princes, with St. George as its patron and with its chapel in Windsor Castle for the holding of chapters. This, the Order of the Garter, takes its name from the characteristic badge, won on the left knee. The choice of this badge has given rise to various anecdotes of doubtful authenticity. Nothing is now known of the original object of the Order of the Bath, the creation of which dates from the coronation of Henry IV (1399). A third order, Scottish by origin, is that of the Order of the Thistle, dating from the reign of James V of Scotland (1534). These orders still exist, though they have been protestantized.
France
In France, the royal orders of the Star, dating from John the Good (1352), of St. Michael, founded by Louis XI (1469), of the Holy Ghost, founded by Henry III (1570), of Our Lady of Carmel, amalgamated by Henry IV with that of St. Lazarus were absolutely suppressed by the Revolution.
Austria and Spain
Austria and Spain now dispute the inheritance from the House of Burgundy of the right to confer the Order of the Golden Fleece, founded by Duke Philip the Good, approved by Eugene IV in 1433, and extended by Leo X in 1516.
Piedmont
In Piedmont, the Order of the Annunziata, under its later form, dates only from Charles III, Duke of Savoy, in 1518, but its first dedication to the Blessed Virgin goes back to Amadeus VIII, first Duke of Savoy, antipope under the name of Felix V (1434). There had, previously to this dedication, existed in Savoy an Order of the Collar, which held its chapters in the Charterhouse (founded in 1892) of Pierre-Châtel in Bugey. Here also the Knights of the Annunziata kept their feast of the Annunciation, so that they have considered themselves as successors of the Order of the Collar. After the cession of Bugey to France, they transferred their chapters to the newly founded Camaldolese monastery on the Mountain of Turin (1627).
Mantua
In the Duchy of Mantua, Duke Vincent Gonzaga, on the marriage of his son Francis II, instituted, with the approbation of Paul V, the Knights of the Precious Blood, a relic of which is venerated in that capital.
Pontifical Secular Orders
Lastly there are a number of pontifical secular orders, the oldest of which is the Order of Christ, contemporary with the institution of the same order in Portugal in 1319. In approving the latter institution, John XXII reserved the right of creating a certain number of knights by patent, and it is now used to reward services rendered by any person whatsoever without distinction of birth.
The same is to be said of the Order of St. Peter, instituted by Leo X in 1520, of the Order of St. Paul, founded by Paul III in 1534, and of Our Lady of Loretto, charged by Sixtus V in 1558, to watch over and preserve that sanctuary. These distinctions were mostly granted to functionaries of the pontifical chancery.
There has been some question as to the Order of the Holy Sepulchre, formerly dependent on the Patriarch of Jerusalem, and reorganized by Pope Pius X. The Knights of St. Catherine of Sinai are not an order, either secular or regular.
GENERAL ORGANIZATION OF THE ORDERS
The respective particular histories of the great military orders have been traced in the various articles devoted to them; it is necessary here only to explain their general organization, religious, military, and economic.
Religious State
The knights of the great orders were regarded in the Church as analogous to monks whose three vows they professed and whose immunities they shared. They were answerable to the pope alone; they had their chapels, their clerics, and their cemeteries, all exempted from the jurisdiction of the secular clergy. Their landed property was free from tithes. They were not subject to the interdicts which the bishops in those days employed so freely. They did not all follow the same monastic rule. The Templars and orders derived from them followed the Cistercian Reform. The Hospitallers followed the Rule of St. Augustine. Nevertheless, in consequence of the relaxation which manifested itself among them after the period of the crusades, the Holy See introduced mitigations in favour of the non-clerical brethren. For these it was difficult to maintain the rule of celibacy in all its rigour; they were permitted, in certain orders, to marry once, and that only with a maiden. Even where second marriages were tolerated, they had to vow conjugal fidelity, so that if they violated this obligation of the natural law they sinned doubly against the law and against their vow. Besides the three vows, the rule bound the brethren to the exercises of the monastic life such as the recitation of the Hours, for which, in the case of illiterates, a fixed number of Paters was substituted. It also prescribed their dress and their food, and their feast, abstinence, and fast days. Lastly, the rule imposed detailed obligations in regard to the election of dignitaries and the admission of members to the two ranks of combatants --knights and men-at-arms -- and the two of non-combatants -- chaplains, to whom all sacerdotal functions were reserved, and casaliers, or tenants, who were charged with the management of temporal affairs.
Military Organizations
The military organization of the orders was uniform, explained by that law of war which compels the belligerent to maintain his military apparatus on a level with those of his adversary, on pain of defeat. The strength of an army was in its cavalry, and to this type the armament, mounting, and tactics of the military orders conformed. The knights-brethren were the heavy cavalry; the men-at-arms-brethren, the light cavalry. The former were entitled to three horses a piece; the latter had to be content with one. Among the former, only knights of tried prowess were admitted, or, in default of this qualification, sons of knights, because in such families the warlike spirit and military training were hereditary. The consequence was that the knights, properly so-called, were never very numerous; they formed a corps d'élite which carried the great mass of the crusaders. Gathered in convents which were also barracks, combining with the passive obedience of the soldier, the spontaneous submission of the religious, living shoulder to shoulder in brotherly union, commander and subordinate, these orders surpassed, in that cohesiveness which is the ideal of every military organization, the most famous bodies of picked soldiery known to history, from the Macedonian phalanx to the Ottoman Janissaries.
Economic Oganization
The importance acquired by the military orders during the course of the Middle Ages may be measured by the extent of their territorial possessions, scattered throughout Europe. In the thirteenth century nine thousand manors formed the portion of the Templars; thirteen thousand that of the Hospitallers. These temporalities were an integral part of the ecclesiastical domain, and as such had a sacred character which placed them beyond liability to profane uses or to secular imposts. They differed from the temporalities of other monastic institutions only in the centralized system of their administration. While within each of the other religious institutes every abbey was autonomous, all the houses of a military order were bound to contribute their revenues, after deducting expenses, to a central treasury. As a result of this enormous circulation of capital controlled by the orders, their wealth could be applied to financial operations which made them veritable credit and deposit banks. Their perfect good faith earned for them the implicit confidence of the Church and of temporal rulers. The papacy employed them to collect contributions for the crusades; princes did not hesitate to entrust to them their personal property. In this respect, again, the military orders were model institutions.
MIRÆUS, Origine des chevalier et ordres militaires (Antwerp, 1609); FAVYN, Histoire des ordres de chevalerie (2 vols., Paris, 1620); BIELENFELD, Geschichte und Verfassung aller Ritterorden (Weimar, 1841); CAPPELETI, Storia degli ordini cavallereschi (Leghorn, 1904); CLARKE, Concise History of Knighthood, II (London, 1884); DIGBY, The Broad Stone of Honour (London, 1876-77); LAWRENCE-ARCHER, The Orders of Chivalry (London, 1887); see also bibliographies attached to special articles on the several great orders.
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The mission of the angels
1. Are any angels sent on works of ministry?
2. Are all sent?
3. Do those who are sent, assist?
4. From what orders are they sent?
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The mission of the divine persons
1. Is it suitable for a divine person to be sent?
2. Is mission eternal, or only temporal?
3. In what sense is a divine person invisibly sent?
4. Is it fitting that each person be sent?
5. Are both the Son and the Holy Ghost invisibly sent?
6. To whom is the invisible mission directed?
7. The visible mission
8. Does any person send Himself visibly or invisibly?
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The mode and order of understanding
1. Does our intellect understand by abstracting the species from the phantasms?
2. Are the intelligible species abstracted from the phantasms what our intellect understands, or that whereby it understands?
3. Does our intellect naturally first understand the more universal?
4. Can our intellect know many things at the same time?
5. Does our intellect understand by the process of composition and division?
6. Can the intellect err?
7. Can one intellect understand better than another?
8. Does our intellect understand the indivisible before the divisible?
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The mode of angelic knowledge
1. Is the angel's intellect sometimes in potentiality, and sometimes in act?
2. Can the angel understand many things at the same time?
3. Is the angel's knowledge discursive?
4. Does he understand by composing and dividing?
5. Can there be error in the angel's intellect?
6. Can his knowledge be styled as morning and evening?
7. Are the morning and evening knowledge the same, or do they differ?
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The mode of emanation of things from the first principle
1. What is creation?
2. Can God create anything?
3. Is creation anything in the very nature of things?
4. To what things does it belong to be created?
5. Does it belong to God alone to create?
6. Is creation common to the whole Trinity, or proper to any one Person?
7. Is any trace of the Trinity to be found in created things?
8. Is the work of creation mingled with the works of nature and of the will?
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The Monastic School of Aran
The three islands of Aran stretch across the mouth of Galway Bay, forming a kind of natural breakwater against the Atlantic Ocean. The largest of the three, called Aran Mor, is about nine miles in length, and little more than one in average breadth. The bluish-grey limestone of which it is entirely composed is as hard as marble and takes a fine polish. In many places it is quite bare; in others the sandy soil affords a precarious sustenance for more than three thousand people who dwell upon the island, and largely supplement the produce of their arid fields by the harvest of the stormy seas around their island home, to which they cling in good or bad times with a passionate love. During three hundred years from about 500 to 800, Aran Mor and its sister islands were a famous centre of sanctity and learning, which attracted holy men from all parts of Ireland to study the science of the saints in this remote school of the West. Before the arrival of St. Enda, Aran Mor and the neighbouring islands had long been occupied by a remnant of the ancient Firbolg race, who, driven from the mainland, built themselves rude fortresses in the strongest points of the islands, the barbaric ruins of which still excite wonder. Their descendants were still pagans at the close of the fifth century, when St. Enda first dared to land upon their shores, seeking, like so many of the saints of his time, "a desert in the ocean." The inhabitants of the islands at this time were the remnants of a great pre-historic people, whose works, even in their ruins, will outlive the monuments of later and more civilized peoples. Side by side with these magnificent remains of pagan architecture are now to be seen the remains of the churches and cells of Enda and his followers, making the Isles of Aran the most holy, as they are the most interesting spots, within the wide bounds of Britain's insular empire.
Tradition tells us that Enda came first across the North Sound from Garomna Island on the coast of Connemara, and landed in the little bay at Aran Mor under the village of Killeany, to which he had given his name, and near which he founded his first monastery. The fame of his austere sanctity soon spread throughout Erin, and attracted religious men from all parts of the country. Amongst the first who came to visit Enda's island sanctuary was the celebrated St. Brendan — the Navigator, as he is called — who was then revolving in his mind his great project of discovering the promised land beyond the western main. He came to consult Enda, and seek his blessing for the prosperous execution of his daring purpose. Thither, too, came Finnian of Clonard, himself the "Tutor of the Saints of Erin," to drink in heavenly wisdom from the lips of blessed Enda, for Enda seems to have been the senior of all these saints of the second order, and he was loved and reverenced by them all as a father. Clonard was a great college, but Aran of Enda was the greatest sanctuary and nursery of holiness throughout all the "land of Erin." Here, also, we find Columcille, who had not yet quite schooled his fiery spirit to the patient endurance of injustice or insult. He came in his currach, with the scholar's belt and book-satchel, to learn divine wisdom in this remote school of the sea. He took his turn at grinding the corn, and herding the sheep, and fishing in the bay; he studied the Latin version of the Scriptures, and learned from Enda's lips the virtues of a true monk as practiced by the saints and Fathers of the desert, and he saw it exemplified in the daily life and godly conversation of the blessed Enda himself, and of the holy companions who shared his studies and his labours. Reluctantly did Columcille leave the sacred isle; and we know, from a poem which he has left, how dearly he loved Aran Mor, and how bitterly he sorrowed when the "Son of God" called him away from that beloved island to preach beyond the seas. He calls it "Aran, the Sun of all the West," another pilgrims' Rome, under whose pure earth he would as soon be buried as nigh to the graves of Saints Peter and Paul. With Columcille at Aran was also the gentle Ciaran, the "carpenter's son," and the best beloved of all the disciples of Enda. And when Ciaran, too, was called away by God to found his own great monastery by the banks of the Shannon, we are told that Enda and his monks came with him down to the beach, whilst their eyes were dim with tears and sorrow filled their hearts. And the young and gentle Ciaran, having got his abbot's blessing, entered his currach and sailed away for the mainland. There is indeed hardly a single one of the saints of the second order — called the Twelve Apostles of Erin — who did not spend some time in Aran. It was for them the novitiate of their religious life. St. Jarlath of Tuam nearly as old as Enda himself; St. Carthach the Elder of Lismore; the two Sts. Jervis of Glendalough, two brothers; St. MacCreiche of Corcomore; St. Lonan Kerr, St. Nechan, St. Guigneus, St. Papeus, St. Libeus, brother of St. Enda —all these were there.
Enda divided Aran Mor into two parts, one half to be assigned to his own monastery of Killeany; the other, or western half, to such of his disciples as chose "to erect permanent religious houses on the island." This, however, seems to have been a later arrangement. At first it is said that he had 150 disciples under his own care, but when the establishment greatly increased in numbers, he divided the whole island into ten parts, each having its own religious house and its own superior, while he himself retained a general superintendence over them all. The existing remains prove conclusively that there must have been several distinct monasteries on the island, for we find separate groups of ruins at Killeany, at Kilronan, at Kilmurvey, and further west at the "Seven Churches." The islanders still retain many vivid and interesting traditions of the saints and their churches. Fortunately, too, we have in the surviving stones and inscriptions other aids to confirm these traditions, and identify the founders and patrons of the existing ruins. The life of Enda and his monks was very frugal and austere. The day was divided into fixed periods for prayer, labour, and sacred study. Each community had its own church and its village of stone cells, in which they slept either on the bare ground or on a bundle of straw covered with a rug, but always in the clothes worn by day. They assembled for their daily devotions in the church or oratory of the saint under whose immediate care they were placed; silently they took in a common refectory their frugal meals, which were cooked in a common kitchen, for they had no fires in their cloghauns or stone cells, however cold the weather or wild the seas. They invariably carried out the monastic rule of procuring their own food and clothing by the labours of their hands. Some fished around the islands; others cultivated patches of oats or barley in sheltered spots between the rocks. Others ground it or kneaded the meal into bread, and baked it for the use of the brethren. So, in like manner, they spun and wove their own garments from the undyed wool of their own sheep. They could grow no fruit in these storm-swept islands; they drank neither wine nor mead, and they had no flesh meat, except perhaps a little for the sick. Sometimes, on the high festivals, or when guests of distinction came on pilgrimage to the island, one of their tiny sheep was killed and the brethren were allowed to share — if they chose — in the good things provided for the visitors. Enda himself never tasted flesh meat, and we have reason to believe that many of the monks followed their abbot's example in this as in other respects. Aran was not a school of secular, but of sacred learning. The study of the Scriptures was the great business of its schools and scholars. They set small store indeed on points of minute criticism, their first object being to make themselves familiar with the language of the sacred volume, to meditate on its meaning, and apply it in the guidance of their daily lives.
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The Monk of Malmesbury
Supposed author of a chronicle among the Cottonian manuscripts in the British Museum (Vesp. D. IV. 73) which Tanner states to be only a copy of a chronicle written by Alfred of Beverley in the twelfth century, but which, according to Sir Thomas Hardy, is almost entirely based on that of Geoffrey of Monmouth. It is a valueless compilation, describing English history from the Saxon invasion to the year 1129. From the fact the manuscript bears the name "Godfridus de Malmesbury", it was originally conjectured that it was written by Godfrey of Malmesbury a native of Jumièges, who became Abbot of Malmesbury in 1081. As he founded the library of that abbey he was regarded as a man of literay tastes, but his authorship of the manuscript was sufficiently disproved, apart from its identity with Alfred of Beverly, by the fact that his death took place in or before 1107, when Edulf became abbot. Probably the signature merely indicates previous owership. It is said that a fifteenth-century Italian writer, Baptista Fulgosus, includes the work of "Gotfredus Anglus Historicus" among the authorities he had consulted.
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Origin of the Name of Jesus Christ
In this article, we shall consider the two words which compose the Sacred Name.
JESUS
The word Jesus is the Latin form of the Greek Iesous, which in turn is the transliteration of the Hebrew Jeshua, or Joshua, or again Jehoshua, meaning "Jehovah is salvation." Though the name in one form or another occurs frequently in the Old Testament, it was not borne by a person of prominence between the time of Josue, the son of Nun and Josue, the high priest in the days of Zorobabel. It was also the name of the author of Ecclesiaticus of one ofChrist's ancestors mentioned in the genealogy, found in the Third Gospel (Luke 3:29), and one of the St. Paul's companions (Colossians 4:11). During the Hellenizing period, Jason, a purely Greek analogon of Jesus, appears to have been adopted by many (I Machabees 8:17; 12:16; 14:22; II Machabees 1:7; 2:24; 4:7-26; 5:5-10; Acts 17:5-9; Romans 16:21). The Greek name is connected with verb iasthai, to heal; it is therefore, not surprising that some of the Greek Fathers allied the word Jesus with same root (Eusebius, "Dem. Ev.", IV; cf. Acts 9:34; 10:38). Though about the time of Christ the name Jesus appears to have been fairly common (Josephus, "Ant.", XV, ix, 2; XVII, xiii, 1; XX, ix, 1; "Bel. Jud.", III, ix, 7; IV, iii, 9; VI, v, 5; "Vit.", 22) it was imposed on our Lord by God's express order (Luke 1:31; Matthew 1:21), to foreshow that the Child was destined to "save his people from their sins." Philo ("De Mutt. Nom.", 21) is therefore, right when he explains Iesous as meaning soteria kyrion; Eusebius (Dem., Ev., IV, ad fin.; P.G., XXII, 333) gives the meaning Theou soterion; while St. Cyril of Jerusalem interprets the word as equivalent to soter (Cat., x, 13; P.G., XXXIII, 677). This last writer, however, appears to agree with Clement of Alexandria in considering the word Iesous as of Greek origin (Paedag., III, xii; P.G., VIII, 677); St. Chrysostomemphasizes again the Hebrew derivation of the word and its meaning soter (Hom., ii, 2), thus agreeing with the exegesis of the angel speaking to St. Joseph (Matthew 1:21).
CHRIST
The word Christ, Christos, the Greek equivalent of the Hebrew word Messias, means "anointed." According to the Old Law, priests (Exodus 29:29; Leviticus 4:3), kings (I Kings 10:1; 24:7), and prophets (Isaias 61:1) were supposed to be anointed for their respective offices; now, the Christ, or the Messias, combined this threefold dignity in His Person. It is not surprising, therefore, that for centuries the Jews had referred to their expected Deliverer as "the Anointed"; perhaps this designation alludes to Isaias 61:1, and Daniel 9:24-26, or even to Psalms 2:2; 19:7; 44:8. Thus the term Christ or Messias was a title rather than a proper name: "Non proprium nomen est, sed nuncupatio potestatis et regni", says Lactantius (Inst. Div., IV, vii). The Evangelists recognize the same truth; excepting Matthew 1:1, 18; Mark 1:1; John 1:17; 17:3; 9:22; Mark 9:40; Luke 2:11; 22:2, the word Christ is always preceded by the article. Only after the Resurrection did the title gradually pass into a proper name, and the expression Jesus Christ or Christ Jesus became only one designation. But at this stage the Greeks and Romans understood little or nothing about the import of the word anointed; to them it did not convey any sacred conception. Hence they substituted Chrestus, or "excellent", for Christians or "anointed", and Chrestians instead of "Christians." There may be an allusion to this practice in I Peter 2:3; hoti chrestos ho kyrios, which is rendered "that the Lord is sweet." Justin Martyr (Apol., I, 4), Clement of Alexandria (Strom., II, iv, 18), Tertullian (Adv. Gentes, II), and Lactantius (Int. Div., IV, vii, 5), as well as St. Jerome (In Gal., V, 22), are acquainted with the pagan substitution of Chrestes for Christus, and are careful to explain the new term in a favourable sense. The pagans made little or no effort to learn anything accurate about Christ and the Christians; Suetonius, for instance, ascribes the expulsion of the Jews from Rome under Claudius to the constant instigation of sedition by Chrestus, whom he conceives as acting in Rome the part of a leader of insurgents.
The use of the definite article before the word Christ and its gradual development into a proper name show the Christians identified the bearer with the promised Messias of the Jews. He combined in His person the offices of prophet (John 6:14; Matthew 13:57; Luke 13:33; 24:19) of king (Luke 23:2; Acts 17:7; I Corinthians 15:24; Apocalypse 15:3),and of priest (Hebrew 2:17; etc.); he fulfilled all the Messianic predictions in a fuller and a higher sense than had been given them by the teachers of the Synagogue.
A. J. MAAS 
Transcribed by Joseph P. Thomas 
In Memory of Archbishop Mathew Kavukatt

The Name of Mary[[@Headword:The Name of Mary]]

The Name of Mary
The Blessed Virgin Mary is the mother of Jesus Christ, the mother of God.
The Hebrew form of her name is miryam denoting in the Old Testament only the sister of Moses. In I Par., iv, 17, the Massoretic text applies the same name to a son of Jalon, but, as the Septuagint version transcribes this name asMaron, we must infer that the orthography of the Hebrew text has been altered by the transcribers. The same version renders miryam by Marian, a form analogous to the Syriac and Aramaic word Maryam. In the New Testament the name of the Virgin Mary is always Mariam, excepting in the Vatican Codex and the Codex Bezae followed by a few critics who read Maria in Luke, ii, 19. Possibly the Evangelists kept the archaic form of the name for the Blessed Virgin, so as to distinguish her from the other women who bore the same name. The Vulgate renders the name by Maria, both in the Old Testament and the New; Josephus (Ant. Jud., II, ix, 4) changes the name to Mariamme.
It is antecedently probable that God should have chosen for Mary a name suitable to her high dignity. What has been said about the form of the name Mary shows that for its meaning we must investigate the meaning of the Hebrew form miryam. Bardenhewer has published a most satisfactory monograph on the subject, in which he explains and discusses about seventy different meanings of the name miryam (Der Name Maria. Geschichte der Deutung desselben. Freiburg, 1895); we shall be able to give only an outline of his work. Fr. von Hummelauer (in Exod. et Levit., Paris, 1897, p. 161) mentions the possibility that miryam may be of Egyptian origin. Moses, Aaron, and their sister were born in Egypt; the name Aaron cannot be explained from the Hebrew; the daughter of Pharaoh imposed the name Moses on the child she had saved from the waters of the Nile; hence it is possible that their sister's name Mary was also of Egyptian origin. This seems to become even probable if we consider the fact that the name Mary was not borne by any woman in the Old Testament excepting the sister of Moses. But the question why was not the name Mary more common in the Old Testament, if it was of Hebrew origin, is answered by another question, why was the name Mary chosen by the parents of Our Blessed Lady and by a number of others mentioned in the New Testament, if the word was Egyptian? Though the meaning of Mary as derived from the Egyptian Mery, Meryt (cherished, beloved), is most suitable for an only daughter, such a derivation is only possible, or at best barely probable.
Most interpreters derive the name Mary from the Hebrew, considering it either as a compound word or as a simple. Miryam has been regarded as composed as a noun and a pronominal suffix, or of a noun and an adjective, or again of two nouns. Gesenius was the first to consider miryam as a compound of the noun meri and the pronominal suffix am; this word actually occurs in II Esd., ix, 17, meaning "their rebellion". But such an expression is not a suitable name for a young girl. Gesenius himself abandoned this explanation, but it was adopted by some of his followers, e.g. by J. Grimm (Das Leben Jesu; sec. edit., I, 414-431, Regensburg, 1890) and Schanz (Comment. uber d. Ev. d. hl. Matthäus, p. 78, Freiburg, 1879). One of the meanings assigned to the name Mary in Martianay's edition of St. Jerome's works (S. Hier. opp., t. II, Parisiis, 1699, 2°, cols. 109-170, 181-246, 245-270) is pikra thalassa, bitter sea.Owing to the corrupt condition in which St. Jerome found the "Onomastica" of Philo and of Origen, which he in a way re-edited, it is hard to say whether the interpretation "bitter sea" is really due to either of these two authorities; at any rate, it is based on the assumption that the name miryam is composed of the Hebrew words mar (bitter) and yam (sea). Since in Hebrew the adjective follows its substantive, the compound of the two words ought to read yam mar; and even if the inverse order of words be admitted as possible, we have at best maryam, not miryam. Those who consider miryam as a compound word usually explain it as consisting of two nouns: mor and yam (myrrh of the sea); mari (cf. Dan., iv, 16) and yam (mistress of the sea); mar (cf. Is., xl, 15) and yam (drop of the sea). But these and all similar derivations of the name Mary are philogically inadmissible, ad of little use to the theologian. This is notably true of the explanation photizousa autous, enlightening them, whether it be based on the identification of miryam with me'iram (part. Hiphil of 'or with pronominal suffix of 3 plur.), or with mar'am (part. Hiphil of ra'ah with pron. suffix of 3 plur.), or again with mar'eya (part. Hiphil of raah with Aramaic fem. termination ya; cf. Knabenbauer, Evang. sec. Matt., pars prior, Parisiis, 1892, p. 43).
Here a word has to be added concerning the explanation stella maris, star of the sea. It is more popular than any other interpretation of the name Mary, and is dated back to St. Jerome (De nomin. hebraic., de Exod., de Matth., P.L., XXIII, col, 789, 842). But the great Doctor of the Church knew Hebrew too well to translate the first syllable of the name miryam by star; in Is., xl., 15, he renders the word mar by stilla (drop), not stella (star). A Bamberg manuscript dating from the end of the ninth century reads stilla maris instead of stella maris. Since Varro, Quintillian, and Aulus Gelliius testify that the Latin peasantry often substituted an e for an i, reading vea for via, vella forvilla, speca for spica, etc., the substitution of maris stella for maris stilla is easily explained. Neither an appeal to the Egyptian Minur-juma (cf. Zeitschr. f. kathol. Theol., IV, 1880, p. 389) nor the suggestion that St. Jerome may have regarded miryam as a contracted form of me'or yam (cf. Schegg, Jacobus der Bruder des Herrn, Munchen, 1882, p. 56 Anm.) will account for his supposed interpretation stella maris (star of the sea) instead of stilla maris (a drop of the sea).
It was Hiller (Onomasticum sacrum, Tübingen, 1706, pp. 170, 173, 876) who first gave a philological explanation of miryam as a simple word. The termination am is according to this writer a mere formative affix intensifying or amplifying the meaning of the noun. But practically miryam had been considered as a simple noun long before Hiller. Philo (De somn., II, 20; ed. Mangey, II, 677) is said to have explained the word as meaning elpis (hope), deriving the word either from ra'ah (to see, to expect?) or from morash (hope); but as Philo can hardly have seriously believed in such a hazardous derivation, he probably presented Mary the sister of Moses as a mere symbol of hope without maintaining that her very name meant hope. In Rabbinic literature miryam is explained as meaning merum (bitterness; cf. J. Levy, Neuhebraisches und chaldaisches Wörterbuch uber die Talmudim und Midraschim, Leipzig, 1876-89, s.v. merum); but such a meaning of the word is historically improbable, and the derivation of miryam from marar grammatically inadmissible. Other meanings assigned to miryam viewed as a simple word are: bitter one, great sorrow (from marar or marah; cf. Simonis, Onomasticum Veteris Testamenti, Halae Magdeburgicae, 1741, p. 360; Onom. Novi Test., ibid., 1762, p. 106); rebellion (from meri; cf. Gesenius, Thesaur. philol. critic. ling. hebr. et chald. Beter. Testamenti, edit. altera, Lipsiae, 1835-38, II, p. 819b); healed one (cf. Schäfer, Die Gottesmutter in der hl. Schrift, Münster, 1887, pp. 135-144); fat one, well nourished one (from mara; cf. Schegg, Evangelium nach Matthäus, Bd. I, München, 1856, p. 419; id., Jacobus der Bruder des Herrn, München, 1882, p. 56; Furst, Hebr. und chald. Hanwörterb. über d. alte Test., Leipzig, 1857-1861, s.v. miryam); mistress (from mari; cf. v. Haneberg, Geschichte d. biblisch. Offenbarung, 4th edit., Regensburg, 1876, p. 604); strong one, ruling one (from marah; cf. Bisping, Erklärung d. Evang. nach Matth., Münster, 1867, p. 42); gracious or charming one (from ra'am which word does not have this meaning in the Old Testament; cf. v. Haneberg, 1, c.); myrrh (from mor, though it does not appear how this word can be identified with miryam; cf. Knabenbauer, Evang. sec. Matth., pars prior, Parisiis, 1892, p. 44); exalted one (from rum; cf. Caninius, De locis S. Scripturae hebraicis comment., Antverpiae, 1600, pp. 63-64).
In 1906 Zorrell advanced another explanation of the name Mary, based on its derivation from the Egyptian mer or mar, to love, and the Hebrew Divine name Yam or Yahweh (Zeitschrift für katholische Theologie, 1906, pp. 356 sqq.). Thus explained the name denotes "one loving Yahweh" or "one beloved by Yahweh". We have already pointed out the difficulty implied in an Egyptian origin of the name Mary. Probably it is safer to adhere to Bardenhewer's conclusions (l. c., pp. 154 sq.): Mariam and Maria are the later forms of the Hebrew miryam; miryam is not a compound word consisting of two nouns, or a noun and an adjective, or a noun and a pronominal suffix, but it is a simple though derivative noun; the noun is not formed by means of a prefix (m), but by the addition of a suffix (am). Presupposing these principles, the name miryam may be derived either from marah, to be rebellious, or from mara, to be well nourished. Etymology does not decide which of these derivations is to be preferred; but it is hardly probable that the name of a young girl should be connected with the idea of rebellion, while Orientals consider the idea of being well nourished as synonymous with beauty and bodily perfection, so that they would be apt to give their daughters a name derived from mara Mary means therefore The beautiful or The perfect one.
A.J. MAAS 
Transcribed by Michael T. Barrett 
Dedicated to the Immaculate Heart of Mary
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The Name of Mary
(In Scripture and in Catholic use)
New Testament, Mariam and sometimes Maria — it seems impossible, in the present state of the text, to say whether the form Mariam was reserved by the Evangelists for the Mother of Christ, and the form Maria used for all others of the name. The form Mariam undoubtedly represents the Hebrew MRYM, the name of the sister of Moses and Aaron (Num., xii, 1 sqq.). In I Par., iv, 17, it occurs presumably as the name of a man, but the Septuagint has ton Maron. The etymology of the name Miriam (MRYM) is exceedingly doubtful. Two roots are proposed: (a) MRH meaning "to rebel", in which connection some have endeavoured to derive the name of the sister of Moses from the rebellion against him (Num., xii, 1). But this seems far-fetched, as her murmuring is by no means the only, or the principal event, recorded of her; (b) MRA meaning "to be fat"; it is thought that, since the permission of this quality was, to the Semitic mind, the essence of beauty, the name Miriam may have meant "beautiful". But the meaning "lady", which is so common among the Fathers of the Church, and which is enshrined in the Catholic expression "Our Lady", has much to support it. The Aramaic MRA means "Lord" as we see in St. Paul's Maranatha — i.e. "Come Lord", or "the Lord is nigh". It is true the name Miriam has no aleph in our Hebrew text; but through the Aramaic word for "Lord" always has an aleph in the older inscriptions (e.g. those of Zenjirli of the eighth century, B.C.), yet in later inscriptions from Palmyra the aleph has gone. Besides, the presence of the yodh may well be due to the formative ending mem, which is generally the sign of abstract nouns. The rendering "star of the sea" is without foundation except in a tropological sense; Cornelious à Lapide would render "lady, or teacher, or guide of the sea", the sea being this world, of which Christ Himself (Num., xxiv, 17) is the Star. The frequency with which the name occurs in the New Testament (cf. infra) shows that it was a favourite one at the time of Christ. One of Herod's wives was the ill-fated Mariamn, a Jewess; Josephus gives us this name sometimes as Mariamme, at others as Mariame or Mariamne. The favor in which the name was then held is scarcely to be attributed to the influence her fate had on the Jews (Stanley, "Jewish Church". III, 429); it is far more likely that the fame of the sister of Moses contributed to this result — cf. Mich., vi, 4, where Miriam is put on the same footing as Moses and Aaron; "I sent before thy face Moses and Aaron and Mary." At a time when men like Simeon were "looking for the Consolation of Israel", their minds would naturally revert to the great names of the Exodus. For extra-Biblical instances of the name at this time see Josephus "Antiquities", iv, 6, XVIII, v, 4, and "Jewish War", VI, iv. In Christian times the name has always been popular; no less than seven historically famous Marys are given in the "Dictionary of Christian Biography". Among Catholics it is one of the commonest of baptismal names; and in many religious orders, both of men and women, it is the practice to take this name in addition to some other distinctive name, when entering the religious state.
Besides the Biblical dictionaries and ordinary commentaries, see BARDENHEWER, Der Name Maria in Bibl. Studien (Freiburg, 1885).
HUGH POPE 
Contributed by John Francis MARY Freeman 
Dedicated in honor of our Blessed Mother and Mary Magdalen.
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The name of the Holy Ghost, as Gift
1. Can "Gift" be a personal name?
2. Is it the proper name of the Holy Ghost?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The name of the Holy Ghost--Love
1. Is it the proper name of the Holy Ghost?
2. Do the Father and the Son love each other by the Holy Ghost?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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	The names of God
1. Can God be named by us?
2. Are any names applied to God predicated of Him substantially?
3. Are any names applied to God said of Him literally, or are all to be taken metaphorically?
4. Are any names applied to God synonymous?
5. Are some names applied to God and to creatures univocally or equivocally?
6. Supposing they are applied analogically, are they applied first to God or to creatures?
7. Are any names applicable to God from time?
8. Is this name "God" a name of nature, or of the operation?
9. Is this name "God" a communicable name?
10. Is it taken univocally or equivocally as signifying God, by nature, by participation, and by opinion?
11. Is this name, "Who is," the supremely appropriate name of God?
12. Can affirmative propositions be formed about God?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
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	The nature and extent of sacred doctrine
1. Is it necessary?
2. Is it a science?
3. Is it one or many?
4. Is it speculative or practical?
5. How it is compared with other sciences?
6. Is it the same as wisdom?
7. Is God its subject-matter?
8. Is it a matter of argument?
9. Does it rightly employ metaphors and similes?
10. May the Sacred Scripture of this doctrine be expounded in different senses?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
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Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
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The Netherlands
(Germ. Niederlande; Fr. Pays Bas).
The Netherlands, or Low Countries, as organized by Charles V, under whom the Burgundian era ended, comprised practically the territory now included in Holland and Belgium, thenceforth known as the Spanish Netherlands. For the previous history of this country see BURGUNDY and CHARLES V. Shorn of the northern provinces by the secession of Holland as the Commonwealth of the United Provinces (1579), the Spanish Netherlands, on their cession to Austria (1713-14) were reduced to the provinces now embraced in Belgium, subsequently called the Austrian Netherlands.
The Spanish Netherlands
When Philip II by the abdication of his father, Charles V, became sovereign of the Low Countries and took up the government of the Seventeen Provinces, he found them at the zenith of their prosperity, as is evident from the description given in 1567 by Luigi Guicciardini in his "Descrittione di tutti i Pacsi Bassi" (Totius Bolgiidescriptio, Amsterdam, 1613).
Few countries were so well governed; none was richer. Antwerp had taken the place of Bruges as commercial metropolis; every day saw a fleet of 500 sea-going craft enter or leave its port. Of Ghent (Gand), his native town, Charles V used to say jocosely: Je mettrais Paris dans mon Gand [I could put Paris in my glove (gant)]. Luxury, however, corrupted the earlier good morals of the people, and humanism gradually undermined the faith of some in the upper classes. Protestantism too had already effected an entrance, Lutheranism through Antwerp and Calvinism from the French border. The Anabaptists also had adherents. In addition the more powerful of the nobility now hoped to play a more influential part in the government than they had done under Charles V, and were already planning for the realization of this ambition. The situation presented many difficulties, and unfortunately Philip II was not the man to cope with them. He had little in common with his Low-Country subjects. Their language was not his; and he was a stranger to their customs. From the day he quitted the Netherlands in 1559, he never set foot in them again, but governed from far-off Spain. He was despotic, severe, crafty, and desirous of keeping in his own hands all the reins of government, in minor details as well as in matters of more importance, thereby causing many unfortunate delays in affairs that demanded rapid transaction. He was on the whole a most unsuitable ruler in spite of his sincere desire to fulfil the duties of his royal office and the time and pains he consecrated to them.
It must be said in justice that from a religious point of view, he brought about one of the most important events in the history of the Netherlands when he caused the establishment of fourteen new dioceses. The want had long been recognized and the sovereigns, particularly Philip the Good and Charles V, had often thought of this measure. In all the seventeen provinces there were but four dioceses: Utrecht in the north; Tournai, Arras, and Cambrai in the West; and all of them were subject to foreign metropolitans, Utrecht to Cologne and the others to Reims. Moreover the greater part of the country was under the direct jurisdiction of foreign bishops: those of Liege, Trier, Metz, Verdun, etc. Hence arose great difficulties and endless conflicts. The Bull of Pope Paul IV (12 May, 1559) put an end to this situation by raising Utrecht and Cambrai to archiepiscopal rank, and by creating fourteen new sees, one of them, Mechlin, an archbishopric. The others were Antwerp, Ghent, Bruges, Ypres, St-Omer, Namur, Bois-le-Duc (Hertogenbosch), Roermond, Haarlem, Deventer, Leeuwarden, Groningen, and Middelburg. This act, excellent from a religious point of view, gaye rise to many complaints. To endow the new sees it was found necessary to incorporate with them the richest abbeys in the country, and in certain provinces these carried the right of voting in the States-General. And this right being for the future exercised through the bishops, the result was that the king who nominated them gained a considerable influence in the Parliament, which had hitherto always acted as a check on the royal power. To aggravate matters, the Protestant faction spread a rumour that the erection of the new bishoprics was but a step towards introducing the Spanish Inquisition into the Netherlands. Lastly the abbeys began to complain of their lost autonomy-the place of the abbot being now occupied by the bishop.
The opposition of the nobles was led by two men, remarkable in different ways. On one hand was the Count of Egmont, the victor at St-Quentin and Gravelines, a brave man, frank and honest, a lover of popularity but weak in character and lacking in political shrewdness. On the other hand stood William of Nassau, Prince of Orange, surnamed "the Silent", a politician and diplomat of the first rank, filled with ambition which he well knew how to conceal, having no religious scruples, being Catholic, Lutheran, or Calvinist as it suited him, a man who had made the downfall of Spanish rule the one aim of his life. Grouped around these two chiefs were a number of nobles irritated with the Government, many of them deeply involved financially or morally corrupt like thc too well-known Brederode. They kept up the agitation and demanded fresh concessions day by day. They insisted upon the recall of the Spanish soldiers, and the king yielded (1561). They demanded more moderate language in the public placard against heresy, and even sent the Count of Egmont to Spain to obtain it (1565); and Egmont, having been flattered and feted at the Spanish Court, came back convinced that his mission had been successful. Soon, however, royal letters dated from the Forest of Segovia, 17 and 20 October, 1565, brought the king's formal refusal to abate one jot in the repression of heresy.
The irreconcilable attitude of the king created a situation of increasing difficulty for the government of Margaret of Parma. Heresy was spreading every day, and it was no longer confined to the cities but was obtaining a foothold in the smaller towns and even in country places. Protestant preachers, for the most part renegade monks or priests, like the famous Dathenus, assembled the people at "sermons" in which they were exhorted to open war on the Catholic religion. Calvinism, a sect better organized than Lutheranism, became the popular heresy in the Low Countries. It had supporters in every grade of society; and although its members continued to be a small minority, their daring and clever propaganda made them a most dangerous force in presence of the inaction and sluggishness of the Catholics. Stirred up by these Calvinist preachers, Catholic and Protestant nobles formed an alliance which was called Le Compromis des Nobles, with the object of obtaining the suppression of the Inquisition. A body of them numbering several hundred came to present a petition to that effect to the regent (5 April, 1566). It is related that as she showed signs of alarm at this demonstration Count de Berlaymont, member of the Council of State and a loyal supporter of the Government, said to her: "Rassurez-vous, Madame, ce ne sont que des gueux" (Courage, Madam, they are only beggars). The confederates at once took up the word as a party name, and thus this famous name made its entry into history.
Up to that time the Gueux meant to remain faithful to the king, jusqu'à la besace (to beggary), as one of their mottoes had it. They seemed to have been made up of Catholics and Protestants, indiscriminately, who were partisans of religious tolerance; and Vive les Gueux was originally the rally-cry of a sort of national party. This, however, was a delusion soon apparent. The Calvinist leaders held the movement in their hands, and did not hesitate when sure of their own strength to disclose its real fanatical opposition to the Catholic Church. Roused and excited by the impassioned appeals of the preachers, the rowdy element of the people perpetrated unheard-of excesses. In the latter part of August, 1566, bands of iconoclasts scoured the country, wrecking and pillaging churches, and in a few days they had plundered four hundred, among them the magnificent cathedral of Antwerp. These crimes opened the eyes of many who up to that time had been too lenient with the sectarians. Public opinion condemned the iconoclastic outrages and sided with the Government, which thus suddenly found its position greatly strengthened. Once more, unfortunately, Philip II was not equal to the occasion. Instead of skilfully profiting by this turn of events to win back those who were shocked by the violence of the heretics, he looked on all his subjects in the Netherlands as equally guilty, and he swore by his father's soul that he would make an example of them. Against the advice of the regent, despite faithful Granvelle, in spite of the pope, who exhorted him to clemency, he dispatched the Duke of Alva to the Low Countries on a punitive expedition (1567). Straightway William of Orange and the more compromised nobles went into exile. Recklessly and trusting to his past services, the Count of Egmont had refused to follow them, His mistake cost him dear, for Alva caused him and Count de Hornes to be arrested and brought before a sort of court martial which he called the Conseil des Troubles, but known more more popularly as the Conseil du Sang (Blood Tribunal). The accused men, being members of the Golden Fleece, could be punished only by their order; but in spite of this privilege they were judged, condemned, and executed (1568).
When the two counts were arrested, Margaret of Parma resigned her office, and the Duke of Alva was appointed her successor; with him began a System of merciless repression. Blood flowed freely, and all the traditional rights of the people were discarded; the Spaniard Juan Vargas, chief-justice of the Council of Troubles, replied to complaint of the University of Louvain that its privileges had been violated: non curamus privilegios vestros. (We are not concerned with your privileges.) Besides this, heavy taxes, 10 per cent on the sales of chattels, 5 per cent on the sale of real estate, and l per cent on all property, completed the popular discontent, and turned even a number of good Catholics against the Government. The Protestants, encouraged by these events, began military operations by land and sea, and the gueux des bois (Land-Beggars) and the gueux de mer (Water-Beggars) started a guerilla warfare and a campaign of pillage which were soon followed by the more serions attack of the Prince of Orange and his brother, Louis of Nassau. But the Duke of Alva frustrated all their efforts, and when he had repulsed Louis at Jemmingen, and prevented William from crossing the Geete, he caused a statue of himself to be set up at Antwerp representing him crushing under foot the hydra of anarchy. Then just as he thought he had mastered the rebellion, news was brought that on l April, 1572, the Water-Beggars had taken the port of Briel. Henceforth in the very heart of the Low Countries they had a point for rally or retreat, and their progress was rapid. In quick succession they captured many towns in Holland and Zealand. These Water-Beggars, under their leader, William de la Marck, Lord of Lummen, were for the most part ruffians devoid of ail human feeling. When they took the town of Gorkum they put to death in a most barbarous manner nineteen priests and monks who refused to abjure their Catholic Faith. The Church venerates these brave victims on 9 July, under the title of the Martyrs of Gorkum. About the same time Louis of Nassau took Mons in Hainault, and William of Orange made a second descent on the country with an army of hirelings that committed frightful excesses. But he failed before the superior forces of the Duke of Alva, Mons was recaptured and William once more driven out. Alva then turned his arms against the provinces of the north; Zütphcn, Naarden, and Haarlem fell successively into his hands and were treated most shamefully, but contrary to his hopes the rest of the rebel country did not submit.
At last Philip II realized that the duke's mission had failed. Yielding to the entreaty of his most faithful subjects-the bishops and the University of Louvain -- he recalled Alva and appointed as his successor Don Luis of Requesens. During his brief regency (1573-75) Don Luis did not succeed in restoring royal authority in the revolted districts, although he showed greater humanity and an inclination to conciliate the disaffected. Nor was he more successful in capturing the town of Leyden which withstood one of the most heroic sieges in history. His death left the country in a state of anarchy.
The Council of State took over the reins of government pending the arrival of the new regent. Don John of Austria, brother of Philip II. It was a favourable moment for the ambitious schemes of William of Orange. Thanks to the intrigues of his agents, the members of the Council of State were arrested and did not regain their freedom till those most attached to the king's interests had been removed and others appointed in their places. This packed council was but a tool of the Prince of Orange, and its first act was to convene the States-General to deal with the affairs of the country, without any reference to the king. On the motion of the Prince of Orange the delegates met at Ghent the representatives of the rebel provinces of Holland and Zealand, where the authority of the prince was still unquestioned, and together they debated a scheme for securing tolerance for all forms of worship until such time as the States-General should have finally decided the matter, also for obtaining the removal of the Spanish troops. During the course of these deliberations an event happened which filled the whole country with fear and horror. The Spanish soldiers, who for a long time had received no pay, mutinied, seized the city of Antwerp, and pillaged it ruthlessly, seven thousand persons perishing during these disorders, which are usually referred to as the Spanish Fury. The provinces no longer hesitated, and their delegates signed the famous Pacification of Ghent on 8 November, 1576.
Thus triumphed the crafty and artful diplomacy of the Prince of Orange. He had succeeded in causing the loyal provinces to vote toleration of worship, while the provinces of Holland and Zealand of which he was master, formally refused to allow within their limits the practice of the Catholic religion. No doubt it was stipulated that this refusal was only provisional, and that the States-General of the seventeen provinces would finally settle the question; but meanwhile Protestantism gained an immense advantage in the Catholic provinces without giving anything in return. Furthermore the prince had taken the precaution to have it stipulated that he should remain admiral and regent of Holland and Zealand, and all these measures were passed in the name of the king whose authority they completely defied.
Such was the situation when the new regent arrived. On the advice of his best friends he ratified by his "Edit perpÈtuel de Marche en Famenne" (1577) the main clauses of the Pacification of Ghent, which rallied to him a majority of the people. Then he set about establishing his authority, no easy task in face of the unwearying effort of the Prince of Orange to prevent it. When, in order to obtain a reliable stronghold, he seized the citadel of Namur, the States-General, prompted by William of Orange, declared him an enemy of the State and called in as regent Archduke Matthias of Austria, to whom William succeeded in being made lieutenant-general. Don John defeated the army of the States-General at Gembloux, and William made a fresh appeal to foreign Protestants. From all the neighbouring countries adventurers flocked in to fight the Catholic Government. The Calvinists took some of the large cities, Brussels, Antwerp, Ghent, and held them in a state of terror. In the last named town two of the leaders, Hembyze and Ryhove, gave themselves up to every excess, persecuted the Catholics, and endeavoured to set up a sort ofProtestant republic as Calvin had done at Geneva. To crown all these misfortunes, the young regent was carried off by illness in 1578, and all seemed lost for the Catholic religion and the royal authority.
But the eyes of the Catholics were at last opened. Seeing that under pretext of freeing them from Spanish tyranny they were being enslaved under Protestantism, they turned from William's party and sought once more their lawful king, in spite of the just complaints they had against his government. This reactionary movement was most marked in the Walloon provinces: Artois, Hainault, and French Flanders in the van; Namur and Luxemburg joining them later. It began as a league among the nobles of these provinces, who styled themselves the Malcontents, and who broke with the States-General to recognize anew the authority of Philip II. It was they who prevented the realization of the great scheme of William of Orange to federate the seventeen provinces in a league of which he was to be the head, and which would ultimately cast off all allegiance to the king. When he saw his great ambition foiled, William contented himself with uniting the northern provinces in the Union of Utrecht (1579), under the name of the United Provinces, and with proclaiming the deposition of Philip II at least within these provinces. To the Malcontents, therefore, is due the credit of saving the royal authority and the Catholic religion in the Belgian provinces.
The new regent, Alessandro Farnese, son of the former regent, Margaret of Parma, grasped the situation admirably. He entered into negotiations with the Malcontents, and reconciled them with the king's government by redressing their grievances ; then with their support he set about recovering by force of arms the towns that had fallen into the hands of the Protestants. One after the other they were recaptured, some, like Tournai and Antwerp, only after memorable sieges, till at last Ostend alone of all Belgium remained in Protestant hands. And now the popular regent was preparing for a campaign against the northern provinces, demoralized by the assassination of William of Orange in 1584, when once more Philip II's ill-advised policy ruined everything. Instead of allowing Farnese to continue his military success in the Netherlands, Philip used him as an instrument of wild projects against France and England. At one moment obliged to take part in maritime preparations against England, and at another to cross the frontier in support of the League against Henry IV, Farnese had to leave his task unfinished, and he died in 1592 of a wound received in one of his French expeditions. His death was the greater misfortune for Belgium because Maurice of Nassau, son of William of Orange, and one of the greatest war-captains of the age, was just then coming to the front.
Philip finally saw that a new policy must be tried. He bethought him of separating the Catholic Netherlands from Spain, and of giving the sovereignty to his daughter Isabella and her husband the Archduke Albert of Austria; in the event of their being childiess the country was to revert to Spain (1598). This was one of the most important events in the history of Belgium, which thus became once more an independent nation, acquired a national dynasty, and might now hope for the return of former prosperity; that this hope was frustrated was the result of events which defeated the plans of statecraft and the wishes of the new sovereigns.
During the short space of their united reign (1598-1621) Albert and Isabella lavished benefits on the country. Ostend was recaptured from Holland after a three-years' siege which claimed the attention of all Europe, and a truce of twelve years (1609-21) made with the United Provinces was employed to the greatest advantage. The damage done by the religious wars was repaired; more than three hundred churches and religious houses were founded or restored; local customs were codified by the Perpetual Edict of 1611, which has been called the most splendid monument of Belgian law; public education was fostered in every way, and the new sovereigns brought about the founding of many colleges by the protection they extended to the religious teaching orders. More over they showed themselves generous patrons of science, literature, and art, and protected the interests of commerce and agriculture. Blameless in their private life and deeply pious, they gave an example of virtue on the throne not always to be found there. Unfortunately they died childless, Albert in 1621, Isabella in 1633, and their death put an end to the reviving prosperity of Belgium. Once more the country was drawn into endless wars by Spain, principally against France, and became the battle-field of numerous international conflicts. It was repeatedly despoiled of some of its provinces by Louis XIV, and cruelly plundered by all armies, friendly and hostile, that marched across its plains. The seventeenth century was the most calamitous of its history. Such then was the condition of Belgium until the peace of Utrecht (1713), which followed by that of Rastatt, put an end to the long and bloody wars of the Spanish Succession which gave Spain to the Bourbons and handed over the Catholic Low Countries to the Hapsburgs of Austria.
It would be a mistake to suppose that all these calamities, domestic and foreign, had left Belgium entirely unfruitful from the point of view of civilization, Nothing could be more false; though it is a charge often made even in Belgium by writers whose prejudices would fain discover in Catholicism a retarding force for Belgium's progress. The University of Louvain with its forty-two colleges, where Erasmus, Bellarmine, and Justus Lipsius had taught, had always been the centre of orthodoxy, and did not cease even during the sixteenth and seventeenth centuries to manifest great activity, chiefly in the domains of theology and law, which were expounded there by a large number of eminent scholars. Side by side with Louvain stood the University of Douai founded in 1562 by Philip II as a breakwater against heresy, and it also sent forth many famous men. Among the new bishops were men whose fame for learning was only equalled by their well-known piety. It is no doubt true that the controversies of the day have left. their mark on the religious life of that period. Thus, Michael Baius, a professor at Louvain, was condemned by Rome for his theories on free will, predestination, and justification, but he retracted in all humility. His teaching came up again in a more pronounced form in a pupil of one of his pupils, Cornlius Jansen, Bishop of Ypres, and it is well known how the "Augustinus", a posthumous work of this prelate, which appeared in 1640, gave rise to what is called Jansenism. Another manifestation of the intellectual and scientific activity of Belgium was the beginning of the celebrated collection known as the "Acta Sanctorum" by the Belgian Jesuits. HÈribert Rosweyde drew up the plans for the undertaking and Father Jan van Bolland began to carry them out, leaving the continuation to his successors, the Bolhindists. Amongst these Henschen and Papebroch in the seventeenth century contributed brilliantly to the work which has not yet reached its conclusion.
If, apart altogether from the religious aspect, we would complete the picture of Belgium's culture in the seventeenth century, we have but to recall that art reached its apogee in the Flemish School, of which Rubens was the head, and Van Dyck, Teniers, and Jordæns the greatest masters after him. It would thus be easy to prove that the Catholic Low Countries, though caught as in a vise between powerful neighbours and ever in the throes of war, did not give way to despair, but in the days of direst calamity drew from their own bosom works of art and beauty which have served to adorn even our present day civilization.
The Austrian Netherlands
The Treaty of Utrecht opened an era of comparative peace and prosperity for the Catholic Netherlands, but did not bring contentment. The Austrian rÈgime under which the country was now to exist was that of an absolute monarchy, which by continued encroachments on the traditional privileges of the people, drove them at length to rebellion. It was not merely its absolutism, it was the anti-religious atmosphere of the Government which really aroused the people. The actuating principle of the Government in its dealings with the Catholic Church was that the civil power was supreme and could make rules for the Church, even in purely religions matters. This policy, which is known as Josephinism, from Joseph II, its most thoroughgoing exponent, had prevailed at the Austrian Court from the beginning. It found a theorist of great authority in the famous canonist Van Espen (1646-1728), a professor at the University of Louvain, who justified beforehand all attacks on the liberty of the Church. The opposition between the tendencies of the Government, which threatened alike the national liberties and the rights of the Church, and the aspirations of the Belgian people, devoted alike to religion and liberty, gave rise during the Austrian occupation of the country to endless misunderstandings and unrest. Th situation was not, however, uniformly the same. It varied under different reigns, each of which had its own peculiar characteristics.
Under the reign of Charles VI (1713-1740) Belgium quickly learned that she had gained nothing by the changing of her rulers. One of the clauses of the Peace of Utrecht obliged Austria to sign a treaty with the United Provinces, called the Treaty de la Barrière (the Frontier Treaty) entitling the United Provinces to garrison a number of Belgian towns on the French frontier as a protection against attacks from that quarter. This was a humiliation for the Belgians, and it was aggravated by the fact that these garrison troops, who were all Protestants and enjoyed the free exercise of their religion, had many religious quarrels with the Catholic people. Moreover, the United Provinces, controlling the estuary of the Scheldt, had closed the sea against the port of Antwerp since 1585; so that this port which had at one time been the foremost commercial city of the north was now depleted of its trade. This was a fresh injustice to the Catholic Low Countries. To all this must be added the oppressive and ill-advised policy of the Marquess de PriÈ, deputy for the absent governor-general, Prince Eugene of Savoy. PriÈ, like another Alva, treated the country with the utmost severity. When the labour guilds of Brussels protested vigorously against the government taxes and tried to assert their ancient privileges, PriÈ caused the aged Franois Anneessens, syndic or chairman of one of these guilds, to be arrested and put to death (1719). Th citizens of Brussels have never forgotten to venerate the memory of their fellow-townsman as a martyr for public liberty. The Government compensated the nation by founding the East and West Indian Trading Company of Ostend in 1722. This company, which was enthusiastically hailed by the public, was of immense benefit in the beginning, and promised an era of commercial prosperity. Unfortunately the jealousy of England and of the United Provinces sealed its fate. To win the consent of these two powers to his Pragmatic Sanction, by which he hoped to secure the undisputed succession of his daughter Maria Theresa, the emperor agreed to suppress the Ostend company and once more to close the sea against Belgian trade. His cowardly concessions were of no avail, and at his death in 1740 his daughter was obliged to undertake a long and costly war to maintain her inheritance and Belgium, invaded and conquered by France in 1745, was not restored to the empress till the Peace of Aachen in 1748.
Under the reign of Maria Theresa (1740-80) the Government was in a position to occupy itself peacefully with the organization of the Belgian provinces. On the whole it fostered the material interests of the country, but the principles underlying its religious policy revealed themselves in measures more and more hostile to the Church. The empress herself was of the opinion that the Church ought to be subject to the State even in religious matters. "The authority of the priesthood", she wrote, "is by no means arbitrary and independent in matters of dogma, worship, and ecclesiastical discipline". The statesmen in her service, imbued as they were with the Voltairean spirit, were zealous in applying those principles. The more famous among them were the Prince of Kaunitz, the Count of Cobenzl, and Mac Neny. On the slightest pretext they constantly stirred up petty and at times ridiculous conflicts with the ecclesiastical authorities, such as forbidding assemblies of the bishops; trying to insist on the relaxing of the Lenten Fast; claiming censorship over breviaries and missals, and going so far as to mutilate copies of them containing the Office of St. Gregory VII; calling in question the jurisdiction of the Church in matrimonial affairs; hindering and interfering in every conceivable way with the work of the religious orders, even busying themselves with the dress worn by the clerics; in a word pursuing a most irritating and malicious policy wherever the Church was concerned. If in spite of all this the name of Maria Theresa is of kindly memory in Belgium, it is because her subjects knew the sincerity of her piety, and her undoubted good-will. They were grateful for this, and believing that for the most part she was unaware of most of the actions of her representatives, they did not place the blame at her door. Moreover the Governor-General of the Austrian Low Countries, Prince Charles of Lorraine, brother-in-law of the empress, was a man of infinite tact, who knew how to moderate what was unpopular in the action of the Government, and even cause it to be forgotten. It was personal esteem for these two royal personages which caused the policy of the Government to be tolerated as long as they lived.
But there came a great change as soon as Joseph II mounted the throne (1780). He was the son of Maria Theresa, a pupil of the philosophers, and, inspired by their teachings, was ever ready to defy and disregard the Church. As was not unusual in his day he held the opinion that the State was the source of all authority, and the source of all civilizing progress. He set himself without delay to apply his policy of "enlightened despotism". Forgetful of his coronation oath to observe the constitutions of the several Belgian provinces he began a career of reform which ended by overturning the existing state of affairs. His first act was to publish in 1781 an edict of toleration, by which Protestantswere freed from all civil disabilities, a just measure in itself, and one that might well be praiseworthy, if it were not that, in the light of his subsequent actions it betrayed the dominant idea of his whole reign, namely, hostility to the Catholic Church. The Church, he thought, ought to be a creature of the State, subject to the control and supervision of the civil power. He undertook to realize this ideal by substituting for the Catholic Church governed by the pope a national Church subject to the State, along the lines laid down by Febronius, who had met with many supporters even within the ranks of the clergy. The measures he adopted to enslave the Church were endless. He forbade religious orders to correspond with superiors outside the country; he forbade the bishops to ask Rome for dispensations in matrimonial cases. He tried to gain control of the education of the clergy by erecting a central seminary to which he endeavoured to force the bishops to send their future priests. He interfered with the professors and the teaching of the University of Louvain because he considered them too orthodox. He suppressed as useless all convents of contemplative orders and all pious confraternities, and replaced them by one of his own invention which he grandiloquently called "The Confraternity of the Active Love of our Nieghbour". He prohibited all pilgrimages and the exposition of relics. He limited the number of processions and ordered that all parish festivals (kermesses) be kept on the same day. He interfered with the garb of religious and in liturgical questions, and even went so far as to forbid the making of coffins, so as to economize the wood supply. The dead, he thought, ought to be buried in sackcloth. At last his interference in and wanton meddling with ecclesiastical matters won for him the well-deserved sneer of Frederick II, King of Prussia, who called him "My brother, the sacristan".
All these measures had been carried into effect without meeting other opposition than the calm respectful protest of the clergy. But it was quite otherwise when Joseph II was so imprudent as to interfere with civil institutions and, in violation of the most solemn oaths, to lay hands on the liberties of the people. Then the country was thoroughly aroused, there were demonstrations in the public streets, and protests reached the Government from all parts (1787); but Joseph II was stiff-necked, and would not listen to reason. Convinced that force would overcome all opposition, he hurried Count d'Alton with an army into the Low Countries, with orders to restore authority by bloodshed if necessary. Then as a protest against the violence of d'Alton, the provincial states, availing themselves of the rights granted them by the Constitution, refused to vote subsidies for the expenses of the Government, and d'Alton was so ill-advised as to declare the proceedings null and the Constitution abolished. This was a signal for revolution, the only resource left to Belgian liberty. Two committees directed the movement along widely differing lines. The one, under the leadership of a lawyer named Van der Noot, had its headquarters at Breda in the United Provinces, the other under another lawyer, Vonck, at Hasselt in the neighbourhood of Liège. That under Van der Noot, a man of great popularity, looked to the foreign powers for help; the other relied on the Belgians to help themselves, and began recruiting a volunteer army. The one was conservative, almost reactionary, and aimed merely at restoring thestatus quo; the other was eager for reforms such as France was asking, but was faithful to the religion of its fathers and took as its motto Pro aris et focis. In their union lay their strength. The volunteer army defeated the Austrians at Turnhout (1789) and forced them step by step to evacuate the country. The bitterness of this defeat killed Joseph II.
The States-General of the country were convened at Brussels and voted that Belgium should be an independent federated republic under the name of the United States of Belgium. Unfortunately the heads of the new Government were novices in statecraft, and differences arose between the Van der Noot party and the followers of Vonck. So that in the following year Leopold II, who had succeeded his father, Joseph II, had the country once more under his authority. He was, however, wise enough to restore it all the privileges it enjoyed prior to the senseless reforms of Joseph II. The Belgians were therefore to all intents once more a free people, and they rejoiced in their freedom until the day when the French invaded their country under the pretext of emancipating them.
For the later history of this territory see BELGIUM
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The Old Chapter
The origin of the body, fomerly known as the Old Chapter, dates from 1623, when after a period of more than half a century during which there was no episcopal government in England, Dr. William Bishop was at length created vicar apostolic, He survived less than a year; but during this period he organized a regular form of ecclesiastical government, by means of archdeacons and rural deans, throughout the country which continued in force with little change down to the re- establishment of the hierarchy in 1850. An integral part of his scheme was the creation of a chapter consisting of twenty-four canons with Rev. John Colleton as dean. The ecclesiastical status of the chapter has always been a matter of dispute. A chapter without a diocese is an anomaly, unknown in canon law, and Rome always refrained from any positive act of recognition. On the other hand, she equally refrained from any censure, although it was known that the chapter was claiming and exercising large functions. They therefore argued that the chapter existed "sciente et tacente sede apostolica" (with the knowledgte and silent consent of the pope) and that this was sufficient to give it a canonical status. When Dr. Bishop died they sent a list of names from which his successor might be chosen, and the Holy See accepted their action choosing the first name—Dr. Richard Smith. Three years later he had to leave the country, and spent the rest of his life in Paris. After his death the chapter assumed the right to rule the country in the vacancy of the episcopal office, and for thirty years all faculties were issued by the dean who claimed the verbal approval of Alexander VII.
When James II ascended the throne, and England was divided into four districts or vicariates, the position of the chapter became still more anomalous. Dr. Leyburn, the first vicar Apostolic of that reign, was required to take an oath not to recognize the chapter, and a decree was issued in gerneral terms suspending all jurisdiction of chapters of regulars and seculars so long as there were vicars Apostolic in England; but doubt was felt whether this was meant to apply to the Old Chapter, for the very reason that its position was anomalous. In practice, however, they submitted, and ceased to exercise any acts of jurisdiction; but they continued their existence. The vicars Apostolic themselves were usually members.
When the hierarchy was reestablished in 1850, a chapter was erected in each diocese, and whatever claims to jurisdiction the Old Chapter had, from that time ceased. Not wishing to dissolve, however, they reconstituted themselves as the "Old Brotherhood of the Secular Clergy", the dean of the chapter becoming president of the brotherhood. Under this title they have continued to the present day. They meet twice a year and distribute their funds to various charities.
SERGEANT, Transactions of English Secular Clergy (1706), reprinted by WILLIAM TURNBULL, as An account of the Chapter (1853); KIRK, History of the Chapter (MS.); DODD, Church History of England, ed. TIERNEY; WARD, Catholic London a Century ago (1905); BURTON, Life of Challoner (1910); WARD, Dawn of the Catholic Revival (1909). See also KIRK'S Biographies, edited by POLLEN and BURTON (1909), containing a list of capitulars (p. 273); most of the proceedings of the chapter during the eighteenth century can be found scattered among the biographies.
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The Oratory of Saint Philip Neri
Under this head are included the Italian, Spanish, English, and other communities, which follow the rule of St. Philip Neri. The revolt of the sixteenth century, though apparently threatening in its spread and strength the very life of the Church, evoked a marvellous display of its Divine fecundity. That century saw the origin of the Society of Jesus, founded by St. Ignatius Loyola; the Theatines, by St. Cajetan; the Barnabites, by St. A. M. Zaccaria; the Brothers Hospitallers, by St. John of God; the Oratory of St. Philip. The foundation of the last was laid at S. Girolamo, Rome, where his disciples gathered for spiritual instruction. Gradually these conferences took definite shape, and St. Philip, now a priest, constructed an oratory over the aisle of S. Girolamo, where they might be held; from this probably the congregation was named. In 1564 he took charge of the church of the Florentines, where his disciples who were priests said Mass and preached four sermons daily, interspersed by hymns and popular devotions. Eleven years' work at St. John's proved to the growing community the necessity of having a church of their own and of living under a definite rule. They obtained from the pope the church of S. Maria in Vallicella, rebuilt and now known as the Chiesa Nuova, where the congregation was erected by Gregory XII, 15 July, 1575. The new community was to be a congregation of secular priests living under obedience but bound by no vows. So particular was St. Philip on this point that he ruled, that even if the majority wished to bind themselves by vows, the minority who did not were to possess the property of the community. "Habeant possideant", were St. Philip's words. Another characteristic of the institute was the fact that each house was independent, and when it was represented to him, that while one house might have but a handful of members and another a surplus, both would benefit by a transference of subjects from the more numerous community, he replied, "Let each house live by its own vitality, or perish of its own decrepitude." His motive probably was to exclude the possibility of any community lingering in a state of decay.
The rule, an embodiment of St. Philip's mode of governing, was not drawn up till seventeen years after his death, and was finally approved by Paul V in 1612. The provost is elected for three years by a majority of all the decennial Fathers, i. e., those who have been ten years in the congregation. To assist him in the government of the congregation four deputies are elected. All matters of grave importance are decided by the general congregation, only the decennial Fathers voting. Admission to the congregation is also by election and the candidate must be "natus ad institutum", between the ages of eighteen and forty, and possessed of sufficient income to maintain himself. The novitiate lasts three years, and was probably thus extended to test thoroughly the vocation to an institute not bound by vows. At the conclusion of the three years the novice if approved becomes a triennial Father and a member of the congregation, but he has no elective vote till his ten years are complete, when by election he becomes a decennial. Expulsion is effected by a majority of two-thirds of the voters. No member is allowed to take any ecclesiastical dignity. Regulations for the clothing, mode of life in the community, and for the refectory are also laid down. The object of the institute is threefold: prayer, preaching, and the sacraments. "prayer" includes special care in carrying out the liturgical Offices, the Fathers being present in choir at the principal feasts, as well as assisting at the daily popular devotions. The "Sacraments" imply their frequent reception, which had fallen into disuse at the foundation of the Oratory. For this purpose one of the Fathers is to sit daily in the confessional, and all are to be present in their confessionals on the eve of feasts. The mode of direction as taught by St. Philip is to be gentle rather than severe, and abuses are to be attacked indirectly. "Once let a little love find entrance to their hearts," said St. Philip, "and the rest will follow."
"Preaching" included, as has been said four sermons in succession daily, an almost impossible strain upon the hearers as it would now appear, but the discourses at the Oratory had an attraction of their own. Savonarola had already compared the inability of the preachers of his day to awaken dead souls with their subtle arguments and their rhetorical periods, to the impotent efforts of the flute-players to revivify by their mournful music the corpse of Jairus's daughter, and Bembo in St. Philip's day reiterated this reproach. "What can I hear in sermons !", he says, "but Doctor Subtilis striving with Doctor Angelicus, and Aristotle coming in as a third to decide the quarrel." The sermons at the Oratory were free from these defects. They were simple and familiar discourses; the first an exposition on some point of the spiritual reading which preceded them, and therefore impromptu; the next would be on some text of Holy Scripture; the third on ecclesiastical history, and the fourth on the lives of the saints. Each sermon lasted half an hour, when a bell was rung and the preacher at once ceased speaking. The music though popular, was of a high order. Palestrina, a penitent of the saint, composed many of the Laudi which were sung. Their excellence excited the admiration of foreigners. John Evelyn in his diary, 8 November, 1644, speaks of himself as ravished with the entertainment of the sermon by a boy and the musical services at the Roman Oratory. Animuccia, choir master at St. Peter's, attended constantly to lead the singing. In close connexion with the Oratory is the Brotherhood of the Little Oratory, a confraternity of clerics and laymen, first formed from the disciples of St. Philip who assembled in his room for mental prayer and Mass on Sundays, visited in turn a hospital daily, and took the discipline at the exercises of the Passion on Friday. They made together the pilgrimage of the seven churches, especially at carnival time, and their devout and recollected demeanour converted many.
The "exercises", as the Oratory services were called, aroused bitter opposition. The preachers were denounced as teaching extravagant and unsound doctrine, the processions were forbidden, and St. Philip himself was suspended from preaching. He submitted at once and forbade any action being taken in his favour. At length Paul IV, having made due investigation, sent for him and bade him go on with his good work. Baronius says of these exercises that they seemed to recall the simplicity of the Apostolic times; Bacci testifies to the holiness of many under St. Philip's care. Among the most celebrated members were Baronius, author of the "Ecclesiastical Annals", and the "Martyrology", to prepare him for which work St. Philip obliged him to preach the history of the Church for thirty years in the Oratory; Bozio Tommaso, author of many learned works; B. Giovenale Ancina, Superior of the Oratory at Naples, and later Bishop of Saluzzo, a close friend of St. Francis de Sales; B. Antonio Grassi of the Oratory of Fermo; B. Sebastian Valfré, the "Apostle of Turin", and founder of the Oratory, there. The Oratory Library of S. Maria in Vallicella is celebrated for the number and quality of its contents, among them the well-known Codex Vallicensis. Up to 1800 the Oratory continued to spread through Italy Sicily, Spain, Portugal, Poland, and other European countries; in South America, Brazil, India, Ceylon, the founder of which was the celebrated missioner Giuseppe de Vaz. Under Napoleon I the Oratory was in various places despoiled and suppressed, but the congregation recovered and, after a second suppression in 1869, again revived; many of its houses still exist.
ORATORIANS, ENGLISH
[bookmark: london]The Oratory was founded in England by Cardinal Newman in 1847. Converted in 1845, he went to Rome in 1846 and with the advice of Pius selected the Oratory of St. Philip Neri as best adapted for his future work. After a short novitiate at Santa Croce he returned in 1847 with a Brief from Pius IX for founding the Oratory. He established himself at Maryvale, Old Oscott, where in 1848 he was joined by Father Faber and his Wilfridian community. After a temporary sojourn at St. Wilfrid's, Staffordshire. and Alcester St., Birmingham, the community found a permanent home at Edgbaston, a suburb of that town in 1854. The institute of the English congregation is substantially that of the Roman. The Fathers live under St. Philip's Rule and carry out his work. In compliance with a widely expressed wish of English Catholics, Cardinal Newman founded at Edgbaston a still flourishing higher class school for boys. A Brotherhood of the Little Oratory is also attached to the community and the exercises are a focus of spiritual life. Among the best known writers of the English Oratory are, besides its illustrious head, Father Caswell, a poet, Father Ignatius Ryder, a controversialist and essayist, and Father Pope. A Newman memorial church in the classical style was opened in 1910. The library contains among many valuable works Cardinal Newman's series of the Fathers.
The London Oratory
In 1849 Cardinal Newman sent a detachment of his community to found a house in London. Premises were secured at 24 and 25 King William St., Strand, a chapel was speedily arranged and on 31 May, Cardinal Wiseman assisted pontifically and preached at the high Mass, Father Newman delivered at Vespers the sermon on the "Prospects of the Catholic Missioner", now published in his "Discourses to Mixed Congregations". The Catholic Directory of l849 shows that the Oratory at King William St. was the first public church served by a religious community to be opened in the diocese. The exercises of the Oratory, accompanied as they were with hymns composed by Father Faber and the Roman devotions and processions, then strange to England, seemed to many a hazardous innovation. Time proved the popularity of the exercises, and Father Faber's preaching attracted large crowds. His spiritual works published year by year increased the interest in his Oratory, while the lives of the saints edited by him, forty-two in number, in spite of their literary defects, did a great work in setting forth the highest examples of Christian holiness. The community removed to their present site in South Kensington in 1854, and in 1884 their new church was opened in the presence of the bishops of England. Among the writers of the London Oratory may be named, after Father Faber, Father Dalgairns (q. v.) Father Stanton, "Menology of England and Wales" (London, l887); Father Hutchison, "Loreto and Nazareth" (London, 1863); Father Knox, "The Douai Diary" (London, l878), and "Life of Cardinal Allen" (London, 1882); Father Philpin de Rivière, "The Holy Places", and other works; Father John Bowden "Life of Fr. Faber" (London, 1869); Father Morris "Life of St. Patrick"; and Father Antrobus, translator of Pastor's "Popes" (vols. I - VI, St. Louis, 1902) and the "Pregi dell' Oratorio".
H. BOWDEN 
Transcribed by Michael C. Tinkler
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The order of creation towards distinction
1. Did formlessness of created matter precede in time its formation?
2. Is the matter of all corporeal things the same?
3. Was the empyrean heaven created contemporaneously with formless matter?
4. Was time created simultaneously with it?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The ordering of the bad angels
1. Are there orders among the demons?
2. Is there precedence among them?
3. Does one enlighten another?
4. Are they subject to the precedence of the good angels?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The Orders of the Annunciation
I. ANNUNCIADES
A penitential order founded by St. Jeanne de Valois (b. 1464; d. 4 February, 1505), daughter of Louis XI of France, and wife of the Duke of Orleans, later Louis XII. After the annulment of her marriage with Louis XII she retired to Bourges, where, overcoming the opposition of her confessor Father Gilbert Nicolaï, and the counsellors of the Pope, she succeeded in her design of founding an order in honour of the Annunciation of the Blessed Virgin Mary. She herself composed the Rule, entitled "The Ten Virtues of the Blessed Virgin", the imitation of which she proposed as the aim of the order. It was confirmed by Alexander VI (1501), and 8 October, 1502, the first five members received the veil, the foundress herself taking solemn vows 4 June, 1503. Father Gabriel Nicolai, whose name was changed by Brief of Alexander VI to Gabriele Maria, was constituted Superior, and after revising the constitutions, presented them for confirmation to Leo X (1517), who placed the Order under the jurisdiction of the Order of St. Francis. In addition to the triple vow of poverty, chastity, and obedience, the members were bound to the recitation of the Office, the observance of cloistral rule, and the wearing of the habit. This is grey with scarlet scapular and white mantle. Foundations were made in France, but did not survive the Revolution. During its most flourishing period the Order possessed forty-five convents in France and Belgium, of which several still exist in the latter country. The foundress was canonized in 1775.
II. CELESTIAL ANNUNCIADES
A religious order for women founded by Bl. Maria Vittoria Fornari (b. 1562; d. 15 December, 1617) at Genoa. The death of her husband, Angelo Strata, left her the care of six children, and it was only after they had entered the religious life that she was free to carry out her life work, for which she had been preparing by retirement and the practice of austere virtue. Her lack of temporal means for some time caused her director, Father Bernardino Zannoni of the Society of Jesus, and the Archbishop of Genoa to withhold their consent, which, however, was finally obtained (1602), and a convent was erected at the expense of one of her companions, Vincenza Lomellini. Father Zannoni drew up the constitutions for the religious. Clement VIII approved them in 1604, placing the Order under the Rule of St. Augustine. In the same year ten members were received, each adding the name Maria Annunziata to her baptismal or religious name, and they made their solemn vows 7 September, 1605. The second foundation was made in 1612, and the third a little later in Burgundy; after which the Order spread through France, Germany, and Denmark. The constitutions were confirmed by Paul V (1613), Gregory XV, and Urban VIII (1631). The cloister is unusually rigid, and the members devote much of their time to preparing vestments and altar linen for poor churches.
III. ANNUNCIATES OF LOMBARDY
A religious order of Lombardy known as Ambrosians, Sisters of St. Ambrose, or Sisters of St. Marcellina, organized at Pavia in 1408 by young women from Venice and Pavia, under the direction of Father Beccaria, O.S.B., for the care of the sick, and at a later date placed under the Rule of St. Augustine. The constitutions, providing for a prioress-general assisted by three visitors, were approved by Nicholas V but amended by Pius V. Eventually each convent became subject to the ordinary of its own diocese. Among the many saints belonging to the order is St. Catherine Fieschi of Genoa.
IV. ARCHCONFRATERNITY OF THE ANNUNCIATION
Established in 1460 in Rome in order to provide dowries for poor girls. During the pontificate of Pius II it was connected with the Dominican Church of the Minerva in which was built later the beautiful chapel of the Annunciation. At an earlier period the Pope himself presided at the annual ceremonies held 25 March, and presented with his own hand the documents entitling the recipients to the dower. This association has received large bequests, and benefits on an average four hundred persons yearly. The money gift is now twenty-five scudi ($25.00) for those about to marry, and fifty for those entering a religious order.
V. ANNUNZIATA
A name by which the Servites are sometimes known, their chief monastery at Florence, Italy, being dedicated to the Annunciation.
Bauer in Kirchenlex.; Acta SS., 4 Feb.; Spinola, Vita della Ven, Maria Vittoria (Genoa 1649); Victor, Tableau de Paris, II, 1184; Helyot, Hist. des ordres monastiques, religieux, etc. (Paris, 1714); Touron, Hist. des hommes illustres de l'ordre de St. Dominique (Paris, 1746) III, 435.
F.M. RUDGE 
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The Organic Articles
A name given to a law regulating public worship, comprising 77 articles relative to Catholicism, and 44 relative to Protestantism, presented by order of Napoleon to the Tribunate and the legislative body at the same time that he made these two bodies vote on the Concordat itself. Together with the Concordat, the Organic Articles were published as a law, under the same title and the same preamble, 8 April, 1802, and the various governments in France which have since followed one another, down to 1905, have always professed to regard the Organic Articles as inseparable from the Concordat. Pope Pius VII however, as early as 24 May, 1802, declared formally, in a consistorial allocution, that these articles had been promulgated without his knowledge, and that he could not accept them without modification.
The Organic Articles which refer to Catholicism fall under four titles.
· Title I deals with "the government of the Catholic Church in its general relations to the rights and constitution of the State." In virtue of these articles, the authorization of the Government is necessary for the publication and execution of a papal document in France; for the exercise of ecclesiastical functions by any representative of the pope, for the holding of a National Council or a Diocesan Synod. Moreover, the Council of State, thanks to the formality of the appel comme d'abus, may declare that there is abus in any given acts of the ecclesiastical authority, and thus thrust itself into the affairs of the Church.
· Title II deals with the ministers of public worship whose powers it defines: the rules and regulations of seminaries must be submitted to the State, the " Declaration of 1682 " must be taught in the seminaries, the number of those to be ordained must be fixed yearly by the Government; the curés of important parishes cannot be appointed by the bishop without the consent of the State.
· Under Title III, devoted to public worship, the legislature forbids public processions in towns where there are adherents of different creeds. It fixes the dress of the priests, who must be dressed " in the French fashion and in black", it prescribes that there shall be only one catechism for all the churches of France.
· Article IV has reference to the boundaries of dioceses and parishes, and to the salary of ministers of religion.
It was not long, however, before many of these articles became a dead letter. M. Emile Ollivier, in his speech from the tribune. 11 July, 1868, said: "It would be difficult to cite even one or two that are still kept, even these are not enforced every day but are only dragged from their nothingness and obscurity on great occasions, when there is need of seeming to do something while doing nothing." Even the Third Republic never claimed the right to prevent the bringing of papal documents into France, to fix the dress of the priests, to insist on the teaching of the Declaration of 1682; and the judgments Tanquam ab abusu pronounced by the Council of State against the bishops, have always been mildly platonic.
The Organic Articles as such were the outcome, philosophically speaking, of a certain Gallican and Josephist spirit, whereby the State sought to rule the Church. Historically speaking, the French Legislature in drawing up these articles, which limited the scope of the Concordat, had set an unfortunate example, followed twenty years later by the various German governments, which having in their turn treated with the Holy See, hastened to counteract their own agreements by means of certain territorial enactments.
The law of 1905, which separated Church and State in France, abrogated the Organic Articles at the same time that it abrogated the Concordat. (See CONCORDAT.)
GEORGES GOYAU 
Transcribed by Tomas Hancil
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The Oxford Movement (1833-1845)
The Oxford Movement may be looked upon in two distinct lights. "The conception which lay at its base," according to the Royal Commission on Ecclesiastical Discipline, 1906, "was that of the Holy Catholic Church as a visible body upon earth, bound together by a spiritual but absolute unity, though divided into national and other sections. This conception drew with it the sense of ecclesiastical continuity, of the intimate and unbroken connection between the primitive Church and the Church of England, and of the importance of the Fathers as guides and teachers. It also tended to emphasize points of communion between those different branches of the Church, which recognize the doctrine or fact of Apostolic Succession" (Report, p. 54). That is the point of view maintained in the "Tracts for the Times" from 1833 to 1841, which gave its familiar name to the "Tractarian" Movement. They originated and ended with John Henry Newman.
But a second, very unlike, account of the matter was put forward by Newman himself in his "Lectures on Anglican Difficulties" of 1850. There he considers that the drift or tendency of this remarkable change was not towards a party in the Establishment, or even towards the first place in it, but away from national divisions altogether. It was meant ultimately to absorb "the various English denominations and parties" into the Roman Church, whence their ancestors had come out at the Reformation. And as Newman had been leader in the Anglican phase of the movement, so he opened the way towards Rome, submitted to it in 1845, and made popular the reasoning on which thousands followed his example. There seems no other instance adducible from history of a religious thinker who has moulded on permanent lines the institution which he quitted, while assigning causes for its abandonment. But this result was in some measure a consequence of the "anomalous and singular position", as Dean Church allows, held by the English Establishment, since it was legally set up under Elizabeth (Acts of Supremacy and Uniformity, 8 May, 1559).
Lord Chatham brought out these anomalies in a famous epigram. "We have", he remarked, "a Popish Liturgy, Calvinistic articles, and an Arminian clergy." Such differences were visible from the first. "It is historically certain," says J.A. Froude, "that Elizabeth and her ministers intentionally framed the Church formulas so as to enable every one to use them who would disclaim allegiance to the Pope." When the Armada was scattered and broken, many adherents of the old faith appear to have conformed; and their impetus accounts for the rise of a High Anglican party, whose chief representative was Launcelot Andrewes, Bishop of Winchester (1555-1626). The Anglo-Catholic school was continued by Laud, and triumphed after the Restoration. In 1662 it expelled from the Church, Baxter and the Presbyterians. But from the Revolution in 1688 it steadily declined. The non-juring bishops were wholly in its tradition, which, through obscure by-ways, was handed on from his father to John Keble and so to Hurrell Froude and Newman.
However, the Laudian or Carolinian divines must not be supposed to have ever succeeded in driving out their Calvinistic rivals, so powerful when the Thirty-Nine Articles were drawn up, and known from Shakespeare's time as Puritans (see Malvolio in "Twelfth Night"). Andrewes himself, though taking St. Augustine and St. Thomas for his masters, did not admit the sacerdotal doctrine of the Eucharist. At every period Baptismal Regeneration, Apostolic Succession, and the Real Presence were open questions, not decided one way or another by "the stammering lips of ambiguous Formularies." If there was a High Church in power, and if what the Arminians held, as it was wittily said, were all the best livings in England, yet Calvin's theology, whether a little softened by Archbishop Whitgift or according to the text of the "Institutes", never did involve deprivation. It was sheltered by the Articles, as Catholic tradition was by the Prayer Book; and the balance was kept between contending schools of opinion by means of the Royal Supremacy.
Suggested by Thomas Cromwell, asserted in Parliamentary legislation under Henry VIII (1534), this prime article of Anglicanism made the king supreme head of the English Church on earth, and his tribunal the last court of appeal in all cases, spiritual no less than secular. It has been said of Henry, and is equally true of Edward VI, that he claimed the whole power of the keys. Elizabeth, while relinquishing the title of Head and the administration of holy rites, certainly retained and exercised full jurisdiction over "all persons and all causes" within the realm. She extinguished the ancient hierarchy "without any proceeding in any spiritual court", as Macaulay observes, and she appointed the new one. She "tuned the pulpit", admonished archbishops, and even supplied by her own legal authority defects in the process of episcopal consecration. The Prayer Book itself is an Act of Parliament. "The supreme tribunal of appeal, in ecclesiastical causes, from 1559 to 1832," we are told, "was that created by 25 Hen. VIII, c. 19, which gave an appeal from the Church Courts to the King in Chancery for lack of justice" (Dodd, Hist. Canon Law, 232). These powers were exercised by the court of delegates; in 1832 they were transferred to the judicial committee of the privy council, whose members may all be laymen; and, if bishops, they do not sit by virtue of their episcopal office but as the king's advisers. Contrast will drive the matter home. The constituent form of the Catholic Church is the pope's universal jurisdiction (see Florence, Council of; Vatican Council). But the constituent form of the English Church, as established by Parliament, is the universal jurisdiction of the Crown. In either case there is no appeal from the papal or the royal decision. When Elizabeth broke with the Catholic bishops who would not acknowledge her spiritual headship, and when William III deprived Sancroft and his suffragans who refused the oath of allegiance, a test was applied, dogmatic in 1559, perhaps not less so in 1690, which proves that no cause of exemption can be pleaded against the king when he acts as supreme governor of the Church.
Such is the doctrine often called Erastian, from Erastus, a Swiss theologian (1524-83), who denied to the clergy all power of excommunication. In England the course of events had run on before Erastus could publish its philosophy. Politicians like Burghley and Walsingham acted on no theory, but drew their inspiration from Henry VIII. The abstract statement of a view which identifies the Church with the nation and subjects both equally to the king, may be found in Hooker, "The Laws of Ecclesiastical Polity" (1594-97). It was vigorously asserted by Selden and the lawyers at all times. During the critical years of the nineteenth century, Arnold, Stanley and Kingsley were its best known defenders among clergymen. Stanley declared that the Church of England "is by the very conditions of its being neither High nor Low, but Broad" ("Ed. Rev.", July, 1850). In coarser but equally practical terms men said, "The Church was grafted upon the State, and the State would remain master." No ruling, in fact, of bishop or convocation need be regarded by Anglicans, lay or clerical, unless it implies, at all events tacitly, the consent of the Crown, i.e. of Parliament.
So long as the State excluded Dissenters and Catholics from its offices, the system, in spite of the Great Rebellion, nay after the more truly disastrous Revolution of 1688, worked as well as could be expected. But in 1828 the Test Act was repealed; next year Catholic Emancipation was passed into law. In 1830 the French drove out their Bourbon dynasty; Belgium threw off the yoke of Holland. In 1832 came the Reform Bill, which Tories construed into an attack on the church. What would the Royal Supremacy mean if Parliament was no longer to be exclusively Anglican? Lord Grey told the bishops to set their house in order; ten Irish bishoprics were suppressed. Arnold wrote in 1832, "The Church, as it now stands, no human power can save." Whately thought it difficult to "preserve the Establishment from utter overthrow." Alexander Knox, a far-seeing Irish writer, said, "The old High Church race is worn out." The "Clapham" sect of Evangelicals, who came down from Calvin, and the "Clapton sect", otherwise called High and Dry, who had no theology at all, divided "serious" people among them. Bishops were great persons who amassed wealth for their families, and who had attained to place and influence by servile offices or by editing Greek plays. In the presence of threatened revolution they sat helpless and bewildered. From them neither counsel nor aid was to be expected by earnest churchmen. Arnold would have brought in Dissenters by a "comprehension" which sacrificed dogma to individual judgment. Whateley protested against "that double usurpation, the interference of the Church in temporals, of the State in spirituals." A notable preacher and organizer, Dr. Hook, "first gave body and force to Church theology, not to be mistaken or ignored." But it was from Oxford, "the home of lost causes", always Cavalier at heart, still "debating its eternal Church question as in the days of Henry IV", that salvation came.
Oriel, once illustrated by Raleigh and Butler, was now the most distinguished college in the university. For some thirty years it had welcomed original thinkers, and among its fellows were or had been, Copleston, Whateley, Hawkins, Davison, Keble, Arnold, Pusey, and Hurrell Froude. "This knot of Oriel men", says Pattison, "was distinctly the product of the French Revolution." Those among them who indulged in "free inquiry" were termed "Noetics"; they "called everything in question; they appealed to first principles, and disallowed authority in intellectual matters." The university, which Pattison describes as "a close clerical corporation", where all alike had sworn to the Prayer Book and Articles, had thus in its bosom a seed of "Liberalism", and was menaced by changes analogous to the greater revolution in the State itself. Reaction came, as was to be expected, in the very college that had witnessed the provocation. Oxford, of all places, would surely be the last to accept French and democratic ideas.
John Keble (1792-1865) was the leading fellow of Oriel. As a mere boy, he had carried off the highest honours of the university. In 1823 he became his father's curate at Fairford, and in 1827 he published "The Christian Year", a cycle of poems or meditations in verse, refined, soothing, and akin to George Herbert's "The Temple", by their spiritual depth and devout attachment to the English Church. They have gone through innumerable editions. Keble, though a scholarly mind, had no grasp of metaphysics. An ingrained conservative, he took over the doctrines, and lived on the recollection of the Laudian school. Without ambition, he was inflexible, never open to development, but gentle, shrewd, and saintly. His convictions needed an Aaron to make them widely effective; and he found a voice in his pupil, the "bright and beautiful" Froude, whose short life (1802-36) counts for much in the Oxford Movement. Froude was the connecting link between Keble and Newman. His friendship, at the moment when Newman's Evangelical prejudices were fading and his inclination towards Liberalism had received a sharp check by "illness and bereavement", proved to be the one thing needful to a temper which always leaned on its associates, and which absorbed ideas with the vivacity of genius. So the fusion came about. Elsewhere (see JOHN HENRY NEWMAN) is related the story of those earlier years in which, from various sources, the future Tractarian leader gained his knowledge of certain Catholic truths, one by one. But their living unity and paramount authority were borne in upon him by discussions with Froude, whose teacher was Keble. Froude, says Newman, "professed openly his admiration for the Church of Rome, and his hatred of the Reformers. He delighted in the notion of an hierarchical system, of sacerdotal power, and of full ecclesiastical liberty. He felt scorn of the maxim, 'the Bible and the Bible only is the religion of Protestants'; and he gloried in accepting tradition as a main instrument of religious teaching. He has a high severe idea of the intrinsic excellence of virginity . . . He delighted in thinking of the saints . . . He embraced the principle of penance and mortification. He had a deep devotion to the Real Presence in which he had a firm faith. He was powerfully drawn to the Medieval Church, but not to the Primitive." ("Apol.", p. 24)
These, remarkably enough, are characteristics of the later phases of the Movement, known as Ritualism, rather than of its beginning. Yet Newman's friendship with Froude goes back to 1826; they became very intimate after the rejection of Peel by the university in 1829; and the Roman tendencies, of which mention is made above, cannot but have told powerfully on the leader, when his hopes for Anglicanism were shattered by the misfortunes of "Tract 90". Keble, on the other hand, had "a great dislike of Rome", as well as of "Dissent and Methodism." The first years of the revival were disfigured by a strong anti-Roman polemic, which Froude, on his death-bed, condemned as so much "cursing and swearing." But Newman had been as a youth "most firmly convinced that the Pope was the Antichrist predicted by Daniel, St. Paul and St. John." His imagination was stained by the effects of this doctrine as late as the year 1843. In consequence, his language towards the ancient Church only just fell short of the vituperation lavished on it by the Puritans themselves. The movement, therefore, started, not on Roman ground, but in a panic provoked by the alliance of O Connell with the Whigs, of Dissenters with Benthamites, intent on destroying all religious establishments. How could they be resisted? Newman answers in his opening tract, addressed to the clergy by one of themselves, a fellow-presbyter, "I fear", he tells them, "we have neglected the real ground on which our authority is built, our Apostolical descent." And he made his appeal to the ordination service in other words, to the Prayer Book and the sacramental system, of which the clergy were the Divinely appointed ministers.
The first three tracts are dated 9 September, 1833. Newman and Froude, after their voyage to the Mediterranean in Dec. 1832, had returned in the midst of an agitation in which they were speedily caught up. Keble's sermon in itself not very striking on "National Apostasy", had marked 14 July, 1833, as the birthday of a "second Reformation." At Hadleigh, H.J. Rose and three other clergymen had met in conference, 25 29 July, and were endeavoring to start a society of Church defence, with machinery and safeguards, as befitted responsible persons. But Newman would not be swamped by committees. "Luther", he wrote, "was an individual." He proposed to be an Apostolical Luther. He was not now tutor of Oriel. Hawkins had turned him out of office a curious acknowledgement of the vote by which he had made Hawkins provost instead of Keble. But he was Vicar of St. Mary's a parish dependent on Oriel, and the university church. His pulpit was one of the most famous in England. He knew the secret of journalism, and had at his command a stern eloquence, barbed by convictions, which his reading of the Fathers and the Anglican folios daily strengthened. He felt supreme confidence in his position. But he was not well read in the history of the Anglican origins or of the Royal Supremacy. His Church was an ideal; never, certainly, since the legislation of Henry and Elizabeth had the English Establishment enjoyed the freedom he sought. It had issued articles of faith imposed by political expediency; it had tolerated among its communicants Lutherans, Calvinists, Erastians, and in the persons of high dignitaries like Bishop Hoadley even Socinians. It had never been self-governing in the past any more than it was now. If the "idea or first principle" of the movement was "ecclesiastical liberty", it must be pronounced a failure; for the Royal Supremacy as understood by lawyers and lamented over by High Church divines is still intact.
On that side, therefore, not a shadow of victory appears. Anyone may believe the doctrines peculiar to Tractarian theology, and any one may reject them, without incurring penalties in the Church Establishment. They are opinions, not dogmas, not the exclusive teaching that alone constitutes a creed. Fresh from Aristotle's "Ethics", where virtue is said to lie in a mean, the Oriel scholar termed his position the Via Media; it was the golden mean that avoided papal corruptions and Protestant heresies. But did it exist anywhere except in books? Was it not "as a doctrine, wanting in simplicity, hard to master, indeterminate in its provisions, and without a substantive existence in any age or country?" Newman did not deny that "it still remains to be tried whether what is called Anglo-Catholicism, the religion of Andrewes, Laud, Hammond, Butler, and Wilson, is capable of being professed, acted on, and maintained . . . or whether it be a mere modification or transition-state of Romanism or of popular Protestantism." The Via Media was an experiment. Perhaps the Established Church "never represented a doctrine at all . . . never had an intellectual basis"; perhaps it has "been but a name, or a department of State" (Proph. Office, Introd.). To this second conclusion the author finally came; but not until during eight years he had made trial of his "middle way" and had won to it a crowd of disciples. The Tractarian Movement succeeded after his time in planting among the varieties of Anglican religious life a Catholic party. It failed altogether in making of the Establishment a Catholic Church.
Palmer, of Worcester College, and his clerical associates presented an address in 1834, signed with 10,000 names, to the Archbishop of Canterbury, defending the imperilled interests. Joshua Watson, a leading layman, brought up one more emphatic, to which 230,000 heads of families gave their adhesion. But of these collective efforts no lasting results came, although they frightened the Government and damped its revolutionary zeal. Mr. Rose, a man of high character and distinction, had started the "British Magazine" as a Church organ; the conference at Hadleigh was due to him; and he seemed to be marked out as chief over "nobodies" like Froude and Newman. His friends objected to the "Tracts" which were the doing of these free lances. Newman, however, would not give way. His language about the Reformation offended Mr. Rose, who held it to be a "deliverance"; and while Froude was eager to dissolve the union of Church and State, which he considered to be the parent or the tool of "Liberalism" in doctrine, he called Rose a "conservative." Between minds thus drawing in opposite directions any real fellowship was not likely to endure. Rose may be termed an auxiliary in the first stage of Church defence; he never was a Tractarian; and he died in 1839. His ally, William Palmer, long survived him. Palmer, an Irish Protestant, learned and pompous, had printed his "Origines Liturgicae" in 1832, a volume now obsolete, but the best book for that period on the Offices of the Church of England. His later "Treatise on the Church", of 1838, was purely Anglican and therefore anti-Roman; it so far won the respect of Father Perrone, S.J., that he replied to it.
Palmer was no Tractarian either, as his "Narrative of Events", published in 1843, sufficiently proves. The difference may be sharply stated. Genuine Anglicans identified the Catholic Church once for all with the local body of which they were members, and interpreted the phenomena whether of medieval or reformed Christianity on this principle; they were Englishmen first and Catholics after. Not so with Newman, who tells us, "I felt affection for my own Church, but not tenderness . . . if Liberalism once got a footing within her, it was sure of the victory in the event. I saw that Reformation principles were powerless to rescue her. As to leaving her, the thought never crossed my imagination; still I ever kept before me that there was something greater than the Established Church, and that was the Church Catholic and Apostolic, set up from the beginning, of which she was but the local presence and the organ." These divergent views went at last asunder in 1845.
"The new Tracts," says Dean Church, "were received with surprise, dismay, ridicule, and indignation. But they also at once called forth a response of eager sympathy from numbers." An active propaganda was started all over the country. Bishops were perplexed at so bold a restatement of the Apostolic Succession, in which they hardly believed. Newman affirmed the principle of dogma; a visible Church with sacraments and rites as the channels of invisible grace; a Divinely ordained episcopal system as inculcated by the Epistles of St. Ignatius. But the Erastian or Liberal did not set store by dogma; and the Evangelical found no grace ex opere operato in the sacraments. Episcopacy to both of them was but a convenient form of Church government, and the Church itself a voluntary association. Now the English bishops, who were appointed by Erastians ("an infidel government" is Keble's expression), dreaded the power of Evangelicals. At no time could they dare to support the "Tracts." Moreover, to quote Newman, "All the world was astounded at what Froude and I were saying; men said that it was sheer Popery." There were searchings of heart in England, the like of which had not been felt since the non-jurors went out. Catholics had been emancipated; and "those that sat in the reformers seats were traducing the Reformation." To add to the confusion, the Liberalizing attack on the university had now begun. In 1834 Dr. Hampden wrote and sent to Newman his pamphlet, in which he recommended the abolition of tests for Dissenters, or technically, of subscription to the Articles by undergraduates. On what grounds? Because, he said, religion was one thing, theological opinion another. The Trinitarian and Unitarian doctrines were merely opinions, and the spirit of the English Church was not the spirit of dogma. Hampden did little more than repeat the well-known arguments of Locke and Chillingworth; but he was breaking open the gates of Oxford to unbelief, as Newman foresaw, and the latter answered wrathfully that Hampden's views made shipwreck of the Christian faith. "Since that time", says the "Apologia", "Phaethon has got into the chariot of the sun; we, alas, can only look on, and watch him down the steep of heaven." In Mark Pattison's phrase, the University has been secularized. The Noetics of Oriel were followed by the Broad Churchmen of Balliol, and these by the agnostics of a more recent period. From Whateley and Arnold, through the stormy days of "Tract 90" and Ward's "degradation" we come down to the Royal Commission of 1854, which created modern Oxford. Subscription to the Articles was done away; fellowships ceased to be what some one has styled "clerical preserves"; there was an "outbreak of infidelity", says Pattison with a sneer, and names like Arthur Clough, Matthew Arnold, J.A. Froude, Jowett, and Max Müller triumphantly declare that the Liberals had conquered.
Newman lost the university, but he held it entranced for years by his visible greatness, by his preaching, and by his friendships. The sermons, of which eight volumes are extant, afforded a severe yet most persuasive commentary upon tracts and treatises, in themselves always of large outlook and of nervous though formal style. These, annotated after 1870 from the Catholic point of view, were reprinted in "Via Media", "Historical Sketches", "Discussions and Arguments", and two volumes of "Essays" (see popular editions of his Works, 1895). Keble republished Hooker as if an Anglo-Catholic Aquinas (finished 1836); and from the chair of poetry were delivered his graceful Latin "Prælections", deeply imbued with the same religious colouring. Hurrell Froude attempted a sketch of his own hero, St. Thomas à Becket, pattern of all anti-Erastians. Bowden compiled the life of Pope Gregory VII, evidently for the like motive. Nor were poetical manifestos wanting. To the "Lyra Apostolica" we may attribute a strong influence over many who could not grasp the subtle reasoning which filled Newman's "Prophetic Office." Concerning the verses from his pen, A.J. Froude observes that, in spite of their somewhat rude form, "they had pierced into the heart and mind and there remained." "Lead, Kindly Light", he adds, "is perhaps the most popular hymn in the language." Here, indeed, "were thoughts like no other man's thoughts, and emotions like no other man's emotions." To the "Lyra", Keble and others also contributed poems. And High Anglican stories began to appear in print.
But inspiration needed a constant power behind it, if the tracts were not to be a flash in the pan. It was given in 1834 and 1835 by the accession to the movement of E.B. Pusey, Canon of Christ Church and Hebrew professor. Pusey had enormous erudition, gained in part at German universities; he was of high social standing (always impressive to Englishmen), and revered as a saint for his devout life, his munificence, his gravity. Though a "dull and tedious preacher", most confused and unrhetorical, the weight of his learning was felt. He took the place that Mr. Rose could not have occupied long. At once the world out of doors looked up to him as official head of the movement. It came to be known as "Puseyism" at home and abroad. University wits had jested about "Newmaniacs" and likened the Vicar of St. Mary's to the conforming Jew, Neander; but "Puseyite" was a serious term even in rebuke. The Tractarian leader showed a deference to this "great man" which was always touching; yet they agreed less than Pusey understood. Towards Rome itself the latter felt no drawing; Newman's fierceness betrayed the impatience of a thwarted affection. "O that thy creed were sound, thou Church of Rome!" he exclaimed in the bitterness of his heart. Pusey, always mild, has none of that "hysterical passion." Neither did he regard the judgment of bishops as decisive, nor was he troubled by them if they ran counter the Fathers teaching, so intimately known to this unwearied student.
He was "a man of large designs", confident in his position, "haunted by no intellectual perplexities." He welcomed responsibility, a little too much sometimes; and now he gave the tracts a more important character. His own in 1835 on Holy Baptism was an elaborate treatise, which led to others on a similar model. In 1836 he advertised his great project for a translation or "library" of the Fathers, which was executed mainly in conjunction with the pious and eccentric Charles Marriot. The republication of Anglican divines, from Andrewes onwards, likewise owed its inception to Pusey. The instauratio magna of theology and devotion, intended to be purely Catholic, thus made a beginning. It has taken on it since the largest dimensions, and become not only learned but popular; Anglican experts have treated the liturgy, church history, books for guidance in the spiritual life, hymnology, architecture and ritual with a copious knowledge and remarkable success. Of these enterprises Dr. Pusey was the source and for many years the standard.
In 1836 Hurrell Froude, returning from Barbadoes in the last stage of weakness, died at his father's house in Devonshire. His "Remains", of which we shall speak presently, were published in 1837. Newman's dearest friend was taken from him just as a fresh scene opened, with alarums and excursions to be repeated during half a century -- legal "persecutions", acts of reprisals, fallings away on the right hand and the left. Froude died on 28 February, 1836. In May Dr. Hampden -- who had been appointed, thanks to Whateley, Regius Professor of Divinity on 7 Feb. -- was censured by the heads of houses, the governing board of the university, for the unsound doctrine taught in his "Bampton Lectures". All the Oxford residents at this time, except a handful, were incensed by what they considered the perils to faith which Dr. Hampden's free-thought was provoking. But it was Newman who, by his "Elucidations", pointed the charge, and gave to less learned combatants an excuse for condemning what the had not read. Nemesis lay in wait on his threshold. The Evangelicals who trooped into Convocation to vote against Hampden "avowed their desire that the next time they were brought up to Oxford, it might be to put down the Popery of the Movement."
At this date even Pusey celebrated the Reformers as "the founders of our Church"; and that largely fabulous account of the past which Newman calls "the Protestant tradition" was believed on all sides. Imagine, then, how shocked and alarmed were old-fashioned parsons of every type when Froude's letters and diaries upset "with amazing audacity" these "popular and conventional estimates"; when the Reformation was described as "a limb badly set", its apologist Jewel flung aside as "an irreverent Dissenter", its reasoning against the Catholic mysteries denounced as the fruit of a proud spirit which would make short work of Christianity itself. Froude, in his graphic correspondence, appeared to be the enfant terrible who had no reserves and no respect for "idols" whether of the market-place or the theatre. Friends were pained, foes exultant; "sermons and newspapers", says Dean Church, "drew attention to Froude's extravagances with horror and disgust." The editors, Keble no less than Newman, had miscalculated the effect, which was widely irritating and which increased the suspicion their own writings had excited of some deep-laid plot in favour of Rome (Letter to Faussett, June, 1835). To be at once imprudent and insidious might seem beyond man's power; but such was the reputation Tractarians bore from that day. Froude s outspoken judgments, however, marked the turning of the tide in ecclesiastical history. "The divines of the Reformation", continues Dean Church, "never can be again, with their confused Calvinism, with their shifting opinions, their extravagant deference to the foreign oracles of Geneva and Zurich, their subservience to bad men in power, the heroes and saints of Churchmen." Since Cobbet's indictment of the Reformation no language had so stirred the rage of "general ignorance", long content to take its legends on trust. Froude's "Remains" were a challenge to it in one way, as the "Library of the Fathers" was in another, and yet again the ponderous "Catenas" of High Church authorities, to which by and by the "Parker Society" answered with its sixty-six volumes, mostly unreadable, of the Cranmer, Bullinger and Zurich pattern. The Reformation theology was doomed. What the "Anglican regiment" has accomplished, J.A. Froude proclaims, "is the destruction of the Evangelical party in the Church of England."
When Samson pulled down the temple of the Philistines, he was buried in its ruins. Newman did not shrink from that sacrifice; he was ready to strike and be stricken. Though Hampden's condemnation would never have been carried by the Tractarians alone, they gave it a force and an edge in the very spirit of Laud. To put down false teachers by authority, to visit them with penalties of censure and deprivation, they held was the duty of the Church and of the State as God's minister. They would have repealed Catholic Emancipation. They resisted the grant to the College of Maynooth. They had saved the Prayer Book from amendments, and frightened politicians, who would have distributed the spoils of the Church among more or less "Liberal" schemes. By the year 1838 they had won their place in Oxford; the "Times" was coming over to their side; Bampton Lectures were beginning to talk of Catholic tradition as the practical rule of faith; and Evangelicals, infuriated if not dismayed, were put on their defence. Whateley from Dublin, Hawkins, Faussett, Hampden, Golightly, in Oxford, were calling up a motley array, united on one point only, that Tractarians must be handled as the emissaries of Rome. Dr. Arnold in the Edinburgh launched an invective against the "Oxford Malignants", accusing them of "moral dishonesty." Newman's former friend, Whateley, shrieked over "this rapidly increasing pestilence", and transfixed its leaders with epithets; they were "veiled prophets"; their religion was "Thuggee"; they were working out "infidel designs." Lord Morpeth in the House of Commons trampled on "a sect of damnable and detestable heretics lately sprung up at Oxford", and mentioned Newman by name. From every quarter of the compass a storm was blowing up; but it moved round a thunder cloud called "Rome".
"Just at this time, June, 1838", says Newman, "was the zenith of the Tract Movement." A change of fortune began with his bishop's charge, animadverting lightly on its Roman tendencies, to which the answer came at once from Newman, that if it was desired he would suppress the tracts. It was not asked of him; but he had written to Bowden the significant words, "I do not see how the bishop can materially alter his charge or how I can bear any blow whatever." Some of his friends objected to publishing the tract on the Roman Breviary; for it was not then realized how much the Anglican Prayer Book owes to Catholic, i.e. to Latin and papal sources. Newman impatiently rejoined that they must have confidence in him. To Keble he disclosed his idea of giving up the tracts, the "British Critic", and St. Mary's. For while preaching High Anglican doctrine, he said, "one cannot stop still. Shrewd minds anticipate conclusions, oblige one to say yes or no." He collected in January, 1839, "all the strong things" which he and others had flung out against the Church of Rome, and made of them "advertisements" to the Puseyite publications. By way of protest on the Low Church side, bishops, clergy, and laity united in the Martyrs Memorial to Cranmer and Latimer, set up near the spot where they suffered, in front of Balliol College. But the tracts were selling faster than the printers could meet the demand. In July, Newman, taking up again his always projected and never issued edition of Dionysius of Alexandria, plunged into the record of the Monophysites and the Council of Chalcedon. In September he wrote to F. Rogers, "I have had the first real hit from Romanism"; an allusion to Wiseman's telling article on the Donatist schism in the "Dublin" for August. Walking with H. Wilberforce in the New Forest he made to him the "astounding confidence" that doubt was upon him, thanks to "the position of St. Leo in the Monophysite controversy, and the principle 'Securis judicat orbit terrarum' in that of the Donatists." A vista had opened to the end of which he did not see. His mind was never settled again in Anglicanism. "He has told the story with so keen a feeling of its tragic and pathetic character", as Dean Church truly says, "that it will never cease to be read where the English language is spoken." It was the story of a deliverance. But still Samson paid for it with all he held dear.
Parallels from antiquity might affect a student like Newman. To the many, inside or beyond Oxford, they meant nothing. The live question always was, how to combat Rome, which appeared at the end of every vista as the goal of Tractarian reasoning. The "shrewd minds" which now harried and drove on their leader did not take to any "middle way"; these men cut into the movement at right angles and sang loudly Tendimus in Latium, they were pilgrims to St. Peter's shrine. J.B. Morris, Dalgairns, Oakeley, Macmullen (converts in the sequel), came round Newman while his older associates had not advanced. But the captain of the band was W. G. Ward, lecturer at Balliol, a friend of Stanley's and for a time attracted by Arnold, then suddenly changed for the good by the sermons at St. Mary's, with his one sole article of faith, Credo in Newmannum. Ward, a strange, joyous, provoking figure, pervading the university with his logic and his jokes,was the enfant terrible of this critical time as Froude had been previously. They differed in a hundred ways; but both certainly urged Newman forward at a pace he would not have chosen. Froude "did not seem to be afraid of inferences"; Ward revelled in them. It was Froude who first taught Newman "to look with admiration towards the Church of Rome." Ward, of all men the least inclined to compromise, did not care one jot for the Church of England, except insofar as it could be proved Catholic, by which he understood, as Protestants and Liberals did before him, the doctrine and discipline of the papal communion. He had "the intellect of an archangel", as he said ingenuously; his acuteness and audacity were a continual challenge to Newman, who partly resented but still more yielded to them; and so the problem took a formidable shape: how much on "infused Catholicism" would the Establishment bear. It was "like proving cannon." The crucial test was applied in "Tract 90", which came out on 27 February, 1841. Once more, as in the case of Froude's "Remains", Newman miscalculated. He had drifted so far that he lost sight of the ever-enduring Protestantism which, to this day, is the bulwark of the national feeling against Rome. He thought his peace-offering would not cause offence. But Ward prophesied, and his instinct proved true, that it would "be hotly received." A lively epistle from Church (afterwards Dean of St. Paul s) to F. Rogers at Naples shows the storm raging early in March. What "Tract 90" affirmed was that the Thirty-Nine Articles might be signed in a Catholic, though not in a Roman sense; that they did not condemn the Council of Trent, which in 1562, the date of their publication, was not ended; and that a distinction must be drawn between the corruptions of popular religion and the formal decrees approved by the Holy See. It is now admitted, in the language of J.A. Froude, that "Newman was only claiming a position for himself and his friends which had purposely left open when the constitution of the Anglican Church was framed." But he appeared to be an innovator and , in that excited season, a traitor. The Philistines held him bound by his own cords; Erastians or Evangelicals, they well knew that his bishop would not shield him from attack. Four leading tutors, egged on by the fanatical Golightly, and including A.C. Tait, afterwards Archbishop of Canterbury, demanded the writer's name and charged him with dangerous tendencies. The hebdomadal board now retorted on Newman the "persecution" dealt out on Hampden. They would not wait even twelve hours for his defence. They resolved on 15 March, that "modes of interpretation such as are suggested in the said Tract, evading rather than explaining the sense of the Thirty-nine Article, and reconciling subscription to them with the adoption of errors, which they were designed to counteract, defeat the object, and are inconsistent with the due observance of the above mentioned Statutes."
This anathema was posted up on every buttery hatch, or public board, of the colleges, as a warning to undergraduates. Newman acknowledged his authorship in a touching letter, perhaps too humble; and a war of pamphlets broke out. Keble, Palmer, and Pusey stood up for the tract, though Pusey could not bring himself to approve of its method unconditionally. But Ward, with great effect, hurled back the charge of "insincerity" on those who made it. How could Whateley and Hampden use the services for baptism, visitation of the sick, or ordination, all dead against their acknowledged principles? But neither did Ward follow Newman. Later on, he described the articles as "patient of a Catholic but ambitious of a Protestant meaning." Whatever their logic, their rhetoric was undoubtedly Protestant. For himself, in subscribing them, he renounced no Roman doctrine. This, like all Ward's proceedings, was pouring oil on fire. Newman had made the mistake of handling an explosive matter without precaution, in the dry legal fashion of an advocate, instead of using his his incomparable gift of language to persuade and convince. His refinements were pilloried as "Jesuitism", and his motive was declared to be treason. An immense commotion followed. The "Apologia" describes it, "In every part of the country, and every class of society, through every organ and opportunity of opinion, in newspapers, in periodicals, at meetings, in pulpits, at dinner-tables, in coffee-rooms, in railway-carriages, I was denounced as a traitor who had laid his train, and was detected in the very act of firing it against the time-honoured Establishment." His place in the movement was gone.
He would not withdraw the tract; he reiterated its arguments in a Letter to Dr. Jeff; but at his bishop's request he brought the series to an end, addressing him in a strikingly beautiful pamphlet, which severed his own connection with the party he had led. He retired to Littlemore; and there, he says, "between July and November I received three blows that broke me." First, in translating St. Athanasius, he came on the Via Media once more; but it was that of the heretical Semi-Arians. Second, the bishops, contrary to an "understanding" given him, began to charge violently, as of set purpose, against "Tract 90", which they accused of Romanizing and dishonesty. Last came the unholy alliance between England and Prussia by which an Anglican Bishop was appointed at Jerusalem over a flock comprising, it would appear, not only Lutherans but Druses and other heretics. The "Confession of Augsburg" was to be their standard. Now, "if England could be in Palestine, Rome might be in England." The Anglican Church might have the Apostolical Succession; so had the Monophysites; but such acts led Newman to suspect that since the sixteenth century it had never been a Church at all.
Now then he was a "pure Protestant", held back from Rome simply by its apparent errors and idolatries. Or were these but developments, after all of the primitive type and really true to it? He had converted Ward by saying that "the Church of the Fathers might be corrupted into Popery, never into Protestantism." Did not living institutions undergo changes by a law of their being that realized their nature more perfectly? and was the Roman Church an instance? At Littlemore the great book was to be composed "On the Development of Christian Doctrine", which viewed this problem in the light of history and philosophy. Newman resigned St. Mary's in September, 1843. He waited two years in lay communion before submitting to Rome, and fought every step of the journey. Meanwhile the movement went on. Its "acknowledged leader" according to Dean Stanley was now W.G. Ward. On pure Anglicans a strong influence was exerted by J.B. Mozley, Newman's brother-in-law. Keble, who was at odds with his bishop, vacated the chair of poetry; and the Tractarian candidate, Isaac Williams, was defeated in January, 1842. Williams had innocently roused slumbering animosities by his "Tract 80", on "Reserve in communicating religious knowledge", a warning, as ever since, Low Church partisans have maintained, that the Establishment was to be secretly indoctrinated with "Romish errors." The heads of houses now proposed to repeal their censure of 1836 on Hampden, though he withdrew not a line of his Bampton Lectures. It was too much. Convocation threw out the measure by a majority of three to two. Hampden, by way of revenge, turned the formal examination of a Puseyite, Macmullen of Corpus, for the B.D. into a demand for assent to propositions which, as he well knew, Macmullen could not sign. The vice-chancellor backed up Hampden; but the Delegates reversed that iniquitous judgment and gave the candidate his degree. The spirit of faction was mounting high. Young men's testimonials for orders were refused by their colleges. A statute was brought up in February, 1844, to place the granting of all divinity degrees under a board in conjunction with the vice-chancellor, which would mean the exclusion from them of Tractarians. This, indeed, was rejected by 341 votes to 21. But Newman had said a year earlier, that the authorities were bent on exerting their "more than military power" to put down Catholicism. R. W. Church calls them an irresponsible and incompetent oligarchy. Their chiefs were such as Hawkins, Symons, and Cardwell, bitterly opposed to the movement all through. As Newman had retired, they struck at Pusey; and by a scandalous inquisition of "the six doctors" they suspended him, without hearing a word of his defence, from preaching for two years, 2 June, 1843. His crime consisted in a moderate Anglican sermon on the Holy Eucharist.
Espionage, delation, quarrels between heads and tutors, rejection of Puseyites standing for fellowships, and a heated suspicion as though a second Popish Plot were in the air, made this time at Oxford a drama which Dean Church likens to the Greek faction-fights described by Thucydides. The situation could not last. A crisis might have been avoided by good sense on the part of the bishops outside, and the ruling powers within the university. It was precipitated by W. G. Ward. Ejected from his lectureship at Balliol, he wrote violent articles between 1841 and 1843 in the "British Critic", no longer in Newman's hands. His conversation was a combat; his words of scorn forAnglican doctrines and dignitaries flew round the colleges. In 1843 Palmer of Worcester in his dreary "Narrative of Events" objected strongly to Ward's "Romanizing" tendencies. The "British Critic" just then came to an end. Ward began a pamphlet in reply; it swelled to 600 pages, and in the summer of 1844 burst on an irritated public as "The Ideal of a Christian Church."
Its method was simple. The writer identified all that was Roman with all that was Catholic; and proceeded to apply this test to the Church of England, which could ill bear it. Rome satisfied the conditions of what a Church ought to be; the Establishment shamefully neglected its duties as a "guardian of morality" and a "teacher of orthodoxy." It ignored the supernatural; it allowed ethics to be thrown overboard by its doctrine of justification without works; it had no real Saints because it neither commended nor practised the counsels of perfection; it was a schismatic body which ought humbly to sue for pardon at the feet of the true Bride of Christ. To evade the spirit of the Articles while subscribing them, where necessary, in a "non-natural" sense, was the only alternative Ward could allow to breaking with Anglicanism altogether. Unlike Newman, who aimed at reconciling differences, and to whom the Lutheranformula was but "a paradox or a truism", Ward repudiated the "solifidian" view as an outrage on the Divine sanctity; it was "a type of Antichrist", and in sound reason no better than Atheism. So his "relentless and dissolving logic" made any Via Media between Catholics and Protestants impossible. The very heart of the Elizabethan compromise he plucked out. His language was diffuse, his style heavy, his manner to the last degree provoking. But whereas "Tract 90" did not really state, and made no attempt to resolve, the question at issue, Ward's "Ideal" swept away ambiguous terms and hollow reconcilements; it contrasted, however clumsily, the types of saintliness which were in dispute; it claimed for the Catholic standard not toleration, but supremacy; and it put the Church of England on its knees before Rome.
How could Oxford or the clergy endure such a lesson? So complete a change of attitude on the part of Englishmen, haughtily erect on the ruins of the old religion, was not to be dreamt of. This, then, was what "Tract 90" had in view with its subtleties and subterfuges a second Cardinal Pole absolving the nation as it lay in the dust, penitent. The result, says Dean Stanley, was "the greatest explosion of theological apprehension and animosity" known to his time. Not even the tract had excited a more immediate or a more powerful sensation. Ward's challenge must be taken up. He claimed, as a priest in the Church of England, to hold (though not as yet to teach) the "whole cycle of Roman doctrine." Newman had never done so; even in 1844 he was not fully acquiescent on all the points he had once controverted. He would never have written the "Ideal"; much of it to him read like a theory. But in Oxford the authorities, who were acting as if with synodical powers, submitted to Convocation in Dec. 1844, three measures:
· to condemn Ward's book;
· to degrade the author by taking away his university degrees; and
· to compel under pain of expulsion, every one who subscribed the Articles to declare that he held them in the sense in which "they were both first published and were now imposed by the university."
Had the penalty on Ward, vindictive and childish as it now appears, stood alone, few would have minded it. Even Newman wrote in January, 1845, to J.B. Mozley, "Before the Test was sure of rejection, Ward had no claims on anyone." But over that "Test" a wild shriek arose. Liberals would be affected by it as surely as Tractarians. Tait, one of the "Four Tutors", Maurice, the broadest of Broad Churchmen, Professor Donkin, most intellectual of writers belonging to the same school, came forward to resist the imposition and to shield "Tract 90", on the principle of "Latitude". Stanley and another obtained counsel's opinion from a future lord chancellor the Test was illegal. On 23 January, they published his conclusion, and that very day the proposal was withdrawn. But on 25 January, the date in 1841 of "Tract 90" itself, a formal censure on the tract, to be brought up in the approaching Convocation, was recommended to voters by a circular emanating from Faussett and Ellerton. This anathema received between four and five hundred signatures in private, but was kept behind the scenes until 4 Feb. The hebdomadal board, in a frenzy of excitement, adopted it amid protests from the Puseyites and from Liberals of Stanley's type. Stanley's words during the tumult made a famous hit. In a broadside he exclaimed, "The wheel is come full circle. The victors of 1836 are the victims of 1845. The victims of 1845 are the victors of 1836. The assailants are the assailed. The assailed are the assailants. The condemned are the condemners. The condemners are the condemned. The wheel is come full circle. How soon may it come round again?" A comment on this "fugitive prophecy" was to be afforded in the Gorham case, in that of "Essays and Reviews," in the dispute over Colenso, and in the long and vexatious lawsuits arising out of Ritualism. The endeavour was made to break every school of doctrine in succession on this wheel, but always at length in vain.
Convocation met in a snowstorm on 13 February, 1845. It was the last day of the Oxford Movement. Ward asked to defend himself in English before the vast assembly which crowded into the Sheldonian Theatre. He spoke with vigour and ability, declaring "twenty times over" that he held all the articles of the Roman Church. Amid cries and counter-cries the votes were taken. The first, which condemned his "Ideal", was carried by 777 to 386. The second, which deprived him of university standing, by 569 to 511. When the vice-chancellor put the third, which was to annihilate Newman and "Tract 90", the proctors rose, and in a voice that rang like a trumpet Mr. Guillemard of Trinity, the senior, uttered their "Non placet". This was fatal to the decree, and in the event to that oligarchy which had long ruled over Oxford. Newman gave no sign. But his reticence boded nothing good to the Anglican cause. The University repudiated his followers and they broke into detachments, the many lingering behind with Keble or Pusey; others, and among them Mark Pattison, a tragic instance, lapsing into various forms of modern unbelief; while the genuine Roman group, Faber, Dalgairns, Oakeley, Northcote, Seager, Morris and a long stream of successors, became Catholics. They left the Liberal party to triumph in Oxford and to remould the University. If 13 February, 1845 was the "Dies Irae" of Tractarian hopes, it saw the final discomfiture of the Evangelicals. Henceforth, all parties in the National Church were compelled to "revise the very foundations of their religion." Dogma had taken refuge in Rome.
In April, 1845, the country was excited by Sir R. Peel's proposals for the larger endowment of Maynooth (see Macaulay's admirable speech on the occasion). In June, Sir H. Jenner Fust, Dean of Arches, condemned Oakeley of Margaret Street chapel for holding the like doctrines with Ward, who was already married and early in September was received into the Church. Newman resigned his Oriel fellowship, held since 1822, at the beginning of October. He did not wait to finish the "Development"; but on the feast of St. Denys, 9 October, made his profession of the Catholic Faith to Father Dominic at Littlemore. The Church of England "reeled under the shock." Deep silence, as of stupor, followed the clamours and long agonies of the past twelve years. The Via Media swerved aside, becoming less theoretical and less learned, always wavering between the old Anglican and the new Roman road, but gradually drawing nearer to the Roman. Its headquarters were in London, Leeds and Brighton, no longer in Oxford.
But an "aftermath" of disputes, and of conversions in the year 1851, remains to be noticed. On 15 November, 1847, the Prime Minister, Lord John Russell, nominated to the See of Hereford, the "stormy petrel" of those controversies, Dr. Hampden. He did so "to strengthen the Protestant character of our Church, threatened of late by many defections to the Church of Rome." The "Times" expresses amazement; Archbishop Howley and thirteen other bishops remonstrated; but Dr. Pusey was "the leader and oracle of Hampden's opponents." At Oxford the Heads of Houses were mostly in favour of the nominee, though lying under censure since 1836. An attempt was made to object at Bow Church when the election was to be confirmed; but the Archbishop had no freedom, and by congé d'élire and exercise of the Royal Supremacy a notoriously unsound teacher became Bishop of Hereford, It was the case of Hoadley in a modern form.
Almost at the same date (2 November, 1847) the Rev. G. C. Gorham, "an aged Calvinist", was presented to the living of Brampton Speke in Devonshire. "Henry of Exeter", the bishop, holding High Anglican views, examined him at length on the subject of baptismal regeneration, and finding that he did not believe in it, refused to induct Mr. Gorham. The case went to the Court of Arches a spiritual court where Sir H. Jenner Fust decided against the appellant, 2 August, 1849. Mr. Gorham carried a further appeal to the judicial committee, the lay royal tribunal, which reversed the decision of the spiritual court below. Dr. Philpotts, the Bishop of Exeter, refused to institute; and the dean of arches was compelled to do so instead. The bishop tried every other court in vain; for a while he broke off communion, so far as he dared, with Canterbury. As Liberalism had won at Hereford, so Calvinism won at Brampton Speke.
These decisions of the Crown in Council affected matters of doctrine most intimately. Newman's lectures on "Anglican Difficulties" were drawn forth by the Gorham judgment. But Pusey, Keble, Gladstone, and Anglo-Catholics at large were dumbfounded. Manning, Archdeacon of Chichester, had neither written tracts nor joined in Newman's proceedings. He did not scruple to take part with the general public though in measured terms, against "Tract 90". He had gone so far as to preach an out-and-out Protestant sermon in St. Mary's on Guy Fawkes day, 1843. In 1845 he "attacked the Romanizing party so fiercely as to call forth a remonstrance from Pusey." And then came a change. He read Newman's "Development," had a serious illness, travelled in Italy, spent a season in Rome, and lost his Anglican defences. The Gorham judgment was a demonstration that lawyers could override spiritual authority, and that the English Church neither held nor condemned baptismal regeneration. This gave him the finishing stroke. In the summer of 1850, a solemn declaration, calling in the Church to repudiate the erroneous doctrine thus implied, was signed by Manning, Pusey, Keble and other leading High Anglicans; but with no result, save only that a secession followed on the part of those who could not imagine Christ's Church as tolerating heresy.On 6 April, 1851, Manning and J. R. Hope Scott came over. Allies, a scholar of repute, had submitted in 1849, distinctly on the question now agitated of the royal headship. Maskell, Dodsworth, Badeley, the two Wilberforces, did in like manner. Pusey cried out for freedom from the State; Keble took a non-juring position, "if the Church of England were to fail, it should be found in my parish." Gladstone would not sign the declaration; and he lived to write against the Vatican decrees.
Surveying the movement as a whole we perceive that it was part of the general Christian uprising which the French Revolution called forth. It had many features in common with German Romanticism; and , like the policy of a Free Church eloquently advocated by Lamennais, it made war on the old servitude to the State and looked for support to the people. Against free-thought, speculative and anarchic, it pleaded for Christianity as a sacred fact, a revelation from on high, and a present supernatural power. Its especial task was to restore the idea of the Church and the dignity of the sacraments, above all the Holy Eucharist. In the Laudian tradition, though fearfully weakened, it sought a fulcrum and a precedent for these happier changes.
Joseph de Maistre, in the year 1816, had called attention to the English Church, designating it as a middle term between Catholic unity and Protestant dissent; with an augury of its future as perhaps one day serving towards thereunion of Christendom. Alexander Knox foretold a like destiny, but the Establishment must be purged by suffering. Bishop Horsley, too, had anticipated such a time in remarkable words. But the most striking prophecy was uttered by an aged clergyman, Mr. Sikes of Guilsborough, who predicted that, whereas "the Holy Catholic Church" had long been a dropped article of the Creed, it would by and by seem to swallow up the rest, and there would be an outcry of "Popery" from one end of the country to another (Newman's "Correspondence", II, 484). When the tracts began, Phillips de Lisle saw in them an assurance that England would return to the Holy See. And J.A. Froude sums it all up in these words, "Newman has been the voice of the intellectual reaction of Europe", he says, "which was alarmed by an era of revolutions, and is looking for safety in the forsaken beliefs of ages which it had been tempted to despise."
Later witnesses, Cardinal Vaughan or W.E. Gladstone, affirm that the Church of England is transformed. Catholic beliefs, devotions, rites, and institutions flourish within it. But its law of public worship is too narrow for its religious life, and the machinery for discipline has broken down (Royal Commission on Discipline, concluding words). The condemnation of Anglican Orders by Pope Leo XIII in the Bull "Apostolicae Curae", 13 September, 1896, shuts out the hope entertained by some of what was termed "corporate reunion", even if it had ever been possible, which Newman did not believe. But he never doubted that the movement of 1833 was a work of Providence; or that its leaders, long after his own departure from them, were "leavening the various English denominations and parties (far beyond their own range) with principles and sentiments tending towards their ultimate absorption into the Catholic Church."
WILLIAM BARRY 
Transcribed by Ann Waterman
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	The perfection of God
1. Is God perfect?
2. Is God perfect universally, as having in Himself the perfections of all things?
3. Can creatures be said to be like God?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The perfection of the angels in the order of grace and of glory
1. Were the angels created in beatitude?
2. Did they need grace in order to turn to God?
3. Were they created in grace?
4. Did they merit their beatitude?
5. Did they at once enter into beatitude after merit?
6. Did they receive grace and glory according to their natural capacities?
7. After entering glory, did their natural love and knowledge remain?
8. Could they have sinned afterwards?
9. After entering into glory, could they advance farther?
The Summa Theologica of St. Thomas Aquinas
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The person of the Father
1. Is the Father the Principle?
2. Is the person of the Father properly signified by this name "Father"?
3. Is "Father" in God said personally before it is said essentially?
4. Does it belong to the Father alone to be unbegotten?
The Summa Theologica of St. Thomas Aquinas
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The person of the Holy Ghost
1. Is this name, "Holy Ghost," the proper name of one divine Person?
2. Does that divine person Who is called the Holy Ghost, proceed from the Father and the Son?
3. Does He proceed from the Father through the Son?
4. Are the Father and the Son one principle of the Holy Ghost?
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The person of the Son
1. Is Word an essential term in God, or a personal term?
2. Is it the proper name of the Son?
3. Is relation to creatures expressed in the name of the Word?
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The persons as compared to the relations or properties
1. Is relation the same as person?
2. Do the relations distinguish and constitute the persons?
3. Do mental abstraction of the relations from the persons leave the hypostases distinct?
4. According to our mode of understanding, do the relations presuppose the acts of the persons, or contrariwise?
The Summa Theologica of St. Thomas Aquinas
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The persons in reference to the notional acts
1. Are the notional acts to be attributed to the persons?
2. Are these acts necessary, or voluntary?
3. As regards these acts, does a person proceed from nothing or from something?
4. Does there exist in God a power as regards the notional acts?
5. What does this power mean?
6. Can several persons be the term of one notional act?
The Summa Theologica of St. Thomas Aquinas
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The persons in relation to the essence
1. Is the essence in God the same as the person?
2. Should we say that the three persons are of one essence?
3. Should essential names be predicated of the persons in the plural, or in the singular?
4. Can notional adjectives, or verbs, or participles, be predicated of the essential names taken in a concrete sense?
5. Can the same be predicated of essential names taken in the abstract?
6. Can the names of the persons be predicated of concrete essential names?
7. Can essential attributes be appropriated to the persons?
8. Which attributes should be appropriated to each person?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
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The Pious Fund of the Californias
(Fondo Piadoso de las Californias)
The Pious Fund of the Californias had its origin, in 1697, in voluntary donations made by individuals and religious bodies in Mexico to members of the Society of Jesus, to enable them to propagate the Catholic Faith in the area then known as California. The early contributions to the fund were placed in the hands of the missionaries, the most active of whom were Juan Maria Salvatierre and Francisco Eusebio Kino. The later and larger donations took the form of agreements by the donors to hold the property donated for the use of the missions, and to devote the income therefrom to that purpose. In 1717 the capital sums of practically all the donations were turned over to the Jesuits, and from that year until the expulsion of the Society of Jesus from Mexico the Pious Fund was administered by them. In 1768, with the expulsion of all the members of the Society from Spanish territory by the Pragmatic Sanction of Charles III of Spain, the crown of Spain assumed the administration of the fund and retained it until Mexican independence was achieved in 1821. During this period (1768-1821) missionary labours in California were divided, the territory of Upper California being confided to the Franciscans, and that of lower California to the Dominicans. Prior to the expulsion of the Jesuits, thirteen missions had been founded in Lower California, and by the year 1823 the Franciscans had established twenty-one missions in Upper California. In 1821 the newly established Government of Mexico assumed the administration of the fund and continued to administer it until 1840.
In 1836 Mexico passed an Act authorizing a petition to the Holy See for the creation of a bishopric in California, and declaring that upon its creation "the property belonging to the Pious Fund of the Californias shall be placed at the disposal of the new bishop and his successors, to be by them managed and employed for its objects, or others similar ones, always respecting the wishes of the founders". In response to this petition, Gregory XVI, in 1840, created the Californias into a diocese and appointed Francisco Garcia Diego (then president of the missions of the Californias) as the first bishop of the diocese. Shortly after his consecration, Mexico delivered the properties of the Pious Fund to Bishop Diego, and they were held and administered by him until 1842, when General Santa Ana, President of Mexico, promulgated a decree repealing the above-mentioned provision of the Act of 1836, and directing that the Government should again receive charge of the fund. The properties of the fund were surrendered under compulsion to the Mexican Government in April, 1842, and on 24 October of that year a decree was promulgated by General Santa Ana directing that the properties of the fund be sold, and the proceeds incorporated into the national treasury, and further provided that the sale should be for a sum representing the annual income of the properties capitalized at six per cent per annum. The decree provided that "the public treasuries will acknowledge a debt of six percent per annum on the total proceeds of the sale", and specially pledged the revenue from tobacco for the payment of that amount "to carry on the objects to which said fund is destined".
By the treaty of Guadalupe Hildago, 2 Feb., 1848, Upper Mexico was ceded to the United States by Mexico, and all claims of citizens of the United States against the Republic of Mexico which had theretofore accrued were discharged by the terms of the treaty. After the treaty of Guadalupe Hildago (and indeed for some years before) Mexico made no payments for the benefit of the missions. The archbishop and bishops of California claimed that, as citizens of the United States, they were entitled to demand and receive from Mexico for the benefit of the missions within their diocese a proper proportion of the sums which Mexico had assumed to pay in its legislative decree of 24 October, 1842. By a convention between the United States and Mexico, concluded 4 July, 1868, and proclaimed 1 Feb., 1869, a Mexican and American Mixed Claims Commission was created to consider and adjudge the validity of claims held by citizens of either country against the Government of the other which had arisen between the date of the treaty of Guadalupe Hildago and the date of the convention creating the commission. To this commission the prelates of Upper California, in 1869, presented their claims against Mexico for such part of twenty-one years' interest on the Pious Fund (accrued between 1848 and 1869) payable under the terms of the Santa Ana decree of 1842, as was properly apportionable to the missions of Upper California (Lower California having remained Mexican territory).
Upon the submission of this claim for decision the Mexican and American commissioners disagreed as to its proper disposition, and it was referred to the umpire of the commission, Sir Edward Thornton, then British Ambassador at Washington. On 11 Nov., 1875, the umpire rendered an award in favour of the archbishop and bishops of California. By that award the value of the funds at the time of its sale in 1842 was finally fixed at $1,435,033. The annual interest on this sum at six per cent (the rate being fixed by the decree of 1842) amounted to $86,101.98 and for the twenty-one years between 1848 and 1869 totalled $1,808,141.58. The umpire held that of this amount, one-half should equitably be held apportionable to the missions of Upper California, located in American territory, and therefore awarded to the United States for the account of the archbishop and bishops of California $904,070.79. This judgment was paid in gold by Mexico in accordance with the terms of the convention of 1868, in thirteen annual installments. Mexico, however, then disputed its obligation to pay any interest accruing after the period covered by the award of the Mixed Claims Commission (that is, after 1869), and diplomatic negotiations were opened by the Government of the United States with the Government of Mexico, which resulted, after some years, in the signing of a protocol between the two Governments on 22 May, 1902, by which the question of Mexico's liability was submitted to the Permanent Court of Arbitration at The Hague. This was the first International controversy submitted to the tribunal. By the terms of the protocol, the Arbitral court was to decide first whether the liability of Mexico to make annual payments to the United States for the account of the Roman Catholic bishops of California had been rendered res judicata by the award of the Mixed Claim Commission, and second, if not, whether the claim of the United States, that Mexico was bound to continue such payments, was just.
On 14 October, 1902, the tribunal at The Hague mad an award judging that the liability of Mexico was established by the principal of res judicata, and by virtue of the arbitral sentence of Sir Edward Thornton, as umpire of the Mixed Claim Commission; that in consequence the Mexican Government was bound to pay the United States, for the use of the Roman Catholic archbishop and bishops of California the sum of $1,402,682.67, in extinguishment of the annuities which had accrued from 1869 to 1902, and was under the further obligation to pay "perpetually" an annuity of $43,050.99, in money having legal currency in Mexico. The Government of Mexico has since the date of The Hague award complied with its provisions, and annually pays to the Government of the United States, in Mexican silver, for the use of the Catholic prelates of California, the sum adjudged to be due from it as a "perpetual" annuity.
Transcript of Record of Proceedings before the Mexican and American Mixed Claims Commission with Relation to. . . .. . . . . .Claim No. 439, American Docket (Washington, 1902); Diplomatic Correspondence Relative to the Pious Fund of the Californias (Washington, 1902); United States vs. Mexico. . . .. . . . . .Senate Document No, 28, 57th Congress, Second Session (Washington, 1902).
GARRET W. McENERNY 
Transcribed by M. Donahue
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The Pious Society of Missions
Founded by Ven. Vincent Mary Pallotti in 1835. The members of the society are generally called Pallottini Fathers. Its object is to preserve the Faith among Catholics, especially among emigrants, who are exposed to many grave dangers, and to propagate the Faith among non-Catholics and infidels.
The Society of Missions embraces three classes: (1) priests, clerics, and lay-brothers; (2) sisters, who help the priests in their missionary works as teachers and catechists, and who care for the temporal necessities of their churches and houses; (3) affiliated ecclesiastics and lay people. The sisters live a community life, and follow the Rule of St. Francis. They dedicate themselves to the spiritual and temporal welfare of their sex. They are especially engaged in missionary work among the emigrants in America, and the infidels in Africa and Australia. The third class consists of both the secular and regular clergy and the laity who are affiliated with the Society of Missions and help by their prayers, works, and financial aid the propagation of the Faith.
The founder prescribed that his society should be a medium between the secular and the regular clergy. He desired to foster the work of the Catholic Apostolate. This desire of his was strikingly symbolized by the annual celebration of the octave (which he inaugurated in 1836) and the feast of Epiphany in Rome (see PALLOTTI, VINCENT MARY, VENERABLE). He gave to his society the name of "Catholic Apostolate", afterwards changed by Pius IX to the "Pious Society of Missions". The word Pious is to be taken in the sense of the Latin pia, i.e., devoted or dedicated to God. On 9 Jan., 1835, Pallotti conceived the plan of his institute and submitted it to the Apostolic See, and received the required approbation through the cardinal vicar, Odescalchi, on 4 April, 1835, as again by another rescript on 29 May, and finally by Pope Gregory XVI on 14 July of the same year. Nearly all religious orders and communities favoured the newly-created institute with a share in all their spiritual works and indulgences. In the first years of its existence the Pious Society of Missions had among its affiliated members, twenty-five cardinals, many bishops, Roman princes, and religious communities and societies, as also men known in that time as great apostles, Blessed Caspar del Buffalo, the founder of the Congregation of the Most Precious Blood and Maria Clausi of the Order of St. Francis of Paula. For a time the Society of the Propagation of Faith in Lyons feared that the new society would interfere with its special work. Pallotti satisfied the Holy See that the purpose of his society was different from that of the Propagation. As the name, "Catholic Apostolate", occasioned objections in some quarters, it was changed to the "Pious Society of Missions".
At the Camaldolese convent near Frascati, he wrote the constitution and rules for the society, which Pius IX approved ad tempus, 1846. According to them, the members of the society should, after two years' novitiate, promise four things, poverty, chastity, obedience, and refusal of any ecclesiastical dignity, except by obedience to the Holy See. Pope Pius X approved ad experiendum the newly-revised rules and constitutions, December, 1903, for six years, and gave the final approbation on 5 Nov., 1909. The mother-house is in the Via Pettinari 57, Rome, attached to the church of San Salvatore. Pallotti sent his first missionary fathers to London in 1844, to take care of Italian emigrants in the Sardinian Oratory. Rev. D. Marquese Joseph Faˆ di Bruno built the church of St. Peter in Hatton Garden which is the principal church of the Italians in London. He was one of the generals of the society, and wrote "Catholic Belief", a clear and concise exposition of Catholic doctrine, especially intended for non-Catholics. Over one million copies of this book were sold, and it was translated into Italian by the author. Under his generalate, the society extended its activities beyond Rome, Rocca Priora, and London to other countries. He received from Leo XIII the church of S. Silvestre in Capite in Rome for the use of the English-speaking colony there. In Masio in northern Italy, he established an international college, a mission at Hastings, England, and in London (St. Boniface's) for the German colony; in Limburg, Ehrenbreitstein, and Vallemdar there are flourishing colleges for the missions in Kamerun, West Africa. These missions have now a vicar Apostolic and 12 houses, with 70 schools belonging to it. In South America there are establishments at Montevideo, Mercedes, Saladas, and Suipacha; 14 missions of the society in Brazil embrace a territory three times the size of the State of New York. Rev. Dr. E. Kirner started the first Italian Mission in New York City in 1883, afterwards one in Brooklyn, N.Y., Newark, N.J., Hammondton, N.J., and Baltimore, Md. In North America the Pallottini Fathers have at present over 100,000 Italian emigrants under their spiritual care. The society, in the year 1909, was divided into four provinces, the Italian, American, English, and German.
JOHN VOGEL 
Transcribed by Gerald Rossi
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The plurality of persons in God
1. Are there several persons in God?
2. How many are they?
3. What do the numeral terms signify in God?
4. The community of the term "person"
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The Pope[[@Headword:The Pope]]

The Pope
(Ecclesial Latin papa from Gr. papas, a variant of pappas father, in classical Latin pappas -- Juvenal, "Satires" 6:633).
The title pope, once used with far greater latitude (see below, section V), is at present employed solely to denote the Bishop of Rome, who, in virtue of his position as successor of St. Peter, is the chief pastor of the whole Church, the Vicar of Christ upon earth.
Besides the bishopric of the Roman Diocese, certain other dignities are held by the pope as well as the supreme and universal pastorate: he is Archbishop of the Roman Province, Primate of Italy and the adjacent islands, and solePatriarch of the Western Church. The Church's doctrine as to the pope was authoritatively declared in the Vatican Council in the Constitution "Pastor Aeternus". The four chapters of that Constitution deal respectively with the office of Supreme Head conferred on St. Peter, the perpetuity of this office in the person of the Roman pontiff, the pope's jurisdiction over the faithful, and his supreme authority to define in all questions of faith and morals. This last point has been sufficiently discussed in the article INFALLIBILITY, and will be only incidentally touched on here.
The present article is divided as follows:
I. Institution of a Supreme Head by Christ
II. Primacy of the Roman See
III. Nature and Extent of the Papal Power
IV. Jurisdictional Rights and Prerogatives of the Pope
V. Primacy of Honour: Titles and Insignia
I. INSTITUTION OF A SUPREME HEAD BY CHRIST
The proof that Christ constituted St. Peter head of His Church is found in the two famous Petrine texts, Matthew 16:17-19, and John 21:15-17.
In Matthew 16:17-19, the office is solemnly promised to the Apostle. In response to his profession of faith in the Divine Nature of his Master, Christ thus addresses him:. "Blessed art thou, Simon Bar-Jona: because flesh and blood hath not revealed it to thee, but my Father who is in heaven. And I say to thee: That thou art Peter; and upon this rock I will build my church, and the gates of hell shall not prevail against it. And I will give to thee the keys of the kingdom of heaven. And whatsoever thou shalt bind on earth it shall be bound also in heaven: and whatsoever thou shalt loose on earth, it shall be loosed also in heaven." The prerogatives here promised are manifestly personal to Peter. His profession of faith was not made as has been sometimes asserted, in the name of the other Apostles. This is evident from the words of Christ. He pronounces on the Apostle, distinguishing him by his name Simon son of John, a peculiar and personal blessing, declaring that his knowledge regarding the Divine Sonship sprang from a special revelation granted to him by the Father (cf. Matthew 11:27). He further proceeds to recompense this confession of His Divinity by bestowing upon him a reward proper to himself: "Thou art Peter [Cepha, transliterated also Kipha] and upon this rock [Cepha] I will build my Church." The word for Peter and for rock in the original Aramaic is one and the same; this renders it evident that the various attempts to explain the term "rock" as having reference not to Peter himself but to something else are misinterpretations. It is Peter who is the rock of the Church. The term ecclesia (ekklesia) here employed is the Greek rendering of the Hebrew qahal, the name which denoted the Hebrew nation viewed as God's Church (see CHURCH, THE, I).
Here then Christ teaches plainly that in the future the Church will be the society of those who acknowledge Him, and that this Church will be built on Peter. The expression presents no difficulty. In both the Old and New Testaments the Church is often spoken of under the metaphor of God's house (Numbers 12:7; Jeremiah 12:7; Osee 8:1; 9:15; 1 Cor. 3:9-17, Eph. 2:20-2; 1 Tim. 3:5; Hebrews 3:5; I Peter 2:5). Peter is to be to the Church what the foundation is in regard to a house. He is to be the principle of unity, of stability, and of increase. He is the principle of unity, since what is not joined to that foundation is no part of the Church; of stability, since it is the firmness of this foundation in virtue of which the Church remains unshaken by the storms which buffet her; of increase, since, if she grows, it is because new stones are laid on this foundation. It is through her union with Peter, Christ continues, that the Church will prove the victor in her long contest with the Evil One: "The gates of hell shall not prevail against it." There can be but one explanation of this striking metaphor. The only manner in which a man can stand in such a relation to any corporate body is by possessing authority over it. The supreme head of a body, in dependence on whom all subordinate authorities hold their power, and he alone, can be said to be the principle of stability, unity, and increase. The promise acquires additional solemnity when we remember that both Old Testament prophecy (Isiah 28:16) and Christ's own words (Matthew 7:24) had attributed this office of foundation of the Church to Himself. He is therefore assigning to Peter, of course in a secondary degree, a prerogative which is His own, and thereby associating the Apostle with Himself in an altogether singular manner.
In the following verse (Matthew 16:19) He promises to bestow on Peter the keys of the kingdom of heaven. The words refer evidently to Isaiah 22:22, where God declares that Eliacim, the son of Helcias, shall be invested with office in place of the worthless Sobna: "And I will lay the key of the house of David upon his shoulder: and he shall open, and none shall shut: and he shall shut and none shall open." In all countries the key is the symbol of authority. Thus,Christ's words are a promise that He will confer on Peter supreme power to govern the Church. Peter is to be His vicegerent, to rule in His place. Further the character and extent of the power thus bestowed are indicated. It is a power to "bind" and to "loose" -- words which, as is shown below, denote the grant of legislative and judicial authority. And this power is granted in its fullest measure. Whatever Peter binds or looses on earth, his act will receive the Divine ratification. The meaning of this passage does not seem to have been challenged by any writer until the rise of the sixteenth-century heresies. Since then a great variety of interpretations have been put forward byProtestant controversialists. These agree in little save in the rejection of the plain sense of Christ's words. Some Anglican controversy tends to the view that the reward promised to St. Peter consisted in the prominent part taken by him in the initial activities of the Church, but that he was never more than primus inter pares among the Apostles. It is manifest that this is quite insufficient as an explanation of the terms of Christ's promise.
The promise made by Christ in Matthew 16:16-19, received its fulfilment after the Resurrection in the scene described in John 21. Here the Lord, when about to leave the earth, places the whole flock -- the sheep and the lambs alike -- in the charge of the Apostle. The term employed in 21:16, "Be the shepherd [poimaine] of my sheep" indicates that his task is not merely to feed but to rule. It is the same word as is used in Psalm 2:9 (Sept.): "Thou shalt rule [poimaneis] them with a rod of iron". The scene stands in striking parallelism with that of Matthew 16. As there the reward was given to Peter after a profession of faith which singled him out from the other eleven, so here Christ demands a similar protestation, but this time of a yet higher virtue: "Simon, son of John, lovest thou Me more than these"? Here, too, as there, He bestows on the Apostle an office which in its highest sense is proper to Himself alone. There Christ had promised to make Peter the foundation-stone of the house of God: here He makes him the shepherd of God's flock to take the place of Himself, the Good Shepherd. The passage receives an admirable comment from St. Chrysostom: "He saith to him, 'Feed my sheep'. Why does He pass over the others and speak of the sheep to Peter? He was the chosen one of the Apostles, the mouth of the disciples, the head of the choir. For this reason Paul went up to see him rather than the others. And also to show him that he must have confidence now that his denial had been purged away. He entrusts him with the rule [prostasia] over the brethren. . . . If anyone should say 'Why then was it James who received the See of Jerusalem?', I should reply that He made Peter the teacher not of that see but of the whole world" ["Hom. 88 (87) in Joan.", 1. Cf. Origen, "In Ep. ad Rom.", 5:10; Ephraem Syrus "Hymn. in B. Petr." in "Bibl. Orient. Assemani", 1:95; Leo I, "Serm. iv de natal.", 2]. Even certain Protestant commentators frankly own that Christ undoubtedly intended here to confer the supreme pastorate on Peter. But other scholars, relying on a passage of St. Cyril of Alexandria ("In Joan." 12:1), maintain that the purpose of the threefold charge was simply to reinstate St. Peter in the Apostolic commission which his threefold denial might be supposed to have lost to him. This interpretation is devoid of all probability. There is not a word in Scripture or in patristic tradition to suggest that St. Peter had forfeited his Apostolic commission; and the supposition is absolutely excluded by the fact that on the evening of the Resurrection he received the same Apostolic powers as the others of the eleven. The solitary phrase of St. Cyril is of no weight against the overwhelming patristic authority for the other view. That such an interpretation should be seriously advocated proves how great is the difficulty experienced by Protestants regarding this text.
The position of St. Peter after the Ascension, as shown in the Acts of the Apostles, realizes to the full the great commission bestowed upon him. He is from the first the chief of the Apostolic band -- not primus inter pares, but the undisputed head of the Church (see CHURCH, THE, III). If then Christ, as we have seen, established His Church as a society subordinated to a single supreme head, it follows from the very nature of the case that this office is perpetual, and cannot have been a mere transitory feature of ecclesiastical life. For the Church must endure to the end the very same organization which Christ established. But in an organized society it is precisely the constitution which is the essential feature. A change in constitution transforms it into a society of a different kind. If then the Church should adopt a constitution other than Christ gave it, it would no longer be His handiwork. It would no longer be the Divine kingdom established by Him. As a society it would have passed through essential modifications, and thereby would have become a human, not a Divine institution. None who believe that Christ came on earth to found a Church, an organized society destined to endure for ever, can admit the possibility of a change in the organization given to it by its Founder. The same conclusion also follows from a consideration of the end which, by Christ'sdeclaration, the supremacy of Peter was intended to effect. He was to give the Church strength to resist her foes, so that the gates of hell should not prevail against her. The contest with the powers of evil does not belong to the Apostolic age alone. It is a permanent feature of the Church's life. Hence, throughout the centuries the office of Peter must be realized in the Church, in order that she may prevail in her age-long struggle. Thus an analysis ofChrist's words shows us that the perpetuity of the office of supreme head is to be reckoned among the truths revealed in Scripture. His promise to Peter conveyed not merely a personal prerogative, but established a permanent office in the Church. And in this sense, as will appear in the next section, His words were understood by Latin and Greek Fathers alike.
II. PRIMACY OF THE ROMAN SEE
We have shown in the last section that Christ conferred upon St. Peter the office of chief pastor, and that the permanence of that office is essential to the very being of the Church. It must now be established that it belongs of right to the Roman See. The proof will fall into two parts:
(a) that St. Peter was Bishop of Rome, and
(b) that those who succeed him in that see succeed him also in the supreme headship.
(a) that St. Peter was Bishop of Rome
It is no longer denied by any writer of weight that St. Peter visited Rome and suffered martyrdom there (Harnack, "Chronol.", I, 244, n. 2). Some, however, of those who admit that he taught and suffered in Rome, deny that he was ever bishop of the city e.g. Lightfoot, "Clement of Rome", II, 501; Harnack, op. cit., I, 703. It is not, however, difficult to show that the fact of his bishopric is so well attested as to be historically certain. In considering this point, it will be well to begin with the third century, when references to it become frequent, and work backwards from this point. In the middle of the third century St. Cyprian expressly terms the Roman See the Chair of St. Peter, saying that Cornelius has succeeded to "the place of Fabian which is the place of Peter" (Ep 55:8; cf. 59:14). Firmilian of Caesarea notices that Stephen claimed to decide the controversy regarding rebaptism on the ground that he held the succession from Peter (Cyprian, Ep. 75:17). He does not deny the claim: yet certainly, had he been able, he would have done so. Thus in 250 the Roman episcopate of Peter was admitted by those best able to know the truth, not merely at Rome but in the churches of Africa and of Asia Minor. In the first quarter of the century (about 220) Tertullian (De Pud. 21) mentions Callistus's claim that Peter's power to forgive sins had descended in a special manner to him. Had the Roman Church been merely founded by Peter and not reckoned him as its first bishop, there could have been no ground for such a contention. Tertullian, like Firmilian, had every motive to deny the claim. Moreover, he had himself resided at Rome, and would have been well aware if the idea of a Roman episcopate of Peter had been, as is contended by its opponents, a novelty dating from the first years of the third century, supplanting the older tradition according to which Peter and Paul were co-founders, and Linus first bishop. About the same period, Hippolytus (for Lightfoot is surely right in holding him to be the author of the first part of the "Liberian Catalogue" -- "Clement of Rome", 1:259) reckons Peter in the list of Roman bishops.
We have moreover a poem, "Adversus Marcionem", written apparently at the same period, in which Peter is said to have passed on to Linus "the chair on which he himself had sat" (P.L., II 1077). These witnesses bring us to the beginning of the third century. In the second century we cannot look for much evidence. With the exception of Ignatius, Polycarp, and Clement of Alexandria, all the writers whose works we possess are apologists against either Jews or pagans. In works of such a character there was no reason to refer to such a matter as Peter's Roman episcopate. Irenaeus, however, supplies us with a cogent argument. In two passages (Adv. haer. 1:27:1, and 3:4:3) he speaks of Hyginus as ninth Bishop of Rome, thus employing an enumeration which involves the inclusion of Peter as first bishop (Lightfoot was undoubtedly wrong in supposing that there was any doubt as to the correctness of the reading in the first of these passages. In 3:4:3, the Latin version, it is true, gives "octavus"; but the Greek text as cited by Eusebius reads enatos. Irenaeus we know visited Rome in 177. At this date, scarcely more than a century after the death of St. Peter, he may well have come in contact with men whose fathers had themselves spoken to the Apostle. The tradition thus supported must be regarded as beyond all legitimate doubt. Lightfoot's suggestion (Clement 1:64), that it had its origin in the Clementine romance, has proved singularly unfortunate. For it is now recognized that this work belongs not to the second, but to the fourth century. Nor is there the slightest ground for the assertion that the language of Irenaeus, 3:3:3, implies that Peter and Paul enjoyed a divided episcopate at Rome -- an arrangement utterly unknown to the Church at any period. He does, it is true, speak of the two Apostles as together handing on the episcopate to Linus. But this expression is explained by the purpose of his argument, which is to vindicate against the Gnostics the validity of the doctrine taught in the Roman Church. Hence he is naturally led to lay stress on the fact that that Church inherited the teaching of both the great Apostles. Epiphanius ("Haer." 27:6) would indeed seem to suggest the divided episcopate; but he has apparently merely misunderstood the words of Irenaeus.
(b) that those who succeed him in that see succeed him also in the supreme headship
History bears complete testimony that from the very earliest times the Roman See has ever claimed the supreme headship, and that that headship has been freely acknowledged by the universal Church. We shall here confine ourselves to the consideration of the evidence afforded by the first three centuries. The first witness is St. Clement, a disciple of the Apostles, who, after Linus and Anacletus, succeeded St. Peter as the fourth in the list of popes. In his "Epistle to the Corinthians", written in 95 or 96, he bids them receive back the bishops whom a turbulent faction among them had expelled. "If any man", he says, "should be disobedient unto the words spoken by God through us, let them understand that they will entangle themselves in no slight transgression and danger" (Ep. 59). Moreover, he bids them "render obedience unto the things written by us through the Holy Spirit". The tone of authority which inspires the latter appears so clearly that Lightfoot did not hesitate to speak of it as" the first step towards papal domination (Clement 1:70). Thus, at the very commencement of church history, before the last survivor of the Apostles had passed away, we find a Bishop of Rome, himself a disciple of St. Peter, intervening in the affairs of another Church and claiming to settle the matter by a decision spoken under the influence of the Holy Spirit. Such a fact admits of one explanation alone. It is that in the days when the Apostolic teaching was yet fresh in men's minds the universal Church recognized in the Bishop of Rome the office of supreme head.
A few years later (about 107) St. Ignatius of Antioch, in the opening of his letter to the Roman Church, refers to its presiding over all other Churches. He addresses it as "presiding over the brotherhood of love [prokathemene tes agapes] The expression, as Funk rightly notes, is grammatically incompatible with the translation advocated by some non-Catholic writers, "pre-eminent in works of love". The same century gives us the witness of St. Irenaeus -- a man who stands in the closest connexion with the age of the Apostles, since he was a disciple of St. Polycarp, who had been appointed. Bishop of Smyrna by St. John. In his work "Adversus Haereses" (3:3:2) he brings against the Gnostic sects of his day the argument that their doctrines have no support in the Apostolic tradition faithfully preserved by the Churches, which could trace the succession of their bishops back to the Twelve. He writes: " Because it would be too long in such a volume as this to enumerate the successions of all the churches, we point to the tradition of that very great and very ancient and universally known Church, which was founded and established at Rome, by the two most glorious Apostles, Peter and Paul: we point I say, to the tradition which this Church has from the Apostles, and to her faith proclaimed to men which comes down to our time through the succession of her bishops, and so we put to shame . . . all who assemble in unauthorized meetings. For with this Church, because of its superior authority, every Church must agree -- that is the faithful everywhere -- in communion with which Church the tradition of the Apostles has been always preserved by those who are everywhere [Ad hanc enim eoclesiam propter potentiorem principalitatem necesse est omnem convenire ecclesiam, hoc est eos qui sunt undique fideles, in qua semper ab his qui sunt undique, conservata est ea quâ est ab apostolis traditio]". He then proceeds to enumerate the Roman succession from Linus to Eleutherius, the twelfth after the Apostles, who then occupied the see. Non-Catholic writers have sought to rob the passage of its importance by translating the word convenire "to resort to", and thus understanding it to mean no more than that the faithful from every side (undique) resorted to Rome, so that thus the stream of doctrine in that Church was kept immune from error. Such a rendering, however, is excluded by the construction of the argument, which is based entirely on the contention that the Roman doctrine is pure by reason of its derivation from the two great Apostolic founders of the Church, Sts. Peter and Paul. The frequent visits made to Rome by members of other Christian Churches could contribute nothing to this. On the other hand the traditional rendering is postulated by the context, and, though the object of innumerable attacks, none other possessing any real degree of probability has been suggested in its place (see Dom. J. Chapman in "Revue Benedictine", 1895, p. 48).
During the pontificate of St. Victor (189-98) we have the most explicit assertion of the supremacy of the Roman See in regard to other Churches. A difference of practice between the Churches of Asia Minor and the rest of theChristian world in regard to the day of the Paschal festival led the pope to take action. There is some ground for supposing that the Montanist heretics maintained the Asiatic (or Quartodeciman) practice to be the true one: in this case it would be undesirable that any body of Catholic Christians should appear to support them. But, under any circumstances, such a diversity in the ecclesiastical life of different countries may well have constituted a regrettable feature in the Church, whose very purpose it was to bear witness by her unity to the oneness of God (John 17:21). Victor bade the Asiatic Churches conform to the custom of the remainder of the Church, but was met with determined resistance by Polycrates of Ephesus, who claimed that their custom derived from St. John himself. Victor replied by an excommunication. St. Irenaeus, however, intervened, exhorting Victor not to cut off whole Churches on account of a point which was not a matter of faith. He assumes that the nope can exercise the power, but urges him not to do so. Similarly the resistance of the Asiatic bishops involved no denial of the supremacy of Rome. It indicates solely that the bishops believed St. Victor to be abusing his power in bidding them renounce a custom for which they had Apostolic authority. It was indeed inevitable that, as the Church spread and developed, new problems should present themselves, and that questions should arise as to whether the supreme authority could be legitimately exercised in this or that case. St. Victor, seeing that more harm than good would come from insistence, withdrew the imposed penalty.
Not many years since a new and important piece of evidence was brought to light in Asia Minor dating from this period. The sepulchral inscription of Abercius, Bishop of Hieropolis (d. about 200), contains an account of his travels couched in allegorical language. He speaks thus of the Roman Church: "To Rome He [Christ] sent me to contemplate majesty: and to see a queen golden-robed and golden-sandalled." It is difficult not to recognize in this description a testimony to the supreme position of the Roman See. Tertullian's bitter polemic, "De Pudicitia" (about 220), was called forth by an exercise of papal prerogative. Pope Callistus had decided that the rigid discipline which had hitherto prevailed in many Churches must be in large measure relaxed. Tertullian, now lapsed into heresy, fiercely attacks "the peremptory edict", which "the supreme pontiff, the bishop of bishops", has sent forth. The words are intended as sarcasm: but none the less they indicate clearly the position of authority claimed by Rome. And the opposition comes, not from a Catholic bishop, but from a Montanist heretic.
The views of St. Cyprian (d. 258) in regard to papal authority have given rise to much discussion. He undoubtedly entertained exaggerated views as to the independence of individual bishops, which eventually led him into serious conflict with Rome. Yet on the fundamental principle his position is clear. He attributed an effective primacy to the pope as the successor of Peter. He makes communion with the See of Rome essential to Catholic communion, speaking of it as "the principal Church whence episcopal unity had its rise" (ad Petri cathedram et ad ecclesiam principalem unde unitas sacerdotalis exorta est). The force of this expression becomes clear when viewed in the light of his doctrine as to the unity of the Church. This was he teaches, established by Christ when He founded His Church upon Peter. By this act the unity of the Apostolic college was ensured through the unity of the foundation. The bishops through all time form a similar college, and are bound in a like indivisible unity. Of this unity the Chair of Peter is the source. It fulfils the very office as principle of union which Peter fulfilled in his lifetime. Hence to communicate with an antipope such as Novatian would be schism (Ep. 68:1). He holds, also, that the pope has authority to depose an heretical bishop. When Marcian of Arles fell into heresy, Cyprian, at the request of the bishops of the province, wrote to urge Pope Stephen "to send letters by which, Marcian having been excommunicated, another may be substituted in his place" (Ep. 68:3). It is manifest that one who regarded the Roman See in this light believed that the pope possessed a real and effective Primacy. At the same time it is not to be denied that his views as to the right of the pope to interfere in the government of a diocese already subject to a legitimate and orthodox bishop were inadequate. In the rebaptism controversy his language in regard to St. Stephen was bitter and intemperate. His error on this point does not, however, detract from the fact that he admitted a primacy, not merely of honour but of jurisdiction. Nor should his mistake occasion too much surprise. It is as true in the Church as in merely human institutions that the full implications of a general principle are only realized gradually. The claim to apply it in a particular case is often contested at first, though later ages may wonder that such opposition was possible.
Contemporary with St. Cyprian was St. Dionysius of Alexandria. Two incidents bearing on the present question are related of him. Eusebius (Hist. eccl. 7:9) gives us a letter addressed by him to St. Xystus II regarding the case of a man who, as it appeared, had been invalidly baptized by heretics, but who for many years had been frequenting the sacraments of the Church. In it he says that he needs St. Xystus's advice and begs for his decision (gnomen), that he may not fall into error (dedios me hara sphallomai). Again, some years later, the same patriarch occasioned anxiety to some of the brethren by making use of some expressions which appeared hardly compatible with a full belief in the Divinity of Christ. They promptly had recourse to the Holy See and accused him to his namesake, St. Dionysius of Rome, of heretical leanings. The pope replied by laying down authoritatively the true doctrine on the subject. Both events are instructive as showing us how Rome was recognized by the second see in Christendom as empowered to speak with authority on matters of doctrine. (St. Athanasius, "De sententia Dionysii" in P. G., XXV, 500). Equally noteworthy is the action of Emperor Aurelian in 270. A synod of bishops had condemned Paul of Samosata, Patriarch of Alexandria, on a charge of heresy, and had elected Domnus bishop in his place. Paul refused to withdraw, and appeal was made to the civil power. The emperor decreed that he who was acknowledged by the bishops of Italy and the Bishop of Rome, must be recognized as rightful occupant of the see. The incident proves that even the pagans themselves knew well that communion with the Roman See was the essential mark of all Christian Churches. That the imperial Government was well aware of the position of the pope among Christians derives additional confirmation from the saying of St. Cyprian that Decius would have sooner heard of the proclamation of a rival emperor than of the election of a new pope to fill the place of the martyred Fabian (Ep. 55:9).
The limits of the present article prevent us from carrying the historical argument further than the year 300. Nor is it in fact necessary to do so. From the beginning of the fourth century the supremacy of Rome is writ large upon the page of history. It is only in regard to the first age of the Church that any question can arise. But the facts we have recounted are entirely sufficient to prove to any unprejudiced mind that the supremacy was exercised and acknowledged from the days of the Apostles. It was not of course exercised in the same way as in later times. The Church was as yet in her infancy: and it would be irrational to look for a fully developed procedure governing the relations of the supreme pontiff to the bishops of other sees. To establish such a system was the work of time, and it was only gradually embodied in the canons. There would, moreover, be little call for frequent intervention when the Apostolic tradition was still fresh and vigorous in every part of Christendom. Hence the papal prerogatives came into play but rarely. But when the Faith was threatened, or the vital welfare of souls demanded action, then Rome intervened. Such were the causes which led to the intervention of St. Dionysius, St. Stephen, St. Callistus, St. Victor, and St. Clement, and their claim to supremacy as the occupants of the Chair of Peter was not disputed. In view of the purposes with which, and with which alone, these early popes employed their supreme power, the contention, so stoutly maintained by Protestant controversialists, that the Roman primacy had its origin in papal ambition, disappears. The motive which inspired these men was not earthly ambition, but zeal for the Faith and the consciousness that to them had been committed the responsibility of its guardianship. The controversialists in question even claim that they are justified in refusing to admit as evidence for the papal primacy any pronouncement emanating from a Roman source, on the ground that, where the personal interests of anyone are concerned, his statements should not be admitted as evidence. Such an objection is utterly fallacious. We are dealing here, not with the statements of an individual, but with the tradition of a Church -- of that Church which, even from the earliest times, was known for the purity of its doctrine, and which had had for its founders and instructors the two chief Apostles, St. Peter and St. Paul. That tradition, moreover, is absolutely unbroken, as the pronouncements of the long series of popes bear witness. Nor does it stand alone. The utterances, in which the popes assert their claims to the obedience of all Christian Churches, form part and parcel of a great body of testimony to the Petrine privileges, issuing not merely from the Western Fathers but from those of Greece, Syria, and Egypt. The claim to reject the evidence which comes to us from Rome may be skilful as a piece of special pleading, but it can claim no other value. The first to employ this argument were some of the Gallicans. But it is deservedly repudiated as fallacious and unworthy by Bossuet in his "Defensio cleri gallicani" (II, 1. XI, c. vi).
The primacy of St. Peter and the perpetuity of that primacy in the Roman See are dogmatically defined in the canons attached to the first two chapters of the Constitution "Pastor Aeternus":
· "If anyone shall say that Blessed Peter the Apostle was not constituted by Christ our Lord as chief of all the Apostles and the visible head of the whole Church militant: or that he did not receive directly and immediately from the same Lord Jesus Christ a primacy of true and proper jurisdiction, but one of honour only: let him be anathema."
· "If any one shall say that it is not by the institution of Christ our Lord Himself or by divinely established right that Blessed Peter has perpetual successors in his primacy over the universal Church: OF that the Roman Pontiff is not the successor of Blessed Peter in this same primacy. -- let him be anathema" (Denzinger-Bannwart, "Enchiridion", nn. 1823, 1825).
A question may be raised as to the precise dogmatic value of the clause of the second canon in which it is asserted that the Roman pontiff is Peter's successor. The truth is infallibly defined. But the Church has authority to define not merely those truths which form part of the original deposit of revelation, but also such as are necessarily connected with this deposit. The former are held fide divina, the latter fide infallibili. Although Christ established the perpetual office of supreme head, Scripture does not tell us that He fixed the law according to which the headship should descend. Granting that He left this to Peter to determine, it is plain that the Apostle need not have attached the primacy to his own see: he might have attached it to another. Some have thought that the law establishing the succession in the Roman episcopate became known to the Apostolic Church as an historic fact. In this case the dogma that the Roman pontiff is at all times the Church's chief pastor would be the conclusion from two premises -- the revealed truth that the Church must ever have a supreme head, and the historic fact that St. Peter attached that office to the Roman See. This conclusion, while necessarily connected with revelation, is not part of revelation, and is accepted fide infallibili. According to other theologians the proposition in question is part of the deposit of faith itself. In this case the Apostles must have known the law determining the succession to the Bishop of Rome, not merely on human testimony, but also by Divine revelation, and they must have taught it as a revealed truth to their disciples. It is this view which is commonly adopted. The definition of the Vatican to the effect that the successor of St. Peter is ever to be found in the Roman pontiff is almost universally held to be a truth revealed by the Holy Spirit to the Apostles, and by them transmitted to the Church.
III. NATURE AND EXTENT OF THE PAPAL POWER
This section is divided as follows :
1. the pope's universal coercive jurisdiction
2. the pope's immediate and ordinary jurisdiction in regard of all the faithful, whether singly or collectively
3. the right of entertaining appeals in all ecclesiastical causes.
The relation of the pope's authority to that of ecumenical councils, and to the civil power, are discussed in separate articles (see GENERAL COUNCILS; CIVIL ALLEGIANCE).
(1) The Pope's Universal Coercive Jurisdiction
Not only did Christ constitute St. Peter head of the Church, but in the words, "Whatsoever thou shalt bind on earth, it shall be bound also in heaven; and whatsoever thou shalt loose on earth, it shall be loosed in heaven," He indicated the scope of this headship. The expressions binding and loosing here employed are derived from the current terminology of the Rabbinic schools. A doctor who declared a thing to be prohibited by the law was said to bind, for thereby he imposed an obligation on the conscience. He who declared it to be lawful was said to loose). In this way the terms had come respectively to signify official commands and permissions in general. The words of Christ, therefore, as understood by His hearers, conveyed the promise to St. Peter of legislative authority within the kingdom over which He had just set him, and legislative authority carries with it as its necessary accompaniment judicial authority. Moreover, the powers conferred in these regards are plenary. This is plainly indicated by the generality of the terms employed: "Whatsoever thou shalt bind . . . Whatsoever thou shalt loose"; nothing is withheld. Further, Peter's authority is subordinated to no earthly superior. The sentences which he gives are to be forthwith ratified in heaven. They do not need the antecedent approval of any other tribunal. He is independent of all save the Master who appointed him. The words as to the power of binding and loosing are, therefore, elucidatory of the promise of the keys which immediately precedes. They explain in what sense Peter is governor and head of Christ's kingdom, the Church, by promising him legislative and judicial authority in the fullest sense. In other words, Peter and his successors have power to impose laws both preceptive and prohibitive, power likewise to grant dispensation from these laws, and, when needful, to annul them. It is theirs to judge offences against the laws, to impose and to remit penalties. This judicial authority will even include the power to pardon sin. For sin is a breach of the laws of the supernatural kingdom, and falls under the cognizance of its constituted judges. The gift of this particular power, however, is not expressed with full clearness in this passage. It needed Christ's words (John 20:23) to remove all ambiguity. Further, since the Church is the kingdom of the truth, so that an essential note in all her members is the act of submission by which they accept the doctrine of Christ in its entirety, supreme power in this kingdom carries with it a supreme magisterium -- authority to declare that doctrine and to prescribe a rule of faith obligatory on all. Here, too, Peter is subordinated to none save his Master alone; he is the supreme teacher as he is the supreme ruler. However, the tremendous powers thus conferred are limited in their scope by their reference to the ends of the kingdom and to them only. The authority of Peter and his successors does not extend beyond this sphere. With matters that are altogether extrinsic to the Church they are not concerned.
Protestant controversialists contend strenuously that the words, "Whatsoever thou shalt bind etc.", confer no special prerogative on Peter, since precisely the same gift, they allege, is conferred on all the Apostles (Matthew 18:18). It is, of course, the case that in that passage the same words are used in regard of all the Twelve. Yet there is a manifest difference between the gift to Peter and that bestowed on the others. In his case the gift is connected with the power of the keys, and this power, as we have seen, signified the supreme authority over the whole kingdom. That gift was not bestowed on the other eleven: and the gift Christ bestowed on them in Matthew 18:18, was received by them as members of the kingdom, and as subject to the authority of him who should be Christ's vicegerent on earth. There is in fact a striking parallelism between Matthew 16:19, and the words employed in reference to Christ Himself in Apocalypse 3:7: "He that hath the key of David; he that openeth, and no man shutteth; shutteth, and no man openeth." In both cases the second clause declares the meaning of the first, and the power signified in the first clause by the metaphor of the keys is supreme. It is worthy of note that to no one else save to Christ and His chosen vicegerent does Holy Scripture attribute the power of the keys.
Certain patristic passages are further adduced by non-Catholics as adverse to the meaning given by the Church to Matthew 16:19. St. Augustine in several places tells us that Peter received the keys as representing the Church -- e.g. "In Joan.", tr. 1:12: "Si hoc Petro tantum dictum est, non facit hoc Ecclesia . . .; si hoc ergo in Ecclesia fit, Petrus quando claves accepit, Ecclesiam sanctam significavit' (If this was said to Peter alone, the Church cannot exercise this power . . .; if this power is exercised in the Church, then when Peter received the keys, he signified the Holy Church); cf. tr. 124:5; Serm. 295. It is argued that, according to Augustine, the power denoted by the keys resides primarily not in Peter, but in the whole Church. Christ's gift to His people was merely bestowed on Peter as representing the whole body of the faithful. The right to forgive sins, to exclude from communion, to exercise any other acts of authority, is really the prerogative of the whole Christian congregation. If the minister performs these acts he does so as delegate of the people. The argument, which was formerly employed by Gallican controversialists (cf. Febronius, "De statu eccl.", 1:76), however, rests on a misunderstanding of the passages. Augustine is controverting the Novatian heretics, who affirmed that the power to remit sins was a purely Personal gift to Peter alone, and had disappeared with him. He therefore asserts that Peter received it that it might remain for ever in the Church and be used for its benefit. It is in that sense alone that he says that Peter represented the Church. There is no foundation whatever for saying that he desired to affirm that the Church was the true recipient of the power conferred. Such a view would be contrary to the whole patristic tradition, and is expressly reprobated in the Vatican Decree, cap. 1.
It appears from what has been said that, when the popes legislate for the faithful, when they try offenders by juridical process, and enforce their sentences by censures and excommunications, they are employing powers conceded to them by Christ. Their authority to exercise jurisdiction in this way is not founded on the grant of any civil ruler. Indeed the Church has claimed and exercised these powers from the very first. When the Apostles, after the Council of Jerusalem, sent out their decree as vested with Divine authority (Acts 15:28), they were imposing a law on the faithful. When St. Paul bids Timothy not receive an accusation against a presbyter unless it be supported by two or three witnesses, he clearly supposes him to be empowered to judge him in foro externo. This claim to exercise coercive jurisdiction has, as might be expected been denied by various heterodox writers. Thus Marsilius Patavinus (Defensor Pacis 2:4), Antonius de Dominis (De rep. eccl. 4:6-7, 9), Richer (De eccl. et pol. potestate, 11-12), and later the Synod of Pistoia, all alike maintained that coercive jurisdiction of every kind belongs to the civil power alone, and sought to restrict the Church to the use of moral means. This error has always been condemned by the Holy See. Thus, in the Bull "Auctorem Fidei", Pius VI makes the following pronouncement regarding one of the Pistoian propositions: "[The aforesaid proposition] in respect of its insinuation that the Church does not possess authority to exact subjection to her decrees otherwise than by means dependent on persuasion: so far as this signifies that the Church 'has not received from God power, not merely to direct by counsel and persuasion but further to command by laws, and to coerce and compel the delinquent and contumacious by external and salutary penalties' [from the brief 'Ad assiduas' (1755) of Benedict XIV], leads to a system already condemned as heretical. " Nor may it be held that the pope's laws must exclusively concern spiritual objects, and their penalties be exclusively of a spiritual character. The Church is a perfect society (see CHURCH XIII). She is not dependent on the permission of the State for her existence, but holds her charter from God. As a perfect society she has a right to all those means which are necessary for the attaining of her end. These, however, will include far more than spiritual objects and spiritual penalties alone: for the Church requires certain material possessions, such, for example, as churches, schools, seminaries, together with the endowments necessary for their sustentation. The administration and the due protection of these goods will require legislation other than what is limited to the spiritual sphere. A large body of canon law must inevitably be formed to determine the conditions of their management. Indeed, there is a fallacy in the assertion that the Church is a spiritual society; it is spiritual as regards the ultimate end to which all its activities are directed, but not as regards its present constitution nor as regards the means at its disposal. The question has been raised whether it be lawful for the Church, not merely to sentence a delinquent to physical penalties, but itself to inflict these penalties. As to this, it is sufficient to note that the right of the Church to invoke the aid of the civil power to execute her sentences is expressly asserted by Boniface VIII in the Bull "Unam Sanctam" This declaration, even if it be not one of those portions of the Bull in which the pope is defining a point of faith, is so clearly connected with the parts expressly stated to possess such character that it is held by theologians to be theologically certain (Palmieri, "De Romano Pontifice", thes. 21). The question is of theoretical, rather than of practical importance, since civil Governments have long ceased to own the obligation of enforcing the decisions of any ecclesiastical authority. This indeed became inevitable when large sections of the population ceased to be Catholic. The state of things supposed could only exist when a whole nation was thoroughly Catholic in spirit, and the force of papal decisions was recognized by all as binding in conscience.
(2) The Pope's Immediate and Ordinary Jurisdiction
In the Constitution "Pastor Aeternus", cap. 3, the pope is declared to possess ordinary, immediate, and episcopal jurisdiction over all the faithful: "We teach, moreover, and declare that, by the disposition of God, the Roman Church possesses supreme ordinary authority over all Churches, and that the jurisdiction of the Roman Pontiff, which is true episcopal jurisdiction is immediate in its character" (Enchir., n. 1827). It is further added that this authority extends to all alike, both pastors and faithful, whether singly or collectively. An ordinary jurisdiction is one which is exercised by the holder, not by reason of any delegation, but in virtue of the office which he himself holds. All who acknowledge in the pope any primacy of jurisdiction acknowledge that jurisdiction to be ordinary. This point, therefore, does not call for discussion. That the papal authority is likewise immediate has, however, been called in question. Jurisdiction is immediate when its possessor stands in direct relation to those with whose oversight he is charged. If, on the other hand, the supreme authority can only deal directly with the proximate superiors, and not with the subjects save through their intervention, his power is not Immediate but mediate. That the pope's jurisdiction is not thus restricted appears from the analysis already given of Christ's words to St. Peter. It has been shown that He conferred on him a primacy over the Church, which is universal in its scope, extending to all the Church's members, and which needs the support of no other power. A primacy such as this manifestly gives to him and to his successors a direct authority over all the faithful. This is also implied in the words of the pastoral commission, " Feed my sheep ". The shepherd exercises immediate authority over all the sheep of his flock. Every member of the Church has been thus committed to Peter and those who follow him. This immediate authority has been always claimed by the Holy See. It was, however, denied by Febronius (op. cit., 7:7). That writer contended that the duty of the pope was to exercise a general oversight over the Church and to direct the bishops by his counsel; in case of necessity, where the legitimate pastor was guilty of grave wrong, he could pronounce sentence of excommunication against him and proceed against him according to the canons, but he could not on his own authority depose him (op. cit., 2:4:9). The Febronian doctrines, though devoid of any historical foundation, yet, through their appeal to the spirit of nationalism, exerted a powerful influence for harm on Catholic life in Germany during the eighteenth and part of the nineteenth century. Thus it was imperative that the error should be definitively condemned. That the pope's power is truly episcopal needs no proof. It follows from the fact that he enjoys an ordinary pastoral authority, both legislative and judicial, and immediate in relation to its subjects. Moreover, since this power regards the pastors as well as the faithful, the pope is rightly termed Pastor pastorum, and Episcopus episcoporum.
It is frequently objected by writers of the Anglican school that, by declaring the pope to possess an immediate episcopal jurisdiction over all the faithful, the Vatican Council destroyed the authority of the diocesan episcopate. It is further pointed out that St. Gregory the Great expressly repudiated this title (Ep. 7:27; 8:30). To this it is replied that no difficulty is involved in the exercise of immediate jurisdiction over the same subjects by two rulers, provided only that these rulers stand in subordination, the one to the other. We constantly see the system at work. In an army the regimental officer and the general both possess immediate authority over the soldiers; yet no one maintains that the inferior authority is thereby annulled. The objection lacks all weight. The Vatican Council says most justly (cap. iii): "This power of the supreme pontiff in no way derogates from the ordinary immediate power of episcopal jurisdiction, in virtue of which the bishops, who, appointed by the Holy Spirit [Acts 20:28], have succeeded to the place of the Apostles as true pastors, feed and rule their several flocks, each the one which has been assigned to him: that power is rather maintained, confirmed and defended by the supreme pastor" (Enchir., n. 1828). It is without doubt true that St. Gregory repudiated in strong terms the title of universal bishop, and relates that St. Leo rejected it when it was offered him by the fathers of Chalcedon. But, as he used it, it has a different signification from that with which it was employed in the Vatican Council. St. Gregory understood it as involving the denial of the authority of the local diocesan (Ep. 5:21). No one, he maintains, has a right so to term himself universal bishop as to usurp that apostolically constituted power. But he was himself a strenuous asserter of that immediate jurisdiction over all the faithful which is signified by this title as used in the Vatican Decree. Thus he reverses (Ep. 6:15) a sentence passed on a priest by Patriarch John of Constantinople, an act which itself involves a claim to universal authority, and explicitly states that the Church of Constantinople is subject to the Apostolic See (Ep. 9:12). The title of universal bishop occurs as early as the eighth century; and in 1413 the faculty of Paris rejected the proposition of John Hus that the pope was not universal bishop (Natalis Alexander, 'Hist. eccl.", saec. XV and XVI, c. ii, art. 3, n. 6)
(3) The Right of Entertaining Appeals in All Ecclesiastical Causes
The Council goes on to affirm that the pope is the supreme judge of the faithful, and that to him appeal may be made in all ecclesiastical causes. The right of appeal follows as a necessary corollary from the doctrine of the primacy. If the pope really possesses a supreme jurisdiction over the Church, every other authority, whether episcopal or synodal, being subject to him, there must of necessity be an appeal to him from all inferior tribunals. This question, however, has been the subject of much controversy. The Gallican divines de Marca and Quesnel, and in Germany Febronius, sought to show that the right of appeal to the pope was a mere concession derived from ecclesiastical canons, and that the influence of the pseudo-Isidorean decretals had led to many unjustifiable exaggerations in the papal claims. The arguments of these writers are at the present day employed by frankly anti-Catholic controversialists with a view to showing that the whole primacy is a merely human institution. It is contended that the right of appeal was first granted at Sardica (343), and that each step of its subsequent development can be traced. History, however, renders it abundantly clear that the right of appeal had been known from primitive times, and that the purpose of the Sardican canons was merely to give conciliar ratification to an already existing usage. It will be convenient to speak first of the Sardican question, and then to examine the evidence as regards previous practice.
In the years immediately preceding Sardica, St. Athanasius had appealed to Rome against the decision of the Council of Tyre (335). Pope Julius had annulled the action of that council, and had restored Athanasius and Marcellus of Ancyra to their sees. The Eusebians, however, had contested his right to call a conciliar decision in question. The fathers who met at Sardica, and who included the most eminent of the orthodox party from East and West alike, desired by their decrees to affirm this right, and to establish a canonical mode of procedure for such appeals. The principal provisions of the canons which deal with this matter are:
· that a bishop condemned by the bishops of his province may appeal to the pope either on his own initiative or through his judges;
· that if the pope entertains the appeal he shall appoint a court of second instance drawn from the bishops of the neighbouring provinces; he may, if he thinks fit, send judges to sit with the bishops.
There is nothing whatever to suggest that new privileges are being conferred. St. Julius had recently, not merely exercised the right of hearing appeals in the most formal manner, but had severely censured the Eusebians for neglecting to respect the supreme judicial rights of the Roman See: "for", he writes, "if they [Athanasius and Marcellus] really did some wrong, as you say, the judgment ought to have been given according to the ecclesiastical canon and not thus.... Do you not know that this has been the custom first to write to us, and then for that which is just to be defined from hence?" (Athanasius, "Apol." 35) . Nor is there the smallest ground for the assertion that the pope's action is hedged in within narrow limits, on the ground that no more is permitted than that he should order a re-hearing to take place on the spot. The fathers in no way disputed the pope's right to hear the case at Rome. But their object was to deprive the Eusebians of the facile excuse that it was idle for appeals to be carried to Rome, since there the requisite evidence could not be forthcoming. They therefore provided a canonical procedure which should not be open to that objection.
Having thus shown that there is no ground for the assertion that the right of appeal was first granted at Sardica, we may now consider the evidence for its existence in earlier times. The records of the second century are so scanty as to throw but little light on the subject. Yet it would seem that Montanus, Prisca, and Maximilla appealed to Rome against the decision of the Phrygian bishops. Tertullian (Con. Prax. 1), tells us that the pope at first acknowledged the genuineness of their prophecies, and that thus "he was giving peace to the Churches of Asia and Phrygia", when further information led him to recall the letters of peace which he had issued. The fact that the pope's decision had weight to decide the whole question of their orthodoxy is sufficiently significant. But in St Cyprian's correspondence we find clear and unmistakable evidence of a system of appeals. Basilides and Martial, the bishops of Leon and Merida in Spain, had in the persecution accepted certificates of idolatry. They confessed their guilt, and were in consequence deposed, other bishops being appointed to the sees. In the hope of having themselves reinstated they appealed to Rome, and succeeded, by misrepresenting the facts, in imposing on St. Stephen, who ordered their restoration. It has been objected to the evidence drawn from this incident, that St. Cyprian did not acknowledge the validity of the papal decision, but exhorted the people of Leon and Merida to hold fast to the sentence of deposition (Ep. 67:6). But the objection misses the point of St. Cyprian's letter. In the case in question there was no room for a legitimate appeal, since the two bishops had confessed. An acquittal obtained after spontaneous confession could not be valid. It has further been urged that, in the case of Fortunatus (Ep. 59:10), Cyprian denies his right of appeal to Rome, and asserts the sufficiency of the African tribunal. But here too the objection rests upon a misunderstanding. Fortunatus had procured consecration as Bishop of Carthage from a heretical bishop, and St. Cyprian asserts the competency of the local synod in his case on the ground that he is no true bishop -- a mere pseudo-episcopus. Juridically considered he is merely an insubordinate presbyter, and he must submit himself to his own bishop. At that period the established custom denied the right of appeal to the inferior clergy. On the other hand, the action of Fortunatus indicates that he based his claim to bring the question of his status before the pope on the ground that he was a legitimate bishop. Privatus of Lambese, the heretical consecrator of Fortunatus who had previously been himself condemned by a synod of ninety bishops (Ep. 59:10), had appealed to Rome without success (Ep. 36:4).
The difficulties at Carthage which led to the Donatist schism provide us with another instance. When the seventy Numidian bishops, who had condemned Caecilian, invoked the aid of the emperor, the latter referred them to Rome, that the case might be decided by Pope Miltiades (313). St. Augustine makes frequent mention of the circumstances, and indicates plainly that he holds it to have been Caecilian's undoubted right to claim a trial before the pope. He says that Secundus should never have dared to condemn Caecilian when he declined to submit his case to the African bishops, since he had the right "to reserve his whole case to the judgment of other colleagues, especially to that of Apostolical Churches" (Ep. 43:7). A little later (367) a council, held at Tyana in Asia Minor, restored to his see Eustathius, bishop of that city, on no other ground than that of a successful appeal to Rome. St. Basil (Ep. 263:3) tells us that they did not know what test of orthodoxy Liberius had required. He brought a letter from the pope demanding his restoration, and this was accepted as decisive by the council It should be observed that there can be no question here of the pope employing prerogatives conferred on him at Sardica, for he did not follow the procedure there indicated. Indeed there is no good reason to believe that the Sardican procedure ever came into use in either East or West. In 378 the appellate jurisdiction of the pope received civil sanction from Emperor Gratian. Any charge against a metropolitan was to come before the pope himself or a court of bishops nominated by him, while all (Western) bishops had the right of appeal from - their provincial synod to the pope (Mansi, III, 624). Similarly Valentinian III in 445 assigned to the pope the right of evoking to Rome any cause he should think fit (Cod. Theod. Novell., tit. 24, De episcoporum ordin.). These ordinances were not, however, in any sense the source of the pope's jurisdiction, which rested on Divine institution; they were civil sanctions enabling the pope to avail himself of the civil machinery of the empire in discharging the duties of his office. What Pope Nicholas I said of the synodal declarations regarding the privileges of the Holy See holds good here also: "Ista privilegia huic sanctae Ecclesiae a Christo donata, a synodis non donata, sed jam solummodo venerata et celebrata" (These privileges bestowed by Christ on this Holy Church have not been granted her by synods, but merely proclaimed and honoured by them) ("Ep. ad Michaelem Imp." in P. L., CXIX, 948).
Much has been made by anti-Catholic writers of the famous letter "Optaremus", addressed in 426 by the African bishops to Pope St. Celestine at the close of the incident relating to the priest Apiarius. As the point is discussed in a special article (APIARIUS OF SICCA), a brief reference will suffice here. Protestant controversialists maintain that in this letter the African bishops positively repudiate the claim of Rome to an appellate jurisdiction, the repudiation being consequent on the fact that they had in 419 satisfied themselves that Pope Zosimus was mistaken in claiming the authority of Nicaea for the Sardican canons. This is an error. The letter, it is true, urges with some display of irritation that it would be both more reasonable and more in harmony with the fifth Nicene canon regarding the inferior clergy and the laity, if even episcopal cases were left to the decision of the African synod. The pope's authority is nowhere denied, but the sufficiency of the local tribunals is asserted. Indeed the right of the pope to deal with episcopal cases was freely acknowledged by the African Church even after it had been shown that the Sardican canons did not emanate from Nicaea. Antony, Bishop of Fussala, prosecuted an appeal to Rome against St. Augustine in 423, the appeal being supported by the Primate of Numidia (Ep. ccix). Moreover, St. Augustine in his letter to Pope Celestine on this subject urges that previous popes have dealt with similar cases in the same manner, sometimes by independent decisions and sometimes by confirmation of the decisions locally given (ipsa sede apostolica judicante vel aliorum judicata firmante), and that he could cite examples either from ancient or from more recent times (Ep. 209:8). These facts appear to be absolutely conclusive as to the traditional African practice. That the letter "Optaremus" did not result in any change is evinced by a letter of St. Leo's in 446, directing what is to be done in the case of a certain Lupicinus who had appealed to him (Ep. 12:13). It is occasionally argued that if the pope really possessed jure divino a supreme jurisdiction, the African bishops would neither have raised any question in 419 as to whether the alleged canons were authentic, nor again have in 426 requested the pope to take the Nicene canon as the norm of his action. Those who reason in this way fail to see that, where canons have been established prescribing the mode of procedure to be followed in the Church, right reason demands that the supreme authority should not alter them except for some grave cause, and, as long as they remain the recognized law of the Church should observe them. The pope as God's vicar must govern according to reason, not arbitrarily nor capriciously. This, however, is a very different thing from saying, as did the Gallican divines, that the pope is subject to the canons. He is not subject to them, because he is competent to modify or to annul them when he holds this to be best for the Church.
IV. JURISDICTIONAL RIGHTS AND PREROGATIVES OF THE POPE
In virtue of his office as supreme teacher and ruler of the faithful, the chief control of every department of the Church's life belongs to the pope. In this section the rights and duties which thus fall to his lot will be briefly enumerated. It will appear that, in regard to a considerable number of points, not merely the supreme control, but the whole exercise of power is reserved to the Holy See, and is only granted to others by express delegation. This system of reservation is possible, since the pope is the universal source. of all ecclesiastical jurisdiction. Hence it rests with him to determine in what measure he will confer jurisdiction on bishops and other prelates.
(1) As the supreme teacher of the Church, whose it is to prescribe what is to be believed by all the faithful, and to take measures for the preservation and the propagation of the faith, the following are the rights which pertain to the pope:
· it is his to set forth creeds, and to determine when and by whom an explicit profession of faith shall be made (cf. Council of Trent, Sess. 24, cc. 1 and 12);
· it is his to prescribe and to command books for the religious instruction of the faithful; thus, for example, Clement XIII has recommended the Roman Catechism to all the bishops.
· The pope alone can establish a university, possessing the status and privileges of a canonically erected Catholic university;
· to him also belongs the direction of Catholic missions throughout the world; this charge is fulfilled through the Congregation of the Propaganda.
· It is his to prohibit the reading of such books as are injurious to faith or morals, and to determine the conditions on which certain classes of books may be issued by Catholics;
· his is the condemnation of given propositions as being either heretical or deserving of some minor degree of censure, and lastly
· he has the right to interpret authentically the natural law. Thus, it is his to say what is lawful or unlawful in regard to social and family life, in regard to the practice of usury, etc.
(2) With the pope's office of supreme teacher are closely connected his rights in regard to the worship of God: for it is the law of prayer that fixes the law of belief. In this sphere very much has been reserved to the sole regulation of the Holy See. Thus
· the pope alone can prescribe the liturgical services employed in the Church. If a doubt should occur in regard to the ceremonial of the liturgy, a bishop may not settle the point on his own authority, but must have recourse to Rome. The Holy See likewise prescribes rules in regard to the devotions used by the faithful, and in this way checks the growth of what is novel and unauthorized.
· At the present day the institution and abrogation of festivals which was till a comparatively recent time free to all bishops as regards their own dioceses, is reserved to Rome.
· The solemn canonization of a saint is proper to the pope. Indeed it is commonly held that this is an exercise of the papal infallibility. Beatification and every permission for the public veneration of any of the servants of God is likewise reserved to his decision.
· He alone gives to anyone the privilege of a private chapel where Mass may be said.
· He dispenses the treasury of the Church, and the grant of plenary indulgences is reserved to him. While he has no authority in regard to the substantial rites of the sacraments, and is bound to preserve them as they were given to the Church by Christ and His Apostles, certain powers in their regard belong to him;
· he can give to simple priests the Power to confirm, and to bless the oil of the sick and the oil of catechumens, and
· he can establish diriment and impedient impediments to matrimony.
(3) The legislative power of the pope carries with it the following rights:
· he can legislate for the whole Church, with or without the assistance of a general council;
· if he legislates with the aid of a council it is his to convoke it, to preside, to direct its deliberations, to confirm its acts.
· He has full authority to interpret, alter, and abrogate both his own laws and those established by his predecessors. He has the same plenitude of power as they enjoyed, and stands in the same relation to their laws as to those which he himself has decreed;
· he can dispense individuals from the obligation of all purely ecclesiastical laws, and can grant privileges and exemptions in their regard. In this connexion may be mentioned
· his power to dispense from vows where the greater glory of God renders it desirable. Considerable powers of dispensation are granted to bishops, and, in a restricted measure, also to priests; but there are some vows reserved altogether to the Holy See.
(4) In virtue of his supreme judicial authority
· causae majores are reserved to him. By this term are signified cases dealing with matters of great moment, or those in which personages of eminent dignity are concerned.
· His appellate jurisdiction has been discussed in the previous section. It should, however, be noted
· that the pope has full right, should he see fit, to deal even with causae minores in the first instance, and not merely by reason of an appeal (Trent, Sess. XXIV; cap. 20). In what concerns punishment,
· he can inflict censures either by judicial sentence or by general laws which operate without need of such sentence.
· He further reserves certain cases to his own tribunal. All cases of heresy come before the Congregation of the Inquisition. A similar reservation covers the cases in which a bishop or a reigning prince is the accused party.
(5) As the supreme governor of the Church the pope has authority over all appointments to its public offices. Thus
· it is his to nominate to bishoprics, or, where the nomination has been conceded to others, to give confirmation. Further, he alone can translate bishops from one see to another, can accept their resignation, and can, where grave cause exists, sentence to deprivation.
· He can establish dioceses, and can annul a previously existing arrangement in favour of a new one. Similarly, he alone can erect cathedral and collegiate chapters.
· He can approve new religious orders, and can, if he sees fit, exempt them from the authority of local ordinaries.
· Since his office of supreme ruler imposes on him the duty of enforcing the canons, it is requisite that he should be kept informed as to the state of the various dioceses. He may obtain this information by legates or by summoning the bishops to Rome. At the present day this jus relationum is exercised through the triennial visit ad limina required of all bishops. This system was introduced by Sixtus V in 1585 (Constitution, "Rom. Pontifex"), and confirmed by Benedict XIV in 1740 (Constitution, "Quod Sancta") .
· It is to be further observed that the pope's office of chief ruler of the Church carries with it jure divino the right to free intercourse with the pastors and the faithful. The placitum regium, by which this intercourse was limited and impeded, was therefore an infringement of a sacred right, and as such was solemnly condemned by the Vatican Council (Constitution, "Pastor Aeternus", cap. iii). To the pope likewise belongs the supreme administration of the goods of the Church.
· He alone can, where there is just cause, alienate any considerable quantity of such property. Thus, e.g., Julius III, at the time of the restoration of religion in England under Queen Mary validated the title of those laymen who had acquired Church lands during the spoliations of the previous reigns.
· The pope has further the right to impose taxes on the clergy and the faithful for ecclesiastical purposes (cf. Trent, Sess. XXI, cap. iv de Ref.).
Though the power of the pope, as we have described it, is very great, it does not follow that it is arbitrary and unrestricted. "The pope", as Cardinal Hergenröther well says, "is circumscribed by the consciousness of the necessity of making a righteous and beneficent use of the duties attached to his privileges....He is also circumscribed by the spirit and practice of the Church, by the respect due to General Councils and to ancient statutes and customs, by the rights of bishops, by his relation with civil powers, by the traditional mild tone of government indicated by the aim of the institution of the papacy -- to 'feed' -- and finally by the respect indispensable in a spiritual power towards the spirit and mind of nations" ("Cath. Church and Christian State", tr., I, 197).
V. PRIMACY OF HONOUR: TITLES AND INSIGNIA
Certain titles and distinctive marks of honour are assigned to the pope alone; these constitute what is termed his primacy of honour. These prerogatives are not, as are his jurisdictional rights, attached jure divino to his office. They have grown up in the course of history, and are consecrated by the usage of centuries; yet they are not incapable of modification.
(1) Titles
The most noteworthy of the titles are Papa, Summus Pontifex, Pontifex Maximus, Servus servorum Dei. The title pope (papa) was, as has been stated, at one time employed with far more latitude. In the East it has always been used to designate simple priests. In the Western Church, however, it seems from the beginning to have been restricted to bishops (Tertullian, "De Pud." 13). It was apparently in the fourth century that it began to become a distinctive title of the Roman Pontiff. Pope Siricius (d. 398) seems so to use it (Ep. vi in P. L., XIII, 1164), and Ennodius of Pavia (d. 473) employs it still more clearly in this sense in a letter to Pope Symmachus (P. L., LXIII, 69). Yet as late as the seventh century St. Gall (d. 640) addresses Desiderius of Cahors as papa (P. L., LXXXVII, 265). Gregory VII finally prescribed that it should be confined to the successors of Peter. The terms Pontifex Maximus, Summus Pontifex, were doubtless originally employed with reference to the Jewish high-priest, whose place the Christian bishops were regarded as holding each in his own diocese (I Clement 40). As regards the title Pontifex Maximus, especially in its application to the pope, there was further a reminiscence of the dignity attached to that title in pagan Rome. Tertullian, as has already been said, uses the phrase of Pope Callistus. Though his words are ironical, they probably indicate that Catholics already applied it to the pope. But here too the terms were once less narrowly restricted in their use. Pontifex summus was used of the bishop of some notable see in relation to those of less importance. Hilary of Arles (d. 449) is so styled by Eucherius of Lyons (P. L., L, 773), and Lanfranc is termed "primas et pontifex summus" by his biographer, Milo Crispin (P. L., CL, 10). Pope Nicholas I is termed "summus pontifex et universalis papa" by his legate Arsenius (Hardouin, "Conc.", V, 280), and subsequent examples are common. After the eleventh century it appears to be only used of the popes. The phrase Servus servorum Dei is now so entirely a papal title that a Bull in which it should be wanting would be reckoned unauthentic. Yet this designation also was once applied to others. Augustine (Ep. 217 a. d. Vitalem) entitles himself "servus Christi et per Ipsum servus servorum Ipsius". Desiderius of Cahors made use of it (Thomassin, "Ecclesiae nov. et vet. disc.", pt. I, I. I, c. iv, n. 4): so also did St. Boniface (740), the apostle of Germany (P. L., LXXIX, 700). The first of the popes to adopt it was seemingly Gregory I; he appears to have done co in contrast to the claim put forward by the Patriarch of Constantinople to the title of universal bishop (P. L., LXXV, 87). The restriction of the term to the pope alone began in the ninth century.
(2) Insignia and Marks of Honour
The pope is distinguished by the use of the tiara or triple crown. At what date the custom of crowning the pope was introduced is unknown. It was certainly previous to the forged donation of Constantine, which dates from the commencement of the ninth century, for mention is there made of the pope's coronation. The triple crown is of much later origin. The pope moreover does not, like ordinary bishops, use the bent pastoral staff, but only the erect cross. This custom was introduced before the reign of Innocent III (1198-1216) (cap. un. X de sacra unctione, I, 15). He further uses the pallium at all ecclesiastical functions, and not under the same restrictions as do the archbishops on whom he has conferred it. The kissing of the pope's foot -- the characteristic act of reverence by which all the faithful do honour to him as the vicar of Christ -- is found as early as the eighth century. We read that Emperor Justinian II paid this respect to Pope Constantine (708-16) (Anastasius Bibl. in P. L., CXXVIII 949). Even at an earlier date Emperor Justin had prostrated himself before Pope John I (523-6; op. cit., 515), and Justinian I before Agapetus (535-6; op. cit., 551). The pope, it may be added, ranks as the first of Christian princes, and in Catholic countries his ambassadors have precedence over other members of the diplomatic body.
(For the full list of men who have held this office, see LIST OF POPES.)
G. H. JOYCE 
Transcribed by Gerard Haffner
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The power of God
1. Is there power in God?
2. Is His power infinite?
3. Is He almighty?
4. Could He make the past not to have been?
5. Could He do what He does not, or not do what He does?
6. Could He make better what He makes?
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The power of sensuality
1. Is sensuality only an appetitive power?
2. Is it divided into irascible and concupiscible as distinct powers?
3. Do the irascible and concupiscible powers obey reason?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ

MARIÆ IMMACULATÆ - SEDI SAPIENTIÆ
>
	


{ var new_window = window.open("cgi.alexa.com/client/mail_this_site/cgi-bin/mail_this_site.cgi?url=summa/1.htm/108100.htm", "tellafriend", "width=400,height=550,top=50,left=200"); new_window.focus(); } 
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The powers of the soul in general
1. Is the essence of the soul its power?
2. Is there one power of the soul, or several?
3. How are the powers of the soul distinguished from one another?
4. The orders of the powers, one to another
5. Are the powers of the soul in it as in their subject?
6. Do the powers flow from the essence of the soul?
7. Does one power rise from another?
8. Do all the powers of the soul remain in the soul after death?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The preservation of the individual in the primitive state
1. Was man in the state of innocence immortal?
2. Was he impassible?
3. Did he stand in need of food?
4. Would he have obtained immortality by the tree of life?
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The preservation of the species[[@Headword:The preservation of the species]]

The preservation of the species
1. In the state of innocence, would there have been generation?
2. Would generation have been through coition?
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The Primer[[@Headword:The Primer]]

The Primer
The common English name for a book of devotions which from the thirteenth to the sixteenth century was the ordinary prayer-book used by the laity. The contents of these books varied greatly, but they possessed certain common elements which practically speaking are never absent. the most important feature, judging by the position usually assigned to it as well as by the lavish use of miniatures and other forms of ornament with which it is associated, was the Little Office of the Blessed Virgin Mary. In different liturgical centres, for example, at Rome, Salisbury, York, or Paris, the constituents of the Little Office differed from each other in various details; for example, the Psalms recited at Prime "according to the use of York" were not the same as those appointed for the same hour in the Sarum breviary and hence in the later printed editions of the Primer it is common to find upon the title-page or in the colophon a statement of the particular use followed, e.g., "Horae secundum usum Romanum" or "secundum usum Sarum". Such designation however qualify only the Little Office of the Blessed Virgin, and not the other contents of the volume. Next in importance, but not usually next in order, was the Office for the Dead, or rather Vespers, followed by Matins and Lauds. These were commonly known as Placebo and Dirige (hence our English word "dirge"), from the antiphons with which the Vespers and the Matins respectively began. Three other constant elements are also invariably included in the Primer: the Fifteen Psalms (i.e., the Gradual Psalms, Ps. cxix-cxxxiii), the Seven Psalms (i.e., the Penitential Psalms), and the Litany of the Saints. As already stated, these invariable features of the Primer are supplemented in nearly all extant copies with a variety of other devotions of which a word will be said later on.
Origin of the Primer
The question of the origin and primitive association of the invariable elements just specified has been of late thoroughly examined by Mr. Edmund Bishop (see introduction to the Early English Text Society's edition of the Primer, London, 1897), who has corrected the erroneous views previously advanced by Henry Bradshaw and others. As Mr. Bishop has shown, the Primer was constituted out of certain devotional accretions to the Divine Office itself which were invented first by the piety of individuals for the use of monks in their monasteries, but which gradually spread and came to be regarded as an obligatory supplement to the office of the day. Of these accretions the Fifteen Psalms and the Seven Psalms were the earliest in point of time to establish themselves generally and permanently. Their adoption as part of the daily round of monastic devotion was probably largely due to the influence of St. Benedict of Aniane at the beginning of the ninth century. The "Vigiliae Mortuorum", or Office for the Dead, was the next accretion to be generally received. Of the cursus or Little Office of the Blessed Virgin we hear nothing until the time of Bernerius of Verdun (c. 960) and of St. Udalric of Augsburg (c. 97l); but this form of devotion to Our Lady spread rapidly. Two English manuscripts which contain it date from before the Norman Conquest and have been published in facsimile by the Henry Bradshaw Society. In these provision was probably made only for the private recitation of the Office of the Blessed Virgin, but after the ardent encouragement given to this form of devotion by St. Peter Damian in the middle of the tenth century many monastic orders adopted it or retained it in preference to some other devotional offices, e.g., those of All Saints and of the Blessed Trinity, which had found favour a little earlier. By the second half of the fourteenth century a certain measure of uniformity had been attained with regard to these devotional accretions both among the monastic orders and in cathedral and collegiate churches, so that we learn from Radulphus de Rivo (c. 1390) that the daily recital of the Office of the Blessed Virgin and of the Vigiliae Mortuorum were then regarded as obligatory upon all ecclesiastics by the general consent of nations, while by the laudable practice of many, other particular offices were also observed, such as the Penitential and Gradual psalms and so forth. Throughout all this it would seem that the sense that these things were accretions to the Divine Office itself was not lost. Hence there was a tendency to perform these devotions in private, and for this purpose they were probably often collected into a separate book. Moreover, since these devotions, unlike the Divine Office, were invariable, they could be learned and practised with comparative ease by those who had little pretensions to scholarship. There was always a tendency in the laity to copy the exercises of piety which prevailed among the monastic orders. to take part in the full Divine Office of the Church, which changed from day to day, was beyond their reach, but by rendering themselves familiar with the Hours of the Blessed Virgin, they were enabled both to make their own something of that burden of prayer which the monks actually performed, and also to imitate that sevenfold consecration of the day, which no doubt seemed to them the most distinctive feature in the monastic life. Hence it came to pass, no doubt, that the collection of these accretions to the Office, gathered into one small volume, became the favourite prayer-book of the laity, whilist copyists naturally supplemented these more strictly liturgical forms of prayer by the addition of many private devotions, often in the vernacular. For it must be remembered that the Psalms, the Officium B.M.V., the Vigiliae Mortuorum, etc. were recited by the laity as well as by the clergy in Latin. True, a number of manuscript primers of the fifteenth century are in existence, in which the whole contents have been translated into English, but these are comparatively rare exceptions. On the other hand, out of over a hundred editions of the Primer printed for the English book-trade before the breach with Rome, in 1533, not one is known to contain the Office or the Psalms in English.
Primers for Children
The origin of the name "primer" is still obscure. The earliest instance yet discovered of the use of the word is in a Latin will of 1323, where it evidently means a prayer-book. Probabilities favour the view (see "The Month", February, 1911, pp. 150-63) that it was called "primer" because the more elaborate forms developed out of a book containing the invariable elements already specified, preceded by the alphabet, the Pater noster, Ave Maria, Creed, etc. which compilation was used as a first reading book for children. This will not seem strange when we remember that children in the Middle Ages learned to read not in English but in Latin, and that almost every child learned to read learned with the more or less definite purpose of becoming a clerk, i.e., a cleric, whose profession required him to recite the Office and to know the Psalms by heart. Further the day-book of John Dorne (Oxford Hist. Soc., 1888), bookseller in Oxford in 1520, preserves many entries of the sale of books called "primarium pro pueris", with indications which make it certain that they contained the Little Office of the Blessed Virgin, and though none of these now survive, some later reformed examples are in existence of the "Primer-moste necessary for the educacyon of Children" (1538), which contain the A.B.C. together with a modified office. When, therefore, we read inChaucer's "Prioress's Tale" (1386) of the primer used by the "litel clergeon seven years of age" --
"This litel child, his litel book lerninge, 
As he sat in the scole at his prymer",
there can be no doubt that the book was none other than the Primer here described. Indeed, the religious character of such elementary manuals persisted for long centuries afterward and Dr. Johnson, the lexicographer, as late as 1773, still defined a primer as "a small prayer-book in which children are taught to read".
Early Printed Primers
A very large number of editions of the Primer came from the press before Henry VIII threw off his allegiance to the pope. Such books containing the Little Office of the Blessed Virgin and the Vigiliae Mortuorum with miscellaneous private devotions were common enough everywhere throughout Europe and were generally known as "Horae". But the English name, the name commonly used when these books were spoken of in English, was "Primer". Though Caxton himself is known to have printed four editions, and there are probably more of his that have perished, while his successors multiplied editions rapidly, the English printers were unequal to supply the demand. A vast number were produced "secundum usum Sarum" by the presses of Paris, Rouen, and elsewhere, many of them exceedingly beautiful in their typography and ornamentation, and a considerable number printed on vellum. Besides the constant elements already specified, these books commonly contain some other minor offices, e.g., that of the Passion, that of the Angels, etc., and a vast number of commemorations of individual saints. The beginnings of the four Gospels are also often found with the Athanasian and other creeds, and prayers for Confession and Communion. An almost invariable adjunct, either in Latin or English, was the fifteen prayers attributed to St. Bridget and known as "the fifteen O's", and there were often devotions of a more fantastical kind which claimed to have been enriched by extravagant grants of indulgence, mostly quite unauthentic. Perhaps no better idea can be given of the miscellaneous contents, some Latin, some English, of many of the larger primers than by making an extract from the index of one of Wynkyn de Worde's quarto editions. Thus:
A prayer made upon Ave Maria. 
Gaude virgo mater. 
De profundis for all crysten soules. 
A prayer to oure lady and saynt John the evangelyst: O intemerata. 
A prayer to our lady; Sancta Maria. 
Another devout prayer to our lady: Obsecro. 
To our lady: Sancta Maria regina. 
To our lady: Stella celi extirpavit. 
Prayers to the Sacrament at the leavacion: Ave verum. 
A prayer to the trinite; sancta trinitas unus deus, with two other prayers, Deus qui superbis, Deus qui liberasti. 
Domine Jesu Christe qui me creasti. 
Domine, Jesu Christe qui solus. 
Two prayers with two collectes to the thre Kynges of Coleyn. 
Rex Jaspar, rex Melchior, and Trium regum trinum munus. 
The XV OOS of the passion of our Lorde in latyn. 
Prayers to the pyte of our lorde: Adoro te domine. 
A prayer to our lord crucyfyed: Precor te amantissime. 
Another to his V woundes: O pie crucifixe. 
The prayer of saynt Bernardyn: O bone Jesu, with an antheme and a collecte. 
O Rex gloriose. 
To the crosse: Santifica me. 
To thy proper Aungell: O sancte angele.
Post Reformation Primers
So strong was the hold which the Primer had taken upon the affections of Englishmen that after the breach with Rome various imitations, still bearing the name of Primer and framed upon the same general lines, were put forward with more or less of ecclesiastical approval by Marshall and Bishop Hilsey, while in 1545 appeared "the Royal Primer", which was published in the name of Henry VIII himself, and was to supersede all others. Other substitutes, still further modified in the direction of the reformed doctrine now in favour, were published in the reign of Edward VI. For the most part these books were entirely in English and when under Queen Mary the old form of Primer was restored, several editions then produced though thoroughly Catholic in their contents, were printed in English as well as in Latin. Under Elizabeth the Protestant substitutes for the Primer returned, but that printed in 1559 was still called "the Primer set forth at large with many godly and devoute Prayers" and it included a form of "Office" divided into seven hours, with the "seven psalms", the litany (much modified), and "the Dirige" (see "Private Prayers", Parker Society, 1851). Meanwhile the Catholics had to be content with such ancient copies of the Marian or earlier editions which they would secrete, or with the few copies of the Roman Horae printed entirely in Latin which could be smuggled in from abroad. The first Catholic Primer of penal times seems to have been that edited by Richard Verstegan (Antwerp, 1599). It adhered to the old conception of the Primer by making the Office of Our Blessed Lady the most conspicuous feature of the whole, but a great deal of new matter was introduced into the miscellaneous devotions, and in the subsequent editions printed in many of the cities to which Catholics resorted upon the continent, e.g. Douai, St. Omers, Rouen, etc., a great deal of innovation was tolerated. Of really old English devotions the "Jesus Psalter", which we know from John Dorne's day-book to have been printed and sold separately before 1520, was one of the features most relished and most consistently retained. The edition of 1706 seems to have been much improved as regards the translations of the hymns, and of some of these John Dryden is believed to have been the author. The whole number of Catholic editions of the Primer known to have been printed under that name, either in England or abroad since Elizabeth, amounts to over forty.
MASKELL, Monumenta Ritualia Ecclesiae Anglicanae, III (2nd ed., Oxford, 1882); LITTLEHALES, The Prymer or Prayer-Book of the Lay people, two parts (London, 1891-2); IDEM, The Prymer, edited for the Early English Text Society and including an introduction by BISHOP (London, 1896-7); HOSKINS, Horae Beatae Mariae Virginis, or the Sarum and York Primers and Kindred Books, a list and description of English Horae and Primers (London, 1901); BENNETT in Julian's Dictionary of Hymnology (London, 1907), s. v. Primers; THURSTON, The Mediaeval Primer in The Month (February, 1911); GILLOW, Letters on "Our Old English Prayer-books" in The Tablet (December, 1884, and January, 1885).
HERBERT THURSTON 
Transcribed by Ann M. Bourgeois 
In thanksgiving to Almighty God for Joseph & Nancy Lischwe & family

The Priory of Anglesea[[@Headword:The Priory of Anglesea]]

The Priory of Anglesea
The Priory of Anglesea, Cambridgeshire, England, was founded in honour of the Blessed Virgin Mary and St. Nicholas for a community of Austin Canons, by Henry I. Dugdale was unable to find any charter of foundation; but a deed cited by him in an appendix, with regard to the rights of patronage at election ceded by Elizabeth de Burgh, Lady de Clare, to the canons in 1333, lends some support to the opinion of Leland and Speed that Richard de Clare was a founder, or at least a patron, of the house, as was also Edward Mortimer, Earl of March, in the reign of Henry V. Information with regard to this priory is scanty. No register is known. The ruins are meagre. "There are some remains of Anglesea Priory in the back part of a mansion-house," says Lysons, "which has been erected on its site, apparently not more ancient than the time of Queen Elizabeth; the most remarkable of these remains consist of a kind of undercroft, thirty-six feet by twenty-two, with a groined roof supported by clustered pillars, now divided into two rooms; and a row of arches supported by brackets against a wall on the outside of the building." The last prior was John Bonar, who had a pension of 20 pounds sterling a year granted to him at the surrender. In 26, Hen. VIII, the revenues were returned at 124 pounds 19 shillings.
DUGDALE, Monasticon Anglicanum; LYSONS, Magna Britannia (Cambridgeshire).
FRANCIS AVELING 
Transcribed by John Fobian 
In memory of John Crowley, S.J.

The Priory of Ardchattan[[@Headword:The Priory of Ardchattan]]

The Priory of Ardchattan
An Argyllshire house, one of the three in Scotland belonging to the Order of Vallis Caulium, or Val des Choux (the Valley of Cabbages), founded by Duncan Mackoul about A.D. 1230 and dedicated to the Blessed Virgin Mary and St. John Baptist, as were all the houses of this Order. It took its name from Chattan, one of the companions of St. Columba, the prefix ard signifying "promontory." The local tradition is that there was a chapel on this spot in the earliest ages of Scottish Christianity, centuries before the monks of Vallis Caulium erected their priory and church. The monastery was built on a sheltered spot on the shore of Loch Etive, almost overshadowed by the stupendous mass of Ben Cruachan. Some time before the dissolution of religious houses it was incorporated into the Cistercian Order, and at the Reformation the temporalities were bestowed upon one of the Campbell family, whose descendants (the Campbell-Prestons of Ardchattan) still own the place. Parts of the church, and also of the domestic buildings of the priory, still remain and are actually utilized at this day — the only example of this in Scotland — as the mansion-house of the present proprietor.
BATTEN, Beauly Priory, with notices of the Priories of Pluscarden and Ardchattan (Grampian Club, 1877); Origines Parochiales Scotiae (Edinburgh, 1854); Ordinale Conventus Vallis Caulium (London, 1900); SPOTTISWOOD, Hist. of the Church of Scotland (Edinburgh, 1850); Ardchattan Charters.
D.O. HUNTER-BLAIR 
Transcribed by John Fobian 
In memory of Rev. Thomas Casey

The procession of creatures from God, and of the first cause of all things[[@Headword:The procession of creatures from God, and of the first cause of all things]]

The procession of creatures from God, and of the first cause of all things
1. Is God the efficient cause of all beings?
2. Is primary matter created by God, or is an independent coordinate principle with Him?
3. Is God the exemplar cause of beings or are there other exemplar causes?
4. Is He the final cause of things?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The procession of the divine persons[[@Headword:The procession of the divine persons]]
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The procession of the divine persons
1. Is there procession in God?
2. Can any procession in God be called generation?
3. Can there be any other procession in God besides generation?
4. Can that other procession be called generation?
5. Are there more than two processions in God?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
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The production of man from man as to the soul[[@Headword:The production of man from man as to the soul]]

The production of man from man as to the soul
1. Is the sensitive soul transmitted with the semen?
2. Is the intellectual soul thus transmitted?
3. Were all souls created at the same time?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The production of the angels in the order of natural being[[@Headword:The production of the angels in the order of natural being]]

The production of the angels in the order of natural being
1. Does the angel have a cause of his existence?
2. Has he existed from eternity?
3. Was he created before corporeal creatures?
4. Were the angels created in the empyrean heaven?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The production of the first man's body[[@Headword:The production of the first man's body]]

The production of the first man's body
1. The matter from which it was produced
2. The author by whom it was produced
3. The disposition it received in its production
4. The mode and order of its production
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The production of the woman[[@Headword:The production of the woman]]

The production of the woman
1. Should the woman have been made in that first production of things?
2. Should the woman have been made from man?
3. Of man's rib?
4. Was the woman made immediately by God?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The propagation of man as to the body[[@Headword:The propagation of man as to the body]]

The propagation of man as to the body
1. Is any part of the food changed into true human nature?
2. Is the semen, which is the principle of human generation, produced from the surplus food?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The providence of God[[@Headword:The providence of God]]
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	The providence of God
1. Is providence suitably assigned to God?
2. Does everything come under divine providence?
3. Is divine providence immediately concerned with all things?
4. Does divine providence impose any necessity upon things foreseen?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The Pseudo-Hegesippus[[@Headword:The Pseudo-Hegesippus]]

The Pseudo-Hegesippus
A fourth-century translator of the "Jewish War" of Flavius Josephus. The name is based on an error. In the manuscripts of the work "Iosippus" appears quite regularly for "Josephus". From Iosippus an unintelligent reviser derived Hegesippus, which name, therefore, is merely that of the original author, ignorantly transcribed. In the best manuscripts, the translator is said to be St. Ambrose. Although formerly much contested, this claim is today acknowledged by the greater number of philologists. The work began to circulate about the time of the death of the Bishop of Milan (398), or shortly after. A letter of St. Jerome (Epist lxxi), written between 386 and 400, bears witness to this. But there is nothing to prove that St. Ambrose wrote this work at the end of his life. The various allusions, notably that to the conquest of Britain by Theodosius (c. 370) are more readily explained if it be an earlier work of St. Ambrose, antedating his episcopate. The translator worked with great freedom, curtailing and abridging here and developing there. As a whole it suggests the work of a rhetorician. There are only five books, the first four corresponding to the first four of Josephus, but the fifth of Hegesippus combines the fifth and sixth books of Josephus, and a part of the seventh book. The authors most frequently imitated are Virgil, Sallust, and Cicero, precisely the writers most frequently imitated by St. Ambrose. The Bible is rarely quoted or made use of, which can be readily understood if the work is anterior to his career as preacher and bishop. The language and style are perceptibly the same as those of St. Ambrose. This translation of the "Bellum Judaicum" must not be confounded with that of Rufinus, which has seven books corresponding to the original, and is more literal. The best edition is that of C.F. Weber and J. Caesar (Marburg, 1864).
Against the attribution to St. Ambrose: VOGEL, De Hegesippo qui dicitur Iosephi interprete (Munich, 1880); KLEBS, Festschrift für Friedländer (1895), 210. 
For the attribution: IHM, Studia Ambrosiana (Leipzig, 1889), 62; LANDGRAF, Die Hegesippus Frage in Archiv für lateinische Lexikographie und Grammatik, XII, 465; USSANI, La Questione e la critica del cosi detto Egesippo in Studi italiani di Filologia classica (Florence, 1906), 245.
PAUL LEJAY 
Transcribed by Bob Elder

The punishment of the demons[[@Headword:The punishment of the demons]]

The punishment of the demons
1. Their darkness of intellect
2. Their obstinacy of will
3. Their grief
4. Their place of punishment
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The Rambler[[@Headword:The Rambler]]

The Rambler
A Catholic periodical (not of course to be confused with the older "Rambler", published a century earlier by the famous Dr. Johnson), has an importance in the history of English Catholicism during the nineteenth century which is not to be measured by its mere duration as a journal. Closely associated with the names of Sir John (afterwards Lord) Acton (q.v.), Richard Simpson and, for a brief period, Newman himself, it represented a phase of convert thought which was in opposition to the extreme ultramontanism of W.G. Ward and Manning, and which eventually led to increasing friction with the leading members of the newly established English hierarchy. The chief external facts in the history of the periodical are recounted in an announcement which appeared in the last number published under the old name (May, 1862) headed "Enlargement of the 'Rambler'": "The Rambler was commenced on 1st of January 1848 as a weekly magazine of home and foreign literature, politics, science and art. Its aim was to unite an intelligent and hearty acceptance of Catholic dogma with free enquiry and discussion on questions which the Church left open to debate and while avoiding, as far as possible, the domain of technical theology, to provide a medium for the expression of independent opinion on subjects of the day, whether interesting to the general public or especially affecting Catholics". Before the year 1848 was over the new venture succeeded so well that it was found necessary to increase the size of the magazine and to issue it in a monthly form. It continued to be published as a monthly serial from 1 Sept., 1848, to 1 Feb.,1859. "During this period of ten years and a half", says the same announcement, "we at first endeavoured to restrict it to topics of social and literary interest, without entering directly into the graver problems of moral or political philosophy, but the events of the time and the circumstances of English Catholicism-compelled us more and more open our pages to investigations of a deeper and more complex nature."
In view then of the fact that "The Rambler" had thus "assumed a less ephemeral character than ordinarily belongs to a monthly periodical", a new series was started in May, 1859, of which the numbers, in a slightly enlarged form, appeared only every two months. This came to an end in May, 1862, and, in accordance with the announcement above quoted, a quarterly journal, "The Home and Foreign Review", under the same editorial management, appeared in its place in July. For some time before this "The Rambler" had contrived to give considerable offence to the Catholic authorities in England and particularly to Cardinal Wiseman. Before June, 1861, we find Manning writing confidentially to Rome that he hoped soon to be able to announce the cessation of "The Rambler" (Purcell, "Life of Manning", II, 384). The change from a monthly to a two-monthly form had really marked a crisis in the journal's history, for in May, 1859, at the intervention of Cardinal Wiseman, Simpson had withdrawn from the editorship and Newman had consented to take it over, though his connection with the periodical was to prove a very brief one. Acton then succeeded to the direction, Simpson, however, continuing to write a great number of the articles. Amongst the other leading contributors were Wetherell and H.N. Oxenham. "The Home and Foreign Review", which was supported by the same staff of writers, soon came into conflict with the authorities, notably both with Cardinal Wiseman and Bishop Ullathorne, and it lasted only until April, 1864.
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The Real Presence of Christ in the Eucharist
In this article we shall consider:
· the fact of the Real Presence, which is, indeed, the central dogma;
· the several allied dogmas grouped about it, namely:
· Totality of Presence,
· Transubstantiation,
· Permanence of Presence and the Adorableness of the Eucharist;
· the speculations of reason, so far as speculative investigation regarding the august mystery under its various aspects is permissible, and so far as it is desirable to illumine it by the light of philosophy.
I. THE REAL PRESENCE AS A FACT
According to the teaching of theology a revealed fact can be proved solely by recurrence to the sources of faith, viz. Scripture and Tradition, with which is also bound up the infallible magisterium of the Church.
A. Proof from Scripture
This may be adduced both from the words of promise (John 6:26 sqq.) and, especially, from the words of Institution as recorded in the Synoptics and St. Paul (I Cor. 11:23 sqq.).
The words of promise (John 6)
By the miracles of the loaves and fishes and the walking upon the waters, on the previous day, Christ not only prepared His hearers for the sublime discourse containing the promise of the Eucharist, but also proved to them that He possessed, as Almighty God-man, a power superior to and independent of the laws of nature, and could, therefore, provide such a supernatural food, none other, in fact, than His own Flesh and Blood. This discourse was delivered at Capharnaum (John 6:26-72), and is divided into two distinct parts, about the relation of which Catholic exegetes vary in opinion. Nothing hinders our interpreting the first part [John 6:26-48 (51)] metaphorically and understanding by "bread of heaven" Christ Himself as the object of faith, to be received in a figurative sense as a spiritual food by the mouth of faith. Such a figurative explanation of the second part of the discourse (John, vi, 52-72), however, is not only unusual but absolutely impossible, as even Protestant exegetes (Delitzsch, Kostlin, Keil, Kahnis, and others) readily concede. First of all the whole structure of the discourse of promise demands a literal interpretation of the words: "eat the flesh of the Son of man, and drink his blood". For Christ mentions a threefold food in His address, the manna of the past (John 6:31, 32, 49, 59), the heavenly bread of the present (John 6:32 sq.), and the Bread of Life of the future (John 6:27, 52). Corresponding to the three kinds of food and the three periods, there are as many dispensers — Moses dispensing the manna, the Father nourishing man's faith in the Son of God made flesh, finally Christ giving His own-Flesh and Blood. Although the manna, a type of the Eucharist, was indeed eaten with the mouth, it could not, being a transitory food, ward off death. The second food, that offered by the Heavenly Father, is the bread of heaven, which He dispenses hic et nunc to the Jews for their spiritual nourishment, inasmuch as by reason of the Incarnation He holds up His Son to them as the object of their faith. If, however, the third kind of food, which Christ Himself promises to give only at a future time, is a new refection, differing from the last-named food of faith, it can be none other than His true Flesh and Blood, to be really eaten and drunk in Holy Communion. This is why Christ was so ready to use the realistic expression "to chew" (John 6:54, 56, 58: trogein) when speaking of this, His Bread of Life, in addition to the phrase, "to eat" (John 6:51, 53: phagein). Cardinal Bellarmine (De Euchar., I, 3), moreover, calls attention to the fact, and rightly so, that if in Christ's mind the manna was a figure of the Eucharist, the latter must have been something more than merely blessed bread, as otherwise the prototype would not substantially excel the type. The same holds true of the other figures of the Eucharist, as the bread and wine offered by Melchisedech, the loaves of proposition (panes propositionis), the paschal lamb. The impossibility of a figurative interpretation is brought home more forcibly by an analysis of the following text: "Except you eat the flesh of the Son of man, and drink his blood, you shall not have life in you. He that eateth my flesh and drinketh my blood, hath everlasting life: and I will raise him up in the last day. For my flesh is meat indeed: and my blood is drink indeed" (John 6:54-56). It is true that even among the Semites, and in Scripture itself, the phrase, "to eat some one's flesh", has a figurative meaning, namely, "to persecute, to bitterly hate some one". If, then, the words of Jesus are to be taken figuratively, it would appear that Christ had promised to His enemies eternal life and a glorious resurrection in recompense for the injuries and persecutions directed against Him. The other phrase, "to drink some one's blood", in Scripture, especially, has no other figurative meaning than that of dire chastisement (cf. Isaias 49:26; Apocalypse 16:6); but, in the present text, this interpretation is just as impossible here as in the phrase, "to eat some one's flesh". Consequently, eating and drinking are to be understood of the actual partaking of Christ in person, hence literally.
This interpretation agrees perfectly with the conduct of the hearers and the attitude of Christ regarding their doubts and objections. Again, the murmuring of the Jews is the clearest evidence that they had understood the preceding words of Jesus literally (John 6:53). Yet far from repudiating this construction as a gross misunderstanding, Christ repeated them in a most solemn manner, in John (6:54 sqq.). In consequence, many of His Disciples werescandalized and said: "This saying is hard, and who can hear it?" (John 6:61); but instead of retracting what He had said, Christ rather reproached them for their want of faith, by alluding to His sublimer origin and His futureAscension into heaven. And without further ado He allowed these Disciples to go their way (John 6:62 sqq.). Finally He turned to His twelve Apostles with the question: "Will you also go away?
Then Peter stepped forth and with humble faith replied: "Lord, to whom shall we go? thou hast the words of eternal life. And we have believed and have known, that thou art the Christ, the Son of God" (John 6:68 sqq.). The entire scene of the discourse and murmurings against it proves that the Zwinglian and Anglican interpretation of the passage, "It is the spirit that quickeneth", etc., in the sense of a glossing over or retractation, is wholly inadmissible. For in spite of these words the Disciples severed their connection with Jesus, while the Twelve accepted with simple faith a mystery which as yet they did not understand. Nor did Christ say: "My flesh is spirit", i.e. to be understood in a figurative sense, but: "My words are spirit and life". There are two views regarding the sense in which this text is to be interpreted. Many of the Fathers declare that the true Flesh of Jesus (sarx) is not to be understood as separated from His Divinity (spiritus), and hence not in a cannibalistic sense, but as belonging entirely to the supernatural economy. The second and more scientific explanation asserts that in the Scriptural opposition of "flesh and blood" to "spirit", the former always signifies carnal-mindedness, the latter mental perception illumined by faith, so that it was the intention of Jesus in this passage to give prominence to the fact that the sublime mystery of the Eucharist can be grasped in the light of supernatural faith alone, whereas it cannot be understood by the carnal-minded, who are weighed down under the burden of sin. Under such circumstances it is not to be wondered at that the Fathers and several Ecumenical councils (Ephesus, 431; Nicæa, 787) adopted the literal sense of the words, though it was not dogmatically defined (cf. Council of Trent, Sess. XXI, c. i). If it be true that a few Catholic theologians (as Cajetan, Ruardus Tapper, Johann Hessel, and the elder Jansenius) preferred the figurative interpretation, it was merely for controversial reasons, because in their perplexity they imagined that otherwise the claims of the Hussite andProtestant Utraquists for the partaking of the Chalice by the laity could not be answered by argument from Scripture. (Cf. Patrizi, "De Christo pane vitæ", Rome, 1851; Schmitt, "Die Verheissung der Eucharistie bei den Vütern", 2 vols., Würzburg, 1900-03.)
The words of Institution
The Church's Magna Charta, however, are the words of Institution, "This is my body — this is my blood", whose literal meaning she has uninterruptedly adhered to from the earliest times. The Real Presence is evinced, positively, by showing the necessity of the literal sense of these words, and negatively, by refuting the figurative interpretations. As regards the first, the very existence of four distinct narratives of the Last Supper, divided usually into the Petrine (Matthew 26:26 sqq.; Mark 14:22 sqq.) and the double Pauline accounts (Luke 22:19 sq.; I Cor. 11:24 sq.), favors the literal interpretation. In spite of their striking unanimity as regards essentials, the Petrine account is simpler and clearer, whereas Pauline is richer in additional details and more involved in its citation of the words that refer to the Chalice. It is but natural and justifiable to expect that, when four different narrators in different countries and at different times relate the words of Institution to different circles of readers, the occurrence of an unusual figure of speech, as, for instance, that bread is a sign of Christ's Body, would, somewhere or other, betray itself, either in the difference of word-setting, or in the unequivocal expression of the meaning really intended, or at least in the addition of some such mark as: "He spoke, however, of the sign of His Body." But nowhere do we discover the slightest ground for a figurative interpretation. If, then, natural, literal interpretation were false, the Scriptural record alone would have to be considered as the cause of a pernicious error in faith and of the grievous crime of rendering Divine homage to bread (artolatria) — a supposition little in harmony with the character of the four Sacred Writers or with the inspiration of the Sacred Text. Moreover, we must not omit the important circumstance, that one of the four narrators has interpreted his own account literally. This is St. Paul (I Cor. 11:27 sq.), who, in the most vigorous language, brands the unworthy recipient as "guilty of body and of the blood of the Lord". There can be no question of a grievous offense against Christ Himself unless we suppose that the true Body and the true Blood of Christ are really present in the Eucharist. Further, if we attend only to the words themselves their natural sense is so forceful and clear that Luther wrote to the Christians of Strasburg in 1524: "I am caught, I cannot escape, the text is too forcible" (De Wette, II, 577). The necessity of the natural sense is not based upon the absurd assumption that Christ could not in general have resorted to use of figures, but upon the evident requirement of the case, which demand that He did not, in a matter of such paramount importance, have recourse to meaningless and deceptive metaphors. For figures enhance the clearness of speech only when the figurative meaning is obvious, either from the nature of the case (e.g. from a reference to a statue of Lincoln, by saying: "This is Lincoln") or from the usages of common parlance (e.g. in the case of this synecdoche: "This glass is wine"), Now, neither from the nature of the case nor in common parlance is bread an apt or possible symbol of the human body. Were one to say of a piece of bread: "This is Napoleon", he would not be using a figure, but uttering nonsense. There is but one means of rendering a symbol improperly so called clear and intelligible, namely, by, conventionally settling beforehand what it is to signify, as, for instance, if one were to say: "Let us imagine these two pieces of bread before us to be Socrates and Plato". Christ, however, instead of informing His Apostles that he intended to use such a figure, told them rather the contrary in the discourse containing the promise: "the bread that I will give, is my flesh, for the life of the world" (John 6:52), Such language, of course, could be used only by a God-man; so that belief in the Real Presence necessarily presupposes belief in the true Divinity of Christ, The foregoing rules would of themselves establish the natural meaning with certainty, even if the words of Institution, "This is my body — this is my blood", stood alone, But in the original text corpus (body) and sanguis (blood) are followed by significant appositional additions, the Body being designated as "given for you" and the Blood as "shed for you [many]"; hence the Body given to the Apostles was the self same Body that was crucified on Good Friday, and the Chalice drunk by them, the self same Blood that was shed on the Cross for our sins, Therefore the above-mentioned appositional phrases directly exclude every possibility of a figurative interpretation.
We reach the same conclusion from a consideration of the concomitant circumstances, taking into account both the hearers and the Institutor, Those who heard the words of Institution were not learned Rationalists, possessed of the critical equipment that would enable them, as philologists and logicians, to analyze an obscure and mysterious phraseology; they were simple, uneducated fishermen, from the ordinary ranks of the people, who with childlike naïvetéhung upon the words of their Master and with deep faith accepted whatever He proposed to them, This childlike disposition had to be reckoned with by Christ, particularly on the eve of His Passion and Death, when He made His last will and testament and spoke as a dying father to His deeply afflicted children. In such a moment of awful solemnity, the only appropriate mode of speech would be one which, stripped of unintelligible figures, made use of words corresponding exactly to the meaning to be conveyed. It must be remembered, also, that Christ as omniscient God-man, must have foreseen the shameful error into which He would have led His Apostles and His Church by adopting an unheard-of metaphor; for the Church down to the present day appeals to the words of Christ in her teaching and practice. If then she practices idolatry by the adoration of mere bread and wine, this crime must be laid to the charge of the God-man Himself. Besides this, Christ intended to institute the Eucharist as a most holy sacrament, to be solemnly celebrated in the Church even to the end of time. But the content and the constituent parts of a sacrament had to be stated with such clearness of terminology as to exclude categorically every error in liturgy and worship. As may be gathered from the words of consecration of the Chalice, Christ established the New Testament in His Blood, just as the Old Testament had been established in the typical blood of animals (cf, Ex., xxiv, 8; Heb., ix, 11 sqq,). With the true instinct of justice, jurists prescribe that in all debatable points the words of a will must be taken in their natural, literal sense; for they are led by the correct conviction, that every testator of sound mind, in drawing up his last will and testament, is deeply concerned to have it done in language at once clear and unencumbered by meaningless metaphors. Now, Christ, according to the literal purport of His testament, has left us as a precious legacy, not mere bread and wine, but His Body and Blood. Are we justified, then, in contradicting Him to His face and exclaiming: "No, this is not your Body, but mere bread, the sign of your Body!"
The refutation of the so-called Sacramentarians, a name given by Luther to those who oppmpossibility of a figurative meaning. Once the manifest literal sense is abandoned, occasion is given to interminable controversies about the meaning of an enigma which Christ supposedly offered His followers for solution. There were no limits to the dispute in the sixteenth century, for at that time Christopher Rasperger wrote a whole book on some 200 different interpretations: "Ducentæ verborum, 'Hoc est corpus meum' interpretationes" (Ingolstadt, 1577). In this connection we must restrict ourselves to an examination of the most current and widely known distortions of the literal sense, which were the butt of Luther's bitter ridicule even as early as 1527. The first group of interpreters, with Zwingli, discovers a figure in the copula est and renders it: "This signifies (est = significat) my Body". In proof of this interpretation, examples are quoted from scripture, as: "The seven kine are seven years" (Gen., xli, 26) or: "Sara and Agar are the two covenants" (Gal., iv, 24), Waiving the question whether the verb "to be" (esse, einai) of itself can ever be used as the "copula in a figurative relation" (Weiss) or express the "relation of identity in a metaphorical connection" (Heinrici), which most logicians deny, the fundamental principles of logic firmly establish this truth, that all propositions may be divided into two great categories, of which the first and most comprehensive denominates a thing as it is in itself (e.g. "Man is a rational being"), whereas the second designates a thing according as it is used as a sign of something else (e.g, "This picture is my father"). To determine whether a speaker intends the second manner of expression, there are four criteria, whose joint concurrence alone will allow the verb "to be" to have the meaning of "signify". Abstracting from the three criteria, mentioned above, which have reference either to the nature of the case, or to the usages of common parlance, or to some convention previously agreed upon, there remains a fourth and last of decisive significance, namely: when a complete substance is predicated of another complete substance, there can exist no logical relation of identity between them, but only the relation of similarity, inasmuch as the first is an image, sign, symbol, of the other. Now this last-named criterion is inapplicable to the Scriptural examples brought forward by the Zwinglians, and especially so in regard to their interpretation of the words of Institution; for the words are not: "This bread is my Body", but indefinitely: "This is my Body". In the history of the Zwinglian conception of the Lord's Supper, certain "sacramental expressions" (locutiones sacramentales) of the Sacred Text, regarded as parallelisms of the words of Institution, have attracted considerable attention. The first is to be found in I Cor. 10:4: "And the rock was [signified] Christ", Yet it is evident that, if the subject rock is taken in its material sense, the metaphor, according to the fourth criterion just mentioned, is as apparent as in the analogous phrase "Christ is the vine". If, however, the word rock in this passage is stripped of all that is material, it may be understood in a spiritual sense, because the Apostle himself is speaking of that "spiritual rock" (petra spiritalis), which in the Person of the Word in an invisible manner ever accompanied the Israelites in their journeyings and supplied them with a spiritual fountain of waters. According to this explanation the copula would here retain its meaning "to be". A nearer approach to a parallel with the words of Institution is found apparently in the so-called "sacramental expressions": "Hoc est pactum meum" (Gen., xvii, 10), and "est enim Phase Domini" (Ex., xii, 11). It is well known how Zwingli by a clever manipulation of the latter phrase succeeded in one day in winning over to his interpretation the entire Catholic population of Zurich. And yet it is clear that no parallelism can be discerned between the aforesaid expressions and the words of Institution; no real parallelism, because there is question of entirely different matters. Not even a verbal parallelism can be pointed out, since in both texts of the Old Testament the subject is a ceremony (circumcision in the first case, and the rite of the paschal lamb in the second), while the predicate involves a mere abstraction (covenant, Passover of the Lord). A more weighty consideration is this, that on closer investigation the copula est will be found to retain its proper meaning of "is" rather than "signifies". For just as the circumcision not only signified the nature or object of the Divine covenant, but really was such, so the rite of the Paschal lamb was really the Passover (Phase) or Pasch, instead of its mere representation. It is true that in certain Anglican circles it was formerly the custom to appeal to the supposed poverty of the Aramaic tongue, which was spoken by Christ in the company of His Apostles; for it was maintained that no word could be found in this language corresponding to the concept "to signify". Yet, even prescinding from the fact that in the Aramaic tongue the copula est is usually omitted and that such an omission rather makes for its strict meaning of "to be", Cardinal Wiseman (Horæ Syriacæ, Rome, 1828, pp. 3-73) succeeded in producing no less than forty Syriac expressions conveying the meaning of "to signify" and thus effectually exploded the myth of the Semitic tongue's limited vocabulary.
A second group of Sacramentarians, with Oecolampadius, shifted the diligently sought-for metaphor to the concept contained in the predicate corpus, giving to the latter the sense of "signum corporis", so that the words of Institution were to be rendered: "This is a sign [symbol, image, type] of my Body". Essentially tallying with the Zwinglian interpretation, this new meaning is equally untenable. In all the languages of the world the expression "my body" designates a person's natural body, not the mere sign or symbol of that body. True it is that the Scriptural words "Body of Christ" not infrequently have the meaning of "Church", which is called the mystical Body of Christ, a figure easily and always discernible as such from the text or context (cf. Col., i, 24). This mystical sense, however, is impossible in the words of Institution, for the simple reason that Christ did not give the Apostles His Church to eat, but His Body, and that "body and blood", by reason of their real and logical association, cannot be separated from one another, and hence are all the less susceptible of a figurative use. The case would be different if the reading were: "This is the bread of my Body, the wine of my Blood". In order to prove at least this much, that the contents of the Chalice are merely wine and, consequently, a mere sign of the Blood, Protestants have recourse to the text of St. Matthew, who relates that Christ, after the completion of the Last Supper, declared: "I will not drink from henceforth of this fruit of the vine [genimen vitis]" (Matt 26:29). It is to be noted that St. Luke (22:18 sqq.), who is chronologically more exact, places these words of Christ before his account of the Institution, and that the true Blood of Christ may with right still be called (consecrated) wine, on the one hand, because the Blood was partaken of after the manner in which wine is drunk and, on the other, because the Blood continues to exist under the outward appearances of the wine. In its multifarious wanderings from the old beaten path being consistently forced with the denial of Christ's Divinity to abandon faith in the Real Presence, also, modern criticism seeks to account for the text along other lines. With utter arbitrariness, doubting whether the words of Institution originated from the mouth of Christ, it traces them to St. Paul as their author, in whose ardent soul something original supposedly mingled with his subjective reflections on the value attached to "Body" and on the "repetition of the Eucharistic banquet". From this troubled fountain-head the words of Institution first found their way into the Gospel of St, Luke and then, by way of addition, were woven into the texts of St. Matthew and St. Mark. It stands to reason that the latter assertion is nothing more than a wholly unwarrantable conjecture, which may be passed over as gratuitously as it was advanced. It is, moreover, essentially untrue that the value attached to the Sacrifice and the repetition of the Lord's Supper are mere reflections of St. Paul, since Christ attached a sacrificial value to His Death (cf. Mark 10:45) and celebrated His Eucharistic Supper in connection with the Jewish Passover, which itself had to be repeated every year. As regards the interpretation of the words of Institution, there are at present three modern explanations contending for supremacy — the symbolical, the parabolical, and the eschatological. According to the symbolical interpretation,corpus is supposed to designate the Church as the mystical Body and sanguis the New Testament. We have already rejected this last meaning as impossible. For is it the Church that is eaten and the New Testament that is drunk? Did St. Paul brand the partaking of the Church and of the New Testament as a heinous offense committed against the Body and Blood of Christ? The case is not much better in regard to the parabolical interpretation, which would discern in the pouring out of the wine a mere parable of the shedding of the Blood on the Cross. This again is a purely arbitrary explanation, an invention, unsupported by any objective foundation. Then, too, it would follow from analogy, that the breaking of the bread was a parable of the slaying of Christ's Body, a meaning utterly inconceivable. Rising as it were out of a dense fog and laboring to take on a definite form, the incomplete eschatological explanation would make the Eucharist a mere anticipation of the future heavenly banquet. Supposing the truth of the Real Presence, this consideration might be open to discussion, inasmuch as the partaking of the Bread of Angels is really the foretaste of eternal beatitude and the anticipated transformation of earth into heaven. But as implying mere symbolical anticipation of heaven and a meaningless manipulation of unconsecrated bread and wine the eschatological interpretation is diametrically opposed to the text and finds not the slightest support in the life and character of Christ.
B. Proof from Tradition
As for the cogency of the argument from tradition, this historical fact is of decided significance, namely, that the dogma of the Real Presence remained, properly speaking, unmolested down to the time of the heretic Berengarius of Tours (d. 1088), and so could claim even at that time the uninterrupted possession of ten centuries. In the course of the dogma's history there arose in general three great Eucharistic controversies, the first of which, begun by Paschasius Radbertus, in the ninth century, scarcely extended beyond the limits of his audience and concerned itself solely with the philosophical question, whether the Eucharistic Body of Christ is identical with the natural Body He had in Palestine and now has in heaven. Such a numerical identity could well have been denied by Ratramnus, Rabanus Maurus, Ratherius, Lanfranc, and others, since even nowadays a true, though accidental, distinction between the sacramental and the natural condition of Christ's Body must be rigorously maintained. The first occasion for an official procedure on the part of the Church was offered when Berengarius of Tours, influenced by the writings ofScotus Eriugena (d. about 884), the first opponent of the Real Presence, rejected both the latter truth and that of Transubstantiation. He repaired, however, the public scandal he had given by a sincere retractation made in the presence of Pope Gregory VII at a synod held in Rome in 1079, and died reconciled to the Church. The third and the sharpest controversy was that opened by the Reformation in the sixteenth century, in regard to which it must be remarked that Luther was the only one among the Reformers who still clung to the old Catholic doctrine, and, though subjecting it to manifold misrepresentations, defended it most tenaciously. He was diametrically opposed by Zwingli of Zurich, who, as was seen above, reduced the Eucharist to an empty, meaningless symbol. Having gained over to his views such friendly contemporary partisans as Carlstadt, Bucer, and Oecolampadius, he later on secured influential allies in the Arminians, Mennonites, Socinians, and Anglicans, and even today the rationalistic conception of the doctrine of the Lord's Supper does not differ substantially from that of the Zwinglians. In the meantime, at Geneva, Calvin was cleverly seeking to bring about a compromise between the extremes of the Lutheran literal and the Zwinglian figurative interpretations, by suggesting instead of the substantial presence in one case or the merely symbolical in the other, a certain mean, i.e. "dynamic", presence, which consists essentially in this, that at the moment of reception, the efficacy of Christ's Body and Blood is communicated from heaven to the souls of the predestined and spiritually nourishes them. Thanks to Melanchthon's pernicious and dishonest double-dealing, this attractive intermediary position of Calvin made such an impression even in Lutheran circles that it was not until the Formula of Concord in 1577 that the "crypto-Calvinistic venom" was successfully rejected from the body of Lutheran doctrine. The Council of Trent met these widely divergent errors of the Reformation with the dogmatic definition, that the God-man is "truly, really, and substantially" present under the appearances of bread and wine, purposely intending thereby to oppose the expression vere to Zwingli's signum, realiter to Oecolampadius's figura, and essentialiter to Calvin's virtus (Sess. XIII, can. i). And this teaching of the Council of Trent has ever been and is now the unwavering position of the whole of Catholic Christendom.
As regards the doctrine of the Fathers, it is not possible in the present article to multiply patristic texts, which are usually characterized by wonderful beauty and clearness. Suffice it to say that, besides the Didache (ix, x, xiv), the most ancient Fathers, as Ignatius (Ad. Smyrn., vii; Ad. Ephes., xx; Ad. Philad., iv), Justin (Apol., I, lxvi), Irenæus (Adv. Hær., IV, xvii, 5; IV, xviii, 4; V, ii, 2), Tertullian (De resurrect. carn., viii; De pudic., ix; De orat., xix; De bapt., xvi), and Cyprian (De orat. dom., xviii; De lapsis, xvi), attest without the slightest shadow of a misunderstanding what is the faith of the Church, while later patristic theology bears witness to the dogma in terms that approach exaggeration, as Gregory of Nyssa (Orat. catech., xxxvii), Cyril of Jerusalem (Catech. myst., iv, 2 sqq.), and especially the Doctor of the Eucharist, Chrysostom [Hom. lxxxii (lxxxiii), in Matt., 1 sqq.; Hom. xlvi, in Joan., 2 sqq.; Hom. xxiv, in I Cor., 1 sqq.; Hom. ix, de pœnit., 1], to whom may be added the Latin Fathers, Hilary (De Trinit., VIII, iv, 13) and Ambrose (De myst., viii, 49; ix, 51 sq.). Concerning the Syriac Fathers see Th. Lamy "De Syrorum fide in re eucharisticâ" (Louvain, 1859).
The position held by St. Augustine is at present the subject of a spirited controversy, since the adversaries of the Church rather confidently maintain that he favored their side of the question in that he was an out-and-out "Symbolist". In the opinion of Loofs ("Dogmengeschichte", 4th ed., Halle, 1906, p. 409), St. Augustine never gives, the "reception of the true Body and Blood of Christ" a thought; and this view Ad. Harnack (Dogmengeschichte, 3rd ed., Freiburg, 1897, III, 148) emphasizes when he declares that St. Augustine "undoubtedly was one in this respect with the so-called pre-Reformation and with Zwingli". Against this rather hasty conclusion Catholics first of all advance the undoubted fact that Augustine demanded that Divine worship should be rendered to the Eucharistic Flesh (In Ps. xxxiii, enarr., i, 10), and declared that at the Last Supper "Christ held and carried Himself in His own hands" (In Ps. xcviii, n. 9). They insist, and rightly so, that it is not fair to separate this great Doctor's teaching concerning the Eucharist from his doctrine of the Holy Sacrifice, since he clearly and unmistakably asserts that the true Body and Blood are offered in the Holy Mass. The variety of extreme views just mentioned requires that an attempt be made at a reasonable and unbiased explanation, whose verification is to be sought for and found in the acknowledged fact that a gradual process of development took place in the mind of St. Augustine. No one will deny that certain expressions occur in Augustine as forcibly realistic as those of Tertullian and Cyprian or of his intimate literary friends, Ambrose, Optatus of Mileve, Hilary, and Chrysostom. On the other hand, it is beyond question that, owing to the determining influence of Origen and the Platonic philosophy, which, as is well known, attached but slight value to visible matter and the sensible phenomena of the world, Augustine did not refer what was properly real (res) in the Blessed Sacrament to the Flesh of Christ (caro), but transferred it to the quickening principle (spiritus), i.e. to the effects produced by a worthy Communion. A logical consequence of this was that he allowed to caro, as the vehicle and antitype of res, not indeed a mere symbolical worth, but at best a transitory, intermediary, and subordinate worth (signum), and placed the Flesh and Blood of Christ, present under the appearances (figuræ) of bread and wine, in too decided an opposition to His natural, historical Body. Since Augustine was a strenuous defender of personal co-operation and effort in the work of salvation and an enemy to mere mechanical activity and superstitious routine, he omitted insisting upon a lively faith in the real personality of Jesus in the Eucharist, and called attention to the spiritual efficiency of the Flesh of Christ instead. His mental vision was fixed, not so much upon the saving caro, as upon the spiritus, which alone possessed worth. Nevertheless a turning-point occurred in his life. The conflict with Pelagianism and the diligent perusal of Chrysostom freed him from the bondage of Platonism, and he thenceforth attached to caro a separate, individual value independent of that of spiritus, going so far, in fact, as to maintain too strongly that the Communion of children was absolutely necessary to salvation.
If, moreover, the reader finds in some of the other Fathers difficulties, obscurities, and a certain inaccuracy of expression, this may be explained on three general grounds:
· because of the peace and security there is in their possession of the Church's truth, whence resulted a certain want of accuracy in their terminology;
· because of the strictness with which the Discipline of the Secret, expressly concerned with the Holy Eucharist, was maintained in the East until the end of the fifth, in the West down to the middle of the sixth century;
· because of the preference of many Fathers for the allegorical interpretation of Scripture, which was especially in vogue in the Alexandrian School (Clement of Alexandria, Origen, Cyril), but which found a salutary counterpoise in the emphasis laid on the literal interpretation by the School of Antioch (Theodore of Mopsuestia, Theodoret). Since, however, the allegorical sense of the Alexandrians did not exclude the literal, but rather supposed it as a working basis, the realistic phraseology of Clement (Pæd., I, vi), of Origen (Contra Celsum VIII, xiii 32; Hom. ix, in Levit., x) and of Cyril (in Matt., xxvi, xxvii; Contra Nestor., IV, 5) concerning the Real Presence is readily accounted for. (For the solution of patristic difficulties, see Pohle, "Dogmatik", 3rd ed., Paderborn, 1908, III, 209 sqq.)
The argument from tradition is supplemented and completed by the argument from prescription, which traces the constant belief in the dogma of the Real Presence through the Middle Ages back to the early Apostolic Church, and thus proves the anti-Eucharistic heresies to have been capricious novelties and violent ruptures of the true faith as handed down from the beginning. Passing over the interval that has elapsed since the Reformation, as this period receives its entire character from the Council of Trent, we have for the time of the Reformation the important testimony of Luther (Wider etliche Rottengeister, 1532) for the fact that the whole of Christendom then believed in the Real Presence. And this firm, universal belief can be traced back uninterruptedly to Berengarius of Tours (d. 1088), in fact — omitting the sole exception of Scotus Eriugena — to Paschasius Radbertus (831). On these grounds, therefore, we may proudly maintain that the Church has been in legitimate possession of this dogma for fully eleven centuries. When Photius started the Greek Schism in 869, he took over to his Church the inalienable treasure of the Catholic Eucharist, a treasure which the Greeks, in the negotiations for reunion at Lyons in 1274 and at Florence in 1439, could show to be still intact, and which they vigorously defended in the schismatical Synod of Jerusalem (1672) against the sordid machinations of the Calvinistic-minded Cyril Lucar, Patriarch of Constantinople (1629). From this it follows conclusively that the Catholic dogma must be much older than the Eastern Schism underPhotius. In fact, even the Nestorians and Monophysites, who broke away from Rome in the fifth century, have, as is evident from their their literature and liturgical books, preserved their faith in the Eucharist as unwaveringly as the Greeks, and this in spite of the dogmatic difficulties which, on account of their denial of the hypostatic union, stood in the way of a clear and correct notion of the Real Presence. Therefore the Catholic dogma is at least as old as Nestorianism (A.D. 431). But is it not of even greater antiquity? To decide this question one has only to examine the oldest Liturgies of the Mass, whose essential elements date back to the time of the Apostles (see articles on the various liturgies), to visit the Roman Catacombs, where Christ is shown as present in the Eucharistic food under the symbol of a fish (see EARLY SYMBOLS OF THE EUCHARIST), to decipher the famous Inscription of Abercius of the second century, which, though composed under the influence of the Discipline of the Secret, plainly attests the faith of that age. And thus the argument from prescription carries us back to the dim and distant past and thence to the time of the Apostles, who in turn could have received their faith in the Real Presence from no one but Christ Himself.
II. THE TOTALITY OF THE REAL PRESENCE
In order to forestall at the very outset, the unworthy notion, that in the Eucharist we receive merely the Body and merely the Blood of Christ but not Christ in His entirety, the Council of Trent defined the Real Presence to be such as to include with Christ's Body and His Soul and Divinity as well. A strictly logical conclusion from the words of promise: "he that eateth me the same also shall live by me", this Totality of Presence was also the constant property of tradition, which characterized the partaking of separated parts of the Savior as a sarcophagy (flesh-eating) altogether derogatory to God. Although the separation of the Body, Blood, Soul, and Logos, is, absolutely speaking, within the almighty power of God, yet then actual inseparability is firmly established by the dogma of the indissolubility of the hypostatic union of Christ's Divinity and Humanity. In case the Apostles had celebrated the Lord's Supper during the triduum mortis (the time during which Christ"s Body was in the tomb), when a real separation took place between the constitutive elements of Christ, there would have been really present in the Sacred Host only, the bloodless, inanimate Body of Christ as it lay in tomb, and in the Chalice only the Blood separated from His Body and absorbed by the earth as it was shed, both the Body and the Blood, however, hypostatically united to His Divinity, while His Soul, which sojourned in Limbo, would have remained entirely excluded from the Eucharistic presence. This unreal, though not impossible, hypothesis, is well calculated to throw light upon the essential difference designated by the Council of Trent (Sess, XIII, c. iii), between the meanings of the words ex vi verborum and per concomitantiam. By virtue of the words of consecration, or ex vi verborum, that only is made present which is expressed by the words of Institution, namely the Body and the Blood of Christ. But by reason of a natural concomitance (per concomitantiam), there becomes simultaneously present all that which is physically inseparable from the parts just named, and which must, from a natural connection with them, always be their accompaniment. Now, the glorified Christ, Who "dieth now no more" (Rom, vi, 9) has an animate Body through whose veins courses His life's Blood under the vivifying influence of soul. Consequently, together with His Body and Blood and Soul, His whole Humanity also, and, by virtue of the hypostatic union, His Divinity, i.e. Christ whole and entire, must be present. Hence Christ is present in the sacrament with His Flesh and Blood, Body and Soul, Humanity and Divinity,
This general and fundamental principle, which entirely abstracts from the duality of the species, must, nevertheless, be extended to each of the species of bread and wine. For we do not receive in the Sacred Host one part of Christ and in the Chalice the other, as though our reception of the totality depended upon our partaking of both forms; on the contrary, under the appearance of bread alone, as well as under the appearance of wine alone, we receive Christ whole and entire (cf. Council of Trent, Sess. XIII, can. iii). This, the only reasonable conception, finds its Scriptural verification in the fact, that St. Paul (I Cor. 11:27, 29) attaches the same guilt "of the body and the blood of the Lord" to the unworthy "eating or drinking", understood in a disjunctive sense, as he does to "eating and drinking", understood in a copulative sense. The traditional foundation for this is to be found in the testimony of the Fathers and of the Church's liturgy, according to which the glorified Savior can be present on our altars only in His totality and integrity, and not divided into parts or distorted to the form of a monstrosity. It follows, therefore, that supreme adoration is separately due to the Sacred Host and to the consecrated contents of the Chalice. On this last truth are based especially the permissibility and intrinsic propriety of Communion only under one kind for the laity and for priests not celebrating Mass (see COMMUNION UNDER BOTH KINDS). But in particularizing upon the dogma, we are naturally led to the further truth, that, at least after the actual division of either Species into parts, Christ is present in each part in His full and entire essence. If the Sacred Host be broken into pieces or if the consecrated Chalice be drunk in small quantities, Christ in His entirety is present in each particle and in each drop. By the restrictive clause, separatione factâ the Council of Trent (Sess. XIII, can. iii) rightly raised this truth to the dignity of a dogma. While from Scripture we may only judge it improbable that Christ consecrated separately each particle of the bread He had broken, we know with certainty, on the other hand, that He blessed the entire contents of the Chalice and then gave it to His disciples to be partaken of distributively (cf. Matthew 26:27 sq.; Mark 14:23). It is only on the basis of the Tridentine dogma that we can understand how Cyril of Jerusalem (Catech. myst. v, n. 21) obliged communicants to observe the most scrupulous care in conveying the Sacred Host to their mouths, so that not even "a crumb, more precious than gold or jewels", might fall from their hands to the ground; how Cæsarius of Arles taught that there is "just as much in the small fragment as in the whole"; how the different liturgies assert the abiding integrity of the "indivisible Lamb", in spite of the "division of the Host"; and, finally, how in actual practice the faithful partook of the broken particles of the Sacred Host and drank in common from the same cup.
While the three foregoing theses contain dogmas of faith, there is a fourth proposition which is merely a theological conclusion, namely, that even before the actual division of the Species, Christ is present wholly and entirely in each particle of the still unbroken Host and in each drop of the collective contents of the Chalice. For were not Christ present in His entire Personality in every single particle of the Eucharistic Species even before their division took place, we should be forced to conclude that it is the process of dividing which brings about the Totality of Presence, whereas according to the teaching of the Church the operative cause of the Real and Total Presence is to be found in Transubstantiation alone. No doubt this last conclusion directs the attention of philosophical and scientific inquiry to a mode of existence peculiar to the Eucharistic Body, which is contrary to the ordinary laws of experience. It is, indeed, one of those sublime mysteries, concerning which speculative theology attempts to offer various solutions [see below under (5)].
III. TRANSUBSTANTIATION
Before proving dogmatically the fact of the substantial change here under consideration, we must first outline its history and nature.
(a) The scientific development of the concept of Transubstantiation can hardly be said to be a product of the Greeks, who did not get beyond its more general notes; rather, it is the remarkable contribution of the Latin theologians, who were stimulated to work it out in complete logical form by the three Eucharistic controversies mentioned above, The term transubstantiation seems to have been first used by Hildebert of Tours (about 1079). His encouraging example was soon followed by other theologians, as Stephen of Autun (d. 1139), Gaufred (1188), and Peter of Blois (d. about 1200), whereupon several ecumenical councils also adopted this significant expression, as the Fourth Council of the Lateran (1215), and the Council of Lyons (1274), in the profession of faith of the Greek Emperor Michael Palæologus. The Council of Trent (Sess. XIII, cap. iv; can. ii) not only accepted as an inheritance of faith the truth contained in the idea, but authoritatively confirmed the "aptitude of the term" to express most strikingly the legitimately developed doctrinal concept. In a closer logical analysis of Transubstantiation, we find the first and fundamental notion to be that of conversion, which may be defined as "the transition of one thing into another in some aspect of being". As is immediately evident, conversion (conversio) is something more than mere change (mutatio). Whereas in mere changes one of the two extremes may be expressed negatively, as, e.g., in the change of day and night, conversion requires two positive extremes, which are related to each other as thing to thing, and must have, besides, such an intimate connection with each other, that the last extreme (terminus ad quem) begins to be only as the first (terminus a quo) ceases to be, as, e.g., in the conversion of water into wine at Cana. A third element is usually required, known as the commune tertium, which, even after conversion has taken place, either physically or at least logically unites one extreme to the other; for in every true conversion the following condition must be fulfilled: "What was formerly A, is now B." A very important question suggests itself as to whether the definition should further postulate the previous non-existence of the last extreme, for it seems strange that an existing terminus a quo, A, should be converted into an already existing terminus ad quem, B. If the act of conversion is not to become a mere process of substitution, as in sleight-of-hand performances, the terminus ad quem must unquestionably in some manner newly exist, just as the terminus a quo must in some manner really cease to exist. Yet as the disappearance of the latter is not attributable to annihilation properly so called, so there is no need of postulating creation, strictly so called, to explain the former's coming into existence. The idea of conversion is amply realized if the following condition is fulfilled, viz., that a thing which already existed in substance, acquires an altogether new and previously non-existing mode of being. Thus in the resurrection of the dead, the dust of the human bodies will be truly converted into the bodies of the risen by their previously existing souls, just as at death they had been truly converted into corpses by the departure of the souls. This much as regards the general notion of conversion. Transubstantiation, however, is not a conversion simply so called, but a substantial conversion (conversio substantialis), inasmuch as one thing is substantially or essentially converted into another. Thus from the concept of Transubstantiation is excluded every sort of merely accidental conversion, whether it be purely natural (e.g. the metamorphosis of insects) or supernatural (e.g. the Transfiguration of Christ on Mount Tabor). Finally, Transubstantiation differs from every other substantial conversion in this, that only the substance is converted into another — the accidents remaining the same — just as would be the case if wood were miraculously converted into iron, the substance of the iron remaining hidden under the external appearance of the wood.
The application of the foregoing to the Eucharist is an easy matter. First of all the notion of conversion is verified in the Eucharist, not only in general, but in all its essential details. For we have the two extremes of conversion, namely, bread and wine as the terminus a quo, and the Body and Blood of Christ as the terminus ad quem. Furthermore, the intimate connection between the cessation of one extreme and the appearance of the other seems to be preserved by the fact, that both events are the results, not of two independent processes, as, e.g. annihilation and creation, but of one single act, since, according to the purpose of the Almighty, the substance of the bread and wine departs in order to make room for the Body and Blood of Christ. Lastly, we have the commune tertium in the unchanged appearances of bread and wine, under which appearances the pre-existent Christ assumes a new, sacramental mode of being, and without which His Body and Blood could not be partaken of by men. That the consequence of Transubstantiation, as a conversion of the total substance, is the transition of the entire substance of the bread and wine into the Body and Blood of Christ, is the express doctrine of the Church (Council of Trent, Sess. XIII, can. ii). Thus were condemned as contrary to faith the antiquated view of Durandus, that only the substantial form (forma substantialis) of the bread underwent conversion, while the primary matter (materia prima) remained, and, especially, Luther's doctrine of Consubstantiation, i.e. the coexistence of the substance of the bread with the true Body of Christ. Thus, too, the theory of Impanation advocated by Osiander and certain Berengarians, and according to which a hypostatic union is supposed to take place between the substance of the bread and the God-man (impanatio = Deus panis factus), is authoritatively rejected. So the Catholic doctrine of Transubstantiation sets up a mighty bulwark around the dogma of the Real Presence and constitutes in itself a distinct doctrinal article, which is not involved in that of the Real Presence, though the doctrine of the Real Presence is necessarily contained in that of Transubstantiation. It was for this very reason that Pius VI, in his dogmatic Bull "Auctorem fidei" (1794) against the Jansenistic pseudo Synod of Pistoia (1786), protested most vigorously against suppressing this "scholastic question", as the synod had advised pastors to do.
(b) In the mind of the Church, Transubstantiation has been so intimately bound up with the Real Presence, that both dogmas have been handed down together from generation to generation, though we cannot entirely ignore a dogmatico-historical development. The total conversion of the substance of bread is expressed clearly in the words of Institution: "This is my body". These words form, not a theoretical, but a practical proposition, whose essence consists in this, that the objective identity between subject and predicate is effected and verified only after the words have all been uttered, not unlike the pronouncement of a king to a subaltern: "You are a major", or, "You are a captain", which would immediately cause the promotion of the officer to a higher command. When, therefore, He Who is All Truth and All Power said of the bread: "This is my body", the bread became, through the utterance of these words, the Body of Christ; consequently, on the completion of the sentence the substance of bread was no longer present, but the Body of Christ under the outward appearance of bread. Hence the bread must have become the Body of Christ, i.e. the former must have been converted into the latter. The words of Institution were at the same time the words of Transubstantiation. Indeed the actual manner in which the absence of the bread and the presence of the Body of Christ is effected, is not read into the words of Institution but strictly and exegetically deduced from them. The Calvinists, therefore, are perfectly right when they reject the Lutheran doctrine of Consubstantiation as a fiction, with no foundation in Scripture. For had Christ intended to assert the coexistence of His Body with the Substance of the bread, He would have expressed a simple identity between hoc and corpus by means of the copula est, but would have resorted to some such expression as: "This bread contains my body", or, "In this bread is my Body." Had He desired to constitute bread the sacramental receptacle of His Body, He would have had to state this expressly, for neither from the nature of the case nor according to common parlance can a piece of bread be made to signify the receptacle of a human body. On the other hand, the synecdoche is plain in the case of the Chalice: "This is my blood", i.e. the contents of the Chalice are my blood, and hence no longer wine.
Regarding tradition, the earliest witnesses, as Tertullian and Cyprian, could hardly have given any particular consideration to the genetic relation of the natural elements of bread and wine to the Body and Blood of Christ, or to the manner in which the former were converted into the latter; for even Augustine was deprived of a clear conception of Transubstantiation, so long as he was held in the bonds of Platonism. On the other hand, complete clearness on the subject had been attained by writers as early as Cyril of Jerusalem, Theodoret of Cyrrhus, Gregory of Nyssa, Chrysostom, and Cyril of Alexandria in the East, and by Ambrose and the later Latin writers in the West. Eventually the West became the classic home of scientific perfection in the difficult doctrine of Transubstantiation. The claims of the learned work of the Anglican Dr. Pusey (The Doctrine of the Real Presence as contained in the Fathers, Oxford, 1855), who denied the cogency of the patristic argument for Transubstantiation, have been met and thoroughly answered by Cardinal Franzelin (De Euchar., Rome, 1887, xiv). The argument from tradition is strikingly confirmed by the ancient liturgies, whose beautiful prayers express the idea of conversion in the clearest manner. Many examples may be found in Renaudot, "Liturgiæ orient." (2nd ed., 1847); Assemani, "Codex liturg." (13 vols., Rome 1749-66); Denzinger, "Ritus Orientalium" (2 vols., Würzburg, 1864), Concerning the Adduction Theory of the Scotists and the Production Theory of the Thomists, see Pohle, "Dogmatik" (3rd ed., Paderborn, 1908), III, 237 sqq.
IV. THE PERMANENCE AND ADORABLENESS OF THE EUCHARIST
Since Luther arbitrarily restricted Real Presence to the moment of reception (in usu, non extra), the Council of Trent (Sess. XIII, can. iv) by a special canon emphasized the fact, that after the Consecration Christ is truly present and, consequently, does not make His Presence dependent upon the act of eating or drinking. On the contrary, He continues His Eucharistic Presence even in the consecrated Hosts and Sacred particles that remain on the altar or in the ciborium after the distribution of Holy Communion. In the deposit of faith the Presence and the Permanence of Presence are so closely allied, that in the mind of the Church both continue on as an undivided whole. And rightly so; for just as Christ promised His Flesh and blood as meat and drink, i.e. as something permanent (cf. John 6:50 sqq.), so, when He said: "Take ye, and eat. This is my body", the Apostles received from the hand of the Lord His Sacred Body, which was already objectively present and did not first become so in the act of partaking. This non-dependence of the Real Presence upon the actual reception is manifested very clearly in the case of the Chalice, when Christ said: "Drink ye all of this. For [enim] this is my Blood." Here the act of drinking is evidently neither the cause nor the conditio sine qua non for the presence of Christ's Blood.
Much as he disliked it, even Calvin had to acknowledge the evident force of the argument from tradition (Instit. IV, xvii, sect. 739). Not only have the Fathers, and among them Chrysostom with special vigor, defended in theory the permanence of the Real Presence, but the constant practice of the Church has also established its truth. In the early days of the Church the faithful frequently carried the Blessed Eucharist with them to their homes (cf. Tertullian, "Ad uxor.", II, v; Cyprian, "De lapsis", xxvi) or upon long journeys (Ambrose, De excessu fratris, I, 43, 46), while the deacons were accustomed to take the Blessed Sacrament to those who did not attend Divine service (cf. Justin, Apol., I, n. 67), as well as to the martyrs, the incarcerated, and the infirm (cf. Eusebius, Hist. Eccl., VI, xliv). The deacons were also obliged to transfer the particles that remained to specially prepared repositories called Pastophoria(cf. Apostolic Constitutions, VIII, xiii). Furthermore, it was customary as early as the fourth century to celebrate the Mass of the Presanctifed (cf. Synod of Laodicea, can. xlix), in which were received the Sacred Hosts that had been consecrated one or more days previously. In the Latin Church the celebration of the Mass of the Presanctified is nowadays restricted to Good Friday, whereas, ever since the Trullan Synod (692), the Greeks celebrate it during the whole of Lent, except on Saturdays, Sundays, and the feast of the Annunciation (25 March). A deeper reason for the permanence of Presence is found in the fact, that some time elapses between the confection and the reception of the sacrament, i.e. between the Consecration and the Communion, whereas in the case of the other sacraments both the confection and the reception take place at the same instant. Baptism, for instance, lasts only as long as the baptismal action or ablution with water, and is, therefore, a transitory sacrament; on the contrary, the Eucharist, and the Eucharist alone, constitutes a permanent sacrament (cf. Council of Trent, Sess. XIII, cap. iii). The permanence of Presence, however, is limited to an interval of time of which the beginning is determined by the instant of Consecration and the end by the corruption of the Eucharistic Species. If the Host has become moldy or the contents of the Chalice sour, Christ has discontinued His Presence therein. Since in the process of corruption those elementary substances return which correspond to the peculiar nature of the changed accidents, the law of the indestructibility of matter, notwithstanding the miracle of the Eucharistic conversion, remains in force without any interruption.
The Adorableness of the Eucharist is the practical consequence of its permanence. According to a well known principle of Christology, the same worship of latria (cultus latriæ) as is due to the Triune God is due also to the Divine Word, the God-man Christ, and in fact, by reason of the hypostatic union, to the Humanity of Christ and its individual component parts, as, e.g., His Sacred Heart. Now, identically the same Lord Christ is truly present in the Eucharist as is present in heaven; consequently He is to be adored in the Blessed Sacrament, and just so long as He remains present under the appearances of bread and wine, namely, from the moment of Transubstantiation to the moment in which the species are decomposed (cf. Council of Trent, Sess. XIII, can. vi).
In the absence of Scriptural proof, the Church finds a warrant for, and a propriety in, rendering Divine worship to the Blessed Sacrament in the most ancient and constant tradition, though of course a distinction must be made between the dogmatic principle and the varying discipline regarding the outward form of worship. While even the East recognized the unchangeable principle from the earliest ages, and, in fact, as late as the schismatical Synod of Jerusalem in 1672, the West has furthermore shown an untiring activity in establishing and investing with more and more solemnity, homage and devotion to the Blessed Eucharist. In the early Church, the adoration of the Blessed Sacrament was restricted chiefly to Mass and Communion, just as it is today among the Orientals and the Greeks. Even in his time Cyril of Jerusalem insisted just as strongly as did Ambrose and Augustine on an attitude of adoration and homage during Holy Communion (cf. Ambrose, De Sp. Sancto, III, ii, 79; Augustine, In Ps. xcviii, n. 9). In the West the way was opened to a more and more exalted veneration of the Blessed Eucharist when the faithful were allowed to Communicate even outside of the liturgical service. After the Berengarian controversy, the Blessed Sacrament was in the eleventh and twelfth centuries elevated for the express purpose of repairing by its adoration the blasphemies of heretics and, strengthening the imperiled faith of Catholics. In the thirteenth century were introduced, for the greater glorification of the Most Holy, the "theophoric processions" (circumgestatio), and also the feast of Corpus Christi, instituted under Urban IV at the solicitation of St. Juliana of Liège. In honor of the feast, sublime hymns, such as the "Pange Lingua" of St. Thomas Aquinas, were composed. In the fourteenth century the practice of the Exposition of the Blessed Sacrament arose. The custom of the annual Corpus Christi procession was warmly defended and recommended by the Council of Trent (Sess. XIII, cap. v). A new impetus was given to the adoration of the Eucharist through the visits to the Blessed Sacrament (Visitatio SS. Sacramenti), introduced by St. Alphonsus Liguori; in later times the numerous orders and congregations devoted to Perpetual Adoration, the institution in many dioceses of the devotion of "Perpetual Prayer", the holding of International Eucharistic Congresses, e.g. that of London in September, 1908, have all contributed to keep alive faith in Him Who has said: "behold I am with you all days, even to the consummation of the world" (Matthew 28:20).
V. SPECULATIVE DISCUSSION OF THE REAL PRESENCE
The principal aim of speculative theology with regard to the Eucharist, should be to discuss philosophically, and seek a logical solution of, three apparent contradictions, namely:
(a) the continued existence of the Eucharistic Species, or the outward appearances of bread and wine, without their natural underlying subject (accidentia sine subjecto); 
(b) the spatially uncircumscribed, spiritual mode of existence of Christ's Eucharistic Body (existentia corporis ad modum spiritus); 
(c) the simultaneous existence of Christ in heaven and in many places on earth (multilocatio).
(a) The study of the first problem, viz. whether or not the accidents of bread and wine continue their existence without their proper substance, must be based upon the clearly established truth of Transubstantiation, in consequence of which the entire substance of the bread and the entire substance of the wine are converted respectively into the Body and Blood of Christ in such a way that "only the appearances of bread and wine remain" (Council of Trent, Sess. XIII, can. ii: manentibus dumtaxat speciebus panis et vini). Accordingly, the continuance of the appearances without the substance of bread and wine as their connatural substratum is just the reverse of Transubstantiation. If it be further asked, whether these appearances have any subject at all in which they inhere, we must answer with St. Thomas Aquinas (III:77:1), that the idea is to be rejected as unbecoming, as though the Body of Christ, in addition to its own accidents, should also assume those of bread and wine. The most that may be said is, that from the Eucharistic Body proceeds a miraculous sustaining power, which supports the appearances bereft of their natural substances and preserves them from collapse. The position of the Church in this regard may be readily determined from the Council of Constance (1414-1418). In its eighth session, approved in 1418 by Martin V, this synod condemned the following articles of Wyclif:
· "Substantia panis materialis et similiter substantia vini materialis remanent in Sacramento altaris", i.e. the material substance of bread and likewise the material substance of wine remain in the Sacrament of the Altar;
· "Accidentia panis non manent sine subjecto", i.e. the accidents of the bread do not remain without a subject.
The first of these articles contains an open denial of Transubstantiation. The second, so far as the text is concerned, might be considered as merely a different wording of the first, were it not that the history of the council shows thatWyclif had directly opposed the Scholastic doctrine of "accidents without a subject" as absurd and even heretical (cf, De Augustinis, De re sacramentariâ, Rome, 1889, II, 573 sqq.), Hence it was the intention of the council to condemn the second article, not merely as a conclusion of the first, but as a distinct and independent proposition; wherefore we may gather the Church's teaching on the subject from the contradictory proposition; "Accidentia panis manent sine subjecto," i.e. the accidents of bread do remain without a subject. Such, at least, was the opinion of contemporary theologians regarding the matter; and the Roman Catechism, referring to the above-mentioned canon of the Council of Trent, tersely, explains: "The accidents of bread and wine inhere in no substance, but continue existing by themselves." This being the case, some theologians in the seventeenth and eighteenth centuries, who inclined to Cartesianism, as E, Maignan, Drouin, and Vitasse, displayed but little theological penetration when they asserted that the Eucharistic appearances were optical illusions, phantasmagoria, and make-believe accidents, ascribing to Divine omnipotence an immediate influence upon the five senses, whereby a mere subjective impression of what seemed to be the accidents of bread and wine was created. Since Descartes (d. 1650) places the essence of corporeal substance in its actual extension and recognizes only modal accidents metaphysically united to their substance, it is clear, according to his theory, that together with the conversion of the substance of bread and wine, the accidents must also be converted and thereby made to disappear. If the eye nevertheless seems to behold bread and wine, this is to be attributed to an optical illusion alone. But it is clear at first blush, that no doubt can be entertained as to the physical reality, or in fact, as to the identity of the accidents before and after Transubstantiation, This physical, and not merely optical, continuance of the Eucharistic accidents was repeatedly insisted upon by the Fathers, and with such excessive rigor that the notion of Transubstantiation seemed to be in danger. Especially against the Monophysites, who based on the Eucharistic conversion an a pari argument in behalf of the supposed conversion of the Humanity of Christ into His Divinity, did the Fathers retort by concluding from the continuance of the unconverted Eucharistic accidents to the unconverted Human Nature of Christ. Both philosophical and theological arguments were also advanced against the Cartesians, as, for instance, the infallible testimony of the senses, the necessity of the commune tertium to complete the idea of Transubstantiation [see above, (3)], the idea of the Sacrament of the Altar as the visible sign of Christ's invisible Body, the physical signification of Communion as a real partaking of food and drink the striking expression "breaking of bread" (fractio panis), which supposes the divisible reality of the accidents, etc. For all these reasons, theologians consider the physical reality of the accidents as an incontrovertible truth, which cannot without temerity be called in question.
As regards the philosophical possibility of the accidents existing without their substance, the older school drew a fine distinction between modal and absolute accidents, By the modal accidents were understood such as could not, being mere modes, be separated from their substance without involving a metaphysical contradiction, e.g. the form and motion of a body. Those accidents were designated absolute, whose objective reality was adequately distinct from the reality of their substance, in such a way that no intrinsic repugnance was involved in their separability, as, e.g., the quantity of a body. Aristotle, himself taught (Metaphys., VI, 3rd ed. of Bekker, p. 1029, a. 13), that quantity was not a corporeal substance, but only a phenomenon of substance. Modern philosophy, on the other hand, has endeavored since the time of John Locke, to reject altogether from the realm of ideas the concept of substance as something imaginary, and to rest satisfied with qualities alone as the excitants of sensation, a view of the material world which the so-called psychology of association and actuality is trying to carry out in its various details. The Catholic Church does not feel called upon to follow up the ephemeral vagaries of these new philosophical systems, but bases her doctrine on the everlasting philosophy of sound reason, which rightly distinguishes between the thing in itself and its characteristic qualities (color, form, size, etc.). Though the "thing in itself" may even remain imperceptible to the senses and therefore be designated in the language of Kant as a noumenon, or in the language of Spencer, the Unknowable, yet we cannot escape the necessity of seeking beneath the appearances the thing which appears, beneath the colour that which is colored beneath the form that which has form, i.e. the substratum or subject which sustains the phenomena. The older philosophy designated the appearances by the name of accidents, the subject of the appearances, by that of substance. It matters little what the terms are, provided the things signified by them are rightly understood. What is particularly important regarding material substances and their accidental qualities, is the necessity of proceeding cautiously in this discussion, since in the domain of natural philosophy the greatest uncertainty reigns even at the present day concerning the nature of matter, one system pulling down what another has reared, as is proved in the latest theories of atomism and energy, of ions and electrons.
The old theology tried with St. Thomas Aquinas (III:77) to prove the possibility of absolute accidents on the principles of the Aristotelean-Scholastic hylomorphism, i.e. the system which teaches that the essential constitution of bodies consists in the substantial union of materia prima and forma substantialis. Some theologians of today would seek to come to an understanding with modern science, which bases all natural processes upon the very fruitful theory of energy, by trying with Leibniz to explain the Eucharistic accidentia sine subjecto according to the dynamism of natural philosophy. Assuming, according to this system, a real distinction between force and its manifestations, between energy and its effects, it may be seen that under the influence of the First Cause the energy (substance) necessary for the essence of bread is withdrawn by virtue of conversion, while the effects of energy (accidents) in a miraculous manner continue. For the rest it may be said, that it is far from the Church's intention to restrict the Catholic's investigation regarding the doctrine of the Blessed Sacrament to any particular view of natural philosophy or even to require him to establish its truth on the principles of medieval physics; all that the Church demands is, that those theories of material substances be rejected which not only contradict the teaching of the Church, but also are repugnant to experience and sound reason, as Pantheism, Hylozoism, Monism, Absolute Idealism, Cartesianism, etc.
(b) The second problem arises from the Totality of Presence, which means that Christ in His entirety is present in the whole of the Host and in each smallest part thereof, as the spiritual soul is present in the human body [see above, (2)]. The difficulty reaches its climax when we consider that there is no question here of the Soul or the Divinity of Christ, but of His Body, which, with its head, trunk, and members, has assumed a mode of existence spiritual and independent of space, a mode of existence, indeed, concerning which neither experience nor any system of philosophy can have the least inkling. That the idea of conversion of corporeal matter into a spirit can in no way be entertained, is clear from the material substance of the Eucharistic Body itself. Even the above-mentioned separability of quantity from substance gives us no clue to the solution, since according to the best founded opinions not only the substance of Christ's Body, but by His own wise arrangement, its corporeal quantity, i.e. its full size, with its complete organization of integral members and limbs, is present within the diminutive limits of the Host and in each portion thereof. Later theologians (as Rossignol, Legrand) resorted to the unseemly explanation, according to which Christ is present in diminished form and stature, a sort of miniature body; while others (as Oswald, Fernandez, Casajoana) assumed with no better sense of fitness the mutual compenetration of the members of Christ's Body to within the narrow compass of the point of a pin. The vagaries of the Cartesians, however, went beyond all bounds. Descartes had already, in a letter to P. Mesland (ed. Emery, Paris, 1811), expressed the opinion, that the identity of Christ's Eucharistic with His Heavenly Body was preserved by the identity of His Soul, which animated all the Eucharistic Bodies. On this basis, the geometrician Varignon suggested a true multiplication of the Eucharistic Bodies upon earth, which were supposed to be most faithful, though greatly reduced, miniature copies of the prototype, the Heavenly Body of Christ. Nor does the modern theory of n-dimensions throw any light upon the subject; for the Body of Christ is not invisible or impalpable to us because it occupies the fourth dimension, but because it transcends and is wholly independent of space. Such a mode of existence, it is clear, does not come within the scope of physics and mechanics, but belongs to a higher, supernatural order, even as does the Resurrection from the sealed tomb, the passing in and out through closed doors, the Transfiguration of the future glorified risen Body. What explanation may, then, be given of the fact?
The simplest treatment of the subject was that offered by the Schoolmen, especially St, Thomas (III:76:4), They reduced the mode of being to the mode of becoming, i.e. they traced back the mode of existence peculiar to the Eucharistic Body to the Transubstantiation; for a thing has to so "be" as it was in "becoming", Since ex vi verborum the immediate result is the presence of the Body of Christ, its quantity, present merely per concomitantiam, must follow the mode of existence peculiar to its substance, and, like the latter, must exist without division and extension, i.e. entirely in the whole Host and entirely in each part thereof. In other words, the Body of Christ is present in the sacrament, not after the manner of "quantity" (per modum quantitatis), but of "substance" (per modum substantiæ), Later Scholasticism (Bellarmine, Suarez, Billuart, and others) tried to improve upon this explanation along other lines by distinguishing between internal and external quantity. By internal quantity (quantitas interna seu in actu primo) is understood that entity, by virtue of which a corporeal substance merely possesses "aptitudinal extension", i.e. the "capability" of being extended in tri-dimensionaI space. External quantity, on the other hand (quantitas externa seu in actu secundo), is the same entity, but in so far as it follows its natural tendency to occupy space andactually extends itself in the three dimensions. While aptitudinal extension or internal quantity is so bound up with the essences of bodies that its separability from them involves a metaphysical contradiction, external quantity is, on the other hand, only a natural consequence and effect, which can be so suspended and withheld by the First Cause, that the corporeal substance, retaining its internal quantity, does not extend itself into space. At all events, however plausibly reason may seem to explain the matter, it is nevertheless face to face with a great mystery.
(c) The third and last question has to do with the multilocation of Christ in heaven and upon thousands of altars throughout the world. Since in the natural order of events each body is restricted to one position in space (unilocatio), so that before the law proof of an alibi immediately frees a person from the suspicion of crime, multilocation without further question belongs to the supernatural order. First of all, no intrinsic repugnance can be shown in the concept of multilocation. For if the objection be raised, that no being can exist separated from itself or show forth local distances between its various selves, the sophism is readily detected; for multilocation does not multiply the individual object, but only its external relation to and presence in space. Philosophy distinguishes two modes of presence in creatures:
· the circumscriptive, and
· the definitive.
The first, the only mode of presence proper to bodies, is that by virtue of which an object is confined to a determinate portion of space in such wise that its various parts (atoms, molecules, electrons) also occupy their corresponding positions in that space. The second mode of presence, that properly belonging to a spiritual being, requires the substance of a thing to exist in its entirety in the whole of the space, as well as whole and entire in each part of that space. The latter is the soul's mode of presence in the human body. The distinction made between these two modes of presence is important, inasmuch as in the Eucharist both kinds are found in combination. For, in the first place, there is verified a continuous definitive multilocation, called also replication, which consists in this, that the Body of Christ is totally present in each part of the continuous and as yet unbroken Host and also totally present throughout the whole Host, just as the human soul is present in the body. And precisely this latter analogy from nature gives us an insight into the possibility of the Eucharistic miracle. For if, as has been seen above, Divine omnipotence can in a supernatural manner impart to a body such a spiritual, unextended, spatially uncircumscribed mode of presence, which is natural to the soul as regards the human body, one may well surmise the possibility ofChrist's Eucharistic Body being present in its entirety in the whole Host, and whole and entire in each part thereof.
There is, moreover, the discontinuous multilocation, whereby Christ is present not only in one Host, but in numberless separate Hosts, whether in the ciborium or upon all the altars throughout the world. The intrinsic possibility of discontinuous multilocation seems to be based upon the non-repugnance of continuous multilocation. For the chief difficulty of the latter appears to be that the same Christ is present in two different parts, A and B, of the continuous Host, it being immaterial whether we consider the distant parts A and B joined by the continuous line AB or not. The marvel does not substantially increase, if by reason of the breaking of the Host, the two parts A and B are now completely separated from each other. Nor does it matter how great the distance between the parts may be. Whether or not the fragments of a Host are distant one inch or a thousand miles from one another is altogether immaterial in this consideration; we need not wonder, then, if Catholics adore their Eucharistic Lord at one and the same time in New York, London, and Paris. Finally, mention must be made of mixed multilocation, since Christ with His natural dimensions reigns in heaven, whence he does not depart, and at the same time dwells with His Sacramental Presence in numberless places throughout the world. This third case would be in perfect accordance with the two foregoing, were we per impossible permitted to imagine that Christ were present under the appearances of bread exactly as He is in heaven and that He had relinquished His natural mode of existence. This, however, would be but one more marvel of God's omnipotence. Hence no contradiction is noticeable in the fact, that Christ retains His natural dimensional relations in heaven and at the same time takes up His abode upon the altars of earth.
There is, furthermore, a fourth kind of multilocation, which, however, has not been realized in the Eucharist, but would be, if Christ's Body were present in its natural mode of existence both in heaven and on earth. Such a miraclemight be assumed to have occurred in the conversion of St. Paul before the gates of Damascus, when Christ in person said.to him: "Saul, Saul, why persecutest thou me?" So too the bilocation of saints, sometimes read of in the pages of hagiography, as, e.g., in the case of St. Alphonsus Liguori, cannot be arbitrarily cast aside as untrustworthy. The Thomists and some later theologians, it is true, reject this kind of multilocation as intrinsically impossible and declare bilocation to be nothing more than an "apparition" without corporeal presence. But Cardinal De Lugo is of opinion, and justly so, that to deny its possibility might reflect unfavorably upon the Eucharistic multilocation itself. If there were question of the vagaries of many Nominalists, as, e.g., that a bilocated person could be living in Paris and at the same time dying in London, hating in Paris and at the same time loving in London, the impossibility would be as plain as day, since an individual, remaining such as he is, cannot be the subject of contrary propositions, since they exclude one another. The case assumes a different aspect, when wholly external contrary propositions, relating to position in space, are used in reference to the bilocated individual. In such a bilocation, which leaves the principle of contradiction intact, it would be hard to discover an intrinsic impossibility.
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The Reformation[[@Headword:The Reformation]]

The Reformation
The usual term for the religious movement which made its appearance in Western Europe in the sixteenth century, and which, while ostensibly aiming at an internal renewal of the Church, really led to a great revolt against it, and an abandonment of the principal Christian beliefs. We shall review the general characteristics of this movement from the following standpoints:
I. Causes of the Reformation;
II. Original Ideas and Purposes of the Reformers;
III. Methods of Spreading the Reformation;
IV. Spread of the Reformation in the Various Countries;
V. Different Forms of the Reformation;
VI. Results and Consequences of the Reformation.
CAUSES OF THE REFORMATION
The causes of the great religious revolt of the sixteenth century must be sought as far back as the fourteenth. The doctrine of the Church, it is true, had remained pure; saintly lives were yet frequent in all parts of Europe, and the numerous beneficient medieval institutions of the Church continued their course uninterruptedly. Whatever unhappy conditions existed were largely due to civil and profane influences or to the exercise of authority by ecclesiastics in civil spheres; they did not obtain everywhere with equal intensity, nor did they always occur simultaneous in the same country. Ecclesiastical and religious life exhibited in many places vigour and variety; works of education andcharity abounded; religious art in all its forms had a living force; domestic missionaries were many and influential; pious and edifying literature was common and appreciated. Gradually, however, and largely owing to the variously hostile spirit of the civil powers, fostered and heightened by several elements of the new order, there grew up in many parts of Europe political and social conditions which hampered the free reformatory activities of the Church, and favoured the bold and unscrupulous, who seized a unique opportunity to let loose all the forces of heresy and schism so long held in check by the harmonious action of the ecclesiastical and civil authorities.
A. Since the barbarian invasions the Church had effected a complete transformation and revival of the races of Western Europe, and a glorious development of religious and intellectual life. The papacy had become the powerful centre of the family of Christian nations, and as such had for centuries, in union with the episcopate and the clergy, displayed a most beneficent activity. With the ecclesiastical organization fully developed, it came to pass that the activities of the governing ecclesiastical bodies were no longer confined to the ecclesiastical domain, but affected almost every sphere of popular life. Gradually a regrettable worldliness manifested itself in many high ecclesiastics. Their chief object -- to guide man to his eternal goal -- claimed too seldom their attention, and worldly activities became in too many cases the chief interest. Political power, material possessions, privileged position in public life, the defence of ancient historical rights, earthly interests of various kinds were only too often the chief aim of many of the higher clergy. Pastoral solicitude, the specifically religious and ecclesiastical aim, fell largely into the background, notwithstanding various spirited and successful attempts to rectify the existing evils.
B. Closely connected with the above were various abuses in the lives of the clergy and the people. In the Papal Curia political interests and a worldly life were often prominent. Many bishops and abbots (especially in countries where they were also territorial princes) bore themselves as secular rulers rather than as servants of the Church. Many members of cathedral chapters and other beneficed ecclesiastics were chiefly concerned with their income and how to increase it, especially by uniting several prebends (even episcopal sees) in the hands of one person, who thus enjoyed a larger income and greater power. Luxury prevailed widely among the higher clergy, while the lower clergy were often oppressed. The scientific and ascetic training of the clergy left much to be desired, the moral standard of many being very low, and the practice of celibacy not everywhere observed. Not less serious was the condition of many monasteries of men, and even of women (which were often homes for the unmarried daughters of the nobility). The former prestige of the clergy had thus suffered greatly, and its members were in many places regarded with scorn. As to the Christian people itself, in numerous districts ignorance, superstition, religious indifference, and immorality were rife. Nevertheless, vigorous efforts to revive life were made in most lands, and side by side with this moral decay appear numerous examples of sincere and upright Christian life. Such efforts, however, were too often confined to limited circles. From the fourteenth century the demand for "reform of head and members" (reformatio in capite et in membris) had been voiced with ever-increasing energy by serious and discerning men, but the same cry was taken up also by many who had no real desire for a religious renewal, wishing merely to reform others but not themselves, and seeking only their own interests. This call for reformation of head and members, discussed in many writings and in conversation with insistence on existing and often exaggerated abuses, tended necessarily to lower the clergy still more in the eyes of the people, especially as the councils of the fifteenth century, though largely occupied with attempts at reformation, did not succeed in accomplishing it extensively or permanently.
C. The authority of the Holy See had also been seriously impaired, partly through the fault of some of its occupants and partly through that of the secular princes. The pope's removal to Avignon in the fourteenth century was a grievous error, since the universal character of the papacy was thus obscured in the minds of the Christian people. Certain phases of the quarrel with Louis the Bavarian and with the Franciscan Spirituals clearly indicate a decline of the papal power. The severest blow was dealt by the disastrous papal schism (1378-1418) which familiarized Western Christians with the idea that war might be made, with all spiritual and material weapons, against one whom many other Christians regarded as the only lawful pope. After the restoration of unity, the attempted reforms of the Papal Curia were not thorough. Humanism and the ideals of the Renaissance were zealously cultivated in Rome, and unfortunately the heathen tendencies of this movement, so opposed to the Christian moral law, affected too profoundly the life of many higher ecclesiastics, so that worldly ideas, luxury, and immorality rapidly gained ground at the centre of ecclesiastical life. When ecclesiastical authority grew weak at the fountain-head, it necessarily decayed elsewhere. There were also serious administrative abuses in the Papal Curia. The ever-increasing centralization of ecclesiastical administration had brought it about that far too many ecclesiastical benefices in all parts of Christendom were conferred at Rome, while in the granting of them the personal interests of the petitioner, rather than the spiritual needs of the faithful, were too often considered. The various kinds of reservation had also become a grievous abuse. Dissatisfaction was felt widely among the clergy at the many taxes imposed by the Curia on the incumbents of ecclesiastical benefices. From the fourteenth century these taxes called forth loud complaints. In proportion as the papal authority lost the respect of many, resentment grew against both the Curia and the Papacy. The reform councils of the fifteenth century, instead of improving the situation, weakened still more the highest ecclesiastical authority by reason of their anti-papal tendencies and measures.
D. In princes and governments there had meanwhile developed a national consciousness, purely temporal and to a great extent hostile to the Church; the evil powers interfered more frequently in ecclesiastical matters, and the direct influence exercised by laymen on the domestic administration of the Church rapidly increased. In the course of the fourteenth and fifteenth centuries arose the modern concept of the State. During the preceding period many matters of a secular or mixed nature had been regulated or managed by the Church, in keeping with the historical development of European society. With the growing self-consciousness of the State, the secular governments sought to control all matters that fell within their competence, which course, although in large measure justifiable, was new and offensive, and thus led to frequent collisions between Church and State. The State, moreover, owing to the close historical connection between the ecclesiastical and secular orders, encroached on the ecclesiastical domain. During the course of the Western Schism (1378-1418) opposing popes sought the support of the civil powers, and thus gave the latter abundant occasion to interfere in purely ecclesiastical affairs. Again, to strengthen their authority in the face of anti-papal tendencies, the popes of the fifteenth century made at various times certain concessions to the civil authorities, so that the latter came to regard ecclesiastical affairs as within their domain. For the future the Church was to be, not superordinate, but subordinate to the civil power, and was increasingly menaced with complete subjection. According as national self-consciousness developed in the various countries of Europe, the sense of the unity and interpendence of the Christian family of nations grew weaker. Jealousy between nations increased, selfishness gained ground, the rift between politics and Christian morality and religion grew wider, and discontent and perilous revolutionary tendencies spread rapidly among the people. Love of wealth was meanwhile given a great incentive by the discovery of the New World, the rapid development of commerce, and the new prosperity of the cities. In public life a many-sided and intense activity revealed itself, foreshadowing a new era and inclining the popular mind to changes in the hitherto undivided province of religion.
E. The Renaissance and Humanism partly introduced and greatly fostered these conditions. Love of luxury was soon associated with the revival of the art and literature of Graeco-Roman paganism. The Christian religious ideal was to a great extent lost sight of; higher intellectual culture, previously confined in great measure to the clergy, but now common among the laity, assumed a secular character, and in only too many cases fostered actively and practically a pagan spirit, pagan morality and views. A crude materialism obtained among the higher classes of society and in the educated world, characterized by a gross love of pleasure, a desire for gain, and a voluptuousness of life diametrically opposed to Christian morality. Only a faint interest in the supernatural life survived. The new art of printing made it possible to disseminate widely the works of pagan authors and of their humanistic imitators. Immoral poems and romances, biting satires on ecclesiastical persons and institutions, revolutionary works and songs, were circulated in all directions and wrought immense harm. As Humanism grew, it waged violent war against the Scholasticism of the time. The traditional theological method had greatly degenerated owing to the finical, hair-splitting manner of treating theological questions, and a solid and thorough treatment of theology had unhappily disappeared from many schools and writings. The Humanists cultivated new methods, and based theology on the Bible and the study of the Fathers, an essentially good movement which might have renewed the study of theology, if properly developed. But the violence of the Humanists, their exaggerated attacks on Scholasticism, and the frequent obscurity of their teaching aroused strong opposition from the representative Scholastics. The new movement, however, had won the sympathy of the lay world and of the section of the clergy devoted to Humanism. The danger was only too imminent that the reform would not be confined to theological methods but would reach the content of ecclesiastical dogma, and would find widespread support in humanistic circles.
The soil was thus ready for the growth of revolutionary movements in the religious sphere. Many grave warnings were indeed uttered, indicating the approaching danger and urging a fundamental reform of the actual evil conditions. Much had been effected in this direction by the reform movement in various religious orders and by the apostolic efforts of zealous individuals. But a general renewal of ecclesiastical life and a uniform improvement of evil conditions, beginning with Rome itself, the centre of the Church, were not promptly undertaken, and soon it needed only an external impulse to precipitate a revolution, which was to cut off from the unity of the Church great territories of Central and almost all Northern Europe.
II. ORIGINAL IDEAS AND PURPOSES OF THE REFORMERS
The first impulse to secession was supplied by the opposition of Luther in Germany and of Zwingli in German Switzerland to the promulgation by Leo X of an indulgence for contributions towards the building of the new St. Peter'sat Rome. For a long time it had been customary for the popes to grant indulgences for buildings of public utility (e.g. bridges). In such cases the true doctrine of indulgences as a remission of the punishment due to sin (not of guilt of sin) had been always upheld, and the necessary conditions (especially the obligation of a contrite confession to obtain absolution from sin) always inculcated. But the almsgiving for a good object, prescribed only as a good work supplementary to the chief conditions for the gaining of the indulgence, was often prominently emphasized. The indulgence commissaries sought to collect as much money as possible in connexion with the indulgence. Indeed, frequently since the Western Schism the spiritual needs of the people did not receive as much consideration as a motive for promulgating an indulgence, as the need of the good object by promoting which the indulgence was to be gained, and the consequent need of obtaining alms for this purpose. The war against the Turks and other crises, the erection of churches and monasteries, and numerous other causes led to the granting of indulgences in the fifteenth century. The consequent abuses were heightened by the fact that secular rulers frequently forbade the promulgation of indulgences within their territories, consenting only on condition that a portion of the receipts should be given to them. In practice, therefore, and in the public mind the promulgation of indulgences took on an economic aspect, and, as they were frequent, many came to regard them as an oppressive tax. Vainly did earnest men raise their voices against this abuse, which aroused no little bitterness against the ecclesiastical order and particularly the Papal Curia. The promulgation of indulgences for the new St. Peter's furnished Luther with an opportunity to attack indulgences in general, and this attack was the immediate occasion of the Reformation in Germany. A little later the same motive led Zwingli to put forth his erroneous teachings, thereby inaugurating the Reformation in German Switzerland. Both declared that they were attacking only the abuses of indulgences; however, they soon taught doctrine in many ways contrary to the teaching of the Church.
The great applause which Luther received on his first appearance, both in humanistic circles and among some theologians and some of the earnest-minded laity, was due to the dissatisfaction with the existing abuses. His own erroneous views and the influence of a portion ofhis followers very soon drove Luther into rebellion against ecclesiastical authority as such, and eventually led him into open apostasy and schism. His chief original supporters were among the Humanists, the immoral clergy, and the lower grades of the landed nobility imbued with revolutionary tendencies. It was soon evident that he meant to subvert all the fundamental institutions of the Church. Beginning by proclaiming the false doctrine of "justification by faith alone", he later rejected all supernatural remedies (especially the sacraments and the Mass), denied the meritoriousness of good works (thus condemning monastic vows andChristian asceticism in general), and finally rejected the institution of a genuine hierarchical priesthood (especially the papacy) in the Church. His doctrine of the Bible as the sole rule of faith, with rejection of all ecclesiastical authority, established subjectivism in matters of faith. By this revolutionary assault Luther forfeited the support of many serious persons indisposed to break with the Church but on the other hand won over all the anti-ecclesiastical elements, including numerous monks and nuns who left the monasteries to break their vows, and many priests who espoused his cause with the intention of marrying. The support of his sovereign, Frederick of Saxony, was of great importance. Very soon secular princes and municipal magistrates made the Reformation a pretext for arbitrary interference in purely ecclesiastical and religious affairs, for appropriating ecclesiastical property and disposing of it at pleasure, and for deciding what faith their subjects should accept. Some followers of Luther went to even greater extremes. The Anabaptists and the "Iconoclasts" revealed the extremest possibilities of the principles advocated byLuther, while in the Peasants' War the most oppressed elements of German society put into practice the doctrine of the reformer. Ecclesiastical affairs were now reorganized on the basis of the new teachings; henceforth the secular power is ever more clearly the supreme judge in purely religious matters, and completely disregards any independent ecclesiastical authority.
A second centre of the Reformation was established by Zwingli at Zurich. Though he differed in many particulars from Luther, and was much more radical than the latter in his transformation of the ceremonial of the Mass, the aims of his followers were identical with those of the Lutherans. Political considerations played a great role in the development of Zwinglianism, and the magistracy of Zurich, after a majority of its members had declared for Zwingli, became a zealous promoter of the Reformation. Arbitrary decrees were issued by the magistrates concerning ecclesiastical organization; the councillors who remained true to the Catholic Faith were expelled from the council, and Catholic services were forbidden in the city. The city and the canton of Zurich were reformed by the civil authorities according to the ideas of Zwingli. Other parts of German Switzerland experienced a similar fate. French Switzerland developed later its own peculiar Reformation; this was organized at Geneva by Calvin. Calvinism is distinguished from Lutheranism and Zwinglianism by a more rigid and consistent form of doctrine and by the strictness of its moral precepts, which regulate the whole domestic and public life of the citizen. The ecclesiastical organization of Calvin was declared a fundamental law of the Republic of Geneva, and the authorities gave their entire support to the reformer in the establishment of his new court of morals. Calvin's word was the highest authority, and he tolerated no contradiction of his views or regulations. Calvinism was introduced into Geneva and the surrounding country by violence. Catholic priests were banished, and the people oppressed and compelled to attend Calvinistic sermons.
In England the origin of the Reformation was entirely different. Here the sensual and tyrannical Henry VIII, with the support of Thomas Cranmer, whom the king made the Archbishop of Canterbury, severed his country from ecclesiastical unity because the pope, as the true guardian of the Divine law, refused to recognize the invalid marriage of the king with Anne Boleyn during the lifetime of his lawful wife. Renouncing obedience to the pope, the despotic monarch constituted himself supreme judge even in ecclesiastical affairs; the opposition of such good men as Thomas More and John Fisher was overcome in blood. The king wished, however, to retain unchanged both the doctrines of the Church and the ecclesiastical hierarchy, and caused a series of doctrines and institutions rejected by Luther and his followers to be strictly prescribed by Act of Parliament (Six Articles) under the pain of death. In England also the civil power constituted itself supreme judge in matters of faith, and laid the foundation for further arbitrary religious innovations. Under the following sovereign, Edward VI (1547-53), the Protestant party gained the upped hand, and thenceforth began to promote the Reformation in England according to the principles of Luther, Zwingli, and Calvin. Here also force was employed to spread the new doctrines. This last effort of the Reformation movement was practically confined to England (see ANGLICANISM).
III. METHOD OF SPREADING THE REFORMATION
In the choice of means for extending the Reformation its founders and supporters were not fastidious, availing themselves of any factor which could further their movement.
A. Denunciation of real and supposed abuses in religious and ecclesiastical life was, especially at the beginning, one of the chief methods employed by the reformers to promote their designs. By this means they won over many who were dissatisfied with existing conditions, and were ready to support any movement that promised a change. But it was especially the widespread hatred of Rome and of the members of the hierarchy, fostered by the incessantly repeated and only too often justifiable complaints about abuses, that most efficiently favoured the reformers, who very soon violently attacked the papal authority, recognizing in it the supreme guardian of the Catholic Faith. Hence the multitude of lampoons, often most vulgar, against the pope, the bishops, and in general against all representatives of ecclesiastical authority. These pamphlets were circulated everywhere among the people, and thereby respect for authority was still more violently shaken. Painters prepared shameless and degrading caricatures of the pope, the clergy, and the monks, to illustrate the text of hostile pamphlets. Waged with every possible weapon (even the most reprehensible), this warfare against the representatives of the Church, as the supposed originators of all ecclesiastical abuses, prepared the way for the reception of the Reformation. A distinction was no longer drawn between temporary and corrigible abuses and fundamental supernatural Christian truths; together with the abuses, important ecclesiastical institutions, resting on Divine foundation were simultaneously abolished.
B. Advantage was also taken of the divisions existing in many places between the ecclesiastical and civil authorities. The development of the State, in its modern form, among the Christian peoples of the West gave rise to many disputes between the clergy and laity, between bishops and the cities, between monasteries and the territorial lords. When the reformers withdrew from the clergy all authority, especially all influence in civil affairs, they enabled the princes and municipal authorities to end these long-pending strifes to their own advantage by arbitrarily arrogating to themselves all disputed rights, banishing the hierarchy whose rights they usurped, and then establishing by their own authority a completely new ecclesiastical organization. The Reformed clergy thus possessed from the beginning only such rights as the civil authorities were pleased to assign them. Consequently the Reformed national Churches were completely subject to the civil authorities, and the Reformers, who had entrusted to the civil power the actual execution of their principles, had now no means of ridding themselves of this servitude.
C. In the course of centuries an immense number of foundations had been made for religious, charitable, and educational objects, and had been provided with rich material resources. Churches, monasteries, hospitals, and schools had often great incomes and extensive possessions, which aroused the envy of secular rulers. The Reformation enabled the latter to secularize this vast ecclesiastical wealth, since the leaders of the Reformation constantly inveighed against the centralization of such riches in the hands of the clergy. The princes and municipal authorities were thus invited to seize ecclesiastical property, and employ it for their own purposes. Ecclesiastical principalities, which were entrusted to the incumbents only as ecclesiastical persons for administration and usufruct, were, in defiance of actual law, by exclusion of the incumbents, transformed into secular principalities. In this way the Reformers succeeded in depriving the Church of the temporal wealth provided for its many needs, and in diverting the same to their own advantage.
D. Human emotions, to which the Reformers appealed in the most various ways, were another means of spreading the Reformation. The very ideas which these innovators defended -- Christian freedom, license of thought, the right and capacity of each individual to found his own faith on the Bible, and other similar principles -- were very seductive for many. The abolition of religious institutions which acted as a curb on sinful human nature (confession,penance, fasting, abstinence, vows) attracted the lascivious and frivolous. The warfare against the religious orders, against virginity and celibacy, against the practices of a higher Christian life, won for the Reformation a great number of those who, without a serious vocation, had embraced the religious life from purely human and worldly motives, and who wished to be rid of obligations towards God which had grown burdensome, and to be free to gratify their sensual cravings. This they could do the more easily, as the confiscation of the property of the Churches and monasteries rendered it possible to provide for the material advancement of ex-monks and ex-nuns, and of priests who apostasized. In the innumerable writings and pamphlets intended for the people the Reformers made it their frequent endeavour to excite the basest human instincts. Against the pope, the Roman Curia, and the bishops, priests, monks, and nuns who had remained true to their Catholic convictions, the most incredible lampoons and libels were disseminated. In language of the utmost coarseness Catholic doctrines and institutions were distorted and ridiculed. Among the lower, mostly uneducated, and abandoned elements of the population, the baser passions and instincts were stimulated and pressed into the service of the Reformation.
E. At first many bishops displayed great apathy towards the Reformers, attaching to the new movement no importance; its chiefs were thus given a longer time to spread their doctrines. Even later, many worldly-inclined bishops, though remaining true to the Church, were very lax in combating heresy and in employing the proper means to prevent its further advance. The same might be said of the parochial clergy, who were to a great extent ignorant and indifferent, and looked on idly at the defection of the people. The Reformers, on the other hand, displayed the greatest zeal for their cause. Leaving no means unused by word and pen, by constant intercourse with similarly minded persons, by popular eloquence, which the leaders of the Reformation were especially skilled in employing, by sermons and popular writings appealing to the weaknesses of the popular character, by inciting the fanaticism of the masses, in short by clever and zealous utilization of every opportunity and opening that presented itself, they proved their ardour for the spread of their doctrines. Meanwhile they proceeded with great astuteness, purported to adhere strictly to the essential truths of the Catholic Faith, retained at first many of the external ceremonies of Catholic worship, and declared their intention of abolishing only things resting on human invention, seeking thus to deceive the people concerning the real objects of their activity. They found indeed many pious and zealous opponents in the ranks of the regular and secular clergy, but the great need, especially at the beginning, was a universally organized and systematically conducted resistance to this false reformation.
F. Many new institutions introduced by the Reformers flattered the multitude -- e.g. the reception of the chalice by the whole people, the use of the vernacular at Divine service, the popular religious hymns used during services, the reading of the Bible, the denial of the essential difference between clergy and laity. In this category may be included doctrines which had an attraction for many -- e.g. justification by faith alone without reference to good works, the denial of freedom of will, which furnished an excuse for moral lapses, personal certainty of salvation in faith (i.e. subjective confidence in the merits of Christ), the universal priesthood, which seemed to give all a direct share in sacerdotal functions and ecclesiastical administration.
G. Finally, one of the chief means employed in promoting the spread of the Reformation was the use of violence by the princes and the municipal authorities. Priests who remained Catholic were expelled and replaced by adherents of the new doctrine, and the people were compelled to attend the new services. The faithful adherents of the Church were variously persecuted, and the civil authorities saw to it that the faith of the descendants of those who had strongly opposed the Reformation was gradually sapped. In many places the people were severed from the Church by brutal violence; elsewhere to deceive the people the ruse was employed of retaining the Catholic rite outwardly for a long time, and prescribing for the reformed clergy the ecclesiastical vestments of the Catholic worship. The history of the Reformation shows incontestably that the civil power was the chief factor in spreading it in all lands, and that in the last analysis it was not religious, but dynastic, political, and social interests which proved decisive. Add to this that the princes and municipal magistrates who had joined the Reformers tyrannized grossly over the consciences of their subjects and burghers. All must accept the religion prescribed by the civil ruler. The principle "Cuius regio, illius et religio" (Religion goes with the land) is an outgrowth of the Reformation, and was by it and its adherents, wherever they possessed the necessary power, put into practice.
IV. SPREAD OF THE REFORMATION IN THE VARIOUS COUNTRIES
A. Germany and German Switzerland
The Reformation was inaugurated in Germany when Luther affixed his celebrated theses to the doors of the church at Wittenberg, 31 October, 1517. From the consequences of papal excommunication and the imperial ban Lutherwas protected by Elector Frederick of Saxony, his territorial sovereign. While outwardly adopting a neutral attitude, the latter encouraged the formation of Lutheran communities within his domains, after Luther had returned to Wittenberg and resumed there the leadership of the reform movement, in opposition to the Anabaptists. It was Luther who introduced the arbitrary regulations for Divine worship and religious functions; in accordance with these,Lutheran communities were established, whereby an organized heretical body was opposed to the Catholic Church. Among the other German princes who early associated themselves with Luther and seconded his efforts were:
· John of Saxony (the brother of Frederick);
· Grand-Master Albet of Prussia, who converted the lands of his order into a secular duchy, becoming its hereditary lord on accepting Lutheranism;
· Dukes Henry and Albert of Mecklenburg;
· Count Albert of Mansfield;
· Count Edzard of East Friesland;
· Landgrave Philip of Hesse, who declared definitively for the Reformation after 1524.
Meanwhile in several German imperial cities the reform movement was initiated by followers of Luther -- especially in Ulm, Augsburg, Nuremburg, Nördlingen, Strasburg, Constance, Mainz, Erfurt, Zwickau, Magdeburg, Frankfort-on-the-Main, and Bremen. The Lutheran princes formed the Alliance of Torgau on 4 May, 1526, for their common defence. By their appearance at the Diet of Speyer in 1526 they secured the adoption of the resolution that, with respect to the Edict of Worms against Luther and his erroneous doctrine, each might adopt such attitude as he could answer for before God and emperor. Liberty to introduce the Reformation into their territories was thus granted to the territorial rulers. The Catholic estates became discouraged, while the Lutheran princes grew ever more extravagant in their demands. Even the entirely moderate decrees of the Diet of Speyer (1529) drew a protest from theLutheran and Reformed estates.
The negotiations at the Diet of Augsburg (1530), at which the estates rejecting the Catholic faith elaborated their creed (Augsburg Confession), showed that the restoration of religious unity was not to be effected. The Reformation extended wider and wider, both Lutheranism and Zwinglianism being introduced into other German territories. Besides the above-mentioned principalities and cities, it had made its way by 1530 into the principalities of Bayreuth, Ansbach, Anhalt, and Brunswick-Lunenburg, and in the next few years into Pomerania, Jülich-Cleve, and Wurtemberg. In Silesia and the duchy of Liegnitz the Reformation also made great strides. In 1531 the Smalkaldic League, an ofensive and defensive alliance, was concluded between the Protestant princes and cities. Especially after its renewal (1535) this league was joined by other cities and princes who had espoused the Reformation, e.g. Count Palatine Rupert of Zweibrücken, Count William of Nassau, the cities of Augsburg, Kempten, Hamburg, and others. Further negotiations and discussions between the religious parties were instituted with a view to ending the schism, but without success. Among the methods adopted by the Protestants in spreading the Reformation force was ever more freely employed. The Diocese of Naumburg-Zeitz becoming vacant, Elector John Frederick of Saxony installed by force in the see the Lutheran preacher Nicholas Amsdorf (instead of the cathedral provost, Julius von Pflug, chosen by the chapter) and himself undertook the secular government. Duke Henry of Brunswick-Wolfenbuttel was exiled in 1542, and the Reformation introduced into his domains by force. In Cologne itself the Reformation was very nearly established by force. Some ecclesiastical princes proved delinquent, taking no measures against the innovations that spread daily in widening circles. Into Pfalz-Neuburg and the towns of Halberstadt, Halle, etc., the Reformation found entrance. The collapse of the Smalkaldic League (1547) somewhat stemmed the progress of the Reformation: Julius von Pflug was installed in his diocese of Naumburg, Duke Henry of Brunswick-Wolfenbuttel recovered his lands, and Hermann von Wied had to resign the Diocese of Cologne, where the Catholic Faith was thus maintained.
The formula of union established by the Diet of Augsburg in 1547-48 (Augsburg Interim) did not succeed in its object, although introduced into many Protestant territories. Meanwhile the treachery of Prince Moritz of Saxony, who made a secret treaty with Henry II of France, Germany's enemy, and formed a confederation with the Protestant princes William of Hesse, John Albert of Mecklenburg, and Albert of Brandenburg, to make war on the emperor and empire, broke the power of the emperor. At the suggestion of Charles, King Ferdinand convened the Diet of Augsburg in 1555, at which, after long negotiations, the compact known as the Religious Peace of Augsburg was concluded. This pact contained the following provisions in its twenty-two paragraphs:
· between the Catholic imperial estates and those of the Augsburg Confession (the Zwinglians were not considered in the treaty) peace and harmony was to be observed;
· no estate of the empire was to compel another estate or its subjects to change religion, nor was it to make war on such on account of religion;
· should an ecclesiastical dignitary espouse the Augsburg Confession, he was to lose his ecclesiastical dignity with all offices and emoluments connected with it, without prejudice, however, to his honour and private possession. Against this eccclesiastical proviso the Lutheran estates protested:
· the holders of the Augsburg Confession were to be left in possession of all ecclesiastical property which they had held since the beginning of the Reformation; after 1555 neither party might seize anything from the other;
· until the conclusion of peace between the contending religious bodies (to be effected at the approaching Diet of Ratisbon) the ecclesiastical jurisdiction of the Catholic hierarchy was suspended in the territories of the Augsburg Confession;
· should any conflict arise between the parties concerning land or rights, an attempt must first be made to settle such disputes by arbitration;
· no imperial estate might protect the subjects of another estate from the authorities;
· every citizen of the Empire had the right of choosing either of the two recognized religions and of practising it in another territory without loss of rights, honour, or property (without prejudice, however, to the rights of the territorial lord over his peasantry);
· this peace was to include the free knights and the free cities of the empire, and the imperial courts had to be guided exactly by its provisions;
· oaths might be administered either in the name of God or of His Holy Gospel.
By this peace the religious schism in the German Empire was definitively established; henceforth the Catholic and Protestant estates are opposing camps. Almost all Germany, from the Netherlands frontier in the west to the Polish frontier in the east, the territory of the Teutonic Order in Prussia, Central Germany with the exception of the greater part of the western portion, and (in South Germany) Wurtemburg, Ansbach, Pfalz-Zweibrucken, and other small domains, with numerous free cities, had espoused the Lutheran. Moreover, in the south and southeast, which remained prevailingly Catholic, it found more or less numerous supporters. Calvinism also spread fairly widely.
But the Peace of Augsburg failed to secure the harmony hoped for. In defiance of its express provisions, A series of ecclesiastical principalities (2 archbishoprics, 12 bishoprics, and numerous abbeys) were reformed and secularized before the beginning of the seventeenth century. The Catholic League was formed for the protection of Catholic interests, and to offset the Protestant Union. The Thirty Years' War soon followed, a struggle most ominous for Germany, since it surrendered the country to its enemies from the west and north, and destroyed the power, wealth, and influence of the German Empire. The Peace of Westphalia, concluded in 1648 with France at Munster and with Sweden at Osnabruck, confirmed definitely the status of religious schism in Germany, placed both the Cavinists and the Reformed on the same footing as the Lutherans, and granted the estates immediately subject to the emperor the right of introducing the Reformation. Henceforth territorial sovereigns could compel their subjects to adopt a given religion, subject to the recognition of the independence of those who in 1624 enjoyed the right to hold their own religious services. State Absolutism in religious matters had now attained its highest development in Germany.
In German Switzerland a similar course was pursued. After Zurich had accepted and forcibly introduced the Reformation, Basle followed its example. In Basle John Oecolampadius and Wolfgang Capito associated themselves with Zwingli, spread his teaching, and won a victory for the new faith. The Catholic members of the Great Council were expelled. Similar results followed in Appenzell Outer Rhodes, Schaffhausen, and Glarus. After long hesitation, the Reformation was accepted also at Berne, where an apostate Carthusian, Franz Kolb, with Johann and Berthold Haller, preached Zwinglianism; all the monasteries were suppressed, and great violence was exercised to force Zwinglianism upon the people of the territory. St. Gall, where Joachim Vadianus preached, and a great portion of Graubunden also adopted the innovations. Throughout the empire Zwinglianism was a strong rival of Lutheranism, and a violent conflict between the two confessions began, despite constant negotiations for union. Attempts were not wanting in Switzerland to terminate the unhappy religious division. In May, 1526, a great religious disputation was held at Baden, the Catholics being represented by Eck, Johann Faber, and Murner, and the Reformed by Oecolampadius and Berthold Haller. The result was favourable to the Catholics; most of the representatives of the estates present declared against the Reformation, and writings of Luther and Zwingli were prohibited. This aroused the opposition of the Reformed estates. In 1527 Zurich formed an alliance with Constance; Basle, Bern, and other Reformed estates joined the Confederacy in 1528. In self-defence the Catholic estates formed an alliance in 1529 for the protection of the true faith within their territories. In the resulting war the Catholic estates gained a victory at Kappel, and Zwingli was slain on the battlefield. Zurich and Berne were granted peace on condition that no place should disturb another on account of religion, and that Catholic services might be freely held in the common territories. The Catholic Faith was restored in certain districts of Glarus and Appenzell; the Abbey of St. Gall was restored to the abbot, though the town remained Reformed. In Zurich, Basle, Berne, and Schaffhausen, however, the Catholics were unable to secure their rights. The Swiss Reformers soon composed formal statements of their beliefs; especially noteworthy were the First Helvetic Confession (Confessio Helvetica I), composed by Bullinger, Myconius, Grynaeus, and others (1536), and the Second Confession composed by Bullinger in 1564 (Confessio Helvetica II); the latter was adopted in most Reformed territories of the Zwinglian type.
B. The Northern Kingdoms: Denmark, Norway and Sweden
The Lutheran Reformation found an early entrance into Denmark, Norway (then united to Denmark), and Sweden. Its introduction was primarily due to royal influence. King Christian II of Denmark (1513-23) welcomed the Reformation as a means of weakening the nobility and especially the clergy (who possessed extensive property) and thereby extending the power of the throne. His first attempt to spread the teaching of Master Martin Luther in 1520 met with little success: the barons and prelates soon deposed him for tyranny, and in his place elected his uncle Duke Frederick of Schleswig and Holstein. The latter, who was a secret follower of Lutheranism, deceived the bishopsand nobility, and swore at his coronation in 1523 to maintain the Catholic Religion. Seated on the throne, however, he favoured the Reformers, especially the preacher Hans Tausen. At the Diet of Odensee in 1527 he granted freedom of religion to the Reformers, permitted the clergy to marry, and reserved to the king the confirmation of ll episcopal appointments. Lutheranism was spread by violent means, and the faithful adherents of the Catholic religion were oppressed. His son, Christian III who had already "reformed" Holstein, threw into prison the Danish bishops who protested against his succession, and courted the support of the barons. With the exception of Bishop Ronow of Roskilde, who died in prison (1544), all the bishops agreed to resign and to refrain from opposing the new doctrine, whereupon they were set at liberty and their property was restored to them. All the priests who opposed the Reformation were expelled, the monasteries suppressed, and the Reformation introduced everywhere by force. In 1537 Luther's companion Johann Bugenhagen (Pomeranus) was summoned from Wittenberg to Denmark to establish the Reformation in accordance with the ideas of Luther. At the Diet of Copenhagen in 1546 the last rights of the Catholics were withdrawn; right of inheritance and eligibility for any office were denied them, and Catholic priests were forbidden to reside in the country under penalty of death.
In Norway Archbishop Olaus of Trondhjem apostatized to Lutheranism, but was compelled to leave the country, as a supporter of the deposed king, Christian II. With the aid of the Danish nobility Christian III introduced the Reformation into Norway by force. Iceland resisted longer royal absolutism and the religious innovations. The unflinching Bishop of Holum, Jon Arason, was beheaded, and the Reformation spread rapidly after 1551. Some externals of the Catholic period were retained -- the title of bishop and to some extent the liturgical vestments and forms of worship.
Into Sweden also the Reformation was introduced for political reasons by the secular ruler. Gustavus Vasa, who had been given to Christian II of Denmark in 1520 as a hostage and had escaped to Lubeck, there became acquainted with the Lutheran teaching and recognized the services it could render him. Returning to Sweden, he became the first imperial chancellor, and, after being elected king on the deposition of Christian II in Denmark, attempted to convert Sweden into a hereditary monarchy, but had to yield to the opposition of the clergy and nobility. The Reformation helped him to attain his desire, although its introduction was difficult on account of the great fidelity of the people to the Catholic Faith. He appointed to high positions two Swedes, the brothers Olaf and Lorenz Peterson, who had studied at Wittenberg and had accepted Luther's teaching; one was appointed court chaplain at Stockholm and the other professor at Upsala. Both laboured in secret for the spread of Lutheranism, and won many adherents, including the archdeacon Lorenz Anderson, whom the king thereupon named his chancellor. In his dealings with Pope Adrian VI and his legates the king simulated the greatest fidelity to the Church, while he was giving ever-increased support to religious innovations. The Dominicans, who offered a strong opposition to his designs, were banished from the kingdom, and the bishops who resisted were subjected to all kinds of oppression. After a religious disputation at the University of Upsala the king assigned the victory to Olaf Peterson and proceeded toLutheranize the university, to confiscate ecclesiastical property, and to employ every means to compel the clergy to accept the new doctrine. A popular rebellion gave him an opportunity of accusing the Catholic bishops of high treason, and in 1527 the Archbishop of Upsala and the Bishop of Westraes were executed. Many ecclesiastics acceded to the wishes of the king; others resisted and had to endure violent persecution, an heroic resistance being offered by the nuns of Wadstena. After the Diet of Westraes in 1527 great concessions were made to the king through fear of fresh subjection to the Danes, especially the right of confiscating church property, of ecclesiastical appointments and removals, etc. Some of the nobles were soon won over to the king's side, when it was made optional to take back all the goods donated to the Church by one's ancestors sine 1453. Clerical celibacy was abolished, and the vernacular introduced into Divine service. The king constituted himself supreme authority in religious matters, and severed the country from Catholic unity. The Synod of Orebro (1529) completed the Reformation, although most of the external rites, the images in the churches, the liturgical vestments, and the titles of archbishop and bishop were retained. Later (1544) Gustavus Vasa made the title to the throne hereditary in his family. The numerous risings directed against him and his innovations were put down with bloody violence. At a later period arose other great religious contests, likewise of a political character.
Calvinism also spread to some extent, and Eric XIV (1560-68) endeavoured to promote it. He was, however, dethroned by the nobility for his tyranny, and his brother John III (1568-92) named king. The latter restored the Catholic Faith and tried to restore the land to the unity of the Church. But on the death of his first wife, the zealous Catholic Princess Katherina, his ardour declined in the face of numerous difficulties, and his second wife favouredLutheranism. On John's death his son Sigismund, already King of Poland and thoroughly Catholic in sentiment, became King of Sweden. However, his uncle Duke Charles, the chancellor of the kingdom, gave energetic support to the Reformation, and the Augsburg Confession was introduced at the National Synod of Upsala in 1593. Against the chancellor and the Swedish nobility Sigismund found himself powerless; finally (1600) he was deposed as an apostate from the "true doctrine", and Charles was appointed king. Gustavus Adolphus (1611-32), Charles' son, used the Reformation to increase the power of Sweden by his campaigns. The Reformation was then successfully enforced throughout Sweden.
C. France and French Switzerland
In certain humanistic circles in France there originated at an early date a movement favourable to the Reformation. The centre of this movement was Meaux, where Bishop Guillaume Briconnet favoured the humanistic and mystic ideas, and where Professor Lefevre d'Etaples, W. Farel, and J. de Clerc, humanists with Lutheran tendencies, taught. However, the Court, the university, and the Parlement opposed the religious innovations, and the Lutherancommunity of Meaux was dissolved. More important centres of the Reformation were found in the South, where the Waldensians had prepared the soil. Here public riots occurred during which images of Christ and the saints were destroyed. The parlements in most cases took energetic measures against the innovators, although in certain quarters the latter found protectors -- especially Margaret of Valois, sister of King Francis I and wife of Henry d'Albret, King of Navarre. The leaders of the Reformation in Germany sought to win over King Francis I, for political reasons an ally of the Protestant German princes; the king, however, remained true to the Church, and suppressed the reform movements throughout his land. In the southeast districts, especially in Provence and Dauphine, the supporters of the new doctrines increased through the efforts of Reformers from Switzerland and Strasburg, until finally the desecration and plundering of churches compelled the king to take energetic steps against them. After Calvinism had established itself in Geneva, its influence grew rapidly in French reform circles. Calvin appeared at Paris as defender of the new religious movement in 1533, dedicated to the French king in 1536 his "Institutiones Christianae Religionis", and went to Geneva in the same year. Expelled from Geneva, he returned in 1541, and began there the final establishment of his religious organization. Geneva, with its academy inaugurated by Calvin, was a leading centre of the Reformation and affected principally France. Pierre le Clerc established the first Calvinisticcommunity at Paris; other communities were established at Lyons, Orléans, Angers, and Rouen, repressive measures proving of little avail. Bishop Jacques Spifamius of Nevers lapsed into Calvinism, and in 1559 Paris witnessed the assembly of a general synod of French Reformers, which adopted a Calvinistic creed and introduced the Swiss presbyteral constitution for the Reformed communities. Owing to the support of the Waldensians, to the dissemination of reform literature from Geneva, Basle, and Strasburg, and to the steady influx of preachers from these cities, the adherents of the Reformation increased in France. On the death of King Henry II (1559) the Calvinist Huguenotswished to take advantage of the weakness of the government to increase their power. The queen-dowager, Catherine de Medici, was an ambitious intriguer, and pursued a time-serving policy. Political aspirations soon became entangled with the religious movement, which thereby assumed wider proportions and a greater importance. From opposition to the ruling line and to the powerful and zealously Catholic dukes of Guise, the princes of the Bourbon line became the protectors of the Calvinists; these were Antoine de Vendôme, King of Navarre, and his brothers, especially Louis de Condé. They were joined by the Constable de Montmorency, Admiral Coligny and his brother d'Andelot, and Cardinal Odet de Châtillon, Bishop of Beauvais.
In spite of anti-heretical laws, Calvinism was making steady progress in the South of France, when on 17 January, 1562, the queen-dowager, regent for the young Charles IX, issued an edict of toleration, allowing the Huguenots the free practice of their religion outside the towns and without weapons, but forbidding all interference with and acts of violence against Catholic institutions, and ordering the restitution of all churches and all ecclesiastical property taken from the Catholics. Rendered thereby only more audacious, the Calvinists committed, especially in the South, revolting acts of violence against the Catholics, putting to death Catholic priests even in the suburbs of Paris. The occurrence at Vassy in Champagne on 1 March, 1562, where the retinue of the Duke of Guise came into conflict with the Huguenots, inaugurated the first religious and civil war in France. Although this ended with the defeat of the Huguenots, it occasioned great losses to the Catholics of France. Relics of saints were burned and scattered, magnificent churches reduced to ashes, and numerous priests murdered. The Edict of Amboise granted new favours to theCalvinistic nobles, although the earlier edict of tolerance was withdrawn. Five other civil wars followed, during which occurred the massacre of St. Bartholomew's Day (24 August, 1572). It was not until the line of Valois had become extinct with Henry III (1589), and Henry of Navarre (who embraced Catholicism in 1593) of the Bourbon line had ascended the throne, that the religious wars were brought to an end by the Edict of Nantes (13 April, 1598); this granted the Calvinists not only full religious freedom and admission to all public offices, but even a privileged position in the State. Ever-increasing difficulties of a political nature arose, and Cardinal Richelieu aimed at ending the influential position of the Huguenots. The capture of their chief fortress, La Rochelle (28 October, 1628), finally broke the power of the French Calvinists as a political entity. Later, many of their number returned to Catholicism, although there still remained numerous adherents of Calvinism in France.
D. Italy and Spain
While in both these lands there appeared isolated supporters of the Reformation, no strong or extensive organization arose. Here and there in Italy influential individuals (e.g. Vittoria Colonna and her circle) favoured the reform movement, but they desired such to occur within, not as a rebellion against the Church. A few Italians embraced Lutheranism or Calvinism, e.g. John Valdez, secretary of the Viceroy of Naples. In the cities of Turin, Pavia, Venice, Ferrara (where Duchess Renata favoured the Reformation), and Florence might be found adherents of the German and Swiss Reformers, although not so extreme as their prototypes. The more prominent had to leave the country -- thus Pietro Paolo Vergerio, who fled to Switzerland and thence to Wittenberg; Bernardino Ochino, who fled to Geneva and was later professor at Oxford; Petrus Martyr Vermigli, who fled to Zurich, and was subsequently active at Oxford, Strasburg, and again at Zurich. By the vigorous inauguration of true ecclesiastical reform in the spirit of the Council of Trent, through the activity of numerous saintly men (such as St. Charles Borromeo and Philip Neri), through the vigilance of the bishops and the diligence of the Inquisition, the Reformation was excluded from Italy. In some circles rationalistic and anti-trinitarian tendencies showed themselves, and Italy was the birthplace of the two heresiarchs, Laelius Socinus and his nephew Faustus Socinus, the founders of Socinianism.
The course of events was the same in Spain as in Italy. Despite some attempts to disseminate anti-ecclesiastical writings in the country, the Reformation won no success, thanks to the zeal displayed by the ecclesiastical and public authorities in counter-acting its efforts. The few Spaniards who accepted the new doctrines were unable to develop any reforming activity at home, and lived abroad - e.g. Francisco Enzinas (Dryander), who made a translation of the Bible for Spaniards, Juan Diaz, Gonsalvo Montano, Miguel Servede (Servetus), who was condemned by Calvin at Geneva for his doctrine against the Trinity and burnt at the stake.
E. Hungary and Transylvania
The Reformation was spread in Hungary by Hungarians who had studied at Wittenberg and had there embraced Lutheranism. In 1525 stringent laws were passed agsinst the adherents of the heretical doctrines, but their numbers continued to increase, especially among the nobility, who wished to confiscate the ecclesiastical property, and in the free cities of the kingdom. Turkish victories and conquest and the war between Ferdinand of Austria and John Zapolya favoured the reformers. In addition to the Lutherans there were soon followers of Zwingli and Calvin in the country. Five Lutheran towns in Upper Hungary accepted the Augsburg Confession. Calvinism, however, gradually won the upper hand, although the domestic disputes between the reforming sects by no means ceased. In Transylvania merchants from Hermannstadt, who had become acquainted with Luther's heresy at Peipzig, spread the Reformation after 1521. Notwithstanding the persecution of the Reformers, a Lutheran school was started at Hermannstadt, and the nobility endeavoured to use the Reformation as a means of confiscating the property of theclergy. In 1529 the regular orders and the most vigorous champions of the Church were driven from the town. At Kronstadt the Lutheran preacher Johann Honter gained the ascendency in 1534, the Mass being abolished and Divine service organized after the Lutheran model. At a synod held iin 1544 the Saxon nation in Transylvania decided in favour of the Augsburg Confession, while the rural Magyars accepted Calvinism. At the Diet of Klausenburg in 1556 general religious freedom was granted and the ecclesiastical property confiscated for the defence of the country and the erection of Lutheran schools. Among the supporters of the Reformation far-reaching divisions prevailed. Besides the Lutherans, there were Unitarians (Socinians) and Anabaptists, and each of these sects waged war against the others. A Catholic minority survived among the Greek Walachians.
F. Poland, Livonia, and Courland
Poles learned of the Reformation through some young students from Wittenberg and through the Bohemian and Moravian Brethren. Archbishop Laski of Gnesen and King Sigismund I (1501-48) energetically opposed the spread of heretical doctrines. However, the supporters of the Reformation succeeded in winning recruits at the University of Cracow, at Posen, and at Dantzig. From Dantzig the Reformation spread to Thorn and Elbing, and certain nobles favoured the new doctrines. Under the rule of the weak Sigismund II (1548-72) there were in Poland, besides the Lutherans and the Bohemian Brethren, Zwinglians, Calvinists, and Socinians. Prince Radziwill and John Laski favoured Calvinism, and the Bible was translated into Polish in accordance with the views of this party in 1563. Despite the efforts of the papal nuncio, Aloisius Lippomano (1556-58) free practice of religion was secretly granted in the aforementioned three cities, and the nobility were allowed to hold private religious services in their houses. The different Reformed sects fought among one another, the formula of faith introduced at the General Synod of Sandomir in 1570 by the Reformed, the Lutherans, and the Bohemian Brethren producing no unity. In 1573 the heretical parties secured the religious peace of Warsaw, which granted equal rights to Catholics and "Dissidents", and established permanent peace between the two sections. By the zealous inauguration of true ecclesiastical reform, the diligent activity of the papal legates and able bishops, and the labours of the Jesuits, further progress of the Reformation was prevented.
In Livonia and Courland, the territories of the Teutonic Order, the course of the Reformation was the same as in the other territory of the Order, Prussia. Commander Gotthard Kettler of Courland embraced the Augsburg Confession, and converted the land into a secular hereditary duchy, tributary to Poland. In Livonia Commander Walter of Plettenberg strove to foster Lutheranism, which had been accepted at Riga, Dorpat, and Reval since 1523, hoping thus to make himself independent of the Archbishop of Riga. When Margrave William of Brandenburg became Archbishop of Riga in 1539, Lutheranism rapidly obtained exclusive sway in Livonia.
G. Netherlands
During the reign of Charles V the seventeen provinces of the Netherlands remained fairly immune from the infection of the new doctrine. Several followers of Luther had indeed appeared there, and endeavoured to disseminate theLutheran writings and doctrines. Charles V, however, issued strict edicts against the Lutherans and against the printing and spreading of the writings of the Reformer. The excesses of the Anabaptists evoked the forcible suppression of their movement, and until 1555 the Reformation found little root in the country. In this year Charles V granted the Netherlands to his son Philip II, who resided in the country until 1559. During this period Calvinism made rapid strides, especially in the northern provinces. Many of the great nobles and the much impoverished lower nobility used the Reformation to incite the liberty-loving people against the king's administration, the Spanish officials and troops, and the strictness of the government. Disaffection continued to increase, owing chiefly to the severe ordinances of the Duke of Alva and the bloody persecution conducted by him. William of Orange-Nassau, governor of the Province of Holland, aimed for political reasons at securing the victory for Calvinism, and succeeded in several of the northern districts. He then placed himself at the head of the rebellion against the Spanish rule. In the ensuing war the northern provinces (Niederlande) asserted their independence, whereupon Calvinism gained in them the ascendancy. In 1581 every public exercise of the Catholic Faith was forbidden. The "Belgian Confession" of 1562 had already a Calvinistic foundation; by the synods of Dordrecht in 1574 and 1618 Calvinism received a fixed form. The Catholics of the country (about two-fifths of the population) were subjected to violent suppression. Among theCalvinists of Holland violent conflicts arose concerning the doctrine of predestination.
H. England and Scotland
The Reformation received its final form in England during the reign of Queen Elizabeth (1558-1603). On the basis of the liturgy established in the "Book of Common Prayer" under Edward VI (1547-53) and the confession of Forty-two Articles composed by Archbishop Cranmer and Bishop Ridley in 1552, and after Queen Mary (1553-58) had failed to restore her country to union with Rome and the Catholic Faith, the ascendancy of Anglicanism was established in England by Elizabeth. The Forty-two Articles were revised, and, as the Thirty-nine Articles of the Anglican Church, became in 1562 the norm of its religious creed. The ecclesiastical supremacy of the queen was recognized, an oath to this effect (Oath of Supremacy) being required under penalty of removal from office and loss of property. Several prelates and the universities offered resistance, which was overcome by force. The majority of the lower clergy took the oath, which was demanded with ever-increasing severity from all members of the House of Commons, all ecclesiastics, barristers, and teachers. In externals much of the old Catholic form of worship was retained. After the failure of the movement in favour of Mary Stuart of Scotland, who had fled to England in 1568, the oppression of the English Catholics was continued with increasing violence. Besides the Anglican Established Church there were in England the Calvinistic Nonconformists, who opposed a presbyterian popular organization to the episcopal hierarchy; like the Catholics, they were much oppressed by the rulers of England.
In Scotland the social and political situation gave a great impetus to the Reformation, aided by the ignorance and rudeness of the clergy (to a great extent the result of the constant feuds). The nobility used the Reformation as a weapon in their war against the royal house, which was supported by the higher clergy. Already under James V (1524-42) supporters of the Lutheran doctrines e.g. Patrick Hamilton, Henry Forest, and Alexander Seton, the king's confessor, came forward as Reformers. The first two were executed, while the last fled to the Continent. However, the heretical doctrines continued to find fresh adherents. On the death of James V his daughter and heiress was only eight days old. The office of regent fell to James Hamilton, who, though previously of Protestant sentiments, returned to the Catholic Church and supported Archbishop David Beaton in his energetic measures against the innovators. After the execution of the Reformer George Wishart, the Protestants formed a conspiracy against the archbishop, attacked him in his castle in 1545, and put him to death. The rebels (among them John Knox), joined by 140 nobles, then fortified themselves in the castle. Knox went to Geneva in 1546, there embraced Calvinism, and from 1555 was the leader of the Reformation in Scotland, where it won the ascendancy in the form of Calvinism. The political confusion prevailing in Scotland from the death of James V facilitated the introduction of the Reformation.
V. DIFFERENT FORMS OF THE REFORMATION
The fundamental forms of the Reformation were Lutheranism, Zwinglianism, Calvinism, and Anglicanism. Within each of these branches, however, conflicts arose in consequence of the diverse views of individual representatives. By negotiations, compromises, and formulae of union it was sought, usually without lasting success, to establish unity. The whole Reformation, resting on human authority, presented from the beginning, in the face of Catholic unity of faith, an aspect of dreary dissension. Besides these chief branches appeared numerous other forms, which deviated from them in essential points, and gradually rise to the countless divisions of Protestantism. The chief of these forms may be shortly reviewed.
· The Anabaptists, who appeared in Germany and German Switzerland shortly after the appearance of Luther and Zwingli, wished to trace back their conception of the Church to Apostolic times. They denied the validity of thebaptism of children, saw in the Blessed Eucharist merely a memorial ceremony, and wished to restore the Kingdom of God according to their own heretical and mystical views. Though attacked by the other Reformers, they won supporters in many lands. From them also issued the Mennonites, founded by Menno Simonis (d. 1561).
· The Schwenkfeldians were founded by Kaspar of Schwenkfeld, aulic councillor of Duke Frederick of Liegnitz and canon. At first he associated himself with Luther, but from 1525 he opposed the latter in his Christology, as well as in his conception of the Eucharist, and his doctrine of justification. Attacked by the German reformers, his followers were able to form but a few communities. The Schwenkfeldians still maintain themselves in North America.
· Sebastian Franck (1499-1542), a pure spiritualist, rejected every external form of ecclesiastical organization, and favoured a spiritual, invisible Church. He thus abstained from founding a separate community, and sought only to disseminate his ideas.
· The Socinians and other Anti-Trinitarians. Some individual members of the early Reformers attacked the fundamental doctrine of the Blessed Trinity, especially the Spaniard Miguel Servede (Servetus), whose writing, "De Trinitatis erroribus", printed in 1531, was burned by Calvin in Geneva in 1553. The chief founders of Anti-Trinitarianism were Laelius Socinus, teacher of jurisprudence at Siena, and his nephew, Faustus Socinus. Compelled to fly from their home, they maintained themselves in various parts, and founded special Socinian communities. Faustus disseminated his doctrine especially in Poland and Transylvania.
· Valentine Weigel (1533-1588) and Jacob Böhme (d. 1624), a shoemaker from Gorlitz, represented a mystical pantheism, teaching that the external revelation of God in the Bible could be recognized only through an internal light. Both found numerous disciples. Böhme's followers later received ther name of Rosenkreuzer, because it was widely supposed that they stood under the direction of a hidden guide named Rozenkreuz.
· The Pietists in Germany had as their leader Philip Jacob Spener (1635-1705). Pietism was primarily a reaction against the barren Lutheran orthodoxy, and regarded religion mainly a thing of the heart.
· The Inspiration Communities originated in Germany during the seventeenth and eighteenth centuries with various apocalyptic visionaries. They regarded the kingdom of the Holy Ghost as arrived, and believed in the universal gift of prophecy and in the millennium. Among the founders of such visionary societies were Johann Wilhelm Petersen (d. 1727), superintendent at Luneberg, and Johann Konrad Duppel (b. 1734), a physician at Leiden.
· The Herrnhuter were founded by Count Nicholas of Zinzendorf (b. 1700; d. 1760). On the Hutberg, as it was called, he established the community of Herrnhut, consisting of Moravian Brethren and Protestants, with a special constitution. Stress was laid on the doctrine of the Redemption, and strict moral discipline was inculcated. This community of Brethren spread in many lands.
· The Quakers were founded by John George Fox of Drayton in Leicestershire (1624-1691). He favoured a visionary spiritualism, and found in the soul of each man a portion of the Divine intelligence. All are allowed to preach, according as the spirit incites them. The moral precepts of this sect were very strict.
· The Methodists were founded by John Wesley. In 1729 Wesley instituted, with his brother Charles and his friends Morgan and Kirkham, an association at Oxford for the cultivation of the religious and ascetic life, and from this society Methodism developed.
· The Baptists originated in England in 1608. They maintained that baptism was necessary only for adults, upheld Calvinism in its essentials, and observed the Sabbath on Saturday instead of Sunday.
· The Swedenborgians are named after their founder Emmanuel Swedenborg (d. 1772), son of a Swedish Protestant bishop. Believing in his power to communicate with the spirit-world and that he had Divine revelations, he proceeded on the basis of the latter to found a community with a special liturgy, the "New Jerusalem". He won numerous followers, and his community spread in many lands.
· The Irvingites are called after their founder, Edward Irving, a native of Scotland and from 1822 preacher in a Presbyterian chapel in London.
· The Mormons were founded by Joseph Smith, who made his appearance with supposed revelations in 1822.
Besides these best-known secondary branches of the Reformation movement, there are many different denominations; for from the Reformation the evolution of new forms has always proceeded, and must always proceed, inasmuch as subjective arbitrariness was made a principle by the heretical teaching of the sixteenth century.
VI. RESULTS AND CONSEQUENCES OF THE REFORMATION
The Reformation destroyed the unity of faith and ecclesiastical organization of the Christian peoples of Europe, cut many millions off from the true Catholic Church, and robbed them of the greatest portion of the salutary means for the cultivation and maintenance of the supernatural life. Incalculable harm was thereby wrought from the religious standpoint. The false fundamental doctrine of justification by faith alone, taught by the Reformers, produced a lamentable shallowness in religious life. Zeal for good works disappeared, the asceticism which the Church had practised from her foundation was despised, charitable and ecclesiastical objects were no longer properly cultivated, supernatural interests fell into the background, and naturalistic aspirations aiming at the purely mundane, became widespread. The denial of the Divinely instituted authority of the Church, both as regards doctrine and ecclesiastical government, opened wide the door to every eccentricity, gave rise to the endless division into sects and the never-ending disputes characteristic of Protestantism, and could not but lead to the complete unbelief which necessarily arises from the Protestant principles. Of real freedom of belief among the Reformers of the sixteenth century there was not a trace; on the contrary, the greatest tyranny in matters of conscience was displayed by the representatives of the Reformation. The most baneful Caesaropapism was meanwhile fostered, since the Reformation recognized the secular authorities as supreme also in religious matters. Thus arose from the very beginning the variousProtestant "national Churches", which are entirely discordant with the Christian universalism of the Catholic Church, and depend, alike for their faith and organization, on the will of the secular ruler. In this way the Reformation was a chief factor in the evolution of royal absolutism. In every land in which it found ingress, the Reformation was the cause of indescribable suffering among the people; it occasioned civil wars which lasted decades with all their horrors and devastations; the people were oppressed and enslaved; countless treasures of art and priceless manuscripts were destroyed; between members of the same land and race the seed of discord was sown. Germany in particular, the original home of the Reformation, was reduced to a state of piteous distress by the Thirty Years' War, and the German Empire was thereby dislodged from the leading position which it had for centuries occupied inEurope. Only gradually, and owing to forces which did not essentially spring from the Reformation, but were conditioned by other historical factors, did the social wounds heal, but the religious corrosion still continues despite the earnest religious sentiments which have at all times characterized many individual followers of the Reformation.
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The Religion of Russia
A. The Origin of Russian Christianity
There are two theories in regard to the early Christianity of Russia; according to one of them, Russia was Catholic from the times when she embraced Christianity until the twelfth century; the other holds that Russia was always Orthodox, i. e., an adherent of the Greek schism, from the time when Christian missionaries first crossed her frontiers. The first of these theories is held by Catholics, whose arguments were condensed and developed by Vizzardelli ("Dissertatio de origine christianæ religionis in Russia", Rome 1826), and, more amply, by Father Verdière, S.J. ("Origines catholiques de l'Eglise russe jusqu'au XIIe siècle", Paris, 1856). Russian Orthodox writers unanimously reject the conclusions that Verdière demonstrated in the form of theses, which, to us, appear to be without solid foundations. The history of Russian Christianity dates from the ninth century; by which it is not implied thatChristianity was entirely unknown to the Russians before that period, for the merchants of Kieff were in frequent communication with Constantinople: one of the quarters of the flourishing metropolis, St. Mamante, was inhabited by them, and there is no doubt that there were Christians among them. On the other hand, some nucleus of Christianity must have existed at Kieff before Photius, as he himself relates in his encyclical letter to the Patriarchs of the East, sent a bishop and missionaries to that city. On account of this action, Photius is considered to have introduced Christianity into Russia. His testimony is repudiated by Catholic writers, who claim for St. Ignatius the glory and the initiative of this evangelical mission to Russia. There are no valid arguments, however, to throw doubt upon the authenticity of the information that has been handed down by Photius, as is proved in the present writer's work "La conversione dei Russi al cristianesimo, e la testimonianza di Fozio", in "Studii religiosi", t. I, 1901, pp. 133-61.
According to the national chronicler Nestor, many Russians were Christians in 945, and had at Kieff the Church of St. Elias ("La chronique de Nestor", t. I, Paris, 1834, p. 65). In 955 Olga, widow of Igor, went to Constantinople, where she was baptized by the Patriarch Poliutus (956-70), and, loaded with rich gifts that she received from Constantine Porphyrogenitus (912-59), she returned to Kieff, and devoted herself to the conversion of her fellow-countrymen. The schism between the Churches of the East and of the West was not yet accomplished; and therefore Olga, who received in baptism the name of Helen, is venerated as a saint also by the United Ruthenians. Western chroniclers relate that Olga sent an embassy to the Emperor Otto I, to ask for Latin missionaries, and that Otto charged Adaldag, Bishop of Bremen, to satisfy that request. Adaldag consecrated as bishop of the Russians Libutius, a monk of the Convent of St. Albano, who died before entering Russia. He was succeeded by Adalbertus, a monk of the convent of St. Maximinus, at Trier. The Russians, however, received the Latin bishop badly, killed several of his companions, and constrained him to return to Germany. It may be observed that Assemani and Karamzin do not admit that Latin missionaries came to Russia with Adalbertus.
The efforts of Olga to convert her son Sviatoslaff to Christianity were unsuccessful. Vladimir, son of Sviatoslaff, has the glory of having established Christianity as the official State religion in Russia. According to the legend, Vladimir received Mohammedan, Latin, and Greek legates, who urged him to adopt their respective religions. The Greeks finally triumphed. Vladimir marched with an army towards the Taurida, and in 998 took Kherson; then he sent ambassadors to the Emperors Basilius and Constantine, asking for the hand of their sister Anna, which he obtained on condition that he would become a Christian. He was baptized by the Bishop of Kherson, who, according to Russian chroniclers, made Vladimir read a profession of faith that was hostile to the "corrupt" doctrine of the Latins. Thereafter, taking with him the relics of Pope St. Clement and of that pope's disciple, Phebus, as well as sacred vessels and images, Vladimir returned to Kieff, accompanied by his consort, and by some Greek missionaries. Once there he caused the idol of Perun to be thrown into the Dnieper, and on the site that it occupied built a Christianchurch, also commanding that all his subjects, without distinction of age, should be baptized. The inhabitants of Kieff yielded before his threats; but those of Novgorod resisted and suffered severe treatment. The Russians were baptized, but they did not receive Christian instruction and education; the ancient beliefs and habits of Paganism endured, and survived for many centuries; consequently the moral influence of Christianity was not efficiently exercised upon the Russian people. Vladimir erected a church in honour of the Assumption of the Blessed Virgin Mary, under the direction of Grecian artists. Thanks to his solicitude, the Russian Church was endowed with a hierarchy, a metropolitan, bishops, and priests. At first this hierarchy was Greek; the metropolitans were appointed and consecrated by the Patriarch of Constantinople, went to Russia as foreigners ,and remained such. They succeeded, however, in inspiring the Russians with hatred for the Latin Church. The metropolitans Leontius (dead in 1004), George (1072), Ivan II (dead in 1089), and Nicephorus I (1103-21) wrote the first polemical works of Russian literature against the Latins.
B. Catholicism in Russia, from the Twelfth Century to the Council of Florence
Although the Russian Church in its earliest periods was completely dominated by the clergy of Constantinople who made the schism, the relations between Russian princes and the Holy See, begun under Vladimir, subsisted for several centuries. Russian documents testify that Vladimir in 991 sent an embassy to Rome, and that three embassies went from Rome to Kieff, sent by John XV (985-96), and by Sylvester II (999-1003). A German chronicler, Dithmar, relates that a Saxon missionary, consecrated archbishop by the Archbishop of Magdeburg, went to Russia, where he preached the Gospel, and was killed with eighteen of his companions on 14 Feb., 1002. At about that time Reinbert, Bishop of Kolberg, went to Russia with the daughter of Boleslaus the Intrepid, bride of Sviatopolk, the son of Vladimir. He strove to diffuse Catholicism in Russia, and died a prisoner. Other missionaries continued their Apostolic efforts; but Russia was already lost to Catholicism. The Metropolitan Nicephorus I (1103-21) regarded the Latin Church as schismatic, and reproached it with a long list of errors. Russian canonical documents of the twelfth century refer to the Latins as pagans, and prohibit all relations with them. The most virulent calumnies against the Roman Church were inserted in the "Kormtchaia kniga"; and Russian metropolitans down to Isidor (1437) had no relations with the Holy See.
This does not mean to say, however, that the Catholic Church neglected Russia as a field for its apostolate; for the popes always tried to lead her back to the centre of unity, and to enter into relations with her princes. The prince Iziaslaff Yaroslavitch (1054-68; 1069-73; 1076-78) sent his son to Gregory VII, asking the assistance of that pontiff, and promising to make Russia a vassal of the Holy See. Gregory answered him by letter of 17 April, 1075. Under the Grand Duke Vsevolod Yaroslavitch (1078-93) there was established the feast of the translation of the relics of St. Nicholas of Bari, approved by Urban II (1088-99), who in 1091 sent to the same prince Bishop Teodoro, withrelics. In 1080 the antipope Clement III sent a letter to the Metropolitan Ivan II (dead in 1089), proposing to the latter the union of the Russian Church; Ivan answered, however, enumerating the heresies of the Latins (Marcovitch attributes this letter to the Metropolitan Ivan IV, who, according to Golubinsky, died in 1166). Clement III (1187-91) sent a letter to the Grand Prince Vsevolod and to the Metropolitan Nicephorus II (1182-97), inviting them to take part in the Crusade, but in vain. Innocent III (1198-1216) sent two legations to the princes of Russia, exhorting them to be reunited to Rome. Under Honorius III (1216-1227) St. Hyacinth, with other religious of the Order of St. Dominic, preached the Catholic faith in southern Russia, and founded a convent at Kieff, while a religious of the same order in 1232 was appointed bishop of that city, out of which, however, the Dominicans were driven in 1233. Another letter of Honorius III, and one of Gregory IX (1227-41) encouraged the Russians of Pskof to realize their intention of embracing Catholicism. All of these efforts were in vain, it was only in Galicia that the solicitude of the popes was attended with some favourable results. Innocent IV (1243-54) had continuous relations with the Grand Prince Daniel Romanovitch (1229-64), who hoped for the assistance of the West to throw off the Tatar yoke; the pope's nuncio to the King of Poland in 1254 crowned the grand prince as king at the city of Dorogtchin. But through dissension among the princes of the West the assistance that the pope promised to Daniel was not given, and in 1256 the latter repudiated his union with Rome. The same pope made efforts to convert to Catholicism the national hero, Alexander Nevski, whose father had abjured the errors of the schism before the pontifical legate Giovanni da Pian Carpino. In 1248 Innocent IV wrote to the Prince Alexander Nevski, exhorting the latter to embrace Catholicism; and in another letter the same pope asserts that the conversion of that prince took place. Russian writers however are unanimous in considering their national hero a champion of the Orthodox faith, who refused to submit to Rome.
Under John XXII (1316-34) Catholicism was propagated in Lithuania, where it had its martyrs. Gedimin (1315-45), although a pagan, wrote a letter to John XXII, declaring that Franciscans and Dominicans were authorized to preach in his principality. Paganism was firmly rooted in the people, and in 1332 fourteen Franciscans were massacred at Vilna. In 1323 the same pope re-established the Latin Diocese of Kieff, to which he appointed a Dominican. Catholicism became preponderant in Lithuania, when Hedwig, Queen of Poland, married Jagello, and the two states were united into a single kingdom. Jagello embraced Catholicism in 1386, called Polish priests to Lithuania, and, like Vladimir the Great, resorted to violence to convert his subjects. Many Russians were converted to Catholicism, and Vilna became the see of a Latin bishop.
In 1436 the Russian Church, which was still dependent upon Constantinople, had as metropolitan Isidor (1436-41), a Greek, native of Thessalonica, and staunch adherent of the cause of the union. This prelate on 8 Sept., 1437, with Avraam, Bishop of Suzdal, and many clergymen and laymen, went to the Council of Florence, where he ardently defended the union; and by a Brief of 17 Aug., 1438, Eugene IV named him legate a latere for Lithuania, Livonia, and Russia. Avraam of Suzdal, however, was not a partizan of the union; and leaving Isidor, returned alone to Russia. Isidor sent an encyclical letter to the Russians (5 March, 1440), extolling the union that had been concluded at Florence. Upon his return to Moscow, however, Prince Vasili Vasilevitch convened a council, condemned the work of the metropolitan, and imprisoned the latter in the Monastery of the Miracles (Tchudoff); but Isidor succeeded in making his escape, and found asylum in Italy. Wherefore, Russia did not accept the decree of union of the Council of Florence; on the contrary, she drew from it arguments to proclaim the superiority of her Orthodox faith over the pliant faith of the Greeks, and to prepare the way for her religious autonomy.
C. Catholicism in Russia from the Council of Florence to the Present Time
Isidor resigned the Metropolitan See of Kieff about 1458, and in the same year Pius II appointed Gregor the Bulgarian, who was a disciple and companion of the former metropolitan, and who, according to the historian Golubinski, remained united to Rome until 1470, after which he became Orthodox, and died in 1472. Among his successors who were friendly to the union were Mikhail Drucki (1475-80), Semion (1481-88), Jonah Glezna (1492-94), Makap (1495-97), and Josef Soltan, who in 1500 wrote a letter to Alexander VI asking for papal confirmation of his metropolitan dignity. At the death of Josef II, which according to Stroeff was in 1519, the Metropolitanate of Kieff became again wholly Orthodox.
After the Council of Florence, the fanaticism of the Russians in regard to the Latin Church increased. The Latins were not even considered citizens. They were not allowed to build churches in Russian cities. The popes, however, did not cease their efforts to effect a reconciliation between Russia and the Roman See. An event that should have hastened the attainment of that end served only to widen the breach between Orthodoxy and Catholicism. There lived at Rome under the tutelage of the popes and the spiritual guidance of Cardinal Bessarion the Greek Princess Zoe, daughter of Thomas Palæologus, Despot of Morea; and Paul II, wishing ardently to induce the Russians to join the princes of the West in a crusade against the Turks, proposed to offer the hand of Zoe to Ivan Vasilevitch III (1462-1505); but death overtook him before he was able to bring about the realization of his purpose. Sixtus IV (1471-84) continued the policy of his predecessor. Ivan III received the proposal with enthusiasm. On 12 Nov., 1472 Zoe with a numerous suite arrived at Moscow, and the Metropolitan Philip I (1464-73) united her in marriage with Ivan. But the hopes of union to which this marriage had given rise vanished. Ivan would not hear the propositions of the Bishop Antonio, who as legate of the Holy See had accompanied Zoe; while the latter passed over to the schism. Ivan III and the Russians thought only of drawing profit from the good will of the popes. The grand prince, having married a princess of the imperial house of Palæologus, formulated claims to the throne of Byzantium; while the Russians began to regard Moscow as the third Rome, which should inherit the prerogatives of the first and of the second.
Several embassies of Leo X and of Clement VII to the Prince Basil Ivanovitch (1505-33) were without favourable results for the union. Julius III and Pius IV invited Ivan the Terrible to send delegates to the Council of Trent; whilePius V in his turn invited him to join a crusade against the Turks but Sigismund, King of Poland, and Maximilian II, Emperor of Germany, prevented the legates of the pope from crossing the Russian frontiers, or rendered their missions fruitless. In 1580 Ivan the Terrible, menaced by the victorious arms of Báthori, King of Poland (1576-86), and of the Swedes, sent to Gregory XIII an embassy at the head of which was Leontius Tchevrigin. The Holy See, although placing little faith in the promises of the tsar, sent to Moscow one of the most eminent men of his day, the Jesuit Antonio Possevino, who, on 22 Feb., 1582, had a theological disputation with the tsar. Possevino was well received at the Court of Moscow, but his apostolic efforts were without result. He returned on 15 March, 1582, in company with Jacob Molvianinoff, legate of the tsar, and bearer of a letter to Gregory XIII. In that letter Ivan the Terrible did not refer to the union. Possevino had relations also with the successor of Ivan, Feodor Ivanovitch, and with Constantine II, Prince of Ostrog, the great champion of Orthodoxy in the sixteenth century; always, however, with unfavourable results. The advent of the False Demetrius and his marriage with the heiress of the Waywodes of Sandomir gave hopes that Russia would see a Catholic dynasty on its throne. Demetrius, indeed, had been converted to Catholicism in 1604, and had entered into relations with the Holy See, which, through its nuncios in Poland, proceeded to confirm him in the Catholic faith, and to maintain his devotion to the Roman Church. Demetrius gave to the Holy See the happiest hopes for the conversion of Russia; but through a conspiracy on 27 May, 1606 he lost the crown and his life. Fanatical Russian writers charge the popes with responsibility for the turbulence that followed the advent to the throne of the False Demetrius; but the letters of the Roman pontiffs refute that calumny decisively.
In 1675 the Tsar Alexis (1645-76) sent, as ambassador to Clement X, General Paul Menesius, a Catholic. The object of this embassy was to promote an alliance of the Christian princes against the Turks. The Russian legate was received with great distinction. No happy results, however, attended his mission from a religious point of view. During the reign of Alexis, strenuous efforts were made to draw Russia towards Catholicism by a famous Croatian missionary, George Krizhanitch, a student of the Propaganda, on whose life and works Professor Bielokuroff recently wrote several valuable volumes rich in documents. Krizhanitch is regarded as one of the pioneers of Panslavism; but his efforts to bring Russia to the Catholic Church cost him, in 1661, an exile to Siberia, whence he was unable to return to Moscow until 1676, after the death of Alexis.
In 1684 the Jesuit Father Schmidt established himself at Moscow as chaplain to the embassy from Vienna. In 1685 another Jesuit, Father Albert Debois was the bearer of a letter from Innocent XI to the Tsar; and in 1687 Father Giovanni Vota, also of the Society of Jesus, advocated at Moscow the need of Russia to unite herself to the Church of Rome. The Emperor of Germany, Leopold I (1657-1705), obtained permission for the Jesuits to open a school at Moscow, where they established a house. Their work would have been very favourable for the Church, for under the influence of Catholic theology a band of learned Orthodox theologians, led by the hiqumeno Sylvester Medvedeff, supported certain Latin doctrines, especially the Epiklesis. Unfortunately however two fanatical Greek monks, Joannikius and Sophronius Likhudes, excited the fanaticism of the Russians against the Latins at Moscow, and when Peter the Great freed himself of the tutelage of his sister Sophia in 1689, the Jesuits were expelled from Moscow. The schismatic Patriarch Joachim, a man actuated by hatred for foreigners, and in particular for Catholics, had much to do with that expulsion. The reforms of Peter the Great did not better the condition of Catholicism in Russia. In the first years of his reign he showed deference to the Catholic Church; he granted permission to the Catholics in 1691 to build a church at Moscow, and to summon Jesuits for its service; in 1707 he sent an embassy to Clement XI, to induce that pontiff not to recognize Stanislaus Leszczynski as King of Poland, to which dignity the latter had been elected by the Diet of Warsaw on 12 July, 1704; he promised the pope to promulgate a constitution that would establish, in favour of Catholicism, the freedom of worship that had been promised, but never maintained. During his sojourn at Paris in 1717 he received from various doctors of the Sorbonne a scheme for the union, to which he caused Theophanus Prokopovitch and Stepan Gavorski to reply in 1718. In order to captivate the Russians, the doctors of the Sorbonne had worked Gallican ideas into that scheme, regarding the primacy of the pope and his authority.
Peter the Great, however, was inimical to Catholicism. His religious views were influenced by Prokopovitch, a man of great learning, but a courtier by nature, and a bitter enemy of the Roman Church. Peter the Great revealed his anti-Catholic hatred when, at Polotsk in 1705, he killed with his own hand the Basilian Theophanus Kolbieczynski, as also by many other measures; he caused the most offensive calumnies against Catholicism to be disseminated in Russia; he expelled the Jesuits in 1719; he issued ukases to draw Catholics to Orthodoxy, and to prevent the children of mixed marriages from being Catholics; and finally, he celebrated in 1722 and in 1725 monstrous orgies as parodies of the conclave, casting ridicule on the pope and the Roman court.
From the time of Peter the Great to Alexander I, the history of Catholicism in Russia is a continuous struggle against Russian legislation: laws that embarrassed the action of Catholicism in Russia that favoured the apostasy of Catholics, and reduced the Catholic clergy to impotence were multiplied each year, and constituted a Neronian code. In 1727, to put a stop to Catholic propaganda in the Government of Smolensk, Catholic priests were prohibited from entering that province, or, having entered it, were prohibited from occupying themselves with religious matters; the nobility was forbidden to leave the Orthodox communion, to have Catholic teachers, to go to foreign countries, or to marry Catholic women. In 1735 the Empress Anna Ivanovna prohibited Catholic propaganda among Orthodox Russians under the severest penalties. Illustrious converts, like Alexei Ladygenski and Mikhail Galitzin, were treated with the most inhuman barbarity on account of their conversion. In 1747 the government expelled from Astrakhan the Capuchins who were making many conversions to Catholicism among the Armenians.
Under Catharine II (1762-96) the condition of Catholics became worse than before, notwithstanding the ukases of religious tolerance that the empress promulgated. The ukase of 22 July, 1763 authorized the Catholics to build chapels and churches of stone. Another ukase of 23 Feb., 1769 promulgated the ecclesiastical constitution of the Catholics. This constitution established two parishes, at St. Petersburg and Moscow, and placed them in charge of the Reformed Franciscans and the Capuchins. It provided that the number of parishes should not be greater than nine; and it strictly prohibited Catholic priests, residing in Russia, from proselytizing among Orthodox Russians.
The first dismemberment of Poland (1772) brought a strong body of Catholics to Russia, and Catharine II proposed to make of them a national Church, independent of Rome. Unfortunately an ambitious Polish bishop, Stanislaus Siestrzencewicz, entered into her views, and a ukase of 23 May, 1774 established the Diocese of White Russia, with its episcopal see at Mohileff, its first bishop being Siestrzencewicz, Vicar-General of Vilna. This personage is judged variously by historians. Pierling, Zalenski, and Markovitch treat him as an ambitious man who sought to become patriarch of all the Catholics in Russia, and who in his heart hated the Roman See. Godlewski on the contrary is inclined to excuse him, and to believe that the difficult conditions of Catholicism in Russia, possibly led him to adopt measures that appear to have been injurious to Catholic interests. According to Markovitch, during his long episcopate (1774-1826), Siestrzencewicz was the scourge of the Catholic Church of both rites in Russia. By her manifestos of 1779 Catharine II began the systematic destruction of the religious orders, withdrawing them from the authority of their religious superiors, and putting them under the jurisdiction of the Bishop of Mohileff. The latter in 1782 was raised to the archiepiscopal dignity, and in 1784 received the pallium from the Apostolic Legate, Mgr. Giovanni Andrea Archetti, Archbishop of Chalcedon. He assumed episcopal jurisdiction over all the Catholics of the Russian Empire, and acted as if he were independent of the Holy See.
The sound principles of Catholicism, however, were maintained and propagated by the Jesuits who, suppressed by the Holy See and exiled from the Catholic nations, found an asylum and the centre of their future revival in Russia. In 1779 Catharine II invited the Jesuits to exercise their ministry in White Russia, and in 1786 they had in Russia six colleges and 178 members. Their number increased so much that Pius VII re-established their order for Russia, where it returned to life under Father Gruber. In 1801 the society had 262 members, and 347 in 1811. The Jesuits retained a lively gratitude for the hospitality that they had received in Russia, and worked with zeal to convert it to Catholicism.
The Second and Third Partitions of Poland (1793-94) considerably increased the number of Catholics in Russia; Catharine II promised them the free exercise of their religion, their rights of property and those of their Church, and their complete independence of the civil power. These promises were deceptive, as was shown by the destruction of the Ruthenian Church, accomplished by her order. The Catholics of the Latin Rite also soon had cause to remember that they were under the domination of implacable enemies. The Catholics had awaited the death of Catharine and the advent to the throne of Paul I (1796-1801), to better their condition. In 1797 Archbishop Lorenzo Litta, legate a latere of the Holy See, arrived at St. Petersburg, where he was received with great honours. The Catholics who had been exiled to Siberia were recalled; the Sees of Lutzk, Vilna, Kamenetz, Minsk, and Samogitia (the ancient Diocese of Livonia) were created; the archiepiscopal See of Mohileff was declared metropolitan, which it still is; and the government granted an indemnity to the clergy for the property that had been taken from them. In 1802 the number of the faithful amounted to 1,635,490, of adults alone. Paul I showed a special predilection for the Jesuits, and reposed great confidence in Father Gruber; he called them to St. Petersburg, where he authorized them to open schools and seminaries, while he obtained from Pius VII a Brief (7 March, 1801), re-establishing the society in Russia.
Under Alexander I diplomatic relations were established between the Holy See and the Russian Government. In 1802 a Russian legation was established at Rome, while Pius VII on his part named an Apostolic nuncio to St. Petersburg, Mgr. Arezzo, Archbishop of Seleucia. The affairs of the Catholic Church in Russia were to be administered by the Roman Catholic Ecclesiastical College, created in imitation of the Synod of St. Petersburg. This college had been approved by Alexander I, through his ukase of 21 Nov., 1801. Siestrzencewicz of course was selected as its president; and the Russian Government, in its Note of 13 Dec., 1803, asked of the Holy See such powers for him as would have rendered him independent. The Sovereign Pontiff opposed a determined resistance to these demands, and the Ecclesiastical College was henceforward merely a name. In 1804 Mgr. Arezzi, the Apostolic nuncio, in view of the disagreements between the Russian Government and the Holy See, left St. Petersburg; whereupon Siestrzencewicz had a free hand, and devoted himself to discrediting Catholicism by proposing as bishops of the vacant sees men who were corrupt or allied to the government, by persecuting the religious orders, by granting divorces arbitrarily, by favouring the English Bible Society, and finally, by surrounding himself with assistants of evil mind and heart. Diplomatic relations between the Holy See and Russia were resumed in 1815. The Russian plenipotentiary, Baron de Tuyll, had colloquies with Cardinal della Somaglia in regard to the union of the two Churches, which, however, were without result, for the Russian Government declared that the union was impossible so long as the Holy See wished to impose its dogmatic teachings and its disciplinary practices upon the Russians. Meanwhile, Siestrzencewicz made use of the renewal of relations between Rome and St. Petersburg to seek through the Russian Government new favours and concessions, e. g. the nomination of episcopal candidates by the tsar, the title of Primate, matrimonial dispensations, etc. In other words, it was a question of imitating the canonical legislation of the Orthodox Church, and of harnessing Catholicism to the car of the State. The Holy See merely granted to the Metropolitan of Mohileff the honorary title of primate, without any additional jurisdiction, and authorized a small number of priests to administer the Sacrament of Confirmation with oil blessed by the bishop. The various efforts of the Russian Government to establish a primate, with patriarchal, almost I independent powers in Russia were always thwarted by the determined resistance of the Holy See.
The most painful occurrence in the history of Catholicism during the reign of Alexander I was the expulsion of the Jesuits from Russia, the pretext for which was the conversion of Prince Alexander Galitzin to the Catholic faith. TheJesuits were expelled from St. Petersburg during the night of 22-23 Dec., 1815, and the Catholic parish church of St. Catharine was given to the Dominicans. The Jesuits were relegated to Polotsk; later, however, by the ukase of 25 March, 1820, they were exiled from Russian territory. On the other hand, as many nobles of the former Polish provinces, subjects of Russia, sent their children abroad to be educated by the Jesuits, the government provided that young Catholics should not leave Russia. In the last years of his reign Alexander I showed more sympathy for Catholicism, and the relations of the Holy See with the Russian Government were cordial during the pontificate of Leo XII and the sojourn of the Chevalier Italinski at Rome as Russian minister. The Holy See obtained the concession that the Russian Government would pay to the Datary 1000 scudi for the Bulls of Catholic archbishops in Russia, and 800 scudi for those of bishops; Alexander I also allowed a Catholic chapel to be erected at the imperial residence of Tsarskoye Selo, and gave 40,000 roubles for its construction. He proposed to visit Rome, and, according to an unauthenticated historical report, to abjure Orthodoxy. There are Catholic writers who affirm that Alexander I and his consort became Catholics; but there is no documentary evidence in support of this.
The reign of Nicholas I was a long period of persecution and suffering for Catholics in Russia. In 1826 the Holy See sent Mgr. Bernetti to St. Petersburg, to be present at the coronation. He was well received by the tsar, and thereafter wrote optimistically to Rome. Soon, however, the trials of the Catholics began. By two ukases in 1828 the admission of novices in the religious orders, and of clerics in the seminaries, was made very difficult, if not quite impossible; and in the following year all the novitiates were closed. In 1830 other ukases encouraged divorce among Catholics, prohibited Catholic religious propaganda among the Orthodox, the hearing the confessions of foreigners, and changes of residence among the clergy.
The Polish insurrection of 1830 and 1831 intensified the persecution against the Latin Catholics. In 1832 the Russian Government asked of the "Roman Ecclesiastical College" that the number of convents be diminished. Of 300 monasteries in the Diocese of Mohileff 202 were closed; while the administrator of that diocese, Bishop Szczyt, who had opposed this reduction was sent to Siberia. In the same year the publication of Papal Bulls in Russia was prohibited. In June and September, 1832 respectively the Holy See addressed two notes to the Russian Government, lamenting the disabilities to which Catholics were subjected in Russia, and the innovations which had been introduced into ecclesiastical discipline. The government blamed the Polish revolutionists for its severity. On 9 June, 1832, yielding to the Russian Government, Gregory XVI addressed his Encyclical to the Polish clergy, urging obedience to the civil power in civil matters. The encyclical aroused great discontent among the Poles, and did not deter the Russian Government from its purpose of annihilating Catholicism. The Government directed its blows against Catholics, more especially by laws concerning mixed marriages, by preventing Catholic priests from ministering to the United Catholics, and by calling to the episcopal sees men who were devoted to its policy, e. g. Mgr. Pawlowski, who was named Archbishop of Mohileff in 1841. The Holy See could no longer remain silent in the presence of this violence, and in his Allocution to the solemn Consistory of 22 July, 1842, Gregory XVI called the attention of the Catholic world to the painful oppression to which Catholicism was subjected in Russia; and his protests were more serious and energetic, when in 1845, upon the occasion of the visit of the tsar to Rome, he had an interview with the latter which resulted in the concordat of 3 Aug., 1847, by which there were established in Russia an archbishopric and six episcopal sees, and in Poland, the same number of dioceses that had been established by the Bull of Pius VII of 30 June, 1818. The concordat repealed several iniquitous laws that had been promulgated against Catholics, placed the seminaries and the ecclesiastical academy of St. Petersburg under the jurisdiction of the ordinary, and recognized to a somewhat greater degree the authority of the Holy See over the bishops. The Tsar Nicholas, by a letter of 15 Nov., 1847, ratified the concordat of 3 Aug., which, like so many other Russian laws, was destined to remain a dead Letter. Obstacles were placed to the determination of the boundaries of dioceses; 21 convents were suppressed by a ukase of 18 July, 1850; while Catholics were prohibited from restoring their churches and from building new ones; from preaching sermons that had not previously been approved by the government, and from refuting the calumnies of the Press against Catholicism. It is not necessary for us to recur to the authority of Catholic writers, like Lescœur, to prove how odious this violence was; we may be satisfied with a mere glance at the immense collection of laws and governmental measures concerning the Catholic Church, from the times of Peter and of Ivan Alexeievitch to 1867 ("Zakonopolozhenija i pravitelstvennyia rasporjazhenija do rimsko-kato litcheskoi cerkvi v Rossii otnosjachtchijasja so vremeni carstvovanija Tzarei Petra i Ioanna Aleksieevitchei, 1669-1867", Vienna, 1868). It is not without reason that a Catholic writer has said that the laws of Nicholas I against Catholicism constitute a Neronian code.
The first years of the reign of Alexander II were not marked by anti-Catholic violence. The Russian Government promised the Holy See that the concordat would be scrupulously observed, and in 1856 the episcopal sees of Russia and Poland were filled. Soon however there was a return to the methods of Nicholas I, notwithstanding the fact that Pius IX wrote to the tsar, imploring liberty for Catholics of both rites in Russia. In another letter, addressed in 1861 to Mgr. Fialkowski, Archbishop of Warsaw, Pius IX referred to the continual efforts of the Holy See to safeguard the existence of Catholicism in Russia, and to the difficulties that were opposed to all measures of his and of his predecessors in that connection. Encouraged by the words of the pope, the Polish bishops presented a memorandum to the representative of the emperor at Warsaw, asking for the abrogation of the laws that oppressed Catholics and destroyed their liberty. A similar memorandum was presented to the tsar by the Archbishop of Mohileff and the bishops of Russia. Upon the basis of these memoranda, the government accused the Catholic clergy of promoting the spirit of revolution and of plotting revolts against the tsar. Most painful occurrences ensued; the soldiery was not restrained from profaning the churches and the Holy Eucharist, from wounding defenceless women, or from treating Warsaw as a city taken by storm. One hundred and sixty priests, and among them the vicar capitular Bialobrzeski, were taken prisoners, and several of them were exiled to Siberia. Mgr. Deckert, coadjutor of the Archbishop Fialkowski, died of the sufferings that these events caused him. The condition of the Poles were becoming intolerable, and Catholicism suffered proportionately. Amid the general indifference of Europe, one voice, that of Pius IX, was raised, firm and energetic, in favour of an oppressed people and of a persecuted faith. On 12 March, 1863, in his Allocution to the Consistory, and on 22 April, 1863, in a letter to the tsar, Pius IX demanded that justice and equity be no longer violated. The tsar Alexander II wrote to the pope expressing regrets that the Polish clergy should ally itself with the authors of civil disorder and should disturb the public peace.
The Polish revolution of 1863 furnished the government with a pretext for inhumanity towards the Catholic clergy, both regular and secular. There is no doubt that some priests and religious, moved by patriotic ardour, committed the error of taking part in an insurrection which was opposed by the more cultured and reasonable portion of the nation. The Russian Government, however, did not take pains to punish only the guilty, but dealt with all the Catholic clergy alike. In 1863 the Archbishop of Warsaw, Mgr. Felinski, was confined at Yaroslaff, as was his coadjutor Mgr. Rzaewuski at Astrakhan in 1865; while their successors, the canons Szczygielski and Domagolski, were exiled to Siberia in 1867. Mgr. Krasinski, Archbishop of Vilna, was confined at Vyatka. Several priests in 1863 were either hanged or shot, as implicated in the revolt, while others were sent to the interior of Russia, or were deported to Siberia. The Poles and the Catholics in their distress received consolation only from Pius IX, who distinguished between the right of a government to punish an unjust revolt and the right of subjects to profess their Faith freely. In the encyclical "Ubi Urbaniano" of 30 July, 1864, addressed to the bishops of Russia and Poland, he enumerated the grievous evils that the Russian Government had inflicted on Catholicism.
The letters and the protests of the pope however were of little avail. On 8 Nov., 1864 the government suppressed the convents and religious orders of Russian Poland; and a ukase of 16 Nov., 1866 abolished the concordat of 1847. Another ukase, on 22 May, 1867, made the "Roman Catholic College" the intermediary between the Catholic bishops of Russia and the Holy See. Unfortunately some prelates allowed themselves to be led astray by the promises or by the threats of the Russian Government, which sought the ruin of Catholicism in Russia through the establishment of a Polish national church. We may cite Mgr. Staniewski, administrator of the Diocese of Mohileff, Mgr. Constance Lubienski, Bishop of Augustowo, who nobly expiated his mistake, and died in exile at Dünaburg; and Mgr. Sosnowski, administrator of the Diocese of Lublin. A series of curious revelations and documents, concerning the incredible abuses of Russian legislation against Catholicism, is contained in the work "Das polnisch-russische Staatskirchenrecht auf Grund der neuesten Bestimmungen und praktischer Erfahrungen systematisch erzählt von einem Priester", Posen, 1892.
Under Alexander III (1881-94) negotiations between the Holy See and the Russian Government were renewed, and Russia maintained a legation at the Vatican. In 1882 Archbishop Felinski was recalled from exile, and, instead of his See of Warsaw, received the title of Archbishop of Tarsus. The See of Warsaw was given to Mgr. Vincent Theophilus Popiel, who had energetically resisted the efforts of the Russian Government to establish an independent ecclesiastical college for the government of the Catholic Church in Russia. A new concordat was concluded in 1882, but its clauses were nullified by new laws. It should not be forgotten that, during the entire reign of Alexander II, the religious policy of Russia was inspired by Konstantin Pobiedonostseff, Procurator General of the Holy Synod, who, for political rather than religious motives, was a fierce adversary of Catholicism. The Catholic clergy continued to endure the severest oppression, abandoned to the caprices of the police, greatly reduced in numbers, and trammelled by a thousand obstacles in the exercise of its apostolic ministry. This condition of things was prolonged into the reign of Nicholas II, during which Pobiedonostseff exercised his dictatorship until 1905.
After the war with Japan, however, and in consequence of internal political troubles, Nicholas II promulgated the constitution in 1905, and published the edict of religious toleration. Two years of liberty were sufficient to reveal the great vitality of Catholicism in Russia, for the number of conversions to the Catholic faith, in so short a lapse of time, amounted to 500,000, including over 300,000 Uniate Catholics whom the Russian Government had compelled to declare themselves Orthodox; 100,000 of these, known in Russian as Obstinates (uporstvujushshie) had not received the sacraments for more than thirty years, during which time they frequented no church, in order not to be reckoned among the Orthodox. The Catholic clergy developed the greatest activity in social and educational work, in the Press, and in the awakening of Christian piety; and the reactionary party of the Orthodox Church, centred in the Synod, cried out against the danger, and called for new laws to protect Orthodoxy against the assaults of militant Catholicism. These protests and lamentations were heard; the laws relating to liberty of conscience were submitted to revision, abolished, or modified; the government refused to recognize as legitimate the conversions to Catholicism of the former Uniate Catholics; the priests who baptized children of mixed marriages were punished with fines and imprisonment; the parochial schools were closed; the confraternities and the Catholic social organizations were dissolved, and the former severity against the Catholic Press was resumed. The government directed its action especially against the re-establishment of the United Church in Russia, and in 1911 closed two Russo-Catholic chapels that had been erected at St. Petersburg and Moscow. Denunciations against a zealous Jesuit, Father Werczynski, who had established himself at Moscow in 1903, and had converted a thousand Russians to Catholicism, furnished the government with pretexts for renewed severity: Father Werczynski was exiled; the suffragan Bishop of Mohileff, Mgr. Denisewicz, was deposed (1911) without the previous consent of the Holy See, and was deprived of his stipend; and another most zealous prelate, Baron von. Ropp, Bishop of Vilna, was obliged to resign his see and to retire to the Government of Perm.
Nevertheless Catholicism continues to exercise a great influence upon the cultured classes of Russia, a fact due in great measure to Vladimir Soloveff, the greatest of Russian philosophers, who has rightly been called the Russian Newman; and from these classes there have always been conversions that have brought to the fold of the Catholic Church noble and exalted souls, as, for example, Princess Narishkin, Princess Bariatinski, Princess Volkonski, Countess Nesselrode, Miss Ushakova, Prince Gagarin, Prince Galitzin, Count Shuvaloff, and many others. Khomiakoff, the legislator and apostle of Slavophilism, said that if liberty of conscience were established in Russia the upper and the cultured classes would embrace Catholicism, which seems to be justified by the facts.
D. Statistics of the Catholic Dioceses of Russia
The basis for the diocesan and clerical statistics of Russia is furnished by the very useful "Elenchi omnium Ecclesiarum et universi cleri" which is published every year by the various dioceses as an appendix to the "Directorium divini officii". These "Elenchi" are useful not only for their statistics but also for their historical data, because they sometimes contain documents and historical notes concerning the dioceses. From the ecclesiastical point of view, the Catholic dioceses of Russia are divided into two classes: the dioceses of the Kingdom of Poland, and those of Russia.
The Kingdom of Poland, or Russian Poland, has seven sees:
· (1) Archdiocese of Warsaw;
· (2) Diocese of Kielce;
· (3) Diocese of Lublin (with administration of Podlachia);
· (4) Diocese of Plock;
· (5) Diocese of Sandomir;
· (6) Diocese of Sejny and Augustowo;
· (7) Diocese of Wladislaw.
In Russia there are:
· (1) Archdiocese of Mohileff (with administration of Minsk);
· (2) Diocese of Lutzk, Zhitomir, and Kamenetz;
· (3) Diocese of Samogitia;
· (4) Diocese of Tiraspol;
· (5) Diocese of Vilna.
These are all treated under separate heads. In 1866 the Russian Government suppressed the Diocese of Podlachia in Poland, and Minsk and Kamenetz in Russia; the Holy See, however, did not sanction these arbitrary acts, and therefore the three dioceses in question exist canonically, although they have no bishops, and have been incorporated into other dioceses. There are in the Russian Empire more than 13,000,000 Catholics, of whom more than 5,000,000 are in Russia; there are approximately 2900 parishes, 3300 churches, 2000 chapels, and 4600 priests. According to the illustrative tables of Father Urban, S.J., there may be reckoned an average of more than 3000 Catholics for each priest. In some dioceses, as for example in Podlachia, there is 1 priest for each 4800 Catholics; and in the Diocese of Minsk 1 priest for each 4670 Catholics. The division into parishes is irregular, and some of the parishes have a very large population; that of Holy Cross at Lodz has a population of 142,000 Catholics with only 10 priests; and Praga, near Warsaw, has 82,000 Catholics, with only 4 priests. In Siberia the parishes have an enormous extent. According to the convention between the Holy See and the Government, the diocesan bishops should have 22 auxiliaries: 3 for the metropolitanate of Mohileff; 3 for the Diocese of Kovno; 3 for Lutzk, Zhitomir, and Kamenetz; 3 for Vilna; 2 for Tiraspol; 2 for Warsaw; and 1 each for Kielce, Lublin, Wladislaw, Sandomir, Plock, and Sejny and Augustowo. Unfortunately however the convention is not observed by the Russian Government: in 1911 there were only four suffragan bishops; and it should be added that the dioceses remain vacant for long periods. The Diocese of Vilna has been vacant since 1905. There follows consequently great disorganization and many abuses in the ecclesiastical administration, which cannot be remedied for lack of competent authority.
Each diocese has its cathedral and its collegiate chapters. A ukase of 1865 fixed 12 as the number of canons of a cathedral. Each diocese has also its consistory; and to the twelve diocesan consistories, should be added the consistories of Kalish, Piotrkow, and Pultusk. The consistories are composed of "Officers", "vice-officers", assessors, visitors of monasteries, and also lay members in the Russian dioceses. The efforts of the Russian Government to make autonomous the consistories of the various dioceses and the ecclesiastical college at St. Petersburg have failed, for the Catholic hierarchy in Russia, taught by experience, remains faithful to the Roman See, and accepts no innovations contrary to Catholic canon law.
E. Religious Orders
In the seventeenth and eighteenth centuries there were in Russian Poland many monasteries, and several thousand religious of the various orders. Among the latter the Jesuits and the Piarists (founded by St. Joseph Calasanctius) distinguished themselves by their services to education; but the iniquitous laws of Catharine II and Nicholas I, and the measures adopted by the Russian Government in 1864 after the Polish insurrection, almost extirpated Western monachism from Russia. In 1864 it was provided that the monasteries of Russia should be divided into two classes, those approved kind recognized by the state, and those not approved or recognized. The monasteries of the first of these two classes were allowed to have novices, and to be inhabited each by 14 religious; those of the second class were allowed to remain in existence until the number of religious in each should be reduced to 7, when the monastery was to be suppressed. The opening of the novitiates of the recognized monasteries was deferred to the time when the non-approved monasteries should have ceased to exist. The number of the Paulist monks of the monastery of Czenstochowa was fixed at twenty-four. Even these restrictive laws, however, were not observed. Only three or four of the recognized monasteries were allowed to receive novices, and the members of religious orders were prohibited from having relations with their religious superiors outside of Russia. It is therefore not astonishing that the religious orders should have nearly disappeared from that country. The Sisters of Charity alone have been able to develop their organization; and, as elsewhere, they have won the admiration of all, even of the Orthodox.
The greater part of the religious are in Russian Poland. The Archdiocese of Warsaw has a Capuchin monastery at Nowe Miasto, with 15 religious, and the convents of the Visitation (14 religious), the Perpetual Adoration (13 religious), and the Sisters of the Immaculate Conception (36 religious). The Sisters of Charity, 382 in number, have under their charge there 34 hospitals or philanthropic institutions. In 1905 the Redemptorists, five in number, had established themselves at Warsaw; but the Russian Government expelled them in 1910. There are remnants of the old orders that were suppressed in 1864, but their number is reduced from year to year.
The Diocese of Wladislaw has the celebrated monastery of Czenstochowa, belonging to a congregation of cenobites called Paulists (from St. Paul I the hermit). There are about forty religious, priests and laymen, in the convent. A grievous crime that was committed in the convent in 1909 led the diocesan authorities to adopt the severest measures for the re-establishment of religious discipline there. In the same diocese there are two convents of Friars Minor, at Kolo and at Wladislaw, with 10 religious; one convent of Dominican Tertiaries, at Przyrów, with 12 religious; and one convent of Franciscan Tertiaries, with 13 religious, at Wielun. There are 49 Sisters of Charity, who have charge of 13 philanthropic establishments. In the Diocese of Plock there are: a convent of Carmelites, at Obory, with 6 religious; a monastery of Felician Sisters, at Przasnysz, with 9 religious; and 5 charitable institutions, in the care of the Sisters of Charity.
In the Diocese of Sejny, besides a Benedictine monastery, with 10 religious, there are two hospitals and one asylum, under the care of 13 Sisters of Charity.
In the Diocese of Sandomir there is a Franciscan convent for women, with 13 religious; and 6 charitable institutions, under the care of 29 Sisters of Charity.
The Diocese of Kielce has 35 Sisters of Charity, and that of Lublin 44. who are in charge of 8 charitable establishments.
In the Archdiocese of Mohileff there are no convents, properly so called. At St. Petersburg and Moscow there live some Dominicans of different nationalities, and it is by priests of that order that the French parishes of those two cities are served. In 1907 eight Franciscan Sisters, Missionaries of Mary, established themselves at St. Petersburg with the consent of the government. They direct a house of work. There are also in the archdiocese a few Sisters of French and of Polish congregations.
The Diocese of Vilna has a Benedictine monastery at Vilna, with 6 religious, and a Franciscan monastery, with 3 religious, at Slonim. In the Diocese of Kovno there is: a Franciscan monastery, with 3 religious, at Kretinga; one Benedictine monastery at Kovno, with 9 religious; and a convent of Sisters of St. Catharine, with 9 religious, at Kroki. At Zaslaff, in the Diocese of Lutzk, Zhitomir, and Kamenetz, the Franciscans have a monastery with 4 resident religious; and there are about 10 religious of various other orders scattered throughout the diocese. There are no religious in the Diocese of Tiraspol.
In all, therefore, of the 13,000,000 Catholics in Russia, 150 men and 550 women are religious, and of the women 450 are Sisters of Charity. The Catholic Church in Russia, therefore, is deprived of an important part of its militia, and there is small hope that religious life will flourish in that country. The small monasteries that remain depend on the bishops, and have, instead of provincials, visitors who are chosen from among the secular clergy. The several attempts of the Polish religious of Galicia (Augustinians, Franciscans, Bernardists, Piarists, Redemptorists) and others to establish themselves in Russia since 1905 have been futile.
F. Moral and Intellectual Life of the Catholic Clergy in Russia
From the moral and intellectual points of view, in Russia, as in all Orthodox countries, the Catholic clergy is very superior to that of other denominations, according to the confession even of the Orthodox writers themselves. Any shortcomings which may occur in the lives of the Catholic clergy arise out of circumstances beyond the control of the ecclesiastical authority. The Holy See cannot exercise in Russia a more efficacious vigilance than it exercises in other countries; but even if it were in a position to do so, it would find an obstacle to its efforts in the laws of the country. On the other hand, the clergy is too scattered, its work too great, and the civil offices imposed upon it by the bureaucracy too arduous. Nevertheless, in the difficult circumstances in which it is placed, its zeal has succeeded in working marvels, in holding its fold firmly bound to the Faith, and in conciliating the esteem of the Orthodox and the affection of Catholics. The generosity of the Catholics, especially Poles and Lithuanians, is considerable, and therefore the financial circumstances of the Catholic clergy are of the best, notwithstanding the fact that the stipends which it receives from the Russian Government are exceedingly small: parish priests receive from 230 to 600 roubles a year, and canons have the same stipend. The people are very pious, and their pilgrimages to the sanctuaries are frequent. At the Feast of the Assumption, the sanctuary of Czenstochowa is visited at times by as many as 1,000,000 pilgrims. The sanctuary of Our Lady of Ostrabrama, at Vilna, is also a centre of many pilgrimages, and the streets that lead to it are always crowded with people on their knees.
The Catholic clergy in Russia is unable to contribute efficiently to the propagation of the Faith, for its zeal is trammelled by very severe laws. In 1908-1911 many priests were fined, imprisoned, and even exiled for having baptized children of mixed marriages; nevertheless the clergy contributes in some measure to the work of the union. There had been hopes of restoring the Uniate Church in Russia through the agency of three or four Russian priests who were converted to Catholicism; and two chapels of the Slav Rite sprang up, at St. Petersburg and Moscow. In 1911, however, the Russian Government closed the two chapels, and forbade the exercise of their ministry by the converted priests, one of whom returned to the schism.
The Catholic clergy, and Catholics in general, abstain from taking part in polities; but they do a great deal for the moral and intellectual development of their fellow-countrymen. The Poles are the staunchest supporters of Catholicism and Polish nationalism in Russia. The Lithuanian clergy has taken a very active part in the awakening of Lithuanian nationalism, the restoration of the Lithuanian language to the churches of Lithuania, and the development of Lithuanian literature. From these points of view, therefore, both the Polish and Lithuanian clergy have rendered great service to their respective nationalities. It is to be regretted, however, that there should frequently arise at Vilna, between the Polish and the Lithuanian clergy, disputes that are at variance with Catholic interests. The intellectual development of the clergy, as yet, is not all that might be desired. The seminaries, in all that concerns the admission of young men, are at the mercy of the government, which, possibly, prevents the more desirable youths from entering those establishments. For the rest, the course of studies in those seminaries is not very complete. At present, however, an intellectual and moral reform in these establishments is being sought: a considerable number of Catholic priests go to foreign countries to complete their studies in Catholic universities, and upon their return to Russia teach in the seminaries. The Catholic Press, also, which had been kept at a low standard by the Russian censorship, has improved greatly of recent times. In 1909 the seminary of Wladislaw began the publication of the "Duchowni Kaplan", a monthly periodical that is on a level with the most learned Catholic publications of Europe. Other Catholic periodicals are published at Warsaw, Vilna, Sandomir, etc., and seek to neutralize the anticatholic propaganda, and the propaganda of atheism, which latter has its centre at Warsaw, where it publishes its organ the "Mysl Nepolegla" (Independent Thought).
The chief centre of Catholic study in Russia is the Roman Catholic Ecclesiastical Academy of St. Petersburg, established in 1833, in place of the seminary of Vilna, which was considered the university of the Catholic clergy in Russia. The academy has a rector, an inspector, a spiritual director, 15 professors, and a librarian. The dioceses send to this establishment their best students, who after a course of four years receive the Degree of Master of Theology. It has 60 students. Among its professors mention should be made of Mikhail Godlewski, author of important publications on the history of Catholicism in Russia; and Stanislaus Trzeciak, the author of an important work on the literature and religion of the Jews at the time of Christ ("Literatura i religija u zydów za czasów Chrystusa Pana", Warsaw, 1911).
The sect of the Mariavites is treated in the article POLAND.
THE ORTHODOX CHURCH OF RUSSIA
Russian writers ordinarily divide the history of their national church into five periods. The first, from 989 to 1237, was the period of the diffusion of Christianity in Russia. Christianity was spread slowly, but the want of culture among the people caused pagan superstitions to be maintained under the external appearances of Christian rites. The conditions of the lower clergy, both as to culture and to apostolic spirit, were wretched. Monastic life began to flourish in Russia, when the monk Anton, coming from Mount Athos in 1051, established himself in a grotto near Kieff, and collecting about him various followers, among them the famous Blessed Theodosius Petcherski, laid the foundation of the great monastery called Kievo-Petcherskaja. This monastery became a focus of culture in the development of Russia, and is rightly considered a national monument of that country. Monasticism was so generally spread in the twelfth century that in the city of Kieff alone there were seventeen monasteries.
During this first period the Russian Church was totally dependent upon the Church of Constantinople, and was governed by the Metropolitans of Kieff, the list of which opens with Leo (dead in 1004) and closes with the Metropolitan Josef in 1237. According to Golubinski this first list contains twenty-four names. Some of them, Mikhail, Ilarion, Ivan II, Ephraim, and Konstantin were placed upon the calendar of the saints. One of the most famous saints of this first epoch was St. Cyril of Turoff.
The second period, from 1237, in which year begin the Mongolian invasions and the progressive development of the power of northern Russia extends to 1461, when Orthodox Russia was divided into two metropolitanates. During this period, Russia was governed by the Metropolitans of all Russia, the list of whom begins with Cyril III (1242-49), and closes with St. Gona (1448-61). Among these metropolitans, St. Pioter (1308-26), St. Alexei (1354-78), and St. Gona (1448-61) were raised to the honours of the altar of the Russian Church. The latter fought against the Tatars; while several Russian princes suffered martyrdom for their Faith and were canonized. Some few missionaries attempted to spread Christianity among the Tatars. In 1329 two Russian monks, Sergei and Germanus, founded the famous monastery of Balaam, on an islet of Lake Ladoga. In the second half of the fourteenth century St. Stephen, Bishop of Perm (died 1396), preached Christianity to the Zyriani. The efforts of the Russians, however, to win Lithuania over to the schism were not crowned with success. During this period, there were eighteen eparchies in Russia. The Russian bishops gradually leaned towards Moscow, which had aspirations to spiritual supremacy. The moral and intellectual conditions of the clergy were very low. Towards the latter end of the fourteenth century, there arose the heresy of the Strigolniki, who rejected the hierarchy. Monasticism attained its highest development, there appearing 180 new monasteries. St. Sergei Radonejski (dead in 1392), a saint whom popular legends represent as endowed with supernatural powers, became the legislator of the new monasticism. At Sergievo, 40 miles from Moscow, he founded the celebrated monastery of the Most Holy Trinity, a great religious and national monument of Russia. The monasteries at this epoch contained possibly 300 religious.
The third period is from 1461 to 1589, when the Russian Church was divided into the two metropolitanates of Moscow and Kieff. The former was bounded by the frontiers of Great Russia, and was strictly Russian and Orthodox. That of Kieff attempted to assimilate the culture of the West, and developed great literary activity. In the metropolis of Moscow, Tihon of Vyatka (dead in 1612) worked for the conversion of the Voguli and of the Ostiaki of of the Government of Perm. The monks of the monastery of Solovka evangelized the Lopari, in which efforts the Blessed Theodoretus (dead in 1577) and the Blessed Tihon Petchengski (1495-1583) distinguished themselves. In the work of the conversion to Christianity of the Tatars of Kazan, the higumeno George (Gurij) Rugotin became famous. He died 4 Dec., 1563, and was canonized by the Russian Church; so also was the archimandrite Barsonofius (dead in 1576, and Germanus (died 1567). Other Russian monks devoted their energies to the conversion of the pagans of Astrakhan and of the Caucasus.
The Russian Church became more and more separated from the Greek Church, and towards the end of the fifteenth century refused to receive Greek metropolitans and bishops. Among the metropolitans of this time, Macarius (1542-63), and the energetic Philippus II, who was slain by order of Ivan the Terrible in 1473, were distinguished by the extent of their learning. In the Metropolitanate of Moscow there were ten eparchates. The clergy was very numerous, and many of its members, unable to subsist in the villages, lived a vagabond life at Moscow, to the detriment of discipline. With a view to reforming the clergy there was convened at Moscow in 1551 the famous Council of the Hundred Chapters (Stoglav). Monasticism spread more and more. From the fifteenth to the seventeenth century there appeared three hundred new monasteries, which accumulated enormous wealth. The Blessed Nil Sorski (1433-1508) made himself the champion of a reform among the monks, which implied on their part the renunciation of all real property and seclusion in the monasteries. His doctrines found numerous adversaries, among whom was the Blessed Josef of Volock (1440-1515). Many monks and ascetics of this time were venerated as saints. Among the more famous of these, were Alexander Svirski (dead in 1533) and Daniel of Pereiaslaff (died 1540). The want of religious instruction favoured superstition and the germination of heresies. In the fifteenth century there broke out, at Novgorod and its surroundings, the heresy of the Judaizers (zhidovstvujushshie), against which the Archbishop Gennadius (a saint who died in 1505) and the Blessed Josef of Volock struggled with much energy. In the sixteenth century Matwei Baksin and Theodosius Kosoi taught rationalist doctrines, abjuring the sacraments and ecclesiastical government, which evoked refutations and anathemas from Maxim the Greek, and from the monk Zinovii Otenski. The Protestants established themselves at Moscow.
There were fifteen metropolitans of Kieff, from Gregor the Bulgarian (1458-73), who, according to Golubinski, after embracing the union, returned to the Orthodox Church, to Onisiphorus Dievotchak (1579-89), who was succeeded by Mikhail Ragosa — the latter having embraced the Union. The Orthodox of the metropolitanate, after the Union of Brest, fanatically opposed the progress of the Unionists. Russian writers mention with praise, among these champions of Orthodoxy against the Union, Prince Andrei Kurbski and Prince Konstantin of Ostrog. The followers of Orthodoxy also established confraternities for the printing and dissemination of polemical works, and to oppose Catholic influence through the schools. For want of bishops and priests of their own, members of the Orthodox Church passed over to the Union. In 1620, however, Theophanus, Patriarch of Jerusalem, consecrated Job Borecki Metropolitan of Kieff, and six members of the Orthodox Church as bishops respectively of Polotsk, Vladimir, Lutzk, Przemysl, Chelm, and Pinsk; and thus the Orthodox hierarchy was reestablished. In the domain of theology the sixteenth and seventeenth centuries were prolific of works, written by Orthodox theologians, to combat the arguments of the Catholics and Uniates. The most salient personality of the Orthodox hierarchy of Kieff during this period was the Metropolitan Peter Moghila (died 1646).
The fourth period of the Russian Church is that of the Patriarchate of Moscow (1589-1700). The Patriarchate of Moscow was created in 1589 by Jeremias II, Patriarch of Constantinople. The first patriarch was Job (1589-1605); he was succeeded by Ignatei (1605-06), Hermogenes (1606-11), Filarete Romanoff (1619-33), Joshaphat (1634-40), Josef (1642-52), Nikon (1652-66), Joshaphat (1667-72), Pitirim (1672-73), Joachim Saveloff (1674-90), and Adrian (1690-1700). Among the most famous of these mention should be made of Filarete and Joachim, bitter enemies of Catholicism; and of Nikon, who with uncurbed energy upheld the rights of his Church against the usurpations of the civil power, on which account he was deposed in 1666. The patriarchs formed at Moscow a court, which, especially under Filarete Romanoff, was a rival of that of the tsars, both as to wealth and authority, and which for these reasons was suppressed by the tsars. The patriarchs exercised superintendence over the metropolitans and over the bishops, the number of whom was increased and diminished by turns. After the establishment of the patriarchate, Novgorod, Kazan, Rostoff, and Kruticki became metropolitanates, and Suzdal, Ryazan, Tver, Vologda, and Smolensk were made archiepiscopal sees. The number of dioceses was fixed at eight. In 1620 Siberia was given an episcopal see at Tobolsk. In 1682 the Tsar Feodor Alexeievitch proposed the establishment of 12 metropolitanates and 72 dioceses; but a council of bishops reduced the latter number to 34, later to 22, and thereafter to 14. There was a lack of funds for the support of the new dioceses, and at the end of the seventeenth century the patriarchate of Moscow had 13 metropolitanates, 7 archbishoprics, and 2 dioceses.
Meanwhile the tsars, seeing the growth of the influence and power of the Church under the rule of the patriarchs, adopted the policy of diminishing the prerogatives of the clergy. The Tsar Alexis Mikhailovitch published a statute (ulozhenie) which prohibited the further acquisition of property by the clergy. The judicial position of the clergy received another blow by the promulgation of the so-called monastyrskij prikaz (monasterial ordinance). The clergy received this diminutio capitis with evident displeasure; and when Nikon, Metropolitan of Novgorod, was raised to the patriarchal dignity in 1652, protests were redoubled, and the conflict between the patriarch and the tsar became acute. The bishops, who were partisans of the tsar, had the support of the Greek hierarchy. The Council of Moscow, to please the tsar, deposed the patriarch, who died after a long captivity, at Bielo-ozero, in 1681. With the death of Nikon the Russian Church was yoked to the chariot of the State. Peter the Great found that the patriarchate was useless, and in fact an obstacle in the way of the realization of his purposes; and accordingly, at the death of Adrian in 1700, he suppressed it. The Patriarchate of Moscow had succeeded in unifying the Orthodox Church of Russia. After the convention of 1686 between Russia and Poland, which made the tsars of Moscow masters of Kieff and Little Russia, the Patriarch Joachim named Gedeon Tchetvertinski metropolitan of Kieff, and in 1687 Dionysius, Patriarch of Constantinople, recognized the dependency of the Metropolitanate of Kieff upon the Patriarchate of Moscow.
In the seventeenth century under the Patriarch Nikon a great schism broke out in the Orthodox Church, called the Schism of the Old Believers. The liturgical books in use in the Russian Church were replete with errors. Their correction was an urgent necessity, and had been undertaken in the sixteenth century. The fanatics opposed this "corruption" of the sacred texts, and Maxim the Greek, who had worked upon it, paid for his participation in the work with a long imprisonment. Under Nikon in 1654 a council held at Moscow recognized the necessity of the reform in question. Accordingly the liturgical books were corrected, but many Russians, influenced by the monks, refused to accept the corrected versions. It began to be rumoured that Antichrist, personified by the pope, had in view the destruction of the Orthodox Russian Church, through the Latin Catholics of western Russia. But a council held at Moscow in 1666 approved the reform of Nikon, and pronounced its anathema against those who had not accepted his decisions. Anathemas, were however, like the severity of the government, without effect against these deserters from the official Church. The monks who were averse to the reform withdrew to solitary places, and founded clandestine monasteries, among which those of Vyg, Starodub, and Vyatka became famous. The more violent schismatics were burnt alive or decapitated. But persecutions invigorated the schism, called in Russian raskio, whence the name of its adherents, Raskolniki.
The fifth, called the synodal, period begins with 1700, and extends to the present time. At the death of Adrian (1700), Stepan Tavorski, Metropolitan of Ryazan, and a learned theologian, was appointed patriarchal vicar, and charged to reform the entire constitution of the Russian Church. Tavorski found an excellent co-operator in Theophanus Prokopovitch, who was Bishop of Pskof in 1718, and who, although educated at Lemberg, Cracow, and Rome, and according to some, a convert to Catholicism, nourished a bitter hatred for Catholics. Peter the Great gave to Prokopovitch the task of preparing the "Ecclesiastical Regulations" which became the Magna Carta of the Russian Church. This code was finished in 1720. It is divided into three parts, concerning respectively the functions of the synod, the matters put under its jurisdiction, and the duties of its members. The synod was solemnly opened on 14 Feb., 1721. By the "Ecclesiastical Regulations", the tsar is the supreme judge of the ecclesiastical college. His representative in that capacity was a layman, who in a document of 1722 is called the eye of the tsar. This functionary, bearing the title of Ober-Prokuror, was to be chosen preferably from the military class.
The synod in the early period of its existence had ten members, besides the president, and maintained its ecclesiastical character. After the death of Peter the Great, however, that ecclesiastical character was lost by degrees, and the synod became a vast political bureaucracy. The bishops were at the mercy of the procurators-general, who at times, as in the case of Prince Sharkhovski, regarded the synod as a political institution, and sometimes maltreated the prelates who formed that body. There were procurators-general who made public profession of atheism, as Tchebysheff (1768-74), or of rationalism, as Prince A. Golycin (1803). The Russian Church suffered humiliation under the lay rule of the synod (see the important work of Blagovidoff, an ex-professor of the Ecclesiastical Academy of Kazan, on "The Procurators of the Holy Synod"). In 1881 there was called to the government of the synod Konstantin Pobiedonostseff, a man of great culture but of reactionary ideas, who wished to unite all the religions professed in Russia in the Orthodox Church. The epoch of Pobiedonostseff was one of complete thraldom for the Russian Church. His dictatorship however came to an end in 1905, when the edict of toleration was promulgated. The Liberal Russian clergy attacked the synod and the anti-canonical constitution of the Russian Church in the Press, and demanded the reestablishment of the patriarchate. The Government proposed the convocation of a great national synod, to return its liberties to the Church of Russia and to give it a new constitution, but this purpose was frustrated by the friction between the "white" (secular) and the "black" (regular) clergy, by the triumph of the revolutionary parties, and by the outbreak of the revolution. The synod continued to exercise its deleterious authority under various procurators: Prince Obolenski, Izvolski, Lukianoff (a mental specialist), and finally, in 1911, Carolus Viadimirovitch Sabler, a former associate of Pobiedonostseff, but a man of broader and more liberal ideas.
Other changes were made in the eparchies. When the synod was established, there were 18 eparchies and 2 vicariates in Russia; in 1764, the number of the former had increased to 29, and to 36 at the beginning of the nineteenth century; which latter number was increased under Nicholas I, and became 65 in our day. The eparchies are ruled by metropolitans (St. Petersburg, Moscow, and Kieff), archbishops, and bishops. According to the most recent statistics, there were 133 Russian bishops, including the bishop-vicars of the eparchies, and the bishops without a charge. In regard to the moral character of the Russian episcopate, and concerning the various institutions of the Russian dioceses, see the present writer's work "La Chiesa russa", pp. 105-160. The Russian clergy, which is divided into two castes, the "white" clergy, or seculars, and the "black" clergy, or regulars, has not acquired, among the Russians, the moral prestige that the Catholic clergy has acquired in Catholic countries. According to the latest statistics, there are in the "white" clergy 45,000 priests, 2400 archpriests, 15,000 deacons, and 44,000 singers, while there are 60,000 churches and chapels in the country. This clergy exercises its ministry over more than 90 millions of Orthodox faithful; but it is rendered incapable of accomplishing its mission by poverty, want of education, the lack of sound vocations, the oppression of the Government, contempt and social isolation, family cares, and not infrequently by drink. Only in the cities are there to be found priests of culture and in comfortable circumstances; those who work in the rural parishes are deserving of pity and compassion.
In the eighteenth century, the "black" clergy suffered vicissitudes that greatly reduced the number of monasteries and monks. Peter the Great especially and Anna Ivanovna treated the monks with the greatest severity. Nevertheless the "black" clergy preserved the moral and economic superiority in Russia; bishops, rectors, and inspectors of academies and seminaries are taken from the ranks of the "black" clergy, and the monasteries still possess immense riches. According to the most recent statistics there are 298 monasteries that are recognized and subsidized by the Government, while there are 154 not subsidized (zastatnij). There were 9317 monks and 8266 novices. There were 400 religious houses of women, inhabited by 12,652 nuns and 40,275 novices. Many of these religious houses are of the Russian Sisters of Charity, who maintain 184 hospitals, and 148 asylums. The life of the regular clergy, except in a few monasteries of strict observance, is very lax.
The Orthodox clergy receives its education in the ecclesiastical schools, preparatory for the seminaries (dukhovnyja utchilishsha) of which there are 185, with 1302 instructors, and which are maintained at an expense to the state of 6,153,353 roubles yearly; in the ecclesiastical seminaries, of which there are 57, with 866 instructors and 20,500 students; and also in the ecclesiastical academies of St. Petersburg, Moscow, Kieff, and Kazan, in which there are 120 instructors and 862 students; these academies possess very valuable libraries, and have professors of great scientific merit. The seminaries both morally or intellectually are in a wretched condition; from these seminaries the moral and intellectual shortcomings of the Russian clergy are derived, their students, as a rule, entering the priesthood without the least vocation. In 1906-08 these institutions became hotbeds of revolutionists, and even of anarchists. The ecclesiastical sciences are cultivated in the academies, which publish periodicals of great merit as the "Khristianskoe Tchtenie" (Christian Reading) at St. Petersburg; the "Bogoslovski Viestnik" (Theological Messenger) at Sergievsk Posad; the "Trudy" (Works) of the Ecclesiastical Academy of Kieff, and the "Pravoslavnyi Sobesiednik" at Kazan. Other important periodicals are the "Strannik" (St. Petersburg Traveller), the "Tcherkovnij Viestnik" (Ecclesiastical Messenger), the "Cerkovnija Viedomosti" (Ecclesiastical News), the organ of the synod at St. Petersburg; "Dushepoleznoe Tchtenie" (Edifying Reading), at Moscow, and the "Khristianin" (The Christian), at Sergievsk Posad. Among the most famous professors of the ecclesiastical academies of the present day, mention should be made of the great exegete Nikolai Glubokovski, the canonists Zaozerski and Berdnikoff, the historian Znamenski, etc. The most famous of them all, at present, is the archpriest Malinovski. A comprehensive study on the Russian seminaries and academies may be found in the work "La Chiesa russa", pp. 541-679.
The educating influence of the Russian clergy upon the people is very slight. On the other hand the bureaucracy would suppress any effort of the clergy to give to the people a higher sense of its rights. The clergy maintains a great many elementary schools, the number of which was much increased in the time of Pobiedonostseff. These establishments are divided into schools of two classes, and schools of one class; of the former there are 672, with 77,000 students of both sexes; while there are 25,425 one-class schools, with 1,400,000 students of both sexes; and in addition 13,650 schools in which reading is taught, with 436,000 pupils. There are 426 secondary schools, with 22,300 students, the yearly maintenance of which costs a sum of 17,000,000 roubles.
The apostolic work of the Russian clergy has small result. The internal missions are against the Raskolniki, the mystic and the rationalist sects, the Mohammedans, the Catholics, the Lutherans, and the Jews. The missionaries direct their efforts towards the conversion of dissidents to Orthodoxy rather by the assistance of the police and by human means than by a supernatural spirit and by convincing arguments. All efforts, not excluding deportation to Siberia, have failed to secure the conversion of the Raskolniki, who since 1905 have enjoyed a certain liberty, and at the present time maintain a great propaganda. Their number is estimated at 15,000,000. Among Catholics and Lutheransthe Russian missions are without effect; in fact since 1905 many of the Orthodox have embraced Catholicism or Lutheranism. For three centuries Russian missionaries have worked for the conversion of the Mohammedan Tatars; but the trivial nature of the propaganda among that people was shown in 1905, when 500,000 Christian Tatars returned to the faith of Islam.
The foreign missions of Russia are in North and South America, Japan, Corea, and Persia. In North America the efforts of the Orthodox missionaries are directed to the conversion of the Uniate Ruthenians who emigrate to that continent. In other countries their efforts are almost without result, with the exception of Japan, where Ivan Kasatkin, who is now an archbishop, and who went to those islands in 1860, succeeded in establishing a Japanese branch of the Orthodox Church, Which numbers about 30,000 adherents and about 40 native priests (cf. "La Chiesa russa", pp. 397-539).
The Church of Russia is the support and strength of Orthodoxy, which, counting Russians, Greeks, and Rumanians, has more than 110 millions of adherents. The conversion of Russia to Catholicism, therefore, would end the Eastern Schism. But the hour of a reconciliation between the East and the West is yet far distant, however much desired by Catholics and also by Russians, such as Vladimir Soloveff. There is no doubt that among the cultured classes of Russia there are to be found persons who desire this union, and who readily recognize the defects of their national Church; but there is no movement towards union with Catholicism. As a rule, the cultured classes of Russia are contaminated with the poison of infidelity; while the lower classes are slaves of superstition or ignorance, and most attached to the formalities of their rite. They are the easy prey of the rationalist or mystic Russian sects. Possibly Russia would have been Catholic if, after the Union of Brest, politics and human passions had not rendered the condition of the Uniates most unhappy, and placed obstacles in the way of the development of the Ruthenian clergy. But it is useless to lament the past; and every effort should be made that the latent religious forces of Russia may some day find their full development in union with Catholicism under a single shepherd.
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The Religion of Shakespeare
Of both Milton and Shakespeare it was stated after their deaths, upon Protestant authority, that they had professed Catholicism. In Milton's case (though the allegation was made and printed in the lifetime of contemporaries, and though it pretended to rest upon the testimony of Judge Christopher Milton, his brother, who did become a Catholic) the statement is certainly untrue (see The Month, Jan., 1909, pp. 1-13 and 92-93). This emphasizes the need of caution — the more so that Shakespeare at least had been dead more than seventy years when Archdeacon R. Davies (d. 1708) wrote in his supplementary notes to the biographical collections of the Rev. W. Fulman that the dramatist had a monument at Stratford, adding the words: "He dyed a Papyst". Davies, an Anglican clergyman, could have had no conceivable motive for misrepresenting the matter in these private notes and as he lived in the neighbouring county of Gloucestershire he may be echoing a local tradition. To this must be added the fact that independent evidence establishes a strong presumption that John Shakespeare, the poet's father, was or had been a Catholic. His wife Mary Arden, the poet's mother, undoubtedly belonged to a family that remained conspicuously Catholic throughout the reign of Elizabeth. John Shakespeare had held municipal office in Stratford-on-Avon during Mary's reign at a time when it seems agreed that Protestants were rigorously excluded from such posts. It is also certain that in 1592 John Shakespeare was presented as a recusant, though classified among those "recusants heretofore presented who were thought to forbear coming to church for fear of process of debt". Though indications are not lacking that John Shakespeare was in very reduced circumstances, it is also quite possible that his alleged poverty was only assumed to cloak his conscientious scruples.
A document, supposed to have been found about 1750 under the tiles of a house in Stratford which had once been John Shakespeare's, professes to be the spiritual testament of the said John Shakespeare, and assuming it to be authentic it would clearly prove him to have been a Catholic. The document, which was at first unhesitatingly accepted as genuine by Malone, is considered by most modern Shakespeare scholars to be a fabrication of J. Jordan who sent it to Malone (Lee, Life of William Shakespeare, London, 1908, p. 302). It is certainly not entirely a forgery (see The Month, Nov., 1911), and it produces in part a form of spiritual testament attributed to St. Charles Borromeo. Moreover, there is good evidence that a paper of this kind was really found. Such testaments were undoubtedly common among Catholics in the sixteenth century. Jordan had no particular motive for forging a very long, dreary, and tedious profession of Catholicism, only remotely connected with the poet; and although it has been said that John Shakespeare could not write (Lee, J.W. Gray, and C.C. Stopes maintain the contrary), it is quite conceivable that a priest or some other Catholic friend drafted the document for him, a copy of which was meant to be laid with him in his grave. All this goes to show that the dramatist in his youth must have been brought up in a very Catholic atmosphere, and indeed the history of the Gunpowder Plot conspirators (the Catesbys lived at Bushwood Park in Stratford parish) shows that the neighbourhood was regarded as quite a hotbed of recusancy.
On the other hand many serious difficulties stand in the way of believing that William Shakespeare could have been in any sense a staunch adherent of the old religion. To begin with, his own daughters were not only baptized in the parish church as their father had been, but were undoubtedly brought up as Protestants, the elder, Mrs. Hall, being apparently rather Puritan in her sympathies. Again Shakespeare was buried in the chancel of the parish church, though it is admitted that no argument can be deduced from this as to the creed he professed (Lee, op. cit., p. 220). More significant are such facts as that in 1608 he stood godfather to a child of Henry Walker, as shown by the parish register, that in 1614 he entertained a preacher at his house "the New Place", the expense being apparently borne by the municipality, that he was very familiar with the Bible in a Protestant version, that the various legatees and executors of his will cannot in any way be identified as Catholics, and also that he seems to have remained on terms of undiminished intimacy with Ben Johnson, despite the latter's exceptionally disgraceful apostasy from the Catholic Faith which he had for a time embraced. To these considerations must now be added the fact recently brought to light by the researches of Dr. Wallace of Nebraska, that Shakespeare during his residence in London lived for at least six years (1598-1604) at the house of Christopher Mountjoy, a refugee French Huguenot, who maintained close relations with the French Protestant Church in London (Harper's Magazine, March, 1910, pp. 489-510). Taking these facts in connection with the loose morality of the Sonnets, of Venus and Adonis, etc. and of passages in the play, not to speak of sundry vague hints preserved by tradition of the poet's rather dissolute morals, the conclusion seems certain that, even if Shakespeare's sympathies were with the Catholics, he made little or no attempt to live up to his convictions. For such a man it is intrinsically possible and even likely that, finding himself face to face with death, he may have profited by the happy incident of the presence of some priest in Stratford to be reconciled with the Church before the end came. Thus Archdeacon Davies's statement that "he dyed a Papyst" is by no means incredible, but it would obviously be foolish to build too much upon an unverifiable tradition of this kind. The point must remain forever uncertain.
As regards the internal evidence of the plays and poems, no fair appreciation of the arguments advanced by Simpson, Bowden, and others can ignore the strong leaven of Catholic feeling conspicuous in the works as a whole. Detailed discussion would be impossible here. The question is complicated by the doubt whether certain more Protestant passages have any right to be regarded as the authentic work of Shakespeare. For example, there is a general consensus of opinion that the greater part of the fifth act of "Henry VIII" is not his. Similarly in "King John" any hasty references drawn from the anti-papal tone of certain speeches must be discounted by a comparison between the impression left by the finished play as it came from the hands of the dramatist and the virulent prejudice manifest in the older drama of "The Troublesome Reign of King John", which Shakespeare transformed. On the other hand the type of such characters as Friar Lawrence or of the friar in "Much Ado About Nothing", of Henry V, of Katherine of Aragon, and of others, as well as the whole ethos of "Measure for Measure", with numberless casual allusions, all speak eloquently for the Catholic tone of the poet's mind (see, for example, the references to purgatory and the last sacraments in "Hamlet", Act I, sc. 5).
Neither can any serious arguments to show that Shakespeare knew nothing of Catholicism be drawn from the fact that in "Romeo and Juliet" he speaks of "evening Mass". Simpson and others have quoted examples of the practice of occasionally saying Mass in the afternoon, one of the places where this was wont to happen being curiously enough Verona itself, the scene of the play. The real difficulty against Simpson's thesis comes rather from the doubt whether Shakespeare was not infected with the atheism, which, as we know from the testimony of writers as opposite in spirit as Thomas Nashe and Father Persons, was rampant in the more cultured society of the Elizabethan age. Such a doubting or sceptical attitude of mind, as multitudes of examples prove in our own day, is by no means inconsistent with a true appreciation of the beauty of Catholicism, and even apart from this it would surely not be surprising that such a man as Shakespeare should think sympathetically and even tenderly of the creed in which his father and mother had been brought up, a creed to which they probably adhered at least in their hearts. The fact in any case remains that the number of Shakespearean utterances expressive of a fundamental doubt in the Divine economy of the world seems to go beyond the requirements of his dramatic purpose and these are constantly put into the mouths of characters with whom the poet is evidently in sympathy. A conspicuous example is the speech of Prospero in "The Tempest", probably the latest of the plays, ending with the words:
"We are such Stuff 
As dreams are made on, and our little life 
Is rounded with a sleep".
Whether the true Shakespeare speaks here no one can ever tell, but even if it were so, such moods pass and are not irreconcilable with faith in God when the soul is thrown back upon herself by the near advent of suffering or death. A well-known example is afforded by the case of Littré.
The most serious and original contribution made from a Catholic point of view to the question of Shakespeare's religious opinions is by Richard Simpson in The Rambler (July, 1854 and March, April, and May, 1858). A volume rounded on the materials printed and manuscript accumulated by Simpson was afterwards published by Father H.S. Bowden, The Religion of Shakespeare (London, 1899). In the present writer's judgment, the evidence in favour of the poet's Catholicity is unduly pressed by both of these investigators and the difficulties too lightly dismissed, but on the other hand Simpson's thesis certainly deserves more careful examination than it has usually received, even from the few who have noticed his arguments, for example from Canon Beeching in vol. X of the Stratford Town edition of the Works of Shakespeare. (Stratford, 1907).
See also: Lilly, Studies in Religion and Literature (London, 1904), 1-30: Collins, Studies in Shakespeare (London, 1904); Gildea in Amer. Cath. Quart. Rev. (Philadelphia, 1900); Baumgartner in Kirchenlexikon (Freiburg, 1899); Hager, Die Grosse Shakespeares (Freiburg, 1878), Spanier, Der =93Papistö Shakespeare in Hamlet (Trier, 1890); Raich, Shakespeareæs Stellung zur kat. Kirche (Mainz, 1884); Carter, Shakespeare Puritan and Recusant (Edinburgh, 1897); Downing, God in Shakespeare (London, 1901); Holland, Shakespeareæs Unbelief (Boston, 1884) Irwin, Shakespeare's Religious Belief in Overland Monthly (San Francisco, Aug. and Sept., 1875); Pope, Shakespeare the Great Dramatic Demonstrator of Catholic Faith (Washington, 1902); Robertson, Religion of Shakespeare (London, 1877); Schuler, Shakespeareæs Confession in Katholische Flugschriften (No 134); Wilkes, Shakespeare from an American Point of View (New York, 1877): Countermine, The Religious Belief of Shakespeare (New York, 1906), a booklet of no value; Rio, William Shakespeare (Paris, 1864); Mahon in Edinburgh Review (Jan. 1866); Thurston in Month (May, 1882; Nov., 1911); Boswin, The Religion of Shakespeare (Trichinopoly, 1899); Roffe, Real Religion of Shakespeare (London, 1872).
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The Renaissance
The Renaissance may be considered in a general or a particular sense, as (1) the achievements of what is termed the modern spirit in opposition to the spirit which prevailed during the Middle Ages; or (2) the revival of classic, especially of Greek, learning and the recovery of ancient art in the departments of sculpture, painting, and architecture, lost for a thousand years in Western Christendom.
Impossible though it be to separate these elements from the whole movement into which they enter, we may distinguish them from it for our present purpose, viz., to sum up the influences, whether good or evil, which are traceable to the antique, pre-Christian, or pagan world of letters and plastic remains, as it came to be known and studied from the end of the fourteenth century onwards, in relation to the Catholic Church. For ecclesiastical history goes through periods analogous to the changes brought about by secular revolutions. Roughly speaking, the age of the Fathers corresponds to the Imperial Roman period, closing in A.D. 476; the Middle Ages occupy those tumultuous years when barbarians turned Christians were learning slowly to be civilized, from 476 to 1400; while the modern relations of Church and State begin with the definite emergence of nationalities in the West, at an era most critical, signalized by the destruction of the Greek Empire, the invention of printing from movable type, the discovery of America, and all this leading on to the Protestant Reformation. History, like life, is a continuous web; its various stages pass into one another by the finest degrees. But after the Great Schism was healed by the Council of Constance in 1417, the Church, turning her back once for all on a worn-out feudalism, and no longer engaged in strife with Teuton emperors, found herself in the presence of new difficulties, and the character of the times was manifestly altered.
We are dwelling now in this modern epoch. The Middle Ages have become an interlude, clearly bounded on both extremities by a more civilized or humane idea of life, which men are endeavouring to realize in politics, education, manners and literature, and religion. This blending of widely dissevered ages and peoples by virtue of a complex type into a consistent, though greatly enlarged historical system, has been due to the Renaissance, taken as a whole. A glance at the map will remind us of the striking fact that Christianity is bound up in space no less than in time with the Greek and Roman World. It has never yet flourished extensively outside these borders, except in so far as it subdued to ancient culture the tribes to which it offered the Gospel. There is a mysterious and providential link, recognized in the New Testament by St. Paul, St. John, and St. Peter, between Rome as the head of secular dominion and the visible Kingdom of Christ. Roman law protected as well as persecuted the disciples; Greek philosophy lent its terms to Catholic dogma. The School of Alexandria, taught by Clement and Origen, did not scruple to quote Athenian literature in illustration of revealed truths. St. Gregory of Nazianzus wrote Greek poems in a style which was moulded on the classic tragedians. There was always in the West a Puritan spirit, of which from Tertullian and Novatian down to the Spanish Priscillian we may note examples; but the saints who established our tradition—Cyprian, Augustine, Jerome—held more tolerant views; and though St. Jerome felt compunctious visitings for the days and nights he had given to Plautus or Cicero, his own diction is severely classic. His Latin Vulgate, also, while it obeys the construction of the Hebrew, is written in cultivated, not in rustic, language. St. Gregory, the Great despised grammar as a subordinate accomplishment, but was himself a good scholar.
The loss of Greek authors and the decline of Church Latin into barbarism were misfortunes in a universal ruin; neither of these events was the consequences of a deliberate break with antiquity. Latin and Greek had become sacred languages; the Western and Eastern liturgies carried them with Holy Scripture wherever they went. Catholic Rome was Latin by tradition and by choice. No German dialect ever attained to the privileges of the sanctuary which St. Cyril won for the Old Slavic from Pope Nicholas I. Under these circumstances, a revival of learning, so soon as the West was capable of it, might have been foreseen. And it was equally to be anticipated that the Vatican would not reject a movement of reconciliation, akin to that whereby so many of the ancient usages had been long ago adapted to Christian ends. Speaking of the second century, Walter Pater observes: "What has been on the whole the method of the Church, as a 'power of sweetness and patience', in dealing with matters like pagan art, pagan literature, was even then manifest." There had been, at that day, an "earlier and unimpeachable Renaissance". The Catholic principle, in accordance with its name, assimilates, purifies, consecrates, all that is not sin, provided that it will submit to the law of holiness. And the central classic authors, on whose study liberal education has been set up from the age of Aristotle among Greeks, from the Augustan era in Rome, were happily amenable to the cleansing baptism. As a literature, the chief schoolbooks were singularly free from moral deformities; their teaching fell short of the New Testament; but it was often heroic, and its perils admitted of correction. Newman happily describes Graeco-Roman civilization as "the soil in which Christianity grew up". And Pater concludes that "it was by the bishops of Rome. . .that the path of what we must call humanism was thus defined", as the ideal, namely, of a perfect training in wisdom and beauty. Quite in unison with such a temper of mind, Pope Leo X in 1515 wrote to Beroaldo, the editor of Tacitus: " Nothing more excellent or useful has been given to men by the Creator, it we except the true knowledge and worship of Himself, than these studies".
When, therefore, Nicholas V (1447-55) founded the Vatican Library, his act was inspired by the tradition of the Holy See, deservedly known as the nursing-mother of schools and universities, in which the seven "liberal arts" had always been taught. Paris, the greatest of them, had received formal recognition in 1211 from Innocent III. Between the years 1400 and 1506 we may reckon some twenty-eight charters granted by the popes to as many universities, from St. Andrews to Alcala and from Caen and Poiters to Wittenberg and Frankfort-on-the-Oder. But Humanism was propagated chiefly from Italian centres and by Italian or Greek professors. We must bear in mind a fact which is often lost sight of, that the Scholastic philosophy had never taken deep root in the Peninsula, and that its masters chiefly flourished north of the Alps. Alexander of Hales, Scotus, Middleton, Occam, were Britons; Albert the Great was a German; St. Thomas Aquinas, his disciple, taught at Paris. On the other hand, that renaissance of Roman Law which enabled Frederick Barbarossa and his successors to withstand the papacy, began with Irnerius at Bologna. Again, it was Petrarch (1303-1374) who inaugurated the far-reaching movement which claimed for literature, i.e., for poetry, rhetoric, history, and all their branches, the rank hitherto maintained by logic and philosophy; Dante, who crystallizes the "Summa" of St. Thomas in miraculous verse, remains medieval; Petrarch is modern precisely by this difference, although we must not fancy him opposed to Church or Bible. Now when Greek manuscripts were eagerly sought after, and when Cicero dictated the canons of Latin style, the syllogism with its arena of disputation could not be give place to the orator's chair and the secretary's desk. Not science but life was the end of study. We remark no considerable achievement in metaphysics until the culminating period, both of Humanism and the Reformation, had passed away.
In 1455, the library of Pope Nicholas contained 824 Latin and 352 Greek manuscripts. In 1484, at the death of Sixtus IV, the Greek MSS, had increased to one thousand. From the catalogues we infer that much interest was taken in collecting the great Fathers, the canon law, and medieval theology. Nicholas owned the famous Vatican Codex (B) of Holy Scripture; Sixtus has in his possession fifty-eight bibles or parts of bibles. Cardinal Bessarion gave his magnificent stock of books to St. Mark's Venice; and the Medicean Library, collected at Florence, where it still reposes (the Laurentian), was for a while transferred to Rome by Clement VII. At Basle the Dominican cardinal, John of Ragusa, left important Greek MSS, of parts of the New Testament, which were used by Reuchlin and Erasmus with advantage. These illustrations may suffice to indicate the movement, becoming universal throughout Catholic Europe, towards recovery from all sides of the treasures of the past. Another and most important step was to print that which had been so recovered. Printing was a German invention. The local ordinaries and religious houses favoured it greatly. Cloisters became the home of the Press; among them we may quote Marienthal (1468), St. Ulrich, at Augsburg (1472), the Benedictines at Bamberg (1474). Typography was introduced at Brussels in 1474 by the Brothers of the Common Life. They called themselves "preachers in not in word but in type". And the early printed books in Germanywere of a popular devotional, educationl, and Biblical character.
To the Renaissance in its opening stage the honour belongs of scattering broadcast the printed Latin Vulgate as well as translations of it in most European languages, of course with approval from the Church. Ninety-eight complete editions of the Vulgate were sent our before 1500; a dozen editions preceded the appearance in type of and Latin classic. The first book produced by Gutenberg was that exceedingly beautiful "42-line" Bible according to St. Jerome's version afterwards known as the Mazarine Bible and still extant in several copies. The first dated Bible came out at Mainz in 1462; the first Venetian, in 1475, was followed by twenty-one editions. The Hebrew test was printed at Soncino and Naples between 1477 and 1486; the Rabbinic Bible was dedicated at Venice to Leo X in 1517. Cardinal Ximenes renewed the labours of Origen by his Polyglot of Aleala, 1514-22, which included the Greek New Testament. But Erasmus anticipated its publication by an indifferent text in 1516. Aldus printed the Septuagint in 1518. As regards translations on the Catholic side, they went on before and after Luther, from the Spanish of Boniface Ferrer in 1405 to the English of Douai in 1609. All these were printed; but space will not all more than a reference to the details here, or to the changes in policy brought about, in consequence of heretical translations and the abuse of Scripture-reading, under Paul IV and the Council of Trent. During the period commonly assigned to the Renaissance at its height (1453-1527), freedom was the rule. Nicholas V had it in mind to make Rome the intellectual centre of the world. His successors entered largely into the same idea. Pius II (Piccolomini) was a man of letters, not unlike the great Erasmus. Paul II, though severe upon neopagans, such as Pomponazzo, did not condemn the Classical movement. Alexander VI was a statesman, not a scholar and not an Italian. The fierce and splendid Julius II, himself without culture, gave commissions to Raphael and Michelangelo, but openly despised the pedants about his court. From Leo X his age receives its title—he was the "incarnation of the Renaissance in its most brilliant form".
An extraordinary enthusiasm for antiquity had set in, combined with boundless freedom of opinion, with a laxity of morals which has ever since given scandal to believers and unbelievers alike, and with a festal magnificence recalling the days and nights of Nero's "golden house". The half-century which ends in the sack of Rome by Lutheran soldiers, however dazzling from a scenic point of view, cannot be dwelt on with satisfaction by any Catholic, even when we have discounted the enormous falsehoods long current in historians who accepted satires and party statements at their own value. Churchmen in high places were constantly unmindful of truth, justice, purity, self-denial; many had lost all sense of Christian ideals; not a few were deeply stained by pagan vices. The temper of ecclesiastics like Bembo and Bibbiena, shown forth in the comedies of this latter cardinal as they were acted before the Roman Court and imitated far and wide, is to us not less incomprehensible than disedifying. The earlier years of Æneas Sylvius, the whole career of Rodrigo Borgia, the life of Farnese, himself as well as the Curia, these all exhibit the union of subtlety, vigour, and other worldly qualities, which leaves us in dumb and sorrowful amazement. Julius II fought and intrigued like a mere secular prince; Leo X, although certainly not an unbeliever, was frivolous in the extreme; Clement VII drew on himself the contempt as well as the hatred of all who had dealings with him, by his crooked ways and cowardly subterfuges which led to the taking and pillage of Rome.
Now, it is not unfair to trace in these popes, as to their advisers, a certain common type, the pattern of which was Cesare Borgia, sometime cardinal, but always in mind and action a condottiere, while its philosopher was Machiavelli. We may express it in the words of Villari as a "prodigious intellectual activity accompanied by moral decay". The passion for ancient literature, quickened and illustrated when the buried classic marbles were brought to light, simply intoxicated that generation. Not only did they fall away from monastic severities, they lost all decent and manly self-control. The survivors of a less corrupt age, as Michelangelo in his sonnets, remind us that native Italian genius had done great things before this new spirit took possession of it. But there is no denying that in its triumphant days the Renaissance looked up to beauty, and looked away from duty, as the standard and the law of life. It had neither eyes nor sense for the beauty of holiness. When it is called "pagan" we mean this corrupting anarchic influence, represented more gracefully by genuine poets and men of letters like Politian, more grossly by such licentious singers as Lorenzo de' Medici, by Poggio, Bandello, Aretino, and a thousand others who declared that the morals of Petronius Arbiter were good enough for them. When Savonarola in 1475 fled to the Dominican cloister at Ferrara, and there composed his lament on "the ruin of the Church", he cried out: "The temple is fallen, and the house of chastity". But the earthquake had not yet come. Worse things were to happen than he had seen. And a catastrophe was inevitable, of which he would be the prophet in St. Mark's, Florence, sent to a partly credulous and a still more exasperated world.
Savonarola (1453-98), Erasamus (1466-1536), and Sir Thomas More (1478-1535) may be taken as figures in what has been sometimes called the Christian Renaissance. They represent beyond question the mind of the Church concerning those ancient authors, not sacrificing faith to scholarship, or Holy Writ to Homer and Horace, while they allow to culture its province and its privileges. Such was to be the lasting concordat between divinity and the humanities, but not until paganism had robbed Italy of its independence, after the popes had set their house in order, and the Society of Jesus had been entrusted with the education of youth. On the strength of his protest against the unseemly and degrading literature which abounded in his time, Savonarola was condemned as a Puritan; his "burning of the vanities" in 1497 has been cited in proof; and he employed scathing language (see the Letter to Verino, 1497) that may be strained to this conclusion. But among his penitents were artists, poets, and learned men: Pico della Mirandola, Fra Bartolommeo, Botticelli, Michelangelo. The friar himself bought for St. Mark's at a heavy charge the famous Medicean Library; and every candid reader will perceive in his denunciation of current books and paintings an honest Christian's outcry against cancerous vices which were sapping the life of Italy. When we come to Erasmus, no fanatic assuredly, we discover that he too made a difference between clean and unclean. Erasmus laughed to scorn the Ciceronian pedantries of Bembo and Sadoleto; he quoted with disgust the paganizing terms in which some Roman preachers travestied the persons and scenes of the Gospels. He had a zeal for the inspired Word, and his Greek and Latin New Testament was the chief literary event of the year that saw its publication. He edited St. Jerome with minute care (1516); he did something for the chief Latin Fathers, and not a little for the Greek. In his preface to St. Hilary his true scholar commends all learning, old or new, but he would have its proper value given to each department from the Scriptures even to the Schoolmen. His "Praise of Folly" and other satirical writings were an attack, not upon medieval genius, but upon the self-confident ignorance which declaimed against good literature without knowing what it meant. So rare and indefatigable an appraiser of literary works in every form could not be insensible to the merits of St. Augustine, however much he delighted in Virgil. The scholarship of Erasmus, given to the world in a lively Latin, was universal and often profound. It was also honestly Christian; to make Holy Scripture known and understood was the supreme purpose he ept in view. And thus the "prince of humanists" could remain Catholic, while looking for a moral restoration, during the whirlwind of Luther's revolt. In him the Renaissance had cast away its paganism.
His friend, Sir Thomas More, a liberal scholar, a saint, and a martyr, proved by the enchanting courtesy of his daily converse and by the simple, almost ironical heroism which he displayed on the scaffold, how antique learning and Catholic virtue might combine in the loftiest of ideals. More's "Utopia" won a place by itself, which it still keeps, far above the imitative and passing literature of those Latin versifiers, those vain rhetoricians, who at best were scholiasts, but too commonly wasted their small talents in feebly reproducing the classic themes and metres. The English chancellor took a firm grip of social and religious problems, not so much regarding theory as intent on reform according to Catholic principles. He wrote Latin with greater force than elegance; his works in the vernacular have salt and savour, wit and idiom to commend their orthodoxy. In the same category of Christian humanists we may associate with More a goodly number of Englishmen, from the Benedictines, Hadley and Selling, who were students at Padua in 1464, to Crocyn, Linacre, Colet, Fox, and the martyred Cardinal Fisher.
In Germany the first stages of revived learning had been free from Italian dissoluteness and heathen doctrines. Cardinal Nicholas of Cusa reformed the Church, while promoting philosophy by his own speculations and collecting manuscripts. Rudolf Agricola (1443-85) united the study of the ancients with devotion to Holy Scripture; von Langen, consummate Latinist, remodelled the schools of Westphalia; he was cathedral provost at Deventer. The illustrious Wimpheling, born in 1450, taught education in principle and practice on orthodox lines. He was Reuchlin's master, a geniune scholar, zealous against the newly-imported unchristian ways of the so-called "poets"; and when Lutherrose up, Wimpheling opposed him as he had opposed the encroachments of Roman Law. With Reuchlin we are plunged into debate and controversy; but he, too, was sincerely religious, and in 1516 he triumphed at Rome over his adversaries, gaining thereby a victory for Hebrew erudition, which in other ways the popes had taken into favour. Many Humanists, by and by, made common cause with the Reformation; Melanchthon, Zwingli, Calvin, were eminently learned. But the Renaissance never was absorbed into any theological movement; reforming zeal scattered libraries, emptied universities, and too often threw back education, until its first fury was spent. The spirit of which Puritanism is a complete expression had no affinity with Classic literature; at its touch the world of art, of dramatic poetry, of painting, sacred or secular, of Humanism in life and outside of schoolbooks, fell into dust. Heine (Ueber Deutschland) saw that the Reformation was, in effect, a Teutonic answer to the Renaissance; and we now perceive that, while the dogmas of Luther and Calvin have lost their hold upon men's hearts, the revival of letters is broadening out into a transformation of democracy by means of culture: hic labor, hoc opus; the question of how to reconcile a perfectly-equipped human life with an ascetic religion and the demands of freedom for all, is one which non of the Reformers contemplated, much less did they succeed in resolving it.
Among Frenchmen, to whom we owe the word renaissance, that problem was not mooted at first. The Italian, Aleandro, coming to Paris in 1508, gave lectures in Greek, Latin, and Hebrew. He was made rector of the university. Aleandro became a strenuous opponent of Luther; and the Sorbonne is charged by Mark Pattison with persecuting the great printer, Robert Estienne (1503-59), though he always obtained license to sell his bibles and testaments. The Sorbonne objected, however, to any publication of Scripture without approved Catholic notes; and this in a day which might be justly termed on of rebuke and blasphemy. France had its own type of Humanist in that extraordinary man, Rabelais (1490-1553), a physician, priest, and obscene jester whose book is the glory and the shame of his native tongue. Rabelais, treating the Christian religion as a creed outworn, falls back upon a kind of liberal Platonism; he would leave men to their instincts and the joy of life. Much the same philosophy, though in graver tones, is insinuated by Montaigne (1533-92) in essays tinged with scepticism and disenchantment. These two writers, who lie beyond the spring-tide of the revival, open in France the anti-Christian war which has lasted, with growing violence, down to our time. But the seventeenth century witnessed an adaptation of the classical forms to literature and preaching by Catholics of genius, by Pascal, Boussuet, Racine, and Fenelon, which yielded a highly original blending of religion with eloquent prose and refined verse. In general, nevertheless, we shall probably allow Taine's convention that the influence of the Classics (Latin rather than Greek always) on French education has not been favourable to Christianity.
At Rome and "incredible Liberty" of discussion prevailed under the spell of the Renaissance. Lord Acton quotes well-known instances. Poggio, the mocking adversary of the clergy, was for half a century in the service of the popes—Filelfo, a pagan unabashed and foul, was handsomely rewarded by Nicholas V for his abominable satires. Pius II had the faults of a smart society journalist, and took neither himself nor his age seriously. Platina, with whom Paul II quarreled on political grounds, wrote a vindictive slanderous book, "The Lives of the Roman Pontiffs", which, however, was in some degree justified by the project of reformation in "head and members" constantly put forth and never fulfilled until Christendom had been rent in twain. Yet Sixtus IV made Platina librarian of the Vatican. It is equally significant that "The Prince", by Machiavelli, was published with papal licence, though afterwards severely prohibited. This toleration of evil bore one good consequence: it allowed historical criticism to begin fair. There was need of a revision which is not yet complete, ranging over all that had been handed down from the Middle Agesunder the style and title of the Fathers, the Councils, he Roman and other official archives. In all these departments forgery and interpolation as well as ignorance had wrought mischief on a great scale.
In 1440 Lorenzo Valla counselled Eugenius IV not to rely upon the Donation of Constantine, which be proved to be spurious. Valla's tract was printed by Ulrich von Hutten; it became popular among Germans, and influencedLuther. But it opened to this enemy of the temporal power a place in the household of Nicholas V. For another commencement of criticism we are indebted to the same unpleasant but sharp-sighted man of letters. It was Valla who first denied the authenticity of those writings which for centuries had been going about as the treatises composed by Dionysius the Areopagite. Three centuries later the Benedictines of St. Maur and the Bollandists were still engaged in sifting out the true from the false in patristic literature, in hagiology, in the story of the foundation of local churches. Mabillon, Ruinart, Papebroch, and their successors have cleared the ground for research into the Christianorigins; they have enabled divines to consider a theory of development, the materials of which were hopelessly confused when Valla tilted against the Donation itself, accepted and deplored as a fact by Dante. How great that confusion was, the Benedictine editions of the Fathers, which largely put an end to it, abundantly show: the "authentic and necessary evidences of historical religion" could not be given their full value until this work was done. It called for a disposition at once literary and critical, which the old method of training did not create and scarcely would tolerate. But this chapter falls outside the limits of our subject.
It is remarkable that the healthy Christian use of ancient literature was destined to be taught by a Spanish reforming saint, himself not learned and certainly no dilettante. This was Ignatius Loyola, whose antecedents did not promise him the inheritance which Bembo and the other Ciceronian pendants had turned to such ill account. St. Ignatius, who began his order in Paris, who walked the same streets with Erasmus, Calvin, and Rabelais, did the most astonishing feat recorded in modern history. He reformed the Church by means of the papacy when sunk to its lowest ebb; and he took the heathen Classics from neo-pagans to make them instruments of Catholic education. Spain had been but little affected by the Renaissance. In temper crusading and still medieval, its poetry, drama, theology, were distinguished by qualities peculiarly its own. The Italian manner had not yet imitators at its court when Ignatius wrote chivalrous sonnets to an unknown lady. His intensely practical turn of mind led him to employ every talent in the Divine service; and he saw that learning, if it could be cleansed from its present stains, would not only adorn but defend the Holy Place. He had looked into the lighter productions of Erasmus; they gave him a shock; but he recognized the power, if not the charm, which Humanism wielded over young imaginations. His militant company took up again, without distinctly perceiving it, the task that Erasmus intended and Petrarch had set before Italians two hundred years previously.
In May, 1527, Rome was laid waste, its churches profaned, its libraries pillaged, by a rabble of miscreants. "But", said Cardinal Cajetan, "it was a just judgment on the Romans." The pagan Renaissance fell, stricken to death; it was high time for the Counter-Reformation to begin. The Council of Trent and the Society of Jesus took in hand to distinguish between what was permissible and what was forbidden in dealing with literature. The Roman Index was established by Paul IV. A rigorous censorship watched over the Italian printing press. By 1600 German importation of books across the Alps had ceased. If we would reckon the greatness of the change now wrought, we may compare the "Orlando Furioso" of Ariosto, dedicated in 1516 to Cardinal Ippolito d'Este, with Tasso's "Gerusalemme", especially as revised by the poet himself, and at the dictation of the Roman censor, Antoniano. It was a change so marked that Scalinger termed the Italians generally hypocrites; but we know from the calendar of saints at this time and other sources how much had been done to check the wild licence of thought and speech in the Peninsula. Giordano Bruno, renegade and pantheist, was burnt in 1600; Campanella spent long years in prison. The different measures meted out to Copernicus by Clement VII and to Galileo by Paul V need no comment. The papacy aimed henceforth at becoming an "ideal government under spiritual and converted men". Urban VIII was the last who could be deemed a Renaissance pontiff (1623-44).
St. Ignatius, alive to the causes which had provoked many nations into revolt from the clergy, made learning, piety, and obedience governing principles in his plan of reform. The old system of arts and teaching was already growing obsolete, previous to 1450. Humanism had begun to take the place of Scholasticism. Vittorino da Feltre (1378-1446), a devout layman, set up his classes at Mantua in 1435 on the basis of good Latin, including poetry, oratory, Roman history, and Stoic discipline. He gave an all-round training: social, physical, religious. At Venice and Ferrara his friend Guarino (1370-1460) was another eminent schoolmaster, mighty in Greek. We have seen how Erasmus by example and by criticism advanced the cause of literature, which was henceforth acknowledged as the proper subject of a liberal education. A gentleman—the cortegiano whom Castiglione described—ought to be proficient in the language of antiquity; such was the idea of the public school everywhere; and such it remains in England to this day. The Jesuit Order, springing up after 1530, not founded on the tradition of Benedict or Dominic, adopted this view, and their "Ratio Studiorum" (1599) was, in consequence, a literary classical scheme. The first of their colleges arose at Coimbra (1542); in Paris they had the Hotel de Clermont; in Germany they began at Ingoldstadt. The German College at Rome, due to St. Francis Borgia, like the Roman College of the Society itself, the English and other houses governed by them, attested their zeal for learning and their success in controversy. The Fathers were always cultivated men; they taught "a good silver Latin": and they wrote with ease, though scarcely with such idiomatic vivacity as we admire in Erasmus and Joseph Scaliger. Soon they possessed a hundred houses and colleges; "For nearly three centuries", says a recent critic, "they were accounted the best schoolmasters in Europe." Bacon's judgment can never be passed over: "As for the pedagogical part, the shortest rule would be, consult the schools of the Jesuits; for nothing better has been put in practice." (De Augment., VI, 4). They established free day-schools, devised new schoolbooks, expurgated objectionable authors, preached sound doctrines in a clear Latin style, and bestowed even upon the technicalities of medieval logic in a certain grace. Some, like Mariana, wrote with native power in the classic forms. But their most telling man in the field of theology is Petavius, who belongs to France and the seventeenth century. His large volumes on the Fathers may be compared in point of language with Calvin's "Institutes" and the "Augustinus" of Jansen. They discard the method familiar to Scotus and St. Thomas; they furnish to some extent criticism as well as history. And they suggest the development of dogma with an approach to its philosophy, which neither Bossuet nor Bull could quite comprehend.
All these things form part of "that matured and completed Renaissance" whereby the evil was purged out which had made it perilous in the same degree to faith and to morals. Nicholas V and other popes did well in not refusing to add culture, even the finest of the Greek, to religion. Their fault lay in the weakness which could not resist pagan luxury and a frivolous dilettantism. Now serious work was undertaken for the good of the Church. Gregory XIIIreformed the calendar; the text of the canon law was corrected under Sixtus V and Clement VIII the Latin Vulgate after years of revision attained its actual shape; and the Vatican Septuagint came forth in 1587. Baronius, urged by St. Phillip Neri, brought out eleven folio volumes of "the greatest church history ever written". The Roman Breviary, enlarged and edited anew, was republished by authority of St. Pius V and Urban VIII.
But the Renaissance had indulged its "pride of state, of knowledge, and of system" with disastrous consequences to our Christian inheritance. It trampled on the Middle Ages and failed to understand that in them which was truly original. The Latin of Cicero which urban VIII cultivated, the metres of Horace, did grievous wrong to the prose and verse of our church offices, so far as they were altered. The showy architecture now designed, though sometimes magnificent, was not inspired by religion; before long it sank to the rococo and the grotesque; and it filled the churches with pagan monuments to disedifying celebrities. In painting we descend from the heaven of Fra Angelico to the "corregiosity" of Corregio, may, lower still, for Venus too often masquerades as the Madonna. Christian art became a thing of the past when the Gothic cathedral was looked upon as barbarous even by such champions of the Faith as Bossuet and Fenelon. Never did a poet inspired by Renaissance models—not even Vida nor Sannazzaro—rise to the sublimity of the "Dies Irae" never did that style produce a work equal to the "Imitation". Dante triumphs as the supreme Catholic singer; St. Thomas Aquinas cannot be dethroned from his sovereignty as the Angelic Doctor, still, as regards faith and philosophy, he is the true "master of those that know". But Dante and St. Thomas lived before the Renaissance. It was not large or liberal enough to absorb the Middle Ages. Hence its failure at the beginning as a philosophic movement, its lack of the deepest human motives, its superficiality and its pedantries; hence, afterwards, its fall into the commonplace, and the extinction of art in vulgarity, of literature in empty rhetoric. Hence, finally, the need of a French Revolution to teach it that life was something more serious than a "Carneval de Venise", and of Romanticism to discover, among the ruined choirs and in the neglected shrines which men had scornfully passed by, tokens of that mighty medieval genius, Catholic, Latin, Teuton, and French, misunderstanding of which was the folly, and the spoiling of its achievements the crime, that we must charge upon the Renaissance in the day of its power. "It remained for a later age", says one who glorified it, "to conceive the true method of effecting a scientific reconciliation of Christian sentiment with the imagery, the legends, the theories about the world, of pagan poetry and philosophy" (Pater, "Renaissance", 49). Not less did it become the task of Goethe, Scott, Chateaubriand, Ruskin, of Friedrich Schlegel and the best German critics, to show that European culture, divorced from the Middle Ages, would have been a pale reflection of dead antiquity.
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The Jesuits After the Restoration (1814-1912)
Pius VII had resolved to restore the Society during his captivity in France; and after his return to Rome he did so with little delay; 7 August, 1814, by the Bull "Solicitudo omnium ecclesiarum," and therewith, the general in Russia, Thaddeus Brzozowski, acquired universal jurisdiction. After the permission to continue given by Pius VI, the first Russian congregation had elected as vicar-general Stanislaus Czerniewicz (17 Oct., 1782-7 July 1785), who was succeeded by Gabriel Lenkiewicz (27 Sept., 1785-10 Nov., 1798) and Francis Kareu (1 Feb., 1799-20 July, 1902). On the receipt of the Brief "Catholicae Fidei", of 7 March, 1801, his title was changed from vicar-general to general. Gabriel Gruber succeeded (10 Oct., 1802-26 March 1805) and was followed by Thaddeus Brzozowski (2 Sept., 1805). Almost simultaneously with the death of the latter, 5 Feb., 1820, the Russians, who had banished the Jesuits from St. Petersburg in 1815, expelled them from the whole country. It seems a remarkable providence that Russia, contrary to all precedent, should have protected the Jesuits just at the time when all other nations turned against them, and reverted to her normal hostility when the Jesuits began to find toleration elsewhere. Upon the decease of Brzozowski, Father Petrucci, the vicar, fell under the influence of the still-powerful anti-Jesuit party to Rome, and proposed to alter some points in the Institute. The twentieth general congregation took a severe view of his proposals, expelled him from the order, and elected Father Aloysius Fortis (18 Oct, 1820-27 Jan, 1829) (q.v.); John Roothaan succeeded (9 July 1829-8 May 1853) and was followed by Peter Beckx (q.v.) (2 July, 1853-4 March, 1887). Anton Maria Anderledy, vicar-general on 11 May, 1884, became general on Beckx's death, and died on 18 Jan., 1892; Louis Martin (2 Oct, 1892-18 April, 1906). Father Martin commenced a new series of histories of the Society, to be based on the increasing materials now available, and to deal with many problems about which older annalists, Orlandi and his successors, were not curious. Volumes by Astrain, Duhr, Fouqueray, Hughes, Kroess, Tacchi-venturi have appeared. The present general, Francis Xavier Wernz, was elected on 8 Sept., 1906. Though theJesuits of the nineteenth century cannot show a martry-roll as brilliant as that of their predecessors, the persecuting laws passed against them surpass in number, extent, and continuance those endured by previous generations. The practical exclusion from university teaching, the obligation of military service in many countries, the wholesale confiscations of religious property, and the dispersion of twelve of its eldest and once most flourishing provinces are very serious hindrances to religious vocations. On a teaching order such blows fall very heavily. The cause of trouble has generally been due to that propaganda of irreligion which was developed during the Revolution and is still active through Freemasonry in those lands in which the Revolution took root.
France
This is plainly seen in France. In that country, the Society began in 1815 with the direction of some petits séminaries and congregations, and by giving missions. They were attacked by the liberals, especially by the Comte de Montlosier in 1823, and their schools, one of which St-Achuel, already contained 800 students, were closed in 1829. The Revolution of July (1830) brought them no relief; but in the visitation of cholera in 1832 the Fathers pressed to the fore, and so began to recover influence. In 1845, there was another attack by Thiers, which drew out the answer of de Ravignan (q.v.). The revolution of 1848 at first sent them again into exile, but the liberal measures which succeeded, especially the freedom of teaching, enabled them to return and to open many schools (1850). In the later days of the Empire, greater difficulties were raised, but with the advent of the Third Republic (1870), these restrictions were removed and progress continued, until, after threatening measures in 1878, came the decree of 29 March, 1880, issued by M. Jules Ferry. This brought about a new dispersion and a substitution of staffs of non-religious teachers in the Jesuit colleges. But the French government did not press their enactments, and the Fathers returned by degrees; and before the end of the century, their houses and schools in France were as prosperous as ever. Then came the overwhelming Associations laws of M. Waldeck-Rousseau, leading to renewed by not complete dispersions and to the re-introduction of non-religious staffs in the colleges. The right of the order to hold property was also violently suppressed; and, by a refinement of cruelty, any property suspected of being held by a congregation may now be confiscated, unless it is proved not to be so held. Other clauses of this law penalize any meetings of the members of a congregation. The order is under an iron hand from which no escape is, humanly speaking, possible. For the moment nevertheless public opinion disapproves of its rigid execution, and thusfar in spite of all sufferings, of the dispersal of all houses, the confiscation of churches and the loss of practically all property and schools, the numbers of the order have been maintained, nay slightly increased, and so too have the opportunities for work, especially in literature and theology, etc. (See also Carayon; Deschamps; Du Lac; Olivant; Ravignan.)
Spain
In Spain the course of events has been similar. Recalled by Ferdinand VII in 1815, the Society was attacked by the Revolution of 1820; and twenty-five Jesuits were slain at Madrid in 1822. The Fathers, however, returned after 1823 and took part in the management of the military school and the College of Nobles at Madrid (1827). But in 1834 they were again attacked at Madrid, fourteen were killed and the whole order was banished on 4 July, 1835, by a Liberal ministry. After 1848 they began to return and were resettled after the Concordat, 26 Nov., 1852. At the Revolution of 1868 they were again banished (12 Oct.), but after a few years they were allowed to come back and have since made great progress. At the present time, however, another expulsion is threatened (1912). In Portugal, the Jesuits were recalled in 1829, dispersed again in 1834; but afterwards returned. Though they were not formally sanctioned by law, they had a large college and several churches, from which, however, they were driven out in October, 1910, with great violence and cruelty.
Italy
In Italy they were expelled from Naples (1820-21) but in 1836 there were admitted to Lombardy. Driven out by the Revolution of 1848 from almost the whole peninsula, they were able to return when peace was restored, except to Turin. Then with the gradual growth of United Italy they were step by step suppressed again by law everywhere, and finally at Rome in 1871. But though formally suppressed and unable to keep schools, except on a very small scale, the law is so worded that it does not press at every point, nor is it often enforced with acrimony. Numbers do not fall off, and activities increase. In Rome, they have charge, inter alia, of the Gregorian University, the "Institutum Biblicum", and the German and Latin-American colleges.
Germanic Provinces
Of the Germanic Provinces, that of Austria may be said to have been recommenced by the immigration of many Polish Fathers from Russia to Galicia in 1820 and colleges were founded at Tarnopol, Lemberg, Linz (1837), and Innsbruck in 1838, in which they were assigned the theological faculty in 1856. The German province properly so called could at first make foundations only in Switzerland at Brieg (1814) and Freiburg (1818). But after theSonderbund, they were obliged to leave, then being 264 in number (111 priests). They were now able to open several houses in the Rhine provinces, etc., making steady progress until they were ejected during Bismark's Kulturkampf(1872), when they numbered 755 members (351 priests). They now count 1150 (with 574 priests) and are known throughout the world by their excellent publications. (See Antoniewicz; Deharbe; Hasslacher; Pesch; Roh; Spillman.)
Belgium
The Belgian Jesuits were unable to return to their country till Belgium was separated from Holland in 1830. Since then they have prospered exceedingly. In 1832, when they became a separate province, they numbered 105; at their 75 years' jubilee in 1907, they numbered 1168. In 1832, two colleges with 167 students; in 1907, 15 colleges with 7564 students. Congregations of the Blessed Virgin, originally founded by a Belgian Jesuit, still flourish. In Belgium, 2529 such congregations have been aggregated to the Prima Primaria at Rome, and of these 156 are under Jesuit direction. To say nothing of missions and of retreats to convents, diocese, etc., the province had six houses of retreats, in which 245 retreats were given to 9840 persons. Belgium supplies the foreign missions of Eastern Bengal and the diocese of Galle in Ceylon. In the bush country of Chota Nagpur, there began, in 1887, a wonderful movement of aborigines (Kôles and Ouraons) toward the Church, and the Catholics in 1907 numbered 137,120 (i.e. 62,385 baptized and 74,735 catechumens). Over 35,000 conversions had been made in 1906, owing to the penetration of Christianity into the district of Jashpur. Besides this there are excellent colleges at Darjeeling and at Kurseong; at Candy in Ceylon the Jesuits have charge of the great pontifical seminary for educating native clergy for the whole of India. In all they have 442 churches, chapels, or stations, 479 schools, 14,467 scholars, with about 167,000 Catholics, and 262 Jesuits, of whom 150 are priests. The Belgian Fathers have also a flourishing mission in the Congo, in the districts of Kwango and Stanley Pool, which was begun in 1893; in 1907, the converts already numbered 31,402.
England
Nowhere did the Jesuits get through the troubles inevitable to the interim more easily than in conservative England. The college at Liege continued to train their students in the old tradition, while the English bishop permitted the ex-Jesuits to maintain their missions and a sort of corporate discipline. But there were difficulties in recognizing the restored order, lest this should impede Emancipation (see Roman Catholic Relief Bill), which remained in doubt for so many years. Eventually Leo XII, on 1 Jan., 1829, declared the Bull of restoration to have force in England. After this the Society grew, slowly at first, but more rapidly afterwards. It had 73 members in 1815, 729 in 1910. The principal colleges are Stonyhurst (St. Omers, 1592, migrated to Bruges, 1762, to Liege, 1773, to Stonyhurst, 1794); Mount St. Mary's (1842); Liverpool (1842); Beaumont (1861); Glasgow (1870); Wimbledon, London (1887); Stanford Hill, London (1894); Leeds (1905). The 1910, the province had in England and Scotland, besides the usual novitiate and houses of study, two houses for retreats, 50 churches or chapels, attended by 148 priests. The congregations amounted to 97,641; baptisms, 3746; confessions 844,079; Easter confessions, 81,065; Communions, 1,303,591; converts, 725; extreme unctions, 1698; marriages, 782; children in elementary schools, 18,328. The Guiana mission (19 priests) has charge of about 45,000 souls; the Zambesi mission (35 priests), 4679 souls. (See also the articles Morris; Plowden; Porter; Stevenson; Coleridge; Harper.)
Ireland
There were 24 ex-Jesuits in Ireland in 1776, but by 1803, only two. Of these, Father O'Callahan renewed his vows at Stonyhurst in 1803, and he and Father Betagh, who was eventually the last survivor, succeeded in finding some excellent postulants who made their novitiate in Stonyhurst, their studies at Palermo, and returned between 1812 and 1814, Father Betagh, who had become vicar-general of Dublin, having survived to the year 1811. Father Peter Kenney (d. 1841) was the first superior of the new mission, a man of remarkable eloquence, who when visitor of the Society in America (1830-1833) preached by invitation before Congress. From 1812-1813, he was vice-president of Maynooth College under Dr. Murray, the co-adjutor bishop of Dublin. The College of Clonowes Wood was begun in 1813; Tullabeg in 1818 (now a house of both probations); Dublin (1841); Mungret (Apostolic School, 1883). In 1883, too, the Irish bishops trusted to the Society the University College, Dublin, in connection with the late Royal University of Ireland. The marked superiority of this college to the richly endowed Queen's Colleges of Belfast, Cork, and Galway contributed much to establish the claim of the Irish Catholics to adequate university education. When this claim had been met by the present National University, the University College was returned to the Bishops. Five Fathers now hold teaching posts in the new university, and a hotel for students is being provided. Under the Act of Catholic Emancipation (q.v.) 58 Jesuits were registered in Ireland in 1830. In 1910 there were 367 in the province, of whom 100 are in Australia, where they have four colleges at and near Melbourne and Sydney, and missions in South Australia.
United States of America
Under the direction of Bishop Carroll the members of the Corporation of Roman Catholic Clergymen in Maryland were the chief factors in founding and maintaining Georgetown College (q.v.) from 1791 to 1805, when they resumed their relations with the Society still existing in Russia, and were so strongly reinforced by other members of the order from Europe that they could assume full charge of the institution, which they have since retained. On the Restoration of the Society in 1814 these nineteen fathers constituted the mission of the United States. For a time (1808 to 1817) some of them were employed in the Diocese of New York just erected, Father Anthony Kohlmann (q.v.) administering the diocese temporarily, others engaging in school and parish work. In 1816, Gonzaga College, Washington, D. C., was founded. In 1833, the mission of the United States became a province under the title of Maryland. Since then the history of the province is a record of development proportionate with the growth in Catholicity in the various fields specially cultivated by the Society. The colleges of the Holy Cross, Worcester (founded in 1843), Loyola College, Baltimore (1852), Boston College (1863) have educated great numbers of young men for the ministry and liberal professions. Up to 1879, members of the Society had been labouring in New York as part of the New York-Canada mission. In that year, they became affiliated with the first American province under the title Maryland-New York. This was added to the old province besides several residences and parishes, the colleges of St. Frances Xavier and St. John (now Fordham University), New York City, and St. Peter's College, Jersey City, New Jersey. St. Joseph's College, Philadelphia, was chartered in 1852, and the Brooklyn College opened in 1908. In the same year, Canisius College, and two parishes in Buffalo, and one parish in Boston for German Catholics, with 88 members of the German province were affiliated with this province, which has now (1912) 863 members with 12 colleges and 13 parishes, 1 house of higher study for the members of the Society, 1 novitiate in the New England and Middle States, and in the Virginias, with the Mission of Jamaica, British West Indies,
The Missouri province began as a mission from Maryland in 1823. Father Charles van Quickenborn, a Belgian, led several young men of his own nationality who were eager to work among the Indians, among them De Smet (q.v.), Van Assche, and Verhaegen. As a rule, the tribes were too nomadic to evangelize, and the Indian schools attracted only a very small number of pupils. The missions among the Osage and Pottawatomie were more permanent and fruitful. It was with experience gathered in these fields that Father De Smet started his mission in the Rocky Mountains in 1840. A college, now St. Louis University, was opened in 1829. For ten years, 1838-48, a college was maintained at Grand Coteau, Louisiana; in 1840, St. Xavier's was opened at Cincinnati. With the aid of seventy-eight Jesuits, who came over from Italy and Switzerland in the years of revolution, 1838-48, two colleges were maintained, St. Joseph's, Bardstown, 1848 until 1861, another at Louisville, Kentucky, 1849-57. In this last year, a college was opened at Chicago. The mission became a province in 1863; since then, colleges have been opened at Detroit, Omaha, Milwaukee, St. Mary's (Kansas). By accession of part of the Buffalo mission when it was separated from the German province in 1907, the Missouri province acquired an additional 180 members, and colleges at Cleveland, Toledo, and Prarie du Chein, besides several residences and missions. Its members work in the Territory west of the Alleghenies as far as Kansas and Omaha, and from the lakes to the northern line of Tennessee and Oklahoma, and also in the Mission of British Honduras (q.v.).
New Orleans
For five years, 1566-1571, members of the Peruvian province laboured among the Indians along the east coast of Florida, where Father Martines was massacred near St. Augustine in 1566. They penetrated into Virginia, where eight of their number were massacred by Indians at a station named Axaca, supposed to be on the Rappahannock River. Later, Jesuits from Canada, taking as their share of the Louisiana territory the Illinois country and afterwards from the Ohio River to the gulf east of the Mississippi, worked among the Chocktaw, Chickasaw, Natchez, Yazoo. Two of their number were murdered by the Natchez, and one by the Chickasaw. Their expulsion in 1763 is the subject of a monograph by Carayon, "Documents inédits", XIV. Originally evangelized by Jesuits from the Lyons province, the New Orleans mission became a province in 1907, having seven colleges and four residences. It has now 255 members working in the territory north of the Gulf of Mexico to Missouri, and as far east as Virginia.
California
In 1907, A province was formed in California, comprising the missions of California, the Rocky Mountains, and Alaska (United States). The history of these missions is narrated under California Missions; Missions, Catholic Indian, of the United States; Alaska; Idaho; Sioux Indians.
New Mexico
In the mission of New Mexico ninety-three Jesuits are occupied in the college at Denver, Colorado, and in various missions in that state, Arizona, and New Mexico; the mission depends on the Italian province of Naples. In all the provinces of the United States there are 6 professional schools with 4363 students; 26 colleges with full courses, with 2417, and 34 preparatory and high schools with 8735 pupils.
Canada
Jesuits returned to Canada from St. Mary's College, Kentucky, which had been taken over, in 1834, by members of the province of France. When St. Mary's was given up in 1846, the staff came to take charge of St. John's College, Fordham, New York, thus forming with their fellows in Montreal the New York-Canada mission. This mission lasted till 1879, the Canadian division having by that year 1 college, 2 residences, 1 novitiate, 3 Indian missions, and 131 members. In 1888 the mission received $160,000 as its part of the sum paid by the Province of Quebec in compensation for the Jesuit estates appropriated under George III by imperial authority, and transferred to the authorities of the former Province of Canada, all parties thus agreeing that the full amount, $400,000, thus allowed was far short of the value of the estates, estimated at $2,000,000. The settlement was ratified by the pope, and the legislature of the Province of Quebec, and the balance was divided among the archdiocese of Quebec, Montreal, and other diocese, the Laval University besides receiving, in Montreal, $40,000 and in Quebec, $100,000.
In 1907 the mission was constituted a province. It now has two colleges in Montreal, one at St. Boniface with 263 students in the collegiate and 722 in the preparatory classes, 2 residences and churches in Quebec, one at Guelph, Indian missions, and missions in Alaska, and 309 members.
Mexico
In Mexico (New Spain) Jesuit missionaries began their work in 1571, and prior to their expulsion, in 1767, they numbered 678 members of whom 468 were natives. They had over 40 colleges or seminaries, 5 residences, and 6 missionary districts, with 99 missions. The mission included Cuba, lower California, and as far south as Nicaragua. Three members of the suppressed Society who were in Mexico at the time of the Restoration formed a nucleus for its re-establishment there in 1816. In 1820, there were 32, of whom 15 were priests and 3 scholastics, in care of 4 colleges and 3 seminaries. They were dispersed in 1821. Although invited back in 1843, they could not agree to the limitations put on their activities by General Santa Anna, nor was the prospect favourable in the revolutionary condition of the country. Four of their number returning in 1854, the mission prospered, and in spite of two dispersions, 1859 and 1873, it has continued to increase in number and activity. In August, 1907, it was reconstituted a province, It has now 326 members with four colleges, 12 residences, 6 mission stations among the Tarahumara, and a novitiate (see also Mexico; Pious Fund of the Californias).
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The Ring of Fisherman[[@Headword:The Ring of Fisherman]]

The Ring of the Fisherman
The earliest mention of the Fisherman's ring worn by the popes is in a letter of Clement IV written in 1265 to his nephew, Peter Grossi. The writer states that popes were then accustomed to seal their private letters with "the seal of the Fisherman", whereas public documents, he adds, were distinguished by the leaden "bulls" attached (see BULLS AND BRIEFS). From the fifteenth century, however, the Fisherman's ring has been used to seal the class of papal official documents known as Briefs. The Fisherman's ring is placed, by the cardinal camerlengo on the finger of a newly elected pope. It is made of gold, with a representation of St. Peter in a boat, fishing, and the name of the reigning pope around it.
BABINGTON in Dict. Christ. Antiq., s. v., 3.
MAURICE M. HASSETT 
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The Rite of Constantinople
(Also BYZANTINE RITE.)
The Liturgies, Divine Office, forms for the administration of sacraments and for various blessings, sacramentals, and exorcisms, of the Church of Constantinople, which is now, after the Roman Rite, by far the most widely spread in the world. With one insignificant exception -- the Liturgy of St. James is used once a year at Jerusalem and Zakynthos (Zacynthus) -- it is followed exclusively by all Orthodox Churches, by the Melkites (Melchites) in Syria and Egypt, the Uniats in the Balkans and the Italo-Greeks in Calabria, Apulia, Sicily, and Corsica. So that more than a hundred millions of Christians perform their devotions according to the Rite of Constantinople.
I. HISTORY
This is not one of the original parent-rites. It is derived from that of Antioch. Even apart from the external evidence a comparison of the two liturgies will show that Constantinople follows Antioch in the disposition of the parts. There are two original Eastern types of liturgy: that of Alexandria, in which the great Intercession comes before the Consecration, and that of Antioch, in which it follows after the Epiklesis. The Byzantine use in both its Liturgies (of St. Basil and St. John Chrysostom) follows exactly the order of Antioch. A number of other parallels make the fact of this derivation clear from internal evidence, as it is from external witness. The tradition of the Church of Constantinople ascribes the oldest of its two Liturgies to St. Basil the Great (d. 379), Metropolitan of Cæsarea in Cappadocia. This tradition is confirmed by contemporary evidence. It is certain that St. Basil made a reformation of the Liturgy of his Church, and that the Byzantine service called after him represents his reformed Liturgy in its chief parts, although it has undergone further modification since his time. St. Basil himself speaks on several occasions of the changes he made in the services of Cæsarea. He writes to the clergy of Neo-Cæsarea in Pontus to complain of opposition against himself on account of the new way of singing psalms introduced by his authority (Ep. Basilii, cvii, Patr. Gr., XXXII, 763). St. Gregory of Nazianzos (Nazianzen, d. 390) says that Basil had reformed the order of prayers (euchon diataxis -- Orat. xx, P. G., XXXV, 761). Gregory of Nyssa (died c. 395) compares his brother Basil with Samuel because he "carefully arranged the form of the Service" (Hierourgia, In laudem fr. Bas., P. G., XLVI, 808). Prokios (Proclus) of Constantinople (d. 446) writes: "When the great Basil . . . saw the carelessness and degeneracy of men who feared the length of the Liturgy -- not as if he thought it too long -- he shortened its form, so as to remove the weariness of the clergy and assistants" (De traditione divinæ Missæ, P. G., XLV, 849).
The first question that presents itself is: What rite was it that Basil modified and shortened? Certainly it was that used at Cæsarea before his time. And this was a local form of the great Antiochene use, doubtless with many local variations and additions. That the original rite that stands at the head of this line of development is that of Antioch is proved from the disposition of the present Liturgy of St. Basil, to which we have already referred; from the fact that, before the rise of the Patriarchate of Constantinople, Antioch was the head of the Churches of Asia Minor as well as of Syria (and invariably in the East the patriarchal see gives the norm in liturgical matters, followed and then gradually modified by its suffragan Churches); and lastly by the absence of any other source. At the head of all Eastern rites stand the uses of Antioch and Alexandria. Lesser and later Churches do not invent an entirely new service for themselves, but form their practice on the model of one of these two. Syria, Palestine, and Asia Minor in liturgical matters derive from Antioch, just as Egypt, Abyssinia, and Nubia do from Alexandria. The two Antiochene liturgies now extant are;
(1) that of the Eighth Book of the Apostolic Constitutions and 
(2) parallel to it in every way, the Greek Liturgy of St. James (see ANTIOCHENE LITURGY).
These are the starting-points of the development we can follow. But it is not to be supposed that St. Basil had before him either of these services, as they now stand, when he made the changes in question. In the first place, his source is rather the Liturgy of St. James than that of the Apostolic Constitutions. There are parallels to both in the Basilian Rite; but the likeness is much greater to that of St. James. From the beginning of the Eucharistic prayer (Vere dignum et justum est, our Preface) to the dismissal, Basil's order is almost exactly that of James. But the now extant Liturgy of St. James (in Brightman, "Liturgies Eastern and Western", 31-68) has itself been considerably modified in later years. Its earlier part especially (the Liturgy of the Catechumens and the Offertory) is certainly later than the time of St. Basil. In any case, then, we must go back to the original Antiochene Rite as the source. But neither was this the immediate origin of the reform. It must be remembered that all living rites are subject to gradual modification through use. The outline and frame remain; into this frame new prayers are fitted. As a general rule liturgies keep the disposition of their parts, but tend to change the text of the prayers. St. Basil took as the basis of his reform the use of Cæsarea in the fourth century. There is reason to believe that that use, while retaining the essential order of the original Antiochene service, had already considerably modified various parts, especially the actual prayers. We have seen, for instance, that Basil shortened the Liturgy. But the service that bears his name is not at all shorter than the present one of St. James. We may, then, suppose that by his time the Liturgy of Cæsarea had been considerably lengthened by additional prayers (this is the common development of Liturgies). When we say, then, that the rite of Constantinople that bears his name is the Liturgy of St. James as modified by St. Basil, it must be understood that Basil is rather the chief turning-point in its development than the only author of the change. It had already passed through a period of development before his time, and it has developed further since. Nevertheless, St. Basil and his reform of the rite of his own city are the starting-point of the special use of Constantinople.
A comparison of the present Liturgy of St. Basil with earlier allusions shows that in its chief parts it is really the service composed by him. Peter the Deacon, who was sent by the Scythian monks to Pope Hormisdas to defend a famous formula they had drawn up ("One of the Trinity was crucified") about the year 512, writes: "The blessed Basil, Bishop of Cæsarea, says in the prayer of the holy altar which is used by nearly the whole East: Give, oh Lord, strength and protection; make the bad good, we pray, keep the good in their virtue; for Thou canst do all things, and no one can withstand Thee; Thou dost save whom Thou wilt and no one can hinder Thy will" (Petri diac. Ep. ad Fulgent, vii, 25, in P. L., LXV, 449). This is a compilation of three texts in the Basilian Liturgy: Keep the good in their virtue; make the bad good by thy mercy (Brightman, op. cit., pp. 333-334); the words: Give, O Lord, strength and protection come several times at the beginning of prayers; and the last words are an acclamation made by the choir or people at the end of several (Renaudot, I, p. xxxvii). The Life of St. Basil ascribed to Amphilochios (P.G., XXIX, 301, 302) quotes as composed by him the beginning of the Introduction-prayer and that of the Elevation exactly as they are in the existing Liturgy (Brightman, 319, 341). The Second Council of Nicæa (787) says: "As all priests of the holy Liturgy know, Basil says in the prayer of the Divine Anaphora: We approach with confidence to the holy altar . . . ". The prayer is the one that follows the Anamnesis in St. Basil's Liturgy (Brightman, p. 329. Cf. Hardouin, IV, p. 371).
From these and similar indications we conclude that the Liturgy of St. Basil in its oldest extant form is substantially authentic, namely, from the beginning of the Anaphora to the Communion. The Mass of the Catechumens and the Offertory prayers have developed since his death. St. Gregory Nazianzen, in describing the saint's famous encounter with Valens at Cæsarea, in 372, describes the Offertory as a simpler rite, accompanied with psalms sung by the people but without an audible Offertory prayer (Greg. Naz., Or., xliii, 52, P. G., XXXVI, 561). This oldest form of the Basilian Liturgy is contained in a manuscript of the Barberini Library of about the year 800 (MS., III, 55, reprinted in Brightman, 309-344). The Liturgy of St. Basil now used in the Orthodox and Melkite (or Melchite) Churches (Euchologion, Venice, 1898, pp. 75-97; Brightman, 400-411) is printed after that of St. Chrysostom and differs from it only in the prayers said by the priest, chiefly in the Anaphora; it has received further unimportant modifications. It is probable that even before the time of St. John Chrysostom the Liturgy of Basil was used at Constantinople. We have seen that Peter the Deacon mentions that it was "used by nearly the whole East". It would seem that the importance of the See of Cæsarea (even beyond its own exarchy), the fame of St. Basil, and the practical convenience of this short Liturgy led to its adoption by many Churches in Asia and Syria. The "East" in Peter the Deacon's remark would probably mean the Roman Prefecture of the East (Præfectura Orientis) that included Thrace. Moreover, when St. Gregory of Nazianzos came to Constantinople to administer that diocese (381) he found in use there a Liturgy that was practically the same as the one he had known at home in Cappadocia. His Sixth Oration (P. G., XXXV, 721 sq.) was held in Cappadocia, his Thirty-eighth (P. G., XXXVI, 311) at Constantinople. In both he refers to and quotes the Eucharistic prayer that his hearers know. A comparison of the two texts shows that the prayer is the same. This proves that, at any rate in its most important element, the liturgy used at the capital was that of Cappadocia -- the one that St. Basil used as a basis of his reform. It would therefore be most natural that the reform too should in time be adopted at Constantinople. But it would seem that before Chrysostom this Basilian Rite (according to the universal rule) had received further development and additions at Constantinople. It has been suggested that the oldest form of the Nestorian Liturgy is the original Byzantine Rite, the one that St. Chrysostom found in use when he became patriarch (Probst, "Lit. des IV. Jahrhts.", 413).
The next epoch in the history of the Byzantine Rite is the reform of St. John Chrysostom (d. 407). He not only further modified the Rite of Basil, but left both his own reformed Liturgy and the unreformed Basilian one itself, as the exclusive uses of Constantinople. St. John became Patriarch of Constantinople in 397; he reigned there till 403, was then banished, but came back in the same year; was banished again in 404, and died in exile in 407. The tradition of his Church says that during the time of his patriarchate he composed from the Basilian Liturgy a shorter form that is the one still in common use throughout the Orthodox Church. The same text of Proklos (Proclus) quoted above continues: "Not long afterwards our father, John Chrysostom, zealous for the salvation of his flock as a shepherd should be, considering the carelessness of human nature, thoroughly rooted up every diabolical objection. He therefore left out a great part and shortened all the forms lest anyone . . . stay away from this Apostolic and Divine Institution", etc. He would, then, have treated St. Basil's rite exactly as Basil treated the older rite of Cæsarea. There is no reason to doubt this tradition in the main issue. A comparison of the Liturgy of Chrysostom with that of Basil will show that it follows the same order and is shortened considerably in the text of the prayers; a further comparison of its text with the numerous allusions to the rite of the Holy Eucharist in Chrysostom's homilies will show that the oldest form we have of the Liturgy agrees substantially with the one he describes (Brightman, 530-534). But it is also certain that the modern Liturgy of St. Chrysostom has received considerable modifications and additions since his time. In order to reconstruct the rite used by him we must take away from the present Liturgy all the Preparation of the Offerings (Proskomide), the ritual of the Little and Great Entrances, and the Creed. The service began with the bishop's greeting, "Peace to all", and the answer, "And with thy spirit." The lessons followed from the Prophets and Apostles, and the deacon read the Gospel. After the Gospel the bishop or a priest preached a homily, and the prayer over the catechumens was said. Originally it had been followed by a prayer over penitents, but Nektarios (381-397) had abolished the discipline of public penance, so in St. Chrysostom's Liturgy this prayer is left out. Then came a prayer for the faithful (baptized) and the dismissal of the catechumens. St. Chrysostom mentions a new ritual for the Offertory: the choir accompanied the bishop and formed a solemn procession to bring the bread and wine from the prothesis to the altar (Hom. xxxvi, in I Cor., vi, P. G., LXI, 313). Nevertheless the present ceremonies and the Cherubic Chant that accompany the Great Entrance are a later development (Brightman, op. cit., 530). The Kiss of Peace apparently preceded the Offertory in Chrysostom's time (Brightman, op. cit., 522, Probst, op. cit., 208). The Eucharistic prayer began, as everywhere, with the dialogue: "Lift up your hearts" etc. This prayer, which is clearly an abbreviated form of that in the Basilian Rite, is certainly authentically of St. Chrysostom. It is apparently chiefly in reference to it that Proklos says that he has shortened the older rite. The Sanctus was sung by the people as now. The ceremonies performed by the deacon at the words of Institution are a later addition. Probst thinks that the original Epiklesis of St. Chrysostom ended at the words "Send thy Holy Spirit down on us and on these gifts spread before us" (Brightman, op. cit., 386), and that the continuation (especially the disconnected interruption: God be merciful to me a sinner, now inserted into the Epiklesis; Maltzew, "Die Liturgien" etc., Berlin, 1894, p. 88) are a later addition (op. cit., 414). The Intercession followed at once, beginning with a memory of the saints. The prayer for the dead came before that for the living (ibid., 216-415). The Eucharistic prayer ended with a doxology to which the people answered, Amen; and then the bishop greeted them with the text, "The mercy of our great God and Saviour Jesus Christ be with all of you" (Tit., ii, 13), to which they answered: "And with thy spirit", as usual. The Lord's Prayer followed, introduced by a short litany spoken by the deacon and followed by the well-known doxology: "For thine is the kingdom" etc. This ending was added to the Our Father in the Codex of the New Testament used by St. Chrysostom (cf. Hom. xix in P. G., LVII, 282). Another greeting (Peace to all) with its answer introduced the manual acts, first an Elevation with the words "Holy things for the holy" etc., the Breaking of Bread and the Communion under both kinds. In Chrysostom's time it seems that people received either kind separately, drinking from the chalice. A short prayer of thanksgiving ended the Liturgy. That is the rite as we see it in the saint's homilies (cf. Probst., op. cit., 156-202, 202-226). It is true that most of these homilies were preached at Antioch (387-397) before he went to Constantinople. It would seem, then, that the Liturgy of St. Chrysostom was in great part that of his time at Antioch, and that he introduced it at the capital when he became patriarch. We have seen from Peter the Deacon that St. Basil's Rite was used by "nearly the whole East". There is, then, no difficulty in supposing that it had penetrated to Antioch and was already abridged there into the "Liturgy of Chrysostom" before that saint brought this abridged form to Constantinople.
It was this Chrysostom Liturgy that gradually became the common Eucharistic service of Constantinople, and that spread throughout the Orthodox world, as the city that had adopted it became more and more the acknowledged head of Eastern Christendom. It did not completely displace the older rite of St. Basil, but reduced its use to a very few days in the year on which it is still said (see below, under II). Meanwhile the Liturgy of St. Chrysostom itself underwent further modification. The oldest form of it now extant is in the same manuscript of the Barberini Library that contains St. Basil's Liturgy. In this the elaborate rite of the Proskomide has not yet been added, but it has already received additions since the time of the saint whose name it bears. The Trisagion (Holy God, Holy Strong One, Holy Immortal One, have mercy on us) at the Little Entrance is said to have been revealed to Proklos of Constantinople (434-47, St. John Dam., De Fide Orth., III, 10); this probably gives the date of its insertion into the Liturgy. The Cherubikon that accompanies the Great Entrance was apparently added by Justin II (565-78, Brightman, op. cit., 532), and the Creed that follows, just before the beginning of the Anaphora, is also ascribed to him (Joannis Biclarensis Chronicon, P. L., LXXII, 863). Since the Barberini Euchologion (ninth cent.) the Preparation of the Offerings (proskomide) at the credence-table (called prothesis) gradually developed into the elaborate rite that now accompanies it. Brightman (op. cit., 539-552) gives a series of documents from which the evolution of this rite may be traced from the ninth to the sixteenth century.
These are the two Liturgies of Constantinople, the older one of St. Basil, now said on only a few days, and the later shortened one of St. Chrysostom that is in common use. There remains the third, the Liturgy of the Presanctified (ton proegiasmenon). This service, that in the Latin Church now occurs only on Good Friday, was at one time used on the aliturgical days of Lent everywhere (see ALITURGICAL DAYS and Duchesne, Origines, 222, 238). This is still the practice of the Eastern Churches. The Paschal Chronicle (see CHRONICON PASCHALE) of the year 645 (P. G., XCII) mentions the Presanctified Liturgy, and the fifty-second canon of the Second Trullan Council (692) orders: "On all days of the fast of forty days, except Saturdays and Sundays and the day of the Holy Annunciation, the Liturgy of the Presanctified shall be celebrated." The essence of this Liturgy is simply that the Blessed Sacrament that has been consecrated on the preceding Sunday, and is reserved in the tabernacle (artophorion) under both kinds, is taken out and distributed as Communion. It is now always celebrated at the end of Vespers (hesperinos), which form its first part. The lessons are read as usual, and the litanies sung; the catechumens are dismissed, and then, the whole Anaphora being naturally omitted, Communion is given; the blessing and dismissal follow. A great part of the rite is simply taken from the corresponding parts of St. Chrysostom's Liturgy. The present form, then, is a comparatively late one that supposes the normal Liturgies of Constantinople. It has been attributed to various persons -- St. James, St. Peter, St. Basil, St. Germanos I of Constantinople (715-30), and so on (Brightman, op. cit., p. xciii). But in the service books it is now officially ascribed to St. Gregory Dialogos (Pope Gregory I). It is impossible to say how this certainly mistaken ascription began. The Greek legend is that, when he was apocrisiarius at Constantinople (578), seeing that the Greeks had no fixed rite for this Communion-service, he composed this one for them.
The origin of the Divine Office and of the rites for sacraments and sacramentals in the Byzantine Church is more difficult to trace. Here too we have now the result of a long and gradual development; and the starting-point of that development is certainly the use of Antioch. But there are no names that stand out as clearly as do those of St. Basil and St. Chrysostom in the history of the Liturgy. We may perhaps find the trace of a similar action on their part in the case of the Office. The new way of singing psalms introduced by St. Basil (Ep. cvii, see above) would in the first place affect the canonical Hours. It was the manner of singing psalms antiphonally, that is alternately by two choirs, to which we are accustomed, that had already been introduced at Antioch in the time of the Patriarch Leontios (Leontius, 344-57; Theodoret, H. E., II, xxiv). We find one or two other allusions to reforms in various rites among the works of St. Chrysostom; thus he desires people to accompany funerals by singing psalms (Hom. iv, in Ep. ad Hebr., P. G., LXIII, 43) etc.
With regard to the Divine Office especially, it has the same general principles in East and West from a very early age (see BREVIARY). Essentially it consists in psalm-singing. Its first and most important part is the Night-watch (pannychis, our Nocturns); at dawn the orthros (Lauds) was sung; during the day the people met again at the third, sixth, and ninth hours, and at sunset for the hesperinos (Vespers). Besides the psalms these Offices contained lessons from the Bible and collects. A peculiarity of the Antiochene use was the "Gloria in excelsis" sung at the Orthros (Ps.-Athan., De Virg., xx, P. G., XXVIII, 276); the evening hymn, Phos ilaron, still sung in the Byzantine Rite at the Hesperinos and attributed to Athenogenes (in the second cent.), is quoted by St. Basil (De Spir. Sancto, lxxiii, P. G., XXXII, 205). Egeria of Aquitaine, the pilgrim to Jerusalem, gives a vivid description of the Office as sung there according to Antioch in the fourth century ["S. Silviæ (sic) peregrin.", ed. Gamurrini, Rome, 1887]. To this series of Hours two were added in the fourth century. John Cassian (Instit., III, iv) describes the addition of Prime by the monks of Palestine, and St. Basil refers (loc. cit.) to Complin (apodeipnon) as the monks' evening prayer. Prime and Complin, then, were originally private prayers said by monks in addition to the official Hours. The Antiochene manner of keeping this Office was famous all over the East. Flavian of Antioch in 387 softened the heart of Theodosius (after the outrage to the statues) by making his clerks sing to him "the suppliant chants of Antioch" (Sozom., H. E., VII, xxiii). And St. John Chrysostom, as soon as he comes to Constantinople, introduces the methods of Antioch in keeping the canonical Hours (16, VIII, 8). Eventually the eastern Office admits short services (mesoorai) between the day Hours, and between Vespers and Complin. Into this frame a number of famous poets have fitted a long succession of canons (unmetrical hymns); of these poets St. Romanos the singer (sixth cent.), St. Cosmas the singer (eighth cent.), St. John Damascene (c. 780), St. Theodore of Studion (d. 826), etc., are the most famous (see BYZANTINE LITERATURE, sub-title IV. Ecclesiastical etc.). St. Sabas (d. 532) and St. John Damascene eventually arranged the Office for the whole year, though, like the Liturgy, it has undergone further development since, till it acquired its present form (see below).
II. THE BYZANTINE RITE AT THE PRESENT TIME
The Rite of Constantinople now used throughout the Orthodox Church does not maintain any principle of uniformity in language. In various countries the same prayers and forms are translated (with unimportant variations) into what is supposed to be more or less the vulgar tongue. As a matter of fact, however, it is only in Rumania that the liturgical language is the same as that of the people. Greek (from which all the others are translated) is used at Constantinople, in Macedonia (by the Patriarchists), Greece, by Greek monks in Palestine and Syria, by nearly all Orthodox in Egypt; Arabic in parts of Syria, Palestine, and by a few churches in Egypt; Old Slavonic throughout Russia, in Bulgaria, and by all Exarchists, in Czernagora, Servia, and by the Orthodox in Austria and Hungary; and Rumanian by the Church of that country. These four are the principal languages. Later Russian missions use Esthonian, Lettish, and German in the Baltic provinces, Finnish and Tatar in Finland and Siberia, Chinese, and Japanese. (Brightman, op. cit., LXXXI-LXXXII). Although the Liturgy has been translated into English (see Hapgood, op. cit. in bibliography), a translation is never used in any church of the Greek Rite. The Uniats use Greek at Constantinople, in Italy, and partially in Syria and Egypt, Arabic chiefly in these countries, Old Slavonic in Slav lands, and Rumanian in Rumania. It is curious to note that in spite of this great diversity of languages the ordinary Orthodox layman no more understands his Liturgy than if it were in Greek. Old Slavonic and the semi-classical Arabic in which it is sung are dead languages.
The Calendar
It is well known that the Orthodox still use the Julian Calendar (Old Style). By this time (1908) they are thirteen days behind us. Their liturgical year begins on 1 September, "the beginning of the Indict, that is of the new year". On 15 November begins the first of their four great fasts, the "fast of Christ's birth" that lasts till Christmas (25 December). The fast of Easter begins on the Monday after the sixth Sunday before Easter, and they abstain from flesh-meat after the seventh Sunday before the feast (our Sexagesima). The fast of the Apostles lasts from the day after the first Sunday after Pentecost (their All Saints' Day) till 28 June, the fast of the Mother of God from 1 August to 14 August. Throughout this year fall a great number of feasts. The great cycles are the same as ours -- Christmas, followed by a Memory of the Mother of God on 26 December, then St. Stephen on 27 December, etc. Easter, Ascension Day, and Whitsunday follow as with us. Many of the other feasts are the same as ours, though often with different names. They divide them into three categories, feasts of our Lord (heortai despotikai), of the Mother of God(theometrikai), and of the saints (ton hagion). They count the "Holy meeting" (with St. Simeon, 2 February), the Annunciation (25 March), the Awakening of Lazarus (Saturday before Palm Sunday), etc., as feasts of Our Lord. The chief feasts of Our Lady are her birthday (8 September), Presentation in the Temple (21 November), Conception (9 December), Falling-asleep (koimesis, 15 August), and the Keeping of her Robe at the Blachernæ (at Constantinople, 2 July). Feasts are further divided according to their solemnity into three classes: great, middle, and less days. Easter of course stands alone as greatest of all. It is "The Feast" (he heorte, al-id); there are twelve other very great days and twelve great ones. Certain chief saints (the Apostles, the three holy hierarchs -- Sts. Basil, Gregory of Nazianzus, and John Chrysostom -- 30 January, the holy and equal-to-the-Apostles Sovereigns, Constantine and Helen, etc.) have middle feasts; all the others are lesser ones. The Sundays are named after the subject of their Gospel; the first Sunday of Lent is the feast of Orthodoxy (after Iconoclasm), the Saturdays before Meatless Sunday (our Sexagesima) and Whitsunday are All Souls' days. Our Trinity Sunday is their All Saints. Wednesdays and Fridays throughout the year are days of abstinence (Fortescue, "Orth. Eastern Church", 398-401).
Service-books
The Byzantine Rite has no such compendiums as our Missal and Breviary; it is contained in a number of loosely arranged books. They are: the Typikon), a perpetual calendar containing full directions for all feasts and all possible coincidences. The (Euchologion) contains the priest's part of the Hesperinos, Orthros, the three Liturgies, and other sacraments and sacramentals. The Triodion contains the variable parts of the Liturgy and Divine Office (except the psalms, Epistles, and Gospels) for the movable days from the tenth Sunday before Easter to Holy Saturday. Tbe Pentekostarion continues the Triodion from Easter Day to the first Sunday after Pentecost (All Saints' Sunday). TheOktoechos gives the Offices of the Sundays for the rest of the year (arranged according to the eight modes to which they are sung -- okto echoi) and the Parakletike is for the weekdays. The twelve Menaias, one for each month, contain the Proper of Saints; the Menologion is a shortened version of the Menaia, and the Horologion contains the choir's part of the day Hours. The Psalter (psalterion), Gospel (enaggelion), and Apostle (apostolos -- Epistles and Acts) contain the parts of the Bible read (Fortescue, "Orth. E. Ch.", 401-402; Nilles, "Kal. Man.", XLIV-LVI; Kattenbusch, "Confessionskunde", I, 478-486).
The altar, vestments and sacred vessels
A church of the Byzantine Rite should have only one altar. In a few very large ones there are side-chapels with altars, and the Uniats sometimes copy the Latin multitude of altars in one church; this in an abuse that is not consistent with their rite. The altar (he hagia trapeza) stands in the middle of the sanctuary (ierateion); it is covered to the ground with a linen cloth over which is laid a silk or velvet covering. The Euchologion, a folded antimension, and perhaps one or two other instruments used in the Liturgy are laid on it; nothing else. [See ALTAR (IN THE GREEK CHURCH).] Behind the altar, round the apse, are seats for priests with the bishop's throne in the middle (in every church). On the north side of the altar stands a large credence-table (prothesis); the first part of the Liturgy is said here. On the south side is the diakonikon, a sort of sacristy where vessels and vestments are kept; but it is in no way walled off from the rest of the sanctuary. The sanctuary is divided from the rest of the church by the ikonostasis (eikonostasis, picture-screen), a great screen stretching across the whole width and reaching high up to the roof (see sub-title The Iconostasis s.v. HISTORY OF THE CHRISTIAN ALTAR). On the outside it is covered with a great number of pictures of Christ and the saints, arranged in a more or less determined order (Christ always to the right of the royal doors and the Bl. Virgin on the left), before which rows of lamps are hung. The ikonostasis has three doors, the "royal door" in the middle, the deacon's door to the south (right hand as one enters the church), and another door to the north. Between the royal door and the deacon's door the bishop has another throne facing the people. Immediately outside the ikonostasis is the choir. A great part of the services take place here. In the body of the church the people stand (there are no seats as a rule); then comes the narthex, a passage across the church at the west end, from which one enters by doors into the nave. Most of the funeral rites and other services take place in the narthex. Churches are roofed as a rule by a succession of low cupolas, often five (if the church is cross-shaped). In Russia there is generally a belfry. The vestments were once the same as the Latin ones, though now they look very different. It is a curious case of parallel evolution. The bishop wears over his cassock the sticharion our alb; it is often of silk and coloured; then the epitrachelion, a stole of which the two ends are sewn together and hang straight down in front, with a loop through which the head is passed. The sticharion and epitrachelion are held together by the zone (girdle), a narrow belt of stuff with clasps. Over the wrists he wears the epimanikia, cuffs or gloves with the part for the hand cut off. From the girdle the epigonation, a diamond-shaped piece of stuff, stiffened with cardboard, hangs down to the right knee. Lastly, he wears over all the sakkos, a vestment like our dalmatic. Over the sakkos comes the omophorion. This is a great pallium of silk embroidered with crosses. There is also a smaller omophorion for some rites. He has a pectoral cross, an enkolpion (a medal containing a relic), a mitre formed of metal and shaped like an imperial crown, and a dikanikion, or crosier, shorter than ours and ending in two serpents between which is a cross. To give his blessing in the Liturgy he uses the trikerion in his right and the dikerion in his left hand. These are a triple and double candlestick with candles. The priest wears the sticharion, epitrachelion, zone, and epimanikia. If he is a dignitary he wears the epigonation and (in Russia) the mitre also. Instead of a sakkos he has aphainolion, our chasuble, but reaching to the feet behind and at the sides, and cut away in front (see CHASUBLE and illustrations). The deacon wears the sticharion and epimanikia, but no girdle. His stole is called an orarion; it is pinned to the left shoulder and hangs straight down, except that he winds it around his body and over the right shoulder at the Communion. It is embroidered with the word "HAGIOS" three times. A very common abuse (among Melkites too) is for other servers to wear the orarion. This is expressly forbidden by the Council of Laodicea (c. 360, can. xxii). The Byzantine Rite has no sequence of liturgical colours. They generally use black for funerals, otherwise any colours for any day. The vessels used for the holy Liturgy are the chalice and paten (diskos), which latter is much larger than ours and has a foot to stand it (it is never put on the chalice), the asteriskos (a cross of bent metal that stands over the paten to prevent the veil from touching the holy bread), the spoon (labis) for giving Communion, the spear (logche) to cut up the bread, and the fan (hripidion) which the deacon waves over the Blessed Sacrament -- this is a flat piece of metal shaped like an angel's head with six wings and a handle. The antimension) is a kind of corporal containing relics that is spread out at the beginning of the Liturgy. It is really a portable altar. The Holy Bread (always leavened of course) is made as a flat loaf marked in squares to be cut up during the Proskomide with the letters IC. XC. NI. KA. (Iesous Christos nika). In the diakonikon a vessel is kept with hot water for the Liturgy (Fortescue, op. cit., 403-409; "Echos d'Orient", V, 129-139; R. Storff, "Die griech. Liturg.", 13-14).
Church music
The singing in the Byzantine Rite is always unaccompanied. No musical instrument of any kind may be used in their churches. They have a plain chant of eight modes that correspond to ours, except that they are numbered differently; the four authentic modes (Doric, Phrygian, Lydian, and Mixolydian -- our 1st, 3rd, 5th, and 7th) come first, then the Plagal modes (our 2nd, 4th, 6th, and 8th). But their scales are different. Whereas our plainsong is strictly diatonic, theirs is enharmonic with variable intervals. They always sing in unison and frequently change the mode in the middle of a chant. One singer (generally a boy) sings the dominant (to ison) of the mode to the sound of A continuously, while the rest execute their elaborate pneums (see PLAIN CHANT). The result is generally -- to our ears -- unmelodious and strange, though in some cases a carefully trained choir produces a fine effect. One of the best is that of St. Anne's (Melkite) College at Jerusalem, trained by the French Pères Blancs. One of these, Père Rebours, has written an exhaustive and practical treatise of their chant ("Traité de psaltique" etc.; see bibliography). In Russia and lately, to some extent, in the metropolitan church of Athens they sing figured music in parts of a very stately and beautiful kind. It is probably the most beautiful and suitable church music in the world.
The Holy Liturgy
The present use of the Byzantine Rite confines the older Liturgy of St. Basil to the Sundays in Lent (except Palm Sunday), Maundy Thursday, and Holy Saturday, also the eves of Christmas and the Epiphany, and St. Basil's feast (1 January). On all other days on which the Liturgy is celebrated they use that of St. Chrysostom. But on the weekdays in Lent (except Saturdays) they may not consecrate, so they use for them the Liturgy of the Presanctified. An Orthodox priest does not celebrate every day, but as a rule only on Sundays and feast-days. the Uniats, however, in this, as in many other ways, imitate the Latin custom. They also have a curious principle that the altar as well as the celebrant must be fasting, that is to say that it must not have been used already on the same day. So there is only one Liturgy a day in an Orthodox Church. Where many priests are present they concelebrate, all saying the Anaphora together over the same offerings. This happens nearly always when a bishop celebrates; he is surrounded by his priests, who celebrate with him. The Liturgy of St. Chrysostom, as being the one commonly used, is always printed first in the Euchologia. It is the framework into which the others are fitted and the greater part of the Liturgy is always said according to this form. After it are printed the prayers of St. Basil (always much longer) which are substituted for some of the usual ones when his rite is used, and then the variants of the Liturgy of the Presanctified. The Liturgies of Basil and Chrysostom, then, differing only in a certain number of the prayers, may be described together.
The first rubric directs that the celebrant must be reconciled to all men, keep his heart from evil thoughts, and be fasting since midnight. At the appointed hour (usually immediately after None) the celebrant and deacon (who communicates and must therefore also be fasting) say the preparatory prayers before the ikonostasis (Brightman, op. cit., 353-354), kiss the holy ikons, and go into the diakonikon. Here they vest, the celebrant blessing each vestment as it is put on, say certain prayers, and wash their hands, saying verses 6-12 of Ps. xxv ("Lavabo inter innocentes" etc., op. cit., 354-356). Then the first part of the Liturgy, the Preparation of the Offering (proskomide) begins at the credence table (prothesis). The loaves of bread (generally five) are marked in divisions as described above under the caption Altar, etc. The celebrant cuts away with the holy lance the parts marked IC. XC. NI. KA., and says: "The Lamb of God is sacrificed." These parts are then called the Lamb. The deacon pours wine and warm water into the chalice. Other parts of the bread are cut away in honour of the All-holy Theotokos, nine for various saints, and others for the bishop, Orthodox clergy, and various people for whom he wishes to pray. This rite is accompanied by many prayers, the particles (prosphorai) are arranged on the diskos (paten) by the Lamb (that of the Theotokos on the right, because of the verse "The Queen stands at thy right hand". A long rubric explains all this), covered with the asteriskos and veils, and the offerings are repeatedly incensed. The deacon then incenses the prothesis, altar, sanctuary, nave, and the celebrant. (A detailed account of the now elaborate rite of the Proskomide is given in the "Echos d'Orient", III, 65-78.) They then go to the altar, kiss the Gospel on it and the deacon holding up his orarion says: It is time to sacrifice to the Lord. Here begin the Litanies (ektenai or synaptai). The doors of the ikonostasis are opened, and the deacon goes out through the north door. Standing before the royal doors he chants the Great Litany, praying for peace, the Church, the patriarch or synod (in Orthodox countries for the sovereign and his family), the city, travellers, etc., etc. To each clause the choir answer "Kyrie eleison". Then follows the first antiphon (on Sundays Ps. cii), and the celebrant at the altar says a prayer. The Short Litany is sung in the same way (the clauses are different, Brightman, op. cit., 362-375) with an antiphon and prayer, and then a third litany; on Sundays the third antiphon is the Beatitudes.
The Little Entrance
Here follows the Little Entrance. The deacon has gone back to the celebrant's side. They come out through the north door in procession, the deacon holding the book of the Gospels, with acolytes bearing candles. The troparia (short hymns) are sung, ending with the Trisagion: "Holy God, Holy Strong One, Holy Immortal One, have mercy on us" (three times) ; then "Glory be to the Father", etc. "As it was in the beginning", etc. -- and again "Holy God", etc. Meanwhile the celebrant says other prayers. A reader sings the Epistle; a Gradual is sung; the deacon sings the Gospel, having incensed the book; more prayers follow. Then come prayers for the catechumens, and they are dismissed by the deacon: "All catechumens go out. Catechumens go out. All catechumens go away. Not one of the catechumens [shall stay]." -- Of course nowadays there are no catechumens. The prayers for the catechumens bring us to the first variant between the two Liturgies. The one said by the celebrant is different (and, as an exception, shorter) in St. Basil's rite (Brightman, op. cit., 374 and 401). The deacon says, "All the faithful again and again pray to the Lord in peace", and repeats several times the curious exclamation "Wisdom!" (sophia) that occurs repeatedly in the Byzantine Rite -- before the Gospel he says "Wisdom! Upright!" -- sophia. orthoi., meaning that the people should stand up.
The Liturgy of the Faithful
The Liturgy of the Faithful begins here. Prayers for the faithful follow (different in the two rites, Brightman, op. cit., 375-377 and 400-401); and then comes the dramatic moment of the Liturgy, the Great Entrance. The celebrant and deacon go to the prothesis, the offerings are incensed. The deacon covers his shoulders with the great veil (see AER) and takes the diskos (paten) with the bread; the thurible hangs from his hand; the celebrant follows with the chalice. Acolytes go in front and form a solemn procession. Meanwhile the choir sings the Cherubic Hymn (Cheroubikos hymnos): "Let us, who mystically represent the Cherubim, and who sing to the Life-giving Trinity the thrice holy hymn, put away all earthly cares so as to receive the King of all things [here the procession comes out through the north door] escorted by the army of angels. Alleluia, alleluia, alleluia." The procession goes meanwhile all round the church and enters the sanctuary by the royal doors. The Cherubic Hymn has a very elaborate and effective melody (Rebours, op. cit., 156-164) with almost endless pneums. This ceremony, with its allusion to the entrance of the "King of all things" before the offerings are consecrated, is a curious instance of a dramatic representation that anticipates the real moment of the Consecration. After some more prayers at the altar, different in the two liturgies, the deacon cries out, "The doors! The doors! Let us attend in wisdom", and the doors of the ikonostasis are shut. The Creed is then sung.
The Anaphora (Canon)
Here begins the Anaphora (Canon). There is first a dialogue, "Lift up your hearts" etc., as with us, and the celebrant begins the Eucharistic prayer: "It is meet and just to sing to Thee, to bless Thee, praise Thee and give thanks to Thee in all places. . . ." The form in St. Basil's Rite is much longer. It is not said aloud, but at the end he lifts up his voice and says: "Crying, singing, proclaiming the hymn of victory and saying:" -- and the choir sings "Holy, Holy, Holy" etc., as in our Mass. Very soon, after a short prayer (considerably longer in St. Basil's Rite) the celebrant comes to the words of Institution. He lifts up his Voice and sings: "Take and eat: this is my Body that is broken for you for the forgiveness of sins"; and through the Ikonostasis the choir answers "Amen". Then: "Drink ye all of this, this is my Blood of the New Testament that is shed for you and for many for the forgiveness of sins." R. Amen -- as before. The Orthodox, as is known, do not believe that these words consecrate, so they go straight on to the Anamnesis, and a special rubric in their Euchologion (ed. Venice, 1898, p. 63) warns them not to make any reverence here. The Uniats, on the other hand, make a profound reverence after each form. The Anamnesis (our "Unde et memores") again is longer in the Basilian Liturgy. The Epiklesis follows. The deacon invites the celebrant in each case: "Bless, sir, the holy bread [or wine]." The two forms (of Basil and Chrysostom) may stand as specimens of the principle of abbreviation that distinguishes the later rite. In St. Basil's Liturgy it is: "We pray and beseech thee, O Holy of Holy ones, that according to the mercy of thy favour thy Holy Spirit come down on us and on these present gifts to bless them, sanctify them and to make...." (Chrysostom: "Send down thy Holy Spirit on us and on these present gifts...."). Then, after an irrelevant interpolation, with two verses from Ps. l about the celebrant's own soul, he continues (Basil): "this bread the precious Body itself of our Lord and God and Saviour Jesus Christ" (Chrys.: "and make this bread the precious Body of thy Christ"). Deacon: "Amen. Bless, Sir, the holy chalice." Celebrant (Basil): "But this chalice the Precious Blood itself of our God and Saviour Jesus Christ" (Chrys.: "And what it is in this Chalice the precious Blood of Thy Christ"). Deacon: "Amen. Bless, Sir, both." Celebrant (Basil): "That was shed for the life and salvation of the world" (Chrys.: "Changing it by thy Holy Spirit"). Deacon: "Amen. Amen. Amen." Both then make a deep prostration, and the deacon waves the ripidion (fan) over the Blessed Sacrament. This ceremony, now interpreted mystically as a symbol of adoring angels, was certainly once a practical precaution. They have no pall over the chalice and there is a danger of flies. The waving of the ripidion occurs several times during the Liturgy. In the Byzantine Rite, as in all the Antiochene family of liturgies, the Intercession follows at this point. First comes a memory of saints; the deacon then reads the Diptychs of the Dead, and the celebrant says a prayer into which he may introduce the names of any of the faithful departed for whom he wishes to pray. Prayers for the living follow (in Russia for the second time occur the names of "Our Orthodox and Christ-loving Lord Nicholas, Czar and Autocrat of all the Russias" and of all his "right-believing and God-fearing" family), with the names of the patriarch (or Synod) and metropolitan, and the ending; "and all [masc.] and all [fem.]" kai panton kai pason. The deacon then reads the Diptychs of the Living; more prayers for them follow. Here ends the Anaphora. The celebrant blesses the people: "The mercy of our great God and Saviour Jesus Christ be with all of you." Choir: "And with thy spirit." And the deacon goes out to his place before the ikonostasis and reads a litany, praying for various spiritual and temporal favours, to each clause of which the choir answers: "Kyrie eleison ", and at the last clause -- "Having prayed in the union of faith and in the communion of the Holy Ghost, let us commend ourselves and one another and our whole life to Christ, our God." To Thee, O Lord (Soi, Kyrie). -- Meanwhile the celebrant says a long prayer silently. The people sing the Lord's Prayer, and the celebrant adds the clause: For Thine is the Kingdom" etc. The Inclination follows. The deacon says, "Bow your heads to the Lord" (our "Humiliate capita vestra Domino"); they answer, "To Thee, O Lord", and the celebrant says the Prayer of Inclination (different in the two Liturgies). The preparation for Communion begins here. The deacon winds his orarion (stole) around his body, the curtain of the royal doors (they have besides the doors a curtain that is continually drawn backward and forward during the Liturgy) is drawn back, and the celebrant elevates the Holy Eucharist saying, "Holy things for the holy", to which the answer is: "One only is holy, one only is Lord, Jesus Christ in the glory of God the Father. Amen." The Communion hymn (koinonikon) of the day is sung, and the Communion begins. While the clergy Communicate in the Sanctuary a sermon is sometimes preached. The celebrant breaks the Holy Bread into four parts, as it is marked, and arranges them on the diskos thus: --
    I S    
N I   K A 
    X S   
(Where I=Iota, S=Sigma)
He puts the fraction marked (IOTA-SIGMA) into the chalice, and the deacon again pours into it a little warm water (the use of warm water is a very old peculiarity of this rite).The part marked (CHI-SIGMA) is divided into as many parts as there are priests and deacons to Communicate. Meanwhile, prayers are said; those about to Communicate ask pardon of their offences against each other. The celebrant says, "Behold I draw near to our immortal King" etc., and receives Holy Communion in the form of bread, saying: The precious and all-holy Body of Our Lord and Saviour Jesus Christ is given to me N. priest [or bishop] for the forgiveness of my sins and for life everlasting." Then he says, "Deacon, approach". and gives him Communion with the same form (To thee N. deacon etc.). The celebrant then drinks of the chalice with a corresponding form -- The precious and all-holy Blood -- and communicates the deacon as before. After Communion each says silently a very beautiful prayer -- I believe, Lord, and I confess that Thou art in very truth Christ, the Son of the living God etc. (Brightman, op. cit., 394.) The rest of the clergy are Communicated from the portion marked (IOTA-SIGMA), that has been put into the chalice and is therefore soaked in the consecrated wine, with one form (The precious and all-holy Body and Blood). The celebrant divides the portions marked NI and KA, and the deacon puts them into the chalice with a sponge. The doors are opened and the deacon says, "Draw near in the fear of God and with faith". The celebrant comes down to the doors with the chalice and the spoon and communicates the people with the Holy Bread dipped in the chalice, and with one form, as before. The people stand to receive Communion (the Byzantine Rite knows practically no kneeling at all). Finally, the deacon puts all the remaining particles into the chalice and carries it back to the prothesis. Those other particles (prosphora) originally cut off from the bread have lain on the diskos (paten) since the proskomide. It has been a great question whether they are consecrated or not. The Orthodox now say that they are not, and the deacon puts them into the chalice after the Communion. It is obviously a question of the celebrant's intention. The Uniat priests are told to consecrate them too, and in their Liturgy the people receive in Communion (Fortescue, op. cit., 417; "Echos d'Orient", III, 71-73).
Dismissal
Here begins the Dismissal. The deacon unwinds his orarion, goes back to the choir before the ikonostasis, and says a short litany again with the choir. He then goes to the prothesis and consumes all that is left of the Holy Eucharist with the prosphora. Meanwhile, some of the bread originally cut up at the Prothesis has remained there all the time. This is now brought to the celebrant, blessed by him, and given to the people as a sacramental (the French pain bénit -- see ANTIDORON). After some more prayers the celebrant and deacon go to the diakonikon, the doors are shut, they take off their vestments, and the Liturgy is over. The whole service is very much longer than our Mass. It lasts about two hours. It should be noted that all the time that the choir are singing or litanies being said the priest is saying other prayers silently (mystikos). The Byzantine Rite has no provision for low Mass. As they say the Liturgy only on Sundays and feast-days, they have less need for such a rite. In cases of necessity, where there is no deacon, the celebrant supplies his part as best he can. The Uniats, who have begun to celebrate every day, have evolved a kind of low Liturgy; and at the Greek College at Rome they have a number of little manuscript books containing an arrangement for celebrating with a priest and one lay server only. But in the Levant, at any rate, the Liturgy is always sung, and incense is always used; so that the minimum of persons required for the Liturgy is a celebrant, server, and one other man who forms the choir.
Liturgy of the Presanctified
The Liturgy of the Presanctified is fitted into the general framework of St. Chrysostom's Rite. It is usually celebrated on Wednesdays and Fridays in the first six weeks of Lent, and on all the days of Holy Week, except Maundy Thursday and Easter Eve which have the real Liturgy (of St. Basil). On other days in Lent there is no liturgical service at all. On the Sunday before more loaves (prosphorai) are used than otherwise. The same rite of preparation is made over all. After the Elevation the celebrant dips the other prosphoras into the chalice with the spoon, and places it in another chalice in the tabernacle (artophorion) kept for this purpose. The Liturgy of the Presanctified is said after Vespers (hesperinos), which forms its first part. There is of course no further Proskomide, but the preparatory prayers are said by celebrant and deacon as usual. The Great Litany is introduced into the middle of Vespers. The hymn phos ilaron (see below) is sung as usual, and the lessons are read. The prayers for catechumens and their dismissal follow. The Great Entrance is made with the already consecrated offerings, and a changed form of the Cherubic Hymn is sung (Maltzew, "Die Liturgien", 149). The curtain of the royal doors is half-drawn across, the whole Anaphora is omitted, and they go on at once to the Short Litany before the Lord's Prayer. The Lord's Prayer, Inclination, and Elevation with the form: "The presanctified Holy Things to the holy" follow. Wine and warm water are poured into the chalice, but not, of course, consecrated. Communion is given with one form only. The Blessed Sacrament already dipped in consecrated wine is now dipped in unconsecrated wine. The celebrant drinks of this wine after his Communion without any prayer. The Liturgy ends as usual (with different forms in some parts), and the deacon consumes what is left of the Holy Eucharist (unless some of it is again reserved for the next Presanctified Liturgy and the wine in the Chalice. This is the merest outline of the rite. Its earlier part is inextricably joined to the Vespers (Maltzew, op. cit., 121-158).
The Divine Office
The Divine Office is very long and complicated. When sung in choir it lasts about eight hours. It is said entirely only by monks. Secular priests say part of it, as their devotion dictates. The Uniats frequently apply to Rome to know what to do, and the answer is always: Servetur consuetudo, by which is meant that their secular clergy should say as much of the Office as is customary. It is impossible for them to say it all. The Office is divided into the hours named above (under Service-books) which correspond to ours, with additional short hours (mesoora) intermediate between Prime, Terce, Sext, None, and Vespers. It is made up of psalms, lessons, prayers, and especially of a great number of hymns in rhythmical prose. The Psalter is divided into twenty parts called kathismata, each of which is made up of three sections (staseis). The whole Psalter is sung every week. The most important of the many kinds of hymns are the following: A canon (kanon) is made up of nine odes corresponding to the nine canticles (of Moses, Ex., xv, 1-19; Deut., xxxii, 1-43; of Anna, I Kings, ii, 1-10; Hab., iii, 2-19; Is., xxvi, 9-20; Jonas, ii, 2-10; the Benedicite, Magnificat, and Benedictus) sung at Lauds. Of these canticles the second is sung only in Lent; therefore most canons have no second ode. Each ode is supposed to correspond more or less to its canticle. Thus the sixth ode will generally contain a reference to Jona's whale. Otherwise the canon is always about the feast on which it is sung, and much ingenuity is expended in forcing some connexion between the event of the day and the allusions in the canticles. The odes are further divided into a heirmos and troparia of any number, from three to twenty or more. The heirmos sets the tune for each ode (see PLAIN CHANT), and the troparia follow it. The last troparion of each ode always refers to Our Lady and is called theotokion. The odes often make an acrostic in their initial letters; sometimes they are alphabetic. In long canons a poem is intercalated in the middle during which people may sit (they stand for nearly the whole Office); it is called theotokion. Three troparia form an kathisma ("house", cf. Italian stanza). The canons for the weekdays are in the Oktoechos, those for immovable feasts in the Menaias, for movable ones in the Triodion and Pentekostarion (see above under Service-books). One of the most famous of all is St. John Damascene's Golden Canon for Easter Day (translated by Dr. J. M. Neale in his "Hymns of the Eastern Church", 4th ed., London, pp. 30-44). Other kinds of chant are the kontakion, a short poem about the feast, the stichos a versicle, generally from a psalm (like our antiphons), which introduces a sticheron, or hymn sung at Matins and Vespers. Anidiomelon is a troparion that has its own melody, instead of following a heirmos (for other kinds of chant see Nilles, "Kalend. Man.", pp. lvii-lxix, and the example he gives from the feast of the Transfiguration, 6 August). The Great Doxology (doxologia) is our "Gloria in excelsis", the small one our "Gloria Patri". The Hymnos Akathistos ("standing hymn") is a complete Office in honour of Our Lady and of her Annunciation. It has all the Hours and is made up of psalms, odes, etc., like other Offices. It is sung very solemnly on the Saturday before the second Sunday before Easter; and they sing parts of it every Friday evening and Saturday morning in Lent. It is always sung standing. The Hymnos Akathistos is printed at the end of the Horologion. P. de Meester, O.S.B., has edited it with an Italian translation (Akolouthia tou akathistou hymnou. -- Officio dell' inno acatisto, Rome, 1903). At the end of Vespers every day is sung the famous phos ilaron, as the evening light disappears, and the lamps are lit: --
Hail, gladdening Light, of his pure glory poured 
Who is the immortal Father, heavenly, blest, 
Holiest of Holies, Jesus Christ, Our Lord. 
Now we are come to the sun's hour of rest, 
The lights of evening round us shine, 
We hymn the Father, Son and Holy Spirit divine, 
Worthiest art Thou at all times to be sung 
With undefiled tongue, 
Son of our God, giver of life alone. 
Therefore in all the world, thy glories, Lord, they own.
-- Keble's translation in the "Hymns, Ancient and Modern", No. 18.
The Seven Great Mysteries (Sacraments)
There are, lastly, services for the administration of the Seven Great Mysteries (the Seven Sacraments) that are printed in the Euchologion after the liturgies (ed. cit., pp. 136-288).
Baptism
Baptism is always conferred by immersion (the Orthodox have grave doubts as to the validity of baptism by infusion. See Fortescue, Orth. E. Church, p. 420). The child is anointed all over its body and dipped three times with its face towards the east. The form is: "The servant of God N. is baptized in the name of the Father, Amen, and of the Son, Amen, and of the Holy Ghost, Amen."
Confirmation
Confirmation follows at once and is conferred by priests (the Holy See recognizes this confirmation as valid and neither rebaptizes nor reconfirms converts from Orthodoxy). The whole body is again anointed with chrism (to hagion hyron) prepared very elaborately with fifty-five various substances by the cumenical patriarch on Maundy Thursday (Fortescue, op. cit., 425-426). The form is: "The seal of the gift of the Holy Ghost" (Euch., 136-144). The Orthodox never rebaptize when they are sure of the validity of former baptism; but they reconfirm continually. Confirmation has become the usual rite of admittance into their Church, even in the case of apostates who have already been confirmed orthodoxly.
Holy Communion
The pious Orthodox layman Communicates as a rule only four times a year, at Christmas, Easter, Whitsunday, and the Falling Asleep of the Mother of God (15 August). The Blessed Sacrament is reserved for the sick in theartophorion, (or ierophylakion) under both kinds more or less, that is to say it has been dipped into the chalice and allowed to dry. It is given to the sick with a spoon and with the usual form (see above under Holy Liturgy). They have no tradition of reverence for the reserved Eucharist.
Penance
Penance (metanoia) is administered rarely, usually on the same occasions as Holy Communion. They have no confessionals. The ghostly father (pneumatikos) sits before the ikonostasis under the picture of Our Lord, the penitent kneels before him (one of the rare cases of kneeling is in this rite), and several prayers are said, to which the choir answers "Kyrie eleison". The "choir" is always the penitent himself. Then the ghostly father is directed to say "in a Cheerful voice: Brother, be not ashamed that you come before God and before me, for you do not confess to me but to God who is present here." He asks the penitent his sins, says that only God can forgive him, but that Christ gave this power to his Apostles saying: "Whose sins ye shall forgive", etc., and absolves him with a deprecatory form in a long prayer in which occur the words: "May this same God, through me a sinner, forgive you all now and for ever." (Euch., pp. 221-223.)
Holy Order
Holy Order (cheirotonia) is given by laying on the right hand only. The form is (for deacons): "The grace of God, that always strengthens the weak and fills the empty, appoints the most religious sub-deacon N. to be deacon. Let us then pray for him that the grace of the Holy Ghost may come to him." Long prayers follow, with allusions to St. Stephen and the diaconate; the bishop vests the new deacon, giving him an orarion and a ripidion. For priests and bishops there is the same form, with the obvious variants, "the most religious deacon N. to be priest", or "the most religious elect N. to be Metropolitan of the holy Metropolis N." (nearly all their bishops have the title Metropolitan), and the subjects receive their vestments and instruments. Priests and bishops concelebrate at once with the ordainer (Euch., 160-181). The Orthodox believe that the grace of Holy orders may perish through heresy or schism, so they generally reordain converts (the Russian Church has officially refused to do this, Fortescue, op. cit., 423-424).
Matrimony
Matrimony (gamos) is often called the "crowning" (stephanoma) from the practice of crowning the spouses (Euch., 238-252). They wear these crowns for a week, and have a special service for taking them off again (Euch., 252).
The Anointing of the Sick
The Anointing of the Sick (euchelaion) is administered (when possible) by seven priests. The oil contains as a rule wine, in memory of the Good Samaritan. It is blessed by a priest just before it is used. They use a very long form invoking the all-holy Theotokos, the "moneyless physicians" Sts. Cosmas and Damian, and other saints. They anoint the forehead, chin, cheeks, hands, nostrils, and breast with a brush. Each priest present does the same (Euch., 260-288). The service is, as usual, very long. They anoint people who are only slightly ill, (they very much resent our name: Extreme Unction), and in Russia on Maundy Thursday the Metropolitans of Moscow and Novgorod anoint everyone who presents himself, as a preparation for Holy Communion (Echos d'Orient, II, 193-203).
Sacramentals
There are many Sacramentals. People are sometimes anointed with the oil taken from a lamp that burns before a holy icon (occasionally with the form for confirmation: "The seal of the gift of the Holy Ghost"). They have besides the antidoron another kind of blessed bread -- the kolyba eaten in honour of some saint or in memory of the dead. On the Epiphany ("The Holy Lights" -- ta hagia phota) there is a solemn blessing of the waters. They have a great number of exorcisms, very stern laws of fasting (involving abstinence from many things besides flesh meat), and blessings for all manner of things. These are to be found in the Euchologion. Preaching was till lately almost a lost art in the Orthodox Church; now a revival of it has begun (Gelzer, Geistliches u. Weltliches, etc., 76-82). There is a long funeral service (Euch., ed. cit., 393-470). For all these rites (except the Liturgy) a priest does not wear all his vestments but (over his cassock) the epitrachelion and phainolion. The high black hat without a brim (kalemeukion) worn by all priests of this rite is well known. It is worn with vestments as well as in ordinary life. Bishops and dignitaries have a black veil over it. All clerks wear long hair and a beard. For a more detailed account of all these rites see "Orth. Eastern Church", pp. 418-428.
The Orthodox Service-books in Greek are published at their official press (ho phoinix) at Venice (various dates: the Euchologion quoted here, 1898); the Uniat ones at Rome (Propaganda). There is also an Athenian edition; and the Churches that use translations have published their versions. Provost ALEXIOS MALTZEW (of the Russian Embassy church at Berlin) has edited all the books in Old Slavonic with a parallel German translation and notes (Berlin, 1892); RENAUDOT, Liturgiarum orientalium collectio (2d ed., 2 vols., Frankfort, 1847); NEALE, The Liturgies of St. Mark, St. James, St. Clement, St. Chrysostom, St Basil (London, 1875, in Greek); another volume contains The Translations of the Primitive Liturgies of St. Mark, etc.; ROBERTSON, The Divine Liturgies of Our Fathers among the Saints John Chrysostom, Basil the Great and that of the Presanctified (Greek and English, London 1894); DE MEESTER, La divine liturgie de S. Jean Chrysostome (Greek and French, Paris, 1907); iHe theia leitourgia, periechousa ton esperinon, k.t.l. (Athens, 1894); CHARON, Les saintes et divines Liturgies, etc. (Beirut, 1904); STORFF, Die griechiechen Liturgien, XLI of THALHOFER, Bibliothek der Kirchenväter (Kempten, 1877); Kitãb al-liturgiãt al-ilahiyyeh (Melchite Use in Arabic, Beirut, 1899); GOAR, Euchologion, sive Rituale Gr corum (2nd ed., Venice, 1720); PROBST, Liturgie der drei ersten christlichen Jahrhunderte (Tübingen, 1870); ANON., Liturgie des vierten Jahrhunderts und deren Reform (Münster, 1893); KATTENBUSCH, Lehrbuch der vergleichenden Konfessionskunde: Die orthodoxe anatolische Kirche (Freiburg im Br., 1892); NILLES, Kalendarium manuale utriusque ecclesi (2nd ed., Innsbruck, 1896-97); PRINCE MAX OF SAXONY, Pr lectiones de Liturgiis orientalibus (Freiburg im Br., 1908), I; HAPGOOD, Service-Book of the Holy Orthodox-Catholic Apostolic (Gr co-Russian) Church (Boston and New York, 1906); ALLATIUS, De libris et rebus eccl. Gr corum (Cologne, 1646); CLUGNET, Dictionnaire grec-français des noms liturgiques en usage dans l'église grecque (Paris, 1895); ARCHATZIKAKI,Etudes sur les principales Fêtes chrétiennes dans l'ancienne Eglise d'Orient (Geneva, 1904); DE MEESTER, Officio dell' inno acatisto (Greek and Italian, Rome, 1903); GELZER, Geistliches und Weltliches aus dem türkisch-griechischen Orient (Leipzig, 1900); GAISSER, Le système musical de l'Eglise grecque (Maredsous, 1901); REBOURS, Traitê de psaltique. Théorie et pratique du chant dans l'Eglise grecque (Paris, 1906); FORTESCUE, The Orthodox Eastern Church (London, 1907).
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The Roman Congregations
Certain departments have been organized by the Holy See at various times to assist it in the transaction of those affairs which canonical discipline and the individual interests of the faithful bring to Rome. Of these the most important are, without doubt, the Roman Congregations (Sacræ Cardinalium Congregationes), as is evident from the mere consideration of the dignity of their membership, consisting, as it does, of cardinals who are officially the chief collaborators of the sovereign pontiff in the administration of the affairs of the Universal Church. Nevertheless it should be noted that cardinals have not always participated in the administration of ecclesiastical affairs in the same way. A research on the various usages that have obtained in this connexion would lead us too far from our present subject, but is taken up under CARDINAL; CONSISTORY, PAPAL.
The Roman Congregations originated in the necessity, felt from the beginning, of studying the questions submitted for pontifical decision, in order to sift the legal questions arising and to establish matters of fact duly. This work, at first entrusted to the papal chaplains, was afterwards divided between the p nitentiarii and the auditores, according as questions of the internal or the external forum (i. e., jurisdiction) were to be considered. Thereafter, cardinals in greater or less number were associated with them. Often, however, they were not merely entrusted with the preparation of the case, but were given authority to decide it. As, on the other hand, the increased numbers of cases to be passed upon occupied a great number of persons, while the proper administration of justice required that those persons should be of the most experienced, it appeared to be advisable, if not necessary, to divide this business into various and distinct groups. This division would evidently facilitate the selection of wise and experienced men in all branches of ecclesiastical affairs. Hence also a natural division into executive cases, assigned to the offices (officia), judicial cases, reserved to the tribunals, and administrative cases, committed to the Roman Congregations.
Sixtus V was the first to distribute this administrative business among different congregations of cardinals; and in his Constitution "Immensa" (22 Jan., 1588) he generalized the idea, already conceived and partly reduced to practice by some of his predecessors, of committing one or another case or a group of cases to the examination, or to the decision, of several cardinals. By a judicious division of administrative matters, he established that permanent organization of these departments of the Curia, which since then have rendered such great services to the Church. The congregations at first established by Sixtus V were officially designated as:
1. for Holy Inquisition;
2. for the Signature of Grace;
3. for the erection of churches and consistorial provisions;
4. for the abundance of supplies and prosperity of the Church's temporal dominions;
5. for sacred rites and ceremonies;
6. for equipping the fleet and maintaining it for the defence of the Church's dominions;
7. for an index of forbidden books;
8. for the execution and interpretation of the Council of Trent;
9. for relieving the ills of the States of the Church;
10. for the University of the Roman study (or school);
11. for regulations of religious orders;
12. for regulations of bishops and other prelates;
13. for taking care of roads, bridges, and waters;
14. for the Vatican printing-press;
15. for regulations of the affairs of the Church's temporal dominions.
From this it will be seen that, while the chief end of the Congregations of Cardinals was to assist the sovereign pontiff in the administration of the affairs of the Church, some of these congregations were created to assist in the administration of the temporal States of the Holy See. The number of these varied according to circumstances and the requirements of the moment; In the time of Cardinal De Luca there were about nineteen of them, as he himself tells us in his admirable work "Relatio Romanæ Curiæ forensis", without counting other congregations of a lower order, consisting of prelates, as were, for example, the "Congregatio baronum et montium" and the "Congregatio computorum".
Other congregations were added by different popes, until the present organization was established by Pius X in his Constitution "Sapienti consilio" of 29 June, 1908, according to which there are thirteen congregations, counting that of the Propaganda as only one. As, however, the last-named congregation is divided into two parts: Congregation of the Propaganda for Affairs of the Latin Rite, and Congregation of the Propaganda for Affairs of the Oriental Rites, it may well be considered as two congregations; so that the total number of the congregations is fourteen. Sixtus V granted ordinary jurisdiction to each of the congregations which he instituted within the limits of the cases assigned to it, reserving to himself and to his successors the presidency of some of the more important congregations, such as the Congregation of the Holy Inquisition and that of the Signature of Grace. As time went on, the congregations of cardinals, which at first dealt exclusively with administrative matters, came to pass upon the legal points of the cases submitted to them, until the congregations overshadowed the ecclesiastical tribunals and even the Roman Rota in fact almost took their places. In time the transaction of business was impeded by the cumulation of jurisdictions, different congregations exercising jurisdiction rendering decisions, and enacting laws in the same matters; Pius X resolved to define the competency of each congregation more precisely and to provide otherwise for the better exercise of its functions. It would not be possible to relate here all the changes effected in this connexion. The reader seeking detailed information may consult the commentaries that have already appeared on the Constitution "Sapienti consilio" (see General Bibliography at the end of this article). Mention will be made here of only the chief among those innovations which, besides the principal one of the demarcation of competency, are to be found in the following provisions.
All decisions of the sacred congregations require pontifical approval, unless special powers have been given previously by the pope. The officials of the congregations are divided into two classes: minor officers who are to be chosen by competitive examination and named by a letter of the cardinal prefect, and major officers, freely selected by the pope, and named by a note of the cardinal secretary of State. There is to be henceforth no cumulation of offices in the hands of one individual, not only to satisfy the requirements of distributive justice, but also because the tenure of several offices by the same person often results in detriment to the service. Wherefore, it is forbidden for an officer of one of the congregations to serve in any way as an agent, or as a procurator or advocate, in his own department or in any other ecclesiastical tribunal. The competency of the congresso in each congregation is determined. Thecongresso consists of the major officers under the presidency of the cardinal who presides over the congregation. It deals with the matters of less importance among those that are before the congregation, while those of greater moment must be referred to the full congregations of cardinals. It is also the business of the congresso to prepare for their discussion those matters that are to be considered by the full congregation. On the other hand, the congressois charged with the execution of the orders of the full congregation that have received the approval of the pope. As examples of matters of greater importance which must be considered by the full congregation, the special rules (normæ peculiares) mention the solution of doubts or of questions that may arise in regard to the interpretation of ecclesiastical laws, the examination of important administrative controversies, and kindred matters. The normæ peculiares and the normæ communes, together with the Constitution "Sapienti consilio", constitute the entire code of the new organization of the Roman ecclesiastical departments.
I. CONGREGATION OF THE HOLY OFFICE
As the Roman Inquisition (Romana Inquisitio) this congregation is of very ancient origin, dating from Innocent III (1194-1216), although some authorities attribute its establishment to Lucius III (1181-85). In the beginning of the thirteenth century Innocent III established at Rome an inquisitorial tribunal against the Albigenses and other innovators of the south of France. From its first title of Romana Inquisitio was derived the usage of calling this body Congregation of the Holy Roman Universal Inquisition. Sixtus V, in the Bull "Immensa", calls it Congregatio pro S. inquisitione and also Congregatio sanct inquisitionis hæreticæ pravitatis. Benedict XIV calls it Romanæ Universalis Inquisitionis Congregatio (Const. "Sollicita"). Later it had the official title Suprema Congregatio sanctæ romanæ et universalis inquisitionis. Pius X in his recent Constitution calls it, simply, Congregatio S. Officii. The qualification of Suprema was omitted, possibly to avoid the appearance of an inequality of dignity among the congregations, they being all of the same rank and dignity, since they are composed of cardinals. According to Leitner, the name Inquisition was suppressed in order to shield this congregation from the hatred inspired by that name. It retains, therefore, the title of Holy Office, so well suited to the most holy office to which it is assigned, namely, that of removing the faithful from the danger of deviation from the Faith through the influence of false doctrine. In 1251 Innocent IV gave the Dominicans charge of this tribunal. In view of the progress of the Reformation, Paul III, by the Bull "Licet ab initio", of 21 July, 1542, declared the Roman Inquisition to be the supreme tribunal for the whole world; and he assigned to it six cardinals. Simier (La curie romaine, cf. S. n. I) is of opinion that Paul III appointed the six cardinals of S. Clemente, S. Sisto, S. Balbina, S. Cecilia, S. Marcello, and S. Silvestro general inquisitors, with universal powers, not, however, to act collegialiter, as a tribunal, but individually and independently of one another. The Constitution "Licet ab initio" lends itself to that interpretation. But the Holy Office did not begin its existence as a congregation until 1558, in the reign of Paul IV. As time went on, the number of cardinals assigned to the Holy Office was increased, and the tribunal took a form like that of the other congregations. Formerly a cardinal used to be selected to preside over the Holy Office with the title of prefect; the first to be appointed to this charge was Cardinal Michele Ghislieri, afterwards Pius V. The prefecture of the congregation, however, has long been reserved by the pope to himself.
Like all the other congregations, the Holy Office has officials of the second order. The first of these is the assessor, one of the highest officers of the Curia; next comes the commissary, always a Dominican. Sometimes, as an exception, these two officials are invested with the episcopal character. Among the other officers who complete the personnel of the Holy Office are a vice-commissary, a first associate (socius), and a second associate, all Dominicans, also a sommista, a fiscal advocate, an advocatus reorum and some notaries.
It may appear strange that so many positions in this congregation are filled by Dominicans. The reason is to be found in the great solicitude of Pius V for the Holy Office, which solicitude led him to reserve all these functions for his fellow-Dominicans, especially those of the Province of Lombardy, to which he himself had belonged, and in whose members he reposed great confidence. It is to be observed that, whereas the assessor now takes precedence of the commissary, the contrary order obtained in former times, even in the days of Cardinal De Luca (Relatio curiæ forensis disc., 14, n. 6), for the commissary had the faculties of a true judge in ordinary, while the assessor was merely an assessor or consultor, as in other tribunals. According to Simier (La curie romaine, ch. i, n. I) this change occurred towards the middle of the seventeenth century. Besides the officers already mentioned, the Holy Office, like most other congregations, has a number of consultors, chosen from among the most esteemed and learned prelates and religious. Some are ex officio consultors by virtue of a right anciently granted; these are called natural consultors (consultori nati). They are the Master General of the Order of Preachers, the Master of the Sacred Palace (of the same order by a privilege granted by Pius V), and a religious of the Order of Friars Minor added by Sixtus V, himself a Friar Minor.
This congregation also has certain officers peculiar to itself, required by the nature of its attributes. They are the qualifiers (qualificatores), explained by the function of these officials, theologians whose duty it is to propose to the cardinals the particular note or censure by which objectionable propositions are to be condemned, since all such propositions do not affect the Faith in the same degree, and therefore are condemned by the Holy Office not in a general, but in a specific way, being termed heretical, erroneous, temerarious, false, injurious, calumnious, scandalous, or qualified by the ancient special phrase piarum aurium offensiv , "offensive to pious ears". Since the promulgation of the recent Constitution by the reigning pope, giving a new organization to the Curia, while all that has been referred to in regard to the internal status of this congregation has remained, a new division, to deal with indulgences, has been added to the Holy Office. For this division a congresso has also been established. Although no mention is made in the basic constitution of a congress (congresso) for the main part of this congregation, the Holy Office itself, the fact that it is said in the "Normæ peculiares" that the Holy Office shall retain its former methods of procedure insures to it a kind of congress analogous to that of the other congregations and consisting of the assessor, the commissary, the first associate, and a few other officers. Its duties are to examine the various cases, and to decide which of them must be submitted to the congregation of the consultors and which others may be disposed of without further proceedings, as is the case in matters of minor importance or of well-established precedent. The Decree often makes it clear that the case has been determined in this way, as when use is made of the formula: "D. N... Papa.. per facultates R. P. D. Assessori S. Off. impertitas..." The congresso of the new division consists of the cardinal, secretary, the assessor, the commissary, and the surrogate for indulgences.
The Congregation of the Holy Office defends Catholic teaching in matters of faith and morals: "Hæc S. Congregatio . . .doctrinam fidei et morum tutatur." Whence it follows, and is explicitly affirmed in the "Sapienti consilio", that the Holy Office deals with all matters which, directly or indirectly, concern faith and morals; it judges heresy, and the offences that lead to suspicion of heresy; it applies the canonical punishments incurred by heretics, schismatics, and the like. In this the Holy Office differs from all the other congregations, which are without judicial power, or, at least, may exercise it only at the request of the parties interested, while the Holy Office has both judicial and administrative power, since the legislator rightly believed that the congregation exclusively empowered to pass upon a doctrine, and qualify and condemn it as heretical, should also be the judge in heretical and kindred cases. From the fact that the purpose of this congregation is to defend the Faith, it follows that dispensation from the impediments of disparity of worship and of mixed religion (which by their nature imperil faith, and which, by Divine law itself is granted only upon guarantees given by the non-Catholic party) pertains to the Holy Office. The same is true of the Pauline privilege. And as the judicial causes connected with this privilege and with impediments of disparity of worship and mixed religion have a remote connexion with the Faith, it was declared that these causes belonged to the jurisdiction of the Holy Office (see decision of the Cong. of the Consistory, January, 1910). With regard, however, to the substantial form of the celebration of mixed marriages, the pope withdrew all authority from this congregation, wishing article 11 of the Decree "Ne temere" to remain in force.
The Holy Office formerly had a more ample jurisdiction, acquired by spontaneous development as time went on. Thus it dispensed from abstinence, from fasting, and from the observance of feasts (all of which now pertains to the Congregation of the Council); it dispensed from vows made in religious institutions, a function now exercised by the Congregation of Religious, and it dealt with the nomination of bishops, according to the Motu Proprio of Pius X(17 December, 1903), which business now belongs to the Congregation of the Consistory. In former times the Holy Office even dealt with causes of canonization, a matter which is now assigned to the Congregation of Rites. Grimaldi (op. cit. infra in general bibliography) gives as an example of such cases the Decree of the Holy Office in confirmation of the cult of the Blessed Colomba of Rieti, who died in the odour of sanctity at Perugia in 1507; and he adds: "Ce genre de causes est devenu ensuite l'apanage de la congrégation des Rites; mais si la vraie sainteté échappe actuellement à la juridiction de l'inquisition, ce tribunal a conservé le privilège de juger la fausse sainteté. Dans cet ordre d'idées nous trouvons les procès, qui se font en cour de Rome pour examiner les prophéties et révélations" (Causes of this kind afterwards became the province of the Congregation of Rites. But if true sanctity is no longer the jurisdiction of the Inquisition, that tribunal has kept the privilege of judging questions of spurious sanctity. Of this order are the processes carried on in the Roman Curia to examine prophesies and revelations). All persons are subject to the Holy Office except cardinals, who may be judged only by the pope.
Mention should be made of the strict secrecy which characterizes the proceedings of this congregationa most prudent measure indeed, for the protection of the good name of individuals in a congregation which must deal with most grievous offences against the Faith. Grimaldi (op. cit.) rightly says, speaking of the secrecy of the Holy Office: "Le saint-office ayant à s'occuper des délits commis non seulement contre la foi, mais encore d'autres qui ne relèvent que de très loin de l'intelligence, il s'ensuit qu'être cité à ce tribunal n'est pas une recommendation, et en sortir même par la porte d'un acquitement, ne sera jamais un titre de gloire. Aussi doit-on bénir ce mystère qui protège celui qui comparait devant ce tribunal, et dont le procès se déroule sans qu'aucune phase n'en ait transpiré dans le public" (As the Holy Office has to deal not only with offences against the Faith, but also with others which are very remotely connected with the intelligence, it follows that to be cited before this tribunal is no recommendation, and to leave it, even by the door of acquittal, will never be a title to glory. We should bless that mystery which protects him who appears before the tribunal and whose trial proceeds without any phase of it becoming public).
For the discussion of matters before the Holy Office there are three kinds of reunions, or, as they are called, congregations. The first is the so-called congregation of the consultors at which the consultors and the greater officials of the congregation are present under the presidency of the assessor. This meeting is held on Monday of each week in the Palace of the Holy Office behind the colonnade of St. Peter's. The most important matters are discussed at this meeting, and the views of the consultors are given for the enlightenment of the cardinals of the Holy Office, who, on the following Wednesday, consider the same matters and pass judgment upon them at the congregation of cardinals which used to be held at the residence of the general of the Dominicans near Santa Maria sopra Minerva, but since 1870 has been held at the Palace of the Holy Office. The third congregation is held in the presence of the pope, who approves or modifies the decisions rendered by the cardinals on the previous day. This third congregation, formerly held every Thursday, is now held only on occasion of the most exceptional cases. Instead of the congregation, the assessor refers the decisions of the cardinals to the Holy Father on Wednesday evenings, after which the pope gives the final decision. It was formerly customary, both at the congregation of cardinals and at that of Thursdays in the presence of the pope (coram Sanctissimo), for the consultors to wait in the antechamber in case they might be called upon by the cardinals or the Holy Father for explanations. This custom has been abolished.
As regards the doctrinal value of Decrees of the Holy Office it should be observed that canonists distinguish two kinds of approbation of an act of an inferior by a superior: first, approbation in common form (in forma communi), as it is sometimes called, which does not take from the act its nature and quality as an act of the inferior. Thus, for example, the decrees of a provincial council, although approved by the Congregation of the Council or by the Holy See, always remain provincial conciliar decrees. Secondly, specific approbation (in forma specifica), which takes from the act approved its character of an act of the inferior and makes it the act of the superior who approves it. This approbation is understood when, for example, the pope approves a Decree of the Holy Office ex certa scientia, motu proprio, or plenitudine suâ potestatis. Even when specifically approved by the pope, decrees of the Holy Office are not infallible. They call for a true assent, internal and sincere, but they do not impose an absolute assent, like the dogmatic definitions given by the pope as infallible teacher of the Faith. The reason is that, although an act of this congregation, when approved by the pope specifically, becomes an act of the sovereign pontiff, that act is not necessarily clothed with the infallible authority inherent in the Holy See, since the pope is free to make the act of an inferior his own without applying his pontifical prerogative to its performance. Similarly, when he acts of his own volition, he may teach ex cathedra or he may teach in a less decisive and solemn way. Examples of specific approbation of the Decrees of the Holy Office which yet lack the force of ex cathedra definitions are given by Choupin ("Valeur des décisions doctrinales et disciplinaires du Saint-Siège", Paris, 1907, ch. ix, sect. 9). The disciplinary Decrees of the Holy Office have the same force as those of the other congregations, that is, they are binding upon all the faithful if they be formally universal; and they are binding only upon the parties interested if they be merely personal, e. g., judicial sentences, which are law for the parties in the case. If, however, they be personal and at the same time equivalently universal, canonists are not fully agreed as to their force. For a discussion of this point see Choupin, op. cit., ch. iv, sect. 33, and the authors cited by him.
II. CONGREGATION OF THE CONSISTORY
This congregation was established by Sixtus V under the title of Congregation for the Erection of Churches and for Consistorial Provisions (pro erectione ecclesiarum et provisionibus consistorialibus). Its original organization was somewhat different from that of the modern congregations of cardinals. It was a mixed congregation composed of cardinals and of prelates, similar to the original Congregation of Propaganda (De Luca, op. cit., dis. 23). It had also a secretary who, as a rule, was not a prelate but an advocate (peritus togatus). As time went on it took the form of the other congregations, which consisted entirely of cardinals, to whom, in this congregation, two subaltern officers were added, one who filled the office of secretary and another who acted as surrogate (sostituto). These two prelates filled the same offices for the College of Cardinals. Originally, the cardinal dean was the prefect of this congregation, but later, the prefecture was reserved by the pope to himself. The recent Constitution of Pius X has in part changed the organization of this congregation. The prefecture is still retained by the sovereign pontiff, and the congregation is formed exclusively of cardinals, selected by the pope; the secretary, however, is no longer a prelate but a cardinal priest, who is appointed by the Holy Father himself and who, as will be seen, has become one of the most important officers of the Curia. To the cardinal in control of the congregation is attached a prelate who has the title of assessor, and who, at the present time also, is the secretary of the Sacred College. There is, likewise, a surrogate. These are major officials, and therefore, together with the cardinal secretary, form the congresso. This congregation has numerous inferior officers. At present, its personnel is completed by several consultors, as had been the case in former times, before that office was suppressed. These consultors, with the exception of two, are selected by the pope; the exceptions are the assessor of the Holy Office, and the secretary of the Congregation of Extraordinary Ecclesiastical Affairs, who are ex-officio consultors of the Congregation of the Consistory.
The work of the congregation formerly was to prepare the matters to be proposed and examined in the Consistory, and to bestow such honours on ecclesiastics who sought them as it might seem fit to grant. The new constitution, however, has greatly extended the scope of the Congregation of the Consistory, to the degree that, although in that Constitution the latter is named second among the congregations, it might be considered the first in importance, on account of the great number of matters which have been assigned to it, and its great influence in the affairs of the Church from both the disciplinary and the administrative point of view. The Holy Office, however, retains its priority, whether by reason of ancient custom or because it deals with matters concerning the Faith. The great volume of the business which now falls to the Congregation of the Consistory and the great importance of the matters with which it has to deal have necessitated a division of the congregation into two very distinct parts, corresponding to two distinct classes of business. One section of the congregation has been formed for the purpose of preparing the business to be brought before the Consistory; to establish in places, not subject to Propaganda, new dioceses and collegiate as well as cathedral chapters; to elect bishops, Apostolic administrators, suffragans or assistants of other bishops; to prepare the processes in such cases and to examine the candidates in doctrine. As regards these processes, it may be observed that when the appointment is to be made in a place where the Holy See has a diplomatic representative, the preparation of the necessary documents is left to the office of the cardinal secretary of State, which is in a position more easily to obtain the necessary information and to collect the necessary documents. These documents and information are transmitted to the Congregation of the Consistory, which prepares the report, or official sheet, on the matter to be distributed among the cardinals. The other section of this congregation transacts all the business that relates to the government of dioceses not under Propaganda: within its scope is the supervision of bishops in regard to the fulfilment of their duties, the review of reports on the state of their Churches presented by bishops, announcements of apostolic visitations, the review of those previously made, and, with the approval of the sovereign pontiff, the prescription of necessary or opportune remedies; finally, the supervision of all that concerns the government, discipline, temporal administration, and studies in seminaries.
It is clear that the legislator intended to give to the Congregation of the Consistory complete authority in all that relates to a diocese as a juridical institution, including its establishment and its conservation; whence the power of electing bishops, of supervising them in the performance of their duties, and of controlling the seminaries so intimately connected with the future of the dioceses. For the same reason it would appear that the Congregation of the Consistory has authority in all that pertains to the creation of diocesan societies or committees, rural banks, and kindred establishments within a diocese. On the other hand, a very high function was given to this congregation in the new organization of the Curia, namely, the power of settling any doubts in relation to the competency of the other congregations, exception being made for the Holy Office, which is empowered to determine for itself all such doubts. Nevertheless, the Holy Office did not disdain to submit to the judgment of the Congregation of the Consistory a question that arose in regard to the competency of the former, after the promulgation of the Constitution "Sapienti consilio", It is the duty of the Congregation of the Consistory to send to bishops the invitations to assist at solemn canonizations or other solemn pontifical ceremonies, according to ancient custom.
Its proceedings are characterized by the same strict secrecy that marks the deliberations of the Holy Office. As to the division of business between the congresso and the full congregation of cardinals, the same arrangement obtains as in the other congregations, which is to leave to the congresso the matters of minor importance while matters of greater interest are considered in the full congregation. Among such matters are the nomination of bishops or of Apostolic administrators (except, in regard to the latter, in cases of urgency, in which the congresso acts alone), the creation of new dioceses, or the unification of existing ones, the erection of chapters, the drafting of general rules for the direction of seminaries, and other similar matters the enumeration of which would take us beyond the necessary limits of this article.
III. CONGREGATION OF THE SACRAMENTS
This congregation, which owes its existence to the recent Constitution "Sapienti consilio", exercises a great influence upon ecclesiastical discipline through the authority given to it in its establishment, to regulate all sacramental discipline. Its numerous and important duties were formerly divided among the other congregations and offices. As regards matrimony, for example, causes of matrimony ratified and not consummated were referred to the Congregation of the Council, dispensations for the external forum were granted by the Dataria or, in certain cases, the P nitentiaria; many matters relating to the Sacrament of the Eucharist belonged to the Congregation of Rites. Many other examples could be cited; now, however, all such matters pertain to the Congregation of the Sacraments, excepting the rights of the Holy Office, as said above, and the power of the Congregation of Rites to determine all that concerns the ceremonies to be observed in the administration of the sacraments. With so wide and important a field of activities, this congregation required a special organization. Accordingly, besides its cardinals, one of whom is its prefect, it has a secretary, who deals with all the matters referred to it, and who was later given three sub-secretaries -- a feature in which it differs from all other congregations. Each one of these sub-secretaries is the director of one of the following sections of the congregation.
A. The first section deals with all matrimonial dispensations, except those that imply disparity of religion, which pertain to the Holy Office. With regard to these dispensations it is important to note the distinction introduced by the Special Rules between impediments in the major degree and impediments in minor degree, and correspondingly between major and minor dispensations. Minor dispensations concern impediments of relationship or affinity of the third and the fourth degrees in the collateral line, whether of equal degrees, or of unequal degrees -- i. e., of the fourth degree with the third or of the third degree with the second. Minor dispensations are also given from impediments of affinity in the first degree, or in the second degree, whether simple or mixed -- i. e., of the first with the second degree -- when this impediment arises from illicit relations, or from spiritual kinship of whatever nature, or from impediments of public decorum, whether arising out of espousals or out of ratified marriage already dissolved by pontifical dispensation. Dispensations from these minor impediments are now granted ex rationalibus causis a S. Sede probatis, which means that none of the reasons formerly required, called canonical, are now necessary for obtaining the dispensations in question. Moreover, these dispensations are supposed to be given motu proprio and with certain knowledge, from which it follows that they are not vitiated by obreption or by subreption. The other impediments, and therefore the other dispensations are considered as of the major order, and the Special Rules show that the dispensations of this order more frequently granted are those relating to the impediment of consanguinity in the second collateral degree, or the mixed second or third degree with the first; those relating to affinity of the first or of the second equal collateral degree, or of the second or third with the first; finally, those relating to crime arising from adultery with a promise of future marriage.
B. The second section of the Congregation of the Sacraments also deals exclusively with matrimony, and exercises its functions in all matters concerning that sacrament, except dispensations from impediments. Of its competency, therefore, are the concessions of sanatio in radice, the legitimation of illegitimate children, dispensations from marriage ratified and not consummated, the solution of doubts concerning matrimonial law, and the hearing of causes concerning the validity of marriages. In regard to the latter, however, it is to be noted that, the new Constitution on the Curia having established a complete separation between those departments which exercise judicial power and those which are administrative, and, on the other hand, the very nature of matrimonial causes making it impossible to determine them administratively, this power granted to the Congregation of the Sacraments should be interpreted reasonably, in such a way as not to be at variance with the spirit of the new Constitution. It seems, therefore, that this faculty should be held to signify only that, in special cases, in which the sovereign pontiff, for special reasons, might consider it desirable to withdraw a matrimonial cause from the Rota, and submit it to the judgment of a congregation, the Congregation of the Sacraments should be considered the competent congregation under such circumstances. It must be admitted, further, that if a matrimonial cause be brought before this congregation, the congregation may, if it please, hastily review any matrimonial cause brought before it and reject it, if found futile, ab ipso limine. If, however, the cause be found admissible, the congregation should refer it to the Rota (unless there be a special commission of the pope to the contrary), seeing that the very nature of causes concerning the matrimonial bond, in which not private interests are at issue but the public welfare, demands that those causes be determined judicially, and not administratively.
None of this, however, applies to dispensation from a ratified, but not consummated, marriage, because the nature of such a case requires that it be determined administratively, since it relates to the concession of a grace. This does not do away with the necessity of establishing beyond doubt the non-consummation, or the existence of the requisite conditions for the dispensation, since these conditions constitute the proof that the sovereign pontiff has power, in the concrete case under consideration, to grant the dispensation validly and licitly, and therefore come within the domain of administrative power. On the other hand the congregation is always free to refer to the Rota the establishment of the fact of non-consummation.
C. The third section of this congregation deals with all matters concerning the other six sacraments than matrimony. It has authority in all matters touching the validity of ordinations, in all matters of discipline that concern these six sacraments and also the dispensations in such matters. In the Special Rules, as examples to illustrate the competency of this congregation, specification is made of some of the dispensations or graces reserved to it; these may be mentioned here for the guidance of those who may wish to apply to the Holy See. This section grants permission to preserve the Blessed Sacrament in churches or chapels which are not so authorized by common Law; to celebrate Mass in private chapels, exercising over them due supervision; to celebrate Mass before dawn, after midday, or in the open air; to celebrate Mass on Holy Thursday, or the three Masses of Christmas, at night, in private chapels; to wear a skull-cap or a wig either while celebrating Mass or in the exposition of the Blessed Sacrament; to blind and partially blind priests to celebrate the Votive Mass of the Blessed Virgin; to celebrate Mass aboard ship; to consecrate a bishop on a day other than those established by the Pontifical, or to confer Holy orders extra tempora, that is, on other days than those appointed by law; finally, to dispense the faithful -- even members of religious orders -- from the Eucharistic fast in cases of necessity.
The competency of this congregation is limited in relation both to persons and to places; its authority does not extend to places subject to Propaganda, or to members of religious orders, who for dispensations, relating even to the sacraments, must go to the Congregation of Religious (an exception being made in regard to the Eucharistic fast, as stated above). As to the sacrament of matrimony, however, the competency of the Congregation of the Sacraments is universal in relation to place; objectively, however, all that concerns the impediments of mixed religion or of disparity of worship and the Pauline privilege pertains exclusively to the Holy Office.
IV. CONGREGATION OF THE COUNCIL
When the Council of Trent had brought its gigantic work to an end, the Fathers were greatly concerned for the practical application of their disciplinary decrees. The council therefore made a strong appeal to the sovereign pontiff to make provision for this important end, as is shown by the last (the twenty-fifth) session of the council, entitled De recipiendis et observandis decretis. Pius IV, in his zeal for the execution of the Decrees of the Council of Trent, besides other measures taken by him to this end (see the Constitution "Benedictus Deus" of 26 January, 1563), by a Motu Proprio of 2 August, 1564, commissioned eight cardinals to supervise the execution of the Tridentine Decrees and gave them ample faculties to that end, providing however, that cases of doubt or of difficulty, as he had already decreed in the Constitution "Benedictus Deus", should be referred to him. In this Motu Proprio, Pius IV referred to the congregation of cardinals thus created as "Congregatio super exsecutione et observatione S. Concilii Tridentini". As time went on, and in view of the interpretation of frequent doubts, the congregation received from the successors of Pius IV the power also to interpret the Decrees of the Council of Trent, so that Sixtus V, in his Constitution "Immensa", already calls it "Congregatio pro exsecutione et interpretatione Concilii Tridentini", a title given to it before his time. Gregory XIV afterwards conferred upon it authority to reply to questions in the name of the pope.
The number of cardinals composing the Congregation of the Council was never restricted to eight, for to that number, which had been assigned by Pius IV, four more were soon added. The number was generally greater than the original eight, and always variable, depending upon circumstances and upon the wishes of the Holy Father. One of its cardinals has the office of prefect, it also has a secretary, and that office has always been filled by eminent men, some of them famous -- to take a few examples, Fagnano, Petra, and Prospero Lambertini, afterwards Benedict XIV. A sub-secretary and other minor officials complete the personnel of the Congregation of the Council. In its origin, and indeed until the new Constitution on the Curia, this congregation was without consultors, although a special congregation created by Pius IX for the revision of provincial councils had consultors from 1849, and these consultors in course of time were employed in the transaction of the business of the Congregation of the Council. The recent Constitution, which suppressed the special congregation for the synods, endowed the Congregation of the Council with consultors, to be selected by the pope, some of whom must be conversant with matters of administration.
The competency of this congregation, extending to the interpretation and to the execution of the Decrees of the Council of Trent, which relate to almost all the branches of canon law, was very great. When the Rota ceased to exercise judicial functions, matrimonial causes were referred to the Congregation of the Council. There were also added to this congregation a Commission of prelates, established by Benedict XIV, for the examination of the reports of bishops on the state of their dioceses (which was commonly called "the Little Council"), and the special congregation, mentioned above, created by Pius IX, for the revision of provincial councils. At present, the interpretation of the Decrees of the Council of Trent is no longer of the exclusive competency of the Congregation of the Council, but is shared by each congregation within the limits of its particular jurisdiction. On the other hand, the tribunals of the Curia may, upon occasion, interpret those Decrees judicially, in their application to concrete cases. The present competency of the Congregation of the Council, although differing a good deal from what it formerly was, is nevertheless extensive. In general this congregation has the supervision of discipline of the secular clergy and of the Christian people. From which it may be seen that, while this congregation has lost jurisdiction in many matters that formerly pertained to it -- the sacraments, the religious orders, matrimonial causes, and other matters -- it has almost absorbed the business of the former Congregation of Bishops and Regulars -- in so far as relates to bishops. It has charge of the observance of ecclesiastical precepts; consequently, fasting, abstinence, tithes, and the observance of feast days are within its jurisdiction, and to it recourse must be had for dispensations in those matters. Parish priests and canons, pious sodalities, pious unions, beneficent societies, stipends for Masses, rural banks, diocesan tributes, ecclesiastical benefices, and kindred interests are also under its jurisdiction. In brief, it exercises jurisdiction over diocesan activities In regard to both clergy and laity, as the Congregation of the Consistory exercises authority over the diocese in relation to its constitution, its conservation, and its development.
In this congregation, as in others, matters of greater importance are considered by the full congregation of the cardinals; among these matters are the interpretation of laws in doubtful cases, the granting of unusual dispensations, the revision of provincial councils, and the like. Matters of less moment are determined by the congresso, To give an idea of the methods of procedure, it may be said, for example, that in the revision of a provincial council, all the records of the council are referred to a consultor who is required to give a written opinion upon them. This report is printed, and is distributed to at least five other consultors, if not to all of the consultors, together with the records of the council. After the private preparation which each is bound to make, the chosen consultors, or the entire college of consultors, meet and, in as many sessions as the case may require, discuss all the Acts of the council. The written opinion above referred to, with a report of the discussion of the consultors and of the proposed corrections and modifications, is then submitted to the full congregation of the cardinals, who, in turn, examine all the records of the matter, order the corrections to be made, and approve the council.
V. CONGREGATION OF RELIGIOUS
Sixtus V first erected by a Brief of 17 May, 1586, and afterwards, by the Constitution "Immensa", confirmed, a congregation "super consultationibus regularium" distinct from the congregation "super consultationibus episcoporum et aliorum prælatorum" mentioned in the same Constitution. In 1601 these two congregations were already combined in the Congregation of Bishops and Regulars, to which, in course of time, were united three other congregations whose functions were closely related. These three were: the Congregation on the State of Religious (super statu regularium), created by Innocent X on 15 August, 1652, for the reformation of regulars in Italy, and suppressed by lnnocent XII on 4 August, 1698; the Congregation on Regular Discipline (super disciplina regulari), instituted by Innocent XII on 18 July, 1695, for the reformation of regulars not only in Italy but throughout the whole world; the Congregation on the State of the Regular Orders (super statu regularium ordinum), created by Pius IX on 17 June, 1847. The last-named and the one on regular discipline were suppressed by Pius X, by the Motu Proprio of 26 May, 1906, which united these congregations with that of Bishops and Regulars. The new Constitution of Pius X abolishes the Congregation of Regulars and Bishops and transfers that part of its business which concerns bishops to the Congregation of the Council, and that part of it which concerns regulars to a congregation (oongregatio negotiis religiosorum sodalium præposita) created by the new Constitution, and which by common usage sanctioned by the legend on the official seal of the congregation, has received the name of Congregation of Religious.
This body has the usual organization of the Roman Congregations. It is formed of several cardinals, who are chosen by the pope, and one of whom is the prefect of the congregation; these cardinals are assisted by a secretary and a sub-secretary, who are the major officials of the congregation, and by several minor officials. In regard to the latter it is to be noted that, as the amount of its business necessitates a division of the congregation into three parts (as in the case of the Congregation of the Sacraments), the highest dignitaries among the minor officials are the three assistants who are placed over the three sections. One of these sections has to deal with matters relating to religious orders; another, with the business of religious congregations or associations of men, of whatever nature those associations may be; the third, with business relating to congregations of women. This congregation also has a college of consultors.
The Constitution of Pius X clearly defines the competency of this congregation, which is to pass judgment upon all matters relating to religious persons of either sex, whether bound by solemn or by simple vows, or to those persons who, although they be not religious in the canonical sense of the word, live as religious -- such as the oblates of certain communities of men or of women, who, without being bound by vows, live a common life under an approved rule. The third orders, consisting of seculars, are also under this congregation. It decides in litigations between members of religious orders, or between religious and bishops, and it is the competent tribunal in eases which have to be dealt with in the way of discipline (in via disciplinari) where a religious appears either as plaintiff or as defendant. Hence it is to be inferred, and indeed is expressly stated in the Constitution, that causes which have to be dealt with in the judicial way must be referred to the Rota, the rights of the Holy Office being always safeguarded. Finally, all common law dispensations to regulars pertain to this congregation, excepting dispensation from the Eucharistic fast, which, as said above, pertains to the Congregation of the Sacraments. The Congregation of Religious is alone competent to approve new religions institutes and their constitutions, as well as to modify institutes already approved, and these being matters of grave importance, the full congregation deals with them.
VI. CONGREGATION OF PROPAGANDA
This is the abbreviated title of the congregation officially known as Sacra Congregatio de propaganda fide, or christiano nomini propagando, the chief functions of which concern the regulation of ecclesiastical affairs in what are commonly known as "missionary countries". It had its origin in a commission of cardinals established under Gregory XIII (1572-85), which became a congregation properly so called under Gregory XV (1621-23). Before the Constitution "Sapienti consilio" (29 June, 1908) came into force, the Congregation of Propaganda had jurisdiction over several countries in which normal Catholic hierarchies of the Latin Rite were established, but the Constitution adopted, in general, the plan of leaving to Propaganda only those countries or districts (excepting for the Oriental rites mentioned below) where ecclesiastical authority is vested in vicars or prefects Apostolic. Thus, Great Britain, the United States, Canada, Holland, and the Duchy of Luxemburg were removed from the jurisdiction of Propaganda, although, as an exception to the general rule, Australia, where a normal hierarchy exists, was allowed to remain under that jurisdiction. Besides its territorial jurisdiction, however, the congregation is invested with a personal jurisdiction over the spiritual affairs of all Catholics, in any part of the world, who belong to any of the Oriental rites. (A full account of the history, scope, methods, and work of this congregation will be found in the separate article PROPAGANDA, SACRED CONGREGATION OF.)
VII. CONGREGATION OF THE INDEX
There has always been felt in the Church, especially since the invention of printing, the necessity of preventing the faithful from reading books that might ruin either faith or morals. As early as 1501 a Constitution of Alexander VI, addressed to the four ecclesiastical provinces of Germany, contains very wise prescriptions, later confirmed and extended to the whole world by Leo X in the Fifth Council of the Lateran (1515). In keeping with these laws, catalogues of the books prohibited were published by private enterprise, and sometimes with ecclesiastical authority, not, however, the supreme authority of the Church. Among these mention should be made of the three of Louvain, 1546 (approved by the emperor and published by the university), 1550, and 1558; that of Spain; that of Paris, published by the Sorbonne in 1542; that of Cologne, published by the university in 1549; that of Venice, published by Casa, the Apostolic nuncio, in 1549, and another, published in 1554 by the Inquisition; that of Florence, 1552, also published by the Inquisition; that of Milan, published in 1554 by the archbishop.
The custom of forming these indexes having been established (the catalogues being sometimes arranged alphabetically) there soon asserted itself the necessity for a general index under the supreme authority of the Church, and Paul IV commissioned the Holy Office to prepare such an index, which was accordingly published in 1557, and again, more accurately, in 1559. Later appeared the Tridentine Index, so called because its publication was ordered by the great council. It was approved and published by Pius IV in 1564. This index was often reprinted, always with new additions, and it is now followed, having been modified and corrected by Leo XIII who, in 1900, published it with his Constitution "Officiorum ac munerum", in which he abolished the old laws and established new ones for the condemnation and for the preliminary censure of books.
In 1571 Pius V created the Congregation for the Reform of the Index and for the Correction of Books (de reformando indice et corrigendis libris). In the following year Gregory XIV gave a better form to this congregation, whichSixtus V confirmed by his Constitution "Immensa", It retains its primitive organization to the present day, the Constitution of Pius X having introduced no notable alterations. Like all the other congregations it consists of a number of cardinals, one of whom is its prefect; the master of the Sacred Palace (a Dominican) is ex officio its assistant. Pius V, by a Motu Proprio of 1570, had already amply authorized that functionary to correct published books. Another Dominican is the secretary of the Congregation of the Index, which has a college of consultors whose office is to deliver written opinions on the books submitted to their judgment by the congregation. The Congregation of the Index censures and condemns books which it considers dangerous to faith or morals. Its jurisdiction is universal, extending to all Catholics. It can therefore grant permission for the reading of a book that has been condemned, or for the publication of corrected editions of books that have been proscribed. Its functions are naturally related to those of the Holy Office, of which it may with some reason be considered an appendix or auxiliary congregation. The Constitution of Pius X provides that, notwithstanding the strict secrecy to which the officers of both congregations are held, they may communicate to each other, upon occasion, those proceedings which relate to the prohibition of books, though they may communicate nothing else. One change made by Pius X in the functions of this congregation considerably widens the scope of its activities: the traditional rule was that the Index did not condemn any book which had not been denounced to it; now, on the contrary, the congregation is charged with the work of seeking out pernicious publications, and, after mature examination, condemning and proscribing them.
The procedure of the congregation was accurately determined by an instruction of Clement VIII and by a Constitution (9 July, 1753) of Benedict XIV. The consultor or consultors selected for the examination of a book to be judged, having made their written report, if it appears that the book should be condemned, a preparatory congregation is held, which consists of the Master of the Sacred Palace, the Secretary of the Index, and six consultors, versed in the matter of which the book treats and selected by the cardinal prefect. At this meeting, the passages of the publication of which complaint is made are diligently examined, and the question whether or not they contain errors is discussed. The secretary prepares an accurate report of the views of the preparatory congregation, and then refers it to the full congregation of the cardinals, at which the cause is carefully examined and final judgment is rendered. Benedict XIV required great consideration to be shown to any distinguished Catholic writer who enjoyed a good name. Not only did this pope prescribe that the work of such a writer should not be condemned without some formula calculated to mitigate the severity of the condemnation, such as donec corrigatur or donec expurqetur ("until it be corrected," "until it be expurgated"), but, he provided that the matter should first be referred to the author himself, and his attention called to the objectionable passages. If the author then refused to deal with the congregation, or rejected the corrections that were required, the decree of condemnation was to be published. If, however, the author prepared a new edition, the decree of condemnation was not to be published, unless a great number of the copies containing the errors had been circulated, in which case, of course, the public welfare would require the publication of the decree; but the pope provided that it should be made clear that only the first edition was comprised in the condemnation.
VIII. CONGREGATION OF RITES
This congregation was established by Sixtus V in his Constitution "Immensa", to which frequent reference has already been made. The organization of the Congregation of Rites does not differ from that of other Roman congregations, there being a certain number of cardinals, assisted by a secretary and a surrogate (sostituto), and also by an adequate number of minor officials. Besides these, the Congregation of Rites, in view of special functions to which reference will be made further on, has a great number of prelates, officials, and consultors. The order of precedence among the consultors is determined by length of service in their office. The prelate-officials sit in the following order: first, after the secretary of the congregation, is the sacristan to His Holiness, after whom comes one of the Apostolic prothonotaries permanently attached to this office, next is the dean of the Rota, with the two oldest auditors, after these the master of the Sacred Palace, the promotor of the Faith, and the assessor, or sub-promotor. Although there are no ex-officio consultors, that is, no consultors who by reason of theft office in the Curia are entitled to sit among the consultors of this congregation, there are, nevertheless, certain religious orders -- the Friars Minor, the Servites, the Barnabites, the Jesuits -- which have obtained from different popes the privilege of being represented by one member each in this college of consultors.
The Congregation of Rites has a double function. It is charged with the direction of the Liturgy of the Latin Church, and therefore, with the supervision of the performance of the rites prescribed by the Church for the celebration of the sacred mysteries and other ecclesiastical functions and offices, and also, with the granting of all privileges, personal or local, temporary or perpetual, which relate to the rites or ceremonies of the Church. It is manifest that the duties of this congregation are of the highest importance: they are concerned with the solemnity of the worship offered to God, the maintenance of the Faith, and the development of devotion and of Christian sentiment among the faithful. The same congregation has another Charge of no less importance: the decision of causes of beatification and canonization of servants of God, and of the veneration of their relics.
In the process of beatification and canonization the most important official is the promotor of the Faith, whose chief duty it is to diligently examine the local investigations carried out by the authority of the bishops, or, at Rome, of the pope, and to bring out in them all that may in any way cast doubt upon the heroic virtue of the servant of God whose cause is under consideration. It is on account of this duty, which implies a systematic opposition to the proofs of sanctity, that the official in question has come to be popularly called "the devil's advocate". It is easy to see, however, that this office conduces to the splendour of the Church and to the honour of the Faith; for to declare a servant of God to be a saint is to propose him as a model to the faithful, and one cannot fail to see how necessary it is that this be done only in the case of one truly heroic, of whose virtue in the heroic degree the pontiff has acquired the greatest moral certainty that human means can establish. It is true that the assistance of the Holy Ghost cannot fail the head of the Church of Jesus Christ in a matter of this kind; but the sovereign pontiff is not on that account exempt from the obligation of acting in the premises with all the circumspection that human prudence requires. And in this effort to attain human certainty the pope is greatly assisted by the promotor of the Faith, who, after a preliminary study of the cause, has to propose objections in regard to the validity of the proceedings and the credibility of the testimony as well as all the objections possibly to be found in the life of the servant of God whose cause is being examined, and in the miracles alleged to have been performed by God at the intercession of that servant. These objections are presented in the three congregations, or meetings, held to consider the question of virtue, and in the other three which are held to consider the question of the miracles. The promotor of the Faith is always selected from among the Consistorial advocates, and always has the assistance of a sub-advocate who takes his place, upon occasion, and who in every instance acts in the name of the promotor. The latter official formerly had the power to appoint, and to remove, his assistant. Besides these two chief officials, the congregation has a special notary for that part of its functions which concerns canonization.
The congregations, or meetings held to consider the question of virtue, like those at which the question of miracles is considered, are generally three in number. The first of them is called the ante-preparatory, and is attended by the prelate-officials and the consultors, under the presidency of the cardinal relator of the cause, who does not vote, but who, upon the votes of the others who are present, determines whether the case deserves to go beyond this hearing. The second meeting, called the preparatory, is attended by all the cardinals of the congregation, by the prelate-officials, and by the consultors. At this meeting the cardinals do not vote, but, after hearing the votes of the others present, determine whether the cause may be carried to a discussion before the pope, which is done only when there is moral certainty of a successful issue. This meeting is the most interesting of all; in it the cause not infrequently falls to the ground. Assuming, however, that the cardinals do not throw out the case definitively, it very often happens that another preparatory meeting called nova preparatoria is required, to elucidate some point relating to the virtue of the servant of God or to the miracles in question. Sometimes there is even a third meeting for the same purpose. The regular third meeting is called the general congregation. It is held under the presidency of the sovereign pontiff himself and is attended by all the cardinals who form the Congregation of Rites, the prelate-officials, and the consultors, all of whom vote -- the consultors and the prelate-officials first, and then, when the consultors have withdrawn, the cardinals. The pope decides definitively; as a rule, however, he does not pronounce his judgment at once, but takes time to deliberate and to implore Divine light upon the question. Besides the above meetings, others, called ordinary and special ordinary, are held for the purpose of examining the proceedings and the proof of the fame of sanctity which is necessary for the introduction of a cause of beatification. (See also BEATIFICATION AND CANONIZATION.)
Returning to the first duty of this congregation, which is the supervision and direction of the Liturgy, it may be said that the inspection, correction, and condemnation of liturgical books of whatever kind pertain to the Congregation of Rites (saving always the prerogatives of the Holy Office in matters of faith), as well as the approbation of new liturgical Offices and calendars, and especially the authoritative solution of all doubts which may arise on liturgical matters. Recourse must be had, therefore, to this congregation for all faculties, indulgences, and dispensations relating to liturgical functions. Thus, for example it is for the Congregation of Rites to grant the faculty to bless sacred vestments, the authorization to expose upon the altar the image of one who has been beatified, or to dedicate an altar to such a servant of God, the right to wear special insignia during choral offices, etc. In the performance of these functions, the Congregation of Rites is assisted by three commissions, established within its own body. The first of these is the Liturgical Commission, created for the revision of Decrees concerning rites. This work was begun and finished by Leo XIII, the congregation publishing an authentic edition of its Decrees (1898-1900). Although the work for which it was created has been done, this commission remains, and is now consulted on more important questions which may arise concerning the sacred rites. The second commission, also instituted by Leo XIII, in 1902, is the Historico-Liturgical Commission, which has the function of judging historical questions concerning the sacred rites. The third is the Commission on Sacred Music, created by Pius X, in 1904, the functions of which are connected with the Motu Proprio on sacred music of 1903 and with other acts of Pius X on the same subject. (See the letter of 8 December, 1903, to Cardinal Respighi, the Decree of 8 January, 1904, the Motu Proprio of the 25 April, 1904, on the Vatican edition of the liturgical books, and the other two Decrees of 11 and 14 August, 1905.)
IX. CONGREGATION OF CEREMONIES
It is not quite certain who created this congregation. Many attribute its establishment to Sixtus V, others to his immediate predecessor, Gregory XIII. Haine says that the latter opinion is proved to be correct by the records of the congregation itself. Supposing this to be the case, the error of certain authors is apparent, when they consider this congregation to be little more than a branch of the Congregation of Rites or to have derived its existence from the latter. It is, on the contrary, more ancient than the last-named congregation, and deals directly with the highest division of the Liturgy, considering the personages whom it concerns. For this congregation is charged with the direction of all the papal ceremonies, as well as of the ceremonial of cardinals, whether in the pontifical court (aula) or chapel (cappella pontificia), or elsewhere. It is reasonable that a special congregation should have under its care ceremonies so august and solemn, since it is of the highest importance that when the supreme head of the Church participates in ecclesiastical functions attended by the most illustrious dignitaries of the Church, all should be in keeping with that decorum which befits their exalted character. As in all courts there is a grand master of ceremonies, charged with the direction of the sovereign's acts on occasions of State, so it was necessary that at the pontifical Court there should be an authority to preside over such functions. This requirement is supplied by the Congregation of Ceremonies, which, besides the direction of liturgical functions, is charged with the direction of the pontifical court ceremonial for the reception of sovereigns or of ambassadors. It also communicates instructions to the legates of the Holy See for the maintenance of due decorum in transacting the affairs of their missions. This congregation also instructs the members of the Noble Guard and the ablegate who are sent to convey to new cardinals, living in Catholic states outside of Rome, the news of their promotion, together with the cardinal's hat and the red biretta. It instructs newly-promoted cardinals, too, on the etiquette to be followed conformably with their new dignity. Finally, it solves the questions of precedence which arise among cardinals or among ambassadors to the Holy See.
X. CONGREGATION OF EXTRAORDINARY ECCLESIASTICAL AFFAIRS
In former times, when questions of exceptional interest to the Church presented themselves, and circumstances required that they should in prudence be treated with secrecy, the popes were wont to establish special congregations of cardinals for the consideration of those matters. These congregations were called congregations of State. Pius VI, following this custom, on the occasion of the revolutionary conditions of France in 1793, established a congregation of this kind, which he called the Congregation for the Ecclesiastical Affairs of France (Congregatio super negotiis ecclesiasticis regni Galliarum), a title which Pius VII, in 1805, changed to Congregation for Extraordinary Ecclesiastical Affairs (Congregatio de negotiis ecclesiasticis extraordinariis). This congregation remained in existence until 1809, when the exile of Pius VII brought it to an end. In 1814, when Pius VII returned to Rome, the needs of the Church being still exceptional, the pope re-established this congregation under the title of Extraordinary Congregation for the Ecclesiastical Affairs of the Catholic World (Congregatio extraordinaria præposita negotiis ecclesiasticis orbis catholici). In 1827, however, the congregation reassumed its former name of Congregation for Extraordinary Ecclesiastical Affairs, which it retains to the present time. At the head of this congregation is the secretary of State, who presides over it not as prefect, but in virtue of his office; and although it has a secretary and a sub-secretary, the congregation nevertheless has no secretary's office of its own, the first section of the office of the secretary of State serving the purpose. The scope of the powers of this congregation is not fixed. It was created for extraordinary affairs, and deals only with such matters as the sovereign pontiff, through his secretary of State, may submit to its study and judgment.
XI. CONGREGATION OF STUDIES
Sixtus V, by his Constitution "Immensa", established a special congregation for the Roman University (Congregatio pro universitate studii romani). This establishment of learning was founded by Boniface VIII in 1303; it was later known by the name of Sapienza, and in time became extinct. In 1824, Leo XII created a new congregation to preside over the studies not only of Rome, but of all the Pontifical States. After the events of 1870, this congregation remained intact, and acquired new importance. Consisting, like all the others, of an adequate number of cardinals, the Congregation of Studies has a secretary of its own, under whom are several officials, and a college of consultors. Pursuant to the provisions of the new Constitution of Pius X, the jurisdiction of this congregation is no longer limited to the Pontifical States, much less to Rome. On the contrary, the Congregation of Studies exercises its influence throughout the Catholic world; for it directs the studies of all the greater universities or faculties under the authority of the Church, not excepting those under religious orders or congregations. It grants the faculty of conferring academic degrees, which it may also confer itself, in which case they have the same value as those conferred by an ecclesiastical university. It authorizes the establishment of new universities as well as changes in the conditions of universities already established, the authorization in either case being given by means of a pontifical Brief. As in other congregations, all graver matters must be referred to the full congregation of cardinals, which therefore determines the establishment of new universities, the more important changes in universities already existing, and the graver questions which may present themselves for solution in such institutions, the general conduct of which it also directs. Matters of minor importance are determined by its congresso.
XII. CONGREGATION OF LORETO
From the time of Sixtus IV, the care of the famous sanctuary of Loreto has been reserved exclusively to the Holy See, the arrangement having been confirmed by many successive pontiffs and especially by Julius II and Paul V.Innocent XII, in 1698, established a congregation of cardinals to preside over the affairs of the Sanctuary of Loreto; and this congregation was not abolished by the recent Constitution of Pius X, which, on the contrary, provides that the Congregation of Loreto shall remain distinct from the others, although united to the Congregation of the Council. Until the time of Gregory XVI, the Congregation of Loreto which consists of a suitable number of cardinals, had the cardinal secretary of State for its prefect; now, however, this office is filled by the prefect of the Congregation of the Council; while the secretary of the latter congregation is also secretary of the Congregation of Loreto, an office formerly belonging to the sub-datary. The competency of this congregation, until the reign of Pius VII, was extensive, since it included jurisdiction not only over the Holy House of Loreto and its property, but also over civil and criminal matters connected with that sanctuary. This jurisdiction was restricted by Pius VII, but was again extended by Leo XII. The new Constitution of Pius X does not define the powers of the Congregation of Loreto; they are certainly much diminished, however, by the events of the last fifty years in Italy and now relate chiefly to the restorations of the basilica and supervision of the numerous pilgrimages to the shrine. The Congregation of the Council transacts the business of the Congregation of Loreto according to the rules of procedure in all other matters of its competency.
XIII CONGREGATION OF THE FABRIC OF ST. PETER'S
When the ancient Basilica of St. Peter was crumbling through age, Julius II conceived the grand project of building a new temple in the place of the old one, after the plans of Bramante; and on the Saturday next after Easter, 1506, he laid its foundation stone. He realized the enormous expense that must be entailed by the realization of his project, which was to be accomplished by the charity of the faithful, convinced of the glory that would accrue to Jesus Christ and to His Church through the completion of so majestic a work. If in the Old Testament, God had wished a most sumptuous temple to stand in Jerusalem, it was right that in the New Testament another, most majestic, temple should rise to the glory of His Christ, the Man God. And, to encourage the faithful to contribute to so holy a work, the popes were bountiful in the concession of privileges and of indulgences in favour of the generous contributors to the great work. Clement VII, in 1523, established a college of sixty members which was charged with providing for the building of the basilica. This college having been suppressed, Clement VIII replaced it with a special congregation which he named the Congregation of the Fabric of St. Peter's. From the time of Sixtus V, the cardinal archpriest of the basilica itself was the prefect of this congregation. Benedict XIV introduced considerable changes: he left to the congregation the constitution given it by Clement VIII, with its cardinal prefect, its numerous prelates and officials, such as the auditor and the treasurer of the Apostolic Camera, and others, but to this congregation he added a special one consisting of the cardinal prefect and three other cardinals, which was to have precedence in everything and to exercise and have the exclusive economical control of the basilica. The general congregation was to occupy itself thereafter only with contentious causes, since the Congregation of the Fabric still had jurisdiction in such cases, and in fact was the only competent tribunal for causes connected with the building.Pius IX, having abolished special tribunals, including that of the Fabric, saw that the general congregation was left without any province. He thereupon abolished the two congregations of Benedict XIV and established a single one, consisting not of three, but of more than three, cardinals, to which he confided the economical administration and the conservation of the basilica, adding to this charge that of the administration of many pious legacies and of Mass stipends, with authority to modify them according to circumstances. This congregation, therefore, was empowered to grant reductions of the obligations of Masses and permission to defer the celebration of these Masses for a longer time than that allowed by the rule; to allow the executors of pious legacies to make adjustments for past omissions, to delegate this power more or less extensively to bishops, and so forth.
Pius X, by his new Constitution, has restricted the competency of this congregation to the administration of the property, and to the maintenance of the basilica, a task by no means light, seeing that immense sums are expended upon it. Grimaldi (Les congrégations romaines, xxii) asserts that the expense amounts to 190,000 lire (nearly $38,000) each year, which is not surprising, when it is considered that the lay employees of the basilica and those of the second class, called San Pietrini, alone amount to nearly 300 in number. Under the authority of this congregation is also the Studio del mosaico established by Sixtus V, and famous throughout the world for the perfection of its work and for the exquisite beauty of its art.
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The Roman Rite[[@Headword:The Roman Rite]]

The Roman Rite
(Ritus romanus).
The Roman Rite is the manner of celebrating the Holy Sacrifice, administering Sacraments, reciting the Divine Office, and performing other ecclesiastical functions (blessings, all kinds of Sacramentals, etc.) as used in the city and Diocese of Rome. The Roman Rite is the most wide-spread in Christendom. That it has advantages possessed by no other -- the most archaic antiquity, unequalled dignity, beauty, and the practical convenience of being comparatively short in its services -- will not be denied by any one who knows it and the other ancient liturgies. But it was not the consideration of these advantages that led to its extensive use; it was the exalted position of the see that used it. The Roman Rite was adopted throughout the West because the local bishops, sometimes kings or emperors, felt that they could not do better than use the rite of the chief bishop of all, at Rome. And this imitation of Roman liturgical practice brought about in the West the application of the principle (long admitted in the East) that rite should follow patriarchate. Apart from his universal primacy, the pope had always been unquestioned Patriarch of the West. It was then the right and normal thing that the West should use his liturgy. The irregular and anomalous incident of liturgical history is not that the Roman Rite has been used, practically exclusively, in the West since about the tenth or eleventh century, but that before that there were other rites in the pope's patriarchate. Not the disappearance but the existence and long toleration of the Gallican and Spanish rites is the difficulty (see RITES). Like all others, the Roman Rite bears clear marks of its local origin. Wherever it may be used, it is still Roman in the local sense, obviously composed for use in Rome. Our Missal marks the Roman stations, contains the Roman saints in the Canon (See CANON OF THE MASS), honours with special solemnity the Roman martyrs and popes. Our feasts are constantly anniversaries of local Roman events, of the dedication of Roman churches (All Saints, St. Michael, S. Maria ad Nives, etc.). The Collect for Sts. Peter and Paul (29 June) supposes that it is said at Rome (the Church which "received the beginnings of her Faith" from these saints is that of Rome), and so on continually. This is quite right and fitting; it agrees with all liturgical history. No rite has ever been composed consciously for general use. In the East there are still stronger examples of the same thing. The Orthodox all over the world use a rite full of local allusions to the city of Constantinople.
The Roman Rite evolved out of the (presumed) universal, but quite fluid, rite of the first three centuries during the (liturgically) almost unknown time from the fourth to the sixth. In the sixth we have it fully developed in the Leonine, later in the Gelasian, Sacramentaries. How and exactly when the specifically Roman qualities were formed during that time will, no doubt, always be a matter of conjecture (see LITURGY; MASS, LITURGY OF THE). At first its use was very restrained. It was followed only in the Roman province. North Italy was Gallican, the South, Byzantine, but Africa was always closely akin to Rome liturgically. From the eighth century gradually the Roman usage began its career of conquest in the West. By the twelfth century at latest it was used wherever Latin obtained, having displaced all others except at Milan and in retreating parts of Spain. That has been its position ever since. As the rite of the Latin Church it is used exclusively in the Latin Patriarchate, with three small exceptions at Milan, Toledo, and in the still Byzantine churches of Southern Italy, Sicily, and Corsica. During the Middle Ages it developed into a vast number of derived rites, differing from the pure form only in unimportant details and in exuberant additions. Most of these were abolished by the decree of Pius V in 1570 (see MASS, LITURGY OF THE). Meanwhile, the Roman Rite had itself been affected by, and had received additions from, the Gallican and Spanish uses it displaced. The Roman Rite is now used by every one who is subject to the pope's patriarchal jurisdiction (with the three exceptions noted above); that is, it is used in Western Europe, including Poland, in all countries colonized from Western Europe: America, Australia, etc., by Western (Latin) missionaries all over the world, including the Eastern lands where other Catholic rites also obtain. No one may change his rite without a legal authorization, which is not easily obtained. So the Western priest in Syria, Egypt, and so on uses his own Roman Rite, just as at home. On the same principle Catholics of Eastern rites in Western Europe, America, etc., keep their rites; so that rites now cross each other wherever such people live together. The language of the Roman Rite is Latin everywhere except that in some churches along the Western Adriatic coast it is said in Slavonic and on rare occasions in Greek at Rome (see RITES). In derived forms the Roman Rite is used in some few dioceses (Lyons) and by several religious orders (Benedictines, Carthusians, Carmelites, Dominicans). In these their fundamentally Roman character is expressed by a compound name. They are the "Ritus Romano-Lugdunensis", "Romano-monasticus", and so on.
For further details and bibliography see BREVIARY; CANON OF THE MASS; LITURGY; MASS, LITURGY OF THE; RITES.
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The Rosary[[@Headword:The Rosary]]

The Rosary
I. IN THE WESTERN CHURCH
"The Rosary", says the Roman Breviary, "is a certain form of prayer wherein we say fifteen decades or tens of Hail Marys with an Our Father between each ten, while at each of these fifteen decades we recall successively in pious meditation one of the mysteries of our Redemption." The same lesson for the Feast of the Holy Rosary informs us that when the Albigensian heresy was devastating the country of Toulouse, St. Dominic earnestly besought the help ofOur Lady and was instructed by her, so tradition asserts, to preach the Rosary among the people as an antidote to heresy and sin. From that time forward this manner of prayer was "most wonderfully published abroad and developed [promulgari augerique coepit] by St. Dominic whom different Supreme Pontiffs have in various past ages of their apostolic letters declared to be the institutor and author of the same devotion." That many popes have so spoken is undoubtedly true, and amongst the rest we have a series of encyclicals, beginning in 1883, issued by Pope Leo XIII, which, while commending this devotion to the faithful in the most earnest terms, assumes the institution of the Rosary by St. Dominic to be a fact historically established. Of the remarkable fruits of this devotion and of the extraordinary favours which have been granted to the world, as is piously believed, through this means, something will be said under the headings FEAST OF THE ROSARY and CONFRATERNITIES OF THE ROSARY. We will confine ourselves here to the controverted question of its history, a matter which both in the middle of the eighteenth century and again in recent years has attracted much attention.
Let us begin with certain facts which will not be contested. It is tolerably obvious that whenever any prayer has to be repeated a large number of times recourse is likely to be had to some mechanical apparatus less troublesome than counting upon the fingers. In almost all countries, then, we meet with something in the nature of prayer-counters or rosary beads. Even in ancient Nineveh a sculpture has been found thus described by Lavard in his "Monuments" (I, plate 7): "Two winged females standing before the sacred tree in the attitude of prayer; they lift the extended right hand and hold in the left a garland or rosary." However this may be, it is certain that among the Mohammedans theTasbih or bead-string, consisting of 33, 66, or 99 beads, and used for counting devotionally the names of Allah, has been in use for many centuries. Marco Polo, visiting the King of Malabar in the thirteenth century, found to his surprise that that monarch employed a rosary of 104 (? 108) precious stones to count his prayers. St. Francis Xavier and his companions were equally astonished to see that rosaries were universally familiar to the Buddhists ofJapan. Among the monks of the Greek Church we hear of the kombologion, or komboschoinion, a cord with a hundred knots used to count genuflexions and signs of the cross. Similarly, beside the mummy of a Christian ascetic,Thaias, of the fourth century, recently disinterred at Antinöe in Egypt, was found a sort of cribbage-board with holes, which has generally been thought to be an apparatus for counting prayers, of which Palladius and other ancient authorities have left us an account. A certain Paul the Hermit, in the fourth century, had imposed upon himself the task of repeating three hundred prayers, according to a set form, every day. To do this, he gathered up three hundred pebbles and threw one away as each prayer was finished (Palladius, Hist. Laus., xx; Butler, II, 63). It is probable that other ascetics who also numbered their prayers by hundreds adopted some similar expedient. (Cf. "Vita S. Godrici", cviii.) Indeed when we find a papal privilege addressed to the monks of St. Apollinaris in Classe requiring them, in gratitude for the pope's benefactions, to say Kyrie eleison three hundred times twice a day (see theprivilege of Hadrian I, A.D. 782, in Jaffe-Löwenfeld, n. 2437), one would infer that some counting apparatus must almost necessarily have been used for the purpose.
But there were other prayers to be counted more nearly connected with the Rosary than Kyrie eleisons. At an early date among the monastic orders the practice had established itself not only of offering Masses, but of saying vocalprayers as a suffrage for their deceased brethren. For this purpose the private recitation of the 150 psalms, or of 50 psalms, the third part, was constantly enjoined. Already in A. D. 800 we learn from the compact between St. Galland Reichenau ("Mon. Germ. Hist.: Confrat.", Piper, 140) that for each deceased brother all the priests should say one Mass and also fifty psalms. A charter in Kemble (Cod. Dipl., I, 290) prescribes that each monk is to sing two fifties (twa fiftig) for the souls of certain benefactors, while each priest is to sing two Masses and each deacon to read two Passions. But as time went on, and the conversi, or lay brothers, most of them quite illiterate, became distinct from the choir monks, it was felt that they also should be required to substitute some simple form of prayer in place of the psalms to which their more educated brethren were bound by rule. Thus we read in the "Ancient Customs of Cluny", collected by Udalrio in 1096, that when the death of any brother at a distance was announced, every priest was to offer Mass, and every non-priest was either to say fifty psalms or to repeat fifty times thePaternoster ("quicunque sacerdos est cantet missam pro eo, et qui non est sacerdos quinquaginta psalmos aut toties orationem dominicam", P. L., CXLIX, 776). Similarly among the Knights Templar, whose rule dates from about 1128, the knights who could not attend choir were required to say the Lord's Prayer 57 times in all and on the death of any of the brethren they had to say the Pater Noster a hundred times a day for a week.
To count these accurately there is every reason to believe that already in the eleventh and twelfth centuries a practice had come in of using pebbles, berries, or discs of bone threaded on a string. It is in any case certain that the Countess Godiva of Coventry (c. 1075) left by will to the statue of Our Lady in a certain monastery "the circlet of precious stones which she had threaded on a cord in order that by fingering them one after another she might count her prayers exactly" (Malmesbury, "Gesta Pont.", Rolls Series 311). Another example seems to occur in the case of St. Rosalia (A. D. 1160), in whose tomb similar strings of beads were discovered. Even more important is the fact that such strings of beads were known throughout the Middle Ages -- and in some Continental tongues are known to this day -- as "Paternosters". The evidence for this is overwhelming and comes from every part of Europe. Already in the thirteenth century the manufacturers of these articles, who were know as "paternosterers", almost everywhere formed a recognized craft guild of considerable importance. The "Livre des métiers" of Stephen Boyleau, for example, supplies full information regarding the four guilds of patenôtriers in Paris in the year 1268, while Paternoster Row in London still preserves the memory of the street in which their English craft-fellows congregated. Now the obvious inference is that an appliance which was persistently called a "Paternoster", or in Latin fila de paternoster, numeralia de paternoster, and so on, had, at least originally, been designed for counting Our Fathers. This inference, drawn out and illustrated with much learning by Father T. Esser, O.P., in 1897, becomes a practical certainty when we remember that it was only in the middle of the twelfth century that the Hail Mary came at all generally into use as a formula of devotion. It is morally impossible that Lady Godiva's circlet of jewels could have been intended to count Ave Marias. Hence there can be no doubt that the strings of prayerbeads were called "paternosters" because for a long time they were principally employed to number repetitions of the Lord's Prayer.
When, however, the Hail Mary came into use, it appears that from the first the consciousness that it was in its own nature a salutation rather than a prayer induced a fashion of repeating it many times in succession, accompanied bygenuflexions or some other external act of reverence. Just as happens nowadays in the firing of salutes, or in the applause given to a public performer, or in the rounds of cheers evoked among school-boys by an arrival or departure, so also then the honour paid by such salutations was measured by numbers and continuance. Further, since the recitation of the Psalms divided into fifties was, as innumerable documents attest, the favourite form ofdevotion for religious and learned persons, so those who were simple or much occupied loved, by the repetition of fifty, a hundred, or a hundred and fifty were salutations of Our Lady, to feel that they were imitating the practice ofGod's more exalted servants. In any case it is certain that in the course of the twelfth century and before the birth of St. Dominic, the practice of reciting 50 or 150 Ave Marias had become generally familiar. The most conclusive evidence of this is furnished by the "Mary-legends", or stories of Our Lady, which obtained wide circulation at this epoch. The story of Eulalia, in particular, according to which a client of the Blessed Virgin who had been wont to say a hundred and fifty Aves was bidden by her to say only fifty, but more slowly, has been shown by Mussafia (Marien-legenden, Pts I, ii) to be unquestionably of early date. Not less conclusive is the account given of St. Albert (d. 1140) by his contemporary biographer, who tells us: "A hundred times a day he bent his knees, and fifty times he prostrated himself raising his body again by his fingers and toes, while he repeated at every genuflexion: 'Hail Mary, full of grace, the Lord is with thee, blessed art thou amongst women and blessed is the fruit of thy womb'." This was the whole of the Hail Mary as then said, and the fact of all the words being set down rather implies that the formula had not yet become universally familiar. Not less remarkable is the account of a similar devotional exercise occurring in the Corpus Christi manuscripts of the Ancren Riwle. This text, declared by Kölbing to have been written in the middle of the twelfth century (Englische Studien, 1885, P. 116), can in any case be hardly later than 1200. The passage in question gives directions how fifty Aves are to be said divided into sets of ten, with prostrations and other marks of reverence. (See The Month, July, 1903.) When we find such an exercise recommended to a little group of anchorites in a corner of England, twenty years before any Dominican foundation was made in this country, it seems difficult to resist the conclusion that the custom of reciting fifty or a hundred and fifty Aves had grown familiar, independently of, and earlier than, the preaching of St. Dominic. On the other hand, the practice of meditating on certain definite mysteries, which has been rightly described as the very essence of the Rosary devotion, seems to have only arisen long after the date of St. Dominic's death. It is difficult to prove a negative, but Father T. Esser, O.P., has shown (in the periodical "Der Katholik", of Mainz, Oct., Nov., Dec., 1897) that the introduction of this meditation during the recitation of the Aves was rightly attributed to a certain Carthusian, Dominic the Prussian. It is in any case certain that at the close of the fifteenth century the utmost possible variety of methods of meditating prevailed, and that the fifteen mysteries now generally accepted were not uniformly adhered to even by the Dominicans themselves. (See Schmitz, "Rosenkranzgebet", p. 74; Esser in "Der Katholik for 1904-6.) To sum up, we have positive evidence that both the invention of the beads as a counting apparatus and also the practice of repeating a hundred and fifty Aves cannot be due to St. Dominic, because they are both notably older than his time. Further, we are assured that the meditating upon the mysteries was not introduced until two hundred years after his death. What then, we are compelled to ask, is there left of which St. Dominic may be called the author?
These positive reasons for distrusting the current tradition might in a measure be ignored as archaeological refinements, if there were any satisfactory evidence to show that St. Dominic had identified himself with the pre-existing Rosary and become its apostle. But here we are met with absolute silence. Of the eight or nine early Lives of the saint, not one makes the faintest allusion to the Rosary. The witnesses who gave evidence in the cause of hiscanonization are equally reticent. In the great collection of documents accumulated by Fathers Balme and Lelaidier, O.P., in their "Cartulaire de St. Dominique" the question is studiously ignored. The early constitutions of the different provinces of the order have been examined, and many of them printed, but no one has found any reference to this devotion. We possess hundreds, even thousands, of manuscripts containing devotional treatises, sermons, chronicles, Saints' lives, etc., written by the Friars Preachers between 1220 and 1450; but no single verifiable passage has yet been produced which speaks of the Rosary as instituted by St. Dominic or which even makes much of thedevotion as one specially dear to his children. The charters and other deeds of the Dominican convents for men and women, as M. Jean Guiraud points out with emphasis in his edition of the Cartulaire of La Prouille (I, cccxxviii), are equally silent. Neither do we find any suggestion of a connection between St. Dominic and the Rosary in the paintings and sculptures of these two and a half centuries. Even the tomb of St. Dominic at Bologna and the numberless frescoes by Fra Angelico representing the brethren of his order ignore the Rosary completely.
Impressed by this conspiracy of silence, the Bollandists, on trying to trace to its source the origin of the current tradition, found that all the clues converged upon one point, the preaching of the Dominican Alan de Rupe about the years 1470-75. He it undoubtedly was who first suggested the idea that the devotion of "Our Lady's Psalter" (a hundred and fifty Hail Marys) was instituted or revived by St. Dominic. Alan was a very earnest and devout man, but, as the highest authorities admit, he was full of delusions, and based his revelations on the imaginary testimony of writers that never existed (see Quétif and Echard, "Scriptores O.P.", 1, 849). His preaching, however, was attended with much success. The Rosary Confraternities, organized by him and his colleagues at Douai, Cologne, and elsewhere had great vogue, and led to the printing of many books, all more or less impregnated with the ideas of Alan.Indulgences were granted for the good work that was thus being done and the documents conceding these indulgences accepted and repeated, as was natural in that uncritical age, the historical data which had been inspired byAlan's writings and which were submitted according to the usual practice by the promoters of the confraternities themselves. It was in this way that the tradition of Dominican authorship grew up. The first Bulls speak of this authorship with some reserve: "Prout in historiis legitur" says Leo X in the earliest of all. "Pastoris aeterni" 1520; but many of the later popes were less guarded.
Two considerations strongly support the view of the Rosary tradition just expounded. The first is the gradual surrender of almost every notable piece that has at one time or another been relied upon to vindicate the supposed claims of St. Dominic. Touron and Alban Butler appealed to the Memoirs of a certain Luminosi de Aposa who professed to have heard St. Dominic preach at Bologna, but these Memoirs have long ago been proved to a forgery. Danzas, Von Löe and others attached much importance to a fresco at Muret; but the fresco is not now in existence, and there is good reason for believing that the rosary once seen in that fresco was painted in at a later date ("The Month" Feb. 1901, p. 179). Mamachi, Esser, Walsh, and Von Löe and others quote some alleged contemporary verses about Dominic in connection with a crown of roses; the original manuscript has disappeared, and it is certain that the writers named have printed Dominicus where Benoist, the only person who has seen the manuscript, read Dominus. The famous will of Anthony Sers, which professed to leave a bequest to the Confraternity of the Rosary at Palenciain 1221, was put forward as a conclusive piece of testimony by Mamachi; but it is now admitted by Dominican authorities to be a forgery ("The Irish Rosary, Jan., 1901, p. 92). Similarly, a supposed reference to the subject byThomas à Kempis in the "Chronicle of Mount St. Agnes" is a pure blunder ("The Month", Feb., 1901, p. 187). With this may be noted the change in tone observable of late in authoritative works of reference. In the "Kirchliches Handlexikon" of Munich and in the last edition of Herder's "Konversationslexikon" no attempt is made to defend the tradition which connects St. Dominic personally with the origin of the Rosary. Another consideration which cannot be developed is the multitude of conflicting legends concerning the origin of this devotion of "Our Lady's Psalter" which prevailed down to the end of the fifteenth century, as well as the early diversity of practice in the manner of its recitation. These facts agree ill with the supposition that it took its rise in a definite revelation and was jealously watched over from the beginning by one of the most learned and influential of the religious orders. No doubt can exist that the immense diffusion of the Rosary and its confraternities in modern times and the vast influence it has exercised for good are mainly due to the labours and the prayers of the sons of St. Dominic, but thehistorical evidence serves plainly to show that their interest in the subject was only awakened in the last years of the fifteenth century.
That the Rosary is pre-eminently the prayer of the people adapted alike for the use of simple and learned is proved not only by the long series of papal utterances by which it has been commended to the faithful but by the daily experience of all who are familiar with it. The objection so often made against its "vain repetitions" is felt by none but those who have failed to realize how entirely the spirit of the exercise lies in the meditation upon the fundamental mysteries of our faith. To the initiated the words of the angelical salutation form only a sort of half-conscious accompaniment, a bourdon which we may liken to the "Holy, Holy, Holy" of the heavenly choirs and surely not in itself meaningless. Neither can it be necessary to urge that the freest criticism of the historical origin of the devotion, which involves no point of doctrine, is compatible with a full appreciation of the devotional treasures which this pious exercise brings within the reach of all.
As regards the origin of the name, the word rosarius means a garland or bouquet of roses, and it was not unfrequently used in a figurative sense -- e.g. as the title of a book, to denote an anthology or collection of extracts. An early legend which after travelling all over Europe penetrated even to Abyssinia connected this name with a story of Our Lady, who was seen to take rosebuds from the lips of a young monk when he was reciting Hail Marys and to weave them into a garland which she placed upon her head. A German metrical version of this story is still extant dating from the thirteenth century. The name "Our Lady's Psalter" can also be traced back to the same period. Corona orchaplet suggests the same idea as rosarium. The old English name found in Chaucer and elsewhere was a "pair of beads", in which the word bead originally meant prayers.
II. IN THE GREEK CHURCH, CATHOLIC AND SCHISMATIC
The custom of reciting prayers upon a string with knots or beads thereon at regular intervals has come down from the early days of Christianity, and is still practised in the Eastern as well as in the Western Church. It seems to have originated among the early monks and hermits who used a piece of heavy cord with knots tied at intervals upon which they recited their shorter prayers. This form of rosary is still used among the monks in the various Greek Churches, although archimandrites and bishops use a very ornamental form of rosary with costly beads. The rosary is conferred upon the Greek monk as a part of his investiture with the mandyas or full monastic habit, as the second step in the monastic life, and is called his "spiritual sword". This Oriental form of rosary is known in the Hellenic Greek Church as kombologion (chaplet), or komboschoinion (string of knots or beads), in the Russian Churchas vervitza (string), chotki (chaplet), or liestovka (ladder), and in the Rumanian Church as matanie (reverence). The first use of the rosary in any general way was among the monks of the Orient. Our everyday name of "beads" for it is simply the Old Saxon word bede (a prayer) which has been transferred to the instrument used in reciting the prayer, while the word rosary is an equally modern term. The intercourse of the Western peoples of the Latin Rite with those of the Eastern Rite at the beginning of the Crusades caused the practice of saying prayers upon knots or beads to become widely diffused among the monastic houses of the Latin Church, although the practice had been observed in some instances before that date. On the other hand, the recitation of the Rosary, as practised in the West, has not become general in the Eastern Churches; there it has still retained its original form as a monasticexercise of devotion, and is but little known or used among the laity, while even the secular clergy seldom use it in their devotions. Bishops, however, retain the rosary, as indicating that they have risen from the monastic state, even though they are in the world governing their dioceses.
The rosary used in the present Greek Orthodox Church -- whether in Russia or in the East -- is quite different in form from that used in the Latin Church. The use of the prayer-knots or prayer-beads originated from the fact thatmonks, according to the rule of St. Basil, the only monastic rule known to the Greek Rite, were enjoined by their founder to pray without ceasing" (I Thess., v, 17; Luke, 1), and as most of the early monks were laymen, engaged often in various forms of work and in many cases without sufficient education to read the prescribed lessons, psalms, and prayers of the daily office, the rosary was used by them as a means of continually reciting their prayers. At the beginning and at the end of each prayer said by the monk upon each knot or bead he makes the "great reverence" (he megale metanoia), bending down to the ground, so that the recitation of the rosary is often known as ametania. The rosary used among the Greeks of Greece, Turkey, and the East usually consists of one hundred beads without any distinction of great or little ones, while the Old Slavic, or Russian, rosary, generally consists of 103beads, separated in irregular sections by four large beads, so that the first large bead is followed by 17 small ones, the second large bead by 33 small ones, the third by 40 small ones, and the fourth by 12 small ones, with an additional one added at the end. The two ends of a Russian rosary are often bound together for a short distance, so that the lines of beads run parallel (hence the name ladder used for the rosary), and they finish with a three-cornered ornament often adorned with a tassel or other finial, corresponding to the cross or medal used in a Latin rosary.
The use of the Greek rosary is prescribed in Rule 87 of the "Nomocanon", which reads: "The rosary should have one hundred [the Russian rule says 103] beads; and upon each bead the prescribed prayer should be recited." The usual form of this prayer prescribed for the rosary runs as follows: "O Lord Jesus Christ, Son and Word of the living God, through the intercessions of thy immaculate Mother [tes panachrantou sou Metros] and of all thy Saints, have mercy and save us. If, however, the rosary be said as a penitential exercise, the prayer then is: O Lord Jesus Christ, Son of God, have mercy on me a sinner. The Russian rosary is divided by the four large beads so as to represent the different parts of the canonical Office which the recitation of the rosary replaces, while the four large beads themselves represent the four Evangelists. In the monasteries of Mount Athos, where the severest rule is observed, from eighty to a hundred rosaries are said daily by each monk. In Russian monasteries the rosary is usually said five times a day, while in the recitation of it the "great reverences" are reduced to ten, the remainder being simply sixty "little reverences" (bowing of the head no further than the waist) and sixty recitations of the penitential form of the prescribed prayer.
Among the Greek Uniats rosary is but little used by the laity. The Basilian monks make use of it in the Eastern style just described and in many cases use it in the Roman fashion in some monasteries. The more active life prescribed for them in following the example of Latin monks leaves less time for the recitation of the rosary according to the Eastern form, whilst the reading and recitation of the Office during the canonical Hours fulfils the original monasticobligation and so does not require the rosary. Latterly the Melchites and the Italo-Greeks have in many places adopted among their laity a form of to the one used among the laity of the Roman Rite, but its use is far from general. The Ruthenian and Rumanian Greek Catholics do not use it among the laity, but reserve it chiefly for the monastic clergy, although lately in some parts of Galicia its lay use has been occasionally introduced and is regarded as a latinizing practice. It may be said that among the Greeks in general the use of the rosary is regarded as a religious exercise peculiar to the monastic life; and wherever among Greek Uniats its lay use has been introduced, it is an imitation of the Roman practice. On this account it has never been popularized among the laity of the peoples, who remain strongly attached to their venerable Eastern Rite.
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The Royal Declaration
This is the name most commonly given to the solemn repudiation of Catholicity which, in accordance with provisions of the "Bill of Rights" (1689) and of "the Act of Succession" (1700), every sovereign succeeding to the throne of Great Britain was, until quite recently, required to make in the presence of the assembled Lords and Commons. This pronouncement has also often been called "the King's Protestant Declaration" or "the Declaration against Transubstantiation" and (but quite incorrectly) "the Coronation Oath". With regard to this last term it is important to notice that the later coronation oath, which for two centuries has formed part of the coronation service and which still remains unchanged, consists only of certain promises to govern justly and to maintain "the Protestant Reformed Religion established by Law". No serious exception has ever been taken by Catholics to this particular formula, but the Royal Declaration, on the other hand, was regarded for long years as a substantial grievance, constituting as it did an insult to the faith professed by many millions of loyal subjects of the British Crown. The terms of this Declaration, which from 1689 to 1910 was imposed upon the sovereign by statute, ran as follows: "I, A. B., by the grace of God King (or Queen) of England, Scotland and Ireland, Defender of the Faith, do solemnly and sincerely in the presence of God, profess, testify, and declare, that I do believe that in the Sacrament of the Lord's Supper there is not any Transubstantiation of the elements of bread and wine into the Body and Blood of Christ at or after the consecration thereof by any person whatsoever: and that the invocation or adoration of the Virgin Mary or any other Saint, and the Sacrifice of the Mass, as they are now used in the Church of Rome, are superstitious and idolatrous. And I do solemnly in the presence of God profess, testify, and declare that I do make this declaration, and every part thereof, in the plain and ordinary sense of the words read unto me, as they are commonly understood by English Protestants, without any such dispensation from any person or authority or person whatsoever, or without thinking that I am or can be acquitted before God or man, or absolved of this declaration or any part thereof, although the Pope, or any other person or persons, or power whatsoever, should dispense with or annul the same or declare that it was null and void from the beginning".
The terms of the document are important, for even the extravagant and involved wording of the "long rigmarole" at the end added much to the sense of studied insult conveyed by the whole formula. Not only is the Mass stigmatized as idolatrous, but a false statement of Catholic doctrine is implied in the reference to the "adoration" of the Virgin Mary and the saints "as now used in the Church of Rome", while the existence of a supposed dispensing power is assumed which the Catholic Church has never asserted. What added still more to the just resentment of Catholics at the continued retention of the Declaration was the consciousness that, in the words of Lingard, it owed its origin "to the perjuries of an imposter and the delusion of a nation". The formula was no one drafted by a Parliament in its sober senses. With the object of excluding Catholics from the throne, the Bill of Rights, after the deposition of James II in 1689, exacted of the monarch a profession of faith or "Test". The test selected was one which already stood in the statute book, and which was first placed there during the frenzy excited by the supposed Popish Plot of 1678. It was amid the panic created by the fabrications of Titus Oates, that this Test was drafted (not improbably by himself), and it was imposed upon all officials and public servants, thus effectually excluding Catholics from Parliament and positions of trust. By a curious inversion of history the declaration which was drawn up in 1678 to be taken by every official except the king, had come two hundred years later to be exacted of the king and of no one else. Although statements have been made contending that the substance of the Royal Declaration is older that Titus Oates' time, an examination of these earlier formulæ shows little to support such a conclusion (see a full discussion in "The Tablet", 13 Aug., 1910). A brief account of these formulæ, and of the attempts which were made in 1891 and subsequent years to abolish or modify the Royal Declaration, has already been given in the article OATHS. It will be sufficient to cite here the terms of the new Declaration which was formally carried by Mr. Asquith's Government in August, 1910, in time to relieve King George V from the necessity of wounding the feelings of his Catholic subjects by a repetition of the old formula. In virtue of Mr. Asquith's "Accession Declaration Act" the brief statement, which now replaces that quoted above, runs as follows: "I, N., do solemnly and sincerely in the presence of God, profess, testify and declare that I am a faithful Protestant, and that I will, according to the true intent of the enactments to secure the Protestant Succession to the Throne of my realm, uphold and maintain such enactments to the best of my power."
See sections IV and V of the bibliography under the article OATHS: THURSTON IN Dublin Review (Oct., 1909), 225-38; The Tablet (London, July and August, 1910), passim.
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The Royal Veto
(In the appointment of Bishops in Ireland and England.)
Although the penal laws enacted against the Catholics of Ireland and of England were still on the statute book towards the close of the eighteenth century, they were less strictly administered than before. Several causes helped to bring this about. The Catholics formed the vast majority of the population of Ireland. Their sympathies were thought to be with the French whom England had at that time cause to fear. The penal laws had utterly failed of their purpose, and the Government hoped to reach that purpose by other means. The authority of the bishops and the priests, the influence of both on the people, was great; and the Government thought if it could direct or control the influence of the bishops it would secure the allegiance of the people. It hoped thus to fetter the action of the Catholic Church in Ireland. The Government saw an opportunity when the College of Maynooth was about to be founded. The Irish bishops were asked if they would agree that the president or professors of the proposed college be appointed by Government; if they would consent that the bishops be appointed by the king; and how they would advise the pope if such a proposal about the appointment of bishops were laid before him. The bishops on 17 Feb., 1795, rejected the first and second proposals categorically. To the third they answered that they would advise the people "not to agree to his Majesty's nomination if it could be avoided; in unavoidable, the king to nominate one of three to be recommended by the Provincial bishops".
In connection with the Union, Pitt intended to bring in a Catholic Relief Bill, or at least he so pretended; and he sought for such security of Catholic loyalty as might allay the prejudices which he should have to encounter in England. He commissioned Lord Castlereagh to make such arrangements as would satisfy the king that no priest whose loyalty the king should have reason to suspect would be appointed to an Irish bishopric. Ten bishops, trustees of Maynooth College, met on 17 Jan., 1799, to transact college business. Castlereagh submitted his views to them, reminding them of the suspicion of disloyalty under which the Catholics of Ireland lay since the insurrection of the year before. The ten bishops embodied their reply in certain resolutions, of which this was one: "That in the appointment of the Prelates of the Roman Catholic Religion to vacant sees within the kingdom, such interference of government as may enable it to be satisfied of the loyalty of the person appointed, is just, and ought to be agreed to." And as a way towards that security, they expressed the opinion that the name of the priest chosen to be submitted to the pope might be transmitted to the Government, but that the Government should declare within a month whether there was any cause to suspect his loyalty. They did not leave to the Government to decide the reasonableness of such suspicion, for they said "if government have any proper objection against such candidate". Moreover they laid it down that no security given must in the working out "infringe the discipline of the Roman Catholic Church, or diminish the religious influence which the Prelates of the Church ought justly to possess over their respective flocks", and that any agreement made "can have no effect without the sanction of the Holy See".
Those were not resolutions of the Irish episcopate, but simply the opinion of ten bishops who had met to transact business of another kind; they were driven against their wish to give an opinion. On 15 June, 1799, Cardinal Borgia, prefect of Propaganda, having heard a report that Dr. Troy, Archbishop of Dublin, was leader of a party which was disposed to compromise the jurisdiction of the Holy See by assenting to some plan about church discipline, wrote to him asking him for the facts. On 17 Aug., 1799, Dr. Troy replied to the cardinal declaring it was quite false that any plan had been arranged, and having given an account of the meeting and resolutions of the Maynooth trustees he adds: "As to the proposal itself, the Prelates were anxious to set aside or elude it; but being unable to do so, they determined to have the rights of the Church secured." In the spring of 1800, Dr. Troy, writing on the same topic to his agent at Rome, Father Concannon, says: "We all wish to remain as we are; and we would so, were it not that too many of the clergy were active in the wicked rebellion, or did not oppose it. If the Prelates had refused to consider the proposal, they would be accused of a design to exercise an influence over the people, independent of government, for seditious purposes. Nothing but the well grounded apprehension of such a charge, though groundless in itself, would have induced the Prelates to consider the proposal in any manner. . .If we had rejected the proposal in toto we would be considered as rebels. This is a fact. If we agreed to it without reference to Rome we would be branded as schismatics. We were between Scylla and Charybdis." The opinion thus expressed by those ten bishops in Jan., 1799, was never published by them. It was not meant for publication; the bishops never took official cognizance of it except to discard it. Every pronouncement of the Irish bishops from that time forward rejected absolutely any proposal which would allow the British Government to meddle in appointments to Irish bishoprics.
In 1805 Fox and Lord Grenville presented to Parliament a petition to relieve the Irish Catholics from their civil disabilities. In the debate which followed, Sir John Hippisley spoke in a general way of securities for Catholic loyalty. That was the first time any such proposal was made in public; but nothing definite was proposed. On 25 May, 1808, Grattan, in moving for a parliamentary committee to consider the claims of the Catholics, said he was authorized by them to propose "that no Catholic bishop be appointed without the entire approbation of His Majesty". On 27 May May, Lord Grenville presented a petition for the Catholics in the Lords, and, in moving for a committee, proposed an effective veto for the king on the appointment of bishops. What is known as the "veto" thus assumed a definite form as a public question in Ireland and in England. How did the Irish bishops meet it? Dr. Milner tells us in his "Supplementary Memoirs of the English Catholics" that "both in conversation and in correspondence they universally disavowed" what had been said by the promoters of the bill on the subject of the veto; and on 14 September they met and officially protested against the veto. In 1810 Grattan gave notice that he would again bring the Catholic claims before Parliament. On 1 Feb. the English Catholic Board held a meeting in London at which a series of resolutions were carried, including one which involved the veto. It is known as the 5th resolution. Charles Butler, the leader of the English Catholic vetoists, says of that resolution that it "was with the single exception of the Vicar Apostolic of the Midland District, agent of the Irish bishops, unanimously adopted". He was Dr. Milner, whom the Irish bishops had commissioned in 1807 to represent them. The Irish bishops at once condemned the 5th resolution. In May, Grattan's motion for a committee to consider the Catholic petition was defeated. Early in June Lord Donoughmore made a like motion in the House of Lords, which was also defeated. But here was the parting of the ways between the great body of the Irish Catholics led by the bishops, and the English Catholics, with whom were the vicars Apostolic except Milner.
In 1813 Grattan, Canning, and Castlereagh brought in what purported to be a Catholic Relief Bill, with a condition which would practically place the appointment of bishops in the hands of a board of commissioners to be named by the king; it also provided that anyone exercising special functions or receiving documents from the Holy See without the knowledge and approbation of that Board, was to be considered guilty of a misdemeanour. Those uncatholic conditions notwithstanding, an amendment to the Bill was proposed and carried, which would still disable Catholics "to sit and vote in Parliament". Thus the Bill was lost; bigotry had defeated itself. The Irish bishops had declared that they could not accept the Bill "without incurring the guilt of schism". A few days after, at a meeting of the Irish Catholic Board in Dublin, O'Connell proposed that their thanks be sent to the bishops. Some of the laity, who were in agreement with the English Catholics, opposed the vote; but it was carried by a very large majority. The vetoists were disappointed at the defeat of the Bill of 1813. It then occurred to them that if they could get the Holy See in any way to countenance it, the mark of schism attached to it by the Irish bishops would no longer stain it. They therefore represented to Propanganda the great benefit which the Catholic religion would derive from Emancipation, and the harmlessness of the vetoistic conditions on which the Government had offered it. Dr. Milner was represented to the aged secretary of Propaganda, Mgr. Quarantotti, as one whose uncompromising attitude would fasten the chains more painfully on the Catholics; the assent of the vicars Apostolic of England was set forth as evidence that the veto claimed in the Bill did not contain any element of danger for religion; the motive for the opposition in Ireland was made to appear political rather than religious.
In the light of these representations Mgr. Quarantotti, whilst rejecting certain conditions of the Relief Bill as not lawful, declared that securities for the loyalty of bishops which the Government claimed might be allowed. That was the famous Rescript of February, 1814. It did not contain an order, but rather a permission, its words being: "Haec cum ita sint, indulgemus" etc., thus leaving the Catholics free to accept or refuse Emancipation on the condition offered. It raised a storm, however, in Ireland. The Irish bishops deputed Dr. Murray and Dr. Milner to represent to the pope, who had been a prisoner when it was issued, that there was danger in the Rescript such as it was. Pius VIIdeclared that Mgr. Quartantotii "ought not to have written that letter without authority from the Holy See". He appointed a commission to examine the question. In the meantime, Murat marched on Rome, and the pope fled to Genoa. On 26 April, 1815, Cardinal Litta, prefect of Propaganda, in a letter set forth the only conditions under which the Catholics could safely accept Emancipation. It rejected all arrangements hitherto proposed. The claim of the Government to examine communications between the Catholics and the Holy See "cannot even be taken into consideration". As to the appointment of bishops, it said that quite enough provision had been made for their loyalty in the Catholic oath; but for their greater satisfaction it permits "those to whom it appertains" to present to the king's ministers a list of the candidates they select for bishoprics; it insisted, however, that if those names were presented, the Government must, if it should think any of them "obnoxious or suspected" name him "at once"; moreover, that a sufficient number, from amongst whom the pope would appoint the bishop, must always remain even after the government objection.
The Catholics of Ireland had become so mistrustful of the Government that they still feared danger and they sent deputies to Rome to make known their feelings to the pope. Two replies were sent, one to the bishops and the other to the laity. The pope insisted on the terms of Cardinal Litta's letter, pointing out its reasonableness under the trying circumstances. According to the terms of the letter it would, in fact, be the fault of the ecclesiastics who had the selection of candidates if any undesirable person were left for papal appointment. Cardinal Litta's letter was the last papal document issued on the veto question. The controversy between vetoists and anti-vetoists was, however, kept alive by the passions which it had raised. The Catholic cause grew so hopeless that in December, 1821, O'Connell submitted to Dr. Blake, the Vicar-General of Dublin, a sort of veto plan, to get his opinion on it. Soon after the prospect grew brighter; O'Connell founded the Catholic Association in 1823, through which he won Emancipation six years later for the Catholics of Ireland and England--without a veto.
Archives of Propaganda; Orthodox Journal, files from 1813 to 1817; BUTLER, Hist. Memoirs of the English, Irish, and Scottish Catholics (London, 1822); MILNER, Supplementary Memoirs of English Catholics (London, 1820), written to correct Butler's work; WYSE, Hist. of the Cathlic Association in Ireland (London, 1829); FLEMNG, The Catholic Veto (Dublin, 1911); Dublin Evening Post, files especially from 1808 to 1817.
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The Rule of Faith
The word rule (Lat. regula, Gr. kanon) means a standard by which something can be tested, and the rule of faith means something extrinsic to our faith, and serving as its norm or measure. Since faith is Divine and infallible, the rule of faith must be also Divine and infallible; and since faith is supernatural assent to Divine truths upon Divine authority, the ultimate or remote rule of faith must be the truthfulness of God in revealing Himself. But since Divine revelation is contained in the written books and unwritten traditions (Vatican Council, I, ii), the Bible and Divine tradition must be the rule of our faith; since, however, these are only silent witnesses and cannot interpret themselves, they are commonly termed "proximate but inanimate rules of faith". Unless, then, the Bible and tradition are to be profitless, we must look for some proximate rule which shall be animate or living.
I. PRIVATE JUDGMENT AS THE RULE OF FAITH
The Reformed Churches were unanimous in declaring the Bible to be the sole rule of faith. "We believe that the only rule and standard by which all dogmas and all doctors are to be weighed and judged, is nothing else but the prophetic and apostolic writings of the Old and New Testaments" (Form. Concordiae, 1577). But men had already perceived that the Bible could not be left to interpret itself, and in 1571 Convocation had put forward what was, perhaps unwittingly, a double rule of faith: "preachers", they say, "shall see that they never teach anything . . . except what is agreeable to the doctrine of the Old and New Testament, and what the Catholic Fathers and ancient Bishops have collected out of that very doctrine" (Wilkins, "Concilia", IV, 267). Convocation thus not only laid down that the Bible was the rule of faith, but insisted upon its inanimate character as a witness to the Faith, for they declared the early Church to be its acknowledged interpreter; moreover, they were themselves exercising church authority. A somewhat different doctrine appeared in the Westminster Confession of Faith (1643-7), which declared that the "Books of the Old and New Testaments are . . . given by inspiration of God, to be the rule of faith and life" (art. ii), but that the "authority of the Holy Scripture . . . dependeth not upon the testimony of any man or church" (art. iv). They add: "We may be moved by the testimony of the Church to an high and reverent esteem of the Holy Scripture . . . yet our full persuasion of the infallible truth and divine authority thereof is from the inward work of the Holy Spirit, bearing witness by and with the word in our hearts" (art. v). This is a clear enunciation of the principle that the judgment of each individual, moved by the assistance of the Holy Spirit, is the proximate living rule of faith. But apart from its solvent effect upon any true view of the Church, it is easy to see that such a rule could never serve as an infallible interpreter of the inanimate rule, viz., the Bible. For where does the Bible ever testify to the inspiration of certain books? And what limits does it assign to the canon? Moreover, the inward work of the Holy Spirit, being purely subjective, can never be a decisive and universal test of doctrinal divergences or critical views; thus Luther himself termed St. James's Epistle an "epistle of straw". The fruits of this principle are everywhere apparent in Protestant Biblical criticism. "The Reformation theologians treated Paul as if he were one of themselves. More recent writers do the same. In Neander and Godet Paul is a pectoral theologian, in Rückert a pious supernaturalist, in Baur a Hegelian, in Luthardt orthodox, in Ritschl a genuine Ritschlian" (Expository Times, 1904, p. 304). In practice, however, the Reformed Churches have never acted up to the principle of private judgment, but have, in one form or another, urged the authority of the Church in deciding the contents of the Bible, its inspiration, and its meaning.
II. THE CHURCH AS THE RULE OF FAITH
This follows necessarily from any adequate view of the Church as a Divinely constituted body, to whose keeping is entrusted the deposit of faith, but the grounds for this doctrine may be briefly stated as follows:
(1) New Testament
Christ gave His disciples no command to write, but only to teach: "going therefore, teach ye all nations, . . . teaching them to observe all things whatsoever I have commanded you" (Matt., xxviii, 19-20). "As the Father hath sent me, I also send you" (John, xx, 21). And in accordance with this, the Church is everywhere presented to us as a living and undying society composed of the teachers and the taught. Christ is in the Church, and is its Head; and He promised that the Holy Spirit should be with it and abide in it. "He will teach you all things, and bring all things to your mind, whatsoever I shall have said to you" (John, xiv, 26). Hence St. Paul calls the Church "the pillar and ground of the truth" (I Tim., iii, 15; cf. Mark, xvi, 16; Rom., x, 17; Acts, xv, 28).
(2) Tradition
The same doctrine appears in the writings of the Fathers of every age; thus St. Ignatius (ad Trall., vii), "Keep yourselves from heretics. You will be able to do this if you are not puffed up with pride, and (so) separated from (our)God, Jesus Christ, and from the bishop, and from the precepts of the Apostles. He who is within the altar is clean, he who is without is not clean; that is, he who acts any way without the bishop, the priestly body, and the deacons, is not clean in conscience". And St. Irenaeus ("Adv. Haer.", III, ii) says, of heretics, that "not one of them but feels no shame in preaching himself, and thus depraving the rule of faith" (ton tes aletheias kanona); and again (III, iv), "it is not right to seek from others that truth which it is easy to get from the Church, since the Apostles poured into it in fullest measure, as into a rich treasury, all that belongs to the truth, so that whosoever desires may drink thence the draught of life". A little further on, he speaks (V, xx) of the "true and sound preaching of the Church, which offers to the whole world one and the same way of salvation". Such testimonies are countless; here we can only refer to the full and explicit teaching which is to be found in Tertullian's treatises against Marcion, and in his "De praescriptionibus Haereticoum", and in St. Vincent of Lérins' famous "Commonitorium". Indeed St. Augustine's well-known words may serve as an epitome of patristic teaching on the authority of the Church. "I would not believe the Gospels unless the authority of the Catholic Church moved me thereto" (Contra Ep. Fund., V). It should be noted that the Fathers, especially Tertullian and St. Irenaeus, use the term tradition not merely passively, viz., of orally bestowed Divine teaching, but in the active sense of ecclesiastical interpretation. And this is undoubtedly St. Paul's meaning when he tells Timothy to uphold "the form of sound words which thou hast heard from me" (II Tim., i, 13). It is in this sense that the various formulae of faith, of which we have the earliest sample in I Cor., xv, 3-4, became the rule of faith.
(3) Theologians
The teaching of the Church's Doctors on this point has ever been the same, and it will suffice if we quote two passages from St. Thomas, who, however, has no set treatise on a question which he took for granted. "The formal object of faith", he says, "is the First Truth as manifested in Holy Scripture and in the Church's teaching. Hence if anyone does not adhere as to an infallible and Divine rule to the Church's teaching, which proceeds from the Church's truth manifested in Holy Scripture, such an one has not the habit of faith, but holds the truths of faith not by faith but by some other principle" (II-II, Q. v, a. 3). And still more explicitly when (Quodl., ix, art. 16) he asks whether canonized saints are necessarily in heaven, he says, "it is certain that the judgment of the universal Church cannot possibly err in matters pertaining to the faith; hence we must stand rather by the decisions which the pope judicially pronounces than by the opinions of men, however learned they may be in Holy Scripture."
(4) Reason
If faith is necessary for all men at all times and in all places, and if a true saving faith demands a clear knowledge of what we have to believe, it is clear that an infallible teaching Church is an absolute necessity. Such a Church alone can speak to men of all classes and at all times; it alone can, by reason of its perpetuity and ageless character, meet every new difficulty by a declaration of the sound form of doctrine which is to be held. If the teaching of Christ and His Apostles is distorted, none but the Church can say "This is its true meaning, and not that; I know that it is as I say because the Spirit which assists me is One with the Spirit which rested on Him and on them"; the Church alone can say, "Christ truly rose from the tomb, and I know it, because I was there, and saw the stone rolled back". The Church alone can tell us how we are to interpret the words "This is My Body", for she alone can say, He Who spoke those words speaks through me, He promised to be with me all days, He pledged Himself to safeguard me from error at all times".
III. IN WHAT SENSE IS THE CHURCH THE RULE OF FAITH?
(1) All non-Catholic systems have felt the need of some such authoritative rule as that sketched out above, and the history of Anglicanism practically resolves itself into a series of attempts to formulate a theory which shall, while avoiding the Scylla of Rome, enable the Church of England to escape the Charybdis of dissolution. This has never been more painfully evident than at the present time, when an apparently destructive Biblical criticism has compelled men to look for some firmer standing ground than the Bible alone. But in formulating their various theories, non-Catholic theologians have never seemed to realize the absolutely vital character of the question at issue, and have contented themselves with illogical views, which have done more to alienate thinking men than the direct and unveiled assaults of infidels and agnostics. At the Reformation the only authority deserving of the title was overthrown, and since then men have been seeking, at all costs, to replace it by some form other than that of the Apostolic Church, from which they cut themselves adrift. All the sects are seeking an active rule of faith; the High Church in the testimony of the primitive Church; the Low Church in what we may term the spiritual intuitions of the illuminated soul; the Broad Church does the same, but refuses to be bound by any dogmatic formulae, and regards the Bible as no more than the best of all inspired books; and lastly the Ritualists appeal to the testimony of the Living Church, but naively confess that such testimony is not to be found at the present time, owing to "our unhappy divisions" which preclude the assembling of a truly representative council. The Low Church and the Broad Church content themselves with a purely subjective criterion of truth; the High Church with one which itself needs interpreting; and the Ritualist looks to "the Church of the future", he clings to the illusory "branch theory", but forgets that none of the Churches he calls "branches" accepts the designation.
(2) Modernism
There has of late years arisen, within the pale of the Church, a school of theologians who make appeal to the conscience of the invisible Church rather than to any conciliar gathering, and appear to neglect entirely what theologians term the quotidianum magisterium of the Church. Thus, the Rev. G. Tyrrell writes: "It is all important to distinguish the pre-constitutional formless church from the governmental form, which it has now elaborated for its own apostolic needs" (Scylla and Charybdis, 49). He would even make this formless church the rule of faith. "Authority is something inherent in, and inalienable from, that multitude itself; it is the moral coerciveness of the Divine Spirit of Truth and Righteousness immanent in the whole, dominant over its several parts and members; it is the imperativeness of the collective conscience" (op. cit., 370). Such doctrine inevitably leads to the individual soul as the ultimate criterion of religious truth, as is forcibly pointed out in the Encyclical "Pascendi". But the most remarkable feature of Modernism is its return to the old Protestant rule of faith, for Modernists insist, not only on the pre-eminence of the Bible, but on the independence of Biblical critics. In the Syllabus, "Lamentabili Sane", Pius X has condemned such views as that the opinions of Biblical exegetes are beyond the jurisdiction of the Church (props. i-iii, and lxi); that the teaching office of the Church does not extend to a determination of the sense of holy Scripture (prop. iv); that the office of the Church is merely to ratify the conclusions arrived at by the Church at large (prop. vi); and that the Church's dogmas are often in conflict with the plain teaching of the Bible (props. xxiii-xxiv, and lxi).
(3) The Catholic Doctrine Touching the Church as the Rule of Faith
The term Church, in this connection, can only denote the teaching Church, as is clear from the passages already quoted from the New Testament and the Fathers. But the teaching Church may be regarded either as the whole body of the episcopate, whether scattered throughout the world or collected in an ecumenical council, or it may be synonymous with the successor of St. Peter, the Vicar of Christ. Now the teaching Church is the Apostolic body continuing to the end of time (Matt., xxviii, 19-20); but only one of the bishops, viz., the Bishop of Rome, is the successor of St. Peter; he alone can be regarded as the living Apostle and Vicar of Christ, and it is only by union with him that the rest of the episcopate can be said to possess the Apostolic character (Vatican Council, Sess. IV, Prooemium). Hence, unless they be united with the Vicar of Christ, it is futile to appeal to the episcopate in general as the rule of faith. At the same time, it is clear that the Church may derive from the conflicting views of the Doctors a clearer knowledge of the Deposit of Faith committed to her, for as St. Augustine pointedly asked, when treating of the re-baptism question, "how could a question which had become so obscured by the dust raised in this controversy, have been brought to the clear light and decision of a plenary council, unless it had first been discussed throughout the world in disputations and conferences held by the bishops?" (De Baptismo, ii, 5).
Thus the appeal of the Ritualist to a future council, that of the Modernist to the conscience of the universal Church, and that of the High-Churchman to the primitive Church, are, besides being mutually exclusive, destructive of the true idea of the Church as the "pillar and ground of truth". If the Church is to exercise her prerogative, she must be able to decide promptly and infallibly any question touching faith or morals. Her conciliar utterances are rare, and though they are weighty with the majesty of ecumenical testimony, the Church's teaching is by no means confined to them. The Vicar of Christ can, whenever necessary, exercise the plentitude of his authority, and when he does so we are not at liberty to say, with the Jansenists, that he has not done justice to the views of those he condemns (cf. Alex. VII, "Ad Sacram", 1656); nor can we take refuge, as did the later Jansenists, and as the Modernists appear to do, in obsequious silence, as opposed to heartfelt submission and mental acceptance of such pronouncements by the supreme pastor of souls. (Cf. Clement XI, "Vineam Domini", 1705,; and Pius X, "Lamentabili Sane", 1907, prop. vii) When Newman was received into the Church, he penned those famous lines which form the conclusion of the "Essay on Development". "Put not from you what you have here found; regard it not as mere matter of present controversy; set not out resolved to refute it, and looking out for the best way of doing so; seduce not yourself by the imagination that it comes of disappointment, or disgust, or restlessness, or wounded feeling, or undue sensibility, or other weakness. Wrap not yourself round in the associations of years past, nor determine that to be truth which you wish to be so, nor make an idol of cherished anticipations. Time is short, eternity is long."
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The Sacrament of Penance[[@Headword:The Sacrament of Penance]]

The Sacrament of Penance
Penance is a sacrament of the New Law instituted by Christ in which forgiveness of sins committed after baptism is granted through the priest's absolution to those who with true sorrow confess their sins and promise to satisfy for the same. It is called a "sacrament" not simply a function or ceremony, because it is an outward sign instituted by Christ to impart grace to the soul. As an outward sign it comprises the actions of the penitent in presenting himself to the priest and accusing himself of his sins, and the actions of the priest in pronouncing absolution and imposing satisfaction. This whole procedure is usually called, from one of its parts, "confession", and it is said to take place in the "tribunal of penance", because it is a judicial process in which the penitent is at once the accuser, the person accused, and the witness, while the priest pronounces judgment and sentence. The grace conferred is deliverance from the guilt of sin and, in the case of mortal sin, from its eternal punishment; hence also reconciliation with God, justification. Finally, the confession is made not in the secrecy of the penitent's heart nor to a layman as friend and advocate, nor to a representative of human authority, but to a duly ordained priest with requisite jurisdiction and with the "power of the keys", i.e., the power to forgive sins which Christ granted to His Church.
By way of further explanation it is needful to correct certain erroneous views regarding this sacrament which not only misrepresent the actual practice of the Church but also lead to a false interpretation of theological statement and historical evidence. From what has been said it should be clear:
· that penance is not a mere human invention devised by the Church to secure power over consciences or to relieve the emotional strain of troubled souls; it is the ordinary means appointed by Christ for the remission of sin. Man indeed is free to obey or disobey, but once he has sinned, he must seek pardon not on conditions of his own choosing but on those which God has determined, and these for the Christian are embodied in the Sacrament of Penance.
· No Catholic believes that a priest simply as an individual man, however pious or learned, has power to forgive sins. This power belongs to God alone; but He can and does exercise it through the ministration of men. Since He has seen fit to exercise it by means of this sacrament, it cannot be said that the Church or the priest interferes between the soul and God; on the contrary, penance is the removal of the one obstacle that keeps the soul away from God.
· It is not true that for the Catholic the mere "telling of one's sins" suffices to obtain their forgiveness. Without sincere sorrow and purpose of amendment, confession avails nothing, the pronouncement of absolution is of no effect, and the guilt of the sinner is greater than before.
· While this sacrament as a dispensation of Divine mercy facilitates the pardoning of sin, it by no means renders sin less hateful or its consequences less dreadful to the Christian mind; much less does it imply permission to commit sin in the future. In paying ordinary debts, as e.g., by monthly settlements, the intention of contracting new debts with the same creditor is perfectly legitimate; a similar intention on the part of him who confesses his sins would not only be wrong in itself but would nullify the sacrament and prevent the forgiveness of sins then and there confessed.
· Strangely enough, the opposite charge is often heard, viz., that the confession of sin is intolerable and hard and therefore alien to the spirit of Christianity and the loving kindness of its Founder. But this view, in the first place, overlooks the fact that Christ, though merciful, is also just and exacting. Furthermore, however painful or humiliating confession may be, it is but a light penalty for the violation of God's law. Finally, those who are in earnest about their salvation count no hardship too great whereby they can win back God's friendship.
Both these accusations, of too great leniency and too great severity, proceed as a rule from those who have no experience with the sacrament and only the vaguest ideas of what the Church teaches or of the power to forgive sins which the Church received from Christ.
Teaching of the Church
The Council of Trent (1551) declares:
As a means of regaining grace and justice, penance was at all times necessary for those who had defiled their souls with any mortal sin. . . . Before the coming of Christ, penance was not a sacrament, nor is it since His coming a sacrament for those who are not baptized. But the Lord then principally instituted the Sacrament of Penance, when, being raised from the dead, he breathed upon His disciples saying: 'Receive ye the Holy Ghost. Whose sins you shall forgive, they are forgiven them; and whose sins you shall retain, they are retained' (John, xx, 22-23). By which action so signal and words so clear the consent of all the Fathers has ever understood that the power of forgiving and retaining sins was communicated to the Apostles and to their lawful successors, for the reconciling of the faithful who have fallen after Baptism. (Sess. XIV, c. i)
Farther on the council expressly states that Christ left priests, His own vicars, as judges (praesides et judices), unto whom all the mortal crimes into which the faithful may have fallen should be revealed in order that, in accordance with the power of the keys, they may pronounce the sentence of forgiveness or retention of sins" (Sess. XIV, c. v)
Power to Forgive Sins
It is noteworthy that the fundamental objection so often urged against the Sacrament of Penance was first thought of by the Scribes when Christ said to the sick man of the palsy: "Thy sins are forgiven thee." "And there were some of the scribes sitting there, and thinking in their hearts: Why doth this man speak thus? he blasphemeth. Who can forgive sins but God only?" But Jesus seeing their thoughts, said to them: "Which is easier to say to the sick of the palsy: Thy sins are forgiven thee; or to say, Arise, take up thy bed and walk? But that you may know that the Son of man hath power on earth to forgive sins, (he saith to the sick of the palsy,) I say to thee: Arise, take up thy bed, and go into thy house" (Mark, ii, 5-11; Matt., ix, 2-7). Christ wrought a miracle to show that He had power to forgive sins and that this power could be exerted not only in heaven but also on earth. This power, moreover, He transmitted to Peter and the other Apostles. To Peter He says: "And I will give to thee the keys of the kingdom of heaven. And whatsoever thou shalt bind upon earth, it shall be bound also in heaven: and whatsoever thou shalt loose on earth, it shall be loosed also in heaven" (Matt., xvi, 19). Later He says to all the Apostles: "Amen I say to you, whatsoever you shall bind upon earth, shall be bound also in heaven; and whatsoever you shall loose upon earth, shall be loosed also in heaven" (Matt., xviii, 18). As to the meaning of these texts, it should be noted:
· that the "binding" and "loosing" refers not to physical but to spiritual or moral bonds among which sin is certainly included; the more so because
· the power here granted is unlimited -- "whatsoever you shall bind, . . . whatsoever you shall loose";
· the power is judicial, i.e., the Apostles are authorized to bind and to loose;
· whether they bind or loose, their action is ratified in heaven. In healing the palsied man Christ declared that "the Son of man has power on earth to forgive sins"; here He promises that what these men, the Apostles, bind or loose on earth, God in heaven will likewise bind or loose. (Cf. also POWER OF THE KEYS.)
But as the Council of Trent declares, Christ principally instituted the Sacrament of Penance after His Resurrection, a miracle greater than that of healing the sick. "As the Father hath sent me, I also send you. When he had said this, he breathed on them; and he said to them: Receive ye the Holy Ghost. Whose sins you shall forgive, they are forgiven them; and whose sins you shall retain, they are retained' (John, xx, 21-23). While the sense of these words is quite obvious, the following points are to be considered:
· Christ here reiterates in the plainest terms -- "sins", "forgive", "retain" -- what He had previously stated in figurative language, "bind" and "loose", so that this text specifies and distinctly applies to sin the power of loosing and binding.
· He prefaces this grant of power by declaring that the mission of the Apostles is similar to that which He had received from the Father and which He had fulfilled: "As the Father hath sent me". Now it is beyond doubt that He came into the world to destroy sin and that on various occasions He explicitly forgave sin (Matt., ix, 2-8; Luke, v, 20; vii, 47; Apoc., i, 5), hence the forgiving of sin is to be included in the mission of the Apostles.
· Christ not only declared that sins were forgiven, but really and actually forgave them; hence, the Apostles are empowered not merely to announce to the sinner that his sins are forgiven but to grant him forgiveness-"whose sins you shall forgive". If their power were limited to the declaration "God pardons you", they would need a special revelation in each case to make the declaration valid.
· The power is twofold -- to forgive or to retain, i.e., the Apostles are not told to grant or withhold forgiveness nondiscriminately; they must act judicially, forgiving or retaining according as the sinner deserves.
· The exercise of this power in either form (forgiving or retaining) is not restricted: no distinction is made or even suggested between one kind of sin and another, or between one class of sinners and all the rest: Christ simply says "whose sins".
· The sentence pronounced by the Apostles (remission or retention) is also God's sentence -- "they are forgiven . . . they are retained".
It is therefore clear from the words of Christ that the Apostles had power to forgive sins. But this was not a personal prerogative that was to erase at their death; it was granted to them in their official capacity and hence as a permanent institution in the Church -- no less permanent than the mission to teach and baptize all nations. Christ foresaw that even those who received faith and baptism, whether during the lifetime of the Apostles or later, would fall into sin and therefore would need forgiveness in order to be saved. He must, then, have intended that the power to forgive should be transmitted from the Apostles to their successors and be used as long as there would be sinners in the Church, and that means to the end of time. It is true that in baptism also sins are forgiven, but this does not warrant the view that the power to forgive is simply the power to baptize. In the first place, as appears from the texts cited above, the power to forgive is also the power to retain; its exercise involves a judicial action. But no such action is implied in the commission to baptize (Matt., xxviii, 18-20); in fact, as the Council of Trent affirms, the Church does not pass judgment on those who are not yet members of the Church, and membership is obtained through baptism. Furthermore, baptism, because it is a new birth, cannot be repeated, whereas the power to forgive sins (penance) is to be used as often as the sinner may need it. Hence the condemnation, by the same Council, of any one "who, confounding the sacraments, should say that baptism itself is the Sacrament of Penance, as though these two sacraments were not distinct and as though penance were not rightly called the second plank after shipwreck" (Sess. XIV, can. 2 de sac. poen.).
These pronouncements were directed against the Protestant teaching which held that penance was merely a sort of repeated baptism; and as baptism effected no real forgiveness of sin but only an external covering over of sin through faith alone, the same, it was alleged, must be the case with penance. This, then, as a sacrament is superfluous; absolution is only a declaration that sin is forgiven through faith, and satisfaction is needless because Christ has satisfied once for all men. This was the first sweeping and radical denial of the Sacrament of Penance. Some of the earlier sects had claimed that only priests in the state of grace could validly absolve, but they had not denied the existence of the power to forgive. During all the preceding centuries, Catholic belief in this power had been so clear and strong that in order to set it aside Protestantism was obliged to strike at the very constitution of the Church and reject the whole content of Tradition.
Belief and Practice of the Early Church
Among the modernistic propositions condemned by Pius X in the Decree "Lamentabili sane" (3 July, 1907) are the following:
· "In the primitive Church there was no concept of the reconciliation of the Christian sinner by the authority of the Church, but the Church by very slow degrees only grew accustomed to this concept. Moreover, even after penance came to be recognized as an institution of the Church, it was not called by the name of sacrament, because it was regarded as an odious sacrament." (46)
· "The Lord's words: 'Receive ye the Holy Ghost, whose sins you shall forgive, they are forgiven them, and whose sins you shall retain they are retained' (John xx, 22-23), in no way refer to the Sacrament of Penance, whatever the Fathers of Trent may have been pleased to assert." (47)
According to the Council of Trent, the consensus of all the Fathers always understood that by the words of Christ just cited, the power of forgiving and retaining sins was communicated to the Apostles and their lawful successors (Sess. XIV, c. i). It is therefore Catholic doctrine that the Church from the earliest times believed in the power to forgive sins as granted by Christ to the Apostles. Such a belief in fact was clearly inculcated by the words with whichChrist granted the power, and it would have been inexplicable to the early Christians if any one who professed faith in Christ had questioned the existence of that power in the Church. But if, contrariwise, we suppose that no such belief existed from the beginning, we encounter a still greater difficulty: the first mention of that power would have been regarded as an innovation both needless and intolerable; it would have shown little practical wisdom on the part of those who were endeavouring to draw men to Christ; and it would have raised a protest or led to a schism which would certainly have gone on record as plainly at least as did early divisions on matters of less importance. But no such record is found; even those who sought to limit the power itself presupposed its existence, and their very attempt at limitation put them in opposition to the prevalent Catholic belief.
Turning now to evidence of a positive sort, we have to note that the statements of any Father or orthodox ecclesiastical writer regarding penance present not merely his own personal view, but the commonly accepted belief; and furthermore that the belief which they record was no novelty at the time, but was the traditional doctrine handed down by the regular teaching of the Church and embodied in her practice. In other words, each witness speaks for a past that reaches back to the beginning, even when he does not expressly appeal to tradition.
· St. Augustine (d. 430) warns the faithful: "Let us not listen to those who deny that the Church of God has power to forgive all sins" (De agon. Christ., iii).
· St. Ambrose (d. 397) rebukes the Novatianists who "professed to show reverence for the Lord by reserving to Him alone the power of forgiving sins. Greater wrong could not be done than what they do in seeking to rescind His commands and fling back the office He bestowed. . . . The Church obeys Him in both respects, by binding sin and by loosing it; for the Lord willed that for both the power should be equal" (De poenit., I, ii,6).
· Again he teaches that this power was to be a function of the priesthood. "It seemed impossible that sins should be forgiven through penance; Christ granted this (power) to the Apostles and from the Apostles it has been transmitted to the office of priests" (op. cit., II, ii, 12).
· The power to forgive extends to all sins: "God makes no distinction; He promised mercy to all and to His priests He granted the authority to pardon without any exception" (op. cit., I, iii, 10).
· Against the same heretics St. Pacian, Bishop of Barcelona (d. 390), wrote to Sympronianus, one of their leaders: "This (forgiving sins), you say, only God can do. Quite true: but what He does through His priests is the doing of His own power" (Ep. I ad Sympron, 6 in P.L., XIII, 1057).
· In the East during the same period we have the testimony of St. Cyril of Alexandria (d. 447): "Men filled with the spirit of God (i.e. priests) forgive sins in two ways, either by admitting to baptism those who are worthy or by pardoning the penitent children of the Church" (In Joan., 1, 12 in P.G., LXXIV, 722).
· St. John Chrysostom (d. 407) after declaring that neither angels nor archangels have received such power, and after showing that earthly rulers can bind only the bodies of men, declares that the priest's power of forgiving sins "penetrates to the soul and reaches up to heaven". Wherefore, he concludes, "it were manifest folly to condemn so great a power without which we can neither obtain heaven nor come to the fulfillment of the promises. . . . Not only when they (the priests) regenerate us (baptism), but also after our new birth, they can forgive us our sins" (De sacred., III, 5 sq.).
· St. Athanasius (d. 373): "As the man whom the priest baptizes is enlightened by the grace of the Holy Ghost, so does he who in penance confesses his sins, receive through the priest forgiveness in virtue of the grace of Christ" (Frag. contra Novat. in P. G., XXVI, 1315).
These extracts show that the Fathers recognized in penance a power and a utility quite distinct from that of baptism. Repeatedly they compare in figurative language the two means of obtaining pardon; or regarding baptism as spiritual birth, they describe penance as the remedy for the ills of the soul contracted after that birth. But a more important fact is that both in the West and in the East, the Fathers constantly appeal to the words of Christ and given them the same interpretation that was given eleven centuries later by the Council of Trent. In this respect they simply echoed the teachings of the earlier Fathers who had defended Catholic doctrine against the heretics of the third and second centuries. Thus St. Cyprian (q.v.) in his "De lapsis" (A.D. 251) rebukes those who had fallen away in time of persecution, but he also exhorts them to penance: "Let each confess his sin while he is still in this world, while his confession can be received, while satisfaction and the forgiveness granted by the priests is acceptable to God" (c. xxix). (See LAPSI.) The heretic Novatian, on the contrary, asserted that "it is unlawful to admit apostates to the communion of the Church; their forgiveness must be left with God who alone can grant it" (Socrates, "Hist. eccl.", V, xxviii). Novatian and his party did not at first deny the power of the Church to absolve from sin; they affirmed that apostasy placed the sinner beyond the reach of that power -- an error which was condemned by a synod at Rome in 251 (See NOVATIANISM.)
The distinction between sins that could be forgiven and others that could not, originated in the latter half of the second century as the doctrine of the Montanists (q.v.), and especially of Tertullian. While still a Catholic, Tertullianwrote (A.D. 200-6) his "De poenitentia" in which he distinguishes two kinds of penance, one as a preparation for baptism, the other to obtain forgiveness of certain grievous sins committed after baptism, i.e., apostasy, murder, and adultery. For these, however, he allows only one forgiveness: "Foreseeing these poisons of the Evil One, God, although the gate of forgiveness has been shut and fastened up with the bar of baptism, has permitted it still to stand somewhat open. In the vestibule He has stationed a second repentance for opening to such as knock; but now once for all, because now for the second time; but never more, because the last time it had been in vain. . . . However, if any do incur the debt of a second repentance, his spirit is not to be forthwith cut down and undermined by despair. Let it be irksome to sin again, but let it not be irksome to repent again; let it be irksome to imperil oneself again, but let no one be ashamed to be set free again. Repeated sickness must have repeated medicine" (De poen., VII). Tertullian does not deny that the Church can forgive sins; he warns sinners against relapse, yet exhorts them to repent in case they should fall. His attitude at the time was not surprising, since in the early days the sins above mentioned were severely dealt with; this was done for disciplinary reasons, not because the Church lacked power to forgive.
In the minds, however, of some people the idea was developing that not only the exercise of the power but the power itself was limited. Against this false notion Pope Callistus (218-22) published his "peremptory edict" in which he declares: "I forgive the sins both of adultery and of fornication to those who have done penance." Thereupon Tertullian, now become a Montanist, wrote his "De pudicitia" (A. D. 217-22). In this work he rejects without scruple what he had taught as a Catholic: "I blush not at an error which I have cast off because I am delighted at being rid of it . . . one is not ashamed of his own improvement." The "error" which he imputes to Callistus and the Catholics was that the Church could forgive all sins: this, therefore, was the orthodox doctrine which Tertullian the heretic denied. In place of it he sets up the distinction between lighter sins which the bishop could forgive and more grievous sins which God alone could forgive. Though in an earlier treatise, "Scorpiace", he had said (c. x) that "the Lord left here to Peter and through him to the Church the keys of heaven" he now denies that the power granted to Peter had been transmitted to the Church, i.e., to the numerus episcoporum or body of bishops. Yet he claims this power for the "spirituals" (pneumatici), although these, for prudential reasons, do not make use of it. To the arguments of the "Psychici", as he termed the Catholics, he replies: "But the Church, you say, has the power to forgive sin. This I, even more than you, acknowledge and adjudge. I who in the new prophets have the Paraclete saying: 'The Church can forgive sin, but I will not do that (forgive) lest they (who are forgiven) fall into other sins" (De pud., XXI, vii). Thus Tertullian, by the accusation which he makes against the pope and by the restriction which he places upon the exercise of the power of forgiving sin, bears witness to the existence of that power in the Church which he had abandoned.
Not content with assailing Callistus and his doctrine, Tertullian refers to the "Shepherd" (Pastor), a work written A.D. 140-54, and takes its author Hermas (q.v.) to task for favouring the pardon of adulterers. In the days of Hermas there was evidently a school of rigorists who insisted that there was no pardon for sin committed after baptism (Simil. VIII, vi). Against this school the author of the "Pastor" takes a resolute stand. He teaches that by penance the sinner may hope for reconciliation with God and with the Church. "Go and tell all to repent and they shall live unto God. Because the Lord having had compassion, has sent me to give repentance to all men, although some are not worthy of it on account of their works" (Simil. VIII, ii). Hermas, however, seems to give but one opportunity for such reconciliation, for in Mandate IV, i, he seems to state categorically that "there is but one repentance for the servants of God", and further on in c. iii he says the Lord has had mercy on the work of his hands and hath set repentance for them; "and he has entrusted to me the power of this repentance. And therefore I say to you, if any one has sinned . . he has opportunity to repent once". Repentance is therefore possible at least once in virtue of a power vested in the priest of God. That Hermas here intends to say that the sinner could be absolved only once in his whole life is by no means a necessary conclusion. His words may well be understood as referring to public penance (see below) and as thus understood they imply no limitation on the sacramental power itself. The same interpretation applies to the statement of Clement of Alexandria (d. circa A.D. 215): "For God being very merciful has vouchsafed in the case of those who, though in faith, have fallen into transgression, a second repentance, so that should anyone be tempted after his calling, he may still receive a penance not to be repented of" (Stromata, II, xiii).
The existence of a regular system of penance is also hinted at in the work of Clement, "Who is the rich man that shall be saved?", where he tells the story of the Apostle John and his journey after the young bandit. John pledged his word that the youthful robber would find forgiveness from the Saviour; but even then a long serious penance was necessary before he could be restored to the Church. And when Clement concludes that "he who welcomes the angel of penance . . . will not be ashamed when he sees the Saviour", most commentators think he alludes to the bishop or priest who presided over the ceremony of public penance. Even earlier, Dionysius of Corinth (d. circa A.D. 17O), setting himself against certain growing Marcionistic traditions, taught not only that Christ has left to His Church the power of pardon, but that no sin is so great as to be excluded from the exercise of that power. For this we have the authority of Eusebius, who says (Hist. eccl., IV, xxiii): "And writing to the Church which is in Amastris, together with those in Pontus, he commands them to receive those who come back after any fall, whether it be delinquency or heresy".
The "Didache" (q.v.) written at the close of the first century or early in the second, in IV, xiv, and again in XIV, i, commands an individual confession in the congregation: "In the congregation thou shalt confess thy transgressions"; or again: "On the Lord's Day come together and break bread . . . having confessed your transgressions that your sacrifice may be pure." Clement I (d. 99) in his epistle to the Corinthians not only exhorts to repentance, but begs the seditious to "submit themselves to the presbyters and receive correction so as to repent" (c. lvii), and Ignatius of Antioch at the close of the first century speaks of the mercy of God to sinners, provided they return" with one consent to the unity of Christ and the communion of the bishop". The clause "communion of the bishop" evidently means the bishop with his council of presbyters as assessors. He also says (Ad Philadel,) "that the bishop presides over penance".
The transmission of this power is plainly expressed in the prayer used at the consecration of a bishop as recorded in the Canons of Hippolytus (q.v.): "Grant him, 0 Lord, the episcopate and the spirit of clemency and the power to forgive sins" (c. xvii). Still more explicit is the formula cited in the "Apostolic Constitutions" (q.v.): "Grant him, 0 Lord almighty, through Thy Christ, the participation of Thy Holy Spirit, in order that he may have the power to remit sins according to Thy precept and Thy command, and to loosen every bond, whatsoever it be, according to the power which Thou hast granted to the Apostles." (Const. Apost., VIII, 5 in P. (i., 1. 1073). For the meaning of "episcopus", "sacerdos", "presbyter", as used in ancient documents, see BISHOP; HIERARCHY.
Exercise of the Power
The granting by Christ of the power to forgive sins is the first essential of the Sacrament of Penance; in the actual exercise of this power are included the other essentials. The sacrament as such and on its own account has a matter and a form and it produces certain effects; the power of the keys is exercised by a minister (confessor) who must possess the proper qualifications, and the effects are wrought in the soul of the recipient, i.e., the penitent who with the necessary dispositions must perform certain actions (confession, satisfaction).
Matter and Form
According to St. Thomas (Summa, III, lxxiv, a. 2) "the acts of the penitent are the proximate matter of this sacrament". This is also the teaching of Eugenius IV in the "Decretum pro Armenis" (Council of Florence, 1439) which calls the act's "quasi materia" of penance and enumerates them as contrition, confession, and satisfaction (Denzinger-Bannwart, "Enchir.", 699). The Thomists in general and other eminent theologians, e.g., Bellarmine, Toletus, Suarez, and De Lugo, hold the same opinion. According to Scotus (In IV Sent., d. 16, q. 1, n. 7) "the Sacrament of Penance is the absolution imparted with certain words" while the acts of the penitent are required for the worthy reception of the sacrament. The absolution as an external ceremony is the matter, and, as possessing significant force, the form. Among the advocates of this theory are St. Bonaventure, Capreolus, Andreas Vega, and Maldonatus. The Council of Trent (Sess. XIV, c. 3) declares: "the acts of the penitent, namely contrition, confession, and satisfaction, are the quasi materia of this sacrament". The Roman Catechism used in 1913 (II, v, 13) says: "These actions are called by the Council quasi materia not because they have not the nature of true matter, but because they are not the sort of matter which is employed externally as water in baptism and chrism in confirmation". For the theological discussion see Palmieri, op. cit., p. 144 sqq.; Pesch, "Praelectiones dogmaticae", Freiburg, 1897; De San, "De poenitentia", Bruges, 1899; Pohle, "Lehrb. d. Dogmatik". Regarding the form of the sacrament, both the Council of Florence and the Council of Trent teach that it consists in the words of absolution. "The form of the Sacrament of penance, wherein its force principally consists, is placed in those words of the minister: "I absolve thee, etc."; to these words indeed, in accordance with the usage of Holy Church, certain prayers are laudably added, but they do not pertain to the essence of the form nor are they necessary for the administration of the sacrament" (Council of Trent, Sess. XIV, c. 3). Concerning these additional prayers, the use of the Eastern and Western Churches, and the question whether the form is deprecatory or indicative and personal, see ABSOLUTION. Cf. also the writers referred to in the preceding paragraph.
Effect
"The effect of this sacrament is deliverance from sin" (Council of Florence). The same definition in somewhat different terms is given by the Council of Trent (Sess. XIV, c. 3): "So far as pertains to its force and efficacy, the effect (res et effectus) of this sacrament is reconciliation with God, upon which there sometimes follows, in pious and devout recipients, peace and calm of conscience with intense consolation of spirit". This reconciliation implies first of all that the guilt of sin is remitted, and consequently also the eternal punishment due to mortal sin. As the Council of Trent declares, penance requires the performance of satisfaction "not indeed for the eternal penalty which is remitted together with the guilt either by the sacrament or by the desire of receiving the sacrament, but for the temporal penalty which, as the Scriptures teach, is not always forgiven entirely as it is in baptism" (Sess. VI, c. 14). In other words baptism frees the soul not only from all sin but also from all indebtedness to Divine justice, whereas after the reception of absolution in penance, there may and usually does remain some temporal debt to be discharged by works of satisfaction (see below). "Venial sins by which we are not deprived of the grace of God and into which we very frequently fall are rightly and usefully declared in confession; but mention of them may, without any fault, be omitted and they can be expiated by many other remedies" (Council of Trent, Sess. XIV, c. 3). Thus, an act of contrition suffices to obtain forgiveness of venial sin, and the same effect is produced by the worthy reception of sacraments other than penance, e.g., by Holy Communion.
The reconciliation of the sinner with God has as a further consequence the revival of those merits which he had obtained before committing grievous sin. Good works performed in the state of grace deserve a reward from God, but this is forfeited by mortal sin, so that if the sinner should die unforgiven his good deeds avail him nothing. So long as he remains in sin, he is incapable of meriting: even works which are good in themselves are, in his case, worthless: they cannot revive, because they never were alive. But once his sin is cancelled by penance, he regains not only the state of grace but also the entire store of merit which had, before his sin, been placed to his credit. On this point theologians are practically unanimous: the only hindrance to obtaining reward is sin, and when this is removed, the former title, so to speak, is revalidated. On the other hand, if there were no such revalidation, the loss of merit once acquired would be equivalent to an eternal punishment, which is incompatible with the forgiveness effected by penance. As to the further question regarding the manner and extent of the revival of merit, various opinions have been proposed; but that which is generally accepted holds with Suarez (De reviviscentia meritorum) that the revival is complete, i.e., the forgiven penitent has to his credit as much merit as though he had never sinned. See De Augustinis, "De re sacramentaria", II, Rome, 1887; Pesch, op. cit., VII; Göttler, "Der hl. Thomas v. Aquin u. die vortridentinischen Thomisten über die Wirkungen d. Busssakramentes", Freiburg, 1904.
The Minister (i.e., the Confessor)
From the judicial character of this sacrament it follows that not every member of the Church is qualified to forgive sins; the administration of penance is reserved to those who are invested with authority. That this power does not belong to the laity is evident from the Bull of Martin V "Inter cunctas" (1418) which among other questions to be answered by the followers of Wyclif and Huss, has this: "whether he believes that the Christian . . . is bound as a necessary means of salvation to confess to a priest only and not to a layman or to laymen however good and devout" (Denzinger-Bannwart, "Enchir.", 670). Luther's proposition, that "any Christian, even a woman or a child" could in the absence of a priest absolve as well as pope or bishop, was condemned (1520) by Leo X in the Bull "Exurge Domine" (Enchir., 753). The Council of Trent (Sess. XIV, c. 6) condemns as "false and as at variance with the truth of the Gospel all doctrines which extend the ministry of the keys to any others than bishops and priests, imagining that the words of the Lord (Matt., xviii, 18; John, xx, 23) were, contrary to the institution of this sacrament, addressed to all the faithful of Christ in such wise that each and every one has the power of remitting sin". The Catholic doctrine, therefore, is that only bishops and priests can exercise the power.
These decrees moreover put an end, practically, to the usage, which had sprung up and lasted for some time in the Middle Ages, of confessing to a layman in case of necessity. This custom originated in the conviction that he who had sinned was obliged to make known his sin to some one -- to a priest if possible, otherwise to a layman. In the work "On true penance and false" (De vera et falsa poenitentia), erroneously ascribed to St. Augustine, the counsel is given: "So great is the power of confession that if a priest be not at hand, let him (the person desiring to confess) confess to his neighbour." But in the same place the explanation is given: "although he to whom the confession is made has no power to absolve, nevertheless he who confesses to his fellow (socio) becomes worthy of pardon through his desire of confessing to a priest" (P. L., XL, 1113). Lea, who cites (I, 220) the assertion of the Pseudo-Augustine about confession to one's neighbour, passes over the explanation. He consequently sets in a wrong light a series of incidents illustrating the practice and gives but an imperfect idea of the theological discussion which it aroused. Though Albertus Magnus (In IV Sent., dist. 17, art. 58) regarded as sacramental the absolution granted by a layman while St. Thomas (IV Sent., d. 17, q. 3, a. 3, sol. 2) speaks of it as "quodammodo sacramentalis", other great theologians took a quite different view. Alexander of Hales (Summa, Q. xix, De confessione memb., I, a. 1) says that it is an "imploring of absolution"; St. Bonaventure ("Opera', VII, p. 345, Lyons, 1668) that such a confession even in cases of necessity is not obligatory, but merely a sign of contrition; Scotus (IV Sent., d. 14, q. 4) that there is no precept obliging one to confess to a layman and that this practice may be very detrimental; Durandus of St. Pourcain (IV Sent., d. 17, q. 12) that in the absence of a priest, who alone can absolve in the tribunal of penance, there is no obligation to confess; Prierias (Summa Silv., s.v. Confessor, I, 1) that if absolution is given by a layman, the confession must be repeated whenever possible; this in fact was the general opinion. It is not then surprising that Dominicus Soto, writing in 1564, should find it difficult to believe that such a custom ever existed: "since (in confession to a layman) there was no sacrament . . . it is incredible that men, of their own accord and with no profit to themselves, should reveal to others the secrets of their conscience" (IV Sent., d. 18, q. 4, a. 1). Since, therefore, the weight of theological opinion gradually turned against the practice and since the practice never received the sanction of the Church, it cannot be urged as a proof that the power to forgive sins belonged at any time to the laity. What the practice does show is that both people -and theologians realized keenly the obligation of confessing their sins not to God alone but to some human listener, even though the latter possessed no power to absolve.
The same exaggerated notion appears in the practice of confessing to the deacons in case of necessity. They were naturally preferred to laymen when no priest was accessible because in virtue of their office they administered Holy Communion. Moreover, some of the earlier councils (Elvira, A. D. 300; Toledo, 400) and penitentials (Theodore) seemed to grant the power of penance to the deacon (in the priest's absence). The Council of Tribur (895) declared in regard to bandits that if, when captured or wounded they confessed to a priest or a deacon, they should not be denied communion; and this expression "presbytero vel diacono" was incorporated in the Decree of Gratian and in many later documents from the tenth century to the thirteenth. The Council of York (1195) decreed that except in the gravest necessity the deacon should not baptize, give communion, or "impose penance on one who confessed". Substantially the same enactments are found in the Councils of London (1200) and Rouen (1231), the constitutions of St. Edmund of Canterbury (1236), and those of Walter of Kirkham, Bishop of Durham (1255). All these enactments, though stringent enough as regards ordinary circumstances, make exception for urgent necessity. No such exception is allowed in the decree of the Synod of Poitiers (1280): "desiring to root out an erroneous abuse which has grown up in our diocese through dangerous ignorance, we forbid deacons to hear confessions or to give absolution in the tribunal of penance: for it is certain and beyond doubt that they cannot absolve, since they have not the keys which are conferred only in the priestly order". This "abuse" probably disappeared in the fourteenth or fifteenth century; at all events no direct mention is made of it by the Council of Trent, though the reservation to bishops and priests of the absolving power shows plainly that the Council excluded deacons.
The authorization which the medieval councils gave the deacon in case of necessity did not confer the power to forgive sins. In some of the decrees it is expressly stated that the deacon has not the keys -- claves non habent. In other enactments he is forbidden except in cases of necessity to "give" or "impose penance", poenitentiam dare, imponere. His function then was limited to the forum externum; in the absence of a priest he could "reconcile" the sinner, i.e., restore him to the communion of the Church; but he did not and could not give the sacramental absolution which a priest would have given (Palmieri, Pesch). Another explanation emphasizes the fact that the deacon could faithfully administer the Holy Eucharist. The faithful were under a strict obligation to receive Communion at the approach of death, and on the other hand the reception of this sacrament sufficed to blot out even mortal sin provided the communicant had the requisite dispositions. The deacon could hear their confession simply to assure himself that they were properly disposed, but not for the purpose of giving them absolution. If he went further and "imposed penance" in the stricter, sacramental sense, he exceeded his power, and any authorization to this effect granted by the bishop merely showed that the bishop was in error (Laurain, "De l'intervention des laïques, des diacres et des abbesses dans l'administration de la pénitence", Paris, 1897). In any case, the prohibitory enactments which finally abolished the practice did not deprive the deacon of a power which was his by virtue of his office; but they brought into clearer light the traditional belief that only bishops and priests can administer the Sacrament of Penance. (See below under Confession.)
For valid administration, a twofold power is necessary: the power of order and the power of jurisdiction. The former is conferred by ordination, the latter by ecclesiastical authority (see JURISDICTION). At his ordination a priest receives the power to consecrate the Holy Eucharist, and for valid consecration he needs no jurisdiction. As regards penance, the case is different: "because the nature and character of a judgment requires that sentence be pronounced only on those who are subjects (of the judge) the Church of God has always held, and this Council affirms it to be most true, that the absolution which a priest pronounces upon one over whom he has not either ordinary or delegated jurisdiction, is of no effect" (Council of Trent, Sess. XIV, c. 7). Ordinary jurisdiction is that which one has by reason of his office as involving the care of souls; the pope has it over the whole Church, the bishop within his diocese, the pastor within his parish. Delegated jurisdiction is that which is granted by an ecclesiastical superior to one who does not possess it by virtue of his office. The need of jurisdiction for administering this sacrament is usually expressed by saying that a priest must have "faculties" to hear confession (see FACULTIES). Hence it is that a priest visiting in a diocese other than his own cannot hear confession without special authorization from the bishop. Every priest, however, can absolve anyone who is at the point of death, because under those circumstances the Church gives all priests jurisdiction. As the bishop grants jurisdiction, he can also limit it by "reserving" certain cases (see RESERVATION) and he can even withdraw it entirely.
Recipient (i.e., the Penitent)
The Sacrament of Penance was instituted by Christ for the remission of Penance was instituted by Christ for the remission of sins committed after baptism. Hence, no unbaptized person, however deep and sincere his sorrow, can be validly absolved. Baptism, in other words, is the first essential requisite on the part of the penitent. This does not imply that in the sins committed by an unbaptized person there is a special enormity or any other element that places them beyond the power of the keys; but that one must first be a member of the Church before he can submit himself and his sins to the judicial process of sacramental Penance.
Contrition and Attrition
Without sorrow for sin there is no forgiveness. Hence the Council of Trent (Sess. XIV, c. 4): "Contrition, which holds the first place among the acts of the penitent, is sorrow of heart and detestation for sin committed, with the resolve to sin no more". The Council (ibid.) furthermore distinguishes perfect contrition from imperfect contrition, which is called attrition, and which arises from the consideration of the turpitude of sin or from the fear of hell and punishment. See ATTRITION; CONTRITION, where these two kinds of sorrow are more fully explained and an account is given of the principal discussions and opinions. See also treatises by Pesch, Palmieri, Pohle. For the present purpose it need only be stated that attrition, with the Sacrament of Penance, suffices to obtain forgiveness of sin. The Council of Trent further teaches (ibid.): "though it sometimes happens that this contrition is perfect and that it reconciles man with God before the actual reception of this sacrament, still the reconciliation is not to be ascribed to the contrition itself apart from the desire of the sacrament which it (contrition) includes". In accordance with this teaching Pius V condemned (1567) the proposition of Baius asserting that even perfect contrition does not, except in case of necessity or of martyrdom, remit sin without the actual reception of the sacrament (Denzinger-Bannwart, "Enchir.", 1071). It should be noted, however, that the contrition of which the Council speaks is perfect in the sense that it includes the desire (votum) to receive the sacrament. Whoever in fact repents of his sin out of love for Godmust be willing to comply with the Divine ordinance regarding penance, i.e., he would confess if a confessor were accessible, and he realizes that he is obliged to confess when he has the opportunity. But it does not follow that the penitent is at liberty to choose between two modes of obtaining forgiveness, one by an act of contrition independently of the sacrament, the other by confession and absolution. This view was put forward by Peter Martinez (de Osma) in the proposition: "mortal sins as regards their guilt and their punishment in the other world, are blotted out by contrition alone without any reference to the keys"; and the proposition was condemned by Sixtus IV in 1479 (Denzinger-Bannwart, "Enchir.", 724). Hence it is clear that not even heartfelt sorrow based on the highest motives, can, in the present order of salvation, dispense with the power of the keys, i.e., with the Sacrament of Penance.
Confession (Necessity)
"For those who after baptism have fallen into sin, the Sacrament of Penance is as necessary unto salvation as is baptism itself for those who have not yet been regenerated" (Council of Trent, Sess. XIV, c. 2). Penance, therefore, is not an institution the use of which was left to the option of each sinner so that he might, if he preferred, hold aloof from the Church and secure forgiveness by some other means, e. g., by acknowledging his sin in the privacy of his own mind. As already stated, the power granted by Christ to the Apostles is twofold, to forgive and to retain, in such a way that what they forgive God forgives and what they retain God retains. But this grant would be nullified if, in case the Church retained the sins of penitent, he could, as it were, take appeal to God's tribunal and obtain pardon. Nor would the power to retain have any meaning if the sinner, passing over the Church, went in the first instance to God, since by the very terms of the grant, God retains sin once committed so long as it is not remitted by the Church. It would indeed have been strangely inconsistent if Christ in conferring this twofold power on the Apostles had intended to provide some other means of forgiveness such as confessing "to God alone". Not only the Apostles, but any one with an elementary knowledge of human nature would have perceived at once that the easier means would be chosen and that the grant of power so formally and solemnly made by Christ had no real significance (Palmieri, op. cit., thesis X). On the other hand, once it is admitted that the grant was effectual and consequently that the sacrament is necessary in order to obtain forgiveness, it plainly follows that the penitent must in some way make known his sin to those who exercise the power. This is conceded even by those who reject the Sacrament of Penance as a Divine institution. "Such remission was manifestly impossible without the declaration of the offences to be forgiven" (Lea, "History etc.", I, p. 182). The Council of Trent., after declaring that Christ left his priests as His vicars unto whom as rulers and judges the faithful must make known their sins, adds: "It is evident that the priests could not have exercised this judgment without knowledge of the cause, nor could they have observed justice in enjoining satisfaction if (the faithful) had declared their sins in a general way only and not specifically and in detail" (Sess. XIV, c. 5).
Since the priest in the pardoning of sin exercises a strict judicial function, Christ must will that such tremendous power be used wisely and prudently. Moreover, in virtue of the grant of Christ the priest can forgive all sins without distinction, quoecumque solveritis. How can a wise and prudent judgment be rendered if the priest be in ignorance of the cause on which judgment is pronounced? And how can he obtain the requisite knowledge unless it come from the spontaneous acknowledgment of the sinner? This necessity of manifestation is all the clearer if satisfaction for sin, which from the beginning has been part of the penitential discipline, is to be imposed not only wisely but also justly. That there is a necessary connection between the prudent judgment of the confessor and the detailed confession of sins is evident from the nature of a judicial procedure and especially from a full analysis of the grant of Christin the light of tradition. No judge may release or condemn without full knowledge of the case. And again the tradition of the earliest time sees in the words of Christ not only the office of the judge sitting in judgment, but the kindness of a father who weeps with the repentant child (Aphraates, "Ep. de Poenitentia", dem. 7) and the skill of the physician who after the manner of Christ heals the wounds of the soul (Origen in P. G., XII, 418; P.L., Xll, 1086). Clearly, therefore, the words of Christ imply the doctrine of the external manifestation of conscience to a priest in order to obtain pardon.
Confession (Various Kinds)
Confession is the avowal of one's own sins made to a duly authorized priest for the purpose of obtaining their forgiveness through the power of the keys. Virtual confession is simply the will to confess even where, owing to circumstances, declaration of sin is impossible; actual confession is any action by which the penitent manifests his sin. It may be made in general terms, e.g., by reciting the "Confiteor", or it may consist in a more or less detailed statement of one's sins; when the statement is complete, the confession is distinct. Public confession, as made in the hearing of a number of people (e.g. a congregation) differs from private, or secret, confession which is made to the priest alone and is often called auricular, i.e., spoken into the ear of the confessor. We are here concerned mainly with actual distinct confession which is the usual practice in the Church and which so far as the validity of the sacrament is concerned, may be either public or private. "As regards the method of confessing secretly to the priest alone, though Christ did not forbid that any one, in punishment of his crimes and for his own humiliation as also to give others an example and to edify the Church, should confess his sins publicly, still, this has not been commanded by Divine precept nor would it be prudent to decree by any human law that sins, especially secret sins, should be publicly confessed. Since, then, secret sacramental confession, which from the beginning has been and even now is the usage of the Church, was always commended with great and unanimous consent by the holiest and most ancient Fathers; thereby is plainly refuted the foolish calumny of those who make bold to teach that it (secret confession) is something foreign to the Divine command, a human invention devised by the Fathers assembled in the Lateran Council" (Council of Trent, Sess. XIV, c. 5). It is therefore Catholic doctrine, first, that Christ did not prescribe public confession, salutary as it might be, nor did He forbid it; second, that secret confession, sacramental in character, has been the practice of the Church from the earliest days.
Traditional Belief and Practice
How firmly rooted in the Catholic mind is the belief in the efficacy and necessity of confession, appears clearly from the fact that the Sacrament of Penance endures in the Church after the countless attacks to which it has been subjected during the last four centuries. If at the Reformation or since the Church could have surrendered a doctrine or abandoned a practice for the sake of peace and to soften a "hard saying", confession would have been the first to disappear. Yet it is precisely during this period that the Church has defined in the most exact terms the nature of penance and most vigorously insisted on the necessity of confession. It will not of course be denied that at the beginning of the sixteenth century confession was generally practised throughout the Christian world. The Reformers themselves, notably Calvin, admitted that it had been in existence for three centuries when they attributed its origin to the Fourth Lateran Council (1215). At that time, according to Lea (op. cit., I, 228), the necessity of confession "became a new article of faith" and the canon, omnis utriusque sexus, "is perhaps the most important legislative act in the history of the Church" (ibid., 230). But, as the Council of Trent affirms, "the Church did not through the Lateran Council prescribe that the faithful of Christ should confess -- a thing which it knew to be by Divine right necessary and established -- but that the precept of confessing at least once a year should be complied with by all and every one when they reached the age of discretion" (Sess., XIV, c. 5). The Lateran edict presupposed the necessity of confession as an article of Catholic belief and laid down a law as to the minimum frequency of confession -- at least once a year.
In the Middle Ages
In constructing their systems of theology, the medieval doctors discuss at length the various problems connected with the Sacrament of Penance. They are practically unanimous in holding that confession is obligatory; the only notable exception in the twelfth century is Gratian, who gives the arguments for and against the necessity of confessing to a priest and leaves the question open (Decretum, p. II, De poen., d. 1, in P.L., CLXXXVII, 1519-63). Peter Lombard (d. about 1150) takes up the authorities cited by Gratian and by means of them proves that "without confession there is no pardon" . . . "no entrance into paradise" (IV Sent., d. XVII, 4, in P.L., CXCII, 880-2). The principal debate, in which Hugh of St. Victor, Abelard, Robert Pullus, and Peter of Poitiers took the leading parts, concerned the origin and sanction of the obligation, and the value of the different Scriptural texts cited to prove the institution of penance. This question passed on to the thirteenth century and received its solution in very plain terms from St. Thomas Aquinas. Treating (Contra Gentes, IV, 72) of the necessity of penance and its parts, he shows that "the institution of confession was necessary in order that the sin of the penitent might be revealed to Christ's minister; hence the minister to whom the confession is made must have judicial power as representing Christ, the Judge of the living and the dead. This power again requires two things: authority of knowledge and power to absolve or to condemn. These are called the two keys of the Church which the Lord entrusted to Peter (Matt., xvi, 19). But they were not given to Peter to be held by him alone, but to be handed on through him to others; else sufficient provision would not have been made for the salvation of the faithful. These keys derive their efficacy from the passion of Christ whereby He opened to us the gate of the heavenly kingdom". And he adds that as no one can be saved without baptism either by actual reception or by desire, so they who sin after baptism cannot be saved unless they submit to the keys of the Church either by actually confessing or by the resolve to confess when opportunity permits. Furthermore, as the rulers of the Church cannot dispense any one from baptism as a means of salvation neither can they give a dispensation whereby the sinner may be forgiven without confession and absolution. The same explanation and reasoning is given by all the Scholastics of the thirteenth and fourteenth centuries. They were in practical agreement as to the necessity of jurisdiction in the confessor. Regarding the time at which confession had to be made, some held with William of Auvergne that one was obliged to confess as soon as possible after sinning; others with Albertus Magnus and St. Thomas that it sufficed to confess within the time limits prescribed by the Church (Paschal Time); and this more lenient view finally prevailed. Further subjects of discussion during this period were the choice of confessor; the obligation of confessing before receiving other sacraments, especially the Eucharist; the integrity of confession; the obligation of secrecy on the part of the confessor, i.e., the seal of confession. The careful and minute treatment of these points and the frank expression of divergent opinions were characteristic of the Schoolmen but they also brought out more clearly the central truths regarding penance and they opened the way to the conciliar pronouncements at Florence and Trent which gave to Catholic doctrine a more precise formulation. See Vacandard and Bernard in "Dict. de theol. cath.", s.v. Confession; Turmel, "Hist. de la theologie positive", Paris, 1904; Cambier, "De divina institutione confessionis sacramentalis", Louvain, 1884.
Not only was the obligation recognized in the Catholic Church throughout the Middle Ages, but the schismatic Greeks held the same belief and still hold it. They fell into schism under Photius (q. v.) in 869, but retained confession, which therefore must have been in use for some time previous to the ninth century. The practice, moreover, was regulated in detail by the Penitential Books (q. v.), which prescribed the canonical penance for each sin, and minute questions for the examination of the penitent. The most famous of these books among the Greeks were those attributed to John the Faster (q. v.) and to John the Monk. In the West similar works were written by the Irish monks St. Columbanus (d. 615) and Cummian, and by the Englishmen Ven. Bede (d. 735), Egbert (d. 767), and Theodore of Canterbury (d. 690). Besides the councils mentioned above (Minister) decrees pertaining to confession were enacted at Worms (868), Paris (820), Chalons (813, 650), Tours (813), Reims (1113). The Council of Chaleuth (785) says: "if any one (which God forbid) should depart this life without penance or confession he is not to be prayed for". The significant feature about these enactments is that they do not introduce confession as a new practice, but take it for granted and regulate its administration. Hereby they put into practical effect what had been handed down by tradition.
St. Gregory the Great (d. 604) teaches "the affliction of penance is efficacious in blotting out sins when it is enjoined by the sentence of the priest when the burden of it is decided by him in proportion to the offence after weighing the deeds of those who confess" (In I Reg., III, v, n. 13 in P.L., LXXIX, 207); Pope Leo the Great (440-61), who is often credited with the institution of confession, refers to it as an "Apostolic rule". Writing to the bishops of Campania he forbids as an abuse "contrary to the Apostolic rule" (contra apostolicam regulam) the reading out in public of a written statement of their sins drawn up by the faithful, because, he declares, "it suffices that the guilt of conscience be manifested to priests alone in secret confession" (Ep. clxviii in P.L., LIV, 1210). In another letter (Ep. cviii in P. L., LIV, 1011), after declaring that by Divine ordinance the mercy of God can be obtained only through the supplications of the priests, he adds: "the mediator between God and men, Christ Jesus, gave the rulers of the Church this power that they should impose penance on those who confess and admit them when purified by salutary satisfaction to the communion of the sacraments through the gateway of reconciliation. "The earlier Fathers frequently speak of sin as a disease which needs treatment, something drastic, at the hands of the spiritual physician or surgeon. St. Augustine (d. 450) tells the sinner: "an abscess had formed in your conscience; it tormented you and gave you no rest. . . . confess, and in confession let the pus come out and flow away" (In ps. lxvi, n. 6). St. Jerome (d. 420) comparing the priests of the New Law with those of the Old who decided between leprosy and leprosy, says: "likewise in the New Testament the bishops and the priest bind or loose . . . in virtue of their office", having heard various sorts of sinners, they know who is to be bound and who is to be loosed" . . . (In Matt., xvi, 19); in his "Sermon on Penance" he says: "let no one find it irksome to show his wound vulnus confiteri) because without confession it cannot be healed." St. Ambrose (d. 397): "this right (of loosing and binding) has been conferred on priests only" (De pen., I, ii, n. 7); St. Basil (d. 397): "As men do not make known their bodily ailments to anybody and everybody, but only to those who are skilled in healing, so confession of sin ought to be made to those who can cure it" (Reg. brevior., 229).
For those who sought to escape the obligation of confession it was natural enough to assert that repentance was the affair of the soul alone with its Maker, and that no intermediary was needed. It is this pretext that St. Augustine sweeps aside in one of his sermons: "Let no one say I do penance secretly; I perform it in the sight of God, and He who is to pardon me knows that in my heart I repent". Whereupon St. Augustine asks: "Was it then said to no purpose, 'What you shall loose upon earth shall be loosed in heaven?' Was it for nothing that the keys were given to the Church?" (Sermo cccxcii, n. 3, in P.L., XXXIX, 1711). The Fathers, of course, do not deny that sin must be confessed to God; at times, indeed, in exhorting the faithful to confess, they make no mention of the priest; but such passages must be taken in connection with the general teaching of the Fathers and with the traditional belief of the Church. Their real meaning is expressed, e.g., by Anastasius Sinaita (seventh century): "Confess your sins to Christ through the priest" (De sacra synaxi), and by Egbert, Archbishop of York (d. 766): "Let the sinner confess his evil deeds to God, that the priest may know what penance to impose" (Mansi, Coll. Conc., XII, 232). For the passages in St. John Chrysostom, see Hurter, "Theol. dogmat.", III, 454; Pesch, "Praelectiones", VII, 165.
The Fathers, knowing well that one great difficulty which the sinner has to overcome is shame, encourage him in spite of it to confess. "I appeal to you, my brethren", says St. Pacian (d. 391), ". . . you who are not ashamed to sin and yet are ashamed to confess . . . I beseech you, cease to hide your wounded conscience. Sick people who are prudent do not fear the physician, though he cut and burn even the secret parts of the body " (Paraenesis ad poenit., n. 6, 8). St. John Chrysostom (d. 347) pleads eloquently with the sinner: "Be not ashamed to approach (the priest) because you have sinned, nay rather, for this very reason approach. No one says: Because I have an ulcer, I will not go near a physician or take medicine; on the contrary, it is just this that makes it needful to call in physicians and apply remedies. We (priests) know well how to pardon, because we ourselves are liable to sin. This is why God did not give us angels to be our doctors, nor send down Gabriel to rule the flock, but from the fold itself he chooses the shepherds, from among the sheep He appoints the leader, in order that he may be inclined to pardon his followers and, keeping in mind his own fault, may not set himself in hardness against the members of the flock" (Hom. "On Frequent Assembly" in P.G., LXIII, 463).
Tertullian had already used the same argument with those who, for fear of exposing their sins, put off their confession from day to day -- "mindful more of their shame than of their salvation, like those who hide from the physician the malady they suffer in the secret parts of the body, and thus perish through bashfulness. . . . because we withhold anything from the knowledge of men, do we thereby conceal it from God? . . . Is it better to hide and be damned than to be openly absolved?" ("De poenit.", x). St. Cyprian (d. 258) pleads for greater mildness in the treatment of sinners, "since we find that no one ought to be forbidden to do penance and that to those who implore the mercy ofGod peace can be granted through His priests. . . . And because in hell there is no confession, nor can exomologesis be made there, they who repent with their whole heart and ask for it, should be received into the Church and therein saved unto the Lord" (Ep. lv, "Ad Antonian.", n. 29). Elsewhere he says that many who do not do penance or confess their guilt are filled with unclean spirits; and by contrast he praises the greater faith and more wholesome fear of those who, though not guilty of any idolatrous action, "nevertheless, because they thought of [such action], confess [their thought] in sorrow and simplicity to the priests of God, make the exomologesis of their conscience, lay bare the burden of their soul, and seek a salutary remedy even for wounds that are slight" ("De lapsis", xxvi sqq.). Origen (d. 154) compares the sinner to those whose stomachs are overloaded with undigested food or with excess of humours and phlegm if they vomit, they are relieved, "so, too, those who have sinned, if they conceal and keep the sin within, they are distressed and almost choked by its humour or phlegm. But if they accuse themselves and confess, they at the same time vomit the sin and cast off every cause of disease" (Homil. on Ps. xxxvii, n. 6, in P.G., XII, 1386). St. Irenaeus (130-102) relates the case of certain women whom the Gnostic Marcus had led into sin. "Some of them", he says, "perform their exomologesis openly also [etiam in manifesto], while others, afraid to do this, draw back in silence, despairing to regain the life of God" ("Adv. haer.", I, xiii, 7, in P.G., VII, 591). Thisetiam in manifesto suggests at least that they had confessed privately, but could not bring themselves to make a public confession. The advantage of confession as against the concealment of sin is shown in the words of St. Clement of Rome in his letter to the Corinthians: "It is better for a man to confess his sins than to harden his heart" (Ep. I, "Ad Cor.", li, 1).
This outline of the patristic teaching shows:
· that the Fathers insisted on a manifestation of sin as the necessary means of unburdening the soul and regaining the friendship of God;
· that the confession was to be made not to a layman but to priests;
· that priests exercise the power of absolving in virtue of a Divine commission, i.e., as representatives of Christ;
· that the sinner, if he would be saved, must overcome his shame and repugnance to confession.
And since the series of witnesses goes back to the latter part of the first century, the practice of confession must have existed from the earliest days. St. Leo had good reason for appealing to the "Apostolic rule" which made secret confession to the priest sufficient without the necessity of a public declaration. Nor is it surprising that Lactantius (d. c. 330) should have pointed to the practice of confession as a characteristic of the true Church: "That is the true Church in which there is confession and penance, which applies a wholesome remedy to the sins and wounds whereunto the weakness of the flesh is subject" ("Div. lnst.", IV, 30).
WHAT SINS ARE TO BE CONFESSED
Among the propositions condemned by the Council of Trent is the following: "That to obtain forgiveness of sins in the Sacrament of Penance, it is not necessary by Divine law to confess each and every mortal sin which is called to mind by due and careful examination, to confess even hidden sins and those that are against the last two precepts of the Decalogue, together with the circumstances that change the specific nature of the sin; such confession is only useful for the instruction and consolation of the penitent, and of old was practised merely in order to impose canonical satisfaction" (Can de poenit., vii). The Catholic teaching consequently is: that all mortal sins must be confessed of which the penitent is conscious, for these are so related that noone of them can be remitted until all are remitted. Remission means that the soul is restored to the friendship of God; and this is obviously impossible if there remain unforgiven even a single mortal sin. Hence, the penitent, who in confession willfully conceals a mortal sin, derives no benefit whatever; on the contrary, he makes void the sacrament and thereby incurs the guilt of sacrilege. If, however, the sin be omitted, not through any fault of the penitent, but through forgetfulness, it is forgiven indirectly; but it must be declared at the next confession and thus submitted to the power of the keys.
While mortal sin is the necessary matter of confession, venial sin is sufficient matter, as are also the mortal sins already forgiven in previous confessions. This is the common teaching of theologians, in accord with the condemnation pronounced by Leo X on Luther's assertion, 'By no means presume to confess venial sins . . . in the primitive Church only manifest mortal sins were confessed" (Bull, "Exurge Domine"; Denzinger, "Enchir.", 748). In the constitution "Inter cunctas" (17 Feb., 1304), Benedict XI, after stating that penitents who had confessed to a priest belonging to a religious order are not obliged to reiterate the confession to their own priest, adds: "Though it is not necessary to confess the same sins over again, nevertheless we regard it as salutary to repeat the confession, because of the shame it involves, which is a great part of penance; hence we strictly enjoin the Brothers (Dominicans and Franciscans] to admonish their penitents and in sermons 'exhort them that they confess to their own priests at least once a year, assuring them that this will undoubtedly conduce to their spiritual welfare" (Denzinger, "Enchir.", 470). St. Thomas gives the same reason for this practice: the oftener one confesses the more is the (temporal) penalty reduced; hence one might confess over and over again until the whole penalty is cancelled, nor would he thereby offer any injury to the sacrament" (IV Sent., d. xvii, q. 3, sol. 5 ad 4).
SATISFACTION
As stated above, the absolution given by the priest to a penitent who confesses his sins with the proper dispositions remits both the guilt and the eternal punishment (of mortal sin). There remains, however, some indebtedness to Divine justice which must be cancelled here or hereafter (see PURGATORY). In order to have it cancelled here, the penitent receives from his confessor what is usually called his "penance", usually in the form of certain prayers which he is to say, or of certain actions which he is to perform, such as visits to a church, the Stations of the Cross, etc. Alms, deeds, fasting, and prayer are the chief means of satisfaction, but other penitential works may also be enjoined. The quality and extent of the penance is determined by the confessor according to the nature of the sins revealed, the special circumstances of the penitent, his liability to relapse, and the need of eradicating evil habits. Sometimes the penance is such that it may be performed at once; in other cases it may require a more or less considerable period, as, e.g., where it is prescribed for each day during a week or a month. But even then the penitent may receive another sacrament (e.g., Holy Communion) immediately after confession, since absolution restores him to the state of grace. He is nevertheless under obligation to continue the performance of his penance until it is completed.
In theological language, this penance is called satisfaction and is defined, in the words of St. Thomas: "The payment of the temporal punishment due on account of the offence committed against God by sin" (Suppl. to Summa, Q. xii, a. 3). It is an act of justice whereby the injury done to the honour of God is required, so far at least as the sinner is able to make reparation (poena vindicativa) ; it is also a preventive remedy, inasmuch as it is meant to hinder the further commission of sin (poena medicinalis). Satisfaction is not, like contrition and confession, an essential part of the sacrament, because the primary effect, i.e., remission of guilt and eternal punishment -- is obtained without satisfaction; but it is an integral part, because it is requisite for obtaining the secondary effect -- i.e., remission of the temporal punishment. The Catholic doctrine on this point is set forth by the Council of Trent, which condemns the proposition: "That the entire punishment is always remitted by God together with the guilt, and the satisfaction required of penitents is no other than faith whereby they believe that Christ has satisfied for them"; and further the proposition: "That the keys were given to the Church for loosing only and not for binding as well; that therefore in enjoining penance on those who confess, priests act contrary to the purpose of the keys and the institution of Christ; that it is a fiction [to say] that after the eternal punishment has been remitted in virtue of the keys, there usually remains to be paid a temporal penalty" (Can. "de Sac. poenit.", 12, 15; Denzinger, "Enchir.", 922, 925).
As against the errors contained in these statements, the Council (Sess. XIV, c. viii) cites conspicuous examples from Holy Scripture. The most notable of these is the judgment pronounced upon David: "And Nathan said to David: the Lord also hath taken away thy sin: thou shalt not die. Nevertheless, because thou hast given occasion to the enemies of the Lord to blaspheme, for this thing, the child that is born to thee, shall surely die" (II Kings, xii, 13, 14; cf. Gen., iii, 17; Num. xx, 11sqq.). David's sin was forgiven and yet he had to suffer punishment in the loss of his child. The same truth is taught by St. Paul (I Cor., xi, 32): "But whilst we are judged, we are chastised by the Lord, that we be not condemned with this world". The chastisement here mentioned is a temporal punishment, but a punishment unto Salvation.
"Of all the parts of penance", says the Council of Trent (loc. cit.), "satisfaction was constantly recommended to the Christian people by our Fathers". This the Reformers themselves admitted. Calvin (Instit., III, iv, 38) says he makes little account of what the ancient writings contain in regard to satisfaction because "nearly all whose books are extant went astray on this point or spoke too severely". Chemnitius ("Examen C. Trident.", 4) acknowledges thatTertullian, Cyprian, Ambrose, and Augustine extolled the value of penitential works; and Flacius Illyricus, in the "Centuries", has a long list of Fathers and early writers who, as he admits, bear witness to the doctrine of satisfaction. Some of the texts already cited (Confession) expressly mention satisfaction as a part of sacramental penance. To these may be added St. Augustine, who says that "Man is forced to suffer even after his sins are forgiven, though it was sin that brought down on him this penalty. For the punishment outlasts the guilt, lest the guilt should be thought slight if with its forgiveness the punishment also came to an end" (Tract. cxxiv, "In Joann.", n. 5, in P.L., XXXV, 1972); St. Ambrose: "So efficacious is the medicine of penance that [in view of it] God seems to revoke His sentence" ("De poenit.", 1, 2, c. vi, n. 48, in P.L., XVI, 509); Caesarius of Arles: "If in tribulation we give not thanks to God nor redeem our faults by good works, we shall be detained in the fire of purgatory until our slightest sins are burned away like wood or straw" (Sermo civ, n. 4). Among the motives for doing penance on which the Fathers most frequently insist is this: If you punish your own sin, God will spare you; but in any case the sin will not go unpunished. Or again they declare that God wants us to perform satisfaction in order that we may clear off our indebtedness to His justice. It is therefore with good reason that the earlier councils -- e.g., Laodicaea (A. D. 372) and Carthage IV (397) -- teach that satisfaction is to be imposed on penitents; and the Council of Trent but reiterates the traditional belief and practice when it makes the giving of "penance" obligatory on the confessor. Hence, too, the practice of granting indulgences, whereby the Church comes to the penitent's assistance and places at his disposal the treasury of Christ's merits. Though closely connected with penance, indulgences are not a part of the sacrament; they presuppose confession and absolution, and are properly called an extra-sacramental remission of the temporal punishment incurred by sin. (See INDULGENCES.)
SEAL OF CONFESSION
Regarding the sins revealed to him in sacramental confession, the priest is bound to inviolable secrecy. From this obligation he cannot be excused either to save his own life or good name, to save the life of another, to further the ends of human justice, or to avert any public calamity. No law can compel him to divulge the sins confessed to him, or any oath which he takes -- e.g., as a witness in court. He cannot reveal them either directly -- i.e., by repeating them in so many words -- or indirectly -- i.e., by any sign or action, or by giving information based on what he knows through confession. The only possible release from the obligation of secrecy is the permission to speak of the sins given freely and formally by the penitent himself. Without such permission, the violation of the seal of confession would not only be a grievous sin, but also a sacrilege. It would be contrary to the natural law because it would be an abuse of the penitent's confidence and an injury, very serious perhaps, to his reputation. It would also violate the Divine law, which, while imposing the obligation to confess, likewise forbids the revelation of that which is confessed. That it would infringe ecclesiastical law is evident from the strict prohibition and the severe penalties enacted in this matter by the Church. "Let him beware of betraying the sinner by word or sign or in any other way whatsoever. . . we decree that he who dares to reveal a sin made known to him in the tribunal of penance shall not only be deposed from the priestly office, but shall moreover be subjected to close confinement in a monastery and the performance of perpetual penance" (Fourth Lateran Council, cap. xxi; Denzinger, "Enchir.", 438). Furthermore, by a decree of the Holy Office (18 Nov., 1682), confessors are forbidden, even where there would be no revelation direct or indirect, to make any use of the knowledge obtained in confession that would displease the penitent, even though the non-use would occasion him greater displeasure.
These prohibitions, as well as the general obligation of secrecy, apply only to what the confessor learns through confession made as part of the sacrament. He is not bound by the seal as regards what may be told him by a person who, he is sure, has no intention of making a sacramental confession but merely speaks to him "in confidence"; prudence, however, may impose silence concerning what he learns in this way. Nor does the obligation of the seal prevent the confessor from speaking of things which he has learned outside confession, though the same things have also been told him in confession; here again, however, other reasons may oblige him to observe secrecy. The same obligation, with the limitations indicated, rests upon all those who in one way or another acquire a knowledge of what is said in confession, e.g., an interpreter who translates for the priest the words of the penitent, a person who either accidentally or intentionally overhears the confession, an ecclesiastical superior (e.g., a bishop) to whom the confessor applies for authorization to absolve the penitent from a reserved case. Even the penitent, according to some theologians, is bound to secrecy; but the more general opinion leaves him free; as he can authorize the confessor to speak of what he has confessed, he can also, of his own accord, speak to others. But he is obliged to take care that what he reveals shall cast no blame or suspicion on the confessor, since the latter cannot defend himself. In a word, it is more in keeping with the intention of the Church and with the reverence due to the sacrament that the penitent himself should refrain from speaking of his confession. Such, undoubtedly, was the motive that prompted St. Leo to condemn the practice of letting the penitent read in public a written statement of his sins (see above); and it needs scarcely be added that the Church, while recognizing the validity of public confession, by no means requires it; as the Council of Trent declares, it would be imprudent to prescribe such a confession by any human enactment. (For provisions of the civil law regarding this matter, see SEAL OF CONFESSION.)
PUBLIC PENANCE
An undeniable proof both of the practice of confession and of the necessity of satisfaction is found in the usage of the early Church according to which severe and often prolonged penance was prescribed and performed. The elaborate system of penance exhibited in the "Penitentials" and conciliar decrees, referred to above, was of course the outcome of a long development; but it simply expressed in greater detail the principles and the general attitude towards sin and satisfaction which had prevailed from the beginning. Frequently enough the latter statutes refer to the earlier practice either in explicit terms or by reiterating what had been enacted long before. At times, also, they allude to documents which were then extant, but which have not yet come down to us, e.g., the libellus mentioned in the African synods of 251 and 255 as containing singula capitum placita, i.e., the details of previous legislation (St. Cyprian, Ep. xxi). Or again, they point to a system of penance that was already in operation and needed only to be applied to particular cases, like that of the Corinthians to whom Clement of Rome wrote his First Epistle about A. D. 96, exhorting them: "Be subject in obedience to the priests (presbyteris) and receive discipline [correctionem) unto penance, bending the knees of your hearts" (Ep. I "Ad Cor.", lvii). At the close, therefore, of the first century, the performance of penance was required, and the nature of that penance was determined, not by the penitent himself, but by ecclesiastical authority. (See EXCOMMUNICATION.)
Three kinds of penance are to be distinguished canonical, prescribed by councils or bishops in the form of "canons" for graver offences. This might be either private, i.e., performed secretly or public i.e., performed in the presence of bishop, clergy and people. When accompanied by certain rites as prescribed in the Canons, it was solemn penance. The public penance was not necessarily canonical; it might be undertaken by the penitent of his own accord. Solemn penance, the most severe of all, was inflicted for the worst offences only, notably for adultery, murder, and idolatry, the "capital sins". The name of penitent was applied especially to those who performed public canonical penance. "There is a harder and more grievous penance, the doers of which are properly called in the Church penitents; they are excluded from participation in the sacraments of the altar, lest by unworthily receiving they eat and drink judgment unto themselves "(St. Augustine, "De utilitate agendae poenit.", ser. cccxxxii, c. iii).
The penitential process included a series of acts, the first of which was confession. Regarding this, Origen, after speaking of baptism, tells us: "There is a yet more severe and arduous pardon of sins by penance, when the sinner washes his couch with tears, and when he blushes not to disclose his sin to the priest of the Lord and seeks the remedy" (Homil. "In Levit.", ii, 4, in P. G., XII, 418). Again he says: "They who have sinned, if they hide and retain their sin within their breast, are grievously tormented; but if the sinner becomes his own accuser, while he does this, he discharges the cause of all his malady. Only let him carefully consider to whom he should confess his sin; what is the character of the physician; if he be one who will be weak with the weak, who will weep with the sorrowful, and who understands the discipline of condolence and fellow-feeling. So that when his skill shall be known and his pity felt, you may follow what he shall advise. Should he think your disease to be such that it should be declared in the assembly of the faithful-whereby others may be edified, and yourself easily reformed-this must be done with much deliberation and the skillful advice of the physician" (Homil. "In Ps. xxxvii", n. 6, in P. G., XII, 1386). Origen here states quite plainly the relation between confession and public penance. The sinner must first make known his sins to the priest, who will decide whether any further manifestation is called for.
Public penance did not necessarily include a public avowal of sin. As St. Augustine also declares, "If his sin is not only grievous in itself, but involves scandal given to others, and if the bishop [antistes] judges that it will be useful to the Church [to have the sin published], let not the sinner refuse to do penance in the sight of many or even of the people at large, let him not resist, nor through shame add to his mortal wound a greater evil" (Sermo cli, n. 3). It was therefore the duty of the confessor to determine how far the process of penance should go beyond sacramental confession. It lay with him also to fix the quality and duration of the penance: "Satisfaction", says Tertullian, "is determined by confession; penance is born of confession, and by penance God is appeased" (De poenit., viii). In the East there existed from the earliest times (Sozomen, H. E., VII, xvi) or at least from the outbreak of the Novatianist schism (Socrates, H. E., V, xix) a functionary known as presbyter penitentiarius, i, e, a priest especially appointed on account of his prudence and reserve to hear confessions and impose public penance. If the confessor deemed it necessary, he obliged the penitent to appear before the bishop and his council [presbyterium) and these again decided whether the crime was of such a nature that it ought to be confessed in presence of the people. Then followed, usually on Ash Wednesday, the imposition of public penance whereby the sinner was excluded for a longer or shorter period from the communion of the Church and in addition was obliged to perform certain penitential exercises, the exomologesis. This term, however, had various meanings: it designated sometimes the entire process of penance (Tertullian), or again the avowal of sin at the beginning or, finally, the public avowal which was made at the end -- i.e., after the performance of the penitential exercises.
The nature of these exercises varied according to the sin for which they were prescribed. According to Tertullian (De poenit., IX), "Exomologesis is the discipline which obliges a man to prostrate and humiliate himself and to adopt a manner of life that will draw down mercy. As regards dress and food, it prescribes that he shall lie in sackcloth and ashes, clothe his body in rags, plunge his soul in sorrow, correct his faults by harsh treatment of himself, use the plainest meat and drink for the sake of his soul and not of his belly: usually he shall nourish prayer by fasting, whole days and nights together he shall moan, and weep, and wail to the Lord his God, cast himself at the feet of the priests, fall on his knees before those who are dear to God, and beseech them to plead in his behalf". At a very early period, the exomologesis was divided into four parts or "stations", and the penitents were grouped in as many different classes according to their progress in penance. The lower class, the flentes (weeping) remained outside the church door and besought the intercession of the faithful as these passed into the church. The audientes (hearers) were stationed in the narthex of the church behind the catechumens and were permitted to remain during the Mass of the Catechumens, i.e., until the end of the sermon. The substrati (prostrate), or genuflectentes (kneeling), occupied the space between the door and the ambo, where they received the imposition of the bishop's hands or his blessing. Finally, the consistentes were so called because they were allowed to hear the whole Mass without communicating, or because they remained at their place while the faithful approached the Holy Table. This grouping into stations originated in the East, where at least the three higher groups are mentioned about A. D. 263 byGregory Thaumaturgus, and the first or lowest group by St. Basil (Ep. cxcix, e. xxii; ccxvii, c. lvi). In the West the classification did not exist, or at any rate the different stations were not so clearly marked; the penitents were treated pretty much as the catechumens.
The exomologesis terminated with the reconciliation, a solemn function which took place on Holy Thursday just before Mass. The bishop presided, assisted by his priests and deacons. A consultation (concilium) was held to determine which of the penitents deserved readmission; the Penitential Psalms and the litanies were recited at the foot of the altar; the bishop in a brief address reminded the penitents of their obligation to lead henceforth an upright life; the penitents, lighted candles in hand, were then led into the church; prayers, antiphons and responses were said, and, finally, the public absolution was given. (See Schmitz, "Die Bussbucher u. die Bussdisciplin d. Kirche", Mainz, 1883; Funk in "Kirchenlex.", s. v. "Bussdisciplin"; Pohle in "Kirchl. Handlex.", s. v. "Bussdisciplin"; Tixeront, "Hist. des dogmes", Paris, 1905; Eng. tr., St. Louis, 1910.) Regarding the nature of this absolution given by the bishop, various opinions have been put forward. According to one view, it was the remission, not of guilt but of the temporal punishment; the guilt had already been remitted by the absolution which the penitent received in confession before he entered on the public penance. This finds support in the fact that the reconciliation could be effected by a deacon in case of necessity and in the absence of a priest, as appears from St. Cyprian (Ep. xviii).
Speaking of those who had received libelli from the martyrs he says: "If they are overtaken by illness, they need not wait for our coming, but may make the exomologesis of their sin before any priest, or, if no priest be at hand, and death is imminent, before a deacon, that thus, by the imposition of his hands unto penance, they may come to the Lord with the peace which the martyrs had besought us by letters to grant." On the other hand, the deacon could not give sacramental absolution; consequently, his function in such cases was to absolve the penitent from punishment; and, as he was authorized herein to do what the bishop did by the public absolution, this could not have been sacramental. There is the further consideration that the bishop did not necessarily hear the confessions of those whom he absolved at the time of reconciliation, and moreover the ancient formularies prescribe that at this time a priest shall hear the confession, and that the bishop, after that, shall pronounce absolution. But sacramental absolution can be given only by him who hears the confession. And again, the public penance often lasted many years; consequently, if the penitent were not absolved at the beginning, he would have remained during all that time in the state of sin, incapable of meriting anything for heaven by his penitential exercises, and exposed to the danger of sudden death (Pesch, op. cit., p. 110 sq. Cf. Palmieri, op. cit., p. 459; Pignataro, "De disciplina poenitentiali", Rome, 1904, p. 100; Di Dario, "II sacramento della penitenza nei primi secoli del cristianesimo", Naples, 1908, p. 81).
The writers who hold that the final absolution was sacramental, insist that there is no documentary evidence of a secret confession; that if this had been in existence, the harder way of the public penance would have been abandoned; that the argument from prescription loses its force if the sacramental character of public penance be denied; and that this penance contained all that is required in a sacrament. (Boudinhon, "Sur l'histoire de la pénitence" in "Revue d'histoire et de litterature religieuses", II, 1897, p. 306 sq. Cf. Hogan in "Am. Cath. Q. Rev.", July, 1900; Batiffol, "Etudes d'histoire et de theologie positive", Paris, 1902, p. 195 sq.; Vacandard in "Dict. de theol.", s. v. "Absolution", 156-61; O'Donnell, "Penance in the Early Church", Dublin 1907, p. 95 sq.) While this discussion concerns the practice under ordinary circumstances, it is commonly admitted that sacramental absolution was granted at the time of confession to those who were in danger of death. The Church, in fact, did not, in her universal practice, refuse absolution at the last moment even in the case of those who had committed grievous sin. St. Leo, writing in 442 to Theodore, Bishop of Frejus, says: "Neither satisfaction is to be forbidden nor reconciliation denied to those who in time of need and imminent danger implore the aid of penance and then of reconciliation." After pointing out that penance should not be deferred from day to day until the moment "when there is hardly space either for the confession of the penitent or his reconciliation by the priest"; he adds that even in these circumstances "the action of penance and the grace of communion should not be denied if asked for by the penitent" (Ep. cviii, c. iv,in P.L., LIV, 1011). St. Leo states expressly that he was applying the ecclesiastical rule (ecclesiastica regula).
Shortly before, St. Celestine (428) had expressed his horror at learning that "penance was refused the dying and that the desire of those was not granted who in the hour of death sought this remedy for their soul"; this, he says, is "adding death to death and killing with cruelty the soul that is not absolved " (Letter to the bishops of the provinces of Vienne and Narbonne, c. ii). That such a refusal was not in accordance with the earlier practice is evident from the words of the Council of Nicaea (325): "With respect to the dying, the ancient canonical law shall now also be observed, namely, that if any one depart from this life, he shall by no means be deprived of the last and most necessary viaticum" (can. xiii). If the dying person could receive the Eucharist, absolution certainly could not be denied. If at times greater severity seems to be shown, this consisted in the refusal, not of absolution but of communion; such was the penalty prescribed by the Council of Elvira (306) for those who after baptism had fallen into idolatry. The same is true of the canon (22) of the Council of Arles (314) which enacts that communion shall not be given to "those who apostatize, but never appear before the Church, nor even seek to do penance, and yet afterwards, when attacked by illness, request communion". The council lays stress on the lack of proper disposition in such sinners, as does also St. Cyprian when he forbids that they who "do no penance nor manifest heartfelt sorrow" be admitted to communion and peace if in illness and danger they ask for it; for what prompts them to seek (communion] is, not repentance for their sin, but the fear of approaching death" (Ep. ad Antonianum, n. 23).
A further evidence of the severity with which public penance, and especially its solemn form, was administered is the fact that it could be performed only once. This is evident from some of the texts quoted above (Tertullian, Hermas). Origen also says: "For the graver crimes, there is only one opportunity of penance" (Hom. xv, "In Levit.", c. ii); and St. Ambrose: "As there is one baptism so there is one penance, which, however, is performed publicly" (De poenit., II, c. x, n. 95). St. Augustine gives the reason: "Although, by a wise and salutary provision, opportunity for performing that humblest kind of penance is granted but once in the Church, lest the remedy, become common, should be less efficacious for the sick . . . yet who will dare to say to God: Wherefore dost thou once more spare this man who after a first penance has again bound himself in the fetters of sin?" (Ep. cliii, "Ad Macedonium"). It may well be admitted that the discipline of the earliest days was rigorous, and that in some Churches or by individual bishops it was carried to extremes. This is plainly stated by Pope St. Innocent (405) in his letter (Ep. vi, c. ii) to Exuperius, Bishop of Toulouse. The question had been raised as to what should be done with those who, after a lifetime of licentious indulgence, begged at the end for penance and communion. "Regarding these", writes the pope, "the earlier practice was more severe, the later more tempered with mercy. The former custom was that penance should be granted, but communion denied; for in those times persecutions were frequent, hence, lest the easy admission to communion should fail to bring back from their evil ways men who were sure of reconciliation, very rightly communion was refused, while penance was granted in order that the refusal might not be total. . . . But afterOur Lord had restored peace to his Churches, and terror had ceased, it was judged well that communion be given the dying lest we should seem to follow the harshness and sternness of the heretic Novatian in denying pardon. Communion, therefore, shall be given at the last along with penance, that these men, if only in the supreme moment of death, may, with the permission of Our Saviour, be rescued from eternal destruction."
The mitigation of public penance which this passage indicates continued throughout the subsequent period, especially the Middle Ages. The office of poenitentiarius had already (390) been abolished in the East by Nestorius, Patriarch of Constantinople, in consequence of a scandal that grew out of public confession. Soon afterwards, the four "stations" disappeared, and public penance fell into disuse. ln the West it underwent a more gradual transformation. Excommunication continued in use, and the interdict was frequently resorted to. The performance of penance was left in large measure to the zeal and good will of the penitent; increasing clemency was shown by allowing the reconciliation to take place somewhat before the prescribed time was completed; and the practice was introduced of commuting the enjoined penance into other exercises or works of piety, such as prayer and almsgiving. According to a decree of the Council of Clermont (1095), those who joined a crusade were freed from all obligation in the matter of penance. Finally it became customary to let the reconciliation follow immediately after confession. With these modifications the ancient usage had practically disappeared by the middle of the sixteenth century. Some attempts were made to revive it after the Council of Trent, but these were isolated and of short duration. (See INDULGENCES.)
IN THE BRITISH AND IRISH CHURCHES
The penitential system in these countries was established simultaneously with the introduction of Christianity, was rapidly developed by episcopal decrees and synodal enactments, and was reduced to definite form in the Penitentials. These books exerted such an influence on the practice in Continental Europe that, according to one opinion, they "first brought order and unity into ecclesiastical discipline in these matters" (Wasserschleben, "Bussordnungen d. abendlandischen Kirche", Halle, 1851, p. 4. -- For a different view see Schmitz, "Die Bussbucher u. die Bussdisciplin d. Kirche", Mainz, 1888, p. 187). In any case, it is beyond question that in their belief and practice the Churches of Ireland, England, and Scotland were at one with Rome. The so-called Synod of St. Patrick decrees that a Christian who commits any of the capital sins shall perform a year's penance for each offence and at the end shall "come with witnesses and be absolved by the priest" (Wilkins, "Concilia", I, p. 3). Another synod of St. Patrick ordains that "the Abbot shall decide to whom the power of binding and loosing be committed, but forgiveness is more in keeping with the examples of Scripture; let penance be short, with weeping and lamentation, and a mournful garb, rather than long and tempered with relaxations "(Wilkins, ibid., p. 4). For various opinions regarding the date and origin of the synods, see Haddan and Stubbs, "Councils", II, 331; Bury, "Life of St. Patrick", London, 1905. The confessor was called anmchara (animae carus), i.e., "soul's friend". St. Columba was anmchara to Aidan, Lord of Dalraida, A. D. 574 (Adamnan's "Life of St. Columba", ed. Reeves, p. lxxvi); and Adamnan was "soul's friend" to Finnsnechta, Monarch of Ireland, A. D. 675 (ibid., p. xliii). The "Life of St. Columba" relates the coming of Feachnaus to Iona, where, with weeping and lamentation, he fell at Columba's feet and "before all who were present confessed his sins. Then the Saint weeping with him, said to him: 'Arise, my son and be comforted; thy sins which thou hast committed are forgiven; because, as it is written, a contrite and humble heart God doth not despise,'" (ibid., I, 30). The need and effects of confession are explained in the Leabhar Breac: "Penance frees from all the sins committed after baptism. Every one desirous of a cure for his soul and happiness with the Lord must make an humble and sorrowful confession; and the confession with the prayers of the Church are as baptisms to him. As sickness injures the body, so sin injures the soul; and as there is a cure for the disease of the body, so there is balm for that of the soul. And as the wounds of the body are shown to a physician, so, too, the sores of the soul must be exposed. As he who takes poison is saved by a vomit, so, too, the soul is healed by confession and declaration of his sins with sorrow, and by the prayers of the Church, and a determination henceforth to observe the laws of the Church of God. . . . BecauseChrist left to His Apostles and Church, to the end of the world, the power of loosing and binding."
That confession was required before Communion is evident from the penitential ascribed to St. Columbanus, which orders (can. xxx) "that confessions be given with all diligence, especially concerning commotions of the mind, before going to Mass, lest perchance any one approach the altar unworthily, that is, if he have not a clean heart. For it is better to wait till the heart be sound and free from scandal and envy, than daringly to approach the judgment of the tribunal; for the altar is the tribunal of Christ, and His Body, even there with His Blood, judges those who approach unworthily. As, therefore, we must beware of capital sins before communicating, so, also, from the more uncertain defects and diseases of a languid soul, it is necessary for us to abstain and to be cleansed before going to that which is a conjunction with true peace and a joining with eternal salvation". In the "Life of St. Maedoc of Ferns" it is said of the murdered King Brandubh: "And so he departed without confession and the communication of the Eucharist." But the saint restored him to life for a while, and then, " having made his confession and received absolution and the viaticum of the Body of Christ, King Brandubh went to heaven, and was interred in the city of St. Maedoc which is called Ferns, where the kings of that land are buried" (Acta SS. Hib., col. 482). The metrical "Rule of St. Carthach", translated by Eugene O'Curry, gives this direction to the priest: "If you go to give communion at the awful point of death, you must receive confession without shame, without reserve." In the prayer for giving communion to the sick (Corpus Christi Missal) we read: "O God, who hast willed that sins should be forgiven by the imposition of the hands of the priest . . ." and then follows the absolution: "We absolve thee as representatives of blessed Peter, Prince of the Apostles, to whom the Lord gave the power of binding and loosing." That confession was regularly a part of the preparation for death is attested by the Council of Cashel (1172) which commands the faithful in case of illness to make their will "in the presence of their confessor and neighbours", and prescribes that to those who die "with a good confession" due tribute shall be paid in the form of Masses and burial (can. vi, vii).
The practice of public penance was regulated in great detail by the Penitenitials. That of St. Cummian prescribes that "if any priest refuses penance to the dying, he is guilty of the loss of their souls . . . for there can be true conversion at the last moment, since God has regard not of time alone, but of the heart also, and the thief gained Paradise in the last hour of his confession" (C. xiv, 2). Other Penitentials bear the names of St. Finnian, Sts. David and Gildas, St. Columbanus, Adamnan. The collection of canons known as the " Hibernensis" is especially important, as it cites, under the head of "Penance" (bk. XLVII), the teaching of St. Augustine, St. Jerome, and other Fathers, thus showing the continuity of the Irish faith and observance with that of the early Church. (See Lanigan, "Eccl. Hist. of Ireland", Dublin, 1829; Moran, "Essays on the Early Irish Church", Dublin, 1864; Malone, "Church Hist. of Ireland", Dublin, 1880; Warren, "The Liturgy and Ritual of the Celtic Church", Oxford, 1881; Salmon, "The Ancient Irish Church", Dublin, 1897.)
IN THE ANGLO-SAXON CHURCH
In the Anglo-Saxon Church penance was called behreowsung, from the verb hreowan, whence our word "to rue". The confessor was the scrift; confession, scrift spraec; and the parish itself was the scriftscir, i.e., "confession district" -- a term which shows plainly the close relation between confession and the work of religion in general. The practice in England can be traced back to the times immediately following the country's conversion. Ven. Bede (H. E., IV, 23 [25]) gives the story of Adamnan, an Irish monk of the seventh century, who belonged to the monastery of Coldingham, England. In his youth, having committed some sin, he went to a priest, confessed, and was given a penance to be performed until the priest should return. But the priest went to Ireland and died there, and Adamnan continued his penance to the end of his days. When St. Cuthbert (635-87) on his missionary tours preached to the people, "they all confessed openly what they had done, . . . and what they confessed they expiated; as he commanded them, by worthy fruits of penance" (Bede, op. cit., IV, 25). Alcuin (735-804) declares that "without confession there is no pardon" (P.L., C, 337); that "he who accuses himself of his sins will not have the devil for an accuser in the day of judgment" (P.L., CI, 621); that "he who conceals his sins and is ashamed to make wholesome confession, has God as witness now and will have him again as avenger" (ibid., 622). Lanfranc (1005-89) has a treatise, "De celunda confessione", i.e., on keeping confession secret, in which he rebukes those who give the slightest intimation of what they have heard in confession (P.L., CL, 626).
The penitentials were known as scrift bocs. The one attributed to Archbishop Theodore (602-90) says: "The deacon is not allowed to impose penance on a layman; this should be done by the bishop or priests" (bk. II, 2): and further; "According to the canons, penitents should not receive communion until their penance is completed; but we, for mercy's sake, allow them to receive at the end of a year or six months" (I, 12). An important statement is that "public reconciliation is not established in this province, for the reason that there is no public penance"- which shows that the minute prescriptions contained in the penitential were meant for the guidance of the priest in giving penance privately, i.e., in confession. Among the excerptiones, or extracts, from the canons which bear the name of Archbishop Egbert of York (d. 766), canon xlvi says that the bishop shall hear no cause without the presence of his clergy, except in case of confession (Wilkins, "Concilia", I, 104). His Penitential prescribes (IX) that "a bishop or priest shall not refuse confession to those who desire it, though they be guilty of many sins" (ibid., 126). The Council of Chalcuth (A. D. 787): "If any one depart this life without penance or confession, he shall not be prayed for" (can. xx). The canons published under King Edgar (960) have a special section "On Confession which begins: "When one wishes to confess his sins, let him act manfully, and not be ashamed to confess his misdeeds and crimes, accusing himself; because hence comes pardon, and because without confession there is no pardon; confession heals; confession justifies" (ibid., 229). The Council of Eanham (1009): "Let every Christian do as behooves him, strictly keep his Christianity, accustom himself to frequent confession, fearlessly confess his sins, and carefully make amends according as he is directed" (can. xvii, Wilkins, ibid., 289). Among the ecclesiastical laws enacted (1033) by King Canute, we find this exhortation: "Let us with all diligence turn back from our sins, and let us each confess our sins to our confessor, and ever [after] refrain from evil-doing and mend our ways" (XVIII, Wilkins, ibid., 303).
The Council of Durham (c. 1220): "How necessary is the sacrament of penance, those words of the Gospel prove: Whose sins, etc. . . . But since we obtain the pardon of our sins by true confession, we prescribe in accordance with the canonical statutes that the priest in giving penance shall carefully consider the amount of the penance, the quality of the sin, the place, time, cause, duration and other circumstances of the sin; and especially the devotion of the penitent and the signs of contrition." Similar directions are given by the Council of Oxford (1222), which adds after various admonitions: "Let no priest dare, either out of anger or even through fear of death, to reveal the confession of anyone by word or sign . . . and should he be convicted of doing this he ought deservedly to be degraded without hope of relaxation" (Wilkins, ibid., 595). The Scottish Council (c. 1227) repeats these injunctions and prescribes "that once a year the faithful shall confess all their sins either to their own [parish] priest or, with his permission, to some other priest" (can. lvii). Explicit instructions for the confessor are found in the statutes of Alexander, Bishop of Coventry (1237), especially in regard to the manner of questioning the penitent and enjoining penance. The Council of Lambeth (1261) declares: "Since the sacrament of confession and penance, the second plank after shipwreck, the last part of man's seafaring, the final refuge, is for every sinner most necessary unto salvation, we strictly forbid, under pain of excommunication, that anyone should presume to hinder the free administration of this sacrament to each who asks for it" (Wilkins, ibid., 754).
To give some idea of the ancient discipline, the penalties attached to graver crimes are cited here from the English and Irish Penitentials. For stealing, Cummian prescribes that a layman shall do one year of penance; a cleric, two; a subdeacon three; a deacon, four; a priest, five; a bishop, six. For murder or perjury, the penance lasted three, five, six, seven, ten or twelve years according to the criminal's rank. Theodore commands that if any one leave the Catholic Church, join the heretics, and induce others to do the same, he shall, in case he repent, do penance for twelve years. For the perjurer who swears by the Church, the Gospel, or the relics of the saints, Egbert prescribes seven or eleven years of penance. Usury entailed three years; infanticide, fifteen; idolatry or demon-worship, ten. Violations of the sixth commandment were punished with great severity; the penance varied, according to the nature of the sin, from three to fifteen years, the extreme penalty being prescribed for incest, i.e., fifteen to twenty-five years. Whatever its duration, the penance included fasting on bread and water, either for the whole period or for a specified portion. Those who could not fast were obliged instead to recite daily a certain number of psalms, to give alms, take the discipline (scourging) or perform some other penitential exercise as determined by the confessor. (See Lingard, "Hist. and Antiq. of the Anglo-Saxon Church", London, 1845; Thurston, "Confession in England before the Conquest" in "The Tablet", February and March, 1905.)
CONFESSION IN THE ANGLICAN CHURCH
In the Anglican Church, according to the rule laid down in the "Prayer Book", there is a general confession prescribed for morning and evening Service, also for Holy Communion; this confession is followed by a general absolution like the one in use in the Catholic Church. Also in the "Prayer Book" confession is counselled for the quieting of conscience and for the good that comes from absolution and the peace that arises from the fatherly direction of the minister of God. There is also mention of private confession in the office for the sick: "Here shall the sick person be moved to make a special confession of his sins if he feel his conscience troubled with any weighty matter. After which the priest shall absolve him (if he humbly and heartily desire it) after this sort: 'Our Lord Jesus Christ, who has left the power to his Church' etc." Since the beginning of the Oxford Movement confession after the manner practised in the Catholic Church has become more frequent among those of the High Church party. In 1873 a petition was sent to the Convocation of the Archdiocese of Canterbury asking provision for the education and authorization of priests for the work of the confessional. In the joint letter of the Archbishops of Canterbury and York disapprobation of such course was markedly expressed and the determination not to encourage the practice of private confession openly avowed. The Puseyites replied citing the authority of the "Prayer Book" as given above. In our time among the High Church folk one notices confessionals in the churches and one hears of discourses made to the people enjoining confession as a necessity to pardon. Those who hear confessions make use generally of the rules and directions laid down in Catholic "Manuals", and especially popular is the "Manual" of the Abbe Gaume (A.G. Mortimer "Confession and Absolution", London, 1906).
UTILITY OF CONFESSION
Mr. Lea ("A History of Auricular Confession", Vol. II, p. 456) says: "No one can deny that there is truth in Cardinal Newman's argument: 'How many souls are there in distress, anxiety and loneliness, whose one need is to find a being to whom they can pour out their feelings unheard by the world. They want to tell them and not to tell them, they wish to tell them to one who is strong enough to hear them, and yet not too strong so as to despise them'"; and then Mr. Lea adds: "It is this weakness of humanity on which the Church has speculated, the weakness of those unable to bear their burdens . . . who find comfort in the system built up through the experience of the ages", etc. It has been made clear that the Church has simply carried out the mind of Christ: "Whatever you shall loose shall be loosed"; still we do not hesitate to accept Mr. Lea's reason, that this institution answers in large measure to the needs of men, who morally are indeed weak and in darkness. True, Mr. Lea denies the probability of finding men capable of exercising aright this great ministry, and he prefers to enumerate the rare abuses which the weakness of priests has caused, rather than to listen to the millions who have found in the tribunal of penance a remedy for their anxieties of mind, and a peace and security of conscience the value of which is untold. The very abuses of which he speaks at such length have been the occasion of greater care, greater diligence, on the part of the Church. The few inconveniences arising from the perversity of men, which the Church has met with admirable legislation, should not blind men to the great good that confession has brought, not only to the individual, but even to society.
Thinking men even outside the Church have acknowledged the usefulness to society of the tribunal of penance. Amongst these the words of Leibniz are not unknown ("Systema theologicum", Paris, 1819, p. 270): "This whole work of sacramental penance is indeed worthy of the Divine wisdom and if aught else in the Christian dispensation is meritorious of praise, surely this wondrous institution. For the necessity of confessing one's sins deters a man from committing them, and hope is given to him who may have fallen again after expiation. The pious and prudent confessor is in very deed a great instrument in the hands of God for man's regeneration. For the kindly advice of God'spriest helps man to control his passions, to know the lurking places of sin, to avoid the occasions of evil doing, to restore ill-gotten goods, to have hope after depression and doubt, to have peace after affliction, in a word, to remove or at least lessen all evil, and if there is no pleasure on earth like unto a faithful friend, what must be the esteem a man must have for him, who is in very deed a friend in the hour of his direst need?"
Nor is Leibniz alone in expressing this feeling of the great benefits that may come from the use of confession. Protestant theologians realize, not only the value of the Catholic theological position, but also the need of the confessional for the spiritual regeneration of their subjects. Dr. Martensen, in his "Christian Dogmatics" (Edinburgh, 1890), p. 443, thus outlines his views: "Absolution in the name of the Father and of the Son and of the Holy Ghost, derived from the full power of binding and loosing which the church has inherited from the apostles, is not unconditional, but depends on the same condition on which the gospel itself adjudges the forgiveness of sins, namely, change of heart and faith. If reform is to take place here, it must be effected either by endeavouring to revive private confession, or, as has been proposed, by doing away with the union between confession and the Lord's Supper, omitting, that is, the solemn absolution, because what it presupposes (personal confession of sin) has fallen into disuse, and retaining only the words of preparation, with the exhortation to self-examination, a testifying of the comfortable promises of the gospel, and a wish for a blessing upon the communicants." Under the head of "Observations" he states: "It cannot easily be denied that confession meets a deep need of human nature. There is a great psychological truth in the saying of Pascal, that a man often attains for the first time a true sense of sin, and a true stayedness in his good purpose, when he confesses his sins to his fellow man, as well as to God. Catholicism has often been commended because by confession it affords an opportunity of depositing the confession of his sins in the breast of another man where it remains kept under the seal of the most sacred secrecy, and whence the consolation of the forgiveness of sins is given him in the very name of the Lord."
True, he believes that this great need is met more fully with the kind of confession practised in Lutheranism, but he does not hesitate to add: "It is a matter of regret that private confession, as an institution, meeting as it does this want in a regular manner, has fallen into disuse; and that the objective point of union is wanting for the many, who desire to unburden their souls by confessing not to God only but to a fellowman, and who feel their need of comfort and of forgiveness, which anyone indeed may draw for himself from the gospel, but which in many instances he may desire to hear spoken by a man, who speaks in virtue of the authority of his holy office."
EDWARD J. HANNA 
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The Salesian Society
The Salesian Society, founded by Saint John Bosco, takes its distinctive name from its patron, Saint Francis de Sales. The object for which it was founded may be best seen from the opening words of its constitution: "the Christian perfection of its associates obtained by the exercise of spiritual and corporal works of charity towards the young, especially the poor, and the education of boys to the priesthood." The cradle of the institute may truthfully be said to have been the fields of Valdocco, at that time a suburb but now an integral part of the city of Turin. In the first half of the nineteenth century Italy had not recovered from the disastrous consequences of the false and atheisticalphilosophical teachings brought into the country at the time of the French Revolution. For this reason education, morality, and religion were then at their lowest ebb. To save the rising generation the Salesian Society was founded. In 1844 Don Bosco began to gather together poor and neglected boys. He found places for them to play in, taught them Catechism and heard their confessions in the open air, afterwards taking them to one of the churches in the city, where he used to say Mass for them and give them holy Communion. These gatherings, called "Festive Oratories", became one of the most important and useful works of the institute in attracting boys. In 1845 the first night-school was opened at Valdocco, and became a permanent institution in the course of a year. It proved such a success that a second one was opened (1847) at Porto Nuovo, and a third at Vanchiglia (1849). In the beginning Don Bosco, for lack of personnel, was forced to make use of the older and more advanced pupils, setting them as teachers and monitors over the others, but necessity soon forced him to form a regular and permanent trained staff. Many of his boys, too, began to develop vocations for the priesthood, and became clerics, while still continuing to assist in the work of education. Much opposition was made to the growing institute, but Mgr. Franzoni, then Archbishop of Turin, took it under his protection, and even the king, Charles Albert, who had heard of Don Bosco's work, became its patron, and it steadily grew. It was, however, found impossible, in many cases, to make a permanent impression on the character of the boys during the short time that they were under the influence of the teachers at the festive oratories and the night-schools. A very large number of the boys had not only to earn their living, but had to learn a trade beforehand to enable them to do so. Thus a new class of boys arose -- the boy-artisans -- which constituted the second division of good works in the rising institute.
In 1852 the Church of Saint Francis de Sales was completed and consecrated, and surrounding it large schools for the students and workshops for boy-artisans began to rise. During all this time the work was developing, and a and of devoted and efficient teachers slowly emerged from the chaos of evolution. About this time Don Bosco was urged to consolidate and perpetuate his work by forming a religious congregation, and in 1857 he drew up its first set of rules. In the following year he went to Rome to seek the advice and support of his benefactor, Pius IX, and in 1859 he summoned the first chapter of the congregation, and began the Society of Saint Francis de Sales. In 1863 and 1864 colleges were opened at Mirabello, Monferrato, and Lanzo. This was a new step, as hitherto the scope of the congregation had been almost entirely restricted to the poor. In 1874 the Rule and Constitutions of the Society were definitively approved by Pius IX, and the Salesian Society took its place among the orders of the Church. The development of the order was very rapid; the first Salesian house outside of Italy was opened at Nice in 1875. In the same year, the first band of Salesian missionaries was sent to South America, and houses were founded in Argentina and Buenos Ayres. In 1876 the Salesian co-operators were organized for the purpose of assisting in the good works of the congregation. They were enriched with many indulgences by Pius IX. The Figli di Maria Ausiliatrice, or the Sons of Mary, Help of Christians, were founded to assist tardy vocations to the priesthood. In 1877 the "Salesian Bulletin", the official organ of the congregation, made its first appearance, its object being to inform the Catholic world of the good works undertaken by the institute and to beg help to support them. The "Bulletin" is now printed in eight different languages.
In 1877 houses were opened in Spezia, Almagro, and Montevideo. In 1879 missionaries were sent to Patagonia, and houses were opened at Navarre, Marseilles, and Saint-Cyr (France). In 1880 the first house in Spain was opened at Utera, and in South America the mission at Viedma, capital of the Rio Negro, was established. In 1883 the first house in Brazil was opened at Nichteroy, and missions were established at Terra del Fuego and the Falkland Islands. In 1887 the first house was opened in Austria at Trent, and in the same year the Salesians established themselves at Battersea in London, England, and a large band of missionaries was sent to Ecuador. On 31 January, 1886, to the great grief of the congregation, Don Bosco died at the age of seventy-two. His successor, Don Rua, continued and developed the work of the congregation, and many more houses were opened in France, Spain, Italy, Belgium, Portugal, and South America. In 1889 houses were established in the Holy Land and in Africa. Between 1894 and 1911 houses have been founded in Mexico, Tunis, Venezuela, Patagonia, Lisbon, Bolivia, Colombia, Paraguay, Montpelier, Cape Town, England, Chili, San Salvador, Peru, India, and China. The first mission opened in the United States was at San Francisco in 1898. there are now two in that city, and another at Oakland on the other side of the bay. In New York there were two missions opened respectively in 1898 and 1902. A college was opened at Troy in 1903, but transferred (1908) to Hawthorne, Westchester County, in the State of New York.
Although the real object of the Salesian Society is the Christian education of the young, especially of the poorer and middle classes, it does not refuse any work of charity for which it has suitable members. In carrying out its principal work, instead of the old punitive or repressive system, it adopts the preventive one, thus promoting confidence and love among the children, instead of fear and hatred. The success of this method is seen from the number of vocations drawn from its ranks. The young aspirants are imbued with the Salesian spirit even before joining the congregation. One year is spent in the novitiate, after which triennial vows are taken before the tyro is admitted to his final profession. The growth of the congregation may be seen from the fact that it contains about 320 houses, distributed into 34 provinicalates, of which 18 are in Europe, and the remaining 16 in America. The houses in Asia and Africa belong to European provinces. There has been no diminution except in France, where most of the houses were suppressed during the regime of persecution under Combes. The houses in Portugal were left untouched during the late change in government. In 1910 the second father general of the congregation died, and was succeeded by Don Albera. The main work of the institute is the education and training of boys divided into two classes, students and artisans. The second branch is the missionary one, and it finds its scope principally in South America and Asia. The third branch is engaged in the education of adults for the priesthood and the fourth is occupied in the diffusion of good Catholic literature. The order obtains its support largely from the generosity of the Salesian co-operators, who, as a third order, contribute largely for this purpose, and to whom the "Salesian Bulletin" is sent monthly, to keep them informed on the progress of the work in distant lands, and to urge them to greater generosity.
HEIMBUCHER, Die Orden u. Kongregationen, III (Paderborn, 1908), 491 sqq.; Lives of Don Bosco by LEMOYNE, FRANCESIA, D'ESPINEY; BONETTI, I Cinque Lustri; The Salesian Bulletin.
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The School of Armagh
The School of Armagh seems to have been the oldest, and down to the time of the Anglo-Norman invasion continued to be one of the most celebrated, of the ancient schools of Ireland. It dates, so far as we can judge, from the very foundation of the See of Armagh, for it has always been regarded as one of the primary duties of a bishop to make due provision for the education of his clergy, and as far as possible under his own immediate supervision. St. Patrick was certainly not the man to neglect this important duty. When the foreign clergy of various grades who had accompanied the apostle to Ireland had been all assigned to the care of the first churches which he had founded in Meath and Connaught, it became necessary to train native youth for the service of the Church. For this purpose Patrick established a kind of peripatetic school. That is to say, when he found a likely subject for the ministry, especially amongst the youthful bards or brehons, he took him into his own missionary train, wrote a catechism of Christian doctrine for him, and then handed him over to one of his clerics to be instructed in the Ordo of the Mass and the administration of the sacraments. It was the very best thing that could be done at the time, but it was, of course, only a temporary expedient. Armagh was founded most probably in 457, that is, in the twenty-fifth year after the founding of Trim, as we are expressly told in the "Notes to Tirechan." We may fairly assume that one of the very first things Patrick did was to establish a school in connection with his own cathedral, for the training of the clergy, and no doubt he himself exercised a general supervision over the direction of the infant seminary. But he was now too old to teach in person, and so his coadjutor in Armagh would naturally be chief director of the Cathedral School. His first coadjutor, his nephew Sechnall, died about this time, or earlier, and Benignus, Irish secretary and psalm-singer to the saint, was chosen to succeed Sechnall in the office of coadjutor; so, we may fairly assume, he became the first rector of the School of Armagh.
Benignus was admirably qualified for the office. There is some reason to think that his family belonged to the bardic order, and we know that he had been trained by Patrick in sacred learning from his early youth and was, moreover, well versed in the language and learning of his native land. Hence, we find that he was appointed secretary to the great Commission of Nine, which a few years before had been constituted for the purification of theBrehon Laws. He was also chief singer in the church services, and to him the original compilation of the "Book of Rights" has been always attributed. No doubt the School of Armagh would be primarily a great theological seminary, not only for Patrick's royal city or see, but also for students from all parts of Ireland; for the chief seat of ecclesiastical authority should also be the fountain of sound doctrine for all the land. But under such a rector as Benignus we may be sure that due attention would be paid to the cultivation of the ancient language of Erin, and also of her bardic history and romantic tales, which were all familiar to him from his youth. Still, sacred science would be the chief study of Armagh, and, above all, the constant and profound study of the Scripture would be the primary purpose of its scholars. Their theological studies were all based on Scripture, and although theology had not yet assumed the scientific form which was given to it by the great scholastic doctors, and which has ever since been retained and brought to higher perfection in the Church, they were careful to expound the positive theology of the Latin Fathers, whose writings were well known in Armagh, as we know to some extent, from the "Book of Armagh" itself.
One of the most famous books at a somewhat later period in all the schools of Ireland and especially at Armagh, was the "Morals" of St. Gregory the Great. It is a large treatise in thirty-five books, and, although nominally merely a commentary on the Book of Job, it is in reality one of the most beautiful works on moral theology in its widest sense that has ever been penned. Every verse of Job is made the text for a homily, not a homily of a formal character, but a series of moral reflections conveyed in sweet and touching language, in which argument and exhortation are very happily blended. On Sacred Scripture St. Jerome seems to have been the best authority; and we know, both from the fragments of Aileran the Wise, published by Migne, and from the Irish manuscripts of St. Columban's great monastery at Bobbio, that our Irish scholars were familiar with nearly all his work. In dogmatic theology we do not think that, during the first two centuries of their history, the Celtic scholars were familiar with the writings of St. Augustine on "Grace." They seem to have derived their dogma from St. Hilary and other writers of the French Church rather than from the great Father of the African Church.
One of the earliest and most distinguished teachers of the School of Armagh, after the time of St. Patrick and St. Benignus, was Gildas the Wise. His great work, the "Destruction of Britain," which is still extant, shows that he was a man both of large culture and of great holiness, wonderfully familiar with the text and application of Sacred Scripture, and in every way qualified to rule the Schools of Armagh. We know little or nothing of the writings of the subsequent teachers in the School of Armagh, though we have a record of the names of several, with eulogies of their wisdom and scholarship. The number of English students attracted to the Schools of Armagh by the fame of their professors was so great that in later times the city was divided into three wards, or "thirds," as they were called: the Trian Mor, the Trian Masain, and the Trian Saxon — the last being the English quarter, in which the crowds of students from Saxon-land took up their abode, and where, as we know on the express testimony of a contemporary writer, the Venerable Bede, they were received with true Irish hospitality, and were all, rich and poor, supplied gratuitously with food, books, and education. Anyone glancing at the "Annals of the Four Masters" will find frequent references made, from the sixth to the twelfth century, to the deaths of the "learned scribes," the "professors of divinity," the "wise doctors," and the "moderators," or rectors, of the School of Armagh. In 720, 727, and 749 we find recorded the deaths of three of these learned scribes within a very short period. Their duty was to devote themselves to the transcription of manuscript books in the Teachscreaptra, or "House of Writings," corresponding to the modern library. The "Book of Armagh," transcribed there A.D. 807, shows how patiently and lovingly they laboured at the wearisome work, "as if", says Miss Stokes, "they had concentrated all their brains in the point of the pen." And yet, during these very centuries, the schools, the churches, and the town itself suffered terribly from the lawless men of those days, especially the Danes. Armagh was burned no less than sixteen times between the years 670 and 1179, and it was plundered nine times, mostly by Danes, during the ninth and tenth centuries. How it survived during these centuries of fire and blood is truly marvellous. In 1020, for instance, we are told by the Four Masters that "Ard-Macha was burned with all the fort, without the saving of any house in it except the House of Writings only, and many houses were burned in the Trians, and the Great Church was burned, and the belfry with its bells, and the other stone churches were also burned, and the old preaching-chair, and the chariot of the abbots, and their books in the houses of the students, with much gold, silver, and other precious things." Yet the city and schools of St. Patrick rose again phoenix-like from their ashes. In 1100, Imar O'Hagan, the master of the great St. Malachy, was made abbot, just two years before the death of Malachy's father, the Blessed Mugron O'More, who had been "chief lector of divinity of this School, and of all the west of Europe."
Twelve years later we have a record of the death of O'Drugan, chief professor of Ard-Macha, "paragon of wisdom of the Irish, and head of the council of the west of Europe in piety and in devotion." Just at this time, in 1137, the great Gelasius, who well deserved his name, the Giolla Iosa, or "Servant of Jesus," succeeded St. Malachy in the See of Armagh, and in spite of the disturbed state of the times raised the school to the zenith of its splendour. In 1162 he presided over a synod of twenty-six bishops held at Clane, in the County Kildare, in which it was enacted that no person should be allowed to teach divinity in any school in Ireland who had not, as we should now say, "graduated" in the School of Armagh. To make Armagh worthy of this pre-eminence we find that in 1169, the very year in which the Norman adventurers first landed in Ireland, King Rory O'Conor "presented ten cows every year from himself, and from every kin that should succeed him forever, to the professor of Ard-Macha, in honour of St. Patrick, to instruct the youth of Ireland and Alba in learning." The professor at the time was in every way worthy of this special endowment, for he was Florence O'Gorman, "head moderator of this School and of all the Schools in Ireland, a man well skilled in divinity, and deeply learned in all the sciences." He had travelled twenty-one years in France and England and at his death, in 1174, had ruled the Schools of Armagh for twenty years. It was well for the venerable sage that he died in peace. Had he lived four years more he would have seen the sun of Armagh's glory set in darkness and blood, when De Courcy, and De Burgo, and De Lacy, year after year, swooped down on the ancient city, plundered its shrines, and slaughtered or drove far away its students, its priests, and its professors. Once again Armagh was made desolate by ruthless bands, and that desolation was more complete and more enduring than the first. Let us hope, however, that the proud cathedral lately built on Macha's Height gives promise of a glorious future yet in store for the ancient city of St. Patrick, and for its famous Schools.
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The Scots College[[@Headword:The Scots College]]

The Scots College
Clement VIII gave Scotland its college at Rome. The Bull of foundation, dated 5 December, 1600, conferred on the college all the privileges already enjoyed by the Greek, German, and English colleges. The pope also bestowed on the infant college various endowments, including the revenue of an abbey in the Neapolitan kingdom and a monthly pension from the revenues of the Dataria. Later, when the old Scotch Hospice, which had stood for centuries where now stands the Church of S. Andrea delle Fratte, was closed, its revenues were transferred to the Scots College.
The first students arrived in 1602, and for two years lived in the Via Tritone, but the site and buildings were unsuitable, and in 1604 they moved to the present admirable position in Via Quattro Fontane, close to the Quirinal Palace. The original buildings architecturally had little to commend them, but the handsome and commodious college which Poletti, the architect of St. Paul-without-the-Walls, erected on an extended site nearly a half a century ago, is much admired for its graceful architecture. Attached to the college is an elegant little church built in 1645, and dedicated to St. Andrew, Patron of Scotland. The first superior of the new institution was Mgr. Paolini, but in 1614 theJesuits took charge, and the first of this line of rectors was Father Anderson, nephew of Mary Stuart's faithful friend, Leslie, Bishop of Ross. To him the college owes its rules and constitutions. During the Jesuit regime there was considerable trouble in the Scots as well as in the other pontifical colleges; many students were entering the Society, and the authorities at home accused the Jesuits of tampering with the young men's vocations. Even the stringent application of the Mission Oath prescribed by Alexander VII did not end the friction. When the Society was suppressed (1773) the bishops in Scotland were asked to send a secular priest to be the new superior; but in an evil hour they urged that they had no one to spare. They lived to rue their refusal, for under the rule of Italian secular priests, finances, discipline, studies, piety, vocations, all suffered, and it was not altogether an unqualified misfortune when in 1798, owing to the occupation of Rome by the soldiers of the French Revolution, the college was forcibly closed, and the few remaining students returned to Scotland. In 1820 it was reopened through the indefatigable exertions of the Scots agent, Paul MacPherson, who succeeded in recovering the dilapidated college buildings along with the depleted revenues, and who became the first rector from the Scots secular clergy.
Gradually the college has bettered its status, and now (1911) with thirty-eight students to represent the half million of Scots Catholics it is proportionately the best attended of the colleges of Rome. The students have always frequented the Gregorian University. Among the benefactors of the college are Father William Thompson, the first Marchioness of Huntly, Cardinals Spinelli and Sacripanti, Henry Cardinal Duke of York, Mgr. Lennon, and Mgr. Taggart. A large proportion of the bishops who have ruled the Church in Scotland—to-day five out of six—have been Roman students, and all along a succession of pious, learned, and devoted missionaries from Rome has done much to keep alive and extend the Faith. Bishop Hay, whose centenary has been kept this year (1911) with special celebrations at Fort Augustus and Edinburgh, by his doctrinal and devotional works has laid the English-speaking Catholic world under a deep debt. Archbishop William Smith's work on the Pentateuch attracted much attention more than forty years ago among Biblical scholars as an answer to Colenso, and was pronounced by so great an authority as Cornely as the best work on the subject from any Catholic writer. The college has had its country house, where the students spend the summer recess, for nearly three centuries near Grottaferrata on the Alban Hills, in the midst of vineyards where the country is as health-giving and picturesque as it is full of legendary, historical, and antiquarian interest. The Scots College, like other pontifical colleges, is immediately subject to the Holy See, which now exercises its jurisdiction partly by a cardinal protector, and partly by the Sacred Consistorial Congregation. Previous to 1908 the papal authority was exercised through the Sacred Congregation of Propaganda, and the students were ordained with dimissorial letters issued by the cardinal protector. By a recent disposition the student's ordinary must declare in scriptis that he has no objection to offer against his subject's promotion to Orders.
BELLESHEIM, Hist. of Cath. Church in Scotland, tr. HUNTER-BLAIR (London, 1889), III, 386-7; IV, passim; STROTHERT, Life of Bishop Hay in the Journal and appendix to the Scotichronicon, 26 and passim.
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The Seal of Confession[[@Headword:The Seal of Confession]]

The Law of the Seal of Confession
In the "Decretum" of the Gratian who compiled the edicts of previous councils and the principles of Church law which he published about 1151, we find (secunda pars, dist. VI, c. II) the following declaration of the law as to the seal of confession: "Deponatur sacerdos qui peccata p nitentis publicare præsumit", i.e., "Let the priest who dares to make known the sins of his penitent be deposed", and he goes on to say that the violator of this law should be made a life-long, ignominious wanderer. Canon 21 of the Fourth Lateran Council (1215), binding on the whole Church, lays down the obligation of secrecy in the following words: "Let the priest absolutely beware that he does not by word or sign or by any manner whatever in any way betray the sinner: but if he should happen to need wiser counsel let him cautiously seek the same without any mention of person. For whoever shall dare to reveal a sin disclosed to him in the tribunal of penance we decree that he shall be not only deposed from the priestly office but that he shall also be sent into the confinement of a monastery to do perpetual penance" (see Hefele-Leclercq, "Hist. des Conciles" at the year 1215; also Mansi or Harduin, "Coll. conciliorum"). It is to be noted that neither this canon nor the law of the "Decretum" purports to enact for the first time the secrecy of confession. In a context cited further on the great fifteenth-century English canonist, Lyndwood, speaks of two reasons why a priest is bound to keep secret a confession, the first being on account of the sacrament because it is almost (quasi) of the essence of the sacrament to keep secret the confession. (Cf. also Jos. Mascardus, "De probationibus", Frankfort, 1703, arg. 378.)
ENGLAND
Medieval England
At a much earlier date in Anglo-Saxon England we meet with several laws concerning confession. The laws of Edward the Elder (921-4), son of Alfred the Great, enjoin: "And if a man guilty of death (i.e., who has incurred the penalty of death) desires confession let it never be denied him". This injunction is repeated in the forty-fourth of the secular laws of King Canute (1017-35). These laws are prefaced thus: "This then is the secular law which by the counsel of my 'witan' I will that it be observed all over England". The laws of King Ethelred who reigned from 978 to 1016 declare (V, 22): "And let every Christian man do as is needful to him: let him strictly keep his Christianityand accustom himself frequently to shrift (i.e., confess): and fearlessly declare his sins". The very close connexion between the religion of the Anglo-Saxons and their laws, many of which are purely ordinances of religious observance enacted by the State, the repeated recognition of the supreme jurisdiction of the pope, and the various instances of the application in the Church in England of the laws of the Church in general lead conclusively to the opinion that the ecclesiastical law of the secrecy of confession was recognized by the law of the land in Anglo-Saxon England.
In the period between the Norman Conquest and the Reformation we find the law of the Church in general as to the inviolability of the seal of confession stringently enjoined by English councils. The Council of Durham (1220) declared as follows: "Ne sacerdos revelet confessionem-Nullus ira, vel odio, vel Ecclesiæ metu vel mortis in aliquo audeat revelare confessiones, signo vel verbo generali vel speciali ut dicendo 'Ego scio quales vos estis', sub periculo ordinis et beneficii, et si convictus fuerit, absque misericordia degradabitur", i.e., "A priest shall not reveal a confession-let none dare from anger or hatred or fear of the Church or of death, in any way to reveal confessions, by sign or word, general or special, as (for instance), by saying 'I know what manner of men ye are' under peril of his Order and Benefice, and if he shall be convicted thereof he shall be degraded without mercy" (see Wilkins, "Concilia", I, 577, 595). The Provincial Council of Oxford, held in 1222, contains a similar canon, in which degradation is prescribed for any breach of the seal. We find the law, as laid down by the 21st canon of the Lateran Council, declared in the Acts of the Synod of Exeter in 1287 (Spelman, "Concilia", II, 357).
The fact that the laws of the Church were so emphatic on the subject, coupled with the fact that the Church was then the Church of the nation, affords good ground for inferring that the secular courts recognized the seal. The recognition of it would not have rested on any principle of immunity from disclosure of confidential communications made to clergymen. It would have rested on the fact that confession was a sacrament, on the fact of that necessity for it which the doctrine of the Church laid down, on the fact of the practice of it by both king and people, and on the fact that the practice was wholly a matter of spiritual discipline and one, moreover, in regard to which the Church had so definitely declared the law of absolute secrecy.
It is stated by some, among others by the Commissioners appointed to report upon the ecclesiastical courts in their report published in 1883, that the ecclesiastical courts in England did not regard themselves as bound by the rules of canon law framed by the Church outside England, by the various papal Decrees, Rescripts etc. But the Commissioners add that these courts paid great respect and attention to these Rules, Decrees etc. There seems to be so much weighty evidence against this view that it is difficult to accept it. Sir Frederick Pollock and Professor Maitland in their joint "History of English Law" (I, 94 and 95) say that the jus commune or common law of the universal Church was the law of the Church in England. In this connexion important material is contained in the "Provinciale" of Lyndwood (Oxford, 1679), the only great English canonist.
The "Provinciale" consists of the provincial constitutions of fourteen archbishops of Canterbury from Stephen Langton (d. 1228) to Henry Chichele (d. 1443). When Lyndwood was engaged on this compilation he was the principal official of the Archbishop of Canterbury: he had been, also, the prolocutor of the clergy in the Convocation of Canterbury. Professor Maitland, in his essays on "Roman Canon Law in the Church of England", expresses the opinion that the ecclesiastical courts in England regarded the general body of canon law, including the various papal Decrees and Rescripts and the commentaries of the various great writers, as their law, which they had to administer. In citing Lyndwood as providing us with strong ground for this opinion Professor Maitland aptly says: "At any rate he will state the law which he administers in the chief of all the English ecclesiastical courts".
In the "Provinciale" there is a constitution of Walter, Archbishop of Canterbury, apparently Walter Reynolds, transferred from the See of Worcester to the primatial see in 1313. The constitution begins with a prohibition to priests who have fallen into mortal sin to say Mass without first going to confession and warning them against imagining, as some believers erroneously do, that mortal sins are forgiven by the general confession made in the recitation of the Confiteor. It continues as follows: "Also let no priest dare from anger, hatred or fear, even of death, to disclose in any manner whatsoever, whether by sign, gesture or word, in general or in particular, anybody's confession. And if he shall be convicted of this he shall be deservedly, degraded, without hope of reconciliation".
Upon this constitution we have the following commentary by Lyndwood, occurring upon the word "Confession": "Supply 'Sacramental'. For in a Confession which is not sacramental, when, for instance, anyone in secret counsel reveals to some one else something which is not in the nature of sin, thus, suppose he reveals to a priest what he owes or what is owing to him, the priest is not to receive such a secret under the seal of Confession. And although through indiscretion he may have so received it, he is not to conceal it unless as a matter of counsel or secret. Wherefore, if the priest were ordered (compulsus) by a judge to tell the truth about such a debt, whenever a judge rightly inquires about the matter in order that he may know the truth, he is bound to do so, notwithstanding that he may have received the secret under the seal of Confession. And though he may have sworn to keep the matter secret, yet if afterwards that debt should be forfeited and the judge makes inquiry thereinto, if the priest is examined, he is bound to tell the truth, notwithstanding his sworn promise. For that oath is not binding on him, being an unlawful one and, thus, one not to be kept to the prejudice of another's right"; -- he cites in support, St. Thomas Aquinas and Hostiensis -- "but if some such debt is unjustly demanded by some tyrant, then though he is aware of the debt he ought to keep silence about it, or to change the subject or to reply sophistically ('respondere sophistice')" -- he cites in support a commentary on Raymond de Pennaforte. -- "But", Lyndwood continues, "what if the priest should know that matter by any other means than by Confession before the spiritual tribunal (in foro animæ)? It may be said that in as far as he knows it by any other means and he is ordered (compulsus) by a judge he may tell it, but not, of course, so as he heard it in confession: but let him say, as follows: 'I heard it thus or I saw it thus'. But let him always refrain as far as possible from speaking about the person so as to avoid scandal unless there be immediate necessity"; -- he cites in support, Innocent IV, the glossary on Raymond de Pennaforte and Astisanus, a Friar Minor and writer of the fourteenth century.
Dealing with the priest's being found guilty of revealing a confession, he says: "But what if the person confessing consents to its being revealed, because, perchance, he calls the Confessor as a witness?" His answer is: "The doctors say that he may reveal it. But understand this in such way that the priest shall on no account reveal that which he knows only through confession (hoc tamen sic intellige quod sacerdos illud, quod scit solum per confessionem, nullo modo debet revelare). But the person who has confessed can intimate the matter to him in some other way which gives him leave to reveal it: and then he can tell, but, none the less, he ought to avoid scandal as much as possible. For he is bound to conceal the confession for two reasons, viz., on account of the sacrament, because it is almost of the essence of the sacrament to conceal the confession (quia quasi de essentia Sacramenti est celare Confessionem): likewise for reason of the scandal. The first is removed by the permission of the person confessing, but the second remains none the less: and, therefore, where scandal is to be feared, he ought not to make use of such permission. These are the pronouncement of Thomas and of Peter, according to what is noted by John in 'Summa Confessionis Rubrica de Confessione celanda, quæstio, 100', and with this pronouncement Johannes Andræus seems to agree. But I ask -- what if confession is made of some sin about to be committed, but not yet committed? For instance, some one confesses that he wants to kill a man or to commit some other misdeed and he says that he is unable to resist the temptation. May the priest reveal it? Some say that he may reveal it to such a person as can be beneficial and not detrimental (tali qui potest prodesse et non obesse), but the doctors of theology in this case say in general (communiter) that he must not reveal it, but must keep it entirely secret (omnino celare). Henry de Segusio says, however, that whatever he can properly (bono modo) do for the prevention of the sin, he ought to do, but without mention of person and without betrayal of him who makes the confession. Others say that where the confession is one of a sin about to be committed it is not a real confession, and that to the person making it, a penance cannot be given (neo tali dari potest p nitentia) and for these reasons it may be revealed to those who can be beneficial and not detrimental as I have said before"; -- he quotes Rudovicus and Guido of Baysio.
He states that Henry de Bohic "seems to adhere to the opinion of those theologians who say that even where future danger threatens, as, for instance, in the case of a heretic who proposes to corrupt the faith, or of a murder or of some other future temporal injury, the confessor ought to furnish a remedy (adhibere remedium) as far as he can without the revelation of the Confession, as, for instance, by moving those confessing to desist and otherwise using diligence to prevent the purpose of the person confessing. He may, too, tell the prelate to look rather diligently (diligentius) after his flock: provided that he does not say anything through which by word or gesture he might betray the person confessing. And this opinion I hold to be more correct and more in keeping with the law, which speaks plainly. But the other opinion which sanctions the revelation of the Confession to those who can be beneficial and not detrimental might hold good when the person confessing consents to it according to what I have said above".
Lyndwood then continues as follows: "One may deduce from the premises that if a judge maliciously presses and inquires of a priest whether he knows anything of such a fact, which he has, perhaps, heard in confession, if he cannot, by changing the subject or by some other means, turn aside the unjust judge, he can answer that he knows nothing thenceforth (inde), because it is secretly understood (subintelligitur) 'as man': or he can say simply 'I know nothing through confession' because it is secretly understood 'nothing to be revealed to you'." Upon the word "generaliter" there is the following comment: "And so truly, not at all (i.e. the confession is not to be in any way revealed) when the confession has been made to the priest not as judge but as the minister of God. For if anything have been revealed to him as judge he is not bound to conceal it"; -- he cites Hostiensis in support. it is to be observed that there is nowhere an exception in respect of the crime of treason. His commentary on the duty of not disclosing the confession of a crime proposed to be committed tends to show that he would not have recognized any such exception.
A manual, called "Pupilla oculi" (see Gasquet, "Pre-Reformation Essays"), which appears to have been mainly designed for practical use among the clergy, was compiled towards the end of the fourteenth century by John de Burgh, a professor of theology and Chancellor of the University of Cambridge. According to Mr. Edward Badeley who wrote in 1865 a most able pamphlet on the privilege of the seal of confession entitled "The Privilege of Religious Confessions in English Courts of Justice", this manual, to which Professor Maitland also refers, enjoyed great popularity. Its counsels to confessors who may happen to be witnesses in a court of justice are sufficiently like those already cited from Lyndwood's "Provinciale" to render it unnecessary to quote them.
Lyndwood thus affords us, as Professor Maitland points out, even by the fact of citing these various authorities, very strong evidence that the general canon law was the law of the English ecclesiastical courts also. It may be remarked here that before the Reformation ecclesiastical canons were made by the authority of the synod with the sanction of the metropolitan. No crown sanction was required for their validity as canons. But the particular law in question was not one demanding observance in ecclesiastical courts merely, but in the civil and criminal courts of the land and on all occasions. It is an established principle of English law that no such rule or law could have become legally binding in England without being allowed and accepted there. The accuracy of the principle itself seems unquestionable and probably the only difference of opinion will arise as to the causes which might lead to the allowance and acceptance in England of rules of canon law. Adopting merely the basis that only such decrees and such rules of canon law as had been in fact received and accepted in England were binding there, we have evidence that the aforesaid Fourth Lateran Council, as to, at least, two of its decrees, viz., as to pluralities and as to clandestine marriages, was received and accepted in England. The judgments of the Courts in the case of Evans v. Ascuithe, tried in the third year of Charles I and reported in Palmer's "Reports", is based upon the validity of the former decree in England and it cites two cases, decided in the reign of Edward III, showing that the law declared by that decree had been acted upon by the civil courts of the land in that reign. The judgment of the Court of King's Bench delivered by Lord Hardwicke, in the case of Middleton v. Croft [(1736) cases temp. Ld. Hardwicke, 326], though not expressly saying that the second decree was accepted and allowed in England, by its reasoning shows us that such was the case.
Remarkable evidence of the acceptance of the decrees of the Council of Lateran in England is brought to our notice by Professor Maitland in his introduction to his edition of "Pleas of the Crown for the County of Gloucester for the year 1221". Speaking of trial by ordeal he says: "In 1215 the Lateran Council condemned the ordeal and at the beginning of Henry's (the Third) reign the relation of England to Rome was such that this decree of the Church was at once, and of course, obeyed. As already said, the next eyre (i.e. Circuit of judges for trials in the various counties), and a very general eyre it was, took place in the winter of 1218-9. The judges had already started on their journeys when an order of the king in council was sent round to them. It was dated 26th January, 1219, and is of such great moment in the history of our law, and, seemingly, so little known, that its substance shall be stated -- 'When you started on your eyre it was as yet undetermined what should be done with persons accused of crime, the Church having forbidden the ordeal'." The order, thereupon, proceeds to suggest certain rules for the judges to follow.
In the Anglican Church
In the "Codex Juris Ecclesiastici Anglicani" (London, 1761) by Dr. Edmund Gibson, chaplain to the Archbishop of Canterbury and afterwards Bishop of London, is found a compilation of the various canons and constitutions which had been made for the Church in England at different times. In his introduction to that work, in which he cites the statute 25 Hen. VIII, c. 21, concerning Peterspence and the exercise of papal jurisdiction in England, the author, in touching upon canon law, says as follows: "This is another branch of the Laws of the Church of England and is partly Foreign and partly Domestick. The Foreign is what we commonly call the Body of Canon Law consisting of the Councils, Decrees of Popes and the like: which obtained in England by virtue of their own Authority (in like manner as they did in other parts of the Western Church) till the time of the Reformation: and from that time have continued upon the foot of Consent, Usage, and Custom". He cites 25 Hen. VIII, c. 21.
He goes on to say that before the Reformation, their not being repugnant to the laws of the land was the condition of these laws being received here. But he also cites commentaries of John de Athon on certain constitutions of Otho and Othobon, which the commentator says were not received here. Dr. Gibson cites a constitution of Simon Sudbury, Archbishop of Canterbury (1378), ordering confessions to be heard three times a year, and that whoever would not confess at least once a year should be prevented from entering a church while living and should not receive Christian burial when dead: and this order was to be published frequently in the churches.
That the particular decree as to the secrecy of the seal of confession was locally re-enacted by English councils and synods has already been shown. Its importance, whether as enacted by the Universal Council of the Lateran or re-enacted by the English councils, seems to have been only confirmatory of something already well established in the Church or, at most, as definitely declaring the punishment for the violation of the secrecy. That the decree was allowed and accepted by the civil courts of England can only be a matter for deduction. There is no direct proof of it, as there is, for instance, in the cases of these two other decrees, which are cited only as some evidence of the probability of the acceptance of this particular decree. Before enumerating other and chief grounds of this probability it is well to remember that if the law of the secrecy of confession was already well established in the Church it would be very unlikely that we should find evidence of any direct notice of the decree as in the cases of the two others.
But there seems to be absolutely no evidence which could cause one to doubt that a rule declared by the Church as to a matter essentially bound up with a sacrament, which formed part of the necessary religious practice of the nation, would have been unhesitatingly accepted by the nation by reason of the mere fact that the universal Church had declared it. As there are such strong grounds for holding that the rule only solemnly declares an obligation upon priests which the nation had always believed to lie upon them, one would not expect to find any overt acceptance of the rule. Again, it is important to remember that the rule itself concerned priests mainly and that, undoubtedly, they were bound by it, and we see from the English canons re-enacting it the severe penalties to which they became liable in the ecclesiastical courts in England for any breach of it. Therefore, the disregard of it by the civil courts would have caused a perpetual conflict between these two tribunals even where the former was only exercising the jurisdiction which rightfully belonged to it, besides the fact that it would have so sharply conflicted with the religion practised by the nation.
The question of jurisdiction over clerks transgressing ecclesiastical law was entirely in the hands of the Church. The "Report of the Ecclesiastical Courts Commission, 1883", to which we have already alluded, tells us that "ecclesiastical jurisdiction in its widest sense covered all the ground of ecclesiastical relations, persons, properties, rights and remedies: clergymen in all their relations". But the jurisdiction of the ecclesiastical courts extended even much further, including as it did the province of marriage, and that of probate coupled with the devolution of movable property in cases of intestacy. Within this latter province there would have been, perhaps, more than in any other province within the jurisdiction of any court, occasion for desiring to know something that might have transpired under the seal of confession. Pollock and Maitland's "History of the Laws of England" tells us that intestacy was regarded with an abhorrence somewhat akin to that with which a death without sacramental confession was regarded. This may probably be a considerable overstatement, but it serves to show that this province was, at least, as much calculated as any other to raise the question of the seal of confession.
Again, let us remember that in some districts, such as Durham and Chester, bishops exercised temporal jurisdiction. Even in the King's Courts, as Lord Coke points out, oftentimes the judges were priests, before Innocent IVprohibited priests from acting as judges. Pollock and Maitland's "History of the Laws of England" gives us as a specimen date, that of 16 July, 1195, on which there sat in the Court of King's Bench an archbishop, three bishops, and three archdeacons. The same book tells us that "it is by popish clergymen that our English common law is converted from a rude mass of customs into an articulate system, and when the 'popish clergymen' yielding at length to the pope's commands no longer sit as the principal justices of the king's court the golden age of the common law is over". It is highly improbable that at a period when systematization of the common law was proceeding at the hands of "popish clergymen" a rule compelling the disclosure of confession would have grown up. Finally, it is worthy of some observation that there is not a single reported case, textbook or commentary, during the whole pre-Reformation period which contains any suggestion that the laws of evidence did not respect the seal of confession. These grounds seem sufficient to lead to the conclusion that before the Reformation the seal was regarded as sacred by the common law of England. Sir Robert Phillimore in his work on (Anglican) ecclesiastical law makes a definite statement to this effect.
The only recorded statute of the English Parliament which deals with the right of confession is Statute I of the 9th year of Edward II, c. 10. The statute is called "Articuli Cleri", and the part referred to deals with the rights of offenders who abjure the realm and, fleeing to a church for refuge, claim privilege of sanctuary. After stating that such persons are to be allowed to have the necessaries of life and that they are to be at liberty to go out of the church to relieve nature, the statute continues as follows: "Placet etiam Domino Regi, ut latrones vel appellatores quandocunque voluerint possint sacerdotibus sua facinora confiteri: sed caveant confessores ne erronice hujusmodi appellatores informent". This law, long obsolete, was repealed in 1863, and is translated in the collections of the Statutes (Statutes of the Realm, I, 173), and in Pickering's edition of "Statutes at Large" (Cambridge, 1782): "And the King's Pleasure is, that Thieves or Appellors (whensoever they will) may confess their Offences unto Priests: but let the Confessors beware that they do not erroneously inform such Appellors".
Sir Edward Coke, the great common lawyer who was Chief Justice under James I, in the 2nd Institute, c. X, says: "This branch extendeth only to thieves and approvers indited of felony, but extendeth not to high treasons: for if high treason be discovered to the confessor, he ought to discover it for the danger that thereupon dependeth to the king and the whole realme: therefore the branch declareth the common law, that the privilege of confession extendeth only to felonies" . . . "for by the common law", he states further on, "a man indited of high treason could not have the benefit of clergy nor any clergyman privilege of confession to conceale high treason", it is not quite clear from his comment, but it seems likely, that Sir Edward Coke has interpreted the concluding caution to the confessors as a recognition of the seal of confession, and, if so, it would seem that he has wrongly interpreted it, because the translation of the word "informare" as "to inform against" would appear to be incorrect. The correct interpretation of the clause would seem to be as one of warning to the confessors not to inform these offenders, when they are admitted to hear their confessions, of what is going on outside.
Therefore, except in so far as it shows that the right of freely confessing was reserved to these offenders, the statute, in its actual words, contains no declaration of the privilege of the seal of confession. But Sir Edward Coke's comment is important as being a statement by him of the existence of the privilege at common law in respect of felonies. For the exclusion of it from cases of high treason there appears to be no foundation except Sir Edward Coke's own view as quoted, because the two cases which he cites in support of that view nowise support it.
The first of these cases is that of Friar John Randolf, cited from the Rolls of Parliament, 7 Henry V, who was the confessor of Queen Joan, widow of Henry IV. There is nothing in that record from which Sir Edward Coke's averment that the queen's conspiracy had been proved by the disclosure of her confession to Friar Randolf can be deduced. The words are "Tant p relation & confession d'une frere John Randolf de l'ordre des Freres Menours come p autres evidences creables". The word "confession is, clearly, there used in its primary sense of an admission. The reports of the matter in Holinshed's "Chronicles" and in Stow's "Chronicle of England" support this view as they state that Randolf was imprisoned, Holinshed saying that "it was reported that he had conspired with the quaene by sorcerie and necromancie to destroie the King", while Stow says that he had counselled the queen to her crime. Thus, evidently, when he was imprisoned on the charge of the conspiracy with the queen he confessed it.
The second case is one which occurred after the Reformation. It is the trial of the Jesuit, Fr. Garnet, on the charge of conspiracy in the Gunpowder Plot. It is reported in the records of the state trials. There is not only no mention of any decision by the court that the privilege of confession did not extend to the concealment of high treason, but there is not even the faintest indication of any opinion to that effect by any member of the court. There was no question of the giving of evidence by a witness before a court of justice of matter revealed to him in confession. The issue being whether Fr. Garnet was a party to the conspiracy, the question of his cognizance and, if cognizant, of his non-disclosure of it was essential. It was not disputed that he had heard the particulars of the plot from Greenwell, one of the conspirators, but the defence was that he had heard them only in confession, though he had previously received a general indication of the plot from another of the conspirators, Catesby. Not only was the defence not rejected at once by the court as being had in law, but, to infer from the arguments put to the prisoner upon it by certain members of the court, it was treated with a seriousness which seems surprising in a post-Reformation period, and, especially, at a moment of such strong anti-Catholic feeling.
Lord Salisbury, a member of the court, asked Fr. Garnet if there must not be confession and contrition before the absolution, and, having received an affirmative answer, he observed to him that Greenwell had shown no penitence, or intention to desist. "Hereby", he said, "it appears that either Greenwell told you out of confession, and then there would be no secrecy: or, if it were in confession, he professed no penitency, and therefore you could not absolve him." He further said to him that after Greenwell had told him in particular what Catesby meant, and he then called to mind what Catesby had previously told him (Fr. Garnet) in general, he might have disclosed it out of his general knowledge from Catesby. He further asked him why, after Greenwell's confession, when Catesby wished to tell him the particulars, he had refused to hear him, to which Fr. Garnet answered that he was loth to hear any more. Sir Edward Coke, for the prosecution, addressed to the court six arguments on the subject, the first being that this particular confession was not sacramental, the fifth being that Fr. Garnet had learned of the conspiracy from Catesby extra confessionem, and the last being that "by the common law, howsoever it (the confession) were, it being a crimen l s majestatis, he ought to have disclosed it". There is no indication of any adoption by the court of this last proposition. The confession in question was only an item in the evidence brought forward. One infers from the report that the court were not satisfied with the defence, as a fact, of the confession, and, also, that they considered the charge to be proved from the other evidence.
In a paper on the law relating to confession in criminal cases by Mr. Charles H. Hopwood, the writer admits the probability of the recognition of the seal before the Reformation. He says that Garnet's case even as cited by Lord Coke could hardly be in point, inasmuch as Garnet was not called as a witness in the Gunpowder treason trial, and that the obligation of the seal of confession, if put forward by Garnet at all, was only done so by way of his own defence that he was not a conspirator, but merely knew whatever he knew through hearing the confession of the others, and that Sir E. Coke appears almost to confess and avoid this plea by retorting that the confession was one of crime not yet executed. Sir Edward Coke in his commentary on the "Articuli Cleri", c. 10, interpreting the wording of it as he does, says that it declares the common law. His supporting this statement by the citation of a then recent case, together with his own argument, already mentioned, in that case, affords strong evidence that this great common lawyer was of opinion that even in his post-Reformation period the common law of England recognized the privilege of confession, except in the case of treason. If that is his view, as seems, at least, highly probable, it is profoundly interesting as the opinion of a very distinguished lawyer and a fierce champion of Protestantism.
It is important, however, to bear in mind that by the penal laws Catholicism was a proscribed religion. The practice of it was subjected to severe penal statutes and priests performing its rites were rigorously penalized. Statute law displaces the common law if the latter is inconsistent with the provisions of the statute. It is true that there is no statute which expressly declares that religious confession shall not be privileged from disclosure in the witness-box. But so many statutes were passed against the practice of the Catholic religion that it would seem inconsistent with them to hold that such a privilege still prevailed at common law.
Confession and the Book of Common Prayer
In the first half of the nineteenth century nearly all these laws were repealed, most of them having been for some time inoperative. There has never been any legislation one way or the other about the disclosure in evidence of religious confession. If the privilege had ceased to be part of the common law legislation would he necessary to re-establish it. If it survived in the common law it can only have done so through the allowance of it in the case of theProtestant Church of England. If there was any such allowance it might be argued that by the sanction now given by the State to the practice by Catholics of their religion the same allowance to them, too, is to be implied. In order to consider whether any allowance of the privilege of religious confession endured in the Protestant Church of England, it is necessary to consider whether confession itself endured there and, if so, to what extent.
It is material to recollect that the whole system of spiritual jurisdiction and the administration of canon law in England received a paralyzing blow with the advent of the Reformation. The Submission of the Clergy Act in 1533 (25 Henry VIII, c. 19) deprived the laws of the universal Church, under the headship of the pope, of all the validity in England which was based on the mere ground of their being Decrees of the universal Church. That statute appointed a commission of thirty-two persons, sixteen lay and sixteen ecclesiastical, to inquire into the various ecclesiastical constitutions and canons, and it enacted that such of them as, in the opinion of the commissioners or the majority of them, ought to be abolished, should be abolished, and such of them as, in their opinion, ought to stand, should stand, the king's assent being first obtained; but until they should have so determined, any canons, or constitutions which were not contrariant to the laws, statutes, or customs of the realm or were not to the damage of the king's prerogative, were still to be used and executed as before. The statute was repealed in the reign of Queen Mary, but revived in that of Elizabeth; however, the commission never completed its labours and never arrived at any determination. The same direction is further pursued by other statutes in the same reign. Thus the preamble to 25 Henry VIII, c. 21, states that the realm of England is subject only to such laws as have been made within the kingdom or such as, by the sufferance of the sovereign, the people of the realm have taken by their own consent to be used among them, and to the observance of which they have bound themselves by long use and custom, which sufferance, consent, and custom are the basis of the force thereof.
In an Act of the same reign relating to marriage, the prelude runs thus: "Whereas the usurped power of the bishop of Rome hath always intangled and troubled the meer jurisdiction and regal power of this realm of England". There is, also, the Act 37 Henry VIII, c. 17, which declares that "by the word of God" the king is "supreme head in earth of the church of England", having power and authority to exercise all manner of ecclesiastical jurisdiction. Thus, in the reign of Henry VIII, the whole basis of canon law -- the jurisdiction of the universal Church with the pope for its head -- was removed, and for such canon law and ecclesiastical jurisdiction as remained a new basis was constructed, viz, that of the consent of the English nation and the royal sufferance. Professor Maitland observes that these various statutes impose upon the ecclesiastical courts "not merely new law, but a new theory about the old law". "Their decisions", he says, "were dictated to them by acts of Parliament -- and that is a very new phenomenon." "In this reign", he says, "we come upon a sudden catastrophe in the history of the spiritual courts."
This reign is the introduction of the Protestant Reformation into England inasmuch as it nationalizes the Church, makes it dependent upon the State, separates it from the authority of the pope, and constitutes the king supreme head. Still we find the king sternly checking the growth of Protestant doctrine and by the Statute of the Six Articles, passed in the thirty-first year of his reign, we find it declared that "auricular confession is expedient and necessary to be retained and continued, used and frequented in the Church of God", and it was thereby made a felony to assert a contrary opinion. Therefore, with the exception, conceivably, of its exclusion in cases deemed to offend against the king's prerogative which was then carried to great lengths, there is no reason to think that the privilege of the seal would not have been observed in that reign. But under Edward VI and his Calvinistic uncle, the Lord Protector Somerset, the Church of the State rapidly became Protestant in its doctrine also, and in matters other than that of its headship. In the first year of his reign (1547), we find a mention of confession in a royal injunction issued to all his subjects, clergy and laity. The ninth of the royal injunctions issued that year runs as follows: "That they (i.e. parsons, vicars and other curates) shall in confessions every Lent examine every person that cometh to confession to them, whether they can recite the articles of their faith, and the Ten Commandments in English, and hear them say the same particularly".
In the First Prayer Book of Edward VI, published by parliamentary authority (1548), the Communion service prescribes a general confession. The service for the visitation of the sick contains a mention of confession and a form of absolution in the following words: "Here shall the sick person make a special confession, if he feel his conscience troubled with any weighty matter: After which confession the Priest shall absolve him after this sorte: Our Lord Jesus Christ who hath left power to his Church to absolve all sinners which truly repent and believe in him, of his great mercy forgive thee thine offences; and by his authority committed to me, I absolve thee from all thy sins, in the name of the father and of the son and of the holy ghost". This Prayer Book goes on immediately to say: "and the same form of absolution shall be used in all private confessions.
The Second Prayer Book, which was published in 1552, contains the same form as the First Prayer Book in the service for the visitation of the sick, but it omits all mention of private confession. It also prescribes the general confession in the service before the Communion, as to which last named, however, it expressly denies transubstantiation or consubstantiation. This denial was omitted in the Third Prayer Book and is omitted from the Prayer Book as finally settled in 1662. The service for the visitation of the sick remains the same in that final version with the exception that, instead of saying "Here the sick person shall make a special confession", it says: "shall be moved to make a special confession of his sins , and that, after the direction to absolve him, there are the words "(if he humbly and heartily desire it)". The mention of private confession is omitted.
We receive an indication of the nature of the confession spoken of from the exhortation to the Communion service, prescribed in all the versions of the Prayer Book, which directs the minister to exhort the congregation in the following words: "And if there be any of you whose conscience is troubled and grieved in anything, lacking comfort or counsel let him come to me or to some other discreet and learned priest, taught in the law of God, and confess and open his sin and grief secretly, that he may receive such ghostly counsel, advice and comfort that his conscience may be relieved and that of us (as of the ministers of God and of the Church) he may receive comfort and absolution to the satisfaction of his mind, and avoiding of all scruple and doubtfulness: requiring such as shall be satisfied with a general confession not to be offended with them that do use, to their further satisfying, the auricular and secret confession to the Priest: nor those also which think needful or convenient for the quietness of their own consciences particularly to open their sins to the priest to be offended with them that are satisfied with their humble confession to God and the general confession to the church". The latter part, from "requiring, etc.", was omitted in the Second and subsequent Prayer Books. In the ordination service prescribed in the Prayer Book the bishop is to speak the following words: "Receive the holy ghost for the office and work of a Priest in the Church of God now committed to thee by the Imposition of our hands. Whose sins thou dost forgive they are forgiven; and whose sins thou dost retain they are retained".
The two "Books of the Homilies" are official documents of the Protestant Church of England. The publication of homilies was much encouraged by Archbishop Cranmer and other leaders of the Reformation in England and by the sovereign, King Edward VI. They were designed for the use of the clergy in their parish churches, mainly in order to put doctrine before the people in plain language. The first "Book of the Homilies" appeared in 1547. The reading of the homilies or one of them every Sunday in parish churches was enjoined by royal authority. They subsequently received sanction from the mention made of them in the Communion service contained in the Prayer Book. It is evident that it was intended that further homilies should be written later.
The second "Book of the Homilies" was published by the authority of Queen Elizabeth and was appointed to be read in every parish church. It contains a homily on Repentance, the second part of which, definitely and with argument, condemns the doctrine of the necessity of auricular confession. The condemnation concludes as follows: "I do not say but that, if any do find themselves troubled in conscience, they may repair to their learned curate or pastor, or to some other godly learned man, and shew the trouble and doubt of their conscience to them, that they may receive at their hand the comfortable salve of God's word: but it is against the true Christian liberty, that any man should be bound to the numbering of his sins, as it hath been used heretofore in the time of blindness and ignorance". We find, on the other hand, on the revival of Catholicism under Edward's successor, Queen Mary, some special mentions of confession which appear to indicate that its practice was regarded as one of the tests of orthodoxy. In articles of visitation of his diocese by Bonner, Bishop of London, in 1554, we find the following inquiry under Art. XX: "Whether any person have refused or contemned to receive the sacrament of the altar, or to be confessed and receive at the priest's hand absolution according to the laudable custom of this realm?" Among similar articles set forth in 1557 by Cardinal Pole for the visitation of his Archdiocese of Canterbury, we find the following: "Touching the Lay People. III. Item, Whether they do contemn or despise by any manner of means any other of the sacraments, rites or ceremonies of the church, or do refuse or deny auricular confession?"
This may be said to constitute the official documentary evidence of the doctrine and discipline of the Church of England with regard to confession. It was not ranked as a sacrament, and the exercise of it was to be optional, the only instance with regard to which we find any imperative words used being that of a dying person who should feel his conscience troubled with "any weighty matter". It may be that these last words are a literal translation of the Latin "gravi materia" frequently used, and so, perhaps, may denote, approximately, grievous or mortal sin. But even as to this occasion we find, as already pointed out, the words "shall make" altered to "shall be moved to make". It was not part of the doctrine of the Church of England as it continued established under Edward VI and, subsequently, from the accession of Elizabeth onwards, that auricular confession was necessary for forgiveness. The Statute of the Six Articles was repealed in the first year of Edward VI. The opinion and belief in the Protestant Church of England during that and the succeeding centuries were opposed to such a doctrine.
Anglican Canonists and Theologians
Bishop Hooker, the Caroline divine, was opposed to obligatory confession. In the afore-mentioned "Codex Juris Ecclesiastici Anglicani" of Dr. Gibson, the writer characterizes as follows the Sacraments of Penance and Extreme Unction: "Title XXI. The Two Popish Sacraments of Penance and Extreme Unction". In the "Parergon Juris Canonici Anglicani", published by Dr. John Ayliffe (London, 1726), we find in the introduction (p. XL) this passage: "Tho' several Titles of the Canon Law are out of use with us here in England by reason of the gross Idolatry they contain in them, as the Title of the Authority and Use of the Pall, the Title of the Mass, the Title of Relicts, and the Worship of the Saints, the Title of Monks and Regular Canons, the Title of keeping the Eucharist and Chrism, and such other of the like Quality: Yet these are retained in the general". lit is true that he does not include confession amongst these titles, but, on the other hand, he makes no reference to any laws as to it in the Church of England. Moreover, in the chapter on public penance (p. 420) we find a statement that penance is distinguished by the Romanists and the canon law as (1) external which includes confession to a priest, and that it is this first kind which they make a sacrament for the interest and advantage of the priesthood as it consists in the absolution of the priest. "But", Dr. Ayliffe continues, "we Protestants who deny Penance to be a Sacrament say that it consists in sorrow, confessing to God in Foro Conscientiæ."
In Wheatley's "Rational Illustration of the Book of Common Prayer, being the substance of everything liturgical in Bishop Sparrow, Mr. L'Estrange, Dr. Comber, Dr. Nichols, and all former Ritualists, Commentators or Others upon the same Subject, collected and reduced into one continued and regular method and interspersed all along with new observations", we find (p. 374) the following comment on the words contained in the service for the visitation of the sick, which have been set out above: "i.e. I suppose if he has committed any sin, for which the censure of the Church ought to be inflicted or else if he is perplexed concerning the nature or some nice circumstances of his crime". On the words of absolution we find this marginal note: "Seems only to respect the censures of the Church", which means, apparently, that it is not the imparting of a Divine forgiveness for the actual sin.
The only occasion in which the concealment of a confession is imposed as a duty by the Protestant Church of England seems to be in the canons which were made in 1603. Canon 113 deals with the suppression of evil deeds by the reporting thereof by the persons concerned with the administration of each parish. It provides for the presentment to the Ordinary by parsons, vicars, or curates of the crimes and iniquities committed in the parish. It concludes with the following reservation: "Provided always, That if any man confess his secret and hidden sins to the minister, for the unburdening of his conscience, and to receive spiritual consolation and ease of mind from him: we do not in any way bind the said minister by this our Constitution, but do straitly charge and admonish him, that he do not at any time reveal and make known to any person whatsoever any crime or offence so committed to his trust and secrecy (except they be such crimes as by the laws of this realm his own life may be called into question for concealing the same) under pain of irregularity".
There are three points to be observed in the canon: First, the confession there referred to, from the likeness of the words used to those used in such parts of the liturgy as mention confession, which have been noticed above, seems to be the confession mentioned in the liturgy, viz, such form of confession as survived in the Protestant Church of England. Second, there is an express exemption from the duty of secrecy where such duty should conflict with one imposed by the civil power under a certain penalty. There does not appear to have been, in fact, at that time any law which made the mere concealment of any crime, including treason, an offence punishable with forfeiture of life. But this in no way affects the principle laid down in the canon. The exemption is a marked departure from the pre-Reformation ecclesiastical law on the subject as shown by the pre-Reformation English canons and otherwise. Third, even apart from the exemption, the language used to declare the injunction bears a marked contrast to the language used to declare the secrecy in pre-Reformation days. It is evident that secrecy is not quasi of the essence of this confession, as Lyndwood had declared it to be of the confession of which he wrote. The confession as to whose secrecy the Fourth Lateran Council in behalf of the Church in the whole world, and the English Councils of Durham, Oxford, etc., in behalf of the Church in England, had made stringent decrees seems to have been banished by the Reformation.
It results from the Submission of the Clergy Act, mentioned above, that a canon is void if it contravenes common or statute law, and, accordingly, it becomes void if at any subsequent period a statute inconsistent with it is passed, as was held in the recent case of R. v. Dibdin (Law Reports, 1910, Probate, 57). It does not seem that there was in 1603 any statute to which canon 113 was necessarily contrariant or that any has been passed since. When we have to decide whether or not it conflicted with the common law it must be remembered that many items of the common law must have disappeared or have undergone considerable alteration by such a change in the whole national life as that which was caused by the Reformation. Rules of canon law and certain precepts of the Church had, undoubtedly, formed some of the stones in the growing fabric of English common law. So, where the practices to which these rules or precepts applied were repudiated or considerably modified one must expect a corresponding cessation or modification of the common law relating thereto. Of many such instances confession would be one. Even theEstablished Church of England did not claim for this confession which she sanctioned absolute inviolability, as the canon which has just been quoted shows.
The Civil Courts
It was decided by the Court of King's Bench in a judgment delivered by Lord Hardwicke in the case of Middleton v. Croft, already referred to, that the canons of 1603, though binding on the clergy, do not bind the laity. The reason for this is that though canons, in order to be valid must, as these did, receive the royal sanction, they are made in convocation, and, thus, without representation of the laity. Accordingly, if this canon infringed a right enjoyed by the lay subjects of the realm it would, seemingly, in as far as it did so, not be valid against them. Thus, a canon purporting to forbid clergymen from appearing as witnesses in any action which a subject might lawfully bring in the king's courts would, seemingly, be void as against the subject. The fundamental principle is that a witness shall give in evidence the whole truth that he knows concerning the matter in dispute and that the parties to the dispute are entitled to have that evidence given. The rules which regulate and which, in certain exceptional cases, restrict the giving of evidence are the growth of practice and of the rulings of judges, occurring mainly within the last two to three centuries (see the judgment of Parke B. in the case of The Queen v. Ryle, 9 M. & W., 244). The rule which excludes evidence, the requiring of which would be contrary to public policy, as may occur in relation to the conduct of the business of a state department, is an instance. In view of the absolute repudiation by the State of the jurisdiction of the Catholic Church and in view of the abandonment of the Sacrament of Confession as practised before the Reformation, one may fairly presume that, from the date of that event, confession would no longer have been regarded as a ground from motives of public policy, entitling to an exemption from the principle of the disclosure of all the truth known about the cause, were it to be civil or criminal.
Important Cases and Decisions
We know for certain that in the gradual growth of the rules of evidence as laid down within the last two to three centuries by the judges of the King's Courts the cases of privilege from exemption from disclosure are few, and that the only private relationship which the courts recognized as enjoying the privilege was that between client and attorney or counsel. We find an express instance of the recognition of privilege in the case of that particular relationship in the judgment of the Court of King's Bench in 1663 in the case of Sparke v. Middleton (I Keble's Reports, 505). In an anonymous case reported in Skinner's "Reports", 404, in 1693, Lord Chief Justice Holt said that the privilege would extend to a law scrivener, because he would be counsel to a man with whom he would advise. But he is reported to have added "otherwise of a Gentleman, Parson etc.". Mr. Badeley in his pamphlet, already referred to, maintains that Lord Holt did not mean this last assertion to be general and exclusive. This may conceivably be so. It is recorded in another anonymous case, which we find in Lord Raymond's "Reports", p. 733, that the same judge refused to admit the evidence of a person entrusted by both the parties to the cause to make and keep secret a bargain; and he added that "(by him) a trustee should not be a witness in order to betray the trust". But the last decision cannot be said to be in agreement with the law of evidence as generally laid down.
In the case of Vaillant v. Dodemead [(1743) 2 Atkyn's "Reports", 524] Lord Hardwicke L.C. held that to claim the privilege as clerk in court or agent to a party was too general, "for", he said, "no persons are privileged from being examined in such cases but persons of the profession, as counsel, solicitor, or attorney". But we find the privilege even in the cases of the relationship of client to attorney or counsel restricted to the subsistence of that relationship when professionally created by the employment by the client of the attorney or counsel as such and that it is not extended to confidential communications taking place between a person and a friend whom he confidentially consults because he happens to be a solicitor (Wilson v. Rastall, 1792, 4 Term Reports, 753). In the Duchess of Kingston's case [(1796), 20 State Trials, p. 572] it was held that a physician or surgeon was compellable to give evidence of matters which might have come to his knowledge in the course of his professional relationship to a party to a suit. The great commentator on the laws of England, Mr. Justice Blackstone, confines the privilege to communications made for the purpose of a legal cause. He specifies the persons who are exempted as "counsel, attorney or other person intrusted with the secrets of the cause". Mr. Serjeant Peake in his work on the law of evidence expressly excludes clergymen or priests or physicians.
At the same time one may observe in the judgment in the case of Wilson v. Rastall as in some other cases the indication of a potentiality of an expansion of this side of the law of evidence. "I have always understood", Lord Kenyon said, giving judgment, "that the privilege of a client only extends to the case of the attorney for him: Though whether or not it ought to be extended farther, I am happy to think may be inquired into in this cause." He meant that the matter would not be definitely concluded as an appeal would be possible. In the case of Du Barré v. Livette (Peake's "Nisi Prius Cases", 108) the same judge, Lord Kenyon, logically held that the privilege would extend so as to preclude an interpreter between a solicitor and a foreign client from giving evidence of what had passed. In the report of that case we find that the plaintiff's counsel informed the court that Mr. Justice Buller had recently tried on circuit a case of the King v. Sparkes: that the prisoner, in that case, was a "papist" and that it came out at the trial that he had made a confession of his crime (a capital one) to a Protestant clergyman: that this confession was received in evidence by the judge: and that the prisoner was convicted and executed. It seems obvious from what we are told about the two persons concerned that neither of them could have regarded the confession as sacramental. Lord Kenyon said that he would have paused before admitting such evidence. He added "But this case differs from it. The Popish religion is now no longer known to the law of this country, nor was it necessary for the prisoner to make that confession to aid him in his defence. But the relation between attorney and client is as old as the law itself".
The case of Butler v. Moore was decided in Ireland by Sir Michael Smith, Master of the Rolls, in 1802. It is reported in MacNally's "Rules of Evidence", p. 253. It concerned the will of Lord Dunboyne, who had abandoned the Catholic Faith: he was alleged, however, to have returned to it and, thereby, to have come within the penal law which deprived "lapsed papists" of the power to make a will. The circumstances under which he abandoned his Faith and those under which he is generally said to have returned to it are as follows: He was Bishop of Cork at the time of the death of the previous peer. Anxious to be able to transmit in a direct line the peerage and the headship of an ancient house, the new Lord Dunboyne appealed to Rome for a dispensation from his vow of celibacy. It was refused him, and, thereupon, he joined the Protestant Church and married, but had no issue. It is said that one day while he was driving along a country road a woman rushed out of a cottage, calling for a priest for some one who lay dangerously ill inside. Lord Dunboyne answered her "I am a priest", and, entering the cottage, he heard the dying person's confession. From a certain moment, said to have been this, till the end of his life he conformed again, at least, privately, to the Catholic Faith. His will was disputed by his sister, Mrs. Catherine O'Brien Butler, on the ground that, having reconformed to Catholicism, he was incapable of making one. In order to prove that fact she administered interrogatories to Father Gahan, a priest who had attended Lord Dunboyne shortly before his death, to the following effect: What religion did Lord Dunboyne profess, first, from 1783 to 1792? and, second, at the time of his death, and a short time before? As to the first question, Fr. Gahan answered that Lord Dunboyne professed theProtestant religion. To the second question he demurred on the ground that his knowledge (if any) arose from a confidential communication made to him in the exercise of his clerical functions, which the principles of his religion forbade him to disclose, nor was he bound by the law of the land to answer. The Master of the Rolls held, after argument by counsel, that there was no privilege, and he overruled the demurrer. Fr. Gahan adhered to his refusal to answer and he was adjudged guilty of contempt of court and was imprisoned.
In 1823 in the case of the King v. Redford, which was tried before Best C.J. on circuit, when a Church of England clergyman was about to give in evidence a confession of guilt made to him by the prisoner, the judge checked him and indignantly expressed his opinion that it was improper for a clergyman to reveal a confession. In 1828 in the case of Broad v. Pitt (3 C. & P., 518), where the privilege of communications to an attorney was under discussion, the same judge said: "The privilege does not apply to clergymen since the decision the other day in the case of Gilham. I, for one, will never compel a clergyman to disclose communications made to him by a prisoner: but if he chooses to disclose them, I shall receive them in evidence". As a fact, the case of R. v. Gilham (1 Moo. C. C., 186), tried in 1828, did not decide nor did it even turn on the question of privilege of confession to a clergyman. It turned on the question of the admissibility in evidence against a prisoner of an acknowledgment of his guilt which had been induced by the ministrations and words of the Protestant prison chaplain. The acknowledgment of the murder with which he was charged was made by the prisoner to the jailer and, subsequently, to the authorities; he appears to have made no acknowledgment of it to the chaplain himself. In the case of the King v. Shaw [(1834) 6 C. & P., 392], a witness who had taken an oath not to reveal a statement which had been made to him by the prisoner, was ordered to reveal it. "Everybody", said Mr. Justice Patteson, who tried the case, "except counsel and attorneys, is compellable to reveal what they may have heard." In the case of Greenlaw v. King [(1838) 1 Beav., p. 145], Lord Langdale M.R. said: "The cases of privilege are confined to solicitors and their clients; and stewards, parents, medical attendants, clergymen, and persons in the most closely confidential relation, are bound to disclose communications made to them".
The foundation of the rule protecting communications to attorneys and counsel was stated by Lord Brougham, Lord Chancellor, in an exhaustive judgment on the subject in the case of Greenough v. Gaskell [(1833) 1 Mylne & Keen, p. 103], to be the necessity of having the aid of men skilled in jurisprudence for the purpose of the administration of justice. It was not, he said, on account of any particular importance which the law attributed to the business of people in the legal profession or of any particular disposition to afford them protection, though it was not easy to see why a like privilege was refused to others, especially to medical advisers. A like opinion was expressed by Turner V.C. in the case of Russell v. Jackson [ (1851) 9 Hare, p. 391] in the following words: "It is evident that the rule which protects from disclosure confidential communications, between solicitor and client does not rest simply upon the confidence reposed by the client in the solicitor, for there is no such rule in other cases, in which, at least, equal confidence is reposed: in the cases, for instance, of the medical adviser and the patient, and of the clergyman and the prisoner". Moreover, in the relationship of lawyer and client the privilege was confined to communications between them made in respect of the particular litigation and it did not extend to communications generally passing between a client and his lawyer professionally. But the principle has developed so as now to include all professional communications passing in a professional capacity, and to the information and belief founded thereon: Minet v.Morgan [(1873) 8 Chancery Appeals, p. 366]; Lyell v. Kennedy [(1883) 9 Appeal Cases, p. 90]. In the former case Lord Selborne, Lord Chancellor, said: "There can be no doubt that the law of the Court as to this class of cases did not at once reach a broad and reasonable footing, but reached it by successive steps, founded upon that respect for principle which usually leads the Court aright".
In 1853 in the case of the Queen v. Griffin, a Church of England workhouse chaplain was called to prove conversations with a prisoner charged with child-murder whom, he stated, he had visited in a spiritual capacity. The judge, Mr. Baron Alderson, strongly intimated to counsel that he thought such conversations ought not to be given in evidence, saying that there was an analogy between the necessity for privilege in the case of an attorney to enable legal evidence to be given and that in the case of the clergyman to enable spiritual assistance to be given. He added, "I do not lay this down as an absolute rule: but I think such evidence ought not to be given".
In 1865 the question attracted public attention in England upon the prosecution of Constance Kent for a murder committed five years previously. She made a statement confessing her guilt to a Church of England clergyman, the Rev. Arthur Wagner, and she expressed to him her resolution to give herself up to justice. He assisted her in carrying out this resolution and he gave evidence of this statement before the magistrates. But he prefaced his evidence by a declaration that he must withhold any further information on the ground that it had been received under the seal of "sacramental confession". He was but slightly pressed by the magistrates, the fact of the matter being that the prisoner was not defending the charge. At the Assizes, Constance Kent pleaded guilty and her plea was accepted so that Mr. Wagner was not again called. The position which Mr. Wagner assumed before the magistrates caused much public debate in the press. There was considerable expression of public indignation that it should have been suggested that Mr. Wagner could have any right as against the State to withhold evidence on the ground which he had put forward. The indignation seems to have been largely directed against the assumption that sacramental confession was known to the Church of England. Questions were asked in both Houses of Parliament. In the House of Lords, Lord Westbury, Lord Chancellor, in reply to the Marquis of Westmeath, stated that "there can be no doubt that in a suit or criminal proceeding a clergyman of the Church of England is not privileged so as to decline to answer a question which is put to him for the purposes of justice, on the ground that his answer would reveal something that he had known in confession. He is compelled to answer such a question, and the law of England does not even extend the privilege of refusing to answer to Roman Catholic clergymen in dealing with a person of their own persuasion". He stated that it appeared that an order for commitment had in fact been made against Mr. Wagner. If that is so, it was not enforced.
On the same occasion Lord Chelmsford, a previous Lord Chancellor, stated that the law was clear that Mr. Wagner had no privilege at all to withhold facts which came under his knowledge in confession. Lord Westmeath said that there had been two recent cases, one being the case of a priest in Scotland, who, on refusing to give evidence, had been committed to prison. As to this case Lord Westmeath stated that, upon an application for the priest's release being made to the Home Secretary, Sir George Grey, the latter had replied that if he were to remit the sentence without an admission of error on the part of the Catholic priest and without an assurance on his part that he would not again in a similar case adopt the same course, he (the Home Secretary) would be giving a sanction to the assumption of a privilege by ministers of every denomination which, he was advised, they could not claim.
Lord Westbury's statement in the House of Lords drew a protest from Dr. Phillpotts, the then Bishop of Exeter, who wrote him a letter strongly maintaining the privilege which had been claimed by Mr. Wagner. The bishop argued that the canon law on the subject had been accepted without gainsaying or opposition from any temporal court, that it had been confirmed by the Book of Common Prayer in the service for the visitation of the sick, and, thus, sanctioned by the Act of Uniformity. From the bishop's reply to Lord Westbury's answer to his letter it is apparent that Lord Westbury had expressed the opinion that the 113th canon of 1603 simply meant that the "clergyman must not mero motu and voluntarily and without legal obligation reveal what is communicated to him in confession". He appears, also, to have expressed an opinion that the public was not at the time in a temper to bear any alteration of the rule compelling the disclosure of such evidence.
The second case referred to by Lord Westmeath was that of the Queen v. Hay, tried before Mr. Justice Hill at the Durham Assizes in 1860 (2 Foster and Finlaison, p. 4). The prosecutor had been robbed of his watch by the prisoner and another man. A police inspector had subsequently received the watch from Fr. Kelly, a priest in the neighbourhood, upon his calling at the presbytery. Fr. Kelly was summoned as a witness by the prosecutor, and as the oath was about to be administered to him he objected to its form -- not, he explained, to that part of it which required him to tell the truth and nothing but the truth, "but as a minister of the Catholic Church", he said, "I object to that part which states that I shall tell the whole truth". The judge answered him: "The meaning of the oath is this: it is the whole truth touching the trial which you are asked: which you legitimately, according to law, can be asked. If anything is asked of you in the witness-box which the law says ought not to be asked -- for instance, if you are asked a question the answer to which might criminate yourself -- you would be entitled to say, 'I object to answer that question'". The judge told him that he must be sworn. When asked by counsel from whom he had received the watch Fr. Kelly replied: "I received it in connexion with the confessional". The judge said: "You are not asked at present to disclose anything stated to you in the confessional: you are asked a simple fact -- from whom did you receive that watch which you gave to the policeman?". Fr. Kelly protested: "The reply to a question would implicate the person who gave me the watch, therefore I cannot answer it. If I answered it my suspension for life would be a necessary consequence. I should be violating the laws of the Church as well as the natural laws". The judge said: "On the ground that I have stated to you, you are not asked to disclose anything that a penitent may have said to you in the confessional. That you are not asked to disclose: but you are asked to disclose from whom you received the stolen property on the 25th December last. Do you answer or do you not?". Fr. Kelly replied: "I really cannot, my Lord", and he was forthwith committed into custody.
It may be fairly deduced from Mr. Justice Hill's words that he would not have required Fr. Kelly to disclose any statement which had been made to him in the confessional, and, in this sense, his words may be said to give some support to the Catholic claim for privilege for sacramental confession. But we need not wonder that he was not ready to extend the protection to the act of restitution, though, even in the eyes of non-Catholics, it ought, in all logic, to have been entitled to the same secrecy, in view of the circumstances under which, obviously, it was made.
The laws of evidence except where they have been prescribed or declared by statute are the growth of the rulings of judges and of practice which has been followed. Thus, their origin affords an opportunity for development in accordance with the development of society itself and of its principles and opinions. We have seen this development in regard to the extension of the privilege, accorded from the beginning to communications passing between counsel and attorneys and their clients. It is conceivable that this spirit of development may spread itself over other provinces as to which no privilege shall theretofore have been recognized. It is possible that it may be even now ready to declare the privilege in the case of religious confession when that case next arises. Some indication of this possibility is found in the case of Ruthven v. De Bonn, which was tried before Mr. Justice Ridley and a jury in 1901. The defendant, a Catholic priest, having been asked a general question as to the nature of the matters mentioned in sacramental confession, was told by the judge that he was not bound to answer it. The writer was present in court at the hearing of the trial and, as far as his recollection serves him, he understood Mr. Justice Ridley to say something to the effect that the judges had come to this mind in the matter, but the report of the trial in "The Times" of 8 February, 1901, does not contain such a statement. The learned judge said to the plaintiff, who was conducting his case in person: "You are not entitled to ask what questions priests ask in the confessional or the answers given.
If upon a case involving the question of the privilege next arising a ruling in favour of it should be made, this would be probably rather as a growth of the conception of public policy and not as a matter of traditional common law. There is a case in 1893 (Normanshaw v. Normanshaw, 69 L. T., 468) which was heard before the then President of the Divorce Court, Sir Francis Jeune, which shows a kind of middle attitude with regard to the question. A witness, a vicar of the Church of England, objected to giving evidence of a conversation which he had had with the respondent upon her being sent to see him after her misconduct. Upon the witness objecting to disclose the conversation, the President said that each case of confidential communication should be dealt with on its own merits and that he saw no reason why this particular converstaion should not be disclosed and he ordered the witness to disclose it. In summing up he remarked that it was not to be supposed for a single moment that a clergyman had any right to withhold evidence from a court of law, and that it was a principle of our jurisprudence that justice should prevail, and that no unrecognized privilege could be allowed to stand in the way of it. But it is to be observed that there had been no allegation of a religous confession. It is probable from the manner in which the President expressed himself that if a sacramental confession had been alleged he would not have ordered its disclosure. On the other hand, in 1881, in the case of Wheeler v. Le Marchant (17 Ch. D., 681), where the production of certain correspondence between the defendants' solicitors and their surveyors, passing before action brought, was in question, the Court of Appeal held that the principle which protected communications between client and legal advisers did not extend to the communications between solicitors and other persons not made for the purposes of litigation. The following words were spoken in his judgment by Sir George Jessel M.R., a judge of great eminence: "In the first place, the principle protecting confidential communications is of a very limited character. . . . There are many communications, which, though absolutely necessary because without them the ordinary business of life cannot be carried on, still are not privileged. . . . Communications made to a priest in the confessional on matters perhaps considered by the penitent to be more important than his life or his fortune, are not protected".
The tenth edition of Taylor, "On Evidence", edited by Hume-Williams, contains a note by the editor saying that he has advised magistrates that they are bound not to suffer statements to be withheld from evidence on the ground of their having been made by way of religious confession. But the editor appears to base the obligation of their disclosure on the decision in the case of R. v. Gilham, which, as said above, does not seem to be to the effect attributed to it. In Sir Robert Phillimore's work on "The Ecclesiastical Law of the Church of England" we find the following statement: "It seems to me at least not improbable that, when this question is again raised in an English court of justice, that court will decide it in favour of the inviolability of the confession, and expound the law so as to make it in harmony with that of almost every other Christian state". In Best's work on "The Law of Evidence" we find not only an expression of opinion that the privilege should be accorded but one to the effect that there is ground for holding that the right to the privilege is existent.
Jeremy Bentham
As regards the policy of exempting from disclosure statements made to clergymen by way of religious confession, opinion is not unanimous. Jeremy Bentham, writing in the early years of the nineteenth century, devotes a whole chapter to serious, considered argument that Catholic confession should be exempted from disclosure in judicial proceedings, even in Protestant countries. The chapter is headed: "Exclusion of the Evidence of a Catholic Priest, respecting the confessions entrusted to him, proper". The following are extracts of some of the most remarkable passages in it. "Among the cases", it begins, "in which the exclusion of evidence presents itself as expedient, the case of Catholic confession possesses a special claim to notice. In a political state, in which this most extensively adopted modification of the Christian religion is established upon a footing either of equality or preference, the neccssity of the exclusion demanded will probably appear too imperious to admit of dispute. In taking a view of the reasons which plead in favour of it, let us therefore suppose the scene to lie in a country in which the Catholic religion is barely tolerated: in which the wish would be to see the number of its votaries decline, but without being accompanied with any intention to aim at its suppression by coercive methods. Any reasons which plead in favour of the exclusion in this case will, a fortiori, serve to justify the maintenance of it, in a country in which this religion is predominant or established."
He refers the reasons in favour of the exclusion to two heads:
1. evidence (the aggregate mass of evidence) not lessened; and
2. vexation, preponderant vexation.
Under the first heading he says that the effect of non-exclusion would be the decrease in the practice of confession. "The advantage gained by the coercion", he says, "gained in the shape of assistance to justice, would be casual, and even rare: the mischief produced by it, constant and all-extensive. . . . The advantages of a temporal nature, which, in the countries in which this religious practice is in use, flow from it at present, would in a great degree be lost: the loss of them would be as extensive as the good effects of the coercion in the character of an aid to justice. To form any comparative estimate of the bad and good effects flowing from this institution, belongs not, even in a point of view purely temporal, to the design of this work. The basis of the inquiry is that this institution is an essential feature of the Catholic religion, and that the Catholic religion is not to be suppressed by force. If in some shapes the revelation of testimony thus obtained would be of use to justice, there are others in which the disclosures thus made are actually of use to justice, under the assurance of their never reaching the ears of the judge. Repentance, and consequent abstinence from future misdeeds of the like nature; repentance, followed even by satisfaction in some shape or other, satisfaction more or less adequate for the past: such are the wellknown consequences of the institution: though in a proportion which, besides being everywhere unascertainable, will in every country and in every age be variable, according to the degree and quality of the influence exercised over the people by the religious sanction in that form, and the complexion of the moral part of their character in other respects."
These words are all the more remarkable when we call to mind what a strenuous opponent the author of them was to the privilege allowed to communications between legal advisers and their clients. It is noticeable that, in dealing with this question, the Catholic religion alone presents itself to the mind of Jeremy Bentham as being concerned with it. The whole chapter is exclusively limited to the claim for protection for the Catholic practice of confession. It must be admitted by the most ordinary impartial observer that Catholics are in fact upon a different and much stronger footing in regard to the matter than any other religious body, because they are the only large religious organization, in Western Europe and America, of whose discipline, in the continuation of long tradition and practice, confession forms a vital constituent part. It is noticeable that British judges and lawyers, where denying the existence of the privilege, have stated that it cannot be allowed even in the case of Catholics, thereby recognizing, in the light of obvious fact, that their claim is not only most forcible but is peculiar.
As it has been sought to indicate, one can hardly contend as a legal sequence that the removal of the proscription of Catholicism by the State has revived the privilege in favour of confession, the existence of which in pro-Reformation days has been sought here to be proved. But there are cogent arguments, on the ground of public policy and of the desirability of candid consistency in state conduct, in favour of the seal being respected. The Catholic religion is now not only tolerated in England and Ireland, but it is sanctioned by the State, which appoints as its own officers Catholic chaplains to the army, the navy, and to the prisons. Moreover, the State knows full well that confession is an essential part of Catholic practice and that the inviolability of the seal is an essential part of confession; the three main objects for which these chaplains are required are that they may hear the confessions of the persons in their charge, say Mass in their presence, and communicate them. To say that, despite these facts, the Catholic chaplain of a remand prison might be required, under pain of committal, to disclose, on the prisoner's trial, a sacramental confession which the latter had made, would seem like laying a trap for both the priest and the prisoner. No one having the least acquaintance with trials as conducted by English or Irish judges to-day can think of such an event except as being in the remotest degree improbable. Yet, if the confession should have been made voluntarily, without the inducement of any hope or fear by any person possessed, in some way, of authority, the same legal principles would seem to apply to it as would apply to such a confession made by any other penitent or in any other place. If it should become an established principle, whether by judicial ruling or by legislation, that religious confession should be immune from disclosure in courts of justice, it is highly probable that the principle will embrace any denomination in which a confession in the nature of a religious exercise shall have occurred. One is disposed to believe that such a principle would accord with the bulk of modern feeling towards the question.
IRELAND
The legal position as to the seal of confession is the same with regard to Ireland as it is with regard to England.
SCOTLAND
In Scottish law there does not appear to be any exact or clearly defined principle protecting from disclosure confessions to clergymen. But there appears to be a recognized leaning towards such protection, at least, to a limited extent. It is to be observed that none of the works referred to below mention sacramental confession as practised by Catholics, which, perhaps, would be regarded by the courts as having a peculiar claim to protection. In the case of Anderson and Marshall, which is cited by Hume as having taken place in 1728, Hume tells us that Anderson had made a confession in the presence of a minister and two bailies. Though Anderson, he tells us, had sent for the minister in order to dlsburden his conscience to him, evidence of the confession was received at the trial of Anderson. Hume comments unfavourably upon the reception in evidence of this confession, on the ground that the admission of such evidence tends to deprive a prisoner of the relief of confession to a person in a spiritual capacity. But he says further on (p. 350) that there is no privilege on the part of "surgeons, physicians or clergymen with respect even to circumstances of a secret nature, which have been revealed to them in the course of their duty", He thinks that probably no clergyman will ever be called upon to disclose any confession made to him by a prisoner under arrest. He goes on to give a hypothetical case of a person pursuing a course of crime and then, being suddenly seized with compunction, making a confession to the clergyman of his parish, and, finally, relapsing and completing his crime. He thinks that in such a case, on the crime being committed, the clergyman might, on the ground of public expediency, be required to give evidence of this confession, made at the previous stage, as being important in the history of the crime. But he cites no authority.
Tait, in his "Treatise on the Law of Evidence in Scotland" (p. 396), having dealt with the disqualification of a witness by having been agent or advocate of the opposite party, says: "There is only one other situation in which the law allows the exclusion of evidence on the ground of confidence, and that chiefly in reference to proceedings of a criminal nature as where a prisoner in custody and preparing for his trial, has confessed his crime to a clergyman in order to obtain spiritual advice and comfort". But Tait's authority seems to be derived from Hume, who is cited above. Alison, in his work on the "Practice of the Criminal Law of Scotland", having cited Anderson and Marshall's case, makes the following statement: "And there is nothing exceptionable in the admission of such testimony, if he heard the confession tanquam quilibet; that is, if he heard it as an ordinary acquaintance or bystander, and not in the confidence and under the seal of a religious duty. But our law utterly disowns any attempt to make a clergyman of any religious persuasion whatever divulge any confessions made to him in the course of religious visits, or for the sake of spiritual consolation; as subversive of the great object of punishment, the reformation and improvement of the offender".
INDIA
In India the British law as to the seal of confession is the same as in England
BRITISH COLONIES
Apart from any express legislation or from any local law to the contrary prevailing, the law on the subject in the British Colonies and throughout the British Empire would be the same as that which prevails in England. In Cape Colony the law is the same as in England. The legal adviser is privileged: there is no ordinance or statute extending the privilege to the priest. Of the Commonwealth of Australia, Victoria, by the Evidence Act, 1890, S. 55, has enacted that "No clergyman of any church or religious denomination shall, without consent of the person making the confession, divulge in any suit, action or proceeding whether civil or criminal any confession made to him in his professional character according to the usage of the church or religious denomination to which he belongs". In New Zealand, by the Evidence Act, 1908, S. 8 (1), "a minister shall not divulge in any proceeding any confession made to him, in his professional character, except with the consent of the person who made such confession.
For the Dominion of Canada the law on the subject is the same as in England. There is no Dominion legislation upon the subject. But the Province of Quebec, by Art. 275 of its Code of Civil Procedure, has enacted that a witness "cannot be compelled to declare what has been revealed to him confidentially in his professional character as religious or legal adviser". But even apart from this express legislation the privilege of the seal has been transmitted, in Quebec, from the old French law of the province, the continuance of the liberty of the Catholic religion having been guaranteed (see Gill v. Bouchard, 1896, R. J., 5 Q. B., 138).
In the case of Massé v. Robillard [(1880) 10 Revue légale, p. 527] -- which turned upon a political election -- a witness was asked, with regard to his voting, whether he had been to confession to a certain priest and for what reason that priest had refused to hear his confession. The defendant to the suit objected to the question as being a violation of the privilege of confession. It was argued on the other side that the privilege did not extend so as to prohibit a penitent from revealing what had been said by the priest. The court upheld the objection, deciding that a witness cannot be asked what a priest said to him during confession and that the disclosure of what has been said during confession is not permitted.
In the case of Gill v. Bouchard, referred to above, it was held by the Court of Queen's Bench, on an appeal from a judge of the Superior Court, that a priest, who was being sued for damages for having (it was alleged) induced an apprentice to leave his master, could not be compelled to disclose what he had said to the apprentice on the subject during the latter's confession, even though his advice to the apprentice was the alleged unlawful act for which he was being sued. It was held that the priest was protected by Art. 275 of the Code of Civil Procedure, and that, in the absence of evidence to the contrary, the priest's statement that whatever he had said was said while he was fulfilling his functions as religious adviser must be final and conclusive. Thus, unless the person seeking to get in evidence what has passed in the confessional can prove that such matter has not passed in the performance of the practice of confession or in the fulfilment by the priest of his duty as confessor or religious adviser, the priest's statement that if anything has passed, it has passed in the fulfilment of such duty or in the course of confession is conclusive, and any question upon the matter is entirely precluded by that statement. In this particular case the priest had, at the trial, answered: "If I spoke to the child about the matter it was in the confessional". (The boy's father told the court that the boy had said that drinking and bad words took place at his master's workshop.) The priest was then asked whether "he had counselled or advised the apprentice to leave his master's service, either in the confessional or elsewhere?". The priest objected to answering this question and contended that he was not legally bound to do so. The judge of the Superior Court held, on the ground that the question was one as to whether the priest had or had not committed a legal wrong, that he was not exempt from the obligation of answering it, and as the priest continued to refuse, he was declared guilty of contempt of court and ordered to be imprisoned. This decision, as already mentioned, was, after an exhaustive argument of the question, reversed on appeal by the Court of Queen's Bench, which declared the law to be as stated above.
In Newfoundland, by the Consolidated Statutes, 1872, C. 23, s. 11, which section has since been incorporated in the Consolidated Statutes, 1892, it is enacted that "a clergyman or priest shall not be compellable to give evidence as to any confession made to him in his professional character".
UNITED STATES OF AMERICA
The position of the question at common law is the same in America as it is in England. In the case of the Commonwealth v. Drake [(1818) 15 Mass., 154], we find it argued on the one side that a confession of a criminal offence made penitentially by a member of a certain Church to other members, in accordance with the discipline of that Church, may not be given in evidence. These others were called as witnesses. The solicitor-general, on the other hand, argued that religious confession was not protected from disclosure. It is true that he, also, took the point that in this case "the confession was not to the church nor required by any known ecclesiastical rule", but was made voluntarily to friends and neighbours. The court held that the evidence was rightly received. On the other hand, in the case of People v. Phillips (1 Southwest L. J., 90), in the year 1813, the Court of General Sessions in New York, in a decision rendered by De Witt Clinton, recognized the privilege, and 10 Dec., 1828 it was embodied in the law of the State of New York. This was directly owing to the trial of Rev. Anthony Kohlmann, S.J., who refused to reveal in court information received under the seal of confession. (See KOHLMANN, ANTHONY; and Sampson, "The Catholic Question in America", New York, 1813, appendix). There is also Smith's case reported in the "New York City Hall Recorder", vol. II, p.77, which, apparently, was decided in the same way. But these few reported cases, as to the first of which we have no report of the grounds of the decision, and the two latter of which come from inferior courts, are hardly of sufficient weight to help to a real determination of the question one way or the other. If the question had ever had occasion to call for the considered judgment of a court of appeal, there is no doubt that the answer to it at common law would have been deduced from its history in England.
But some of the states have made the privilege a matter of statute law. In Arizona (Revised Statutes, 1910, S. 2535, par. 5) a clergyman or priest cannot without the consent of the person making the confession be examined as to any confession made to him in his professional character in the course of discipline enjoined by the Church to which he belongs. The same provision is enacted in the Penal Code, S. 1111, with the prelude "There are particular relations in which it is the policy of the law to encourage confidence and to preserve it inviolate".
The Territory of Alaska (C. C. P., 1900, S. 1037) and the State of Oregon (annot. C. C. P., 1892, S. 712, par. 3) have provisions almost identically the same as that prevailing in Arizona with the substitution of the words "shall not" for "cannot". The States of Colorado (Annotated Statutes, 1891, S. 4824), California (Code of Civil Procedure, 1872, S. 1881, par. 3), Idaho (Revised Stat., 1887, S. 5958), Minnesota (Gen. Stat., 1894, S. 5662), Montana. (Code of Civil Proc, 1895, S. 3163 (3), Nevada (Gen. Stat., 1885, S. 3405), Washington (Code and Stat. 1897, S. 5994), Utah (Rev. Stat., 1898, S. 3414) North Dakota (Rev. Codes, 1895, S. 5703 (3), and South Dakota (Stat., 1899, S. 6544) have statutory provisions similar to that prevailing in Arizona.
In California the provision was amended by the Code Commission, 1901, by the addition to S. 1881 of the words: "Nor as to any information obtained by him from a person about to make such confession and received in the course of preparation for such confession". The Commission also added a section (1882) to the effect that when a person who has made such a confession testifies, without objection on his part, to it or to any part of it, the clergyman to whom it was made may be examined fully as to it in the same action or proceeding: and that nothing contained in S. 1882 is to affect the right of the court to admit evidence of such confession when no objection is reasonably interposed thereto, or when the court finds as an inference from proper evidence that the consent has been expressly or impliedly given. But all the amendments of the Commission have been held to be void on formal grounds (Lewisv. Dunne, 134 Cal., 291). By the Statutes of the State of Arkansas, 1894 (S. 2918): "No minister of the gospel or priest of any denomination shall be compelled to testify in relation to any confession made to him in his professional character, in the course of discipline enjoined by the rules or practice of such denomination". By the Revised Statutes of the State of Indiana, 1897 (S. 507), certain classes of persons are enumerated who are "not to be competent witnesses", which classes include "clergymen as to confessions or admissions made to them in course of discipline enjoined by their respective churches". Similarly, in the State of Missouri (Revised Statutes, 1899, S. 4659), "a minister of the gospel or priest of any denomination, concerning a confession made to him in his professional character, in the course of discipline enjoined by the rules of practice of such denomination," is to be incompetent to testify.
The States of Kansas [General Statutes, 1901, S. 4771 (5)], and Oklahoma (Statutes, 1893, S. 335) have laws by which "a clergyman or priest, concerning any confession made to him in his professional character in the course of discipline enjoined by the church to which he belongs, without the consent of the person making the confession" is to be incompetent as a witness. In the State of Iowa it is enacted (Code, 1897, S. 4608) that no "minister of the gospel or priest of any denomination shall be allowed, in giving testimony, to disclose any confidential communication properly intrusted to him in his professional capacity, and necessary and proper to enable him to discharge the functions of his office according to the usual course of practice or discipline". But the prohibition is not to apply to cases where the party in whose favour it is made waives the right. The State of Nebraska (Compiled Statutes, 1899, S. S. 5907 and 5908) has like provisions. It has, also, (S. 5902) a similar enactment to that in force in Kansas, which has been mentioned above. In the State of Kentucky it is enacted (C. C. P., 1895, 606 (5) that a clergyman or priest shall not testify to any confession made to him in his professional character in the course of discipline enjoined by the Church to which he belongs, without the consent of the person confessing. In Ohio (Annotated Revised Statutes, 1898, S. 5241) and in Wyoming (Revised Statutes, 1887, S. 2589) there are almost identical enactments, save for the final qualification as to consent, which is omitted. North Dakota (Revised Codes, 1895, S. 5704) andSouth Dakota (Statutes 1899, S. 6545) have provisions that if a person offers himself as a witness that is to be deemed a consent to the examination also of a clergyman or priest on the same subject within the meaning of the enactment. Colorado (Annotated Statutes, 1891, S. 4825) and Oklahoma have like provisions as to implied consent.
In the State of Michigan it is enacted (Compiled Laws, 1897, S. 10, 180) that "No minister of the gospel or priest of any denomination whatsoever shall be allowed to disclose any confessions made to him in his professional character in the course of discipline enjoined by the rules or practice of such denomination". In the State of New York it is enacted (Code of Civil Procedure, 1877, S. 833) that "a clergyman or other minister of any religion shall not be allowed to disclose a confession made to him in his professional character in the course of discipline enjoined by the rules or practice of the religious body to which he belongs". By S. 836 the protection is to apply unless the person who has confessed expressly waives it upon the trial or examination. In the State of Wisconsin (Statutes, 1898, S. 4074) there is an enactment like unto S. 833 of the New York Code of Civil Procedure with the addition of the qualification "without consent thereto by the party confessing". In the State of Vermont it is enacted (Statutes, 1896, no. 30) that "no priest or minister of the gospel shall be permitted to testify in any court in this State to statements made to him by any person under the sanction of a religious confessional". In Hawaii it is enacted (Civil Law, 1897, S. 1418) that "no clergyman of any church or religious denomination shall, without the consent of the person making the confession, divulge in any action, suit or proceeding, whether civil or criminal, any confession made to him in his professional character according to the uses of the church or religious denomination to which he belongs".
It will be noted that in each case, with the exception of Hawaii, Iowa, and Vermont, the enactment contains the words "discipline enjoined", while of these others, Hawaii has the words "according to the uses of the church or religious denomination", and Vermont has the words "under the sanction of a religious confessional". Iowa appears to have the most widely-worded provision on the subject: a "confidential communication to a clergyman properly entrusted to him in his professional capacity" is included in the same sentence with confidential communications to an attorney, counsellor, or doctor, and the only other qualification put upon it is that it should be "necessary and proper to enable him (the clergyman) to discharge the functions of his office according to the usual course of practice or discipline". But the statutes would not cover a casual communication made to a clergyman which is not made to him by reason of his professional capacity (State v. Brown, 1895, 95 Iowa, 381). In like manner it was held in 1835 in the State of New York that a communication made to a clergyman by a member of his congregation, but not made to him as a clergyman or in the course of discipline, was not within the privilege (People v. Gates (1835), 13 Wend., 311). Similarly, in Indiana, it has been held that where the evidence given by a priest does not concern any confession made to him in the course of discipline, enjoined by the Church, the evidence is admissible (Gillooley v. State (1877), 56 Ind., 182); that only statements made to clergymen in obedience to some supposed religious duty are privileged (Knight v. Lee, 80 Ind., 201). The States of Georgia, Louisiana, North Carolina, Pennsylvania, Tennessee, and Texas have statutes protecting communications made to attorneys professionally. From the fact of such communications being protected by statute while these passing between priest and penitent are not so protected it does not necessarily follow that no privilege is accorded to those latter communications, because the former were already privileged at common law.
FRANCE
In the western portion of the Continent of Europe the sacredness of the seal of confession received public recognition at a very early date. Among the Capitularies of Charlemagne the first capitulary of the year 813, Article XXVII, is as follows: "that inquiry shall be made whether what is reported from Austria (de partibus Austriæ) is true or not, viz., that priests, for reward received, make known thieves from their confessions (quod presbyteri de confessionibus accepto pretio manifestent latrones)". The Austria here referred to is the eastern part of the old Western Empire, then called Austria. In France it was an incontestably established principle not only that a confessor could not be examined in a court of justice as to matters revealed to him in confession, but that admissions made in confession, if disclosed, might not be received or acted upon by the court and would not be evidence. Merlin and Guyot, distinguished writers on French jurisprudence, cite a decree of the Parliament of Normandy deciding the principle and laying down that a person charged upon the evidence of a confession cannot be convicted and must be discharged. They cite decrees of other Parliaments laying down the sacredness of the seal of confession. Among others, they cite a decree of the Parliament of Paris in 1580, that a confessor could not be compelled to disclose the accomplices of a certain criminal, whose names the criminal had confessed to him when going to the scaffold. These decrees were judicial. From the able and comprehensive argument of the appellant's counsel in the Quebec case of Gill v. Bouchard, which has been mentioned above, much valuable information on the French law upon the subject is to be obtained. In that argument there is cited a decree by the Parliament of Flanders in 1776 declaring that the evidence of a witness who repeated a confession which he had overheard was not admissible, and reversing the judgment which had been passed on the admission of such evidence.
Muteau, another distinguished French jurist, speaks in clear and emphatic terms of the sacredness of the seal, citing, also, various instances in proof. He tells us in a foot-note of a certain Marquise de Brinvilliers, among whose papers, after she had been arrested, was found a general confession (apparently made in pursuance of religious discipline) accusing herself of an attempt to murder various members of her family. The court trying her, he says, absolutely ignored this confession: Muteau gives us a quotation from rodius in Pandect f. 73, in which rodius says: "He who has confessed to a priest is not held to have confessed". In Bonino's case, which is cited in the course of the appellant's argument in Gill v. Bouchard as having been decided by the Court of Cassation of Turin (at that time part of the French Empire) in February, 1810, and as being reported in the "Journal du Palais périodique", VIII, 667, the court is reported to have decided that an open avowal made by a penitent in consequence of his being counselled in confession to make such avowal ought not to be received in evidence against him.
Merlin and Muteau tell us that formerly the breach of the seal by a priest was punishable with death. Guyot says that canonists are not agreed as to whether the breach is an offence cognizable by the civil courts (si c'est un délit commun ou un cas royal), but that several canonists maintain that the civil judges ought to have cognizance of it. This appears to be his own view because the breach is a grave crime against religion and society, a public scandal, and a sacrilege. He cites, however, a decree of the Parliament of Toulouse of 16 Feb., 1679, deciding that the cognizance of the offence belonged to the ecclesiastical judge.
All these three writers except from the general inviolability of the seal the single case of high treason, that is, an offence against the person of the king or against the safety of the State. Merlin and Guyot, appear to base their authority for this exception on a statement by Laurent Bouchel, a distinguished French advocate (1559-1629). He practised before the French Parliament; he was also an expert in canon law and he wrote a work on the Decrees of the Gallican Church. They cite Bouchel as stating that "on account of the gravity and importance of the crime of high treason the confessor is excused if he reveals it that he (Bouchel) does not know if one ought to go further and say that the priest who may have kept such a matter secret and not have denounced it to the magistrate would be guilty and would be an accomplice; that one cannot doubt that a person who is informed of a conspiracy against the person and estate of the prince would be excommunicated and anathematized if he did not denounce it to the magistrate to have it punished". It is to be noticed that this statement by Bouchel, as cited by Merlin and Guyot, does not mention any decree or decision or any other authority supporting it. Muteau, in excepting high treason, appears to base the exception mainly upon a decree of Louis XI, of 22 December, 1477, enjoining "upon all persons whatsoever" to denounce certain crimes against the safety of the State and the person of the king which might come to their knowledge. He says that the theologians have invariably maintained that confessors were not included among persons bound to reveal high treason. Muteau points out, also, that the Inquisition itself uniformly laid down that "never, in no interest," should the seal of confession be violated.
Dalloz (aîné) in his learned and comprehensive work on jurisprudence, in which the whole of French law is compiled and commented on under the numerous subjects affected by it, says that as the laws of France (his work was published in 1853, when he was an advocate practising at the imperial Court of Paris) protect the rules of ecclesiastical discipline, they could not exact from the clergyman, in breach of these rules, the disclosure of secrets revealed to him in the exercise of his ministry. Citing the canon of the Council of Lateran enjoining the secrecy of the seal, which, he tells us, only reproduces an older rule going back to the year 600, he observes that the inviolability declared by it is absolute and without distinction.
The decision of the Court of Cassation in Laveine's case (30 Nov., 1810, Receuil général des lois et des arrêts, XI, i, 49) affords support, not by the actual decision, but by certain words used in it, to the contention for the exception of high treason, while the actual decision is commonly cited as one of the leading judicial authorities for the general principle of the immunity of the confessor. It was a case in which restitution had been made by a thief through a priest outside confession, the thief, however, stating at the time that he regarded the conversation as being to his confessor and as made under the seal of confession, to which the priest assented. The court of first instance held that only a communication received in sacramental confession would be privileged and that, therefore, the priest was bound in this case to disclose the name of the thief. The Court of Cessation reversed this decision. Its judgment commences with a reference to the existence of the Concordat and to the result that the Catholic religion is placed under the protection of the State, and it goes on to say that a confessor may not be ordered to disclose secret communications made to him in the exercise of his calling, "excepting those cases which appertain directly to the safety of the State" (hors les cas qui tiennent immédiatement à la sûreté de l'état). Commenting on these words, Dalloz (aîné) says that the jurist, Legraverend, admits the exception. Dalloz appears not to agree with it. "The oath," he says, "prescribed by the Concordat and the Organic Articles is no longer used: even if it were, the obligation which would result from it to disclose to the Government what was being plotted to its prejudice in the diocese or elsewhere could not apply to confession. The duty of informing having been, moreover, struck out from our laws, at the time of the revision of the penal code in 1832, it could not subsist in such a case."
By Art. 378 of the French Penal Code "doctors, surgeons, and other officers of health as well as apothecaries, mid-wives, and all other persons who, by their status (état) or profession are the depositaries of secrets confided to them, revealing such secrets, except in cases in which the law obliges them to inform (hors les cas où la loi les oblige à se porter dénonciateurs) shall be punished with imprisonment from one to six months, and with a fine of from 100 to 500 francs." The exception, mentioned in the article, of persons obliged by law to be informers, as pointed out by M. Dalloz, has become obsolete owing to the fact that Articles 103-107, which dealt with the obligation of informing, were repealed by the law of 28 April 1832. Dr. H. F. Rivière, counsellor to the Court of Cassation, in his edition of the French Codes (Code Pénal, p. 68) has a note to that effect. M. Armand Dalloz, the son and collaborator of the author of the "Jurisprudence générale," says in another work: "Supposing that one may admit a derogation from this principle in favour of the interests of the State compromised by some plot, which is, at least, very debatable, one must, nevertheless maintain in private cases the obligation of secrecy in its integrity". The same writer says that the exception of the confessor is deduced from the principle of Art. 378 of the Penal Code, from the needs of the soul and, above all, from the laws which have recognized the Catholic religion. "And it would be repugnant," he continues, "that one could, in any case at all, force the religious conscience of the confessor in constraining him to break, in defiance of one of the most imperious duties of his office, the seal of confession."
In Fay's case [(Dec. 4, 1891), Receuil général des lois et des arrêts, 1892, 1, 473] the Court of Cassation held that the ministers of religions legally recognized are obliged to keep secret communications made to them by reason of their functions; and that with regard to priests no distinction is made as to whether the secret is made known in confession or outside it, and the obligation of secrecy is absolute and is a matter of public policy: C. Penal 378. The annotator of the report begins his notes by saying that it is an universally admitted point that the exemption from giving evidence is necessarily extended to priests with regard to the matters confided to them in confession. He cites, among other cases, one of the Court of Cassation in Belgium declaring that there has never been any doubt that priests are not bound to disclose confessions in the witness-box. The Concordat between France and the Holy Seehaving been broken, and, consequently, the Catholic religion being no longer established in France under the auspices of the State, part of the grounds adduced for some of the decisions cited above cease to hold good. But Art. 378 of the Penal Code endures, and, as shown, there is no longer any statutory obligation upon the classes of persons enumerated in it to give information of crime of any nature. Consequently, in virtue of that article, confessors are not only absolutely exempt from any obligation ever to disclose a confession, but they are under a statutory obligation never to do so.
SPAIN
In Spain, from an indirect report given by Muteau, we get stern proof, at a comparatively early period, of the abhorrence in which a breach of the seal of confession was held. According to Muteau, Raviot, in his "Observations sur le reccuil des arrêts de Perrier", cites a Spanish writer as stating that under James I of Aragon, who reigned in the thirteenth century, if a priest were convicted of a breach of the seal of confession, his tongue was cut out. The same unnamed author says, we are told, that priests convicted of the offence have been handed over by popes to the civil power to receive the punishment of death. In a country in which there are still to-day so many laws for maintaining respect for the Catholic religion, it is clear that the law would not demand that priests should be required to reveal in the witness-box what had been said to them in sacramental confession.
ITALY
Farinaccius, a famous sixteenth-century Italian writer on jurisprudence, perhaps the most gifted and able lawyer of his day, and almost universally followed (his "Praxis criminalis" being for two centuries the standard for the great majority of criminal jurisdictions in Western Continental Europe) expressly denies that cases of high treason form any exception to the general and uniform rule of the inviolability of the seal of confession. He states (Quæst. 51: nn. 99, 100 and 101) as follows: "Sacerdos non potest delicta commissa per confitentem revelare etiam quod sint atrocissima ac etiam quod continentur sub crimine læsæ majestatis, imo nec etiam ad id cogi potest de mandato papæ", i.e., "a priest may not reveal the offences committed by the person confessing, even though they be of the most atrocious, and even though they come under the crime of high treason: and, what is more, he cannot even be compelled thereto by order of the pope". In modern Italy, by the Code of Civil Procedure, Art. 288, doctors, surgeons, etc., and every other person to whom by reason of his state, profession, or office a secret has been confided, may not be obliged to give evidence of such secret under pain of nullity (i. e., of his evidence), save in the cases in which the law expressly obliges them to give information of any matter to the public authority. There appears to be no such express obligation upon priests in the law.
GERMAN EMPIRE
By the Code of Civil Procedure for the German Empire of 30 Jan., 1877, book II, part I, title 7, par. 348, certain classes of persons are entitled to refuse to give evidence. The fourth class consists of "clergymen in respect of matters which have been confided to them in their exercise of the care of souls". It was held by a decision of the Imperial Court of 8 June, 1883, that if a clergyman should have communicated to a third person any matter so confided to him he would not be exempt from giving evidence of the communication to the third person. Dr. von Wilmowski and Justizrath Levy in their edition of the German Imperial Code of Civil Procedure have a comment expressing doubt as to the correctness of this decision. Paragraph 350 enacts that clergymen may not refuse to give evidence when they are released from the obligation of secrecy. Dr. von Wilmowski and Levy comment as follows upon this paragraph: "Whether clergymen are effectually released through the consent of the confident or through permission of their superiors is to be decided according to the religious conceptions (Religionsbegriffe) of the denomination to which the clergyman belongs. By Catholic ecclesiastical law a release from the obligation to keep secret anything communicated under the seal of confession is entirely excluded (c. 12, X, de p nit. 5, 38)"
AUSTRIA
In Austria by the Code of Criminal Procedure (Straf-process-Ordnung) of 23 May, 1873, par. 151, certain classes of persons may not be examined as witnesses and if they should be so examined their evidence shall be null and void (bei sonstiger Nichtigkeit ihrer Aussage). The first class consists of clergymen in respect of what has been confided to them in confession or otherwise under the seal of clerical professional secrecy.
EGYPT
In Egypt there is in the Penal Code (Art. 274) a provision to the same effect as that of Art. 378 of the French Penal Code.
MEXICO
By the Penal Code of Mexico, promulgated 20 December, 1891, Art. 768, confessors, doctors, surgeons etc. are not to be compelled by the authorities to reveal secrets which have been confided to them by reason of their state or in the exercise of their profession, nor are they to be compelled to give notice of offences of which they have become cognizant in this way.
BRAZIL
By the Penal Code of the United States of Brazil, Art. 192, it is a penal offence to reveal any person or secret of whom or which notice or cognizance is had by reason of office, employment, or profession (see CONFESSION; SECRET).
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The Seven Liberal Arts[[@Headword:The Seven Liberal Arts]]

The Seven Liberal Arts
The expression artes liberales, chiefly used during the Middle Ages, does not mean arts as we understand the word at this present day, but those branches of knowledge which were taught in the schools of that time. They are called liberal (Lat. liber, free), because they serve the purpose of training the free man, in contrast with the artes illiberales, which are pursued for economic purposes; their aim is to prepare the student not for gaining a livelihood, but for the pursuit of science in the strict sense of the term, i.e. the combination of philosophy and theology known as scholasticism. They are seven in number and may be arranged in two groups, the first embracing grammar, rhetoric, and dialectic, in other words, the sciences of language, of oratory, and of logic, better known as the artes sermocinales, or language studies; the second group comprises arithmetic, geometry, astronomy, and music, i.e. the mathematico-physical disciplines, known as the artes reales, or physicae. The first group is considered to be the elementary group, whence these branches are also called artes triviales, or trivium, i.e. a well-beaten ground like the junction of three roads, or a cross-roads open to all. Contrasted with them we find the mathematical disciplines as artes quadriviales, or quadrivium, or a road with four branches. The seven liberal arts are thus the members of a system of studies which embraces language branches as the lower, the mathematical branches as the intermediate, and science properly so called as the uppermost and terminal grade. Though this system did not receive the distinct development connoted by its name until the Middle Ages, still it extends in the history of pedagogy both backwards and forwards; for while, on the one hand, we meet with it among the classical nations, the Greeks and Romans, and even discover analogous forms as forerunners in the educational system of the ancient Orientals, its influence, on the other hand, has lasted far beyond the Middle Ages, up to the present time.
It is desirable, for several reasons, to treat the system of the seven liberal arts from this point of view, and this we propose to do in the present article. The subject possesses a special interest for the historian, because an evolution, extending through more than two thousand years and still in active operation, here challenges our attention as surpassing both in its duration and its local ramifications all other phases of pedagogy. But it is equally instructive for the philosopher because thinkers like Pythagoras, Plato, and St. Augustine collaborated in the framing of the system, and because in general much thought and, we may say, much pedagogical wisdom have been embodied in it. Hence, also, it is of importance to the practical teacher, because among the comments of so many schoolmen on this subject may be found many suggestions which are of the greatest utility.
The Oriental system of study, which exhibits an instructive analogy with the one here treated, is that of the ancient Hindus still in vogue among the Brahmins. In this, the highest object is the study of the Veda, i. e. the science or doctrine of divine things, the summary of their speculative and religious writings for the understanding of which ten auxiliary sciences were pressed into service, four of which,, viz. phonology, grammar, exegesis, and logic, are of a linguistico-logical nature, and can thus be compared with the Trivium; while two, viz. astronomy and metrics, belong to the domain of mathematics, and therefore to the Quadrivium. The remainder, viz. law, ceremonial lore, legendary lore, and dogma, belong to theology. Among the Greeks the place of the Veda is taken by philosophy, i.e. the study of wisdom, the science of ultimate causes which in one point of view is identical with theology. "Natural Theology", i.e. the doctrine of the nature of the Godhead and of Divine things, was considered as the domain of the philosopher, just as "political theology" was that of the priest, and "mystical theology" of the poet. [See O. Willmann, Geschichte des Idealismus (Brunswick, 1894), I, sect. 10.] Pythagoras (who flourished between 540 B.C. and 510 B.C.) first called himself a philosopher, but was also esteemed as the greatest Greek theologian. The curriculum which he arranged for his pupils led up to the hieros logos, i.e. the sacred teaching, the preparation for which the students received as mathematikoi, i.e. learners, or persons occupied with the mathemata, the "science of learning" -- that, in fact, now known as mathematics. The preparation for this was that which the disciples underwent as akousmatikoi, "hearers", after which preparation they were introduced to what was then current among the Greeks as mousike paideia, "musical education", consisting of reading, writing, lessons from the poets, exercises in memorizing, and the technique of music. The intermediate position of mathematics is attested by the ancient expression of the Pythagoreans metaichmon, i.e. "spear-distance"; properly, the space between the combatants; in this case, between the elementary and the strictly scientific education. Pythagoras is moreover renowned for having converted geometrical, i.e. mathematical, investigation into a form of education for freemen. (Proclus, Commentary on Euclid, I, p. 19, ten peri ten geometrian philosophian eis schema paideias eleutherou metestesen.) "He discovered a mean or intermediate stage between the mathematics of the temple and the mathematics of practical life, such as that used by surveyors and business people; he preserves the high aims of the former, at the same time making it the palaestra of intellect; he presses a religious discipline into the service of secular life without, however, robbing it of its sacred character, just as he previously transformed physical theology into natural philosophy without alienating it from its hallowed origin" (Geschichte des Idealismus, I, 19 at the end). An extension of the elementary studies was brought about by the active, though somewhat unsettled, mental life which developed after the Persian wars in the fifth century B.C. From the plain study of reading and writing they advanced to the art of speaking and its theory (rhetoric), with which was combined dialectic, properly the art of alternate discourse, or the discussion of the pro and con. This change was brought about by the sophists, particularly by Gorgias of Leontium. They also attached much importance to manysidedness in their theoretical and practical knowledge. Of Hippias of Elis it is related that he boasted of having made his mantle, his tunic, and his foot-gear (Cicero, De Oratore, iii, 32, 127). In this way, current language gradually began to designate the whole body of educational knowledge asencyclical, i.e. as universal, or all-embracing (egkyklia paideumata, or methemata; egkyklios paideia). The expression indicated originally the current knowledge common to all, but later assumed the above-mentioned meaning, which has also passed into our word encyclopedia.
Socrates having already strongly emphasized the moral aims of education, Plato (429-347 B.C.) protested against its degeneration from an effort to acquire culture into a heaping-up of multifarious information (polypragmosyne). In the "Republic" he proposes a course of education which appears to be the Pythagorean course perfected. It begins with musico-gymnastic culture, by means of which he aims to impress upon the senses the fundamental forms of the beautiful and the good, i.e. rhythm and form (aisthesis). The intermediate course embraces the mathematical branches, viz. arithmetic, geometry, astronomy, and music, which are calculated to put into action the powers of reflection (dianoia), and to enable the student to progress by degrees from sensuous to intellectual perception, as he successively masters the theory of numbers, of forms, of the kinetic laws of bodies, and of the laws of (musical) sounds. This leads to the highest grade of the educational system, its pinnacle (thrigkos) so to speak, i.e. philosophy, which Plato calls dialectic, thereby elevating the word from its current meaning to signify the science of the Eternal as ground and prototype of the world of sense. This progress to dialectic (dialektike poreia) is the work of our highest cognitive faculty, the intuitive intellect (nous). In this manner Plato secures a psychological, or noetic, basis for the sequence of his studies, namely: sense-perception, reflection, and intellectual insight. During the Alexandrine period, which begins with the closing years of the fourth century before Christ, the encyclical studies assume scholastic forms. Grammar, as the science of language (technical grammar) and explanation of the classics (exegetical grammar), takes the lead; rhetoric becomes an elementary course in speaking and writing. By dialectic they understood, in accordance with the teaching of Aristotle, directions enabling the student to present acceptable and valid views on a given subject; thus dialectic became elementary practical logic. The mathematical studies retained their Platonic order; by means of astronomical poems, the science of the stars, and by means of works on geography, the science of the globe became parts of popular education (Strabo, Geographica, I, 1, 21-23). Philosophy remained the culmination of the encyclical studies, which bore to it the relation of maids to a mistress, or of a temporary shelter to the fixed home (Diog. Laert., II, 79; cf. the author's Didaktik als Bildungslehre, I, 9).
Among the Romans grammar and rhetoric were the first to obtain a firm foothold; culture was by them identified with eloquence, as the art of speaking and the mastery of the spoken word based upon a manifold knowledge of things. In his "Institutiones Oratoriae" Quintilian, the first professor eloquentiae at Rome in Vespasian's time, begins his instruction with grammar, or, to speak precisely, with Latin and Greek Grammar, proceeds to mathematics and music, and concludes with rhetoric, which comprises not only elocution and a knowledge of literature, but also logical -- in other words dialectical -- instruction. However, the encyclical system as the system of the liberal arts, orArtes Bonae, i.e. the learning of the vir bonus, or patriot, was also represented in special handbooks. The "Libri IX Disciplinarum" of the learned M. Terentius Varro of Reate, an earlier contemporary of Cicero, treats of the seven liberal arts adding to them medicine and architectonics. How the latter science came to be connected with the general studies is shown in the book "De Architecturâ", by M. Vitruvius Pollio, a writer of the time of Augustus, in which excellent remarks are made on the organic connection existing between all studies. "The inexperienced", he says, "may wonder at the fact that so many various things can be retained in the memory; but as soon as they observe that all branches of learning have a real connection with, and a reciprocal action upon, each other, the matter will seem very simple; for universal science (egkyklios, disciplina) is composed of the special sciences as a body is composed of members, and those who from their earliest youth have been instructed in the different branches of knowledge (variis eruditionibus) recognize in all the same fundamental features (notas) and the mutual relations of all branches, and therefore grasp everything more easily" (Vitr., De Architecturâ, I, 1, 12). In these views the Platonic conception is still operative, and the Romans always retained the conviction that in philosophy alone was to be found the perfection of education. Cicero enumerates the following as the elements of a liberal education: geometry, literature, poetry, natural science, ethics, and politics. (Artes quibus liberales doctrinae atque ingenuae continentur; geometria, litterarum cognito et poetarum, atque illa quae de naturis rerum, quae de hominum moribus, quae de rebus publicis dicuntur.)
Christianity taught men to regard education and culture as a work for eternity, to which all temporary objects are secondary. It softened, therefore, the antithesis between the liberal and illiberal arts; the education of youth attains its purpose when it acts so "that the man of God may be perfect, furnished to every good work" (II Tim., iii, 17). In consequence, labour, which among the classic nations had been regarded as unworthy of the freeman, who should live only for leisure, was now ennobled; but learning, the offspring of leisure, lost nothing of its dignity. The Christians retained the expression, mathemata eleuthera, studia liberalia, as well as the gradation of these studies, but nowChristian truth was the crown of the system in the form of religious instruction for the people, and of theology for the learned. The appreciation of the several branches of knowledge was largely influenced by the view expressed by St. Augustine in his little book, "De Doctrinâ Christianâ". As a former teacher of rhetoric and as master of eloquence he was thoroughly familiar with the Artes and had written upon some of them. Grammar retains the first place in the order of studies, but the study of words should not interfere with the search for the truth which they contain. The choicest gift of bright minds is the love of truth, not of the words expressing it. "For what avails a golden key if it cannot give access to the object which we wish to reach, and why find fault with a wooden key if it serves our purpose?" (De Doctr. Christ., IV, 11, 26). In estimating the importance of linguistic studies as a means of interpreting Scripture, stress should be laid upon exegetical, rather than technical grammar. Dialectic must also prove its worth in the interpretation of Scripture; "it traverses the entire text like a tissue of nerves" (Per totum textum scripturarum colligata est nervorum vice, ibid., II, 40, 56). Rhetoric contains the rules of fuller discussion (praecepta uberioris disputationis); it is to be used rather to set forth what we have understood than to aid us in understanding (ibid., II, 18). St. Augustine compared a masterpiece of rhetoric with the wisdom and beauty of the cosmos, and of history -- "Ita quâdam non verborum, sed rerum, eloquentiâ contrariorum oppositione seculi pulchritudo componitur" (De Civit. Dei, XI, 18). Mathematics was not invented by man, but its truths were discovered; they make known to us the mysteries concealed in the numbers found in Scripture, and lead the mind upwards from the mutable to the immutable; and interpreted in the spirit of Divine Love, they become for the mind a source of that wisdom which has ordered all things by measure, weight, and number (De Doctr. Christ., II, 39, also Wisdom, xi, 21). The truths elaborated by the philosophers of old, like precious ore drawn from the depths of an all-ruling Providence, should be applied by the Christian in the spirit of the Gospel, just as the Israelites used the sacred vessels of the Egyptians for the service of the true God (De Doctr. Christ., II, 41).
The series of text-books on this subject in vogue during the Middle Ages begins with the work of an African, Marcianus Capella, written at Carthage about A.D. 420. It bears the title "Satyricon Libri IX" from satura, sc. lanx, "a full dish". In the first two books, "Nuptiae Philologiae et Mercurii", carrying out the allegory that Phoebus presents the Seven Liberal Arts as maids to the bride Philology, mythological and other topics are treated. In the seven books that follow, each of the Liberal Arts presents the sum of her teaching. A simpler presentation of the same subject is found in the little book, intended for clerics, entitled, "De artibus ac disciplinis liberalium artium", which was written by Magnus Aurelius Cassiodrus in the reign of Theodoric. Here it may be noted that Ars means "text-book", as does the Greek word techen; disciplina is the translation of the Greek mathesis or mathemata, and stood in a narrower sense for the mathematical sciences. Cassiodorus derives the word liberalis not from liber, "free", but from liber, "book", thus indicating the change of these studies to book learning, as well as the disappearance of the view that other occupations are servile and unbecoming a free man. Again we meet with the Artes at the beginning of an encyclopedic work entitled "Origines, sive Etymologiae", in twenty books, compiled by St. Isidore, Bishop of Seville, about 600. The first book of this work treats of grammar; the second, of rhetoric and dialectic, both comprised under the name of logic; the third, of the four mathematical branches. In books IV-VIII follow medicine, jurisprudence, theology; but books IX and X give us linguistic material, etymologies, etc., and the remaining books present a miscellany of useful information. Albinus (or Alcuin, q. v.), the well-known statesman and counsellor of Charles the Great, dealt with the Artes in separate treatises, of which only the treatises intended as guides to the Trivium have come down to us. In the introduction, he finds in Prov. ix, 1 ((Wisdom hath built herself a house, she hath hewn her out seven pillars) an allusion to the seven liberal arts which he thinks are meant by the seven pillars. The book is written in dialogue form, the scholar asking questions, and the master answering them. One of Alcuin's pupils, Rabanus Maurus, who died in 850 as the Archbishop of Mainz, in his book entitled "De institutione clericorum", gave short instructions concerning the Artes, and published under the title, "De Universo", what might be called an encyclopedia. The extraordinary activity displayed by the Irish monks as teachers in Germany led to the designation of the Artes as Methodus Hybernica. To impress the sequence of the arts on the memory of the student, mnemonic verses were employed such as the hexameter;
Lingua, tropus, ratio, numerus, tonus, angulus, astra. 
Gram loquiter, Dia vera docet, Rhe verba colorat 
Mu canit, Ar numerat, Geo ponderat, Ast colit astra.
By the number seven the system was made popular; the Seven Arts recalled the Seven Petitions of the Lord's Prayer, the Seven Gifts of the Holy Ghost, the Seven Sacraments, the Seven Virtues, etc. The Seven Words on the Cross, the Seven Pillars of Wisdom, the Seven Heavens might also suggest particular branches of learning. The seven liberal arts found counterparts in the seven mechanical arts; the latter included weaving, blacksmithing, war, navigation, agriculture, hunting, medicine, and the ars theatrica. To these were added dancing, wrestling, and driving. Even the accomplishments to be mastered by candidates for knighthood were fixed at seven: riding, tilting, fencing, wrestling, running, leaping, and spear-throwing. Pictorial illustrations of the Artes are often found, usually female figures with suitable attributes; thus Grammar appears with book and rod, Rhetoric with tablet and stilus, Dialectic with a dog's head in her hand, probably in contrast to the wolf of heresy -- cf. the play on words Domini canes, Dominicani -- Arithmetic with a knotted rope, Geometry with a pair of compasses and a rule, Astronomy with bushel and stars, and Music with cithern and organistrum. Portraits of the chief representatives of the different sciences were added. Thus in the large group by Taddeo Gaddi in the Dominican convent of Santa Maria Novella in Florence, painted in 1322, the central figure of which is St. Thomas Aquinas, Grammar appears with either Donatus (who lived about A.D. 250) or Priscian (about A.D. 530), the two most prominent teachers of grammar, in the act of instructing a boy; Rhetoric accompanied by Cicero; Dialectic by Zeno of Elea, whom the ancients considered as founder of the art; Arithmetic by Abraham, as the representative of the philosophy of numbers, and versed in the knowledge of the stars; Geometry by Euclid (about 300 B.C.), whose "Elements" was the text-book par excellence; Astronomy by Ptolemy, whose "Almagest" was considered to be the canon of star-lore; Music by Tubal Cain using the hammer, probably in allusion to the harmoniously tuned hammers which are said to have suggested to Pythagoras his theory of intervals. As counterparts of the liberal arts are found seven higher sciences: civil law, canon law, and the five branches of theology entitled speculative, scriptural, scholastic, contemplative, and apologetic. (Cf. Geschichte des Idealismus, II, Par. 74, where the position of St. Thomas Aquinas towards the sciences is discussed.)
An instructive picture of the seven liberal arts in the twelfth century may be found in the work entitled "Didascalicum", or "Eruditio Didascalici", written by the Augustinian canon, Hugo of St. Victor, who died at Paris, in 1141. He was descended from the family of the Counts Blankenburg in the Harz Mountains and received his education at the Augustinian convent of Hammersleben in the Diocese of Halberstadt, where he devoted himself to the liberal arts from 1109 to 1114. In his "Didascalicum", VI, 3, he writes "I make bold to say that I never have despised anything belonging to erudition, but have learned much which to others seemed to be trifling and foolish. I remember how, as a schoolboy, I endeavoured to ascertain the names of all objects which I saw, or which came under my hands, and how I formulated my own thoughts concerning them [perpendens libere], namely: that one cannot know the nature of things before having learned their names. How often have I set myself as a voluntary daily task the study of problems [sophismata] which I had jotted down for the sake of brevity, by means of a catchword or two [dictionibus] on the page, in order to commit to memory the solution and the number of nearly all the opinions, questions, and objections which I had learned. I invented legal cases and analyses with pertinent objections [dispositiones ad invicem controversiis], and in doing so carefully distinguished between the methods of the rhetorician, the orator, and the sophist. I represented numbers by pebbles, and covered the floor with black lines, and proved clearly by the diagram before me the differences between acute-angled, right-angled, and obtuse-angled triangles; in like manner I ascertained whether a square has the same area as a rectangle two of whose sides are multiplied, by stepping off the length in both cases [utrobique procurrente podismo]. I have often watched through the winter night, gazing at the stars [horoscopus -- not astrological forecasting, which was forbidden, but pure star-study]. Often have I strung the magada [Gr. magadis, an instrument of 20 strings, giving ten tones] measuring the strings according to numerical values, and stretching them over the wood in order to catch with my ear the difference between the tones, and at the same time to gladden my heart with the sweet melody. This was all done in a boyish way, but it was far from useless, for this knowledge was not burdensome to me. I do not recall these things in order to boast of my attainments, which are of little or no value, but to show you that the most orderly worker is the most skillful one [illum incedere aptissime qui incedit ordinate], unlike many who, wishing to take a great jump, fall into an abyss; for as with the virtues, so in the sciences there are fixed steps. But, you will say, I find in histories much useless and forbidden matter; why should I busy myself therewith? Very true, there are in the Scriptures many things which, considered in themselves, are apparently not worth acquiring, but which, if you compare them with others connected with them, and if you weigh them, bearing in mind this connection [in toto suo trutinare caeperis], will prove to be necessary and useful. Some things are worth knowing on their own account; but others, although apparently offering no return for our trouble, should not be neglected, because without them the former cannot be thoroughly mastered [enucleate sciri non possunt]. Learn everything; you will afterwards discover that nothing is superfluous; limited knowledge affords no enjoyment [coarctata scientia jucunda non est]."
The connection of the Artes with philosophy and wisdom was faithfully kept in mind during the Middle Ages. Hugo says of it: "Among all the departments of knowledge the ancients assigned seven to be studied by beginners, because they found in them a higher value than in the others, so that whoever has thoroughly mastered them can afterwards master the rest rather by research and practice than by the teacher's oral instruction. They are, as it were, the best tools, the fittest entrance through which the way to philosophic truth is opened to our intellect. Hence the names trivium and quadrivium, because here the robust mind progresses as if upon roads or paths to the secrets of wisdom. It is for this reason that there were among the ancients, who followed this path, so many wise men. Our schoolmen [scholastici] are disinclined, or do not know while studying, how to adhere to the appropriate method, whence it is that there are many who labour earnestly [studentes], but few wise men" (Didascalicum, III, 3).
St. Bonaventure (1221-74) in his treatise "De Reductione artium ad theologiam" proposes a profound explanation of the origin of the Artes, including philosophy; basing it upon the method of Holy Writ as the method of all teaching. Holy Scripture speaks to us in three ways: by speech (sermo), by instruction (doctrina), and by directions for living (vita). It is the source of truth in speech, of truth in things, and of truth in morals, and therefore equally of rational, natural, and moral philosophy. Rational philosophy, having for object the spoken truth, treats it from the triple point of view of expression, of communication, and of impulsion to action; in other words it aims to express, to teach, to persuade (exprimere, docere, movere). These activities are represented by sermo congruus, versus, ornatus, and the arts of grammar, dialectic, and rhetoric. Natural philosophy seeks the truth in things themselves as rationes ideales, and accordingly it is divided into physics, mathematics, and metaphysics. Moral philosophy determines the veritas vitæ for the life of the individual as monastica (monos alone), for the domestic life as oeconomica, and for society as politica.
To general erudition and encyclopedic learning medieval education has less close relations than that of Alexandria, principally because the Trivium had a formal character, i.e. it aimed at training the mind rather than imparting knowledge. The reading of classic authors was considered as an appendix to the Trivium. Hugo, who, as we have seen, does not undervalue it, includes in his reading poems, fables, histories, and certain other elements of instruction (poemata, fabulae, historiae, didascaliae quaedam). The science of language, to use the expression of Augustine, is still designated as the key to all positive knowledge; for this reason its position at the head of the Arts (Artes) is maintained. So John of Salisbury (b. between 1110 and 1120; d. 1180, Bishop of Chartres) says: "If grammar is the key of all literature, and the mother and mistress of language, who will be bold enough to turn her away from the threshold of philosophy? Only he who thinks that what is written and spoken is unnecessary for the student of philosophy" (Metalogicus, I, 21). Richard of St. Victor (d. 1173) makes grammar the servant of history, for he writes, "All arts serve the Divine Wisdom, and each lower art, if rightly ordered, leads to a higher one. Thus the relation existing between the word and the thing required that grammar, dialectic, and rhetoric should minister to history" (Rich., ap. Vincentium Bell., Spec. Doctrinale, XVII, 31). The Quadrivium had, naturally, certain relations to to the sciences and to life; this was recognized by treating geography as a part of geometry, and the study of the calendar as part of astronomy. We meet with the development of the Artes into encyclopedic knowledge as early as Isadore of Seville and Rabanus Maurus, especially in the latter's work, "De Universo". It was completed in the thirteenth century, to which belong the works of Vincent of Beauvais (d. 1264), instructor of the children of St. Louis (IX). In his "Speculum Naturale" he treats of God and nature; in the "Speculum Doctrinale", starting from the Trivium, he deals with the sciences; in the "Speculum Morale" he discusses the moral world. To these a continuator added a "Speculum Historiale" which was simply a universal history.
For the academic development of the Artes it was of importance that the universities accepted them as a part of their curricula. Among their ordines, or faculties, the ordo artistarum, afterwards called the faculty of philosophy, was fundamental: Universitas fundatur in artibus. It furnished the preparation not only for the Ordo Theologorum, but also for the Ordo Legistarum, or law faculty, and the Ordo Physicorum, or medical faculty. Of the methods of teaching and the continued study of the arts at the universities in the fifteenth century, the text-book of the contemporary Carthusian, Gregory Reisch, Confessor of the Emperor Maximilian I, gives us a clear picture. He treats in twelve books: (I) of the Rudiments of Grammar; (II) of the Principles of Logic; (III) of the Parts of an Oration; (IV) of Memory, of Letter-writing, and of Arithmetic; (V) of the Principles of Music; (VI) of the Elements of Geometry; (VII) of the Principles of Astronomy; (VIII) of the Principles of Natural Things; (IX) of the Origin of Natural Things; (X) of the Soul; (XI) of the Powers; (XII) of the Principles of Moral Philosophy.- The illustrated edition printed in 1512 at Strasburg has for appendix: the elements of Greek literature, Hebrew, figured music and architecture, and some technical instruction (Graecarum Litterarum Institutiones, Hebraicarum Litterarum Rudimenta, Musicae Figuratae Institutiones, Architecturae Rudimenta).
At the universities the Artes, at least in a formal way, held their place up to modern times. At Oxford, Queen Mary (1553-58) erected for them colleges whose inscriptions are significant, thus: "Grammatica, Litteras disce"; "Rhetorica persuadet mores"; "Dialectica , Imposturas fuge"; "Arithmetica, Omnia numeris constant"; "Musica, Ne tibi dissideas"; "Geometria, Cura, quae domi sunt"; "Astronomia, Altiora ne quaesieris". The title "Master of the Liberal Arts" is still granted at some of the universities in connection with the Doctorate of Philosophy; in England that of "Doctor of Music" is still in regular use. In practical teaching, however, the system of the Artes has declined since the sixteenth century. The Renaissance saw in the technique of style (eloquentia) and in its mainstay, erudition, the ultimate object of collegiate education, thus following the Roman rather than the Greek system. Grammar and rhetoric came to be the chief elements of the preparatory studies, while the sciences of the Quadrivium were embodied in the miscellaneous learning (eruditio) associated with rhetoric. In Catholic higher schools philosophy remained as the intermediate stage between philological studies and professional studies; while according to the Protestant scheme philosophy was taken over (to the university) as a Faculty subject. The Jesuit schools present the following gradation of studies: grammar, rhetoric, philosophy, and, since philosophy begins with logic, this system retains also the ancient dialectic.
In the erudite studies spoken of above, must be sought the germ of the encyclopedic learning which grew unceasingly during the seventeenth century. Amos Comenius (d. 1671), the best known representative of this tendency, who sought in his "Orbis Pictus" to make this diminutive encyclopedia (encyclopædiola) the basis of the earliest grammatical instruction, speaks contemptuously of "those liberal arts so much talked of, the knowledge of which the common people believe a master of philosophy to acquire thoroughly", and proudly declares, "Our men rise to greater height". (Magna Didactica, xxx, 2.) His school classes are the following: grammar, physics, mathematics, ethics, dialectic, and rhetoric. In the eighteenth century undergraduate studies take on more and more the encyclopedic character, and in the nineteenth century the class system is replaced by the department system, in which the various subjects are treated simultaneously with little or no reference to their gradation; in this way the principle of the Artes is finally surrendered. Where, moreover, as in the Gymnasia of Germany, philosophy has been dropped from the course of studies, miscellaneous erudition becomes in principle an end unto itself. Nevertheless, present educational systems preserve traces of the older systematic arrangement (language, mathematics, philosophy). In the early years of his Gymnasium course the youth must devote his time and energy to the study of languages, in the middle years, principally to mathematics, and in his last years, when he is called upon to express his own thoughts, he begins to deal with logic and dialectic, even if it be only in the form of composition. He is therefore touching upon philosophy. This gradation which works its own way, so to speak, out of the present chaotic condition of learned studies, should be made systematic; the fundamental idea of the Artes Liberales would thus be revived.
The Platonic idea, therefore, that we should advance gradually from sense-perception by way of intellectual argumentation to intellectual intuition, is by no means antiquated. Mathematical instruction, admittedly a preparation for the study of logic, could only gain if it were conducted in this spirit, if it were made logically clearer, if its technical content were reduced, and if it were followed by logic. The express correlation of mathematics to astronomy, and to musical theory, would bring about a wholesome concentration of the mathematico-physical sciences, now threatened with a plethora of erudition. The insistence of older writers upon the organic character of the content of instruction deserves earnest consideration. For the purpose of concentration a mere packing together of uncorrelated subjects will not suffice; their original connection and dependence must be brought into clear consciousness. Hugo's admonition also, to distinguish between hearing (or learning, properly so called) on the one hand, and practice and invention on the other, for which there is good opportunity in grammar and mathematics, deserves attention. Equally important is his demand that the details of the subject taught be weighed -- trutinare, from trutina, the goldsmith's balance. This gold balance has been used far too sparingly, and, in consequence, education has suffered. A short-sighted realism threatens even the various branches of language instruction. Efforts are made to restrict grammar to the vernacular, and to banish rhetoric and logic except so far as they are applied in composition. It is, therefore, not useless to remember the "keys". In every department of instruction method must have in view the series: induction, based on sensuous perception; deduction, guided also by perception, and abstract deduction -- a series which is identical with that of Plato. All understanding implies these three grades; we first understand the meaning of what is said, we next understand inferences drawn from sense perception, and lastly we understand dialectic conclusions. Invention has also three grades: we find words, we find the solution of problems, we find thoughts. Grammar, mathematics, and logic likewise form a systematic series. The grammatical system is empirical, the mathematical rational and constructive, and the logical rational and speculative (cf. O. Willmann, Didaktik, II, 67). Humanists, over-fond of change, unjustly condemned the system of the seven liberal arts as barbarous. It is no more barbarous than the Gothic style, a name intended to be a reproach. The Gothic, built up on the conception of the old basilica, ancient in origin, yet Christian in character, was misjudged by the Renaissanceon account of some excrescences, and obscured by the additions engrafted upon it by modern lack of taste (op. cit., p. 230). That the achievements of our forefathers should be understood, recognized, and adapted to our own needs, is surely to be desired.
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The Seven Sleepers of Ephesus[[@Headword:The Seven Sleepers of Ephesus]]

The Seven Sleepers of Ephesus
The story is one of the many examples of the legend about a man who falls asleep and years after wakes up to find the world changed. It is told in Greek by Symeon Metaphrastes (q.v.) in his "Lives of the Saints" for the month of July. Gregory of Tours did it into Latin. There is a Syriac version by James of Sarug (d. 521), and from the Syriac the story was done into other Eastern languages. There is also an Anglo-Norman poem, "Li set dormanz", written by a certain Chardry, and it occurs again in Jacobus de Voragines's "Golden Legend" (Legenda aurea) and in an Old-Norse fragment. Of all these versions and re-editions it seems that the Greek form of the story, which is the basis of Symeon Metaphrastes, is the source. The story is this: Decius (249-251) once came to Ephesus to enforce his laws against Christians -- a gruesome description of the horrors he made them suffer follows -- here he found seven noble young men, named Maximillian, Jamblichos, Martin, John, Dionysios, Exakostodianos, and Antoninos (so Metaphrastes; the names vary considerably; Gregory of Tours has Achillides, Diomedes, Diogenus, Probatus, Stephanus, Sambatus, and Quiriacus), who were Christians. The emperor tried them and then gave them a short time for consideration, till he came back again to Ephesus. They gave their property to the poor, took a few coins only with them and went into a cave on Mount Anchilos to pray and prepare for death. Decius came back after a journey and inquired after these seven men. They heard of his return and then, as they said their last prayer in the cave before giving themselves up, fell asleep. The emperor told his soldiers to find them, and when found asleep in the cave he ordered it to be closed up with huge stones and sealed; thus they were buried alive. But a Christian came and wrote on the outside the names of the martyrs and their story. Years passed, the empire became Christian, and Theodosius [either the Great (379-395) or the Younger (408-450), Koch, op.cit. infra, p.12], reigned. In his time some heretics denied the resurrection of the body. While this controversy went on, a rich landowner named Adolios had the Sleepers' cave opened, to use it as a cattle-stall. Then they awake, thinking they have slept only one night, and send one of their number (Diomedes) to the city to buy food, that they may eat before they give themselves up. Diomedes comes into Ephesus and the usual story of cross-purposes follows. He is amazed to see crosses over churches, and the people cannot understand whence he got his money coined by Decius. Of course at last it comes out that the last thing he knew was Decius's reign; eventually the bishop and the prefect go up to the cave with him, where they find the six others and the inscription. Theodosius is sent for, and the saints tell him their story. Every one rejoices at this proof of the resurrection of the body. The sleepers, having improved the occasion by a long discourse, then die praisingGod. The emperor wants to build golden tombs for them, but they appear to him in a dream and ask to be buried in the earth in their cave. The cave is adorned with precious stones, a great church built over it, and every year the feast of the Seven Sleepers is kept.
Koch (op.cit.) has examined the growth of this story and the spread of the legend of miraculously long sleep. Aristotle (Phys., IV, xi) refers to a similar tale about sleepers at Sardes; there are many more examples from various countries (Koch, pp. 24-40, quotes German, British, Slav, Indian, Jewish, Chinese, and Arabian versions). Frederick Barbarossa and Rip Van Winkle are well-known later examples. The Ephesus story is told in the Koran (Sura xviii), and it has had a long history and further developments in Islam (Koch, 123-152), as well as in medieval Christendom (ib., 153-183). Baronius was the first to doubt it (Ann. Eccl. in the Acta SS., July, 386, 48); it was then discredited till modern study of folk-lore gave it an honoured place again as the classical example of a widely spread myth. The Seven Sleepers have feasts in the Byzantine Calendar on 4 August and 22 October; in the Roman Martyrology they are commemorated as Sts. Maximianus, Malchus, Martinianus, Dionysius, Joannes, Serapion, and Constantinus on 27 July.
Metaphrastes' version is in P.G., CXV, 427-448; Gregory of Tours, Passio VII Dormientium in the Anal. Bolland., XII, 371-387; Chardry, Li Set Dormanz, ed. Koch (Leipzig, 1879); Legenda Aurea and Caxton's version for July; Koch, Die Siebenschlafereigende, ihr Ursprung u. ihre Verbreitung (Leipzig, 1883); an exhaustive monograph with a full bibliography.
ADRIAN FORTESCUE

The Shroud of Turin[[@Headword:The Shroud of Turin]]

The Holy Shroud (of Turin)
This name is primarily given to a relic now preserved at Turin, for which the claim is made that it is the actual "clean linen cloth" in which Joseph of Arimathea wrapped the body of Jesus Christ (Matthew 27:59). This relic, though blackened by age, bears the faint but distinct impress of a human form both back and front. The cloth is about 13 1/2 feet long and 4 1/4 feet wide. If the marks we perceive were caused by human body, it is clear that the body (supine) was laid lengthwise along one half of the shroud while the other half was doubled back over the head to cover the whole front of the body from the face to the feet. The arrangement is well illustrated in the miniature of Giulio Clovio, which also gives a good representation of what was seen upon the shroud about the year 1540.
The cloth now at Turin can be clearly traced back to the Lirey in the Diocese of Troyes, where we first hear of it about the year 1360. In 1453 it was at Chambéry in Savoy, and there in 1532 it narrowly escaped being consumed by a fire which by charring the corners of the folds has left a uniform series of marks on either side of the image. Since 1578 it has remained at Turin where it is now only exposed for veneration at long intervals.
That the authenticity of the Shroud of Turin is taken for granted, in various pronouncements of the Holy See cannot be disputed. An Office and Mass "de Sancta Sindone" was formerly approved by Julius II in the Bull "Romanus Pontifex" of 25 April, 1506, in the course of which the Pope speaks of "that most famous Shroud (proeclarissima sindone) in which our Savior was wrapped when he lay in the tomb and which is now honorably and devoutly preserved in a silver casket." Moreover, the same Pontiff speaks of the treaties upon the precious blood. Composed by his predecessor, Sixtus IV, in which Sixtus states that in the Shroud "men may look upon the true blood and portrait of Jesus Christ himself." A certain difficulty was caused by the existence elsewhere of other Shrouds similarly impressed with the figure of Jesus Christ and some of these cloths, notably those of Besançon, Cadouin, Champiègne, Xabregas, etc., also claimed to be the authentic linen sindon provided by Joseph of Arimathea, but until the close of the last century no great attack was made upon the genuineness of the Turin relic. In 1898 when the Shroud was solemnly exposed, permission was given to photograph it and a sensation was caused by the discovery that the image upon the linen was apparently a negative -- in other words that the photographic negative taken from this offered a more recognizable picture of a human face than the cloth itself or any positive print. In the photographic negative, the lights and the shadows were natural, in the linen or the print, they were inverted. Three years afterwards, Dr. Paul Vignon read a remarkable paper before the Académie des Sciences in which he maintained that the impression upon the Shroud was a "vaporigraph" caused by the ammoniacal emanations radiating from the surface of Christ's body after so violent a death. Such vapours, as he professed to have proved experimentally, were capable of producing a deep reddish brown stain, varying in intensity with the distance, upon a cloth impregnated with oil and aloes. The image upon the Shroud was therefore a natural negative and as such completely beyond the comprehension or the skill of any medieval forger.
Plausible as this contention appeared, a most serious historical difficulty had meanwhile been brought to light. Owing mainly to the researches of Canon Ulysse Chevalier a series of documents was discovered which clearly proved that in 1389 the Bishop of Troyes appealed to Clement VII, the Avignon Pope then recognized in France, to put a stop to the scandals connected to the Shroud preserved at Lirey. It was, the Bishop declared, the work of an artist who some years before had confessed to having painted it but it was then being exhibited by the Canons of Lirey in such a way that the populace believed that it was the authentic shroud of Jesus Christ. The pope, without absolutely prohibiting the exhibition of the Shroud, decided after full examination that in the future when it was shown to the people, the priest should declare in a loud voice that it was not the real shroud of Christ, but only a picture made to represent it. The authenticity of the documents connected with this appeal is not disputed. Moreover, the grave suspicion thus thrown upon the relic is immensely strengthened by the fact that no intelligible account, beyond wild conjecture, can be given of the previous history of the Shroud or its coming to Lirey.
An animated controversy followed and it must be admitted that though the immense preponderance of opinion among learned Catholics (see the statement by P.M. Baumgarten in the "Historiches Jarbuch", 1903, pp. 319-43) was adverse to the authenticity of the relic, still the violence of many of its assailants prejudiced their own cause. In particular the suggestion made of blundering or bad faith on the part of those who photographed were quite without excuse. From the scientific point of view, however, the difficulty of the "negative" impression on the cloth is not so serious as it seems. This Shroud like the others was probably painted without fraudulent intent to aid the dramatic setting of the Easter sequence:
Die nobis Maria, quid vidisti in via 
Angelicos testes, sudarium et vestes.
As the word sudarium suggested, it was painted to represent the impression made by the sweat of Christ, i.e. probably in a yellowish tint upon unbrilliant red. This yellow stain would turn brown in the course of centuries, the darkening process being aided by the effects of fire and sun. Thus, the lights of the original picture would become the shadow of Paleotto's reproduction of the images on the shroud is printed in two colours, pale yellow and red. As for the good proportions and æsthetic effect, two things may be noted. First, that it is highly probable that the artist used a model to determine the length and position of the limbs, etc.; the representation no doubt was made exactly life size. Secondly, the impressions are only known to us in photographs so reduced, as compared with the original, that the crudenesses, aided by the softening effects of time, entirely disappear.
Lastly, the difficulty must be noticed that while the witnesses of the fifteenth and early sixteenth centuries speak of the image as being then so vivid that the blood seemed freshly shed, it is now darkened and hardly recognizable without minute attention. On the supposition that this is an authentic relic dating from the year A.D. 30, why should it have retained its brilliance through countless journeys and changes of climate for fifteen centuries, and then in four centuries more have become almost invisible? On the other hand if it be a fabrication of the fifteenth century this is exactly what we should expect.
Baumgarten stated in 1903 that more than 3500 articles, books, et,. Had at that time been written upon the Holy Shroud. The most important is CHEVALIER, Etude critique sur l'origine du saint suaire (Paris, 1900). Some useful details are added by MÉLY, Le saint suaire de Turin est-il authentique? (Parish, 1902). Baumgarten in Historiches Jahrbuch(Munich, 1903), 319-43, shows that the preponderance of Catholic opinion is greatly against the authenticity of the shroud. See also BRAUN in Stimmen aus Maria-Loach, LXIII (1902), 249 sqq. And 398 sqq.,; THURSTON in The Month (London, Jan. and Feb., 1903) and in Revue du clergé francais (15 Nov. and 15 Dec., 1902).
In favour of the shroud may be mentioned VIGNON, Le linceul du Christ (Paris, 1902) also in English translation; MACKEY in Dublin Review (Jan., 1903); DE JOHANNIS in Etudes (Paris, 1902 and Nov., 1910); LOTH, La photographie du s. suaire de Turin, documents nouveauz et concluants (Paris, 1910), the promise of "new and conclusive documents" is by no means justified; GARROLD in The Tablet, CXVII ( 1 and 8 April, London, 1911), Esplicatione del lenzuolo (Bologna, 1598 and 1599): MALLONIUS, Jesu Christi stigmata sacra sindoni impressa (Venice, 1606); CHIFFLET, De linteis sepulchralibus (Antwerp, 1624).
HERBERT THURSTON 
Transcribed by Maria de Medina 
Dedicated to J.C. Norris
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	The simplicity of God
1. Is God a body?
2. Is He composed of matter and form?
3. Is there composition of quiddity, essence or nature, and subject in Him?
4. Is He composed of essence and existence?
5. Is He composed of genus and difference?
6. Is He composed of subject and accident?
7. Is He in any way composite, or wholly simple?
8. Does He enter into composition with other things?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
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The Slavs[[@Headword:The Slavs]]

The Slavs
I. NAME
A. Slavs
At present the customary name for all the Slavonic races is Slav. This name did not appear in history until a late period, but it has superseded all others. The general opinion is that it appeared for the first time in written documents in the sixth century of the Christian era. However, before this the Alexandrian scholar Ptolemy (about A.D. 100-178) mentioned in his work, "Geographike hyphegesis", a tribe called Stavani (Stavanoi) which was said to live in European Sarmatia between the Lithuanian tribes of the Galindae and the Sudeni and the Sarmatic tribe of the Alans. He also mentioned another tribe, Soubenoi, which he assigned to Asiatic Sarmatia on the other side of the Alani. According to Safarik these two statements refer to the same Slavonic people. Ptolemy got his information from two sources; the orthography of the copies he had was poor and consequently he believed there were two tribes to which it was necessary to assign separate localities. In reality the second name refers very probably to the ancestors of the present Slavs, as does the first name also though with less certainty. The Slavonic combination of consonants sl was changed in Greek orthography into stl, sthl, or skl. This theory was accepted by many scholars before Safarik, as Lomonosov, Schlözer, Tatistcheff, J. Thunmann, who in 1774 published a dissertation on the subject. It was first advanced probably in 1679 by Hartknoch who was supported in modern times by many scholars. Apart from the mention by Ptolemy, the expression Slavs is not found until the sixth century. The opinion once held by some German and many Slavonic scholars that the names Suevi and Slav were the same and that these two peoples were identical, although the Suevi were a branch of the Germans and the ancestors of the present Swabians, must be absolutely rejected. Scattered names found in old inscriptions and old charters that are similar in sound to the word Slav must also be excluded in this investigation.
After the reference by Ptolemy the Slavs are first spoken of by Pseudo-Caesarios of Nazianzum, whose work appeared at the beginning of the sixth century; in the middle of the sixth century Jordanis and Procopius gave fuller accounts of them. Even in the earliest sources the name appears in two forms. The old Slavonic authorities give: Slovene (plural from the singular Slovenin), the country is called Slovensko, the language slovenesk jazyk, the peopleslovensk narod. The Greeks wrote Soubenoi, but the writers of the sixth century used the terms: Sklabenoi, Sklauenoi, Sklabinoi, Sklauinoi. The Romans used the terms: Sclaueni, Sclauini, Sclauenia, Sclauinia. Later authors employ the expressions Sthlabenoi, Sthlabinoi, while the Romans wrote: Sthlaueni, Sthlauini. In the "Life of St. Clement" the expression Sthlabenoi occurs; later writers use such terms as Esklabinoi, Asklabinoi, Sklabinioi, Sklauenioi. The adjectives are sclaviniscus, sclavaniscus, sclavinicus, sclauanicus. At the same time shorter forms are also to be found, as: sklaboi, sthlaboi, sclavi, schlavi, sclavania, later also slavi. In addition appear as scattered forms: Sclauani, Sclauones (Sklabonoi, Esthlabesianoi, Ethlabogeneis). The Armenian Moises of Choren was acquainted with the term Sklavajin: the chronicler Michael the Syrian used the expression Sglau or Sglou; the Arabians adopted the expression Sclav, but because it could not be brought into harmony with their phonetical laws they changed it into Saklab, Sakalib, and later also to Slavije, Slavijun. The anonymous Persian geography of the tenth century used the term Seljabe.
Various explanations of the name have been suggested, the theory depending upon whether the longer or shorter form has been taken as the basis and upon acceptance of the vowel o or a as the original root vowel. From the thirteenth century until Safarik the shorter form Slav was always regarded as the original expression, and the name of the Slavs was traced from the word Slava (honour, fame), consequently it signified the same as gloriosi (ainetoi). However, as early as the fourteenth century and later the name Slav was at times referred to the longer form Slovenin with o as the root vowel, and this longer form was traced to the word Slovo (word, speech), Slavs signifying, consequently, "the talking ones," verbosi, veraces, homoglottoi, consequently it has been the accepted theory up to the present time. Other elucidations of the name Slav, as clovek (man), skala (rock), selo (colony), slati (to send),solovej (nightingale), scarcely merit mention. There is much more reason in another objection that Slavonic philologists have made to the derivation of the word Slav from slovo (word). The ending en or an of the form Sloveninindicates derivation from a topographical designation. Dobrowsky perceived this difficulty and therefore invented the topographical name Slovy, which was to be derived from slovo. With some reservation Safarik also gave a geographical interpretation. He did not, however, accept the purely imaginary locality Slovy but connected the word Slovenin with the Lithuanian Salava, Lettish Sala, from which is derived the Polish zulawa, signifying island, a dry spot in a swampy region. According to this interpretation the word Slavs would mean the inhabitants of an island, or inhabitants of a marshy region. The German scholar Grimm maintained the identity of the Slavs with Suevi and derived the name from sloba, svoba (freedom). The most probable explanation is that deriving the name from slovo (word); this is supported by the Slavonic name for the Germans Nemci (the dumb). The Slavs called themselvesSlovani, that is, "the speaking ones", those who know words, while they called their neighbours the Germans, "the dumb", that is, those who do not know words.
During the long period of war between the Germans and Slavs, which lasted until the tenth century, the Slavonic territories in the north and southeast furnished the Germans large numbers of slaves. The Venetian and other Italian cities on the coast took numerous Slavonic captives from the opposite side of the Adriatic whom they resold to other places. The Slavs frequently shared in the seizure and export of their countrymen as slaves. The Naretani, a piratical Slavonic tribe living in the present district of Southern Dalmatia, were especially notorious for their slave-trade. Russian princes exported large numbers of slaves from their country. The result is that the name Slav has given the word slave to the peoples of Western Europe.
The question still remains to be answered whether the expression Slavs indicated originally all Slavonic tribes or only one or a few of them. The reference to them in Ptolemy shows that the word then meant only a single tribe. Ptolemy called the Slavs as a whole the Venedai and says they are "the greatest nation" (megiston ethnos). The Byzantines of the sixth century thought only of the southern Slavs and incidentally also of the Russians, who lived on the boundaries of the Eastern Empire. With them the expression Slavs meant only the southern Slavs; they called the Russians Antae, and distinguished sharply between the two groups of tribes. In one place (Get., 34, 35) Jordanis divides all Slavs into three groups: Veneti, Slavs, and Antae; this would correspond to the present division of western, southern, and eastern Slavs. However, this mention appears to be an arbitrary combination. In another passage he designated the eastern Slavs by the name Veneti. Probably he had found the expression Veneti in old writers and had learned personally the names Slavs and Antae; in this way arose his triple division. All the seventh-century authorities call all Slavonic tribes, both southern Slavs and western Slavs, that belonged to the kingdom of Prince Samo, simply Slavs; Samo is called the "ruler of the Slavs", but his peoples are called "the Slavs named Vindi" (Sclavi cognomento Winadi). In the eighth and ninth centuries the Czechs and Slavs of the Elbe were generally called Slavs, but also at times Wens, by the German and Roman chroniclers. In the same way all authorities of the era of the Apostles to the Slavs, Cyril and Methodius, give the name Slav without any distinction both to the southern Slavs, to which branch both missionaries belonged, and to the western Slavs, among whom they laboured. As regards the eastern Slavs or Russians, leaving out the mention of Ptolemy already referred to, Jordanis says that at the beginning of the era of the migrations the Goths had carried on war with the "nation of Slavs"; this nation must have lived in what is now Southern Russia. The earliest Russian chronicle, erroneously ascribed to the monk Nestor, always calls the Slavs as a whole "Slavs". When it begins to narrate the history of Russia it speaks indeed of the Russians to whom it never applies the designation Slav, but it also often tells of the Slavs of Northern Russia, the Slavs of Novgorod. Those tribes that were already thoroughly incorporated in the Russian kingdom are simply called Russian tribes, while the Slavs in Northern Russia, who maintained a certain independence, were designated by the general expression Slavs. Consequently, the opinion advocated by Miklosic, namely, that the name Slav was originally applied only to one Slavonic tribe, is unfounded, though it has been supported by other scholars like Krek, Potkanski, Czermak, and Pasternek.
From at least the sixth century the expression Slav was, therefore, the general designation of all Slavonic tribes. Wherever a Slavonic tribe rose to greater political importance and founded an independent kingdom of its own, the name of the tribe came to the front and pushed aside the general designation Slav. Where, however, the Slavs attained no political power but fell under the sway of foreign rulers they remained known by the general description Slav. Among the successful tribes who brought an entire district under their sway and gave it their name were the Russians, Poles, Czechs, Croats, and the Turanian tribe of the Bulgars. The old general name has been retained to the present time by the Slovenes of Southern Austria on the Adriatic coast, the Slovaks of Northern Hungary, the province Slavonia between Croatia and Hungary and its inhabitants the Slavonians, and the Slovinci of Prussia on the North Sea. Up to recent times the name was customary among the inhabitants of the most celebrated Republic of Dubrovnik (Ragusa). Until late in the Middle Ages it was retained by the Slavs of Novgorod in Northern Russia and by the Slavs in Macedonia and Albania. These peoples, however, have also retained their specific national and tribal names.
B. Wends
A much older designation in the historical authorities than Slav is the name Wend. It is under this designation that the Slavs first appear in history. The first certain references to the present Slavs date from the first and second centuries. They were made by the Roman writers Pliny and Tacitus and the Alexandrian already mentioned Ptolemy. Pliny (d. A.D. 79) says (Nat. hist., IV, 97) that among the peoples living on the other side of the Vistula besides the Sarmatians and others are also the Wends (Venedi). Tacitus (G., 46) says the same. He describes the Wends somewhat more in detail but cannot make up his mind whether he ought to include them among the Germans or the Sarmatians; still they seem to him to be more closely connected with the first named than with the latter. Ptolemy (d.about 178) in his Geographike (III, 57) calls the Venedi the greatest nation living on the Wendic Gulf. However, he says later (III, 5, 8) that they live on the Vistula; he also speaks of the Venedic mountains (III, 5, 6). In the centuries immediately succeeding the Wends are mentioned very rarely. The migrations that had now begun had brought other peoples into the foreground until the Venedi again appear in the sixth century under the name of Slavs. The name Wend, however, was never completely forgotten. The German chroniclers used both names constantly without distinction, the former almost oftener than the latter. Even now the Sorbs of Lusatic are called by the Germans Wends, while the Slovenes are frequently called Winds and their language is called Windish.
Those who maintain the theory that the original home of the Slavs was in the countries along the Danube have tried to refute the opinion that these references relate to the ancestors of the present Slavs, but their arguments are inconclusive. Besides these definite notices there are several others that are neither clear nor certain. The Wends or Slavs have had connected with them as old tribal confederates of the present Slavs the Budinoi mentioned by Herodotus, and also the Island of Banoma mentioned by Pliny (IV, 94), further the venetae, the original inhabitants of the present Province of Venice, as well as the Homeric Venetoi, Caesar's Veneti in Gaul and Anglia, etc. In all probability, the Adriatic Veneti were an Illyrian tribe related to the present Albanians, but nothing is known of them. With more reason can the old story that the Greeks obtained amber from the River Eridanos in the country of the Enetoi be applied to the Wends or Slavs; from which it may be concluded that the Slavs were already living on the shores of the Baltic in the fourth century before Christ.
Most probably the name Wend was of foreign origin and the race was known by this name only among the foreign tribes, while they called themselves Slavs. It is possible that the Slavs were originally named Wends by the early Gauls, because the root Wend, or Wind, is found especially in the districts once occupied by the Gauls. The word was apparently a designation that was first applied to various Gallic or Celtic tribes, and then given by the Celts to the Wendic tribes living north of them. The explanation of the meaning of the word is also to be sought from this point of view. The endeavour was made at one time to derive the word from the Teutonic dialects, as Danish wand, Old Norwegian vatn, Lation unda, meaning water. Thus Wends would signify watermen, people living about the water, people living by the sea, as proposed by Jordan, Adelung, and others. A derivation from the German wended (to turn) has also been suggested, thus the Wends are the people wandering about; or from the Gothic vinja, related to the German weiden, pasture, hence Wends, those who pasture, the shepherds; finally the word has been traced to the old root ven, belonging together. Wends would, therefore mean the allied. Pogodin traced the name from the Celtic, taking it from the early Celtic root vindos, white, by which expression the dark Celts designated the light Slavs. Naturally an explanation of the term was also sought in the Old Slavonic language; thus, Kollar derived it from the Old Slavonic word Un, Sassinek from Slo-van, Perwolf from the Old Slavonic root ved, still retained in the Old Slavonic comparative vestij meaning large and brought it into connection with the Russian Anti and Vjatici; Hilferding even derived it from the old East Indian designation of the Aryans Vanila, and Safarik connected the word with the East Indians, a confusion that is also to be found in the early writers.
II. ORIGINAL HOME AND MIGRATIONS
There are two theories in regard to the original home of the Slavs, and these theories are in sharp opposition to each other. One considers the region of the Danube as the original home of the Slavs, whence they spread northeast over the Carpathians as far as the Volga River, Lake Ilmen, and the Caspian Sea. The other theory regards the districts between the Vistula and the Dnieper as their original home, whence they spread southwest over the Carpathians to the Balkans and into the Alps, and towards the west across the Oder and the Elbe.
The ancient Kiev chronicle, erroneously ascribed to the monk Nestor, is the earliest authority quoted for the theory that the original home of the Slavs is to be sought in the region of the Danube. Here in detail is related for the first time how the Slavs spread from the lower Danube to all the countries occupied later by them. The Noricans and Illyrians are declared to be Slavs, and Andronikos and the Apostle Paul are called Apostles to the Slavs because they laboured in Illyria and Pannocia. This view was maintained by the later chroniclers and historical writers of all Slavonic peoples, as the Pole Kadlubek, "Chronika pol." (1206), Boguchwal (d. 1253), Dlugos, Matej Miechowa, Decius, and others. Among the Czechs, this theory was supported by Kozmaz (d. 1125), Dalimir (d.1324), Johann Marignola (1355-1362), Pribik Pulkava (1374), and V. Hajek (1541). The Russians also developed their theories from the statements of their first chronicler, while the Greek Laonikos Harkondilos of the fifteenth century did not commit himself to this view. The southern Slavs have held this theory from the earliest period up to the present time with the evident intention to base on it their claims to the Church Slavonic in the Liturgy. At an early period, in the letter of Pope John X (914-29) to the Croatian Ban Tomislav and the Sachlumian ruler Mihael, there is a reference to the prevalent tradition that St. Jerome invented the Slavonic alphabet. This tradition maintained itself through the succeeding centuries, finding supporters even outside these countries, and was current at Rome itself. Consequently if we were to follow strictly the written historical authorities, of which a number are very trustworthy, we would be obliged to support the theory that the original home of the Slavs is in the countries along the Danube and on the Adriatic coast.
However, the contrary is the case; the original home of the Slavs and the region from which their migrations began is to be sought in the basin of the Dnieper and in the region extending to the Carpathians and the Vistula. It is easy to explain the origin of the above-mentioned widely believed opinion. At the beginning of the Old Slavonic literature in the ancient Kingdom of the Bulgars the Byzantine chronicles of Hamartolos and Malala, which were besides of very little value, were translated into Slavonic. These chronicles give an account of the migrations of the nations from the region of Senaar after the Deluge. According to this account the Europeans are the descendants of Japhet, who journeyed from Senaar by way of Asia Minor to the Balkans; there they divided into various nations and spread in various directions. Consequently the Slavonic reader of these chronicles would believe that the starting point of the migrations of the Slavs also was the Balkans and the region of the lower Danube. Because the historical authorities place the ancient tribe of the Illyrians in this region, it was necessary to make this tribe also Slavonic. In the later battles of the Slavs for the maintenance of their language in the Liturgy, this opinion was very convenient, as appeal could be made for the Slavonic claims to the authority of St. Jerome and even of St. Paul. Opinions which are widely current yet do not correspond to facts are often adopted in historical writings. Among the Slavonic historians philogists supporting this theory are: Kopitar, August Schlötzer, Safarik, N. Arcybasef, Fr. Racki, Bielowski, M.Drinov, L.Stur, Ivan P. Filevic, Dm. Samaokvasov, M.Leopardov, N.Zakoski, and J.Pic. We have here an interesting proof that a tradition deeply rooted and extending over many centuries and found in nearly all of the early native historical authorities does not agree with historical fact.
At present most scholars are of the opinion that the original home of the Slavs in Southeastern Europe must be sought between the Vistula and the Dneiper. The reasons for this belief are: the testimony of the oldest accounts of the Slavs, given as already mentioned by Pliny, Tacitus, and Ptolemy; further the close relationship between the Slavs and the Lettish tribes, pointing to the fact that originally the Slavs lived close to the Letts and Lithuanians; then various indications proving that the Slavs must have been originally neighbours of the Finnish and Turanian tribes. Historical investigation has shown that the Thraco- Illyrian tribes are not the forefathers of the Slavs, but form an independent family group between the Greeks and the Latins. There is no certain proof in the Balkan territory and in the region along the Danube of the presence of the Slavs there before the first century. On the other hand in the region of the Dneiper excavations and archeological finds show traces only of the Slavs. In addition the direction of the general march in the migrations of the nations was always from the northeast towards the south- west, but never in the opposite direction. Those who maintain the theory that the Slavs came from the region of the Danube sought to strengthen their views by the names of various places to be found in these districts that indicate Slavonic origin. The etymology of these names, however, is not entirely certain; there are other names that appear only int he later authorities of the first centuries after Christ. Some again prove nothing, as they could have arisen without the occupation of these districts by the Slavs.
It can therefore be said almost positively that the original home of the Slavs was in the territory along the Dneiper, and farther to the northwest as far as the Vistual. From these regions, they spread to the west and southwest. This much only can be conceded to the other view, that the migration probably took place much earlier than is generally supposed. Probably, it took place slowly and be degrees. One tribe would push another ahead of it like a wave, and they all spread out in the wide territory from the North Sea to the Adriatic and Aegean Seas. Here and there some disorder was caused in the Slavonic migration by the incursions of Asiatic peoples, as Scythians, Sarmatians, Avars, Bulgars, and Magyars, as well as by the German migration from northwest to southeast. These incursions separated kindred tribes from one another or introduced foreign elements among them. Taken altogether, however, the natural arrangement was not much disturbed, kindred tribes journeyed together and settled near one another in the new land, so that even to-day the entire Slavonic race presents a regular succession of tribes. As early as the first century of our era individual Slavonic tribes must have crossed the boundaries of the original home and have settled at times among strangers at a considerable distance from the native country. At times again these outposts would be driven back and obliged to retire to the main body, but at the first opportunity they would advance again. Central Europe must have been largely populated by Slavs, as early as the era of the Hunnish ruler Attila, or of the migrations of the German tribes of the Goths, Lombards, Gepidae, Heruli, Rugians etc. These last-mentioned peoples and tribes formed warlike castes and military organizations which became conspicuous in history by their battles and therefore have left more traces in the old historical writings. The Slavs, however, formed the lower strata of the population of Central Europe; all the migrations of the other tribes passed over them, and when the times grew more peaceful the Slavs reappeared on the surface. It is only in this way that the appearance of the Slavs in great numbers in these countries directly after the close of the migrations can be explained without there being any record in history of when and whence they came without their original home being depopulated.
III. CLASSIFICATION OF THE SLAVONIC PEOPLES
The question as to the classification and number of the Slavonic peoples is a complicated one. Scientific investigation does not support the common belief, and in addition scholars do not agree in their opinions on this question. In 1822 the father of Slavonic philology, Joseph Dobrovsky, recognized nine Slavonic peoples and languages: Russian, Illyrian or Serb, Croat, Slovene, Korotanish, Slovak, Bohemians, Lusatian Sorb and Polish. In his "Slavonic Ethnology" (1842) Pavel Safarik enumerated six languages with thirteen dialects: Russian, Bolgarish, Illyrian, Lechish, Bohemians, Lusatian. The great Russian scholar J. Sreznejevskij held that there were eight Slavonic languages: Great Russians, Serbo-Croat, Korotanish, Polish, Lusatian, Bohemian, Slovak. In 1865 A. Schleicher enumerated eight Slavonic languages: Polish, Lusatians, Bohemian, Great Russian, Little Russian, Serb, Bulgarian, and Slovene. Franc Miklosic counted nine: Slovene, Bulgarian, Serbo-Croat, Great Russian, Little Russian, Bohemian, Polish, Upper Lusatian, Lower Lusatian. In 1907 Dm. Florinskij enumerated nine: Russian, Bulgarians, Serbo-Croat, Slovene, Bohemian-Moravian, Slovak, Lusatian, Polish and Kasube. In 1898 V. Jagic held that there were eight: Polish, Lusatian, Bohemian, Great Russian, Little Russian, Slovene, Serbo-Croat, Bulgarian. Thus it is seen that the greatest representatives of Slavonic linguistics are not in accord upon the question of the number of Slavonic languages. The case is the same from the purely philological point of view. Practically the matter is even more complicated because of other factors, which often play an important part, have to be considered, as religion, politics etc.
At the present time some eleven to fourteen languages, not including the extinct ones, can be enumerated which lay claim to be reckoned as distinct tongues. The cause of the uncertainty is that it is impossible to state definitively of several branches of the Slavonic family whether they form an independent nation, or only the dialect and subdivision of another Slavonic nation, and further because often it is impossible to draw the line between one Slavonic people and another. The Great Russians, Poles, Bohemians and Bulgarians are universally admitted to be distinctive Slavonic peoples with distinctive languages. The Little Russians and the White Russians are trying to develop into separate nationalities, indeed the former have now to be recognized as a distinct people, at least this is true of the Ruthenians in Austria-Hungary. The Moravians must be included in the Bohemian nation, because they hold this themselves and no philological, political, or ethnographical reason opposes. The Slovaks of Moravia also consider that they are of Bohemian nationality. About sixty years ago the Slovaks of Hungary began to develop as a separate nation with a separate literary language and must now be regarded as a distinct people. The Lusatian Sorbs also are generally looked upon as a separate people with a distinct language. A division of this little nationality into Upper and Lower Lusatians has been made on account of linguistic, religious, and political differences; this distinction is also evident in the literary language, consequently some scholars regard the Lusatians as two different peoples. The remains of the languages of the former Slavonic inhabitants of Pomerania, the Sloventzi, or Kasube are generally regarded at present as dialects of Polish, though some distinguished Polish scholars maintain the independence of the Kasube language. The conditions in the south are even more complicated. Without doubt the Bulgarians are a separate nationality, but it is difficult to draw the line between the Bulgarians and the Serbian peoples, especially in Macedonia. Philologically the Croats and Serbs must be regarded as one nation; politically, however, and ethnographically they are distinct peoples. The population of Southern Dalmatia, the Moslem population of Bosnia, and probably also the inhabitants of some parts of Southern Hungary, and of Croatia cannot be assigned to a definite group. Again, the nationality and extent of the Slovenes living in the eastern Alps and on the Adriatic coast cannot be settled without further investigation.
From a philological point of view the following fundamental principles must be taken for guidance. The Slavonic world in its entire extent presents philologically a homogeneous whole without sharply defined transitions or gradations. When the Slavs settled in the localities at present occupied by them they were a mass of tribes of closely allied tongues that changed slightly from tribe to tribe. Later historical development, the appearance of Slavonic kingdoms, the growth of literary languages, and various civilizing influences from without have aided in bringing about the result that sharper distinctions have been drawn in certain places, and that distinct nationalities have developed in different localities. Where these factors did not appear in sufficient number the boundaries are not settled even now, or have been drawn only of late. The Slavonic peoples can be separated into the following groups on the basis of philological differences:
· The eastern or Russian group; in the south this group approaches the Bulgarian; in the northwest the White Russian dialects show an affinity to Polish. The eastern group is subdivided into Great Russian, that is, the prevailing Russian nationality, then Little Russian, and White Russian.
· The northwestern group. This is subdivided into the Lechish languages and into Slovak, Bohemians, and Sorb tongues.
The first sub-division includes the Poles, Kasubes, and Slovintzi, also the extinct languages of the Slavs who formerly extended across the Oder and the Elbe throughout the present Northern Germany. The second division includes the Bohemians, Slovaks, and the Lusatian Sorbs.
The Slavs in the Balkans and in the southern districts of the Austro-Hungarians Monarchy are divided philologically into Bulgarians; Stokauans, who include all Serbs, the Slavonic Moslems of Bosnia, and also a large part of the population of Croatia; the Cakauans, who live partly in Dalmatia, Istria, and on the coast of Croatia; the Kajkauans, to whom must be assigned three Croatian countries and all Slovene districts. According to the common opinion that is based upon a combination of philological, political and religious reasons the Slavs are divided into the following nations: Russian, Polish, Bohemian-Slovak, Slovenes, Serbs, Croats, Bulgarians.
IV. PRESENT CONDITION
A. Russians
The Russians live in Russia and the northeastern part of Austria-Hungary. They form a compact body only in the southwestern part of the Russian Empire, as in the north and east they are largely mixed with Finnish and Tatar populations. In Austria the Little Russians inhabit Eastern Galicia and the northern part of Bukowina; in Hungary they lice in the eastern part on the slopes of the Carpathians. Scattered colonies of Little Russians or Ruthenians are also to be found in Slavonia and Bosnia among the southern Slavs, in Bulgaria, and in the Dobrudja. In Asia Western Siberia is Russian, Central Siberia has numerous Russians colonies, while Eastern Siberia is chiefly occupied by native tribes. There are Russians, however, living in the region of the Amur River, and on the Pacific as well as on the Island of Saghalien. Turkestan and the Kirghiz steppes have native populations with Russian colonies in the cities. There are large numbers of Russian emigrants, mostly members of sects, in Canada and elsewhere in America. Brazil, Argentina, and the United States have many Little Russian immigrants. There are small Russian colonies in Asia Minor and lately the emigration has also extended to Africa. According to the Russian census of 1897 there were in the Russian Empire 83,933,567 Russians, that is, 67 percent of the entire population of the empire. Allowing for natural increase, at the present (1911) time there are about 89 millions. In 1900 there were in Austria 3,375,576 Ruthenians, in Hungary 429,447. Consequently in 1900 the total number of Russians could be reckoned at about 93 million persons. This does not include the Russian colonists in other countries; moreover, the numbers given by the official statistics of Austria-Hungary may be far below reality. Classified by religion the Russian Slavs are divided as follows: in Russian Orthodox, 95.48 percent; Old Believers 2.59 per cent; Catholics 1.78 per cent; Protestants .05 percent; Jews .08 per cent; Moslems .01 per cent; in Austria-Hungary Byzantine Catholics, 90.6 percent, the Eastern Orthodox, 8 percent. In the Russian Empire, excluding Finland and Poland, 77.01 percent are illiterates; in Poland, 69.5 percent; Finland and the Baltic provinces with the large German cities show a higher rate of literacy.
The Russians are divided into Great Russians, Little Russians or inhabitants of the Ukraine, and White Russians. In 1900 the relative numbers of these three divisions were approximately: Great Russians, 59,000,000; White Russians, 6,2000,000; Little Russians, 23,700,000. In addition there are 3,8000,000 Little Russians in Austria-Hungary, and 5000,000 in America. The Russian official statistics are naturally entirely too unfavourable to the White Russians and the Little Russians; private computations of the Little Russian scholars give much higher results. Hrusevskij found that the Little Russians taken altogether numbered 34,000,000; Karskij calculated that the White Russians numbered 8,000,000. A thousand years of historical development, different influences of civilization, different religious confessions, and probably also the original philological differentiation have caused the Little Russians to develop as a separate nation, and to-day this fact must be taken as a fixed factor. Among the White Russians the differentiation has not developed to so advances a stage, but the tendency exists. In classifying the Little Russians three different types can be again distinguished: the Ukrainian, the Podolian-Galician, and the Podlachian. Ethnographically interesting as the Little Russian or Ruthenian tribes in the Carpathians, the Lemci, Boici, and Huzuli (Gouzouli). The White Russians are divided into two groups; ethnographically the eastern group is related to the Great Russians; the western to the Poles.
B. Poles
The Poles represent the northwestern branch of the Slavonic race. From the very earliest times they have lived in their ancestral regions between the Carpathians, the Oder, and the North Sea. A thousand years ago Boleslaw the Brave united all the Slavonic tribes living in these territories into a Polish kingdom. This kingdom which reached its highest prosperity at the close of the Middle Ages, then gradually declined and, at the close of the eighteenth century, was divided by the surrounding powers -- Russia, Prussia, and Austria. In Austria the Poles form the population of Western Galicia and are in a large minority throughout Eastern Galicia; in Eastern Galicia the population of the cities particularly is preponderantly Polish, as is also a large part of the population of a section of Austrian Silesia, the district of Teschin. The Poles are largely represented in the County of Zips in Hungary and less largely in other Hungarian counties which border on Western Galicia. There is a small Polish population in Bukowina. In Prussia the Poles live in Upper Silesia, from a large majority of the inhabitants of the Province of Posen, and also inhabit the districts of Dantzic and Marienwerder in West Prussia, and the southern parts of East Prussia. In Russia the Poles from 71.95 percent of the population in the nine provinces formed from the Polish kingdom. In addition they live in the neighbouring district of the Province of Grodno and form a relatively large minority in Lithuania and in the provinces of White and Little Russia, where they are mainly owners of large estates and residents of cities. According to the census of 1900 the Poles in Russia numbered about 8,400,000; in Austria, 4,259,150, in Germany, including the Kasubes and Mazurians, 3,450,200; in the rest of Europe about 55,000; and in America about 1,500,00; consequently altogether, 17,664,350. Czerkawski reckoned the total number of Poles to be 21,111,374; Straszewicz held that they numbered from 18 to 19,000,000. As regards religion the Poles of Russia are almost entirely Catholic; in Austria 83.4 per cent are Catholics, 14.7 percent are Jews, and 1.8 per cent are Protestants; in Germany they are also almost entirely Catholics, only the Mazurians in East Prussia and a small portion of the Kasubes are Protestant.
Ethnographically the Polish nation is divided into three groups: the Great Poles live in Posen, Silesia, and Prussia; the Little Poles on the upper Vistula as far as the San River and in the region of the Tatra mountains; the Masovians east of the Vistula and along the Narva and the Bug. The Kasubes could be called a fourth group. All these groups can be subdivided again into a large number of branches, but the distinctions are not so striking as in Russia and historical tradition keeps all these peoples firmly united. The Kasubes live on the left bank of the Vistula from Dantzic to the boundary of Pomerania and to the sea. According to government statistics in 1900 there were in Germany 100,213 Kasubes. The very exact statistics of the scholar Ramult gives 174,831 Kasubes for the territory where they live in large bodies, and 200,000 for a total including those scattered through Germany, to which should be added a further 130,000 in America. According to the latest investigation the Kasubes are what remains of the Slavs of Pomerania who are, otherwise, long extinct.
C. Lusatian Sorbs
The Lusatian Sorbs are the residue of the Slavs of the Elbe who once spread across the Oder and Elbe, inhabiting the whole of the present Germany. During centuries of combat with the Germans their numbers gradually decreased. They are divided into three main groups: the Obotrites who inhabited the present Mecklenburg, Lüneburg, and Holstein whence they extended into the Old Mark; the Lutici or Veltae, who lived between the Oder and Elbe, the Baltic and the Varna; the Sorbs, who lived on the middle course of the Elbe between the Rivers Havel and Bober. The Lutici died out on the Island of Rügen at the beginning of the fifteenth century. In the middle of the sixteenth century there were still large numbers of Slavs in Lüneburg and in the northern part of the Old Mark, while their numbers were less in Mecklenburg and in Brandenburg. However, even in Lüneburg the last Slavs disappeared between 1750-60. Only the Lusatian Sorbs who lived nearer the borders of Bohemia have been able to maintain themselves in declining numbers until the present time. The reason probably is that for some time their territory belonged to Bohemia. At present the Lusatian Sorbs numbers about 150,000 persons on the upper course of the Spree. They are divided into two groups, which differ so decidedly from each other in speech and customs that some regard them as two peoples; they also have two separate literatures. They are rapidly becoming Germanized, especially in Lower Lusatia. The Lusatian Sorbs are Catholics with exception of 15,000 in Upper Lusatia.
D. Bohemians and Slovaks
The Bohemians and Slovaks also belong to the northwestern branch of the Slavonic peoples. They entered the region now constituting Bohemia from the north and then spread farther into what is now Moravia and Northern Hungary, and into the present Lower Austria as far as the Danube. The settlements of the Slovaks in Hungary must have extended far towards the south, perhaps as far as Lake Platten, where they came into contact with the Slovenes who belonged to the southern Slavonic group. Probably, however, they did not formerly extend as far towards the east as now, and the Slovaks in the eastern portion of Slovakia are really Ruthenians who were Slovakanized in the late Middle Ages. Directly after their settlement in these countries the Bohemians fell apart into a great number of tribes. One tribe, which settled in the central part of the present Bohemia, bore the name of Czechs. It gradually brought all the other tribes under its control and gave them its name, so that since then the entire people have been called Czechs. Along with this name, however, the name Bohemians has also been retained; it comes from the old Celtic people, the Boii, who once lived in these regions. Soon, however, German colonies sprang up among the Bohemians or Czechs. The colonists settled along the Danube on the southern border of Bohemia and also farther on in the Pannonian plain. However, these settlements disappeared during the storm of the Magyar incursion. The Bohemians did not suffer from it as they did from the later immigrations of German colonists who brought into the country by the Bohemian rulers of the native Premsylidian dynasty. These colonists lived through the mountains which encircle Bohemia and large numbers of them settled also in the interior of the country. From the thirteenth century the languages of Bohemia and Moravia became distinct tongues.
The Bohemians have emigrated to various countries outside of Bohemia-Moravia. In America there are about 800,000 Bohemians; there are large Bohemian colonies in Russian in the province of Volhynia, also in the Crimea, in Poland, and in what is called New Russia, altogether numbering 50,385. In Bulgaria there are Bohemian colonies in Wojewodovo and near Plevna; there is also a Bohemian colony in New Zealand. Nearly 400,000 Bohemians live at Vienna, and there are large numbers of Bohemians in the cities of Linz, Pesth, Berlin, Dresden, Leipzig, Triest; there are smaller, well-organized Bohemian colonies in nearly all Austrian cities, besides large Bohemian colonies in Hungary and Slavonia. In the last-mentioned country there are 31,581 Bohemians. These settlements are modern. The Slovaks occupy the southeastern part of Moravia and the northeastern part of Hungary from the Carpathians almost to the Danube. But there are scattered settlements of Slovaks far into the Hungarian plain and even in Southern Hungary, besides colonies of Slovaks in Slavonia. On account of the barreness of the soil of their native land many Slovaks emigrate to America. According to the Austrian census of 1900 there were 5,955,297 Bohemians in Austria. The numbers may be decidedly higher. In Germany there were 115,000 Bohemians, ; in Hungary 2,019,641 Slovaks and 50,000 Bohemians; in America there are at least 800,000 Bohemians; in Russia 55,000; in the rest of Europe 20,000. Consequently taking all Bohemians and Slovaks together there are probably over 9,000,000. If, as is justifiable, the figures for America, Vienna, Moravia, Silesia, and Hungary are considered entirely too low, a maximum of about 10,000,000 may be accepted. As to religion 96.5 percent of the Bohemians are Catholics, and 2.4 percent are Protestants; 70.2 per cent of t the Slovaks are Catholics, 5.3 percent are Byzantine Catholics, and 23 percent are Protestants.
E. Slovenes
The Slovenes belong, together with the Croats, Serbs, and Bulgarians, to the southern group of Slavs. The Slovenes have the position farther to the west in the Alps and on the Adriatic. They first appeared in this region after the departure of the Lombards for Italy and the first date in their history in 595, when they fought an unsuccessful battle with the Bavarian Duke Tassilo on the field of Roblach. They occupied at first a much larger territory than at present. They extended along the Drave as far as the Tyrol, reaching the valleys of the Rivers Riem and Eisack; they also occupied the larger part of what is now Upper Austria, Lower Austria as far as the Danube, and from the district of the Lungau in Southern Salzburg through Carinthia, Carniola, Styria, the crownland of Görz-Gradiska, and a large part of Friuli. Under German supremacy the territory occupied by them has grown considerable less in the course of the centuries. They still maintain themselves only in Carniola, in the northern part of Istria, about Görz, and in the vicinity of Triest, in the mountainous districts north of Udine in Italy, in the southern part of Carinthia and Styria, and in the Hungarians countries bordering on the farther side of the Mur River. Carinthia is becoming rapidly Germanized, and the absorption of the other races in Hungary constantly advances. According to the census of 1900 there were 1,192,780 Slovenes in Austria, 94,993 in Hungary, 20,987 in Croatia and Slavonia, probably 37,000 in Italy, in America 100,000 and 20,000 in other countries. There are, taking them altogether, probably about 1,5000,000 Slovenes int he world; 99 percent of them are Catholics.
F. Croats and Serbs
In speech the Croats and Serbs are one people; they have the same literary language, but use different characters. The Croats write with the Latin characters and the Serbs with the Cyrillic. They have been separated into two peoples by religion, political development, and different forms of civilization; the Croats came under the influence of Latin civilization, the Serbs under that of the Byzantines. After the migration the warlike tribe of the Croats gained the mastery over the Slavonic tribes then living in the territory between the Kulpa and the Drave, the Adriatic and the River Cetina, in Southern Dalmatia. They founded the Croat Kingdom on the remains of Latin civilization and with Roman Catholicism as their religion. Thus the Croat nation appeared. It was not until a later date that the tribes living to the south and east began to unite politically under the old Slavonic name of Serbs, and in this region the Serbian nation developed. Decided movements of the population came about later, being caused especially by the Turkish wars. The Serbian settlements, which originally followed only a southeastern course, now turned in an entirely opposite direction to the northeast. The original home of the Serbs was abandoned largely to the Albanians and Turks; the Serbs emigrated to Bosnia and across Bosnia to Dalmatia and even to Italy, where Slavonic settlements still exist in Abruzzi. Others crossed the boundaries of the Croat Kingdom and settled in large numbers in Serbia and Slavonia, also in Southern Hungary, where the Austrian Government granted them religious and national autonomy and a patriarch of their own. Some of the Serbs settled here went to Southern Russia and founded there what is called the New Serbia in the Government of Kherson. Consequently, the difference between the Croats and the Serbs consists not in the language but mainly in the religion, also in the civilization, history, and in the form of handwriting. But all these characteristic differences are not very marked, and thus there are districts and sections of population which cannot be easily assigned to one or the other nation, and which both peoples are justified in claiming.
Taking Serbs and Croats together there are: in Austria 711,382; in Hungary and Croatia, 2,839,016; in Bosnia and Herzegovina, probably 1,7000,000; in Montenegro, 350,000; in Serbia 2,298,551; Old Serbia and Macedonia, 350,000; Albania and the vilayet of Scutari, about 100,000; Italy 5000; Russia 2000; America and elsewhere, 300,000. In addition there are about 108,000 Schokzians, Bunjevzians, and Krashovanians, Serbo-Croatian tribes in Hungary who were not included with these in the census. Consequently the number of this bipartite people may by reckoned approximately as 8,700,000 persons. According to Serbian computation there are about 2,300,000 Croats in Austria-Hungary; the Croats reckon their number as over 2,700,000. The controversy results from the uncertainty as to the group to which the Bosnian Moslems and the above-mentioned Schokzians, Bunjevzians, and Krashovanians, as well as the population of Southern Dalmatia, belong. As to religion, the Serbs are almost exclusively Eastern Orthodox, the Croats Catholic, the great majority of the inhabitants of Southern Dalmatia are Catholic, but many consider themselves as belonging to the Serbian nation. The branches in Hungary mentioned above are Catholic; it is still undecided whether to include them among the Croats or Serbs.
G. Bulgarians
The Slavonic tribes living in ancient Roman Mœsia and Thrace south of the Danube and southeast of the Serbs as far as the Black Sea came under the sway of the Turanian tribe of the Bulgars, which established the old Kingdom of Bulgaria in this region as early as the second half of the seventh century. The conquerors soon began to adopt the language and customs of the subjugated people, and from this intermixture arose the Bulgarian people. The historical development was not a quiet and uniform one; there were continual migrations and remigration, conquests and inter- mingling. When the Slavs first entered the Balkan peninsula they spread far beyond their present boundaries and even covered Greece and the Peloponnesus, which seemed about to become Slavonic. However, thanks to their higher civilization and superior tactics, the Greeks drove back the Slavs. Still, Slavonic settlements continued to exist in Greece and the Peloponnesus until the late Middle Ages. The Greeks were aided by the Turkish conquest, and the Slavs were forced to withdraw to the limit that is still maintained. The Turks then began to force back the Slavonic population in Macedonia and Bulgaria and to plant colonies of their own people in certain districts. The chief aim of the Turkish colonization was always to obtain strategic points and to secure the passes over the Balkans. The Slavonic population also began to withdraw from the plains along the Danube where naturally great battles were often fought, and which were often traversed by the Turkish army. A part emigrated to Hungary, where a considerable number of Bulgarian settlements still exist; others journeyed to Bessarabia and South Russia. After the liberation of Bulgaria the emigrants began to return and the population moved again from the mountains into the valleys, while large numbers of Turks and Circassians went back from liberated Bulgaria to Turkey.
On the other hand the emigration from Macedonia is still large. Owing to these uncertain conditions, and especially on account of the slight investigation of the subject in Macedonia, it is difficult to give the size of the Bulgarian population even approximately. In approximate figures the Bulgarians number: in the Kingdom of Bulgaria, 2,864,735; Macedonia, 1,200,000; Asia Minor, 600,000; Russia, 180,000; Rumania, 90,000; in other countries 50,000, hence there are altogether perhaps over 5,000,000. In Bulgaria there are besides the Bulgarian population, 20,644 Pomaks, that is Moslems who speak Bulgarian, 1516 Serbs, 531,217 Turks, 9862 Gagauzi (Bulgarians who speak Turkish), 18,874 Tatars, 66,702 Greeks in cities along the coast, 89,563 Gypsies, and 71,023 Rumanians. The kingdom, therefore, is not an absolutely homogeneous nationality. In religion the Bulgarians are Eastern Orthodox with the exception of the Pomaks, already mentioned, and of the Paulicians who are Catholics. The Bulgarians are divided into a number of branches and dialects; it is often doubtful whether some of these subdivisions should not be included among the Serbs. This is especially the case in Macedonia, consequently all enumerations of the population differ extremely from one another.
If, on the basis of earlier results, the natural annual growth of the Slavonic populations is taken as 1.4 percent, it may be claimed that there were about 156-157 million Slavs in the year 1910. In 1900 all Slavs taken together numbered approximately 136,500,000 persons divided thus: Russians, 94,000,000; Poles, 17,500,000; Lusatian Serbs, 150,000; Bohemians and Slovaks, 9,800,000; Slovenes, 1,500,000; Serbo-Croats, 8,550,000; Bulgarians, 5,000,000.
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The Slavs in America
The Slavic races have sent large numbers of their people to the United States and Canada, and this immigration is coming every year in increasing numbers. The earliest immigration began before the war of the States, but within the past thirty years it has become so great as quite to overshadow the Irish and German immigration of the earlier decades. For two-thirds of that period no accurate figures of tongues or nationalities were kept, the immigrants being merely credited to the political governments or countries from which they came, but within the past twelve years more accurate data have been preserved. During these years (1899-1910) the total immigration into the United States has been about 10,000,000 in round numbers, and of these the Slavs have formed about 22 percent (actually 2,117,240), to say nothing of the increase of native-born Slavs in this country during that period, as well as the numbers of the earlier arrivals. Reliable estimated compiled from the various racial sources show that there are from five and a half to six millions of Slavs in the United States, including the native-born of Slavic parents. We are generally unaware of these facts, because the Slavs are less conspicuous among us than the Italians, Germans, or Jews; their languages and their history are unfamiliar and remote, besides they are not so massed in the great cities of this country.
I. BOHEMIANS
(Cech; adjective, cesky, Bohemian)
These people -- also called the Czechs -- are named Bohemians after the original tribe of the Boii, who dwelt in Bohemia in Roman times. By a curious perversion of language, on account of various gypsies who about two centuries ago travelled westward across Bohemia and thereby came to be known in France as "Bohemians," the word Bohemian came into use to designate one who lived an easy, careless life, unhampered by serious responsibilities. Such a meaning is, however, the very antithesis of the serious conservative Czech character. The names of a few Bohemians are found in the early history of the United States. Augustyn Herman (1692) of Bohemia Manor, Maryland, and Bedrich Filip (Frederick Philipse, 1702) of Philipse Manor, Yonkers, New York, are the earliest. In 1848 the revolutionary uprisings in Austria sent many Bohemians to this country. In the eighteenth century the Moravian Brethren (Bohemian Brethren) had come in large numbers. The finding of gold in California in 1849-50 attracted many more, especially as serfdom and labour dues were abolished in Bohemia at the end of 1848, which left the peasant and the workman free to travel. In 1869 and the succeeding years immigration was stimulated by the labour strikes in Bohemia, and one occasion all the women workers of several cigar factories came over and settled in New York. About 60 percent of the Bohemians and Moravians who have settled here are Catholics, and their churches have been fairly maintained. Their immigration during the past ten years has been 98,100, and in 1910 the number of Bohemians in the United States, immigrants and native born, was reckoned at 55,000. They have some 140 Bohemian Catholic churches and about 250 Bohemian priests; their societies, schools, and general institutions are active and flourishing.
II. BULGARIANS
(Bulgar; adjective bulgarski, Bulgarian)
This part of the Slavic race inhabits the present Kingdom of Bulgaria, and the Turkish provinces of Eastern Rumelia, representing ancient Macedonia. Thus it happens that the Bulgarians are almost equally divided between Turkey and Bulgaria. Their ancestors were the Bolgars or Bulgars, a Finnish tribe, which conquered, intermarried, and coalesced with the Slav inhabitants, and eventually gave their name to them. The Bulgarian tongue is in many respects the nearest to the Church Slavonic, and it was the ancient Bulgarian which Sts. Cyril and Methodius are said to have learned in order to evangelize the pagan Slavs. The modern Bulgarian language, written with Russian characters and a few additions, differs from the other Slavic languages in that it, like English, has lost nearly every inflection, and, like Rumanian, has the peculiarity of attaching the article to the end of the word, while the other Slavic tongues have no article at all. The Bulgarians who have gained their freedom from Turkish supremacy in the present Kingdom of Bulgaria are fairly contented; but those in Macedonia chafe bitterly against Turkish rule and form a large portion of those who emigrate to America. The Bulgarians are nearly all of the Greek Orthodox Church; there are some twenty thousand Byzantine Catholics, mostly in Macedonia, and about 50,000 Latin-Rite Catholics. The Greek Patriach of Constantinople has always claimed jurisdiction over the Bulgarian Orthodox Church, and he enforced his jurisdiction until 1872, when the Bulgarian exarch was appointed to exercise supreme jurisdiction. Since that time the Bulgarians have been in a state of schism to the patriarch. They are ruled in Bulgaria by a Holy Synod of their own, whilst the Bulgarian exarch, resident in Constantinople, is the head of the entire Bulgarian Church. He is recognized by the Russian Church, but is considered excommunicate by the Greek Patriarch, who however retained his authority over the Greek-speaking churches of Macedonia and Bulgaria.
Bulgarians came to the United States as early as 1890; but there were then only a few of them as students, mostly from Macedonia, brought hither by mission bodies to study for the Protestant ministry. The real immigration began in 1905, when it seems that the Bulgarians discovered America as a land of opportunity, stimulated probably by the Turkish and Greek persecutions then raging in Macdeonia against them. The railroads and steel works in the West needed men, and several enterprising steamship agents brought over Macedonians and Bulgarians in large numbers. Before 1906 there were scarcely 500 to 600 Bulgarians in the country, and these chiefly in St. Louis, Missouri. Since then they have been coming at the rate of from 8000 to 10,000 a year, until now (1911) there are from 80,000 to 90,000 Bulgarians scattered throughout the United States and Canada. The majority of them are employed in factories, railroads, mines, and sugar works. Granite City, Madison, and Chicago, Illinois; St. Louis, Missouri; Indianapolis, Indiana; Steelton, Pennsylvania; Portland, Oregon, and New York City all have a considerable Bulgarian population. They also take to farming and are scattered throughout the northwest. They now (1911) have three Greek Orthodox churches in the United States, at Granite City and Madison, Illinois, and at Steelton, Pennsyvania, as well as several mission stations. Their clergy consist of one monk and two secular priests; and they also have a church in Toronto, Canada. There are not Bulgarian Catholics, either of the Greek or Roman Rite sufficient to form a church here. The Bulgarians, unlike the other Slavs, have no church or benefit societies or brotherhood in America. They publish five Bulgarian papers, of which the "Naroden Glas" of Granite City in the most important.
III. CROATIANS
(Hrvat; adjective, hrvatski, Croatian)
These are the inhabitants of the autonomous or home-rule province of Croatia-Slavonia, in the southwestern part of the Kingdom of Hungary where it reaches down to the Adriatic Sea. It included not only them but also the Slavic inhabitants of Istria and Dalmatia, in Austria, and those of Bosnia and Herzegovina who are Catholic and use the Roman alphabet. In blood and speech the Croatians and Serbians are practically one; but religion and politics divide them. The former are Catholics and use the Roman letters; the latter are Greek Orthodox and use modified Russian letters. In many of the places on the borderline school-children have to learn both alphabets. The English word "cravat" is derived from their name, it being the Croatian neckpiece which the south Austrian troops wore. Croatia-Slavonia itself has a population of nearly 2,500,000 and is about one-third the size of the state of New York. Croatia in the west is mountainous and somewhat poor, while Slavonia in the east is level, fertile, and productive. Many Dalmatian Croats from seaport town came here from 1850 to 1870. The original emigration from Croatia-Slavonia began in 1873, upon the completion of the new railway connections to the seaport of Fiume, when some of the more adventurous Croatians came to the United States. From the early eighties the Lipa-Krbava district furnished much of the emigration. The first Croatian settlements were made in Calumet, Michigan, while many of them became lumbermen in Michigan and stave-cutters along the Mississippi. Around Agram (Zagreb, the Croatian capital) the grape disease caused large destruction of vineyards and the consequent emigration of thousands. Later on emigration began from Varasdin and from Slavonia also, and now immigrants arrive from every county in Croatia-Slavonia. In 1899 the figures for Croatia-Slavonia were 2923, and by 1907 the annual immigration had risen to 22,828, the largest number coming from Agram and Varasdin Counties. Since then it has fallen off, and at the present time (1911) it is not quite 20,000. Unfortunately the governmental statistics do not separate the Slovenians from the Croatians in giving the arrivals of Austro-Hungarian immigrants, but the Hungarian figures of departures serve as checks.
The number of Croatians in the United States at present, including the native-born, is about 280,000, divided according to their origin as follows: from Croatia-Slavonia, 160,000; Dalmatia, 80,000; Bosnia, 20,000; Herzegovina, 15,000; and the remainder from various parts of Hungary and Serbia. The largest group of them is in Pennsylvania, chiefly in the neighbourhood of Pittsburg, and they number probably from 80,000 to 100,000. Illinois has about 45,000, chiefly in Chicago. Ohio has about 35,000, principally in Cleveland and the vicinity. Other considerable colonies are in New York, San Francisco, St. Louis, Kansas City, and New Orleans. They are also in Montana,Colorado, and Michigan. The Dalmatians are chiefly engaged in business and grape culture; the other Croatians are mostly labourers employed in mining, railroad work, steel mills, stockyards, and stone quarries. Nearly all of these are Catholics, and they now have one Greek Catholic and 16 Latin-Rite Catholic churches in the United States. The Greek Catholics are almost wholly from the Diocese of Krizevac (Crisium), and are chiefly settled at Chicago and Cleveland. They have some 250 societies devoted to church and patriotic purposes, and in some cases to Socialism, but as yet they have no very large central organization, the National Croatian Union with 29,247 members being the largest. They publish ten newspapers, among them two dailies, of which "Zajednicar" the organ of Narodne Hrvatske Zajednice (National Croatian Union) is the best known.
IV. POLES
(Polak, a Pole; adjective polski, Polish)
The Poles came to the United States quite early in its history. Aside from some few early settlers, the American Revolution attracted such noted men as Kosciuszko and Pulaski, together with many of their fellow countrymen. The Polish Revolution of 1830 brought numbers of Poles to the United States. In 1851 a Polish colony settled in Texas, and called their settlement Panna Marya (Our Lady Mary). In 1860 they settled at Parisville, Michigan, and Polonia, Wisconsin. Many distinguished Poles served in the Civil War (1861-65) upon both sides. After 1873 the Polish immigration began to grow apace, chiefly from Prussian Poland. Then the tide turned and came from Austria, and later from Russian Poland. In 1890 they began to come in the greatest numbers from Austrian and Russian Poland, until the flow from German Poland has largely diminished. The immigration within the past ten years has been as follows: from Russia, 53 percent; from Austria about 43 percent; and only a fraction over 4 percent from the Prussian or German portion. It is estimated that there are at present about 3,000,000 Poles in the United States, counting the native-born. It may be said that they are almost solidly Catholic; the dissident and disturbing elements among them being but comparatively small, while there is no purely Protestant element at all. They have one Polish bishop, about 750 priests, and some 520 churches and chapels, besides 355 school. There are large numbers, both men and women, who are members of the various religious communities. The Poles publish some 70 newspapers, amongst them nine dailies, 20 of which are purely Catholic publications. Their religious and national societies are large and flourishing; and altogether the Polish element is active and progressive.
V. RUSSIANS
(Rossiyanin; adjective rossiiski, Russian)
Russia is the largest nation in Europe, and its Slavic inhabitants (exclusive of Poles) are composed of Great Russians or Northern Russians, White Russians or Western Russians, and the Little Russians (Ruthenians) or Southern Russians. The area around Moscow and St. Petersburg is called Great Russia, in allusion to its stature and great predominance in number, government, and language. The White Russians are so called from the prevailing colour of the clothing of the peasantry, and inhabit the provinces lying on the borders of Poland -- Vitebsk, Mohilev, Minsk, Vilna, and Grodno. Their language differs but slightly from Great Russian, inclining towards Polish and Old Slavonic. The Little Russians (so called from their low stature) differ considerably from the Great Russians in language and customs, and they inhabit the Provinces of Kiev, Kharkov, Tchernigov, Poltava, Podolia, and Volhynia, and they are also found outside the Empire of Russia, in Galicia, Bukovina, and Hungary (see below, section VI). The Great Russians may be regarded as the norm of the Russian people. Their language became the language of the court and of literature, just as High German and Tuscan Italian did, and they form the overwhelming majority of the inhabitants of the Russian Empire. They are practically all Eastern Orthodox, the Catholics in Russia being Poles or Germans where they are of the Roman Rite, and Little Russians (Ruthenians) where they are of the Greek Rite.
The Russians have long been settled in America, for Alaska was Russian territory before it was purchased by the United States in 1867. The Russian Orthodox church has been on American soil since the early nineteenth century. The immigration from Russia is however composed of very few Russians. It is principally made up of Jews (Russian and Polish), Poles, and Lithuanians. Out of an average emigration of from 250,000 to 260,000 annually from the Russian Empire to the United States, 65 percent have been Jews and only from three to five percent actual Russians. Nevertheless the Russian peasant and working class are active emigrants, and the exodus from European Russia is relatively large. But it is directed eastward instead of to the west, for Russia is intent upon settling up her vast prairie lands in Siberia. Hinderances are placed in the way of those Russians (except the Hews) who would leave for America or the west of Europe, while inducements and advantages are offered for settlers in Siberia. For the past five years about 500,000 Russians have annually migrated to Siberia, a number equal to one-half the immigrants yearly received by the United States from all sources. They go in great colonies and are aided by the Russian Government by grants of land, loans of money, and low transportation. New towns and cities have sprung up all over Siberia, which are not even on our maps, thus rivalling the American settlement of the Dakotas and the North West. Many Russians religious colonists, other than the Jews, have come to America; but often they are not wholly of Slavic blood or are Little Russians (Ruthenians). It therefore happens that there are very few Russians in the United States as compared with other nationalities. There are, according to the latest estimates, about 75,000, chiefly in Pennsylvania and the Middle West. There has been a Russian colony in San Francisco for sixty years, and they are numerous in and around New York City.
The Russian Orthodox Church is well established here. About a third of the russians in the United States are opposed to it, being of the anti-government, semi-revolutionary type of immigrant. But the others are enthusiastic in support of their Church and their national customs, yet their Church included not only them but the Little Russians of Bukovina and a very large number of Greek Catholics of Galicia and Hungary whom they have induced to leave the Catholic and enter the Orthodox Church. The Russian Church in the United States is endowed by the tsar and the Holy Governing Synod, besides having the support of Russian missionary societies at home, and is upon a flourishing financial basis in the United States. It now (1911) has 83 churches and chapels in the United States, 15 in Alaska, and 18 in Canada, making a total of 126 places of worship, besides a theological seminary at Minneapolis and a monastery at South Canaan, Pennsylvannia. Their present clergy is composed of one archbishop, one bishop, 6 proto-priests, 89 secular priests, 2 archimandrites, 2 hegumens, and 18 monastic priests, making a total of 119, while they also exercise jurisdiction over the Serbian and Syrian Orthodox clergy besides. Lately they took over a Greek Catholic sisterhood, and now have four Basilian nuns. The United States is now divided up into the following six districts of the Russian Church, intended to be the territory for future dioceses: New York and the New England States, Pennsylvania and the Atlantic States; Pittsburg and the Middle West; Western Pacific States; Canada; and Alaska. Their statistics of church population have not been published lately in their year-books, and much of their growth has been of late years by additions gained from the Greek Catholic Ruthenians of Galicia and Hungary, and is due largely to the active and energetic work and financial support of the Russian church authorities at St. Petersburg and Moscow.
They have the "Russkoye Pravoslavnoye Obshestvo Vzaimopomoshchi" (Russian Orthodox Mutual Aid Society) for men, founded in 1895, now (1911) having 199 councils and 7072 members, and the women's division of the same, founded in 1907, with 32 councils and 690 members. They publish two church papers, "America Orthodox Messenger", and "Svit"; although there are some nine other Russian papers published by Jews and Socialists.
VI. RUTHENIANS
(Rusin; adjective russky, Ruthenian)
These are the southern branch of the Russian family, extending from the middle of Austria-Hungary across the southern part of Russia. The use of the adjective russky by both the Ruthenians and the Russians permits it to be translated into English by the work "Ruthenian" or "Russian". They are also called Little Russians (Malorossiani) in Russia itself, and sometimes Russniaki in Hungary. The appellations "Little Russians" and "Ruthenians" have come to have almost a technical meaning, the former indicating subjects of the Russian Empire who are of the Greek Orthodox Church, and the latter those who are in Austria-Hungary and are Catholics of the Greek Rite. Those who are active in the Panslavic movement and are Russo-philes are very anxious to have then called "Russians", no matter whence they come. The Ruthenians are of the original Russo-Slavic race, and gave their name to the peoples making up the present Russian Empire. They are spread all over the southern part of Russia, in the provinces of Kiev, Kharkov, Tchernigogg, Poltava, and Podolia, and Volhynia (see above, V. RUSSIANS), but by force of governmental pressure and restrictive laws are being slowly made into Great Russians. Only within the past five years has the use of their own form of language and their own newspapers and press been allowed by law in Russia. Nearly every Ruthenian author in the empire has written his chief works in Great Russian, because denied the use of his own language. They are also spread throughout the Provinces of Lublin, in Poland; Galicia and Bukovina, in Austria; and the Counties of Szepes, Saros, Abauj, Zamplim, Ung, Marmos, and Bereg, in Hungary. They have had an opportunity to develop in Austria and also in Hungary. In the latter country they are closely allied with the Slovaks, and many of them speak the Slovak language. They are all of the Greek Rite, and with the exception of those in Russia and Bukovina are Catholics. They use the Russian alphabet for their language, and in Bukovina and a portion of Galicia have a phonetic spelling, thus differing largely from Great Russian, even in words that are common to both.
Their immigration to America commenced in 1880 as labourers in the coal mines of Pennsylvania and Ohio, and has steadily increased ever since. Although they were the poorest of peasants and labourers, illiterate for the most part and unable to grasp the English langauge or American customs when they arrived, they have rapidly risen in the scale of prosperity and are now rivalling the other nationalities in progress. Greek Ruthenian churches and institutions are being established upon a substantial basis, and their clergy and schools are steadily advancing. They are scattered all over the United States, and there are now (1911) between 489,000 and 500,000 of them, counting immigrants and native born. Their immigration for the past five years has been as follows: 1907, 24,081; 1908, 12,361; 1909, 15,808; 1910, 27,970; 1911, 17,724; being an average of 20,000 a year. They have chiefly settled in the State of Pennsylvania, over half of them being there; but Ohio, New York, New Jersey, and Illinois have large numbers of them. The Greek Rite in the Slavonic language is firmly established through them in the United States, but they suffer greatly from Russian Orthodox endeavours to lead them from the Catholic Church, as well as from frequent internal dissensions (chiefly of an old-world political nature) among themselves. They have 152 Greek Catholic churches, with a Greek clergy consisting of a Greek Catholic bishop who has his seat at Philadelphia, but without diocesan powers as yet, and 127 priests, of whom 9 are Basilian monks. During 1911 Ruthenian Greek Catholic nuns of the Order of St. Basil were introduced. The Ruthenians have flourishing religious mutual benefit societies, which also assist in the building of Greek churches. The "Soyedineniya Greko-Katolicheskikh Bratstv" (Greek Catholic Union) in its senior division has 509 members, brotherhoods or councils and 30,255 members, while the junior division has 226 brotherhoods and 15,200 members; the "Russky Narodny Soyus" (Ruthenian National Union) has 301 brotherhoods and 15,200 members; while the "Obshchestvo Russkikh Bratstv" (Society of Russian Brotherhood) has 129 brotherhoods and 7359 members. There are also many Ruthenians who belong to Slovak organizations. The Ruthenians publish some ten papers, of which the "Amerikansky Russky Vietnik", "Svododa", and "Dushpastyr" are the principal ones.
VII. SERBIANS
(Srbin; adjective srpski, Serbian, or Servian)
This designation applies not only to the inhabitants of the Kingdom of Serbia, but includes the people of the following countries forming a geographical although not a political whole: southern Hungary, the Kingdoms of Serbia and Montenegro, the Turkish Provinces of Kossovo, Western Macedonia, and Novi-Bazar, and the annexed Austrian provinces of Bosnia and Herzegovina. The last two provinces may be said to furnish the shadowy boundary line between the Croatians and the Serbians. The two peoples are ethnologically the same, and the Serbian and Croatian languages are merely two dialects of the same Slavonic tongue. Serbians are sometimes called the Shtokavski, because the Serbian word for "what" is shto, while the Croats use the word cha for "what", and Croatians are called Chakavski. The Croatians are Catholics and use the Roman alphabet (latinica), whilst the Serbians are Eastern Orthodox and use the Cyrillic alphabet (cirilica), with additional signs to express special sounds not found in the Russian. Serbians who happen to be Catholic are called Bunjevaci (disturbers, dissenters).
Serbian immigration to the United States did not commence until about 1892, when several hundred Montenegrins and Serbians came with the Dalmatians and settled in California. It began to increase largely in 1903 and was at its highest in 1907. They are largely settled in Pennsylvania, Ohio, and Illinois. There are no governmental statistics showing how many Serbians come from Serbia and how many from the surrounding provinces. The Serbian Government has established a special consular office in New York City to look after Serbian immigration. There are now (1911) about 150,000 Serbians in the United States. They are located as follows: New England States, 25,000; Middle Atlantic States, 50,000; Middle Western States, 25,000; Western and Pacific States, 25,000; and the remainder throughout the Southern States and Alaska. They have brought with them their Orthodox clergy, and are at present affiliated with the Russian Orthodox Church here although they expect shortly to have their own national bishop. They now (1911) have in the United States 20 churches (of which five are in Pennsylvania) and 14 clergy, of whom 8 are monks and 6 seculars. They publish eight newspapers in Serbian, of which "Amerikanski Srbobran" of Pittsburg, "Srbobran" of New York, and "Srpski Glasnik" of San Francisco are the most important. They have a large number of church and patriotic societies, of which the Serb Federation "Sloga" (Concord) with 131 drustva or council and over 10,000 members and "Prosvjeta" (Progress), composed of Serbians from Bosnia and Herzegovina, are the most prominent.
VIII. SLOVAKS
(Slovak; adjective slovensky, Slovak)
These occupy the northwestern portion of the Kingdom of Hungary upon the southern slopes of the Carpathian mountains, ranging over a territory comprising the Counties of Poszony, Nyitra, Bars, Hont, Zólyom, Trencsén, Turocz, Arva, Liptö, Szepes, Sáros, Zemplin, Ung, Abauj, Gömör, and Nógrad. A well-defined ethnical line is all that divides the Slovaks from the Ruthenians and the Magyars. Their language is almost the same as the Bohemian, for they received their literature and their mode of writing it from the Bohemians, and even now nearly all the Protestant Slovak literature is from Bohemian sources. It must be remembered however that the Bohemians and Moravians dwell on the northern side of the Carpathian mountains in Austria, whilst the Slovaks are on the south of the Carpathians and are wholly in Hungary. Between the Moravians and the Slovaks, dwelling so near to one another, the relationship was especially close. The Slovak and Moravian people were among those who first heard the story of Christ from the Slavonic apostles Sts. Cyril and Methodius, and at one time their tribes must have extended down to the Danube and the southern Slavs. The Magyars (Hungarians) came in from Asia and the East, and like a wedge divided this group of northern Slavs from those on the south.
The Slovaks have had no independent history and have endured successively Polish rule, Magyar conquest, Tatar invasions, German invading colonization, Hussite raids from Bohemia, and the dynastic wars of Hungary. In 1848-49, when revolution and rebellion were in the air, the Hungarians began their war against Austria; the Slovaks in turn rose against the Hungarians for the language and national customs, but on the conclusion of peace, they were again incorporated as part of Hungary without any of their rights recognized. Later they were ruthlessly put down when they refused to carry out the Hungarian decrees, particularly as they had rallied to the support of the Austrian throne. In 1861 the Slovaks presented their famous Memorandum to the Imperial Throne of Austria, praying for a bill of rights and for their autonomous nationality. Stephen Moyses, the distinguished Slovak Catholic Bishop, besought the emperor to grant national and language rights to them. The whole movement awoke popular enthusiasm, Catholics and Protestants working together for the common good. In 1862 high schools were opened for Slovaks; the famous "Slovenska Matica", to publish Slovak books and works of art and to foster the study of the Slovak history and language, was founded; and in 1870 the Catholics also founded the "Society of St. Voytech", which became a powerful helper. Slovak newspapers sprang into existence and 150 reading clubs and libraries were established. After the defeat of the Austrian arms at Sadowa in 1866, pressure was resumed to split the empire into two parts, Austrian and Hungarian, each of which was practically independent. The Slovaks thenceforth came wholly under Hungarian rule. Then the Law of Nationalities was passed which recognized the predominant position of the Magyars, but gave some small recognition to the other minor nationalities, such as the Slovaks, by allowing them to have churches and schools conducted in their own language.
In 1878 the active Magyarization of Hungary was undertaken. The doctrine was mooted that a native of the Kingdom of Hungary could not be a patriot unless he spoke, thought, and felt as a Magyar. A Slovak of education who remained true to his ancestry (and it must be remembered that the Slovaks were there long before the Hungarians came) was considered deficient in patriotism. The most advanced political view was that a compromise with the Slovaks was impossible; that there was but one expedient, to wipe them out as far as possible by assimilation with the Magyars. Slovak schools and institutions were ordered to be closed, the charter of the "Matica" was annulled, and its library and rich historical and artistic collections, as well as its funds, were confiscated. Inequalities of every kind before the law were devised for the undoing of the Slovaks and turning them into Hungarians; so much so that one of their authors likened them to the Irish in their troubles. The Hungarian authorities in their endeavour to suppress the Slovak nationality went even to the extent of taking away Slovak children to be brought up as Magyars, and forbade them to use their language in school and church. The 2,000,000 Catholic Slovaks clung to their language and Slavic customs, but the clergy were educated in their seminaries through the medium of the Magyar tongue and required in their parishes to conform to the state idea. Among the 750,000 Protestant Slovaks the Government went even further by taking control of their synods and bishops. Even Slovak family names were changed to Hungarian ones, and preference was only through Hungarians channels. Naturally, religion decayed under the stress and strain of repressed nationality. Slovak priests did not perform their duties with ardour or diligence, but confined themselves to the mere routine of canonical obligation. There are no monks or religious orders among the Slovaks and no provision is made for any kind of community life. Catechetical instruction is at a minimum and is required to be given whenever possible through the medium of the Hungarian language. There is no lack of priests in the Slovak country, yet the practice of solemnizing the reception of the first communion by the children is unknown and many other forms of Catholic devotion are omitted. Even the Holy Rosary Society was dissolved, because its devotions and proceedings and devotions were conducted in Slovak. The result of governmental restriction of any national expression has been a complete lack of initiative on the part of the Slovak priesthood, and it is needless to speak of the result upon their flocks. In the eastern part of the Slovak territory where there were Slovak-speaking Greek Catholics, they fared slightly better in regard to the attempts to make them Hungarians. There the liturgy was Slavonic and the clergy who used the Magyar tongue still were in close touch with their people through the offices of the Church. All this pressure on the part of the authorities tended to produce an active Slovak emigration to America, while bad harvests and taxation also contributed.
A few immigrants came to America in 1864 and their success brought others. In the late seventies the Slovak exodus was well marked, and by 1882 it was sufficiently important to be investigated by the Hungarian Minister of the Interior and directions given to repress it. The American immigration figures indicated the first important Slovak influx in 1873 when 1300 immigrants came from Hungary, which rose to 4000 in 1880 and to nearly 15,000 in 1884, most of them settling in the mining and industrial regions of Pennsylvania. At first they came from the Counties of Zemplin, Saros, Szepes, and Ung, where there were also many Ruthenians. They were called "Huns" or "Hankies", and were used at first to fill the places left vacant by strikers. They were very poor and willing to work for little when they arrived, and were accordingly hated by the members of the various unions. The Slovak girls, like the Irish, mostly went into service, and because they had almost no expense for living managed to earn more than the men. Today the Slovaks of America are beginning to possess a national culture and organization, which presents a striking contrast to the cramped development of their kinsmen in Hungary. Their immigration of late years has ranged annually from 52,368 in 1905 to 33,416 in 1910. Altogether it is estimated that there are now some 560,000 Slovaks in the United States, including the native born. They are spread throughout the country, chiefly in the following states: Pennsylvania, 270,000; Ohio, 75,000; Illinois, 50,000; New Jersey, 50,000; New York, 35,000; Connecticut, 20,000; Indiana, 15,000; Missouri, 10,000; whilst they range from 5000 to a few hundreds in the other states. About 450,000 of them are Latin-Rite Catholics, 10,000 Byzantine-Rite Catholics and 95,000 Protestants.
The first Slovak Catholic church in the United States was founded by Rev. Joseph Kossalko at Streator, Illinois, and was dedicated 8 Dec., 1883. Following this he also built St. Joseph's Church at Hazleton, Pennsylvania, in 1884. In 1889 Rev. Stephen Furdek founded the Church of St. Ladislas at Cleveland, Ohio, together with a fine parochial school, both of which were dedicated by Bishop Gilmour. The American bishops were anxious to get Slovak priests for the increasing immigration, and Bishop Gilmour sent Father Furdek to Hungary for that purpose. The Hungarian bishops were unwilling to send Slovak priests at first, but as immigration increased they acceded to the request. At present (1911) the Catholic Slovaks have a clergy consisting of one bishop (Rt. Rev. J.M. Koudelka) and 104 priests, and have `34 churches situated as follows: in Pennsylvania, 81 (Dioceses of Altoona, 10; Erie, 4; Harrisburg, 3; Philadelphia, 15; Pittsburg, 35; and Scranton, 14); in Ohio, 14 (in the Diocese of Cleveland, 12; and Columbus, 2); in Illinois, 10 (in the Arch-diocese of Chicago, 7; and Peoria, 3); in New Jersey 11 (in the Diocese of Newark, 7; and Trenton, 4); in New York, 6; and in the States of Connecticut, 3; Indiana, 2; Wisconsin, 2; and Minnesota, Michigan, Missouri, Alabama, and West Virginia, one each. Some of the Slovak church buildings are very fine specimens of church architecture. There are also 36 Slovak parochial schools, that of Our Lady Mary in Cleveland having 750 pupils. They have also introduced and American order of Slovak nuns, the Sisters of Saints Cyril and Methodius, who are established under the direction of Bishop Hoban in the Diocese of Scranton, where they have four schools.
The Protestant Slovaks followed the example of the Catholics and established their first church at Streator, Illinois, in 1885, and later founded a church at Minneapolis in 1888, and from 1890 to 1894 three churches in Pennsylvania. They now have in the United States 60 Slovak churches and congregations (of which 28 are in Pennsylvania), with 34 ministers (not including some 5 Presbyterian clergymen), who are organized under the name of "The Slovak Evangelical Lutheran Synod of America". The Slovaks have a large number of organizations. The principal Catholic ones are: Prva Katokícka Slovenská Jednota (First Slovak Catholic Union), for men, 33,000 members; Pennsylvánska Slovenská Rimsko a Grécko Katolícka Jednota (Pennsylvania Slovak Roman and Greek Catholic Union), 7500 members; Prva Katolícka Slovenská Zenská Jednota (First Catholic Slovak Women's Union), 12,000 members; Pennsylvánska Slovenská Zenská Jednota (Pennsylvania Slovak Women's Union), 3500 members; Zivena (Women's League), 6000 members. There are also: Národny Slovensky Spolok (National Slovak Society), which takes in all Slovaks except Jews, 28,000 members; Evanjelícka Slovenská Jednota (Evangelical Lutheran Slovak Union), 8000 members; Kalvinská Slovenská Jednota (Presbyterian Slovak Union), 1000 members; Neodvisly Národny Slovensky Spolok (Independent National Slovak Society), 2000 members. They also have a large and enterprising Press, publishing some fourteen papers. The chief ones are: "Slovensky Denn&iiacute;k" (Slovak Journal), a daily, of Pittsburg; "Slovak v Amerike" (Slovak in America), of New York; "Narodne Noviny" (National News), a weekly, of Pittsburg, Pennsylvania, with 38,000 circulation; "Jednota" (The Union), also a weekly, of Middleton, Pennsylvania, with 35,000 circulation; and "Bratstvo" (Brotherhood) of Wilkes-Barre, Pennsylvania. There are also Protestant and Socialistic journals, whose circulation is small. Among the distinguished Slovaks in the United States may be mentioned Rev. Joseph Murgas of Wilkes-Barre, who, in addition to his work among his people, has perfected several inventions in wireless telegraphy and is favourably known in other scientific matters.
IX. SLOVENES
(Slovenec; adjective slovenski, Slovenian)
These come chiefly from southwestern Austria, from the Provinces of Carniola (Kranjsko; Ger., Krain), Carinthia (Kransjsko; Ger., Kärnten), and Styria (Krain; Ger., Steiermark); as well as from Resia (Resja) and Udine (Videm) in northeastern Italy, and the Coast Lands (Primorsko) of Austria-Hungary. Their neighbours on the southwest are Italians; on the west and north, Germans; on the east, Germans and Magyars; and towards the south, Italians and Croatians. Most of them are bilingual, speaking not only the Slovenian but also the German language. For this reason they are not so readily distinguishable in America as the other Slavs, and have less trouble in assimilating themselves. At home the main centres of their language and literature have been Laibach (Ljubljana), Klagenfurt (Celovec), Graz (Gradec), and Görz (Gorica), the latter city being also largely Italian. In America they are more often known as "Krainer", that being the German adjective of Krain (Carniola), from whence the larger number of them come to the United States; sometimes the word has even been mispronounced and set down as "Griner". The Slovenes became known somewhat early in the history of the United States. Father Frederic Baraga was among the first of them to come here in 1830, and began his missionary work as a priest among the Indians of Michigan, Wisconsin, and Minnesota, and finally became the first Bishop of Marquette, Michigan. He studied the Indian languages and wrote their grammars and history in his various English, German, and Slovenian works. He also published several catechisms and religious works in Slovenian, and brought over several other Slovenian priests.
In Calumet, Michigan, the Slovenes settled as early as 1856; they first appeared in Chicago and in Iowa about 1863, and in 1866 they founded their chief farming colony in Brockway, Minnesota. Here they still preserve their own language and all their minute local peculiarities. They came to Omaha in 1868, and in 1873 their present large colony in Joliet, Illinois, was founded. Their earliest settlement in New York was towards the end of 1878, and gradually their numbers have increased until they have churches in Haverstraw and Rockland Lake, where their language is used. They have also established farm settlements in Iowa, South Dakota, Idaho, Washington, and in additional places in Minnesota. Their very active immigration began in 1892, and has been (1990-1910) at the rate of from 6000 to 9000 annually, but has lately fallen off. The official government statistics class them along with the Croatians. There are now (1911) in the United States a little over 120,000 Slovenes; practically all of them are Catholics, and with no great differences or factions among them. There is a leaning towards Socialism in the large mining and manufacturing centres. In Pennsylvania there are about 30,000; in Ohio, 15,000; in Illinois, 12,000; in Michigan, 8000; in Minnesota, 12,000; in Colorado, 10,000; in Washington, 10,000; in Montana, 5000; and in fact there are Slovenes reported in almost every state and territory except Georgia. Their immigration was caused by the poverty of the people at home, especially as Carniola is a rocky and mountainous district without much fertility, and neglected even from the times of the Turkish wars. Latterly the institution of Raffeisen banks, debt-paying and mutual aid associations introduced among the people by the Catholic party (Slovenska Ljudska Stranka), has diminished immigration and enabled them to live more comfortably at home.
The Slovenes are noted for their adaptability, and have given many prominent missionary leaders to the Church in the United States. Among them are Bishop Baraga, Mrak, and Vertin (of Marquette), Stariha (of Lead), and Trobec (of St. Cloud); Monsignori Stibil, Buh, and Plut; Abbot Bernard Locnika, O.S.B.; and many others. There are some 92 Slovenian priests in the United States, and twenty-five Slovenian churches. Many of their churches are quite fine, especially st.Joseph's, Joliet, Illinois; St. Joseph's, Calumet, Michigan; and Sts.Cyril and Methodius, Sheboygan, Wisconsin. There are also mixed parishes where the Slovenes are united with other nationalities, usually with Bohemians, Slovaks, or Germans. There are no exclusively Slovenian religious communities. At St. John's, Minnesota, there are six Slovenian Benedictines, and at Rockland Lake, New York, three Slovenian Franciscans, who are undertaking to establish a Slovenian and Croatian community. From them much of the information herein has been obtained. The Franciscan nuns at Joliet, Illinois, have many Slovenian sisters; at Kansas City, Kansas, there are several Slovenian sisters engaged in school work; and there are some Slovenians among the Notre Dame Sisters of Cleveland, Ohio. Archbishop Ireland of St. Paul, Minnesota, sent to Austria for Slovenian seminarians to finish their education here, and also appointed three Slovenian priests are professors in his diocesan seminary, thus providing a Slovenian- American clergy for their parishes in his province.
There are several church and benevolent organizations among the Slovenians in America. The principal ones are: Kranjsko Slovenska Katoliska Jednota (Krainer Slovenian Catholic Union), organized in April, 1894, now having 100 councils and a membership of 12,000; Jugoslovenska Katoliska Jednota (South Slovenian Catholic Union), organized in Jan., 1901, having 90 councils and 8000 members; besides these there are also Slovenska Zapadna Zveza (Slovenian Western Union), with 30 councils and about 3000 members, Drustva Sv. Barbara (St. Barbara Society), with 80 councils, chiefly among miners, and the semi-socialistic Delvaska Podporna Zveza (Workingmen's Benevolent Union) with 25 councils and a considerable membership. There are also Sv. Rafaelova Druzba (St. Raphael's Society), to assist Slovenian immigrants founded by Father Kasimir, O.F.M., and the Society of Sts. Cyril and Methodius to assist Slovenian schools, as well as numerous singing and gymnastic organizations. The Slovenians publish ten newspapers in the United States. The oldest is the Catholic weekly "Amerikanski Slovenec" (American Slovene), established in 1891 at Joliet, and it is the organ of the Krainer Slovenian Catholic Union. "Glas Naroda" (Voice of the People), established in 1892 in New York City, is a daily paper somewhat Liberal in its views, but it is the official organ of the South Slavonic Catholic Union and the St. Barbara Society. "Ave Maria" is a religious monthly published by the Franciscans of Rockland Lake, New York. "Glasnik" (The Herald) is a weekly of Calumet, Michigan; as are "Edinost" (Unity), of Pittsburg, Pennsylvania; "Clevelandska Amerika", of Cleveland, Ohio; "Narodni Vestnik" (People's Messenger), of Duluth, Minnesota; and "Slovenski Narod" (Slovenian People), of Pueblo,Colorado. There are also two purely Socialistic weeklies in Chicago: "Proletarec" (Proletarian) and "Glas Svobode" (Voice of Freedom).
ANDREW J. SHIPMAN 
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The Social Contract
Du Contrat Social, ou Principes du droit politique, is the title of a work written by J.J. Rousseau and published in 1762. From the time of his stay at Venice, about 1741, Rousseau had in mind a large treatise dealing with "Les institutions politiques". The Contrat Social is but a fragment of this treatise.
CONTENTS OF THE BOOK
Book I
The Contrat Social is divided into four books. The first treats of the formation of societies and the social contract. Social order is a sacred right which is at the foundation of all other rights. It does not come from nature. The family is the most ancient and the most natural of all societies; but this association of parents and children, necessary as long as these cannot provide for themselves, is maintained afterwards only by convention. Some philosophers have said that among men some are born for slavery, others for domination; but they confound cause and effect; if some are slaves by nature, it is because there have been slaves against nature. Again, social order is not based on force, for the strongest is not strong enough to retain at all times his supremacy unless he transforms force into right, and obedience into duty. But in that case right would change places with force. If it is necessary to obey because of force, there is no need of obeying because of duty; and if one is not forced to obey there is no longer any obligation.
All legitimate authority among men is based on an agreement. This argument, according to Grotius, has its foundation in the right of a people to alienate its freedom. But to alienate is to give or to sell. A man does not give himself; at most he sells himself for a living; but for what should a people sell itself. To give itself gratuitously would be an act of folly and therefore null and void. Moreover, even if a man has the right to give himself, he has no right to give his children who are born men and free. Grotius, again, in order to legitimize slavery, appeals to the right of the conqueror to kill the conquered or to spare his life at the price of his freedom. But war is a relation between State and State, and not between man and man. It gives the right to kill soldiers so long as they are armed, but, once they have laid down their arms, there remain only men and no one has the right to kill them; besides, no one has the right to enslave men. The words slavery and right are contradictory.
The social order originates in an altogether primitive and unanimous agreement. When men in the state of nature have reached that stage where the individual is unable to cope with adverse forces, they are compelled to change their way of living. They cannot create new forces, but they can unite their individual energies and thus overcome the obstacles to life. The fundamental problem is, then, "to find a form of association which defends and protects with the whole common energy, the person and property of each associate, and by which each individual associate, uniting himself to all, still obeys only himself and remains as free as before". The solution is a contract by which each one puts in common his person and all his forces under the supreme direction of the "general will". Where results a moral and collective body formed of as many members as there are persons in the community. In this body the condition is equal for all, since each gives himself wholly; the union is perfect, since each gives himself unreservedly; and finally, each, giving himself to all, gives himself to nobody. This body is called the "State or Sovereign"; the members, who, taken together, form "the people" are the "citizens" as participating in the supreme authority, and "subjects" as subjected to the laws. By this contract man passes from the natural to the civil state, from instinct to morality and justice. He loses his natural freedom and his unlimited right to all that he attempts or is able to do, but he gains civil liberty and the ownership of all that he possesses by becoming the acknowledged trustee of a part of the public property.
Book II
The second book deals with sovereignty and its rights. Sovereignty, or the general will, is inalienable, for the will cannot be transmitted; it is indivisible, since it is essentially general; it is infallible and always right. It is determined and limited in its power by the common interest; it acts through laws. Law is the decision of the general will in regard to some object of common interest. But though the general will is always right and always desires what is good, its judgment is not always enlightened, and consequently does not always see wherein the common good lies; hence the necessity of the legislator. But the legislator has, of himself, no authority; he is only a guide. He drafts and proposes laws, but the people alone (that is, the sovereign or general will) has authority to make and impose them.
Book III
The third book treats of government and its exercise. In the State it is not sufficient to make laws, it is also necessary to enforce them. Although the sovereign or general will has the legislative power, it cannot exercise by itself the executive power. It needs a special agent, intermediary between the subjects and the sovereign, which applies the laws under the direction of the general will. This is precisely the part of the Government which is the minister of the sovereign and not sovereign itself. The one or the several magistrates who form the Government are only the trustees of the executive powers; they are the officers of the sovereign, and their office is not the result of a contract, but a charge laid upon them; they receive from the sovereign the orders which they transmit to the people, and the sovereign can at will limit, modify, or revoke this power.
The three principal forms of government are: democracy, a government by the whole, or the greater part, of the people; aristocracy, government by a few; monarchy, government by one.
· Democracy is in practice impossible. It demands conditions too numerous and virtues too difficult for the whole people. "If there were a people of gods, its government would be democratic, so perfect a government is not for men."
· Aristocracy may be natural, hereditary, or elective. The first is found only among simple and primitive people; the second is the worst of all governments; the third, where the power is given to the wisest, to those who have more time for public affairs, is the best and the most natural of all governments whenever it is certain that those who wield power will use it for the public welfare and not for their own interest.
· No government is more vigorous than monarchy; but it presents great dangers; if the end is not the public welfare, the whole energy of the administration is concentrated for the detriment of the State. Kings seek to be absolute, and offices are given to intriguers.
Theoretically, a government simple and pure in form is the best; practically, it must be combined with, and controlled by, elements borrowed from other forms. Also, it is to be remarked that not every form of government is equally suitable to every country; but the government of each country must be adapted to the character of its people. "All things being equal, the best form of government for a country is the one under which the citizens, without any outside means, without naturalization or colonies, increase and multiply." In order to prevent any usurpation on the part of the government, some fixed and periodical meetings of the people must be determined by law, during which all executive power is suspended, and all authority is in the hands of the people. In these meetings the people will decide two questions: "Whether it pleases the sovereign to preserve the present form of government, and whether it pleases the people to continue the administration in the hands of those who are actually in charge." Intermediary between the sovereign authority and the Government there is sometimes another power, that of the deputies or representatives. The general will, however, cannot be represented any more than it can be alienated; the deputies are not representatives of the people, but its commissioners; they cannot decide anything definitively; hence, any law which is not ratified by the people is null. The institution of the Government, therefore, is not based on a contract between the people and the magistrates; it is a law. Those who hold power are the officers, not the masters, of the people; they have not to make a contract, but to obey; by fulfilling their functions they simply discharge their duties as citizens.
Book IV
In the fourth book, Rousseau speaks of certain social institutions. The general will is indestructible; it expresses itself through elections. As to different modes of elections and institutions, such as tribunate, dictatorship, censure, etc., the history of the ancient republics of Rome and Greece, of Sparta especially, can teach us something about their value. Religion is at the very foundation of the State. At all times it has occupied a large place in the life of the people. The Christianity of the Gospel is a holy religion, but by teaching detachment from earthly things it conflicts with the social spirit. It produces men who fulfil their duties with indifference, and soldiers who know how to die rather than how to win. It is important for the State that each citizen should have a religion that will help him to love his duty; but the dogmas of this religion are of no concern to the State except in so far as they are related to morality or duties towards others. There must be, therefore, in the State a religion of which the sovereign shall determine the articles, not as dogmas of religion, but as sentiments of sociability. Whosoever does not accept them may be banished, not as impious, but as unsociable; and whosoever, after having accepted them, will not act according to them shall be punished by death. These articles shall be few and precise; existence of the Divinity, powerful, intelligent, good, and provident; future life, happiness of the just; chastisement of the wicked; sanctity of the social contract and the laws; these are the positive dogmas. There is also one negative dogma: Whosoever shall say, "Outside of the Church there is no salvation", ought to be banished from the State.
CRITIQUE OF THE BOOK
The influence of this book was immense. Rousseau owes much indeed to Hobbes and Locke, and to Montesquieu's Esprit des lois, published fourteen years before; but, by the extreme prominence given to the ideas of popular sovereignty, of liberty and equality, and especially by his highly coloured style, his short and concise formula, he put within the common reach principles and concepts which had hitherto been confined to scientific exposition. The book gave expression to ideas and feelings which, at a time of political and social unrest, were growing in the popular mind. It would be interesting to determine how far Rousseau influenced the framing of various modern constitutions; at any rate, he furnished the French Revolution with its philosophy, and his principles direct the actual political life of France. His book, says Mallet du Pan, was "the Koran of the Revolutionists", and Carlyle rightly calls Rousseau "the Evangelist of the French Revolution". The orators of the Constituante quoted its sentences and formulae, and if it may be believed that Rousseau would have condemned the massacres and violences of 1793, the Jacobins, nevertheless, looked to his principles for the justification of their acts.
It is quite intelligible that the Contrat Social should have come to be considered by some as the gospel of freedom and democracy, by others as the code of revolution and anarchy. That it contains serious contradictions is undeniable. For instance, Rousseau assigns as the essential basis of the general will the unanimous consent of the people, yet he assumes that this general will is expressed in the plurality of suffrages; he affirms that parents have no right to engage their children by a contract, and yet children from their birth will be subject to the primitive contract; he affirms that a man has no right to alienate himself, yet he bases the social contract essentially on the total alienation of personal rights and personality in favour of the community. If there are some true considerations and reflections in this book--as, for instance, on slavery and the dignity of man, on the adaptation of the divers forms of government to the character of the people, etc.--its fundamental principles--the origin of society, absolute freedom and absolute equality of all--are false and unnatural.
He bases society on a convention, ignoring the fact and truth so clearly shown both by psychology and history that man is a being essentially social, and that, as Bonald says, the "law of sociability is as natural to man as the law of gravitation to physical bodies". He affirms as a first principle that all men are born free. He calls the natural state a state of instinct, and he defines natural freedom as the unlimited right of each to do whatever he can. He opposes to this natural state and freedom the civil state which he calls the state of justice and morality, and civil liberty, which is freedom limited by the general will. This evidently implies that man is born an animal with force as its power and instinct as its guide, and not an intelligent and free being. Rousseau forgets that, if natural freedom is power to act, it is at the same time an activity subjected to a rule and discipline determined by the very object and conditions of human life; that if all men are born with a right to freedom, they are also born with a duty to direct this freedom; that, if all are born equally free--in the fundamental sense that all have the same essential right to live a human life and to attain human perfection--still, this very right is determined in its mode of exercise for each individual by special laws and conditions; in a word, that the natural state of man is both freedom and discipline in the individual as well as in the social life. Rousseau's conception of freedom leads him directly to an individualism and a naturalism which have no limits save those of brute force itself.
Again, he declares that all men are born naturally equal. Now this principle is true if it is understood in the sense of a specific equality, the foundation of human dignity. Every man has the right, equal in all, to be treated as a man, to be respected in his personal dignity as a man, to be protected and helped by authority in his effort towards perfection. But the principle is fundamentally false, if, as interpreted by Rousseau, it means individual equality. The son is not individually equal to his father, nor the infant to the adult, nor the dull to the intelligent, nor the poor to the rich, in individual needs, rights, or special duties. The natural relations between individual men, their reciprocal duties and rights, involve both equality and hierarchy. The basis of social relations is not absolute individual independence and arbitrary will, but freedom exercised with respect for authority. By his interpretation of this principle, Rousseau leads to a false individualism which ends in anarchy.
Rousseau maintains that society arises through the total alienation of the personality and rights of each associate; hence, for the absolute individualism of nature he substitutes an absolute socialism in the civil state. It is the general will which is the ultimate source and supreme criterion of justice, morality, property, and religion. Then we have, in spite of all the explanations advanced by Rousseau, the suppression of personality, the reign of force and caprice, the tyranny of the multitude, the despotism of the crowd, the destruction of true freedom, morality, and society. The French Revolution was the realization of these principles. Society has not its foundation in the free alienation of personality and rights, but in the natural union of all personalities, or, rather, families, with a view to reach their perfection. Society is not the source of duties and rights of families or individuals, but the protector and helper of families and individuals in the fulfilment of their duties and rights; its existence is commanded, its authority is limited, by this very end. Society is not formed from elements all individually equal, but is organized from graduated elements. These degrees of authority, however, in the social organization are not by nature the exclusive possession of anybody, but accessible to the capacities and the efforts of all. Society is made up of authority and subjects; and this authority, while it may be determined in its subject and manner of exercise by the people, has not its foundation in their will, but in human nature itself as God created it.
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The Society of the Blessed Sacrament
A congregation of priests founded by Venerable Pierre-Julien Eymard in Paris, 1 June, 1856. His aim was to create a society whose members should devote themselves exclusively to the worship of the Holy Eucharist. Pius IXapproved the society by Briefs of 1856 and 1858 and by a Decree of 3 June, 1863, approved the rule ad decennium. On 8 May, 1895, Leo XIII approved it in perpetuum. The first to join the founder was Père de Cuers, whose example was soon followed by Père Champion. The community prospered, and in 1862 Père Eymard opened a novitiate, which was to consist of priests and lay brothers. The former recite the Divine Office in choir and perform all the other duties of the clergy; the latter share in the principal end of the society — perpetual adoration, and attend to the various household employments peculiar to their state. The Blessed Sacrament is always exposed for adoration, and the sanctuary never without adorers in surplice, and if a priest, the stole. Every hour at the sound of the signal bell, all the religious kneel and recite a prayer in honour of the Blessed Sacrament and of Our Lady. Since 1856, the following houses have been established:
· France — Paris (1856), Marseilles (1859), Angers, (1861), Saint Maurice (1866), Trevoux (1895), Sarcelles (1898); Belgium-Brussels (1866), Ormeignies (1898), Oostduinkerke (1902), Bassenge (1902), Baronville (1910), Baelen Post Eupen on the Belgian frontier for Germans (1909);
· Italy — Rome (1882), Turin (1901), Castel-Vecchio (1905);
· Austria — Botzen (1896);
· Holland — Baarle-Nassau, now Nijmegen (1902);
· Spain — Tolosa (1907);
· Argentina — Buenos-Ayres (1903);
· Chile — Santiago (1908);
· Canada — Montreal (1890), Terrebonne (1902);
· United States — New York (1900); Suffern, N. Y. (1907).
All the houses in France were closed by the Government in 1900 but Perpetual Adoration is still held in their chapel in Paris, which is in charge of the secular clergy, by the members of "The People's Eucharistic League". The first foundation in the United States took place in 1900, under the leadership of Père Estevenon, the present superior-general, in New York City, where the Fathers were received in the Canadian parish of Saint-Jean-Baptiste, 185 East 76th Street. A new church is under construction. In September, 1904, the Fathers of the Blessed Sacrament opened a preparatory seminary at Suffern, Rockland Co., N. Y. Here young boys who give evidence of a vocation are trained to the religious life, while pursuing a course of secular study. From the seminary the youths pass to the novitiate, where, after two years, they make the three vows of religion, and then enter upon their first theological course preparatory to ordination.
From every house of the Fathers of the Blessed Sacrament emanates a series of Eucharistic works, all instituted by their founder. They are: "The Eucharistic Weeks, or, Lights and Flowers", a society whose members devote themselves to the proper adornment of the altar; "The People's Eucharistic League", which numbers over 500,000; "The Priests' Eucharistic League", with a membership of 100,000; "The Priests' Communion League" an association of priests under the title of "Sacerdotal Eucharistic League", established at Rome in the church of San Claudio, July, 1906, and at once raised by Pius X to the dignity of an archconfraternity. Its object is to spread the practice of frequent and daily Communion, in conformity with the Decree of the Sacred Congregation of the Council, "De quotidiana SS. Eucharistiæ sumptione" (20 December, 1905). The means there highly recommended refer to the following points: (1) To instruct, refute objections, spread writings favouring daily Communion; (2) To encourage assistance at Holy Mass; (3) To promote Eucharistic triduums; (4) To induce children especially to approach the Holy Table frequently. "The Society of Nocturnal Adoration", the members of which for an entire night keep watch before the Host, reciting the Office of the Blessed Sacrament, and offering various acts of reparative homage; The apostolate of the press is a prominent feature in the labours of these religious. In the United States, they publish "Emmanuel", the organ of "The Priests' Eucharistic League", and "The Sentinel of the Blessed Sacrament".
For bibliography see EYMARD, PIERRE-JULEN, VENERABLE.
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The Society of the Sacred Heart of Jesus
An institution of religious women, taking perpetual vows and devoted to the work of education, founded 21 November, 1800, by Madeleine-Sophie Barat (q.v.). One of the signs of returning vigour in the Church in France after 1792 was the revival of the religious life. Religious orders had been suppressed by the laws of 18 August, 1792, but within a few years a reaction set in; the restoration of some orders and the foundations of new congregations ushered in "the second spring". One of the first was the Society of Jesus. Under the provisional title of "Fathers of the Sacred Heart" and "Fathers of the Faith", some devoted priests banded themselves together and in due time returned from their exile or emigration to devote themselves to the spiritual welfare of their country. Father Léonor De Tournély was among the founders of the Fathers of the Sacred Heart, and the first to whom it occurred that an institute of women bearing the same name and devoting themselves to the education of girls, would be one of the most efficacious means of restoring the practice of religion in France. Though many difficulties intervened, two attempts were made. Princess Louise de Bourbon Condé before the Revolution a Benedictine abbess, and the Archduchess Mary Anne of Austria both tried to form an institute according to his idea; but neither succeeded, and he died before anything could be accomplished. He had confided his views to Father Varin who succeeded him as superior of the Fathers of the Sacred Heart. A short time afterwards Father Varin found in Madeleine-Sophie Barat, sister of Father Louis Barat, the instrument to execute his plans. The first members of the new society began their community life in Paris, under the guidance of Father Varin. The first convent was opened at Amiens in 1801, under Mademoiselle Loquet. A school which had already existed there was made over to the new institute, and some who had worked in it offered themselves as postulants for the "Dames de la Foi" or "De L'Instruction Chrétienne", the name which the new society had assumed, as that of the "Society of the Sacred Heart", might be supposed to indicate a connection with the royalist party of La Vendée. As Mlle. Loquet, who had been acting as superior, lacked the requisite qualities, by the advice of Father Varin and with the assent of the community Sophie Barat was named superior. By education and temperament, the new superior was especially fitted for the work of foundation. In 1804 a second house was opened and a new member, Phillippine Duchesne, received, who was destined to carry the work of the society beyond the limits of France. Formerly a novice of the Visitation convent at Ste. Marie d'en Haut, near Grenoble, Mlle. Duchesne found it impossible to reconstruct the religious life of the Visitation in the convent which she purchased after the Revolution. Father Varin made her acquaintance and reported to Mother Barat that the house was offered to her, and that she could find there some who wished to join her.
The first plan of the institute was drawn up by Father Roger and Varin, and with a memorial composed by Mothers Barat and Duchesne was presented to the Bishop of Grenoble and approved by him. This plan and memorial set forth the end of the association, which was the perfection of its members and the salvation of souls; the spirit aimed at detachment from the world, purity of intention for the glory of the Sacred Heart, gentleness, zeal, and obedience; the means, for the religious, the training of the novitiate, and spiritual exercises, for others, boarding schools for the upper classes, free schools for the poor, and spiritual retreats. The rule in this preliminary stage was simple; the houses were to be under one superior-general, everything was to be in common, the office of the Blessed Virgin was to be recited, the time appointed for mental prayer was specified. The manner of life was to be simple without the prescribed austerities of the older orders, which would be incompatible with the work of education. On mother Barat's return to Amiens in 1806 the first general congregation was assembled for the election of the superior-general, and she was chosen for the office. Father Varin then withdrew form the position he had held as superior of the new institute which was now regularly constituted, but he continued for years to help the young superior-general with his advice and support. The first serious trouble which arose nearly wrecked the whole undertaking. At the end of 1809 the "Dames de la Foi" had six houses; Amiens, Grenoble, Poitiers, Niort, Ghent, and Cuigniers. The first house at Amiens was governed at this time by Mother Baudemont, who fell under the influence of a priest of the Diocese of Amiens, Abbé de St-Estéve, who took that house under his control and even drew up a set of rules drawn from those of the monastic orders and entirely foreign to the spirit of Father Varin and the foundress. The devotion to the Sacred Heart which was to be its very life scarcely appeared in the new rules and they were in consequence not acceptable to any of the houses outside Amiens. Abbé de St-Estéve was determined to force the matter. He went to Rome and from thence sent orders, ostensibly from the Holy See. The name of the Society of the Sacred Heart was to be abandoned for that of "Apostolines", and he wrote vehement letters condemning Father Varin and the superior-general and her work. The most important letter in the case proved to be a forgery. The institute recovered its balance, but the house at Ghent had been already lost to the society.
The second general congregation (1815) examined the constitution which had been elaborated by Father Varin and Mother Barat (they were an expansion of the first plan presented to the Bishop of Grenoble) and they were accepted by all the houses of the society. It was decided to have a general novitiate in Paris. The third general congregation (1820) drew up the first uniform plan of studies which had been developed and modified from time to time to bring it into harmony with present needs, without losing the features which have characterized it from the beginning. In 1826 the society obtained the formal approbation of Leo XII and the first cardinal protector was appointed, in place of an ecclesiastical superior whose authority would have depended too much upon local conditions. The sixth general congregation was anxious to bring the constitutions into close comformity with those of the Society of Jesus. Mother Barat foresaw that the proposed changed were unsuitable for a congregation of women, but permitted an experimental trial of them for three years. Finally the whole affair was submitted to Gregory XVI, who decided that the society should return in all points to the constitution approved by Leo XII. The last changes in the constitutions were made in 1851 with the sanction of the Holy See. Superiors-vicar were named to help the superior-general in the government of the society by taking the immediate supervision of a certain number of houses forming a vicariate. The superior-vicar assembled with the mother general and the assistants general, form the general congregation of the society. In 1818 Mother Philippine Duchesne introduced the society into the United States and the first houses were founded in Missouri and Louisiana. The society under the guidance of Mother Mary Aloysia Hardey(q.v) spread rapidly, and in 1910 counted twenty-seven houses and more than eleven hundred members. The extension in Europe was confined to France until 1827 when a school was opened at the Trinità dei Monti, Rome. Houses were founded in Belgium (Jette), 1836; England (Berrymead, now Roehampton) and Ireland (Roscrea), both in 1841; Canada (Montreal), 1842; Austria (Lemberg), 1843; Spain (Sarria, near Barcelona), 1846. Mother du Rousier was the pioneer in South America (Santiago de Chile in 1854). Other foundations were made in the West Indies (1858); New Zealand (1880); Australia (1882); Egypt (1903); Japan (1908). The Revolution of 1830 disturbed the house in Paris but did not destroy it; the novitiate was removed elsewhere. In 1848 the house in Switzerland had to be abandoned; the religious were expelled from Genoa, Turim, Saluzzo, and Pignerol while the houses in Rome were searched and pillaged. In 1860 Loreto, St. Elpidio, and Perugia were suppressed. The German houses were closed by the May Laws of 1873. Between 1903 and 1909 forty-seven houses in France were closed and many of them confiscated by the French government. The mother-house was transferred to Brussels in 1909. This wholesale destruction increased the extension in foreign countries; for almost every house that has been closed another has been opened elsewhere. At present the society counts 139 houses and about 6500 religious.
The society aims at a twofold spirit--contemplative and active. It is composed of choir religious and lay sisters. enclosure is observed in a manner adapted to the works; the Office of the Blessed Virgin is recited in choir. The choice of subjects is guided by the qualifications laid down in the constitutions. In addition to the indication of a true religious vocation there is required respectable parentage, unblemished reputation, a good or at least sufficient education with some aptitude for completing it, a sound judgment, and above all a generous determination to make an entire surrender of self to the service of God through the hands of superiors. The candidate is not allowed to make any conditions as to place residence or employment, but must be ready to be sent by obedience to any part of the world, even the privilege of going on foreing missions is not definitely promised in the beginning to those who aspire to it. Postulants are admitted to a preliminary probation of three months, at the end of which they may take the religious habit and begin their novitiate of two years, which are spent in studying the spirit and the rules of the society, exercising themselves in its manner of living, and in the virtues which they will be called upon to practice; the second year is devoted to a course of study which is to prepare them for their educational work. To each novitiate there is attached a teaching and training department where the first course of studies may be taken, and when it is possible the young religious pass a year in this, after their vows, before they are sent to teach in the schools. The first vows, simple perpetual vows of poverty, chastity and obedience, are taken at the end of two years of noviceship, after which follow five years spend in study, teaching, or other duties. At the end of this period follows for those who have special aptitude for the work of teaching, another short course of study, and for all a period of second novitiate or probation lasting six months, at the end of which, that is to say, seven years after their admission to the society, the aspirants take their final vows and are received as professed religious. The vow of stability, that is, of perseverance in the society, is then added, and for the choir religious a vow to consecrate themselves to education of youth; provision is made, however, that this vow may be accomplished even if obedience should prescribe other duties than those of direct teaching, and may be fulfilled by concurrence in any way in the work of the society. The vow of stability binds the society to the professed until death, as well as the professed to the society; this bond can only be broken by the Holy See. The society is governed by a superior general, elected for life by the assistants general and superiors vicar. The assistants general are elected for six years, the superiors vicar and local superiors are nominated by the mother general, and may be changed at her discretion; their usual period of government is three years, but it may be prologed or shortened according to circumstances. The superior general assembles the superiors vicar in a general congregation every six years, and with the help of the assistants general transacts with them all business connected with the general government of the society. These periodical assemblies, the occasional visits of the superior general to the houses in different countries, the regular reports and accounts sent in from every vicariate, the free access of all to the mother general by writing, and in particular the organization of the house of last probation, which as far as possible brings the young religious for six months into touch with the first superiors of the society--all tend to unity. Its union is what is most valued, and if it had been possible to define it sufficiently it is said that a fourth vow of charity would have been added to the obligations of the members.
Four principal works give scope to the activities of the society.
· Education of the upper classes in the boarding schools and of late years in day schools. Originally the plan of studies was more or less uniform in all the houses, but it has become necessary to modify it according to the needs and educational ideals of different countries and the kind of life for which the pupils have to be prepared. The character of the education of the Sacred Heart, however, remains the same, based on the study of religious and ofChristian philosophy and laying particular stress on history, literature, essay-writting, modern languages, and such knowledge of household management as can be taught at school.
· Free or parochial schools. In some countries, as in England, these are aided by the State, and follow the regulations laid down for other public elementary school; in others they are voluntary and adapt their teaching to the needs and circumstances of the children. Between these two classes of schools have arisen in England secondary schools, aided by the State, which are principally feeding schools for the two training colleges in London and Newcastle, where Catholic teachers are prepared for the certificates entitling them to teach in elementary state-supported schools. This work is of wider importance than the teaching of single elementary schools, and is valued as a means of reaching indirectly a far greater number of children than those with whom the religious themselves can come into contact. It likewise leavens the teaching profession with minds trained in Catholic doctrine and practice. This work for Catholic teachers also exists at Lima in a flourishing condition.
· A work which is taking rapid development is that of spiritual retreats for all classes of persons. The spiritual exercises are given to considerable numbers of ladies who spend a few days within the convents of the Sacred Heart; in other cases the exercises are adapted for poor girls and peasant women. Retreats for First Communion in Rome, and retreats for Indian women in Mexico are special varieties of this work.
· The congregations of Children of Mary loving in the world which have their own rules and organizations (see Children of Mary of the Sacred Heart, The).
JANET STUART 
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The South American College in Rome
(Legal title, COLLEGIO PIO-LATINO-AMERICANO PONTIFICIO).
The Rev. Ignatius Victor Eyzaguirre, after having spent many years in Chile, his native country, in different works for the salvation of souls, went to Rome, in 1857, and proposed to the Pope the erection of a college for students, from "Latin" American countries, i.e. where the Spanish and Portuguese languages are spoken. Pius IX, who had been Apostolic Delegate in Chile, granted letters of approbation, and urged the bishops to send students and to help the foundation by procuring funds for the maintenance of the seminary. Father Eyzaguirre went back to South America, collected some money, and returned to Rome with a few students. He rented a small house for these students and some others who arrived later. They were fifteen in all. Pius IX ordered the Fathers of the Society of Jesus to direct the new college, and they opened the college on 21 November, 1858. In December, 1859, Pius IX helped to purchase a larger house, belonging to the Dominicans, near their Church of the Minerva. He also bought with his own money a villa and a vineyard for the use of the college, and made Monsignor Eyzaguirre protonotary-apostolic. Towards the beginning of 1860 he sent this prelate back to South America as ablegate of the Holy See, to urge the bishops again to co-operate on a larger scale in procuring the necessary means for the support of the college. At the same time he himself contributed a large sum of money to the new house. During the year 1864 Pius IX sent to the college a great variety of books from his own private library, ordered a new chapel to be erected at his own expense, and furnished it with magnificent vestments and on the 21 November, the sixth anniversary of its foundation, visited the college in person. For all this and many other favours he is considered the principal, if not the first, founder of the South American College. The number of students continually increasing, the superiors had to look for another dwelling. Through the assistance of His Eminence Cardinal Sacconi, protector of the college, part of the old novitiate of the Jesuits, on the Quirinal -- which since the year 1848 had been used for a French military hospital -- was secured, the house near the Minerva sold, and the new residence occupied on 18 April, 1867, the feast of the Patronage of St. Joseph, to whom the college had been dedicated. As the centenary of the martyrdom of Sts. Peter and Paul occurred in this year, many South American bishops visiting Rome brought new students, and the number reached fifty-nine. After the festivities of the centenary Pius IX, almost unannounced, went to the new college, assisted at an "academy", and allowed his name to be added to its legal title, making it "Collegio Pio-Latino Americano". In 1870 the bishops attending the Vatican Council increased the number of students to eighty-two. In 1871, the Italian government having expelled the Jesuits from the small part of the novitiate they occupied, acceded to the request of the Brazilian Emperor and permitted the South American College to remain where it was until a suitable house should be found. The new rector the Rev. Agostino Santinelli, S.J., bought a new site in the Prati di Castello, not far from the Vatican, and near the Tiber. The foundation stone was blessed on 29 June, 1884, by the protector, Cardinal Sacconi, in presence of a large assemblage among whom was the Most Rev. Father Peter Beckx, General of theSociety of Jesus, then living in the American College. The work of building began immediately, and Father Santinelli, putting into execution the plans for a grand college he had fostered for very many years, saw the splendid building finished in 1887-88. During this last year the new house received ninety students, but it can accommodate more than 120. It has a splendid chapel, an assembly hall with a capacity for 400 persons, a very spacious dining room for the students, and several small apartments for American bishops visiting Rome. It was here that the first General Council of Latin America (28 May-9 July, 1899) was held. There were present fifty-three prelates, archbishops and bishops, of whom twenty-nine took up their quarters in the college, together with their secretaries and servants. The solemn opening took place in the college chapel, and all the sessions were held there. In the same chapel on 26 March, 1905, the Cardinal Protector, Joseph C. Vives y Tuto, solemnly published the Apostolic Constitution "Sedis Apostolicae providam", by which His Holiness granted the title of "Pontifical" to the college and committed its direction in perpetuum to the Society of Jesus. This constitution, which had been solicited by the bishops during the councils and promised by Leo XIII, has been completed and given by Pius X; it fixes the fundamental rules of the college already tested by so many years of experience, and on this account it is recognized as the Bull of foundation of the college. There were 104 alumni present at the ceremony besides many others; the Very Rev. Aloysius Caterini, S.J., Provincial of the Roman Province, accepted the charge in the name of the General of the Society, absent through sickness. The college, during its existence of nearly fifty years has seen twenty-five of its former students made archbishops or bishops in their native countries, besides many others created doctors in philosophy, theology, and canon law. The influence of all these upon the development of religion has been immense. A number of the seminaries and one ecclesiastical university in Latin America have taken their professors exclusively from the alumni of the college. Finally, in 1906, the high tribute of esteem was paid the college by the Holy See, in the choice, from amongst the students formed within its walls of the first cardinal of Latin America: Monsignor Joaquin Arcoverde de Albuquerque-Cavalcanti, Archbishop of Rio de Janeiro, Brazil.
P.X. VILLA 
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The Spanish Armada
The Spanish Armada, also called the Invincible Armada (infra), and more correctly La Armada Grande, was a fleet (I) intended to invade England and to put an end to the long series of English aggressions against the colonies and possessions of the Spanish Crown; (II) it was however all but destroyed by a week's fighting and a disastrous cruise; (III) this led to the gradual decadence of the maritime power of Spain; (IV) Catholics on the whole supported the Armada, but with some notable exceptions.
I. ENGLISH PROVOCATION
At the commencement of Elizabeth's reign (1558) Philip had been her best friend. His intercession helped to save her life after Wycliffe's rebellion (1554). He facilitated her accession, supported her against the claims of Mary Stuart, and intervened powerfully in her favor to prevent French aid from being sent to Scotland. When England had emerged triumphant at the treaty of Edinburgh (1560), Elizabeth sent him a special mission of thanks, with the Catholic Lord Montague at its head, to whom she gave a dispensation from the laws of England in order that he might practice Catholicism during the embassy.
The victory of Protestantism now being complete, greater coolness was shown. As time went on the Spanish ambassador was treated with disrespect, his house beset, visitors to his chapel imprisoned; Spanish ships were robbed with impunity in the Channel. In 1562, Hawkins forced his way by violence into the forbidden markets of the West Indies, his trade being chiefly in slaves, whom he had captured in West Africa. In 1564 and 1567 the same violent measures were repeated, but the last ended in disaster for him. Meanwhile the Protestant party in the Netherlands began to rebel in 1566, and was subsidized by England.
In 1568, a Spanish ship having put into Plymouth with pay for the whole of the Spanish army in Flanders, the money was seized by the English government. Here ensued reprisals on both sides, trade was paralyzed, and war was on the point of breaking out, both on the occasion of the Northern rising (1569) and at the time of the Ridolfi conspiracy in 1571. The imprudent Spanish ambassador, Don Gerau Despes, was then expelled from England, Philip having previously dismissed from Spain the Spanish ambassador, Dr. Mann, an apostate priest, whose selection was naturally considered an insult. Whilst the Spanish fleet was fighting the cause of Christianity against the Turks at Lepanto (1572), Drake thrice sacked the almost defenseless colonies on the Spanish Main, from which he returned with enormous booty (1570, 1571, 1572-73).
Slightly better relations between the two countries ensued toward the close of this decade, when Elizabeth feared that, with the decay of Spanish power in the Netherlands, France might conquer the country for herself. So in 1578 a Spanish ambassador was received in London, though at the same time Drake was allowed to sail on his great buccaneering voyage around the world. On his return public opinion began to condemn aloud the "master-robber of the New World", but Elizabeth exerted herself warmly in his favor, gave him the honor of knighthood, and three years later, immediately before sending her army to fight the Spaniards in the Netherlands, she dispatched him once more to spoil the West Indies. It was then that Drake "convinced Spain that in self-defense she must crush England" (J.R. Seeley, Growth of British Policy).
Mr. Froude and the older panegyrists of Queen Elizabeth frequently justify the English piracies as acts of retaliation against the cruelties of the Inquisition, and maintain that Philip had given cause for war by encouraging plots against Elizabeth's throne and life. The prime motive of the Armada, they say, was to overthrow Protestantism. But these statements cannot be substantiated and are misleading (see Laughton, p. xxii; Pollen, The Month, February, March, April, 1902). It is true that the ineffective attempts of Spain to shut out the rest of Europe from traffic with her colonies were unwise, perhaps unjust, and acted as an incentive to secret and unwarranted traffic. But it must also be remembered that trade monopolies flourished in England to such an extent that her pirates may have taken to that profession because honorable trading was so much impeded (Dascent, Acts of Privy Council, VII, p. xviii). On the other hand, one must unreservedly blame the cruelties of Alva and of the Spanish Inquisitors, which much embittered the struggle when it had once begun.
II. THE CONFLICT
Since July, 1580, Philip had begun to regard the English freebooters in a new light. He had then made good by the force of arms his claim to the crown of Portugal, by which he became lord over the rich and widely-stretching Portuguese colonies. If he did not soon bestir himself to defend them, they would be lost as well as robbed. He was, moreover, now the master of a considerable fleet. The danger from the Turk had been greatly diminished. The religious wars had sapped the powers of France. James of Scotland had broken the trammels with which Elizabeth had bound him during his boyhood, and he showed some desire to help his mother, Queen Mary, and she might persuade the English Catholics to support the army that should be sent to liberate her. But Philip arrived at his conclusion so very slowly and silently that it is hard to say when he passed from speculative approbation of war to the actual determination to fight.
In April, May, and June, 1587, Drake cruised off the coast of Spain, and, contrary to Elizabeth's wish, attacked the Spanish shipping, burnt the half-finished and unmanned ships at Cadiz, and did enormous damage to the Spanish navy. Philip, at last convinced that fight he must, began to exert himself to the utmost. But his inefficiency as an organizer was never more evident. Slow, inactive, and not only ignorant of the secret of sea power, but unwilling to admit that there was any need for special advice and direction, he wasted months on making plans of campaign while the building and vitualling of the fleet was neglected.
The Spaniards of that day were reputed the best soldiers in the world, but in naval maneuvers and in the use of heavy artillery they were far behind their rivals. The worst blunder of all was committed after the death of the Marquess of Santa Cruz, Don Alvaro de Bazan the elder, a veteran sailor, the only naval commander of repute that Spain possessed. Philip after long consideration appointed the Duke of Medina Sidonia to succeed him. In vain did the Duke express his lack of ability and his inexperience in naval matters. The king insisted, and the great nobleman loyally left his splendid castle to attempt the impossible, and to make in good faith the most disastrous errors of leadership.
A striking comment on the inefficiency of the vast preparations is afforded by the letters of the papal nuncio at Philip's court. He reports at the end of February, 1588, that he had been talking with the other envoys from German, France, and Venice, and that none of them could make out for certain that the fleet was intended to attack England after all, for which they all thought it far too weak. Next month he was reassured by one of Philip's own councillors -- they felt sure all would go well, if they once got a footing in England (Vatican Archives, Germania, CX sq., 58, 60).
The Armada left Lisbon on the 20th of May, 1588. It consisted of about 130 ships, and 30,493 men; but at least half of the ships were transports, and two-thirds of the men were soldiers. It was bound for Flanders, where it was to join the Prince of Parma, who had built a number of pontoons and transports to carry over his army. But the fleet found it necessary to put back in the harbor of Corunna almost immediately, in order to refit. The admiral was already suggesting that the expedition should be given up, but Philip continued to insist, and it sailed on the 12th of July, according to the old style then observed in England. This time the voyage prospered, and a week later the Armada had reassembled at the Lizard and proceeded next day, Saturday, 20 July, eastward towards Flanders.
Beacon lights gave notice of their arrival to the English, who hurriedly put out from Plymouth and managed to slip past the Spaniards in the night, thus gaining the weather gauge, an advantage they never afterwards lost. The fighting ships of the Armada were now arranged in a crescent, the transports keeping between the horns, and in this formation, they slowly advanced up the channel, the English cannonading the rearmost, and causing the loss of three of the chief vessels. Still on Saturday afternoon, 27 July, the Spaniards were anchored in Calais roads, in sore need of refitting indeed, but with numbers still almost intact.
According to the best modern authorities, these numbers, which had been at first slightly in favor of Spain, now that the English had received reinforcements and the Spaniards had met with losses, were in favor of the English. There were about sixty warships in either fleet, but in number and weight of guns, the advantage was with the English, and in gunnery and naval tactics there was no comparison at all.
Howard did not allow his enemy any time to refit. The next night some fireships were drifted into the Armada as the tide flowed. The Spaniards, ready for this danger, slipped their cables, but nonetheless suffered some losses from collisions. On the Monday following, the great battle took place off Gravelines, in which the Spaniards were entirely outclassed and defeated. It says much for their heroism that only one ship was reported captured; but three sank, four or five ran ashore, and the Duke of Medina Sidonia took the resolution of leading the much damaged remnant around the north of Scotland and Ireland, and so back to Spain. But for that very difficult voyage they had neither a chart nor a pilot in the whole fleet. More and more ships were now lost in every storm, and at every point of danger. Eventually on the 13th of September, the duke returned to Santander, having lost about half his fleet and about three-quarters of his men.
THE SEQUEL
Great as were the effects of the failure of the Armada, they are nevertheless often exaggerated. The defeat no doubt set bounds on the expansion of Spain, and secured the power of her rival. Yet it is a mistake to suppose that this change was immediate, obvious, or uniform. The wars of religion in France, promoted by Elizabeth, ended in weakening that country to such an extent that Spain seemed within two years of the Armada to be nearer to universal domination than ever before, and this consummation was averted by the reconciliation of Henry IV to Catholicism, which, by reuniting France, restored the balance of power in Europe, as was acknowledged by Spain at the peace of Vervius in 1598.
Even the change of sea power was not immediate or obvious. In reality England had always been the superior at sea, as the history of Drake and his colleagues clearly shows. Her weakness lay in the smallness of her standing navy, and her want of adequate ammunition. Spain took so long to attempt a readjustment of sea-power, that England had ample time to organize and arm a superior fleet. But Spain, though she failed at sea, remained the chief power on land, and, having recognized her naval inferiority, strengthened her land defenses with such success that the depredation of England in her colonies after her defeat were incomparably less than those which had occurred before. Her decline ensued because the causes of the defeat were not remedied. Slave labor, with its attendant corruptions, in the colonies, want of organization, and free government at home, joined with grasping at power abroad--these, and not any single defeat, however great, were the causes of the decline of the great world-power of the sixteenth century.
IV. CATHOLIC CO-OPERATION
Among the many side-issues which meet the student of the history of the Armada, that of the cooperation or favor of the Pope, and of the Catholic party among the English, is naturally important for Catholics. There can be no doubt, then, that though the Spanish predominance was not at all desired for its own sake by the Catholics of England, France, and Germany, or of Rome, yet the widespread suffering and irritation caused by the religious wars Elizabeth fomented, and the indignation caused by her religious persecution, and the execution of Mary Stuart, caused Catholics everywhere to sympathize with Spain, and to regard the Armada as a crusade against the most dangerous enemy of the Faith.
Pope Sixtus V agreed to renew the excommunication of the queen, and to grant a large subsidy to the Armada, but, knowing the slowness of Spain, would give nothing till the expedition should actually land in England. In this way he was saved his million crowns, and spared the reproach of having taken futile proceedings against the heretic queen. This excommunication had of course been richly deserved, and there is extant a proclamation to justify it, which was to have been published in England if the invasion had been successful. It was signed by Cardinal Allen, and is entitled "An Admonition to the Nobility and Laity of England". It was intended to comprise all that could be said against the queen, and the indictment is therefore fuller and more forcible than any other put forward by the religious exiles, who were generally very reticent in their complaints. Allen also carefully consigned his publication to the fire, and we only know of it through one of Elizabeth's ubiquitous spies, who had previously stolen a copy.
There is no doubt that all the exiles for religion at that time shared Allen's sentiments, but not so the Catholics in England. They had always been the most conservative of English parties. The resentment they felt at being persecuted led them to blame the queen's ministers, but not to question her right to rule. To them the great power of Elizabeth was evident, the forces and intentions of Spain were unknown quantities. They might, should, and did resist until complete justification was set before them, and this was in fact never attempted. Much, for instance, as we know of the Catholic clergy then laboring in England, we cannot find that any of them used religion to advance the cause of the Armada. Protestant and Catholic contemporaries alike agree that the English Catholics were energetic in their preparations against it.
This being so, it was inevitable that the leaders of the Catholics abroad should lose influence, through having sided with Spain. On the other hand, as the pope and all among whom they lived had been of the same mind, it was evidently unjust to blame their want of political insight too harshly. It point of fact the change did not come until near the end of Elizabeth's reign, when, during the appeals against the archpriest, the old leaders, especially the JesuitFather Robert Persons, were freely blamed for the Spanish alliance. The terms of the blame were exaggerated, but the reason for complaint cannot be denied.
The literature that has been gathered round the Armada is voluminous, and of course has been largely influenced by the national and religious prejudices of the contending nations. A trifle may suffice to indicate how the wind has been blowing. Almost all writers hitherto have written of the "Invincible" Armada, thinking that they were using an epithet applied to their fleet by the Spaniards themselves, and one that confessedly betrayed Spanish pride. Now it appears that it was only one of the insults that contemporary English pamphleteers, and is not found in any contemporary Spanish writer (Laughton, p. xix). On the English side, the most representative of the old school are J. L. Motley, Rise of the Dutch Republic, and J. A. Froude, History of England, XII, and English Seamen of the Sixteenth century. The last writer is notoriously inaccurate, but the worst fault of both is their reliance on colored, and even grossly prejudiced evidence. The older Spanish view is given by F. Strada, De Bello Belico, and L. Carrera de Cordoba, Felipe Segudo, 1619. But all these writers have been superseded by the publication of English and Spanish state papers, especially by J. K. Laughton and J. S. Corbett, in the publications of the Navy Record Society (London, 1892-93), I, II, and the Spanish collections of Captain C. Fernandez Duro, La Armada Invencible (Madrid, 1884), and Armada Espanola, II, III (Madrid, 1896); and Martin Hume, Spanish Calendars. Still the chief desideratum at present is a more ample collection of Spanish papers illustrating the whole naval war from the beginning. D. de Alcedo y Herrera, Piraterias y aggressiones de los Ingleses en la America espanola (Madrid, 1882) conatins little about the period under review. The most scholarly account of the fighting yet published is that of a American student, W. F. Tilton, Die Katastrophe der spanischen Armada (Freiburg, 1894). J. S. Corbett, Drake and the Tudor Navy, endeavors to reconcile the old English traditions with modern discoveries, and not always scientifically. For Papal and Catholic views see J. A. v. Hubner, Sixte Quint (Paris, 1870, best edition); T.F. Knox, Letters of Cardinal Allen (London 1882).
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The Spanish Bull-Fight
Neither the English term nor the German (Stiergefecht) used to designate this popular diversion of the Spaniards, can be said to express adequately the essential idea of the Spanish corrida de toros.
Great has been the discussion as to the origin of this spectacle. Some attribute it to the Roman Circus, where men contended with wild beasts, among them wild bulls; others—Doñ Nicolás de Moratin, for example—to the customs of the ancient Celtiberians. As Spain was infested by wild bulls, first necessity and afterwards sport led to this personal combat. In this opinion, indeed, is to be found what might be called the philosophic origin of the bull-fight. Man, surrounded by wild natural conditions, saw himself obliged to struggle with wild beasts in order to protect himself from them; and as the peoples naturally acclaimed as heroes those who slew in single combat these ferocious animals, so, when the necessity of protecting life had ceased, brave men still sought glory in these struggles. (In this connection the killing of the Calydonian boar by the Ætolians, as related by Homer, the legend of Hercules and the Nemean lion, the Catalonian legend of Wilfrid slaying the Tarasque, and the Swiss legend preserved by Schiller in his "William Tell", with many others of a like nature, suggest themselves as examples.) But if, putting aside these a priori considerations, we turn our attention to historical facts, we shall find that the Spanish bull-fight originated in a Moorish custom.
To understand this better it will be necessary to distinguish between three kinds of bull-fights: (1) caballerescas, (2) populares, and (3) gladiatorias.
(1) Corridas Caballerescas
The corridas caballerescas had their origin, without a doubt, in the usages of the Arabo-Spanish jinetes (cavaliers or mounted men-at-arms) who, to accustom themselves to the activities of war, occupied themselves in time of peace with exercises in the use of arms, among which exercises were fights with wild bulls; the Moorish cavaliers fought on horseback, killing the bulls with spears, thus combining courage with knightly address. From historical sources we know that the Cid Rodrigo Díaz de Vivar was the first Christian to vie with the Arab knights in the sport of killing fierce bulls, spearing several from his horse in the year 1040, to the enthusiastic admiration of Ferdinand I of Castile. The lawyer Francisco de Cepeda, in his "Resumpta Historial de España", assures us that in 1100 there were bull-fights for the public, and that in Leon there was a bull-fight on the occasion of the marriage of Doña Urraca, daughter of Alfonso VIII, to the King Doñ Garcia of Navarre. These corridas caballerescas reached the highest degree of splendour in the reign of John II, when plazas began to be built, as we see by a story of the Marques de Villena. The marriage of John II to Doña María de Aragon (20 October, 1418) was celebrated by corridas in Medina del Campo. In the last epoch of the reconquest, the intercourse, frequent in times of peace, between the Spaniards and the Moors of Granada—where bull-fights were held until the time of Boabdil—resulted in an increase of valour among the Christian cavaliers, and a desire to demonstrate it in this dangerous sport.
(2) Corridas Populares
From this time the bull-fight developed into a popular amusement, and became so rooted in the affections of the Spanish people that neither Isabella the Catholic, who wished to suppress it, nor Philip II, nor Charles III, dared issue an order that would prohibit it absolutely. The Emperor Charles V, although he had not been educated in Spain, killed a bull during the festivities held in Valladolid to celebrate the birth of his son Philip. The first Bourbons were educated in France and naturally did not display much fondness for the popular corridas de toros. The corridas populares, heritage of the Mohammedan population, more especially in Valencia and Andalusia, differ from the caballerescas in their democratic character. Bulls not quite so ferocious are selected and are fought on foot, sometimes in an enclosure formed of wagons and planks, sometimes through the streets, in which case the bull is generally tied to a long rope. In these corridas populares the bull is not killed, but after the populace has amused itself with the bull, provoking him, and then fleeing from his attack, a tame cow is let loose and the bull follows her quietly to the pen. Generally the bull is taken to the slaughter-house and the meat used for the feasts that follow.
(3) Corridas Gladiatorias
The corridas gladiatorias are those in which the participants are professionals, and these are the ones which have given rise among foreigners to so much criticism of this popular diversion of the Spaniards. Francisco Romero, a native of Ronda, about the middle of the eighteenth century, sets forth in the "Arte Taurino" (Tauromaquia) the rules which are the guiding principle of these contests. Romero invented the muleta, a scarlet cloth laid over a stick, used to attract the attention of the bull, and he was the first to kill a bull on foot and face to face. His skill was inherited by his son Juan, and his grandsons, Pedro, José, and Antonio. After this the different skilful manoeuvres (suertes) that give variety to the bull-fight were evolved. Juan Romero was the first to organize a cuadrilla de toreros (band, or company, of bullfighters).
THE MODERN BULL-FIGHT
The modern bull-fight begins with the entrance of the toreros into the plaza (ring), marching to music, and dressed in richest satin, embroidered in silk or gold thread. The costume consists of tight-fitting satin knee-breeches, a short open Andalusian coat and vest, silk hose, and shoes without heels. The shoulders are decorated with handsome shoulder knots which in reality serve as protection in case of falls, as also the moña, a pad which is worn on the head, and which is covered with a rich cloth cap ornamented with tassels on each side. From the shoulders a short cape of embroidered satin is suspended.
In the centre of the ring they ceremoniously salute the presiding official—the governor, sometimes the king himself—and receive from him the key of the bull pen (toril). Then each one takes his place. At the four equi-distant points of the circumference of the ring the picadores are situated. These are men mounted on old or otherwise incapacitated horses, with cow-boy saddles, very large iron stirrups, and one leg protected against the bull's horns by the espinillera, an apparatus of iron.
The bugle now gives the signal, the door of the pen opens, and the first bull is released. The capeadores attract the bull's attention with their scarlet capes, leading him towards the picadores who ride into the middle of the ring to meet him, and parry his attacks with their spears. If the bull happens to unhorse one of the picadores, or kill his horse, the capeadores rush to the rescue, attracting the bull once more with their scarlet capes, and carrying him off to another part of the ring.
When the picadores have had their turn with the bull, the bugle sounds for banderillas. These are tiny steel points to which are attached many coloured ribbons or papers, which are stuck in the fleshy portion of the bull's neck by the banderilleros, who await his coming in the centre of the ring, facing him with arms extended.
These, and many other tricks, such as el salto de la garrocha, etc., besides giving incident and variety to the spectacle, have as their object to weaken the enormous strength of the bull, so as to render possible and less dangerous the work of the matador—not, as many imagine, to infuriate the bull still more. When the presiding officer gives the signal for the death of the bull, the matador draws near the bull with the muleta in his left hand and the sword in his right hand; he calls the bull to him, or throws himself upon him, and plunges the sword into the neck of the bull. If he strikes him in the nape of the neck, killing him instantly, it is called descabellar, but if the bull is simply wounded the puntillero puts an end to his life with a dagger. The music now strikes up, while two little mules, richly caparisoned, drag out the bull and the dead horses. This is repeated again and again, the number of bulls being usually eight for each corrida.
The Morality of the Bullfight
Bull-fights have occasioned many accusations of barbarity against the Spaniards.
· The reason for this is, first, an utter ignorance of a game in which man with his reason and dexterity overcomes the brutal strength and ferocity of the bull. Foreigners as a rule think that the Spanish populace go to the bull-fight to witness the shedding of human blood. This is false. Generally there are no casualties; and when an accident does occur, no one derives pleasure from it; on the contrary, all deplore it.
· Second, the misconception implies a lack of comparison with other spectacles. The risks taken by acrobats, tight-rope dancers, and tamers of wild beasts are no less barbarous than those of the bull-fight, although the performances themselves are less diverting. And prize-fighting is surely much more brutal, seeing that the vanquished is a human being and not a brute.
· Lastly, the modern theatre is frequently more evil in its effects than bull-fighting, which, whatever else may be said of it, arouses no immoral or anti-social passions.
The authorities of the Catholic Church have often condemned bull-fighting. St. Pius V (1 November, 1567, Const. "De salute") prohibited this form of amusement everywhere, threatening with many penalties the princes who countenanced it, as well as the performers and spectators, especially clergymen and religious. But in Spain to-day these prohibitions are not in force. Gregory XIII (23 August, 1575, "Exponi") moderated the constitution of St. Pius V for Spanish laymen, and Clement VIII (Bull "Suscepti muneris", 12 January, 1597) reduced it to a jus commune, limiting the prohibition to holidays and to the clergy.
Moralists as a rule are of the opinion that bull-fighting as practised in Spain is not forbidden by the natural law, since the skill and dexterity of the athletes precludes immediate danger of death or of serious injury (cf. P.V, Casus conscientiae, Vromant, Brussels, 1895, 3d ed., I, 353, 354; Gury-Ferreres, Comp. Th. mor., Barcelona, 1906, I, n. 45). Even in Spain and Spanish America they have been forbidden to clergymen and religious, by Pius V, as well as by the Plenary Council for Spanish America (n. 650; cf. also C. prov., Vallisol., I, p. 5, tit. 1, n. 11). The Bishop of Ciudad Rodrigo received the same answer from the Penitentiaria (19 September, 1893).
It is false to say that the Spanish clergy encourage these spectacles. Although public festivals are celebrated with religious ceremonies as well as bull-fights, the clergy is in no-wise responsible for this. If both are announced on the same bill poster, the authorities, or particular associations, are responsible for the printing of this, not the clergy.
It is worthy of note that foreigners who have been present at bull-fights are not so harsh in their judgments as those who have formed an opinion from what they have heard about them from the societies for the prevention of cruelty to animals.
RAMÓN RUIZ AMADO 
Transcribed by Gerald M. Knight
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The special effects of the divine government
1. Do creatures need to be kept in existence by God?
2. Are they immediately preserved by God?
3. Can God reduce anything to nothingness?
4. Is anything reduced to nothingness?
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The specific powers of the soul
1. The powers of the soul considered generally
2. The various species of the vegetative part
3. The exterior senses
4. The interior senses
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The speech of the angels
1. Does one angel speak to another?
2. Does the inferior speak to the superior?
3. Does an angel speak to God?
4. Is the angelic speech subject to local distance?
5. Is all the speech of one angel to another known to all?
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The state and condition of the first man as regards his intellect
1. Did the first man see the Essence of God?
2. Could he see the separate substances, that is, the angels?
3. Did he possess all knowledge?
4. Could he err or be deceived?
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The Stradivari Family
The name Stradivari goes back to the Middle Ages; we find it spelt in various ways, Stradivare, Stradiverto, Stradivertus. Fetis professes to find it in the municipal archives of Cremona for the years 1127 and 1186. The name was certainly borne by more or less distinguished citizens of Cremona during the twelfth and thirteenth centuries. Signor Mandelli gives, as the earliest known mention of it, a document dated May, 1188, in which it is recorded that certain pieces of land were leased by the canon and chief warden of the cathedral of Cremona to one Giovanni Stradiverto and his heirs. Arisi, the Cremonese monk, who wrote concerning Antonio Stradivari in 1720, mentions: Galiero Stradivari, a learned Orientalist, who lived in the thirteenth century; Alessandro Stradivari, another Orientalist, about the end of the thirteenth century; Costanzo Stradivari, of about the same period, a monk, who wrote a treatise on the natural philosophy of Aristotle. Fetis also mentions: Guglielmus Stradivertus, an excellent lawyer, who died in 1439. It is certain that the name was a common one in Cremona, but we have no exact evidence to prove that Stradivari, the violin-maker, was directly connected with the above-mentioned persons. The earliest documentary record of his ancestry is to be found in the marriage registry of the cathedral of Cremona, where there is an entry, dated April, 1600, of the marriage of Giulio Cesare Stradivari, of the parish of S. Michele Vecchio, to Doralice Milani, of the parish of the cathedral. They had a son, Alessandro, christened in the church of S. Michele in January, 1602; and in the register of the parish of S. Prospero, is the entry of the marriage of this Alessandro Stradivari and Anna Moroni — the father and mother of Antonio.
Francesco Stradivari, son of Antonio, b. 1 Feb., 1671; d. 11 May, 1743. He followed his father's calling, and was the only one of Stradivari's sons to inherit any of the father's skill in making stringed instruments. He made very good violins; some are signed by himself, and others, made with the, help of his brother Omobono, are signed "sotto la disciplina d'Antonio Stradivari." His work is quite distinct in character from Antonio's. Both Francesco and Omobono were overshadowed by the genius of their father; they produced good work, if not work of the highest quality.
Omobono Stradivari, son of Antonio, b. 14 Nov., 1679; d. 8 June, 1742. He also followed his father's trade, and made some violins in conjunction with his brother Francesco. His work was chiefly confined to the repair and fitting up of instruments; possibly he made bows, instrument-cases — which were specially designed for wealthy patrons, and often things of great value and beauty — and various fittings, such as bridges, pegs, tail-pieces, etc.
Paolo Stradivari, the youngest son of Antonio by a second marriage, b. 26 Jan., 1708; d. 14 Oct., 1776. He was a cloth merchant, and the only son of the great Stradivari who married. On the death of Francesco, Paolo received the collection of tools, moulds, patterns, drawings, correspondence, and memoranda left by their father, and also several instruments, including the famous "Alard" Strad of 1715, and the unrivalled "Messie" violin of 1716. In 1775 this collection of relics was sold by Paolo to the Count Cozio de Salabue, and afterwards passed into the hands of the late Marquis Alessandro Dalla Valle. Cesare Stradivari, a grandson of Paolo, b. in 1789, was celebrated as a Physician.
GROVE, Dictionary of Music and Musicians (London, 1898), III; FETIS, Notice of Anthony Stradivari, tr. BISHOP (London, 1864).
ELIZABETH LORKIN 
Transcribed by John Fobian 
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The substance of the angels absolutely considered
1. Is there any entirely spiritual creature, altogether incorporeal?
2. Supposing that an angel is such, is it composed of matter and form?
3. How many are there?
4. Their difference from each other
5. Their immortality or incorruptibility
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The Suppression of the Jesuits (1750-1773)
The Suppression is the most difficult part of the history of the Society. Having enjoyed very high favor among Catholic peoples, kings, prelates, and popes for two centuries and a half centuries, it suddenly becomes an object of frenzied hostility, is overwhelmed with obloquy, and overthrown with dramatic rapidity. Every work of the Jesuits -- their vast missions, their noble colleges, their churches -- all is taken from them or destroyed. They are banished, and their order suppressed, with harsh and denunciatory words even from the pope. What makes the contrast more striking is that their protectors for the moment are former enemies -- the Russians and Frederick of Prussia. Like many intricate problems, its solution is best found by beginning with what is easy to understand. We look forward a generation, and we see that every one of the thrones, the pope's not excluded, which had been active in the Suppression is overwhelmed. France, Spain, Portugal, and Italy become, and indeed still are, a prey to the extravagance of the Revolutionary movement. The Suppression of the Society was due to the same causes which in further devlopment brought about the French Revolution. These causes varied somewhat in different countries. In France, many influences combined, as we shall see, from Jansenism to Free-thought, to the then prevalent impatience with the old order of things (see France, VI, 172). Some have thought that the Suppression was primarily due to these currents of thought. Others attribute it chiefly to the absolutism of the Bourbons. For, though in France the king was averse to the Suppression, the destructive forces acquired their power because he was too indolent to exercise control, which at that time he alone possessed. Outside France it is plain that autocracy, acting through high-handed ministers, was the determining cause.
Portugal
In 1750, Joseph I of Portugal appointed Sebastian Joseph Carvalho, afterwards Marquis of Pombal (q.v.) as his first minister. Carvalho's quarrel with the Jesuits began with a quarrel over an exchange of Territory with Spain. San Sacramento was exchanged for the Seven Reductions of Paraguay which were under Spain. The Society's wonderful missions there were coveted by the Portuguese, who believed the Jesuits were mining gold. So the Indians were ordered to quit their country; and the Jesuits endeavored to lead them quietly to the distant land allotted to them. But owing to the harsh conditions imposed, the Indians rose in arms against the transfer, and the so-called war of Paraguay ensued, which, of course, was disasterous to the Indians. Then step by step the quarrel with the Jesuits was pushed to extremities. The weak king was persuaded to remove them from Court; a war of pamphlets against him was commenced; the Fathers were first forbidden to undertake the temporal administration of the missions, and then they were deported from America.
On 1 April 1758, a brief was obtained from the aged pope Benedict XIV, appointing Cardinal Saldanha to investigate the allegations against the Jesuits, which had been raised in the King of Portugal's name. But it does not follow that the pope had forejudged the case against the order. On the contrary, if we take into view all the letters and instructions sent to the Cardinal, we see that the pope was distinctly skeptical as to the gravity of the alleged abuses. He ordered a minute inquiry, but one conducted so as to safeguard the reputation of the Society. All matters of serious importance were to be referred back to himself. The pope died five weeks later on 3 May. On 15 May, Saldanha, having received the Brief only a fortnight before, omitting the thorough house-to-house visitation that had been ordered, and pronouncing on the issues which the pope had reserved to himself, declared that the Jesuits were guilty of having exercised illicit, public, and scandalous commerce both in Portugal and in its colonies. Three weeks later, at Pombal's instigation, all faculties were withdrawn from the Jesuitsthroughout the patriachate of Lisbon. Before Clement XIII (q.v.) had beome pope (6 July, 1758) the work of the Society had been destroyed, and in 1759 it was civilly suppressed. The last step was taken inconsequence of a plot against the chamberlain Texeiras, but suspected to have been aimed at the king, and of this the Jesuits were supposed to have approved. But the grounds of suspicion were never clearly stated, much less proved. The height of Pombal's persecution was reached with the burning (1761) of the saintly Father Malagrida (q.v.), ostensibly for heresy; while the other Fathers, who had been crowded into prisons, were left to perish by the score. Intercourse between the Church of Portugal and Rome was broken off till 1770.
France
The Suppression in France was occasioned by the injuries inflicted by the English navy on French commerce in 1755. The Jesuit missionaries held a heavy stake in Martinique. They did not and could not trade, that is, buy cheap to sell dear, any more than any other religious. But they did sell the products of their great mission farms, in which many natives were employed, and this was allowed, partly to provide for the current expenses of the mission, partly in order to protect the simple, childlike natives from the common plague of dishonest intermediaries. Père Antoin La Vallette, superior of the Martinique missions, managed these transactions with no little success, and success encouraged him to go too far. He began to borrow money to work the large undeveloped resources of the colony, and a strong letter from the govenor of the island dated 1753 is extant in praise of his enterprise. But on the outbreak of war, ships carrying goods of an estimated value of 2,000,000 livres were captured and he suddenly became a bankrupt, for very large sum. His creditors were egged on to demand payment from the procurator of Paris, but he, relying on what certainly was the letter of the law, refused responsibillity for the debts of an independent mission, though offering to negotiate for a settlement, for which he held out assured hopes. The creditors went to the courts, and an order was made (1760) obliging the Society to pay, and giving leave to distrain in the case of non-payment.
The Fathers, on the advice of their lawyers, appealed to the Grand'chambre of the Parlement of Paris. This turned out to be an imprudent step. For not only did the Parlement support the lower court, 8 May, 1761, but having once gotten the case into its hands, the Society's enemies in that assembly determined to strike a great blow at the order. Enemies of every sort combined. The Jansenists were numerous among the gens-de-robe, and at that moment were especailly keen to be revenged on the orthodox party. The Sorbonnists, too, the university rivals of the great teaching order, joined in the attack. So did the Gallicans, the Philosophes, and the Encyclopédistes. Louis XIV was weak and the influence of his court divided; while his wife and children were earnestly in favor of the Jesuits, his able first minister, the Duc de Choiseul (q.v.) played into the hands of the Parlement, and the royal mistress, Madame de Pompadour, to whom the Jesuits had refused absolution, was a bitter opponent. The determination of the Parlement of Paris in time bore down all opposition. The attack on the Jesuits, as such, was opened by the Janseistic Abbé Chauvelin, 17 April, 1762, who denounced the Constitution of the Jesuits as the cause of the alleged defalcations of the order. This was followed by the compte-rendu on the Constitutions, 3-7 July, 1762, full of misconceptions, but not yet extravagent in hostility. Next day Chauvelin descended to a vulgar but efficacious means of exciting odium by denouncing the Jesuits' teaching and morals, especially on the matter of tyrannicide.
In the Parlement, the Jesuits' case was now desperate. After a long conflict with the crown in which the indolent minister-ridden sovereign failed to assert his will to any purpose, the Parlement issued its well-known "Extraits des assertions", a blue-book, as we might say, containing a congeries of passages from Jesuit theologians and canonists, in which they were alleged to teach every sort of immoratlity and error, from tyrannicide, magic, and Arianism, to treason, Socinianism, and Lutheranism. On 6 August, 1762, the final arrêt was issued condeming the Society to extinction, but the king's intervention brought eight month's delay. In favour of theJesuits, there had been some striking testimonies, especailly from the French clergy in the two convocations summoned on 30 November, 1761, and 1 May, 1762. But the series of letters and addresses published by Clement XIII afford a truely irrefragable attestation in favour of the order. Nothing, however, availed to stay the Parlement. The king's counter-edict delayed indeed the execution of its arrêt, and meantime a compromise was suggested by the Court. If the French Jesuits would stand apart from the order, under a French vicar, with French customs, the Crown would still protect them. In spite of the dangers of refusal the Jesuits would not consent; and upon consulting the pope, he (not Ricci) used the famous phrase Sint ut sunt, aut non sint (de Ravignan, "Clement XIII", I, 105, the words are attributed to Ricci also). Louis's intervention hindered the execution of thearrêt against the Jesuits until 1 April, 1763. The colleges were then closed, and by a further arrêt of 9 March, 1764, the Jesuits were required to renounce their vows under pain of banishment. Only three priests and a few scholastics accepted the conditions. At the end of November, 1764, the king unwillingly signed an edict dissolving the Society throughout his dominions, for they were still protected by some provincial parlements, as Franche-Comté, Alsace, and Artois. But in the draft of the edict, he canceled numerous clauses, which implied that the Society was guilty; and writing to Choiseul, he concluded with the weak but significant words: "If I adopt the advice of others for the peace of my realm, you must make the changes I propose, or I will do nothing. I say no more, lest I should say too much."
Spain, Naples, and Parma
The Suppression in Spain, and its quasi-dependencies, Naples and Parma, and in the Spanish colonies was carried through by autocratic kings and ministers. Their deliberations were conducted in secrecy, and they purposely kept their deliberations to themselves. It is only in late years that a clue has been traced back to Bernardo Tenucci, the anti-clerical minister of Naples, who acquired a great influence over Charles III before the king passed from the throne of Naples to that of Spain. In this minister's correspondence are found all the ideas which from time to time guided the Spanish policy. Charles, a man of good moral character, had entrusted his government to the Count Aranda and other followers of Voltaire; and he had brought from Italy a finance minister, whose nationality made the government unpopular, while his exactions led in 1766 to rioting and the publications of various squibs, lampoons, and attacks upon the administration. An extraordinary council was appointed to investigate the matter, as it was declared that people so simple as rioters could never have produced the political pamphlets. They proceeded to take secret information, the tenor of which is no longer known; but records remain to show that in September, the council had resolved to incriminate the Society, and that by 29 January 1767, its expulsion was settled. Secret orders, which were to be opened at midnight between the first and second of April, 1767, were sent to the magistrates of every town where a Jesuit resided. The plan worked smoothly. That morning, 6000 Jesuits were marching like convicts to the coast, where they were deported, first to the Papal States, and ultimately to Corsica.
Tanucci pursued a similar policy in Naples. On 3 November the religious, again without trial, and this time without even an accusation, were marched across the frontier into the Papal States, and threatened with death if they returned. It will be noted that in these expulsions, the smaller the state, the greater the contempt of the ministers for any forms of law. The Duchy of Parma was the smallest of the so-called Bourbon courts, and so aggressive in its anti-clericalism that Clement XIII addressed to it (30 January, 1768) a monitorium, or warning, that its excesses were punishable with ecclesiastical censures. At this all parties to the Bourbon "Family Compact" turned in fury against the Holy See, and demanded the entire destruction of the Society. As a preliminary, Parma at once drove the Jesuits out of its territories, confiscating as usual all their possessions.
Clement XIV
From this time till his death (2 February 1769), Clement XIII was harassed with the utmost rudeness and violence. Portions of his states were seized by force, he was insulted to his face by the Bourbon representatives, and it was made clear that, unless he gave way, a great schism would ensue, such as Portugal had already commenced. The conclave which followed lasted from 15 Feb. to May 1769. The Bourbon courts, through the so-called "crown cardinals", succeeded in excluding any of the party, nicknamed Zelanti, who would have taken a firm position in defense of the order, and finally elected Lorenzo Ganganelli, who took the name Clement XIV. It has been stated by Cretineau-Joly (Clement XIV, p. 260), that Ganganelli, before his election, engaged himself to the crown cardinals by some sort of stipulation that he would suppress the Society, which would have involved an infraction of the conclave oath. This is now disproved by the statement of the Spanish agent Azpuru, who was specially deputed to act with the crown cardinals. He wrote on 18 May, just before the election, "None of the cardinals has gone so far as to propose to anyone that the Suppression be assured by a written or spoken promise", and just after 25 May he wrote, "Ganganelli neither made a promise nor refused it". On the other hand it seems he did write words, which were taken by the crown cardinals as an indication that the Bourbons would get their way with him (de Bernis's letters of 28 July and 20 November, 1769).
No sooner was Clement on the throne than the Spanish court, backed by the other members of the "Family Compact", renewed their overpowering pressure. On 2 August, 1769, Choiseul wrote a strong letter demanding the Suppression with two months, and the pope now made his first written promise that he would grant the measure, but he declared that he must have more time. Then began a series of transaction, which some have not unnaturally been interpreted as a devices to escape by delays from the terrible act of destruction, toward which Clement was being pushed. He passed more than two years in treating with the Courts of Turin, Tuscany, Milan, Genoa, Bavaria, etc. which would not easily consent to the Bourbon projects. The same ulterior object may perhaps be detected in some of the minor annoyances now inflicted on the Society. From several colleges, such as those of Frascati, Ferrar, Bologna, and the Irish College at Rome, the Jesuits were, after a prolonged examination, ejected with much show of hostility. And there were moments, as for instance after the fall of Choiseul, when it really seemed as though the Society might have escaped; but eventually the obstinacy of Charles III always prevailed.
In the middle of 1772 Charles sent a new ambassador to Rome, Don Joseph Moñino, afterwards Count Florida Blanca, a strong, hard man, "full of artifice, sagacity, and dissimulation, and no one more set on the suppression of the Jesuits". Heretofore, the negotiations had been in the hands of clever, diplomatic Cardinal de Bernis, French ambassador to the pope. Moñino now took the lead, de Bernis now coming in afterward as a friend to urge the acceptance of his advice. At last, on 6 September, Moñino gave in a paper suggesting a line for the pope to follow, which he did in part adopt, in drawing up the brief of Suppression. By November the end was coming in sight, and in December Clement put Moñino into communication with a secretary; and they drafted the instrument together, the minute being ready by 4 January, 1773. By 6 February, Moñino had got it back from the pope in a form to be conveyed to the Bourbon courts, and by 8 June, their modifications having been taken account of, the minute was thrown into its final form and signed. Still the pope delayed until Monino constrained him to get copies printed; and as these were dated, no delay was possible beyond that date, which was 16 August, 1773. A second brief was issued which determined the manner in which the Suppression was to be carried out. To secure secrecy, one regulation was introduced which led, in foreign countries, to some unexpected results. The Brief was not to be published, Urbi et Orbi, but only to each college or place by the local bishop. At Rome, the father-general was confined first, at the English College, then in Castel S. Angelo, with his assistants. The papers of the Society were handed over to a special commission, together with its title deeds and store of money, 40,000 scudi (about $50,000), which belonged almost entirely to definite charities. An investigation of the papers was begun, but never brought to any issue.
In the Brief of Suppression, the most striking feature is the long list of allegations against the Society, with no mention of what is favorable; the tone of the brief is very adverse. On the other hand the charges are recited categorically; they are not definitely stated to have been proved. The object is to represent the order as having occasioned perpetual strife, contradiction, and trouble. For the sake of peace the Society must be suppressed. A full explanation of these and other anomalous features cannot yet be given with certainty. The chief reason for them no doubt was that the Suppression was an administrative measure, not a judicial sentence based on judicial inquiry. We see that the course chosen avoided many difficulties, especially the open contradiction of preceding popes, who had so often praised or confirmed the Society. Again, such statements were less liable to be controverted; there were different ways of interpreting the Brief which commended themselves to Zelanti and Bourbonici respectively. The last word on the subject is doubtless that of Alphonsus di Ligouri: "Poor pope! What could he do in the circumstances in which he was placed, with all the Sovereigns conspiring to demand this Suppression? As for ourselves, we much keep silence, respect the secret judgment of God, and hold ourselves in peace".
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The Synods of Arles
The first Council of Arles was held in 314, for the purpose of putting an end to the Donatist controversy. It confirmed the findings of the Council of Rome (313), i.e. it recognized the validity of the election of Caecilian of Carthage, and confirmed the excommunication of Donatus of Casae Nigrae. Its twenty-two canons dealing with various abuses that had crept into ecclesiastical life since the persecution of Diocletian (284-305) are among the most important documents of early ecclesiastical legislation. A council held in 353, and attended, among others, by two papal legates, was decidedly Arian in attitude. The legates were tempted into rejecting communion with Athanasius and refused to condemn Arius, an act which filled Pope Liberius with grief. In the synod of 443 (452), attended also by bishops of neighbouring provinces, fifty-six canons were formulated, mostly repetitions of earlier disciplinary decrees. Neophytes were excluded from major orders; married men aspiring to the priesthood were required to promise a life of continency, and it was forbidden to consecrate a bishop without the assistance of three other bishops and the consent of the metropolitan. A council of 451 held after the close of the Council of Chalcedon in that year, sent its adhesion to the "Epistola dogmatica" of Leo I, written by Flavian of Constantinople. (See EUTYCHES.) A council was held on New Year's Day, 435, to settle the differences that had arisen between the Abbot of Lérins and the Bishop of Fréjus. Apropos of the conflict between the archiepiscopal See of Vienne and Arles a council was held in the latter city in 463, which called forth a famous letter from St. Leo I (Leonis I, Opp., ed. Ballerini, I, 998; Hefele, Conciliengeschichte, II, 590). Between 475 and 480 another council was called, attended by thirty bishops, in which the pre-destinationist teachings of the priest Lucidus were condemned. In 524 a council was held under the presidency of St. Caesarius of Arles; its canons deal chiefly with the conferring of orders. Little is known of the councils of 554 and 682. An important council was held in 813, at the instigation of Charlemagne, for the correction of abuses and the reestablishment of ecclesiastical discipline. Its decrees insist on a sufficient ecclesiastical education of bishops and priests, on the duty of both to preach frequently to the people and to instruct them in the Catholic Faith, on the obligation of parents to instruct their children, etc. In 1034 a council was held at Arles for the re-establishment of peace, the restoration of Christian Faith, the awakening in the popular heart of a sense of divine goodness and of salutary fear by the consideration of past evils. In 1236 a council held under the presidency of Jean Baussan, Archbishop of Arles, issued twenty-four canons, mostly against the prevalent Albigensian heresy, and for the observance of the decrees of the Lateran Council of 1215 and that of Toulouse in 1229. Close inspection of their dioceses is urged on the bishops, as a remedy against the spread of heresy; testaments are declared invalid unless made in the presence of the parish priest. This measure, met with in other councils, was meant to prevent testamentary dispositions in favour of known heretics. In 1251, Jean, Archbishop of Arles, held a council near Avignon (Concilium Insculanum), among whose thirteen canons is one providing that the sponsor at baptism is bound to give only the white robe in which the infant is baptized. In 1260 a council held by Florentin, Archbishop of Arles, decreed that confirmation must be received fasting, and that on Sundays and feast days the religious should not open their churches to the faithful, nor preach at the hour of the parish Mass. The laity should be instructed by their parish priests. The religious should also frequent the parochial service, for the sake of good example. This council also condemned the doctrines spread abroad under the name of Joachim of Flora. In 1275, earlier observances, twenty-two in number, were promulgated anew at a Council of Arles.
MANSI, Coll. Conc., II, 463, and passim; HEFELE, Conciliengesch., I, 201, 652; II, 298 and passim; on the British bishops at the First Council of Arles see The Month (1885), LV, 380 and on its date VON FUNK, Theol. Quartalschr. (1890), LXXII, 296-304; also DUCHESNE, Mel. d'arch. et d'hist. de l'eg. franc. de Rome (1890), X, 640-644; TRICHAUD, Hist. de l'eglise d'Arles (Nimes, Paris, 1857); CHEVALIER, Topo-bibl. (Paris, 1894-99), I, 212, 213.
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The Tell el-Amarna Tablets
The Tell el-Amarna Tablets are a collection of some 350 clay tablets found in 1887 amid the ruins of the ancient Egyptian city of Akhetaton (modern Tell el-Amarna) about midway between Memphis and Thebes. 200 of them are now in Berlin, 82 in the British Museum, 50 in Cairo, 22 in Oxford; only a few are private property. They are written in the Babylonian language and cuneiform characters and date from the fifteenth century B.C. They consist mostly of letters and State records sent to Kings Amenhotep III and Amenhotep IV of Egypt, by rulers of Western Asia (Babylonia, Assyria, Mittani) and provincial governors of Amurru (Northern Syria) and Canaan (Palestine). All these documents throw considerable light on the conditions of Western Asia from about 1500 to 1300 B.C.; they contain precious information concerning the history, geography, religion, and language of the predecessors of the Hebrews in Palestine, and, in many cases, illustrate and confirm what we already know from the Old Testament.
The best work on the Tell el-Amarna tablets (transcription, German translation, glossary, and notes) is that of KNUDTZON, Die El Amarna Tafeln in Hinrich's Vorderasiatische Bibliothek, II (Leipzig, 1907-9). The Berlin and Cairo tablets were edited by ABEL and WINCKLER, Die Thontafelfund von El Amarna (1889-90), and those in the British Museum by BEZOLD, The Tell-el-Amarna Tablets in the B. M. (London, 1892). For all tablets known in 1896 see also: WINCKLER, Die Thontafeln von Tell-el-Amarna (transcription, German translation, and glossary); SCHRADER, Keilinschriftliche Bibliothek (Berlin, 1896); English translation by METCALF (Berlin and New York, 1896); CONDER, The Tell-el-Amarna Tablets (2nd ed., London, 1894); NIEBUHR, The Tell-el-Amarna Period; Relations of Egypt and Western Asia in the 15th century B.C. according to the Tell-el-Amarna tablets (The Ancient East), (London, 1901); FLANDERS PETRIE, Tell el-Amarna (London, 1894); IDEM, A Hist. of Ancient Egypt, II (4th ed., London, 1904); JEREMIAS, Das Alte Testament im Lichte des Alten Orients. (Leipzig, 1906); WEBER, Die Literatur der babylonier u. Assyurer (Leipzig, 1907); DHORME, Le Pays Bibliques au temps d'el Amarna in Revue Biblique (1908-9).
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The Ten Thousand Martyrs
On two days is a group of ten thousand martyrs mentioned in the Roman Martyrology. On 18 March: "At Nicomedia ten thousand holy martyrs who were put to the sword for the confession of Christ", and on 22 June: "On Mount Ararat the martyrdom of ten thousand holy martyrs who were crucified." The first entry, found in an old Greek martyrology, translated by Cardinal Sirleto and published by H.Canisius, probably notes the veneration of a number of those who gave their lives for Christ at the beginning of the prosecution of Diocletian, in 303 (Acta SS., March, II, 616). That the number is not an exaggeration is evident from Eusebius ("Hist. Eccl.", VIII, vi), Lactantius ("De morte prosecut.", xv). The entry of 22 June is based upon a legend (Acta SS., June, V, 151) said to have been translated from a Greek original (which cannot, however, be found) by Anastasius Bibliothecarius (who died in 886), and dedicated to Peter, Bishop of Sabina (? d. 1221). The legend reads: The emperors Adrian and Anoninus marched at the head of a large army to surpress the revolt of the Gadarenes and the people of the Euphrates region. Finding too strong an opponent, all fled except nine thousand soldiers. After these had been converted to Christ by the voice of an angel they turned upon the enemy and completely routed them. They were then brought to the top of Mount Ararat and instructed in the faith. When the emperors heard of the victory they sent for the converts to join in sacrifices of thanksgiving to the gods. They refused, and the emperors applied to five tributary kings for aid against the rebels. The kings reponded to the call, bringing an immense army. The Christians were asked to deny their faith, and, on refusal, were stoned. But the stones rebounded against the assailants, and at this miracle a thousand soldiers joined the confessors. Hereupon the emperors ordered all to be crucified. The Spanish version of the legend makes the martyrs Spaniards converted by St.Hermolaus, a supposed Bishop of Toledo. Many difficulties were created by the legend, it contains so many historical inaccuracies and utterly improbable details. The martyrs are not given by anyone before Petrus de Natalibus, Bishop of Equilio in 1371. The Greeks do not mention them in Menæa, Menologium, or Horologium, nor do the Copts or Armenians. Surius omitted them in the first and second edition of his "Vitâ Sanctorum". Henschenius the Bollandist intended to put the group among the Prâtermissi. Papebroeck admitted it to the body of the work only on the authority of Radulph de Rivo (Bibl. Patrum, XXVI, Lyons, 1677, 298) and classifies the Acts as apocryphal, while Baronis takes up their defence (Annales Eccl., ad an. 108, n.2). The veneration of the Ten Thousand Martyrs is found in Denmark, Sweden, Poland, France, Spain, and Portugal. Relics are claimed by the church of St. Vitus in Prague, by Vienne, Scutari in Sicily, Cuenca in Spain, Lisbon and Coimbra in Portugal.
DES VAUX, Les dix mille martyrs crucifiés sur le mont Ararat, leur culte et leurs reliques au pays au pays d'Ouche (Bellême, 1890); GROSSHEUTSCHI in Kirhenlex., s.v. Martyrer, zehntausend; WEBER, Die kath. Kirche in Armenien (Freiburg, 1903), 90.
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The Theatre
Considering the tone of what is preserved to us of the works of the Greek tragedians and even of the comedies of Plautus and Terence, it seems at first difficult to understand the uncompromising attitude adopted towards the theatre by Christian writers of the early centuries. But the fact remains that by the Fathers of both East and West all forms of the drama were banned indiscriminately and in terms of the severest reprobation. We can only infer that the plays and mimes most popular under the Empire were as a rule grossly indecent and poisonous to virtue. The surviving plays of Aristophanes would alone suffice to show how inconceivably lax public opinion was, even at the most cultured periods of paganism, while the infamia which marked the legal status of an actor at Rome is significant of the degradation involved by such a profession. Under the Empire tragedies and even the better class of comedies were not much represented in public. They were regarded rather as literature, and at best read aloud in a select circle of friends. The most popular form of play was the mimus, and, as Diomedes, a rhetorician of the fifth century, implies, the note of indecency might be said to enter into its very definition. (Mimus est factorum et dictorum turpium cum lascivia imitatio, cf. Ovid, "Tristia," II, 497, and Valerius Maximus, ii, 6 and 7, etc.) Further, there is a good deal of evidence that in the third and fourth centuries the parody of Christian rites formed a regular feature of the mimes. Probably the Christian (ho christianos komodoumenos) was almost as familiar an object of ridicule at these representations as is the pantaloon in a modern pantomime (Greg. Nazianz., "Orat," II, 84; P.G., XXXV, 489). There are Acts of the martyrs, no doubt more or less legendary, in which is recorded the conversion of an actor brought to know the truth by the very rite of baptism, which he simulated on the stage. Porphyrius (4 Nov.) and Genesius (25 Aug.) are thus commemorated, while the story of St. Pelagia (8 Oct.), however apocryphal it may be, presents the actor's profession in even darker colours (see Delehaye, "Légendes hagiographiques"). But even accepting these facts, the violence of the language in which the Fathers condemn all scenic representations is remarkable. Tertullian in his treatise "De Spectaculis" strikes the key-note and, as Chambers observes, "his vivid African rhetoric is no unfair sample of a catena of outspoken comment which extends across the third century from Tatian to Lactantius" ("Mediaev. Stage," I, ii). For Chrysostom and nearly all his contemporaries the theatre is the temple of the Evil One, and all wbo frequent the theatre thereby acknowledge him as their master (P.G., LVI, 263; LVII, 71, 426; LVIII, 120, 188, etc.). Even Julian the Apostate forbade access to the theatre to the new pagan priesthood he was anxious to create. Almost alone amongst the Fathers, St. Augustine ("De Civ. Dei," ii, 8) seems to make some distinction between the gross indecency of the mimes and the classical drama of an earlier age, approving the study of the latter for educational purposes. It is not entirely clear from the "Confessions" of the same writer (iii, 2) whether the performance of serious tragedies was still maintained in his youth.
Vile and degrading as were the more popular forms of scenic representation under the Empire, the proletariat were so wedded to them that even the Christian emperors dared not altogether suppress such amusements. Still something was done. By the Theodosian Code (XV, 5), omnis theatorum atque circensium voluptas (all diversions in the theatre and circus) were prohibited on Sundays, festivals, and seasons of special sanctity. Disabilities of various kinds, including restrictions as to dress, were imposed upon actresses, etc., but on the other hand the laws of caste were set aside and it was now made possible for an actress, upon becoming a Christian and quitting this way of life, to acquire a status of respectability. At an even earlier date some of the Christian councils had dealt with the subject. At Elvira in Spain, about A.D. 302, it was decided that actors might be baptized, but only on condition of their giving up that way of life. At Arles in 314 theatrici and agitatores (actors and charioteers in the games) were declared excommunicate. Somewhat later the Synod of Laodicea directed that the clergy who were present at wedding festivities or banquets ought not to remain for the plays that might be performed afterwards. At Hippo in 393 it was forbidden that the sons of bishops or of ecclesiastics should be present at plays or give them. With regard to actors it was decided that, if they wished to become Christians, their baptism need not be postponed indefinitely. In 401 a Council of Carthage decided that plays ought not to take place on Sundays and feasts, and fulminated against actors being decoyed back to their old way of life (but cf. Cod. Theod., XV, vii, 13). Finally, the Council in Trullo in 692, for those that recognized it, condemned plays altogether, threatening degradation against all clerics and excommunication against the laity who assisted at the performances (Hefele-Leclereq, "Conciles," I, 256, 283, 1032; II, 87, 89, 126, 471; III, 566, 569). The tone of all this legislation is milder than the language used by individual Fathers, but it is quite clear that the actor's profession was looked upon as that of a public sinner and most of the early bishops would have agreed with St. Cyprian (Ep., ii) that it was preferable to maintain such a man out of the funds of the Church rather than allow him to continue in his calling.
With the debased drama of the Roman Empire the theatre of Shakespeare, Calderon, Molière, and Schiller has no direct connexion. The isolated mimi or nugatores who may for a while have survived the downfall of the Empire and become strollers, tumblers, joculatores (jongleurs), and even minstrels, cannot be shown to have inspired any new dramatic developments. Their connexion with the Norman estrifs, one of the forms of the old French débats or dialogues, is quite problematical. Moreover, the Teutonic races had their scop or gleeman who was just as likely as these strollers to have evolved ultimately a dialogue form for some of his compositions. Again the Christian imitations of Terence by the Abbess Hroswitha of Gandersheim (d. 1002) or "the Suffering Christ" (Christos paschon) of Byzantine literature inspired no imitators and apparently were not even intended for representation. Thus there is a consensus of opinion that the modern drama has sprung out of the mystery or miracle plays of the Middle Ages and is ultimately religious in its origin (see MIRACLE PLAYS AND MYSTERIES). We can even put our finger with some confidence upon the primitive germ of the whole subsequent development. It is to be found in a trove which Frere and others have printed from a St. Gall manuscript of the ninth century, attached to the Introit of the Easter Mass. In the earliest English tropes written before 1016 it appears thus, the dramatic form being clearly indicated by the headings:
Angelica de Christi Resurrectione. 
Quem queritis in sepulchro christiocle? 

Sanctarum Mulierum Responsio. 
Ihesum Nazarenum crucifixum o celicole. 

Angelice vocis consolatio. 
Non est hic, surrexit sicut praedixerat; 
Ite nuntiate quia surrexit, dicentes; 

Sanctarum mulierum ad omnem clerum modulatio. 
Alleluia. Resurrexit dominus hodie, 
Leo fortis, christus filius dei, deo gratias dicite; eia. 

Dicat Angelus. 
Venite et videte locum; etc.
This dialogue was transformed at an early date into a separate interlude following the third lesson of the Easter Matins and representing the visit to the Sepulchre. The Sepulchre itself had been previously constituted onGood Friday by curtaining off a vacant altar and depositing there the crucifix and sometimes the Blessed Sacrament. The whole rite is fully described in the "Concordia regularis" of St. Aethelwold (tenth century), where the compiler remarks by way of introduction: "since on this day we celebrate the interment of the body of our Saviour, if it seems good or pleasing to any to follow on similar lines the use of certain of the religious which is worthy of imitation for the strengthening of faith in the unlearned vulgar and in the neophytes, we have ordered it in this wise." These scenes of the deposition on Good Friday and the visit to the Sepulchre on Eastermorning became gradually more and more developed and less and less distinctly liturgical, until we reach a stage when we have a dramatic representation performed by lay folk, outside the Church. Great light has recently been thrown on the transition stages in England by the discovery of the Shrewsbury fragments, which show how the matter was brought to the level of the people by the insertion of vernacular verses in Latin songs. Equally "for the strengthening of faith in the unlearned vulgar and in the neophytes" there were kindred dramatic tropes adopted at Christmas time. The form of one of the tenth century Tropes of St. Martial at Limoges seems to show direct imitation of the Paschal interlude: Quem quaeritis in praesepe pastores? (Whom seek ye, shepherds, in the manger?) So the dialogue began. There were also other influences besides the tropes which led to the same result. For example portions of a sermon, wrongly attributed to St. Augustine, used to be read among the lessons at the Christmas matins. It introduced various prophets who bore testimony to Christ. A separate voice was assigned to each, much as in the Gospel of the Passion when read in Holy Week, and this at once supplied the elements of a promising Christmas drama (see "Prophetes du Christ," 10).
We may probably, with Mr. Chambers, distinguish three stages in the evolution: (1) the liturgical stage, i.e. the development of these dramatic dialogues, aided as they were by impersonation and gesture, within the Church ceremonial itself; (2) the transitional stage, i.e. these Latin plays were translated into the vernacular or interpolated with vernacular passages, while different incidents coalesced to form one representation and other new elements were added, until the whole cycle of the matter treated extended from the Creation to the Judgment; (3) the final stage in which the plays were completely secularized. They fell into the hands of the guilds, some plays being assigned to one guild and others to another, while there were constant changes in the dialogue and rearrangement of incidents to suit new conditions; but the cyclic form was firmly adhered to. On the other hand, these stages in the evolution of the drama were not of course sharply defined and they merged into one another. For further details the reader must be referred to the articles MIRACLE PLAYS AND MYSTERIES andMORALITIES, but it should be noted that an important influence in the process of secularization was supplied by the Latin plays, partly scholastic exercises and partly diversions, which the cathedral and monastic schools acquired the habit of performing more particularly at the Christmas and Easter seasons. It is easy to see how readily such representations addressed to a young or miscellaneous audience might come to be interpolated by passages in the mother tongue, particularly those of a more humorous character. Moreover, it was natural to extend the scope of such diversions and we have evidence that in the twelfth century, in France, England, and Germany, dramatic compositions were represented dealing with such subjects as the life of St. Nicholas, the martyrdom of St. Catherine, the resurrection of Lazarus, the parable of the virgins, or a ludus prophetarum ornatissimus, which included Gideon and the Philistines, David and Herod. But the further transference of such representations to the guilds must have taken place early, for it is generally agreed that the play of "Adam," written in Anglo-Norman French of the twelfth century, was probably first represented by a guild and upon English soil (see Grass, "Das Adamsspiel," 1907). In Germany, however, the religious plays seem to have remained almost entirely in the hands of the students, though in Italy the main impulse came from the laudesi confraternities, the survivors of the Flagellant movement, who met together in their own chapel to sing laudi (canticles) in honour of the Blessed Virgin, which gradually assumed a dramatic form and grew into rappresentazioni sacre. A play in the Roman dialect of the fourteenth century, edited by Vattasso (Studi e Testi, no. 4), explicitly bears the title lauda (loc.cit., p. 53). But in every country of Europe, Spain and Poland not excepted, a new drama seems to have arisen which sprang into existence in dependence on the Church. Only by slow degrees did the subjects of such plays in the vernacular lose touch with any religious purpose. An entirely new source of inspiration came into play contemporaneously with the humanism of the expiring Middle Ages. In Italy especially it began as early as the fourteenth century, with the revival of the study of the tragedies of Seneca and, what was more important, with the composition of original Latin tragedies upon themes supplied by medieval history. From these it was but a step to the plays called mescidati, in which the influence both of the rappresentazioni sacre, which were the final development of the religious drama, and also of classical models may be clearly discerned. But it is impossible to pursue the subject here. We have an Italian tragedy, the "Sofonisba," by G. Trissino, acted before Pope Leo X in 1515, while the early comedies (Boiardo's "Timone" was presented before 1494) were introduced gradually in the wake of improvised burlesques to which the arlecchino (harlequin) contributed a thread of unity but which still savoured something of the earliest moralities. In any case it is to be noted that no sooner had a popular drama established itself independently of ecclesiastical influence than the licentious excesses of such writers as Ariosto, Macchiavelli, and Aretino (Leonardo Bruni) forced the Church back into much the same attitude of uncompromising hostility to the stage which existed under the Roman Empire. The representation of sacred and moral dramas and sometimes of classical plays was indeed encouraged in colleges and similar institutions. The plays, mostly in Latin, which were written and acted in the Jesuit schools, form quite a literature by themselves (See e.g., Bahlmann, "Jesuiten-Dramen d. niederrhein. Ordensprov.," 1896). But apart from such scholastic exercises the public theatres, on account of the laxity of morals which as a rule prevails at such representations, are nearly everywhere forbidden to the clergy by the decrees of provincial and diocesan synods (see the "Collectio Lacensis," passim). It is maintained by some that these prohibitions have only force to bind the clergy belonging to the diocese or province in which they are issued whilst they remain within the limits of the diocese, but the point is at best doubtful. No authoritative decision has ever been given which would allow clerics who come from a diocese in which attendance at the theatre is forbidden, when passing through another diocese in which it is equally forbidden, to regard themselves as free to visit the theatre at will. To assist at performances which are grossly unproper is of course forbidden both to clergy and laity alike, both on account of the proximate danger of sin as also of the scandal which may thereby be given to others. Finally we may note that in the Papal States no permanent public theatre was allowed to be constructed until 1691 and the theatre which was then opened by permission of Alexander VIII at Tor di Nona was subsequently dismantled by his successor Innocent XII. But in the course of the eighteenth century several theatres were built in Rome with papal sanction, though they were subjected to a very strict censorship and were closed at sacred seasons.
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The things that belong to the seventh day
1. The completion of the works
2. The resting of God
3. The blessing and sanctifying of this day
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The Thirty Years War
The Thirty Years War (1618-48), though pre-eminently a German war, was also of great importance for the history of the whole of Europe, not only because nearly all the countries of Western Europe took part in it, but also on account of its connection with the other great European wars of the same era and on account of its final results.
I. CAUSES OF THE WAR
The fundamental cause was the internal decay of the empire from 1555, as evidenced by the weakness of the imperial power, by the gross lack of patriotism manifested by the estates of the empire, and by the paralysis of the imperial authority and its agencies among the Protestant estates of Southwestern Germany, which had been in a state of discontent since 1555. Consequently the whole of Germany was in a continual state of unrest. The decay of the empire encouraged the other nations of Western Europe to infringe upon its territory. Spain and the Netherlands made use of the period of the twelve-years truce to secure a footing in the neighbouring district of the Lower Rhine so as to increase their strategic base. For nearly a hundred years France had made treaties with many of the estates hostile to the emperor. Henry IV of France was murdered in 1610 at the very moment he was about to interfere in the war over the Jülich-Cleve succession. James I of England was the father-in-law of the head of the Protestant party of action in Germany, Elector Frederick V of the Palatinate, and was inclined to take part in a continental quarrel. Denmark sought obstinately to obtain the power of "administration" over the dioceses of Northern Germany that had become Protestant, and to get control of the mouth of the Elbe. Gustavus Adolphus (1611-32), of Sweden, also showed a strong desire to interfere in German affairs. At the outbreak of the Thirty Years War all these countries, it is true, were prevented from taking part in it by internal difficulties or by wars in other directions. Still the disposition to do so existed everywhere.
Another cause of the war was that the countries forming the Austrian provinces belonged to the empire. For, in the first place, the empire, owing to the geographical position of these countries, became involved in the contemporary affairs in Eastern Europe. The general aristocratic reaction that appeared throughout Europe at the end of the fifteenth and in the sixteenth centuries gradually became so powerful in the eastern and northern countries that a life-and-death struggle between its representatives and the sovereign power broke out at the beginning of the seventeenth century in the more active districts of these sections. These causes gave the first impulse to the Thirty Years War (see section II below). In addition the dynasty ruling the countries forming Austria was a branch of the Habsburg family, whose most distinguished line at that era ruled Spain. From the reign of Philip II (1556-98) the Spanish Habsburgs were the champions of Catholicism in Western Europe and the chief rivals of France in the struggle for supremacy in Europe. From about 1612, especially during the administration of Philip IV (1621-65) and his distinguished minister Olivarez, they displayed increased energy and tried to induce the German Habsburgs to support their plans. The empire was all the more affected by this Spanish policy as the head of the German Habsburgs was Emperor of Germany.
A further important cause was the religious sectarianism which, after diminishing for a short time, grew more intense early in the seventeenth century. In the Catholic movement (about 1592) which followed the Council of Trent only Catholic theologians and a few princes had taken part; the second movement, on the contrary, carried with it the masses of the clergy and laity, and was marked by an ardent spirit of faith and a passionate demand for the spread of Catholicism. If among Protestants the idealistic enthusiasm was perhaps not so great, still their partisan feeling was equally violent and their combativeness no less ardent. After the war began it soon became manifest that social and economic reasons made Germany a favourable soil for its growth. Economic life, which for a long time had flourished greatly, from the second half of the sixteenth century had grown stagnant. Consequently there existed a large number who were glad to have the opportunity of supporting themselves as paid soldiers and of enriching themselves by plunder. The nobles, also, who were numerous in proportion to the rest of the population, took advantage of the opportunity to indulge their private feuds and robberies. As only a small number of them were attracted by foreign wars, they were ready therefore for internal disorders. Soon there appeared leaders of ability who gathered both nobles and burghers under their banners and retained them in their service by indulging their evil instincts. On the other hand, the people of Germany, who had been long unaccustomed to war and were not trained to bear public burdens, chafed under the hardships now imposed upon them. This discontent, combined with the ease with which troops were equipped, aided in prolonging the war.
II. THE BOHEMIAN REVOLT
At the beginning of the seventeenth century the regions ruled by the German Habsburgs included Upper and Lower Austria, Bohemia together with Moravia and Silesia, the lesser part of Hungary which had not been conquered by the Turks, Styria, Carinthia, Carniola, the Tyrol, and the provinces bordering on Germany. This territory, however, was divided among three branches of the family, the main line, the Styrian, and that of Tyrol-Vorarlberg. Although the main line of the German Habsburgs held by far the larger part of these landed possessions yet its territories did not form a compact whole, but were only a number of loosely connected countries, each having its own provincial estates, which were largely composed of nobles and which maintained an incessant opposition to the dynasty, and therefore largely desired religious freedom, that is the right to becomeProtestant and to introduce Protestantism into their domains. The struggle of the nobility against the dynasty reached its height during the last decade of the reign of Rudolph II (1576-1612). Even at that time the nobility maintained relations with the active Protestant party in the empire. In 1604 the Hungarian nobles revolted with the aid of the ruler of Transylvania, and in 1607 they rebelled again and became the allies of the Turks. On 25 June, 1608, Rudolph was obliged to transfer the government of Hungary, Austria, and Moravia to his more compliant brother Matthias; he did not, however, give up his rights as King of Bohemia, and in 1609 was able to pacify an outbreak of the Bohemian nobility only by granting the Imperial Charter (Majestätsbrief) which gave religious liberty not only to the nobles and their dependents in Bohemia but also to those living on the crown lands. This concession greatly strengthened the power of the nobles.
After Rudolph's death Cardinal Klesl sought, as the councillor of Matthias (1612-19), to avoid above all any new crisis, so as to gain time to reorganize the resources of the ruling dynasty. Matthias, like Rudolph, had no son and the royal family chose as his successor Ferdinand, the head of the Styrian branch of the Habsburgs, who had restored Catholicism in Styria. In 1617 the dynasty persuaded the Bohemians to accept Ferdinand as their future king, and in 1618 they prevailed upon the Hungarians to elect him king. Before this (May, 1618) the Bohemian nobles had revolted anew under the leadership of Count von Thurn on account of the alleged infringement of the charter granted by Rudolph. The dynasty was not yet ready for war. When Matthias died (March, 1619) the Hungarians and the inhabitants of Moravia joined the revolt, and in June Thurn advanced on Vienna with an army to persuade the Austrians also to join. However, the determined attitude of Ferdinand prevented the insurrection and Thurn withdrew. Ferdinand was now able to go to Frankfort, where his election as emperor (28 August) secured the imperial dignity for his family. Two days before this the Bohemians had elected the leader of the Protestants, Frederick of the Palatinate, as rival King of Bohemia.
The inhabitants of Lower Austria now joined the revolt. Bethlen Gabor, Prince of Transylvania, made an alliance with its leaders, and in conjunction with them once more threatened Vienna at the close of 1619. Thenceforth, however, discipline steadily declined in the Bohemian army, and the leaders disagreed. The expected aid was never received from the Protestant party, excepting that a few of the less important nobles of the empire joined the insurrectionary forces. On the other hand, in October, 1619, Ferdinand obtained the help of Maximilian of Bavaria, who had the largest army in the empire, and of the Protestant Elector of Saxony. Spain and Poland also sent troops. Maximilian so greatly terrified the Protestant party, which since 1608 had formed the Union, that it was broken up. He then advanced into Bohemia supported by Austrian troops and decisively defeated the Bohemians in the battle of the White Mountain, near Prague. The Elector Frederick, called the "Winter King" on account of the brief duration of his rule, fled. Ferdinand took possession of his provinces and restored order there. The war with Transylvania, however, was carried on with interruptions until 1626.
III. THE WAR IN THE PALATINATE AND THE WAR WITH DENMARK
The emperor placed Frederick, the Elector Palatine, under the ban of the empire on 22 January, 1621; the latter refused to beg for pardon. Reconciliation was made more difficult by the demand of Maximilian of Bavaria of that part of the Palatine lands called the Upper Palatinate, as recompense for the expenses of the war; he also desired, in accordance with a traditional claim of the Bavarian ruling family, the electoral dignity belonging to the Palatinate; this the emperor gave him with hesitation and under certain conditions (21-25 February, 1623). Maximilian gained for himself the desired land by transplanting the war to the territory of the Palatinate. Spanish troops had established themselves in these districts as early as 1620, and aimed at retaining possession of the Palatinate for the purpose of establishing communication between the Italian possessions of Spain and its territories in Burgundy and the Netherlands. In carrying out this scheme the Spaniards in the same year (1620) had seized the Valtellina and the territory of the Rhætian League. Before this, in 1617, when Ferdinand became the head of the German-Habsburg dynasty, Spain had expressed its desires for the reversion of the Austrian possessions in Alsace.
None of the victors desired to continue the war. The emperor was fully occupied with the restoration of his power in his hereditary possessions and with the war against Transylvania. The Spaniards had only a small military force, as was shown by the spiritless manner in which they recommenced war with the Netherlands in 1621. Maximilian, it is true, desired to obtain possession of his conquests; but he had no confidence in the Spaniards, and found it very difficult to bear the burdens of war, as he received no outside aid of importance. On the other hand, the Count Palatine received no active help either from the Protestant estates of the empire or from abroad, but by the beginning of 1622, several adventurous partisans of his -- Ernest of Mansfeld, Christian of Brunswick (called "mad Christian"), and Margrave George Frederick of Baden -- collected 50,000 mercenaries, an army of unusual size for that era. This force was intended to oppose the army of Maximilian and the Spaniards, and as quickly as its numbers decreased they were recruited afresh. The Bavarian commander-in-chief Tilly defeated this force when it attempted to prevent his army and the Spaniards from occupying the fortified towns of the Electoral Palatinate (undecisive engagement at Wiesloch, 27 April, 1622; complete defeat of the army of the margrave at Baden at Wimpfen, 6 May, 1622; severe defeat of Christian at Höchst, 20 June, 1622). After this, however, the Netherlands, the foe of Spain, allowed the still unconquered Mansfeld to enter their territory; from here he advanced in 1623 into East Frisia. The plan was that Christian should come to his support with a new army. Tilly, however, pursued Christian and completely defeated him on 6 August, 1623, at Stadtlohn in Westphalia, but was not able at that moment to attack Mansfeld. Under these circumstances Tilly was obliged to remain in northwestern Germany; the estates of this territory had taken no part in the war, and soon the quartering of the soldiers and the forced contributions aroused violent discontent among them.
A denominational movement now also gradually made itself felt. In 1623 for the first time a Catholic was elected bishop in the Diocese of Osnabrück. Hereupon the estates of Lower Saxony demanded the emperor's guarantee for the security of their lands which had formerly belonged to the Church. The emperor, however, was willing only to promise security against force, not against a judgment of dispossession. In 1624 Maximilian began to make the Upper Palatinate once more Catholic. In Swabia the Catholic estates sought to regain the many ecclesiastical foundations that had been acquired by the Protestants. A large number of suits concerning ecclesiastical property were still in litigation before the courts of the empire. There developed on the one side the desire, and on the other the dread, that all the changes in the entire empire made by the Protestants contrary to the Religious Peace of Augsburg might be done away with. Foreign countries began to give increasing attention to the war. France sought especially to separate Maximilian from the emperor; the Netherlands granted subsidies; in 1624 a French embassy intrigued against the Habsburg dynasty at the German and northern Courts; England and Holland negotiated both with King Christian IV of Denmark and with Gustavus Adolphus to induce these rulers to take part in the war. Christian, who belonged to the estates of the empire as Count of Holstein, was elected commander of their forces by the oppressed and aroused estates of the lower Saxon circle, and on 9 December, 1625, he came to an agreement with England and Holland and marched into the empire.
Thus the enemies of the emperor and the Duke of Bavaria became so powerful that the emperor could no longer leave the burdens or the direction of the war to a single prince of the empire, even though this prince were as able as Maximilian. The struggle now threatened to engage all Europe. Wallenstein, a Bohemian noble, and the ablest of all the leaders of mercenaries, offered to collect and maintain in the same way as the enemy a force larger and better equipped than that of the Protestants. Ferdinand accepted Wallenstein's offer, and on 7 April, 1625, appointed him general. For some unknown reason Wallenstein and Tilly did not come to an understanding. In 1626 Wallenstein took up a position on the Elbe. Mansfeld planned to surround him and establish communication with the Prince of Transylvania, but Wallenstein defeated him on 25 April at the bridge over the Elbe at Dessau. However, Mansfeld was able to march to Transylvania, where he found that Bethlen Gabor had decided to make peace. Shortly after his arrival he died of fever. Wallenstein increased his army to 70,000 men and in the summer of 1627 he defeated Mansfeld's troops, now without a leader, at Kosel in Silesia on 9 July. In the meantime Tilly had defeated the Danish King Christian on 27 August, 1626, in a hotly-contested battle at Lutter on the Barenberg. During the winter Christian equipped a new army; nevertheless, Tilly drove him from the lower Weser and Elbe, but did not take Stade.
IV. THE EDICT OF RESTITUTION
The success of the imperial and Bavarian armies in Northern Germany enabled the Catholics to reclaim the lands of the Church. In 1626 the energetic Francis William of Wartenberg, a relative of Maximilian, became Bishop of Osnabrück. He sought to be made bishop also of the dioceses of Minden and Verden, which had become Protestant. In 1627 the Austrian Archduke Leopold William became Bishop of Halberstadt; in the early part of 1628 he was defeated by a prince of Saxony in his attempt to secure the Archdiocese of Magdeburg, but in the summer of 1628 he obtained the right of succession to the Archdiocese of Bremen. In Southern Germany Maximilian undertook in 1627 to make the Electoral Palatinate Catholic again. Catholic demands were now sent to the emperor from all sides. In accordance with the Habsburg method of administration and with the emperor's own way of thinking, these demands were all turned over in September, 1628, to the Aulic Council for judicial investigation. Following this, Ferdinand issued in March, 1629, the Edict of Restitution. In its first part the edict settled the meaning of the disputed ordinances of the Religious Peace; it then ordered that all legal suits arising from the Religious Peace which were pending before the imperial courts were to be settled summarily in accordance with the edict. It further appointed three commissions which were to determine and correct the infringements of the Religious Peace in all parts of the empire. The Guelphs in Northern Germany were obliged to surrender what they had taken of the Diocese of Hildesheim in 1523 with the exception of a small part; in March, 1630, imperial commissioners took possession of Magdeburg, and in May and July, 1630, Francis William of Wartenberg established himself at Verden and Minden. In Southern Germany Würtemberg, in particular, was forced to make restitution.
In the beginning of the trouble, at the period of the Bohemian revolt the more powerful of the Protestant estates had held to the emperor. The transfer of the electorate to Maximilian, however, had made Saxony and Brandenburg indignant because it put an end to the parity of religions in the Electoral College. To keep Brandenburg from joining the other side Wallenstein devastated it between 1626 and 1627. The Edict of Restitution, however, alienated all the Protestant rulers and nobles from the emperor. From desire of peace and from lack of strength they took no steps against him. It was not until the Catholic estates also became estranged from the emperor that a crisis arose in the internal affairs of the empire which largely influenced the continuance of the war.
Wallenstein's method of recruiting and maintaining his army required the establishment of extremely large divisions of the army. Following a custom introduced by Ferdinand in Austria, he assigned to each of these divisions a definite district for the collection of recruits and supplies. At first these districts were in the domains of the rulers and nobles hostile to the emperor; gradually, however, the territories of the spiritual princes who had been united by Maximilian in the League were thus assigned and finally, in May, 1628, the domains of the Elector of Saxony who had, in other respects, been protected by the Habsburgs. The estates resisted, appealing to the Law of the Imperial Diet of 1570, and complaining that their countries were used as recruiting depots without their consent. They protested against the extraordinary amount of the enforced contributions, their long duration, and against the amount of plunder. They emphasized these complaints by threats to take the law in their own hands. They watched the emperor with suspicion when, after he had placed (1621) the Elector Palatine under the ban of the empire without the consent of the Electors, he revived other imperial privileges that had fallen into disuse. Thus he declared the estates of Lower Saxony, which had taken part in the Danish war against his orders, guilty of treason punishable by the loss of their territories. The estates knew instinctively that their territorial sovereignty, which had existed as a fact from 1555, depended solely on the passivity of the empire in foreign affairs, and that they would have to be more submissive to the emperor's authority should the civil war develop into a European one, as appeared more likely from year to year. This thought troubled them greatly. Their horizon was narrow; they were ignorant of European politics. They said that under Wallenstein's influence Ferdinand would make the imperial power absolute, and that German liberty, that is their freedom as princes, was endangered. The fact that Wallenstein's army was composed of Catholics and Protestants alike, and that he appointed as general so zealous a Lutheran as Hans Georg von Arnim, impressed the Catholic estates with the idea that their community of interests with the emperor had become weaker, and induced them through self-interest to unite with the Protestant estates in opposition to the emperor. Maximilian in particular was anxious and discontented. An Italian Capuchin, Valerio Magni, irritated him by reports about Wallenstein and the intentions of the emperor, while Wallenstein fanned the flame by his harsh treatment of the Bavarian Elector, by his constant demands for greater military authority from the emperor, and by securing his own appointment as prince of the empire (April, 1628).
The first clear symptoms of the tension between the emperor and the estates of the empire were: the meeting of the League at Würzburg in January, 1627; the session of the Electors at Mülhausen in October-November, 1627; and the meeting of the Catholic Electors at Bingen in June, 1628. The assembly at Mülhausen already demanded a change in the military organization and the dismissal of Wallenstein. At first Ferdinand sought to reduce the tension by working upon Maximilian; in the Treaty of Munich, 1628, he guaranteed to him the Electoral dignity and the possession both of the Upper Electoral Palatinate and of that on the right bank of the Rhine for thirty years. In the course of 1628, however, the emperor s markedly advantageous position over the estates was seriously injured by his desire, after completing the reorganization of his Austrian territories to secure the continuance of the imperial crown in his family by the election of his son as King of the Romans. This desire made him dependent on the good will of the Electors. In the spring of 1628 he forced Wallenstein to reduce the size of his army a little, and in the autumn of the same year to make a much larger reduction. Encouraged thereby the Electors refused to accede to the emperor's wish for the convocation of the Electoral College, and wanted to defer it until the end of the war. The Edict of Restitution also deferred the meeting, but only for a short time. At Ferdinand's demand the Elector of Mainz finally convoked the college for June, 1630. Before it met the emperor again forced Wallenstein to dismiss a large part of his troops. The meeting of the Electors, which was held at Ratisbon from 3 July till 12 November, 1630, the two Protestant Electors not attending, took place under entirely changed political and military conditions.
V. THE WAR BECOMES A EUROPEAN CONFLICT
About 1625 the Spanish Habsburgs began to develop an energetic policy, as they had done in the sixteenth century. They believed a great opportunity had come to give Protestantism a crushing blow; they even hoped for the aid of France, although this hope proved vain. The Spanish troops were sent first against the Netherlands; in 1626 Spinola took the important fortress of Breda. In the meantime Austria and Bavaria were to aid Spain by cutting off the Netherlands from its main source of commercial revenue, the Baltic. In this way the Spaniards thought to use against the Dutch the same means which the latter had employed against them when they strove to cut off the Spanish fleets carrying to Spain the product of the silver mines of America. At first Ferdinand hesitated and Maximilian still more. However, it was agreed at the Brussels conference of 1626 to blockade the coast of the North Sea and at least one port on the Baltic. Austria soon found that it could further its own interests in this enterprise. Ferdinand planned to gain a free water-route to the sea for his products by treaties with the countries on the banks of the Elbe and Oder, and by treaties with the large Dutch commercial cities to obtain a good outlet for his exports, especially in sending Hungarian copper to Spain. In 1627 the Dukes of Mecklenburg were deprived of their possessions for aiding the King of Denmark, and Wismar was confiscated as a good port on the Baltic. In pursuance of the scheme the Spaniards were now to appear with a fleet in the Baltic so as to enable Wallenstein to gain the supremacy at sea. During this period, however, Spain's performances on sea were a disappointment, and on this occasion, also, no fleet appeared. Upon this the Hanseatic towns, whose aid in carrying out the plan had been counted on from the first, were intimidated by Denmark from sending ships. Wallenstein attempted to build a fleet himself, but only a small flotilla, capable of inflicting occasional surprises under Gabriel Leroy, came into existence. The last hope of aid from Spain vanished when the Spanish fleet carrying silver was destroyed in the autumn of 1628. The defects of Wallenstein's method of carrying on war appeared at the same time in consequence of the peculiar character of the problems he was to solve. He did not dare to use his army for difficult sieges or sudden attacks; where he was forced to do so his projects failed. He left the strongly fortified city of Magdeburg, which controlled the passage over the Elbe, untaken in his rear. He wished to take by storm in May, 1628, the city of Stralsund, which formed the connexion between the German Baltic coast and Sweden, but he gave up this plan, and besieged it from the land side. He could not force the city to surrender, however, as Danish and Swedish troops came to its aid. His victory in August, 1628, over a Danish army of relief at Wolgast did not change the result. Denmark, it is true, signed the Peace of Lubeck, 22 May, 1629, on condition that all conquered territories should be restored. But this brought Gustavus Adolphus on the scene of war.
In the autumn of 1629, Gustavus Adolphus declared before the Swedish Diet that the emperor wanted to conquer Sweden and the Baltic, and that he should be prevented from doing so, but that if Sweden were victorious on German soil the German states would become the booty of Sweden. Up to this time, notwithstanding many offered inducements, the king had limited himself to wars with weaker opponents. He had, however, always carried on war, not only from love of it, but also from the necessity of supporting his army in foreign countries, as Sweden being a poor country, could not otherwise maintain it. In the meantime the king neglected nothing to increase the prosperity of Sweden. Just then he hoped to secure the wealth of the north German cities and princes. But now, the politico-commercial plans of the emperor threatened to put an end to Sweden's trade in copper, its one valuable natural source of wealth, while Wallenstein's troops threatened to expel the Swedish forces from the country beyond the Baltic, from the revenues of which, especially the customs, it largely drew its pecuniary means. Self-defence as well as the spirit of adventure forced the king to put some check upon the emperor. Nevertheless, he hesitated until the summer of 1630, when on 6 June he landed on the German coast of Pomerania. Except for a few persons of importance Gustavus was not welcomed, even by the Protestants, and was obliged to make his way in Pomerania by force of arms. In a short time his money was entirely gone, and he debated for months whether he might venture inland. Wallenstein could perhaps have crushed him, but instead, he left the way open to him, for, through resentment at the emperor's command in the spring of 1630 to reduce the number of his troops he had disbanded the greater part of the imperial forces in the districts now entered by Gustavus, and had allowed other detachments to be sent to fight in the Netherlands and Italy. The year previous Tilly had vainly begged Maximilian's permission to attack the Netherlanders at the right moment in their own country, giving as his reason that the money of the Dutch was constantly used to renew the opposition to the Bavarian troops. Maximilian, however, had not the courage to enter into open conflict with a foreign foe. Thus the Dutch stadtholder, Frederick Henry, in 1629, after the great Spanish general Spinola had been recalled, was able to besiege Bois-le-Duc, and thus give the first great rebuff to Spain. It was not Tilly who now hastened to the aid of the Spaniards; an imperial force, detached from Wallenstein's army, was sent. But when the Dutch seized the fortification of Wesel and thus endangered the retreat of the imperial troops, a part of the imperial force fell back. Bois-le-Duc surrendered on 14 September, and the Dutch were able to take the offensive.
In France Richelieu had, from 1624 to 1628, re-established the internal authority of the government to such an extent that after twenty years of cautious foreign policy more positive measures could be adopted. This change was first of all made evident to the Habsburgs in Lorraine. Duke Charles of Lorraine (from 1624), a vassal of the emperor, laid claim as heir to the Duchy of Barr in Alsace; but Richelieu disputed his rights and harassed the secular authority of the Bishop of Verdun so that the latter took refuge in the empire. In 1627 the male line of the Dukes of Mantua-Montferrat in upper Italy became extinct. The next heir was the Duke of Nevers, a relative of the Bourbons. He took possession at once of Mantua, and hoped to secure Montferrat also by the marriage of his son with the daughter of his predecessor, for the succession to Montferrat was in the female line. Montferrat, though, lay far below Mantua in the western part of upper Italy. Consequently Spain and Savoy were able to seize the district for themselves before the Duke of Nevers could enter it. Spain wished to maintain controlling influence in upper Italy, which it had acquired during the reign of Charles V. France on the other hand, now saw Savoy, which had become dependent on it, suddenly taking sides with Spain. Spain asked for the decision of the emperor, who was suzerain of Mantua. Ferdinand interfered in the quarrel, not only because his dynasty had always considered the imperial rights in Italy of much value, but also because he had constantly, from the time he ruled Styria, been opposed to Venice, which he believed might become dangerous. Still, neither he nor Spain carried on the negotiations rapidly nor with insistence, as their attention was claimed in other directions. ThusRichelieu had time to punish Savoy (1628-29). After this Ferdinand's troops besieged Mantua and the Spaniards under Spinola besieged Casale. Richelieu did not yet consider France strong enough to oppose the Habsburgs directly. When Mantua was taken and Casale's position became very precarious, Richelieu proposed a truce; this was signed at Rialto on 4 September, 1630. Then Richelieu sent his most adroit negotiator, Père Joseph, to Ratisbon, where the electors were still in session. He hoped to withdraw France from the struggle but to raise up enemies enough against Austria elsewhere.
On 17 June 1630, Richelieu made a treaty with the Netherlands by which he gave them a subsidy for the continuance of the war against Spain. By means of the truce, which was brought about by France, between Gustavus Adolphus and Poland at Altmark in September, 1629, Gustavus was at liberty to take part in the war within the empire. Nevertheless, he hesitated to assume responsibilities which would permit France to interfere with his management of the war. From March, 1629, negotiations had been actively carried on by Richelieu with the imperial estates but so far to little purpose. His aim was to separate them from the emperor by bringing them into a neutral confederation under his guidance. By representing that the friendship of France, an essentially peaceful country, would protect them against the pretensions of the warlike emperor, and that their alliance with France would guarantee their "German liberties" against Austria, he hoped to separate them from the emperor in a neutral confederacy. However, Maximilian was not slow to make the counter-proposal that France should form an alliance only with the Catholic estates, abandoning all the agreements made so far with the Protestants. In this way it would be possible to isolate the Habsburgs and yet complete the Catholic restoration in western Europe. The basis of these negotiations from October, 1629, was the draft of a treaty between France and Bavaria. Richelieu transferred the negotiations with the emperor to the place where the College of Electors was in session, because he hoped here to come to a settlement with the estates. Success in these undertakings, however, was made difficult for Richelieu by the landing of Gustavus Adolphus on German soil in June. When the emperor announced (13 August, 1630) Wallenstein's resignation to the Electors, they declared themselves ready to aid him against Gustavus on condition that both the imperial troops and those of the different estates should be united under Maximilian as commander-in-chief. Ferdinand used the friendliness of the Electors to exert pressure upon the French negotiator. Although the latter was only to come to an agreement regarding upper Italy, still Ferdinand made him promise in the Peace of Ratisbon (13 October) that when the Duke of Nevers received Mantua and Montferrat in fief, France would neither attack the empire itself nor aid others in any manner to attack it, and that the Duke of Lorraine should be included in this agreement. This imperial success, however, came to nothing, because the estates and the emperor did not reach an agreement. The Protestant Electors, instead, invited the Protestant estates to meet at Leipzig and form a neutral party (Assembly of the Princes at Leipzig, February-April, 1631). The Catholics came to an agreement with the emperor that the imperial troops should be under the command of Tilly, but Maximilian had made up his mind that Tilly should only be employed to protect Bavaria against a possible attack by Gustavus Adolphus. He insisted, therefore, that the imperial troops and his own should not be united into one army. This enabled Richelieu, whose overthrow seemed certain in November, 1630, to avoid confirming the Peace of Ratisbon, and, contrary to agreement, to make the treaty of Bärwalde (23 January, 1631) with Gustavus Adolphus. In this treaty Gustavus, whom the need of money had finally made compliant, pledged himself to carry on war against the emperor for four years.
VI. THE WAR WITH SWEDEN WITHIN THE EMPIRE
After Wallenstein's deposition Gustavus was able to clear the entire lower course of the Elbe of the imperial troops, which were disbanding and had no commander. His farther advance would take him through the territories of the Electors of Brandenburg and Saxony, and these princes refused to let him pass. Tilly thus gained time to assume command on the Elbe and Oder, and immediately attempted (February, 1631) to force Gustavus to a battle; but the latter was not to be drawn into one. During this period, in which no decisive action took place, Tilly's position became critical, because, as had happened at Stralsund, a Swedish detachment under Dietrich von Falkenberg had thrown itself into Magdeburg, in September, 1630, and, supported by the citizens, refused to permit the imperial troops to enter. Magdeburg was the city which Wallenstein had so carefully avoided. Tilly determined to take it, and stormed it on 20 May, 1631. But a fire, which the Swedes are accused of starting when they saw that the city was lost, laid it in ashes, and took from Tilly the advantage he had gained. In the meantime Gustavus had taken advantage of the withdrawal of his opponents towards Magdeburg to seize the fortresses of Frankfort and Landsberg on the middle course of the Oder, and to wring from the Elector of Brandenburg Küstrin and the fortress of Spandau at the junction of the Spree and the Havel Rivers. Fearing that the Elector of Saxony would also yield to Gustavus, Tilly tried to terrify the wavering ruler; this, however, forced the latter under the influence of the Lutheran general, von Arnim, who had formerly been an officer of Wallenstein's, and forming a temporary alliance with Sweden, on 17 September, 1631, the combined troops of Saxony and Sweden destroyed Tilly's army at Breitenfeld, near Leipzig. The victory had a great moral effect, but did not decide the war. In northwestern Germany Pappenheim had an excellent position which enabled him to control the line of the Weser for the emperor, and the emperor and Bavaria had sufficient means to raise new troops. The strength of Gustavus Adolphus was always much below that of his enemies. Conscious of this, he felt the necessity of entering rich districts which he could use for the support and strengthening of his troops; in addition he wished to come into communication with the Protestant estates of southwestern Germany that were favourable to him, and perhaps hoped when there to persuade France to undertake a common war against the emperor. These views probably influenced his military decisions after the battle of Breitenfeld. He left the Saxons to occupy the Austrians by an attack on Prague, and without moving against Pappenheim he went straight towards the dioceses on the Main and the middle course of the Rhine in order first to defeat them, and then their chief, Maximilian, before striking a decisive blow against the emperor. While living in the centre of the empire during the winter of 1631-32 he prepared his plans to secure absolute Swedish control over the Protestant estates and to secularize the dioceses that had remained Catholic. He also carried out his schemes for using German money to increase the prosperity of Sweden.
Maximilian's fear of Sweden constantly increased, and in May, 1631, he made his first treaty with France It was however, very hard for him to assume a neutral position towards the Protestant princes who opposed the emperor and the empire. Gustavus Adolphus on his part was not inclined to spare the champion of Catholicism in the empire for the sake of Richelieu. Finally, Maximilian so completely lost courage that negotiations for a truce were begun in December, 1631, and the truce was concluded in January, 1632. For the emperor, this was the most dangerous moment of the war. The Saxons had taken Prague. Richelieu continued to be hostile although the emperor had agreed to the Treaty of Cherasco (April, 1631), in which he waived the recognition by the Duke of Nevers of his suzerainty over Mantua; this treaty replaced that of Ratisbon. Contrary to the agreement made at Cherasco, Richelieu did not withdraw his troops from Piedmont, but, through the treachery of Pignerolo, retained it. He made the flight to Lorraine of Gaston of Orléans, who lived in discord with his brother Louis XIII, a pretext to carry the war into Lorraine and there to seize one fortress after another. In this way his troops were kept near the seat of war, between the Germans and Dutch. In January, 1632, Gustavus Adolphus urged that Richelieu should take Hagenau and Zabern in Alsace from the Habsburgs. Richelieu hesitated, and Père Joseph persuaded him for religious reasons to reject the proposal. During all these months the emperor had had no commander to whom he could entrust the direction of his forces. His son, Ferdinand III, was still too young, so from necessity he turned again to Wallenstein. The latter kept him in suspense and only consented when granted powers so great as to raise suspicion against himself. The contract was made on 13 April, 1632, although Wallenstein actually assumed command several weeks earlier. Gustavus reopened the campaign in February, 1632, and began the siege of Bamberg. But Tilly came with fresh troops and relieved the city. He wished to open communications with Wallenstein at Eger and thus force Gustavus to withdraw from the interior of Germany, but Wallenstein did not stir; consequently Gustavus was free to advance directly towards Bavaria. On 15 April there was an undecided battle at Rain on the Lech; Tilly was mortally wounded and the Bavarians withdrew from the battlefield. This left the road to Munich open to the Swedes and permitted them to plunder the Bavarian lowlands. However, Maximilian retained Ingolstadt and Ratisbon, the two strategically important points of his country. Gustavus Adolphus simply lost time in the Bavarian campaign. In northwestern Germany Pappenheim was successful in his undertakings. New imperial forces gathered both in Bohemia and Swabia. In June Wallenstein conquered Bohemia, formed a junction then with Maximilian, and kept Gustavus inactive at Nuremberg for weeks. In vain Gustavus tried to draw Wallenstein into a battle, and when he attempted to storm Wallenstein's position (3 September) he was defeated. For about six weeks he marched aimlessly through Franconia and Swabia pursued by Wallenstein. The latter suddenly drew off towards Saxony in order to unite there with Pappenheim, and cut off Gustavus's road to the Baltic. Gustavus followed and on 16 November, forced a battle at Lützen near Leipzig, just as the forces of Wallenstein and Pappenheim met. The Swedes gained the victory, but they paid for it with the life of Gustavus Adolphus. On the imperial side Pappenheim, the emperor's most daring and capable cavalry general, was killed.
The death of the Swedish king did not make any essential change. His policies were carried on in the same manner and with equal skill by his trusted councillor Axel Oxenstiern. The strength of the Swedish forces had been declining throughout the year 1632. The important questions to be decided were: whether, as the Swedish power declined, the Protestant princes would act independently of it under the leadership of Saxony, taking upon themselves the cause of Protestantism and of the independence of the princely rulers; also whether the emperor could find a commander who would make the unreliable and sluggish Wallenstein unnecessary. On account of these difficulties the next two years were more occupied with negotiations than with battles. Oxenstiern brought Duke Bernhard of Saxe-Weimar, who had been trained under Gustavus Adolphus and who was the ablest of the younger commanders among the German Protestants, and with him Saxony into closer union with Sweden; he also made an agreement with the Protestant rulers of the central German states at the assembly at Heilbron (March, 1633). In November, 1633, Bernhard by a daring advance took Ratisbon; Austria lay open to him, while a revolt of the Bavarian peasants crippled Bavaria's strength. The duke, however, did not venture into Austria and by January Maximilian had subdued the peasants. Sweden rapidly lost its popularity even among the Protestants of central Germany, for it demanded much. In addition, Oxenstiern flooded these states with Swedish copper coin and sent their good silver to Sweden, thus ruining them economically. As early as 1634 the influence of Richelieu over these states was greater than that of Sweden. Wallenstein used his army but little in 1633. He was constantly occupied with negotiations, chiefly with Saxony, but also with Sweden, with a view to imposing a peace on the Habsburgs. The commander of the Saxon forces, von Arnim, persuaded him to agree to one truce after another. In this way Saxony saved its strength and gained time to improve its position in the empire both as regards Sweden and the emperor. Although he afterwards denied it, even Richelieu believed early in 1634 that Wallenstein was ready to enter into relations with France also. Ferdinand and Maximilian, however, had already planned his downfall; he was murdered at Eger on 25 February, 1634.
France was the only country successful in war and politics from 1632 to the middle of 1634. An increasing number of fortresses in Lorraine came under its control. In the spring of 1632, after making a treaty with the Archbishop of Trier to protect him from the Swedes, French troops occupied Coblenz and Ehrenbreitstein on the opposite side of the Rhine. Richelieu also carried on negotiations with the Archbishop of Cologne, who was Bishop of Liège as well, by which he hoped to bring French troops into northwestern Germany in the flank of the imperial forces there, and also to garrison Dinan which belonged to the Diocese of Liège. From this latter point France would be able to exercise a strong influence on the war between Spain and the Netherlands. Dinan was not obtained owing to a revolt of the citizens of Cologne. However, from this time on, Richelieu pressed steadily forward towards Alsace. He wished the Protestant princes to request him to garrison the fortified Alsatian towns, and for a time in 1634 he occupied Montbéliard, which belonged to Wurtemberg, and the Diocese of Basle. Spain had already, in 1633, sent troops both from Italy and from the Netherlands to the upper Rhine as protection. Richelieu's plans were held in check by the slow progress of the war in the Netherlands. Notwithstanding the treaty of 1630, by which France granted subsidies, the States General showed but little warlike spirit, while the southern part of the Netherlands was positively averse to war. A Spanish attack by sea on the Netherlands ended in September, 1632, in a complete defeat. On the other hand, an attack by the Stadtholder of the Netherlands on Maastricht in 1633 led to the capture of the fortress, not, as hoped and planned, to a revolt of the southern provinces against Spain. Neither did it force France to openly take part in the war. Negotiations for peace were begun and it was only by his greatest efforts, and by his promise that France also should declare war on Spain, that Richelieu was able to frustrate them.
In the autumn of 1634 conclusive action was also taken in the empire. Ferdinand's son assumed command of the imperial troops, and Maximilian drove the Swedes out of Ratisbon. In this year the command of the Bavarian army was assumed by the Duke of Lorraine who had been obliged to fly from his country. Von Arnim's attempt to take Prague a second time failed: In southwestern Germany the Swedes had undoubtedly the strongest army. Early in September the imperial and Bavarian armies united at Nördlingen, which the Swedes under Hom had wished to capture, and completely destroyed (6 September, 1634) the remainder of the finely-disciplined troops to which Gustavus Adolphus had owed his successes. After this the men who fought under the Swedish flag were only mercenaries, greedy for plunder, like those of the other armies of the time. To prevent the emperor from becoming absolute master in the empire, Richelieu had to declare war on him. Almost at the time of his declaration, war was also proclaimed by Ferdinand and Philip IV (May, 1635).
VII. WAR OF THE EMPIRE AND SPAIN AGAINST FRANCE 
AND SWEDEN UP TO ITS TURNING POINT
The prospect of the interference of France had led Saxony to make friends with the emperor. Both desired by the Treaty of Prague (30 May, 1635) to lay the foundation for a general peace between the estates of the empire and the emperor and for their union against a foreign foe. To this end amnesty was to be granted to all the estates which, within a definite time, agreed to the treaty. The treaty also sought to readjust the constitutional relations between the emperor and the estates suitably to the historical development and yet so as to make the empire an organic whole. From 1555 the estates had almost forgotten the advantages of their union in the empire until the Swedish supremacy had reawakened this consciousness. France's declaration of war also aroused the sense of nationality; most of the German rulers, following the example of Brandenburg, agreed to the treaty between the emperor and Saxony. On 12 May, 1636, it was proclaimed as a peace of the empire. Some, indeed, signed it very unwillingly at Strasburg; the widowed Landgravine of Hesse Cassel put off her agreement without daring openly to reject the treaty. Finally, in December, 1636, Ferdinand's son was elected King of the Romans, and on 15 February, 1637, he succeeded his father as emperor.
The emperor, Bavaria, and Spain, decided to begin energetic offensive operations against France. In 1635 a combined imperial and Bavarian army forced back the French in Alsace and Lorraine, but the commanders of these forces lacked courage and caution. In 1636 the combined troops had to be withdrawn, finally, across the Rhine, after their numbers had been greatly reduced. In 1635 the Spaniards had seized and rendered powerless the Elector of Trier, and, by skilful Fabian movements, had destroyed two armies of French and Dutch which had entered the Spanish Netherlands. In 1636, it is true, the forces of Spain and Holland soon balanced each other. Spain now turned with superior forces against France. The German cavalry general, Jan van Werth, who shared in the direction of the campaign, wished to advance straight towards Paris, but the heads of the expedition allowed themselves to be detained before the small fortress Corbie, until the French had brought together 50,000 men. This army forced the Spaniards to withdraw once more. Saxony made an unfortunate attempt, with the aid of imperial troops, to drive the remains of the Swedish forces completely out of Germany; the campaign ended in the severe defeat of the combined army by the Swedish general, Baner, at Wittstock (4 October, 1636). The fantastic plan of the Spaniards to revenge the defeat, by a combined attack of their fleet and the imperial and Saxon land forces on Livonia so as to strike the Swedes in the rear, failed because the fleet, while on its way, was defeated (1639) by the Dutch in the English Channel. By a desperate defence, Brandenburg sought to save at least its fortresses from the Swedes. In 1639 Baner twice made forced marches as far as Prague, plundering and terrifying as he went. From the close of 1536 the Habsburgs were placed in an unfavourable defensive position in the west. France took into its service the army fighting under Bernhard of Saxe-Weimar, on the upper Rhine, and in December, 1638, Bernhard conquered Briesach on the right bank of the Rhine. In 1637 after a celebrated siege, Holland retook the town of Breda which had been lost in 1626. Neither the Dutch nor the French made any further progress in the Netherlands, nor could they derive the expected advantages from the capture of Arras (August, 1640), by which they had pierced the line of fortresses protecting the southern Netherlands. Even in 1639, the Habsburgs maintained their superiority in numbers, but their enemies conducted the war with greater skill. Consequently the imperialists gained but little when Piedmont in 1639 proclaimed its independence of France.
The union of the German estates consequent upon the French attack did not beget any warlike enthusiasm. They longed for peace and hoped that the peace congress proposed in 1636 would assemble. Soon the prolongation of the war, and its disasters, aroused renewed discontent with the imperial policy. The complaint was everywhere heard that the emperor was continuing the war only for the advantage of Spain. The negotiations between Maximilian and France, which had been carried on almost from the beginning of the war, were renewed in 1637, although as usual, without result. In 1639 Duke Bernhard died unexpectedly. France enlisted his troops and placed them under the command of the able General Guébriant; and in this way acquired, what it had not had before an experienced army of its own on German soil. in the winter of 1639-40 Guébriant boldly forced his way into the interior of the empire intending to unite with Baner. As he advanced the Landgravine of Hesse broke off the negotiations with the emperor; thus once more foreigners gained allies in the heart of Germany. In January, 1641, Baner planned to capture Ratisbon again, but the thaw that set in discouraged him. Guébriant also saw that he could not long maintain himself in so advanced a position; as in 1631, the imperial forces controlled the line of the Weser and threatened him on that side. In the spring of 1641 Saxony and the emperor prepared to repeat against Sweden the offensive operations which had failed in 1663. The plan failed, owing to the simultaneous deaths of von Arnim, the Brandenburg statesman, Count Schwarzenberg, and Baner. The young Frederick William became Elector of Brandenburg in December, 1640, and early in the summer of 1641 issued a proclamation of neutrality. This gave the Swedes time to place their troops under the command of Torstenson, who was much superior to Baner in energy. Moreover, the rising of the French nobility was not as successful as the Habsburgs had hoped. Guébriant, indeed, was obliged to withdraw from the empire to aid in its suppression, but on his way to France he defeated at Kempen in January, 1642, the imperial and Spanish troops, who were going to the help of the French nobles. In the meantime the war had taken a decisive turn in favour of the French, in an unexpected place. The inhabitants of Barcelona, oppressed by the Spanish soldiers quartered upon them, revolted and were soon joined by the whole of Catalonia (June, 1640). Richelieu at once sent aid to the rebels. In December, 1640, Portugal also shook off the Spanish yoke. For several years Spain was crippled at the chief seat of war by these conflicts in the Pyrenean peninsula. On the other hand the French, under the leadership of young commanders, Turenne and Condé, became experts in the art of war. By June, 1642, Piedmont was again under control. In 1643 Condé completely destroyed the finest and most celebrated troops of the Spanish army at Rocroi in the Netherlands. The Provinces of Hainault and Luxemburg in the southern Netherlands fell into his hands. In 1644, Holland seized the mouth of the Scheldt and France Grevelingen, and in 1645 France occupied the greater part of Flanders and in 1646 Dunkirk. Henceforth, the Spaniards held only a few of the large cities in the Spanish Netherlands. The people, excepting the nobility, remained loyal to them.
VIII. THE RESULTS OF THE WAR
The German Habsburgs were forced to take the defensive and their cause was in great danger. Allied with Maximilian they were compelled to use their main force to prevent the occupation of southern Germany by the French. They bravely fought in this part of Germany under Mercy during the years 1643-45, but were continually obliged to fall back. On 5 May, 1645, they gained a famous victory over Turenne at Mergentheim; on 3 August, 1645, the French were victorious at Allersheim and Mercy was killed. Still the imperial and Bavarian troops were always at least strong enough to save Bavaria from the incursions of the French. In the meantime, however, the imperial forces had not been able to bring a sufficiently large army against the Swedes. These, it is true, were obliged to encounter (1642) a new enemy in Denmark. But the Danes accomplished just as little as their imperial allies. The imperial forces were severely defeated by Torstenson at Breitenfeld in November, 1642, and at Jüterbogk and Magdeburg in October, 1644. After these two victories, Torstenson formed an alliance with George Rákóczy, the successor to Bethlen Gabor as Prince of Transylvania. Resolved to carry the war directly into the hereditary lands of the emperor, Torstenson advanced at once as far as Brünn, but there saw that he was too weak for such an undertaking. The result of the Swedish victories in this year was the permanent loss by the imperialists of the control of the Weser, and of their position in northwestern Germany. Denmark concluded a treaty of peace in 1645.
During the years 1642-45 the German estates unceasingly demanded peace. As early as 1640, at a session of the Electors at Nuremberg, the opinion was expressed, that a part of Pomerania should be ceded to the Swedes if this would content them. In 1641 at the suggestion of the electors the first Diet held since 1613 met at Ratisbon, and its success proved that the effort made in the Peace of Prague to revive the organization of the empire had borne good fruit. The Diet granted the emperor considerable subsidies. The estates, however, showed very plainly that they believed the emperor was over-considerate of Spain. France and Sweden encouraged this view by expressing their readiness to open negotiations. The opinion gained ground among the estates that if Austria did not break off its connexion with Spain the estates would once more abandon the emperor, form a union among themselves, and make a treaty of peace for the empire with France and Sweden. The estates hoped that these two countries would consent not to interfere in the internal affairs of the empire, especially as regards religion. The economic suffering and misery of the population of the empire had greatly increased, largely through the marauding expeditions of the Swedes, and final success in the war was clearly out of the question. John Philip von Schönborn, Bishop of Würzburg, was especially active in supporting the proposal that the estates should separate from the emperor and establish peace in the empire without him. Maximilian encouraged the bishop, though reluctantly. One after another, the smaller German estates brought letters of protection from the Swedes in order to escape being plundered by them. In this way these territories became neutral without any further formalities. Of the larger principalities Brandenburg abandoned its neutrality in 1644 without, however, becoming friendly to the emperor on this account. On the other hand, Saxony, which was exhausted and desperate, made a direct treaty of neutrality with Sweden in 1645. Under these circumstances the emperor early in 1643 also declared himself ready to negotiate. He wished, however, that the treaty of peace should be general, not limited in geographical extent as was the case in 1630. The negotiations were to be carried on with France at Münster, with Sweden at Osnabrück, where the Swedish embassy had been since the spring of 1643. About the middle of 1643 the imperial delegates appeared at both designated places, and the French delegates followed in the spring of 1644. At the close of 1644, the imperial delegates presented their first proposition, to which the French did not reply until November, 1645. A last dispute had arisen over the question whether the emperor alone should negotiate for the empire or whether the estates should also be represented. The quarrel was practically settled by the invitation to be present sent to the various estates by France and Sweden. On 26 August, 1645, the emperor also invited them. In the same year representatives of Spain and Holland also appeared at Münster. An ambassador of Venice and a papal nuncio likewise took part as mediators between France and the emperor.
The course of the negotiations was influenced by the results of the last events of the war, and it was decided by the military conditions of 1646. In this year the Swedes under Wrangel united with Turenne and the two armies occupied Bavaria. This led Maximilian to make a treaty of neutrality with Sweden in March, 1647. The entire empire was now occupied by the armies of France and Sweden, but the emperor retained undisputed possession of his hereditary lands. The outbreaks of the years 1647-48 were directed against him. The French, however, could not aid these revolts, as internal troubles in France claimed their attention and made them desirous of coming to a settlement with the emperor and the empire. While Turenne marched back to France (1647) Wrangel seized Prague, but was expelled by the emperor and Maximilian, who broke his agreement with Sweden. In 1648 Turenne appeared again and, allied with the Swedes, defeated the imperial and Bavarian forces at Zusmarhausen and cruelly ravaged Bavaria. The attack on Prague was renewed by the Swedes alone in July, 1648, under Königsmark. They took part of the city, but the Austrians brought together a larger army and forced them to withdraw in November, 1648.
At the opening of the negotiations for peace the emperor had hoped to be able to indemnify Sweden and to separate it from France, but on Sweden's refusal to accept his proposals he was obliged to give up his intention of making peace only if Spain were included in it. Supported by Maximilian, France induced the emperor and empire to remain neutral during the Franco-Spanish war. This success for France, however, did not prevent Holland from concluding peace with Spain on 5 June, 1648. But France received recompense for this disappointment in a new and great victory of Condé at Lens in the Netherlands, on 20 August, 1648. To secure peace for the empire, Austria consented in 1648 to give up its hereditary lands in Alsace and the city of Breisach to France; it also finally recognized the incorporation of the territories of Metz, Toul, and Verdun into France. It postponed, however, the decision as to the claims of France on the Duchy of Lorraine, and prevented France being made an estate of the empire for its conquests in Alsace. Sweden received the land around the mouth of the Oder with Stettin and Hither Pomerania, the territory near the outlet of the Weser, and the dioceses of Bremen and Verden, as well as Wismar, and was made an estate of the empire, because it and not the Electorate of Saxony, had been the leader of the Protestant estates in the negotiations for peace. In addition it was to receive money to pay its mercenaries.
Taken in general, all the states and territories of the empire were confirmed in the possessions that they had had in 1618. The exceptions were: Electoral Saxony was confirmed in the possession of Lusatia which had been conceded to it in 1620; Bavaria was left in possession of the Upper Palatinate and of the fourth electorship, while a new, eighth electorate was created for the Palatinate; by the intervention of France, Brandenburg received, besides Further Pomerania, a number of dioceses with the right to secularize them. This and the similar concession to Sweden for Bremen and Verden undermined one of the main foundations of the organization of the empire, which for hundreds of years had rested on the existence and importance of the spiritual domains. In other particulars it was evident that the more important states sought, and probably sincerely, not to damage the efforts made in the Peace of Prague to revive the organization of the empire, yet in various instances they inflicted much injury upon it. It was contrary to the organization of the empire that the negotiations, deviating from the original intention, were not limited to external matters. Sweden and a large number of the Protestant estates were not willing to consent to this. To settle the claims made by the different religious denominations to one and the same territory the year 1624 was taken as the normal year, and the denomination which had prevailed in that year in a territory, was, as a rule, to be the permanent religion of that territory. Calvinism was included in the religious peace. The compulsory force of the principle, cujus regio, ejus religio, was restricted by granting private liberty of conscience, but only to a limited extent. The result of these regulations was in the main that the period of the violent religious disputes which had divided the empire was closed. It was also hoped that an effective working of the organic parts of the empire -- the imperial and provincial diets, the supreme court, the Aulic Council, and the district constitution -- would be secured for the future by an arrangement of their relations with one another and of their authority. The details of this reconstruction were left to the decision of a future Diet. It was settled, however, that grants of supplies were to be made not by majority votes, but by the voluntary agreement of the estates. All the rulers, even the petty ones in southern and western Germany, were declared sovereign in the internal government of their territories with certain exceptions. Moreover, the right to have diplomatic relations with foreign countries and to make treaties with them was granted to every estate. In reality this regulation only gave legal recognition to conditions that actually existed.
Austria was exempt from all these regulations, especially from the changes in the canon law prevailing there. This showed how little injury the war had inflicted upon it, and also the increasing differentiation between its domains and those of the other estates of the empire. The seal was impressed upon this differentiation by the fact that France secured (1647) the appointment of John Philip von Schönborn as Elector of Mainz and consequently Chancellor of the Empire, and especially by the fact that the treaty conceded to France and Sweden lasting diplomatic influence in the empire in return for their evacuation of the imperial territories. To counterbalance the influence which Austria exercised within the empire in virtue of her possession of the imperial crown, France and Sweden received the right to superintend the execution of the treaty in the empire, consequently to continually interfere in imperial affairs. On this basis the Peace of Westphalia with France and Sweden was settled on 24 October, 1648. The chief results of the Thirty Years War were: the foundation and recognition of a unified Austria under the rule of the German Habsburgs; the revival, in a certain doubtful sense though of the Holy Roman Empire; the establishment of Sweden on German soil; the permanent weakening of Denmark; the renunciation by Holland of all efforts to drive Spain out of southern Netherlands; an enormous increase of the power of France. The question whether Spain would be able to maintain itself as a great power alongside of France led to eleven more years of war between the two states, and was decided, in favour of France, by the Treaty of the Pyrenees. This treaty and that of Westphalia were the basis of the preeminent position of France during the second half of the seventeenth century.
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The True Cross
(AND REPRESENTATIONS OF IT AS OBJECTS OF DEVOTION).
(1) Growth Of the Christian Cult; (2) Catholic Doctrine on the Veneration of the Cross; (3) Relics of the True Cross; (4) Principal Feasts of the Cross.
I. GROWTH OF THE CHRISTIAN CULT
The Cross to which Christ had been nailed, and on which He had died, became for Christians, quite naturally and logically, the object of a special respect and worship. St. Paul says, in I Cor., i, 17: "For Christ sent me not to baptize; but to preach the gospel: not in wisdom of speech, lest the cross of Christ should be made void"; in Gal., ii, 19: "With Christ I am nailed to the cross"; in Eph., ii, 16: Christ . . . . "might reconcile both to God in one body by the cross"; in Phil., iii, 18: "For many walk . . . enemies of the cross of Christ"; in Col., ii, 14: "Blotting out the handwriting of the decree that was against us, which was contrary to us. And he hath taken the same out of the way, fastening it to the cross"; and in Gal., vi, 14: "But God forbid that I should glory, save in the cross of our Lord Jesus Christ; by whom the world is crucified to me, and I to the world".
It seems clear, therefore, that for St. Paul the Cross of Christ was not only a precious remembrance of Christ's sufferings and death, but also a symbol closely associated with His sacrifice and the mystery of the Passion. It was, moreover, natural that it should be venerated and become an object of a cult with the Christians who had been saved by it. Of such a cult in the Primitive Church we have definite and sufficiently numerous evidences.Tertullian meets the objection that Christians adore the cross by answering with an argumentum ad hominem, not by a denial. Another apologist, Minucius Felix, replies to the same objection. Lastly we may recall the famous caricature of Alexamenos, for which see the article Ass. From all this it appears that the pagans, without further consideration of the matter, believed that the Christians adored the cross; and that the apologists either answered indirectly, or contented themselves with saying that they do not adore the cross, without denying that a certain form of veneration was paid to it.
It is also an accepted belief that in the decorations of the catacombs there have been found, if not the cross itself, at least more or less veiled allusions to the holy symbol. A detailed treatment of this and other historical evidence for the early prevalence of the cult will be found in ARCHAEOLOGY OF THE CROSS AND CRUCIFIX.
This cult became more extensive than ever after the discovery of the Holy Places and of the True Cross. Since the time when Jerusalem had been laid waste and ruined in the wars of the Romans, especially since Hadrian had founded upon the ruins his colony of Ælia Capitolina, the places consecrated by the Passion, Death, and Burial of Christ had been profaned and, it would seem, deserted. Under Constantine, after peace had been vouchsafed to the Church, Macarius, Bishop of Jerusalem, caused excavations to be made (about A.D. 327, it is believed) in order to ascertain the location of these holy sites. That of Calvary was identified, as well as that of the Holy Sepulchre; it was in the course of these excavations that the wood of the Cross was recovered. It was recognized as authentic, and for it was built a chapel or oratory, which is mentioned by Eusebius, also by St. Cyril of Jerusalem, and Silvia (Etheria). From A.D. 347, that is to say, twenty years after these excavations, the same St. Cyril, in his discourses (or catecheses) delivered in these very places (iv, 10; x, 14; xiii, 4) speaks of this sacred wood. An inscription of A.D. 359, found at Tixter, in the neighbourhood of Sétif in Mauretania, mentions in an enumeration of relics, a fragment of the True Cross (Roman Miscellanies, X, 441). For a full discussion of the legend of St. Helena, see ARCHAEOLOGY OF THE CROSS AND CRUCIFIX; see also ST. HELENA. Silvia's recital (Peregrinatio Etheriae), which is of indisputable authenticity, tells how the sacred wood was venerated in Jerusalem about A.D. 380. On Good Friday, at eight o'clock in the morning, the faithful and the monks assemble in the chapel of the Cross (built on a, site hard by Calvary), and at this spot the ceremony of the adoration takes place. The bishop is seated on his chair; before him is a table covered with a cloth; the deacons are standing around him. The silver-gilt reliquary is brought and opened and the sacred wood of the Cross, with the Title, is placed on the table. The bishop stretches out his hand over the holy relic, and the deacons keep watch with him while the faithful and catechumens defile, one by one, before the table, bow, and kiss the Cross; they touch the Cross and the Title with forehead and eyes, but it is forbidden to touch them with the hands. This minute watchfulness was not unnecessary, for it has been told in fact how one day one of the faithful, making as though to kiss the Cross, was so unscrupulous as to bite off a piece of it, which he carried off as a relic. It is the duty of the deacons to prevent the repetition of such a crime. St. Cyril, who also tells of this ceremony, makes his account much more brief but adds the important detail, that relics of the True Cross have been distributed all over the world. He adds some information as to the silver reliquary which contained the True Cross. (See Cabrol, La Peregrinatio ad loca sancta, 105.) In several other passages of the same work Silvia (also called Egeria, Echeria, Eiheria, and Etheria) speaks to us of this chapel of the Cross (built between the basilicas of the Anastasis and the Martyrion) which plays so great a part in the paschal liturgy of Jerusalem.
A law of Theodosius and of Valentinian III (Cod. Justin., I, tit. vii) forbade under the gravest penalties any painting, carving, or engraving of the cross on pavements, so that this august sign of our salvation might not be trodden under foot. This law was revised by the Trullan Council, A.D. 691 (canon lxxii). Julian the Apostate, on the other hand, according to St. Cyril of Alexandria (Contra Julian., vi, in Opp., VI), made it a crime forChristians to adore the wood of the Cross, to trace its form upon their foreheads, and to engrave it over the entrances of their homes. St. John Chrysostom more than once in his writings makes allusion to the adoration of the cross; one citation will suffice: "Kings removing their diadems take up the cross, the symbol of their Saviour's death; on the purple, the cross; in their prayers, the cross; on their armour, the cross; on the holy table, the cross; throughout the universe, the cross. The cross shines brighter than the sun." These quotations from St. Chrysostom may be found in the authorities to be named at the end of this article. At the same time, pilgrimages to the holy places became more frequent, and especially for the purpose of following the example set by St. Helena in venerating the True Cross. Saint Jerome, describing the pilgrimage of St. Paula to the Holy Places, tells us that "prostrate before the Cross, she adored it as though she had seen the Saviour hanging upon it" (Ep. cviii). It is a remarkable fact that even the Iconoclasts, who fought with such zeal against images and representations in relief, made an exception in the case of the cross. Thus we find the image of the cross on the coins of the Iconoclastic emperors, Leo the Isaurian, Constantine Copronymus, Leo IV, Nicephorus, Michael II, and Theophilus (cf. Banduri, Numism. Imperat. Rom., II). Sometimes this cult involved abuses. Thus we are told of the Staurolaters, or those who adore the cross; the Chazingarii (from chazus, cross), a sect of Armenians who adore the cross. The Second Council of Nicæa (A.D. 787), held for the purpose of reforming abuses and putting an end to the disputes of Iconoclasm, fixed, once for all, the Catholic doctrine and discipline on this point. It defined that the veneration of the faithful was due to the form "of the precious and vivifying cross", as well as to images or representations of Christ, of the Blessed Virgin, and of the saints. But the council points out that we must not render to these objects the cult of latria, "which, according to the teaching of the faith, belongs to the Divine nature alone . . . . The honour paid to the image passes to the prototype; and he who adores the image, adores the person whom it represents. Thus the doctrine of our holy fathers obtains in all its force: the tradition of the Holy Catholic Church which from one end of the earth to the other has received the gospel." This decree was renewed at the Eighth cumenical Council at Constantinople, in 869 (can. iii). The council clearly distinguishes between the "salutation" (aspasmos) and "veneration" (proskynesis) due to the cross, and the "true adoration" (alethine latreia), which should not be paid to it. Theodore the Studite, the great adversary of the Iconoclasts, also makes a very exact distinction between the adoratio relativa (proskynesis schetike) and adoration properly so called.
II. CATHOLIC DOCTRINE ON THE VENERATION OF THE CROSS
In passing to a detailed examination of the Catholic doctrine on this subject of the cult due to the Cross, it will be well to notice the theories of Brock, the Abbé Ansault, le Mortillet, and others who pretend to have discovered that cult among the pagans before the time of Christ. For a demonstration of the purely Christian origin of the Christian devotion the reader is referred to ARCHAEOLOGY OF THE CROSS AND CRUCIFIX. See also the works of Harlay, Lafargue, and others cited at the end of this section. With reference, in particular, to the ansated cross of Egypt, Letronne, Raoul-Rochette, and Lajard discuss with much learning the symbolism of that simple hieroglyphic of life, in which the Christians of Egypt seem to have recognized an anticipatory revelation of the Christian Cross, and which they employed in their monuments. According to the text of the Second Council of Nicæa cited above, the cult of the Cross is based upon the same principles as that of relics and images in general, although, to be sure, the True Cross holds the highest place in dignity among all relics. The observation of Petavius (XV, xiii, 1) should be noted here: that this cult must be considered as not belonging to the substance of religion, but as being one of the adiaphora, or things not absolutely necessary to salvation. Indeed, while it is of faith that this cult is useful, lawful, even pious and worthy of praise and of encouragement, and while we are not permitted to speak against it as something pernicious, still it is one of those devotional practices which the church can encourage, or restrain, or stop, according to circumstances. This explains how the veneration of images was forbidden to the Jews by that text of Exodus (xx, 4 sqq.) which has been so grossly abused by Iconoclasts and Protestants: "Thou shalt not make to thyself a graven thing, nor the likeness of any thing that is in heaven above, or in the earth beneath, nor of those things that are in the waters under the earth. Thou shalt not adore them, nor serve them: I am the Lord thy God," etc. It also explains the fact that in the first ages of Christianity, when converts from paganism were so numerous, and the impression of idol-worship was so fresh, the Church found it advisable not to permit the development of this cult of images; but later, when that danger had disappeared, when Christian traditions and Christian instinct had gained strength, the cult developed more freely. Again, it should be noted that the cult of images and relics is not that of latria, which is the adoration due to God alone, but is, as the Second Council of Nicæa teaches, a relative veneration paid to the image or relic and referring to that which it represents. Precisely this same doctrine is repeated in Sess. XXV of the Council of Trent: "Images are not to be worshipped because it is believed that some divinity or power resides in them and that they must be worshipped on that account, or because we ought to ask anything of them, or because we should put our trust in them, as was done by the gentiles of old who placed their hope in idols but because the honour which is shown to them is referred to the prototypes which they represent; so that through the images which we kiss, and before which we kneel, we may adore Christ, and venerate the saints, whose resemblances they bear." (See also IMAGES.)
This clear doctrine, which cuts short every objection, is also that taught by Bellarmine, by Bossuet, and by Petavius. It must be said, however, that this view was not always so clearly taught. Following Bl. Albertus Magnus and Alexander of Hales, St. Bonaventure St. Thomas, and a, section of the Schoolmen who appear to have overlooked the Second Council of Nicæa teach that the worship rendered to the Cross and the image of Christ is that of latria, but with a distinction: the same worship is due to the image and its exemplar but the exemplar is honoured for Himself (or for itself), with an absolute worship; the image because of its exemplar, with a relative worship. The object of the adoration is the same, primary in regard to the exemplar and secondary in regard to the image. To the image of Christ, then, we owe a worship of latria as well as to His Person. The image, in fact, is morally one with its prototype, and, thus considered, if a lesser degree of worship be rendered to the image, that worship must reach the exemplar lessened in degree. Against this theory an attack has recently been made in "The Tablet", the opinion attributed to the Thomists being sharply combated. Its adversaries have endeavoured to prove that the image of Christ should be venerated but with a lesser degree of honour than its exemplar.
The cult paid to it, they say, is simply analogous to the cult of latria, but in its nature different and inferior. No image of Christ, then, should be honoured with the worship of latria, and, moreover, the term "relative latria", invented by the Thomists, ought to be banished from theological language as equivocal and dangerous.-- Of these opinions the former rests chiefly upon consideration of pure reason, the latter upon ecclesiastical tradition, notably upon the Second Council of Nicæa and its confirmation by the Fourth Council of Constantinople and upon the decree of the Council of Trent.
III. RELICS OF THE TRUE CROSS
The testimony of Silvia (Etheria) proves how highly these relics were prized, while St. Cyril of Jerusalem, her contemporary, testifies as explicitly that "the whole inhabited earth is full of relics of the wood of the Cross". In 1889 two French archæologists, Letaille and Audollent, discovered in the district of Sétif an inscription of the year 359 in which, among other relics, is mentioned the sacred wood of the Cross (de ligno crucis et de terrâ promissionis ubi natus est Christus). Another inscription, from Rasgunia (Cape Matifu), somewhat earlier in date than the preceding, mentions another relic of the Cross ("sancto ligno salvatoris adlato".-- See Duchesne in Acad. des inscr., Paris, 6 December, 1889; Morel, "Les missions catholiques", 25 March, 1890, p.156; Catech. iv in P. G., XXXIII, 469; cf. also ibid., 800; Procopius, "De Bello Persico", II, xi). St. John Chrysostom tells us that fragments of the True Cross are kept in golden reliquaries, which men reverently wear upon their persons.
The passage in the "Peregrinatio" which treats of this devotion has already been cited. St. Paulinus of Nola, some years later, sends to Sulpicius Severus a fragment of the True Cross with these words: "Receive a great gift in a little [compass]; and take, in [this] almost atomic segment of a short dart, an armament [against the perils] of the present and a pledge of everlasting safety" (Epist. xxxi, n.1. P. L., LXI, 325). About 455 Juvenal, Patriarch of Jerusalem, sends to Pope St. Leo a fragment of the precious wood (S. Leonis Epist. cxxxix, P. L., LIV, 1108). The "Liber Pontificalis", if we are to accept the authenticity of its statement, tells us that, in the pontificate of St. Sylvester, Constantine presented to the Sessorian basilica (Santa Croce in Gerusalemme) in Rome a portion of the True Cross (Duchesne Liber Pontif., I, 80; cf. 78, 178, 179, 195). Later, under St. Hilary (461-68) and under Symmachus (498-514) we are again told that fragments of the True Cross are enclosed in altars (op. cit., I, 242 sq. and 261 sq.). About the year 500 Avitus, Bishop of Vienne, asks for a portion of the Cross from the Patriarch of Jerusalem (P.L., LIX, 236, 239).
[bookmark: feast]It is known that Radegunda, Queen of the Franks, having retired to Poitiers, obtained from the Emperor Justin II, in 569, a remarkable relic of the True Cross. A solemn feast was celebrated on this occasion, and the monastery founded by the queen at Poitiers received from that moment the name of Holy Cross. It was also upon this occasion that Venantius Fortunatus, Bishop of Poitiers, and a celebrated poet of the period, composed the hymn "Vexilla Regis" which is still sung at feasts of the Cross in the Latin Rite. St. Gregory I sent, a little later, a portion of the Cross to Theodolinda, Queen of the Lombards (Ep. xiv, 12), and another to Recared, the first Catholic King of Spain (Ep. ix, 122). In 690, under Sergius I, a casket was found containing a relic of the True Cross which had been sent to John III (560-74) by the Emperor Justin II (cf. Borgia, "De Cruce Vaticanâ",Rome, 1779, p. 63, and Duchesne, "Liber Pontificalis", I, 374, 378). We will not give in detail the history of other relics of the Cross (see the works of Gretser and the articles of Kraus and Bäumer quoted in the bibliography). The work of Rohault de Fleury, "Mémoire sur les instruments de la Passion" (Paris, 1870), deserves more prolonged attention; its author has sought out with great care and learning all the relics of the True Cross, drawn up a catalogue of them, and, thanks to this labour, he has succeeded in showing that, in spite of what various Protestant or Rationalistic authors have pretended, the fragments of the Cross brought together again would not only not "be comparable in bulk to a battleship", but would not reach one-third that of a cross which has been supposed to have been three or four metres in height, with transverse branch of two metres (see above; under I), proportions not at all abnormal (op. cit., 97-179). Here is the the calculation of this savant: Supposing the Cross to have been of pine-wood, as is believed by the savants who have made a special study of the subject, and giving it a weight of about seventy-five kilograms, we find that the volume of this cross was 178,000,000 cubic millimetres. Now the total known volume of the True Cross, according to the finding of M. Rohault de Fleury, amounts to above 4,000 000 cubic millimetres, allowing the missing part to be as big as we will, the lost parts or the parts the existence of which has been overlooked, we still find ourselves far short of 178,000,000 cubic millimetres, which should make up the True Cross.
IV. PRINCIPAL FEASTS OF THE CROSS
The Feast of the Cross like so many other liturgical feasts, had its origin at Jerusalem, and is connected with the commemoration of the Finding of the Cross and the building, by Constantine, of churches upon the sites of the Holy Sepulchre and Calvary. In 335 the dedication of these churches was celebrated with great solemnity by the bishops who had assisted at the Council of Tyre, and a great number of other bishops. This dedication took place on the 13th and 14th of September. This feast of the dedication, which was known by the name of the Encnia, was most solemn; it was on an equal footing with those of the Epiphany and Easter. The description of it should be read m the "Peregrinatio", which is of great value upon this subject of liturgical origins. This solemnity attracted to Jerusalem a great number of monks, from Mesopotamia, from Syria, from Egypt, from the Thebaïd, and from other provinces, besides laity of both sexes. Not fewer than forty or fifty bishops would journey from their dioceses to be present at Jerusalem for the event. The feast was considered as of obligation, "and he thinks himself guilty of a grave sin who during this period does not attend the great solemnity". It lasted eight days. In Jerusalem, then, this feast bore an entirely local character. It passed, like so many other feasts, to Constantinople and thence to Rome. There was also an endeavour to give it a local feeling, and the church of "The Holy Cross in Jerusalem" as intended, as its name indicates, to recall the memory of the church at Jerusalem bearing the same dedication.
The feast of the Exaltation of the Cross sprang into existence at Rome at the end of the seventh century. Allusion is made to it during the pontificate of Sergius I (687-701) but, as Dom Bäumer observes, the very terms of the text (Lib. Pontif., I, 374, 378) show that the feast already existed. It is, then, inexact, as has often been pointed out, to attribute the introduction of it to this pope. The Gallican churches, which, at the period here referred to, do not yet know of this feast of the 14th September, have another on the 3rd of May of the same signification. It seems to have been introduced there in the seventh century, for ancient Gallican documents, such as the Lectionary of Luxeuil, do not mention it; Gregory of Tours also seems to ignore it. According to Mgr. Duchesne, the date seems to have been borrowed from the legend of the Finding of the Holy Cross (Lib. Pontif., I, p. cviii). Later, when the Gallican and Roman Liturgies were combined, a distinct character was given to each feast, so as to avoid sacrificing either. The 3rd of May was called the feast of the Invention of the Cross, and it commemorated in a special manner Saint Helena's discovery of the sacred wood of the Cross; the 14th of September, the feast of the Exaltation of the Cross, commemorated above all the circumstances in which Heraclius recovered from the Persians the True Cross, which they had carried off. Nevertheless, it appears from the history of the two feasts, which we have just examined, that that of the 13th and 14th of September is the older, and that the commemoration of the Finding of the Cross was at first combined with it.
The Good Friday ceremony of the Adoration of the Cross also had its origin in Jerusalem, as we have seen, and is a faithful reproduction of the rites of Adoration of the Cross of the fourth century in Jerusalem which have been described above, in accordance with the description of the author of the "Peregrinatio". This worship paid to the Cross in Jerusalem on Good Friday soon became general. Gregory of Tours speaks of the Wednesday and Friday consecrated the Cross-probably the Wednesday and Friday of Holy Week. (Cf. Greg., De Gloriâ Mart. I, v.) The most ancient adoration of the Cross in Church is described in the "Ordo Romanus" generally attributed to Saint Gregory. It is performed, according to this "Ordo", just as it is nowadays, after a series of responsory prayers. The cross is prepared before the altar; priests, deacons, subdeacons, clerics of the inferior grades, and lastly the people, each one comes in his turn; they salute the cross, during the singing of the anthem, "Ecce lignum crucis in quo salus mundi pependit. Venite, adoremus" (Behold the wood of the cross on which the salvation of the world did hang. Come, let us adore) and then Ps. cxviii. (See Mabillon, Mus. Ital., Paris, 1689, II, 23.) The Latin Church has kept until to-day the same liturgical features in the ceremony of Good Friday, added to it is the song of the Improperia and the hymn of the Cross, "Pange, lingua, gloriosi lauream certaminis".
Besides the Adoration of the Cross on Good Friday and the September feast, the Greeks have still another feast of the Adoration of the Cross on the 1st of August as well as on the third Sunday in Lent. It is probable thatGregory the Great was acquainted with this feast during his stay in Constantinople, and that the station of Santa Croce in Gerusalemme, on Lætare Sunday (the fourth Sunday in Lent), is a souvenir, or a timid effort at imitation, of the Byzantine solemnity.
On the theology of the subject, ST. THOMAS, Summa Theot., III, Q. xxv, aa. 3 and 4, with which cf. Idolatry, the controversy in The Tablet from 22 June to 21 Sept., 1907. PETAVIUS, De Incarnat. XV, xv-xviii; BELLARMINE, De Imaginibus Sanctorum, II, xxiv; THEODORE THE STUDITE, Adv. Iconomachos in P.G., XCIX. For the controversy in the time of Charlemagne, GONDI OF ORLÉANS, De Cultu Imaginum. P. L.. CVI, 305 sq.,; DUNGAL, Liber adversus Claudium Taurinensem, P. L., CV, 457 sq.; AMALARIUS, Des officiis eccls,. I, xvi, P. L., CV, 1028 sq.; PSEUDO-ALCUIN, Officia et Oratt. de Cruce, P.L., CI, 1207 sq.; RABANUS MAURUS, De Laudibus S. Crucis, P L. CVII, 133; SCOTUS ERIUGENA, De Christo Crucifixo, P.L,. CXLI, 345.
On the cult of the cross in pre-Christian times: BROCK, The Cross, Heathen and Christian (London, 1880). criticized by DE HARLEY in Dict.. apol. de la foi catholique (Paris, 1891), 670-678; DE HARLEY, Prétendue origine païenne de la Croix in La Controverse (1882) IV, 705-32; cf. La Croix et le Crucifix, ibid. (1887), IX. 386-404, and La croix chez les Chinois, ibid. (1886), VII, 589; BRING-MOUTON, De Notâ Christianismi Ambiguâ Cruce (London, l745); SAINT FÉLIX-MAUREMONT, De la croix considérée comme signe hiéroglyphique d'adoration et de salut in Bullelin de la soc. archéol. du midi de la France (1836-37), III, 183, LAJARD, Observations sur l'origine et la signification du symbole appelé la croiz ansée in Mémoires de l'acad. des inscr. (1846); RAPP, Das Labarum u. der Sonnencultus in Jahrb. (Bonn, 1866), XXXIX, XL; MÜLLER, Ueber Sterne, Kreuze, u. Kränze als religiöse Symbole der alten Kulturvölker (Copenhagen, 1865); MORTILLET, Le signe de la croix avant le christianisme (Paris, 1886)-cf. Nuova Antologia (1867), 797, 805, and Revue Celtique (1866), 297; VERTUS, Du culte de la croix avant J.-C. in Annuaire de la Soc. Hist. Archéol, de Château-Thierry (1873, 1874) IX, 135-194; BUNSEN, Das Symbol des Kreuzes bei alten Nationen u. die Entstehung des Kreuz-Symbo's des christlichen Kirche (Berlin, 1876); HOCHART, Le symbole de la croix in Ann. de la fac. litt. de Bordeaux (1886); ROBIOU, Observations sur les signes hiéroglyphiques qui peuvent rappeler la figure de la Croix in Science cath. (1890), IV 465-471; ANSAULT, Le culte de la croix avant J.-C. (Paris, 1889); ID., Mémoire sur le culte de la croix avant J.-C. (Paris, 1891); LAFARGUE, Le culte de la croix avant J.-C. in Rev. cath. De Bordeaux (1891). XIII, 321-330; Pre-Christian Cross in Ed. Rev. (1870) CXXXI, 222; MEYER. Die Gesch. des Kreuzholzes von Christus in Abhandl. philos.-philol. bayer. Akad. (1882), XVI, 101, 116.
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The Twelve Apostles of Erin
By this designation are meant twelve holy Irishmen of the sixth century who went to study at the School of Clonard in Meath. About the year 520 St. Finian founded his famous school at Cluain-Eraird (Eraird's Meadow), now Clonard, and thither flocked saints and learned men from all parts of Ireland. In his Irish life it is said that the average number of scholars under instruction at Clonard was 3,000, and a stanza of the hymn for Lauds in the office of St. Finian runs as follows:
Trium virorum millium, 
Sorte fit doctor humilis; 
Verbi his fudit fluvium 
Ut fons emanans rivulis.
The Twelve Apostles of Erin, who came to study at the feet of St. Finian, at Clonard, on the banks of the Boyne and Kinnegad Rivers, are said to have been St. Ciaran of Saighir (Seir-Kieran) and St. Ciaran of Clonmacnois; St. Brendan of Birr and St. Brendan of Clonfert; St. Columba of Tir-da-glasí (Terryglass) and St. Columba of Iona; St. Mobhí of Glasnevin; St. Ruadhan of Lorrha; St. Senan of Iniscathay (Scattery Island); St. Ninnidh the Saintly of Loch Erne; St. Lasserian mac Nadfraech, and St. Canice of Aghaboe. Though there were many other holy men educated at Clonard who could claim to be veritable apostles, the above twelve are regarded by old Irish writers as "The Twelve Apostles of Erin". They are not unworthy of the title, for all were indeed apostles, whose studies were founded on the Sacred Scriptures as expounded by St. Finian. In the hymn from St. Finian's office we read:
Regressus in Clonardiam 
Ad cathedram lecturae 
Apponit diligentiam 
Ad studium scripturae.
The great founder of Clonard died 12 December 549, according to the "Annals of Ulster", but the Four Masters give the year as 548, whilst Colgan makes the date 563. His patronal feast is observed on 12 December.
W.H. GRATTAN FLOOD 
Transcribed by Joseph and Marie Gallagher 
With gratitude for the kind assistance of the Central Catholic Library, Merrion Square, Dublin, Ireland.
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The union of body and soul
1. Is the intellectual principle united to the body as its form?
2. Is the intellectual principle multiplied numerically according to the number of bodies or is there one intelligence for all men?
3. In the body, the form of which is an intellectual principle, is there some other soul?
4. In the body is there any other substantial form?
5. What are the qualities required in the body of which the intellectual principle is the form?
6. Is it united to such a body by means of another body?
7. By means of an accident?
8. Is the soul wholly in each part of the body?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
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The United States of America
BOUNDARIES AND AREA
On the east the boundary is formed by the St. Croix River and an arbitrary line to the St. John, and on the north by the Aroostook Highlands, the 45th parallel of N. lat., the St. Lawrence, and the Great Lakes. West of Lake Superior, the Rainy River, Rainy Lake, and the Lake of the Woods form the boundary; thence to Puget Sound the 49th parallel. Thereafter it drops down to the Strait of Juan de Fuca, leaving Vancouver Island to the Dominion of Canada. The Atlantic Ocean washes the entire eastern shore. On the south the Gulf of Mexico serves as the boundary to the mouth of the Rio Grande del Norte. That river separates the United States from the Republic of Mexico until at the city of El Paso it turns northward; from that point to the Colorado River an arbitrary line marks the boundary of the two republics. The Pacific Ocean forms the western boundary.
The total area is 3,026,789 sq. miles. The United States is divided into two unequal parts by the Mississippi River, which flows almost directly south from its source in a lake below the 49th parallel. The portion east of that great river is subdivided into two parts by the Ohio and the Potomac Rivers. The section west of the Mississippi is divided into two very unequal parts by the Missouri River.
In a physiographic view, however, the area of the United States may be divided into the Appalachian belt, the Cordilleras, and the central plains. The first of these divisions includes the middle Appalachian region, or that between the Hudson and the James Rivers; the north-eastern Appalachian region, which overlaps New England at many points; the south-western Appalachian, which includes the country from Maryland to the Carolinas. In North Carolina the mountain belt reaches its greatest altitude, falling away in Georgia and Alabama. Much of the early history of the United States is concerned with the Atlantic coastal plain. In New England the mountains almost front the sea, and harbour and hill are within sight of each other. From New York, however, the interval which separates them gradually widens toward the southward, until in the State of Georgia it extends into the interior about 120 miles, after which it unites with the Gulf coastal plain. In New York is the rugged Adirondack region, which was very late in being settled. The characteristics of the region of the Great Lakes, which is a projection of the Laurentian Highlands in eastern Canada, are well known. Of almost inexhaustible fertility and of immense area is the region included by the Prairie States. Roughly speaking, it may be bounded by the Ohio and the Missouri Rivers on the south, and by the Great Lakes on the north. The Prairies are the gift of the glacial period. The Gulf coastal plain has been alluded to. Authorities on physical geography also distinguish a Texas coastal plain. Passing by the great valley of the Mississippi, the next division is the region known as the Great Plains, which extends from the 97th meridian of W. longitude to the base of the Rocky Mountains. To the elevated section between the Great Plains and the Pacific is given the name Cordilleras. This includes the Rocky Mountains, the Basin range, the plateau province, and the Pacific ranges (Cascade and Sierra Nevada). Around desirable harbours and in situations favourable for defence the first European settlements were made in what is now the United States. In this connexion are suggested the names: Boston, Salem, Plymouth, Providence, New York, Philadelphia, Charleston. For a long time the waterways not only influenced the social and political life of the people, but determined the direction of their movements when they went to new regions. Thus were the early westward movements of population conditioned by the river systems. This, too, explains the irregular character of the frontier line until railways became numerous, when it moved regularly toward the west.
GEOLOGY
The Laurentian uplift, seen in the Adirondacks and the region of the Great Lakes, was clearly in the earliest geological periods. The rock structure and the character of the deposits tend to support this opinion. The Cordilleras, on the contrary, are of comparatively recent formation, and exhibit evidences of late volcanic action. The volcanoes of Mexico and of Alaska, indeed, are not yet extinct. Many of the valleys in the Cordilleras are vast lava beds. The entire region, including New England, New York to the Ohio River, and westward to the prairies and the great plains, exhibits evidences that a great glacial sheet had in practically recent times spread over it. In its retreat were left fertile prairie in the United States and unnumbered lakes and water-courses as well in that country as in Canada. In 1902 the United States produced about one third of the entire coal supply of the world. In the east it is generally distributed, except the anthracite variety, which is found in only a limited field. It is also found in many sections of the west. Still more valuable than the production of coal is that of iron, which in the year mentioned amounted to $367,000,000. Approximately the value of the gold produced yearly in the United States is $80,000,000; copper comes next with an estimated value of $77,000,000. Silver amounts to $29,000,000, lead to $22,000,000, and zinc to $14,000,000. Aluminium and quicksilver are less important. Montana and the Lake Superior region lead in the output of copper; gold is found in many of the western states, and silver is widely distributed. The zinc deposits in northern New Jersey are among the richest in the world. The non-metallic mineral products are also of great value, e.g. petroleum, clay, gypsum, salt, and natural gas. Of the tin, antimony, sulphur, and platinum consumed in the United States, much is imported.
COLONIZATION
In April, 1606, King James I created a company with two branches, viz, the London and the Plymouth. The former was given permission to make settlements between 34 and 41 N. lat., and was to receive grants of land extending fifty miles north and south from its first settlement, -- a coast front of 100 miles and the same distance inland. The Plymouth merchants were permitted to make their first settlement between 38 and 45 N. lat., and were also given a block 100 miles square. To prevent disputes, the branch making the second settlement should locate at least 100 miles from the colony first established. Each branch was very careful to fix its first settlement on territory to which the other had no right whatever. The two branches are always mentioned as two companies. King James's patent of 10 April, 1606, is a document of interest. It provides that English colonists and their posterity "shall have and enjoy all liberties, franchises, and immunities within any of Our other dominions, to all intents and purposes as if they had been abiding and born within this Our realm of England or any other of Our said dominions". A similar provision was found in the earlier patent granted to Raleigh, and even in that obtained by Gilbert. On the other hand, the colonists of France, Spain, and other nations were regarded as persons outside the laws, privileges, and immunities enjoyed by those who continued to dwell in the mother land. It will thus appear that English settlers carried with them as much of the common law of their country as was applicable to their new situation. In colonization this principle marked an epoch.
The London Company was composed of merchants and gentlemen in the vicinity of London, and the Plymouth company of persons dwelling in the west of England. In some respects the British government had no more enlightened a conception of colonization than did contemporary governments. England was "to monopolize the consumption of the colonies and the carriage of their produce". This led to the enactment of the celebrated Navigation Laws. Commercial legislation affecting colonial trade falls under two heads: acts controlling exportation and importation, and those controlling production. By a law of 1660 certain enumerated commodities, being all the chief products of the colonies, could be landed only in British ports. Two later acts further extended this restriction. Under the Navigation Act of 1660, European goods could not be imported into the colonies except in ships of Britain or of British colonies, sailing from British ports. We are not now concerned with the Act of 1733. If strictly enforced this would have oppressed the New England colonies, but, fortunately for them, the revenue officers winked at their frequent infractions of the law.
The London Company was the first to establish a settlement, viz, that at Jamestown in 1607. The vicissitudes of that colony and the general outline of English colonial development will be found in the articles on the thirteen original states, viz. Delaware, Pennsylvania, New Jersey, Georgia Connecticut, Massachusetts, Maryland, South Carolina, New Hampshire, Virginia, New York, North Carolina, and Rhode Island. This summary can touch upon them but briefly. On 6 May, 1607, the first Virginia settlers, 120 in number, entered Chesapeake Bay, and sailed about thirty miles up the James River, so named after the king. Toward evening they landed, and were attacked by the Indians. In a few months Captain Newport, who had brought out the first settlers, returned to England, collected supplies and recruits, and in January, 1608, was again at James Fort, as the settlement was then called. Fever, hunger, and Indian arrows had swept off more than half of those he had first brought over, among them some members of the council. Wingfield, the first president, was under arrest, and John Smith, an influential man in the colony was awaiting execution.
At the end of three months, when Newport again sailed for England, one-half of those who were alive in January had died. Edward Maria Wingfield, the first president of the local council, was the only person among the patentees who came with the colonists. With suffering came dissension. Ratcliffe, Martin, and Smith removed Wingfield not only from the presidency but from the council. In the circumstances his overthrow was easy. It was charged that he was a Catholic, some authorities say an atheist, that he brought no Bible with him, and also that he had conspired with the Spaniards to destroy Virginia. In April, 1608, Wingfield left Jamestown, and later in England made to the authorities an interesting statement in his own defence. For considerably more than two hundred years Captain John Smith was universally regarded as the ablest and the most useful of the first Jamestown settlers. Indeed, he was believed to have been the founder and the preserver of the colony. As a matter of fact, he was a mere adventurer, responsible for much of the dissension among the first settlers. His "General History" is an absurd eulogy of himself and an unfair criticism of his fellows. Perhaps it was no misfortune to Virginia when the accidental explosion of a bag of gunpowder compelled him to return to England for medical treatment. Smith was never afterward employed by the Virginia Company. The five hundred new settlers sent to Jamestown in 1609 were "a worthless set picked up in the streets of London or taken from the jails, and utterly unfit to become the founders of a state in the New World". This, however, while true of a particular band of immigrants, will not serve for a description of those who came later. During the seventeenth century there arrived numerous knights, and numbers of the nobility of every rank, representatives of the best families and the best intellect in England.
In the beginning the population of Virginia was almost exclusively English; indeed, Virginia was very much like an English shire. As early as 1619 the company had sent out a few Frenchmen to test the soil for its capacity to produce a superior variety of grapes. Other French immigrants continued to arrive in the colony throughout the seventeenth century. After the English took New Amsterdam, in 1664, many Dutchmen went from New Netherland to Virginia. Germans and Italians were never numerous in that province. During the era of Cromwellian ascendency many Irish were sent to Virginia. Again in 1690 and afterwards there arrived many Irishmen who were captured at the Boyne and on other battlefields. These non-English elements in the population do not appear, however, to have exerted much social or other influence. They soon melted into the population around them. The name of Edward Maria Wingfleld has been mentioned as that of the only patentee who came over with the colonists. If there is any doubt as to the Catholicism of the first president of the council there is none concerning the religious belief of the Earl of Southampton. That nobleman had a keen interest in English colonization.
While England was engaged in developing the Province of Virginia, four other European powers, Spain, France, Holland, and Sweden, were establishing themselves on parts of the Atlantic coast of North America. In 1655 the Dutch conquered New Sweden, and nine years later New Netherland was acquired by the English. The latter conquest was facilitated by the former, because New Netherland had reduced itself to a condition of bankruptcy in order to send its warlike armament into Delaware Bay. After the failures of Ribaut and Laudonnière the French made no attempt to settle the south Atlantic coast. That nation, however, did not abandon American colonization. From the founding of Quebec, in 1608, great activity was manifested in Canada and later in Louisiana. On the Atlantic coast, therefore, Spain and England were the chief rivals. The former manifested little interest to the northward of the Mexican Gulf, and after 1664 England was free to develop her maritime colonies in her own way. In the meantime France was exploring the interior, establishing garrisons, and in other ways strengthening her hold on the most desirable part of the continent. Between the outposts of the two nations collisions were inevitable.
INTER-COLONIAL WARS
It is not possible to discuss here either the causes or the conduct of those wars which in 1763 ended in the complete triumph of British arms. Between 1689 and 1763 four separate struggles took place between these ancient enemies.
King Williams' War. The first, which began in 1689, is known as King William's War, ending in 1697 by the treaty of Ryswick.
Queen Anne's War. The second conflict was Queen Anne's War, known in European history as the War of the Spanish Succession. Though not so widespread as the preceding one, in America it was marked by the same characteristics. In 1710, with the assistance of ships sent from England, Port Royal was again captured. With it the whole of Acadia passed into the hands of the English. The name of the town was changed to Annapolis Royal, in honour of Queen Anne. Acadia became Nova Scotia, or New Scotland. In 1713 this war was ended by the treaty of Utrecht. The extent of the country designated as Acadia was somewhat vague, and as to the regions included under that name new disputes were destined to arise.
King George's War. The War of the Austrian Succession (1744-1748), occurring in the reign of George II, is known in American history as King George's War. The French promptly swept down on and captured the little town of Canso, in Nova Scotia. They carried off its garrison and then attacked Annapolis, but were repulsed. The most important event of this war was the expedition against Louisburg, on Cape Breton Island. Though Louisburg had been fortified at an expense estimated at $10,000,000, it was compelled to surrender. Later there came the alarming report that a French armada was on the way to retake Acadia and Louisburg, and to destroyBoston. Though the armada reached American waters, it was dispersed by a tempest off the coast of Nova Scotia, and its crest-fallen crews soon returned to France. At this stage of the war both sides were freely assisted by savages. One of the French expeditions attacked the outpost of Saratoga, killed thirty persons, and took a hundred prisoners. By the treaty of Aix-la-Chapelle in July, 1748, all conquests were mutually restored. The news of the surrender of Louisburg, which had been chiefly won and defended at the expense of New England, caused the greatest dissatisfaction throughout the colonies, and strained somewhat the relations with the mother country.
The French and Indian War. Having emerged from the last war without loss of territory, France went to work more vigorously than ever with her preparations for excluding the British altogether from the Mississippi valley. In 1749 the Governor of Canada despatched Céloron de Bienville with a band of men in birch-bark canoes to take formal possession of the Ohio valley, the only highway still unguarded. Once on the Allegheny River, the ceremony of taking possession began. The men were drawn up by their commanders, and Louis XV was proclaimed king of all the country drained by the Ohio. Then the arms of France were nailed to a tree, at the foot of which was buried a leaden plate with an inscription claiming the Ohio and all its tributaries for the King of France. At various points along the Ohio similar plates were hidden. Forts were built along the Allegheny. This activity on the part of the French alarmed Governor Dinwiddie of Virginia. He determined to demand the withdrawal of the French, and for his messenger chose George Washington, then an officer of the Virginia militia. Washington proceeded to Fort Le Boeuf, where he delivered Dinwiddie's letter to the commandant, Saint-Pierre, who promised to forward the letter to the authorities in Canada. In the meantime he would continue to hold the fort.
When Dinwiddie received the reply of Saint-Pierre, he knew that the time for action had come. He sent forward to the forks of the Ohio a party of forty men, who began the erection of a stockade, intended to surround a fort, on the site of the present city of Pittsburgh. On 17 April, 1754, while the English were still engaged at their work, a body of French and Indians from Fort Le Boeuf ordered them to leave the valley. The English commander was allowed to march off with his men. The French then completed the work thus begun, and in honour of the Governor of Canada called it Fort Duquesne. The surrender at the forks of the Ohio was soon known to the governors of Maryland, Virginia, and Pennsylvania. Virginia acted promptly and raised a force, of which Frye was commander, with Washington as lieutenant-colonel. Near a place called Great Meadows, Washington with a few men killed or captured a small party of French. On 4 July, 1754, he was himself besieged by a party of French and Indians, and after a brave resistance compelled to surrender. Thus was begun what the English colonists called the French and Indian War. The British in 1755 sent over Major-General Braddock as commander-in-chief in America. The colonial governors met him at Alexandria, Virginia. Four expeditions were agreed upon:
· an expedition from New York to Lake Champlain, to take Forts Ticonderoga and Crown Point, and to move against Quebec;
· an expedition to sail from New England and make such a demonstration against the French towns to the north-east as would prevent the French in that quarter from going off to defend Quebec and Crown Point;
· an expedition, starting from Albany, up the Mohawk toward its source, to cross the divide to Oneida Lake, then by the Oswego River to Lake Ontario and the Niagara River;
· an expedition from Fort Cumberland, in Maryland, across Pennsylvania to Fort Duquesne. Braddock himself took command of the fourth expedition.
There was no opposition until his troops had crossed the Monongahela River and had arrived within eight miles of Fort Duquesne. Suddenly they came face to face with an army of the Indians and French. It was not in any sense an ambuscade, but the French and their Indian allies instantly disappeared behind bushes and trees, and poured a merciless and incessant fire into the ranks of the British. Braddock would not allow his men to fight in Indian fashion; therefore they stood huddled in groups, targets for the Indians and the French, till the extent of his loss compelled him to order a retreat. Had it not been for Washington and his Virginians the British force would probably have perished to a man. Braddock, wounded in the battle, died soon afterwards. The expedition against Niagara was a failure. That against Crown Point was partially successful.
The French Government now appeared to see vaguely the great importance of the contest in America. The demands of the European war had kept the French armies employed at home; therefore, no considerable force could be sent to America. The king, however, sent over the Marquess de Montcalm, the ablest French officer that ever commanded on this continent, and there followed for the British two years of disastrous war. Montcalm won over the Indians to the side of France, captured and burned the post at Oswego, and threatened to send a strong fleet against New England. Until the elder William Pitt became influential in the councils of Great Britain, no progress was made against the French. In the year 1758 the strong fortress of Louisburg surrendered to a joint military and naval force under Amherst and Boscawen. In the same year Washington took Fort Duquesne, which was renamed Fort Pitt. Fort Frontenac, on Lake Ontario was destroyed by a provincial officer named Bradstreet. With the loss of Fort Duquesne this second disaster cut off the Ohio country from Quebec.
On 8 July, 1758, General Abercrombie, with an army of at least 15,000 men, made a furious and persistent assault on the strong post of Ticonderoga. The fort was defended by Montcalm with about 3100 men. The battle raged all day in front of Ticonderoga, its outlying breastworks, and its formidable abattis of fallen trees. When the British, under cover of darkness, withdrew, they left behind them 1944 killed, wounded, and missing. The French reported a loss of 377.
In a fiercely contested battle on the plains of Abraham, 13 Sept., 1759, the French were defeated, and Wolfe and Montcalm were among the dead. In the following year Montreal was taken, and the American phase of the war came to an end. In Europe the conflict continued until peace was made at Paris in February, 1763. By that treaty France gave to Spain for her assistance in the war, all that part of the country lying west of the middle of the Mississippi River from its source to a point almost as far south as New Orleans. To Great Britain she surrendered all her territory east of this line.
After the French and Indian War (1759-1774). From the beginning of the inter-colonial wars, in 1689, the Middle Colonies gave assistance to New England in its expeditions against the French strongholds in Canada. When the last conflict broke out the lower states of the south sent troops into Pennsylvania. Some of these served under Washington at Fort Necessity. Whenever troops from the different colonies acted together, as they frequently did, they used the name "provincials" to distinguish themselves from the British troops. There is a popular notion that all the proposals after 1643, when the United Confederation of New England was formed, were suggested by military necessity. In a measure, but not wholly, such necessity was the sole influence tending toward their union. As early as 1660 an agreement was entered into by Maryland, Virginia, and Carolina to restrict the production of tobacco. Even though nothing came of this commercial agreement, it indicates the existence among the colonies of interests other than military. As early as the eighteenth century (1720) Deputy-governor Keith, of Pennsylvania, submitted to the Lords of Trade and Plantations a plan, or a recommendation, for a union of England's North American colonies. In the treatises on the development of the idea of union this document is overlooked. It will be found, however, among the printed papers of Sir William Keith.
The French and Indian war was the prelude to the American Revolution. It trained officers and men for that struggle. During its campaigns the commander-in-chief in the War for Independence acquired his first knowledge of strategy. This War released the colonies from the pressure of the French in Canada and developed in them a consciousness of strength and unity. Besides it gave to the colonies an unlimited western expansion. In this great acquisition of territory is to be found one of the earliest causes of the quarrel with the mother country. Though the provinces had fought for territorial extension, a royal proclamation was issued (1763) forbidding present land sales west of the Alleghenies, thus reserving the conquered territory as a crown domain. Though they did not clearly perceive it, the war had welded the thirteen colonies into one people. It was in this era that there grew up the feeling that this conquered territory did not belong to the Crown but to the colonies collectively. So afterwards, when independence was achieved, it was contended that these western lands did not belong to the respective states but to the union collectively, because the domain had been won by their joint exertions. By the proclamation of 1763 a line was drawn around the head-waters of all those rivers in the United States which flow into the Atlantic Ocean, and west of that line the colonists were forbidden to settle. All the valley from the Great Lakes to the Florida country and from the proclamation line westward to the Mississippi was set apart for the Indians. Out of the conquered territory England created three new provinces: in Canada the Province of Quebec; out of the country conquered from Spain, two provinces, namely, East Florida and West Florida. The Appalachicola separated the Floridas. The land between the Altamaha and the St. Mary's was annexed to the Province of Georgia.
In order to provide for the military defence of the colonies, it was decided to enforce the Navigation Acts. These required:
· that colonial trade should be carried on in vessels built and owned in England or in the colonies, these ships to be manned, to the extent of two-thirds of the crew, by English subjects;
· that important colonial products should not be sent to ports other than those of England. Products or goods not named in a certain list might be sent to any other part of the world;
· if a product exported from one colony to another was of a kind that might have been supplied by England, it must either go to the mother country and then to the purchasing colony, or pay an export duty at the port where it was shipped, equal to the import duty it would have to pay in England;
· goods were not allowed to be carried from any place in Europe to America unless they were first landed at a port in England.
Not unconnected with this measure, perhaps, was an intention of establishing permanently in America a body of 10,000 British troops, for whose maintenance it was decided to provide at least in part by a Parliamentary tax in the colonies. These were among the measures which led ultimately to a division of the empire.
While these measures of Grenville's administration were in contemplation, information of the design of the ministry was received in Boston from the colonial agent in England, who asked counsel in the emergency. In the spring of 1764 a Boston town-meeting gave the subject special consideration. For the guidance of newly-elected members a committee was appointed to prepare instructions. This important work was assigned to Samuel Adams. While motives of policy suggested the language of loyalty and dependence, it is not difficult to see behind these instructions of Adams the spirit of a determined patriot who had long and thoughtfully considered the whole question of the relation of the colonies to the mother country, for he furnished Americans with arguments that never ceased to be urged till the separation from Great Britain was complete.
By drawing into question the right of the Crown to put an absolute negative upon the act of a colonial legislature, the Virginian orator merely revived in another form that struggle against prerogative which with varying success had long been maintained on both sides of the Atlantic. The resolutions of the Boston town-meeting, however, had a different purpose, marking, as they do, the first organized action against taxation.
Trade with the French and the Spanish West Indies not only stimulated the prosperity of the commercial centres in every colony, but was a chief source of wealth to all New England. For the abundant supply of timber standing in her forests, for her fish, and for her cattle, these islands furnished a convenient and profitable market. By the vessels engaged in this extensive trade, cargoes of sugar and molasses were unloaded at Boston and other New England ports. A Parliamentary statute of 1733 had imposed on both commodities a prohibitive duty, which but for the connivance of revenue officers would even then have accomplished the ruin of a flourishing commerce. When this law, after several renewals, was about to expire in 1763, the colonists actively opposed its re-enactment, but Grenville was resolved to improve the finances in his own way, and against the successive remonstrances of colonial agents, of merchants, and of even a royal governor, renewed the act, says Bancroft, in a form "greatly to the disadvantage of America". Commissioners of customs, regarding their places as sinecures, had hitherto resided in England. Now they were ordered at once to their posts; the number of revenue officers was increased, and, to assist in executing the new regulations, warships patrolled the harbours and the coast. These were instructed to seize all vessels suspected of smuggling. Army officers were commanded to co-operate. The jurisdiction of admiralty courts, in which cases were tried without juries, was greatly extended. Both the promise of emolument from confiscated property and the fear of dismissal for neglect of duty sharpened the vigilance of those engaged in enforcing the acts of navigation, and it was soon perceived that their unusual activity and violence threatened to destroy not only contraband, but menaced the very existence of even legitimate, trade. At this time 164,000 sterling was the estimated annual value of the Massachusetts fisheries; and to supply the provisions, casks, and sundry articles yearly required in the business, there was needed an additional capital of 23,700. The importance of this industry may be easily estimated from the extent to which it had been carried by a single community. A rigorous execution of the Act of April, 1764, meant to Americans the annihilation of this natural and legal branch of commerce, for if the planters in the French West Indies could not sell their sugar and molasses, they would not buy fish, and any deficiency or any great irregularity in the supply of molasses would have been fatal to the distilleries of Boston and other New England towns. Ships would have been almost worthless on the hands of their owners, and the 5000 seamen employed yearly in carrying fish to Portugal and Spain would have been without an occupation. The severity of the new regulations, by which property amounting to 3000 was soon swept into prize courts, coupled with the declared intention of raising by imperial authority a revenue for the defence of the colonies, created a constitutional question of the gravest character.
Since 1763, when the war ended, the British Government had time to consider a system of revenue. The importunities of British merchants, who were creditors of American importers, as much at least as a feeling of tenderness for the colonists, influenced Grenville to suspend for almost a year his purpose of laying a stamp duty on America. An expectation of mastering the subject was undoubtedly an additional cause of delay. His purpose, however, remained unchanged, and neither petitions nor remonstrances, nor even the solemn pledges of the colonies to honour as hitherto all royal requisitions, availed to overcome his obstinacy, and on 6 Feb., 1765, in a carefully prepared speech, he introduced his fifty-five resolutions for a stamp act. In the colonies this aroused a bitter spirit; the stamp distributors were induced to abandon their offices by persuasion or intimidation, and delegates from nine colonies met in New York to express disapproval.
Patrick Henry, of Virginia, led the opposition with the resolutions: that the first Virginia colonists brought with them "all the privileges and immunities that have at any time been held" by "the people of Great Britain"; that their descendants held these rights; that by royal charters the people of Virginia had been declared entitled to all the rights of Englishmen "born within the realm of England"; that one of these rights was that of being taxed "by their own assembly"; that they were not bound to obey any law taxing them without consent of their assembly. The Virginia Resolutions were passed 29 May, 1765. This action by the southern colony was followed on the part of Massachusetts by a call for a congress to meet at New York City. This assembly, known as the Stamp Act Congress, began its sessions in New York on 5 Oct., 1765, and was attended by delegates from nine of the colonies. New Hampshire, Virginia, Georgia, and North Carolina were unrepresented. The representatives from six of the nine colonies present (Maryland, Delaware, Pennsylvania, Rhode Island, New York, and Massachusetts) signed a "Declaration of Rights and Grievances", setting forth that the Americans were subjects of the British Crown; that it was the natural right of a British subject to pay no taxes unless he had a voice in laying them; that Americans were not represented in Parliament; that Parliament, therefore, could not tax them, and that any attempt to do so was an attack on the rights of Englishmen and the liberty of self-government. The grievances were five in number: taxation without representation; trial without jury (in the admiralty courts); the Sugar Act; the Stamp Act; restrictions on trade.
The "Sons of Liberty" promptly associated for resistance to that measure. At first they demanded no more than that the stamp distributors should resign their offices. Their refusal was the occasion of violence and serious riots. 1 Nov., 1765, was the day fixed for the Stamp Act to go into force. During the next six months every known piece of stamped paper was seized and burned; handbills were posted denouncing the law, and public meetings were called; mobs frequently paraded the streets, shouting: "Liberty, property, and no stamps!" Merchants pledged themselves not to import English goods till the Stamp Act was repealed. These agreements among the mercantile classes were widespread. The effect was to leave on the hands of British exporters goods intended for America. By its restraint on production it threw out of employment multitudes of English labourers. This led English merchants to flood Parliament with petitions calling for the repeal of the Stamp Act. The distress occasioned in England forced Parliament to yield, and in March, 1766, the law was repealed. Both in America and England rejoicings and votes of thanks greeted the repeal.
The term of rejoicing was brief. In England the king as well as his friends conceived for the authors of that conciliatory measure the most bitter dislike, which expressed itself in the driving from power of the supporters of Rockingham, and soon after, under a more compliant ministry, adopting a new form of taxation. At this unexpected course the indignation among the colonists far surpassed the outbreak which marked the first attempt upon their liberties. The new measures of taxation were known as the Townshend Acts:
· the legislature of New York was forbidden to pass any more laws until it had provided the British troops in the city with shelter, fire, and such articles as salt, vinegar, and candles;
· at Boston a Board of Commissioners of the Customs was established to enforce laws relating to trade;
· taxes were laid on glass, painters' colours, lead, paper, and tea.
Though these taxes were not burdensome, they involved the important principle of the right of Parliament to tax people not represented in it, and once more the colonists rose in resistance; again there were non-importation agreements, correspondence between assemblies, and a revival of the Sons of Liberty. For the Massachusetts Assembly, Samuel Adams drafted a circular letter, which was sent to the other colonies. It contained expressions of loyalty, re-asserted the rights of the colonists, and appealed for united action in opposing the new taxes. Many of the legislatures were dismissed or dissolved for their connexion with the circular letter, or for complaining of the unfair treatment of some sister colony.
The proroguing of colonial assemblies became frequent. The Massachusetts legislature was dissolved for refusing to recall the letter. In other words, the king had been defied. He ordered two regiments to Boston to assist the authorities in enforcing the new system of taxation. The people of Boston accused the soldiers of corrupting the morals of the town, "of desecrating the Sabbath with fife and drum; of striking citizens who insulted them; and of using language violent, threatening, and profane". This excited state of feeling led to frequent quarrels between the townspeople and the soldiers, and culminated on 5 March, 1770, in a riot known as the "Boston Massacre". More, perhaps, than anything which had yet happened this event hastened the revolution. A few years later (1773) a considerable quantity of tea which had arrived on ships from England was thrown into Boston Harbour. In Charleston, Annapolis, and Philadelphia also there was determined opposition to receiving the consignments of tea, which, though cheap, yet concealed a tax. When tidings of these events reached England, Parliament determined to punish Massachusetts, and proceeded to pass five laws so severe that the colonists called them the "Intolerable Acts". These were: the Boston Port Bill, which closed the port of Boston; the Transportation Bill, which gave the authorities power to send persons, accused of murder in resisting the laws, to another colony or to England for trial; the Massachusetts Bill, which changed the charter of the province, provided for it a military governor, and prohibited the people from holding public meetings for any purpose other than the election of town officers, without permission from the governor; the Quartering Act, which made it lawful to quarter troops on the people; and the Quebec Act, which enlarged the Province of Quebec to include all the territory between the Great Lakes, the Ohio River, the Mississippi River, and Pennsylvania. When the Puritan element in the colonies found that this law practically established the Catholic religion in the new territory, its traditional feeling of intolerance revived.
The news of these Acts of Parliament crystallized almost every element of union in the colonies. When, in May, 1774, the Virginia legislature heard of the passage of the Boston Port Bill, it passed a resolution that the day when the law went into effect in Boston should be one of "fasting, humiliation, and prayer" in Virginia. For this conduct the legislature was at once dissolved by the governor. Before separating, however, the members appointed a committee to correspond with the other colonies on the advisability of holding another general congress. There was a unanimous approval, and New York requested Massachusetts to name the time and place of meeting. To this request she agreed, selecting Philadelphia as the place, and 1 Sept., 1774, as the date. The Congress assembled in that city on 5 Sept. It included delegates from all the colonies except Georgia, and hence is commonly known as the First Continental Congress. It adopted addresses to the king, to the people of the colonies, of Quebec, and of Great Britain; passed a declaration of rights, summing up the various Acts of Parliament which were believed to be violative of those rights. This body had met, of course, in virtue of no existing law. In other words, it was a revolutionary assembly, though it assumed revolutionary functions slowly. In the matter of the petition it ignored Parliament; it prepared Articles of Association, to be signed by people everywhere, and to be enforced by committees of safety. The members of these committees were to be chosen by the inhabitants of the cities and towns. The articles bound the people to import nothing from Great Britain and Ireland, also to export nothing to those countries. Henceforth the Committees of Safety were to perform an important service in promoting the Revolution. On 8 Oct. the Congress adopted the following resolution: "That this Congress approve the opposition of the inhabitants of the Massachusetts Bay to the execution of the late Acts of Parliament; and,if the same shall be attempted to be carried into execution by force, in such case all America ought to support them in their opposition." Before the Congress adjourned it was ordered that another Congress should meet on 10 May, 1775, in order to consider the result of the petition to the king. It then adjourned.
When the king and his friends heard of the proceedings of the Congress, they were more determined than ever to make them submit. On the other hand, the friends of the colonists exerted themselves to promote conciliation, but neither the influence of Pitt nor the eloquence of Burke could alter the resolution of the king's party. The ultimatum of the First Continental Congress led to considerable military activity. When it was seen that force would be met by force, the people began to arm. As was generally foreseen, the conflict between the people and the royal forces occurred before the meeting of the Second Continental Congress. An encounter was likely to occur anywhere, but most likely to take place in Massachusetts. Up to the meeting of the First Continental Congress there were in America thirteen local governments. From that time there came into existence a new body politic, with aims and with authority superior to the local governments. These several governments had actually formed a new state. The Declaration of Independence was merely an announcement of an established fact.
NATIONAL HISTORY
War of the Revolution. When the Stamp Act was passed, the Congress which assembled acted as an advisory rather than as a legislative body. Perhaps the chief result of its meeting was that it accustomed the colonists to the idea of union. This feeling was confirmed when the First Continental Congress convened (1774). On 10 May, 1775, the Second Continental Congress assembled. By that time the notion of union was much more familiar; besides, the military phase of the war had begun three weeks earlier. Tidings soon came of the taking of Ticonderoga by a force under Ethan Allen. This was the key of the route to Canada. Thus far the chief object of the Americans had been to secure a redress of grievances. Independence was advocated by nobody, and a little earlier John Adams said that it would not have been safe even to discuss it. However, events moved rapidly. Separation was discussed, and on 4 July 1776 a Declaration of Independence was adopted by the Congress, which had already become a revolutionary body. It had ceased to be an advisory assembly, and for some time had been exercising the powers of a national government. A constitution, entitled "Articles of Confederation and Perpetual Union", was proposed, but it was not until March, 1781, that it was adopted by all the states. For the conduct of the war in which they found themselves engaged they were wretchedly prepared: they had no money, no system of taxation, no navy.
Early in the war Congress sent to Canada a commission to win over its people to the side of the insurgent colonists. This body included Benjamin Franklin, Samuel Chase, and Charles Carroll. A cousin of the last-named, Rev. John Carroll, accompanied the commission to assist in promoting its patriotic purpose. By virtue of the Quebec Act the Canadians were enjoying religious liberty, and they must have wondered what they could gain from an alliance with a people who considered that measure of toleration as a ground of reproach to England. As to the enlargement of the Province of Quebec, already noticed, the people of Canada must have been somewhat indifferent. These and other considerations led them generally to adopt a policy of neutrality. The presence in the American army of one or two small battalions of Canadians did not to any considerable extent affect the sentiments of the French population. During the progress of the war their loyalty was often suspected by British officials, perhaps not without cause.
Under General Montgomery an army also was sent into Canada. A co-operating force under Benedict Arnold reached Canada by way of the Kennebec River and the Maine wilderness. Montgomery had won several small advantages, but the joint attack on Quebec, 31 Dec., 1775, resulted in his death, in the wounding of Arnold, and the defeat of their forces. Then was begun a disastrous retreat toward the State of New York. Either this step of Congress or the plans of the British War Office led to a counter invasion. A force under St. Leger, moving by way of Oswego and Fort Stanwix (Rome), was intended to create a diversion in favour of the main army under Burgoyne, which was advancing leisurely from Canada. With these two commands Clinton was expected to co-operate along the line of the Hudson. St. Leger"s army was defeated or dispersed, and, instead of co-operating with Burgoyne, General Clinton had gone off to attack Philadelphia. A detachment from Burgoyne"s army was defeated at Bennington, Vermont. This event left nearly all New England free to act on Burgoyne's line of communications. After two severe battles he surrendered, near Saratoga, on 17 Oct., 1777, his entire army of nearly six thousand men. Thus ended the struggle for the possession of the Hudson. The event influenced France to form an alliance, Feb., 1778, with the young Republic.
After the commission had returned from Canada, several agents were sent to represent the United States in Europe, and Franklin's ability had much to do with the establishment of friendly relations with France. When in March, 1776, Washington drove the British from Boston, he brought his army southward and occupied New York and Long Island. That portion of his force in Long Island met with disaster in the following August. To avoid capture, he turned northward, crossed the Hudson, entered New Jersey, and passed over into Pennsylvania. From his camp in that state he surprised a regiment of his pursuers at Trenton, 25 Dec., 1776, recrossed to Pennsylvania, and early in the following year again encountered the enemy at Princeton. This ended the first stage of the struggle for the Delaware. Cornwallis gradually retired towards New York.
In the West, Colonel George Rogers Clark took Kaskaskia, 4 July, 1778. The influence of Father Pierre Gibault, its parish priest, enabled Clark speedily to recruit two companies at that place and in the neighbouring settlement at Cahokia. A generous loan by François Vigo enabled him to complete his equipment for the march on Vincennes, which, after terrible hardships, was surprised and taken. These were the first steps in the winning of the West. That term included the region now covered by Ohio, Indiana, Illinois, Michigan, Wisconsin, and a part of Minnesota. In this great achievement of Clark's, Catholics acted a very praiseworthy part. When that commander arrived at Kaskaskia, he was not unexpected; the terms of enlistment of many of his men had already expired, and in the battalions with which he marched to Vincennes there was a great preponderance of Catholics. In the conquest of that place he was also assisted by the inhabitants of the town. Indeed he felt encouraged during the entire campaign by the friendship of the Spanish governor beyond the Mississippi.
When General Clinton should have co-operated with Burgoyne he set out for the conquest of Philadelphia, the capital of the new union. Transporting his army by the Atlantic and Chesapeake Bay, he landed in Maryland, marched towards Philadelphia and, after defeating Washington's army on the Brandywine, occupied the capital. Though the fighting around Philadelphia was not decisive, the patriot army, as shown in the engagement at Germantown (Oct., 1777), was improving in efficiency. To defend the Continental military stores, as well as to menace Philadelphia, Washington went into winter quarters at Valley Forge. It is unnecessary to repeat the familiar story of the sufferings of the patriot army. One thing, however, was accomplished during that terrible winter. The little army of Washington was rigorously drilled by the German volunteer, Baron Von Steuben. Thereafter the Continentals were a match for the best-drilled troops of England. In the spring of 1778 there was a rumour that a French fleet had sailed for the Delaware. This consideration, together with the improvement in the condition of Washington's army, persuaded the British to return across New Jersey to New York City. During this march a severe engagement occurred at Monmouth Court House, N. J., 28 June, 1778. It was only the treachery of General Charles Lee that prevented Washington from winning a more complete victory.
The alliance with France has been noticed. The operations of its fleet at Newport are popularly regarded in America as having been somewhat useless. As a matter of fact, the activity of the allies put the British on the defensive at the very moment that they had decided to wage aggressive war. At an early stage Beaumarchais had forwarded military supplies to the United States. After Feb., 1778, his government loaned large sums of money ($6,352,500), used its armies wherever the opportunity offered, and into every quarter of the globe, even into the Indian Ocean, sent its warships to fight England.
When New England and the Middle States were believed to be lost, the British endeavoured to win back the South. This policy brought Cornwallis into the Carolinas. After a crushing defeat of one of his subordinates at King's Mountain he retired into Virginia, watched by the vigilant General Greene. That officer had been sent South to reorganize and to command the army that had been ruined by the incapacity of General Gates. While he won no great victories, Greene found himself a little stronger after each engagement; the discipline and the equipment of his army also were constantly improving. He succeeded in drawing Cornwallis farther and farther from his base of supplies on the coast. The posts forming Cornwallis's line of communication were successively surprised by partisan bands commanded by such officers as Marion, Sumter, and Pickens. With Greene's army growing stronger, the independent forces more bold, and his own force melting away, nothing appears to have been left for Cornwallis but to fortify himself in Virginia. His army with a smaller force under Arnold (who had deserted to the British) destroyed much private property in that state. A small force under General Lafayette had been sent by Washington to watch the movements of the enemy. It was about this time that there arrived from Europe a great French fleet under the Count de Grasse, perhaps the most powerful armament that had put to sea since the days of the Spanish Armada. It defeated a great British fleet off the capes of the Chesapeake and gave Washington the opportunity for which he had yearned. It then approached the position of Cornwallis at Yorktown. Meanwhile the commander-in-chief was hurrying southward from New York with his own army and a fine French army under General Rochambeau to join the force under Lafayette. Further to embarrass Cornwallis, a French force under the Marquess Saint-Simon was landed. The allied armies under Washington promptly began the siege of Yorktown, which ended, 19 Oct., 1781, in the surrender of the army of Cornwallis. Thus ended the military phase of the War for Independence, and thus culminated a party struggle that had long been in progress on both sides of the Atlantic. The Whigs, whether English or American, had been endeavouring to diminish the power of the king; the Tories, both English and American, would preserve that power unimpaired. The Whig opposition in England and lreland finally forced George III to apply to Russia for troops, and, when they were refused, to hire Waldeckers, Brunswickers, and Hessians. Besides these foreign soldiers there was in America a large number of Loyalists or Tories. These fought in the armies of the king, and when the war was over, because of the hostility of the patriots, settled in England or in Canada.
When the Revolutionary War began, there were few Catholics in the United States. Perhaps their number did not exceed 26,000. However, members of that faith were to be found on all her borders, and everywhere they were either neutral, as were many in Canada, or friendly, as in the Spanish colonies around the Mexican Gulf and in the French settlements of the Illinois country. The services of the latter have been noticed, while those of the Spaniards of New Orleans would require much space to describe. The reader who desires to examine this neglected phase of the Revolution will find ample materials in the unpublished papers of Oliver Pollock, on file in the Library of Congress. It is well known that Spain declared war against England (1779) and loaned money to the United States. It is known also that the Dutch Republic was friendly to America and that among all the Netherland elements who favoured its independence Catholics were conspicuous. During the progress of the war Frederick the Great had urged the United Provinces, as he had urged France, to join in the war against England. The withholding by George III of the subsidy that had formerly been granted to Prussia incensed its ruler against his former ally.
It has been stated that the colonies were wretchedly prepared for engaging in war with the mother country. In July, 1775, it was voted to issue due bills for 2,000,000 Spanish milled dollars to be sunk by taxes in four successive years, beginning 30 Nov., 1779, the taxes to be levied and collected by the states in proportion to population. These bills Congress petitioned the states to make legal tender. Indifferent ways and at different times this was done, and before 4 July, 1776, $9,000,000 in due bills were out. To distinguish it from the issues of the states this was called "Continental" currency. From this time forward fiat money got possession of the American people, and by 1779 the issues amounted to $242,000,000 in a single year. By 1781 the whole mass became worthless.
Up to this time the fatal error was the belief that the credit and currency of continental money could be maintained by acts of compulsion. From this delusion, which affected governments, state and national, few persons were exempt. By October, 1779, Boston was on the verge of starvation; money transactions had nearly ceased, and business was done by barter. In May, 1779, there was a mutiny of certain Connecticut regiments on account of bad pay. In January, 1781, there was a mutiny of the Pennsylvania Line for the same reason. In that disturbance the soldiers killed a captain who tried to bring them to submission. This is not so much to be wondered at when one learns that $7.00, the monthly pay of an enlisted man, dropped by depreciation to .33. Before Washington could move his army to Yorktown it was necessary to give the soldiers their back pay. To do this, Robert Morris had to borrow hard money from Rochambeau. In March, 1780, there was outstanding $200,000,000 of continental money. Congress declared this to be worth forty dollars for one dollar of a "new tenor". In other words, of that entire amount Congress repudiated all but $5,000,000. The "old tenor" fell to 500 to 1 in Philadelphia, when it ceased to circulate. To complete the misfortunes of this experiment, counterfeiters successfully imitated the issues of Congress and hastened the death of paper money. Then hard money sprang to life, and was abundant for all purposes. Much had been hoarded and great quantities had been brought in by the armies and navies of both France and England. As early as 1779 Congress attempted the expedient of specific supplies. Requisitions were made upon the states for meat, flour, forage etc. Because of the defective system of transportation, and for other reasons, it became necessary to abandon this resource. The impressment of horses, wagons etc. was perceived to be dangerous and was soon given up. The income of the Continental Treasury from 1775 to 1783 was $65,863,825. This was received from domestic loans, foreign loans, taxes, paper money, and from miscellaneous sources. Outstanding certificates of indebtedness amounted to $16,708,000. Besides these sums, the total cost of the war included the expenditures of the several states.
The Confederation and the Constitution. Though prepared soon after independence was declared, the "Articles of Confederation and Perpetual Union" were not adopted until 1781, when the war was nearly won. This was due chiefly to the opposition of Maryland, which refused to confederate until states having western lands should cede them to the Union; as it was claimed that all such lands had been held only by the joint exertion of the states. Under the Articles all measures of government were directed to the states as corporations; there was no national executive; the Congress was a body of only one chamber; the states paid, and had the power to recall, their delegates; in theory it was difficult to amend this constitution, and in practice it had proved impossible; finally there was no efficient system for obtaining a federal revenue. In other words, the government under the confederation had no independent income, but depended entirely upon the contributions of the various states. These defects soon produced consequences so alarming that the leading patriots brought about a constitutional convention which attempted to amend the fundamental law. When this was found to be impossible, they framed a new constitution of government (1787). This provided for a national executive, a national legislature, and a national judiciary; also for a simpler method for its own amendment. It gave to Congress the power to lay and collect taxes, duties, imposts, and excises for federal purposes.
The Congress was further empowered to borrow money on the credit of the United States; to establish a uniform rule of naturalization and uniform laws on the subject of bankruptcies throughout the United States; to coin money and regulate the value thereof; to regulate commerce with foreign nations, with the Indian tribes, and among the several states. To the National Legislature was also given power to declare war; to maintain and equip an army and a navy; to exercise exclusive legislative power over such tract as may, by cession of particular states become the capital of the United States; to make all needful rules and regulations respecting the territory and other property of the United States. The body vested with the powers just enumerated was a bicameral one. In its upper house (Senate) each state has two senators, while in the lower house each has representatives in proportion to population. The House of Representatives is merely a legislative body. The Senate, on the other hand, performs a threefold function. Primarily it assists the house in making laws; in ratifying treaties or confirming nominations to office it performs executive functions; in trying an impeachment it acts as a judicial body. The duration of a session of Congress is two years, the term for which representatives are elected. Senators are chosen for a term of six years. In construing an act of the National Legislature one is to assume that it has no power to pass such act unless the authority is conferred by the Constitution, or may be fairly derived from some grant of powers enumerated therein. In examining the constitutionality of a state law one is to assume that the state legislature has power to pass all acts whatever, unless they are prohibited by the Constitution of the United States or by the constitution of the state.
Under the Articles of Confederation there was no national executive. The Constitution, however, vests the supreme executive authority in a President of the United States, who, with a vice-president, is chosen for a term of four years. Both officers are chosen by an electoral college. In this college each state has a number of electors equal to its whole number of senators and representatives in Congress. Originally the electors of president and vice-president looked over the country and selected some distinguished public character for each office. In a little while, however, they ceased to exercise such discretion, and nominations for both the presidency and vice-presidency were made in congressional caucuses. The contest of 1824 brought this method into disfavour. Thereafter, for a brief period, many of the states nominated some favourite son. An evident disadvantage of this system was the great number of candidates, of whom none was likely to receive, as the Constitution requires, a majority of all the votes cast. About 1831 there began to take shape the present system of a national nominating convention. In this extra-constitutional institution the states are represented according to population, each sending twice as many delegates as it has senators and representatives in Congress. The District of Columbia, the Territory of Alaska, and some of the insular possessions are also entitled to send delegates. To obtain the nomination in a Republican National Convention a majority of the delegates is sufficient, whereas in that held by the Democratic party a two-thirds vote is necessary.
Presidential electors are chosen on the Tuesday after the first Monday in November of every fourth year. No person except a natural-born citizen is eligible to the office of president or of vice-president. The president shall be commander-in-chief of the army and navy of the United States, and of the militia of the several states when called into the actual service of the United States. He has power to grant reprieves and pardons for all offences against the United States, except in cases of impeachment; by and with the advice and consent of the Senate he has the power to make treaties, provided two-thirds of the Senators present concur. In addition to these powers he can nominate, and, by and with the advice and consent of the Senate, appoint ambassadors, other public ministers and consuls, judges of the United States Supreme Court, and all other officers of the United States whose appointments are not otherwise provided for in the Constitution. He is empowered to convoke Congress in special session and to dissolve that body when the two houses are unable to agree upon a time for adjournment. Like other civil officers, the president and vice-president may be removed from office on impeachment for and conviction of, treason, bribery, and other high crimes and misdemeanours.
By the Constitution the judicial power of the United States is vested in a supreme court, and such inferior courts as the Congress may, from time to time, ordain and establish. In order to secure the independence of the judiciary the judges of both the supreme and inferior courts hold their offices during good behaviour, and, for their services, receive a compensation which shall not be diminished during their continuance in office. The judicial power is commensurate with the legislative, and extends to all cases, in law and equity, arising under the Constitution, the laws of the United States, and the treaties made, or which shall be made, under their authority. It also extends to cases affecting foreign representatives (ambassadors, ministers, and consuls), to cases of admiralty and maritime jurisdiction, to controversies to which the United States shall be a party, to controversies between two or more states, etc. In all cases affecting ambassadors, other public ministers and consuls, and those in which a state shall be a party, the Supreme Court shall have original jurisdiction. In all other cases it possesses appellate jurisdiction, both as to law and fact, with such exceptions and under such regulations as Congress shall make.
In addition to the division of political power among the three departments mentioned, the Constitution also provides for inter-state comity. For example, it is provided that full faith and credit shall be given in each state to the public acts, records, and judicial proceedings of every other state. It also provides that the citizens of each state shall be entitled to all privileges and immunities of citizens in the several states; for the return of fugitives from justice and for the admission of new states. By the Constitution the United States is required to guarantee to every state in this Union a republican form of government, and to protect each of them against invasion, and, in certain circumstances, against domestic violence. Amendments to the Constitution may be proposed by two-thirds of both houses of Congress or by the legislatures of two-thirds of the states. Amendments proposed in either manner become valid as parts of the Constitution, when ratified by the legislatures of three-fourths of the several states, or by conventions in three-fourths of them. Congress is empowered to propose the method of ratification. The schedule provided that the ratification by conventions of nine states should be sufficient for the establishment of this Constitution between the states ratifying the same.
Owing to the opposition to its adoption, especially in Virginia and New York, it was agreed by the friends of the Constitution that a bill of rights should be added to it. Accordingly, many amendments were proposed; these were grouped under ten heads, familiar as the first ten amendments, and known to students of the Constitution as the Bill of Rights. The eleventh amendment, declared a part of the Constitution in 1798, interprets a part of Article III, and prevents the citizens of a state from suing another state, or a foreign citizen or subject from bringing suit against one of the states. The twelfth amendment, which became a part of the Constitution in 1804, makes a change in the method of choosing a president. It made the ballot of the elector more definite, and in case the election went into the House of Representatives, it restricted the choice of that body to the three candidates highest on the list. The remaining amendments, the thirteenth, fourteenth, and fifteenth, grew out of the Civil War. Contrary to a popular notion, the framers of the Federal Constitution had had considerable experience in the making of constitutions before they set about the establishment of their crowning work. Shortly after independence was declared, the states were advised to prepare constitutions of government. All complied promptly, except Rhode Island and Connecticut, both of which retained their liberal colonial charters. The establishment of any state religion is prohibited by the Constitution. The regulation of charities, education, marriages, land tenures, religious corporations, etc., about which it says nothing, is reserved, by inference, to the various states.
The period from 1783, when the definitive treaty of peace was signed, until 1789, is known as the critical era of American history. The federal government was in distress; many of the states were on the verge of civil war. Relations, external and internal, were highly unsatisfactory. Indeed, the situation was worse than at any time during the progress of military operations. When George III, for himself and his successors, acknowledged the independence of the United States, the several commonwealths, claiming to be sovereign, adopted policies more or less selfish. This disposition begot a number of domestic quarrels. In addition to dissension at home, foreign relations were not too harmonious. The young republic had nearly forfeited the confidence of its own citizens, and was beginning to incur the contempt of the world outside. It was these alarming symptoms that forced upon a few leaders the idea of amending the fundamental law. When, however, the Constitution was submitted to the people, a majority of them appeared to oppose its adoption. This opposition was overcome by the influence and activity of the leading patriots. In this great work the services of Washington cannot be overestimated. His brilliant lieutenants, Hamilton and Madison, ably supported his efforts in conventions and in the Press. The names of the friends of the Constitution would make a considerable list, and no list would be complete. Of course, all those who signed the instrument worked for its adoption. The Constitution also had friends who were not members of the Convention. Among the ablest and the most useful of these was Pelatiah Webster, an able student of public finance and of constitutional systems. In 1788 the proposed Constitution was ratified by the requisite number of states (nine), and on 4 March, 1789, the first Congress assembled under it. Much of its time and energy was devoted to considering means for improving the public credit and to organizing the various departments of government. In this work Congress was greatly assisted by Alexander Hamilton, Secretary of the Treasury. On 30 April, 1789, General Washington had been inaugurated president. John Adams had been chosen vice-president. Internal relations and external relations were speedily improved by the wisdom of Washington. The measures of his administration soon established domestic tranquillity and general prosperity.
Starting the Government. In his exercise of the appointing power Washington observed the greatest care. His nominations to office were remarkable for their accuracy. He set an example, however, which none of his successors has seen fit to imitate. He appointed to the most important position in his cabinet Thomas Jefferson, the head of an opposition which a little later assumed more definite form. Ultimately Hamilton and Jefferson quarrelled, and both resigned from the administration. Hamilton, however, had done his work. His report on manufactures, a remarkable document, and one still consulted by statesmen, among other things justifies the tariff policy then adopted. Measures involving a still broader construction of the Constitution were enacted. One was the organization of the First United States Bank. To its establishment there was social, sectional, and constitutional opposition. There was also considerable hostility toward the measure for assuming the Revolutionary debts of the states. The enactment of these laws was chiefly responsible for the rise of a new political party, the Republican party of Jefferson, The revenue system established by Congress led to an insurrection in western Pennsylvania. That outbreak was suppressed in 1794 by sending the militia of New Jersey, Maryland, and Virginia, and some troops of Pennsylvania, into the troubled region. This indicated the energetic policy that was adopted by the new government. Armies under Generals Harmer and St. Clair were defeated by the Miamis. In 1795, after their defeat by General Wayne, the tribe made a cession of nearly the whole of Ohio. In 1794-95 John Jay, Chief Justice of the United States Supreme Court, negotiated a very unpopular treaty with Great Britain. After the people of France had put their king and queen to death, President Washington issued his Neutrality Proclamation, thus taking the first step in the foreign policy of the United States. Though Washington was honoured by a second election, his administration continued to be attacked with considerable energy and great bitterness. After enacting the laws referred to, tracing the foreign policy of his country, and organizing its departments, Washington determined to retire from public life. Before doing so he issued his "Farewell Address". Washington"s refusal of a third term was, perhaps, not unconnected with the attacks upon him by the coarse journalists of that time.
John Adams, who had served two terms as vice-president, was chosen to succeed Washington. His majority over Jefferson, who was elected to the vice-presidency, was very slight. An effort of this administration to negotiate a commercial treaty with France resulted in the celebrated "XYZ" correspondence. In portions of the country there was opposition to the new taxes. A graver problem with the administration was the question of dealing with those citizens and resident aliens who attacked the president and the members of his administration. The Alien and Sedition Laws were designed to meet the emergency. By a majority of the people the Sedition Law was regarded as a violation of the First Amendment of the Constitution, which guarantees freedom of speech and of the Press. By the legislatures of Virginia and Kentucky these measures were criticised, and the latter came near to proclaiming nullification as the rightful remedy. Madison was the author of the Virginia resolutions, while Jefferson prepared those passed by Kentucky. These resolutions connect with the Hartford Convention, Nullification, and Secession. In the third presidential election the administration was embarrassed by the taxes necessary for building up a navy, by the Alien and Sedition Laws, and by dissension among the Federalist leaders. Hamilton attacked President Adams with great severity, and contributed to the defeat of the Federalist party, of which he had been the intellectual head.
Early Political Parties. In the Constitutional Convention at Philadelphia there were many discrepant elements. We are now concerned with only two, viz., those who favoured the foedus, or union, under the proposed system and those who opposed it. The former were known as Federalists, the latter as Anti-Federalists. When the Constitution was finally adopted, the Anti-Federalists became "strict constructionists" and the Federalists "loose constructionists". President Washington had generally acted with the Federalists. Adams also belonged to that party. It was during his presidency that Congress enacted the celebrated Alien and Sedition Laws. These measures were unpopular, and, combined with the attitude of the Federalists during the War of 1812, led to their complete overthrow. They had organized the government and given it its tendency, but after the administration of Adams they became little more than a party of protest. In 1800 the followers of Jefferson, then known as Republicans, won the presidency. They had previously obtained control of Congress. At that time the conflict in progress between England and France divided the American people on the question of foreign relations. The Federalists, who were strongest in New England, favoured England, while the Republicans generally sympathized with France, the late ally of the United States. After the War of 1812 party lines had been almost effaced. President Monroe was practically the unanimous choice of the American people. The rivalry of Andrew Jackson and Henry Clay led, after 1829, to the rise of a new political party. The followers of Clay were known as Whigs, those of Jackson as Democrats. Clay and his friends favoured internal improvements at federal expense, and the continuance of the United States Bank, an institution first chartered by the Federalists. They also favoured a tariff for protection. These principles formed what is known as the "American" system. Of course, the Whigs were "loose constructionists" of the Constitution. To these principles the Democrats were opposed. That organization is generally regarded as being identical with the Jeffersonian party. William Henry Harrison, the first Whig president, served for one month. His successor, Vice-President Tyler, though an admirer of Henry Clay, was a "strict constructionist". Again in 1848 the Whigs elected General Zachary Taylor and Millard Fillmore. This was their last victory. Their attitude toward the Fugitive Slave Law impaired their popularity, and in 1852 they met with a crushing defeat. In 1856 a new organization, composed chiefly of anti-slavery elements nominated Fremont and Dayton, the first candidates of the Republican party. They were defeated. After 1860, however, they won all the presidential elections except those of 1884 and 1892, when Grover Cleveland, the Democratic candidate, was chosen. The third parties, generally parties of moral ideas, will be noticed presently.
Territorial Accessions. After 1800 the successive acquisitions of territory are to be noticed. In point of time the Louisiana Purchase, in 1803, came first. This was acquired from France after she had lost the important colonial possession of Hayti, and when Napoleon had decided to renew the war with England. Florida was acquired from Spain in 1821, when the United States surrendered any claim they may have had to the Texan country. At that time and by the same purchase the United States succeeded to Spain's rights in the Oregon country. Having achieved her independence from Mexico, Texas was annexed in 1845 by a joint resolution of both Houses of Congress. The constitutionality of that act has been challenged. The settlement of the Oregon dispute was a contemporary event. To that country America had several distinct titles. Oregon was claimed by right of Captain Gray's discovery of the Columbia River, which he named after his ship; when President Jefferson had bought Louisiana he sent Lewis and Clark to explore that region; in 1811 the fur-trading station Astoria was established there. The right acquired with the purchase of Florida has already been mentioned. These claims, reinforced by American occupation, ultimately gave the vast Oregon country to the United States. The Treaty of Guadalupe Hidalgo (1848), which concluded the war with Mexico, gave to the United States an immense region in the southwest. This included the whole of California, Nevada, Utah, a small part of Wyoming, more than a third of Colorado, and considerable portions of Arizona and New Mexico. In 1853 the Gadsden Purchase from Mexico completed the boundary of the United States in that region. Alaska was purchased in 1867 for $7,200,000 from Russia. In our own time (1899) Porto Rico and the Philippine archipelago were acquired, as a result of the war with Spain. Less important insular possessions in the Pacific (Hawaiian Islands, Guam, Samoan Islands) were also acquired about this time.
Foundations of Foreign Policy. The Neutrality Proclamation of President Washington has been mentioned. A second important step in the development of America's foreign policy was taken in 1823 when President Monroe sent to Congress his annual message. Between 1816 and 1822 a revolutionary government had been established in each of the Spanish colonies from the Rio Grande to Cape Horn. Upon due consideration, the United States had acknowledged their independence. After the overthrow of Napoleon the Holy Alliance had restored absolutism on the continent of Europe. The project was then considered of restoring to Spain her lost dependencies in South America. England, however, was opposed to such intervention. Her attitude was chiefly determined by the profitable commercial interests which had sprung up since the overthrow of Spanish dominion in that region. It was in these circumstances that Canning, the British Minister of Foreign Affairs, proposed to Dr. Rush, the United States Minister in England, that the two powers issue a joint declaration against the proposed intervention of the Holy Alliance. Another element in the situation was the attitude of Russia, which had been establishing trading posts in the North-West. It was feared that she would endeavour to extend her dominion farther down the coast. John Quincy Adams, Secretary of State, protested against this action, and informed the Russian Minister that the United States would assume the position that the American continents were no longer open to future colonization by European nations.
President Monroe sought the advice of ex-Presidents Jefferson and Madison, and was encouraged by both in the stand which he was about to take. In his message to Congress, Dec., 1823, the president, in speaking of America's foreign policy, said that hitherto the United States had not interfered in the internal affairs of the Allied Powers; that "We owe it, therefore, to candor and to the amicable relations existing between the United States and those powers, to declare that we should consider any attempt on their part to extend their system to any portion of this hemisphere as dangerous to our peace and safety. With the existing colonies or dependencies of any European power we have not interfered, and shall not interfere. But with the governments who have declared their independence and maintained it, and whose independence we have, on great consideration and just principles, acknowledged, we could not view any interposition for the purpose of oppressing them or controlling in any other manner their destiny, by any European power in any other light than as the manifestation of an unfriendly disposition towards the United States". And, "It was impossible that the Allied Powers should extend their political system to any portion of either continent without endangering our peace and happiness; nor could any one believe that 'our Southern brethren', if left to themselves, would adopt it of their own accord. It was equally impossible, therefore, that we should behold such interposition in any form with indifference". The part of the message referring to Russia declared that "occasion has been judged proper for asserting, as a principle in which the rights and interests of the United States are involved, that the American Continents, by the free and independent condition which they have assumed and maintained, are henceforth not to be considered as subjects for future colonization by any European power". These announcements of the president have since been collectively known as the "Monroe Doctrine". When these bold declarations were made, the United States felt confident of the support of Great Britain. Their joint navies would have made it impossible for the Allied Powers to conduct any military operations in the western hemisphere.
Sectional Conflict. In the Constitutional Convention (1787) it was clear that the North and the South had interests which were somewhat different. Notwithstanding this fact, they agreed upon a fundamental law by adopting a number of compromises. In the endeavour to administer the government other compromises were adopted between 1789 and 1860 when the Southern States were convinced that further compromises would be useless. It has already been stated that one form of opposition to the establishment of the First United States Bank was sectional. It was regarded as a Northern measure; was supported chiefly by Northern members of Congress, and received few votes from the South. In 1820 the difference between the sections assumed a very different form. At that time it was bound up with the institution of slavery. In 1818 the Territory of Missouri applied for admission into the Union as a state. That application had not been acted upon in 1819 when Representative Tallmadge, of New York, proposed an amendment to the effect "that the further introduction of slavery or involuntary servitude be prohibited, and that all children of slaves born within the said state after the admission thereof into the Union shall be free at the age of twenty-five". This raised an important constitutional question, namely, whether under the Constitution, Congress had the power to impose conditions upon the admission of new states which were not imposed by the Constitution on the original states. The amendment of Tallmadge passed the House, but failed in the Senate. The discussions on the anti-slavery amendment created the greatest excitement throughout the country. The matter was finally settled by the first of the great compromises between the sections. Missouri was admitted without any restrictions upon slavery, but in all other territory north of its southern boundary (36 30' N. lat.) slavery was prohibited forever. Bound up with this controversy was the application of the District of Maine, which since 1691 had been a part of Massachusetts. Maine was admitted as a free state, thus preserving in the United States Senate the balance between the two sections. The Missouri constitution contained a provision excluding free negroes. This was a palpable violation of the Federal Constitution, which guarantees to the citizens of each state the privileges and immunities of citizens of the several states. This part of the controversy was set at rest by the influence of Henry Clay. It was provided that this discrimination of the Missouri constitution would not be enforced. This ended the first controversy over the question of slavery. In the division of the Louisiana Territory thus effected, the North gained much more territory than the South.
Grave as was the constitutional question that arose on the application of Missouri for admission to the Union, that which grew up about 1830 was much more alarming. After the war of 1812 the successive Congresses enacted tariff laws. So great was the opposition to that which was passed in 1828 that it was called the "Tariff of Abominations". The feeling between the sections showed itself when Senator Foote, of Connecticut, introduced a resolution proposing an inquiry as to whether or not it was desirable temporarily to suspend the sale of public lands, excepting such as were already surveyed. It also proposed to abolish the office of surveyor-general. Senator Hayne, of South Carolina, chose to regard this as a manifestation of the Eastern jealousy of the West. He made Foote's resolution the occasion of a general and energetic attack upon New England and a pretence for expounding the doctrine of nullification. By "nullification", in American history, is meant the claim by a state of the right to suspend within her own territory the operation of any act of Congress which the state deems injurious to her own interests. Hayne's brilliant oration was replied to by Webster (1830) in, perhaps, the greatest speech ever delivered in the Senate. It has been said that Webster took ground on a position toward which the greater part of the nation was steadily advancing, that is in the direction of nationalism. Hayne's sentiments found favour in the South alone. The theory which he had championed South Carolina soon sought to put into practice. In 1832 Congress passed a new tariff law, which omitted many of the objectionable features of the Act of 1828, though it still contained the principle of protection.
In South Carolina, where the objection to the law was strongest, the governor convoked the legislature in special session. That body issued a call for a state convention to meet at Columbia 19 Nov., 1832, and on 24 Nov. there was passed by that convention the famous Ordinance of Nullification. This declared the tariff law null and void so far as concerned South Carolina, forbade the payment of duties after 1 Feb., 1833, and prohibited appeals arising under the law from being taken to the United States courts. If Congress attempted to reduce the state to obedience, South Carolina would regard her connexion with the Union as dissolved. The legislature passed several laws to carry the ordinance into effect. Among them was an act that provided for placing the state on a war footing for the purpose of resisting the authority of the United States. Another act provided a test oath for all officers of the state, by means of which Union men were to be excluded from holding positions of honour or trust under South Carolina. President Jackson, who had been re-elected in 1832, does not appear to have been alarmed at the condition of affairs in South Carolina. He instructed the collector of customs at Charleston to perform the duties of his office, and, if necessary, to use force. He also issued an address to the Nullifiers. In it he urged them to yield; he likewise told them that "the laws of the United States must be executed. . . . Those who told you that you might peacefully prevent their execution deceived you. . . . Their object is disunion, and disunion by armed force is treason". When Congress met in December, 1832, the president wanted the passage of an act giving him power to collect tariff duties by force of arms. A great debate followed on this measure, which was known as the Force Act. Speaking for the South, Calhoun asserted the right of a state to nullify acts of Congress deemed injurious to her interests, and also the right to secede from the Union. Webster denied the right of nullification and secession, and upheld the Union and the Constitution. Henry Clay, fearing a civil war now came forward with a compromise. He proposed that the tariff of 1832 should be reduced gradually till 1842, when on all imported articles there should be an ad valorem duty of twenty per cent. This Compromise Tariff became a law in March, 1833. A second convention met in South Carolina, and repealed the Ordinance of Nullification.
The acquisition of territory from Mexico led to another great controversy between North and South, or rather between the free and the slave states. In August, 1846, President Polk asked Congress for $2,000,000 "for the settlement of the boundary question with Mexico". Mexico had abolished slavery long before (1827), and David Wilmot of Pennsylvania moved that the money should be granted, provided that neither slavery nor involuntary servitude should exist in any territory that might be acquired from Mexico. The bill passed the House of Representatives, the Southern members voting almost solidly against it; in the Senate it never came to a vote. When finally the measure did pass, the Wilmot proviso was stricken out. Later it was sought to attach this anti-slavery provision to other bills. While it did not pass, it aroused the most bitter feeling in the South. At a meeting of Southern members of Congress an address written by Calhoun was adopted and signed, and then circulated throughout the country. Among other things it complained of the constant agitation of the slavery question by the Abolitionists. In 1849 the legislature of Virginia adopted resolutions of which one declared that "the attempt to enforce the Wilmot Proviso" would rouse the people of Virginia to "determined resistance at all hazards and to the last extremity". The Missouri legislature also protested against the principle of the Wilmot proviso. One of the toasts at a dinner to Senator Butler, in South Carolina, was "A Southern Confederacy". Besides this general Southern opposition to the Wilmot proviso, that section complained of the difficulty of recovering slaves who had escaped to the free states. In almost every part of the South there was a demand that the territories be opened to slavery. Some of the legislatures contended that the abolition of the slave trade in the District of Columbia would be a direct attack on the institutions of the Southern States.
In the North, public sentiment was not less excited. The legislatures of the free states, except Iowa, resolved that Congress had the power and was in duty bound to prohibit slavery in the territories. Many states instructed their congressmen to do everything possible toward abolishing the slave trade in the District of Columbia. When Congress met in December, 1849, it had serious business on hand. It then seemed as if the Union were about to be broken up, and that in its place there were to be two republics -- one composed of free states and one made up of slave states. As in the excitement of 1832, so now again Henry Clay came forward as a peacemaker. In his patriotic task he was assisted by both Webster and Calhoun. Several bills were at last passed by Congress. Collectively they are known as the Compromise Measures of 1850. By this treaty between the sections it was provided that California be admitted as a free state, and that the slave trade, but not the institution of slavery, be prohibited in the District of Columbia. These bills were agreeable to the North. The measures in which the South was interested were: territorial governments for Utah and New Mexico without any restriction on slavery; and the payment to Texas of $10,000,000. for abandoning her claim to considerable neighbouring territory, and for having surrendered her revenue system to the United States at the time of her annexation. The measure in which the South was most interested, however, was a more stringent law for the return of fugitive slaves. During the debates on the measure, President Taylor died (9 July, 1850). He was succeeded by the vice-president, Millard Fillmore. A law relative to the return of fugitive slaves had been passed in the administration of President Washington (1793). The new law empowered United States commissioners to turn over a coloured person to anybody who claimed him as an escaped slave. It also provided that the negro could not give testimony. It further provided that all citizens, when summoned to do so, were required to assist in the capture of the slave, or, if it seemed necessary, in delivering him to his owners. Any citizen who harboured a fugitive slave or prevented his recapture was liable to fine and imprisonment. The Compromise of 1850 was expected to last forever. As we shall see, it became the very seed-plot of graver troubles. Slave catchers in great numbers invaded the North and hunted up negroes who had escaped twenty years, or even a generation before, and with the assistance of the United States marshals took them back to slavery. Both the free negroes and the whites in the North interfered with the officers in the performance of their duties. In this way many negroes regained their liberty. Disturbances occurred in many Northern cities, and some negroes were restored to their owners only after enormous expense. Northern States began promptly to pass Personal Liberty bills, for the protection of negroes who were claimed as slaves. In the South these laws were regarded as a violation of the Compromise.
Slavery Controversy. In colonial America slavery was general in the English possessions. In the South nearly all the unskilled labour was performed by negro slaves; in the North much of that work was done by a class of men known as "Redemptioners". For the latter class there was a prospect of entire freedom and even of social importance. For the most part the negro was doomed to toil forever; he had no hope of freedom and, perhaps, scarcely dreamt of wealth. When the War of Independence began, negro slavery existed in all the rebellious colonies. For economic and other reasons negroes were not numerous in the North. In the diversified industries of that section slave labour was not regarded as efficient. In the South, on the other hand, life was largely agricultural. On the large plantations the negro could be employed to advantage. His mind was adapted to the simple operations required in the tobacco and rice fields, while his body was well suited to its semi-tropical climate. There he thrived in spite of malaria. While the South was the section peculiarly interested in the institution of negro slavery, the North was not less interested in importing them from Africa. In the Declaration of Independence, Jefferson in his indictment of George III charged him, among other counts, with "suppressing every legislative attempt to prohibit or restrain this execrable commerce". In so doing he had "waged cruel war against human nature itself, violating its most sacred rights in the person of a distant people who had never offended him". Out of deference to the wishes of some Southern delegates in Congress, especially those from South Carolina and Georgia, Jefferson's denunciation was stricken from the final draft of the Declaration.
In the North the principles of 1776 were applied early. In 1777 Vermont, whose territory was still claimed by both New Hampshire and New York, adopted a constitution which declared that no person ought to be held as a slave after attaining to the age of maturity. In 1780 Pennsylvania enacted that the children of slaves born after that date should be free. A principle of the Massachusetts constitution of 1780 was interpreted by the supreme court of that state as abolishing slavery. In 1783 New Hampshire, and in 1784 Connecticut and Rhode Island all adopted measures looking to the gradual emancipation of their slaves. New York and New Jersey came later. At the time of the adoption of the Constitution (1785), slavery had almost disappeared in the North. Even in parts of the South it was unpopular. The great patriots and statesmen of Virginia, Washington, Jefferson, Madison, Mason, and others, hoped to see the institution quietly disappear. The Constitution recognized the existence of slavery and permitted the importation of negroes until 1 January, 1808. It also provides that in a census of the people three-fifths of the negroes be counted. This provision gave rise to two systems of enumeration. For state purposes every human being was counted, that is, if he were an inhabitant. For Federal purposes all whites were counted, three-fifths of the negroes, and any Indians who paid taxes. Thus the population of the state was not the same as its "Federal numbers". At the same time that the Constitution was being framed, the Continental Congress enacted the famous Ordinance of 1787. Section 6 forever prohibits slavery in the territory north-west of the Ohio River. This measure was re-enacted by the Congress under the Constitution.
When benevolent people and wise statesmen of the South expected the gradual extinction of slavery, the invention of the cotton gin created an industrial revolution in that section. Slavery became a source of extraordinary profit and was soon regarded as an economic necessity. Thereafter cotton-raising became the chief industry of the South. There was an immense demand for negroes, and all thought of emancipation was forgotten. The Constitution conferred upon Congress no authority over the subject of slavery except in the territories and in the District of Columbia. After the admission of Maine as a free state, almost to the time of the Civil War, slave states and free states were admitted to the Union alternately. This preserved a sort of balance between the two sections. The American Colonization Society was organized at Washington in 1817. The object of this association was to organize settlements on the western coast of Africa for free negroes who would volunteer to go thither. During the forty years ensuing, 8000 emancipated blacks emigrated to Africa. The promoters of this society, whose officers were largely Southern men, were disappointed in the slender success of the movement. At that time there were a number of abolition societies in the South, though very few in the North. After 1829 abolition societies began to be organized in the North. These demanded the extinction of slavery not only in the territories but in the states. Periodicals appealing to this constituency and endeavouring to win converts were now undertaken from time to time.
Among the pioneers in this movement was one Benjamin Lundy, a New Jersey Quaker. He had resided in East Tennessee, whence he removed to Baltimore. In that city he published the "Genius of Universal Emancipation". There also he made the acquaintance of William Lloyd Garrison. The hostility of the pro-slavery element compelled them to leave the city. In 1831 Garrison began publishing the "Liberator" in Boston. The "Liberator" denounced the slaveholders as criminals, and demanded the immediate emancipation of slaves throughout the United States. As a defensive measure it was excluded from circulation in the South. While the effect of Garrison's teachings was feared in the slave states, they were not very acceptable in Boston. In 1835, while addressing an anti-slavery meeting at the City Hall, he was taken from the building and dragged through the streets with a rope about his body. For personal safety it was necessary to lodge him in jail. As a result of Garrison"s teachings anti-slavery societies were formed in the North. The first of these was the "New England Anti-Slavery Society", organized in 1831. A few years later a national organization was formed in Philadelphia. The membership of these early anti-slavery organizations included Wendell Phillips, Gerrit Smith, Emerson, Dr. Channing, Theodore Parker, Henry Ward Beecher, and other persons equally well-known. Anti-slavery meetings were often dispersed by Northern mobs. A Connecticut teacher, Miss Crandall, who opened her school to negro girls, was thrown into jail, while her school was broken up by the mob. An Illinois Abolitionist editor, Rev. Elijah P. Lovejoy, was killed by a pro-slavery mob.
In 1831 occurred in Southampton County, Virginia, the Nat Turner insurrection, when the slaves rose against their masters and massacred sixty persons. In the South this was ascribed, without much reason, to the influence of Abolitionist literature. Large rewards were offered, below Mason and Dixon's Line, for the delivery of the prominent anti-slavery leaders. Northern legislatures were called upon to suppress the Abolitionist societies by law. They continued, however, to flood the South with their literature, and appear to have seriously expected to convince the slave-holders of the evils of human servitude. The South demanded the exclusion from the mails of this obnoxious literature, but the postmaster-general claimed that he had no authority to exclude objectionable matter from the mails. In the summer of 1835 the people of Charleston took the matter into their own hands, intercepted the mails, seized the Abolitionist literature and made a public bonfire of it. The House of Representatives refused to receive petitions in any way relating to slavery, or rather voted to lay them on the table. In Congress ex-President John Quincy Adams acted as the spokesman of the Abolitionists. In the brief space of four years he presented two thousand anti-slavery petitions. The more the House endeavoured to discourage such petitions, the more active became the Abolitionists. That body therefore on 28 Jan., 1840, declared that "no petition, memorial, resolution or other paper praying for the abolition of slavery in the District of Columbia or any State or Territory, or the slave trade between the States and the Territories of the United States in which it now exists, shall be received by this House or entertained in any way whatever". About twenty members from the free states supported this resolution. For a long time petitions poured into the House praying for the repeal of the "gag rule", but it was not until 1844 that this was done.
In 1840 the Abolitionists nominated James Gillespie Birney a Southerner, as their first candidate for the presidency. He received 7000 votes. Four years later (1844) 62,000 voters supported another Abolitionist candidate. When it is remembered that many of the anti-slavery party were so radical that they refused to participate in such contests, their increase in numbers must have convinced the South that they were destined soon to be a menace to slavery. In Congress the discussion of slavery aroused much bitterness, and henceforth that issue coloured almost every question in the tide of events. Slavery had been recognized by the Constitution, but that instrument gave to Congress authority over the subject only in the District of Columbia and in the territories, and it was not until vast areas had been acquired by the United States that Southern statesmen perceived any danger to their own section in such agreements as the Compromise on the admission of Missouri. After the acquisition of the South-West from Mexico, they insisted that the restriction of slavery in the territories was a discrimination against those Southern citizens who were interested in the institution. The territories were open to the citizens of the North with their property; why not allow the citizens of the South the same privilege? To this the North replied that negro slavery was a moral wrong and ought to be restricted rather than extended. The civilized world, said that section, has condemned slavery as an evil. If, then, the institution could not be abolished, it should not be further extended. Moreover, if the citizens of a commonwealth could take into one of the territories all the kinds of property recognized by the laws of that commonwealth, the citizens of other states could insist upon the same privilege. In this case everything would be property in one of the territories which was so regarded in any one of the states. This is entirely inconsistent with any Congressional regulation of the subject. Perhaps not more than one-third of the Southern people were interested in the institution of slavery, but the large slave-holders formed a powerful aristocracy. Though in number they may not have exceeded 10,000, they were influential enough to name governors, congressmen, and state legislators, and for a time to determine important questions of foreign and domestic policy. In the South their opinions were not often questioned. In many of the Southern States it was forbidden to teach slaves to read and write, but oftentimes the more humane masters taught them the meaning of the Scripture and even the elements of knowledge. Naturally the influence of the more intelligent among the negroes was feared. Southern statesmen of the generation before the Civil Wax expressed opinions that are not now held in that section.
The Kansas-Nebraska Bill. From the results of the presidential election of 1852 the Whig party never recovered. The great Democratic victory of that year is generally ascribed to the attitude of that party toward the Compromise measures, especially its position on the Fugitive Slave Law. Though in the beginning it met with much opposition, that act was now enforced quietly. When Franklin Pierce was inaugurated, 4 March, 1853, the nation was enjoying something like a state of tranquillity. The new president apparently believed that the slavery agitation had permanently sunk to rest. In the midst of this repose a measure was introduced into Congress which plunged the nation into a sectional strife more bitter than any which preceded it. Stephen A. Douglas, of Illinois, Chairman of the Senate Committee on Territories, introduced a bill to organize a government for that part of the Louisiana Territory between Missouri and the Rocky Mountains. Senator Douglas has been accused of having been influenced by his personal ambition. He could have added to his popularity by assisting in the acquisition of Cuba, a project agreeable to the South, but he was not in the president's cabinet. In the way of increasing his popularity he could have made himself acceptable to that section by a better tariff law, but he had little talent for mathematics or economics. The position which he occupied, as Chairman of the Committee on Territories, he proceeded to turn to account. He maintained that the part of the Compromise of 1850 referring to Utah and New Mexico established "certain great principles", which were intended to be of "general application". In his second bill it was provided that the country mentioned would be divided into two territories, one to be called Kansas and the other Nebraska. It expressly repealed that section of the Missouri Compromise restricting slavery, and opened up to slavery territory which was already free soil.
The true intent and meaning of this act, said the law, is, "not to legislate slavery into any territory or state nor to exclude it therefrom, but to leave the people thereof perfectly free to form and regulate their domestic institutions in their own way, subject only to the Constitution of the United States". There began at once a seven years' struggle for Kansas. From the North the free state men and from the South the slave state men rushed into Kansas and began a struggle for its possession. The slave State of Missouri promptly attempted to colonize the new territory, and settled at a place which was called Atchison in honour of a pro-slavery Senator of Missouri. On the other hand, the North was not idle. The New England Emigrant Aid Society sent a band of free state men, who settled west of Atchison at a place named Lawrence. Strife began in November, 1854, at the election of a territorial delegate to Congress. Armed bands of Missourians crossed the border into Kansas, took possession of the polls, and, though they had no right to vote, elected a pro-slavery delegate. According to the principle of the Kansas-Nebraska Bill the people dwelling in the territory were to decide whether it should be a free or a slave territory. Therefore each side endeavoured to elect a majority of members to the territorial legislature. The election took place in March, 1855. As election day approached, armed Missourians entered Kansas "in companies, squads, and parties, like an invading army, voted, and then went home to Missouri". In this manner was elected a legislature of which every member save one was a pro-slavery man. It promptly adopted the slave laws of Missouri and applied them to Kansas. The free state men repudiated this legislature, held a convention at Topeka, and made a free state constitution, which they submitted to popular vote. Pro-slavery men refrained from voting but the free state people ratified the proposed constitution. Later they elected a governor and a legislature. When that body assembled, senators were elected, and Congress was asked to admit Kansas into the Union.
The old leaders of the Whig party, Clay and Webster, were dead, but that organization lost not only leaders but thousands of voters in the free states. As early as 1841 a state convention in Louisiana founded the Native American or Knownothing party. The Kansas-Nebraska Act and its execution led to a breaking up of the old political parties. As early as 1854 there was formed a new organization established on anti-slavery principles. The new party, named Republican, was joined by Free-soilers, Whigs, and anti-Nebraska Democrats. The first National Nominating Convention of this party (1856), its candidates, and some of its principles have been noticed in the sketch of political parties. In that election the Democratic nominees, Buchanan and Breckinridge, were chosen. Whigs and Knownothings then disappeared from national politics. In his inaugural address President Buchanan referred to a forthcoming decision of the United States Supreme Court, which would set at rest the slavery agitation. This was in the case of Dred Scott v. Sanford. The question in this celebrated case was whether a slave became free if taken by his master to, and permitted to reside in, a free state. The opinion of the majority decided;
· that Dred Scott was not a citizen, and therefore could not sue in the United States courts. His residence in Minnesota had not made him free;
· that Congress could not exclude from the territories slave property any more than other sort of property;
· the Missouri Compromise of 1820 was null and void. The dissenting opinion of Justice Curtis in this case was destined to become the legal basis of the Thirteenth Amendment.
The effect of this decision was to split the Democratic party in the North and to attract great numbers of anti-slavery men to the new Republican organization. In Kansas the struggle between free-state and slave-state men continued, the administration giving its support to the latter. To this era belong the celebrated joint debates between Senator Douglas and Abraham Lincoln for the United States senatorship for the State of Illinois. The legislature which was to elect a successor to Senator Douglas was itself to be chosen in 1858. One candidate was an advocate of squatter sovereignty, the other was opposed to the extension of slavery into the territories. Before the people of seven towns in their state the rival leaders discussed their respective platforms. Though Lincoln was defeated for the United States Senate, his remarkable speeches made him a national character and won for him the Republican nomination in the great contest for the presidency in 1860. In that era John Brown, who hated slavery and who had opposed it in Kansas, settled on the Maryland side of the Potomac River not far from Harper's Ferry with about twenty followers. In October, 1859, they seized the United States armoury at that town and freed a number of slaves in its vicinity. The negroes did not rise as Brown had expected; his force was soon overpowered by United States troops; Brown himself was captured, tried for treason against the State of Virginia, and convicted of promoting a servile insurrection. In December, 1859, he was hanged. In some localities of the North there was sympathy for his fate, but other communities looked on with indifference.
To many people in America the administration of President Buchanan appeared to be perfectly tranquil. Nevertheless, there were at work unseen but powerful forces. As we have seen, as early as 1832 there was talk of disunion; after 1850 the notion of secession became familiar. In 1860 the excuse for this step was the election of Abraham Lincoln, the candidate of the Republican party who was regarded by the South as a sectional candidate, now a sectional president-elect. The party to which Lincoln belonged was a minority one. Indeed, there were cast against him almost a million more votes than were cast for him. In the Presidential contest of 1860 Breckinridge and Lane expected the support of the Southern States; Douglas was the choice of the Northern Democrats. The Constitutional Unionists nominated Bell and Everett. It was this split in the Democratic party that made possible, in November, 1860, the election of Abraham Lincoln and Hannibal Hamlin.
The Legislature of South Carolina, which had assembled for the purpose of appointing electors of president and vice-president, called a convention, which met at Charleston on 20 Dec., 1860, and passed an ordinance of secession. According to the Southern theory, this act severed the relations of that state with the Union. Other states followed her example, and in Feb., 1861, at Montgomery, Alabama, organized the Confederate States of America. A provisional constitution was adopted, and agents were sent into other Southern States to persuade them to join the slave-holding confederacy. At different dates until May, 1861, other commonwealths cast their fortunes with the new government. In all, the seceding states numbered eleven. The President of the Southern Confederacy was Jefferson Davis, of Mississippi; Alexander H. Stephens, of Georgia; was chosen vice-president. The constitution differed but slightly from the Constitution of the United States. Its preamble stated that the Confederate States acted in their sovereign and independent capacity.
Civil War. While the people of the South were organizing a government, President Buchanan did nothing to preserve the Union. In his view the states had no right to secede, but, if they did so, there was no authority conferred by the Constitution of the United States to prevent such action. On 4 March, 1861, Lincoln took the oath of office as president and delivered a very temperate address, in the course of which he stated that he had no purpose to interfere with the institution of slavery in the states where it existed, and he believed that he had no lawful right to do so. Nevertheless, he had formed a resolution to enforce the laws and to protect the property of the United States. It was in his endeavour to carry out this policy that the great Civil War began. In their eagerness to extend their authority over the entire South the Confederate officials decided to seize Fort Sumter, which was the property of the United States. On 12 April 1861, a considerable army under General Beauregard began its siege. The little garrison under Major Anderson was compelled to surrender. The first important battle between the sections took place at Bull Run, Virginia, 21 July, 1861, when the same Confederate general defeated the Union army under General McDowell. For the conflict thus inaugurated the South, which had long been preparing, was much better equipped than was the North. After looking into the law and consulting the precedents, President Lincoln in a proclamation called forth the militia of the several states.
The policy adopted in Washington was to divide the Confederate States along the line of the Mississippi, to blockade their ports and to take their capital, which had been removed to Richmond after the secession of Virginia. The Confederates won another battle, at Ball"s Bluff, in Oct., 1861. Meanwhile a large army was being brought together at Washington. This was placed under the command of General George B. McClellan, who later advanced toward Richmond from Yorktown. In May, 1862, his army was close to the Confederate capital. Thereafter occurred heavy fighting until the beginning of July. Later in the season the Union forces were again defeated near the old Bull Run battle-ground. This succession of victories persuaded General Robert E. Lee, then in command of the Army of Northern Virginia, to make his first invasion of the North. On 16-17 Sept., 1862, he was defeated at Antietam by a superior Union force under General McClellan, and compelled to retreat into Virginia. The approach of winter found him occupying a strong position in the vicinity of Fredericksburg. There he was attacked by General Burnside, who had superseded McClellan in the command of the Federal army Lee inflicted immense loss on his opponents, and in May, 1863, at Chancellorsville won perhaps a still greater victory. These advantages effaced every recollection of his defeat at Antietam, and induce him to make another invasion of the North. During May and June, 1863, his victorious troops marched leisurely through Virginia and Maryland, and during the first three days of July following fought at Gettysburg, Pennsylvania, the greatest battle of the New World. The defeat of General Lee by General George G. Meade, the Commander of the Army of the Potomac, was a disaster to the South, and marked the turning-point of the war. General Lee never again commanded so splendid an army; in fact the Confederacy could not furnish one. Perhaps a greater military leader than Meade would have annihilated the remnant of the Army of Northern Virginia before it arrived at the Rappahannock a second time. As it was, Lee escaped and was able to protract the struggle for more than another year. When the war was renewed in Virginia, Lee and his famous captains were opposed to Generals Sheridan and Grant.
The mention of these officers reminds one of the progress of the Federal armies in the West. The problem of opening up the Mississippi was begun in the south by General Benjamin F. Butler in command of an army, and Commodore D. G. Farragut, who co-operated with a powerful fleet. In April, 1862, New Orleans was permanently occupied by the Federals. Farther north the river had been freed from Confederate control by the victories of General Pope, General Grant, and Commodore Foote. The capture of Forts Henry and Donelson brought Grant"s army into the heart of Tennessee and led to the flight of its legislature to Memphis, where the Confederates still had a foothold. Later that general directed his attention to the remaining obstacles to the free navigation of the Mississippi, namely Vicksburg and Port Hudson. However, his first movements were not altogether successful. Sherman and some of his other officers met with reverses. In fact, there was little in the first attempts that would lead one to foretell a glorious conclusion of the campaign. Grant decided to run past the batteries at Vicksburg; landed a large army below that place, and in the interior of Mississippi defeated both Pemberton and Johnston, the Confederate commanders. The army of the former general, over 37,000 strong, which was forced into the city of Vicksburg, surrendered on 4 July, 1863. This loss occurring on the day after the great defeat at Gettysburg was too much for the resources of the South. Within about five days Port Hudson also fell into the hands of the Federals, and the Mississippi was open from its source to the Gulf.
A large Union force under General Rosecrans was stationed near Murfreesboro, Tennessee, where also was the Confederate General Bragg with a fine army. In that vicinity was fought one of the great battles of the war. Bragg was defeated 31 Dec., 1862, and 2 Jan., 1863, and was finally forced to enter Georgia, where he was greatly strengthened. On 19 and 20 September, 1863, these armies fought at Chickamauga the most desperate battle that had yet taken place in Tennessee. The military genius of General George H. Thomas saved the Union army from destruction after Rosecrans had left the field. Though his fame was to come later, even here Sheridan displayed great ability. Though still in command, Rosecrans remained inactive, and pressed the administration for reinforcements. When it was feared that he would surrender the army, President Lincoln sent General Grant to the headquarters of Rosecrans; Sherman came later with a small force. As we have seen, Sheridan and Thomas already belonged to that army. General Hooker was sent west from the Army of the Potomac, which was following Lee. This was the only occasion during the war when nearly all the great Union commanders took part in any battle. The Federal cause had the benefits of their services at Missionary Ridge and Lookout Mountain, 23-25 Nov., 1863. In these great battles Bragg, after much loss, was forced into Georgia, where his command was turned over to General Joseph E. Johnston. He retreated slowly toward Atlanta, followed by Sherman and Thomas. Grant and Sheridan came east; the former, commander-in-chief of all the Federal armies, took up his headquarters with Meade's army, while the latter was given an independent command in West Virginia. This brought him later into the Shenandoah Valley, where he destroyed a fine Confederate army under General Early during the summer and autumn of 1864.
After winning a number of small battles from Johnston, who had continued to retire before him, Sherman finally reached Atlanta. There his command was energetically attacked by General J. B. Hood, who had superseded Johnston. The aggressive system of the new leader destroyed an excellent army and left the State of Georgia at the mercy of Sherman's veterans. To draw the Federal commander away from the interior of the commonwealth, Hood entered Tennessee, intending, no doubt, to alarm the people of the Middle West by a demonstration of force in the direction of the Ohio River. This policy, however, failed to divert Sherman from his purpose of marching to the sea and destroying en route whatever would be of value to the Confederate armies. This was very thoroughly, Southern people think ruthlessly, done. By December, 1863, Sherman captured Fort McAllister, and later made President Lincoln a Christmas present of Savannah. As he marched northward through the Carolinas, General Hardee hurried away from the city of Charleston lest his little army might be captured. When Hood invaded Tennessee, Sherman left Thomas to deal with him. In an evil hour for the Confederacy, Hood threatened Thomas at Nashville. The Union commander came from behind his defences, captured the Confederate guns and soldiers behind their intrenchments and annihilated Hood's army. After this, all the available troops in the lower South were entrusted once more to General Johnston. Great though that officer's genius undoubtedly was, it was not sufficient to sustain the declining fortunes of the South. Grant had begun at the Wilderness 4 May, 1864, his advance toward Richmond and Petersburg. Sheridan, as already stated, had destroyed the army of Early in the Shenandoah Valley, and of his own account joined the great army under Grant. In the beginning of 1865 there was an attempt to end the war by a conference of Southern statesmen and President Lincoln, with his Secretary of State, at Hampton Roads, Virginia. Nothing came of this attempt. The South made an expiring effort, but its resources were exhausted. Grant forced Lee out of Richmond; he was hurrying toward the western part of Virginia, and was compelled at Appomattox Court House to surrender the remnant of his small army. Grant was in his rear and Sheridan squarely in his path. The end, which had long been foreseen, came on 9 April. Less than three weeks later Johnston surrendered to Sherman near Raleigh, North Carolina. The small Confederate forces still in arms soon dispersed or surrendered.
The Confederate navy was built chiefly in England. Cruisers equipped in that country inflicted much damage on American commerce, and for her failure to refrain from these indirect acts of hostility Great Britain was later compelled to pay the United States the sum of $15,500,000. This was distributed among those American citizens whose property and ships had been destroyed by vessels of the class of the "Alabama", the "Florida", and the "Shenandoah". For a time England refused to pay any attention to the demands of the United States, but finally entered into a treaty, and consented to leave the settlement of the matter to an arbitration court, which convened at Geneva in 1872, with the result mentioned. These vessels inflicted great damage on American commerce, and British officials in the Bahamas, the Bermudas, and the West Indies permitted ships known as blockade runners to land immense quantities of English goods in Southern ports. This had much to do with the desperate resistance of the South. The Federal navy, however, was efficient, and during the war captured or destroyed 1504 ships engaged in this perilous trade. In the beginning of the conflict the South built ironclads like the "Merrimac," and destroyed many of the wooden ships of the United States navy. After 1862 the Federal Government began to construct a new type of warship known as "Monitors", which were found effective in coping with the Southern ironclads, and resulted in the maintenance of the blockade of the Southern ports. The first of those so named was invented by an engineer named Ericsson, also the inventor of the screw propeller. When the war began, the vessels of the United States navy were scattered over the globe.
Reconstruction. When the Virginia secession convention decided to support the Confederate States, the citizens in the western part of the "Old Dominion" took steps to establish a loyal state of Virginia. A governor was chosen, senators and representatives were elected, and finally admitted to seats in Congress. The new commonwealth, which was called West Virginia, was proclaimed a member of the Union, 20 June, 1863. As soon as Tennessee was beginning to slip from the hands of the Confederacy, President Lincoln appointed Andrew Johnson as military governor of that state. Immediately after his arrival in Nashville he began to organize the Union elements, and took steps toward the building up of a loyal state government. He also exerted himself to persuade men to enlist, and after providing them with arms sent them to the front. His attempts to establish a government friendly to the United States were constantly interrupted by Confederate armies. It was during the severe fighting in that state that the president issued his proclamation of amnesty and reconstruction. He sought to apply the same system to the States of Arkansas and Louisiana. His plan of restoring loyal governments in those states was as follows: a duly qualified person was to take a census of those who were willing to take an oath of allegiance to the United States. lf their number was equal to ten percent of the voters of the state in the presidential election of 1860, they were empowered to take steps toward the formation of a loyal government. This nucleus would be recognized by the president as the state, and would receive the protection of the army and navy of the United States while they were organizing it. Of the states reconstructed according to this plan only Tennessee was recognized by Congress. On this important subject the National Legislature was not in harmony with the executive, and after the assassination of President Lincoln, that body soon disagreed with his successor, Andrew Johnson. When the 39th Congress met in December, 1865, it refused to admit to the seats which they claimed those senators and representatives who came from states reconstructed under the direction of President Johnson during the preceding summer. Instead the Congress appointed a joint committee, which was empowered to inquire into the condition of the states recently in rebellion, and determine whether any of them were entitled to representation in Congress.
On 18 Dec., 1865, the thirteenth amendment was proclaimed a part of the Constitution. This abolished slavery in every part of the United States. The president's proclamation, which became operative on 1 Jan., 1863, had freed the slaves only in the seceding states, and of them certain parishes of Louisiana, a few counties in Virginia and the entire State of Tennessee were excepted. There was also a doubt in the minds of some lawyers as to whether the proclamation of President Lincoln, which was issued as a military measure, was perfectly valid. To free the slaves everywhere in the Union, and to set at rest the scruples of constitutional lawyers, it was deemed necessary to make this change in the fundamental law. The Joint Committee suggested the submission to the states of the fourteenth amendment. This, which was adopted in July, 1868, nationalized citizenship, disfranchised certain classes who had participated in rebellion, and prohibited the payment of the Confederate debt. To entitle a state to restoration in its former place, these amendments had to be adopted. Those states that did not do so promptly were required to adopt still another amendment, the fifteenth, which in effect gave the freedmen the franchise. Mr. Lincoln would have conferred the suffrage upon the more intelligent of the negroes and those who had fought gallantly in the Union ranks. Beyond that he was not prepared to go. The enfranchisement of the entire body of males twenty-one years and over among the freedmen was the result of the adoption by Congress of a plan of reconstruction very different from that of Mr. Lincoln. It was shaped to a great extent by Charles Sumner and Thaddeus Stevens. In pushing their measures through Congress they were constantly opposed by President Johnson, who was a Democrat and a "strict constructionist" of the Constitution . When he violated the Tenure of Office Act, he was promptly impeached of high crimes and misdemeanours. The managers of the impeachment lacked one vote of the two-thirds necessary to convict. One by one the erring states returned. The Congressional plan of reconstruction provided for a division of the South into eleven military districts, and the establishment in each of troops commanded by a major-general. Far earlier there had been established a Bureau of Freedmen Refugees, and Abandoned Lands. The army and the Freedmen's Bureau assisted in preserving order during the interval up to the spring of 1877, when the last of the Federal troops were withdrawn from the South. This was the end of the era of Reconstruction. It is impossible even to estimate the destruction of wealth that had resulted from four years of war, or the confusion that succeeded.
Burdens of War. In the administration of President Jackson the public debt of the United States was about $37,000. By 1861 it had risen to $90,000,000. The total revenue was then only $41,000,000 a year. When the war began it was necessary to adopt a method more productive. Early in the conflict Congress increased the duties on imports; imposed a tax of 3 percent on all incomes over $800 ; created an internal revenue; taxed trades, professions, occupations, and even sales and purchases. From such sources there was collected between 1862 and 1865 the sum of $780,000,000. By reason of its constitutional authority Congress borrowed money "on the credit of the United States" by selling bonds. The extent to which advantage was taken of this grant of power will be apparent from the fact that between 1 July, 1861, and 31 Aug., 1865, there was sold to the people of the United States $1,109,000,000 worth of bonds, to raise money to carry on the war. United States notes, bearing interest, were issued to the amount of $577,000,000. There were also notes bearing no interest. These included the "old demand notes", the "fractional currency", and the "national bank notes". Though the amount of money paid out in the course of the war was immense, there was a public debt of $2,845,000,000 on 31 Aug., 1865 Besides the Federal debt there were state debts of almost $500,000,000. A generation after the war had passed away the National Government was still paying out annually in pensions from $150,000,000 to $160,000,000, at that time about one-third of its entire expenses. At the distance of half a century from the beginning of the great conflict vast sums are still paid in pensions to the disabled survivors and the dependents of deceased Union soldiers. It has been estimated that 300,000 men lost their lives in the war for the Union. In the cause of secession the loss of life must have been quite as great, and the amount of suffering very much greater, because the South, in the era preceding the war, obtained almost everything in the way of manufactures from the North or from Europe. The outbreak of the rebellion found the people within the Confederacy almost destitute of the skill or the machinery to make the goods which they consumed, and the stringent enforcement of the blockade by the United States ships soon caused embarrassment ever where in the South. Instead of healing the wounds of war the Congressional plan of reconstruction, which contained vindictive elements, served only to aggravate them. It was, however, believed to be necessary, and was, therefore, supported by patriotic and enlightened men in the North.
New States. The south-western part of the United States was acquired from Mexico at the close of the Mexican War. California, which was included in that cession and admitted to the Union as a free state by a provision of the Compromise of 1850, rapidly developed. The rumour that gold had been discovered there was soon known throughout the world, and from the countries and the islands of the Pacific there arrived many settlers. From Mexico and from every part of the United States came multitudes. The rush was greatest in 1849, but it continued long after. Indeed, it has been only in comparatively recent times that it has nearly ceased. Even yet some of its rapidly growing cities receive large accessions from the older states. In 1858, ten years after the discovery in California, tidings reached Missouri that gold had been found on the eastern slope of the Rocky Mountains. A mining camp was soon established on Cherry Creek, in what was then the Territory of Kansas. Later it was named Denver, in honour of the governor. Within a year the place had a population of 1000. In the interior of the mountains some silver-mining camps were in 1864 erected into the State of Nevada. In the space between that state and the Territory of Colorado the Mormons after having been driven out of Illinois, settled in 1848, when they established the community of Deseret, later known as Utah. Montana and Idaho, as well as Colorado were made territories, while Arizona was separated from New Mexico. In 1876 Colorado became a state; The camp on Cherry Creek, Denver, is now a populous city.
On 2 Nov., 1889, the Dakotas came into the Union as states; Montana was admitted on 6 Nov., and three days later the Territory of Washington became a state. In 1907 Oklahoma was admitted as the forty-sixth state. In 1912 Arizona and New Mexico were admitted as states. The accession of new states suggests the territorial expansion of the original Union. It does not, however, give one a definite idea of the national increase in population, in wealth, and in power since 1789.
End of Reconstruction. The two administrations of President Grant formed a period of recuperation and industrial progress. His second term was marked by much corruption in the bureaus of the general government. This condition may have been due to his training, which was chiefly military. Perhaps it was this limitation that enabled dishonest men to win his confidence. During the war the Democratic party formed a very small minority in Congress, but it was strong enough to watch the opposition and to take note of the political scandals. Just at that moment this minority party came under the leadership of Samuel J. Tilden, of New York. With great ability as a lawyer and an unquestioned record as a reformer, he was influential enough to persuade his party to accept the Civil War amendments of the Constitution. In the summer of 1876 he was nominated for the presidency. At the same time Thomas A. Hendricks, of Indiana, was nominated for the vice-presidency. Two weeks earlier the Republican national nominating convention had named Governor R. B. Hayes, of Ohio, and William A. Wheeler, of New York, as its candidates for the presidency and vice-presidency, respectively. On 6 Nov. the election took place, and on the following morning most of the Republican leaders conceded the election of the Democratic candidates. Zachariah Chandler, the campaign manager of the Republican party, did not, however, admit it, but promptly claimed for the nominees of his party 185 electoral votes, and their election by a majority of one vote. On the face of the returns it appeared that the Democratic candidates had carried all the Southern States; also New York, New Jersey, and Indiana. There was no question that Tilden received 184 votes, or one less than the majority required by the Constitution. The 185 claimed by the Republican manager could be made up only by including the electoral votes of Florida, South Carolina, and Louisiana. The Republican "returning boards" of those states had it in their power to determine the result of the election by throwing out the votes of any places where, in their judgment, fraud or intimidation had occurred. One of the Republican electors of Oregon was said to have been disqualified under the Constitution, because he was an officer of the United States. The governor gave the certificate in this case to the Democrat having the highest vote. If Tilden could get this disputed vote his election was assured. This disqualification was merely a technical one, for the Republicans had undoubtedly carried that state.
It seems to have been otherwise in the case of the three Southern States. The constitution says that the presiding officer of the Senate "shall open all the certificates and the votes shall then be counted", but it does not say who is to do the counting. In 1876 the Senate was Republican and the House was Democratic. Two sets of certificates had been sent to Washington. In November and the months following there was much excitement throughout the country, and some persons thought of attempting to seat Mr. Tilden by force. To suppress any disorder, President Grant strengthened the military forces around the capital. In this action the Democrats perceived an attempt at intimidation. So grave was the situation that Congress decided to submit the disputed points to an Electoral Commission. This was to consist of five United States senators, five representatives, and five justices of the United States Supreme Court. There were three Republican and two Democratic senators; the House had appointed three Democratic and two Republican representatives. Congress had elected two Republican and two Democratic justices, and they were to choose a fifth. It is perfectly clear that this member could determine the entire question. Mr. Justice Bradley, a Republican, was the person chosen. This made up a commission of eight Republicans and seven Democrats. Every important question before the Commission was decided by a strict party vote. By many independent persons it is regarded as an established fact that the Democrats had been counted out in the election of 1876 by "carpet baggers" and the negroes, who were under their guidance. On 2 March the election of Hayes and Wheeler was announced by the president of the Senate. Amongst Democrats there was extreme disappointment, but Mr. Tilden himself advised obedience to the law.
An early act of the new president, often referred to by orators and newspapers as a fraudulent Executive, was the withdrawal of the Federal troops from the South. The "carpet bag" governments soon came to an end, and also the wild political orgies that disgraced them. This also was the era of strikes, Chinese agitation, and epidemics. Before the administration of President Hayes began, an important question of foreign relations was settled. In 1861 Great Britain, Spain, and France each sent an army to Mexico to collect debts due their respective subjects. When it became apparent that Napoleon III had ulterior designs, Great Britain and Spain withdrew. The French troops remained. Seeing that the United States was engaged in war, Napoleon overturned the Mexican Republic and made Maximilian, a brother of the Emperor of Austria, Emperor of Mexico. The United States protested against this violation of the principles of the Monroe Doctrine, but nothing was done till the war was over. Then General Sheridan was sent to the Rio Grande with 50,000 veterans. The French army was promptly withdrawn in 1867, and Maximilian fell into the hands of the Mexicans, by whom he was shot. The republic was then restored.
Recent History. In the election of 1880 the Republican candidates, General James A. Garfield and Chester A. Arthur: were successful. The new executive had scarcely entered upon the duties of his office when he was shot by Charles J. Guiteau, a disappointed office-seeker. This event took place on 2 July, 1881, but the president lingered on till 19 Sept., 1881, when he died at Elberon, New Jersey, where he had been taken in the hope that he might recover. The forty-sixth Congress had ceased to exist on 4 March, and the forty-seventh would not meet till December. Had President Arthur died or been killed during the interval, there would have been no national executive. It was this condition which suggested the passage in 1886 of the Presidential Succession Act. Thereafter, in case of the occurrence of vacancies in both offices, the heads of departments would succeed to the presidency in the order in which those departments had been established, viz., State, Treasury, War, Justice, Post Office, Navy, Interior. No other departments existed at that time. Of course, the secretary succeeding to the presidency must have the qualifications enumerated in the Constitution. In the administration of President Arthur there was passed a law for the suppression of polygamy in Utah; also an act to regulate appointments to the Civil Service of the United States. Hitherto most of those appointments had been bestowed as a reward for partisan services. The new law was designed to make appointments to public office on the ground of fitness. Since its passage in 1883 much progress has been made in the matter of making appointments, but the system is still crude.
In the presidential contest of 1884 the Republicans nominated James G. Blaine and John A. Logan as their candidates, while the Democrats selected Grover Cleveland and Thomas A. Hendricks. The nomination of Blaine was the signal for a secession from the Republican ranks. Independents within the party, then known as "Mugwumps", refused to support the ticket, and contributed much toward its defeat. In the first administration of Grover Cleveland there were passed several important laws: an anti-contract labour law (1885), which prohibited the importation of aliens into the United States under contract to perform labour or service; the Interstate Commerce Act (1887), which placed railways under the supervision of a commission. That body has to see that charges for the transportation of merchandise and passengers are reasonable and just; also that no rebates, special rates, or unjust discriminations are made for one shipper in preference to another. A second Chinese Exclusion Act was passed in 1888. This prevented the return to the United States of any Chinese labourer who had once left this country. A Bureau of Labour was created in the same year. Questions of public finance also received the attention of the administration. In twenty years the public debt had been reduced by $l,100,000,000. Every bond that could be cancelled was called in and paid at its face value. There were other bonds, but they had many years to run. The Government could indeed buy them at a high rate or allow them to run. It did not appear sound policy to buy them at a high rate, while if they were permitted to run, the Government did not need its present income, for a surplus was rapidly accumulating in the Treasury. This was the condition which led to the proposal to enact a new tariff law. This conclusion was reached toward the close of President Cleveland's administration. When, therefore, the presidential election of 1888 came round, it found the Democrats supporting the policy of a tariff for revenue. On the other hand, the Republicans desired to retain the protective tariff. They proposed to reduce the revenue by lowering the taxes on tobacco and on spirits used in manufactures. They would also admit free of duty articles of foreign manufacture, if the United States did not manufacture a similar class of articles. Benjamin Harrison and Levi P. Morton were chosen as Republican candidates. When this party was again in control of the government, it began at once to take measures for the redemption of its promises. The McKinley Tariff Act was passed in 1890, and on 27 June in the same year a dependent pension bill. Hitherto the laws granted pensions only to those who had sustained an injury or contracted a disability in the service and in line of duty. The new law allowed a pension to all those who had served ninety days in the army or the navy, and were disabled, whether they contracted that disability in the service or not. The maximum allowance under this law was $12, and the minimum $6 a month. This law increased the names on the pension rolls to 970,000. It was in the administration of President Harrison that the Sherman Act became a law. It provided that the Secretary of the Treasury should buy each month 4,500,000 ounces of silver; that he should pay for the bullion thus purchased with treasury notes; that on demand of the holder the secretary must redeem these notes in gold or silver; after a fixed date, 1 July, 1891, the silver need not be coined, but might be stored in the treasury, and silver certificates issued. The Farmers Alliance and the People's Party belong to this era.
In 1892 Cleveland was once more elected. This time the Democratic party had control of the two political departments of the government, its first complete triumph since 1856. At the time of his inauguration, 4 March, 1893, the business of the country appeared to be in a very prosperous state, but during the succeeding summer and autumn there swept over the country a financial and industrial panic which wrecked banks and commercial establishments. Manufactories shut down everywhere, and over 300 banks suspended or failed. This was the beginning of a period of great distress. Believing that the compulsory purchase of silver by the Secretary of the Treasury was responsible, to some extent, for the alarming conditions, the president convoked Congress in special session, and asked for the repeal of that clause of the Sherman Act which required a monthly purchase of silver. On 1 November, after a considerable struggle, the compulsory clause was repealed. Industry, however, did not revive. In December, 1893, the Democratic Congress met and passed the Wilson Bills a tariff measure in harmony with Democratic principles. As it was foreseen that the revenue from such a tariff would not produce a revenue sufficient to pay the expenses of the Government, one section of the act provided for a tax of two per cent on all incomes above $4000. This part of the law was afterward declared by the United States Supreme Court to be unconstitutional.
In the matter of foreign relations there occurred during the second administration of President Cleveland a grave controversy between the United States and Great Britain over the boundary between Venezuela and British Guiana. England claimed territory which had hitherto been regarded as belonging to Venezuela, and in this claim the president believed that he perceived a purpose on the part of England to ignore the principles of the Monroe Doctrine. The excitement both in England and the United States was extreme, and some people looked for a war as the outcome. On 2 Feb., 1897, however, a treaty of arbitration was signed at Washington between Venezuela and Great Britain. While the controversy was pending a commission appointed by the president had examined the boundary question and made a report on the subject.
President Cleveland inherited from his predecessor the results of a revolution in the Hawaiian Islands, a revolution in which the United States was involved. In January, 1893, Queen Liliuokalani was deposed by her subjects, who then set up a provisional government, and sent commissioners to Washington to prepare a treaty of annexation to the United States. On 15 February this was sent to the Senate for approval. During the progress of these negotiations the president had heard that a force of men from a United States vessel had landed and given assistance to the revolutionists. This consideration led him to recall the treaty from the Senate and also to send to the islands an agent to investigate the entire affair. The report of this commissioner set forth that the queen had been practically deposed by United States officials. The president then sent another representative to the islands. He was instructed to seek for the restoration of the deposed queen on certain conditions, namely that she would grant full amnesty to all persons concerned in the events by which she had been deposed. To this she demurred, and expressed a purpose to behead the leaders and to confiscate their property. Upon receipt of this reply the president instructed his representative to cease all communication with her until she would agree to grant an amnesty. To this she consented in December, 1893. President Dole was then requested to surrender the government to the queen, but he refused to do so, denying the right of the President of the United States to interfere in the domestic affairs of the islands. Mr. Cleveland, doubting his authority to employ force, referred the entire matter to Congress, where it was investigated by the Senate Committee on Foreign Relations. Construing this action as a purpose to leave the islands to take care of themselves, the revolutionists framed a constitution and organized a republic, 4 July, 1894. The new government was promptly recognized by President Cleveland, and the deposed queen, to whom he had promised a restoration, abandoned the contest for her throne. Though the United States was chiefly responsible for her deposition, succeeding Congresses have ignored her repeated applications for indemnity.
In the presidential election of 1896 the Republican party nominated William McKinley and Garret A. Hobart, and in its platform declared its opposition to "the free coinage of silver except by international agreement". Upon this announcement there took place a secession of twenty-one delegates from the convention. These represented the states which were then the chief producers of silver namely Colorado, Idaho, Montana, Nevada, South Dakota, and Utah. The Democratic convention was held in July, and after a very exciting session chose William J. Bryan and Arthur Sewall and declared for "the free and unlimited coinage of both silver and gold at the present legal ratio of 16 to 1, without waiting for the aid or consent of any other nation". Following this declaration of the convention, many leaders of the party refused to give it their support, scores of newspapers withheld their assistance, and finally in the month of September a convention of "gold Democrats" nominated John M. Palmer and Simon B. Buckner on a platform which declared for a gold standard. In the meantime the silver party had endorsed the Democratic candidates (Bryan and Sewall), and the Populists had nominated Bryan and Thomas E. Watson. There were also other tickets in the field, namely: the Prohibitionists, the National Party, the Socialist Labour Party. After a very serious discussion of the issues McKinley was elected. Immediately following his inauguration, 4 March, 1897, he convoked Congress in special session to revise the tariff. During the course of the same summer the Dingley Tariff became a law.
Cuban Question -- War with Spain. More serious than the tariff question was the situation in the neighbouring Island of Cuba. In February, 1895, for the sixth time in half a century, the natives of Cuba, weary of the misrule of Spain, rose in revolt and founded a republic. In 1868 there was an insurrection in the island which lasted for ten years. By 1878 it had collapsed, but broke out in 1895 on a larger scale. General Campos attempted to suppress the rebellion, but was soon superseded by General Weyler, whose methods were drastic. The chief feature of his policy was to bring the non-combatants into the towns, so that they could not give any further aid to the insurgents. Penned in camps which soon became filthy, and poorly fed, they died in great numbers. Of course, this policy interrupted production and, if continued, would soon depopulate the island. In his annual message, 7 Dec., 1896, President Cleveland noticed the progress of the insurrection, and declared that the United States could not be expected to maintain that attitude indefinitely. In Cuba upwards of $50,000,000 of American capital were invested in plantations, mines, railways and other lines of business. A trade amounting to about $100,000,000 was being destroyed. The wretched condition of the reconcentrados excited the sympathy of the American people, and they began to send food and medical aid to the stricken island. President Cleveland declared that when it became evident that Spain was unable to subdue the rebellion, American obligations to Spain would be superseded by obligations still higher.
When McKinley became president, he demanded the release of American prisoners in Cuba, and requested the Spanish Government to put an end to the conditions existing in the island. At that time it was costing the United States much money to enforce the neutrality laws. A new administration in Spain led to the recall of General Weyler, and to the promise of local autonomy for Cuba; also to the release of the American prisoners and to an amelioration of the state of the reconcentrados. These concessions, however, did not pacify the insurgents, and they rejected the offers almost unanimously. In his message to Congress, 6 Dec., 1897, President McKinley expressed the opinion that the time for intervention on the part of the United States had not yet come. He believed that Spain should be given a reasonable time in which to prove the efficiency of the new system. The Spanish Government had agreed to admit free of duty articles contributed by Americans for the relief of the reconcentrados. In February, 1898, there was published by the Cuban junta in New York a private letter of the Spanish Ambassador to Washington, Señor Dupuy de Lome, in which the diplomat referred to President McKinley as "a pot-house politician and caterer to the rabble", who was endeavouring to stand well with the Spanish Minister and the Jingoes of his party.
An incident more grave than this, which was settled by the resignation of Señor de Lome, was the destruction of the battleship "Maine" and about 260 of her officers and crew, by a mine in Havana harbour. It was generally believed to have been the work of Spain, and, of course, the Cubans did not attempt to remove that idea. A war between the United States and Spain was what the natives of Cuba were eager to bring about. A court of inquiry was unable, however, to fix the responsibility for the explosion, which has since been shown to have been an external one. Congress voted $50,000,000 for strengthening the national defences and buying ships and material of war. On 19 April, 1898, Congress adopted a resolution declaring for the freedom of Cuba, demanding the withdrawal of Spain from the island, and authorizing the president to compel such withdrawal by force. Diplomatic relations were broken off by Spain on 21 April. A few days later Congress declared war, and 200,000 volunteers were enlisted. On 1 May, 1898 Commodore Dewey destroyed the Spanish fleet and captured the forts in Manila Bay, and took possession of Cavité. A joint land and naval force then invested the city of Manila. Another Spanish fleet, under Admiral Cervera, took refuge in the harbour of Santiago de Cuba, where it encountered the American fleet, under Rear-Admirals Sampson and Schicy. Cervera lost all his crews and vessels. Besides the loss in killed and wounded, the Spanish admiral and about 1800 of his men were taken prisoners. On 14 July, 1898, General Toral surrendered Santiago and his army of 25,000 men. General Miles landed a force on the Island of Porto Rico just as hostilities came to an end. Before the tidings had reached the Philippines, Dewey's fleet and an army, under General Merritt, had taken Manila and 7000 Spanish prisoners.
By the treaty of peace, signed 10 Dec., 1898, at Paris, it was provided that Spain should relinquish her title to Cuba, cede Porto Rico, Guam, and the Philippines to the United States, and that the United States should pay $20,000,000 to Spain. On 6 Feb., 1899, the treaty was ratified by the United States Senate. It was also accepted by Spain, and the $20,000,000 was promptly paid. Diplomatic relations were soon resumed. During the progress of the war with Spain the people of the United States began to take a different view of territorial expansion. Though the inhabitants of Hawaii had made repeated applications for annexation to the United States, it was only on 7 July 1898, that the president signed the joint resolution of Congress which provided for annexation. The formal transfer took place on 12 August.
The natives of the Philippines, who had been restless under Spanish rule, expected their political independence after the success of the Americans. Their failure to receive it led them on 4 Feb., 1899, to attack the United States troops at Manila. A war, disastrous for the natives and their leader Aguinaldo, ensued and continued for more than a year. Peace was finally imposed on all the discontented elements in the islands, and in 1900 a commission was sent thither by the president to organize civil government in such localities as appeared to be ready to receive it. On I May, 1900, a system of civil government went into operation in Porto Rico also. Cuba continued under the military control of the United States for many months. In June, 1900, however, the city governments in the island were turned over to the people, and on 5 Dec. a constitutional convention assembled.
	STATISTICS OF THE UNITED STATES

	State
	AREA IN
SQ. MILES
	POPULATION
IN 1910
	DIOCESES
	CATHOLICS
IN 1912

	Alabama
	52,250
	2,138,093
	Mobile (part)
	34,000

	Arizona
	113,020
	204,354
	Tucson (part)
	28,500

	Arkansas
	53,850
	1,574,449
	Little Rock
	23,000

	California
	158,360
	2,377,549
	San Francisco
Monterey and Los Angeles
Sacramento (part)
	251,000
100,000
40,000

	Colorado
	103,925
	799,024
	Denver
	105,000

	Connecticut
	4,990
	1,114,756
	Hartford
	412,973

	Delaware
	2,050
	202,322
	Wilmington (part)
	27,000

	Florida
	58,680
	752,619
	St. Augustine
Mobile (part)
	37,525
5,700

	Georgia
	59,475
	2,609,121
	Savannah
	17,240

	Idaho
	84,800
	325,594
	Boise
	16,000

	Illinois
	56,650
	5,638,591
	Chicago
Alton
Belleville
Peoria
Rockford
	in (1909) 1,150,000
80,000
71,400 
96,000
50,000

	Indiana
	36,350
	2,700,876
	Fort Wayne
Indianapolis
	105,523
122,172

	Iowa
	56,025
	2,224,771
	Dubuque
Davenport
Des Moines
Sioux City
	130,500
50,125
25,000
56,000

	Kansas
	82,080
	1,690,949
	Concordia
Leavenworth
Wichita
	29,000
60,000
32,000

	Kentucky
	40,400
	2,289,905
	Covington
Louisville
	60,000
98,945

	Louisiana
	48,720
	1,656,388
	New Orleans
Alexandria
	550,000
33,000

	Maine
	33,040
	742,371
	Portland
	123,547

	Maryland, and
Dist. of Col.
	12,280
	1,626,415
	Baltimore
Wilmington (part)
	260,000
7,500

	Massachusetts
	8,315
	3,366,416
	Boston
Fall River
Springfield
	900,000
158,090
323,122

	Michigan
	48,915
	2,810,173
	Detroit
Grand Rapids
Marquette
	317,820
140,000
96,500

	Minnesota
	83,365
	2,075,708
	St. Paul
Crookston
Duluth 
St. Cloud
Winona
	265,000
20,705
37,375
64,200
60,000

	Mississippi
	46,810
	1,797,114
	Natchez
	27,700

	Missouri
	69,415
	3,293,335
	St. Louis
Kansas City
St. Joseph
	365,000
55,000
35,000

	Montana
	146,080
	376,053
	Great Falls
Helena
	24,000
61,000

	Nebraska
	77,510
	1,192,214
	Kearney
Lincoln
Omaha
	16,000
38,120
76,635

	Nevada
	110,700
	81,875
	Sacramento (part)
Salt Lake (part)
	8,000
3,500

	New Hampshire
	9,305
	430,572
	Manchester
	126,034

	New Jersey
	7,815
	2,537,167
	Newark
Trenton
	367,000
135,000

	New Mexico
	122,580
	327,301
	Santa Fe
Tucson (part)
	140,573
20,000

	New York
	49,170
	9,113,614
	New York
Albany
Brooklyn 
Buffalo
Ogdensburg
Rochester
Syracuse
	(in 1909) 1,219,920
201,246
700,000
267,000
94,000
144,447
151,463

	North Carolina
	52,250
	2,206,287
	Vic. Apost. of North Carolina, 
and Belmont Abbey
	6,506

	North Dakota
	70,795
	577,056
	Bismarck
Fargo
	28,300
65,571

	Ohio
	41,060
	4,767,121
	Cincinnati
Cleveland
Columbus
Toledo
	200,000
331,000
89,271 
125,000

	Oklahoma
	70,470
	1,657,155
	Oklahoma
	36,937

	Oregon
	96,030
	672,765
	Oregon City
Baker City
	55,000
6,000

	Pennsylvania
	45,215
	7,665,111
	Philadelphia
Altoona
Erie 
Harrisburg
Pittsburgh
Scranton
	604,000
84,760
121,500 
56,600
475,000
275,000

	Rhode Island
	1,250
	542,610
	Providence
	255,000

	South Carolina
	30,570
	1,515,400
	Charleston
	9,650

	South Dakota
	77,650
	583,888
	Lead
Sioux Falls
	18,000
55,000

	Tennessee
	42,050
	2,184,789
	Nashville
	18,500

	Texas
	265,780
	3,896,542
	Corpus Christi
Dallas
Galveston
San Antonio
	81,917
62,000
62,000
95,000

	Utah
	84,970
	373,351
	Salt Lake (part)
	8,000

	Vermont
	9,565
	355,956
	Burlington
	77,389

	Virginia
	42,450
	2,061,612
	Richmond (part)
Wheeling (part)
	38,600
3,000

	Washington
	69,180
	1,141,990
	Wilmington (part)
	500

	West Virginia
	24,780
	1,221,119
	Seattle
Wheeling (part)
Richmond (part)
	90,000 
45,500
2,400

	Wisconsin
	56,040
	2,333,860
	Milwaukee
Green Bay
La Crosse
Superior
	250,000
139,660
116,000
51,043

	Wyoming
	97,890
	145,965
	Cheyenne
	12,000

	Alaska
	577,390
	64,356
	Alaska, Pref. Apost
	14,500

	Canal Zone
	400
	........
	Panama (part)
	........

	Guam
	200
	12,240
	Mariana Islands, Pref. Apost.(part)
	........

	Hawaii
	6,740
	191,909
	Hawaiian Islands, Vic. Apost.
	37,000

	Philippine Is.
	127,853
	8,276,802
	Manila
Calbayog
Cebu
Jaro
Lipa
Nueva Caceres
Nueva Segovia 
Palawan, Pref.Apost.
Tuguegarao
Zamboanga
	1,327,000
800,000
1,146,266
1,200,000
640,000
670,000 
900,000
16,529
250,000
298,145

	Porto Rico
	4,000
	1,118,012
	Porto Rico
	1,000,000

	Samoan Islands
	79
	6,668
	Samoa and Tokelau, Vic. Apost.
	........


In the presidential election of 1900, McKinley and Roosevelt, the Republican nominees, defeated Bryan and Stevenson, the Democratic candidates. While holding a reception during the summer of 1901, at the Pan-American Exposition at Buffalo, President McKinley was shot by an anarchist, and died on 14 September. In succeeding to the presidency, Mr. Roosevelt announced his intention of continuing the policy and retaining the cabinet of his predecessor. The new executive recommended several new laws, but Congress did not pass many at that session. He used his influence during a great strike to bring about a compromise between the coal operators and the mine-workers in the anthracite region of Pennsylvania. Upon the president's recommendation a Department of Commerce and Labour was established in December, 1902. Soon afterwards (18 Oct., 1903), a dangerous controversy with Great Britain over the Alaska boundary was settled at London. Another dispute was arbitrated with Mexico. Relations with the United States of Colombia were not so cordial.
During President Roosevelt's administration was passed an act authorizing the construction of a ship canal across the narrow isthmus connecting North and South America. After expending $250,000,000 in digging a canal between Panama and Colon, a French company was declared bankrupt. In 1889 a new company was organized and was said to have completed two-fifths of the work. At that stage this corporation offered to sell to the United States for $40,000,000 all its rights and property. In June, 1902, Congress empowered the president to accept this offer and to complete the canal at a cost not to exceed $120,000,000. For the necessary concessions generous terms were offered to Colombia but, under a belief that a much larger sum could be obtained, that Government failed to ratify the proposed treaty. This action was the signal for a revolt in Panama, and for the establishment there of a separate state. In November, 1903 the people of that province proclaimed their independence, and set up a republican government. The United States prevented Colombia from suppressing this rebellion, and promptly acknowledged the independence of the new state. With it a treaty was soon concluded containing the concessions demanded by the United States for the completion of the canal. At this stage Colombia was willing to concede, free of cost, all that the Americans had asked, provided she were allowed to reassert her sovereignty over her lost province. The Colombian envoy was informed, however, that it was now too late. The $10,000,000 which had been offered to Colombia was promptly accepted by the new republic; also a perpetual annuity of $250,000, beginning nine years after ratifying the treaty. In return, the United States secured jurisdiction over a zone of territory five miles wide on each side of the canal, and any other land necessary for its construction and maintenance. The Panama policy of President Roosevelt was denounced by many Democratic senators in Congress, but was nevertheless approved by a vote of 66 to 14. Colombia's efforts to stir up complications in Europe came to naught.
In 1904 Mr. Roosevelt was elected president, with Charles W. Fairbanks as vice-president. The Democratic candidates were Judge Alton B. Parker and Henry G. Davis. During his second term President Roosevelt was thwarted by the Senate in his endeavours to regulate railway rates and to advance the cause of arbitration. A prosperity almost unparalleled marked the beginning of the year 1907; at its close business was greatly depressed. In October a panic swept banks and trust companies into the hands of receivers. Relief did not come till the beginning of 1908. The subject of the Federal control of corporations was very fully discussed in the president's message of 3 Dec., 1907. He recommended the enactment of more stringent laws on this subject. On 16 June, 1908; at Chicago, the Republican National Nominating Convention selected as its candidates for the presidency and vice-presidency William H. Taft and James S. Sherman. Bryan and Kern were the Democratic nominees. In the November elections the Republicans were successful. (See articles on the various states of the Union and the Catholic dioceses. See also AMERICA; AMERICA, PRE-COLUMBIAN DISCOVERY OF; BEDINI; INDIAN MISSIONS, BUREAU OF CATHOLIC; INDIANS, AMERICAN; KNOWNOTHINGISM; LEGATE; MISSIONS, CATHOLIC INDIAN, OF THE UNITED STATES; STATISTICS OF RELIGIONS.)
FISCHER, The Discoveries of the Norsemen in America (St. Louis, 1903); O'GORMAN, A History of the Roman Catholic Church in the United States (New York, 1895); REEVES, The Finding of Wineland the Good (London, 1890); HARRISSE, John Cabot the Discoverer of North America and Sebastian his Son (London, 1896); THATCHER,Christopher Columbus: His Life, His Work, His Remains (New York. 1903); VIGNAUD, Histoire Critique de La Grande Entreprise de Christophe Colomb (Paris, 1911); CHEYNEY, A Short History of England (New York, 1904); PARKMAN, Pioneers of France in the New World (Boston, 1907); CHANNING, History of the United States (New York, 1909); BANCROFT, History of the United States from the Discovery of the American Continent (Boston, 1867); BROWN, The Genesis of the United States (Boston, 1890); FISKE, The American Revolution (Boston, 1899); FISHER, The Struggle for American Independence (Philadelphia, 1908); HAMILTON, The Intimate Life of Alexander Hamilton (New York, 1910); The Cambridge Modern History, ed. WARD, PROTHERO, AND LEATHES, VII (New York, 1903); BRUCE, Social Life of Virginia in the Seventeenth Century (Richmond, 1907); ROOSEVELT, The Winning of the West (New York, 1905); ENGLISH, Conquest of the Country North-West of the River Ohio(Indianapolis, 1896); EDLER, The Relation of the Dutch Republic to the American Revolution (Baltimore, 1911); THORPE, The Constitutional History of the American People (Chicago 1900); MCCARTHY, Civil Government in the United States (Washington 1911); MADISON, Journal of the ConstitutionaL Convention (Chicago, 1898); MCMASTER, History of the American People (New York, 1896); MCCARTHY, Lincoln's Plan of Reconstruction (New York. 1901); THWAITES, The Jesuit Relations (Cleveland, 1896); BURNS, The Catholic School System in the United States (New York, 1908); RHODES, History of the United States from the Compromise of 1850 (New York, 1901); ed. HART, The American Nation: A History (27 vols., New York, 1905-08); DAVIS, Rise and Fall of the Confederate Government (New York, 1881); TARBELL, The Life of Abraham Lincoln (New York, 1908); ANDREWS, The United States in Our Own Time (New York, 1903); MCCARTHY, Columbus and His Predecessors (Philadelphia, 1912).
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	The unity of God
1. Does "one" add anything to "being"?
2. Are "one" and "many" opposed to each other?
3. Is God one?
4. Is He in the highest degree one?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The unity or plurality in God
1. The word "Trinity"
2. Can we say that the Son is other than the Father?
3. Can an exclusive term, which seems to exclude otherness, be joined to an essential name in God?
4. Can it be joined to a personal term?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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The University of Aberdeen[[@Headword:The University of Aberdeen]]

The University of Aberdeen
The founder of this, one of the three universities established in Scotland in Catholic times, was William Elphinstone, who was Bishop of Aberdeen from 1483 to 1514. Early in his episcopate a petition had been sent to Rome in the name of King James IV, but probably framed by Elphinstone himself, representing the ignorance which prevailed in the greater part of his diocese, and in the northern districts of the kingdom generally. The Papal Bull for the erection of Aberdeen University was issued 24 February, 1491 (1495 according to our modern way of reckoning). Bishop Elphinstone had been a professor at Paris and at Orleans for nine years, and it was on the University of Paris, both as to form and organization, and also in its wide scope of general mental training, that the new establishment was modelled by its founder. In 1495 Elphinstone procured a royal charter assigning to academic purposes certain ecclesiastical revenues and conceding to the new university all the privileges enjoyed by the universities of Paris, St. Andrews, and Glasgow. Hector Boece, professor of philosophy at Paris, was appointed first principal of the university, which was established in what is now known as Old Aberdeen, near the ancient Cathedral of St. Machar. In 1593, George Keith, fifth Earl Marshal of Scotland, founded a second university (hence called Marischal College) in the new town of Aberdeen, and granted to it the buildings of the dispossessed Black (Dominican), Grey (Franciscan), and White (Carmelite) Friars as endowment. The two universities were united for a time (from 1640 until after the Restoration), and many schemes for their permanent reunion were promulgated in the 18th century; but it was not until 1859 that their fusion was finally affected, after much local opposition. New professorships and lectureships have been recently founded, and at Marischal College, now the seat of the faculties of science, law, and medicine, a scheme of building extension on a great scale is at present (1905) being carried out. The number of students is about 700, and the number of professors 24.
RASHDALE, History of Universities (1805) II, 309; INNES, Sketches of Early Scotch History (Edinburgh, 1871), 254.
D.O. HUNTER-BLAIR 
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The University of Bologna
A tradition of the thirteenth century attributed the foundation of this university to Theodosius II (433); but this legend is now generally rejected. The authentic "Habita", issued by Frederick Barbarossa in 1158, was at best only an implicit recognition of the existence of the school at Bologna, and the bull of Clement III (1189), though it speaks of "masters and scholars", has no reference to a university organization. The university, in fact, developed out of the "Schools of the Liberal Arts" which flourished at Bologna early in the eleventh century. An important feature of the general education given in these schools was the Dictamen, or Art of composition which included rules for drawing up briefs and other legal documents. The study of grammar and rhetoric was closely connected with the study of law. At the same time, the political, commercial and intellectual growth of the Lombard cities created a demand for legal instruction. Ravenna, long the home of jurisprudence, lost is prestige through its conflict with the papacy, and Bologna was its successor. Towards the close of the eleventh century Pepo is mentioned in connection with the revived study of the "Digest"; but it was Irnerius who began the study of the entire "Corpus Juris Civillis" and organized the school of law as distinct from the arts school (1100-30). Along with this revival of the Civil Law came the epoch-making compilation of the Camaldolese (or Bendedictine) monk Gratian. The "Decretum Gratiani" (q.v.) published about 1140, became at once the recognized textbook of canon law. Bologna was thus in its origin, a "jurist" university. The work of Irnerius and Gratian was continued by such men as Odopedus (d. 1300), Joannes Andrea (1270-1348), St. Raymond of Pennafort (1175-1275), and Ricardus Angelicus, who later became Bishop of Chichester (about middle of thirteenth century).
The fame of its professors drew to Bologna students from all parts of Italy and from nearly every country of Europe. It is said that their number at the beginning of the thirteenth century was 10,000. Bologna was known as the "Mater studiorum", and its motto, "Bononia docet", was literally true. The foreign (non-Bolognese) students formed two "universities"; that of the Cismontanes and that of the Ultramontanes. The former comprised seventeen "Nations", the latter, eighteen, including the English. The nations were organized on a plan similar to that of the guilds. Each framed its own statues, elected its own "Consiliari", and held its own meetings. The rector was elected by the students. The masters, also, were grouped in guilds or colleges. In the examination of candidates for degrees, the authority of the masters was supreme; in other matters the students had full control. In the conflicts that often arose between them and the city, the students enforced their claims by emigrating to other towns — Vincenza (1204), Arezzo (1215), Padua (1222), Sienna (1321). Appeal was sometimes taken to the pope, who as a rule decided in favour of the university. Notable among these papal interventions was the Bull of Honorius III (1217).
Bologna in its earliest organization was a "student" university: professors were hired by the students to give instruction. The lectures were either "ordinary" or "extraordinary", a distinction which corresponded with that between the more essential and the less essential of the law-texts (Rashdall). Ordinary lectures were reserved for the doctors; the extraordinary might be given by a student as part of his preparation for the baccalaureate. (See ARTS, BACHELOR OF.) This classification of teachers survives in the modern German university. At Bologna, no examination was required for the Bachelor's degree; permission to lecture was granted the student after a five years' course in law. For the Licentiate, the candidate was obliged to pass a private, and for the Doctorate a public, examination (Conventus, Inceptio). The examinations and the conferring of degrees belonged originally to the masters; but in 1219 Honorius III prescribed that no one should receive the Doctorate without the consent of the Archdeacon of Bologna. In 1292 Nicholas IV decreed that all who were licensed doctors by the Archdeacon of Bologna should have the right, without further examination or approbation, to teach everywhere. These enactments not only enhanced the value of the degree, but also affected the organization of the university. Functions hitherto exercised by private corporations passed into the hands of an official commissioned by public authority, and that authority was ecclesiastical. The degree system of Bologna was henceforth the same as that which had already been established at Paris; and these two schools became the models upon which the later universities were organized.
The development of the law schools at Bologna had as one result the reduction of the Liberal Arts to a position of secondary importance. On the other hand, two factors in the situation favoured the Arts and made possible a new growth in the university, namely, the restoration of the Aristotelean philosophy and the introduction of mathematics from the Arabian schools. The physics and physiology of Aristotle formed the basis of the study of medicine, while mathematics opened the way to astrology, and eventually to astronomy. Among the physicians of note in Bologna were a number of ecclesiastics, one of whom, Nicolaus de Farnham, became (1241) Bishop of Durham. Churchmen were forbidden to study medicine by Honorius III (1219). But there was no regularly organized school of medicine until Thaddeus of Florence began his teaching, about 1260. From that time onward the medical faculty grew in importance. Surgery received special attention; dissection was practised, and the foundations of modern anatomy were laid by Mundinus (1275-1326). Closely allied with the work in medicine was the study of astrology. A famous astrologist, Cecco d'Ascoli (d. 1327), declared that a physician without astrology would be like an eye without the power of vision. The scientific study of astronomy was founded by the investigations of Novara and his disciple Copernicus (1473-1543). Both medical and mathematical studies were influenced by Arabian scholarship, in particular by that of Avicenna and Averroes. As these were also philosophers, their theories came to be part of the scholasticism of Bologna, and their authority was scarcely inferior to that of Aristotle.
Theology had long been taught in the monastic schools; but the faculty of theology in the university was established by Innocent VI in 1360. Its chancellor was the Bishop of Bologna, and its doctors depended upon him rather than upon the student body. The faculty received many privileges from Urban V, Boniface IX, and their successors. The popes, in fact, favoured the university in every possible way. Gregory IX, and Boniface VIII sent it to the Decretals (q.v.); Benedict XIV, various bulls and encyclicals. Among the benefactors were Martin V, Eugene IV, Nicholas V, Paul II, Innocent VII, Paul III, Pius IV, Clement VIII, Urban VIII, Innocent X and Clement XII. Gregory XI founded (1372), in connection with the university, the Collegium Gregorianum for poor students of medicine and philospy. Other colleges with similar scope were established by laymen and ecclesiastics (see list in Moroni). One of the most important was the College of Spain (Casa Spagnuola, or Collegio Magiore), which owed its existence and endowment to Cardinal Albornoz (1364). The papal legates at Bologna took an active part in the direction of the university and eventually became the supreme authority. In the course of time, also the student body lost its control, and the various schools were consolidated in one university organization.
In the development of modern literature and science Bologna took an important part. The famous Cardinal Bessarion, a leader in the Renaisance movement, was legate from 1451 to 1455. Under his influence classical studies flourished in the university, and Humanists like Filelfo (1398-1481) and Guarino were among its professors. To these should be added, in more recent times, the great Messofanti (1774-1849). In the natural sciences, especially, Bologna points to a long list of distinguished men; the anatomists Achillini (1463-1512), Vesalius (1514-64), Varoli (1542-75), and Malpighi (1628-94), the botanist Aldrovandi (1522-1607), and the physicist Galvani (1737-98) are among the most illustrious. The number of women who taught at Bologna is also remarkable, including Novella, daughter of Joannes Andrea the jurist, Laura Bassi (1711-78), and Maria Agnesi (1718-99), mathematicians, and Clotilda Tambroni (1758-1817), professor of Greek.
During the Napoleonic wars, the university suffered considerably: chairs were suppressed, and the existence of the entire university was often endangered. The popes, in particular Leo XII came to its assistance, reorganized the faculties, and provided generously for the continuation of scientific work. Their control, however, ceased when the Papal States were merged in the present Kingdom of Italy.
The university now comprises the faculties of philosophy and letters, mathematics and science, law, and medicine, with schools of pharmacy, agriculture, and engineering. The professors and instructors number 190; the students 1800. The library founded in 1605 by Aldrovandi, contains 250,000 volumes. One of the most important institutes connected with the university is the Academy of Science, established in 1690 by the generous Count Marsigli, and reorganized by Pius VIII in 1829.
RASHDALL, The Universities of Europe in the Middle Ages (Oxford, 1895), I; KIRKPATRICK, The Octocentenary Festival of the University of Bologna (Edinburg, 1899); SAVIGNY, The University of Bologna in the Middle Ages in Amer. Jour. Of Education (1871); SARTI, De claris archigymnasi Bononiensis professoribus (Bologna, 1769); ID, new ed. By ALBICINIUS (ibid., 1888); CASSANI, Deli' Antico Studio di Bologna e sua origine (ibid., 1888); MALAGOLA, Monografie Storiche sullo Studio Bolognese (ibid., 1888); FITTING, Die Anfange der Rechtsschule zu Bologna (Berlin and Leipzig, 1888); MORONI, Dizionario, LXXXIV; CHEVALIER, Topo-Bibliographie, s.v.
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The University of Cracow
The first documentary evidence regarding the scheme that King Casimir the Great conceived of establishing a university dates from 1362. Urban V favored the plan, and King Casimir issued the charter of the university, 12 May, 1364. It was modelled after the schools of Padua and Bologna, consequently the faculty of law and the study of Roman law held first place. The pope gave his approval, 1 September, 1364, but excluded theology. Casimir's school however, was refounded during the reign of Jagiello and Hedwig of the house of Anjou. The consent of Boniface IX was given, 11 February, 1397, and King Jagiello signed the charter, 26 July, 1400. The university now included all four faculties and was, therefore, patterned on that of Paris. The first chancellor was Bishop Peter Wysz of Cracow, who also gave the opening lecture. The first professors were Bohemians, Germans, and Poles, most of whom had been trained at Prague. In the first year, the number of matriculated students was 205; in the course of the fifteenth century it rose to 500.
The university took an active part in the ecclesiastical controversies of the fifteenth century and showed itself a strong supporter of the conciliar doctrine: concilium supra papam (i.e., a council is above the pope). It maintained nevertheless a strictly Catholic position during the Hussite troubles. In the struggle between the Nominalists and the Realists it took but little part, Realism having an almost exclusive sway at the school. Still the effect on the university of the active intercourse with the West was, at the time, but slight and transient. King Jagiello died in 1434; in the period following, the university was controlled by its powerful chancellor, Zbigniew Olesnicki, who was also Bishop of Cracow from 1423 to 1455. A circle of learned men who followed the new tendencies gathered around him. Among these scholars was Poland's great historian, Dlugozs. At the time of the Council of Basil, the university and its chancellor were partisans of the council, and Olesnicki even accepted the cardinalate from Felix V. After the Union of Florence, Olesnicki went over to the side of Nicholas V, but the university did not submit to the control of the Church until 1449. The age of Olesnicki was one of great scholars, among whom were: the physician and astronomer, Martin Krol; the decretalist, Johann Elgot; the theologians Benedict Hesse and Jacobus of Paradyz. St. John Cantius, student and later professor of theology, was distinguished for virtue even more than learning. He was born at Kenty, 1397; died, 1473; was canonized by Clement XIII, 1767; his feast is observed 20 October. Olesnicki showed favour to men who were not Poles, suppressed the Hussite tendencies with a firm hand, and was very generous to the university. He died in 1455.
The causes which finally brought the university into line with the new tendencies were various. Poland was then the great power of Eastern Europe, the court of Casimir of the Jagellon dynasty was a brilliant one, and Cracow was a very rich city. It was therefore, not surprising that many famous men were drawn to this centre. From 1470 to 1496 Callimachus was preceptor in the royal household. Attracted by the fame of Callimachus, Conrad Celtes, the celebrated Humanist, made his appearance at Cracow before the end of the century. Printing also soon had its representatives here; towards the close of the fifteenth century, Haller established his press in Cracow and began his patronage of arts and letters. In this way the number of those who followed the new humanistic tendencies of the West continually increased, but unfortunately there was also an increase in profligacy. In 1492, John I Albert, the pupil and friend of Callimachus, ascended the throne of Poland; he did not, however, fulfill the expectations excited by him. Callimachus died in 1496; as time went on the seed which he and Celtes had sown produced its fruit, as is shown in Rhagius Sommerfeld, also called Æsticampianus, and in Heinrich Bevel. Thus, at the opening of the sixteenth century, the classic writers were more and more read, at first outside the lecturerooms of the university, in the students' halls. In 1520 the study of Greek was introduced to the university, the professors being Constanzo Claretti, Wenzel of Hirschberg, and Libanus. Hebrew was also taught, in spite of the opposition to the "Judaizers", and the notorious Italian, Francesco Stancari, arrived at Cracow in 1546.
DECLINE OF THE UNIVERSITY
In the midst of this progress, signs of decay were visible, thought the decline did not originate in the university itself. The national policies of Poland, the founding of the universities of Wittenberg and Frankfort-on-the-Oder, and a strong anti-German tendency, caused the university of Cracow to lose its original cosmopolitan character and become rather a national Polish university; thus a gradual decline ensued. Nevertheless it maintained during this period a remarkably high standing. Such scholars as Martin Krol, Martin Bylica, and finally Adelburt Brudzewski made the school famous as a seat of astronomical studies, while the name ofNicholas Copernicus, the pupil of Brudzewski, sheds upon it undying lustre. Elementary studies we taught, consequently students of from fourteen to sixteen years of age entered from Hungary, Moravia, Silesia, Prussia, and the provinces of the Polish crown. At first the students lived in private houses, but gradually halls were established in which "commons" were provided, and a clerical dress was worn. The expenses of these halls were covered by the fees which the students paid for board, matriculation, room, rent, and fuel. The rector of the university was chosen by a committee of doctors and masters. Up to 1419 a rector was chosen for the whole year, but from this date till 1778 one was selected for each semester. Other officers were: the curators who watched over the rights and privileges of the university, the procurator and notarius, and the consiliarii who had to decide in case of an appeal. From the start the professors lived together in colleges, and were divided according to faculties. They had a common table, decided as to the reception of members, and bestowed the positions of canon and prebend, of which each faculty, with the exception of the medical, had often as many as twelve at its disposal. During the seventeenth and eighteenth centuries the fortunes of the university sank to a very low ebb. J. Górski, in his "Apology" (1581), and Petrycy give as the chief reasons for this the utter insubordination of the students, complete indifference of the professors to the advances of learning in the West, and lack of means for the support of the university. Above all, there arose after the opening of the seventeenth century, a bitter conflict on the part of the university against the Jesuits, who on the strength of their constitutional privileges, had opened schools in Cracow, Posen, Lemberg, and other places, to protect Polish youth against the advances of Protestantism. The university, however, appealed to a privilege, the jus exclusionis, and demanded the closing of the Jesuitinstitutions. For nearly one hundred and fifty years this conflict was carried on with incredible tenacity. The common people, nobility, clergy, kings, bishops, and popes were drawn into it, and the struggle ended in the discomfiture of the Jesuits (cf. Zaleski, Jezuici ev Polsic, II, III). When towards the close of the eighteenth century, national misfortune overtook the country, and the three Partitions of Poland put an end to polish freedom, the life of the university came to a complete standstill. It is true that Bishop Stoltyk, and after him the energetic Koltataj, undertook a thorough reform by breaking with the medieval routine and giving prominence to the natural sciences. But the political conditions in the decades following these efforts were unfavorable to quiet and serious study.
MODERN TIMES
After Cracow had become, in 1846, a part of the Austrian Empire, the central Government at Vienna endeavoured to make the university more German, but did nothing to improve it. A new era did not open for the school until 1861, when Francis Joseph I permitted Polish to be again used as the language of instruction and official life and the Government allowed a new building to be erected for the university. The number of professors and students now increased each year. While, in 1853, there were only 47 professors, of whom 37 were regular professors, 2 assistant professors and 8 docents, in 1900, the fifth centennial of the university, there were 103 professors; of this number, 48 were regular, 36 assistant professors, and 19 docents and lecturers. In 1907 the professors numbered 115. In 1853 there were 153 students; in 1893, 1320; in 1907, over 2700. The university library contains 250,000 works in 330,000 volumes; 5500 manuscripts in 7000 volumes (some of them very valuable and as yet unpublished); about 10,000 coins and 1200 atlases. The university has a college of the physical sciences, and a medical college for anatomical and physiological lectures; the medical school is entirely modern in its equipment and possesses very fine collections. There are also surgical, gynæcological and ophthalmic clinics, besides one for internal and nervous diseases: an agricultural institute is in the process of construction. Among the distinguished scholars connected with the university (1908) are: Professor Obszewski, the discoverer of a new method of liquefying gases, the surgeon Professor Kader, and Professor Wicherkiweicz, the oculist.
Codex diplomaticus Univ. Cracov. (Cracow, 1870-84); Liber diligentiarum (Cracow, 1886); Album studiosorum Univ. Cracov. (Cracow, 1887); Acta restoralia (Cracow, 1893-97), I, II; Radyminski, Fasti Univ. Cracov. 1658, in Ms. Cod. Jagell., 225; Idem, Annales usque ad ann. 1660 in Ms. Cod. Jagell., 226; Stoltykowicz, O Stanie Academii Krakowkiej (On the Condition of the Cracow Academy) (Cracow, 1810); Muczkowski, Mieszkania i postpowania uczniow Krakowskich (Residences and Customs of the Cracow Students) (Craco w, 1842); Lukasczwicz, Historya szkol w Koronie i W. Ks. Litewskiem (History of the Schools of the Kingdom of Poland and the Grand Dutchy of Lithuania) (Posen, 1849-51); Brandowski, Zalozenie Uniw. Krakowskiego (Founding of the Cracow University) (Cracow, 1873); Fijalek, Studya da dziejow Uniw. Jagiellon'skiego. Srednie wieki i Odrodzenie - History of the Jagellon University in the Middle Ages and the Renaissance Period (Cracow, 1900).
OSCAR RUDSKI
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The University of Turin
The University of Turin was founded in 1404, when the lectures at Piacenza and Pavia were interrupted by the wars of Lombardy. Some of the professors of theology, medicine, and arts at Piacenza obtained permission from Louis of Savoy-Acaia to continue their courses at Turin. This prince had obtained from the antipope Benedict XIII, in 1405, the pontifical privilege for a studium generale, and in 1412 the permission of the emperor was likewise granted. In the following year John XXIII confirmed the concessions of Benedict XIII rendered necessary by the wars which had disturbed the studium of Turin. The studium then comprised three faculties: theology, law (canon and civil), medicine (with arts and philosophy). The Archbishop of Turin was always chancellor of the university. As at Bologna, the rector continued for a long time to be chosen from their own body by the students, who in 1679 represented thirteen nations. The professors' salaries were paid by the communes of Savoy; but from 1420 the clergy also contributed, and at a later period the dukes. In the seventeenth century the university levied a tax on the Jews. Under Duke Amedo VIII, the State began to restrict the autonomy of the studium by means of riformatori and subjected the professors and students in criminal matters to ordinary jurisdiction. From 1427 to 1436 the seat of the university was temporarily transferred to Chieri and Savignano (1434). The number of salaried professors in the years 1456 and 1533 was twenty-five (only two of theology), but the number of lecturers was much greater; e.g., in the statutes of the theological faculty (1427-36) nineteen masters — eleven Franciscans and and eight Dominicans — are named. Among the distinguished Professors of that age were the jurisconsult Claudio Beisello, a noted translator of many Greek classics, Pietro Carol Cristoforo Castiglione e Grassi, the physician Guainiero, and the theologian Francesco della Rovere, afterwards Sixtus IV.
In 1536 the university was closed, owing to the Franco-Spanish war in Piedmont; in 1560 it was re-established at Mondovi by Duke Emanuele Filiberto back to Turin, with laws permitting increasing state interference in the affairs of the univeristy. Ut acquired a great reputation, which, however declined under Charles Emanmuel I (1580-1630), who, owing to the expenses of the wars, had to suspend his financial contributions to the Studium. In the seventeenth century the officials of the respective nations granted the students the right to interrupt the professors' lectures. Studies naturally languished. In 1687 there were 3 professors of theology, 13 of law, 10 of medicine, 6 of arts. The art course did not then include the belles-lettres, which were taught in the Jesuit college. Victor Amedeo II granted a new constitution to the university (1720-29), which thence forward was a purely state institution; he also had the present building erected after the design of Gio. Antonio Ricca. A royal official was appointed to supervise the observance of the Statutes and to act as a censor of books. From 1729 the rector was chosen from among the professors. At the same time the Collegio delle Provincie was established for students not natives of Turin. The statutes contained a regulation strictly obliging the students to be present in the oratory of the university on holy days of obligation. On the other hand, the king ordered the professors of theology to observe neutrality concerning Gallicanism.
At the beginning of the French Revolution the university declined rapidly; the school of anatomy, for instance became a political club. Under Napoleon (1800-14) the studies were reorganized according to french methods; several new chairs were established, and the revival in this sense was continued by Prospero Balbo. In 1821 the students, under the impulse of the constitutional movement, rebelled, and severe measures were adopted. Lectures were continued outside of the university. In the third decade of the nineteenth century there were notable agitations in the theological faculty in favour of papal infallibility, and agitations brought about by the moralist Dettorri, who was afterwards exiled. During the Revolution of July 1830, the university was closed, and the schools dispersed among different cities. In 1845 the curriculum was re-organized. In the theological faculty chairs of ecclesiastical history, oratory, and Biblical exegesis were established. In 1860 this faculty was, here as elsewhere, abolished.
Among the distinguished professors of Turin since the sixteenth century the jurist Gian Francesco Balbo and the physician Giovanni Nevizzano are worthy of mention; after the restoration of the university, the jurists Cuiacius and Pancirolus, the physicians Blessed Giovenale Ancina (afterwards Bishop of Saluzzo) and Lucille Filalteo; the Greek scholar Teodoro Rendio, was called to the Collegio Greco by Gregory XIII. Distinguished in the eighteenth century were Vincenzo Gravina and Luigi Fantoni the jurisconsults, the Augustinian Giulio Accetta in mathematics, the Piarist Giambattista Beecaria, in physics, the Barnabite Sigismondo Gerdil, in ethics, Giambattista Carburi and Vitaliano Donati in medicine, the historian Carlo Denino, and Francesco Antonio Chionio, the professor of canon law whose work "De regimine ecclesiae" caused scandal by reducing all religion to internal worship, and leaving the control of the Church to the civil power; in the nineteenth century: Father Peyron, professor of Oriental languages a celebrated Egyptologist, the philologists Vallauri and Fabretti, the mathematician and physicist Galileo Ferrari, the historian Balbo, the physiologist Cesare Lombroso. The university has 22 chairs of jurisprudence with 18 professors and 20 docents; 24 chairs of physical and mathematical sciences with 17 professors and 17 docents; 28 chairs of medicine with 25 professors and 89 docents; 22 chairs of philosophy and literature with 19 professors and 21 docents. In connection with the medical faculty are a school of pharmacy, various clinics, laboratories, etc., as well as the laboratories, cabinets, and astronomical observatory of the other scientific faculties. In 1910-11 there were 2204 students enrolled.
Annuario della Universita di Torino (1876); VALLAURI, Storia delle Università degli Studi in Piemonte (Turin, 1875); BONA, Delle constituzioni dell' Università di Torino (Turin, 1852).
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The Ursulines
A religious order founded by St. Angela de Merici for the sole purpose of educating young girls. It was the first teaching order of women established in the Church, and up to the present date has adhered strictly to the work of its institute. Though convinced of her divinely appointed mission to lay the foundations of an educational order, Angela for seventeen years could do no more than direct a number of young women who were known as "The Company of St. Ursula" but who continued to live in the midst of their own families, meeting at stated times for conferences and devotional exercises. The many difficulties that hindered the formation of the new institute gave way at last, and in 1535, twelve members were gathered together in a community with episcopal approbation, and with St. Angela de Merici as superioress. The movement was taken up with great enthusiasm and spread rapidly throughout Italy, Germany and France. Within a few years the company numbered many houses, each independent. Constitutions suited to the special work of the institute were developed and completed shortly before the death of the foundress in 1540. In 1544 the first approbation was received from Paul III, and the Rule of St. Augustine adopted. Many important details were left unsettled at this time, and, as a result, several congregations developed, all calling themselves Ursulines but differing widely in dress and customs. The largest and most influential of these were the Congregation of Paris and the Congregation of Bordeaux. In 1572 St. Charles Borromeo, Cardinal Archbishop of Milan, obtained for the new congregation the status of a monastic order with enclosure. In some of the older European convents, in Canada and Cuba, strict enclosure is still observed; in other sections, though nowhere entirely abolished, the enclosure has been modified to meet local conditions. A Bull of final approbation was given in 1618 by Paul V.
In the early part of the seventeenth century an appeal was made from Canada for bands of religious women to undertake the arduous task of training the Indian girls to Christian habits of life. It met with an instant and generous response. In 1639 Madame de la Peltrie, a French widow of comfortable means, offered herself and all that she had to found a mission in Canada. In May of that year she sailed from Dieppe accompanied by three Ursulines and three hospital sisters. At Quebec the latter founded a Hôtel-Dieu, the former, the first Ursuline convent on the western continent. The superioress of the new foundation was mother Marie de l'Incarnation Guyard, whose heroic virtues won from the Holy See the title of venerable in the year 1877, and the process of whose canonization is about to be presented. The earliest establishment of the Ursulines in the United States also owes its origin to French initiative. in 1727 Mother Marie Tranchepain, with then companions, embarked from L Orient to found their convent at New Orleans. After years of struggle a firm foothold was secured, and the Ursulines still flourish in the city of their original foundation. A notable feature of Ursuline labours in the United States may be found in the history of the Rocky Mountain Missions where for years they have laboured for the Indians, and have established ten flourishing centres. From these western foundations have sprung two branches in Alaska. In accordance with the wish of Leo XIII, a congress of Ursulines from all parts of the world convened at Rome during the fall of the year 1900. Representatives were sent from the United States, South America, Java, and all parts of Europe. Under the auspices of the Sacred Congregation of Bishops and Regulars, the Roman Union of Ursulines was then formed, with the most reverend Mother Mary of St. Julien as the first mother-general. Cardinal Satolli was appointed the first cardinal protector. To this union belong over a hundred communities; aggregations are made from year to year. The united communities are divided into eight provinces as follows: Italy; Austro-Hungary; Hungary; the East of France; the West of France; Holland-Belgium-England-German; the North of the United States; the South of the United States; Spain and Portugal. Many large and important communities still retain their independent organization. Of late years the Ursulines have suffered severely in France and Portugal. The members of the expelled communities have become affiliated to other foundations both in Europe and the United States.
The habit of the order is of black serge, falling in folds, with wide sleeves. On ceremonial occasions a long train is worn. The veil of the professed religious is black, of the novice white. The guimpe and bandeau are of plain white linen. the cincture of black leather. There are two grades in each community; the choir religious, so called from their obligation to recite the office daily in choir; and the lay sisters. The former are occupied in teaching, the latter in domestic duties. Candidates for either grade pass six months probation as postulants in the community in which they desire to become stabilitated. This period is followed by two years of preparation in a central novitiate, at the expiration of which the three vows of religion are pronounced temporarily, for a term of three years. At the end of the third year the profession is made perpetual. In some Ursuline communities solemn vows are taken, and there papal enclosure is in force. The vows of the Ursulines in the United States, though perpetual, are simple. From their earliest foundations the Ursulines have been thorough and progressive teachers. Their system might be termed eclectic, utilizing the effective points of all methods. The European houses are fore the most part boarding schools; in the United States, combinations of boarding and day-schools. The nuns also conduct many parochial schools, which, like the others, comprise all grades: elementary, academic and college courses. The first Catholic college for women in New York State was founded by the Ursulines at New Rochelle [New York] in 1904. The Ursulines in several other parts of the United States have followed the precedent, and are labouring practically to further the higher education of women. The German Ursulines, who were expelled through the influence of the Kulturkampf and re-admitted after an exile of ten years, are permitted to resume their teaching, but for pupils of high-school grade only. In Europe and America alike the Ursulines make it a point to secure State approval, and avail themselves of every advantage offered by the public institutions.
URSULINES OF QUEBEC, Glimpses Of the Monastery (1897); O'REILLY, Life Of St. Angela (1880); Circular Letters of the Mother-General (1904-11); HUBERT, Die heilige Angela Merici (Mainz, 1891).
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The Ursulines of Quebec
The Ursuline monastery of Quebec is the oldest institution of learning for women in North America. Its history begins on 1 August, 1639, when its first members landed in Canada, thirty-one years after Champlain had founded Quebec (1608) and only four after his death. The monastery was established by Marie Huyard de l'Incarnation, declared Venerable by the Holy See (1874), and Madame de la Peltrie, a rich widow of Alen on in Normandy. The former, after ten years of widowhood, had joined the Ursulines at Tours. Her first biographer was her son, Dom Claude Martin, a Benedictine, who died in the odour of sanctity, in 1696. His "Life of the Venerable Mother of the Incarnation" was approved (1677), by the venerable Bishop Laval. Bossuet (Etats d'oraison, IX) calls Marie de l'Incarnation "the Theresa of her time and of the New World." The letters royal sanctioning the foundation and signed by Louis XIII are dated 1639. After three years spent in the Lower Town, near Champlain's Habitation, the nuns entered (1642) the convent built on the ground they still occupy, conceded to them (1639) by the Company of New France. Their first pupils were Indians, with whom they succeeded better than the Jesuits with their native boys. Marie de l'Incarnation mastered the difficult Indian languages thoroughly, composed dictionaries in Algonquin and Iroquois, also a sacred history in the former, and a catechism in the latter idiom. The first monastery was burned in 1650, but was soon rebuilt. The Constitutions, written by Father Jérôme Lalemant, uncle of the Jesuit martyr, Gabriel Lalemant, combined the rules of the two Congregations of Paris and Bordeaux, and were observed until Bishop Laval decided (1681) in favor of the former, which binds its members by a fourth vow to teach girls.
The monastery shared at all times the country's fate. It was threatened by the Iroquois in 1661-2, when one of its chaplains, the Sulpician Vignal, was slain and devoured near Montreal by those savages. It underwent the siege and bombardment of Quebec by Phips (1690) and by Wolfe (1759). After the fateful battle of 13 Sept., 1759, the French hero, Montcalm, was buried by night in the convent chapel. The first English governor, Murray, used part of the monastery as his headquarters. On that occasion the rations served to the nuns for nursing the wounded and sick saved them from perishing of starvation. The governors and viceroys, both English and French, were always friendly to the institution.
The foundress, who died in 1672, one year after Madame de la Peltrie, practised devotion to the Sacred Heart of Jesus, and had established it in the cloister years before the revelation to the blessed Margaret Mary. The first celebration of the feast in the New World took place in the monastery 18 June, 1700 (Mandement of Bishop de St-Vallier, 30 March, 1700. The register of the Confraternity of the Sacred Heart begins in 1716. Clement XI (1718) enriched it with indulgences. The first superior elected (1760) after the conquest was Esther Wheelwright, a New England captive, rescued from the Abenakis by the Jesuit Bigot, and a protégée of the first governor, Vaudreuil. Besides the French, the Irish, Scotch and American elements in Canada have given distinguished subjects to this cloister, prominent among whom was mother Cecilia O'Conway of the Incarnation, the first Philadelphia nun, one of Mother Seton's earliest associates. The list of alumnae is not less remarkable. Conspicuous among its pupils were Jeanne Le Ber, the saintly "recluse of Montreal", and Venerable Mother D'Youville, foundress of the Grey Sisters at Montreal. The Quebec monastery founded convents at Three Rivers (1697), Roberval (1882), Stanstead (1884), and Rimouski, with normal school (1906), besides sending missionaries to New Orleans (1822), Charlestown (Boston) (1824), Galveston (1849), and Montana (1893). During the Revolution several French refugees were chaplains to the monastery, the most notable being Abbé L.-P. Desjardins, who died in France, Vicar-General of Paris. Through him were procured the valuable paintings by Philippe de Champaigne, Lebrun, Collin de Vermont, Peter of Cortona, and others, that adorn the chapel.
Glimpses Of The Monastery (Quebec, 1897); CHAPOT, Histoire de la V n. Marie de l'Incarnation (Paris,1892); Les Ursulines de Qu bec (Quebec, 1863); RICHAUDEAU, Lettres de la Vén. Marie de l'Incarnation (Tournai, 1876); CASGRAIN, Histroire de la Vén. M. del Incarnation (Quebec, 1864); La Vén. Marie de l'Incarnation (Paris, 1910).
LIONEL LINDSAY 
Transcribed by Catherine A. Twohill 
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The Vatican
This subject will be treated under the following heads:
I. Introduction; 
II. Architectural History of the Vatican Palace; 
III. Description of the Palace; 
IV. Description of the Gardens; 
V. The Chapels of the Vatican; 
VI. The Palace as a Place of Residence; 
VII. The Palace as a Treasury of Art; 
VIII. The Palace as a Scientific Institute; 
IX. The State-Halls of the Vatican; 
X. The State Staircases of the Vatican; 
XI. The Administrative Boards of the Vatican; 
XII. The Juridical and Hygienic Boards of the Vatican; 
XIII. The Policing of the Vatican; 
XIV. The Vatican as a Business Centre; 
XV. The Tipografia Poliglotta Vaticana; 
XVI. The Legal Position of the Vatican.
Inasmuch as by this disposition of the subject analogous things may be treated together regardless of their various locations in the Palace, this has an advantage over others which follow a topographical and historical method.
I. INTRODUCTION
The territory on the right bank of the Tiber between Monte Mario and Gianicolo (Janiculum) was known to antiquity as the Ager Vaticanus, and, owing to its marshy character, the low-lying portion of this district enjoyed an ill repute. The origin of the name Vaticanus is uncertain; some claim that the name comes from a vanished Etruscan town called Vaticum. This district did not belong to ancient Rome, nor was it included within the city walls built by Emperor Aurelian. In the imperial gardens situated in this section was the Circus of Nero. At the foot of the Vatican Hill lay the ancient Basilica of St. Peter. By extensive purchases of land the medieval popesacquired possession of the whole hill, thus preparing the way for building activity. Communication with the city was established by the Pons Ælius, which led directly to the mausoleum of Hadrian. Between 848 and 852 Leo IV surrounded the whole settlement with a wall, which included it within the city boundaries. Until the pontificate of Sixtus V this section of Rome remained a private papal possession and was entrusted to a special administration. Sixtus, however, placed it under the jurisdiction of the urban authorities as the fourteenth region.
II. ARCHITECTURAL HISTORY OF THE VATICAN PALACE
It is certain that Pope Symmachus (498-514) built a residence to the right and left of St. Peter's and immediately contiguous to it. There was probably a former residence, since, from the very beginning, the popes must have found a house of accommodation necessary in the vicinity of so prominent a basilica as St. Peter's. By the end of the thirteenth century the building activity of Eugene III, Alexander III, and Innocent III had developed the residence of Symmachus into a palatium which lay between the portico of St. Peter's and the Vatican Hill. Nicholas III began building on the Vatican Hill a palace of extraordinary dimensions, which was completed by his immediate successors. He also secured land for the Vatican Gardens. The group of buildings then erected correspond more or less with the ancient portions of the present palace which extend around the Cortile del Maresciallo and the eastern, southern, and western sides of the Cortile del Papagallo. These buildings were scarcely finished or fitted when the popes moved to Avignon and from 1305 to 1377 no pope resided permanently in the Vatican Palace. Urban V spent a short time in Rome, and Gregory XI died there. When Urban V resolved to return to Rome, the Lateran Palace having been destroyed by fire, the ordinary papal residence was fixed at the Vatican. The apartments, roofs, gardens, and chapels of the Vatican Palace had to be entirely overhauled, so grievous had been the decay and ruin into which the buildings had fallen within sixty years (see Kirsch, "Die Rüchkehr der Päpste Urban V. u. Gregor. XI.", Paderborn, 1908). The funds devoted to the repairs of the Vatican during the residence at Avignon had been entirely inadequate.
Urban VI (1378) and his successors restored to the palace a degree of comfort as a place of residence, so that, when Martin V came from Constance to Rome (28 September, 1420), little remained to be undertaken except some rearrangement of the apartments. Nicholas V erected buildings on the east and north sides of the Cortile del Papagallo, on the spot where the Loggia of Raphael and the Appartamento Borgia and the Stanze stand to-day. Alexander added to the Palace of Nicholas V the Torre Borgia, which bears his name. Pius II and Paul II beautified the buildings of the south aide, and Innocent VIII effected such alterations in the old palace in the portico of St. Peter's at the foot of the hill that it was henceforth known as the Palazzo di Innocenzo VIII. Directly south, in the direction of Sant' Angelo, Nicholas V erected a mighty bastion (called the Torrione di Niccolò V), running down from the summit of the hill to Sant' Angelo. The space mounting the hill in a northerly direction was enclosed by a wall and served as a garden (viridarium, vigna). At a distance of about 700 metres from the palace, Innocent VIII erected a fairly large villa, which may be seen to-day, and which was remodelled by Clement XIV and Pius VI into one of the most stately portions of the museum of sculpture. Sixtus IV, who dwelt in the apartments of the Cortile del Papagallo, made important alterations in the rooms of the ground floor to accommodate there the Bibliotheca Palatina.
The wing to the south (Galleria delle inscrizioni and Museo Chiaramonti) was built by Julius II; the northern wing (picture-gallery and library), by Pius IV. A little later both wings were fully developed into their present form. The large Loggia (il gran nicchione) near the villa of Innocent VIII was erected by Pius IV. Pius V erected the apartments to the north of the Torre Borgia, and built the three chapels, situated one over the other, in the western portion of the northern wing. One of these chapels is attached to the library (that on the ground floor) and one to the picture-gallery on the second floor. Pius V and his successor Gregory XIII extended the palace by the construction of the wing running southwards to the Torrione. The present papal palace was begun by Sixtus V and completed by his successors, Urban VII, Innocent XI, and Clement VIII.
The buildings extending along the southern slope of the hill to Piazza S. Pietro, occupied to-day by the maestro di camera and the majordomo, were erected by Julius III, and completed under Pius IX with the construction of the magnificent Scala Pia. The buildings branching off from the northern wing toward the gardens, in the vicinity of the chapels of Pius V, were built by Paul V. Sixtus V established connection between the two longitudinal wings of the palace by erecting in the middle the Salone Sistino, in which he housed the library. A second transverse building, constructed by Pius VII in the eastern court, contains the Braccio Nuovo, one section of the museum of sculpture. All the other museum buildings at the eastern end of the palace were erected or remodelled by Pius VI and Pius VII. The casino constructed by Leo XIII on one of the towers of Leo IV in the gardens now serves as the Vatican Observatory. This broad sketch of the architectural history of the Vatican and the following description of the various edifices will afford a fairly exact idea of the gradual growth of this vast collection of buildings.
III. DESCRIPTION OF THE PALACE
The Vatican Palace is situated on the eastern sections of the Vatican Hill. Behind it rises the summit of the hill with the gardens; at the highest points may still be seen the only remains of the Leonine Wall with its two mighty towers. The palace is approached by the road leading around St. Peter's and by the Scala Pia, which extends from the Portone di Bronzo to the Court of St. Damasus. The covered way which leads from the Cortile di Belvedere to the Cortile della Sentinella and thence to the exit door situated at the back of the palace is used only for official purposes. From the Portone di Bronzo downwards run the powerful buttresses of the palace around the eastern and northern sides of the hill as far as the Galleria Lapidaria (Corridoio delle Iscrizioni). These buttresses are interrupted by the Torrione, which was formerly of great strategic importance and now serves as a magazine. At the rear of the Cortile del Forno is the entrance to the Nicchione and the museum buildings, which are the most elevated portions of the palace.
From the cupola of St. Peter's may be seen the whole collection of buildings included under the name of Vatican Palace, a long stretch of edifices with many courts, ending in a row of smaller connected buildings before which stands a great loggia, known as the Nicchione. To the right and left of the loggia and at right angles to it are two narrow buildings, which are connected transversely by the Braccio Nuovo at a distance of 328 feet from the loggia. These four buildings enclose the Giardino della Pigna, so called because in the loggia stands a gigantic pine-cone of bronze, preserved from old St. Peter's. Except the few unsightly buildings lying immediately to the left, all the buildings behind the loggia are given over to the museum -- especially to sculptures and to the Egyptian and Etruscan museums. In the longitudinal wing to the left are accommodated a portion of the library, the Galleria dei Candelabri, and Raphael's tapestries; the right wing forms the Museo Chiaramonti, while the transverse building, or Braccio Nuovo, also belongs to the museum of sculpture. After the Giardino della Pigna succeeds the Cortile della Stamperia, a narrow building deriving its name from the fact that it served as the seat of the Vatican Press (founded by Sixtus V) until 1909. At the back of this court stands the Braccio Nuovo; to the left lie the library, the Galleria delle Carte Geografiche, and the Torre dei Quattro Venti; to the right the library and the Galleria Lapidaria; and in the transverse building in front the Library. The third huge court, Cortile di Belvedere, lies on a much lower level in an exact line with the other two. At the rear and to the left is the library, to the right the Galleria Lapidaria, and in the transverse wing in front the Appartemento Borgia, the Stanze of Raphael, and the Museum of Modern Paintings.
Between these long stretches of the palaces with the three courts and the Basilica of St. Peter lie a large number of courts, surrounded in a somewhat irregular fashion by a group of buildings of which we shall mention the most important. The Sistine Chapel to the extreme left adjoins the Cortile della Sentinella, and the Cortile del Portoncino; opposite to this ends the left wing of the library. To the right from the chapel is the Sala, Regia, beyond which, extending towards St. Peter's, is the Cappella Paolina. Running somewhat obliquely from the Sala Regia is the Sala Ducale, which, with the Stanze di Raffaello and the Appartamento Borgia, encloses the Cortile del Papagallo on the north and south sides. The eastern side of this court is bordered by the group of buildings containing the Camere dei Paramenti (with the Loggie di Giovanni da Udine extending in front) and the Cappella di Niccolo V (one story higher), situated before which is the Loggie di Raffaello. The above-mentioned loggie form the western side of the Cortile di San Damaso; the northern side is also composed of loggie, behind which, on the second floor, is the Sala Matilde and on the third a portion of the old picture-gallery. The eastern side of the loggie stands in front of that portion of the palace occupied by the pope and the secretary of state. There are some lesser courts on the east side.
The exterior of the palace presents an imposing ensemble. Architectonic decorativeness is found nowhere. Extreme simplicity characterizes the exterior walls. According as necessity dictated, æsthetic effect being little considered, new buildings and annexes were erected, roofs raised, external passages laid out, lofty halls divided horizontally and pierced for the upper~half of windows which disfigure the lines of the buildings. Those who seek for uniformity find much to censure in the palace, but the general effect, viewed from an historical standpoint, is most pleasing. The Cortile di San Damaso, the view towards St. Peter's of graceful arcades opening out before the staircase leading to the Sala Regia by the Portal of Paul II, the lofty entrance door to the library of Sixtus IV, in the Cortile del Papagallo, the Cortili del Portoncino and della Sentinella are all magnificent. The Portone della Sentinella leads to the Cortile di Belvedere, decorated with a beautiful fountain. The view to the right from the windows and galleries of the Appartemento Borgia and the Stanze di Raffaello is admirable. An added story replaced the turret of the Palace of Nicholas V; the adjacent Torre Borgia has lost its ancient windows, its roof thereby losing the character of a tower. Above the transverse wing is the Torre dei Quattro Venti, where was the Specola Gregoriana, the observatory dating from the days of Gregory XIII, with its paintings by the Zuccari.
The Giardino della Pigna, lying to the north, is beautifully laid out. In the centre of the court has stood since 1886, mounted on a marble column, a bronze statue of St. Peter, in commemoration of the Vatican Council of 1870; numerous fragments of statues and reliefs are artistically placed standing or flat along the walls. The quarters of the Swiss Guards on the east side consist of two narrow parallel buildings, which, with the Sistine Palace and the Torrione di Niccolò V, form two courts. The inner court is adjacent to the palace, in the other is a gate leading directly to the city by the colonnades. Beyond this gate is the covered passage from the palace to Sant' Angelo, now walled up at the point where it leaves the Vatican territory. A tablet and Inscription and a large coat of arms give evidence that Alexander VI initiated here extensive works of improvement and decoration. In the immediate vicinity of the Torrione di Niccolò V earlier lay the Cavallerizza, the riding ground for the Noble Guard. Between this building and the quarters of the Swiss Guards is another gate leading to the town. The Cavallerizza was entirely reconstructed three years ago to accommodate the Stamperia Segreta (the private press of the Vatican) and the Tipografia Vaticana. On this occasion Pius X introduced extensive reforms in the printing, bringing it to the highest level attained by modern technic. North of the printing offices and parallel to the eastern longitudinal wing of the palace is the huge house which Pius X reconstructed for the married officials and the servants of the palace. It is solidly built, conveniently divided and fitted with the best sanitary requirements.
The palace forms a special parish, the administration of which is entrusted to the Monsignor Sagrista, sacristan of the pope, assisted by the sottosagrista, who has charge of all the vestments and vessels used In the five chapels of the palace. The chaplain of the Swiss Guards attends to the vestments of their chapel. The Cappella Paolina is regarded as the parish church, and is thus one of the churches of Rome where the Forty Hours' Adoration is inaugurated at the beginning of each ecclesiastical year. By the Bull, "Ad sacram ordinis", of 15 October, 1497, the ancient custom of selecting the Prefect of the Apostolic Chapel (the sagrista) from the Augustinian Order was given a legal foundation. The sagrista is Titular Bishop of Porphyreon, assistant at the throne, and domestic prelate, and before 1870 was pastor of the Vatican Palace, of the Quirinal, and of the Lateran. The Quirinal was provisionally attached in 1870 to the parish of SS. Vincenzo ed Anastasio, and in the Lateran the sagrista was represented in parochial affairs by the pastor of the basilica. In addition to other privileges the sagrista has the right of administering Extreme Unction to the dying pope. Since the reign of Pius IV he is an ex-officio member of the Conclave. Although, as a bishop, the sagrista enjoys the use of the rochet, he wears it only in very exceptional cases, always wearing the mozzetta over the manteletta. His appointment is for life, so that he is not affected by a change of pontificate.
IV. THE VATICAN GARDENS
Enclosed between the city walls, the zecca (the mint) with the adjacent houses, and the Viale del Museo, lie the Vatican Gardens, or Boscareccio, into which visitors are admitted only with the special permission of the sub-Prefect of the Vatican Palace. They are reached through the museum entrance on the western side of the palace. To the left of the entrance below is the English Garden, in which the palma grande (the tallest palm in Rome) and fine citron and orange trees grow under a protecting roof. At the end of the broad path to the right is a walk, bordered by boxwood trees fifteen to twenty feet high, which leads between oaks and ilex trees up the hill on which stands the Casino of Leo XIII, resting on one of the huge towers of the Leonine Wall (see VATICAN OBSERVATORY). The pavilion, to the right of the Casino, is on a level with the roof of St. Peter's. In this section of the garden vineries have been laid out, and vegetables are cultivated. Before the first Leonine tower a terrace affords a wide view across the Valle dell' Inferno, from whose ancient brick-works half of Rome has been built. To the left of the tower is an oak grove where wild flowers grow. Ancient fragments of marble are strewn everywhere, the paths are kept in entirely rural fashion, so that this small grove forms an especially enchanting portion of the gardens. One of the rough walks leads to the Fontana di Paolo Quinto, which is fed with water from the Lago di Bracciano. The arms of the Borghese proclaims it the work of Paul V. In the immediate vicinity are the barracks of the papal gendarmes entrusted with the guarding of the gardens. A few hundred feet below is the Fontana del Santissimo Sacramento, a fountain so called because in the centre stands a monstrance whose rays are formed by the water; on either side rise three vertical streams of water, which represent the candles. A path bordered by boxwood leads to the court of the Casino of Pius IV, a double building erected by Pirro Ligorio in 1560, with walls decorated with flint mosaic work. Women were there received in audience until they were allowed admission to the papal apartments by Pius IX. Thousands of artistic addresses received by Pius IX, Leo XIII, and Pius X have been transferred from the library to this Casino, where they are now preserved (cf. Bouchet, "La Villa Pia des Jardins du Vatican, architecture de Pirro Ligorio", Paris, 1837). The paintings in the Casino are by Baroccio, Federigo Zuccaro, and Santi di Titi. Immediately before the casino opens the subterranean passage which Pius X had constructed so that he might pass with as little inconvenience as possible from the palace to the gardens. The appearance of the surrounding park has been altered by excavations, but the trees have been untouched. The distribution of numerous species of trees and flowering shrubs makes this portion of the gardens very picturesque. The stretch of the gardens to the right of the entrance consists of a thick, magnificent alley of ilex trees, in which some cages may still be seen; these formerly sheltered ibexes and other animals. The view from here towards Monte Mario over the circular fountains, and to the right towards the Prati di Castello with Soracte in the background, is admirable. Scattered around the garden are four other cages for animals, which contained until a few years ago the lions presented to the pope by King Menelik, and also ostriches, gazelles, and a number of species of poultry. All these animals have died, have been given away, or sold, since their maintenance and care demanded too much attention. The Vatican Gardens are the only place in which the pope can take exercise in the open air. (Cf. Friedlander, "Das Kasino Pius des Vierten. Kunstgeschichtliche Forschungen", ed. Royal Prussian Historical Institute, III, Leipzig, 1912; Donovan, "Rome, Ancient and Modern, and its Environs", II, Rome, 1844.)
V. THE CHAPELS OF THE VATICAN
In the papal palace there are a large number of chapels which serve various purposes. By far the largest and the most famous of these is the Sistine Chapel.
A. The Sistine Chapel
The Sistine Chapel is the palatine and court chapel, where all papal ceremonies and functions and papal elections are held. It was built between 1473 and 1481 by Giovanni de' Dolci at the commission of Sixtus IV. In length 133 feet and in breadth 46, it has at each side six stained-glass windows, given by the Prince Regent Leopold of Bavaria in 1911. The lower third of the chapel is separated from the rest by beautiful marble barriers, which divide the space reserved for invited visitors on the occasion of great solemnities from that reserved for the pope, the cardinals, and the papal family. On the wall to the right is the box for the singers of the famous Sistine Choir. The marble barriers and the balustrade of the box are by Mino da Fiesole and his assistants.
The rear wall of the chapel is now without a window, being broken only by a small door on the right, which leads to the sacristy of the chapel. Almost the whole of this space is occupied by the painting of the Last Judgment (see MICHELANGELO BUONARROTTI). The frescoes on the side walls were executed between 1481 and 1483 by Florentine and Umbrian masters. On the left side are given, as the prototypes, scenes from the life of Moses, and on the right scenes from the life of Christ -- beginning in both cases from the high altar and meeting at the entrance door. Perugino, Pinturicchio, Botticelli, Pier di Cosimo, Rosselli, Signorelli, della Gatta, Ghirlandajo, and Salviati were the collaborators in the wonderful cycle of paintings. Fiammingo, Matteo da Lecce, and Diamante are also here immortalized. Some years ago the ceiling frescoes by Michelangelo were thoroughly cleansed by Ludwig Seitz, and all the plasterwork blisters which by falling away threatened to work irremediable damage to the paintings, were again skilfully fastened to the masonry. To lessen the effect on the paintings caused by any great change of temperature, Leo XIII installed in the chapel a system of central heating which prevents the walls from becoming icy cold in winter. (See Steinmann "Die Sixtinische Kapelle", 2 vols. and atlas, Munich, 1900-05.)
B. The Cappella Paolina
The Cappella Paolina, which serves as the parish church of the Vatican, is separated from the Sistine Chapel only by the Sala Regia. It received its name from Paul III, who had it erected in 1540 by Antonio da Sangallo the Younger. Before 1550 Michelangelo painted two frescoes here, the Conversion of Paul and the Crucifixion of Peter. Other paintings in the chapel are by Lorenzo Sabbatini and Federico Zuccaro. The statues in the background are by P. Bresciano. Before the opening of the conclave the Sacred College assembles in this chapel to attend a sermon in which the members are reminded of their obligation quickly to give to the Church her ablest son as ruler and guide. The cardinals then withdraw to the Sistine Chapel. In the Cappella Paolina are sung daily the conclave Solemn Masses "De Spiritu Sancto", at which all members of the conclave must be present.
C. The Chapel of Nicholas V
While the two above-named chapels are situated on the first floor of the palace, which bounds the Cortile di San Damaso, the Chapel of Nicholas V (chapel of San Lorenzo) lies on the second floor in the immediate vicinity of the Stanze and Loggie of Raphael. Built by Nicholas V, the chapel was adorned (1450-55) by Fra Angelico with frescoes, depicting chiefly scenes from the lives of Sts. Laurence and Stephen. This wonderful series of paintings is Angelico's greatest work.
D. The Pope's Private Chapel
In the reception rooms of the pope, between the Sala degli Arazzi and the Sala del Trono, lies a smaller room, from which a door leads to the private chapel of the pope, where the Blessed Sacrament is always reserved. Here the pope usually celebrates his Mass, and hither are invited those who are accorded the privilege of receiving Communion from his hand. The lay members of the papal family usually make their Easter Communion in this chapel on the Monday in Holy Week; the prelates of Rome make theirs on Holy Thursday. On both these occasions the pope celebrates. After Mass all are entertained at breakfast in the Sala dei Paramenti, the majordomo representing the pope as host.
E. Cappella della Sala Matilde
On days when a larger number of strangers are admitted to assist at the pope's Mass, the Holy Father uses the Cappella della Sala Matilde, a simple but tastefully decorated chapel which Pius X had erected in the Sala Matilde on the second floor in the middle building.
F. The Chapel of the Swiss Guards
The Chapel of the Swiss Guards lies at the foot of the papal residence in the immediate vicinity of the Portone di Bronzo and the quarters of the Swiss Guards, and in it the services for the Guards are celebrated by their special chaplain. This Chapel of Sts. Martin and Sebastian dates from the sixteenth century, and has a special charm.
The former Cappelle di San Pio V lay on the southern end of the present halls of the library, the chapels being situated under one another on three floors. The middle chapel on the first floor formerly contained the addresses recently transferred to the Casino of Pius IV. The paintings here are by Giorgio Vasari.
VI. THE PALACE AS A PLACE OF RESIDENCE
The Vatican Palace was not intended and built as a residence. Only a comparatively small portion of the palace is residential; all the remainder serves the purposes of art and science or is employed for the administration of the official business of the Church and for the management of the palace, The rooms formerly intended specially for residence are to-day utilized to accommodate collections or as halls of state. Hence, the Vatican can more properly be regarded as a huge museum and a centre of scientific investigation than as a residence. The residential portion of the palace is around the Cortile di San Damaso, and includes also the quarters of the Swiss Guards and of the gendarmes situated at the foot of this section. Of some 1000 rooms in the whole palace about 200 serve as residential apartments for the pope, the secretary of state, the highest court officials, the high officials in close attendance on the pope, and some scientific and administrative officials. This limited number could be increased only with the most costly and extensive alterations. When the temporal dominion of the pope came to an end in 1870, a large number of the minor officials and servants of the Quirinal Palace had to be sustained during the confusion of the time; these latter were temporarily assigned previously unused rooms of the Vatican. Pius X executed the plan of erecting in the immediate vicinity of the Vatican a special large residence for all these families, where they are now accommodated. This practical innovation affords them pleasant and commodious quarters.
In the eastern wing (facing towards Rome) of the residential section the pope occupies two floors. On the upper floor (the third) he resides with his two private secretaries and some servants; on the second floor he works and receives visitors. One suite of rooms receives the morning, and the other the midday and afternoon sun. The second floor includes the reception rooms, which the visitor enters through the wonderful Sala Clementina, where a division of the Swiss Guards keep watch at the entrance to the papal apartments. The next room is the Anticamera Bassa, in which the servants stand, and in which all summoned to an audience lay aside their wraps. An air-trap opens into the Sala dei Gendarmi, so called because two gendarmes in court uniform are there stationed. A covered way leads backwards through the court to the working-room of the pope. The next hall is known as the Sala del Cantone or Sala della Guardia Palatina, as it is a corner room where during the reception a division of the Palatine Guards are drawn up. The eastern suite of rooms begins with the Sala degli Arazzi, in which three huge Gobelin tapestries resented by Louis XV adorn the walls. Between this and the Sala del Trono is a smaller room which serves to accommodate the Noble Guard, and leads to the pope's private chapel. The floor of the throne room is covered with a specially manufactured and costly Spanish carpet presented to Leo XIII. The room is simply fitted, giving a very impressive and restful effect.
Behind the throne room stands the Anticamera Segreta, at the entrance of which a member of the Noble Guard stands. The old and very valuable Gobelin tapestry which covers the floor is practically indestructible, but is tended with great care. In this room wait the majordomo or the maestro di camera and one or more spiritual chamberlains, when audiences are to be given. Here also wait the cardinals and persons of rank and station until their turn comes, while the others summoned to the audience wait in the throne room or in the other above-named halls. Situated on a corner, this room offers a wonderful view of the city and the Campagna to the east, the Piazza S. Pietro and the Janiculum to the south. Two smaller rooms and the Sala del Tronetto lie between the Anticamera Segreta and the pope's library, which is both his working-room and his reception room for current private audiences. Not far from the entrance of the library stands the pope's unpretentious, large writing-desk, beside which are some seats for visitors. In the middle of this large room, which is splendidly lighted by three windows, stands a broad mahogany table several yards long. The library cases run along the four walls, and above them hang twelve exquisite paintings of animals. Other decorations and fittings of the room combine in perfect harmony; it is an ideal working-room.
Over the Anticamera Segreta, the Sala del Tronetto, and the two adjoining rooms is the pope's private chancellery, accessible only by a staircase from the inner vestibule of the library. Here, under the pope's direction, two secretaries with a staff of assistants transact all the unofficial affairs of the pontiff.
Immediately under these working and reception rooms of the pope is the suite of the secretary of state, who under Pius IX and Leo XIII occupied what are now the private rooms of the pope. Leo XIII assigned this suite temporarily to Cardinal Ledochowski, when he came to Rome from the prison of Ostrowo. These neglected rooms were recently renovated by a Spanish ecclesiastic of wealthy family. Here the secretary of state receives twice weekly the diplomats accredited to the Holy See and numerous other visitors. Along the Scala Pia, built and covered by Pius IX, which leads from the Portone di Bronzo to the Court of St. Damasus, lie the extensive apartments of the maestro di camera and the majordomo. The other residents of the palace are the four spiritual chamberlains in immediate attendance, the monsignor sagrista, the maestro del sacro palazzo (a Dominican, theological adviser of the pope and censor of the books printed in Rome), under-secretary of state, prefect of the Vatican Library, household administrator of the Apostolic Palace, other court and administrative officials, and a few servants.
VII. THE PALACE AS A TREASURY OF ART
The Vatican contains an abundance of works of art, which are now catalogued in every tourist's guide-book. On the one hand are museums and collections and on the other the interior decoration of the palace. The Vatican treasures of art also include much of scientific importance, which will be treated in the following section. Here belong especially the rich treasures exhibited in the library and various other objects. The Vatican works of art represent in their entirety an irreplaceable treasure, which is not actively at the disposal of the Curia, but passively in their possession, since the repair and maintenance of these objects make great claims on the resources of the Holy See. Those who proclaim the riches of the Curia should know that, though the works of art are worth many hundred millions, they have no market value. The Holy See, notwithstanding its difficult financial position, values too highly its civilizing mission to divest itself of these treasures, which are being constantly increased.
A. The Vatican Museums
Cosimo Stornaiolo says in one passage: "The attitude of the Church towards the statues of the false gods and similar works of art was proclaimed by the Christian poet Prudentius in the fourth century as follows (Contra Symmachum, 1, 502): 'Let the statues be retained merely as the works of great masters; as such they may constitute the greatest ornament of our native town [Rome] without the misuse of an art which serves the wicked contaminating these memorials.' In accordance with this spirit of the Church, the early Christian emperors issued repeatedly laws against the destroyers of ancient works of art, and medieval Rome saw on all sides -- in its public squares, in the ruins of the ancient palaces, and in the villas of the neighbourhood -- numberless statues of gods, emperors, and renowned men. It is true that, during a period of unrestrained barbarism when the popes transferred their residence from Rome to Avignon, works in marble found their way to the lime-kilns; but scarcely were these times past, during which Petrarch declares the Romans had degenerated to a nation of cowherds, than the popes, in accordance with their full conviction that the Church was the first-called protectress and patroness of art, devoted their attention to the preservation of the ancient objects of art. The papal palaces thus possess so great an abundance of masterpieces of all ages for the instruction and enjoyment of both the friends and the enemies of the papacy that, were all the other collections of the world destroyed by some catastrophe, the Vatican collection would suffice for the perpetuation of all æsthetic culture, both pagan and Christian. The popes were not alone the first to establish museums, but they have also by their example spurred all other governments of Europe to imitation, and thereby performed a great service in the refining of artistic taste among all modern nations. For the Vatican museums, in contrast to so many others, were instituted purely from æsthetic, and not from historical considerations." These important remarks apply not alone to the museums, but likewise to all the Vatican collections and scientific institutions. The Vatican museums are: (1) The Museo Pio-Clementino; (2) the Galleria Chiaramonti; (3) the Braccio Nuovo; (4) the Egyptian Museum; (5) the Etruscan Museum.
(1) The Museo Pio-Clementino
The first collection of antiquities in the world was made by Popes Julius II, Leo X, Clement VII, and Paul III in the Belvedere. Of the treasures there collected, most of which were a few decades later (especially by Pius V) given away or removed, only a few of the prominent objects maintain their place in the Vatican to-day. To these belong, for example, the Torso of Heracles, the Belvedere Apollo, and the Laocoon. Clement XIV's activity in collecting antiquities was continued by Pius VI with such great success that their combined collections, arranged by Ennio Quirino Visconti, were united in one large museum, named for these popes, the Museo Pio-Clementino. It contains eleven separate rooms, filled with celebrated antiquities.
(a) Sala a croce greca. -- At the expense of half a million lire ($100,000) Pius VI had the two gigantic porphyry sarcophagi of Sts. Helena and Constantia, the mother and daughter of Constantine the Great, repaired and transferred to this museum, built by Simonetti. Conspicuous among the statues is that of the youthful Octavian, one of the very few ancient statues of which the head was never separated from the trunk. Among the few mosaics is the Cnidian Venus, which is esteemed the most perfect copy of the masterpiece of Praxiteles. 
(b) Sala della Biga. -- The masterly restoration of an ancient two-wheeled racing chariot, drawn by two horses, by the sculptor Franzoni has given its name to the beautiful circular room erected by Camporesi. The wheels and one of the horses are new, a fact which only the expert can discern. In this room are also a bearded Bacchus, two discus-throwers, a bearded athlete, sarcophagi, and other works of art. 
(c) Galleria dei Candelabri. -- Under Pius VI the very long Hall of Bramante was closed on this side, and was divided into six compartments by arches resting on Dorian columns of vari-coloured marble. In addition to many vessels of costly marbles, eight magnificent candelabra of white marble, after which this hail is named, are especially conspicuous. The exquisitely fine tracings and arabesques are among the finest examples of this form of art. A Ganymede carried away by an eagle, a local goddess of a town in Antiochia, a Greek runner, and a fighting Persian are the most important among the numerous sculptures. Especially valuable is a sarcophagus with a representation in mezzo-rilievo of the tragedy of the daughters of Niobe. This hail was selected by Leo XIII to immortalize, through Ludwig Seitz, some of the most important acts of his pontificate. In a deeply thoughtful composition the artist represented St. Thomas Aquinas as the teacher of Christian philosophy, the agreement between religion and science, the union of ancient pagan and Christian art, the Rosary and the battle of Lepanto, and Divine grace in its various activities as working in Sts. Clara of Montefalco, Benedict Labre, Laurence of Brindisi, and John Baptist de Rossi, canonized in 1881. Seitz also painted a symbolic representation of four ideas taken from the Encyclicals of Leo XIII: Christian marriage, the praise of the Third Order of St. Francis, the condemnation of Freemasonry, and the agreement between secular and religious authority. This classical cycle of paintings is important (cf. Senes, "Galleria dei Candelabri, affreschi di Ludovico Seitz", Rome, 1891). 
(d) Sala rotonda. -- Built after the model of the Pantheon by Simonetti, this hall contains as its most precious object the bust of the Zeus of Otricoli. Pius IX paid 268,000 lire ($53,600) for the colossal gilt bronze statue of Hercules. The Barberini Hera, as it is called, is an exquisite work of art. The great mosaic in the floor, in the centre of which is a monster porphyry shell, was discovered at Otricoli in 1780. 
(e) Sala delle Muse. -- The eight-cornered hall, which Pius VI commissioned Simonetti to build, was intended to receive the nine Muses under the leadership of Apollo, as well as busts of all those who should have acquired renown in the service of the same. Pius VI here paid brilliant homage to art and science, representing truth with a noble magnanimity against the brutal caricatures of culture of the waning eighteenth century. 
(f) Sala degli animali. -- This room contains the richest collection in the world of (about 150) representations of animals from classical antiquity, many of the works of art being of high importance. 
(g) Galleria delle statue. -- Innocent VIII (1484-92) had a summer-house erected in the vicinity of the Belvedere, and had it adorned with frescoes by Mantegna and Pinturicchio. Clement XIV and Pius VI had this building altered, and transferred thither such important treasures as the Weeping Penelope, the Apollo Sauroktonos, the Amazon from the Villa Mattei, a Greek monumental stele, the Sleeping Ariadne, and the Barberini Candelabra.
(h) Sala dei Busti. -- In this second division of the former summer-house are over 100 busts of Romans, gods and goddesses, etc. 
(i) Gabinetto delle Maschere. -- The floor mosaic with masques, found in the Villa Hadriana at Tivoli in 1780, gives this third division of the summer-house its name. Worthy of special mention is the renowned Satyr, of rosso antico, and the dancing woman of Pentelic marble from Naples. 
(j) Cortile del Belvedere. -- The former square court belonging to the ancient Belvedere was adorned in 1775 with a pillared hall, and in 1803 the chamfered corner halls were converted into little temples. In the first of these stands the unrivalled and celebrated Laocoon group. It was discovered near Sette Sale in 1506, during the reign of Julius II, and was named by Michelangelo the miracle of art. In the second little temple is the admirable Belvedere Apollo, discovered near Grotta Ferrata about 1490. Canova was allowed to exhibit his Perseus and the Two Boxers in the third temple, where, however, they are not seen to advantage. In the fourth temple is the well-known Hermes dating from the fourth century before Christ; formerly this statue was thought to represent Antinous. 
(k) Gabinetti del Belvedere. -- In the three cabinets, or atria, are conspicuous the statue of Meleager, the above-mentioned Torso of Belvedere, and the sarcophagi and inscriptions relating to the Scipio family.
(2) The Galleria Chiaramonti
Thirty-four pilasters indicate the thirty sections into which the Galleria Chiaramonti is divided in the corridor 492 feet long. More than 300 sculptures, mostly of smaller dimensions and of a variety of subjects, are here artistically exhibited. They are chiefly the work of Greek sculptors living in Rome, and are carved after Grecian models. Prominent among the original Greek works are the Daughters of Niobe, a relief in B otian limestone, and the head of Neptune.
(3) The Braccio Nuovo
Although many of the halls of the Museo Pio-Clementino, especially those built by Simonetti, viewed from the purely architectonic standpoint, make a very brilliant impression and justly command much admiration, still the Braccio Nuovo is incontestably the crown of the museum buildings. The general impression of absolute perfection and symmetry is effected by the harmonious proportions of the long hail, the method of lighting, and the arrangement of the masterpieces exhibited. This hall was erected by Raphael Stern at the commission of Pius VII, at a cost of 1,500,000 lire ($300,000). The magnificent barrel-vault is decorated with richly gilt cassettes; the cornices, the fourteen antique columns of giallo antico, cipollino, alabaster, and Egyptian granite, the transverse hall equally dividing the whole, the marble floor, all contribute an appropriate setting for the masterpieces. In this museum stand twenty-eight statues in as many niches, while in the transverse hall are fifteen more. Between the niches on marble consoles are twenty-eight busts; others rest on mural consoles; between these and the cornice beautiful bas-reliefs are set in the walls. At the rear of the hall stands the statue of the Athlete (of Apoxyomenus) cleaning himself of sweat and dust with a scraper. This statue, as well as that of the other Athlete (the Doryphorus, or spearsman), are antique copies of the Greek originals of Lysippus and Polycletus. The majestic statue of Augustus haranguing his soldiers bears evident traces of having once been painted. Among the abundance of treasures here exhibited is the colossal recumbent figure of the Nile, on whose body play sixteen children representing the sixteen cubits in the annual rise of the river. (Consult Amelung, "Die Skulpturen des vatikanischen Museum", 2 vols., with charts, Berlin, 1905-08.)
(4) The Egyptian Museum
The collection of Egyptian objects was begun by Pius VII, but the museum was not opened until 1838, during the pontificate of Gregory XVI. The Cavaliere de Fabris superintended the decorations in Egyptian characters, while the Barnabite Father Aloys Ungarelli arranged the objects for exhibition. The basis of the museum was supplied by the collections of Andrea Gaddi and Cardinal Borgia of Velletri, and by the objects of public property distributed throughout the Papal States. Other valuable objects were acquired by purchase. Most of the papyrus manuscripts were brought hither in 1818 by the Franciscan Angelo da Pofi. Although the ten halls full of statues, sarcophagi, mummies, sacred animals, and other things, do not attain the importance of the Egyptian museums in Berlin, Paris, London, Turin, and Hildesheim, the Roman is among the first Egyptian collections of second rank. Particularly notable are the sculptures of the modern period and the monuments (interesting for their style) which were prepared during the reign of Hadrian for his villa near Tivoli. (Consult Marucchi, "Il Museo Egizio Vaticano discritto ed illustrato", Rome, 1899; Idem, "Monumenta papyracea ægyptica", Rome, 1891.)
(5) The Etruscan Museum
This museum is situated over the Egyptian. To Gregory XVI it owes its foundation; to Pius IX, many of its treasures; to Leo XIII, its decoration and systematic arrangement. The excavations made in Western Etruria between 1828 and 1836 furnished the basis of the museum, which contains statues, sarcophagi, bowls, vessels of every kind and shape, mosaics, lamps, and numerous other objects of every description, giving a highly graphic picture of the art of ancient Italy and the customs of the Etruscans. This entirely unique collection is of prime interest. (Consult Nogara, "I Vasi antichi del Museo Etrusco e della Biblioteca dei Palazzo Vaticano", Rome, 1912; Nogara and Pinza, "La tomba Regolini Galassi e gli altri materiali coevi del Museo Gregoriano-Etrusco", Rome, 1912.)
B. The Vatican Pinacotheca
Among the valuable treasures of art, manuscripts, archives, and collections which Napoleon confiscated on his campaigns and conveyed to Paris, were the most prominent art treasures of the Vatican and the churches in the Papal States. When these treasures were brought back from Paris in 1815, Pius VII formed them into a collection, added other paintings, and formed them into a picture-gallery. This (the Vatican Pinacotheca) was first lodged in the Appartamento Borgia, then transferred to the third story of the palace, immediately adjacent to the former suite of the secretary of state. The disadvantages of this situation increased when Pius X entered into personal occupation of the suite of the secretary of State. The rooms were not architecturally fitted for a picture-gallery, and the constant stream of visitors caused annoyance. After long considerations as to convenience and safety from fire, Pius X decided to remove the collection to the rooms on the ground floor of the Vialone del Museo. These rest on stout arches, and in them the papal equipages of ancient and modern times had been kept. To these were added two rooms which were adjacent to the old library of Sixtus IV and had previously been used as a magazine. Louis Seitz, assisted by some other artists and in constant consultation with the sub-Prefect of the Apostolic Palaces, Mgr. Misciatelli, was intrusted with the gigantic task of transferring these priceless treasures and decorating the rooms. Seitz died before the work was finally completed. The artistic spirit shown in the whole plan and decoration of the new pinacotheca is worthy of admiration. The arrangement is perfect, and the effect of the whole will improve with time.
The few masters allowed to foregather in the old picture-gallery were Raphael, Leonardo da Vinci, Fra Angelico da Fiesole, Guercino, Caravaggio, Crivelli, Garofalo, Bartolomeo Mantegna, Murillo, Francesco Cossa, Perugino, Bonifazio, Domenichino, Titian, Ribera, Pinturicchio, Giulio Romano, Francesco Penni called il Fattore, lo Spagna, Sassoferrato, Niccolò da Foligno, Melozzo da Forli, Valentino Baroccio, Guido Reni, N. Poussin, A. Sacchi, Moretto, Paolo Veronese, and Correggio. Beside Leonardo da Vinci and Fra Angelico, the Venetian School is represented by Crivelli, Titian, and Paolo Veronese; the Bolognese by Domenichino's "Communion of St. Jerome" and Guide Reni's "Crucifixion of St. Peter"; the Lombardic by the "Pietà" of Amerighi da Caravaggio; the French by Pierre Valentin's "Martyrdom of Sts. Processus and Martianus"; and other Schools by various canvasses. Altogether 56 masterpieces had to be transferred from the old to the new gallery. In 1904, when the Greek abbey of Grottaferrata celebrated its ninth centenary with an exhibition of its forgotten treasures, 181 valuable Byzantine paintings were there acquired for the Vatican. To these were added 40 taken from the Lateran and other collections in the Apostolic palaces, making an addition of 221 besides the 56 from the old gallery. All the paintings which were not judged worthy to be exhibited side by side with the masterpieces of the earlier collection have been transferred to a magazine adjoining the gallery, where they may be examined by artists. A very simple opening celebration was held at the end of 1909. In the gallery itself is the marble bust of Pius X, by Seebock, which is the pope's favourite likeness of himself. The light, which enters hrough the lofty circular windows, is regulated hourly by shades, and the paintings are always excellently illuminated. The large rooms have been divided into sections, so that the distribution of the paintings into separate compartments renders the general effect harmonious. The collection of paintings in the Pinacotheca is priceless in value. (Concerning the origin of the Vatican Pinacotheca consult Platner-Bunsen, "Beschreibung den Stadt Rom", II, 2nd ed., 415; for works on the new Pinacotheca, see the official report, "La Nuova Pinacoteca Vaticana", with chants, Rome, 1909.)
C. The Gallery of Modern Paintings
Not so much artistic value, which is comparatively small, as the glory of the Church is seen in the majority of the pictures collected in the small Gallery of Modern Paintings. With few exceptions they are estimable achievements of Roman artists, and are devoted to the glorification of those saints who have been canonized in the second half of the past century. They hang in a single large hall, beside which is accommodated the colossal canvas of Matejko representing the saving of Vienna by John Sobieski in 1683. This unique painting was purchased for Leo XIII in 1884 with a subscription started by a wealthy Pole. In a third ball are exhibited the frescoes of Podesti, among which is conspicuous the great picture (the heads of all the personages are painted from portraits) depicting the promulgation of the doctrine of the Immaculate Conception by Pius IX. Before this painting stands a magnificent shrine, in which the text of the Bull of Promulgation, translated into many languages is preserved. The shrine was presented to Pius IX by the French clergy in 1878.
D. The Appartamento Borgia
On the first floor of the palace, looking towards the north and the Cortile del Belvedere, one may enter from the Loggie of Giovanni da Udine these apartments which Alexander VI had erected in what is called the Old Palace (of Nicholas V). These rooms received their title from Alexander's family name, Borgia. Here on 18 January, 1495, Alexander received King Charles VIII of France and entered into long negotiations with him. Here also Charles V was accommodated, when, a few years after the sack of Rome, he returned victorious from Tunis and was received by the pope as the conqueror of the Turk. Succeeding popes did not occupy this suite, utilizing the Stanze di Raffaello, because there they had better light and air. From many sources it appears that, until the close of the seventeenth century, the Appartamento Borgia was occupied by the cardinal nephews, or, as they were later called, secretaries of state. After the Palace of Sixtus V had been completed under Clement VIII (cf. Colnabrini, "Ruolo degli appartamenti e delle stanze nel Palazzo Vaticano al tempo di Clemente VIII", Rome, 1895), the Stanze di Raffaelo and the apartments of Alexander VI were neglected, and during the seventeenth and eighteenth centuries they were used only for conclave purposes. About the middle of the eighteenth century the Sale Borgia were used only as a refectory for the lower officials of the palace during Holy Week. During the French occupation of Rome, these rooms suffered much injury from the soldiery, so that immense sums had to be spent by Pius VII for architectural repair. When the Appartamento Borgia was used as the Pinacotheca, the marble cross-beams were removed from the windows, and replaced with iron grating, and everything was done to secure suitable lighting for the works of art. As every endeavour proved unsatisfactory, the paintings were removed in 1821 to the third story, and the pope then established here a museum of statues, known as the Museo Miscellaneo (for a detailed description see Platner-Bunsen, op. cit.; cf. the drawings of Craffonara and Guattani, and also Massi, "Indicazione antiquaria delle Sale Borgia", Rome, 1830).
As the Appartamento Borgia consisted of six rooms, and only the first four were employed for the museum, the remaining two were turned over to the Vatican Library, to which they are adjacent. In the winter of 1838-39 the museum was limited to the first two rooms, and the two which were then vacated were likewise transferred to the library. Finally, Pius IX added also the last two halls to the library, distributing the marble works between the Vatican and the Lateran museums. Having acquired the renowned library of Cardinal Angelo Mai on 8 September, 1854, the pope had this housed in the first two rooms of the Appartamento, closing them to the public. The artistic creations of Pinturicchio which adorn the walls were, however, restored to the admiration of the public when Leo XIII opened the Borgia suite, establishing there the consulting library of printed books by Decree of 20 April, 1889. The ceilings and lunettes, which preserve the paintings of the great Umbrian artist, had suffered little despite the vicissitudes of the Sale Borgia, but the walls and the floor had received serious damage. Louis Seitz maintained, however, that a thorough cleaning and the covering of the damaged places with colour would sufficiently restore the frescoes, so that Pinturicchio's original work remains.
General architectural restoration was successfully undertaken. The doors which had been broken through the walls were closed up, and the former doors reopened. After the removal of the white colouring which covered the walls, extensive traces of the old ornamentation were revealed, and the whole restored in the spirit of the Alexandrine epoch. Plaster blisters which had formed on the paintings were secured in place without the slightest damage to the frescoes. The floor required complete reconstruction. Remnants of the original majolica floor were discovered, and with the aid of these, and special technical studies, a new parquetry for the floor was elaborated in perfect harmony with the remaining fittings of the Borgia suite. The complete fitting of the rooms was not attempted; but the huge walls were beautifully furnished in exquisite taste. In 1897 Leo XIII solemnly opened the Appartamento Borgia, declaring it an integral portion of the Vatican collections which were accessible to the general visitor. Simultaneous with this manifestation of the pope's sympathy with art appeared the following work, dedicated to him: "Gil affreschi del Pinturicchio nell' appartamento Borgia del Palazzo Apostolico Vaticano, riprodotti in Fototipia e accompagnati da un Commentario di Francesco Ehrle, S.J. prefetto della Biblioteca Vaticana, e del Commendatore Enrico Stevenson, direttore del Museo Numismatico Vaticano" (Rome, 897). When Pius X occupied the former suite of the secretary of state, the Appartamento Borgia was temporarily devoted to the secretariate. The rooms were then beautifully furnished for residence, thus restoring the ensemble they presented in the time of Alexander VI and his successors (cf. Ehrle-Stevenson, pp. 26-27). When a special suite of rooms was later prepared for the secretary of state, the Appartamento Borgia was again opened to the public.
(1) The first of the six rooms, Sala dei Pontefici, was not part of the pope's private apartments, being a public hall in which audiences were given and consistories held. The beautiful stucco decorations harmonize well with the paintings of Giovanni da Udine and Perrin del Vaga, who painted the Zodiac and some representations of stars. 
(2) In the second hall, Sala dei Misteri, the mysteries of the life of Christ are depicted. Here are the Annunciation, the Nativity, the Adoration of the Magi, the Resurrection and the Ascension of Christ, the Descent of the Holy Ghost, and the Assumption of the Blessed Virgin. Besides the general sketch for the pictures and other decorations in this hall, the lifelike figure of Alexander VI is from Pinturicchio's hand, as are also the figures of the prelates represented in the Assumption. All the rest was painted by his assistants; attempts have been made to prove that these belonged to one of the Italian Schools. 
(3) Sala dei Santi is the name given to the third ball, which contains a series of scenes from the lives of Sts. Catherine of Siena, Barbara, Paul and Anthony, and Sebastian. All these glorious frescoes were executed by Pinturicchio himself, as was the beautiful circular picture of the Madonna and the scene of the Visitation. 
(4) Grammar, dialectics, rhetoric, geometry, arithmetic, music, and astrology, that is the seven liberal arts, were represented by Pinturicchio, with the extensive aid of his assistants, in the fourth hall, Sala delle arti liberali. These paintings have suffered more from dampness than those in the other rooms. 
(5-6) The last two rooms, del Credo and delle Sibille, are situated in the Torre Borgia. The decorations in these rooms are not by Pinturicchio and have been injured by overpainting. A Latin inscription records the munificence of Leo XIII, who "restored this dwelling . . . to its pristine dignity and dedicated it in the twentieth year of his pontificate". (Cf. Jesorone, "L'antico Pavimento delle Logge di Raffaello in Vaticano", Naples, 1891; Volpini, "L'appartamento Borgia", Rome, 1887.)
E. Stanze di Raffaello
The Stanze di Raffaello are an exact reproduction of the Appartamento, but are situated one floor higher. They thus include four rooms in the Palace of Nicholas V and two in the Torre Borgia, which serve for the Exhibition of Modern Paintings. As explained above, the popes, who once occupied the Appartamento Borgia, later removed one story bigher, into the rooms which are known to-day as the Stanze di Raffaello, because they were painted by Raphael. Julius II desired a comparatively simple pictorial decoration of his suite, and entrusted the task to the painters Piero della Francesco, Luca da Cortona, Bartolomeo della Gatta, Pietro Perugino, and Bramantino da Milano. During the progress of the work the architect Bramante Lazzari of Urbino persuaded the pope to summon his nephew Raphael Sanzio from Florence to assist the others. One of the walls of the third room, the Stanza della Segnatura, was assigned to the young Raphael, who between 1508 and 1511 painted there "Theology" and the "Disputa"; these works so delighted the pope that he entrusted to Raphael the decoration of the entire Stanze. All other paintings were removed with the exception of those in the vault of the fourth room, where Pietro Perugino, Raphael's teacher, had, in four parts, depicted: the adoration of the Blessed Trinity by the Twelve Apostles, the Saviour with Mercy and Justice at his side, the Father enthroned on the rainbow, and the Redeemer between Moses and Jacob. Raphael could not accomplish this task, with his other commissions, unaided. The sketches are all his, but many of the paintings were executed by his assistants and pupils, some after his death in 1520.
(1) The first hall is called the Sala di Costantino. The frescoes were executed after Raphael's death by Giulio Romano, Francesco Penni, and Raffaello dal Colle. The chief incident depicted on the longitudinal wall is the battle of Milvian Bridge, which Constantine the Great fought against Maxentius. The baptism of Constantine, the presentation of Rome to Sylvester I by the emperor, and the latter's address to his troops concerning his dream (In hoc signo vinces) are all important compositions. The smaller pictures and the socle paintings are of a simpler kind. The painting of the ceiling was not finished until the reign of Sixtus V. 
(2) The paintings in the second hail, the Stanza d'Eliodoro, are almost exclusively by Raphael. His most important fresco is the "Mass of Bolsena", which represents how a priest, who did not believe in transubstantiation was converted when the Blood ran from the Host after the Consecration. "The Retreat of Attila" represents Leo I (beside whom stand the Apostles Peter and Paul), with the features of Leo X, and the pope's attendants are to some extent contemporary portraits. This is an extremely effective and superbly coloured painting. The light effects in the third fresco "The Deliverance of St. Peter", are wonderful. From the fourth picture, "Expulsion of Heliodorus from the Temple at Jerusalem" (II Mach., iii), the hall has taken its name. The brilliant painting, strength of expression, and harmonious colour effects form the basis of the fame of this masterpiece. The paintings on the ceiling are poorly preserved. 
(3) In the Stanza della Segnatura (the supreme court of justice, which sat here under the presidency of the pope) Raphael began his works. On the ceiling are "Theology", "Poetry", "Philosophy", and "Justice". On the walls, under "Theology", is the "Disputa", the fundamental ideas for which were taken, according to the latest theories of Wilpert, from the "Last Judgment" of Pietro Cavallini, at Santa Cecilia in Rome. Wilpert has established doubtful identities of the saints. The name "Disputa", though inappropriate, has clung to the painting. The difficulties presented by the conditions of the hall were splendidly overcome by Raphael in the second picture, "Parnassus". Apollo and the Muses, with Homer, Dante, Virgil, Sappho, Pindar, Horace, and many other personages, are here united in one composition, which breathes forth the gladness and poetic strivings of theRenaissance. In the "School of Athens" all branches of knowledge are represented and powerfully characterized. Plato and Aristotle are the centres of the organically arranged groups; Socrates, Diogenes, Ptolemy, and Zoroaster are also easily recognizable. Other forms are not clearly distinguishable except the portraits of some contemporaries. To the extreme right Raphael has painted himself beside Sodoma. On the wall containing the windows are some smaller paintings and the glorification of canon and civil law. Here again are portraits of contemporaries, especially those of Julius II and Leo X. 
(4) In the fourth hall, the Stanza dell' Incendio, Perin del Vaga has painted Leo III taking the oath of purgation before Charlemagne; Giulio Romano, the victory of Leo III over the Saracens at Ostia; Francesco Penni, the fire in the Borgo, a painting from which the room has taken its name. The crowning of Charlemagne at old St. Peter's is more conventional and superficial in conception. Raphael's sketches for this hall reveal the summit of his artistic development (1517). The ceiling paintings are by Perugino. Numerous smaller works are painted beside and under the chief paintings in the Stanze. The majority of the frescoes still remain in an almost perfect condition, due to the zealous solicitude with which the works are cared for.
F. Loggie di Raffaello
Immediately adjacent to the Stanze of Raphael, which begin on the second story of the Loggie of the Court of St. Damasus, lie the well-known Loggie named after the Umbrian master. They were unprotected from all inclemencies of the weather until 1813, when Pius VII erected large windows. The wonderful frescoes were painted in accordance with the sketches of Raphael and under his constant personal supervision, by Giulio Romano, Giovanni da Udine, and other artists in 1517-19. The whole plasterwork is by Giovanni da Udine, who also painted all the ornaments. The long passage is divided by thirteen vaults into as many sections. The frescoes of the ceiling in the vaults, twelve of which contain scenes from the Old Testament, and one from the New Testament, are the chief attraction of the Loggie. These quadrilateral, framed paintings, four in each vault, display rich imagination and marvellous beauty of composition, and are among the most characteristic creations of the master. The graceful and charming reliefs, the delicate ornaments, the sitting, standing, hopping, and dancing figures, and the numerous other admirable details make the Loggie an inexhaustible source of the richest inspiration for every artist.
G. The Loggie di Giovanni da Udine
Immediately under the Loggie of Raphael, on the first floor, are the Loggie of Giovanni da Udine. The general scheme for this suite is likewise due to Raphael, but the execution was the independent task of Giovanni. The caps of the vaults are beautifully decorated with leaf and tendril-work, enlivened by animals of all kinds. In the rear of the Loggie, under a magnificent Renaissance portal of great delicacy, dating from the time of Leo X, the marble bust of Giovanni is exhibited. The other portions of the Loggie of the first and second floors were painted in entirely unpretentious fashion under Clement VIII and Alexander VII by Lanfranco, Marco da Faenza, Paul Schor, Consoni, and Mantovani. These are not accessible to the general public.
H. Galleria degli Arazzi
In a modestly decorated hall, immediately adjacent to the Galleria dei Candelabri, hang the famous twenty-seven pieces of tapestry -- called arazzi. Woven of silk, wool, and gold thread by van Orlay and van Coxis in Brussels at a cost of $3400 each (present value, $12,000), these tapestries have always been the subject of great admiration, and numerous copies may be found in Berlin, Loreto, Dresden, Paris, and other places. Raphael made cartoons for ten of the Galleria tapestries; his pupils Penni and Perin del Vaga executed twelve others in accordance with smaller sketches of the master; five are works of more recent date. The first series formerly adorned the unpainted lower portion of the walls of the Sistine Chapel; the second series were intended for the Consistorial Hall. Seven of the original cartoons of Raphael were purchased in France by Charles I of England, and they may now be seen in the South Kensington Museum. During the sack of Rome in 1527 the tapestries were stolen, but Julius III succeeded in having them restored. When Rome was occupied by the French in 1798, they were again seized and bartered to a Genoese Jew, from whom Pius VII acquired them in 1808. This rough handling damaged the tapestries, weakening and blurring the colours, but they are now carefully preserved. (Consult Farabulini, "L'arte degli Arazzi e la nuova Galleria dei Gobelins at Vaticano", Rome, 1884.)
I. Studio del Musaico
The Vatican possesses an extensive studio for mosaic painting. The number of different coloured glass-pastes used exceeds 11,000. Almost all the altars in St. Peter's furnish evidence of the perfection to which this art has been carried in the imitation of renowned paintings. In the studio, which is at once an exhibition and salesroom for the mosaics manufactured, the visitor can see how the various artists work. Even smaller works demand the patient labour of many years. The pope is wont to choose a specially beautiful example of mosaic work as a present for royalty.
At the conclusion of this section it may be said that there is a vast number of other works of art distributed here and there throughout the Vatican Palace, but not accessible to the general public. To these belong the paintings of the Zuccari in the Torre dei Quattro Venti, the Bathroom of Cardinal Bibiena, the chiaroscuri in a hall on the second floor, etc.
VIII. THE PALACE AS A SCIENTIFIC INSTITUTE
This topic -- with an emphasis on the Vatican Archives and the Vatican Library -- will be treated in a separate article.
IX. THE STATE HALLS OF THE VATICAN
State halls for the celebration of various solemnities in the Vatican Palace came into existence gradually as their need became apparent; they reflect in their general decoration the taste prevailing at the periods of their construction. Although not so numerous as those in many royal palaces, the halls of the Vatican stand first in historical importance. Great events of interest for both profane and ecclesiastical history have taken place within them during the past centuries. As regards situation, there are two groups of rooms -- the first in the immediate vicinity of the Sistine Chapel and the second before and in the papal suite. The former group includes the Sala Regia, Sala Ducale, and Sala dei Paramenti; in the second are the Sala Clementina, Sala Concistoriale, Sala degli Arazzi, and Sala dei Trono.
A. The Sala Regia
Although not intended as such, this broad room is really an antechamber to the Sistine Chapel, reached by the Scala Regia. To the left of the entrance formerly stood the papal throne, which is now at the opposite side before the door leading to the Cappella Paolina. The hall was begun under Paul III by Antonio da Sangallo the Younger and was completed in 1573. The elegant barrelvault is provided with the highly graceful and very impressive plaster decorations of Pierin del Vaga. The stucco ornaments over the doors are by Daniele da Volterra. The longitudinal walls are broken on the one side by two, and on the other by three, large doors, between which Giorgio Vasari and Taddeo Zuccaro have introduced very powerful frescoes, whose effect is more than ornamental. They depict momentous turning-points in the life of the Church, among others the return of Gregory XIfrom Avignon to Rome, the battle of Lepanto, the raising of the ban from Henry IV, and the reconciliation of Alexander III with Frederick Barbarossa. This hall served originally for the reception of princes and royal ambassadors. To-day the consistories are held in it, and an occasional musical recital in the presence of the pope; during a conclave it is a favourite promenade for the cardinals.
B. The Sala Ducale
The Sala Ducale lies between the Sala Regia and the Loggie of Giovanni da Udine. Formerly there were here two separate halls, which were converted into one by Bernini by the removal of the separating wall (the position of which is still clearly perceptible). The decorative paintings, which are of a purely ornamental nature, are by Raffaellino da Reggio, Sabbatini, and Matthæus Brill. In this impressive hall were formerly held the public consistories for the reception of ruling princes. It now serves occasionally for the reception of pilgrims, the consecration of bishops, when (as rarely happens) this is undertaken by the pope, or is used for the accommodation of specified divisions of the papal household, when the pope holds a consistory in the Sala Regia, proceeds to the Sistine Chapel, or sets out with great solemnity for St. Peter's.
C. The Sala dei Paramenti
The Sala dei Paramenti lies a little to the left of the Sala Ducale, and adjoins immediately the Loggie of Giovanni da Udine. It receives its name from the fact that the pope assumes the pontifical vestments in one room of this suite before attending Divine service in the Cappella Sistina. The Sacred College assembles in another room to accompany the pope. Both rooms, which are not accessible to the public, are decorated with tapestries of beautiful colour, the walls are overarched with red damask, and the ceiling richly gilt. Here the members of the papal court assemble for breakfast after receiving their Easter Communion from the pope.
D. The Sala Clementina
The Sala Clementina is a gigantic hall, two stories high, situated on the second floor, at the entrance to the papal apartments, and reached by the Scala Nobile. At the rear of this hall a division of the Swiss Guard is posted. The doors to the right lead to the apartments of the pope, those on the left to the Loggie, and those in the rear immediately to the Consistorial Hall. The magnificent marble wainscoting is over six feet; above it rise bold ornamental frescoes of splendid perspective, extending along the rounded ceiling. From the middle of the ceiling hangs a colossal chandelier, whose green patina combines wonderfully with the whole harmony of colours. Frequent repetitions of the coat of arms of Clement VIII, the builder of the hall, have been arranged by the artist with excellent taste. This great hall serves to-day as a waiting-room, as a vesting-room in the case of great receptions in the Consistorial Hall, and on rare occasions for the reception of pilgrimages or large deputations.
E. The Sala Concistoriale
The long but rather narrow Consistorial Hall lies behind the Sala Clementina, and behind the Antecamera bassa to the right of that Sala. Erected by Clement XIII, it is employed for secret consistories, for official sessions under the presidency of the pope (postulations and the like), as well as for solemn receptions. The poor light afforded by the northern exposure of the room is still further reduced by dark red hangings on the walls. Some large oil paintings, representing religious subjects give life to the walls, and the coffered ceiling is richly gilt. Between the ceiling and the oil paintings are, besides rich ornamental painting, a number of landscape frescoes of delicate tone. At the rear of the hall stands a more elaborate than beautiful throne, which dates from the Vatican Exhibition; simple, but monumental, wooden stalls extend along the walls.
F. The Sala degli Arazzi
The Sala degli Arazzi receives its name from the vast framed Flemish tapestries which decorate every wall. As these magnificent pieces hang very low, the visitor can closely examine the fineness of the workmanship. Above the tapestries have been painted, since the time of Paul V, landscape frescoes, which alternate with the arms of this pope. A beautifully carved cornice supports the richly gilt coffered ceiling, which looks down on a mosaic marble floor. Curtains of white silk, with outside curtains of ungathered green silk, exclude too glaring a light. Perfect taste and harmony of colour exist throughout this immense hall.
G. The Sala del Trono
Reference has been already made to the Throne Room. It may be added that to the right and left of the throne on two great marble tables stand two very valuable ancient clocks. Between the two windows, exactly opposite the throne, is an ivory crucifix of extraordinary dimensions and artistic value.
X. THE STATE STAIRCASES OF THE VATICAN
There are three state staircases in the Vatican. The first and best-known is the Scala Regia, which leads up to the Sala Regia. It was built under Alexander VII by Bernini, who, by the skilful arrangement of the columns supporting the curves, has entirely concealed the narrowing of the staircase towards the top. The second staircase, erected by Pius IX, leads from the Portone di Bronzo, the chief entrance to the Vatican, directly up to the Cortile di San Damaso. Constructed of granite steps several yards wide, the staircase has on the outer side a marble balustrade of corresponding bulk; the base is of Breccia marble, and above it as far as the ceiling extends artificial marble. A large painted window adorns the side looking towards the Piazza S. Pietro. Half-way up is the apartment of the sub-prefect of the Apostolic Palaces, while above, on the same floor as the Cortile di San Damaso, is the apartment occupied by the maestro di camera. This staircase is called after the name of its builder, Scala Pia. The third state staircase is the Scala Nobile, which leads from the Cortile di San Damaso to the third story, to the suite of the secretary of state, and runs past the papal apartments to the private suite of the pope. Light is admitted on the ground floor by the painted windows renovated by the Prince Regent of Bavaria after the powder explosion of 1882, and on the second floor by those donated by the Collegium Germanicum at the same period. The steps are of white marble; yellow artificial marble covers the walls, while the base is of pure marble. Rich plaster decorations cover the barrel-vault. The whole well of the staircase is simple, but of rare impressiveness and pleasing colour.
XI. THE ADMINISTRATIVE BOARDS OF THE VATICAN
The supreme board of administration within the palace is the Prefettura dei Sacri Palazzi Apostolici, at the head of which stands as prefect the secretary of state. He is assisted by the sub-prefect, who, as executive and supervising official, possesses extensive authority. All artistic and scientific undertakings are subject in so far as their economic aspect is concerned, to the decision of the prefect. The departments of building, furnishing, administration of the magazine, household management, fire brigade, accountancy, the stables, printing works, gardening, and some other divisions are administered, under the supervision of the prefect, by more or less independent boards, whose directors -- e.g. the foriere maggiore and the cavallerizzo maggiore -- in some cases hold a high rank at Court (cf. Die kathol. Kirche unserer Zeit, I, pp. 286-88). Both the household and magazine authorities have so completed their tasks since 1903 that it is no longer necessary to make special plans for the fitting of rooms etc. on the occasion of great solemnities such as conclaves. Pius X has everything arranged in a permanent fashion and preserved in the store-rooms, and in this manner has introduced considerable savings. The department of building, which under Leo XIII was rather neglected, is now busy with perfecting the architectural condition of the palace. The sub-prefect is restoring to their former condition a large number of magnificent halls, which during the course of the last century were subdivided vertically and horizontally to make smaller rooms. In the execution of these works some important discoveries have been made. Very important and thorough repairs were made throughout the palace. The floor of the Galleria Lapidaria was laid with bricks, the windows closed very badly, and the general condition of this magnificent corridor left very much to be desired. Repairs being thus urgently needed, a mere rectification of the damages would not be sufficient. Moreover such a proceeding would be contrary to the traditions of the Curia, which executes in monumental fashion whatever it undertakes. When the floor, windows, arches, and masonry were all overhauled in the Appartamento Borgia, the Collections of ancient pagan carvings, which were exhibited along the walls under the inscriptions, received an unusual increase. The reduction of the stud was begun under Leo XIII and completed under Pius X, so that the pope now possesses comparatively few horses. The extremely strict discipline which Pius X has introduced into all branches of the Vatican administration, has met with splendid success.
XII. THE JURIDICAL AND HYGIENIC BOARDS OF THE VATICAN
Experience has proved it necessary that the Curia should maintain a tribunal before which all legal disputes relating in any way to the Vatican administration might be decided. The Italian courts are in such cases powerless and inefficacious, because their jurisdiction ceases at the palace gates. As there must ever be recriminations wherever there are numerous relations with the commercial world, where there are crowds of clerks and great circulation of money, two "Commissioni Prelatizie per decretare intorno alle controversie e contestazioni con le amministrazioni palatine" were created by Decree of 20 February 1882, to decide all claims made against the Curial administration. The title possesses a juristic interest: the official bodies are called commissioni, not tribunali; decretare, and not giudicare or decidere, is used; and the processes are termed controversie andcontestazioni. Although the Decree manifestly avoids giving the name of court of justice to the new institution, it is such de facto. The two commissions then created are each composed of three prelates, who have the decision of processes both in first and also in second instance. The court of third instance is formed by the union of the other two under the presidency of the general auditor of the Apostolic Chamber. All the prelates have a legal training, and in each of the first two courts are a president and two colleagues. Each court has a prelate as petitioner and a secretary. It is a notable feature that, for the execution of all judgments which are legally given against the Vatican administration, nothing is provided.
The procedure of these courts is as follows: The process is begun by written documents placed in the hands of the president. The defendant lodges a written answer within a certain interval, after which further pleas and counterpleas may continue. On the conclusion of the written explanations or after the expiration of a certain interval, during which no further counterpleas are forthcoming, the decision is given and published by exhibition in the Secretariate. The interval for appeal is six months, dating from the day of the publication of judgment. These courts employ every means to establish the facts as they actually are: the examination of witnesses, the administration of oaths, decisive or supplementary oaths, the examination of experts, etc. The costs of court are regulated on the basis of the provisions of the Papal States. The tribunal of the prefecture, of which the competence cannot be exactly established, has an inquisitor and a secretary. Before this court are heard criminal charges.
The sanitary service and the hygienic department were reorganized on 14 November, 1893. In accordance with modern requirements, exhaustive measures were taken in all matters connected with these departments. In particular the water service was thoroughly renovated. The sanitary corps is under the direction of the physician in ordinary to the pope, under whom also stand five other physicians and some assistants. Two of the physicians are appointed for day duty, and two for night; the fifth attends the Swiss Guards. The assistants represent the physicians, when these are unable to attend, but on all solemn occasions, when an unusually great number of persons assemble, they must (like the physicians) be always in attendance. The sanitary service and hygienic department are subordinate to the Prefecture of the Apostolic Palaces. The Vatican dispensary, which was formerly in the Cortile di San Damaso, was recently transferred to the quarters of the Swiss Guards, and lies at the door of the Torrione di Nicolò V which leads to the city. Consequently it is easily accessible to the inhabitants of the Borgo, who avail themselves very freely of it. It is entrusted to three Brothers of Mercy, and delivers all medicines at the rates appointed by the urban council of Rome in favour of the poor. A list hanging up in the dispensary shows to what residents and servants of the palace medicines are to be given gratis.
XIII. THE POLICING OF THE VATICAN
There is within the Vatican a well-organized service of police and guards. Military and police bodies protect persons and property, and the fire department prevents damage from fire. The special military guardians of the palace are the Swiss Guards; entrusted with the specifically police duties are the gendarmes. The Palatine Guards are rather a guard of honour, and the Noble Guard a mounted bodyguard with very limited service. The fire brigade is formed by the Guardie del Fuoco. In view of the peculiar political position of the pope in Rome, the careful guarding of the Vatican presents special difficulties; but, despite the objectionable attitude of the Italian police commissioners in the Borgo, few contretemps are to be complained of. For among the great throngs to the papal assemblages there are always some ready to seize the opportunity to create a disturbance, if the slightest pretext offers itself.
A. The Swiss Guards
The commander of the Swiss has the rank of a colonel of the regular troops and is addressed with this title. The other officers, therefore, have a rank three grades higher than their name indicates, and all the guards without exception possess the rank of sergeant in the regular troops. The quartermaster acts also as secretary of the commanding officer and as ordnance officer. The corps has its special chaplain and chapel, SS. Martino e Sebastiano, built by Pius V in 1568. Every candidate for the Guards must be a native Swiss, a Catholic, of legitimate birth, unmarried, under twenty-five years of age, at least five feet and eight inches in height, healthy, and free from bodily disfigurements. Whoever is not eligible for military service in Switzerland, is likewise refused admission into the Guards. The following papers are required: a certificate from his home (or a pass), baptismal certificate, and testimonial as to character, all signed by the authorities of his parish. After a year of good conduct the cost of the journey to Rome is refunded; this refund may, however, be paid in instalments after a period of seven months. Applications for admission are to be addressed directly to the commanding officer. Those who wish to retire from the Guards may freely do so after giving three months' notice. After eighteen years' service each member of the Guards is entitled to a pension for life amounting to one-half of his pay, after twenty years to a pension amounting to two-thirds of his pay, after twenty-five years to five-sixths of his pay, and after thirty years to his full pay.
The duties of the Guards are as follows: They are responsible for the guarding of the sacred person of the pope and the protection of the Apostolic Palaces, all exits from the palace to the city and the entrance doors to the papal apartments being entrusted to their charge. They have also to take up their position in all pontifical functions in the papal chapels and in all other religious functions both within and without the Apostolic Palaces (the latter are now confined to St. Peter's) at which the pope assists. They have also other duties regulated by ancient traditions or more recent decrees. In addition, they have to appear for service at the order of the prefect of the Apostolic Palaces (the majordomo) and the maestro di camera. The religious privileges of the guards are very extensive. In all public processions the Swiss Guards take their place immediately behind the Noble Guard. As guards they are subject to the prefect of the Apostolic Palaces and were not in earlier times subject, like the regular troops, to the Ministry of War. When the pope occupies the sedia gestatoria, he is surrounded by six of the Swiss Guards, who carry the large swords known as "double-handed". The commander (colonel) of the Guards is an ex-officio privy chamberlain, and has the entrée into the Anticamera Segreta; the lieutenant (major) and the sublieutenant (captain of the first class) are ex officio honorary chamberlains, and have the entrée only to the Throne Room, which lies before the Anticamera Segreta. The Swiss Guards are fully armed, and have to submit to a strict course of exercises and gymnastics. Football is zealously cultivated by them in the Cortile del Belvedere, and their trumpet corps is splendidly organized. On solemn occasions, such as special functions in the German Cemetery near St. Peter's (Campo Santo Teutonico), which is also the burial-place for the Guards, the trumpet corps appears in public.
Even in the fifteenth century the popes possessed a body-guard of the Catholic Swiss. In 1505, at the instance of the Swiss Cardinal Schinner, a treaty was made by Julius II with the two cantons of Zurich and Lucerne, in accordance with which these cantons had to supply constantly 250 men as a body-guard to the pope. Since this date there has always been about the pope a corps of Swiss Guards (cf. Baumgarten, "Katholische Kirche unserer Zeit", I 297 sqq.; "Kirchliche Handlexikon", s.v. "Schweizergarde"). At present the Guards possess a strength of exactly 100 men (including the six officers), who suffice not alone for the complete discharge of the various duties of the corps but also for the maintenance of a watch (formerly essentially more strict and extensive) over the pope during the night. Their old picturesque uniform of black, red, and yellow, in sixteenth-century style, is still retained. A black hat with red strings has recently replaced the very ugly helmet. While exercising, on night watch, or in barracks, the men wear a steel-blue undress uniform, consisting of wider tunic, knee-breeches, dark-blue stockings, and laced boots, but while on guard duty they wear dark-yellow stockings and buckled shoes. On especially solemn occasions both men and officers appear in military uniform with weapons and helmets. The barracks of the Guards lies at the foot of the Palace of Sixtus V. A portion of the building was erected in 1492 during the reign of Alexander VI. The canteen of the Guards furnishes them with their board. The religious privileges of the Guards are very extensive and their regulation pertains to their chaplain who consults the Holy Father in this regard. The care of their other privileges appertains to their commander.
B. The Papal Gendarmes
The corps of Gendarmes of the Apostolic Palaces consists of Italians, who must measure at least five feet nine inches, have completed an entirely unobjectionable period of service in the Italian army, and have secured good certificates of character from both the secular and religious authorities. Upon them devolves the policing of the palace and the gardens, and they are also employed in the honorary service of the Anticamera. They have a barracks in the gardens and another near the quarters of the Swiss Guards. Like the Swiss Guards, they also have a music corps, which gives a concert on feasts in the Cortile di S. Damaso. The gendarmes are subject to the Prefect of the Apostolic Palaces; their commander has the court rank of honorary chamberlain and bears the official title of "Delegato per i servizi di Sicurezza e Polizia". The corps musters 62 men.
C. The Guardia d'Onore
The Palatine Guard, as it exists to-day, extends back to Pius IX. In the Regolamento of 14 December, 1850, he decreed that the two bodies of militia, the civici scelti and the capotori, should be united into one body under the new name of the Guardia Palatina d'Onore. In 1860 this guard was increased and placed on the footing of a regiment of 748 men with 2 battalions and 8 companies. Before 1870 the services of this regiment were not confined to the palace, watch-duties in the city and military operations in war being assigned them. After 1870 the regimental band of 63 men was disbanded, and the corps greatly diminished. The lieutenant-colonel in command has the rank of colonel. As distinguished from the Swiss Guards, who are appointed for the guarding of the pope's person, the Palatine Guard perform such duties in the papal service as are detailed in the directions of the majordomo and the maestro di camera. All the members of the corps are Roman citizens; they perform their few duties gratis, but receive 80 lire annually for their uniforms. During the conclave a company of the Palatine Guard is stationed in the Cortile del Maresciallo under the command of the hereditary Marshal of the Conclave, Prince Chigi.
D. The Guardia Nobile
This most distinguished corps of the papal military service has an interesting history. The mounted guard of the popes was formerly formed of the corps of cavalleggieri (light cavalry). By Motu Proprio of 1744 Benedict XIV gave these mounted guards a new organization, fixing their number at 90. After the disbanding of these troops during the confusion of the French Revolution, Pius VII formed a new body-guard composed of the remainder of the cavalleggieri and the old cavaliers delle lancie spezzate. A Decree of 11 May, 1801, ordered the institution of the Noble Guard (guardie nobili di corpo), the Spanish noble guards being taken as the model. The political revolutions under Napoleon I prevented the proper formation of the new corps, so that the reorganization effected by warrant of the Cardinal-Secretary of State, Ercole Consalvi, of 8 November, 1815, was found necessary. The petition of Count Giovanni Mastai Ferretti (afterwards Pius IX) for admission into the Guards (26 June, 1814), which was rejected on account of his weak health, is still preserved in the archives of the Noble Guard. Leo XIII amalgamated the existing two companies and in accordance with the changed conditions of the time, gave them new regulations, and declared that the corps should consist of 1 captain, 1 lieutenant, 1 sublieutenant, 8 lance-corporals, I lance-corporal as corps adjutant, 8 cadets, 1 cadet as adjutant, 48 guards, 1 quarter-master, 1 equerry, 1 armourer, 1 master of ordnance, and 4 trumpeters. The whole corps thus numbered 77 men. The captain ranks as a lieutenant-general of regulars, and the other grades accordingly. One-third of the simple members of the corps enjoy the rank of captain, one-third that of lieutenant, and the remaining third that of sublieutenant.
In place of the earlier cabinet couriers, the Noble Guards have the exclusive right of conveying the tidings of their elevation to the "crown cardinals" in Catholic lands, as well as to nuncios of the first class when raised to the cardinalate, and also of bringing to their residences the red hat. Conditions for reception into the corps are as follows: age, 21-25; testimonial as to good character from the parish-priest, bishop, or other ecclesiastical authorities; 60 years line of a nobility recognized in the Papal States, with the same tests as in the Order of Malta; height, at least five feet and seven inches; and perfect bodily health. The post of commander lies at the free disposal of the pope, and is always entrusted to a Roman prince. Otherwise promotion is regulated exclusively by length of service. The Noble Guard makes its appearance in public only when the pope takes part in a public function; when the pope withdraws, he is followed by the Noble Guard. During a vacancy of the Holy See, the corps stands at the service of the College of Cardinals. The Gonfaloniere, or standard-bearer, of the Holy Roman Church, with the rank of lieutenant general, has the right of wearing the uniform of the Noble Guard. (Cf. Baumgarten, "Kathol. Kirche unserer Zeit", I, 290-93.)
E. The Guardie dei Fuoco
The Vatican fire-brigade, which is organized according to the most modern methods, is employed also for other duties, since they are rarely needed on their main duty. The brigade possesses no special features.
XIV. THE VATICAN AS A BUSINESS CENTRE
The Vatican must be regarded as the administrative centre of the Catholic Church, since it is the residence of the supreme head of that Church, and from it the whole Church is governed. From here the pope issues a Decree or Motu Proprio, advises the prefects or managing cardinals of the congregations, and in all important matters his personal business activity is always clearly indicated. From this standpoint the Vatican is a business centre of the first rank. Other extensive business transacted in the palace is less well known. Since the seizure of the Papal States by the Piedmontese makes it impossible to hold the conclave for the election of a new pope (notwithstanding the assurances of the Law of Guarantees -- see below, section XVI) outside the Vatican, this important business must be transacted there. Conclaves were held at the Vatican in 1878 and 1903. On each occasion such exact particulars of their distinctive features were given to the newspapers and other periodicals, that there is no need of giving any details here (cf. CONCLAVE, PIUS X).
The most important of the numerous bodies which have their general offices in the palace is the Secretariate of State. All the offices of this department (in so far as it deals with political and ecciesiastico-political matters) are situated on the third floor of those portions of the old Apostolic Palace which were built by Nicholas V, Callistus III, Pius II, and Julius II, and surround the Cortile del Papagallo and the Cortile del Maresciallo. They lie above the Sala dei Chiaroscuri, the Chapel of Nicholas V, and the adjoining rooms. Before 1870 the Secretariate of State had its seat in the Quirinal, but was on 20 September of that year changed provisionally to the sections of the Vatican Palace erected by Gregory XIII, Sixtus V, and Clement VIII, and situated under the Sala Concistoriale, the Sala degli Arazzi, and the Throne Room and some adjacent rooms. Meanwhile, by raising the walls and the roof, Cardinal Antonelli had a number of new apartments created, and thereby found at his disposal twenty-one rooms, in which are now found not alone the offices of the Secretariate of State, but also those (7) of the earlier independent Congregation for Extraordinary Ecclesiastical Affairs (see THE ROMAN CONGREGATIONS). Here are transacted all the numerous affairs which, according to the existing regulations, fall within the jurisdiction of these two congregations. When recently the Secretariate of Briefs was placed under the direction of the secretary of state, the offices of this great department were transferred to the Vatican Palace and established in the unoccupied halls of the old picture-gallery. All the bureaux of the Secretariate of State are now on the same floor. The extent of business transacted here is evidenced by the archives. In the archives for "Ordinary" affairs (the first section of the Secretariate), all the "positions" -- as the huge fascicles are called -- from the year 1860 are preserved. Every ten years the then oldest decade here preserved is removed to the secret archives. The inventories (called rubricelle), which are added to the collections from day to day, render it possible to discover immediately any particular document. The exceedingly difficult and tedious task of making these inventories, is persevered in only on account of their proved utility. Regarding the work and organization of the above-named, formerly independent congregations (now treated as the Second Section of the Secretariate of State) see THE ROMAN CONGREGATIONS.
A whole series of Roman Congregations hold either regularly or on special occasions their sessions in the Vatican. When not held in the council-room in the suite of the Secretariate of State, special rooms are provided for them. Every Tuesday and Friday morning the secretary of state receives the ambassadors and envoys accredited to the Holy See, so that all diplomatic affairs not transacted by correspondence are conducted in the Vatican. The secret, semipublic and public consistories are held either in the Sala Concistoriale or in the Sala Regia. Only in exceptional cases is a consistory held outside the palace -- in the Aula situated above the porch of St. Peter's. Accessible only from the Sala Regia (except by the small staircase for servants), this enormous and lengthy hall forms no organic portion of the palace. The last of the consistories was held there on 30 November, 1911. The offices of the Secretariates of Latin Briefs and of Briefs to Princes, which form distinct departments, are also found in the palace (cf. Baumgarten, "Die kathol. Kirche unserer Zeit", I, 491-94). A place of great activity is the Secret Chancery of the Holy Father; here are discharged all affairs pertaining to the pope in so far as they do not belong to any of the special departments. Within the sphere of this department, besides the purely private affairs of the pope, are numberless petitions which were formerly referred to the now abolished Secretariate of Memorials.
The Alms, to be distributed according to certain principles, are entrusted to the Secret Almoner of the pope, who is always a titular archbishop. His offices lie near the quarters of the Swiss Guards. All donations accruing in the form of Peterspence are administered separately by the "Commissione Cardinalizia amministratrice dei Beni della Santa Sede". The offices lie in the loggie of the third story in the eastern wing of the palace. To ensure in so far as feasible the possessions of a number of small chapters from possible seizure by the Italians, the pope has directed that all titles to annuities from these should be preserved in the Vatican. For the administration of this property a "Commissione per le opere di religione" has been instituted, which pays over to the proper parties the accruing interests and assists the corporations both with advice and actively, when they are meditating some financial transaction, whether the purchase of a new title or the exchange of old titles for others. The "Commissione Cardinalizia per gli studi storici", whenever they hold their meetings, also assemble in the Vatican. In conclusion must still be mentioned the numerous offices of the palatine administration, which is naturally very extensive. This collection of heterogeneous departments for the transaction of business is inevitable, since the Holy See is compelled to concentrate everything in the Vatican as far as possible.
XV. THE TIPOGRAFIA POLIGLOTTA VATICANA
By the Bull, "Eam semper ex" of 27 April, 1587, Sixtus V established a printing-office for the printing of the official edition of the Latin Vulgate which he had undertaken (cf. Baumgarten, "Die Vulgata Sixtina von 1590 u. ihre Einführungsbulle", Münster, 1911, pp. 1-12). Since that time there has existed a Typographia Vaticana, in the rooms on the ground floor in the middle of the southern wing of the palace, and thus under the old reading-room of the Vatican Library. Shortly after its foundation in 1626, the Congregation of the Propaganda also established a printing-office, which, in accordance with the needs of the missions, soon developed into a Typographia Polyglotta (cf. Prior, "Die kathol. Kirche unserer Zeit", I, 406-07). After enjoying an epoch of international repute, this institution had in recent years fallen to a low level owing to the absence of expert management and sufficient funds. Pius X therefore resolved to unite it with the Vatican Press. This amalgamation was effected when the Vatican Press, whose printing machines were to a great extent out-of-date and whose quarters were inadequate, was thoroughly reorganized and transferred to new quarters (1910).
The old riding-school of the Noble Guard, known as the Cavallerizza, lying on the Torrione di Niccolo V, was completely reconstructed in 1909 and fitted for the reception of a great first-class printing-office. The latest and best machines were procured, the lighting splendidly regulated, and the arrangement of the offices made in the most practical way. Hither was transferred the Typographia Vaticana with all the valuable type of the Polyglotta of the Propaganda, and given the new name of "Tipografia Poliglotta Vaticana". At the same time there was inaugurated an improvement of methods, which guaranteed substantial savings and greater capacity as compared with former arrangements. The general department of the new printing-offices was established in the high basement and ground-floor; the secret department on the first floor of the new building. The staffs of the two departments are completely separate, both departments have different entrances, which are closed during working hours. The printing-office serves in the first place for the various official purposes of the Curia. Then, according to its capacity, it undertakes printing commissions entrusted to it by outsiders. Thus, for example, a portion of the monumental work of the Görresgesellschaft on the Council of Trent was printed here. The "Acta Apostolicæ Sedis", the circulation of which amounts almost to 10,000 copies, the "Gerarchia Cattolica", the new choral editions, and similar works are the best known of the official productions of the Vatican Press.
XVI. THE LEGAL POSITION OF THE VATICAN
In the Law of Guarantees of the Italian State, which came into force on 13 May 1871, it was explicitly declared that all residences of the pope on Italian soil should enjoy immunity and should be extraterritorial. It follows that the Vatican Palace must be immune and extraterritorial in the eyes of the Italian authorities. Consequently, all action of the Italian authorities must stop at the gates of the Vatican; the inhabitants of the palace cannot be taxed, subp naed, or summoned to defend themselves. All consignments directed expressly to the administration of the palace are duty-free, and all letters addressed to the pope from Italy require no stamps. The official telegrams of the Vatican authorities are sent gratis to all parts of the world. These and other exceptions from the ordinary laws of Italy are the consequences of the Law of Guarantees, in so far as they are not expressly mentioned therein. The Radicals and the Freemasons have already frequently demanded the abrogation of the Law of Guarantees, urging that it is a purely Italian law, and may therefore be abrogated by the same agents as made it. This statement is false. The Vatican is exterritorial, not according to Italian, but according to international law, as is clearly shown in the negotiations preceding its adoption. Both the Lower Chamber and the Senate voted on the law with the clear intention of bringing it to pass through international law that the Catholics of the whole world should to a certain extent be set at ease as to the position of their supreme head. The Italian legislative agents freely assumed obligations towards the Powers and all Catholics, as was an absolute necessity of the politics of the day. These obligations can under no circumstances be set aside at the wishes of one party. The plea that the pope did not recognize the law is entirely beside the question; his refusal was foreseen by the legislators, and notwithstanding it, as the premier then declared, Italy as under an obligation to pass the law. It thus follows incontestably that it is not in the power of the Italian legislative agents to alter in any way the present legal position of the Vatican Palace. The pope is, however, personally indifferent as to whether the Italian Government may in the future perpetrate further injustices in addition to those of the past. One who has had to endure so much, will not remain without consolation should another cross be added to those he already bears.
There is, however, no obstacle to the cultivation of certain relations between the Vatican and Italian authorities, such indeed being rendered indispensable by the social intercourse of the present day. For example, since the pope refuses to exercise de facto the right of punishment theoretically vested in him, malefactors (should any crime be committed) are turned over to the Italian authorities for the thorough investigation of their cases. Warnings on various points are sent from the Italian to the Vatican authorities, so that the latter may be on their guard. Communications of a confidential nature may be exchanged, but in such a manner that neither of the parties enters into any obligation nor prejudices its position; when necessary it is effected through recognized channels unofficially. When the pope attends a solemnity in St. Peter's, the basilica is then and then only regarded as belonging to the Vatican; on other occasions it is regarded as a monumento nazionale. By tacit agreement the whole policing during these services lies in the hands of the Vatican authorities. But there are also a great number of Italian detectives in civilian dress, who, assisted by the Vatican authorities, bar objectionable persons from the edifice and quietly remove those who by any means may have obtained entrance. The ambulance stations in St. Peter's, rendered necessary by the assemblage of from thirty to forty thousand persons, are established by the sanitary board of the Vatican.
The above information makes sufficiently clear both the theoretical juristic and the practical position of the relations between the Vatican and the Italian authorities. In the article LAW OF GUARANTEES will be found a more explicit statement of the relations between the Holy See and the Italian Government. Pius IX at the time of the violent occupation in 1870 by the troops of Victor Emmanuel refused to recognize the right of the Italian Government, and his successors, Leo XIII and Pius X, constantly maintained the same attitude. Both pontiffs have, on various occasions, declared themselves as unalterably opposed to the recognition of the claim of the Italian Government to temporal sovereignty in Rome.
In addition to works given at the end of certain sections, an abundance of literature on the Vatican Palace will be found in comprehensive works on the history of the popes, such as those by RANKE, PASTOR, VON REUMONT, GREGOROVIUS; treatises on art by CROWE AND CAVALCASELLE, VERMIGLIOLI, SCHMARSOW, VASARI; chronicles, by BURKHARD and INFESSURA; Annales ecclesiastici of BARONIUS, RINALDUS, and their continuators; Bullarium Romanum and other collections of documents; and BLANI, Bibliographie italico-française, ou Catalogue méthodique de tous les imprimés en langue française sur l'Italie ancienne et moderne (1475-1835) (2 vols., Paris, 1886-87). Numerous guides for travellers and pilgrims contain a great quantity of more or less reliable information. Among the best comprehensive and accurate works may be mentioned: CHATTARD, Nuova descrizione del Vaticano e della Sacrosanta Basilica di San Pietro (Rome, 1762-67); TAJA, Descrizione del Palazza Apostolico Vaticano(Rome, 1750); PISTOLESI, Il Vaticano descritto ed illustrato (8 vols., Rome, 1819-38), with numerous plates and illustrations; DONOVAN, Rome Ancient and Modern and Its Environs (Rome, 1844).
PAUL MARIA BAUMGARTEN 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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The Vatican Palace, as a Scientific Institute
Regarded from the point of view of scientific productivity, the Vatican is the busiest scientific workshop in Rome. Scientific materials of the highest order and in astonishing abundance are stored up in the palace, access to them is easily obtained, and the conditions for work are most favourable. Apart from the most modern scientific theories, for which of course the Vatican treasures offer no materials, information on all branches of human knowledge may be found there. The sources which the Vatican affords for the history of the sciences have heretofore suffered from a great, and to some extent absolute, neglect. This remark applies with special force to philosophy, theology, history, literature, philology in all its branches, jurisprudence, geography, ethnology, and art, for all of which categories the most important materials are to be found here. (Concerning the manner of handling these sources, see INSTITUTES, ROMAN HISTORICAL.) Despite the depressed financial position of the Curia, the pope annually increases his appropriations for the cultivation of science within the walls of the Vatican; this offers clear testimony as to the attitude of the Church towards scientific pursuits. Over this research she exercises only remote supervision; the investigator is at perfect liberty to pursue his studies, all facilities and guidance being given him. One need only recall the names of Bethmann, Munch, Mommsen, Duchesne, Kehr, Lämmer, Sickel, Pastor, and dozens of others, turn to their works, and learn their views, to be convinced of the scientific liberality of the Vatican; (Cf; Walsh, "The Popes and Science. The History of the Papal Relations to Science during the Middle Ages and Down to our Time", New York, 1911.)
A. THE VATICAN ARCHIVES
(1) The Contents of the Archives
It was only natural that the Church from the first centuries of her existence should devote great care to the collection of all important documents and to preserving them in the manner then customary. There is very little information to be found concerning the manner and extent of these archival collections, since the documentary treasures of early Christianity have been lost. Extensive remains of documents antedating the thirteenth century no longer exist, and of the papal registers of the preceding period we retain only scanty, though valuable, remnants [cf. the interesting and comprehensive work of Wilhelm Peitz, "Das Original-register Gregors VII im Vatikanischen Archiv (Reg. Vat. 2) nebst Beiträgen zur Kenntnis der Original-register Innocenz' III. und Honorius' III. (Reg. Vat. 4-11)", Vienna, 1911 (Sitzungsberichte)].
The existence of the Vatican secret archives really began with Innocent III (1198), so that it possesses the documents of seven centuries. The abundance of the materials requires, in view of the prime importance of the institutions, a special, though quite summary treatment. A fairly reliable estimate of the arranged documents -- an appraisal of their value can be only provisionally attempted as yet -- has established the fact that there are in round numbers 60,000 volumes, cassettes, and bundles. In the cassettes are frequently many dozens of separate documents; in the bundles of Acts from 100 to 200 letters with their enclosures are occasionally found; while the huge folio volumes of the registers of the fourteenth century contain as many as 2000 documents and even more. It is thus impossible to furnish even an approximately accurate estimate of the number of letters, reports, documents, protocols, minutes, etc. in every stage of preparation, which are contained in the secret archives. Were there not every guidance to this vast collection of valuable materials scholars would find their task of research almost impossible. However, in the working-room of the assistant archivist is a whole library of Indices (681 in number), which have been compiled during the last 300 years for the convenience of the administration and, in individual cases, for the use of scholars. In 1901 a guide to this labyrinth of Indexes was issued under the title, "Inventarium indicum in secretiori Archivo Vaticano unica serie existentium". Gisbert Brom (Guide aux Archives du Vatican, 2nd ed., revised and augmented, Rome, 1911) also gives excellent notes on the contents of the various divisions of the Indices. Besides many others, Johannes de Pretis (1712-27), his brother Petrus Donninus de Pretis (1727-40), and Josephus Garampi (1749-72) did especially important work on the Indices. Garampi and his assistants wrote out 1,500,000 labels, which (pasted into 124 huge folio volumes) form an inexhaustible mine. Felix Contelori (1626-44), in addition to work on the Indices, arranged and copied the most imperilled documents of the archives. By the recent publication of his "Manuductio ad Vaticani Archivi Regesta", Gregorio Palmieri, O.S.B., has supplied a very useful help to the study of the "Regesta". The Indices are alphabetical or chronological repertories, which must be regarded exclusively as pure administrative helps, not as aids to scholarly investigation (see Brom, op. cit., 7-14).
Passing over the Guardaroba and Biblioteca Segreta, "which have none other than a nominal existence", and the still uninvestigated portions of the Archivi dei Memoriali, del Buon Governo, and dell' Uditore SSmo., the following are the chief groups of the archival materials:
(a) Archivio Segreto; 
(b) Archive of Avignon; 
(c) Archive of the Apostolic Chamber; 
(d) Archive of Sant' Angelo; 
(e) Archive of the Dataria; 
(f) Consistorial Archive; 
(g) Archive of the Secretariate of State; 
(h) Various Collections.
(a) Archivio Segreto
The whole archive is called Archivio Segreto, from the name of its oldest portion, which, however, retains its specific name. It contains seventy-four armari, or presses, in which are:
· the volumes of the Vatican Registers (Armar. 1-28);
· the "Diversa Cameralia" (29-30) and "Collectoria cameræ apostolicæ" (57);
· the Registers of Transcripts (31-37, 46-49, 52-54, 59-61);
· the Register of Briefs (38-45);
· the Indices (50-51, 56, 58);
· the "Tridentina et Diversa Germaniæ" (62-64);
· the "Introitus et Exitus Cameræ" (65-74);
· the "Instrumenta Miscellanea".
(b) Archive of Avignon
The archival materials, collected by the Avignon obedience during the Avignon exile (1305-76) and the time of the Schism, together with the administrative acts of the County of Venaissin, form the Archive of Avignon, which was gradually (the last portion in 1783) transferred to Rome. The series of the "Introitus et Exitus" found in this section, of the "Obligationes et Solutiones" and of the "Collectoriæ Cameræ", together with the "Diversa Cameralia" and the "Introitus et Exitus" of the Archivo Segreto form to-day the Archive of the Apostolic Chamber.
(c) Archive of the Apostolic Chamber
The four chief portions of this archive have just been mentioned. These are by no means four complete series of volumes; on the contrary, very important and extensive portions of this archive are bound up with the volumes of the Avignon Registers, while other documents must be sought in other places. Consequently, the making of an exact inventory of all cameral acts is urgently called for. In the section "Obligationes et Solutiones" some of the volumes belong to the Apostolic Chamber and some to the Chamber of the College of Cardinals.
(d) Archive of Sant'Angelo
Sixtus IV, Leo X, and Clement VIII are the founders of this archive, since it was their opinion that the most important documents and titles of possession of the Roman Curia would be best preserved in Sant'Angelo, as the strongest bulwark of Rome. In 1798 the contents of the archive were transferred to the Vatican, where they received special quarters under the name of "Archivio di Castello", and are still kept separate. In the capsul andfasces of this archive a great variety of things are treated.
(e) Archive of the Dataria
The three great sections of this archive contain:
(i) the Register of Petitions (Register Supplicationum), which begin with 1342; 
(ii) the Lateran Register of Bulls, which contains the Bulls sent out by the Dataria between 1389 and 1823; 
(iii) the Briefs the Datania, a name which is not quite exact. These Briefs, as distinguished from those mentioned above (a, 4), were issued in answer to petitions.
(f) Consistorial Archive
Such of the archival materials as are found in the secret archives (the other portions are in the archives of the Consistorial Congregation in the library) consist of the "Acta Camerarii" (1489-1600), "Acta Cancellarii" (1517-64), "Acta Miscellanea" (1409-1692), and "Acta Consistorialia" (1592-1668; 1746-49).
(g) Archive of the Secretariate of State
Despite the great gaps to be found in this section, this archive possesses the greatest importance for the political and ecclesiastico-civil history of modern times. It includes the following subdivisions:
(i) Nunciatures and Legations -- Germania (1515-1809), -- Francia (1517-1809), -- Spagna (1563-1796), -- Polonia (1567-1783), -- Portogallo (1535-1809), -- Inghilterra (1565-1689; 1702-04), -- Genova (1572-84; 1593-1604), -- Venezia (1532-34; 1561, 1562, 1566-1798), -- Napoli (1570-1809), -- Colonia (1575-1799), -- Monaco di Baviera (1786-1808), -- Paci, that is negotiations for various treaties (1628-1715), -- Svizzera (1532-1803), -- Firenze (1572-1809), -- Savoia (1586-1796), -- Avignone (1564-1789), -- Fiandra (1553-1796; to which section also belong five bundles of letters embracing the years 1800-09 and 1814 and 1815), -- Malta (1572-1792), -- Bologna (1553-1791), -- Ferrara (1597-1740), -- Romagna (1597-1740), -- Urbino (1664-1740), -- Diversi, that is copies of letters and other things, all of which refer to the sixteenth and seventeenth centuries. From this list one may see both the richness and the great importance of this division. 
(ii) Letters of Cardinals. -- This contains the correspondence between the Secretariate of State and the various cardinals for the period from 1523 to 1803. Here are thus contained both the minutes of the letters dispatched and the originals of letters received from the cardinals. There are, besides, in this collection numerous letters from princes, legates, bishops, etc. 
(iii) Letters of bishops and prelates. -- The letters of the bishops and prelates contain not only ecclesiastico-political but also purely political information, so that they possess a high value for profane history. The original letters and the minutes of the answers dispatched extend from 1515 to 1797. 
(iv) Letters of princes and titled persons. -- Many distinguished personages (including bishops and prelates) are found among the writers of this collection of letters, which contains a large series of volumes with answers. The division extends over the years 1513-1815, and has been as yet little availed of. 
(v) Letters of private individuals. -- Most of the documents of this collection emante from the pens of those who, while in communication with the Curia, do not belong to the above-named categories. To a great extent the writers are private people. There are, however, some letters from bishops, prelates, and nobles, which should have been included elsewhere. The letters extend from 1519 to 1803. 
(vi) Letters of military men. -- Here are collected all the documents connected with the history of the Curial wars between 1572 and 1713. 
(vii) Varia Miscellanea (not to be confounded with other Vatican Miscellanea). -- Besides numerous volumes containing transcripts of Acts of the sixteenth and seventeenth centuries, there are here collected all those documents which could not well be included in the other divisions: instructions, travelling experiences, concordats, tractates of all kinds, diaries of conclaves, etc. The whole collection is of great importance.
(h) Various Collections
The "Varia Miscellanea" have absorbed the Biblioteca Ceva as well as the chief portion of the Biblioteca Ciampini. The Biblioteca Spada, in so far as it is yet in the archives, was embodied in the nunciature of France. The following, however, remain independent collections:
· Biblioteca Pio, manuscripts of Cardinal Pio Carlo di Savoia, purchased by Benedict XIV in 1753. They should consist of 428 volumes, but many are missing.
· Biblioteca Carpegna the library of manuscripts of Cardinal Gaspare Carpegna, which originally consisted of 229 volumes. The scientific interest of these volumes is not very great.
· Biblioteca Bolognetti, consisting mainly of copies of documents of the sixteenth and seventeenth centuries. This belonged to the Bolognetti-Cenci family, which assigned it to the Vatican archives in 1810.
· Biblioteca Ronconi, a small collection of twenty manuscripts, which belonged to a former official of the archives.
· Papers of Cardinal Garampi, the 251 bundles of Acts belonging to the effects of Cardinal Garampi and containing partly originals and partly copies of documents pertaining to his diplomatic activity in Poland and Germany.
· Manuscripts of G. B. Gonfalonieri, eighty-nine volumes which belonged to the former custodians of the Archive of Sant'Angelo, and, while relating mainly to Spain and Portugal, have also some importance for the nunciature of Cologne.
· "Registro Dandini", the diplomatic correspondence of Cardinal Dandini for the years 1541-59 in six volumes. 
(viii) "De caritate S. Sedis Apostolicæ erga Gallos", forty-two volumes and eighteen bundles detailing the help given by the Holy See to the French emigrants during the Revolution.
· Buon Governo, a huge archive of the old Congregation del Buon Governo, which was entrusted with the economic administration of the Papal States from 1592. The archive was transferred to the Vatican in 1870, fills sixteen rooms, and has a special custodian.
· "Avvisi" a series of 124 volumes, extending over the period 1605-1707 and composed of the manuscript journals and newspapers of the seventeenth century.
· Farnesiane papers, twenty bundles of documents which disappeared in some unknown manner from the Neapolitan Carte Farnesiane, and were purchased and placed in this archive by Leo XIII in 1890. They do not contain any politically important papers.
· Borghese Archive. -- The huge Borghese Archive may be termed "an integral portion of the Segretaria di Stato during the pontificates of Clement VIII, Leo XI, and Paul V". Leo XIII acquired this great archive in 1892. With the aid of the inventories of the Vatican Archives and the Vatican Library some guidance as to the 2000 volumes may be obtained.
· "Bolle e Bandi". -- In addition to the two other series of this kind which stand in the "Varia Miscellanea" there is this third, which extends from 1525 to 1854. The printing on the title pages possesses a high value for the history of culture.
· "Varia Diplomata" includes all the archives of orders and monasteries to be found in the Secret Archives. Some are of exceptional interest and prime importance. As many of the archives are not yet arranged, they are not yet generally accessible.
(2) Statistics
The estimate of 60,000 volumes, cassettes, and bundles of Acts, contained in the archives, does not include such huge collections as that of the Buon Governo and other smaller collections. The following list, giving the number of volumes arranged according to the collections, conveys an idea of the extent of the archives:
· Volumes of Vatican Registers. . . . . . . . . . . . 2,048
· Transcripts . . . . . . . . . . . . . . . . . . . . 968
· Briefs. . . . . . . . . . . . . . . . . . . . . . . 7,654
· Tridentinum . . . . . . . . . . . . . . . . . . . . 154
· Diversa Germaniæ. . . . . . . . . . . . . . . . . . 34
· Volumes of Avignon Registers. . . . . . . . . . . . 394
· Introitus et Exitus Cameræ. . . . . . . . . . . . . 608
· Obligationes et Solutiones. . . . . . . . . . . . . 100
· Collectoriæ Cameræ. . . . . . . . . . . . . . . . . 509
· Diversa Cameralia . . . . . . . . . . . . . . . . . 253
· Supplicationes. . . . . . . . . . . . . . . . . . . 7,011
· Lateran Volumes of Registers. . . . . . . . . . . . 2,161
· Dataria Briefs. . . . . . . . . . . . . . . . . . . 850
· Acta Consistorialia . . . . . . . . . . . . . . . . 114
· Nunciatures:
· Germania . . . . . . . . . . . . . . . . . . . . 709
· Francia. . . . . . . . . . . . . . . . . . . . . 615
· Spagna . . . . . . . . . . . . . . . . . . . . . 439
· Polonia. . . . . . . . . . . . . . . . . . . . . 382
· Portogallo . . . . . . . . . . . . . . . . . . . 204
· Inghilterra. . . . . . . . . . . . . . . . . . . 18
· Genova . . . . . . . . . . . . . . . . . . . . . 10
· Venezia. . . . . . . . . . . . . . . . . . . . . 360
· Napoli . . . . . . . . . . . . . . . . . . . . . 411
· Colonia. . . . . . . . . . . . . . . . . . . . . 297
· Monaco di Baviera. . . . . . . . . . . . . . . . 49
· Paci . . . . . . . . . . . . . . . . . . . . . . 60
· Svizzera . . . . . . . . . . . . . . . . . . . . 322
· Firenze. . . . . . . . . . . . . . . . . . . . . 185
· Savoia . . . . . . . . . . . . . . . . . . . . . 281
· Avignone . . . . . . . . . . . . . . . . . . . . 344
· Fiandra. . . . . . . . . . . . . . . . . . . . . 194
· Malta. . . . . . . . . . . . . . . . . . . . . . 165
· Bologna. . . . . . . . . . . . . . . . . . . . . 317
· Ferrara. . . . . . . . . . . . . . . . . . . . . 104
· Romagna. . . . . . . . . . . . . . . . . . . . . 76
· Urbino . . . . . . . . . . . . . . . . . . . . . 42
· Letters of cardinals. . . . . . . . . . . . . . . . 189
· Letters of bishops and prelates . . . . . . . . . . 380
· Letters of princes and titled persons . . . . . . . 277
· Letters of private individuals. . . . . . . . . . . 315
· Letters of military men . . . . . . . . . . . . . . 79
· Varia Miscellanea . . . . . . . . . . . . . . . . . 2,051
· Biblioteca Pio. . . . . . . . . . . . . . . . . . . 300
· Biblioteca Carpegna . . . . . . . . . . . . . . . . 200
· Biblioteca Bolognetti . . . . . . . . . . . . . . . 340
· Biblioteca Ronconi. . . . . . . . . . . . . . . . . 20
· Garampi papers. . . . . . . . . . . . . . . . . . . 251
· Gonfalonieri manuscripts. . . . . . . . . . . . . . 89
· Registro Dandini. . . . . . . . . . . . . . . . . . 6
· De caritate S. Sedis erga Gallos. . . . . . . . . . 60
· Avvisi. . . . . . . . . . . . . . . . . . . . . . . 124
· Farnesiane papers . . . . . . . . . . . . . . . . . 20
· Borghese archive. . . . . . . . . . . . . . . . . . 2,000
· Bolle e Bandi . . . . . . . . . . . . . . . . . . . 80
The above-named collections thus include in the aggregate 35,000 volumes in round numbers. Of loose parchment and paper documents, letters, and similar papers there are 120,000 -- a fairly trustworthy estimate. Consequently, although the collections already accessible by no means reach the expectations which have been entertained regarding the extent of the archives, it is yet evident that the supply of materials is extraordinarily great. A great proportion of the volumes are in the largest folio form and of unusual thickness. The contents of the volumes are of great importance, inasmuch as the questions treated are of vast interest. All these considerations render the Secret Archives of the Curia by far the most important archives in the world. Other collections not mentioned by Brom have been acquired in recent times. From the Santini effects 200 volumes of Acts of the Datania were purchased in 1909. On 13 April, 1910, a number of parchment documents were acquired from a family in Terni. The historically famous scheme of Curial reform from the pen of Cardinal Sala (under Pius VII) came into the possession of the archives on 18 June, 1910. On 15 December, 1910, the Holy Father presented three volumes which are registered under Malta 124 A, 124 B, and Arm. II, vol. 178. On the same date a certain Santarelli donated five volumes treating of the College of Writers of Briefs, and on 25 February, 1911, all the papers of Cardinal Mattei passed into the possession of the archives. In conclusion, it must be remarked that the Registers of Briefs, mentioned above (a, iv), have not passed definitively into the possession of the archives, but have only been deposited there; while the Indices, without which the use of the former is scarcely possible, have been again withdrawn. Those engaged in research must, therefore, apply to the archivist of Briefs, one of the officials in the Secretariate of State.
(3) The Administration of the Archives
The scientific management of the archives is entrusted to a cardinal with the title of archivist of the Vatican Secret Archives. All economical questions, such as the salaries of the officials and the expenditure necessary from time to time, are referred to the Prefecture of the Apostolic Palaces. The archives have, therefore, no regular budget for expenditure. The practical administration is entrusted to the assistant archivist, who issues all instructions to the other officials. He is assisted by a secretary, who, besides fulfilling other duties, supplies information concerning research work and other scientific qu sita. Five writers (scriptores) are engaged on the making of inventories and the superintendence of all transcripts to be dispatched to scholars dwelling outside Rome. To these officials is also entrusted the administration of certain important sections of the archives. The work-room is placed under the charge of two custodians (custodes), of whom one is the director of the Scuola Paleografica of the archives. Of the five bidelli, or servants, one is capo sala, that is, it is his special task to register the number of the manuscript required, to deliver it to the student, and to receive it back at the conclusion of the period of study. For the repair and rebinding of injured volumes and the restoration of documents tworistauratori have been appointed. A special clerk is employed exclusively with the pasting on of the number labels and with the pagination of all the codices which previously were without page or folio numbers. Finally, there is a porter who watches over the entrance door in the Torre dei Quattro Venti.
Besides the work-room, the office of the assistant archivist, and the old work-room, fifty rooms (including a large number of very extensive halls) are under the charge of the administration. The sixty places (usually all occupied) in the work-room can be increased to eighty to accommodate an unusually large body of investigators. In exceptional cases, women are permitted to study in the archives. The working year extends from 1 October to 27 June. During the working year 1909-10, 6018 application forms for volumes were received; during the year 1910-11 only 4800. The difference is due to the fact that since October, 1910, it has been allowed to apply for two or even three successive manuscripts on the same form -- a privilege which was not previously allowed. The last inventory was made in July, 1910.
(4) History
Concerning the earliest attempts to create archives in the Vatican, the reader is referred to the work of the present writer on the Camera Collegii Cardinalium (1898), which treats also of the creation of an archive of the Sacred College. In the years 1611-13 Paul V had the present archive buildings constructed by the cardinal librarian, Bartolomeo Cesi; these are situated at the western narrow side of the Salone Sistino, the hall of state built by Sixtus for the library. The same pontiff devoted large sums to the perfecting and repair of the materials. This Secret Archive of the Vatican was from the very beginning regarded as an administrative institution for the facilitation of Curial affairs. Consequently, it was so planned as to answer the needs it was intended to fill. When subsequently, during the heated literary warfare against the Protestant innovations, it became necessary to make the collected treasures accessible to the great historians of that age, it lost nothing of its original character. In his work, "Costituzione deli' archivio Vaticano e suo primo indice sotto il Pontificato di Paolo V, manoscritto inedito di Michele Lonigo" (Rome, 1887), Gasparolo gives an accurate description of the collections deposited in the archives at its foundation. Since that time the following important collections have been added: the Archive of the Secretary of State in 1660; Archive of Avignon, of which the last portion was added in 1783; Archive of Sant' Angelo, 1798; Archive of the Congregazione del Buon Governo, 1870; Archive of the Dataria, 1892; Borghese Archive, 1893; Archive of Memorials 1905; Archive "dell' Uditore Santissimo", 1906; Consistorial Archive, 1907; and the Archive of Briefs, 1909 (cf. Marini, "Memorie istoriche degli Archivi della Santa Sede', 1825). (Concerning the opening of the secret archives see INSTITUTES, ROMAN HISTORICAL.)
By Motu Proprio of 1 May, 1894 (Fin dal principio), Leo XIII founded in the Vatican Archives an institute for palæography and diplomatics, his Decree being published on 15 May in a letter to Cardinal Hergenrother, the learned archivist of the Church ("Leonis papæ XIII allocutiones, epistolæ, etc.", Bruges, 1887, 76). In the "Studi e documenti di storia e di diritto", VI (1885), 106-08, the text of the "Ordinamenti per la Scuola di paleografia presso l'archivio Pontificio Vaticano" may be found. The first professor was Isidoro Carini, whose successor is (1912) Angelo Melampo. Lectures are delvered thrice weekly from November to June, and students who successfully compete in the written and oral examinations receive a diploma in archival research and diplomatics (cf. Carini, "Prolusione al corso di paleografia e critica storica, inaugurato nella pontificia scuola Vaticana il 16 Marzo, 1885", Rome, 1885; "Argomenti di Paleografia e Critica Storica trattati nella Pontificia Scuola Vaticana ne' tre corsi del 1885, 1886, 1887", Rome, 1888). For the extensive works of organization, the activity of the leading archivists in the preparation of the Indices, the nature and contents of the many hundreds of Indices, the reader is referred to Brom, op. cit.
(5) Apart from the secret archives
There are in the Vatican Palace other archives, which may be divided into ecclesiastical, juridical, ecelesiastico-political, and purely administrative archives, according to the bodies to which they belong. Most important historically is that of the Apostolic penitentiary; the older collections, of which until recently scholars knew nothing, are kept in the Vatican. The large archive of the Sacra Rota Romana, which is of fundamental importance for juridical questions and the history of jurisprudence, is accommodated in a small annex in the Vatican Gardens, adjacent to the entrance to the museum. All the collections of the archive of the Secretariate of State antedating 1860 are included in the secret archives; later papers are preserved in a special archive on the third story of the palace, where is also the archive of the Congregation for Extraordinary Ecclesiastical Affairs. This archive admits no investigator, and questions on particular points addressed to it by scholars have failed to receive pertinent answers. As may be deduced from the already published earlier Acts of the archive of the Papal Ceremoniare, the volumes of this archive contain very interesting information. The extremely valuable archive of the Cappella Sistina, the papal choir, is deposited in the Vatican Library, though only in the character of a loan. Special archives are possessed by the administrations of the majordomo, the maestro di camera, the master of the sacred palace, the administrations of the Peterspence, the Elemosineria, the Computesteria, the Floreria, the maestro di casa, the three corps of guards, and the gendarmes. Other archives are too unimportant for mention here. There is at present some thought of gradually uniting with the secret archives the most important of the above collections and other ecclesiastical archives existing in Rome outside the Vatican.
B. THE VATICAN LIBRARY
The Vatican Library is the first among the great libraries of the world in the importance of its materials, but in the number of its manuscripts a few libraries surpass it, and in the number of printed books it is surpassed by many. This condition but accords with its historical development: the Vatican was founded as a manuscript library, has always been regarded as such, and is to-day administered as such by those in charge. The printed books which have been acquired, either through inheritance, or gift or by purchase, are intended solely to facilitate and promote the study of the manuscripts. This fact must be borne in mind to understand the attitude of the administration of the library. (Consult Barbier de Montault, "La Bibliothèque Vaticane et ses annexes", Rome, 1867. A number of essays on the library are contained in: "Al Sommo Pontefice Leone XIII. Omaggio giubilare della Biblioteca Vaticana", Rome, 1889; "Nel Giubileo Episcopate di Leone XIII. Omaggio della Biblioteca Vaticana", Rome, 1893. The former contains the pertinent literature.)
(1) The Manuscripts
The whole fund of manuscripts may be divided into closed (historical) and open collections. The former are collections which came to the library complete, and are administered as one entity. As no additional manuscripts from the same sources can henceforth be obtained, these collections form a unit with a numerus clausus. The open collections are those to which are added new acquisitions made by the library (either separately or a few together), which do not form a complete collection in themselves. Separated according to the languages of the manuscripts, there are sixteen open, and thirty-six closed, divisions; the open all bear the name of "Codices Vaticani", while the closed are known according to their origin. Scientific access to these treasures is facilitated by the Indices, concerning which we shall speak below. The following details, based on information supplied by Father Ehrle, S.J., prefect of the library, are the most accurate that have ever been given of the Vatican collections. The figures for the open collections represent the state of the library on 1 December, 1911; owing to the acquisition of new manuscripts, these figures are gradually increasing, especially those for the first two categories-Latini and Græci.
· Vaticani Latini. . . . . . . . . . . . . . . . . . 11,150
· Vaticani Græci . . . . . . . . . . . . . . . . . . 2,330
· Vaticani Hebraici. . . . . . . . . . . . . . . . . 599
· Vaticani Syraici . . . . . . . . . . . . . . . . . 472
· Vaticani Arabici . . . . . . . . . . . . . . . . . 935
· Vaticani Turcici . . . . . . . . . . . . . . . . . 80
· Vaticani Persiani. . . . . . . . . . . . . . . . . 83
· Vaticani Coptici . . . . . . . . . . . . . . . . . 93
· Vaticani Æthiopici . . . . . . . . . . . . . . . . 77
· Vaticani Slavi . . . . . . . . . . . . . . . . . . 23
· Vaticani Rumanici. . . . . . . . . . . . . . . . . 1
· Vaticani Georgiani . . . . . . . . . . . . . . . . 2
· Vaticani Armeni. . . . . . . . . . . . . . . . . . 14
· Vaticani Indiani . . . . . . . . . . . . . . . . . 39
· Vaticani Sinici. . . . . . . . . . . . . . . . . . 20
· Vaticani Samaritani. . . . . . . . . . . . . . . . 3
· Burghesiani. . . . . . . . . . . . . . . . . . . . 381
· Notai d'Orange . . . . . . . . . . . . . . . . . . 377
· Palatini Latini. . . . . . . . . . . . . . . . . . 2,017
· Palatini Græci . . . . . . . . . . . . . . . . . . 432
· Urbinates Latini . . . . . . . . . . . . . . . . . 1,767
· Urbinates Græci . . . . . . . . . . . . . . . . . . 165
· Urbinates Hebraici. . . . . . . . . . . . . . . . . 128
· Reginæ Latini. . . . . . . . . . . . . . . . . . . 2,103
· Reginæ Græci . . . . . . . . . . . . . . . . . . 190
· Reginæ Pii II Græci. . . . . . . . . . . . . . . 55
· Ottoboniani Latini . . . . . . . . . . . . . . . . 3,394
· Ottoboniani Græci . . . . . . . . . . . . . . . . . . 472
· Capponiani . . . . . . . . . . . . . . . . . . . . 288
· Barberini Latini . . . . . . . . . . . . . . . . . 10,000
· Barberini Græci . . . . . . . . . . . . . . . . . . 590
· Barberini Orientales. . . . . . . . . . . . . . . . 160
· Borgiani Latini. . . . . . . . . . . . . . . . . . 760
· Borgiani Græci . . . . . . . . . . . . . . . . . . 26
· Borgiani Syriaci . . . . . . . . . . . . . . . . . 169
· Borgiani Coptici . . . . . . . . . . . . . . . . . 132
· Borgiani Hebraici. . . . . . . . . . . . . . . . . 18
· Borgiani Arabici . . . . . . . . . . . . . . . . . 276
· Borgiani Persiani. . . . . . . . . . . . . . . . . 21
· Borgiani Turcici . . . . . . . . . . . . . . . . . 77
· Borgiani Armeni. . . . . . . . . . . . . . . . . . 90
· Borgiani Indiani . . . . . . . . . . . . . . . . . 31
· Borgiani Tonsinici . . . . . . . . . . . . . . . . 22
· Borgiani Sinici. . . . . . . . . . . . . . . . . . 521
· Borgiani Illyrici. . . . . . . . . . . . . . . . . 22
· Borgiani Æthiopici . . . . . . . . . . . . . . . . 33
· Borgiani Georgiani . . . . . . . . . . . . . . . . 16
· Borgiani Hibernici . . . . . . . . . . . . . . . . 2
· Borgiani Islandici . . . . . . . . . . . . . . . . 1
· Borgiani Slavi . . . . . . . . . . . . . . . . . . 1
The total of the collections reaches 40,658 manuscripts, to which must be added between 8000 and 10,000 manuscripts in the two Barberini archives, and still awaiting detailed examination and arrangement. There are, therefore in the Vatican Library some 50,000 manuscripts; the first sixteen sections are the above-mentioned open collections; the others are all closed. The collection of Manuscripta Zeladiana was given to Toledo, while the printed books of the same collection remained in the Vatican Library. The Codices Vaticani in various languages are traceable to the old collections of the library of the fifteenth century or to the growth of the library; to this collection new departments have been gradually added.
(2) Printed Books
No exact calculation of the number of printed books has been yet undertaken. Estimates conscientiously made yield the following figures:
· Bibliotheca Leonina (consultation library) . . . 60-70,000
· Bibliotheca Barberini (closed department). . . . 25-30,000
· Bibliotheca Palatina (closed department) . . . . 10-12,000
· Bibliotheca Zeladiana (closed department). . . . 4-5,000
· Bibliotheca Mai (closed department). . . . . . . 25-30,000
· Prima Raccolta (closed department) . . . . . . . 10-11,000
· Raccolta Generale. . . . . . . . . . . . . . . . 200,000
The total of printed books is thus in round numbers 350,000, which may be said to constitute a very considerable library. The Consultation Library is, as its name suggests, composed of works which immediately promote or facilitate the study of the manuscripts. The Prima Raccolta is the collection of books which was formed in the Vatican between 1620 and 1630; in the Raccolta Generale are gathered all the works (arranged according to the various branches of knowledge) which have been secured by the Vatican at any period or will hereafter be secured, provided that they do not specially pertain to the Consultation Library. The name of the other collections are quickly explained: Barberini, because it emanated from the princely house of that name; Palatina, because it came to Rome from the Heidelberg library of the Elector Palatine (Palatinus elector); Zeladiana, because it belonged to the effects of Cardinal Zelada; Mai, part of the effects of Cardinal Mai. Among all these books are found a larger percentage of rarities than is usual in comprehensive libraries.
(3) The Accommodation of the Manuscripts and Books
The manuscripts are accommodated in their old, low-sized, painted wooden cases, which are distributed along the walls of the halls of the library. When removed from the cases the greatest care is necessary lest anything should be lost. As there are various ways in which damage might be done to the manuscripts, the library administration has prevailed on the Prefect of the Apostolic Palaces to establish eight fire-proof magazines into which they may be transferred. For these magazines have been utilized a portion of the old reading room, the room of the cardinal librarian, and two other rooms. This alteration was made possible only by the removal of the Vatican Printing Office into new quarters. As the halls of the printing office lay below the old reading-room, and right beside the rooms in which the Bibliotheca Barberini has been accommodated, these halls were easily annexed to the library. The new reading-room was then established on the ground floor, and fitted with a water-power elevator for the transferring of manuscripts from the magazines situated immediately overhead; this afforded greater security and convenience, the manuscripts being more promptly procured. All these innovations were of great importance for the promotion of studies. The reading-room is convenient to the Consultation Library, and contains almost twice as many desks as the old reading-room.
All the work in the new magazines was completed at the beginning of 1912, and the transference of the manuscripts begun. The two Barberini Archives now stand on the third floor of the new magazines. In consequence of this reconstruction work, the printed books will be arranged as follows: Among the smaller rooms of the former printing office is a cabinet for the Prefect of the Library, a hall for the Bibliotheca Mai and other rooms in which the Heidelberg books (Palatini) and portions of the Raccolta Generale are to be accommodated. Two halls will be devoted to the Biblioteca Barberini, a book collection of very high value. In the hall of the Consultation Library with its two antechambers will be placed, in addition to the Consultation Library proper, the Autori Classici and the two departments of biography and history (the Collezioni Generali). To the old presses for the manuscripts in the state-halls of the library, now vacated, will be transferred the collections on canon and civil law, the works on art and its history, and the remainder of the Raccolta Generale, in so far as it is not accommodated in the old printing offices.
(4) Inventories and Catalogues
Inventories and Catalogues which are essential for the guidance of the reader, are available for both manuscripts and printed books. They are either in manuscript or printed. Those for the manuscripts consist of 170 volumes of manuscript and 17 volumes of printed inventories. The preparation of the Latin inventories was begun in 1594. All the inventories are in the reading-room ; catalogues for the printed books are to be found partly in the reading-room, and partly in the Consultation Library.
The preparation of manuscript catalogues for special divisions of the manuscripts was begun at an early date. All of these are still retained in their manuscript form; their printing was commenced as early as the seventeenth century. For example, Anastasius Kirscher published a catalogue of the Coptica Vaticana in his "Prodromo Coptico" (1636); in the years 1675-93 appeared a detailed catalogue of the Hebraica by Giulio Bartolocci, in 1747 the catalogue of the Capponiana, and in 1821 that of the Cicognara collection. Apart from these and similar publications, there are in the reading-room fifteen volumes of printed inventories of manuscripts: (1) Mai, "Catalogus codicum Bibliothecæ Vaticanæ (Orientalia)" (1831). (2-4) Assemani S.E. and J.S., "Bibliothecæ apostolicæ Vaticanæ Codicum Manuscriptorum Catalogus": I, "Codices Ebraici et Samaritani" (1756); II, III, "Codices chaldaici sive syriaci" (1758, 1759). (5) Stevenson (sen.), "Codices Palatini græci" (1885). (Cf. Syllburgius, "Catalogus librorum manuscriptorum græcorum in Bibliotheca Palatina Electorali" in "Monumenta pietatis et literaria virorum . . . illustrium selecta", Frankfort-on-the-Main, 1702.) "Codices græci Reginæ Sueciæ et Pii II" (1888). (6) Feron and Battaglini, "Codices Ottoboniani græci" (1893). (7) Stornajolo, "Codices Urbinates græci" (1895). (8) Stevenson (jun.), "Codices Palatini latini", I (1886). (9) Salvo-Cozzo, "Codici Capponiani" (1897). (10) Vatasso and Franchi de' Cavalieri, "Codices Vaticani latini", I (codd. 1-678), 1902. (11-12) Stornajolo, "Codices Urbinates latini", I (1902), codd. 1-500; II (1912), 500-1000. (13-15) Marucchi, "Monumenta papyracea ægyptia" (1891). "Monumenta papyracea latina" (1895). "Il grande papiro egicio della Biblioteca Vaticana" (1889).
There are in addition six special catalogues, not compiled by the officials of the library: (1) Poncelet "Catalogus Codicum hagiographicorum latinorum" (1910). (2) "Hagiographi Bollandiani et Franchi de' Cavalieri, Pius. Catalogus codicum hagiographicorum græcorum" (1899). (3) Ehreneberger, "Libri liturgici manuscripti" (1897). (4) Forcella, "Catalogo dei manoscritti riguardanti la storia di Roma, che si conservano nella Biblioteca Vaticana" (4 vols., Rome, 1879-85). (5) Bertini, "Codici Vaticani riguardanti la Storia Nobiliare" (Rome, 1906). (6) Crispo-Moncada, "I Codici Arabi, nuovo fondo della Biblioteca Vaticana" (Palermo, 1900).
The volumes by Stevenson on the Codices Palatini have been revised by de Rossi, who prefixed his renowned treatise: "De Origine, Historia, Indicibus Scrinii et Bibliothecæ Sedis Apostolicæ Commentatio", pp. cxxxii (cf. also de Rossi, "La Biblioteca della Santa Sede Apostolica ed i Cataloghi dei suoi manoscritti", 1884). Four other inventories on the Codices latini, Urbinates græci, and Vaticani græci are in the press. A further volume on the Vaticani latini and one on the Borgiani arabici are also in preparation. For the books of the consultation library there is an exhaustive card catalogue according to the system of Staderini. For the collections of the Prima Raccolta there are seven folio volumes of Indices, and for these two volumes of inventories. A manuscript catalogue of the incunabula ("Editiones Sæculi XV Bibliothecæ Vaticanæ", in large folio), in three volumes with appendix, also stands in the consultation library. Of the exceedingly valuable Miscellanea bequeathed by de Rossi there is a bulky manuscript inventory of 1898 and an alphabetical index. The Biblioteca Barberini has its old excellent catalogue in imperial folio, ten of the volumes being accessible to the public. For the other departments there are also catalogues, e.g. twenty volumes for the Raccolta Generale, a catalogue of the Zeladiana in Cod. Vat. Lat. 9198, etc., which upon request is placed at the disposal of scholars in exceptional cases. Among the printed catalogues of books is that of Enrico Stevenson, Jun., "Inventario dei libri stampati Palatino-Vaticani" (1886-91). The authorities of the Vatican Library are preparing (1912) a "Catalogo dei cataloghi mss. della Biblioteca Vaticana", which will be of high scientific and practical interest. It will show that as early as the sixteenth century the Vatican Library possessed catalogues of such perfection that we admire them even to-day.
All readers who wish to use only printed literature are carefully excluded from the library. In view of the exclusively manuscript character of the Vatican as a scientific institution, this is readily comprehensible. The accommodations of the Vatican Library are entirely inadequate to meet the demands of the general public in search of printed books. Should the Vatican Library thus lose its unique position, the other large libraries of Rome instituted for the consultation of printed books, would suffer. Furthermore, the present conditions have been sanctioned by the past, and have been fully tested by experience. (Consult Ehrle, "Zur Gesch. der Katalogisierung der Vaticana" in "Historisches Jahrbuch der Görres-Gesellschaft", 1890, 718-27.)
(5) Manuscript-repairing and Bookbinding Department
The Vatican has always possessed a bookbinding department, and also a department for renovating manuscripts as well as the skill of the period allowed. In the last decades special chemico-scientific attention has been devoted to the preservation and freshening of faded parchment manuscripts as well as to the preservation of paper manuscripts whose existence is wholly or partially threatened by a corroding ink. One of the most successful library boards in these investigations is that of the Vatican, which has since 1896 extensively employed every discovery that contributed to the preservation of its manuscript treasures. At the proposal of the prefect of the Vaticana an international conference to consider the question of the preservation of manuscripts assembled at St. Gall in the summer of 1898, and its consultations were attended with the greatest success (cf. Posee, "Handschriften-Konservierung. nach den Verhandlungen der St. Gallener Internationalen Konferenz zur Erhaltung und Ausbesserung alter Handschriften von 1898, sowie der Dresdener Konferenz deutscher Archivare von 1899", Dresden, 1899). A series of model restorations were made in the Vatican repair-shop, not only of its own valuable manuscripts, but also those of ecclesiastical possession elsewhere. In his "Note upon the Present State of the Vercelli Gospel" in the "Second Report of the Revision of the Vulgate" (Rome, 1911, pp. 20 sqq.), Abbot Gasquet describes a particularly difficult work of this kind. Besides these works, which are performed by specially trained and careful workers, the binding of the manuscripts is also undertaken, the arms of the reigning pope and of the present cardinal librarian being placed on the binding. The coats of arms are omitted from the covers of printed books. A fire, which broke out in this shop some years ago, caused little damage, but it led to the introduction throughout the whole library of mechanical appliances against fire. In this respect the Vatican surpasses every other library.
(6) The Publications of the Vatican Library
The administration of the Vatican Library makes it its aim, since the fundamental reorganization of the whole institution by the prefect, Father Ehrle, S.J. (who resigned his place voluntarily to Father Ratti of Milan in 1912), to employ officials with a view to their own literary productions. This policy, which in a comparatively short time has produced splendid results, has made possible six great undertakings of fundamental importance for science. The first collection bears the title: "Codices e Vaticanis selecti, phototypice expressi, jussu Pii Papæ X, consilio et opera procuratorum Bibliothecæ Vaticanæ. Series major". This work deals with the most important and beautiful manuscripts of the Vatican; by phototype reproduction, these become accessible to persons unable to visit Rome. Eleven volumes of this collection have appeared: (1) "Fragmenta et Picturæ Vergilianæ codicis Vaticani 3225" (60 francs; edition exhausted); (2) "Picturæ, Ornamenta, complura scripturæ Specimina codicis Vaticani 3867, qui codex Vergilii Romanus audit" (100 francs; edition exhausted); (3) "Miniature del Pontificale Ottoboniano: codex Vat. Ottobon. 501" (25 francs); (4) "Bibliorum SS. Græcorum codex Vaticanus 1209 (codex B) Pars prima: Vetus Testamentum", I, 1-394 (230 francs); II, 395-944 (320 francs); III, 945-1234 (150 francs); "Pars altera: Novum Testamentum" (170 francs); the scientific introduction to this work will appear in 1912; (5) "Il Rotulo di Giosue, codex Vatic. Palat. graecus 431" (160 francs); (6) "L'originale del Canzoniere di F. Petrarca, codex Vatic. 3195" (100 francs); (7) "Frontonis aliorumque fragmenta, quæ codice vaticano 5750 rescripto comprehenduntur" (300 francs); (8) "Il menologio greco dell' imperatore Basilio II (976-1025), cod. Vatic. græcus 1613" (400 francs); (9) "Cassii Dionis Cocceiani Historiarum Romanorum lib. LXXIX, LXXX, quæ supersunt, cod. Vatic. græc. 1288. Præfatus est Pius Franchi de' Cavaliere" (50 francs); (10) "Le Miniature della Topografia Cristiana di Cosma Indicopleuste, cod. Vatic. græc. 699. Con introduzione di Msgr. Cosimo Stornajolo" (120 francs); (11) "I disegni di Giuliano da Sangallo: Codex Vatic. Barber. lat. 4424. Con introduzione del Prof. Dott. C. Hulsen" (400 francs). Three volumes are already in the press and to be issued during 1912: (1) "Paleo-grafia Musicale Vaticana. Con introduzione di M. Bannister M.A."; (2) "Ciceronis Liber 'De Republica' rescriptus. Cod. Vatic. 5757"; (3) "Terentii Com diæ picturis illustratæ. Cod. Vatic. 3868".
With this Series major is associated as a second undertaking the Series minor, of which the following two volumes have appeared: (1) "Miniature delle Omilie di Giacomo Monaco (cod. Vatic. Urbin. græc. 1162) e dell' Evangelario Greco urbinate (cod. Vatic. Urbin. græc. 2). Con breve prefazione e sommaria descrizione di Msgr. Cosimo Stornajolo" (40 francs); (2) "Pagine scelte di due codici appartenenti alla Badia di S. Maria di Coupar-Angus in Scozia. Con una breve descrizione di H.M. Bannister M.A. Contributo alla storia della scrittura insulare" (5 francs). Of the third undertaking, the "Collezione Paleografica Vaticana", a single fascicle has appeared: "Le Miniature della Bibbia: Codex Vatic. Regin. græc. 1 e del Saltario: Codex Vatic. Palat. graec. 381" (55 francs). The fourth collection is called "Collezioni Archeologiche, Artistiche e Numismatiche dei Palazzi Apostolici, pubblicate per ordine di Sua Santità, a cura della Biblioteca Vaticana, dei Musei e delle Gallerie Pontificie". For this work the collaboration of the officials not alone of the library, but also of the museums and galleries, has been requisitioned. Four volumes have already appeared: (1) "Gli avori dei Musei Profano e Sacro della Biblioteca Vaticana, pubblicati per cura della medesima, con introduzione del Barone Rodolfo Kanzler" (edition exhausted); (2) "Le Nozze Aldobrandine, i paesaggi con scene dell' Odissea e le altre pitture murali antiche conservate nella Biblioteca Vaticana e nèi Musei Pontifici. Con introduzione del Comm. B. Nogara" (250 francs); (3) "Le Monete e le Bolle Plumbee Pontificale del Medagliere Vaticano, descritte ed illustrate dal Cav. C. Serafini. Tome I (615-1572)" (80 francs), with introduction by Le Grelle, "Saggio di storia delle collezioni numismatiche Vaticane"; (4) "I Mosaici antiehi conservati nei Palazzi Pontifici del Vaticano e del Laterno. Con introduzione del Comm. B. Nogara" (200 francs). In the press are (1) Nogara and Pinza, "La Tomba Regolini Galassi e gli altri materiali coevi dei Museo Gregoriano-Etrusco. Voll. 4 (3 di testo ed. 1 di tavole)"; (2) Nogara, "I vasi antichi del Museo Etrusco e della Biblioteca Vaticana".
The fifth collection, "Le Piante Maggiori di Roma nel Secolo XVI e XVII, riprodotte in fototipia a cura della Biblioteca Vaticana. Con introduzione di Francesco Ehrle, S.J.", is the result of the personal research of the prefect of the Vatican. It embraces six numbers and two supplements: (1) "Roma al tempo di Giulio III. La Lianta di Roma di Leonardo Bufalini del 1551, riprodotta per la prima volta dalla stampa originale" (20 francs); (2) "Roma prima di Sisto V. La Lianta di Roma Du Pérac-Lafréry del 1577. Contributo alla storia del commercio delle stampe a Roma nel secolo XVI e XVlI" (15 francs); (3) "Roma al tempo di Urbano VIII (1623-1644). La Pianta di Roma Maggi-Maupin-Losi, di quaranta fogli, riprodotta da uno dei tre esemplari completi, fin adesso conosciuti" (in the press); (4) "Roma al tempo di Paolo V (1605-1621). La Pianta di Antonio Tempesta del 1606" (in preparation); (5) "Roma al tempo di Urbano VIII (1632-1644). La Pianta di Roma pubblicata da Goert van Schayck (Gottifredo Scaichi) nel 1630" (in preparation); (6) "Roma al tempo di Innocenzo XI (1676-1689). La Pianta di Roma di Giovanni Battista Falda del 1676" (in preparation). Supplements: (1) "La grande Veduta Maggi-Mascardi (1615) dei Tempio e del Palazzo Vaticano, stampata coi nomi originali. Con introduzione di Francesco Ehrle" (to appear shortly); (2) "La Pianta della Campagna Romana del 1547, in sei fogli, riprodotta in fototipia della copia Vaticana, unica finora. Con introduzione di Tommaso Ashby" (in preparation).
As the last and most comprehensive, and furthermore, on account of the smaller expense in preparation, the most accessible, collection is the "Studi e Testi". The twenty-three fascicles which have already appeared contain either the results of systematic research among the Vatican manuscripts with a definite purpose, or shavings and parings which fall from the work-table while more important works are being accomplished. From the following arrangement of the works according to authors this twofold distinction becomes apparent. Marco Vatasso has published fascicles 1, 2, 4, 10, 14, 16, 17, 18, and 20: (1) "Antonio Flaminio e le principali poesie dell' autografo Vaticano 2870"; (2) "Le due Bibbie di Bovino, ora codici Vaticani latini 10510, 10511, e le loro note storiche"; (3) "Aneddoti in dialet to romanesco del secolo XIV, tratti dal codice Vatic. 7654"; (4) "Per la storia del dramma sacro in Italia"; (5) "Del Petrarca e di alcuni suoi amici"; (6) "Initia Patrum aliorumque scriptorum ecclesiasticorum ex Mignei Patrologia et ex compluribus aliis libris conlecta" (2 vols.); (7) "Frammenti d'un Livio del quinto secolo recentemente scoperti: Codice Vaticano latino 10696"; (8) "I codici Petrarchesehi della Biblioteca Vaticana". Pio Franchi de' Cavalieri published fascicles 3, 6, 8, 9, 19, and 22: (1) "La Passio SS. Mariani et Jacobi"; (2) "I Martiri di S. Teodoto di Ancisa e di S. Ariadne di Prinnesso con un' appendice sul testo originale del Martirio di S. Eleutherio"; (3) "Note agiografiche: a. Ancora del martirio di S. Ariadne; b. Gli Atti di S. Giustino"; (4) "Nuove Note agiografiche: c. Il testo originale del martirio di Agape, Irene e Chione; d. Gli Atti di S. Crispina. e. I Martiri della Massa Candida. f. Di una probabile fonte della leggenda dei SS. Giovanni e Paolo"; (5) "Hagiographica: a. Osservazioni sulle leggende dei SS. Martiri Mena e Trifone. b. Della legenda di S. Pancrazio Romano. c. Intorno ad alcune reminiscenze classiche nelle leggende agiografiche del secolo IV"; (6) "Note agiografiche, fascicolo terzo".
Giovanni Mercati published the fascicles 5, 7, 11, 12, and 15: (1) "Note di letteratura biblica e cristiana antica"; (2) "Antiche reliquie ambrosiano-romane, con un excursus sui frammenti dogmatici ariani del Mai"; (3) "Varia Sacra: Fasc. 1. a. Anonymi Chiliastæ in Matthæum Fragmenta. b. Alcuni supplementi agli scritti dei Dottori Cappadoci e di S. Cirillo Alessandrino"; (4) a. "Un frammento delle ipotiposi di Clemente Alessandrino. b. Paralipomena Ambrosiana con alcuni appunti sulle benedizioni del Cereo pasquale"; (5) "Opuscoli inediti del Beato Cardinal Giuseppe Tommasi tratti in luce". Enrico Carusi published fascicle 21: "Dispacci e lettere di Giacomo Gherardi, nunzio Pontificio a Firenze e Milano 1487-1490". Eugene Tisserant published fascicle 23: "Codex Zugninensis rescriptus Veteris Testamenti. Texte grec des manuscrits Vatican Syriaque 162 et. Mus. Brit." Additionel 14665, édité avec introduction et notes. Of the published fascicles there still remains: "Catalogo sommario della Esposizione Gregoriana aperta nella Biblioteca Vaticana dal 7 all' 11 Aprile, 1904, a cura della Direzione della medesima Biblioteca. Ediz. seconda." In the press is: Mercati and Ferrini, "Basilicorum paratitla". The following are in preparation: (1) Mercati, "Psalmorum hexaplorum reliquiæ e codice rescripto Ambrosiano"; (2) Vatasso, "Cronache Forlivesi di Maestro Giovanni de Pedrino (1411-1464). Una versione in dialetto del secolo XIV delle Armonie evangeliche d'Ammonio"; (3) Carusi, "Diario di Fiorenza dall'anno 1482, di Giusto d'Anghiari"; (4) Nogara, "Il libro XXXII della Storia d'Italia di Flavio Biondo dai codici Vatic. 1940-1946". All these collections may advantageously be used as works of reference on the Vatican Libary. The Vatican stands at the head of the world's libraries in its number of scientific publications, despite its comparatively small staff and insufficient funds.
(7) The Administration of the Vatican Library
Since the time of Marcello Cervini, the first cardinal who was named (1548) librarian of the Apostolic Library, this official has borne the honorary title of Protettore della Biblioteca Vaticana. In him is vested in general the supreme direction of the library, which he represents in all questions and under all circumstances relating to the library as a whole or to the administration in general. Under him there is, for the technical and scientific management of the library, a prefect -- formerly there were two -- who has to decide all questions referring to the ordinary administration and to issue such instructions as these questions may demand. The position of assistant librarian, revived by Leo XIII, is at present vacant. For the chief language or groups of languages represented in the Vatican manuscripts there are six ordinary and five honorary scriptores, to whom is entrusted the scientific cultivation of the departments committed to them. Thus, including the prefect, there are twelve scientific general officials. For the collections connected with the library, e.g. the Cabinet of Coins and Medals (Il Medagliere) and the Christian Museum (Museo Sacro), there are four directors, whose duty is the scientific supervision of their collections. Under the supervision of one of the scriptores, six assistants discharge all the duties connected with the printed books, besides superintending special portions of the library. The prefect is assisted by a secretary, who has in addition the duty of keeping the accounts. Seven bidelli (library attendants) bring the manuscripts and books to the readers, transfer the departments to their new quarters when a change has been determined on, and keep everything in order in the Consultation Library. In the repair-shop and book-bindery four men are permanently employed.
The salaries of the officials are exceedingly modest. No official, not even the prefect, receives more than fifty dollars a month. The title of "Scriptor of the Vatican Library" has been held by such men as Giovanni de Rossi, Mariano Rampolla del Tindaro, Stevenson, and many others, and is to-day borne by such world-famous scholars as Mercati, Franchi de' Cavalieri, Vatasso, etc. The annual budget of the library is the ridiculously small sum of 6000 dollars. On extraordinary occasions great loans have been secured -- e.g., $100,000 when the Barberini Library was purchased. During his term of office, Father Ehrle raised the budget to about 7000 dollars by obtaining contributions from his friends and acquaintances. In all financial questions the library is subordinate to the Prefecture of the Apostolic Palaces. The archives of the library contain no acts extending back beyond the time of the first cardinal librarian; more recent administrative acts are, however, complete. In earlier times all manuscripts whose publication was adjudged untimely, dangerous, likely to cause misunderstandings etc., were marked on the back with a small black cross. When such a codex was asked for, the prefect decided whether or not it should be delivered to the particular scholar. This custom led to distinctions not always of a very agreeable kind, and was entirely discontinued by Father Ehrle, so that any scholar can procure without further ceremony any manuscript which he desires. In the case of the exceptionally valuable codices or those which have to be handled with special care, the readers must observe all the directions which the prefect has found it necessary to impose.
The administration shows the greatest complaisance in its dealings with scholars, and admits outside the regular four-hour period of study those whose time is very limited. The same rule applies to Thursday, which is a free day, and to the holidays proper. The library is open from 1 October to 27 June -- in winter from 9 a.m. to 1 p.m., and in summer from 8 a.m. to 12 noon. On all Thursdays, feasts, certain memorial days, the holidays ofChristmas, the Carnival, and Easter, and on some other occasions, it is closed. The library ordinances issued by Sixtus V are carved in marble at the entrance. These have received timely alterations in the "Chirographa" of Clement XII, Benedict XIV, and Clement XIII, as well as in the Decree "Ex audientia Sanctissimi" of Pius IX; in particular, a number of the holidays which proved especially burdensome to strangers have been abolished. By Motu Proprio of 9 September, 1878, Leo XIII made further alterations, among others the revival of the office of assistant librarian. Finally, on 21 March, 1885, the same pontiff issued a new "Regolamento della Biblioteca Vaticana" together with a "Calendario per l'apertura e per lo studio e servizio della B. Vaticana". After these regulations had remained in force for a three years' trial, they were revised and raised to a permanent law by Motu Proprio of 1 October, 1888, which is still binding.
(8) The Collections connected with the Library
The exhibition in the library halls of the costly presents received by the popes in the course of the last hundred years from emperors, kings, princes, and rich private persons, has converted some of these halls into a museum, which, while possessing great attraction for strangers and decorating the rooms, is without any real scientific value. Countless other objects, however, have been collected for scientific reasons. A beginning was made by Benedict XIV (1740-58), when in 1744 he bought the magnificent collection of old Christian glasses belonging to Cardinal Gaspare Carpegna and transferred them to the library. This collection forms the basis of the celebrated Museo Cristiano. Next comes the Vettori collection of gems, the second great acquisition of the same pontiff. During the nineteenth century this museum grew to such an extent, owing to the excavations in the catacombs, that the largest pieces (such as the sarcophagi, the inscriptions, mosaics etc.) had to be transferred to the Lateran, where a second Museo Cristiano of greater importance has been established.
The remaining most valuable objects of the lesser arts of gold, silver, bronze, enamel, glass, bone, ivory, lead, etc., form an unrivalled collection of its kind. The well-known medallion with the heads of Sts. Peter and Paul, the golden pectoral cross found on the Campo Verano (to which de Rossi has devoted a special monograph), the triptych of Penicaud of Limoges, and many other objects belong to the chief glories of this museum. Baron Kanzler has published an édition de luxe on the collection of ivory carvings. The above-named Vettori was the first custodian of this collection, which was later placed immediately under the prefect of the library. Under Leo XIII Giovanni Battista de Rossi was named prefect of the museum, an honour intended only for him. To-day the directors of this division are again subordinate to the prefect of the library.
The Medagliere or numismatic collection was opened in 1555 under Marcellus II. Clement XII (1730-40) added many objects to the collection, but Benedict XIV (1740-48) became its great benefactor, by acquiring the incomparable Albani collection. This glorious cabinet of coins is described by Venuti in his "Antiqua Numismata maximi moduli ex Museo Cardinalis Albani in Vaticanam Bibliothecam translata" (2 vols., Rome, 1739-44). The acquisition of the Carpegna and Scilla collections also falls into this period. Many of the objects were sold by the French or -- a fact which could not be detected in individual cases -- were secretly incorporated in the Paris collection, so that the Medagliere returned to Rome greatly diminished. Pius VII resumed the task of collecting, and the department was continually increased, the Ranchi collection being recently added (1901) at the expense of 64,000 lire ($12,800). After the discarding of valuable duplicates, for which 32,000 lire was obtained, the Medagliere stands again at the grand total of 70,000 pieces. Among its most celebrated exhibits are the uninjured s grave and the oldest papal coins. The custodian Serafini has recently issued the first volume of the scientific description of this collection.
The objects of pagan art in gold, silver, amber, etc., which came to the Holy See with the Museo Carpegna, the carved stones, enamels, glasses, carved ivories, figurines, etc., and the small bronze busts and tablets were accommodated by Pius VI in magnificent cases at the end of the long manuscript gallery at the entrance to the museum. Such was the foundation of the Pagan Museum, which to-day stands under the direction of Commendatore Nogara, and to which other Cimelia were later added. The department is subordinate to the prefecture of the library. Connected with this department (although not in the same hall) is the collection of ancient pagan frescoes begun by Pius VII when he purchased the Aldobrandini "Marriage". Under Gregory XVI and Pius IX further frescoes, obtained from the walls of the old Roman houses, were added. The hall in which these pieces are exhibited was painted by Guido Reni. Beside them are the brick stamps (classified and bequeathed by Marini), a kind of factory mark impressed by the ancients on the bricks, which is of the highest importance for the chronology of classical buildings. Here were also the 33 majolica plates which Leo XIII had conveyed from Castel Gandolfo to Rome, but which are now in the Appartamento Borgia. Concerning the Aldobrandini "Marriage" and analogous objects Nogara has published an édition de luxe.
The hall for the Latin papyrus documents, richly fitted with costly marbles, was magnificently painted by Raphael Mengs. Here are collected more documents belonging to the period 444 to 854 than are contained in any other collection in the world. The collection was begun by Paul V, continued by Clement XII and Benedict XIV, while the costly decorations were completed by Pius VII. In each of the twenty-four receptacles in the walls are from one to three papyrus fragments. Besides the monumental work of Gaetano Marinis, "Papyri diplomatici", Marucchi has recently treated the "Monumenta papyracea latina." The Cabinet of Drawings and Engravings contains originals by Sandro Botticelli, Raphael, Mantegna, and many other woodcuts and steel engravings, extending back to the time of Albrecht Dürer. This is a small but excellent collection. In the former Chapel of Pius V were once preserved the addresses received by Pius IX, Leo XIII, and Pius X from all the countries of the world. Begun in 1867, the collection was recently transferred to the Casino di Pio IV in the Vatican Gardens when this hall had to be used for the special purposes of the library, but still remains under the direction of the prefect of the library. In similar manner the pre-Raphaelite paintings of the thirteenth and fourteenth centuries and a number of Byzantine tablets, which were accommodated in special halls of the library, have been transferred to the picture-gallery.
(9) History of the Library
Like every great church, that of Rome found it necessary from the beginning to form a collection of archival materials and books. This was of the greatest importance for the transaction of business, for the scientific pursuit of theology, for reference etc. Owing to the frequent change of the Curial headquarters, the wars and sieges of Rome, and numerous other vicissitudes, the collections of this kind have suffered great damage. The fate of the old papal library has been the subject of many inquiries, of which the most scholarly is that of de Rossi (referred to above) and the most extensive that of Ehrle ("Die Frangipani und der Untergang des Archivs und der Bibliothek der Päpste am Anfang des 13. Jahrhunderts" in "Mélanges offerts a M. Emile Chatelain . . . par ses élèves et ses amis 15 avril 1910", Paris, 1910). The following may be also consulted: Zanelli, "La Biblioteca Vaticana della sua origine fino al presente" (Rome, 1857), and Faucon, "La Librairie des Papes d'Avignon, sa formation, sa composition, ses catalogues (1316-1420)" (Paris, 1887). For the new acquisitions made down to the present day the only reliable source is Carini, "La Biblioteca Vaticana proprietà della Santa Sede Memoria Storica" (Rome, 1892). (Cf. Crispo Moncada, "La Biblioteca Vaticana e Monsignor Isidoro Carini", Palermo, 1895.) What were the book treasures of the Holy See at the end of the thirteenth century, whence they came, how a new library was formed at Avignon, and how this library attained its greatest extent under Clement VI, may be learned from the above works, as may also the fate of these collections.
Martin V restored the seat of the Curia to Rome, and, both by exercising the right of spoil (see JUS SPOLI) and also by purchases, laid the foundation of a library, which was extended and enriched by Eugene IV. Under the latter pontiff the library contained 340 manuscripts, of which traces are still found in the "Fondo antico Vaticano". But the great humanist pope, Nicholas V (1447-55), was the true founder of the Vaticana, which may be regarded as the fourth papal library. This pontiff acquired the remains of the imperial library of Constantinople which had been scattered by the Turks, and was able to bequeath at this death 824 codices, of which a large number can be pointed out in the Vaticana to-day. The succeeding popes added smaller collections, and Sixtus IV gave a permanent basis to the library by the construction of its glorious halls. On the ground floor of the palace in the Cortile del Papagallo and under the Appartamento Borgia he had four halls painted by Melozzo da Forli and his pupil Ghirlandajo, with coloured windows by Hermannus Teutonicus. In three of these halls stood work tables, to which (as was then customary) the manuscripts were fastened with chains, while in the fourth were twelve chest-like receptacles and five presses filled with codices; the furniture of inlaid wood adorns to-day the Appartamento Borgia. The pope purchased the library of Gaspare da Sant'Angelo in 1482, employed numerous copyists, and encouraged his librarian Platina (appointed in 1475) to restore the Vaticana to its former position of renown. The library had a public division for the Latin and Greek languages, and a private section (afterwards transferred to Sant' Angelo), in which the documentary treasures of the Roman Church were preserved. Under Sixtus the collection grew to 2527 codices, of which 770 were Greek and 1757 Latin. (Cf. Fabre, "La Vaticana de Sixte IV" in "Mélanges d'archéol. et d'hist.", XV.)
The great growth of the Libreria Palatina, as it was called, continued, and under Innocent VIII it included 3650 manuscripts and printed works. Besides other acquisitions, Alexander VI secured forty Bobbio codices from Tommaso Inghirami; Julius II added new rooms to the four halls to provide sufficient space for the collection. Leo X donated to the library his own Greek codices (cf. Heiberg, "Les premiers manuscrits grecs de la Bibliothèque Papale", Copenhagen, 1892), so that under him the library contained 4070 books and manuscripts -- a number unexampled at that time. The first cardinal librarian and protector of the library, which office had previously been managed only by prelates, was Marcello Cervini, who was appointed in 1548. Cardinal Cervini (afterwards Marcellus II) presented to the library more than 240 codices and many books; about 250 others were added before the reign of Gregory XIII (1572-85), who conceived the plan of a new library building. This plan was realized by Sixtus V (1585-90) in 1588, through the instrumentality of Fontagna. The new building divided the huge court of the Belvedere into two parts, and thus originated the famous Salone Sistino della Libreria Vaticana -- giving to the library the name by which it was henceforth known. Cesare Nebbia and Giovanni Guerra painted the hall, which accommodated in elegant cases the treasures of the Vaticana. (Cf. Pansa, "Della Libreria Vaticana Ragionamenti", Rome, 1592; Roccha a Camerino, "Bibliotheca Apostolica Vaticana a Sixto V P. M. . . . translata", Rome, 1591; Müntz, "La Bibliothèque du Vatican au XVI siècle", Paris, 1886; Idem, "La Bibliothèque du Vatican au XV, siècle", Paris, 1887; Stevenson, "Topografia e Monumenti di Roma nelle pitture di Sisto V della Biblioteca Vaticana", Rome, 1898.)
Sixtus V had a work-room erected beside the Salone, and this was decorated with the paintings of the sibyls by Marco da Faenza and the landscapes of Paul Brill. Hither were transferred the wooden panelling and furnishings of the Palatina, carved by Giovannino dei Dolci. The brothers Guglielmo and Tommaso Sirleto, Antonio Carafa, and Marcantonio Colonna transferred their entire collections of manuscripts and prints to the Vaticana. The renowned scholar Orsini, who possessed the greatest private collection of the sixteenth century, was corrector (= scriptor) gr cus of the Vaticana, and in 1600 bequeathed to it 413 manuscripts (30 Italian, 270 Latin, and 113 Greek) with many printed works (cf. De Nolhac, "La Bibliothèque de Fulvio Orsini", Paris, 1887). The number of the Greek Codices Vaticani thus mounted from 1287 to 1400. Paul V transferred to the library 212 Greek and Latin Codices, 30 Bobbienses (presented by Silvarezza), and 100 manuscripts from the Biblioteca Altemps. He also purchased for 1974 scudi ($2000) 83 manuscripts from the effects of Prospero Podiani (1616), 25 Coptic from the effects of Raimondo (1614), the whole library of Cardinal Pole, and many other collections (see Batiffol, "La Vaticane de Paul III et Paul V", Paris, 1890; Idem, "L'abbaye de Rossano. Contribution à l'histoire de la Vaticane", Paris, 1891). Under Urban VIII the Latin codices grew to 6026 in 1627, and to 6458 in 1640; the number of Greek in 1630 was 1566. This pontiff added a room to the Salone Sistino, and in 1630 separated the office of prefect of the Archives from that of custodian of the library. He made great purchases of books, and, owing to the pressure brought upon him by the Ethiopian Hospice behind St. Peter's, donated his thirty-nine parchment manuscripts and some printed works to the Vaticana. In 1622 the Vaticana was presented with the Heidelberg Library (called the Palatina) by Elector Maximilian of Bavaria. This was accommodated in a newly-erected side wing of the palace, to the left of, and adjacent to, the Salone Sistino. To-day this collection contains 1996 Latin and 432 Greek codices, besides numerous printed works. (Cf. the inventories mentioned above; Theiner, "Schenkung der Heidelberger Bibliothek durch Maximilian I. an Gregor XV. und ihre Versendung nach Rom; mit Originalschriften", Munich 1844; Mazzi, "Leone Alacci e la Palatina di Heidelberg", Bologna, 1893; Wilke, "Gesch. der Heidelberger Buchersammlungen", 1817; Bahr, "Die Entführung der Heidelberger Bibliothek nach Rom", 1845; Wille, "Aus alter und neuer Zeit der Heidelberger Bibliothek", 1906; "Kirchl. Handlex.", s.v. "Heidelberg".)
Less than forty years after this great acquisition followed a second, when Alexander VII added to the Vaticana the manuscripts of the valuable library of the dukes of Urbino; the printed works were used as the nucleus for the library of the university founded by the popes (Sapienza), which consequently is even to-day known as the Alessandrina. The codices of the Urbino collection included 1767 latini et vulgares, 165 gr ci, and 128 hebraici et arabici. For the polemics concerning this amalgamation and an estimate of the value of the Bibliotheca urbinas consult Raffaelli, "La imparziale e veritiera Istoria della Unione della Biblioteca di Urbino alla Vaticana", Fermo, 1877; Valenti, "Trasferimento della Biblioteca Ducale d'Urbino a Roma", 1878. The valuable library of Christina Alexandra (q.v.) of Sweden, which passed from her heir Cardinal Decio Azzolini to his nephew Pompeo Azzolini, was purchased from the latter by Alexander VIII (1689-91) and added to the Vaticana. The duplicates were donated to the pope's nephew Cardinal Ottoboni, and the codices transferred to the Vatican archives. To the Vaticana then accrued 2102 Latin and 190 Greek manuscripts, which were placed in the gallery to the right of the Salone Sistino. In the same collection are still found 45 "Codices græci Pii Papæ II", added in 1754. (Cf. Manteyer, "Les manuscrits de la Reine Christine aux archives du Vatican" in "Mélanges d'archéol. et d'hist.", XVII, 1897.)
Although a number of Orientalia were formerly to be found in the Vaticana, Clement XI (1700-21) may be regarded as the real founder of the very extensive Oriental section of the library. He procured for it several hundred of these manuscripts, which he had purchased throughout the entire East through Oriental scholars specially commissioned for this task (see Carini, op. cit. sup.). Clement XIII added the whole collection of manuscripts belonging to the brothers Assemani and consisting of 202 Syro-Chaldean, 180 Arabian, and 6 Turkish manuscripts. Numerous smaller acquisitions were made, amounting in all to about 500 manuscripts. On 7 Dec., 1746, Benedict XIV purchased the "Fondo Capponiano" (288). For 5500 gold scudi he later purchased the whole collection of Cardinal Pietro Ottoboni (d. 1748), who possessed 3300 manuscripts, obtained partly from the Altemps and Sforza collections, and partly from the inheritance of Queen Christina. Including some later additions, there are now in the Ottoboniana 3394 Latin and 472 Greek codices. In this, as in the other above-mentioned closed collections, there are manuscripts of the highest value. (Cf. Ruggieri-Marini, "Memorie istoriche degli Archivi della Santa Sede e della Biblioteca Ottoboniana ora riunita alla Vaticana", Rome, 1825.) Under Clement XIV and Pius VI the Vaticana and collections associated with it underwent many vicissitudes. In 1797, 500 manuscripts were confiscated jure belli by the French Directory (cf. "Recensio Manuscriptorum, qui ex universa Bibliotheca Vaticana selecti procuratoribus Galliarum traditi fuere", Leipzig, 1803-very rare). Of these manuscripts all except 36 were restored to the Vaticana.
In the nineteenth century the Vaticana acquired, besides several hundred manuscripts, the papers of Angelo Mai, Gaetano Marini, Visconti, Mazzucchelli, and de Rossi, and a portion of the Maurinist correspondence through Cardinal Fesch. Through the purchase, by Leo XIII, of the manuscripts belonging to the Borghese family, almost 300 codices from the old Avignon library, which had found their way via Avignon-Aldobrandini to the Borghese, were thus restored to the Vaticana; furthermore, 100 real Burghesiani, purchased by the Borghese, were found in the collection. These acquisitions, with the archival materials which are found in the secret archives, cost 225,000 francs. A still more extensive library was purchased by Leo XIII for 525,000 francs in 1902, the Barberini Archive being then added to the Vaticana. The transference of the Codices Borgiani from the Propaganda to the Vaticana brought a very notable addition to the collection of Orientalia, besides adding to the Latin and Greek sections (see BORGIA, STEFFANO). These fnal and important additions of Leo XIII, together with the acquisition of the Codices Reginæ, Capponiani, Urbinates, and Ottoboniani, combine with the great Vaticani collection to form the Apostolic Library of the Vatican. (Cf. Carini, "Di alcuni lavori ed acquisiti della Biblioteca Vaticana nel pontificato di Leone XIII", Rome, 1892.)
(10) The Legal Status of the Library
The assertions that the Vatican Library was the property not of the Church or of the Holy See, but of the late Papal States, were meant to prepare the way for the eventual seizure of the library, or at least its withdrawal from the operation of the Law of Guarantees. These assertions called forth answers which made clear the baseless ignorance in historical matters of the inventors and propagators of this theory. Isidoro Carini (op. cit.), then prefect of the Vatican Library, by disclosing its general, and especially its financial, history, furnished the most convincing proof that it derived its income from ecclesiastical properties or the private chattels of the popes, that the library officials derived their salaries not from the state treasurer, but from the majordomo (a papal court official), and that in fine no sound argument could be brought forward to dislodge the Vaticana from its position among the private possessions of the Apostolic See. This demonstration was successful at every point.
C. THE SPECOLA VATICANA
A third centre of zealous scientific work at the Vatican is the observatory (see VATICAN OBSERVATORY).
D. THE GALLERIA LAPIDARIA (CORRIDOIO DELLE ISCRIZIONI)
Stimuli to scientific study arc offered in abundance by the Gallery of Inscriptions, which connects the Museo Chiaramonti with the Appartamento Borgia. No less than 6000 inscriptions in stone, as well as numberless cippi, sarcophagi, capitals, statues, architectonic fragments, and other remains, are here collected, and have recently been greatly increased. Gaetano Marini, the second founder of Latin epigraphy, systematically inserted in the walls on one side the Christian, and on the other the pagan, inscriptions. Begun under Clement XIV, and continued under Pius VI, the work was completed under Pius VII. Here took place the first memorable meeting between the young de Rossi and Cardinal Angelo Mai.
E. THE LOGGIE AND THE GALLERIA DELLA CARTE GEOGRAFICHE
The Loggie of Geographical Charts is situated on the third floor in the Cortile di San Damaso over the Loggie of Raphael. The gallery is adjacent to the Galleria degli Arazzi. The material offered in both places for the history of cartography has been as yet only incompletely utilized. The charts undoubtedly represent highly important achievements. The paintings date from the end of the sixteenth century, being executed by Antonio Dante according to the sketches of his brother Ignazio.
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The Venerable Bede
Historian and Doctor of the Church, born 672 or 673; died 735. In the last chapter of his great work on the "Ecclesiastical History of the English People" Bede has told us something of his own life, and it is, practically speaking, all that we know. His words, written in 731, when death was not far off, not only show a simplicity and piety characteristic of the man, but they throw a light on the composition of the work through which he is best remembered by the world at large. He writes:
Thus much concerning the ecclesiastical history of Britain, and especially of the race of the English, I, Baeda, a servant of Christ and a priest of the monastery of the blessed apostles St. Peter and St. Paul, which is at Wearmouth and at Jarrow (in Northumberland), have with the Lord's help composed so far as I could gather it either from ancient documents or from the traditions of the elders, or from my own knowledge. I was born in the territory of the said monastery, and at the age of seven I was, by the care of my relations, given to the most reverend Abbot Benedict [St. Benedict Biscop], and afterwards to Ceolfrid, to be educated. From that time I have spent the whole of my life within that monastery, devoting all my pains to the study of the Scriptures, and amid the observance of monastic discipline and the daily charge of singing in the Church, it has been ever my delight to learn or teach or write. In my nineteenth year I was admitted to the diaconate, in my thirtieth to the priesthood, both by the hands of the most reverend Bishop John [St. John of Beverley], and at the bidding of Abbot Ceolfrid. From the time of my admission to the priesthood to my present fifty-ninth year, I have endeavored for my own use and that of my brethren, to make brief notes upon the holy Scripture, either out of the works of the venerable Fathers or in conformity with their meaning and interpretation.
After this Bede inserts a list or Indiculus, of his previous writings and finally concludes his great work with the following words:
And I pray thee, loving Jesus, that as Thou hast graciously given me to drink in with delight the words of Thy knowledge, so Thou wouldst mercifully grant me to attain one day to Thee, the fountain of all wisdom and to appear forever before Thy face.
It is plain from Bede's letter to Bishop Egbert that the historian occasionally visited his friends for a few days, away from his own monastery of Jarrow, but with such rare exceptions his life seems to have been one peaceful round of study and prayer passed in the midst of his own community. How much he was beloved by them is made manifest by the touching account of the saint's last sickness and death left us by Cuthbert, one of his disciples. Their studious pursuits were not given up on account of his illness and they read aloud by his bedside, but constantly the reading was interrupted by their tears. "I can with truth declare", writes Cuthbert of his beloved master, "that I never saw with my eyes or heard with my ears anyone return thanks so unceasingly to the living God." Even on the day of his death (the vigil of the Ascension, 735) the saint was still busy dictating a translation of the Gospel of St. John. In the evening the boy Wilbert, who was writing it, said to him: "There is still one sentence, dear master, which is not written down." And when this had been supplied, and the boy had told him it was finished, "Thou hast spoken truth", Bede answered, "it is finished. Take my head in thy hands for it much delights me to sit opposite any holy place where I used to pray, that so sitting I may call upon my Father." And thus upon the floor of his cell singing, "Glory be to the Father and to the Son and to the Holy Ghost" and the rest, he peacefully breathed his last breath.
The title Venerabilis seems to have been associated with the name of Bede within two generations after his death. There is of course no early authority for the legend repeated by Fuller of the "dunce-monk" who in composing an epitaph on Bede was at a loss to complete the line: Hac sunt in fossa Bedae . . . . ossa and who next morning found that the angels had filled the gap with the word venerabilis. The title is used by Alcuin, Amalarius and seemingly Paul the Deacon, and the important Council of Aachen in 835 describes him as venerabilis et modernis temporibus doctor admirabilis Beda. This decree was specially referred to in the petition which Cardinal Wiseman and the English bishops addressed to the Holy See in 1859 praying that Bede might be declared a Doctor of the Church. The question had already been debated even before the time of Benedict XIV, but it was only on 13 November, 1899, that Leo XIII decreed that the feast of Venerable Bede with the title of Doctor Ecclesiae should be celebrated throughout the Church each year on 27 May. A local cultus of St. Bede had been maintained at York and in the North of England throughout the Middle Ages, but his feast was not so generally observed in the South, where the Sarum Rite was followed.
Bede's influence both upon English and foreign scholarship was very great, and it would probably have been greater still but for the devastation inflicted upon the Northern monasteries by the inroads of the Danes less than a century after his death. In numberless ways, but especially in his moderation, gentleness, and breadth of view, Bede stands out from his contemporaries. In point of scholarship he was undoubtedly the most learned man of his time. A very remarkable trait, noticed by Plummer (I, p. xxiii), is his sense of literary property, an extraordinary thing in that age. He himself scrupulously noted in his writings the passages he had borrowed from others and he even begs the copyists of his works to preserve the references, a recommendation to which they, alas, have paid but little attention. High, however, as was the general level of Bede's culture, he repeatedly makes it clear that all his studies were subordinated to the interpretation of Scripture. In his "De Schematibus" he says in so many words: "Holy Scripture is above all other books not only by its authority because it is Divine, or by its utility because it leads to eternal life, but also by its antiquity and its literary form" (positione dicendi). It is perhaps the highest tribute to Bede's genius that with so uncompromising and evidently sincere a conviction of the inferiority of human learning, he should have acquired so much real culture. Though Latin was to him a still living tongue, and though he does not seem to have consciously looked back to the Augustan Age of Roman Literature as preserving purer models of literary style than the time of Fortunatus or St. Augustine, still whether through native genius or through contact with the classics, he is remarkable for the relative purity of his language, as also for his lucidity and sobriety, more especially in matters of historical criticism. In all these respects he presents a marked contrast to St. Aldhelm who approaches more nearly to the Celtic type.
WRITINGS AND EDITIONS
No adequate edition founded upon a careful collation of manuscripts has ever been published of Bede's works as a whole. The text printed by Giles in 1884 and reproduced in Migne (XC-XCIV) shows little if any advance on the basic edition of 1563 or the Cologne edition of 1688. It is of course as an historian that Bede is chiefly remembered. His great work, the "Historia Ecclesiastica Gentis Anglorum", giving an account of Christianity in England from the beginning until his own day, is the foundation of all our knowledge of British history and a masterpiece eulogized by the scholars of every age. Of this work, together with the "Historia Abbatum", and the "Letter to Egbert", Plummer has produced an edition which may fairly be called final (2 vols., Oxford, 1896). Bede's remarkable industry in collecting materials and his critical use of them have been admirably illustrated in Plummer's Introduction (pp. xliii-xlvii). The "History of the Abbots" (of the twin monasteries of Wearmouth and Jarrow), the Letter to Egbert", the metrical and prose lives of St. Cuthbert, and the other smaller pieces are also of great value for the light they shed upon the state of Christianity in Northumbria in Bede's own day. The "Ecclesiastical History" was translated into Anglo-Saxon at the instance of King Alfred. It has often been translated since, notably by T. Stapleton who printed it (1565) at Antwerp as a controversial weapon against the Reformation divines in the reign of Elizabeth. The Latin text first appeared in Germany in 1475; it is noteworthy that no edition even of the Latin was printed in England before 1643. Smith's more accurate text saw the light in 1742.
Bede's chronological treatises "De temporibus liber" and "De temporum ratione" also contain summaries of the general history of the world from the Creation to 725 and 703, respectively. These historical portions have been satisfactorily edited by Mommsen in the "Monumenta Germaniae historica" (4to series, 1898). They may be counted among the earliest specimens of this type of general chronical and were largely copied and imitated. The topographical work "De locis sanctis" is a description of Jerusalem and the holy places based upon Adamnan and Arculfus. Bede's work was edited in 1898 by Geyer in the "Itinera Hierosolymitana" for the Vienna "Corpus Scriptorum". That Bede compiled a Martyrologium we know from his own statement. But the work attributed to him in extant manuscripts has been so much interpolated and supplemented that his share in it is quite uncertain.
Bede's exegetical writings both in his own idea and in that of his contemporaries stood supreme in importance among his works, but the list is long and cannot fully be given here. They included a commentary upon the Pentateuch as a whole as well as on selected portions, and there are also commentaries on the Books of Kings, Esdras, Tobias, the Canticles, etc. In the New Testament he has certainly interpreted St. Mark, St. Luke, the Acts, the Canonical Epistles, and the Apocalypse. But the authenticity of the commentary on St. Matthew printed under his name is more than doubtful. (Plaine in "Revue Anglo-Romaine", 1896, III, 61.) The homilies of Bede take the form of commentaries upon the Gospel. The collection of fifty, divided into two books, which are attributed to him by Giles (and in Migne) are for the most part authentic, but the genuineness of a few is open to suspicion. (Morin in "Revue Bénédictine", IX, 1892, 316.)
Various didactic works are mentioned by Bede in the list which he has left us of his own writings. Most of these are still preserved and there is no reason to doubt that the texts we possess are authentic. The grammatical treatises "De arte metricâ" and "De orthographiâ" have been adequately edited in modern times by Keil in his "Grammatici Latini" (Leipzig, 1863). But the larger works "De naturâ rerum", De temporibus", De temporium ratione", dealing with science as it was then understood and especially with chronology, are only accessible in the unsatisfactory texts of the earlier editors and Giles. Beyond the metrical life of St. Cuthbert and some verses incorporated in the Ecclesiastical History" we do not possess much poetry that can be assigned to Bede with confidence, but, like other scholars of his age, he certainly wrote a good deal of verse. He himself mentions his "book of hymns" composed in different meters or rhythms. So Alcuin says of him: Plurima versifico cecinit quoque carmina plectro. It is possible that the shorter of the two metrical calendars printed among his works is genuine. The Penitential ascribed to Bede, though accepted as genuine by Haddan and Stubbs and Wasserschleben, is probably not his (Plummer, I, 157).
Venerable Bede is the earliest witness of pure Gregorian tradition in England. His works "Musica theoretica" and "De arte Metricâ" (Migne, XC) are found especially valuable by present-day scholars engaged in the study of the primitive form of the chant.
HERBERT THURSTON 
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The Visitation Convent, Georgetown
Located in the District of Columbia, United States of America. This convent was founded by Miss Alice Lalor, native of Kilkenny County, Ireland, who sailed for this country in 1794 with her sister, Mrs. Doran, the wife of an American merchant. On the voyage she formed an intimacy with Mrs. Sharpe and Mrs. McDermott and, united in their vocation, they bought a small house in Philadelphia and began their community life under the direction of the Rev. Leonard Neale, who had succeeded Rev. Lawrence Graessel and Rev. Francis Fleming, victims of the yellow fever eidemic of 1793. The return of the fever in 1797-8 broke up their house, and Father Neale having been made president of Georgetown College invited them to settle in that place. Miss Lalor bought a small cottage near that of three French noblewomen of the Order of Poor Clares, who had escaped the Terror and hoped to found a house in the land of their asylum. Father Neale put the Congregation of the Pious Ladies, as they were called, under the Rule of St. Francis de Sales, continued his directorship and encouraged and helped them in every way. His inspiration was to advance Catholic education and especially to secure it for the daughters of Catholic families in Maryland, where the proscriptive laws and penalties established by those who had seized the Government from the Lords Proprietary had reduced Catholic education to a low ebb (see Acts of Assembly, 1654; 1704; 1715; 1718; 1755).
The school was opened, 24 June, 1799. The first pupil was Anna Smith, the first novice Sister Aloysia Neale. Their ranks were immediately recruited, their pupils multiplied, and in 1802 the school was developed into an academy. In 1804 the Poor Clares returned to France; Bishop Neale and his brother Father Francis bought their property, furniture, and books, and it was among the last that the Rules of the Visitation were discovered in 1812, after being vainly sought for years by the bishop, for Annecy had been swept away in the Terror. No enclosure was observed at first and the ladies were called Mistress or Madam until 1816 when Archbishop Neale obtained from Pius VII the Brief dated 14 July, which raised the community to the rank of a monastery. Solemn vows were taken, 28 Dec., 1816, by 30 choir sisters, 4 lay sisters, and 1 out sister. Father Beschter, formerly of the papal choir, instructed them in the chants of the office and the Visitandines of Chaillot sent them a model of the habit and silver crosses.
Six months later Archbishop Neale died, but he had appointed Father Cloriviere director of the community. He arrived, 13 Jan., 1818, and devoted his life to his new charge. He sold his estate in Bretagne and gave the proceeds as well as his French pension to building the chapel for the sisters. He asked and obtained from his friend Charles X an altar-piece, and by every means in his power helped the sisters in their poor school---the first free school in the District of Columbia. Mother Catharine Rigden broke ground for the chapel, the symbolic window of which was given by a lady in South Carolina. This was the first chapel of the Sacred Heart in the United States. In 1819 the first prospectus was issued over the signatures of Mrs. Henrietta Brent, Mrs. Jerusha Barber, and Father Cloriviere; in 1823 a new academy was built, and in 1829 three European sisters arrived. On 9 Sept., 1846, Mother Teresa Lalor died, having seen her daughters established at Kaskaskia, Mobile, St. Louis, Baltimore, and Brooklyn. In 1872-3 the present academy building was erected, and in 1899-1900, after a fire, this was enlarged. Where the cottage stood there is now a square of many-storied buildings and the small lot has grown to thirty-eight acres in extent. Archbishop Neale, Father Cloriviere, Mother Teresa, Sister Joanna, the daughter of the Mexican Emperor Iturbide, and the thirty original sisters are laid in the crypt of the chapel and buried in the walls of its foundations, while many distinguished names carried on the rolls of the academy make it one of the historic spots of the country. At Gen. Winfield Scott's request the academy was exempted from seizure for hospital purposes during the Civil War. His daughter Virginia (Sister May Emmanuel) who was a Visitation nun is buried in the cemetery.
ELLA LORAINE DORSEY 
Transcribed by Thomas M. Barrett 
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The will
1. Does the will desire something of necessity?
2. Does it desire anything of necessity?
3. Is it a higher power than the intellect?
4. Does the will move the intellect?
5. Is the will divided into irascible and concupiscible?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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	The will of God
1. Is there will in God?
2. Does God will things apart from Himself?
3. Does God necessarily will whatever He wills?
4. Is the will of God the cause of things?
5. Can any cause be assigned to the divine will?
6. Is the divine will always fulfilled?
7. Is the will of God mutable?
8. Does the will of God impose necessity on the things willed?
9. Is there in God the will of evil?
10. Does God have free will?
11. Is the will of expression distinguished in God?
12. Are five expressions of will rightly assigned to the divine will?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The will of the angels
1. Is there will in the angels?
2. Is the will of the angel his nature, or his intellect?
3. Is there free-will in the angels?
4. Is there an irascible and a concupiscible appetite in them?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The work of adornment, as regards the fourth day
1. The production of the lights
2. The end of their production
3. Are they living beings?
The Summa Theologica of St. Thomas Aquinas
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The work of creation of corporeal creatures
1. Are corporeal creatures from God?
2. Were they created on account of God's goodness?
3. Were they created by God through the medium of the angels?
4. Are the forms of bodies from the angels or immediately from God?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The work of distinction in itself[[@Headword:The work of distinction in itself]]

The work of distinction in itself
1. Is the word light used in its proper sense in speaking of spiritual things?
2. Is light, in corporeal things, itself corporeal?
3. Is light a quality?
4. Was light fittingly made on the first day?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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The work of the fifth day
1. [One Article]
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The work of the second day
1. Was the firmament made on the second day?
2. Are there waters above the firmament?
3. Does the firmament divide waters from waters?
4. Is there more than one heaven?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The work of the sixth day
1. [One Article]
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The work of the third day[[@Headword:The work of the third day]]

The work of the third day
1. The gathering together of the waters
2. The production of plants
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
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The Young Men's Institute[[@Headword:The Young Men's Institute]]

The Young Men's Institute
A Catholic fraternal organization, founded on 4 March, 1883, at San Francisco, California. The six founders were: John J. McDade, first grand president and subsequently the first supreme president; James F. Smith, ex-grand president, now member of the Commerce Court at Washington, D. C.; Edward I. Sheehan; William T. Ryan; William H. Gagan; and George R. Maxwell. After many preliminary meetings and much deliberation, a constitution was formed and adopted and officers were elected.
The Young Men's Institute is the only beneficial and fraternal organization originating in the West, which has become a national organization. Its objects and purposes are: "Mutual aid and benevolence, the moral, social, and intellectual improvement of its members, and the proper development of sentiments of devotion to the Catholic Church and loyalty to our country, in accordance with its motto, 'Pro Deo, Pro Patria'" (Constitution of Supreme Council). The Supreme Council has authority essential to the exercise of supreme legislative and appellate power, and is vested with supreme authority over the several Grand Council Jurisdictions (five in number), having a uniformity of general laws, but without interfering with the local conditions peculiar to the separate jurisdictions. The Subordinate Councils stand in the same general relations to the different Grand Council Jurisdictions that the several counties stand to the respective states in which they are located. The Detached Councils are under the direct supervision and control of the Supreme Council, because they are not as yet able to sustain a Grand Council Jurisdiction. Membership is divided into three classes: (1) beneficiary, those who desire to participate in sick and funeral benefits and who are between the ages of eighteen and forty-five years; (2) active, those who do not desire to participate in either sick or funeral benefits; (3) honorary members, who may be of any age. No person is eligible to membership, or can remain a member, unless he is a practical Catholic. The organization has spread through the United States, British Columbia, Canada, the North-west Territory, the Hawaiian and Philippine Islands, and at present has a membership of 20,000; it is strongest in California. Archbishop Patrick W. Riordan has never failed to encourage the organization, and in public, as in private, has been unstinted in his praise and commendation. In addition, the organization has received the approbation of Popes Leo XIII and Pius X, as well as the approval of the Apostolic Delegates to the United States, the Hierarchy in the United States, Canada, British Columbia, the Hawaiian and the Philippine Islands.
F.J. KIERCE 
GEORGE A. STANLEY 
Transcribed by Dennis McCarthy

Theatines[[@Headword:Theatines]]

Theatines
(CLERICS REGULAR)
A religious order of men, founded by Gaetano dei Conti di Tiene, Paolo Consiglieri, Bonifacio da Colle, and Giovanni Pietro Carafa, afterwards Pope Paul IV. Carafa was Bishop of Chieti (Theate), a city of the Abruzzi in Southern Italy, from which the congregation adopted its specific name, to distinguish it from other congregations (Jesuits, Barnabites, Somaschi, Caracciolini, etc.) modelled upon it. Gaetano consecrated his order to the Cross, which he adopted as its emblem, and the foundation took place on the feast of the Finding of the Holy Cross, 3 May, 1524. It was approved on 24 June, 1524, by Clement VII in the Brief "Exponi Nobis". On 14 Sept., feast of the Exaltation of the Holy Cross, St. Gaetano and his companions made solemn profession before the papal altar of St. Peter's, Rome, in the presence of Mgr. Giovanni Battista Bonziano, Bishop of Caserta, special papal delegate. The chief object of the order was to recall the clergy to an edifying life and the laity to the practice of virtue. St. Gaetano and his companions zealously endeavoured to combat the errors of Martin Luther, which, having gained a foothold in Switzerland, Germany, England, and France, then threatened Italy. They founded oratories (among them the celebrated Divino Amore) and hospitals, devoted themselves to preaching the Gospel, and reforming lax morals. Through their good example clergy and laity were induced to better living.
Notwithstanding their severe rule of life and strict vow of poverty, the congregation rapidly developed, and soon numbered among its members illustrious names of the Italian aristocracy (Vezzosi, "Illustri scrittori Teatini", Rome, 1780). They founded many beautiful churches, among them that of S.Andrea della Valle in Rome, a gift of Costanza Piccolomini D'Aragona, Duchess of Amalfi. This church is a masterpiece of Carlo Maderno, and contains several paintings by Domenichino. The Theatines were invited to Turin, Genoa, Venice, Milan, Padua, Piacenza, Parma, Modena, Florence; Naples, Palermo, Messina, Lecce, etc., by the authorities of these places. They also attained a great development in foreign countries. In France, through the efforts of Cardinal Mazarin, they built the Church of St. Anne la Royale opposite the Louvre in 1644. In Spain, under Philip II, the Theatine Cardinal Paolo Burali d'Arezzo, afterwards beatified, filled various embassies at the command of the viceroy of Naples. In Portugal John IV, in 1648, gave the Theatines a splendid house and college for the education of noble youth. In England, under Henry VIII, Goldwell, Bishop of St. Asaph, entered the order of Theatines (see GOLDWELL, THOMAS).
The Theatines were the first to found papal missions in foreign lands, as in: Golconda, Ava, Peru, Mingrelia, the Islands of Sunda, Borneo, Sumatra, the history of which was written by the Theatine Bartolomeo Ferro (Missioni Teatine nelle Indie Orientali); Georgia, Arabia, Armenia, in which latter country Father Galano, author of the history of the Armenian Church, negotiated and concluded the reconciliation and union of that Church with the Roman Catholic; Persia and in many other places, as is shown by Theatine manuscripts dating from 1530 till the end of the eighteenth century. In the nineteenth century the order began to decline, and in 1860, through the well-known suppression of religious orders, it was reduced to a shadow of its former greatness. In accordance with the spirit of its rule, it had never acquired possessions and is the only order which feels the consequences of the law of suppression.
Father Francesco di Paola Ragonesi, general of the order and the last surviving representative of its ancient traditions, restored the Church of S. Andrea della Valle to its former splendour, by his care and zeal aided by the munificence of Comm. Filippo Giove Romano. The Theatines maintain a flourishing mission at Durango in Colorado, U.S.A. Pius X, in a Motu Proprio of 15 December, 1909, decreed the union of the ancient Congregation of the Regular Theatine Clergy with the youthful Spanish Congregation of the Holy Family at Barcelona. Besides the two saints, Gaetano, invoked for the interposition of Providence, and Andrea Avellino, against sudden death, the order furnished one pope, Paul IV (Giovanni Pietro Carafa), 250 bishops, archbishops, and papal legates, and the cardinals: Blessed Giovanni Marinoni, Blessed Paolo Burali d'Arezzo, Blessed Giuseppe Maria Tomasi, Giovanni Bernardino Scotti, Francesco and Domenico Pignatelli, Giuseppe Capece-Zurlo, Francesco Maria Banditi, and Ferdinando Pignatelli, the last named created cardinal by Gregory XVI. Father Anton Francesco Vezzosi (whom Clement XIII wished to make cardinal, but chose instead Fr. Ganganelli of the Conventuals who succeeded him in the papacy as Clement XIV) treats of the illustrious men of the order in his work "I scrittori de' chierici regolari detti Teatini", Rome, 1780. The last famous Theatine was the philosopher, littérateur, and great sacred orator, Father Gioacchino Ventura dei baroni di Raulica, a Sicilian. He preached and wrote in both Italian and French. His most celebrated work is his funeral oration on the death of Daniel O'Connell. He was the friend of the most illustrious men of his day, among them the Abbé de Lamennais whom he sought to save for the Catholic Church. He died at Versailles in 1860.
THEATINE NUNS
Theatine Nuns, a religious congregation of women -- oblates and hermitesses -- existing in Naples and Sicily, founded under the name of Sisters of the immaculate Conception of the Virgin Mary, by Venerable Ursula Benincasa. This illustrious woman, who, according to Padre Silos ("Istorie Theatine", Palermo, 1666, XII, p. 657), united in herself the spirit of Gertrude, of Catherine of Siena, of Brigid, and of Paula, was born at Naples, 7 August, 1547. Her parents were Girolamo Benincasa and Vincenza Genuina. Her family came originally from Siena, in Tuscany, and had given to the arts, to the sciences, and to the Church both men and women of great distinction. Venerable Ursula herself displayed great talent; while still a young girl, she comprehended the most recondite meanings of Latin books and of the Holy Scriptures. Her inclination to the monastic life was strongly pronounced from her earliest years. Many of her biographies (that of Maggio; Flaminio da Latera, "Compendio della storia degli ordini regolari" s. v. "Theatine dell'immacolata Concezione"; Bonanni in "Catalogo delle Vergine dedicate a Dio") state that when ten years old she attempted to enter the monastery of S. Maria di Gerusalemme, which flourished at Naples under the rule of St. Clare, and after various pilgrimages and trials she founded the Congregation of the Theatine Oblate Sisters. Her sisters, among them Christina who became the first superioress, and some of her nieces formed the community. Little by little, other pious women joined them, to the number of sixty.
The date of this formation is fixed by some as 1581, according to others (including so weighty an authority as Padre Bonanni, S. J.) as 1583. The latter date is the better substantiated, for in 1581 Ven. Ursula merely determined the spot on which she intended a church to be erected; it was in fact built near Castel S. Elmo, with the help of the Spanish priest Gregorio Navarro, Abbot of Francavilla, whom she had told of a vision in which the Blessed Virgin had commanded her to build a church in honour of the Most Holy Conception of Mary. At this period, having created much popular excitement by her visions, her ecstasies, and the loftiness of her teaching, and having attracted enthusiastic admiration and envenomed calumny, she was accused of being possessed by a devil and was therefore summoned to Rome. Baronius and Tarugi, Oratorians and illustrious cardinals, received her and took her to have audience of Gregory XIII at Frascati, 3 May, 1582. By the pope's authority she was placed under the spiritual direction of St. Philip Neri, who subjected her to the most severe trials; he was constantly astonished by her piety and humility. In 1583 the foundation proper took place, under the protection of the Blessed Virgin, St. Joseph, St. Michael the Archangel, and St. Peter.
The rules of the Congregation of the Oblates are those of the active life of St. Martha, with simple vows. They include recitation of the Office of the Blessed Virgin and the Divine Office daily; one hour of prayer in common at morning, besides the recitation of the Veni Creator and the De Profundis at None; one hour of adoration before the Blessed Sacrament, exposed in the church every Friday, with singing of appropriate hymns. In addition to the ordinary fasts prescribed by the Church, the Oblates fast on the vigils of the feasts of Corpus Christi, the Purification, and the Immaculate Conception, and they are exhorted to wear the hairshirt on Fridays. The daily recitation of one-third of the Rosary is also prescribed. They are recommended to labour with their hands, to practise the common life, poverty and the other virtues. The habit is that of the Theatine clerics: a white tunic under a black garment with wide sleeves and girdle of wool; on the head a white veil without wimple, the place of which is supplied by the collar of the outer garment, like that of the Theatine clerics (Baronius and Bonanni).
The Theatine Hermitesses (Romite Teatine) were founded in 1617. As Venerable Ursula wished to completely withdraw from the world she took thirty-three companions, in memory of the thirty-three years of Christ upon earth, and retired to a hermitage. The rules of the Hermitesses are much like those of the Oblates as regards works of piety; but the former religious follow the contemplative life of St. Magdalene. In addition to their solemn vows, their constitution imposes on them great austerities. They are bound to perpetual abstinence from flesh meat except in case of illness, to fast on the vigils of feasts of the Blessed Virgin and with still greater rigour on the vigils of the Immaculate Conception, the Ascension, and Corpus Christi. They also fast every Saturday and on the last two days of Carnival, besides the ordinary fasts of the church. They are bound to keep the Blessed Sacrament exposed for five hours every Friday, with continual adoration by five religious, and to practise penance regularly. The age of reception to the hermitage is twenty, and the novitiate lasts two years. On admission to solemn profession, a religious may converse with her nearest relatives for one day, but must not expect to see them again. Their enclosure is of the strictest, and they hold no communication with anyone except those charged with supplying them with food, which is given to them through a turnstile. Their habit is of white cloth with a leather girdle, light blue scapular and mantle, black veil and wimple like other nuns (Bonanni, op. cit.). The building of the Hermitage was begun on 10 June, 1633, and completed in 1667. The rules of the Hermitesses and those of the Oblates were approved by Gregory XVI in 1623.
The Theatine Sisters, more particularly the Oblates, were under the government and spiritual direction of the Fathers of the Naples Oratory, by the request of the Abbot Navarro mentioned above, until 1633. In this year the Theatine Order, under pressing and insistent solicitation of important personages, among them Pope Urban VIII, undertook this charge, under the generalship of Padre Matteo Santomagno, who was the depositary of Ven. Ursula's last wishes and desires. Oblates and Hermitesses practised fervent and incessant prayer to avert from mankind the terrible chastisements which Ven. Ursula by Divine Providence foresaw in her ecstasy. The life of the Oblates is active, that of the Hermitesses contemplative. These institutes -- like many others which have not lived in touch with the world through schools, hospitals and the like -- continued to live and prosper while the days were less evil than now, and their members were regarded with wonder as victims expiating with prayer the sins of humanity; but through the spoliation of monasteries they have now almost disappeared and are reduced to a shadow of their former greatness. Venerable Ursula's rule and the pious practice of the Blue Scapular, which she introduced, are still observed.
Constitutiones Clericorum Regularium (Rome, 1604, 1610); Regole per le vergine Romite Theatine dell'Immacolata Concettione (Naples, 1680); Acta SS., Aug. II, 282 sqq.; CARACCIOLI, De vita Pauli IV (Cologne, 1612); TUFFO, Storia dei chierici regolari (Rome, 1610); PEPE, Vita di S. Gaetano (Rome, 1657); SILOS, Historia clericorum regolarium (Palermo, 1666); MORELLI, San Gaetano (Verona, 1843); TRACY, Saint Cajetan (Paris, 1774); FIORI, B. Paolo Giustiniani (Rome, 1729); CANCELLIERI, Campane descritte (Rome, 1806); CURRIER, Hist. of Religious Orders (New York, 1896), 357-9; DUMORTIER, St. Gaëtan de Thienne (Paris, 1882); FERRO, Storia delle missioni dei chierici Teatini (Rome, 1704); HEIMBUCHER, Die Orden und Kongregationen, III (Ratisbon, 1908), 258-69; HÉLYOT, Dict. des ordres religieux, III (Paris, 1850), 648-73; LA CLAVIÈRE, St. Gaëtan (Paris, 1901), tr. ELY (London, 1902); LÜBEN, Der hl. Cajetan von Tiene (Ratisbon, 1893); RASTOUL, Le R. P. Ventura (Paris, 1906), Vita della Ven. Suor Orsola, scritta da un Padre Teatino (Rome, 1796); BAGOTTA, Vita della Venerabile Orsola Benincasa ; BONI, La chiesa di S. Andrea della Valle (Rome, 1907); RAGONESI, Della vita di S. Andrea Avellino (Rome, 1908); DE MAULDE, San Gaetano e la Riforma Cattolica (Rome, 1480-1547), tr. SALVADORI (Rome, 1911).
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Thebaid
The valley of the Nile, under Roman domination, was divided into four provinces: Lower and Upper Egypt, Lower and Upper Thebaid. The last two comprised the upper part of the valley. During the fourth to fifth centuries it was the chosen land of the monks, who by their sanctity and by the form they impressed on the monastic system greatly influenced the East and the West. Their monasteries may be divided into two groups. The best known is the Pachomian group, founded and legislated for by St. Pachomius. They formed a real religious order with Tabenna as a mother-house and its superior as their general. Besides Tabenna there were Peboou, Schenesit, Akhmin, Esneh, Monchosis, Thebaid, Tesmine, Hermopolis, and Armoutim. Saint Pachomius governed this group till his death (346), and was succeeded by Abbot Orcisius, and then by Abbot Theodore. There was a community of women, governed by Pachomius's sister, following the same rule as the men. The life of the holy founder and the rule he drew up reveal the interior organization of these monasteries and the congregation. It has all the essential characteristics of cenobitic religious life. Vows of poverty, chastity, and obedience, a dress distinct from that of secular persons, lengthy psalmodies, manual work, and penitential exercises. The monks lived in huts scattered in groups. The groups were enclosed by a wall and formed the monastery. The superior general had absolute authority over each house and over its superior. He held a general assembly of all the religious twice a year. Bgol founded at Atripe a group distinct from that of Tabenna. We know of it from the life of his successor Schnoudi. The monks even increased the austerities prescribed by St. Pachomius and could change from the cenobitic to the eremetical life. Schnoudi died about 452 at the age of 118. His reform had only a mediocre success.
The eremetical life was introduced into the Lower Thebaid by St. Anthony. Born in 251, he embraced the ascetic life at the age of twenty; then impelled by a love of solitude he buried himself in the desert. After twenty years of complete isolation the fame of his sanctity drew around him disciples who imitated his mode of life. Like him they were hermits though remaining under his authority. Their solitude was relative. Those more advanced in years had one or more disciples, whom they instructed in the paths of perfection. Others had companions or neighbours. They visited one another. Grottoes or huts like those of the fellaheen served them as cells. The rules called by St. Anthony's name are not his composition; but his biography, compiled by his admirer and friend St. Athanasius in 365, preserves the memory of his virtues and his teaching. The author wished to illustrate what the life of a monk should be. It influenced the development of eastern and western monachism very considerably. Most of the Egyptian monks of that period were more or less directly connected with the school of St. Anthony, for instance the two Macarii, Isidore, Heraclides, and Pambo, who are looked upon as the founders of the group of Nitria. The group of Scete derives its origin from the same school. They were numerous fervent centres of a partly cenobitical, partly eremetical life. The "Historica Lausiaca" of Palladius gives us the details of the ordinary life of the Nitrian monks; the "Apophthegmata patrum" and the "Vitae patrum" tell us those of the Scete. In the wilderness along the two banks of the Nile there were many monks, living some alone, some in groups. Others dwelt in populated regions, some even in the towns. The monks disappeared with the fall of the Byzantine domination in these countries and the success of the Saracen invaders. Nothing remains of Tabenna. the two monasteries of St. Anthony and Nitria by their name and location recall those ancient days. The rules observed there are entirely different from those of the fourth and fifth centuries.
BUTLER, The ancient Coptic Churches of Egypt (Oxford, 1884); IDEM, The Lausiac History of Palladius (2 vols., Cambridge, 1884, 1904); AMELINEAU, Hist. de Saint Pakhome et de ses communautes (Paris, 1884); IDEM, Les moines egyptiens: Vie de Schnoudi (Paris, 1884); LADEUZE, Etude sur le cenobitisme pakhomien pendant le IVe siecle et la premiere moitie du Ve (Louvain, 1898); BESSE, Les moines d'Orient anterieurs au concite de Chalcedoine (Poitiers, 1900); LECLERQ in Dict. d'arch. chret. et de liturgie, s. v. Cenobitisme.
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Thebes
(THEBAE)
A metropolitan titular see of Achaia Secunda. The city was founded by the Phoenician Cadmus in the sixteenth century B.C., afterwards made illustrious by the legends of Laius, OEdipus, and of Antigone, the rivalry of Eteocles and Polynices, and the unfortunate siege by the seven chiefs of Argos. After the taking of Troy, Thebes became the capital of Boeotia, but did not succeed in imposing its hegemony, for Athens supported certain towns in their opposition. Thebes allied itself to the Persians against the Greeks, but was conquered with them and submitted to Sparta, until its two generals Pelopidas and Epaminondas restored it to the first rank. The death of the latter before Mantinea in 363 B.C., opened a new series of misfortunes for the city. Conquered by Philip of Macedon, in 338 B.C., it revolted two years after and drew on itself the vengeance of Alexander who killed or sold all the inhabitants and destroyed all the houses save that of the poet Pindar. Rebuilt in 316 B.C., by Cassander, it was taken and retaken again. In the second century B.C., the acropolis alone was inhabited. In the Middle Ages the city was repeopled through the silk industry. In 1040 the Bulgarians took possession of it; six years after the Normans sacked it. In 1205 it was taken by Boniface III of Montferrat and assigned with Athens to Othon de la Roche; by marriage it passed later to the lords of Saint-Omer; one of them, Nicholas II, constructed the Frankish chateau of the Cadmi which was destroyed in 1311 by the Catalans. In 1364 the Turks took it in behalf of Frederick III of Sicily and later on their own account, but its neighbour, Livadia, soon supplanted it.
The first known bishop, Cleonicus, was at Nicaea in 325 (Gelzer, "Patrum nicaenorum nomina", LXIV). Le Quien (Oriens Christ., II, 207-11) quotes ten other titulars, among them: Julius at Sardica in 344; Anysius at Ephesus in 431; Architimus in 458; Marcianus in 867. At first a suffragan, Thebes was an autocephalous archbishopric at the beginning of the tenth century and until 970 (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatuum", 551, 571); about 1080 it was a metropolitan see (Le Quien, op. cit., II, 210); and about 1170 it numbered five suffragan sees (Gelzer, op. cit., 585). In 1833 Thebes was reduced to the rank of bishopric with the title of Boeotia; since 1882 the diocese has had the title of Thebes and Livadia. The bishop resides at Livadia and exercises his jurisdiction over the entire district of Boeotia. The city numbers 5000 inhabitants including the suburbs. Since 1210 it has had a Latin metropolis which became by degrees a titular. Eubel (Hierarchia catholica medii aevi, I, 508; II, 274, III, 331) mentions a number of bishops. During the Frankish occupation, the Franciscans had a custody named Thebae.
SANKEY, The Spartan and Theban Supremacies (London, 1877); MULLER, Gesch. Thebens (Leipzig, 1879); FABRICIUS, Theben (Fribourg, 1890); DURUY, Histoire des Grecs (3 vols., Paris, 1886).
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Thebes (Thebais Secunda)[[@Headword:Thebes (Thebais Secunda)]]

Thebes
(THEBAE)
Titular see of Thebais Secunda, suffragan of Ptolemais, and the seat of a Coptic Catholic diocese. Thebes was the No-Amon of the Jews, the Nouit-Amen of the Egyptians (City or Kingdom of Amon), the Nia of the Assyrians, and the Diospolis of the Greeks, which is the exact translation of Nouit-Amen. The Egyptians also called it Per or Pi-Amen, the dwelling of Amon, and also Apet, whence, with the article Ta before the feminine name Apet, is derived Ta-Apet, or Tape, as it is called by the modern Copts, the Thebai of the Greeks. Thebes is mentioned three times in the Bible under the name of No-Amon in the Hebrew text, which the Vulgate each time renders incorrectly by Alexandria. Nahun (iii, 8-10) refers to the victories of Assurbanipal, King of Ninive, over Tanutamen, King of Egypt, as we now know from the cylinders of that sovereign (G. Smith, "History of Assurbanipal", 52-56). It is thought that Jeremias (xlvi, 25) and Ezechiel (xxx, 14-16) allude to the two campaigns of Nabuchodonosor against Thebes, which took place in 583 and 588 B.C.
Originally a mere borough, Thebes grew by degrees, and as early as the twelfth dynasty its sovereigns dominated Egypt. Thenceforth also its god Amon-Ra, to whom the pharaohs had erected numerous monuments, became the foremost of the gods. halted for a time by the invasion of the Hyksos, the growth of Thebes continued under the pharaohs of the eighteenth and especially those of the nineteenth dynasty, who extended their domination to the sources of the Euphrates. When the sovereigns of Thebes had become degenerate they were replaced by the priests of the god Amon, who constituted themselves the twenty-first dynasty. They disappeared in turn and the capital of Egypt was then transferred to the Delta. The city began to fall away, especially after the Assyrian armies had captured and devastated it in 668 and 664 B.C. and Nabuchodonosor had twice rifled it of its treasures. However, as long as there were Egyptian sovereigns, even under the Ptolemies, work was done at the temple of Karnak, which was only abandoned under the Roman domination. Thebes then became a place of pilgrimage and sight-seeing. Christians established their churches in the temples, monks and laymen dwelt everywhere, preferably in the ancient tombs. The great earthquake of 27 B.C. caused some damage, but that which ruined the temples of Karnak must have occurred two or three centuries later.
A see was established at Thebes at an early date. Ammonius of Diospolis assisted at the Council of Nicaea in 325, unless he was Bishop of Diospolis Parva (Harnack, "Mission and Ausbreitung des Christentums", II); Maletius was a partisan of Arius, according to Philostorgius and Nicetas Choniates ("Thesaurus orthodoxae fidei", V, 7); Hero apostatized under Julius the Apostate, according to Philostorgius (Hist. eccl., VII, 13); Stephen was Catholic metropolitan at the time of Photius, and Kalta was Jacobite metropolitan in 1086 (Le Quien, "Oriens christ.", II, 611). The Coptic diocese, created in 1895, has 15,000 Catholics to 300,000 Jacobite Copts and about 3,000,000 Mussulmans. There are 31 Coptic priests, 35 churches, besides 6 which belong to the Franciscans, 18 stations, 26 primary schools with about 500 pupils, 4 convents of Franciscans, 3 of Brothers of the Christian Schools, and 1 of native Sisters. The seminary which is used by the three Coptic Catholic dioceses has 17 students and is situated at Tahtah, the residence of the Bishop of Thebes.
The ruins of Thebes are among the most beautiful in the world. The city was situated on both banks of the Nile, which is more than two miles wide at this point. On the right bank was the temple of Luxor, built by king Amenothes III and Rameses II, the great temple of Amon, and the great hypostylic hall of Karnak, the work of the pharaohs Rameses I, Seti I, and Rameses II, and which is 37 feet broad by 169 feet deep. A veritable fortress of 134 colossal columns divides it into three naves, forming a hall which has not its like in the world. The temples of Luxor and Karnak were joined by an alley nearly two miles long by about 3 3/4 miles wide, bordered by rams or criocephalous sphinxes. On the left side is Quournah, which begins the line of temples of which the Ramesseum is almost in the centre and Medinet-Habou at the southern extremity. A line drawn around all these monuments either from the right or the left bank describes a circuit of nearly 8 3/4 miles. Now Diodorus Siculus (I, 45) and Strabo (XVII, 46) give almost the same dimensions to the Diospolis of the first century before Christ. But in the time of its real splendour, according to Eustathius and Stephanus Byzantius, confirmed by other geographers and modern discoveries, Thebes was almost 400 stadia in circumference, or nearly 28 miles. It is probable, however, that these figures included not only the extent of the city, but also the entire territory of the commune.
LAGIER in Dict. de la Bible, S.V. No-Amon; BENEDITE, Guide Joanne: Egypte (Paris, 1900). Both these authors give a detailed bibliography.
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Theft
Theft is the secret taking of another's property against the reasonable will of that other.
It is to be noted that the word secret is not employed to exclude the idea of the owner's presence and advertence whilst the theft is being committed. It is used merely to signify that the crime has been perpetrated without violence towards him. Not only the taking, but the keeping or the use unjustly of what belongs to another against his will, is to be considered theft. This would happen, for instance, where one unwarrantably refused to restore what had been entrusted to him as a pledge or loan or only for safe-keeping. Likewise where one would manage to ride on the railway without paying any fair. For the notion of theft, the unwilingness of the owner to part with what is rightfully his, is essential. If he be content, or if under some circumstances he can legitimately be presumed to be satisfied with what is done although perhaps displeased at the manner of its doing, there is no theft properly so called. Moreover his unwillingness must be reasonable, not simply insensate close-fistedness. He is not justified in declining always and without regard to conditions to assent to the alienation of what belongs to him merely because it is his. Thus one in danger of death from want of food, or suffering any form of extreme necessity, may lawfully take from another as much as is required to meet his present distress even though the possessor's opposition be entirely clear. Neither, therefore, would he be bound to restitution if his fortunes subsequently were notably bettered, supposing that what he had converted to his own use was perishable. The reason is that individual ownership of the goods of this world, though according to the natural law, yields to the stronger and more sacred right conferred by natural law upon every man to avail himself of such things as are necessary for his own preservation. St. Thomas (II-II:66:7) declares that in such straits what is taken becomes, because of the dire need experienced, one's very own, and so cannot be said to be stolen. This doctrine is sometimes expressed by saying that at such a time all things become common, and thus one reduced to such utter destitution only exercises his right.
The sin of theft is of itself grievous, because it violates the great virtues of justice and charity. St. Paul (I Corinthians 6:10) enumerates it as one of the transgressions which bars the offender from the kingdom of heaven. Still, as happens with regard to other delinquencies, its guilt may often be venial. This is particularly true when the value of what is filched is inconsiderable, or as the theologians say, is not grave matter. The determination of what is grave matter, whose taking, namely, is prohibited under pain of mortal sin, is beset with great difficulties and has offered room for widespread difference of opinion. It is agreed, however, that a distinction is to be drawn between relatively and absolutely grave matter. The grievousness of theft seems to depend on the way in which the purposes which make the respecting of property rights obligatory are set at naught. These ends are, first the preservation of peace and harmony among individuals, and then the guaranteeing of the security of human society, as well as the providing an incentive for each one to pursue an industrious career. A man who steals may bid defiance to either or both of these ends. So far as the first is concerned it is obvious that the unjust appropriation of goods to such a value as to destroy this concord and furnish reasonable ground for great sorrow to the owner must be reputed a mortal sin. That amount is clearly not a constant quantity. It will vary according to the circumstances of the person injured as well as of place and time in which commodities may be more or less valuable. It will even take account of the special relationship which perchance the thief holds to the one he has despoiled, as when children steal from their parents. The sum so ascertained is termed the relatively grave matter. Thus the theft of an amount equal to a day's wages from an ordinary artisan would unquestionably be a mortal sin. The same thing must be said of the taking of an insignificant sum from a beggar. Theologians teach that this method of establishing the grievousness of theft cannot be employed indefinitely and exclusively. There is an absolute sum which it is always a mortal sin to take even from the wealthiest person or corporation. Were this not so the very fabric of human society would be imperilled, the stimulus to labour and enterprise extinguished, and the axe laid to the root of that confidence which must accompany human intercourse.
In the attempt to compute this sum in money theologians are not at one; nor is this surprising. In the settlement of the question we have to reckon with a most important factor, that is with the purchasing power of money which is not the same everywhere nor at all times. Writers on economics tell us that for the last hundred years or so this value has decreased from thirty to forty per cent. Of course, the less the value of money at any given time or in any region the more of it would be required to constitute a mortal sin of theft, always, however, within the limits of the principle already laid down. Comparisons instituted between the United States and Europe in the matter of wages prevailing and cost of living, seem to point unmistakably to the conclusion that money has less purchasing capacity here than abroad. Hence where reputable moralists assign as absolutely grave matter, six dollars for Italy, eight for Belgium, and from seven to ten for England, it will not be deemed excessive to fix the amount for this country as ranging from ten to fifteen dollars. One of the greatest of modern theologians, Palmieri, writing in Europe, professes his willingness to stand sponsor for the opinion which makes the sum twenty dollars. He gives as his reason the greatly lessened value of money in our own time. We may not feel obliged to accept this decision, but it is at any rate an indication of the trend of expert opinion. There is no doubt but that small pilferings perpetrated at different times, whether to the prejudice of one or of many owners, can eventually coalesce and reach a sum forbidden under pain of mortal sin. The contrary doctrine was condemned by Innocent XI. The reason, of course, is that the damage wrought is serious. This coalescence may be brought about by the specific intention of the thief in his petty stealing to ultimately arrive at a conspicuous amount. When several persons join forces to steal from another and the loss incurred is notable, then each one contracts the guilt of grievous sin, even though his own contribution to the wrong-doing has been but small. One who hoards the proceeds of his petty thefts is chargeable with mortal sin when the sum accumulated is grave. Even when he has disposed of his ill-gotten goods as fast as they were acquired, his thievings will still be held to coalesce unless there has been a considerable interval of time betwen them.
SLATER, Manual of Moral Theology (New York, 1908); BALLERINI, Opus theologicum morale (Prato, 1899); GENICOT, Institutiones theologiæ moralis (Louvain, 18980; BUCCERONI, Enchiridion morale (Rome, 1887).
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Thegan[[@Headword:Thegan]]

Thegan (Degan) of Treves
Chronicler, d. about 850. Very little is known of his life; all that is certain is that he was assistant Bishop of Trier and was a warm friend of Walafrid Strabo. These facts are learned from some letters and verses still in existence. It cannot be positively determined whether he is identical with Theganbert, provost of the Monastery of St. Cassius at Bonn, who placed the relics of Sts. Chrysanthus and Daria in the church at Munstereifel. He wrote a history of Louis the Pious, "Vita Ludovici imperatoris", an unsatisfactory narrative written in the form of scanty annals. It begins with St. Arnulf of Metz, describes the vicissitudes of the brothers of Louis, and gives a more detailed account of Louis's reign during the years 814-835. The later narrative is probably by another author. Strabo wrote an introduction to the chronicle. The narrative is very partisan, as the merits of Louis are exalted while the actions of Lothair and of a number of bishops, especially of Bishop Bbo of Reims, are severely criticised. The best edition of this work is that of Pertz in the "Mon. Germ. His.: Scriptores", II, 585-604. It was also published in P.L., CVI, 405-428, and was translated into German by Jasmund (Berlin, 1850) and by Wattenbach (Leipzig, 1889).
SIMSON, Ueber Thegan, den Geschichtsschreiber Ludwigs des Frommen (Gottingen, 1870); WATTENBACH, Geschichtsquellen, I (Berlin, 1893), 208 sq.; POTTHAST, Bibliotheca (Berlin, 1896), 1049.
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Thelepte[[@Headword:Thelepte]]

Thelepte
A titular see in Byzacene. From an inscription we learn that it was a colony. An important network of Roman roads here branches out, joining the city to Cilium and Theveste on the north; the Gafsa and Gabes, on the south. In the sixth century Thelepte became the residence of the military governor of Byzacene. Procopius (De Ædificiis, VI, 6) says that the city was fortified by Justinian. We have the names of several bishops: Julianus, present at the Council of Carthage in 256; Donatianus, who assisted at the Conference of Carthage in 411; he is said to have held a council in his episcopal city in 418, but this is uncertain (Tillemont, "Mémoires pour servir à l'hist. eccl.", X, 790-3). Thelepte was the native place of St. Fulgentius, Bishop of Ruspe. We have also the names of other bishops: Frumentius, exiled by Huneric, 484, after the Conference of Carthage; Stephen, present at the Council of Byzacene, 641. The ruins of Thelepte may be seen at Medinet el-Kedima, in Tunisia, a little to the north of Gafsa. The Byzantine citadel, in utter ruins, occupies the centre of the city. There are also the remains of baths, a theatre, and of ten churches recently discovered, one of which had five naves.
DIEHL, Rapport sur deux missions dans l'Afrique du Nord in Nouvelles archives des missions scientifiques (Paris, 1892), IV, 336-343; TOULOTTE, Geographie de l'Afrique chretienne, Byzacene et Tripolitaine (Paris, 1894), 202- 206.
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Themiscyra[[@Headword:Themiscyra]]

Themiscyra
A titular see, suffragan of Amasea in the Hellespont. There was a town of this name near the mouth of the Thermodon, the modern Therme-Tchai, mentioned by Herodotus (IV, 86) and by most classical authors. Scylax calls it a Greek town while Diodorus (II, 44) makes it an Amazonian foundation. Mythology made this region the native land of these warrior-women.
After Mithridates withdrew his troops from Cyzicus, Themiscyra was besieged by Lucullus and was courageously defended by the inhabitants. The town must have been destroyed on this occasion, for neither Mela nor Strabo mentions it, while the latter treats extensively the country of Themiscyra, which he makes the subject of great eulogy. It is, however, mentioned by Ptolemy (V, vi, 3). It is not found in the "Notitiae episcopatuum" nor in the "Oriens christianus" of Le Quien. It was situated near the present Therme on the Black Sea, in the sanjak of Samsoun and the vilayet of Trebizond. The country is one of the richest and most beautiful in the world.
SMITH, Dict. of Roman Geography, S.V.; PAPE-BENSELER, Worterbuch der Griechischen Eigennamen, S.V.; TEXIER, Asie Mineure (Paris, 1862), 620.
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Themisonium[[@Headword:Themisonium]]

Themisonium
A titular see in Phrygia Pacatiana, suffragan of Laodicea. Themisonium was a city of Phrygia, but near the limits of Pisidia, so that at one time it was said to be in that province. The inhabitants relate that during an invasion of the Gauls, warned by a dream which they attributed to the gods, Hercules, Apollo, and Hermes, they took refuge with their wives and children in a grotto or cave thirty stadia from their city, and placed at the entrance for protection the statues of the three divinities. The coins of the city show the god, Lycabas Sozon. It may be identified with the village of Kara Eyuk Bazar, vilayet of Smyrna.
Le Quien (Oriens christianus, I, 813) mentions the name of only one bishop of Themisonium, but he really belongs to Temenothyrae. On the other hand (ibid., 821), there was a see at Thampsiopolis, with two bishops: Zosimus, who lived in 451, and John, present at the Council of Constantinople, 869. These two sees are certainly one and the same: Thampsiopolis, mentioned in the "Notitiae episcopatuum" from the tenth to the thirteenth century, is no other than Themisonium. If the earlier "Notitiae episcopatuum" says nothing of this see it is probably because it was united with Agathe Come, of whose bishops there is no notice, and which disappeared from the later "Notitiae". To the two bishops mentioned above we may add Magnus, present at the Council of Seleucia, 359.
SMITH, Dict. of Gr. and Rom. Georg., s. v.; RAMSAY, Asia Minor (London, 1890), 135; IDEM, The cities and Bishoprics of Phrygia (New York, 1895), 260, 274, and passim.
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Thennesus[[@Headword:Thennesus]]

Thennesus
A titular suffragan see of Pelusium in Augustamnica Prima. Cassian (Collat., XI, 1-3) gives a very exact description of the little island which includes this bishopric. Its inhabitants were given solely to commerce owing to the the lack of arable land. The bishop of this locality had just died when Cassian arrived there; and they were about to name a successor. In 451 Heron, another of its bishops, was condemned by the Council of Chalcedon for not having anathematized the Patriarch Dioscorus (Mansi, "Concil. coll.", VI, 572; VII, 52). During the eighth century the Patriarch of Antioch, Dionysius of Tell Mahré, landed there (Bar-Hebraeus, "Hist. eccles.", I, 360). About 870 the monk Bernard was well received there by the inhabitants, who were almost all Christians (Tobler and Molinier, "Itinera hierosolymitana", I, 313). Thennesus is also mentioned in a Coptic "Notitia episcopatuum" (Rougé, "Géog. anc. de la Basse Egypte", 156). It is to-day Tell-Tenis, at the extremity of an island in Lake Menzaleh, near the Suez Canal. There still remain there ruins and tombs of the Roman era.
LE QUIEN, Oriens chris., II, 549; GELZER, Georgii Cyprii Descrip. orb. romani (Leipzig, 1890), 113; AMELINEAU, La geog. de l'Egypte a l'epoque copte (Paris, 1893), 507.
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Theobald[[@Headword:Theobald]]

Theobald
(TEDBALD.)
Archbishop of Canterbury; d. 18 April, 1161. He was a Norman by descent and became a Benedictine monk at Bec late in the eleventh or early in the twelfth century. In 1127 he was made prior, and abbot in 1137. On 28 Dec., 1138, he was elected archbishop and was consecrated on 8 January following. He went to Rome for his pallium and took part in the second Lateran Council. He proved a wise and capable prelate, devout in his private life, charitable, and a lover of learning. During the civil war he adhered to King Stephen, whom he crowned, though for a time he was at the Empress Maud's court, and always worked for the Angevin succession.
In his household, he collected many young men of ability, including his successor St. Thomas of Canterbury, and he encouraged the formation of scholars and statesmen of a new type. He was the first to introduce civil law into England, and founded a law school at Canterbury, inducing the famous jurist Roger Vacarius to come and lecture there. This introduction of Roman law had important effects on the fortunes of the common law of England, and incidentally led to the establishment of the Inns of Court to maintain the national body of law against the newly introduced code. Theobald suffered many difficulties owing to the appointment of his suffragan bishop, Henry of Winchester, as legate. Among these was the appointment of St. William of York as archbishop of that see, which Theobald felt bound to oppose. Celestine II did not reappoint Henry of Blois as legate and finally in 1150, or possibly before, Theobald was named legate by Blessed Eugene III, probably on the recommendation of St. Bernard (Ep. 238).
When the pope summoned the English bishops to a council at Reims the king forbade them to go, whereupon Theobald defied the king and went. Though he saved the king from excommunication, his property was confiscated and he was banished. The pope then put England under interdict, which was disregarded except in Canterbury, and finally the king and archbishop were reconciled in 1148. In 1151 Theobald held a legatine council in London. In the following year, acting on papal authority, he refused to crown Eustace, the king's son, and was again compelled to seek flight. While in Normandy he reconciled Henry of Anjou to Stephen, with the result that in 1153 the Treaty of Wallingford ended the Civil War. On Stephen's death Theobald crowned Henry II, and during the rest of his life, though not without anxiety for the future of the Church, he maintained good relations with the Court, especially with his former disciple Thomas, who had now become chancellor. He expressed to John of Salisbury his hope that Thomas would succeed him. Throughout his pontificate he had continual trouble with the monks of Christchurch, but in every instance his action was justified finally. He was buried in Canterbury Cathedral, where eighteen years afterwards his body was found incorrupt.
The Chronicles of GERVASE OF CANTERBURY, WILLIAM OF MALMESBURY, RALPH DE DICETO, HENRY OF HUNTINGDON, GIRALDUS CAMBRESIS in Rolls Series, and many other medieval chroniclers including HOWLETT, Chronicles of the reigns of Stephen, Henry II, etc. in R. S. (London, 1884-9); Materials for the History of St. Thomas a Becket in R. S. (London, 1875-85); MILO, Vita Theobaldi in P.L., CL., 734; Theobaldi Cantuariensis Episcopi Epistolae et Testamentum in P.L., CXCIX, and CXC; BERINGTON, History of Henry II (London, 1790); LINGARD, History of England (London, 1819-30); HOOK, Lives of the Archbishops of Canterbury (London, 1860- 84); HARDY, Descriptive Catalogue, II (London, 1865); NORGATE, England under the Angevin Kings (London, 1887); HUNT in Dict. Nat. Biog., s. v.
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Theobald Mathew[[@Headword:Theobald Mathew]]

Theobald Mathew
Apostle of Temperance, born at Thomastown Castle, near Cashel, Tipperary, Ireland, 10 October, 1790; died at Queenstown, Cork, 8 December, 1856. His father was James Mathew, a gentleman of good family; his mother was Anne, daughter of George Whyte of Cappaghwhyte. At twelve he was sent to St. Canice's Academy, Kilkenny. There he spent nearly seven years, during which time he became acquainted with two Capuchin Fathers, who seem to have influenced him deeply. In September, 1807, he went to Maynooth College, and in the following year joined the Capuchin Order in Dublin. Having made his profession and completed his studies, he was ordained priest by Archbishop Murray of Dublin on Easter Sunday, 1814. His first mission was in Kilkenny, where he spent twelve months. He was then transferred to Cork where he spent twenty-four years before beginning his great crusade against intemperance. During these years he ministered in the "Little Friary", and organized schools, industrial classes, and benefit societies at a time when there was no recognized system of Catholic education in Ireland. He also founded a good library, and was foremost in every good work for the welfare of the people. In 1830 he took a long lease of the Botanic Gardens as a cemetery for the poor. Thousands, who died in the terrible cholera of 1832, owed their last resting-place as well as relief and consolation in their dying hours to Father Mathew. ln 1828 he was appointed Provincial of the Capuchin Order in Ireland a position which he held for twenty-three years.
In 1838 came the crisis of his life. Drunkenness had become widespread, and was the curse of all classes in Ireland. Temperance efforts had failed to cope with the evil, and after much anxious thought and prayer, in response to repeated appeals from William Martin, a Quaker, Father Mathew decided to inaugurate a total abstinence movement. On 10 April, 1838, the first meeting of the Cork Total Abstinence Society was held in his own schoolhouse. He presided, delivered a modest address, and took the pledge himself. Then with the historic words, "Here goes in the Name of God", he entered his signature in a large book lying on the table.
About sixty followed his example that night and signed the book. Meetings were held twice a week, in the evenings and after Mass on Sundays. The crowds soon became so great that the schoolhouse had to be abandoned and the Horse Bazaar, a building capable of holding 4000, became the future meeting-place. Here, night after night, Father Mathew addressed crowded assemblies. In three months he had enrolled 25,000 in Cork alone; in five months the number had increased to 130,000. The movement now assumed a new phase. Father Mathew decided to go forth and preach his crusade throughout the land. ln Dec., 1839, he went to Limerick and met with an extraordinary triumph. Thousands came in from the adjoining counties and from Connaught. In four days he gave the pledge to 150,000. In the same month he went to Waterford, where in three days he enrolled 80,000. In March, 1840, he enrolled 70,000 in Dublin. In Maynooth College he reaped a great harvest, winning over 8 professors and 250 students, whilst in Maynooth itself, and the neighbourhood, he gained 36,000 adherents. In January, 1841, he went to Kells, and in two days and a half enrolled 100,000. Thus in a few years he travelled through the whole of Ireland, and in February, 1843, was able to write to a friend in America: "I have now, with the Divine Assistance, hoisted the banner of Temperance in almost every parish in Ireland".
He did not confine himself to the preaching of temperance alone. He spoke of the other virtues also, denounced crime of every kind, and secret societies of every description. Crime diminished as his movement spread, and neither crime nor secret societies ever flourished where total abstinence had taken root. He was of an eminently practical, as well as of a spiritual turn of mind. Thackeray, who met him in Cork in 1842 wrote of him thus: "Avoiding all political questions, no man seems more eager than he for the practical improvement of this country. Leases and rents, farming improvements, reading societies, music societies -- he was full of these, and of his schemes of temperance above all." Such glorious success having attended his efforts at home, he now felt himself free to answer the earnest invitations of his fellow-country-men in Great Britain. On 13 August, 1842, he reached Glasgow, where many thousands joined the movement. In July, 1843, he arrived in England and opened his memorable campaign in Liverpool. From Liverpool he went to Manchester and Salford, and, having visited the chief towns of Lancashire, he went on to Yorkshire, where he increased his recruits by 200,000. His next visit was to London where he enrolled, 74,000. During three months in England he gave the pledge to 600,000.
He then returned to Cork where trials awaited him. In July, l845, the first blight destroyed the potato crop, and in the following winter there was bitter distress. Father Mathew was one of the first to warn the government of the calamity which was impending. Famine with all its horrors reigned throughout the country during the years 1846-47. During those years, the Apostle of Temperance showed himself more than ever the Apostle of Charity. In Cork he organized societies for collecting and distributing food supplies. He stopped the building of his own church and gave the funds in charity. He spent 600 pounds ($3000) a month in relief, and used his influence in England and America to obtain food and money. Ireland lost 2,000,000 inhabitants during those two years. All organization was broken up, and the total abstinence movement received a severe blow. In 1847 Father Mathew was placed first on the list for the vacant Bishopric of Cork, but Rome did not confirm the choice of the clergy. In the early part of 1849, in response to earnest invitations, he set sail for America. He visited New York, Boston, New Orleans, Washington, Charlestown, Mobile, and many other cities, and secured more than 500,000 disciples. After a stay of two and a half years he returned to Ireland in Dec., 1851. Men of all creeds and politics have borne important testimony to the wonderful progress and the beneficial effects of the movement he inaugurated. It is estimated that he gave the total abstinence pledge to 7,000,000 people, and everyone admits that in a short time he accomplished a great moral revolution. O'Connell characterized it as "a mighty miracle", and often declared that he would never have ventured to hold his Repeal "monster meetings" were it not that he had the teetotalers "for his policemen".
His remains rest beneath the cross in "Father Mathew's Cemetery" at Queenstown. On 10 October, 1864, a fine bronze statue by Foley was erected to his memory in Cork, and during his centenary year a marble statue was erected in O'Connell Street, Dublin. The influence of Father Mathew's movement is still felt in many a country and especially in his own. In 1905 the Archbishops and Bishops of Ireland assembled at Maynooth unanimously decided to request the Capuchin Fathers to preach a Temperance Crusade throughout the country. In carrying out this work their efforts have been crowned with singular success. The Father Mathew Memorial Hall, Dublin, is a centre of social, educative, and temperance work, and is modelled on the Temperance Institute, founded and maintained by the Apostle of Temperance himself. The Father Mathew Hall, Cork, is doing similar work. The Dublin Hall publishes a monthly magazine called "The Father Mathew Record", which has a wide circulation. A special organization called "The Young Irish Crusaders" was founded in Jan., 1909, and its membership is already over 100,000.
FATHER AUGUSTINE 
Transcribed by Joseph P. Thomas 
In Memory of Dr. Francis F. McGuire
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Theobald Stapleton
Stapleton, Theobald, born in Co. Kilkenny, Ireland, but was English by descent, though not connected with the Yorkshire Stapletons. Nothing is known of his career, except that he was a priest living in Flanders, and that in 1639 he published at Brussels a book called "Catechismus seu doctrina christiana latino-hibernica", which was the first book in which Irish was printed in Roman type. His object in publishing it was to promote the use of Irish in religious literature, and to further this object he added to the book an appendix in nineteen sections giving directions for reading Irish.
MEEHAN, Rise and Fall of the Irish Franciscan Monasteries (Dublin, 1870); MOORE in Dict. Nat. Biog., s. v.
EDWIN BURTON. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Theocracy
A form of civil government in which God himself is recognized as the head. The laws of the commonwealth are the commandments of God, and they are promulgated and expounded by the accredited representatives of the invisible Deity, real or supposed—generally a priesthood. Thus in a theocracy civic duties and functions form a part of religion, implying the absorption of the State by the Church or at least the supremacy of the latter over the State.
The earliest recorded use of the term "theocracy" is found in Josephus, who apparently coins it in explaining to Gentile readers the organization of the Jewish commonwealth of his time. Contrasting this with other forms of government—monarchies, oligarchies, and republics—he adds: "Our legislator [Moses] had no regard to any of these forms, but he ordained our government to be what by a strained expression, may be termed a theocracy [theokratian], by ascribing the power and authority to God, and by persuading all the people to have a regard to him as the author of all good things" (Against Apion, book II, 16). In this connection Josephus enters into a long and rather rambling discussion of the topic, but the entire passage is instructive.
The extent to which the ideals of the Mosaic theocracy were realized in the history of the Chosen People is a matter of controversy. Many eminent scholars are inclined to restrict its sway almost exclusively to the post-exilic period, when unquestionably the hierocratic rule and the ordinances of the Priestly Code were more fully carried into effect than in any of the preceding epochs. Be that as it may, and waiving critical discussion of the Old Testament writings with which the solution of the question is intimately connected, attention may be called to the fact that a belief in the theocratic rulership of nations and tribes is, in form more or less crude, characteristic of the common fund of Semitic religious ideas. The various deities were considered as having a territorial jurisdiction, fighting for their respective peoples and defending the lands in which they dwelled. This is amply proved by the extant historic and religious records of the Assyrians and Babylonians, and the same idea finds occasional expression in the Old Testament itself (see, for instance, Judges, xi, 23 sq.; I Kings, xxvi, 19; Ruth, i, 15, 16, etc.). In a passage of the Book of Judges, Gideon is represented as refusing to accept the kingship offered to him by the people after his victory over the Madianites, in terms implying that the establishment of a permanent monarchy would involve disloyalty to the rule of Yahweh. "I will not rule over you, neither shall my son rule over you, but the Lord shall rule over you" (Judges, viii, 23). More explicit and stronger expression is given to the same view in the First Book of Kings in connection with the appeal of the people to the aged prophet Samuel to constitute a king over them after the manner of the other nations. The request is displeasing to Samuel and to the Lord Himself, who commands the prophet to accede to the wishes of the people that they may be punished for their rejection of His kingship. "And the Lord said to Samuel: Hearken to the voice of the people in all that they say to thee. For they have not rejected thee, but me, that I should not reign over them" (I Kings, viii, 7). Again in chap. xii Samuel, in his final discourse to the people, reproaches them in similar words: "you said to me: Nay, but a king shall reign over us: whereas the Lord your God was your king". And at the call of the prophet the Lord sends thunder and rain as a sign of His displeasure, "and you shall know and see that you yourselves have done a great evil in the sight of the Lord, in desiring a king over you".
The bearing of these passages on the historic institution of the theocracy varies in the estimation of different scholars according to the date assigned by them to the sources to which the passages belong. Wellhausen and his school, chiefly on a priori grounds, consider them a retouches of the post-exilic period, but it is far more probable that they form a part of a much older tradition, and indicate that a belief in the Lord's kingship over the Chosen People existed prior to the establishment of the earthly monarchy. At the same time, there is no sufficient warrant for assuming on the authority of these texts that the theocratic rule in Israel came to an end with the inauguration of the monarchy, as is plain from the narration of the Lord's covenant with King David and his descendants (II Kings, vii, 1-17). According to the terms of this covenant the earthly monarch remains under the control of the heavenly King, and is constituted His vicegerent and representative. And this direct dependence of the king on the Lord for wisdom and guidance is assumed throughout the historical records of the Hebrew monarchy. The supreme test of the worthiness of any king to occupy his exalted position is his fidelity to the Lord and His revealed law. The historical books, and still more the writings of the prophets, voice the constant belief that God exercised a special and efficient rule over Israel by blessings, punishments, and deliverances. In the post-exilic period the hierocratic rule became the dominant feature of the Jewish theocracy, and, in spite of its limitations and perversions, it prepared, according to the designs of a wise Providence, the way for the New Dispensation—the Kingdom of Heaven so often mentioned in the Gospels.
VIGOUROUX, Dictionnaire de la Bible, s.v.
JAMES F. DRISCOLL 
Transcribed by Herman F. Holbrook 
Iesus Nazarenus Rex Iudaeorum
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Théodat-Gabriel Sagard
Recollect lay brother, missionary, and historian, b. in France at the end of the sixteenth century; d. towards the close of the seventeenth. In 1623, with Nicolas Viel, the future martyr, he was sent to Canada on the Huron mission. Anne of Austria, the consort of Louis XIII, had provided them with a portable altar and vestments. On his way to the Hurons, he acquired from Joseph Le Caron, his superior, the first rudiments of their difficult tongue, so that on reaching his post he began to catechize and baptize the Indians. He shared in the incredible hardships of his companions. The provision of mass wine having been exhausted, they had recourse to the juice of the wild grape (Vitis Canadensis). In one year's residence he won the affection of his neophytes and acquired a certain ascendency over them. When appointed, in the spring of 1624, to descend to Quebec for provisions, he was allowed by the Indians to depart on the express condition that he would return. A letter of his superior, ordering him back to France, thwarted his most ardent desire. He presented a memoir concerning the state of religion to the Duc de Montmorency, Viceroy of New France, inveighing against the agents of the trading companies whose evil influence paralyzed the zeal of the missionaries. He convinced his superiors of the necessity of introducing a more powerful and influential religious order to cope with the difficult situation. The Jesuits having been suggested, the choice of them was ratified by Cardinal Richelieu in 1625. In 1686, Sagard published a history of Canada under the title: "Histoire du Canada et voyages que les Freres Mineurs Recollets ont faits pour la conversion des infideles". It is a clear and simple account of all he saw or heard mentioned in this new land. Charlevoix criticises his Huron vocabulary as inaccurate compared with later studies of the language, but gives him credit for his good judgment and zeal for the conversion of souls and the progress of the colony.
CHARLEVOIX, Histoire de la Nouvelle-France (Paris, 1744); SIXTE LE TAC, Histoire chronologique de la Nouvelle-France (Paris, 1888); BEAUBIEN, Le Sault-au-Recollet (Montreal, 1898); GOSSELIN, La mission du Canada avant Mgr de Laval (Evreux, 1909).
LIONEL LINDSAY 
Transcribed by Joseph E. O'Connor
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Theodicy
Etymologically considered theodicy (théos díe) signifies the justification of God. The term was introduced into philosophy by Leibniz, who, in 1710, published a work entitled: "Essais de Théodicée sur la bonte de Dieu, la liberté de l'homme et l'origine du mal". The purpose of the essay was to show that the evil in the world does not conflict with the goodness of God, that, indeed, notwithstanding its many evils, the world is the best of all possible worlds (see OPTIMISM). The problem of evil (see EVIL) has from earliest times engrossed the attention of philosophers. The well-known sceptic Pierre Bayle had denied in his "Dictionnaire historique et critique" the goodness and omnipotence of God on account of the sufferings experienced in this earthly life. The "Théodicée" of Leibniz was directed mainly against Bayle. Imitating the example of Leibniz other philosophers now called their treatises on the problem of evil "theodicies". As in a thorough treatment of the question the proofs both of the existence and of the attributes of God cannot be disregarded, our entire knowledge of God was gradually brought within the domain of theodicy. Thus theodicy came to be synonymous with natural theology (theologia naturalis) that is, the department of metaphysics which presents the positive proofs for the existence and attributes of God and solves the opposing difficulties. Theodicy, therefore, may be defined as the science which treats of God through the exercise of reason alone. It is a science because it systematically arranges the content of our knowledge about God and demonstrates, in the strict sense of the word, each of its propositions. But it appeals to nature as its only source of proof, whereas theology sets forth our knowledge of God as drawn from the sources of supernatural revelation.
The first and most important task of theodicy is to prove the existence of God. It is of course presupposed that the suprasensible can be known and that the limits of experience pure and immediate can be transcended. The justification of this assumption must be furnished by other branches of philosophy, e.g. criteriology and general metaphysics. The natural demonstrability of God's existence was always accepted by the majority of theists.Hume and Kant were the first to awaken in the minds of would-be theists serious doubt on this point. Not that these philosophers presented any solid reason against the long-tested arguments for the existence of God, but because in their systems a scientific proof of the existence of a supernatural being is impossible. New ways of establishing theism were now sought. The Scotch School led by Thomas Reid taught that the fact of the existence of God is accepted by us without knowledge of reasons but simply by a natural impulse. That God exists, this school said, is one of the chief metaphysical principles that we accept not because they are evident in themselves or because they can be proved, but because common sense obliges us to accept them. In Germany the School of Jacobi taught that our reason is able to perceive the suprasensible. Jacobi distinguished three faculties: sense, reason, and understanding. Just as sense has immediate perception of the material so has reason immediate perception of the immaterial, while the understanding brings these perceptions to our consciousness and unites them to one another (Stöckl, "Geschichte der neueren Philosophie", II, 82 sqq.). God's existence, then, cannot be proved--Jacobi, like Kant, rejected the absolute value of the principle of causality--it must be felt by the mind. In his "Emile", Jean-Jacques Rousseau asserted that when our understanding ponders over the existence of God it encounters nothing but contradictions; the impulses of our hearts, however, are of more value than the understanding, and these proclaim clearly to us the truths of natural religion, e.g., the existence of God, the immortality of the soul, etc. The same theory was advocated in Germany by Friedrich Schleiermacher (d. 1834), who assumed an inner religious sense by means of which we feel religious truths. According to Schleiermacher, religion consists solely in this inner perception, dogmatic doctrines are unessential (Stöckl, loc. cit., 199 sqq.). Nearly all Protestant theologians who have not yet sunken into atheism follow in Schleiermacher's footsteps. They generally teach that the existence of God cannot be demonstrated; certainty as to this truth is only furnished us by inner experience, feeling, and perception.
As is well known the Modernists also deny the demonstrability of the existence of God. According to them we can only know something of God by means of the vital immanence, that is, under favourable circumstances the need of the Divine dormant in our subconsciousness becomes conscious and arouses that religious feeling or experience in which God reveals himself to us (see MODERNISM). In condemnation of this view the oath against Modernism formulated by Pius X says: "Deum ... naturali rationis lumine per ea quae facta sunt, hoc est per visibilia creationis opera, tanquam causam per effectus certo cognosci adeoque demostrari etiam posse, profiteor", i.e., I declare that by the natural light of reason, God can be certainly known and therefore His existence demonstrated through the things that are made, i.e., through the visible works of creation, as the cause is known through its effects.
There is, however, still another class of philosophers who assert that the proofs for the existence of God present indeed a fairly large probability but no absolute certainty. A number of obscure points, they say, always remain. In order to overcome these difficulties there is necessary either an act of the will, a religious experience, or the discernment of the misery of the world without God, so that finally the heart makes the decision. This view is maintained, among others, by the noted English statesman Arthur Balfour in his widely read book "The Foundations of Belief" (1895). The opinions set forth in this work were adopted in France by Brunetiére, the editor of the "Revue des deux Mondes". Many orthodox Protestants express themselves in the same manner, as, for instance, Dr. E. Dennert, President of the Kepler Society, in his work "Ist Gott tot?" (Stuttgart, 1908). It must undoubtedly be conceded that for the perception of religious truths the mental attitude and temper are of great importance. As the questions here under consideration are those that penetrate deeply into practical life and their solution is not directly evident, the will is thus able to hold fast to the opposing difficulties and to prevent the understanding from attaining to quiet, objective reflection. But it is false to say that the understanding cannot eliminate every reasonable doubt as to the existence of God, or that a subjective inclination of the heart is a guarantee of the truth, even though there is no evidence that it is based on objective facts. This latter view would open the door wide to religious extravagance. It is not, therefore, an excess of intellectualism to demand that the truths which serve as the rational basis of faith shall be strictly proved.
Even in earlier times there were those who denied that the existence of God could be proved absolutely by the understanding alone, and took refuge in Revelation. In his "Summa contra Gentiles" (I, c. xii) St. Thomas refers to such reasoners. At a later date this opinion was championed by the Nominalists, William of Occam and Gabriel Biel, as well as by the Reformers; the Jansenists demanded the special aid of grace. In the nineteenth century the Traditionalists (see TRADITIONALISM) asserted that only when some vestiges of the original revelation reached man could he deduce with certainty the existence of God. Dr. J. Kuhn, formerly professor at Tüubingen declares that the clear recognition of the existence of God requires a pure soul unstained by sin. Ontologism (q.v.) went to the other extreme and asserted the immediate cognition of God. St. Anselm offered an a priori proof of the existence of God. This, however, has been always and rightly rejected by the majority of Catholic philosophers, notwithstanding the modifications by which Duns Scotus, Leibniz, and Descartes sought to save it (cf. Dr. Otto Paschen, "Der ontologische Gottesbeweis in der Scholastik", Aachen, 1903; M. Esser, "Der ontologische Gottesbeweis und seine Geschichte", Bonn, 1905). In regard to the various a posteriori proofs for the existence of God, see the separate article. A dispute has arisen of late as to whether there are a number of proofs of the existence of God or whether all are not merely parts of one and the same proof (cf. Dr. C. Braig, "Gottesbeweis oder Gottesbeweise?", Stuttgart, 1889). It is certain that we always reach God as the cause, the last ground of all existence, and thus constantly follow as a guide the principle of sufficient reason. But the starting point of the individual proofs varies. St. Thomas calls them aptly (Summ. theol., I, Q. ii, a.3) Viæ; i.e., roads to the apprehension of God which all open on the same highway.
After demonstrating the existence of God, theodicy investigates the question as to His nature and attributes. The latter are in part absolute (quiescentia) in part relative (operativa). In the first class belong the infinity, unity, immutability, omnipresence, and eternity; to the second class the knowledge, volition, and action of God. The action of God includes the creation, maintenance, and government of the world, the co-operation of God with the activity of the creature, and the working of miracles. The understanding affords us abundant knowledge concerning God, although it allows us faint glimpses of His essential greatness and beauty. For one thing should not be forgotten, namely, that all our cognition of God is incomplete and analogous, that is, is formed from notions that we have deduced from created things. Hence it is that much remains obscure to us, as for instance, howGod's immutability harmonizes with His freedom, and how He knows the future. But the inadequacy of our knowledge does not justify the assertion of the Agnostic that God is unknowable and that consequently any attempt such as theodicy makes to reason about His attributes and our relations to Him is foredoomed to failure (see AGNOSTICISM).
CONSTANTIN KEMPF 
Transcribed by Michael Ruff and Yaqoob Mohyuddin
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Theodor Granderath
Born 19 June, 1839, at Giesenkirchen, Rhine Province; died 19 March, 1902, at Valkenburg, Holland. After completing the course in the gymnasium at Neuss, he studied theology in the University of Tübingen, and entered the Society of Jesus at Münster, Westphalia (3 April, 1860). Between 1862 and 1874 he finished his studies in the classics, philosophy, theology, and canon law. In 1874 he was appointed professor of canon law in the college of Ditton Hall, England, where from 1876 to 1887 he taught dogma and apologetics. In 1887 he was sent to the college of the Society at Exaeten, Holland, to succeed Father Schneemann in the preparation of the "Acta et Decreta Concilii Vaticani". In 1893 he was called to Rome, where Leo XIII placed the archives of the Vatican Council at his disposal, with a view to a history of that council. In 1897 and 1898 he replaced the professor of apologetics at the Gregorian University. In 1901 failing health compelled him to retire to the college at Valkenburg, where he prepared the first two volumes of his history of the Vatican Council.
Granderath's name will live for ever among scholars in connexion with his monumental labours on the Vatican Council. In preparation for them he first edited the "Acta et Decreta sacrosancti oecumenici Concilii Vaticani" (Freiburg im Br., 1890), the seventh volume of the "Acta et Decreta sacrorum Conciliorum recentiorum" in the "Collectio Lacensis". This was followed by "Constitutiones Dogmaticae ss. oecumenici Concilii Vaticani ex ipsis ejus actis explicatae atque illustratae" (Freiburg im Br., 1892). The publication of his "Geschichte des vaticanischen Koncils von seiner ersten Ankundigung bis zu seiner Vertagung, nach den authentischen Dokumenten dargestellt" was continued after the author's death by his fellow Jesuit Konrad Kirch. Two volumes of this work, which the author himself prepared for the press, were issued in 1903 at Freiburg im Breisgau, the first dealing with the preliminary history and the second with the proceedings of the council to the end of the third public sessions. The third and last volume was published in 1906 and treats of the final proceedings. A French translation is being issued at Brussels (1908—). The great merit of Granderath's work consists in his refutation of biased accounts of the council animated by hostility to the Church; he opposes to them a history based upon authentic materials. For the first time the unabridged text of the acts of the council, especially of the discourses delivered in the general congregations, was laid before the public. Granderath was also the author of many apologetic, dogmatic, and historical articles in the "Stimmen aus Maria-Laach" (1874-99), the Zeitschrift für kath. Theologie" (1881-86), and the "Katholik" (1898). The second edition of the "Kirchenlexikon" contains also several lengthy articles from his pen, among others that on the Vatican Council (XII, 607-33).
FRIEDRICH LAUCHERT 
Transcribed by Gerald M. Knight
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Theodor Schwann
German physiologist and founder of the theory of the cellular structure of animal organisms; b. at Neuss, 7 December, 1810; d. Cologne, 11 January, 1882. He studied medicine at Bonn, where one of his teachers was the celebrated physiologist John Müller, and also at Würtzburg, and at Berlin where he obtained his degree in 1834. His dissertation for the doctorate on the breathing of the embryo of the hen in the egg, "De necessitate æris atmosphærici ad evolutionem pulli in ovo incubato" attracted the attention of the medical world. After graduation he acted as assistant in the anatomical museum at Berlin; in 1839 he became professor of anatomy at the Catholic University of Louvain; in 1848 professor of physiology and comparative anatomy at Liège and in 1880 retired from teaching. Schwann proved that animal cells are in morphological and physiological accordance with those of plants, and that all animal tissues proceed partly from cells and are partly composed of them. He established this theory in his chief work: "Mikroskopische Untersuchungen über die Übereinstimmung in der Struktur und dem Wachstum der Tiere und Pflanzen" (Berlin, 1839). Before this John Purkinje (1787-1869) had pointed out the analogy between the nuclei of the animal cell and of the plant cell, still Schwann deserves the credit of having developed and established this theory. Kölliker's cellular physiology and Virchow's cellular pathology are based on Schwann's theory. Schwann also discovered the cells of the nails and feathers, what are called the Tomes fibres of the teeth, the nuclei of the smooth and striped muscle-fibres, and the envelope of the nerve-fibres (Schwann's envelope). Moreover, in 1836 he discovered that pepsin was the substance that produced albuminous digestion in the stomach; in 1844 he produced the first artificial gastric fistula, and called attention to the importance of the gall in digestion. He discovered the organic nature of yeast at the same time as Cagniard Latour, although independently of the latter, and proved that the yeast-cells take the material necessary for reproduction and development from the substance capable of fermentation. In a separate treatise he proved the weakness of the theory of spontaneous generation. Besides the works already mentioned Schwann wrote a number of papers for medical journals and for the reports of the Belgian Academy.
Biographisches Lexikon der hervorragenden Aerzte, V, 315; Berliner klinische Wochenschrift (1882), 63, necrology.
LEOPOLD SENFELDER 
Transcribed by Thomas J. Bress
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Theodore Abucara
A bishop of Caria in Syria; d., probably, in 770. In his anti-heretical dialogues (P.G., XCVII, 1461-1609) he claimed frequently to reproduce the identical words of the great Eastern theologian, St. John of Damascus, whose disciple he was. St. John addressed to him three famous discourses in defence of the sacred images. There are attempts to identify him with a Bishop Theodore of Caria who attended the Eighth Ecumenical Council of Constantinople (869).
MARIN, in Dict. th ol. cath., I, 287.
THOMAS WALSH
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Theodore Augustine Mann
English naturalist and historian, b. in Yorkshire, 22 June, 1735; d. at Prague in Bohemia, 23 Feb., 1809. Little is known of his education except that he seems to have imbibed deistic ideas in his youth. He left England about 1754 and went to Paris. Here the study of Rossuet's "Discours sur l'histoire universelle" exerted a profound influence upon him, and in 1756 he was received into the Catholic Church by the Archbishop of Paris. Upon the outbreak of the war between France and England in the same year, he went to Spain, where he enlisted in a regiment of dragoons, and afterwards became a student at the military academy of Barcelona. He soon abandoned, however, the idea of a military career, and went to Belgium, where he entered the Chartreuse monastery at Nieuport, the sole English house of the order. After his profession his leisure was devoted to scientific study, and his memoir "Théorie des causes physiques des mouvements des corps célestes d'après les principes de Newton", won for him membership in the Imperial Academy of Brussels. He became prior of his monastery in 1764, but left the order thirteen years later, after having obtained a Bull of secularization and also the privilege of possessing a benefice. He took up his residence at Brussels and received a prebend in the Chapter of Notre-Dame de Courtrai. In 1787 he was chosen perpetual secretary of the Brussels Academy, and carried on numerous meteorological observations under its auspices. The invasion of the French in 1794 forced him to leave Belgium, and, after travelling in Germany and England, he finally settled at Prague, where he continued his literary labours until his death. Mann was a laborious student and a versatile writer. He is said to have refused the Bishopric of Antwerp offered him by Emperor Joseph II, rather than abandon his favourite studies.
His principal literary works, conspicuous for their erudition, were: "Mémoire et lettres sur l'étude de la langue grecque" (Brussels, 1781); "Mémoire sur la conservation et le commerce des grains" (Mechlin, 1764); "Abrégé de l'histoire ecclesiastique, civile, et naturelle de la ville de Bruxelles et de ses environs" (Brussels, 1785), in collaboration with Foppens; "Histoire du règne de Marie Thérèse" (Brussels, 1781; 2nd ed., 1786); "Recueil de mémoires sur les grandes gelées et leurs effets" (Ghent, 1792); "Principes métaphysiques des êtres et des connaissances" (Vienna, 1807), and numerous papers in the "Mémoires" of the Brussels Academy. He was also the translator of an English work, which was published under the title "Dictionnaire des Jardiniers et des Cultivateurs" (Brussels, 1786-9).
REIFFENBERG, Eloge de l'Abbe Mann in Annuaire de la Biblioth. royale de Belgique (Brussels, 1850), 77, SECCOMBE in Dict. Nat. Biog., s. v.; REGNABD in Nouvelle Biogr. Gen., s. v.
HENRY M. BROCK 
Transcribed by Joseph P. Thomas
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Theodore Balsamon
A canonist of the Greek Church, born in the second half of the twelfth century at Constantinople; died there, after 1195 (Petit). He was a deacon. nomophylax, or guardian of the Laws, and from 1178 to 1183, under the Patriarch Theodosius, he had charge of all ecclesiastical trials or cases. In 1193 he became Greek Patriarch of Antioch. Balsamon's best work is his "Scholia", or commentary on the "Nomocanon" of Photius, published first in Latin at Paris (1561), at Basle (1562); in Greek and Latin at Paris (1615), and again at Basle (1620). It is also found in Beveridge's "Pandecta Canonum", Oxford, 1672 (P. G., cxxxvii-viii). From 1852 to 1860, Rhalli and Potli published at Athens a collection of the sources of Greek canon law which contains Balsamon's commentary. In his "Scholia" Balsamon insists on existing laws, and dwells on the relation between canons and laws — ecclesiastical and civil constitutions — giving precedence to the former. Balsamon also compiled a collection of ecclesiastical constitutions and wrote other works, in all of which is apparent his animosity towards the Roman Church. Two of his letters were published: one treating of fasting, the other on the admission of novices into monasteries.
KREUTZWALD in Kirchenlex., s. v.; BEVERIDGE, Prœf. in Pandecta Can., P. G., LXX, 11 sqq.; MORTREUIL, Hist. du droit byzantin (Paris, 1846), III, 1432-45; KRUMBACHER, Gesch. des byzant. litt. (Munich, 1897).
ANDREW B. MEEHAN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Theodore Beschefer
Jesuit missionary in Canada, born at Châlons-sur-marne, 25 May, 1630; died at Reims, 4 February, 1711. He entered the Society of Jesus at Nancy, 24 May, 1647, studied philosophy and theology at Pont-a-Mousson, taught humanities and rhetoric for seven years at various colleges in France, and after his third year of probation came to Canada in 1665. From Quebec, where he was stationed for three years after his arrival, he set out on an embassy to the Mohawks, and to the Dutch at Albany, but a sudden outbreak of Indian hostilities compelled him to turn back. In 1670-71, however, he was a missionary among the Iroquois. In 1672, he returned to Quebec, becoming superior of the Canadian missions in 1680, and retaining that office until 1687. A year later he was prefect of classes in the College of Quebec, and in 1689 returned to France, where he acted as procurator of the missions. During his stay in Canada he was spiritual director of the Ursalines at Quebec, and their annals describe him as "a man of distinguished merit, and a director of great wisdom and experience."
Thwaites, Jesuit Relations, LXII, 91; XLIX, 273, 274; Rochemonteix, Les Jesuites et la Nouvelle-France au XVIIe siecle (Paris, 1895-96), III, 371; Sommervogel, Bibl. de la c. de J., I, 1402, VIII, 1830.
EDWARD P. SPILLANE

Theodore Coelde[[@Headword:Theodore Coelde]]

Theodore Coelde
(THEODORE OF MÜNSTER; THEODORE OF OSNABRÜCK; DERICK, DEDERICK, or DIETERICH, CÖLDE)
Friar Minor and missionary, born at Münster, in 1435; died at Louvain, 11 December, 1515. He was a different person from the Dominican, Theodore of Münster, and from the Augustinian, Theodore of Osnabrück; and was called Theodore von Münster (Theodoricus a Monasterio) from the place of his birth; and Theodore von Osnabrück from his father's native town. Coelde made his first studies at Cologne, and entered the Order of the Hermits of St. Augustine at an early age. In 1454 he was received into the Franciscan Order in the Netherlands. When the plague broke out at Brussels in 1489, Coelde went about administering the last sacraments to the dying; and when the sacristan accompanying him fell a victim to the plague, Coelde attached the lantern to his girdle, and, with the pyx in one hand and the bell in the other, continued his ministrations. Before the end of the plague, more than thirty-two thousand had received the last rites of the Church from the heroic friar. In 1470 Coelde composed a brief, popular treatise on the truths of the Catholic Faith, entitled "Kerstenspiegel" or "Christenspiegel" (The Christian's Mirror), which is considered to be the first German catechism. It went through thirty-two editions in Low German and two in High German, and came to be used throughout Germany and the Netherlands as the principal work of popular instruction in religious matters. At the request of his friend and admirer, Archbishop Hermann, he wrote a series of meditations on the sufferings of Christ, which appeared probably about the same time as the "Christenspiegel". In 1618 the remains of Coelde were exhumed, and, after the suppression of the Franciscan convent at Louvain, were transferred to Saint-Trond, where they now repose behind the high altar.
SCHLAGER, Beiträge zur Geschichte der kölnischen Franziskaner-Ordensprovinz (Cologne, 1904), 190, passim; SCHOUTENS, Martyrologium Minoritico-Belgicum (Hoogstraeten, 1902), 211, 213.
STEPHEN M. DONOVAN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Theodore J. van Den Broek[[@Headword:Theodore J. van Den Broek]]

Theodore J. Van den Broek
Priest and missionary, b. at Amsterdam, Holland, 5 Nov., 1783; d. at Little Chute, Wisconsin, 5 Nov., 1851. He made his studies in Holland, was ordained in Germany in 1809, and was received into the Dominican Order in 1817. In 1819 he as appointed to Alkmaar, where he published "Sermons for all Sundays and Holidays". On 15 Aug., 1832, with seven other missionaries, he arrived in Baltimore, and thence went to Cincinnati. The missionaries were sent to different places, and Father Van den Broek eventually went to the convent of St. Rose in Kentucky. After a short stay at St. Rose he was removed to Somerset, Ohio. Hearing of the sad condition of the Indians in Michigan (now Wisconsin), he obtained permission from Bishop Purcell of Cincinnati to go to them, and arrived at Green Bay, 4 July, 1834. He found there only ten Catholic families, but laboured zealously among the whites and Indians. He completed the church and priest's house begun by Father Mazzuchelli, and devoted himself to the Indians during an epidemic of cholera, aided by two self- sacrificing religious, Sisters Clara and Theresa Bourdalou. In 1836, at the request of the Indians of Little Chute, he took up his residence with them. He taught his Indian neophytes the alphabet, and they could soon read Bishop Baraga's prayer-books and catechisms. The following year he built a log church thirty by twenty-two feet and in 1839 he built an addition thereto of twenty feet. As the mission at Green Bay was for some time without a resident priest, Father Van den Broek frequently said Mass on Sundays at each place, walking the intervening distance of twenty- two miles even in the severest weather. He made arduous and dangerous journeys of two hundred miles, to minister to his Menominee and Winnebago Indians.
He had no income outside of his own resources; he built his first church himself, with the aid of his Indians. He was both priest and physician to the Indians at Buttes des Morts, Fort Winnebago, Fond du Lac, Prairie du Chien, Lake Poygan, Calumet, and even the Indian village on the Milwaukee River. He civilized the Indians, worked with them, showed them the use of tools, how to cultivate the land, and with their help he built a church seventy feet long, which he dedicated to St. John Nepomueene. Between 1836 and 1844 he converted and baptized over eight hundred Indians. In 1847 having obtained a priest to temporarily replace him, he sailed for Holland, arriving at Amsterdam, 13 August, 1847. In 1848 he returned with three shiploads of Dutch immigrants, whose descendants now form the population of north-eastern Wisconsin, and are distinguished by their zealous faith, industry, thrift, and good order. The influence of their missionary work has extended into Minnesota, Iowa, Michigan, Nebraska, South Dakota, Noth Dakota, Oregon, and other states.
J.H.M. WIGMAN 
Transcribed by Michael T. Barrett 
Dedicated to the memory of Peggy Reilly

Theodore James Ryken[[@Headword:Theodore James Ryken]]

Theodore James Ryken
Known as BROTHER FRANCIS XAVIER, founder of the Xaverian Brothers. b. at Elshout, North Brabant, Holland, 30 August, 1797, d. at Bruges, 1871. His parents, who were devout Catholics, died while he was yet a child, and a pious uncle reared him. Even in youth he loved works of charity and zeal, and at nineteen he became a catechist. At twenty-five he became secretary to a well-known convert, M. Le Sage-ten-Broek, and acted in that capacity for four years, until cholera broke out at Groningen. While helping to nurse the patients, he caught the infection, and came near to death. In 1826 he made a pilgrimage to Rome, and Leo XII gave him a medal in commemoration. He made a second visit in 1838, and had an audience with Gregory XVI. In 1827 he entered a Trappist monastery in Germany but, as his confessor told him that God had other designs for him, his stay was short. Ryken came to America in 1831, and remained for three years. His observations in the United States convinced him that Catholic teachers were needed, and, returning to Europe, he planned to establish a teaching institute. In 1837 he returned to America and obtained written approval from seven bishops. Thereupon he asked permission from Bishop Boussen, of Bruges, to found a congregation. The bishop consented, but, before the actual foundation, required Ryken to pass a year's novitiate, which he fulfilled with the Redemptorists.
The Xaverian Brothers (q. v.) were established at Bruges in 1839 The beginning was hard, the founder having, with two or three companions, to struggle against disheartening obstacles. Courage and energy prevailed, and after a few years came brighter days. Brother Francis pronounced the vows of religion in 1846. In 1860, after holding the office of Superior General of the Xaverians for twenty-seven years, he was relieved of his duties on account of failing strength. At the time of his death the Xaverians were firmly settled in Belgium, England, and the United States. In Ryken's character the conspicuous traits were optimistic faith, rigor towards self, and zeal for the observance of the rule.
BROTHER FRANCIS XAVIER (Theodore James Ryken): A Life Sketch (Baltimore, 1904); VAN TOURNHOUT, Fragments from the History of the Xaverian Brothers (Baltimore, 1911).
BROTHER ISIDORE 
Transcribed by Joseph E. O'Connor

Theodore O'Hara[[@Headword:Theodore O'Hara]]

Theodore O'Hara
Born in Danville, Kentucky, U.S.A., 11 February, 1822; died in Guerryton, Alabama, 6 June, 1867. The son of Kane O'Hara, and Irish political exile, who became a prominent educator in Kentucky, O'Hara graduated from St. Joseph's College, Bardstown, Kentucky, studied law, and in the Mexican Was attained the brevet rank of major, after which he made several filibustering expeditions to Cuba and Central America. He edited various newspapers and was successfully entrusted by the Government with some diplomatic missions. During the Civil War he served as a staff-officer with Generals Johnson and Breckenridge. He wrote little of special merit besides the two poems, "The Bivouac of the Dead" and "A Dirge for the Brave Old Pioneer". The former was written when the State of Kentucky brought back the remains of her sons who had fallen in the Mexican War to the cemetery at Frankfort. The last four lines of the opening stanza are inscribed over the entrance to the National Cemetery at Arlington, Virginia.
Connolly, Household Library of Ireland's Poets (New York, 1887); Iriah American Almanac(New York, 1879); Webb, The Centenary of Catholicity in Kentucky (Louisville, 1884).
THOMAS F. MEEHAN 
Transcribed by William D. Neville

Theodore of Gaza[[@Headword:Theodore of Gaza]]

Theodore of Gaza
A fifteenth-century Greek Humanist and translator of Aristotle, b. at Thessalonica early in the fifteenth century; d. in Southern Italy in 1478. In 1429 he went to Italy, where he made his home, like many other learned Greeks who did not wish to submit to the rule of the Turks at Constantinople. He taught Greek at Siena, Ferrara, and Rome. Having learned Latin from Victorino da Feltre, he devoted himself to the translation of Aristotle'sworks into that language. He was received with favour at the Court of Nicholas V, and, although a pronounced Aristotelean, remained on terms of friendship with Cardinal Bessarion. Through the good offices of the cardinal he obtained a small benefice in the Abruzzi. His chief service to the cause of Peripatetic philosophy consisted in his translations, which were superior both in point of accuracy and in that of style to the versions in use before his time. He devoted particular attention to the translation and exposition of Aristotle's works on natural science. In the campaign waged by Plethon against Aristotelianism he contributed his share to the defence of the Stagyrite. His influence on the humanistic movement was considerable, owing to the success with which he taught Greek language and literature at the various seats of learning in Italy. At Ferrara he founded an academy to offset the influence of the Platonic academy founded by Plethon at Florence.
UEBERWEG, Hist. of Philosophy, tr. MORRIS, I (New York, 1892), 10.
WILLIAM TURNER 
Transcribed by Herman F. Holbrook 
Ut in omnibus glorificetur Deus per Iesum Christum.

Theodore of Mopsuestia[[@Headword:Theodore of Mopsuestia]]

Theodore of Mopsuestia
Bishop of Mopsuestia in Cilicia and ecclesiastical writer; b. at Antioch about 350 (thus also known as Theodore of Antioch), of wealthy and prominent parents; d. 428.
I.
According to Syrian sources Theodore was the cousin of the somewhat younger Nestorius (Nestle, op. cit. in bibliography); Polychromius, afterwards Bishop of Apamea, was a brother of Theodore. The clever and highly gifted youth received the education in classical literature usual to his station and studied philosophy and rhetoric in the school of the renowned pagan rhetorician Libanius. He here became acquainted with his early friends,St. John Chrysostom and Maximus, later Bishop of Seleucia (perhaps as fellow-student). Following the example of Chrysostom (Socrates, "Hist. eccl.", VI, iii), Theodore renounced a secular career when about eighteen years old, and devoted himself to the ascetic life in the school of Diodorus (later Bishop of Tarsus) and Carterius, situated near Antiochia. His youthful and too tempestuous zeal soon grew cold, and, owing chiefly to the memory of Hermione whom he intended to take as wife, he resolved to return to the world (Sozomen, "Hist. eccl.", VIII, 2; Hesychius Hieros., "Hist. eccl." in Mansi, "Concil.", IX, 248). Chrysostom's grief at this step of his friend was so great that he addressed him two letters or treatises ("Ad Theodorum lapsum" in P.G., XLVII, 277 sqq.) to recall him to his early resolution. A little later Theodore did indeed return to the "divine philosophy" of the ascetic monastic life. He quickly acquired a great acquaintance with the Holy Scriptures. Impetuous and restless of character, he had already, when scarcely twenty years old (at eighteen according to Leontius, "Adv. Incorrupticolas", viii, in P.G., LXXXVI, 1364), applied himself to theological compositions. His first work was the commentary on the Psalms, in which his extreme exegetical tendencies in the sense of an almost exclusively grammatico-historical and realistic explanation of the text is already manifest (see below Theodore's Hermeneutics). Between 383 and 386 he was ordained priest (perhaps together with Chrysostom) by his early teacher (now bishop) Flavian. Theodore soon displayed a very keen interest in the theologico-polemical discussions of the time, writing and preaching against the Origenists, Arians, Eunomians, Apollinarists, magicians, Julian the Apostate, etc. His keen and versatile literary activity won him the name of "Polyhistor" (Sozomen, op. cit., VIII, ii). Theodore apparently left Antioch before 392 to join his old teacher Diodorus, who was then Bishop of Tarsus (Hesychius Hier., op. cit., in Mansi, IX, 248). Probably through the influence of Diodorus he was named Bishop of Mopsuestia in 392, in which capacity he was to labour thirty-six years. In 394 he attended the Synod of Constantinople, and during its progress preached before the Emperor Theodosius the Great. During the confusion concerning Chrysostom, Theodore remained faithful to his early friend (cf. Chrysostom, "Epp.", cxii, in P.G., LII, 668; Latin translation in Facundus, loc. cit., VII, 7). Later (about 421) he received hospitably Julian of Eclanum and other Pelagians, and doubtless allowed himself to be further influenced by their dogmatic errors. However, he later associated himself with the condemnation of Pelagianism at a synod in Cilicia (Marius Merc. in P.L., XLVIII, 1044). He died in 428, the year in which Nestorius succeeded to the episcopal See of Constantinople. During his lifetime Theodore was always regarded as orthodox and as a prominent ecclesiastical author, and was even consulted by distant bishops on theological questions.
II. WRITINGS
The most complete list of the writings of Theodore is given by Ebedjesu (d. 1318; see Assemani, "Bibl. orient.", III, 30-36). According to this the following works existed in a Syrian translation.
A. Exegetical Commentaries
(a) On the Old Testament: (1) on Genesis, 3 books (Greek fragments in the Nicephoruscatene, Leipzig 1772; Syrian in Sachau, 1-21); (2) on the Psalms, 5 books (Greek fragments in P.G., LXVI, 648; Latin translation discovered by Mercati, see bibliography; Greek text discovered by Lietzmann, but not yet edited, cf. ibid.); (3) on the twelve Minor Prophets (extant in its entirety; edited by Mai in PG LXVI, 124-632); (4) on the First and Second Books of Kings, 1 book (lost); (5) on Job, 2 books, dedicated to St. Cyril of Alexandria (only four fragments preserved in P.G., loc. cit., 697 sq.); (6) on Ecclesiastes, 1 book (lost); (7) to the four Great Prophets, 4 books (lost). Assemani adds "Quæstiones et Responsiones in Sacram Scripturam"; the fragments mentioned by the Fifth (Ecumenical Council (Mansi, IX, 225) on the Canticle of Canticles are perhaps taken from a letter.
(b) On the New Testament: (1) on Matthew, I book (fragments in P.G., LXVI, 705 sqq.); (2) on Luke, 1 book (fragments, ibid., 716 sqq.); (3) on John, 1 book (fragments, ibid., 728; Syrian, discovered and edited by Chabot, Paris, 1897); (4) on the Acts, 1 book (fragments in P.G., LXVI, 785 sq.); (5) on all the Epistles of St. Paul (Greek fragments in P.G., LXVI, 188-968) the Epistles to the Galatians, Colossians, Thessalonians, Philemon, Latin edition by H. B. Swete, Cambridge, 1880-82).
B. Opascula
(1) "De sacramentis", 1 book (lost); (2) "De fide", 1 book ("Liber ad baptizatos", according to Facundus, op. cit., LX, 3; fragments in Swete, II, 323-27); (3) "De sacerdotio", 1 book (lost); (4) "De Spiritu Sancto", 2 books, against the Macedonians (lost); (5) "De Incarnatione", 15 books (cf. Facundus, IX, 3; Gennadius, 12; written at Antioch about 382-92 against the Apollinarians and Eunomians; Greek fragm. in P.G., LXVI, 969 sqq., and Swete, II, 290-3l2); (6) "Contra Eunomium", 2 books (one fragment in Facundus, IX, 3,; (7) "Contra dicentes: peccatum naturae inesse" 2 books (cf. Photius, "BibI.", 177); (8) "Contra magicam artem", 2 books (cf. Photius, 81); (9) "Ad monachos", 1 book (lost); (10) "De obscura locutione" 1 book (lost); (11) "De perfectione operum", 1 book (lost); (12) "Contra allegoristas", 5 books (cf. Facundus, III, 6: "De allegoria et historia"); (13) "De Assumente et Assumpto", 1 book (lost); (14) "De legislatione", 1 book (lost). Many unidentified fragments are perhaps taken from lost works. The fifteen hooks "De mysteriis" or "Opus mysticum", mentioned by Assemani (III, 1, 563), are probably identical with the "Codex mysticus" cited by Facundus (III, 2). Concerning the "Symbolum fidei" (Facundus, III, 2; Leontius, P.G., LXXXVI, 1367), cf. Fritzsche in P.G., LXVI, 73 sqq. Leontius Byzant. ("Advers. Incorr.", xx, in P.G., LXXXVI, 1368) says, perhaps with reference to the so-called Nestorian Liturgy, that Theodore had also introduced a new Liturgy.
C. Letters
These were collected in one volume which is now lost.
III. THEODORE'S DOCTRINE
A. Hermeneutics and Canon
As regards the Old Testament, Theodore seems to have accepted Flavius Josephus's idea of inspiration and his canon. He rejected as uncanonical the Book of Job, the Canticle of Canticles, the Book of Esdras, and the deutero-canonical books. From the New Testament he excised the Catholic Epistles (except I Peter and I John) and the Apocalypse (cf. Leontius, loc. cit., III, 13-17, in P.G., LXXXVI, 1365-68). In his explanation of the Holy Writ Theodore employs primarily the prevailing historical and grammatical method of the Antiochene school. Of all the Psalms he recognized only ii, vii, xiv, and cx as containing direct prophetic reference to the Messias; the Canticle of Canticles was pronounced by him a vulgar nuptial poem.
B. Anthropology and Doctrine of Justification
Theodore's doctrine concerning justification gave rise to very grave misgivings, even if we reject the accusations of Leontius (loc. cit., 20-37) as exaggerated. According to Theodore, the sin of Adam rendered himself and mankind subject to death, because he was then mutable. But that which was the consequence of sin in the case of Adam is in his descendants its cause, so that in consequence of mutability all men in some manner or other sin personally. The object of the Redemption was to transfer mankind from this condition of mutability and mortality to the state of immutability and immortality. This happened first in the case of Christ, fundamentally by the union with the Logos, to a greater extent at His baptism, and completely at His Resurrection. In mankind this change is effected by union with Christ. The union begins in baptism, through which (1) all (personal) sins are remitted, (2) the grace of Christ is granted, which leads us to immutability (sinlessness) and immortality. At the baptism of children only this second effect occurs. That these ideas show a certain resemblance to the fundamental thoughts of Pelagianism is not to be denied; whether, however, Theodore influenced Pelagius and Caelestius (according to Marius Mercator, through the medium of the Syrian Rufinus; P.L., XLVIII, 110), or whether these influenced Theodore, is very difficult to determine.
C. Christology
Theodore's Christology exercised a more direct and eventful influence on the doctrine of his (mediate) disciple Nestorius (q. v.). The contemporary polemics against Arianism and Apollinarianism led the Antiochenes (Diodorus, Theodore, and Nestorius) to emphasize energetically the perfect Divinity and the unimpaired Humanity of Christ, and to separate as sharplv as possible the two natures. Thus, in a sermon which he delivered at Antioch (perhaps the first as bishop), Theodore vehemently attacked the use of the term theotokos, long employed in ecclesiastical terminology, because Mary was strictly speaking anthropotokos, and only indirectlytheotokos. It was only by recalling his words and correcting himself that Theodore could appease the excitement resulting from this view (see John of Antioch, "Epist. ad Theodosium imper." in Facundus Herm., "Pro defensione trium capp.", X, 2; P.L., LXXXVII, 771). It cannot indeed be denied that the Antiochene separation of the natures must result in an improper weakening of the union in Christ. Like Nestorius, Theodore expressly declares that he wished to uphold the unity of person in Christ; perhaps they recognized some distinction between nature and person, but did not know exactly what was the distinguishing factor, and therefore used faulty paraphrases and comparisons, and spoke of the two natures in a way which, taken strictly, presupposed two persons. Thus, according to Theodore, the human nature of Christ was not only passibilis, but also really tentabilis, since otherwise His actual freedom from sin would be the result of His physical union with God, not a merit of His free wilt. The union of the human and Divine nature happens not kat ousian nor kat energeian, but kat eudokian (at will), and indeed a eudokia hos en houio, which effects a enosis eis en prosopon. The two natures form a unity, "like man and wife" or "body and soul". Consequently, according to Theodore, the communicato idiomatum, fundamentally speaking, is also lawful.
IV. THE CONDEMNATION OF THE DOCTRINE OF THEODORE
While during his lifetime (apart from the episode at Antioch) Theodore was regarded as orthodox (cf. Theodoret, "Hist. eccl.", V, xxxix; John of Antioch, in Facundus, II, 2), a loud outcry was raised against him when the Pelagians and Nestorians appealed to his writings. The first to represent him as the father of Pelagianism was Marius Mercator in his work "Liber subnotationum in verba Juliani, Praef." (about 431; in P.L., XLVIII, 111). He was accused of Nestorianism by Hesychius of Jerusalem in his Church History (about 435) Rabulas of Edessa went so far as to pronounce anathema on Theodore. Acting under the influence of the latter, St. Cyril of Alexandria expressed himself in fairly sharp terms concerning Theodore, naming him with Diodorus the "patres Nestorii blasphemæe" ("Ep. lxxi ad Theodosium imp.", in P.G.. LXXVII, 34l-44); he was, however, unwilling to condemn Theodore, as he had died in peace with the Church. Meanwhile the Nestorian strife passed by without any official action being taken by the Church against Theodore, although his writings stood in higher favour among the Nestorians of Edessa and Nisibis than those of Nestorius himself. The General Council of Chalcedon seemed rather to favour Theodore, when it declared his disciples and admirers, Theodoret and Ibas of Edessa, orthodox, although the latter in his epistle to Maris had referred to Theodore in terms of the highest praise. The Monophysitic reaction against the Council of Chalcedon in the sixth century first succeeded in bringing Theodore's person and writings under the ban of the ecclesiastical anathema through the ill-famed dispute of the Three Chapters. Theodore was for the first time condemned as a heretic by the Emperor Justinian in his edict against the Three Chapters (544). Under the influence of imperial pressure Pope Vigilius composed (553) at Constantinople a document in which sixty propositions taken from Theodore's writing were declared heretical. Finally, at the Fifth General Synod (553), at which, however, Vigilius did not participate, the three Chapters, including Theodore's writings and person, were placed under anathema. It was only on 8 December that Vigilius, broken with exile, gave his approval to the decrees of the synod. Among the most zealous defenders of Theodore and the Three Chapters, besides Pope Vigilius (until 533), were the African Facundus of Hermiana ("Pro defensione trium capitulorum libri XII", in P.L., LXVII, 527 sqq.) and the bishops, Paulinus of Aquileia and Vitalis of Milan.
The most complete edition of Theodore's works is given in P.G., LXVI, 124 sqq.; see also: SWETE, Theodori Ep. Mopsuesteni in epistolas B Pauli. The Latin Version with the Greek Fragments (2 vols., Cambridge, 1880-52)., SACHAU, Theodori Mopsuesteni fragmenta siriaca, (Leipzig, 1169); and some fragments in S. Innocenti ep. Maronioe: De his qui unum ex trinitate vel unum Subsistentiam seu personam Dominum nostrum Jesus Christurn dubitant confieri, ed. AMELLI in Spicilegium Casinensi I (1888). 148-54.
TILLEMONT, Memoires, XII (1732), 433 sqq.; FRIZSCHE, De Theodori Mopsuesteni vita et scriptis (Halle, 1836; reprinted in P.G., LXVI. 9 sqq.; SWETE in Dict. Christ. Biog., s.v.; SPECHT, Der exeget Standpunkt des Theodor u. Theodoret in Auslegung der messian. Weissagungen (Munich, 1871) KIHN Theodore von M. u. Junilius Africanus als Exegeten (Freiburg 1880); ZAHN, Das Neue Testament Theodors v. M. u. der ursprungl Kanon der Syrer in Neue kirchl. Zeitschr., XI (1900), 788-806; DENNEFELD, Der alttestam, Kanon der Antiochen. Schule (Freiburg 1909). 44-61 (Bibl. Studien, 14, 4); BAETHGEN, Der Psalmenkommentar des Theodor v. M. syrischer Bearbeitung inZeitschr. fur alttestam. Wissenschaft, V (1885) 53-101; VI (1886) 261-88, VII (1887), 1-60; LIETZMANN, Der Psalmenkommentar Theodors v. M. in Sitzungsberichteder kgl. preussichen Akademie der Wissenschaften (1902), 334-46 MERCATI, Un palimpsesto Ambrosiano dei Salmi Esapli (Turin, 1896); cf. ASCOLI, Il codice erlandese dell' Ambrosiana in Archivio glattologico itatiano, V, VI; VON DOBSCHUTZ in American Journal of Theology, II (1898), 353-87; FENDT, Die Christologie des Nesotorius (Kempten, 1910), 9-12; Theodore v. Mopsuesta; NESTLE, Theodor von M. u. Nestorius; Eine Mitteilung aus syrischen Quellen in Theolog. Studien aus Wurttemberg (1881), 210-11.
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Theodore of Studium[[@Headword:Theodore of Studium]]

St. Theodore of Studium
A zealous champion of the veneration of images and the last geat representative of the unity and independence of the Church in the East, b. in 759; d. on the Peninsula of Tryphon, near the promontory Akrita on 11 November, 826. He belonged to a very distinguished family and like his two brothers, one of whom, Joseph, became Archbishop of Thessalonica, was highly educated. In 781 theodore entered the monastery of Saccudion on the Asiatic side of the Bosphorus near Constantinople, where his uncle Plato was abbot. In 787 or 788 Theodore was ordained priest and in 794 succeeded his uncle. He insisted upon the exact observance of the monastic rules. During the Adulterine heresy dispute (see SAINT NICEPHORUS), concerning the divorce and remarriage of the Emperor Constantine VI, he was banished by Constantine VI to Thessalonica, but returned in triumph after the emperor's overthrow. In 799 he left Saccudion, which was threatened by the Arabs, and took charge of the monastery of the Studium at Constantinople. He gave the Studium an excellent organization which was taken as a model by the entire Byzantine monastic world, and still exists on Mount Athos and in Russian monasticism. He supplemented the somewhat theoretical rules of St. Basil by specific regulations concerning enclosure, poverty, discipline, study, religious services, fasts, and manual labour. When teh Adulterine heresy dispute broke out again in 809, he was exiled a second time as the head of the strictly orthodox church part, but was recalled in 811. The administration of the iconoclastic Emperor Leo V brought new and more severe trials. Theodore courageously denied the emperor's right to interfere in ecclesiastical affairs. He was consequently treated with great cruelty, exiled, and his monastery filled with iconoclastic monks. Theodore lived at Metopa in Bithynia from 814, then at Bonita from 819, and finally at Smyrna. Even in banishment he was the central point of the opposition to Cæsaropapism and Iconoclasm. Michael II (810-9) permitted the exiles to return, but did not annul the laws of his predecessor. Thus Theodore saw himself compelled to continue the struggle. He did not return to the Studium, and died without having attained his ideals. In the Roman Martyrology his feast is placed on 12 November; in the Greek martyrologies on 11 November.
Theodore was a man of practical bent and never wrote any theological works, except a dogmatic treatise on the veneration of images. Many of his works are still unprinted or exist in Old Slavonic and Russian translations. Besides several polemics against the enemies of images, special mention should be made of the "Catechesis magna", and the "Catechesis parva" with their sonorous sermons and orations. His writings on monastic life are: the iambic verses on the monastic offices, his will addressed to the monks, the "Canones", and the "Pœnæ monasteriales", the regulations for the monastery and for the church services. His hymns and epigrams show fiery feeling and a high spirit. He is one of the first of hymn-writers in productiveness, in a peculiarly creative technic, and in elegance of language. 550 letters testify to his ascetical and ecclesiastico-political labours.
     Theodorus Studites, Opera varia, ed. SIRMOND (Paris, 1696); P. G., XCIX; Nova patrum bibl., V, VIII, IX, X (Rome, 1849, 1871, 1888, 1905); Theodorus Studites, Parva Catechesis, ed. AUVRAT-tOUGARD (Paris, 1891); Bibl. hagiogr. Græca (2nd ed., Brussels, 1909), 249; THOMAS, Theodor von Studien (Osnabrück, 1892); GARDNER,Theodore of Studium (London, 1905).
KLEMENS LÖFFLER 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio
Fidelis servus et prudens, quem constituit Dominus super familiam suam

Theodore William Achtermann[[@Headword:Theodore William Achtermann]]

Theodore William Achtermann
A German sculptor, was born in 1799, at Munster in Westphalia, of poor parents. After working on a farm he became a cabinetmaker. His carving was so clever and graceful that it attracted attention, and procured him the good will of some art patrons, who sent him to Berlin (1831), where he studied under the direction of Rauch, Tieck, and Schadow, then the foremost sculptors of Germany. Achtermann, however, being of a profoundly religious character, was drawn irresistibly to Rome, where he arrived in 1839 and remained till the end of his life. The first prominent product of his Roman studies was a Pietà which was secured for the Cathedral of Münster and which has often been copied. In 1858 the same cathedral acquired a group of seven life-size figures representing the descent from the Cross which is regarded as one of its chief art treasures. His last great work, finished when the artist had passed his seventieth year, was a Gothic altar with three reliefs representing scenes from the life of Our Saviour. This was set up in the cathedral at Prague in the year 1873. He died at Rome in 1889. Achtermann's art is characterized by deep religious feeling and great imaginative power, though, on account of his having taken to an artistic career when somewhat advanced in life, he did not attain the technical mastery which he might otherwise have acquired.
HERTKENS, Wilhelm Achtermann (Trier, 1895).
CHARLES G. HERBERMANN

Theodore, Archbishop of Canterbury[[@Headword:Theodore, Archbishop of Canterbury]]

Theodore, Archbishop of Canterbury
Theodore, seventh Archbishop of Canterbury, b. at Tarsus in Cilicia about 602; d. at Canterbury 19 September, 690; was a monk (probably of the Basilian Order) but not yet in Holy Orders, living at Rome in 667, when Pope Vitalian chose him for the See of Canterbury in place of Wighard, who had died before consecration. After receiving orders, Theodore was consecrated by the Pope himself, on 26 March, 668, and set out for England, but did not reach Canterbury until May, 669. The new primate found the English Church still suffering from the jealousies and bitterness engendered by the long Paschal controversy, only lately settled, and sadly lacking in order and organization. The dioceses, coterminous with the divisions of the various kingdoms, were of unwieldy size, and many of then were vacant. Theodore, says Bede, at once "visited all the island, wherever the tribes of the Angles inhabited", and was everywhere received with respect and welcome. He made appointments to the vacant bishoprics, regularized the position of St. Chad, who had not been duly consecrated, corrected all that was faulty, instituted the teaching of music and of sacred and secular learning, throughout the country, and had the distinction of being, as Bede specifically mentions, "the first archbishop whom all the English obeyed". In 673 he convoked at Hertford the first synod of the whole province, an assembly of great importance as the forerunner and prototype of future English witenagemotes and parliaments. Going later to the court of the King of Northumbria, which country was entirely under the jurisdiction of St. Wilfrid, he divided it into four dioceses against the will of Wilfrid, who appealed to Pope Agatho. The pope's decision did not acquit Theodore of arbitrary and irregular action, although his plan for the subdivision of the Northumbrian diocese was carried out. For St. Cuthbert in 685, and in the following year he was fully reconciled to Wilfrid, who was restored to his See of York. Thus, before his death, which occurred five years later, Theodore saw the diocesan system of the English Church fully organized under his primatical and metropolitical authority. Stubbs emphasizes the immensely important work done by Theodore not only in developing a single united ecclesiastical body out of the heterogeneous Churches of the several English kingdoms, but in thus realizing a national unity which was not to be attained in secular matters for nearly three centuries.
Apart from the epoch-making character of his twenty-one years' episcopate, Theodore was a man of commanding personality: inclined to be autocratic, but possessed of great ideas, remarkable powers of administration, and intellectual gifts of a high order, carefully cultivated. Practically his only literary remains are the collected decisions in disciplinary matters, well known as "The Penitential of Theodore". It was first published complete by Wasserschleben in 1851, and several editions of it have been printed during the past sixty years. Theodore was buried in St. Augustine's Monastery, Canterbury, a long poetical epitaph, of which Bede has preserved only eight verses, being inscribed upon his tomb.
D.O. HUNTER-BLAIR 
Transcribed by Lucia Tobin

Theodore, Count von Scherer-Boccard[[@Headword:Theodore, Count von Scherer-Boccard]]

Theodore, Count von Scherer-Boccard
A Swiss Catholic journalist and politician; b. at Dornach in the canton of Solothurn, 12 May, 1816; d. at Solothurn, 6 Feb., 1885. Theodore Scherer belonged to a distinguished family of the City of Solothurn. He attended the gymnasium of this city, took the philosophical course at the lyceum of the same place, and then studied law at the Athenäum conducted by the Jesuits at Fribourg in Switzerland. After this he returned to Solothurn and devoted himself to journalism, founding the newspaper "Die Schildwache am Jura" (1836-41), in which he defended the freedom of the Church and the rights of the people. In addition to this he established in 1839 a bureau of correspondence with conservative tendencies. From 1838 he was also a member of the great council of the canton. His political activity in this body brought him into conflict with the Government and obliged him in 1841 to live abroad for some time in Alsace and Paris. At the close of 1841 he was called to Lucerne where he founded and edited the "Staatszeitung der katholischen Schweiz", which became the chief organ of the Catholic-Conservative party. In 1843 he returned to Solothurn and served out a term of imprisonment to which he had been condemned on account of the events of 1841. In 1845 he was made secretary to Magistrate Siegwart-Muller of Lucerne, who was the president of the Sonderbund. Scherer himself had a share also in the founding of the Sonderbund. After the unfortunate ending of the war of the Sonderbund he returned to private life at Solothurn, where he devoted himself to labors on behalf of Catholic interests and of social subjects. He did much journalistic work, being a contributor to numerous Catholic journals of Switzerland and Germany. During a visit to Rome in 1852 he was made a Roman count by Pius IX. From 1855 he lived in the small castle of Hunenberg near Lucerne. In 1868 he married Marie Louise von Boccard, and after that used the double name Scherer-Boccard. In 1844 Scherer founded the Academy of St. Charles Borromeo, an association of the Catholic scholars of Switzerland, and edited as the organ of the association a journal called "Katholische Annalen" (Lucerne, 1847); the war of the "Sonderbund" put an end to this periodical and to the academy also. In 1857 he was one of the founders of the Swiss Pius Association (Piusverein), and from the time the society was established until his death he was the president of the central organization; he was also the head of the Society for Home Missions, founded in 1863. He was in touch with the Catholics of Germany and spoke repeatedly at the German-Catholic congresses.
Scherer-Boccard issued thirty-five separate publications, large and small, containing apologetic, biographical, or historical matter. The most noteworthy of these are: "Revolution und Restauration der Staatswissenschaft" (Augsburg and Lucerne, 1842, 2nd ed., 1845); "Die fünfzehnjahrige Fehde der Revolution gegen die katholische Schweiz 1830-45" (Lucerne, 1846); "Das Verhältniss zwischen Kirche und Staat" (Ratisbon, 1846, 2nd ed., 1854); "Die Reformbewegung unserer Zeit und das Christenthum" (Augsburg, 1848); "Der heilige Vater. Betrachtungen über die Mission und die Verdienste des Papstthums" (Munich, 1850), French tr., "Le Saint-Père. Considérations sur la mission et les mérites de la Papauté" (Paris, 1853); "Heidenthum und Christenthum betrachtet in den Monumenten des alten und neuen Roms" (Schaffhausen, 1853, 2nd ed., 1880) "Lebensbilder aus der Gesellschaft Jesu. Ein Beitrag zur Geschichte der katholischen Restauration" (Schaffhausen, 1854). He was also one of the editors of the "Archiv für schweizerische Reformationsgeschichte" (3 vols., Fribourg, 1869-75).
MAYER, Graf Theodor Scherer-Boccard. Ein Beitrag zur Geschichte der katholischen Bewegung in der Schweiz (Einsiedeln, 1900), with portrait.
FRIEDRICH LAUCHERT 
Transcribed by Joseph E. O'Connor
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Theodoret
Bishop of Cyrus and theologian, born at Antioch in Syria about 393; died about 457.
He says himself that his birth was an answer to the prayers of the monk Macedonius ("Hist. rel.", IX; Epist. lxxi). On account of a vow made by his mother he was dedicated from birth to the service of God and was brought up and educated by the monks Macedonius and Peter. At a very early age he was ordained lector. In theology he studied chiefly the writings of Diodorus of Tarsus, St. John Chrysostom, and Theodore of Mopsuestia. Theodoret was also well trained in philosophy and literature. He understood Syriac as well as Greek, but was not acquainted with either Hebrew or Latin. When he was twenty-three years old and both parents were dead, he divided his fortune among the poor (Epist. cxiii; P. G., LXXXIII, 1316) and became a monk in the monastery of Nicerte not far from Apamea, when he lived for seven years, devoting himself to prayer and study.
Much against his will about 423 he was made Bishop of Cyrus. His diocese included nearly 800 parishes and was suffragan of Hierapolis. A large number of monasteries and hermitages also belonged to it, yet, notwithstanding all this, there were many heathen and heretics within its borders. Theodoret brought many of these into the Church, among others more than a thousand Marcionites. He also destroyed not less than two hundred copies of the "Diatessaron" of Tatian, which were in use in that district ("Hæret. fab.", I, xix; P. G., LXXXIII, 372). He often ran great risks in his apostolic journeys and labours; more than once he suffered ill-usage from the heathen and was even in danger of losing his life. His fame as a preacher was widespread and his services as a speaker were much sought for outside of his diocese; he went to Antioch twenty-six times. Theodoret also exerted himself for the material welfare of the inhabitants of his diocese. Without accepting donations (Epist. lxxxi) he was able to build many churches, bridges, porticos, aqueducts, etc. (Epist. lxxxi, lxxviii, cxxxviii).
Towards the end of 430 Theodoret became involved in the Nestorian controversy. In conjunction with John of Antioch he begged Nestorius not to reject the expression Theotókos as heretical (Mansi, IV, 1067). Yet he held firmly with the other Antiochenes to Nestorius and to the last refused to recognize that Nestorius taught the doctrine of two persons in Christ. Until the Council of Chalcedon in 451 he was the literary champion of the Antiochene party. In 436 he published his ’Anatropé (Confutation) of the Anathemas of Cyril to which the latter replied with an Apology (P. G., LXXVI, 392 sqq.). At the Council of Ephesus (431) Theodoret sided with John of Antioch and Nestorius, and pronounced with them the deposition of Cyril and the anathema against him. He was also a member of the delegation of "Orientals", which was to lay the cause of Nestorius before the emperor but was not admitted to the imperial presence a second time (Hefele-Leclerq, "Hist. des Conc.", II, i, 362 sqq.). The same year he attended the synods of Tarsus and Antioch, at both of which Cyril was again deposed andanathematized. Theodoret after his return to Cyrus continued to oppose Cyril by speech and writing. The symbol (Creed) that formed the basis of the reconciliation (c. 433) of John of Antioch and others with Cyril was apparently drawn up by Theodoret (P. G., LXXXIV, 209 sqq.), who, however, did not enter into the agreement himself because he was not willing to condemn Nestorius as Cyril demanded. It was not until about 435 that Theodoret seems to have become reconciled with John of Antioch, without, however, being obliged to agree to the condemnation of Nestorius (Synod. cxlvii and cli; Epist. clxxvi). The dispute with Cyril broke out again when in 437 the latter called Diodorus of Tarsus and Theodore of Mopsuestia the real originators of the Nestorian heresy. Theodore entered the lists in their defence. The bitterness with which these polemics were carried on is shown both by the letter and the speech of Theodoret when he learned of the death in 444 of the Patriarch of Alexandria (Epist. clxxx).
The episcopate of Dioscurus, the successor of Cyril, was a period of much trouble for Theodoret. Dioscurus, by the mediation of Eutyches and the influential Chrysaphius, obtained an imperial edict which forbade Theodoret to leave his diocese (Epist. lxxix-lxxxii). In addition Theodoret was accused of Nestorianism (Epist. lxxxiii-lxxxvi); in answer to this attack he wrote his most important polemical work, called "Eranistes". Theodoret was also considered the prime mover of the condemnation of Eutyches by the Patriarch Flavian. In return Dioscurus obtained an imperial decree in 449 whereby Theodoret was forbidden to take any part in the synod of Ephesus (Robber Council of Ephesus). At the third session of this synod Theodoret was deposed by the efforts of Dioscurus and ordered by the emperor to re-enter his former monastery near Apamea. Better times, however, came before long. Theodoret appealed to Pope Leo who declared his deposition invalid, and, as the Emperor Theodosius II died the following year (450), he was allowed to re-enter his diocese. In the next year, notwithstanding the violent opposition of the Alexandrine party, Theodoret was admitted as a regular member to the sessions of the Council of Chalcedon, but refrained from voting. At the eighth session (26 Oct., 451), he was admitted to full membership after he had agreed to the anathema against Nestorius; probably he meant this agreement only in the sense: in case Nestorius had really taught the heresy imputed to him (Mansi, VII, 190). It is not certain whether Theodoret spent the last years of his life in the city of Cyrus, or in the monastery where he had formerly lived. There still exists a letter written by Pope Leo in the period after the Council of Chalcedon in which he encourages Theodoret to co- operate without wavering in the victory of Chalcedon (P. G., LXXXIII, 1319 sqq.). The writings of Theodoret against Cyril of Alexandria were anathematized during the troubles that arose in connexion with the war of the Three Chapters.
WRITINGS
A. Exegetical
Theodoret wrote brief treatises in the form of questions and answers on special passages of the Octateuch, four Books of Kings, and two Books of Paralipomenon (P. G., LXXX, 75-858). He wrote commentaries covering the whole books on: The Psalms (P. G., LXXX, 857-1998, and LXXXIV, 19-32), written before 436 (Epist. lxxxi); Canticles (P. G., LXXXI, 27-214); the Greater Prophets, Daniel and Ezechiel before 436, Isaias and Jeremias before 448, of which the commentary on Isaias has been lost, excepting some fragments preserved in the "Catenæ"; the Minor Prophets before 436 (P. G., LXXXI, 495-1988); and the Epistles of St. Paul, written before 448 (P. G., LXXXII, 35-878).
B. Apologetic
"Græcarum affectionum curatio" (Remedy for the diseases of the Greeks), twelve books, written before 437, "the last and probably also the most complete of the numerous apologies which Greek antiquity has produced" (Bardenhewer, "Patrologie", 3rd ed., 1910, p. 327). "De divina Providentia", ten sermons, probably his best work, in which he proves the administration of Divine Providence from the physical, moral, and social systems of the world.
C. Dogmatico-Polemical
"Refutatio duodecim Anathematum", against St. Cyril; it has been preserved in Cyril's answer (P. G., LXXVI, 392 sqq.; Latin by Marius Mercator, P. L., XLVIII, 972 sqq.). "De Sancta et vivifica Trinitate" (P. G., LXXV, 1147-90), and "De Incarnatione Domini" (ib., 1419-78); these two last mentioned treatises have been proved by A. Ehrhard to have been written by Theodoret (see bibliography). "Eranistes seu Plymorphos" (P. G., LXXXIII, 27-l336), written in 448 in the form of three dialogues between an Orthodox (Theodoret) and a beggar (Eutyches); these dialogues sought to prove that the Divinity of Christ is (a) unchangeable, (b) unmixed with humanity, (c) incapable of suffering. In the fourth book the first three are briefly summed up in syllogisms. "Hæreticarum fabularum compendium" in five books (ib., 336-556); the first four contain a brief summary of heresies up to the time of Theodoret, and the last book contrasts them with Catholic faith and morals.
D. Historical
"Historia Ecclesiastica" (P. G., LXXXII, 881-1280) treats in five books the period from Arius up to 429. In this work Theodoret used Eusebius, Rufinus, Socrates, Sozomenus, Philostorgius, as well as documents long since lost. As an ecclesiastical historian, however, he is inferior to his predecessors. "Historia religiosa" (ib., 1283-1522) contains the biographies of thirty celebrated ascetics or hermits; the treatise "De divina charitate" forms the close of the work.
E. Letters
Theodoret's lettters are of much value, both for his personal history and for that of his era. Cf. P. G., LXXXIII, 1173-1494, and Sakkelion, "Forty-eight Letters of Theodoret of Cyrus" (Athens, 1885).
F. Lost Writings
"Opus mysticum", in twelve books; "Responsiones ad quæstiones magorum persarum" (Epist. lxxxii and cxiii), five "Sermones in laudem S. Johannis Chrysostomi", of which the fragments are to be found in Photius, "Bibl.", 273; and other "Sermones". Von Harnack ("Texte und Untersuchungen", N. F. 6, IV, 1901) assigned the "Responsiones ad quæstiones" to Diodorus of Tarsus, but a manuscript of the tenth century, edited by Papadopulos Kerameus (St. Petersburg, 1895), ascribes the work to Theodoret (see A. Erhard in "Byzantinische Zeitschrift", VII, 1898, 609 sqq.).
DOCTRINE
In hermeneutics Theodoret followed the principles of the Antiochene school, but avoided the bias of Theodore of Mopsuestia. In his Christology also he followed the terminology of Diodorus and Theodore, and saw in the teaching of Cyril a revival of Apollinarianism. He would never acknowledge that the teaching of Nestorius presupposed the acceptance of two persons in Christ or, as Cyril believed, necessarily led to it.
TILLEMONT, Mémoires, XV (Paris, 1700-13), 207-340; CAVE, Hist. lett., I (Oxford, 1740-43), 405 sqq.; CEILLIER, Auteurs sacrés, X (Paris, 1729-63), 19-142; NEANDER, Church History, ed. CLARK, IV (Edinburgh, 1851-58), 141-247; NEWMAN, Trials of Theodoret in Hist. Sketches, III (2 vols., London, 1890), 307-62; GLUBOKOVSKIJ, Der seelige Theodoret, Bischof von Cyrus (2 vols., Moscow, 1890), in Russian; SPECHT, Der exegetische Standpunkt des Theodor von Mopsuestia u. Theodoret von Cyrus … (Munich, 1871); SALTET, Les sources de l'Eranistes de Théodoret in Revue d'Histoire Ecclés., VI (Louvain, 1905), 289-303, 513-536, 741-754; GÜLDENPENNING, Die Kirchengesch. des Theodoret von Kyrrhos, Eine Untersuchung über Quellen (Halle, 1889); SCHULTE, Theodoret von Cyrus als Apologet (Vienna, 1904); EHRHARD, Die Cyrill von Alexandrien zugeschriebene Schrift Perí tês toû kuríon ’enandropéseos, ein Werk Theodorets von Cyrus (Tübingen, 1888); MAHÉ, Les anathématismes de S. Cyrille d'Aléxandrie et les évêques orientaux du patriarchat d'Antioche in Revue d'Hist. Eccl., VII (Louvain, 1906), 505-542; BERTRAM, Theodoreti Episcopi Cyrensis Doctrina christologica (Hildesheim, 1883).
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THEODORIC (THIERRY) OF Chartres[[@Headword:THEODORIC (THIERRY) OF Chartres]]

Theodoric (Thierry) of Chartes
A Platonist philosopher of the twelfth century, b. in France at the beginning of the twelfth century; d. at Chartres about 1150. It is probable that he studied at Chartres under his brother Bernard, at least, we know that in 1121 he was head of the school of Chartres. Later, he seems to have gone to Paris and to have taught there, among his disciples being John of Salisbury. In 1141 he was teaching once more at Chartres. He wrote a work on the seven liberal arts entitled "Eptateuchon", a treatise "De Sex Dierum Operibus", and a commentary on "De Inventione Rhetorica ad Herennium". The first still exists in MS. at Chartres, the others were published 1884 and 1890. Theodoric was an ardent lover of the Classics, the study of which he defended against the sect of Obscurantists known as "Cornificians". He was also interested in the natural sciences, as is indicated by the fact that he was the recipient of a Latin translation of the "Planisphere" of Ptolemy made by Herman the Dalmatian. In philosophy he adopted the Platonic explanation of reality and the ultra-realistic theory of universals. He was influenced also by neo-Pythagorean principles. Nevertheless, he did not, as was formerly contended, go the length of professing explicit pantheism; he did not identify Divinity with reality. He did, indeed, maintain that Divinity is a form of essence (forma essendi) in all things; but, as Baumker has shown (Archiv f. Gesch. der Phil., X, 138) we are to understand this phrase in a theistic sense. For, while it necessarily implies the existence of a Divine something in all things, it does not imply the identity of the essence of God with the individual essences of things. In his exposition of the first chapters of Genesis (De Sex Dierum Operibus) he attempts to reconcile the Mosaic account of creation with the Platonic explanation of the origin of the universe.
CLERVAL, Les ecoles de Chartres (Paris, 1895), 169 sqq.; DE WULF, Hist. of Medieval Phil., tr. COFFEY (New York, 1909), 182 sqq.; BAUMKER in Archiv. f. Gesch. der Phil., X; TURNER, Hist. of Philosophy (Boston, 1903), 294.
WILLIAM TURNER 
Transcribed by Marjorie Bravo-Leerabhandh

Theodoric the Great[[@Headword:Theodoric the Great]]

Theodoric the Great
King of the Ostrogoths, born A.D. 454 (?); died 26 August, 526. He was an illegitimate son of Theodomir, of the royal Ostrogothic family of Amali. When eight years old Theodoric was brought as a hostage to the Court of Constantinople. Here he learned to comprehend the education given by ancient civilization. At eighteen he was allowed to return home and became the leader of a great horde of his countrymen, whose increasing numbers drove them to seek new lands. As King of the Ostrogoths he was sometimes an ally, sometimes an enemy, of the emperors. The inconsistencies of his policy may probably be explained by his having as rival another Theodoric, called Strabo (squint-eyed), who was able to influence the Court of Constantinople against him. When Strabo died in 481, Theodoric the Great received from the Emperor Zeno the titles of patricius and magister militum and in 484 was appointed consul.
Theodoric was now compelled to set out with his own people to conquer new territory. The course to be pursued was suggested by the Emperor Zeno. The Ostrogoths were to expel the usurper Odoacer, and thus the emperor thought to be rid of dangerous neighbours. In 488 Theodoric started on the march with his own people and a large number of Rugians. In 489 he defeated Odoacer on the Nonsa, later at Verona, and in 490 on the Adige. He then besieged him in Ravenna and forced him to surrender in 493. Theodoric promised Odoacer both life and freedom, but murdered him at a banquet fearing perhaps that he might revolt again.
Theodoric's mastery of Italy being thus established, he at once showed his appreciation of the ancient culture and political organization of the Empire, claiming to be its vicegerent and restorer in Western Europe. His efforts in this capacity were faithfully seconded by his minister Cassiodorus. Proud of his Gothic nationality, Theodoric, unlike the earlier barbarian emperors, believed it possible to reconcile Roman and Germanic interests. His people seemed to him equal to the Romans in antiquity of descent and military renown, and he realized that his power rested solely on Gothic prowess. Apparently his kingdom was a continuation of the Roman Empire; in reality his policy was in direct and fundamental contradiction to the Roman conception, by which all national individuality was to be lost in the State as a whole. This theory of government which sought to suppress nationalities was opposed by Theodoric: he had a profound respect for national independence, and had repeatedly taken up arms to maintain it.
Among his many schemes was a great project to combine in one harmonious system, around the shores of the Mediterranean, all the conflicting barbarian nations, and for this reason he repeatedly aided the Frankish kingClovis against the Alamanni and Visigoths. He based his authority to carry out this wide policy not on his office as vicegerent of the Eastern Emperor, but, as he said, on the leges gentium. The precise degree of his dependence on the Byzantine Empire is not known: he certainly recognized its suzerainty and desired to maintain friendly relations with Constantinople. Still, the "Variæ" of Cassiodorus, a collection of documents of the reign of Theodoric, shows that he firmly believed the Western Empire to be continued in his person. The many intermarriages between his family and the royal families of other Germanic kingdoms were undoubtedly intended to prepare the way for the predominance of his dynasty in the West. Yet his supremacy was a divided one: to the Goths he was the king; to the Romans the patrician. Both nations were ruled by their own laws. TheEdictum Theodorici of 512 was intended to introduce some degree of uniformity into the criminal law. All Theodoric's decrees, including this code, were in their language very conciliatory towards the Romans: the Roman population was to consider Gothic supremacy the guarantee of its security and prosperity.
In reality Theodoric's reign appeared to bring once more a Golden Age to the sorely-tried peninsula. Experts in well-boring were brought from Africa to help restore the cultivation of the waterless country where the woods had been cut down; and swamps were drained. Books of magic and theatres were forbidden, edicts were issued for the protection of ancient monuments. Roman literature once more flourished in Italy: its most brilliant representative was Boethius, who was able to combine the lofty ideals of Christianity with the dignity of the ancient philosophy. While tolerating the Catholic Church, Theodoric considered himself the protector ofArianism; accordingly he sought to intervene diplomatically in favour of the Arians who were being persecuted by Justinian I. Nevertheless he allowed complete freedom to the Catholic Church, at least so far as dogma was concerned, though he considered himself entitled to appoint a pope, or to act as arbitrator in the schism between Symmachus and Laurentius, and in general to bring any ecclesiastic to judgment. This same king who had come to Italy as the emperor's representative should not, at the end of his reign, have used such barbarous cruelty in suppressing that Roman national revolt against Gothic rule in which the opposition of the Roman Church to Arianism led the pope, Constantinople, and the educated laity to unite. The Senate in its judicial capacity was ordered to try those implicated in this conspiracy, and Boethius and his aged father-in-law, the Senator Symmachus, were condemned to death. Theodoric succumbed to the effects of the bitter conviction that his conciliatory policy had failed, and from that time his health declined. He was buried in the truly regal tomb atRavenna. At a later date excessive zeal prompted the disinterment of the Arian king, but he continues to live in a wonderful legend, which assumes many forms, as the warrior king of the heroic age of the German people. On stormy nights the peasants still whisper of Dietrich of Berne, as they call Theodoric, riding through the air with his wild followers.
CASSIODORUS, ed. MOMMSEN, Variæ (Berlin, 1894); MOMMSEN, Ostgotische Studien in Neues Archiv der Gesellschaft für ältere deustsche Geschichtskunde, XIV XV; HODGKIN, Italy and her Invaders (London, 1892—); VILLARI, Le invasione barbariche in Italia (Milan, 1905); HARTMANN, Geschichte Italiens im Mittelalter, I (Leipzig, 1897); PFEILSCHOFTER, Theodorich der Grosse (Mainz, 1910).
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Theodoric Vrie[[@Headword:Theodoric Vrie]]

Theodoric Vrie
Historian of the Council of Constance. He describes himself as a brother of the Order of Hermits of St. Augustine, and a lector in sacred theology in the Province of Saxony. From his description of facts it appears that Vrie must have been an eye-witness to the events he records. The history is brought down to the election and consecration of Martin V, 21 Nov., 1417. Vrie was still living in the sumer of 1425, when a general chapter of his order at Rome authorized the republication of his work. Vrie's work is modelled on the "De consolatione philosophiæ" of Boetius; this also is its original title. It presents a vivid picture of the facts and disorders of the time, pointing out their source, and the remedy of the evils under the form of a series of dialogues in prose and metre between Christ and the Church Militant. The "De consolatione" of Vrie was printed in Cologne in 1484 with the works of Gerson (fourth volume), but was not repeated in the Strasburg edition of Gerson in 1494. It was printed again with a short life of the author in von der-Hardt (see below).
Von der Hardt, Magni (Ecumenici Concilii Constantiensis Historia (6 vols., Frankfort and Leipzig, 1697), I, introd., 1-228: Lanteri, Postrema saecula sex (Tolentino, 1858); Alzog, Manual of Church History (Cincinnati, 1903), II, 858.
FRANCIS E. TOURSCHER 
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Theodorich Canisius
Born at Nimwegen, Holland, 1532; died 27 September, 1606, at Ingolstadt. He was a half-brother on his mother's side to St. Peter Canisius. After winning, at the age of twenty-two, the highest academic distinction at Louvain, he decided to follow his stepbrother and enter the Society of Jesus, and was sent to St. Ignatius in Rome, who received him into the Society. On the completion of his novitiate, Theodorich was appointed professor of theology in Vienna, but was soon after appointed rector of the Jesuit College at Munich. Here, in 1562, one of the first productions in Germany of the morality play "Homulus" (Everyman) was given in Latin by the students under his direction. From Munich, where he was succeeded in 1565 by the celebrated Paul Hoffaeus, he was transferred to Dillingen, where for twenty years he presided over the college and the academy and laboured with zeal and success for the improvement of studies and for the religious training of the students. From 1565 to 1582 he held the office of chancellor of the university. In company with his distinguished brother, he attended the first provincial congregation of the Society of Jesus in Upper Germany, and furthered important reforms in the teaching of philosophy. In 1585 he was made rector of the college of Ingolstadt, and in this capacity became a member of the German commission which tested in practice the first draft of the Ratio Studiorum. At length, having spent thirty years at the head of three of the foremost colleges of Germany, he was sent to Lucerne in Switzerland to enjoy a period of rest; but soon again, at the age of sixty-three, he had to undertake the government of the college of Ingolstadt. Two years later, on the advice of his physician, he was relieved of the burden and allowed to return to Lucerne. A fortnight after his arrival the death of St. Peter Canisius was announced. the shock deprived Theodorich of memory and speech, an affliction which he bore with exemplary patience for seven years. For his amiable disposition and spotless purity of life he deservedly received the surname of Angelus. In 1604, he was transferred again to Ingolstadt, where he died, and was laid to rest in the church of the Holy Cross.
GEORGE H. DERRY 
Transcribed by Sean Hyland

Theodorus Lector[[@Headword:Theodorus Lector]]

Theodorus Lector
A lector attached to the Church of St. Sophia of Constantinople in the early part of the sixth century. At the request of a friend he compiled in four books his "Historia Tripartita", an epitome of the historians Socrates, Sozomen, and Theodoret, made up of excerpts from them. An imperfect copy of this work exists in MS. but it has never been published; Valesius used it, attaching perhaps too much importance to the readings he found in it, in his edition of the above-mentioned historians. Theodorus also composed a history in two books which carried the narrative of the "Hist. Trip." from the death of Theodosius II up to the times of Justin I. This work is unfortunately lost, but two long series of excerpts are preserved usually bearing the title Apo phones Nikephorou Kallistou which, however, is spurious (De Boor, "Zeitschrift f. Kirchengesch.", VI, 489; Preuschen in "Realenencyk. f. Prot. Theol.", s. v.); quotations also are found in the writings of St. John of Damascus and the Acts of the Seventh General Council. The history owes its value to the scantiness of our information concerning the period it treats rather than its merits. It is full of marvelous stories. The only indications of the time when Theodore lived are the date at which his history ended and his speaking of the "holy memory" of Theodoret -- he would hardly have done this after the "Three Chapters" controversy.
DE BOOR, op. cit.: (Leipzig, 1907); NOLTE in Tubingen Theol. Quart. (1861), 569 sq.; SARRAZIN, De Theod. Lectore. Theophanis proecipuo fonte in Comment. philol. Jenensis, I, 163 sqq.; BARDENHEWER-SHAHAN, Patrology (St. Louis, 1908), 552. The fragments of the History were published by VALESIUS and reprinted in P.G., LXXXVI. For additional excerpts to be found in the writings of NICETAS, and CHARTOPHYLAX OF NICAEA, see DIEKAMP in Hist. Jahrb., XXIV, 553 sq.
F.J. BACCHUS 
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Theodosiopolis
A titular metropolitan see of Thracia Prima. In the beginning the city was called Apros, or preferably Aproi; later in its history it became known as the Colonia Claudia Aprensis (Ptolemy, "Geographia", vol.111, cap. xi, p.7). In the fourth century, according to Ammianus Marcellinus (XXVII, iv, 12), it was the principal city of the country south of Heraclea. The official name of Theodosiopolis, which was given to the city by either Theodosius I, or Theodosius II, was rarely used; it was commonly called Apros. At first suffragan episcopal see of Heraclea in the European province, Apros had already in 640 been elevated to an autocephalous archiepiscopal see (Geizer, "Ungedruckte . . . Texte der Notitiæ episcopatuum", 535), which title it still retained in 1170. However in 1179, Romanus signs himself as Metropolitan of Apros, and the "Notitiæ episcopatuum" of Manuel I Comnenus, which dates from this same epoch, also refers to Apros as a metropolitan see (Gelzer, op. cit., 587). This see must have disappeared at the end of the fourteenth century, or in the beginning of the fifteenth century, for in the "Notitiæ" subsequent to 1453 no mention of it is to be found. Le Quien, "Oriens christianus", I, 1125-1128, makes special mention of eleven bishops belonging to this see among whom are Babylas in 458; Andreas in 536; John in 787; Sabbas in 878; and in 1351, Gabriel, the last one known. From 1204, as long as the city remained in the hands of the Crusaders, Apros was a Roman archdiocese; in 1244 it was already a titular archbishopric (Eubel, "Hierarchia catholica medii ævi", I, 94; II, 101). Under the Franks, who called it Naples, Apros belonged to Theodosius Branas, the Greek, who had married Agnes, sister of King Philip Augustus. The Bulgarians took the city and destroyed it in 1205; later it fell anew under the sway of the Franks and the Greeks (Villehardouin, ed. Wail1y, 390-91, 403, 413-15, 564). The exact situation of Apros is not known; Tomaschek, "Zur Kunde der Hæmus-Halbinsel", 52, identifies it with Kestridje on the Podja-Dere, south of Haïreboli in the sanjak of Rodosto.
PTOLEMY, Geotraphia, ed. MÜLLER, I, 489; PAULY-WISSOWA, Real-Encyclopädie der classischen Altertumswissenschaft, s. v. Aproi.
S. VAILHÉ 
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Theodosius Florentini
Born at Münster, in the Grisons, Switzerland, 23 May, 1808; died at Heiden, in Appenzell, 15 Feb., 1865. He entered the Capuchin Franciscan Order, 22 Oct., 1825, was ordained priest in 1830, and appointed novice master, and lecturer on philosophy and theology. In 1838 he became guardian at Baden; in 1845 superior and parish priest at Chur; in 1857 definitor, and in 1860 vicar-general of the Diocese of Chur. In the first half of the nineteenth century the Catholics in Switzerland found themselves in a lamentable position. In addition to Protestant ascendency there was the spirit of unbelief and of false mysticism. Even the Governments of Catholic cantons lent themselves to the persecution of the Church and the conventual houses. The unfortunate Sonderbund war had broken the power and confidence of the Catholics, and the victorious Radical party forced upon the country a constitutional league pledged to the destruction of Catholic interests. In consequence of his zealous defence of the Church, Father Theodosius was forced to fly to Alsace in 1841. But in August of the same year he returned, and brought his experience to bear on plans for the welfare of the Church and people. First he founded the Institute of the Franciscan Sisters of the Holy Cross. In the Capuchin church at Altorf on 16 Oct., 1844, the first three sisters received the habit of the Third Order of St. Francis. Their constitutions enjoin upon them to make themselves all to all in order to win souls to Christ and to do nothing which might repel any from their mode of life. From this foundation grew the congregation of teaching sisters, with their mother-house at Memingen, which has now about 1200 members. Later on Father Theodosius founded the congregation of Sisters of Mercy at Ingenbohl, which numbers 5251 sisters in 878 institutions. These congregations have been approved by the Holy See. Both are actively engaged in educational works; they have foundling asylums, orphanages, kindergartens, poor schools, boarding-schools for girls, and seminaries for teachers. Both have in their homes for girls a patronage, as the French call it, for servant girls, factory workers, shop assistants, and others. The Sisters of Mercy have, besides, homes for the poor and sick, and undertake private nursing.
In the meantime Father Theodosius was himself busy as a schoolmaster. He superintended the people's schools (Volksschülen), which are attended by others besides the poor. He promoted continuation schools and was in favour of technical instruction for apprentices and workmen. He founded anew the suppressed Jesuit College, Maria-Hilf zu Schwyz, where there are now more than 400 pupils. It comprises a gymnasium, lyceum, and an industrial school with technical and mercantile departments. To stir up anew Catholic life he engaged in popular missions and retreats for priests. To provide for the needs of Catholics in Protestant parts of Switzerland he founded the home missions for which he provided a special fund. The institution of the annual conference of the Swiss bishops was largely due to his efforts. To bring Swiss Catholics together to strengthen Catholic feeling, and to organize social works, he founded the Pius Society. For this society Father Theodosius worked harder than for all else; it was in connexion with this that he more fully expounded his Christian social ideas. He was very keen upon the care and inspection of the helpless and dependent, such as boarded-out children, apprentices, neglected children, and discharged prisoners. With regard to the labour question Father Theodosius expressed himself very fully in his speech at Frankfort in 1863. In demanding the Christianizing of industry, trade unions, and workmen's credit banks, he said: "Formerly monasteries were turned into factories, now factories must become monasteries, and the profits must be shared with the workers". Factories were established to carry out this idea, but they failed, owing to a lack of business capacity in the founders. At Ingenbohl Father Theodosius founded a printing and book-binding establishment and a society for the distribution of good books. Among his own writings are the "Legends of the Saints" in four volumes. His spirit was well expressed in the saying of St. Augustine which on the eve of his death he wrote in the notebook of a teacher: "In necessariis unitas, in dubiis libertas, in omnibus charitas". A favourite maxim of his was: "Whatever is the need of the time, is God's Will".
KRAUTHAHN, P. Theodosius (St. Gall, 1865); ELSNER, P. Theodosius (Lucerne, 1865); FUHRER, Leben u. Wirken des P. Theodosius (Ingenbohl, 1878); PLANTA, P. Theodosius (Bern, 1893); VESCH, P. Theodosius Florentini (Ingenbohl, 1897).
FATHER CUTHBERT. 
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Theodosius I
Roman Emperor (also known as Flavius Theodosius), born in Spain, about 346; died at Milan, 17 January, 395. Theodosius is one of the sovereigns by universal consent called Great. He stamped out the last vestiges of paganism, put an end to the Arian heresy in the empire, pacified the Goths, left a famous example of penitence for a crime, and reigned as a just and mighty Catholic emperor. His father, the Comes Theodosius, was a distinguished general; both he and the mother Thermantia were Catholics at a time when Arianism was at its strongest. Theodosius the son distinguished himself in the army, was made Dux of Moesia, defeated the Sarmatians (Ammianus Marcellinus, XXIX, 6); then, when an intrigue brought about the disgrace and execution of his father (376) he retired to his own property in Spain. But his reputation was not forgotten. The Emperor Gratian (375-383) after the death of Valens (378) took Theodosius from private life and made him his fellow-emperor (Augustus) for the East (19 Jan., 379). He was already married to Aelia Flacilla, by whom he had two sons, Arcadius and Honorius (his future successors) and a daughter Pulcheria. As Augustus he carried on the Gothic war vigorously and successfully. During the year 380 he was able to conclude a victorious peace with the Goths; on 24 November he held his triumph at Constantinople. Meanwhile he had also repressed the Vandals and Huns. Early in the same year a severe sickness at Thessalonica made him seek baptism, and he was baptized by the Catholic Bishop of Thessalonica, Ascholios. Socrates (H. E., V, 6) says that since Theodosius "was a Christian from his parents and professed the faith of the Homoousios" he first assured himself that the bishop was not an Arian (cf. Sozomen; "H. E.", VII, 4). A great part of the emperor's activity was now spent in establishing the Catholic faith and repressing Arianism. In February, 380, he and Gratian published the famous edict that all their subjects should profess the faith of the Bishops of Rome and Alexandria (Cod. Theod., XVI, I, 2; Sozomen, VII, 4). The conventicles of the heretics were not to be called churches.
As soon as he came to Constantinople Theodosius began expelling the Arians, who had hitherto been in possession. The Aryan bishop, Demophilus, left the city (Socr., V, 7; Soz., VII, 5), St. Gregory of Nazianzus undertook the administration of the diocese. In January, 381, the prefect had orders to close all Arian chapels in the city and to expel those who served them. The same severe measures were ordered throughout Theodosius's dominion, not only against Arians, but also in the case of Manichaeans and all other heretics. However Sozomen says that the emperor "made severe punishment by his laws, but did not carry them out, for he did not wish to punish, but only to frighten his subjects, that they might think as he did about Divine things, And he praised those who were converted of their own accord" (H. E., VII, 12). In 381 the Second General Council was held at Constantinople under his auspices (Socr., V, 8; Soz., VII, 7). In 383 he attempted a conference at his capital between Catholics and Arians, with a view to reconciliation; but no result was obtained (Socr., V, 10; Soz., VII, 12). In the same year Gratian was murdered at Lyons (25 Aug.) and Clemens Maximus usurped the imperial title in the West (383-388). Theodosius acknowledged the usurper on condition that he would allow Gratian's brother, Valentinian II, to reign in Italy. In 387 Maximus broke the contract and expelled Valentinian, who fled to Theodosius. Theodosius brought him back with an army, and defeated and executed Maximus at Aquileia. Valentinian II now reigned in the West until 392. It was also in 387 that Theodosius showed such tolerance in the affair of the statues at Antioch (see JOHN CHRYSOSTOM).
During all his reign Theodosius took severe measures against the surviving remnants of paganism. In 388 a prefect was sent around Egypt, Syria, and Asia Minor for the purpose of destroying temples and breaking up pagan associations; it was then that the Serapeum at Alexandria was destroyed (Socr., V, 16). Libanius wrote a "Lamentation" about the destruction of the fanes of the gods (peri ton leron, ed. R. Foerster, Bibl. Script. Gr. et Rom. Teubner). In 391 Theodosius refused to allow the Altar of Victory to be restored in the Roman Senate (cf. Gibbon, "Decline and Fall", xxviii). Pagan sacrifices, omens, and witchcraft were to be punished as loesa majestas (Cod. Theod., XVI, X, 10-12). In short his laws put an end finally to the old cult, at any rate as far as open and public use is concerned. One of its last acts was a despairing appeal to the sword, which offers again the dramatic situation of a field of battle on which the religion of Europe seemed to depend. Argobast, the Frankish tutor of Valentinian II, at least indirectly caused his ward's death (Hodgkin, "Italy and Her Invaders", I, 590) and set up a rhetorician, Eugenius, in his stead (15 May, 392). Theodosius hastened to Italy to avenge this crime. Eugenius, although nominally a Christian, tried to unite the remains of paganism in his defence. He set up pagan altars again (including that of Victory at Rome), his soldiers marched under the standard of Hercules invictus. But near Aquileia on 6 Sept., 394, once more the Christian Labarum triumphed over the banner of the ancient gods; Theodosius entered Rome sole master of the now finally Christian empire. Further laws enforced the keeping of Sunday and the disabilities of pagans, Jews, and heretics. During the greater part of his reign Theodosius was in intimate relation with St. Ambrose. The story of the emperor's worst crime, the massacre of at least 7000 citizens of Thessalonica in revenge for a tumult (April, 390); of St. Ambrose's refusal to allow him to enter the Church; of his acceptance of eight months of penance, is one of the memorable incidents of Church history.
Theodosius married Galla (daughter of Valentinian I) after the death of his first wife, and by her had a daughter, Galla Placidia, the mother of Valentinian III. St. Ambrose preached his funeral oration ("De obitu Theodosii", P. L., XVI, 1385). His two sons Arcadius and Honorius had already been proclaimed Augustus during his life. Arcadius became emperor of the eastern half of the empire, Honorius of the western. The Roman world was never again united. Theodosius stands out as the destroyer of heresy and paganism, as the last sovereign of the undivided empire. A coin representing him holding the Labarum with the inscription, Restitutor Reipublicae, expresses perfectly his title to remembrance.
ADRIAN FORTESCUE 
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Theodulf
(Theodulfus, Theodulfe), Bishop of Orléans, a writer skilled in poetic forms and a learned theologian, born in Spain about 760; died at Angers, France, 18 December, 821. By descent a Goth, he became before 794 a member of the court of Charlemagne, where he was, next to Alcuin, the most distinguished and learned person. Charlemagne granted him (about 798) the Bishopric of Orléans; and several abbeys. He laboured successfully in his diocese as a reformer both of the clergy and people, as is shown by his two Capitularies, one of which has forty-six chapters; he also encouraged school. In 798 he was sent, with bishop Leidrad of Lyons, as a royal messenger (missus dominicus) to the southern part of France. In his poem, "Versus contra judices", in which he complains of the severity of Frankish law and addresses earnest warnings to the judges. He gives an account of his experiences while on this mission. As a writer on theology he took part in the dispute over the term Filioque (the procession of the Holy Ghost from the Son as well as from the Father) and defended this doctrine at the request of Charlemagne in the treatise, "De spiritu sancto". He also wrote at the wish of the emperor, "De ordine baptismi", a description of the ceremonies at baptism. He is further, apparently, the author of an exposition of the Holy Mass and of the Creed. As regards language and metre he occupies the first place among the poets of the Carlovingian era and distinguished himself by spirit and skill; particularly interesting are the letters which he wrote in the form of poems giving an animated picture of the life at court. His hymn for Palm Sunday, "Gloria, laus, et honor" (Analecta hymnica, L, 160 sq.), came into liturgical use. He is also known as a patron and lover of art. He was still in favour at the beginning of the reign of Louis the Pious, but later, being accused of sharing in the conspiracy of King Bernard of Italy, was consequently deposed in 818 and exiled to Angers. (See P.L., CV 187-380)
KLEMENS LÖFFLER 
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The Theological Aspects of the Avesta
I. GOD
The name of the Supreme God of the Avestic system is Ahura Mazda (in the Achaemenid royal inscriptions, Auramazda), which probably signifies the All-Wise Lord. This divine name was later modified into the Pahlavi formAuharmazd, the modern Persian Ormuzd (Greek Oromazes). Hence the name of Mazdeism commonly applied to Avestic religion.
Ahura Mazda is a pure spirit; His chief attributes are eternity, wisdom, truth, goodness, majesty, power. He is the Creator (datar) of the all good creatures — not, however, of Evil, or evil beings. He is the supreme Lawgiver, the Rewarder of moral good, and the Punisher of moral evil. He dwells in Eternal Light; in the later literature light is spoken of as the clothing of Ahura Mazda or even His "body", i.e. a kind of manifestation of His presence, like the Old Testament Shekinah. In this same patristic (Pahlavi) literature we find frequent enumerations of the attributes of Ahura Mazda; thus these are said to be "omniscience, omnipotence, all-sovereignty, all-goodness". Again He is styled "Supreme Sovereign, Wise Creator, Supporter, Protector, Giver of good things, Virtuous in act, Merciful, Pure Lawgiver, Lord of the good Creations".
II. DUALISM
It has been remarked above that Ahura Mazda is the Creator of all good creatures. This at once indicates the specific and characteristic feature of the Avestic theology generally known as "dualism". The great problem of the origin of evil which has ever been the main stumbling-block of religious systems, was solved in the Zoroastrian Reform by the trenchant, if illogical, device of two separate creators and creations: one good, the other evil. Opposed to Ahura Mazda, or Ormuzd, is His rival, Anro Mainyus (later, Aharman, Ahriman), the Evil Spirit. He is conceived as existing quite independently of Ahura Mazda, apparently from eternity, but destined to destruction at the end of time. Evil by nature and in every detail the exact opposite of Ahura Mazda, he is the creator of all evil, both moral and physical. Zoroaster in the Gathas says (Ys., xlv, 2, Jackon's translation):
Now shall I preach of the World's two primal Spirits, 
The Holier one of which did thus address the Evil: 
Neither do our minds, our teachings, nor our concepts, 
Nor our beliefs, nor words, nor do our deeds in sooth, 
Nor yet our consciences, nor souls agree in aught.
It is here to be remarked that the specific name of Ahura Mazda in opposition to the Evil Spirit is Spento Mainyus, the Holy Spirit, and Ahura Mazda and Spento Mainyus are used as synonyms throughout the Avesta. The obviously illogical doctrine of two separate and supreme creators eventually led to certain philosophical attempts to reduce the double system to uniformity. One of these consisted in throwing back the Divine unity to an anterior stage in which Zrvana Akarana, "illimitable time", becomes the single, indifferent, primordial source from which both spirits proceed. Another solution was sought in attributing two spirits (faculties or functions) to Ahura Mazda himself, his Spento Mainyus and his Anro Mainyus, or his creative and destructive spirit -- an idea probably borrowed from lndian philosophy. This seems the favourite doctrine of the modern Parsees of Bombay, as may be seen in Mr. Navroji Maneckji Kanga's article in the "Babylonian and Oriental Record" for May, 1900 (VIII, 224-28), and it is claimed to be strictly founded on teaching of the Gathas; but although such a development of thought a real monotheism with the Zoroastrian dualism, these theories cannot really be called Avestic at all, except in so far as Zrvana Akarana is an Avestic term. They are "patristic" or "scholastic".
The result of the dualistic conception of the universe is that of a continuous warfare that has been going on even from the beginning between two hostile worlds or camps. All creatures belong to one or another of the camps, not only sentient and intelligent beings, like the spirit and man, but also the animal and the vegetable worlds. All dangerous, noxious, poisonous animals and plants are evil by their very creation and nature. [We see here the primal germ of Manichæism. Mani was a heretic of the Mazdean faith (A.D. 258). This "heresy" is often reprobated in the Pahlavi religious books, together with Judaism and Christianity.] Hence — in sharp contrast to the Hindi ahimsa, a characteristic tenet of Buddhism, which prohibits the killing of any creature, even the smallest and the most noxious insect — to kill as many as possible of the Khrafstras, or noxious creatures of the Evil Spirit (such as wolves, serpents, snakes, locusts, intestinal worms, ants), is one of the most meritorious of religious actions. This great warfare, both spiritual and material, will go on to the end of time. It is to end in a final triumph of the Good and the annihilation (apparently) of Evil, including Anro Mainyus himself. Such at least is the teaching in the later "patristic" literature.
III. ANGELOLOGY
Dualism in its widest sense seems to be an inherent and ineradicable tendency of the Iranian mind. Almost everything is conceived in pairs or doubles. Hence the constant reference to the "Two Worlds", the spiritual and the material. The doctrine of the Spirit World, whether belonging to the good or the evil creation, is highly developed in the Avesta and subsequent literature. Around Ahura Mazda is a whole hierarchy of spirits, corresponding very closely with our "angels". There is, however, this to be noted, that in the Zoroastrian system many of these creature-spirits are demonstrably old Aryan nature deities who have been skilfully transformed into angels, and so fitted into a monotheistic framework, frequently enough, in hymns and other passages, by the simple interpolation of the epithet Mazdadata (created by Mazda), before their names. Of the good spirits who surround Ahura, the most important are the Amesha Spentas ("Holy Immortals" or "Immortal Saints") generally reckoned as six (though Ahura Mazda himself is frequently included among them, and they are then called seven). These are the characteristic genii of the Gathas and their very names show that they are merely personified attributes of the Creator Himself. They are: Vohu Manah (Good Mind), Asha Vahishta (Best Holiness), Khshathra Vairya(Desirable Sovereignty), Spenta Armaiti (Holy Piety, a female spirit), Haurvatat (Health), and Ameretat (Immortality). In the Younger Avesta and later traditional literature these evident personifications, whose very names are but abstract nouns, become more and more concrete personages or genii, with varying functions, most of all Vohu Manah (Vohuman) rises to a position of unique importance. Dr. L.H. Gray, however, argues, in a very striking article, that even these are evolutions of original naturalistic deities [Archiv für religions wissenschaft (Leipzig, 1904), VII, 345-372]. In later patristic literature Vohu Manah is conceived as the "Son of the Creator" and identified with the Alexandrine Logos. (See Casartelli, Philosophy of the Mazdayasnian Religion, 42-90.) Asha, also (the equivalent of the Sanskrit Rta=Dharma), is the Divine Law, Right, Sanctity (cf. Ps. cxviii), and occupies a most conspicuous position throughout the Avesta.
But besides the Amesha Spentas, there are a few other archangels whose rank is scarcely less, if it does not sometimes exceed theirs. Such is Sraosha ("Obedience" — i.e. to the divine Law). With him are associated, in a trio,Rashnu (Right, Justice) and Mithra. This last is perhaps the most characteristic, as he is the most enigmatical, figure of the Iranian angelology. Undoubtedly in origin (like the Vedic Mitra) a Sun-deity of the primitive Aryan nature-worship, he has been taken over into the Avesta system as the Spirit of Light and Truth — the favourite and typical virtue of the Iranian race, as testified even by the Greek historians. So important is his position that he is constantly linked with Ahura Mazda himself, apparently almost as an equal, in a manner recalling some of the divine couples of the Vedas. It is well known how in later times the Mithra cult became a regular religion and spread from Persia all over the Roman Empire, even into Britain. [See, especially, Cumont's great work, Monuments relatifs au culte de Mithra" (Paris, l893).] Nor must mention be omitted of Atars, the Genius of Fire, on account of the particular importance and sanctity attached to fire as a symbol of the divinity and its conspicuous use in the cult (which has given rise to the entirely erroneous conception of Zoroastrianism as "Fire-worship", and of the Parsees as "Fire-worshippers"). Water, Sun, Moon, Stars, the sacred Haoma plant (Skt. Soma), and other natural elements all have their special spirits. But particular mention must be made of the enigmatical Farvashis, the origin and nature of whom is still uncertain. Some writers [especially Soderblom, "Les Fravashis" (Paris, 1899); "La vie future" (Paris, 1901)] have seen in them the spirits of the departed, like thedii manes, or the Hindu pitris. But, as a matter of fact, their primal conception seems to approach nearest to the pre-existent Ideai of Plato. Every living creature has its own Fravashi, existing before its creation; nay in some places inanimate beings, and, stranger still, Ahura Mazda Himself, have their Fravashis. They play an important role in both the psychology and the ritual cult of Mazdeism.
Face to face with the hierarchy of celestial spirits is a diabolical one, that of the daevas (demons, Pahlavi and Mod. Persian div or dev) and druj's of the Evil Spirit. They fill exactly the places of the devils in Christian and Jewish theology. Chief of them is Aka Manah (Pahlavi Akoman, "Evil Mind"), the direct opponent of Vohu Manah. Perhaps the most frequently mentioned of all is Aeshma, the Demon of Wrath or Violence, whose name has come down to us in the Asmodeus (Aeshmo daeva) of the Book of Tobias (iii, 8). The Pairikas are female spirits of seductive but malignant nature, who are familiar to us finder the form of the Peris of later Persian poetry and Iegend.
IV. MAN
In the midst of the secular warfare that has gone on from the beginning between the two hosts of Good and Evil stands Man. Man is the creature of the Good Spirit, but endowed with a free will and power of choice, able to place himself on the side of Ahura Mazda or on that of Anro Mainyus. The former has given him, through His prophet Zarathushtra (Zoroaster) His Divine revelation and law is (daena). According as man obeys or disobeys this Divine law his future lot will be decided; by it he will be judged at his death. The whole ethical system is built upon this great principle, as in the Christian theology. Moral good, righteousness, sanctity (asha) is according to the Divine will and decrees; Man by his free will conforms to, or transgresses, these. The Evil Spirit and his innumerable hosts tempt Man to deny or transgress the Divine law, as he tempted Zoroaster himself, promising him as reward the sovereignty of the whole world. — "No!" replied the Prophet, "I will not renounce it, even if body and soul and life should be severed!" (Vendidad, xix, 25, 26). It is well to emphasize this basis of Avestic moral theology, because it at once marks off the Avesta system from the fatalistic systems of India with their karma and innate pessimism. [See Casartelli, "Idée du péché chez les Indo-Eraniens" (Fribourg, 1898.)]. A characteristic note of Iranian religious philosophy is its essential optimism; if there is human sin, there is also repentance and expiation. In the later Pahlavi religious literature there is a proper confession of sin (patet) and a developed casuistry. Asceticism, however, finds no place therein.
Divine worship, with elaborate ritual, is an essential duty of man towards his Creator. There is indeed no animal sacrifice; the leading rites are the offering of the quasi-divine haoma (the fermented juice of the a sacred plant, a species of Asclepias), the exact counterpart of the Vedic soma-sacrifice; the care of the Sacred Fire, the chanting of the ritual hymns and prayers, and passages of the Sacred Books (Avesta).
The moral teaching is closely akin to our own. Stress is constantly laid on the necessity of goodness in thought, word, and deed (humata, hakhta, hvarshta) as opposed to evil thought, word, and deed (dushmata, duzhukhta, duzhvarshta). Note the emphatic recognition of sin in thought. Virtues and vices are enumerated and estimated much as in Christian ethics. Special value is attributed to the virtues of religion, truthfulness, purity and generosity to the poor. Heresy, untruthfulness, perjury, sexual sins, violence, tyranny are specially reprobated. Zoroaster's reform being social as well as religious agriculture and farming are raised to the rank of religious duties and regarded as spiritually meritorious. The same will account for the exaggerated importance, almost sanctity, attached to the dog. On the other hand, the one repulsive feature of Avestic morality is the glorification, as a religious meritorious act, of the Khvaetva-datha, which is nothing else than intermarriage between the nearest of kin, even brothers and sisters. In later times this practice was entirely repudiated by the modern Parsees.
V. ESCHATOLOGY
After death the disembodied soul hovers around the corpse for three days. Then it sets off across the Cinvat bridge to meet its judgment and final doom in the world beyond the grave. The three judges of souls are Mithra, Sraosha, and Rashnu. The soul of the just passes safely over the bridge into a happy eternity, into heaven (Auhu vahishta, Garo nmana), the abode of Ahura and His blessed angels. The wicked soul falls from the fatal bridge and is precipitated into hell (Duzh auhu). Of this abode of misery a lively description occurs in the later Pahlavi "Vision of Arda Viraf", whose visit to the Inferno, with the realistic description of its torments, vividly recalls that of Dante. The state called Hamestakan, or Middle State, does not appear in Avesta itself, but is a development of the later patristic theology. It is not, however, conceived, exactly as our Purgatory, but rather as an indifferent state for those whose good and evil deeds are found at death to be in perfect equilibrium. They are therfore neither in suffering nor in happiness. At the end of time, the approach of which is described in the Pahlavi literature in terms strikingly like those of our Apocalypse, will come to the last Prophet, Saosyant (Saviour) under whom all occur the Ressurection of the Dead (Frashokereti), the General Judgment theapokatastasis or renewal of the whole world by the great conflagration of the earth and consequent flood of burning matter. According to the Pahlavi sources, this terrible flood will purify all creatures; even the wicked will be cleansed and added to the "new heavens and the new earth". Meanwhile a mighty combat takes place between Saoshyant and his followers and the demon hosts of the Evil Spirit, who are utterly routed and destroyed forever. (See Yasht, xix and xiii)
VI. MAZDEISM AND THE PERSIAN KINGS
It is frequently asserted or assumed that the Avesta religion as above sketched was the religion of Darius and the other Achaemenid Kings of Persia (549-336 B.C.) From the cuneiform inscriptions of these sovereigns (in the Old Persian language, a sister dialect of the Avestic Zend) we know pretty well what their religion was. They proclaim themselves Mazdeans (Auramazdiya, Darius, Behistun Column, IV, 56); their Supreme God is Auramazda, greatest of gods (Mathishta baganam). He is Creator of all things — heaven, earth, and man — all things happen by His will (vashna); He sees and knows all things, man must obey His precepts (framana), and follow the "good way" (pathim rastam); man must invoke and praise Him; He hates sin, especially falsehood which is denounced as the chief ot sins, also insubordination and despotism. Inferior spirits are associated with Him, "clan gods" and particularly Mithra and Anahita. Yet, with all these close similarities, we must hesitate to consider the two religious systems are identical. For in this Achaemenid inscriptions there is absolutely no trace of the dualism which is the characteristic and all-prevailing feature of the Avesta, and no allusion whatever to the great prophet Zoroaster, or the revelation of which he was the mouthpiece. The exact relation between the two systems remains enigmatical.
SUMMARY
"The highest religious result to which human reason unaided by revelation, can attain" is the deliberate verdict of a learned Jesuit theologian (Father Ernest Hull, S.J., in "Bombay Examiner" 28 March, 1903). This estimate does not appear exaggerated. The Avesta system may be best defined as monotheism modified by a physical and moral dualism, with an ethical system based on a Divinely revealed moral code and human free will. As it is now followed by the living descendents of its first votaries, the Parsees of India, it is virtually the same as it appears in the Avesta itself, except that its monotheism is more rigid and determined, and that it has shed such objectionable practices as Khvetuk-das (Khvaetva-datha) and seeks to explain them away. A great revival in the knowledge of the old sacred languages (Zend and Pahlavi) which had become almost forgotten, has taken place during the past half-century under the stimulus of European scholarship, whose results have been widely adopted and assimilated. The religious cult is scrupulously maintained as of old. The ancient traditional and characteristically national virtues of truth and open-handed generosity flourish exceedingly in the small, but highly intelligent, community.
L.C. CASARTELLI 
Transcribed by Joseph P. Thomas
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Theological Censures
Doctrinal judgments by which the Church stigmatizes certain teachings detrimental to faith or morals. They should not be confounded with canonical censures, such as excommunication, suspension, and interdict, which are spiritual punishments inflicted on delinquents.
The right of censuring adverse doctrines has ever been asserted by the church, from St. Paul, who declares anathema on them who should pervert the Gospel of Christ unto another Gospel (Gal., i, 8), and warns his disciples to avoid the profane novelties of words and the oppositions of knowledge falsely so called (I Tim., vi, 20), down to Pius X, who condemned the errors of "Modernism". It is an essential part of her magisterium which, says Newman, "acts in two channels, in direct statement of truth and in condemnation of error." See the letter "Gravissimas inter" of Pius X and the constitution "de fide" (ch. iv) of the Vatican Council (Denzinger, nos. 1524 and 1645). That right belongs to the Church herself, but she may exercise it through popes, councils, Roman congregations, universities, or special commissions. Bishops, by virtue of their office, hold the power of censuring doctrines, but their judgment is not final, and their prohibition binds only within the limits of their respective dioceses. Private theologians, either individually or collectively have no authority officially to censure propositions, however they may, unless expressly enjoined from so doing in special cases, judge and qualify them according to existing doctrinal standards, and their initiative often goes far towards preparing the official action of the Church. History shows considerable variation in the exercise of the censuring power. In early days, when the cardinal truths of Christianity were at stake, an author, book, or tract was purely and simply announced heretical and anathematized. In the Middle ages, which were the ages of theological speculation and also of subtilty, a more minute notation had to be resorted to, and even special organs were created for that purpose (see Index of Prohibited Books). In recent times specific notes are often discarded in favor of a more comprehensive mode of censuring; damnandas et proscribendas esse. The various documents embodied in nearly all modern textbooks of moral theology and in Denzinger's "Enchiridion" (to which we must now add the Holy Office Decree, 3 July, "Lamentabili sane exitu" and the papal Encyclical, 8 Sept., 1907, "Pascendi dominici gregis") shows a large number of theological censures or notes. Those most in use will be found in the Bulls "Unigenitus" and "Auctorem fidei" (Denzinger, CI and CXIV). We may divide them into three groups according as they bear principally upon (1) the import, or (2) the expression, or (3) the consequences, of condemned propositions.
(1) Hæretica (heretical), erronea (erroneous), hæresi proxima (next to heresy), errori proxima (next to error), temeratia (rash), etc.
A proposition is branded heretical when it goes directly and immediately against a revealed or defined dogma, or dogma de fide; erroneous when it contradicts only a certain (certa) theological conclusion or truth clearly deduced from two premises, one an article of faith, the other naturally certain. Even though a statement be not obviously a heresy or an error it may yet come near to either. It is styled next, proximate to heresy when its opposition to a revealed and defined dogma is not certain, or chiefly when the truth it contradicts, though commonly accepted as revealed, has yet never been the object of a definition (proxima fidei). The censure next, or proximate to error, whose meaning may be determined by analogy to the foregoing, is of less frequent use than that of rashness or temerity, which means opposition to sound common opinion (communis), and this either for paltry reasons or no reasons at all. A still finer shade of meaning attaches to such censures as sapiens hæresim, errorem (smacking of heresy or error), suspecta de hæresi, errore (suspected of heresy or error). Propositions thus noted may be correct in themselves, but owing to various circumstances of time, place, and persons, are prudently taken to present a signification which is either heretical or erroneous. To this group also belong some special stigmata with reference to determined topics, e.g. the preambles of faith (infidelis, aversiva a fide), ethical principles (improbabilis, non tuta), history (antiquata, nova) and Holy Scripture (verbo Dei contraria), etc.
(2) Ambigua (ambiguous), captiosa (captious), male sonans (evil-sounding), piarum aurium offensiva (offensive to pious ears), etc.
A proposition is ambiguous when it is worded so as to present two or more senses, one of which is objectionable; captious when acceptable words are made to express objectionable thoughts; evil-sounding when improper words are used to express otherwise acceptable truths; offensive when verbal expression is such as rightly to shock the Catholic sense and delicacy of faith.
(3) Subsannativa religionis (derisive of religion), decolorativa canodris ecclesiæ (defacing the beauty of the Church), subversiva hierarchiæ (subversive of the hierarchy), eversiva regnorum (destructive of governments),scandelosa, perniciosa, periculosa in moribus (scandalous, pernicious, dangerous to morals), blasphema, idolatra, superstisiosa, magica (blasphemous, leading to idolatry, superstition, sorcery), arrogans, acerba (arrogant, harsh), etc.
This enumeration, though incomplete, sufficiently draws the aim of the third group of censures; they are directed against such propositions as would imperil religion in general, the Church's sanctity, unity of government and hierarchy, civil society, morals in general, or the virtue of religion, Christian meekness, and humility in particular.
The authority of theological censures depends upon the source from which they come and the intention with which they are issued. Condemnations coming from the seat of infallibility, pope or council, and vested with the usual conditions of an ex cathedra pronouncement are themselves infallible, and consequently require both our external obedience and internal assent. There is no reason for restricting the infallibility of the censures to the sole note heretica as some theologians would do. The difference between the note of heresy and other inferior notes is not one of infallibility, but of different matters covered by infallibility. The note of heresy attached to a proposition makes it contradictory to an article of faith, which is not the case with other notes, even if they are infallible. Condemnations coming from another source which, however, is not infallible are to be received with the external respect and implicit obedience due to disciplinary measures, and moreover, with that degree of internal assent which is justified by circumstances. In every case the extent of outward compliance, or of interior submission, or both is determined by a proper interpretation of the censures:
· Sometimes, as in the condemned propositions of Pistoia, there is little room for doubt, the precise meaning of the condemnation being explained in the very tenor of it.
· When categorical propositions are condemned in their import, and not in their wording or consequences only, their contradictories present themselves for our acceptance as de fide, proximæ fidei, certæ, or communesas the case may be.
· Condemnations issued on account of bad wording or evil consequences should at least put us on our guard against the hidden falsehood or the noxious tendency of the proposition.
· Modal propositions require special attention. The principal modalities in use are in individuo, in globo, prout iacent, in sensu ab auctore intenta. Propositions are not always, as was the case for the errors of Pistoia, condemned one by one, the proper qualifications being attached to each individually (in individuo). In the case of Wyclif, Hus, Luther, Baius, Molinos, Quesnel, etc., to a whole series of propositions a whole series of censures was attached generally (in globo). This mode of general censure is not ineffectual. To each of the propositions thus condemned apply one, or several, or all of the censures employed--the task of fitting each censure to each propositions being left to theologians. Again, some propositions are censured according to their obvious tenor and without reference to their context or author (prout iacent); while others e.g. those of Baius, Jansen, etc. are stigmatized in the sense intended by their author (in sensu ab auctore intento). Obviously the Church does not claim to read into the mind of a writer. What she claims is an operative doctrinal power including the double faculty of pointing out to her children both the error of a doctrine and the fact that such an erroneous doctrine is contained in such a book written by such an author. In such cases, a Catholic is bound to accept the whole judgment of the Church, although some theologians would make a difference between the assent due to the condemnation of the error and the assent due to the designation of the book or author.
· Vague censures of this kind, Damnandas et proscribendas esse, are more in the nature of simple prohibitions than censures. They mean that a Catholic ought to keep clear of such teachings absolutely, but they do not point out the degree of falsehood or danger attached to them.
· In a general matter, censures are restrictive laws, and, as such, to be interpreted strictly. A Catholic is not debarred from the right of ascertaining, for his own guidance or the guidance of others, their legitimate minimum; but the danger, not always unreal, of falling below that minimum should itself be minimized by what Newman calls "a generous loyalty toward ecclesiastical authority" and the pietas fidei.
Sessa, Scrutinium doctrinarum (Rome, 1709); D'Argentré, Collectio iudiciorum (Paris 1728); Viva, Damnatarum thesium theologica trustina (Padua, 1737); Montagne, De censuria seu notis theologicis, ed. Migne (Paris, 1837); Di Bartolio, Les critères théol., Fr. tr. (Paris, 1889), on the Index; Didiot, Logigue surnaturelle subjective (Paris 1891), No. 377; Manning, The Vatican Council in Privilegium Petri (London, 1871); Newman, A letter to the Duke of Norfolk in Certain Difficulties of Anglicans (London, 1892), II; Choupin, Valeur des décisions doctrinales du Saint-Siège (Paris, 1907); Ferraris, Propositiones damnatæ in Prompta Bibliotheca; Quillet, Censures doctrinnales in Dict. de théol. cath; Lagrange, Le décret "Lamentabili" in Rev. Bibl. (Oct., 1907). See also treatises in moral theology, De fide, and in dogmatic theology, De ecclesia, chiefly Scheeben, Wilhelm, and Scannell, Hunter.
J.F. SOLLIER 
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Theological Definition
The Vatican Council (Sess. iv, cap. iv) solemnly taught the doctrine of papal infallibility in the following terms:
"The Roman Pontiff, when he speaks ex cathedrâ, that is to say, when in the exercise of his office of pastor and teacher of all Christians he, in virtue of his supreme Apostolic authority, defines that a doctrine on faith or morals is to be held by the whole Church, by the assistance of God promised to him in the person of Blessed Peter, has that infallibility with which it was the will of Our Divine Redeemer that His Church should be furnished in defining a doctrine on faith or morals."
From this teaching we obtain an authoritative notion of the meaning of definition in its theological, as distinct from its philosophical, or canonical, sense. It is an irrevocable decision, by which the supreme teaching authority in the Church decides a question appertaining to faith or morals, and which binds the whole Church. From this explanation it will be seen that four conditions are required for a theological definition.
(1) It must be a decision by the supreme teaching authority in the Church
There are two organs of supreme doctrinal authority, viz.: the pope, speaking in his official capacity of pastor and teacher of all Christians, and the bishops of the Catholic Church dispersed throughout the world or assembled in a general council. The pope, as successor of St. Peter, has definitive authority, in the exercise of which he speaks neither as a private individual, nor as a mere theologian, nor as Bishop of the Diocese of Rome, nor as Metropolitan of the Roman Province, nor as Primate of Italy, nor as Patriarch of the Western Church, nor as head of any Roman Congregation, but as supreme pastor of the whole Church. The bishops of the Catholic Church assembled with the pope in a general council have the same doctrinal authority with which the pope is endowed; and so have the bishops dispersed throughout the Catholic world when, in conjunction with the pope, they teach a doctrine of faith or morals to be irrevocably held by all Christians. These two supreme teaching authorities are the organs of active infallibility from which alone a theological definition can proceed.
(2) The decision must concern a doctrine of faith or morals
Faith means the speculative doctrines of revelation; morals, the practical doctrines of revelation. Faith is what we have to believe, morals what we have to do, in order to obtain eternal life. Both faith and morals are parts of the deposit which Christ left for the guidance of His Church; so far as the obligation of assent is concerned, there is no difference between them; the distinction is made for the sake of convenience rather than for the sake of any substantial difference between them so far as they are the objects of active infallibility. Doctrines of faith or morals which are formally revealed are called the direct object of infallibility, while doctrines which are only virtually revealed, or are only intimately connected with revelation, such as dogmatic or moral facts, are called the indirect object of infallibility. The Church has authority to issue definitions in connexion with both the direct and the indirect objects of active infallibility. It is not, however, de fide that the Church has infallible authority over the indirect doctrines of faith and morals, though it cannot be denied without theological censure.
(3) The decision must bind the Universal Church
Decrees which bind only a part of the Church are not definitions; but only those which command the assent of all the faithful. It is not, however, absolutely necessary that the decree should be directly sent or addressed to the whole Church; it is quite sufficient if it is made clear that the supreme teaching authority means to bind the Universal Church. Thus, St. Leo addressed his famous dogmatic definition to Flavian, yet it was rightly considered as binding the Universal Church; and Pope Innocent sent his decree to the African Church alone, yet St. Augustine exclaimed: Causa finita est, utinam aliquando finiatur error! (Serm. ii, de Verb. Ap., c. vii).
(4) The decision must be irrevocable or, as it is called, definitive
Arguments contained in conciliar definitions are proposed by the supreme teaching authority in the Church, they concern faith and morals, and they bind the Universal Church; yet they are not definitions, because they lack this fourth condition — they are not definitively proposed for the assent of the whole Church. Two things are implied by the statement that a decree, to be a definition, must be final and irrevocable. The decree must be the last word of supreme teaching authority; there must be no possibility of re-opening the question in a spirit of doubt; the decree must settle the matter for ever. The decree must also, and in consequence of its final nature, bind the whole Church to an irrevocable internal assent. This assent is at least an assent of ecclesiastical faith; and in doctrines which are formally revealed it is also an assent of Divine faith. When the definition commands an irrevocable assent of Divine faith as well as of ecclesiastical faith, the defined dogma is said to be de fide in the technical sense of this phrase. It is well to note that the definitive nature of a decree does not prevent the defined doctrine from being examined anew and defined again by the pope or a general council; what it excludes is a re-opening of the question in a spirit of doubt about the truth of the doctrine which has been already definitively settled.
It has been sometimes said that it is impossible to know whether or not a theological definition has been issued; but very few words are needed to show that the assertion is without foundation. At times, doubt will remain about the definitive nature of a decree, but as a rule no possibility of doubt is consistent with the terminology of a definitive decree. Thus in the doctrinal teaching of a general council, anathema attached to condemned errors is a certain sign of an infallible definition. Words also like those in which Pius IX solemnly defined the doctrine of the Immaculate Conception of the Blessed Virgin give irrefutable proof of the definitive nature of the decree: "By the authority of Our Lord Jesus Christ and of the Blessed Apostles Peter and Paul, and by Our own authority, We declare, pronounce and define the doctrine . . . to be revealed by God and as such to be firmly and immutably held by all the faithful." No set form of words is necessary; any form which clearly indicates that the four requisite conditions are present suffices to show that the decree is a definition in the strict sense. It should be noted that not everything contained in a definition is infallibly defined. Thus, arguments from Scripture, tradition, or theological reason, do not come under the exercise of definitive authority. Incidental statements, called obiter dicta, are also examples of non-definitive utterances. Only the doctrine itself, to which those arguments lead and which these obiter dicta illustrate, is to be considered as infallibly defined. (SeeINFALLIBILITY; CENSURES, THEOLOGICAL; DOGMATIC FACTS; BEATIFICATION AND CANONIZATION; FAITH.)
HUNTER, Outlines of Dogmatic Theology (New York, 1896), I; WILHELM AND SCANNELL, A Manual of Catholic Theology (New York, 1898), I; DENZINGER, Enchiridion (Freiburg, 1899).
J. M. HARTY. 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Theonas
Bishop of Alexandria from about 283 to 301 (Eusebius, "Chronicle", Ann. Abr. 2299, St. Jerome's version). In his time Achillas, who had been appointed presbyter at Alexandra, at the same time with Pierius, became celebrated (Euseb., "Hist. eccl.", III, xxxii). The celebrated letter of Theonas to Lucianus, chamberlain to Diocletian, which has often been quoted as giving such a lifelike description of the position of a Christian in the imperial Court has been pronounced, first by Batiffol and then by Harnack, to be a forgery. Their verdict is endorsed by Bardenhewer. It was first published from what purported to be a transcript made by Jérôme Vignier, by Dacherius in his "Spicilegium". Theonas is commemorated in the Roman Martyrology on 27 August. St. Athanasius in his apology to Constantinus speaks of a church dedicated by his predecessor, St. Alexander, to Theonas. The same church is alluded to in the "Act of SS. Pachomius and Theodorus".
For the Epistle to Lucianus see: BATIFFOL, Bulletin Critique (1886), 155-60; HARNACK, Der gefalschte Brief des Bischofs Theonas in Texte u. Untersuchungen, IX (Leipzig, 1903), iii, new series, English tr. of epistle in CLARKE, Ante-Nicene Fathers: The Writings of Methodius etc. For a number of fabulous stories told by medieval Arabic writers (SEVERUS, EUTYCHIUS, etc.) see RENAUDOT, Hist. Patriarch: Alexand., 50 sq.; Acta SS., IV, August, 579 sq.
F.J. BACCHUS 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory
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Theophanes Kerameus
(Kerameus, potter).
Archbishop of Rossano in Calabria (1129-52), a celebrated homiletic writer. His sermons, ninety-one of which are known in manuscript, are mostly exegetical, and written in Greek, which was then still extensively spoken in Sicily and Southern Italy. They are remarkable for their simplicity and naturalness, and are masterpieces of oratorical skill and, for those times, rare examples of lucid and unforced expositions of biblical texts. They were first edited, together with a Latin translation and extensive annotations, by Francesco Scorso, S.J. (Paris, 1644), which edition is reprinted in P.G., CXXXII, 125-1078. A new edition was prepared by Gregory Palamas (Jerusalem, 1860). The fact that various other individuals also bore the surname "Kerameus" has given rise to a controversy concerning the authorship of these homilies. Scorso, their first editor, falsely supposed Theophanes Kerameus to have lived in the ninth century and to have been Bishop of Taormina in Sicily. Batiffol, in his work entitled "L'abbaye de Rossano" (Paris, 1891), XXXI, 36-56, holds that part of the homilies were written by the Calabrian monk John Philagathos, a disciple of Abbot Bartholomaeus of Grottaferrata (d. c. 1050).
LANCIA DI BROLO, Storia della Chiesa in Sicilia (Palermo, 1884), 459-92; IDEM, Sopra Teofano Cerameo ricerche e schiarimenti in Archivio storico Siciliano B., I (Palermo, 1877), 391-421. Concerning a probable interpolation in homily 55, see LANGEN, in Revue Internationale de Theologie, III (1895), 122-7.
MICHAEL OTT 
Transcribed by Herman F. Holbrook 
Ut in omnibus glorificetur Deus per Iesum Christum
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Theophilanthropists
("Friends of God and Man")
A deistic sect formed in France during the latter part of the French Revolution. The legal substitution of the Constitutional Church, the worship of reason, and the cult of the Supreme Being in place of the Catholic Religion had practically resulted in atheism and immorality. With a view to offsetting those results, some disciples of Rousseau and Robespierre resorted to a new religion, wherein Rousseau's deism and Robespierre's civic virtue (règne de la vertu) would be combined. Chemin wrote the "Manuel des théophilanthropes", and Ha73252y offered his institute for the blind as a provisional place of meeting. When, later, the Convention turned over to them the little church of Sainte Catherine, in Paris, the nascent sect won a few followers and protectors; still its progress was slow till La Révellière-Lépeaux, an influential member of the Directory, took up its cause. But it was only after the Revolution of 18 Fructidor, which left him master of the situation, that his sympathy bore fruit. Then was the apogee of Theophilanthropism. Blended in a way with the culte décadaire, it came into possession of some of the great churches of Paris like Notre Dame, St-Jacques du Haut Pas, St-Médard etc; it took a conspicuous part in all the national celebrations, and from the metropolis passed into the provinces, chiefly the Department of Yonne. The movement, in spite of a strong opposition not only on the part of Catholics but also from Constitutionals and Philosophers, was gradually taking hold of the masses when the Directory brought it to an abrupt end. The First Consul set his face against the new religionists and they were disbanded. Sporadic attempts at reviving Theophilanthropism were made in the course of the nineteenth century. In 1829, Henri Carle founded "L'alliance religieuse universelle": with "La libre conscience" as its organ, but both society and periodical disappeared during the Franco Prussian war. In 1882, Décembre and Vallières, through "La fraternité universelle" and many similar publications, sought directly to reorganize the sect, but the attempt failed and, in 1890, Décembre confessed the impossibility of arousing public interest. Camerlynck's voluminous book, "Théisme", published in Paris in 1900, had a similar aim and met a similar fate.
Theophilanthropism is described in the "Manuel du théophilanthropisme", of which there were new editions made as the work progressed. The governing body sonsisted of two committees, one called "comité de direction morale", in charge of the spiritual, the other styled "comité des administrateurs" in charge of the temporalities. No dogmatic creed was imposed on the adherents of the new religion, the two fundamental tenets, viz. Theexistence of God and the immortality of the soul, being purely sentimental beliefs ( croyances de sentiment) deemed necessary for the preservation of society and the welfare of individuals. The moral teaching considered by far the principal feature of the movement, held a middle position between the severity of Stoicism and the laxity of Epicureanism. Its basic principal was good: good is all that tends to preserve and perfect the man; evil is all that tends to destroy or impair him. It is in light of that axiom and not of the Christian standard — in spite of the phraseology — that we should view the commandments concerning the adoration of God, the love of our neighbor, domestic virtues and patriotism.
Theophilanthropist worship was at first very simple and meant chiefly for the home: it consisted in a short invocation of God in the morning and a kind of examination of conscience at the end of the day. A plain altar on which were laid some flowers and fruits, a few inscriptions appended to the walls, a platform for the readers or speakers, were the only furnishings allowed. The founders were particularly anxious that this simplicity be strictly adhered to. Nevertheless, the progress of the sect led gradually to a much more elaborate ceremonial. It is a far cry from the early meetings where the minister or père de famille, presided at prayer or mimickedChristian baptism, First Communion, marriages or funerals, to the gorgeous display of the so-called national festivals. There even was a Theophilanthropist Mass, which, however, came much nearer a Calvinist service than to the Catholic Liturgy. Of the hymns adopted by the sect, some taken from the writings of J.B. Rousseau, Madame Deschoulières, or even Racine, breathe a noble spirit but, side by side with these, there are bombastic lucubrations like the "Hymne de la fondation de la république" and the "Hymne a la souverainete du peuple". The same strange combination is found in the feasts where Socrates, Jean-Jacques Rousseau, and St Vincent de Paul are equally honored and in the sermon where political harangues interlard moral exhortations. Quite noteworthy is Dubroca's funeral oration of George Washington, wherein the orator, under cover of the American hero, catered to the rising Bonaparte and laid out for him a whole political program which, read in the light of subsequent events, sounds like irony. Despite the hint, Bonaparte chose to be the Cromwell rather than the Washington of the new religionists.
Under the appearance of moderation, Theophilanthropism was really an anti Christian movement. Whenever superstition was mentioned, it meant the Christian religion. There is no doubt that the first Theophilanthropists were Freemasons, and that Freemasonry was the leading spirit of the movement throughout. Neither can a secret collusion between Protestantism and Theophilanthropism, at least in the beginning, be denied. The first idea of the sect really belongs to David Williams, an English minister who exercised considerable influence in Paris during the Revolution. Chemin consulted the Calvinists before launching his "Manuel". If later, a controversy arose between Protestants themselves as to the merits of Theophilanthropism, this was due to the imprudence of Theophilanthropists, who, elated by apparent success, lifted the mask. The constitutional clergy, in the national council, held at Notre Dame in 1797, protested against the new religion, and Gregoire wrote in his "Annals de la Religion" (VI, no 5.): "Theophilanthropism is one of those derisive institutions which pretend to bring to God those very people whom they drive away from Him by estranging them from Christianity. . . .Abhorred by Christians, it is spurned by philosophers who, though they may not feel the need of a religion for themselves, still want the people to cling to the faith of their fathers." Catholics went further in their denunciations and exposed, beside the anti-Christian and masonic spirit that animated the sect, the political intrigues hiding under the mask of religion. Pope Pius VI, 17 May 1800 placed an interdict on the churches that had been desecrated by the deistic rites, and Cardinal Consalvi, in the course of the negotiations regarding the Concordat of 1801, demanded that a speedy end be put to the profanation of the Catholic temples.
MATHIER, La Théopohilanthropie (Paris 1903); IDEM, Contributions a l'histoire religieuse de la révolution (Paris 1907); BRUGERETTE, Les créations religieuses de la revolution (Paris 1904): Reid, The rise and dissolution of the infidel societies in the metropolis (London, 1800): FERRERO, Disamina filosofica de'Dommi e della Morale religiosa de'Teofilanthrpi (Turin 1798); for a complete bibliography see TORNEAUX, Bibliographie de l'histoire de Paris pendant la revolution (Paris 1890-1900).
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Theophile Raynaud[[@Headword:Theophile Raynaud]]

Théophile Raynaud
Theologian and writer, b. at Sospello near Nice, 15 Nov., 1583; d. at Lyons, 31 Oct., 1663. He entered the Society of Jesus, 21 November, 1602, taught grammar and humanities at Avignon, philosophy and theology at Lyons and for a time at Rome. He was very zealous for souls, a theologian of broad erudition and a writer of great fertility, having produced ninety-two separate works, covering almost the entire field of theology. His style, however, is often prolix and sometimes obscure, whilst in his controversial writings he indulges in satire and invective. His collected works, revised by himself shortly before his death, were published under the direction of his confrère, Fr. John Bertet, in nineteen volumes (Lyons, 1665). A twentieth volume, entitled "Th. Raynaudi Apopompaeus" (i.e. the scapegoat), containing a number of writings which the author had purposely excluded from the collection, was published by an anonymous editor a few years later (Cracow, 1669); this volume was condemned by the Congregation of the Index. The main titles alone of the "Opera" are given, to show the nature and extent of his writings: I. "Theologia Patrum; Christus Deus Homo"; II. "De Attributis Christi"; III. "Moralis disciplina"; IV. "De virtutibus et vitiis"; V. "Theologia naturalis"; VI. "Opuscula eucharistica"; VII. "Marialia"; VIII-IX. "Hagiologium"; X. "Pontificia"; XI. "Critica sacra"; XII. "Miscella sacra"; XIII. "Miscella philologica"; XIV. "Moralia"; XV-XVI. "Heteroclita spiritualia"; XVII. "Ascetica"; XVIII. "Polemica". XIX contains general indices.
WEISS in MICHAUD, Biog. Universelle, XXXVII (Paris, 1824); HURTER, Nomenclator Literarius, I (Innsbruck, 1892), 404 sqq.; SOMMERVOGEL, Bibl. de la C. de J., VI (Brussels, 1895).
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Theophile-Jules Pelouze[[@Headword:Theophile-Jules Pelouze]]

Théophile-Jules Pelouze
Scientist, b. at Valognes, La Manche, 26 Feb., 1807; d. in Paris, 31 May or 1 June, 1867. He began his career as a pharmacist, studying at La Fère. In 1827 he went to Paris and became an assistant to Gay Lussac and Lessaigne. At this period he also occupied a position in the hospital of La Salpêtrière, but resigned to get back to his researches. In 1830 he was a professor in the University of Lille; in 1833 assayer to the Mint, and on the staff of the Polytechnic School in Paris; and later was engaged in the Collège de France, holding the title of professor there until 1851. In 1836 he visited Germany and was associated in his work in organic chemistry with Liebig. In 1837 he succeeded Deyeux as a member of the Academy of Sciences of France. In 1848 he was made president of the Mint Commission, and in 1849 became a member of the Municipal Commission at Paris. He resigned his public positions in 1852.
His work with Liebig included investigations on oenanthic ether, tannic acid, stearin, sugar, etc., and with Frémy, Cahours, and Gélis, on a series on vegetable acids, including mallic and gallic acids, and on petroleum and butyric fermentation. He was the first to synthesize a fatty substance from glycerine and an acid; to isolate tannic acid; to identify beet-root and cane-sugar as being the same; and to make gun-cotton or nitrocellulose in France. Other work by him was devoted to analytical chemistry and the determination of the atomic weights of several of the elements. Discovering a new class of salts (nitro-sulphates) he based thereon a new analytical method for the determination of copper. In 1850 as consulting chemist of the St. Gobain glass works he introduced sodium sulphate as a constituent in glass-making, producing artificial aventurine with chromium as a basis, studying the effect of sunlight on coloured glass, and working on enamels. Many of his papers have been published in the "Annales de Chimie et de Physique" and in the "Comptes Rendus". He published several works: "Traité de Chimie Générale, analytique, Industrielle et agricole" (3 vols., Paris, 1847), in collaboration with Frémy; "Abrégé de Chimie" (Paris, 1848); "Notions générales de Chimie" (Paris, 1853). According to his friend, the Abbé Moigno, he died an edifying Christian death.
POGGENDORFF, Biographisch-Literarisches Handwötertuch zu Geschichte der exacten Wissenschaften (Leipzig, 1863); FIGUIER, L'Année Scientifique (XII Année), Comptes Rendus Hebdomadaires des Séances de l' Académieé des Sciences, LXIV (Paris, 1867).
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Théophile-Louis-Henri Wyart
(In religion DOM SEBASTIAN).
Abbot of Cîteaux and Abbot-General of the Order of Reformed Cistercians, b. at Bouchain, Department of Nord, France, 12 Oct., 1839; d. in Rome, 18 Aug., 1904. Of a pious and studious disposition, he made rapid progress in the usual branches of learning, under private tutors and at both the petits and grands séminaires of the Archdiocese of Cambrai. Feeling an attraction for both the clerical and military calling, he hesitated long and was for some time professor in the college at Tourcoing, before making his final choice of a state of life. However, at the appeal of Pius IX, he put off the soutane for the pontifical uniform, serving in the pope's army from 24 Aug., 1860, until 20 Sept., 1870, having risen to the rank of major. After the dissolution of the pontifical army, he served his native country during the Franco-Prussian War, receiving the medal of the Legion of Honour for bravery, particularly on the fields of Patay and Le Mans. His service completed, he laid aside all further military ambition to enter the Trappist Monastery of S. Marie du Mont. After he profession he was sent to Rome to complete his ecclesiastical studies, was ordained priest, 31 March, 1877, and finally made doctor in theology in 1880. Returning to his abbey, he was sent to found a monastery at Tilbourg, in Holland, whence he was recalled to fill the office of prior at St. Marie du Mont, and afterwards (1883) elected its abbot. In 1887 the choice fell on him to succeed to the abbatial chair of Septfons and become vicar-general of the congregation of Rancé. He had long had the desire of seeing the three congregations united in one order, and it was principally due to him that this was effected in 1892. In recognition of this he was elected the first "General of the Order of the Reformed Cistercians of Our Lady of La Trappe". After untiring efforts he succeeded in recovering possession of Cîteaux, the cradle of the order, and making it anew the mother-house, himself becoming its abbot, after resigning that of Septfons (1899). His deep learning and unceasing labours, as well as his tried fidelity, gave him great influence at the Roman Court, where both Pius IX and Leo XIII showed him constant signs of esteem and appreciation, particularly by assigning to him various important missions.
Abbaye de St. Marie du Mont (Chateauroux, 1898); DE PREVILLE, Zouave du Pape et soldate de Dieu (Paris, s. d.); FICHAUX, D. Sebastian Wyart, Abbe-General de l'Ordre Cist. Ref. (Lille, 1910); IDEM, Sermon au service funebre du Revme. D. Sebastian Wyart (Lille, 1906); CHAZELLES, Allocuton au service funebre du Revme. D. Sebastian Wyart a la Grace Dieu (Besancon, 1904); ORBRECHT, The Trappists of the Three Fountains in Messenger of the Sacred Heart; Histoire abregee de l'ordre de Cîteaux (St. Brieuc, 1897); Notes sur D. Sebastian Wyart extrait de l'histoire du College de Turcoing, MSS.
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Theophilus
Bishop of Antioch. Eusebius in his "Chronicle" places the name of Theophilus against that of Pope Soter (169-77), and that of Maximinus, Theophilus's successor, against the name of Eleutherus (177-93). This does not mean that Maximinus succeeded Theophilus in 177, but only that Theophilus and Maximinus flourished respectively in the times of Soter and Eleutherus. Lightfoot and Hort showed that Eusebius, having no such precise chronological data for the bishops of Antioch as he had for those of Rome and Alexandria, placed the names of the Antiochene bishops against those of contemporary Roman bishops (Lightfoot, "St. Ignatius", etc., II, 468 sq., and St. Clement", etc., I, 224 sqq.). When therefore we find in the third book of Theophilus, "Ad Autolychum", that the writer was alive after the death (180) of Marcus Aurelius, it does not follow, as even writers like Harnack and Bardenhewer suppose, that Eusebius made a chronological blunder.
The "Ad Autolychum", the only extant writing of Theophilus, is an apology for Christianity. It consists of three books, really separate works written at different times, and corresponds exactly to the description given of it byEusebius as "three elementary works" (Hist. eccl., IV, xxiv). The author speaks of himself as a convert from heathenism. He treats of such subjects as the Christian idea of God, the Scripture accounts of the origin of man and the world as compared with pagan myths. On several occasions he refers (in connection with the early chapters of Genesis) to an historical work composed by himself. Eusebius (op. cit.) speaks of refutations of Marcion and Hermogenes, and "catechetical books". To these St. Jerome (De vir. illust., xxv) adds commentaries on Proverbs and the Gospels. He speaks of the latter in the prologue to his own commentary on the Gospels, and also in his epistle "Ad Algasiam", where we learn that Theophilus commented upon a Diatessaron or Gospel Harmony composed by himself ("Theophilus . . . quattuor Evangelistarum in unum opus compingens"). A long quotation in the same epistle is all that survives of this commentary, for Zahn's attempt to identify it with a Latin commentary ascribed in some manuscripts to Theophilus has found no supporters.
BATIFFOL, Anciennes litteratures chretiennes: Lit. grecque. 101-2; ZAHN, Forschung. zur Gesch. des N.T. Kanons, II; HARNACK, Altchrist. Lit., 496 sq.; IDEM, Chronologie, I, 319 sq.; BARDENHEWER-SHAHAN, Patrology (St. Louis, 1908), 65-7. For Theophilus's teaching concerning the Eternal Word see NEWMAN, Causes of Rise and Success of Arianism in Tracts Theol. and Eccles. (London, 1908), 255- 57. The Ad Autolychum was first published by FRISIUS (Zurich, 1546); the latest ed. by OTTO, Corp. apologet., VIII (Jena, 1961). English tr. by FLOWER (London, 1860), and in CLARKE, Ante-Nicene Library. The supposed Commentary on the Gospels was first printed by DE LA BIGNE, Bibl. SS. Patrum, V (Paris, 1575), then by OTTO (loc. cit.), then by ZAHN (loc. cit., 29-85). For references to literature in this commentary see BARDENHEWER; MORIN in Revue Benedictine, XXII, 12 sq.; and QUENTIN in Revue Benedictine, XXIV, 107 sq. QUENTIN gives reasons for regarding John of Jerusalem as possibly the author. For monographs on Theophilus's doctrine see BARDENHEWER.
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Theophilus
Patriarch of Alexandria (385-412). Concerning the extraction and early life of Theophilus we have but scanty information. He had a sister of similar temperament and St. Cyril, his successor, was his nephew. Hydatius ("Chron.", II; P.L., LI, 874) calls him a "most learned man", and dedicates to him an Easter table for 100 years. St. Jerome informs us that he did not come forward as a public teacher before 385 ("Contra Rufin.", III, 18, in P.L., XXIII, 492). After his election to the Patriarchate of Alexandria (385) he showed himself a man of great intellectual gifts and capacity, but also extremely violent and unscrupulous in the choice of his means. His name is connected with three important historical events: the decay of paganism in Egypt, the Origenistic controversy, and the deposition and banishment of St. John Chrysostom. About 390 Theophilus deprived the pagans of Alexandria of a temple, probably with the consent of the Emperor Theodosius I, and apparently destroyed several other temples (Socrates, V, 16; Ammian., XXII, xi, 7). A riot ensued, and a number of Christians were slain. With Theophilus at their head, the Christians retaliated by destroying the celebrated temple of Serapis, on the ruins of which the patriarch erected a church. He also erected a magnificent church at Canope. In 391 or 392 Theophilus was requested by the Synod of Capua to exert his influence to end the schism at Antioch. However, he failed to establish peace, and it was only in 398 that St. John Chrysostom, with the assistance of Theophilus, succeeded in re-establishing ecclesiastical communion between Flavian and Rome.
Until 399 Theophilus was regarded as a friend of Origen and the Origenists. Many of the so-called Origenist monks were among his best friends; some of them he appointed to ecclesiastical offices and dignities: for example, he named Isidore archpresbyter and patriarchal oeconomos, and raised others to the episcopate. In the quarrel between Johannes-Rufinus and Epiphanius-Jerome he took the side of the first (Socrates, VI, 10), informed Jerome through Isidore in 396 that he should show more respect for the authority of his bishop, John of Jerusalem (Epp. lxiii and lxxxii; "Contra Rufin.", III, 17; "Contra Johannem Hieros.", 37), and accused St. Epiphanius of anthropomorphism. He also banished the Egyptian bishop Paulus, an opponent of the Origenists, and reproached St. Jerome for the hospitality he showed him (Jerome, "Contra Rufinum", III, 17 and 78). Between 399 and 400 Theophilus suddenly altered his attitude; the chief motive for the change seems to have been a personal quarrel with the archpresbyter Isidore, well known as a friend of the Origenists. Isidore had taken charge of a sum of money and, in accordance with the express request of the donor, did not inform Theophilus, who suffered from a "mania for building" and avarice (St. Isidore Pelus., Ep. i, 152). The patriarch heard of the matter, however, and did not shrink from the vilest slanders against Isidore and even acts of violence (Pall., VI; Sozomen, VIII, 12). Isidore found protection with his friends, the monks of Nitria, whereupon Theophilus turned against them also. At first he set the anthropomorphic-minded monks, the enemies of the Origenists, against them, although he had condemned their views in his Easter letter of 399 (Sozomen, VIII, 11; Cassian, "Coll.", X, 2), then directed against them his Easter letter of 401 (P.L., XXI, 773), and finally condemned Origenism at the Synod of Alexandria in 401.
Then placing himself at the head of soldiers and armed servants he marched against the monks, burned their dwellings, and ill-treated those whom he captured (Pall., vii; Socrates, VI, 7; for Jerome's congratulations to Theophilus see Jerome, Ep. lxxxvi). The monks, about 300 in number, proceeded first to Palestine, where the majority of them settled near Scythopolis; the four Tall Brethren meanwhile proceeded to Constantinople to ask protection and justice from St. John Chrysostom and the emperor. Theophilus was summoned to Constantinople to answer their charges, and thus begins his connection with the tragedy of Chrysostom, which soon took the first place in his and the public interest (see ST. JOHN CHRYSOSTOM). At the Synod of the Oak in 403 Theophilus concluded an equitable peace with the persecuted monks, and on his return to Alexandria is said to have again received the books of Origen (Socrates, VI, 17). That Theophilus may have been really very "broad-minded", is shown by the fact that he consecrated the philosopher Synesius bishop about 410, although the latter had not yet been baptized, and had stipulated that, as bishop, he might retain his wife and adhere to his Platonic views (pre-existence of soul, allegorical explanation of the Resurrection, etc.). As a writer Theophilus did not attain much prominence. In addition to his Easter letters, of which three are extant in a Latin translation by Jerome (P.L., XXII, and P.G., LXV, 53 sqq.), he wrote "one large volume against Origen" (Gennadius, 33), of which some fragments are preserved (collected in Gallandi, "Bibl. vet. patr.", VII, 801-52; P.G., LXV, 33-68; Zahn, "Forschungen zur Gesch. des neutest. Kanons", II, Erlangen, 1883, p. 234 sqq.). The Canons ascribed to Theophilus are in Pitra, "Juris eccles. Graecor. hist. et monum.", I (Rome, 1864), 546-649. Inauthentic and doubtful writings were also in circulation under Theophilus's name (Gennadius, 33: "Legi et tres libros suo nomine titulatos, sed lingua inconsonans est. Non valde credidi").
In addition to the sources already mentioned, consult: THEODORET, Hist. eccl., V, xxii; SULPICIUS SEVERUS, Dial., I, 6-7, in P.L., XX, 187-8; TILLEMONT, Memoires, XI (Paris, 1698-1712), 441-99, 633-8; CEILLIER, Hist. generale, VII (Paris, 1729-63), 438-47; PRAT, Origene (Paris, 1907), xlviii sq.; VINCENZI, Historia critica; quaestiones inter Theophilum Epiphanium, Hieronymum, adversarios Origenis et inter Origenis patronos Joh. Chrysostomum, Rufinum et monachos Nitricenses (Rome, 1865); CAVALLERA, Le schisme d'Antioche (Paris, 1905), 283-4; KOCH, Synesius von Cyrene bei seiner Wahl u. Weihe zum Bischof in Histor. Jahrb., XXIII (1902), 751-74.
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Théophraste Renaudot
b. at Loudun, 1586; d. at Paris, 25 October, 1653. Doctor of the medical faculty at Montpellier in 1606, he travelled in Italy in order to study the workings of the pawn-shop (mons pietatis) in that country. On his return to France, Leclerc du Tremblay, known as Pére Joseph, summoned him to court to explain his theories on the alleviation of poverty. He was named physician in ordinary to the king (1612) and in 1617 obtained the privilege of founding an intelligence office where poor people might make known their needs, free of charge, and inquire as to places where work could be had, and where charitable people could learn the names of the deserving poor. In 1618, he received the title of commissioner-general to the poor of the kingdom. In 1628, after the surrender of La Rochelle, he became a Catholic and from this time, thanks to the help of Richelieu, his charitable activity was most fruitful. Renaudot added to his intelligence office a pawn-shop and an auction-house. On 30 May, 1631, he established a weekly, the "Gazette de France", in which he defended the politics of Richelieu. About 1632, he created in his intelligence office weekly conferences which constituted a kind of free school of medical sciences. Finally, dating from 1640, he inaugurated free consultations for the sick, in which he was assisted by fifteen physicians, and free visiting physicians. He published "La présence des absents" (1642), the first treatise in France on diagnosis, and which aimed at permitting sick persons at a distance from all medical aid to describe their symptoms to the physician. In 1640, the medical faculty of Paris wished to forbid him to practise; it relied upon Parliament, which was hostile to Richelieu, and a pamphlet of Guy Patin violently attacked Renaudot. Louis XIII by a decree of 14 July, 1641, decided in favour of Renaudot, but after the deaths of Richelieu and Louis XIII, his enemies renewed their attacks, pretending that he had accused Louis XIII of favouring Lutheranism and that he had calumniated Anne of Austria. The provost of Paris at the end of 1643, and Parliament in 1644, prohibited him from the practice of medicine, and the medical faculty, 4 June, 1644, officially inaugurated another system of free consultations. Renaudot was, nevertheless, a pioneer in relief work for the poor, journalism, and medicine. The medical theories which he had held against the medical faculties of his times in favour of the use of antimony, laudanum, and quinine, have prevailed since his death. During the last years of his life he devoted his time wholly to the "Gazette".
HATIN, Théophraste Renaudot (Paris, 1883); DE LA TOURETTE, Théophraste Renaudot (Paris, 1884).
GEORGES GOYAU 
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Theophrastus Paracelsus
Celebrated physician and reformer of therapeutics, b. at the Sihlbrücke, near Einsiedeln, in the Canton of Schwyz, 10 Nov., 1493; d. at Salzburg, 24 Sept., 1541. He is known also as Theophrastus von Hohenheim, Eremita (of Einsiedeln), and Theophrastus Bombastus von Hohenheim. It is now established that the family originally came from Würtemberg, where the noble family of Bombastus was in possession of the ancestral castle of Hohenheim near Stuttgart until 1409, Paracelsus is the Latin form in common use among the German scholars of the time. Wilhelm Bombast von Hohenheim, physician to the monastery of Einseideln and and father of Theophrastus, changed the family residence to Villach in Carinthia (c. 1502), where at the time of his death (8 Sept., 1534), he was city physician.
Paracelsus mentions the following as his earliest teachers, his father, Eberhard Paumgartner, Bishop of Lavant, Matthæus Schacht, Bishop of Freising. He was initiated into the mysteries of alchemy by Joannes Trithemius (1462-1516), Abbot of Sponheim, and a prolonged interval spent in the laboratories of Sigmund Fugger at Schwaz made him familiar with metallurgy. All his life restless and eager for travel, he attended the most important universities of Germany, France, and Italy, and, in 1526, went to Strasburg, where, already a doctor, he joined the guild of surgeons. The same year he was appointed, probably through the influence of Joannes Oecolampadius, the theologian, and Joannes Frobenius, the publisher, to the office of city physician of Basle, with which was connected the privilege of lecturing at the university.
His teaching, as well as his opposition to the prevailing Galeno-Arabic system, the burning of Avicenna's writings in a public square, the polemical tone of his discourses, which, contrary to all custom, were delivered in German, his dissensions with the faculty, attacks on the greed of apothecaries, and to a certain extent, also, his success as a practitioner--All drew upon him the hatred of those in authority. In February he fled from Basle to Colmar. A typical vagrant, his subsequent life was spent in continual wandering, surrounded by a troop of adventurers, with the reputation of a charlatan, but all the while observing all things with remarkable zeal, and busied with the composition of his numerous works. In 1529 we find him at Nuremberg, soon afterwards at Beritzhausen and Amberg, in 1531 at St. Gall, later at Innsbruck, in 1534 at Sterzing and Meran, in 1535 at Bad Pfäffers, Augsburg, 1537 at Vienna, Presburg, and Villach, and finally at Salzburg, where he died a natural death and, in accordance with his wish, was buried in the cemetery of St. Sebastian. The present tomb in the porch of St. Sebastian's Church, was erected by some unknown person in 1752. According to recent research the portrait on the monument is that of the father of Paracelsus. Paracelsus did not join the ranks of the Reformers, evincing, rather, an aversion to any form of religion. The clause in his will, however, giving directions for a requiem Mass would indicate that before his death he regarded himself as a member of the Church.
Paracelsus is a phenomenon in the history of medicine, a genius tardily recognized, who in his impetuosity sought to overturn the old order of things, thereby rousing bitter antagonists. He sought to substitute something better for what seemed to him antiquated and erroneous in therapeutics, thus falling into the mistake of other violent reformers, who, during the process of rebuilding, underestimate the work of their contemporaries. He was not in touch with the humanist movement or with the study of anatomy then zealously pursued, the most prominent factors in reorganization; leaving out of consideration his great services to special departments, he stands alone and misunderstood. His influence was felt specially in Wittenberg, but only in a few schools of Germany, while he was entirely discounted throughout Italy.
He sought the cause of pathological changes, not in the cardinal humours, blood, phlegm, yellow and black gall (humoral pathology), but in the entities, which he divided into ens astrorum (cosmic influences differing with climate and country), ens veneni (toxic matter originating in the food), the cause of contagious diseases, ens naturale et spirituale (defective physical or mental constitution), and ens deale (an affliction sent by Providence). The diseases known as tartaric, especially gout and lithiasas, are caused by the deposit of determinate toxins (tartar), are discovered chiefly by the urine test, and are cured by means of alkalies. Like the followers of Hippocrates he prescribes the observation of nature and dietetic directions, but attaches too great a value to experience (empiricism). In nature all substances have two kinds of influences, helpful (essentia) and harmful (venena), which are separated by means of alchemy. It requires experience to recognize essences as such and to employ them at the proper moment. His aim was to discover a specific remedy (arcanum) for every disease.
It was precisely here, however, that he fell into error, since not infrequently he drew a conclusion as to the availability of certain remedies from purely external signs, e. g., when he taught that the pricking of thistles cures internal inflammation. This untrustworthy "doctrine of signatures" was at a later date developed farther by Rademacher, and to a certain extent also by Hahnemann. Although the theories of Paracelsus as contrasted with the Galeno-Arabic system indicate no advance, inasmuch as they ignore entirely the study of anatomy, still his reputation as a reformer of therapeutics is justified in that he broke new paths in the science. He may be taken as the founder of modern materia medica, and pioneer of scientific chemistry, since before his time medical science received no assistance from alchemy. To Paracelsus is due the use of mercury for syphilis as well as a number of other metallic remedies, probably a result of his studies in Schwaz, and partly his acquaintance with the quicksilver works in Idria. He was the first to point out the value of mineral waters, especially the Pfäffer water, even attempting to produce it by artificial means. He recognized the tincture of gallnut as a reagent for the iron properties of mineral water. He showed a particular preference for native herbs, from which he obtained "essences" and "tinctures", the use of which was to replace the curious composite medicines so popular at the time. Regarding him from an ethical standpoint, his noble ideals of the medical profession, his love for the poor, and his piety deserve to be exalted. The perusal of his writings disproves the accusation of drunkenness which had so often been made against him by his enemies.
For the most part Paracelsus dictated his works, in many cases bequeathing the manuscript to friends with the request to have it printed. His name, being well known, was often misappropriated, so that later it became necessary to draw a fixed line between authentic and unauthentic writings. The former are characterized by a simple, direct, intelligible style. Cf. Schubert-Sudhoff, "Paracelsusforschungen" (Frankfort on the Main, 1887-89); Sudhoff, "Bibliographia Paracelsica" (Berlin, 1894); Idem, "Versuch einer Kritik der Echtheit der Paracelsischen Schriften" (Berlin, 1894-99). The best of the collective editions, which, however, includes some unauthentic works, is that of Huser (Basle, 1589-91, 10 vols.; Frankfort, 1603, 3 vols.; Strasburg, 1616). A detailed list of the authentic and unauthentic writings is to be found in Albr. von Haller, "Bibliotheca medicinæ practicæ", II (Basle, 1777), 2-12. Among his most important writings may be mentioned: "Opus Paramirum" I, II, re-edited by Dr. Franz Strunz (Jena, 1904), which contains the system of Paracelsus; "Drei Bücher von den Franzosen" (syphilis and venereal diseases); "Grosse Wundarznei, über das Bad Pfäffers, über die Pest in Sterzing".
FERGUSON, Bibliographia Paracelsica (Glasgow, 1877); The Hermetic and Alchemical Writings of Aureolus Philippus Theophrastus Bombast; ed. WAITE (London, 1894); HARTMANN, The Life of Paracelsus and the Substance of his Teachings (London, 1886); MOOK, Theophrastus Paracelsus (Würtzburg, 1876); ABERLE, Grabdenkmal, Schädel und Abbildungen des Theophrastus Paracelsus (Salzburg, 1891); STRUNZ Theophrastus Paracelsus sein Leben und Persönlichkeit (Leipzig, 1903).
LEOPOLD SENFELDER 
Transcribed by Thomas J. Bress

Theosophy[[@Headword:Theosophy]]

Theosophy
(Theosophia = "wisdom concerning God")
Theosophy is a term used in general to designate the knowledge of God supposed to be obtained by the direct intuition of the Divine essence. In method it differs from theology, which is the knowledge of God obtained byrevelation, and from philosophy, which is the knowledge of Divine things acquire by human reasoning. It is often incorrectly confounded with mysticism, for the latter is properly the thirst for the Divine, the aspiration for the invisible, and hence a natural manifestation of the religious sentiment. By intuition or illumination the initiated Theosophists are considered to be in harmony with the central principle of the universe. This knowledge of the secret forces of nature of the true relation between the world and man frees them from the ordinary limitations of human life, and gives them a peculiar power over the hidden forces of the macrocosm. Their exceptional faculties are alleged as experimental proof of their superior science: they are the only guarantee of the truth of their teaching. They are said to transmit this truth by way of revelation. Thus theosophy appeals to tradition but not in the Christian sense.
(1) India is the home of all theosophic speculation. Oltramere says that the directive idea of Hindu civilization is theosophic. This development covers a great many ages, each represented in Indian religious literature. There are formed the basic principles of theosophy. Knowledge of the occult laws in nature and in life, the intuitive method, superhuman powers, hostility to established religion are not all equally apparent in each age, but are present conjunctively or separately through the whole course of its history. The early Brahmanic writings contain the germs, which have gradually developed into a rich vegetation of ideas and beliefs. These ideas are organized into systems, not however homogeneous or autonomous but mixed with other belief. Then they leave the schools to act upon the masses, either in forming a religion, e.g. Buddhism, or in penetrating popular religions already existing, e.g. Hinduism. Thus the Upanishads teach: that the individual soul is identical with the universal soul, hence the doctrine of advaita, i.e. non-duality; that the individual existence of the soul is a state of suffering, hence the doctrine of samsara, i.e. metempsychosis; that the individual soul is delivered from suffering by its reunion with the universal soul, a reunion realized by seizing the consciousness of identity with it, hence the doctrine of moksa, i.e. salvation. The basic doctrines of the Vedanta and Saukhya systems are monistic Pantheism, intuition as the supreme means to reach truth, metempsychosis, the world of sense is only a very little part of the category of things, the theory and method of salvation strictly intellectual. These systems developed form the Upanishads. The final development is the Yoga. Yoga, i.e. "one who fits himself, or exercises", refers to the exercises practiced to free the soul from the body, which to it is like a string to a bird. Some of these exercises were: to rid one's self of moral faults (though the masters do not agree as to what these faults are); to sit in certain painful postures, check the breath, and reduce thought to a minimum by staring at the tip of the nose; to place the soul in a particular part of the body, and so gradually acquire mastery over it, or, rather, let the soul, the true self, acquire mastery over the body; to stave and learn to subsist on air or even without it; to concentrate thought by meditation, i.e. to think of nothing. Thyana, the highest state of which is the cataleptic trancesamadhi, in which the mind is suppressed but the soul is in full activity. In this sate the person is a mahatma, i.e. master-soul and can enjoy a temporary release from the body which it leaves to go roaming about, performing wonderful feats on material nature and controlling other less powerful souls. This latter was the secret of the Yoga's real power and was supposed to be done by a transfer of soul. When the soul re-enters the body, the Yoga wakes and is like other people. By repeated exercises the soul can become so strong that is secures perpetual release from the body, thus, according to the older Yoga teaching, it flies to heaven where it enjoys great happiness, riding in a celestial car attended by lovely women and music; but with the latter Yogas, on breaking all bodily bonds it formed immediate absorption into the Supreme Soul.
(2) Theosophic teaching comes to the front in the third period of Greek philosophy. Hence it is found in the Jewish-Greek philosophy with the neo-Platonists. The theosophic atmosphere due to the influence of the Orient is plainly shown in Plotinus. The Gnostic systems reveal more theosophy than theology and in the Jewish Kabbala is found a theosophy mixed with various forms of magic and occultism. The Renaissance brought into modern thought neo-Platonism and the Kabbala, e.g. Reuchlin (d. 1492), Agrippa (d. 1535), Cardano (d.1576), Paracelsus (d.1540), Weigel (d. 1588). More important is the teaching of Jakob Böhme (d.1624). He taught that the "eternal dualism" of God is the ultimate cause of all evil; that there is a "dark" negative principle in God, which evil element makes manifest His goodness. Without this there would be no revelation. Further, were it not for this principle God could not know Himself. Böhme's teaching influenced Baader, Schelling, and Gegel. Theosophic principles colour the theology of Swedenborg, and are found in the group of modern thinkers, especially neo-Hegelians, who claim that the existence of God is know by direct intuition or by a special faculty of the soul.
A new importance of these teachings in modern thought is due to the school of Modern theosophy dating from the foundation of the Theosophical Society in New York City by Madame Blavatsky in 1875. She is the chief and only authority for the revelation of so-called Tibetan occultism. A.P. Sinnett however used the term Esoteric Buddhism. They claimed to have the true solution for the problems of the universe and of man from the Upanishads and Buddhist Sutras through Oriental savants, mahatmas, the faithful depositories of a profound and superhuman wisdom. In fact, a great part of their nomenclature is derived from India, and they seek there for a justification of teachings drifting about in modern thought and derived to a great extent, if not wholly, from neo-Platonic and Jewish sources through the Renaissance. The objects of the society are: to form the nucleus of a universal brotherhood of humanity without distinction of race, creed, sex, caste, or colour; to encourage the study of comparative religion, philosophy, and science; to investigate the unexplained laws of nature and the powers latent in man. This last clause gives occasion to include magic, the occult, the uncanny, and the marvelous in any and every form. Madame Blavatsky, with Colonel Olcott, went to India in 1878. Shortly afterwards her frauds were exposed through letters written by her and published by Columb and his wife, who had been in her service. This was acknowledged by the London Society of Psychical Research, which in Nov., 1884 sent R. Hodgson, of St. John's College, Cambridge to investigate (Edmund Garrett, "Isis very much Unveiled", London, 1895; Francis Podmore, "Studies in Psychical Research"). In spite of this, however, the teaching was continued and propagated by her disciples Mrs. Besant, Col. Olcott, A.P. Sinnett, and others.
Modern theosophy claims to be a definite science. Its teachings are the product of thought, and its source is consciousness, not any Divine revelation. As a science it is supposed to be based on investigation and experimentation of the occult laws in nature and in human life. Only those qualified for the inquiry can grasp these laws, and they gain from this knowledge certain superhuman powers. Mrs. Besant calls it the great synthesis of life, i.e. of religion, science, and philosophy, as old as thoughtful humanity, proclaimed in a new form suited to the present time. Its aim is that spirit is and can become the master of matter. Hence it is considered as a protest against materialism which teaches that thought and feeling are the results of the aggregations of matter. Theosophy on the contrary sees in matter an instrument of life, and in thought the creative and moulding power of matter.
The basic teaching of theosophy is the universal brotherhood of humanity. Hence springs the preaching of toleration to all persons and to all varieties of belief, e.g. Buddhists, Christians, Atheists, It considers the different religions as methods adopted by man in the search for God. They are of necessity various, because men differ in temperament, type, needs, and stages of evolution. Hence they are different and imperfect expressions of truth. As such it says: "we cannot afford to lose any of the world's religions, for each has its partial truth and its characteristic message which the perfect man must acquire." Hence theosophy appeals to men as the great peacemaker, for it teaches that all religions mean one and the same thing, or rather that they are all branches of a single tree. In this sense it attacks comparative mythology which tries to show that religion was originally the fruit of man's ignorance wand will disappear with the increase of knowledge, whereas in fact religion comes from Divine knowledge, i.e. theosophy.
The principle of universal brotherhood rest upon the 'solidarity' of all living, of all that is, in the one life and one consciousness. Solidarity springs from the belief in the immanence of God, the only and external life manifested in the multiplicity of creation. All forces are external; there is no supernatural, except the superhuman and supersensuous, i.e. powers greater that those normally exercised by man, which, however, can be developed. Ignorance therefore makes the miracle. Hence there is on personal God, and fro this reason Madame Blavatsky and Mrs. Besant say that theosophy is more readily embraced by Atheists and Agnostics. Hence also Colville could teach that the spirit or soul in man is the only real and permanent part of his being; everything else pertaining to him is illusory and transitory. Solidarity, i.e. the common life pervading all things, is thus made the basis of morality. Hence a wrong done to one is done to all, as e.g. an injury inflicted on one part of the human organism results in pain diffused and felt throughout. At the same time we are told that God is good and man immortal, that the "immanence of God justifies religion", i.e. the search after Him, that all things move to good and to man's benefit, that man must understand and co-operate with the scheme of things.
Man has seven aspects, or rather is being composed of seven principles. These are viewed in two groups: the Quarternary, corresponding to our animal nature, i.e. soul and body, the mortal part of man, the products of evolution; and the Triad, corresponding to our spiritual nature, i.e. spirit, for theosophists say that Christian philosophy hold the threefold division of body; soul, and spirit in man. The Quaternary is made up of Sthula Sharira, i.e. physical body; Linga Sharira, i.e. astral double; Prana, i.e. principle of life; Kama, i.e. our passional nature. The Triad is composed of: Manas, i.e. mind or the thinker; Buddhi, i.e. the dwelling-place of spirit;Atnir, i.e. spirit. Hence we find Atnir-Buddhi used conjointly. This Triad is called the Immortal Triad. It is united to the Quaternary by Manas, in itself viewed as Higher Manas, sending out a Ray, which as Lower Manas is imbedded in Karma. Thus Kama-Manas is the link joining our animal to our spiritual nature, and is the battle-ground of life's struggles. Man is primarily divine, a spark of the Divine life; this living flame passing out from the Central Fire, weaves for itself coverings within which it dwells and thus becomes the Triad, the Atma-Buddhi-Manas, the Immortal Self. This sends out its Ray, which becomes encased in grosser matter, in the Kamic body, in the Astral Double, and in the physical body. The Astral Double, i.e. rarer matter, the exact double of the physical body, plays a great part in spiritualistic phenomena. The Manas is the real I, the reincarnating ego makes the human personality. The Quaternary as a whole is viewed as the Personality, i.e. the shadow of the self. In fact each principle or aspect may be considered a Personality in so far as it undervalues Atma, i.e. throws its shadow over Atma, i.e. the One Eternal Existence. The seer however knows that Atma is the one reality, the essence of all things, that Atma-Buddhi is the Universal One Soul, itself an aspect of Atma, that Atma-Buddhi-Manas is the individual mind or Thinker, that the shadow of Manas, our Atma-Buddhi, makes men say "my soul" and "thy soul", whereas in reality we are all one with Atma, the Unknown Root. After death all of the Manasic Ray that is pure and unsoiled gradually disentangles itself, carrying with it such of life's experiences as are of a nature fit for assimilation with the Higher Ego. The Manasic Ego united to Atma-Buddhi passes into the Devachonic state of consciousness, rapt in blissful dreams coloured by the experiences of the earth-life. This state is a continuation of the earth-life shorn of its sorrows, and a completion of its noble and pure wishes.
Theosophy is not only a basis of religion; it is also a philosophy of life. As such, its main teachings are reincarnation and the law of Karma. Karma is the outcome of the collective life, a law of ethical causation. In the past incarnation the ego had acquired certain faculties, set in motion certain causes. The effect of these causes and of causes set in motion in previous incarnations and not yet exhausted are its Karma and determine the conditions into which the ego is reborn. Thus inequalities of natural gifts, e.g. genius, of temperament and of character are explained. The law of progress is the law of involution and evolution, the returning of the Divine Spark into a unity with Spirit through various reincarnations, which are viewed as a process of purification. Sin, poverty, and misery are the fruits of ignorance, and are gradually removed as the spirit in us becomes freed from earthly dross. There is no heaven nor Hell. Death is the passage from this state of life to another. There is an evolution behind and before, with absolute certainty of final attainment for every human soul, i.e. to be one with the Absolute. As man advances in this process his spirit becomes stronger, and can develop latent powers, not shown in ordinary mortals.
Criticism
In of a Christian ethical phraseology, theosophy in reality is a form of pantheism, and denies a personal God and personal immortality. Its appeal to the spiritual in man, and its striving after union with the Divine are based upon a contradictory metaphysic, an imaginary psychology, a system of ethics which recognizes no free-will, but only the absolute necessity of Karma. No evidence or proof is given for its teaching except the simple statements of its leaders. The denial of a personal God nullifies its claim to be a spiritualistic philosophy. Judging it as presented by its own exponents, it appears to be a strange mixture of mysticism, charlatanism, and thaumaturgic pretension combined with an eager effort to express its teaching in words which reflect the atmosphere of Christian ethics and modern scientific truths.
Wright, Modern Theosophy (Boston and New York, 1894): Besant, Theosophical Manuals (London, New York and Madras, 1892); Lectures on the History of Religons: Catholic Truth Society: V, Theosophy (London and New York, 1911); Hull, Theosophy and Christianity (Catholic Truth Society); De Grandmaison, Le Lotus Bleu in series Science et Religion (Paris); Busnelli, Manuale di Teosofia (Rome, 1910); Oltramere L'historie des idées théosophiques dans l'Inde (Paris); Clarke in The Month (Jan., Feb., March, 1897).
JOHN T. DRISCOLL 
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Thera (Santorin)
DIOCESE OF THERA (SANTORINO)
Diocese in the Cyclades. About the year 2000 B.C., the extinguished volcano of the island renewed its activities, destroyed the population, and a portion of the island which was engulfed in the sea. In 236 B.C. another eruption separated the island of Theresa from Thera; in 196 B.C. the islet of Hiera sprang up (Palaeo-Kaimeni); in A.D. 46 appeared Thia, which was afterwards swallowed up by the sea; in 1570 a portion of the island of Thera caved in; in 1573 and 1711 two new islands arose; in 1866 there was a new volcanic eruption which lasted two years. The ancient town of Thera has been discovered at Haghios-Stephanos, near Mesavouno; the Ptolemies established an important garrison there. Some time after the eruption of the year 2000 B.C., the island called Calliste was repeopled by the Phoenicians, then by the Dorians who named it Thera about the year 620 B.C.; it became successively a tributary of Sparta, Athens, the Ptolemies, and finally the Romans. It is believed that Christianity was already introduced there in the second century and that certain tombs belonged to that epoch (Hiller von Gartringen, "Thera", III, 195); a very old church dedicated to Saint Michael and other very ancient churches have been found there. The See of Thera was a suffragan of Rhodes in the seventh and tenth centuries (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatuum", 542, 558). It became a metropolitan see in the eighteenth century and after the incorporation of the island with the Kingdom of Greece it was reduced in 1833 to a bishopric, which rank it still holds.
Le Quien (Oriens christ., I, 941) and Hiller von Gartringen (Thera, III, 198) give a list of twenty Greek bishops, of whom the greater part are posterior to the sixteenth century; this list could easily be completed. In 1207 the island fell into the power of a Latin lord, himself subject to the Duke of Naxos; the population decreased continually and in 1457 there were no more than 300 persons. In 1566 Thera fell under the domination of the Turks and took the name of Deir-Menlik. It received the name of Santorin only in the Middle Ages from Saint Irene to whom the island had a special devotion. A Latin diocese, suffragan of Naxos, was established there; a number of bishops are known, who belonged principally to the fourteenth century (Le Quien, op. cit.; III, 1007-12; Eubel, "Hierarchia catholica medii aevi", I, 456; II, 252; III, 309). Thera, in the district of the Cyclades, numbers 15,000 inhabitants, of whom 400 are Catholics; 8 secular priests; 1 parish; 2 churches with a resident priest; and 6 chapels. There is also a house of Lazarists, a convent belonging to the Sisters of Charity and another to the Dominican Sisters. The bishop has jurisdiction also over the islands of Ios, Amorgos, Siphnos, Seriphos, and Melos; the last only has Catholic inhabitants.
SMITH, Dict. of Gr. and Rom. Geog., S.V.; PEGUES, Histoire du volcan et des iles volcaniques de Santorin (Paris, 1842); CIGALLA, General statistics of the Island of Thera (Hermopolis, 1850), in Greek; LACROIX, Iles de la Grece (Paris, 1853), 484-92; MAMET, De insula Thera (Lille, 1874); FOUQUE, Santorin et ses eruptions (Paris, 1879); VON GARTRINGEN, Thera (3 vols., Berlin, 1899-1904); Missiones catholicae (Rome, 1907), 149.
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
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Thermae Basilicae
A titular see in Cappadocia Prima, suffragan of Caesarea. The Greek "Notitiae episcopatuum" down to the thirteenth century describe the see as the first suffragan of Caesarea. Perhaps there was a bishop from the time of St. Basil; in any case four others are mentioned: Firminius, present at the Council of Chalcedon, 451; Photinus, at the Council of Constantinople, under the patriarch Gennadius (459); Musonius, exiled by Justin I, about 518; Theodore, present at the Sixth Oecumenical Council of Constantinople, 681, and at the Council in Trullo, 692 (LeQuien, "Oriens christ.", I, 389). This see is evidently the city which Hierocles (Synecdemus, 699, 2) names Therma, and which he places in Cappadocia Prima under the Caesarean metropolis. It may quite probably be identified with Aquae Sarvenae, which the "Tabula" of Peutinger places on the road between Tavium and Caesarea, the same, doubtless, as Sarvena, a city described on an inscription and by Ptolemy (V, 6, 12). This would be today Terzili Hammam, a village about twenty hours north of Caesarea, a vilayet of Angora, where there are hot mineral sulfur waters, still frequented. A part of the building containing the baths is of Roman construction; a Christian inscription has been found thereon. Therma, which the "Itinerarium Antonini", 204, places also on the road from Tavium to Caesarea, must be Iamush Pisheren Sou, a mineral spring to the north of Kir Shehir.
RAMSAY in Bulletin de correspondance hellenique, VII (Paris, 1883), 302 sq.; IDEM, Asia Minor (London, 1890), passim; MULLER, ed. DIDOT, Notes on Ptolemy, I, 854, 876.
S. PÉTRIDÈS 
Transcribed by John D. Beetham
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Thermopylae
A titular see and suffragan of Athens in Achaia Prima. It is the name of a defile about 4 miles long, whose principal passage was barred by a wall, which the Phocidians erected against the Thessalians in the sixth century B.C. It receives its name from two hot springs called today Loutra (the baths). There in the month of July, 480 B.C., Leonidas, King of Sparta, with 1300 Spartan soldiers and allies fell with his men while bravely opposing the enormous army of Xerxes. In 279 B.C. Brennus with 170,000 Gauls penetrated into Greece by this pass; it was there also that Antiochus III, King of Syria, was defeated by the Romans in 191 B.C., and where in A.D. 395 Alaric, King of the Goths, passed on his way to devastate Greece. In the sixth century Justinian restored the fortifications (Procopius, "De aedificiis", IV, 2). After the Latins in 1204 had overthrown the Byzantine Empire, Thermopylae was made a Latin diocese. Many letters from Innocent III, written in 1208 and 1210 to Bishop Arnulfus, are extant. The other bishops from the thirteenth to the sixteenth cenutry are mentioned by LeQuien ("Oriens christianus", III, 847-850; Gams, "Series episcoporum", 431; Eubel, "Hierarchia catholica medii aevi", I, 509; II, 275; III, 332); but many of them were only titulars. The see is referred to shortly after in "Liber censuum" of the Roman Church (ed. Fabre), II, 8; it was never a Greek diocese. Today it is known as Lycostomos on the bank of the Maliac Gulf in the district of Phoiotis. The passage is less difficult than formerly because the alluvium deposited by the Sperchios has caused the sea to recede and has facilitated a road between the waters and the mountain.
SMITH, Dict. of Greek and Roman Geog., s.v.
S. VAILHÉ 
Transcribed by John D. Beetham
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Thessalonica
(SALONIKI)
Titular metropolis in Macedonia. It was at first a village called Alia, situated not far from Axius, the modern Vardar; it subsequently took the name of Therma, from the thermal springs east and south of it. The gulf on which it was situated was then called the Thermaic Gulf. After having sheltered the fleet of King Xerxes and having belonged to the Athenians during the Peloponnesian War, Therma passed to the kings of Macedonia after the death of Alexander. Cassander, the son of Antipater, having enlarged the village and transported thither the inhabitants of the neighbouring villages, called it Thessalonica, in honour of his wife. Thenceforth the city grew steadily in importance. Unsuccessfully besieged by Æmilius Paulus, it only opened its gates after the victory of Pydna which made the Romans masters of Macedonia (168 B.C.). The kingdom was then divided into four districts, each of which had its capital and its conventus. Thessalonica was the capital of the second district. In 146 B.C. Macedonia was made a single province with Thessalonica as capital. This was the arrangement until the third and fourth century of our era, when four provinces were again formed. The proconsul had his residence at Thessalonica, as did later the prefect of Illyricum Orientale, who first resided at Sirmium. During the first civil war Thessalonica was the principal headquarters of Pompey and the Roman senators; during the second it supported Anthony and Octavius against the Triumvirs, receiving from them after the battle of Philippi the title of free city and other advantages, being allowed to administer its own affairs and obeying magistrates called politarchs.
Thessalonica received the title of colonia under the Emperor Valerian. Theodosius the Great punished the revolt of its inhabitants (390) by a general massacre in which 7000 were slain. In 479 the Goths attacked the city. Between 675 and 681 the Slavs unsuccessfully besieged Thessalonica four times. On 31 July, 904, a Mussulman corsair, Leo of Tripoli, came unexpectedly with his fleet and attacked the city, then the second in the empire, captured and pillaged it, and took away a great many prisoners. A dramatic account of the affair was written by a priest of Thessalonica, John Cameniates, who was an eyewitness (Schlumberger, "Nicéphore Phocas", Paris, 1890, 35 sqq.). In 1083 Euthymius, Greek Patriarch of Jerusalem, was commissioned by Alexius I Commenus to negotiate peace at Thessalonica with Tancred of Sicily, who had conquered a portion of Epirus and Macedonia and threatened to take possession of the rest. In August, 1185, Guillaume d'Hauterive, King of Sicily, besieged Thessalonica by sea with a fleet of 200 ships and by land with an army of 80,000 men; the city was captured, and all resistance from the Greeks punished with death. In the following year the city was recaptured by the Byzantines; the metropolitan Eustathius wrote an account of the campaign in a homily, which was read during theLent of 1186. In 1204, after the Latins had occupied Constantinople and a portion of the Byzantine Empire, Boniface, Marquis of Monferrato, proclaimed himself King of Thessalonica, his Latin Kingdom depending on the Latin Empire of Byzantium. He defended it against the Bulgars, whose tsar, the terrible Calojan, was assassinated under the walls of Thessalonica in 1207, and against the Greeks from Epirus. In 1222 the latter put an end to the Frankish Kingdom and took possession of Thessalonica, setting up an independent empire, the rival of that of Nicaea, with Theodore Comnenus as first sovereign. He was defeated in 1230 at Klokotinitza by the Bulgar Tsar, Assen II, and most of empire passed into the hands of the Bulgars. Thessalonica with the remaining cities was given to Theodore's brother, the Emperor Manuel.
In 1242 after a successful campaign against the Emperor of Thessalonica, John Vatatzes, Emperor of Nicaea, forced John Angelo to take only the title of despot and to declare himself the vassal. After the expedition of Vatatzes in 1246 Thessalonica lost all independence and was annexed to the Empire of Nicaea which in 1261 was once more removed to Constantinople. Unable to defend it against the Turks, the Greeks in 1423 sold Thessalonica to the Venetians, the city being captured 28 March, 1430, by the Sultan Murad and definitively incorporated in the Ottoman Empire. It was the scene of unheard-of-cruelties on the part of the Turks. In order to weaken the Greek element, so powerful in the city and in that part of Macedonia, the Sublime Porte offered a refuge about the end of the sixteenth century to the Jews driven from Spain by Philip II. They now number 80,000 out of 120,000 inhabitants; the remainder of the population consists of Turks, Greeks, Bulgars, Armenians, and nearly 3000 Catholics. The parish is directed by the Lazarists, the schools by the Christian Brothers. Thessalonica, which is the capital of a vilayet, grows constantly in importance, owing to its situation and its commerce, as well as to the part it played in the two military revolutions of 1908 and 1909 which modified the authoritative régime of the Turkish Empire.
The establishment of Christianity in Thessalonica seems to date from St. Paul's first journey to the city (see EPISTLES TO THE THESSALONIANS). Secundus and Aristarchus, companions of St. Paul, were natives of Thessalonica (Acts, xx, 4); Demas who abandoned the Apostle to go thither, seems likewise to have been born there (II Tim., iv, 9). According to Origen, who repeats an ancient tradition ("Comment in Ep. ad Rom.", in P.G., XIV, 1289), Gaius was the first Bishop of Thessalonica. Four persons of this name are mentioned in the New Testament, but the Gaius of Origen would be a native of Corinth (I. Cor., i, 14). Melito of Sardes relates that Antoninus Piuswrote to the Thessalonians not to tolerate in their city the tumult against the Christians (Eusebius, "Hist. eccl.", IV, 26). Alexander assisted at the Council of Nicaea in 325, at Tyre in 335, and at the consecration of the Holy Sepulchre in the same year. At the end of the same century Acholius baptized Theodosius the Great. Le Quien has compiled a list of 74 Greek titulars of this city, some of whom do not belong to it. Father Petit continued his task and gives a biographical account of more than 130. The most famous were: Rufus, who in the early fifth century acted constantly as intermediary between the papacy and the Eastern Churches; Eusebius, the correspondent of St. Gregory the Great and author of a work in ten books against the Monophysites; John, who early in the seventh century compiled the first book on the miracles of St. Demetrius; St. Joseph, brother of St. Theodore the Studite, and the victim in 832 of the Iconoclast persecutions; Leo the Philosopher, professor at the Magnaura, the master of Photius and of all the literary celebrities of the period; Michael Chumnos, the author of several canonical treatises in the twelfth century; Basil of Achrida, who took part in the theological discussions with the envoys of the pope or of the Emperor of the West; Eustachius, the celebrated scholiast of Homer; Gregory Palamas, the defender of the Hesychast theories and the bitter enemy of the Catholics in the fourteenth century, who is still regarded as one of the greatest doctors of the Schismatic Church; Isidore Glabas; Simeon, liturgist and canonist, d. in 1429, a year before the capture of the city by the Turks.
When Illyricum Orientale, comprising the two civil dioceses of Dacia and Macedonia, was ceded by Gratian in 379 to the Empire of the East, Pope St. Damasus in order to retain jurisdiction over these distant provinces appointed the Bishop of Thessalonica his vicar Apostolic. In this capacity the bishop resided at the local councils of the various provinces, judging and solving difficulties, save in more serious matters, wherein the decision was reserved to the pope. He also confirmed the election of metropolitans and simple bishops and granted authorization to proceed to ordination. Finally, he occupied a privileged place at the oecumenical councils and signed their decisions immediately after the patriarchs. He thus enjoyed the prerogatives of a patriarch, even to bearing the title, but was subject to the Patriarch of Rome. The Bishop of Constantinople sought to modify this organization by inducing Theodosius II to pass a law (14 July, 421) which attached all the bishops of Illyria to the Byzantine Church, and by having this law inserted in the Code (439); but the popes protested against this injustice and prevented the application of the law. Until 535 the Vicar Apostolic of Thessalonica exercised jurisdiction over all the provinces of Illyricum Orientale, but subsequent to Novel xi of Justinian the authority was divided between him and the new Archbishop of Justiniana Prima. The latter, likewise appointed vicar Apostolic of the pope, directed the seven provinces of the north while the Bishop of Thessalonica continued to occupy the six others: Macedonia Prima, Thessalia, Achaia, Creta, Nova and Vetus Epirus. Matters remained so until 732 when the Emperor Leo the Isaurian, after his excommunication by the pope, connected all the bishoprics of Illyria with the Patriarchate of Constantinople. Thenceforth, despite the protests of Rome, Thessalonica was dependent on the Church of Byzantium.
After the establishment of the Latin Kingdom of Thessalonica in 1205 Nivelo de Chérisy, Bishop of Soissons, who had taken an active part in the Fourth Crusade, was appointed by Innocent III (10 December, 1206) first Latin archbishop of the city. He died in the following year; his successors were at first residential and afterwards titular (see list in Le Quien, "Oriens Christ.", III, 1089-96; Eubel, "Hierarchia catholica medii aevi", I, 510; II, 275). From a letter of Innocent III written in 1212 we learn that Thessalonica had then eleven suffragans. Apart from the saintly bishops mentioned above Thessalonica had other saints: Agape, Irene, and Chionia, martyred under Diocletian; Agothopodus, deacon, and Theodulus, rector, martyred under Diocletian; Anysia, martyred under Maximian; Demetrius, martyr, the protector of the city, from whose tomb flowed an oil which worked miracles, and whose superb basilica has been converted into a mosque; David, solitary (sixth century); Theodora, d. in 892; etc. The Vicariate Apostolic of Macedonia, for the Bulgars, whose titular resides at Thessalonica, was established in 1883. It has upwards of 6000 Catholics, 26 residential stations, 33 secular priests, most of them married, 10 Lazarist priests, 21 churches and chapels, 27 primary schools for boys and girls with 1110 pupils. The seminary, directed by the Lazarists, is at Zeitenlik, near Thessalonica. The Sisters of Charity and the Bulgarian Eucharistine Sisters also have schools and orphanages.
LE QUIEN, Oriens christ., II, 27-66; TAFEL, De Thessalonica eiusque agro (Berlin, 1839); BELLEY, Observations sur l'histoire et sur les monuments de la ville de Thessalonique in Histoire de l'Academie des Inscriptions, XXXVIII (Paris), 125 sq.; VIGOUROUX, Le Nouveau Testament et les decouvertes archeologiques modernes (Paris, 1890), 215-38; SPATA, I Siciliani in Salonico nell'anno MCLXXXV (Palermo, 1892); PETIT, Les eveques de Thessalonique in Echos d'Orient, IV, V, VI, and VIII; DUCHESNE, L'Illyricum ecclesiastique in Byzantinische Zeitschrift, I, 531-50; VAILHE, Annexion d'Illyricum au patriarcat aecumenique in Echos d'Orient, XIV, 29-36; Missiones catholicae (Rome, 1907), 798; CHEYNE, Encyclopaedia biblica, s.v.
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
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Theveste[[@Headword:Theveste]]

Theveste
Titular see of Numidia. The city seems to have had some importance even prior to Christianity. During the first century of our era the Legio III Augusta resided there before being transferred to Lambaesis. It was made acolonia probably under Trajan. There is mention of a council held there by the Donatists. Among its saints were St. Lucius, its bishop, who in 256 assisted at the Council of Carthage and died for the Faith two years later; St. Maximilianus, martyred 12 March, 295; St. Crispina, martyred 5 December, 304. Some of its bishops are known: Romulus in 349; Urbicus in 411; Felix exiled by the Vandals in 484; Palladius mentioned in an inscription. It was rebuilt by the patrician Solomon at the beginning of the reign of Justinian, and he built a tomb there which still exists. Under the Turks Theveste had a garrison of janizaries. Since 1851 it has been occupied by the French. Under the name of Tebessa it is the capital of a canton of the Department of Constantine in Algeria. It has 7000 inhabitants, of whom about 1200 are Europeans. It has a Catholic parish. Tebessa is very rich in ancient monuments, among them being a triumphal arch of Caracalla, a temple, a Christian basilica of the fourth century 216 feet long by 72 feet wide, near which are buried a number of pious persons.
TOULOTTE, Geog. de l'Afrique chret.: Proconsulaire (Rennes, 1894), 292-99; DIEHL in Nouvelles archives des missions scientif. (Paris, 1893), 325-32; BALLU, Le monastere byz. de Tebessa (Paris, 1897).
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Tebessa

Thibaris[[@Headword:Thibaris]]

Thibaris
Titular see in Byzacena (Africa), is not mentioned by any ancient author. The official list of the Roman Curia places it in Byzacena, but in reality it belonged to Africa Proconsularis. An inscription fixes the exact site at the ruins now called Henshir Hamamet, in a plain watered by the Wady Tibar which has retained the name of the town. These ruins are situated about five miles north-east of Djebba, near the Djebel Gorra Tunaiai. There are galena and calamine mines at Djebba. The former were worked even in ancient times and are mentioned in a letter from St. Cyprian to the faithful of Thibaris (Ep. lvi). The chief ruins are those of an aqueduct and aChristian church. Nearby is the native orphanage of St. Joseph of Tibar, where the White Fathers received chiefly Algerian Kabyles. Two bishops of Thibaris are known: Vincent, present at the Council of Carthage in 256, and Victor, at the Conference of Carthage in 411, where his rival was the Donatist, Victorian.
TOULOTTE, Geog. de l'Afrique chret.: Proconsulaire (Paris, 1892), 266.
S. PÉTRIDÈS 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Thibaut de Champagne[[@Headword:Thibaut de Champagne]]

Thibaut de Champagne
Thibaut IV, count of Champagne and King of Navarre, a French poet, b. 1201, at Troyes; d. 8 July, 1253. He was the posthumous son of Thibaut III, Count of Champagne and Blois, and Blanche, sister of Sancho VII, King of Navarre. He had to defend his rights to his countship first in 1221 against his uncle, Count of Brienne, and later against his aunt, Alice, Queen of Cyprus. During the minority of Louis IX, he first sided with the nobles against Blanche of Castile, but he soon separated from them, and being attacked by them, he was defended by the queen. In 1234, his uncle Sancho VII having died childless, he succeeded him as King of Navarre. He was the leader of the crusade organized in 1239 by Gregory IX, and landed at Acre on the first of September, fought several unsuccessful battles, and after his troops were decisively defeated at Gaza, he left Syria on 1 September, 1240. In order to arouse the zeal of the nobility for the defence of the Holy Land, he composed four songs, known as Crusade songs, which rank among his best; their literary value is equal to their Christian inspiration. Very little is known of his life after he returned from his campaign in Palestine. There is some uncertainty concerning the place where he died, at Provins, Troyes, or in Navarre. He is regarded as one of the greatest lyrical poets of the thirteenth century. His rhythm are most harmonious, his combinations of metres show a real skill, while his expressions are full of refinement and true sentiment. His verses have been published, under the title of "Poésies du Roi de Navarre", by Lévesque de la Ravallière (Paris, 1742). They consist of sixty-six poems, divided as follows: thirty-nine love sings, twelve jeux-partis, or debating songs, four Crusade songs, and eightserventois. Dante spoke of him in most laudatory terms.
D'ARBOIS DE JUBAINVILLE, Hist. des comtes de Champagne (Paris, 1866); PETIT DE JULLEVILLE, Hist. de la langue et de la litterature francaise, II (Paris, 1894); BEDIER, Chansons de croisade (Paris, 1909).
LOUIS N. DELAMARRE 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Thierry of Freiburg[[@Headword:Thierry of Freiburg]]

Thierry of Freburg
(Or Thierry of Saxony).
A philosopher and physician of the Middle Ages, and a member of the Order of Saint Dominic. We cannot with any degree of certainty identify him with Frater Theodoricus, who in 1283, was named prior of the convent of Würtzburg, but there is abundant evidence that at the Chapter General held at Strasburg (1293) he was made superior general of the province of Germany, holding this post until 1296. In 1297 we find him at Paris, teaching the "Sentences" of Peter Lombard; in 1303, at Coblenz; and in 1304, at Toulouse, taking part in the Chapter General of his order. In 1310, the Chapter General of Plaisance appointed him Vicarius Povinciæ Teutonicæ, while awaiting the nomination of a new provincial. Nothing is known of his after life.
Thierry was a very active writer. A list of the works of Dominican authors, compiled in 1330, ascribes to him thirty-one different treatises, twenty-one of which are still in existence, on the most diverse subjects of theology, metaphysics, and cosmology. But the one which especially redounds to the glory of Thierry is that composed in 1304 "De Fride" for the Chapter General of Toulouse, at the request of Améric de Plaisance, superior-general of the order. Therein with wonderful clearness Thierry describes the different reflections and refractions of every ray which forms either the first or the second rainbow. This experiment was made with a spherical drop of water. Furthermore, with the help of spherical glass vases filled with water, he verified experimentally the phenomena which he planned. This work, which made its author a precursor of Descartes, is a model of the art of logically combining experiments.
VENTURI-REGIANO, Commentari sopra la storia e le teorie dell' attica, I (Bologna, 1814), pt. III: Dell' Fride, etc., 149-246. KREBS, Meister Dietrich (Theodoricus Teutonicus de Vriberg) sein Leben, seine Werke, seine Wissenschaft in Beiträge zur Geschichte der Philosophie des Mittelalters Texte u. Untersuchungen, V (Münster, 1906), 5-6.
PIERRE DUHEM 
Transcribed by Thomas J. Bress

Thignica[[@Headword:Thignica]]

Thignica
A titular see in Numidia. The Roman Curia's official list of titular sees places Thignica in Numidia. It belonged to Proconsular Africa. Its ruins are called Ain Tounga, south-west of Testour, Tunisia. They are very extensive and cover the summit and slopes of a series of hills. One inscription calls it "Civitas Thignicensis" and states that it was divided into three parts, another that it became a municipium at the beginning of the third century under the name of "municipium Septimium Aurelium Antoninianum Herculeum Frugiferum Thignica". Towards the centre of the ruins is a Byzantine fortress, trapezoidal in shape, flanked by five square towers. Here an inscription makes mention of the proconsul Domitius Zenophilus (326-32), famous in the annals of Christian Africa. Among the other ruins are a small triumphal arch, a temple, a Christian church, the remains of the enclosure, etc. Despite the splendour and importance of this town we know only one bishop, Aufidius, who assisted in 411 at the Conference of Carthage where he had a Donatist rival.
TOULOTTE, Geographie de l'Afrique chretienne. Proconsulaire (Paris, 1892), 269-271; DIEHL, L'Afrique byzantine (Paris, 1896), passim.
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Things pertaining to the first man's will--namely, grace and righteousness[[@Headword:Things pertaining to the first man's will--namely, grace and righteousness]]

Things pertaining to the first man's will--namely, grace and righteousness
1. Was the first man created in grace?
2. In the state of innocence, did he have passions of the soul?
3. Did he have all virtues?
4. Would what he did have been as meritorious as now?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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Third and Fourth Books of Kings[[@Headword:Third and Fourth Books of Kings]]

Third and Fourth Books of Kings
The historical book called in the Hebrew Melakhim, i.e. Kings, is in the Vulgate, in imitation of the Septuagint, styled the Third and Fourth Book of Kings. This designation is justified, inasmuch as the historical narration contained in I and II Kings is herein continued, and, especially, because the history of David's life, begun in I and II, is here concluded. It is, on the other hand, an independent work, distinct from the Books of Samuel (i.e. I and II Kings) in its origin and its style, as well as by reason of the purpose it has in view. Its division into two books--at an awkward place, just in the middle of the history of Ochozias--did not exist in early times, and has only been introduced later into the Hebrew editions from the Septuagint and the Vulgate. A division into three parts would be more in keeping with the contents. The first part (III Kings, i- xi), beginning with David's enactments concerning the succession to the throne and his last instructions, comprises the history of Solomon: his God-given wisdom, the building of the temple and royal palace, the splendour of his reign, his great fall on account of which God announced to him the breaking up of his realm. The second part (III Kings, xii-IV Kings, xvii) gives an historical survey of the kindred Kingdoms of Juda and Israel: Jeroboam's falling away from Godand worship of the golden calf, the continuous wars between the succeeding kings of Israel and Juda up to Achab, the endeavours on the part of Elias to bring back to God the people misled by Achab, the destructive alliances between the house of Achab and the house of David, the miracles, prophecies, and activity of Eliseus, the destruction of the race of Achab by Jehu, Athalia's abortive attempt to destroy the house of David, the further line of contemporaneous kings of Juda and Isreal until the end of the last-named kingdom, with an epilogue setting forth the causes of the fall of the latter. The third part (IV Kings, xviii-xxv) treats of the history of the Kingdom of Juda after the reign of Ezechias: his miraculous deliverance from the power of the Assyrians, his boastful conniving with the Babylonians, which gave rise to the Babylonian Captivity and Exile, the historical account of the reign of Manasses, whose sins evoked the pronouncement of the ruin of Juda, of Josias, who restored the temple, renewed the covenant with God, and endeavoured to stamp out idolatry, of the last kings up to the destruction of Jerusalem by the Babylonians, with a short postscript concerning the Judeans who had remained behind, and the delivery of King Joachim from his imprisonment. The Books of Kings were not completed in their present form before the middle of the Exile. Indeed IV Kings, xxv, 27-30, relates that Joachim was released from bondage (562), and admitted to the court of Babylon for "all the days of his life".
According to the Babylonian Talmud (Baba bathra, fol. 15, 1), the Prophet Jeremias is the author. Not a few among both older and more recent exegetes consider this probable. It is indeed remarkable that Jeremias's activity is not alluded to--his name not even being mentioned--although he stood in close relation to the events of the last few years, while everything other prophets (e.g. Elias, Eliseus, Isaias) did for kings and people is carefully noted. In case Jeremias was the author, we have to accept the explanation that he did not consider it suitable to relate here what he had set forth at length in his prophecy. Furthermore, Jer., lii, the narrative of the events in which Jeremias's predictions were fulfilled, is taken almost verbatim from IV Kings, xxiv, 18-xxv, 30. The compiler of the Prophecy of Jeremias felt justified in doing this, inasmuch as, in his opinion, the Books of Kings were by the same author. There is an undoubted resemblance in language and style between this historical book and the Prophecy of Jeremias. The same expressions occur in both writings (compare, for instance, III Kings, ii, 4, with Jer., xxxiii, 17; III Kings, ix, 8 with Jer., xviii, 16, and xix, 8, also Lam., ii, 15; IV Kings, xxi, 12, with Jer., xix, 3; IV Kings, xxi, 13, 14, with Jer., xxx, 16, and xxii, 17, also Lam., ii, 8). If Jeremias be indeed the author, it must be accepted as probable that he wrote the book not long before, or shortly after, the fall of Jerusalem (587 B.C.); the last verses (xxv, 27-30) have possibly been added by a different hand. The style, especially in the second chapter, is entirely different from that of the Books of Samuel (I and II Kings). The well-developed and comprehensive presentation of those books differs noticeably from the dry and chronicle-like reports about most of the kings. Besides, the Books of Samuel never refer to those lost books which served as sources and which contained fuller particulars, while the Books of Kings are full of such references. In the latter books the chronology is very clearly set down; for instance, as long as the two kingdoms exist simultaneously, in considering the history of one king, the year in which the contemporary king of the other kingdom acceded to the throne and the length of his reign are both indicated. Such notices are entirely absent from the Books of Samuel. From them it is even impossible to discover how long Samuel and Saul governed. Moreover, the historian of III and IV Kings himself passes judgment on every king of Israel and of Juda as to whether he did right or wrong in the eyes of God; whereas the Books of Samuel simply give the judgments of other historians or leave it to the reader to judge for himself.
The Books of Kings cover a period of about four centuries, from the time of the last years of David until the fall of Jerusalem. They do not give the complete history of Israel during this period; such was not the purpose of the writer. He omits many important events or barely alludes to them. For the political history of the two kingdoms, the military exploits of the kings, their public achievements, he constantly refers to three other writings which, at that time, were still in existence. By these references he wishes to indicate that he does not intend to relate everything which may be found in those sources. Whoever wanted information concerning the wars, the treaties, and public acts was to consult the writings referred to. In the Book of Kings, as is shown by its contents, another matter predominates, namely, the relation of each king to revealed religion. For this reason, the narrator judges the conduct of each king, treats more extensively the history of those kings who fostered or brought religion to a flourishing state (such as Solomon, Ezechias, Josias), or who had, on the contrary, wrought it great harm (Jeroboam I, Achab, and Joram); and therefore he relates particularly what the prophets did to bring back the kings and people to the observance of the laws of religion and to spur them on. The object the writer had in view he indicates very clearly in the epilogue which follows the story of the fall of Israel (IV Kings, xvii, 7 sqq.). With emphasis he points out the cause: "They worshipped strange gods . . . and they hearkened not [to the warnings of the prophets] . . . and they rejected the covenant that he [God] made with their fathers . . . And the Lord was very angry with Israel, and removed them from his sight, and there remained only the tribe of Juda. But neither did Juda itself keep the commandments of the Lord their God; but they walked in the errors of Israel . . . And the Lord cast off all the seed of Israel." III Kings, ii, 3, 4; ix, 3-9; xi, 11, 33-39; xiv, 7-11; xvi, 12 sqq.; IV Kings, x, 30-33; xiii, 3; xxi, 11-16; xxii, 15-17; xxiv, 3-20, bring out the same idea. In this manner the writer teaches that the unlawful cult offered in the high places and the idolatry practised both by kings and people in spite of the admonitions of the prophets were the cause of the downfall of Israel and of Juda. Still this is not the entire purpose of the work. The repeated calling to mind of the promises of the God Who had pledged a permanent reign to David, the acknowledgment of the mercy of the God Who, on account of David, Ezechias, and Josias, had suspended the judgment pronounced upon Juda--all this served to revive the hope and confidence of the remnant of the people. From this they were to learn that God, just in His wrath, was also merciful in His promises to David and would be faithful to His promise of sending the Messias, whose kingdom should endure. Not unappropriately this whole work may be called an historical elucidation and explanation of Nathan's oracle (II Kings, vii, 12-16).
The writings upon which the Books of Kings are based and to which they refer more than thirty times are: the "book of the words of the days of Solomon" (III Kings, xi, 41), the "book of the words of the days [A. V. book of the chronicles] of the kings of Israel" (xiv, 19; etc.), and the "book of the words of the days of the kings of Juda" (xiv, 29; etc.). In the opinion of many, these "chronicles" are the official annals kept by the chancellors of the different kings. However, it is by no means certain that the office designated by the Hebrew word mazkir signifies chancellor (Vulg. a commentariis); still less certain is it that it was part of the duty of the chancellor, who belonged to the king's household, to keep these annals. It is true that David (II Kings, viii, 16), Solomon (III Kings, iv, 3), Ezechias (IV Kings, xviii, 18), and Josias (II Par., xxxiv, 8) counted among their officials a mazkir,but whether the other kings of Juda and of Israel employed such an officer we find nowhere indicated. Even if it were historically certain that socalled year-books were kept in the two kingdoms by the chancellors, and had been preserved in Israel in spite of so many revolutions and regicides, there remains still the question whether these are really the "chronicles" which serve as a basis for the Books of Kings. The chronicles of other peoples, as far as they have been preserved in cuneiform characters and otherwise, contain exclusively that which contributes to the glory of the kings, their deeds of arms, the edifices they built, etc. Our historical work, however, also relates the sins, prevarications, and other atrocities of the kings, which were not likely to be recorded in the year-books by court officials during the lifetime of their kings. According to IV Kings, xxi, 17, "The acts of Manasses . . . and his sin which he sinned, are they not written in the book of the words of the days [A. V. book of the chronicles--II Kings, xxi, 17] of the kings of Juda?"
We may endeavour to determine the nature of these sources in another way. By comparing the accounts in the Books of Kings and those in II Par., one is immediately struck by two things: With frequent verbal similarity, both works carefully indicate the sources which have been consulted. The history of Solomon's reign, III Kings, i-xi, is told in II Par., i-ix, in almost the same manner, and while III Kings, xi, 41, refers to the "book of the words of the days of Solomon", II Par., ix, 29, refers in the same formula ("The rest of", etc.) to "the words of Nathan the prophet, and the books of Abias the Silonite, and the vision of Addo the seer". The history of Roboam the author of the Books of Kings takes from the "book of the chronicles of the kings of Judah" (A. V. I Kings, xiv, 29). The writer of II Par., x-xii, gives an account of the same which in contents and form is almost identical, and refers to "the books of Semeias the prophet, and of Addo the seer" (II Par., xii, 15). The same holds for the history of the following kings of Juda. After an account, often in almost the same words, now elaborate and then again more concise, we find in the Book of Kings the "book of the chronicles" and in II Par. the "prophetic writings" given as sources. It must be added that, while in the life story of four of the seven kings in II Par., reference to the source is omitted, these are also absent in the Books of Kings. Is it then not probable that it is one and the same source whence both writers have gathered their information? The "book of the chronicles" quoted in III and IV Kings the writer of II Par. designates by the then usual appellation, "the book of the kings of Juda and Israel". The prophetic writings referred to by this writer are divisions of the last-named book. This the writer states explicitly (II Par., xx, 34) of "the words [or the writings] of Jehu the son of Hanami" (his source for the history of Josaphat): they are "digested into the books of the kings of Israel [and Juda]"; also (II Par., xxxii, 32--Vulg.) of "the vision of Isaias, son of Amos": it is embodied in "the book of the kings of Juda and Israel". Consequently, the source utilized by both writers is nothing else but the collection of the writings left behind by the successive prophets.
That the author of the Book of Kings has thoroughly consulted his sources, is constantly evident. Thus he is able to describe the labours and miracles of Elias and Eliseus with such minuteness and in so fresh and vivid a manner as to make it plain that the original narrator was an eyewitness. This is why he consults the sources and refers the reader to them in his account of the life of almost every king; not a few expressions have been taken over verbally (cf. III Kings, viii, 8; ix, 21; xii, 19; IV Kings, xiv, 7, etc.). The authenticity of his history is further strengthened by its agreement with the accounts of II Par. The difficulties which appear at the superficial perusal of these Sacred Writings vanish after an attentive study, what seemed contradictory proving to be an amplification or else entirely new matter. In many places the historical reliability of the Books of Kings is confirmed by what the prophetic writings of Isaias, Jeremias, Osee, Amos, Micheas, and Sophonias report concerning the same events, either by direct mention or by allusion. Even profane historians of antiquity, Berosus, Manetho, and Menander, are quoted by Flavius Josephus and Eusebius as witnesses to the reliability of our book of sacred history. Especially notable in this respect are the inscriptions concerning the Oriental races discovered during the last century.
NETELER, Das 3 und 4 B. der Könige der Vulg. und des Urtextes übersetzt und erklärt (Münster, 1899); HOLZHEY, Das B. der Könige (Leipzig, 1899); CRAMPON, Les livres des Rois (Paris, 1899); BENZIGER, Die B. der Könige (1899); KITTEL, Die B. der Könige (Göttingen, 1900); CHALLONER AND KENT, Kings III and IV (London, 1904); CROCKETT, Books of the Kings of Judah and Israel. Harmony of the B. of Sam., Kings and Chron. in the version of 1884 (London, 1906); RUBIE, The first Book of Kings (London, 1907); BARNES, I and II Kings (London, 1908); MACLAREN The Books of Kings (London, 1907-08); BURKITT, Fragments of the B. of Kings according to the translation of Aquila (Cambridge, 1897); LAGRANGE, L'Inscription de Mésa, etc., in Revue Biblique (1901), 522-45; PRASEK, Sennacharib's Second Expedition in the West and the Siege of Jerusalem in Expository Times, XII, 225, 405; XIII, 326; STEFFENS, The St;ructure and Purpose of the B. of Kings in The Bible Student, VIII, 153-60; DÖLLER, Geographische und ethnographische Studien zem III und IV Könige (Vienna, 1904); BURNHAM, The Mission and Work of Elijah in Biblical World, XXIV, 180-87; SCHULZ, Die Quellen z. Gesch. des Elias (Braunsberg, 1906); DODDS, Elisha, the Man of God (Chicago, 1904); VON HUMMELAUER, Solomons ehernes Meer in Bibl. Zeitsch., VI, 133- 54; VINCENT, La description du Temple de Salomon, I Rois, vi, in Revue Biblique (1907), 515-42; BREME, Ezechias und Senacherib (Freiburg im Br., 1906); NAGL, Die nachdavidische Königsgeschickhte Israels ethnographisch und geographisch beleuchtet (Vienna, 1905); TOY, The Queen of Sheba in Journal of Am. FolkLore, XX, 207-12; CALDECOTT, Solomon's Temple. Its history and its structure (London, 1907).
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Third Council of Constantinople
(SIXTH GENERAL COUNCIL.)
The Sixth General Council was summoned in 678 by Emperor Constantine Pogonatus, with a view of restoring between East and West the religious harmony that had been troubled by the Monothelistic controversies, and particularly by the violence of his predecessor Constans II, whose imperial edict, known as the "Typus" (648-49) was a practical suppression of the orthodox truth. Owing to the desire of Pope Agatho to obtain the adhesion of his Western brethren, the papal legates did not arrive at Constantinople until late in 680. The council, attended in the beginning by 100 bishops, later by 174, was opened 7 Nov., 680, in a domed hall (trullus) of the imperial palace and was presided over by the (three) papal legates who brought to the council a long dogmatic letter of Pope Agatho and another of similar import from a Roman synod held in the spring of 680. They were read in the second session. Both letters, the pope's in particular, insist on the faith of the Apostolic See as the living and stainless tradition of the Apostles of Christ, assured by the promises of Christ, witnessed by all the popes in their capacity of successors to the Petrine privilege of confirming the brethren, and therefore finally authoritative for the Universal Church.
The greater part of the eighteen sessions was devoted to an examination of the Scriptural and patristic passages bearing on the question of one or two wills, one or two operations, in Christ. George, Patriarch of Constantinople, soon yielded to the evidence of the orthodox teaching concerning the two wills and two operations in Christ, but Macarius of Antioch, "almost the only certain representative of Monothelism since the nine propositions of Cyrus of Alexandria" (Chapman), resisted to the end, and was finally anathematized and deposed for "not consenting to the tenor of the orthodox letters sent by Agatho the most holy pope of Rome", i.e., that in each of the two natures (human and Divine) of Christ there is a perfect operation and a perfect will, against which the Monothelites had taught that there was but one operation and one will (mia energeia theandrike) quite in consonance with the Monophysite confusion of the two natures in Christ. In the thirteenth session (28 March, 681) after anathematizing the chief Monothelitic heretics mentioned in the aforesaid letter of Pope Agatho, i.e. Sergius of Constantinople, Cyrus of Alexandria, Pyrrhus, Paul, and Peter of Constantinople, and Theodore of Pharan, the council added: "And in addition to these we decide that Honorius also, who was Pope of Elder Rome, be with them cast out of the Holy Church of God, and be anathematized with them, because we have found by his letter to Sergius that he followed his opinion in all things and confirmed his wicked dogmas." A similar condemnation of Pope Honorius occurs in the dogmatic decree of the final session (16 Sept., 681), which was signed by the legates and the emperor. Reference is here made to the famous letter of Honorius to Sergius of Constantinople about 634, around which has arisen (especially before and during the Vatican Council) so large a controversial literature. It had been invoked three times in previous sessions of the council in question by the stubborn Monothelite Macarius of Antioch, and had been publicly read in the twelfth session together with the letter of Sergius to which it replied. On that occasion a second letter of Honorius to Sergius was also read, of which only a fragment has survived. (For the question of this pope's orthodoxy, see HONORIUS I; INFALLIBILITY; MONOTHELITES.)
There has been in the past, owing to Gallicanism and the opponents of papal infallibility, much controversy concerning the proper sense of this council's condemnation of Pope Honorius, the theory (Baronius, Damberger) of a falsification of the Acts being now quite abandoned (Hefele, III, 299-313). Some have maintained, with Pennacchi, that he was indeed condemned as a heretic, but that the Oriental bishops of the council misunderstood the thoroughly orthodox (and dogmatic) letter of Honorius; others, with Hefele, that the council condemned the heretically sounding expressions of the pope (though his doctrine was really orthodox); others finally, with Chapman (see below), that he was condemned
because he did not, as he should have done, declare authoritatively the Petrine tradition of the Roman Church. To that tradition he had made no appeal but had merely approved and enlarged upon the half-hearted compromise of Sergius...Neither the pope nor the council consider that Honorius had compromised the purity of the Roman tradition, for he had never claimed to represent it. Therefore, just as today we judge the letters of Pope Honorius by the Vatican definition and deny them to be ex cathedra, because they do not define any doctrine and impose it upon the whole Church, so the Christians of the seventh century judged the same letters by the custom of their day, and saw that they did not claim what papal letters were wont to claim, viz., to speak with the mouth of Peter in the name of Roman tradition. (Chapman)
The letter of the council to Pope Leo, asking, after the traditional manner, for confirmation of its Acts, while including again the name of Honorius among the condemned Monothelites, lay a remarkable stress on the magisterial office of the Roman Church, as, in general, the documents of the Sixth General Council favour strongly the inerrancy of the See of Peter. "The Council", says Dom Chapman, "accepts the letter in which the Pope defined the faith. It deposes those who refused to accept it. It asks [the pope] to confirm its decisions. The Bishops and Emperor declare that they have seen the letter to contain the doctrine of the Fathers. Agatho speaks with the voice of Peter himself; from Rome the law had gone forth as out of Sion; Peter had kept the faith unaltered." Pope Agatho died during the Council and was succeeded by Leo II, who confirmed (683) the decrees against Monothelism, and expressed himself even more harshly than the council towards the memory of Honorius (Hefele, Chapman), though he laid stress chiefly on the neglect of that pope to set forth the traditional teaching of the Apostolic See, whose spotless faith he treasonably tried to overthrow (or, as the Greek may be translated, permitted to be overthrown).
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Third Lateran Council (1179)
The reign of Alexander III was one of the most laborious pontificates of the Middle Ages. Then, as in 1139, the object was to repair the evils caused by the schism of an antipope. Shortly after returning to Rome (12 March, 1178) and receiving from its inhabitants their oath of fidelity and certain indispensable guarantees, Alexander had the satisfaction of receiving the submission of the antipope Callistus III (John de Struma). The latter, besieged at Viterbo by Christian of Mainz, eventually yielded and, at Tusculum, made his submission to Pope Alexander (29 August, 1178), who received him with kindness and appointed him Governor of Beneventum. Some of his obstinate partisans sought to substitute a new antipope, and chose one Lando Sitino, under the name of Innocent III. For lack of support he soon gave up the struggle and was relegated to the monastery of La Cava. In September, 1178, the pope in agreement with an article of the Peace of Venice, convoked an ecumenical council at the Lateran for Lent of the following year and, with that object, sent legates to different countries. This was the eleventh of the ecumenical councils. It met in March, 1179. The pope presided, seated upon an elevated throne, surrounded by the cardinals, and by the prefects, senators, and consuls of Rome. The gathering numbered three hundred and two bishops, among them several Latin prelates of Eastern sees. There were in all nearly one thousand members. Nectarius, abbot of the Cabules, represented the Greeks. The East was represented by Archbishops William of Tyre and Heraclius of Caesarea, Prior Peter of the Holy Sepulchre, and the Bishop of Bethlehem. Spain sent nineteen bishops; Ireland, six; Scotland, only one- England, seven; France, fifty nine; Germany, seventeen- Denmark and Hungary, one each. The bishops of Ireland had at their head St. Laurence, Archbishop of Dublin. The pope consecrated, in the presence of the council, two English bishops, and two Scottish, one of whom had come to Rome with only one horse the other on foot. There was also present an Icelandic bishop who had no other revenue than the milk of three cows, and when one of these went dry his diocese furnished him with another.
Besides exterminating the remains of the schism the council undertook the condemnation of the Waldensian heresy and the restoration of ecclesiastical discipline, which had been much relaxed. Three sessions were held, on 5, 14, and 19 March, in which twenty-seven canons were promulgated, the most important of which may be summarized as follows:
· Canon 1: To prevent schisms in future, only the cardinals should have the right to elect the pope, and two-thirds of their votes should be required for the validity of such election. If any candidate, after securing only one-third of the votes, should arrogate to himself the papal dignity, both he and his partisans should be excluded from the ecclesiastical order and excommunicated.
· Canon 2: Annulment of the ordinations performed by the heresiarchs Octavian and Guy of Crema, as well as those by John de Struma. Those who have received ecclesiastical dignities or benefices from these persons are deprived of the same; those who have freely sworn to adhere to the schism are declared suspended.
· Canon 3: It is forbidden to promote anyone to the episcopate before the age of thirty. Deaneries, archdeaconries, parochial charges, and other benefices involving the care of souls shall not be conferred upon anyone less than twenty-five years of age.
· Canon 4 regulates the retinue of members of the higher clergy, whose canonical visits were frequently ruinous to the rural priests. Thenceforward the train of an archbishop is not to include more than forty or fifty horses; that of a bishop, not more than twenty or thirty; that of an archdeacon, five or seven at the most- the dean is to have two.
· Canon 5 forbids the ordination of clerics not provided with an ecclesiastical title, i. e. means of proper support. If a bishop ordains a priest or a deacon without assigning him a certain title on which he can subsist, the bishop shall provide such cleric with means of liveli hood until he can assure him an ecclesiastical revenue that is, if the cleric cannot subsist on his patrimony alone.
· Canon 6 regulates the formalities of ecclesiastical sentences.
· Canon 7 forbids the exaction of a sum of money for the burial of the dead, the marriage benediction, and, in general, for the administration of the sacraments.
· Canon 8: The patrons of benefices shall nominate to such benefices within six months after the occurrence of a vacancy.
· Canon 9 recalls the military orders of the Templars and the Hospitallers to the observation of canonical regulations, from which the churches dependent on them are in no wise exempt.
· Canon 11 forbids clerics to receive women in their houses, or to frequent, without necessity, the monasteries of nuns.
· Canon 14 forbids laymen to transfer to other laymen the tithes which they possess, under pain of being debarred from the communion of the faithful and deprived of Christian burial.
· Canon 18 provides for the establishment in every cathedral church of a school for poor clerics.
· Canon 19: Excommunication aimed at those who levy contributions on churches and churchmen without the consent of the bishop and clergy.
· Canon 20 forbids tournaments.
· Canon 21 relates to the "Truce of God".
· Canon 23 relates to the organization of asylums for lepers.
· Canon 24 consists of a prohibition against furnishing the Saracens with material for the construction of their galleys.
· Canon 27 enjoins on princes the repression of heresy.
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Third Orders
I. GENERAL
Third Orders signify in general lay members of religious orders, i.e. men and women who do not necessarily live in community and yet can claim to wear the habit and participate in the good works of some great order.
A. Origin
The general idea of lay people affiliated to religious orders, as seen in the Benedictine Oblates (q.v.) or confraters (Taunton, "Black Monks of St. Benedict", London, 1897, I, 60-63; for Norbertines cf. Hurter, "Papst Innocenz III", Schaffhausen, 1845, IV, 148), is too natural for there to be any need to seek its origin. Founders and benefactors of monasteries were received in life into spiritual fellowship, and were clothed in death in some religious habit. So too the Templars had a whole system whereby layfolk could partake in some sort in their privileges and in the material administration of their affairs (English Hist. Rev., London, April, 1910, 227). But the essential nature of the tertiary is really an innovation of the thirteenth century. At that date many of the laity, impatient of the indolent and sometimes scandalous lives of the clergy in lower Europe, were seized with the idea of reforming Christendom by preaching. This admirable intention caused the rise of the Vaudois under Valdez of Lyons ("Anecdotes Historiques tirés du Recueil inédit d'Etienne de Bourbon, O.P.", ed. by Lecoq de La Manche, Paris, 1878, 290-314), and under somewhat more curious conditions the Fratres Humiliati. The Vaudois were at first welcomed by the pope, Alexander III, who authorized their preaching, but as they were unacquainted with theological teaching and had pursued no clerical studies, their sermons were not seldom dogmatically inaccurate and eventually defiantly heretical. The Humiliati also soon became suspect and were forbidden by Lucius III to preach, till in 1207 Innocent III gave a section of them permission to resume their work, provided that they limited themselves to moral questions and did not venture on doctrinal subjects ("De articulis fidei et sacramentis ecclesiae", cf. Denifle, O.P., "Archiv für Litteratur und Kirchengeschichte des Mittelalters", I, 419). Moreover some became priests, were gathered into a cloister, and took up religious life. The others remained outside, yet spiritually dependent on the clerical portion, and now for the first time in history called a Third Order, Tertius Ordo (Mandonnet, "Les Origines de l'Ordo de Penetentia"; the Bull is to be found in Tiraboschi, "Vetera Humiliatorum monumenta", II, Milan, 1766-68, 139).
B. Division
The Third Orders can each be divided into (a) regulars, i.e. living in convents, and (b) seculars, i.e. living in the world. Of these the first take vows, the latter can only make a solemn promise (except that Carmelite Tertiaries apparently take some sort of vows of obedience and chastity, cf. Angelus a S.S. Corde, O.C.D., "Manuale juris communis Regularium", Ghent, 1899, q. 1067), which, however, distinguishes them from members of mere confraternities and constitutes them legally a religious order (Constitution of Leo XIII, "Misericors Dei Filius").
C. Members
Any Catholic may join a Third Order, but may not at once belong to more than one, nor may he without grave cause leave one for another. The laying aside of the distinctive sign or prayers for any space of time does not in itself put an end to membership with a Third Order, but the deliberate wish to dissociate oneself from it is sufficient to produce that effect (S. Cong. Indulg., 31 Jan., 1893).
D. Privileges
The Regular Third Order participates in all the indulgences granted to the First and Second Orders (S. Cong. Indulg., 28 Aug., 1903), but not in those granted to the Secular Third Order (ibid.). This latter no longer participates in any privileges save those directly granted to itself (S. Cong. Indulg., 31 Jan., 1893; S. Cong. Indulg., 18 July, 1902; S. Cong. Indulg., 28 Aug., 1903).
II. THIRD ORDER OF OUR LADY OF MOUNT CARMEL
Soon after the Order of Our Lady of Mount Carmel was established in Europe in the thirteenth century, lay persons, not bound by religious vows, seem to have attached themselves to it more or less closely. There is evidence of the existence of a "Confrairie N.-D. du Mont-Carmel" at Toulouse in 1273, and of a "Compagnia di Santa Maria del Carmino" at Bologna in 1280, but the exact nature of these bodies is uncertain owing to a lack of documents. Somewhat later mention is frequently made of trade-guilds having their seat in churches of the order, members of which acted as their chaplains. Thus the master-bakers, innkeepers and pastry-cooks at Nimes, the barbers and surgeons of the same town, who were also connected with the Dominicans, the goldsmiths at Avignon. Benefactors of the order received letters of fraternity with the right of participation in the privileges and good works of the friars. Others, under the name of bizzoche and mantellatoe, wore the habit and observed the rule, e.g. "M. Phicola nostra Pinzochera" at Florence in 1308. Others again became recluses in the anchorages attached to Carmelite churches, and made profession under the form: "Ego frater N. a Spiritu Sancto ad anachoreticam vitam vocatus offero me, coram Deo, Patri et Filio et Spiritui Sancto, et promitto me in servitio Dei secundum Scripturam sacram Novi et Veteris Testamenti more anchoreticae vitae usque ad mortem permansurum." Among the tertiaries not living in community must be mentioned Blessed Louis Morbioli of Bologna (d. 1495).
The canonical institution of the third order dates from the middle of the fifteenth century, when a community of Beguines at Guelders sought affiliation to the order, and Blessed John Soreth, General of the Carmelites, obtained a Bull (7 Oct., 1452) granting the superiors of his order the faculties enjoyed by the Hermits of St. Augustine and the Dominicans of canonically establishing convents of "virgins, widows, beguines and mantellatae". Further legislation took place in 1476 by the Bull "Mare magnum privilegiorum", and under Benedict XIII and his successors. The rule observed by the tertiaries, whether living in the world or gathered into communities, was originally that of the friars with modifications as required by their status. Theodor Stratius, General of the Calced Carmelites, composed in 1635 a new rule, revised in 1678, which is still observed among the tertiaries of the Calced and the Discalced Carmelites. It prescribes the recitation of the canonical office, or else of the Little Office of the Blessed Virgin, or, in its place, of the Pater noster and Ave Maria to be said thirty-five times a day, five times in lieu of each of the canonical hours; also half an hour's meditation every morning and evening; fasting on all Fridays and also on Wednesdays and Saturdays from 14 September till Easter, abstinence during Advent and Lent, and various works of mortification, devotion, and charity. Superiors may in their discretion dispense from some of these obligations.
It is impossible to estimate even approximately the number of tertiaries living in the world. Besides these there are numerous corporations of tertiaries established in different countries, viz. two communities of tertiary brothers in Ireland (Drumcondra and Clondalkin near Dublin) in charge of an asylum for the blind and of a high-school for boys; eighteen communities of native priests in British India belonging partly to the Latin and partly to the Syro-Malabar rites; four houses of Brothers of Christian Education in Spain. Far more numerous are the communities of nuns, namely twenty-three in India (Latin and Syro-Malabar rites) for the education of native girls, and four convents in Syria in connection with the missions of the Order; two congregations of tertiaries in Spain with nineteen and forty-eight establishments respectively, and one unattached, for educational work. In Spain there are also tertiary nuns called "Carmelitas de la caridad" engaged in works of charity with 150 establishments. The Austrian congregation of nuns numbers twenty-seven houses, while the most recent branch, the Carmelite Tertiaries of the Sacred Heart, founded at Berlin towards the end of the last century for the care and education of orphans and neglected children, have spread rapidly through Germany, Holland, England, Switzerland, Italy, Austria, and Hungary, and have twenty houses. In Italy there are three different congregations with thirty-two convents. There are smaller branches of the tertiaries in South America with two houses at Santiago, Chile, in Switzerland with four convents, and in England with one.
III. THE THIRD ORDER SECULAR OF THE ORDER OF OUR LADY OF MOUNT CARMEL
The Third Order Secular of the Order of Our Lady of Mount Carmel has been introduced into the United States. There are at present two congregations, with 125 members.
IV. THIRD ORDER OF ST. DOMINIC
Origin
This was one of the earliest developments of St. Francis's Ordo de Poenitentia. It was not indeed the primal organism from which the Friars Preachers evolved, but rather represents that portion of the Order of Penance which came under Dominican influence. At first vaguely constituted and living without system or form, its members gradually grew more and more dependent on their spiritual guides. The climax was reached, and the work of St. Francis received its final perfection, when Muñon de Zamora, the seventh master-general of the Friars Preachers, formulated a definite rule in 1285. By this the Ordo de Poenitentia was to be ruled in each local centre by a Dominican priest (Federici, "Istoria de cavalieri Gaudenti", Venice, 1787, Codex Diplomaticus, II, 35) and was to be subject to the obedience of the Dominican provincials and master-generals. No longer were there to be any of those vague transitions and extravagant vagaries (ibid., 28) which disfigured in history these Orders of Penance. Henceforward this branch was linked to the fortunes of the Friars Preachers, wore their habits of black and white (with few minor differences varying according to time and country), and was to participate in all their good works. They were not called a third order indeed until after the thirteenth century (Mandonnet, "Les regles et le gouvernement de l'ordo de Poenitentia", Paris, 1902, p. 207) but continued to be known as "Brothers and Sisters of Penance" with the addition "of St. Dominic", that is "The Brothers and Sisters of the Penance of St. Dominic".
Simultaneously with them there came into being another and very different institution which, however, subsequently amalgamated with the Ordo de Poenitentia to form the Dominican Third Order. This was a military order, called the Militia Jesu Christi (soldiery of Jesus Christ) created for the defence of the Church against the Albigenses. It owed its origin to Bishop Foulques of Toulouse, Simon de Montfort (Federici, "Istoria de cavalieri Gaudenti", Codex Diplomaticus, I), and not improbably to St. Dominic, then a canon of St. Augustine. This connection with the founder of the Friars Preachers is first definitely propounded by Bl. Raymund of Capua, who became a Dominican about 1350. But the truth of this assertion is borne out by several other indications. As early as 1235, Gregory IX confided the Militia to the care of Bl. Jordan of Saxony, second master-general, by a Bull of 18 May (Federici, op. cit., 10); and in the same year he decreed for the knights a habit of black and white (op. cit., 14). Further, when the Militia was brought across the Alps and established in Italy it is found to be always connected with some Dominican church (op. cit., I, 13). Lastly, it was very largely influenced by a famous Dominican, Fra Bartolomeo of Braganza, or of Vicenza, as he is sometimes called (op. cit., I, 12, 42, etc.). Originally working side by side and independent of each other, owing to the fact that both received the same spiritual administration of the Friars Preachers, they appear to have been merged together at the close of the thirteenth century. This is what Raymond of Capua implies as the result of his researches. So too their ultimate coincidence is hinted at by Honorius III in 1221 when he designates the Militia "nomine poenitentiae" (Federici, Codex Diplomaticus), and a comparison also of the rules of the two institutions: that of Gregory IX for the Militia in 1235 (op. cit., 12-16) and that of Muñon de Zamora for the Order of Penance of St. Dominic in 1285 (op. cit., 28-36) would lead one to the same conclusion. The only considerable difference that could be cited against this identify is that Muñon de Zamora expressly forbids the carrying of arms. But this is in reality but a further proof of their approximation, for he allows for the one exception which could possibly apply to the Militia, viz. in defence of the Church (ibid., 32). This amalgamation is admitted by the Bollandists to have become general in the fourteenth century (Acta Sanctorum, Aug., I, 418-422). From this double movement therefore, i.e. from the Ordo de Poenitentia S. Dominici and the Militia Jesu Christi, was born the modern Third Order of St. Dominic. Though its source is therefore anterior to the First Order, its full perfection as an organized society, with a distinctive habit, a definite rule, and a declared ethos or spirit, is due to the genius of the children of St. Dominic. They took up the work of St. Francis, and, with their characteristic love of order and systematic arrangement, brought it into something compact and symmetrical. From them this idea of subjection to a First Order was taken up by the Franciscans and has been adopted by all subsequent Third Orders.
Spirit
Primarily the work of the Third Order and its definite spirit may be summed up by saying that it was established first to help in reform of church discipline. It initial purpose was the preaching of penance; but under Dominican influences it rather leaned to the intellectual aspect of the Faith and based its message to the world on the exposition of the Creed; it was to reform church discipline by the more wide-spread knowledge of the mysteries of faith. Secondly, to defend the Church. Originally this was a military necessity, demanding physical force with which to restrain equally material opposition. Thirdly, to develop the communion of prayer. Themedieval ideal of Christ's Mystical Body which has captivated all spiritual-minded people implies a harmony of prayer. To achieve this end the contemplative and monastic orders were begun; and the Third Order of St. Dominic endeavours to link pious souls to this great throng of religious (Proctor, "The Dominican Tertiary's Daily Manual", London, 1900, 15-20).
Reformation
Only for one period in its history was there any real fear of suppression. Many held that the condemnation passed on the Beguines and Beghards at the Council of Vienna in 1312 applied no less to the Orders of Penance. In consequence the master-general petitioned Pope John XXII in 1326 to settle definitely the difficulty. As a result he answered by a Bull of 1 June, 1326 (Cum de Mulieribus), which is a long eulogium on the work of the Dominican Third Order. After the plague of 1348, a great deal of laxity and disorganization crept into the Third Order, but a wonderful throng of saints soon caused its rejuvenation. The influence of St. Catherine of Siena gave a powerful impetus to the movement in Italy and her work was carried on by Bl. Clara Gambacorta (d. 1419) and Bl. Maria Mancini (d. 1431). This new spiritual vigour reached across the Alps to the sisterhoods of Germany, where the effect was almost abnormal (Heimbucher, "Die Orden und Kongregationen der katholischen Kirche", Paderborn, 1907, II, 169-177). But there has never been any reform in the sense of a separate organization with a change of rule or habit. As in the First Order, there has been a peculiar gift of unity which has enabled it to last undivided for seven hundred years.
Divisions
The Third Order as it exists to-day can be divided into two categories: regular, i.e. comprising Tertiaries, whether men or women, who live in community and wear the habit externally; and secular, i.e. whether married or single, cleric or lay, who live their lives like others of their profession, but who privately take up practices of austerity, recite some liturgical Office, and wear some symbol of the Dominican habit. The origin of the conventual women Tertiaries has never been very clearly worked out. It is usual to trace them back to Bl. Emily Bicchieri, about the year 1255 ("Manual of Third Order of St. Dominic", London, 1871, 9). But if the view taken above of the origin of the Third Order in the Ordo de Poenitentia be correct, we are forced to the conclusion that the communities of women established by St. Dominic at Prouille, S. Sisto, etc. were really of this Third Order. Their constitutions, approved first for S. Sisto, though previously observed at Prouille, expressly speak of the nuns as "de Poenitentia S. Mariae Magdalenae" ("Analecta Ord. Praed.", Rome, 1898, 628 sqq.). It would seem then that the Ordo de Poenitentia did not exclude convents of enclosed nuns from its ranks, and this was due probably to St. Dominic himself. Very much later came a conventual order of men, originated by the genius of Pere Lacordaire. He considered that the democratic spirit of the Dominican Order fitted it especially for the task of training the youth. But he knew how impossible it was for his preaching associates to tie themselves down to schoolwork among boys; as a consequence, he began, in 1852, a Third Order of men, wearing the habit, living in community yet without the burdens of monastic life. The rule was approved provisionally in 1853 and definitely in 1868 (for the rule cf. "Acta Capituli Generalis Ord. Praed.", Rome, 1904, 106 sqq.). But by far the greatest portion of the Third Order consists of secular Tertiaries. These are of every rank of society, and represent the old Ordo de Poenitentia and the old Militia. In certain countries they are grouped into chapters, having a lay prior and sub-prior or prioress and sub-prioress, and hold monthly meetings. Since the Rule of Muñon de Zamora (1285), they have always been subject to a Dominican priest appointed by the Dominican provincial. For the actual reception of the habit, the master-general can give faculties to any priest. The full habit is the same as that of the members of the First and Second Orders, but without the scapular (granted, however, to communities since 1667). Though the habit is not worn during life many procure it so that they may be buried in the recognized dress of St. Dominic's children.
Extent
It is practically impossible to obtain, even in a vague way, the number of the secular Dominican Tertiaries. No general register is kept, and the records of each priory would have to be searched. From the time of St. Louis—who wished to join the Dominican and Franciscan Orders (Acta Sanctorum, August, V, 545), and is represented in old illuminations, sometimes in the habit of one, sometimes in the habit of the other (Chapotin, "Histoire de dominicains de la province de France", Rouen, 1898, p. 497), but probably never joined either—to our own time, it can be stated only that with the rise and fall of the First Order's greatness rose and fell the number of the Tertiaries. In England during the thirteenth century very many are said to have become Tertiaries. But of this nothing for certain can be specified. At the time of St. Catharine of Siena and the Mantellate (women secular Tertiaries) made difficulties about receiving her to the habit as they included at the date only widows (Gardner, "St. Catherine of Siena", London, 1907, II), and there were no men at all in the Third Order in Italy at that date (Acta Sanctorum, April, III, 1881). Under Bl. Raymund of Capua, her confessor and, after her death, twenty-third master general, attempts were made to re-establish the order and no doubt much was done (Mortier, "Maitres generaux", III, 605-606). But by the time of St. Antoninus (d. 1450) the numbers had again dwindled down to insignificance ("Summa Moralis", Verona, 1750, III, 23, 5, 5, pp. 1291-2). Just previous to the Reformation there are a few isolated notices; thus Bl. Adrian Fortescue, the martyr, notes in his diary: "Given to the Black Friars of Oxford to be in their fraternity 12d" ("Letters and Papers of the Reign of Henry VIII", London, 1883, Rolls Series, VII, 101). But these give us no ground at all for any surmise as to statistics. In America the first canonized saint (St. Rose of Lima, d. 1617) and the first beatified negro (Bl. Martin Porres, d. 1639) were both Dominican Tertiaries, and later in France were men like M. Olier and Bl. Grignion de Montfort.
Then came the influence of Lacordaire, from whose time there dates a new enthusiasm in the Third Order ("Année Dominicaine", Paris, 1910, 149-65). Of the regular Tertiaries it is easier to speak more definitely. The numbers of all the sixteen approved congregations existing in 1902 are given, and they amount to some 7000 nuns ("Analecta Ord. Praed.", Rome, 1902, 389). To these must be added another 7000 of congregations not yet definitively authorized by Rome. But every year fresh convents are opened and the numbers continually increase. In England they began under Mother Margaret Hallahan (d. 1868) in 1842, and now in all the separate groupings there are 22 convents with some 500 sisters; in the United States their success has been remarkable. Founded in 1846 by Mother Amalie Barth (d. 1895), the congregation in 1902 included 34 convents and over 2000 nuns. In 1876 they passed into California, where they are rapidly increasing. In Ireland they have many establishments, especially for educational purposes, for their work is as varied as the needs of humanity require. Some are enclosed, others teach, visit the sick, nurse the lepers, look after old people, take care of penitent girls, work among the poor in the slums, etc. As for the congregation of teaching men, they have been greatly disorganized since their expulsion from France. At present they comprise but a half-dozen colleges in Fribourg, San Sebastian, and South America, and do not amount to more than 100 members in all. Finally, a citation from Faber's "Blessed Sacrament" (2nd ed., p. 565) may be made: "Those who are conversant with, indeed who find the strength and consolation of their lives in, the Acts of the Saints well know that there is not a nook in the mystical Paradise of our heavenly spouse where the flowers grow thicker or smell more fragrantly than this order of multitudinous child-like saints. Nowhere in the Church does the Incarnate Word show His delight at being with the children of men in more touching simplicity, with more unearthly sweetness, or more spouse-like familiarity than in this, the youngest family of S. Dominic."
V. THIRD ORDER REGULAR OF ST. DOMINIC, IN THE UNITED STATES
Congregations of Women
A. Sisters of St. Dominic
(1) Congregation of St. Catherine of Siena, with mother-house at St. Catherine of Siena Convent, Springfield, Kentucky. Founded in 1822 by Rev. Thomas Wilson, O.P. Sisters, 300; novices, 30; postulants, 7; academies, 6; schools, 13; pupils, 5000. By this congregation were founded: (a) Congregation of Dominican Tertiaries of the Blessed Virgin, with mother-house at St. Mary's of the Springs, Sheppard, Ohio, in 1830. Sisters, 195; novices, 28; academies, 3; schools, 12; pupils, 4493. From this congregation were founded (i) Congregation with mother-house at Sacred Heart Convent, Galveston, Texas. Sisters and novices, 81; postulants, 3; schools, 6; pupils, 1130. (b) Congregation with mother-house at the Convent of Our Lady of the Sacred Heart, West Springfield, Illinois, in 1873. Sisters, 120; schools, 19; pupils, 4000, academy, 1.
(2) Congregation with mother-house at St. Cecilia's Convent, Nashville, Tennessee. Founded in 1860 by sisters from St. Mary's, Somerset, Ohio. Sisters, 98; novices, 15; academy, 1; orphan asylum, 1; institute for young ladies, 1; schools, 6; pupils, 1042.
(3) Congregation of the Most Holy Name of Jesus, with mother-house at San Rafael, California. Founded in 1850 by Most Rev. Joseph Alemany, O.P., Archbishop of San Francisco, at Benicia, California. Sisters, 135; academies, 3; schools, 6.
(4) Congregation of the Holy Rosary, with mother-house at St. Clara's Convent, Sinsinawa, Wisconsin. Founded in 1847 by Rev. Samuel Ch. Mazzuchelli, O.P. Sisters, 650; college, 1; academies, 9; schools, 46; pupils, 14,800.
(5) Congregation of the Holy Cross, with mother-house at Holy Cross Convent, Brooklyn, New York. Founded in 1853 by 4 sisters from Holy Cross Convent, Ratisbon, Bavaria. Sisters, 518; novices, 25; postulants, 17; training school, 1; academies, 3; schools, 33; hospitals, 2; sanatorium, 1; infirmary, 1; orphan asylums, 6. From this congregation were founded: (a) Congregation of the Most Holy Rosary with mother-house at Mission San José, California, in 1876. Sisters, 193; novices, 20; postulants, 16; academy, 1; orphan asylum, 1; schools, 9; pupils, 2926. (b) Congregation of the Immaculate Conception, with mother-house at Great Bend, Kansas, in 1902. Sisters, 17; novice, 1; postulant, 1; hospital, 1; school, 1; pupils, 194.
(6) Congregation with mother-house at Holy Rosary Convent, Second Street, New York City. Founded in 1859 by sisters from Holy Cross Convent, Ratisbon, Bavaria. Sisters, 600; academies, 8; hospitals, 2; schools, 60; pupils, 25,000. From this congregation were founded (a) Congregation with mother-house at Grand Rapids, Michigan, in 1877. Sisters, 187; novices, 50; postulants, 15; high school, 1; academies, 2; orphan asylum, 1; schools 32; pupils, 5000. (b) Congregation with mother-house at St. Dominic's Convent, Blauvelt, New York. Sisters, 139; novices, 11; postulants, 3; schools, 8; asylum, 1. (c) Congregation with mother-house at St. Dominic's Academy, Jersey City, New Jersey, in 1882. Sisters, 215; academies, 3; schools, 21; pupils, 4427. From this congregation was founded: (i) Congregation with mother-house at St. Thomas Aquinas Convent, Tacoma, Washington, in 1888. Sisters, 52; schools, 3; pupils, 300.
(7) Congregations with mother-house at St. Joseph's Convent, Adrian, Michigan. Sisters, 180; novices, 28; academies, 3; schools, 29.
(8) Congregations with mother-house at St. Catherine of Siena's Convent, Racine, Wisconsin. Founded in 1862 by Mother Benedicta Bauer and Sister Thomasina Gincker from Holy Cross Convent, Ratisbon, Bavaria. Sisters, 286; postulants, 24; academies, 2; home for ladies, 1; schools, 38; pupils, 6307.
(9) Congregation with mother-house at St. Mary's Convent, New Orleans, Louisiana. Founded in 1860 by sisters from Cabra, Dublin, Ireland. Sisters, 57; academies, 2; schools, 2; pupils, 565.
(10) Congregation with mother-house at Reno, Nevada; founded by sisters from New Orleans, Louisiana. Sisters, 4.
(11) Congregation with mother-house at St. Catherine of Siena Convent, Fall River, Massachusetts. Founded in 1891 by sisters from Carrollton, Missouri. Sisters, 52.
B. Dominican Sisters of the Third Order of St. Dominic
Congregation with mother-house at the Convent of Our Lady of the Rosary, 63rd Street, New York City. Founded in 1867 by Father Rochford, O.P. Sisters, 160; novices, 10; postulants, 5; academy, 1; orphan asylums, 2; schools, 11; pupils, 4000.
C. Third Order Secular of St. Dominic
Introduced into the United States by the early Dominican missionaries. There are at present congregations of Dominican Tertiaries in almost all the churches in charge of Dominican Fathers, numbering from 100-600 members, and many hundred tertiaries throughout the country not belonging to any congregation.
VI. THIRD ORDER OF ST. FRANCIS (REGULAR AND SECULAR; MALE AND FEMALE)
A branch of the great Franciscan family. We deal here: A. with the secular Third Order; B. with the regular.
A. Origin, Development, and Present State of the Secular Third Order
It has been believed for some time that the Third Order of St. Francis was the oldest of all Third Orders, but historical evidence is against such an opinion. For, besides similar institutions in some monastic orders in the twelfth century, we find, before the foundation of St. Francis, a Third Order, properly so called, among the Humiliati, confirmed together with its rule by Innocent III in 1201 (see text in Tiraboschi, "Vetera Humiliatorum monumenta", II, Milan, 1767, 128). But if the Third Order of St. Francis was not the first of its kind, it was, and still is, undoubtedly the best known and most widely distributed and has the greatest influence. About its origin there are two opposite opinions. According to Karl Müller, Mandonnet, and others, the Secular Third Order is a survival of the original ideal of St. Francis, viz. a lay-confraternity of penitents, from which, through the influence of the Church, the First and Second Orders of the Friars Minor and the Poor Clares have been detached. According to others, St. Francis merely lent his name to pre-existing penitential lay-confraternities, without having any special connection with or influence on them. The two opinions are equally at variance with the best texts we have on the subject, such as Thomas of Celano, "Vita prima", I, 15; Julian of Spires, "Office of St. Francis: Third Antiphon at Lauds"; Gregory IX, Bull of 7 June, 1230 (Bull. Franc., I, 65); St. Bonaventure, "Leg. Maior", IV, 6; Bernard of Besse, in "Anal. Franc.", III, 686. According to these sources, St. Francis really founded a Third Order and gave it a Rule. If we complete these notices with some early papal Bulls bearing on the penitential movement and with the account given by Mariano of Florence (end of the fifteenth and beginning of the sixteenth century) we can state what follows:
The preaching of St. Francis, as well as his own living example and that of his first disciples, exercised such a powerful attraction on the people that many married men and women wanted to join the First or the Second Order. This being incompatible with their state of life, St. Francis found a middle way: he gave them a rule animated by the Franciscan spirit. In the composition of this rule St. Francis was assisted by his friend Cardinal Ugolino, later Gregory IX. As to the place where the Third Order was first introduced nothing certain is known. Of late however the preponderance of opinion is for Florence, chiefly on the authority of Mariano of Florence, or Faenza, for which the first papal Bull (Potthast, "Regesta Pontificum", 6736) known on the subject is given, whilst the "Fioretti" (ch. xvi), though not regarded as an historical authority, assigns Cannara, a small town two hours' walk from Portiuncula, as the birthplace of the Third Order. Mariano and the Bull for Faenza (16 Dec., 1221) point to 1221 as the earliest date of the institution of the Third Order, and in fact, besides these and other sources, the oldest preserved rule bears this date at its head. This rule was published by P. Sabatier and H. Boehmer (see bibliography), and contained originally twelve chapters, to which at the time of Gregory IX(1227) a thirteenth was added. It prescribes simplicity in dress (1), considerable fasting and abstinence (2-3), the canonical office or other prayers instead (4-5), confession and communion thrice a year, and forbids carrying arms or taking solemn oaths without necessity (6); every month the brothers and sisters have to assemble in a church designated by the ministers, and a religious has to give them an instruction (7); they also exercise the works of charity with their brothers (8); whenever a member dies the whole confraternity has to be present at the funeral and to pray for the departed (9); everyone has to make his last will three months after his reception; dissensions among brothers and sisters or other persons are to be settled peaceably; if any troubles arise with local authorities the ministers ought to act with the counsel of the bishop (10). No heretic or anyone suspected of heresy can be received, and women only with the consent of their husbands (11); the ministers have to denounce shortcomings to the visitor, who will punish the culprits; every year two new ministers and a treasurer are to be elected; no point of the rule obliges under pain of sin (12). On account of the prohibition of arms and unnecessary oaths, the followers of this rule came into conflict with local authorities, a fact of which we have evidence in many papal Bulls all through the thirteenth century, issued to safeguard the privileges of the Tertiaries (see list of these Bulls in Mandonnet, "Les Regles", 146-47).
Wadding ("Annales Min." ad a. 1321, n. 13) gives another longer redaction of the rule, which is almost identical with the one solemnly confirmed by Nicholas IV through the Bull "Supra montem", 17 Aug., 1289. This last form has for long been considered as the work of St. Francis, whilst Karl Müller denied any connection of St. Francis with it. If we compare the rule published and approved by Nicholas IV with the oldest text of 1221, we see that they substantially agree, slight modifications and different dispositions of chapters (here 20 in number) excepted. Through a most interesting text published by Golubovich (Arch. Franc. Hist., II, 1909, 20) we know now that this Rule of Nicholas IV was approved on the petition of some Italian Tertiaries. Another recent publication by Guerrini (Arch. Franc. Hist., I, 1908, 544 sq.) proves that there existed in the thirteenth century Third Order Confraternities with quite different rules. On the whole, it can safely be affirmed that until Nicholas IV there was no Rule of the Third Order generally observed, but besides the one quoted above, and probably the most widely spread, there were others of more local character. The same might be said as to the government of the confraternities. Besides their own officials, they had to have a visitor, who seems to have been usually appointed by the bishop. In 1247 Innocent IV ordered that the Friars Minor were to assume the direction of the Tertiaries in Italy and Sicily (Bull Franc. , I, 464), but about twenty years later when St. Bonaventure wrote his question: "Why do not the Friars Minor promote the Order of 'Penitents'?" (Op. om., VIII, 368) the contrary had practically prevailed. Nicholas IV introduced unity of rule and of direction into the Third Order, which henceforward was entrusted to the care of the Friars Minor.
If we except a few points, bearing especially on fasts and abstinence, mitigated by Clement VII in 1526 and Paul III in 1547, the Rule as given by Nicholas IV remained in vigour till 1883, when Leo XIII, himself a tertiary, through the Apostolic Constitution "Misericors Dei Filius", modified the text, adapting it more to the modern state and needs of the society. All substantial points, however, remained; only the daily vocal prayers were reduced, as also the fasts and abstinences, whilst the former statute of confession and communion thrice a year was changed into monthly communion. Other points of the modified Rule of Leo XIII are of great social and religious importance, such as the prohibition of pomp in dressing, of frequenting theatres of doubtful character, and keeping and reading papers and books at variance with faith and morals. The direction is entrusted to the three branches of the First Order: Friars Minor, Conventuals, Capuchins, and to the Regular Third Order. By delegation, confraternities can be established and directed by any parish priest. Those who for serious reasons cannot join a confraternity may be received as single tertiaries. Finally, great spiritual privileges are granted to all members of the Third Order.
The beneficent influence of the secular Third Order of St. Francis cannot be highly enough appreciated. Through the prohibition against carrying arms a deadly blow was given to the feudal system and to the ever-fighting factions of Italian municipalities; through the admission of poor and rich, nobles and common people, the social classes were brought nearer each other. How far the religious ideal of St. Francis was carried out by the secular Third Order we may judge from the great number (about 75) of saints and blessed of every condition it produced. It may suffice to mention: St. Elizabeth of Hungary; St. Louis, King of France; St. Ferdinand, King of Castile; St. Elizabeth of Portugal; St. Rosa of Viterbo; St. Margaret of Cortona; Bl. Umiliana Cerchi; Bl. Angela of Foligno; Bl. Raymond Lullus; Bl. Luchesius of Poggibonsi, who passes as the first tertiary received by St. Francis; St. Ivo; and in our times, Bl. Jean-Baptiste Vianney, the curé of Ars; of names celebrated in history for literature, arts, politics, inventions, etc., Dante, Giotto, Petrarch, Cola de Rienzo, Columbus, Vasco da Gama, Cervantes, Lope de Vega, Thomas More, Galvani, Volta, Garcia Moreno, Liszt, and, finally, Lady Georgiana Fullerton. Popes Pius IX and Leo XIII were members of the Third Order, as also is Pope Pius X. Since the adaptation of the rule by Leo XIII the Third Order has grown more active than ever. At present the total number of members is esteemed about two and a half millions, spread all over the world. National and local congresses have been held in different countries: seven in the period from 1894 to 1908 in France, others in Belgium, some in Italy, the first general congress in Assisi (1895), many local ones from 1909 to 1911; others have been held in Spain, the last one at Santiago in 1909; in Argentina the last one at Buenos Aires in 1906; in India, Canada, and in Germany and Austria, in the last two instances in connection with general congresses of Catholics. There exist almost in all civilized languages numerous monthly periodicals which, whilst keeping up the union amongst the different confraternities, serve also for the instruction and edification of its members. The "Acta Ordinis Frat. Min.", XXVI, Quaracchi, 1907, 255-58, gives the names of 122 such periodicals. French periodicals are indicated by P. B. Ginnet, O.F.M., "Le Tiers Ordre et le Pretre", Vanves, 1911, p. 51 sq.; German periodicals by Moll, O.M. Cap., "Wegweiser in die Literatur des Dritten Ordens", Ratisbon, 1911. In Italy even a regular newspaper was founded, "Rinascita Francescana", Bologna, 1910; another in Germany, "Allgemeine deutsche Tertiaren-Zeitung", Wiesbaden, 1911.—We may mention also the special organs for directors of the Third Order, e.g. "Der Ordensdirektor", published at Innsbruck by the Tyrolese Franciscans, "Revue sacerdotale du Tiers-Ordre de Saint Francois", published by French Capuchins. Both reviews appear once every two months.
B. Third Order Regular (Male and Female)
(1) Its origin and general development till Leo X
The origin of the Regular Third Order, both male and female, can be traced back to the second half of the thirteenth century, but no precise date can be indicated. It was organized, in different forms, in the Netherlands, in the south of France, in Germany, and in Italy. Probably some secular tertiaries, who in many cases had their house of meeting, gradually withdrew entirely from the world and so formed religious communities, but without the three substantial vows of religious orders. Other religious associations such as the Beguines (women) and Beghards (men) in the Netherlands, sometimes passed over to the Third Order, as has been clearly shown from recent study. Towards the end of the thirteenth and the beginning of the fourteenth century some suspicion of heretical opinions fell on some of these free religious unions of the Third Order (bizocchi), as we can infer from the Bull of John XXII "Sancta Romana", Dec., 1317 (Bull. Franc., V, 134). More than a century later St. John of Capistran (1456) had to defend the Tertiaries in a special treatise: "Defensorium tertii ordinis d. Francisci", printed with other minor works of the saint at Venice in 1580. Throughout the fourteenth century the regular tertiaries of both sexes had in the most cases no common organization; only in the following century we can observe single well-ordered religious communities with solemn vows and a common head. Martin V submitted in 1428 all tertiaries, regular and secular, to the direction of the Minister-General of the Friars Minor (Bull. Franc., VII, 715), but this disposition was soon revoked by his successor Eugene IV. We meet thus in the same fifteenth century with numerous independent male congregations of regular tertiaries with the three vows in Italy, Sicily, Dalmatia, Spain, Portugal, France, Germany, and in the Netherlands. Contemporaneously there existed sister congregations of the Third Order with solemn vows, for instance, the Grey sisters of the Third Order, serving in hospitals, spread in France and the Netherlands, whose remarkable statutes of 1483 have recently been published by H. Lemartre in "Arch. Franc. Hist." IV, 1911, 713-31, and the congregation still existing founded at Foligno in 1397 by Blessed Angelina of Marsciano (1435). Leo X, in order to introduce uniformity into the numerous congregations, gave in 1521 a new form to the rule, now in ten chapters, retaining of the rule as published by Nicholas IV all that could serve the purpose, adding new points, especially the three solemn vows, and insisting on subjection to the First Order of St. Francis. For this last disposition the Rule of Leo X met with resistance, and never was accepted by some congregations, whilst it serves till the present day as the basis of the constitutions of many later congregations, especially of numerous communities of sisters.
(2) Single congregations after Leo X, of women
The two Italian congregations, the Lombardic and Sicilian, which had constituted themselves in the course of the fifteenth century, were united by Paul III, and since Sixtus V enjoyed entire independence from the First Order. It had then already 11 provinces. In the seventeenth century the congregations of Dalmatia and the Netherlands (of Zeppern) were united with the Italian family. In 1734 Clement XIII confirmed their statutes. Whilst the French Revolution swept away all similar congregations, the Italian survived with four provinces, of which one was in Dalmatia. In 1906 a small congregation of Tertiary lay brothers in the Balearic Islands and a little later two convents with colleges in the United States joined the same congregation, which in 1908 numbered about 360 members. The dress is that of the Conventuals, from whom they can hardly be distinguished. The residence of the minister-general is at Rome, near the Church of Sts. Cosmas and Damian. After the time of Leo X the Spanish congregation often had troubles on the question of its submission to the First Order. After Pius V (1568) had put the whole Third Order again under the care of the Minister-General of the Friars Minor, the superiors of the three provinces constituted in Spain could, after 1625, partake at the General Chapters of the Friars Minor and since 1670 they have had even a definitor-general to represent them. The French congregation, named from their house at Paris "of Picpus", was reformed by V. Mussart (d. 1637), and maintained close ties with the First Order till its extinction in the French Revolution. A well-known member of this congregation is Hyppolit Helyot, the author of an important history of the religious orders. In 1768 it had four provinces with 61 convents and 494 religious. Other congregations of Tertiaries existed after the fifteenth century in Germany, Bohemia, Hungary, Ireland, and England. They perished either at the time of the Reformation or in the French Revolution. We may mention also the Obregonians, the "Bons-Fils" in northern France founded in 1615, and the "Penitents gris" at Paris after the sixteenth century, all now extinct. In the nineteenth century some new congregations arose, e.g. the Poor Brothers of St. Francis, the Brothers of St. Francis at Waldbreitbach (Rhine) after 1860, the "Frati bigi", founded in 1884 at Naples by Ludovic of Casoria, O.F.M. The most of these modern tertiary communities consist only of lay brothers and depend on their diocesan bishop.
(3) Congregation of Sisters
Whilst Leo X in the reform of the rule had left it free to the congregations to adopt papal enclosure or not, Pius V (1568) prescribed it to all convents of tertiary sisters with solemn vows. Still this order was not carried out everywhere. In this regard the custom prevailed that the Friars Minor refused to take the direction of those convents which had only episcopal enclosure. Besides those already mentioned above, we may add the different offshoots of the Sisters of St. Elizabeth in Austria, Germany, the Netherlands, and France (there, under the name of Soeurs du Refuge, some of them still exist). The first Ursulines, also, founded by St. Angela Merici (1540), belonged to the Third Order.
In the nineteenth century many of the new congregations adopted the Rule of the Third Order, but most of them have no further connection with the First Order. Many of them have widely varying names; a good many are of mere local character, others again are of international importance. As to their activities, almost all dedicate themselves to works of charity, either in hospitals, homes, or ateliers; others work in schools, not a few are in foreign missions. We can give here scarcely more than a list of the names, with the dates of the foundation. In Germany there are the Poor Sisters of St. Francis, founded 1845 (1851) by M. Schervier at Aachen, with some houses in America; the Franciscan Sisters of the Holy Family, founded in 1857 at Eupen, Diocese of Cologne; the Franciscan Sisters, at Münster, Westphalia, founded in 1850; the Poor Franciscan Sisters of the Perpetual Adoration, at Olpe, Diocese of Paderborn (1857); the Poor Franciscan Sisters of the Sacred Hearts of Jesus and Mary, at Salzkotten, near Paderborn (1863); the Sisters of Mercy of the Third Order, at Thuine, Diocese of Osnabruck (1869); the Sisters of Mercy of St. Francis, at Waldbreitbach, Diocese of Trier (1863); the Franciscan Sisters at Nonnenwerth, an island on the Rhine, founded in 1872 at Heythuizen in Holland; Franciscan Sisters of Maria-Stern, at Augsburg, whose first foundation can be followed back to the thirteenth century; Franciscan Sisters at Dillingen, Diocese of Augsburg, founded in the fourteenth century; the Poor Franciscan Sisters, at Mallersdorf, Diocese of Ratisbon (1855); the Congregation of Ursperg (1897); the Franciscan Sisters of Kaufbeuren, Diocese of Augsburg, founded in the fifteenth century, to which had belonged Blessed Crescentia Hess (1744). In the Diocese of Rottenburg, in Wurtemberg, we note the communities of Bonlanden near Erolzheim (1855); of Heiligenbronn (1857); of the Sisters of Christian Charity, at Reute, founded 1849 at the same place where in the fifteenth century Blessed Elizabeth of Reute, called also the "good Beta" (d. 1420), had professed the Third Order; the Franciscan Sisters of Sussen (1853). In Baden is noteworthy the Congregation of Gengenbach (1867), since 1876 also in the United States, Joliet, Illinois. At Mainz there is the Convent of Perpetual Adoration (1860).
In Austria-Hungary the School Sisters of the Third Order (1723), with mother-houses at Hallein, Diocese of Salzburg, at Vienna (III), and at Judenau, Diocese of St. Polten; the Sisters of the Third Order of St. Francis at Vienna (V), (1857); the Poor School Sisters at Voklabruck, Diocese of Linz (1850); the Sisters of Mercy of the Third Order of St. Francis at Troppau, Diocese of Olmütz (1853); Congregation of School Sisters of the Third Order of St. Francis, at Mahrisch-Trubau, Diocese of Olmütz (1851); the School Sisters of the Third Order of St. Francis at Marburg on the Drau, Diocese of Lavant (1864); the Grey Sisters of the Third Order of St. Francis, at Prague (I), 1856; and three small communities in Tyrol. In Luxemburg there is the Congregation of Pfaffental; the Sisters of Mercy of St. Francis with the mother-house in the town of Luxemburg, and communities in Sweden and the Carolines. In Holland there are the Congregations of Rosendaal, of Breda, of Heythuizen, all of which have communities in foreign missions; lastly the Congregation of Heerlen. In Belgium there exist, besides the old congregation of the Grey Sisters of Hospitals (see above) at Antwerp, Léau, Tirlemont, Hasselt, and Tongres, the more recent communities of Ghent (founded 1701), of Hérines, Diocese of Malines, of Macon-lez-Chimay, of Opwyk, Diocese of Malines (1845). In Switzerland there once existed many congregations of the Third Order, and even now there are several convents of strict enclosure. Of the active congregations the most noteworthy are the two founded by the Capuchin Theodosius Florentini, viz. the Sisters of the Holy Cross for schools, with mother-house at Menzingen (1844), with numerous convents outside Switzerland, and the Sisters of the Holy Cross for hospital work (1852), with mother-house at Ingenbohl.
In France, before the last suppression of convents, there were about fifty communities of the Third Order; the most important was that of the Missionaries of Mary, founded by Mother de Chapotin de Neuville (d.1904) in India, with actual mother-house at Rome, with communities spread all over the world. In Italy there are the Stigmatins, founded near Florence by Mother Lapini (d. 1860); the Sisters of Egypt, for missionary work, with mother-house at Rome; the Sisters of Gemona; finally, the Sisters of the Child Jesus, with mother-house at Assisi. On the whole, the sisters professing the Rule of the Third Order amount at least to 50,000.
The Regular Third Order produced one saint, Hyacintha of Mariscotti, and five Blessed: Lucia of Callagirone, Elizabeth of Reute, Angelina of Marsciomo, Jeremias Lambertenghi and Crescentia Hoss of Kaufbeuren.
VII. THIRD ORDER OF ST. FRANCIS, IN CANADA
The Third Order of St. Francis was established by the Friars Minor Recollects at Quebec in 1671, and some years later at Three Rivers and Montreal. Considering the population of the country, it was in a flourishing condition. In 1681 a Recollect notes that "many pious people of Quebec belong to the Third Order". After the cession of Canada to England the Third Order, deprived of its directors, the Recollects, seemed to have disappeared gradually, only to flourish anew thirty years after the death at Montreal, 1813, of the last Recollect priest. The Third Order was re-established about 1840 by Mgr Ignatius Bourget, Bishop of Montreal. Fervent fellow-labourers helped the holy prelate to spread the Third Order in Montreal, notably Canon J. A. Pare and the Sulpicians C. E. Gilbert and A. Giband. Mgr Bourget established a fraternity of women, 6 May, 1863, and one of men, 13 June, 1866; both were directed by the Sulpicians till 1874, by Canon P. E. Dufresne from 1874 till 1881, by the Jesuits from 1881 till 1888, and by the Sulpicians from 1888 till 1890; since then by the Friars Minor. Mgr Fabre, successor to Bishop Bourget, in a letter (3 Sept., 1882) to the priests and faithful of his diocese, says: "We have in our midst the tertiaries of St. Francis, who are known to you all by the edification they give, and by the good odour of all the virtues which they practise in the world." The Third Order was reintroduced at Quebec almost at the same time as at Montreal. On 19 Nov., 1859, Father Flavian Durocher, O.M.I., received the profession of two women, after a year's novitiate. These were joined by others, until in 1876 Quebec possessed over 2000 tertiaries, while in the Province of Quebec several parishes had groups of tertiaries. Among priests zealous for the spread of the Third Order at this epoch we must name, besides the above-mentioned Montreal priests: Father Durocher, St. Sauveur, Quebec; L. N. Begin, now Archbishop of Quebec; James Sexton, Quebec; Oliver Caron, Vicar-General of Three Rivers; E. H. Guilbert, L. Provancher, and G. Fraser, all three of the Quebec diocese. Father Provancher was one of the most zealous. In 1866, having received faculties from the General of the Friars Minor, he established a very fervent fraternity in his parish of Portneuf. He propagated the Third Order by his writings. For two years he edited a review, in which he published nearly every month an article on the Third Order, or answered questions appertaining thereto. At that epoch (1876) the brothers' fraternity at Montreal counted 137 members; the sisters, a still greater number. At Three Rivers the tertiaries were less numerous—enough, however, to form a fraternity a little later. Quebec with its 200 tertiaries did not have a fraternity till 1882.
In 1881 the arrival in Canada of Father Frederic of Ghyvelde gave new spirit to the Third Order. He spent eight months in Canada, and worked actively for the Third Order. He began at Quebec, where he held the Holy Visit prescribed by the rule and admitted 100 new members. At Three Rivers he found "a numerous and fervent fraternity". His visit to the fraternities of Montreal was followed by a notable increase in membership. Shortly afterwards Leo XIII published his Encyclicals on the Third Order. The Canadian bishops, in obedience to the pope's wishes, recommended the Third Order to their clergy and faithful. But the Friars of the First Order alone could give the Third a fitting development; hence, when Father Frederic returned in 1888, several bishops, among them Bishop Lafleche of Three Rivers and Archbishop Taschereau, welcomed him as its promoter. The foundation of a convent of Friars Minor at Montreal in 1890 inaugurated a new era of prosperity for the Third Order. The Franciscans took over the direction of the Third Order at Montreal. The fraternities of other districts were visited regularly, and new ones were formed. The Third Order has since spread rapidly. To-day the Third Order in Canada numbers nearly 200 fraternities with over 50,000 members, under the jurisdiction of the Friars Minor. The Capuchins have a small number of fraternities. The Friars Minor have also the direction of 20 fraternities with 5000 members in the Franco-Canadian centres of the United States. All these large numbers of isolated tertiaries give a total of nearly 60,000. These tertiaries are mostly French Canadians. There are very few fraternities for English-speaking tertiaries; of these there are two very flourishing ones at Montreal. It is in the Province of Quebec that the Third Order is most flourishing. Three monthly reviews, treating specially of the Third Order, are published in Canada: (1) "La Revue du Tiers Ordre", founded in 1884 by the tertiaries of Montreal, and directed since 1891 by the Friars Minor of that city; (2) "The Franciscan Review and St. Anthony's Record", founded in 1905 by the Friars Minor of Montreal; (3) "L'Echo de St. Francois", published since 1911 by the Capuchins of Ottawa. The principal social works of the Third Order in Canada are: three houses of the Third Order in Montreal and one in Quebec, directed by lady tertiaries; a lodging-house and an industrial school at Montreal, directed also by lady tertiaries; several work-rooms for the benefit of the poor; and public libraries, one in Quebec and two in Montreal.
The Third Order Regular is represented in Canada by three flourishing institutions: A. Little Franciscan Sisters of Mary, founded at Worcester, Massachusetts, in 1889 and transferred to Baie-St-Paul, Canada, in 1891; their constitutions were approved in 1903. They follow the Rule of the Third Order Regular. Their habit comprises a brown tunic and scapular, a white hood and wimple, and a white woollen cord; they wear a silver crucifix. Work.—Assistance of the sick, the poor, the aged, of orphans and instruction of the young—in a word, all the works of mercy. Development.—This congregation possesses 8 houses, nearly all in the United States. The mother house is at Baie-St-Paul, Province of Quebec, Canada. The institution numbers 150 professed sisters, 7 novices, 30 postulants, and 8 associates.
B. Franciscan missionaries of Mary, founded in India, and following the Rule of the Third Order Regular. They have six houses in Canada: (1) Quebec, founded 1892; novitiate, perpetual adoration, printing, embroidery, workshop, house of probation for aspirants, patronage, visiting the sick. (2) St. Anne of Beaupré (1894); patronage, workshop, hospitality for pilgrims, visiting the sick. (3) St. Lawrence, Manitoba (1897); boarding-school, parochial schools, dispensary, visiting the sick. (4) Pine Creek, Manitoba (1899); school, model farm, dispensary, visiting the sick. (5) St. Malo, Quebec (1902); day nursery, primary schools, school of domestic economy, dispensary, pharmacy, visiting the sick. (6) Winnipeg (1909); day nursery, embroidery, patronage, visiting the poor and the hospitals. These houses possess 150 sisters, novices included. Since its establishment in Canada, the congregation has had 290 Canadian members, many of whom are now engaged in mission work in China, Japan, India, Ceylon, Congo, Zululand, Natal, Mozambique, Madagascar, and South America. The mother-house of Quebec has founded six others in the United States: Woonsocket in 1904; New York and New Bedford in 1906; Boston in 1907; Providence in 1909; Fall River in 1910.
C. Religious of St. Francis of Assisi, founded at Lyons, France, in 1838. Their object is the care of the sick and of orphans and the education of the young. They were introduced into Canada in 1904, and have at present 5 houses, comprising a hospital, a boarding-school for girls, and model and elementary schools.
VIII. THIRD ORDER OF ST. FRANCIS IN GREAT BRITAIN AND IRELAND
A. In Great Britain
The Third Order Secular comprises ninety-six congregations of which forty are under the jurisdiction of the Friars Minor of the Leonine Union and fifty-four under that of the Friars Minor Capuchin, and about 12,000 members, amongst whom are several diocesan bishops, a number of the clergy, and laity of all ranks. In their organization the British tertiary congregations follow the common rule, but many of them add some corporal works of mercy, reclaiming negligent Catholics, and so forth. All the tertiaries are governed by a commissary-provincial appointed by the minister-provincial of the first order. His duty is to grant the necessary faculties to directors of congregations, to hold visitations, and generally supervise the affairs of the Third Order under his jurisdiction. A national conference of British tertiaries with a view to strengthening and consolidating the order, was held in 1898 at Liverpool in the hall attached to the Jesuit church, and was presided over by the bishop of the diocese. The opening address was delivered by the Archbishop of Paris. A second national conference was held at Leeds. Since the institution of the English national Catholic congress, in 1910, the tertiaries have taken part in these and have had their sectional meeting in the congress.
Of the Third Order in Great Britain in pre-Reformation days little is known. It is, however, certain that there existed in Scotland several houses of Sisters of the Third Order Regular. Blessed Thomas More is frequently spoken of as a tertiary of St. Francis, but there seems to be no historical evidence to support this statement. The Third Order, however, was known in England in the penal days. Fr. William Staney, the first commissary of the order in England after the Dissolution, wrote "A Treatise of the Third Order of St. Francis" (Douai, 1617). An interesting fact in connection with the Third Order in England is the appointment in 1857, as commissary-general, of Dr. (afterwards Cardinal) Manning, by a letter patent, dated 10 April, 1857, given by the minister-general of the Capuchin Friars Minor, empowering him to act as "Superior, visitor and Our Commissary of each and all the brothers and sisters of the Third Order Secular dwelling in England". Amongst notable English tertiaries of modern times, besides Cardinal Manning, may be mentioned Cardinal Vaughan, Lady Herbert of Lea, the late Earl of Denbigh, and the poet Coventry Patmore. The Third Order Regular is represented in England by nineteen convents of sisters and in Scotland by six convents. There are no communities of brothers. These convents belong to various congregations, most of which are of English institution. They devote themselves either to education or to parochial works of mercy or to the foreign missions. Most notable historically amongst these congregations are the convents at Taunton and Woodchester, which represent the English convent of the Third Order established at Brussels, Belgium, in 1621. Their founder was Father Gennings, the brother of the martyr Edmund Gennings. This was, in fact, the first convent of the Third Order Regular, enclosed, founded for English women. The community later on migrated to Bruges where it remained until 1794, when, owing to the troubles caused by the French Revolution, it crossed over into England and, after eleven years' residence at Winchester, settled finally at Taunton in Somerset. The congregation was under the jurisdiction of the Friars Minor until 1837 when, owing to the dissolution of the Recollect province, it came under the jurisdiction of the diocesan bishop. In 1860 a second foundation was made at Woodchester.
B. In Ireland
The congregations of the Third Order Secular in Ireland are almost exclusively attached to churches of the First Order. Under the jurisdiction of the Friars Minor of the Leonine Union are fourteen congregations with 9741 members, and subject to the Capuchin Friars Minor are four congregations with 5100 members. The Third Order Regular comprises two houses of brothers at Clara and Farragher, and eleven in the Archdiocese of Tuam, all devoted to educational work. At Drumshambo the sisters of the order have a convent where perpetual adoration is maintained day and night. There is also one convent of the Franciscan Missionary Sisters of Mary.
IX. THIRD ORDER REGULAR OF ST. FRANCIS, IN THE UNITED STATES
A. Congregations of Men
(1) Province of the Sacred Heart of Jesus of the Fathers of the Third Order Regular of St. Francis. In 1847 Bishop O'Connor of Pittsburgh obtained from the Irish congregation six brothers, who founded a monastery and college at Loretto, Pennsylvania. Pius IX, by a Rescript of 12 Nov., 1847, erected this foundation into an independent congregation under the obedience of the Bishop of Pittsburgh. This congregation in 1908 joined the Italian congregation, and together with the community at Spalding, Nebraska, which in 1906 had joined the Italian congregation, was erected into a province, 24 Sept., 1910. Houses, 4; colleges, 2; religious, 62; novices, 5. (See below.)
(2) Congregations of the Franciscan Brothers, of Brooklyn, New York. Founded 31 May, 1858, by 2 brothers from the Irish congregation, Pius IX, by a Rescript of 15 Dec., 1859, erected it into an independent congregation. The ordinary of the Diocese of Brooklyn is the superior-general, and governs the congregation through a provincial superior with an assistant and ten consultors, chosen by the brothers from among themselves for a term of three years. Brothers, 67; novices, 8; academy, 1; college, 1; schools, 14; pupils, 9875. (See below.)
(3) Congregations of the Brothers of the Poor of St. Francis Seraphicus. Founded 25 Dec., 1857, at Aachen by John Hoever for the protection and education of poor, homeless boys, it was introduced into the United States in 1866. Brothers, 43; novices, 5; postulants, 3; candidates, 13; homes for boys, 2.
B. Congregations of Women
(1) Sisters of the Third Order Regular of St. Francis:—(a) Congregation with mother-house at Oldenburg, Indiana. Founded in 1851 by Rev. F. J. Rudolf, its rules and constitutions were approved by the Holy See. Sisters, 536; novices, 41; postulants, 7; schools, 67; pupils, 12,273. (b) Congregation with mother-house at Mt. St. Clare, Clinton, Iowa. Founded in 1867 by Rt. Rev. Bishop Lavialle of Louisville, Kentucky. Sisters, 130; novices and postulants, 40; hospital, 1; schools, 16; pupils, 2590.
(2) Sisters of the Third Order of St. Francis:—(a) Congregation with mother-house at Glen Riddle, Pennsylvania. Founded by the Ven. John Nepomucene Neumann, C.SS.R., Bishop of Philadelphia, who on 9 April, 1855, invested three devout women, Marianne Bachmann (Mother M. Francis), Barbara Boll (Sister M. Margaret), and Anna Dorn (Sister M. Bernardina), with the habit of St. Francis. In 1896 the mother-house was transferred from Philadelphia to Glen Riddle. This congregation is divided into three provinces. Houses, 80; sisters, 818; novices, 48; postulants, 15; academies, 4; seminaries, 2; orphan asylums, 9; hospitals, 12; schools, 42; schools for Indians and negroes, 8. By and from this congregation were established (i) Congregation with mother-house at 337 Pine Street, Buffalo, New York in 1861. Sisters, 277; novices, 30; postulants, 16; asylums for aged, 3; schools, 30; pupils, 6540; orphan asylum, 1; hospitals, 2. From this congregation were founded A. Congregation with mother-house at Mt. Alvernia, Millvale Station, Pennsylvania, in 1868. Sisters, 210; novices, 17; postulants, 13; schools, 14; pupils, 6429; orphan asylum, 1; hospital, 1; home for ladies, 1. B. Congregation with mother-house at Mt. Hope, Westchester Co., New York, 1893. Legal title: Sisters of St. Francis, Conventuals of the Third Order of the M.I.V. Sisters, 182; novices, 19; postulants, 9; academy, 1; schools, 6; (ii) Congregation with mother-house at St. Anthony's Convent, Syracuse, New York, 1862. Sisters, 173; novices, 9; candidates, 6; schools, 17; pupils, 4500; hospitals, 3; home for aged, 1; home for children, 1; convents at Hawaiian Islands, 4. (b) Congregation with mother-house at St. Francis's Hospital, Peoria, Illinois; founded in 1867 by Rt. Rev. John L. Spalding, Bishop of Peoria, and sisters from the House of Bethlehem, Herford, Germany. Sisters, 163; novices, 38; postulants, 26; hospitals, 10; patients, 5320. (c) Congregation with mother-house at Tiffin, Ohio. Founded in 1867 by Rev. J. L. Bihn. Sisters, 56; novices, 9; postulants, 4; hospital, 1; orphan asylums, 2; homes for aged, 2; schools, 13. (d) Congregation with provincial house at Peekskill, New York. Founded by Mother M. Gertrude and two sisters from the general mother-house, Gemona, Italy, who, at the request of Rev. Andrew Feifer, O.F.M., came to this country in 1865. Sisters, 284; novices, 18; postulants, 15; academy, 1; schools, 18; day nurseries, 3; institution for destitute children, 1; home for working girls, 1; children in charge of sisters, 7768. (e) Congregation with mother-house at Bay Settlement, Wisconsin, founded 6 Dec., 1867. Sisters, 35.
(3) Sisters of St. Francis:—(a) Congregation with mother-house at St. Elizabeth's Convent, Allegany, New York. Founded in 1857 by Very Rev. Pamfilo di Magliano, O.F.M. Sisters, 300; novices, 25; postulants, 12; schools, 11; hospitals, 2; homes, 4. (b) Congregation with mother-house at St. Francis's Convent, Dubuque, Iowa. Founded in 1876 by Mother Xaveria Termehr and sisters from the house of Bethlehem, Herford, Germany, who on account of the infamous "May laws", were compelled to leave Germany. Sisters, 399; novices, 34; postulants, 20; orphan asylums, 2; industrial school, 1; academy, 1; home for aged, 1; schools, 43; pupils, 6829. (c) Congregation with mother-house at St. Joseph's Hospital, Maryville, Missouri. Founded with the approbation of Rt. Rev. M. F. Burke, Bishop of St. Joseph, Missouri, in 1894. Sisters, 45; novices, 7; postulants, 1; hospitals, 6.
(4) Sisters of St. Francis of Penance and Christian Charity:—Congregation with mother-house at Stella Niagara, near Lewiston, New York. Established in 1874 by Mother M. Aloysia and three sisters from Nonnenwerth, near Rolandseck, Rhenish Prussia, Germany. Sisters 253; academies, 5; schools, 18; pupils, 6348; orphan asylum, 1; Indian schools, 2; pupils, 577; foundling-house, 1.
(5) Franciscan Sisters:—(a) Congregation with mother-house, Grand Avenue and Chippewa Street, St. Louis, Missouri. Founded in 1872 by sisters from the general mother-house at Salzkotten, Germany. Sisters, 224; hospitals, 6, schools, 1; orphan asylums, 2; house of providence, 1; convent, 1; (b) Congregation with mother-house at Mill Hill, London, England, for coloured missions. Introduced into the United States in 1881. Sisters, 58; industrial school, 1; parochial schools, 4; pupils, 765.
(6) Sisters of St. Francis of the Sacred Heart:—Congregation with mother-house at Mercy Hospital, Burlington, Iowa. Sisters, 22; hospital, 1.
(7) Franciscan Sisters, Minor Conventuals:—Congregation with mother-house at St. Joseph's Convent, Buffalo, New York. Sisters, 58; novices, 16; postulants, 21.
(8) Sisters of the Third Order of St. Francis of Assisi, M.C.:—Congregation with mother-house at St. Francis, Wisconsin. Founded in 1849 by sisters from Bavaria. Its rules and constitutions were compiled by Rev. M. Heiss in 1852, and approved by Rt. Rev. J. M. Henni, Bishop of Milwaukee. In June, 1873, this congregation was affiliated to the Order of Minor Conventuals, and Pius X on 6 Dec., 1911, gave it its definite approbation. Sisters, 303; novices, 22; postulants, 30; academy, 1; orphanage, 1; institute for deaf mutes, 1; for feeble minded, 1; schools, 36; pupils, 4500.
(9) School Sisters of St. Francis:—Congregation with mother-house, Greenfield and Twenty-Second Avenues, Milwaukee, Wisconsin. The sisters conduct schools in Wisconsin, Minnesota, South Dakota, Nebraska, Iowa, Missouri, Illinois, Michigan, and Oregon. There are two branch-houses of this congregation in Europe, one in Luxemburg, and other at Erlenbad, Baden. Sisters, 814.
(10) Franciscan Sisters of the Perpetual Adoration:—Congregation with mother-house at St. Rose Convent, La Crosse, Wisconsin. Founded by six sisters from Bavaria, and rules compiled in 1853 by Most Rev. M. Heiss, Archbishop of Milwaukee. The Perpetual Adoration was introduced in 1878. Sisters, 420; novices, 42; postulants, 40; schools, 63; pupils, 8448; orphan asylums, 2; Indian school, 1; domestic science schools, 2.
(11) Franciscan Sisters of Christian Charity:—Congregation with mother-house at Holy Family Convent, Alverno, Wisconsin. Founded in 1869 at Manitowoc, Wisconsin, by Rev. Joseph Fessler, it was affiliated to the Order of Friars Minor Conventual 19 March, 1900. Sisters, 303; novices, 40; postulants, 10; hospitals, 2; home for aged, 1; schools, 53; pupils, 8500.
(12) Franciscan Sisters of the Sacred Heart:—Congregation with mother-house at St. Joseph's Hospital, Joliet, Illinois. Founded in 1867 at Avila, Indiana, by sisters from Germany. Sisters, 325; novices, 40; postulants, 12; hospitals, 10; home for aged, 1; orphan asylum, 1; schools, 9.
(13) Sisters of the Third Order of St. Francis of Perpetual Adoration:—Congregation with mother-house at St. Francis's Convent, Nevada, Missouri. Established in 1893 by Sister M. John Hau and sisters from the mother-house at Grimmenstein, Switzerland. Sisters, 25; orphan asylum, 1.
(14) Hospital Sisters of St. Francis:—Congregation with provincial house at St. John's Hospital, Springfield, Illinois. Founded in 1875 by sisters from the general mother-house, Münster, Germany. Sisters, 299; novices, 29; postulants, 11; hospitals, 12.
(15) The Poor Sisters of St. Francis Seraph of the Perpetual Adoration:—Congregation with provincial house at St. Francis Convent, Lafayette, Indiana. Introduced into this country in 1875 by sisters from the general mother-house at Olpe, Germany. Sisters, 613; novices, 35; postulants, 21; academies, 3; orphan asylum, 1; home for aged, 1; schools, 36; hospitals, 18; high schools, 2.
(16) Sisters of the Poor of St. Francis. See POOR OF ST. FRANCIS, SISTERS OF THE.
(17) Franciscan Sisters of St. Kunegunda (Polish):—(a) Congregation with mother-house at Chicago, Illinois. Founded in 1896. Sisters, 107; novices, 22; postulants, 18; orphan asylum, 1; home for aged and crippled, 1; day-nursery, 1; schools, 11; pupils, 2070. (b) Congregation with mother-house at Chicago Heights, Illinois. Foundation of English-speaking Franciscan Sisters. Sisters, 17.
(18) Sisters of St. Francis of the Immaculate Conception:—Congregation with mother-house at Peoria, Illinois. Founded in 1890. Sisters, 47; novices, 20; postulants, 17; schools, 6; homes, 2; asylum, 1.
(19) Missionary Franciscan Sisters of the Immaculate Conception:—Congregation with mother-house, Rome, Italy. The sisters conduct establishments in the Archdioceses of New York and Boston, the Diocese of Newark, Pittsburgh, and Savannah.
(20) Franciscan Sisters of the Immaculate Conception:—(a) Congregation with mother-house at Little Falls, Minnesota. Sisters, 60; postulants, 3; orphan asylum, 1; hospitals, 3. (b) Congregation with mother-house at St. Anthony's Hospital, Rock Island, Illinois. Sisters, 18; novices, 6.
(21) Polish Franciscan School Sisters:—Congregation with mother-house, 3419 Gasconde Street, St. Louis, Missouri. Founded 29 May, 1901, by Most Rev. John J. Kain, Archbishop of St. Louis. Sisters 63; schools, 9; pupils, 700.
(22) Felician Sisters, O.S.F.:—Congregation with general mother-house, Cracow, Austria. Founded in 1855 by Sophia Truszkowska at Warsaw, Russia. Introduced into the United States in 1874. (a) Western Province of the Presentation B.V.M. Mother-house, Detroit, Michigan. Sisters, 273; novices, 30; postulants, 55; candidates in preparatory course, 65; schools, 33; pupils, 12,500; orphan asylum, 1. (b) Eastern Province. Mother-house at Buffalo, New York, established 20 Aug., 1900. Choir Sisters, 278; novices, 32; postulants, 93; lay sisters, 66; novices, 6; postulants, 21; candidates in preparatory course, 73; schools, 55; pupils, 21,556; orphan asylums, 2; home for aged, 1; emigrant home, 1; working-girls' home, 1; day nursery, 1. (c) North-western Province of the Presentation B. V. M. Mother-house, St. Joseph's Orphanage, Milwaukee, Wisconsin, established 1910. Sisters, 170; novices, 17; postulants, 27; schools, 24; pupils, 6482; orphan asylums, 3.
(23) Sisters of the Third Order of St. Francis of the Congregation of Our Lady of Lourdes. Mother-house, Rochester, Minnesota. Established 1877 by sisters of St. Francis, Joliet, Illinois. Sisters, 336; novices, 9; postulants, 16; academies, 5; normal school, 1; schools, 20; pupils, 5767; hospitals, 1; nurses' training school, 1.
X. PROVINCE OF THE SACRED HEART OF JESUS
Prior to 1906 several communities of the Third Order existed in the United States, all lay institutes dedicated to teaching and other works of charity. Amongst these were three branches of Franciscan Brothers: at Brooklyn, New York; at Loretto, Pennsylvania; and at Spalding, Nebraska. The communities at Loretto and Brooklyn were founded more than half a century ago from Mount Bellew Monastery, Archdiocese of Tuam, Ireland; Spalding Institute was a branch of the Brooklyn community. In 1905 Brother Linus Lynch, then superior of the institute, asked the ordinary of the diocese for permission to have some of his subjects ordained priests. This request the bishop refused, as the community had been introduced into the diocese for the care of parish schools, and he feared that in the event of its members becoming priests this work would suffer. A petition was then sent to the minister-general, Rt. Rev. Angelus de Mattia, asking for union with the third Order Regular; as this union could not be effected, some of the community determined to ask for a dispensation from their vows in order to enter the institute. In 1907 fifteen were dispensed; these, together with eleven novices, went to Spalding, Nebraska, where a small community of brothers had been united to the order in 1906. They were received by Very Rev. Dr. Stanislaus Dujmoric, commissary-general, and by dispensation of Pius X from the ordinary year of probation they made the vows of the order. A college was then opened at Spalding, giving the order its first house in the United States.
In 1908 the diocesan community of Franciscan Brothers at Loretto, Pennsylvania, were admitted to solemn profession, and eight young men were received into the novitiate.
In 1910-11 Rt. Rev. Eugene A. Garvey, D.D., Bishop of Altoona, requested the fathers to take charge of the Italian Church of St. Anthony of Padua at Johnstown, Pennsylvania, and the Church of Our Lady of Mount Carmel, Altoona, Pennsylvania. The four houses in the United States were erected into a province, 24 Sept., 1910, Very Rev. Dr. Jerome Zazzara being elected provincial. The Archbishop of Chicago has since given the fathers charge of Sts. Peter and Paul's Slavic Church in that city, and a new college is to be opened at Sioux City, Iowa, in 1912. The provincial mother-house is at St. Francis's College, Loretto, Pennsylvania. The American Province has now five convents, two colleges, sixty-five professed members, and twenty novices and postulants.
XI. THE THIRD ORDER SECULAR OF ST. FRANCIS
Established in the United States by the early Franciscan missionaries for the white settlers and soldiers and Indian converts, especially in the Southern States. A confraternity existed at Santa Fe long before 1680. Another confraternity existed in New Mexico almost from the time of the reconquest (1692-1695). The document stating this fact is a report of the Father custos, Jose Bernal, dated Santa Fe, 17 Sept., 1794. There is no documentary evidence of the existence of a Third Order for lay people as a regularly organized confraternity anywhere else, though we learn from documents that single individuals were termed tertiaries among the Indians. It is most probable, however, that a confraternity existed at St. Augustine, Florida, before the close of the sixteenth century, and at San Antonio, Texas, before the middle of the eighteenth century. The establishment of provinces of the order of Friars Minor brought about the establishment of many confraternities. There are at present 186 confraternities of Franciscan Tertiaries in this country, with a membership of 35,605. Of these, 142 congregations with 27,805 members are under the direction of the Friars Minor, 32 with 6800 members under the direction of the Friars Minor Capuchin, and 12 congregations with 1000 members under the direction of the Friars Minor Conventual. Besides these, there are many hundreds of tertiaries throughout the country not belonging to any congregation.
XII. THE THIRD ORDER SECULAR OF THE SERVITES
Established in the United States in 1893. There are at present 2 congregations, with membership of 400.
XIII. THE THIRD ORDER REGULAR OF SERVITES
See SERVANTS OF MARY.
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Rule of 1289: Seraphicoe Legislationis textus originales (Quaracchi, 1897), 77-94; SBARAGLIA, Bullarium Franciscanum, IV (Rome, 1768), 94-97; WADDING, Annales Minorum, II (2nd ed., Rome, 1732), 9-14; DE GUBERNATIS, Orbis Seraphicus, II (Lyons, 1685), 784-87; tr. according to the text of WADDING: Works of the seraphic Father St. Francis of Assisi (London, 1882), 80-91.
Rule of Leo X of 1521: Seraph. Legisl. textus orig., 287-97; Regola del Terz. Ordine di S. Francesco approvata da Leone X (Quaracchi, 1889), with Latin, Italian, French, and English text in four columns.
Rule of Leo XIII, 1883: FERNANDEZ GARCIA, SS.D.N. Leonis PP. XIII Acta ad Tertium Franciscalem Ordinem spectantia (Quaracchi, 1901), 72-87.
On the origin of the Third Order: MULLER, Die Anfange des Minoritenordens und der Bussbruderschaften (Freiburg im Br., 1885); IDEM, Zur Geschichte des Bussbruderordens in Zeitschrift fur Kirchengeschichte, XXIII (Gotha, 1902), 496-524; MANDONNET, Les origines de l'Ordo de Poenitentia in Compte rendu du quatrieme Congres scientifique international de Catholiques, sect. V (Fribourg, 1898), 183-215; IDEM, Les Regles et le gouvernement de l'Ordo de Poenitentia au XIIIe siecle in Opuscucles de critique, I (Paris, 1902), 143-250; Goetz, Die Regel des Tertiarierordens in Zeitscrift fur Kirchengeschichte, XXIII (Gotha, 1902), 97-107; DAVIDSOHN, Die Entstehung de Franziskaner-Tertiarier-Regel in Florenz in Forschungen zur Geschichte von Florenz, IV (Berlin, 1908), 67-81; cf. BIHL in Archivum Franciscanum Historicum, I (Quaracchi, 1908), 642-43; VAN ORTREY in Analecta Bollandiana, XXIV (Brussels, 1905), 515-19; MARIANUS FLORENTINUS, Compendium Chronicarum Ordinis FF. Minorum (Quaracchi, 1911), 17 [Arch. Franc. Hist., II (Quaracchi, 1909, 98)]; ZANZONI, Gli Umiliati nei loro rapporti con l'eresia l'industria della lana ed i Comuni nei secoli XIIe XIII (Milan, 1911), 120-31, and passim; GUERRINI, Gli statuti di un'antica congregazione francescana di Brescia in Archivum Francisc. Hist., I (Quaracchi, 1908), 544-68; GOLUBOVICH, Acta et statuta generalis capituli Tertii Ordinis Poenitentium D. Francisci Bononioe celebrati an. 1298 in Arch. Franc. Hist., II (Quaracchi, 1909), 63-71.
General sources and monographs: DE GUBERNATIS, loc. cit., II, 783-921; CARILLO, Historia de la tercera Orden de San Francisco (2 vols., Saragossa, 1610-13); BORDONI, Archivium Bullarum, privilegiorum et decretorum fratrum et sororum tertii Ordinis S. Francisci (Parma 1658); IDEM, Cronologium fratrum et sororum tertii Ordinis S. Francisci tam regularis quam secularis (Parma, 1658); JOANNES MARIA, Tertii Ordinis S. Francisci Assisiatis Annales perpetui (Paris, 1686); JEAN MARIE DE VERNON, Histoire general et particuliere du Tiers Ordre (3 vols., Paris, 1667; Lat. version, Paris, 1668); HILARION DE NOLAY, La gloire du tiers ordre de S. Francois ou l'histoire de son etablissement et de son progres (Lyons, 1694); PIETR' ANTONIO DA VENEZIA, Vite de' Santi, Beati e Venerabili Servi di Dio de Terz' Ordine di S. Francesco (Venice, 1725); ANGELICO DA VICENZA, Storia cronologica dei tre Ordini, III (Vicenza, 1761); RICCARDI, L'Anno francescano ossia Vite de' Fratelli e Sorelle del Terz' Ordine di S. Francesco d'Assisi (2 vols., Turin, 1789); HILARIUS PARISIENSIS, Liber tertii Ordinis S. Francisci Assisiensis (Geneva, 1888); ANTONIUS DE SILLIS, Studio originem provectum atque complementum tertii Ordinis de Poenitentia concernentia (Naples, 1621), with statistics of the Italian Regular Third Order; Generalia statuta sive decreta fratrum tertii Ordinis de Poenitentia nuncupati regularis Observantioe Congregationis Langobardioe (Venice, 1551); NELIS, Le Manuscrit No 757e des Archives generales du Royaume [Belgium] (Fonds des Cartulaires manuscrits) in Revue des Bibliotheques et Archives de Belgique, II (Brussels, 1904), 364-70; HAUSAY, Note sur un Manuscrit de Hasselt concernant les Bogards ou Freres du Tiers Ordre de St. Francois a Zeppern, ibid., IV (1906), 86-93; VAN DEN GHEYN, Encore les Statuts des Bogards de Zeppern, ibid., VII (1908), 176-77; VANNERUS, Documents concernant le tiers-Ordre a Anvers et ses rapports avec l'industrie drapiere (1296-1572) (Brussels, 1910); IDEM, Documents concernant les Bogards de Malines (1284-1558) (Brussels, 1911); GOYENS, Documenta quoedam ad historiam Tertii Ordinis Regularis in Belgio spectantia in Arch. Franc. Hist., IV (Quaracchi, 1911), 537-43; CALLAEY, Les Beggards des Pays-Bas in Universite catholique de Louvain, Seminaire Historique, Rapport sur les travaux pendant l'annee acc. 1909-10 (Louvain, 1911), 438-51; COFANELLI, Cannara ed il Terz' Ordine Francescano (Foligno, 1895); CAMBIASO, S. Francesco e il Terz' Ordine in Genova (Genoa, 1909); LECESTRE, Abbayes Prieures et Couvents d'hommes en France. Liste generale d'apres les papiers de la Commission des Reguliers en 1768 (Paris, 1902), 85-87; LANZONI, I Primordi dell' Ordine Francescano in Faenza (Faenza, 1910), 30-31; HOLZAPFEL, Handbuch der Geschichte des Franziskanerordens (Freiburg im Br., 1909), 660-87; Lat. ed. (Freiburg im Br., 1909), 594-618; HEIMBUCHER, Die Orden und Kongregationen der katholischen Kirche, II (2nd ed., Paderborn, 1907), 489-527; NORBERT, Les Religieuses Franciscaines en France (Paris, 1897); for statistics: Acta Ordinis Fratrum Minorum, XXX (Quaracchi, 1911), 93, 95.
Books for practical use, besides the numerous manuals of the Third Order: GERARD DE VAUCOULEURS, Documents pour expliquer la Regle du Tiers-Ordre de Saint-Francois d'Assise, au point de vue spirituel, social et economique (3 vols., Paris, 1899); BROLL, Ruhmesblatter aus der Geschichte des Dritten Ordens des hl. Franziskus (Ratisbon, 1911); LISMONT, Godsdienstige en maatschappelijke Invloed der Derde-Orde van St. Franciscus bij haren oorsprong en op onze dagen (Turnhout, 1908); ANON., Le Tiers-Ordre Franciscain d'apres ses traditions (Liguge, 1897); CALISETE ALBERT, Le Code franciscain entre les mains des hommes du monde, nouveax apercus sur le Tiers-Ordre de Saint Francois d'Assise (Metz, 1905); LEGUIL, Le Tiers-Ordre de Saint Francois d'Assise, pourquoi y entrer, pourquoi n'y entre-t-ons pas? (Metz, 1910); CERRI, La Regola del Terz' Ordine Francescano spiegato con lezioni popolari (Turin, 1910).
VII: Third Order Secular: LECLERCQ, Premier Etablissement de la foi (Paris, 1691); Eclaircissements sur l'etablissement d'un hospice a Quebec (1681), Archives de Versailles, Fonds Recollets; Gazette des Familles, Bulletin Mensuel (Quebec, 1869-76); Revue du Tiers-Ordre; Fr. Bienvenu d'Osimo, tertiare, Notice historique sur le Tiers-Ordre a Quebec (Quebec, 1903). Third Order Regular: information furnished by the congregations themselves.
VIII: Franciscan Annals (Pantasaph, North Wales), a monthly magazine; Franciscan Monthly (Forest Gate, London); various details will be found in THADDEUS, The Franciscans in England (London, 1898) and in the statistical tables published yearly in Acta ord. ff. min. and Analecta ord. ff. min. capp.
IX: HEIMBUCHER, Die Orden und Kongregationen der katholischen Kirche (2nd ed., Paderborn, 1907); The Catholic Church in the United States, I, II (New York, 1909); Official Catholic Directory (New York).
X: BORDONI, Cronologium Fratrum et Sororum Tertii Ordinis (Parma, 1658); HELYOT, Histoire des Ordres Monastiques; ZEC, Brevis Historia Tertii Ordinis Regularis S. Francisci; MSS. contained in the archives of Loretto Convent, Loretto, Pennsylvania.
XII-XIII: HEIMBUCHER, Orden u. Kongregationen (2nd ed., Paderborn, 1907); The Catholic Church in the U.S., I, II (New York, 1909); Official Catholic Directory (New York).
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Thmuis[[@Headword:Thmuis]]

Thmuis
A titular see in Augustamnica Prima, suffragan of Pelusium; a city of Lower Egypt, on the canal east of the Nile, between its Tanitic and Mendesian branches. Herodotus (II, 166) gives it as the capital of a nome bearing its name, and Ptolemy as that of the Mendesian nome. In the fourth century it was still important, having its own administration and being exempt from the jurisdiction of the Prefect of Alexandria. It was in existence at the time of the Arabian conquest, and was later called Al-Mourad or Al-Mouradeh; it must have disappeared after the Turkish conquest. Its ruins are at Tell el-Meî, about five miles north-west of Senbelâouîn, a station on the railway from Zagazig to Mansoûrah. Le Quien ("Oriens Christ.", II, 537) names nine bishops of Thmuis, the last three being Monophysites of the Middle Ages. The others are St. Phileas, martyr (in the Martyrology, 4 Feb.); St. Donatus, his successor, martyr; Liberius (not Caius), at the Council of Nicæa in 325; St. Serapion, d. shortly before 360, the author of various works, in part preserved; Ptolemæus at the Council of Seleucia (359); Aristobulus, at the Council of Ephesus (431).
SMITH, Dict. Greek and Rom. geog., s. v.; DE ROUGÉ, Géog. ancienne de la Basse-Egypte (Paris, 1891); AMÉLINEAU, Géog. do l'Egypte à l'époque copte (Paris, 1893), 286, 500 sq.
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Thomas a Jesu[[@Headword:Thomas a Jesu]]

Thomas á Jesu
(Diaz Sanchez de Avila).
Discalced Carmelite, writer on mystical theology, born at Baeza, Andalusia, 1564; died in Rome, 24 (or 27) May, 1627. Son of Don Baltasar de Avila and Dona Teresa de Herrera, he took degrees in the humanities at an unusually early age, applied himself afterwards to the study of Divinity, and in 1583 to that of law at the university of Salamanea. Having heard one of the professors extol the writings of St. Teresa (as yet unpublished) he procured a copy, the study of which resulted in a determination to embrace her manner of life. He took the habit at Vallodolid, April, 1586, and made his profession in the following year. As a novice he was commissioned to write a ceremonial according to the Roman Rite lately introduced into the order, which remained in force until the last century. He filled the post of reader of Divinity at Seville, prior at Saragossa, and provincial of Old Castile. At the expiration of his term of office he withdrew to the Desert of Las Batuecas situated in a mountain gorge of difficult access near Alberea. Later he became prior of this convent. He himself had been the originator of this peculiar kind of life. The Carmelite rule was written for hermits, but the strictly eremitical life, at least on a large scale, being incompatible with the exigencies of modern time, he devised a compromise by restricting the number of such convents to one for each province, and limiting that of the religious to four permanent ones, and volunteers from other houses who were to reside there only one year at the time. He established the first Desert at Bolarque (New Castile) in 1592, Las Batuecas (Old Castile) during his provincialship, and later on a similar house in Belgium. He was called to Italy by Paul V who desired to evangelize the Congo States. Unlike the Spanish Congregation of the Order, the Italian had decided on principle to engage in missionary work, and Thomas being noted for his zeal was selected for it. The expedition, however, was frustrated, but he, with a view to furthering missionary enterprise, established with the pope s consent a new branch of the order under the title of Congregation of St. Paul, which was to cultivate exclusively missionary work (22 July, 1608). Both the Spanish and the Italian superiors resented this step on the ground that it might lead to a split in the order; the pope withdrew his approval, and Thomas remained two years under a cloud.
He wrote his large work, "Stimulus missionum" (Rome, 1610), and soon afterward another, "De procuranda salute omnium gentium" (Antwerp, 1613), in which he outlined the organization and functions of a papal congregation with such wisdom that Gregory XV when instituting Propaganda in 1622 followed the lines suggested by Thomas. The latter had been sent by Paul V to the Low Countries where he was favourably received by the archdukes, and founded convents at Brussels (1610), Louvain (1611), Cologne (1613), Douai (1613), Lille (1616), Liège (1617), Antwerp (1618), Marlagne (Desert, 1619), Louvain (missionary college for the East, and also for England and Holland, 1621), and Namur (1622). From 1617 he filled the post of Provincial of Flanders. While at Brussels he placed the Carmelite Nuns who had come there from Spain and France under the jurisdiction of the Italian superiors, and assisted them in the establishment of numerous convents. In 1621 he was recalled to Rome as definitor general, and died there three years later in the odour of sanctity. By order of Urban VIII his writings were collected in two volumes, and were published at Cologne in 1684, while a third volume was never carried through the press. Besides the works already mentioned there are some on subjects connected with his order (its antiquity, Salamanca, 1599; the privileges of the confraternity, 1599, commentaries on various points of the rule, notices of prominent men, etc.). Other works deal with mystical theology, of which the principal are: "De contemplatione divina", Antwerp, 1620, and "Divinae orationis methodus", Antwerp, 1623. The small treatise "Le meilleure part, ou la Vie contemplative", translated and edited by Berthold-Ignace de Ste Anne (Brussels, 1686), is from an unpublished work. In his mystical writing Thomas á Jesu systematized St. Teresa's teaching on the basis of St. Thomas Aquinas, II-II, QQ. clxxi-clxxv.
Not less active than Thomas á Jesu in helping to establish the Propaganda was Venerable Dominic á Jesu Maria (Ruzzola), born at Calatajud, 16 May, 1559; died at Vienna, 16 February, 1630. At an early age he entered the convent of Calced Carmelites in his native town where his uncle was prior, and was sent after his profession to Sargasso and Valencia, receiving Holy orders at Tortosa. The desire of a stricter life led him to the Discalced Carmelites at Pastrana (1589), who sent him as master of novices to Madrid, and afterward to Alcalá for his higher studies. He assisted the plague-stricken at Barcelona, and was five years subprior at Valencia. He resigned the priorship of Toledo at the command of Philip III who desired his presence at Madrid. After a short time he withdrew to the Desert of Bolarque. The papal nuncio sent him to Rome where he filled the posts of master of novices and prior at the convent of La Scala. The pope entrusted him with a mission to the Viceroy of Naples at Palermo, but would not consent to his permanently absenting himself from Rome. In 1614 he became procurator general, and three years later general, in which capacity he undertook the canonical visitation of the northern Italian convents, and founded the Desert of Varazzo near Genoa, having previously established a convent at Loano in Liguria. The struggle between the Catholic and Protestant powers which ultimately developed into the Thirty Years War having broken out, Paul V sent Dominic to Ferdinand II, who was preparing to engage in what was hoped would prove a decisive battle. With a crucifix in his hand and a picture of the Madonna, which had been shamefully mutilated by the heretics, suspended from his neck, he moved among the combatants, animating the Catholics to fight for their Faith and to gain the victory he promised would be theirs. The Battle of Prague provided indeed a signal success (8 Nov., 1620). Dominic continued his journey through Vienna, Lorraine, Cologne, Brussels, (where he assisted Archduke Albert on his deathbed), Paris, and Marseilles, being everywhere hailed as a hero. Back in Rome towards the end of 1621 he assisted the pope in the establishment of Propaganda, towards which end he had collected considerable funds during his apostolic journey; he was nominated a member of the Congregation. Urban VIII sent him to Vienna to bring about a settlement of the differences between the Court of Austria and the House of Mantua, but he was taken ill and died, surrounded by the imperial family. His body, partly incorrupt, now rests in the Carmelite church at Unter Doebling near Vienna. His biographers relate numberless miracles alleged to have been wrought by him during life (for which he was called the Thaumaturgis of his time), and after his death, but until the conclusion of the process of beautification it is impossible to speak of these. He wrote, besides some works which remained in manuscript: "Senteniae spiratuales" (on mystical theology), translated into French (Paris, 1623), German, and Flemish; "Argumenta psalmorum" (Rome, 1623); "De protectione B. Virginis" (French translation, Paris, 1645); "Concordia spiritualis" (Spanish translation, Brussels, 1626).
Besides the extensive notices contained in PHILLIPPUS A SS. TRINITATATE, Decor. Carmcli. in the Reforma de los Descalzos, and the Hist. generalis Congregationis S. Eliae, see BERTHOLD-IGNACE DE STE ANNE, Vie de la Mère Anne de Jesus (Mechlin, 1882), II, 344-386, concerning Thomas á Jesu. PHILIPPUS A SS. TRINITATE, Vita Ven. P. Dominici (Lyons, 1659), also in French, and MARIA GABRIELA, Leben des chrw. Dominikus (Innsbruck, 1902).
BENEDICT ZIMMERMAN 
Transcribed contribution by Thomas M. Barrett 
Thomas á Jesu, please intercede for us.

Thomas a Kempis[[@Headword:Thomas a Kempis]]

Thomas à Kempis
Author of the "Imitation of Christ", born at Kempen in the Diocese of Cologne, in 1379 or 1380; died 25 July, 1471.
His parents, John and Gertrude Haemerken, were of the artisan class; it is said that Gertrude kept the village school, and most probably the father worked in metals, a common calling in Kempen, whence perhaps the surname Haemerken, or Haemerlein, Latinized Malleolus (a little hammer). We have certain information of only two children, John, the senior by about fourteen years, and Thomas. Thomas was only thirteen when he set out for the schools of Deventer, in Holland. His brother had preceded him thither by ten or twelve years, and doubtless Thomas expected to find him still there. On his arrival, however, he learned that he had gone two years since with five other brothers of the Common Life to lay the foundations of a new congregation of Canons Regular at Windesheim, about twenty miles from Deventer, where he then went and was lovingly received by his brother who provided him with a letter of introduction to the superior of the Brothers of the Common Life at Deventer, Florentius Radewyn. Radewyn gave a warm welcome to the young brother of John Haemerken of Kempen, placed him for the time being in the house and under the maternal care of "a certain noble and devout lady", presented him to the rector of the schools, and paid his first fees, though the master returned the money when he learned whence it came. These particulars we have from the pen of Thomas himself in the biographies, written in his old age, of Gerard Groote, Florentius Radewyn, and their followers (see "The Founders of the New Devotion", London, 1905). For seven years he remained at Deventer, numbered from the first among the disciples of Radewyn, and for a good portion of the time living in his house under his immediate care. It is impossible to exaggerate the influence of those years in the formation of his character. The "new devotion", of which Deventer was then the focus and center, was a revival in the Low Countries in the fourteenth cetury of the fervour of the primitive Christians at Jerusalem and Antioch in the first. It owed its inception to the fervid preaching of the Deacon Gerard Groote, its further organization to the prudence and generous devotedness of Florentius Radewyn. Its associates were called the "Devout Brothers and Sisters", also the "Brothers and Sisters of the Common Life". They took no vows, but lived a life of poverty, chastity, and obedience, as far as was compatible with their state, some in their own homes and others, especially clerics, in community. They were forbidden to beg, but all were expected to earn their living by the labour of their hands; for the clerics this meant chiefly the transcribing of books and the instruction of the young. All earnings were placed in a common fund, at the disposal of the superior; the one ambition of all was to emulate the life and virtues of the first Christians, especially in the love of God and the neighbour, in simplicity, humility, and devotion. Furthermore, partly to provide the Devout Brothers and Sisters with effective protectors and experienced guides, partly to afford an easy transit to the religious state proper for those of their number who should desire it, Gerard Groote conceived the idea of establishing a branch of the canonical order, which should always maintain the closest relations with the members of the new devotion. This scheme was carried into effect after his untimely death, at the early age of forty-three, by the foundation of the congregation of Windesheim, as it was afterwards called from the tract of land where the first priory was established (1386). These details are given as helpful to a better understanding of the life and character of à Kempis, a typical and exemplary Brother, and for seventy-two years he was one of the most distinguished of the Canons Regular.
At Deventer Thomas proved an apt pupil, already noted for his neatness and skill in transcribing manuscripts. This was a life-long labour of love with him; in addition to his own compositions he copied numerous treatises from the Fathers, especially St. Bernard, a Missal for the use of his community, and the whole Bible in four large volumes still extant. After completing his humanities at Deventer, in the autumn of 1399, with the commendation of his superior, Florentius Radewyn, Thomas sought admission among the Canons Regular of Windesheim at Mount St. Agnes, near Zwolle, of which monastery his brother John was then prior. The house had been established only the previous year, and as yet there was no claustral buildings, no garden, no benefactors, no funds. During his term of office, which lasted nine years, John à Kempis built the priory and commenced the church. In these circumstances we find the explanation of the fact that Thomas was not clothed as a novice until 1406, at which date the cloister was just completed, nor ordained priest until 1413, the year after the church was consecrated. The point is worth noting, as some writers in their eagerness to discredit the claims of à Kempis to the authorship of the "Imitation" have actually fastened upon the length of this period of probation to insinuate that he was a dullard or worse. Thomas was himself, to within a few months of his death, the chronicler of Agnetenberg. The story which he tells of the earthly struggles of the priory on the mount, its steady progress, and eventual prosperity is full of charm and edification ("The Chronicle of the Canons Regular of Mount St. Agnes", London, 1906). These records reveal to us the simplicity and holiness of his religious brethren. He was twice elected subprior, and once he was made procurator. The reason assigned by an ancient biographer for the latter appointment is one that does honour both to Thomas and his brethren, his love for the poor. However, we can scarcely imagine the author of the "Imitation" a good business manager, and after a time his preference for retirement, literary work, and contemplation prevailed with the Canons to relieve him of the burden. The experience thus gained he made use of in a spiritual treatise, "De fideli dispensatore".
His first tenure of office as subprior was interrupted by the exile of the community from Agnetenberg (1429), occasioned by the unpopular observance of the Canons of Windesheim of an interdict laid upon the country by Martin V. A dispute had arisen in connexion with an appointment to the vacant See of Utrecht and an interdict was upon the land. The Canons remained in exile until the question was settled (1432). The community of Mount St. Agnes had dwelt meanwhile in a canonry of Lunenkerk, which they reformed and affiliated to Windesheim. More than a year of this trying period Thomas spent with his brother John in the convent of Bethany, near Arnheim, where he had been sent to assist and confort his brother, who was ailing. He remained until his death (November, 1432). We find record of his election as subprior again in 1448, and doubtless he remained in office until age and infirmity procured him release. It was part of the subprior's duties to train the young religious, and to this fact no doubt we owe most of his minor treatises, in particular his "Sermons to the Novices Regular" (tr. London, 1907). We also know from early biographers that Thomas frequently preached in the church attached to the priory. Two similar series of these sermons are extant (tr. "Prayers and Meditations on the Life of Christ" and "The Incarnation and Life of Our Lord", London, 1904, 1907). They treat of à Kempis' favourite subjects, the mystery of our Redemption, and the love of Jesus Christ as shown in His words and works, but especially in the sufferings of His Passion. In person Thomas is described as a man of middle height, dark complexion and vivid colouring, with a broad forehead and piercing eyes; kind and affable towards all, especially the sorrowful and the afflicted; constantly engaged in his favourite occupations of reading, writing, or prayer; in time of recreation for the most part silent and recollected, finding it difficult even to express an opinion on matters of mundane interest, but pouring out a ready torrent of eloquence when the conversation turned on God or the concerns of the soul. At such times often he would excuse himself, "My brethren", he would say, "I must go: Someone is waiting to converse with me in my cell." A possibly authentic portrait, preserved at Gertruidenberg, bears as his motto the words: "In omnibus requiem quaesivi et nusquam inveni nisi in een Hoecken met een Boecken" (Everywhere I have sought rest and found it nowhere, save in little nooks with little books). He was laid to rest in the eastern cloister in a spot carefully noted by the continuator of his chronicle. Two centuries after the Reformation, during which the priory was destroyed, the holy remains were transferred to Zwolle and enclosed in a handsome reliquary by Maximilian Hendrik, Prince-Bishop of Cologne. At present they are enshrined in St. Michael's Church, Zwolle, in a magnificent monument erected in 1897 by subscriptions from all over the world and inscribed: "Honori,non memoriae Thomae Kempensis, cujus nomen perennius quam monumentum" (To the honour not to the memory of Thomas à Kempis, whose name is more enduring than any monument). It is interesting to recall that the same Maximilian Hendrik, who showed such zeal in preserving and honouring the relics of à Kempis, was also eager to see the cause of his beatification introduced and began to collect the necessary documents; but little more than a beginning was made when he died (1688) and since that date no further steps have been taken.
A few words on Thomas' claim, once disputed but now hardly so, to the authorship of the "Imitation of Christ". The book was first issued anonymously (1418) and was soon accorded a wide welcome, copied by different scribes, and attributed to various spiritual writers, among others St. Bernard, St. Bonaventure, Henry de Kalkar, Innocent III, Jean Charlier de Gerson, and John à Kempis. In 1441 Thomas completed and signed his name to a codex still extant (Royal Library, Brussels, 5855-61), containing the four books of the "Imitation" and nine minor treatises. Then for two hundred years no serious attempt was made to dispossess à Kempis of his title; but eary in the seventeenth century a fierce and prolonged controversy was commenced with the object of establishing the claim of either Jean Charlier de Gerson, Chancellor of Paris, or of his Italian variant, Giovanni Gerson, alleged Benedictine Abbot of Vercelli. At one period an Englishman, Walter Hilton, Canon Regular of Thurgarton, the author of the "Scale (Ladder) of Perfection", was brought forward, but his claim was not long maintained. Incredible as it may sound, the very existence of Giovanni Gerson of Vercelli is yet to be proved. Of Jean Charlier de Gerson the following facts have been established and they may be found demonstrated at length in such works as Cruise, "Thomas à Kempis", and Kettlewell, "The Authorship of the De Imitatione Christi". Not a single contemporary witness is found in Gersen's favour; not a single manuscript during his life or for thirty years after his death ascribes the work to him; internal evidence, style, matter, etc. are in every respect unfavourable. On the other hand we find the title of à Kempis proved by the following : several contemporary witnesses of unimpeachable authority, including members of his own order, name Thomas as the author; contemporary manuscripts, including one autograph codex, bear his name; internal evidence is wholly favourable. Sir Francis Cruise summarizes this last item under three headings:
1. identity of style, including peculiarities common to the "Imitation" and other undisputed works of à Kempis, viz.: barbarisms, Italianized words, Dutch idioms, systematic rhythmical punctuation, and the word devotus as used primarily of associates of the new devotion;
2. The "Imitation" breathes the wholespirit of the Windesheim school of mysticism;
3. it is impregnated throughout with the Scriptures and the writings of the Fathers, especially St. Augustine and St. Bernard, all favourite founts of inspiration for à Kempis and his fellow Canons of Windesheim.
The "Imitation" itself, the best known and the first in order of merit of his original writings, comprises in bulk about one-tenth of the works of a Kempis. Many were originally instructions for the novices and junior Canons of whom, as subprior, Thomas had charge; others are spiritual treatises of wider application and some of these indeed, as the "Oratio de elevatione mentis in Deum", rise to sublime heights of mysticism. There are numerous prayers of sweet devotion and quaint Latin hymns of simple rhythm and jingling rhyme. One work, of which Thomas was editor rather than author, is a "Life of (St.) Lydwine, Virgin". The best complete edition so far of the "Opera Omnia" of à Kempis is that of the Jesuit Somalius, published by Nut of Antwerp, 1607; even this does not contain the "Chronicon Montis Sanctae Agnetis", which was edited by H. Rosweyd, S.J., and published in one volume with the "Chronicon Windesemense" (Antwerp, 1621). Of the innumerable editions of the "Imitation", doubtless by far the most interesting is a facsimile from the 1441 codex, published in London, 1879. A splendid critical edition of the "Opera Omnia" was published by Herder under the able editorship of Dr. Pohl early in the twentieth century. Perhaps in this connexion we may quote the enthusiastic commendation of Prior Pirkhamer addressed to Peter Danhausser, the publisher of the first edition of Thomas à Kempis' works, 1494: "Nothing more holy, nothing more honourable, nothing more religious, nothing in fine more profitable for theChristian commonweal can you ever do than to make known these works of Thomas à Kempis."
VINCENT SCULLY 
Transcribed by Marie Jutras

Thomas Abington[[@Headword:Thomas Abington]]

Thomas Abington
(Or HABINGTON).
An English antiquarian, b. 1560; d. 1647. His father, who was treasurer to Queen Elizabeth, had him educated at Oxford, Reims, and Paris. For six years he was imprisoned in the Tower, being accused, with his brother Edward, of having taken part in the plot of Babington to effect the escape of Mary Queen of Scots. On his release he retired to Hinlip Castle in Lancaster, where he gave asylum to the Jesuit Fathers, Henry Garnett and Oldcorne, accused of complicity in the Gunpowder Plot. For this he was condemned to death, but through the intervention of his son-in-law, Lord Monteagle, the sentence was commuted to exile. His "History of Edward IV" was published after his death and also an English translation of "Gildas" (London, 1638). He also left in manuscript a "History of the Cathedral of Worcester" and "Researches into the Antiquities of Worcester".
GILLOW, Bibl. Dict. English Catholics, s.v.
THOMAS WALSH
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Thomas William Marshall, LL.D., K.S.G.
Controversial writer, b. 1818; d. at Surbiton, Surrey, 14 Dec., 1877. He was son of John Marshall, government agent for colonizing New South Wales. His parents were Protestants, and he was educated at Cambridge (Trinity College) where he graduated B.A. in 1840. Taking orders in the Church of England, he became Vicar of Swallowcliff, in Wiltshire, to which living the Perpetual Curacy of Antstey was attached. Profoundly influenced by the Tractarian movement, he set himself to study the episcopal government of the Church, and his first book, published in 1844, was a work on this subject. But in writing this book he was led by his researchers to abandon theAnglican position as untenable, and in November, 1845, he was received into the Catholic Church in Lord Arundell's chapel at Wardour Castle. In 1847 he was appointed the first inspector of Catholic Schools, a position which he held until 1860, when he was asked to resign, owing to the public feeling aroused against him by the publication of his pamphlet exposing the Anglican missions to the heathen. After two years spent in America he returned to England and published his best known work on "Christian Missions" 1862). In 1870 and the following year he lectured in the United States with great success, the Jesuit College of Georgetown conferring on him the degree of Doctor of Laws. In 1872 he returned to England, where he devoted himself to literary pursuits for the remaining five years of his life. He married Harriet, daughter of the Rev. William Dansey, Rector of Donhead-St.-Andrew, who joined the Church with him and who survived him.
He was a valued contributor to the Catholic press in England and America. His published works are: "Notes on the Episcopal Polity of the Holy Catholic Church" (1844); "Twenty-two Reasons for Entering the Catholic Church" (1846); "Letter to the Rev. Cecil Wray, M.A." (1846); "Christianity in China" (1858); "Tabulated Reports on Roman Catholic Schools inspected in the South and East of England" (1859); "Christian Missions, their Agents, their Method and their Results" (1862; 1863; New York, 1865; London, 1865. Translated into French and German); "Catholic Missions in Southern India to 1865" (1865, written in conjunction with the Rev. W. Strickland, S.J.); "Order and Chaos, a Lecture delivered at Baltimore" (1869); "My Clerical Friends and their Relation to Modern Thought" (1873); "Church Defence: Report of a Conference on the Present Dangers of the Church" (1873); "Protestant Journalism" (1874); "Anglicans of the Day" (1875).
Arthur Featherstone Marshall, B.A. Oxon.
A younger brother of Thomas, abandoned his curacy at Liverpool to become a Catholic in the early sixties. He was widely known as the author of "The Comedy of Convocation", a satirical brochure exposing the inconsistencies invoked in all three of the Anglican views---High, Low, and Broad Church. His "Old Catholics at Cologne" was hardly less popular during the period immediately following the Vatican Council and the defection of Döllinger. Other controversial works of a light and popular character by this brilliant writer were "Reply to the Bishop of Ripon's Attack on the Catholic Church" and the "Infallibility of the Pope."
GILLOW, Bibl. Dict. Eng. Cath., IV, 479-484; COOPER, in Dict. Nat. Biog., XXXVI, s. v.; GONDON, Motifs de conversion de dix ministres Anglicains (Paris, 1847); The Tablet (December, 1877).
EDWIN BURTON 
Transcribed by Bobie Jo M. Bilz
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Thomas Anderton
An English Benedictine, b. in Lancashire in 1611; d. 9 October, 1671. He as the sixth son of William Anderton, Esq., of Euxton, Lancaster, and Isabel, daughter of William Hancock of Pendle Hall, Lower Higham, Lancaster. Both his parents remained faithful to the Church in spite of persecution. Thomas made his profession in 1630, at the Benedictine monastery of St. Edmund, in Paris, and in 1636 was ordained priest, and successively became Novice-Master, Sub-Prior, and, in 1640, Prior of St. Edmund's. In 1641 he was Definitor, and in 1657 secretary to the chapter. From 1661 to 1666 he was Prior of St. Benedict's monastery at Saint Malo, and again Prior of St. Edmund's in Paris, from 1668 to 1669. Sent out on the English mission, he died at Saxton Hall in Yorkshire. He left a "History of the Iconoclasts during the Reign of the Emperors Leo Isaureus, Constantin Copronimus, Leo IV, Constantin and Irene, Leo the Armenian, Michael Balbus, Theophilus, Michael III, and Theodora" (1671).
THOMAS WALSH 
Transcribed by John Orr
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Thomas Andrew Becker
Sixth Bishop of Savannah, Georgia, U.S.A., b. at Pittsburg, Pennsylvania, 20 December, 1832; d. at Washington, Georgia, 29 July, 1899. His parents were German Protestants and he became a convert in early manhood. He made his theological course at the College of Propaganda, Rome, where he was ordained 18 July, 1859. Returning to the United States, he was given charge of a mission at Martinsburg, West Virginia, whence he went to Mount St. Mary's College, Emmitsburg, to act as one of the professors. Archbishop Spalding then made him his secretary. Later he was sent to St. Peter's Church, Richmond, Virginia, and while there was appointed, 3 March, 1868, first Bishop of the new Diocese of Wilmington, Delaware, for which he was consecrated by Archbishop Spalding at Baltimore, 16 August, 1868. He ruled this diocese until, on the promotion (1 February, 1885) of Bishop William H. Gross from Savannah to the Arch bishopric of Oregon City, Bishop Becker was transferred to the See of Savannah, 26 March, 1886. He was regarded as one of the most accomplished bishops of his day, and was noted for his ability as a linguist. He was one of the secretaries of the Fourth Plenary Council of Baltimore, and contributed frequently to current reviews and periodicals. A series of articles in the "American Catholic Quarterly Review " on the idea of a true university attracted wide attention. He was devoted always to the cause of temperance, and by a clause in his will left $15,000 in trust for twenty-five years for the education of worthy and deserving young men, on condition that they be American born, total abstainers, and willing to devote their energies to the service of the Diocese of Savannah.
Catholic News, files (New York, 5 August, 1889); Reuss, Biographical Cyclopadia of the Catholic Hierarchy (Milwaukee 1898); SHEA, History of the Cath. Ch. in U. S. (New York, 1894); Catholic Directory (New York. 1868-90).
THOMAS F. MEEHAN 
Transcribed by Michael Christensen
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Thomas Arthur
A celebrated Catholic physician of the seventeenth century, born at Limerick, 1593, died c. 1666. Very little is known of his career, the few facts on record being chiefly related by himself in a genealogical account in Latin elegiacs, preserved in the British Museum (Additional MSS. 31,885), and in a manuscript diary of considerable interest, also in Latin, which gives particulars of his numerous cases. This diary shows him to have been held in the highest esteem as a physician. Arthur sometimes called himself Thomas Arthur FitzWilliam, his father's name being William. He was educated at Bordeaux and subsequently studied medicine in Paris. He returned to Ireland in 1619, and in May of that year started to practise his profession in Limerick. He succeeded so well that on the invitation of various influential people he settled in Dublin, in 1624. When the English physicians failed to relieve Archbishop Ussher of a serious complaint from which he suffered Arthur was summoned to Drogheda to take charge of the case. With the "pseudo-primas Ardmachanus", as he calls him, he stayed for some time subsequent to 22 March, 1625 and accompanied him to Lambay Island for the cure. He was most successful, and his reputation as a skilful physician was enormously enhanced by this case. He received a fee of fifty-one pounds, then justly considered a munificent reward. He himself says that the cure made him famous among the English, whom he heartily disliked "for the sake of the Catholic religion". In his diary he mentions another case for which he was paid ten pounds by the Marquis of Ormonde. In his diary he occasionally alludes to the affairs of Ireland but only in the briefest possible way. His Catholic feelings are everywhere shown. Among his patients was Charles Fleetwood, Commander-in-Chief of the English forces in Ireland, at whose request he wrote a treatise on the disease from which that soldier was suffering. The only writer who seems to have made use of Arthur's manuscript is Maurice Lenihan in his "History of Limerick", where one or two epigrams are quoted.
D.J. O'Donoghue 
Transcribed by Joseph P. Thomas
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Thomas Arundel
Sixtieth Archbishop of Canterbury, second son of Robert, Earl of Arundel and Warren, b. 1353; d. 19 February, 1414. In 1374, while only in his twenty-second year, he was promoted from the archdeaconry of Taunton to the See of Ely. Made chancellor, 24 October, 1386, he was translated from Ely to York in 1388, and thence, by papal provision, to Canterbury, 25 September, 1396, when he resigned the chancellorship. In the second year after his translation he incurred the displeasure of King Richard II, was attainted of high treason, and banished, together with his brother, Richard Earl of Arundel, and the Duke of Gloucester. He retired, first to France, then to the papal court, where he was well received by Boniface IX, who conferred upon him the Archbishopric of St. Andrews. On the accession of Henry IV, Roger Walden, his successor in the primatial see, was declared a usurper, and Arundel restored, 21 October, 1399, Walden being translated to London. He is conspicuous as having taken a strong stand against the Lollards whose new doctrine he, in company with the bishops of the province, petitioned Rome to condemn, and on account of his sturdy assertion of Transubstantiation and the prerogatives and divine institution of the Papacy.
Godwin, De Praesulibus Angliae; Hook, Archbishops of Canterbury; Le Neve, Ecclesiastical Dignitaries; Lyndwood, Provinciale; Wilkins, Concilia.
F. AVELING 
Transcribed by William D. Neville
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Thomas Ashby
Suffered at Tyburn, 29 March, 1544. His name was originally contained in the process of the English Martyrs, as the fact of his execution for denying the King's Supremacy was mentioned by the chroniclers of the time and from them was recorded by Sander, though not by other Catholic writers. The "Promoter Fidei" rejected this as insufficient, and a somewhat ambiguous statement has since been found in the Grey Friars' Chronicle; to wit, that Ashby was "sometime a priest and forsook it." Possibly, therefore, while rejecting the Royal Supremacy, he did not accept the Pope's.
STOWEs Chronicle, 586; HOLINSHEDs Chronicle (1586), II, 961; Grey Friars' Chronicle in the Monumenta Franciscana (Rolls Series, II, 206. SANDER, De Schismate Anglicano, 291.
J.H. POLLEN 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio
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Thomas Augustine Arne
English composer, b. 12 March 1710, at London; d. 5 March, 1778. Although of Catholic parentage, he was educated at Eton, and was apprenticed in a solicitor's office for three years. In 1740 he married Cecilia Young, oldest daughter of Charles Young, organist of All Hallows, Barking, a pupil of Geminiani and one of the best singers of her day. Arne wrote the music for Thomson and Mallet's masque of "Alfred", to celebrate the anniversary of the accession of the House of Hanover. It is in this work the well known "Rule Britannia" occurs. In 1742 Arne went to Ireland, and during his sojourn there produced his oratorio "Able" and his operas "Britannia" and "Comus" with great success. On his return, he was engaged again as composer at Drury Lane, and in 1745, in the same capacity at Vauxhall, Ranelagh, and Marylebone Gardens. The University of Oxford conferred the degree of Doctor of Music on Arne, 6 July, 1759. Three years after this, he wrote "Artaxerxes", an opera in the Italian manner, with recitative but no spoken dialogue, taking the text of Metastasio's "Artaserese". In 1764, Doctor Arne produced his second oratorio, "Judith". His latter productions were the music for Mason's tragedies of "Elfrida" and "Caractacus", additions to Purcell's music for "King Arthur", and some music for Garrick's ode for the Shakespeare Jubilee in 1769. Arne was buried in the Church of St. Paul, in Covent Garden. He was the first to introduce female voices into the choruses of oratorios.
Grove, Dict. of Music and Musicians; Gillow, Bibl. Dict. of English Catholics, I, 59, 62.
JOHN J. A' BECKET 
Transcribed by William D. Neville
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Thomas Augustine Hendrick
First American and the twenty-second Bishop of Cebú, Philippine Islands, b. at Penn Yan, New York, U.S.A., 29 Oct., 1849; d. at Cebú, 29 Nov., 1909. He was ordained priest at St. Joseph's Seminary, Troy, New York, 7 June, 1873, and spent the twenty-nine subsequent years in parish work in the Diocese of Rochester. When the reorganization of the Church in the Philippines was undertaken after the Spanish American War, he was appointed Bishop of Cebú, and consecrated in Rome 23 August, 1903. Taking possession of the See 6 March, 1904, he was most successful up to the time of his death, which was due to cholera, in restoring order and discipline and providing for the spiritual needs of his large diocese. During his pastorate in Rochester he was prominent and active in public and charitable work, and served for several years as a member of the Board of Regents of the State University. (See CEBÚ, DIOCESE OF.)
America (New York, 4 Dec 1909); Catholic Union and Times (Buffaloo 4 Dec., 1909); Catholic Directory, (1904, 1910).
THOMAS F. MEEHAN 
Transcribed by Thomas J. Bress
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Thomas Bailey
Controversialist, died c. 1657. He was son of Bishop Bailey of Bangor and was educated as an Anglican at Magdalen College, Cambridge, where he graduated B.A., in 1627 and M.A., in 1631. After ordination he was appointed SubDean of Wells (1638). During the Civil wars he retired to Oxford where he proceeded Doctor of Divinity. He was a stanch royalist and after the battle of Naseby was for a time in the king's retinue at Raglan Castle. Subsequently through the help of the Marquess of Worcester, who was a Catholic, he travelled abroad and thus became acquainted with Catholic life, which led to his conversion. On his return he published a work of strong royalist tendencies to prove the divine right of Episcopacy; this book gave offence to Cromwell's government and resulted in his arrest and imprisonment in Newgate. While a prisoner he wrote another book called "Herba parietis (The Wall-flower), in allusion to his captive state. After his release he retired to Italy, where he obtained employment in the household of Cardinal Ottoboni at Ferrara. He died shortly before the Restoration, probably in the cardinal's employ, although Anthony à Wood repeats a rumour that he died at Bologna as a common soldier. Among the works published in his name is a life of Blessed John Fisher, which has given rise to some difficulty, for it was written by Dr. Richard Hall in 1559, nearly a century before. Bailey published it with additions which the martyr's latest biographer, Rev. T. Bridgett, describes as "nothing verbiage and blunders". He adds that some of the additions "are palpably false and have brought discredit upon Hall". It was suggested by Dodd that Bailey's name was added without his knowledge by the bookseller, but if the preface signed T.B. be genuine he certainly claimed authorship, a fact which does not enhance his reputation. His authentic works are: "Certamen Religiosum" (London, 1649), an account of the conference concerning religion between Charles I and the Marquess of Worcester; answered by L'Estrange, Cartwright, and Heylyn; "The Royal Charter granted unto Kings by God Himself" (London, 1649, 1656, 1680); "Herba parietis" London, 1650); "The End to Controversie" (Douai, 1654); "Golden Apothegins of Charles I and Henry, Marquess of Worcester" (London, 1660). Bailey also completed and published Bishop Lindsell's edition of Theophylact. The book mentioned in Walton's "Life of Bishop Sanderson" as "Dr. Bailey's Challenge" may be a separate work but more probably is merely a reference to one of the above.
COOPER in Dict. Nat. Biog., III, s. v. Bayly; GILLOW, Bibl. Dict. Eng. Cath.; DODD, Church History (1737-42), III, 64; WOOD, Athen. Oxon., ed. BLISS, II, 526; BRIDGETT, Life of Fisher (1890), preface.
EDWIN BURTON
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Thomas Baily
A Catholic clergyman, b. in Yorkshire, England; d. at Douai, France, 7 October, 1591. He was a student at Glare Hall, Cambridge, where he obtained the degree of Bachelor of Arts in 1546. Soon after he became a Fellow of that house receiving the degree of Master of Arts in 1549. In 1554 he was appointed Proctor and in the following year he subscribed to the Roman Catholic Articles. About November, 1557, he was appointed Master of Glare Hall and was given the degree of Bachelor of Divinity in 1558. In the same year Queen Elizabeth ascended the throne and efforts were made by the Protestant party to gain recruits to its ranks, but Baily refused to conform to the new religion. As a consequence he was deprived of his Mastership. He next visited Louvain, where he remained until 30 January, 1576, during the interval receiving the degree of Doctor of Divinity. From Louvain he went to Douai at the invitation of Doctor Allen (afterwards Cardinal), during whose absence he usually filled the position of President of the English College both at Douai and Reims. He finally left Reims, 27 January, 1589, returning to Douai, where he remained until his death. He was associated with Cardinal Allen in the management of the College, the distribution of the labour being that Cardinal Allen had charge of the discipline, Dr. Baily the temporal affairs, and Dr. Bristow, another of Cardinal Allen's colabourers, the studies. He was buried in the Chapel of St. Nicholas in the parish church of St. James, Douai.
COOPER in Dict. Nat. Biog., II, 432; GILLOW, Bibl. Dict. Eng. Cath., I, 105.
THOMAS GAFFNEY TAAFFE
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Thomas Bakócz
Cardinal and statesman, b. about 1442, in the village of Erdoed, county Szatmar, Northeastern Hungary; d. 15 June, 1521. His family belonged to the lower class, but was raised to the rank of nobility by his older brother Valentine. Through the generosity of this same brother he was enabled to pursue a thorough course of studies first in the town of Szatmár-Németi, then in Cracow, Poland, and finally in the Italian cities of Ferrara and Padua. He returned to his native country about the year 1470, with the doctor's degree, and soon after made the acquaintance of a distinguished ecclesiastic from Italy, Gabriel Rangoni, who enjoyed the confidence of King Matthias (1458-90) and held high positions in Hungary. By this prelate Bakócz was introduced to the king about the year 1474; and through a fortunate incident he attracted the attention of his sovereign. He was retained at court, employed in the chancery, and soon became secretary to the king and substitute of the royal chancellor. In 1480 he received a provostship in the town of Titel, Southern Hungary; and in 1486 he was promoted to the Bishopric of Raab. After the death of King Matthias in 1490 Bakócz took an active part in the selection of a new ruler; and when his candidate, Ladislaus II (1490-1516), a Polish prince and King of Bohemia, was chosen, Bakócz was made chancellor of the realm. As such he became the real ruler of his country, whose destinies he directed with firmness and skill. He concluded advantageous treaties with other powers, and made the alliance with Venice the pivot of his foreign policy. On that account he kept Hungary out of the League of Cambrai formed in 1508 between Pope Julius II (1503-13), France, Span, and the Emperor Maximilian (1493-1519) against Venice. No wonder that the authorities of Venice vied with King Ladislaus in securing honours and riches for the powerful and ambitious prelate.
When the Bishopric of Erlau became vacant in 1491, Bakócz was appointed to it by the king. Pope Alexander VI (1492-1503) at first opposed, but later ratified, the appointment in 1492; and shortly afterwards, in December of the same year, transferred Backócz to the primatial See of Gran. In addition to this Bakócz was created cardinal in 1500, and made Patriarch of Constantinople in 1507. The republic of Venice gladly assigned to him the revenues which were found within its own territory and attached to the patriarchal title. Not satisfied with all this Bakócz aspired to the papal throne, and received assurances of support the Emperor Maximilian and from Venice; however, adverse circumstances prevented the realization of these hopes. A man of such prominence had necessarily his part in the ecclesiastical events of a general character. When in 1510 several cardinals rebelled against Pope Julius II, both sides tried to win him for their plans. Bakócz maintained a waiting attitude, until the pope, in 1511, condemned the schismatic Council of Pisa and announced that a general synod would be held in the Lateran in 1512. Bakócz was invited to this council, and without further hesitation he sailed on a Venetian ship to Ancona, and arrived in Rome in January, 1512, where he was received by the pope with much pomp and splendour. In the council, which opened the following May, Bakócz took an active part; he was on the committee for the reform of the Church and the Roman Curia. After the death of Pope Julius II, early in 1513, and during the conclave, it became evident that he had little prospect of winning the papal tiara; in fact on the 10th of March Cardinal Medici was chosen as Leo X (1513-21).
The new pope secured at once the service of the influential Bakócz for a crusade against the Turks. He appointed the primate a legate a latere not only for Hungary but also for the neighbouring countries, and granted to him most ample faculties. After his return to Hungary in 1514 Bakócz made preparations at once for the expedition, and soon an army of about 100,000 soldiers was gathered under the leadership of George Dozsa. Unfortunately the nobles were opposed to the enterprise, and the whole matter ended in a civil war between them and the Crusaders, in which the nobility remained victorious. After the death of King Ladislaus II in 1516 the influence of Bakócz ceased almost completely; the last years of his life were spent more in retirement. He was a man of the world, very ambitious, and not always tender in the choice of the means to an end. Out of his large fortune, and through his influential position, hr provided in a princely manner for the members of his family. Owing to the great power so long wielded by him, he made many enemies among his own countrymen, whose opposition triumphed in the end. With all that his personal conduct was blameless; not even a shadow of suspicion was cast upon his character by his enemies. He was deeply religious, and had a special devotion to the Blessed Virgin, in whose honour he fitted out a chapel in the Cathedral of Erlau, and built one near that of Gran. In the latter, a magnificent structure of the Renaissance, his remains found their last resting place.
Fraknot, Erdodi Bakócz Tamais (Budapest, 1889); Danko, in Kirchenlex s. v. Bakacz (Freiburg, 1886), I.
FRANCIS J. SCHAEFER 
Transcribed by Susan Birkenseer
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Thomas Bouquillon
Born at Warneton, Belgium, 16 May, 1840; died at Brussels, 5 November, 1902; a Belgian theologian, and at the time of his death professor of moral theology in the Catholic University of America. The second son among five children in a family of small landholders long established at Warneton near Ypres, he received his early education in local schools and in the College of St. Louis at Menin. His course in philosophy was made at Roulers; in theology, at the seminary of Bruges. Having entered the Georgian University in Rome, in 1863, he was ordained priest in 1865 and made doctor of theology in 1867. After ten years in the Bruges seminary (1867-77) and eight years in the Catholic University of Lille, France, as professor of moral theology, Dr. Bouquillon retired to the Benedictine monastery at Maredsous and devoted his energies to the preparation of the second edition of his treatise on fundamental moral theology, a work which fixes him permanently among the great men in the history of that science. He accepted the chair of moral theology in the Catholic University at Washington in 1889, where he remained until his death in 1902. He was one of the most eminent theologians of his time, a man of prodigious erudition in theology, history of theology, church history, canon law, and bibliography. Though never in robust health, he was a tireless student, marked by quiet, simple habits, deep faith, broad sympathies, and great concentration. When he entered the field of moral theology he found the science enjoying no prestige, dwindled to mere compilations of conclusions to the neglect of principles. It was out of touch, consequently, with the closely related dogmatic and advancing social sciences, and the methods employed in teaching it were far from perfect. In his whole career as professor and author he aimed to rescue moral theology from that condition and to restore to it its proper scientific method and dogmatic dignity. He emphasized strongly the historical and sociological aspects of principles and problems in the science, neglecting no results of modern research which contributed to clearness and solidity in his exposition of them. To him is due much credit for the improved methods seen in the recent history of moral theology. Possibly few theologians of his day were more widely consulted in Europe and America than Dr. Bouquillon. He enjoyed and retained the intimate confidence of Leo XIII and of many eminent churchmen, and showed throughout his life unyielding devotion to the ideals, teaching, and administration of the Church. His extraordinary grasp of current thought developed in him an open-mindedness and a sympathy with real progress which, combing with other traits, gave a peculiar fascination to his character. In 1891 he was induced to publish a pamphlet on education setting forth the abstract principles involved. His views met with considerable opposition. In all his published relies to critics he maintained his original positions without any modification whatever and ascribed the opposition to misunderstanding of his point of view and of his statement of principles. Dr. Bouquillon was active and influential in the organization of the Catholic Universities of Lille and Washington. In both he gained a name for great practical wisdom in questions of organization and law and for extraordinary power as a teacher.
He published: "Theologia Moralis Fundamentalis" (3d ed., Bruges, 1903), a masterpiece of erudition, analysis, and exposition; "De Virtutibus Theologicis" (2d ed. Bruges, 1890); "De Virtute Religionis" (2 vols., Bruges, 1880); "Education" (Baltimore, 1892); "Education, a Rejoinder to Critics" (Baltimore, 1892); "Education, a Rejoinder to the ‘Civilatà Cattolica'" (Baltimore, 1892); the last three of which were translated into French. He published many critical studies in the "Revue des sciences ecclÈsiastiques", of which he was at one time editor, in the "Nouvelle revue thÈologique", the "Revue BÈnÈdictine", "The American Catholic Quarterly", and "The Catholic University Bulletin". He edited, with notes and comments, Stapleton, "De Magnitudine Ecclesiæ Romanæ" (Bruges, 1881); ‘Leonis XIII Allocutiones, Epistolæ aliaque acta" (2 vols., Bruges, 1887); Platelii, "Synopsis cursus Theologiæ" (Bruges); "Catechismus ex decreto Concilii Tridentini" (Tournai, 1890); "Dies Sacerdotalis" of Dirckinck (Tournai, 1888); Louis de Grenade, "L'Excellence de la très sainte Eucharistic" (Lille); Coret, "L'AnnÈe sainte" (1676) (Bruges, 1889).
ROMMEL, Thomas Bouqillon, Notice bio-bibliographique (Brussels, 1903); The Catholic University Bulletin (1903), IX, 152-163.
WILLIAM J. KERBY 
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Thomas Bourchier
Born 1406; died 1486, Cardinal, was the third son of William Bourchier, Earl of Eu, and of Lady Anne Plantagenet, a daughter of Thomas of Woodstock, Duke of Gloucester, youngest son of Edward III. At an early age he entered the University of Oxford, and in due course, embracing a clerical career, was collated to the living of Colwich, Staffordshire, in the Diocese of Coventry and Lichfield, on 24 May, 1424. His next promotion was to the Deanery of St. Martin-le-Grand in London, 1 December, 1427, and he was likewise inducted to the prebend of West Thurrock; it was not till 24 September, 1429, that he was ordained acolyte and sub-deacon. This rapid promotion was doubtless due to his high birth, and though no evidence exists of any special attainments as a scholar, he was further appointed Chancellor of the University of Oxford in 1434, a post which he held for three years; in 1433, notwithstanding his youth, he was recommended for the then vacant See of Worcester. The pope had, however, already made another choice, but interest was exerted with the result that the previous nomination was cancelled, and Eugenius IV by a Bull dated 9 March, 1434 appointed Bourchier Bishop of Worcester, the temporalities of the see being restored to him on 15 April, and on 15 May he received episcopal consecration. Not long after, the Bishop of Ely died, and the Benedictine Cathedral Chapter desiring Bourchier for their pastor, sent to Rome to procure Bulls for his translation. These were expedited; but the King of England steadily refused to restore the temporalities to him, so Bourchier renounced the election. Ely was kept vacant till 1443, under the administration of Louis de Luxembourg, Archbishop of Rouen. This arrangement, sanctioned by the pope, had been made in order that Louis de Luxembourg might enjoy the revenues, a convenient form of reward employed by the English sovereigns at that time, since it proved no burden to the royal exchequer. On the death of the Archnbishop of Rouen, Bourchier, this time nominated by the king, was at once elected by the Chapter of Ely, the Bulls for the translation, dated 20 December, 1443, procured, and after the usual confirmation he received the temporalities on 27 February, 1443-44, but it seems that he was not enthroned till another two years had elapsed. Both as Bishop of Worcester and of Ely he was frequently called to the royal councils. The Archbishopric of Canterbury fell vacant early in 1454, and Bourchier was recommended for the primatial see. To this he was translated on 22 April, and was enthroned in February, 1454-55. On 5 March following he was appointed Lord Chancellor and received the Seals from Henry VI during that monarch's temporary recovery from the inanity that was settling on him. The troubles between the rival factions of the Yorkists and Lancastrians were then fomenting, and it was hoped that Bourchier might possibly keep the balance even between them. When the Yorkists marched south, their leaders informed the chancellor that their objects were peaceable; but though Bourchier endeavoured to inform the king of their assurances, his communication never reached the sovereign, and the hostile forces met in battle at St. Albans, 22 May, 1455, when Henry VI was defeated and taken prisoner. This action marks the commencement of the Wars of the Roses. A Parliament was summoned for July, when the Duke of York received pardon. The meeting was then prorogued till November, but in the meanwhile Henry relapsed into imbecility, and the Duke of York was named Protector. Bourchier resigned the Great Seal in October, 1456, when Queen Margaret obtained possession of the king, and with him the chief power fell into her hands. Although the archbishop and Waynflete, as peacemakers, drew up terms of agreement between the parties, dissensions soon broke out again, and after hearing the Yorkists' grievances, Bourchier undertook to accompany them to the king, then at Northampton, with a view to securing a settlement. The king refused them audience, and a battle was then fought at Northampton (July, 1460), when Henry found himself once more a prisoner. The Duke of York now claimed the throne, but a compromise was effected whereby he was to succeed Henry to the exclusion of the latter's son, Edward. Bourchier seems to have accepted this solution; and when Queen Margaret again opened hostilities, he threw in his lot definitely with the Yorkists, and was one of the lords who agreed to accept Edward (IV) as rightful king. As archbishop, he crowned Edward on 28 June, 1461, after Edward's marriage with Elizabeth Woodville, also crowned his consort (May, 1465). Edward besought Pope Paul II to bestow a cardinal's hat on Bourchier in 1465; but delays occurred, and it was not till 1473 that Sixtus IV finally conferred that honour upon him. In 1475 Bourchier was employed as one of the arbitrators on the differences pending between England and France. Growing feeble, in 1480 he appointed as his coadjutor William Westkarre who had been consecrated in 1458 Bishop of Sidon. In 1483, on the death of Edward IV, he formed one of the deputation who persuaded the queen-dowager, then in sanctuary with her family at Westminster, to deliver her second son Richard to his uncle Richard, Duke of Gloucester, to be with his brother the boy-kind Edward V. Bourchier had pledged his honour to the distrustful queen for the lad's security; yet, three weeks later he was officiating at the coronation of the usurper, Richard III. He performed the like solemn office for Henry VII in 1485 after the death of Richard on the field of Bosworth; and, as a fitting close to the career of a man who was above all a peacemaker, he married Henry VII to Elizabeth of York on 18 January, 1485-86, thus uniting the factions of the Red and White roses. He died on 6 April, 1486, as Knowle, a mansion he had purchased for his see, and was buried in Canterbury cathedral. It fell to his lot as archbishop to preside in 1457 at the trial of Reginald Peacock, Bishop of Chichester, charged with unorthodoxy. Though the incriminated bishop withdrew his works condemned as unsound, he was kept in custody by Bourchier till the death two years later, although he had been compelled to resign his see.
GAIRDNER in Dict. Nat. Biogr.; DOYLE, Official Baronage; GODWIN, De Præsulibus; WHARTON, Anglia Sacra; HOOK, Lives of the Abps. Of Cant.; RYMER, Fædera; MORERI, Dictionaire; STUBBS, Episc. Succession; LINGARD, Hist. of England (London, 1878), passim.
HENRY NORBERT BIRT 
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Thomas Bracken
Poet, journalist, politician, b. in Ireland 21 December, 1843; d. at Dunedin, New Zealand, 16 February, 1898. Having lost his parents he emigrated in his twelfth year to Victoria, Australia. He went to Otago, New Zealand, as a shearer in 1869, and published there a small volume of verse, "Flights among the Flax", which brought him into some notice. In Dunedin, he was associated with the commercial staffs of "The New Zealand Tablet","The Otago Guardian", and the "Morning Herald", and was founder and part proprietor of the "Saturday Advertiser", which was a literary and commercial success only so long as he directly controlled it. He was twice returned to Parliament (in 1884 and 1886) for Dunedin in the Liberal interest. He died in the Dunedin hospital. He is best known in New Zealand and Australia for his verse. His poetic publications in book form, in addition to the one already mentioned, are: "Flowers of the Freeland"; "Behind the Tomb and Other Poems"; "The Land of the Maori and the Moa"; and "Musings in Maoriland" (Dunedin, 1890), his last and fullest collection. Bracken's themes are mostly local and colonial. He is not a world-poet, but takes honourable rank among the pioneers of Australian poetry. In his best verse, much true and tender poetic feeling finds skilled and picturesque expression.
MENNELL, Australasian Biography (London, 1892); The Otago Daily Times, files (17 February, 1898); The Evening Star (Dunedin), files (17 February, 1898); The New Zealand Tablet, files (25 February, 1898).
HENRY W. CLEARY 
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Thomas Burke
(THOMAS DE BURGO)
Bishop of Ossory, b. at Dublin, Ireland, about 1709; d. at Kilkenny, 25 September, 1776. He went to Rome in 1723 and there was placed under the care of his namesake and kinsman, a Dominican, Father Thomas Burke, who prepared him for admission into the order. A dispensation was obtained from the Sacred Congregation, and on 14 June, 1724, he was clothed with the Dominican habit before he had attained his fifteenth year. Young Burke showed special aptitude for study and with the permission of the master general was allowed to begin his course during his novitiate. Two years were given to philosophy and five to theology. So marked was his progress in studies and letters that he was singled out, even though yet a novice, by special marks of affection from Benedict XIII. During the reconstruction of St. Sixtus' in 1727 and 1728, the pontiff visited the Irish Dominicans once a week, taking part in their community exercises, becoming familiar with the friars and especially with Burke. He was gradually promoted to the highest theological honours of the order, being charged successively with all the official duties in a regular Dominican studium. He held the office of regent of studies for six years. In 1742 the Master General, Thomas Ripoll, personally conferred on him the degree of Master of Theology. The following year he returned to Dublin where he took up the work of the ministry. A general chapter of the order held at Bologna in 1748 passed an ordinance that in all the immediately following provincial chapters a historiographer should be appointed in every province. This order did not reach Ireland from Rome in time for the provincial chapter which was convened the following year at Dublin, and to which assembly Father Burke had been elected by his brethren as Definitor. At the subsequent chapter, however, of 1753 he was appointed historian of his province. The same honour of Definitor was conferred again in 1757.
Father Burke while in Rome was commissioned by the Irish clergy, through Bishop MacDonough of Kilmore, to obtain from the Holy See ten new offices of Irish saints. After his return to Ireland, he was entrusted with a similar commission by the Archbishop of Dublin, the Most Rev. John Linegar, and the Bishops of Ireland for fourteen other feasts of the Irish saints. The decrees were given respectively 8 July, 1741 and 1 July, 1747. Both original documents are preserved in the archives of St. Clement's, Rome. Father Burke was promoted by Clement XIII in 1759, to the See of Ossory which he governed for seventeen years. His talents, learning, culture, and piety fitted him for the pastoral office, united with his noble and fearless character. An accurate portrait of Bishop Burke is possessed by the Dominican nuns of Drogheda, Ireland. He is known to posterity more on account of his learned work "Hibernia Dominicana", than by any other claim. The work was nominally published at Cologne, but in reality it came from the press of Edmund Finn of Kilkenny, in 1762. The author gave to it four years of incessant labour, and in 1772 he added a "Supplementum" which was a vindication of Rinuccini, the nuncio of Pope Innocent X, of the charges brought against him by the supreme council of Confederate Catholics during his residence in Ireland. Question of the oath of allegiance and fear of subverting "that fidelity and submission which we acknowledge ourselves to owe from duty and from gratitude to his Majesty King George III" caused seven of the Irish Bishops to condemn the "Hibernia Dominicana" and "Supplementum". (For defense of Bishop Burke see Coleman, Ir. Eccl. Record.) "Promptuarium dogmatico canonico morale", a work of the celebrated Spanish Dominican Larrago, enlarged and accommodated to its day by Father Burke, was about to be published in 1753 when his appointment as historian interrupted it.
JOHN T. MCNICHOLAS 
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Thomas Canon Flanagan
Born in England in 1814, though Irish by descent; died at Kidderminster, 21 July, 1865. He was educated at Sedgley Park School. At the age of eighteen he proceeded to Oscott — that is "Old Oscott", now known as Maryvale — to study for the priesthood. The president at that time was Dr. Weedall, under whose supervision the present imposing college buildings were about to be erected. The students and professors migrated there in 1838, after the summer vacation, Flanagan being thus one of the original students at the new college. There he was ordained in 1842, Bishop (afterwards Cardinal) Wiseman being then president. At this time Oscott was the centre of much intellectual activity, many of the Oxford converts during the following years visiting the college, where some made their first acquaintance with Catholic life. Flanagan, who throughout his course had been an industrious and persevering student, was asked by Wiseman to remain as a professor, and as such he came into contact with the new converts, his own bent towards historical studies creating a strong bond of sympathy between him and those who had become convinced of the truth of Catholicism on historical grounds.
In 1847 Flanagan brought out his first book, a small manual of British and Irish history, containing numerous statistical tables the preparation of which was congenial to his methodical mind. The same year he became prefect of studies and acted successfully in that capacity until 1850, when he was appointed vice-president and then president of Sedgley Park School, and he became one of the first canons of the newly formed Birmingham Diocese in 1851. The active life of administration was, however, not congenial to his tastes, and he was glad to resume his former position at Oscott in 1853. It was at this time that he began writing his chief work, a "History of the Church in England". In order to allow him more leisure for this, he was appointed chaplain to the Hornyold family at Blackmore Park, and his history appeared in two volumes, during his residence there, in 1857. It was at that time the only complete work on the Church in England continued down to present times, and, though marred by some inaccuracies, on the whole it bore witness to much patient work and research on the part of the author. His style, however, was somewhat concise, and Bishop Ullathorne's remark, that Canon Flanagan was a compiler of history rather than a vivid historian, has often been quoted. The year after the appearance of his Church history, we find Flanagan once more installed in his old position as prefect of studies at Oscott, where he remained for eighteen months, when his health gave way. The last years of his life were spent as assistant priest at St. Chad's Cathedral, Birmingham. He died at Kidderminster, whither he had gone for his health.
BERNARD WARD 
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Thomas Wolsey
Cardinal, Archbishop of York, b. at Ipswitch, the usually accepted date, 1471, being probably three or four years too early; d. at Leicester Abbey, 29 November, 1530. His father, Robert Wulcy (or Wolsey), was a man of substance, owning property in Ipswich, but it is not known that he was a butcher as commonly reported. The cardinal himself always wrote his name as "Wulcy". He was educated at Oxford, where he took his degree at the age of fifteen, winning the title "the boy bachelor". About 1497 he was elected fellow of Magdalen, and after becoming M. A. was appointed master of the adjoining school. The father of three of his pupils, the Marquis of Dorset, presented him the rectory of Limington in Somerset in October, 1500. He had been ordained priest at Marlborough (10 March, 1498) by the suffragan of the Bishop of Salisbury. He also received other benefices, and became one of the domestic chaplains to the Archbishop of Canterbury, Henry Dean. On the archbishop's death (1503) he became chaplain to Sir Richard Nanfan, who, perceiving his remarkable talent for administration, entrusted him with his financial affairs and introduced him to the notice of King Henry VII. When Sir Richard died in 1507, Wolsey became one of the court chaplains, and was befriended by the influential Bishop of Winchester, Richard Fox. He shortly acquired the livings of Redgrave in Suffolk (1506) and Lydd in Sussex (1508), and about this time the king began to employ him in the diplomatic service; it was probably then that he made the well- known journey into Flanders and back as special envoy to the Emperor Maximilian with such rapidity that when he returned on the third day the king, believing he had not yet started, rebuked him for remissness. As Master of the Rolls his grasp of practical affairs enabled him to initiate reforms which greatly accelerated the business of the Court. On 2 February, 1509, he was made dean of Lincoln, and on the accession ofHenry VIII, which happened shortly after, he received an assurance of the continuance of royal favour in his appointment as almoner. During the next year he supplicated for the degrees of B. D. and D. D., and obtained the additional livings of St. Bride's, Fleet Street, London, and Torrington in Devonshire, as well as a prebend in Hereford cathedral. On 17 Feb., 151, he became a canon of Windsor and soon after registrar to the Order of the Garter.
By 1512 he was exercising marked influence in political affairs and his share in the royal favour was already attracting the dislike of the old nobility. In foreign and domestic business alike the king followed his counsel and daily entrusted more power to his hands. Fresh preferment continued to pour in on him. He became successively dean of Hereford (1512), dean of York (1513), dean of St. Stephen's, Westminster, and precentor of London. He began to keep some state and when he accompanied the king to France in June, 1513, he was followed by a train of two hundred gentlemen. He was present through Henry's successful campaign, and at the king's request the pope named him Bishop of Tournay; but he never obtained possession and later on surrendered his claim to the bishopric for an annual pension. Instead he was appointed Bishop of Lincon, the papal bulls being dated 6 February, 1514, and he was consecrated at Lambeth palace on 26 March. In the following September he succeeded Cardinal Bainbridge as Archbishop of York, and on 10 Setember, 1515, was created cardinal with the title "S. Caecilia trans Tiberim", receiving the hat in Westminster Abbey on 18 November. A month later (24 December) he became Lord Chancellor of England, and had thus attainted at the early age of forty or there-abouts the highest dignities, spiritual and temporal, that a subject could hope for. His power with the king was so great that the Venetian Ambassador said he now might be called "Ipse rex" (the king himself).
Of Wolsey's foreign policy only the main lines can be indicated. His first efforts were to lead the king back to his father's policy of an alliance with France in opposition to Ferdinand of Spain and the Emperor Maximilian. But the French conquest of Milan at the battle of Marignano in 1515 checked this scheme, and led Wolsey to make new treaties with Maximilian and Ferdinand. After Ferdinand's death the cardinal's policy entered on a new phase, calculated to meet the entirely new situation. Ferdinand's successor, Charles V, now held Spain, the Indies, Sicily, Naples, and the Netherlands with reversion of the duchy of Austria. Rivalry between the two young monarchs, Francis and Charles, thus became inevitable, and Wolsey saw the advantage which England would derive from the sense each had of the value of the English alliance. At this time the pope was endeavouring to raise a crusade against the Turks, and Wolsey adroitly succeeded in effecting a universal peace to which the pope and emperor as well as Francis and Charles were parties. Under cover of this peace Wolsey pushed forward his favourite policy of alliance with France. A treaty with France was carried through by the cardinal himself and the other councillors were only called to approve what had already been settled.
But in January, 1519, the situation was again changed by the death of the Emperor Maximilian and the consequent contest for the imperial crown. When Charles was duly elected emperor the rivalry between the houses of Habsburg and Valois was accentuated. Instead of three powers-Maximilian, Francis, and Charles-Wolsey had now only two to reckon with and to play off against each other. He determined on a policy of neutrality with the view of giving England the decisive power in guiding the destinies of Europe. Meetings between Henry and both the rival monarchs took place; he met Charles at Canterbury and Francis at the celebrated Field of the Cloth of Gold. But a second meeting with the emperor followed immediately and Henry's personal predilections were in favour of an alliance with him rather than with France. Still Wolsey persuaded the king that the neutral policy was the most profitable, especially when war actually broke out. Both parties to the war were soon willing to accept England's mediation, and Wolsey conducted a long conference during which his conduct was more diplomatic than honest, and before the conference was over he signed a secret treaty with the emperor which provided for an offensive and defensive alliance against France. This was a new policy for him to adopt, and it is clear that in this treaty his own wishes were overborne by Henry's desire for a new war with France, and it was not till two abortive campaigns had disillusioned the king that Wolsey was again able to resort to diplomatic measures. This treaty with the emperor was, however, of importance in Wolsey's own life as it opened up the way for his possible election to the papacy.
The death of Leo X (2 December, 1521) gave the emperor an opportunity of exercising his influence in Wolsey's favour as he had promised, but the imperial influence was not in fact brought to bear and Wolsey received very few votes. During the year 1522 the alliance with the emperor continued, and Wolsey was occupied in raising large sums of money for the proposed war against France, becoming thereby still more unpopular with the nation. The new pope, Adrian VI, died on 14 Sept., 1523, and again Wolsey was a candidate for the papacy. The English ambassadors at Rome were confident that the united influence of Charles and Henry would secure his election, but again Charles deceived him and Clement VII was chosen. The new pope not only confirmed his legateship for life, but gave him the Bishopric of Durham in addition to his Archbishopric of York. Upon this Wolsey resigned the See of Bath and Wells which he had held in commendam since 1518. It does not seem that Wolsey personally was particularly anxious to become pope, though doubtless he would have accepted the position had he been chosen. On the election of Pope Clement he wrote, "For my part, as I take God to record, I am more joyous thereof than if it had fortuned upon my person", and Anglian historians, such as Bishop Creighton and Dr. James Gairdner, accept this as representing his genuine feelings. The alliance with the emperor, which had always been against Wolsey's better judgment, did not survive the events of 1523. Henry could not make war again for want of means, and Charles now distrusted him; so Wolsey reverted to his original idea of alliance with France, but he was not able to do much until 1525, when the defeat and capture of Francis at the battle of Pavia made the dominant power of Charles a danger to all Europe. In face of this peril Henry reluctantly made a new treaty with France. It was a bold policy for Wolsey, for, having incurred the jealousy of the nobility by his power, he had aroused the hostility of the people by financial exactions, and he provoked the enmity of all by the extravagant pomp with which he surrounded himself on all his public appearances. He could rely only on the king's favour, and he knew that to lose this was complete ruin. Just at this critical juncture the king raised the question of the divorce from Queen Katharine in order that he might marry Anne Boleyn. This personal matter "widened into unexpected issues and consumed Wolsey's energies till it led to his fall" (Creighton, p. 150). Wolsey did not wish Henry to marry Anne, but he was not averse to ridding himself of Katherine's adverse political influence, for her sympathy with her nephew the emperor caused her to dislike Wolsey's French policy. So he lent himself to forward the king's wishes. The first steps were taken in his own legatine court, apparently with the idea that if this tribunal pronounced against the validity of the king's marriage the pope would confirm the sentence. But Katharine learned of the king's plan and prepared to defend her rights. As she could count on the sympathy of both pope and emperor the king despatched Wolsey to persuade the French king to bring sufficient pressure to bear on the pope to counteract the influence of Charles. The scheme was to deliver the pope from Charles V, who had sacked Rome, in the hope that Clement's gratitude would induce him to favour the king with regard to the divorce.
The history of the divorce question has been treated of under the articles CLEMENT VII and HENRY VIII; it will suffice here to note Wolsey's attitude. When he returned to England he heard for the first time of Knight's embassy to Rome, and thus learnt that he no longer enjoyed the king's complete confidence. And though Anne Boleyn and the king, realizing that he might yet be useful, treated him with friendliness and consideration, he realized that in Anne he had a serious political rival. When the pope appointed Cardinal Campeggio to try the case in England with Wolsey, the English cardinal soon learnt that the matter was entirely in his colleague's hands. All Campeggio's efforts to avoid holding the trial at all having failed, the court sat at Blackfriars on 18 June, 1529. Before this Anne Boleyn, regarding Wolsey as responsible for the long delay, had set herself to bring about his fall. The failure of the trial rendered this possible, and during August and September he was kept at a distance from the Court and was known to be in disgrace. In November a bill of indictment was preferred against him, and on 19 November he had to surrender the great seal of England. On 22 November he was forced to sign a deed confessing that he had incurred a praemunire and surrendering all his vast possessions to the king. On 30 November judgment was given that he should be out of the king's possession and should forfeit all his lands and goods. He remained at Esher through the winter, disgraced, though not without occasional messages of kindness from the king. His health, which had been bad for many years, now failed seriously. In February he received a general pardon, and the possessions of his archbishopric were restored to him, except York House, which he had to convey to the king. He was then allowed to retire to York, where he spent the last six months of his life in devotion and a sincere effort to do his duty as a bishop. Though he had been worldly and his private life had not been stainless, he had always been a Catholic. His last days were embittered by the news that the king intended to suppress the two colleges, at Ipswich and Oxford, which he had founded with such care. The former perished, but Christ's College survived, though not in the completeness he had intended. He was in residence at Cawood near York, preparatory to being enthroned in York minster, when, on 4 November, commissioners from the king came to arrest him on a charge of high treason. Slowly and as an invalid he travelled towards London, knowing well what to expect. "Master Kingston, I see the matter against me now it is framed; but if I had served God as diligently as I have done the king He would not have given me over in my gray hairs." The end came at Leicester Abbey where on arrival he told the abbot, "I am come to leave my bones among you."
He died unregretted by any save his immediate attendants, yet he had given his life unselfishly to the interests of his country, and no Englishman has ever surpassed him in the genius with which he directed both the foreign and domestic relations of England, so as to make each undertaking help his great design of making her the centre of European politics. His foreign policy, though planned on great and heroic lines, was severely practical. Its object was to help English trade and to maintain peace, to secure union with Scotland, and to effect judicious ecclesiastical reforms. He looked for a European settlement of the difficulties that beset the Church and desired England to take the leading part therein. His failure was owing to the selfishness of Henry. The question of the divorce not only led to the fall of Wolsey, but withdrew England for generations from European politics and made her, not the leader that Wolsey had dreamed of, but a nation apart.
Of the contemporary accounts of Wolsey, POLYDORE VERGIL (who had been imprisoned by the cardinal) in his Anglica Historia and HALL in his Chronicle are equally prejudiced and hostile. So too are the rhymes of SKELTON. Opposed to these is CAVENDISH, Life of Wolsey, which gives a vivid and touching personal account abounding in intimate touches (latest reprint, London, 1887). All the volumes of State Papers from 1509 to 1530 are of importance and their publication in recent years has superseded all the earlier lives of Wolsey. The results of the careful study of these documents may be obtained in BREWER, Reign of Henry VIII (London, 1884) and, in briefer form, in CREIGHTON, Cardinal Wolsey (London, 1888). A Catholic view is represented by TAUNTON, Thomas Wolsey, Legate and Reformer (London, 1901). See also GAIRDNER in Dict. Nat. Biog., s.v.
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Thomas Carve
Historian, b. in Co. Tipperary, Ireland, 1590; d. probably in 1672. His correct name was Carew, that of a family of great influence in Munster during the fifteenth and sixteenth centuries. From his own works it is clear that the Butlers of Ormonde were his patrons during his early years. It is not certain where he was educated, but he was ordained priest, and passed some years in an Irish diocese. On the invitation of Walter Butler, then Colonel of an Irish regiment serving in Austria, he left Ireland and remained for some time as chaplain to Butler's regiment. He returned to Ireland twice (1630, 1632), and on the death of Butler he acted as chaplain to Devereux, Butler's successor in the command of the Irish forces fighting under Ferdinand II. He accompanied the troops during several of the campaigns of the Thirty Years' War, and had thus a good opportunity of observing the events recorded in his history of the war. In 1640 he was appointed chaplain to the English, Scotch, and Irish forces in Austria, and continued to hold that position till 1643, when he went to reside at Vienna as a choral vicar of the Cathedral of St. Stephen. His last book was published at Sulzbach in 1672. The principal works from his pen are: (1) "Itinerarium R. D. Thomae Carve Tipperariensis, Sacellani majoris in fortissima juxta et nobilissima legione strenuissimi Colonelli D. W. Devereux", etc. (Mainz, 1639-41, pts. I-II; Speyer, 1648, III; new ed., 1 vol., 1640-41). A new edition of the whole work was published at London, 1859. It gives a good account of the Thirty Years' War. In connection with the mysterious career of Wallenstein it is particularly valuable. (2) "Rerum Germanicarum ab anno 1617 ad annum 1641 gestarum Epitome" (1641). (3) "Lyra seu Anacephalaeosis Hibernica, in qua de exordio, seu origine, nomine, moribus ritibusque Gentis Hibernicae succinte tractatur, cui quoque accessere Annales ejusdem Hiberniae necnon rerum gestarum per Europam 1148-1650" (Vienna, 1651; 2nd ed., Sulzbach, 1666). (4) "Enchiridion apologeticum Noribergae" (1670). (5) "Responsio veridica ad illotum libellum cui nomen Anatomicum examen P. Antonii Bruodini, etc." (Sulzbach, 1672)
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Thomas Ceva
Mathematician, born at Milan, 21 December, 1648; died there, 23 February, 1737. In 1663 he entered the Society of Jesus. He was a prolific writer on a variety of subjects, especially mathematics and poetry. He is known to-day only for the theorem in geometry which bears his name. Ceva's Theorem is: three concurrent lines drawn through the vertices of a triangle divide the opposite sides so that the product of the three distance-ratios is equal to unity. Ceva published this important proposition in 1678. It is the dual of the theorem of Menelaus.
Bibliotheque de la Compagnie de Jesus, II, 1015-1023.
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Thomas Chisholm Anstey
Lawyer and politician, son of one of the first settlers in Tasmania, b. in London, England, 1816; d. at Bombay, India, 12 August, 1873. Educated at Wellington and the University College, London, he was called to the Bar in 1893. One of the earliest converts of the Oxford movement, he was shortly after appointed professor of law and jurisprudence at Prior Park College near Bath, and became an ardent champion of the rights and interests of the Catholics of England and Ireland. Joining O'Connell's forces, he resigned his professorship and devoted himself entirely to politics. In 1847 he was elected member of Parliament for Youghal, where he was prominent in the opposition to Lord Palmerston's foreign policy and advocated the repeal of the Irish and Scotch unions and the repeal of the currency laws. He retired from parliamentary life in 1852 and in 1854 was nominated Attorney General of Hongkong, but in the course of the radical reforms he inaugurated he came into collision with Sir John Bowring in 1858 and was suspended from office. Anstey's representations were brought to the attention of Parliament in 1859 but he was unable to obtain public redress, whereupon he retired to India and took up the practice of law at Bombay. His success was great; he filled a temporary vacancy on the bench in 1865, but again was compelled to resign his post on account of the opposition excited by his vigorous denunciation of commercial abuses in the Bengal government. He then returned to England in 1866 and in a tract entitled "A Plea for the Unrepresented for the Restitution of the Franchise" he advocated universal suffrage as a panacea for the ills resulting from class legislation. In 1867 he published an attack upon Disraeli's Reform Act of that year. In 1868 he returned to Bombay and resumed his practice and on his death was deeply lamented by the natives, whose causes he had always forwarded. He was accused of lack of moderation in his methods but never of lack of intelligence or honour in his purposes. Among his numerous pamphlets were: "A Guide to the Laws affecting Roman Catholics" (1842), and "The Queen's Supremacy considered in its relation with the Roman Catholics in England" (1850). He also contributed many articles to the Dublin Magazine, just then started under the direction of Newman, O'Connell, and Henry Bagshawe.
Tablet (London, 16 August, 1873); Weekly Register, ibid.; Hansard, Parliamentary Debates (1847-52).
THOMAS WALSH 
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Thomas Codrington
(Died 1691?), Catholic divine, chiefly known for his attempt to introduce into England the "Institute of Secular Priests Living in Community", founded in Bavaria by Bartholomaus Holzhauser. He was educated and ordained priest at Douai, where he taught humanities for a time. Later on he lived with Cardinal Howard at Rome, acting as his chaplain and secretary. He returned to England in July, 1684, and on the accession of James II in the following year, he was appointed one of the royal chaplains and preachers in ordinary. While he was in Rome he had joined the institute above mentioned, in which Cardinal Howard took a great personal interest, and his return to England seemed to the superior, Father Hofer, a favourable opportunity for extending the institute. Accordingly Mr. Codrington and his companion, Mr. John Morgan, were appointed procurators to introduce the institute into England. The object of the society, the constitutions of which had been approved by Innocent XI in 1680, was to encourage community-life among the secular clergy. This was to be attained by priests residing together, and doing their work from a common centre, all being subject to the bishop. In this work he received much assistance from Cardinal Howard, who addressed letters both to the secular clergy and to the dean of the chapter, exhorting all English priests to join the institute. Even before leaving Rome he had been active in propagating the institute, and had, with his colleagues, endeavoured not only to introduce it into all the English colleges abroad, but even to make it obligatory on the superiors by a decree. Some progress was in fact made, but before much could be effected the Revolution took place, and in 1688 James II fled from England. Mr. Codrington followed his patron abroad to Saint-Germain, where he continued to act as chaplain until his death, which took place about 1691. For some years strenuous efforts were made to spread the institute in England, and in 1697 special constitutions, designed to meet the peculiar circumstances of English priests, were published with a preface, which shows that several of the leading missionaries had joined it. The chapter, however, were unrelenting, on the ground that it was unsuitable in England and would lead to dissentions among the clergy, and ultimately Bishop Giffard suppressed it. Mr. Codrington published a sermon preached before the king and queen, 28 November, 1686, and another preached before the queen-dowager, 6 February, 1687. The former of these was republished in the 1741 reprint entitled "Catholic Sermons".
EDWIN BURTON 
Transcribed by Sean Hyland

Thomas Conecte[[@Headword:Thomas Conecte]]

Thomas Conecte
Carmelite reformer, b. at Rennes towards the end of the fourteenth century; d. at Rome, 1433. He joined the Carmelites and distinguished himself by indiscreet zeal. He preached with much success at Cambrai, Tournai, Arras, etc., in his sermons vehemently denouncing the prevailing fashions in female headgear, with the result that those who dressed thus at his sermons despoiled themselves forthwith of their ornaments; gamblers also burned their playing cards and dices. Having inveighed against the disedifying life of certain priests, he had to seek safety in flight. He now strove to reform his own order, for which purpose he went to Italy, where with some others he introduced a strict observance in the convent near Florence, which gradually developed into the Congregation of Mantua. He visited this latter convent in 1432 and thence proceeded to Venice, and finally to Rome, where the manners of the Curia provoked anew his violent language and occasioned a charge of conspiracy against the pope. Apprehended at the instigation of the procurator and of Cardinal de la Roche-Taille, protector of the order, he was condemned as a heretic and publicly burned. It was said that Eugene IV was afterwards sorry for this sentence, which, if not unjust, was certainly too severe; but this does not justify certain Carmelite authors considering him a saint, as several whom Bale quotes have done.
Conecte is supposed to have written De Reformationequoedam Monita, alluded to by NICHOLAS KENTON; cf. ARGENTRÆUS, Histor. Britanniæ minoris, II, cap. xlii; DE S. ETIENNE, Bibliotheca Carmel., S.V.
B. ZIMMERMAN 
Transcribed by Anthony J. Stokes
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Thomas D'Arcy McGee
An editor, politician, and poet, born at Carlingford, Co. Louth, Ireland, 13 April, 1825; assassinated at Ottawa, Canada, 7 April, 1868. He was a precocious youth and emigrating to the United States at seventeen a speech he made soon after at Providence, Rhode Island, on the Repeal of the Union between England and Ireland, brought him an offer of employment on the Boston "Pilot". His editorial and other contributions to this paper and public addresses attracted the attention of O'Connell who called them "the inspired utterances of a young exiled Irish boy in America". After this McGee returned to Dublin to take a place on the editorial staff of "The Freeman's Journal", but his advocacy of the advanced ideas of the Young Ireland Party caused him to leave that paper for a position on Charles Gavan Duffy's "Nation", in which many of his poems and patriotic essays were printed. In the subsequent revolutionary episodes of 1848 he figured as one of the most active leaders, being the secretary of the Irish Confederation, and was arrested and imprisoned for a short time because of an unwise speech. When the government began to suppress the movement and to arrest its leaders McGee escaped to the United States disguised as a priest. In New York he started a paper called "The Nation", but soon got into trouble with Bishop Hughes over his violent revolutionary ideas and diatribes against the priesthood in their relation to Irish politics. Changing the name of the paper to "The American Celt" he moved to Boston, thence to Buffalo and again back to New York.
In 1857 he settled in Montreal where he published another paper, "The New Era", and entering actively into local politics was elected to the Canadian Parliament, in which his ability as a speaker put him at once in the front rank. He changed the whole tenor of his political views and, as he advanced in official prominence, advocated British supremacy as loyally as he had formerly promoted the revolutionary doctrines of his youth. The Confederation of the British colonies of North America as the Dominion of Canada was due largely to his initiative. In the change of his political ideas he constantly embittered and attacked the revolutionary organizations of his fellow countrymen, and so made himself very obnoxious to them. It was this that led to his assassination by an overwrought fanatic. His literary activity in his earlier years brought forth many poems full of patriotic vigour, tenderness and melody, and a number of works, notably: "Irish Writers of the Seventeenth Century" (1846); "History of the Irish Settlers in North America" (1854); "History of the Attempt to establish the Protestant Reformation in Ireland" (1853); "Catholic History of North America" (1854); "History of Ireland" (1862).
SADLIER, T. D. McGee's Poems with Introduction and Biographical Sketch (New York, 1869); MCCARTHY, History of Our Own Times, I (New York, 1887); FITZGERALD, Ireland and Her People, II (Chicago, 1910), s. v.; DUFFY, Young Ireland (London, 1880); IDEM, Four Years of Irish History (London, 1883).
THOMAS F. MEEHAN. 
Transcribed by Douglas J. Potter 
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Thomas de Lemos
Spanish theologian and controversialist, b. at Rivadavia, Spain, 1555, d. at Rome 23 Aug., 1629. At an early age he entered the Order of St. Dominic in his native town; he obtained, in 1590 the lectorate in theology and was at the same time appointed regent of studies in the convent of St. Paul at Valladolid. In 1594 he was assigned to the chair of theology in the university of that city. The intellectual atmosphere of the time was troubled, theological discussion was rife. The controversy aroused in 1588 by the publication of Molina's work "Concordia liberi arbitrii cum gratiae donis", between the Dominicans and Jesuits, had reached a heated and turbulent stage not only at Valladolid but also at Salamanca, Cordova, Saragossa, and other cities of Spain. The almost daily disputations both public and private, showed a tendency to drift away from the hitherto universally accepted teaching of Augustine and Thomas Aquinas. In 1600 Lemos was chosen to represent his province in the public defence of selected theses before the general chapter of his order held at Naples. The propositions embraced the doctrine of St. Thomas and his school on grace and free-will. In his defence Lemos proved himself a disputant of the highest order. His familiarity with the works of St. Augustine on the question under discussion was such that the slightest deviation from them, either in content or in diction, would not pass him uncorrected; and that he was no less familiar with the writings of St. Thomas is evident from his own words: nec nos in Hispania aliis armis nisi armis S. Thomae incaepimus hanc doctrinam impugnare" (Acta Congreg., disp. ii, col. 176). His ability and success prompted the general of his order to send him to Rome to assist his confrere, Father Alvarez, in defending the teaching of his order against the Molinists before the Congregatio de Auxiliis established by Clement VIII to settle the controversy.
Upon his arrival he was given first place in the defence, which he held till the termination of the Congregation (26 Feb., 1606). For four years, in forty-seven public conferences, in the presence of Clement VIII and Paul V, he defended the teaching of St. Thomas with extraordinary skill against five no less able adversaries, the élite of the great Jesuit theologians of the time. Referring to this event he himself writes: "Fuit ista Congregatio celebris, de qua multi mirati sunt, quod tot ac tantis, ubi fecerunt summum proelium patres Societatis, sic ex tempore fuisset responsum. Sed gratia Dei sum id quod sum" (Acta Congreg,, 1231). At the conclusion of the commission, Pope Paul V and Philip III of Spain offered him a bishopric, but he declined the honour, preferring to remain in Rome in the convent Sopra Minerva to devote himself to literary work. Three years before his death he became totally blind. During his lifetime he published nothing. The work which has given him a permanent and prominent place in the history of theology appeared about fifty years after his death, the "Panoplia gratia seu de rationalis creaturae in finem supernaturalem gratuita divina suavipotente ordinatione, ductu, mediis, liberoque progressu, dissertationes theologicae" (Liège, 1676). The "Acta omnia Congregatioum et disputationum, quae coram SS. Clemente VIII et Panlo V Summis Pontificibus sunt celebratae in causa et controversia illa magna de auxiliis divinae gratiae" (Louvain, 1702) appeared nearly a hundred years after his death. While he is the author of a large number of works, these are the only ones which have thus far been published.
QUETIF-ECHARD, SS. Ord. Praed. II, 461; TOURON, Hist. des hommes illust. de l'ordre de S. Dom., HURTER. Nomenclator; SERRY, Hist. Congreationis de auxiliis, passim.
JOSEPH SCHROEDER 
Transcribed by Joseph P. Thomas
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Thomas de Vallgornera
Dominican theologian and ascetical writer, renowned for his learning and piety, born in Catalonia about 1595; died 15 September, 1665. He was a member of the convent of Barcelona, and for some time, while Catalonia was subject to the French, was its vicar-general, about 1642. His principal work is a mystical theology first published at Barcelona in 1662 under the title "Mystica theologia D. Thomx, utriusque theologix scolasticx et mysticx principis", etc. Three years later, 1665, a new and augmented edition appeared. The second edition exceeded the first by eighty-five pages. The work having become rare and difficult to obtain, a new edition was brought out by the Dominican Father Berthier at Turin, 1890. The latest edition contains the text of the original edition of 1662 in the body of the work, and the editions which appeared in the edition of 1665 in the form of added notes are given in an appendix. The doctrine of the book is the doctrine of St. Thomas, of which the author writes in his prologue, "The mystical doctrine of St. Thomas is of such great authority, precisely because it is founded on Scholastic doctrine, that it can scarcely be expressed in words. That mystic doctrine which is not repugnant to the principles of scholastic doctrine has a firm foundation, and therefore readers who study mystical theology in St. Thomas find it firm and well-established; on the contrary, those who read it in other books which treat of mystical matters alone, without any teacher or guide, under the appearance of devotion in somewhat severe words, absorb material for errors." Besides his "Mystical Theology" Vallgornera is the author of a book on the Rosary of the Blessed Virgin, "De Rosario B. Marix Virginis", which appeared at Barcelona about 1662. It consists of pious meditations.
A.C. O'NEIL 
Transcribed by Christine J. Murray
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Thomas Dease
Born in Ireland, 1568; died at Galway, 1651. He sprang from an ancient Irish family at one time possessing considerable landed property in Cavan and Westmeath. In youth he acquired some proficiency in the Irish language, in which language he wrote some poems. Having determined to become a priest, he proceeded to Paris, where after ordination he spent the first years of his priesthood. During this time he became rector of the Irish Seminary, the precursor of the present Irish College. In 1622 he was consecrated Bishop of Meath, returning to Ireland the same year. In spite of persecution and penal laws he continued loyal to England and preached loyalty to his flock. He regarded with disfavour the Confederation of Kilkenny, and resisted all the arguments and entreaties of the primate to join it. This conduct brought him toleration, if not favour, from the Government, though it made him unpopular with his Catholic fellow-countrymen. And it specially annoyed the nuncio, Rinuccini, who charged him with having sown the seeds of enmity between the Confederate generals Preston and O'Neill. The news of Dease's death was therefore received, in 1648, by the nuncio with little regret. But the news turned out false, and the nuncio writing to Rome reported that the bishop still lived "to try the patience of the good".
BRADY, Episcopal Succession (Rome, 1876); MEEHAN, Irish Hierarchy in the Seventeenth Century (Dublin, 1872); GILBERT, History of Irish Affairs (Dublin, 1880); BOYLE, The Irish College in Paris (Dublin, 1901); HUTTON, The Embassy to Ireland (Dublin, 1873).
E.A. D'ALTON 
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Thomas Dempster
Savant, professor, author; b., as he himself states at Cliftbog, Scotland, 23 August, 1579; d. at Bologna Italy, 6 September 1625: son of Thomas, Baron of Muresk, Auchterless, and Killesmont, Aberdeenshire, and Jane Leslie, sister to the Baron of Balquhain; educated t the schools of Turriff and Aberdeen. His troubulous life began early. On leaving school, aged ten he went to Cambridge, leaving it shortly for Paris. Illness occasioned his removal to Louvain, whence, having attracted the notice of a representative of the Holy See, he was taken to Rome, and there provided with a pension for his education in a papal seminary. Through failing health he returned northwards to Tournai, but was immediately transferred to Douai, means being forthcoming through royal bounty. On completion of a three years' course he returned to Tournai as professor of humanities. Tournai, however, he forsook for Paris, where, after graduating in canon law, he occupied at the age of seventeen, a professorial chair in the College de Navarre. He could not remain here either, and, after an interval in Poitou, he became professor of humanities again, this time at Toulouse. Before long, zeal in local dissentions sent him adrift once more. Declining a chair of philosophy at Montpellier, he successfully competed for one of oratory at Nimes. From this he was suspended, a lawsuit followed in vindication of his integrity. The post of tutor to the son of Marechal de Saint-Luc he lost through unfriendly relations with the family of his patron. Once more adrift, he visited Scotland vainly begged assistance from Kith and kin, and, through Protestant intrigue, failed to recover his family estates, which had been parted with by his father. Seven years of professorship followed in Paris, at the end of which he was invited to reside in London in the capacity of historian to James I. He married in England, but only to bring on himself domestic misfortune. Anglican influence having procured royal dismissal, he left for Italy, and occupied under grand ducal auspices the chair of Civil law in Florence. Further trouble led to his last change. In disgrace with the grand duke, he passed through Bologna, and there was provided with a chair in humanities. Even here he had his troubles, and had to clear himself of a suspicion of unorthodoxy before the Inquisition. He lies buried in the church of St. Dominic at Bologna,
Dempster's worth as an autobiographer and historian is much discounted by manifest errors and by immoderate self-praise and zeal for the exaltation of his country. An unrestrained temper and resentful disposition, added to a harsh exterior, were, in spite of learning and good qualities, the cause of his unpopularity and many misfortunes. The seventeenth century Irish ecclesiastical historians generally resented Dempster's dishonest attempts to claim for Scotland many saints and worthies of Irish birth. John Colgan, John Lynch and Stephen White, all eminent scholars entered against him (see W.T. Doherty, Inis-Owen and Triconnell, Dublin 1895, pp108-16).
The chief of his many writings are: "Historia Ecclesiastica Gentis Scotorum" published posthumously at Bologna, 1627; republished by Bannatyne Club, Edinburgh, 1829; "Antiquitatum Romanarum Corpus Absolutissimum" "(Paris, 1613,1743); "De Erutruria Regali", brought out during the Florentine professorship (latest edition, 1723-4); "Keraunos kai Hobellos" in Glossam librorum IV. Institutionum Justiniani" (Bologna, 1622), edition of Claudian; annotated edition of Benedetto Accolti's "De Bello a Christianis contra Barbaros Gesto" (Florence, 1623; Groningen, 1731); annotated edition of Aldrovandi's "Quadrupedum omnium bisulcorum Historia" (Florence, 1623,1647). His minor works include: tragedies, poems, especially "Musica Recidiva" thrice reprinted during his life.
DEMPSTER, Autobiography., n. 1210 in Hist Eccl Scotia(Edinburgh 1829); IRVING, Preface to DEMPSTER,Hist Eccl Scotae; CHAMBERS,Dictionary of Eminent Scotsmen (Edinburgh, 1855); BRADLEY in Dict. of Nat Biog.(London, 1888),s.v.; BAYLE, Dictionary.
JEROME POLLARD-URQUHART 
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Thomas Dongan
Second Earl of Limerick, b. 1634, at Castletown Kildrought, now Celbridge, County Kildare, Ireland; d. at London, 1715. He was the youngest son of Sir John Dongan, Baronet, Member of the Irish Parliament; an uncle, Richard Talbot, was afterwards created Earl of Tyrconnel, Lieutenant-Governor of Ireland; and another, Sir Robert, married Grace, daughter of Lord Calvert, Baron of Baltimore. At the death of Charles I, the family, devoted to the Stuarts, removed to France. Thomas served in an Irish regiment, participated in all Turenne's campaigns under the name of D'Unguent and rose to the rank of colonel in 1674. After the Treaty of Nimeguen (1678) he returned to England in obedience to the order of the English Government recalling all British subjects in French service. Through the Duke of York, a fellow-officer under Turenne, he was appointed to high rank in the army designated for service in Flanders, and was granted an annual pension of £500. The same year (1678) he was appointed Lieutenant-Governor of Tangiers. In 1682 the Duke of York, the Lord Proprietor, selected Dongan to govern the Province of New York, then bankrupt and in a state of rebellion. In this office Dongan proved himself an able lawgiver, and left an indelible mark on political and constitutional history. He convened the first representative assembly of New York Province on 14 Oct., 1683, at Fort James within the present boundaries of the city of New York. This assembly, under the wise supervision of Dongan, passed an act entitled "A Charter of Liberties"; decreed that the supreme legislative power under the Duke of York shall reside in a governor, council, and the people convened in general assembly; conferred upon the members of the assembly rights and privileges making them a body coequal to and independent of the British Parliament; established town, county, and general courts of justice; solemnly proclaimed the right of religious liberty; and passed acts enunciating certain constitutional liberties, e.g. no taxation without representation; taxes could be levied only by the people met in general assembly; right of suffrage; no martial law or quartering of the soldiers without the consent of the inhabitants; election by majority of votes; and the English law of real property.
Thus to Dongan's term as governor can be dated the Magna Charta of American constitutional liberties, for his system of government became the programme of continuous political agitation by the colonists of New York Province during the eighteenth century. It developed naturally into the present state government, and many of its principles passed into the framework of the Federal Government. Moreover, a rare tribute to his genius, the government imposed by him on New York Province, 1683, was adopted by England after the American War of Independence as the framework of her colonial policy, and constitutes the present form of government in Canada, Australia, and the Transvaal. Dongan signed the Charter of Liberties 30 Oct., 1683, and on the following day solemnly proclaimed it at the City Hall of New York City. The Duke of York signed and sealed the Charter 4 Oct., 1684; but never returned it, probably for reasons of prudence, for at the time Charles II had, by a quo warranto proceeding, abolished the Charters of New England, and the Charter of Pennsylvania granted in 1684 distinctly admits the right of Parliament to tax the colonies. Dongan established the boundary lines of the province by settling disputes with Connecticut on the East, with the French Governor of Canada on the North, with Pennsylvania on the South, thus marking out the present limits of New York State. By treaty with the Indians made at Albany, New York, 1684, in presence of Lord Howard, Governor of Virginia, Dongan obtained the written submission of the Iroquois to the Great Sachem Charles, on two white deer-skins, and outlined the masterly Indian policy which kept the Five Nations friends of England and a barrier between the English and French possessions in North America, a policy afterwards maintained with success by Sir William Johnson. At the death of Charles II, 1685, James Duke of York was proclaimed king, and New York became a royal province.
The Board of Trade and Plantations, under whose supervision the province passed, vetoed the Charter of Liberties and James approved the veto. The colonists were disappointed, but such was the moral strength of Governor Dongan that we find no trace of popular resentment. In 1685 Dongan established a post office in New York for the better correspondence of the colonies in America. In 1686 he granted charters to the cities of New York and Albany; the former remained unchanged for 135 years and forms the basis of the existing city government; the latter was superseded only in 1870, notwithstanding the extraordinary development in civil and political institutions. Dongan established a college under the direction of the Jesuit Fathers Harvey (his own private chaplain), Harrison, and Gage in New York City, and advised that the King's Farm, a tract beyond the walls of the then existing city, be set aside for its maintenance. The king vetoed the grant, and in 1705 this land became the property of Trinity Church. He planned that a mission of English Jesuits be permanently established at Saratoga, New York, on land purchased by him for the purpose; that a settlement of Irish Catholics be founded in the centre of the Province; and that an expedition be made to explore the Mississippi River and take possession of the great valley then made known by the explorations of La Salle. These plans were set aside by the king.
In 1687, the Assembly of New York was dissolved by the king, and in 1688 Andros was appointed Governor of the consolidated Provinces of New York and New England. Dongan refused command of a regiment with the rank of major-general, retired to his estate on Staten Island, New York, but was obliged to flee for safety in the religious persecution aroused by Lesler in 1689. In 1691 he returned to England. By the death of his brother William (1698), late Governor of the Province of Munster, Ireland, whose only son, Colonel Walter, Lord Dongan, was killed at the battle of the Boyne, Dongan became Earl of Limerick. In 1702 he was recognized as successor to his brother's estates, but only on payment of claims of the purchasers from the Earl of Athlone. Dongan died poor and without direct heirs. By will, dated 1713, he provided that he be buried at an expense of not over £100, and left the residue of his estate to his niece, wife of Colonel Nugent, afterwards Marshal of France. The tribute of history to his personal charm, his integrity, and character, is outspoken and universal. His public papers give evidence of a keen mind and a sense of humour. He was a man of courage, tact, and capacity, an able diplomat, and a statesman of prudence and remarkable foresight. In spite the brief term of five years as Governor of New York Province, by virtue of the magnitude, of the enduring and far-reaching character of his achievements, he stands forth as one of the greatest constructive statesmen ever sent out by England for the government of any of her American colonial possessions.
Colonial Laws of New York State (Albany, 1894); New York Colonial Documents, III, London Documents (Albany, 1853); IX, Paris Documents (Albany, 1855); O'CALLAGHAN, Documentary History of New York, 4 Vol. Ed. (Albany, 1850), I, III; Ecclesiastical Records of New York (Albany), II, p. 877; SMITH, History of New York (London, 1776); BRODHEAD, History of State of New York (New York, 1859), II; Great Britain's Calendar of State Papers, 1681-85; COLDEN, History of the Five Nations (3d ed., London, 1775), I; CHALMER, Revolt of the Colonies (Boston, 1845); LAMB, History of City of New York (New York, 1877); WILSON, Memorial History of New York (New York, 1892); WINDSOR , Narrative and Critical History of America (Boston, 1884), II; DOYLE, The Middle Colonies (London, 1907); DANAHER, Thomas Dongan, Second Earl of Limerick (Albany, 1889); OSGOOD, The American Colonies in the XVII Century (London, 1907), III; BRUCE, The Empire State in Three Centuries (New York), I; DRISCOLL, The Charter of Liberties and the New York Assembly of 1683, in U.S. CATHOLIC HISTORICAL SOCIETY, Records and Studies (New York, 1906), IV; DEALY in Mag. Of Am. Hist. (Feb., 1882), p. 106; CLARKE in Catholic World, IX, 767; Journal of Co. Kildare Archæological Society, IV, No. 5.
JOHN T. DRISCOLL 
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Thomas Dorman[[@Headword:Thomas Dorman]]

Thomas Dorman
Theologian, b. at Berkhampstead, Hertfordshire, England, date uncertain; d. at Tournai, 1572 or 1577. He received his early education through his uncle, Thomas Dorman of Agmondesham, now Amersham, Buckinghamshire. His master at Berkhampstead was Richard Reeve, a noted Protestant schoolmaster. He was also known to Thomas Harding, the Catholic scholar, then professor of Hebrew at Oxford, who took great interest in the boy and sent him to Winchester school in 1547. From Winchester Dorman went to New College at Oxford, of which Harding was a fellow, and here he was elected a probationer fellow. During the Catholic revival under Mary he was appointed fellow of All Souls College (1554) and on 9 July, 1558, took the degree B.C.L. A year or two after Elizabeth's accession, finding that he could not live in England without conforming to the new religion, he sacrificed his fellowship and his patrimony and went to Antwerp, where he met Harding who was also an exile for the Faith. Harding persuaded him to resume his studies, and Dorman accordingly went to Louvain and devoted himself to the study of theology. In 1565 he became B.D. in the University of Douai and finally received the doctorate there. During this period he engaged in controversy with the Anglican divines, Jewel, Bishop of Salisbury, and Nowell, Dean of St. Paul's. In 1569, at the invitation of Dr. Allen, he joined the band of scholars at the newly founded English College at Douai which he assisted both by his services and his private means. He died at Tournai where he had been given an important benefice. His works are: "A proufe of certeyne articles in Religion denied by M. Juel" (Antwerp, 1564); "A Disproufe of M. Nowelle's Reproufe" (Antwerp, 1565); "A Request to Mr. Jewel that he keep his promise made by solemn Protestation in his late Sermon at Paul's Cross" (London, 1567; Louvain, 1567).
EDWIN BURTON 
Transcribed by Gerald M. Knight
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Thomas Dwight
Anatomist, b. at Boston, 1843; d. at Nahant, 8 Sept., 1911. The son of Thomas Dwight and of Mary Collins Warren, with his mother he became a Catholic in 1856. He attended Harvard College and graduated from its medical school in 1867. After studying abroad, he was appointed in 1872 instructor in comparative anatomy at Harvard, lectured also at Bowdoin, and in 1883 succeeded Oliver Wendell Holmes as Parkman professor of anatomy. Dr. Dwight's talent for organization enabled him to effect a needed reconstruction of the Harvard Medical School. In 1872 he published his "Frozen Sections of a Child", and in 1907 "A Clinical Atlas of Variations of the Bones of the Hands and Feet". He was also a frequent contributor to scientific journals. In the Warren Museum of Anatomy Dr. Dwight arranged a section of osteology which is considered the best in existence, and he enjoyed an international reputation as an anatomist. Long a zealous member of a conference of St. Vincent de Paul, he died president of the central council. In 1883 Dr. Dwight married Miss Sarah C. Iasigi of Boston and eight children were born to them. His "Thoughts of a Catholic Anatomist" (New York, 1911) is a valuable work of Christian apologetics, for neither in his life nor in his writings had Dr. Dwight any difficulty in reconciling faith and science.
The American Catholic Quarterly Review (Jan., 1912); America (30 Sept., 1911); Boston Medical and Surgical Journal (4 Jan., 1912); Anatomical Record (Nov., 1911).
WALTER DWIGHT 
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Ut aquila versus coelum
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Thomas Ebendorfer
German chronicler, professor, and statesman, b. 12 August, 1385, at Haselbach, in Upper Austria; d. at Vienna, 8 Jan., 1464. He made his higher studies at the University of Vienna, where in 1412 he received the degree of Master of Arts. Until 1427 he was attached to the Faculty of Arts and lectured on Aristotle and Latin grammar. After 1419 he was also admitted to the theological faculty as cursor biblicus. In 1427 he was made licentiate and in 1428 master of theology; soon after he became dean of the theological faculty, in which body he was a professor until his death. Three several times, 1423, 1429, and 1445 he was rector of the University of Vienna; he was also canon of St. Stephen's, and engaged in the apostolic ministry as preacher and as pastor of Perchtoldsdorf and of Falkenstein near Vienna. He ranks high among the professors of the University of Vienna in the fifteenth century. In the struggles which it had to sustain he championed the rights and interests of the university with zeal and energy. He represented the university at the Council of Basle (1432-34), took an active part in all its discussions, and was one of the delegates sent by the council to Prague to confer with the Hussites. From 1440 to 1444 he was sent to various cities as ambassador of Emperor Frederick III. He disapproved of the attitude of the Council of Basle towards both pope and emperor, and eventually withdrew from it. His advocacy of the rights of the Vienna University, coupled with the attacks of his opponents lost him the favour of the emperor, who saw in him a secret enemy. In 1451 and 1452 he was in Italy and went to Rome where he obtained from the pope a confirmation of the privileges of the University of Vienna. In the war between Frederick III and Albert of Brandenburg he tried to act as mediator but only fell into greater disfavour with Frederick. His last years were clouded by the disturbances of the years 1461-1463 during which Austria had much to suffer from the Bohemian king, George of Podiebrad, and from internal conflicts.
Ebendorfer is one of the most prominent chroniclers of the fifteenth century. His "Chronicon Austriae" is a dull but frank and very detailed history of Austria to 1463. From 1400 on it is an indispensable source of Austrian history (ed. Pez in "Scriptores rerum Austriacarum", II, Leipzig, 1725, 689-986; in this edition all of Book I and part of Book II were omitted). His account of the Council of Basle appears in the "Diarium gestorum concilii Basileensis pro reductione Bohemorum" (ed. Birk in Monumenta concilii Basileensis, Scriptores, I, Vienna, 1875, 701-783). He wrote also a history of the Roman emperors, "Chronica regum Romanorum"; Books VI and VII, which are of independent value as sources, were edited by Pribram in the "Mitteilungen des Instituts für österreichische Geschichtsforschung", third supplementary volume (Innsbruck, 1890-94), 38-222. Many of his writings are as yet unedited, among them commentaries on Biblical books, sermons, "Liber de schismatibus", "Liber Pontificum Romanorum" (see Levinson, "Thomas Ebendorfers Liber Pontificum" in "Mitteilungen des Instituts fur osterreichische Geschichtsforschung", XX, 1899, 69-99).
J.P. KIRSCH 
Transcribed by Gerald M. Knight
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Thomas Edward Bridgett
Priest and author, b at Derby, England, 20 January, 1829, of Protestant parents; d. at St. Mary's Clapham, 17 February, 1899. His father was a silk manufacturer, and sent his son first to Mill Hill, a Congregationalist College near London, then to Tonbridge, a Church of England public school, where he was baptized at the age of sixteen, and finally, in October, 1847, to St John's College, Cambridge, the home of Blessed John Fisher whose life Father Bridgett afterwards wrote. In 1850, while an undergraduate, he left the university being unable to accept the oath of Royal Supremacy which was then required before taking a degree. Shortly afterwards, having attended Dr. Newman's lectures on "Anglican Difficulties" at the London Oratory, he was received into the Catholic Church by the Oratorian, Father Stanton, 12 June, 1850, and on 15 October of the next year made his religious profession in the Redemptorist novitiate of St. Trond, Belgium. He pursued his theological studies at Wittem in Holland and was ordained priest in August, 1856. After being five years minister and consultor to the vice-provincial in Clapham, the London house of his Congregation, he went to Limerick for nine years, where as rector he founded, in 1868, the celebrated Confraternity of the Holy Family for men. This soon consisted of over 5,000 active members, the largest association of its kind in any one locality, in the Church. In 1871, he returned to Clapham as rector, where he spent the greater part of his remaining years.
Father Bridgett was a missionary like all the members of his Congregation, but with advancing years he devoted himself to giving retreats, particularly to the clergy. It was not till 1867 that he turned his thoughts to writing a sermon on ritual developing into his first book, "In Spirit and in Truth". This work was called in later editions "The Ritual of the New Testament". It was followed in 1875 by "Our Lady's Dowry", showing by many illustrations from history and literature the devotion of medieval England to the Mother of God. In this and in "The History of the Holy Eucharist in Great Britain", a work on the same plan published in l881, the author shows a learning which is truly encyclopedic. The "Life of Blessed John Fisher", which led to a correspondence with Mr. Gladstone, followed in 1888; "The True Story of the Catholic Hierarchy deposed by Queen Elizabeth", a work written in conjunction with Father Knox of the Oratory, came out in 1889; "Blunders and Forgeries", a very fine piece of cross-examination, in 1890; and the "Life of Blessed Thomas More", his most popular work, in 1891. Father Bridgett also published devotional verse of considerable merit, both in a collection which he edited called "Lyre Hieratica", and in "Sonnets and Epigrams", an entirely original work. He died after a long and painful illness and was buried in the Catholic cemetery at Mortlake, near London.
RYDER, Life of Thomas Edward Bridgett (London, 1906); The Messenger (New York, June, 1907); The Tablet, files (London, Feb. 1899).
HAROLD CASTLE 
Transcribed by Joseph E. O'Connor
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Thomas Ewing
Jurist and statesman, b. in West Liberty, Virginia (now West Virginia), U.S.A., 28 December, 1789; d. at Lancaster, Ohio, 26 October, 1871. His father, George Ewing of New Jersey, who had served as an officer in the Continental Army after the Revolution, settled in the Northwest Territory, in the Muskingum Valley, and then, in 1798, in what is now Ames Township, Athens County, Ohio. Here, amid the privations of pioneer life, Ewing was taught to read by his elder sister, Sarah, and by extraordinary efforts acquired a fair elementary education. At the age of nineteen he left home and worked in the Kanawha salt establishments, pursuing his studies at night by the light of the furnace fires. He remained there until he had earned sufficient to enable him to enter the Ohio University at Athens, where, in 1815, he received the degree of A.B., the first degree conferred by any college in the western country. Ewing then studied law at Lancaster, Ohio, and was admitted to the bar in 1816. He entered into a partnership with his preceptor, in the firm of Beecher & Ewing, and then, after Mr. Beecher's death, with his own son Philemon, in the firm of Ewing & Son. He achieved high prominence as a lawyer and won notable success at the state and national bar.
In March, 1831, Ewing entered public life as a member from Ohio of the United States Senate, and became prominent therein, with Webster and Clay, in resistance of the acts of President Jackson and in support of Whig measures. He upheld the protective tariff system of Clay, and presented one of the first of the memorials for the abolition of slavery.
In March, 1837, on the expiration of his term, he resumed the practice of the law. Upon the election of President Harrison, he was appointed Secretary of the Treasury in March, 1841. He prepared the second bill for the re-charter of the Bank of the United States, and, on its veto by Tyler, he resigned from the cabinet, in September, 1841. In March, 1849, he was appointed by President Taylor secretary of the then recently created Department of the Interior. He organized the department, and in his report to congress urged the construction of a railroad to the Pacific. On the death of Taylor in 1850, Ewing resigned from the cabinet and was appointed senator from Ohio to fill an unexpired term. On the expiration of his term in March, 1851, he returned to the practice of the law. In 1860 Ewing was appointed by the Governor of Ohio a member of the famous Peace Conference, and he was prominent in the efforts to avert the secession of the Southern States. During the war he unreservedly supported the government, and his judgment on matters of state was frequently sought by Mr. Lincoln. When the capture of Mason and Slidell brought England and the United States to the verge of hostilities, Ewing sent Mr. Lincoln the famous telegram that was decisive of the whole trouble: "There can be no contraband of war between neutral points." It was his advice that finally prevailed and secured the freeing of the envoys and the averting of hostilities. Conservative in his opinions, Ewing opposed the radical measures of Reconstruction at the close of the war and supported the administration of President Johnson. In February, 1868, after the removal of Stanton, the President sent to the Senate the nomination of Ewing as Secretary of War, but it was not confirmed.
Descended of Scottish Presbyterian stock, Ewing, after a lifelong attraction to the Catholic Church, entered it in his latter years. Reared outside the fold of any religious body, he married, 7 January, 1820, Maria Wills Boyle, daughter of Hugh Boyle, an Irish Catholic. He was deeply influenced by the living faith and pious example of his wife during their long married life, and all his children were reared in the Faith. In October, 1869, Ewing was stricken while arguing a cause before the Supreme Court of the United States and he was baptized in the court room. In September, 1871, his lifelong friend, Archbishop Purcell of Cincinnati, received him into the Church.
PHILEMON BEECHER, eldest son of Thomas, b. at Lancaster, 3 November, 1820; d. there 15 April, 1896. He graduated in 1838 from Miami University, Oxford, Ohio, and then entered upon the study of the law. Admitted to the Bar in 1841, he formed with his father the firm of T. Ewing & Son. In both State and Federal courts, through his grasp of the philosophy of the law and his judicial temperament, he won a place beside his illustrious father. He. was also the main support of his father in his political life and labours, and was an active figure first in the Whig and then in the Republican party. In 1862 he was appointed Judge of the Court of Common Pleas. Being opposed to the Reconstruction measures of his party he took part in the Liberal Republican movement. He was nominated to the supreme bench of Ohio in 1873. During the sixties and seventies he engaged in the banking business, and was prominent in the development of the Hocking Valley coal-fields. The later years of his life were spent in retirement.
He married at Lancaster 31 August, 1848, Mary Rebecca Gillespie, a sister of Eliza Maria Gillespie (Mother Mary of St. Angela of the Sisters of the Holy Cross of Notre Dame, Indiana). He was a man of wide culture and a writer of vigorous and limpid English. He was ever foremost where the interests of the Church were concerned, and was a delegate from the Diocese of Columbus to the Catholic Congresses of 1889 and 1893.
HUGH BOYLE, third son of Thomas, b. at Lancaster, 31 October, 1826; d. there 30 June, 1905. He was educated at the United States Military Academy at West Point, and in 1849 went to California, returning to Lancaster, in 1852, to enter on the study of the law. On his admission to the Bar, he practised in St. Louis, Missouri, from 1854 to 1856, and then, in partnership with his brother Thomas, at Leavenworth, Kansas, from 1856 to 1858. In April, 1861, he was appointed brigade-inspector of Ohio Volunteers with the rank of major, and in August, 1861, was commissioned colonel, commanding the Thirtieth Ohio Volunteer Infantry, and rendered conspicuous service. In November, 1862, he was commissioned brigadier-general. He took part in the operations against Vicksburg, and his command led in the assault of 22 May, 1863. In July following he was appointed to the command of the Fourth Division, Fifteenth Army Corps. In the operations about Chattanooga he led his division in the assault upon Missionary Ridge and its capture. In the latter part of the war he was placed in command of the district of Kentucky, and at its close was brevetted major-general. In 1866 President Johnson appointed him Minister to The Hague, which post he filled until 1870. On his return to the United States, he bought a small estate near Lancaster, in 1876, on which he lived until his death. He was married at Washington, D. C., 3 August, 1858, to Henrietta Elizabeth Young. He was a man of wide culture, and an interesting writer. He published several stories, among them "The Grand Ladron, a tale of Early California", "Koche, a King of Pit", "A Castle in the Air", and "The Black List".
CHARLES, fifth child of Thomas, b. at Lancaster, 6 March, 1835; d. at Washington, 20 June, 1883. Commencing his studies at the college of the Dominican Fathers in Perry County, Ohio, he later attended Gonzaga College, Washington, and the University of Virginia. In 1860 he began the practice of law in St. Louis, Missouri. The Civil War breaking out soon afterwards, he was commissioned a captain in the Thirteenth Infantry of the United States Regulars in May, 1861, and in the Spring of 1862, joined his brother-in-law, General William T. Sherman, in the Arkansas and Mississippi campaigns. In the siege of Vicksburg he was thrice wounded. On the 22nd of June, 1862, he was commissioned lieutenant-colonel and assistant inspector-general of volunteers, and on the 15th of June, 1863, inspector-general of the Fifteenth Army Corps. He served with much distinction in the Atlanta campaign and the famous march through Georgia. On the 8th of March, 1865, he was commissioned brigadier-general, and on the mustering out of the volunteers was transferred to the regular force, from which he resigned as brevet-colonel on the 31st of July, 1867. He was brevetted three times in the regular service for gallant and meritorious services at the Vicksburg and Atlanta campaigns. After his retirement from the Army, he took up his residence in Washington and began the practice of law, in which profession he obtained considerable prominence. In 1873 he accepted the appointment of Indian Commissioner, and laboured energetically to restore to the Catholic Indian Missions the schools among the Indians which they had maintained for twenty years. Pope Pius IX, 3 May, 1877, created him a Knight of the Order of St. Gregory the Great. General Ewing married Virginia, daughter of John K. Miller of Mt. Vernon, Ohio.
ELEANOR BOYLE (MRS. WILLIAM TECUMSEH SHERMAN), daughter of Thomas, b. at Lancaster, 4 October, 1824; d. in New York City, 28 November, 1888. She was educated at the Visitation Convent at Georgetown, D. C. In 1829, just after his father's death, William Tecumseh Sherman, the subsequent famous General of the United States army, then a boy of nine years, was adopted by Mr. Ewing, reared in his household, and appointed by him to the U. S. Military Academy. Sherman married the daughter of his benefactor, 1 May, 1850. She was devoted throughout her life, after the duties of her household, to the relief of suffering and of want, and to the advancement of the Church. Mentally, she inherited the brilliant intellectual powers of her father and was a true helpmate of her husband in his distinguished career. She was the author of "Thomas Ewing, a Memorial", published in 1872. Father P. J. De Smet, S.J., the missionary among the Indians, was an old and intimate friend of the Shermans, and through this intimacy Mrs. Sherman was led to take a special interest in the cause of the Catholic Indians. Her influence and great personal exertions were of much assistance at Washington, to her brother, General Charles Ewing, in the work of saving and promoting the missions for the Catholic Indians.
The Catholic Telegraph (Cincinnati), files; ALERDING, The Diocese of Fort Wayne (Fort Wayne, 1907); A Story of Fifty Years (Notre Dame, 1905); Encyclopedia of Am. Biog., s. v.
JOHN G. EWING
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Thomas Eyre
First president of Ushaw College; born at Glossop, Derbyshire; in 1748; died at Ushaw, 8 May, 1810. He was the fourth son of Nathaniel Eyre and Jane Broomhead. On 24 June, 1758, he, with his brothers Edward and John, arrived at Esquerchin, near Douai, the preparatory school for the English college. Having passed through school and college alike with credit, Eyre remained after his ordination as general prefect and master of the classes known as rhetoric and poetry. In 1775 Mr. Eyre returned to England to take charge of the Stella mission near Newcastle, on the invitation of his kinsman, Thomas Eyre. While here he brought out a new edition of the works of Gother and also made a collection of materials (now in the Ushaw archives) with the intention of continuing Dodd's "Church History". His scheme for a new edition of Bishop Challoner's Bible was given as up at the request of Bishop Thomas Talbot. In 1792 he removed from Stella Hall to Wooler and thence to Pontop Hall in Durham. In 1794 Bishop Gibson desired him to take charge of the Northern students who had been expelled from Douai, and who were then temporarily at Tudhoe under Lingard, the famous historian, who had not yet been ordained priest. Mr. Eyre removed these students first to Pontop Hall and in October, 1794, to Crook Hall, where he became president of the new college. Though he was willing to resign this post in favour of Mr. Daniel, president of Douai, this suggested arrangement came to nothing and Mr. Eyre remained president. In 1803 an estate called Ushaw was bought by the bishop, and here, early in 1804, the new college was begun, and in July, 1808, Mr. Eyre began to remove his community thither. On 2 August he himself entered and the transfer of St. Cuthbert's College from Crook Hall to Ushaw was complete. Mr. Eyre died atUshaw, leaving a considerable sum to the college for professorships and burses. Besides the edition of Gother's works he brought out, in separate form, Gother's "Instructions for Confirmation (Newcastle, 1783), and Gobinet's "Instruction of Youth in Christian Piety".
EDWIN BURTON 
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Thomas Falkner
Born 6 Oct., 1707; died 30 Jan., 1784. He was the son of Thomas Falkner, a Manchester apothecary, and obtained his education at the Manchester grammar school. Later on, having studied medicine under the well-known Dr. Richard Mead, he became a surgeon and practised at his native place. His own health being delicate, he was advised to take a sea-voyage, and being acquainted with a ship chaplain on board the "Assiento", a vessel trading with Guinea and carrying slaves thence to Buenos Aires, he accepted an invitation to accompany the vessel as surgeon. This was in or about 1731. On reaching Buenos Aires he was so ill that the captain was compelled to leave him there in the care of Father Mahoney, the superior of the Jesuit College. Here he not only recovered his health, but was received into the Church, and on 15 May, 1732, entered the Society of Jesus, becoming a member of the Paraguay province. Having spent some time at the Jesuit College of Cordoba de Tucuman, he went as a missionary to the Puelches, near Rio Legundo. His knowledge of medicine and mechanics procured for him considerable influence among the Indians, and in 1740 or soon after he was sent to assist Father Strobel in his successful mission to the Patagonian Indians at Cape San Antonio. For more than thirty years he laboured among the Patagonians until 1768 when the Jesuits were expelled from South America. He then returned to England where, in 1771 or 1772, he joined the English province of the Society. He was appointed chaplain to Mr. Berkeley of Spetchley, and here, in addition to his priestly labours, he wrote an account of his Patagonian experiences, which was published at Hereford in 1774 under the title "A Description of Patagonia and the adjoining parts of South America, with a grammar and a short vocabulary, and some particulars relating to Falkland's Islands". The book as published was not his original work, but a compilation by William Combe, who used Falkner's papers. Kirk (see below) quotes a remark by Rev. Joseph Berington: "Mr. Falkner was a man of a vigorous mind, well exercised in various points of science, and had he been allowed to tell his story in his own way, stored as his mind was with anecdotes and incidents, on which he delighted to dwell, we should have had from him an amusing and interesting performance. But his papers were put into the hands of the late Mr. Robert Berkeley of Spetchley, who extracted from them the whole spirit of the original. He made them what they are." But though Mr. Berkeley wrote the preface, the responsibility for the taming process must rest with Combe. Even in its emasculated form the book was successful, and was translated into German, French, and Spanish. Another account of the Patagonians due to Father Falkner is found in the works of Thomas Pennant, who described his essay as "formed from the relation of Fr. Falkner, a Jesuit, who had resided among them thirty-eight years". On leaving Spetchley, he became chaplain to Mr. Berington of Winsley in Herefordshire, and afterwards to the Plowdens of Plowden Hall in Shropshire. After his death, which occurred at the latter place, the Spanish Jesuits, who had known him in South America, were very anxious to obtain his unpublished works, which included treatises on the botanical and mineral products of America, and "American distempers as cured by American drugs". It is stated by Fr. Caballero, S.J., that he had also edited "Volumina duo de anatomia corporis humani".
EDWIN BURTON 
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Thomas Fitz-Simons
American merchant, b. in Ireland, 1741; d. at Philadelphia, U.S.A., 26 Aug., 1811. There is no positive date of his arrival in America, but church records in Philadelphia show he was there in 1758. In 1763 he was married to Catherine, sister of George Meade, and he was Meade's partner as a merchant until 1784. In the events that led up to the revolt of the colonists against England he took a prominent part. He was one of the deputies who met in conference in Carpenter's Hall, Philadelphia, out of which conference grew the Continental Congress that assembled 4 Sept., 1774, and of which he was a member. His election as one of the Provincial Deputies in July, 1774, is the first instance of a Catholic being named for a public office in Pennsylvania. At the breaking-out of hostilities he organized a company of militia and took part in the Trenton campaign in New Jersey. After this service in the field he returned to Philadelphia and was active with other merchants in providing for the needs of the army.
On 12 Nov., 1782, he was elected a member of the Congress of the old Confederacy and was among the leaders in its deliberations. He was a member of the Convention that met in Philadelphia 25 May, 1787, and framed the Constitution of the United States. Daniel Carroll of Maryland being the only other Catholic member. In this convention Fitz-Simons voted against universal suffrage and in favour of limiting it to free-holders. Under this constitution he was elected a member of the first Congress of the United States and in it served on the Committee on Ways and Means. In politics he was an ardent Federalist. He was re-elected to the second and the third Congresses, but was defeated for the fourth, in 1794, and this closed his political career. Madison wrote to Jefferson, on 16 Nov., 1794, that the failure of Fitz-Simons to be selected was a "stinging blow for the aristocracy". The records of Congress show that he was among the very first, if not the first, to advocate the fundamental principles of a protective tariff system to help American industries. When Washington was inaugurated the first president, Fitz-Simons was one of the four laymen, Charles and Daniel Carroll of Maryland, and Dominic Lynch of New York being the others, to sign the address of congratulation presented to him by the Catholics of the country. He was among the founders of Georgetown College, and was considered during his long life one of the most enlightened merchants in the United States. On all questions connected with commerce and finance his advice was always sought and regarded with respect in the operations that laid the foundation of the commercial prosperity of the new republic.
THOMAS F. MEEHAN 
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Thomas Fitzherbert
Born 1552, at Swynnerton, Staffs, England; died 17 Aug., 1640, at Rome. His father having died whilst Thomas was an infant, he was, even as a child, the head of an important family and the first heir born at Swynnerton, where his descendants have since flourished and still remain Catholics. He was trained to piety and firmness in his religion by his mother, and when sent to Oxford in his sixteenth year he confessed his faith with a courage that grew with the various trials, of which he has left us an interesting memoir (Foley, "Records of English Province S.J.", II, 210). At last he was forced to keep in hiding, and in 1572 he suffered imprisonment. In 1580 he married and had issue, but he did not give up his works of zeal. When Campion and Persons commenced their memorable mission, Fitzherbert put himself at their service, and helped Campion in the preparation of his "Decem Rationes" by verifying quotations and copying passages from the fathers in various libraries, to which it would have been impossible for the Jesuit to obtain admission. Unable at last to maintain his position in face of the ever-growing persecution, he left England in 1582, and took up his residence in the north of France. Here, as a lay Catholic of birth, means, and unexceptionable character, he was much trusted by the Catholic leaders, and as sedulously watched by Walsingham's emissaries, whose letters contain frequent insinuations against his intentions and ulterior objects (see Foley, "Records of English Province S.J.", II, 220-228). His wife died in 1588, and he soon afterwards took a vow of celibacy. He is next found in the household of the young Duke of Feria, whose mother was Lady Anne Dormer. With him or in his service he lived in Flanders, Spain, Milan, Naples, and Rome for some twenty years, until the duke died in 1607, on the point of setting out for a diplomatic mission to Germany, on which Fitzherbert was to have accompanied him. It was during this period that he was charged in 1598 by Squire with having tempted him to murder Queen Elizabeth; in 1595 a charge of contradictory implication had been preferred against him to the Spanish Government, viz. that he was an agent of Elizabeth. Both charges led to the enhancement of his reputation. An interesting series of 200 letters from the duke to him is preserved in the archives of the Archdiocese of Westminster. In 1601, while in Spain, he felt moved to take a vow to offer himself for the priesthood, and he was ordained in Rome 24 March, 1602. After this he acted as Roman agent for the archpriest Harrison until he was succeeded, in 1609, by the future bishop, Richard Smith. But in 1606 he had made a third vow, namely, to enter the Society of Jesus, which he did about the year 1613. He was soon given the important post of superior in Flanders, 1616 to 1618, afterwards recalled and made rector of the English College, Rome, from 1618 to 1639. He died there, closing, at the age of eighty-eight years, a life that had been filled with an unusual variety of important duties. His principal works are: "A Defence of the Catholycke Cause, By T.F., with an Apology of his innocence in a fayned conspiracy of Edward Squire" (St-Omer, 1602); "A Treatise concerning Policy and Religion" (Douai, 1606-10, 1615), translated into Latin in 1630. This work was highly valued for its sound and broad-minded criticism of the lax political principles professed in those days. He also wrote books in the controversy that grew out of King James's Oath of Allegiance: "A Supplement to [Father Persons's] the Discussion of M. D. Barlow" (St-Omer, 1613); "A Confutation of certaine Absurdities uttered by M. D. Andrews" (St-Omer, 1613); "Of the Oath of Fidelity" (St-Omer, 1614); "The Obmutesce of F. F. to the Epphata of D. Collins" (St-Omer, 1621). We have also from his pen a translation of Turcellini's "Life of St. Francis Xavier" (Paris, 1632).
J.H. POLLEN 
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Thomas Fleming
Archbishop of Dublin, son of the Baron of Slane, b. in 1593; d. in 1665. He studied at thy Franciscan College of Louvain, became a priest of the Franciscan Order, and after finishing his studies continued at Louvain for a number of years as professor. In October, 1623, he was appointed by Urban VIII to Dublin as successor of Archbishop Matthews. His appointment gave great offense to opponents of the religious orders, and a bitter onslaught was begun against the new archbishop by the priest Paul Harris, in his "Olfactorium" and other brochures. Archbishop Fleming convened and presided at a provincial synod of the province of Dublin in 1640. When the Confederate war broke out (1641-1642) the archbishop, though rather a man of peace, felt constrained to take sides with the Confederates and despatched a procurator to represent him at the synod of the clergy held in Kilkenny (May, 1642). Later on, when the general assembly was convoked at Kilkenny for October, the archbishop resolved to attend personally and take part in the deliberations. As might be expected from his antecedents, and especially from his connection with the Anglo-Irish nobility of the Pale, he was opposed to the "thorough" policy of the Old Irish, and wished for peace at all costs. In 1643 he was one of the prelates who signed the commission empowering representatives of the Confederates to treat with Ormond for a cessation of hostilities. He also opposed Scarampa and Rinuccini, the later of whom was strongly identified with Old-Irish party. In 1649, when all was lost, and the defeated Irish were confronted with Cromwell, a reconciliation was effected with Ormond at a synod of bishops, a step which Archbishop Fleming favoured. But even then King Charles could not recognize his real friends, and the alliance was broken off. The remainder of the archbishop's life was much disturbed by religious persecution carried on by the government of Cromwell. He died in 1655, and the severity of the persecution may be judged from the fact that until 1669 no successor could be appointed. The diocese was administered by vicars until the nomination of Peter Talbot in 1669.
JAMES MACCAFFREY 
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Thomas Francis Meagher
Soldier, politician, b. at Waterford, Ireland, 3 August, 1823; accidentally drowned in the Missouri River, Montana Territory, U.S.A., 1 July, 1867. Educated in the Jesuit colleges of Clongowes and Stonyhurst, he finished his college career in 1843 with a reputation for great oratorical ability which he devoted at once, under O'Connell, to the cause of Repeal. His impetuous nature chafed under the restraint of constitutional agitation, and his impassioned eloquence stimulated the more radical revolutionary efforts of the young Irelanders, who, in 1848, broke away from O'Connell's leadership. In the spring of that year he went with William Smith O'Brien to France as member of a deputation to Lamartine to congratulate the people of France on the establishment of a republic. A trial for "exciting the people to rise in rebellion", the following May resulted in a disagreement of the jury, but in the abortive rebellion in July he was among those arrested, tried for high treason, and sentenced on 23 October to be hanged. This was commuted to penal servitude for life and on 29 July, 1849, with O'Brien and Terence Bellew MacManus, he was transported to Tasmania. Escaping from this penal colony in 1852, he landed in New York, where his countrymen gave him a hearty welcome. His popularity as a lecturer was immediate; he also studied law and, admitted to the bar in 1855, started a paper called the "Irish News" (12 April, 1856), in which he published his "Personal Recollections". Two years later he undertook an exploring expedition in Central America; his narrative was printed in "Harper's Magazine". When the Civil War broke out he espoused the cause of the Union, raised a company of Zouaves, went to the front with the Sixty-Ninth New York Volunteers, and participated in the first battle of Bull Run. He then organized the famous Irish Brigade, of which he was commissioned brigadier-general, and with it participated in the operations of the Army of the Potomac, in which it specially distinguished itself in the battles of Fair Oak (1 June, 1862), the seven days' fight before Richmond, Antietam, Fredericksburg (13 Dec., 1862), where it was almost annihilated, and Chancellorsville (1863). He then resigned his command because, he said, "it was perpetrating a public deception to keep up a brigade so reduced in numbers, and which he had been refused permission to withdraw from service and recruit". A command of a military district in Tennessee was at once given him, which he resigned after a short time. At the close of the war he was made (July, 1865) Territorial Secretary of Montana. During a trip made in the course of his administration of this office he fell from a steamer into the Missouri River at night and was drowned. His body was never found.
CAVANAGH, Memorial of Gen. Thomas Francis Meagher (Worcester, Mass., 1892); CONYNGHAM, The Irish Brigade and its Campaigns (New York, 1867); SAVAGE, '98 and '48 (New York, 1856); DUFFY, Young Ireland (London, 1880); Four Years of Irish History (London, 1883); McCARTHY, History of Our Own Times, II (New York, 1887); Irish American (New York), files.
THOMAS F. MEEHAN 
Transcribed by Kenneth M. Caldwell 
Dedicated to Great Falls Central Catholic High School, Class of 1969

Thomas Godden[[@Headword:Thomas Godden]]

Thomas Godden
(True name Tylden.)
Born at Addington, Kent, 1624; died in London, 1 Dec., 1688. His father, William Tylden, was able to provide a liberal education for his son and Thomas was sent first to a private school in Holburg, conducted by a Mr. Gill, and in his fifteenth year entered Queen's College, Oxford. The next year found him at St. John's College, Cambridge, and in 1640 he was made a Billingsley scholar. He proceeded B.A. in 1641, but the influence of John Sargeant, with whom he became acquainted during his college course, had induced him to enter the Catholic Church, and in 1642 the two set out for the English College at Lisbon. In due course Godden was ordained, and so distinguished himself by his scholarship and controversial ability that in 1650 we find him lecturing in philosophy in the college. He rapidly ascended the ladder of academic distinction, and after being successively professor of theology, prefect of studies, and vice-president, succeeded Dr. Clayton as president of the college ion 1655. Five years later he was thought worthy of the degree of Doctor of Divinity, and had established so general a reputation for eloquence and piety that the Princess Catherine of Braganza, about to become the bride of Charles II, brought Godden to England with her, as her private chaplain. He was well received in his native country and enjoyed every evidence of royal favour.
The disturbances caused by Oates' plot, however, affected Godden very seriously. The perjured Miles Prance, upon being examined on the murder of Sir Edmund Barry Godfrey, swore that Godden and his servant Lawrence Hill had been concerned in the crime, and that Godfrey's corpse had been concealed for a time in Godden's apartments. Public indignation was running too high against everything Catholic to hope for a sober and impartial investigation, and Godden managed to escape to the Continent, and took refuge in Paris. His lodgings in Somerset House were searched and Hill, despite the testimony of witnesses who swore he was elsewhere at the time of the murder, was convicted and executed at Tyburn, 21 Feb., 1679. Later evidence, tending to show that Godden was in no way connected with Godfrey's death, altered public feeling, and in the reign of James II, he returned to his former post as almoner to the queen dowager. From this time until his death he took a prominent part in the religious controversies in England, and in 1686, with Dr. Giffard, defended the doctrine of the Real Presence, before the king, against Dr. William Jane and Dr. Simon Patrick. He was buried under the royal chapel in Somerset House.
Godden's printed works are for the most part controversial and religious. They include: "Catholicks no Idolaters; or a full refutation of Dr. Stillingfleet's Unjust Charge of Idolatry against the Church of Rome" (London, 1671); "A Just Discharge to Dr. Stillingfleet's Unjust Charge of Idolatry against the Church of Rome. With a discovery of the Vanity of his late Defence . . . By way of a dialogue between Eunomius, a Conformist and Catharinus, a non-Conformist" (Paris, 1677); "A Sermon of St. Peter, preached before the Queen Dowager . . . on 29 June, 1686" (London, 1686); "A Sermon on the Nativity of Our Lord, preached before the Queen Dowager . . . at Somerset House" (London, 1686). He also left a manuscript treatise on the Oath of Supremacy.
Gillow, Bibl. Dict. Eng. Cath., II, 503; Paneani, Memoirs, p. 338; Wood, Athenæ Ozon., IV, 93, 674; Luttrel, Hist. Relations of State Affairs, I, 391; Cath. Mag., V, 621; Vi, 59; The Tablet, 16 Feb., 1889, p. 257.
STANLEY J. QUINN

Thomas Goldwell[[@Headword:Thomas Goldwell]]

Thomas Goldwell
Bishop of St. Asaph, the last survivor of the ancient hierarchy of England; b. probably at the family manor of Goldwell, in the parish of Great Chart, near Ashford, Kent, between 1501 and 1515; d. in Rome, 3 April, 1585. He was a member of a Kentish family of ancient lineage, long seated at Goldwell; and was educated at All Souls College, Oxford, where he graduated M. A. in 1531, and B. D. in 1534. While at Oxford he attained more eminence in mathematics, astronomy, and kindred sciences, than in divinity or the humanities, a point worth remembering in view of his future career. He stood out firmly against the innovations in religion brought about by Henry VIII. At an early date he became intimate with Reginald, afterwards Cardinal, Pole, a friendship which proved to be a lanlasting one, and which had considerable influence on Goldwell's subsequent career. Soon after 1535, when the king had begun his drastic measures of ecclesiastical spoliation, Goldwell became Pole's chaplain and joined him in exile, being included in the same Act of Attainder "for casting off his duty to the King, and submitting to the Bishop of Rome". He reached Rome in 1538, and shortly afterwards he was appointed camerarius of the English Hospital of the Holy Trinity. In 1547 he became a novice in the Theatine House of St. Paul, at Naples. On the death of Paul III, Pole, now a cardinal, asked and obtained permission for Goldwell to accompany him to Rome, and thus he was present at the long conclave of 1549-50 in the capacity of Pole's personal attendant. After the election of Julius III, Goldwell returned to Naples, and made his profession as a Theatine. In 1553, while Edward VI was still reigning an Act of General Pardon was passed, from which Goldwel had the signal honour of being specially excepted by name, along with Pole and some others. On the accession of Mary I there came an all too brief spell of prosperity for English Catholics. Pole, now papal legate, returned to England with Goldwell in his train, and the latter was soon nominated to the See of St. Asaph in North Wales (1555). While still only bishop-designate, he was sent to Rome (2 July, 1555) to make a report on the state of religion in England to Paul IV.
While at Rome, on this occasion, he was probably consecrated bishop; and he returned to England at the end of the year. In 1556 he assisted at the consecration of Pole to the Archbishopric of Canterbury. He was then for some time actively engaged in the affairs of his Diocese of St. Asaph. He issued numerous injunctions to his clergy, prohibiting married priests from saying Mass, and forbade the use of churches as poor-schools. He revived the pilgrimages to the miraculous well of St. Winefride, at Holywell, and obtained from the pope a renewal of the indulgences for pilgrims to that shrine. He also examined the heretic John Philpot, which fact is chronicled ion no friendly way by Foxe ("Acts and Monuments", ed. Townsend, VII, 620). It was about this time proposed, though without his knowledge or consent, to make him ambassador to the court of Rome, and to translate him to the See of Oxford; letters of credence to Paul IV had been actually made out; and on 5 Nov., 1558, khe received the custody of the temporalities of the See of Oxford, Thomas Wood having received that of St. Asaph four days previously. But the death of Queen Mary on 17 November terminated all these arrangements. Just at this juncture Goldwell was at the deathbed of Cardinal Pole, to whom he gave the last sacraments.
The accession of Elizabeth was, of course, the signal for the final attack of Protestantism upon the ancient Faith. Goldwell strenuously resisted as far as in him lay. It is interesting to note by what dishonourable and underhand methods the queen's party put it out of his power to make his protest in a constitutional manner. It was alleged that, by his nomination to Oxford, he was no longer Bishop of St. Asaph; but that, as he had not done homage to the queen for Oxford, he was not yet bishop of that see. Accordingly, he did not receive the summons to Parliament which was undoubtedly his legal due. In May, 1559, however, he was summoned before the queen with the other bishops, and all of them were expelled from their sees for their refusal to take the oath of supremacy. He then resolved to leave the country, for, as he afterwards stated, he was not allowed to perform a bishop's office, say Mass, or administer the sacraments, as long as he remained in England.
Although the ports were being watched for him, he succeeded in making his escape. It was obviously impossible for him to have carried off the register and records of his see under such circumstances. This charge, however, has been maliciously made against him. He then became an active Catholic exile. He started at once for Rome, but was detained at Louvain by sickness. He refused the offer of an Italian bishopric, preferring to devote himself to his order (the Theatines) and to the conversion of England. In 1561 he was made superior of his old convent at Naples, and also warden of the English Hospital at Rome. He was the only English bishop at the Council of Trent, where he was treated with marked respect. He was there engaged in the revision of the Breviary and the Missal; and also urged the coulcil to excommunicate Queen Elizabeth. His mere presence at Trent was a cause of such excessive annoyance to Elizabeth that she wrote the following extraordinary farrago of falsehood to her German envoy Mundt: "We think it may be that one Goldwell, a very simple and fond man, having in our late sister's time been named to a small bishopric in Wales called St. Asaph, though never thereto admitted, flying out of the realm upon our sister's death, is gone to Rome as a renegade, and there using the name of a bishop, without order or title, is perhaps gone in the train of some Cardinal to Trent, and so it is likely the speech hath arisen of a bishop of England being there." In 1563 Goldwell was vicar-general to the Archbishop of Milan, St. Charles Borromeo. In 1567 he was made vicar of the cardinal archpriest in the Lateran, and in 1574 the Cardinal Vicar Savelli made him his vicegerent; he thus became, so to speak, the "working" bishop of Rome. Hall, an English traveller in 1568, said that Goldwell was the only English Catholic in Rome who was courteous to him. In 1580, in spite of his advanced age, he set out for England at the head of the mission which included Campion and Persons, but he was taken ill at Reims and obliged to return to Rome. One of the last acts of his long and strenuous career was to serve on the Congregation for the Revision of the Roman Martyrology, in 1582. On the death of the Bishop of Lincoln, in 1584, Goldwell became the sole survivor of the ancient English hierarchy. He died the next year, and was buried at St. Sylvester's. A portrait of him exists at the English College, Rome.
KNOX, The last survivor of the ancient English Hierarchy, Thomas Goldwell, Bishop of St. Asaph (London, 1876); TOUT in Dict. Nat. Biog., s. v.; GILLOW, Bibl. Dict. Eng. Cath., s. v.; THOMAS, sHistory of the Diocese of St. Asaph (1874), 84, 201; BLISS, Wood's Athen. Oxon., II; BRADY, Episcopal Succession, I, II, III; BOCCATELLI, Life of Pole.
C.F. WEMYSS BROWN 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert, Akron, Ohio
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Thomas Grant
First Bishop of Southwark; b. at Ligny-les-Aires, Arras, France, 25 Nov., 1816; d. at Rome, 1 June, 1870. He was the son of Bernard Grant, an Irishman who enlisted in the British army, became sergeant, and finally purchased a commission. His mother, Ann MacGowan, was also Irish by birth. In January, 1829, he was sent to Ushaw College, where he studied until 1836, when he went to the English College at Rome. There he was ordained priest, 28 Nov., 1841, was created doctor of divinity and appointed as secretary to Cardinal Acton, a position in which he acquired a thorough knowledge of canon law, and an intimate acquaintance with the method of conducting ecclesiastical affairs at Rome. In October, 1844, at the early age of twenty-eight, he became rector of the English College, and was made agent for the English bishops. In this capacity he was of great assistance to Dr. Ullathorne, who was then negotiating for the restoration of the English hierarchy. He also translated for Propaganda all English documents relating to the matter, and furnished the materials for the historical preface to the Decree of 1850. A year later, he was appointed to the new Diocese of Southwark, and was consecrated bishop on 6 July, 1851. Though he came to England almost as a stranger, he soon won the confidence of Catholics and others. As the Government was shy of transacting business directly with Cardinal Wiseman, many negotiations were carried on by Dr. Grant, who was specially successful in obtaining from the Government the appointment of military and naval chaplains, as well as prison chaplains.
To the newly appointed hierarchy he was, as Bishop Ullathorne testified, most useful: "His acuteness of learning, readiness of resource and knowledge of the forms of ecclesiastical business made him invaluable to our joint counsels at home, whether in synods or in our yearly episcopal meetings; and his obligingness, his untiring spirit of work, and the expedition and accuracy with which he struck off documents in Latin, Italian, or English, naturally brought the greater part of such work on his shoulders." In the administration of his diocese he proved equal to the task of organization, which was necessary in an age of rapid expansion, while the remarkable sanctity of his private life led to his being generally regarded as a saint, and caused Pius IX, when he learned of his death, to exclaim "Another saint in heaven!" The virtues of charity and humility in particular were practised by him in an heroic degree. The last years of his life were spent in great suffering, caused by cancer, and when he set out to attend the Vatican Council at Rome in 1870, he knew that he would not return. He was appointed member of the Congregation for the Oriental Rites and the Apostolic Missions, but was too ill to take an active part in the proceedings. After death his body was brought back to England for burial. His works were a translation of the "Hidden Treasure" of Blessed Leonard of Port Maurice (Edinburgh, 1855), and "Meditations of the Sisters of Mercy before Renewal of Vows" (London, 1874)
EDWIN BURTON 
Transcribed by Gerald M. Knight
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Thomas Griffiths
Born in London, 2 June, 1791; died 19 August, 1847; the first and only Vicar Apostolic of the London District educated wholly in England. At the age of thirteen he was sent to St. Edmund's College, Old Hall, where he went through the whole course, and was ordained priest in 1814. Four years later he was chosen as president, at the early age of twenty-seven. He ruled the college with remarkable success for fifteen years, at the end of which time he was appointed coadjutor to Bishop Bramston, Vicar Apostolic of the London District. He was consecrated as Bishop of Olena at St. Edmund's College, 28 October, 1833. Within three years Bishop Bramston died, and Bishop Griffiths succeeded him.
It was a time when great activities, which reached their full development later under Cardinal Wiseman, were already beginning to show themselves. The agitation for a regular hierarchy became more and more pronounced and as a preliminary measure, in 1840, the four ecclesiastical "districts" into which England had been divided since the reign of James II were subdivided to form eight, Dr. Griffiths retaining the new London District. Soon after this, the Oxford conversions began: before Dr. Griffiths died, Newman had been a Catholic nearly two years, and many others had followed him into the Church. There was also a revival of Christian art, due to the enthusiasm of Pugin, while the immigration of the Irish, in consequence of the potato famine, necessitated the opening of many new missions. At the same time the growth of the British colonies, many of which had been tin lately ruled as part of the London District, brought him into contact with the government. In all these different spheres Dr. Griffiths discharged his duties with great practical ability; but it was thought that he would not have the breadth of view or experience necessary for initiating the new hierarchy, and according to bishop Ullathorne, this was the reason why its establishment was postponed. He bears witness, however, to the esteem in which Dr. Griffiths was held, and when the latter died, somewhat unexpectedly, in 1847 Ullathorne himself preached the funeral sermon. The body of the deceased prelate was laid temporarily in the vaults of Moorfields Church; but two years later it was removed to St. Edmund's College, where a new chapel by Pugin was in course of erection, and a special chantry was built to receive the body of Dr. Griffiths, to whose initiative the chapel was due. An oil painting of Dr. Griffiths is at Archbishop's House, Westminster; another, more modern, at St. Edmund's College.
COOPER in Dict. Nat. Biog., s.v; GILLOW, Bib. Dict., Eng. Cath. s. v., WARD, History of St. Edmund's College (London, 1893); BRADY, Annals of the Cath. Hierarchy; E. Price in Dolman's Magazine, VI, Cox in Cath. Directory for 1848.
BERNARD WARD 
Transcribed by Joseph P. Thomas
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Thomas Harding
Controversialist; b. at Combe Martin, Devon, 1516 d. at Louvain, Sept., 1572. The registers of Winchester school show that after attending Barnstaple school he obtained a scholarship there in 1528, being then twelve years old. If this information be correct, he was three years younger than is commonly stated. He went to New College, Oxford, in 1534, was admitted a Fellow in 1536, and took his Master's degree in 1542, in which year he was appointed Hebrew professor by Henry VIII. Having been ordained priest he became chaplain to Henry Grey, Marquess of Dorchester and afterwards Duke of Suffolk. He at first embraced the Reformed opinions, but on the accession of Mary he declared himself a Catholic, despite the upbraidings of his friend Lady Jane Frey, and the events of his later life proved his sincerity. In 1554 he took the degree of Doctor of Divinity and was appointed prebendary of Winchester, becoming treasurer of Salisbury in the following year. He also acted as chaplain and confessor to Bishop Gardiner. When Elizabeth became queen he was deprived of his preferments and imprisoned (Sander, "Report to Cardinal Moroni"). Subsequently he retired to Louvain to escape persecution. There he served St. Gertrude's church and devoted himself to study and to his long controversy with Jewel, the Bishop of Salisbury and champion of Protestantism.
In 1564 he published "An answere to Maister Juelles Challenge", Jewel having undertaken to conform to the Catholic Church if any Catholic writer could prove that any of the Fathers of six centuries taught any of twenty-seven articles he selected. Jewel replied first in a sermon (which Harding answered in a broadsheet "To Maister John Jeuell", printed at Antwerp in 1565) and then in a book. Against the latter Harding wrote "A Rejoindre to M. Jewel's Replie" (Antwerp, 1566) and "A Rejoindre to M. Jewel's Replie against the Sacrifice of the Mass" (Louvain, 1567). Meanwhile he had become engaged in a second controversy with the same author, and, in his confutation of a book entitled an "Apologie of the Church of England" (Antwerp, 1565), he attacked an anonymous work, the authorship of which Jewel admitted in his "Defence of the Apologie of the Churche of Englande". Harding retorted with "A Detection of Sundrie Foule Errours, Lies, Sclaunders, corruptions, and other false Dealinges, touching Doctrine and other matters uttered and practized by M. Jewel" (Louvain, 1568). In 1566 Pius V appointed Harding and Dr. Sander Apostolic delegates to England, with special powers of giving faculties to priests and of forbidding Catholics to frequent Protestant services. Harding was of great assistance to his exiled fellow-countrymen and to Dr. Allen in founding the English College at Douai. He was buried (16 Sept., 1572) in the Church of St. Gertrude, Louvain.
KIRBY, Winchester Scholars (London, 1892); PITTS, De illustr. Angliae Scriptoribus (Paris, 1623); DODD, Church History (Brussels, 1739-42); GILLOW, Bibl. Dict. Eng. Cath. (London, 1887), s. v. ; PERRY in Dict. Nat. Biog. (London, 1890), s. v.; SANDER. Report to Card. Moromi in Catholic Record Society's Publications: Miscellanea, I (London, 1905); BIRT, Elizabethan Religious Settlement (London, 1907).
EDWIN BURTON 
Transcribed by Joseph P. Thomas
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Thomas Hussey
Bishop of Waterford and Lismore, b. at Ballybogan, Co. Meath, in 1746; d. at Tramore, Co. Waterford, 11 July, 1803. At an early age he was sent to the Irish College of Salamanca, and after completing his studies joined the Trappists. His ability was such, however, that he was requested by the pope to take orders, was associated for a time with the court of the King of Spain, and soon became prominent in Madrid. In or abort 1767 he was appointed chaplain to the Spanish embassy in London, and rector of the chapel attached to it. He made the acquaintance of Dr. Johnson, Edmund Burke, and other famous people, and was regarded by them as one of the ablest and best informed men of his time. In March, 1792, he was made a Fellow of the Royal Society. When the war between England and America broke out, the Spanish ambassador was obliged to leave London, Spain as well as France having taken sides against England, and Dr. Hussey was entrusted with Spanish affairs, and was thus brought into direct contact with George III, as well as with Pitt and other ministers. He was sent to Madrid to endeavour to detach Spain from the American cause, but without success. In Madrid he met Richard Cumberland, the dramatist, who, though jealous of him, speaks highly of his ability, incorruptibility, and courage, and declares that he would have headed a revolution to overthrow the English Church in Ireland. He took up the catholic cause earnestly and was deputed by the English Catholics to go to Rome to lay their position before the pope, but the Spanish embassy would not grant him leave of absence. George III, Pitt, and the Duke of Portland entrusted him with a mission to the Irish soldiers and militia in Ireland who were disaffected, but when he heard their story, he pleaded in their behalf much to the distaste of the Irish executive. Portland induced him to stay in Ireland to assist in the foundation of Maynooth College, and in 1795 he was appointed its first president. He was shortly after made Bishop of Waterford and Lismore. In 1797 he issued a pastoral to his clergy, strongly resenting Government interference in ecclesiastical discipline. This protest gave great offence to the ministers. He was received by the pope in March, 1798, and is said, but upon slight evidence, to have been a party to the Concordat between Pius VII andNapoleon. Lecky describes him as "the ablest English-speaking bishop of his time".
Maynooth Calendar (1883-84); HEALY, Maynooth College (1895), 161-83; Memoirs of Richard Cumberland (1807); PLOWDEN, Historical Review (1803); BUTLER, English Catholics (1822); BOSWELL, Life of Johnson (1835); VIII; Cornwallis Correspondence (1859); Burkes's Correspondence (1844); BRADY, Episcopcl Succession (1876); LECKEY, History of England; RYLAND, History of Waterford (1824); Castlereagh Correspondence, III. (The notice in Dict. Nat. Biog. is somewhat inaccurate.)
D.J. O'DONOGHUE 
Transcribed by Joseph P. Thomas

Thomas Ignatius Maria Forster[[@Headword:Thomas Ignatius Maria Forster]]

Thomas Ignatius Maria Forster
Astronomer and naturalist, b. at London, 9 Nov., 1789; d. at Brussels, 2 Feb., 1860. His literary education was neglected, as his father, a distinguished botanist, was a follower of Rousseau. He made up this deficiency, and during his lifetime became master of a number of modern languages. His early studies were, however, desultory, and he seems to have put off the choice of a profession until some years after attaining to man's estate. As early as 1805 he had compiled a "Journal of the Weather" and had published his "Liber Rerum Naturalium". A year later, inspired by Gall's works, he took up the study of phrenology. The comet of 1811 aroused his interest in astronomy, a science which he continued to pursue, and eight years later, on 3 July, 1819, he himself discovered a new comet. He finally matriculated at Corpus Christi College, Cambridge, in order to study law, but soon abandoned it to study medicine, taking his degree in 1819. Two years before, he had married the daughter of Colonel Beaufoy and taken up his residence at Spa Lodge, Tunbridge Wells. After the birth of his only daughter he moved to Hartwell in Sussex, and then went abroad, where he spent three years. His observations and studies on the Continent led to the publication, in 1824, of his "Perennial Calendar". It was also during this period that he was attracted by the claims of the Catholic Church, to which he became a convert. After his return to England he became a fellow of the Royal Astronomical Society and helped to found a meteorological society, which, however, had but a brief existence.
His father died in 1825, and he soon after took up his residence in Chelmsford in order to be near his daughter, who was a pupil at Newhall Convent. Here he undertook a series of researches on the influence of atmospheric conditions on diseases, and particularly on cholera. In 1830 he collected and published the letters of Locke, Shaftesbury, and Algernon Sydney. In 1833 he again went abroad, where he spent most of his remaining years, settling finally in Bruges. He continued his literary activity during the latter part of his life, some of his writings being poetical. He also composed selections for the violin. Forster was remarkable for his versatility and industry. He numbered among his friends many of the prominent authors and scholars of his time, such as Gray, Porson, Shelley, Peacock, Herschel, and Whewell. Besides the works mentioned, he also wrote, "Researches About Atmospheric Phenomena" (London, 1812; 2nd ed., 1823); "Reflections on the Destructive Operation of Spirituous Liquors" (London, 1812); "Pocket Encyclopedia of Natural Phenomena" (from his father's MSS., 1826); "Beobachtungen uber den Einfluss des Luftdruckes auf das Gehor" (Frankfort, 1835); "Observations sur l'influence des Cometes" (1836); "Pan, a Pastoral" (Brussels, 1840); "Essay on Abnormal Affections of the Organs of Sense" (Tunbridge Wells, 1841); "Annales d'un Physicien Voyageur" (Bruges, 1848); and numerous articles in "The Gentleman's Magazine".
FORSTER, Recueil de ma Vie (Frankfort-on-the-Main, 1835; Epistolarium Forsterianum (Bruges, 1845-50); BOULGER in Dict. Nat. Biog., s.v.; GILLOW, Bibl. Dict. Eng. Cath., s.v.
HENRY M. BROCK 
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Thomas Joseph Lamy[[@Headword:Thomas Joseph Lamy]]

Thomas Joseph Lamy
Biblical scholar end orientalist, b. at Ohey, in Belgium, 27 Jan., 1827, d. at Louvain, 30 July, 1907. Ordained priest in 1853 after completing his studies at Floreffe and at the seminary of Namur, he entered the Catholic University of Louvain and received from his professors, Beelen (q.v.), the distinguished exegete and orientalist, and Lefebre, who was well versed in positive theology, his impulse towards Biblical, Oriental, and patristic studies. He obtained the degree of Doctor of Theology in 1859. His career as professor at Louvain began in 1858 and continued uninterrupted till the year 1900, comprising courses in Hebrew, Syriac, introduction to Sacred Scripture, and exegesis. Lamy succeeded Beelen on the latter's retirement in 1875. His writings, too voluminous for enumeration here, are listed in the bibliography of the university down to 1905, under one hundred and fifty-eight entries. His most valuable contributions to learning took the form of editions of many previously unpublished Syriac writings, notably his collection in six volumes of St. Ephraem's hymns and discourses, under the title "Sancti Ephraemi Syri Hymni et Sermones", and his edition of the "Chronicon Ecclesiasticum" of Bar Hebraeus. It is freely admitted that his editions of text are marred by numerous errors, chiefly typographical. He is most widely known by his "Introductio in Sacram Scripturam", in 2 vols., which ran to six editions, an erudite collection of materials valuable in their day. Of his commentaries the most noted are his Latin commentary on Genesis, in 2 vols. (2nd ed., 1883-84), and his French commentary on the Apocalypse (1893-94). Neither in his introduction nor in his commentaries did Lamy grapple with the difficulties of the day; his ideas, acquired in the sixth decade of the nineteenth century, remained unmodified till the end. His "Introduction" passed almost unchanged through six editions. Lamy's numerous articles show his great devotion to the Church, to his university, and to his country, as well as a marked predilection for Biblical and patristic studies. Before his death, which occurred at the age of eighty, Lamy was engaged in the revision and annotation of a French translation of the Bible. Besides his professorial labors, he served his university for thirty years as president of the College Marie Thérèse. By his simplicity, his goodness, his piety, and kindness of heart, he won numerous friends in all ranks of society and exerted a gentle but effective and wide influence for good. Lamy received many honors from learned societies and from his country; he was made domestic prelate (1885) by Leo XIII, and member of the Biblical Commission (1903) by Pius X.
LADEUZE in Annuaire de l'Universite Catholique de Louvain (1908), pp. cxxxi-clix, biographical notice, with portrait; ibid., pp. v vi, remarks by the rector, Mgr. HEBBELYNCK; REINHOLD in BUCHBERGER, Kirchliches Handlex., s. V. For bibliography, see Universite Catholique de Louvain. Bibliographie, 1834-1900, 66-72; also Premier Supplement, 1899-1901, 8-9; Deuxieme Supplement, 1901-1903, 11-13; Troisieme Supplement, 1903-1905, 11.
JOHN F. FENLON 
Transcribed by Joseph E. O'Connor

Thomas Kilby Smith[[@Headword:Thomas Kilby Smith]]

Thomas Kilby Smith
Born at Boston, Mass., 23 Sept., 1820; died at New York, 14 Dec., 1887; eldest son of Captain George Smith and Eliza Bicker Walter. Both his paternal and maternal forefathers were active and prominent in the professional life and in the government of New England. His parents moved to Cincinnati in his early childhood, where he was educated in a military school under O. M. Mitchel, the astronomer, and studied law in the office of Chief Justice Salmon P. Chase. In 1853 he was appointed special agent in the Post Office Department at Washington, and later marshal for the Southern District of Ohio and deputy clerk of Hamilton County. He entered the Union Army, 9 September, 1861, as lieutenant-colonel, and was conspicuous in the Battle of Shiloh, 6 and 7 April, 1862, assuming command of Stuart's Brigade, Sherman's Division, during the second day. As commander of brigade in the 15th and 17th Army Corps, he participated in all the campaigns of the Army of the Tennessee, being also for some months on staff duty with General Grant.
Commissioned Brigadier-General of Volunteers, 11 August, 1863, he was assigned on 7 March, 1864, to the command of the detached division of the 17th Army Corps and rendered distinguished service during the Red River Expedition, protecting Admiral Porter's fleet after the disaster of the main army. After the fall of Mobile, he assumed the command of the Department of Southern Alabama and Florida, and then of the Post and District of Maine. He was brevetted Major-General for gallant and meritorious service. In 1866 President Johnson appointed him United States Consul at Panama. After the war he removed to Torresdale, Philadelphia. At the time of his death he was engaged in journalism in New York. On 2 May, 1848, he married Elizabeth Budd, daughter of Dr. William Budd McCullough and Arabella Sanders Piatt, of Cincinnati, Ohio. She was a gifted and devout woman, and through her influence and that of the venerable archbishop Purcell he became a Catholic some years before his death. He was remarkable for his facility of expression, distinguished personal appearance, and courtly bearing. He left five sons and three daughters.
SMITH, Life and Letters of Thomas Kilby Smith (New York, 1898).
WALTER GEORGE SMITH 
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Thomas Lewis Brittain
Born near Chester, England, 1744; died at Hartpury Court, 1827. His parents were Protestants, but at the age of sixteen Thomas became a Catholic. Shortly after his conversion he went to Picardy to pursue his studies, and later joined the Dominicans at Bornheim, where he made his profession 22 October, 1767. His studies were continued at Louvain, and subsequently he taught with marked success at Bornheim, where he was made regent of studies. In 1790 the doctor's cap, with title of Master of Sacred Theology, was conferred on him. The same year he was transferred to Brussels where he became director of the exiled English Dominican nuns, an office he held for thirty-seven years. In 1794, when the French army was expected at Brussels Father Brittain conducted the sisters to Bornheim whence, joined by eighteen Dominican fathers, they were conducted by an American captain to England. Father Brittain secured a foundation for the sisters at Hartpury Court near Gloucester. On 3 May, 1814, he was elected provincial of the Dominicans, and during his four Years of office gained the respect and confidence of his brethren. He is the author of the following works: "Rudiments of English Grammar" (London, 1790), considered authoritative in its day and highly recommended by Walker, the lexicographer; "Principles of the Christian religion and Catholic Faith Investigated" (London, 1790); "Collection of Poems Occasionally Written" (Cheltenham, 1822); "The Divinity of Jesus Christ and beauties of His Gospels" (London, 1822); some unpublished manuscripts are the archives of the English province.
JOHN T. MCNICHOLAS 
Transcribed by Joseph P. Thomas
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Thomas Linacre
English physician and clergyman, founder of the Royal College of Physicians, London, b. at Canterbury about 1460; d. in London, 20 October, 1524. Nothing is known of his parents, but they seem to have been poor and obscure. His preliminary education was obtained at the monastery school of Christ Church, Canterbury, then presided over by the famous William Selling, the first great student of the "new learning" in England. Through Selling's influence Linacre entered All Souls College, Oxford, about 1480, and in 1484 was elected fellow. He distinguished himself in Greek under Cornelio Vitelli. When Selling was sent to Rome as ambassador by Henry VII, Linacre accompanied him, obtaining an introduction to Lorenzo de' Medici, who welcomed him into his own household as a fellow-student of his sons, of whom one was later to become Pope Leo X. Here under Politian in Latin, and Demetrius Chalcondylas in Greek, Linacre obtained a knowledge of these languages which made him one of the foremost humanistic scholars in England. During ten years in Italy, Linacre also studied medicine at Vicenza under Nicholas Leonicenus, a famous physician of the time, and received his degree of M.D. at Padua. Returned to England, Linacre became, after years of distinguished practice, the royal physician to Henry VIII and the regular medical attendant of Cardinal Wolsey, Archbishop Warham, Primate of England, Fox, Bishop of Winchester, and many of the highest nobility of the country. He was also the intimate friend of Sir Thomas More, Erasmus, and Dean Colet. After some eleven years of a life which brought him constantly in contact with the great nobles and the best scholars of England, he resigned his position as physician to the king in 1520 to become a priest. He devoted the fortune which had come to him from his medical practice to the foundation of chairs in Greek medicine at both Oxford and Cambridge, and to the establishment of the Royal College of Physicians. This institution was for the regulation of the practice of medicine, which had fallen into disrepute in consequence of the great increase of irregular practitioners. After Linacre obtained his charter, no one except a regular physician could practice in and around London. The constitution of the college, drawn up by Linacre, and still in force, is a standing monument of his far-seeing judgment. The college is an honoured English institution and the oldest of its kind in the world. Linacre's contributions to medicine consist mainly of his translations of Galen's works from Greek into Latin. Erasmus said Linacre's Latin was better than Galen's Greek. He published the "Methodus Medendi", "De Sanitate Tuenda", "De Symptomatum Differentiis et Causis", and "De Pulsuum Usu". Linacre was greatly respected by his contemporaries; Johnson, his biographer, says, "He seems to have had no enemies", and his reputation has lasted to the present day.
JOHNSON, Life of Thomas Linacre (London, 1835); MURRAY, Lives of British Physicians (London, 1830); The Roll of the College of Physicians; WALSH, Catholic Churchmen in Science (Philadelphia, 1906); PAYNE, in Dict. Nat. Biog. (London, 1885), s. v.
JAMES J. WALSH 
Transcribed by Thomas J. Bress
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Thomas Louis Green
Priest and controversialist; b. at Stourbridge, Worcestershire, 1799; d. at Newport, Shropshire, 27 Feb., 1883. He was the son of Francis Green of Solihull Lodge, Warwickshire, and as a boy was entrusted to the care of Bishop Milner, by whom he was sent to Sedgley Park School, and afterwards in 1813 to Oscott. Having completed his theological studies there, he was ordained priest in Feb., 1825, and remained at the college as procurator. In 1828 he succeeded the Rev. J. McDonnell at Norwich, where he became known as a controversialist. Challenged to a public disputation, Green declined on the ground that no real good would be effected, but harm would arise owing to the excited and prejudiced feelings prevalent. He, however, undertook to meet all charges in a course of sermons, which he did successfully. After two years he went to Tixall, Staffordshire, as chaplain to Sir Clifford Constable, Baronet, and while there was engaged in a controversy with the Anglican clergyman, in which he strove, though fruitlessly, to have the Anglican burial service omitted in cases of the interment of Catholics in the parish churchyard. In 1846 he went back to Oscott as prefect of discipline, a post which he held for two years before becoming chaplain to St. Mary's Priory, Princethorpe, near Coventry. He was priest at Mawley, Shropshire, in 1858, and at Madeley, Shropshire, in 1859, while in 1860 he became chaplain to Lord Acton at Aldenham Park, near Bridgnorth, Shropshire, where he remained for the rest of his active life. In 1868 Pius IX granted him the honorary degree of Doctor of Divinity in recognition of his services. He retired shortly before he died to Salter's Hall, Newport, Shropshire.
His works were: "A series of discourses on the principal controverted points of Catholic Doctrine delivered at . . . Norwich" (Norwich, 1830), reprinted under the title "Argumentative Discourses" in 1837; "A Correspondence between the Protestant Rector of Tixall and the Catholic Chaplain of Sir Clifford Constable" (Stafford, 1834); "A Letter addressed to Rev. Clement Leigh" (London, 1836); "The Truth, the Whole Truth, and Nothing but the Truth" (London, 1838); "The Secular Clergy Fund of the late Midland District" (London, 1853, privately printed); "Rome, Purgatory, Indulgences, Idolatry, etc." (Bridgnorth, 1863); "Indulgences, Sacramental Absolutions and Tax Tables of the Roman Chancery and Penitentiary considered in reply to the charge of Venality" (London, 1872, 1880). He also contributed to the "Orthodox Journal", "Catholic Magazine" and "True Tablet".
EDWIN BURTON 
Transcribed by Gerald M. Knight
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Thomas Malvenda
An exegete and historical critic, b. at Jativa, Valencia, 1566; d. 7 May, 1628. He entered the Dominicans in his youth; at the age of thirty-five he seems to have already taught philosophy and theology. His criticisms on the "Annales" of Baronius, embodied in a letter to the letter to the author (1600), discovered so much ability that Baronius used his influence to have Malvenda summoned to Rome. Here he was of material assistance as a critical adviser to the cardinal, while also employed in revising the Dominican Breviary, annotating Brasichelli's "Index Expurgatorius", and writing certain annals of the order. These last were published against his wishes and without his revision. To this period also belong his "Antichristo libri XI" (Rome, 1604), and "De paradiso voluptatis" (Rome, 1605).
Returning to Spain in 1608, Malvenda undertook a new version of the Old Testament in Latin, with commentaries. This he had carried as far as Ezech., xvi, 16, when he died. It gives the closest possible rendering into Latin of every word in the original; but many of the Latin words employed are intelligible only through equivalents supplied in the margin. The work was published at Lyons in 1650 as "Commentaria in S. Scripturam, una cum nova de verbo in verbum ex hebraeo translatione" etc.
HURTER, Nomenclator.
E. MACPHERSON 
Transcribed by Joseph P. Thomas
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Thomas Maria Mamachi
Dominican theologian and historian, born at Chios in the Archipelago, 4 December, 1713; died at Corneto, near Montefiascone, Italy, 7 June, 1792. At the age of sixteen he entered the convent of Chios and passed later to St. Mark's at Florence and the Minerva at Rome. In 1740 he was appointed professor of physics in the Sapienza, and in 1743 taught philosophy at the Propaganda. His residence at Florence and Rome brought him into contact with brilliant men of his order, e.g. Orsi, Divelli, and Concina, and greatly facilitated his progress in his studies. He collaborated with Orsi in his "De Romani pontificis in synodos oecumenicas et earum canones potestate". Soon Benedict XIV appointed him prefect of the Casanatensian Library, master of theology and consultor of the Congregation of the Index. Owing to his office he had to take part in the controversy between the Appellants (Jansenists) and the Jesuits, and displayed an impartiality which greatly increased the difficulties of his anxious and laborious position. He engaged in lively theological controversies with Mansi and Cadonici. He had, likewise, to intervene in the controversy concerning the beatification of Blessed Palafox. In a published writing on this question, he dealt severely with the Jesuit party who opposed the beatification; but he was not less energetic in dealing with their opponents, the Appellants and Jansenist Church of Utrecht. He was director of the ecclesiastical journal of Rome (1742-85), and established at his residence a reunion of the learned Roman society.
Mamachi was a zealous supporter of the power of the Roman Pontiff. Involved in all the controversy of the day, he was one of the first to take issue with Febronius. Pius VI made him secretary of the Index (1779) and afterwards Master of the Sacred Palace, and frequenty availed himself of his advice and of his pen. Mamachi's great work was to have been his "Christian Antiquities", but his labours in the field of dogma and jurisprudence absorbed so much of his time that he published only four of the twenty books that he planned. Moreover, he lived in an age when the good method inaugurated by Bosio had been abandoned and, considered as an archaeological work, the synthesis which he had projected is valueless. A second edition, however, appeared in 1842-1851. His chief writings are:
· "De ratione temporum Athanasiorum deque aliquot synodis IV saeculo celebratis" (Florence, 1748)
· "Originum et antiquitatum christianarum libri XX" (4 vols. Rome, 1749-55)
· "Dei costumi dei primitivi cristiani" (3 vols. Rome, 1753 sqq.)
· "Epistolae ad Justinum Febronium de ratione regendae christianae reipublicae (2 vols. Rome, 1776-77).
R. MAERE 
Transcribed by Joseph P. Thomas 
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Thomas Messingham
An Irish hagiologist, born in the Diocese of Meath, and studied in the Irish College, Paris, proceeding to the degree of S.T.D. Among the Franciscan Manuscripts in Dublin is an interesting tract sent by David Rothe, Vice-Primate of All Ireland, addressed to my "loving friend Mr. Thomas Messingham at his chambers in Paris", dated 1615. It is evident that at this date Messingham was one of the staff of the Irish College in that city, and was commencing his studies on Irish saints. In 1620 he published Offices of SS. Patrick, Brigid, Columba, and other Irish saints; and in the following year was appointed rector of the Irish College, Paris, in succession to his friend and diocesan, Thomas Dease, who was promoted to the Bishopric of Meath, on 5 May, 1621. Messingham was honoured by the Holy See, and was raised to the dignity of prothonotary Apostolic, and acted as agent for many of the Irish bishops. Though diligent in the quest for materials with a view to an ecclesiastical history of Ireland, Messingham proved a most able and judicious rector of the Irish College, and he thoroughly organized the course of studies with a view of sending forth capable missionaries to work in their native country. He got the college affiliated formally to the University of Paris, and, in 1626, got the approbation of the Archbishop of Paris for the rules he had drawn up for the government of the Irish seminary. In 1624 he published, at Paris, his famous work on Irish saints, "Florilegium Insulæ Sanctorum", containing also an interesting treatise on St. Patrick's Purgatory, in Lough Derg. In the same year he was appointed by the Holy See to the Deanery of St. Patrick's Cathedral, Dublin, in succession to Henry Byrne, but this position was merely honorary, inasmuch as all the temporalities were enjoyed by the Protestant dean, by patent from the Crown. Messingham had a lengthy correspondence with Father Luke Wadding, O.F.M., and was frequently consulted by the Roman authorities in the matter of selecting suitable ecclesiastics to fill the vacant Irish sees. On 15 July, 1630, he wrote to Wadding that he feared it was in vain to hope for any indulgences in religious disabilities from King Charles I. Between the years 1632 and 1638 he laboured for the Irish Church in various capacities, but his name disappears after the latter year, whence we may conclude that he either resigned or died in 1638.
JOURDAIN, Histoire de l'UniversitÈ de Paris (Paris, 1866); BOYLE, The Irish College in Paris (London, 1901); Report on Franciscan Manuscripts, Hist. Manuscripts Com. (Dublin, 1905).
W. H. GRATTAN-FLOOD. 
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Thomas Moore
Poet and biographer, b. 28 May, 1779, at Dublin, Ireland; d. 26 February, 1852, at Devizes, England. His father was a grocer till 1806 when he was appointed barrack-master at Dublin. His mother, a woman of varied accomplishments, did much to train him for his remarkable success in society. Thomas early manifested a remarkable power of rhyming, singing, and acting. When fifteen he was entered at Trinity College, Dublin, which by the Catholic Relief Act of 1793 had opened its doors to Catholics, who were, however, hardly more than tolerated. Denied all incentive because of his religious belief, Moore gave little or no heed to academic honours. A curious point noted by a recent biographer is that Moore was entered as a Protestant, possibly by his school-master, Mr. Whyte, who himself a Protestant, wished to qualify his favourite pupil for all the good things that the college offered to non-Catholics. Moore probably was not aware of this; at any rate he never availed himself of it. Though his education and associations were mostlyProtestant, and though he himself was in fact after his first year in College scarcely more than a nominal Catholic, he never changed his Creed. Among his intimate friends was Robert Emmet, whose tragic death made on him a lasting impression. Moore shows thus in his writings, as in the beautiful lyric, "O breathe not his name, and also in the veiled allusions in "The Fire Worshippers", one of the four long poems of "Lalla Rookh".
After graduating in 1798 he set out in the following spring for London to study law. He was never admitted to the Bar, as legal studies had for him no attraction. Literature was more to his liking. When scarcely fifteen, some verses of his appeared in a Dublin magazine "The Anthologia Hibernica". While in college he wrote a metrical translation of the " Odes of Anacreon" which he published in London in 1800, with a dedication "by permission" to the Prince of Wales. He published in the following year his first volume of original poems under the title of "The Poetical Works of the late Thomas Little", which met with severe criticism on the grounds of indecency. Later editions were expurgated; but Moore showed his fondness for amorous poetry by recurring to it in "The Loves of the Angels". Again criticized, he bent to the storm by "turning his poor Angels into Turks". Moore's success almost from the day he set foot in England was extraordinary. It was no doubt his personal charm and the masterly singing of his own songs that gave him the start in his successful career. Like the ancient bard he sang his own accomplishment, and was welcomed everywhere.
Early in 1803 the Government proposed to establish an Irish laureateship and offered Moore the position with the same salary and emoluments as the English office of similar title, but Moore declined the honour. Another offer later in the year, that of Register of the Admiralty court of Bermuda he accepted and left England in September for his post of duty. After four months' trial, finding the office not to his liking he appointed a deputy and sailed for New York. He visited the principal cities of the States and then went to Canada. He was delighted with his Canadian tour, but was far differently impressed by "the land of the free" and its people. Judging everything from his pro-English viewpoint, he could find scarcely anything to admire in the young republic which had so lately gained its independence from England. After an absence of fourteen months he returned to London "with a volume of poetic; travels in his pocket" which with later additions he published in 1806 under the title of "Epistles, Odes and other Poems". In addition to his animadversions on America it contained several amatory pieces. The famous critic, Jeffrey, in an article in the "Edinburgh Review" attacked the book severely and called its author "the most licentious of modern versifiers". This brought on the famous "leadless duel", and paved the way for the lifelong friendship between the poet and the critic. Another challenge from Moore, this time to Lord Byron for his sarcastic reference to the "leadless pistols" used in the meeting with Jeffrey resulted in another close friendship between "hostile forces".
In 1807 Moore published the first numbers of his "Irish Melodies". Were all his other works lost, these would give him the right to the title he so much prized, "The Poet of the people of Ireland". The importance and the difficulty of this undertaking — fit words to the old national airs of Ireland — Moore fully realized. But the task of marrying words to these airs was no easy one. "The Poet", as Moore himself wrote, "who would follow the various sentiments which they express, must feel and understand that rapid fluctuation of spirits, that unaccountable mixture of gloom and levity which composes the character of my countrymen and has deeply tinged their Music". Almost all contemporary writers, among them Shelley and Landor, spoke enthusiastically of the melodies, saying that they were lyrics of the highest merit. His friend and biographer, Lord John Russell, wrote in 1853 that "of all lyrical poets Moore is surely the greatest". Moore continued to write these at intervals for twenty-seven years, receiving $500 for each, which gave him an annual income of $2500. Six of the ten numbers of his melodies were published, when he tried his hand with like success at "Sacred Songs" and "National Airs".
The lyrics, however, did not take up all his time. In 1808 he published poems on "Corruption" and on "Intolerance" and in the following year "The Sceptic". These attempts at serious satire, in which he used the heroic couplet of Pope, did not meet with success. Quite different was his next venture, this time in a lighter strain and directed against the prince, his former patron, who on becoming regent through the insanity of his father had changed front and broken with the Whigs, with whom Moore had previously allied himself. These pieces, together with those he wrote against several members of the Ministry, were gathered together and published in 1813 with the title "Intercepted Letters or The Two-penny Postbag". In this sort of light-hearted satire Moore had struck a rich vein which he worked for more than twenty years with his "Fudge Family in Paris", "The Fudges in England", and "Fable of the Holy Alliance". Moore's reputation in the literary world of his time was of the highest, as is shown from the business arrangements made for the copyright of "Lalla Rookh" (1817). Longmans, the publishers, agreed to give the highest price ever paid for a poem, $15,000, and that, too, without seeing a line of the work. And twenty years later they still called it the "cream of the copyrights". After considerable reading and some discouraging experiments, he hit upon the idea of founding a story on the long and fierce struggle between the Persian fire-worshippers and their haughty Moslem masters — a theme that had much to recommend it to an Irishman familiar with the long struggle between his countrymen and their rulers. Men who had lived long in the East marvelled at his skill in reproducing so faithfully life in the Orient with its barbaric splendours.
Scarcely was this off his hands when the news arrived that he must make good the loans of $30,000 caused by his agent in Bermuda. Moore had not saved anything out of his large income. His friends would have come to his assistance; but he would not allow them. To escape arrest he took refuge in 1819 on the continent. More than three years he had of rather enjovable exile, most of which was spent in Paris where his family joined him in 1820. He had in 1811 married a young actress, Miss Bessy Dyke. Towards the close of 1822, after settling the Bermuda claim, which had been reduced to $5,000, he took up his residence again in England. Heretofore he had been almost exclusively a writer of verse; from this on he is primarily a writer of prose:— he becomes a biographer, a controversialist, an historian. During the summer of 1823, he accompanied Lord Lansdowne on a visit to the south of Ireland. While there he learned much of the discontent among the peasants, of their secret organizations, and of their mysterious leader, Captain Rock. On his return he read history, and as a result of his reading and his sight-seeing, he wrote a History of Captain Rock and his Ancestors" which he gives the history of agrarian crimes and denounces, not the Shanavests of "Foggy Boggy Tiperary" whom eight years before he called murderous savages deserving the sword, but the bad laws of England that generated all sorts of crime. The book rnade its way everywhere. In England, perhaps for the first time, the cause of Ireland received a hearing. Naturally it became popular in Ireland where even Catholics, notwithstanding (in the words of Moore) "some infidelities to their religion which break out now and then in it", expressed in a formal manner their gratitude for his defence of their country.
This favourable reception delighted Moore, or now he began to know Ireland and her people. He came back at times to his own and endeavoured make amends for his former lack of sympathy, as may be seen in some of his later writings, as the "Life of Lord Edward Fitzgerald" (1831). This, which probably his best prose work, was a labour of love; in writing a sympathetic account of a young Irish patriot who suffered for his country in the uprising 1798, Moore could hardly hope for encouragement from an English reading public. In the meantime had published the "Life of Sheridan" (1825), awoke which had engaged his attention during the preceding seven years. So successful was it financially that publishers added $1500 to the original price of copyright. Its chief value lay, as the critic Jeffrey said, in the historical view it gave of public transactions for the past fifty years. The next prose work, "The Epicurean" (1827), has some merit as a story, but not as a study of ancient manners or as a presentation of the Epicurean philosophy. Moore was to be Byron's editor; he became, instead, his biographer. His "Life of Byron" (1830) is one of the most popular biographies ever written, though the picture given in not wholly true to life.
After finishing the life of Fitzgerald he wrote a theological treatise which he dedicated "to the people Ireland in defense of their Ancient National Faith", and called it "The Travels of an Irish Gentleman in Search of a Religion" (1834). The Irish Gentleman wishes to become a Protestant, studies hard at home and abroad, but fails to find anything either in Scripture or the Church Fathers to justify a change. This vindication of the Catholic Church is a curious book written as it was by one who had married a Protestant and was glad to have his children brought up as Protestants. In his fifty-fifth year Moore doubtless took a different view of life, and saw the folly of mere worldly advantages when these involved a sacrifice of religious truth. Similar motives likely influenced him in his next and last work, "The History of Ireland" (1835-46). During much of his life he had been more of an English Whig than an Irish Nationalist. But the last of it he gave generously to his country by calling attention of the English people to their misgovernment of Ireland. The task which he undertook, however, too much for him; the one volume intended lengthened out into four, and then stopped at the reign of Queen Elizabeth.
Moore was now broken down. Financial troubles had constantly harassed him, notwithstanding his large income. He had expected, and with good reason great things from the Govermnent when his friends, the Whigs got in power. A recognition came in 1833 when he received a literary pension of $1500, to which was added, a few years before his death, another pension of $500. He was not spared domestic troubles. Two daughters died in infancy; the third lived only to be a girl of sixteen. Of his two sons one died from consumption in 1841; the other, Thomas, wild and extravagant, died in Africa in 1845. At this time Moore wrote in his "Diary": "The last of our five children is now gone and we are left desolate and alone. Not a single relative have I now left in the world". He had previously lost his parents and his sisters, his favourite Ellen dying suddenly at about the same time as his son Thomas. His life was now practically over, and he died in his seventy-third year and was buried at Bromham, near Devizes in Wiltshire. Moore's biographer, Lord John Russell, declared; "When these two great men" (Scott and Byron) "have been enumerated, I know not any writer of his time who can be put in comparison with Moore", and yet when Moore wrote, England was rich in great writers. Such praises as this rnay appear exaggerated to-day when critical opinion has swung to the opposite extreme, especially among younger writers. The truth, as usual, seems to lie between two extremes. Much of Moore's work is ephemeral, but there remains a group of lyrics that are as perfect of their kind as anything in the world of literature. In 1841 Moore collected and arranged his poems, to which he wrote interesting prefaces. MOORE, Memoirs, Journals, and correspondence, edited by LORD JOHN RUSSELL (London, 1853-6); GWYNN, Thomas Moore (London,1905); GUNNING, Moore, Poet and Patriot (Dublin, 1900); Memoirs of the author prefixed to the poems collected by Moore himself (1841); VALLET, Etude sur lavie et les oeuvres de Thomas Moore (Paris, 1886).
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Thomas Morton Harper
Priest, philosopher, theologian and preacher. Born in London 26 Sept., 1821, of Anglican parents, his father being a merchant of good means in the City; d. 29 Aug., 1893. He was educated first at St. Paul's School, London; then at Queen's College, Oxford. Having taken his B.A. degree, he subsequently received orders in the Anglican Church, in which he worked for five years as a curate. His first mission was at Barnstaple in Devonshire. Here he manifested High Church proclivities and took a vigorous part in ecclesiastical controversies in the local press. Getting into collision with his bishop on some points of doctrine, he left Devonshire and purchased a small proprietary chapel in a poor district in Pimlico, London. But his ritualistic views and practices here again brought him into conflict with his diocesan—Blomfield, Bishop of London. He was obviously drifting steadily towards the Catholic Church. The final impulse came oddly enough, from the perusal of an attack on the Jesuit Order in a volume entitled "One Year in the Noviceship of the Society of Jesus" by Andrew Steinmetz. Harper's logical instinct discerned the intrinsic discrepancies of the book and the feebleness of the argument as a whole. Within half a year he was received into the Catholic Church, and some months later, in October, 1852, he entered the Society of Jesus. He passed through his noviceship and philosophical studies in Belgium. His four years' theological course was divided between the English Jesuit Theological College, St. Beuno's in Wales, Rome, and Louvain. Ordained priest in 1859, he was appointed professor of theology the following year at St. Beuno's College. Two years later he was transferred to the chair of logic and general metaphysics at St. Mary's Hall, Stonyhurst. A man of highly-strung nervous disposition and intense mental application, his health made frequent changes necessary. He returned after a short time to teach theology at St. Beuno's and subsequently worked on the mission for some years, achieving a high reputation as a preacher. During the last half-dozen years of his life he suffered from prolonged attacks of mental prostration, the malady at times assuming an acute form.
He possessed considerable powers of abstract thought, with a remarkable talent for metaphysical reasoning. Indeed, excessive subtlety impaired his efficiency both as lecturer and writer, leading him to devote disproportionate time and space to obscure ontological questions of minor significance, and consequently to leave unfinished the treatment of more important philosophical issues. A vigorous controversialist, he was personally of a most amiable and childlike disposition. His chief literary works were: "Peace through the Truth, or Essays on Subjects connected with Dr. Pusey's Eirenicon", I (London, 1869), II (1874); "The Metaphysics of the School", 3 vols. (London, 1879-1884). In addition to these he published several smaller works in booklet form. Amongst them were the following: "On Modern Principles"; "God the True the Good and the Beautiful"; "Manchester Dialogues"; "Lectures on Papal Infallibility". He also wrote a series of articles on Newman's "Grammer of Assent", shortly after its appearance. But the penchant for metaphysical rather than psychological analysis which characterized Harper's mind rendered him not very sympathetic with that remarkable work. Though possessed of considerable literary gifts he adhered to the method rather of anglicizing the scholastic terminology than translating the concept of the Schoolmen into the language of modern philosophical literature.
MICHAEL MAHER 
Transcribed by Joseph P. Thomas
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Thomas Netter
Theologian and controversialist, b. at Saffron Waldon, Essex, England, about 1375; d. at Rouen, France, 2 Nov., 1430; from his birthplace he was commonly called Waldensis. He entered the Carmelite Order in London, and pursued his studies partly there and partly at Oxford, where he took degrees, and spent a number of years in teaching, as may be gathered from the titles of his writings (the actual works being for the greater part lost), which embrace the whole of philosophy, Scripture, Canon Law, and theology, that is, a complete academical course. He was well read in the classics and the ecclesiastical writers known at the beginning of the fifteenth century, as is proved by numerous quotations in his own writings. Only the dates of his ordinations as acolyte and subdeacon are on record, 1394 and 1395. His public life began in 1409, when he was sent to the Council of Pisa, where he is said to have upheld the rights of the council. Back in England he took a prominent part in the prosecution of Wycliffites and Lollards, assisting at the trials of William Tailor (1410), Sir John Oldcastle (1413), William White (1428), preaching at St. Paul's Cross against Lollardism, and writing copiously on the questions in dispute ("De religione perfectorum", "De paupertate Christi", "De Corpore Christi", etc.). The House of Lancaster having chosen Carmelite friars for confessors, an office which included the duties of chaplain, almoner, and secretary and which frequently was rewarded with some small bishopric, Netter succeeded Stephen Patrington as confessor to Henry V and provincial of the Carmelites (1414), while other members of the order held similar posts at the courts of the dukes of York and of Clarence, of Cardinal Beaufort, etc. No political importance seems to have been attached to such positions. In 1415 Netter was sent by the king to the Council of Constance, where the English nation, though small in numbers, asserted its influence. He must have interrupted his residence at Constance by one, if not several, visits to his province. At the conclusion of the council he, with William Clynt, doctor in Divinity, and two knights, was sent by the English king on an embassy to the King of Poland, the Grand Duke of Lithuania, and the Grand master of the Teutonic Knights. The pope was represented by two Italian bishops, and the emperor by the Archbishop of Milan. The object of the mission was to bring about a mutual understanding and prevent the failure of the papal army against the Hussites. It has been asserted that on this occasion Netter converted Vitort, Grand Duke of Lithuania, to Christianity, and was instrumental in his recognition as king and his subsequent coronation. Although all this is doubtful, it is possible that Netter did exercise some influence during his brief stay in eastern Europe, for he has been styled the Apostle of Lithuania; he also established several convents of his order in Prussia. He returned to England in the autumn of 1420, and devoted the remainder of his life to the government of his province and the composition of his principal work. Fragments of his correspondence lately published throw a light on his endeavours in the former capacity, showing him a strict reformer, yet kind and even tender. Henry V having died in his arms, he appears to have acted as tutor (rather than confessor) to the infant King Henry VI, whose piety may be attributed, at least in part, to Netter's influence. He accompanied the young king to France in the spring of 1430, and died six months later in the odour of sanctity. Miracles having been wrought at his tomb, the question of the confirmation of his cult is at present (1910) before the Congregation of Rites. Of his numerous works only the "Doctrinale antiquitatum fidei eccleaisæ catholicæ" has permanent value. It is in three parts, the first of which might be termed "De vera religione", the second bears the title "De sacramentis adversus Wiclefistas" etc., and the last "De Sacramentalibus". The first two were presented to the pope, who on 8 August, 1427, expressed his satisfaction, encouraging the author to continue his useful and learned undertaking, and communicating to him the text of the Bull condemning the errors of Wyclif "Dudum ab apostolorum". Nevertheless the work, owing to its bulk, would have fallen into oblivion had not some Carmelites, notably Ludovicus de Lyra and John Hottus, discovered it in the library of Paris and secured its publication (1523). It was reprinted at Paris (1532), Salamanca (1557), Venice (1571 and 1757). It is a complete apologia of Catholic dogma and ritual as against the attacks of the Wycliffites, and was largely drawn upon by the controversialists of the sixteenth and seventeenth centuries.
Zimmerman, Monumenta histor. Carmel., 1 (LÈrins, 1907), 442 sqq.
BENEDICT ZIMMERMAN 
Joseph McIntyre
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Thomas Nicholas Burke
A celebrated Dominican orator, b. 8 September, 1830, in Galway; d. 2 July, 1882, at Tallaght, Ireland. His parents, though in moderate circumstances, gave him a good education. He was placed at first under the care of the Patrician Brothers, and was afterwards sent to a private school. An attack of typhoid fever when he was fourteen years old, and the harrowing scenes of the famine year (1847), had a sobering effect on the quick-witted and studious lad, and turned his thoughts into more serious channels. Toward the end of that year he asked to be received into the Order of Preachers, and was sent to Perugia in Italy, to make his novitiate. On 29 December, he was clothed there in the habit of St. Dominic and received the name of Thomas. Shortly afterward he was sent to Rome to begin his studies in the Convent of the Minerva. He passed thence to the Roman convent of Santa Sabina, where he won such esteem by his fervour, regularity, and cheerfulness, that his superiors sent him, while yet a student, as novice-master to Woodchester, the novitiate of the resuscitated English Province. He was ordained priest 26 March, 1853, and on 3 August, 1854, defended publicly the theses in universâ theologiâ, and took him Dominican degree of Lector. Early in the following year Father Burke was recalled to Ireland to found the novitiate of the Irish Province at Tallaght, near Dublin. In 1859 he preached his first notable sermon on "Church Music"; it immediately lifted him into fame. Elected Prior of Tallaght in 1863, he went to Rome the following year as Rector of the Dominican Convent of San Clemente, and attracted great attention in the Eternal City by his preaching. He returned to Ireland in 1867, and delivered his oration on O'Connell at Glasnevin before fifty thousand people. Bishop Leahy took him as his theologian to the Vatican Council in 1870, and the following year he was sent as Visitor to the Dominican convents in America. His fame had preceded him, and he was besieged with invitations to preach and lecture. The seats were filled hours before he appeared, and his audiences overflowed the churches and halls in which he lectured. In New York he delivered the discourses in refutation of the English historian Froude. In eighteen months he gave four hundred lectures, exclusive of sermons, the proceeds amounting to nearly $400,000. His mission was a triumph, but the triumph was dearly won, and when he arrived in Ireland on 7 March, 1873, he was spent and broken. Yet during the next ten years we find him preaching continually in Ireland, England, and Scotland. He began the erection of the church in Tallaght in 1882, and the following May preached a series of sermons in the new Dominican church, London. In June he returned to Tallaght in a dying condition, and preached his last sermon in the Jesuit church, Dublin, in aid of the starving children of Donegal. A few days afterwards he breathed forth his soul to God, in Whose service he had laboured so valiantly. Father Burke possessed all the qualities of a great orator; a rich, flexible, harmonious voice, great dramatic power, and a vivid imagination. He is buried in the church of Tallaght, now a memorial to him. Many of his lectures and sermons were collected and published in various editions in New York, as were also the four lectures in reply to Froude (1872) the latter with the title "The Case of Ireland Stated".
STANISLAUS HOGAN 
Transcribed by Gerald M. Knight
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Thomas O'Hagan
First Baron of Tullyhogue, b. at Belfast, 29 May, 1812; d. 1 February, 1885. Called to the Irish Bar in 1836, he resided at Newry, and married Miss Teeling in 1836. Inclined to journalism, he proved a brilliant editor of the "Newry Examiner" from 1838 to 1841. At the Bar he achieved distinction for his defence of Charles Gavan Duffy, in 1842. Admitted to the inner Bar in 1849, and made a bencher of King's Inn in 1859, in 1860 he was appointed Solicitor General for Ireland, and, in the following year Attorney General, being also called to the Irish Privy Council. He sat as M.P. for Tralee from 1863 to 1865, when he became Justice of the Common Pleas. In 1868 he was made Lord Chancellor of Ireland, the first Catholic in the office since Chancellor Fitton under James II. Created Baron of Tullyhogue in 1870, two years later he married Miss Alice Mary Townley. His chancellorship expired with the Gladstone Ministry in 1874. In 1880 he was re-appointed Lord Chancellor by Gladstone, but resigned in November, 1881. A year later he was made a Knight of St. Patrick. He published: "Selected Essays and Speeches".
Dict. Of Nat. Biog. (New ed., London, 1908-9); files of contemporary newspapers.
W.H. GRATTEN-FLOOD 
Transcribed by William D. Neville
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Thomas O'Herlahy
(O'HIARLAITHE).
Bishop of Ross, Ireland, d. 1579. Consecrated about 1560, he was one of three Irish bishops attending the Council of Trent. He incurred such persecution through enforcing its decrees that he fled with his chaplain to a little island, but was betrayed to Perrot, President of Munster, who sent him in chains to the Tower of London. Simultaneously with Primate Creagh, he was confined until released after about three years and seven months on the security of Cormac MacCarthy, Lord of Muskery. Intending to retire to Belgium, ill health contracted in prison induced him to return to Ireland. He was apprehended at Dublin, but released on exhibiting his discharge, and proceeded to Muskery under MacCarthy's protection. Disliking the lavishness of that nobleman's house, he withdrew to a small farm and lived in great austerity. Relieving distress to the utmost of his power he made a visitation of his diocese yearly, and on great festivals officiated and preached in a neighbouring church. Thus, though afflicted with dropsy, he lived until his sixtieth (or seventieth) year, dying exhausted by labours and sufferings. He was buried in Kilcrea Friary, Co. Cork.
ROTHE, Analecta Nova et Mira, ed. MORAN (Dublin, 1884); MORAN, Spicilegium Ossor., I (Dublin, 1874); O'REILLY, Memorials of those who suffered for the Catholic Faith (London, 1868).
Transcribed by Joseph C. Meyer
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Thomas Occleve
(Or Hoccleve)
Little is known of his life beyond what is mentioned in his poems. He was b. about 1368; d. in 1450. The place of his birth and education is unknown. When about nineteen he became a clerk in the Privy-Seal Office, a position which he held for at least twenty-four years. It is recorded in the Patent Rolls (1399) that he received a pension of £10 a year. In his poem "La Male Règle", written in 1406, he confesses to having lived a life of pleasure and even of dissipation, but his marriage in 1411 seems to have caused a change in his career, and his poem "De Regimine Principum", written soon afterewards, bears witness to his reform. In 1424 he was granted a pension of £20 a year for life. His name and reputation have come down to us linked with those of Lydgate; the two poets were followers and enthusiastic admirers of Chaucer. It is most probable that Occleve knew Chaucer personally, as he has left three passages of verse about him, and, in the MS. Of the "De Regimine", a portrait of Chaucer (the only one we possess), which he says he had painted "to put other men in remembrance of his person". He was a true Chaucerian as far as love and admiration could make him, but he was unable to imitate worthily his master's skill in poetry. Occleve has left us a body of verse which has its own interest, but none of which, as poetry, can be placed much above mediocrity. Nevertheless, there are many things which give pleasure. There is his devoted love of Our Lady, which causes some of the poems he wrote in her honour (especially "The Moder of God") to be among his best efforts. There is his admiration of Chaucer, already spoken of, and there is also sound morality, and a good deal of "the social sense" in the matter of his poems. Though he had no humour, he could tell a story well, and in several poems he enlists our sympathy by the frank recognition of his weakness both as man and poet.
His work consists of: a long poem, "De Regimine Principum" (the Government of Princes), addressed to Prince Henry, afterwards Henry V; it is written in the seven-line stanza and contains much varied matter, religious, moral, social and political; two verse stories from the "Gesta Romanorum"; three other poems of some length, largely autobiographical, "La Male Règle", "A Complaint", and "A Diologue"; "Ars sciendi mori" (the Art of learning to die) a specimen of his work at its best, most of it in the seven-line stanza, but with an ending in prose; many other poems, chiefly Ballades, and mostly short, with the exception of "Cupid's Letter" and the interesting expostulation with Sir John Oldcastle concerning his heresy, "O Oldcastle, alas what ailed thee To slip into the snare of heresie?". All the above poems are contained in the Early English Text Society's edition of Occleve's works (London, 1892-7).
Furnivall in Dict. Nat. Biog., IX (reissued, London, 1908); Idem in Preface to E. Eng. Text Soc. Edition of Works (London, 1892-7); Saintsbury in Camb. Hist. of Eng. Literature, II (Cambridge, 1908).
K.M. WARREN 
Transcribed by William D. Neville
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Thomas of Beckington
(BEKYNTON.)
Bishop of Bath and Wells, born at Beckington, Somerset, about 1390; died at Wells, 14 January, 1465. He was educated at Winchester (1404) and New College, Oxford (1406). After his ordination as priest he acquired much ecclesiastical preferment, including the archdeaconry of Buckingham and a canonry at Wells. Being a skilled canon lawyer he was made dean of the Arches in 1423. He was also frequently employed as English ambassador abroad. His influence with the young King Henry VI was so great that he was appointed lord privy seal in 1442; and in the following year the pope nominated him Bishop of Bath and Wells. He was consecrated, 13 October, 1442, at the new foundation of Eton College, in which he took great interest. As bishop he rebuilt the episcopal palace at Wells, and greatly improved the city. He was a lover of learning and a munificent patron to houses of education, particularly Winchester School and Lincoln College, Oxford.
BECKINGTON, Official Correspondence of Beckington, secretary to Henry VI in R.S. (London, 1872); NICOLAS, Journal by one of the suite of Beckington during embassy to negotiate marriage between Henry VI and the Count of Armagnac's daughter (London, 1828); MONRO, Letters of Margaret of Anjou, Bishop Beckington and others (Camden Society, London, 1863); GAIRDNER in Dict. Nat. Biog., s.v. Beckington or Bekynton, Thomas.
EDWIN BURTON 
Transcribed by Gordon & Pat Hermes
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Thomas of Bradwardine
(BRAGWARDIN, BRANDNARDINUS, BREDWARDYN, BRADWARDYN, DE BREDEWARDINA).
Born about 1290; died in London, 26 August, 1349. His birthplace is variously assigned to Bradwardine, Hertfield, or Cowden; but he himself states that he was born at Chichester. He was educated at Merton College, Oxford, and in 1325 was one of the proctors of the university who took part in the litigation between the university and Cardinal Galhardus de Mora, Archdeacon of Oxford. As a theologian he attained great fame, being known as the Doctor Profundus. His theological lectures delivered at Oxford were expanded into the famous treatise on grace known as "Summa Doctoris Profundi" or "De causa Dei contra Pelagium et de virtute causarum ad suos Mertonenses". Chaucer couples him as a theologian with St. Augustine and Boethius, a testimony to his popular reputation. In 1335 he was called to London by Richard de Bury, Bishop of Durham, who appointed him his chaplain and obtained for him the chancellorship of St. Paul's Cathedral. He also became one of the king's chaplains, and accompanied Edward III on his continental journeys and French wars. To his apostolical labours among the English soldiers many attributed the success achieved. After the victories of Crécy and Neville's Cross, he acted as a commissioner to treat of peace with King Philip. In 1348 the chapter of Canterbury elected Bradwardine to the vacant archbishopric; but the king, offended by their omission to wait for the congé d'élire, requested the pope to appoint John Ufford instead. Ufford, however, died of the Black Death before consecration, and Bradwardine was then elected with the king's approval. He was consecrated at the pope's court at Avignon on 19 July, 1349; and then returned to England. But the pestilence was raging there, and immediately on his arrival in London he fell a victim to it. His European reputation as a scholar was based not only on his famous theological treatise but also on his mathematical works: De proportionibus (Paris, 1495); De quadratura circuli (Paris, 1495); Arithmetica speculativa (Paris, 1502); and Geometria speculativa (Paris, 1530). Other works of a similar nature exist in manuscript.
SAVILE, Preface to BRADWARDINE'S De Causa Dei (London, 1618); PITTS, De Illustribus Angliæ scriptoribus (Paris, 1623); HOOK, Lives of the Archbishops of Canterbury (London, 1860-84); LECHLER, De Thoma Bradwardino Commentatio (Leipzig, 1862); STEPHENS, in Dict. Nat. Biog., s.v., Bradwardine, Thomas.
EDWIN BURTON 
Transcribed by Gordon & Pat Hermes
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Thomas of Cantimpré
Medieval writer, preacher, and theologian, born of noble parentage at Leuw St. Pierre near Brussels, in the Duchy of Brabant, 1201; died 15 May, 1272. At the age of five his education began at Liège, where he spent eleven years mastering the difficulties of the trivium and quadrivium. At the age of sixteen he received the habit of the Cannons Regular of St. Augustine in the Abbey of Cantimpré, where he was eventually elevated to the priesthood. In 1232 after fifteen years at Cantimpré, during which he was a constant source of edification to his religious brethren, he entered the Order of St. Dominic at Louvain. Immediately after his profession in the following year, he was sent to Cologne to pursue the higher theological studies of the order, under the tutelage of the illustrious Albert the Great. From Cologne, where he spent four years, he went to Paris, to the Dominican studium of St. James, to perfect himself in the sciences and to prepare for the apostolate of preaching. Returning to Louvain in 1240, he was made professor of philosophy and theology--an office he filled with rare distinction. He achieved equal success in the apostolate of preaching, in recognition of which the title of "Preacher General" was conferred upon him. His missionary activities extended throughout Brabant and into Germany, Belgium, and France. To his reputation for missionary zeal and eloquence he added the fame of authorship. In all, seven works, treating of philosophy, theology, and hagiology, are attributed to his pen. His first and most important work is entitled "Opus de natura rerum". In the composition of this great work, which contains twenty books, he spent fifteen years. "Bonum universale de apibus" is an allegory in which, employing the figure of bees, he treats of precepts concerning conduct and of the duties of superiors and subjects. This work, which had a wide vogue among spiritual writers for many centuries, was printed at Deventer (before 1478), at Paris, and three times atDouai (1597, 1605, 1627). His other works treat of hagiology and are as follows: (1) "Vita Christinae virginis mirabilis dictae"; (2) "Vita B. Margaritae Iprensis"; (3) "Vita Piae Lutgardiâ"; (4) "Vita Joannis abbatis primi monasterii Cantimpratensis et ejus Ecclesiae undatoris"; (5) "Supplementun ad vitam B. Mariae d'Oignies a B.M. Jacobo de Vitriaco".
QUÉTIF-ECHARD, Scriptores ordinis praedicatorum, I, 250; Année Dominic., V (1891), 433; AUGER, Mystiques Pays-Bas moy. age (1892), 135; Hist. litt. France, XIX (1938), 177; TURON, Hom. ill. Domin., I (1743), 177.
JOHN B. O'CONNOR 
Transcribed by Thomas M. Barrett 
Dedicated to all spiritual writers
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Thomas of Celano
Friar Minor, poet, and hagiographical writer, born at Celano in the Province of the Abruzzi, about 1200; died about 1255. He was one of the first disciples of St. Francis of Assisi and joined the order probably in 1215. In 1221 Thomas accompanied Caesar of Speyer on his mission to Germany. The following year he became custos of the convents at Mayence, Worms, Speyer, and Cologne, and soon after Caesar of Speyer, on his return to Italy, made him his vicar in the government of the German province. Before September, 1223, Thomas returned to Italy, and lived there in familiar intercourse with St. Francis. Soon after the canonization of St. Francis (16 July, 1228) he wrote his "Vita primâ", or "First Lifé" of St. Francis of Assisi, by order of Gregory IX. Between 1244 and 1247, he compiled his "Vita secundâ", or "Second Life" of St. Francis, which is in the nature of a supplement to the first one, by commission of Crescentius of Jessi, then minister general of the order. About ten years later Thomas wrote a treatise on the miracles of St. Francis at the bidding of Blessed John of Parma, the successor of Crescentius as minister general. In addition to these works, around which a large controversial literature has grown up in recent years, Thomas of Celano wrote two beautiful sequences in honour of St. Francis: "Fregit victor virtualis" and "Sanctitatis nova signâ", and, in all probability, he is also the author of the "Dies Irae" and of the "Life of St. Clare of Assisi", written between 1255 and 1262 (cf. Robinson, "Life of St. Clare", Introduction, pp. xxii sq.). The best critical edition of the works of Thomas of Celano is that of Pere Edouard d'Alençon.
HOWELL, The Lives of St. Francis of Assisi, by Brother Thomas of Celano, I (London, 1908), 24; ROBINSON, Life of St. Clare, ascribed to Thomas of Celano (Philadelphia, 1910), 22 sq.; IDEM, A Short Introduction to Franciscan Literature (New York, 1907), 7-9; DUBOIS, Thomas of Celano, The Historian of St. Francis, in Cath. Univ. Bulletin, XIII,, no. 2 (April, 1907), 250-268; D'ALENCON, S. Francisci Assisensis: vita et miracula, additis opusculis liturgicis, auctore Fr. Thoma de Celano, IX (Rome, 1906), 22: BARLATI, Tommaso da Celano e le sue opere (Casalbordino, 1894); Analecta Boll., XVIII, 81-176; WADDING, Script. Min., 323; SHARALEA, Supplem. ad script. min., 672-74.
FERDINAND HECKMANN 
Transcribed by Thomas M. Barrett 
Dedicated to Brother Larry Sabrowski, SFO
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Thomas of Dover
Martyr; died 2 or 5 August, 1295. On the above date the French ravaged Dover with fire and sword, and eventually attacked the Benedictine priory of St. Martin. All the inmates fled, with the exception of one, an old and infirm monk named Thomas Hales or de Halys, whom the sailors found in the dormitory, and slew for refusing to disclose the place where the treasures of the church were hidden. Numerous miracles [for which see Horstmann, Nova legenda Angliae (Oxford, 1901), and Bishop Challoner's work cited below] are recorded by John of Tynemouth as having been wrought through his relics. Friar Simon Simeon, in the narrative of his pilgrimage to the Holy Land about 1322, bears witness to the honour paid to him as a martyr at "the black Monks under Dover Castle" ("Itin. Sim. Simecon. et Will. de Worc.", ed. Nasmith, Cambridge, 1778, p.7). Richard II at the instance of his mother requested the pope to canonize Thomas; but though an inquiry was set on foot in 1382 nothing further seems to have been done. He was, however, popularly regarded in the neighbourhood as a saint. In 1500 Thomas Rich, Vicar of Buckland, near Dover, left eightpence for the altar of Blessed Thomas de Halys at Dover Priory. His own church contained a chapel of St. Thomas, which may possibly have been dedicated to Thomas of Dover. He is very generally given the title of saint, and it is remarkable that he is represented (fig. 26) in the copperplate reproduction of the pictures formerly at the English College, Rome, which resulted in the equivalent beautification of sixty three martyrs mentioned by name therein (see ENGLISH CONFESSORS AND MARTYRS). On neither day is he mentioned in the "Acta Sanctorum".
Supplement to STANTON, Menology of England and Wales (London, 1892), 665; CHALLONER, Britannia sancta, II (London, 1745), 72; HUSSEY, Testamenta Cantiana.: East Kent (London, 1907), x, 391, 104.
JOHN B. WAINEWRIGHT 
Transcribed contribution of Thomas M. Barrett 
Dedicated to the martyrs of England
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Thomas of Eccleston
Thirteenth-century Friar Minor and chronicler, dates of birth and death unknown. He styles himself simply "Brother Thomas" and Bale seems to have first given him the title "of Eccleston". He appears to have entered the order about 1232-3 and to have been a student at Oxford between 1230 and 1240. After the latter year he was stationed at the convent in London, but he does not appear to have ever held any office in the order. He is chiefly famous for his chronicle "De Adventu Fratrum Minorum in Angliam", which extends from the coming of the friars into England under Agnellus of Pisa, in 1224, up to about 1258, when the work was probably completed. Eccleston declares that he spent twenty-six years collecting material for his chronicle, most of the information it contains being derived from personal knowledge or verbal communication, although he seems to have had access to certain wrtten documents now lost. His "De Advetu" is a collection of notes rathe than a finished work. He describes with extreme simplicity and vividness what has been called the heroic period of the Franciscan movement in England. In spite of the absence of dates and of any chronological sequence and of its tendency to extol the English province above all others, his chronicle is very valuable and is accurate and reliable in all that concerns the establishment and spread of the Friars Minor in England. Incidentally it throws some light on the trend of early Franciscan events and thought in general. Four manuscripts of the "De Adventu", all of which go back to one lost archetype, are known to scholars. The chronicle has been often edited; in part by Brewer in the "Monumenta Fraciscana" (Rolls Series, London, 1858); and by Howlett in the same series (1882); by the Friars Minor at Quaracchi (in Analecta Franciscana, I, 1885, 217-57); by Liebermann in the "Monumenta Germaniæ" (XXVIII, Hanover, 1885, 560-69). A critical edition of the complete text is much needed. There is an English translation of Eccleston s work by Father Cuthbert, O.S.F.C., "The Friars and how they came to England" (London, 1903).
WADDING-SBARALEA; Script. ord. Min., ed. NARDECCHIA (Rome, 1907). 216; LITTLE, Thomas of Eccleston on the Coming of the Friars Minor to England (London, 1907).
PASCHAL ROBINSON 
Transcribed by Beth Ste-Marie
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Thomas of Jesus
(THOMAS DE ANDRADA).
Reformer and preacher, born at Lisbon, 1529; died at Sagena, Morocco, 17 April, 1582. He was educated by the Augustinian Hermits from age of ten, entered the order at Lisbon in 1534, completed his studies at Coimbra, and was appointed novice-master. In his zeal for primitive observance he attempted a thorough reform of the order, but the opposition was such that he was obliged to desist. However, the eventual establishment of the Discalced or Reformed Augustinians is attributed to the initiative of Thomas de Andrada (see Hermits of St. Augustine). High in favour at Court, Thomas assisted, in 1578, at the death of John III, of which he has left an interesting narrative in a letter still extant.
John's successor, Sebastian, immediately set out on his ill-starred expedition to Africa (see PORTUGAL), and he insisted that Thomas should accompany the forces. The holy Hermit laboured among the soldiery with his accustomed zeal until wounded and taken captive at Alcacer, 1578. AMohammedan monk became his master and, first by kindness then by torture, strove to secure his perversion. Into the dungeon where he was confined a faint gleam penetrated for a short period at midday, and by that light, day after day, Thomas composed for the comfort of his fellow-prisoners his great work, Os trabalhos de Jesus, contemplations on the sufferings of Jesus, which have since proved the nourishment and edification of countless souls. The Portuguese ambassador, learning of his pitiable plight, rescued Thomas and placed him under the care of aChristian merchant. But he begged to be sent on at once to Sagena, where some two thousand of the poorest captives were detained. There he commenced an apostolate which was soon blessed with marvellous fruit; the jail seemed transformed into a monastery, numbers were saved from apostasy or reconciled, and several of his penitents suffered a glorious martyrdom. Meanwhile vigorous efforts were being made to procure his complete liberation, but Thomas declared that, captive or free, he would remain to the end in the service of the Christian slaves of theMoors. His enfeebled frame at last succumbed to the combined effects of his sufferings, toils, and austerities. He spent his dying breath in reassuring some poor Christians on the point of apostasy that their ransom would arrive by a certain date if they persevered, as indeed it did.
Since early in the eighteenth century there have been several English editions of Thomas's famous work on the Passion, but the last complete version has long been out of print.
For biography see Introduction to Sufferings of Jesus (tr., London, 1863). For interesting and complete account of various English versions of Os trabalhos de Jesus see PRESTAGE in Boletim da segunda classe: Academia das Sciencias de Lisboa, IV, No. 1 (Lisbon, 1911).
VINCENT SCULLY 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Thomas of Jesus

Thomas of Jorz[[@Headword:Thomas of Jorz]]

Thomas of Jorz
(Often but erroneously called JOYCE and frequently referred to as ANGLUS or ANGLICUS).
Theologian and cardinal, date of birth and circumstances of his education unknown; died at Grenoble, 13 December, 1310. He entered the Order of Preachers in England, and was remarkable for his piety, erudition, and executive ability. He was master of theology at Oxford, acted as prior of the Dominican convent there, and afterwards served as Provincial of the English Province for seven years (1296-1303). He stood in special favour with Edward, King of England, acting as his confessor and executing several commissions for him. While at Lyons on a commission for the king, 15 December, 1305, he was created Cardinal Priest of Santa Sabina by Clement V. This pope also appointed him legate to Henry VII, King of Germany, but in fulfilling the appointment he was taken sick and died. His body was afterwards transferred to Oxford and buried under the choir of the Dominican church. His writings are often confused with those of Thomas of Wales, O.P., also called Anglus or Anglicus. His most important work is "Commentaria in IV libros Sententiarum." The commentary of the first book (Venice, 1523) still enjoys popularity, and offers a concise and complete refutation of the attacks made by Scotus on the teachings of Saint Thomas.
QUETIF-ECHARD, Script. ord. P., I (Paris, 1719), 508-10; TOURON, Hom. ill. Domin., I (Paris, 1743), 745-53; BALUZE, Vitae pap. Aven., I (Paris, 1693), 582-4; KINGSFORD in Dict. Nat. Biog., s.v. Jorz, LELONG, Bibl. sac., II (Paris, 1723), 799, 988; TANNER, Bibl. brit.-hib. (London, 1748), 749; HURTER, Nomenclator.
IGNATIUS SMITH 
Transcribed by Thomas M. Barrett 
Dedicated to St. Thomas Aquinas

Thomas of Strasburg[[@Headword:Thomas of Strasburg]]

Thomas of Strasburg
A fourteenth-century scholastic of the Augustinian Order, born, according to some writers, at Hagenau in Alsace, according to others, at Strasburg; died 1357. It was probably at Strasburg that he entered the Augustinian Order, and there he began his career as a teacher. About the year 1341 he went to Paris and became famous as a teacher in the university. In 1345 he was elected general of his order, a position which he held until his death. As general, he undertook the revision of the constitution of his order, and published the revised statutes under the title "Constitutiones Ordinis Sui". He interested himself also in the promotion of study among the members of his order, and was instrumental in founding at Verona in 1351 a studium generale, or university, for the study of logic, philosophy, and theology. His best known work is a commentary on the Books of Sentences of Peter the Lombard, published at Strasburg in 1490 (other editions: Venice, 1564 and 1588; Genoa, 1585; Geneva, 1635). He was also the author of sermons, meditations, and letters, still unpublished.
As a teacher and commentator he adhered closely to the doctrines of Giles of Rome (Ægidius Romanus, or de Columna), who since 1287 had been recognized as the doctor ordinis of the Augustinians. He opposed the innovations of Henry of Ghent and the abstruse distinctions of the Scotists. For example, on the question of the distinction between the nature of God and the Divine attributes, he taught that there can be no formal distinction, nor any distinction of any kind except by comparison of the external effects of those attributes. Similarly there is, he maintained, no formal distinction between God and the Divine ideas; whatever distinction exists among the ideas themselves or between the ideas and the Divine essence is the work of the Divine intellect. In regard to the origin of the universe, he maintained that the doctrine of creation can be proved by strict demonstrations, the starting-point of the proof being the fact that the power of God, being unlimited, could not postulate a material as a necessary condition of action: just as the existence of God does not postulate any other being, so the Divine action does not postulate a material on which to act. This refers, however, to creation in general. Whether the material universe was created in time or with time, or, on the contrary, was created ab aeterno, is a question which, he believed, the human mind cannot solve without the aid of revelation.
STÖCKL, Gesch. der Phil. des Mittelalters, II (Mainz, 1865), 1045 sqq.; FABRICIUS, Biblioth. lat. med. et infimae latin., V (Florence, 1858), 537 sqq. OSSINGER, Bibl. augustiniana, (Ingolstadt, 1768), 71, sqq. DE WULF, tr. COFFEY, Hist. of Med. Phil. (New York, 1909), 437, 438, has a paragraph on the Ægidian School.
WILLIAM TURNER 
Transcribed contribution of Thomas M. Barrett 
Dedicated to the philosophers of the Church

Thomas Percy Plowden[[@Headword:Thomas Percy Plowden]]

Thomas Percy Plowden
Born at Shiplake, Oxfordshire, England, 1672; died at Watten, 21 Sept., 1745; joined the Society of Jesus in 1693. He was rector of the English College, Rome, 1731-34; superior at Ghent, 1735-39; and rector of St. Omers, 1739-42. He translated Father Segneri's "Devout Client of the Blessed Virgin", and wrote the preface to it. he died at the novitiate of Watten.
FOLEY, records of the English Province of the Society of Jesus, IV, VII.
E.I. DEVITT

Thomas Plowden[[@Headword:Thomas Plowden]]

Thomas Plowden
(Alias Salisbury).
Born in Oxfordshire, England, 1594; died in London, 13 Feb., 1664; grandson of Edmund Plowden, the great lawyer; entered the Society of Jesus, 1617; sent on the English Mission about 1622. He was seized, with other fathers, by the pursuivants in 1628, at Clerkenwell, the London residence of the Jesuits. He filled various responsible offices of the order, and laboured on the perilous English Mission until his death. He translated form the Italian of D. Bartoli "The Learned Man Defended and Reformed" (London, 1660)
Foley, Records of the English Province of the Society of Jesus, I, VII.
E.I. DEVITT 
Transcribed by Jo Lickteig

Thomas Pounde[[@Headword:Thomas Pounde]]

Thomas Pounde
Lay brother, b. at Beaumond (or Belmony), Farlington, Hampshire, 29 May, 1538; d. there, 26 Feb., 1612-13; eldest son of William Pounde and Helen, sister or half-sister to Thomas Wriothesley, Earl of Southampton. He is reported to have been educated at Winchester College. He was admitted to Lincoln's Inn, 16 Feb., 1559-60, and his father dying the same month, he then succeeded to Beaumond, and soon after was appointed esquire of the body to Queen Elizabeth. He acted the part of Mercury in Gascoigne's Masque, performed before the queen at Kenilworth in 1565. During the reveries of Christmastide, 1551, after dancing before the queen, he received a public affront from her, which induced him to retire from the court.
Shortly afterwards he was reconciled to the Church, probably by Father Henry Alway, and after some time of seclusion at Beaumond, began an active career as a proselytizer. He was in the Marshallsea for six month in 1574; in Winchester Gaol for some months in 1575-6; and in the Marshallsea again from 9 March, 1575-76. to 18 Sept., 1580, being made a Jesuit lay-brother by a letter dated 1 Dec., 1578 from the Father-General Mercurian, sent at the instance of Father Thomas Stevens, S.J., the first Englishman to go to India. From the Marshalsea Pounde was removed to Bishop's Stortford Castle, and thence to Wisbech. Then he was in the Tower of London, 13 Aug., 1581 to 7 Dec., 1585. He was in the White Lion, Southwark, from 1 Sept., 1586, till he was sent back to Wisbech in 1587, where he remained nearly ten years. He was again in the Tower of London, from Feb., 1596-7, to the autumn of 1598, when he was again committed to Wisbech. From Wisbech he was relegated to Wood Street Counter where he remained for six weeks from 19 Dec., 1598. After that he was in the Tower again until 7 July, 1601. He was then in Framlingham castle for a year. In 1602 he was in Newgate, and in the following year he was indicted at York. Afterwards he was in the Gatehouse, Westminster, for some time, and then in the Tower (for the fourth time) for four months, and lastly in the Fleet for three months. He was finally liberated in late 1604 or early in 1605, having spent nearly thirty years in prison. These facts are but the dry bones of the career of an heroic man, whose real biography has yet to be written. the "life" by Father Matthias Tanner, S. J., is full of inaccuracies.
TANNER, Societas Jesu Apostolorum Imatatrix (Prague, 1694), 450; FOLEY, Records of the English Province S. J. (London, 1877-83); Notes and Queries, 10th series, IV and V (London, 1905-06); Calendars of Domestic State Papers; DASENT, Acts of the Privy Council; Catholic Record Society's Publications; MORRIS, Troubles of our Catholic Forefathers (London, 1872-77); SIMPSON in The Rambler, VIII, 25-38, 94-106.
JOHN B. WAINEWRIGHT

Thomas Preston[[@Headword:Thomas Preston]]

Thomas Preston
(Alias ROGER WIDDRINGTON).
Benedictine, d. in the Clink prison, 5 April, 1640. He studied first at the English College in Rome, his professor of theology being the distinguished Jesuit Vasquez. He was professed in the Benedictine Order in 1590 at Monte Cassino, being then a priest of mature age, and, says Weldon, a learned and virtuous man. He was sent on the English mission in 1603, landing at Yarmouth, and lived with Dom Sigebert Buckley (the last survivor of the monks of Westminster) until the latter's death in 1610. Before this he had been indicted at the Middlesex Sessions for the crime of being a priest, and the year after Dom Buckley's death he seems to have been in prison, as he delegated his authority to two other monks. Expelled from England three years later, he took part at Reims in the negotiations for the union of the English monks of Monte Cassino, Valladolid, and the old English Congregation. He returned to England and was again imprisoned, first in the Clink, on the south side of the Thames, and later in the Archbishop of Canterbury's palace at Croydon. In one prison or another he wrote, under the assumed name of Widdrington, several works treating of the oath of allegiance proposed by King James I, of which (together with many other Benedictines and secular priests) he was an upholder and apologist against the Jesuits. Weldon says that Preston "evermore disowned" the books written under the name of Widdrington, but there is no doubt that he was the author of them. Towards the end of his life, however, he seems to have altered his views, or at any rate to have made full submission on the question of the oath to the authorities of Rome.
REYNER, Apostolatus Benedictinorum in Anglia (Douai, 1626), app., ii, ix; WELDON, Chronological Notes concerning the Eng. Congr. O. S. B. (Stanbrook, 1881), 40, 43, 46, 76, 94, 95, 180; OLIVER, Collections Illustrating the Hist. of the Catholic Religion (London, 1857), 521, 522; FOLEY,Records of the English Province S. J., ser. I (London, 1877), 258, note; MILNER, Supplementary Memoirs of English Catholics (London, 1820), 33; BERINGTON, Memoirs of Gregorio Panzani (Birmingham, 1793), 121, 156; GILLOW, Bibl. Dict. Eng. Cath. s. v. Preston, Thomas, O. S. B.
D. O. HUNTER-BLAIR. 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio

Thomas Rolph[[@Headword:Thomas Rolph]]

Thomas Rolph
Surgeon, b. 1800; d. at Portsmouth, 17 Feb., 1858. He was a younger son of Dr. Thomas Rolph and Frances his wife, and brother of John Rolph, the Canadian insurgent. Having qualified as a surgeon, he began to practice in Crutchedfriars, where he came into conflict with the Anglicanrector of St. Olave, Hart Street, on the subject of tithes, a dispute which led him to petition the House of Commons on the subject and to publish two pamphlets: "Address to the Citizens of London" and "Letter addressed to the Rev. H.B. Owen, D.D." (1827). He also took a prominent part in Catholic affairs. In 1832 he went to the West Indies, the United States, and Canada, where his brother John had become chairman of committee in the Upper Canada House of Assembly. For a time Thomas Rolph settled in Canada, acting as Government emigration agent, but he returned to England in 1839 and published a series of works on emigration: "Comparative advantages between the United States and Canada for British Settlers" (1842); "Emigrants' Manual" (1843); "Emigration and Colonization" (1844). In his earlier life he had published two pamphlets on the proceedings of the Religious Tract society, and one against phrenology. He was also a constant contributor to the "Truthteller", a Catholic magazine published by William Eusebius Andrews. He spent his last years at Portsmouth where he died of apoplexy.
Allibone, Critical Dict. of Eng. Lit. (Philadelphia, 1869-71); Gillow, Bibl. Dict. Eng. Cath., s.v.
EDWIN BURTON 
Transcribed by Nicolette Ormsbee

Thomas Sanchez[[@Headword:Thomas Sanchez]]

Thomas Sanchez
Born at Cordova, 1550; died in the college of Granada, 19 May, 1610. In 1567 he entered the Society of Jesus. He was at first refused admittance on account of an impediment in his speech; however, after imploring delivery from this impediment before a highly venerated picture of Our Lady at Cordova, his application was granted. He held for a time the office of master of novices at Granada. The remainder of his life was devoted to the composition of his works. His death was due to inflammation of the lungs. His contemporaries bear testimony to the energy and perseverance with which he laboured towards self-perfection from his novitiate until his death. His penitential zeal rivalled that of the early anchorites, and, according to his spiritual director, he carried his baptismal innocence to the grave. Luis de la Puente, then rector of the college of Granada and later declared "venerable", attests the holiness of Sanchez in his letter to Francis Suarez, a translation of which may be found in the Bibliotheque de Bourgogne at Brussels.
Sanchez belongs to those who are much abused on account of their works. The chief work of Sanchez and the only one which he himself edited, is the "Disputationes de sancti matrimonii sacramento". The first edition is said to have appeared at Genoa in 1602; but this can have been only the first folio volume, for which permission to print was secured in 1599, as the two succeeding volumes contain both in their preface and the author's dedication the date 1603. The first complete edition was, according to Sommervogel, that of Madrid, 1605; later followed a series of editions printed at different places both before and after the author's death. The last edition seems to have been issued at Venice in 1754. The work had an extraordinary fate, inasmuch as some editions of the third volume have been placed on the Index of Prohibited Books, the grounds being not the doctrine of the author, but the perversion of the work and the suppression of what the author taught. Even in the earlier editions of the Index as revised by Leo XIII, till his Constitution "Officorum ac munerum", we may still read: "Sanchez, Thom. Disputationum de Sacramento Matrimonii tom. III. Ed. Venetiae, sive alarium , a quibus 1.8 disp. 7 detractus est integer num. 4. Decr. 4 Febr. 1627". This number is omitted from the edition of Venice, 1614; it treats of the power of the pope to grant a valid legitimation of the offspring of marriages invalid only through canon law through the so-called sanatio in radice. The author's mode of expression shows a not always pleasing verbosity. As it deals with every possible point in the subject, it has often, quite unjustifiably, drawn upon Sanchez the charge of immorality.
Soon after the death of Sanchez a second work appeared. "Opus morale in præcepta Decalogi"; the first folio volume was prepared by the author himself, but the second volume, as well as the whole of his third work, "Consilia moralia", had to be compiled from manuscript notes. These works also went through a series of different editions, and likewise drew upon themselves the accusation of laxity, especially with reference to the question of what is called "mental reservation" (restrictio mentalis). It is true that we find in Sanchez (op. mor. in præc. Decalogi, III, vi, n. 15) the twenty-sixth thesis condemned by Innocent XI; "If anyone, by himself, or before others, whether under examination or of his own accord, whether for amusement or for any other purpose, should swear that he has not done something which he has really done, having in mind something else which he has not done, or some way of doing it other than the way he employed, or anything else that is true: he does not lie nor perjure himself." The thesis rests on a peculiar definition of a "lie", which indeed in none too easy to define, and has engaged the ingenuity of scholars from the time of St. Augustine to to-day. Sanchez did not regard every mental reservation as always permissible, but was simply discussing the sinfulness of the lie (or oath) in itself; that some other sin—even grievous, according to the circumstances—may have been involved in the action, he does not deny.
According to Wernz (Jus decretalium, IV, n. 20), Sanchez's work "De matrimonio" is even to-day reckoned by the Roman Curia among the classical works on marriage.
Nieremberg, Varones ilustres, VII (new ed., Bilbao, 1891); Guilhermy, Menologe de la C. de J. (Paris, 1902); Sommervogel, Bibl de la C. de J. (Brussels, 1896); Hurter, Nomenclator, III (3rd ed., Innsbruck, 1907).
AUG. LEHMKUHL 
Transcribed by Cheryl Boardman

Thomas Sedgwick[[@Headword:Thomas Sedgwick]]

Thomas Sedgwick
Regius professor of divinity at Cambridge, 1557, rector of Stanhope, Durham, and vicar of Gainford, Durham, both in 1558; d. in a Yorkshire prison, 1573. He was deprived of the three preferments noted above soon after Elizabeth's accession, and was restricted to within ten miles of Richmond, Yorkshire, from 1562 to 1570, when he seems to have been sent to prison at York. An unfriendly hand in 1562 describes him as "learned but not very wise". He argued against Bucer in 1550, and against Cranmer, Latimer, and Ridley in April 1554, when he was incorporated D.D. at Oxford. He had been rector of Edwarton, Suffold, 1552. Lady Margaret professor of divinity, 1554, vicar of Enfield Middlesex, 1555, and rector of Toft, Cambridgeshire, 1556, but had given up these four preferments before Queen Mary died.
COOPER in Dict. Nat. Biol..,s.v.; Catholic Record Society Publications, V (London, 1905), 193; Record Office, State Papers Dom. Arc. Eliz., XVII, 72; GEE, Elizabeth Clergy, passim.
JOHN B. WAINEWRIGHT 
Transcribed by Maria Medina 
Dedicated to Robert Bernal

Thomas Somerset[[@Headword:Thomas Somerset]]

Thomas Somerset
Confessor, born about 1530; died in the Tower of London, 27 May, 1587; second son of Henry, second Earl of Worcester. He was committed to the Fleet, 10 June, 1562, "for translating an oratyon out of Frenche, made by the Cardinall of Lorraine", Charles de Guise, Archbishop of Reims, "and putting the same without authority in prynte". On 27 June, 1562, he was summoned before the Lords of the Council at Greenwich, who expected "an humble submission, for wante whereof, and for that he seamed to go about to justifye his cause, he was returned to the Flete, there to remaine untill he" should "have better considered of himself". After an imprisonment of close on twenty years he was released on bail, 28 Feb., 1581-82, to attend to legal business in Monmouthshire. On 2 May, 1582, he was too ill to travel, and was permitted to remain at liberty till he should recover. By 22 October, 1585, he was in the Tower on a charge of high treason. Being possessed of properties in Gloucestershire and Monmouthshire, he paid the costs of his imprisonment, and his name therefore is not to be found in the Tower Bills.
Catholic Record Society's Publications, I (London, 1905, etc.), 49; DASENT, Acts of the Privy Council (London, 1890-1907), VII, 108; XIII, 336, 407; Calendar State Papers Domestic 1581-90 (London, 1865), 249, 278, 305; COLLINS, Peerage, I (London, 1779), 201.
JOHN B. WAINEWRIGHT 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Thomas Stapleton[[@Headword:Thomas Stapleton]]

Thomas Stapleton
Controversialist, born at Henfield, Sussex, July, 1535; died at Louvain, 12 Oct., 1598. He was the son of William Stapleton, one of the Stapletons of Carlton, Yorkshire. He was educated at the Free School, Canterbury, at Winchester, and at New College, Oxford, where he became a fellow, 18 Jan., 1553. On Elizabeth's accession he left England rather than conform to the new religion, going first to Louvain, and afterwards to Paris, to study theology. In 1563, being in England, he was summoned by the Anglican bishop Barlow to repudiate the pope's authority, but refused and was deprived of the prebend of Woodhorne in Chichester Cathedral, conferred on him in 1558. He then retired to Louvain with his father and other relatives. In 1568 he joined Allen at Douai and took a great part in founding the English college there, both by lecturing and by devoting to its support his salary as lecturer in theology at Anchin College.
His talents were so remarkable that he was soon appointed public professor of divinity, and canon of St. Amatus; and together with Allen he completed the degree of D.D. on 10 July, 1571. In 1584 he resigned these preferments to enter theSociety of Jesus, but did not complete his novitiate, and returned to Douai. Philip II appointed him professor of Scripture at Louvain in 1590, to which office a canonry in St. Peter's Church was annexed; and soon after he was made dean of Hilverenbeeck in the Diocese of Boisle-Duc. The emoluments of these offices were all spent in relieving necessitous English Catholics. Meanwhile his fame as a theologian had spread to Rome and Pope Clement VIII thought so much of his theological writings that he caused them to be read aloud at his table. Twice he invited Stapleton to Rome in vain, but his offer to make him prothonotary Apostolic in January, 1597, was accepted. It was generally believed that he would be created cardinal, a suggestion which was disapproved of by Father Agazzari, S. J., rector of the English College, and obstacles were put in the way of his journey to Rome (Eley, "Certaine Briefe Notes", p. 254). He accordingly remained at Louvain till his death in the following year. He left his books and manuscripts (now lost) to the English College at Douai. An original painting of Stapleton is preserved at Douai Abbey, Woolhampton, England.
His first works were translations: Ven. Bede's "History of the Church in England" (Antwerp, 1556), the "Apology of Staphylus" (Antwerp, 1565), and Hosius on "The Expresse Word of God" (1567). His original works were very numerous: "A Fortress of the Faith" (Antwerp); "A Return of Untruths" (Antwerp, 1566); "A Counterblast to M. Horne's vain blast" (Louvain, 1567); "Orationes funebres" (Antwerp, 1577); "Principiorum fidei doctrinalium demonstratio" (Paris, 1578); "Speculum pravitatis hæreticæ" (Douai, 1580); "De universa justificationis doctrina" (Paris, 1582); "Tres Thomæ" (Douai, 1588); "Promptuarium morale" in two parts (Antwerp, 1591, 1592); "Promptuarium Catholicum in Evangelia Dominicalia" (Cologne, 1592); "Promptuarium Catholicum in Evangelia Ferialia" (Cologne, 1594) and "Promptuarium Catholicum in Evangelia Festorum" (Cologne, 1592); "Relectio scholastica" (Antwerp, 1592); "Authoritatis Ecclesiasticæ circa S. Scripturarum approbationem defensio" (Antwerp, 1592); "Apologia pro rege Philippo II" (Constance, 1592), published under the punning pseudonym of Didymus Veridicus Henfildanus, i. e. Thomas the Stable-toned [truth-speaking] Henfieldite. "Antidota Evangelica", "Antidota Apostolica contra nostri Temporis Hæreses" (both at Antwerp, 1595); "Antidota Apostolica in Epistolam Pauli ad Romanos" (Antwerp, 1595); "Triplicatio inchoata" (Antwerp, 1596); "Antidota Apostolica in duas Epistolas ad Corinthios" (Antwerp, 1598); "Orationes catecheticæ" (Antwerp, 1598); "Vere admiranda, seu de Magnitudine Romanæ Ecclesiæ" (Antwerp, 1599); "Orationes academicæ miscellaneæ" (Antwerp, 1602); "Oratio academica" (Mainz, 1608). All his works were republished in four folio volumes in Paris in 1620, with an autobiography of the author in Latin verse and Henry Holland's "Vita Thomæ Stapletoni".
HOLLAND, Vita Thomœ Staptetoni, prefixed to the Opera Omnia, (Paris, 1620); PITTS, De illustribus Anqliœ scriptoribus (Paris, 1619); DODD, Church history, II (Brussels vere Wolverhampton, 1739-42); Laity's Directory (London, 1812), with engraved portrait; COOPER, in Dict. Nat. Biog., s. v.; GILLOW, Bibl. Dict. Eng. Cath., s. v.; Douay Diaries(London, 1878); Letters and Memorials of Cardinal Allen (London, 1882); ELEY, Certaine Briefe Notes (Paris, 1603); DUTHILLŒUL, Bibl. Douaisienne (Douai, 1835-38); MOLANUS, Histoire de Louvain (Brussels, 1861); FOSTER, Alumni Ozonienses (Oxford, 1891); À WOOD, Athenœ Ozonienses (London, 1813-20).
EDWIN BURTON. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Thomas Stephen Buston[[@Headword:Thomas Stephen Buston]]

Thomas Stephen Buston
(or Busten)
A Jesuit missionary and author, born 1549, in the Diocese of Salisbury, England; died at Goa, 1619. He entered the novitiate of the Society of Jesus on 11 October, 1576, and in the following year sailed for India, landing at Goa on 24 October, 1578. He settled in the island of Salsette, on the west coast of the peninsula, and in 1584 he became superior of the Jesuits in that district, retaining the office until his death thirty-five years later. Buston wrote several works to further the instruction and conversion to Christianity of the natives; his writings are the earliest known to have been printed in Hindustan. Buston's published works are: "Arte da lingoa cararina", a grammar of the language spoken in Canara, a district on the Malabar coast. It is written in Portuguese, the language used by Europeans on that coast. Father Diogo de Ribeiro had the work printed, with his own additions, at Goa, in 1640. "Doutrina christã em lingua bramana" (1632); "Discurso sobre a vida de Jesus Christo" (Rachol, 1649); "Purana", a collection of poems written in the Indian language, illustrating the chief mysteries of Christianity. Buston, at the time of his death, was held in general repute as an apostle and a saint.
SOMMERVOGEL, Bibliographie des écrivains de la compagnie de Jésus, II, 409, 470; JÖCHER, Allgemeines Gelehrten-Lexicon, I.
D. O. HUNTER-BLAIR. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Thomas Stephens
(Also known in India as PADRE ESTEVÄO or ESTEVAM; less familiarly PADRE BUSTEN, BUSTON, or DE BUBSTON)
Born about 1549 at Bulstan, Wiltshire; died in 1619 at Goa, India. He is admittedly the first Englishman in India. His father was an influential London merchant. Little is known of his boyhood and youth. Though Hakluyt ("Voyages") and Philip Anderson ("The English in Western India") believe him to have been educated at New College, Oxford, while A. F. Pollard in the "Dictionary of National Biography" identifies him with the Thomas Stephen of Bourton, Dorset, who was elected scholar of Winchester in 1564, a careful search among the registers of Oxford students gives no evidence of his ever having been at any of the colleges of Oxford. The error of counting Stephens as an Oxonian may easily have arisen from his name having been mistaken either for that of Richard Stephens his brother, who studied at New College, or for that of another Thomas Stephens who is said to have taken his degree at St. John's College, Oxford, in 1577, when the subject of this article was already a novice at Sant' Andrea's in Rome. Though not a student at Oxford, owing to his father's influential position and to his own brilliant parts, he very probably came into familiar contact with Edmund Campion and several other Catholic Oxford students whose examples may have influenced his subsequent conversion. Soon after he had finished his scholastic career Stephens attached himself to one Thomas Pounde. The perusal of the accounts of the Indian Missions seems to have engendered in them the desire of entering the Society of Jesus. Their common aspirations and a similarity of tastes brought the two friends often together during the persecutions of the English Catholics. Finally, impatient of delay in carrying out their spiritual object, they determined to set out for Rome, but Pounde, betrayed, was doomed to pass the next thirty years in prison. Stephens travelled alone to Rome and entered the Society of Jesus. Having finished his novitiate, Stephens received permission to proceed to India. He sailed from Lisbon (4 April, 1579) and reached Goa, then the principal city of the East Indies, on 24 October of the same year. From Goa he wrote a series of letters to his father, which appear to have held out "the strongest inducements which London merchants had been offered to embark on Indian speculations", coming, as they did, from one with a thorough grasp of commercial ideas. It has been undoubtedly put forth that these communications on the mercantile chances and possibilities in the East subsequently led to the formation of the East India Company; but, unfortunately, only two of the letters have been preserved. One of them (10 November, 1579), the first he wrote to his father on reaching Goa, is included in Hakluyt's "Voyages". The other (24 October, 1583), written in Latin to his brother in Paris, is preserved in part in the National Library of Brussels, and published by Dr. Gerson da Cunha in the "Instituto Vasco da Gama", II. Fr. Stephens's first five years were spent as minister of the professed house at Goa, rector of Salsette College, and temporary socius to the visitor. The remaining thirty-five years of his ministry were spent among the Brahmin Catholics of Salsette. His energy and zeal won the devotion of the people and his influence often protected travellers, not only his countrymen, but other Europeans as well.
In the midst of his missionary labours he found time for considerable literary work, though few of his writings remain. The suppression of the Society of Jesus in 1773 and the checkered career of the Konkani race (the descendants of the Brahmin Catholic community of Salsette) destroyed most of his works and renders the drawing up of anything like a complete list impossible. M. Pollard states that Padre Estevâo was the first to make a scientific study of Canarese, that he also learned Hindustani, and that in both these languages he published manuals of piety and grammar. Yet not a single trace of these productions is extant. His greatest surviving work, "The Christian Purânna", shows that he must have acquired a complete mastery of Marâthi and Konkani and of Sanskrit, and it is possible to suppose that he must have written more works with the help of these than are preserved to us. The following list includes all the extant writings: the two letters mentioned above; a Catechism of Christian Doctrine which first appeared under the title, "Doutrina Christã em lingua Bramana-Canarin, Ordenada a maniera de dialogo para ensinar os meninos, pelo Padre Thomas Estevão, Jesuita, no Collegio de Rachol" (1622); "Arte de lingua Canarin", a grammar of the Konkani language, the first grammar of an Indian tongue by a European, chiefly of bibliographical interest (Rachol, 1640), revised and improved by Fr. Diogo Ribiero, S. J., and bearing the imprimatur of the prœpositus General of the Society, Fr. Vitelleschi. Only two copies of the first edition are known to exist; a second edition was issued in 1857; "The Christian Purânna" (1616, 1649, and 1654), but no copies of any of these editions are extant. An editio princeps, reproduced from authenticated Manuscript copies by the present writer, was issued in 1907 from the Jesuit Press at Mangalore, India. "The Christian Purânna" is a Marathi-Konkani metrical composition, consisting of 10,962 strophes; divided into two parts treating of the Old and the New Testament respectively.
HAKLUYT, Navigation, Voyages and Discoveries of the English Nation (Edinburgh, 1886-); DODD, Church History, II (Brussels, vere Wolverhampton, 1737-42); FOLEY, Records of the English Province S. J., III (London, 1878); ANDERSON, The English in Western India (Bombay, 1856); DA CUNHA RIVARA, Ensaio Historico da Lingua Concani (New Goa, 1858); POLLARD in Dict. Nat. Biog., s. v. Stephens or Stevens, Thomas, in supplement; SOMMERVOGEL, Bibliothèque de la C. de J. (Brussels, 1890-1900); BAUMGARTNER, Gesch. der Weltliteratur (Freiburg, 1900); GRIERSON, Linguistic Survey of India, VII, Marâthi Language (Calcutta 1905); DA CUNHA in Instituto Vasco da Gama, II (New Goa, 1873); IDEM, Materials for the History of Oriental Studies amongst the Portuguese (paper read before the International Congress of Orientalists, Florence, 1878, and published in the Atti of that Congress, II, Florence, 1881); IDEM, The Origin of Bombay (Bombay, 1900); BURNELL, Tentative list of works on the Portuguese in India (Mangalore, 1880; only fifteen copies printed by the Board Mission Press); IDEM, Specimens of South Indian Dialects (Mangalore, 1872); FERNANDES in The Mangalore Magazine, I; SALDANHA, The Indian Caste, I (Bombay, 1904); IDEM, The Christian Purânna, an essay (Bombay, 1903); MONIER-WILLIAMS, Facts of Indian Progress in Contemporary Review;MASCARENHAS in The Indian Antiquary (April, 1878); BHAGAVAT in Vividha Dnyâna Vistâra (December, 1906).
JOSEPH L. SALDANHA. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Thomas Talbot[[@Headword:Thomas Talbot]]

Thomas Joseph Talbot
Born 14 February, 1727; died at Hotwells, near Bristol, 24 April, 1795. Brother of the fourteenth Earl of Shrewsbury, and of Bishop James Talbot, he was sent to Twyford School, and thence to Douai (1739). In 1745-46, together with his brother James, he made the grand tour under the tutelage of Alban Butler. He returned to Douai to study theology; and after ordination he spent some time with Alban Butler at Norwich. In 1754 he was placed at Brockhampton. On the expulsion of theJesuits from France, Talbot was named President of the College of St. Omer's by the committee of the Parliament of Paris (August, 1762), a post which he accepted only after much hesitation and with great reluctance. He was consecrated to the titular See of Acon (March, 1766) as coadjutor to Bishop Hornyold, whom he succeeded in the government of the Midland District (26 December, 1778). His rule fell in a time of transition, when the desire and prospect of relief from the Penal Laws led many prominent Catholics to adopt a policy of excessive compromise, the period of the Catholic Committees and the Cisalpine Club, for the difficulties of which his peaceful character was but ill-adapted. Although he joined the three other vicars Apostolic in condemning the proposed oath in 1789, he hesitated to promulgate the condemnation in his district, and in the second condemnation which the other vicars Apostolic published in 1791 he thought it neither expedient nor justifiable to concur. The explanation of this action is to be found in his conviction that peace and concord could only be restored to the distracted Catholics by means of mutual concession and charity, a sentiment which almost all his letters manifest. Certainly the most memorable, as also the most permanent, act of his administration was his invitation to Dr. John Bew (November, 1793) to take charge of the mission of Oscott and to undertake there the training of students for the priesthood, whereby was made the beginning of Oscott College. Deeply characteristic of the man is his only recorded literary publication, a small treatise on "Almsgiving" which he translated from the French. He was buried in the vault under Trenchard Street church; in 1906 his remains were removed to Downside Abbey.
BRADY, Episcopal Succession (London, 1877); KIRK, Biographies of English Catholics (London, 1909); WARD, Dawn of Catholic Revival in England (2 vols., London, 1909); IDEM, History of St. Edmund's College (London, 1893); BURTON, Life of Bishop Challoner (2 vols., London, 1909); AMHERST, History of Catholic Emancipation (London, 1886); IDEM, History of Oscott in Oscotian; KNOX, Douai Diaries.
J.L. WHITEFIELD 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert, Akron, Ohio

Thomas Tallis[[@Headword:Thomas Tallis]]

Thomas Tallis
English composer, born about 1514; died 23 November, 1585. He was a chorister at Saint Paul's Cathedral, London, becoming organist of Waltham Abbey in 1536. In 1540 his post was forfeited on the dissolution of the abbey, and in 1542 he appears as a gentleman of the Chapel Royal, continuing as such under Henry VIII, Edward VI, Queens Mary and Elizabeth. Owing to his extraordinary eminence as a musician, he retained his Chapel Royal appointment unmolested, although he steadfastly clung to the old Faith amid all the changes from 1545 to 1584. Like Byrd he was an avowed Catholic, and even Elizabeth herself connived at the retention of Tallis in his court appointments. In conjunction with Byrd he obtained the valuable monopoly of printing music and ruled music paper from 1575 till his death, and he was also given lands valued at 30 pounds sterling per year by Elizabeth, as well as various tithes. He was buried in Greenwich parish church. The metrical epitaph which was placed over his tomb was subsequently set to music by De Cooke. His fecundity as a composer was enormous, and he wrote several tours de force including a forty-part motet "Spem aliam non habui" ["Spem in alium nunquam habui" — ed.]. Many of his masses are of great merit, especially his "Salve intemerata" and his mass for four voices. Owing to his religious views most of his compositions were not printed during his lifetime, but in recent years his manuscript work has received much attention from skilled editors. His Dorian service and five-part Litany are gems of musical art, but are not to be compared to his exquisite Latin motets, and above all his glorious "Lamentations". Some charming motets are included in his printed "Cantiones" (1576), while many of his Latin settings are tinkered to suit Anglican tastes, e.g. his "O Sacrum Convivium " adapted to "I call and cry" by Barnard. He essayed all the existing art-forms, including "Fancies for the Organ" and some virginal pieces. Unfortunately, he has been too frequently judged by his English services, but these were merely written ex officio and do not reveal the genuine Tallis, whose best contrapuntal work may be placed almost on a par with that ofPalestrina.
EITNER, Quellen Lexikon (Leipzig, 1900-04); GROVE, Dict. of Music and Musicians, V (London, 1904-10); TERRY, Catholic Church Music (London, 1907); WALKER, A History of Music in England (Oxford, 1907).
W.H. GRATTAN-FLOOD 
Transcribed by Terrence J. Boyle 
Dedicated to Our Lady of the Snows
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Thomas Tamburini
Moral theologian, born at Caltanisetta in Sicily, 6 March, 1591; died at Palermo 10 October, 1675. He entered the Society of Jesus when fifteen years old; there he became distinguished for extraordinary virtue and a rare talent for teaching. Alter a successful course of studies he held the professorship of philosophy four years, of dogmatic theology seven years, of moral theology seventeen years, and during thirteen years was rector of various colleges. His writings are: "Methodus expeditæ confessionis" (5 vols., Rome, 1647); "De communione" (Palermo, 1649); "Explicatio decalogi" (Venice, 1654, 1707; Milan, 1655; Munich, 1659); "De saorificio missæ" (3 vols Antwerp, 1656); "De bulla cruciata" with other works (Palermo, 1663); "Juris divini, naturalis et eccles. exposito" (3 vols., Palermo, 1659-60). All these works exhibited solidity of doctrine and elegance of style and went through several editions. Though severe towards himself, Tamburini, when deciding cases of conscience for others, was inclined to follow the milder views which he found reputable authors declaring probable. This is the basis of the accusation of laxity frequently brought against him, and led to his controversy with Vincent Baron. Tamburini published a refutation of the attacks of his adversary under the title, "Germana doctrina R. P. Th. Tamburini, S. J." In determining the value of Tamburini's works, it is well to recall the criticism of St. Alphonsus Liguori in his "Theologia Moralis": "Let us add a word about this author [Tamburini], who is not estimated by many at his full value. It cannot be denied that he was apt to consider some opinions probable which do not deserve that note; hence he must be used with caution. But when Tamburini establishes his own opinions, he shows that he is a thorough theologian and solves the questions by reducing them to their last principles. Competent judges will find that the opinions which he then sets down as the more tenable are in the majority of cases the more correct".
DE FELLER, Dict. Hist., VIII, 353; HURTER, Nomenclator, II, 270; SOMMERVOGEL, Bibliothèque, VII, 1830.
JOHN M. FOX. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Thomas Vane
The place and time of his birth and death are not known; but he was educated at Christ's College, Cambridge, and took the degree of Doctor of Divinity in that university. Having taken Anglican orders, he was made chaplain extraordinary to King Charles I and rector of Crayford. On becoming a Catholic, he resigned these preferments, and went with his wife to Paris, where he practised as a physician, taking the degree of M.D. there or at some other foreign university. At Parish he wrote an account of his conversion, the preface being dated 4 August, 1642, which was published in 1643 under the title, "A Lost Sheep returned Home: or the Motives of the Conversion of Thomas Vane." This book ran through several editions and was answered by the Anglican writer Edward Chisenhall (1653). He also wrote "An answer to a libell written by D. Cosens against the great Generall Councell of Laterane under Pope Innocent III" (Paris, 1646), and "Wisdome and Innocence or Prudence and Simplicity in the examples of the Serpent and the Dove, propounded by our Lord" (s.l. 1652).
VANE, A Lost Sheep returned Home (Paris, 1643); DODD, Church Hist., III (Brussels vere Wolverhampton, 1742); GILLOW, Bibl. Dict. Eng. Cath., s.v.; COOPER in Dict. Nat. Biog., s.v.
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Thomas Vavasour[[@Headword:Thomas Vavasour]]

Thomas Vavasour
English Catholic physician, pensioner of St. John's College, Cambridge, b. about 1536-7; d. at Hull, 2 May, 1585. On 25 June, 1549, at the disputations held before the king's commissioners at Cambridge, Vavasour was one of the disputants in favour of Transubstantiation and the Sacrifice of the Mass. He subsequently went to Venice where he took the degree of M.D., and on 20 Nov., 1556, he received a licence from the College of Physicians of London to practise for two years. His house was "by the common school house" in the city of York; there Mass was said in 1570. In 1572 he was accused of having entertained Blessed Edmund Campion. In Nov., 1574, after he had been confined to his own house in the city of York for nearly nine months, he was sent into solitary confinement in the Hull Castle. Grindal describes him as "sophistical, disdainful, and illuding arguments with irrision, when he was not able to solute the same by learning", and adds that "his great anchor-hold was in urging the literal sense of hoc est corpus meum, thereby to prove transubstantiation". By June, 1579, he was back again in his house, where Mass was again said. Later on he was in the Gatehouse, Westminster, from which he was released on submitting to acknowledge the royal supremacy in religious matter; but he was again imprisoned as a recusant in Hull Castle, York where he died. His wife, Dorothy, died in the New Counter, Ousebridge, York, 26 Oct., 1587.
STRYPE, Crammer, I (Oxford, 1840), 290; IDEM, Parker, II (Oxford, 1821), 167; IDEM, Grindal (Oxford, 1821), 273, 535; Cath. Rec. Soc. Publ. (London, 1905), II, 219; V, 193; FOLEY, Rec. Eng. Prov. S. J., III (London, 1877), 245-9, 809; DASENT, Acts of the Privy Council, XII (London, 1890-1907), 108; Calendar S. P. Dom. 1581-90 (London, 1865), 145; Calendar S. P. Dom. Add. 1566-79 (London, 1871), 224, 369; MUNK, Royal College of Physicians, I (London, 1878), 56.
JOHN B. WAINEWRIGHT 
Transcribed by Thomas M. Barrett 
Dedicated in Thanksgiving for the Eucharist
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Thomas Vincent Faustus Sadler
Born 1604; died at Dieulward, Flanders, 19 Jan., 1680-1. He was received into the Church at the age of seventeen by his uncle, Dom Walter Sadler, and joined the Benedictines at Dieulward, being professed in 1622. Little is known of his missionary labors, but probably he was chaplain to the Sheldons of Weston and the Tichbornes in Hampshire before going to London, where he worked many years. He edited several spiritual books, often collaborating with Dom Anselm Crowther, and signing himself T.V. His chief publications are "The Christian Pilgrim in his Spiritual Conflict and Conquest" (1652); "Jesus, Maria, Joseph" (1657); "The Daily Exercise of the Devout Rosarists" (1657), which was afterwards developed into a well-known prayer book, "The Daily Exercise of the Devout Christian"; "A Guide to Heaven", translated from Bona's "Manuductio" (1672); "The Holy Desires of Death", translated from Lallemant (1678). Wood attributes to him "The Childe's Catechism" (1678).
WELLDON, Chronological Notes on the English Benedictine Congregation (London, 1881; SNOW, Necrology of the English Congregation O. S. B. (London, 1883); WOOD, Athenae Oxonienses, ed. BLISS (London, 1813-20); OLIVER, Collections (London, 1857); GILLOW in Bibl. Dict. Eng. Cath.; COOPER in Dict. Nat. Biol.
EDWIN BURTON 
Transcribed by Joseph E. O'Connor

Thomas Walsh[[@Headword:Thomas Walsh]]

Thomas Walsh
Born in London, October, 1777; d. there, 18 February, 1849. His father, an Irish merchant, having died during his infancy, Thomas was sent by his Protestant mother to the grammar school at St. Albans. Through his uncle, a priest of the London District, who obtained his admission to the college of St. Omer, his faith was saved. He shared in the imprisonment at Dourlens, and then continued his studies at Old Hall Green, where he was confirmed on 19 December, 1795. When Dr. Stapleton was made Vicar Apostolic of the Midland District, he took Walsh, then deacon, as secretary (1801). Walsh continued with Bishop Milner as chaplain and missioner at Longbirch until October, 1804, when he was sent to Sedgley Park School as spiritual father. In 1808 he went to Oscott as vice-president and spiritual father and later he became president (1818-26). On 1 May, 1825, he was consecrated titular Bishop of Cambysopolis, as coadjutor to Bishop Milner, whom he succeeded as vicar Apostolic on 19 April, 1826. His rule of the district was marked by great progress, both spiritual and material. The College of St. Mary, Oscott, the two cathedrals of Birmingham and Nottingham, besides numerous churches and religious foundations, bear witness to the greatness of his ideals and his unwavering faith. From July, 1840, his jurisdiction was over the newly-constituted Central District; and on 28 July, 1848, he was translated to the London District, against his own desire. But he was too old and infirm to take any active part in its affairs, and he left its administration in the hands of his coadjutor, Bishop Wiseman. Cardinal Barnabo reported the resolve of Propaganda that Walsh should be the first metropolitan of the new hierarchy, in the words "Whether living or dying he shall be the first Archbishop", but death prevented the fulfilment. He is buried in St. Chad's Cathedral, Birmingham.
WEEDALL, Funeral Discourse (London, 1849); BRADY, Episcopal Succession (Rome, 1876-77); WARD, History of St. Edmund's College (London, 1893); HUSENBETH, Life of Milner (Dublin, 1862); IDEM, Life of Weedall (London, 1860).
J.L. WHITFIELD 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Bishop Thomas Walsh
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Thomas Walsingham
Benedictine historian, died about 1422. He is supposed to have been a native of Walsingham, Norfolk, England; he was educated at St. Albans Abbey, and having become a monk there was made precentor and placed in charge of the scriptorium. Little is known of his life beyond his historical work and the fact that in 1394 he was made superior of the dependent priory of Wymondham, where he remained until 1409, when he returned to St. Albans.
Six chronicles have been assigned to him: (1) "Chronica Majora", now lost, but which was written before 1388 and was well known at that date as a work of reference. (2) "Chronicon Angliae", covering the years 1328 to 1388. In this work the actions and character of John of Gaunt, the father of Henry IV, are somewhat severely criticised. It was published in the Rolls Series in 1874 (ed. Thompson). (3) The "Gesta Abbatum" of St. Albans Abbey, compiled between 1390 and 1394. The earlier portions of this record were taken largely from Matthew Paris. Also published in the Rolls Series, 1867-69. (4) A chronicle of St. Albans, compiled about 1393, the original manuscript of which is in the British Museum. This covers the years 1272 to 1393, and incorporates the previous chronicles of Matthew of Westminister and others. Up to the year 1369 its text agrees with the "Chronicon Angliae" (no. 2 above), but after that date it varies considerably, chiefly in the way of toning down the aspersions on the character of John of Gaunt. It is supposed that on the accession of Henry IV the monks suppressed the earlier chronicle, being afraid of the consequences of the attacks contained in it on the king's father, and that this work was written to take its place. (5) "Historia Anglicana", also called "Historia Brevis" by earlier writers. It covers the years 1272 to 1422. Some authorities are of opinion that only the portion extending from 1377 to 1392 was Walsingham's own work, basing their view on the fact that one manuscript of the history terminates at the latter year, and also because after that date, in the other manuscripts, the narrative is not so full and satisfactory as the earlier portions. Professor Gairdner controverts this theory, holding that the defects of the later portions are sufficiently explained by the author's removal to Wymondham in 1394. The style of the writer, he maintains, is the same throughout the entire work. Printed in the Rolls Series in 1863, ed. Riley. (6) "Ypodigma Neustriae", a compilation intended to provide Henry V with a summary of the history of his predecessors, the dukes of Normandy, and partly borrowed from the "Historia Normannorum" of William of Jumièges. Published in the Rolls Series in 1876, ed. Riley.
As to the quality of Walsingham's work, he was a collector of facts rather than an historian in the modern sense, painstaking and trustworthy, and to him we are indebted for the knowledge of many historical incidents not mentioned by other writers. He is, for instance, our chief authority for the reigns of Richard II, Henry IV, and Henry V, for the particulars of Wat Tyler's insurrection of 1381, and for much that is known about Wyclif and the Lollards.
PITS, De Rebus Anglicis (Paris, 1619); HARDY, Monumenta Historica Britannica; Gairdner, Early Chronicles of England (London, s.d.); LEADAM in Dict. Nat. Biog., s.v.
G. CYPRIAN ALSTON 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Thomas Walsingham
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Thomas Ward
Born at Danby Castle near Guisborough, Yorkshire, 13 April, 1652; d. at St-Germain, France, 1708. He was the son of a farmer and was educated as a Presbyterian at Pickering School. Henry Wharton asserted that he had been a Cambridge scholar but this is not certain. Having acted for a time as private tutor he was led by his theological studies to become a Catholic. He travelled in France and Italy, and for five or six years held a commission in the papal guard, seeing service against the Turks. On the accession of James II (1688) he returned to England and employed his learning in controversy. His most popular work, "England's Reformation", is a poem in four cantos in the metre of "Hundibras". It first appeared posthumously in 1710, and since then in several editions. His "Errata to the Protestant Bible", based on Gregory Martin's work on the same subject, has been frequently republished since its appearance in 1688, once with a preface by Lingard (1810). Bishop Milner wrote a pamphlet to defend it from one of the Protestant attacks which its republication early in the nineteenth century provoked. His other works were: "Speculum Ecclesiasticum" (London, 1686?); "Some Queries to the Protestants" (London, 1687); "Monomachia" (London, 1678), written about Archbishop Tenison, as also was "The Roman Catholic Soldier's Letter" (London, 1688). He also published in 1688 in two broadsheets an epitome of church history, under the title "The Tree of Life". "The Controversy of Ordination truly stated" (London, 1719) and "Controversy with Mr. Ritschel" (1819) were posthumous works. He left two unpublished MSS. on the Divine Office now in the British Museum, one on the pope's supremacy in the possession of Mr. Gillow, one of the history of England, and others.
Life of Thomas Ward, prefixed to the Controversy with Mr. Ritschel (Manchester, 1819); DODD, Church History, III (Brussels and Wolverhampton, 1742); Catholicon, IV, 195; COTTON, Rhemes and Douay (Oxford, 1855); COOPER, in Dict. Nat. Biog., s. v.; GILLOW, Bibl. Dict. Eng. Cath., s.v.
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Thomas Ward
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Thomas White
(Alias BLACKLOW, BLACLOE, ALBIUS, ANGLUS).
Born in Essex, 1593; died in London, 6 July, 1676. Through his mother, Mary Plowden who married Richard White of Hutton, Essex, he was grandson of the lawyer, Edmund Plowden. Educated at St. Omer, Valladolid, and Douai, he was ordained priest on 25 March, 1617; he studied at the Sorbonne, became bachelor of divinity, and returned to Douai to teach theology, which he did, with intervals, till 1630, when he became president of the English College, Lisbon. In 1633 he resigned and returned to England, where he devoted himself to the writing of about forty works, which caused a bitter theological controversy. Not only was he accused of employing new expressions and manners of speech not usual in Scholastic theology, but his views on purgatory, hell, and the infallibility of the pope, were unsound. Exception was also taken to his politico-religious views, especially his teaching in favour of passive obedience to any established government. Several of White's opinions were censured by the Inquisition in decrees dated 14 May, 1655, and 7 Sept., 1657, and many of his friends and former students publicity disclaimed his principles. Finally, he withdrew the censured opinions and submitted himself and his writings to the Holy See. He was chiefly opposed by George Leyburn, the president of Douai, and Robert Pugh, the latter of whom wrote a life of him, not known now to exist, also a work called "Blacklo's Cabal", in which he accuses him of opposition to the regulars and to episcopal authority, and disloyalty to the pope. White, however, counted amongst his friends some of the leading secular clergy, who defended the solidity of his fundamental doctrine and maintained his loyalty to the Church, while disclaiming the doctrines to which exception was taken and which he had retracted.
HOLDEN, Letter to a Friend upon Mr. Blacklow's submitting his writings to the See of Rome (Paris, 1657), INDEM, Epistola Brevis in qua de 22 propositionibus ex libris Thomae Angli ex Albiis excerptis. . .sententiam suam dicit (Paris, 1661); IDEM, A letter to Mr. Graunt concerning Mr. White's treatise "de medio animarum statu" (Paris, 1661); PUGH, Blacklo's Cabal (s. l., 1680); LEYBURN, Letter written by G. L. to Mr. And. Knigh[tley] and Mr. Tho. Med [calfe] (Douai, 1656); IDEM, An Epistle Delaratorie (Douai, 1657); IDEM, The summe of Dr. Leyburn's Answere to a Letter printed against him by Mr. Blackloe (Douai, 1657); LEYBURN (or WARNER), Vindiciae Censurae Duacenae (Douoai, 1661); Blackloanoe Haeresis Historia et Confuttio (Ghent, 1675); DODD, Church History, III (Brussels vere Wolverhampton 1737-42); PANZANI, Memoirs (Birmingham, 1793); PLOWDEN, Remarks on Panzani (Birmingham, 1793); KIRK, History of Lisbon College, ed. CROFT (London, 1902); GILLOW, Bibl. Dict. Eng. Cath., svv. White, Holden, Pugh; COOPER, in Dict. Nat. Biog., s. v.; Third Douay Diary, C. R. S., x (London, 1911), especially vol. II, 532 sqq. For Leyburne's catalogue of priests, in which he distinguishes by pungent comments all White's supporters.
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Father Thomas White
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Thomas William Allies
An English writer b. 12 February, 1813; d. 17 June, 1903. He was one in whom the poetical vein was tenderly blended with the philosopher's wisdom. His musings as a boy were uttered in poetry; conabar scribere et versus erat. From a very early age he loved books more than men, or rather he preferred to read of men rather than to deal with them. Circumstances, which fashion lives, but do not make them, played into his hands. For a long time he was an only child; at fourteen he went to Eton, and at sixteen was the first to win the Newcastle Scholarship. His lonely boyhood, his retired home at a country parsonage, and the lack of early companions tended to make him serious. He was born at Midsomer Norton, Somersetshire, England. His father, the Rev. Thomas Allies, was at that time curate of Henbury, in Worcestireshire, later Rector of Wormington, some twelve miles from Cheltenham. His mother, who died a week after his birth, was Frances Elizabeth Fripp, daughter of a Bristol merchant. The first act of father and mother after the birth was to thank God for their little son. The Rev. Thomas Allies married again, his second wife being Caroline Hillhouse, who took little "Tom" to her heart and loved him as one of her own children. He received his first lessons at the Bristol Grammar School and began there his early triumphs. Among his papers is recorded: "A Prize Essay, given by Sir John Cox Hippesley, Baronet, to Thomas William Allies, ages 12 years, and by him delivered before the Mayor and Corporation of Bristol, September 28th, 1825." In 1827, at his own request, he went to Eton, though in after years he used to regret his early advent at that famous school. He was possibly too young to cope with his contemporaries, but at no period of his life could his mind have been young. There is a certain maturity about even his youthful poetry. At Eton he was in the house of the Rev. Edward Coleridge, who always remained his devoted friend. From Eton he passed to Oxford, taking his M.A. degree in 1832. Wadham was his college. His classical mind learnt classical speech at Eton and Oxford, for no writing of English or of any other spoken tongue can be acquired without a deep study of the ancients. Mr. Allies's Latin prose has probably not been surpassed. He was not called upon to write Greek in the same way, but he feasted upon the Greek mind in its purest ideals. Pythagoras, he said, was the greatest of the Greek philosophers. Of modern languages he knew Italian in his youth as well as English; German, and French well, and he was thoroughly conversant with the literature of the three languages. He took Anglican orders in 1838, and began hisAnglican career as Examining Chaplain to the Bishop of London, Dr. Blomfield, a post exactly suited to his taste, bringing him in contact with many minds. In those days, however, it was premature to have Church principles. The outspoken expression of them on Allies's part led him to a country preferment, and so, indirectly, to the Catholic Church. In 1840 he married the beautiful Eliza Hall Newman, daughter of an Essex squire, who offered a complete contrast to himself. She had her father's tastes for horses and dogs, none for books. With the wife of his choice he retired to his Oxford parsonage, a capital living of L600 which Dr. Blomfield gave to him in fear of his Church principles. The real work of his life began in the quiet country. He bought the Fathers of the Church, both Greek and Latin, and began to study theology for himself, as he had not studied it on the University benches. The Fathers, especially St. Augustine, revealed to him the Catholic Church. Moreover, they revealed him to himself, and when he now set pen to paper it was to write prose. He thought to find Anglicanism in the Fathers, and his first book is the result of this delusion. It was entitled "The Church of England Cleared from the Charge of Schism", published in 1846, a second and enlarged edition appearing in 1848. It gives the key-note of his lifelong labour and the whole question between Anglican and Catholic in a nutshell. As he perceived early in the day, the choice of the Royal Supremacy or Peter's Primacy constitutes the kernel of the entire controversy.
In the endeavour to clear the Church of England from the charge of schism, he saw the faint glimmering of dawn leading to perfect day. In 1849 he published his "Journal in France", which went so far as to say that for the Church of England to be reunited with Rome would be an "incalculable blessing". Newman had left the Church of England in 1845, yet Allies plodded on without his "polar star". The publication of the "Journal" caused a storm to burst over his head. The Bishop of Oxford, Dr. Wilberforce, called him to account sharply for the logical expression of his church principles. He has told the story of the struggle in his "Life's Decision." He broke with his Anglican career on the day of his conversion, for on that day, 11 September, 1850, he most certainly "chose to be an abject in God's House rather than dwell in the tents of sinners." He renounced his living, his occupation, his prospects, and, with a wife and three sons, faced the world without friends or resources. His sole riches lay in himself. Over and above his faith, he had his mind, which he dedicated to the cause of Catholic truth as soon as he had resolved the problem of how to live. The Hierarchy was re-established in England in 1850, and at that time, and during many subsequent years, there was no Catholic position in England. A man of letters and of mind was lost in a body which scarcely knew how to read and write. Mr. Allies took pupils at first and tried to utilize his splendid scholarship. Then, in 1853, he was nominated Secretary to the Poor School Committee, a board composed of priests and laymen, instituted in 1847 by the Bishops of England to represent the interests of Catholic Primary Education. About the same time he was appointed Lecturer on History to the Catholic University of Ireland. These two events made his career as a Catholic. He distinguished himself greatly in the cuase of education, particularly by furthering the work of Training Colleges and the system of religious inspection of primary schools. He was instrumental in setting up the Training College for Women at Liverpool, which has done magnificent work. Greater, even, was the distinction he won by the work which the scheme for a Catholic University in Ireland led him to compose. The idea fell through, but the lectures lived, and live on in "The Formation of Christendom", of which Cardinal Vaughan said, "It is one of the noblest historical works I have ever read." The Poor School committee and "The Formation of Christendom" ran on parallel lines in his life, each representing a period of some thirty odd years. Beginning in 1853, his connection with the Poor School Committee ended in 1890, when he retired on his full pension of £400. The opus magnum similarly ran over a lifetime, from 1861 to 1895, when the closing volume on "The Monastic Life" appeared. The friends of his mind were numerous and largely represented by the Oxford Movement, of which he was the last survivor. In 1885 Pope Leo XII created him a Knight Commander of St. Gregory, and in 1893 conferred upon him the signal favour of the gold medal for merit. He expressed his gratitude to the Pope in a letter composed in Ciceronian Latin. "Liceat ergo mihi", he wrote, "pro summo vitae premio usque ad extremum halitum Verbum Tuum donumque gremio amplecti." His great achievements were the books he wrote, for they were an alms to God of his whole being as well as of his substance. He outlived all his contemporaries. A biography of his inner mind from the pen of Mary H. Allies is in course of preparation. The following is a complete list of his works both before and after his conversion:--
Sermons, 1 vol. (1844); The Church of England Cleared from the Charge of Schism (1846); Journal in France (1849); The See of St. Peter, the Rock of the Church, the Source of Jurisdiction and the Centre of Unity (1850); St. Peter, His Name and His Office (1852); The Formation of Christendom, 8 vols. (1861-95); showing the philosophy of history from the foundation of the Church up to Charlemagne. Some of these volumns have sub-titles, which it has been found well to retain. Thus, The Christian Faith and Society, (vol. II); The Christian Church and the Greek Philosophy (vol.III); Church and State (vol. IV); The Throne of the Fisherman (vol. V); The Holy See and the Wandering of the Nations (vol. VI); Peter's Rock and Mohammed's Flood (vol. VII); The Monastic Life (vol. VIII). Each volume is complete in itself. A Life's Decision, ALLIES'S Apologia pro Vita Sua, was published in 1880, and has taken a high place in English Catholic literature. Two volumes entitled Per Crucem ad Lucem appeared in 1879. They contained, besides the Treatises on St. Peter, nine important essays on the Royal Supremacy and cognate subjects. These volumes and The Journal in France are now out of print. The two volumes on St. Peter have been re-published by the Catholic Truth Society, the smaller one at the express desire of Pope Leo XIII, to whom the book is dedicated. A Life's Decision is in the second edition, which contains an important addition. Five volumes of the Formation have appeared in the popular edition; the three remaining volumes will follow at, it is hoped, no distant date.
MARY H. ALLIES 
Transcribed by Sherry R. Stuck
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Thomas William Croke
Archbishop of Cashel, Ireland, b. near Mallow, Co. Cork, 24 May, 1824; d. at Thurles, 22 July, 1902. His early studies were made at the Irish College, Paris, and his theological course was completed at Rome. Returning to Ireland he was made one of the professors at St. Patrick's College, Carlow, and then did mission work at Charleville in his native diocese from 1849 to 1858. They were the years of misery following the great famine, and the suffering of the people from their economic and political misfortunes intensified the national leanings that were a marked characteristic of his whole career and which made him to his fellow-countrymen the ideal of the patriot priest. He was a zealous follower of O'Connell in the Repeal Era, and when the prestige of The Liberator waned, sided with the Young Ireland party.
Appointed president of St. Coleman's College, Fermoy, in 1858, Dr. Croke administered this office satisfactorily for seven years, followed by five equally successful years as pastor of Doneraile, and was then appointed bishop of Auckland, Australia. He was consecrated in Rome by Cardinal Cullen and took part in the concluding sessions of the Vatican Council. Returning to Ireland for a brief visit, he went by way of the United States to take possession of his See of Auckland. During the succeeding four years his government of the diocese was marked by great spiritual and material progress. In 1874 Archbishop Leahy of Cashel died, and at the request of the Irish hierarchy Bishop Croke was appointed to fill the vacancy. His return to Ireland gave the greatest satisfaction to the people, who immediately hailed him as the unquestioned and safe ecclesiastical leader in national politics that Archbishop MacHale of Tuam had been for the previous generation. He at once resumed his former active interest in political affairs and became a strong supporter of the Home Rule movement under the leadership of Isaac Butt. In the more advanced agrarian projects of the Land League days he was side by side with Charles Stewart Parnell in popular leadership, and was the main restraining influence when the ultra-radical element, infuriated by the new coercion laws of British officialism, broke out with the "No Rent" and other revolutionary manifestos. He made several visits to Rome in defence of the popular cause and to oppose the attempts of British diplomacy to enlist the direct intervention of the influence of the Vatican against the Irish Nationalists, the justice of whose efforts he vigorously championed. After the fall of Parnell and the confusion and factional strife that followed he withdrew in a measure from active participation in politics, but never lost his enthusiasm for the cause of Irish national regeneration.
THOMAS F. MEEHAN 
Transcribed by Gerald M. Knight
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Thomas Wingham
Born in London, 5 January, 1846; died there, 24 March, 1893. He studied music at Wylde's London Academy, and later entered the Royal Academy of Music, where he had for his teacher in theory William Sterndale Bennett, and, in piano playing, Harold Thomas. In 1817 Wingham became himself professor of piano playing in the same institution. At about the same period he obtained the post of choirmaster at the Brompton Oratory. Wingham's sound musicianship and ability were soon proved by the artistic excellence for which the performances at the Oratory became known during his incumbency. He was the artistic pioneer who prepared the way for the musico-liturgical conditions which have since followed. Among his compositions are four symphonies, six overtures, several instrumental works in smaller form, two masses, and a "Te Deum", most of which, though frequently performed during the author's lifetime, have remained in manuscript.
JOSEPH OTTEN
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Thomas Wood
Priest and confessor, b. about 1499; d. in Wisbech Castle before 1588. After being prebendary of Canterbury (11th stall), rector of High Ongar, Essex, and rector of Harlington, Middlesex, in 1554, he was deprived of all three benefices in 1559. He had been vicar of Walthamstow, Essex, 1537-41, Vicar of South Weald, Essex, 1545-58, vicar of Bradwell-by-the-Sea, Essex, 1554- 55, rector of Dean, Hampshire, 1555-59, and had held the 10th stall in Westminster Abbey from 1554 till the Benedictines were restored in 1556. He had also been one of Queen Mary's chaplains, and at her death had been nominated to the Bishopric of St. Asaph's, at the same time that Bishop Goldwell of St. Asaph's had been nominated to the vacant See of Oxford.
It does not appear whence he obtained his degree of B.D. On account of his religion he was committed to the Marshalsea 13 May, 1560, and on 22 April, 1561, gave evidence that he had not said or heard Mass since midsummer, 1559. On 20 Nov., 1561, he was transferred to the Fleet. On 28 Nov., 1569, we find him in the Tower of London, threatened with the rack. He was still there in April, 1570. From the Tower he was removed to the Marshalsea again 14 Oct., 1571, and was still there in 1579, then aged 80, and in July, 1580. The Thomas Woods who was in Salford Fleet in 1582 is probably a different person.
MORRIS, Troubles of our Catholic Forefathers, 2nd series (London, 1875), 239; HARDY, Le Neve's Fasti (Oxford, 1854), I, 59; III, 357; GEE, Elizabethan Clergy (Oxford, 1898), passim; Catholic Record Soc. Publ. (London, privately printed, 1905),--I, 18, 42, 52, 57, 60; V, 23; NEWCOURT, Repertorium (London, 1710), passim; DASENT, Acts of Privy Council (London, 1890-1907), VIII, 388; STRYPE, Annals (Oxford, 1824), II, ii, 660; BRIDIGETT AND KNOX, Q. Elizabeth and the Catholic Hirearchy (London, 1889), 73; FOLEY, Records English Province S. J. (London, 1877--), II, 137; Record Office, State Papers, Domestic, Elizabeth, XVI, 59; LIX, 43; LXVII, 93; CXL, 40.
JOHN B. WAINEWRIGHT 
Transcribed by Thomas M. Barrett 
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Thomas Worthington[[@Headword:Thomas Worthington]]

Thomas Worthington, D.D.
Third President of Douai College, b. 1549 at Blainscough Hall, near Wigan, Lancashire; d. at Biddulph Hall, Staffordshire in 1627. A member of an ancient and wealthy family which gave many members to the Church, and which suffered greatly for staunchness to the Faith, he studied at Brasenose College, Oxford (1566-70), where he graduated in arts (17 Oct., 1570). In Feb., 1573, he went to Douai College to study theology. He visited in England (Nov., 1575), in order to induce his father, who was an occasional conformist, to remove into foreign parts. After his ordination (6 April, 1577), he remained teaching the Roman catechism at Douai till Sept., 1578, and proceeded B. D. at the University of Douai (Jan., 1579). After ten months in England, he returned to Reims, accompanied William afterwards Cardinal, Allen to Rome, and set out again for England, Jan., 1580. He laboured assiduously and successfully, being especially remembered for his zeal in instructing the ignorant poor. In Feb., 1584, when his four nephews, whom he was conveying to Reims, were seized at Great Sankey near Warrington, he managed to escape detection, and to elude the vigilance of his enemies until July, when he was betrayed by a young man whom he had befriended, and seized at his lodgings in Islington. The lord treasurer committed him to the Tower, where he was confined in the "pit" for over two months. In Jan., 1585, with twenty other priests, he was put aboard ship by the queen's warrant of perpetual banishment, and conveyed to Normandy. For the next two years he expounded Holy Scripture at Reims. Sir William Stanley turned traitor in Jan., 1587, and with his Irish regiment entered the Spanish service; on 27 April Worthington became their chaplain at Deventer. He was recalled to Reims on 27 Jan., 1589, to undertake the offices of vice-president and procurator, but resumed his post as chaplain to the regiment at Brussels in July, 1591. He was honoured with the doctorate of divinity in 1588 in the Jesuit college at the University of Trier.
On the death of Dr. Richard Barrett (30 May, 1599) Worthington was appointed President of Douai College (28 June), by the cardinal protector, chiefly through the influence of Father Persons, the nominee of the secular clergy being rejected. The task to which he was set was a difficult one, and he appears to have lacked strength of character to cope with it. Since the return of the college from Reims in 1593 its embarrassments had continually increased, and this condition reacted upon the discipline. Dr. Worthington himself had in 1596 addressed a memorial to the cardinal protector on the state of the Roman College, in which he calls attention to the decline of Douai, which he ascribes to the innovations of Dr. Barrett. His presidency accordingly began with a pontifical visitation of the college, as a result of which new constitutions were drawn up in Rome. It was enacted that not more than sixty persons be supported on the foundation, that no student be admitted unless fitted to begin rhetoric, and that all students be required to take oath to receive sacred orders in due season. The protector also agreed to Dr. Worthington's proposal that a Jesuit be appointed ordinary confessor to the students. This was greatly resented by secular clergy. Worthington had made a vow to follow Cardinal Allen's guidance, and, after Allen's death, he subjected himself to Father Persons by a like vow (29 Dec., 1596). The clergy saw the influence of the Jesuits in every action of the president, and feared a design to hand over the college to the Society. Confidence was further shaken by Worthington's dismissal of the existing professors, and their replacement by young men who explain their author instead of lecturing. Moreover, priests were hurried to the Mission without adequate preparation or training. The climax was reached after the death of Father Persons (April, 1610) when Worthington became reconciled to the archpriest, to whom he offered his resignation. This was declined, but a conference between three representatives of each met at Douai (May, 1612). It petitioned the protector to appoint two of its members to assist the president in reforming the college, but this was met by the protector's "nihil innovandum". This change of policy brought upon Worthington the hostility of the vice-president, Dr. Knatchbull (al. Norton), and of Dr. Singleton, the prefect of studies, and they sent reports derogatory to his conduct and administration to Rome. There followed another pontifical visitation (Oct.---Nov., 1612), which discovered a truly deplorable condition of affairs. Disunion among the superiors, studies disorganized, discipline relaxed, the buildings out of repair, the appointments deficient, and the finances crippled by a heavy debt. Complaints were raised by the students about the inefficiency of their professors, the influence of the Jesuit confessor, and the interference of the Society in the government of the college. As a result Worthington was summoned to Rome (May, 1613) by the cardinal protector, and Dr. Kellison, for whose assistance in reforming the college he had petitioned, was appointed to succeed him (11 Nov.). Worthington was granted an annual pension of 200 crowns, and appointed an Apostolic notary with a place on the Congregation of the Index. While in Rome he became a member of the Oratory. In 1616 he returned to the English Mission and worked in London and in Staffordshire. He was made titular Archdeacon of Nottinghamshire and Derbyshire. Six months before his death he obtained admission into the Society of Jesus, with permission to make his noviceship upon the mission.
Dr. Worthington was the author of: "The Rosarie of our Ladie, with other Godlie exercises" (Antwerp, 1600), a Latin translation of which was also published at Antwerp in 1613; "Annotations to the Old Testament" (Douai, 1609-10); "A Catalogue of Martyrs in Englande for the profession of the Catholique faith (1535-1608)" (Douai, 1608); "Catalogus martyrum in Anglia (1570-1612) cum narratione de origine seminariorum, et de missione sacerdotum in Anglia" (Douai, 1614); "Whyte dyed Black" (1615), against the Calvinist Francis White; "An Anker of Christian Doctrine" (Douai vere London, 1622).
The staunchness of Dr. Worthington's four nephews, who were captured at Great Sankey, 12 Feb., 1584 (Thomas aged 16, Robert aged 15, Richard aged 13, and John aged 11), is worthy of perpetual remembrance. Their conflict is recorded in Bridgewater's "Concertatio" (1594), translated in Foley, "Records S. J.", II. Blandishment, promises, threats, stripes, brutality, and cunning were in turn applied in order to obtain information from them of the whereabouts of their uncle, and the names and practices of their Catholic friends, and to induce them to be present at the heretical worship. After some months all effected their escape. Thomas was retaken with his uncle at Islington, and remained a prisoner in the Gatehouse for upwards of two and a half years. He afterwards went abroad, married a niece of Cardinal Allen, and died at Louvain in 1619. Robert reached Reims, 22 Sept., 1584, and was joined there by Richard and John on 13 Oct. What they had undergone resulted in the death of Robert, 18 Feb., 1586, and of Richard, 8 June, 1586. John became a Jesuit, was the first missioner of the Society who settled in Lancashire, and the founder of the extensive Lancashire district; he died on 25 Jan., 1652.
DODD, Church Hist. of England, II (Brussels, 1739), cf. also ed. TIERNEY, III, V (London, 1843); KIRK, Douay Diaries (London, 1878); BURTON, Douay Diaries in Cathlic Record Society (London, 1911); FOLEY, Records of the English Province S.J., I, II, VII (London, 1883-4); GILLOW, Biog. Dict. of Eng. Cath. (London), s.v.; WOOD, Athenae Oxonienses.
J.L. WHITFIELD 
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Thomas-Marie-Joseph Gousset
French cardinal and theologian; b. at Montigny-les-Charlieu, a village of Franche-Comté, in 1792; d. at Reims in 1866. The son of a vine-grower he at first laboured in the fields, and did not begin his studies till the age of seventeen. Ordained priest in 1817, he was a curate for several months, and was then charged with teaching moraI theology at the Grand Séminaire of Besançon. He retained this chair until 1830, acquiring the reputation of an expert professor and consummate casuist. It was then he re-edited with accompanying notes and dissertations the "Conférences d'Angers" (26 voIs., 1823), and the "Dictionnaire théologique" of Bergier (1826), of which he published another edition in 1843. From these years of his professorship date his clear exposition of the "Doctrine de l' Eglise sur le prêt à intérêt" (1825), "Le Code civil commenté dans ses rapports avec la théologie morale" (1827), and "Justification de la théologie du P. Liguori" (1829). Summoned to the post of vicar-general of Besançon by Cardinal de Rohan, he fulfilled the duties of post from 1830 to 1835. At this date he was named Bishop of Périgueux, and in the following year he presented to Villemain his "Observations sur la liberté d'enseignement", a protest against the monopoly of the university. In 1840 he was called to the Archdiocese of Reims, but his episcopal duties did not prevent him from completing important theological works. In 1844 appeared in French his "Théologie morale a l'usage des curés et des confesseurs", which ran quickly through several editions. His treatise on dogmatic theology (2 Vols. 1848) had no less success. The dignity of cardinal, for which he was fitted by his wide knowledge and the soundness of his doctrine and numerous works, was conferred on him in 1850. In virtue of the Constitution of 1852 he became senator of the empire, and in 1858 commander of the Legion of Honour. His last works were "Exposition des principes de droit canonique" (1859); "Du droit de l' Eglise touchant le possession des biens destinés au culte et la souverainté temporelle du Pape." (1862)
A. FOURNET 
Transcribed by Joseph P. Thomas
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Thomism
In a broad sense, Thomism is the name given to the system which follows the teaching of St. Thomas Aquinas in philosophical and theological questions. In a restricted sense the term is applied to a group of opinions held by a school called Thomistic, composed principally, but not exclusively, of members of the Order of St. Dominic, these same opinions being attacked by other philosophers or theologians, many of whom profess to be followers of St. Thomas.
· To Thomism in the first sense are opposed, e.g., the Scotists, who deny that satisfaction is a part of the proximate matter (materia proxima) of the Sacrament of Penance. Anti-Thomists, in this sense of the word, reject opinions admittedly taught by St. Thomas.
· To Thomism in the second sense are opposed, e.g. the Molinists, as well as all who defend the moral instrumental causality of the sacraments in producing grace against the system of physical instrumental causality, the latter being a doctrine of the Thomistic School.
Anti-Thomism in such cases does not necessarily imply opposition to St. Thomas: It means opposition to tenets of the Thomistic School. Cardinal Billot, for instance, would not admit that he opposed St. Thomas by rejecting the Thomistic theory on the causality of the sacraments. In the Thomistic School, also, we do not always find absolute unanimity. Baflez and Billuart do not always agree with Cajetan, though all belong to the Thomistic School. It does not come within the scope of this article to determine who have the best right to be considered the true exponents of St. Thomas.
The subject may be treated under the following headings:
I. Thomism in general, from the thirteenth century down to the nineteenth;
II. The Thomistic School;
III. Neo-Thomism and the revival of Scholasticism. IV. Eminent Thomists
I. THE DOCTRINE IN GENERAL
A. Early Opposition Overcome
Although St. Thomas (d. 1274) was highly esteemed by all classes, his opinions did not at once gain the ascendancy and influence which they acquired during the first half of the fourteenth century and which they have since maintained. Strange as it may appear, the first serious opposition came from Paris, of which he was such an ornament, and from some of his own monastic brethren. In the year 1277 Stephen Tempier, Bishop of Paris, censured certain philosophical propositions, embodying doctrines taught by St. Thomas, relating especially to the principle of individuation and to the possibility of creating several angels of the same species. In the same year Robert Kilwardby, a Dominican, Archbishop of Canterbury, in conjunction with some doctors of Oxford, condemned those same propositions and moreover attacked St. Thomas's doctrine of the unity of the substantial form in man. Kilwardby and his associates pretended to see in the condemned propositions something of Averroistic Aristoteleanism, whilst the secular doctors of Paris had not fully forgiven one who had triumphed over them in the controversy as to the rights of the mendicant friars. The storm excited by these condemnations was of short duration. Blessed Albertus Magnus, in his old age, hastened to Paris to defend his beloved disciple. The Dominican Order, assembled in general chapter at Milan in 1278 and at Paris in 1279, adopted severe measures against the members who had spoken injuriously of the venerable Brother Thomas. When William de la Mare, O.S.F., wrote a "Correptorium fratris Thom~", an English Dominican, Richard Clapwell (or Clapole), replied in a treatise "Contra corruptorium fratris Thomae". About the same time there appeared a work, which was afterwards printed at Venice (1516) under the title, "Correctorium corruptorii S. Thomae", attributed by some to AEgidius Romanus, by others to Clapwell, by others to Father John of Paris. St. Thomas was solemnly vindicated when the Council of Vienna (1311-12) defined, against Peter John Olivi, that the rational soul is the substantial form of the human body (on this definition see Zigliara, "De mente Conc. Vicnn.", Rome, 1878). The canonization of St. Thomas by John XXII, in 1323, was a death-blow to his detractors. In 1324 Stephen de Bourret, Bishop of Paris, revoked the censure pronounced by his predecessor, declaring that "that blessed confessor and excellent doctor, Thomas Aquinas, had never believed, taught, or written anything contrary to the Faith or good morals". It is doubtful whether Tempier and his associates acted in the name of the University of Paris, which had always been loyal to St. Thomas. When this university, in 1378, wrote a letter condemning the errors of John de Montesono, it was explicitly declared that the condemnation was not aimed at St. Thomas: "We have said a thousand times, and yet, it would seem, not often enough, that we by no means include the doctrine of St. Thomas in our condemnation." An account of these attacks and defences will be found in the following works: Echard, "Script. ord. prad.", I, 279 (Paris, 1719); De Rubeis, "Diss. crit.", Diss. xxv, xxvi, I, p. cclxviii; Leonine edit. Works of St. Thomas; Denifle, "Chart. univ. Paris" (Paris, 1890-91), I, 543, 558, 566; II, 6, 280; Duplessis d'Argentré, "Collectio judiciorum de novis erroribus" (3 vols., Paris, 1733-36), 1, 175 sqq.; Du Boulay, "Hist. univ. Par.", IV, 205, 436, 618, 622, 627; Jourdain, "La phil. de S. Thomas d'Aquin" (Paris, 1858), II, i; Douais, "Essai sur l'organization des études dans l'ordre des ff. prêcheurs" (Paris and Toulouse, 1884), 87 sqq.; Mortier, "Hist. des maîtres gén. de l'ordre des ff. prêch.", II, 115142, 571; "Acta cap. gen. ord. praed.", ed. Reichert (9 vols., Rome, 1893-1904, II; Turner, "Hist. of Phil." (Boston, 1903), xxxix.
B. Progress of Thomism
The general chapter of the Dominican Order, held at Carcassonne in 1342, declared that the doctrine of St. Thomas had been received as sound and solid throughout the world (Douais, op. cit., 106). His works were consulted from the time they became known, and by the middle of the fourteenth century his "Summa Theologica" had supplanted the "Libri quatuor sententiarum", of Peter Lombard as the text-book of theology in the Dominican schools. With the growth of the order and the widening of its influence Thomism spread throughout the world; St. Thomas became the great master in the universities and in the studia of the religious orders (see Encyc. "Aeterni Patris" of Leo XIII). The fifteenth and sixteenth centuries saw Thomism in a triumphal march which led to the crowning of St. Thomas as the Prince of Theologians, when his "Summa was laid beside the Sacred Scriptures at the Council of Trent, and St. Pius V, in 1567, proclaimed him a Doctor of the Universal Church. The publication of the "Piana" edition of his works, in 1570, and the multiplication of editions of the "Opera omnia" and of the "Summa" during the seventeenth century and part of the eighteenth show that Thomism flourished during that period. In fact it was during that period that some of the great commentators (for example, Suárez, Sylvius, and Billuart) adapted his works to the needs of the times.
C. Decline of Scholasticism and of Thomism
Gradually, however, during the seventeenth and eighteenth centuries, there came a decline in the study of the works of the great Scholastics. Scholars believed that there was need of a new system of studies, and, instead of building upon and around Scholasticism, they drifted away from it. The chief causes which brought about the change were Protestantism, Humanism, the study of nature, and the French Revolution. Positive theology was considered more necessary in discussions with the Protestants than Scholastic definitions and divisions. Elegance of dietion was sought by the Humanists in the Greek and Latin classics, rather than in the works of the Scholastics, many of whom were far from being masters of style. The discoveries of Copernicus (d. 1543), Kepler (d. 1631), Galileo (d. 1642), and Newton (d. 1727) were not favourably received by the Scholastics. The experimental sciences were in honour; the Scholastics including St. Thomas, were neglected (cf. Turner, op cit., 433). Finally, the French Revolution disorganized all ecclesiastical studies, dealing to Thomisn a blow from which it did not fully recover until th last quarter of the nineteenth century. At the tim when Billuart (d. 1757) published his "Summa Sancti Thoma hodiernis academiarum moribus accomodata" Thomism still held an important place in all theological discussion. The tremendous upheaval which disturbed Europe from 1798 to 1815 affected the Church as well as the State. The University of Louvain, which had been largely Thomistic, was compelled to close its doors, and other important institutions of learning were either closed or seriously hampered in their work. The Dominican Order, which naturally had supplied the most ardent Thomists, was crushed in France, Germany, Switzerland, and Belgium. The province of Holland was almost destroyed, whilst the provinces of Austria and Italy were left to struggle for their very existence. The University of Manila (1645) continued to teach the doctrines of St. Thomas and in due time gave to the world Cardinal Zephyrinus González, O.P., who contributed in no small degree to the revival of Thomism under Leo XIII.
D. Distinctive Doctrines of Thomism in General
(1) In Philosophy
· The angels and human souls are without matter, but every material composite being (compositum) has two parts, prime matter and substantial form. In a composite being which has substantial unity and is not merely an aggregate of distinct units, there can be but one substantial form. The substantial form of man is his soul (anima rationalis) to the exclusion of any other soul and of any other substantial form. The principle of individuation, for material composites, is matter with its dimensions: without this there can be no merely numerical multiplication: distinction in the form makes specific distinction: hence there cannot be two angels of the same species.
· The essences of things do not depend on the free will of God, but on His intellect, and ultimately on His essence, which is immutable. The natural law, being derived from the eternal law, depends on the mind of God, ultimately on the essence of God; hence it is intrinsically immutable. Some actions are forbidden by God because they are bad: they are not bad simply because He forbids them [see Zigliara, "Sum. phil." (3 vols., Paris, 1889), ccx, xi, II, M. 23, 24, 25].
· The will moves the intellect quoad exercitium, i.e. in its actual operation: the intellect moves the will quoad specificationem, i.e. by presenting objects to it: nil volitum nisi praecognitum. The beginning of all our acts is the apprehension and desire of good in general (bonum in communi). We desire happiness (bonum in communi) naturally and necessarily, not by a free deliberate act. Particular goods (bona particularia) we choose freely; and the will is a blind faculty, always following the last practical judgment of the intellect (Zigliara, 51).
· The senses and the intellect are passive, i.e. recipient, faculties; they do not create, but receive (i.e. perceive) their objects (St. Thomas, I, Q. lxxviii, a. 3; Q. lxxix, a. 2; Zigliara, 26, 27). If this principle is borne in mind there is no reason for Kant's "Critique of Pure Reason". On the other hand those faculties are not like wax, or the sensitive plate used by photog raphers, in the sense that they are inert and receive impressions unconsciously. The will controls the exercise of the faculties, and the process of acquiring knowledge is a vital process: the moving cause is always within the living agent.
· The Peripatetic axiom: "Nihil est in intellectu quod non prius in sensu" (Nothing is in the intellect that was not first in the senses), is admitted; but St. Thomas modifies it by saying: first, that, once the sense objects have been perceived, the intellect ascends to the knowledge of higher things, even of God; and, secondly, that the soul knows its own existence by itself (i.e. by its own act), although it knows its own nature only by refiection on its acts. Knowledge begins by sense perception, but the range of the intellect is far beyond that of the senses. In the soul as soon as it begins to act are found the first principles (prima principia) of all knowledge, not in the form of an objective illumination, but in the form of a subjective inclination to admit them on account of their evidence. As soon as they are proposed we see that they are true; there is no more reason for doubting them than there is for denying the existence of the sun when we see it shining (see Zigliara, op. cit., pp. 32-42).
· The direct and primary object of the intellect is the universal, which is prepared and presented to the passive intellect (intellectus possibilis) by the active intellect (intellectus agens) which illuminates the phantasmata, or mental images, received through the senses, and divests them of all individuating conditions. This is called abstracting the universal idea from the phantasmata, but the term must not be taken in a matrialistic sense. Abstraction is not a transferring of something from one place to another; the illumination causes all material and individuating conditions to disappear, then the universal alone shines out and is perceived by the vital action of the intellect (Q. lxxxiv, a. 4; Q. lxxxv, a. 1, ad lum, 3um, 4um). The process throughout is so vital, and so far elevated above material conditions and modes of action, that the nature of the acts and of the objects apprehended proves the soul to be immaterial and spiritual.
· The soul, by its very nature, is immortal. Not only is it true that God will not annihilate the soul, but from its very nature it will always continue to exist, there being in it no principle of disintegration (Zigliara, p. 9). Hence human reason can prove the incorruptibility (i.e. immortality) of the soul.
· The existence of God is not known by an innate idea, it cannot be proved by arguments a priori or a simultaneo; but it can be demonstrated by a posteriori arguments. Ontologism was never taught by St. Thomas or by Thomists (see Lepidi, "Exam. phil. theol. de ontologismo", Louvain, 1874, c. 19; Zigliara, Theses I, VIII).
· There are no human (i.e. deliberate) acts indifferent in individuo.
(2) In Theology
· Faith and science, i.e. knowledge by demonstration, cannot co-exist in the same subject with regard to the same object (Zigliara, O, 32, VII); and the same is true of knowledge and opinion.
· The metaphysical essence of God consists, according to some Thomists, in the intelligere actualissimum, i.e. fulness of pure intellection, according to others in the perfection of aseitas, i.e. in dependent existence (Zigliara, Th. VIII, IX).
· The happiness of heaven, formally and in the ultimate analysis, consists in the vision, not in the fruition, of God.
· The Divine attributes are distinguished from the Divine nature and from each other by a virtual distinction, i.e. by a distinctio rationis cum fundamento a parte rei. The distinctio actualis formalis of Scotus is rejected.
· In attempting to explain the mystery of the Trinity -- in as far as man can conceive it -- the relations must be considered perfectiones simpliciter simplices, i.e. excluding all imperfection. The Holy Ghost would not be distinct from the Son if He did not proceed from the Son as well as from the Father.
· The angels, being pure spirits, are not, properly speaking, in any place; they are said to be in the place, or in the places, where they exercise their activity (Summa, I, Q. lii, a. 1). Strictly speaking, there is no such thing as an angel passing from place to place; but if an angel wishes to exercise its activity first in Japan and afterwards in America, it can do so in two instants (of angelic time), and need not pass through the intervening space (Q. liii). St. Thomas does not discuss the question "How many angels can dance on the point of a needle?" He reminds us that we must not think of angels as if they were corporeal, and that, for an angel, it makes no difference whether the sphere of his activity be the point of a needle or a continent (Q. lii, a.2). Many angels cannot be said to be in the same place at the same time, for this would mean that whilst one angel is producing an effect others could be producing the same effect at the same time. There can be but one angel in the same place at the same time (Q. lii, a. 3). The knowledge of the angels comes through ideas (species) infused by God (QQ. lv, a.2, lvii, a.2, lviii, a.7). They do not naturally know future contingents, the secrets of souls, or the mysteries of grace (Q. lvii, aa. 3, 45). The angels choose either good or evil instantly, and with full knowledge; hence their judgment is naturally final and irrevocable (Q. lxiv, a. 2).
· Man was created in the state of sanctifying grace. Grace was not due to his nature, but God granted it to him from the beginning (I, Q. xcv, a. 1). So great was the per fection of man in the state of original justice, and so perfect the subjection of his lower faculties to the higher, that his first sin could not have been a venia] sin (I-II, Q. lxxxix, a. 3).
· It is more probable that the Incarnation would not have taken place had man not sinned (III, Q. i, a. 3). In Christ there were three kinds of knowledge: the scientia beata, i.e. the knowledge of things in the Divine Essence; thescientia infusa, i.e. the knowledge of things through infused ideas (species), and the scientia acquisita, i.e. acquired or experimental knowledge, which was nothing more than the actual experience of things which he already knew. On this last point St. Thomas, in the "Summa" (Q. ix, a. 4), explicitly retracts an opinion which he had once held (III Sent., d. 14, Q. iii, a. 3).
· All sacraments of the New Law, including confirmation and extreme unction, were instituted immediately by Christ. Circumcision was a sacrament of the Old Law and conferred grace which removed the stain of original sin. The children of Jews or of other unbelievers may not be baptized without the consent of their parents (III, Q. lxviii, a. 10; 11-Il, Q. x, a. 12; Denzinger-Bannwart, n. 1481). Contrition, confession, and satisfaction are the proximate matter (materia proxima) of the Sacrament of Penance. Thomists hold, against the Scotists, that when Transubstantiation takes place in the Mass the Body of Christ is not made present per modum adduclionis, i.e. is not brought to the altar, but they do not agree in selecting the term which should be used to express this action (cf. Billuart, "De Euchar.", Diss. i, a. 7). Cardinal Billot holds ("Dc cccl. sacr.", Rome, 1900, Th. XI, "Dc euchar.", p. 379) that the best, and the only possible, explanation is the one given by St. Thomas himself: Christ becomes present by transubstantiation, i.e. by the conversion of the substance of bread into the substance of His body (III, Q. lxxv, a. 4; Sent., d. XI, Q. i, a. 1, q. 1). After the consecration the accidents (accidentia) of the bread and wine are preserved by Almighty God without a subject (Q. lxxxvii, a. 1). It was on this question that the doctors of Paris sought enlightenment from St. Thomas (see Vaughan, "Life and Labours of St. Thomas", London, 1872, II, p. 544). The earlier Thomists, following St. Thomas (Suppl., Q. xxxvii, a. 2), taught that the sub-diaconate and the four minor orders were partial sacraments. Some recent Thomists -- e. g., Billot (op. cit., p. 282) and Tanquerey (De ordine, n. 16) -- defend this opinion as more probable and more in conformity with the definitions of the councils. The giving of the chalice with wine and of the paten with bread Thomists generally held to be an essential part of ordination to the priesthood. Some, however, taught that the imposition of hands was at least necessary. On the question of divorce under the Mosaic Law the disciples of St. Thomas, like the saint himself (Suppl., Q. lxvii, a. 3), wavered, some holding that a dispensation was granted, others teaching that divorce was merely tolerated in order to avoid greater evils.
THE THOMISTIC SCHOOL
The chief doctrines distinctive of this school, composed principally of Dominican writers, are the following:
A. In Philosophy
1. The unity of substantial form in composite beings, applied to man, requires that the soul be the substantial form of the man, so as to exclude even the forma corporeitatis, admitted by Henry of Ghent, Scotus, and others (cf. Zigliara, P. 13; Denzinger-Bannwart, in note to n. 1655).
2. In created beings there is a real distinction between the essentia (essence) and the existentia (existence); between the essentia and the subsistentia; between the real relation and its foundation; between the soul and its faculties; between the several faculties. There can be no medium between a distinctio realis and a distinctio rationis, or conceptual distinction; hence the distinctio formalis a parte rei of Scotus cannot be admitted. For Thomistic doctrines on free will, God's knowledge, etc., see below.
B. In Theology
1. In the beatific vision God's essence takes the place not only of the species impressa, but also of the species expressa.
2. All moral virtues, the acquired as well as the infused, in their perfect state, are interconneted.
3. According to Billuart (De pecc., diss. vii, a. 6), it has been a matter of controversy between Thomists whether the malice of a mortal sin is absolutely infinite.
4. In choosing a medium between Rigorism and Laxism, the Thomistic school has been Antiprobabilistic and generally has adopted Probabiliorism. Some defended Equiprobabilism, or Probabilism cum compensatione. Medina and St. Antoninus are claimed by the Probabilists.
5. Thomistic theologians generally, whilst they defended the infallibility of the Roman pontiff, denied that the pope had the power to dissolve a matrimonium ratum or to dispense from a solemn vow made to God. When it was urged that some popes had granted such favours, they cited other pontiffs who declared that they could not grant them (cf. Billuart, "De matrim.", Diss. v, a. 2), and said, with Dominic Soto, "Factum pontificium non facit articulum fidei" (The action of a pope does not constitute an article of faith, in 4 dist., 27, Q. i, a. 4). Thomists of to-day are of a different mind, owing to the practice of the Church.
6. The hypostatic union, without any additional grace, rendered Christ impeccable. The Word was hypostatically united to the blood of Christ and remained united to it, even during the interval between His death and resurrection(Denzinger-Bannwart, n. 718). During that same interval the Body of Christ had a transitory form, called forma cadaverica (Zigliara, P. 16, 17, IV).
7. The sacraments of the New Law cause grace not only as instrumental moral causes, but by a mode of causality which should be called instrumental and physical. In the attrition required in the Sacrament of Penance there should be at least a beginning of the love of God; sorrow for sin springing solely from the fear of hell will not suffice.
8. Many theologians of the Thomistic School, especially before the Council of Trent, opposed the doctrine of Mary's Immaculate Conception, claiming that in this they were following St. Thomas. This, however, has not been the opinion either of the entire school or of the Dominican Order as a body. Father Rouard de Card, in his book "L'ordre des freres precheurs et l'Immaculée Conception "(Brussels, 1864), called attention to the fact that ten thousand professors of the order defended Mary's great privilege. At the Council of Trent twenty-five Dominican bishops signed a petition for the definition of the dogma. Thousands of Dominicans, in taking degrees at the University of Paris, solemnly pledged themselves to defend the Immaculate Conception.
9. The Thomistic School is distinguished from other schools of theology chiefly by its doctrines on the difficult questions relating to God's action on the free will of man, God's foreknowledge, grace, and predestination. In the articles on these subjects will be found an exposition of the different theories advanced by the different schools in their effort to explain these mysteries, for such they are in reality. As to the value of these theories the following points should be borne in mind:
· No theory has as yet been proposed which avoids all difficulties and solves all doubts;
· on the main and most difficult of these questions some who are at times listed as Molinists -- notably Bellarmine, Suárez, Francis de Lugo, and, in our own days, Cardinal Billot ("De deo uno et trino", Rome, 1902, Th. XXXII) -- agree with the Thomists in defending predestination ante praevisa merita. Bossuet, after a long study of the question of physical premotion, adapted the Thomistic opinion ("Du libre arbitre", c. viii).
· Thomists do not claim to be able to explain, except by a general reference to God's omnipotence, how man remains free under the action of God, which they consider necessary in order to preserve and explain the universality of God's causality and the independent certainty of His foreknowledge. No man can explain, except by a reference to God's infinite power, how the world was created out of nothing, yet we do not on this account deny creation, for we know that it must be admitted. In like manner the main question put to Thomists in this controversy should be not "How will you explain man's liberty?" but "What are your reasons for claiming so much for God's action?" If the reasons assigned are insufficient, then one great difficulty is removed, but there remains to be solved the problem of God's foreknowledge of man's free acts. If they are valid, then we must accept them with their necessary consequences and humbly confess our inability fully to explain how wisdom "reacheth . . . from end to end mightily, and ordereth all things sweetly" (Wis., viii, 1).
· Most important of all, it must be clearly understood and remembered that the Thomistic system on predestination neither saves fewer nor sends to perdition more souls than any other system held by Catholic theologians. In regard to the number of the elect there is no unanimity on either side; this is not the question in dispute between the Molinists and the Thomists. The discussions, too often animated and needlessly sharp, turned on this point: How does it happen that, although God sincerely desires the salvation of all men, some are to be saved, and must thank God for whatever merits they may have amassed, whilst others will be lost, and will know that they themselves, and not God, are to be blamed? -- The facts in the case are admitted by all Catholic theologians. The Thomists, appealing to the authority of St. Augustine and St. Thomas, defend a system which follows the admitted facts to their logical conclusions. The elect are saved by the grace of God, which operates on their wills efficaciously and infallibly without detriment to their liberty; and since God sincerely desires the salvation of all men, He is prepared to grant that same grace to others, if they do not, by a free act, render themselves unworthy of it. The faculty of placing obstacles to Divine grace is the unhappy faculty of sinning; and the existence of moral evil in the world is a problem to be solved by all, not by the Thomists alone. The fundamental difficulties in this mysterious question are the existence of evil and the non-salvation of some, be they few or be they many, under the rule of an omnipotent, all-wise, and all-merciful God, and they miss the point of the controversy who suppose that these difficulties exist only for the Thomists. The truth is known to lie somewhere betweenCalvinism and Jansenism on the one hand, and Semipelagianism on the other. The efforts made by theologians and the various explanations offered by Augustinians, Thomists, Molinists, and Congruists show how difficult of solution are the questions involved. Perhaps we shall never know, in this world, how a just and merciful God provides in some special manner for the elect and yet sincerely loves all men. The celebrated Congregatio de Auxiliis (q.v.) did not forever put an end to the controversies, and the question is not yet settled.
III. NEO-THOMISM AND THE REVIVAL OF SCHOLASTICISM
When the world in the first part of the nineteenth century began to enjoy a period of peace and rest after the disturbances caused by the French Revolution and the Napoleonic Wars, closer attention was given to ecclesiastical studies and Scholasticism was revived. This movement eventually caused a revival of Thomism, because the great master and model proposed by Leo XIII in the encyclicai "Aeterni Patris" (4 Aug., 1879) was St. Thomas Aquinas. . . . The Thomistic doctrine had received strong support from the older universities. Among these the Encyclical "Aeterni Patris" mentions Paris, Salamanca, Alcalá Douai, Toulouse, Louvain, Padua, Bologna, Naples, and Coimbra as "the homes of human wisdom where Thomas reigned supreme, and the minds of all, teachers as well as taught, rested in wonderful harmony under the shield and authority of the Angelic Doctor". In the universities established by the Dominicans at Lima (1551) and Manila (1645) St. Thomas always held sway. The same is true of the Minerva school at Rome (1255), which ranked as a university from the year 1580, and is now the international Collegio Angelico. Coming down to our own times and the results of the Encyclical, which gave a new impetus to the study of St. Thomas's works, the most important centres of activity are Rome, Louvain, Fribourg (Switzerland), and Washington. At Louvain the chair of Thomistic philosophy, established in 1880, became, in 1889-90, the "Institut supérieur de philosophie" or "Ecole St. Thomas d'Aquin," where Professor Mercier, now Cardinal Archbishop of Mechlin, ably and wisely directed the new Thomistic movement (see De Wulf, "Scholasticism Old and New", tr. Coffey, New York, 1907, append., p. 261; "Irish Ecel. Record", Jan. 1906). The theological department of the University of Fribourg, Switzerland, established in 1889, has been entrusted to the Dominicans. By the publication of the "Revue thomiste" the professors of that university have contributed greatly to a new knowledge and appreciation of St. Thomas. The Constitution of the Catholic University of America at Washington enjoins special veneration for St. Thomas; the School of Sacred Sciences must follow his leadership ("Const. Cath. Univ. Amer.", Rome, 1889, pp. 38, 43). The University of Ottawa and Laval University are the centres of Thomism in Canada. The appreciation of St. Thomas in our days, in Europe and in America, is well set forth in Perrier's excellent "Revival of Scholastic Philosophy in the Nineteenth Century" (New York, 1909).
IV. EMINENT THOMISTS
After the middle of the fourteenth century the vast majority of philosophical and theological writers either wrote commentaries on the works of St. Thomas or based their teachings on his writings. It is impossible, therefore, to give here a complete list of the Thomists: only the more important names can be given. Unless otherwise noted, the authors belonged to the Order of St. Dominic. Those marked (*) were devoted to Thomism in general, but were not of the Thomistic School. A more complete list will be found in the works cited at the end of this article.
Thirteenth Century
Thomas de Cantimpré (1270); Hugh of St. Cher (1263); Vincent of Bauvais (1264); St. Raymond de Pennafort (1275); Peter of Tarentaise (Pope Innocent V -- 1276); Giles de Lassines (1278); Reginald de Piperno (1279); William de Moerbeka (1286); Raymond Marti (1286); Bernard de Trilia (1292); Bernard of Hotun, Bishop of Dublin (1298); Theodoric of Apoldia (1299); Thomas Sutton (1300).
Fourteenth Century
Peter of Auvergne (1301); Nicholas Boccasini, Benedict XI (1304); Godfrey of Fontaines (1304); Walter of Winterburn (1305); AEgidius Colonna (Aigidius Romanus), O.S.A (1243-1316); William of Paris (1314); Gerard of Bologna, Carmelite (1317); four biographers, viz Peter Calo (1310); William de Tocco (1324); Bartolommeo of Lucca (1327); Bernard Guidonis* (1331); Dante (1321); Natalis Hervieus (1323); Petrus de Palude (Paludanusi -- 1342); Thomas Bradwardin, Archbishop of Canterbury (1349); Robert Holkott (1349); John Tauler (1361); Bl. Henry Suso (1365); Thomas of Strasburg, O.S.A. (1357); Jacobus Passavante (1357); Nicholas Roselli (1362); Durandus of Aurillac (1382), sometimes called Durandulus, because he wrote against Durandus a S. Portiano*, who was first a Thomist, afterwards an independent writer, attacking many of St. Thomas's doctrines; John Bromyard (1390); Nicholas Eymeric (1399).
Fifteenth Century
Manuel Calecas (1410); St. Vincent Ferrer (1415); Bl. John Dominici (1419); John Gerson*, chancellor of the University of Paris (1429); Luis of Valladolid (1436); Raymond Sabunde (1437); John Nieder (1437); Capreolus (1444), called the "Prince of Thomists"; John de Montenegro (1445); Fra Angelico (1455); St. Antoninus (1459); Nicholas of Cusa*, of the Brothers of the Common Life (1464); John of Torquemada (de Turrecrematai, 1468); Bessarion, Basilian (1472); Alanus de Rupe (1475); John Faber (1477); Petrus Niger (1471); Peter of Bergamo (1482); Jerome Savonarola (1498).
Sixteenth Century
Felix Faber (1502); Vincent Bandelli (1506); John Tetzel (1519); Diego de Deza (1523); Sylvester Mazzolini (1523); Francesco Silvestro di Ferrara (1528); Thomas de Vio Cajetan (1534) (commentaries by these two are published in the Leonine edition of the works of St. Thomas); Conrad Koellin (1536); Chrysostom Javelli (1538); Santes Pagnino (1541); Francisco de Vitoria (1546); Franc. Romseus (1552); Ambrosius Catherinus* (Lancelot Politi, 1553); St. Ignatius of Loyola (1556) enjoined devotion to St. Thomas; Matthew Ory (1557); Dominic Soto (1560); Melehior Cano (1560); Ambrose Pelargus (1561); Peter Soto (1563); Sixtus of Siena (1569); John Faber (1570); St. Pius V(1572); Bartholomew Medina (1581); Vincent Justiniani (1582); Maldonatus* (Juan Maldonado, 1583); St. Charles Borromeo* (1584); Salmerón* (1585); Ven. Louis of Granada (1588); Bartholomew of Braga (1590); Toletus* (1596); Bl. Peter Canisius* (1597); Thomas Stapleton*, Doctor of Louvain (1598); Fonseca (1599); Molina* (1600).
Seventeenth Century
Valentia* (1603); Domingo Baflez (1604); Vásquez* (1604); Bart. Ledesma (1604); Sánchez* (1610); Baronius * (1607); Capponi a Porrecta (1614); Aur. Menochio * (1615); Petr. Ledesma (1616); Suárez* (1617); Du Perron, a converted Calvinist, cardinal (1618); Bellarmine* (1621); St. Francis de Sales* (1622); Hieronymus Medices (1622); Lessius* (1623); Becanus* (1624); Malvenda (1628); Thomas de Lemos (1629); Alvarez; Laymann* (1635); Joann. Wiggers*, doctor of Louvain (1639); Gravina (1643); John of St. Thomas (1644); Serra (1647); Ripalda*, S.J. (1648); Sylvius (Du Bois), doctor of Douai (1649); Petavius* (1652); Goar (1625); Steph. Menochio*, S.J. (1655); Franc. Pignatelli* (1656); De Lugo* (1660); Bollandus* (1665); Jammy (1665); Vallgornera (1665); Labbe* (1667); Pallavicini* (1667); Busenbaum* (1668); Nicolni* (1673); Contenson (1674); Jac. Pignatelli* (1675); Passerini* (1677); Gonet (1681); Bancel (1685); Thomassin* (1695); Goudin (1695); Sfrondati* (1696); Quetif (1698); Rocaberti (1699); Casanate (1700). To this period belong the Carmelite Salmanticenses, authors of the "Cursus theologicus" (1631-72).
Eighteenth Century
Guerinois (1703); Bossuet, Bishop of Meaux; Norisins, O.S.A. (1704); Diana (1705); Thyrsus González* (1705); Massoulié (1706); Du hamel* (1706); Wigandt (1708); Piny (1709); Lacroix* (1714); Carrieres* (1717); Natalis Alexander (1724); Echard (1724); Tourney*, doctor of the Sorbonne (1729); Livarius de Meyer* (1730); Benedict XIII* (1730); Graveson (1733); Th. du Jardin (1733); Hyacintha Serry (1738); Duplessis d'Argentré* (1740); Gotti (1742); Drouin* (1742); Antoine* (1743); Lallemant* (1748); Milante* (1749); Preingue (1752); Concina (1759); Billuart (1757); Benedict XIV* (1758); Cuiliati (1759); Orsi (1761); Charlevoix* (1761); Reuter* (1762); Baumgartner* (1764); Berti* (1766); Patuzzi (1769); De Rubeis (1775); Touron (1775); Thomas de Burgo (1776); Gener* (1781); Roselli (1783); St. Aiphonsus Liguori (1787); Mamachi (1792); Richard (1794).
Nineteenth Century
In this century there are few names to be recorded outside of those who were connected with the Thomistic revival either as the forerunners, the promoters, or the writers of the Neo-Scholastic period.
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Thompson River Indians[[@Headword:Thompson River Indians]]

Thompson River Indians
(THOMPSON INDIANS).
An important tribe of British Columbia of Salishan linguistic stock, also known as Knife Indians, occupying the country about the junction of Thompson and Fraser Rivers, Yale district, from about Yale up nearly to Lillooet on the Fraser, and as far as Ashcroft on the Thompson. They surrounded the cognate Lillooet, and Shuswap on the north; the Sechelt, Squamish, Cowichan, and Songish on the west and south-west; and the Okanagan on the south-east. They are now gathered upon a number of small reservations under jurisdiction of the Kamloops-Okanagan agency, of which the principal are Lytton (470), Lower Nicola (355), Cooks Ferry (183), Boothroyd (158), Spuzzum (157), Coldwater (107). Their original population may have been near to 4000 souls, but is now reduced (1910) by smallpox and other causes, consequent upon the advent of the whites, to 1782. The proper name of the tribe is Ntlakyapamuk or Nhlakapmuh, and they recognize five subtribes among themselves. In their primitive condition they subsisted chiefly by hunting and fishing, together with the gathering of wild roots and berries. In arts, organization, religious belief and ceremonial, and general custom they resembled in all essentials their neighbouring kindred, particularly the Lillooet, Shuswap, Sechelt, and Squamish (q. v.), with whose history also their own is closely interwoven. In 1808 Simon Fraser in descending the river which bears his name passed through their territory, and shortly afterward the Hudson's Bay Company established posts throughout the region. In 1845 the Jesuit missionary Father John Nobili visited the Thompson River, Okanagan, Shuswap, and other tribes of the Fraser River country, preaching and baptizing in temporary chapels built by the Indians.
About 1860 the noted missionary Oblate father (afterwards bishop), Paul Durieu, spent a short time with the tribe. In 1861 Rev. John B. Good, acting for the Episcopalians, established a regular mission work among them, continuing for nearly twenty years with the result that most of the tribe are now of that denomination. In 1862 in common with the other Fraser river tribes, they were terribly wasted by smallpox. In 1880 the distinguished Oblate missionary and philologist Father John M.R. Le Jeune, best known for his invention of a Salishan system of shorthand, began work among the Thompson River Indians extended after some years to the Okanagan and Shuswap. The entire tribe is nowChristian, about 1500 being Episcopalian, the rest Catholic, including all of the Coldwater band. Valuable ethnologic studies of the Thompson River tribe have been made by Teit and Hill-Tout. Important linguistic contributions are a grammatic sketch and vocabulary and several religious publications by Rev. Mr. Good of the Episcopalian (Anglican) mission, and a number of prayer, hymn, catechism, and primer compilations by Father Le Jeune, all in the Salishan shorthand characters of his own invention. The official report for the Coldwater band (Catholic) will answer for all: "They have a good class of buildings and are steadily improving them. They are industrious, steady and extremely law-abiding. They have made good progress in farming. They class among our most temperate and moral Indians."
TEIT, Thompson Indians of B.C. in Memoir Am. Mus. Nat. Hist. (New York, 1900); IDEM, Traditions of the Thompson River Indians in Memoir Am. Folklore Soc. (Boston, 1898); HILL-TOUT, Thompson River Indians in Rept. Ethnol. Survey Canada, Brit. Assoc. Adv. Science (London, 1889); Annual Rept. Dept. Ind. Affairs (Ottawa); BANCROFT, Hist. Brit. Columbia (San Francisco, 1887); MORICE, Catholic Church in Western Canada, (2 vols., Toronto, 1910); PILLING, Bibliography Salishan Languages , (Bureau Am. Ethnology, Washington, 1893).
JAMES MOONEY 
Transcribed by Calvin H. Marousch 
Dedicated to Noel W. Bragg

Thorney Abbey[[@Headword:Thorney Abbey]]

Thorney Abbey
(i.e. "the isle of thorns", anciently called ANCARIG).
Thorney Abbey, in Cambridgeshire, England, was for some three centuries the seat of Saxon hermits, or of anchorites living in community, before it was refounded in 972 for Benedictine monks by Ethelwold, Bishop of Winchester, with the aid of King Edgar. The founder brought thither the body of St. Botulph and of other Saxon saints, including, possibly, St. Benet Biscop; and the church, originally dedicated to Jesus Christ and His Blessed Mother, became known thereafter as St. Mary and St. Botulph's. The structure built by Ethelwold stood for a century, and was replaced after the Norman Conquest by a new church 290 feet long, which was finished in 1108. The long series of charters granted to Thorney in the twelfth and thirteenth centuries attests the prosperity of the abbey and the number of its benefactors. In Domesday Book its value is reckoned as equal to that of Peterborough; and William of Malmesbury describes it, in the reign of Henry II, as "an image of Paradise", and flourishing in all respects. Of the thirty-eight abbots whose names are recorded, the first was Godeman, and the last Robert Blyth, who was also Bishop of Down and Connor, in Ireland. Blyth and his community of nineteen monks surrendered the abbey to Henry VIII in 1539, receiving a pension in exchange. The buildings and most of the property were granted by Edward VI to John Earl of Bedford, whose family still owns them. The original Norman nave of five bays, with its perpendicular clerestory, remains, and is used as the parish church. The choir has disappeared, and the nave aisles were demolished in 1636, the material being used to fill up the nave arches. The west front, flanked by square turrets with octagonal terminations 100 feet high, and displaying an elaborate screen, with niches containing nine statues over the west window, is extremely picturesque.
DUGDALE, Monast. anglican., II (London, 1817), 593-613; TANNER, Notitia monastica: Cambridgeshire (Cambridge, 1787), xxvi; WILLIS, Hist. of Mitred Parliamentary Abbies, I (London, 1718), 187-191; WILLELM. MALMESB., De gestis pontificum, ed. HAMILTON (London, 1870), 326-329; GASQUET, The Greater Abbeys of England (London, 1908), 205-210.
D.O. HUNTER-BLAIR 
Transcribed by Herman F. Holbrook 
O all ye holy Monks and Hermits, pray for us.

Three Chapters[[@Headword:Three Chapters]]

Three Chapters
The Three chapters (trîa kephálaia) were propositions anathematizing: (1) the person and writings of Theodore of Mopsuestia; (2) certain writings of Theodoret of Cyrus; (3) the letter of Ibas to Maris.
At a very early stage of the controversy the incriminated writings themselves came to be spoken of as the "Three Chapters". In consequence those who refused to anathematize these writings were said to defend the Three Chapters; and, vice versa, those who anathematized them, to condemn the Three Chapters. Thus, that most important work, the "Defensio trium capitulorum" by Facundus, Bishop of Hermiane, was an attack on the anathematization of the writings of Theodore, etc. The history of the controversy may be divided into three periods: the first ending with the arrival of Vigilius at Constantinople; the second with his ratification of the Second Council of Constantinople in which the Three Chapters were condemned; the third with the final healing of the schisms in the West caused by the papal ratification of the aforesaid council. We shall treat very cursorily of the second and third periods, referring the reader for fuller details to the articles on the council, Pelagius I, Pelagius II, and Vigilius.
At the end of 543 or the beginning of 544 an edict was issued in the name of the Emperor Justinian in which the Three Chapters were anathematized. Justinian's purpose was to facilitate the return of the Monophysites to the Church. These heretics accused the Church of Nestorianism, and, when assured that Nestorius was regarded as a heretic, pointed to the writings of his teacher Theodore of Mopsuestia, which were quite as incorrect, and yet had never been condemned. They added that Theodoret, the friend and defender of Nestorius, had been restored to his see by the Council of Chalcedon, and that the epistle of Ibas had even been treated as harmless by the council. It was sincerely hoped by Justinian that when grounds of complaint against the council had been removed, the Monophysites might be induced to accept the decisions of the council and the letters of St. Leo, which they now insisted on misinterpreting in a Nestorian sense. As a temporal ruler he wished to heal religious divisions which threatened the security of the empire, and as a good amateur theologian he was probably rather pleased with himself at being able to lay his finger upon what seemed to him an important omission on the part of the Council of Chalcedon. But upright as he was, he was really being engineered by Origenists who were desirous of escaping his attention. (For Justinian's campaign against the Origenists see XI, 311.) Evagrius (Hist. eccl., IV, xxviii) tells us that Theodorus Ascidas, the leader of the Origenists, came to Justinian who was consulting about further measures against the Origenists, and raised the question of the Three Chapters to divert the attention of the emperor. According to Liberatus (Breviarium, c. 24) Ascidas wished to take his revenge on the memory of Theodore of Mopsuestia, who had written much against Origen; and finding the emperor engaged upon a treatise which was to convert a sect of Monophysites known as the Acephali, suggested a more expeditious plan. If the writings of Theodore and the epistle of Ibas were anathematized, the Council of Chalcedon being thus revised and expurgated (Synodus … retractata et expurgata) would no longer be a stumbling block to the Monophysites. The admissions, quoted by Facundus (Def., I, 2; IV, 4), made by Domitian, Bishop of Ancyra, to Vigilius, tell the same story of an Origenist intrigue.
The leading Eastern bishops were coerced, after a short resistance, into subscribing. Mennas, Patriarch of Constantinople, first protested that to sign was to condemn the Council of Chalcedon, and then yielded on the distinct understanding, as he told Stephen the Roman apocrisarius at Constantinople, that his subscription should be returned to him if the Apostolic See disapproved of it. Stephen and Dacius, Bishop of Milan, who was then at Constantinople, broke off communion with him. Mennas had next to coerce his suffragans. They also yielded, but lodged protests with Stephen to be transmitted to the pope, in which they declared that they acted under compulsion. Ephraim, Patriarch of Alexandria, resisted, then yielded and sent a message to Vigilius, who was in Sicily, affirming that he had signed under compulsion. Zoilus, Patriarch of Antioch, and Peter, Bishop of Jerusalem, made a like resistance and then yielded (Facundus, "Def.", IV, 4). Of the other bishops those who subscribed were rewarded, those who refused were deposed or had to "conceal themselves" (Liberatus, "Brev.", 24; Facundus, "Def.", II, 3 and "Cont. Moc.", in Gallandi, XI, 813). While the resistance of the Greek-speaking bishops collapsed, the Latin, even those like Dacius of Milan and Facundus, who were then at Constantinople, stood firm. Their general attitude is represented in two letters still extant. The first is from an African bishop named Pontianus, in which he entreats the emperor to withdraw the Three Chapters on the ground that their condemnation struck at Chalcedon. The other is that of the Carthaginian deacon, Ferrandus; his opinion as a most learned canonist was asked by the Roman deacons Pelagius (afterwards pope, at this time a strong defender of the Three Chapters) and Anatolius. He fastened on the epistle of Ibas–if this was received at Chalcedon, to anathematize it now was to condemn the council. An even stronger use of the benevolence of the council towards this epistle was made by Facundus at one of the conferences held by Vigilius before he issued his "Judicatum". He wished it to protect the memory of Theodore of Mopsuestia because Ibas had spoken of him in terms of commendation (Cont. Moc., loc. cit.). When in January, 547, Vigilius arrived at Constantinople while Italy, Africa, Sardinia, Sicily, and the countries of Illyricum and Hellas through which he journeyed were up in arms against the condemnation of the Three Chapters, it was clear that the Greek-speaking bishops as a whole were not prepared to withstand the emperor.
With regard to the merits of the controversy, theological errors and, in the case of Theodore, very serious ones, were to be found in the incriminated writings (Theodore was practically a Nestorian before Nestorius); the mistakes of Theodoret and Ibas were chiefly but not wholly due to a misunderstanding of St. Cyril's language. Yet these errors even when admitted did not make the question of their condemnation an easy one. There were no good precedents for thus dealing harshly with the memory of men who had died in the peace of the Church. St. Cyprian, as Facundus argued ("Cont. Moc.", in Gallandi, X, 815), had erred about the rebaptism of heretics, yet no one would dream ofanathematizing him. The condemnation was not demanded to crush a heresy, but to conciliate heretics who were implacable enemies of the Council of Chalcedon. Both Ibas and Theodoret had been deprived of their bishoprics by heretics, and had been restored by the Holy See and the Council of Chalcedon on anathematizing Nestorius. Yet the council had their writings before it, and, in the case of the epistle of Ibas, things were said which could easily be construed into an approval of it. All this made the condemnation look like an oblique blow at St. Leo and Chalcedon.
The matter was further complicated by the fact that the Latins, Vigilius among them, were for the most part ignorant of Greek and therefore unable to judge the incriminated writings for themselves. Pelagius II in his third epistle to Elias, probably drawn up by St. Gregory the Great, ascribes all the trouble to this ignorance. All they had to go upon was the general attitude of the Fathers of Chalcedon. These facts should be remembered in judging the conduct of Vigilius. He came to Constantinople in a very resolute frame of mind, and his first step was to excommunicate Mennas. But he must have felt the ground was being cut from under his feet when he was supplied with translations of some of the worst passages in the writings of Theodore. In 548 he issued his "Judicatum" in which the Three Chapters were condemned, and then temporarily withdrew it when the storm it raised showed how ill-prepared the Latins were for it. Next he and Justinian agreed to a general council in which Vigilius pledged himself to bring about the condemnation of the Three Chapters, it being understood that the emperor should take no further steps till the council should be arranged. The emperor broke his pledge by issuing a fresh edict condemning the Chapters. Vigilius had twice to take sanctuary, first in the Basilica of St. Peter, and then in the Church of St. Euphemia at Chalcedon, from which he issued an Encyclical to the whole Church describing the treatment he had received. Then an agreement was patched up and Vigilius agreed to a general council but soon withdrew his assent. Nevertheless, the council was held, and, after refusing to accept the "Constitutum" of Vigilius (see VIGILIUS, POPE), it then condemned the Three Chapters. Finally Viginius succumbed, confirmed the council, and was set free. But he died before reaching Italy, leaving his successor Pelagius the task of dealing with the schisms in the West. The most enduring of these were those of Aquileia and Milan. The latter came to an end when Fronto, the schismatical bishop, died about 581.
     ORIGINAL SOURCES.–The writings of FACUNDUS in P. L., LXVII, 527-878, GALLANDI, XI, 661-821; FULGENTIUS FEBRANDUS, Epist. VI in P. L., LXVII, GALLANDI, XI; LIBERATUS, Breviarium in P. L., LXVIII, MANSI, IX (Florence, 1759), 659-700), GALLANDI, XII; PONTIANUS, Epist. in P. L., LXVI, 985; HARDOUIN, Concilia, III. The Chronicon of VICTOR TUNUNENSIS is contained in P. L., LXVIII, 957 sqq., and GALLANDI, XII; this is especially valuable for the history of the suppression of the schism in Africa. For the schism in Italy the most important documents are certain epistles of Pelagius I, Pelagius II, and St. Gregory the Great. For editions see PELAGIUS I, POPE; PELAGIUS II, POPE, GREGORY I (THE GREAT), SAINT, POPE.
     GENERAL LITERATURE.–DUCHESNE, Vigile et Pélage in Rev. des quest. hist. (October, 1884); HEFELE, Hist. of the Church Councils, tr. CLARK, IV (Edinburgh, 1895), 229 sqq., where also abundant references to older literature of the subject will be found; CHAPMAN, The first Eight General Councils (London), 48-59; DUDDEN,Gregory the Great; MANN, Lives of the Popes in the early Middle Ages, I, pt. i (London, 1902); HODGKINS, Italy and her Invaders, IV, V, VI; GRISAR, Hist. of Rome and the Popes in the Middle Ages, I (London, 1911).
F.J. BACCHUS 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio
Fidelis servus et prudens, quem constituit Dominus super familiam suam

Three Rivers (Quebec)[[@Headword:Three Rivers (Quebec)]]

Three Rivers
DIOCESE OF THREE RIVERS (TRIFLUVIANENSIS)
Formed from the Archdiocese of Quebec, to which it is now suffragan, founded on 8 June, 1852. The diocese at first comprised on the northern shore of the St. Lawrence, the Counties of Champlain and of St. Maurice — the County of Maskinongé being at that time a part of the County of St. Maurice; on the southern bank, the Counties of Yamaska, Nicolet, Drummond, and twenty-four townships in the County of Sherbrooke. Later on, this territory was divided, especially for the erection of the diocese of Sherbrooke and of the Vicariate-Apostolic of Pontiac. Lastly, in July 1885, all the parishes of the southern shore were erected into the Diocese of Nicolet. It now comprises forty-three parishes and eight missions. The Catholic population is 84,000; non-Catholic 800, of whom 600 are Protestants.
The first bishop, Mgr. Thomas Cooke, died in 1870 and was succeeded by Mgr. Louis-Francois Lafleche, administrator of the diocese from 1869-1898, year of his death. Mgr. F.-X. Cloutier is the present and third Bishop of Three Rivers; born at Ste-Genevieve de Batiscan, Champlain, Quebec, 2 November, 1848, he was ordained priest, 22 September, 1872, appointed Bishop of Three Rivers, 8 May, 1899, and consecrated on 25 July following by Mgr. L.-N. Begin, Archbishop of Quebec. The diocese contains 100 secular priests; 1 convent of Franciscan Fathers; 1 house of Oblate Fathers; 10 schools of brothers; commercial colleges, academies, etc., 4 under the direction of theBrothers of the Christian Schools, 3 under the direction of the Brothers of Christian Instruction, 2 under the direction of the Brothers of St. Gabriel, 1 under the direction of the Brothers of the Sacred Heart. There is also a juniorate in charge of the Brothers of Christian Instruction.
The institutes of women are: Ursulines, 7 convents; Sisters of the Congregation of Notre-Dame, 2 convents; Sisters of the Assumption, 4 convents; Sisters of the Good Shepherd, 1 convent; Gray Nuns of the Cross, 1 convent; Daughters of Jesus, 2 convents, 1 kindergarten for boys and 13 schools for girls and boys; the Sisters of Charity of Providence, with 4 orphanages, 2 boarding-schools for girls, 4 asylums, and 1 hospital; Dominican Sisters of the Holy Rosary, 1 orphanage, they also have charge of 2 religious institutions; Sisters Adorers of the Precious Blood, 1 monastery.
The churches, mostly all of them remodeled, are remarkable in structure and in size. The cathedral, erected in 1854, and restored in 1904, is a magnificent monument of Gothic architecture. The schools in each parish are numerous and well conducted. the Seminary of Three Rivers, founded in 1860, has a yearly attendance of 300 students. Religious and benevolent societies are numerous and flourishing. The diocese has also literary circles, Young Men's Associations, savings' banks, parochial libraries, and temperance societies.
N. MARCHAND 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of the Diocese of Three Rivers

Throne[[@Headword:Throne]]

Throne
(Latin thronus, cathedra, sedes episcopalis), the seat the bishop uses when not engaged at the altar. If the altar stands near the entrance to the choir, then, according to the "Caeremoniale episcoporum", the throne is to be place at the apex of the apse in the centre of the stalls of the canons that join it to the right and left. If, however, the altar is placed close to the wall of the apse, or is only a short distance from this wall, the throne must be placed on the Gospel side of the choir. According to the "Caeremoniale episcoporum" the throne is to be made in modum cathedrae et throni immobilis (in the fashion of an immovable chair or throne) such as is still to be seen in many old churches. Consequently an ordinary chair, used temporarily or only for the moment, does not suffice as the throne of a bishop, Further directions are forma praealta et sublimis, that is, the chair must have a high back and arms, and be raised above the floor so that three steps lead up to it. The steps are to be covered by a carpet, the throne itself is to have spread over it a silk cover of the same colour as the bishop's vestments, but not of cloth of gold, unless the bishop should be a cardinal. The throne can be surmounted by a baldachino only when there is a baldachino above the altar, or when the altar has a ciborium altar over it. When in another diocese, a bishop can only use the throne by virtue of a letter of dispensation from the diocesan bishop. Should a cardinal be present, the bishop must yield the throne to the cardinal and use a faldistorium placed on the Gospel side of the altar, that is, a four-legged faldstool with arms. Auxiliary bishops must always use a faldistorium. Abbots have the right to a throne in their own churches, but this throne can only have two steps leading to it, and cannot have a baldachino over it.
Time has made no essential changes in the episcopal cathedra. At different periods, especially in the twelfth and thirteenth centuries, the throne had the form of a faldistorium, but as a rule it always showed the ancient characteristic type of a seat, secured to the spot where it stood, with arms and a back of some height. The modifications that it underwent in the course of time resulted solely from the changes in the style of the art, and were therefore merely conventional. The episcopal throne in the pre-Carolingian period has been already treated in the article CATHEDRA. Other examples of the same era are the throne at Naples in the Church of St. Januarius, and the one in the Church of Santa Maria della Sanità; at Rome in San Pietro in Vincoli, San Gregorio in Celio, San Alessandro, in the Via Nomentana; at Ravenna, in San Apollinare Nuovo, besides other thrones that are in part ancient stools, especially stools for the bath. Thrones belonging to the Middle Ages and the twelfth century are to be found at Canossa, Bari, in the grotto church of Monte Gargano, in St. Emmeram at Ratisbon, in Santa Maria in Cosmedin and in San Clemente at Rome. Excellent examples of thirteenth-century thrones are those in the Churches of San Cesario, Ss. Nereo ed Achilleo, and San Lorenzo fuori le mura, at Rome. There are surprisingly few thrones of the late medieval period still in existence. Episcopal thrones that are or were surmounted by a structure similar to a baldachino are those at Torcello, Grado, and Augsburg. That as early as the eighth or ninth century the throne did not always stand at the apex of the apse, but was also placed to the right of the altar, is evident from the Roman "Ordines" of that era. However, what may have been less usual at that period became from the twelfth century customary, because it became usual to place the altar near the wall of the apse, and also to place a reredos upon the table, at least on feast days.
Illustration: Episcopal throne, Church of SS. Nereo ed Achilleo, Rome. A homily of St. Gregory the Great is inscribed in the niche which forms the back of the seat.
JOSEPH BRAUN 
Transcribed by Michael C. Tinkler

Thuburbo Minus[[@Headword:Thuburbo Minus]]

Thuburbo Minus
A titular see in Africa Proconsularis, suffragan of Carthage. Thuburbo Minus is mentioned in the "Itenerar. Antonin.", 44, and the "Tabula Peutinger." It is to-day Tebourba, a city of 2500 inhabitants, on the left bank of the Medjerda (ancient Bagradas), 21 miles by railway west of Tunis. Situated on a hill, the city proper occupies only a part of the ancient site. It was rebuilt in the fifteenth century by the Andalusian Moors. The Roman amphitheatre was still standing at the end of the seventeenth century, when it was destroyed in order to build a bridge. It was at Thuburbo Minus that the illustrious martyrs St. Perpetua and St. Felicitas with their companions were arrested. The two bishops of this city of whom we know anything are: Victor, present at the Conference of Carthage (411), where he had as his competitor the Donatist Maximinus; and Germanus, who signed (646) the letter of the bishops of the proconsultate to the Patriarch Paul of Constantinople against the Monothelites. Thuburbo Majus, another bishopric of Africa Proconsularis, was a Roman colony the full name of which was Julia Aurelia Commoda Thuburbo Majus. Its many ruins may be seen at Henshir Kasbat, on the banks of the Oued Melian about 34 miles south of Tebourba. It is the country of St. Servus (7 December, Roman Martyrology), who suffered for the Faith under Genseric and Huneric. Four of its bishops are known: Sedatus, present at the Council of Carthage, 256; Faustus, at the Council of Arles, 314; Cyprianus, at the Conference of Carthage, 411, with his competitor, the Donatist, Rufinus; Benenatus, exiled by Huneric, 484. It is impossible to decide to which of these two cities belongs the great number of martyrs, known especially by the "Martryologium Hieronymianum=94 as having suffered at Thuburbo.
TOULOTTE, Geographie de l=92Afrique chretienne. Proconsulaire (Paris, 1892), 276, 278.
S. PÉTRIDÈS 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Thugga[[@Headword:Thugga]]

Thugga
Titular see of Numidia, perhaps the Numidian fortress of Tocai mentioned about 305 B.C. by Diodorus S iculus (XX, v, 4). King Masinissa probably captured Thugga from Carthage in the second century B.C. A pagus under Claudius I, Thugga was dependent on the Roman colony of Carthage. Under Marcus Aurelius it included a pagus and a civitas; Septimius Severus erected it into the municipium, Septimianum Aurelium liberum Thugga, which became a colony in 261 under Gallian. Justinian built a fortress there which is still partly preserved (Procopius, "De ædificiis", VI, 5). The existence of a pagus and a civitas explains why there were two bishops, Saturninus an Honoratus, who assisted at the Council of Carthage in 256. A Donatist bishop, Paschasius, went to the Council of Carthage in 411. Thugga is now Dougga, a village of Tunis, famous for Its ruins, among which are the temple of the Capitol Built under Marcus Aurelius, a theatre, three triumphal arches, Roman necropoli, and a Punic Mausoleum.
TOULOTTE, GÈog, de l'Afrique chreÈtienne, Proconsulaire, 285-88; IDEM, ByzacÈne et Tripolitaine, 208; SALADIN in Nouvelles archives des missions scientifiques, II 448-529; CARTON, Dougga (Tunis, 1911).
S. VAILHÉ 
Transcribed by the Priory of St. Thomas Becket of the Sovereign Order of Saint John of Jerusalem 
In honor of our Prior, Chev. Michael Mosco, O.S.J.
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Thundering Legion
(Legio fulminata, or fulminea, not fulminatrix).
The story of the Thundering Legion is in substance as follows: When the Emperor Marcus Aurelius led an expedition against the Quadi in 174, his army, exhausted by thirst, was on the point of falling an easy prey to the enemy. It was then that the soldiers of the Twelfth Legion, which was composed of Christians, prayed to their God for help. Forthwith a heavy thunderstorm arose, bringing the desired relief to the Romans, but terrifying and dispersing the barbarians. Hereupon the emperor issued a decree forbidding the persecution of the Christians and to the Twelfth Legion he gave the surname of fulminata, or fulminea, that is, "thundering."
The earliest reference to this occurrence from a Christian source was made by Tertullian ("Apologeticum," v, and "Ad Scapulam," iv). He is quoted by Eusebius (Hist. eccl., V, v), who also cites Apollinaris of Hierapolis, a contemporary of Aurelius, as an authority for the alleged miracle. Later Christian authorities are Orosius (Hist. adv. paganos, VII, xv), Gregory of Nyssa (Oratio II in XL martyres), Jerome (Eusebii Chron., and. 174), and Xiphilinus (Dionis Nicaei rer. Rom. epitome, LXXI, ix, x). Pagan writers also testify to the miraculous thunderstorm, but they ascribe it either to the prayers of the emperor (Julius Capitolinus, "Vita Marci Antonini philosophi" xxiv; Themistius, "Oratio XV," ed. Harduin, 191; Claudianus, "In VI consulatum Honorii," carmen 28; "Oracula Sibyllina," ed. Alexandre, XII, 194-200) or to the incantations of the Egyptian magician Arnuphis who accompanied the Roman army (Dion Cassius, "Hist. rom.," LXXI, viii-x; Suidas, s.v. Ioulianos). On a coin, struck by the emperor (Eckhel, "Doctrina nummorum vet.," III, 64), and on the Antonine Column in Rome, the "miracle of the thunderstorm" is represented as wrought by Jupiter.
The mass of historical evidence, as seen above, leaves no room for doubting the occurrence of the thunderstorm, but there has been a long controversy concerning various circumstances which early Christian writers mention as connected with it. The researches of Moyle, Mosheim, and especially the more recent ones of Lightfoot, Harnack, and others (see bibliography) have led to the following almost universally accepted results: A detachment of the Twelfth Legion, which was regularly stationed at Melitene in Armenia and comprised many Christians, took part in the expedition against the Quadi, and it is probable, though not certain, that the "miraculous thunderstorm" was an answer to their prayers. The name fulminatrix was not given to the legion on this occasion, but there existed since the time of Augustus (Dion Cassius, LV, xxiii) a legio fulminata or fulminea, probably called thus from the representation of lightning on their armour. The letter (generally appended to the "Apology" of Justin), which Marcus Aurelius is said to have written to the Senate, concerning the miraculous thunderstorm, and in which he is said to have forbidden the further persecution of the Christians, is either a forgery or it was interpolated to suit the Christians. It is an established fact that the persecution of Christians became even more cruel shortly after this incident.
MICHAEL OTT 
Transcribed by Mark Dittman
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Thuringia
The name Thuringia is given to a large part of Central Germany, bonded on the west by the Werra River, on the east by the Saale, on the north by the Harz Mountains, and on the south by the Thuringian Forest. The extent of territory is not exactly defined. Besides the Thuringian states, which include the Grand Duchy of Saxe-Weimar-Eisenach, the Duchies of Saxe-Coburg and Gotha, Saxe-Altenburg, and Saxe-Meiningen, Thuringia comprises some parts of Prussian territory, as the cities of Erfurt, Merseburg, Naumburg, etc.; the two principalities of Schwarzburg and the two principalities of Reuss extend beyond the natural limits of Thuringia, especially in the south and east. The early inhabitants of Thuringia were a German tribe called Hermunduri; about A.D. 420 they became known as Thuringians. The powerful kingdom of the Thuringians, which at the beginning of the sixth century extended to the Danube, was overthrown in 531 by the Franks. Christianity had been introduced in various places through the intermarriage of the royal families of the Thuringians and the Visigoths. The Gospel was preached in Southern Thuringia by the Apostles of the Franks, Kilian and his two companions Coloman and Totnan, and in Northern Thuringia by Willibrord, the Apostle of the Frisians; but these missionaries had little success. The real Apostle of Thuringia is St. Boniface. From the monasteries of Fulda and Hersfeld in Hesse, Christianity spread throughout this region. In 742 St. Boniface established Erfurt as the See of Thuringia, making it an important centre of civilization. After the death of the first Bishop of Erfurt, St. Adelar, the diocese was suppressed and Thuringia was united with the Archdiocese of Mainz. The episcopal assistants of the Archbishop of Mainz, who since the fourteenth century had been auxiliary bishops, resided at Erfurt and in the course of time became almost entirely independent of Mainz. The extreme southern part of Thuringia always belonged to the diocese of Wurzburg, the extreme northern to the Diocese of Halberstadt, and the central or main part to Erfurt-Mainz; in the tenth century Eastern Thuringia was divided between the newly-found Dioceses of Merseburg and Zeitz-Naumburg.
The first monastery established by St. Boniface in Thuringia proper was Ohrdruf, now a city of the Duchy of Saxe-Gotha. Contrary to canon law, no church tithes were paid by the inhabitants of Thuringia up to the time of the Reformation, and they obstinately maintained this right, that had become theirs by custom, against the Archbishop of Mainz. The tribal characteristics of the Thuringians gradually disappeared. The southern Thuringians were absorbed by the Franks, the northern Thuringians adopted the character and racial peculiarities of the Saxons, whose territory closely adjoined theirs. In 804 Charlemagne established the Thuringian mark as a defence against the advance of the Slavs. In the tenth century the country was seized by the Duke of Saxony, and during the reign of Emperor Otto I it came under the suzerainty of the Margraves of Meissen. The Saxon dynasty founded the monasteries of Nordhausen, Memleben, and Wahlbeck. In the eleventh century a family of counts from Franconia arose to great importance in Thuringia. The ancestor of this family was Louis the Bearded (d. 1056). His son Louis the Springer built the Castle of Wartburg near Eisenach. In 1089 he founded the Benedictine Abbey of Reinhardsbrunn near Friedrichroda, which was the burial place of the Thuringian landgraves until 1440. This monastery, which has become known through a series of much controverted historical works called the "Reinhardsbrunner Annalen", was badly damaged in the Peasants War of 1525 and was turned into a hunting castle in 1543; it now belongs to the Duke of Saxe-Coburg and Gotha. Other important Benedictine abbeys founded by the landgraves during the eleventh century were the Abbeys at Heiligenstadt and Saalfeld, and during the twelfth century those at Paulinzella, Gosek, and Bosau. The Cistercian Abbeys of Volkenroda, Pforta, and Georgenthal were of great value in civilizing the country, especially Eastern Thuringia.
In 1130 the Emperor Lothair appointed Louis I (d. 1140), son of Louis the Springer (d. 1123), Landgrave of Thuringia. Landgrave Louis IV of Thuringia (1217-27) married St. Elizabeth of Hungary; he was succeeded by his brother Henry (d. 1247), with whom the first dynasty of Thuringian landgraves became extinct. The war of succession which now broke out raged until 1263, when the branch of the Wettin family that ruled Saxe-Meissen assumed control of Thuringia. In 1440 a quarrel arose as to the possession of the country, and by the family compact made at Leipzig in 1485 Thuringia was assigned to the Ernestine branch of the house of Wettin. Thuringia now formed a constituent part of the Electorate of Saxony, where the great schism of the sixteenth century had its beginnings. As early as 1520 the Catholic Faith was abolished, priests that remained loyal were driven away and churches and monasteries were largely destroyed, especially during the Peasants War of 1525. The Anabaptists found many adherents in Thuringia, particularly at Mulhausen where the founder of the sect, Thomas Munzer, laboured for it. Within the borders of Thuringia the Catholic Faith was maintained only in the district called Eichsfeld, which was ruled by the Archbishop of Mainz, and to a small degree in the city and vicinity of Erfurt, a result also due to the energetic measures of this archbishop. By the Capitulation of Wittenberg of 1547 that closed the Smalkaldic War, John Frederick the Magnanimus lost both the electoral dignity and the country of Saxe-Wittenberg, retaining only Thuringia, which was partitioned by his sons into numerous duchies (see SAXE-ALTENBURG; SAXE-COBURG AND GOTHA; SAXE-MEININGEN; SAXE WEIMAR-EISENACH). While Thuringia still remained a landgravate, there were a number of independent counts and nobles in the country whose possessions were finally absorbed either by the Saxon-Thuringian duchies or by Prussia. Only the principalities of Schwarzburg and the principalities of Reuss have remained independent.
KNOCHENHAUER, Geschichte Thuringens in der karolingischen u. sachischen Zeit (Gotha, 1863); IDEM, Geschichte Thuringens zur Zeit des ersten Landgrafenhauses (Gotha, 1871); SCOBEL, Thuringen (2nd ed., Bielefeld, 1902); Thuringen in Wort und Bild, ed. by the Pestalozzi Society (2 vols., Leipzig, 1900-02); GEBHARDT, Thuringische Kirchengesch. (3 vols., Gotha, 1880-82), Protestant.
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Thyatira[[@Headword:Thyatira]]

Thyatira
A titular suffragan see of Sardes in Lydia. According to Stephanus Byzantius, the name was given to the city by Seleucus I Nicator; it is more probable that it is of Lydian origin. A Macedonian colony was established there (Strabo, XIII, 4); several divinities were worshipped there, such as AEsculapius, Bacchus, Artemis, above all Apollo, in whose honour games were instituted. Vespasian began great undertakings at Thyatira; it was visited by Hadrian in the year 123, and by Caracalla in 215. Lydia, the woman converted by St. Paul at Philippi, was from Thyatira (Acts, xvi, 13-15); St. John addressed an epistle to the "angel of the church", to whom he gives great commendation, but after having criticised a false prophetess (Apoc., ii, 18-29). Paprylus, martyred about the year 250 at Pergamus, venerated 13 October, was also from this city; we know from testimony given by St. Epiphanius (Contra haer., LI, 33), that at the beginning of the third century almost all Thyatira was Christian. Among the bishops mentioned by Le Quien (Oriens christianus, I, 875-78), we may note Seras, in 325; Fuscus, at the Council of Ephesus in 431; Diamonius, in 458; Basilius, in 878. The bishopric was suffragan to Sardes as late as the tenth century (Gelzer, "Ungedruckte . . . Texte der notitiae episcopatuum", 537, 553); it is not known when it disappeared. In the Middle Ages the Turks changed the name of Thyatira to that of Ak-Hissar (the white fortress), which it still bears. It numbers 22,000 inhabitants, 7000 of whom are Greek schismatics, 1000 Armenians and Jews, and 14,000 Mussulmans; it is a caza of the sandjak of Saroukhan and of the vilayet of Smyrna.
SMITH (Dict. Greek and Roman Geog., S.V.; TEXIER, Asie Mineure (Paris, 1862), 266-68; Bulletin de Correspondance hellenique, X, 398-423; XI, 455-467; CUINET, La Turquie d'Asie, III, 548-52; LAMPAKES, The Seven Stars of the Apocalypse (Athens, 1909), 301-36, in Greek; RAMSAY, The Seven Churches of Asia (London, 1909).
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Thynias[[@Headword:Thynias]]

Thynias
A titular see, suffragan of Nicomedia, in Bithynia Prima. It is an island situated in the Black Sea, mentioned by all ancient geographers, and which was only 1421 yards wide. Its original name was Apollonia, because it had a temple to the god Apollo. It also bore the name of Daphne, whence came the name Daphnusia, almost as ancient as that of Apollonia, and which is the only one met with in the "Notitiæ episcopatuum". Its name of Thynias is derived from the Thynii, a people of Thracian origin, who occupied all the coast of Bithynia. Le Quien (Oriens Christ., I, 629) mentions three bishops of Daphnusia: St. Sabas, venerated on 1 May; Leo, present at the Eighth Ecumenical Council of 878. One John was exiled to Daphnusia and martyred under Copronymus; his feast is observed on 28 November. In the legendary "Vita" of St. Andrew the Apostle (P. G., CXX, 221) it is said that the relics of Sts. Zoticus, Anicetus, and Photius were preserved in the island. The Diocese of Daphnusia is first mentioned in the "Notitia episcopatuum" of Leo the Wise about 900 (Gelzer, "Ungedruckte...Texte der Notitiæ episcopatuum", 553), then in that of Constantine Porphyrogenitus about 940 ("Georgii Cyprii Descriptio orbis romani", ed. Gelzer, 65), and finally in "Notitia 13" of Parthey in the thirteenth century (Hierocles Synecdemus, 247). In 1261 the Latin fleet was engaged in the siege of the island when the Greek Emperor of Nicæa, Michael VIII Palæologus, captured Constantinople and thus put an end to the Latin Empire. The island of Daphnusia is now called Kefken or Kerpe-Adasi, and lies west of the mouth of the Sangarius in the caza of Chile and the vilayet of Constantinople.
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Thyrsus Gonzalez de Santalla[[@Headword:Thyrsus Gonzalez de Santalla]]

Thyrsus González de Santalla
Theologian and thirteenth general of the Society of Jesus, b. at Arganda, Spain, 18 January, 1624; died at Rome, 27 October, 1705. He entered the Society of Jesus 3 March, 1643, and taught philosophy and theology at Salamanca from 1655 to 1665, and from 1676 to 1687, the intervening years having been devoted to preaching. When about to set out for Africa to converts the Mussulmans in 1687, he was sent as an elector to the thirteenth general congregation, by which he was chosen general, 6 July, 1687. As an ardent adversary of probabilism González had frequently asked his superiors to have some Jesuit write against the doctrine. He himself had composed a work in which he defended probabiliorism, assigning, however, an exaggerated importance to the subjective estimation of the degree of probability. The general revisors of the Society unanimously rendered an unfavorable opinion on the work, and accordingly, in 1674, Father-General Oliva refused permission for its publication. González received encouragement from Innocent XI, who had become pope in 1676, and by his order, the Holy Office issued a decree, in 1680, ordering the superiors of the Society to allow their subjects to defend probabiliorism, a permission that had never been denied. As general of the Society, González felt himself obliged to fight probabilism among his subjects. In 1691, he had printed at Dillingen a modified edition of his former work, but, owing to the efforts of his assistants, this book was never published. Innocent XII ordered a new examination of it to be made, and with many corrections it finally appeared, in 1694, under the title "Fundamentum theologiæ moralis -- de recto usu opiniorum probilium" at Rome (three editions), Antwerp, Dillingen, Paris, Cologne, etc., and again at Antwerp in 1695. Migne has reproduced it in his "Cursus Theologiæ", XI. Bossuet said that nothing more formidable has ever been written against probabilism, and St. Alphonsus Ligouri found in it an exaggeration of rigorist tendencies.
We also have from the pen of González some apologetic works: "Selectarum disputationum tomi quattuor" (Salamanca, 1680) in which are found chapters against the Thomists, Jansenius, and some doctors of Louvain; treatises on the Immaculate Conception, and on papal infallibility. This last, directed against the Assembly of the Clergy of France in 1682, and printed by the order of Innocent XI, was afterwards suppressed by Alexander VIII, who feared new difficulties with the French court. The work appeared, in résumé only, in Barcelona, in 1691.
De Backer and Sommervogel, Bibl. des éscrivains de la comp. de Jésus; Concina, Aparatus ad theologiam christianam (Rome, 1751), II; Vindiciæ sociatatis Jesu usque doctrinæ purgatio (Venice, 1769); Dollinger and Reusch, Gesch. der Moralstreitigkeiten in der roem. kath. Kirche (Nördlingen, 1889), I, 120-273; II, 49-219; Hurter, Nomenclator; Matignon, Etudes religieuses (Paris, 1866); Patuzzi, Lettere teologico-morali, VI (Trent, 1756); Reusch, Index der verbotenen Bücher (Bonn, 1885), pp. 506-10; Preussicher Jahrbucher (Berline 1888), Eine Krisis in Jesuitenorden; Streber in Kirchenlex; Bihlmeyer in Kirchl. Handlex. For controversies on the decree of Innocent IX on probabilism, see chiefly Brucker, (Etudes religieuses, 1901-02) who quotes the official communication of the only authentic text given by the Holy Office in 1902. Ter Haar, Innocent XI de probabilismo decreti historia et vindiciæ (Tournay and Paris, 1904); Lehmkuhl, Probabilisimus vindicatus (Freiburg, 1906); see also, Arndt, in Analect. Eccl., 1902; Cathrein in Theol. prakt. Quartalschrift, 1905; Franz in Zeitschr. f. kath. theol., 1905; Mandonnet in Revue Thomiste, 1901-2.
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Tiara[[@Headword:Tiara]]

Tiara
The papal crown, a costly covering for the head, ornamented with precious stones and pearls, which is shaped like a bee-hive, has a small cross at its highest point, and is also equipped with three royal diadems. On account of the three diadems it is sometimes called triregnum. The tiara is a non-liturgical ornament, which, therefore, is only worn for non-liturgical ceremonies, ceremonial procession to church and back, ceremonial papal processions, such as took place upon stated occasions until Rome was occupied by the Piedmontese, and at solemn acts of jurisdiction, as, for example, solemn dogmatic decisions. The pope, like the bishops, wears a mitre at pontifical liturgical functions. The tiara is first mentioned in the "Vita" of Pope Constantine (708-715) contained in the "Liber Pontificalis". It is here called camelaucum; it is then mentioned in what is called the "Constitutum Constantini", the supposed donation of the Emperor Constantine, probably forged in the eighth century. Among the prerogatives assigned to the pope in this document there is especially a white ornament for the head called phrygium, which distinguished him; this naturally presupposes that, at the era the document was written, it was customary for the pope to wear such a head-covering. Three periods may be distinguished in the development of the tiara. The first period extends to the time when it was adorned with a royal circlet of diadem; in this period the papal ornament for the head was, as is clear from the "Constitutum Constantini" and from the ninth Ordo of Mabillon (ninth century), merely a helmet-like cap of white material. There may have been a trimming around the lower rim of the cap, but this had still in no way the character of a royal circlet. It is not positively known at which date the papal head-covering was adorned with such a circlet. At the time the Donation of Constantine appeared, that is in the eighth century, the papal head-covering had still no royal circlet, as is evident from the text of the document. In the ninth century also such circlet does not seem to have existed. It is true that the Ninth Ordo calls the papal cap regnum, but in the description that the Ordo gives of this cap we hear nothing at all of a crown, but merely that the regnum was a helmet-like cap made of white material. The monumental remains give no clue as to the period at which the papal head-covering became ornamented with a royal circlet. Up into the twelfth century the tiara was not only seldom represented in art, but is is also uncertain whether the ornamental strip on the lower edge is intended to represent merely a trimming or a diadem. This is especially true of the representation of the tiara on the coins of Sergius III (904-911) and Benedict VII (974-983), the only representations of the tenth century and also the earliest ones. Probably the papal head-covering received the circlet at the time when the mitre developed from the tiara, perhaps in the tenth century, in order to distinguish the mitre and tiara from each other. In any case the latter was provided with a circlet by about 1130, as is learned from a statement of Suger of St. Denis. The first proven appearance of the word tiara as the designation of the papal head-covering is in the life of Paschal II (1099-1118), in the "Liber Pontificalis".
The second period of the development of the tiara extends to the pontificate of Boniface VIII (1294-1303). There are a large number of representations of the tiara belonging to this period, and of these the Roman ones have naturally the most value. The diadem remained a simple although richly-ornamented ring up into the second half of the thirteenth century; it then became an antique or tooth-edged crown. The two lappets (caudæ) at the back of the tiara are first seen in the pictures and sculpture in the thirteenth century, but were undoubtedly customary before this. Strange to say they were black in color, as is evident both from the monumental remains and from the inventories, and this color was retained even into the fifteenth century. When the tiara is represented in sculpture and painting as a piece of braiding, this seems to arise from the fact that in the thirteenth century the tiara was made of strips braided together. Of much importance for the tiara was the third period of development that began with the pontificate of Boniface VIII. It is evident from the inventory of the papal treasures of 1295 that the tiara at that era had still only one royal circlet. A change, however, was soon to appear. During the pontificate of Boniface VIII a second crown was added to the former one. Three statues of the pope which were made during his lifetime and under his eyes, and of which two were ordered by Boniface himself, leave no doubt as to this. Two of these statues are in the crypt of St. Peter's, and the third, generally called erroneously a statue of Nicholas IV, is in the Church of the Lateran. In all three the tiara has two crowns. What led Boniface VIII to make this change, whether merely love of pomp, or whether he desired to express by the tiara with two crowns his opinions concerning the double papal authority, cannot be determined. The first notice of three crowns is contained in an inventory of the papal treasure of the year 1315 or 1316. As to the tombs of the popes, the monument of Benedict XI (d. 1304) at Perugia shows a tiara of the early kind; the grave and statue of Clement V as Uzeste in the Gironde were mutilated by the Calvinists, so that nothing can be learned from them regarding the form of the tiara. The statue upon the tomb of John XXII is adorned with a tiara having two crowns. The earliest representation of a tiara with three crowns, therefore, is offered by the effigy of Benedict XII (d. 1342), the remains of which are preserved in the museum at Avignon. The tiara with three crowns is, consequently, the rule upon the monuments from the second half of the fourteenth century, even though, as an anachronism, there are isolated instances of the tiara with one crown up into the fifteenth century. Since the fifteenth century the tiara has received no changes worthy of note. Costly tiaras were made especially in the pontificates of Paul II (d. 1464), Sixtus IV (d. 1484), and above all in the pontificate of Julius II, who had a tiara valued at 200,000 ducats, made by the jeweller Caradosso of Milan.
Various hypotheses, some very singular, have been proposed as to the origin of the papal head-covering, the discussion of which here is unnecessary. The earliest name of the papal cap, camelaucum, as well as the Donation of Constantine, clearly point to the Byzantine East; it is hardly to be doubted that the model from which the papal cap was taken is to be found in the camelaucum of the Byzantine court dress. The adoption by the popes of thecamelaucum as an ornament for the head in the seventh or at the latest in the eighth century is sufficiently explained by the important position which they had attained just at this period in Italy and chiefly at Rome; though they could not assume a crown, as they were not sovereign, they could wear a camelaucum, which was worn by the dignitaries of the Byzantine Empire.
JOSEPH BRAUN 
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Tiberias (Titular See)[[@Headword:Tiberias (Titular See)]]

Tiberias
Titular see, suffragan of Scythopolis, in Palaestina Secunda. The town of Tiberias was founded on the lake in A.D. 17 by Herod Antipas, tetrarch of Galilee, who gave it the name of the reigning emperor, Tiberius. As tombs were discovered there at the time of its foundation the Jews refused to dwell there, and Herod was forced to populate it with foreigners and people of low extraction (Josephus, "Ant. jud.," XVIII, ii, 3). What it was previously called is not known; St. Jerome makes it the site now of Reccath, now of Emath, now of Cenereth or Kinnereth, towns of Nephthali (Jos., XIX, 35). The town seems to have been a little more than three miles in circumference. Although Tiberias gave its name to the neighbouring lake and is mentioned several times in the Gospels, it seems never to have been dwelt in by Christ. At the death of Herod Antipas in 41, Nero gave the town to Herod Agrippa the Younger who made Sephoris or Diocaesarea his capital. At the revolt of the Jews against the Romans the people of Tiberias sided now with one party, now with the other, and the Jewish historian Josephus, who was Governor of Galilee, only took it after several attempts ("Bell. jud.," II, xxi, 6; "Vita Josephi," 18 and 54). At the approach of Vespasian it submitted without resistance and was not disturbed; the Jews secured the privilege of dwelling there alone, to the exclusion of pagans,Christians, and Samaritans. Towards the end of the second century the Sanhedrin was removed thither from Sephoris together with the Talmudic school of Jamnia, whence issued many celebrated rabbis, among them Juda Hakkodesh, who shortly afterwards codified the vast body of laws and customs known as the Mishna. Between 230 and 270 Rabbi Jochanan composed the Gemara, supplement of the Mishna, and these two codes are called the Jerusalem Talmud. In the sixth century the school of Tiberias produced the celebrated Masorah, or fixed Hebrew text of the Bible. Rabbi Bar Anina of Tiberias gave lessons in Hebrew to St. Jerome.
The introduction of Christianity dates from the time of Constantine the Great. It was Count Joseph, a Jewish convert of this town living at Scythopolis, who built its first church, perhaps on the site of the Hadrianeum (a temple founded by the Emperor Hadrian and never completed). Under Constantine also the Jewish patriarch Hillel was converted and baptized by the missionary bishop who bore the title of Tiberias but resided elsewhere (P.G., XLI, 409-29). Among its bishops were: John, present at the Robber Synod of Ephesus and the Council of Chalcedon in 449 and 451; John II, at the councils of 518 and 536; George, in 553; Basil, in the eighth century (Le Quien, "Oriens christ.," III, 705-10); Theodore, in 808 (Tobler, "Itinerar. hierosolym.," I, 304). Justinian restored the walls of the town (Procopius, "De aedificiis," V, 9). Ancient pilgrims speak of its churches and synagogues. At the Frankish occupation it was given in fief to Tancred who made it his capital. A new town was built, churches restored, and a Latin diocese was instituted, suffragan to Nazareth. Many of its residential or titular bishops are known (Du Cange, "Familles d'outre-mer," 807; Le Quien, op.cit., III, 1301-04; Eubel, "Hierarchia catholica medii aevi," I, 511; II, 275; III, 333). The Greek see never ceased to exist, but has long been titular. In 1187 after the defeat of Hattin, better known as the battle of Tiberias, the town and fortress fell into the power of Saladin. In 1239 it was given to Eudes de Montbeliard, but five years later the Sultan of Egypt recovered it and massacred the garrison and the Christian inhabitants. The last Jew died in 1620 at the passing of Quaresimus, and only Mussulmans remained. The Jews have since returned. Out of 6500 inhabitants, 4500 are Jews, 1600 Mussulmans, 185 Greek Catholics, 35 Latins, 42 Greek Schismatics, and about 20Protestants dependent on the Scotch mission which has a school and a hospital. The Franciscans have a church and an infirmary. The town, called Tabarieh, besides ramparts has only insignificant ruins and is very dirty.
SMITH, Dict. of Gr. and Rom. Geog., s.v.; NEUBAUER, La geographie du Talmud (Paris, 1868), 207-14; GUERIN, Description de la Palestine: Galilee, I, (Paris, 1869-80), 250-63; THOMSEN, Loca sancta (Halle, 1907), III.
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Tiberiopolis
Titular see in Phrygia Pacatiana. Tiberiopolis is mentioned by Ptolemy (V, 2, 25); Socrates (Hist. eccl., VII, 46); and Herocles (Synec., 668, 9). It struck its own coins at least from the time of Trajan. Its exact site is unknown, but it was situated in the region of Egri Gueuz, caza of Kutachia, vilayet of Brusa. Ancient Greek "Notitiae episcopatuum" mention it among the suffragans of Laodicea. In the eighth century it was attached to the metropolitan See of Hierapolis and as such appears in the "Notitiae episcopatuum" until the thirteenth century. Le Quien (Oriens christ., I, 797) mentions five of its bishops known by their presence at councils: Eustathius at Constantinople (536); Silas at Constantinople (553); Anastasius at Constantinople (692); Michael at Nicaea (787); Theoctistus at Constantinople (879).
SMITH, Dict. of Greek and Roman geog., s.v.; RAMSAY, Asia Minor (London, 1890), 147, 458.
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Tiberius[[@Headword:Tiberius]]

Tiberius
The second Roman emperor (A. D. 14-37), b. 16 November, 42 B. C., d. 16 March, A. D. 37. He was the son of Tiberius Claudius Nero and Livia. By the marriage of his mother with Emperor Augustus he became the latter's stepson, and was adopted by Augustus in A. D. 4. In the year 10 he was appointed coregent with Augustus. Hard and secretive by nature and embittered by the neglect with which his step- father allowed him to be treated, he did not arouse personal enthusiasm, and until recently was described by historians as a bloody tyrant. It is only during the last sixty years that he has been more fairly judged, and at present the opinion begins to prevail that he was a genuine Roman, a ruler faithful to his duties, just, wise, and self-contained. In his internal policies especially he is one of the most distinguished of all Roman emperors. Like Augustus he reformed and improved every department of the government, and promoted in every direction the prosperity of the empire of which Augustus had laid the foundation. He developed imperial power by declining to have his authority renewed from time to time by the Senate, as Augustus had done. The strong opposition which grew up against him was due to his taciturn and domineering disposition, and to the influence of the prefect of the guard, Ælius Sejanus, who alone possessed his confidence. The persecutions and executions for lese-majesty, which rapidly increased during the second half of his reign, and the gloom which pervaded Rome induced Tiberius to leave the capital altogether in the year 26 and to live partly in Campania and partly on the Island of Capri. Before this date the question as to the succession to the empire had led to a terrible family tragedy. By his first marriage Tiberius had a son called Drusus, while his second marriage with the immoral Julia, daughter of Augustus, was childless. After the death of his nephew Germanicus (A. D. 19), whom he had been obliged to adopt at the command of Augustus to the exclusion of his own son, he hoped to secure the succession for Drusus. A low intrigue was formed against this plan, in which the wife of Drusus, Livilla, who had illicit relations with Sejanus, took part. In the year 23 Drusus was poisoned by Sejanus and Livilla. However, when in 31 Sejanus formed a conspiracy to secure the throne for himself, Tiberius was warned at the last moment and had Sejanus executed. Tiberius spent his last years in constantly increasing seclusion, misanthropy, and cruelty on the Island of Capri, where it is said he abandoned himself to debauchery. However, these reports are at least coloured by prejudice and have not been satisfactorily proved. Neither is it probable that Tiberius was murdered.
The ministry and death of John the Baptist and of Jesus Christ occurred during the reign of Tiberius. According to St. Luke (iii, 1), St. John the Baptist was called by God, in the fifteenth year of the reign of Tiberius, to prepare the way for Christ as His precursor. Shortly before his death Tiberius recalled the procurator Pontius Pilate from Judea. Tertullian (Apologeticum, v, xxi), from whom Eusebius and Orosius take the story, relates that Tiberius received a report concerning Christ and that he called upon the Senate to place Christ among the gods. The Senate rejected the request; Tiberius then threatened the accusers of the Christians with punishment. The narrative is not worthy of belief, still it is probable that Tertullian knew a document that professed to be a report of Pilate.
STAHR, Tiberius (2nd ed., Berlin, 1873); DOMASZEWSKI, Gesch. der römisch. Kaiser, I (Leipzig, 1909), 250-319; TARVER, Tiberius the Tyrant (London, 1902); SCHILLER, Gesch. der römisch. Kaiserzeit, I (Gotha, 1883), 238-304; HARNACK, Gesch. der altchristl. Literatur, II (Leipzig, 1897), pt. I, 604-10; BARDENHEWER, Gesch. der altkirchl. Literatur, I (Freiburg, 1902), 410-11.
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Tibet[[@Headword:Tibet]]

Tibet
A vast plateau, about 463,320 square miles, about 1240 miles in its greatest length from east to west, and 740 miles in its greatest breadth from north to south, with an elevation from 13,000 to 16,500 feet, and with a population of some 6,500,000 inhabitants, according to Chinese estimates; other estimates place it as low as 2 or 3,000,000. It is bounded on the north by Kan-su and Sin-kiang; on the west by India; on the south by India, Nepal, Sikkim, and Bhutan; on the east by Yun-nan, Szech'wan, and Kan-su; or rather the plateau on the north is bounded by the Kwenlun Mountains which limit on the south the Desert of Gobi; and on the south by the Himalaya Mountains with their high peak, Mount Everest, 29,000 feet.
Hydrography
From this plateau flow the following rivers: to the south, the Indus, with its tributary Sutlej, which runs into the Gulf of Oman; to the north of the Himalayas, the Ts'anpo or Brahmaputra River, which falls in the Gulf of Bengal after meeting in an estuary the Ganges, which follows a similar course on the southern side of the Himalayas; to the east, the great Chinese rivers, Hwang-ho or Ma-Chu and Yang-tze; to the south- east, the streams of Indo-China, the Lutze-kiang (Irrawadi), the Lu-kiang (Salwen), and the Lan ts'an kiang (Me-kong). The principal lakes are: on the north-east, the Kuku-nor or Ts'ing hai; on the south, Lake Palti or Yamdok; on the plateau, the Iki- Namur, the Pang-kong, the Tengri-nor, and the famed Mansarovar and Rakas.
Geography
Many roads lead to Lhasa:
· by Si-ning in the Kan-Su Province and the Kuku-nor;
· from Sze-ch'wan to Ta-Tsienlu, Ba-tang, Litang and Chamdo;
· from Yun-nan by Li-kiang (these are three main routes from China);
· from Sikkim, in the south, through the Chumbi Valley and Gyan-tze;
· from the west, by Leh, in Ladakh;
· from Khotan, through the Aksai Chin, to Rudok.
Tibet includes five provinces:
· Amdo, part of the Chinese province of Kan-su and the Kuku- nor region (Ts'ing-hai), inhabited by Tibetans and administered by a Chinese official at Si-ning; the other four provinces form Tibet proper which is controlled by the viceroy of Sze-Ch'wan;
· Ts'ien-tang, Eastern or Anterior Tibet (or K'ang, Kham, Khu, Khamdo, Chamdo), which extends between the Chinese Provinces of Sze-Ch'wan and Yun-nan, and the district of Lhorong djong, frontier of Lhasa;
· Wei, Wu, or Chung-Tsang, Central Tibet, Kingdom of Lhasa;
· Tsang or Hou Tsang, Ulterior Tibet, i.e., south-west Tibet, extending to Lake Mansarovar, with the town of Shigatze, near which stands the Tashilumbo Monastery at the junction of the Nyang-chu and the Ts'an-po;
· Ngari (O-li), Western Tibet which includes the upper courses of the Indus and the Sutlej, and generally north-western Tibet with the towns of Gartok and Rudok, the Kailas Mountain, the Refuge of Siva; it is bounded by the British district of Kumaun.
Lamaist Hierarchy and Secular Administration
At the head of the lamaist hierarchy of Tibet are the dalai lama and the panch'en erdeni lama; the word "lama" is derived from a Tibetan word, in Chinese wu shang, meaning "unsurpassed". The dalai lama is a re-embodiment of one of the disciples of the reformer Tsong K'apa, and at the same time an incarnation of the Bodhisattwa Avalokiteçvara; he lives at the monastery Po-ta-la at Lhasa; his title is Cheptsun Djamts'o Rinpoch'é (Venerable Ocean Treasure). The panch'en erdeni lama lives at Tashilumbo. The supporters of the faith may receive the title of Nomên 'Hân (regent), or Dharmâ Râja. Celibacy would render impossible the re-embodiment if the 'hut'ukht'u, or saints were not chosen to represent the principles of the transmission of authority; these saints are known as the "Living Buddhas". The third lama in the hierarchy is the Cheptsun Dampa 'Hut'ukht'u, Patriarch of the Khalkhas, living at Urga; theCh'ahan Nomên 'Han is the descendant of a counsellor sent in the sixteenth century by the dalai lama to the chief of the Ordos; his residence is at Kuku-Khoto; the metropolitan lama, Ch'ang Kia 'Hut'ukht'u, has his see at Dolonnor; the head of lamaist monasteries is called K'anpu (abbot). The secular administration of Tibet includes a council (ka hia) of four ministers (kalon or kablon) of the third rank of Chinese officials, elected as a rule by the Peking government, on presentation by the Chinese amban; the treasury (shang shang) presided over by a kalon with three first-class councillors (tsai peng), and two second-class councillors (shang chodba); two controllers of the revenue (yerts' angba); two controllers of streets and roads (hierbang); two superintendents of police (shediba); two controllers of the stud (tâpeng); there are six military commanders (taipêng), with the fourth degree of Chinese rank, with twelve commanders of 200 men (jupêng), twenty-four kaipêng, and 120 ting pêng. Civil and military officials are designed under the general term fan muh.
History
Little is known of the ancient history of Tibet, the first dynasty having been founded by the Indian prince Rupati; but the historical period begins at the end of the sixth century A.D., when the first king, Luntsang, made inroads to India. Luntsang's son is the celebrated Srong-tsang Gam-po, one of the great champions of Buddhism; in 639 he married Bribtsun, daughter of Ançuvarman, sovereign of Nepal, and in 641 the princess of Wen ch'eng, daughter of the Chinese emperor T'ai- tsung. Under their influence, the Tibetan prince gave a great extension to Buddhism in his empire; he founded in 639 Lhasa, formerly Lha-Idam where for centuries his heirs governed the country with the title of gialbo in Tibetan, and of tsanp'o in Chinese. The Tibetans were the allies of the Khalif of Bagdad and they invaded the Chinese provinces of Yun-nan, Sze-ch'wan and Kan-su, as far as Ch'ang ngan, capital of the T'ang emperors. The two most ancient historical edicts have been found by Dr. L.A. Waddell upon a lofty pillar of victory which stands at the foot of Potala Hill, under the castles of the ancient kings, now incorporated in the palace of the dalai lama; they date between A.D. 730 and 763, are the earliest historical Tibetan documents hitherto discovered, and throw a sidelight on the ancient history and geography of China. The eighth century is the culminating point of Tibetan power, which was destroyed when the Uighurs became the masters of the whole country between Peit'ing and Aksu.
During the eleventh century the priests of the Sakya Monastery began to be predominant in Tibet; they were called Hung Kiao, Red Church, on account of the colour of their garments and of their headgear. The laxness of their morals, the marriage of monks, and sorcery were the chief causes of the reform undertaken by Tsong K'apa or Je Rinpoch'e (b. at Amdo near Kuku-nor in 1358), founder of the Gelupa Sect, who adopted a yellow dress (hwang kiao), and obliged his followers to return to the primitive religion of Buddha; he founded the monasteries of Gadan and of Sera, and died in 1418, having established the lamaist hierarchy. His successor, Gedundub, built the Monastery of Tashilumbo, which became in the seventeenth century the residence of the second lama, the panch'en rinpoch'é, which the first lama or dalai lama settled in 1641 to the west of Lhasa. The panch'en lama, Paldan-yeshes, died at Peking on the 27 Nov., 1780, during a visit to the Emperor of China. During the eighteenth century the Chinese Emperor, K'ien-lung, began to establish his supremacy over Tibet; already in 1725 two high Chinese commissioners had been appointed to control the temporal affairs of the country, and in the first moon of 1793 an imperial edict ordered that future dalai lamas were to be chosen from the names of children drawn from a "golden urn".
Chinese Administration
The Chinese administration of Tibet includes an imperial resident (chu tsang ta ch'ên) or amban (ngang pai) with an assistant resident (pang pan ta ch'ên); among their duties, they act as intermediary between China and Nepal (Ghorkhas Country); a secretary (yi ts'ing chang-king) has to deal with native affairs. Three Chinese commissioners (liang t'ai), of the class of sub-prefect, are stationed at Lhasa, Tashilumbo, and Ngari. The imperial resident is Chao Ehr-fung (appointed March, 1908), formerly Director-General of the Sze-ch'wan Hu-Pe Railway and acting viceroy of Szech'wan.
Travellers in Tibet
Marco Polo and Rubruk mention Tibet but did not visit it; the first European traveller who appears to have visited Lhasa is the Franciscan Odoric of Pordenone in the first half of the fourteenth century. It was but in 1624 that we have real information on this country in a letter of the Portuguese Jesuit, Antonio de Andrade, dated Agra, 8 Nov., 1624, relating the journey of this father to Lake Mansarovar and to Rudok; Andrade erroneously called the country he visited, Cathay. Two years later, two other Jesuits, Grueber and d'Orville, (1661) left Peking, and by the route of Si-ning reached Lhasa, where they resided two months; they returned to India via Nepal. Two other Jesuits, Desideri and Freyre, went (1715-16) from Leh to Lhasa, where the former lived until 1729, when he was obliged to leave on account of the intrigues of the Capuchins, who had founded a mission which lasted to 1760, when they were expelled by the Tibetans. One of these monks, Francesco Orazio della Penna di Billi, has written an account of Tibet. A most remarkable journey was made by the Dutchman Samuel Van de Putte (d. at Batavia, 27 Sept., 1745), who went from India to Peking via Lhasa, and returned by the same road. In 1774 Warren Hastings, Governor of Bengal, sent George Bogle to the Court of the panch'an lama; Captain Samuel Turner went on a visit in 1783 to the Court of the new panch'en lama; finally the Englishman Thomas Manning visited Lhasa in 1811. Next we come to the celebrated journey to Lhasa of the Lazarists Huc (q.v.) and Gabet in 1844. For many years afterwards the exploration of Tibet was carried on by "pundits" in the Indian Government service, especially by Nain Sing and the lama, Ugyen Gyatso. We must mention also among the travellers to Tibet the Russian, Prjevalsky (1880-85); the American, W.W. Rockhill (1888-89, 1891- 92), who went to the north-east of Tengri-nor, 110 miles west of Lhasa; the Frenchmen, Gabriel Bonvalot and Prince Henri d'Orléans with the Belgian missionary, De Deken (1889-90); Captain Hamilton Bower (1891-92); Miss A.R. Taylor (1892); the Frenchman, Dutreuil de Rhins (who was murdered, 5 June, 1894, at Tungbumdo by the red lamas), and his companion, Fernand Grenard (who escaped); Sir George K. Littledale (1895); Captain M.S. Wellby and Lieut. Malcolm (1896); Captain H.H.P. Deasy (1896); the celebrated Swedish explorer, Sven Hedin; and finally the Russian captain, P.K. Kozlov.
Relations with China, Russia, and England
By a separate article of the Che-fu Convention (13 Sept., 1876) it had been stipulated that the English Government might in the next year send a mission of exploration by way of Peking through Kan-su and Kuku-nor, or by way of Sze-ch'wan to Tibet, and thence to India. The Tsung-li-Yaman, having due regard to the circumstances, was, when the time arrived, to issue the necessary passports, and address letters to the high provincial authorities, and to the imperial resident in Tibet. The English did not take advantage of this article and countermanded the mission by Article 4 of the Convention signed at Peking, 24 July, 1886, regarding Burmah and Tibet. A convention with China was signed on 17 March, 1890, at Calcutta, settling the boundary frontiers between Sikkim and Tibet, and trade regulations were also signed in December, 1893. But the Tibetans occupied land inside the treaty boundary; on the other hand Russian activity in Tibet was causing great anxiety to the Indian government; Lord Curzon had attempted to open direct communication with the dalai lama; there were rumours of a Russo- Tibetan agreement. Notwithstanding Russia's protest, the Indian Government proposed sending a mission to Lhasa. Finally this mission was organized in July, 1903, with Major Francis E. Younghusband at its head; this first mission was turned into a second mission with Younghusband as a commissary and General James R.L. Macdonald as commander of the military escort. The English crossed the Jelep Pass (12 Dec., 1903), occupied Phari (19 Dec.), stormed Gyantse (12 April, 1904), and entered Lhasa on 3 August; the dalai lama was in flight. A treaty was signed on 7 September; the British troops left Lhasa and they were back in India on 25 October. The treaty was ratified by the Viceroy of India on 11 Nov., 1904); it included ten articles: The Government of Tibet engaged to respect the Anglo-Chinese Convention of 1890 and to recognize the frontier between Sikkim and Tibet; undertook to open forthwith trade-marts, to which all British and Tibetan subjects should have free right of access at Gyantse and Gastok as well as at Yatung; the roads to Gyantse and Gastok from the frontier were to be kept clear of all obstructions; an indemnity of £500,000, reduced since to one- third of this amount, was to be paid to the British Government for the expense incurred in the despatch of armed troops to Lhasa; all forts and fortifications were to be razed and all armaments removed which might impede the course of free communication between the British frontiers and the towns of Gyantse and Lhasa. These terms were really very moderate. On 27 April, 1906, a convention was signed at Peking by Sir Ernest Mason Satow for Great Britain and by Tang Shao-yi for China, including six articles: the Lhasa Convention was confirmed; Great Britain engaged not to annex Tibetan territory or to interfere in the administration of Tibet; China also undertook not to permit any other foreign state to interfere with the territory or internal administration of Tibet. Finally, in 1907, Russian and Great Britain also singed a convention: both parties engaged to respect the territorial integrity of Tibet and to abstain from all interference in its internal administration, not to send representatives to Lhasa, neither to seek nor to obtain, whether for themselves or for their subjects, any concessions for railways, roads, telegraphs, and mines, or other rights in Tibet. From this time the Tibetan frontier has been closed to all foreigners, though the prohibition has been eluded by the daring Swedish explorer, Sven Hedin. The dalai lama had fled to Urga, in Mongolia, which he left in the summer of 1907 to settle at the Kun Bum Monastery; afterwards, in 1908, he went to the celebrated pilgrimage of Shan-si, Wu tai Shan, whence he repaired to Peking. An audience was granted to him by the emperor and he was allowed to leave the Chinese capital on 21 Dec., 1908, and return to Lhasa, where he was not to stay long; a body of Chinese troops invaded Tibet, the dalai lama fled to Darjeeling, and the result of the policy of both Great Britain and Russia has been the virtual annexation of Tibet by China.
Missions
Since the Capuchins were expelled in 1760, except the Lazarists Huc and Gabet, who paid a visit to Lhasa in 1844, no missionary entered Tibet proper. The Vicar Apostolic of Hindu Tibet, Giuseppe Antonio Borghi, Bishop of Batsaïda, begged to be relieved of part of his work, and consequently on 21 March, 1846, Gregory XVI created the Vicariate Apostolic of Lhasa. The new vicariate was placed in charge of the Foreign Missions of Paris, and in 1847 Mgr Pérocheau, of Sze-ch'wan, sent Father Charles- René Renou (b. 22 Aug., 1812); d. 18 Oct., 1863) through Bat'ang to Cha-mu-to, some thirty days in the interior of Tibet, but being discovered, he was sent back to Ch'eng-tu. Renou being appointed Prefect Apostolic of Eastern Tibet was to enter his mission via Yun-nan, while Rabin, Prefect Apostolic of Southern Tibet, was to penetrate into the country by the way of Northern India with Fathers Krick and Bernard. Nicholas-Michel Krick (b. 2 March, 1819) and Auguste-Etienne Bourry (b. 26 Dec., 1826) were murdered by the Abors on 1 Sept., 1854. Finally the vicariate was established in the eastern portion of Tibet and the western portion of Sze-ch'wan with Jacques-Léon-Thomine Desmazures (b. 17 Feb., 1804; d. 25 Jan., 1869), Bishop of Sinopolis (1857), who resigned in 1864. His successors have been Joseph-Marie Chauveau (b. 24 Feb., 1816; d. 21 Dec., 1877), Bishop of Sebastopolis (1850) and Vicar Apostolic of Tibet (1864-77); Félix Biet (b. 21 Oct., 1838; d. 9 Sept., 1904), Bishop of Diana. The present Vicar Apostolic is Pierre-Philippe Giraudeau (b. 17 March, 1850), since 1901, Bishop of Tiniade (12 Dec., 1897), with his residence at Ta-Tsien-lu. The mission includes (1910) 21 European priests, 2407 Catholics, and 600 catechumens. It has endured cruel persecutions during recent years. Among the missionaries of Tibet must be mentioned the well-known traveller and scholar, Auguste Desgodins (b. 1826), now living at Darjeeling, author of a large "Dictionnaire thibétain-latin-français", and of a Tibetan grammar, printed at Hong-Kong in 1899.
Appendix: Missionaries, language, and literature of Tibet
The missionaries of Tibet were the first Tibetan scholars. The Jesuit Hippolito Desideri laid the foundation of Christian Tibetan literature by the composition (1716-21) of two apologetic works, one against the erroneous belief that everybody could be saved by his own religion, the other against transmigration of souls. The Capuchin Francesco Orazio della Penna (b. 1681; d. at Patan in Nepal, 1745) translated into Tibetan for the neophytes Cardinal Bellarmine's "Christian Doctrine" and Thurlot's "Treasure of Christian Doctrine". He compiled with the assistance of his confrères the first Tibetan dictionary, containing 35,000 words in Tibetan characters with corresponding Italian translation. He also translated from Tibetan into Italian "History of the life and works of Shakiatuba, the restorer of Lamaism", "Three roads leading to perfection", "On transmigration and prayer to God" ("Anal. Ord. Cap.", VI, Rome, 1890, 349). These were the first translations made from Tibetan or from any Indian language into a European language. All remained unpublished, unless the Tibetan-Italian Dictionary "executed by some Roman missionary and collected and arranged by F. C. G. Schroeter of the (Protestant) Church Missionary Society and edited by J. Marshman of the Baptist Missionary Society at Serampore (India) in 1826, consisting of nearly 500 quarto pages" (Bagster, "Bible of Every Land", London, 1851, p. 17 sq.) is the afore-mentioned work compiled by the Capuchin Fathers. The first printed dictionary and grammar of the Tibetan language is the "Alphabetum Tibetanum missionum apostolicarum commodo editum" (Rome, 1762) by the Italian Augustinian Antonio Agostino Giorgi (d. 1797; cf. Cath. Encycl., VII, 285; Heimbucher, "Orden u. [K]ongregationen", II, Paderborn, 1907, p. 202). "Much valuable information derived from notes and letters written by the Jesuit and Capuchin Fathers in Tibet is found in this work" (Rockhill, "Journey through Mongolia and Tibet", Washington, 1894, p. X, note). The origin of Tibetan studies among Europeans, generally accorded to the Hungarian savant Oosma de Koros (d. 1842), must be given to the Catholic missionaries and, above all, to the Augustinian Giorgi. For a century after his time this study was cultivated only by some European scholars and a few Protestant missionaries, but their works, especially the Tibetan translation of the Bible by Protestant missionaries, owe much to the researches of the older Catholic missionaries. The zealous priests of the Foreign Missions, especially Renou (d. 1863) and Desgodins, took up the work of their predecessors.
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Ticelia[[@Headword:Ticelia]]

Ticelia
Titular see, suffragan of Cyrene, in the Libya Pentapolis. Under this name it is not found in any "Notitia episcopatuum", nor in any geography sacred or profane. Nevertheless, at the Robber Synod of Ephesus (449), we find a Theodulus, Bishop of Ticelia in Libya (Mansi, "Conciliorum Collectio", VI, 610); the name of the city is much corrupted in the Greek text. It is doubtful if Ticelia is the correct name of this city or see. In a "Notitia episcopatuum", published by Gelzer (Byzantinische Zeitschrift, II, 26), we find the see of Sicelia, evidently the same as ours. Which is the correct name? At the Council of Ephesus (431), among the subscribers is Sosipater, Bishop of Septimiace, a city otherwise unknown, which seems likewise to have been situated in Libya (Mansi, op. cit., IV, 1128, 1221). Just now it is impossible to say if these various names relate to the same city, or what is the correct name of the diocese.
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Ticonius[[@Headword:Ticonius]]

Ticonius
(Also TYCONIUS, TYCHONIUS, etc.)
An African Donatist writer of the fourth century who appears to have had some influence on St. Augustine. He defended a milder form of Donatism than Parmenianus. He admitted a church outside his own sect and rejected the re-baptism of Catholics. Parmenianus wrote a letter against him, quoted by St. Augustine (Contra ep. Parmeniani, I, i; P.L., XVIII, 33). Otherwise almost all we know of him is contained in Gennadius (De vir illustr., XVIII):
"Tichonius an African was learned in theology, sufficiently instructed in history, not ignorant of secular knowledge. He wrote books, 'De bello intestino' and 'Expositiones diversarum causarum' [these are both Donatist apologies]: in which, to defend his side, he quotes ancient synods; from which he is seen to have been of the Donatist party. He composed eight [should be seven] rules for discovering the meaning of the Scriptures, which he arranged in one book. He also explained the whole Apocalypse of John, understanding all of it in a spiritual sense, nothing carnally. In this exposition he said that the body [of man] is the dwelling-place of an angel. He denied the idea of a kingdom of the righteous on earth lasting a thousand years after the resurrection. Nor did he admit two future resurrections of the dead in the flesh, one of the good and one of the bad, but only one of all, in which the misbegotten and deformed will rise too, so that no part of the human race ever animated by a soul shall perish. He showed the distinction of the resurrection really to be that we must believe that there is a revelation of the righteous now in this world, when those justified by faith rise by baptism from the death of sin to the reward of the eternal life, and the second [resurrection] to be the general one of all flesh. He flourished at the same time as Rufinus; in the reign of Theodosius and his son" (ed. Bernoulli, Freiburg and Leipzig, 1895, pp. 68-69).
This gives us 379-423 as extreme dates. Ticonius's best known work is the "Seven rules of interpretation" (for the Bible). They are quoted and explained by St. Augustine in "De doctrina christiana" (III, 30-37; P.L., XXIV, 81-90) and his authority gave them great importance for many centuries in the West. St. Bede too quotes them (Explanatio apocalpsis; P.L., XCIII, 130-132). Ticonius's "Commentary on the Apocalypse" (Bede, op. cit., 132-134) is now lost. It was extant in the library of St. Gallen in the ninth century (No. 242; cf. G. Becker, "Catalogi biblioth. antiqui.", Bonn, 1885, p. 48) and is used by Primasius of Hadrumetum (P.L., LXVIII, 793-936), Ambrose Autpert (Bibl. Max., XIII, 403-657), and others. The "Commentary" ascribed to St. Augustine (P.L., XXXV, 2415-52) is believed to be a modified version of Ticonius. St. Augustine reproaches Ticonius with an anticipation of Pelagian ideas (De doctr. Christ., III, 33).
BURKITT, The Book of Rules of Ticonius (Cambridge, 1894); P.L., XVIII, 15-66; SCHANZ, Gesch. der rom. Litt., IV (Munich, 1904), 350-53; HAUSLEITER, Die Kommentare des Victorinus. Ticonius u. Hieronymus zur Apokalypse in Ztschr. fur kirchl. Wissenschaft u. Leben (1886), 239-57; HAHN, Tyconius-Studien (Leipzig, 1900); TILLEMONT, Memoires pour servir, etc., VI, 145-50; FESSLER-JUNGMANN, Institutiones Patrologiae, II (Innsbruck, 1892), A, 355.
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Ticuna Indians[[@Headword:Ticuna Indians]]

Ticuna Indians
A tribe of Indians of some importance, constituting a distinct linguistic stock, inhabiting the river settlements or wandering in the forests along the north bank of the upper Amazon (Marañon or Solimoes), about the confluence of the Javari, ranging from about Loreto in Peru to below Tabatinga in Brazil. They number about 2500 souls, nearly equally divided between the two grovernments. About one-third are more or less Christianized, the others retaining their primitive wild habits. Physically they are one of the finest tribes of the upper Amazon. In character they are frank, honest, and of affectionate disposition. The wandering Ticuna, some of whom at times reside temporarily in the river villages, go naked except for the G-string and a collar of jaguar or monkey teeth, to which is added a painted robe on ceremonial occasions. They wear the hair cut across the forehead and hanging down full length behind. They wear armlets of bright-coloured feathers and paint and tattoo their faces in various patterns. They live by hunting and fishing, and the preparation and sale of the curari poison, here call from them the "Ticuna" poison, for use upon blow-gun arrows. In this manufacture they are recognized experts and hold the process a secret, although it is known the Strychnos castelneana and Cocculus toxicofera are among the ingredients. The poison is kept in cane tubes or clay pots of their making, and is the chief object of intertribal trade throughout the upper Amazon region. They also gather the forest products, as wax, rubber, gum, and sarsaparilla, for sale to the traders. They believe in a good spirit, Nanuola, and a dreaded evil spirit, Locasi. There is a sort of circumcision and baptismal ceremony in connection with the naming of children. They are fond of elaborate masked dances. Girls on arriving at puberty are closely secluded for a long period, terminating with a general feast and drinking orgy, the liquor being the masato, or chicha, prepared from chewed and fermented corn or bananas. Wives are obtained by purchase. The dead are buried in great earthen jars, together with food and, in the case of a warrior, broken weapons, the ceremony concluding with a drinking feast.
Some effort at the conversion of the Ticuna was made by the Portuguese Carmelites from Brazil about the middle of the eighteenth century, but without result, owing to the Indian dread of the Portuguese slave-hunters. About 1760 theJesuit Father Franciscus, of the neighbouring mission of San Ignacio amoung the Peva, friends and allies of the Ticuna, succeeded in gathering some of the latter into a new mission village which he called Nuestra Señ de Loreto (now Loreto, Peru), one of the "lower missions" of the Jesuit province of Mainas. At the time of the expulsion of the Jesuits in 1768 it was in charge of Father Segundo del Castillo and contained 700 souls, being one of the largest of the province. After the withdrawal of the Jesuits the missions were given over to the Franciscans, under whom the work was continued until interrupted by the long Revolutionary struggle beginning in 1810. Under the new republican government the missions were neglected and rapidly declined, but the Christian Ticuna are still served by resident priests at Loreto and Tabatinga, including the auxiliary villages. Marcoy gives a vocabulary of the language.
From the American officer, Lieut. Herndon, we have the following interesting account (condensed) of the Ticuna mission village of Caballococha near Loreto, as he found it in 1851: "The village is situated on the caño (river inlet), about a mile and a half from the entrance and at the same distance from the lake. It contains 275 inhabitants, mostly Ticunas Indians. These are darker than the generality of the Indians of the Marañon, though not so dark as the Marubos, and they are beardless, which frees them from the negro look that these last have. Their houses are generally plastered with mud inside, and are far neater looking and more comfortable than the other Indian residences that I have seen. This is however entirely owing to the activity and energy of the priest, Father Flores, who seems to have them in excellent order. They are now building a church for him, which will be the finest in the Montaña (forest region). The men are all decently clad in frocks and trousers; and the women, besides the usual roll of cotton cloth around the loins, wear a short tunic covering the breast. Father flores keeps the Indians at work, sees that they keep themselves and houses clean, and the streets of the village in order, and I saw none of the abominable drinking and dancing with which the other indians invariably wind up the Sunday." Through the kindness of Father flores he was able to witness a heathen incantation over a sick man. On approaching the house they heard a number of persons singing inside, and, says Herndon, "I was almost enchanted myself. I never heard such tones, and think that even instrumental music could not be made to equal them. I have frequently been astonished at the power of the Indians to mock animals, but I had heard nothing like this before. The tones were so low, so faint, so guttural, and at the same time so sweet and clear, that I could scarcely believe they came from human throats, and they seemed fitting sounds in which to address spirits of another world." When they entered, the singers fled, and they found only two men sitting by a fire of blazing copal gum, filling an earthen pot with the juice of chewed tobacco, and plainly showing by their manner that the ceremony was not intended for strangers.
BRINTON, American Race (New York, 1891); CASTELNAU, Expédition dans . . . . . .l' Amérique du Sud (6 vols., Paris, 1850-1); CHANTRE Y HERRERA, Historia de las Misiones de la Compaña de Jesus en el Marañon Español (written before 1801) (Madrid, 1901); HERNDON, Exploration of the Valley of the Amazon (Washington, 1854); MARCOY, Voyage á travers l'Amérique du Sud (2 vols., Paris, 1869); VON MARTIUS, Ethnographie und Sprachenkunde Amerikas, I (Leipzig, 1867); RAIMONDI, El Perú , II (Lima, 1876); IDEM, Apuntes sobre la provincia litoral de Loreto (Lima, 1862); MARKHAM, Tribes in the Valley of the Amazon in Jour. Anthrop. Institute, XXIV (London, 1895).
JAMES MOONEY 
Transcribed by Calvin H. Marousch 
Dedicated to my cousin May Virginia (Marble) White

Tiepolo[[@Headword:Tiepolo]]

Tiepolo
Giovanni Battista (Giambattista) Tiepolo
Born in Venice in 1696; died at Madrid, 27 March, 1770. The son of a sea-captain and marine merchant, who left behind him a considerable fortune, Tiepolo married, in 1721, Cecilia, the sister of the painter Guardi, by whom he had nine children. His earliest master was Lazzerini, but his artistic career was derived from a careful study of the works of Titian, Piazzeta, Ricci, and especially Veronese. Up to 1750 he worked in Venice and various places in the north of Italy, painting some remarkable works at Milan, in Brescia, and in one or two villages near Venice. He then, accompanied by his son, travelled to WŸrzburg, where he resided for three years, executing some magnificent ceiling paintings in the palace of the archbishop. He was back again in Venice in 1753, full of commissions, elected President of the Academy of Padua, and holding high distinction in his native town. In 1761 he accepted the invitation of Charles III, King of Spain, to come to that country to decorate the royal palace of Madrid. Unfortunately, during his residence there he incurred the jealousy and the bitter opposition of Raphael Mengs. He is the last of the great Venetian painters; his works are magnificent in force, brilliance, and skill. As a draughtsman and colourist, few have approached him; as an etcher, he took a high position.
Giovanni Domenico Tiepolo
Son and pupil of the elder Tiepolo, b. in Venice, 30 August, 1727; d. there, 3 March, 1804. He was his father's assistant but far inferior in every respect in draughtsmanship and colouring. His best work is the ceiling of the Palazzo Ducale at Genoa. In his latter years, having satisfactory means, he retired to a villa near Venice and lived in comfort. His marriage had taken place in 1776, and was a scene of great pomp and magnificence. His widow married again after his decease, and the male line of Tiepolo died out with him.
SACK, Giambattista und Domenico Tiepolo (Berlin, 1910); MOLMENTI, G. B. Tiepolo (MILAN, 1909); LANZI, Storia Pittorica della Italia (Bassano, 1809); PITTONI, Dei Pitoni Artisti Veneti (Bergamo, 1905).
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Tighernach O'Braein
Irish annalist and Abbot of Roscommon and Clonmacnoise, died 1088. Little is known of his personal history except that he must have been born in the early part of the eleventh century and that he came from a Connaught family. His "Annals" (among the earliest of Irish annals) are of the greatest value to the historian of Ireland because of the author's attempt to synchronize Irish events with those of the rest of Europe from the earliest times to his own day. His learning is shown by his quotations, among others, from the works of the Venerable Bede, Josephus, Eusebius, and Orosius, not to speak of the Vulgate. But his sources for the Irish portions of the "Annals" are not now discoverable because of the loss of the Irish manuscripts from which he drew his information. Only fragments of Tighernach's "Annals" are now extant; these are in a vellum of the twelfth century and one of the fourteenth century in the Bodleian Library, Oxford, and in a fourteenth-century manuscript in Trinity College Library (Dublin). These fragments were published by Dr. O'Conor in his "Rerum Hibernicarum Scriptores" (1825), but O'Conor's text is full of errors. They have recently been published and translated by Whitley Stokes in the "Revue Celtique" (vols. XVI, XVII, XVIII). Two pages in facsimile are given in Gilbert's "National Manuscripts of Ireland", part I.
JOSEPH DUNN 
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Tilman Pesch
A Jesuit philosopher, b. at Cologne, 1 Feb., 1836; d, at Valkenberg, Holland, 18 Oct., 1899. He became a Jesuit on 15 October, 1852, and made his novitiate at Friedrichsburg near Münster; he studied classics two years at Paderborn, philosophy two years at Bonn; taught four years at Feldkirch, Switzerland; studied theology one year at Paderborn and three years at Maria-Laach, after which he made his third year of novitiate at Paderborn. He then taught philosophy at Maria-Laach (1867-69). From 1870 to 1876 he worked in the ministry, and again taught philosophy eight years (1876-84), at Blyenbeck. The literary activity of Pesch began in 1876. He contributed to "Philosophia Licensis"; "Institutiones philosophiæ naturalis" (1880); "Institutiones logicales" (1888); "Institutiones psychologicæ" (1896-98). The last fifteen years of his life were devoted entirely to writing and to the ministry. By publishing treatises in German, Pesch helped much to spread Catholic truth. Such treatises were "Weltphänomenon" (1881); "Welträtsel" (1884), "Seele und Lieb" (1893), and "Christliche Lebensphilosophie" (1895). The last work reached its fourth edition with three years. Besides these more scholarly writing, he published popular philosophic and apologetic articles and pamphlets. The most important of these were the articles published in the "Germanica" above the pseudonym "Gottlieb"; they were later arranged in two volumes, "Briefe aus Hamburg" (1883), and "Der Krach von Wittenburg" (1889), refuting the usual calumnies against the Church. His most popular book was "Das Religiöse Leben", of which thirteen large editions have appeared. During all this period of literary activity, Pesch was tireless as a missionary in Germany. He was often arrested under the charge of being a Jesuit. Pesch taught the best in Scholasticism, but appreciated what was good in other systems of philosophy. His Latin writing contain the latest results of natural science applied to the illustration of truth by scholastic methods.
Mitteilungen aus der deutschen Provinz (Roermond), n. 8, 721; THOELEN, Menologium oder Lebensbilder aus der Geschicte der deutschen Ordensprovinz der Gesellschaft Jesu (Roermond, 1901), 602.
WALTER DRUM
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Timbrias
A titular see in Pisidia, suffragan of Antioch. It is called Thymbrium in the official lists of the Roman Curia, the name being more or less misspelled in documents, but the spelling here adopted is that found on coins where the inhabitants are called, in the genitive plural, timbriadeon. At a late period we find the form Timbriada, neuter plural, or perhaps Thymbriada. The exact site of the city is unknown. It is mentioned by Strabo (XII, 7, 2); the coins, bearing the figure of the Eurymedon, would indicate a locality near the upper part of that river, the lower part belonging to Byzantine Pamphylia. It was probably situated somewhere in the plain called Yilandi Ovassi, in the vilayet of Koniah. In ecclesiastical writings it is mentioned as late as the thirteenth century. Le Quien (Oriens Christianus, I, 1059) names three of its bishops: Constantine, present at the Councils of Constantinople, 680 and 692; John, at the Council of Nicaea, 787; Theodosius, at the Photian Council of Constantinople (879).
RAMSAY, Asia Minor, 406.
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Time
The problem of time is one of the most difficult and most keenly debated in the field of natural philosophy. To arrive at a satisfactory orientation in regard to this discussion, it is important to distinguish two questions:
· What are the notes, or elements, contained in our subjective representation of time?
· To what external reality does this representation correspond?
(1) As to the first question, philosophers and scientists in general agree in this: that the notion, or concept, of time contains three distinct ideas fused into one indivisible whole.
· First there is the idea of succession. Every mind distinguishes in time the past, the present, and the future, that is parts which essentially exclude simultaneity and can be realized only one after the other.
· Again, time implies continuity. Speaking of events here below, in our own life, we cannot conceive the possibility of an interval of duration, however short, in which we should cease to grow older, or in which moment should cease to follow moment. The march of time knows neither pause nor interruption.
· Lastly, a continuous succession cannot be a continuous succession of nothing. Therefore the concept of time represents to us a reality the parts of which succeed each other in a continuous manner. It matters little here whether this reality is purely ideal, or is realized outside of us, for we are dealing only with the concept of time.
Such are the three essential elements of the subjective representation. From these considerations it appears that the question of time belongs to the domain of cosmology. By reason of its character as continuous, successive, divisible, and measureable, time belongs to the category of quantity, which is a general attribute of bodies, and cosmology has for its object the essence and general attributes of matter.
(2) The second question, relating to the objectivity of the concept of time, is one upon which philosophers, as well as scientists, are divided: no fewer than fifteen different opinions may be enumerated; these, however, may be grouped in three classes. One class embraces the subjectivist opinions, of which Kant is the chief representative; these regard time as completely a creation of the knowing subject. To Kant and his followers time is an a priori form, a natural disposition by virtue of which the inner sense clothes the acts of the external senses, and consequently the phenomena which these acts represent, with the distinctive characteristics of time. Through this form internal and external phenomena are apprehended by us as simultaneous or successive, anterior or posterior, to one another, and are submitted to necessary and universal time-judgements. To this class, also, belong a group of opinions which, without being so thoroughly subjective, attribute to time only a conceptual existence. To Leibniz and others time is "the order of successions", or a relation between things that follow one another; but if these things are real, the mind perceives them under the form of instants between which it establishes a relation that is purely mental. According to Balmes, time is a relation between being and non-being; subjective time is the perception of this relation; objective time is the relation itself in things. Though the two ideas of being and non-being are found in every succession, the relation between these two ideas cannot represent to us real continuousness, and therefore it remains in the ideal order. Locke considers time as a part of infinite duration, expressed by periodic measures such as the revolution of the earth around the sun. According to Spencer, a particular time is the relation between two in the series of states of consciousness. The abstract notion of a relation of aggregated positions between the states of consciousness constitutes the notion of time in general. To this relation Spencer attaches an essentially relative character, and attributes relative objectivity to psychological time alone. For Bergson homogeneous time is neither a property of things nor an essential condition of our cognitive faculty; it is an abstract schema of succession in general, a pure fiction, which nevertheless makes it possible for us to act upon matter. But besides this homogeneous time, Bergson recognizes a real duration, or rather, a multiplicity of durations of unequal elasticities which belong to the acts of our consciousness as well as to our external things. The systems of Descartes and of Baumann must also be classified as idealistic.
In opposition to this class of opinions which represent the existence of time as purely conceptual, a second class represent it as something which has complete reality outside of our minds. These opinions may fairly be described as ultra-realist. Certain philosophers, notably Gassendi and the ancient Greek Materialists, regard time as a being sui generis, independent of all created things and capable of surviving the destruction of them all. Infinite in its extension, it is the receptacle in which all the events of this world are enclosed. Always identical with itself, it permeates all things, regulating their course and preserving in the uninterrupted flow of its parts an absolutely regular mode of succession. Other philosophers, e.g. Clarke and Newton, identify time with the eternity of God or regard it as an immediate and necessary result of God's existence, so that, even were there no created beings, the continuation of the Divine existence would involve as its consequence, duration, or time. These ultra-realist philosophers substantialize time; others again make it a complete being, but of the accidental order. For de San time is an accident sui generis, distinct from all ordinary accidents; it is constituted as the local movement of parts which succeed each other in a continuous manner, but with perfect uniformity; by this accident, which is always inherent in substance, being and the accidents of being continue their existence enveloped in a succession which is everywhere and always uniform. Lastly, according to Dr. Hallez, the substantial existence of beings itself increases intrinsically without cessation, and this regular and continuous increase is by no means occasional or transitory, but always remains a veritable acquisition to the being which is its subject. Of this quantitative increment time is the representation. To sum up, all systems of this second class have as their distinctive characteristic the assertion of an external concrete reality--whether substantial or accidental--which adequately corresponds to the abstract concept of time, so that our representation of time is only a copy of that reality.
Between these two extreme classes of opinions is the system proposed by the majority of the Scholastics, ancient and modern. For them the concept of time is partly subjective, partly objective. It becomes concrete in continuous, notably in local, movement; but movement becomes time only with the intervention of our intelligence. Time is defined as the measure of movement according to an order of anteriority and posteriority (numerous motus secundum prius et posterius). Once local movement is divided into parts by thought, all the elements of the concept of time are found in it. Motion, being objectively distinct from rest, is something real; it is endowed with true continuity; nevertheless, in so far as it is divided by the intelligence, it contains successive parts actually distinct among themselves--some anterior, some posterior--between which we place a fleeting present. In the elaboration of the idea of time, therefore, movement furnishes the intelligence with a successive, continuous reality which is to be the real object of the concept, while the intelligence conceives it in that which it has in common with all movement--that is without its specific and individual notes--and makes it, formally, time, by dividing the continuity of the movement, making actual that distinction of parts which the movement possesses only potentially. In fact, say the Scholastics, we never perceive time apart from movement, and all our measures of our temporal duration are borrowed from local movement, particularly the apparent movement of the heavens.
Whatever be its objectivity, time possesses three inalienable properties. First, it is irreversible; the linking of its parts, or the order of their succession, cannot be changed; past time does not come back. According to Kant, the reason of this property is found in the application to time of the principle of causality. As the parts of time, he says, are to each other in the relation of cause to effect, and as the cause is essentially antecedent to its effect, it is impossible to reverse this relation. According to the Scholastics, this immutability is based upon the very nature of concrete movement, of which one part is essentially anterior to another. Secondly, time is the measure of events in this world. This raises a knotty problem, which has so far not been theoretically solved. Time can be a permanent measure only if it is concretized in a uniform movement. Now, to know the uniformity of a movement, we must know not only the space traversed, but the velocity of the transit, that is the time. Here there is unquestionably a vicious circle. Lastly, for those who concretize time in movement, a much debated question is, whether time or movement can be infinite, that is without beginning. St. Thomas and some of the Scholastics see no absolute impossibility in this, but many modern thinkers take a different view.
D. NYS 
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Timoléon Cheminais de Montaigu
A pulpit orator, born at Paris, 3 January, 1652; entered the Society of Jesus at fifteen, died 15 September, 1689. After teaching rhetoric and the humanities at Orléans, Cheminais was assigned to the work of preaching. Bayle declares that "many regarded him as the equal of Bourdalore", though others declare this exaggerated. Before many years his health gave way. He was appointed court-preacher, but was unable to accept the honour, though De Backer asserts the contrary. His voice partly failing him, he devoted himself to the instruction of the people of the villages and country places. The sermons of Cheminais were edited by Bretonneau (4 vols. 12 mo. Paris, 1690-91; 7th ed., Brussels, 1713). They were translated into German (Augsburg, 1739); Pressburg, 1788), Dutch (Rotterdam, 1724), Italian (Venice, 1735). He was also the author of a work called "Sentiments de piété" (Paris, 1691, 1693, 1700; Brussels, 1702). A later edition (Toulouse, 1706) contained the "Sentiments of James II, King of Great Britain". This work was translated into German (Cologue, 1723; Vienna, 1786), Dutch, (Antwerp), and Italian (Milan, 1837).
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Timothy Warren Anglin
Canadian journalist and member of Parliament, born in the town of Cloankilty, County Cork, Ireland, 1822; died 3 May, 1896, in Canada. He was educated in the endowed school of his native corporation. His family was financially ruined in the famine of 1846-47 and he emigrated to the city of Saint John, New Brunswick, in 1849. He was gifted as a public speaker, but made his mark as the most vigorous writer on the Catholic press in the province. He founded the Weekly Freeman and subsequently the Morning Freeman (1851). On the question of the total prohibition of the manufacture and sale of alcoholic liquors, although a strong advocate of temperance, he separated himself from his political friends and fought the measure which he considered too drastic and unworkable. The measure was carried by the legislature of New Brunswick, but was repealed at its next session. In 1860 Mr. Anglin was returned as representative of the city and county of Saint John, a constituency from which no Catholic had ever been elected. When the scheme of confederation of the British North American provinces was mooted, he took a prominent part in the opposition, because he did not believe, as was asserted, that the proposed union of the provinces was necessary for the continuance of their connection with the empire, and because he was convinced it must cause an enormous increase in the rate of taxation in New Brunswick. Just at this time a small body of men calling themselves Fenians appeared on the border of the province and threatened an invasion. Dr. D.B. Killam, their leader, issued a proclamation inviting the anti-confederates to join with them, overthrow British tyranny, and maintain the legislative independence of the province. The anti-confederates were in no way responsible for Dr. Killam's invasion or proclamation, which had the effect, however, of raising a no-popery cry, and of driving Mr. Anglin from public life for a few years. When Canadian confederation became an accomplished fact, Mr. Anglin was chosen Speaker of the House of Commons, a position he held from 26 May, 1874, until 31 May, 1877. No one lent more dignity to the high position of first commoner of Canada and his rulings were never questioned, so strict his impartiality.
Mr. Anglin was a Canadian statesman of eminence, but he deserves a place in history more particularly as an able, fearless and indefatigable journalist, doing battle for the cause of Catholic education. In New Brunswick the issue of the greatest importance was the anti-separate school legislation. During many years Mr. Anglin, through the columns of the Freeman and on the floor of the House of Commons, fought a valiant battle for his co-religionists. His efforts, and the exertion of those who laboured with him were so far successful that in the greater part of the province a compromise was made, which allows Catholics to have their own schools and teachers, and to give religious instruction before and after school hours. This was far from being all he would wish, but it is much better than the utterly anti-Catholic, irreligious system at first insisted upon by the promoters of the law. Mr. Anglin joined the editorial staff of The Toronto Globe in 1883, and was editor-in-chief of The Toronto Tribune, a Catholic weekly. He died at the age of seventy-four.
J.J. CURRAN 
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Timucua Indians
A principal group or confederacy of Ancient Florida, notable for the successful missions established among them by the Sapaniards and subsequently utterly destroyed by the English of Carolina and their savage Indian allies. The name-written also Atimuca, Thimapoa, Tomoca, by the Spaniards, French, and English respectively-appears to be derived from a word in their own language, atimoqua, "lord, or chief", and was probably a title mistaken by the early Spaniards for the name of the chief or tribe.
Habitat
The cognate tribes of the Timucuan linguistic stock held all of north Florida from about Cape Canaveral and Tampa Bay on the south to beyond the St. Mary's River on the north and westward to about the Ocilla River, where they bordered upon the celebrated Apalachee, of another (Muskhogean) stock. The tribes forming the Timucua group proper centred chiefly along the St. John's River, the principal being the Timucua along the upper part of the river and about the present St. Augustine, whose chief, known to the French as Outina, had his settlement about the present Welaka, and ruled some forty villages, with perhaps 6000 souls. On the lower course of the river were the Satuniba, the enemies of the Timucua and nearly as numerous, and west of them, toward the Suwanee River, were the Potano, with over a thousand warriors or perhaps four thousand souls. Several other tribes were of minor importance.
Customs
The Timucua were sedentary and semi-agricultural, but depended largely upon game, fish, wild fruits, and bread prepared from the starchy koonti root. Their houses were circular, of upright poles, thatched with palmetto leaves, and with granaries elevated on stakes to keep them out of reach of wild animals. Their villages were strongly stockaded and each important settlement had a large central town-house of logs, for tribal ceremonies and the reception of guests. They had large dug-out canoes. Their pottery, the work of the women, was of the finest type found east of the Mississippi. The principal weapon of the warriors was the bow, and a sort of spade-shaped club of hard wood. The numerous embankments and ancient roadways found in their country may be due in part to Spanish influence. Women wore a short fringed skirt, perhaps of some bark fibre, with their hair flowing loosely. Men went naked, except for the breechcloth, but had the whole body elaborately tattooed. They bunched the hair in a knot on top of the head, and wore inflated fish-bladders through holes in their ears. They were tall and well-made, described as of great strength and agility and remarkable swimmers.
The government by the chiefs was despotic, as was frequently the case among the Gulf State tribes. There were two hereditary classes, nobles, or chiefs, and common people, and each tribe was organized into clans or hereditary family groups, usually bearing animal names. This clan system was so much inter-woven with the tribal life that it persisted even under the mission system. Prisoners of war and their descendants constituted a slave class. Their military organization and methods were superior to what was found among the northern tribes. Scalping and mutilation of the slain enemy were universal, and the dismembered limbs were carried from the field as trophies or to serve for cannibal feasts. Polygamy was customary. Gross sensuality was prevalent. The chief gods were the Sun and the Moon, the Deer and other animals. They were extremely ceremonious, celebrating planting and harvest seasons, fishing and hunting expeditions, the going and return of war parties, marriages and funerals, each with special rites of prayer, fasting, feasting, dancing and purification by means of the "black drink" brewed from the leaves of the Ilex cassine. On certain great ceremonial occasions the first-born male infants of the tribe were delivered up by their mothers to be sacrificed to the Sun, in whose honour also a sacred fire was kept always burning in their temples. The dead were buried in the ground with protracted mourning rites, which included fasting and cutting off the hair. Over the body of a dead chief was raised a mound of earth upon which was placed his shell drinking cup, surrounded by a circle of arrows struck in the ground. From the pictures of the artist Le Moyne we get a vivid idea of the appearance and customs of the Timucua tribes, while the questions in Father Pareja's "Confessionario" throw curious light upon their beliefs, tabus, and ceremonial observance.
History
The history of the Timucus tribes begins with the landing of the ill-fated Ponce de Leon near the present St. Augustine in 1513. The expeditions of Narvaez in 1528 and de Soto in 1539-41, landing at Tampa Bay, passed through the territory of the cognate tribes, but did not encounter the Timucua proper. In 1562-64 the French Huguenots under Ribault and Laudonnière attempted settlements at the mouth of St. John's River, explored the middle course of the stream, and made acquaintance with the principal tribes. In 1565 the Spaniards under Menendez destroyed the French posts, butchering all the defenders, immediately after which Menendez founded the city of St. Augustine and began the permanent colonization of the country. Jesuit missionaries arrived and began their labours, but seem to have devoted their attention chiefly to the coast tribes of South Carolina, Virginia, and western Florida, probably because of the fact that the Indians of the St. John's region had been won over by the French and for a long time resisted the Spanish occupation. In 1573 a party of Franciscan missionaries arrived at St. Augustine, where some of their order had been from the beginning, and proceeded to organize work among the Indians of the vicinity. The work met a serious check from the recall of Governor Menendez to Spain, where he died in 1574, but in 1594, on request of Father Marron, custos of the Franciscan convent at St. Augustine, twelve other priests of the order were sent out, and the labour of Christianizing the Timucua was taken up with vigour.
Among those who arrived with this party was the noted Father Francisco Pareja, to whom we are indebted for almost all that is known of the language and customs of the tribe. He was stationed at first among the Yamassee on the Georgia coast, in whose language, according to Shea, he composed a summary of Christian doctrine. Later he was in charge at the Timucua mission of San Juan, apparently on Little Talbot Island, north of St. Augustine, and later still was custos of the monastery in that city, until transferred to the Mexican province in 1610, where he died in 1628. His various works in the Timucua language were published in Mexico. Of the priests who arrived from Spain with Father Pareja, several went to the Yamasee, while the others devoted attention to the Timucua, whose principal mission settlements were San Juan, already mentioned; San Pedro, on Cumberland Island; San Mateo, probably about the mouth of the St. John's; and Santa Lucia de Acuera, south of Cape Canaveral; besides the settlement immediately adjoining St. Augustine. The more western cognate Potano tribe, being hostile alike to the Timucua and the Spaniards, were not Christianized until a much later period, but were also brought likewise into the mission fold. In 1597 the mission growth was interrupted by a disastrous revolt of the Yamassee in which several missionaries lost their lives, theChristian Timuca being also attacked. Some years later, however (1612?), following a visit from the Bishop of Havana in 1602, Florida was erected into a Franciscan province, under the name of Santa Elena. From 1612 to 1615 inclusive, 43 Franciscans were added to the workers in addition to those already on the ground.
In 1655 the Christian Indian population of the Florida province, which included north Florida and the coast country of Georgia and South Carolina, was estimated at 26,000 souls, chiefly among the Timucua, Apalachee, and Yamassee. In 1687 a second outbreak of the Yamassee, apparently instigated by the English of Carolina, who claimed northern Florida as within their chartered limits, resulted in the removal of that tribe bodily into (South) Carolina. In 1715 the same restless people headed a war against the English, resulting in their own expulsion and return to Florida. In 1688, following the outbreak of the Yamassee, by which the Timucua missions had also suffered, the chiefs of the latter tribe, as also the Apalachee chiefs, forwarded to the King of Spain an address of loyalty and of commendation for their Spanish governor. These documents, in the Indian and Spanish languages, are still in existence. The Timucua address is signed by the chiefs of five towns, San Mateo, San P Pedro, Asile, Machaua, and San Juan de Guacara. In 1699 the Quaker Dickenson, from Philadelphia, shipwrecked on the south coast of Florida and rescued from the savages by the Spanish governor at St. Augustine, was sheltered for a time at the Timucua missions, and has left us a pleasant picture of their prosperous and orderly condition, and the friendly and religious character of their occupants, in striking contrast to that of the unchanged barbarians among whom he had been a prisoner.
It was near the end. The growing hostility of the Carolina colony instigated the Creeks and other heathen tribes to constant inroads upon the Florida missions, furnishing them with arms and ammunition for the purpose, with the further inducement of a profitable sale for all captives to supply the Carolina slave market. Even as early as 1699 Carolina slaves were thus decimating the Indian tribes as far even as the Mississippi. While the wild tribes were thus armed and encouraged in their raids by the English, the Christian mission Indians, on the contrary, in accordance with a fixed, but suicidal, rule of the Spanish colonial government, were refused the use of firearms, even in self-defence and on their most urgent appeal.
In May, 1702, war having again been declared between the two home governments, the Creek allies of the English raided Santa Fe mission of the Timucua and burned the church. Later in the same year a combined English and Indian force from Carolina under Governor Moore, co-operating with a naval force, destroyed three flourishing Timucua missions along the coast-the same where Dickenson had been so hospitably cared for-burned the churches and carried off the missionaries, and then, going farther south, burned St. Augustine, with the church, convent, and library. The fortress held out until relieved by a Spanish fleet. In 1704 Moore invaded the Apalachee country with some fifty Carolina men and a thousand savage Creek, Catawba, and Yamassee, all armed with guns, and completely destroyed ten of the eleven missions towns, with their churches and orange groves, carrying off or destroying the vestments and sacred vessels. Four priests, a Spanish officer, and four soldiers were killed, and their bodies hacked to pieces, two of the missionaries being tortured and burned at the stake. Several hundred Apalachee warriors were killed and 1400 of the tribe carried away as slaves. In 1706 a similar raid into the Timucua country completed the ruin of the missions. The remnant of the Apalachee fled for protection to the French at Mobile. The scattered Timucua were gathered together and formed into small settlements under the walls of St. Augustine. With the English colonization of Georgia and the ensuing war of 1740 all attempt at rehabilitating the Florida missions was abandoned. In 1753 only 136 Indians remained in the vicinity of St. Augustine. On the English occupation in 1763 only 136 Indians remained in the vicinity of St. Augustine. On the English occupation in 1763 they were expelled from their two villages and again became refugees. Somewhat later these, or a kindred remnant, were colonized at a new settlement called Pueblo de Atimucas, on Tomoco River, near Mosquito lagoon, in the present Volusia county. A few seem to have resided there as late as the transfer of the territory to the United States in 1821 and it is possible that their descendants may still be found among the Seminole of Florida or Oklahoma.
Language
With the exception of the Timucua-Spanish document of 1688, already referred to, of which a copy was printed by Buckingham Smith in 1859, and another, with English translation, by Gatschet in 1880 (Am. Philos. Soc. Proc., XVIII), our knowledge of the Timucua language and dialects, as of the tribal customs and beliefs, rests almost entirely upon the works of Father Pareja and of Father Gregorio de Monilla, missionary in the same order and tribe, with the analysis deduced thereupon by Gatschet. A few words, mostly personal or place names, also occur in the erly French and Spanish historians. Father Pareja's works include: "Cathecismo en lengua Castellana y Timuquana" (Mexico, 1612); "Catechismo y breve exposicion de la doctrina Cristiana . . . en Lengua Castellana y Timuquana" (Mexico, 1612); "Confessionario en lengua Castellana y Timuquana" (Mexico, 1613); "Gramatica [or Arte?] de la Lengua Timuquana" (Mexico, 1614); "Catecismo de la Doctrina cristiana en dicha [Timuquana] Lengua" (Mexico, 1617); "Catechismo y Examen . . . en Lengua Castellana y Timuquana" (Mexico, 1627). The works of Father Monilla include an "Explicacion de la Doctrina . . . en Lengua Floridiana" (Madrid, 1631?, and Mexico, 1635-36); and a "Forma Breve de admisistrar los Sacramentos . . . en lengua Floridiana" (Mexico, 1635). Of these works the Pareja "Catechismo" (1612), "Catechismo y breve exposicion" (1612), and "Confessionario" (1613), and the Monilla "Explicacion" (1635-36), and "Forma breve" (1635) form the subject of an extended study of "The Timucua Language" by Dr. Albert S. Gatschet, in the "Proceedings of the American Philosophical Society", vols. XVI-XVIII, Philadelphia, 1877-1880.
BARCIA, Ensayo (Madrid, 1723); BRINTON, Floridian Peninsula (Philadelphia, 1859); LAUDONNIÈ:RE, Histoire notable de la Floride (Paris, 1586 and 1853), tr. in FRENCH, Hist. Colls. of Fla. (New York, 1869); LE MOYNE, Narrative (Boston, 1875), an artist with Laudonnière's expedition, pictures with text (from DE BY, Lat. ed., Frankfort, 1591); MOORE, various important papers on archæology of the Gulf States, in Jour. Academy of Natural Sciences (Philadelphia, 1894 to 1910); PARKMAN, Pioneers of France (Boston, 1865--); PILLING, Proofsheets of a Bibliography of the Languages of the N. Am. Inds. (Bur. Am. Ethnology, Washington, 1885); SHEA, Hist. Catholic Ind. Missions of the United States (New York, 1855; IDEM, The Catholic church in Colonial Days (1521-1763, vol. I of History of the Catholic church in the United States (New York, 1886).
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Tingis[[@Headword:Tingis]]

Tingis
A titular see of Mauretania Tingitana (the official list of the Roman Curia places it in Mauretania Caesarea). Tingis, now Tangier, is an ancient Phoenician town; Greek legend ascribes its foundation to the giant Antaeus, whose tomb and skeleton are pointed out in the vicinity, or to Sophax, son of Hercules and the widow of Antaeus. The coins call it Tenga, Tinga, and Titga, the Greek and Latin authors giving numerous variations of the name. Under the Romans this commercial town became, first, a free city and then, under Augustus, a colony (Colonia Julia, under Claudius), capital of Mauretania Tingitana. Portuguese in the fifteenth century, Spanish in the sixteenth, it became an English possession by the marriage of Charles II with the Infanta Catharine of Portugal. The English vacated it in 1684. When it was bombarded by the Prince de Joinville in 1844, it belonged to Morocco. The natives call it Tandja. It has about 40,000 inhabitants, of whom half are Mussulmans, 10,000 Jews, 9000 Europeans (7500 Spanish). Towards the end of the third century Tangier was the scene of the martyrdom of St. Marcellus, mentioned in the Roman Martyrology on 30 October, and of St. Cassian, mentioned on 3 December. It is not known whether it was a diocese in ancient times. Under the Portuguese domination it was a suffragan of Lisbon, and in 1570 was united to the Diocese of Ceuta. Six of its bishops are known, the first, who did not reside in his see, in 1468. Tangier is now the residence of the prefect Apostolic of Morocco, which mission is in charge of the Friars Minor. It has a Catholic church, several chapels, schools, and a hospital.
SMITH, Dict. of Gr. and Rom. Geogr., S.V.; JORDAO, Memoria historica sobre os bipados de Ceuta e Tanger (Lisbon, 1858); TISSOT, Recherches sur la geographie comparee de la Mauretanie Tingitane (Paris, 1876), 44 sq.; TOULOTTE, Geographie de l'afrique chretienne. Mauretanies (Montreuil, 1894), 247; MULLER, Ptolemy, ed. DIDOT, I, 580.
S. PÉTRIDÈS 
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Tinos and Mykonos[[@Headword:Tinos and Mykonos]]

Tinos and Mykonos
DIOCESE OF TINOS AND MYKONOS (TINENSIS ET MYCONENSIS)
A Latin diocese of the Cyclades, containing over 126 square miles and numbering 13,000 inhabitants. It is called "verdant" thought it is so only in comparison with the other Greek islands more arid than itself. In ancient times it was called Hydrussa, i.e. abounding in water, though this is scarcely credible, and Ophiussa because of the number of serpents which inhabited it. Near the river there was a celebrated temple of Poseidon, discovered in 1902. The island subjected itself to Xerxes at the time of his expedition against the Greeks, but afterwards defected to Salamais and Plataea; it became finally subject to Athens, then to Alexander of Pherae, afterwards to the Rhodians, to whom it was given by Marcus Antonius, later to the Romans. It is not known when Christianity was established there. Le Quien (Oriens Christianus, I, 943) mentions three early bishops; Ecdicius, present in 553 at the Fifth (Ecumenical Council); Demetrius, in 681 at the Sixth Council; Eustathius in 787 at the Seventh Council. The bishopric was a suffragan of Rhodes in the seventh and tenth centuries (Gelzer, "Ungedruckte . . . Texte der Notitiae Episcopatuum", 542, 558); suppressed after the conquest of the island by the Venetians in 1207, it was re-established but as a metropolitan when Tinos passed into the power of the Turks in 1714. The metropolitan see was in its turn suppressed in 1833, "Echos d'Orient", III, 287. Under the Venetian domination, which lasted from 1207 to 1714, Tinos had some Latin bishops; nevertheless the earliest known date only from 1329 (Le Quien, op. cit., III, 1059; Eubel, "Hierarchia catholica medii aevi", I, 512; II, 276; III, 333).
Little by little the island became almost completely Catholic. In 1781 it had 7000 Catholics dispersed throughout 32 villages (Hilaire de Barenton, "La France catholique en Orient", 221); some were of the Latin, others of the Greek Rite, and Le Quien (I, 943) affirms that at the same epoch there were more than 120 Greek Catholic priests subject to the Latin bishop. Under the Venetian domination the schismatics were dependent on a protopapas who in turn depended on the Patriachate of Constantinople. The Latin bishopric, at first a suffragan of the Archbishopric of Rhodes, afterwards of Arcadia in Crete, is now a suffragan of Naxos. Since at least the year 1400, the title of Mykonos has been joined to its own; furthermore, the bishop administers the Diocese of Andros. The see numbers 4000 Catholics, 23 secular priests, a chapter-house, 26 parishes, a seminary at Xynara with only seven or eight students; the Franciscans have 2 houses and five religious, the Jesuits one house and ten religious, the Franciscan Tertiaries have about ten, the French Ursulines maintain an orphanage and a large boarding-school at Loutra, and they also direct through the Greek Sisters schools for girls, which number about forty in all. Tinos possesses an image of the Evanghelistria or of the Annunciation discovered in 1823 which attracts each year on 25 March and 15 August from 3000 to 4000 schismatic pilgrims (Echos d'Orient, V, 315).
SMITH, Dict. Greek and Roman Geog., S.V.; ZALLONY, Voyage a Tine (Paris, 1809); LACROIX, Iles de la Grece (Paris, 1853), 439-41; MAUROMARAS, Histoire de Tinos (Athens, 1888), Greek; GEORGANTOPOULOS, Tiniaca (Athens, 1889), Greek.
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Tintern Abbey[[@Headword:Tintern Abbey]]

Tintern Abbey
This abbey, in Monmouthshire, England, was founded in 1131 by Walter de Clare for Cistercian monks, who came from the Abbey of Aumone, in the Diocese of Chartres, itself founded only ten years before. Walter's son Gilbert, first earl of Pembroke, and probably also his grandson Richard Strongbow, conqueror of Ireland under Henry II, were buried at Tintern, the magnificent church of which dates from the end of the thirteenth century. They abbey received rich benefactions not only from the family of its founder but from other noble houses; and lists of its possessions, both from the taxation-roll of 1291, and at the time of the Dissolution under Henry VIII, are given in detail by Dugdale. The accounts submitted by the last abbot, Richard Wych, in 1535, place the net income at under 200 pounds a year; and the abbey, containing at that time thirteen monks, was suppressed under the Act of 1536 which dissolved the smaller monasteries. The king granted it in 1537 to Henry, Earl of Worcester, in whose family (afterwards dukes of Beaufort) it remained until the sale of his Monmouthshire property by the ninth duke, when it was acquired by the Crown.
The ruins of Tintern, which stands on the right bank of the river Wye, backed by a semicircle of wooded hills, ranks with Fountains Abbey in Yorkshire as the most beautiful in England. The church, measuring 245 feet in length, with transepts of 110 feet, is almost perfect, though roofless, the architecture being of the transitional style from Early English to Decorated. The window-tracery is especially fine. Hardly anything remains of the domestic buildings of the abbey, the stone having been used for cottages and farm buildings in the neighborhood.
D. O. HUNTER-BLAIR 
Transcribed by Janet Grayson

Tipasa[[@Headword:Tipasa]]

Tipasa
A titular see of Numidia. The Phoenician word signifies passage. Early in its history we find in Tipasa a Punic counting-house with a port; which passed later under the domination of the kings of Mauretania, whose kingdom was annexed to the Roman empire in A.D. 39. Claudius I constituted Tipasa a Colonia juris latini (Pliny, "Hist. Natur.", V, ii, 20). Later on it became a civitas and in the third century an inscription styles it colonia. The city, which was very commercial, grew and prospered greatly under the emperors of the second and third centuries. A Jewish colony with its synagogue settled there, early in its history. An inscription belonging to the year 238 is the most ancient trace of Christianity to be found in Tipasa. In the church of Bishop Alexander, built at the end of the fourth century, we find the tombs of nine personages who are called justi priores and whom Duchesne considers to have been nine bishops antedating this Alexander. In the beginning of the fourth century, a young girl, Saint Salsa, was martyred by the pagans; later a basilica was erected to her memory. Under Julian the Apostate the inhabitants distinguished themselves by their adherence to Christianity, and this in spite of the violent opposition of two Donatist bishops (Optatus, "De Schismate Donatistarum", II, 18-19). Likewise in 371 or 372, when the Moorish king, Firmus, with the support of the Donatists, tried; but in vain, to take possession of the city. Mention is due to the anonymous author of "The Passion of Saint Salsa" and "The Passion of Saint Fabius of Cartenna" (Anal. bolland., IX, 123-134), who was born at Tipasa and who lived in the beginning of the fifth century.
In 429 the Vandals took possession of the city and the province; ten years later these were restored to the Emperor Valentinian, but came back again into the possession of the Vandals in 455. Bishop Reparatus was exiled in 484, and the secretary of the Arian patriarch was chosen to replace him, a choice which brought about the voluntary exile into Spain of the greater part of the inhabitants; those we remained, having refused to embrace Arianism, had their right hand and tongue cut off, but nevertheless, continued to talk as before, according to the testimony of Victor de Vita, and other contemporaries ("Historia persecutionis Africanae provinciae", III, vi, 29-30; Acta SS., October, XI, 847; "Mélanges d'archéologie et d'histoire de l'Ecole française de Rome", XIV, 319). Henceforth Tipasa is not mentioned in history. To-day it is a village, called Tipaza by the French, Tefassed by the natives, situated about 44 miles east of Algiers; it numbers 2400 inhabitants, of whom 600 are Europeans, and possesses a Catholic parish. There are ruins of several churches and other monuments.
DUCHESNE, Saint Salsa in Precis historiques (Paris, 1890); TOULOTTE, Geographie de l'Afrique chretienne. Mauretanies (Montreuil, 1894), 164-171; GSELL, De Tipasa Mauretania Caesariensis urbe (Algiers, 1894); IDEM, Tipasa in Melanges d'archeologie et d'histoire de l'Ecole francaise de Rome, XIV (Paris, 1894), 291-450.
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Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Tiraspol[[@Headword:Tiraspol]]

Tiraspol
DIOCESE OF TIRASPOL (or CHERSONESE) (TIRASPOLENSIS; CHERSONENSIS)
Diocese in Southern Russia suffragan of Mohilev, covers the governments of Saratov, Samara, Kherson, Ekaterinoslav, Taurida, and Bessarabia. It is one of the largest dioceses in the world, and has an area of 462,504 square miles. There are in the diocese 350,000 Latin Christians, chiefly the descendants of German colonists, in 100 parishes, about 40,000 Armenian Catholics in 50 parishes, and over 300 Chaldean Catholics for whom there is one parish. The priests number about 210, 60 being Armenians. The bishop lives at Saratov, the capital of the government of the same name. The ecclesiastical institutions are, besides the cathedral chapter, the seminary for priests at Saratov, which has a rector, an inspector, a spiritual director, and five professors; there is also a seminary for boys at the same place, with three professors. Religious orders are not permitted. For some years the Armenian Catholics have had an Apostolic administrator of their own (Sarkis Ter Abrahamian) to whom all Armenian Catholics in the whole of Russia are subject. In important decisions he is dependent on the Bishop of Tiraspol.
During the second half of the eighteenth century large numbers of German colonists went to Russia at the urgent request of the Empress Catherine II. These emigrants were chiefly from Bavaria, Wurtemberg, Saxony, Alsace-Lorraine, the Tyrol, and Switzerland; they settled in the fruitful but uninhabited lands in the southern part of Russia. The colonies founded by them have retained their German names, as Mannheim, Munich, etc. as well as the German language and character. Among the half-million German settlers there were about 180,000 Catholics, who settled in villages of their own, apart from the members of other confessions. These Catholic villages were generally in the basin of the Volga and of the Caspian Sea. The Catholics were cared for spiritually at first by a few priests who had emigrated with them, but these pastors soon succumbed to privations and the unaccustomed climate. After this the Russian Government sent Catholic priests from the provinces on the Baltic. Alexander I transferred the pastoral care of the Catholic colonies to the Jesuits, who came among them in 1803. Unfortunately, the expulsion of the Jesuits from Russia in 1820 put an end to their fruitful labours. The Jesuits were replaced by priests from various Polish monasteries, chiefly Dominicans, Carmelites, Trinitarians, and Vincentians, many of them old, feeble men, and unacquainted with the German language. The difference in tongues, the racial antipathy between priests and settlers, and the great distance from the residence of the bishop (St. Petersburg) enormously increased the difficulties of spiritual administration. Thus religious conditions grew gradually more and more intolerable. Negotiations between Rome and St. Petersburg led finally, in 1847, to a concordat, by which, in addition to several other dioceses, a German diocese was established for the colonists of Southern Russia, to be suffragan to Mohilev.
Saratov on the right bank of the Volga was settled upon as the see of the bishop, but the diocese received its name from the small town of Tiraspol, which in the fourteenth century had been the capital of the diocese of Kherson. Besides its vast extent, the new diocese was also singular on account of the varying nationalities of its inhabitants, who included Germans, French, and Italian colonists, besides Russians, Poles, Armenians, Kirghiz, Circassians, Ossetes, Daghestanians, and other peoples. The Government promised to build a cathedral, an episcopal residence, a building for the episcopal curia, and a seminary, and to provide an endowment of the cathedral chapter. In 1850 the first bishop, the German Dominican Ferdinand Helanus Kahn, was installed. The auxiliary bishop was a Pole. The promises of the Government were not fulfilled. On account of age and ill-health the bishop was unable to correct the existing grievances, nor was he sufficiently energetic to make the Government fulfil its obligations. In 1857 a seminary was opened, it is true, but in rented and inadequate quarters; the number of German teachers was also insufficient. After Bishop Kahn's death (1864) the see remained vacant for eight years, all communication between Russia and the Holy See being at that time suspended. It was not until 1872 that the rectory of the seminary, Franz Xaver Zottmann, was appointed bishop (b. at Ornbau in the Bavarian Diocese of Eichstatt in 1826). In 1864 he had visited Eichstatt and there secured some professors for the seminary.
Bishop Zottmann laboured by speech, writing, and example, and by extraordinary activity in all directions, for the spiritual, moral, and material improvement of his diocese. He collected the money necessary to build a suitable cathedral, obtained a building for the seminaries, and spared no sacrifice to train a capable body of German parish priests. Without abandoning the rights of the Church, he kept on good terms with the Government, and thus could do much that was forbidden to the Polish bishops. He could issue pastoral letters in the diocese, undertake journeys for making confirmations and for visitation, arrange collections of money, and even go to Rome, where, in 1882, he was the first Russian Catholic bishop to pay homage to the pope. On account of illness he resigned in 1888, and died in his native city on 12 December, 1901. He had made his diocese one of the best organized in Russia. His work was worthily carried on, after his resignation, by Anton Zerr, who came from a German colony near Odessa, and had been educated at the Tiraspol seminary. Zerr resigned in 1902 on account of ill-health, and was succeeded by Eduard von der Ropp. Scarcely two years had elapsed before von der Ropp was transferred to the See of Vilna. He was followed by the present bishop, Joseph Kessler, b. at Louis, a village of German colonists in the Government of Samara, in 1862; consecrated 28 October, 1904.
KELLER, Die deutschen Kolonien in Sudrussland (Odessa, 1905); ZOTTMANN, Franz X. von Zottmann, Bishof der Diozese Tiraspol (Munich, 1904); Katholische Missionen (1905-06), 125 sq.; Deutscher Volkskalender fur Stadt und Land auf das Jahr 1911 (Odessa, 1911), 177-90.
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Tiro Prosper of Aquitaine[[@Headword:Tiro Prosper of Aquitaine]]

Tiro Prosper of Aquitaine
The first sure date in the life of Prosper is that of his letter to St. Augustine written under the following circumstances. In 428 or 429 a certain Hilary wrote to St. Augustine in reference to difficulties raised against his doctrine in Marseilles and the neighbourhood. Hilary distrusted his own ability to give St. Augustine a proper grasp of the situation, so he prevailed with a friend whom he described as a man distinguished tum moribus, tum eloquio et studio (for morals, eloquence and zeal) to write also. This friend was Prosper who, though he had never met St. Augustine, had corresponded with him. The two letters were despatched at the same time, and may be said to have opened the semi-Pelagian controversy. St. Augustine replied to the appeal made to him with the two treatises, "De Praedestinatione" and "De Dono Perseverantiae." It was about this time that, Prosper wrote what was really a short treatise on grace and free will, under the form of a letter to a certain Rufinus, and his great dogmatic poem of over a thousand hexameter lines, "De Ingratis", on the semi-Pelagians, who were enemies of grace and are represented as reviving the errors of Pelagianism. Two epigrams of twelve and fourteen lines respectively against an "obtrectator" of St. Augustine seem also to have been composed in the lifetime of the saint. Three opuscules belong to the time immediately after the death of St. Augustine (430):
· "Responsiones ad capitula Gallorum." These capitula were a series of fifteen propositions attributed to St. Augustine by his opponents, e.g. "the Saviour was not crucified for the whole world." To each Prosper appended a briefresponsio and concluded the treatise with fifteen corresponding sententiae, setting forth what he held to be the true doctrine.
· "Ad capitula objectionum Vincentianarum responsiones". The Vincentian objections were like the "capitula Gallorum", but more violent, and they attacked Prosper as well as St. Augustine. Prosper replied to them one by one. The Vincent who drew them up was probably Vincent of Lerins (Bardenhewer, Hauck, Valentin), but some writers have contested this point.
· "Pro Augustino responsiones ad excerpta Genuensium". This is an explanation of certain passages in St. Augustine's treatises, "De praedest" and "De dono persev.", which presented difficulties to some priests at Genoa who asked Prosper for an explanation of them. These three opuscula are placed by Bardenhewer after Prosper's visit to Rome.
In 431 Prosper and a friend went to Rome to invoke the aid of St. Celestine. The pope responded with the Letter, "Apostolici Verba", addressed to the bishops of Gaul, in which he blamed their remissness with regard to the enemies of grace, and eulogized St. Augustine. On returning to Gaul, Prosper again took up the controversy in his "De Gratia Dei et libero arbitrio; liber contra collatorem". The "Collator" was Cassian who in his "Conferences" had put forward semi-Pelagian doctrine. The date of this, the most important of Prosper's prose writings, can be fixed at about 433, for the author speaks of twenty years and more, having elapsed since the beginning of ihe Pelagian heresy, viz., according to his "Chronicle", A.D. 413. An ironical epitaph on the Nestorian and Pelagian heresies was probably composed shortly after the Council of Ephesus. The "Expositio psalmonum" is substantially an abridgment of the "Enarrationes" of St. Augustine. It probably comprised the whole psalter, but as it has come down to us it only comments on the last fifty. The "Sententiie ex Augustine delibatae" are a collection of sayings extracted from the writings of St. Augustine. In framing them Prosper as a rule dealt rather freely with the text of St. Augustine, chiefly in the interests of rhythmic prose. Canons 9, 14, 15, 16, 18 of the second Council of Orange were taken from sentences 22, 222, 226, 160, 297. The epigram are a number of the sentences turned into verse. Both these works must have been composed about the time of the Council of Chalcedon, and probably, therefore, in Rome, whither Prosper was summoned about A.D. 440 by Leo the Great. According to Gennadius (De vir. ill., 84) he was said to have drawn up the letters written by this pope against Eutyches.
The "Chronicle" of Prosper, from the creation to A.D. 378, was an abridgment of St. Jerome's, with, however, some additional matter, e.g. the consuls for each year from the date of the Passion. There seem to have been three editions: the first continued up to 433, the second to 445, the third to 455. This chronicle is sometimes called the "Consular Chronicle", to distinguish it from another ascribed to Prosper where the years are reckoned according to the regnal years of the emperors and which is accordingly called the "Imperial Chronicle". This is certainly not the work of Prosper. It was compiled by a man whose sympathies were not with St. Augustine, and who was formerly supposed to be Tiro Prosper and not Prosper of Aquitaine, but this theory has broken down, for Prosper of Aquitaine in some manuscripts of the "Consular Chronicle" is called Tiro Prosper. With regard to the writings of Prosper not yet mentioned, Valentin pronounces the poem "De providentia" to be genuine; the "Confessio S. Prosperi", and De vocatione gentium" to be probably genuine; the "Epistola ad Demetriadem", the "Praeteritorum sedis Apostolicae auctoritates de Gratia Dei, etc." appended to the Epistle of St. Celestine, and the "Poema mariti ad conjugem" to be very likely genuine. The "De vita contemplativa" and "De promissionibus etc." are not by Prosper, according to Valentin and Hauck. Hauck agrees with Valentin with regard to the "Poema mariti" and the "Confessio", but pronounces against the "De vocatione", the "De providentia", and on the other doubtful works expresses no view. The story that Prosper was Bishop of Reggio in Italy was exploded by Sirmondi and others in the seventeenth century. For the origin of this legend see Dom Morin in "Révue bénédictine", XII, 241 sqq. Prosper was neither bishop nor priest. The question whether he mitigated the severity of St. Augustine's doctrine has been much debated. The difference of opinion probably arises more from different views regarding St. Augustine's doctrine than from different interpretations of Prosper's. The general trend of opinion among Catholic writers seems to be in favour of the affirmative view, e.g. Kraus, Funk, Bardenhewer, Valentin, and others.
F.J. BACCHUS 
Transcribed by Michael C. Tinkler

Tithes[[@Headword:Tithes]]

Tithes
(Anglo-Saxon teotha, a tenth).
Generally defined as "the tenth part of the increase arising from the profits of land and stock, allotted to the clergy for their support or devoted to religious or charitable uses". A more radical definition is "the tenth part of all fruits and profits justly acquired, owed to God in recognition of his supreme dominion over man, and to be paid to the ministers of the church". The custom of giving tithes reaches back into unknown antiquity. It is mentioned in Gen., xiv, without anything to indicate that it was something newly instituted. Just as Abraham is there represented as offering tithes of the spoils of the enemy to the royal priest, Melchisedech, so in Gen., xxviii, Jacob is recorded as giving a tithe of all his possessions to the Lord. Under the Mosaic Law the payment of tithes was made obligatory. The Hebrews are commanded to offer to God the tenth part of the produce of the fields, of the fruits of the trees, and the firstborn of oxen and of sheep (Lev., xxvii, 30; Deut., xiv, 22). In Deuteronomy there is a mention not only of an annual tithe, but also of a full tithe to be paid once every three years. While it was to God Himself that the tithes had to be paid, yet we read (Num., xxviii, 21) that He transfers them to His sacred ministers: "I have given to the sons of Levi all the tithes of Israel for a possession, for the ministry wherewith they serve me in the tabernacle of the covenant." In paying the tithe, the Hebrews divided the annual harvest into ten parts, one of which was given to the Levites after the first-fruits had been subtracted. This was partitioned by them among the priests. The remainder of the harvest was then divided into ten new parts, and a second tithe was carried by the head of the household to the sanctuary to serve as a sacred feast for his family and the Levites.
If the journey to the temple was unusually long, money could be substituted for the offering in kind. At the triennial tithe, a third decimation was made and a tenth part was consumed at home by the householder with his family, the Levities, strangers, and the poor. This triennial year was called the year of tithes (Deut., xxvi, 12). As the tithes were the main support of the priests, it was later ordained that the offerings should be stored in the temple (II Par., xxxi, 11). It is to be noted that the custom of paying sacred tithes was not peculiar to the Israelites, but common to all ancient peoples. In Lydia a tithe of cattle was offered to the gods; the Arabians paid a tithe of incense to the god Sabis; and the Carthaginians brought tithes to Melkarth, the god of Tyre. The explanation of why the tenth part should have been chosen among so many different peoples is said to be (apart from a common primitive revelation) that mystical signification of the number ten, viz., that it signifies totality, for it contains all the numbers that make up the numerical system, and indeed all imaginable series of numbers, and so it represents all kinds of property, which is a gift of God. All species of property were consequently reckoned in decades, and by consecrating one of these parts to God, the proprietor recognized the Source of his goods. However, the payment of tithes was also a civil custom. They were payable to the Hebrew kings and to the rulers of Babylon, and they are mentioned among the Persians, Greeks, Romans, and later the Mohammedans.
In the Christian Church, as those who serve the altar should live by the altar (1 Cor., ix, 13), provision of some kind had necessarily to be made for the sacred ministers. In the beginning this was supplied by the spontaneous offerings of the faithful. In the course of time, however, as the Church expanded and various institutions arose, it became necessary to make laws which would insure the proper and permanent support of the clergy. The payment of tithes was adopted from the Old Law, and early writers speak of it as a divine ordinance and an obligation of conscience. The earliest positive legislation on the subject seems to be contained in the letter of the bishops assembled at Tours in 567 and the cannons of the Council of Macon in 585. In course of time, we find the payment of tithes mad obligatory by ecclesiastical enactments in all the countries of christendom. The Church looked on this payment as "of divine law, since tithes were instituted not by man but by the Lord Himself" (C. 14, X de decim. III, 30). As regards the civil power, the Christian Roman emperors granted the right to churches of retaining a portion of the produce of certain lands, but the earliest instance of the enforcement of the payment of ecclesiastical tithes by civil law is to be found in the capitularies of Charlemagne, at the end of the eighth century. English law very early recognized the tithe, as in the reigns of Athelstan, Edgar, and Canute before the Norman Conquest. In English statute law proper, however, the first mention of tithes is to be found in the Statute of Westminister of 1285. Tithes are of three kinds: predial, or that derived from the annual crops; mixed, or what arises from things nourished by the land, as cattle, milk, cheese, wool; and personal or the result of industry or occupation. Predial tithes were generally called great tithes, and mixed and personal tithes, small tithes. Natural substances having no annual increase are not tithable, nor are wild animals. When property is inherited or donated, it is not subject to the law of tithes, but its natural increase is. There are many exempted from the paying of tithes: spiritual corporations, the owners of uncultivated lands, those who have acquired lawful prescription, or heave obtained a legal renunciation, or received a privilege from the pope.
At first, the tithe was payable to the bishop, but later the right passed by common law to parish priests. Abuses soon crept in. The right to receive tithes was granted to princes and nobles, even hereditarily, by ecclesiastics in return for protection or eminent services, and this species of impropriation became so intolerable that the Third Council of Lateran (1179) decreed that no alienation of tithes to laymen was permissible without the consent of the pope. In the time of Gregory VIII, a so-called Saladin tithe was instituted, which was payable by all who did not take part personally in the crusade to recover the Holy Land. At the present time, in most countries where some species of tithes still exist, as in England (for the Established Church), in Austria, and Germany, the payment has been changed into a rent-charge. In English-speaking countries generally, as for as Catholics are concerned, the clergy receive no tithes. As a consequence, other means have had to be adopted to support the clergy and maintain the ecclesiastical institutions (see Church Maintenance), and to substitute other equivalent payments in lieu of tithes. Soglia (Institut, Canon, II, 12) says "The law of tithes can never be abrogated by prescription or custom, if the ministers of the Church have no suitable and sufficient provision from other sources; because then the natural and divine law, which can neither be abrogated not antiquate, commands that the tithe be paid." In some parts of Canada, the tithe is still recognized by civil law, and the Fourth Council of Quebec (1868) declared that its payment is binding in conscience of the faithful.
Ferraris, Bibliotheca canonica, III (Rome 1886), s.v., Decimae; Addis and Arnold, The Catholic Dictionary (6th ed., New York, 1889), s.v.; Selden, History of Tithes (London, 1618); Spelmen, Of Tythes (London, 1723).
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Titian
(TIZIANO VECELLI, called TITIAN).
The greatest of Venetian painters, born at Pieve di Cadore (Friuli); died at Venice, 27 Aug., 1577.
It has always been believed that at the time of his death he was a centenarian, and he himself wrote to Philip II in 1571 that he was more than ninety-five, which would make 1477 the year of his birth. But there are good reasons for believing that he made himself out to be older than he was and that he was born about 1487, that is ten years later than the generally accepted date. Vasari makes him seventy-seven in 1566. Titian would therefore have died when he was between 85 and 90 years old, which would render more credible the marvellous freshness of his later works (cf. Herbert Cook, in the "Nineteenth Century", Jan., 1902, and "Repertorium für Kunstwissenschaft", XXV).
The vigorous health which the artist inherited from his mountain race together with a habit of order, balance, and labour determined the predominant characteristic of his art. No painter better expressed, if not the highest beauty, at least that kind of beauty which springs from the deep joy of life, adorning it with an impression of calm, harmony, and serenity. The first Venetian School had already proved itself capable of expressing these sentiments. Titian was to give them a still freer and fuller expression with an external charm and a magic of colouring which has sometimes raised the question whether he is not the greatest and most complete of all painters.
At the age of ten Titian was brought to Venice and placed by his brother with the celebrated mosaicist, Sebastian Zuccato, but at the end of four or five years he entered the studio of the aged painter Giovanni Bellini, at that time the most noted artist in the city. There he found a group of young men about his own age, among them Giovanni Palma da Serinalta, Lorenzo Lotto, and Sebastiano Luciani, who were all to become renowned. The foremost of these innovators and their master was Giorgio da Castelfranco, nicknamed Giorgione. With him Titian formed a friendship of which all his early works bore traces, so much so that at this period it is difficult to distinguish the young master of Cadore from him of Castelfranco. The earliest know work of Titian, the little "Ecce Homo" of the Scuola di San Rocco, was long regarded as the work of Giorgione. And the same confusion or uncertainty is connected with more than one of the "Sacred Conversations", in which several holy persons (generally three or four) appear at half length in sweet and familiar association with the Blessed Virgin. The two young masters were likewise recognized as the two leaders of their new school of Arte moderna, that is of painting made more flexible, freed from symmetry and the remnants of hieratic conventions still to be found in the works of Giovanni Bellini. Together they executed in 1508 the frescoes of the Fondaco dei Tedeschi, which have unfortunately disappeared and which were to Venice what the cartoons of Leonardo and Michelangelo at the Signiory were to the Florentine School. That of Giorgione and Titian is known to us in part through the engraving of Fontana. An idea of Titian's talent in fresco may be gained from those he painted, in 1511, at Padua in the Carmelite church and in the Scuola del Santo, some of which have been preserved, among them the "Meeting at the Golden Gate", and three scenes from the life of St. Anthony of Padua, the "Murder of a Young Woman by Her Husband", "A Child Testifying to Its Mother's Innocence", and "The Saint Healing the Young Man with a Broken Limb." The arrangement and feeling are not the chief merits of these last-named works, but the beauty of the types, the grace of the female figures, the charm of the landscapes, and particularly the enchantment of the colouring must forever rank these frescoes with the most valuable works of Titian's youth.
Among the religious paintings of this period may be mentioned that of Antwerp, "The Doge Pesaro presented to St. Peter by Alexander VI" (1508), and the beautiful "St. Mark surrounded by Sts. Cosmas and Damian, Sebastian and Rocco" (Venice, S. Maria della Salute, c. 1511). Already the young master was in possession of his type of Virgins with powerful shoulders and somewhat rounded countenances, and in particular he had elaborated an extremely refined type of Christ, the most beautiful example of which is the wonderful Christ of "The Tribute Money", at Dresden, a face whose delicacy, spirituality, and moral charm have never been surpassed by any other School. From the same period seems to date the "Triumph of Faith", a subject borrowed from Savonarola's famous treatise, "The Triumph of the Cross", and treated with a magnificent fire in the spirit of Mantegna's cartoons and Dürer's prints of the "Triumph of Maximilian" (cf. Male, "L'art réligieux en France à la fin du moyen âge", 1908, 296 sqq.). These prints were executed by Andreani. But what may be called the most enduring works of Titian's youth are the profane and indeterminately allegorical ones, whose unmatched poetry of form and colouring breathe so deep a joy of living that it borders on melancholy. Such for example is the charming picture of the "Three Ages", in the Ellesmere Gallery; such especially is the masterpiece in the Cassino Borghese, "Profane and Sacred Love", whose meaning has never been successfully penetrated (cf. Olga von Gerstfeldt, "Venus und Violante" in "Monatsheft für Kunstwissenschaft", Oct., 1910), but which none the less remains by the contrast of its two figures, the splendour of the motif, the depth of the landscape, the rhythm and mystery of the composition one of the imperishable elegies of all paintings and which even Giorgione does not equal in his "Concert".
Giorgione died in 1511 and the aged Bellini in 1515, leaving Titian after the production of such masterpieces without a rival in the Venetian School. For sixty years he was to be the absolute and undisputed head, the official master, and as it were the painter laureate of the Republic Serenissime. As early as 1516 he succeeded his old master Bellini as the pensioner of the Senate. Fifteen years later began the relations with Charles V, Francis I, Alfonso and Isabella d'Este, the Houses of Ferrara and Urbino, which made him the first of the princely painters or the Renaissance and the one whose position was most international and most glorious of all. However he rarely left Venice. Married to a tenderly loved wife, solidly established in his habits of work, and like all Venetians strongly attached to the life of Venice, he regarded nothing as being worth a separation from his home, his studio, or his country. Except for a visit to Rome in 1545, and two or three visits to Augsburg between 1548 and 1551 to meet the emperor, he never left Venice save to return to Cadore. Even the liveliest curiosity regarding his art, the ardent desire to learn, which to the end of his life impelled him to acquire all that he could concerning art, as he had already devoured all the substance of Bellini and Giorgione, could not induce him to leave his work and his easel. Venice was in this respect a most favourable centre, a meeting-place for artists from all parts of the world, from North and South, Germany and Florence. Leonardo da Vinci passed through the city in 1500, Dürer stayed there in 1506, Fra Bartolommeo in 1508, Michelangelo in 1529; and the commerce of the active city, especially in books and prints, the permanent society of artists and men of letters, could not leave Titian ignorant of what was being done in the world. No invention of art was unfamiliar to him, and all his life he displayed the same eagerness to enrich his style with new elements, the same consuming anxiety for perfection.
During this period (1516-30) which may be called the period of his bloom and maturity, the artist freed himself from the traditions of his youth, undertook a class of more complex subjects and for the first time attempted the monumental style. His most noteworthy work in this style, the "Assumption" of the Church of the Frari (1518), now in the Academy of Venice, is not, despite its celebrity, a very decided work. In more than one sense it is one of his coldest productions. The solution of the problem attempted — that of uniting in the same composition two or three scenes superimposed on different levels, earth and heaven, the temporal and the infinite — was continued in a series of works such as the retable of San Domenico at Ancona (1520), the retable of Brescia (1522), and the retable of San Niccolo (1523, at the Vatican), each time attaining to a higher and more perfect conception, finally reaching an unsurpassable formula in the Pesaro retable, (1526), in the Church of the Frari at Venice. This perhaps is his most perfect and most studied work, whose patiently developed plan is set forth with supreme display of order and freedom, of originality and style. Here Titian gave a new conception of the traditional groups of donors and holy persons moving in aerial space, the plans and different degrees set in an architectural framework. To this period belongs a still more extraordinary work, "The Death of St. Peter of Verona" (1530), formerly in the Dominican Church of S. Zanipolo, and destroyed by an Austrian shell in 1867. There now exist only copies of this sublime picture (there is an excellent one at Paris in the Ecole des Beaux Arts). The association of the landscape with a scene of murder — a rapidly brutal scene of slaying, a cry rising above the old oak-trees, a Dominican escaping the ambush, and over all the shudder and stir of the dark branches — this is all, but never perhaps has tragedy more swift, startling, and pathetic been depicted even by Tintoretto or Delacroix.
The artist continued simultaneously his series of small Madonnas which he treated more and more amid beautiful landscapes in the manner of genre pictures or poetic pastorals, the "Virgin with the Rabbit" in the Louvre being the finished type of these pictures. Another marvellous work of the same period, also in the Louvre, is the "Entombment", surpassing all that has been done on the same subject. This was likewise the period of the exquisite mythological scenes, such as the famous "Bacchanals" of Madrid, and the "Bacchus and Ariadne" of London, perhaps the most brilliant productions of the neo-pagan culture or "Alexandrianism" of the Renaissance, many times imitated but never surpassed even by Rubens himself. Finally this was the period of perfect mastery when the artist composed the half-length figures and busts of young women, such as "Flora" of the Uffizi, or "The Young Woman at Her Toilet" in the Louvre (also called, without reason, "Laura de Dianti" or "The Mistress of Titian"), and which will always remain the ideal image of harmonious beauty and the grace of life at one of the periods which best knew the happiness of existence.
During the subsequent period (1530-50), as was foreshadowed by his "Martyrdom of St. Peter", Titian devoted himself more and more to the dramatic style. From this time date his historical scenes, of which unhappily it is difficult to judge, the most characteristic having been much injured or destroyed; thus, the "Battle of Cadore", the artist's greatest effort to master mo Lvement and to express even tumult, his most violent attempt to go out of himself and achieve the heroic, wherein he rivals the "War of Pisa", "The Battle of Anghiari", and the "Battle of Constantine", perished in 1577, the year of Titian's death, in the fire which destroyed all the old pictures adorning the Doge's Palace. There is extant only a poor, incomplete copy at the Uffizi, and a mediocre engraving by Fontana. In like manner the "Speech of the Marquis del Vasto" (Madrid, 1541) was partly destroyed by fire. But this portion of the master's work is adequately represented by the "Presentation of the Blessed Virgin" (Venice, 1539), one of his most popular canvasses, and by the great Ecce Homo (Vienna, 1541), one of the most pathetic and life-like of masterpieces. The School of Bologna and Rubens (Miracles of St. Benedict, St. Francis, etc.) many times borrowed the distinguished and magisterial mise-en-scène, the grand and stirring effect, and these horses, soldiers, lictors, these powerful stirrings of crowds at the foot of a stairway, while over all are the light of torches and the flapping of banners against the sky, have been often repeated. Less successful were the pendentives of the cupola at Sta. Maria della Salute ("Death of Abel", "Sacrifice of Abraham", "David and Goliath"). These violent scenes viewed in perspective from below — like the famous pendentives of the Sistine Chapel — were by their very nature in unfavourable situations. They were nevertheless much admired and imitated, Rubens among others applying this system to his forty ceilings (the sketches only remain) of the Jesuit church at Antwerp.
At this time also, the time of his visit to Rome, the artist began his series of reclining Venuses (the "Venus" of the Uffizi, "Venus and Love" at the same museum, "Venus and the Organ-Player", Madrid), in which must be recognized the effect or the direct reflection of the impression produced on the master by contact with ancient sculpture. Giorgione had already dealt with the subject in the splendid Dresden picture, but here a purple drapery substituted for its background of verdure was sufficient to change by its harmonious colouring the whole meaning of the scene. Furthermore Titian had from the beginning of his career shown himself to be an incomparable portrait-painter. Portraits like that of Alfonso d'Este (Madrid), of the "Unknown Young Man" (Munich), and the "Man with a Glove" (Louvre) would suffice to place their author in the foremost rank of painters. But a canvas like the "La Bella" (Eleanora de Gonzaga, Duchess of Urbino, at the Pitti Palace) presents something rarer still. The harmony, blue, lilac, white, and gold, is from the standpoint of colour in perfect accord with the lovely and smiling character of the countenance. In charm and magic the execution surpasses even the "Flora" of the Uffizi. "It is such portraits", says Burckhart, and others of the same order, such as the "Caterina Cornaro" of the Uffizi, which sometimes mislead modern painting especially the French School. "Why," he continues, "are these eternal forms, while the moderns rarely rise above beautiful sketches or studies? It is because the motif and the moment, the light, the colour, and the form, all were born and grew at the same time in Titian's soul, and whatever is created in such wise is eternal. The voluptuous pose, the harmony of flesh-tints with the gold of the hair, the delicate tone of the linen, countless other beauties of detail merged in the harmony of the whole, nothing obtrudes itself independently." It is impossible to enumerate, even briefly, Titian's splendid gallery of portraits; princes, or doges, cardinals or monks, artists or writers, no other painter was so successful in extracting from each physiognomy so many traits at once characteristic and beautiful. Holbein was also individual, but how much less the artist; Van Dyck is perhaps more graceful but how much more monotonous and affected. Among portrait-painters Titian is comparable only to the greatest, a Rembrandt or a Velásquez, with the interior life of the former, and the clearness, certainty, and obviousness of the latter. The last-named qualities are sufficiently manifested in the Paul III of Naples, or the sketch of the same pope and his two nephews, the "Aretino" of the Pitti Palace, the "Eleanora of Portugal" (Madrid), and the series of Charles Fifths of the same museum, the "Charles V with a Greyhound" (1533), and especially the "Charles V at Mühlenberg" (1548), an equestrian picture which as a symphony of purples is perhaps the ne plus ultra of the art of painting.
During the last twenty-five years of his life (1550-76) the artist, more and more absorbed in his work as a portrait-painter and also more self-critical, unable to be satisfied and insatiable of perfection, finished only a few great works. Some of his pictures he kept for ten years in his studio, never wearying of returning to them and retouching them, constantly adding new expressions at once more refined, concise, and subtle. His palette lost the incomparable freshness which characteriz !ed the great work of his maturity; the tone became softened, the matter itself grew heavier and more dense, there is less variation, resplendency, and brilliance, but in the gamut selected there were never more powerful notes nor bolder execution. The artist subjects to his ideas and methods the simplification which summed up the experiences of a long life. For each of the problems which he successively undertook he furnished a new and more perfect formula. He never again equalled the emotion and tragedy of the Crowning with Thorns (Louvre), in the expression of the mysterious and the divine he never equalled the poetry of the "Pilgrims of Emmaus", while in superb and heroic brilliancy he never again executed anything more grand than "The Doge Grimani adoring Faith" (Venice, Doge's Palace), or the "Trinity", of Madrid. On the other hand from the standpoint of flesh tints, his most moving pictures are those of his old age, the "Dan" of Naples and of Madrid, the "Antiope" of the Louvre, the "Rape of Europa" (Boston, Gardner collection), etc. He even attempted problems of chiaroscuro in fantastic night effects ("Martyrdom of St. Laurence", Church of the Jesuits, Venice; "St. Jerome", Louvre). In the domain of the real he always remained equally strong, sure, and master of himself; his portraits of Philip II (Madrid), those of his daughter, Lavinia, and those of himself are numbered among his masterpieces.
So until the end, until that tragic "Pietà" of the Academy of Venice, which was found incompleted in his studio, the aged master strove indefatigably in pursuit of an ever-changing ideal, or rather one which changed when he believed he had given it full expression. Each time a new impression, the discovery of an artist hitherto unknown to him, revealed to him a new aspect of beauty, the great old man unweariedly recommenced his work and endeavoured to incorporate in it the new elements which he had just preceived. This it is which gives to his work as a whole its great significance and to his very countenance, beneath the health and balance of an iron constitution, an air of sadness and distress the like of which is only found in Rembrandt's last portraits. In fact no one ever expended such obstinate effort in the atempt to realize perfection. It is this which gives to certain parts of his work a tense character, an aspect of deliberateness, which occasionally causes an appearance of coldness. But in the end he is always regarded as the exemplar and the greatest of painters. "Titian is one of those who come closest to the spirit of antiquity", writes Delacroix in his "Journal", and in a note for his "Dictionnaire des beaux arts", defining the antique he cites the work of Titian, and indeed there is no other modern work which shares so fully with the marbles of the Pathenon the privilege of eternally enchanting and moving us.
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Titopolis
(TITIOPOLIS)
Titular see, suffragan of Seleucia Trachaea in Isauria. Le Quien (Oriens christ., II, 1023) mentions three of its bishops: Artemius at the Council of Constantinople in 381; Mompraeus at the Council of Chalcedon in 451; Domitus at the Trullan Council in 692. The see is mentioned in the sixth century "Notitia episcopatuum" of Antioch (Echos d'Orient, X, 145). About 732 the ecclesiastical Province of Isauria was annexed to the Patriarchate of Constantinople and henceforth Titiopolis figures in the "Notitia episcopatuum" of that Church, as it does also about 900 in that of Leo the Wise (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatuum", 557), and about 940 in that of Constantine Porphyrogenitus ("Georgii Cyprii Descriptio orbis romani", ed. Gelzer, 76). The town is mentioned by "Hieroclis Synecdemus", ed. Burckhardt, 37, by George of Cyprus, 42, and by Constantine Porphyrogenitus "De them.", 36, as one of the cities of the Isaurian Decapolis. Its exact site is unknown.
RAMSAY, Asia Minor (London, 1890), 370.
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Hierapolis
Titular Archdiocese, metropolis of the Province of Euphrates, in the Patriarchate of Antioch. The native name, Mabog or Maboug, the Greeks make Bambyke and Seleucus Nicator transforms into Hierapolis or Hieropolis, both forms being found on the coins. This appellation of "Holy City" is an allusion to the celebrated temple erected to the Syrian goddess Atargatis or Derceto, who was also venerated at Palmyra, Ascalon, and elsewhere. The dove was sacred to this goddess, who is represented under the form of a woman-fish. The temple of Hierapolis was pillaged by Crassus at the time of his expedition against the Parthians. Lucian of Samosata tells us that numerous pilgrims repaired thither twice a year in order to pour water through the opening of an abyss. Under the Seleucides and the Romans, Hierapolis became a great commercial centre, a halting-place for the caravans going from Seleucia to Babylon. As the capital of the province of Commagene, or Euphrates, it became an important military stronghold where the Roman and Byzantine armies were concentrated, once the Persians had crossed the frontier and taken the first line of the defences. Julian the Apostate stopped here for some days before marching against Sapor. In 540 the city escaped pillage by the troops of Chosroes only by the payment of a heavy fine. Justinian fortified it, reducing the extent of the ramparts, which, with their numerous towers, also built by this emperor, are still standing. It requires about an hour to make the circuit of them. In 1068 the Emperor Romanus Diogenes took the city, thus staying the progress of the Turks.
Lequien (Or. Christ., II, 925-8) names ten bishops of Hierapolis. Among the best-known may be mentioned Alexander, an ardent advocate of the Nestorian heresy, who died in exile in Egypt; Philoxenus or Xenaia (died about 523), a famous Monophysite scholar; Stephen (c. 600), author of a life of St. Golindouch. Under the Patriarch Anastasius, in the sixth century, the metropolitan See of Maboug had nine suffragan bishoprics (Echos d'Orient, 14, 145). Chabot (Revue de l'orient chrétien, VI, 200) mentions thirteen Jacobite archbishops from the ninth to the twelfth century. One Latin bishop, Franco, in 1136, is known (Lequien, III, 1193). This see must not be confounded with Hierapolis in Arabia, a large number of whose titulars in the fifteenth century are mentioned by Eubel (II, 181). To-day Membidj is a caza of the sanjak and vilayet of Aleppo in a rich plain. The village is situated twenty miles west of the Euphrates, and contains 1500 inhabitants, all Circassians. The ruins of the city of Hierapolis are thirteen miles north, at Kara-Membidj, where remains of aqueducts and the Byzantine walls of Justinian are still to be seen.
CHESNEY, Expédition Euphrate, I, 5, 6; SMITH, Dictionary of Greek and Roman Geography, I, 1064; CHABOT, La frontière de l'Euphrate (Paris, 1907), 338-340; CUINET, La Turquie d'Asie, II (Paris, 1892), 218-20.
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Philadelphia
A titular see in Lydia, suffragan of Sardes. The city was founded by Philadelphus, King of Pergamon (159-38 B. C.), in the vicinity of Callatebus on the left bank of the Cogamus (Kouzou Tchai); its location was most favourable for commercial and strategical purposes. In 133 B. C. it became a Roman possession. It was subject to earthquakes, and at the time of Augustus was almost in ruins; but, quickly restored, was of commercial importance as late as the Byzantine period. Its wines were famous; its coins bore the image of Bacchus or a bacchante. On the coins of the first century the city is called Neocæsarea, under Vespasian it received the cognomen of Flavia. During the eleventh and succeeding centuries it was repeatedly captured by and retaken from the Turks until it was definitively conquered by Bajazet in 1390. In the seventeenth century it had 8000 inhabitants, of whom 2000 were Christians. To-day it has about 15,000, including 3500 Greeks. The Turks called it Ala Sheir; it is the capital of the caza of the vilayet of Smyrna, is still, on account of its fertility, an important agricultural and commercial centre; and is a railway station between Smyrna and Dinair. It possesses numerous ruins, a theatre, stadium, two walls, many Byzantine churches, etc. and has mineral springs. Christianity was introduced into Philadelphia in Apostolic times. According to the "Apostolic Constitutions" (VII, xlvi), its first bishop Demetrius must have been appointed by St. John. The apologist St. Miltiades mentions a prophetess Ammia who must have belonged to the primitive Church of Philadelphia (Eusebius, "Hist. Eccl.", V, xvii). One of the seven letters of the Apocalypse is addressed to the Bishop of Philadelphia (Apoc., i, ii, iii, 7-13). This bishop was highly commended, and while the writer recognizes that the community is small, he tells us that the Jews who tried to disturb it were valiantly resisted by its faithful pastors. St. Ignatius of Antioch later sent to the Christians of Philadelphia an interesting letter warning them against the Jews (Funk, "Die apostolischen Vätter", Tübingen, 1901 pp 98-102). The ancient "Notitiæ" place Philadelphia among the most important suffragans of Sardes. Under Andronicus Palæologus it was raised to metropolitan rank, and has continued such among the Greeks, its jurisdiction, since the fourteenth century, extending over many neighbouring sees, later obliterated by the Turkish conquest. Among its bishops or metropolitans, of whom Le Quien (Oriens christ., I, 867 sq.) gives a very incomplete list, may be mentioned: Hetimasius, present at the Council of Nicæa (325); Cyriacus, at the Council of Philippopolis (344); Theodosius, deposed at the Council of Seleucia (359); Theophanes, present at the Council of Ephesus (431); Asianus (458); Eustathius (518); John, present at the Council of Constantinople (680); Stephanus at Nicæa (787); Michael under Leo the Armenian; Theoleptus at the end of the thirteenth and in the fourteenth century, hymn writer, orator, and master of the famous Barlaam (P. G., CXLIII, 381 sq.); Macarius Chrysocephalas (1345) wrote homilies (ibid., CL, 227 sq.); Gabriel Severus (1577) wrote works against the Latins and resided, as did his six successors, at Venice; Gerasimus Blachus (1679), author of numerous works; Meletius Typaldus (1685), deposed for becoming a Catholic.
ARUNDELL, Discoveries in Asia Minor, I, 34; CHANDLER, Travels, 310 sq.; SMITH, Dict. of Greek and Roman Geogr., s. v.; LE CAMUS, Les sept Eglises de l'Apocalypse (Paris, 1896), 203-16; FILLION in VIGOUROUX, Dict. de la Bible, s. v.; WACHTER, Der Verfall des Griechentums im XIV. Jahrhundert in Kleinasien (Leipzig, 1903), 44 sq.; LAMPAKES, The Seven Stars of the Apocalypse (Athens, 1909), 365-414, in Greek; RAMSAY, The Seven Churches of Asia (London, 1908).
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Phocæa
A titular see in Asia, suffragan of Ephesus. The town of Phocæa was founded in the eleventh century B. C. by colonists from Phocidia led by two Athenians. They settled first on a small island on the neighbouring coast, a territory given by the Cymæans, between the Bays of Cymæus and Hermæus, 23 miles north of Smyrna. It was admitted to the Ionian Confederation after having accepted kings of the race of Codrus. Its fine position, its two ports, and the enterprising spirit of the inhabitants made it one of the chief maritime cities of ancient times. Historians speak of it but rarely before the Roman wars against Antiochus, The prætor Æmilius Regillus took possession of the town (189 B. C.); he disturbed neither its boundaries nor its laws. During the war against Aristonicus, who reclaimed the throne of Pergamum, the Phocæans took his part and, through the intervention of Massilia, escaped being severely punished by the Romans. At the time the latter had definitively established his power in Asia, Phocæa was only a commercial town; its money was coined until the time of the later Empire; but its harbour gradually silted up and the inhabitants abandoned it. In 978 Theodore Carentenus built Bardas Sclerus near Phocæa. In 1090 the Turk Tchaga of Smyrna took possession of it for a short time. The Venetians traded there after 1082, but the Genoese quickly supplanted them.
In 1275 Michael VIII Palæologus gave Manuel Zaccaria the territory of the city and the right to exploit the neighbouring alum mines. In 1304 the Genoese, with the co-operation of the Greeks of the adjoining towns, erected a fortress to defend the town against the Turks, and some distance from the ancient Phocæa founded a city which they called New Phocæa. In 1336 Andronicus the Young, allied with Saroukhan, Sultan of Magnesia, besieged the two towns and obliged them to pay the tribute stipulated in 1275. They continued also to pay annually to Saroukhan 500 ducats. From 1340 to 1345 the Greeks occupied the two towns, and again in 1358 for a short period. At the time of the invasion of Timur in 1403, they purchased peace by the payment of money. In the midst of difficulties the Genoese colony continued until the end of 1455, when it passed into the hands of the Turks. In 1650 a naval battle between the Turks and Venetians took place in sight of Phocæa. To-day Phocæa, in Turkish Fotchatin, or Eski Fotcha (ancient Phocæa), is the capital of a caza of the vilayet of Smyrna, has about 6000 inhabitants (4500 Greeks), and exports salt. About six miles to the north, Yeni Fotcha (new Phocæa) is situated on the Gulf of Tchandarli; it has 4500 inhabitants (3500 Greeks), and exports agricultural products.
Seven Greek bishops of Phocæa are known by their signatures at the Councils; Mark, at Sardica (344); Theoctistus, at Ephesus (441); Quintus, at Chalcedon (451); John, at Constantinople (692); Leo, at Nice (787); Nicetas, at Constantinople (869); Paul, at Constantinople (879). In 1387 ancient Phocæa was separated from Ephesus and given to the suffragan of Smyrna. In 1403 it still had a titular. The Genoese colony had its Latin bishops, seven of whose names are recorded from 1346 to 1475; the later ones were undoubtedly non-residents: Bartholomew, 1346; John, 1383; John, before 1427; Nicholas, 1427; Ludovicus, about 1450; Stephanus, 1457; Ægidius, 1475.
LE QUIEN, Oriens christ., I, 735; III, 1077; TEXIER, Asie mineure, 371-5; THISQUEN, Phocaica (Bonn, 1842); DE MASLATRIE, Trésor de chronologie (Paris, 1889), 1787; TOMASCHEK, Zur historischen Topographie von Kleinasien im Mittelalter (Vienna, 1891), 25-27; WAECHTER, Der Verfall des Griechentums in Kleinasien im XIV. Jahrhundert (Leipzig, 1903), 63; CUINET, La Turquie d'Asie, III, 478-85.
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Titulus
In pagan times titulus signified an inscription on stone, and later the stone which marked the confines of property. Under Trajan it signified at Rome the limits of the jurisdiction of the priests, which is the germ of the meaning it bears in its ecclesiatico-archeological usage. Baronius explains that a cross sculptured on a church was the titulus which designated it as belonging to Christ, just as imperial property was indicated by the titulus fiscalis. Nothing remains to establish with certainty where the public Christian edifice of Rome before Constantine were situated. The earliest Christians assembled in the halls of private houses, and these oratories were therefore called ecclesiae domesticae. St. Paul mentioned those at Rome and Corinth; in accordance with the most ancient Roman traditions, they were those of Aquilla and Prisca on the Aventine and the Ecclesia Pudentianae on the Viminal. These ecclesiae domesticaebecame the domus ecclesiae, and later domus Dei, i. e. the dominicum; and in this last period they received the name tituli, from the name of the founder or proprietor who held the property in custody for the Church. A populousChristian community, like that of Rome, by the end of the third century must have possessed a domus Dei, a social centre which served as church, bishop's residence, refectory, dispensary of charity, hospice, tribunal, and seat of the episcopal government, as was the case at Antioch, Carthage, Cirta, and elsewhere. In the fourth century all this was located at the Lateran, in the palace formerly belonging to Fausta, daughter of Maximianus. The history of the Lateran begins with A. D. 313 and the most recent excavations there have revealed six Roman public and private edifices, but no Christian buildings earlier than Constantine. According to de Rossi the centre of episcopal administration before the Lateran was a Christian building at San Lorenzo in Damaso, where in the fourth century the archives of the church were kept, and where now the central chancery (Cancellaria Apostolica) of the Papal government is situated.
According to the Liber Pontificalis, Pope Fabian about 250 divided the regions of Rome among the deacons, creating ecclesiastical districts. Probably these districts were provided with an edifice which was the centre of administration and served that purpose for several centuries after Constantine, although no traces of such buildings survive. The diaconiae of the seventh century had nothing to do with these diaconal districts. In the fourth century, although the domus Lateranensis was the chief Christian edifice of the city, Rome possessed several places of assembly for the Christian community, which Ammianus Marcellinus calls conventicula christianorum. In time the unity of the presbyterium was broken and other ecclesiastical groups were created within the city, similar to the present city parishes independent of one another and dependent on a common centre, under the direction of presbyters permanently appointed. To each one a basilica was assigned, dominicum domus Dei; the presbyters resided near this edifice, which in the language of archaeology is called titulus. The most ancient text which alludes to a titulus is the apology of St. Athanasius against the Arians (xx). The most ancient inscription relating to a titulus goes back to A.D. 377. The Liber Pontificalis attributes the foundation of the tituli to different popes of the first half of the fourth century, and this information, which seems genuine, is in part confirmed by inscriptions and by the names given to the churches. The tituli presbyterales therefore go back to the peace of the Church; they were not founded all at one time, but followed the progress of theChristian propaganda among the people of Rome. At the close of the fifth century there were twenty- five tituli; the Liber Pontificalis confirms this number and attributes their foundation to Pope Evaristus at the beginning of the second century. The last titulus recorder in the Liber is that of Vestina under Innocent I. The report of the Council of Rome (1 March, 499), contains the list of the names of the presbyters and their tituli. From this and from the report of a council held by Gregory the Great in 595, we know there were twenty-five tituli, which number, with few fluctuations, remained the same until about 1120 when it is given as twenty-eight. Three of four of the Gregorian tituli do not appear in the list of the council of 499, while the list of Pope Symmachus gives five which are not found in the council of 595. This difference is explained by establishing the location and the surroundings of the disputed tituli and identifying the tituli of Pope Symmachus with those of Pope Gregory. The titular churches are all found at a distance from the classic centre of the City, and correspond to an epoch in which paganism preponderated at Rome. From the studies made and from existing monuments it is safe to attribute the foundation of many tituli to the third century and of most of them to the fourth.
After the presbyteral tituli came the diaconiae; these are not found in Roman documents before the seventh century. The Liber Pontificalis mentions them for the first time in the life of Benedict II (684-85). From the beginning thediaconiae were charitable institutions, and in a measure replaced for the Romans the frumentatio of Byzantine times and the doles of bread of the best days of the empire. They were established in the centre of the city, with the materials, or on the site of, public edifices in a period when there was no longer a motive for building Christian churches away from the Forum or the Palatine. Under Pope Adrian (772-95) their number was fixed at eighteen. From the beginning of the twelfth century cardinal deacons adopted the names of their diaconiae and the number of eighteen was maintained until the sixteenth century. By the twelfth century cardinal deacons as well as the presbyters had long been dispensed from personal service at the tituli, since which time titulus of itself acquired a meaning analogous to that of the present time.
ALUIGI COSSIO 
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Titus
Roman Emperor 79-81, b. 30 Dec., 41; d. 13 Sept., 81; son of the Emperor Vespasian, and from the year 70 Cæsar and coregent; he was highly educated and a brilliant poet and orator in both Latin and Greek. He won military fame in the war in the years 69-70, against the revolted Jews. In April, 70, he appeared before the walls of Jerusalem, and conquered and destroyed the city after a siege of five months. He wished to preserve the Temple, but in the struggle with the Jews who rushed out of it a soldier threw a brand into the building. The siege and taking of the city were accompanied by barbarous cruelties. The next year Titus celebrated his victory by a triumph; to increase the fame of the Flavian dynasty the inscription on the triumphal arch represented the overthrow of the helpless people as an heroic achievement. The historical significance of the destruction of the Jewish state is that the Jews have since then been scattered among foreign nations. As ruler Titus was by no means popular; he shared in the voluptuousness of the Rome of that era, and was responsible for the acts of violence which occurred during the administration of his father. Consequently an evil reign was expected. However, in the short period of his independent authority, Titus agreeably disappointed these anticipations. His noble benevolence was exhibited in the saying that the day was lost in which he had done no one a kindness; he gained the honourable title of "amor et deliciæ generis humani" (the darling and admiration of the human race). During his reign Italy suffered from two severe calamities. On 24 Aug., 79, the celebrated eruption of Vesuvius buried the cities of Pompeii, Herculaneum, and Stabiæ, and some months later a fearful conflagration did great damage at Rome. On both occasions Titus showed a fine humanitarianism. His actions were not free from ostentation and seeking after effect. He died from the effects of his luxurious life.
SCHILLER, Geschichte der römischen Kaiserzeit, I (Gotha, 1883), 518-20; DOMASZEWSKI, Geschichte der römischen Kaiser, II (Leipzig, 1909), 128-57; MERIVALE, History of the Romans under the Empire (London, 1850-62), lx.
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Titus, Bishop of Bostra
Born about 362-371. Sozomen (Hist. eccl., III, xiv) names Titus among the great men of the time of Constantius; he also tells (op. cit., V, xv) of a mean trick played upon Titus by Julian the Apostate. It was expected that the re-establishment of paganism would occasion riots in Bostra as it had elsewhere. Julian wrote to Titus that he would hold him and the clergy responsible for any outbreak. Titus replied that though the Christians were equal in number to the pagans they would obey him and keep quiet. Julian then wrote to the Bostrians urging them to expel Titus because he had calumniated them by attributing their quiet conduct not to their own good dispositions but to his influence. According to Socrates (op. cit., III, xxv) Titus was one of the bishops who signed the Synodal Letter, addressed to Jovian by the Council held at Antioch (363), in which the Nicene Creed was accepted, not, however, without a clause "intended somewhat to weaken and semiarianize the expression homoousios" (Hefele, "Councils", II, p. 283; ANTIOCH.—Synods of Antioch). St. Jerome (Ep. lxx) names Titus among writers whose secular erudition is as marvellous as their knowledge of Scripture; in his "De vir. ill.", cii, he speaks of his "mighty" (fortes) books against the Manichaean and nonnulla alia. He places his death under Valens. Of the nonnulla alia only fragments of exegetical writings have survived. These show that Titus followed the Antiochene School of Scripture exegesis in keeping to the literal as opposed to the allegorical interpretation. The "Contra Manichæos" is the most important work of the kind that has come down to us, and its historical value is very great because of the number of quotations it contains from Manichaean writers. In one passage Titus seems to favour Origen's view that the pains of the damned are not eternal (on this point see especially Ceillier, "Histoire générale des auteurs sacrés et ecclésiastiques", VI p. 54, who seems disposed to acquit him of this error). The work consists of four books of which the fourth and the greater part of the third are only extant in a Syriac translation.
The Greek and Syriac texts of the Contra Manich. were published by LAGARDE (Berlin, 1859). Earlier editions of the Greek text suffer from an insertion from a work of Serapion owing to the misplacement of a leaf in the original codex. For Contra Manich. and other writings attributed to TITUS see MIGNE and GALLANDI. The genuine exegetical fragments of this commentary were published by SICKENBERGER in Texte u. Untersuchen, VI, i (new series). BARDENHEWER-SHARAN, Patrology (St. Louis, 1908), 270-1.
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Tius
(TIUM)
Titular see, suffragan of Claudiopolis in Honorias. According to Strabo (542, 545) the town was not remarkable save as the birthplace of Philetaerus, founder of the royal dynasty of Pergamus. The coins give Dionysius as the founder; in fact it was the site of a temple of Dionysius and one of Jupiter. Le Quien (Oriens christ., I, 575) mentions among its bishops: Apragmonius at the Council of Ephesus in 431; Andrew in 518; Eugenius in 536; Longinus at the Sixth General Council in 681; Michael at the Seventh General Council in 787; Constantine at the Eighth General Council in 869 and author of an account of the transfer of the relics of St. Euphemia of Chalcedon (Acta SS., Sept., V, 274-83). This see figures in all the "Notitiae episcopatuum". Novel xxix of Justinian locates the town in Paphlagonia. George Pachymerus (I, 312) mentions Tium among the Byzantine towns which escaped the ravages of the Seljuks in 1269. The modern village of Filias stands on the ruins of ancient Tium, which included that remains of ramparts and sculptures. The village is in the caza of Hamidye and the vilayet of Castamouni, not far from the mpouth of the Filias-Tchai, the Billaeus.
SMITH, Dict. of Gr. and Rom. Geog., s. v.; BOUTKOWSKI, Recherches historiques sur la ville de Tium (Paris, 1864); MULLER, ed. DIDOT, Notes on Geographi Graeci minores, I, 385; CUINET, La Turquie d'Asie, IV (Paris, 1894), 537.
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Tivoli
DIOCESE OF TIVOLI (TIBURTINA)
Diocese in the Province of Rome. The city in situated where the Anio, issuing from the Sabine hills, leaps down from a height of nearly 300 feet and enters the Roman Campagna. The water power of the beautiful falls, which attract many tourists to the city, is utilised in various industries and supplies the electric current that lights Rome. The slopes of the neighbouring hills are covered with olives, vineyards and gardens; the most important local industry is the manufacture of paper. The great cascade has existed only since 1835, when the Gregorian tunnel through Monte Catillo was completed, to give an outlet to the waters of the Anio sufficient to preserve the city from inundation. The "Grotto of Neptune" and the "Cascatelle" are ancient. There are ruins of two old temples, one of Hercules Saxanus, commonly called "of the Sybil", the other of Tibutus, both overlooking the great cascade. Near the Roman gate is the "Tempio della Tosse". Among the more important churches are the cathedral, the Ges(x), S. Maria Maggiore, and S. Maria degli Olivi, containing interesting fifteenth-century frescoes; also S. Maria di Quintiliolo, built on the ruins of the villa of Quintilius Varus. In the environs are many ruins of ancient villas, the largest being the famous construction of the Emperor Hadrian, which comprised a villa, portico, theatre, gardens, baths, library, etc., and covered 173 acres of ground. Many of the treasures of the Vatican Museum were discovered here. The most notable of the modern villas are the Villa d'Este (1549), and decorated with frescoes by Zuccaro; at present it belongs to the Archduke Franz Ferdinand of Austria.
According to some of the ancient writers, Tivoli was founded by the Siculi; according to others, by a colony of Argives. It is first mentioned in Roman history in 493, as included in the alliance against the Volscians, but in 361 it sided with the Gauls against Rome; though twice conquered, it shortly afterwards (339) allied itself with Praeneste (Palestrina); for some time it was in the Confederation and in the Social War became a municipium. It was strongly fortified by Belisarius in the Gothic War, but almost destroyed by Totila in A. D. 340. After the Lombard invasion it was in the power of the Byzantines and formed part of the patrimony of St. Peter. It had a count, representing the emperor. In 916 Pope John X won a memorable victory there over the Saracens. In the middle ages it rebelled at times against the popes, under Henry IV and V, and against Innocent II; at other times it fought against the Roman rebels, as under Eugene III and Adrian IV. In the thirteenth century the Senate of Rome succeeded (under Innocent IV) in imposing a tribute on the city, and arrogated to itself the right of appointing a count to govern it in conjunction with the local consuls. In the fourteenth century it sided with the Guelphs and strongly supported Urban VI against Clement VII. King Ladislaus was twice, and later Braccio da Montone once, repulsed from the city. But its strength was undermined by internal factions, in consequence of which Pius II constructed the fortress which still exists. Alexander VI withdrew it from the jurisdiction of the Roman Senate. In 1527 it was sacked by bands of the supporters of the emperor and the Colonna, important archives being destroyed during the attack. In 1547 it was again occupied by the Duke of Alba in a war against Paul IV, and in 1744 by the Austrians.
Tivoli is the birthplace of St. Severinus (sixth century), of Popes St. Simplicius and John IX, also of the painter and musician Golia. The Church of Tivoli counts many martyrs, among them St. Getulius, St. Symphorosa with her seven sons, martyred in the days of Hadrian; at a later period a basilica was erected over the place of their martyrdom. Other martyrs were Vincentius, Majorius and Generosus. The deacon St. Cletus was later confounded with the pope of that name, really St. Anacletus. The first known bishop was Candidus (465); among his successors were: Gaulterus (1000), under whom the feast of St. Lawrence, patron of the city, was instituted; Otto (1148), during whose episcopacy Eugene IV died at Tivoli; Giovanni da Gabenna O. P. (1337), who died in the odour of sanctity; Filippo de' Rufini, O. P. (1367), sent by the Romans to Gregory IX to induce him to return to Rome; Fra Lorenzo, O. M. (1450), reformer of the clergy; Cardinal Giulio Roma (1634), restorer of the cathedral and founder of the seminary; Cardinal Marcello di Santacroce (1652), who completed the work of his predecessor; Gregorio Barnaba Chiaramonti (1782), afterwards Pius VII. The diocese is immediately subject to the Holy See. In the process of concentrating the Italian seminaries the course of theology at Tivoli was suppressed. There are: 42 parishes; 40,000 inhabitants; 69 secular and 35 regular priests; 11 convents of male religious and 6 of sisters; 1 college for boys, and 1 for girls.
CAPPELLETTI, Le chiese d'Italia; VIOLA, Storia di Tivoli (Rome, 1726); BRUZZA, Regesto della chiesa di Tivoli (Rome, 1880).
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Tlaxcala
(TLAXCALENSIS)
A former diocese of the colony of New Spain. It was the fifth diocese established in the Americas by order of seniority; the second established in Mexico (the first in title being Yucatán); and the first diocese of the colony of New Spain with an acting bishop, Fray Julián Garcés, Dominican, nominated by Clement VII, at the request of Charles V. At first Fray Garcés was only presented as Bishop of Yucatán; the royal provision of Charles V reads: "We present you (Rev. Father Julián Garcés) to the Bishopric of Yucatán and Santa María de los Remedios", but, as the territory discovered and conquered by Hernando Cortés became better known, Clement VII in the document sent to Bishop Garcés in 1525 says: "We grant you and the bishops who shall succeed you, that you call yourselves not bishops of Santa María (de los Remedios or of Yucatán) but ‘Tenuxtitlan' and of other lands to be mentioned." This document denotes the new title of the bishop but does not determine it. Father Garcés himself in his first declaration enlightens us by saying: "We choose the town of Tlaxcala as the seat of our cathedral church." Bishop Garcés reached New Spain in 1527 and took possession of his see. Subsequently finding that it was impossible to hold the choir office at Tlaxcala because there was ho cathedral, but only an altar covered with thatch work, and as a sumptuous church with three naves had been erected in the new city of Puebla de los Angeles, the bishop declared that the chapter should pass to the latter city, and transferred thither the episcopal see on 3 October, 1539. This change was approved by royal warrant of 6 June, 1543, and since then the bishops of the diocese have resided in Puebla.
Although the official title of the diocese was "of Tlaxcala" or de Puebla de los Angeles, it was not until 11 August, 1903, that the ancient See of Tlaxcala (Angelopolitana) was made an archbishopric under the name of Puebla de los Angeles, and the name of Tlaxcala was suppressed. The original limits of the Diocese of Puebla (Tlaxcala) comprised the present states of Puebla, Tlaxcala, Vera Cruz, Tabasco, Hidalgo, and Guerrero. As new dioceses were erected (see MEXICO) its territory was gradually reduced to its presnt limits, the states of Puebla and Tlaxcala, with the exception of a few parishes which belong to the jurisdiction of the dioceses of Huajuapam and Oaxaca. In the first years of its foundation almost all the churches and parishes were under the care of the regulars, the Franciscans having important convents at Tlaxcala, Huexotzingo, and Cholula. In the time of the sixth Bishop of Puebla, Diego Romano (1578-1607), the churches began to pass into the hands of the seculars, and by 1640-49, under Bishop Juan de Palafox y Mendoza, the change was finally accomplished.
The ancient Tlaxcala was a powerful republic which the Aztecs tried to conquer and which aged continuous and ferocious wars against them. The Indian hieroglyphic of its name represents two hands beating a tortilla, or corn cake, which is the meaning of the word "tlaxcallan". In former times this republic was thickly populated, but epidemics, emigrations, and the work of constructing the canal of Nochistongo to drain the valley of Mexico brought about the almost entire extinction of the natives, reducing them to an insignificant number. In the archives of Tlaxcala is a royal document, bearing the date of 1539, which orders that the Indians of Tlaxcala be exempted from all works of servitude. This prerogative was conceded in return for their services to Hernan Cortez during the conquest. It is doubtful whether this was ever carried out, for a document dated 1625 states that the city of Tlaxcala contained 300,000 inhabitants in the sixteenth century, while only 700 remained when this document was written. The city of Puebla, which is the residence of the bishop and of the governor of the state, was founded in 1531 by the auditor Juan de Salmeron and Fray Toribio de Motolinia (see MOTOLONIA). The cathedral of Puebla, one of the most beautiful in the whole republic of Mexico, was finished by Bishop Palafox in 1649. There are, counting colleges and parochial schools, about three hundred Catholic schools in the archdiocese. The Protestants have ten colleges. The conciliar seminary was raised to the rank of a Catholic university on 5 August, 1907. It has an attendance of 275 students. Among the notable churches should be mentioned that of Nuestra Senora de los Remedios situated on top of the Pyramid of Cholula. This pyramid was built by the Indians before the advent of the Spaniards; it measures 177 feet in height and 1444 feet on each side of its base, and is, therefore, larger than, although not as high as, the great pyramid of Egypt. The level space on the top, upon which the church is built, measures 46,444 sq. feet.
Besides the two bishops already mentioned, other notable ones were the successor of Bishop Palafox, Diego Osorio de Escobar y Llamas, who was viceroy of Mexico in 1664, and D. Pelagio Antonio Labastida y Davalos, who was driven from his see during the reform era and did not return until 1863 as Archbishop of Mexico. The present archbishop, Ramon Ibarra y Gonzalez, translated from the Diocese of Chilapa, Guerrero, on 6 July, 1902, was preconizedfirst Archbishop of Puebla in 1903, and the Diocese of Huajuapam de Leon, erected at the same time, was made suffragan to Puebla. Tlaxcala had in 1910 a population of 2812. The town is now silent and desolate. The ancient buildings, preserved for the traditions which cling to them, and the resident Indians transport the visitor to the time of the conquest. The State of Tlaxcala has an area of 1594 sq. m., and a population (1910) of 183,805.
GILLOW, Apuntes historicos (Mexico, 1889); RECASENS, El primer obispo de Tlaxcala (Mexico, 1884); VERA, Catecismo geographifico historico estadistico de la Igelsia Mexicana (Amecameca, 1881); DOMENECH, Geografia Gen. Decrip. de la R. M. Mexico
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Tlos
A titular see in Lycia, suffragan of Myra. Tlos was one of the six cities forming the Lycian confederacy and is said to have been founded by the hero Tlos, son of Tremilus. It is mentioned by Strabo (XIV, 665); Pliny (V, 28); Ptolemy (V, 3, 5); Stephanus Byzant. (s. v.); Hierocles (684, 16). It had its own coinage. It is to-day the village of Douvar in the caza of Macri, vilayet of Smyrna; this village is beautifully situated in the midst of the ancient acropolis, 984 feet above the Kanthus valley, surrounded by precipices, whose sides form inaccessible walls. On the northern side these rocks are broken by hundreds of tombs, some of which bear inscriptions mentioning the people and the "gerousia" or municipal council. Among its monuments the principal is the theatre. Until the thirteenth century this see is mentioned by the "Notitiae episcopatuum" as a suffragan of Myra. Le Quien (Oriens christ., I, 979) gives a list of five known bishops: Andreas, at Chalcedon, 451 (signed in 458 the letter of the Lycian bishops to Emperor Leo); Eustathius at Constantinople, under the patriarch Menas, 536 (also known by Novella 115 of Justinian); John, at the Council of Trullo, 692; Constantine, at Nice, 787; Constantine, at Constantinople, 879.
FELLOWS, Asia Minor, 237 sqq.; IDEM, Lycia, 132 sqq.; TEXIER, Asia mineure, 672; SMITH, Dict. of Gr. and Rom. Geogr. s.v.
S. PÉTRIDÈS 
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Toba Indians
One of the few still unconquered savage tribes of the great Chaco wilderness of South America, and notable alike for their persistent hostility to the white man and for their close resemblance in language, customs, and manner of living to the celebrated Abipón, among whom the famous Jesuit Dobrizhoffer (q.v.) laboured one hundred and fifty years ago. They are of Guaycuran linguistic stock, which includes also the Abipón, Mocoví, and a number of other tribes of similar predatory habit, and range, in alliance with the Mocoví, through the forests and marshes of the Chaco region on the west bank of the Paraguay River about the lower Pilcomayo and Vermejo, in Paraguay and north-east Argentina, sometimes extending their forays westward to the frontiers of Oran and Tarija. They are known under various names, the most common being from the Guaraní tobai, signifying "opposite", i.e. those living on the opposite bank of the Paraguay from the Guaraní. They number now perhaps 2000 souls.
Physically they are tall and well-built, with fierce countenance, and from going constantly barefoot the soles of their feet are toughened to resist thorns and sharp rocks. Both sexes go nearly naked except when in the presence of strangers, and wear their hair long, the men confining it by means of a band or turban. On special occasions they wear shirts or skirts of skins or of woollen stuff, of their own weaving, from the sheep they now possess, together with head-dresses, belts, and wristlets of ostrich feathers. They tattoo their faces and upper bodies with vegetable dye. They live almost entirely by hunting and fishing, but raise a little corn. They have large herds of horses and are fine horsemen. The men are expert in the making of dug-out canoes and fish traps, while the women are expert potters and net weavers. Their huts are simple structures of willow branches covered with grass, sometimes large enough to have several compartments. Their weapons are the bow, lance, and wooden club, besides which they now have some guns. They bury the dead, the aged being sometimes killed by their own children from a feeling of pity for their helplessness. For the same reason, when a mother dies her infant is buried with her. Men have only one wife at a time. There is no head chief, the government resting principally with the old men. Little is known of their religion, which seems to consist chiefly of a special reverence for the sun and the rising moon, and the propitiation of a host of invisible spirits which are held responsible for sickness and other misfortunes. In war they are distinguished for their ferocity and barbarous cruelty, and are dreaded alike by settlers, travellers, and Christianized Indians throughout the whole northern Chaco frontier. In 1882 they massacred an entire exploring expedition of fifteen men under command of the French geographer, Crévaux. In 1854, however, the American expedition up the Paraguay, under Captain Page, held friendly intercourse with them. Some special studies of their language, which is virtually the same as that of the Abipón, have been made by Carranza and Quevedo. An interesting, though strongly anti-religious, account of their latter-day condition and habits is given by the Italian engineer, Pelleschi.
In the early colonization period of the eighteenth century the Toba, with the Abipón and Mocoví, were among the most determined and constant enemies of the Argentine-Paraguayan settlements and missions, and hardly a half year ever passed without a raid or retaliatory punitive expedition. On one occasion six hundred Toba attacked Dobrizhoffer's mission, but were repelled by the missionary himself single-handed with the aid of his firearms, of which the savages were in deadly terror. The missionary received an arrow wound in the encounter. In 1756 a number of Toba and Mataco were gathered into the Mission of San Ignacio de Ledesma, on the Rio Grande tributary of the Vermejo, where they numbered 600 souls at the time of the expulsion of the Jesuits in 1767. Some later attempt was made by the Franciscans to restore the Chaco missions, but with the end of Spanish rule the missions declined and the Indians scattered to the forests. (See MATACO INDIANS; MOCOVÎ INDIANS.)
Consult: BRINTON, American Race (New York, 1891); CARRANZA, Expedición al Chaco Austral (Buenos Ayres, 1884); CHARLEVOIX, Hist. du Paraguay (Paris, 1756; tr. London, 1769); DOBRIZHOFFER, Account of the Abipones (London, 1822); HERVÁS, Catálogo de las Lenguas, I (Madrid, 1800); LOZANO, Descripción Chorográphica del Gran Chaco (Cordova, 1733); D'ORBIGNY, L'Homme Américian (Paris, 1839); PAGE, La Plata, the Argentine Confederation and Paraguay (New York, 1859); PELLESCHI, Eight Months on the Gran Chaco (London, 1886); QUEVEDO, Lenguas Argentinas, Idioma Abipón (Buenos Ayres, 1896); RECLUS, The Earth and its Inhabitants; South America, II, Amazonia and La Plata (New York, 1895).
JAMES MOONEY 
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Tobias Lohner
Born 13 March, 1619, at Neuötting in the Diocese of Salzburg; died 26 (probably) May, 1697. He entered the Society of Jesus on 30 August, 1637, at Lansberg, and spent his first years in the classroom, teaching the classics. Later at Dillingen he was professor, first of philosophy for seven years, then of speculative theology for four years, and finally of moral theology. He was rector of the colleges of Lucerne and Dillingen and master of novices. His zealous sermons won for him the reputation of a great preacher, and his versatility made him a remarkable man in many ways. His chief claim, however, to the gratitude of his contemporaries and of posterity is based mainly on the many works which he wrote, both in Latin and German, on practical questions, especially of asceticism and moral theology. More than twenty years before he died, his literary activity received flattering recognition in the "Bibliotheca Scriptorum Societatis Jesu," a work begun by Father Peter Ribadeneira, S. J., continued by Father Philip Albegambe, S. J., and brought up to date (1675) by Father Nathanael Sotwel, S. J. Of Father Lohner's many published works, those which have secured him most lasting remembrance are the "Instructissima bibliotheca manualis concionatoria" (4 vols., Dillingen, 1681-), and a series of volumes containing practical instructions, the more important of which are the following: "Instructio practica de ss. Missæ sacrificio;" "Instructio practica de officio divino;" "Instructio practica de conversatione apostolica;" "Instructio practica pastorum continens doctrinas et industrias ad pastorale munus pie, fructose et secure obeundum;" "Instructio practica de confessionibus rite ac fructose excipiendis" (complete edition of these instructions, in eleven vols., Dillingen, 1726-). He published many other similar works on preaching, on catechizing, on giving exhortations, on the origin and excellence of the priesthood, on the various states of life, on consoling the afflicted, on questions of polemical, ascetical, speculative, and moral theology, on the means of overcoming temptations, on the foundations of mystical theology. These and other works of like nature testify to his untiring zeal; almost all of them were printed in separate volumes, ran through many editions, and some of them are used and prized even at the present day.
J.H. FISHER 
Transcribed by Tim Drake
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Todi
(TUDERTINA).
Diocese in Central Italy; immediately dependent on the Holy See. The city of Todi stands on a steep hill commanding the valley of the Tiber. Its triple walls may still be seen; the innermost, built of rough grey travertine stone, is of Umbrian or Etruscan; the middle wall is Roman, and the outside wall dates from the sixth or seventh century. The cathedral, in Lombard style, contains ten pillars of oriental marble. S. Fortunata is a splendid specimen of Italian Gothic. S. Maria della Consolazione, one of the most harmonious works of the Renaissance, was begun in 1508 by Cola Matteuccio; the cupola was constructed in 1606. The church or the Servites of Mary contains the body of St. Philip Benizi, whose statue is the work of Bernini. Almost all the churches possess pictures by Polinari, a native of Todi. The communal hall (1267) is also worthy of notice. On the pre-Roman coins the city is called Tutere; the Romans called it Tuder, or Tudertum. It was sacked by Crassus in the Civil War (83 B.C.); Augustus established a colony there. During the war of the Goths it withstood Totila during a long and severe siege. The Lombard failed to capture it, and Todi and Perugia remained the two chief fortresses defending the passage through the duchy from Rome to the Exarchate. It was included in Pepin's donation to the Holy See. In the eleventh century Todi was a republic, and in 1340 its municipal statutes were drawn up by the jurisconsult Bartolo. In the factions of the Middle Ages Todi was almost always Ghibelline, and was in constant conflict with Perugia. Boniface IX gave the city to the Malatesta of Rimini, but soon took it back. During the fifteenth century it often changed rulers-Biondo Michelotti, Pandolfo Malatesta, Francisco Sforza (1434), Piccinino, Gabriello Catalani (Guelph), who was treacherously slain (1475). The city fell into the hands of Giordano Orsini, who was expelled by Cardinal Gillian della Rover (Julius II). The factions were by the agreement of the Chiaravalle and the Atti. In 1503 the Orsini were again expelled, on which occasion the fortress ofGregory IX, reputed impregnable was destroyed.
Todi is the birthplace of Fra Jacopone, the adversary of Boniface VIII and supposed author of the "Stabat Matar", and of the humanist Antonio Pasini (Antonio de Todi). The city honours several martyrs, its bishops, among whom are St. Terentius, or Terentianus, martyred under Diocletian. Other bishops are: St. Callistus, killed by the Goths, succeeded by Fortunatus, whose body was taken to France; Theophylactus (787), sent by Pope Adrian to England and to the Council of Frankfurt (794); Rustico Brancaleone (1179), several times a papal legate; Rainuccio degli Atti (1326), expelled from the city by the partisans of Nicolas V, the antipope; Andrea degli Atti (1356), the restorer of ecclesiastical discipline; Guglielmo Dallavigna (1405), who tried to induce the antipope Benedict XIII to renounce his claim; Bartolomeo Aglioni (1436), imprisoned during the troublesome times; Marcello Sante (1606), who erected the seminary; Carpegno (1638) who promoted study and discipline; Cardinal Ulderico; Cardinal Giambattista Altieri (1643), brother of Clement X, a famous canonist; the brothers Filippo (1709) and Ludovico Gualtieri (1719), who erected a new seminary; Francesco M. Pasini (1760), under whom the restoration of the cathedral was completed. The diocese contains 49,200 inhabitants, 98 parishes, 97 secular and 15 regular priests, 6 religious houses of men and 8 of women, 1 boys college, and 2 girls' schools.
CAPPELLETTI, Le chiese d'Italica, XXII (Venice, 1857); LEONI, Memorie storiche de Todi (Todi, 1860).
U. BENIGNI 
Transcribed by Joseph C. Meyer

Tokio (Tokyo)[[@Headword:Tokio (Tokyo)]]

Tokio
(Tokiensis)
Archdiocese comprising 21 provinces or 15 departments with a population of over 16,000,000 inhabitants. From 1866 until 1876 Japan formed only one vicariate Apostolic administered by Mgr. Petitjean, the first vicar Apostolic of the country (1866-1884). In 1876 it was divided into two vicariates; that of south Japan, extending from Biwa Lake to the Loochoo Islands, with Mgr. Petitjean at Osaka, and that of North Japan, comprising the northern provinces from Biwa Lake to the Kurile Islands, ruled by Mgr. Osouf (1876-1906), the new vicar Apostolic, residing in Tokio. In 1891 Leo XIII established the ecclesiastical hierarchy in Japan, and erected the Diocese of Hakodate out of the eight most northern provinces ad the Yezo, Sado, and Kurile Islands. The same year Mgr. Osouf was created Archbishop of Tokio, with the Bishops of Nagasaki, Osaka, and Hakodate as his suffragans. When, in 1866, Mgr. Petitjean visited the territory of the future Archdiocese of Tokio, he found only two missionaries at Yokohama, where they had built a church (1862) especially for the use of foreigners, Japanese converts numbering on a few dozens. The actual expansion took place during the thirty years of Mgr. Osouf's administration. It was also Mgr. Osouf who erected the cathedral of Tokio (1878), and was the first envoy of the pope to the mikado, to whom Leo XIII, 12 Sept., 1855, had him present an autographic letter. The archdiocese numbers (1911) one archbishopric, Mgr. Bonne, 27 missionaries, 2 native priests, 23 catechists and 9858 Catholics. Tokio has 4186 Catholics divided into six parishes, while Yokohama, the cradle of the mission, besides the parish for foreigners, who number 492, has another church for the Japanese, who number 1213. In different towns and villages there are 50 stations provided with chapels or oratories. Until lately a great many of these parishes and stations had their parochial schools, which, however, had all to be closed for want of means. Besides their ordinary work the missionaries direct a seminary for native priests, two homes for Catholic students, an industrial school for destitute boys (69), an asylum for the aged and homeless, and a hospital with 74 lepers. They also publish two monthly magazines. Engaged in charitable, educational, and mission work are: 42 Brothers of Mary, of whom 9 are Japanese; six Jesuit Fathers, of whom one is Japanese; four Fathers of the Divine Word; 48 Ladies of St. Maur (12 Japanese); 23 Sisters of St. Paul (4 Japanese); and 21 Ladies of the Sacred Heart. The chronological order of their work is as follows: in 1873 the Ladies of St. Maur founded in Yokohama an asylum for destitute girls (236 inmates); an academy for foreigners (1874); and a high school for Japanese (1899). In Tokio they founded an academy (1887), and a foreign language and music school for girls of the highest nobility (1898), and in Shizuoko another high school (1903). The total number of pupils is 947. The Sisters of St. Paul established in Tokio (1881) an asylum for destitute girls (108 inmates), an academy for foreign girls, and another one for Japanese. The total number of their pupils is 477. The Brothers of Mary direct in Tokio a college (1888) with 830 pupils belonging to the best families, and in Yokohama a commercial school for foreigners (1899) with 106 pupils. The Ladies of the Sacred Heart in Tokio have charge of an academy for girls of the highest classes, both foreign and Japanese (1908). Already they have 121 pupils. The Jesuit Fathers arrived in Tokio in 1908, with the intention of starting a Catholic university. Finally, in 1909, Mgr. Mugabure, coadjutor (1902) and successor of Mgr. Osouf (1906-10), entrusted four of the western provinces to the care of the Fathers of the Divine Word, residing in Kanazawa. In 1911 the number of baptisms were 1383; marriages, 83; burials, 1149; confirmations 452; EasterCommunions, 3512.
M. STEICHEN 
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Toledo
ARCHDIOCESE OF TOLEDO (TOLETANENSIS)
Primatial see of Spain, whose archbishop, raised almost always to the dignity of cardinal, occupies the first place in the ranks of the higher Spanish clergy. Its suffragan dioceses are Coris, Cuenca, Madrid-Alcalà, Plasencia, and Sigüenza. In the course of its long and varied history this diocese has undergone many changes which have successively extended and contracted its vast territory. Geographically its present position is a very unique one, as it consists of four sections separated one from the other and surrounded by other dioceses. The first or principal section (in which the City of Toledo, the capital of the diocese, is situated) is in the centre of the peninsula in the region which was known as the Kingdom of Toledo or New Castile. This section comprises the greater part of the civil Province of Toledo (the district in the north-west belonging to the Diocese of Avila; the extreme eastern strip forms a part of the Diocese of Cuenca), and on the western side it takes a small strip from the eastern section of the provinces of Cáceres and Badajoz. It is hounded on the north by the dioceses of Madrid-Alcalà and Avila; on the south by the Diocese-Priorate of the Military Orders; on the east by the Diocese of Cuenca; and on the west by the Diocese of Plasencia. The second territorial section is formed by a half, approximately speaking, of the eastern portion of the Province of Guadalajara, surrounded by the dioceses of Madrid-Alcalà, Segovia, Sigüenza, and Cuenca. The third territorial section is formed by a great portion of the Province of Albacete on the western side (the ancient Vicarage of Alcaraz) surrounded by the dioceses of Cuenca, Murcia, and Jaen, and the Diocese-Priorate of the Military Orders. The last and smallest territorial section consists of the eastern portion of the Province of Jaen (rural deanery of Cazorla) and the northeastern portion of the Province of Granada (rural deanery of Huescar) surrounded by the dioceses of Jaen, Murcia, Almeria, and Guadix.
Christianity was introduced into Carpetania in the first century. According to an ancient and venerable tradition the Roman, St. Eugenius, is named as the first Bishop of Toledo and the founder of the see. Certain chronological lists give a series of bishops of Toledo prior to and following St. Eugenius, but modern historical criticism has rejected them. A fierce persecution raged in Toledo under the emperors Diocletian and Maximus, St. Leocadia being one of the most illustrious of the martyrs (9 Dec., 306). It has been asserted that after the Edict of Milan (313) Emperor Constantine raised Toledo to the rank of a metropolitan, but there is absolutely no foundation for this, as the prelates of Toledo continued to rank simply as bishops. Among the most famous during the Roman occupation were Melantius (286?-306?), who is supposed to have consecrated the church of Toledo and who wrote the life of St. Severus, martyr; Audentius (367?), author of "De fide adversus haereticos" (which has been lost); and Isichius (Hesychius), writer, orator, and poet, in whose time the Visigoths took possession of Carpetania and its capital Toledo (466 or 7). The diocese attained great importance during this period, as its principal city was the seat of the Visigothic Court. It was raised to the rank of a metropolitan and became the centre of a vast ecclesiastical province. At this time Toledo had as suffragan dioceses: Acci, Arcabrica, Basta, Beartia, Bigastrum, Castulo, Complutum, Dianium, Elotona, Illici, Mentesa, Oretum, Oxoma, Palentia, Setabi, Secobia, Segobriga, Segontia, Valentia, Valeria, and Urci. Under the bishop or archbishop Montanus Toledo commenced to extend its primatical jurisdiction, although it was not until many centuries afterwards that this title was conferred upon it. During the Visigothic period many bishops, illustrious for their faith and holiness, governed the See of Toledo. Among these may be mentioned: Julian I, author of various apologetic and moral treatises Euphemius or Epiphanius, in whose time the Visigoths were converted to Christianity; and Aurasius (603-15), who successfully defended the claim of Toledo for metropolitan supremacy which was disputed by Cartagena.
The archbishops of the seventh century (615-90) were distinguished for their holiness: St. Eladius (615-33); St. Eugenius III (646-57), poet, theologian, and musician; St. Ildefonsus (659-68), the most notable prelate of Toledo during the Gothic epoch, conqueror of the Jovinian heresy, favoured with celestial manifestations, author of a celebrated book in defence of the virginity of Mary and of other dogmatic, moral, and historical treatises; and St. Julian II (680-90), author of many works, the best known of which is "Historia Rebellionis Pauli adversus Wambam". During the Mussulman occupation (a period of 373 years) the condition of the Christians who continued to live in the territories they had conquered was subject to many vicissitudes, but the See of Toledo did not cease to exist during this long period of captivity. Cixila (774?-783?) wrote the life of his predecessor, St. Ildefonsus; St. Eulogius, the noble martyr of Córdova (859), to whom are attributed various Latin treatises, was elected to the see but never took possession of it; Bonitus (862 or 66) wrote an apologetic work in defence of the Abbot Samson. Among the archbishops of the Mozarabic period Elipandus (783-808) is a notable exception to the rest, apostatizing, and embracing and propagating Nestorianism.
Vith the reconquest of Toledo in 1085 by Alfonso VI of Castile, the diocese entered upon a new and more prosperous era, favoured as it was by donations and privileges not only of the Castilian sovereigns, but of other potentates and of all social classes. It was thus that it reached that height of power and splendour which made it the envy of all the churches of the kingdom, and which enabled it to contribute such large sums to all national enterprises, to the erection of notable monuments, to the succour of the needy, and to the general diffusion of learning and culture. The first bishop of this period was the Frenchman, Bernard, a Cluniac monk and Abbot of Sahagun (1086-1124), in whose time the principal church of Toledo was once more restored to Catholic worship, and Urban II by a Bull (1088) expressly conferred on Toledo the dignity of primacy over the churches of Spain, a declaration which, however, did not prevent the other churches from disputing with Toledo this high distinction. It was during the pontificate of Urban II that the Roman Rite was substituted for the ancient Isidorian or Mozarabic Rite (1089). Archbishop Rodrigo Jiménez de Rada (1210-47) is one of the most notable figures of his time; a statesman, counsellor of kings, strenuous warrior, and a learned writer, he conferred innumerable services on the Church and the State. He assisted at the great battle of Las Navas de Tolosa; annexed the village of Quesada and the district of Cazorla to the diocese; commenced the building of the cathedral at Toledo, which is still in existence; defended and consolidated the primacy of his see; and contributed to the foundation of the first general schools (Estudios generales). Rodrigo began a great historic work, basing it on Christian and Arabic sources, completing the plan with the section called "De Rebus Hispaniae", last and best of his historical works. Gil de Albornoz (1339-50), cardinal, was a great statesman and warrior, and founder of a famous college for Spaniards at the University of Bologna, which produced many celebrated men.
Pedro Tenorio (1376-99), an enterprising and energetic man, was very influential during the reigns of Henry II, John I, and Henry III; he restored buildings and works of public utility at his own expense, and founded the Hospital of Villafranca del Puente, which is still in existence and in active use. Pedro González de Mendoza (1483-95), called el gran cardenal de España, was of noble lineage and the counsellor of the Catholic sovereigns; he displayed a princely prodigality in the many works which he undertook and completed. Among these may be mentioned the Colegio Mayor of Valladolid and the Hospital of Santa Cruz for foundlings. His successor, Fray Francisco Ximénez de Cisneros (1495-1517), is perhaps the most illustrious of all the prelates of Toledo, and at the same time one of the most prominent figures in the history of Spain. In him were united qualities rarely found combined, for he was a learned and saintly religious, an austere and energetic reformer, a conqueror and statesman, the father of the poor, and the Maecenas of Spanish arts and letters. Among the titles conferred on him were Cardinal of Sta. Balbina, confessor of Isabella the Catholic, inquisitor-general, and regent of the kingdom. The Church, humanity, and his diocese found in him a protector and benefactor. He extended the limits of the Diocese of Toledo to Africa, adding Oran and its territory, which he personally and at his own expense conquered (1509). Only some of the many works which he accomplished can be mentioned: among these being the foundation of the University of Alcalà de Henares; the printing of the Complutensian Polyglot Bible; the foundation of the library of the cathedral of Toledo; and the restoration of the Mozarabic Rite in a private chapel. Several monasteries owe their foundation to him, as well as the College of San Juan de la Penitencia at Toledo for the education of virtuous orphan girls, and three public wheat granaries for the benefit of poor labourers at Toledo, Alcalà, and Torrelaguna (his native place).
Some of the archbishops who succeeded Cisneros were distinguished for the liberality with which they promoted the arts, filling the cathedral of Toledo with priceless works of art, the glory of the Spanish Renaissance. Alonso de Fonseca (1524-34) gave during his lifetime to the charter of Toledo an annual income of 400,000 maravedis to be devoted to providing marriage portions for poor girls; Juan Tavera (1534-45), cardinal, distinguished prelate, and statesman, founded the general Hospital of San Juan Bautista, outside the walls of Toledo; Juan Martinez Guijeno, better known under the latinized form of his name, Silicius (1546-57), cardinal, ardent patriot, and generous protector of the needy, founded at Toledo the College of Nuestra Señora de los Remedios (commonly known as the Colegio de Doncellas nobles), an important institution which is still in existence; the Colegio de Infantes, where the choir boys of the cathedral are educated and instructed; and the Monasterio de Recogidas, which he endowed and founded in the ancient synagogue of St. María la Blanca. The Dominican archbishop, Bartolomé Carranza de Miranda (1559-1576), learned theologian and canonist, was the author of the "Suma Conciliorum omnium" published at Venice (1573). Notwithstanding his learning and virtue, he was suspected of heresy, examined before the Inquisition, and eventually acquitted. The learned and pious Garcia de Loaysa Girón (1598-99), strenuous upholder of ecclesiastical discipline, collected and published (with annotations and emendations) the "Collectio conciliorum Hispaniae". Cardinal Bernardo de Sandoval y Rojas (1599-1618) was liberal and charitable, and a great patron of letters. His administration was advantageous to the diocese; he established its rights over the district of Cazorla; secured the ordinary episcopal jurisdiction in the diocesan territory over the Order of St. John of Jerusalem; and restored to the diocese the important town of Brigueja.
According to reliable statistics the Diocese of Toledo comprised at that time 4 cities, 183 towns, 322 villages and hamlets, with 816 parishes and 751,733 souls. The archiepiscopal estate yielded at the time a revenue of 300,000 ducats. The receipts of the chapter were also ample; the manufacturing industries yielded more than 40,000 ducats annually. The revenues of all the churches of Spain combined did not greatly exceed in value the archiepiscopal estate of Toledo. Cardinal Infante D. Fernando de Austria (1618-41), brother of Philip IV, the successor of Sandoval y Rojas, distinguished himself as an able military commander and as Viceroy of the Low Countries, where victory crowned his military efforts. The cardinal-archbishops who succeeded him were Gaspar de Borja (1643-45); Baltazar Moscoso (1646-65); Pasqual de Aragon (1666-77); and Luis Fernander Porto Carrero (1678-1709). All took an active part in the politics of their time as viceroys, counsellors of state, and governors of the realm. Cardinal Francisco Antonio Lorenzana (1772-1800) understood how to wield, at a time when the Church was passing through a crisis, a power which would have done credit to the great prelates instrumental in the restoration of the Spanish Church in the past. Generous and liberal, "Padre de los Pobres" (Father of the Poor) as he is simply styled in his epitaph,littérateur, patron of arts and letters, promoter of national industries and all works of public utility, he carried his zeal into all these spheres. He rebuilt many of the city and country churches of his diocese, made large bequests to the Church, improved the archiepiscopal library, defrayed the expenses of the monumental work entitled "P. P. Toletanorum quotquot extant opera", and of the Gothic Missal and Breviary of the Mozarabic Rite. In the city of Toledo the erection of the university building, the foundation of the hospital for the insane, and of the Real Alcazar (which he also restored), and la Fonda de la Caridad (a free lodging-house) are a few of the many works that still bear witness to his zeal. His successor, Cardinal Luis María de Borbón, an Infante of Spain, (1800-23), was president of the regency during the absence of Ferdinand VII. Cardinal Pedro de Inguanzo (1824-36) published some works in defence of the rights of the Church and of ecclesiastical discipline, and commenced the great seminary building.
Cardinal Juan Ignacio Moreno (1875-84), in his youth professor in the Notariado, published a work entitled "Tratado sobre el ortorgamiento de poderes publicos", and as the bishop of various Spanish dioceses (lastly that of Toledo) he defended the Church against the aggressions of revolution, taking part also in Roman affairs, as his high position as cardinal demanded. At this time the Archdiocese of Toledo lost much territory by the erection of the Diocese-Priorate of the Military Orders, which takes up the entire civil Province of Ciudad Real, and was erected by Pius IX, 18 Nov., 1875. Cardinal F. Zeferino González was an illustrious Dominican and the restorer of Scholasticism, author among many other well-known works of the "Estudios sobre la Filosofia" and "Estudios Religiosos, Filosoficos, Scientificos y Sociales". He had on various occasions declined episcopal honours, but at length, after having occupied the sees of Córdova and Seville, he was raised to that of Toledo, governing from 1884 to 1885, when he resigned the dignity. A still greater reduction in the territorial boundaries of the Diocese of Toledo took place at this time, when the Bull of 7 March, 1885, created the Diocese of Madrid-Alcalà, which comprises the entire civil Province of Madrid. Cardinal Miguel Paya y Rico (1886-92) was a conspicuous figure at the Vatican Council when, as Bishop of Cuenca, he pronounced the decisive discourse which determined the proclamation of papal infallibility. He was learned and charitable, and completed and inaugurated in 1889 the seminary commenced by Inguanzo. Cardinal Antolin Moneseillo (1892-97), a prolific and finished writer, orator, and statesman, wrote among other works: "Manuel del Seminarista", a catechism; various articles touching upon ecclesiastical discipline; and many sermons, panegyrics, and pastorals. Cardinal Ciriaco María Sancha (1898-1909) devoted himself mainly to the study of social questions. He wrote "Regimen del terror on Italia Unitaria" and the "Kulturkampf", and numerous discourses and pastoral letters. Cardinal Gregorio María Aguirre, of the Franciscan Order, has, since October, 1909, occupied the primatial see of Spain.
Toledo is one of the greatest art centres not only of Spain but of the civilized world. Of its principal religious edifices, among which are to be found notable works of art in the styles prevailing from the thirteenth to the eighteenth centuries, may be mentioned: the cathedral, a magnificent five-nave Gothic structure, with numerous additional sections commenced in 1227 by King St. Ferdinand and Archbishop Jiménez de Rada; the Franciscan Monastery of San Juan de los Reyes, built in 1476 by Ferdinand and Isabella, to which is attached a church and cloister in ornate Ogival style, and which has recently been richly decorated; the church of the ancient hospital of Santa Cruz founded by Cardinal González de Mendoza, dating from the early part of the sixteenth century, is one of the most beautiful examples of the Plateresque of the early Spanish Renaissance. Of great interest also are a number of the churches of Toledo in which remains of the Visigothic period are preserved, and others built in the Moorish style, called mudejar by the Spaniards, which is the Arabic style adopted after the reconquest of the city by Alfonso VI. Mention must also be made of other notable buildings although not of Christian origin — the ancient mosque del Cristo de la Luz (reconstructed in the tenth century) and the synagogues of Santa María la Blanca (thirteenth century?) and del Transito (fourteenth century). Many excellent architects, sculptors, and painters worked in Toledo in the numberless monastic and parochial churches of the city, but especially in the construction and embellishment of the cathedral. Among the painters the most important was Dominico Theotocopulis, called "El Greco", native of Crete, who established himself at Toledo and produced numerous works (chiefly of religious character) which are highly prized and studied at the present time, and which represent one of the most curious phases of Spanish art, marking the point of departure of the modern national art. Many important religious buildings are also to be found in various parts of the diocese, among which may be mentioned: the ancient collegiate church (at present a parish church of Talavera de la Reina), a three-naved Ogival building started by Archbishop Jiménez de Rada in 1211 and finished between the thirteenth and fifteenth centuries; the ancient collegiate church of Torrijos (also used at the present time as a parochial church), a three-naved edifice founded and endowed by Doña Teresa Enriques (built between 1509 and 1518), an interesting example of the florid Ogival style and the Gothic Plateresque of the transition period; the parochial church of Tembleque, also of the early sixteenth century, an example of the transition period from the Gothic to the Renaissance: and the parochial church of Tepes, a magnificent temple of three naves, designed by the celebrated architect Alonzo Covarrubias and built between the years 1533 and 1552 in the style of the transition period Gothic Plateresque and Grecian Romanesque.
Famous in the history of Toledo are its councils, held in greatest veneration by the sovereign pontiffs, and the source of the purest religious and moral doctrines. They were national and provincial; those held in the years 396 and 400, first of those whose acts have been preserved, opposed the heresy of the Priscillianists and legislated for the reform of the clergy. In 440 or the beginning of 448 a national council seems to have been convoked which once more condemned the doctrines of Priscillian. The second provincial council (527) promulgated five canons in which various points of discipline were established. In the national council held in 540 decisions concerning the reformation of certain disciplinary usages and practices were adopted. The most famous of all the councils of Toledo was the third national council (held in 589), in which King Reccared, the prelates, and grandees, proclaimed their abjuration of theArian heresy and made a profession of faith according to the doctrine of the Council of Nicæa. In addition, the bishops issued religious decrees against the remaining vestiges of ancient idolatry, restricted the rights of the Jews, commanded that the statutes of previous councils and the decrees of the sovereign pontiffs be observed, and promulgated other canons of great importance for the reformation of accepted usages and the restoration of ecclesiastical discipline. Another national council (597) promulgated two canons relative to the episcopal and priestly state. In the provincial council commonly called the Council of Gundemar (610) the metropolitan jurisdiction of the bishops of Toledo over the entire Province of Cartagena was explicitly stated. In the fourth national council (633), one of the most important held in Spain, presided over by St. Isidore of Seville, very important measures in both canonical and political matters were adopted. The fifth national council (636) was also political in its prescriptions, which were directed towards the defence of the king. The sixth (638) approved constitutions relating to discipline, morals, and political matters. The seventh (646) established certain canons which had been promulgated in previous councils. In the national council which is said to have been held in 650 the heresy of the Monothelites, who denied that Christ had two wills, was condemned. In the reign of the Visigothic king, Recesvindo, besides the councils which are classed as doubtful, were held: the eighth provincial council (653), in which some interesting points relating to discipline and civil law were decided; the ninth provincial (655), in which matters of discipline were discussed; and the tenth national (656) in which certain canons referring to the monastic life were sanctioned. The eleventh provincial council (675), held during the reign of Wamba, formulated certain prescriptions in regard to discipline and the reform of certain usages, concerning the clergy in particular. The twelfth (681) and the thirteenth (683) national, and the fourteenth (684) provincial, councils were held during the reign of Ervigius. The twelfth and thirteenth councils approved certain canons relating to discipline and other usages commonly in practice; and the fathers assembled at the fourteenth professed their adherence to the Sixth Ecumenical Council. The fifteenth national council (688) confirmed the doctrine contained in an apologetic treatise written by St. Julian, Archhishop of Toledo, who presided at the council. The sixteenth and seventeenth (694) councils were also national; the first imposed penance and declared an anathema against Archbishop Sisebert (who had plotted against King Egica), and the second discussed various disciplinary measures. It is believed that still another national council was held during the Visigothic period between 700-712, the acts of which have been lost, but it is said that canons relative to the preservation of the integrity of faith and to the regulation of certain usages were promulgated.
After the reconquest of Toledo by the Christians (1085) at least ten provincial councils were held in the city of Toledo, some of them being of great interest for the canonical history of Spain. Archbishop Raimundo convened that held in 1138, in which certain difficulties existing between the archbishop and the canons with regard to the distribution of the revenues of the Church were adjusted and the number of canonries definitely fixed. The archbishop, Infante Don Juan de Aragon, presided over the council of 1323 which prescribed a formula with regard to articles of faith, the commandments, and the sacraments, and formulated canons relative to points of discipline. The provincial councils of 1324 and 1326 were also called by Don Juan, the first to publish certain papal constitutions and to regulate the life of clerics, and the second to deal with questions of ecclesiastical law and the chastity of the clergy. The council of 1339 convoked by Cardinal Archbishop Albornoz treated points of discipline and ordered all parish priests to take a census of their parishes. Archbishop Don Vasco convoked the Council of 1355, the decisions of which were not important. The Western Schism was the occasion of the convoking of another provincial council under Archbishop Tenorio in 1379, in which it was agreed to remain neutral, professing allegiance for the moment neither to the pope at Rome nor the pope at Avignon. The provincial council of 1565-66, held during the time that the trial of Archbishop Carranza de Miranda was pending, was a very notable one giving rise to many incidents; its decrees formed a veritable encyclopedia of ecclesiastical law. The council of 1580 under Cardinal Archbishop Quiroja legislated with regard to converted Moors (Moriscos), and prescribed regulations that were conducive to the preservation of their faith. The council of 1582-83 promulgated very advantageous laws for the propagation of religion and the reform of accepted usages. At that time the suffragan bishops were seven, those of Córdova, Siguenza, Palencia, Cuenca, Segovia, Jaen, and Osma.
Since the sixteenth century other conciliar reunions have been held, but they do not rank as provincial councils, being simply diocesan synods convoked to arrange diocesan affairs and to compile the constitutions of the archdioceses. The educational and charitable institutions founded in the diocese both in the past and in our own time have been numerous and important; among those still in existence may be mentioned: in Toledo, the Hospital General del Rey, founded in the time of Alfonso VIII of Castile, or St. Ferdinand, for the decrepit, the blind, and the crippled; the Hospital Provincial de la Misericordia, founded in the fifteenth century by Doña Guiomar de Meneses where the sick of both sexes are cared for by the Sisters of Charity; the Hospital de Dementes, commonly called "el nuncio", founded at the end of the fifteenth Century by Francisco Ortiz; the Hospital de San Juan Bautista, commonly called "de Afuera", founded about 1539 by Cardinal Archbishop Juan Tavera. Besides these establishments there are in the city of Toledo free public schools for young girls and children and day nurseries, all in charge of the Sisters of Charity. The Colegio de doncellas vírgines de Na. Sa. de los Remedios, commonly called "Doncellas nobles", was founded in 1551 by Cardinal Archbishop Siliceo for the maintenance, education, and training of respectable young women in reduced circumstances, for whom the college also provides a marriage dower. The Asilio Provincial, supported by the provincial committee, shelters foundlings, orphans, the aged of both sexes, and maintains schools for boys and girls. The Little Sisters of the Poor (established at Toledo in 1879) care for the aged of both sexes; the tertiaries of the Divina Pastora (established in the city in 1885) teach girls and assist the sick in their own homes. The Asylum of the Sacred Heart (founded in 1887 by the priest, Joaquín de la Madrid) supports, educates, and obtains employment for orphan boys. The Marist Brothers (established in 1901) teach boys and young men, and the Hermanas del Servicio Domestico (established in 1902) prepare girls for domestic service and have some orphans under their care. In various other cities, towns, and villages of the archdiocese there are also asylums, hospitals, and free schools. The recognized and authorized Catholic periodicals published today in the archdiocese are printed in Toledo and are as follows: "Boletin oficial del arzobispado" (founded in 1846), official ecclesiastical organ, issued on the 10th, 20th, and 30th of each month; "El Castellano", a purely Catholic publication without political affiliations (founded in January, 1903), issued every Tuesday and Saturday; "El Porvenir" (founded in August, 1903), a politico-Catholic supporter of the Carlist cause, and published weekly.
There is no complete history of the Diocese of Toledo. The bibliography of the city, of its territory, its monuments, and its illustrious men is complete and extensive, and for this reason only some books which principally concern the questions treated in this article are given.
PORREÑO, Historia episcopal y real de Españe (MSS. in the library of the Chapter of the Church of Toledo); CASTEJÓN Y FONSECA, Primacia de la Santa Iglesia de Toledo (Madrid, 1645) which account of the early history of the see should be read with caution, owing to the abundant use of the "false chronicles"; SEVILLANO, Defensa christiana política y verdadera de primacia de las Españas que goza Ia Santa Iglesia de Toledo (Madrid, 1726); España sagrada. V, VI, VII, VIII (Madrid, 1750-52). LORENZANA, PP. Toletanorum quotquot extant opera (Madrid, 1782-93); TEJADA Y RAMIRO, Coleccion de canones de Ia, Iglesia española (Madrid, 1849-50); LA FUENTE, Historia eclesiastica de España (Barcelona, 1855-59); PARRO, Toledo en Ia mano (Toledo, 1857); MARTIN GAMERO, Historia de Ia ciudad de Toledo (Toledo, 1862); De PALAZUELOS, Las concilios de Toledo (Barcelona, 1888); DE CEDILLO, Toledo en al siglo XVI (Madrid, 1901).
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Tomas Camara y Castro[[@Headword:Tomas Camara y Castro]]

Tomás Cámara y Castro
Bishop of Salamanca, Spain, born at Torrecilla de Cameros, Logroño, 19 September, 1847; died at Villaharta, 17 May, 1904. His father, D. Leonardo Cámara, was a physician in this town. Tomás studied Humanities at Burgos, and at the age of fifteen took the habit of the Augustinians at Valladolid, where he finished his theology and was appointed professor in the college. His activity was inexhaustible, and among the many works which he accomplished during his episcopate were the foundation in Salamanca of the Colegio de Calatrava for the promotion of ecclesiastical courses, the erection of a handsome church to San Juan de Sahagún, patron of the city, and of six smaller churches in other cities. Bishop Cámara was primarily a polemicist and orator. His great learning, extraordinary talents, varied interests, and untiring activity made him one of the most prominent figures of the Spanish episcopate during the nineteenth century. No great work was undertaken for the Church in which he did not figure in the foremost rank, in posts of danger and enterprises of the greatest importance, making him beloved by the Catholics and feared by the enemies of the Church. In congresses, assemblies, the Senate, the press, and in every situation where noble and sacred interests were to be safeguarded, he was to be found. His Lenten conferences, preached in 1884 and 1885, were attended by a representative audience of the most distinguished men of letters, politics, sciences, and arts.
Among the numerous works of Bishop Cámara the following are the most important: "Contestación á la historia del conflicto entre la religión y la ciencia de Juan Guillermo Draper" (3 editions); "Vida y escritos del Beato Alonso de Orozco, del Orden de San Agustín, Predicador de Felipe II"; "Conferencias y demás discursos hasta hoy publicados del Ilmo. P. Cámara, Obispo de Salamanca"; "Vida de S. Juan de Sahagún, del Orden de S. Agustín, Patrón de Salamanca"; "La Venerable Sacramento, Vizcondesa de Jorbalán, Fundadora de las Señoras Adoratrices."
DEL MORAL, La Cuidad de Dios: Biografía del Exmo. é Ilmo. Sr. D. Fr. Tomás Cámara y Castro; MUIÑOS SAENZ, Semblanza del Ezmo. é Ilmc. Sr. D. Fr. Tomás Cámara y Castro.
TEODORO RODRÍGUEZ 
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Tomás de Torquemada
First Grand Inquisitor of Spain, born at Valladolid in 1420; died at Avila, 16 September, 1498. He was a nephew of the celebrated theologian and cardinal, Juan de Torquemada. In his early youth he entered the Dominican monastery at Valladolid, and later was appointed prior of the Monastery of Santa Cruz at Segovia, an office which he held for twenty-two years. The Infanta Isabella chose him as her confessor while at Segovia, and when she succeeded to the throne of Castile in 1474 he became one of her most trusted and influential councillors, but refused all high ecclesiastical preferments, choosing to remain a simple friar.
At that time the purity of the Catholic Faith in Spain was in great danger from the numerous Marranos and Moriscos, who, for material considerations, became sham converts from Judaism and Mohammedanism to Christianity. The Marranos committed serious outrages against Christianity and endeavoured to judaize the whole of Spain. The Inquisition, which the Catholic sovereigns had been empowered to establish by Sixtus IV in 1478, had, despite unjustifiable cruelties, failed of its purpose, chiefly for want of centralisation. In 1483 the pope appointed Torquemada, who had been an assistant inquisitor since 11 February 1482, Grand Inquisitor of Castile, and on 17 October extended his jurisdiction over Aragon.
As papal representative and the highest official of the inquisitorial court, Torquemada directed the entire business of the Inquisition in Spain, was empowered to delegate his inquisitorial faculties to other Inquisitors of his own choosing, who remained accountable to him, and settled the appeals made to the Holy See. He immediately established tribunals at Valladolid, Seville, Jaen, Avila, Cordova, and Villa-real, and, in 1484, at Saragossa for the Kingdom of Aragon. He also instituted a High Council, consisting of five members, whose chief duty was to assist him in the hearing of appeals (see INQUISITION -- The Inquisition in Spain). He convened a general assembly of Spanish inquisitors at Seville, 29 November, 1484, and presented an outline of twenty-eight articles for their guidance. To these he added several new statutes in 1485, 1488, and 1498 (Reuss, "Sammlungen der Instructionen des spanischen Inquisitionsgerichts", Hanover, 1788). The Marranos found a powerful means of evading the tribunals in the Jews of Spain, whose riches had made them very influential and over whom the Inquisition had no jurisdiction. On this account Torquemada urged the sovereigns to compel all the Jews either to become Christians or to leave Spain. To frustrate his designs the Jews agreed to pay the Spanish government 30,000 ducats if left unmolested. There is a tradition that when Ferdinand was about to yield to the enticing offer, Torquemada appeared before him, bearing a crucifix aloft, and exclaiming: "Judas Iscariot sold Christ for 30 pieces of silver; Your Highness is about to sell him for 30,000 ducats. Here He is; take Him and sell Him." Leaving the crucifix on the table he left the room. Chiefly through his instrumentality the Jews were expelled from Spain in 1492.
Much has been written of the inhuman cruelty of Torquemada. Llorente computes that during Torquemada's office (1483-98) 8800 suffered death by fire and 9,654 were punished in other ways (Histoire de l'Inquisition, IV, 252). These figures are highly exaggerated, as has been conclusively proved by Hefele (Cardinal Ximenes, ch. xviii), Gams (Kirchengeschichte von Spanien, III, II, 68-76), and many others. Even the Jewish historian Graetz contents himself with stating that "under the first Inquisitor Torquemada, in the course of fourteen years (1485-1498) at least 2000 Jews were burnt as impenitent sinners" ("History of the Jews", Philadelphia, 1897, IV, 356). Most historians hold with the Protestant Peschel (Das Zeitalter der Entdeckungen, Stuttgart, 1877, pp. 119 sq.) that the number of persons burnt from 1481 to 1504, when Isabella died, was about 2000. Whether Torquemada's ways of ferreting out and punishing heretics were justifiable is a matter that has to be decided not only by comparison with the penal standard of the fifteenth century, but also, and chiefly, by an inquiry into their necessity for the preservation of Christian Spain. The contemporary Spanish chronicler, Sebastian de Olmedo (Chronicon magistrorum generalium Ordinis Prædicatorum, fol. 80-81) calls Torquemada "the hammer of heretics, the light of Spain, the saviour of his country, the honour of his order".
MOLÈNES, Torquemada et l'Inquisition (Paris, 1877); BARTHÉLEMY, Erreurs historiques (Paris, 1875), 170-204 FITA, La Inquisición de Torquemada in Boletin Acad. Hist., XXIII (Madrid, 1893), 369-434; TOURON. Histoire des hommes illustres de l'ordre de Saint Dominique, III (Paris, 1746). 543-68; TARRIDA DEL MARMOL, Les Inquisiteurs d'Espagne (Paris, 1807); RODRIGO, Historia verdadera de la Inquisición, II, III (Madrid, 1877); LEA, History of the Inquisition in Spain (London and New York, 1906-08).
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Tomb
A memorial for the dead at the place of burial, customary, especially for distinguished persons, among nearly all peoples. It is of much importance in the history of art because the development of plastic art can be traced almost in its entirety by means of tombs, for the tombs, having, as a rule, been erected in churches, are better preserved. Apart from the sepulchral slabs in the Catacombs, sarcophagi ornamented with portraits, and scattered examples of mausolea, tombs may be divided into four special classes.
The first class consists of tombs with recumbent tombstones; among such are the stone or metal plates inserted in the flooring of churches. These are the oldest Christian monuments. Originally, at least in Germany, they were ornamented with a cross having a long shaft; from the eleventh century they also bore the figure of the deceased. The monumental metal plate of the tomb of King Rudolph of Swabia (d. 1081), in the cathedral of Merseburg, is of this era. During the Gothic period an engraved brass plate was the favourite sepulchral monument, while the Renaissance returned to the plate cast in relief, such as the plates by Peter Vischer of Nuremberg.
The second class consists of detached altar-tombs, that is, a raised tomb containing the body of the deceased. One variety rises like a table above the place of burial. Romanesque art generally left the side walls of the altar-tomb without ornament, while Gothic art adorned them with numerous small figures, as those of relatives, mourners, praying figures, and allegorical forms. On the lid the deceased was represented at full length. Numerous examples are to be found in all the medieval cathedrals and monastic churches. Even England, where there are but scanty plastic remains, has a rich treasure of such monuments. Probably no altar-tomb is more celebrated than that of Emperor Maximilian at Innsbruck. Another worthy of mention is Charles the Bold's tomb at Dijon by Claus Sluter. More elaborate monuments have frequently an additional structure above and around them, as a baldachin, e.g. the tomb of the Della Scala at Verona; chiefly that of Cansignorio (d. 1375). During the Renaissance the baldachin assumed an entirely monumental form, almost that of a triumphal arch; fine examples are the monuments of Galleazzo Visconti in the Certosa at Pavia and of Francis I at Saint-Denis.
The third class may be called mural tombs, that is, altar-tombs set originally in a niche against a wall, and later raised upon pillars, caryatides, or a solid under-structure. They were decorated on all sides with rich plastic ornamentation. They were customary as early as the Gothic period and attained their highest development in Italy, where the inordinate craving for fame and the longing to be remembered by posterity led to the production of those magnificent sepulchral monuments for physicians, lawyers, professors, statesmen, and, by no means last, prelates, which fill the churches from Venice to Naples. During the period of the early Renaissance it was a favourite custom to place a recumbent statue of the deceased upon a state bed or a sarcophagus and to set this at a moderate height; this structure is surrounded by standing or kneeling angels who draw back a curtain of the niche in which the Madonna is often visible. A fine example is the tomb of Leonardo Bruni (d. 1444) in Santa Croce at Florence. During the late Renaissance undue consideration was paid to architecture, as in the sepulchral monument of Giovanni Pesaro in the Frari church at Venice. In the seventeenth and eighteenth centuries the art of sculpture obtained again a greater opportunity in the treatment of tombs, but unfortunately only in the monotonous Baroque style. Hardly more than the figure of the deceased was brought into prominence. It was placed within an altar of similar style or upon a broad podium and was surrounded by all kinds of symbolical figures in the most daring positions. In a material sense these tombs are often very fine but they frequently lack the desired spiritual earnestness and repose.
The fourth class consists of hanging sepulchral monuments (memorial tablets). These occur as early as Gothic art in the form of funeral escutcheons and coats of arms made of wood or leather; and are especially prominent in the period of the Rococo and Baroque styles. Besides the altar-shaped table often constructed in several stories, the cartouche containing a portrait of the deceased was very popular in sepulchral monuments of this class.
Since the modern era put an end nearly everywhere to the burial of the dead within the church building, a new form of sepulchral art has gradually developed; it has produced works of the greatest beauty in all countries, but has also shown great perversions of the artistic sense, especially in Italy where the tendency is more to an excess of technic than to the conception of the eternal. The finest sepulchral monument of modern times is perhaps the one designed by A. Bartholome and erected at Pere Lachaise.
STOTHARD, Monumental Effigies of Great Britain (London, 1817); COTMAN, Engravings of Sepulchral Brasses in Norfolk and Suffolk (London, 1839); MALE, L'art reliqieux en France (Paris, 1908), 423-477; BURGER, Gesch. des florent. Grabmals (Strasburg, 1904); SCHUBRING, Das italien. Grabmal der Fruhrenaissance (Berlin, 1904); DAVIES, The Sculptured Tombs of the Fifteenth Century in Rome, with chapters on the previous centuries (London, 1910); GERLACH, Alte Grabmalskunst (Leipzig, 1909).
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Tomb of St. Peter
The history of the relics of the Apostles Peter and Paul is one which is involved in considerable difficulty and confusion. The primary authorities to be consulted are in opposition to one another, or at least appear to be so. There is no doubt where the bodies now are -- in the tombs of the Vatican and the Ostian Way respectively -- but there is another tomb at the Catacombs of S. Sebastiano which also claims the honour of having at one time received them, and the question is as to the period at which this episode occurred, and whether there was only one or a double translation of the relics. Whatever conclusion we come to, we shall have to discard, or at least to explain away, some of the evidence which exists. The account which we give here is the simplest theory consistent with the evidence, and is based upon one consistent principle throughout; namely, to assume only one translation of the relics -- the one which took place at a known historical date, and for historical reasons which we can understand -- and to refer to this all the allusions to a translation which occur in early authorities, even though some of them seem to have been misplaced in date. There would have been no difficulty in obtaining the bodies of the Apostles after their martyrdom, and the bereaved Christians seem to have followed their usual custom in burying both as near as possible to the scene of their sufferings. Each was laid in ground that belonged to Christian proprietors, by the side of well-known roads leading out of the city; St. Paul on the Via Ostiana and St. Peter on the Via Cornelia. In each case the actual tomb seems to have been an underground vault, approached from the road by a descending staircase, and the body reposed in a sarcophagus of stone in the centre of this vault.
We have definite evidence of the existence of these tombs (trophoea) in these places as early as the beginning of the second century, in the words of the priest Caius (Euseb., "Hist. Eccl.", II, 28). These tombs were the objects of pilgrimage during the ages of persecution, and it will be found recorded in the Acts of several of the martyrs that they were seized while praying at the tombs of the Apostles. For two centuries the relics were same enough in these tombs, public though they were, for the respect entertained by the Romans for any place where the dead were buried preserved them from any danger of sacrilege. In the year 258, however, this protection was withdrawn. Christiansfrom henceforth were specially excepted from the privilege which they had previously enjoyed on account of the use they had made of it to enable them to carry on religious worship. Hence it became necessary to remove the sacred relics of the two great Apostles in order to preserve them from possible outrage. They were removed secretly by night and hidden in the Catacombs of S. Sebastiano, though, probably the fact of their removal was known to very few, and the great body of Roman Christians believed them still to rest in their original tombs. At a later date, when the persecution was less acute, they were brought back again to the Vatican and the Via Ostiana respectively.
When the Church was once more at peace under Constantine, Christians were able at last to provide themselves with edifices suitable for the celebration of Divine Service, and the places so long hallowed as the resting places of therelics of the Apostles were naturally among the first to be selected as the sites of great basilicas. The emperor himself not only supplied the funds for these buildings, in his desire to honour the memories of the two Apostles, but actually assisted in the work of building with his own hands. At St. Paul's, where the tomb had remained in its original condition of a simple vault, no difficulty presented itself, and the high altar was erected over the vault. The inscription, dating from this period, "Paulo Apostolo Martyri", may still be seen in its place under the altar. At St. Peter's, however, the matter was complicated by the fact that Pope St. Anacletus, in the first century, had built an upper chamber ormemoria above the vault. This upper chamber had become endeared to the Romans during the ages of persecution, and they were unwilling that it should be destroyed. In order to preserve it a singular and unique feature was given to the basilica in the raised platform of the apse and the Chapel of the Confession underneath. The extreme reverence in which the place has always been held has resulted in these arrangements remaining almost unchanged even to the present time, in spite of the rebuilding of the church. Only, the actual vault itself in which the body lies is no longer accessible and has not been so since the ninth century. There are those, however, who think that it would not be impossible to find the entrance and to reopen it once more. A unanimous request that this should be done was made to Leo XIII by the International Archaeological Congress in 1900, but, so far, without result.
ARTHUR S. BARNES 
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Tomb of the Blessed Virgin Mary
The tomb of the Blessed Virgin is venerated in the Valley of Cedron, near Jerusalem. Modern writers hold, however, that Mary died and was buried at Ephesus. The main points of the question to be taken into consideration are as follows.
Testimony in favor of Jerusalem
The apocryphal works of the second to the fourth century are all favourable to the Jerusalem tradition. According to the "Acts of St. John by Prochurus", written (160-70) by Lencius, the Evangelist went to Ephesus accompanied by Prochurus alone and at a very advanced age, i.e. after Mary's death. The two letters "B. Inatii missa S. Joanni", written about 370, show that the Blessed Virgin passed the remainder of her days at Jerusalem. That of Dionysius the Areopagite to the Bishop Titus (363), the "Joannis liber de Dormitione Mariae" (third to fourth century), and the treatise "De transitu B.M. Virginis" (fourth century) place her tomb at Gethsemane. From an historical standpoint these works, although apocryphal, have a real value, reflecting as they do the tradition of the early centuries. At the beginning of the fifth century a pilgrim from Armenia visited "the tomb of the Virgin in the valley of Josaphat", and about 431 the "Breviarius de Hierusalem" mentions in that valley "the basilica of Holy Mary, which contains her sepulchre". Thenceforth pilgrims of various rites repaired thither to venerate the empty tomb of Mary. St. Gregory of Tours, St. Modestus, St. Sophronius, Patriarch of Jerusalem, St. Germanus, Patriarch of Constantinople, St. Andrew, bishop of Crete, John of Thessalonica, Hippolytus of Thebes, and Venerable Bede teach this same fact and bear witness that this tradition was accepted by all the Churches of East and West. St. John Damascene, preaching on the feast of the Assumption at Gethsemane, recalls that, according to the "Euthymian History", III, xl (written probably by Cyril of Scythopolis in the fifth century), Juvenal, bishop of Jerusalem, sent to Constantinople in 452 at the command of the Emperor Marcian and Pulcheria, his wife, the Shroud of the Blessed Virgin preserved in the church of Gethsemane (P.G., XCVI, 747-51). The relic has since been venerated in that city at the Church of Our Lady of Blachernae.
Testimony in favor of Ephesus
There was never any tradition connecting Mary's death and burial with the city of Ephesus. Not a single writer or pilgrim speaks of her tomb as being there; and in the thirteenth century Perdicas, prothonotary of Ephesus, visited "the glorious tomb of the Virgin at Gethsemane", and describes it in his poem (P.G., CXXXIII, 969). In a letter sent in 431 by the members of the Council of Ephesus to the clergy of Constantinople we read that Nestorius "reached the city of Ephesus where John the Theologian and the Mother of God, the Holy Virgin, were separated from the assembly of the holy Fathers", etc. Tillemont has completed the elliptical phrase by adding arbitrarily, "have their tombs". He is followed by a few writers. According to the meditations of Sister Catherine Emmerich (d. 1824), compiled and published in 1852, the Blessed Virgin died and was buried not at Ephesus but three or four leagues south of the city. She is followed by those who accept her visions or meditations as Divine revelations. However, St. Brigid relates that at the time of her visit to the church of Gethsemane the Blessed Virgin appeared to her and spoke to her of her stay of three days in that place and of her Assumption into Heaven. The revelations of Ven. Maria d'Agreda do not contradict those of Catherine Emmerich.
The Church of the Sepulchre of Mary
As the soil is considerably raised in the Valley of the Cedron, the ancient Church of the Sepulchre of Mary is completely covered and hidden. A score of steps descend from the road into the court (see Plan: B), at the back of which is a beautiful twelfth century porch (C). It opens on a monumental stairway of forty-eight steps. The twentieth step leads into the Church built in the fifth century, to a great extent cut from the rock. It forms a cross of unequal arms (D). In the centre of the eastern arm, 52 feet long and 20 feet wide is the glorious tomb of the Mother of Christ. It is a little room with a bench hewn from the rocky mass in imitation of the tomb of Christ. This has given it the shape of a cubical edicule, about ten feet in circumference and eight feet high. Until the fourteenth century the little monument was covered with magnificent marble slabs and the walls of the church were covered with frescoes. Since 1187 the tomb has been the property of the Muslim Government which nevertheless authorizes the Christians to officiate in it.
BARNABAS MEISTERMANN 
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Tomi[[@Headword:Tomi]]

Tomi
A titular metropolitan see in the Province of Scythia, on the Black Sea. It was a Greek colony from Miletus. In 29 B.C. the Romans captured the country from the Odryses, and annexed it as far as the Danube, under the name of Limes Scythicus. The city was afterwards included in the Province of Moesia, and, from the time of Diocletian, in Scythia Minor, of which it was the metropolis. In A.D. 10 Ovid was exiled thither by Augustus, and died there eight years later, celebrating the town of Tomi in his poems. Few places had so many Christian memories as this town, in the barbarous country of the Getae; e.g. Sts. Macrobius, Gordianus, and their companions, exiled to Scythia and slain in 319, venerated on 13 Sept.; Sts. Argeus, Narcissus, and Marcellinus, also slain under Licinius and venerated 2 Jan.; a great many others whose names only are known, and who are mentioned in the Roman Martyrology for 3 April, 20 June, 5 July, and 1 October. The first bishop may have been Evangelicus, mentioned in the Acts of Sts. Epictetus and Action (8 July), and who must have lived at the end of the third century. Eusebius (De Vita Constantini, III, 7) mentions a Scythian bishop at Nicaea who may have belonged to Tomi. Mention should be made of St. Bretanion, martyred under Valens, and whose feast is observed 25 Jan.; Gerontius, at the Council of Constantinople, in 381; St. Theotimus, writer and friend of St. John Chrysostom, venerated 20 April; Timotheus, at Ephesus in 431; John, ecclesiastical writer, d. about 448; Alexander, at Chalcedon in 451; Theotimus II, in 458; Paternus, in 519; and Valentinian, in 550. The Province of Scythia formed a single diocese, that of Tomi, and autocephalous archdiocese, subject to the patriarch of Constantinople. It is mentioned in 640 in the Ecthesis of Pseudo-Epiphanius (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatuum", 535). Shortly afterwards the Bulgarians invaded the region and the Archdiocese of Tomi was suppressed. The city subsequently belonged to the Byzantines, again to the Bulgarians, then to the Turks, and finally to the Rumanians since the Treaty of Berlin in 1878. The town of Tomi is near Constantza, the capital of Dobroudja and a port on the Black Sea, which has about 15,000 inhabitants. There is a Catholic parish. A statue of the poet Ovid stands in the chief square.
LE QUIEN, Oriens christianus, I, 1211-16; NETZHAMMER, Das altchristliche Tomi (Salzburg, 1903), IDEM, Nach Adam Klissi (Salzburg, 1906); IDEM, Die christlichen Altertumer der Dobrogea (Bukarrest, 1906).
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Tommasina Vernazza
Born at Genoa, 1497; died there, 1587. Her father, Ettore Vernazza, was a patrician, founder of several hospitals for the sick poor in Genoa, Rome, and Naples. Her godmother was St. Catherine Fieschi-Adorno. At the early age of 13, Tommasina entered the monastery of St. Maria delle Grazie, and became a canoness regular, taking the name of Battistina. She filled at various times the office of treasurer, novice-mistress, and prioress. She wrote, among other things, a commentary on the Pater Noster; "The Union of the soul with God"; "Of the knowledge of God"; "Of prayer"; "Of the heavenly joys and of the means of attaining them"; "Of those who have risen with Christ"; meditations, spiritual canticles, and letters to eminent men of her time. Possevin speaks of her writings as inspired. Her works were published at Venice in 3 vols. in 1588. They have been published many times since in 4 or 6 vols.; in Genoa 6 editions have been issued.
VERNAZZA, Opere Spirituali (Venice, 1588; Genoa, 1785); ROSSINI, Lyceum Lateranense Cesenae (1622); SERRA, Storia letteraria (Genoa, 1832); SEMERIA, Storia ecclesiastica di Genova (Turin, 1838); RONCO, Sonetti inediti (Genoa, 1819); BOERI, Una Gloria di Genova (1906).
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Tommaso Badia
Cardinal, author, papal legate, born at Modena, 1483; died at Rome, 6 September, 1547. He entered the Dominican Order in his native city, soon excelled all his brethren in learning, and taught theology successively at Ferrara, Venice, and Rome. When Sylvester de Prierias was sent on a mission to the princes of Italy, Badia was chosen to fill, temporarily, the office of Master of the Sacred Palace, to which he succeeded permanently, probably in 1523. He was put on the commission which drew up the list of abuses to be reformed in the Council of Trent. He took part in the Diet of Worms (1540), not only as disputant, but also as theologian of Cardinal Contarini. On his return to Italy Paul III created him cardinal, and though selected as one of the legates to preside at Trent he was retained at Rome to examine the doctrinal and disciplinary memoranda drawn up in the sessions of the council. It was on his favourable recommendation and approval of its constitutions that Paul III confirmed the Society of Jesus. At his own desire he was buried in the Minerva beside Cardinal Cajetan. He is the author of several philosophical treatises, as well as works on Divine Providence, the immortality of the soul and several treatises against Luther, none of which have been published.
THOS. M. SCHWERTNER 
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Tommaso Campanella
(Baptized GIOVANNI DOMENICO)
Dominican philosopher and writer, b. 5 Sept. 1568 at Stilo in the province of Calabria, Italy; d. at Paris, 21 May, 1659. He was a facile writer of prose and verse at the age of thirteen, and when not yet fifteen entered the Dominican Order, attracted by the fame of Albert the Great and Thomas Aquinas. With a predilection for philosophical inquiry, he was sent to different convents to hear the best masters. Campanella wrote his first work, "Philosophia sensibus demonstrata" (Naples, 1590) in defence of the naturalistic philosopher Bernardino Telesio. He next went to Rome and afterwards to the University of Padua, from Oct., 1592, to the end of 1594. An ardent and somewhat captious temperament led him into the expression of views offensive to many of the older and newer schools alike. He was especially vigorous in his opposition to the authority of Aristotle, and was cited before the Holy Office at Rome, where he was detained till 1597. Some accounts speak of his having been accused of magic and of his fleeing to Florence, Venice, Padua, and Bologna, thence back to Naples and Stilo. Continuing to lecture and write, however, he retained favour in certain circles. At length, in Sept., 1599, he was seized as head of a conspiracy against the Spanish rule. In the trial at Naples, involving many persons, lay and ecclesiastical, he was charged with divers heresies and with aiming to set up a communistic commonwealth. Arraigned before an ecclesiastical tribunal, he was at the same time harassed and put to torture by a political court. On 8 Jan., 1603, he was sentenced to perpetual imprisonment. Among several who sought to obtain his liberation was Pope Paul V. In the meantime the viceroy, Giron, who used to visit Campanella in prison, seeking his counsel about matters of state, became involved in trouble. In his endeavours to extricate himself he laid the blame largely on Campanella, who was again subjected to many indignities. Through Pope Urban VIII, who applied directly to Philip IV of Spain, the unfortunate prisoner was at last released from his Neapolitan captivity, 15 May, 1626, an event which was commemorated by Gabriel Naude in his "Panegyricus" (Paris, 1644). He was taken to Rome and held for a time by the Holy Office, but was restored to full liberty, 6 April, 1629. In 1634 another Calabrian conspiracy under one of Campanella's followers threatened fresh complications. With the aid of Cardinal Barberini and the French ambassador, De Noailles, Campanella, disguised as a Minim, withdrew to France. Louis XIII and Richelieu received him with marked favour, the latter granting him a liberal pension. He spent the rest of his days, enjoying papal favour, in the Dominican convent of St-Honore at Paris.
Of the life and character of Campanella, conflicting estimates are given. He was well thought of by Popes Clement VIII, Paul V, and Urban VIII. Cardinal Pallavicini declared him a "man who had read all things and who remembered all things; of mighty but indomitable character." In faith and theological allegiance he was held above suspicion by Juan De Lugo, afterwards cardinal; Theophile Raynaud considered him heretical. Vincent Baron, O.P., who knew him well, gave a careful eulogy of him as skilled in mathematics, astrology, medicine, and other sciences; more famous, perhaps, than he deserved to be, but still a man of extraordinary gifts. John Addington Symonds, who translated a book of his sonnets (Sonnets of Michael Angelo Buonarotti and Tommaso Campanella, London, 1878), refers to him as the "audacious Titan of the modern age, possessing essentially a combative intellect; a poet and philosopher militant, who stood alone making war upon the authority of Aristotle in science, of Machiavelli in statecraft, and of Petrarch in art". His nunquam tacebo is evidenced in almost every act and utterance of his strange career. Campanella's work is critical and composite rather than constructive and original. It exhibits an almost encyclopedic acquaintance with all the known sciences of his day. His doctrine does not form a system, but discloses a syncretic adaptation of certain fundamental principles of St. Thomas Aquinas and Albert the Great, modified by original opinions and fused with ideas, often unsound and bizarre, borrowed from Pythagoras, Plato, Aristotle, Zeno, Empedocles, the Christian mystics, and the Jewish and Arabic schools of thought. He aimed to reconstruct scholastic philosophy, but, lacking grasp and depth, his judgment was often obscured by an untempered imagination, and his writings, of widest scope, abound in the inequalities of undisciplined genius. With the fondness of the Renaissance for disputation and innovation, he was also singularly swayed by the popular pseudo-science of judicial astrology. Unlike Bruno, however, he remained loyal to his order and to the Church. In his theologico-cosmological theory, being, both created and Divine, is invested with three primordial properties: power, wisdom, and love. Non-being is characterized by impotence, darkness, and odium or metaphysical aversion. In God, Who is pure being, simple and infinite, the three properties of being exist and subsist in simplest unity to the absolute exclusion of non-being and its attributes. Creatures participate in God'swisdom, power, and love; but, because derived from nothingness, their essence is a mixture of being and non-being. The Divine, impressed upon, immanent in, and shared by, finite natures, is the principle, the sufficient reason, and the measure of their relative perfection and of their development in time and space. The universe is vivified, directed, and governed by a universal soul of sense and intelligence. The world is as a living statue of God. The sun and the earth are its principal parts and the common source of animal life and movement, and of the sensation which is also found in all material things, light, air, metals, and wood. Prior to Descartes, to whom he was otherwise superior in erudition, Campanella demonstrated the absurdity of scepticism and undertook to establish by psychologico-ontological argument the existence of God against Atheism. In the field of natural science Campanella preceded Bacon in insisting on the direct observation and experimental study of nature. It is noteworthy that whilst Bacon rejected the astronomical theory of Galileo, Campanella favoured it, and wrote a brilliant defence of its author. In his treatise, "De Monarchia Hispanica" ["A Discourse touching the Spanish Monarchy", tr. by Edmund Chilmead (London, 1654) and again by Wm. Prynne (ibid., 1660)], Campanella evinces, among ideas singularly strange and erroneous, considerable practical knowledge of civil government. To extend Spanish rule in Europe he advised intermarriage of the Spaniards with other nationalities, urged the establishment of schools of astronomy, mathematics, mechanics, etc., and the immediate opening of naval colleges to develop the resources of the New World and further the interests of its inhabitants. In general he advocated natural honesty and justice and the universal love of god and man in place of the utilitarianprinciples and egoism of Machiavelli.
Because of its political character, his "Civitas Solis" (City of the Sun), is the most celebrated of his works. It appears in "Ideal Commonwealths" (New York, 1901) and in "Ideal Empires and Republics" (Washington and London, 1901). It was probably intended by Campanella as a philosophical fiction, like Plato's "Republic" and More's "Utopia", for its essentially communistic delineation, and advocacy, of goods, education, women, labour, and all necessaries in common could hardly represent the true mind of an author who, after all, was faithful to at least the spirit of Christianity, and who vehemently resisted the rationalistic trend of his contemporaries. Various lists, some furnished by Campanella himself, show him to have been the author of about eighty-eight works. The more important are: "Prodromus Philosophiae instaurandae" (Frankfort, 1617); "Philosophiae rationalis partes quinque" (Paris, 1638); "Realis philosophiae epilogisticae partes quatour" (which contains the "Civitas Solis", Frankfort, 1623); "Medicinalium juxta propria principia libri VII" (Lyons, 1635); "Astrologicorum libri VI" (Lyons, 1629); "Apologia pro Galileo mathematico" (Frankfort, 1622); "Atheismus triumphatus" (Rome, 1631); "De praedestinatione, electione, reprobatione et auxiliis divinae gratiae, cento thomisticus" (Paris, 1636). Numerous unpublished MSS. are preserved in the archives of the Dominican Order at Rome.
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Tommaso de Vio Gaetani Cajetan
(Baptized GIACOMO.)
Dominican cardinal, philosopher, theologian, and exegete; born 20 February, 1469 at Gaeta, Italy; died 9 August, 1534 at Rome. He came of noble stock, and in early boyhood was devout and fond of study. Against the will of his parents he entered the Dominican Order before the age of sixteen. As a student of Naples, Bologna, and Padua he was the wonder of his fellow-students and preceptors. As bachelor of theology (19 March, 1492), and afterwards master of students, he began to attract attention by his lectures and writings. Promoted to the chair of metaphysics at the University of Padua, he made a close study of the prevailing Humanism and Philosophism. Besides engaging in controversy with the Scotist Trombetta, he took a stand against the Averroistic tendencies or teachings of such men as Vernias, Pompanazzi, and Niphus, directing against them his celebrated work, "De Ente et Essentiâ", counted the most subtle and abstruse of his productions. At a general chapter of the order (Ferrara, 1494) Cajetan was selected to conduct the customary defence of theses in presence of the assembled dignitaries. He had to face Pico della Mirandola among others, and such was his success that the students bore him in triumph on their shoulders to receive the felicitations of the master general. He was immediately made master of sacred theology, and for several years expounded the "Summa" of St. Thomas, principally at Brescia and Pavia, to which latter chair he had been called by the Duke of Milan, Ludovico Sforza. After two years he resigned and repaired to Milan, whence in 1500 Cardinal Oliviero Caraffa procured his transfer to Rome. In 1501 he was made procurator general of his order and appointed to the chairs of philosophy and exegesis at the Sapienza. On the death of the master general, John Clérée, 1507, Cajetan was named vicar-general of the order, and the next year he was elected to the generalship. With foresight and ability, he devoted his energies to the promotion of religious discipline, emphasizing the study of sacred science as the chief means of attaining the end of the order. His encyclical letters and the acts of chapters promulgated during his term of office bear witness to his lofty ideals and to his unceasing efforts to realize them. He was wont to say that he could hardly excuse from grevious sin a brother Dominican who failed to devote at least four hours a day to study. "Let others rejoice in their prerogatives", he once wrote, "but the work of our Order is at an end unless sacred doctrine be our commendation." He was himself a model of diligence, and it was said of him that he could quote almost the entire "Summa" from memory. About the fourth year of his generalship, Cajetan rendered important service to the Holy See by appearing before the Pseudo-Council of Pisa (1511), where he denounced the disobedience of the participating cardinals and bishops and overwhelmed them with his arguments. This was the occasion of his defence of the power and monarchical supremacy of the pope. It is chiefly to his endeavors that is ascribed the failure of this schismatical movement, abetted by Louis XII of France. He was one of the first to counsel Pope Julius II to convoke a real ecumenical council, i.e. the Fifth Lateran. In this council Cajetan was deputed by the principal religious orders to defend their common interests. Under the same pontiff he was instrumental in granting to Ferdinand of Spain the first Dominican missionaries who devoted organized effort to the conversion of the natives of America.
On 1 July, 1517, Cajetan was created cardinal by Pope Leo X. He was also appointed Archbishop of Palermo, but opposition on the part of the Sicilian senate prevented his taking possession and he resigned 8 February, 1518. On taking the demand of Charles V, however, he was later made Bishop of Gaeta, but this was after he had been sent in 1518 as Apostolic legate to Germany, bringing the insignia of the cardinalate to Albert of Brandenburg, and a sword blessed by the pope to Emperor Maximilian. On this occasion he was empowered to confer with the latter and with the King of Denmark on the terms of an alliance against the Turks. He also represented the pope at the Diet of Frankfort (1519), and took an active part in the election of Charles V (1519), thereby winning that emperor's friendship and gratitude. While executing these missions, the more serious duty of meeting Luther, then started on his career of rebellion, was assigned to him. Cajetan's theological learning and humane disposition seemed to fit him for the task of successfully treating with the proud and obstinate monk, and Protestants have admitted that in all his relations with the latter Cajetan exhibited a spirit of moderation, that did honour to his lofty character. But neither pleading, learning, nor conciliatory words availed to secure the desired submission. Luther parleyed and temporized as he had done with the Holy See itself, and finally showed the insincerity of his earlier protestations by spurning the pope and his representative alike. Some have blamed Cajetan for his failure to avert Luther's defection, but others like Hefele and Hergenröther exonerate him. In 1523 he was sent by Adrian VI as legate to King Louis of Hungary to encourage the Christians in their resistance to the Turks. Recalled the following year by Clement VII, he became one of the pope's chief advisors. During the sack of Rome by the imperialist army (1527) Cajetan, like other principal persons, was seized, and obtained the release of himself and household only on payment of five thousand Roman crowns of gold, a sum which he had to borrow and which he later made up by strictest economy in the affairs of his diocese. He was one of the nineteen cardinals who, in a solemn consistory held by Clement VII (23 March, 1534), pronounced definitively for the validity of the marriage of Henry VIII and Catherine of Aragon. This was about the last public act of his life, for he died the same year and was buried, as he requested, in an humble tomb in the vestibule of the church of Santa Maria sopra Minerva. It was the common opinion of his contemporaries that had he lived, he would have succeeded Clement VII on the papal throne. Much interest attaches to a portrait of Cajetan, the only one known, recently discovered by Père Berthier, O.P. in a collection of notables of the Reformation, owned by Count Krasinski of Warsaw, Poland (see bibliography).
Cajetan has been described as small in bodily stature but gigantic in intellect. In all his varied and laborious offices he never omitted his daily study and writing, nor failed in the practices of the religious life. He faced the trying issues of his times calmly and fearlessly, and endeavored by learning, tact, and charity to pacify hostile minds, to lead back the erring, to stem the tide of heresy, and to prevent schism. His written solutions of living moral problems cover a wide field. His circumstances and position often required him to take part in polemical discussions, yet he is said never to have given personal offence in his writings. His style, purely scientific and unrhetorical, is the more noteworthy for having attained its directness and simplicity in the golden age of Humanism. More than any other philosopher and theologian of his epoch, he ministered to actual intellectual needs of the Church. With penetration and sagacity he ranged beyond the confines of contemporary thought, and in his tentative solutions of grave problems, still open and unsettled, displayed judgment and frankness. It is not strange that he developed tendencies which surprised the more conservative, and essayed opinions which in some instances were, and have remained, unusual and occasionally erroneous. He found numerous critics, even in his own order, who were as censorious of him as his friends were zealous in upholding his merits. Among his opponents, the learned Dominican Bartholomew Spina (died 1542) was conspicuous. His persistent antagonism began, strangely enough, after he had written a laudatory preface to Cajetan's commentary on the "Secunda Secundae" (second section of the second part of the "Summa") of St. Thomas, whose publication he supervised for the author in 1517. The next year, in his refutation of Pompanazzi, Spina appears to have considered Cajetan as falling party within the scope of his strictures because of certain alleged concessions to the prevalent Averroistic rationalism in a commentary on the "De Animâ" of Aristotle. Cajetan held that Averroes had correctly exhibited theStagirite as a believer in monopsychism, or the doctrine of the unity of one intellectual soul for humanity and the mortality of individual souls. Whilst working for, and concurring in the council's condemnation of this doctrine in 1513, Cajetan had not favoured the requirement that in their public lectures professors of philosophy should bring up no teachings in conflict of Christian faith without refuting them; this, he contended, was the proper office of theologians. Elsewhere Cajetan had also intimated that reason left to itself could not adequately and conclusively demonstrate the soul's immortality. From these beginnings, Spina, who during his later years was Master of the Sacred Palace, relentlessly pursued Cajetan living and dead. On these slender grounds some writers, including Renan (Averroés et l'Averro=8Bsme, Paris, 1867, 351) and Botta (Ueberweg, History of Philosophy, tr. Morris, New York, 1903, II, Appendix II), have misrepresented Cajetan as "boldly asserting the eternity of the universe and the destruction of personality at death", and have classed him with the very men against whom he wrote, as an initiator of a new period in the development of anti-Scholastic philosophy.
In theology Cajetan is justly ranked as one of the foremost defenders and exponents of the Thomistic school. His commentaries on the "Summa Theologica", the first in that extensive field, begun in 1507 and finished in 1522, are his greatest work and were speedily recognized as a classic in Scholastic literature. The work is primarily a defence of St. Thomas against the attacks of Scotus. In the third part it reviews the aberrations of the Reformers, especially Luther. The important relation between Cajetan and the Angelic Doctor was emphasized by Leo XIII, when by his Pontifical Letters of 15 October, 1879, he ordered the former's commentaries and those of Ferrariensis to be incorporated with the text of the "Summa" in the official Leonine edition of the complete works of St. Thomas, the first volume of which appeared at Rome in 1882. This edition has restored a number of passages which St. Pius V desired to have expunged from the texts, the publication of which he ordered in 1570. The suppressed parts, now for the most part inoffensive, were largely in the nature of personal views and had no direct bearing on Thomistic doctrine as a system. In his exegetical work, begun in 1523 and continued to the time of his death, Cajetan sought to counteract the Biblical extravagances of the Humanists and to defeat the Lutheran movement on the ground from which it had chosen to reject the authority of the Church and of tradition. Chiefly with rabbinical assistance, it is said, being himself unversed in Hebrew, and with the aid of current Greek versions he prepared a literal translation of the Bible, including the Old Testament as far as the end of the third chapter of Isaias, and all the New Testament except the Apocalypse, which on account of its difficulties he was unwilling to undertake. It was his object, he declared in a dedicatory letter to Clement VII published in his edition of the Gospels, to ascertain the true literal sense of the Scriptures, and he did not hesitate to adopt new renderings, provided they did not conflict with the Sacred Word and with the teachings of the Church. This position, much criticized in his time, is now quite in line with the common method of Catholic exegetics. Though closely following St. Jerome on the authenticity of the Biblical texts and utilizing the New Testament version and notes of Erasmus, with whom he was on friendly terms, he produced a work whose importance was not overlooked, but whose freedom and wide departure from the Fathers and the theological schools created distrust and alarm. In his critical interpretation, for instance, he ventured an allegorical explaination of the first chapters of Genesis, and he seemed more than three centuries in advance of his day in questioning the authenticity of the last chapter of St. Mark, the authorship of several epistles, viz., Hebrews, James, II Peter, II and III John, Jude, the genuineness of the passage of the three witnesses of (I John, v, 7), etc. In this field also he was bitterly assailed, especially by Ambrose Catharinus, an extraordinary but erratic genius, who had abandoned the law to enter the Dominican Order, and had become a bishop. Cajetan's accompanying theological observations, however, are important, and many scholars have profitably studied them in conjunction with his commentaries on the "Summa".
It has been significantly said of Cajetan that his positive teaching was regarded as a guide for others and his silence as an implicit censure. His rectitude, candour, and moderation were praised even by his enemies. Always obedient, and submitting his works to ecclesiastical authority, he presented a striking contrast to the leaders of heresy and revolt, whom he strove to save from their folly. To Clement VII he was the "lamp of the Church", and everywhere in his career, as the theological light of Italy, he was heard with respect and pleasure by cardinals, universities, the clergy, nobility, and people. The works of Cajetan aggregate about 115 titles. The commentaries on the several parts of the "Summa" exist in many editions. Of complete editions, sometimes including the text of the "Summa" and sometimes without it, the following are noteworthy: 10 vols. fol., Lyons, 1540; edition of Pius V in complete works of St. Thomas, Rome, 1570; 7 vols. 8vo with commentaries of Javelli and Caponi, Venice, 1596; 10 vols. fol., Rome, 1773; Leonine edition of St. Thomas (Summa) Rome, 1888. Other works of Cajetan are:
· "Opuscula omnia tribus tomis distincta" (fol., Lyons, 1558; Venice, 1558; Antwerp, 1612), a collection of fifty nine treatises;
· "Commentaria super tractatum de ente et essentiâ Thomae de Aquino; super libros posteriorum Aristotelis et praedicamenta", etc. (fol., Venice, 1506);
· "In praedicabilia Porphyrii praedicamenta et libros posteriorum analyticorum Aristotelis castigatissima commentaria" (8vo, Venice, 1587, 1599);
· "Super libros Aristotelis de Animâ", etc. (Rome, 1512; Venice, 1514; Paris, 1539);
· "Summula de peccatis" (Rome, 1525, and in many other corrected and augmented editions);
· "Jentacula N.T., expositio literalis sexaginta quatuor notabilium sententiarum Novi Test.", etc. (Rome, 1525);
· "In quinque libros Mosis juxta sensum lit. commentarii" (Rome, 1531, fol.; Paris, 1539);
· "In libros Jehosuae, Judicum, Ruth, Regum, Paralipomenon, Hezrae, Nechemiae et Esther" (Rome, 1533; Paris, 1546);
· "In librum Job" (Rome, 1535);
· "In psalmos" (Venice, 1530; Paris, 1532);
· "In parabolas Salomonis, in Ecclesiasten, in Esaiae tria priora capita" (Rome, 1542; Lyons, 1545; Paris, 1587);
· "In Evangelia Matt., Marci, Lucae, Joannis" (Venice, 1530);
· "In Acta Apostolorum" [Venice, 1530; Paris (with Gospels), 1536];
· "In Epistolas Pauli" (Paris, 1532);
· "Opera omnia quotquot in sacrae Scripturae expositionem reperiuntur, curâ atque industriâ insignis collegii S. Thomae Complutensis, O.P." (5 vols. fol., Lyons, 1639).
FONSECA, Biographical notice of Cajetan in introduction to Commentary on Pentateuch (Paris, 1539); QUÉTIF-ECHARD, Script. Ord. Praed. (Paris, 1719), II, 14; CIACCONIUS, Vitae et res gestae pontificum Romanorum et cardinalium (Rome, 1675), III, 392; TOURON, Hist. des hommes illus. (Paris, 1743), IV, 1-76; LIMBOURG, Kardinal Cajetan in Zetschr. f. kath. Theol. (Innsbruck, 1880), IV, 139-179; HURTER, Nomenclator (Innsbruck, 1903), II, 1201; COSSIO, Il Cardinale Gaetano e la Riforma (Cividale, 1902); MANDONNET in Dict. de théol. cath. (Paris, 1904); BERTHIER, Il Ritratto del Gaetano in Il Rosario (Rome, Aug., Sep., 1907), ser. II, vol. IX, No. 476-477.
JOHN R. VOLZ 
Transcribed by Matthew Reak

Tommaso Maria Zigliara[[@Headword:Tommaso Maria Zigliara]]

Tommaso Maria Zigliara
(Baptismal name, FRANCESCO).
Cardinal, theologian, and philosopher, b. at Bonifacio, a seaport town of Corsica, toward the end of October, 1833; d. in Rome, 11 May, 1893. His early Classical studies were made in his native town under the Jesuit teacher, Father Aloysius Piras. At the age of eighteen he was received into the Dominican Order at Rome, and in 1852 he made his religious profession. From the beginning Zigliara was a student of uncommon brilliancy. He studied philosophy in Rome and theology at Perugia, where, 17 May, 1856, he was ordained by Cardinal Joachim Pecci, then Archbishop of Perugia. Soon afterwards the young priest was appointed to teach philosophy, first in Rome, then at Corbara in his native Corsica, and later in the diocesan seminary, at Viterbo, being at the same time master of novices in the neighbouring convent at Gradi.
When his work at Viterbo was finished, he was called to Rome, again made master of novices, and shortly appointed regent, or head professor, of the Minerva college. Before assuming this latter duty, he was raised to the dignity of master in sacred theology. When his community was forced by the Italian Government in 1873 to give up the convent of the Minerva, Zigliara with other professors and students took refuge with the Fathers of the Holy Ghost, who had charge of the French College in Rome. Here the lectures were continued until a house near the Minerva was secured. Zigliara's fame was now widespread in Rome and elsewhere. French, Italian, German, English, and American bishops were eager to put some of their most promising students and young professors under his tuition. Between Cardinal Pecci, Archbishop of Perugia, and Zigliara there had existed for many years the closest friendship, and when the former became pope as Leo XIII, in his first consistory (1879) he created Zigliara a cardinal. Zigliara was first numbered among the cardinal-deacons, then he became a cardinal-priest, and in 1893 he was appointed Bishop of Frascati, one of the seven suburban sees; but, owing to the sickness which ended in his death, he never received episcopal consecration.
He was a member of seven Roman congregations, besides being prefect of the Congregation of Studies and co-president of the Academy of St. Thomas Aquinas. He was a man of deep piety and devotion, and a tireless student to the end of his life. In addition to his many duties as cardinal, he was entrusted with the superintendence of the Leonine edition of the works of St. Thomas, the first volume of which contains his own commentary. He also found time to publish his "Propaedeutica ad Sacram Theologiam" and to write an extensive work on the sacraments, of which only the tracts on baptism and penance received final revision before his death. The most important, however, of Zigliara's works is his "Summa Philosophica", which enjoys a world-wide circulation. For many years this has been the textbook in a great number of the seminaries and colleges of Europe, Canada, and America; and not very long ago it was adopted as the textbook for the philosophical examination in the National University of Ireland. His other works are: Osservazioni su alcune interpretazioni di G.C. Ubaghs sull' ideologia di San Tommaso d'Aquino" (Viterbo, 1870); "Della luce intellettuale e dell' ontologismo secondo la dottrina di S. Bonaventura e Tommaso d'Aquino" (2 vols., Rome, 1874); "De mente Concilii Vienensis in definiendo dogmate unionis animae humanae cum corpore" (1878); "Commentaria S. Thomae in Aristotelis libros Perhermencias et Posteriorum analyticorum", in fol. vol. I new edit. "Opp. S. Thomae": (Rome, 1882); "Saggio sui principi del tradizionalismo"; "Dimittatur e la spiegazione datane dalla S. Congregazione dell' Indice".
By his teaching and through his writings, he was one of the chief instruments, under Leo XIII, of reviving and propagating Thomistic philosophy throughout the entire Church. In his own order and in some universities and seminaries, the teaching of St. Thomas had never been interrupted, but it was reserved for Zigliara to give a special impetus to the movement which has made Thomistic philosophy and theology dominant in the Catholic world.
Acta capituli generalis ord. Praed. abulae celebrati (1895); WALSH in Rosary Magazine, VII (1895); PERRIER, Revival of Scholastic Philosophy (New York, 1909), 164-5; TURNER, Hist. of Phil. (New York, 1903), 643.
CHARLES J. CALLAN 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Cardinal Tommaso Maria Zigliara
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Tommasso Giordani
A composer, b. at Naples in 1738; d. at Dublin, Ireland, February 1806. The family came to London in 1752, and settled in Dublin in 1764. Tommaso was one of the leading musicians in the Irish capital from 1764 to 1781, when he returned to London; after two years, he came back to Dublin, where he spent the remainder of his life. He was concerned in an opera-house and in a music-shop, neither of which was financially successful. Among his compositions are a number of operas, an oratorio "Isaac" (1767), and a vast quantity of overtures, sonatas, concertos, quartets, songs, etc. He was organist of the pro-cathedral from 1784 to 1798, and conducted a Te Deum of his own at the celebration upon the recovery of King George III, 30 April, 1789. Among his pupils were Lady Morgan, Tom Cooke, and others, and it was at one of his Rotunda concerts that John Field, the inventor of the nocturne, made his debut (4 April 1792).. His last opera, " The Cottage, Festival", was produced at the Theatre Royal, Dublin, 28 Nov., 1796. His song "Caro mio ben" is still occasionally heard.
W.H. GRATTAN-FLOOD 
Transcribed by Joseph P. Thomas

Tonica Indians[[@Headword:Tonica Indians]]

Tonica Indians
(Or TUNICA).
A small tribe constituting a distinct linguistic stock living, when first known to the French, in small villages on the lower Yazoo river, Mississippi, in alliance with the Yazoo and Ofogula, and numbering perhaps 700. Their tribal name signifies "the people". They may be identical with the people of "Tanico", encountered by the De Soto expedition in 1540, apparently about north-eastern Louisiana. Their definite history begins in the summer of 1698 with the visit of the missionary priests of the Quebec Seminary of Foreign Missions, Fathers Montigny, Davion, and La Source. They had been decimated just before by a smallpox epidemic, which had ravaged the whole lower Mississippi country, and numbers were still dying, of whom several, including a chief, received baptism. In the next year Fr. Antoine Davion established a mission among them, studying their language and ministering to the allied tribes. In this year the French commander Iberville visited them, and in 1700 the Jesuit, Father Jacques Gravier, descending the Mississippi, stopped off to wait upon Davion, who was prostrated by fever. The Tonica were noted for their affection and loyalty toward the French. This may have been due in part to their lack of kinship with any of the surrounding tribes. In the fall of 1702 Fr. Nicholas Foucault, of the same order, who had arrived in the previous year to assist Davion, was murdered with three other Frenchmen, while asleep, by treacherous Koroa guides in collusion with the Yazoo. In consequence of these murders Father Davion retired to the French fort at Mobile until, at the urgent request of a delegation of Tonica chiefs, who promised full reparation upon the guilty ones, he returned, probably in 1705. In 1706, in consequence of Chickasaw raids instigated by the Carolina slave-traders, the Tonica fled across the Mississippi and settled near the mouth of Red River, Fr. Davion accompanying them. Their neighbours, the Taensa, w were likewise compelled to remove by the same enemy. In 1719 the historian La Harpe stopped at the Tonica village and found Father Davion still there and "very much revered", although preaching fearlessly against their polygamy and heathen ceremonials. They had given up their worst heathenisms and the head chief, with his family, was a daily attendant at the sermons. Charlevoix visited their principal town in 1721 and describes the chief, Cahura-Joligo, as devoted to the French, wearing civilized dress, wealthy, and having the full confidence of the commandants. The houses were built around an open space used for games. Father Davion had some time before left them for the last time, in despair at their indifference, and not-withstanding their affection for him, which was not disturbed even when in his zeal on one occasion, he had burned their sacred fire temple.
In the various difficulties with the powerful Natchez, beginning in 1716, the Tonica, almost alone of the Indian tribes, rendered efficient service to the French. In the final war, beginning in 1729, they again supported the French. In retaliation a large body of fugitive Natchez, aided by the Chickasaw and Koroa, fell upon the Tonica (1731) and defeated them in a desperate battle, killing their best warriors and their head chief Cahur-Joligo. They never recovered from this blow. In 1758 they still counted about 250 souls in a village above Pointe Coupée but some time between 1784 and 1803 the remnant removed to the neighbourhood of Marksville, Louisiana, on the Red River, where some thirty mixed bloods still remain, besides a few others scattered in the Choctaw Nation, Oklahoma, and elsewhere. In 1886 Dr. Albert Gatschet of the Bureau of American Ethnology collected from the survivors the first recorded vocabulary of the language, by which he was enabled to classify it as constituting a distinct stock. This was supplemented in 1909 by Dr. John R. Swanton, of the same Bureau, who also obtained several interesting myths. The Tonca were an agricultural tribe and in arts, customs and general culture closely resembled their neighbours, the Natchez and Taensa. Both sexes had the head artificially flattened, went nearly naked except on ceremonial occasions, and wore the hair at full length down the back. The men did most of the heavy work, spending most of their time in the corn fields and rarely hunting, so that they ate but little meat. They buried in the ground and kept a light burning, and a watch beside the grave for four nights until the soul was supposed to have reached the spirit world. They had a temple with a sacred fire, and according to Father Gravier, had nine principal gods, viz. the Sun, Thunder, Fire and the gods of the four cardinal points, Sky, and Earth. There is no record of the bloody rites characteristic of the Natchez and Taensa.
FRENCH, Hist. Colls. of Louisiana (New York, 1851); LE PAGE DU PRATZ, <="" i="">(3 vols., Paris, 1758); Eng. tr. (London, 1763, 1774); Découvertes et etablissements des francais (Penicaut, Iberville, Sauvolle), ed. MARGRY (6 vols., Paris, 1879-86); SHEA, Disc. and Exploration Miss. Valley (New York, 1852; Albany, 1903); IDEM, Hist. Catholic Indian Missions (New York, 1855, 1870); SIBLEY, Indian Tribes in Louisiana (Washington, 1806 with Message from President communicating discoveries by Lewis and Clark); SWANTON, Indian Tribes of the Lower Mississippi (Bull. 43, Bureau Am. Ethnology, Washington, 1911).
JAMES MOONEY 
Transcribed by Calvin H. Marousch 
Dedicated to Linda Deslauriers
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Tonkawa Indians
A tribal group or confederacy, of low culture status and constituting a distinct linguistic stock, formerly ranging about the middle Trinity and Colorado Rivers, in Eastern Texas, and now represented by a single rapidly dwindling remnant of about forty souls. They may have numbered originally 2000 souls, including the Tonkawa proper, the Yojuane, Mayeye, Ervipiame, and others. The origin and meaning of the name Tonkawa are unknown. they call themselvesTitskan-watich, "natives". They were inveterate rovers, planting nothing, but subsisting entirely by the buffalo and other game, the fruit of the mesquite and cactus, and wild roots. They dwelt in buffalo skin tipis or brushwood shelters, were notable horsemen, and carried the bow, spear, shield, with the usual headdress of feathered cap and buffalo horns on ceremonial occasions. They were superior hunters and brave and active warriors, but were hated by all the neighbouring tribes by reason of their cannibal habit, on account of which they were universally known among the other Indians as the "Man Eaters". Of their cannibal practices there is abundant record and it is this propensity which led to their outlawry and final destruction. Almost nothing is known of their myths and ritual, beyond the fact that they had a Wolf Dance and claimed the wolf as an ancestor. They were also leaders in the ritual cult of the peyote, a cactus eaten with ceremonial accompaniment to produce waking visions.
The Tonkawa are first mentioned by name in a Spanish document of 1691. In 1719 they first became known to the French through La Haye's expedition into what is now Eastern Oklahoma. In response to their request, the Franciscan Father Francisco Ano de los Dolores in 1748 established for their benefit the Mission of San Francisco Xavier de Horcasitas on San Xavier (now San Gabriel) River, about nine miles northwest of the present Rockdale Nilamco, Texas. Shortly afterward the Tonkawa together with other tribes of Central Texas, were greatly wasted by a smallpox epidemic. The mission also suffered from the attacks of the Lipan Apache, in consequence of which and another epidemic most of the inmates were removed to a mission on Guadalupe River about 1755. Another band of the same connection, the Ervipiame, established on request of their chief in the Mission of San Francisco-Xavier de Náxera on San Antonio River in 1722, had later been consolidated with the larger body at the second San Xavier. With the decline and abandonment of the Texas missions, 1790-1800, the mission Indians for the most part rejoined their tribes and relapsed into barbarism. In 1778 the Tonkawa were still estimated at about 1200 souls, but another smallpox epidemic immediately thereafter cut them down one-half. In 1855 the Government settled them, with several other tribes, on a reservation on the Clear Fork of the Brazos River, but in consequence of the opposition of the Texans it was found necessary to remove them in 1857 to a new reservation on Washita River, Oklahoma, the Tonkawa camp being just above the present Anadarko. Taking advantage of the confusion of the Civil War, a combination of the neighbouring tribes--who had a hatred toward the Tonkawa on account of the cannibalism and their activity as scouts for the troops--surprised the Tonkawa camp in a night attack, 25 October, 1862, killing 137 out of a total of 305. they never recovered from this blow. After years as refugees about Fort Griffin, Texas, under military protection, the remnant numbering only 90, were gathered together in 1884 and again removed to a small reservation in Oklahoma, near the present Ponca. They are now citizens, with lands allotted in severalty. Our knowledge of the Tonkawa language is based chiefly on Gatschet's studies of manuscript material with the Bureau of American Ethnology.
BOLTEN'S ZONKAWA, SAN FRANCISCO XAVIER DE HORCASITAS, etc., in Handbook of Am. Inds., ed. HODGE, for Bull. Bur. Am. Ethnology (Washington, 1907-10); Annual Repts. Commissioner of Ind. Affairs (Washington); GATSCHET, Remarks upon the Tonkawa Language in Am. Philos. Soc. Proc. (Phila., 1877); LA MAYE,Journal historique, etc. (New Orleans, 1831), tr. in French Hist. Colls. of La., III (New York, 1851); MOONEY, Our Last Cannibal Tribe, in Harper's Mag. (New York, Sept., 1901); SIBLEY, Hist. Sketches of the Ind. Tribes in La., etc., with original Presidential Message conveying report of Lewis and Clark discoveries (Washington, 1806).
JAMES MOONEY 
Transcribed by Calvin H. Marousch 
Dedicated to Andre Deslauriers
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Tonsure
(Lat. tondere, "to shear")
A sacred rite instituted by the Church by which a baptized and confirmed Christian is received into the clerical order by the shearing of his hair and the investment with the surplice. The person thus tonsured becomes a partaker of the common privileges and obligations of the clerical state and is prepared for the reception of orders. The tonsure itself is not an ordination properly so called, nor a true order. It is rather a simple ascription of a person to the Divine service in such things as are common to all clerics. Historically the tonsure was not in use in the primitive Church during the age of persecution. Even later, St. Jerome (in Ezech., xliv) disapproves of clerics shaving their heads. Indeed, among the Greeks and Romans such a custom was a badge of slavery. On this very account, the shaving of the head was adopted by the monks. Towards the end of the fifth, or beginning of the sixth, century, the custom passed over to the secular clergy.
As a sacred rite, the tonsure was originally joined to the first ordination received, as in the Greek Church it still is to the order of lector. In the Latin Church it began as a separate ceremony about the end of the seventh century, when parents offered their young sons to the service of God. Tonsure is to be given by a candidate's ordinary, though mitred abbots can bestow it on their own subjects. No special age for its reception is prescribed, but the recipient must have learnt the rudiments of the Faith and be able to read and write. The ceremony may be performed at any time or place. As to the monastic tonsure, some writers have distinguished three kinds: (1) the Roman, or that of St. Peter, when all the head is shaved except a circle, of hair; (2) the Eastern, or St. Paul's, when the entire head is denuded of hair; (3) the Celtic, or St. John's, when only a crescent of hair is shaved from the front of the head. In Britain, the Saxon opponents of the Celtic tonsure called it the tonsure of Simon Magus. According to canon law, all clerics are bound to wear the tonsure under certain penalties. But on this subject, Taunton (loc.cit.inf.) says: "In English-speaking countries, from a custom arising in the days of persecution and having a prescription of over three centuries, the shaving of the head, the priestly crown, seems, with the tacit consent of the Holy See, to have passed out of use. No provincial or national council has ordered it, even when treating of clerical dress; and the Holy See has not inserted the law when correcting the decrees of those councils."
TAUNTON, The Law of ihe Church (London, 1906), s.v.; GASPARRI, De sacra ordinatione, I (Paris, 1893); WERNZ, Jus Decretalium, II (Rome, 1899).
WILLIAM H.W. FANNING 
Transcribed by John Fobian 
In memory of Donald Thomas
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Torah
I. USE OF WORD
Torah, (cf. Hiph. of ), signifies first "direction, instruction", as, for instance, the instruction of parents (Prov., i, 8), or of the wise (Prov., iii, 1). It is used chiefly in reference to the Divine instruction, especially through the revelation to Moses, the "Law", and to the teaching of the Prophets concerning the will of God. In the sense of law "Torah" refers only to the Divine laws. "Torah" is applied to the books containing the teaching of the Mosaic revelation and the Law, that is, the Pentateuch. In Jewish theology Torah signifies, first, the totality of Jewish doctrine, whether taken as a basis for religious knowledge and conduct, or as a basis for study. The body of Biblical writings, especially the Pentateuch, being the source of religious teaching and law, the term "Torah" is applied also to the entire Scriptures (cf. Blau, "Zur Einleitung in die hl. Schrift", Budapest, 1894, 16 sq.), or to passages from the Prophets and the Hagiographa, for instance, "Ab. zara", 17a, in reference to Prov., v, 8, and "Sanh." 91b, in connexion with Ps. lxxxiv, 5. The expression, however, generlly signifies the Pentateuch. In passages like ("the Scriptures [Torah] consist of three parts, Torah, Prophets, and Hagiographa" [Midrash Tanchuma to Ex., xix, 1]) "Torah" is used in two senses–one general, meaning the whole Scriptures, the other special, signifying the Pentateuch. Elsewhere (Siphre to 32, 13-135b 24) the Torah is plainly distinguished from the non-Pentateuchal books by the comparison of miqra () and Torah. Besides the "written" Torah, , the Judaism which holds to tradition speaks of an "oral" Torah, , the commentaries and the ordinances which put into effect the laws contained in the Pentateuch. This oral Torah, it is claimed, was revealed to Moses and has been preserved in Israel by tradition (see TALMUD.)
II. TORAH IN THE RESTRICTED SENSE OF PENTATEUCH
The Torah relates the preparatory measures for and the establishment of the Old-Testament theocracy, and contains the institutions and laws in which this theocracy found its visible expression. The old Testament itself calls the entire work after its main contents (ha)tora or sefer (), ha-tora, that is, "the book of the Torah", as in II Esd. viii, 2; to emphasize its Divine origin it is called torath Yahwe, sefer torath Yahwe (I Esd., vii, 10; I Par., xvi, 40; II Esd., viii, 8), and sefer torath Yahwe Elohim (II Esd. ix, 3); while sefer torath Moshe (II Esd., viii, 1), sefer Moshe (I Esd., vi, 18; II Esd., xiii, 1; II Par., xxv, 4; xxxv, 12) indicate its author. The Talmud and later Jewish writings call the Pentateuch sefer (ha) tora; the name is always used if the whole work were written as a scroll (megilla) for use in the Divine service. If the work is written in five scrolls or in book form it is called hamisha humeshe (ha)tora (), "the five- fifths of the law". This division into five parts is old, and in the time of Nehemias served as a model for the division of the Psalter into five books. The Jews generally named the individual books after the first word: (1) bereshith, ; (2) shemath or we’elle shemoth, or ; (3) wayyiqra, ; (4) bemidbar or wayyedabber, , ; (5) debarim or ’elle hadebarim, (cf. as early a writer as Origen on Ps. 1: Bresith, O’ualesmoth, O’uikra, ’Elle ‘addebarim). There are also names indicating the main contents of the books given to Leviticus, Numbers, and Deuteronomy: torah kohanim, , "law of the priests", for instance in "Meg.", iii, 6; homesh ha-piqqudim, , "the fifth of the numberings", as in "Yoma", vii, 1, mishne tora (), i. e., Deuteronomy, as in Masorah to Deut., xvii, 18. On the other hand sefer yeçira, , "book of the Creation", in Sanh., 62b, and neziqin, , "injuries", Masorah to Gen., xxiv, 8, are not to be applied, as is often done, to Genesis and Exodus; they refer only to the account of the Creation and to Ex., xxi, 22.
Another method of division is that by which the paragraphs, or parashiyyoth (, sing. ), are indicated in the scrolls of the Torah used in the synagogues. In the older Midrashim these divisions are called parashiyyoth pethuhoth, , "openparashiyyoth"; or parashiyyoth sethumoth, , "closed parashiyyoth". In the former, the portion of the line following the last word is left blank; in the latter the termination of the paragraph is indicated by leaving only part of the line blank. Such paragraphs are called "small parashiyyoth" and they are generally indicated in the printed editions of the Bible by or . The Pentateuch has altogether 290 open and 379 closed parashiyyoth. In quoting they are generally called after main contents (as Baba bathra 14a: that is, Num., xxii, 2-xxiv, 25), but sometimes after the first words (as Ta'anith iv, 3, the first six parashiyyoth of Genesis). The parashiyyoth are regarded as the arrangement of the divisions of the Pentateuch according to contents; but the basis of the distinction between open and closed parashiyyoth is not known with certainty.
Another division of the Torah is connected with the reading of lessons read in the synagogue on the Sabbath, a practice referred to in Acts, xv, 21, ’ek geneôn ’archaíon as being ancient (cf. also Josephus, "Contra Apion.", II, xvii). It was customary in Palestine to have a three years' cycle of these lessons (Meg., 29b); some writers say there was also a cycle of three years and a half. The Pentateuch, therefore, was divided into 154-175 sections or sedarim (, sing. ). These sedarim though not indicated in our Bibles, are important for understanding the structure of the old Midrashim (cf. Büchler, "The Reading of the Law and Prophets in a Triennial Cycle" in "Jew. Quart. Rev.", V, 420 sqq., VI, 1 sqq., VIII, 528 sq.). In the course of time an annual cycle, which first acquired authority among the Babylonian Jews, and is now accepted by nearly all Jewish communities, was adopted. Maimonides (Hilhoth Tephilla, XIII, 1) calls it the prevailing custom of his era (twelfth century), but says that some read the Pentateuch in three years, which, according to Benjamin of Tudela, was the practice about 1170 among scattered communities in Egypt (cf. Jew. Quart. Rev., V, 420). In this one-year cycle the Pentateuch is divided into fifty-four Sabbath lessons generally called large parashiyyoth. A Jewish intercalary year consisting of thirteen lunar months contains fifty-three sabbaths, and the final section is always read on the day of the "joy of the Law" (), that is, the ninth day after the feast of booths (twenty-third day of Tishri). In ordinary years, when there are forty-seven sabbaths, two parashiyyoth are joined on each of seven sabbaths in order to complete the number. In Genesis there are twelve sabbath parashiyyoth, in Exodus eleven, in Leviticus and Numbers ten each, and in Deuteronomy eleven. They are named from and quoted by the first words. In the printed editions of the Bible they are indicated, as they are also the opening words the open or closed parashiyyoth, by or , with exception of the twelfth lesson, at the beginning of which (Gen., xlvii, 28) only the breadth of a letter should remain blank. Concerning the distribution of the fifty-four parashiyyoth for the year, cf. Loeb, "Rev. des études juives", VI, 250 sqq.; Derenbourg, ibid., VII, 146 sqq.; Schmid, "Überverschiedene Einteilungen der hl. Schrift" (Graz, 1892), 4 sqq.
The Old Synagogue and the Talmud firmly maintain the Mosaic authorship of the Torah, but doubts are entertained regarding a number of passages. In "Baba bathra" 15e only the last eight verses of Deuteronomy, which speak of the death and burial of Moses, are assigned to another author. On the other hand Simeon (loc. cit.) teaches, referring to Deut., xxxi, 26, that these verses were also written by Moses under Divine direction (cf. also Josephus, "Antiq Jud.", IV, viii, 48). During the Middle Ages doubts were exprerssed as to the possibility of Moses writing certain sentences; for instance, by Rabbi Yishaq (to Gen., xxxvi, 11) who was opposed by Aben Ezra, and as well by Aben Ezra himself (to Gen., xii, 6; Ex., xxv, 4; Deut., i, 1; xxxi, 22). Taken altogether, even in the succeeding period the belief in the Mosaic authorship remained undisputed, at least by the orthodox Jews. They hold, moreover, the Divine origin of the entire Torah, and the eighth of the thirteen articles of faith formulated by Maimonides and incorporated into the prayer-book reads: "I believe with full faith that the entire Torah as it is in our hands is the one which was given to our teacher Moses, to whom be peace." (See PENTATEUCH .)
F. SCHÜHLEIN. 
Transcribed by WGKofron 
In memory of Fr. John Hilkert, Akron, Ohio
Fidelis servus et prudens, quem constituit Dominus super familiam suam.
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Toribio de Benavente Motolinia
Franciscan missionary, b. at Benavente, Spain, at the end of the fifteenth century; d. in the City of Mexico, 10 August, 1568. He was one of the first band of Franciscans who sailed for Mexico with Fray Martin do Valencia, and survived all his companions. Upon entering religion, he changed his name of Paredes for that of Benavente, following the then regular custom of the order. As he and his companions on their way to the City of Mexico passed through Tlaxcala, the Indians, seeing the humble aspect and ragged habits of the religious, kept repeating to each other the word motolinia. Fray Toribio, having asked the meaning of this word and learned that it was the Mexican for poor, said: "It is the first word I have learned in this language, and, that I may not forget it, it shall henceforth be my name." Bernal Diaz del Castillo, an eyewitness of the arrival of the first friars, singles Motolinia out from the others, saying of him: "Whatever was given him he gave to the Indians, and sometimes was left without food. He wore very torn clothing and went barefoot, and the Indians loved him much, because he was a holy person." When Motolinia and his companions arrived at the City of Mexico, Cortes wont out to receive them, accompanied by all his captains and the chief men of the place. The religious carried wooden crosses in their hands; Cortes and those with him knelt and kissed their hands with the deepest respect, and then conducted them to the lodgings prepared for them. The Indians wondered much when they saw those whom they considered supernatural beings prostrate at the feet of these humble and apparently despicable men. Cortes seized the opportunity to address a discourse to the caciques (chiefs) and lords who accompanied him, recommending due veneration and respect, as he himself had shown, for those who had come to teach them the Christian religion. When Cortes set out on the expedition to Las Hibueras, the influence of Motolinia over the Indians was so great that the conqueror commissioned him to see that "no rising took place in Mexico or the other provinces" during his absence. Motolinia subsequently made a journey to Guatemala, where he made use of the faculties which he had to administer confirmation, and thence passed to Nicaragua. Returning to Mexico, he was guardian successively at Texcoco and Tlaxcala, and was chosen sixth provincial of the Province of Santo Evangelio. When Don Sebastian Ramirez de Fuenleal, president of the second Audiencia, decided to found the settlement of Puebla, Fray Toribio, who had joined in requesting this foundation, was one of the commissioners chosen to carry out the work, with the auditor Don Juan de Salmeron. In association with the guardians of Tlaxcala, Cholula, Huexotzingo, and Tepeaca, and employing a large number of Indian labourers, they built the city. Motolinia said the first Mass here on 16 April, 1530, and with his companions made the allotments of land choosing for the convent the site upon which is still to be seen the beautiful church of San Francisco. He himself left in writing the total of baptisms performed by him, amounting to 400,000, "which," says Padre Torquemada, "I who write this have seen confirmed by his name." The Indians loved him tenderly for his virtues and, above all, for his ardent charity. He died in the convent of S. Francisco, in the City of Mexico, and the crowd at his burial had to be restrained from cutting in pieces the habit which his corpse wore, pieces of which they would have taken as relics of a saint.
Among the writings of Motolinia is his famous letter to Emperor Charles V, written on 2 January, 1555. It is a virulent attack upon Bishop Bartolomé de las Casas, intended to discredit him completely, calling him "a grievous man, restless, importunate, turbulent, injurious, and prejudicial" and moreover an apostate in that he had renounced the Bishopric of Chiapas. The monarch is even advised to have him shut up for safe keeping in a monastery. While it is impossible to save the memory of Motolinia from the blot which this letter has p laced upon it, some explanation of his conduct can be given. He may have foreseen the extremely grave evils that would have resulted to the social system, as it was then established in New Spain, if the theories of Las Casas had become completely dominant. Indeed, when it is remembered that these theories jeopardized the fortunes of nearly all the colonists, not only in Mexico, but also throughout the New World--fortunes which they had perhaps amassed illegally, but, in many instances, in good faith and at the cost of incredible labours and perils--it may well be understood why so tremendous an animosity should have been felt against the man who not only had originated the theories, but had effected their triumph at Court; who was endeavouring with incredible tenacity of purpose to put them into practice, and who, in his directions to confessors, asserts that all the Spaniards of the Indies must despoil themselves of all their property, except what they have acquired by commerce, and no longer hold encomiendes or slaves. The theory of encomiendas was not in itself blameworthy; for the Indians, being like all other subjects bound to contribute towards the expenses of government, it made no difference to them whether the paid tribute direct to the government or to the holders of royal, commissions(encomiendas). What made the system intolerable was the mass of horrible abuses committed under its shadow; had las Casas aimed his attack more surely against these abuses, he might perhaps have been more successful in benefitting the Indians. It is certain that the "New Laws", the greatest triumph of las Casas, remained virtually inoperative in Mexico; in Chiapas and Guatemala they led to serious disturbances, and in Peru they resulted in a civil war fraught with crimes and horrors, amidst which the aborigines suffered greatly. Such was the man whom Motolinia sought to oppose, and his attitude was shared by men of the most upright character, e.g. Bishop Marroquin, the viceroy, Don Antonio de Mendoza, and the visitador Tello. However pardonable the intention, it is impossible to forgive the aggressive and virulent tone of the aforesaid denunciation. He wrote some works which were of assistance to Mendieta and to Torquemada, one of the chief being his "Historia de los Indios de Nueva España". BERISTAIN, Biblioteca hispano-americano septentrional (Amecameca, 1883); ICAZBALCETA, Obros (Mexico, 1903); ALAMAN, Disertaciones (Mexico, 1844); BERNAL DIAZ DEL CASTILLO, Historia verdadera de la conquista de la Nueva España (Mexico, 1904); BETANCOURT, Menologio franciscono (Mexico, 1871);CARRIÓN,Hist. de Puebla (Puebla., 1896); México à través de los siglos, II; MENDIETA, Hist. eclés. indiana (Mexico, 1870); Colección de Documentos para la historia de México, I (Mexico, 1898).
CAMILLUS CRIVELLI
Transcribed by W.S. French, Jr.
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Torlogh O'Carolan
(Irish, Toirdhealbhach O Cearbhalláin).
Usually spoken of as the "last of the Irish bards", born in the County Meath, Ireland, in 1670; died at Ballyfarnon, 1737. He early became blind from an attack of small-pox. Descended from an ancient family, he achieved renown as a harper. His advent marks the passing of the old Gaelic distinction between the bard and the harper. Celebrated as poet, composer, and harper, he composed probably over two hundred poems, many of them of a lively, Pindaric nature, and mostly addressed to his patrons or fair ladies belonging to the old county families, where he loved to visit and where he was always a welcome guest. His poems are full of curious turns and twists of metre to suit his airs, to which they are admirably wed, and very few are in regular stanzas. There are a few exceptions, as his celebrated "Ode to Whiskey", one of the finest Bacchanalian songs in any language, and his more famous but immeasurably inferior "Receipt for Drinking". His harp is preserved in the hall of the O'Conor Don at Clonalis, Roscommon. Hardiman printed twenty-four of his poems in his "Irish Minstrelsy", and the present writer has collected about twelve more, which seem to be all that survive of his literary output. Moore used many of his "planxties" for his "Melodies", as in "The Young May Moon", "O Banquet Not", "Oh, the Sigh Entrancing". No complete and accurate collection of his airs has been made, though many of them were introduced into ballad operas. The following note in Irish in the writing of his friend and patron Charles O'Conor occurs in one of the Stowe manuscripts: "Saturday the XXV day of March, 1738, Toirrdealbhach O Cerbhalláin, the intellectual sage and prime musician of all Ireland died today, in the 68th year of his age. The mercy of God may his soul find, for he was a moral and a pious man."
DOUGLAS HYDE 
Transcribed by Christine J. Murray
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Torone
A titular see in Macedonia, suffragan of Thessalonica. Torone was a colony of Chalcideans from Euboea, on the south-west coast of the peninsula Sithonia, the modern name of which is Longos; this is the middle peninsula of Chalcidice, lying between the Toronaic Gulf, called to-day, Cassandra, and the Gulf of Singitticus (Mt. Athos). Built on a hill, in a fine situation, it had a harbour called Kophos (deaf), because the sound of the sea-waves could not be heard there, thus giving rise to the proverb: "Deafer than the port of Torone." Torone had thirty small cities under its government; like the other Grecian cities of the region, it furnished Xerxes with men and ships. After the Persian War it passed under the rule of Athens. In 424 B.C., the Olynthian, Lysistratus, opened its gates to Brasidas; it was shortly afterwards retaken by Cleon. After the peace of Nicias it was ceded to the Athenians; in 379 B.C., it was taken by Agesipolas; in 364-3, by the Athenian, Timotheus; in 349-8, by Philip, who annexed it with the other cities of Chalcidice to his own kingdom. In 169 Torone repelled an attack made by the Roman fleet. Since then history is silent about this city, which Pliny calls a free city. Its ruins, in the vilayet of Salonica, still bear the ancient name, pronounced by the Greeks, Toroni. As an episcopal see, Torone does not appear in any of the "Notitia episcopatuum," and we know of no bishop of the diocese.
SMITH, Dict. of Greek and Roman Geog., s.v.; DESDEVISES-DU-DESERT, Geographie ancienne de la Macedoine (Paris, 1863), 374; LEAKE, Northern Greece, III, 119, 155, 455; DEMITSAS, Ancient Geography of Macedonia: Topography (Athens, 1874) 426-30 (in Greek).
S. PÉTRIDÈS 
Transcribed by John Fobian 
In memory of Rev. Thomas Casey
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Archdiocese of Toronto
(TORONTINA).
Located in the Province of Ontario, Canada. When constituted a diocese, it embraced all Upper Canada west of the Newcastle district, but at present is limited to the counties of York, Simcoe, Ontario, Peel, Dufferin, Lincoln, and Welland. The first missionary in this district was Father Joseph Le Caron, a Recollect, who celebrated Mass on the shore of Georgian Bay in 1615. Thus began the Huron missions, the story of which, replete with heroism of Recollect and Jesuit, is told elsewhere in this work; suffice it to say here that all the missions among that people and some of those attempted among their Neutral kindred lay within the present archdiocesan limits. During the century and a half following the destruction of these nations, a few priests are known to have been in this district; among these were Father Hennepin, in 1678, and Abbe Picquet, who visited Fort Rouillé (Toronto) in 1752. A Catholic chaplain was attached to the troops at Newark (Niagara-on-the-Lake) in 1794, and about the same time missionaries began to visit occasionally the few Catholics of York (Toronto) and the neighbouring territory. Amongst these was Father Burke, afterwards Vicar Apostolic of Nova Scotia, who held the office of Vicar-General of Upper Canada. After 1804 Father Macdonell came as often as his extended field of labour allowed, and, when Bishop of Kingston, resided at York for some years. In 1826 there were two resident priests in this region, one at York, the other at Niagara.
The Diocese of Kingston was divided on 17 December, 1841, and Father Power, bishop-elect of the western portion, having permission to name his episcopal city, chose Toronto, the provincial capital. The first bishop, Michael Power, born at Halifax, N.S., 17 Oct., 1804, was Vicar-General of the Diocese of Montreal when raised to the episcopate. Consecrated on 8 May, 1842, he laid the cornerstone of the cathedral, introduced the Jesuits, and made arrangements to bring the Loreto nuns to the diocese. Appointed by the Government to the Council of Public Instruction, he presided over that body. He died on 1 Oct., 1847, of typhus contracted while attending the immigrants at the fever-sheds. His successor, Armand-Francois-Marie Comte de Charbonnel, a Sulpician, born at Monistrolsur-Loire, France, 1 Dec., 1802, was consecrated by Pius IX in the Sistine Chapel, 26 May, 1850. He gave his paternal estates to liquidate the debts of his diocese, introduced the Basilians (Annonay), the Brothers of the Christian Schools, and the Sisters of St. Joseph, and was present at the First and Second Provincial Councils of Quebec. His diocese was divided in 1856 by the erection of Hamilton and London as sees. With his fellow-bishops of Upper Canada, he engaged in the struggle for separate schools, which had a successful outcome under his successor. In 1860 he resigned to join the Capuchins, being appointed titular Bishop of Sozopolis, and afterwards titular archbishop of the same see. He died on 29 March, 1891. His successor at Toronto was John Joseph Lynch, C.M., who was born at Clones, County Monaghan, Ireland, 6 Feb., 1816. As a Lazarist, he did missionary and professorial work in Ireland and the United States, being rector of a seminary which he founded at Niagara Falls, New York, when appointed (26 Aug., 1859) titular Bishop of Aechinas, and coadjutor with right of succession to Bishop de Charbonnel.
On the resignation of the Bishop de Charbonnel on 26 April, 1860, Bishop Lynch became Bishop of Toronto. He brought to the diocese the Redemptorists, Carmelites, Sisters of the Precious Blood, and Sisters of Our Lady of Charity of Refuge; was present at the Third and Fourth Provincial Councils of Quebec; and also at the Council of the Vatican, where he favoured the immediate promulgation of Papal Infallibility, and acted on the commissions on missions and Oriental rites. During the council (18 Mar., 1870) his diocese was raised to metropolitan rank. He died on 12 May, 1888. In 1879 Archbishop Lynch received as auxiliary Timothy O'Mahony, titular Bishop of Eudocia, and former Bishop of Armidale, Australia, who died on 8 Sep., 1892. John Walsh, second archbishop, born at Mooncoin, County Kilkenn, Ireland, 23 May, 1830, was ordained for the Diocese of Toronto of which he was vicar-general when appointed Bishop of Sandwich in 1867. On 13 August, 1889, he became Archbishop of Toronto, where he renovated the cathedral, and founded St. John's Industrial School. The Irish Race Convention of 1896 was organized at his suggestion. He was noted as a writer and preacher. His death occurred on 31 July, 1898. Denis O'Connor, C.S.B., his successor, was born at Pickering, Ontario, 28 March, 1841. A Basilian, he taught for several years in that community, being superior of the Assumption College, Sandwich, when chosen Bishop of London, Ontario, where he was consecrated on 19 Oct., 1890. On 27 January, 1899, he was created Archbishop of Toronto. Here he established several new parishes, gave special attention to conferences for the clergy and to the study of Christian doctrine by the young. In 1908 he resigned, being appointed titular Archbishop of Laodicea. He died at St. Basil's Novitiate, Toronto, 30 June, 1911. His successor, Fergus Patrick McEvay, was born in Lindsay, Ontario, 8 December, 1856. Ordained for Kingston, he was transferred to the new Diocese of Peterborough, where he was rector of the cathedral, and then went to Hamilton with Bishop Dowling. There he was appointed rector of the cathedral and vicar-general, and received papal honours of private chamberlain and domestic prelate. Consecrated Bishop of London, Ontario, 6 Aug. 1899, he was promoted to Toronto, 13 April, 1908. He founded new parishes, rebuilt the cathedral palace, erected a new archiepiscopal residence, and began St. Augustine's Seminary, donated by Mr. Eugene O'Keefe (private chamberlain to His Holiness). At the First National Council of Canada, Archbishop McEvay was chamberlain of the commission ad novas materias; he was also instrumental in founding the Catholic Church Extension Society of Canada. He died on 10 May, 1911.
Civil incorporation took place on 25 March, 1845, under the title of "The Roman Catholic Episcopal Corporation for the Diocese of Toronto in Canada". All ecclesiastical property in the archdiocese, except that belonging to religious communities, is vested in this corporation. There have been three synods (1842, 1863, 1882) and one provincial council (1875). Both clergy and people are for the most part of Irish extraction, with a small percentage of English and Scotch. There are however three parishes exclusively French, three mixed (French and English), 1 for Poles, Italians, Ruthenians, and Syrians, respectively, and one Indian mission. In the archdiocese are 58 churches with resident pastors, 81 diocesan priests, and 39 of religious orders and communities; 39 separate schools, 2 high schools, 6 academies, 2 industrial schools, 1 domestic science school, 1 college for young men, 2 ladies' colleges, and 1 diocesan seminary (in course of erection). There are 8009 children in the schools and institutions. The Catholic population is about 70,000. The Basilians have St. Michael's College, 1 novitiate and scholasticate, 2 parishes and 2 missions; the Carmelites, a monastery, novitiate, and house of studies, 2 parishes, 1 mission; the Jesuits, 1 parish, 1 Indian mission, 2 other mission and a memorial chapel on the spot where Fathers de Brébeuf and Lalement were killed; the Redemptorists, 1 monastery and 1 parish (they also give missions throughout the province). The Brothers of the Christian Schools have the De La Salle Institute, Saint John's Industrial School, a junior novitiate, and 6 separate schools, and 1 domestic science school; the Sisters of Saint Joseph, their mother-house for America, a novitiate, a ladies' college, 3 academies, 1 high school, 21 separate schools, a House of Providence for the aged poor, St. Vincent's Home for Infants, Sacred Heart Orphanage, and St. Michael's Hospital; the Sisters of Our Lady of Charity of Refuge, a convent and novitiate, a girls' industrial school and refuge; the Sisters Adorers of the Precious Blood, a novitiate and convent. The chaplaincies of the central prison, the reformatory for women (each of which has a Catholic chapel), and the hospitals for the insane belong to St. Michael's Cathedral, but are temporarily filled by Basilians. The jails, hospitals, and military barracks are attended by the parochial clergy of the respective districts.
The city of Toronto has a [1912] population of 376,240 (about 45,000 Catholics), and is an educational and commercial centre. There are 22 city parishes, with 40 secular and 12 regular priests. St. Michael's Cathedral, modelled after York Minster, is of the Gothic style of the fourteenth century. It was solemnly dedicated on 29 September, 1848. Toronto University has Catholic representatives on its Board of Governors, Senate, and Staff, and Catholic students under the various faculties. Federated with this institution is St. Michael's College. Catholic pedagogical students attend the provincial normal school and faculty of education. There are sodalities and confraternities in every parish, as well as Catholic fraternal and benefit societies. The Catholic Church Extension Society of Canada aids the Northern and Western missions; St. Vincent de Paul Society relieves the poor; a Children's Aid Society under the same patron protects children of dissolute parents; the St. Elizabeth Nurses' Association cares for the sick in their homes. The Catholic Truth Society and the Holy Name Society are strongly established. The priests have a Eucharistic League and also a society which cares for infirm members of the clergy.
TEFFY (ed.), Jubilee Volume of the Archdiocese of Toronto (Toronto, 1892); HARRIS, The Catholic Church in the Niagara Peninsula (Toronto, 1895); ROBERTSON, Landmarks of Toronto, 4th ser. (Toronto, 1904); McKEOWN, Life of Archbishop Lynch (Montreal, 1886); The Archives of St. Michael's Cathedral; Acta et decreta primi concilii provincialis Torontini (Toronto, 1882).
EDW. KELLY
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Torquato Tasso
Italian poet, born at Sorrento near Naples in 1544; died at Rome, in 1595; son of Bernardo Tasso, who was also an author and of noble family, and of Porzia de Rossi. He enriched the Italian literature of the Renaissance with an epic glorifying the Crusades. The depth of his Catholic feeling accords well with the growing resistance to the Reformation developed at Rome in the latter half of the sixteenth century. Educated at the Court of the Dukes of Urbino and later at Venice and the University of Padua, and soon carried away by the whirl of frivolous society, he manifested great precocity, composing his poem "Rinaldo" before reaching the age of twenty. Already he had determined to celebrate in verse the prowess of Godfrey de Bouillon, and had composed the entire first canto. When he had settled at Ferrara in the suite of Cardinal Louis d'Este, he resumed the work. In 1570 he accompanied the cardinal on a voyage to France, and returned in time to hear at Rome the news of the victory of Lepanto. The atmosphere was suitable for the composition of the "Gerusalemme liberata", on which Tasso continued to work after his return to the Court of Duke Alphonso II at Ferrara. Moreover he composed an excellent pastoral idyl, "Aminta" (1573). The poet had now adopted the practice of consulting some learned friends, among others Mgr. Scipio Gonzaga, on the definitive form of his great work, and was very careful not to violate the rules of good literature then commonly accepted.
After 1575, in addition to his literary anxieties, Tasso suffered from intense religious scruples. His life had not been free from reproach; he had frequently been carried away by the storms of passion, and now he became an almost helpless victim of remorse of conscience. He was tormented by the thought of the liberties he had allowed himself in his poems, and consulted the inquisitors. Months of painful doubt followed, with happily a little respite which allowed him to complete his work, some dangerous passages of which he wished to justify by allegorical interpretation. In 1587 his anxieties returned with increased intensity. Court life became unsuitable for him under the circumstances. He began to travel and left Duke Alphonso, but only temporarily, for he returned a prey to a kind of mania about persecution which induced the duke, who had lost patience, to send him to St. Anne's lunatic asylum. The publication of the "Gerusalemme liberata" was undertaken by his friends Angelo Ingegneri and Febo Bonna, the latter working almost in accordance with the wishes of the poet. When at length Tasso left the asylum and was received by the Gonsaga, he began about 1586 to revise his poem and after six years he transformed it into the "Gerusalemme conquistata", an inferior work. It was, however, more satisfactory to certain critics, who had taken umbrage at the "Gerusalemme liberata". Finally, accepting the invitation of Cardinal Aldobrandini, Tasso went to Rome, where he died in the Convent of Sant' Onofrio, under the protection of the pope, the day before he was to be crowned as poet laureate.
Gerusalemme liberata (Florence, 1895), critical edition by SOLERTI; translations of the epic by SMITH (London, 1851) and JAMES (London, 1865); Opere minori di T. Tasso (Bologna, 1895); Prose diverse (Florence, 1875);Lettere di T. Tasso (Florence, 1855-8); Appendice alle opere in prosa (Florence, 1893); SERASSI, Vita di Torguato Tasso (1785); SOLERTI, Vita di Torquato Tasso (Turin, 1895); MILMAN, Life of Torquato Tasso(London, 1850); D'OVIDIO, Studi critici (Naples, 1879); MAZZONI, Tra Libri e carte; CANTU, Storia della letteratura italiana, XI (Florence, 1865); DE SANCTIS, Storia della litt. ital., II (Naples, 1894), xvi; FERRASSI, T. Tasso (Bassano, 1880); T. Tasso e i benedettini cassinessi (Rome,1886-7),BOULTING, Tasso and his Time (London, 1907).
GIUSEPPE GALLAVRESI. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Tortona
DIOCESE OF TORTONA (DERTONENSIS)
Diocese in Piedmont, Italy. The city is situated on the spurs of the northern Apennines, on the right bank of the Scrivia, in a plain rich in cereals, wine, hemp, rice, and silk. The cathedral is of the sixteenth century, built after Charles Vhad destroyed the ancient cathedral situated on a hill which dominated the city, to make room for a fort. In the cathedral, besides pictures of the Lombard School, there is an antique sarcophagus carved with the myths of Phaeton and of Castor and Pollux. Other churches are the very ancient S. Maria Canale, S. Giacomo, and the oratories of Loreto and S. Rocco.
The city of Dertona was founded, or established as a Roman colony, in 147 B.C., at the time of the construction of the Via Posthumiana, which connected Piacenza with Genoa. As two other very important roads for Pisa and Provence began here, Dertona was, under the Empire, an important military station. From the ninth century it was under the rule of its bishop, and in 1090 it became a commune. In the struggles of the Middle Ages Tortona was the faithful ally of the Guelphs, for which reason it was several times destroyed, e.g. in 1155 by Barbarossa and in 1163 by the Pavians. From 1260 to 1347 the city was alternately under the dominion or protectorate of the imperial vicars, the marqueses of Montferrat, the Visconti of Milan, and the kings of Naples. From 1347 it formed a part of the Milanese state, the fate of which it shared until 1735, when by virtue of the Treaty of Vienna it was occupied by the King of Sardinia.
According to legend, which is, however, a late one, the first Bishop of Tortona was St. Martianus martyred under Hadrian. It is certain that, in the first half of the fourth century, Tortona was subject to the Diocese of Vercelli. The first bishop, according to Savio, was St. Innocent, who he believes was the predecessor of St. Exuperantius (381), the first of whom we have certain historical record, and who was highly praised in a sermon of St. Maximus of Turin. Few other names of bishops of the early period are known; but from the tenth century the list is more complete, comprising: Giseprandus (about 943), who was at the same time Abbot of Bobbio; Ottone (1080), a follower of the schism of Henry IV; Guido (1098), who went to Palestine; Bishop Pietro, one of those who in 1241 were made prisoners by Frederick II, while on their way to attend the Council of Rome. Melchiorre Busetto was killed by the followers of the Marquess Guglielmo of Montferrat, for which the marquess lost all his rights of patronage in the Diocese of Tortona, and was compelled, barefoot and clad in a shirt only, to walk from the scene of the bishop's murder to the cathedral. In the time of Michele Marliano (1461) the body of St. Rochus was found at Vaghera, which was the cause of a lengthy controversy with Arles, which possessed the relics of St. Rochus of Montpellier. Uberto Gambara (1528), afterwards a cardinal, was always absent as papal legate or nuncio in Germany, and renounced the bishopric in favour of his relative Cesare (1548), present at the Council of Trent. Maffeo Gambara (1592) distinguished himself in reforming the church, as did also the Theatine Paolo Aresio (1620). In 1805 the diocese was suppressed by the French Government and united with Casale, and on its re-establishment in 1814 it was taken from the metropolitan See of Turin and made suffragan to Genoa. The diocese has 296 parishes, 317,865 souls, 570 secular and 30 regular priests, five monasteries, five convents for women, three educational institutions for males, and five for females.
CAPPELLETTI, Le Chiese d'Italia, XIII; SAVIO, Gli antichi Vescovi del Piedmonte (Turin, 1899), 377; CARNEVALE, Notizie storiche nell'antico e moderno Tortonese (1845).
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Tortona
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Tortosa
DIOCESE OF TORTOSA (DERTHUSENSIS, DERTUSA).
Located in Spain, suffragan of Tarragona; comprises about 6989 square miles, principally in the civil provinces of Tarragona and Castellon. Its principal cities are Tortosa and Castellon. The "Gerarchia Cattolica" (Rome) places the date of creation of the diocese in the fourth century. Local tradition and historians claim St. Paul as founder of the diocese, and St. Rufus, son of Simon of Cyrene, as first bishop. Villanueva (Viaje Literario, vol. V) would explain the origin of the tradition in regard to St. Rufus by the fact that the first bishop after the reconquest of Tortosa from the Moors was Godfrey (Gaufridus), Abbot of the Monastery of St. Rufus, Avignon. Lirioso (364) and Heros (about 400), presented by local historians as the first bishops of whom there is record, are not given by La Fuente or Gams. La Fuente gives Urso (516) as the first known bishop. During Moorish rule in Tortosa (715-1148) the diocese suffered greatly, and little is known of its history. However in 1068 Paternus, "Episcopus Civitatis Tortuensis", is found. After the capture of Tortosa on 31 Dec., 1148, by Raymond Berenger, the diocese was restored to its ancient importance. The cathedral was begun in 1158, and consecrated in 1178 by Berenger, Archbishop of Tarragona; rebuilt from May or June, 1347 until 1597; consecrated 8 June, 1597; again continued from 5 Feb. 1621 to 1725, with latter additions. It is of mixed style, mainly Gothic, and has merit. The cloister is thought to be originally of the twelfth century. A special chapel contains the holy ribbon or sash (La Santa Cinta) which is said to have been left on the main altar of the cathedral by the Blessed Virgin, in an apparition on the night of 24 March, 1178, and which since 1629 is sent to the palace in Madrid before a royal birth. The cathedral archives contain many valuable codices, Bulls, etc.
The diocese was the scene of a disputation between Christians and Jews in 1412-1414, and figured prominently in the Western Schism, as the antipopes Benedict XIII and Clement VIII resided in Peniscola, in the diocese. The provincial council of Tortosa (1429) did much to remove the evil effects of the schism. Among distinguished bishops of the diocese were Cardinal Augustin Spinola (1623-26) and Adrian VI, elected pope while holding the Bishopric of Tortosa 1516-22, and to whom the privilege of the red calotte worn by bishops of this diocese is attributed. The present bishop of Tortosa is Dr. D. Pedro Rocamora y Garcia (b. 1832). The diocese is divided into 12 archpriestships and contains: 193 parishes; 540 secular parochial clergy; a diocesan seminary; the Collegium Maximum of the Jesuits of the Aragon Province; a college of ecclesiastical vocations; 31 important convents and houses of sisters; numerous primary and secondary schools; one Catholic daily, "El Restaurador" (Tortosa); 5 Catholic weeklies; one Catholic fortnightly; and two Catholic monthlies.
Observatory of the Ebro
Located at Roquetas, Catalonia, Spain. The founder and present director is Father Ricardo Cirera, S.J. The construction of the buildings was commenced in March, 1903; they were completed in Sept., 1904, and by 30 Aug. 1905, the date of a total eclipse of the sun, it was possible to make all the observations in the observatory. See "Instrucciones para la observacion del eclipse de sol del 30 de Agosto de 1905", issued by the observatory. The observatory comprises branches in astrophysics, meteorology, and geophysics.
With the exception of some of the meteorological apparatus, which is installed in the open air, the apparatus is distributed in six buildings, a seventh being devoted to the library and general offices, and a small building apart for the mechanician. All these buildings are separate, so as to obtain the greatest possible accuracy in the results. In the building for the magnetic observations, all iron or any other substance which could exert a contrary magnetic influence is carefully excluded. The observatory is at some distance from the nearest town, on an elevation which dominates the valley of the Ebro. There is no electric car line or other factor in this valley which could act as a disturbing influence. (See "Boletin Mensual del Observatorio del Ebro", vol. I, no. 1, with introduction, an observatory publication.)
The Government declared this institution a public utility on 18 October., 1904.
The observatory publishes a monthly bulletin, in which the observations, reduced to their absolute values, are given in tables. Other scientific treatises published by the observatory are: "Discurso relativo al Establecimiento de la nueva Seccion de Astronomia y Fisica del Globo", by Father Cirera; "La Seccion de Astronomia y Fisica del Globo y la Meteorologia espanola"; "Los Eclipses de 8 de Mayo de 1910 y 26 de Abril de 1911"; and "Recientes progresos de las Ciencias Astronomicas en Espana".
LA FUENTE, Historia Ecclesiastica de Espana (Madrid, 1873); GAMS, Series episcoporum Ecclesiae Catholicae (Ratisbon, 1873); CORTES, Historia manuscrita de la ciudad de Tortosa (1747, authentic copy, Colegio Del Jesus, Tortosa); MARTORELL, Historia de la Hibera (Tortosa, 1626; reprinted, Tortosa, 1905); O'CALLAGHAN, Episcopologio de la Santa Iglesia de Tortosa (Tortosa, 1896); IDEM, La Cathedral de Tortosa (Tortosa, 1890); RISCO, Espana Sagrada, XLII (Madrid, 1801); VILLANUEVA, Viaje Literario, V (Madrid, 1806); FERNANDEZ, Historia de Tortosa (Barcelona, 1867); MIRALLES MESEGUER, Guia del Obispado de Tortosa (Tortosa, 1902); Directorium (Tortosa, 1911); for observatory of Ebro see Boletin mensual (Jano, 1910), Spanish and French; Nature (London, 23 March, 1911); Scientific American (New York, 15 Oct., 1910); Physikalische Zeitschrift (Gottingen, 1 July, 1911); Le Radium (Paris, July, 191); Ciel et Terre (Brussels, 1910), 438; Atti della Pontificia Academia Romana dei Nuovi Lincei (Rome, 1910-11), Sess. VI, 21 May, 1911.
CHARLES J. MULLALY 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Tortosa

Tosephta[[@Headword:Tosephta]]

Tosephta
(Hebrew = addition, supplement)
Tosephta is the name of compilation of halakhic-haggadic character, which judged by its contents belongs essentially to the era of the Tanna'im (Teachers), and which is modelled on the plan of the Mishna; all that is lacking are the tractates "Aboth", "Tamid", "Middoth", and "Qinnim". The editors had access to authorities that are older than our Mishna. The individual Halakhoth do not show the same subtlety and precision as in the Mishna; often the development of the Halakha may be traced from the course of the discussion. The Haggadah also is fully represented. The history of the origin of the Tosephta has not yet been satisfactorily cleared up. In any case the work in its present form contains a large number of the doctrines and utterances of later rabbinical teachers (the Amoraim), and it was not edited until the late Talmudic period. W. Zuckermandel, "Tosephta, Mishna, und Boraitha in ihrem Verhältnis zu einander" (1 vol., Frankfort, 1908), claims to prove that the Tosephta represents the Palestinian Mishna, and that our Mishna was re-edited in Babylonia.
Edition of the Tosephta by ZUCKERMANDEL (Pasewalk, 1880), supplement to it (Trier, 1882—). Thirty-one tractates, the tractates on the first three orders are to be found translated into Latin in UGOLINO, Thesaurus, XVII-XX (Venice, 1755-57).
F. SCHUHLEIN 
Transcribed by Thomas M. Barrett 
Dedicated to increased understanding between the Jewish & Christian Communities

Totemism[[@Headword:Totemism]]

Totemism
Totemism from ote, root ot, possessive form otem, in the Ojibway dialect of the Algonquin stock of American Indians; by some authorities spelled dodeme (Father de Smet), todem (Father Petitot), Toodaim, dodaim, totam (J. Long); the original signification was apparently a person's family or tribe, and in a narrower sense his belongings.
Totemism constitutes the group of superstitions and customs of which the totem is the centre. It is defined as the intimate relation supposed to exist between an individual or a group of individuals and a class of natural objects, i. e. the totem, by which the former regard the latter as identified with them in a mystical manner and in a peculiar sense their own belongings, so that they bear the name of the totem and show this belief in certain customs. The conviction of the intimate union constitutes the religious aspect of Totemism; the customs which result therefrom form its sociological aspect. If the union exists between an individual and a class of natural objects, we have individual Totemism. When it exists between a clan and a natural class we have clan Totemism. Frazer mentions sex Totemism, but that is peculiar to Australia. The totem is most frequently an animal species, more rarely a plant, occasionally an inanimate object, e. g. sun, wind, rock, etc. Totemism is widespread and developed among the American Indians and the aborigines of Australia. Traces of it are found in South Africa, in the Polynesian Islands, and among the Dyaks of India. Mauss says it does not exist in all savage races of our day (Année sociologique, IV, 1899-1900); Reinach maintains that it existed among the Greeks and Celts (Cultes, Mythes et Religions, II, Paris, 1905); Gomme, in the British Isles (Archæological Rev., III, 1889); Thomas, in Wales (Rev. de l'histoire des religions, XXXVIII, 1898); Renel, among the Romans (Cultes militaires de Rome, Lyons, 1903). It is doubtful whether Totemism existed among the Aryan races, and the facts alleged can be explained by idolatry. Loret maintains that Totemism existed among the early Egyptians, but evidently confounds this belief with animal-worship. Robertson Smith holds that Totemism lies at the basis of the Semitic religions. Zapletal has opened up anew this problem, and questions Smith's conclusions. Evidence from animal names is now admitted to be a precarious support for the Totem theory. Frazer clearly shows that there are sacred animals and plants which are not totems; and Levy denies to Totemism any rôle among the early Hebrews. Hence the present writer rejects the opinion of A. Lang that in the education of mankind Totemism has played a part everywhere.
I. HISTORY
The phenomena of Totemism were first brought to the knowledge of the civilized world by the Jesuit missionaries to North America in the seventeenth century. The earliest accounts in English came from J. Long (Voyages and Travels, London, 1791). Following these are accounts of Major S. H. Long (ed. by Edwin James, London, 1823), James, Warren, Morgan, Schoolcraft, and Catlin. Phenomena of the same kind were observed by travellers and missionaries in Australia. The importance of Totemism in the early history of society was first pointed out by J. F. McLennan, who proposed as a working hypothesis that the ancient nations of the world had passed through a peculiar kind of Fetishism or Animism which finds its typical representation in the totem-tribes of Australia and of North America ("Fortnightly Rev.", Oct.-Nov., 1869; Feb., 1870; "Studies in Ancient History", London, 1896). On these lines Robertson Smith attempted to show that Totemism lay at the root of the Semitic religions and thus was the basis of the faith now embraced by the most civilized nations of the world ("Animal Worship among Arabs" in "Cambridge Jour. of Phil." 1879; "Kinship and Marriage in early Arabia", 2nd ed., London, 1903; "Religion of the Semitics", Edinburgh, 1889; "Sacrifice" in Encyc. Britannica, 9th ed.); F. B. Jevons went further and affirmed that here are found the germs out of which all religion and all material progress have been evolved (Introd. to the History of Religion, London, 1896); hence Totemism was regarded as an established theory with the foundation laid by McLennan and the superstructure by Frazer, Smith, and Jevons. This theory is now rejected by scholars. Father Brun, writing of French West Africa, says that Totemism does not appear as a precise stage of religious evolution exclusive of all other beliefs; it is simply an element of these beliefs. Murillier criticises Jevons (Revue de l'hist. des religions, XXXVI). The investigation of Franz Boas among the Indians of North-West Canada and of Spencer and Gillen among the Australian aborigines gave the decisive blow to the theory and opened a new phase in the study of Totemism. Hence Hill-Tout says that Totemism is not the ideal and exact social or religious system of savage regimentation which some writers have tried to show. It is found among races varying much in modes of living, e. g. hunting, pastoral, agricultural, and industrial, and, becoming part of their varied beliefs and customs, has a ear to assume differing forms.
II. ORIGIN
Totemism must be simple to the savage mind, yet it is a puzzle to anthropologists. A great mass of facts different and at times in seeming contradiction have been gathered in America and Australia, yet the resemblances are so many and so close as to justify the classification under one common name. Different explanations have been proposed, and these have varied as new data were added. There is scarcely any other class of social phenomena more difficult to explain. Frazer says a definition is only provisional and A. Lang resorts to "conjectures" and "guesses" (Secret of the Totem, p. 28). The discussion has produced a wealth of literature which has served to exaggerate the real position and influence of Totemism. The difficulty is to define the nature of the relation between the individual or clan and their totem. Hence: —
(a) The Name-Theory
Herbert Spencer classes Totemism under animal-worship and says its explanation is found in the primitive custom of naming children after natural objects from some accidental circumstances or fanciful resemblance, and then in confounding these metaphorical names or nicknames with the real objects, i. e. ancestors, and consequently paying to the animals the same reverence they paid their ancestors. Hence a phase of ancestor-worship founded on mistaking metaphors for facts (Prin. of Sociol., I, xxii). Akin to the "nickname" theory of Spencer is the explanation of Lord Avebury. He views Totemism as nature-worship and says it arose from the practice of naming individuals and then their families after particular animals; the individuals would look upon the animals at first with interest then with respect, and at length with a sort of awe (Marriage, Totemism, and Religion, London, 1911). A. Lang proposes the "sobriquet" theory. He adopts the opinion of de la Vega that totems were names imposed by outsiders to distinguish the individuals or families from one another (Secret of the Totem, pref.). Hence he agrees with J. F. McLennan, Loret, and Wake that totems were merely ethnic attributes, symbols, or ensigns of clans. A. K. Keane also holds that Totemism arose in "heraldic badges" (Ethnology, 9). Max Muller writes, "A totem is a clan mark, then a clan name, then the name of the ancestor of the clan, and lastly the name of something worshipped by the clan" (Contributions to the Science of Mythology, I, 201). Lang, however, holds that the name came into use before, not after, its pictorial representation, i. e., the clan mark. Pikler says the germ of Totemism is in the naming and has "its original germ not in religion but in the practical every-day needs of man". Risley also says that the totem is an ancient nickname, usually derived from some animal, of the supposed founder of the exogamous sept, now stripped of its personal association and remembered solely in virtue of the part it plays in giving effect to the rule of exogamy. In criticism it can he said that the name-theory fails to explain the intimate relation of the individual or clan to the totem. Hence Durkheim writes "a totem is not only a name; it is first and above all a religious principle" ("Année sociologique", 1902, 119).
Lang admits that his "theory is not in accordance with any savage explanations of the origin of the totem" (Social Origins, 188). Howlett writes: "It seems most improbable that any such nicknames would have been adopted and have given rise to Totemism, nor do I know of a single instance in which such nicknames have been adopted." Reinach holds that animal names are an effect, not a cause of Totemism (Cultes, Mythes, et Religions, I, 22). Tyler says the theory is not vouched for by sufficient evidence (Primitive Marriage, II, 214). Boas distinguishes three classes of tribal and of clan names, e.g. collective forms of the name of the ancestor, names of region inhabited and names of honour. Miss Fletcher says that with the Wezhishta gens of the Amaha names are classified as nikie, i. e. pertaining to the gens, "dream", "fanciful" and "borrowed" names, and nicknames, and women never had more than one name which was of nikie class. Hill-Tout declares that the commonest of Indian names in British Columbia are not nicknames, but true prœnomina, mostly given to infants shortly after birth before any resemblance is apparent or possible.
(b) The Transmigration Theory
Advocated by G. A. Wilkin, and also by Tylor (Jour. Anth. Inst., XXVIII, 1899), regards the totem as the bridge over the gap between a clan of men and a species of animals, so that they "become united in kinship and mutual alliance". In criticism it may be said that the notion of transmigration is not primitive, for with Tylor Totemism is regarded as primitive. Again the belief in transmigration is found among peoples who show no trace of Totemism, while it is unknown to the African Baganda and to most if not all of the North American Indians whose Totemism is clearly marked. Hence Frazer holds that Totemism and transmigration are distinct and independent. Finally, transmigration may enter into phases of Totemism under the form of the reincarnation of ancestors; this, however, is not the original element but a corrupted phase found only occasionally and hence a later development.
(c) The Economic Theory
Proposed in accord with those anthropologists who hold that the starting-point of social organization was the necessity of procuring food, appears in two forms. Dr. A. C. Haddon maintains that totems originally were the animals or plants on which the local groups of people chiefly subsisted and after which they were named by the neighbouring groups ("Rep. of the British Assoc.", Belfast, 1902; "Folk Lore", XIII, 393). But this theory fails to explain the existence of inanimate objects as totems. Again, Baldwin Spencer denies such specialization of diet between the local groups (Northern Tribes of Central Australia, p. 767). The second form was advocated by Prof. Frazer, who, following Spencer and Gillen (Jour. Anth. Inst., XXVIII, 1899, 273), taught that Totemism is not so much a religious as an economic system, and held that it originated as a system of magic designed to supply a community with the necessities of life, especially food and drink. Thus each totem group performs magic ceremonies called intichiuma for the multiplication of the totem-plant or animal. Hence the prime duty of a totem clan was to provide a supply of its totem-animal or plant for consumption by the rest of the tribe, and thus ensure a plentiful supply of food ("Fort. Rev.", April and May, 1899). Frazer afterwards rejected this theory as too complex, and says that probably the co-operative communities of totemic magicians in Australia are developments of Totemism rather than its germ (Totemism and Exogamy, IV, p. 57). In fact the economic theory does not account for the sense of kinship between man and animal, and the belief prevailing in places that the clan is descended from the animal.
(d) The External Soul Theory
Earlier propounded by Prof. Frazer, i. e., the possibility of depositing the souls of living people for safety in external objects such as animals or plants, but not knowing which individual of the species is the receptacle of his soul, the savage spares the whole species from a fear of injuring unwittingly the particular individual with which his fate is bound up ("Golden Bough", II, London, 1890). Frazer rejected this theory on the ground that it was not confirmed by subsequent research.
(e) The Conception Theory
The conception theory is the third and last explanation of Frazer, He says Totemism has its source in the savage ignorance of paternity, and is a primitive explanation of conception and childbirth, viz, that conception is due to a spirit of an ancestor entering the body of a woman, that she associates it with the object which was nearest her when the child was first felt in the womb, and that this object is regarded as the deserted receptacle of the spirit. And since the spirits of people of one particular totem are believed to congregate in one spot, and the natives know these spots, the totem of the child can easily be determined ("Totemism and Exogamy", IV, 57). In criticism we may say that the theory is based on the beliefs of the Arunta tribe in Australia, that, while van Gennep holds to Arunta primitiveness, A. Lang considers it a decadent sport (Secret of the Totem, appendix), that Spencer and Gillen testify to changes in Arunta Totemism, that it does not explain Totemism in its wide extent, and finally that these beliefs find another and a much better explanation.
(f) The Manitou, or Guardian Spirit, Theory
The Manitou theory first proposed by the Jesuit missionaries to North America in the seventeenth century and revived in our day by Dr. Franz Boas, Miss Alice Fletcher, Father Morice, Mr. Hill-Tout, and J. Owen Dorsay, teaches that the manitou of the individual has developed into the totem of the clan. This can be explained in two ways. First by real inheritance, e. g. the guardian spirit of an ancestor is transmitted to his descendants. Hence the clan totem is the hereditary manitou of a family. Dr. Boas states that the guardian spirit of the North Pacific Coast becomes hereditary. Father Brun says that the Totemism of French West Africa is essentially familial in the sense of the Roman gens. A. Lang objects to the inheritance of the personal totem by the clan on the ground that mother descent is more primitive than paternal descent. But the objection assumes that Totemism is primitive: a contention by no means established. Frazer says the clans would be stable and permanent even with mother descent, if the husband took up his abode with the wife's people or the wife remained at home (Totemism and Exogamy, II, 103, n). Morgan states that this condition is true of the Iroquois, whose clans are permanent even with mother descent. Hill-Tout writes that in North-West Canada the totem is hereditary either from father to son in the paternal right, or from the man to his sister's children in the maternal right. For even under maternal right the head of the clan is invariably a man — the elder male relative on the maternal side. Thus the founders of families and of totem-crests are as invariably men under matriarchy as under patriarchy; in the former, indirectly through the man's sister, in the latter, directly to his children (Trans. Roy. Soc. Canada, IX, XI; B. A. A. S., London, 1889). Frazer points out that among the Melanesians, where mother-kin prevails, the nearest male relative of the children is the mother's brother (loc. cit., II, 74). And Swanton says of the Tlingit shamans that spirits descended from uncle to nephew. The great difficulty with the real inheritance theory is that it does not explain enough. If may account in places for the change of the personal totem of an ancestor into the clan totem, but it fails to tell how or why the same totem is held by different clans or tribes or stocks not connected by ties of blood-relationship. The natural explanation is that the fauna and flora of a country are substantially the same, and individuals in different parts belonging to different tribes could in the usual way acquire a totem which they would transmit to their descendants. Thus with members of the same clan there would be the same totem with consanguinity. With members of different clans having the Same totem there would not be consanguinity but a kind of relationship based in the possession of the same. Hence Dr. Fison writes of the Australians: " All men of the same generation who bear the same totem are tribally brothers, though they may belong to different and widely separated tribes" (quoted by Lang, "Secret of the Totem", 45). If therefore real inheritance be supplemented by supposed inheritance, it can be safely maintained that the clan totem, taken in its widest extent, is a development or extension of the individual totem or manitou through real or supposed inheritance. The nature of the supposed inheritance becomes clear from the following.
III. NATURE
The basis of Totemism is the animistic conception of nature. The life revealed in living things, the forces manifested by physical objects are ascribed to spirits animating them or dwelling therein. "There is indeed nothing in nature", writes Charlevoix, "if we can believe the savages, which has not its spirit" ("Histoire de la Nouv. France", Paris, 1744, VI, 67). The feeling of weakness in the midst of powers and forces greater than his own leads him to seek union with one or more of these powers. It becomes his guide and support; its power is added to his; its life or "essence" or "mystery" becomes part of his very own, he is called by its name, and some part of its physical embodiment is viewed as his most valued possession, as the mark of his spirit protector and the sign of his strengthened life, i. e. his "medicine" or "mystery". Thus savages believe themselves endowed with the qualities of their totems. Thus we can understand the birth and death ceremonies of the totem tribes, the facts that in the tribal dances and ceremonies the individuals imitate in action or costume the appearance and habits of their totems. So also we can understand the respect or reverence which the individual has for his totem, the intimate relation existing between them, the fact that he regards them as his kin and calls them brothers, and as far as possible identifies himself with them. Thus the savage with a totem has his own human life and strength plus the spirit-life and strength of the animal or object whose totem he possesses. For, as with the natives of British Columbia, the inua or uya, i. e. the "essence" or "mystery", becomes the totem, not the mere outward form of the animal or object. He either has this spirit-life actually and habitually compenetrating and augmenting his own natural powers or at least possesses the right to invoke the spirit-life to the augmentation of his natural powers in time of need, e. g. an Indian in a canoe, seeing the enemy gaining upon him, reverently calls upon his totem, e. g. sawbill duck, and receives such additional strength that he soon escapes his pursuers (Frazer, "Totemism and Exogamy", III, p. 385). In the former case the possession of the spirit-life is habitual and can be conceived as passing to his descendants; in the latter case it is occasionally present and therefore need not be hereditary. To possess intact this spirit-life, or at least to keep the claim to its assistance clear and unhampered, seems to be the reason for the regular religious ceremonies practised in regard to the totem.
Furthermore, in studying the relation of the spirit-life of the totem to the natural life of the individual, we can conceive that the latter is at times more prominent and at times the spirit-life is principally considered. In the former case the members of the totemic clan are united, not only in the possession of the same common spirit-life, but through ties of consanguinity, by participation in a common human life, In the latter case the members of the totem clan would not of necessity be related to one another by blood, but would consider themselves relatives by a common participation in the spirit-life of the same totem. Thus we can understand why some tribes have both clan and individual totems, and again why some clans have two or more totems. Finally, in the theory that the clan totem is the natural development of the individual totem, the contention of some scholars that the term totem should be reserved to the clan totem is of little moment. Thus van Gennep, E. B. Tylor, and Lang hold that the clan totem alone deserves the name; and Frazer now advocates the opinion of van Gennep (Totemism and Exogamy, III, 456).
Hence Totemism, like Fetishism and Shamanism, is based on Animism, but differs from them in the way the spirits are conceived to enter into the lives of men and manifest their power. Miss Kingsley, however, maintains that Totemism is based on the pantheistic conception of the universe, which she says was held by the American Indians. But this is not correct. The Indians always made a distinction between the spirit-life of the totem and the ordinary human life or strength of men. The former was considered sacred, mysterious, mystic, supernatural. This is shown by the terms used to designate the spirit-life, e. g. wakan of the Dakotas, orenda of the Iroquois, tlokoala of the Kwatiutl Indians. Dorsay says that an Indian's wakaned is considered inspired and as possessing supernatural power. Thus the Indian's "medicine bag" is his "mystery bag", writes Catlin, and Dr. Hoffman tells us that the young Algonquin receives from the Great Mystery the particular animal form he might adopt as his guardian mystery, and this becomes his advisor, monitor, and intercessor with the superior manidos.
The real nature of Totemism, therefore, is the savage conception of a twofold power or life or strength in the individual, i. e. his human life plus the spirit-life of the totem. But the measure in which the spirit-life enters into the human life of the totemic individual varies in different tribes and races, giving rise to the difficulties experienced by students of this subject. Thus we have the spirit-life holding a subordinate position in relation to the human life; or the spirit-life so prominent that the human life is absorbed by it and consequently ignored and forgotten; or we find both the spirit life and the human life equally recognized but at times in a confused manner. In the first case the human element predominates and descent is reckoned by human generation. Miss Fletcher assures us that the Omahas do not hold descent from the totem animals; and Father Brun says the same is true of the natives in West Sudan. Boas writes that the Kwatiutl Indians do not consider themselves to be descendants of the totem; they believe the totem came from an ancestor who had an adventure with an animal which he took as his totem and transmitted to his clan; and that the connexion between the totem and the clan has become so slight that it has degenerated into a crest. The Tlingit do not believe in descent from the totem, yet count the totem as their relative or protector, as e. g. Indians of the Wolf totem implore the wolves: "we are your relations, pray do not hurt us." Hence Powell's statement, that the totem of the clan is considered to be the progenitor or prototype of the clan, is not universally true. This also solves the difficulty experienced by Hill-Tout, who says that the Totemism of British Columbia appears to differ in important and characteristic features from the Totemism of peoples elsewhere.
In the second case, where the spirit-life is considered as absorbing the human life, the fact of human generation is ignored and forgotten. Thus, e. g. among the Aruntes human paternity is unknown. They believe that conception is the entrance of the spirit of an ancestor into the body of a woman, and thus every child born is the reincarnation of an animal or plant ancestor. In the olden times the totemic ancestors were families or groups of families who lived in some definite part of the tribal territory. Some would be swans, others dogs, kangaroos, snakes, etc. They carried with them sacred stones called churinga, i. e. soul or spirit-life. Upon death the spirit-life would remain in the churinga and would haunt the place where these were. In the course of time all the camping-places, water-holes, large rocks, springs, hills, trees, etc., would be thronged with spirits of all kinds. The exact locality of these ancestral spots, with the specific kind of spirits dwelling there, was known from oral tradition. In virtue of the spirit-life, these spots were considered as related to one another in the same way that human beings are related, e. g. a soakage may be the mother's brother of a certain hill, a rock may be the father of a particular sand-hill, a tree may be the brother of a sand-hole, etc. If in passing a particular spot a woman feels the quickening of the child, she ascribes it to the fact that an ancestral spirit of that spot has at that moment entered her body. The object, e. g. stone, piece of wood, etc., that met her eye at that moment is carefully taken as the churinga of the child and placed in the secret storehouse of the tribe kept for that purpose. Thus the totem of the child will be the totem of the spot whence the churinga was taken. Hence there could be children of the same parents all possessing different totems.
In the third case, where both the spirit-life of the totem and the human life of the individual are recognized but in a confused manner, we find the explanation of another class of beliefs and myths which have gathered around Totemism. Thus we can understand how the North American Indians, in explanation of their origin, can neglect the human so that in the remote past it is lost in the animal. Thus Indians of the Wolf totem say they are descended from wolves, of the Crane totem from cranes, of the Turtle totem from turtles, etc. So too we can see how they were led to believe that their ancestors were monstrosities endowed with superhuman powers, e. g. Salish tribes, or were transformed human or semi-human, e. g. Urabunna or creatures partaking of both human and animal natures with power of transforming themselves into animal or human shapes at will, e. g. Northern Australian tribes, or of retransforming themselves, e. g. Iroquois (Hesitt, "Iroquois Cosmology" in "21st Am. Rep. of Bur. of Ethnol.", Washington, 1904, p. 219). On this hypothesis we can grasp the myths of mixed generation so universal among totemic peoples and see also why the Haides, in venerating the killer-whale, blend in their belief the actual animal and the demon Skana supposed to be embodied in it.
IV. PERSONAL TOTEM
A personal totem, i. e. manitou of Algonquins, tu kinajek of Tlingit, augud of Torres Straits, sulia of British Columbia, bunjan of south-east Australia, ari of north-east Australia, oubarre of West Australia, atai and tamaniu of Melanesia, nyarong of Borneo, nagual of South America, tamanous of Twana Indians, is not hereditary; it is acquired by the individual and it is his own personal property, whereas the clan totem is considered the possession of the clan. It is obtained either accidentally, as when a savage believes that he owes his life to an animal which he immediately takes as his totem; or bestowed at birth, e. g. in Central America by the parents casting a horoscope; or bestowed on the youth by old wise men, e. g. Sioux; or regularly at the puberty ceremonies. On reaching this age the young Indian goes off alone to the forest and wanders for days without food except roots, etc. After a time when asleep he sees in a dream the animal which is to be his guardian. It or its spirit comes to him. Ever after he wears on his person the object seen, or some portion of it, which is known as his medicine. Catlin describes this in detail. The Salish wordsulia, from ulia, i. e. to dream, indicates the ordinary method by which it is obtained. Boas says that with the Kwatiutl Indians the personal totem must be selected from the totems of the clan, hence the number is limited.
V. RELIGIOUS ASPECT
Totemism has both a religious and a social aspect. These aspects vary; thus with the interior Australian tribes the religious aspect is predominant; with the coastal tribes the social aspect prevails. Lord Avebury and Spencer hold that Totemism began as a social system only, and that the superstitious regard for the totem is an aftergrowth. A. Lang, failing to grasp the religious meaning of the totem, has helped to popularize this view. McLennan and Robertson Smith teach that the religious reverence for the totem was original. Father Morice says that Totemism among the Dénés is essentially and exclusively connected with their religious system. Investigation into the nature of Totemism shows this to be the true opinion. Durkheim holds the totem to be a god. This is a mistake. The respect paid to the totem is like that given to relatives or brothers; it is his friend and helper, not his superior. Frazer says Totemism has done little to foster the higher forms of religion, and Murillier does not admit the possibility of any transition from Totemism to any other stage of religious evolution. McGee quotes Darsey, that among the Sioux totems were reverenced rather than worshipped. Frazer at first maintained the religious aspect of Totemism ("Totemism", Edinburgh, 1887); now he denies this (Totemism and Exogamy, 1911, IV, 6). He says the key to the Totemism of Australian natives is furnished by the Intichiuma ceremonies; and as these ceremonies, peculiar to each totem group, are performed with spells and enchantments for the multiplication of the totem animal, therefore in its origin Totemism is simply an organized and co-operative system of magic devised for economic purposes. The criticism is that this view is superficial and unsatisfactory, that investigations show the Australian savage life to be saturated with the belief in spirits, e. g. the explanation of conception and birth, and that whereas the Intichiuma ceremonies on the surface may appear to be for the multiplication of the totem animal and thus secure a food supply, yet if we study them in the background of the belief in spirits, their purposes more probably are the multiplication of the reincarnated forms of the spirits. When, e. g. the members of the Kangaroo clan perform magic ceremonies for the multiplication of Kangaroos, we are not warranted in stating that kangaroo animals are in question, for members of this clan are also called Kangaroos. Hence the multiplication of the human species may be intended, so that the Kangaroo spirits may be reincarnated. This seems to be confirmed by the rites having a reference to human generation performed at the puberty or Engwura ceremonies.
The main features in the religious aspect of Totemism are shown in the rites and ceremonies performed with a view to show or to attain identity with the totem.
· (a) Thus at solemn totemic festivals the totem animal is sacrified and eaten even by its own clan. In Australia the eating of the totem animal was considered essential to the rites for the multiplication of the totem. Hill-Tout says that in British Columbia these ceremonies would last through the winter and the people would be grouped according to their totems, thus changing the usual form of tribal organization.
· (b) By adoption of personal names referring to the appearance or habits of the totem animal.
· (c) By dressing in the skin or other parts of the totem animal, wearing badges, masks, crest-hats of the totem, arranging hair, painting face or body, tattooing and mutilating the body so as to resemble the totem ; so also totems are painted or carved on weapons, canoes, huts, etc. From this custom we have the totem poles decorated with crests of clan and personal totems, and with red crosses representing the ghosts of their vanquished foes, who are to be their slaves in the other world.
· (d) By dances and songs as dramatic performances of the myth relating to the acquisition of the spirit protector.
· (e) By consulting totems as auguries, e. g. the Algonquins and natives of Torres Straits.
VI. SOCIAL ASPECT
In its social aspect;
· (a) the totem is generally taboo to the members of the clan. They could not kill it or eat its flesh. An exception is in the solemn totemic ceremonies. According to traditions the Australians in earlier times regularly killed and ate their totem. This is not now the custom. The American Indian will address an apology to his totem before killing it. The Melanesian is supposed to have peculiar success in hunting his totem animal. Hill-Tout says the Salish tribes considered the real sulia to be a spirit or mystery-being, though it might take the form of an animal and it could not be killed or hurt if the animal were slain, hence the hunter did not respect the life of the totem in fact he was considered more successful in hunting his sulia animals than other men. Again, on the African Gold Coast a hunter of the Leopard family would not hesitate to kill a troublesome leopard, but he would put oil in the wounds (Haruer in "Jour. Anth. Inst.", XXXVI).
· (b) Among the Iroquois and the Southern Mewuks of California the totem governs the choice of partners in games, the placing and treatment of visitors.
· (c) The main social feature of Totemism is shown in binding together the members of the totem clans. All members of the totem clan regard one another as kinsmen and brothers, and are bound to mutual help and protection. Tylor says every Indian looked for and found hospitality in a hut where he saw his own totem figured and, if he was taken captive in war, his clansmen would ransom him (Jour. Anth. Inst., XXVIII). Morgan shows the superiority of the totem bond over the tribal bond among the Iroquois. In the Torres Straits warfare could not affect the friendship of the totem-brethren. Yet Harper says that on the Gulf Coast a man cannot safely visit a person of the same totem belonging to an unfriendly tribe, nor does he hesitate to kill another having the same totem as himself.
· (d) In the social phase must be viewed the secret societies so widely prevalent among the American Indians.
· (e) Ford holds that in totemic obligations we are confronted with the beginnings of authority ("Annals of American Academy of Political and Social Science", XXIII, Philadelphia, 1904). Jevons and Reinach teach that the totem clan is the earliest social organization known in the evolution of society (Folk Lore, X). Loret sees in Totemism the explanation of the early Egyptian hieroglyphics, and says it is the parent of writing (Musée Guimet, XIX, 1904-05). Frazer says that it had an indirect influence on agriculture, the domestication of animals and the use of metals, that its influence on economic progress appears to be little more than a shadowy conjecture, but it has done something for pictorial and plastic art, e. g. in totemic representations (Totemism and Exogamy, IV, 19-25). Father Brun, however, warns us that although certain social institutions are placed under the protection of totemic beliefs, the social institutions as a whole are not based upon Totemism. The truth is that Totemism, like any other belief which enters into the life of a people, has an influence on their culture.
· (f) The influence of Totemism is shown also in the birth, marriage, and death ceremonies. Thus, e. g. a child of the Ottawa deer clan on the fifth day after birth was painted with red spots or stripes in imitation of a fawn; the bride and groom in the Kolong red-dog clan of Java were rubbed before marriage with the ashes of a red-dog's bones; a member of the Amaha buffalo clan was on dying wrapped in a buffalo robe, etc.
VII. EXOGAMY
The relation of exogamy to Totemism is a problem of great difficulty, and will not be completely solved until the origin of exogamy is definitely established. It is a fact that the custom prevails in many tribes that a man cannot marry a woman of his own totem, but must seek a wife from another totem clan. Hence many writers inferred that Totemism and exogamy existed together as different sides of the same institution. Thus A. Lang regards exogamy as the essential feature of Totemism. Hill-Tout takes issue with him maintaining that it is accidental or secondary, that the possession of the same totem becomes a bar to marriage only because it marks kinship by blood, which is the real bar. Lang by totem means "the hereditary totem of the exogamous clan" and admits that if we take totem in its wider extent as comprehending the "personal" totem, the "secret society" totem and the "tribal" totem, then members of these totem groups can intermarry (ibid., p. 204). McLennan and Robertson Smith held that Totemism is found generally in connexion with exogamy, but must be older than exogamy. This view has been confirmed by the investigations of Spencer and Gillen among the Australian savages. They teach that Totemism is a primary and exogamy a secondary feature, and give traditions proving the existence of totems long before that of exogamous groups, and that when the latter did arise, the totems were not affected by them. Hence the exogamous class is a social organization totally different in origin and nature from the totemic clan, and not a mere extension of it, although they have crossed and blended in many places. Again Totemism and exogamy are found existing separately. Father Brun says the totemic clans of the Sudan are not exogamous. Dr. Rivers points out that the natives of Banks Islands have pure Totemism and pure exogamy existing side by side without influencing each other.
Different theories have been proposed to account for the origin of exogamy, Westermark says it arose in the aversion to marriage between blood relatives or near kin, i. e. in horror of incest. This is very probably the true solution. McLennan holds that exogamy was due originally to scarcity of women, which obliged men to seek wives from other groups, i. e. marriage by capture, and this in time grew into a custom. Durkheim derives exogamy from Totemism, and says it arose from a religious respect for the blood of a totemic clan, for the clan totem is a god and is especially in the blood. Morgan and Howitt maintain that exogamy was introduced to prevent marriage between blood relations: especially between brother and sister, which had been common in a previous state of promiscuity. Frazer says this is the true solution, that it really introduced group marriage, which is an advance to monogamy, and that the most complete record of this is the classificatory system of relationship. Lang, however, denies there is any group marriage, and says the so-called group marriage is only tribe-regulated licence. Hill-Tout writes that exogamous rules arose for political reasons by marriage treaties between the groups. Darwin denies primitive promiscuous intercourse, and says exogamy arose from the strongest male driving the other males out of the group. This is also the opinion of Lang, Atkinson, and Letourneau.
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Totonac Indians
One of the smaller cultured nations of ancient Mexico, occupying at the time of the Spanish conquest the coast province of Totonicapan, comprehending all except the northern border of the present State of Vera Cruz, together with the Zacatlan district in Puebla. Within this territory they had some fifty towns, with a total population of perhaps a quarter of a million. Their capital, Cempoala, about five miles inland from the present city of Vera Cruz, had a population of about 25,000. In spite of wars, epidemics, and oppressions they still number about 100,000.
The Totonac were the first natives whom Cortés met on landing in Mexico in 1519. According to their own traditions, they had come from the north-west nearly eight centuries earlier, and had maintained an independent kingdom--of which the names of the successive kings are on record--until subjugated by the Aztec only about twenty-five years before the arrival of the Spaniards. Being compelled by their conquerors to the payment of a heavy tribute and to other exactions, including the frequent seizure of their people for slaves or for sacrifice in the bloody Aztec rites, they were ripe for revolt, and their king, Chicomacatt, eagerly welcomed Crtés and promised the support of his fifty thousand warriors against Montezuma.
Encouraged by Cortés, King Chicomacatt asserted his independence by seizing the Mexican tax-gatherers then in his country, but was restrained by the Spanish commander from sacrificing them to the idols. They gave willing help in laying the foundations of the city of (Villa Rica de la) Vera Cruz, which Cortés made his starting point for the advance upon the Mexican capital. As a final test of their friendship and obedience, Cortés commanded the destruction of the wooden images of the gods in the great pyramid temple of Cempoala, where every day human victims were sacrificed, their hearts being torn out and placed upon the altars of the gods, the blood sprinkled upon the idols and the walls of the temple, and the dismembered limbs borne away to be served up in a cannibal feast. Notwithstanding the protest of the king and the fierce opposition of the priests and their retainers, the order was carried out by a detachment of Spanish soldiers. The idols were thrown down to the foot of the temple and burned. According to Bancroft (see bibl.), when their pagan temple was cleansed Olmedo preached the Christian Faith and celebrated Mass before the assembled natives. The contrast between the simple beauty of this impressive ceremony and their own bloody worship made a deep impression on the minds of the natives, and at the conclusion those who desired were baptized. SoChristianity achieved its first victory in Mexico.
In the subsequent events, culminating in the taking of the city of Mexico and the downfall of the Aztec empire, the Totonac took active part with the Tlascalans as allies of the Spaniards, giving ready allegiance alike to the new rulers and the new religion. In 1526 their territory of Vera Cruz was combined with Tlascala, Tabasco, and Yucatan into a bishopric with seat at Tlascala under Bishop Juliano Garcés, Dominican (d. 1542). The work of Christianizing was given over chiefly to the Dominicans, who had convents at Vera Cruz, Puebla, and Goazacoalco, and who led the fight against Indian slavery (see CASAS, BARTOLOMÉ DE LAS). Franciscans, Augustinians, and other orders were also represented in the Indian work. The Jesuits in the diocese confined their attention to whites and negroes. In 1575-77 the Totonac, in common with all the other tribes of Southern Mexico, were ravaged by the mysterious matlalzahuatlepidemic, estimated to have destroyed two millions of the native race. About the year 1600, in accordance with a viceregal scheme of concentration, the entire population of Cempoala was removed to a new site, and the ancient capital thenceforth sank to the level of a village.
The modern Totonac of Puebla and Vera Cruz are industrious farmers, their chief crop being sugar cane, from which they manufacture sugar in their own mills. They are also expert fishermen. Their houses are of pole framework plastered with clay on the outside and thatched with grass. They wear cotton garments of native pattern and weaving. They are much given to dances and festivals, both church festivals and their own, particularly the Costumbre, an interesting survival of an old sacrifical rite in which seeds and portions of earth sprinkled with the blood of fowls killed for the occasion are distributed to the various fields. Aside from this and some other folklore customs, they are all Catholics, and strongly attached to their religious teachers.
The Totonac language, although considered by Sahagun and Orozco y Berra to be connected with that of their next neighbours, the Huastec, of Mayan stock, is held by Brinton to be of independent stock, but with considerable borrowings from Huastec and Aztec. It is spoken in four principal dialects and lacks the sound of r. Of the published works in the language the most important are the "Arte y Vocabulario de la lengua totonaca" and the "Gramatica et Lexicon Linguæ, Mexicanæ, Totonaquæ et Huastecæ" (the latter printed in Mexico, 1560) by the Franciscan missionary, Fr. Andres de Olmos (d. 1571), noted for his mastery of several of the native languages. An "Arte" or manual by Fr. Francisco Dominguez was published in Puebla, 1752, and a catechism and extended vocabularies in two dialects by the same author shortly afterward, with a reprint in Puebla, 1837. Pimentel gives a sketch of the language in his "Cuadro Descriptivo", I (Mexico, 1862-65; 1874-75). Much manuscript material, linguistic and religious, remains unpublished.
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Toulouse
ARCHDIOCESE OF TOULOUSE (TOLOSENSIS)
Includes the Department of Haute-Garonne. As re-established by the Concordat of 1802 it included the departments of Haute-Garonne and Ariege, at which time, the archbishop joined to his own the title of Auch, jurisdiction over Auch being given to the Diocese of Agen, also the title of Narbonne, an archdiocese over which jurisdiction went by the Concordat to the Diocese of Carcassonne, and the title of Albi, over which, though formerly an archdiocese, jurisdiction went by the Concordat to the See of Montpellier. In consequence of the creation of the Archdioceses of Auch and Albi under the Restoration, the Archbishop of Toulouse only styled himself Archbishop of Toulouse and Narbonne, and when the Diocese of Pamiers was created the limits of the Archdiocese were restricted to the Department of Haute-Garonne. As thus marked off by the Bull "Paternae Caritatis", July, 1822, the Archdiocese of Toulouse includes almost the whole of the ancient Dioceses of Toulouse, Rieux, and Comminges, and a few small portions of the ancient Dioceses of Montauban, Lavaur, St-Papoul, Mirepoix, and Lombez.
I. DIOCESE OF TOULOUSE
Toulouse, chief town of the Tectosagi, at the end of the second century B.C. tried to shake off the yoke of Rome during the invasion of the Cimbri, but at the beginning of the empire it was a prosperous Roman civitas with famous schools in which the three brothers of the Emperor Constantine were pupils. In the fourth century it was reckoned the fifteenth town in importance in the empire. In 413 it was taken by Astulph, the Goth, and in 419 under Wallia it became the capital of the Visigothic Kingdom. In 508 after conquest by Clovis it became Frankish. Legends of more or less recent date claim that it was evangelized by St. Martial (see LIMOGES, DIOCESE OF), but as far as historical evidence goes the see seems to have been founded by St. Saturninus (Serin) in the middle of the third century. The "Passio Sancti Santurnini" corroborates this date as that of his incumbency and martyrdom. Subsequent tradition claims that he was a disciple of St. Peter. St. Papoul (see CARCASSONNE, DIOCESE OF) was his companion and like him a martyr. The name of St. Honoratus, given in some lists as St. Saturninus's successor, seems to have crept in through error from the fabulous legend of St. Firminus of Amiens and, according to Mgr Duchesne, ought to be omitted. Among the bishops of Toulouse may be mentioned: Rhodanius (350-58), exiled by Constantius to Phrygia because of his efforts against Arianism at the Council of Beziers in 356; St. Hilary, whom some historians place before Rhodanius, but who is placed after him by Mgr Duchesne; St. Sylvius (360-400); St. Exuperius (c. 400), who drove from his diocese in 405 the heretic Vigilantius, saved Toulouse from the ravages of the Vandals, and was the friend of St. Jerome; St. Germerius (Germier), whose episcopate (c. 541) is questioned by Mgr Duchesne; Magnulphus (c. 585), exiled by King Gondebaud; St. Erembert (657), a monk of Fontenelle who returned to his monastery to die.
From being the capital of the Duchy of Aquitaine, from 631, Toulouse became in 778 the capital of the County of Toulouse created by Charlemagne, and which in the tenth century was one of the main fiefs of the crown. Raymond IV, Count of Toulouse, known as Raymond de Saint Gilles (1042-1105), was one of the leaders of the First Crusade. Concerning the leanings of Raymond VI and Raymond VII, Counts of Toulouse, towards the Albigensian heresy, and concerning the death of Simon of Montfort in 1218 under the walls of Toulouse, see ALBIGENSES. At this time Toulouse had as bishop Fulk of Marseilles (1206-31), who fought against Raymond VI and protected the Friars-Preachers in their early days. The marriage (1249) of Jeanne, daughter of Raymond VII, with Alphonse de Poitiers, brother of King Louise IX, led to the uniting in 1271 of the County of Toulouse to the Crown of France, and Toulouse became the capital of the Province of Languedoc. The See of Toulouse was for a time made illustrious by St. Louis (1296-97), son of Charles II, King of Naples and the Two Sicilies, and of Mary, daughter of the King of Hungary: he was nephew of St. Elizabeth of Hungary and grand-nephew of St. Louis King of France. Louis had resigned to his brother Robert all rights over the Kingdom of Naples, and had accepted from Boniface VIII the See of Toulouse after donning the habit of St. Francis. His successor was Peter de la Chapelle Taillefer (1298-1312) who was created cardinal in 1305. To this epoch belongs a very important change that took place in the history of the Diocese of Toulouse. It decreased in size but increased in dignity. Before 1295 the Diocese of Toulouse was very extensive. At the beginning of the thirteenth century Bishop Fulk had wished for the sake of religion to divide it into several dioceses. In 1295 a portion of territory was cut off by Boniface VIII to form the Diocese of Pamiers. Then in 1319 John XXII cut off the Diocese of Toulouse from the metropolitan church of Narbonne and made it a metropolitan with the Sees of Montauban, Saint-Papoul, Rieux, and Lombez as suffragans; a little later Lavaur and Mirepoix also became suffragans of Toulouse. The majority of these sees were composed of territory cut off from the ancient See of Toulouse itself.
John XXII offered the See of Riez in Provence to Gaillard de Preyssac, Bishop of Toulouse since 1305, whom he suspected of having conspired against him with Hugues Giraud, Bishop of Cahors. Gaillard refused the offer, and retired to Avignon where he died in 1327. The first archbishop was Raymond de Comminges, Bishop of Maguelonne from 1309, who, when created cardinal in 1327, abandoned the See of Toulouse and went to Avignon where he died in 1348. He left a book on the "Passion of the Saviour", and some "Sermons for Festival Days". Among his successors were: the Dominican William de Laudun (1327-45), previously bishop of Vienne; Raymond de Canilhac (1345-50), cardinal in 1350; Cardinal Francis de Gozie (1391-92); Bernard du Rosier (1451-74), author of two treatises on the temporal power of the pope and on the liberty of the Church, and who founded at Toulouse the "College de Foix" for the support of twenty-five poor scholars, where he collected one of the first libraries of the period; John of Orleans (1503-33), cardinal in 1533. Protestantism entered Toulouse in 1532 through foreign students. As early as 1563 the Catholics of Toulouse founded a league to uphold the prerogatives of Catholicism, protected by the Parlement but jeopardized by certain Protestant town-councillors. From 1586 to 1595 the League party under Montmorency, Governor of Languedoc, and the Duke de Joyeuse held control in Toulouse. The rule of Henry IV was definitively recognized there in 1596. During this period of religious unrest Toulouse had many notable archbishops: Gabriel de Gramont (1533-34), cardinal in 1530; Odet de Chatillon, Cardinal de Coligny (1534-50), who became a Calvinist, married in 1564, and died in 1571; Anthony Sanguin (1550-59), Cardinal de Meudon in 1539; Georges d'Armagnac (1562-77), cardinal in 1544; Francois de Joyeuse (1584-1605), cardinal in 1583 and who conducted the negotiations between Henry IV and the Holy See.
Among subsequent archbishops we may mention: Louis de Nogaret (1614-27), Cardinal de Lavalette in 1621, but who never received orders and from 1635 to 1637 led part of the French troops in the Thirty Years War; Charles de Montchal (1628-51), who in 1635 upheld the decision of the Holy See, against the opinion of the majority of the Assembly of Clergy, that the marriages of princes of blood contracted without royal consent were not null; Pierre de Marca (1652-62), who under Louis XIII aided largely in the re-establishment of Catholicism in Bearn, in 1621 became president of the Parlement of Bearn, was afterwards made Councillor of State by Louis XIII, and wrote a work of Gallican tendency "De concordia Sacerdotii et Imperii", a voluminous work on Spain and especially on the Province of Tarragona, and a commentary on the Psalms; he was secretary to the Assembly of the Clergy of France of April, 1656, which drew up a formula condemning the Five propositions drawn from the "Augustinus", and he died in 1662 just as he was about to take possession of the See of Paris; Pierre de Bonzy (1672-73), cardinal in 1672; Charles Antoine de Laroche Aymon (1740-52), cardinal in 1771; Etienne Charles de Lomenie (1763-89), Cardinal de Brienne in 1788; Anne de Clermont Tonnerre (1820-30), cardinal in 1822; Paul d'Astros (q.v.) (1830-51), cardinal in 1850; Julien Desprez (1859-95), cardinal in 1879; Francois Desire Mathieu (1896-99), cardinal in 1899, was a member of the French Academy, wrote the history of Lorraine under the ancien regime, of the Concordat of 1801-2, and of the conclave of 1903; he died in 1908.
II. DIOCESE OF COMMINGES
The earliest Bishop of Comminges we know of is Suavis, who assisted at the Council of Agde in 506; but Sidonius Apollinaris speaks of the persecutions suffered at the hands of the Arian Goths in the fifth century by the bishops of Comminges. St. Affricus (c. 540), who died in the Rouergue, is wrongly included among the bishops of Comminges. Among the bishops of Comminges were: St. Bertrand of Comminges (1073-1123), grandson of Raymond Taillefer, Count of Toulouse, previously archdeacon of Toulouse, and who built the cathedral of Comminges and restored the town; Bertrand de Goth (1295-99), who became pope under the name of Clement V; Bertrand de Cosnac (1352-72), cardinal in 1372; Amelius de Lautrec (1384-90), cardinal in 1385; Pierre de Foix (1422-64), cardinal in 1427; John Cibo, who became pope in 1484 under the name of Innocent VIII, for a short time in 1467 held the title of Comminges; Cardinal Amanieu d'Albret, who was Bishop of Comminges in 1504 and 1507; Cardinal Carlo Caraffa, strangled in the pontificate of Pius IV, was probably Bishop of Comminges about the middle of the sixteenth century; Urban de Saint-Gelais, who in 1586, without outside assistance and with the help of a cannon which he caused to be brought from Toulouse, captured the town from the Huguenots. In the church of St. Bertrand of Comminges baptism was administered with peculiar ceremonies: the baptismal water was kept in a large silver dove with wings displayed, and enclosed in a cupola surmounting the font; at the moment of baptizing the dove was lowered, by a pulley, over the head of the child and through its open beak the baptismal water was poured.
III. DIOCESE OF RIEUX
The See of Rieux was founded in 1317, by cutting off a portion of the Diocese of Toulouse. The cathedral of Toulouse, dedicated to St. Stephen, is remarkable for the contrast between its choir and nave: the nave if Romanesque and was begun in 1211 at the instigation of Count Raymond VI; the choir is Gothic, and was begun between 1273 and 1286 by Bishop Bertrand de l'Isle, and completed in the fifteenth century. The church of St. Sernin of Toulouse was begun by St. Sylvius at the end of the fourth century and completed by St. Exuperius, who transferred to it the remains of St. Sernin, and later those of St. Papoul and St. Honesta, disciples of St. Sernin, and of the bishops, Saints Honoratus, Hilary, and Sylvius. St. Exuperius himself was buried there. Charlemagne gave to St. Sernin's the bodies of St. Suzanna of Babylon, of St. Ascicla and her sister St. Victoris, martyrs of Cordova. Under Charles the Bald therelics of the Quattuor Sancti Coronati, Claudius, Nicostratus, Symphorianus, Castor, and their pupil St. Simplicius, were brought from Rome. The crusaders who in 1096 accompanied Raymond de Saint Gilles to the East brought back the body of St. Barnabas, the head of St. Bartholomew, and perhaps some wood from the Crib or Manger, a stone from the Holy Sepulchre, and a Crucifix known as the Crusaders' Crucifix. In 1187 Guillaume Taillefer deposited there other relics acquired in the East, especially the greater portion of the body of St. George. Louis VIII brought thither the bodies of St. Edmund, King of England, and St. Gilbert, founder of the Gilbertines. The people themselves brought the body of Saint Gilles to save it from the Abigensians. Alphonse, brother of Louis IX, last count of Toulouse, on his entry to the town in 1251 deposited in the church a thorn from the Crown of Thorns, which Baldwin II, emperor of Constantinople, had given to St. Louis, and a portion of the True Cross. About 1366 the body of St. Thomas Aquinas, given by Urban V to the Dominicans, was brought to Toulouse, and preserved in their church until theRevolution, when it was transferred to St. Sernin's.
As early as 1100 a confraternity was formed with twelve superintendents and seventy-two bayles-regents (guardians), in memory of the number of the Apostles and Disciples; they took oath to watch in turn over the relics. Urban IIconsecrated St. Sernin's on 8 July, 1097, after it has been restored by the canon, St. Raymond; Callistus II dedicated an altar there and placed in it relics of SS. Peter and Paul, SS Simon and Jude; Urban VIII granted the same indulgences to those who visited the seven altars of St. Sernin's as could be gained by visiting the seven altars of St. Peter's in Rome. The University of Toulouse was founded in 1229, in consequence of a treaty between Raymond VII, Count of Toulouse, and Blanche of Castile, regent of France; its object was to prevent by higher theological studies a recrudescence of Albigensianism. Raymond VIII had to undertake to maintain in Toulouse at his own expense for ten years a certain number of masters of theology, law, and grammar. In the beginning the university was looked at askance by the people of the South, who considered it an instrument of repression. The teaching of theology was given over to the Mendicant Friars, but the students who wished to take degrees had to pass some time at the University of Paris. John XXII and Innocent VI were students there. In 1329 John XXII reformed its statutes. In 1359 Innocent VIfounded the College of St. Martial for the support of twenty poor students at the university; in 1360 he definitively organized a faculty of theology with masters drawn exclusively from among its former pupils, and granted the chancellor authority to confer degrees. This was the university's period of prosperity. The new revision of the statutes after 1394 by a committee nominated by the antipope Clement VII was fatal to it; from the fifteenth century to the end of the ancien regime the University of Toulouse merely existed.
In 1751 the University of Cahors was merged into that of Toulouse. It was founded in 1332 by John XXII, a native of Cahors, at the instance of the municipal authorities. The pope granted the new university the rights enjoyed by that of Toulouse, and in fact commanded the latter to communicate its privileges to Cahors. The Bull of erection for Cahors was almost identical with the "Parens Scientiarum" for Paris. The privileges of Cahors were confirmed in 1368 by Edward, Prince of Wales, the "Black Prince", and in 1370 by Louis, Duke of Anjou. The university also enjoyed the favour of Benedict XII, Clement VI, Urban V, Clement VII, and Benedict XIII. In 1460 Pius II ordered a revision of its statutes. The main strength of the university lay in its faculty of law which had as members such noted jurists as Petrus Gregorius (1570), Cujas (1554), and de Lacoste (1594). Of the colleges at Cahors the first was founded by Raymond de Pelegry, canon of London, who provided in his will (1365) for the maintenance of thirteen poor scholars. The College of Rodez was founded in 1371 by Bernard of Rodez, Archbishop of Naples, whose birth-place was Cahors. The College of St. Michel was established (1467) by Jean Rubey, archdeacon of Tormes. Among the students of Cahors the most illustrious was Fenelon, who entered upon his classical course there in 1663. During the eighteenth century the university declined, abuses crept in, especially in the matter of granting degrees. The Irish Seminary at Toulouse was founded in 1659 by Anne of Austria to receive twelve Irish clerical students. The Catholic Institute of Toulouse was founded in 1877 by Archbishop Desprez and completed in 1879 by the addition of a faculty of theology. Cardinal Mathieu suppressed the chair of law, and only retained about a dozen chairs of literary and scientific studies; but under the rectorship of Mgr Batiffol the Institute became, in the early part of the twentieth century, an important centre of sacred studies, and has remained so to this date. Its "Bulletin de litterature ecclesiastique" is highly appreciated in the scientific circles of France.
Toulouse is famous for its jeux floraux (floral games). The first meeting dates from early in May, 1324, and was organized by some troubadours. The contest was to laud the Blessed Virgin in a poem. Arnaud Vidal of Castelnaudary was the first to gain a prize. In the fifteenth century the "Clemency" of the Blessed Virgin was the theme of the rival poets; she was styled "Confort del monte Clemensa" (support of the world and clemency). This word "Clemensa" gave rise to the legend which ran that a certain woman named Clemence Isaure had instituted the floral games. Guillaume Benoit, councillor of the Parlement of Toulouse (d. 1520), was the first to put faith in this legend. In 1527 Etienne Dolet wrote a poem on Clemence Isaure; and the municipal magistrates of Toulouse, in order to save some property from taxation, declared it had been given to the city by Clemence Isaure; they even went to far as to erect a statue to her in the capitol of the town in 1557. Castel in 1633 assailed the legend in a very decisive manner, but it died hard: an alleged poem was quoted on the Duguesclin campaign in Spain, in which during the fourteenth century reference is made to a Lady Clemence who was no other than Clemence Isaure; then an ode appeared, said to have been recited in 1499; it has recently been proved that the poem is a seventeenth-century production, and the ode a nineteenth-century forgery. Among the saints specially honoured in or connected with the diocese are: St. Orentius (Orens), Bishop of Auch (fourth century), to whom the inhabitants of Toulouse attribute an important victory they gained in 422; St. Gaudentius (Gaudens) (sixth century), a shepherd lad, beheaded by the Arian Visigoth, who gave his name to the town of Montetavezan, now known as Saint-Gaudens; Saint Vidianus (Vezian), martyred by the Arians in the middle of the sixth century; St. William of Lodeve, or Gellon, Count of Toulouse, who died in 812; Blessed Raymond, archdeacon of Toulouse, Blessed Stephen of Narbonne, inquisitor, Blessed Bernard of Rochefort, and Blessed William Arnauld, all of the Order of Saint Dominic; Blessed Bernard, Bl. Fontanerius, and Bl. Admarus, ecclesiastics, Blessed Garcias and Bl. Peter, laymen, massacred by the Abigensians at Avignon in 1242; the shepherdess St. Germaine Cousin of Pibrac (1579-1601); St. John Francis Regis, who joined the Jesuits at Toulouse at the age of nineteen (1597-1640).
Among natives of the diocese are: William de Nogaret, the famous legist of Philip the Fair (1260-1313), born at St. Felix de Caraman; the Jurisconsult Cujas, born at Toulouse (1522-92); Abbe Sicard (1742-1822), founder of deaf-mute instruction, born at Fousseret. The principal places of pilgrimage are: Notre Dame d'Alet at Montaigut, a shrine dating from the eleventh century; Notre Dame d'Avignonet, which dates from the wonders brought by the statue of the B. Virgin of Avignonet when the church which had been closed for forty years in consequence of the massacres committed by the Abigensians, was once more opened in the thirteenth century; Notre Dame du Bont du Puy at Valentines, a shrine dating from the sixteenth century; Notre Dame de Clary at Cessales, dating from the tenth or eleventh century; Notre Dame de Roqueville at Montgiscard. Prior to the application of the Associations Law of 1901 there were in the Diocese of Toulouse: Augustinians of the Assumption, Olivetans, Capuchins, Jesuits, Dominicans, Lazarists, Trappists, Missionaries of Our Lady of the Sacred Heart, Sulpicians, priests of the Sacred Heart, and various teaching congregations of Brothers. At the close of the nineteenth century, the congregations of nuns had charge of 49 nurseries, 1 school for the blind, 1 school of deaf and dumb, 2 orphanages for boys, 1 orphanage for girls, 4 detention homes, 9 houses of charity, 15 hospitals, 8 district nursing homes, 4 houses of retreat, 2 lunatic asylums. In 1905 at the breach of the Concordat, there were in the Archdiocese of Toulouse 448,481 inhabitants, 44 parishes, 508 auxiliary parishes, and 61 curacies assisted by the State.
Gallia Christiana, nova, I (1715), 1089-1114, et instr. 176-181; nova, XIII (1785), 1-87, 146-47, 136-99, et instr. 1-86, 149-80; DUCHESNE, Fastes episcopaux, II (Paris, 1894-9); DEVIC AND VAISSETE, ed. MOLINIER AND ROSCHACH, Histoire du Languedoc (15 vols., Toulouse, 1872-92); SALVAN, Histoire generale de l'eglise de Toulouse (4 vols., Toulouse, 1856-61); CAYRE, Histoire des eveques et archeveques de Toulouse (Paris, 1873); VIDAL, Les origines de la province ecclesiastique de Toulouse in Annales du Midi (Toulouse, 1903); LAHONDES, Toulouse chretienne, l'eglise St. Etienne cathedrale de Toulouse (Toulouse, 1890); DOUAI, Cartulaire de St. Sernin de Toulouse (Paris, 1887); BREMOND, Histoire de toutes les saintes reliques conservees dans l'insigne basilique de St. Saturnin (Toulouse, 1862); GATIEN-ARNOULT, Histoire de l'universite de Toulouse (Toulouse, 1877-82); MOLINIER, Etudes sur l'organisation de l'universite de Toulouse au XIV et XV siecle in DEVIC AND VAISSETE, Histoire du Languedoc, VII (Toulouse, 1879), 570-608; MOREL, Essai historique et pittoresque sur St. Bertrand de Comminges (Toulouse, 1852); HAROT, Armorial des eveques de Comminges (Toulouse, 1909); IDEM, Armorial des eveques de Rieux (Toulouse, 1908).
GEORGES GOYAU 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Toulouse
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Tournai
DIOCESE OF TOURNAI (Lat. TURNACUM, TORNACUM; Flemish, DOORNIJK — TORNACENSIS)
Diocese in Belgium. As early as the second half of the third century St. Piat evangelized Tournai; some writers represent him as the first bishop, but this cannot be proved. Towards the end of the third century the Emperor Maximian rekindled the persecutions, and St. Piat suffered martyrdom. The great barbarian invasions began shortly afterwards, and a wave of Germanic paganism mingled with the Roman paganism, to the destruction of all Christian life. This lasted from the end of the third century till the end of the fifth. But with the progress of the Frankish race Clodion established himself at Tournai; Childeric, his successor, died there in 481. St. Remigius profited by the good will of the Frankish monarchy to organize the Catholic hierarchy in the north of Gaul. He confided the Diocese of Arras and Cambrai to St. Vaast (Vedastus), and erected the See of Tournai (c. 500), appointing as its titular Eleutherius. It was probably its character of royal city which secured for Tournai this premature creation, but it soon lost its rank of capital by the departure of the Merovingian court. Nevertheless it kept its own bishops for nearly a century; then about 626 or 627, under the episcopate of St. Achar, the sees of Tournai and Noyon were united, retaining separate organizations. Tournai then lost the benefit of a privileged situation, and shared the condition of the neighbouring dioceses, such as Boulogne and Therouanne, Arras and Cambrai, where the same titular held both sees for five hundred years. It was only in 1146 that Tournai received its own bishop.
Among its bishops may be mentioned: St. Eleutherius (beginning of sixth century); St. Achar (626-27 — 1 March, 637-38); St. Eloi (641-60); Simon de Vermandois (1121-46); Walter de Marvis (1219-51), the great founder of schools and hospitals; Etienne (1192-1203), godfather of Louis VII and minister of the queen; Andrea Chini Malpiglia (1334-42), cardinal and papal legate; Guillaume Filastre (1460-73), chancellor of the Golden Fleece; Michel de Warenghien (1283-91), a very learned doctor; Michel d'Esne (1597-1614), the author of several works. During the Spanish domination (1521-1667) the see continued to be occupied by natives of the country, but the capture of Tournai by Louis XIV in 1667 caused it to have as bishops a series of Frenchmen: Gilbert de Choiseul du Plessis-Praslain (1670-89); François de La Salle de Caillebot (1692-1705); Louis Marcel de Coëtlogon (1705-07); François de Beauveau (1708-13). After the Treaty of Utrecht (173) the French were replaced by Germans: Johann Ernst, Count of Löwenstein-Wertheim (1713-31); Franz Ernst, Count of Salm-Reifferscheid (1731-1770); Wilhelm Florentine, Prince of Salm-Salm (1776-94).
It will be readily understood that the union of the see with Noyon and the removal thither of the seat of the bishopric had favoured the growth of the power of the chapter. The privilege possessed by the chapter under the old régime of being composed only of nobles and scholars necessarily attracted to it the most distinguished for birth and learning. Illustrious names of France and Belgium are inscribed in the registers of the archives or on the tombstones of the cathedral. The cathedral, 439 feet long by 216 feet wide, is surmounted by 5 towers 273 feet high. The nave and transept are Romanesque (twelfth century), and the choir is primary Gothic, begun in 1242 and finished in 1325. Originally the boundaries of the diocese must have been those of the Civitas Turnacensium mentioned in the "Notice des Gaules". The prescriptions of councils and the interest of the Church both favoured these boundaries, and they were retained throughout the Middle Ages. The diocese then extended along the left bank of the Schelde from the Scarpe to the North Sea, with the exception of the Vier-Ambachten (Hulst, Axel, Bouchaute, and Assenede), which seem to have always belonged to the Diocese of Utrecht. The Schelde thus formed the boundary between the Dioceses of Tournai and Cambrai, cutting in two the towns of Termonde, Ghent, Oudenarde, and Tournai itself. The shore of the North Sea between the Schelde and the Yser was wholly included within the perimeter. On the other side of the Yser was the Diocese of Thérouanne, which bordered Tournai as far as Ypres. There began the Diocese of Arras, which bordered Tournai as far as the confluence of the Scarpe and the Schelde at Mortgne, France. This vast diocese was long divided into three archdeaneries and twelve deaneries. The archdeanery of Bruges comprised the deaneries of Bruges, Ardenbourg, and Oudenbourg; the archdeanery of Ghent, the deaneries of Ghent, Roulers, Oudenarde, and Waes; the archdeanery of Tournai, the deaneries of Tournai, Seclin, Helchin, Lille, and Courtrai.
In 1559 in order to wage more successful war against Protestantism, King Philip II of Spain obtained from Paul VI the erection of a series of new dioceses. The ancient Diocese of Tournai was divided, nearly two-thirds of its territory being taken away. The outlines of the archdeaneries of Bruges and Ghent formed the new dioceses of Bruges and Ghent, and six parishes passed to the new Diocese of Ypres. These conditions lasted until the beginning of the nineteenth century. The French Revolution created the Department of Jemappes, which in 1815 became the Province of Hainault, whose boundaries followed those of the Diocese of Tournai, after a concordat between the plenipotentiaries of Pius VI and the consular government of the republic. The Bishop of Tournai retained only two score of the parishes formerly under his jurisdiction, but he governed on the right bank of the Schelde a number of parishes which, prior to theRevolution, belonged to the Diocese of Cambrai (302), Namur (50), and Liege (50).
The Diocese of Tournai, with 1,240,525 inhabitants, has 537 parishes, divided into 33 deaneries: Antoing (21 parishes), Ath (12), Beaumont (17), Beloeil (15), Binche (18), Boussu (18), Celles (14), Charleroi (18), Châtelet (27), Chièvres (23), Chimay (22), Dour (18), Ellezelles (6), Enghien (12), Fountain-L'Evêque (20), Frasnes-lez-Buissenal (14), Gosselies (20), La Louviere (15), Lens (23), Lessines (12), Leuze (17), Merbes-le-Château (17), Mons (Ste-Elisabeth, 9), Mons (Ste-Waudru, 10), Pâturages (17), Péruvelz (12), Roeulx (16), Seneffe (21), Soignies (11), Templeuve (13), Thuin (16), Tournai (Notre-Dame, 14), Tournai (St-Brice, 13).
Eight diocesan colleges prepare young men for theological studies in a seminary, or for a liberal course in a university.
Herimanni liber de restauratione monasterii Sancti Martini Tornacensis, ed. WAITZ, in Mon. Germ. hist.; Script., XIV (Hanover, 1883); CATULLE, Turnacum civitas metropolis et cathedra episcopalis Nerviorum (Brussels, 1652); CHIFFLET, Anastasis Childerici I, Francorum regis, sive thesaurus sepulchralis Tornaci effossus et commentariis illustratus (Antwerp, 1655); COUSIN, Histoire de Tournay (2 vols., Douai, 1619-20; 2nd ed., with notes, Tournai 1868); LE MAISTRE D'ANSTAING, Recherches sur l'histoire et l'architecture de l'eglise cathedrale de Tournai (2 vols., Tournai, 1842-43); VOS, Les dignites et les fonctions de l'ancien chapitre de Notre-Dame de Tournai (2 vols., Bruges, 1898); WARICHEZ, Les origines de l'Eglise de Tournai (Louvain, 1902); IDEM, Etat beneficial de la Flandre et du Tournaisis au temps de Philippe le Bon (1455) in Analectes pour servir a l'histoire ecclesiastique de la Belgigue, XXXV, XXXVI, XXXVII (Louvain, 1909, 1910, 1911); Bulletins et Memoires de la societe historique et litteraire de Tournai (51 vols. Tournai, 1845-95).
J. WARICHEZ 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Tournai
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Tower of Babel
The "Tower of Babel" is the name of the building mentioned in Genesis 11:1-9.
History of the Tower
The descendants of Noe had migrated from the "east" (Armenia) first southward, along the course of the Tigris, then westward across the Tigris into "a plain in the land of Sennar". As their growing number forced them to live in localities more and more distant from their patriarchal homes, "they said: Come, let us make a city and a tower, the top whereof may reach to heaven; and let us make our name famous before we be scattered abroad into all lands." The work was soon fairly under way; "and they had brick instead of stones, and slime (asphalt) instead of mortar." But God confounded their tongue, so that they did not understand one another's speech, and thus scattered them from that place into all lands, and they ceased to build the city.
This is the Biblical account of the Tower of Babel. Thus far no Babylonian document has been discovered which refers clearly to the subject. Authorities like George Smith, Chad Boscawen, and Sayce believed they had discovered a reference to the Tower of Babel; but Frd. Delitzch pointed out that the translation of the precise words which determine the meaning of the text is most uncertain (Smith-Delitzsch. "Chaldaische Genesis", 1876, 120-124; Anmerk., p. 310).
Oppert finds an allusion to the Tower of Babel in a text of Nabuchodonosor; but this opinion is hardly more than a theory (cf. "The Cuneiform Inscriptions of Western Asia", I, pl. 38, col. 2, line 62; pl. 41, col. 1, I. 27, col. 2, 1. 15; Nikel, "Genesis und Keilschriftforschung", 188 sqq.; Bezold, "Ninive und Babylon", 128; Jeremias, "Das alte Testament im Lichte des alten Orients", 2nd ed., Leipzig, 1906, 286; Kaulen, "Assyrien und Babylonien", 89).
A more probable reference to the Tower of Babel we find in the "History" of Berosus as it is handed down to us in two variations by Abydenus and Alexander Polyhistor respectively ("Histor. Graec. Fragm.", ed. Didot, II, 512; IV, 282; Euseb., "Chron.", I, 18, in P.G., XIX, 123; "Praep. Evang.", IX, 14, in P.G., XXI, 705). Special interest attaches to this reference, since Berosus is now supposed to have drawn his material from Babylonian sources.
Site of the Tower of Babel
Both the inspired writer of Genesis and Berosus place the Tower of Babel somewhere in Babylon. But there are three principal opinions as to its precise position in the city.
(1) Pietro della Valle ("Viaggi descritti", Rome, 1650) located the tower in the north of the city, on the left bank of the Euphrates, where now lie the ruins called Babil. Schrader inclines to the same opinion in Riehm's "Handworterbuch des biblischen Altertums" (I, 138), while in "The Cuneiform Inscriptions" (I, 108) he leaves to his reader the choice between Babil and the temple of Borsippa. The position of Babil within the limits of the ancient Babylon agrees with the Biblical location of the tower; the name Babil itself may be regarded as a traditional relic of the name Babel interpreted by the inspired writer as referring to the confusion of tongues.
(2) Rawlinson (Smith-Sayce, "Chaldean account of the Genesis", 1880, pp. 74, 171) places the tower on the ruins of Tell-Amram, regarded by Oppert as the remnants of the hanging gardens. These ruins are situated on the same side of the Euphrates as those of the Babil, and also within the ancient city limits. The excavations of the German Orientgesellschaft have laid bare on this spot the ancient national sanctuary Esagila, sacred to Marduk-Bel, with the documentary testimony that the top of the building had been made to reach Heaven. This agrees with the description of the Tower of Babel as found in Genesis 11:4: "The top whereof may reach to heaven". To this locality belongs also the tower Etemenanki, or house of the foundation of Heaven and earth, which is composed of six gigantic steps.
(3) Sayce (Lectures on the Religion of the Ancient Babylonians, p. 112-3, 405-7), Oppert ("Expédition en Mésopotamie", I, 200-16; "Études assyriennes", pp. 91-132), and others follow the more common opinion which identifies the tower of Babel with the ruins of the Birs-Nimrud, in Borsippa, situated on the right side of the Euphrates, some seven or eight miles from the ruins of the city proper. They are the ruins of the temple Ezida, sacred to Nebo, which according to the above-cited inscription of Nabuchodonosor, was repaired and completed by that king; for it had been left incomplete by a former ruler in far distant days. These data are too vague to form the basis of an apodictic argument. The Babylonian Talmud (Buxtorf, "Lexicon talmudicum", col. 313) connects Borsippa with the confusion of tongues; but a long period elapsed from the time of the composition of Genesis 11 to the time of the BabylonianTalmud. Besides, the Biblical account seems to imply that the tower was within the city limits, while it is hardly probably that the city limits extended to Borsippa in very ancient times. The historical character of the tower is not impaired by our inability to point out its location with certainty.
Form of the Tower of Babel
The form of the tower must have resembled the constructions which today exist only in a ruined condition in Babylonia; the most ancient pyramids of Egypt present a vestige of the same form. Cubic blocks of masonry, decreasing in size, are piled one on top of the other, thus forming separate stories; an inclined plane or stairway leads from one story to the other. The towers of Ur and Arach contained only two or three stories, but that of Birs-Nimrud numbered seven, not counting the high platform on which the building was erected. Each story was painted in its own peculiar colour according to the planet to which it was dedicated. Generally the corners of these towers faced the four points of the compass, while in Egypt this position was held by the sides of the pyramids. On top of these constructions there was a sanctuary, so that they served both as temples and observatories. Their interior consisted of sun-dried clay, but the outer walls were coated with fire-baker brick. The asphalt peculiar to the Babylonian neighbourhood served as mortar; all these details are in keeping with the report of Genesis. Though some writers maintain that every Babylonian city possessed such a tower, or zikkurat (meaning "pointed" according to Schrader, "raised on high" according to Haupt, "memorial" according to Vigouroux), no complete specimen has been preserved to us. The Tower of Khorsabad is perhaps the best preserved, but Assyrian sculpture supplements our knowledge of even this construction. The only indication of the time at which the Tower of Babel was erected, we find in the name of Phaleg (Genesis 11:10-17), the grandnephew of Heber; this places the date somewhere between 101 and 870 years after the Flood. The limits are so unsatisfactory, because the Greek Version differs in its numbers from the Massoretic text.
Besides the works indicted in the course of the articles, see RAWLINSON, The Five Great Monarchies, II (London, 1862-7, 1878), 534-5; SCHRADER-WHITEHOUSE, The Cuneiform Inscriptions and the Old Testament, I (London, 1885-8), 106-14; HOBERG, Genesis, 2nd ed. (Freiburg, 1899), 129. For critical view, see SKINNER, Genesis (New York, 1910, 228 sqq.
A.J. MAAS 
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Tradition and Living Magisterium
The word tradition (Greek paradosis in the ecclesiastical sense; which is the only one in which it is used here; refers sometimes to the thing (doctrine, account, or custom) transmitted from one generation to another sometimes to the organ or mode of the transmission (kerigma ekklisiastikon, predicatio ecclesiastica). In the first sense it is an old tradition that Jesus Christ was born on 25 December, in the second sense tradition relates that on the road to Calvary a pious woman wiped the face of Jesus. In theological language, which in many circumstances has become current, there is still greater precision and this in countless directions. At first there was question only of traditions claiming a Divine origin, but subsequently there arose questions of oral as distinct from written tradition, in the sense that a given doctrine or institution is not directly dependent on Holy Scripture as its source but only on the oral teaching of Christ or the Apostles. Finally with regard to the organ of tradition it must be an official organ, a magisterium, or teaching authority.
Now in this respect there are several points of controversy between Catholics and every body of Protestants. Is all revealed truth consigned to Holy Scripture? or can it, must it, be admitted that Christ gave to His Apostles to be transmitted to His Church, that the Apostles received either from the very lips of Jesus or from inspiration or Revelation, Divine instructions which they transmitted to the Church and which were not committed to the inspired writings? Must it be admitted that Christ instituted His Church as the official and authentic organ to transmit and explain in virtue of Divine authority the Revelation made to men? The Protestant principle is: The Bible and nothing but the Bible; the Bible, according to them, is the sole theological source; there are no revealed truths save the truths contained in the Bible; according to them the Bible is the sole rule of faith: by it and by it alone should all dogmatic questions be solved; it is the only binding authority. Catholics, on the other hand, hold that there may be, that there is in fact, and that there must of necessity be certain revealed truths apart from those contained in the Bible; they hold furthermore that Jesus Christ has established in fact, and that to adapt the means to the end He should have established, a living organ as much to transmit Scripture and written Revelation as to place revealed truth within reach of everyone always and everywhere. Such are in this respect the two main points of controversy between Catholics and so-called orthodox Protestants (as distinguished from liberal Protestants, who admit neither supernatural Revelation nor the authority of the Bible). The other differences are connected with these or follow from them, as also the differences between different Protestant sects--according as they are more or less faithful to the Protestant principle, they recede from or approach the Catholic position.
Between Catholics and the Christian sects of the East there are not the same fundamental differences, since both sides admit the Divine institution and Divine authority of the Church with the more or less living and explicit sense of itsinfallibility and indefectibility and its other teaching prerogatives, but there are contentions concerning the bearers of the authority, the organic unity of the teaching body, the infallibility of the pope, and the existence and nature of dogmatic development in the transmission of revealed truth. Nevertheless the theology of tradition does not consist altogether in controversy and discussions with adversaries. Many questions arise in this respect for every Catholic who wishes to give an exact account of his belief and the principles he professes: What is the precise relation between oral tradition and the revealed truths in the Bible and that between the living magisterium and the inspired Scriptures? May new truths enter the current of tradition, and what is the part of the magisterium with regard to revelations which God may yet make? How is this official magisterium organized, and how is it to recognize a Divine tradition or revealed truth? What is its proper rôle with regard to tradition? Where and how are revealed truths preserved and transmitted? What befalls the deposit of tradition in its transmission through the ages? These and similar questions are treated elsewhere in the CATHOLIC ENCYCLOPEDIA, but here we must separate and group all that has reference to tradition and to the living magisterium inasmuch as it is the organ of preservation and transmission of traditional and revealed truth.
The following are the points to be treated:

I. The existence of Divine traditions not contained in Holy Scripture, and the Divine institution of the living magisterium to defend and transmit revealed truth and the prerogative of this magisterium; 
II. The relation of Scripture to the living magisterium, and of the living magisterium to Scripture; 
III. The proper mode of existence of revealed truth in the mind of the Church and the way to recognize this truth; 
IV. The organization and exercise of the living magisterium; its precise rôle in the defence and transmission of revealed truth; its limits, and modes of action; 
V. The identity of revealed truth in the varieties of formulas, systematization, and dogmatic development; the identity of faith in the Church and through the variations of theology.
A full treatment of these questions would require a lengthy development; here only a brief outline can be given, the reader being referred to special works for a fuller explanation.
I. Divine Traditions not contained in Holy Scripture; institution of the living magisterium; its prerogatives.
Luther's attacks on the Church were at first directed only against doctrinal details, but the very authority of the Church was involved in the dispute, and this soon became evident to both sides. However the controversy continued for many years to turn on particular points of traditional teaching rather than on the teaching authority and the chief weapons were Biblical texts. The Council of Trent, even while implying in its decisions and anathemas the authority of the living magisterium (which the Protestants themselves dared not explicitly deny), while appealing to ecclesiastical tradition and the sense of the Church either for the determination of the canon or for the interpretation of some passages of Holy Scripture, even while making a rule of interpretation in Biblical matters, did not pronounce explicitly concerning the teaching authority, contenting itself with saying that revealed truth is found in the sacred books and in the unwritten traditions coming from God through the Apostles; these were the sources from which it would draw. The Council, as is evident, held that there are Divine traditions not contained in Holy Scripture, revelations made to the Apostles either orally by Jesus Christ or by the inspiration of the Holy Ghost and transmitted by the Apostles to the Church.
Holy Scripture is therefore not the only theological source of the Revelation made by God to His Church. Side by side with Scripture there is tradition, side by side with the written revelation there is the oral revelation. This granted, it is impossible to be satisfied with the Bible alone for the solution of all dogmatic questions. Such was the first field of controversy between Catholic theologians and the Reformers. The designation of unwritten Divine traditions was not always given all the clearness desirable especially in early times; however Catholic controversialists soon proved to the Protestants that to be logical and consistent they must admit unwritten traditions as revealed. Otherwise by what right did they rest on Sunday and not on Saturday? How could they regard infant baptism as valid, or baptism by infusion? How could they permit the taking of an oath, since Christ had commanded that we swear not at all? TheQuakers were more logical in refusing all oaths, the Anabaptists in re-baptizing adults, the Sabbatarians in resting on Saturday. But none were so consistent as not to be open to criticism on some point. Where is it indicated in the Bible that the Bible is the sole source of faith? Going further, the Catholic controversialists showed their opponents that of this very Bible, to which alone they wished to refer, they could not have the authentic canon nor even a sufficient guarantee without an authority other than that of the Bible. Calvin parried the blow by having recourse to a certain taste to which the Divine word would manifest itself as such in the same way that honey is recognized by the palate. And this in fact was the only loophole, for Calvin recognized that no human authority was acceptable in this matter. But this was a very subjective criterion and one calling for caution. The Protestants dared not adhere to it. They came eventually, after rejecting the Divine tradition received from the Apostles by the infallible Church, to rest their faith in the Bible only as a human authority, which moreover was especially insufficient under the circumstances, since it opened up all manner of doubts and prepared the way for Biblical rationalism. There is not, in fact, any sufficient guarantee for the canon of the Scriptures, for the total inspiration or inerrancy of the Bible, save in a Divine testimony which, not being contained in the Holy Books with sufficient clearness and amplitude, nor being sufficiently recognizable to the scrutiny of a scholar who is only a scholar, does not reach us with the necessary warrant it would bear if brought by a Divinely assisted authority, as is, according to Catholics, the authority of the living magisterium of the Church. Such is the way in which Catholics demonstrate to Protestants that there should be and that there are in fact Divine traditions not contained in Holy Writ.
In a similar way they show that they cannot dispense with a teaching authority, a Divinely authorized living magistracy for the solution of controversies arising among themselves and of which the Bible itself was often the occasion. Indeed experience proved that each man found in the Bible his own ideas, as was said by one of the earliest reforming sectarians: "Hic liber est in quo quaerit sua dogmata quisque, invenit et pariter dogmata quisque sua." One man found the Real Presence, another a purely symbolic presence, another some sort of efficacious presence. The exercise of free inquiry with regard to Biblical texts led to endless disputes, to doctrinal anarchy, and eventually to the denial of all dogma. These disputes, anarchy, and denial could not be according to the Divine intention. Hence the necessity of a competent authority to solve controversies and interpret the Bible. To say that the Bible was perfectly clear and sufficient to all was obviously a retort born of desperation, a defiance of experience and common sense. Catholics refuted it without difficulty, and their position was amply justified when the Protestants began compromising themselves with the civil power, rejecting the doctrinal authority of the ecclesiastical magisterium only to fall under that of princes.
Moreover it was enough to look at the Bible, to read it without prejudice to see that the economy of the Christian preaching was above all one of oral teaching. Christ preached, He did not write. In His preaching He appealed to the Bible, but He was not satisfied with the mere reading of it, He explained and interpreted it, He made use of it in His teaching, but He did not substitute it for His teaching. There is the example of the mysterious traveller who explained to the disciples of Emmaus what had reference to Him in the Scriptures to convince them that Christ had to suffer and thus enter into His glory. And as He preached Himself so He sent His Apostles to preach; He did not commission them to write but to teach, and it was by oral teaching and preaching that they instructed the nations and brought them to the Faith. If some of them wrote and did so under Divine inspiration it is manifest that this was as it were incidentally. They did not write for the sake of writing, but to supplement their oral teaching when they could not go themselves to recall or explain it, to solve practical questions, etc. St. Paul, who of all the Apostles wrote the most, did not dream of writing everything nor of replacing his oral teaching by his writings. Finally, the same texts which show us Christ instituting His Church and the Apostles founding Churches and spreading Christ's doctrine throughout the world show us at the same time the Church instituted as a teaching authority; the Apostles claimed for themselves this authority, sending others as they had been sent by Christ and as Christ had been sent by God, always with power to teach and to impose doctrine as well as to govern the Church and to baptize. Whoever believed them would be saved; whoever refused to believe them would be condemned. It is the living Church and not Scripture that St. Paul indicates as the pillar and the unshakable ground of truth. And the inference of texts and facts is only what is exacted by the nature of things. A book although Divine and inspired is not intended to support itself. If it is obscure (and what unprejudiced person will deny that there are obscurities in the Bible?) it must be interpreted. And even if it is clear it does not carry with it the guarantee of its Divinity, its authenticity, or its value. Someone must bring it within reach and no matter what be done the believer cannot believe in the Bible nor find in it the object of his faith until he has previously made an act of faith in the intermediary authorities between the word of God and his reading. Now, authority for authority, is it not better to have recourse to that of the Church than to that of the first comer? Liberal Protestants, such as M. Auguste Sabatier, have been the first to recognize that, if there must be a religion of authority, the Catholic system with the splendid organization of its living magisterium is far superior to the Protestant system, which rests everything on the authority of a book.
The prerogatives of this teaching authority are made sufficiently clear by the texts and they are to a certain extent implied in the very institution. The Church, according to St. Paul's Epistle to Timothy, is the pillar and ground of truth; the Apostles and consequently their successors have the right to impose their doctrine; whosoever refuses to believe them shall be condemned, whosoever rejects anything is shipwrecked in the Faith. This authority is therefore infallible. And this infallibility is guaranteed implicitly but directly by the promise of the Saviour: "Behold I am with you all days even to the consummation of the world." Briefly the Church continues Christ in its mission to teach as in its mission to sanctify; its power is the same as that which He received from His Father and, as He came full of truth no less than of grace, the Church is likewise an institution of truth as it is an institution of grace. This doctrine was intended to be spread throughout the world despite so many obstacles of every kind, and the accomplishment of the task required miracles. So did Christ give to his Apostles the miraculous power which guaranteed their teaching. As He Himself confirmed His words by His works He wished that they also should present with their doctrine unexceptionable motives for credibility. Their miracles were the Divine seals of their mission and their Apostolate. The Divine seal has always been stamped on the teaching authority. It is not necessary that every missionary should work miracles, the Church herself is an ever-living miracle, bearing always on her brow the unexceptionable witness that God is with her.
II. The relation of Scripture to the living magisterium, and of the living magisterium to Scripture.
This relation is the same as that between the Gospel and the Apostolic preaching. Christ made use of the Bible, He appealed to it as to an irrefragable authority, He explained and interpreted it and furnished the key to it, with it he shed light on His own doctrine and mission. The Apostles did in like manner when they spoke to the Jews. Both sides had access to the Scriptures in a text admitted by all, both recognized in them a Divine authority, as in the very word ofGod. This was also the way of the faithful in their studies and discussions; but with pagans and unbelievers it was necessary to begin with presenting the Bible and guaranteeing its authority -- the Christian doctrine concerning the Bible had to be explained to the faithful themselves, and the guarantee of this doctrine demonstrated. The Bible had been committed to the care of the living magisterium. It was the Church's part to guard the Bible, to present it to the faithful in authorized editions or accurate translations, it was for her to make known the nature and value of the Divine Book by declaring what she knew regarding its inspiration and inerrancy, it was for her to supply the key by explaining why and how it had been inspired, how it contained Revelation, how the proper object of that Revelation was not purely human instruction but a religious and moral doctrine with a view to our supernatural destiny and the means to attain it, how, the Old Testament being a preparation and annunciation of the Messias and the new dispensation, there might be found beneath the husk of the letter typical meanings, figures, and prophecies. It was for the Church in consequence to determine the authentic canon, to specify the special rules and conditions for interpretation, to pronounce in case of doubt as to the exact sense of a given book or text, and even when necessary to safeguard the historical, prophetical, or apologetic value of a given text or passage, to pronounce in certain questions of authenticity, chronology, exegesis, or translation, either to reject an opinion compromising the authority of the book or the veracity of its doctrine or to maintain a given body of revealed truth contained in a given text. It was above all for the Church to circulate the Divine Book by minting its doctrine, adapting and explaining it, by offering it and drawing from it nourishment wherewith to nourish souls, briefly by supplementing the book, making use of it, and assisting others to make use of it. This is the debt of Scripture to the living magisterium.
On the other hand the living magisterium owes much to Scripture. There it finds the word of God, new-blown so to speak, as it was expressed under Divine agency by the inspired author; while oral tradition, although faithfully transmitting revealed truth with the Divine assistance, nevertheless transmits it only in human formulas. Scripture gives us beyond doubt to a certain extent a human expression of the truth which it presents, since this truth is developed in and by a human brain acting in a human manner, but also to a certain extent Divine, since this human development takes place wholly under the action of God. So also with due proportion it may be said of the inspired word what Christ said of His: It is spirit and life. In a sense differing from the Protestant sense which sometimes goes so far as to deify the Bible, but, in a true sense, we admit that God speaks to us in the Bible more directly than in oral teaching. The latter, moreover, ever faithful to the recommendations which St. Paul made to his disciple Timothy, does not fail to have recourse to Biblical sources for its instruction and to draw thence the heavenly doctrine, to take thence with the doctrine a sure, ever-young, and ever-living expression of this doctrine, one more adequate than any other despite the inevitable inadaptability of human formulas to divine realities In the hands of masters Scripture may become a sharp defensive and offensive weapon against error and heresy. When a controversy arises recourse is had first to the Bible. Frequently when decisive texts are found masters wield them skilfully and in such a way as to demonstrate their irresistible force. If none are found of the necessary clearness the assistance of Scripture is not thereby abandoned. Guided by the clear sense of the living and luminous truth, which it bears within itself, by its likeness to faith defended at need against error by the Divine assistance, the living magisterium strives, explains, argues, and occasionally subtilizes in order to bring forward texts which, if they lack an independent and absolute value, have an ad hominem force, or value, through the authority of the authentic interpreter, whose very thought, if it is not, or is not clearly, in Scripture, nevertheless stands forth with a distinctness or new clearness in this manipulation of Scripture, by this contact with it.
Manifestly there is no question here of a meaning which is not in Scripture and which the magisterium reads into it by imposing it as the Biblical meaning. This individual writers may do and have sometimes done, for they are not infallibleas individuals, but not the authentic magisterium. There is question only of the advantage which the living magisterium draws from Scripture whether to attain a clearer consciousness of its own thought, to formulate it in hieratic terms, or to triumphantly reject an opinion favourable to error or heresy. As regards Biblical interpretation properly so called the Church is infallible in the sense that, whether by authentic decision of pope or council, or by its current teaching that a given passage of Scripture has a certain meaning, this meaning must be regarded as the true sense of the passage in question. It claims this power of infallible interpretation only in matters of faith and morals, that is where religious or moral truth is in danger, directly, if the text or passage belongs to the moral and religious order; indirectly, if in assigning a meaning to a text or book the veracity of the Bible, its moral value, or the dogma of its inspiration or inerrancy is imperilled. Without going further into the manifold services which the Bible renders to the living magisterium mention must nevertheless be made as particularly important of its services in the apologetic order. In fact Scripture by its historic value, which is indisputable and undisputed on many points, furnishes the apologist with irrefragable arguments in support of supernatural religion. It contains for example miracles whose reality is impressed on the historian with the same certainty as the most acknowledged facts. This is true and perhaps more strikingly so of the argument from the prophecies, for the Scriptures, the Old as well as the New Testament, contain manifest prophecies, the fulfilment of which we behold either in Christ and His Apostles or in the later development of the Christian religion.
In view of all this it will be readily understood that since the time of St. Paul the Church has urgently recommended to her ministers the study of Holy Scripture, that she has watched with a jealous authority over its integral transmission, its exact translation, and its faithful interpretation If occasionally she has seemed to restrict its use or its diffusion this too was through an easily comprehensible love and a particular esteem for the Bible, that the sacred Book might not like a profane book be made a ground for curiosity, endless discussions, and abuses of every kind. In short, since the Church at last proves to be the best safeguard for human reason against the excesses of an unbridled reason, so by the very avowal of sincere Protestants does she show herself at the present day the best defender of the Bible against an unrestrained Biblicism or an unchecked criticism.
III. The proper mode of existence of revealed truth in the mind of the Church and the way to recognize this truth.
There is a formula current in Christian teaching (and the formula is borrowed from St. Paul himself) that traditional truth was confided to the Church as a deposit which it would guard and faithfully transmit as it had received it without adding to it or taking anything away. This formula expresses very well one of the aspects of tradition and one of the principal rôles of the living magisterium. But this idea of a deposit should not make us lose sight of the true manner in which traditional truth lives and is transmitted in the Church. This deposit in fact is not an inanimate thing passed from hand to hand; it is not, properly speaking, an assemblage of doctrines and institutions consigned to books or other monuments. Books and monuments of every kind are a means, an organ of transmission, they are not, properly speaking, the tradition itself. To better understand the latter it must be represented as a current of life and truth coming fromGod through Christ and through the Apostles to the last of the faithful who repeats his creed and learns his catechism. This conception of tradition is not always clear to all at the first glance. It must be reached, however, if we wish to form a clear and exact idea. We can endeavour to explain it to ourselves in the following manner: We are all conscious of an assemblage of ideas or opinions living in our mind and forming part of the very life of our mind, sometimes they find their clear expression, again we find ourselves without the exact formula wherewith to express them to ourselves or to others an idea is in search as it were of its expression, sometimes it even acts in us and leads us to actions without our having as yet the reflective consciousness of it. Something similar may be said of the ideas or opinions which live, as it were, and stir the social sentiment of a people, a family, or any other well-characterized group to form what is called the spirit of the day, the spirit of a family, or the spirit of a people.
This common sentiment is in a sense nothing else than the sum of individual sentiments, and yet we feel clearly that it is quite another thing than the individual taken individually. It is a fact of experience that there is a common sentiment, as if there were such a thing as a common spirit, and as if this common spirit were the abode of certain ideas and opinions which are doubtless the ideas and opinions of each man, but which take on a peculiar aspect in each man inasmuch as they are the ideas and opinions of all. The existence of tradition in the Church must be regarded as living in the spirit and the heart, thence translating itself into acts, and expressing itself in words or writings; but here we must not have in mind individual sentiment, but the common sentiment of the Church, the sense or sentiment of the faithful, that is, of all who live by its life and are in communion of thought among themselves and with her. The living idea is the idea of all, it is the idea of individuals, not merely inasmuch as they are individuals, but inasmuch as they form part of the same social body. This sentiment of the Church is peculiar in this, that it is itself under the influence of grace. Hence it follows that it is not subject, like that of other human groups to error and thoughtless or culpable tendencies. The Spirit of God always living in His Church upholds the sense of revealed truth ever living therein.
Documents of all kinds (writings, monuments, etc.) are in the hands of masters, as of the faithful, a means of finding or recognizing the revealed truth confided to the Church under the direction of her pastors. There is between written documents and the living magisterium of the Church a relation similar, proportionately speaking, to that already outlined between Scripture and the living magisterium. In them is found the traditional thought expressed according to varieties of environments and circumstances, no longer in an inspired language, as is the case with Scripture, but in a purely human language, consequently subject to the imperfections and shortcomings of human thought. Nevertheless the more the documents are the exact expression of the living thought of the Church the more they thereby possess the value and authority which belong to that thought because they are so much the better expression of tradition. Often formulas of the past have themselves entered the traditional current and become the official formulas of the Church. Hence it will be understood that the living magisterium searches in the past, now for authorities in favour of its present thought in order to defend it against attacks or dangers of mutilation, now for light to walk the right road without straying. The thought of the Church is essentially a traditional thought and the living magisterium by taking cognizance of ancient formulas of this thought thereby recruits its strength and prepares to give to immutable truth a new expression which shall be in harmony with the circumstances of the day and within reach of contemporary minds. Revealed truth has sometimes found definitive formulas from the earliest times; then the living magisterium has only had to preserve and explain them and put them in circulation. Sometimes attempts have been made to express this truth, without success. It even happens that, in attempting to express revealed truth in the terms of some philosophy or to fuse it with some current of human thought, it has been distorted so as to be scarcely recognizable, so closely mingled with error that it becomes difficult to separate them. When the Church studies the ancient monuments of her faith she casts over the past the reflection of her living and present thought and by some sympathy of the truth of to-day with that of yesterday she succeeds in recognizing through the obscurities and inaccuracies of ancient formulas the portions of traditional truth, even when they are mixed with error. The Church is also (as regards religious and moral doctrines) the best interpreter of truly traditional documents; she recognizes as by instinct what belongs to the current of her living thought and distinguishes it from the foreign elements which may have become mixed with it in the course of centuries.
The living magisterium, therefore, makes extensive use of documents of the past, but it does so while judging and interpreting, gladly finding in them its present thought, but likewise, when needful, distinguishing its present thought from what is traditional only in appearance. It is revealed truth always living in the mind of the Church, or, if it is preferred, the present thought of the Church in continuity with her traditional thought, which is for it the final criterion, according to which the living magisterium adopts as true or rejects as false the often obscure and confused formulas which occur in the monuments of the past. Thus are explained both her respect for the writings of the Fathers of the Church and her supreme independence towards those writings--she judges them more than she is judged by them. Harnack has said that the Church is accustomed to conceal her evolution and to efface as well as she can the differences between her present and her former thought by condemning as heretical the most faithful witnesses of what was formerly orthodoxy. Not understanding what tradition is, the ever-living thought of the Church, he believes that she abjured her past when she merely distinguished between what was traditional truth in the past and what was only human alloy mixed with that truth, the personal opinion of an author substituting itself for the general thought of the Christian community. With regard to official documents, the expression of the infallible magisterium of the Church embodied in the decision of councils, or the solemn judgments of the popes, the Church never gainsays what she has once decided. She is then linked with her past because in this past her entire self is concerned and not any fallible organ of her thought. Hence she still finds her doctrine and rule of faith in these venerable monuments; the formulas may have grown old, but the truth which they express is always her present thought.
IV. The organization and exercise of the living magisterium; its precise rôle in the defence and transmission of revealed truth--its limits and modes of action.
Closer study of the living magisterium will enable us to better understand the splendid organism created by God and gradually developed that it might preserve, transmit, and bring within the reach of all revealed truth, ever the same, but adapted to every variety of time, circumstances, and environment. Properly speaking, this magisterium is a teaching authority; it not only presents the truth, but it has the right to impose it, since its power is the very power given by Godto Christ and by Christ to His Church. This authority is called the teaching Church. The teaching Church is essentially composed of the episcopal body, which continues here below the work and mission of the Apostolic College. It was indeed in the form of a college or social body that Christ grouped His Apostles and it is likewise as a social body that the episcopate exercises its mission to teach. Doctrinal infallibility has been guaranteed to the episcopal body and to the head of that body as it was guaranteed to the Apostles, with this difference, however, between the Apostles and the bishops that each Apostle was personally infallible (in virtue of his extraordinary mission as founder and the plenitude of the Holy Ghost received on Pentecost by the Twelve and later communicated to St. Paul as to the Twelve), whereas only the body of bishops is infallible and each bishop is not so, save in proportion as he teaches in communion and concert with the entire episcopal body.
At the head of this episcopal body is the supreme authority of the Roman pontiff, the successor of St. Peter in his primacy as he is his successor in his see. As supreme authority in the teaching body, which is infallible, he himself isinfallible. The episcopal body is infallible also, but only in union with its head, from whom moreover it may not separate, since to do so would be to separate from the foundation on which the Church is built. The authority of the pope may be exercised without the co-operation of the bishops, and this even in infallible decisions which both bishops and faithful are bound to receive with the same submission. The authority of the bishops may be exercised in two ways; now each bishop teaches the flock confided to him, again the bishops assemble in council to draw up together and pass doctrinal or disciplinary decrees. When all the bishops of the Catholic world (this totality is to be understood as morally speaking; it suffices for the whole Church to be represented) are thus assembled in council the council is called oecumenical. The doctrinal decrees of an oecumenical council, once they are approved by the pope, are infallible as are the ex cathedra definitions of the sovereign pontiff. Although the bishops, taken individually, are not infallible their teaching participates in the infallibility of the Church according as they teach in concert and in union with the episcopal body, that is according as they express not their personal ideas, but the very thought of the Church.
Beside the sovereign pontiff are the Roman Congregations, many of which are especially concerned with doctrinal questions. Some of them, such as the Congregation of the Index, are not so concerned save from a disciplinary standpoint, by prohibiting the reading of certain books, regarded as dangerous to faith or morals, if not by the very doctrine which they contain, at least by their way of expressing it or by their unseasonableness. Other congregations, that of the Inquisition, for example, have a more directly doctrinal authority. This authority is never infallible; it is nevertheless binding and exacts a religious submission, interior as well as exterior. Nevertheless this interior submission does not necessarily bear on the absolute truth or falsity of the doctrine concerned in the decree, it may only bear on the safety or danger of a certain teaching or opinion, the decree itself usually having in view only the moral qualification of the doctrine. To assist them in their doctrinal task the bishops have all those who teach by their authority or under their surveillance; pastors and curates, professors in ecclesiastical establishments, in a word, all who teach or explainChristian doctrine.
Theological teaching in all its forms (in seminaries, universities, etc.) gives valuable assistance as a whole to the teaching authority and to all who teach under that authority. In the study of theology the masters themselves have acquired the knowledge which usually assists them to discern truth or falsehood in doctrinal matters, they have drawn thence what they themselves are to provide. Theologians as such do not form a part of the teaching Church, but as professional expounders of revealed truth they study it scientifically, they collect and systematize it, they illumine it with all the lights of philosophy, history, etc. They are, as it were, the natural consultors of the teaching authority, to furnish it with the necessary information and data; they thereby prepare and sometimes in an even more direct manner by their reports, their written consultations, their projects or schemata, and their preparatory redactions the official documents which the teaching authority completely develops and publishes authoritatively. On the other hand, their scientific works are useful for the instruction of those who should spread and popularize the doctrine, put it in circulation, and adapt it to all by speech or writings of every kind. It is evident what marvellous unity is attained on this point alone in ecclesiastical teaching and how the same truth, descended from above, distributed through a thousand different channels, finally comes pure and undefiled to the most lowly and the most ignorant.
This multifarious work, of scientific exposition as well as of popularization and propaganda, is likewise assisted by the countless written forms of religious teaching, among which catechisms have a special character of doctrinal security, approved as they are by the teaching authority and claiming only to set forth with clearness and precision the teaching common in the Church. Thus the child who learns his catechism may, provided he is informed of it, take cognizance that the doctrine presented to him is not the personal opinion of the volunteer catechist or of the priest who communicates it to him. The catechism is the same in all the parishes of a diocese, apart from a few differences of detail which have no bearing on doctrine all the catechisms of a country are alike; the differences between those of one country and another are scarcely perceptible. It is truly the mind of the Church received from God or Christ and transmitted by the Apostles to the Christian society which thus reaches even little children by the voice of the catechist, or the savage by that of the missionary. This diffusion of the same truth throughout the world and this unity of the same faith among the most diverse peoples is a marvel which by itself forces the recognition that God is with His Church. St. Irenaeus in his time was in admiration of it and he expressed his admiration in language of such brilliancy and poetry as is seldom to be met with in the venerable Bishop of Lyons. The outer and visible cause of its diffusion and unity is the splendid organization of the living magisterium. This magisterium was not instituted to receive new truths, but to guard, transmit, propagate, and preserve revealed truth from every admixture of error, and to cause it to prevail. Moreover the magisterium should not be considered as external to the community of the faithful. Those who teach cannot and should not teach save what they have learned themselves, those who have the office of teachers have been chosen from among the faithful and they first of all are obliged to believe what they propose to the faith of others. Moreover they usually propose to the belief of the faithful only the truths of which the latter have already made more or less explicit profession. Sometimes it is even by sounding as it were the common sentiment of the Church, still more by scrutinizing the monuments of the past, that masters and theologians discover that such and such a doctrine, perhaps in dispute, belongs nevertheless to the traditional deposit. More than one among the faithful may be unconscious of personal belief in it, but if he is in union of thought with the Church he believes implicitly that which perhaps he declines to recognize explicitly as an object of his faith. It was thus with regard to the dogma of the Immaculate Conception before it was inserted in the explicit faith of the Church.
Hence there is between the teaching Church and the faithful an intimate union of thought and heart. The teaching authority loses nothing of its rights; these are limited only from above by the very conditions of the command which they have received. But the exercise of this authority is by so much more certain and easy as the faithful, generally, so to speak, confirm by their adhesion the decisions of this authority: a dogmatic definition scarcely does more than sanction the faith already existing in the Christian community. The better to understand, adapt, and preserve revealed truth against attacks or errors the masters in the Church and the professors of theology naturally appeal to all the resources offered by human science. Among these sciences philosophy, history, languages, philology in all its forms necessarily have an important place in the arsenal of the teaching magisterium. With regard to theological systematization in particular, philosophy necessarily intervenes to assist theology better to comprehend revealed truth, the better to synthesize traditional data, and the better to explain the dogmatic idea. In the Middle Ages a fruitful alliance was formed between Scholastic philosophy and theology. It may happen that philosophy and the other human sciences are at variance with theology, the science of revealed truth. The conflict is never insoluble, for the true can never be opposed to the true, nor the human truth of philosophy and human knowledge to the supernatural truth of theology. But the fact remains that scientific hypothesis, science which seeks itself, and philosophy which develops itself sometimes seem in opposition to revealed truth. In this case the teaching Church has the right, in order to preserve traditional truth, to condemn the assertions, opinions, and hypotheses which, although not direct denials, nevertheless endanger it or rather expose some souls to the loss of it. Authority has need to be prudent in these condemnations and it is well known that the cases are very rare when it may be asserted with any appearance of justification that it has not been sufficiently so, but its right to interfere is indisputable for anyone who admits the Divine institution of the magisterium.
There are then between purely profane facts and opinions and revealed truths mixed facts and opinions which by their nature belong to the human order, but which are in intimate contact and close connexion with supernatural truth. These facts are called dogmatic facts and these opinions theological opinions. In very virtue of its mission the teaching authority has jurisdiction over these facts and opinions; it is even a positive truth, if not a revealed truth, that dogmatic facts and theological opinions may also like dogmatic truths themselves be the object of an infallible decision. The Church is no less infallible in maintaining that the five famous propositions are in Jansenism than in condemning these propositions as heretical. A distinction must be made between dogmatic traditions or revealed truths, pious traditions, liturgical customs, and the accounts of supernatural manifestations or revelations which circulate in the world ofChristian piety. When the Church intervenes in order to pronounce in these matters it is never to canonize them, if we may so speak, nor to give them an authority of faith; in such cases it claims only to preserve them against temerarious attacks, to pronounce that they contain nothing contrary to faith or morals, and to recognize in them a human value sufficient for piety to nourish itself therewith freely and without danger.
V. The identity of revealed truth in the varieties of formulas, systematization, and dogmatic development, the identity of faith in the Church and through the variations of theology.
The saying of Sully Prud'homme is well known, "How is it that this which is so complicated (the 'Summa' of St. Thomas) has proceeded from what was so simple (the Gospel)?" In fact when we read a theological treatise or the profession of faith and anti-Modernist oath imposed by Pius X they seem at first glance very different from the Holy Scripture or the Apostles' Creed. On closer study we become aware that the differences are not irreconcilable; despite appearances the "Summa" and the anti-Modernist oath are naturally linked with the Scripture and the faith of the first Christians. To grasp thoroughly the identity of revealed truth such as was believed in the early centuries with the dogmas which we now profess, it is necessary to study thoroughly the process of dogmatic expression in the complete history of dogma and theology. It is sufficient here to indicate its general outlines and characteristics. That which was shown in Scripture or the Evangelic Revelation as a living reality (the Divine Person of Jesus Christ) has been formulated in abstract terms (one person, two natures) or in concrete formulas (my Father and I are one); men passed constantly from the implicit seen or received to the explicit reasoned and reflected upon; they analyzed the complex data, compared the separate elements, built up a system of the scattered truths; they cleared up by analogies of faith and the light of reason points which were still obscure and fused them into a whole, in whose parts the data of Divine Revelation and those of human knowledge were sometimes difficult to distinguish. Briefly all this led to a work of transposition, analysis, and synthesis, of deduction and induction, of the elaboration of the revealed matter by theology. In the course of this work the formulas have changed, the Divine realities have become tinged with the colours of human thought, revealed truths have been mingled with those of science and philosophy, but the heavenly doctrine has remained the same throughout the varieties of formulas, systematization, and dogmatic expression. It is seen at different angles and to a certain extent with other eyes, but it is the same truth which was presented to the first Christians and which is presented to us to-day.
To this identity of revealed truth corresponds the identity of faith. What the first Christians believed we still believe; what we believe to-day they believed more or less explicitly, in a more or less conscious way. Since the deposit of Revelation has remained the same, the same also, in substance, has remained the taking possession of the deposit by the living faith. Each of the faithful has not at all times nor has he always explicit consciousness of all that he believes, but his implicit belief always contains what he one day makes explicit in the profession of faith. Certain truths, which may be called fundamental, have always been explicitly professed in the Church either by word or action; others which may be called secondary may have long remained implicit, enveloped, as regards their precise detail, in a more general truth where faith did not discern them at the first glance. In the first case at a given time uncertainties may have existed, controversies have arisen, heresies cropped up. But the mind of the Church, the Catholic sense, has not hesitated as to what was essential, there has never been in the Christian world that darkening of the truth with which heretics have reproached it; these might have seen and they who had eyes to see did see. On these points disputes have never arisen among the faithful; there have sometimes been very sharp disputes, but they had to do with misunderstandings or bore only on details of expression.
As regards truths such as the dogma of the Immaculate Conception, there have been uncertainties and controversies over the very substance of the subjects involved. The revealed truth was indeed in the deposit of truth in the Church, but it was not formulated in explicit terms nor even in clearly equivalent terms; it was enveloped in a more general truth (that e. g. of the all-holiness of Mary), the formula of which might be understood in a more or less absolute sense (exemption from all actual sin, exemption even from original sin). On the other hand, this truth (the exemption of Mary from original sin) may seem in at least apparent conflict with other certain truths (universality of original sin, redemption of all by Christ). It will be readily understood that in some circumstances, when the question is put explicitly for the first time, the faithful have hesitated. It is even natural that the theologians should show more hesitation than the other faithful. More aware of the apparent opposition between the new opinion and the ancient truth, they may legitimately resist, while awaiting fuller light, what may seem to them unreflecting haste or unenlightened piety. Thus did St. Anselm, St. Thomas, and St. Bonaventure in the case of the Immaculate Conception. But the living idea of Mary in the mind of the Church implied absolute exemption from all sin without exception, even from original sin; the faithful whom theological preoccupations did not prevent from beholding this idea in its purity, with that intuition of the heart often more prompt and more enlightened than reasoning and reflected thought, shrank from all restriction and could not suffer, according to the expression of St. Augustine, that there should be question of any sin whatsoever in connexion with Mary. Little by little the feeling of the faithful won the day. Not, as has been said, because the theologians, powerless to struggle against a blind sentiment, had themselves to follow the movement, but because their perceptions, quickened by the faithful and by their own instinct of faith, grew more considerate of the sentiment of the faithful and eventually examined the new opinion more closely in order to make sure that, far from contradicting any dogma, it harmonized wonderfully with other revealed truths and corresponded as a whole to the analogy of faith and rational fitness. Finally scrutinizing with fresh care the deposit of revelation, they there discovered the pious opinion, hitherto concealed, as far as they were concerned in the more general formula, and, not satisfied to hold it as true, they declared it revealed. Thus to implicit faith in a revealed truth succeeded, after long discussions, explicit faith in the same truth thenceforth shining in the sight of all. There have been no new data, but there has been under the impulse of grace and sentiment and the effort of theology a more distinct and clear insight into what the ancient data contained. When the Church defined the Immaculate Conception it defined what was actually in the explicit faith of the faithful what had always been implicitly in that faith. The same is true of all similar cases, save for accidental differences of circumstances. In recognizing a new truth the Church thereby recognizes that it already possessed that truth.
There is, therefore in the Church progress of dogma, progress of theology, progress to a certain extent of faith itself, but this progress does not consist in the addition of fresh information nor the change of ideas. What is believed has always been believed, but in time it is more commonly and thoroughly understood and explicitly expressed. Thus, thanks to the living magisterium and ecclesiastical preaching, thanks to the living sense of truth in the Church, to the action of the Holy Ghost simultaneously directing master and faithful, traditional truth lives and develops in the Church, always the same, at once ancient and new--ancient, for the first Christians already beheld it to a certain extent, new, because we see it with our own eyes and in harmony with our present ideas. Such is the notion of tradition in the double meaning of the word; it is Divine truth coming down to us in the mind of the Church and it is the guardianship and transmission of this Divine truth by the organ of the living magisterium, by ecclesiastical preaching, by the profession of it made by all in the Christian life.
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Traditionalism
A philosophical system which makes tradition the supreme criterion and rule of certitude.
Exposition
According to traditionalism, human reason is of itself radically unable to know with certainty any truth or, at least, the fundamental truths of the metaphysical, moral, and religious order. Hence our first act of knowledge must be an act of faith, based on the authority of revelation. This revelation is transmitted to us through society, and its truth is guaranteed by tradition or the general consent of mankind. Such is the philosophical system maintained chiefly, in its absolute form, by the Vicomte de Bonald and F. de Lamennais in their respective works and, with some mitigation, by Bautain, Bonetty, Ventura, Ubaghs, and the school of Louvain.
According to de Bonald, man is essentially a social being. His development comes through society; and the continuity and progress of society have their principle in tradition. Now language is the instrument of sociability, and speech is as natural to man as is his social nature itself. Language could not have been discovered by man, for "man needs signs or words in order to think as well as in order to speak"; that is "man thinks his verbal expression before he verbally expresses his thought"; but originally language, in its fundamental elements together with the thoughts which it expresses, was given him by God His Creator (cf. Législation primitive, I, ii). These fundamental truths, absolutely necessary to the intellectual, moral, and religious life of man, must be first accepted by faith. They are communicated through society and education, and warranted by tradition or universal reason of mankind. There is no other basis for certitude and there remains nothing, besides tradition, but human opinions, contradiction, and uncertainty (cf. Recherches philosophiques, i, ix).
The system presented by Lamennais is almost identical with that of de Bonald. Our instruments of knowledge, namely sense, feeling, and reason, he says, are fallible. The rule of certitude therefore can only be external to man and it can consist only in the control of the individual senses, feelings, and reasoning by the testimony of the senses, feelings, and reason of all other men; their universal agreement is the rule of certitude. Hence, to avoid scepticism, we must begin with an act of faith preceding all reflection, since reflection pre-supposes the knowledge of some truth. This act of faith must have its criterion and rule in the common consent or agreement of all, in the general reason (la raison générale). "Such is", Lamennais concludes, "the law of human nature", outside of which "there is no certitude, no language no society, no life" (cf. Défense de l'Essai sur l'Indifférence, xi).
The Mitigated Traditionalists make a distinction between the order of acquisition (ordo acquisitionis) and the order of demonstration (ordo demonstrationis). The knowledge of metaphysical truths, they say, is absolutely necessary to man in order to act reasonably. It must then be acquired by the child through teaching or tradition before he can use his reason. And this tradition can have its source only in a primitive revelation. Hence, in the order of acquisition, faith precedes science. With these truths, however, received by faith, human reason is able, through reflection, to demonstrate the reasonableness of this act of faith, and thus, in the order of demonstration, science precedes faith. When replaced in its historical surroundings, Traditionalism clearly appears as a reaction and a protest against the rationalism of the philosophers of the eighteenth century and the anarchic individualism of the French Revolution. Against these errors it pointed out and emphasized the weakness and insufficiency of human reason, the influence of society, education, and tradition on the development of human life and institutions. The reaction was extreme, and landed in the opposite error.
Criticism
Since Traditionalism, in its fundamental principles, is a kind of Fideism, it falls under the condemnation pronounced by the Church and under the refutation furnished by reason and philosophy against Fideism. We may, however, advance certain criticisms touching the characteristic elements of Traditionalism. It is evident, first of all, that authority, whatever be the way or agency in which it is presented to us, cannot of itself be the supreme criterion or rule of certitude. For, in order to be a rule of certitude, it must first be known as valid, competent, and legitimate, and reason must have ascertained this before it is entitled to our assent (cf. St. Thomas, I-II:2:1). Without entering upon the psychological problem of the relations between thought and expression, and even admitting with de Bonald that the primitive elements of thought and language were originally given directly by God to man, we are not forced to conclude logically with him that our first act is an act of faith. Our first act should rather be an act of reason, acknowledging, by natural reflection, the credibility of the truths revealed by God. Lamennais's criterion of universal reason or consent is open to the same objections. First, how could universal consent or general reason, which is nothing more than the collection of individual judgments or of individual reasons, give certitude, when each of these individual judgments is only matter of opinion or each of these individual reasons is declared to be fallible? Again, how could we in practice apply such a criterion, that is, how could we ascertain the universality of such a judgment in the whole human race, even if only moral universality were required? Moreover, what would be, in this system, the criterion of truth, concerning matters in which the human mind is not generally interested, or in the scientific problems of which it is generally incompetent? But above all, in order to give a firm and unhesitating assent to the teaching of universal consent, we must first have ascertained the reasonableness and legitimacy of its claims to our assent; that is, reason must ultimately precede faith, otherwise our assent would not be reasonable.
Mitigated or Semi-Traditionalism, in spite of its apparent differences, is substantially identical with pure Traditionalism, and falls under the same criticism, since religious and moral truths are declared to be given to man directly by Revelation and accepted by him antecedently to any act of his reason. Moreover, there is no real foundation for the essential distinction between the orders of invention and demonstration, which is supposed to distinguish Semi-Traditionalism from pure Traditionalism. The difference between these two orders is only accidental. It consists in the fact that it is easier to demonstrate a truth already known than to discover it for the first time; but the faculties and process used in both operations are essentially the same, since to demonstrate a truth already known is simply to reproduce, under the guidance of this knowledge, the operation performed and to take again the path followed in its first discovery (cf. St. Thomas, "De Veritate", Q. xi, a. 1). Semi-Traditionalism and absolute Traditionalism, then, rest upon the same fundamental error, namely, that ultimately faith precedes reason. Let us point out, however, the partial truth contained in Traditionalism. Against Individualism and Rationalism, it rightly insisted upon the social character of man, and rightly maintained that authority and education play a large part in the intellectual, moral, and religious development of man. Rightly also it recalled to the human mind the necessity of respect for tradition, for the experience and teaching it contains, to secure a true and solid progress Universal consent may indeed be, in certain conditions; a criterion of truth. In many circumstances, it may furnish suggestion for the discovery of truth or afford confirmation of the truth already discovered, but it can never be the supreme criterion and rule of truth. Unless we admit that our reason is of itself capable of knowing with certainty some fundamental truths, we logically end in scepticism-the ruin of both human knowledge and faith. The true doctrine, as taught by the Catholic Church and confirmed by psychology and history, is that man is physically and practically able to know with certainty some fundamental truths of the natural, moral, and religious order, but that, although he has the physical power, he remains in the conditions of the present life, morally and practically incapable of knowing sufficiently all the truths of the moral and religious order, without the help of Divine Revelation (cf. Vatican Council, Sess. III, cap. ii).
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Traducianism
Traducianism (tradux, a shoot or sprout, and more specifically a vine branch made to take root so as to propagate the vine), in general the doctrine that, in the process of generation, the human spiritual soul is transmitted to the offspring by the parents. When a distinction is made between the terms Traducianism and Generationism, the former denotes the materialistic doctrine of the transmission of the soul by the organic process of generation, while the latter applies to the doctrine according to which the soul of the offspring originates from the parental soul in some mysterious way analogous to that in which the organism originates from the parent's organism. Traducianism is opposed to Creationism or the doctrine that every soul is created by God. Both, however, against Emanationism and Evolutionism (q.v.) admit that the first human soul originated by creation. They differ only as to the mode of origin of subsequent souls.
In the early centuries of the Christian Church, the Fathers who touch upon this question defend the immediate creation of the soul. Tertullian, Apollinaris, and a few other heretics advocate Traducianism, but the testimony of Saint Jerome (Epist. cxxvi, 1) that "the majority of Oriental writers think that, as the body is born of the body, so the soul is born of the soul" seems exaggerated, as no other writer of prominence is found to advocate Generationism as certain. Saint Gregory of Nyssa, Macarius, Rufinus, Nemesius, although their views on this point are not always clear, seem to prefer Generationism. After the rise of Pelagianism, some Fathers hesitate between Generationism and Creationism, thinking that the former offers a better, if not the only, explanation of the transmission of original sin. Among them Saint Augustine is the most important. Creationism is held as certain by the Scholastics, with the exception of Hugh of Saint Victor and Alexander of Hales, who propose it merely as more probable. In recent times Generationism has been rejected by all Catholic theologians. Exceptions are Froschammer who defends Generationism and gives to the generation of the soul from the parents the name of secondary creation; Klee and Ubaghs who leave the question undecided; Hermes who favours Generationism; Gravina who advocates it- and Rosmini who asserts that the sensitive soul is generated by the parents, and becomes spiritual when God illuminates it and manifests to it the idea of being which is the foundation of the whole intellectual life.
From the philosophical point of view, the reasons alleged in favour of Generationism have little or no value. The parents are really generators of their offspring even if the soul comes from God, for the generative process is the condition of the union of body and soul which constitutes the human being. A murderer really kills a man, although he does not destroy his soul. Nor is man inferior to animals because they generate complete living organisms, since the difference between man and animals comes from the superiority of the human soul and from its spiritual nature which requires that it should be created by God. On the other hand the reasons against Generationism are cogent. The organic process of generation cannot give rise to a spiritual substance, and to. say that the soul is transmitted in the corporeal semen is to make it intrinsically dependent on matter. The process of spiritual generation is impossible. since the soul is immaterial and indivisible, no spiritual germ can be detached from the Parental soul (cf. St. Thomas, "Contra gent." II, c 86; "Sum. theol." I:90:2, I:98:2, etc.). As to the power of creation, it is the prerogative of God alone (see CREATION, VI).
Theologically, corporeal Traducianism is heretical because it goes directly against the spirituality of the soul. As to Generationism, it is certainly opposed to the general attitude of the Church. Froschammer's book, "Ueber den Ursprung der menschlichen Seelen", was condemned in 1857, and Ubaghs's opinion expressed in his "Anthropologiae philosophicae elementa" was reproved in a letter of Cardinal Patrizi written by authority of Pius IX to the Archbishop of Mechlin (2 March, 1866). Moreover, Anastasius II in a letter to the bishops of Gaul (498) condemns Generationism (Thiel, "Epistolae Romanorum Pontificum", 634 sqq.). In the Symbol to be subscribed to by Bishop Peter of Antioch (1053), Leo IX declares the soul to be "not a part of God, but created from nothing" (Denzinger, 348). Among the errors which the Armenians must reject, Benedict XII mentions the doctrine that the soul originates from the soul of the father (Denzinger, 533). Hence, although there are no strict definitions condemning Generationism as heretical, it is certainly opposed to the doctrine of the Church, and could not be held without temerity.
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Trajan
Emperor of Rome (A.D. 98-117), b. at Italica Spain, 18 September, 53; d. 7 August, 117.
He was descended from an old Roman family, and was adopted in 97 by the Emperor Nerva. Trajan was one of the ablest of the Roman emperors; he was stately and majestic in appearance, had a powerful will, and showed admirable consideration and a chivalrous kindliness. He gained a large amount of territory for the empire and laid the foundations of civilization all over the provinces by the founding of municipal communities. He established order on the borders of the Rhine, built the larger part of the boundary wall (limes) between Roman and Germanic territory from the Danube to the Rhine, and with great determination led two campaigns (101-2 and 105-7) against the Dacian king, Decebalus, whose country he converted into a new province of the empire. Two other provinces were conquered, although neither proved of importance subsequently. The Governor of Syria conquered Arabia Petraea and Trajan himself entered Armenia during the Parthian War (114-7).
In his internal administration Trajan was incessantly occupied in encouraging commerce and industries. The harbour of Ancona was enlarged and new harbours and roads were constructed. Numerous stately ruins in and around Rome give proof of this emperor's zeal in erecting buildings for public purposes. The chief of these is the immense Forum Trajanum, which in size and splendour casts the forums of the other emperors into the shade. In the middle of the great open space was the colossal equestrian statute of Trajan; the free area itself was surrounded by rows of columns and niches surmounted by high arches. At the end of the structure was the Bibliotheca Ulpia, in the court of which stood the celebrated Trajan's Column with its reliefs representing scenes in the Dacian wars. Later Hadrian built a temple to the deified Trajan at the end of the Forum towards the Campus Martius.
Art and learning flourished during Trajan's reign. Among his literary contemporaries were Tacitus, Juvenal, and the younger Pliny with whom the emperor carried on an animated correspondence. This correspondence belonging to the years 111-3 throws light on the persecution of Christians during this reign. Pliny was legate of the double Province of Bithynia and Pontus. In this territory he found many Christians and requested instructions from Trajan (Ep. 96). In his reply (Ep. 97) Trajan considers the confession of Christianity as a crime worthy of death, but forbades a search for Christians and the acceptance of anonymous denunciations. Whoever shows by sacrificing to the gods that he is not aChristian is to be released. Where the adherence to Christianity is proved the punishment of death is to follow. The action he prescribed rests on the coercive power of the police, the right of repression of the magistracy, which required no settled form of procedure. In pursuance of these orders measures were taken against Christians in other places also. The most distinguished martyrs under Trajan were Ignatius, Bishop of Antioch, and Simeon, Bishop of Jerusalem. Legend names many others, but there was no actual persecution on a large scale and the position of the Christians was in general satisfactory.
MERIVALE, Hist. of the Romans under the Empire (London, 1850-62), lxiii, lxiv; SCHILLER, Gesch. der romischen Kaiserzeit, I (Gotha, 1883), 543-94; DOMASZEWSKI, Gesch. der romischen Kaiser, II (Leipzig, 1909), 171-86; LA BERGE, Essai sur le regne de Trajan (Paris, 1877); RAMSAY, The Church in the Roman Empire (London, 1893); ARNOLD, Studien zur Gesch. de plinianischen Christenverfolgung (Konigsberg, 1887).
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Trajanopolis
A titular see of Phrygia Pacatiana, suffragan of Laodicea. The only geographer who speaks of Trajanopolis is Ptolemy (v, 2, 14, 15), who wrongly places this city in Greater Mysia. It was founded about 109 by the Grimenothyritae, who obtained permission from Hadrian to give the place the name of his predecessor. It had its own coins. Hierocles (Synecedemus, 668, 150) calls it Tranopolis, and this abridged form is found, with one exception, in the "Notitae episcopatuum", which speak of the see up to the thirteenth century among the suffragans of Laodicea. Le Quien (Oriens Christianus, I, 803) names seven bishops of Trajanopolis: John, present at the Council of Constantinople under the Patriarch Gennadius, 459; John, at the Council of Constantinople under Menas, 536; Asignius, at the Council of Constantinople, 553; Tiberius, at the Council in Trullo, 692; Philip, at Nice, 787; Eustathius, at Constantinople, 879. Another, doubtless more ancient than the preceding, Demetrius, is known from one inscription (C. I. G., 9265). Trajanopolis has been variously identified; the latest identification is Radet ("En Phrygie", Paris, 1895), who locates it at Tcharik Keui, about three miles from Ghiaour Euren towards the south-east, on the road from Oushak to Sousouz Keui, vilayet of Brusa, a village abounding in sculptures, marbles, and fountains, and where the name of the city may be read on the inscriptions. However, Ramsay (Asia Minor, 149; Cities and Bishopries of Phrygia, 595) continues to identify Trajanopolis with Ghiasour Euren.
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Trajanopolis
Titular metropolitan see of Rhodope. The city owes its foundation or restoration to Trajan. Le Quien (Oriens Christ., I, 1193-96) mentions a great many of its bishops: Theodulus, persecuted by the Arians in the fourth century; Syncletius, the friend of St. John Chrysostom; Peter, present at the Council of Ephesus in 431; Basilius at that of Chalcedon in 451; Abundantius in 521; Eleusius in 553; Cudumenes about 1270; Germanus in 1352. In 1564 Gabriel is called Metropolitan of Trajanopolis, that is of Maronia, which proves that Trajanopolis was then destroyed and that the title of metropolitan had passed to the neighbouring city of Maronia. About 640 Trajanopolis had two suffragan sees (Gelzer, "Ungedruckte. . .Texte der Notitiae episcopatuum", 542); at the beginning of the tenth century, seven (Gelzer, op. cit., 558). St. Glyceria, a martyr of the second century, venerated on 13 May, was born there. The town is mentioned by Villchardouin (ed. Wailly, 382, 568); it was captured and pillaged in 1206 by Joannitza, King of the Bulgarians (George Acropolita, "Hist.", XIII). It is still mentioned in Nicephoras (Ancedota of Boissonade, V, 279), in John Cantacuzenus (Hist., I, 38; II, 13; III, 67), in George Pachymeres (ad ann. 1276, V, 6), etc. The site of Trajanopolis was discovered by Viquesnel and Dumont on the right bank near the mouth of the Maritza, not far from Ouroundjik.
VIQUESNEL, Voyage dans le Turquie d'Europe: description phys. et geolog. de la Thrace, II, 297; DUMONT, Arch. des missions scientif., III (Paris, 1876), 174; MULLER, Ptolemaei geographia, I, 487; SMITH, Dict. of Greek and Roman Geog., s.v.
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Tralles
A titular see, suffragan of Ephesus in Asia Minor. It was founded, it is said, by the Argians and Thracians, and is situated on one of the slopes of Mount Messogis in the valley of the Meander; it was one of the most populous and richest cities of Lydia. King Attalus had a splendid palace there. The local god was Zeus Larasios, but Apollo Pythius and other divinities were also worshipped.
Tralles was destroyed by an earthquake but was rebuilt by Augustus and took the name of Caesarea. Christianity was introduced at a very early date. In his famous letter to the Church at Tralles, St. Ignatius of Antioch says that their bishop, Polybius, visited him at Smyrna, and he puts them on their guard against Docetism (q. v.). We see by this letter that the Church there was already well organized. Among its bishops were: Heracleon, in 431; Maximus, in 451; Uranius, in 553; Myron, in 692; Theophylactus, in 787; Theophanes and Theopistus, in the ninth century; John, in 1230 (Revue des etudes grecques, VII, 80). In 640 ("Ecthesis Pseudo-Epiphanii"; Gelzer, "Ungedruckte. . . .Texte der notitiae episcopatuum", 537). Tralles appears as suffragan of Sardes in Lydia, and we know, despite Le Quien (Oriens christ., I, 697), that it was such in 553. Towards 1270 Andronicus, son of Michael VIII Palaeologus, rebuilt and repeopled the city; it then numbered 36,000 inhabitants, but it was not long before it was retaken and demolished by the Turks (Pachymeres, "De Michaele Palaeologo", VI, 20 and 21, in P.G., CXLIII, 929-34). The emir Aïdin then gave it the name which it still bears, Aïdin Guzel-Hissar; it is a sanjak of the vilayet of Symrna, numbering 40,000 inhabitants, of whom 28,000 are Mussulmans, 10,000 Greek Schismatics, and the remainder Jews or Armenians. There are 120 Catholics. The Mechitarists of Vienna and the Sisters of St. Vincent de Paul have two schools there. Tralles was the birthplace of Anthemius, the architect of St. Sophia of Constantinople.
LE QUIEN, Oriens christianus, I (1740), 695-8; TEXIER, Asie Mineure (Paris, 1862), 279-81; RAYET, Milet et le golfe latimique (Paris, 1877), 33-116; LEBAS-WADDINGTON, Asie Mineure, 597-616, 1651; CHAPOT, La province romaine proconsulaire d'Asie (Paris, 1904), passim; CUINET, La Turquie d' Asie, III (Paris, 1892), 591-9; PAPPACONSTANTINOU, Tralles (Athens, 1895), in Greek.
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Trani and Barletta
(TRANEN, et Barolen.)
Diocese in Italy. The city of Trani is situated on the Adriatic in a fertile plain, producing cereals, wine, and oil, which are exported in great quantities. For a long time, however, the port has lost the importance it had in the time of the Norman and Angevins who fortified it. The fishing industry is extensive. The cathedral, in Byzantine style, was built by Canon Nicola di Trani in 1143; its bronze gates by Barisano date from that period. Outside the city, on a peninsula, stand the old Benedictine Abbey of S. Maria de Colonna, containing a mineral spring, the ‘acqua di Cristo". Trani is built on the site of the ancient Turenum. It grew in importance under the Byzantines and was taken several times by the dukes of Benevento. In 840 and 1009 it fell into the hands of the Saracens. In the tenth and eleventh centuries it was a republic recognizing the nominal sovereignty of Byzantium. The ‘Ordinamenta et consuetudo maris", published in 1063 by the consuls of Trani is, after the "Tavole di Amalfi", the oldest maritime commercial code of the Middle Ages. Trani resisted the Norman invaders energetically, but in 1073 it had to open its gates to Pierre d'Hauteville, who assumed the title of Count of Trani. In the twelfth century, in league with Bari, Troia, and Melfi, it attempted to regain its ancient freedom; and in the battle of Bigano (1137) defeated Roger of Sicily, but two years later it had to capitulate. Frederick II constructed a fortress there and made it one of the royal residences. In the Neapolitan wars Trani became a place of the greatest importance, especially during the struggle between the Aragonese and the Angevins. From 1497 to 1509 it was held by Venice. Charles V established a school of jurisprudence there. In 1647 the populace rebelled against the nobles; in 1799 the people opposed the republic, and the city in consequence was sacked by the revolutionaries and the French. The legend of St. Magnus relates that there was at Trani about the middle of the third century a bishop, Redemptus, who was succeeded by St. Magnus. The first bishop whose date is known with certainty is Eusebius who was present at the dedication of the Basilica of Monte Gargano in 493. A few other names have been preserved like Suthinius (761) and Rodostanus (983). Till then Trani had certainly followed the Latin Rite and Bishop Bernardo opposed the decree of the Partiarch Polyeuctus (968) introducing the Greeek Rite; it is uncertain whether Joannes, who embraced the schism of Michael Caerularius and in consequence was deposed by Nicholas II (1059), belonged to the Greek Rite. His sxuccessor was Delius, and thenceforward Trani continued in the Latin Rite. In 1098 St. Nicholas Pellegrino, a Byzantine bishop, died there; under another Byzantine the new cathedral was dedicated to that saint. Grammaro was imprisoned in Germany by Henary VI for supporting King William; Bartolommeo Brancacci (1328) distinguished himself on several embassies and was chancellor of the Kingdom of Naples. Mention may be made likewise of Cardinal Latino Orsini (1438), Cosimo Migliorati (1479), Giovanni Castelar (1493), Giambernardo Scotti, a Theatine (1555), who introduced the Tridentine reform, Cesare Lambertini, the canonist (1503); Diego Alvarez, O. P. (1607), the famous adversary of Molina; Tommaso de Sarria, O. P. (1656), who enlarged the seminary; Giuseppe Antonio Davanzati (1717), who abolished many abuses. With the See of Trani is united the ancient Diocese of Salpe (Salapia of the Greeks), its known bishops comprising Palladius (465) and 23 successors before the definitive union in 1547. Anoather united see is that of Carnia, which had bishops before the time of St. Gregory, who entrusted it to the care of the Bishop of Reggio; in 649 it had a new ordinary, but later the city fell into decay. The Archbishop of Trani has also the title of Bishop of Nazareth, because when Palestine was lost in 1190 the title of that see was transferred to Barletta (the ancient Barduli), a seaport on the Adriatic, a little south of Trani, to which diociese it then belonged. At Nazareth between 1100 and 1190 there were eight Latin bishops; the names of the bishops resident at Barletta before 1265 are unknown. We may mention the following Bishops: Blessed Agostino Favorini (1431), General of the Augustinians, a learned writer, and Maffeo Barberini (1604), later Urban VIII. In 1455 the Diocese of Cannae, a city celebrated as the scene of Hannibal's victory (216 B.C.), was united with that of Nazareth. It was destroyed in 1083 by Robert Guiscard, with the exception of the cathedral and the episcopal residence. At Cannae St. Liberalis suffered martydom. It had bishops in ths sixth century, for St. Gregory entrusted the see to the care of the bishop of Siponto; its bishops are again mentioned after the tenth century. In 1534 Cannae was separated from Nazareth and united to Monteverde, but in 1552 the united dioceses were incorporated with Nazareth. In 1860 the See of Nazareth (Barletta) was united withTrani, the archbishop of which had been appointed in 1818 perpetual administrator of the ancient See of Bisceglie, the scene of the glorious martydom of Saints Pantelemon and Sergius, whose bodies repose in the cathedral. Tha names of fifty bishops of Bisceglie are known. Trani has been an archdiocese since the twelfth century. The united dioceses contain 19 parishes; 98,000 inhabitants; 110 priests; 1 house of religious (men); 15 convents of nuns; 2 schools for girls.
CAPPELLETTI, Le chiese d'Italia, XXI, 47; VANIA, Cenno storico della citta di Trani (Barletta, 1870).
U. BENIGNI 
Transcribed by Dorothy Haley 
In honor of God the Father
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Transcendentalism
The terms transcendent and transcendental are used in various senses, all of which, as a rule, have antithetical reference in some way to experience or the empirical order.
(1) For the Scholastics, the categories are the highest classes of "things that are and are spoken of". The transcendentals are notions, such as unity, truth, goodness, being, which are wider than the categories, and, going beyond them, are said to transcend them. In a metaphysical sense transcendent is opposed by the Scholastics and others to immanent; thus, the doctrine of Divine Transcendence is opposed to the doctrine of Divine Immanence in the Pantheistic sense., Here, however, there is no reference to experience. (See IMMANENCE.)
(2) In the loosest sense of the word any philosophy or theology which lays stress on the intuitive, the mystical, the ultra-empirical, is aid to be transcendentalism. Thus, it is common to refer to the New England School of Transcendentalism, of which mention is made further on.
(3) In a stricter sense transcendentalism refers to a celebrated distinction made by Kant. Though he is not consistent in the use of the terms transcendent and transcendental, Kant understands by transcendent what lies beyond the limits of experience, and by transcendental he understands the non-empirical or a priori elements in our knowledge, which do not come from experience but are nevertheless, legitimately applied to the data or contents of knowledge furnished by experience. The distinction is somewhat subtle, Yet, it may be made clear by an example. Within the limits of experience we learn the uniform sequence of acorn and oak, heat and expansion, cold and contraction, etc., and we give the antecedent as the cause of the consequent. If, now, we go beyond the total of our experience and give God as the cause of all things, we are using the category "cause in a transcendent sense, and that use is not legitimate. If, however, to the data of sequence furnished by experience we apply the a priori form causation, we are introducing a transcendental element which elevates our knowledge to the rank of universal and necessary truth: "Every effect has its cause." Kant, as has been said, does not always adhere to this distinction. We may , then, understand transcendent and transcendental to refer to those elements or factors in our knowledge which do not come from experience, but are known a priori. Empirical philosophy is, therefore, a philosophy based on experience alone and adhering to the realm of experience in obedience to Hume's maxim, " 'Tis impossible to go beyond experience." Transcendental philosophy, on the contrary, goes beyond experience, and considers that philosophical speculation is concerned chiefly, if not solely, with those things which lie beyond experience.
(4) Kant himself was convinced that, for the theoretical reason, the transcendental reality, the thing-in-itself, is unknown and unknowable. Therefore, he defined the task of philosophy to consist in the examination of knowledge for the purpose of determining the a priori elements, in the systematic enumeration of those elements, for forms, and the determination of the rules for their legitimate application to the data of experience. Ultra-empirical reality, he taught, is to be known only by the practical reason. Thus, his philosophy is critical transcendentalism. Thus, too he left to his successors the task of bridging over the chasm between the theoretical and the practical reason. This task they accomplished in various ways, eliminating, transforming, or adapting the transcendent reality outside us. the thing-in-itself, and establishing in this way different transcendentalisms in place of the critical transcendentalism of Kant.
(5) Fiche introduced Egoistic Transcendentalism. The subject, he taught, or the Ego, has a practical as well as a theoretical side. to develop its practical side along the line of duty, obligation, and right, it is obliged to posit the non-Ego. In this way, the thing-in-itself as opposed to the subject, is eliminated, because it is a creation of the Ego, and, therefore all transcendental reality is contained in self. I am I, the original identity of self with itself, is the expression of the highest metaphysical truth.
(6) Schelling, addressing himself to the same task, developed Transcendental Absolutism. He brought to the problems of philosophy a highly spiritual imaginativeness and a scientific insight into nature which were lacking in Kant, the critic of knowledge, and Fiche, the exponent of romantic personalize. He taught that the transcendental reality is neither subject or object, but an Absolute which is so indeterminate that it may be said to be neither nature nor spirit. Yet the Absolute is, in a sense, potentially both the one and the other. For, from it, by gravity, light and organization, is derived spirit, which slumbers in nature, but reaches consciousness of self in the highest natural organization, man. There is here a hint of development which was brought out explicitly by Hegel.
(7) Hegel introduced Idealistic Transcendentalism. He taught that reality is not an unknowable thing in itself, nor the subject merely, nor an absolute of indifference, but an absolute Idea, Spirit, or Concept (Begriff), whose essence is development (das Werden), and which becomes in succession object and subject, nature and spirit, being and essence, the soul, law, the state, art, science, religion, and philosophy.
In all these various meanings there is preserved a generic resemblance to the original signification of the term transcendentalism. The transcendentalists one and all, dwell in the regions beyond experience, and, if they do not condemn experience as untrustworthy, at least they value experience only in so far as it is elevated, sublimated, and transformed by the application to it of transcendental principles. The fundamental epistemological error of Kant, that whatever is universal and necessary cannot come from experience, runs all through the transcendentalist philosophy, and it is on epistemological grounds that the transcendentalists are to be met. This was the stand taken in Catholic circles, and there, with few exceptions, the doctrines of the transcendentalists met with a hostile reception. The exceptions were Franz Baader (1765-1841), Johann Frohschammer (1821-1893), and Anton Günther (1785-1863), who in their attempt to "reconcile" Catholic dogma with modern philosophical opinion, were influenced by the transcendentalists and overstepped the boundaries of orthodoxy. It may without unfairness be laid to the charge of the German transcendentalists that their disregard for experience and common sense is largely accountable for the discredit into which metaphysics has fallen in recent years.
New England transcendentalism, sometimes called the Concord School of Philosophy, looks to William Ellery Channing (1780-1842) as its founder. Its principal representatives are Amos Bronson Alcott (1799-1888), Ralph Waldo Emerson (1803-1882), Theodore Parker (1810-1860), Frederick Henry Hedge (1805-890), George Ripley (1802-1880), and Margaret Fuller (1810-1850). It had its inception in the foundation of the Transcendental Club in 1836. The chief influences discernible in its literary output are German philosophy, French sociology, and the reaction against the formalism of Its sociological and economic theories were tested in the famous Brook Farm (1841), with which the names just mentioned and those of several other distinguished Americans were associated.
For the history of German transcendentalism see Ueberweg, Hist. of Philosophy, tr. Morris (New York, 1892); Falckenberg, Hist. of Modern Philosophy, tr. Armstrong (New York, 1893); Turner, Hist. of Philosophy (Boston, 1903); St=F6ckl, Gesch. der Phil. (Mainz, 1888). For New England transcendentalism see Frothingham,Transcendentalism in New England (New York, 1876); Codman, Brook Farm (Boston, 1894).
WILLIAM TURNER
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Transept
A rectangular space inserted between the apse and nave in the early Christian basilica. It sprang from the need of procuring sufficient space for the increased number of clergy and for the proper celebration of the service. The length of the rectangle either equals the entire breadth of the nave, as in Santa Maria Maggiore and Santa Croce at Rome, or it exceeds this breadth more or less, so that the transept extends beyond the walls of the nave. The transept, though, is not peculiar to the Roman basilica, as was for a long time believed; it is also to be found in the churches of Asia Minor, as at Sagalassos. Beside this first form, in which the apse was directly united with the transept, there were to be found in Asia Minor and Sicily, even in the early era, a number of churches of a second form. These were formerly considered to belong to the medieval period, because they were not fully developed until the Middle Ages. This is the cross-shaped or cruciform church, over the origin of which a violent literary controversy raged for a long time. In the cruciform design the transept is organically developed from the structure. It contains three squares which in height and breadth correspond to that of the main nave. Beyond the central square, called the bay, and connected with it is a fourth square, the choir, and beyond, and connected with the choir, is the apse; in this way the cruciform shape of the church is produced. The transept generally terminates towards the north and south in a straight line. Still there are a number of churches, especially in Germany, that end in a semicircular or triple conch shape. Strzygowski thinks he has found the model of this style of structure in the Roman imperial palace; this form of transept is found in as early a church as that of the Virgin at Bethlehem erected by Constantine. A favourite method in the Romanesque style was to construct small apses opening into the transept to the right and left of the choir. In the churches of the Cistercians and of the mendicant orders these small apses were transformed at a later date into numerous chapels, as at Santa Croce at Florence. the prototype of this design can also be proved to have existed in the East and the districts under its influence. The doubling of the transept, however, seems to have been peculiar to Western architecture; this type of transept appeared both in the Romanesque and in the Gothic periods, although the manner of producing it varied greatly. Many Romanesque churches are constructed at the west end the same as at the east, that is, the west end also contains a transept and choir. The earliest known church with this double transept is the eighth-century church of St-Riquier at Centula in France. The style was also adopted in the church of St. Pantaleon at Cologne (981), and almost at the same time by Mittelzell on the island of Reichenau in Lake Constance, and in many other churches. The west transept disappeared in Gothic architecture, excepting that in England some of the great cathedrals have a second, short transept added to the east choir, as at Salisbury. Gothic architecture also emphasized the choir by giving it in the large cathedrals three aisles; in this way very beautiful vistas are produced. In the effort to gain large, well-lighted spaces the architecture of the Renaissance and the Baroque periods enlarged the transept and covered the bay with a cupola which caused the transept to dominate the entire structure.
BEDA KLEINSCHMIDT 
Transcribed by Michael C. Tinkler
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Transfiguration
The Transfiguration of Christ is the culminating point of His public life, as His Baptism is its starting point, and His Ascension its end. Moreover, this glorious event has been related in detail by St. Matthew (17:1-6), St. Mark (9:1-8), and St. Luke (9:28-36), while St. Peter (II Peter 1:16-18) and St. John (1:14), two of the privileged witnesses, make allusion to it.
About a week after His sojourn in Cæsarea Philippi, Jesus took with him Peter and James and John and led them to a high mountain apart, where He was transfigured before their ravished eyes. St. Matthew and St. Mark express this phenomenon by the word metemorphothe, which the Vulgate renders transfiguratus est. The Synoptics explain the true meaning of the word by adding "his face did shine as the sun: and his garments became white as snow," according to the Vulgate, or "as light," according to the Greek text.
This dazzling brightness which emanated from His whole Body was produced by an interior shining of His Divinity. False Judaism had rejected the Messias, and now true Judaism, represented by Moses and Elias, the Law and theProphets, recognized and adored Him, while for the second time God the Father proclaimed Him His only-begotten and well-loved Son. By this glorious manifestation the Divine Master, who had just foretold His Passion to theApostles (Matthew 16:21), and who spoke with Moses and Elias of the trials which awaited Him at Jerusalem, strengthened the faith of his three friends and prepared them for the terrible struggle of which they were to be witnesses inGethsemani, by giving them a foretaste of the glory and heavenly delights to which we attain by suffering.
LOCATION OF THE TRANSFIGURATION
Already in Apostolic times the mount of the Transfiguration had become the "holy mount" (II Peter 1:18). It seems to have been known by the faithful of the country, and tradition identified it with Mount Thabor. Origen said (A.D. 231-54) "Thabor is the mountain of Galilee on which Christ was transfigured" (Comm. in Ps. lxxxviii, 13). In the next century St. Cyril of Jerusalem (Catech., II, 16) and St. Jerome (Ep. xlvi, ad Marcel.; Ep. viii, ad Paulin.; Ep. cviii, ad Eust.) likewise declare it categorically. Later St. Proculus, Patriarch of Constantinople (d. 447; Orat. viii, in Transfig.), Agathangelus (Hist. of Armenia, II, xvii), and Arnobius the Younger (d. 460; Comm. in Ps. lxxxviii, 13) say the same thing. The testimonies increase from century to century without a single dissentient note, and in 553 the Fifth Council of Constantinople erected a see at Mount Thabor (Notitif. Antioch. . . . patriarch.).
Some modern writers claim that the Transfiguration could not have taken place on Mount Thabor, which, according to Josephus, was then surmounted by a city. This is incorrect; the Jewish historian speaks neither of a city nor a village; he simply fortified, as he repeats three times, "the mount called Itabyrion" ("Bell. Jud.", II, xx, 6; IV, i, 8; Vita , 37). The town of Atabyrion of Polybius, the Thabor or Celeseth Thabor, the "flank of Thabor" of the Bible, is situated at the foot of Mount Thabor. In any case the presence of houses on a wooded height would not have made it impossible to find a place apart.
It is again objected that Our Lord was transfigured on Mount Hermon, since He was at that time in its vicinity. But the Synoptics are all explicit concerning the lapse of time, six days, or about eight days including those of departure and arrival, between the discourse in Cæsarea and the Transfiguration, which would infer a somewhat lengthy journey. Moreover the summits of Hermon are covered with snow as late as June, and even the lesser peaks of 4000 or 5000 feet are likewise snow-covered in February and March, the period of the Transfiguration. Finally, the ancients judged of the height of mountains by their appearance, and Thabor especially was considered a "high mountain", if not byDavid and Jeremias, at least by Origen and St. Jerome and the pilgrims who made the ascent.
BARNABAS MEISTERMANN 
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Transvaal
Vicariate apostolic; lies between 23° 3' and 27° 30' S. lat., and 25° and 32° E. long. The total population is approximately estimated at 960,000, consisting of about 320,000 whites and 640,000 natives. The agricultural and pastoral resources of this portion of south Africa are great, the vast rolling plains being capable of raising almost unlimited quantities of cereals. Stock-raising can also be pursued to great advantage. The discovery of gold in the Transvaal has brought about a large influx of British immigrants, who have developed the mineral resources of the country. Since the time of the "Great Trek" (1835-38) of the emigrant Dutch farmers from Cape Colony, several wars have been waged between the Boers, natives, and British. But streams of Boer immigrants succeeded in repelling the natives, and in gradually securing their own independence. In 1850 the British were engaged in a lengthy and costly war with the Kafirs, during which the Boers took advantage of the situation to demand the recognition of their independence; this was granted to them by the Sand River Convention, 17 Jan., 1852, and Great Britain gave up the Orange River Sovereignty in 1834, which they had proclaimed in 1848 after the battle of Boomplaats. In 1876 the Boers were defeated by the Kafirs, and Great Britain, afraid of a general rising of the natives throughout south Africa, deemed it expedient to annex the country, which was done, 12 April, 1877. A new war, however, broke out between British and Boers, in which the former were defeated, 27 Feb., 1881, and the Boers recovered their independence, which they enjoyed until the outbreak of the war in Oct., 1899, which resulted in their defeat and the final annexation of the country to the British Empire.
The Transvaal formed a portion of the Vicariate of Natal until 1886. From time to time the few Catholics residing in this part of South Africa were visited by a priest from Natal, till 1877, when the first mission was founded in Pretoria by the Right Rev., Dr. Jolivet, O. Mi. I. The first church in the Transvaal was not, however, completed until the first Sunday of October, 1887, when it was dedicated by Bishop Jolivet. At that time the number of Catholics at Pretoria was about 100. In the other localities of the Transvaal the Catholic population was insignificant. Johannesburg, which has at the present day a population of about 130,000, including about 80,000 Europeans and 50,000 natives and Asiatics, was then hardly in existence. The Catholic population is about 9500, Europeans, natives, and Syrians included.
The Transvaal was detached from Natal in 1886 by Leo XIII. It remained an independent prefecture Apostolic till 29 Jan., 1902. The first prefect Apostolic was the Very Rev. Father Moniginoux, O. M. I., who was succeeded by Very Rev. Father Schock, O. M. I., who died on his way to the chapter of his order held in Paris in 1898. Until Jan., 1902, father Jean de Laey, O. M. I., acted as prefect Apostolic. Then the Right Rev. Dr. Matthew Gaughran, O. M. I., was elected Vicar Apostolic of Kimberley, and administrator of the Transvaal prefecture. On 20 Nov., 1904, the prefecture Apostolic of the Transvaal became a vicariate, and the Right Rev. Dr. William Miller, O. M. I., was consecrated Bishop of Eumenia, and Vicar Apostolic of the Transvaal. He resides at Johannesburg. (See KAFIRS.)
On 13 Jan., 1911, the northern portion of the Vicariate of the Transvaal, including the two districts of Zoutpansberg and Waterberg, lying between 24° and 23° S. lat., and between 28° and 32° E. long. was erected into a prefecture Apostolic, under the title of Prefecture Apostolic of the Northern Transvaal, and entrusted to the care of the Benedictines, with the Very Rev. Father Lanslots, O. S. B., as prefect Apostolic. The missionaries number at the present 6 fathers and 3 lay brothers, all of whom are natives of Belgium. Through the erection of the new prefecture Apostolic, the boundaries of the Vicariate of the Transvaal have been altered. They are at present delimited by 25° and 32° E. long., and 27° S. lat. (north of the Orange River Colony) and 28° S. lat. (west of the same Colony).
There are at present (1911) in the Vicariate of the Transvaal: 27 priests (13 of whom are Oblates, 12 secular, 2 military chaplains); and 1 Oblate lay brother and 20 Marist Brothers, who conduct a very prosperous school at Johannesburg; also other schools, a sanatorium, a refuge, a hospital, and a home for children and aged, are under the management of various religious congregations, viz., the Sisters of the Holy Family; Sisters of Nazareth House; Dominican Sisters; Sisters of the Good Shepherd; Sisters of Mercy; Ursuline Sisters; and Sisters of Loreto; making a total number of 147 Sisters for the whole vicariate.
Missiones catholicae (Rome, 1907), 444-45; The Catholic directory of British South Africa (Cape Town, 1910).
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Transylvania
(Also TRANSYLVANIENSIS or ERDELY).
Diocese in Hungary, suffragan of Kalocsa Bács. The foundation of the see is attributed to King St. Stephen, but it was probably established by King St. Ladislaus, patron of Transylvania; Simon (1103-13) was the first bishop. The episcopal residence is at Gyula-Fehérvar (Alba Julia) in Alsó-Fehér.
The original limits of the diocese varied somehat from the present boundaries, as they included the County of Mármaros, while the provostship of Szeben was exempt and some parts of the Szekler country were subject to the Bishop of Milkovia in Rumania. The bishops received rich donations from King Béla IV, Charles Robert, Louis I, and Sigismund. The diocese suffered greatly during the reign of Béla IV from the Tatar invasion, and during the civil disturbances under his successors, but recovered very quickly in the fourteenth century. The see was again imperilled by the advance of the Turks, but its decay did not set in until the sixteenth centruy, and was caused by the progress ofLutheranism, in consequence of which the exempt provostship of Szeben ceased to exist, and by internal disturbancea in Transylvania. It flourished again under Cardinal Martinuzzi, but after his assassination in 1551 it decayed rapidly. The advance of Protestantism led, in 1556, to the secularization of the see, which was, however, re-established by Prince Stephen Báthory. After the coming of the Jesuits the Catholic Faith flourished again, but only while the house of B&aaucte;thory continued to rule. Bishop Demetrius Náprágyi was forced to leave the see, and in 1601 the cathedral of Gyula-Fehérvár, which had been founded in the thirteenth century, was taken and held by the Protestants until the eighteenth century, the Catholics not regaining possession of it until the reign of Charles III.
When the Principality of Transylvania lost its independence, the decrees against the Catholic Church were withdrawn, but the bishopric and chapter were not re-established until 1713. The succession to the see had been kept up regularly till 1713, but the bishops resided abroad. The exempt provostship of Szeben was incorporated in the bishopric, which was completely restored under Maria Theresa in 1771. Of the bishops, who filled the see after 1713, the following may be mentioned: Ignatius Count Batthyany (1780-98), who founded the library at Gyula-Fehérvár, whic is named after him; Alexander Rudnay (1816-19), later Archbishop of Gran; Louis Haynald (1852-64), afterwards Archbishop of Kalocsa. Count Gustavus Majláth has occupied the episcopal see since 1897. The diocese contains: 16 archdeaconries; 10 titular abbeys; 2 titular provostships; 229 parishes; 398 secular priests; 226 regular clergy; 30 monasteries of men and 17 convents of nuns; the Catholics number 354,145. There are 103 patrons. The chapter consista of 10 active members and of 6 titular canons. Catholics are to a certain extent autonomous, i.e., certain church and school matters are managed by mixed boards, parly clerical, partly lay. This autonomy dates back to the time of the Reformation; it ceased in 1767 with the establishment of the Commissio catholica by Maria Theresa, and was re-established as late as 1873. The control is exercised by the general assembly of the Catholic estates and a managing committee.
PRAY, Specimen hierarchiae Hungariae, II (POZSONY, 1776-9), 202-8: SZEREDAL, Series antiq. et recent. episcop. Transylvaniae (Gyula-Fehervar, 1790); Schematismus diacesis Tr. pro 1909; A katolikus Magyarorszag (i.e. Catholic Hungary) (Budapest, 1902).
A. ALDASY 
Transcribed by Dorothy Haley 
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Trapani
(TREPANENSIS).
Diocese in Sicily, suffragan of Palermo. The city is the capital of a Sicilian province situated on a tongue of land at the most western part of the island, shaped like a reaping-hook, hence the ancient name Drepanon (reaping-hook). It has a good harbour with exports of wine, acid fruits, fish (especially tunny-fish), salt, and ornaments of coral, alabaster, and mother-of-pearl, which are extensively manufactured. The cathedral, exteriorly resembling a fortress, contains paintings by Careca and Vandyke (Crucifixion), and statue of the Dead Christ in alabaster by Tartaglia. Other churches are: San Michele, with wooden statuary, and the sanctuary of the Annunziata outside the city, with a colossal statue of the Madonna, attributed to Nicolò Pisano. In the Jesuit church, called "Nazionale", are precious pictures by Morrealese, Spagnoletto, and Marabiti. The ancient college, now a lyceum, contains the Fardelliona Gallery, with valuable paintings by Reni, Luca Giordano, Caravaggio, Salvator Rosa, Guercino, etc. Trapani is the birthplace of Carrera and Errante the painters, Ximenes the mathematician, Scarlatti the musician, and the Carmelite St. Alberto degli Abbati. Excavations have proved that the shore about Trapani was inhabited during the Stone Age. Drepanon must have been founded by the Greeks, but fell under the sway of the Carthaginians. Hamilcar fortified the port against the Romans, who in 250 suffered a severe defeat near by, at the hands of Adherbal. In the vicinity is Mons Eryx (now San Giuliano), with a magnificent temple of Venus and many votive offerings. Under the Romans the temple fell into decay, but was restored by Tiberius. Trapani was sacked by the Moors in 1077. In 1282 Pedro III of Aragon landed there to begin the capture of the island. In 1314 it was besieged by Robert, King of Naples. Charles V fortified it. The city boasts of having received the Gospel from St. Paul; it is not known to have had any bishop before the Arab conquest of Sicily; certainly it was subject to the See of Mazzara from the Norman Conquest till 1844. Its first bishop was the Redemptorist Vincenzo M. Marolda.
CAPPELLETTI, Le chiese d'Italia, XXI, 556.
U. BENIGNI 
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Trapezopolis
A titular see in Phrygia Pacatiana, suffragan to Laodicea. Trapezopolis was a town of Caria acording to Ptolemy (V, 2, 18) and Pliny (V, 109); according to Socrates (Hist. eccl., VII, xxxvi), Hierocles (Synecdeus, 665, 5), and the "Notitiae episcopatuum" it was a town of Phrygia Pacatiana and among the suffragans of Laodicea until the thirteenth century. Nothing is known of its history. Its coins testify to close intercourse with Attouda, now Assar, and its site must be sought near this town, most probably at Kadi Keui, capital of a nahie in the sandjak of Denizli and the vilayet of Smyrna. Le Quien (Oriens christ., I, 809) names six bishops of Trapezopolis: Hierophilius, prior to 400; Asclepiades, present at the Council of Ephesus (431); John, at Chalcedon (451); Eugenius, at Constantinople (692); Zacharias, at Nicaea (787); Leo, at Constantinople (879).
SMITH, Dict. of Greek and Rom. Geogr., s.v.; RAMSAY, Cities and Bishopries of Phrygia, 171 and passim; MULLER, notes on Ptolemy, ed. DIDOT, I, 822.
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Trappists[[@Headword:Trappists]]

Trappists
The common name by which the Cistercians who follow the reform inaugurated by the Abbot de Rancé (b. 1626; d. 1700) in the Abbey of La Trappe, were known; and often now applied to the entire Order of Reformed Cistercians. Thus it cannot be said that there is an Order of Trappists; though if one were to speak of Trappist monks, he would be understood to refer to monks of the Order of Reformed Cistercians, as distinguished from the Order of Cistercians of the common Observance (see Cistercians and La Trappe). The primitive austerities of the cistercians had fallen into desuetude in practically the entire order principally through the introduction of commendatory abbots, political disturbances, and human inconstancy; and though many and very praiseworthy attempts at their restoration had been made in France, Spain, Germany, Italy, Portugal, etc., yet these were but local or at most national in extent. That of de Rancé, however, was destined by Divine Providence to be more enduring and of wider scope than any other. Although the Abbey of La Trappe flourished exceedingly, even after the death of its venerated reformer, as evidenced by more than 300 professions between the years 1714 and 1790, yet the spirit of materialism and sensualism rampant in the seventeenth and eighteenth centuries, did not permit the rapid extension of the reform outside its walls; it did not even allow the entire severity of ancient Cîteaux to be introduced at La Trappe, though this reform was the most thorough and perfect of the many attempts that had then been made. Consequently it founded but a small number of monasteries; these were: Buon-Solazzo, hear Florence (1705), and St. Vito at Rome (1709); Casamari, in the Papal States, was obliged to adopt the Constitutions of de Rancé (1717), but for nearly a century there was no further expansion. It was from the time of these earliest foundations that they who embraced de Rancés reform were called Trappists. Too much credit cannot be given to these noble bands of monks, who by their lives demonstrated to a corrupt world that man could have a higher ambition than the gratification of the mere natural instincts of this ephemeral life.
At the time of the Revolution, when the monastery of La Trappe, in common with all others, was ordered to be confiscated by the Government, the people of the neighbourhood petitioned that an exception be made in their favour, and the Trappists themselves , encouraged by this, addressed a memorial to the National Assembly and the king considered the matter for nearly a year, but finally decided that they should be despoiled like the others. com augustine de Lestrange (b. 1754; d. 1827, see Lestrange), vicar-general of the Archdiocese of Vienna, had entered La Trappe (1780) in order to escape the burden of the episcopate. He it was whom God had raised up to preserve the Trappists when so direly threatened with extinction; he resolved, therefore, to expatriate himself for the welfare of his order. Having been elected superior of those who were of the same mind, and with the permission of his higher superiors, he left La Trappe 26 april, 1791, with twenty-four religious, and established a monastery at Val-Sainte, Canton of Fribourg, Switzerland. Here they had much to suffer besides the rigour of their rule, for their monastery (which had formerly belonged to the Carthusians) was an unroofed ruin; they were in want of the very necessities of life, not even having the meagre requirements they were accustomed to.
In France the Revolution was taking its course. On 3 June, 1792, the commissioners of the Government arrived at La Trappe, took the sacred vessels and vestments, as well as everything moveable, and obliged the eighty-nine religious yet remaining to abandon their abbey and find a home as best they could; some in other monasteries, and others in charitable families of the neighbourhood. At Val-Sainte, whilst celebrating the feast of St. Stephen, the religious resolved to put into practice the exact and literal observance of the Rule of St. Benedict, and three days afterwards, 19 July, they began the new reform; establishing the order of exercises prescribed by the holy patriarch, as well as all the primitive fasts, together with the first usages of Cîteaux; even making their rule still more severe in many points. They entered upon their new mode of life with a fervour that exceeded discretion and had soon to be moderated. Even in their exile many subjects were attracted to them, so that they were enabled to send religious to found several new monasteries: one in Spain (1793), a second in England at Lulworth the same year, a third at Westmalle, Belgium (1794), and a fourth at Mont-Brac, in Piedmont (1794). On 31 July, 1794, Pius VI encouraged these religious by a special Brief, and authorized the erection of Val-Sainte into an abbey and mother-house of the congregation of Trappists. Dom Augustine was elected abbot, 27 Nov. of this year, and given supreme authority over the abbey and congregation. This state of quiet and prosperity lasted but six years. When the French invaded Switzerland (1798) they compelled the Trappists to find a refuge elsewhere; thus they were obliged to roam from country to country, even Russia and America being visited by the indomitable abbot and some of his companions, with the hope of finding a permanent home, until after almost incredible sufferings the fall of Napoleon permitted them to return to France. The monasteries of La Trappe and Aiguebelle came into the possess ion of Dom Augustine, who divided the community of Val-Sainte between them. Other monasteries were re-established from time to time, as the number of religious increased and as they were able to purchase the buildings.
From 1813 N.-D. de l'Eternite, near Darfeld, Westphalia (founded 16 Oct., 1795, from the Abbey of Val-Sainte), which had been exempted some years previous from the authority of Dom Augustine, followed the Regulations of de Rancé, which differed from those of Dom Augustine principally in the hour for dinner, and the length of time devoted to manual labour; their order of exercises was naturally followed by the houses founded by them, thus instituting a new observance and the nucleus of a congregation. In 1834 the Holy See erected all the monasteries of France into the "Congregation of the Cistercian Monks of Notre-Dame de la Trappe". The Abbot of La Trappe was by right the vicar-general of the congregation as soon as his election was confirmed by the president-general of the Order of Cîteaux. They were to hold a general chapter each year; were to follow the Rule of St. Benedict and the Constitutions of de Rancé, except for a few points, and retain the liturgical books of the Cistercian Order. Divergences of opinion on several matters concerning regular observance induced the abbots of the various monasteries to believe that this union could not be productive of that peace so much desired, and so at their solicitation the Holy See issued a new Decree, deciding that "All the monasteries of Trappists in France shall form two congregations, of which the former will be termed 'the Ancient Reform of Our Lady of La Trappe', and the second the 'New Reform of Our Lady of La Trappe'. Each shall be a congregation of the Cistercian Monks. The Ancient Reform is to follow the Constitutions of de Rancé, whilst the New Reform is not to follow the Constitutions of the Abbot de Lestrange, which it abandoned in 1834, but the Rule of St. Benedict, with the ancient Constitution of Cîteaux, as approved by the Holy See excepting the prescriptions contained in this Decree. The Moderator General of the Cistercian Order shall be at the head of both congregations and will confirm the election of all abbots. In France each congregation shall have its vicar-general with full authority for its administration" (Apostolic Decree, 25 Feb., 1847).
After this the congregations began to flourish. The Ancient Reform made fourteen foundations, some of them in China and Natal; the New Reform was even more fruitful, establishing twenty monasteries as far as the United States, Canada, Syria, etc. The Belgian congregation of Westmalle also prospered, forming five new filiations. As the combined strength of the three congregations thus became greater than the Old Cistercian Order, the earnest desire soon developed amongst all to establish a permanent bond of union between them, with one head and a uniform observance; this was effected in 1892. Dom Sebastian Wyart (b. 1839; d. 1904), Abbot of Sept-Fons and Vicar-General of the Ancient Reform, was elected first abbot-general. After twelve years of zealous labour, the most worthy monument of which was the purchase of the cradle of the Order, Cîteaux, and making it again the mother-house, he passed to his reward, and was succeeded as abbot-general by Mgr Augustin Marre, then Abbot of Igny (a monastery which he had governed since 1881), titular Bishop of Constance and auxiliary to Cardinal Langénieux of Reims; he is still ruling the order (1911), with the greatest zeal and prudence.
The name under which the order was reorganized is "Order of Reformed Cistercians" and while its members no longer bear the name of "Trappists", yet they are heirs to the old traditions, and even the name will continue to be connected with them in the popular mind. The present Constitutions (approved 13 Aug. 1894) under which the order is governed and upon which all the usages and regulations are based, is derived from the Rule of St. Benedict, the "Charta Charitatis" and ancient usages and definitions of the general chapters of Cîteaux, and the Apostolic Letters and Constitutions. It is divided into three parts. The first part regards the government of the order; the supreme power residing in the general chapter, which is composed of all the abbots (actually in office), titular priors and superiors of houses, and meets each year under the presidency of the abbot-general, who is elected by themselves for life. During the time the general chapter is not in session the order is directed, in urgent cases, by the abbot-general with the assistance of a council composed of five definitors, also elected by the general chapter, but for a term of five years. The abbot-general is titular Abbot of Cîteaux, and must reside at Rome. The order is not divided into provinces, nor is there an officer similar to a provincial. Each monastery is autonomous and maintains its own novitiate; its abbot or titular prior appointing all local subordinate superiors, and having full administration in both spiritual and temporal affairs. Nevertheless each monastery has the duty of visiting all the houses it has founded, either once each year, or once every two years, according to distance, and then rendering a report of its material and spiritual well-being to the next subsequent general-chapter. The abbot of such a monastery is called the father-immediate, and the houses thus subject are termed "daughter-houses" or filiations. It is especially prescribed that all houses be dedicated to the Blessed Virgin.
The second part is concerned with monastic observances; which must be uniform in all the monasteries of the order. The Divine Office must be sung or recited in choir according to the directions of the Breviary, Missal, Ritual and Martyrology, no matter how few may be the number of religious in a particular house; the canonical Office is always preceded (except at Compline, when it is followed) by the Office of the Blessed Virgin; and on all ferial days throughout the year Vespers and Lauds are followed by the Office of the Dead. Mass and the day Offices are always sung with the Gregorian Chant; Matins and Lauds also are sung on Sundays and the more solemn feasts. Mental prayer, one half-hour in the morning, and fifteen minutes in the evening, is of obligation, but of counsel much more frequently. Confession must be made once each week, and daily Holy Communion is strongly commended. Out of the time of Divine Office, before which nothing is to be preferred, and when not engaged in manual labour, the monks devote themselves to prayer, study, or pious reading, for there is never any time granted for recreation; these exercises always take place in common, never in private rooms. The hour for rising is at 2 a.m. on weekdays, 1:30 on Sundays, and 1 on the more solemn feasts; whilst the hour for retiring is at 7 p.m. in winter, and 8 in summer; in this latter season there is a siesta given after dinner, so that the religious have seven hours' sleeping the course of the day; about seven hours also are devoted to the Divine Office and Mass, one hour to meals, four hours to study and private prayers and five hours to manual labour; in winter there are only about four hours devoted to manual labour, the extra hour thus deducted being given to study.
The monks are obliged to live by the labour of their hands, so the task appointed for manual labour is seriously undertaken, and is of such a nature as to render them self-supporting; such as cultivation of the land, cattle-raising, etc. Dinner is partaken of at 11 a.m. in summer, at 11:30 in winter, and at 12 on fast days, with supper or collation in the evening. Food consists of bread, vegetables, and fruits; milk and cheese may also be given except in Advent, Lent, and all Fridays out of Paschal time. flesh-meat, fish, and eggs are forbidden at all times, except to the sick. All sleep in a common dormitory, the beds being divided from each other only by a partition and curtain, the bed to consist of mattress and pillow stuffed with straw, and sufficient covering. The monks are obliged to sleep in their regular clothing; which consists of ordinary underwear, a habit of white, and a scapular of black wool, with a leathern cincture; the cowl, of the same material as the habit, is worn over all. Enclosure, according to canon law, is perpetual in all houses. It is never allowed for the religious to speak amongst themselves, though the one in charge of a work or employment may give necessary directions; and all have the right of conversing with the superiors at any time except during the night hours, called the "great silence".
Studies
Before ordination to the priesthood (and all choir religious are destined for that) the monk must pass a satisfactory examination before the abbot, in the curriculum prescribed by the order and the Decrees of the Holy See; and afterwards all are obliged to participate in conferences on theology and Sacred Scriptures at least once each month. Students preparing for ordination are granted extra time, during the hours of work, for the prosecution of their studies.
The third part deals with the reception of subjects. The greatest care is insisted on to see that the postulants are of good character, honest birth, and without encumbrances of any kind; also that they have pursued the course of studies prescribed by the Holy See; they must have attained at least their fifteenth year. The novitiate is of two years' duration, during which time the novice is formed to the religious life, but he can leave, or the superior may send him away, if he is unable or unwilling to conform to the spirit of his vocation. The time of probation completed, the subject is voted for, and if accepted, makes simple, but perpetual vows; these are followed by solemn vows at the end of three, or in special cases, five years. Besides choir religious there are lay brothers. These must be at least seventeen years of age when received; they are then postulants for two years, novices for two more, after which they may be admitted to simple, though perpetual vows, then after six years more they may make solemn vows. They do not recite the Divine Office, but have special prayers appointed to be said at the same hours throughout the day. They are not obliged to follow special studies, but are engaged in manual labour for a somewhat longer time than the choir religious; their habit is nearly the same as that of those in the choir, but brown in colour. They are religious in the full sense of the word, and participate in all the graces and privileges of the order, except that they have neither active nor passive voice in the management of the affairs of the order.
It may be well to deny a few customs that have been attributed, by ignorance, to the order. The monks do not salute one another by the "memento mori", nor do they dig a part of their grave each day; in meeting each other they salute by an inclination of the head, and graves are dug only after a brother is ready to be placed in it. (For statistics see Cistercians.)
Gaillardin, Les trappistes ou l'order de Cîteaux au XIXe. (siecle Paris, 1844); Hist. populaire de N.-D. de la Grande Trappe (Paris, 1895); La Trappe , by a Trappist of Sept-Fons (Paris, 1870); VErite, Cîteaux, La Trappe et Bellefontaine (Paris, 1883); The Cistercian Order, its Object; its Rule (Cambridge, 1895); La Trappe, congregation de moines de l'ordre benedictino-cistercien (Rome 1864); M.P.P., La Trappe mieux connue (Paris, 1834); Reglements de la Maison Dieu de No.-D. de la Trappe mis en nouvel order et augmentes des usages particuliers de la Val-Sainte (2 vols., Fribourg, 1794); Hist. abregee de l'order de Cîteaux by a monk of Thymadeuse (St-Brieue, 1897); Us des cisterciens reformes de la congregation de la Grande Trappe, with the Charta Charitatis and Decretum Apostolicum quo institutae sunt dua congregationes B.M. de Trappa in Gallia, 1847 (Toulouse, 1876); Us de l'ordre des cisterciens reformes precedes de la regle de S. Benoit et des constitutions, published by the general chapter of 1894 (Westmalle, 1895); Reglement de la Trappe du Rev. Pere Dom Armand-Jean le Bouthillier de Rancé, revu par le chapitre general de la congregation (Paris, 1878).
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Trebnitz
A former abbey of Cistercian nuns, situated north of Breslau in Silesia. It was founded in 1203 by Duke Henry the Bearded of Silesia and his wife St. Hedwig. The story of its foundation relates that one Duke Henry when out hunting fell into a swamp from which he could not extricate himself. In return for the rescue from this perilous position he vowed to build the abbey. With St. Hedwig's consent, Bishop Ekbert of Bamberg, her brother, chose the first nuns that occupied the convent. The first abbess was Petrussa; she was followed by Gertrude, the daughter of St. Hedwig. Up to 1515 the abbesses were first princesses of the Piast House and afterwards members of the nobility. The abbey was richly endowed with lands by Duke Henry. When Hedwig became a widow she went to live at Trebnitz and was buried there. It is said that towards the end of the thirteenth century the nuns numbered 120. In 1672 there were 32 nuns and 6 lay sisters, in 1805 there were 23 nuns and 6 lay sisters. The abbey suffered from all kinds of misfortunes both in the Middle Ages and in modern times: from famine in 1315, 1338, 1434, and 1617, from disastrous fires in 1413, 1432, 1464, 1486, 1505, 1595, and 1782. At the Reformation most of the nuns were Poles, as were the majority until during the eighteenth century. The Abbey of Trebnitz suffered so greatly during the Thirty Years War that the nuns fled to Poland, as they did again in 1663 when the Turks threatened Silesia. The last abbess, Dominica von Giller, died on 17 August, 1810, and on 11 November, 1810, the abbey was suppressed and secularized. The building, which was very extensive, was sold later and turned into a cloth factory. It is now used as the mother-house of the Trebnitz Sisters of St. Charles Borromeo and as a hospital conducted by the sisters. The church, a basilica with pillars in the late Romanesque style, to which Baroque additions were made, is now the parish church. The grave of St. Hedwig is in the chapel of St. Hedwig to the right of the high altar. The grave of Duke Henry I, her husband, is in front of the altar.
SCHMIDT, Gesch. des Klosterstiftes Trebnitz (Oppein, 1853); Bach., Gesch. und Beschreibung des Klosterstiftes in Trebnitz (Neisse, 1859); JUNGNITZ, Wahrfahrtsbuchlein fur Verehrer der hl. Hedwig (3d ed., Breslau, 1902).
KLEMENS LÖFFLER
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Tremithus
Titular see, suffragan of Salamis in Cyprus. The city is mentioned by Ptolemy (Geog., V, xiii, 6), Hierocles (ed. Buckhardt, 708, 7), George of Cyprus (ed. Gelzer, 1109), and other geographers. Among its bishops were: St. Spyridon, a shepherd and married, present at the council of Nicaea in 325, and whose cult is popular in the East (Anal. bolland., XXVI, 239); St. Arcadius and St. Nestor, venerated 14 Feb. or 7 March; Theopompus, at the Second Ecumenical Council in in 381; Theodore, at the Sixth Ecumenical Council in 681, and who wrote a biography of St. John Chrysostom (P.G., XLVII; 51-88); George, at the Second Council of Nicaea in 787; Spyridon in 1081, when the see was temporarily restored. The usurper Isaac Comnenus was defeated here in 1191 by Richard Coeur de Lion who afterwards took possession of Cyprus. The city was then destroyed and survives only in the Greek village of Trimethusia in the district of Chrysocho.
LE QUIEN, Oriens christ., II, 1069-72; GELZER, Georgii Cyprii Descriptio orbis romani (Leipzig, 1890), 213; HACKETT, A History of the orthodox Church of Cyprus (London, 1901), 322 sqq.
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Trent
(TRIDENTUM; TRIDENTINA).
Diocese; suffragan of Salzburg. Trent became universally known through the famous general council held there from 1545 to 1563. At an earlier date, however, it had a certain historical importance. In 15 B.C. its territory became subject to the Romans. As early as 381 there appeared at the Council of Aquileia Abundantius, Bishop of Trent. While Arianism and the barbarian invasions elsewhere smothered the seed of the gospel, it grew in Trent under the care and protection of St. Vigilius. Bishop Valerian of Aquileia had consecrated the youthful Vigilius, while the great Ambrose of Milan had instructed him as to his duties in lengthy, fatherly, epistles. Vigilius came to his end prematurely; he was stoned to death when barely forty years of age.
In the sixth century during the Three Chapters controversy, the Provinces of Milan and Aquileia continued in schism even after Popes Vigilius and Pelagius I had recognized the decrees of the Council of Constantinople; through the Patriarch of Aquileia the bishops of Trent also persisted in the schism. Placed between Germany and Italy, Trent was exposed to the influences of both. Ecclesiastically it remained subject to Aquileia until 1751, but in political affairs it could not withstand the power of the Salic and Saxon kings and emperors. Under the first Franconian king, Bishop Ulrich II became an independent prince of the empire, with the powers and privileges of a duke. In consideration of imperial favour the bishops of Trent sided with Henry IV and Frederick I during the great struggle between the Church and the Empire, but in such a skilful manner so as to avoid a rupture with the pope. Bishop Adelbert is even revered as a saint, although he sided with the antipope Victor IV, who had been chosen by the emperor; in those times of confusion it was often difficult to find the right path. He died a martyr in defence of the rights of his see (1177). UnderInnocent III, Friedrich von Wanga raised Trent to the height of its power and influence. He was a great temporal and ecclesiastical ruler. He used every means to kindle and strengthen the religious spirit, and began the building of the splendid Romanesque cathedral. He died at Acre in 1218 during the Fourth Crusade.
The untimely death of Meinhard III, son of Margaret of Tyrol, brought Trent under the rule of Austria in 1363. In 1369 Rudolph IV concluded a treaty with Bishop Albrecht II of Ortenburg, by virtue of which Rudolph became the real sovereign of the diocese. The bishop promised in his own name and in that of his successors to acknowledge the duke and his heirs as lords, and to render assistance to them against their enemies. Thereafter Trent ceased to be an independent principality, and became a part of the Tyrol. Ortenburg's successor was George I of Liechtenstein, who endeavoured to regain its independence for the see. His efforts involved him in several wars, terminated only by his death in 1419. More than once during these wars he was taken prisoner, while the duke was excommunicated and the see interdicted.
The much discussed story of the death of St. Simon of Trent belongs to the reign of Prince-Bishop Johannes IV Hinderbach. On Holy Thursday of the year 1475, the little child, then about 20 months old, son of a gardener, was missed by its parents. On the evening of Easter Sunday the body was found in a ditch. Several Jews, who were accused of the murder, were cruelly tortured.
The sixteenth century was a time of trouble and worry for the Church in the Tyrol. In the towns the Lutherans, in the villages and among the peasants the Anabaptists, multiplied. After many ineffectual efforts, the sovereign, bishops and several monastic orders combined their authority, and a new order set in, which reached its climax in the Council of Trent. At the time of the council Cardinal Christoph von Madrutz was prince-bishop. He was succeeded by three members of his house, with the last of whom the house of Madrutz died out. The decrees of the council were executed but slowly. In 1593 Cardinal Ludwig von Madrutz founded the seminary, which later was conducted by the Somaschi. The Jesuits came to Trent in 1622.
Peter Vigil, Count of Thun, governed the see during the Josephite reforms, with which he was in sympathy. He abolished some of the monasteries in his territory, interfered with the constitutions of the various orders, and closed some churches. When the patriarchate of Aquileia ceased to exist in 1751, Trent became exempt. During the administration of his successor, Emmanuel Maria Count of Thun, it ceased to be an independent ecclesiastical principality (1803). The Bavarian Government insisted on the following: (1) priests were to be ordained only after an examination at the university; (2) the bishops were to order their clergy to obey all orders of the Government in connection with the ecclesiastical police; (3) when filling benefices a list of three names was to be presented by the bishop to the Government or by the Government to the bishop; (4) recourse to Rome or combination with other bishops was forbidden. Bishop Emmanuel replied that he would remain true to his oath to support and defend the privileges of the Church, and that he would rather suffer all the consequences which might arise from his refusal rather than act against his conscience. He was expelled in 1807 and crossed the frontier into Salzburg at Reichenhall. He could only return after the Tyrolese had freed themselves of the Bavarian yoke. After the Peace of Viena negotiation were begun relative to the circumscription of the dioceses of the Tyrol, and were concluded in 1825. Trent was made a suffragan of Salzburg, and the bishops, instead of being chosen by the chapter, were appointed by the emperor. The 115th Bishop of Trent was Johann Nepomuk Tschiderer. He died on 12 March, 1860, and his canonization is already under way. The diocese numbers 602,000 Catholics, 1072 priests, 817 male religious, and 1527 nuns.
Acta Tirolensia, urkundliche Quellen zur Geschichte Tirols (2 vols., 1886, 1899); KINK, Urkundenbuch des Hochstiftes Trient in Fontes rerum Austriacarum, II (5 vols., Vienna, 1812); ATZ, Der deutsche Anteil des Bistums Trient (Bozen, 1879); Austria sancta: Die Heiligen und Seligen Tirols. (Vienna, 1910); RONELLI, Notizie istorice-critiche delle Chiese di Trento (3 vols., Trent, 1761); PINCIUS, De vitis Pontificum Tridentinorum, lib. XII (Mantua, 1546); Kurze Geschichte des Bistums und der Bischofe von Trient (Bozen, 1852).
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Trenton
(TRENTONENSIS).
Diocese created 15 July, 1881, suffragan of New York, comprises Atlantic, Burlington, Camden, Cape May, Cumberland, Gloucester, Hunterdon, Mercer, Middlesex, Monmouth, Ocean, Salem, Somerset, and Warren counties in the State of New Jersey, U.S.A., an area of about 5,756 square miles. From 1808 to 1853 the territory now occupied by the Diocese of Trenton covered the lower sections of what was then known as East and West Jersey, the former belonging to the jurisdiction of New York and the latter to Philadelphia. In 1853 the Diocese of Newark was formed, and the entire State of New Jersey was placed under Bishop James Roosevelt Bayley, afterwards Archbishop of Baltimore. The Diocese of Trenton lies between New York and Philadelphia and has within its confines all the sea coast from Sandy Hook to Cape May Point, whereon thirty churches have been built to accommodate the summer visitors to the Jersey coast. The first Mass said within its territory was celebrated at Woodbridge, about 1672, and the city of Trenton, in 1814, witnessed the formation of the first congregation and the erection of the first church.
The first bishop was the Right Rev. Michael Joseph O'Farrell (b. at Limerick, Ireland, 2 December, 1832; d. 2 April, 1894). Bishop O'Farrell completed his classics and philosophy at All Hallows College, Dublin, and went to St-Sulpice, Paris, where he made his theology course. He became a Sulpician and was ordained in his native city by the Most Rev. Dr. Ryan, 18 Aug., 1855. His superiors sent him to Montreal, Canada, where he taught dogmatic theology at the Grand Seminary. He left the Congregation of St-Sulpice and was made rector of St. Peter's Church, New York City. He took up the work of organizing the new diocese of Trenton with fifty-one priests, sixty-nine churches, and a Catholic population of about forty thousand. Soon new parishes and missions were formed, an orphan asylum was opened at New Brunswick, and a home for the aged at Beverly. At the Third Council of Baltimore Bishop O'Farrell was considered one of the most eloquentr speakers in the American hierarchy. He wrote pastoral letters on Christian marriage and Christian education. His remains were at first interred in the cathedral cemetery, Trenton, but in 1905 were transferred to a vault in the chapel of St. Michael's Orphan Asylum, Hopewell, New Jersey.
Bishop O'Farrell was succeeded by his chancellor and vicar-general, the Right Rev. James Augustine McFaul (b. near Larne, Co. Antrim, Ireland, 6 June, 1850), the second and present Bishop of Trenton. The latter went with his parents to America when a few months old. The family dwelt for several years in New York City and then moved to Bound Brook, New Jersey. Bishop McFaul made his collegiate course at St. Vincent's, Beatty, Pennsylvania, and at St. Francis Xavier's, New York City, his theological studies being made at Seton Hall, South Orange, New Jersey. He was ordained on 26 May, 1877, and, when the See of Trenton was erected, was appointed an assistant priest at St. Mary's church, Trenton, which Bishop O'Farrell selected as his cathedral. Hence he early became a friend of his predecessor, by whom he was held in great confidence and by whom he was appointed pastor of the Church of St. Mary, Star of the Sea, Long Branch. In October, 1890, he returned to the cathedral to be its rector and to assist the bishop. He was made secretary and chancellor, and on 1 November, 1892, was appointed vicar-general. On the death of Bishop O'Farrell he acted as administrator of the diocese and on 20 July, of the same year, was raised to the episcopate, being consecrated in St. Mary's Cathedral (18 Oct., 1894) by Archbishop Corrigan, from whom, when Bishop of Newark, he received all his other orders. Being familiar with the diocese he soon placed it on a splendid financial basis, and erected many churches, schools, and institutions, among which are: the orphan asylum, at Hopewell; the home for the aged, at Lawrenceville; and Mount St. Mary's College for young ladies, at Plainfield. Bishop McFaul is organizer of the American Federation of Catholic Societies, which has a membership of about two million.
Among the most widely known of Bishop McFaul's works are his pastoral letters, "The Christian Home", "The Christian School", and "Some Modern Problems", as well as a timely and valuable brochure on tuberculosis. His address on "The American Universities", delivered in New York City, June, 1909, revealed to the American people the fact that the professors of several of these institutions were advancing ideas in conflict with morality and the established standards of right and wrong. In May, 1911, he delivered an address on the Press before several thousand newspaper men, in St. Patrick's Cathedral, New York City.
In the Diocese of Trenton there are many nationalities, and the Gospel is preached in the following languages: English, German, Italian, Polish, Hungarian, Slovak, Lithuanian, and Rumanian.
The religious communities in the diocese are: men — Franciscans (Minor Conventuals), Augustinians, Fathers of the Pious Society of Missions, Dominicans, Brothers of the Sacred Hearrt, and Brothers of the Christian Schools (summer only); women — Sisters of Mercy, Sisters of Charity, Sisters of the Third Order of St. Francis, Sisters of St. Francis, Mission Helpers of trhe Sacred Heart, Dominican Sisters of the Perpetual Rosary, Sisters of St. Dominic, Gray Nuns, Poor Clares, Felician Sisters, School Sisters of Notre-Dame, Franciscan Sisters of Christian Charity, Pious Teachers (Pii Filippini), Sisters of the Precious Blood.
General statistics (1911): bishop, 1; secular priests, 167; regular, 23; churches with resident priests, 124; missions with churches, 30; stations, 84; chapels, 13; religious women (including novices and postulants), 372; college (Franciscan) 1, students, 90; academies for young ladies, 5, pupils, 350; college for young ladies, 1, students, 87; parishes with parochial schools, 44, pupils, 12,263; Sunday-schools, 153; teachers, 900, pupils, 20,364; orphan asylums, 2, orphans, 313; total number of young people under Catholic care, 13,103: hospitals, 3, patients treated during 1910, about 7,000; day-nurseries 2, children, 125; homes for aged, 2, inmates, 100; Catholic population, about 130,000.
FLYNN, The Catholic Church in New Jersey MORRISTOWN, 1904); LEAHY, The Diocese of Trenton (Princeton, 1907); MCFAUL, Memorial of the Rt. Rev. Michael J. O'Farrell; FOX, A Century of Catholicity in Trenton, N. J.; The Catholic Directory (1852, 1882, 1911).
JAMES J. POWERS 
Transcribed by Dorothy Haley 
In honor of the Holy Spirit
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Treviso
(TARVISINA).
Diocese in Venetia (Northern Italy). The capital is surrounded by the River Sile; its environs are the favourite summer resort of the Venetian nobility.
The cathedral, erected in 1141, was transformed in 1485 by Tullio and Pietro Lombardo, and modernized in 1758 with five cupolas; the entrance portal dates from 1835. It contains sculptures by the brothers Bregno and by Antonio Lombardo; paintings by Paris Bourdone, Titian, and Francesco di Dominicis; frescoes by Seitz, Pordenone, etc.; and the tombs of Canon Malchiostro and the Bishop Zanetti. The Church of S. Nicolò, designed in Gothic style by Fra Nicolo da Smola, was erected by Benedict XI, who presented it to the Dominicans. It now belongs to the seminary which occupies the ancient convent of Santa Maria Maddalena; it has paintings by Paolo Veronese.
Among the civil buildings is the Palazzo dei Trecento (1184) containing the Galleria Comunale with pictures by Lotto, Tintoretto, Bordone, Bellini. Natives of Treviso were: the painters Paris Bordone, Pier Maria and Girolamo Pennacchi; the historian Odorigo Rinaldi (Raynaldus), continuator of Baronius; the jurist Bartolommeo Zuccati; the Carmelite Francesco Turchi, mathematician and architect; and the poet Venantius Fortunatus.
Tarvisium was an ancient city of the Veneti, which became Roman in 183 B.C. and was a stronghold of the Goths in the Gothic war. Through the intercession of Bishop Felix the city was spared during the Lombard invasion (569) and became the seat of a duchy. Charlemagne made it a marquisate, extending from Belluno to Ceneda, and from the Adige to the Tagliamento. In 922 Treviso, which was under episcopal jurisdiction, was sacked by the Hungarians. In 1014 it was organized as a commune ruled by consuls, with a council of three hundred citizens. A member of the Lombard league, it later made peace with Barbarossa, who respected its constitution, but appointed as podesta (1173) Ezzellino il Monaco. He was expelled, and thereafter the Ezzelini and Da Canino took turns in the office. Notwithstanding a war with Padua, Belluno, and Feltre, the city flourished through its riches, commerce, and the spirit of its inhabitants. Released from the tyranny of Ezzelino IV (1231-50), Treviso was an independent commune until Emperor Henry VII in 1309 made Riccardo da Canino imperial vicar. He was treacherously slain and succeeded by his son Guecello, against whom a conspiracy was formed. In 1314-18 Can Grande della Scala of Verona annexed Treviso to his state, but the inhabitants revolted to Frederick the Fair of Austria, and afterwards to Louis the Bavarian. Meanwhile, Guecello Tempesta was proclaimed ruler and liberator of the city (1328), but after four years he induced the citizens to recognize the supremacy of Can Grande. Becoming involved in war with Venice, Treviso was ceded to that city (1338), captured by Leopold of Austria (1383), sold to the Carrar, lords of Padua, taken by Gian Galezzo Visconti, Duke of Milan (1404), and finally returned to Venice. In 1848 the papal troops at Treviso, commanded by Ferrari, sustained a siege by the Austrians. The university, established at Treviso in 1317 by Frederick the Fair, did not flourish. The republic of Venice maintained the school until the conquest of Padua (1405), with its great university, resulted in closing the one at Treviso.
Treviso probably received the Gospel from Aquileia. The first bishop of certain date was Jucundus, who in 421 took part in the consecration of the church of the Rialto in Venice. The bishops of Treviso who participated in the schism of the Three Chapters were: Felix (see above); Rusticus, present at the Council of Murano (588); and Felix II, who signed the petition to the Emperor Maurice. In 905 Bishop Adelbert received from King Berengar the temporal jurisdiction of the city, which extended to Rozo (969- 1001) and Rolando who adhered to the schism of Clement III. Bishop Tiso (1212-45) suffered from the tyranny of Ezzelino, and Alberto Ricco, O. M. (1255), was imprisoned for preaching against him. Successive bishops were: Loto Gambacurta (1394), exiled by the Florentines from his archbishopric of Pisa; Giovanni Benedetti, O. P. (1418), who reformed many convents of his order and concubinary priests; Ludovico Barbo (1437), Abbot of S. Giustina of Padua, and reformer of the Benedictine order; Ermolao Barbaro (1443), a learned and zealous prelate; Cardinal Pietro Riario, O. M. (1471); Fra Giovanni Dacri (1478), formerly general of the Franciscans, who restored the cathedral and reorganized the revenues of the bishopric, leaving many pious foundations; Nicolò Franco (1486), papal nuncio in various countries; Francesco Cornaro (1577), who founded a seminary, introduced the reforms of the Council of Trent, resigned his see, and was created cardinal; Gian Antonio Lupo (1646), who conflicted with his canons; Giambattista Saniedo (1684), zealous and beneficent pastor; Fortunato Morosini (1710), who enlarged the Seminary; Bernardino Marini (1788-1817), a canon of the Lateran, present at the Council of Paris, 1811, who united the abbey nullius of Novisa with the See of Treviso; and Giuseppe Giapelli, appointed by the Austrian Government, but not recognized by the Holy See, so that the diocese remained in turmoil until the death of the candidate.
In 1818 Treviso passed from the metropolitan jurisdiction of Aquileia (Udine) to that of Venice. Bishop Giuseppe Grasser (1822) healed the evils caused by the interregnum, Bishop Antonio Farina (1890) conferred sacred orders on Giuseppe Sarto, now Pius X. United with Treviso is the ancient Diocese of Asolo, the bishops of which are unknown from 587 (Agnellus) until 1049 (Ugo), and that of Heraclea (Città Nova), a city founded in the times of the Byzantine emperor Heraclius, as a refuge for the inhabitants of Opitergium (Oderzo), who with their bishop (Magnus) had been exiled by the Lombards. Twenty-six bishops are known, from 814 until the union of the see with Treviso, 1440. The Diocese of Treviso has 215 parishes with 386 secular and 30 regular clergy, 5 monasteries, 27 convents, 2 educational institutions for boys, five for girls, and 414,330 souls.
CAPPELLETTI, Le Chiese d'Italia, X; Collectio Historicorum de Marchia Trevisana (Venice, 1636); VERCI, Storia della Marchia Trivigiana (Venice, 1789); RIGAMONTI, Descrizione delle pitture piu celebri nelle chiese di Treviso (Treviso, 1744); RICCATI, Stato antico e moderno della citta di Asolo (Pesaro, 1763); SEMENZI, Treviso e la sua prorincia (Treviso, 1862); PICCOTTI, I Caminesi e la loro signoria in Treviso dal 1283 al 1312 (Leghorn, 1904).
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Treviso
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Tricca
Titular see, suffragan of Larissa in Thessaly. It was an ancient city of Thessaly, near the River Peneius and on the River Lethaeus which devastated it in 1907. It is mentioned in Homer (Iliad, II, 729; IV, 202) as the Kingdom of Machaon and Podaleirius, sons of AEsculapius and physicians of the Greek army. It possessed the oldest known temple of AEsculapius, which was discovered in 1902, with a hospital for pilgrims. Tricca is mentioned by other writers, but not in connection with important events. It was a suffragan of Larissa at an early date and remained so until 1882 when this portion of Thessaly was annexed to the Kingdom of Greece, Since then the see, which bears the names of Triccala and Stagoi, is dependent on the Holy Synod of Athena. Socrates (V 22), Sozomenes (V 12), and Nicephorus Callistus (XII, 34) say that Heliodorus, probably the same as the author of the romance of the Ethiopian women or of Theagenes and Charicles (third century), became Bishop of Tricca. Another bishop, to whom have been wrongly attributed commentaries on the Acts of the Apostles, the Epistle of St. Paul and the Catholic Epistles (for the works published in his name are not his), lived at the end of the sixth century. He was an Origenist and Monophysite who wrote a commentary on the Apocalypse (Petrides "OEcumenius de Tricca, ses oeuvres et son culte" in "Echos d'Orient", VI, 307-10; Le Quien, "Oriens christ.", I, 117-20). Some Latin titular bishops in the fifteenth and sixteenth centuries are also known (Eubel, "Hierarchia catholica medii aevi," II, 280; III, 338). Tricca, now Triccala, is the capital of the nome of the same name and has 28,000 inhabitants: Greeks, Turks, and Jews.
S. VAILHÉ 
Transcribed by Scott Anthony Hibbs
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Trichur
(TRICHURENSIS.)
Vicariate Apostolic in India, one of the three vicariates of the Syro-Malabar Rite, bounded on the north by the diocese of Mangalore, east by the diocese of Coimbature, south by the Vicariate of Ernaculam, and on the west by the Indian Ocean. According to the census of 1900 the Catholics of the, Syrian Rite in the vicariate numbered 91,998, having 63 churches and 23 chapels served by 66 native secular priests. There are also three monasteries of Tertiary Carmelite monks at Elthuruth, Ampalacad, and Paratti, containing about 20 professed and 11 lay brothers, besides a number of novices; also four convents for Carmelite nuns with 31 professed besides novices, postulants and lay sisters. There are in the vicariate 2 high schools, 2 lower secondary schools, and 184 elementary schools, the number of children under training being 19,093. A seminary at Trichur prepares candidates for Puthenpally or Kandy. The vicar Apostolic (John Menacherry, appointed 1896) resides at Trichur. For the ancient history of the Christians of the Syro-Malabar Rite see THOMAS CHRISTIANS. They remained under the jurisdiction partly of Cranganore, till 1887, when on the establishment of the hierarchy, the churches of the Syrian Rite were separated from those of the Latin Rite and placed under two vicars Apostolic with their centres at Trichur and Kottayam respectively. Later on, in 1896, a new division was made and three vicariates established, viz. of Trichur, Ernaculam, and Changanacherry. These three vicariates cover the same ground as the Archdiocese of Verapoly, the Archbishop of Verapoly exercising territorial jurisdiction over all Christians of the Latin Rite, while the vicars Apostolic hold personal and quasi-territorial jurisdiction over all of the Syrian Rite. The vicariates are nominally classed as belonging to the province of Verapoly, but without the usual ecclesiastical connection.
(See CHANGANACHERRY, VICARIATE APOSTOLIC OF; VERAPOLY, ARCHDIOCESE OF; DAMAO, DIOCESE OF; EASTERN CHURCHES; THOMAS CHRISTIANS.)
Madras Catholic Directory, 1910.
ERNEST R. HULL 
Transcribed by Scott Anthony Hibbs
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Tricomia
Titular see, suffragan of Caesarea in Palaestina Prima. It is mentioned in George of Cyprus (Descriptio orbis romani, ed. Gelzer, 1024) and, according to the other cities preceding or following its name, would seem to have been situated in southern Palestine. Malalas (Chronographia, V, in P.G., XCVII, 236) relates an ancient legend regarding Tricomia, which he calls Nyssa and confounds with Scythopolis. According to his account it was the site of a famous temple of Artemis. It was never a Greek see, and Le Quien (Oriens Christ., III, 677) is at fault in his complaint of being unable to find any bishops. The Roman Curia, taking the "Descriptio orbis romani" of George of Cyprus, a civil document, for a "Notitia episcopatuum", has made Tricomia a titular see. It is now a Mussulman village called Terkoumieh on a high hill between Hebron and Bet-Djibrin. It must not be confused with another Tricomia in Arabia which was the camping place of the equites promoti Illyriciani.
S. VAILHÉ 
Transcribed by Scott Anthony Hibbs
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Triduum
(Three days).
A time frequently chosen for prayer or for other devout practices, whether by individuals in private, or in public by congregations or special organizations in parishes, in religious communities, seminaries, or schools. The form of prayer or devotion depends upon the occasion or purpose of the triduum. The three days usually precede some feast, and the feast then determines the choice of the pious execises. In liturgical usage there is a triduum of ceremonies and prayers in Holy Week; the Rogation Days (q.v.); the three days of litanies prior to the feast of the Ascension, and the feasts of Easter and Pentecost, with the first two days of their octaves. There is ecclesiastical authorization for a triduum in honour of the Holy Trinity, of the Holy Eucharist, and of St. Joseph. The first of these, instituted Pius IX, 8 August, 1847, may be made at any time of the year in public or private, and partial or plenary indulgences are attached to it on the usual conditions. The second, also indulgenced, was instituted by Pius X, 10 April, 1907, for the purpose of promoting frequent Communion. The time for it is Friday, Saturday, and Sunday after the feast of Corpus Christi, though the bishops may designate any other more convenient time of the year. Each day there should be a sermon on the Holy Eucharist and Benediction of the Blessed Sacrament, and on Sunday, there should be besides a sermon on the Gospel and on the Holy Eucharist, at the parochial Mass. This triduum is specially for cathedral churches, though the bishops may also require other churches to have it. The prayer, "O Most Sweet Jesus" (Dulcissime Jesu), as given in the "Raccolta", is appointed for reading during Benediction. The triduum in honor of St. Joseph, prior to his feast on 19 March, was recommended by Leo XIII in the Encyclical "Quamprimum pluries" (15 August, 1889), with the prayer, "To thee, O blessed Joseph." The most frequent occasions for a triduum are: when children are in preparation for their first Communion; among pupils in school at the beginning of the scholastic year; among seminarians at the same time; and in religious communities for those who are to renew their vows yearly or every six months. The exercises of these triduums are mainly meditations or instructions disposing the hearers to a devout reception of the sacraments of penance and of Holy Communion and to betterment of life.
ST. JOHN, The Raccolta (6th ed., London, 1912); BERINGER, Die Ablasse, ihr Wesen u. Gebrauch (Paderborn, 1900, tr., Fr., Paris, 1905).
JOHN J. WYNNE 
Transcribed by Ed Sayre
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Triest-Capo d'Istria
(TERGESTINA ET JUSTINOPOLITANA.)
Suffragan diocese of Görz-Gradiska; exists as a triple see since 1821, when Cittanova (Æmonia) and Capodistria (Ægida, Capris, Justinopolis) were united to Triest, and its present name was assigned to the see.
St. Frugifer, consecrated in 524, was the first Bishop of Triest; since then it exhibits a long line of eighty-seven bishops. Despite their high character and great abilities, however, these bishops only in rare instances attained to eminence, owing to the small size of their diocese, which was subject to Aquileia, and to the rivalry between Aquileia and Venice. Foremost among the bishops is Enea Silvio de' Piccolomini, later Pope Pius II. Petrus Bonomo, a secretary of Frederick IV and Maximilian I, became Bishop of Triest in 1502, and was known as pater concilii in the fifth Lateran Council (1512). Giovanni Bogarino, teacher of Archduke Charles of Styria, was bishop from 1591. Joseph II abolished the Diocese of 'Triest in 1788, transferring the see to Gradiska. His brother, Leopold II, divided Gradiska into the Dioceses of Gorz and Triest, re-establishing Triest in 1791 and appointing as its bishop, Sigismund Anton, Count of Hohenwart and tutor of his children. Other attempts were made to suppress the see, but the emperor decreed its preservation, and von Buset was appointed bishop. After his death (1803) the see remained vacant eighteen years, owing to the disorders caused by Napoleon. Emperor Franz finally appointed Leonardi as Bishop of Triest. At the Synod of Vienna in 1849, Bartholomew Legat was present; he defended, with considerable fervour, the views of the minority in the Vatican Council. In 1909 Bishop Franz X. Nagi was appointed coadjutor cum jure successionis to the ninety-year-old Cardinal Prince-Archbishop Anton Gruscha of Vienna. The see numbers 409,800 Catholics with 291 priests, 81 male religious and 174 nuns.
CÖLESTIN WOLFSGRUBER 
Transcribed by Scott Anthony Hibbs
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Trincomalee
(TRINCOMALIENSIS.)
Located in Ceylon, suffragan of Colombo, was created in 1893 by a division of the diocese of Jaffna. The diocese comprises the whole of the eastern province as well as the district of Tamankuduwa. Out of a total population of 186,251 the Catholics number 8773, with 28 churches and chapels served by 13 fathers and two lay brothers of the Belgian province of the Society of Jesus, with two missionaries Apostolic. Candidates for the priesthood are sent to Kandy seminary. There are fifty-five schools with 2523 pupils, and one convent of the Sisters of St. Joseph of Cluny with five inmates who conduct an orphanage attached to the convent. The bishop is Charles Lavigne, S.J. (consecrated 1887), who resides at Trincomalee.
Madras Catholic Directory, 1910.
ERNEST R. HULL 
Transcribed by Scott Anthony Hibbs

Trinity College[[@Headword:Trinity College]]

Trinity College
An institution for the higher education of Catholic women, located at Washington, D.C., and empowered under the terms of its charter (1897) to confer degrees. The college originated in the desire of the Sisters of Notre Dame de Namur, who had been thirty-five years established in the city of Washington, to open a select day-school in the suburb of Brookland. Before requesting the necessary ecclesiastical sanction, it was proposed to them by the authorities of the Catholic University to make the new school a college equal in efficiency to the women's colleges already established in the United States. Cardinal Gibbons, chancellor of the university, heartily endorse this project, "persuaded", he wrote, "that such and institution, working in union with, though entirely independent of, the Catholic University, will do incalculable good in the cause of higher education" (5 April 1897). Sister Julia, then provincial superior of the Sisters of Notre Dame, secured a tract of thirty-three acres lying between Michigan and Lincoln Avenues, Brookland. The corner-stone was laid on 8 December, 1899; the South Hall of the building was dedicated by Cardinal Gibbons, on 22 November 1900, and the structure was completed in 1910. It contains residence halls for two hundred students, lecture rooms, laboratories, a museum, a library of 12,000 volumes, and a temporary chapel. The O'Connor Art Gallery and Auditorium, a hall provided by the generosity of Judge and Mrs. M.P. O'Connor of San Jose, California, houses a large and valuable collection of paintings, water colours, mosaics, photographs, and statuary, which was opened to visitors on 31 May, 1904, in the presence of the donors. The Holahan Social Hall contains some rare old paintings, a bequest to the college in 1907 by Miss Amanda Holahan of Philadelphia. The administration of the college is in the hands of an advisory board, of which Cardinal Gibbons is president, and the members comprise the rector, and vice-rector of the Catholic University, the provincial superior of the Sisters of Notre Dame, the president of the college, who is also the superior of the community, and the president of the auxiliary board of regents. The auxiliary board of regents and its associate boards draw their members from all parts of the United States, being composed of Catholic ladies who can help the cause of higher education by their influence and example. The college has no endowment. By the liberality of friends, seventeen scholarships have been established. The faculty of Trinity College is composed of six professors from the Catholic University in the departments of philosophy, education, apologetics, economics, and sociology, and seventeen Sisters of Notre Name in the departments of religion, Sacred Scripture, ancient and modern languages, English, history, logic, mathematics, the physical sciences, music, and art. The college opened its courses on 7 November 1900, with twenty-two students in the Freshman class and has grown only by promotion and admission. For 1911-1912, 160 were registered. Admission is by examination according to the requirements of the College Entrance Examination Board; no specialists are received; and there is no preparatory department. The number of degrees conferred (1904-1912) is 160, viz.: master of arts, 8; bachelor of arts, 130; bachelor of letters, 20; bachelor of science, 2.
Annals of Trinity College (Washington, D.C.); SISTER OF NOTRE DAME, The Life of Sister Julia, Provincial Superior of the Sisters of Notre Dame (Washington, D.C., 1911); MCDEVITT, Trinity College and the Higher Education in The Catholic World (June, 1904); HOWE, Trinity College in Donahoe's Magazine (October, 1900).
SISTER OF NOTRE DAME 
Transcribed by Susan Przeslak

Trinity Sunday[[@Headword:Trinity Sunday]]

Trinity Sunday
The first Sunday after Pentecost, instituted to honour the Most Holy Trinity. In the early Church no special Office or day was assigned for the Holy Trinity. When the Arian heresy was spreading the Fathers prepared an Office with canticles, responses, a Preface, and hymns, to be recited on Sundays. In the Sacramentary of St. Gregory the Great (P.L., LXXVIII, 116) there are prayers and the Preface of the Trinity. The Micrologies (P.L., CLI, 1020), written during the pontificate of Gregory VII (Nilles, II, 460), call the Sunda after Pentecost a Dominica vacans, with no special Office, but add that in some places they recited the Office of the Holy Trinity composed by Bishop Stephen or Liège (903-20) By other the Office was said on the Sunday before Advent. Alexander II (1061-1073), not III (Nilles, 1. c.), refused a petition for a special feast on the plea, that such a feast was not customary in the Roman Church which daily honoured the Holy Trinity by the Gloria, Patri, etc., but he did not forbid the celebration where it already existed. John XXII (1316-1334) ordered the feast for the entire Church on the first Sunday after Pentecost. A new Office had been made by the Franciscan John Peckham, Canon of Lyons, later Archbishop of Canterbury (d. 1292). The feast ranked as a double of the second class but was raised to the dignity of a primary of the first class, 24 July 1911, by Pius X (Acta Ap. Sedis, III, 351). The Greeks have no special feast. Since it was after the first great Pentecost that the doctrine of the Trinity was proclaimed to the world, the feast becomingly follows that of Pentecost.
NILLES, Kal. man. (Innsbruck, 1897); BINTERIM, Denkwürdig keiten, I. 264; KELLNER, Heortology (London, 1908). 116; BÄUMER, Geschichte des Breviers (Freiburg, 1895), 298.
FRANCIS MERSHMAN 
Transcribed by Wm Stuart French, Jr. 
In Memoriam Wm Stuart French, Sr.
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Triple-Candlestick
A name given along with several others (e.g. reed, tricereo, arundo, triangulum, lumen Christi) to a church ornament used only in the office of Holy Saturday. The three candles of which it is composed are successively lighted, as the sacred ministers proceed up the church, from the fire consecrated in the porch, and at each lighting the deacon sings the acclamation "Lumen Christi", the assistants genuflecting and answering "Deo gratias". As this ceremony is fully discussed under the heading LUMEN CHRISTI (and cf. LITURGICAL USE OF FIRE) it will be sufficient to say a word here about the material instrument used for the purpose. Both the rubrics of the Missal and the "Caeremoniale Episcoporum" seem to assume that the so-called triple candlestick is not a permanent piece of furniture, but merely an arrangement of three candles temporarily attached to a reed or wand, such a reed for example as is used by the acolytes to light the candles with. "Praeparetur arundo cum tribus candelis in summitate positis" (Caer. Epis., II, xxvii, I). In practice, however, we often find a brass candlestick constructed for the purpose with a long handle. Barbier de Montault (Traité pratique, ete.,II,311) infers from the wording of the Missal rubric (arundo cum tribus candelis in summitate illius triangulo distinctis) that one of the three candles should stand higher than the other, so that the three flames may form a triangle in the vertical plane. A triple and double candlestick are used by bishops of the Greek Church to bless the people with, and an elaborate symbolism is attached to this rite.
THURSTON, Lent and Holy Week (London, 1904).
HERBERT THURSTON 
Transcribed by Jeffrey L. Anderson
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Tripolis
(TRIPOLITANA).
A Maronite and Melchite diocese, in Syria. The primitive name of the town is not known; Dhorme (Revue biblique, 1908, 508 sqq.) suggests that it is identical witrh Shi-ga-ta mentioned in the El-Amarna letters between 1385 and 1368 B.C. The name Tripolis is derived from the fact that the city formed three districts separated from each other by walls, inhabited by colonists from Aradus, Tyre, and Sidon, and governed by a common senate. Almost nothing is known of its ancient history. Christianity was introduced there at an early date; mention may be made of a much frequented sanctuary there which was dedicated to the martyr St. Leontius, whose feast is observed on 18 June (Analecta bollandiana, XIX, 9-12). The see, which was in the Province of Tyre and the Patriarchate of Antioch, had a bishop, Helladicus, in 325; other bishops were: the Arian Theodosius; Commodus, who was present at the Council of Ephesus in 431; and Theodorus, at that of Chalcedon in 451 (Le Quien, "Oriens christ.", II, 821-24). After an earthquake Tripolis was restored by Emperor Marcianus about the middle of the fifth century, to be captured by the Arabs in 638, when it became a powerful centre of the Shiite religion, resisting all attacks by the Byzantines. It then had a university and a library of more than 100,000 volumes; the latter was burned on the arrival of the Crusaders. As early as 1103 Raymond, Count of Saint-Gilles, being unable to capture the city, built on a neighbouring hill the stronghold which still exists and compelled the inhabitants to pay him tribute. In 1109 the city was captured, made a countship, and given to Bertrand, Raymond's son, and to his descendants. The latter owned it until 1289, when it was taken from them by Sultan Qalaoun, who massacred the entire Christian population. Du Cange (Les familles d'outre-mer, 811-13) and Eubel (Hierarchia catholica medii ævi, I, 526: II, 281; III, 339) give the list of its Latin residential and titular bishops. In 1517 the Turks finally captured Tripoli and still retain possession of it. In 1697 the Maronite prince Younès was martyred there for the Faith, and in 1711 the Sheikh Canaan-Daher-Shhedid.
Tripolis is now a sanjak of the vilayet of Beirut, and contains two towns linked by a tramway: El-Mina, or maritime Tripolis, on the site of the ancient city, and Taraboulos, built since 1289, at the foot of Raymond's fortress. The two cities together contain 37,000 inhabitants, of whom 110 are Latins, 2200 Oriental Catholics of various rites, and 4000 schismatic Melchites; the remainder are Mussulmans. The Maronite bishop, Mgr. Antoine Arida, consecrated on 18 June, 1908, resides at Karrusadde. The Melchite bishop, Mgr. Joseph Doumani, was consecrated on 21 March, 1897. The Franciscans have the Latin parish and two establishments. In this parish are also established the Lazarists, the Carmelites, the Brothers of the Christian Schools, and the Sisters of Charity. The sanctuary of the Blessed Virgin is called Saïdyat el-Harah, Our Lady of the Quarter. The Maronite diocese has 48,000 faithful, 350 priests, and 70 churches. The Melchite diocese, created in 1897, has 1225 faithful, 14 priests, 10 churches or chapels, and 6 schools. The schismatic Melchite diocese has 50,000 members.
DU CANGE, Les familles d'outre-mer (Paris, 1869), 477-95; RENAN, Mission de PhÈnicie (Paris, 1864), 120-30; GUÉRIN, Description de la Palestine: Galilee, II, 23-30; GOUDARD, La Sainte Vierge au Liban, 269-77; Missiones catholicæ (Rome, 1907), 783, 819; CHARON in Annuaire pont. cath. (Paris, 1911), 430.
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Tritheists
(TRITHEITES).
Heretics who divide the Substance of the Blessed Trinity.
(1) Those who are usually meant by the name were a section of the Monophysites, who had great influence in the second half of the sixth century, but have left no traces save a few scanty notices in John of Ephesus, Photus, Leontius, etc. Their founder is said to be a certain John Ascunages, head of a Sophist school at Antioch. But the principal writer was John Philoponus, the great Aristotelean commentator. The leaders were two bishops, Conon of Tarsus and Eugenius of Seleucia in Isauria, who were deposed by their comprovinicals and took refuge at Constantinople. There they found a powerful convert and protector in Athanasius the Monk, a grandson of the Empress Theodora. Philoponus dedicated to him a book on the Trinity. The old philosopher pleaded his infirmities when he was summoned by Justinian to the Court to give an account of his teaching. But Conon and Eugenius had to dispute in the reign of Justin II (565-78) in the presence of the Catholic patriarch, John Scholasticus (565-77), with two champions of the moderate Monophysite party, Stephen and Paul, the latter afterwards Patriarch of Antioch. The Tritheist bishops refused to anathematize Philoponus, and brought proofs that he agreed with Severus and Theodosius. They were banished to Palestine, and Philoponus wrote a book against John Scholasticus, who had given his verdict in favour of his adversaries. But he developed a theory of his own as to the Resurrection (see EUTYCHIANISM) on account of which Conon and Eugenius wrote a treatise against him in collaboration with Themistus, the founder of the Agnoctae, in which they declared his views to be altogether unchristian. The two bishops together with a deprived bishop named Theonas proceeded to consecrate bishops for their sect, which they established in Corinth and Athens, in Rome and Africa, and in the Western Patriarchate, while their agents travelled through Syria and Cilicia, Isauria and Cappadocia, converting whole districts, and ordaining priests and deacons in cities villages, and monasteries. Eugenius died in Pamphylia; Conon returned to Constantinople. We are assured by Leontius that it was the Aristoteleanism of Philoponus which made him teach that there are in the Holy Trinity three partial substances (merikai ousiai, ikikai theotetes, idiai physeis) and one common. The genesis of the heresy has been explained (for the first time) under MONOPHYSITES, where an account of Philoponus's writings and those of Stephen Gobarus, another member of the sect, will be found.
(2) In the Middle Ages Roscellin of Compiegne, the founder of Nominalism, argued, just like Philoponus, that unless the Three Persons are tres res, then the whole Trinity must have been incarnate. He was refuted by St. Anselm.
(3) Among Catholic writers, Pierre Faydit, who was expelled from the Oratory at Paris in 1671 for disobedience and died in 1709, fell into the error of Tritheism in his "Eclaireissements sur la doctrine et Phistoire ecclésiastiqes des deux premiers siecles" (Paris, 1696), in which he tried to make out that the earliest Fathers were Tritheists. He was replied to by the Premonstratensian Abbot Louis-Charles Hugo ("Apologie du système des Saints Pères sur la Trinité," Luxemburg, 1699). A canon of Trèves named Oembs, who was infected with the doctrines of the "Enlightenment", similarly attributed to the Fathers his own view of three similar natures in the Trinity, calling the numerical unity of Godan invention of the Scholastics. His book, "Opuscula de Deo Uno et Trino" (Mainz, 1789), was condemned by Pius VII in a Brief of 14 July, 1804. Gunther is also accused of Tritheism.
(4) Among Protestants, Heinrich Nicolai (d. 1660), a professor at Dantzig and at Elbing (not to be confounded with the founder of the Familisten), is cited. The best known is William Sherlock, Dean of St. Paul's, whose "Vindication of the Doctrine of the Trinity" (London, 1690) against the Socinians was attacked by Robert South in "Animadversions on Dr. Sherlock's Vindication" (1693). Sherlock's work is said to have made William Manning a Socinian and Thomas Emlyn an Arian, and the dispute was ridiculed in a skit entitled "The Battle Royal", attributed to William Pittis (1694?), which was translated into Latin at Cambridge. Joseph Bingham, author of the "Antiquities", preached at Oxford in 1695 a sermon which was considered to represent the Fathers as Tritheists, and it was condemned by the Hebdomadal Council as falsa, impia et haeretica, the scholar being driven from Oxford.
For bibliography see MONOPHYSITES.
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Trivento
(Triventensis)
Diocese in southern Italy. The earliest bishop was St. Castus of an uncertain epoch, the local legend assigning him to the fourth century. Other bishops were: the monk Leo, intruded and deposed by Agapetus I (946); Alferius (1109); the Franciscan Luca (1226), exiled by King Manfred; Pietro dell' Aquila (1348), noted for his learning; Giulio Cesare Moriconda (1582), who restored the cathedral, rearranged the archives, and erected a seminary; Alfonso Moriconda (1717), O.S.B., a learned prelate who restored the cathedral and the episcopal residence. The diocese is suffragan of Beneventum; it has 58 parishes with 130,000 souls, 160 secular priests, and three religious houses.
CAPPELLETTI, Le chiese d'Italia, XXI (Venice, 1844), 469.
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Troas
A suffragan of Cyzicus in the Hellespont. The city was first called Sigia; it was enlarged and embellished by Antigonus, who peopled it with inhabitants drawn from other cities, and surnamed it Antigonia Troas (Strabo, 604, 607); it was finally enlarged by Lysimachus, who called it Alexandria Troas (Strabo, 593; Pliny, V, 124). The name Troas is the one most used. For having remained faithful to the Romans during their war against Antiochus, Troas was favoured by them (Titus Livius, XXXV, 42; XXXVII, 35); it became afterwards Colonia Alexandria Augusta Troas. Augustus, Hadrian and the rich grammarian Herodes Atticus contributed greatly to its embellishment; the aqueduct still preserved is due to the latter. Julius Caesar and Constantine the Great thought of making Troas the capital of the Roman Empire. St. Luke came to Troas to join St. Paul and accompany him to Europe (Acts, xvi, 8-11); there also many of St. Paul's friends joined him at another time and remained a week with him (Acts, xx, 4-12). A Christian community existed there and it was at that place that Eutychus was resuscitated by the Apostle. He mentions his sojourn there (II Cor., ii, 12), and he asks Timotheus to bring him his cloak and his books which he had left with Carpus (II Tim., iv, 13). St. Ignatius of Antioch stopped at Troas before going to Rome (Ad Philad., XI, 2; Ad Smyrn., XII, 1). Several of its bishops are known: Marinus in 325, Niconius in 344, Sylvanus at the beginning of the fifth century; Pionius in 451, Leo in 787, Peter, friend of the patriarch Ignatius, and Michael, his adversary, in the ninth century. In the tenth century Troas is given as a suffragan of Cyzicus and distinct from the famous Ilium (Gelzer, "Ungedruckte . . .Texte der Notitiae episcopatuum", 552; Idem, "Georgii Cyprii descriptio orbis romani", 64); it is not known when the city was destroyed and the diocese disappeared. To-day Troas is Eski- Stambul in the sanjak of Bigha.
LE QUIEN, Oriens christianus, I, 777; TEXIER, Asie mineure (Paris, 1862), 194-97; LEBAS-WADDINGTON, Asie mineure, 1035-37, 1730-40; PAULY-WISSOWA, Real-Encyclopadie fur clas. Altertumswissenschaft, s. v. Alexandria Troas.
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"I came to Troas to preach the gospel of Christ." II Cor. 2.12
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Trocmades
(Trocmada)
Titular see of Galatia Secunda, suffragan of Pessinus. No geographer or historian mentions a city of this name; Hierocles (Synecemus, 698, 1) gives "regio Trocnades", instead of Regetnoknada, referring, doubtless, to the Galatian name of some tribe on the left bank of the Sangarius; its principal centre was probably in the present village of Kaimez, about twenty-four miles east of Eski Shehir, a vilayet of Broussa. All the "Notitiae episcopatuum" up to the thirteenth century mention the see Trokmadon among the suffragans of Pessinus; the two most recent (thirteenth century) call it Lotinou; perhaps it should be Plotinou, from St. Plotinus, venerated there. The official lists of the Roman Curia give Trocmadae. Le Quien (Oriens christianus, I, 493), gives Trocmada. From these erroneous forms arises a confusion of the name with the Galatian tribe of Trocmi. The last named author gives a list of the known bishops: Cyriacus, who represented his metropolitan at the Robber Synod of Ephesus (449), and was represented by a priest at the Council of Chalcedon (451); Theodore, present at the Council of Constantinople (681); Leo, at Nicaea (787); Constantine at the Photian Council of Constantinople (879). Cyriacus, said to have assisted at the Council of Nicaea (325), is not mentioned in the authentic lists of bishops present at that council.
S. PÉTRIDÈS 
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Trope
Definition and Description
Trope, in the liturgico-hymnological sense, is a collective name which, since about the close of the Middle Ages or a little later, has been applied to texts of great variety (in both poetry and prose) written for the purpose of amplifying and embellishing an independently complete liturgical text (e.g. the Introit, the Kyrie, Gloria, Gradual, or other parts of the Mass or of the Office sung by the choir). These additions are closely attached to the official liturgical text, but in no way do they change the essential character of it; they are entwined in it, augmenting and elucidating it; they are, as it were, a more or less poetical commentary that is woven into the liturgical text, forming with it a complete unit. Thus in France and England, instead of the liturgical text "Sanctus, Sanctus, Sanctus, Dominus Deus Sabaoth" the lines sung were:
1. Sanctus ex quo sunt omnia;
2. Sanctus, per quem sunt omnia;
3. Sanctus, in quo sunt omnia; Dominus Deus Sabaoth, tibi gloria sit in saecula.
The most accurate definition, applicable to all the different kinds of Tropes, might be the following: A Trope is an interpolation in a liturgical text, or the embellishment brought about by interpolation (i.e. by introductions, insertions, or additions). Herein lies the difference between the Trope and the closely- related Sequence or Prose. The Sequence also is an embellishment of the liturgy, an insertion between liturgical chants (the Gradual and the Gospel), originating about the eighth century; the Sequence is thus an interpolation in the liturgy, but it is not an interpolation in a liturgical text. The Sequence is an independent unit, complete in itself; the Trope, however, forms a unit only in connection with a liturgical text, and when separated from the latter is often devoid of any meaning. Accordingly the several Tropes are named after that liturgical text to which they belong, viz. Trope of the Kyrie, Trope of the Gloria, Trope of the Agnus Dei, etc.
Originally there existed no uniform name for that which is now combined under the idea and name of Tropus. Only the interpolations of the Introit, the Offertory, and the Communion were called Tropi (trophi, tropos, trophos), and even that not exclusively but only predominantly; for the Introit Trope was frequently called "Versus in psalmis", the Offertory Trope also "Prosa [or prosula] ad [or ante] Offerenda". To all the other interpolations a great variety of names was applied, as "Prosae de Kyrieleison", or "Versus ad Kyrieleison", = Kyrie Tropes; "Laudes" (Lauda, laus), "Gloria cum laudes", "Laudes cum tropis", or simply "Ad Gloria", = Gloria Tropes; "Laudes ad Sanctus", "Versus super Sanctus", = Sanctus Tropes; "Laudes de Agnus Dei", "Prosa ad Agnus Dei", = Agnus Tropes; "Epistola cum Versibus", "Versus super epistolam", = Epistle Trope (Epître farcie); "Verba", or "Verbeta", or "Prosella", = Breviary Trope. How and when the general name of Tropus sprang up, has not yet been exactly ascertained. And just as little has the priority been established of the different kinds of interpolations, whether that in the Introit is the oldest, or that in the Gloria, or the Kyrie, or in any other part of the Mass; for that very reason it is not known yet which of the various designations (Versus, Prosae, Tropi, or Laudes) is the oldest and most original.
One thing is certain: the Latin Tropus is a word borrowed from the Greek tropos. The latter was a musical term, and denoted a melody (tropos lydios, phrygios = Lydian, Phrygian, Doric melody), or in general a musical change, like the Latin modus or modulus, similar to the international "modulation". It is quite conceivable that the name of the melody was transferred to the text which had been composed to it, as is the case with the word Sequentia. In reasoning thus, one would have to presuppose that over one syllable of a liturgical text, e.g. over the e of the Kyrie, a longer melisma was sung, which bore the name of tropus; furthermore, that to such a melisma a text was composed later on, and that this text was also called "Tropus". And it is an actual fact that from early times such melismata existed over a vowel of the Kyrie, the Gloria, the Sanctus, etc.; likewise there were many texts which were produced for these melismata, consequently they were interpolations. But the date when these melismata of the Kyrie, Gloria, Sanctus, etc., were first called "Tropi" is still a matter of research; what we know is that the texts under that kind of melisma which has just been described were not called "Tropi" from the earliest times. On the contrary, by the name of "Tropi" were originally designated the interpolations of precisely those parts of the Mass which do not exhibit any long melismata, as the Introit and Offertory. To give an example, an interpolation of the Christmas Introit written in prose, reads: Ecce, adest de quo prophetae cecinerunt dicentes;
Puer natus est nobis,
Quem virgo Maria genuit,
Et filius datus est nobis, etc.
The first introductory phrase of this and similar interpolations, particularly when it comprises an entire stanza, as, e.g.,
Laudemus omnes Dominum, 
Qui virginis per uterum 
Parvus in mundum venerat 
Mundum regens, quem fecerat, 
Puer natus est nobis, etc.
cannot possibly be considered as text to an already existing melisma which was called "Tropus", and which then gave its name to the text that was put to it. And yet, just such interpolations of the Introit and the Offertory were called "Tropi". In this article it must suffice to allude to these difficulties, on the solution of which will depend the theory of the origin and the early development of the "Tropi". As yet no definite theory can be advanced, although several writers on liturgy, music, and hymnology have been so confident as to make assertions for which there is absolutely no ground.
Division
On the basis of the two choir books for the Mass and the Breviary, namely the Gradual and the Antiphonal, Tropes are divided into two large classes: "Tropi Graduales" and "Tropi Antiphonales," i.e. Tropes of such parts of the Mass and of the Breviary as are chanted. The latter are of slightly later date, are chiefly limited to interpolations of the Responsory after the Lessons, and are almost exclusively insertions into one of the concluding words of such Responsory. Their entire structure resembles so much the structure of the Sequences of the first epoch, upon which they were undoubtedly modelled, that later on they were often used as independent Sequences. Such is the case with the oldest Breviary Trope of the Blessed Virgin, which is built upon the penultimate word, inviolata, of the Responsory of the Assumption: "Gaude Maria virgo . . . et post partum inviolata permansisti." The syllable la of inviolata was the bearer of a long melisma; to this melisma towards the close of the tenth century in France the following text was composed:
1a. Invio-lata integra et casta es, Maria, 1b. Quae es effecta fulgida regis porta. 2a. O mater alma Christi carissima, 2b. Suscipe pia laudum precamina 3a. Nostra ut pura pectora sint et corpora. 3b. Quae nunc flagitant devota corda et ora, 4a. Tu da per precata dulcisona, 4b. Nobis perpetua frui vita, 5. O benigna, quae sola inviolata permansisti.
Of a similar structure are all the Breviary Tropes or "Verbeta", and they are dovetailed, as shown above, more or less ingeniously, between the penultimate and last word of their Responsory.
The "Tropi Graduales" in their turn are divided into two classes, namely into "Tropi ad Ordinarium Missae" or to the unchangeable text of the Mass, i.e. to the Kyrie, Gloria, Credo, Sanctus, Agnus Dei, and Ite missa est, and into "Tropi ad Proprium Missarum" or to those parts of the text which change according to the respective feast, i.e. to the Introit, Lesson, Gradual, Offertory, and Communion. This latter class frequently differs from the former also in the external structure of its Tropes; and at first it was the most widespread; it might perhaps even claim to be the oldest and most original; but it disappeared at a relatively early date, whereas the "Tropi ad Ordinarium Missae" still kept their place in liturgy for a considerable time.
History and Significance
The origin of the Tropes, that is to say of the Gradual Tropes (since the Antiphonal Tropes are evidently of a later date), must almost coincide with that of the Proses or Sequences which are most closely related to them; this would mean that their history begins somewhere in the eighth century. Whether the Trope or the Sequence was the older form is all the more difficult to decide, since the Sequence itself is to a certain degree a kind of Trope. The St. Martial Troper, the oldest one known, of the middle of the tenth century (Cod. Parisin., 1240), abounds in Tropes to the Introit, Gradual, Offertory, and Communion; in other words it has a great many "Tropi ad Proprium Missarum". In addition it contains thirteen Gloria Tropes, but only two of the Sanctus, and not one of the Kyrie. Comparatively poor in Tropes are the St. Gall Tropers, and this fact alone makes it extremely doubtful whether Tutilo of St. Gall was the inventor of the Tropes. It appears that the Trope, like the Sequence, originated in France, where from the tenth century onward it enjoyed great popularity and was most eagerly cultivated. From there it soon made its way to England and to Northern Italy, later to Central and Southern Italy, and became widespread in all these countries, less so, however, in Germany. It was known there as early as in the ninth century, since Tutilo of St. Gall can rightly be considered a composer of Tropes. It remains a curious fact that in spite of the great number of Tropes no poet can be named who gained distinction as a composer of Tropes. In the thirteenth century this once important branch of literature began to decline and survived almost exclusively in Kyrie Tropes, particularly in France until the fifteenth and sixteenth centuries.
Regarding the poetical contents, the Tropes, with few exceptions, are of no great value. But this peculiar poetical production is all the more interesting for the student of liturgy, and especially great is its significance in the development of music and poetry. It is worthy of note that, instead of short insertions into the liturgical text, as time went on several verses, entire stanzas, even a number of stanzas, were fitted in. The non-essential part developed into the main work; the liturgical text withdrew entirely into the background, and was scarcely even considered as the starting-point. In this manner the Tropes grew to be independent cantions, motets, or religious folk-songs. Also the dramatic character, which was quite peculiar to many Introit Tropes at Christmas and Easter, developed more and more luxuriantly until it reached its highest perfection in larger dramatic scenes, mystery plays, and plays of a purely religious character. Tropes finally left the liturgical and religious ground altogether, and wandered away from the spiritual to the profane field of songs of love, gambling, and drinking. And for that reason many specimens of religious as well as secular poetry of later date can be fully understood only when they are traced back to their source, the Tropes. The importance from a musical standpoint of both the Tropes and the Sequences has been most suitably characterized by Rev. Walter Howard Frere in his introduction to "The Winchester Troper" where he says: "For the musician the whole story is full of interest, for the Tropers practically represent the sum total of musical advance between the ninth and the twelfth century. . . . All new developments in musical composition, failing to gain admission into the privileged circle of the recognised Gregorian service-books, were thrown together so as to form an independent musical collection supplementary to the official books; and that is exactly what a Troper is" (op. cit., p. vi).
FRERE, The Winchester Troper (London, 1894); WOLF, Ueber die Lais (Heidelberg, 1841); GAUTIER, Les Tropes (Paris, 1886); REINERS, Tropen-Gesange u. ihre Melodien (Luxemburg, 1887); BLUME AND BANNISTER, Tropi Graduales ad ordinarium Missae in Analecta hymnica, XLVII (Leipzig, 1905); BLUME, Tropi Graduales ad Proprium Missarum in Anal. Hymn., XLIX (Leipzig, 1906).
CLEMENS BLUME 
Transcribed by Herman F. Holbrook 
Ut in omnibus glorificetur Deus per Iesum Christum.
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Troyes
(TRECENSIS).
Diocese comprising the Department of Aube. Re-established in 1802 as a suffragan of Paris, it then comprised the Departments of Aube and Yonne, and its bishop had the titles of Troyes, Auxerre, and Châlons-sur-Marne. In 1822 the See of Châlons was created and the Bishop of Troyes lost that title. When Sens was made an archdiocese the title of Auxerre went to it and Troyes lost also the Department of Yonne, which became the Archdiocese of Sens. The Diocese of Troyes at present covers, besides the ancient diocesan limits, 116 parishes of the ancient Diocese of Langres, and 20 belonging to the ancient Diocese of Sens. Since 1822 Troyes is a suffragan of Sens
The catalogue of bishops of Troyes, known since the ninth century, is in the opinion of Duchesne, worthy of confidence. The first bishop, St. Amator, seems to have preceded by a few years Bishop Optatianus who probably ruled the diocese about 344. Among his successors are: St. Melanius (Melain) (390-400); St. Ursus (Ours) (426); St. Lupus (Loup) (426-478), b. in 383, who accompanied St. Germanus of Auxerre to England, forced the Huns to spare Troyes, was led away as a hostage by Attila and only returned to his diocese after many years of exile; St. Camelianus (479-536); St. Vincent (536-46); St. Leuconius (Leucon) (651-56); St. Bobinus (Bobin) (750-66), previously Abbot of Monstier la Celle; St. Prudentius (845-61), who wrote against Gottschalk and Johannes Scotus; Blessed Manasses (985-93); Jacques BÈnigne Bossuet (1716-42, nephew of the great Bossuet; Etienne-Antoine de Boulogne (1809-25); Pierre-Louis Cæur, the preacher (1849-60).
Louis the Stammerer in 878 received at Troyes the imperial crown from the hands of Pope John VIII. At the end of the ninth century the counts of Champagne chose Troyes as their capital. In 1285, when Philip the Fair united Champagne to the royal domain, the town kept a number of privileges. John the Fearless, Duke of Burgundy and ally of the English, aimed in 1417 at making Troyes the capital of France, and he came to an understanding with Isabeau of Bavaria, wife of Charles VI of France, that a court, council, and parliament with comptroller's offices should be established at Troyes. It was at Troyes, then in the hands of the Burgundians, that on 21 May, 1420, the treatgy was signed by which Henry VI of England was betrothed to Catherine, daughter of Charles VI, and was to succeed him to the detriment of the dauphin. The dauphin, afterwards Charles VII, and Blessed Joan of Arc recovered the town of Troyes in 1429.
The cathedral of Troyes is a fine Gothic structure begun in the twelfth, and completed in the fifteenth, century; the ancient collegiate Church of St. Urban is a Gothic building whose lightness of treatment reminds one of La Sainte Chapelle at Paris. It was built by Urban IV at the close of the thirteenth century. He was a native of Troyes and on one of the stained-glass windows he caused his father to be depicted, working at his trade of tailor. The Abbey of Nesle la Riposte was founded before 545 near Villenauxe, perhaps by Queen Clotilde. In the sixteenth century the monks caused to be rebuilt at Villenauxe, with the actual stones which they brought from Nesle, the original doorway of Nesle Abbey, an interesting monument of French history. The Benedictine Mabillon undertook to interpret its carvings, among which might be seen the statue of a reine pÈdauque (i.e. a web-footed queen) supposed to be St. Clotilde. The Abbey of Notre Dame aux Nonnains, founded by St. Leucon, was an important abbey for women. Alcuin and St Bernard corresponded with its abbesses. At his installation the bishop went to the abbey on the previous evening; the bed he slept on became his property, but the mule on which he rode became the property of the abbess. The abbess led the bishop by the hand into the chapter hall; she put on his mitre, offered him his crozier, and in return the bishop promised to respect the rights of the abbey. The Jansenists in the eighteenth century made a great noise over the pretended cure by the deacon Paris of Marie Madeleine de MÈgrigny, a nun of Notre Dame aux Nonnains. The part of the Diocese of Troyes which formerly belonged to the Diocese of Langres contained the famous Abbey of Clairvaux (q. v.). Concerning the Abbey of the Paraclete, founded by Abelard and in which the Abbess Heloise died in 1163, and where her body and that of Abelard were buried until 1792, see ABELARD. On 20 June, 1353, Geoffroy de Charny, Lord of Savoisy and Lirey, founded at Lirey in honour of the Annunciation a collegiate church with six canonries, and in this church he exposed for veneration the Holy Winding Sheet. Opposition arose on the part of the Bishop of Troyes, who declared after due inquiry that the relic was nothing but a painting, and opposed its exposition. Clement VI by four Bulls, 6 Jan., 1390, approved the exposition as lawful. In 1418 during the civil wars, the canons entrusted the Winding Sheet to Humbert, Count de La Roche, Lord of Lirey. Margaret, widow of Humbert, never returned it but gave it in 1452 to the Duke of Savoy. The requests of the canons of Lirey were unavailing, and the Lirey Winding Sheet is the same that is now exposed and honoured at Turin (see TURIN).
Among the many saints specially honoured or connected with the diocese are: St. Mathia, virgin, period uncertain; her relics were found in Troyes in 980; St. Helena, virgin, whos life and century are unknown, and whose body was transferred to Troyes in 1209; these two are patronesses of the town and diocese; St. Oulph, martyr (second or third century); St. Savinianus, Apostle of Troyes; St. Patroclus (Parre), St. Julius, St. Claudius, and St. Venerandus, martyrs under Aurelian; St. Savina, martyred under Diocletian; St. Syra, the wonder-worker (end of third century); St. Ursion, pastor of Isle Aumont (c. 375); St. Exuperantia, a religious of Isle Aumont (c. 380); St Balsemius (Baussange), deacon, apostle of Arcis-sur-Aube, martyred by the Vandals in 407; St. Mesmin and his companions and Saints Germana and Honoria, martryred (451) under Attila; St. Aper (Evre), Bishop of Toul, and his sister Evronia, natives of the diocese (towards the close of the fifth century); St. Aventinus, disciple of St. Loup (d. c. 537); St. Romanus, Archbishop of Reims, founder of the Monastery of SS. Gervasus and Protasius at Chantenay in the Diocese of Troyes (d. c. 537); St. Maurelius, priest at Isle Aumont (d. C. 545); St. Lyæus (LyÈ), second Abbot of Mantenay (d. c. 545); St. Phal, Abbot at Isle Aumont (d. c. 549); St. Bouin, priest and solitary (d. c. 570); St. Potamius (Pouange), solitary (close of sixth century); St. Vinebaud, Abbot of St. Loup of Troyes (d. 623); St. Flavitus, solitary (563-630); St. Tancha, virgin and martyr (d. 637); St. Victor, solitary (d. 640); St. Frobert, founder and first Abbot of Montier le Celle (d. 688); St. Maura, virgin (827-850); St. Adalricus (slain by the Normans about 925); St Aderaldus, canon and archdeacon of Troyes, who died in 1004 on returning from the Crusade, and who founded the Benedictine monastery of the Holy Sepulchre in the diocese; St. Simon, Count de Bar-sur-Aube, solitary, acted as mediator between Gregory VII and Robert Guiscard, and died in 1082; St. Robert founder of Molesme and Cîteaux, a native of the diocese (1024-1108); St. Elizabeth of Chelles, foundress of the monastery of Rosoy (d. c. 1130); St Hombelina, first Abbess of Jully-sur-Sarce, and sister of St. Bernard (1092-1135); Blessed Peter, an Englishman, prior of Jully-sur-Sarce (d. 1139); St Malachy (q. v.), archbishop, Primate of Ireland, died at Clairvaux (1098-1148); St. Bernard (q. v.), first Abbot of Clairvaux (1091-1153); St. Belina, virgin, slain about 1153 in defence of her chastity; Blessed Menard and Blessed Herbert, abbots of the monastery at Mores founded by St. Bernard (end of the twelfth century); Blessed Jeanne, the recluse (d. 1246); Blessed Urban IV (1185-1264); Blessed John of Ghent, hermit and porphet, who died at Troyes in 1439; Ven. Margaret Bourgeois (1620-1700), foundress of the Congregation of Notre Dame at Montreal, a native of the diocese; Ven. Marie de Sales Chappuis, superioress of the Visitation Convent at Troyes (d. 1875). Cardinal Pierre de BÈrulle (1575-1629) was brought up on the BÈrulle estate in the diocese. He preached at Troyes before founding the Oratorians. An Oratory was opened at Troyes in 1617. Charles-Louis de Lantage, b. at Troyes in 1616, d. in 1694, was one of the chief helpers of M. Olier, founder of the Sulpicians. Among natives of the diocese may be mentioned: the Calvinist jurisconsult Pierrre Pithou (1539-1596), one of the editors of the "Satire MÈnippÈe", a native of Troyes; the painter Mignard (1610-95), born at Troyes; the revolutionary leader, Danton (1759-1794), b. at Arcis-sur-Aube.
The chief pilgrimages of the diocese are: Notre Dame du Chêne, near Bar-sur-Seine, dates from 1667; Notre Dame de la Sainte EspÈrance, at Mesnil-Saint-Loup; Notre Dame de Valsuzenay. Before the application of the Associations Law (1901) there were, in the Diocese of Troyes, Benedictines, Jesuits, Lazarists, Oblates of St. Francis of Sales, and Brothers of the Christian Schools. Many female congregations arose in the diocese, among others the Ursulines of Christian Teaching, founded at Moissy l'Evêque in the eighteenth century by Montmorin, Bishop of Langres; the Sisters of Christian Instruction, founded in 1819, with mother-house at Troyes; the Oblate Sisters of St. Francis of Sales, a teaching order, founded in 1870, with mother-house at Troyes; Sisters of Notre Dame de Bon Secours, a nursing community with mother-house at Troyes. In the diocese the religious congregations at the close of the nineteenth century had charge of one foundling hospital, 20 nurseries, 2 orphanages for boys, 17 orphanages for girls, 2 houses of mercy, 11 hospitals or hospices, 9 houses of district nursing sister, 1 epileptic home. In 1905 (at the breach of the Concordat) the diocese numbered 246,163 inhabitants, 40 parish priest, 383 chapels of ease, and 7 curacies supported by the State. In 1910 there were 239,299 inhabitants, and 344 priests.
Gallia Christ., nova, XII (1770), 483-532, instrum., 247-296; DUCHESNE, Fastes Èpiscopaux, II: DEFER, Vie des saints du diocÈse de Troyes, et hist. de leur culte (Troyes, 1865); LALORE, Documents sur l'abbaye de Notre Dame aux Nonnains (Troyes, 1874); PREVOST, Hist. du diocÈse de Troyes pendant la RÈvolution (3 vols., Troyes, 1908-9); CHEVALIER, Topobibl., 3177-83.
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Truce of God
The Truce of God is a temporary suspension of hostilities, as distinct from the Peace of God which is perpetual. The jurisdiction of the Peace of God is narrower than that of the Truce. Under the Peace of God are included only:
· consecrated persons -- clerics, monks, virgins, and cloistered widows;
· consecrated places -- churches, monasteries, and cemeteries, with their dependencies;
· consecrated times -- Sundays, and ferial days, all under the special protection of the Church, which punishes transgressors with excommunication.
At an early date the councils extended the Peace of God to the Church's protégés, the poor, pilgrims, crusaders, and even merchants on a journey. The peace of the sanctuary gave rise to the right of asylum. Finally it was the sanctification of Sunday which gave rise to the Truce of God, for it had always been agreed not to do battle on that day and to suspend disputes in the law-courts.
The Truce of God dates only from the eleventh century. It arose amid the anarchy of feudalism as a remedy for the powerlessness of lay authorities to enforce respect for the public peace. There was then an epidemic of private wars, which made Europe a battlefield bristling with fortified castles and overrun by armed bands who respected nothing, not even sanctuaries, clergy, or consecrated days. A Council of Elne in 1027, in a canon concerning the sanctification of Sunday, forbade hostilities from Saturday night until Monday morning. Here may be seen the germ of the Truce of God. This prohibition was subsequently extended to the days of the week consecrated by the great mysteries ofChristianity, viz., Thursday, in memory of the Ascension, Friday, the day of the Passion, and Saturday, the day of the Resurrection (council 1041). Still another step included Advent and Lent in the Truce. Efforts were made in this way to limit the scourge of private war without suppressing it outright. The penalty was excommunication. The Truce soon spread from France to Italy and Germany; the oecumenical council of 1179 extended the institution to the whole Church by Canon xxi, "De treugis servandis", which was inserted in the collection of canon law (Decretal of Gregory IX, I, tit., "De treuga et pace"). The problem of the public peace which was the great desideratum of the Middle Ageswas not solved at one stroke, but at least the impetus was given. Gradually the public authorities, royalty, the leagues between nobles (Landfrieden), and the communes followed the impulse and finally restricted war to international conflicts.
SEMICHON, La paix et la treve de Dieu (Paris 1869); HUBERTI, Gottes und Landfrieden (Ansbach, 1892).
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Trudpert Neugart
Benedictine historian, born at Villingen, Baden, 23 February, 1742; died at St Paul's Benedictine abbey near Klagenfurt, Carinthia, Austria, 15 December, 1825. Of middle-class origin Neugart studied in the classical schools of the Benedictine Abbeys of St George and St. Blasien, entered the order at the latter monastery in l759, and was ordained priest 1765; in 1767 he was appointed professor of Biblical languages at the University of Freiburg. In 1770, however, he returned to St. Blasien where he professed theology. While engaged in this work he published a treatise on penance, "Doctrina de sacramento poenitentiae recte administrando" (St Blasien, 1778). His abbot, Gerbert had planned the publication of a Church history of Germany on a large scale (Germania sacra). In 1780 at his request Neugart began an elaborate research into the history of the Diocese of Constance. On Gerbert's death in 1793, Neugart declined the dignity of abbot but accepted the provostship of Krozingen, near Freiburg, so as to be able to devote himself entirely to historical studies. He published the original charters and documents for the history of theDiocese of Constance in a separate publication, "Codex diplomaticus Alemanniae et Burgundiae transjuranae intra fines dioecesis Constantiensis" (I, St. Blasien, 1791; II, St. Blansien, 1795). With this as a basis he wrote at Krozingen the first instalment of his history of the Diocese of Constance "Episcopatus Constantiensis Alemannicus sub metropoli Moguntina" (part I, vol. I, to the year 1100, St. Blasien 1803). Soon the abbey of St. Blasien was secularized. Notwithstanding Neugart's efforts for its preservation it was assigned to Baden, and absorbed with all its landed possessions. In 1807 Neugart went to Vienna to negotiate for the settlement of the expelled monks in Austria, and succeeded. The abbot and monks of St. Blasien were granted the Abbey of St. Paul, near Klagenfurt in the valley of the Lavant, suppressed by Joseph II. Here Neugart completed the second volume of his diocesan history extending to 1308, but it was not published until 1802. He then turned his attention to the history of Carinthia and of the Abbey ot St. Paul, where he and his companions had found refuge. After his death there appeared his "Historia monasterii Ord. S. Benedicti ad S. Paulum in valle inferioris Carinthiae Lavantina", (Klagenfurt, 1848,1854). Several historical treatises and compilations are still in manuscript. Another work, "Libellus majores maternos Rudolphi I regis exhibens", was edited by Weber (Klagenfurt, 1850).
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Trujillo
Diocese comprising the Departments of Lambayeque, Libertad, Pinra, and the Province of Tumbes, in North-west Peru, formed by Gregory XIII, 13 April, 1577, as suffragan of Lima, an arrangement confirmed by Paul V in 1611, when he appointed Alfonso de Guzman first bishop. The city of Truxillo (8000 inhabitants), formerly very flourishing, was founded in 1535 on the Río Muchi in the Valley of Chimu by Gonzalo Pizarro, who named it after his native place. It is the capital of the Department of Libertad, so named because Trujillo was the first Peruvian city to proclaim its independence from Spain. Most of the houses are but one story high, on account of frequent earthquakes, the severest of which occurred in 1619, 1759, and 1816. Its university was erected in 1831, a college having been founded there earlier in 1621. Near the city lie the ruins of the Gran Chimu, known originally as ChanChan — Chimu being the title of the Indian sovereign — one of the most stupendous extant monuments of a departed civilization. They extend over twelve miles north and south, and six miles east and west, and recall a highly civilized race — the Muchoen — which fell before the Incas. One may still see the ruined palace and factories, a necropolis, walls nine metres high, and a labyrinth of houses and pyramidal sepulchres (huacas), the most remarkable of which are the Toledo, Esperanza, and Obispo, the latter being 500 feet square and 150 high. From these ruins, over £5,500,000 in gold were recovered by the Spaniards. The Muchoen had reached a high degree of perfection in metal-work and in the art of decorating pottery, many specimens of the latter being unsurpassed since the days of early Greece. An account of the ancient religion has been preserved by Antonio de la Calancha, Augustinian prior of Trujillo in 1619; the chief deity was the moon (Si), her temple (Si-an) situated near the Río Muchi having had an area of about 42,000 square yards. A grammar of the native language — Mochica — now dead, was compiled by Padre Fernando de la Carrera (Lima, 1644). Diocesan statistics: 102 parishes; 350 churches and chapels; 160 priests; 2 boys' colleges; 3 girls' high schools; there are communities of Franciscans (2), Conceptionists, Carmelites, Poor Clares, Dominican Tertiaries, and Lazarists, the latter having charge of the seminary. The Catholic population numbers about 581,000. The bishop is Mgr. Carlos García Irigoyen, b. at Lima, 6 November, 1857, edited the "Revista católica", founded "El amigo del clero", succeeded Mgr. Manuel Jaime Medina, 21 March, 1910.
MOZANS, Up the Andes and down the Amazon (New York. 1911); FEIJOO, Relación de la ciudad de Truxillo (Madrid, 1763); MARKHAM, The Incas of Peru (London, 1910).
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Trustee System
I. In the exercise of her inherent right of administering property, the Church often appoints deputies who are responsible to herself. Technically, such administrators, whether cleric or lay, are called the "fabric" of the Church. In very early times ecclesiastical goods were divided into three or four portions, and that part set aside for the upkeep of the Church began to take on the character of a juridical person. The Eleventh Council of Carthage (can. ii) in 407 requested the civil power to appoint five executors for ecclesiastical property, and in the course of time laymen were called on to take their share in this administration, with the understanding, however, that everything was to be done in the name and with the approbation of the Church. A number of early and medieval synods have dealt with the administration of curators of ecclesiastical property, e.g. can. vii, Conc. Bracar. (563); can. xxxviii, Conc. Mogunt. (813); can. x, Conc. Mogunt. (847); can. xxxv, Conc. Nation. Wirceburg. (1287). The employment of laymen in concert with clerics as trustees became common all over Christendom. In England such officials were called churchwardens. They were generally two in number, one being chosen by the parish priest, the other by the parishioners, and with them were associated others called sidesmen. The churchwardens administered the temporalities of the parish under the supervision of the bishop, to whom they were responsible. An annual report on the administration of church property was made obligatory in all countries by the Council of Trent (Sess. XXII, can. ix, "De Ref."): "The administrators, whether ecclesiastical or lay, of the fabric of any church whatsoever, even though it be a cathedral, as also of any hospital, confratemity, charitable institution called mont de piÈtÈ, and of any pious places whatsoever, shall be bound to give in once a year an account of their administration to the Ordinary."
II. At the present time, the Church nowhere absolutely forbids the employment of laymen in the administration of ecclesiastical property, but endeavours, generally by means of concordats, to have her own laws and principles carried out on this subject when laymen are among the trustees. According to the present discipline, the fabric of the church is distinct from the foundation of the benefice, and sometimes the fabric, in addition to the goods destined for the upkeep of divine worship, possesses also schools and eleemosynary institutions (S.C.C., 27 Apr., 1895, in caus. Bergom.). All lay trustees must be approved by the bishop, and he retains the right of removing them and of overseeing the details of their administration. In countries in which the church organization was entirely swept away in the troubles of the Reformation period, as in the British Isles, laymen are not generally employed as trustees at the present day. For the trustee system, as far as it can be called such, in use in the Catholic Church in England and Ireland see Taunton, "The Law of the Church", pp. 15, 316. In Holland, laymen were admitted to a share in the administration of church temporalities by a decree of the Propaganda (21 July, 1856). The bishop is to nominate the members of the board, over which the parish priest is to preside. Trustees hold office for four years and may be reappointed at the expiration of that term. When a vacancy occurs the board presents two names to the bishop, from which he selects one. In necessary cases the bishop may dismiss any member and even dissolve the entire board of trustees. In this instance, as in all others where laymen are in question, the Holy See is careful to guard the prescriptions of the sacred canons as to the management and ownership of church goods [see ADMINISTRATOR (OF ECCLESIASTICAL PROPERTY)].
III. In the United States the employment of lay trustees was customary in some parts of the country from a very early period. Dissensions sometimes arose with the ecclesiastical authorities, and the Holy See has intervened to restore peace (see CONWELL, HENRY; PHILADELPHIA, ARCHDIOCESE OF; NEW YORK, ARCHDIOCESE OF). Pius VII vindicated (24 Aug., 1822) the rights of the Church as against the pretensions of the trustees, and Gregory XVI declared (12 Aug., 1841): "We wish all to know that the office of trustees is entirely dependent upon the authority of the bishop, and that consequently the trustees can undertake nothing except with the approval of the ordinary." The Third Plenary Council of Baltimore (Tit. IX, no.287) laid down certain regulations concerning trustees: It belongs to the bishop to judge of the necessity of constituting them, their number and manner of appointment; their names are to be proposed to the bishop by the parish rector; the appointment is to be made in writing and is revocable at the will of the bishop; the trustees selected should be men who have made their Easter duty, who contribute to the support of the Church, who send their children to Catholic schools, and who are not members of prohibited societies; nothing can be done at a board meeting except by the consent of the rector who presides; in case of disagreement between the trustees and the rector, the judgment of the bishop must be accepted. A decree of the Congregation of the Council (29 July, 1911) declares that the vesting of the title to church property in a board of trustees is a preferable legal form, and that in constituting such boards in the United States, the best method is that in use in New York, by which the Ordinary, his vicar-general, the parish priest, and two laymen approved by the bishop form the corporation (see PROPERTY, ECCLESIASTICAL, IN THE U.S.).
IV. The legal standing of church trustees according to British law is treated by Taunton, "The Law of the Church", pp.15, 315. In the United States the legal rights of trustees vary slightly in different States, but the following prescriptions (selected from Scanlan, "The Law of Church and Grave") hold almost everywhere: When the statute provides that two lay members of the corporation shall be appointed annually by the committee of the congregation, the members of the congregation have no right to elect said two members, and those appointed in the proper manner are lawful officers. When the election of new trustees is invalid, the old trustees hold over until there shall have been a valid election of their successors. The president and secretary of a church corporation have no authority to make a promissory note unless authorized by the board of trustees. When the laws of the organization give control of matters to the board of trustees, the majority of the members of the church cannot control the action of the trustees contrary to the uses and regulations of the church. A court has no authority to control the exercise of the judgment or discretion of the officers of a church in the management of its funds so long as they do not violate its constitutions or by-laws. Excommunication does not always remove an officer of a church corporation. The legal rights of a bishop in regard to the temporalities of a church, where they are not prescribed by the civil law, must rest, if at all, upon the ecclesiastical law, which must be determined by evidence. When property is conveyed to a church having well-known doctrine, faith, and practice, a majority of the members has not the authority or power, by reason of a change of religions views, to carry the property thus designated to a new and different doctrine. The title to church property is in that part of the congregation which acts in harmony with the law of the denomination; and the ecclesiastical laws and principles which were accepted before the dispute began are the standard for determining which party is right.
TAUNTON, The Law of the Church (London, 1906), s. vv. Fabric; Administration; Ecclesiastical Property; SCANLAN, The Law Of Church and Grave (New York, 1909); SMITH, Notes on II Council of Baltimore (New York, 1874), x; Concilium Plenarium III Baltimorense (Baltimore, 1886); WERNZ, Jus Decretalium, III (Rome, 1901).
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Trusts and Bequests
A trust has been defined, in its technical sense, as the right enforceable solely in equity to the beneficial enjoyment of property of which the legal title is in another (Bispham, "Equity", p. 68), and as a right of property, real or personal, held by one party for the benefit of another. (Bouvier, "Law Dict.", s. v. Trusts.) It implies two interests, one in equity and one in law — an individual to hold the legal title, who is known as the trustee, and another as beneficiary, known as the cestui que trust. The term "trust" is applied sometimes to the equitable title, the obligation of the trustee, or the right which is held in trust. For the creation of a valid trust there are three essentials: a definite subject matter within the disposal of the settlor; a lawful definite object to which the subject matter is to be devoted; clear and unequivocal words or acts devoting the subject matter to the object of the trust (28 Am. and Eng. Ency. of Law, 866, title "Trusts and Trustees"). No specific words are required in the creation of a trust, but they must be sufficient to express the present intent to place a beneficial interest in a specific property in the hands of a trustee beyond the control of the person or persons who are to enjoy the benefit thereof. Any property, real, personal, or equitable, may be the subject of a trust, except in a few cases where statutes have provided to the contrary.
The English Statute of Frauds, which has been enacted in most of the United States in some of its provisions, provides that all trusts of land should be proved and manifested by writing. But trusts of personal property are not within the statute; therefore a valid trust of such property may be created verbally, but transfers of existing trusts must be in writing. Under the Roman Law trusts were created for the purpose of empowering certain individuals to inherit property. These trusts were known as fidei commissa and for their benefit a separate equitable jurisdiction was established. There has been some controversy as to whether the English trust is an outcome of the Roman institution or not. The difference between the two is that the latter is a means of carrying out substitutions, while the former separates the ownership and enjoyment of the benefits of an estate, the fundamental idea at the root of both being much the same. This system seems to have appeared in England under the reign of Edward III, for the purpose of avoiding the Statutes of Mortmain, which had been passed to check the growth of landed estates in the hands of religious houses. These trusts were abolished, except as to certain gifts or grants, by the passage of the Statute of Uses, known as the 27th Henry VIII, which held that any person entitled to the use of an estate should have the title to it. This statute has either been recognized as part of the common law in most of the United States through judicial interpretation or been enacted by legislation.
Trusts are either executed or executory, express or implied. In an executed trust the instrument must be interpreted according to the rules of law, even though the intention may be defeated. A court of equity will take jurisdiction for the purpose of carrying out executory trusts and seeing that the instrument which purports to fulfil the intention of the settlor really does so, and will reform conveyances where the intentions of the settlor have not been clearly set out. An express trust is one which is created by the direct words of the settlor. Implied trusts are those which arise when the terms or circumstances do not specifically express but simply imply a trust. Where the entire intention of the trust cannot be carried out without violating some rule of law or public policy, equity will carry it out as nearly as possible. Constructive trusts arise by a construction put by a court of equity on the conduct of the parties. The Statute of Frauds 29th Charles II requires that declarations of trust of lands should be proved by writing.
WHO MAY BE A TRUSTEE
Any person worthy of confidence and possessed of the power to hold real or personal property may be a trustee, the sovereign in England, any of the states of the United States, and perhaps the Federal Government, a public officer in his private capacity or the settlor himself; even the beneficiary or cestui que trust may act as trustee providing there are other beneficiaries besides himself; so too a corporation may act in this capacity if not precluded by the terms of its charter. Municipal corporations have been trustees but the general trend of authority is to the contrary. Married women may be trustees and, acting under the direction of the court, an infant, alien, or lunatic. In cases where no trustee has been named, or for some reason the office has become vacant, the court will supply the deficiency rather than allow the trust to fall, it being inherent in a court of equity to exercise this power, while in many jurisdictions it has been specifically granted by statute. As a general rule, the trustee is appointed by the settlor and provision made for his successors. The settlor may designate whomsoever he wishes and vest in that person the power to appoint succeeding trustees, though sometimes the power is placed with the cestui que trust and sometimes with the settlor. The number of trustees is governed by the provisions of the instrument of the trust, but as a general thing the courts look unfavourably upon single trustees, particularly in the cases of large estates or those for infants or lunatics.
There is no particular method by which a trustee accepts a trust. His actions in the matter are usually equivalent to acceptance, although sometimes he joins in the instrument if it is a conveyance. There are, however, but three ways by which he may be relieved: first, the consent of all parties in interest; second, by virtue of the provisions of the instrument of trust; and third, with the consent of the court. The old rule in England forbade a trustee retiring on his own motion, but the modern rule is different except where it is impossible to provide a substitute. The conduct sufficient for the removal of a trustee from his office must be such as to endanger the trust funds, and the courts will not look favourably upon light or frivolous whims and disagreements among the parties. The powers of trustees are general and special — those which arise by construction of law incident to the office, and those provided by the settlor. Any person who has capacity to hold property may be a cestui que trust, although some jurisdictions restrict the rule to minors or other incompetents. He must be definitely ascertained either in person or as a class, but need not be actually in being at the date of the settlement. A sovereign, any of the states of the United States, or the Federal Government may be a beneficiary, or a corporation so far as personal property is concerned, and also as to real estate within the limits of its charter privilege or unless prohibited by statute. An unincorporated society, however, cannot be a cestui que trust except in the case of a charitable or religious society. The beneficiary has a right to alienate or encumber his estate unless the terms of the trust expressly or impliedly forbid or there is a statute which interferes; so too he may assign his interest or even alienate the income before it becomes due.
The cestui que trust or beneficiary has three remedies in the event of a breach of trust on the part of his trustee. He may follow the specific estate into the hands of a stranger to whom it has been wrongfully conveyed; he has the right of attaching the property into which the estate may have been converted; and the further right of action against the trustee personally for reimbursement. As between him and the trustee there is no time limit when an action may be brought. It is the rule that purchasers must see to the application of the purchase money in the cases of trust estates, such as where it is provided that the funds be for the payment of specific legacies or annuities or debts. In some jurisdictions this rule has been abrogated by statute. Technical terms are not necessary in a devise to create a trust but if used will be interpreted in their legal and technical sense. General expressions, however, will not establish a trust unless there appears a positive intention that they should do so. Bequests in trust for accumulation must be confined within the limits established against perpetuities. A settlor can only extend the trust for the life or lives in being and twenty-one years, and any attempt to extend the trust beyond this period vitiates it in toto. By statute, accumulations are forbidden in some jurisdictions excepting during the minority of the beneficiary or for other fixed periods (Bouvier, "Law Dict.", s. v.Perpetuity).
As a rule, the interest of a beneficiary is liable for the payment of his debts, but this does not prevail in a majority of the United States. Spendthrift trusts, as they are called, being for the protection of the beneficiary against his own improvidence, are sustained in these jurisdictions. Since the Statute of Wills equitable interests are devisable only in writing. How far a devisee of a trust estate can execute the trust depends on the intention of the settlor expressed in the instrument. General words will not pass a trust estate unless there is a positive intention that it should so pass. In order to create a valid trust by will, the instrument must be legally executed and admitted to probate. There is this distinction between wills and declarations of trusts. The former, being ambulatory, take effect only on the death of the testator, the latter at the time of execution. Formerly under the common law an executor had title to all personal property of the decedent, and was entitled to take the surplus after the payment of debts and legacies; now, by statute he is prima facie a trustee for the next of kin. Although a trustee is, in theory, allowed nothing for his trouble, his commissions are, in point of fact, generally fixed by statute and he is allowed his legitimate expenses. See CHARITABLE BEQUESTS; LEGACIES.
BOUVIER, Law Dict. (Boston, 1897); Am. and Eng. Encycl. of Law (2nd ed., London, 1904); LEWIN, On Trusts (l2th ed., London, 1911); PERRY, Trusts and Trustees, (6th ed., Boston, 1911); BISPHAM, Principles of Equity (Philadelphia, 1882).
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Truth
Truth (Anglo-Saxon tréow, tryw, truth, preservation of a compact, from a Teutonic base Trau, to believe) is a relation which holds (1) between the knower and the known -- Logical Truth; (2) between the knower and the outward expression which he gives to his knowledge -- Moral Truth; and (3) between the thing itself, as it exists, and the idea of it, as conceived by God -- Ontological Truth. In each case this relation is, according to the Scholastic theory, one of correspondence, conformity, or agreement (adoequatio) (St. Thomas, Summa I:21:2).
I. ONTOLOGICAL TRUTH
Every existing thing is true, in that it is the expression of an idea which exists in the mind of God, and is, as it were, the exemplar according to which the thing has been created or fashioned. Just as human creations -- a cathedral, a painting, or an epic -- conform to and embody the ideas of architect, artist, or poet, so, only in a more perfect way, God's creatures conform to and embody the ideas of Him who gives them being. (Q. D., De verit., a. 4; Summa 1:16:1.) Things that exist, moreover, are active as well as passive. They tend not only to develop, and so to realize more and more perfectly the idea which they are created to express, but they tend also to reproduce themselves. Reproduction obtains wherever there is interaction between different things, for an effect, in so far as it proceeds from a given cause, must resemble that cause. Now the cause of knowledge in man is -- ultimately, at any rate -- the thing that is known. By its activities it causes in man an idea that is like to the idea embodied in the thing itself. Hence, things may also be said to be ontologically true in that they are at once the object and the cause of human knowledge. (Cf. IDEALISM; and Summa, I:16:7 and 1:16:8; m 1. periherm., 1. III; Q.D., I, De veritate, a. 4.)
II. LOGICAL TRUTH
A. The Scholastic Theory
To judge that things are what they are is to judge truly. Every judgment comprises certain ideas which are referred to, or denied of, reality. But it is not these ideas that are the objects of our judgment. They are merely the instruments by means of which we judge. The object about which we judge is reality itself -- either concrete existing things, their attributes, and their relations, or else entities the existence of which is merely conceptual or imaginary, as in drama, poetry, or fiction, but in any case entities which are real in the sense that their being is other than our present thought about them. Reality, therefore, is one thing, and the ideas and judgments by means of which we think about reality, another; the one objective, and the other subjective. Yet, diverse as they are, reality is somehow present to, if not present in consciousness when we think, and somehow by means of thought the nature of reality is revealed. This being the case, the only term adequate to describe the relation that exists between thought and reality, when our judgments about the latter are true judgments, would seem to be conformity or correspondence. "Veritas logica est adaequatio intellectus et rei" (Summa, I:21:2). Whenever truth is predicable of a judgment, that judgment corresponds to, or resembles, the reality, the nature or attributes of which it reveals. Every judgment is, however, as we have said, made up of ideas, and may be logically analyzed into a subject and a predicate, which are either united by the copula is, or disjoined by the expression is not. If the judgment be true, therefore, these ideas must also be true, i.e. must correspond with the realities which they signify. As, however, this objective reference or significance of ideas is not recognized or asserted except in the judgment, ideas as such are said to be only "materially" true. It is the judgment alone that is formally true, since in the judgment alone is a reference to reality formally made, and truth as such recognized or claimed.
The negative judgment seems at first sight to form an exception to the general law that truth is correspondence; but this is not really the case. In the affirmative judgment both subject and predicate and the union between them, of whatever kind it may be, are referred to reality; but in the negative judgment subject and predicate are disjoined, not conjoined. In other words, in the negative judgment we deny that the predicate has reality in the particular case to which the subject refers. On the other hand, all such predicates presumably have reality somewhere, otherwise we should not talk about them. Either they are real qualities or real things, or at any rate somebody has conceived them as real. Consequently the negative judgment, if true, may also be said to correspond with reality, since both subject and predicate will be real somewhere, either as existents or as conceptions. What we deny, in fact, in the negative judgment is not the reality of the predicate, but the reality of the conjunction by which subject and predicate are united in the assertion which we implicitly challenge and negate. Subject and predicate may both be real, but if our judgment be true, they will be disjoined, not united in reality.
But what precisely is this reality with which true judgments and true ideas are said to correspond? It is easy enough to understand how ideas can correspond with realities that are themselves conceptual or ideal, but most of the realities that we know are not of this kind. How, then, can ideas and their conjunctions or disjunctions, which are psychical in character, correspond with realities which for the most part are not psychical but material? To solve this problem we must go back to ontological truth which, as we saw, implies the creation of the universe by One Who, in creating it, has expressed therein His own ideas very much as an architect or an author expresses his ideas in the things that he creates except that creation in the latter case supposes already existent material. Our theory of truth supposes that the universe is built according to definite and rational plan, and that everything within the universe expresses or embodies an essential and integral part of that plan. Whence it follows that just as in a building or in a piece of sculpture we see the plan or design that is realized therein, so, in our experience of concrete things, by means of the same intellectual power, we apprehend the ideas which they embody or express. The correspondence therefore, in which truth consists is not a correspondence between ideas and anything material as such, but between ideas as they exist in our mind and function in our acts of cognition, and the idea that reality expresses and embodies -- ideas which have their origin and prototype in the mind of God.
With regard to judgments of a more abstract or general type, the working of this view is quite simple. The realities to which abstract concepts refer have no material existence as such. There is no such thing, for instance, as action or reaction in general; nor are there any twos or fours. What we mean when we say that "action and reaction are equal and opposite", or that "two and two make four", is that these laws, which in their own proper nature are ideal, are realized or actualized in the material universe in which we live; or, in other words, that the material things we see about us behave in accordance with these laws, and through their activities manifest them to our minds.
Perceptual judgments, i.e. the judgments which usually accompany and give expression to acts of perception, differ from the above in that they refer to objects which are immediately present to our senses. The realities in this case, therefore, are concrete existing things. It is, however, rather with the appearance of such things that our judgment is now concerned than with their essential nature or inner constitution. Thus, when we predicate colours, sounds, odours, flavours, hardness or softness, heat or cold of this or that object, we make no statement about the nature of such qualities, still less about the nature of the thing that possesses them. What we assert is
· that such and such a thing exists, and
· that it has a certain objective quality, which we call green, or loud, or sweet, or hard, or hot, to distinguish it from other qualities -- red, or soft, or bitter, or cold -- with which it is not identical; while
· our statement further implies that the same quality will similarly appear to any normally constituted man, i.e. will affect his senses in the same way that it affects our own.
Accordingly, if in the real world such a condition of things obtains -- if, that is to say, the thing in question does exist and has in fact some peculiar and distinctive property whereby it affects my senses in a certain peculiar and distinctive way -- my judgment is true.
The truth of perceptual judgments by no means implies an exact correspondence between what is perceived and the images, or sensation -- complexes, whereby we perceive; nor does the Scholastic theory necessitate any such view. It is not the image, or sensation-complex, but the idea, that in judgment is referred to reality, and that gives us knowledge of reality. Colour and other qualities of objective things are doubtless perceived by means of sensation of peculiar and distinctive quality or tone, but no one imagines that this presupposes similar sensation in the object perceived. It is by means of the idea of colour and its specific differences that colours are predicated of objects, not by means of sensations Such an idea could not arise, indeed, were it not for the sensations which in perception accompany and condition it; but the idea itself is not a sensation, nor is it of a sensation. Ideas have their origin in sensible experience and are indefinable, so far as immediate experience goes, except by reference to such experience and by differentiation from experiences in which other and different properties of objects are presented Granted, therefore, that differences in what is technically known as the "quality" of sensation correspond to differences in the objective properties of things, the truth of perceptual judgments is assured. No further correspondence is required; for the correspondence which truth postulates is between idea and thing, not between sensation and thing. Sensation conditions knowledge, but as such it is not knowledge. It is, as it were, a connecting link between the idea and the thing. Differences of sensation are determined by the causal activity of things; and from the sensation-complex, or image the idea is derived by an instinctive and quasi-intuitive act of the mind which we call abstraction. Thus the idea which the thing unconsciously expresses finds conscious expression in the act of the knower, and the vast scheme of relations and laws which are de facto embodied in the material universe reproduce themselves in the consciousness of man.
Correspondence between thought and reality, idea and thing, or knower and known, therefore, turns out in all cases to be of the very essence of the truth relation. Whence, say the opponents of our theory, in order to know whether our judgments are true or not, we must compare them with the realities that are known -- a comparison that is obviously impossible, since reality can only be known through the instrumentality of the judgment. This objection, which is to be found in almost every non-Scholastic book dealing with the subject, rests upon a grave misapprehension of the real meaning of the Scholastic doctrine. Neither St. Thomas nor any other of the great Scholastics ever asserted that correspondence is the scholastic criterion of truth. To inquire what truth is, is one question; to ask how we know that we have judged truly, quite another. Indeed, the possibility of answering the second is supposed by the mere fact that the first is put. To be able to define truth, we must first possess it and know that we possess it, i.e. must be able to distinguish it from error. We cannot define that which we cannot distinguish and to some extent isolate. The Scholastic theory supposes, therefore, that truth has already been distinguished from error, and proceeds to examine truth with a view to discovering in what precisely it consists. This standpoint is epistemologieal, not criteriological. When he says that truth is correspondence, he is stating what truth is, not by what sign or mark it can be distinguished from error. By the old Scholastics the question of the criteria of truth was scarcely touched. They discussed the criteria of valid reasoning in their treatises on logic, but for the rest they left the discussion of particular criteria to the methodology of particular sciences. And rightly so, for there is really no criterion of universal application. The distinction of truth and error is at bottom intuitional. We cannot go on making criteria ad infinitum. Somewhere we must come to what is ultimate, either first principles or facts.
This is precisely what the Scholastic theory of truth affirms. In deference to the modern demand for an infallible and universal criterion of truth, not a few Scholastic writers of late have suggested objective evidence. Objective evidence, however, is nothing more than the manifestation of the object itself, directly or indirectly, to the mind, and hence is not strictly a criterion of truth, but its foundation. As Père Geny puts it in his pamphlet discussing "Une nouvelle théorie de la connaissance", to state that evidence is the ultimate criterion of truth is equivalent to stating that knowledge properly so called has no need of a criterion, since it is absurd to suppose a knowledge which does not know what it knows. Once grant, as all must grant who wish to avoid absolute sceptieism, that knowledge is possible, and it follows that, properly used, our faculties must be capable of giving us truth. Doubtless, coherence and harmony with facts are pro tanto signs of truth's presence in our minds; but what we need for the most part are not signs of truth, but signs or criteria of error -- not tests whereby to discover when our faculties have gone right, but tests whereby to discover when they have gone wrong. Our judgments will be true, i.e. thought will correspond with its object, provided that object itself, and not any other cause, subjective or objective, determines the content of our thought. What we have to do, therefore, is to take care that our assent is determined by the evidence with which we are confronted, and by this alone. With regard to the senses this means that we must look to it that they are in good condition and that the circumstances under which we are exercising them are normal; with regard to the intellect that we must not allow irrelevant considerations to weigh with us, that we must avoid haste, and, as far as possible, get rid of bias, prejudice, and an over-anxious will to believe. If this be done, granted there is sufficient evidence, true judgments will naturally and necessarily result. The purpose of argument and discussion, as of all other processes that lead to knowledge, is precisely that the object under discussion may manifest itself in its various relations, either directly or indirectly, to the mind. And the object as thus manifesting itself is what the Scholastic calls evidence. It is the object, therefore, which in his view is the determining cause of truth. All kinds of processes, both mental and physical, may be necessary to prepare the way for an act of cognition, but in the last resort such an act must be determined as to its content by the causal activity of the object, which makes itself evident by producing in the mind an idea that is like to the idea of which its own existence is the realization.
B. The Hegelian Theory.
In the Idealism of Hegel and the Absolutism of the Oxford School (of which Mr. Bradley and Mr. Joachim are the leading representatives) both reality and truth are essentially one, essentially an organic whole. Truth, in fact, is but realityqua thought. It is an intelligent act in which the universe is thought as a whole of infinite parts or differences, all organically inter-related and somehow brought to unity. And because truth is thus organic, each element within it, each partial truth, is so modified by the others through and through that apart from them, and again apart from the whole, it is but a distorted fragment, a mutilated abstraction which in reality is not truth at all. Consequently, since human truth is always partial and fragmentary, there is in strictness no such thing as human truth. For us the truth is ideal, and from it our truths are so far removed that, to convert them into the truth, they would have to undergo a change of which we know neither the measure nor the extent.
The flagrantly sceptical character of this theory is sufficiently obvious, nor is there any attempt on the part of its exponents to deny it. Starting with the assumption that to conceive is "to hold many elements together in a connexion necessitated by their several contents", and that to be conceivable is to be "a significant whole", i.e. a whole, "such that all its constituent elements reciprocally determine one another's being as contributory features in a single concrete meaning", Dr. Joachim boldly identifies the true with the conceivable (Nature of Truth, 66). And since no human intellect can conceive in this full and magnificent sense, he frankly admits that no human truth can be more than approximate, and that to the margin of error which this approximation involves no limits can be assigned. Human truth draws from absolute or ideal truth "whatever being and conservability" it possesses (Green, "Prolegom.", article 77); but it is not, and never can be, identical with absolute truth, nor yet with any part of it, for these parts essentially and intrinsically modify one another. For his definition of human truth, therefore, the Absolutist is forced back upon the Scholastic doctrine of correspondence. Human truth represents or corresponds with absolute truth in proportion as it presents us with this truth as affected by more or less derangement, or in proportion as it would take more or less to convert the one into the other (Bradley, "Appearance and Reality", 363). While, therefore, both theories assign correspondence as the essential characteristic of human truth, there is this fundamental difference between them: For the Scholastic this correspondence, so far as it goes, must be exact; but for the Absolutist it is necessarily imperfect, so imperfect, indeed, that "the ultimate truth" of any given proposition "may quite transform its original meaning" (Appearance and Reality, 364).
To admit that human truth is essentially representative is really to admit that conception is something more than the mere "holding together of many elements in a connexion necessitated by their several contents". But the fallacy of the "coherence theory" does not lie so much in this, nor yet in the identification of the true and the conceivable, as in its assumption that reality, and therefore truth, is organically one. The universe is undoubtedly one, in that its parts are inter-related and inter-dependent; and from this it follows that we cannot know any part completely unless we know the whole; but it does not follow that we cannot know any part at all unless we know the whole. If each part has some sort of being of its own, then it can be known for what it is, whether we know its relations to other parts or not; and similarly some of its relations to other parts can be known without our knowing them all. Nor is the individuality of the parts of the universe destroyed by their inter-dependence; rather it is thereby sustained.
The sole ground which the Hegelian and the Absolutist have for denying these facts is that they will not square with their theory that the universe is organically one. Since, therefore, it is confessedly impossible to explain the nature of this unity or to show how in it the multitudinous differences of the universe are "reconciled", and since, further, this theory is acknowledged to be hopelessly sceptical, it is surely irrational any longer to maintain it.
C. The Pragmatic Theory
Life for the Pragmatist is essentially practical. All human activity is purposive, and its purpose is the control of human experience with a view to its improvement, both in the individual and in the race. Truth is but a means to this end. Ideas, hypotheses, and theories are but instruments which man has "made" in order to better both himself and his environment; and, though specific in type, like all other forms of human activity they exist solely for this end, and are "true" in so far as they fulfil it. Truth is thus a form of value: it is something that works satisfactorily; something that "ministers to human interests, purposes and objects of desire" (Studies in Humanism, 362). There are no axioms or self-evident truths. Until an idea or a judgment has proved itself of value in the manipulation of concrete experience, it is but a postulate or claim to truth. Nor are there any absolute or irreversible truths. A proposition is true so long as it proves itself useful, and no longer. In regard to the essential features of this theory of truth W. James, John Dewey, and A.W. Moore in America, F.C.S. Schiller in England, G. Simmel in Germany, Papini in Italy, and Henri Bergson, Le Roy, and Abel Rey in France are all substantially in agreement. It is, they say, the only theory which takes account of the psychological processes by which truth is made, and the only theory which affords a satisfactory answer to the arguments of the sceptic.
In regard to the first of these claims there can be no doubt that Pragmatism is based upon a study of truth "in the making". But the question at issue is not whether interest, purpose, emotion, and volition do as a matter of fact play a part in the process of cognition. That is not disputed. The question is whether, in judging of the validity of a claim to truth, such considerations ought to have weight. If the aim of all cognitive acts is to know reality as it is, then clearly judgments are true only in so far as they satisfy this demand. But this does not help us in deciding what judgments are true and what are not, for the truth of a judgment must already be known before this demand can be satisfled. Similarly with regard to particular interests and purposes; for though such interests and purposes may prompt us to seek for knowledge, they will not be satisfied until we know truly, or at any rate think we know truly. The satisfaction of our needs, in other words, is posterior to, and already supposes, the possession of true knowledge about whatever we wish to use as a means to the satisfaction of those needs. To act efficiently, we must know what it is we are acting upon and what will be the effects of the action contemplated. The truth of our judgments is verified by their consequences only in those cases where we know that such consequences should ensue if our judgment be true, and then act in order to discover whether in reality they will ensue.
Theoretically, and upon Scholastic principles, since whatever is true is also good, true judgments ought to result in good consequences. But, apart from the fact that the truth of our judgment must in many cases be known before we can act upon them with success, the Pragmatic criterion is too vague and too variable to be of any practical use. "Good consequences", "successful operations on reality", "beneficial interaction with sensible particulars" denote experiences which it is not easy to recognize or to distinguish from other experiences less good, less successful, and less beneficial. If we take personal valuations as our test, these are proverbially unstable; while, if social valuations alone are admissible, where are they to be found, and upon what grounds accepted by the individual? Moreover, when a valuation has been made, how are we to know that it is accurate? For this, it would seem, further valuations will be required, and so on ad inflnitum. Distinctively pragmatic criteria of truth are both impractical and unreliable, especially the criterion of felt satisfaction, which seems to be the favourite, for in determining this not only the personal factor, but the mood of the moment and even physical conditions play a considerable part. Consequently upon the second head the claim of the Pragmatist can by no means be allowed. The Pragmatist theory is not a whit less sceptical than the theory of the Absolutist, which it seeks to displace. If truth is relative to purposes and interests, and if these purposes and interests are, as they are admitted to be, one and all tinged by personal idiosyncrasy, then what is true for one man will not be true for another, and what is true now will not be true when a change takes place either in the interest that has engendered it or in the circumstances by which it has been verified.
All this the Pragmatist grants, but replies that such truth is all that man needs and all that he can get. True judgments do not correspond with reality, nor in true judgments do we know reality as it is. The function of cognition, in short, is not to know reality, but to control it. For this reason truth is identified with its consequences -- theoretical, if the truth be merely virtual, but in the end practical, particular, concrete. "Truth means successful operations on reality" (Studies in Hum., 118). The truth-relation "consists of intervening parts of the universe which can in every particular case be assigned and catalogued" (Meaning of Truth, 234). "The chain of workings which an opinion sets up is the opinion's truth" (Ibid., 235). Thus, in order to refute the Sceptic, the Pragmatist changes the nature of truth, redefining it as the definitely experienceable success which attends the working of certain ideas and judgments; and in so doing he grants precisely what the Sceptic seeks to prove, namely, that our cognitive faculties are incapable of knowing reality as it is. (See PRAGMATISM.)
D. The "New" Realist's Theory
As it is a first principle with both Absolutist and Pragmatist that reality is changed by the very act in which we know it, so the negation of this thesis is the root principle of "New" Realism. In this the "New" Realist is at one with the Scholastic. Reality does not depend upon experience, nor is it modified by experience as such. The "New" Realist, however, has not as yet adopted the correspondence theory of truth. He regards both knowledge and truth as unique relations which hold immediately between knower and known, and which are as to their nature indefinable. "The difference between subjeet and object of consciousness is not a differenee of quality or substanee, but a differenee of office or place in a configuration" (Journal of Phil. Psychol. and Scientific Meth., VII, 396). Reality is made up of terms and their relations, and truth is just one of these relations, sui generis, and therefore reeognizable only by intuition. This account of truth is undoubtedly simple, but there is at any rate one point whieh it seems altogether to ignore, viz., the existence of judgments and ideas of which, and not of the mind as such, the truth-relation is predicable. We have not on the one hand objects and on the other bare mind; but on the one hand objects and on the other a mind that by means of the judgment refers its own ideas to objects -- ideas which as such, both in regard to their existence and their content, belong to the mind which judges. What then is the relation that holds between these ideas and their objects when our judgments are true, and again when they are false? Surely both logic and criteriology imply that we know something more about such judgments than merely that they are different.
Bertrand Russell, who has given in his adhesion to "The Program and First Platform of Six Realists", drawn up and signed by six American professors in July, 1910, modifies somewhat the naïveté of their theory of truth. "Every judgment", he says (Philos. Essays, 181), "is a relation of a mind to several objects, one of which is a relation. Thus, the judgment, 'Charles I died on the scaffold', denotes several objects or 'objectives' which are related in a certain definite way, and the relation is as real in this case as are the other objectives. The judgment 'Charles I died in his bed', on the other hand, denotes the objects, Charles I, death, and bed, and a certain relation between them, which in this case does not relate the objects as it is supposed to relate them. A judgment therefore, is true, when the relation which is one of the objects relates the other objects, otherwise it is false" (loc. cit.). In this statement of the nature of truth: correspondenee between the mind judging and the objects about which we judge is distinctly implied, and it is precisely this correspondcnce which is set down as the distinguishing mark of true judgments. Russell however, unfortunately seems to be at variance with other members of the New Realist school on this point. G.E. Moore expressly rejects the correspondence theory of truth ("Mind", N. S., VIII, 179 sq.), and Prichard, another English Realist, explicitly states that in knowledge there is nothing between the object and ourselves (Kant's Theory of Knowledge, 21). Nevertheless, it is matter for rejoicing that in regard to the main points at issue -- the non-alteration of reality by acts of cognition, the possibility of knowing it in some respects without its being known in all, the growth of knowledge by "accretion", the non-spiritual character of some of the objects of experience, and the necessity of ascertaining empirically and not by a priori methods, the degree of unity which obtains between the various parts of the universe -the "New" Realist and the Scholastic Realist are substantially in agreement.
III. MORAL TRUTH, OR VERACITY
Veracity is the correspondence of the outward expression given to thought with the thought itself. It must not be confused with verbal truth (veritas locutionis), which is the correspondence of the outward or verbal expression with the thing that it is intended to express. The latter supposes on the part of the speaker not only the intention of speaking truly, but also the power so to do, i.e. it supposes (1) true knowledge and (2) a right use of words. Moral truth, on the other hand, exists whenever the speaker expresses what is in his mind even if de facto he be mistaken, provided only that he says what he thinks to be true. This latter condition however, is necessary. Hence a better definition of moral truth would be "the correspondence of the outward expression of thought with the thing as conceived by the speaker". Moral truth, therefore, does not imply true knowledge. But, though a deviation from moral truth would be only materially a lie, and hence not blameworthy, unless the use of words or signs were intentionally incorrect, moral truth does imply a correct use of words or other signs. A lie therefore, is an intentional deviation from moral truth, and is defined as a locutio contra mentem; i.e. it is the outward expression of a thought which is intentionally diverse from the thing as conceived by the speaker. It is important to observe, however, that the expression of the thought, whether by word or by sign, must in all cases be taken in its context; for both in regard to words and to signs, custom and circumstances make a considerable difference with respect to their interprctation. Veracity, or the habit of speaking the truth, is a virtue; and the obligation of practising it arises from a twofold source. First, "since man is a social animal, naturally one man owes to another that without which human society could not go on. But men could not live together if they did not believe one another to be speaking the truth. Hence the virtue of veracity comes to some extent under the head of justice [rationem debiti]" (St. Thomas, Summa, II-II:109:3). The second source of the obligation to veracity arises from the fact that speech is clearly of its very nature intended for the communication of knowledge by one to another. It should be used, therefore, for the purpose for which it is naturally intended, and lies should be avoided. For lies are not merely a misuse, but an abuse, of the gift of speech, since, by destroying man's instinctive belief in the veracity of his neighbour, they tend to destroy the efficacy of that gift.
For Scholasticism see: scholastic treatises on major logic, s.v. Veritas; Etudes sur la Vérité (Paris, 1909); GENY, Une nouvelle théorie de la connaissance (Tournai, 1909); MIVART, On Truth (London, 1889); JOHN RICKABY, First Principles af Knowledge; ROUSSELOT, L'Intellectualisme de St. Thomas (Paris, 1909); TONQUEDEC, La notion de la vérité dans la philosophie nouvelle in Etudes (1907), CX, 721; CXI, 433; CXII, 68, 335; WALKER, Theories of Knowledge (2d ed., London, 1911); HOBHOUSE, The Theory of Knowledge (London, 1906). 
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	Truth
1. Does truth reside in the thing, or only in the intellect?
2. Does it reside only in the intellect composing and dividing?
3. The comparison of the true to being
4. The comparison of the true to the good
5. Is God truth?
6. Are all things true by one truth, or by many?
7. The eternity of truth
8. The unchangeableness of truth
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
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Tryphon, Respicius, and Nympha
Martyrs whose feast is observed in the Latin Church on 10 November. Tryphon is said to have been born at Kampsade in Phrygia and as a boy took care of geese. During the Decian persecution he was taken to Nicfa about the year 250 and put to death in a horrible manner after he had converted the heathen prefect Licius. Fabulous stories are interwoven with his legend. He is greatly venerated in the Greek Church which observes his feast on 1 February. In this Church he is also the patron saint of gardeners. Many churches were dedicated to him, and the Eastern Emperor, Leo VI, the Philosopher (d. 912), delivered a eulogy upon Tryphon. About the year 1005 the monk Theodoric of Fleury wrote an account of him based upon earlier written legends; in Theodoric s story Respicius appears as Tryphon s companion. The relics of both were preserved together with those of a holy virgin named Nympha, at the Hospital of the Holy Ghost in Sassia. Nympha was a virgin from Palermo who was put to death for the Faith at the beginning of the fourth century. According to other versions of the legend, when the Goths invaded Sicily she fled from Palermo to the Italian mainland and died in the sixth century at Savona. The feast of her translation is observed at Palermo on 19 August. Some believe that there were two saints of this name. The church of the Hospital of the Holy Ghost at Rome was a cardinal s title which, together with the relics of these saints, was transferred in 1566 by Pope Pius V to the Church of St. Augustine. A Greek text of the life of St. Tryphon was discovered by Father Franchi de Cavallieri, Hagio-graphica (Rome, 1908), in the series Studi e Texti , XIX. The Latin Acts are to be found in Ruinart, Acta Martyrum . Analecta Bollandiana, XXVII, 7-10, 15; XXVIII, 217.
GABRIEL MEIER 
Transcribed by Paul T. Crowley

Tschiderer Zu Gleifheim[[@Headword:Tschiderer Zu Gleifheim]]

Johann Nepomuk von Tschiderer zu Gleifheim
Bishop of Trent, b. at Bozen, 15 Feb., 1777; d. at Trent, 3 Dec., 1860. He sprang from a family that had emigrated from the Grisons to the Tyrol in 1529 and to which the Emperor Ferdinand III had given a patent of nobility in 1620. Johann Nepomuk was ordained priest, 27 July, 1800, by Emmanuel Count von Thun, Bishop of Trent. After spending two years as an assistant priest, he went for further training to Rome, where he was appointed notary Apostolic. After his return he took up pastoral work again in the German part of the Diocese of Trent, and was later professor of moral and pastoral theology at the episcopal seminary at Trent. In 1810 he became parish priest at Sarnthal, and in 1819 at Meran. Wherever he went he gained a lasting reputation by his zeal and charitableness. In 1826 Prince-Bishop Luschin appointed him cathedral canon and pro-vicar at Trent; in 1832 Prince-Bishop Galura of Brixen selected him as Bishop of Heliopolis and Vicar-General for Vorarlberg. In 1834 the Emperor Francis I nominated him Prince-Bishop of Trent and on 5 May, 1835, he entered upon his office. During the twenty-five years of his administration he was distinguished for the exercise of virtue and charity, and for intense zeal in the fulfilment of the duties of his episcopal office. He was exceedingly simple and abstinent in his personal habits. On the other hand he loved splendour when it concerned the decoration of his cathedral, the procuring of ecclesiastical vestments, and the ornamentation of the churches. He devoted a considerable part of his revenues to the building of churches, and to the purchase of good books for the parsonages and chaplains' houses. His charity to the poor and sick was carried so far that he was often left without a penny, because he had given away everything he had. Twice the cholera raged in his diocese and on these occasions he set his clergy a shining example of Christian courage. He left his property to the institution for the deaf and dumb at Trent and to the seminary for students that he had founded, and that was named after him the Joanneum. Directly after his death he was honoured as a saint; the process for his beatification is now in progress.
Mitteilungen über das Leben des . . . J. N. Tschiderer (Bozen, 1876); TAIT, Leben des ehrwürdigen Dieners Gottes Johann Nepomuk von Tschiderer. Nach den Prozessakten und beglaubigten Urkunden (2 vols., Venice, 1904), Ger. tr. SCHLEGEL (Trent, 1908).
JOSEPH LINS 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to charitable and humble priests of the Catholic Church

Tuam[[@Headword:Tuam]]

Tuam
(TUAMENSIS).
The Archdiocese of Tuam, the metropolitan see of Connacht, extends, roughly speaking, from the Shannon westwards to the sea, and comprises half of County Galway, and nearly half of Mayo, with a small portion of south Roscommon. It is territorially the largest diocese in Ireland, including in itself about one-fourteenth of the entire area of the country. At the census of 1901 the Catholic population was 193,768; the entire non-Catholic population was 4,194. There are several parishes in which all the inhabitants are Catholics. The mainland portion of the archdiocese is divided by a chain of lakes extending from the city of Galway to the Pontoon, near Foxford, Mayo. The largest of these lakes — Corrib, Mask, and Carra — form a magnificent and continuous watercourse, but are not connected by navigable rivers or canals. The country east of these lakes is a great undulating plain, mostly of arable land, interspersed here and there with bogs and smaller lakes. The country west of the great lakes is of entirely different character. It is nearly all rugged and heathery, with ranges of hills rising steeply from the lakes, especially from the shores of Lough Mask on one side, and from the shores of the Atlantic Ocean on the other, forming many lofty peaks with long-drawn valleys where the streams rushing down widen into deep and fishful lakes, which, especially in Connemara, attract fishermen from all parts of the United Kingdom. The population of this rugged lakeland is sparse and poor, but the scenery very picturesque, especially towards the west, where the bays of the ocean penetrate far in between the mountains, as at the beautiful Killary Bay. This western coast is bordered by many wind-swept islands, affording a precarious sustenance to the inhabitants. Of these the chief are the Isles of Aran in Galway Bay, and farther off, on the north-western coast, Inishark, Inisboffin, and Inisturk, Clare Island and Achill Island — all of which are inhabited and have schools and churches. There are three priests on the Aran Islands, one on Inisboffin, one on Clare Island, and three on Achill, which has a population of about 6000 souls.
The archdiocese comprises seven rural deaneries — Tuam, Dunmore, Claremorris, Ballinrobe, Castlebar, Westport, and Clifden. There are three vicars-general who preside over three divisions of the archdiocese which from time immemorial have been historically distinct, that is Galway east of the Corrib; West Galway, or the Kingdom of Connemara, and the Mayo portion. There are 143 secular priests, of whom eight are usually employed in the seminary. There are only two regulars, properly so called, who reside in the Augustinian monastery of Ballyhaunis; two priests of the order of St. Camillus have charge of the hospice for infirm clergy, Moyne Park, Ballyglunin, Galway, and four secular clergy of a preparatory college for the African Missions in the Co. Mayo, generously given for the purpose by Count Blake of Cloughballymore. There are four houses of the Christian Brothers, and one of the Brothers of the Christian schools. There are eleven monasteries of the Third Order Regular of St. Francis, who were formed by Archbishop MacHale to counteract the efforts of proselytizing institutions and to teach agriculture to their pupils. Of these schools the most successful has been the Agriculture College of Mount Bellew, which is working under the Agricultural Department. There are three Presentation convents, and ten convents of the Sisters of Mercy with schools. St. Jarlath's Diocesan Seminary has more than a hundred resident students.
St. Patrick in Tuam St. Patrick came into the Diocese of Tuam from Airtech in north-west Roscommon most likely in A.D. 440, and thence travelled almost due west from Aghamore, where he founded his first church, on the summit of Croaghpatrick. We have the names of some twelve churches which he established in this district; it is expressly stated that he placed bishops over several of these churches — at Cella Senes near Ballyhaunis; at Kilbenin, where he placed St. Benignus; at Donaghpatrick, which he gave to Bishop Felartus; at Aghagower, where he placed St. Senach, whom he called Agnus Dei on account of his meekness. His sojourn for forty days on ynod of Kells (1152), and the controversy was carried to Rome and finally decided in their favour. The primates, however, were allowed the rents of certain church lands in Tuam, but these claims they afterwards remitted in exchange for lands in the north of Ireland.
The Archdiocese of Tuam now comprises the territories of five of those ancient dioceses which at different periods were united to the original Diocese of Tuam. This original diocese, which may be taken as corresponding roughly with the modern deanery of Tuam, comprised the ancient territory known as the Conmaicne of Dunmore, and also the Ciarraigi of Loch nan-Airneadh, as well as a portion of Corcamogha and the Sodan territory. When the O'Conor kings of the twelfth century came to be the chief rulers of Connacht, and for a time of all Ireland, they resided mostly at Tuam and sought to control the spiritual as they did the temporal rulers of their principality. There can be no doubt that it was the influence of Turlough Mor, then King of Ireland, which induced the prelates and papal legate at Kells in 1152 to make his own Diocese of Tuam the archiepiscopal and metropolitan see of the province. This original See of Tuam was founded about A.D. 520 by St. Jarlath, son of Loga, the disciple of St. Benin of Kilbannon, and the preceptor for a time at Cloonfush near Tuam of St. Brendan the Navigator. The original cathedral known as Tempull Jarlath stood on the site of the present Protestant cathedral. After Jarlath's death his remains were enshrined and preserved in a church built for the purpose and called Tempull na Scrine, close to the spot on which the Catholic cathedral now stands. Around this cathedral, which was begun by Dr. Oliver Kelly in 1826, are grouped in a circle all the other ecclesiastical buildings — the college, the Presentation convent and schools, the Mercy convent and schools of the Sisters of Mercy, the Christian Brothers' House and schools, and the recently-erected archiepiscopal residence.
The ancient See of Annaghdown grew out of the monastery founded by St. Brendan for his sister St. Briga. Its jurisdiction extended over O'Flaherty's country around Lough Corrib and comprised in all some seventeen parishes. The see was independent down to the death of Thomas O'Mellaigh in 1250, when Archbishop MacFlionn seized and held it with the consent of the king. For the next 250 years a prolonged and unseemly conflict was carried on between the archbishops and abbots, the former declaring that Annahdown had been reduced by the pope and the king to the rank of a parish church, whilst the abbots stoutly maintained their independence. In 1484 the wardenship of Galway was established, and all the parishes on the south and west around the lake were placed under the warden's quasi-episcopal jurisdiction, Tuam still retaining eight parishes to the east of the lake. In 1830 the wardenship was abolished, and the See of Galway established as a regular episcopal see, suffragan to Tuam.
The Diocese of Cong included all the parishes subject to the Abbey of Cong, which was founded by St. Fechin in 626. The abbots seem to have exercised quasi-episcopal jurisdiction over nineteen parishes in the Baronies of Ballynahinch, Ross, and Kilmaine, which for the most part were served by the monks as vicars under the abbot. In the Synod of Rath Breasail Cong was counted as one of the five dioceses of Connacht, but there is no mention of it at the Synod of Kells in 1152. King Rory O'Conor retired to the abbey for several years and died there.
The Diocese of Mayo like that of Cong had its origin in Mayo Abbey, founded by St. Colman about 667 for Saxon monks who had followed him from Lindisfarne. In 1152 it was recognized by the Synod of Kells as one of the Connacht sees, and mention is made of the death of Gilla Isu O'Mailin, Bishop of Mayo, in 1184, but on the death of Bishop Cele O'Duffy in 1209 no successor was appointed and the see was merged in that of Tuam, probably through the influence of King Cathal O"Conor and his relative Archbishop Felix O'Ruadan of Tuam. But bishops of Mayo reappear from time to time in the annals down to 1579 when Bishop Patrick O'Healy coming home to take possession of his See of Mayo was seized with his companion Friar O'Rourke and hanged at Kilmallock by Drury, the English President of Munster. At one time Mayo had no fewer than twenty-eight parishes under its jurisdiction, which extended from the Dalgin River at Kilvine to Achill Head. At present this is a small rural parish, and the "City of Mayo" comprises not more than half a dozen houses.
Of the Diocese of Aghagower we need say little. It was founded in 441 by St. Patrick who placed over it Bishop Senach; the "Book of Armagh" tells us that bishops dwelt there in the time of the writer (early part of the ninth century). The jurisdiction of Aghagower extended over the "Owles", the territory around Clew Bay, comprising the modern deanery of Westport. But at an early date these churches were absorbed first into the Diocese of Mayo and afterwards into that of Tuam.
Monasteries
Besides the great monasteries of Annaghdown, Cong, and Mayo, there were others in the archdiocese that deserve mention. The monastery of St. Enda at Killeany in Aran become famous in the first quarter of the sixth century. Near it was the oratory Tempull Benain, which Benan, or Benignus, of Kilbannon, the disciple of St. Patrick, had built. It is very small but strikingly beautiful, and its cyclopean walls have not lost a stone for the last fourteen hundred years. There are in addition to the Aran Island many other holy islands around this wild western coast, as Island Mac Dara, which all the fishermen salute by dipping their sails, Cruach of St. Caelainn, Ardilaun of St. Fechin, St. Colman's Inisboffin, Caher of St. Patrick. The Cistercian Abbey of Knockmoy (de Colle Victoriae), six miles from Tuam, founded in 1189 by King Crovedearg, was one of the largest and the wealthiest in the West of Ireland. Mention, too, is made of a Bishop of Knockmoy. The ruins are full of interest, for some of its walls were frescoed and the sculptured tomb of King Felim O'Conor is well preserved. At its suppression in 1542 it was found to be in the possession of the rectories of several churches, and large estates in Galway, Roscommon, and Mayo. The same King Cathal of the Red Hand founded in 1215 the Abbey of Ballintubber close to St. Patrick's holy well. It was admirably built and has been partly restored as the parochial church of the district. It contains the tomb and monument of the first Viscount Mayo, the son of Sir Richard Burke and Grania Uaile, Queen of Clew Bay. The Dominican Abbey of Athenry was established in 1241 by Meyler De Bermingham who endowed it with ample possessions. It usually contained thirty friars. The "main" building was erected by Meyler; King Felim O'Conor built the refectory; Flann O'Flynn built the "Scholar House", for the friars kept a noted school; Owen O'Heyne built the dormitory; Con O'Kelly built the "chapter house", and so on with the guest chamber and the infirmary. In Queen Mary's reign this convent was selected to be a university college for Connacht, but the project was never realized. Buried there are many of the early Burkes of Clanrichard, who in life were benefactors and protectors of the convent.
The Benedictine Nuns had a convent at Kilereevanty, situated on the Dalgin River, four miles from Tuam. It was founded in 1200 by the same King Cathal O'Conor for the royal ladies of his family, and of other high chieftains by whom it was richly endowed. It held estates not only in Galway but also in Roscommpon, Mayo, Sligo, and Westmeath, and the rectories of score of different parishes. Its inmates at one time secured at Rome a curtailment of the archbishop's rights of visitations and procurations, but after a short experience, the pope found it necessary to restore his full rights to the archbishop. It was however the greatest and wealthiest convent in the West. There were many smaller religious houses in the archdiocese. The Augustinians had ten; the Dominicans three; the Franciscans three or four; the Cistericians two; the Templars one, and there were also three or four nunneries.
Archbishops
In the long list of the Archbishops of Tuam there are many illustrious names which can be referred to here only briefly.
· Hugh O'Hession was present at the Synod of Kells in 1152, where he received the pallium from the papal legate, and so became the first Archbishop of Tuam.
· He died in 1161 and was succeeded by Cathal or Catholicus, O'Duffy, who reigned for forty years. In 1172 he was present with his suffragans at the Concil of Cashel, which gave formal recognition to the claims of Henry II. Later, in 1175, he was deputed to sign the Treaty of Windsor on behalf of King Rory O'Conor, by which Rory consented to hold his Kingdom of Connacht in subjection to the English monarch. O'Duffy was also present at the Lateran Council in 1179, and in 1201 held a provincial synod at Tuam under the presidency of the Roman cardinal. He then retired to the Abbey of Cong where he died the following summer.
· His successor, Felix O'Ruadain, who previously had been a Cistercian, probably at Knockmoy, filled the sea for thirty-six years. He was a near relative of Rory O'Conor, which strengthened his great influence in the province. Next year he convoked a great synod of the province at Tuam in which it was decreed to unite the termon lands of the monasteries to their respective bishoprics. Tuam thereby acquired vast estates in Galway, Mayo, and even Roscommon. The archbishop also complained that Armagh claimed jurisdiction over the Diocese of Kilmore and Ardagh, which rightfully belonged to his province, and also over several parishes in the Archdiocese of Tuam, to which the primate had no claim. A composition was effected later, in 1211.
· In 1258 died Walter De Salerno, an Englishman, who was appointed by the pope but never got possession of his see.
· In 1286 Stephen de Fulnurn, who had been justiciary, was appointed to the See of Tuam, but he resided mostly at Athlone. There is extant an inventory of his effects which goes to show that he lived in much state and splendour.
· William de Bermingham, son of Meyler de Bermingham, Lord of Carbery, Dunmore, and Athenry, appointed in 1289. He was a powerful high-handed prelate, but the monks of Athenry and Annaghdown resisted him successfully.
· Maurice O'Fihely, called in his own time "Flos Mundi" on account of his prodigious learning, was consecrated Archbishop of Tuam by Julius II in 1506, but like Florence Conry in later times, he never beheld his see.
· In 1537 Christopher Bodkin, then bishop of Kilmaeduagh, was appointed archbishop of Tuam by Henry VIII, and it is said took the Oath of Supremacy. He managed to hold his ground in Tuam for thirty-five years under Henry VIII, Edward, Mary, and Elizabeth. Bodkin, thought a temporizing prelate, was always a Catholic and zealous in the service of his flock. In 1558 he held a visitation of his diocese, the account of which has been preserved and gives invaluable information regarding the state of the archdiocese at that time.
· Malachy O'Queely was one of the greatest Irish prelates of the seventeenth century — a patriot, a reformer, and a scholar; but he was not a general, and unwisely undertook to command the Confederate troops in Connacht during the wars of 1642-45. His forces were attacked unexpectedly during the night by Sir F. Hamilton near Sligo and the archbishop was slain on the field.
· Mention must be made too, of Florence Conry, though he never took possession of his see. He rendered signal service to Ireland by the foundation of St. Anthonyh's Convent of Louvain, whose scholars — Michael O'Clery, Ward, Fleming, Colgan, and many others — did so much for the preservation of the literature and the language and the history of Ireland both sacred and profane.
· John MacHale has a special article in this ENCYCLOPEDIA.
· His immediate successor, John MacEvilly, was an indefatigable and zealous prelate; he found time to write commentaries in English on practically the whole of the New Testament. He was born in 1818, died in 1902, and lies buried before the high altar of Tuam cathedral beside John MacHale.
Moral and Social Condition
The moral state of the archdiocese is very good. Temperance is making rapid strides amongst all classes of the population. Grave public crimes of every kind have almost disappeared. Primary education is now universally diffused even in the remotest mountain valleys. The Christian Brothers' schools are remarkably efficient, St. Jarlath's College, Tuam, now holds a premier place amongst the diocesan colleges of Ireland. The social condition of the people also has been greatly improved mainly through he efforts of the Congested Districts Board. They are better housed and better fed; the land is better tilled, and much more is derived from the harvest of the seas around the coast. No part of Ireland suffered more during the famine years from starvation and proselytism than Connemara and the Island of Achill. The starving people were bribed during these years by food and money to go to the Protestant churches and send their children to the proselytizing schools. If they went they got food and money. "Silver Monday", as they called it, was the day fixed for these doles. If they refused to go to the church and to the school they got nothing; and to their honour it must be said, that most of them, but not all, preferred starvation to apostasy. The proselytizers have now completely disappeared, and have quite enough to do to take care of themselves.
The present archbishop, Most Rev. John Healy, a native of the Diocese of Elphin, was born in 14 Nov., 1841 at Ballinafad, Co. Sligo. His early education was received at an excellent classical school in the town of Sligo whence, at about fifteen years of age, he proceeded to the diocesan college, in those days situated at Summerhill near Athlone. On 26 August, 1860, he entered the class of rhetoric at Maynooth, and just before the completion of his course was called out by his bishop to be a professor in the college at Summerhill. Here he was ordained in Sept., 1867, and continued to teach for over two years. His missionary experiences were gained in the parish of Ballygar, near Roscommon, where he was curate for two years, and then at Grange, Co. Sligo, where he spent seven years. He was then for one year in charge of a deanery school in the town of Elphin. In 1879, he competed simultaneously for two vacant chairs — one of theology and the other of classics — in the national college of Maynooth, and had the unique honour conferred on him of being appointed to both and allowed to make his own choice between them. He naturally selected the chair of theology, which he filled till 1883, when he succeeded Dr. Murray, as prefect of the Dunboyne Establishment. During his tenure of this office, Dr. Healy acted as editor of the "Irish ecclesiastical Record", but this was only for a single year, for in 1884 he was appointed titular Bishop of Maera and Coadjutor Bishop of Clonfert. Here it may be interesting to note that no less than five members of Dr. Healy's class in Maynooth wear the episcopal purple in Irish sees. In 1896, on the death of the saintly Dr. Duggan, he succeeded to the see of Clonfert. Seven years after, by papal Brief, dated 13 Feb., 1903, he became Archbishop of Tuam, and on the following St. Patrick's Day took possession of his ancient see. On 31 August, 1909, he celebrated the silver jubilee of his episcopate.
The archbishop is a member of many Irish public bodies notably of the Agricultural Board, the Senate of the National University, the Board of Governors of University College, Galway. He is president of the Catholic Truth society of Ireland, and a Commissioner for the publication of the Brehon Laws. He acted on the Royal Commission of 1901 to inquire into and report on condition of University Education in Ireland. His principal published works are: "Ireland's Ancient Schools and Scholars", which has reached a fifth edition; "The Centenary History of Maynooth College"; "The Record of the Maynooth Centenary Celebrations"; "The Life and Writings of St. Patrick"; "Irish Essays: Literary and Historical"; "Papers and Addresses", a jubilee collection of fugitive periodical articles and reviews.
COLGAN, Acta sanctorum Hiberniae; KNOX, Notes on the Dioceses of Tuam, etc.; IDEM, Hist. of the County Mayo; HEALY, Ireland's Ancient Schools and Scholars; Annals of the Four Masters, ed. O'DONOVAN; BRADY, Episcopal Succession; D'ALTON, History of Ireland; HARDIMAN, Hist. of Galway; O'CONOR DON, The O'Conors of Connacht.
JOHN HEALY 
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Tubunae
A titular see in Mauretania Caesariensis, according to the "Gerachia cattolica", or in Numidia according to Battandier, "Annuaire pontifical catholique" (Paris, 1910), 345. The official list of the Roman Curia does not mention it. The confusion is explained by the fact that it was located at the boundary of the two provinces. Bocking, in his notes to the "Notitia dignitatum" (Bonn, 1839); 523, and Toulotte ("Greg. de l'Afrique chret., Mauretanies", Montreuil, 1894, p. 171), speak of two distinct cities, while Muller ("Notes to Ptolemy", IV, 12, ed. Didot, I, 611) admits only one, and his opinion seems the more plausible. It was a municipium and also an important frontier post in command of apraepositus limitis Tubuniensis. St. Augustine and St. Alypius sojourned there as guests of Count Boniface (Ep. ccxx). In 479 Huneric exiled thither a large number of Catholics. Its ruins, known as Tobna, are in the Department of Constantine, Algeria, at the gates of the Sahara, west of the Chott el-Hodna, the "Salinae Tubunenses" of the Romans. They are very extensive, for three successive towns occupied different sites, under the Romans, the Byzantines, and the Arabs. Besides the remains of the fortress, the most remarkable monument is a church now used as a mosque.
Three bishops of Tubunae are known. St. Nemesianus assisted at the Council of Carthage in 256. St. Cyprian often speaks of him in his letters, and we have a letter which he wrote to St. Cyprian in his own name and in the name of those who were condemned with him to the mines. An inscription testifies to his cult at Tixter in 360, and the Roman Martyrology mentions him on 10 September. Another bishop was Cresconius, who usurped the see after quitting the Bulla Regia, and assisted at the Council of Carthage in 411, where his rival was the Donatist Protasius. A third, Reparatus, was exiled by Huneric in 484.
TOULOTTE, Geog. de l'Afrique chret., Numidie (Paris, 1894), 318-21; DIEHL, L'Afrique byzantine (Paris, 1896), passim.
S. PÉTRIDÈS 
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Tucson
(TUCSONENSIS).
Suffragan of the Archdiocese of Santa Fe. It comprises the State of Arizona and the southernmost counties of New Mexico, an extent of 131,212 sq. miles, most of which is desert land. The Catholic population is approximately 48,500, mostly Mexicans. There are 43 priests, 27 parishes, 43 missions, 100 stations, 7 academies, 10 parochial schools, 3 Indian schools, 1 orphanage, 5 hospitals.
Up to 1853, date of the Gadsden purchase, Arizona was part of the Mexican Diocese of Durango. In 1859 it was annexed by the Holy See to the Diocese of Santa Fe, made a vicariate Apostolic in 1868, and erected a diocese by Leo XIII in 1897. The first vicar Apostolic was the most Rev. J. B. Salpointe, followed by the Most Rev. P. Bourgade, who both died archbishops of Santa Fe, the former in 1898, the latter in 1908. They were succeeded by Bishop Henry Granjon, born in 1863, consecrated in the cathedral of Baltimore, 17 June, 1900. The mission founded by French missionaries has remained in charge of priests mostly of the same nationality, assisted by Franciscan Fathers of the St. Louis and Cincinnati provinces, who attend principally to the Indian missions, and by the Sisters of St. Joseph, of Mercy, of Loretto, of the Blessed Sacrament, of St. Dominic, and of the Precious Blood. The full-blood Indians in the diocese number 40,000: Apache, Chimehuivi, Hualpai, Maricopa, Mohave, Moqui, Navajo, Pápago Pima, Yava Supai. About 4000 are Catholics. They were visited by the Spanish missionaries as early as 1539 (Fray Marcos de Niza), and evangelized in the seventeenth and eighteenth centuries by the Franciscans and the Jesuits. Of the churches then built two remain: Tumacacuri (now partly in ruins), and San Xavier del Bac, nine miles south of Tucson, founded by Father Kino, S.J., in 1699, and kept in a perfect state of preservation by the constant attention and liberal care of the clergy of Tucson. It is considered the best example of the Spanish Renaissance mission style north of Mexico, and the best preserved of all the old mission churches in America. The buildings have been completely restored (1906-10) by the Bishop of Tucson. The Pápago Indians, in whose midst stands the San Xavier mission, have received uninterrupted care from the clergy of Tucson. In 1866 the Rev. J.B. Salpointe founded there a school, which has since been maintained, with the Sisters of St. Joseph in charge, by the clergy of Tucson, at the expense of the parish. That school was the first established in Arizona for the Indians.
ORTEGA, Historia del Nayarit, Sonora, Sinaloa, y ambas Californias (Mexico, 1887); Rudo Ensayo, tr. GUITERAS, in Am. Cath. Hist. Soc., V (Philadelphia, June, 1894), no.2; JOLY, Histoire de la campagnie de JÈsus, V (Paris, 1859), ii; ARRICIVITA, Crónica seráfica del apostólico colegio de QuerÈtaro; SALPOINTE, Soldiers of the Cross (Banning, 1898); ENGELHARDT, The Franciscans in Arizona (Harbor Springs, 1899); Diary of Francisco Garces, tr. COUES (New York, 1900).
HENRY GRANJON 
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Tucumán
(TUCUMANENSIS).
Suffragan to Buenos Aires, erected from the Diocese of Salta on 15 February, 1897, comprises the Province of Tucumán (area 8926 sq. miles; population 325,000), in the north-west of the Argentine Republic. The first and present bishop, Mgr. Pablo Padilla y Bárana (b. at Jujuy, 25 Jan., 1848), was consecrated titular Bishop of Pentacomia (17 Dec., 1891), transferred to Salta, (19 Jan., 1893), and to Tucumán (16 Jan., 1898). The episcopal city, Tucumán, or San Miguel de Tucumán (population 80,000), is situated on the Rio Dulce, 780 miles north-west of Buenos Aires, and was founded in 1565 by Diego de Villaruel; a Jesuit college was opened there in 1586. In 1680 Tucumán replaced Santiago del Estero as capital of the province. The Spanish forces were utterly defeated at Tucumán in 1812 by the Argentinos under Belgrano, whose statue has been erected in the city to commemorate the victory. One of the most interesting monuments in Tucumán is Independence Hall, where the Argentine delegates proclaimed (9 July, 1816) the Río de la Plata provinces free from Spanish domination. Of the twenty-seven members forming this National Congress fifteen were priests (as were two other delegates who were unavoidably absent, and the secretary of the assembly, JosÈ Agustín Molina, later Bishop of Camaco in partibus and Vicar Apostolic of Salta); two of the fifteen were afterwards raised to episcopal rank — JosÈ Colombres (Salta) and Justo Santa María de Oro (Cuyo). It is to be noted that the See of Córdoba, founded in 1570, was generally referred to in the seventeenth century as that of Tucumán (Córdoba de Tucumán).
On 21 January, 1910, the Province of Catamarca (area 47,531 sq. miles; population 107,000), which till then had been a vicariate forane of Tucumán, was erected into a separate see under Mgr. BernabÈ Piedrabuena (b. at Tucumán, 10 Nov., 1863; consecrated titular Bishop of Cestrus and coadjutor to Mgr. Padillo, 31 May, 1908; transferred to Catamarca, 8 Nov., 1910). Before the separation, Tucumán had 15 parishes, 67 churches and chapels, and Catamarca 15 parishes, 96 churches and chapels; there were 60 secular priests, assisted by Dominicans, Franciscans, and Fathers of Our Lady of Lourdes; there was a conciliar seminary with 3 students of philosophy and 60 rhetoricians; 7 theological students were studying at Buenos Aires and the Collegio Pio-Latino, Rome; in addition there were two Catholic colleges at Tucumán and one at Catamarca; there were communities of the Hermanas Esclavas, Dominican, Franciscan, Good Shepherd, and Josephine Sisters. A Catholic daily paper is published at Tucumán and two Catholic weeklies at Catamarca. A large number of the parishes have the usual Catholic sodalities and con-fraternities. Workingmen's circles are established in the two episcopal cities. Catamarca (San Fernando de Catamarca), lying 230 miles north-north-west of Córdoba, contains 8000 inhabitants. It was founded in 1680 by Fernando de Mendoza. The National College, which has a chair of mineralogy, is located in the old Merced Convent. Most of the inhabitants of the Province of Catamarca are mestizos, descendants of the Quilene, Cilian, Andagala, and Guafare Indians. Cholla (a suburb of Catamarca) is inhabited by Calchaqui Indians, but Spanish is now the only language spoken.
USSHER, Guía eclesiástica de la República Argentina (Buenos Aires, 1910).
A.A. MACERLEAN 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the diocese of Tucumán
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Tudela
(TUTELÆ, TUTELENSIS).
Diocese in Spain. The episcopal city has a population of 9213. Tudela was taken from the Moors by Alfonso el Batallador (the Fighter) in March, 1115, and in 1117 he obtained the Fuero de Sobrarbe. In 1121 the king gave the mosque and the tithes of several towns to the prior and ecclesiastical chapter of Tudela and built the Church of Santa María, where a community of Canons Regular of St. Augustine was established, the ecclesiastical authority of Tudela being vested in its abbot and prior. In 1238 the priory was raised to the dignity of a deanery, the first dean being D. Pedro JimÈnez and the second D. Lope Arcez de Alcoz. The latter obtained from Alexander IV in 1258 the ring and mitre. In the sixteenth century the deans of Tudela obtained the use of "pontificalia", a favour granted by Julius II to the dean D. Pedro Villalón de Calcena who had been his chamberlain and who held the deanship for twenty-seven years. The rivalry between the deans of Tudela and the bishops of Tarazona and the dissatisfaction of the kings owing to the fact that until 1749 the appointment of the dean was not subject to the royal patronage, a fact finally accomplished in 1749, induced the Council and the Royal Chamber to petition for the erection of Tudela into a diocese, which was done by Pius VI in the Bull of 27 March, 1783. The first bishop was D. Francisco Ramón de Larumbe (1784). He was succeeded (1797) by D. Simón de Casaviella López del Castillo, who during the war of independence saved Tudela from severe measures of retaliation ordered by the French general Lefèvre. The third bishop was D. Juan Ramon Santos de Larumbe y Larrayoz (1817), and the fourth and last D. Ramón María Azpetitia Saenz de Santa María (1819), who founded the Seminary of Santa Ana in a former house of the Jesuits. The seminary was re-established in 1846 in a former Carmelite convent. The last bishop died at Viana on 30 June, 1844.
The Concordat of 1851 suppressed this diocese, since which time it has been administered by the bishops of Tarazona on whom the title of Administrator Apostolic of Tudela has been conferred. The cathedral dedicated to Nuestra Señora de la Blanca dates from the end of the twelfth and the beginning of the thirteenth century. It has a very notable facade. There are in Tudela a college of the Jesuits, charitable institutions conducted by the Sisters of Charity: the hospital of Nuestra Señora de Gracia, founded in the sixteenth century by D. Miguel de Eza; the Real Casa de Misericordia founded by Doña María Hugarte in 1771 and the "Hospitalillo" for orphan children founded in 1596 by D. Pedro Ortiz.
MADRAZO, Navarra y Logroño in España, sus monumentos y artes: III (Barcelona, 1886); DE LA FUENTE in España sagrada, I (Madrid, 1866).
RAMÓN RUIZ AMADÓ 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the diocese of Tudela
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Tuguegarao
(TUGUEGARAONENSIS).
Diocese in the Philippines; situated in the north-eastern section of the Island of Luzon, and embraces the three civil Provinces of Cagayan, Isabela, and Nueva Viscaya, and the two groups of the Batanes and Babuyanes Islands. It was erected on 10 April, 1910, being separated from the ancient Diocese of Nueva Segovia, erected in 1595. For two hundred years the seat of the Diocese of Nueva Segovia was located at Lalloc on the Cagayan River, a city which lies within the present limits of the new Diocese of Tuguegarao. The history of the Catholic Church in the Cagayan Valley for the three hundred years preceding the Spanish-American War is practically the history of the Spanish Dominican Fathers in this territory. The diocese counts (1912) 23 native secular priests, two Spanish seculars, 17 Spanish Dominicans and 7 Belgian missionaries. There is a boys' college in charge of the Dominican Fathers, and a girls' academy under the direction of the Sisters of St. Paul of Chartres. The population, which is entirely native, numbers about 200,000. With the exception of a few thousand Aglipayans they are all Catholics. The first bishop, the Rt. Rev. Maurice Patrick Foley, was appointed on 10 September, 1910.
MAURICE FOLEY 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the wonderful people of the Philippines
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Tulancingo
(DE TULANCINGO).
Diocese in the Mexican Republic, suffragan of Mexico. Its area is about 8000 square miles, that is to say, almost that of the State of Hidalgo, in which the diocese is situated. It comprises the greater part of the State of Hidalgo, with the exception of a few parishes situated in the western part, and which belong to the Archbishopric of Mexico; but in return it has a few parishes in the State of Vera Cruz. Its population is 641,895 (1910). The bishop lives in the town of Tulancingo (population, 8000), although the capital of the state is the important mining town of Pachuca, situated 7962 feet above the level of the sea, with a population of about 38,620 inhabitants (1910). The Gospel was first preached in this territory in the first half of the sixteenth century by the Franciscan Fathers shortly after their arrival in Mexico; they then founded a convent at Tulancingo, whose first guardian was the venerable Father Juan Padilla, who died from the results of an assault made by the unfaithful Indians of New Mexico. The Augustinian Fathers also worked in this region.
On 16 March, 1863, Pius IX made this see suffragan of the Archbishopric of Mexico. When created, many asked that the episcopal see be in the city of Huejutla; preference was given, however, to the city of Tulancingo. This new see was formed from thirty-eight parishes of the Archbishopric of Mexico, and from sixteen taken from the Bishopric of Puebla. It has 1 seminary with 40 students; 39 parochial schools; 5 Catholic colleges, and about 2352 students; there are 6 Protestant colleges with 255 students, and 6 Protestant churches. The town of Tulancingo existed long before the conquest; it is said to have been founded by the Toltecas in A.D. 697 and bore the name of Tollantzinco. Its most noted building is the cathedral, built in the beginning of the nineteenth century.
VERA, Catecismo geográfico histórico estadístico de la igl. mÈx. (Amecameca, 1881).
CAMILLUS CRIVELLI 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the Catholics of Mexico
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Tulle
(TUTELENSIS).
Diocese comprising the Department of Corrèze. It was suppressed by the Concordat of 1802, which joined it to the See of Limoges, but was theoretically re-established by the Concordat of 1817, and de facto re-erected by Bulls dated 6 and 31 October, 1822. It is suffragan of Bourges. According to legends which grew up in later years around the St. Martial cycle, that saint, who had been sent by St. Peter to preach, is said to have restored to life at Tulle the son of the governor, Nerva, and to have covered the neighbouring country with churches. By some of the legends St. Martin of Tours is made founder of the Abbey of Tulle; by others, St. Calmin, Count of Auvergne (seventh century). Robbed of its possessions by a powerful family, it recovered them in 930 through the efforts of a member of the same family, Viscount Adhemar, who left a reputation for sanctity. St. Odo, Abbot of Cluny, reformed it in the tenth century. John XXII by a Bull dated 13 August, 1317, raised it to episcopal rank; but the chapter remained subject to monastic rule and was not secularized until 1514. Among the bishops of Tulle were: Hugues Roger, known as Cardinal de Tulle (1342-43), who was never consecrated, and lived with his brother Clement VI; Jean Fabri (1370-71), who became cardinal in 1371; Jules Mascaron, the preacher (1671-79), who was afterwards Bishop of Agen; LÈonard Berteaud, preacher and theologian (1842-78). St. Rodolphe of Turenne, Archbishop of Bourges, who died in 866 founded, about 855, the Abbey of Beaulieu in the Diocese of Tulle. The Charterhouse of Glandier dates from 1219; the Benedictine Abbey of Uzerche was founded between 958 and 991; Meymac Priory, which became an abbey in 1146, was founded by Archambaud III, Viscount de Conborn.
Urban II on his way to Limoges from Clermont (1095) passed near Tulle. St. Anthony of Padua dwelt for a time at Brive, towards the end of October, 1226; and the pilgrimage to the Grotto of Brive is the only existing one in France in honour of that saint. Pierre Roger, who became pope under the name of Clement VI, was a native of Maumont in the diocese. In 1352 the tiara was disputed between Jean Birel, general of the Carthusians, who had been prior of Glandier, and Etienne Aubert, who became pope under the name Innocent VI, and was a native of Château-des-Monts in the Diocese of Tulle. In 1362 Hugues Roger, Cardinal of Tulle, brother of Clement VI, refused the tiara; in 1370 Pierre Roger, his nephew, became pope under the name of Gregory XI. At Tulle and in Bas (Lower) Limousin, every year, on the vigil of St. John the Baptist, a feast is kept which is known as le tour de la lunade (the change of the moon); it is a curious example of the manner in which the Church was able to sanctify and Christianize many pagan customs. Legend places the institution of this feast in 1346 or 1348, about the time of the Black Death. It would seem to have been the result of a vow made in honour of St. John the Baptist. M. Maximin Deloche has shown that this legend is baseless; that the worship of the sun existed in Gaul down to the seventh century, according to the testimony of St. Eligius, and that the feast of St. John's Nativity, 24 June, was substituted for the pagan festival of the summer solstice, so that the tour de la lunade was an old pagan custom, sanctified by the Church, which changed it to an act of homage to St. John the Baptist.
Among the saints specially honoured in, or connected with the diocese, besides those already mentioned, are: St. Fereola, martyr (date uncertain); St. Martin of Brive, disciple of St. Martin of Tours, and martyr (fifth century); St. Duminus, hermit (early sixth century); at Argentat, St. Sacerdos, who was Bishop of Limoges when he retired into solitude (sixth century); St. Vincentianus (Viance), hermit (seventh century); St. Liberalis, Bishop of Embrun, died in 940 at Brive, his native place; St. Reynier, provost of Beaulieu, died at the beginning of the tenth century; St. Stephen of Obazine, b. about 1085, founder of the monastery for men at Obazine, and that for women at Coyroux; St. Berthold of Malefayde, first general of the Carmelites, and whose brother Aymeric was Patriarch of Antioch (twelfth century). Etienne Baluze, the learned historian (1638-1718), was a native of Tulle, and the missionary Dumoulin Borie (1808-38), who was martyred in Tonquin, was born in the diocese. The chief pilgrimages of the diocese are: Notre-Dame-de-Belpeuch, at Camps, dating from the ninth or tenth century; Notre-Dame-de-Chastre at Bar, dating from the seventeenth century; Notre-Dame-du-Pont-du-Salut, which goes back to the seventeenth century; Notre-Dame-du-Roc at Servières, dating from 1691; Notre-Dame-d'Eygurande, dating from 1720; Notre-Dame-de-La-Buissière-Lestard, which was a place of pilgrimage before the seventeenth century; Notre-Dame-de-La-Chabanne at Ussel, dates from 1140; Notre-Dame-de-Pennacorn at Neuvic, dating from the end of the fifteenth century.
Before the application of the Law of 1901, the Diocese of Tulle contained Carthusians, Franciscans, Sulpicians, Assumptionists, Fathers of the Third Order of St. Francis of Assisi, and many teaching congregations of Brothers. The teaching Sisters of the Sacred Heart of Mary had their mother-house at Triegnac. The religious congregations were in charge of 6 nurseries, 2 orphanages for boys, 5 orphanages for girls, 1 Good Shepherd Home, 1 home for the poor, 15 hospitals or hospices, 10 district nursing institutions, and 1 lunatic asylum. At the time of the breach of the Concordat in 1905 the diocese had 318,422 inhabitants, 34 first-class parishes, 255 succursal parishes, and 71 curacies supported by the State.
Gallia Christiana (nova), II (1720), 661-80, instrum., 203, 320; CHAMPEVAL, Le Bas Limousin historique et religieux; GÈographie de la Corrèze (2 vols., Limoges, 1894, 1899); POULBRIÈRE, Histoire du diocèse de Tulle (Tulle, 1885); IDEM, Dictionnaire archÈologique et historique des paroisses du diocèse de Tulle (2 vols., Tulle, 1894-99); CHAMPEVAL, Cartulaire de l'abbaye bÈnÈdictine St-Martin de Tulle (Brive, 1903); DELOCHE, MÈmoire sur la procession dite de la Lunade et les feux de Saint Jean à Tulle in MÈmoires de l'AcadÈmie des Inscriptions et Belles Lettres, XXXII (1891); Les principaux sanctuaires consacrÈs à la Sainte Vierge au diocèse de Tulle (2d ed., Tulle, 1886); NIEL, Hist. des Èvêques de T. in Bull. de la soc. hist. de la soc. hist. de la Corrèze (1880-4).
GEORGES GOYAU 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to all Dioceses of the Catholic Church.

Tunic[[@Headword:Tunic]]

Tunic
By tunic is understood in general a vestment shaped like a sack, which has in the closed upper part only a slit for putting the garment over the head, and, on the sides, either sleeves or mere slits through which the arms can be passed. The expressions under-tunic or over-tunic are used accordingly as the tunic is employed as an outer vestment or under another. A tunic that reaches to the feet is called a gown tunic (tunica talaris, Gr. poderes); a tunic without sleeves or with short sleeves is called colobium; one which leaves the right shoulder free, exomis. By tunic (tunicella) is understood in liturgical language that sacerdotal upper vestment of the subdeacon which corresponds to the dalmatic of the deacon. According to present usage the dalmatic and tunic are alike both as regards form and ornamentation. They also agree in the manner of use as well as in the fact that the tunic, like the dalmatic, is one of the essential vestments worn at the pontifical Mass by the bishop. It is unneccesary here to go into full details, but it will suffice in regard to form, ornamentation, and use to refer to what is said under dalmatic. As regards the form, according to the directions of the "Cæremoniale Episcoporum", the tunic should be distinguished from the dalmatic by narrower sleeves, but this is hardly observed even in the pontifical tunic, which is worn under the dalmatic. The bishop himself puts the tunic on the newly-ordained subdeacon with the words: "May the Lord clothe thee with the tunic of joy and the garment of rejoicing. In the name", etc.
History
According to a letter of Pope Saint Gregory the Great to Bishop John of Syracuse, the subdiaconal tunic was, for a time, customary at Rome as early as the sixth century. Gregory however suppressed it and returned to the older usage. From this time on, therefore, the Roman subdeacon once more wore the planeta (chasuble) as the outer garment until, in the ninth century, the tunic again came into use among them as the outer vestment. As early as the sixth century subdiaconal tunic was worn in Spian, which according to the ninth canon of the synod of Braga, was hardly or not at all distinguishable from the diaconal tunic, the so-called alb. No notice of a tunic worn by subdeacons has been preservcd from the pre-Carolingian era in Gaul, yet such a vestment was undoubtedly in use in France as in Spain. There is certain proof of its use in the Frankish kingdom at the beginning of the ninth century, both from the testimony of Amalar of Metz and from various inventories. About the close of the year one thousand the tunic was so universally worn by subdeacons as a liturgical upper vestment that it was briefly called vestis subdiaconalis or subdiaconale. As early as the first Roman Ordo the tunic is found as one of the papal pontifical vestments under the name of dalmatica minor, dalmatica linea. The Roman deacons also wore it under the dalmatic, while only the tunic and not thedalmatic was part of the liturgical dress of the Roman cardinal-priests and hebdomadal bishops. Outside of Rome also the pontifical vestments frequently included only the tunic, not tunic and dalmatic together, or, as was more often the case, the dalmatic without the tunic. Not until the twelfth century did it become general for the bishop to wear both vestments at the same time, that is, the tunic as well as the dalmatic. The granting to abbots of the privilege of wearing the tunic as well as the dalmatic, is very seldom mentioned, and even then not until the second half of the twelfth century. Before this era abbots never received more than the privilege of wearing the dalmatic. The acolytes at Rome wore the tunic as early as the ninth century; in the Frankish kingdom it was probably customary in some places in the tenth century for acolytes to wear the tunic; it was worn by acolytes at Farfa towards the close of the tenth century. In the late Middle Ages the wearing of the tunic by acolytes was a widespread custom. In the medieval period the tunic was called by various names. Besides tunica, it also bore the name of tunicella; dalmatica minor; dalmatica linea, or simply linea; tunica stricta, or merely stricta; subdiaconale; roccus; alba; and, especially in Germany subtile.
As to the original form of the vestment, it was at first a tunic in the shape of a gown with narrow sleeves and without the vertical ornamental strips (clavi). The material of which it was made was linen for ordinary occasions, but as early as the ninth-century inventories silk tunics are mentioned. The development that the vestment has undergone from the Carolingian period up to the present time has been in all points similar to that of the dalmatic; during the course of this development the distinction between the dalmatic and the tunic steadily decreased. Silk gradually became the material from which the tunic was regularly made; It grew continually shorter, and slits were made in the sides which, by the end of the Middle Ages, went the length of entire side up to the sleeve. Finally, outside of Italy, the sleeves were also slit, just as in the dalmatic which, already in the later Middle Ages, was hardly to be distinguished from the tunic, especially as in the meantime the red clavi of the dalmatic had been replaced by another form of ornamentation, which was also adopted for the tunic. When in the course of the twelfth century a canon was developed respecting the liturgical colours, the canon was naturally authoritative for the tunic as well as for the chasuble and dalmatic.
In the Middle Ages the use of the tunic at Mass corresponded throughout to that of the dalmatic consequently discussion of it here is unnecessary. The ceremony in which the bishop, after the ordination places the tunic upon the newly-ordained subdeacon had its origin in the twelfth century, but even in the thirteenth century it was only customary in isolated cases. It was not until the fourteenth and fifteenth centuries that the usage was universally adopted in the rite of ordination of subdeacons. As to the origin of the subdiaconal tunic it was, without doubt a copy of the dalmatic, in which the vertical trimming of the dalmatic was omitted, and the sleeves were made narrower.
The tunic (stickaphion) worn by the subdeacon in the Oriental Rites does not correspond to the subdiaconal tunic of Western Europe, which from the beginning had the fixed character of an outer tunic, but resembled the alb, even though, according to present custom, it is no longer exclusively white, but often coloured.
BOCK, Gesch. Der liturg. Gewänder, II (Bonn, 1866); ROHAULT DE FLEURY, La messe, VII (Paris, 1888); BRAUN, Die liturgische Gewandung im Occident und Orient (Freiburg, 1907).
JOSEPH BRAUN 
Transcribed by Wm Stuart French, Jr. 
Dedicated to Mrs. Judy Fradl
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Tunis
French protectorate on the northern coast of Africa. About the twelfth century before Christ Phoenicians settled on the coast of what is now Tunis and founded colonies there, which soon attained great economic importance. Among them were: Hippo Zarytus, Utica, Carthage, Hadrumetum, and Tunes. Ultimately all these cities were obliged to acknowledge the suzerainty of Carthage, which ruled a territory almost as extensive as the present Tunis. The fall of Carthage, B.C. 146, made the Romans masters of the country, which as the Province of Africa became one of the granaries of Italy. Numerous ruins of palaces, temples, Christian churches, amphitheatres, aqueducts, etc., which are still to be found, give proof of the high civilization existing under Roman sway. Christianity also flourished at an early era. In 439 the country was conquered by the Vandals, and in 533 Belisarius retook it and made it a part of the Eastern Empire. The supremacy of Constantinople was not of long duration. First the Patrician Gregorius, Governor of North Africa for the Emperor Heraclius, proclaimed his independence. However, on the incursion of the Arabs from the East, Gregorius was overthrown in 648 by the Arabian commander Abdallah, who returned to Egypt with enormous booty. In 670 the Arabs again entered the country, conquered Biserta, and founded the City of Kairwán in the region beyond Susa. In 697 they also took the City of Carthage, up to then successfully defended by the Eastern Empire, and reduced it to a heap of ruins. Tunis, a town formerly of small importance, now took the place of Carthage in commerce and traffic. When the Ommayyad dynasty was overthrown by the Abbassids, almost all Africa regained independence, and it was not until 772 that the caliphs again acquired control over it. Caliph Haroun al Raschid made the vigorous Ibrahim ibn el Aghlab Governor of Africa, but in 800 Ibrahim threw off the supremacy of the caliphate. Kairwán remained the capital of the Aghlabite Kingdom, which embraced Tripoli, Algiers, the greater part of Tunis, and also the Arabic possessions in Sicily and Sardinia. The last of the Aghlabite dynasty made Tunis the capital of the country, and gave the name of the city to the entire country. In 908 the Aghlabite dynasty was overthrown by Obeid Allah, founder of the dynasty of the Fátimites, which in the course of the tenth century conquered the whole of North Africa. After the conquest of Egypt the Fátimites transferred the seat of their power to Cairo and gave the regions in Western Africa in fief to the Zírite family in 972.
From the middle of the twelfth century Tunis was ruled by the Almohade dynasty, which, weakened by its struggles with the Christian kingdoms of Spain, was driven out of Tunis in 1206 by a Berber, Abù Hafs, who founded the dynasty of the Hafsites that ruled until 1574. In 1240 Eastern Algeria was united to Tunis. Thus in the course of time the great centralized Arabic Empire was replaced in North Africa by several independent states, such as Morocco, Algiers, and Tunis. In this way the strength of Islam, as contrasted with that of Christian Western Europe, was weakened, and the Christian countries were now able to prepare to attack the Mohammedan power. Thus, King St. Louis of France undertook a crusade against Tunis in 1270 which was unsuccessful; Louis himself died the same year during the siege of the City of Tunis. During the last centuries of the medieval era Tunis was the most flourishing of the North African countries; the cities of Tunis and Kairwán were centres of Eastern civilization and learning.
The rule of the Arabic Emirs in Tunis was overthrown by the Turks. Turkish corsairs led by the Greek renegade Horuk Barbarossa appeared in the western part of the Mediterranean about 1510. By gifts they won over the ruler of Tunis, Mulei Mohammed, who permitted them to make the City of Tunis the base for their piratical expeditions. In a short time Horuk Barbarossa gathered a large fleet manned chiefly by Turks, and became master of the City of Algiers and several towns along the African coast. His brother, Khair al-Dín Barbarossa, increased these possessions on the coast and sought to give his conquests permanence by placing them under the suzerainty of the Porte. When disputes over the succession to the throne arose in the Hafsite dynasty, Barbarossa skilfully used the opportunity to overthrow Mulei Hassan and to make himself the ruler of Tunis. Mulei Hassan appealed to the Emperor Charles V, who responded by landing near Carthage with a fleet, capturing Tunis and Goletta in July, 1535, and liberating nearly 20,000 Christian slaves. Mulei Hassan was restored to power in Tunis as a Spanish vassal, but was obliged to promise to suppress Christian slavery in his domain, to grant religious liberty, and to close his ports to the pirates. As a pledge Spain retained the citadels of Tunis and Goletta, which it garrisoned. On the way home the Spanish fleet completed the destruction of Carthage, but failed in an attack on Algiers. Mulei Hassan, who was hated by his people, was overthrown in 1542 by his own son Mulei Hamid. When in 1570 the Turks entered Tunis from Algiers Mulei Hamid appealed to Spain for aid, and as a result Tunis was captured by Don Juan of Austria in 1573. Jealous of his half-brother, however, King Philip recalled him and offered no resistance when the Turks conquered the entire country in 1574. Thus the military supremacy of the Turks was established in Tunis. The real masters of the country were the Turkish garrisons, beside whom the dey, appointed by the Sultan as the possessor of the highest authority, was a mere shadow. As early as the administration of the third dey, the bey, Murad, originally an officer to collect the tribute, gained the chief authority for himself and made it hereditary in his family.
Like Algiers and Morocco, Tunis developed in this period into a much dreaded pirate state. The Tunisian galleys sailed along all the coasts of the Mediterranean, devastating and plundering. They stopped foreign ships on the open sea and dragged them as prizes to Tunis, where the cargo would be discharged and the crew and passengers sold as slaves. For a long time Christian Western Europe did nothing to put an end to this impudent piracy. Although the English Admiral Blake in 1665 burned nine large Tunisian pirate ships in the harbour of Porto Farina, yet, as the struggle against the pirates was not continued, no permanent improvement of conditions was attained. At a later date treaties were made between Tunis and the powers interested in commerce in the Mediterranean. Venice, Spain, Portugal, England, Holland, Denmark, and even the United States paid an annual tribute to Tunis. In return Tunis bound itself not to attack the ships that sailed under the flag of the treaty-making powers. For two hundred years Europe endured this nest of pirates. For Tunis it was a brilliant period in which enormous treasures accumulated in the country, and during which the supremacy of the Porte was almost nominal.
The nineteenth century completely altered the situation. Sharp resolutions against piracy in the Mediterranean were passed by the Congress of Vienna and England was authorized by the powers to enforce these resolutions by sending a fleet against the piratical countries. In 1816 Lord Exmouth, by the bombardment and partial destruction of the City of Algiers, forced the ruler of Algiers to put an end to Christian slavery. The terrified Bey of Tunis also promised to do the same, yet, in spite of this, Christian ships were repeatedly attacked by Tunisian vessels. When in 1830 the French began the conquest of Algiers, Tunis at first aided the Algerian leader Abd el Kader, but in retaliation the French forced Tunis to suppress piracy completely, to yield an island on the coast, and to pay a sum of money. Alarmed at the danger from France, the Porte now sought to form closer relations with Tunis and to make the country an immediate Turkish province. These efforts, which were successful at that date in Tripoli, failed in Tunis on account of the opposition of French diplomacy. In order to be better able to maintain his position in regard to the Porte, the Bey Sidi Ahmed (1837-55) entered into closer relations with France, and even tried to introduce western reforms; in 1842 he abolished slavery, and in 1846 the slave-trade. Under French and English influence his cousin Sidi Mohammed (1855-59) introduced liberal legislation and reorganized the administration. His brother Mohammed es-Sadok (1859-82) even gave the country a liberal constitution in 1861, but had to withdraw it owing to the opposition of the Arabs and Moors. His extravagant tastes forced the bey to borrow money, thus bringing him into financial dependence on France, which showed more and more undisguisedly its desire to control Tunis. However, the Franco-German War (1870-71) forced France to restrain its hand.
In 1871 the sultan granted the hereditary right to rule according to primogeniture to the family of the bey and abandoned all claim to tribute, in return for which the bey promised not to go to war without the permission of the Porte, and to enter into no diplomatic negotiations with foreign powers. France protested against this and would not recognize the suzerainty of the Porte over Tunis, but could not enforce its protests. In the years succeeding the foreign element in Tunis constantly gained in importance, and the Italian Government, especially, sought to acquire a strong economic position in the country. France began to fear that she might be outwitted by Italy in Tunis, so in 1881 she used the disturbances on the boundary of Algiers and Tunis as a pretext for military interference. In April, 1881, in spite of the protests of the bey and the Porte, an army of 30,000 French soldiers advanced from Algiers into Tunis, and readily overcame the resistance of the tribes. A French fleet appeared before the capital, and a squadron landed at Biserta a brigade which advanced against the City of Tunis from the land side. Unable to oppose this force, the bey was obliged to sign on 12 May the Treaty of Kasr el-Said, also called the Bardo Treaty, which transformed Tunis into a French protectorate. The revolt of the native tribes against the French was crushed in the years 1881-82. Although at the beginning of the expedition France had declared that the occupation would only be a temporary one, yet ever since then the French have remained in the country. Economically the control by an European power has proved advantageous to the country. Mohammed es-Sadok was succeeded by his brother Sidi Ali Pasha (1882-1902), who was followed by his son Sidi Mohammed.
The regency of Tunis has an area of 45,779 sq. miles and contained, in 1911, 1,923,217 inhabitants, of whom 1,706,830 were natives, 49,245 Jews, 42,410 French, 107,905 Italians, 12,258 English and Maltese, 1307 Spanish. Politically, Tunis forms a French protectorate; France represents the country in foreign relations, makes all the treaties with foreign powers, decides as to peace and war. In return it protects the bey against any threatened attack upon his land and guarantees the state debt. In internal affairs the bey has nominally the legislative power, but decrees and laws are not valid until they have received the signature of the resident-general representing the French Government. The budget is not submitted to the hey for his approval until it has been discussed by the ministerial council and examined by the French Government. The resident-general is the representative of the French Government at Tunis, and is subordinate to the French minister of foreign affairs. He unites in his person all the authority of the French Government, is the official intermediary between the Tunisian Government and the representatives of foreign powers, is the presiding officer of the ministerial council, and of all the higher administration of Tunis. He can veto the actions of the bey, and in case the bey fails to act he can order the necessary regulations or open the way for them. The ministerial council consists of the resident-general, two native ministers, and seven French ministers; the council settles the most important matters and especially determines the budget. The two native ministers direct internal affairs, the administration of justice for the natives, and the supervision of the landed property of the natives. The other branches of the administration are directed by the French ministers. The administration of justice is a double one: all legal disputes in which Europeans are concerned are settled by French law; the natives are under Mohammedan law. As regards the Catholic Church Tunis forms the Archdiocese of Carthage; cf. also the article LAVIGERIE.
ASHBEE, Bibl. of Tunisia (London, 1889); BROADLEY, Tunis Past and Present (London, 1882); TISSOT, Exploration scientifique de la Tunisie (Paris, 1884-87); FAUCON, La Tunisie avant et depuis l'occupation française (Paris, 1893); FITZNER, Die Regentschaft Tunis (Berlin, 1895); CLAIN DE LA RIVE, Hist. gÈnÈrale de la Tunisie(Paris, 1895); LOTH, Hist. de la Tunisie (Paris, 1898); VIVIAN, Tunisia and the Modern Barbary Pirates (London, 1899); OLIVER AND DUBOIS, La Tunisie (Paris, 1898); HESSE-WARTEGG, Tunis, the Land and the People (2nd ed., London, 1899); BAHAR, Le protectorat tunisien (Paris, 1904); La Tunisie au dÈbut du XXe siècle(Paris, 1904); SCHÖNFELD, Aus den staaten der Barbaresken (Berlin, 1902); SCHANZ, Algerien, Tunisien u. Tripolitanien (Halle, 1905); LOTH, La peuple italien en Tunisie et en AlgÈrie (Paris, 1905); IDEM, La Tunisie et l'æuvre du protectorat français (Paris, 1907); BABELON, CAGNAT, AND REINACH, Atlas archÈologique de la Tunisie (Paris, 1905-); VIOLARD, La Tunisie du Nord (Paris, 1906); SLADEN, Carthage and Tunis (London, 1907); PETRIE, Tunis, Kairouan and Carthage (New York, 1909); RECLUS, AlgÈrie et Tunisie (Paris, 1909).; GUADIANI AND THIAUCOURT, La Tunisie (Paris, 1910); GEPT, La Tunisie Èconomique (Paris, 1910); Statistique gÈnÈrale (Tunis, annually); LECORE-CHARPENTIER, L'indicateur tunisien (Tunis, 1899-).
JOSEPH LINS 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the Catholics of Tunis
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Tunja
(TUNQUENENSIS).
Diocese established in 1880 as a suffragan of Bogotá, in the Republic of Colombia, South America. Its jurisdiction comprises the territory of the Department of Boyacá, with a Catholic population in 1911 of 400,000 souls; 145 priests; 153 parishes, and 159 churches and chapels. The capital of the department and see of the bishop is the City of Tunja, which before the arrival of the Spaniards was, under the name of Hunza, the residence of the zaque, the sovereign of the Muisca Indians. It was founded on 6 Aug., 1538, by Captain Gonzalo Suárez Rondón, by order of the conqueror Quesada. Emperor Charles V granted it the title of city in 1681. The wealth and luxury of its ancient founders can still be recognized in the coats-of-arms carved over the stone entrances of its beautiful mansions. Prominent among its public buildings are: the palace of the bishop, the cathedral, and the various churches; the monastery of the Dominicans, and the convent of the Santa Clara nuns. Public instruction in the Department of Boyacá is under the supervision of the governor of the department, assisted by a director of public instruction. There are in the department over 200 primary schools, with about 15,000 pupils of both sexes. Secondary instruction in Tunja is given at various colleges supported by the department, like the College of Boyacá and the normal school for women; and at several Catholic institutions such as the Christian Brothers' College, the Academy of Tertiary Sisters, and the College of the Presentation; for the education of the clergy there is the diocesan seminary. There are also several Catholic schools in other cities of the department, among them the College of Jesus, Mary, and Joseph, under the Christian Brothers; the College of the Presentation, in charge of the Sisters of Charity; the College of Santa Rosa de Lima; and the College of St. Louis Gonzaga, in Chiquinquirá.
(See COLOMBIA.)
JULIAN MORENO-LACALLE 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to Catholic educational institutions
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Tunkers
(German tunken, to dip)
A Protestant sect thus named from its distinctive baptismal rite. They are also called "Dunkards", "Dunkers", "Brethren", and "German Baptists". This last appellation designates both their national origin and doctrinal relationship. In addition to their admission of the teaching of the Baptists, they hold the following distinctive beliefs and practices. In the administration of baptism the candidate is required to kneel in the water and is dipped forward three times, in recognition of the three Persons of the Trinity. Communion after the manner of the primitive church is administered in the evening; it is preceded by the love-feast or agape, and followed by the kiss of charity. On certain occasions they also perform the rite of foot-washing. Their dress is characterized by unusual simplicity. They refuse to take oaths, to bear arms, and, in so far as possible, to engage in lawsuits. Their foundation was due to a desire of restoring primitiveChristianity, and dates back to 1708. In that year their founder Alexander Mack (1679-1735) received believers' baptism with seven companions at Schwarzenau, in Westphalia. The little company rapidly made converts, and congregations were established in Germany, Holland, and Switzerland. As they were subjected to persecution, they all emigrated to America between the years 1719 and 1729.
The first families settled at Germantown, Pennsylvania, where a church was organized in 1723. Shortly after some members, led by Conrad Beissel who contended that the seventh day ought to be observed as the Sabbath, seceded and formed the "Seventh Day Baptists" (German; membership in 1911, 250). The Tunkers, nevertheless, prospered and, in spite of set-backs caused by the Revolutionary and Civil Wars, spread from Pennsylvania to many other states of the Union, and to Canada. Foreign missionary work and the foundation of educational institutions were inaugurated in the decade 1870-1880. About the same time the demands for the adoption of a more progressive and liberal church policy became more and more insistent, and in 1881-82 led to division. Two extreme parties, "the Progressives" and the "Old Order Brethren", separated from the main body, which henceforth was known as the "Conservative Tunkers". These obey the annual conference as the central authority, and have a ministry composed of bishops or elders, ministers, and deacons. They maintain schools in various states, own a printing plant at Elgin, Illinois, and publish the "Gospel Messenger" as their official organ. (Membership, 3006 ministers, 880 churches, 100,000 communicants.) The Progressives hold that the decisions of the annual conference do not bind the individual conscience, that its regulations concerning plain attire need not be observed, and that each congregation shall independently administer its own affairs. (Statistics, 186 ministers, 219 churches, 18,607 communicants.) The Old Order Brethren are unalterably attached to the old practices; they are opposed to high schools, Sunday schools, and missionary activity; they have still, according to the long prevalent custom of the sect, an unsalaried ministry and are extremely plain in dress. (228 ministers; 75 churches; 4000 communicants.)
The statistics throughout are those of CARROLL in Christian Advocate (New York, 26 Jan., 1911). Beside the minutes of the Annual Meeting, consult on the doctrine: MACK, A Plain View of the Rites and Ordinances of the House of God (Mt. Morris, 1888), and MILLER, Doctrine of the Brethren Defended (Indianapolis, 1876); BRUMBAUGH, History of the German Baptist Brethren in Europe and America (Elgin, 1899); FALKENSTEIN, History of the German Baptist Brethren Church (Lancaster, 1901); HOLSINGER, History of the Tunkers and the Brethren Churches (Oakland, 1901); GILLEN, The Dunkers (New York, 1906).
N.A. WEBER 
Transcribed by Herman F. Holbrook 
Confiteor unum baptisma in remissionem peccatorum.
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Turin
(Turino; Taurinensis)
The City of Turin is the chief town of a civil province in Piedmont and was formerly the capital of the Duchy of Savoy and of the Kingdom of Sardinia. It is situated on the left bank of the Po and on right of the Dora Riparia, which flows into the Po not far off. The surrounding flat country is fertile in grain, pasturage, hemp, and herbs available for use in the industries, while on the hills a delicious fungus, a species of truffle is found. The district is also rich in minerals (a species of gneiss and granite), and there are five mineral springs. The population is 270,000.
Besides the numerous elementary and intermediate schools, public and private, there are a university (see below), a musical lyceum, commercial and industrial schools. The Accademia Albertina (1652), for the fine arts, possesses the precious Mossi Gallery (Raphael, Dolci, Caravaggio, Rubens, Van Dyck, Giotto Andrea del Sarto, Correggio, Luca Giordano, Guercino, and others, with cartoons of Leonardo da Vinci and others). There is a royal academy of the sciences (1757) and a royal commission on studies in Italian history. The documents of the general archives go back as far as the year 934. Other institutions of sciences and arts are the military academy, the Scuola di Guerra, the practical school for the artillery and engineers, and eight public libraries, among them the National (1714). The last-named contains the precious Bobbio manuscripts and many Greek and Egyptian papyri; in 1904 it was ravaged by a fire in which valuable manuscripts perished, among them some which had not yet been thoroughly studied. The Museum of Antiquities is of great importance, containing a number of marbles collected throughout Piedmont besides one of the most complete Egyptian collections in existence, that made by Bernardino Drovetti, a French consul in Egypt. Worthy of note also are the Royal Gallery (Pinacoteca) and the zoölogical, mineralogical, geological, anatomical, and the rich numismatical museum (the king's medallion). Benevolent institutions are the Opera Pia di S. Paolo, which includes the Pious Institute (ufficio pio) of Alms for the poor and dowries for young girls, and the Monte di Pietà. The hospitals are those of S. Giovanni (fourteenth century), of the Order of Sts. Mauriceand Lazarus, the Opera Pia di S. Luigi (1792), the Ophthalmic Hospital, the Cottolengo (Piccola Casa della Divina Providenza, founded in 1827 for every kind of human misery, in which about 7000 sick, aged, and infirm persons have found shelter), the Royal General Charity Hospice, the asylum of the Infanzia Abbandonata, the Reale Albergo di Virtù (1580). The Opera Pia Barolo has under its direction various charitable and educational institutions. For the Rifugio and Oratory of St. Francis de Sales, see Bosco.
CHURCHES
The cathedral, dedicated to St. John the Baptist, stands on the site of three ancient churches, and was built (1492-98) by Meo del Caprino, with an octagonal dome. Attached to the cathedral is the chapel of the Santissimo Sudario, built by Guarini (1694), where is preserved in a casket a cloth believed to be the shroud in which the Body of Christ was wrapped when it was taken down from the Cross, The Church of Corpus Domini records a miracle which took place during the sack of the city in 1453, when a soldier was carrying off an ostensorium containing the Blessed Sacrament: the ostensorium fell to the ground, while the Host remained suspended in air. The present splendid church, erected in 1610 to replace the original chapel which stood on the spot, is the work of Ascanio Vittozzi. The Consolata, a sanctuary much frequented by pilgrims, stands on the site of the tenth-century monastery of S. Andrea, and is the work of Guarini. It was sumptuously restored in 1903. Outside the city, are: S. Maria Ausiliatrice, erected by Don Bosco; the Gran Madre di Dio, erected in 1818 on occasion of the return of King Victor Emanuel I; S. Maria del Monte (1583) on the Monte dei Cappucini; the Basilica of Superga, with a dome 244 feet high, the work of Juvara, built by Amedeo II ex voto for the deliverance of Turin (1706), and which has served since 1772 as a royal mausoleum.
PROFANE EDIFICES
The Royal Palace (1646-58) contains various splendidly decorated halls and an extremely rich collection of arms of all periods and all peoples, as well as the king's library. Under the palace the remains of a Roman theatre were discovered. The Palazzo Madama stands on the site of the old decuman gate, which became a castle in the Middle Ages and was repeatedly enlarged until, in 1718, it was finally prepared by Juvara for Madama Reale, as she was called, the widow of Charles Emanuel II. It is now occupied by the state archives and the observatory. The Palazzo Carignano (1680), a work of Guarini, is the residence of the younger branch of Savovy-Carignano, now the reigning house. This palace was occupied by the Parliament from 1848 to 1864, and now shelters the Museum of Natural History. The Academy of the Sciences, formerly a Jesuit College (1679), houses the Museum of Antiquities and the Pinaceoteca. The Palazzo di Città or City Hall (1669), the work of, Lanfranchi, contains the Biblioteca Civica. There is also a Museo Civico di Belle Arti; and the Mole Antenelliana, 580 feet high, contains the Museo di Risorgimento (1863). The city itself is laid out on a very regular plan.
HISTORY
Before the Roman conquest of the Graian and Cottian Alps, Taurasia was already an important city of the Taurini, a Ligurian people. In 218 B.C. Hannibal destroyed it. Under Augustus the conquest was completed, and the city was named Augusta Taurinorum; it probably continued, however, to form part of the dominions of Cottius, King of Secusio (the modern Susa). In the war between Otho and Vitellius, it was almost entirely burned down. None of the Roman monuments have survived except the Porta Palatina, commonly known as the Towers, near which are the remains of a monument erected early in the second century in honour of Attilius Agricola. In the fifth and sixth centuries the city suffered from the invasions of the Burgundians and of Odoacer, and in the Gothic War. After the Lombard invasion it became the capital of a duchy, and four of its dukes — Agilulfus (589), Arioaldus (590), Garibaldus (661), Ragimbertus (701) — became kings of the Lombards. When the Lombard kingdom fell, Turin became a residence of Frankish counts until, in 892, it passed to the marquesses of Ivrea, from whom, through the marriage of Adelaide with Odo of Savoy (1046), it passed into the possession of the latter house. In 1130 the city was constituted a commune, still remaining, however, under the influence now of the counts of Savoy, now of the marquesses of Saluzzo or of Monferrato, with whom, as also with the emperors, they were frequently at war. From 1280 on, it was almost constantly under the power of the House of Savoy, more particularly the Acaia branch (1295-1418). After 1459 it was the capital of the Duchy of Savoy. In 1536 it fell into the power of Francis I of France, who established a parliament there; in 1562 Emanuel Philibert reconquered it. In 1638, during the quarrel of the regency, the city was besieged by the French and defended by Prince Thomas of Savoy. Still more memorable the siege of Turin in 1706, again at the hands of the French, from which it was relieved by Prince Eugene and by the sacrifice of Pietro Micca. During the French occupation it was the capital of the Department of the Po (1798-1814), though it was in the hands of the Austro-Russian forces from May, 1799 until June 1800. In 1821 the revolution against Charles Emanuel broke out, and a provisional government was set up, the king abdicaing in favor of his brother Charles Felix. After that, Turin was the centre of all Italian movements for the union of the Peninsula, whether monarchical or republican. The transfer of the capital of the Kingdom of Italy from Turin to Florence, in 1864, caused another, though not important, revolution (21, 22 September).
The most ancient traditions of Christianity at Turin are connected with the martyrdom of Sts. Adventor, Solutor, and Candida, who were much venerated in the fifth century, and were in later times included in the Theban Legion. As to the episcopal see, it is certain that in the earlier half of the fourth century Turin was subject to Vercelli. Perhaps, however, St. Eusebius, Bishop of Vercelli, on his return from exile, provided the city with a pastor of its own. In any case St. Maximus can hardly be considered the first Bishop of Turin, even though no other bishop is known before him. This saint, many of whose homilies are extant, died between 408 and 423. It was another Maximus who lived in 451 and 465. In 494 Victor went with St. Epiphanius to France for the ransom of prisoners of war. St. Ursicinus (569-609) suffered much from the depredations of the French. It was then that the Diocese of Moriana (Maurienne) was detached from that of Turin. Other bishops were Rusticus (d. 691); Claudius (818-27), a copious, though not original, writer, famous for his opposition to the veneration of images; Regimirus (of uncertain date, in the ninth century), who established a rule of common life among his canons; Amolone (880-98), who incurred the ill-will of the Turinese and was driven out by them; Gezone (1000), who founded the monastery of the holy martyrs Solutor, Adventor, and Candida; Landolfo (1037), who founded the Abbey of Cavour and repaired the losses inflicted on his Church by the Saracen incursions; Cuniberto (1046-81), to whom St. Peter Damian wrote a letter exhorting him to repress energetically the laxity of his clergy; Uguccione (1231-43), who abdicated the bishopric and became a Cistercian; Guido Canale enlarged the cathedral; Thomas of Savoy (1328). Under Gianfrancesco della Rovere (1510), Turin was detached from the metropolitan obedience of Milan and became an archiepiscopal see with Mondovi and Ivrea for suffragans, other sees being added later on. In the time of Cesare Cibo the diocese was infested with the Calvinisticheresy, and his successors were also called upon to combat it. Cardinal Gerolamo della Rovere, in 1564, brought to Turin the Holy Shroud and the body of St. Maurice, the martyr.
From 1713 to 1727, owing to difficulties with the Holy See, the See of Turin remained vacant. After 1848 Cardinal Luigi Fransoni (1832-62) distinguished himself by his courageous opposition to the encroachments of the Piedmontese Government upon the rights of the Church, and in consequence was obliged to live in exile. Notable among his successors are Cardinal Alimonda (1883-91), a polished writer, and Cardinal Richelmy (1897), the present incumbent of the see. The dioceses suffragan to Turin are Acqui, Alba, Aosta, Asti, Cuneo, Fossano, Ivrea, Mondovi, Pinerolo, Saluzzo, and Susa. The archdiocese comprises 276 parishes with 680,600 souls, 1405 secular and 280 regular priests, 35 communities of male and 51 of female religious, 15 educational establishments for boys and 27 for girls. There are two Catholic daily newspapers, "Momento" and "Italia Reale", two weeklies, and many other instructive and edifying periodicals.
CAPPELLETTI, Chiese d'Italia, XIV; SAVIO, Gli antichi vescovi Piemonte (Turin, 1899), 281; CIBRARIO, Storia di Torino (Turin, 1846); ISAIA, Torino e dintorni (Turin, 1909); SEMERIA, Storia della chiesa di Torino (Turin, 1840); Guido Commerciale ed amministrativa di Torino (Turin, 1911); Cenni storico-statistici delle istituzioni publiche e private di beneficenza e di assistenza del Commune di Torino (Turin' 1906); RONDOLINO, I Visconti di Torino, in Bollettino Storico Subalpino (Pinerolo, 1901-02).
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Turkestan
I. CHINESE TURKESTAN
When Jenghiz Khan died (1227) his second son, Djagatai, had the greater part of Central Asia for his share of the inheritance: his empire included not only Mávará-un-Nahr, between the Syr Daria and the Amu Daria, but also Ferghana, Badakhshan, Chinese Turkestan, as well as Khorasan at the beginning of his reign; his capital was Almaliq, in the Ili Valley, near the site of the present Kulja; in the fourteenth century the empire was divided into two parts: Mávará-un-Nahr or Transoxina, and Moghulistan or Jabah, the eastern division. In 1759 the Emperor K'ien Lung subjugated the country north and south of the T'ienshan and divided the new territory into T'ien-shan Peh-lu and T'ien-shan Nan-lu; in 1762 a military governor was appointed and a new fortified town, Hwei-yuan-ching, was erected (1764) near the site of Kulja: a number of Manchus, from Peking and the Amu, and Mongols were drawn to the new place and later on there came a migration of Chinese from the Kan-su and Shen-si Provinces. The local Mohammedan chieftains are known as Pe-k'e (Beg); they are classed in five degrees of rank from the third to the seventh degree of the Chinese hierarchy: the most important titles are Akim Beg (local governor), Ishkhan Beg (assistant governor), Shang Beg (collector of revenue), Hatsze Beg (judge), Mirabu Beg (superintendent of agriculture).
The bad administration of the Chinese governors was the cause of numerous rebellions; a great rising took place against the Governor of Ili, Pi Tsing; at the head was Jihanghir, son of Saddet Ali Sarimsak and grandson of one of the Khaja, Burhan ed-Din; unfortunate at first, Jihanghir was victorious in October, 1825, and captured the four great towns of T'ien-shan Nan-lu: Kashgar, Yangi-hissar, Yarkand, and Khotan. The Chinese Emperor Tao Kwang sent General Chang Ling to fight the rebels. Jihanghir was defeated and made a prisoner at Kartiekai (1828) and sent to Peking where he was put to death in a cruel manner. On the other hand, the establishment of Orenburg by the Russians, the exploration of the Syr Daria by Batiakov, the foundation of Kazalinsk (1848) near the mouth of this river, the exertions of Perovsky, the attacks of the Cossacks against the Khanate of Khokand, had for result the arrival of the Russians in the valley of the Ili River. On 25 July, 1851, Col. Kovalevski signed with the Chinese on behalf of the Russians at Kashgar a treaty regulating the trade at Ili (Kulja) and at Tarbagatai (Chugutchak). In the meantime new rebellions broke out after the death of Jihanghir: in 1846 one of the Khoja, Katti Torah, with the help of his brothers took Kashgar, but was soon defeated by the Chinese; in 1857 Wali Khan captured Kashgar, Artosh, and Yangi-hissar; and at last, the son of Jihanghir, Burzuk Khan, with the help of Mohammed Yakub, son of Ismet Ulla, born about 1820 at Pskent in the Khanate of Khokand, taking advantage of the Mohammedan rebellion of Kan-su, began a new struggle against the Chinese. Yakub, having taken Burzuk's place, subjugated Kashgar, Khotan, Aksu, and the other towns south of the T'ien-shan, thus creating a new empire; his capital was Yarkand, and there he received embassies from England in 1870 and 1873 (Sir Douglas T. Forsyth) and from Russian in 1872 (Col. Baron Kaulbars).
To check the advance of Yakub to the west, the Russians who had captured Tashkent (27 June, 1865) took possession of Ili, i.e. the north of the T'ien-shan, on 4 July, 1871. When the Chinese had quelled the Yun-nan rebellion after the surrender of Ta-li, they turned their armies against the Mohammedans of the north-west; the celebrated Tso Tsung-tang, Viceroy of Kan-su and Shen-si, had been appointed commander-in-chief; he captured Su-chau (Oct., 1873), Urumtsi, Tih-hwa, and Manas (16 Nov., 1876) when a wholesale massacre of the inhabitants took place; the Russian Governor of Turkestan, General Kauffman, wrote a protest against these cruelties. The task of the Chinese was rendered easy by the death of Yakub (29 May, 1877); Aksu (19 Oct., 1877), Yar-kand (21 Dec.), Kashgar (26 Dec.), and at last Kohtan (14 Jan., 1878) fell into their hands. The Chinese then turned to the Russians to have Ili, occupied temporarily, restored to them. Ch'ung-hou, sent as an ambassador to St. Petersburg, signed at Livadia in Oct., 1879, a treaty ceding to the Russians a large portion of the contested territory including the Muz-Art Pass, giving them the privilege of selling their goods not only at T'ien-tsin and Han-kou but also at Kalgan, Kia-yu, Tang-shan, Si-ngan, and Hanchung; permission was also granted to the Russians not only at Ili, Tarbagatai, Kashgar, and K'urun, but also at Kiayü-kwan, Kobdo, Uliasut'ai, Hami, Turfan, Urumtsi, and Kushteng. The treaty was strongly attacked by the censor, Chang Chi-tung, and Ch'ung-hou, tried by a high court, was sentenced to death. War between Russia and China very nearly broke out, but, thanks to the good offices of foreign powers, a new embassy sent to Russia with the Marquis Tseng arranged matters. A new treaty was signed at St. Petersburg, 12 (24) Feb., 1881, and Russia kept but the western part of the contested territory, restoring the pass of Muz-Art and giving up some of the commercial privileges granted by the Livadia Treaty.
After the Mohammedan rebellion had been crushed, the territory was organized in 1878 and was called Sin-Kiang or New Dominion, the names Eastern Turkestan and Chinese Turkestan being also used; it is bounded on the north by Siberia, on the west by Russian Turkestan and India, on the south by Tibet, and on the east by Mongolia and the Chinese Province of Kan-su. Its area is 550,579 square miles, with a population of 1,200,000 inhabitants scattered over this immense desert varying in altitude from 3000 to 4000 feet above the level of the sea and surrounded by mountains: in the south the Kwen-lun and its two branches, the Nan-shan and the Altyn-Tagh; in the west, the Karakoram, the Pamirs and the Trans-Altai; in the north by the T'ien-shan, north of which chain the country is called T'ien-shan Peh-lu or Sungaria, and south of it T'ien-shan Nanlu or Kashgaria. The chief river of Chinese Turkestan is the Tarim or Tali- mu-ho, about 1250 miles in length, resulting from the junction of the rivers or darias, watering Yarkand, Khotan etc.; finally the Tarim empties its waters into the Lob-Nor, now more of a marsh but a lake in ancient times. The principal passes to enter Sin-Kiang are the following: the Tash-Davan (Kwen-lun range), south of Lob-Nor; the Karakoram Pass, road leading from Yarkand to Leh in Ladak; the Shishiklik Pass, in the Pamirs; the Kyzil Art Pass, in the Trans-Alai; the Muz-Art, road from Kulija to Aksu; the Terek-Davan, in the Western T'ien-shan, the Urumtsi Pass, in the Eastern T'ien-shan; the Talki Pass, to the north of the Ili Valley.
Sin-Kiang includes the following regions: Hami or Qomujl or Pa Shan; the great Gobi Desert or Shamo, the largest portion of Turkestan, the south-west part of it is the Takla-makan Desert; the region of oases (Khotan, Yarkand, Kashgar, Aksu, Uch-Turfan, Yangi-hissar); the Turfan region (Turfan, Karashar); Sungaria (Urumtsi, Kuch'êng); the Ili region (Kulja). Sin-Kiang is crossed by three main roads: (1) from Kan-su to Turfan, by Ngansi and Hami; (2) north from Urumtsi to Kulja, via Manas; (3) south from Turfan to Kashgar, via Karashar, Kurla, Kucha, Aksu, Maralbashi; there is also a route from Kashgar to Lob-Nor, via Khotan, Kiria, Charchan, Lob-Nor, thence to Sha Chou; this is Marco Polo's itinerary. The New Dominion is divided into four Tao or Intendancies: Chen Ti Tao (Tih-hwa Fu), in 1908 Jung Pei was Tao-t'ai and judge; Aksu Tao (Yenk'i Fu), Tao-t'ai vacant in 1908; Kashgar Tao (Sulofu), in 1910 Yuan Hung-yu was Tao-t'ai; and I T'a Tao (Ning yuan hien), in 1908 K'inghiu was Tao-t'ai. It includes six Fu or Prefectures: Tih-hwa or Urumtsi, Yenki or Karashar, Su lo or Kashgar, Soch'ê or Yarkand, Wensuh or Aksu, and Ili; two Chou, K'uch'ê or Kucha, and Hwotien or Khotan; and eight T'ing: Yingkihshaeul or Yangi-hissar, Wushih or Uch-Turfan, K'ueulk'ohlah Wusu or Kurkara-usu, Chensi or Barkul, Hami or Qomul, T'ulufan or Turfan, Tsingho, and T'ahch'êng or Tarbagatai.
The administration of Sin-Kiang has at its head a Fu-t'ai (in 1908, Lien K'uei), who resides at Urumtsi and is deputed by the Shen-Kan Tsung-tu (Viceroy of Kan-su and Shen-si) whose seat is at Lan-chou, Kan-su; the treasurer, Fan-t'ai (in 1908, Wang Shu-nan), who resides at Urumtsi (Tih-hwa); as well as the judge, Nieh-t'ai, who is also the Tao-t'ai of the circuit. The four Tao-t'ai have been mentioned. There are three Tsung Ping (brigade generals) at Aksu (Yênk'i), Palik'un (Barkul), and Ili. The Banner Organization includes: at Ili, a Tsiangkukn (Tatar general), a Futut'ung (deputy military lieut. governor), a Ts'an Tsan Ta Ch'ên (military assistant governor), and the Ling Tui Ta Ch'ên (commandants of forces) of Solun, Oalot, Chahar, Sibe; at Tarbagatai, a Futut'ung, and Ts'an Tsan Ta Chien; at Uliasut'ai, a Tsiang Kün and two Ts'an Tsan Ta Ch'ên; at Urga, a Panshi Ta Ch'ên (commissioner) and a Pangpan Ta Ch'ên (assistant commissioner); at Kobdo, a Ts'an Tsan Ta Ch'ên and a Panshi Ta Ch'ên; and at Si Ning, a Panshi Ta Ch'ên.
Mission
The Ili country is a part of the second ecclesiastical region of China; it was constituted as a distinct mission (Ili or Sin-Kiang mission) at the expense of the Vicariate apostolic of Kan-su by a decree of 1 October, 1888; it is placed under the care of the Belgian missionaries (Cong. Imm. Cord. B.M.V. de Scheutveld) with Jean-Baptiste Steeneman as their superior. The mission includes five European priests and 300 Christians.
II. RUSSIAN TURKESTAN
Russian Central Asia includes the two khanates under Russian protection, Bokhara and Khiva, and the Turkestan region with its five provinces: Syr Daria, Samarkand, Ferghana, Semirechensk, and Transcaspian; it extends from the Caspian Sea to China, and from Siberia to Persia and Afghanistan, with an area of 721,277 square miles for Turkestan and 63,012 square miles for the Khanates. To the east, towards China, the country is mountainous and contains numerous lakes, Balkash, Issyk-kul, etc.; to the west, it is a large plain with desiccated lakes, watered by the two large rivers, Amu Daria and Syr Daria which run into the Aral Sea. The conquest of this region began in 1867 with the annexation of the country south of Lake Balkash, and occupation of the valley of the Syr Daria, forming the provinces of Semirechensk and Syr Daria; in 1878 the Zarafshan district was added and became subsequently the Samarkand Province. Later on, in 1873, part of the Khanate of Khiva, on the right bank of the Amu Daria, was occupied and was incorporated with the Syr Daria Province. In 1875 and 1876 the Khanate of Khokand being annexed became the Province of Ferghana. The population is but 6,243,422 inhabitants including, on the one hand, Russians, Poles, Germans, etc.; on the other, the natives: Aryans, Sarts, Tajiks, Tzigans, Hindus, with Mongols: Kirghizs, Ubeks, Torbors, etc., and emigrated Jews and Arabs representative of the Semitic Race. The chief products are corn, barley, rice, jugara, cotton. Cattle-breeding is the main source of commerce. The trade of Turkestan amounts to about 320 millions and a half of rubles, of which 140 millions and a half are exportation and 180 millions are importation. The chief trading province is Ferghana with 120 millions. Tashkent, the chief city of the Syr Daria Province, is also the centre of the administration of Russian Turkestan with a population of 191,500 inhabitants, of which 150,622 are natives, for the most part (140,000) Sarts. The two main rivers of Russian Turkestan which flow into the Aral Sea are the Syr Daria, Sihun, or Jaxartes, and the Amu Daria, Tihun, or Oxus.
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Turkish Empire[[@Headword:Turkish Empire]]

Turkish Empire
Created in the fourteenth and fifteenth centuries on the ruins of the Byzantine Empire, from the caliphate of Baghdad and independent Turkish principalities. It occupies a territory of 1,114,502 sq. miles, with a population estimated at 25,000,000 inhabitants, and extends over parts of Asia, Africa, and Europe between the Eastern Mediterranean, the Black Sea, the Indian Ocean, and the Red Sea. The Turkish Empire thus possesses some of the most important highways by land and sea, between these three continents.
I. GEOGRAPHY
A. The Balkan Peninsula (European Turkey)
The Balkan Peninsula (European Turkey), divided into eight provinces or vilayets, comprises the plateaux and terraces which extend to the south-east of the uplands of the Alps between the Adriatic, the Archipelago, and the Black Sea. Turkey still possesses Albania and Epirus, a vast plateau covered with towering mountain ranges (Techar-Dagh, 10,000 ft.) and with uplands stretching from the north-west to the south-east which reach as far as the Pindus; the coastal plains of the Adriatic and the small inland levels (Scutari Lake, Lake Ochrida, plains of Monastir d'Uskuf and of Yanina) are separated by very high ridges; Macedonia, a plain richly cultivated with vines, cereals, and tobacco, includes within the mountains of Macedonia to the west, Rhodope (9842 feet) to the north, Olympus to the south-west, the sharp and rocky peninsula of Chalcidice to the southeast; its only outlet, the port of Salonica (144,000 inhabitants), situated at the opening of an historical trade highway which ascends to the valley of the Vardar as far as Uskub, and over a hill of 1640 feet leads to the valley of the Bulgarian Morawa and as far as the Danube (railway route from Belgrade to Salonica): the plain of Thrace, bordering on the Archipelago and the Sea of Marmora, forming the lower level of the valley of the Maritza, of which Eastern Rumelia represents the upper. Cultivation is broken by the great stretch of sterile plateaux; the only important city in the interior is Adrianople (125,000 inhabitants), but at the extremity of the peninsula situated between the Black Sea, the Archipelago, and the Sea of Marmora, stands Constantinople, which occupies, on the Bosporus, one of the finest strategetical positions of the old continent. This metropolis of 1,500,000 inhabitants is at the cross-roads formed by the great waterway which connects the Black Sea with the Mediterranean, and by the overland route (followed by a railway) which reaches the valley of the Danube by way of Adrianople, Philippopoli, Sofia, and Belgrade. It is composed of the Turkish city of Stamboul, of the European districts of Galata and Pera separated by the natural roadstead of the Golden Horn, and of the suburbs of Scutari, Haïdar-Pacha, and Kadi Keui. These settlements are on both sides of the Bosporus, in Europe and Asia. On account of its military and commercial importance and its population composed of all the races of the earth, Constantinople is a typical cosmopolitan city.
The Peninsula of Asia Minor, or Plateau of Anatolia
Important for the richness of its coastal plains and its geographical situation; the construction of the railway from Constantinople to Baghdad (in 1912, 781 miles of track open for traffic from Constantinople to Boulgourlou by Eski-Chehir and Konieh) will result in a rebirth of this ancient country; a German company is at present fertilizing the plain of Konieh, diverting for this purpose the waters of a lake.
C. Syria
A narrow strip of land, 500 miles long by 93 wide, lies between Asia Minor; Egypt, the Mediterranean, and the Desert. It is traversed by the two parallel ridges of Libanus (ranging from three or four thousand to nine thousand feet) and Anti-Libanus, separated by a deep depression, the Gôr bounded on the north by the valley of the Orontes, on the south by that of the Jordan, which abuts on the gorge of the Dead Sea, 1200 feet below the sea level. The most important centres are the ports of Beirut (185,000 inhabitants), St. Jean d'Acre, and Jaffa (55,000 inhabitants), whence starts the railway to Jerusalem (115,000 inhabitants). The largest city is Damascus (350,000 inhabitants) in the middle of an oasis of luxuriant vegetation, one of the chief industrial centres of the Orient.
D. Mesopotamia and Turkish Armenia, or Kurdistan
Separated from Syria by the Great Desert, extends on the north to Anatolia and Armenia by the vast mountain ranges of Kurdistan, 13,000 feet, intercepted from the plains in the interior by Lake Van, whence flow the Tigris and the Euphrates, whose alluvial valleys are marvelously fertile; corn, wheat, barley, grain, one might say, originated here. Cotton may be also found in abundance, rice and plantations of date palms, and fruit-trees of every kind. The leading centres of Armenia are Erzerum, Van, and Ourfa. In Mesopotamia Mossoul (69,000 inhabitants), Baghdad (125,000 inhabitants), and Bassorah give but a feeble idea of the once great cities of Ninive, Babylon, and Seleucia-Ctesiphon.
E. The Peninsula of Arabia
The Peninsula of Arabia is a spacious desert plateau, bounded by immense mountain ranges, which rise over 9000 feet above the Red Sea. Scarcely a seventh of this vast territory (over 1,000,000 sq. miles) is dependent on the sultan, and that more nominally than in reality. The volcanic plateau of the centre (Nedjed or Arabia Petraea) is almost a desert. The population has flocked to the coast districts (Hedjaz and Yemen, or Arabia Felix). The only important centres are the sacred cities of the Mussulmans: Mecca (60,000 inhabitants) with its port Djeddah, where the Caaba, which preserves the "black stone" of Abraham, draws each year numerous pilgrims from all points of the Moslemworld, and Medina (50,000 inhabitants), where Mohammed resided and died. The possession of these cities lends great political importance to the Turkish Government. A railway, intended to unite Damascus to Mecca, was laid to Medina in 1908.
F. Tripolitana
Tripolitana, occupied largely at present (1912) by the Italians, is in reality the Saharan coast of the Mediterranean. It is composed of plains of sand and rocky plateaux, to the east the plateau of Barka(ancient Cyrenaica whose coasts in antiquity were very fertile), the oasis and city of Tripoli (30,000 inhabitants), and the inland the oasis of Ghadames. On this territory of 462,767 sq. miles there are scarcely one million inhabitants. The principal resources and in the oases date palms.
II. HISTORY
The countries which form this immense territory represent what remains of the conquests of the Ottomans, a Turkish tribe originally from Khorassan, which emigrated into Asia Minor about 1224, at the time of the cataclysm produced in Central Asia by the Mongolian invasion of Jenghiz-Khan. The chiefs of the tribe of the Kei-Kankali became the mercenaries of the Seljuk emirs of Asia Minor. One of them, Othman, proclaimed himself independent at the end of the thirteenth century, and took the title of sultan, or padishah. Under Orkhan was organized with some Christian captives the permanent militia of the Janissaries; and then began incessant war between the Ottomans and the Byzantine Empire. In 1359 Suleiman entered Europe by the occupation of Gallipoli. Murad established himself at Adrianople (1360) and attacked the Slavonic peoples of the Balkans. The battle of Kossovo (1389) gave him Servia. The struggle continued until the taking of Constantinople by Mahomet II, who put an end to the Byzantine Empire (1453) and conquered the Peloponnesus (1462), Negropont (1467), Trebzond (1470), Bosnia, and Wallachia. He died in 1481, after failing to take Belgrade and Rhodes, but achieving the conquest of Anatolia as far as the Euphrates, and the peninsula of the Balkans as far as the Danube. To these conquests Selim I added Azerbaidjan, Syria, and Egypt (1517), Diarbekir and Mesopotamia (1518); he received from Mecca the banner of the prophet, and took the title of caliph, which assures to the Sultan of Constantinople the spiritual authority over all the Mussulmans of the world.
Soliman I took Rhodes from the Knights of St. John (1522) and conquered Hungary while Khaireddin Barbarossa subjected the Barbary States (1522). Selim II took possession of the Island of Cyprus (1570), but the Turkish domination had reached the limits of its extension. Soliman had been unable to take either Vienna (1526) or Malta (1562), and in 1571 the great victory of the Christian fleet at Lepanto weakened the naval power of the Turks in the Mediterranean. At the end of the sixteenth century The Turkish Empire had attained the zenith of its power on land. The siege of Vienna of 1683, which failed thanks to the intervention of the King of Poland, John Sobieski, marks the last aggressive attempt of the Turks on the West. Henceforth the western powers encroach on the Turkish Empire and begin its dismemberment. In 1699 by the treaty of Karlovitz the Sultan ceded Hungary and Transylvania to Austria. It is true that in 1739 the Turks succeeded in retaking Belgrade, but this was their last military success. The powerful militia of the Janissaries was of no further use; the administration was corrupt and venal. Moreover, the Turks were unable to impede the progress of Russia; in 1774 by the treaty of Kainardji the Turks ceded to Russia the Crimea and the coasts of the Black Sea, and to Austria Rumanian Bukowina. The French Revolution of 1789 saved Turkey from the project of division planned by Catherine II; the Peace of Jassy (1792) restored only a part of Bessarabia of the Dniester. Egypt, occupied in 1789, surrendered to Turkey in 1800, but in the most precarious condition. After the nineteenth century began the forward movement of the Christian nationalities which had submitted up to that time to Turkish domination; public opinion in Europe upheld this movement, and the governments themselves were won over. Meanwhile the rival ambitions of the powers prevented the "Eastern Question" from being regulated in a definitive manner. In 1821 the insurrection of the Greeks, supported by Europe, ended in the creation of the Kingdom of Greece (Treaty of Adrianople, 1829; and Conference of London, 1831).
The Servians formed an autonomous principality as early as 1830, and in 1832 the Pasha of Egypt, Mehemet-Ali, revolted; his independence was conceded to him in 1841, on condition that he would recognize the suzerainty of the sultan. In vain the Turks tried to reform; after the massacre and the dissolution of the Janissaries (1826) Mahmoud organized an army resembling the European, established military schools and a newspaper, and imposed the European costume on his subjects. In 1839 Abdul-Medjid organized the Tanzimât (new regime) and accorded to his subjects a real charter, liberty, religious toleration and promises of a liberal government. In 1854 the Tsar Nicholas of Russia strove to take up again the project of Catherine II, and to do away with "the sick man". Protected by France and England, Turkey kept, at the Congress of Paris (1856), all of its territory save Moldavia and Wallachia, which were declared autonomous. The Hatti-Humayoun of 16 Feb., 1856, proclaimed the admission of Christians to all employments and equality with other subjects before the law, but after the Liberal government of Fuad Pasha they resumed their former ways. On all sides the provinces revolted, and about 1875 formed the party of Young Turkey, desirous of reforming the empire on the European model.
Two sultans, Abdul-Aziz and Murad, were successively deposed. A new sultan, Abdul-Hamid, proclaimed on 23 Dec., 1876, a constitution resembling the European with a parliament and responsible ministers; but the reforming grand vizier Midhat Pasha was strangled, and the opening of parliament was no more than a comedy. Europe decided to act, and in 1877 Russia took the lead and sent an army across the Balkans, after the difficult siege of Plevna and would have entered Constantinople had it not been for the intervention of an English fleet. The treaty of San Stefano (March, 1878) established a Grand Principality of Bulgaria, and cut Turkey in Europe into many sections. Bismarck, alarmed by the progress of Russia, had this treaty revised at the Congress of Berlin (1878); the independent Bulgarian principality was reduced to Moesia to the north of the Balkans; Eastern Rumelia alone was autonomous, and Macedonia remained Turkish. The independence of Servia, Montenegro, and Rumania was sanctioned. Greece received Thessaly; Austria occupied Bosnia and Herzegovina; England established herself in the Island of Cyprus. This treaty, ratified by all the powers, was followed by new dismemberments. In 1855 Eastern Rumelia was annexed to Bulgaria. In 1897 Crete revolted, and tried to reunite Greece. After the victorious campaign of his army in Thessaly the sultan kept the sovereignty of Crete, but with an autonomous Christian governor, a son of the King of Greece.
In contrast to his predecessors, who had sought to restore their country by reforming it, the Sultan Abdul-Hamid established a regime of ferocious repression against the Young Turks, who were partisans of the reforms. A formidable police pursued all those who were suspected of Liberal ideas, and an unpitying censorship undertook the impossible task of depriving Turkey of European publications; the introduction of the most inoffensive books, such as Baedeker's guides, was prohibited. Emissaries everywhere revived Mussulman fanaticism; to the claims of the Armenian revolutionaries the Sultan responded by frightful massacres of the Armenians of Constantinople (Sept., 1895), followed soon by the slaughter which in 1896 drenched Kurdistan with blood; everywhere Armenians were tracked, and isolated massacres of Christians became also the normal order of events in Macedonia
Educated in Western ideas, the Young Turks, especially the refugees at Paris, united as early as 1895, and succeeded in spite of prohibitions in circulating in Turkey their journal the "Mechveret". A Committee of Union and Progress was even formed at Constantinople, and by constant propaganda succeeded in gaining to its cause the greater number of the officials. The uprising, the preparation of which deceived the Hamidian police, began 23 July, 1908, at Salonica; an ultimatum was sent to the sultan, who, abandoned even by his Albanians, proclaimed the re-establishment of the constitution (24 July, 1908) in the midst of indescribable enthusiasm, and called a parliament (4 Dec., 1908).
In three months 300 journals were started. Abroad, the counterstroke to this revolution was the definitive annexation, proclaimed by the Emperor of Austria, of Bosnia and Herzegovina (3 Oct., 1908). At the same time the Prince of Bulgaria took the title of Tsar of the Bulgarians (6 Oct., 1908), and repudiated the vassalage which still connected him with the sultan.
This exterior check weakened the Young Turk party, and on 13 April, 1909, a counter-revolution of Softas and soldiers of the guard broke out in Constantinople. The Young Turks had to flee the capital, but immediately the troops of Salonica, Monastir, and Adrianople consolidated and marched against Constantinople and laid siege to it (17 April, 1909). Negotiations continued for six days; finally at the moment when the massacre of the Christians seemed imminent, the Salonican troops entered Constantinople, and after a short battle became masters of the place. On 27 April Abdul-Hamid was forced to sign his abdication, and banished to Salonica. A son of Abdul-Medjid was made sultan under the name of Mohammed V, and a new constitution was proclaimed, 5 Aug., 1909, the Committee of Union and Progress superintending its execution with dictatorial powers. To-day Turkey is on the road, to reform and political reorganization.
III. RACES, NATIONALITIES, AND RELIGIONS
According to a tradition which dates back to the earliest antiquity, Oriental nationalities did not commonly form compact groups settled within well-defined boundaries. As a result of violent transmigrations of peoples owing to hurricane-like invasions, or even by the simple chance of migrations due to economic causes, all the races of the Orient are mingled in an inextricable manner, and there is not a single city of the Ottoman Empire which does not contain specimens of all races, languages, and religions. The population has therefore an entirely heterogeneous character; the Turks have never made any effort to assimilate their subjects; they do not appear even to have attempted to propagate Islamismwidely. Until the constitution of 1876, and in fact as late as the revolution of 1908, they have jealously striven to safeguard their privileges as conquerors. Up to the present time the population of the empire may be said to be divided into three classes:
· The Mussulmans (Turks, Arabs, Servians, Albanians), enjoying alone the right of holding office, the only landowners, but subject to military service.
· The Raias (flocks), or infidels, conquered peoples who have obtained the right of preserving their religion, but barred from all office and subjected to heavy tax. It was upon them that the despotism of the pashas was exercised. They are still, following the creed to which they belong, divided into "nations" governed by religious authorities, Christian bishops, Jewish rabbis, responsible to the sultan, but provided with certain jurisdiction over their faithful.
· European subjects, established in Turkey for religious or commercial reasons, and under the official protection and jurisdiction of the ambassadors of the Powers. Many of the raïas of class have, however, succeeded in obtaining this privilege.
In 1535 the first "capitulation" was signed between the King of France, Francis I, and the Sultan Soliman. It accorded to France the protectorate over all the Christians. This agreement was often renewed, in 1604, 1672, 1740, and 1802. At the treaty of Kainardji Russia obtained a similar right of protection over the Orthodox Christians. The rights of France to the protection of Catholics of all nationalities have been recognized repeatedly by the Holy See, and particularly by the Encyclical of Leo XIII "Aspera rerum conditio" (22 May, 1886). The treaty of Berlin left to each state the care of protecting its subjects, but in practice France preserves the protectorate over Catholics, and even the diplomatic rupture between France and the Holy See has not impaired these civil rights. Each of the Great Powers has therefore considerable interests in the Turkish Empire: each one its own postal autonomy, courts, schools, and organizations for propaganda, teaching, and charity.
The Young Turk party, in power to-day, dreams of overthrowing this arrangement. The new constitution granted by the Sultan Mohammed V, 5 Aug., 1909, proclaims the equality of all subjects in the matter of taxes, military service, and political rights. For the first time Christians are admitted into the army, and the parliament, which meets at Constantinople, is chosen indiscriminately by all the races. The effect of this new regime appears to be, in the view of the Young Turks, the establishment of a common law for all subjects, the suppression of all privileges and capitulations. But the religious communities, or millets, hold to the ancient statutes which have safe-guarded their race and religion; the three oldest, those of the Greeks, the Armenians, and Jews, date back to the day following the taking of Constantinople by Mohammed II.
The rest of the European powers have in the Turkish Empire, political, economic, and religious interests of considerable importance; a certain number of public services, such as that of the public debt, or institutions like the Ottoman Bank, have an international character. The same holds good of most of the companies which are formed to execute public works, docks, railways, etc. . . The trade in exports and imports involves large sums of money, as one may judge by the following table:
FOREIGN COMMERCE FROM 1 MARCH, 1908, TO 28 FEBRUARY, 1909 (IN PIASTRES)
	Country
	Imports
	Exports

	England
	941,274
	513,723

	France
	337,057
	363,361

	Germany
	193,567
	114,998

	Austro-Hungry
	407,519
	247,774

	Russia
	249,417
	57,489

	Egypt
	116,275
	165,673

	United States
	116,275
	70,332


A veritable economic war is going on between the Powers, desirous of exploiting the riches of the Orient; to the secular ambitions which menace the existence of the "sick man" have been added new forms of greed. Neither the Russians nor the Greeks have ceased to consider Constantinople as the historic goal of their efforts, and Bulgaria, deprived of Macedonia is claimed by the treaty of Berlin, also finds in its traditions claims on the same heritage. Macedonia is claimed by the Greeks, Bulgarians, Servians, and the Kutzo-Vlachs or Rumanians; Salonica has become a commercial centre for Austrian exportation; and the annexation of Bosnia and Herzegovina has by one and the same stroke reinforced Austro-Hungarian and German influence in the Balkan Peninsula. Italy has some clients in Albania, and is seeking at the present moment to take possession of Tripoli.
Finally, France, England, and Germany are fighting to establish their moral and economic influence. France has maintained an important position because of the protection that it has always exercised over Catholics; French in the Orient has become a kind of second vernacular; while the influence of Germany has increased in the last few years for political reasons, by which the development of German commerce has profited. The European Powers, anxious for the defence of their own interests, are not, however, ready to abandon their capitulations. The Turkish Empire has moreover entered into a period of transformation, the end of which no one can foresee, and what delays still more the task of the new power is the infinite diversity of races and religions which make up the empire.
Although the statistical documents are very incomplete, the total population of the empire, including Egypt and the dependencies (Crete, governed by Prince George under the control of the Powers; Samos, governed since 1832 by a Greek prince appointed by the sultan), can be estimated at 36,000,000. Under the direct government of the sultan there are only 25,926,000 subjects, who belong to the following races: (1) Turks, or Osmanlis, estimated at 10,000,000, are settled throughout Asia Minor, the cities of Europe and Syria, and some cantons of Macedonia; most of them are Mussulmans. (2) Arabs (7,000,000), in Arabia, Syria, Mesopotamia, and Tripoli, forming several sects of Mussulmans. (3) Jews, scattered almost everywhere (Jews of Spanish origin form half of the population of Salonica); compact Jerusalem and its outskirts, at Baghdad, Mossoul, and Beirut. Samaritans inhabit the sanjak of Naplouse. (4) Gipsies, a mysterious race, are scattered throughout the empire. (5) Armenians, who have swarmed outside of their country and form powerful colonies in Asia Minor, Mesopotamia, Constantinople, and Turkey in Europe. From a religious standpoint they are Catholics, Gregorians, or Protestants. (6) Caucasian races: Lazes of Trebizond, Mussulmans or Orthodox Greeks; Kurds, fanatical Mussulmans scattered around Erzerum, Angora, Mossoul, Sivas; Circassians, spread throughout Asia Minor, Mussulmans. (7) Syrians, The descendants of Aramaean peoples, divided into a multitude of communities of different language and religion; Chaldeans, in Baghdad, Mossoul, Aleppo, Beirut, or Nestorians, speaking partly Syrian and partly Arabic. The Melchites speak Arabic, but belong to the Greek Church. The Jacobites, or Monophysies, speak Arabic and Syriac. The Marionites of the Lebanon and of Beirut speak Arabic and are Catholics. The Druses of the Lebanon form an heretical Mussulman sect. (8) The Greeks have remained in their historic country; as in antiquity they are a maritime people; they form powerful groups at Constantinople, Adrianoyple, Salonica, in Macedonia, Asia Minor, in the isles, in Syria, and in Crete. They belong to the Orthodox or to the Greek Uniat Church. They are of considerable importance in the empire. (9) The Albanians appear to be the remnant of a very ancient race. They form in the west of the Balkan Peninsula (Albania) a compact group and still lead a semi-patriarchal life. A large part (1,000,000) is Mussulman, the others, (30,000) Catholic: among them may be found the Powerful tribe of the Mirdites. In 1911 the new government was obliged to direct an expedition against them to effect their disarmament. (10) The Slav peoples, Bulgarians and Servians, are scattered over Macedonia and Old Servia, where they oppose Greek influence; they are divided between Islamism, Orthodox Christianity, and Catholicism. (11) The Kutzo-Vlachs or Rumanians, Orthodox or Catholics, inhabit Macedonia, where they are mostly shepherds. (12) Finally, in all Turkish cities may be found a great number of families of European origin, settled in the country for a long period and who have lost their ethnical characters and their languages. Such are the Levantines, who seek to obtain from the ambassadors foreign naturalization for the sake of its privileges.
From a religious standpoint the Mussulmans may be estimated at 50 per cent of the population, the Orthodox Church 46 per cent, Catholics 3 per cent, other communities, Jews, Druses etc., at 1 per cent. In Turkey in Europe, on the contrary, there are 66 percent of Christians to 33 percent Mussulmans.
(1) Mussulmans
The Mussulman religion has remained the religion of the state. The sultan is always the caliph, the spiritual head of the Mussulmans of the whole world. The Mussulmans comprise the majority of Turks, Arabs, and a portion of the Albanians, Bulgarians, Greeks etc. Polygamy is always legal; four legitimate wives and an unlimited number of concubines are permitted to the believers. Under the influence of Western ideas and Christianity, monogamy tends to establish itself. Divorce exists, and the divorced woman can remarry. The sexes are always separated in the family home, which comprises the selamlik (male apartments) and the harem (female apartments). It is the same in the tramways, railways, ships etc. The women cannot go out except veiled, but circulate freely in the streets of the cities unaccompanied. Slavery is always active, but it has kept a patriarchal character. The master must endow his slave when the latter marries, and the Koran obliges him to provide for the needs of his slaves. Education is progressing. In principle it is obligatory. Primary education is free, a secondary school exists at the capital of each vilayet, as well as one free professional school. Instruction of women is developing at Constantinople; the Lyceum of Galata-Serai, organized by French professors, has 1100 pupils. Higher instruction is represented by the University of Constatinople and special schools. An Imperial museum of archaeology has been created at Tchilini-Kiosk.
As in all Mussulman countries the spiritual and temporal duties are blended, and civil relations are regulated by religious law which consists in the Koran and the Cheriat, collection of customs. The interpreters of this law are the ulemas, who form a powerful clergy whose head, the Sheikh-ul-islam, has the rank of vizier, and access to the council of ministers, or divan. At twelve years of age the future ulemas leaves the primary school and enters a medresse (seminary attached to the mosque) as a softa (student) where he learns grammar, ethics, and theology. He finally receives from the Sheikh-ul-islam the diploma of candidate (mulasim) and can be elevated to the rank of the ulemas; he may become cadi (judge). To advance further he must study for seven years, when he may become imam of a mosque. The ulemas wear a white turban, the hadjis, who have been at Mecca, have the green turban. The mesjids are simple places of prayer. In a large mosque or djami maybe found sheikhs in charge of the preaching; kiatibs, who direct the Friday prayer; imams, charged with the ordinary service of the mosque (daily prayer, marriages, burials); muezzins, who ascend four times a day to the minaret to call the faithful to prayer; kaims, a kind of sacristan. Several orders of dervishes form the regular clergy and devote themselves to special practices of which some are noted for their extravagance (howling and whirling); they are distinguished by a conical felt hat. The principal religious obligations, which the faithful perform with zeal are: prayer four times daily, the weekly Friday service, the observance of Ramadan(abstinence from eating, drinking, and smoking from the rising to the setting of the sun). Islam is going through a crisis by contact with the Western world, and under the influence of Christianity many of the enlightened Turks dream of reforming its morals. On the other hand there has always been a certain opposition between the Arabs, who pretend to represent the pure Mussulman tradition, and the Turks. The pan-lslamic policy of Abdul-Hamid had weakened this opposition, and he had availed himself of his title of caliph to form relations with Mussulmans of the entire world.
To-day the pan-Islamist movement, of which the University of El-Azhar at Cairo is one of the principal centres, and which has numerous journals at its command, seems to be unfavourable to the Turkish Caliphate. The society "Al Da' wat wal Irchad" is about to create in Egypt a new university destined to form Mussulman missionaries.
(2) Greek Orthodox Church
The principal indigenous Christian community is the Greek Church, which is the survival of the religious organization of the Byzantine Empire. Its head, the "OEcumenical Patriarch of the Romans" (such is his official title), resides at Constantinople, in the Phanar quarter. He presides over a Holy Synod formed of twelve metropolitans and a "mixed council", composed of four metropolitans and eight laymen. Two million souls obey him. The oecumenical territory is divided into 100 eparchies or dioceses (83 metropolitans and 17 bishops). Since the schisms of Photius (867) and of Michael Caerularius (1054), the Greek Church has been separated from Rome by a succession of ritual and disciplinary observances rather than by dogmatic differences. The tendency of the Greek Church to autonomy has brought about the crumbling of patriarchal authority and the forming of autocephalous churches; outside of the Ottoman Empire may be found the Russian Church, the Church of the Kingdom of Greece, the Servian Church, the Church of Cyprus: in the empire, even since the firman of Abdul-Aziz (11 March, 1870), the Bulgarians have organized an independent church under the name of "Exarchate". The Bulgarian Exarch resides at Orta-Keui on the Bosporus and governs 3,000,000 souls; Thrace and Macedonia are divided into 21 Bulgarian eparchies, but a Holy Synod resides at Sofia. The Arabic speaking Syrians, or Melchites who are attached to the Orthodox Church, are under the authority of the Patriarch of Antioch, who resides at Damascus, of the Patriarchs of Jerusalem and of Alexandria, and of the Archbishop of Sinai, all independent of Constantinople.
The Greek Church has two divisions of clergy, one consisting of the popes or papas, who marry before they take orders and cannot become bishops; the other, called the upper clergy, chosen from among the monks. The monasteries are quite numerous. Those of Mount Athos form a veritable independent Republic composed of twenty convents governed by the Council of the Holy Epistasia; its head, the protepistates, is chosen in turn from the monasteries of the great Laura, Iviron, Vatopedi, Khilandariou, and Dyonisiou. The Greek Church has no organized missions, but the Hellenic propaganda is maintained at least in the schools throughout Macedonia, where there is antagonism between the Greeks and Bulgarians: the latter have had often to defend their religions and national independence against the former.
(3) Dissenting Churches
A certain number of religious communities represent the early and schismatical heretical sects who have remained separate from the Greek Church: a portion of these Christians have, however, returned to the Catholic Church. The Gregorian Armenians (who connect themselves with St. Gregory the Illuminator) have been separated since the Council of Chalcedon (451). They have many heads, the Catholicos of Etschmiadzin in Russian territory, the Catholicos of Sis (200,000 faithful in Cilicia and Syria), and the Armenian Patriarch of Constantinople, who is assisted by a national assembly of 400 members and two councils, civil and ecclesiastical (800,000 faithful, divided among 51 dioceses); finally, the Armenian Patriarch of Jerusalem, in communion with Constantinople. On the Turco-Persian frontier may be found about 100,000 Nestorians, whose patriarch resides at Kotchanes; his dignity is hereditary from uncle to nephew; many have been reunited to the Roman Church. The Monophysites, or Jacobites, to the number of 80,000 in Syria, Mesopotamia, and Kurdistan, represent the remnants of a church that was once powerful; its head, who calls himself Patriarch of Antioch, resides at the Monastery of Dar-uz-Zafaran, between Diarbekir and Mardin.
(4) The Catholic Church in the Turkish Empire
The Catholic Church in the Turkish Empire comprises two classes of faithful: those of the Latin Rite, and those who preserve their traditional rites, and are united to the Holy See, whence the name Greek-Uniats, Armenian-Uniats, etc. Turkey, a missionary country, depends directly on the Congregation of the Propaganda which has as representatives three apostolic delegates, at Constantinople, Beirut, and Bagdad; assisting them are vicars and prefects Apostolic, heads of the mission and provided with episcopal powers (except the power of conferring major orders). The Latin Catholics are scattered over the entire empire, although 148,000 Albanians form an important group under the Archbishops of Durazzo, Uskub, Scutari, and the Abbot of St. Alexander of Orochi for the Mirdites.
The Uniats comprise many distinct groups: (a) the Greeks, whose union was proclaimed by the Council of Florence in 1438, live in Italy and Corsica (Albanian colony of Cargese). In the Turkish Empire there are only some hundred or so placed under the authority of the Apostolic delegate of Constantinople. Among the popes who have striven most to bring about a union with the Greeks Benedict XIV must be remembered, and Leo XIII (Encyclical "Orientalium dignitas", 30 Nov., 1894). (b) The Melchite Greeks (110,000), in Syria, Palestine, Egypt; their patriarch resides at Damascus, and has under his jurisdiction three vicariates (Tarsus, Damietta, and Palmyra) and eleven bishops. (c) The Bulgarian-Uniats, converted about 1860 to escape from the Phanariot despotism. There remain 13,000 directed by the vicarsApostolic of Adrianople and Salonica. (d) The Armenian-Uniats, organized since 1724 under the Patriarch of Cilicia and Little Armenia, who reside at Zmar in the Lebanon. ln 1857 Pius IX conferred this title on the Armenian Archbishop of Constantinople (70,000 faithful, 2 archbishops, of Aleppo and Sivas, 12 bishops, the most of whom are in Persia and Egypt). (e) The Syrian-Uniats, converted by Latin missionaries in 1665; a firman of 1830 has recognized its autonomy (40,000 faithful, a patriarch residing at Beirut, and 12 dioceses). (f) The Chaldean-Uniats, Nestorians converted to Catholicism in 1552. Their Patriarch of Babylon resides at Mossoul (80,000 faithful). (g) The Maronites of the ancient Lebanon, a Monothelite community which abjured its heresy entirely in 1182. Its head, Patriarch of Antioch, resides at Bekerkey, near Beirut; he has 7 archbishops under his jurisdiction. The 300,000 faithful have remained particularly attached to Catholicism.
V. CATHOLIC AND PROTESTANT MISSIONS
The Christian propaganda has been carried on in the Turkish Empire by means of the missions, the oldest of which date back to the time of the Crusades. As early as 1229 Franciscan and Dominican missions were established in Palestine and as far as Damascus. In 1328 the Franciscans received the "custody" of the Holy Places, and constructed their convents of the Mount of Sion, of the Holy Sepulchre, and of Bethlehem. To-day the Franciscan custody of the Holy Land numbers 338 religious. The missionaries have, however, encountered great obstacles in their work, and they have been unable even to consider a direct propaganda in regard to the Mussulmans. Nevertheless, their moral influence is considerable; it manifests itself by social works due to their initiative (schools, hospitals, dispensaries, etc.) which are very prosperous, and are maintained by numerous organizations founded in Europe: the Society of Foreign Missions of Paris, founded in 1658; the Propagation of the Faith, founded at Lyons in 1822; the Society of St. Francis Xavier, founded at Aachen in the year 1832; the Leopoldsverein, founded in Austria in 1839; the Society of the Holy Childhood, etc.
Among the religious orders represented in the Turkish Empire must be mentioned: the Jesuits, who have established the University of St Joseph of Beirut, whose faculty of letters numbers distinguished Orientalists and epigraphists, and whose school of medicine, placed under the control of the University of France, forms a nursery for native physicians; it has a library and a printing-press supplied with Latin and Arabic characters; it publishes a journal and an Arabic review, El-Bachir, and ElMachriq; the Assumptionists, at Constantinople; many of whom devote themselves successfully to the study of archaeology and Byzantine antiquities; the Brothers of the Christian Schools, who had, in 1908, 3449 pupils (8 colleges at Constantinople, 8 at Smyrna, others at Salonica, Angora etc.); the Capuchins, established in Armenia, Asia Minor, Syria etc.; the Lazarists, at Beirut; the Carmelites, at Bagdad, Tripoli, etc.; the Salesians, in Palestine; the Sisters of St. Vincent de Paul, who have opened in almost every district schools, hospitals, and workshops, and who are respected by the Mussulmans for their self-sacrifice; the Sisters of Notre Dame of Sion, with schools in Constantinople; the Dominicans, established at Mossoul and Jerusalem, with a Biblical school. In 1910 a normal school was established at Rhodes to educate members of religious congregations to act as teachers in the East.
All these missions are officially placed under the protectorate of France. For the most part the missionaries are French, but there are also a large number of Germans, Italians, and English. Besides these Catholic missionaries, rival societies display immense activity. First of all, the Jewish Alliance, which has founded schools in most of the large cities; the Zionist movement has for its object the repeopling of Palestine by Jews; a few colonists have been attracted thither from Russia. There are throughout the empire Protestant missions from England, Germany, and America. In 1842 an Anglican bishopric was established at Jerusalem, whose titular is alternately English and German. All the large societies of Protestant missions are represented in the Orient (American Board of Foreign Missions, American U.P. Mission, Church Missionary Society, Deutsche Orientmission, German Pioneer Mission, Evangelical Missionary Society of Basle, etc.). All seek to establish their influence by the same propaganda: distribution of Bibles and Gospels translated into the native languages, hospitals, dispensaries, schools etc. At Beirut there is an American University, and more than 30 schools, comprising 3000 pupils. At Constantinople there is the American Robert College.
DUTTAND, Empire Ottoman, Turquie d'Europe, Turguie d'Asie, Nouvelle carte administrative, economique et consulaire (Paris, 1908); CUINET, La Turquie d'Asie (5 vols., Paris, 1891-94): Syrie, Liban, Palestine (Paris, 1896-98); BERARD, La Turquie et L'hellenisme contemporain (Paris, 1893); La revolution torque (Paris, 1909); DURAND, Jeune Turquie, vieille France (Paris, 1909); PINON, L'Europe et l'empire ottoman (Paris, 1910); IMBERT, La renovation de l'empire ottoman (Paris, 1909); VON OPPENHEIM, Von Mittelmeer zum persischen Golfe (2 vols., Berlin, 1899-1900); MARK-SYKES, Dar-el-islam (London, 1903); TINAYRE, Notes d'une voyageuse en Orient in Revue des deux Mondes (July-Nov., 1909); Du RAUZAS, Le regime des capitulations dans l'empire ottoman (2nd ed., Paris, 1910); JANIN, Les groupements chretiens en Orient in Echos d'Orient (1906-07); FORTESCUE, The Orthodox Eastern Church (London, 1907); DE MEESTER, Voyage de deux benedictins aux monasteres du mont Athos (Paris, 1908); BERTRAND, La melee des religions en Orient in Revue des deux Mondes (Oct., 1909); DOWLING, The patriarchate of Jerusalem (London, 1909); JEHAY, De la situation legale des sujets ottomans non musulmans (Brussels, l9O6); BERTRAND, Les ecoles d'Orient in Revue des deux Mondes (Sept., Oct., 1909);Carte des ecoles chretiennes de Macedoine (Paris, 1905); LOUVET, Les missions catholiques au XIX siecle (Lyons, 1900); KROSE, Katholische Missionsstaistik (1908); STREIT, Katholischen Missionatlas (1908); BERRE, L'action sociale des missionnaires et les dominicains francais en Turqizie d'Asie (Paris, 1910); Les massacres d'Adana et nos missionnaires (Lyons, 1909); NOPCSA, A Katolikus Eszak-Albania, XXXV (Foldrajzi Kozlemenyek, 1907); MALDEN, Foreign missions (London, 1907); BLISS, DWIGHT, AND TUPPER, The Encyclopedia of missions (2nd ed., London, 1904); BLISS, The missionary enterprise (2nd ed., New York, 1911); WHERRY AND BARTON, The Mohammedan World of To-day (New York, 1911).
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LOUIS BRÉHIER 
Transcribed by Jeffrey L. Anderson

Turpin[[@Headword:Turpin]]

Turpin
Archbishop of Reims, date of birth uncertain; d. 2 Sept., 800. He was a monk of St. Denis when, about 753, he was called to the See of Reims. With eleven other bishops of France he attended the Council of Rome in which Pope Stephen III condemned the antipope Constantine to perpetual confinement. He enriched the library of his cathedral by having numerous works copied, and obtained from Charlemagne several privileges for his diocese. Legends grew up around his life, so that by degrees he becomes an epic character who figures in numerous chansons de geste, especially in the "Chanson de Roland". Furthermore, a chronicle known as the "Historia Karoli Magni et Rotholandi" has been attributed to him; but that he was not the author is proved by the use in the chronicle of the word "Lotharingia" which did not exist prior to 855, the mention of the musical chant written on four lines, a custom which does not date back further than 1022, and finally the silence of all the writers of the ninth and tenth centuries regarding this so-called book of Turpin's. The first to mention him is Raoul de Tortaine, a monk of Fleury, who wrote from 1096 to 1145. At the same time Calistus II regarded the book as authentic, and its diffusion revived the fervour of the pilgrimages to St. James of Compostella. In it is related an apparition of St. James to Charlemagne; the saint orders the emperor to follow with his army the direction of the Milky Way, which was thenceforth called the "Path of St. James". Gaston Paris considers that the first five chapters of the chronicle attributed to Turpin were written about the middle of the eleventh century by a monk of Compostella, and that the remainder were written between 1109 and 1119 by a monk of St. AndrÈ de Vienne. This second part has a real literary importance, for the monk who wrote it derived his inspiration from the chansons de geste and the epic traditions; hence there may be seen in this compilation a very ancient form of these traditions. The chronicle was translated into Latin and French as early as 1206 by the cleric Jehan, in the service of Renaud de Dammartin, Count of Boulogne. Editions according to various MSS. have been issued at Paris by Castets (1880) and at Lund by Wulff (1881).
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Tuscany
Tuscany, a division of central Italy, includes the provinces of Arezzo, Florence, Grosseto, Livorno, Massa and Carrara, Pisa, and Siena; area, 9304 sq. miles; population in 1911, 2,900,000. Ecclesiastically it is divided into the provinces of Florence, with 6 suffragan dioceses; Pisa, with 4 suffragans; Siena, with 5 suffragans, the Archdiocese of Lucca; and the immediate Dioceses of Arezzo, Cortona, Montalcino, Montepulciano, and Pienza. The territory is essentially the same as that of ancient Etruria. In the sixth and fifth centuries B.C. the Etruscans were the dominant power in northern and central Italy, and brought Latium and Rome under their supremacy. Towards the end of the sixth century B.C. Rome regained its independence, and from the second half of the fifth century it began a struggle for supremacy. There were many changes of fortune during the long war, but it ended about 280 B.C. with the overthrow of Etruria. During the Empire Etruria formed the seventh region of Italy. After the fall of the Western Empire, Tuscany was ruled successively by the Germans under Odoacer, by the Ostrogoths, by the Eastern Empire through Narses, and by the Lombards. Tuscany, or Tuscia as it was called in the Middle Ages, became a part of the Frankish Empire. during the reign of Charlemagne and was formed a margravate, the margrave of which was also made the ruler several times of the Duchy of Spoleto and Camerino. In 1030 the margravate fell to Boniface, of the Canossa family. Boniface was also Duke of Spoleto, Count of Modena, Mantua, and Ferrara, and was the most powerful prince of the empire in Italy. He was followed by his wife Beatrice, first as regent for their minor son who died in 1055, then as regent for their daughter Matilda; in 1076 Beatrice died. Both she and her daughter were enthusiastic adherents ofGregory VII in his contest with the empire, After Matilda's death in 1115 her hereditary possessions were for a long time an object of strife between the papacy and the emperors.
During the years 1139-45 Tuscany was ruled by Margrave Hulderich, who was appointed by the Emperor Conrad III. Hulderich was followed by Guelf, brother of Henry the Lion. In 1195 the Emperor Henry VI gave the margravate in fief to his brother Philip. In 12O9 Otto IV renounced in favour of the papacy all claim to Matilda's lands, as did also the Emperor Frederick II in the Golden Bull of Eger of 1213, but both firmly maintained the rights of the empire in the Tuscan cities. During the struggle between the popes and the emperors' and in the period following the fall of the Hohenstaufens when the throne was vacant, Florence, Siena, Pisa, Lucca, Arezzo, and other Tuscan cities attained constantly increasing independence and autonomy. They acquired control also of Matilda's patrimony, so far as it was situated in Tuscany. In the fourteenth and fifteenth centuries all Tuscany, except Siena and Lucca, came under the suzerainty of Florence and the Medici. In 1523 the Emperor Charles V made Alessandro Medici hereditary Duke of Florence. The last Tuscan towns that still enjoyed independence were acquired by Alessandro's successor Cosimo I (1537-74) partly by cunning and bribery, partly with Spanish aid by force of arms. In 1557 Philip II, who required Cosimo's aid against the pope, granted him Siena which in 1555 had surrendered to the emperor. Only a small part of Sienese territory remained Spanish as the Stato degli presidi. Thus the Medici acquired the whole of Tuscany, and in 1569 the pope made Cosimo Grand Duke of Tuscany. Although at the beginning of Cosimo's reign there were several conspiracies, especially by the exiled families, the Fuorisciti, the Florentines gradually became accustomed to the absolute government of the ruler. Cosimo had created a well-ordered state out of the chaos existing previously, and had established this state on the foundation of justice, equality of all citizens, good financial administration, and sufficient military strength. Art, literature, and learning also enjoyed a new era of prosperity during his reign. After long negotiations his son Francesco I (1574-87) received in 1576 from the Emperor Maximilian the confirmation of the grand ducal title which had been refused his father. In his foreign policy Francesco was dependent on the Habsburg dynasty. During his weak reign the power was in the hands of women and favourites, and the corruption of the nobility and officials gained ground again, while the discontent of the common people was increased by heavy taxes. After the death of his first wife the grand duke married his mistress, the Venetian Bianca Capello. As he had only daughters, one of whom was the French queen, Maria de Medici, and the attempt to substitute an illegitimate son failed, he was followed by his brother Cardinal Ferdinand (1587-1605, who has been accused without any historical proof of poisoning his brother and sister-in-law.
In foreign policy Ferdinand made himself independent of the emperor and Spain and as an opponent of the preponderance of the Habsburgs supported the French King Henry IV. Henry's return to the Catholic Church was largely due to Ferdinand's influence. Ferdinand benefited his duchy by an excellent administration and large public works, e.g. the draining of the Mianatales and the Maremma of Siena, the construction of the port of Leghorn, etc. He re-established public safety by repressing brigandage. In 1589 he resigned the cardinalate with the consent of Sixtus V, and married Christine, daughter of Henry III of France. His relations with the papacy were almost always of the best; he promoted the reform of the Tuscan monasteries and the execution of the decrees of the Council of Trent. His son Cosimo II (1609-21) married Margareta, sister of the Emperor Ferdinand II. Cosimo II ruled in the same spirit as his father and raised the prosperity of the country to a height never before attained. He was succeeded by a minor son of eleven years, Ferdinand II (1621-70), the regent being the boy's mother. Margareta's weakness led to the loss of Tuscany's right to the Duchy of Urbino, which fell vacant, and which Pope Urban VII took as an unoccupied fief of the Church. From 1628 Ferdinand ruled independently; to the disadvantage of his country he formed a close union with the Habsburg dynasty which involved him in a number of Italian wars. These wars, together with pestilence, were most disastrous to the country. Cosimo III (1670-1723) brought the country to the brink of ruin by his unlucky policy and his extravagance. His autocratic methods, inconsistency, and preposterous measures in internal affairs place upon him the greater part of the responsibility for the extreme arbitrariness that developed among the state officials, especially among those of the judiciary. Although he sought to increase the importance of the Church, yet he damaged it by using the clergy for police purposes, proceeded against heretics with undue severity, and sought to aid the conversion of non-Catholics and Jews by all means, even, very material ones. During the War of the Spanish Succession the grand duke desired to remain neutral, although he had accepted Siena in fief once more from Philip V. In this era the land was ravaged by pestilence, and the war-taxes and forced contributions levied on it by the imperial generals completely destroyed its prosperity. Neither of Cosimo's two sons had male heirs, and finally he obstinately pursued the plan, although without success, to transfer the succession to his daughter. Before this, however, the powers had settled in the Peace of Utrecht that when the Medici were extinct the succession to Tuscany was to fall to the Spanish Bourbons. Cosimo III was followed by his second son Giovan Gastone (1723-37), who permitted the country to be governed by his unscrupulous chamberlain, Giuliano Dami. When he died the Medici dynasty ended.
In accordance with the Treaty of Vienna of 1735 Francis, Duke of Lorraine, who had married Maria Theresa in 1736, became grand duke (1737-65) instead of the Spanish Bourbons. Francis Joseph garrisoned the country with Austrian troops and transferred its administration to imperial councillors. As Tuscany now became an Austrian territory, belonging as inheritance to the second son, Tuscany was more or less dependent upon Vienna. However, the country once more greatly advanced in economic prosperity, especially during the reign of Leopold I (1765-90), who, like his brother the Emperor Joseph I, was full of zeal for reform, but who went about it more slowly and cautiously. In 1782 Leopold suppressed the Inquisition, reduced the possessions of the Church, suppressed numerous monasteries, and interfered in purely internal ecclesiastical matters for the benefit of the Jansenists. After his election as emperor he was succeeded in 1790 by his second son, Ferdinand III, who ruled as his father had done. During the French Revolution Ferdinand lost his duchy in 1789 and 1800; it was given to Duke Louis of Parma on 1 October, under the name of the Kingdom of Etruria. In 1807 Tuscany was united directly with the French Empire, and Napoleon made his sister Eliza Bacciocchi its administrator with the title of grand duchess. After Napoleon's overthrow the Congress of Vienna gave Tuscany again to Ferdinand and added to it Elba, Piombino, and the Stato degli presidi. A number of the monasteries suppressed by the French were re-established by the Concordat of 1815 but otherwise the government was influenced by the principles of Josephinism in its relations with the Catholic Church. When the efforts of the Italian secret societies for the formation of a united national state spread to Tuscany, Ferdinand formed a closer union with Austria, and the Tuscan troops were placed under Austrian officers as preparation for the breaking-out of war. The administration of his son Leopold II (1824-60) was long considered the most liberal in Italy, although he reigned as an absolute sovereign. The Concordat of 1850 also gave the Church greater liberty. Notwithstanding the economic and intellectual growth which the land enjoyed, the intrigues of the secret societies found the country fruitful soil, for the rulers were always regarded as foreigners, and the connection they formed with Austria made them unpopular.
In 1847 a state council was established; on 15 Feb., 1848, a constitution was issued, and on 26 June was opened. Notwithstanding this, the sedition against the dynasty increased, and in August there were street fights at Leghorn in which the troops proved untrustworthy. Although Leopold had called a democratic ministry in October, with Guerrazzi and Montanelli at its head, and had taken part in the Piedmontese war against Austria, yet the Republicans forced him to flee from the country and go to Gaeta in Feb., 1849. A provisional republican government was established at Florence; this before long was forced to give way to an opposing movement of moderated Liberalism. After this by the aid of Austria Leopold was able in July, 1849, to return. In 1852 he suppressed the constitution issued in 1848 and governed as an absolute ruler, although with caution and moderation. However, the suppression of the constitution and the fact that up to 1855 an Austrian army of occupation remained in the country made him greatly disliked. When in 1859 war was begun between Sardinia-Piedmont and Austria, and Leopold became the confederate of Austria, a fresh revolution broke out which forced him to leave. For the period of the war Victor Emmanuel occupied the country. After the Peace of Villa Franca had restored Tuscany to Leopold, the latter abdicated in favour of his son Ferdinand IV. On 16 Aug., 1859, a national assembly declared the deposition of the dynasty, and a second assembly (12 March, 1860) voted for annexation to Piedmont, officially proclaimed on 22 March. Since then Tuscany has been a part of the Kingdom of Italy, whose capital was Florence from 1865 to 1871.
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Tuy
(Tudensis.)
Suffragan diocese of the Archdiocese of Santiago, comprises the civil provinces of Orense and Pontevedra, is bounded on the north by Pontevedra, on the east by Orense, on the south by Portugal, and on the west by the Atlantic Ocean. The city has a population of 3000, and is of very ancient origin. Ptolemy calls it Toudai and attributes its foundation to Diomedes, son of Tydeus (just as the foundation of Lisbon is attributed to Ulysses). During the Roman period it belonged to the conventus juridicus or judicial district of Braga. The city seems to have been at first situated on the top of Mount Alhoya whence it was moved to its base, where it was in the time of the Goths. When King Egica shared the government with his son Wittiza he made him live at Tuy, probably at the site known as Pazos de Reyes (palaces of the kings). The See of Tuy is very ancient; one of the four bishops of Galicia at the first Council of Braga (561) was Bishop of Tuy. The first historically known bishop was Anila who attended the second Council of Braga (572); he signed as suffragan of Lugo. Neuphilias lived under the Arian King Leovigild, by whom he was exiled and the Arian Gardingus put in his place. Gardingus abjured his heresy at the third Council of Toledo. Anastasius was present at the fourth and sixth Councils of Toledo; Adimirus at the seventh; and Beatus sent the cleric Victorinus to represent him at the eighth. Genetivus was present at the third Council of Braga (675) as a suffragan of Braga, and also at the twelfth Council of Toledo. Oppa was present at the thirteenth, and Adelphius at the fifteenth.
Tuy fell into the hands of the Mahommedans, but was not entirely destroyed as it is numbered among the cities reconquered by Alfonso I, but not recolonized until the time of Ordono I. The exiled Bishop of Tuy took refuge in Iria (Compostella), and a parish was assigned to him for his support. The first known Bishop of Tuy after the Saracen invasion is Diego (890-901), present at the consecration of the Church of St. James the Apostle (899), also at the Council of Oviedo in which this see was raised to the rank of a metropolitan (900). Hermoigius founded the monastery of San Cristóbal of Labrugia, resided in Tuy, and in 915 began the reconstruction of the cathedral. At the battle of Valdejunquera he was made prisoner by the Arabs and taken to Cordova where he was forced to leave as a hostage his nephew, St. Pelagius, a child of thirteen. The latter suffered martyrdom in defence of his chastity; his relics were transferred to Oviedo and he was declared the patron of Tuy. Naustianus (926) retired to the monastery of Labrugia to avoid the assaults of the Norsemen who had come up as far as Tuy along the River Miño. His successor, Vimaranus (937-42), retired to the monastery Rivas de Sil, as did the next bishop, Viliulfus (952-70). The Norsemen led by Olaf were encamped at different times at Tuy and ravaged it cruelly (1014), on which account Alfonso V placed it under the jurisdiction of the Bishop of Compostella. Bishop Alfonso I and his priests had been made captive, and thereafter, until the time of Doña Urraca, a sister of Alfonso VI, a period of forty-seven years, the See of Tuy was vacant. Doña Urraca re-established it and made Jorge (Georgius) bishop. He took up his residence in the monastery of San Bartolomé, whose monks were canons of the cathedral. The decree of the restoration of the see is dated 13 Jan., 1071. Bishop Adericus (1072-95) succeeded Jorge. The bishops, by concession of Raymond of Burgundy and Alfonso VII, were lords of the city, and Bishop Alfonso II began building the new cathedral, which was finished a hundred years later by Esteban Egea (1218-39). In the time of Bishop Pelayo Meléndez (1131-55) the canons adopted the Rule of St. Augustine. Among the bishops who deserve special mention are: Lucas de Tuy, called "El Tudense", annalist of Doña Berenguela, to whom we owe the compilation known as the "Cronicón de España"; Juan Fernandez de Sotomayor, councillor of Queen Doña Mariá de Molina, who was present at the Council of Vienna (1312); and Prudencio de Sandoval, a Benedictine, celebrated annalist of Charles V.
The Western Schism caused a division in the ranks of the clergy of Tuy, the bishop giving allegiance to the Avignon pope, others to the pope at Rome, whom Portugual also obeyed. Martin V commanded the latter to recognize the legitimate bishop, and when some resisted this order their churches were allowed to be governed by vicars residing in Portugal (1441). The cathedral of the diocese, which is dedicated to the Blessed Virgin, resembles a medievalfortress, as it is built on the crown of the ancient castle fort (Castellum Tude). It belongs to the early Gothic period and, on account of its height, the importance of its side naves, its clerestory (now walled up, but preserving its ancient arches and columns), the interior is well worthy of note. The ground plan is that of a Latin cross (the four arms being extremely short) with four naves, those on the side terminating in the apse. The chapel of San Telmo (San Pedro Gonzalez), built by Bishop Diego de Torquemada (1564-82) who transferred to it the relics of the saint, is worthy of note. Between the altar of the Visitation and that of the Seven Dolours is the unique sepulchre of Lope de Sarmiento (d. 1607). To the cathedral is attached a handsome Gothic cloister. The churches of the old Dominican and Franciscan convents have been converted into parish churches, the convent of Santo Domingo being used for a barracks and that of San Francisco for primary and secondary schools. Tuy has a fine hospital (built by Bishop Rodríguez Castañon) and a home for the aged in charge of the Little Sisters of the Poor. The seminary, which is dedicated to St. Francis of Assisi and the Immaculate Conception, was founded in 1850 by Bishop Francisco Garcia Casarrubios y Melgar. Among the illustrious men of the diocese may be mentioned St. Teutonius, the humanist Alvaro Cadaval y Sotomayor, and Francisco Avila y La Creva, author of a history of the diocese.
Florez, Esp. Sagrada, XXII-XXIII (Madrid, 1798-99); Marguia, Esp., sus monumentos: Galicia (Barcelona, 1888); Davila, Teatro ecles. de Tuy; Sandoval y Argaiz, Episcopologios.
RAMÓN RUIZ AMADO
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Twiketal of Croyland
(THURCYTEL, TURKETUL).
Died July, 975. He was a cleric of royal descent, who is said to have acted as chancellor to Kings Athelstan (d. 940), Edmund (d. 946), and Edred (d. 955), but as this statement rests on the authority of the pseudo-Ingulf, it must be received with caution. Leaving the world in 946 he became a monk of Croyland Abbey, which had been devastated by the Danes and lay in a ruinous and destitute state. He endowed it with six of his own manors, and, being elected abbot, restored the house to a flourishing condition. He was a friend both of St. Dunstan and St. Ethelwold of Winchester, and like them a reformer. The real authority for his life is Ordericus Vitalis; for no reliance can be placed on the long and fictitious account in the fourteenth-century forgery which is published under the name of Ingulf of Croyland (q.v.).
EDWIN BURTON 
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Tyana
A titular metropolitan see of Cappadocia Prima. The city must first have been called Thoana, because Thoas, a Thracian king, was its founder (Arrianus, "Periplus Ponti Euxini", vi); it was in Cappadocia, but at the foot of Taurus and near the Cilician Gates (Strabo, XII, 537; XIII, 587). The surrounding plain received the name of Tyanitis. There in the first century A.D. was born the celebrated magician Apollonius. Under Caracalla the city became the "Antoniana colonia Tyana". After having taken sides with Queen Zenobia of Palmyra it was captured by Aurelian in 272, who would not allow his soldiers to pillage it (Homo, "Essai sur le règne de l'Empereur Aurélien", 90-92). In 371 Valens created a second province of Cappadocia, of which Tyana became the metropolis, which aroused a violent controversy between Anthimus, Bishop of Tyana, and St. Basil, Bishop of Caesarea, each of whom wished to have as many suffragan sees as possible. About 640 Tyana had three, and it was the same in the tenth century (Gelzer, "Ungedruckte . . . Texte der Notitiae episcopatum", 538, 554). Le Quien (Oriens christ., I, 395- 402) mentions 28 bishops of Tyana, among whom were Eutychius, at Nice in 325; Anthimus, the rival of St. Basil; Aetherius, at Constantinople in 381; Theodore, the friend of St. John Chrysostom; Eutherius, the partisan of Nestorius, deposed and exiled in 431; Cyriacus, a Severian Monophysite. In May, 1359, Tyana still had a metropolitan (Mikelosich and Müller, "Acta patriarchatus Constantinopolitani", I, 505); in 1360 the metropolitan of Caesarea secured the administration of it (op. cit., 537). Thenceforth the see was titular. The ruins of Tyana are at Kilisse-Hissar, three miles south of Nigde in the vilayet of Koniah; there are remains of a Roman aqueduct and of sepulchral grottoes.
S. VAILHÉ 
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Tynemouth Priory
Tynemouth Priory, on the east coast of Northumberland, England, occupied the site of an earlier Saxon church built first in wood, then in stone, in the seventh century, and famous as the burial-place of St. Oswin, king and martyr. Plundered and burnt several times by the Danes, and frequently rebuilt, it was granted in 1074 to the Benedictine monks of Yarrow, and, with them, annexed to Durham Abbey. In the reign of William Rufus, Robert de Mowbray, Earl of Northumberland, re-peopled Tynemouth with monks from St. Albans, and it became a cell of that abbey, remaining so until the Dissolution. The Norman Church of Sts. Mary and Oswin was built by Earl Robert about 1100, and 120 years later was greatly enlarged, a choir 135 feet long with aisles being added beyond the Norman apse, while the nave was also lengthened. East of the choir and chancel was added about 1320 an exquisite Lady-chapel, probably built by the Percy family, which had lately acquired the great Northumberland estates of the de Vescis. The first prior of the re-founded monastery was Remigius, and the last was Robert Blakeney, who on 12 Jan., 1539, surrendered the priory to Henry VIII, he himself, with fifteen monks and four novices, signing the deed of surrender, which is still extant, with the beautiful seal of the monastery appended to it. A pension of £80 was granted to Blakeney, and small pittances to the monks; and the priory site and buildings were bestowed first on Sir Thomas Hilton, and later, under Edward VI, on the Duke of Northumberland. Colonel Villars, governor of Tynemouth Castle under William III and Anne, had a lease of the priory, and id irreparable damage to the remaining buildings. Practically nothing is now left except the roofless chancel, one of the most beautiful fragments of thirteenth-century architecture in England.
D.O. HUNTER-BLAIR 
Transcribed by Michael C. Tinkler
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Types in Scripture
Types, though denoted by the Greek word typoi, are not coextensive with the meaning of this word. It signifies in John 20:25, the "print" of the nails in the risen Lord's hands; in Romans 6:17, the "form" of the Christian doctrine; in Acts 7:43, "figures" formed by a blow or impression, "images" of idols made for adoration; in Acts 7:44, and Hebrews 8:5, the "form", or "pattern", according to which something is to be made; in Philippians 3:17, I Timothy 4:12, etc., the "model" or "example" of conduct. It is to be noted that, in all instances in which the word typos indicates the similarity between something future and something past in either the physical or the moral order, this similarity is intended, and not a matter of chance resemblance. It is, therefore, antecedently probable that in another series of texts, e.g. Romans 5:14, in which a type is a person or thing prefiguring a future person or thing, the connection between the two terms is intended by him who foresees and arranges the course of history. The types in the Bible are limited to types understood in this sense of the word. But while they do not extend to all the various meanings of the word typos, they are not restricted to its actual occurrence. In Galatians 4:24, for instance, the type and its antitype are represented as allegoroumena, "said by an allegory"; in Colossians 2:17, the type is said to be skia ton mellonton "a shadow of things to come"; in Hebrews 9:9, it is called parabole, a "parable" of its antitype. But the definition of the type is verified in all these cases: a person, a thing, or an action, having its own independent and absolute existence, but at the same time intended by God to prefigure a future person, thing, or action.
I. NATURAL BASIS OF TYPES
It has been pointed out that in the various degrees of nature the higher forms repeat the laws of the lower forms in a clearer and more perfect way. In history, too, the past and present often resemble each other to such an extent that some writers regard it as an axiom that history repeats itself. They point to Nabuchodonosor and Napoleon, to the fleet of Xerxes and the armada of Philip. After Plutarch has informed his reader (De fortuna Alexandri, x) that among all the expressions of Homer the words "both a good king, and an excellent fighter in war" pleased Alexander most, he adds that in this verse Homer seems not merely to celebrate the greatness of Agamemnon but also to prophesy that of Alexander. What is true of nature and history in general is especially applicable to the economy of salvation; the state of nature was superseded and surpassed in perfection by the Mosaic Law, and the Mosaic Law yielded similarly to the Christian dispensation.
II. FIGURISTS
In the two earlier periods of Revelation there is no lack of men, things, and actions resembling those of the Christian economy; besides, the New Testament expressly declares that some of them typify their respective resemblances in the new dispensation. Hence the question arises whether one is justified in affirming to be a type anything which is not affirmed to be so in Revelation, either by direct statement or manifest implication. Witsius Cocceius (d. 1669) were of opinion that the types actually indicated in Revelation were to be considered rather as examples for our guidance in the interpretation of others than as supplying us with an entire list of all that were designed for this purpose. Cocceius and his followers contended that every event in Old Testament history which had any formal resemblance to something in the New was to be regarded as typical. This view opened the door to frivolous and absurd interpretation by the followers of the Cocceian and Witsian school. Cramer, for instance, in his "De ara exteriori" (xii, 1) considers the altar of holocausts as a type of Christ, and then asks the question, "quadratus quomodo Christus fuerit"; van Till (De tabernaculo Mosis, xxv) presents the snuffers of the sacred candlestick as a type of sanctified reason which destroys our daily occurring errors. Hulsius, d'Outrein, Deusing, and Vitringa (d. 1722) belong to the same school.
III. PIETISTS
In the Würtemberg school of pietism the types of the Old Testament were no longer considered an isolated phenomena, intended to instruct and confirm in the faith, but were regarded as members of an organic development of the salvific economy in which each earlier stage prefigures the subsequent. Bengel points out (Gnomon, preface, 13) that as there is symmetry in God's works down to the tiniest blade of grass, so there is a connection in God's works, even in the most insignificant ones. In his "Ordo temporum" (ix, 13) the same writer insists on the unity of design, which makes one work out of all the books of Scripture, the source of all times, and has measured the past and the future alike. One of Bengel's disciples, P. M. Hahn, compares (Theologische Schriften, ii, 9) the development of revelation to the growth of a flower. The formative power hidden in the seed manifests itself more and more by the addition of each pair of leaves. This view was followed also by Ph. Hiller in his work ("Neues System aller Vorbilder Christi im Alten Testament" (1758), and by Crusius in his treatise "Hypomnemata theol. propheticae" (1764-78). The last-named writer is of the opinion that the figurative development of God's kingdom changes into an historical growth at the time of David; he considers the Kingdom of David as the embryo of the Kingdom of Christ.
IV. MODERATE USE OF TYPES
Owing to their lack of a clear distinction between type and allegory, Martin Luther and Melanchthon did not esteem the typical sense of Scripture at its true value. Andreas Rivetus attempted to draw a line of distinction between type and allegory (Praef. ad ps., 45), and Gerhard (Loci, II, 67) closely adhered to his definition. But practically types were used for parenetic rather than theological purposes by Baldwin (Passio Christi typica; Adventus Christi typicus), Bacmeister (Explicatio typorum V. T. Christum explicantium), and other writers of this school. They would have had more confidence in the typical sense of Scripture had they followed the view of Bishops von Mildert and Marsh. For these writers did not leave the typical sense to the imagination of the individual expositor, but rigidly required competent evidence of the Divine intention that a person or an event was to prefigure another person or event. Even in the Bible they distinguish between examples that are used for the sake of illustration only and those when there is a manifest typical relationship and connection. It is true that Calovius (Sytem. theol., I, 663) and Aug. Pfeifer (Thes. herm., iii, can. 10) insist on admitting only one sense, the literal, in Scripture; but as the literal sense clearly indicates several types, writers like Buddeus, Rambach, and Pfaff point out that such an insistence on the literal sense differs only in words from the admission of a limited typical sense. Rambach goes further than this; in order to increase the parenetic force of Scripture, he attributes to each word as wide a meaning and as much importance as the nature of the subject matter allows (Instit. herm., 319). The "Mysterium Christi et christianismi in fasciis typicis antiquitatum V.T." by Joachim Lange, "Jüdische Heiligthümer" by Lundius, and "Der Messias im A.T." by Schöttegen are other works in which the element of edification is chiefly kept in view.
V. SOCINIAN INFLUENCE
While in Cocceian and Lutheran circles typology flourished either unrestrictedly or within certain bounds, it began to be considered as a mere accommodation or as a subjective work of parallelizing a number of Scripture passages by the Socinians and by all those who failed to see the unity of God's work in our history of Revelation. Clericus, writing on Galatians 4:22, refers typology to a Jewish manner of interpreting Scripture. The derivation of the Mosaic worship from Egyptian and Oriental cults, as explained by Spencer, rendered void the typical sense advocated in the Epistle to the Hebrews. Hence, Henke considers typology as an exploded system; Semler (Versuch einer freieren theologischen Lehrart, 1777, p. 104), does not wish that types should be considered any longer as belonging to the true religion; Döderlein (Institutiones, 1779, n. 229) requires in a type not a mere resemblance, but also that it should have been expressly represented in the Old Testament as a figure of the future; moreover, he believes that at the time of Moses no one would have understood such figures. But how explain the fact that the Apostles and Christ Himself employed the typical sense of the Old Testament? They adapted themselves, we are told, in their use of the Old Testament to the condition of the Jewish people, and to the hermeneutical principles prevalent in the Jewish schools. It followed, therefore, that the use of the typical sense in the New Testament is nothing but Rabbinic trifling. This point of view is followed in Döpke's "Hermeneutik der neutestamentlichen Schriftsteller" (Part I, 1829), and also in the exegetical works of Ammon, Fritzsche, Meyer, Rückert, and others.
VI. REACTION AGAINST THE SOCINIAN VIEW
On the other hand, there was no lack of defenders of the typical sense of Scripture. Michaelis (Entwurf der typischen Gottesgelährtheir, 1752) points out that, even if we follow Spencer's view of the origin of the Mosaic worship, borrowed rites too may have a symbolic meaning; but the writer's blindness to the distinction between type and symbol is the vulnerable side of his treatise. Blasche shows himself a stout adherent of typology in his "Commentary on the Epistle to the Hebrews" (1782). Herder in his thirty-ninth letter on the study of theology (1780) believes that, though each stone of a building does not see either itself or the whole building, it would be narrow-mindedness on our part to pretend that we do not see more than any given part can see; it is only in the light of historic development that we can appreciate the analogy of the whole to each of its parts. Rau (Freimüthige Untersuchung über die Typologie, 1784) reverts to a study of Spencer's derivation of the Mosaic worship; and grants that the Jewish rites may be symbols of the New Testament, but denies that they are types in the stricter sense of the word.
VII. REVIVAL OF SYMBOLISM AND PIETISM
At the beginning of the nineteenth century there was a revival of taste for symbolism, and of an appreciation of Bengel's typicism. Starting from symbolism, de Wette ("Beitrag zur Characteristic des Hebraismus" in "Studien von Daub und Creuzer", 1807, III, 244) concludes that the whole of the Old Testament is one great prophecy, one great type of what was to come, and what has come to pass. F. von Meyer and Stier wrote in the same strain, but they are men of less note. Influenced by Bengel's view, Menken explained in a typical sense Daniel 2 (1802-1809), the brazen serpent (1812), Hebrews 8-10 (1821); from the same point of view, Beck wrote his "Bemerkungen über messianische Weissagungen" (Tübinger Zeitschrift für Theologie, 1831, part 3), and also explained Romans 9 (Christliche Lehrwissenschaft, I, 1833, p. 360). The same principle underlies the view of Biblical history as presented by Hofmann, Franz Delitzsch, Kurtz, and Auberlen. Ed. Böhmer in his treatise "Zur biblishcen Typik" (1855) adopts a similar point of view: One idea prevails through the whole of creation; in nature the lower grades are types of the higher; the material order is a type of the spiritual; and man is the antitype of universal nature. The same law prevails in history; for the earlier age is always the type of the subsequent. Thus the Kingdom of God, which is the climax of Creation, has its types in nature and its types in history.
VIII. RATIONALISTIC CONTENTION AND CATHOLIC DOCTRINE
Needless to say rationalistic writers repudiate the typical sense of Sacred Scripture. The Catholic doctrine as to the nature of the typical sense, its existence, its extent, its theological value, has been stated in EXEGESIS. -- (2).
A.J. MAAS 
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Tyrannicide
Tyrannicide literally is the killing of a tyrant, and usually is taken to mean the killing of a tyrant by a private person for the common good. There are two classes of tyrants whose circumstances are widely apart -- tyrants by usurpation and tyrants by oppression. A tyrant by usurpation (tyrannus in titula) is one who unjustly displaces or attempts to displace the legitimate supreme ruler, and he can be considered in the act of usurpation or in subsequent peaceful possession of the supreme power. A tyrant by oppression (tyrannus in regimine) is a supreme ruler who uses his power arbitrarily and oppressively.
I. TYRANT BY USURPATION
While actually attacking the powers that be, a tyrant by usurpation is a traitor acting against the common weal, and, like any other criminal, may be put to death by legitimate authority. If possible, the legitimate authority must use the ordinary forms of law in condemning the tyrant to death, but if this is not possible, it can proceed informally and grant individuals a mandate to inflict the capital punishment. St. Thomas (In II Sent., d. XLIV, Q. ii, a. 2), Suarez (Def. fidei, VI, iv, 7), and the majority of authorized theologians say that private individuals have a tacit mandate from legitimate authority to kill the usurper when no other means of ridding the community of the tyrant are available. Some, however, e.g. Crolly (De justitia, III, 207), hold that an express mandate is needed before a private person can take on himself the office of executioner of the usurping tyrant. All authorities hold that a private individual as such, without an express or tacit mandate from authority, may not lawfully kill an usurper unless he is actually his unjust aggressor. Moreover, it sometimes happens that an usurper is accorded the rights of a belligerent, and then a private individual, who is a non-combatant, is excluded by international law from the category of those to whom authority is given to kill the tyrant (Crolly, loc. cit.).
If an usurper has already established his rule and peacefully reigns, until the prescriptive period has run its course the legitimate ruler can lawfully expel him by force if he is able to do so, and can punish him with death for his offence. If, however, it is out of the legitimate ruler's power to re-establish his own authority, there is nothing for it but to acquiesce in the actual state of affairs and to refrain from merging the community in the miseries of useless warfare. In these circumstances, subjects are bound to obey the just laws of the realm, and can lawfully take an oath of obedience to the de facto ruler, if the oath is not of such a nature as to acknowledge the legitimacy of the usurper's authority (cf. Brief of Pius VIII, 29 Sept., 1830). This teaching is altogether different from the view of those who put forward the doctrine of accomplished facts, as it has come to be called, and who maintain that the actual peaceful possessor of the ruling authority is also legitimate ruler. This is nothing more or less than the glorification of successful robbery.
II. TYRANT BY OPPRESSION
Looking on a tyrant by oppression as a public enemy, many authorities claimed for his subjects the right of putting him to death in defence of the common good. Amongst these were John of Salisbury in the twelfth century (Polycraticus III, 15; IV, 1; VIII, 17), and John Parvus (Jehan Petit) in the fifteenth century. The Council of Constance (1415) condemned as contrary to faith and morals the following proposition:
"Any vassal or subject can lawfully and meritoriously kill, and ought to kill, any tyrant. He may even, for this purpose, avail himself of ambushes, and wily expressions of affection or of adulation, notwithstanding any oath or pact imposed upon him by the tyrant, and without waiting for the sentence or order of any judge." (Session XV)
Subsequently a few Catholics defended, with many limitations and safeguards, the right of subjects to kill a tyrannical ruler. Foremost amongst these was the Spanish Jesuit Mariana. In his book, "De rege et regis institutione" (Toledo, 1599), he held that people ought to bear with a tyrant as long as possible, and to take action only when his oppression surpassed all bounds. They ought to come together and give him a warning; this being of no avail they ought to declare him a public enemy and put him to death. If no public judgment could be given, and if the people were unanimous, any subject might, if possible, kill him by open, but not by secret means. The book was dedicated to Philip III of Spain and was written at the request of his tutor Garcias de Loaysa, who afterwards became Bishop of Toledo. It was published at Toledo in the printing-office of Pedro Rodrigo, printer to the king, with the approbation of Pedro de Oñ, Provincial of the Mercedarians of Madrid, and with the permission of Stephen Hojeda, visitor of the Society of Jesus in the Province of Toledo (see JUAN MARIANA). Most unfairly the Jesuit Order has been blamed for the teaching of Mariana. As a matter of fact, Mariana stated that his teaching on tyrannicide was his personal opinion, and immediately on the publication of the book the Jesuit General Aquaviva ordered that it be corrected. He also on 6 July, 1610, forbade any member of the order to teach publicly or privately that it is lawful to attempt the life of a tyrant.
Though Catholic doctrine condemns tyrannicide as opposed to the natural law, formerly great theologians of the Church like St. Thomas (II-II, Q. xlii, a.2), Suarez (Def. fidei, VI, iv, 15), and Bañez, O.P. (De justitia et jure, Q. lxiv, a. 3), permitted rebellion against oppressive rulers when the tyranny had become extreme and when no other means of safety were available. This merely carried to its logical conclusion the doctrine of the Middle Ages that the supreme ruling authority comes from God through the people for the public good. As the people immediately give sovereignty to the ruler, so the people can deprive him of his sovereignty when he has used his power oppressively. Many authorities, e.g. Suarez (Def. fiedei, VI, iv, 18), held that the State, but not private persons, could, if necessary, condemn the tyrant to death. In recent times Catholic authors, for the most part, deny that subjects have the right to rebel against and depose an unjust ruler, except in the case when the ruler was appointed under the condition that he would lose his power if he abused it. In proof of this teaching they appeal to the Syllabus of Pius IX, in which this proposition is condemned: "It is lawful to refuse obedience to legitimate princes, and even to rebel" (prop. 63). While denying the right of rebellion in the strict sense whose direct object is the deposition of the tyrannical ruler, many Catholic writers, such as Crolly, Cathrein, de Bie, Zigliara, admit the right of subjects not only to adopt an attitude of passive resistance against unjust laws, but also in extreme cases to assume a state of active defensive resistance against the actual aggression of a legitimate, but oppressive ruler.
Many of the Reformers were more or less in favour of tyrannicide. Luther held that the whole community could condemn the tyrant to death (Sämmtliche Werke", LXII, Frankfort-on-the-Main and Erlangen, 1854, 201, 206).Melanchthon said that the killing of a tyrant is the most agreeable offering that man can make to God (Corp. Ref., III, Halle, 1836, 1076). The Calvinist writer styled Junius Brutus held that individual subjects have no right to kill a legitimate tyrant, but that resistance must be authorized by a representative council of the people (Vindiciae contra Tyrannos, p. 45). John Knox affirmed that it was the duty of the nobility, judges, rulers, and people of England to condemn Queen Mary to death (Appellation).
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Tyre
(TYRUS.)
Melchite archdiocese and Maronite diocese. The city is called in Hebrew, Zor, and in Arabic, Sour, from two words meaning rock. It is very ancient. If we are to believe priests of Melkart quoted by Herodotus (II, 44) it was founded in the twenty-eighth century B.C. Isaias himself (xxiii, 7) says that its origin was ancient. According to the authors cited by Josephus (Ant. jud., VIII, iii, 1) and according to Justin (Hist., xviii, 3) its foundation dates from the thirteenth century B.C., but this is manifestly erroneous, for Tyre is mentioned under the name of Sour-ri in the tablets of El-Amarna, between 1385 and 1368 B.C. (Revue Biblique, 1908, 511). King Abimelech was then reigning there independently, though his capital was much coveted by the Egyptians, who forced the Tyrians to ally themselves with their neighbours, especially the Philistines (see Ecclus., xlvi, 21). Ancient writers, particularly Isaias (xxiii, 12), call Tyre "daughter of Sidon", that is, they make it a colony of the latter city. Despite objections which have been made to this, the statement is correct, and on its coins Sidon claims to be the mother of Hippo Regius, in Africa, of Tyre etc. It is true that in a short time the colony overshadowed the mother, but the inhabitants continued to call themselves Sidonians. On the other hand, it is impossible to state which of the two cities, Palaetyrus, on the sea-coast, or Tyrus, built on a rocky island 1968 feet above the sea, existed first. It is generally held, however, that the continental preceded the insular city. The reference in Josue (xix, 29) is not exactly identified, but in the El-Amarna Letters the island is referred to, unless the Egyptians who occupied all the seaboard cities had not subjected it also to their dominion.
Tyre seems always to have had kings, like the other Chanaanite cities. It was its sovereigns who made it the "queen of the sea", as it loved to call itself, and its merchants nobles of the earth, as Isaias says (xxiii, 3-8). The city was very proud of its wealth and ships, which plied along the whole of the Mediterranean coast, in Africa as well as in Europe, and the pride of Tyre became almost as proverbial among the prophets of Israel as that of Moab. King Hiram was one of its greatest sovereigns. He sent to David the stone- cutters and carpenters to build his palace (II Kings, v, 11), and to Solomon Lebanon cedar and cypress wood for the construction of the Temple (III Kings, ix, 11; II Par., ii, 3 sq.). The architect and his master workmen were Tyrians. In return Solomon gave Hiram the district of Cabul (Chabul) in Galilee, which included twenty small cities, but the gift seems not to have been to the taste of the King of Tyre (III Kings, ix, 11-14). Nevertheless, the two kings were allies and their combined fleets left the ports of the Red Sea for Ophir and Tharsis to obtain gold (III Kings, ix, 26-28; x, 11 sq.; II Par., ix, 10, 21). Hiram accomplished great works in his capital. He united the two parts of the island hitherto separated by a canal which to a certain extent made them two cities, and besides he built a great aqueduct which brought the waters of Ras- el-Ain to the land.
Shortly afterwards court intrigues disturbed the city and gave rise to a bloody revolution. Phalia, an intruder, usurped the power; he was dethroned in turn by his brother Ithobael or Ethbael, high priest of Astarte, a goddess who, with the god Melkart, was much venerated in Tyre. It was Ethbael's daughter, Jezabel, who married Achab, King of Israel. Jezabel was undoubtedly a Tyrian princess; Menander in Josephus ("Ant. jud.", VIII, xiii, 2; "Contra Appionem", I, 18; also III Kings, xvi, 31) calls her father "Kind of the Sidonians", another allusion to the Sidonian origin of Tyre. In 814 B.C. a group of Tyrians went to the coast of Africa and founded Carthage, the most famous colony of Tyre. The very amicable relations of Tyrians and Jews did not last always; they waned especially when Tyre sold as slaves the Israelitish prisoners of war (Joel, iii, 4-8; Amos, I, 9). On the other hand, the luxury and corrupt morals which prevailed in the Phoenician city could not but have a baneful influence on the Jews of the tribe of Aser and other Israelites; so that the Prophets, such as Isaias (xxiii), Ezechiel (xxvi-xxix), Joel (iii, 4-8), and Amos (I, 9), never ceased to thunder against it and predict its ruin. Salmanasar, King of Assur, and Sargon besieged it in vain for five years after the fall of Samaria; although they cut the aqueduct of Hiram and compelled the people of Sidon and Palaetyrus to place their fleets at their service, that of the Tyrians completely vanquished them (Josephus, "Ant. Jud.", IX, xiv, 2). Sennacherib likewise attempted the siege in vain. Although paying him a light tribute, Tyre remained a powerful state with its own kings (Jer., xxv, 22; Ezech., xxvii and xxviii), and was enabled to develop its mercantile proclivities and attain the great prosperity spoken of by the prophets and all ancient writers. On his return from his expedition against Egypt, Asarhaddon, like his predecessors, blockaded Tyre, but the Tyrians, isolated on their rock, with their powerful fleet and valiant mercenaries, laughed at all his efforts. After having received tribute from King Bael, Asarhaddon was compelled to retire. The same was true of Nabuchodonosor after a severe blockade lasting thirteen years. According to custom the Tyrians offered him a light tribute, and the honour of the proud sovereign was declared satisfied. Nevertheless, this long isolation greatly injured the Tyrians, for during this interval a portion of the commerce passed to Sidon and other Phoenician and Carthaginian peoples. Furthermore, the Tyrian colonies, which for thirteen years had broken all links of subjection to the mother country, were in no wise eager to resume the yoke. Finally, as King Ithobael had died during the siege, regents had assumed the authority (Josephus, "Contra App." I, 21) and caused many trouble, as did also the dikastai, or Suffetes, elected for seven years. The monarchy was subsequently restored.
As the domination had passed from the Chaldeans to the Persians, Tyre, a vassal or rather an ally of the former, readily assumed the same relations with the latter and continued to prosper. The Tyrians with their numerous ships assisted Xerxes against the Greeks, who moreover were their commercial rivals, and Darius against Alexander the Great. The King of Tyre himself fought in the Persian fleet. Tyre refused submission to the Macedonian hero, as well as authorization to sacrifice to the god Melkart, whose temple was on the island; Alexander, taking offence, determined to capture the island at any cost. The siege lasted seven months. While the fleets of the submissive Cypriots and Phoenicians blockaded the two ports at north and south, Alexander, with materials from Palaetyrus, which he had just destroyed, built an enormous causeway 1968 feet long by about 197 feet wide which connected the island with the continent. He then laid siege to the ramparts of the city which on one side reached a height of 150 feet. Tyre was captured in 332; 6000 of its defenders were beheaded, 2000 crucified, more than 30,000 women, children, and servants sold as slaves. Although Alexander razed the walls, the city was restored very quickly, since seventeen years later it held out for fourteen months against Antigonus, father of Demetrius Poliorcetes. From the power of Egypt, Tyre in 287 passed under the dominion of the Seleucids in 198 B.C., obtaining self-government from them in 126 B. c. This year begins the era special to Tyre. Augustus was the first to rob it of its liberty (Dion Cassius, LIV, 7), for by his command its coins ceased to bear the inscription "autonomous". Various monuments were erected during the Roman period. Herod the Great built a temple and adorned the public places. A colony under Septimius Severus, Tyre subsequently became the capital of Phoenicia; at the time of St. Jerome it was regarded as the richest and greatest commercial city of the province (Comment. in Ezech., xxvi, 6; xxvii, 1). Its factory of purple cloth was foremost in the empire. It was a curious fact that under one of the predecessors of Diocletian, Dorotheus, a learned priest of Antioch, the master of Eusebius of Caesarea, was appointed director without having to renounce his religion (Eusebius, "H. E.", VII, 32).
In A.D. 613 the Jews of Tyre formed a vast conspiracy against the Greek Empire, and subsequently ransomed from the troops of Chosroes numerous captive Christians in order to sacrifice them. In 638 the city fell into the hands of the Arabs. Baldwin I, King of Jerusalem, besieged it in vain from 29 Nov., 1111, till April, 1112. Baldwin II captured it, 27 June, 1124, after five months' siege and made it the seat of a countship. When the crusaders lost the Kingdom of Jerusalem in 1187 by the defeat of Tiberias, Tyre remained in the hands of the Franks and became one of their chief fortresses. There in 1210 John of Brienne was crowned king, and in 1225 his daughter Isabella was crowned queen. Tyre was captured in May, 1291, after the fall of Saint-Jean- d'Acre, by the Mussulmans, who completely destroyed it, and it was never wholly restored afterwards. Occupied by the Turks in 1516 it has always belonged to them, save for a brief appearance of the French in 1799. It is now a caza of the vilayet of Beirut. The city has 6500 inhabitants, of whom 4000 are Mussulmans of various races, 200 Latin Catholics, 350 Maronites, 1750 Melchite Catholics, 25Protestants, and about 100 Jews. The Franciscans, established since 1866, have a parochial church and a school for boys, the Sisters of St. Joseph a school for girls; two other Catholic schools for boys are kept by a Melchite priest and the religious of Saint-Sauveur; the Russians have a school and the American Protestants have one for boys and one for girls. Sour is no longer an island, but a peninsula; Alexander s causeway had grown larger as a result of sand formations, and is now an isthmus, one mile and a quarter wide. There are still to be seen the medieval city wall and a portion of the church of the Crusaders, built by the Venetians and measuring 213 feet by 82 feet. It is generally regarded as containing the tomb of Conrad de Montferrat, slain in the street by two members of the sect of the Assassins (1192), and the tomb of the Emperor Frederick Barbarossa (d. 1190). However, a German deputation sent by Bismarck in 1874 to conduct excavations discovered nothing.
Among the glories of Tyre were: Ulpianus, the celebrated jurisconsult, slain at Rome by the praetorians in 228; the neo-Platonic philosopher, Porphyry, whose true name was Malchus (b. 233; d. 304), the determined enemy of theChristians, against whom he wrote a work in fifteen books; some hold that he was born not at Tyre, but at Balanaia; Origen, who was not born at Tyre, but who died there in 253 in consequence of the tortures which he underwent under Decius, and was buried in the church destroyed under Diocletian; St. Methodius, spoken of by St. Jerome as a martyr and Bishop of Tyre under Decius, was in reality Bishop of Olympus in Lycia, and died about 311; as for Dorotheus, a martyr and the author of a work on the Apostles and the seventy disciples, he never existed, and the work is a forgery compiled in the eighth century by a cleric of Byzantium.
Although the corruption of Tyre had become proverbial in the time of Christ (Matt., xi, 21 sq.; Luke, x, 13 sq.), there were Tyrians eager to hear the preaching of Jesus and who came as far as the vicinity of Tiberias to listen to Him. (Mark, iii, 8; Luke, vi, 17). This is perhaps why Jesus went to the neighbourhood of Tyre to cure the sick and convert sinners (Matt., xv, 21-29; Mark, vii, 24-31). A Christian community was formed there at an early date, which St. Paul and St. Luke visited and where they remained seven days (Acts, xxi, 3-7). About 190 the Church in this city was directed by Bishop Cassius, who with the bishops of Ptolemais, Caesarea, and Aelia assisted at the council held in Palestine to deal with the Paschal controversy (Eusebius, "H. E.", V, 25). About 250 we know of the Bishop Marinus mentioned in a letter of Dionysius of Alexandria (Euseb., op. cit., VII, 5). About 250 we know of the Bishop Marinus mentioned in a letter of Dionysius of Alexandria (Euseb., op. cit., VII, 5). The community suffered greatly during the last persecution. After the edict of Diocletian the church was burnt and was only rebuilt after religious peace had been obtained. It was Eusebius of Caesarea who pronounced the discourse at the dedication of the new basilica and who describes the oldest basilica known to us (op. cit., X, 4). Tyrannius, Bishop of Tyre, was captured and drowned at Antioch (op. cit., VIII, 13). Eusebius himself assisted in the amphitheatre of this city at the execution of five Christians of Egyptian origin (op. cit., VIII, 7). In 306 St. Ulpianus was shut up with a dog and an asp in a calfskin and thrown into the sea (Euseb., "De Martyr. Paleaestinae" V, 2). At Caesarea Maritima one of the first victims was St. Theodosia, a young Tyrian girl of eighteen, who was horribly tortured and then thrown into the sea on Easter Sunday, 2 April, 307 (Euseb., "H. E.", VII, I). In 311 a municipal decree forbidding Christians to stay in the city was posted up in Tyre, together with a message of congratulations from the Emperor Maximin (Eusebius, "H. E.", IX, vii). This did not prevent the Church of Tyre from subsisting and developing after peace was granted to the disciples of Christ.
Shortly afterwards Tyre furnished Ethiopia with its first and greatest missionary, St. Frumentius, who went to Africa with a philosopher who was his master and was consecrated by St. Athanasius the first bishop of that country. Three councils were held at Tyre. The first, convened by Constantine (335), which had about 310 members, judged the cause of St. Athanasius, who was in Tyre with 48 Egyptian bishops, and after a series of injustices it deposed him.Eusebius of Caesarea presided over the assembly (Hefele-Leclercq, "Hist. des conciles", I, 656-66). Another council was held in February, 449, to examine the cause of Ibas, Bishop of Edessa, who was accused by the clerics of his church and absolved by this council. This sentence had serious consequences at Chalcedon and especially at the Council of the Three Chapters in 553 (Hefele-Leclercq, op. cit., II, 493-98). Finally, in 514 or 515 was held a council under the presidency of Severus, Patriarch of Antioch, and of Philoxens, metropolitan of Hierapolis, and which assembled the bishops of the provinces of Antioch, Apamaea, Augusta Euphratensis, Osrhoene, Mesopotamia, Arabia, and Phoenicia Libanensis. it rejected the Council of Chalcedon, and the Henoticon of the Emperor Zeno was explained in a sense clearly opposed to the latter council (Lebon, "Le monophysisme sévérien", Louvain, 1909, 62-4).
Le Quien (Oriens christ., II, 801-12) mentions 20 bishops of this see, some of whom have no right to figure in the list. Besides those already mentioned were: Paulinus, friend of Eusebius of Caesarea, mentioned by Arius in a letter as being one of his partisans (Theodoret, "H.E.", I, v) and who subsequently became Patriarch of Antioch; Irenaeus, previously a count, a partisan of Nestorius exiled in 449 to Petra, and who compiled a collection of very valuable documents which have reached us under the title of "Tragaedia Irenaei"; Photius, very active in the religious quarrels of his time, and who assisted at the Councils of Tyre and Chalcedon, as well as at the Robber Council of Ephesus; John Codonatus, a Monophysite and friend of Peter Fullo, Patriarch of Antioch; Thomas, who at the Eighth Ecumenical Council represented the Patriarch of Antioch.
Included at first in the Province of Syria, the Diocese of Tyre formed part of Phoenicia, at the creation of that province by Septimius Severus shortly before 198, when it became the religious as well as the civil metropolis; its bishop, Marinus, had the title of metropolitan as early as 250 (Euseb., "H. E.", VII, v). When between 381 and 425 Phoenicia was subdivided into two provinces, Phoenicia Maritima and Phoenicia Libanensis, Tyre remained the metropolis of the former. At the Council of Chalcedon in 451 Photius had to defend his rights as metropolitan against the Bishop of Berytus, formerly his suffragan, who divided Phoenicia Prima into two parts and assumed authority over all the bishoprics of the north. The council recognized the rights of Photius and gave him jurisdiction over all the dioceses with the exception of Berytus, which remained an autocephalous metropolis. Some years later Tyre became the chief see of the Patriarchate of Antioch, I. e. it attained first rank among the metropolitan sees. The reason for this was that, about 480, John Codnatus, Patriarch of Antioch, having resigned in favour of Calandion, the latter appointed him Metropolitan of Tyre, with the right for himself and his successors of thenceforth sitting immediately after the patriarch (Theophanes, "Chronographia"). In the "Notitia episcopatuum" of Antioch in the sixth century Tyre had 13 suffragan sees (Echos d'Orient, X, 145). In the tenth century the western boundaries of the archdiocese went from the great spring of Zip (Az-Zib) to Nahr-Laitani, the ancient Leontes (Echos d'Orient, X, 97). The Greek archdiocese was retained even during the Latin occupation, but the titular resided at Constantinople.
Odo, the first Latin archbishop, was appointed in 1122 and died two years later when the Franks were besieging the city; his successor, William, was of English origin. In disregard of the ancient canon law, the new metropolitan was subjected to the Latin Patriarch of Jerusalem, which aroused protest on the part of the See of Antioch. The dispute which followed was referred to the tribunal of Pope Innocent II, who decided in favour of the Patriarch of Jerusalem in virtue of a Decree of his predecessor, Paschal II, who granted to King Baldwin the right to subject to Jerusalem all the episcopal sees he should succeed in conquering from the Mussulmans. Hence two letters of Innocent II obliged the Archbishop of Tyre to submit to the jurisdiction of Jerusalem together with his six suffragans, the Bishops of Tripoli, Tortosa (or Antaradus), Byblos, Berytus, Sidon, and Ptolemais. Later, when the cities of Tripoli, Tortosa, and Byblos came into the power of the Prince of Antioch, their bishops also became dependent on the Latin Patriarch of Antioch. For long lists of Latin archbishops see Le Quien (Oriens christ, III, 1309-20) and Eubel (Hierarchia catholica medii aevi, I, 534; II, 284; III, 342). The most famous was William II, the historian of the crusades. The Latins evacuated Tyre in 1291 and the archbishop, by the pope's command, having left the city, 8 Oct., 1294, there were thenceforth only titular archbishops.
The Melchite Archdiocese of Tyre is bounded on the north by Nahr el-Laitani, on the east by a line of wooded hills separating the District of Beharre from that of Merdjaioun, on the south by the Diocese of St.-Jean d'Acre, and on the west by the sea. It has 14 churches and chapels, 13 stations with or without residential priests, 16 priests, of whom 6 are seculars and 10 religious of Saint-Sauveur, 16 primary schools for boys and girls, half of which are in charge of Latin missionaries and European sisters. The number of faithful is 5300. Besides their mission at Tyre, the American Protestants have two schools in the Diocese at Almat and Cana. The Maronite diocese, founded in 1906 to the detriment of that of Saida, is bounded on the west by the sea, on the north by the River Zaharani, on the east by the Jordan, and on the south by the Sinaitic peninsula. It has 10,000 faithful, 20 priests, and 20 churches; the number of schools is unknown. The schismatic Graeco-Arabic Archdiocese of Tyre and Sidon has about 9000 faithful.
S. VAILHÉ 
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Ubaldo Giraldi
(UBALDUS A SANCTO CAJETANO).
An Italian canonist; b. in 1692; d. in 1775. He was a member of the Piarists (Clerici regulares Scholarum piarum), was twice assistant general-councillor of his congregation, was provincial of the Roman province, rector of the Piarist college at Rome, and Apostolic examiner for the Roman clergy. He published an edition, with additions (Rome, 1757), of the "Institutiones Canonicæ" of Remy Maschat, also a Piarist. The "Expositio juris pontificii" of Giraldi (Rome, 1769; re-edited, 1829-1830) is not a treatise on canon law. The author merely reproduces the principal texts of the Decretals and of the Council of Trent, adding thereto such papal documents as interpret or modify their meaning, with a brief commentary of his own. His last work, on which his reputation is chiefly based, was a new edition with notes and additions of Barbosa's great work on parish priests, "Animadversiones et additamenta ex posterioribus summorum pontificum constitutionibus et sacrarum congregationum decretis desumpta, ad Aug. Barbosa, de Officio et Potestate parochi" (Rome, 1773, new ed., 1831).
SCHULTE, Geschichte der Quellen und Literatur des canonischen Rechtes (Stuttgart, 1875-1880), III, 534-535; HURTER, Nomenclator.
A. VAN HOVE 
Transcribed by Gerald Rossi
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Ubanghi
(UPPER FRENCH CONGO.)
Vicariate Apostolic; formerly part of the Vicariate of French Congo, erected on 14 Oct., 1890. It has an area of about 386,000 sq. miles, and is bounded south and east by the Congo and the Ubanghi; north by the Prefecture Apostolic of Ubanghi-Chari; west by the Vicariates of Loanga, Gabon, and Camerun; the mission of Linzolo lying south-west of Brazzaville was transferred from Loanga to Ubanghi on 14 Feb., 1911. The principal tribes in the vicariate are the Batekes, Bavanzis, and Bondjos, the last two being cannibals. The French representatives, especially M. de Chavannes and M. Dolisie, have greatly aided in the establishment and development of the mission. The first attempt to gain a foothold in the territory of the vicariate was made by Father (now Bishop) Augouard in 1883 at Brazzaville, but it failed owing to the unhappy experiences of the natives at the hands of Stanley; in July, 1887, however, Mgr. Carrie succeeded, owing to the help of M. de Chavannes. The Sisters of St. Joseph of Cluny arrived at Brazzaville on 21 August, 1892, and have a convent, chapel, and school there on a site presented by the French Government. Brazzaville, the centre of French interests in the Congo and in which the bishop resides, is situated on a plateau 120 ft. high at the place where the Congo leaves Stanley Pool. Its cathedral, 37 metres long, 12 broad, and 9 high, surmounted by a steeple and cross rising 20 metres, was dedicated on 3 May, 1894. In 1895 the first two Christian marriages in Ubanghi were solemnized before the vicar apostolic. The mission spread to the surrounding villages and later to the Alima, 300 kilometres up the Congo; still higher up are the stations at Liranga (at the junction of the Congo and the Ubanghi), founded by Fathers Paris and Allaire on 3 April, 1889; at Bangui (1125 miles from the coast), established among the cannibal Bondjos and Buzerus and pastoral Ndris, by Fathers Sallaz and Rémy, in January, 1894; and at Sainte-Famille among the Banziris, in 1895, by Father Moreau, -- this is now the headquarters of the Prefecture of Ubanghi Chari. Near these stations have been established "free villages" where natives escaping from the clutches of the cannibal or slave owners can reside in safety. Bishop Augouard was awarded a prize of $3000 in April, 1912, by the French Academy of Moral and Political Sciences in appreciation of his work during thirty-four years in French Congo. Mission statistics: The vicariate, of which Bishop Philippe-Prosper Augouard, titular Bishop of Sinidos (b. 16 Sept., 1852; joined the Congregation of the Holy Ghost, to whom the mission is entrusted; and was consecrated, 23 November, 1890), is in charge, has 12 priests; 25 lay brothers; 12 Sisters of St. Joseph of Cluny; 8 churches; 4 stations; 23 chapels; 23 schools with 1534 children; 7 orphanages with 902 orphans; 8 hospitals; 5 workshops; Catholic population, 3500; 2500 catechumens; and 5,000,000 pagans. The hot damp climate is very severe, and in one year (1897-8) 14 of the 31 missionaries died.
A.A. MACERLEAN 
Transcribed by Michael C. Tinkler
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Ubanghi-Chari
Prefecture Apostolic in Equatorial Africa, lies west of the Bahr-el-Ghazal territory and south of the Tchad district, and extends from 4°30' to 10° N. lat., and from 12° to 26°30' E. longitude. This region was formerly part of the Vicariate Apostolic of Ubanghi or Upper French Congo; its first mission post was established at Sainte-Famille on the Upper Ubanghi, about 1375 miles from the western coast by river, by R. P. Moreau, C.S.Sp., in 1895, among the Banzus or Banziris, in an almost unknown country. At the request of Mgr. Philippe-Prosper Augouard, C.S.Sp., titular Bishop of Sinide and Vicar Apostolic of Ubanghi, Ubanghi- Chari was withdrawn from his jurisdiction in May, 1909, and formed into a new prefecture Apostolic under the care of the Fathers of the Holy Ghost, R. P. Pierre Catel, C.S.Sp., being appointed prefect Apostolic. He resides at Sainte-Famille. The mission contains: 23 priests; 14 lay brothers; 11 nuns; 18 catechists; 15 stations; 17 churches and chapels; 22 schools, with 1756 pupils and 902 orphans; 3500 Catholics; and 2500 catechumens Boundaries: north and east, the Vicariate of the Sudan; south, the Prefectures of Uelle and Belgian Ubanghi, the Vicariate of Upper French Congo; west, the Vicariate of Camerun and the Prefecture of Northern Nigeria.
A.A. MACERLEAN 
Transcribed by Michael C. Tinkler
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Uberaba
(DE UBERABA.)
Suffragan diocese of Marianna, in Brazil, created by the Consistorial Decree of 29 September, 1907, separating it from the Diocese of Goyaz, and placing under its jurisdiction the part of Minas Geraes known as Triangulo Mineiro and the following parishes which formerly belonged to the Diocese of Diamantina: Urcuia or Burity, Capim Branco or Rio Preto, Paracatú, Alegres, Santa Rita de Patos, Capã Redondo, and São Romão. The diocese is bounded: on the north by the Urucuia River; east, the São Francisco River; south, the Marcella and Canastra mountain ranges and the Rio Grande; west, the Paranahyba and Jacaré rivers, and the Geral mountain range. The Catholic population numbered 200,000 souls in 1911. Rt. Rev. Eduardo Duarte Silva, the first and present bishop, was born at Florianopolis, 27 Jan., 1852; studied in the Pio-Latino College of Rome; was ordained priest, 19 Dec., 1874; chaplain of the Florianopolis hospital and canon of the imperial chapel; elected Bishop of Goyaz, 23 Jan., 1891, and consecrated on 8 Feb., 1891; preconized Bishop of Uberaba, 19 Dec., 1908. The following religious orders are in the diocese: Dominicans, Recollects, Lazarists, Dominican nuns, Franciscan Missionary nuns of Egypt. There are 45 churches. The Catholic educational institutions are: the Gymnasio Diocesano, a school of secondary instruction with the privileges of a federal college, directed by the Marist Brothers; and the Collegio de Nossa Senhora das Dôres, for girls, under the Dominican nuns. The principal Catholic charitable associations are: the Sociedade de S. Vicente de Paula; the Irmandade da Santa Casa de Misericordia; and the Associação das Damas de Caridade. The official organ of the diocese is the "Correio Catholico" (Uberaba).
JULIAN MORENO-LACALLE 
Transcribed by Michael C. Tinkler
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Ubertino of Casale
Leader of the Spirituals, born at Casale of Vercelli, 1259; died about 1330.
He assumed the Franciscan habit in a convent of the province of Genoa in 1273, and was sent to Paris to continue his studies, where he remained nine years, after which he returned to Italy. In 1285 he visited the sanctuaries of Rome, and thence proceeded to Greccio, near Rieti, to see the Blessed John of Parma, who was considered as the patriarch of the Spiritual Friars. Afterwards he settled in Tuscany and in 1287, at Florence, was the companion and disciple of Brother Pierre-Jean Olivi. He held a lectorship at Santa Croce, Florence, but abandoned it after a few years to dedicate himself to preaching, especially at Florence. Being a man of genius, but of an eccentric and restless character, he soon became the leader of the famous Spirituals in Tuscany, professed strange ideas regarding evangelical and Franciscan poverty, and attacked the government of the order, although some of these ideas had been reproved by Olivi in his letter of Sept., 1295, to Blessed Conrado da Offida, a moderate Zelante of Franciscan poverty. The Spirituals of Tuscany were so fanatical as publicly to blame Gregory IX and Nicholas III, and even to condemn them as heretics, for having interpreted the Rule of St. Francis as regards poverty according to justice and moderation; they also condemned Innocent III, who had strongly disapproved of the teaching of Joachim of Flora, whom they regarded as an oracle of the Holy Ghost, and whose theories were the cause of the discord in the Franciscan Order in the first half of the fourteenth century.
On account of his excessive and satirical criticism, Ubertino was summoned before Benedict XI and forbidden to preach at Perugia, and was banished to the Convent of La Verna, where in 1305 he conceived and wrote, in only three months and seven days (if he can be believed on this point), his chief work, "Arbor vitae crucifixae Jesu Christi". This work is a collection of allegorical, theological, and political theories regarding civil society and the Church of those days, and expounds also his ideal of the near future. In this work he criticises everything and everyone, the popes and the Church, especially for pretended abuses of riches in the ecclesiastical and civil states, and finally the Franciscan Order for not practising the extremest poverty. In the same work, (book I, chap. iv) is the first mention of the legend of the resurrection of St. Francis, as he affirms to have heard from Blessed Conrado da Offida, and the latter from Blessed Brother Leo, that Christ had raised up St. Francis with a glorious body to console his poor friars, who, according to Ubertino, were of course the Spirituals only. Notwithstanding the Utopian theories of Ubertino, he had many protectors and admirers, and in 1307, after having written the "Arbor vitae", he was chosen chaplain and familiar to Cardinal Napoleone Orsini, nephew of Nicholas III, who had been created by Celestine V protector of the Spirituals of the Marches of Ancona, but which protectorate soon ceased by the election of Boniface VIII in Dec., 1294. Orsini, who in 1306-08 had been pontifical legate in central Italy, deputed Ubertino on 10 Sept., 1307, to absolve the inhabitants of Siena, who had incurred ecclesiastical censure. When Orsini went to Germany in 1308, Ubertino did not accompany him, being then called to France. In the years 1309-12, which witnessed the greatest struggle in the Franciscan Order, Ubertino was called to Avignon with other chiefs of the Spirituals to discuss before the pope the questions at issue between the two parties in the order.
Four points were discussed:
1. the relations of the order with the sect of the so-called Followers of the Free Spirit;
2. the condemnation and doctrine of Olivi;
3. the poverty and discipline in the Order of Friars Minor; and
4. the supposed persecutions of the Spirituals of the order.
During the discussions Ubertino behaved in a very boisterous and insolent manner against the whole body of the order, accusing it of many false and unjust things; however, he was forced to acknowledge that regular discipline substantially existed in the order; but as regards poverty he attacked openly the pontifical declarations as contrary to the rule and as a cause of ruin to the order. He pretended that the Friars Minor should be compelled to observe ad litteram St. Francis's Testament and Rule, and even all the evangelical counsels taught by Christ. And because all this was not possible to obtain from the majority of the order, he exacted that convents and provinces should be erected for the reform party. But this was absolutely denied, whilst on the other hand the question of practical observance of poverty was settled by the famous Bull, "Exivi de paradiso", 6 May, 1312, partly called forth by the polemical writings of Ubertino.
Ubertino thereon retired to Avignon in 1313, and stayed with Cardinal Giacomo Colonna till he had obtained from John XXII (1 Oct., 1317) permission to leave the order and to enter the Benedictine Abbey of Gembloux, Diocese of Liège. Some have doubted whether the Benedictines would have received in their community a person of such a restless character, but we are assured of it by Clareno and a notary of King James II of Aragon in the year 1318. Notwithstanding this, Ubertino did not desist from mixing himself up in the question that troubled the Franciscan Order till he was excommunicated by John XXII. While still a favourite of this pope and a familiar of Cardinal Orsini, he was invited by the sovereign pontiff to give his opinion regarding the other famous question discussed between the Dominicans and Franciscans, that is, concerning the poverty of Jesus Christ and that of the Apostles. This latter question, far more than the one concerning the Spirituals, caused the disastrous schism in the order headed by Michael of Cesena, general of the order, and seconded by the rebellious Louis IV of Bavaria. Ubertino was at Avignon in 1322; on the request of the Pope he wrote his answer to the question then in controversy, asserting that Christ and the Apostles have to be considered in a two-fold condition: as private persons they had repudiated all property, but as ministers of religion they made use of goods and money for necessaries and alms. John XXII was satisfied with the answer, but Ubertino returned again to the service of Cardinal Orsini, and continued his writings to concern himself in the question, which meanwhile had been settled, 1322-23. However this may be, it is certain that in 1325 he was accused of heresy, especially of having obstinately sustained some errors of Olivi.
Ubertino, foreseeing the condemnation that hung over him, fled from Avignon, and the pope in a letter dated 16 Sept., 1325, commanded the general of the Franciscans to have him arrested as a heretic; but Ubertino probably went to Germany under the protection of Louis the Bavarian, whom he is said to have accompanied on his way to Rome in 1328. From this time Ubertino disappeared from history, so that nothing more is known of him. Some suppose that he left the Benedictines in 1332 to join the Carthusians, but this is not certain. The Fraticelli of the fifteenth century, who venerated him as a saintly man, spread the news that he had been killed. The end of this famous leader of the Spirituals, remembered by evenDante in the twelfth canto of the "Paradise", will probably remain an obscure point in history.
Besides the "Arbor vitae", his principal work, printed once only at Venice in 1485, and of which scarcely thirteen manuscripts are known in the principal libraries of Europe, Ubertino also wrote other works of a polemical kind:
· the "Responsio" to the questions of Clement V (1310);
· the "Rotulus" (1311);
· the "Declaratio" against the Franciscan Order (1311);
· the apology of Olivi "Sanctitati Apostolicae", and
· the treatise "Super tribus sceleribus" on poverty, compiled also in 1311.
HIERON. GOLUBOVICH 
Transcribed by Carol Kerstner
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Ubiquitarians
Also called Ubiquists, a Protestant sect started at the Lutheran synod of Stuttgart, 19 December, 1559, by John Brenz, a Swabian (1499-1570). Its profession, made under the name of Duke Christopher of Würtemberg, and entitled the "Würtemberg Confession," was sent to the Council of Trent, in 1552, but had not been formally accepted as the Ubiquitarian creed until the synod at Stuttgart. Luther had upset the peace of Germany by his disputes. In the effort to reconcile and unite the contending forces against the Turks, Charles V demanded of the Lutherans a written statement of their doctrines. This -- the "Augsburg Confession" -- was composed by Melanchthon, and read at a meeting at Augsburg in 1530. Its tenth article concerned the Real Presence of Christ in the Blessed Sacrament, a burning question among the Protestants. In 1540, Melanchthon published another version of the "Augsburg Confession", in which the article on the Real Presence differed essentially from what had been expressed in 1530. The wording was as follows:
· Edition of 1530: "Concerning the Lord's Supper, they teach that the body and blood of Christ are truly present, and are distributed (communicated) to those that eat in the Lord's Supper; and they disapprove of those that teach otherwise."
· Edition of 1540: "Concerning the Lord's Supper, they teach that with bread and wine are truly exhibited the body and blood of Christ to those that eat in the Lord's Supper."
Johann Eck was the first to call attention to the change, in a conference at Worms, 1541. Debates followed, and the Ubiquitarian controversy arose, the question being: Is the body of Christ in the Eucharist, and if so, why? The Confession of 1540 was known as the Reformed doctrine. To this Melanchthon, with his adherents, subscribed, and maintained that Christ's body was not in the Eucharist. For, the Eucharist was everywhere, and it was impossible, they contended, for a body to be in many places simultaneously. Adopting Luther's false interpretation of the communicatio idiomatum, Brenz argued that the attributes of the Divine Nature had been communicated to the humanity of Christ which thus was deified. If deified, it was everywhere, ubiquitous, just as His divinity, and therefore really present in the Eucharist. Brenz was in harmony with Catholic Faith as to the fact, but not as to the explanation. His assertion that Christ's human nature had been deified, and that His body was in the Eucharist as it was elsewhere, was heretical. Christ, as God, is everywhere, but His body and blood, soul and divinity, are in the Eucharist in a different, special manner (sacramentally). In 1583, Chemnitz, who had unconsciously been defending the Catholic doctrine, calmed the discussion by his adhesion to absolute Ubiquitarianism. In 1616 the heresy arose again as Kenoticism and Crypticism, but sank into oblivion in the troubles of the Thirty Years War.
JOSEPH HUGHES 
Transcribed by Carol Kerstner
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Ucayali
(SAN FRANCISCO DE UCAYALI.)
Prefecture Apostolic in Peru.
At the request of the Peruvian Government, desirous of civilizing and converting the Indian tribes inhabiting a large and secluded mountainous region in the east of Peru, known as La Montaña, in which a few Franciscan missionaries had been labouring, the Holy See on 5 February, 1900, erected the district in to three prefectures Apostolic, depending directly on Propaganda. The central prefecture, San Francisco de Ucayali, remained under the control of the Franciscans, who were placed under the immediate jurisdiction of their master-general. The prefecture comprises (a) Chauchamayo, the district drained by the Perené and Pachitea, together with the Gran Pajonal to its eastern valleys, and as far as the Tambo and the upper Ucayali; (b) Apurimac, the territory drained by the Ené, Mantaro, and Tambo, as far as the confluence of the latter and the Urubamba; (c) Ucayali, the region drained by the Ucayali to the meeting of the Tambo and Urubamba. The Indians belong to the Amuescho, Chipivi, and Cunivi tribes, 5140 being Catholics. The mission contains 12 priests, 10 lay brothers, 6 chief stations, 24 churches and chapels, 6 having resident pastors; 11 schools. The first prefect Apostolic, R.P. Augustin Alemany (14 February, 1905), was succeeded by R. P. Bernardo Irastorza (September, 1905). To prevent disputes concerning the jurisdictional limits of the neighbouring prelates, Propaganda decreed that the mission was confined strictly to the forest districts.
A.A. MACERLEAN 
Transcribed by Michael C. Tinkler
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Uccello
Painter, born at Florence, 1397; died there, 1475. His real name was Paolo di Dono, but from his love of painting birds he received the nickname of Uccello, and has been most frequently called by that name ever since. He was apprenticed to Ghiberti, and was one of the assistants engaged in preparing the first pair of bronze gates made for the baptistery in Florence. Vasari tells us that his special love was for geometry and perspective. Manetti taught him geometry, but where he learned painting we do not know, nor are we acquainted with the reasons which led him to leave the botega of Ghiberti and set up for himself. Vasari scoffs at Uccello's study of perspective, regarding it as waste of time, and saying that the artist became "more needy than famous". His skill in foreshortening and proportion, and in some of the complex difficulties of perspective, was quite remarkable, and his pictures for this reason alone are well worth careful study, for they display an extraordinary knowledge of geometric perspective. His most important work is the colossal equestrian figure of Sir John Hawkwood, a chiaroscuro in terraverde, intended to imitate a stone statue, seen aloft, standing out from the wall of the cathedral. One of the most precious possessions of the National Gallery, London, is a battle-picture by this artist. For a long time this was wrongly entitled the "Battle of Sant' Egidio of 1416", but it really represents the rout of San Romano of 1432. Instead of Malatesta, the picture gives us a representation of Nicolò da Tolentino. Mr. Herbert Horne gave considerable attention to the history of this picture some twelve years ago, and was able to arrive at a very accurate determination regarding it. There are very few paintings by Uccello in existence, although he must have painted a considerable number. There is a panel by him in the Louvre, containing his own portrait, associated with those of Giotto, Donatello, Brunelleschi, and Manetti, representing perspective associated with painting, sculpture, architecture, and geometry. Many of the frescoes he executed for Santa Maria Novella have been destroyed. The only other picture of his that need be mentioned here is a predella in a church near Urbino, relating to the theft of a pax, which is attributed to him by many critics. He is said to have studied the works of Pisanello with great advantage, and it is probable that it was from Pisanello that he first learned painting, but he may be practically regarded as one of the founders of the art of linear perspective. There are very few dates known in his history beyond those of his birth and death. But we know that in 1425 he was at work at Venice, in 1436 painting his portrait of Sir John Hawkwood, and in 1468 residing at Urbino.
GEORGE CHARLES WILLIAMSON 
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Ugolino Brunforte
Friar Minor and chronicler, born c. 1262; died c. 1348. His father Rinaldo, Lord of Sarnano in the Marches, belonged to an ancient and noble family of French origin, from which sprang the famous Countess Matilda. Ugolino entered the Order of Friars Minor at the age of sixteen and served his novitiate at the convent of Roccabruna, but passed most of his life at the convent of Santa Maria in Monte Giorgio, whence he is often called Ugolino of Monte Giorgio. In 1295 he was chosen Bishop of Abruzzi (Teramo) under Celestine V, but before his consecration the pope had resigned and Boniface VIII who suspected Ugolino as belonging to the Zelanti annulled the appointment (see Bull "In Supremae Dignitatis Specula" in "Bullarium Francis", IV, 376. Nearly fifty years later he was elected provincial of Macerata. Most scholars are now agreed on fixing upon Ugolino as the author of the "Fioretti" or "Little Flowers of St. Francis" in their original form. For recent research has revealed that this classic collection of narratives, which forms one of the most delightful productions of the Middle Ages, or rather the fifty-three chapters which form the true text of the "Fioretti" (for the four appendixes are additions of later compilers) were translated into Italian by an unknown fourteenth-century friar from a larger Latin work attributed to Ugolino. Although this Latin original has not come down to us, we have in the "Actus B. Francisci et Sociorum Ejus", edited by Paul Sabatier in "Collection d'Etudes" (Paris, 1902, IV), an approximation to it which may be considered on the whole as representing the original of the "Fioretti". That Ugolino was the principal compiler of the "Actus" seems certain; how far he may be considered the sole author of the "Fioretti" of the primitive "Actus Fioretti" is not so clear. His labour which consisted chiefly in gathering the flowers for his bouquet from written and oral local tradition appears to have been completed before 1328.
WADDING, Script. ord. Min. (1650), 179; SBARALEA, Supplementum (8106), addenda 727; LUIGI DA FABRIANO, Disquisizione istorica intorno all' autore dei Fioretti (Fabriano, 1883); Cenni cronologico-biografici dell' osservante Provincia Picena (Quaracchi, 1886), 232 sqq.; MANZONI, Fioretti (2nd ed., Rome, 1902), prefazione; SABATIER, Fioretum S. Francisci (Paris, 1902), preface; MARIOTTI, Primordi Gloriosi dell' ordine Minoritico nelle Marche (Castelplanio, 1903), VI; ARNOLD, The Authorship of the Fioretti (London, 1904); PACE, L'autore del Floretum in Rivista Abruzzese, ann. XIX, fasc. II; VAN ORTROY in Annal. Bolland., XXI, 443 sqq.
PASCHAL ROBINSON 
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Uhtred
(Also spelled: Uhtred or Owtred), an English Benedictine theologian and writer, born at Boldon, North Durham, about 1315; died at Finchale Abbey, 24 Jan., 1396. He joined the Benedictines of Durham Abbey about 1332 and was sent to London in 1337. Three years later he entered Durham College, a house which the Durham Benedictines had established at Oxford for those of their members who pursued their studies at the University of Oxford. He was graduated there as licentiate in 1352 and as doctor in 1357. During the succeeding ten years, and even previously, he took part in numerous disputations at Oxford University, many of which were directed against members of the mendicant orders. It is on this account that Bale (loc. cit. below) wrongly designates him as a supporter of Wyclif. In 1367 he became prior of Finchale Abbey, a position to which he was appointed three other times, in 1379, 1386, and 1392. In 1368 and in 1381 he was subprior at Durham Abbey. Along with Wyclif he was one of the delegates sent by Edward III to the papal representatives at Bruges in 1374, with the purpose of reaching an agreement concerning the vexed question of canonical provision in England. In the same year he represented Durham Abbey at a council held by Edward, Prince of Wales, for the purpose of determining whether the king was obliged to recognize the papal suzerainty which had been granted to Innocent III by King John. On this occasion Uhtred defended the pope's right of overlordship, but, when on the following day the assembly cast its vote contrarily, he followed their example. Among his literary works, none of which have as yet been printed, are worthy of mention: "De substantialibus regulae monachalis", preserved in the Durham Cathedral Library; "Contra querelas Fratrum", written about 1390, extant in the British Museum; and a Latin translation of the "Ecclesiastical History" of Eusebius, which is also preserved in the British Museum.
MICHAEL OTT 
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Ulfilas
(Also: Ulphilas), apostle of the Goths, missionary, translator of the Bible, and inventor of an alphabet, born probably in 311; died at Constantinople in 380 or 381. Though Ulfilas in speech and sympathies was thoroughly Gothic, he was descended not from Teutonic ancestors, but from Cappadocians captured, in the reigns of Valerian and Gallienus, during the raids in Asia Minor made by the Goths from the north of the Danube. There seems to be no valid reason for thinking Ulfilas was not born a Christian (Hodgkin places his conversion during his residence at Constantinople). As a young man he was sent to that city either as a hostage or an ambassador, and, after occupying for some time the position of lector in the church, he was consecrated bishop in his thirtieth year by the celebrated Arian bishop of Nicomedia, Eusebius. Shortly after his consecration he returned to Dacia and during the remaining forty years of his life he laboured among his fellow-countrymen as a missionary. The first eight or ten years of his missionary life were spent in Dacia, after which because of the persecution of his pagan countrymen he was compelled with many of his Christian converts to seek refuge in Moesia. It was at this period in his life that he conceived the idea of translating the Bible into the language of the Goths, a task demanding as a preliminary that he should invent a special alphabet. His familiarity with Greek made the task comparatively simple, only a few letters being borrowed from other sources, Runic or Latin. Despite his many other activities Ulfilas translated "all the books of Scripture with the exception of the Books of Kings, which he omitted because they are a mere narrative of military exploits, and the Gothic tribes were especially fond of war, and were in more need of restraints to check their military passions than of spurs to urge them on to deeds of war" (Philostorgius, "Hist. eccl.", II, 5). The Books of the Old Testament were translated from the Septuagint; those of the New Testament from the original Greek. Ulfilas was at the Synod of Constantinople in 360 when the sect of Acacius triumphed and issued its compromise creed as a substitute for the formularies of the Orthodox as well as the Arian parties. It is unfortunate that the career of Ulfilas was marred by his adherence to the Arian heresy. It may be said in extenuation of this fault that he was a victim of circumstances in coming under none but Arian and semi-Arian influences during his residence at Constantinople; but he persisted in the error until the end of his life. The lack of orthodoxy deprived the work of Ulfilas of permanent influence and wrought havoc among some of his Teutonic converts. His labours were impressed not only on the Goths, but on other Teutonic peoples, and because of the heretical views they entertained they were unable to maintain themselves in the kingdoms which they established. Only a few chapters of Ulfilas's translation of the Old Testament are in existence. Of the New Testament we have the greater portion of the Gospels in the beautiful Silver Codex (a purple parchment with silver and gold letters) now at Upsala, and dating from the fifth century perhaps; nearly all of St. Paul's Epistles in a Milanese Codex edited by Cardinal Mai, and a large fragment of the Epistles to the Romans on a Wofenbüttel palimpsest.
PATRICK J. HEALY 
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Ulick Joseph Bourke
Irish scholar and writer, b. 29 Dec., 1829, at Castlebar, Co. Mayo; d. there, 22 Nov., 1887; son of Ulick Bourke and Cecilia Sheridan, a cousin of John MacHale, Archbishop of Tuam. He was educated first at an academy in Castlebar by Matthew Archdeacon, the author of "Connaught in '98"; next at Errew Monastery near Castlebar, where he studied Irish under the eminent Irish scholar and historian, James Hardiman. He entered St. Jarlath's College, Tuam, in May, 1846, and Maynooth in 1849. He was ordained on 25 March, 1858, at Tuam by Archbishop MacHale. While a student at Maynooth he wrote the "College Irish Grammar" for his fellow students in that college and the students of the then recently founded Catholic University of Ireland. On leaving Maynooth he was appointed Professor of Irish, logic, and humanities at St. Jarlath's College, which subjects he continued to teach there from 1859 to 1877. He was President of St. Jarlath's from 1865 to 1877; was elected a member of the Royal Irish Academy in 1866; and was made a canon of the Cathedral of Tuam in 1872. During his stay at St. Jarlath's he acted for some time as private secretary to Archbishop MacHale. He was a member of the Society for the Preservation of the Irish Language, but seceded from it with its original founders, and in March, 1880, established the Gaelic Union, which afterwards developed into the Gaelic League. In 1878 he was named Parish Priest of Kilcolman (Claremorris). He was one of the Commissioners appointed to inquire into the alleged apparitions of the Blessed Virgin at Knock, Co. Mayo, 1879. Canon Bourke died at Castlebar, and was buried at Bearnacarrol, 25 Nov., 1887.
His writings are as follows:
"The College Irish Grammar" (Dublin, first edition, 1856; fifth edition, 1868); "Easy Lessons or Self-instruction in Irish", which appeared first in "The Nation", and was reprinted in book form (Dublin, 1860), and which went through seven or eight editions during the lifetime of the author; "The Bull Ineffabilis Deus" (The Definition of the Immaculate Conception) in four languages, Latin, Irish, French, and English, printed in parallel columns (Dublin, 1868), containing a dissertation on the art of illuminating in the past and present; "The Aryan Origin of the Gaelic Race and Language, containing Essays on the Round Towers, Brehon Laws, etc." (London, 1875; 2nd edition, 1876). In this work he defends the pagan origin of the Round Towers of Ireland; "Seventeen Sermons in Irish Gaelic by the Most Rev. James O'Gallagher, Bishop of Raphoe (1725-1737) and of Kildare (1737-1752), with an English translation and an Irish-English vocabulary" (edited, Dublin, 1877). This work contains a life of the bishop and an interesting account of the arrest and killing of the Rev. O'Hegarty, P. P. of Killygarran, 1734. "The Life and Labours of St. Augustin, Bishop of Hippo Regius, with an account of the Canons Regular and of the Augustinian Friars in Ireland" (Dublin, 1879); "The Doctrine of the Immaculate Conception of the Blessed Virgin Mary" (Dublin, 1880); "The Dignity, Sanctity and Intercessory Power of the Blessed Virgin Mary, Mother of God" (Dublin, 1881); "The Life and Times of the Most Rev. Dr. MacHale, Archbishop of Tuam" (Dublin, 1882); "Beatha Sheaghain Mhic Heil, Airdeaspoig Thuama" (Life of John MacHale, Archbishop of Tuam), edited for the Gaelic Union in the "Gaelic Journal", I, II (1882-1886). This Irish Life of Dr. MacHale is a different work from the English Life of the Archbishop. Nine chapters of it were written before the English Life was begun, but it was never completed. Only twenty-four chapters had appeared at the time of the author's death, and they were never published in book form; "A Plea for the Evicted Tenants of Mayo" (Dublin, 1883), addressed to William Ewart Gladstone; "Prechristian Ireland, a treatise on Early Irish History, Ethnology, the origin of the Round Towers, etc., with the Portrait of the Author" (Dublin, 1887); "A Complete Irish Dictionary", on which he was engaged for years, but it was not completed when his last illness came. The beginning of it was published in "The Nation." In 1868 Canon Bourke established the "Keltic Journal" at Manchester, under the editorship of James Ronan; only nine numbers of this periodical appeared. He brought out an edition of the catechism in Irish, and in collaboration with Father John Nolan and David Comyn wrote three elementary Irish grammatical works, published under the auspices of the Society for the Preservation of the Irish Language. He acted as editor of "The Last Monarch of Tara" (Dublin), and it was under his supervision that all the Irish works of Archbishop MacHale were published or republished. He also wrote a "Life of St. Jarlath", which appeared in the "Tuam News".
Canon Bourke's works popularized the results of the philological researches of Continental scholars, such as Pictet, Bopp, Zeuss, and Ebel, and did much to keep alive the interest of Irish studies in Ireland. His "Easy Lessons" and "College Irish Grammar" are in some respects still the most complete handbooks of Modern Irish. Though several of his theories are now antiquated, his English works, written in an easy flowing style, still form a popular introduction to Irish philology and archaeology.
Irish Catholic Directory (1860-1888); J. G[LYNN], a sketch in Dublin Journal (March, 1887), republished in the Tuam News (6 May, 1887); Catholic Fireside (London, January, 1888); Freeman's Journal (23-26, Nov., 1887), and the various works of the author, and information supplied by John Glynn, Esq., Tuam, Co. Galway.
JOHN MACERLEAN 
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O Mary, conceived without sin, pray for us who have recourse to thee.
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Ulissi Aldrovandi
Italian naturalist, b. at Bologna, 11 Sept., 1522; d. there 10 Nov., 1607. He was educated in Bologna and Padua, received the degree of doctor of medicine (1553) and was appointed professor of natural history in the University of Bologna. At his instigation, the Senate of that city established a botanical garden of which Aldrovandi was the first director (1568). He was also made Inspector of Pharmacies, a position which brought him into conflict with the apothecaries and physicians, He appealed to Pope Gregory XIII and was sustained (1576). In the interest of science, he travelled extensively, spent a fortune, and gathered rich collections in botany and zoology which became, by his legacy, the nucleus of the Bologna Museum. His herbarium is the first collection deserving the name. In his scientific work he enjoyed the patronage of Popes Gregory XIII, and Sixtus V, and of Cardinal Montalto. He was buried in the church of St. Stephen at Bologna, and his epitaph was written by Cardinal Barberini, afterwards Pope Urban VIII. The published works of Aldrovandi fill fourteen volumes in folio, four of which were printed during his lifetime. The rest were published in various editions between 1599 and 1700 at Bologna, Venice, and Frankfort. These, with Aldrovandi's manuscripts, cover the entire field of natural history, making a vast compilation which, in spite of its prolixity, won the admiration of later naturalists like Cuvier and Buffon.
Fantuzzi, Memorie della vita d'Ulissi Aldrovandi (Bologna, 1774).
E.A. PACE 
Transcribed by William D. Neville
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Ulric Zasius
A famous jurist, born at Constance in 1461; died at Freiburg, 24 Nov., 1536. After studying at Tubingen he first became episcopal notary at Constance, then town clerk at Baden in Aargau in 1489, and at Freiburg in 1493. From 1496-9 he directed the Latin school at Freiburg. In 1499 he studied law at the University of Freiburg, was appointed lecturer of rhetoric and poetry there in 1500 and professor of jurisprudence in 1506. In 1502 he was also clerk of court at Freiburg; in 1503, legal adviser to the university; and in 1508, imperial councillor. Applying the tendencies of the Humanists to jurisprudence, he scouted the strained and barbarous comments of the glossators and endeavoured to restore the genuine text. It was probably due to the literary controversies which he had with Eck, that he at first favoured the doctrines of Luther. After 1521 he was a zealous opponent of Luther and died a firm adherent of the Old Faith. His juridical works were published posthumously (Lyons, 1548, 1550-1; 3 vols., Frankfort, 1590).
SCHMIDT, Zasius und seine Stelle in der Rechtswissenschaft (Leipzig, 1904); NEFF, Udalricus Zasius, Ein Beitrag zur Gesch. des Humanismus am Oberhein (Program of the University of Freiburg. 1890-1); STINTZING, Ulrich Zasius (Basle, 1857).
MICHAEL OTT 
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Dedicated to Catholic apologists through the ages
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Ulrich Ensingen
(ULRICH ENSINGER)
Belonged to a family of architects who came from Einsingen near Ulm, Wurtemberg, and who shared as master-builders in the construction of the most important Gothic buildings of the fifteenth century in Southern Germany. Ulrich, the founder of the family, is known from the year 1391; d. at Strasburg, 10 Feb., 1419. Apparently he learned his craft in the stonemason's guild of Ulm, and was also, perhaps, a pupil of Master Heinrich the Younger of Ulm. In 1391 he was asked to take charge of the work on the Milan cathedral, but he seems at that time to have stayed in Ulm, where he was architect of the cathedral until his death. At first his engagement at Ulm was for five years only, but in 1397 he was appointed master architect for life. Ulrich completed the choir, began the nave, and made the ground-plan of the tower. In 1394-95 he worked on the cathedral of Milan, but, disagreeing with the Duke of Milan as to questions of artistic detail, he went back to Ulm. His connexion with the work on the Strasburg cathedral, however, lasted longer; at Strasburg he was master-builder during 1399-1419 and built the north tower from the platform to the great window. At the same time he completed the nave and the lower part of the tower of the church of Our Lady at Esslingen. Besides two daughters Ulrich had three sons; his sons all followed the calling of their father. At first they used Ulrich's official title Kirchenmeister as a family name, but later adopted that of Ensingen (Ensinger).
(2) CASPAR ENSINGEN was the oldest son; very little is known of him.
(3) MATTHIAS ENSINGEN, another son, d. 1438. There is evidence that he was employed on the Ulm cathedral from 1427 and at Esslingen during 1436-38.
(4) MATTHÄUS ENSINGEN, the youngest and most gifted son, can be traced during the years 1420-1463. In 1420 he worked at Strasburg; in the same year he was appointed master-builder for the work on the minster at Berne. The cornerstone of this was laid in 1421 and Matthäus conducted the work until 1449. In addition he had his father's position as architect at Esslingen (1419-1463). It can be proved that he was engaged on the cathedral of Ulm from 1446, but it was not until 1451 that he had charge of its construction as master-builder; before this last appointment he worked (1449-51) on the cathedral at Strasburg without occupying any well-defined position. On the Ulm cathedral he completed the vaulting of the choir and built the tower as high as the nave. During his last years he was for a short time again at Berne.
(5) VINCENZ ENSINGEN, son of Matthäus, employed at Berne from 1448; during 1462-85 he worked at Constance, and in 1472 he built the small cloister at Basle.
JOSEPH SAUER 
Transcribed by Gerald M. Knight

Ulrich of Bamberg[[@Headword:Ulrich of Bamberg]]

Ulrich of Bamberg
(Udalricus Babenbergensis), a cleric of the cathedral church of Bamberg, of whom nothing more is known than that he lived about 1100 at Bamberg. He is probably identical with the priest of Bamberg of the same name (d. 7 July, 1127), wh o is often mentioned in official documents and who bestowed large benefits on the monastery of Michelsberg. Ulrich's work is called "Codex epistolaris, continens variorum pontificum et imperatorum Romanorum, ut et S.R.E. cardinalium et S.R.I. principum e cclesiasticorum seculariumque epistolas". This collection of documents was completed in 1125 and dedicated to Bishop Gebhard of Würzburg. It contains letters from the year 900 on and was undoubtedly intended for the training of chancellors and statesmen, giving examples as models for the form of letters and public documents. Numerous important letters and charters of that period, which are preserved in it, offer rich material for the history of the relations between the emperors and popes; in particular the letters exchanged by Emperor Lothair, Henry the Proud, and Innocent I give an animated and instructive picture of conditions at that time. These letters also show how the statesmen at the episcopal courts and probably also the bishops were trained. After the collection had been closed by Ulrich several supplements were added that extend to 1134; these additional documents are generally addressed to Bishop Otto of Bamberg.
PATRICIUS SCHLAGER 
Transcribed by Carol Kerstner

Ulrich of Richenthal[[@Headword:Ulrich of Richenthal]]

Ulrich of Richenthal
Chronicler of the Council of constance, date of birth unknown; died about 1438. Ulrich was a citizen of Constance, well educated and a good latinist. He was a landowner and a layman, perhaps a son of the town clerk of Constance, Johannes Richenthal, who lived in the second half of the fourteenth century. During the session of the Ecumenical Council of Constance Ulrich frequently came into connection with the fathers assembled. He met the papal delegates who had to provide quarters for the members of the council. He was employed in business matters by princes who were present in the city during the council, and a bishop lived in his house. Ulrich followed the council, the great events that took place in it, the festivities, and all the celebrations of which his native town was the theatre. He wrote in the German dialect of Constance an exact and careful account of all, introducing much statistical matter. This chronicle is preserved in several manuscripts, of which one at St. Petersburg is in Latin. The Manuscripts contain coats-of-arms and other illustrations valuable for the history of civilization.
J. P. KIRSCH 
Transcribed by Carol Kerstner

Ulrich Zell[[@Headword:Ulrich Zell]]

Ulrich Zell
Publisher, the first printer of Cologne, born at Hanau-on-the-Main, date unknown; died about 1507. He learned the art of printing before 1462 in the printing establishment of Fust and Schöffer, and seems, shortly after the catastrophe of 1462, to have gone to Cologne, whose university gave promise of a market for printed works. Zell was printing at Cologne apparently as early as 1463, although his first dated book is of the year 1466. His work as printer and publisher can be traced up to the year 1502; altogether about 120 of his publications are known. Of these, however, only nine bear his name, but in all probability he printed and published many more. In outline and cut his six kinds of type are strikingly similar to the "Durandus" and "Clements" types of Fust and Schoffer; it would even seem that a number of the matrices of the "Clements" type had been used. Most of the books printed by Zell were text-books in quarto form for the university. Among the fine productions of his printing shop is an undated edition of the Latin Bible in two volumes. At first he called himself clericus (of the lower orders), but as early as 1471 he married and became a citizen and householder of Cologne. In 1473 he bought the important manorial estate of "Lyskirchen", to which he transferred the main part of his business. In the colophons of his books the place of business is called "apud Lyskirchen". The purchase, sometime later, of various houses, lands, and properties yielding revenues, show that Zell had become a prosperous man. It is also a proof of his importance that for a long time he filled the office of Kirchenmeister (church-master) of "S. Maria an Lyskirchen". Of much importance in the history of the discovery of printing is Zell's statement, preserved in the Chronicle of Cologne of 1499, that the year 1450 was the date of the beginning of printing, that the country-squire Johann Gutenberg was the inventor of it, and that the first book printed was the Latin Bible, the Vulgate.
Allgemeine deutsche Biographie, XLV, 19 sq.
HEINRICH WILHELM WALLAU 
Transcribed by Thomas M. Barrett 
Dedicated to Catholic printers who spread the Faith

Ulrich Zwingli[[@Headword:Ulrich Zwingli]]

Ulrich Zwingli
(Also, Huldreich)
Founder of the Reformation in Switzerland, born at Wildhaus in Switzerland, 1 January, 1484; died 11 October, 1531. Zwingli came from a prominent family of the middle classes, and was the third of eight sons. His father Ulrich was a district official of the little town of Wildhaus, and a cousin of his mother, Margaret Meili, was abbot of the Benedictine monastery in Fischingen in Thurgau. A brother of the elder Zwingli, Bartholomew, was pastor of Wildhaus until 1487, but then became pastor and dean of Wesen on the Walensee. Zwingli received his early education at Wesen under the guidance of this uncle, by whom he was sent, at the age of ten, to Gregory Bunzli of Wesen who was studying at Basle and also teaching in the school of St. Theodore, which Zwingli henceforth attended. For his higher studies he went to Berne, whither the celebrated Swiss Humanist Schuler was attracting many students for Classical studies. Zwingli's name is entered on the roll of the University of Vienna for the winter term of 1498-99, but he was excluded from the university. The reason for his exclusion is unknown. Zwingli appears, however, to have overcome the difficulty, for he was again matriculated in 1500. Two years later he returned to Basle, where, among others, Thomas Wyttenbach encouraged him to devote himself to the serious study of theology. In 1506 he completed his studies and received the degree of Master of Theology. Shortly before his graduation the parish of Glarus had selected him as its pastor, although he had not yet been ordained priest. Apart from his exclusion from the University of Vienna, his student life presents no unusual features, though his later friends and followers relate much that is laudatory about this period. His studies at Berne, Vienna, and Basle, where Humanism was eagerly cultivated, made Zwingli one of its zealous supporters.
As pastor of Glarus from 1506 to 1516, the continuation of his humanistic studies was one of Zwingli's chief occupations. He studied Greek, read the Classics and the Fathers of the Church, and entered into familiar intercourse with the Humanists of the time, especially with Heinrich Loriti (Glareanus), Erasmus,and Vadian. He also engaged in teaching, and the later chroniclers Aegidius and Valentine Tschudi were his pupils. In public life he was chiefly conspicuous for his political activity, in this respect following the example of many ecclesiastics of his day. In the Italian campaigns of 1513 and 1515, when the Swiss won the victories of Novara and Marignan, he acted as army chaplain. His earliest literary attempts - the rhymed fables of the ox (about 1510), "De Gestis inter Gallos et Helvetios relatio" (1512), "The Labyrinth" (1516?) - are all concerned with politics. These works, which reveal Zwingli as the devoted adherent and champion of the papal party, won him the friendship of the powerful Swiss cardinal Matthew Schinner and an annual pension of fifty gulden from the pope. So zealously indeed did he then espouse the cause of the pope that his position in Glarus became untenable when the French party became predominant there in 1516. Diebold von Geroldseck, the administrator and sole conventual in the Benedictine monastery at Einsiedeln, entrusted him with the position of a secular priest there, and at the end of 1516 Zwingli left Glarus.
As secular priest at Einsiedeln, the celebrated place of pilgrimage for Switzerland and South Germany, Zwingli's chief office was that of preacher. For the fulfilment of this task he devoted himself to the study of Holy Writ, copied the Epistles of St. Paul, and learned Hebrew, but did not meanwhile neglect the Classics, a fact which won him flattering praise from the Humanists. Erasmus was keenly aware of the laxity of ecclesiastical life (the abuses in external worship, the degeneracy of a large proportion of the clergy), and rightly agitated a reform within the Church, impressing its necessity on the ecclesiastical authorities. Zwingli worked in the same spirit at Einsiedeln from 1516 to 1518. In disputing Luther's priority, Zwingli later claimed (and most historians have supported his claim) that while at Einsiedeln he already preached against the old Faith. His claim is, however, negatived by the facts that he continued to draw his pension, that at the end of 1518, at his own petition, he was appointed by the pope acolyte chaplain of the Roman See (cf. the document in "Analecta reformatoria", I, 98), and that his friendly intercourse with Cardinal Schinner still continued when he was engaged at Zurich in 1519.
Towards the end of 1518, when the post of secular preacher at Münster became vacant, Zwingli applied for the vacancy at the invitation of Oswald Myconius (a friend of his youth), who was engaged as teacher in the monastery school of that place. Like many other clerics, Zwingli was suspected of offences against celibacy. These reports, which were current even in Zurich, made his position there difficult. When his friend Myconius questioned him on this point Zwingli wrote from Einsiedeln that it was not, as had been asserted, a respectable girl, but a common strumpet with whom he had been intimate. His friends in Zurich succeeded in suppressing these reports, and on 11 Dec., 1518, the chapter elected Zwingli by a great majority. He was then thirty-five years old, "in body a handsome and vigorous person, fairly tall, and of a friendly aspect". In his intercourse with others he was an agreeable companion, of pleasant address and gay temperament, a good singer and musician, and a skilled orator. Accused by his contemporaries of no slight moral offences, he made no attempt to clear himself of the charges. As a scholar he was a Humanist rather than a theologian. Under the influence of Erasmus, he saw clearly the defects of ecclesiastical life, but could not himself claim to be spotless, and his talents led him to engage rather in disputes concerning secular affairs than to devote himself to clerical reforms. So far he had no intention of introducing doctrinal innovations; such an idea occurred to him first in Zurich after 1519. Luther had already hung up his ninety-five theses against indulgences at the church of the castle in Wittenberg, 31 Oct., 1517.
On 1 January, 1519, Zwingli preached for the first time in the cathedral at Zurich. He began with the exposition of the Bible, taking first the Gospel of St. Matthew, and by going back to the sources showed himself especially a Humanist. Of doctrinal innovation he had still scarcely any thought. Even his stand against the indulgence preacher, Bernhardin Sanson, at the beginning of 1519, was taken with the consent of the Bishop of Constance. The transformation of Zwingli the Humanist and politician into a teacher of the new faith was faciliated by the ecclesiastical and political conditions of the people and public authorities at Zurich and in and in Switzerland in general. The populace displayed great religious zeal externally, e.g., in pious foundations and pilgrimages. This zeal, however, was insufficient to counteract the decay of morals, which resulted especially from the mercenary army system. The clergy to a great extent neglected their obligations, many of them lived in concubinage, and joined in the shameless pursuit of spiritual prebends, thus damaging their prestige. Worthy clerics, however, were not wanting. The Bishop of Constance, Hugo von Hohenlandenberg, was a man of stainless conduct; he endeavoured to do away with abuses, and issued various mandates, but unfortunately without permanent results. This failure was due to the lack of cooperation on the part of the civil rulers, who then enjoyed in eccleslastical matters very extensive rights acquired, especially by Zurich and Berne, from the popes and bishops in consequence of the Burgundian, Swabian, and Milanese wars (1474-1516). Rome, like France, had endeavoured to secure, by the outlay of much money, the services of Swiss mercenaries. In Zurich, the "foremost and supreme place", the council espoused the cause of the pope, and opposed the French party. Zwingli did the same and came into prominence first as a politician, a fact which makes his case essentially different from that of Luther. It was only in 1520 that he voluntarily renounced his papal pension. He then attacked the ruinous mercenary system, and through his efforts Zurich alone of all the cantons refused to enter the alliance with France on 5 May, 1521. However, 2000 mercenaries entered the service of the pope. On 11 Jan., 1522, all foreign services and pensions were forbidden in Zurich. By the publication, 16 May, 1522, of his "Vermahnung an die zu Schwyz, dass sie sich vor fremden Herren hutend", Zwingli succeeded in extending his influence beyond Zurich, although only temporarily.
Owing to his success as a politician his prestige and importance increased. From 1522 he came forward as sponsor of the religious innovations. His first reformatory work, "Vom Erkiesen und Fryheit der Spysen", appeared when the bookseller Froschauer and his associates publicly defied the ecclesiastical law of fasting, and a controversy concerning fasts broke out. Zwingli declared the fasting provisions mere human commands which were not in harmony with Holy Writ; and the Bible was the sole source of faith, as he asserted in his second writing, "Archeteles ". Through the medium of a delegation the Bishop of Constance exhorted the town to obedience on 7 April. On 29 Jan., 1523, the council, on whose decision everything depended, held a religious disputation at Zwingli's instigation, and agreed to base its action on the result of the debate. In sixty-seven theses (his most extensive and important work) Zwingli now proposed a formal programme for the innovations; according to his view the Bible with his interpretation was to be the sole authority. The arguments brought against this view by the most important champion of the old Faith, the vicar-general Johann Faber of Constance, who appealed to the teaching and tradition of the early Church, were disregarded; the council in whose hands Zwingli reposed the government of the Church, forthwith declared in favour of the innovation.
A second religious disputation in October, 1523, dealt with the practical institution of a state church, the veneration of the saints, the removal of images, good works, and the sacraments. No notable representative of the ancient Faith was present. Zwingli urged the adoption of his doctrines so successfully that even his devoted adherent, Commander Schmid of Kusnacht, warned him against the too sudden abolishment of ancient customs and usages. The first steps having been taken in 1522-23, the reforms were carried into effect in Zurich in 1524-25. About Easter, 1524, indulgences and pilgrimages were abolished, the sacraments of Penance and Extreme Unction rejected, and pictures, statues, relics, altars, and organs destroyed, regardless of their artitic value. Sacred vessels of great value, such as chalices and monstrances, were melted into coin. Church property was seized by the State, which gained most by the suppression of the monasteries; the Fraumünster Abbey, founded in 853, was voluntarily surrendered to the secular authorities by the last abbess. Celibacy was rejected as contrary to Holy Writ, and monks and nuns were married. As early as 1522 Zwingli with ten other ecclesiastics as sembled at Einsiedeln and addressed a petition to the Bishop of Constance and to the diet asking freedom for priests to marry "Your honourable wisdom", they declared, "has already witnessed the disgraceful and shameful life we have unfortunately hitherto led with women, thereby giving grievous scandal to everyone." From 1522 the marriage of priests in Zurich became ever more frequent; Zwingli himself on 2 July, 1524, married Anna Reinhard (the widow of Hans Meyer von Knonau), who bore him his first daughter on 31 July. A new marriage law of 10 May, 1525, regulated these innovations. In the spring of 1525 the Mass was abolished; in its place was introduced the memorial service of the Last Supper.
The new doctrines were not introduced without opposition. The first opponents of the Reformers were from the ranks of their own party. The peasants could find no reason in the Bible, the sole principle of faith, why they should contribute to their lords' taxes, tithes, and rent, and they refused any longer to do so. The greatest unrest prevailed everywhere, and was only quelled after long negotiations and some concessions by the Government. The Anabaptists were not so easily silenced. From the Bible, which Zwingli had placed in their hands, they had deduced the most marvellous doctrines, much more radical than Zwingli's and questioning even the authority of the state. Zwingli persecuted them mercilessly with imprisonment, torture, banishment and death; their leader Felix Manz was drowned. The war against these visionary spirits was more serious for Zwingli than that against Rome. At first Rome allowed itself to be soothed by evasive words; the"Lutheran sects" were aimed at and the Zwinglians clung to the word of God, was the information supplied to Clement VII by Zurich on 19 August, 1524. Soon, however, the breach with the ancient Church was too plain to be doubted. The cantons of Uri, Schwyz, Unterwalden, Lucerne, Zug, and Fribourg remained true to the old Faith, and offered determined opposition to Zwingli. They could not see that Zwingli was more favoured by God than the ancient saints and teachers; in his clerical life he was not superior to others, and he was inclined rather towards disturbance than towards peace.
The Catholic cantons, however, also strove to abolish abuses, issuing in 1525 a Concordat of Faith with important reforms which, however, never found general recognition. From 21 May to 8 June, 1526, they held a public disputation at Baden, to which they invited Dr. Johann Eck of Ingolstadt. Zwingli did not venture to appear. The disputation ended with the complete victory for the old Faith, but those who believed that the teaching of Zwingli could be driven out of the world by disputations deceived themselves; it had already taken too deep root. In St. Gall the Humanist and burgomaster Vadian worked successfully in Zwingli's interest - in Schaffhausen, Dr. Sebastian Hofmeister; in Basle, (Ecolampadius. For Berne which, notwithstanding the efforts of Berchtoid Haller, had previously maintained a non-committal attitude, the religious disputation held at Zwingli's suggestion, in Jan., 1528, was decisive. Zwingli himself came to the city, and the Catholic cause was but weakly represented. The new doctrines were then introduced as sweepingly into Berne as they had been at Zurich, and many places and counties which had previously wavered followed its example. Zwingli could also point to brilliant successes in 1528 and 1529. He ensured the predominance of his reforms through the "Christian Civic rights", agreed upon between Zurich and the towns of Constance (1527), Berne and St. Gall (1528), Biel, Mulhausen, and Schaffhausen (1529). To compel the Catholic cantons to accept the new doctrines, he even urged civil war, drew up a plan of campaign, and succeeded in persuading Zurich to declare war and march against the Catholic territories. The Catholic districts had endeavoured to strengthen their position by forming a defensive alliance with Austria (1529), the "Christian Union." At this juncture, however, they received no assistance. Berne showed itself more moderate than Zurich, and a treaty of peace was arranged, which, however, was very unfavourable for the Catholics.
In Zurich Zwingli was now the commanding personality in all ecclesiastical and political questions. He was "burgomaster, secretary, and council" in one, and showed himself daily more overbearing. His insolence indeed prevented an agreement with Luther regarding the doctrine of the Lord's Supper, when a disputation was arranged between the two heresiarchs at Marfurt in October, 1529. As a statesman, Zwingli embarked in secular politics with ambitious plans. "Within three years", he writes, "Italy, Spain and Germany will take our view". Even the King of France, whose greatest enemy he had previously been, he sought to win to his side in 1531 with the work "Christianae fidei expositio", and was even prepared to pay him a yearly pension. By prohibiting intercourse with the Catholic cantons he compelled them to resort to arms. On 9 Oct., 1531, they declared war on Zurich, and advanced to Kappel on the frontiers. The people of Zurich hastened to oppose them, but met a decisive defeat near Kappel on 11 Oct., Zwingli falling in the battle. After a second defeat of the Reformed forces at Gubel, peace was concluded on 23 Oct., 1531. The peace was of long duration, since the Catholic victors displayed great moderation. Zwingli's death was an event of great importance for all Switzerland. His plan to introduce his innovations into the Catholic cantons by force had proved abortive. But even Catholics, who claimed the same rights in religious matters as the people of Zurich, regarded him as the "governor of all confederates". Zwingli is regarded as the most "liberal" of all the Reformers, and was less a dogmatist than Calvin. His statue, with a sword in one hand and the Bible in the other, stands near the municipal library at Zurich, which has also a Zwingli museum.
Heinrich Bullinger (1504-75), Zwingli's successor, undertook the internal development of the new doctrines. His father (also named Heinrich) who was pastor at Bremgarten and embraced the Reformation early, sent Bullinger to Emmerich and Cologne, where he received a thorough Humanistic training. Even from his earliest activity as teacher in the Cistercian monastery near Kappel (1523-29) and later as pastor in Bremgarten (1529 31), Bullinger proved himself a zealous lieutenant of Zwingli's. In 1528 he accompanied the latter to the religious disputation at Berne. On 9 Dec., 1531, he was chosen as Zwingli's successor, pastor of the Grossmünster at Zurich, a position which he held to the end of his life (1575). Bullinger regarded union with Luther on the question of the Lord's Supper as his chief task. For this purpose he composed in 1536, with Myconius and Grynaeus, the "First Helvetic Confession", a profession of faith which was recognized by the Evangelical towns of Switzerland. In the same year also appeared the "Wittenberg Concordia". When Bullinger refused to subscribe to this agreement, which was brought about by Butzer, Luther burst out into abuse of Zwingli. The attempt to bring about an agreement between Bullinger and Calvin on this question at Geneva was more successful, the "Consensus Tigurinus" being concluded between them in 1545. As the expression of his personal religious conviction Bullinger composed the "Second Helvetic Confession", which was printed in 1566, and was recognized by all the Evangelical churches except that of Basle.
Besides discharging the office of preacher, Bullinger displayed great literary activity. He carried on a large correspondence with several crowned heads, with Lady Jane Grey in London, Vadian, Graubundenn, and many others. More than 100 sermons and theological treatises from his pen are known, as well as one drama, "Lucretia and Brutus". His "Diarium" and his extensive history of the Reformation are still valuable. It is an undecided question how far his history is independent and how far a compilation of other writings. In character Bullinger was particularly hospitable, and many fugitives from England and France found refuge with him. Although less overbearing than Zwingli and Luther, he was still intolerant; he approved the execution of Servetus at Geneva. He died on 17 September, 1575.
Zwingli's works were first collected and published by his son-in-law, Rudolf Gwalter, and entitled: "Opera D. H. Zwingli vigilantissimi Tigurinae ecclesiae Antistitis, partim quidem ab ipso Latine conscripta, partim vero e vernaculo sermone in Latinum translata: omnia novissime recognita, et multis adiectis, quae hactenus visa non sunt" (4 fol. vols., Zurich, 1545; reprinted, 1581). The first complete edition was edited by Melchior Schuler and Johannes Schulthess (8 vols., Zurich, 1828-42). Volumes VII and VIII, containing Zwingli's correspondence, are especially important. A new edition of his complete works prepared by Emil Egli (d. 1908), George Finsler, and Walther Kohler is appearing in the "Corpus Reformatorum", LXXXVIII (Berlin, 1905); three volumes I, II, and VII, have already (1912) appeared.
WIHELM JOS. MEYER 
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Ultramontanism[[@Headword:Ultramontanism]]

Ultramontanism
A term used to denote integral and active Catholicism, because it recognizes as its spiritual head the pope, who, for the greater part of Europe, is a dweller beyond the mountains (ultra montes), that is, beyond the Alps. The term "ultramontane", indeed, is relative: from the Roman, or Italian, point of view, the French, the Germans, and all the other peoples north of the Alps are ultramontanes, and technical ecclesiastical language actually applies the word in precisely this sense. In the Middle Ages, when a non-Italian pope was elected he was said to be a papa ultramontano. In this sense the word occurs very frequently in documents of the thirteenth century; after the migration to Avignon, however, it dropped out of the language of the Curia.
In a very different sense, the word once more came into use after the Protestant Reformation, which was, among other things, a triumph of that ecclesiastical particularism, based on political principles, which was formulated in the maxim:Cujus regio, ejus religio. Among the Catholic governments and peoples there gradually developed an analogous tendency to regard the papacy as a foreign power; Gallicanism and all forms of French and German regalism affected to look upon the Holy See as an alien power because it was beyond the Alpine boundaries of both the French kingdom and the German empire. This name of Ultramontane the Gallicans applied to the supporters of the Roman doctrines--whether that of the monarchical character of the pope in the government of the Church or of the infallible pontifical magisterium--inasmuch as the latter were supposed to renounce "Gallican liberties" in favour of the head of the Church who resided ultra montes. This use of the word was not altogether novel; as early as the time of Gregory VII the opponents of Henry IV in Germany had been called Ultramontanes (ultramontani). In both cases the term was intended to be opprobrious, or at least to convey the imputation of a failing in attachment to the Ultramontane's own prince, or his country, or his national Church.
In the eighteenth century the word passed from France back to Germany, where it was adopted by the Febronians, Josephinists, and Rationalists, who called themselves Catholics, to designate the theologians and the faithful who were attached to the Holy See. Thus it acquired a much wider signification, being applicable to all Roman Catholics worthy of the name. The Revolution adopted this polemical term from the old regime: the "Divine State", formerly personified in the prince, now found its personification in the people, becoming more "Divine" than ever as the State became more and more laic and irreligious, and, both in principle and in fact, denied any other God but itself. In presence of this new form of the old state-worship, the "Ultramontane" is the antagonist of the atheists as much as the non-Catholic believers, if not more--witness the Bismarckian Kulturkampf, of which the National Liberals rather than the orthodox Protestants were the soul. Thus the word came to be applied more especially in Germany from the earliest decades of the nineteenth century. In the frequent conflicts between Church and State the supporters of the Church's liberty and independence as against the State are called Ultramontanes. The Vatican Council naturally called forth numerous written attacks upon Ultramontanism. When the Centre was formed as a political party it was called by preference the Ultramontane party. In a few years the "Anti-Ultramontane Reichsverband" came into existence to combat the Centre and, at the same time, Catholicism as a whole.
As our present purpose is to state what Ultramontanism is, it is beside our scope to expound the Catholic doctrine on the power of the Church and, in particular, of the pope, whether in spiritual or temporal matters, these subjects being treated elsewhere under their respective titles. It is sufficient here to indicate what our adversaries mean by Ultramontanism. For Catholics it would be superfluous to ask whether Ultramontanism and Catholicism are the same thing: assuredly, those who combat Ultramontanis are in fact combating Catholicism, even when they disclaim the desire to oppose it. One of the recent adversaries of Ultramontanism among Catholics was a priest, Professor Franz Xaver Kraus, who says ("Spektatorbrief", II, quoted in the article Ultramontanismus in "Realencycl. für prot. Theol. u. Kirche", ed. 1908): "1. An Ultramontane is one who sets the idea of the Church above that of religion; 2. ...who substitutes the pope for the Church; 3. ...who believes that the kingdom of God is of this world and that, as medieval curialism asserted, the power of the keys, given to Peter, included temporal jurisdiction also; 4. ...who believes that religious conviction can be imposed or broken with material force; 5. ...who is ever ready to sacrifice to an extraneous authority the plain teaching of his own conscience." According to the definition given in Leichtenberger, "Encycl. des sciences religieuses" (ed. 1882): "The character of Ultramontanism is manifested chiefly in the ardour with which it combats every movement of independence in the national Churches, the condemnation which it visits upon works written to defend that independence, its denial of the rights of the State in matters of government, of ecclesiastical administration and ecclesiastical control, the tenacity with which it has prosecuted the declaration of the dogma of the pope's infallibility and with which it incessantly advocates the restoration of his temporal power as a necessary guarantee of his spiritual sovereignty."
The war against Ultramontanism is accounted for not merely by its adversaries' denial of the genuine Catholic doctrine of the Church's power and that of her supreme ruler, but also, and even more, by the consequences of that doctrine. It is altogether false to attribute to the Church either political aims of temporal dominion among the nations or the pretence that the pope can at his own pleasure depose sovereigns that the Catholic must, even in purely civil matters, subordinate his obedience towards his own sovereign to that which he owes to the pope, that the true fatherland of the Catholic is Rome, and so forth. These are either pure inventions or malicious travesties. It is neither scientific nor honest to attribute to "Ultramontanism" the particular teaching of some theologian or some school of times past; or to invoke certain facts in medieval history, which may be explained by the peculiar conditions, or by the rights which the popes possessed in theMiddle Ages (for example, their rights in conferring the imperial crown). For the rest, it is sufficient to follow attentively, one by one, the struggle kept up in their journals and books to be convinced that this warfare by the Rationalist-Protestant-Modernist coalition against "Clericalism" or "Ultramontanism" is, fundamentally, directed against integral Catholicism--that is, against papal, anti-Liberal, and counter-Revolutionary Catholicism. (See also STATE AND CHURCH;FEBRONIANISM; SYLLABUS.)
U. BENIGNI 
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Unam Sanctam
(Latin the One Holy, i.e. Church), the Bull on papal supremacy issued 18 November, 1302, by Boniface VIII during the dispute with Philip the Fair, King of France. It is named from its opening words (see BONIFACE VIII). The Bull was promulgated in connection with the Roman Council of October, 1302, at which it had probably been discussed. it is not impossible that Boniface VIII himself revised the Bull; still it also appears that Aegidius Colonna, Archibishop of Bourges, who had come to the council at Rome notwithstanding the royal prohibition, influenced the text. The original of the Bull is no longer in existence; the oldest text is to be found in the registers of Boniface VIII in the Vatican archives ["Reg. Vatic.", L, fol. 387]. It was also incorporated in the "Corpus juris canonici" ("Extravag. Comm.", I, vii, 1; ed. Friedberg, II, 1245). The genuineness of the Bull is absolutely established by the entry of it in the official registers of the papal Briefs, and its incorporation in the canon law. The objections to its genuineness raised by such scholars as Damberger, Mury, and Verlaque are fully removed by this external testimony. At a later date Mury withdrew his opinion.
The Bull lays down dogmatic propositions on the unity of the Church, the necessity of belonging to it for eternal salvation, the position of the pope as supreme head of the Church, and the duty thence arising of submission to the pope in order to belong to the Church and thus to attain salvation. The pope further emphasizes the higher position of the spiritual in comparison with the secular order. From these premises he then draws conclusions concerning the relation between the spiritual power of the Church and secular authority. The main propositions of the Bull are the following: First, the unity of the Church and its necessity for salvation are declared and established by various passages from the Bible and by reference to the one Ark of the Flood, and to the seamless garment of Christ. The pope then affirms that, as the unity of the body of the Church so is the unity of its head established in Peter and his successors. Consequently, all who wish to belong to the fold of Christ are placed under the dominion of Peter and his successors. When, therefore, the Greeks and others say they are not subject to the authority of Peter and his successors, they thus acknowledge that they do not belong to Christ's sheep.
Then follow some principles and conclusions concerning the spiritual and the secular power:
· Under the control of the Church are two swords, that is two powers, the expression referring to the medieval theory of the two swords, the spiritual and the secular. This is substantiated by the customary reference to the swords of the Apostles at the arrest of Christ (Luke, xxii, 38; Matt., xxvi, 52).
· Both swords are in the power of the Church; the spiritual is wielded in the Church by the hand of the clergy; the secular is to be employed for the Church by the hand of the civil authority, but under the direction of the spiritual power.
· The one sword must be subordinate to the other: the earthly power must submit to the spiritual authority, as this has precedence of the secular on account of its greatness and sublimity; for the spiritual power has the right to establish and guide the secular power, and also to judge it when it does not act rightly. When, however, the earthly power goes astray, it is judged by the spiritual power; a lower spiritual power is judged by a higher, the highest spiritual power is judged by God.
· This authority, although granted to man, and exercised by man, is not a human authority, but rather a Divine one, granted to Peter by Divine commission and confirmed in him and his successors. Consequently, whoever opposes this power ordained of God opposes the law of God and seems, like a Manichaean, to accept two principles.
"Now, therefore, we declare, say, determine and pronounce that for every human creature it is necessary for salvation to be subject to the authority of the Roman pontiff" (Porro subesse Romano Pontifici omni humanae creaturae declaramus, dicimus, definimus, et pronuntiamus omnino esse de necessitate salutis).
The Bull is universal in character. As its content shows, a careful distinction is made between the fundamental principles concerning the Roman primacy and the declarations as to the application of these to the secular power and its representatives. In the registers, on the margin of the text of the record, the last sentence is noted as its real definition: "Declaratio quod subesse Romano Pontifici est omni humanae creaturae de necessitate salutis" (It is here stated that for salvation it is necessary that every human creature be subject to the authority of the Roman pontiff). This definition, the meaning and importance of which are clearly evident from the connection with the first part on the necessity of the one Church for salvation, and on the pope as the one supreme head of the Church, expresses the necessity for everyone who wishes to attain salvation of belonging to the Church, and therefore of being subject to the authority of the pope in all religious matters. This has been the constant teaching of the Church, and it was declared in the same sense by the Fifth Ecumenical Council of the Lateran, in 1516: "De necessitate esse salutis omnes Christi fideles Romano Pontifici subesse" (That it is of the necessity of salvation for all Christ's faithful to be subject to the Roman pontiff). The translation by Berchtold of the expression humanae creaturae by "temporal authorities" is absolutely wrong. The Bull also proclaims the subjection of the secular power to the spiritual as the one higher in rank, and draws from it the conclusion that the representatives of the spiritual power can install the possessors of secular authority and exercise judgment over their administration, should it be contrary to Christian law.
This is a fundamental principle which had grown out of the entire development in the early Middle Ages of the central position of the papacy in the Christian national family of Western Europe. It had been expressed from the eleventh century by theologians like Bernard of Clairvaux and John of Salisbury, and by popes like Nicholas II and Leo IX. Boniface VIII gave it precise expression in opposing the procedure of the French king. The main propositions are drawn from the writings of St. Bernard, Hugh of St. Victor, St. Thomas Aquinas, and letters of Innocent III. Both from these authorities and from declarations made by Boniface VIII himself, it is also evident that the jurisdiction of the spiritual power over the secular has for its basis the concept of the Church as guardian of the Christian law of morals, hence her jurisdiction extends as far as this law is concerned. Consequently, when King Philip protested, Clement V was able, in his Brief "Meruit", of 1 February, 1306, to declare that the French king and France were to suffer no disadvantage on account of the Bull "Unam Sanctam", and that the issuing of this Bull had not made them subject to the authority of the Roman Church in any other manner than formerly. In this way, Clement V was able to give France and its ruler a guarantee of security from the ecclesiastico-political results of the opinions elaborated in the Bull, while its dogmatic decision suffered no detriment of any kind. In the struggles of the Gallican party against the authority of the Roman See, and also in the writings of non-Catholic authors against the definition of Papal Infallibility, the Bull "Unam Sanctam" was used against Boniface VIII as well as against the papal primacy in a manner not justified by its content. The statements concerning the relations between the spiritual and the secular power are of a purely historical character, so far as they do not refer to the nature of the spiritual power, and are based on the actual conditions of medieval Western Europe.
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Ungava
A Canadian territory lying north of the Province of Quebec, detached (1876) from the Great Labrador peninsula. Ungava, whose area (354,961 sq. m.) surpasses that of Quebec (351,873 sq. m.), was annexed to the latter province (1912) by the Federal Government. It is bounded on the west by Hudson's Straits, comprising Ungava Bay, on the north-east and east by Labrador proper, on the south by the Province of Quebec, on the west by Hudson and James' Bays. This land was visited by the Basques, by Cabot (1493), Weymouth (1602), Hudson (1610), and by the Jesuits Dablon (1661) and Albanel (1672), on their journey by land to Hudson Bay. During the last century the Oblates of Mary Immaculate, Babel (1866 and 1870) and Lacasse (1875), evangelized the Indians of the interior. The Moravian Brothers began proselytizing the Esquimaux in 1770. Ungava now depends spiritually on the Vicariate Apostolic of the Gulf of St. Lawrence. Its immense forest and mineral resources, fertile soil, and unparalleled hydraulic power reveal a bright prospect for colonization and industry. Railway lines are in preparation between Quebec and Western Canada and Hudson Bay. The census of 1901 gave a population of 5113 souls, comprising the aborigines (Esquimaux on the coast, Montagnais and Nascaupis in the interior) and whites.
LIONEL LINDSAY 
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Uniformity Acts
These statutes, passed at different times, were vain efforts to secure uniformity in public worship throughout England. But as the principle of unity had been lost when communion with the See of Peter was broken off, all such attempts were foredoomed to failure. They were resisted by Catholics on the one hand and the Nonconformists on the other. The first of these Acts (2 and 3 Edward VI, c. 1) was called "An Act for Uniformity of Service and Administration of the Sacraments throughout the Realm". After a long preamble setting forth the reasons which had led to the drawing up of "The Book of the Common Prayer and Administration of the Sacraments, and other rites and ceremonies of the Church after the use of the Church of England", and the desirability of having one uniform rite and order in use in all churches through England and Wales, the statute enacts that after Pentecost, 1549, all ministers shall be bound to follow the same in all public services. Then follow penalties against such of the clergy as shall substitute any other form of service, or shall not use the "Book of Common Prayer", or who shall preach or speak against it. Further penalties are decreed against all who in plays or songs shall mock said book. Private persons were allowed to use the forms for Matins and Evensong in Latin, Greek, or Hebrew in their own private devotions, and liberty was reserved to the universities to have the service in their college chapels conducted in any of these tongues. There is nothing in this Act to enforce attendance at public worship, but the provisions of the Act apply to every kind of public worship or "open prayer", as it was called, which might take place. The Act itself defines "open prayer" as "that prayer which is for others to come unto or near, either in common churches or private chapels or oratories, commonly called the service of the Church". This Act was confirmed by 5 and 6 Edw. VI, c. 1, repealed by I Mary, sess. 2, c. 2, revived by 1 Eliz., c. 2, and 1 James I, c. 25, and made perpetual so far as it relates to the Established Church of England by 5 Anne, c. 5 (c. 8 according to some computations).
The next of these Acts (3 and 4 Edward VI, c. 10) was passed in 1549 under the title "An Act for the abolishing and putting away of diverse books and images". The preamble of the Act recites that the king had of late set forth and established by authority of Parliament an order for common prayer in a book entitled, "The Book of Common Prayer and Administration of the Sacraments, and other rites and ceremonies of the Church, after the Church of England". The first section then suppresses and forbids all books or writings in Latin or English used for church services other than such as are appointed by the king's majesty. And all such books are to be collected by the mayor and other civil authorities and delivered to the bishop to be destroyed.
But as the "First Prayer-book" of Edward VI did not satisfy the reformers, it was soon supplanted by the "Second Prayer-book", issued in 1552 and also sanctioned by Act of Parliament. This Act of Uniformity is the first to be expressly called by that name, being entitled "An Act for the Uniformity of Service and Administration of Sacraments throughout the realm" (5 and 6 Edw. VI, c. 1). It goes much further than the previous Act, for it enforces church attendance on Sundays and holy days. After the preamble declaring the desirability of uniformity, the second section enacts that after 1 November, 1552, all persons shall attend their parish church on Sundays and holy days and shall be present at the common prayer, preaching, or other service, under pain of punishment by the censures of the Church. The archbishops and bishops are charged with the task of enforcing the Act (sect. 3); and they are to inflict the censures of the Church on offenders (sect. 4). The fifth section refers to the new "Book of Common Prayer", to which had been added a "Form and Manner of making and consecrating archbishops, bishops, priests, and deacons", and declares that all the provisions of the previous Act shall apply to it. By the sixth and last section any person convicted of being present at any other form of common prayer or administration of the sacraments shall be imprisoned for six months for the first offence, one year for the second, and shall suffer imprisonment for life for the third. The Act was to be read in church four times during the following year and once a year afterwards. It was repealed by I Mary, sess. 2, c. 2, but revived with certain alterations by 1 Eliz., c. 2, and confirmed by 1 James I, c. 25. It was made perpetual so far as it relates to the Established Church of England by 5 Anne, c. 5 (or c. 8 according to the chronological table of statutes).
Queen Mary contented herself with repealing these statutes of Edward and thus restoring the ancient liberty. No fresh Uniformity Act appeared on the statute book till Protestantism returned under Elizabeth. Then the well known "Act for the Uniformity of Common Prayer and Service in the Church and Administration of the Sacraments" (1 Eliz., c. 2) was passed. The first effect of this statute was to repeal the Act of Mary as and from 24 June, 1559, and to restore the "Book of Common Prayer" from that date. The "Second Prayer-book" of Edward VI with certain additions and alterations was thenceforth to be used, and any clergyman neglecting to use it or substituting any other form of open prayer or preaching against it, was on conviction to suffer penalties which increased with offence till on the third conviction they mounted to deprivation from all spiritual preferment and imprisonment for life. Similarly severe penalties culminating in the forfeiture of all goods and chattels and imprisonment for life were decreed against all persons who spoke in derision of the "Book of Common Prayer". Attendance at church service on Sunday at the parish church was rendered compulsory, and any person absent without reasonable cause was to pay a fine of twelve pence, which would be equivalent to ten shillings in modern English money, or two dollars and a half. Long and extensive provisions for enforcing the Act are included, and one section provides for uniformity in the ornaments of the Church and ministers. This enacts that the same ornaments shall be retained "as was in this Church of England, by authority of Parliament, in the second year of King Edward VI".
This Act proved a powerful weapon against the Catholics, who could not conscientiously obey it, and it was used consistently as a means to harass and impoverish them. So effective was it that it needed no amending, and a century elapsed before the next Uniformity Act was passed. This was the celebrated Act of Charles II (13 and 14 Chas. II, c. 4: according to some computations it is quoted as 15 Chas. II, c. 4). It was followed by a short Act of Relief (15 Chas. II, c. 6). This Act is of little or no special interest to Catholics, for it was primarily designed to regulate the worship of the Church of England, and so far as Catholics were concerned it added nothing to the provisions of the Edwardine and Elizabethan Acts.
Relief from the Acts of Uniformity was granted to Catholics by the Second Catholic Relief Act (31 Geo. III, c. 32), though the benefits of the Act were limited to those who made the declaration and took the oath under the Act. So much of this statute as related to the declaration and oath was repealed in 1871 by the Promissory Oaths Act (34 and 35 Vict., c. 48). There were certain restrictions and conditions as to Catholic places of worship, but these were changed in 1832 by the Act 2 and 3 Wm. IV, c. 115, by which Catholics were placed on the same footing as Protestant dissenters in this and some other respects. Incidentally this statute made it compulsory to certify Catholic chapels to the Anglican bishop and archdeacon and the quarter sessions. But this restriction was abolished in 1855 by 18 and 19 Vict., c. 81, which provided that such buildings could be notified to the registrar-general instead. Even this provision has long fallen into disuse and it is not customary to register Catholic churches except for the solemnization of marriage. Thus for Catholics, as for Nonconformists, the provisions of the Uniformity Acts have been gradually repealed and now they apply only to the Established Church of England; but to that extent they are still on the statute-books and as late as 1872 a statute entitled "An Act for the Amendment of the Act of Uniformity" was passed (35 and 36 Vic., c. 35). As long as the Church of England is the established religion its worship will be regulated by statute, so that Acts of Uniformity in one shape or another will remain part of the English code of law unless, and until, disestablishment takes place.
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Unigenitus
A celebrated Apostolic Constitution of Clement XI, condemning 101 propositions of Pasquier Quesnel. In 1671 Quesnel had published a book entitled "Abrégé de la morale de l'Evangile". It contained the Four Gospels in French, with short notes explanatory of the text, at the same time serving as aids for meditation. The work was approved by Bishop Vialart of Châlons. An enlarged edition, containing an annotated French text of the New Testament, appeared in three small volumes in 1678, and a later edition in four volumes appeared under the title "Le nouveau testament en francais avec dees reflexions morales sur chaque verse, pour en rendre la lecture plus utile et la méditation plus aisée" (Paris, 1693-94). This last edition was highly recommended by Noailes, who had succeeded Vialart as Bishop of Châlons. While the first edition of the work contained only a few Jansenistic errors, its Jansenistic tendency became more apparent in the second edition, and in its complete form, as it appeared in 1693, it was pervaded with practically all the errors of Jansenism. Several bishops forbade its reading in their dioceses, and Clement XI condemned it in his Brief, "Universi Dominici Gregis", dated 13 July, 1708. The papal Brief was, however, not accepted in France because its wording and its manner of publication were not in harmoy with the "Gallican Liberties". Noailles, who had become Archbishop of Paris and cardinal, was too proud to withdraw the approbation which he had inadvertently given to the book while Bishop of Châlons, and Jansenism again raised its head. To put an end to this situation several bishops, and especially Louis XIV, asked the pope to issue a Bull in place of the Brief which the French Government did not accept. The Bull was to avoid every expression contrary to the "Gallican Liberties" and to be submitted to the French Government before publication. To avoid furtherscandal, the pope yielded to these humiliating conditions, and in Feb., 1712, appointed a special congregation of cardinals and theologians to cull from the work of Quesnel such propositions as were deserving of ecclesiastical censure. The most influential member of this congregation was Cardinal Fabroni.
It took the congregation eighteen months to perform its task, the result of which was the publication of the famous Bull "Unigenitus Dei Filius" at Rome, 8 Sept., 1713. The Bull begins with the warning of Christ against false prophets, especially such as "secretly spread evil doctrines under the guise of piety and introduce ruinous sects under the image of sanctity"; then it proceeds to the condemnation of 101 propositions which are taken verbatim from the last edition of Quesnel's work. The propositions are condemned respectively as "False, captious, ill-sounding, offensive to pious ears, scandalous, pernicious, rash, injurious to the Church and its practices, contumelious to Church and State, seditious, impious, blasphemous, suspected and savouring of heresy, favouring heretics, heresy, and schism, erroneous, bordering on heresy, often condemned, heretical, and reviving various heresies, especially those contained in the famous propositions of Jansenius". The first forty-three propositions repeat the errors of Baius and Jansenius on grace and predestination, such as: grace works with omnipotence and is irrestible; without grace man can only commit sin; Christ died for the elect only. The succeeding twenty-eight propositions (44-71) concern faith, hope, and charity: every love that is not supernatural is evil; without supernatural love there can be no hope in God, no obedience to His law, no good work, no prayer, no merit, no religion; the prayer of the sinner and his other good acts performed out of fear of punishment are only new sins. The last thirty propositions (72-101) deal with the Church, its discipline, and the sacraments: the Church comprises only the just and the elect; the reading of the Bible is binding on all; sacramental absolution should be postponed till after satisfaction; the chief pastors can exercise the Church's power of excommunication only with the consent, at least presumed, of the whole body of the Church; unjust excommunication does not exclude the excommunicated from union with the Church. Besides condemning these 101 propositions, the Bull states that it finds fault with many other statements in the book of Quesnel, without, however, specifying them, and, in particular, with the translation of the New Testament, which, as the Bull reads, has been censurably altered (damnabiliter vitiatum) and is in many ways similar to the previously condemned French version of Mons.
Louis XIV received the Bull at Fontainebleau on 24 Sept., 1713, and sent a copy to Cardinal Noalles, who, probably before receiving it, had revoked, on 28 Sept., his approbation of the "Moral Reflections" given in 1695. The king also ordered the assembly of the French clergy to convene at Paris on 16 Oct., and designated the acceptation of the Bull as the purpose of the meeting. At the first session, on 16 Oct., Noailles appointed a committee presided over by Cardinal Rohan of Strasburg to decide upon the most suitable manner of accepting the Bull. Noalles, who took part in a few sessions of the committee, attempted to prevent an unconditional acceptation of the Bull by the committee, and when his efforts proved fruitless he would have withdrawn from the assembly if the king had not ordered him to remain. The report of the committee was for an unqualified acceptance of the Bull, and at the session of the assembly on 22 Jan., 1714, the report was accepted by a vote of forty against nine. By order of the king, the bull was registered by the Parliament on 15 Feb. and by the Sorbonne on 5 March. A pastoral instruction of Noailles, forbidding his priests under pain of suspension to accept the Bull without his authorization, was condemned by Rome. Of the bishops not present at the assembly, seven joined the opposition, while the remaining seventy-two accepted the Bull unconditionally. The opposition, with the exception of Bishop de la Brou of Mirepoix, also condemned the book of Quesnel. As a pretext of their non-acceptance of the Bull, they gave out that it was obscure. Ostensibly they postponed their acceptance only until the pope would explain its obscurity by special declarations. It is manifest that the pope could not yield to these demands without imperilling the authority of the Apostolic See.
It was the intention of Clement XI to summon Noailles before the Curia and, if needs be, despoil him of the purple. But the king and his councillors, seeing in this mode of procedure a trespass upon the "Gallican Liberties", proposed the convocation of a national council which should judge and pass sentence upon Noailles and his faction. The pope did not relish the idea of convoking a national council which might unnecessarily protract the quarrel and endanger the papal authority. He, however, drew up two Briefs, the one demanding the unconditional acceptance of the Bull by Noailles within fifteen days, on pain of losing the purple and incurring canonical punishment, the other paternally pointing out the gravity of the cardinal's offence and exhorting him to go hand in hand with the Apostolic See in opposing the enemies of the Church. Both Briefs were put in the hand of the king, with the request to deliver the less severe in case there was well-founded hope of the cardinal's speedy submission, but the more severe if he continued in his obstinacy. On the one hand, Noailles gave no hope of submission, while, on the other, the more severe of the Briefs was rejected by the king as subversive of the "Gallican Liberties". Louis XIV, therefore, again pressed the convocation of a national council but died (1 Sept., 1715) before it could be convened. He was succeeded as regent by Duke Philip of Orleans, who favoured the opponents of the Bull. The Sorbonne passed a resolution, 4 Jan., 1716, annulling its previous registration of the Bull, and twenty-two Sorbonnists who protested were removed from the faculty on 5 Feb. The Universities of Nantes and Reims now also rejected the Bull, the former on 2 Jan., the latter on 26 June. In consequence Clement XI withdrew from the Sorbonne all the papal privileges which it possessed and deprived it of the power of conferring academic degrees on 18 Nov. He had sent two Briefs to France on 1 May. One, addressed to the regent, severely reproved him for favouring the opponents of the Bull; the other, addressed to the opposition, threatened to deprive Noailles of the purple, and to proceed canonically against all that would not accept the Bull within two months. These Briefs were not accepted by the regent because their text had not been previously submitted to his ministers. But he sent to Rome, Chevalier, the Jansenist Vicar-General of Meaux whom the pope did not, however, admit to his presence, when it became known that his sole purpose was to wrest the admission from Clement XI that the Bull was obscure and required an explanation. In a consistory held on 27 June, 1716, the pope delivered a passionate allocution, lasting three hours, in which he informed the cardinals of the treatment which the Bull had received in France, and expressed his purpose of divesting Noailles of the cardinalate. The following November he sent two new Briefs to France, one to the regent, whose co-operation he asked in suppressing the opposition to the Bull; the other to the acceptants, whom he warned against the intrigues of the recalcitrants, and requested to exhort their erring brethren to give up their resistance.
On 1 March, 1717, four bishops (Soanen of Senez, Colbert of Montpellier, Delangle of Boulogne, and de La Broue of Mirepoix) drew up an appeal from the Bull to a general council, thus founding the party hereafter known as the "appellants". They were joined by the faculties of the Sorbonne on 5 March, of Reims on 8 March, and of Nantes on 10 March; likewise by the Bishops of Verdun on 22 March, of Pamiers on 12 April, of Châlons, Condom, Agen, and St. Malo on 21 April, of Auxerre on 14 May, and more than a year later by the Bishop of Laon, also by the Bishops of Bayonne and Angouleme. Though a personal letter of the pope, dated 25 March, and a joint letter of the cardinals at Rome urgently begged Noailles to submit, he also drew up an appeal on 3 April, "from the pope manifestly mistaken, and from the Constitution Unigenitus, in virtue of the decrees of the Councils of Constance and Basle, to the pope better informed and to a general council to be held without constraint and in a safe place". He did not, however, publish his appeal for the present, but deposited it in the archives of the officialité of Paris. On 6 May he wrote a long letter to the pope, in which he endeavours to justify his position and that of his adherents. A few months later his appeal from the Bull was published. The appellants were soon joined by many priests and religious, especially from the Dioceses of Paris and Reims. To swell the list of appellants the names of laymen and even women were accepted. The number of appellants is said to have reached 1800 to 2000, pitifully small, if we consider that about 1,500,000 livres ($300,000) were spent by them as bribes.
On 8 March, 1718, appeared a Decree of the Inquisition, approved by Clement XI, which condemned the appeal of the four bishops as schismatic and heretical, and that of Noailles as schismatic and approaching to heresy. Since they did not withdraw their appeal within a reasonable time, the pope issued the Bull "Pastoralis officii" on 28 Aug., 1718, excommunicating all that refused to accept the Bull "Unigenitus". But they appealed also from this second Bull. Noailles finally made an ambiguous submission on 13 March, 1720, by signing an explanation of the Bull "Unigenitus", drawn up by order of the French secretary of State, Abbe Dubois, and, later, approved by ninety-five bishops. After much pressure from the king and the bishops he made public this ambiguous acceptance of the Bull in his pastoral instruction of 18 Nov., 1 720. But this did not satisfy Clement XI, who required an unconditional acceptance. After the death of Clement XI, 19 March, 1721, the appellants continued in their obstinancy during the pontificates of Innocent XIII (1721-24) and Benedict XIII (1724-30). Noailles, the soul of the opposition, finally made a sincere and unconditional submission on 11 Oct., 1728, and died soon after (2 May, 1729). The Apostolic See, in concerted action with the new Archbishop Vintimille of Paris and the French Government, gradually brought about the submission of most of the appellants. (See JANSENIUS AND JANSENISM: The Convulsionaries, Decline and End of Jansenism.)
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Union of Brest
Brest -- in Russian, Brest-Litovski; in Polish, Brzesc; in the old chronicles, called Brestii, or Brestov.
Brest is a city in Lithuania, with some 50,000 inhabitants, famous in the history of the Catholic Church and the Orthodox Church of Russia for the union of the Ruthenians with Catholicism.
After the annexation of Red Ruthenia, or the Ukraine, to Poland, in 1569, the Ruthenians, who had become politically subject to Poland, began to compare the lamentable condition of their Church with the development and vitality of Catholicism and to turn their eyes towards Rome. The Ruthenian clergy were steeped in immorality and ignorance; the bishops made no scruple of setting their flocks an evil example, living in open concubinage, and practising the most brazen simony. Russian documents of the sixteenth century bear witness to this melancholy decay of the Orthodox Church in the Polish provinces and to the impossibility of applying any remedy. Face to face with this spiritual ruin, the Catholic Church, reinvigorated by the accession of Jesuit missionaries, was showing her immense religious and moral superiority. Some loyal and honourable members of the Orthodox clergy and laity gradually became convinced that only a return to the Roman obedience could secure for their Church anything like sound conditions.
The Jesuits, who had been established at Vilna in 1569, at Yaroslaff in 1574, and successively at Polotsk, Grodno, and other cities of Southern Russia, soon set about to conciliate the friends of union among the Orthodox and to second their efforts. They began publishing works of religious controversy, emphasizing the spiritual, moral, and political advantages which must accrue to the so-called Orthodox Church from union with Rome. Eminent in this labour of preparing opinion for return to the Roman Church were Father Peter Skarga (1536-1612), one of the greatest apostles, and a literary and political genius, of Poland, and Father Benedict Herbest (1531-93). The former published, at Vilna, in 1577, his famous work on "The Unity of God's Church under One Only Pastor" (O jednosci kosciola bozego pod jednym pasterzem), and it filled the Orthodox with confusion; they burned numerous copies of it, so that a new edition had to be published in 1590. Father Herbest then published, also in Polish, his "Exposition of the Faith of the Roman Church, and History of the Greek Servitude" (Cracow, 1586). These two works helped greatly to dispel the doubts of the Orthodox friends of union and bring them still nearer to Rome; a result that was greatly furthered by the writings and labours of Antonius Possevinus. However, the Orthodox remained still undecided. Jeremias II, Patriarch of Constantinople, visited Moscow in 1588 and in 1599 arrived at Vilna, where he convoked a synod to find remedies for the most serious evils of the Ruthenian Church. Received by Sigismund III, King of Poland (1587-1632), with honour and costly gifts, he consecrated Michael Rahosa, Metropolitan of Kieff and Halicz (1588-99). Finding that some of the Orthodox Ruthenians did not conceal their desire for reconciliation with Rome, Jeremias II, to bind them more closely to his own authority and the Orthodox Church, by a decree of 6 August, 1589, appointed Cyril Terlecki, Bishop of Lutzk, his exarch for the metropolitan jurisdiction of Kieff. The patriarch also imposed a precept that a synod of bishops must be held every year to remedy the disorders of the Ruthenian Church.
In 1590 the metropolitan, Rahosa, convoked a synod at Brest for 24 June. A few days before the Ruthenian bishops assembled, Terlecki had a conference at Bels with the Bishops of Lemberg (Balaban), Pinsk (Pelczycki), and Chelm (Zbiruiski), and they jointly drew up a document undertaking to "submit their will and their intelligence to the Pope of Rome", and begging that their rites and their ecclesiastical privileges should be preserved. This document was presented to the Synod of Brest, at which the metropolitan and the Bishop of Vladimir assisted; it was accepted and approved, but kept secret, for reasons of prudence. Terlecki was charged to present it to Sigismund III and obtain the royal sanction for it, but a year and more passed before he fulfilled his charge. Sigismund III, having at last received the document, replied to it on 18 March, 1592, expressing his joy at the decision of the Ruthenian episcopate, promising them his assistance against possible persecutions by the Orthodox, and assuring them that the national rite should be respected and safeguarded. Nevertheless, the proposal of union, though warmly approved by Terlecki, did not attain realization. Terlecki was soon supported by Adam Pociej, who was consecrated Bishop of Vladimir in 1593, in succession to Meletius Chrebtowicz, deceased. Pociej was a sincerely convinced advocate of the union, though he well understood the obstacles to its accomplishment. Another synod of Ruthenian bishops met at Brest on 24 June, 1593, but avoided the question of union, and confined itself to depriving Gideon Balaban of the administration of his diocese. Balaban refused to recognize the privilege granted to the Orthodox patriarchal community of Lemberg by Jeremias II.
On 24 June, 1594, the Ruthenian bishops again assembled at Brest, but their meeting had no synodal character, as Sigismund III was in Sweden, and no synod could be held in the absence of the sovereign. A few days later, Bishops Terlecki, Balaban, Zbirujski, and Kopystenski met at Sokal and reaffirmed their adhesion to the act of union drawn up at Bels and approved at Brest, in 1590. Terlecki had full powers to treat of the union with the Court of Poland and the Holy See. They composed a "Decree on receiving back and entering into the communion of the Holy Roman Church" (Decretum de recipienda et suscipienda communione sanctae Romanae Ecclesiae), in which, after deploring the evils resulting from the schism, they begged to submit themselves to the jurisdiction of the visible pastor of God's Church, on condition that the sacred rites and liturgical customs of the Eastern Church were preserved, saving such points as might be judged contrary to the union and prejudicial to the unity of faith. Terlecki began to solicit the adhesion of the Ruthenian bishops to this document, which was dated 2 December, 1594. It was subscribed by the metropolitan, Rahosa, Pociej, Terlecki, Zbirujski, Pelczyski, Gregory of Polotsk, and Jonas Hohol of Pinsk.
On 12 June, 1595, Rahosa, the metropolitan, and the Bishops of Vladimir, Lutzk, and Pinsk met at Brest and drew up two petitions, one to Clement VIII and the other to Sigismund III. The former protested that they desired to renew the union concluded at the Council of Florence, saving always the Eastern customs and rites; in the latter the same desires were expressed, and it was added that the Ruthenian Church adopted the Gregorian Calendar. Pociej and Terlecki betook themselves to Cracow to confer with the king's delegates and the Apostolic nuncio as to the basis and conditions of the union. These conditions were accepted. On 2 Aug., 1595, Sigismund III declared that the Ruthenian clergy enjoyed the same privileges and rights as the Latin, that they were free of the excommunications and censures inflicted by the Patriarch of Constantinople, that Ruthenian sees should be entrusted only to Ruthenian prelates, that the Ruthenian Church should retain the free possession of its property, that Ruthenian churches and monasteries could not be latinized, and that the Eastern prelates were thenceforward to have no jurisdiction over the Ruthenian clergy. The Apostolic nuncio agreed to the concession of these privileges, and Sigismund III required that delegates of the Ruthenian episcopate should go to Rome for the definitive sanction of the act of union. But its conclusion was already known, and the Bishops of Lutzk, Chelm, Przemysl, and Lemberg announced it to their flocks in pastoral letters dated 27 August. Unfortunately, the metropolitan, Rahosa, did not act loyally: after signing the decree of union, he endeavoured secretly to hinder its execution, and instigated Constantine, Prince of Ostrog, to assemble the Ruthenian bishops and dissuade them from submitting to the Holy See. But Rahosa's intrigues were to no purpose, and, on 25 November, 1595, Pociej and Terlecki arrived at Rome with the decree of union of 2 December, 1594.
The arrival of the Ruthenian bishops overwhelmed Clement VIII and the Roman Court with joy. The delegates were received with great honour; the pope and the cardinals discussed the conditions of reunion proposed by the Ruthenian episcopate, and ungrudgingly conceded that the integrity of the Ruthenian Rite should be maintained; it was also agreed that the "Filioque" should not be inserted in the Nicene Creed, although the Ruthenian clergy professed and taught the procession of the Holy Spirit from the Son. The bishops asked to be dispensed from the obligation of introducing the Gregorian Calendar, so as to avoid popular discontent and dissensions, and insisted that the king should grant them, as of right, the dignity of senators. To all these requests Clement VIII acceded.
All obstacles having been removed, the union of the Rutheians with the Roman Church was solemnly and publicly proclaimed in the Hall of Constantine in the Vatican. Canon Wollowicz, of Vilna, read in Ruthenian and Latin the letter of the Ruthenian episcopate to the pope, dated 12 June, 1595. Cardinal Silvio Antoniani thanked the Ruthenian episcopate in the name of the pope, and expressed his joy at the happy event. Then Pociej, in his own name and that of the Ruthenian episcopate, read in Latin the formula of abjuration of the Greek Schism, Terlecki read it in Ruthenian, and they affixed their signatures. Clement VIII then addressed to them an allocution, expressing his joy and promising the Ruthenians his support. A medal was struck to commemorate the event, with the inscription: "Ruthenis receptis". On the same day the Bull "Magnus Dominus et laudabilis" was published, announcing to the Catholic world the return of the Ruthenians to the unity of the Roman Church. The Bull recites the events which led to the union, the arrival of Pociej and Terlecki at Rome, their abjuration, and the concession to the Ruthenians that they should retain their own rite, saving such customs as were opposed to the purity of Catholic doctrine and incompatible with the communion of the Roman Church. On 7 Feb., 1596, Clement VIII addressed to the Ruthenian episcopate the Brief "Benedictus sit Pastor ille bonus", enjoining the convocation of a synod in which the Ruthenian bishops were to recite the profession of the Catholic Faith. Various letters were also sent to the Polish king, princes, and magnates exhorting them to receive the Ruthenians under their protection. Another Bull, "Decet romanum pontificem", dated 23 Feb., 1596, defined the rights of the Ruthenian episcopate and their relations in subjection to the Holy See.
About the beginning of February, 1596, Terlecki and Pociej returned to their own country, arriving at Lutzk in March and celebrating a solemn "Te Deum" for the success of their mission. But the enemies of the union, their religious fanaticism aroused, redoubled their activity. At the Diet of Warsaw, which opened in May, 1596, the Ruthenian deputies, led by the Prince of Ostrog, protested against the bishops who had signed the decree of union and declared that they would not accept it. The Orthodox communities of Vilna and Lemberg stirred up the people against the unionist bishops. To cut this religious agitation short, Sigismund III ordered the Ruthenian episcopate to be convoked in a synod at Brest, 8 October, 1596, and the union to be solemnly proclaimed. About 6 October the metropolitan, Rahosa, the Ruthenian Bishops of Vladimir, Lutzk, Polotsk, Pinsk, Chelm, the Latin Bishops of Lemberg, Lutzk, Chelm, Father Skarga, and other prelates met at Brest. The Orthodox had sent many of their lay representatives, various archimandrites, Nicephorus, the protosyncellus of the Patriarch of Constantinople, and Cyril Lucaris, representing the Patriarch of Alexandria. The Orthodox, under the Prince of Ostrog, petitioned for the deposition of the bishops who had withdrawn from the obedience of the Patriarch of Constantinople, for the maintenance of the Old Calendar, and for the abrogation of the act of union. They moreover held a conciliabulum to concert measures of opposition. In vain did the king's commissioners labour to allay their hostility and induce them to accept the union; they would not yield, and they refused to recognize Rahosa as their metropolitan.
All attempts failing to win over this opposition to the union, the Ruthenian bishops, on 9 October, wearing their pontifical vestments, went in procession to the Church of St. Nicholas and celebrated the Liturgy, at the conclusion of which Hermogenes, Archbishop of Polotsk, mounted the pulpit and read the declaration of the Ruthenian episcopate accepting the union with Rome. When this had been read, the Latin and Ruthenian bishops embraced each other and then repaired to the Latin Church of the Most Blessed Virgin to sing the "Te Deum" again. Next day another solemn ceremony was celebrated in the Church of St. Nicholas, and Father Skarga preached on the unity of God's Church. Bishops Gideon Balaban, of Lemberg, and Michael Kopystenski, of Przemysl, having declared themselves opposed to the union, were deposed and excommunicated. Their dioceses remained in schism until 1720. The enemies of the union published, on 9 October, a protest against the Ruthenian episcopate. The Prince of Ostrog became the soul of the opposition, and the struggle was maintained, particularly in the field of theology. But Sigismund III efficaciously undertook the defence of the union; in an edict of 5 December, 1596, he ordered the Ruthenians to recognize as bishops only those who had accepted the act of union.
Thus came to pass one of the most auspicious events in the history of Catholicism among the Slavic peoples. The Union of Brest would have produced most abundant fruit, and would have contributed greatly to the triumph of Catholicism in Russia if the statesmen and the Latin clergy of Poland had realized its political and religious utility, and had used all their efforts to favour it, and if, after the partition of Poland, Russia had not destroyed it in the conquered provinces by methods of the most brutal violence.
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Union of Christendom
The Catholic Church is by far the largest, the most widespread, and the most ancient of Christian communions in the world, and is moreover the mighty trunk from which the other communions claiming to be Christian have broken off at one time or another. If, then, we limit the application of the term Christendom to this, its most authentic expression, the unity of Christendom is not a lost ideal to be recovered, but a stupendous reality which has always been in stable possession. For not only has this Catholic Church ever taught that unity is an essential note of the true Church of Christ, but throughout her long history she has been, to the amazement of the world, distinguished by the most conspicuous unity of faith and government, and this notwithstanding that she has at all times embraced within her fold nationalities of the most different temperaments, and has had to contend with incessant oscillations of mental speculation and political power. Still, in another and broader sense of the term, which is also the more usual and is followed in the present article, Christendom includes not merely the Catholic Church, but, together with it, the many other religious communions which have either directly or indirectly, separated from it, and yet, although in conflict both with it and among themselves as to various points of doctrine and practice agree with it in this: that they look up to our Lord Jesus Christ as the Founder of their Faith, and claim to make His teaching the rule of their lives. As these separated communities when massed together, indeed in some cases even of themselves, count a vast number of souls, among whom many are conspicuous for their religious earnestness, this extension of the term Christendom to include them all has its solid justification. On the other hand, if it is accepted, it becomes no longer possible to speak of the unity of Christendom but rather of a Christendom torn by divisions and offering the saddest spectacle to the eyes. And then the question arises: Is this scandal always to continue? The Holy See has never tired of appealing in season and out of season for its removal but without meeting with much response from a world which had learnt to live contentedly within its sectarian enclosures. Happily a new spirit has lately come over these dissentient Christians, numbers of whom are becoming keenly sensitive to the paralyzing effects of division and an active reunion movement has arisen which, If far from being as widespread and solid as one could wish, is at least cherished on all sides by devout minds.
In summarizing in this article the various matters that bear upon this question of the unity of Christendom, its present default, and the hopes for its restoration, the following points will be considered:
· I. The Principles of the Church's Unity
· II. Unity in the Early Church and its Causes
· III. The Divisions of Christendom and their Causes
· IV. Reunion Movements in the Past
· V. Reunion Movements in the Present
· VI. Conditions of Reunion
· VII. Prospects of Reunion
I. PRINCIPLES OF THE CHURCH'S UNITY
A. As Determined by Christ
It is to the Gospels we must go in the first place if we desire to know what in the intentions of its Founder were to be the fundamental elements in the constitution of the Church, nor do the instructions He gave to His Apostles leave us in doubt on the subject. His last words, as reported by St. Matthew, are: "All power is given to Me in heaven and on earth. Going therefore make disciples (matheteusate) of all nations, baptizing them in the name of the Father, and of the Son, and of the Holy Ghost, teaching them to observe all things whatsoever I have commanded you, and, lo, I am with you all days until the consummation of the world" (xxviii, 19, 20). St. Mark's account is to the same effect, but adds important details: "Going into all the world, proclaim the Gospel to every creature. He that believeth and is baptized shall be saved, he that disbelieveth (ho de apistedaz) shall be condemned. And these signs shall follow those that believe: in my name they shallcast out devils, speak with new tongues, and take up serpents, and if they shall drink any deadly drink it shall not hurt them; and they shall lay their hands on the sick and they shall be healed. . . . And they going forth preached everywhere, the Lord co-operating with them, and confirming their words by the signs that accompanied them" (xvi, 15-20). St. Luke, in Acts, i, 8, preserves words of Christ which fit in with these two accounts: "You shall receive the power of the Holy Ghost that will come down upon you, and you shall be My witnesses in Jerusalem, and in all Judæa and Samaria, and to the ends of the earth"; whilst in his Gospel this Evangelist has recorded how Jesus Christ in His post-Resurrection discourses to His disciples enumerated as among the primary doctrinal facts to be thus attested by the Apostles and preached throughout the world, the fulfilment in Jesus of the Old-Testament prophecies, and the remission of sins through His name: "These are the words which I have spoken to you whilst I am still with you, for it is necessary that all things which are written of Me in Moses and the Prophets and the Psalms be fulfilled; and He said to them: For thus it is written that the Christ must suffer and rise again from the dead on the third day, and repentance be preached in His name for the remission of sins to all nations, beginning from Jerusalem. And you shall be witnesses to these things. And I will send down upon you that [gift] which has been promised to you by My Father. Remain therefore in this city until you be endued with power from on high" (xxiv, 44-49).
Further, to go back to St. Matthew, this Evangelist tells us, in a most impressive passage intimately connected with the plan of his Gospel, that Christ made provision for unity of action among His Apostles by appointing one of them to be the leader of his brethren, and assigning to him a unique relation to the spiritual building He was raising. "And I say to thee that thou art Peter [i.e. the Rock], and upon this Rock I will build my Church, and the gates of hell shall not prevail against it; and I will give thee the keys of the kingdom of heaven, and whatsoever thou shalt bind on earth shall be bound in heaven, and whatsoever thou shalt loose on earth shall be loosed in heaven" (xvi, 18, 19). St. Luke (xxii, 31, 32) has words spoken in the supper-room which imply this previous appointment of St. Peter, by describing in other terms the same firm support which it would be his to communicate to the faith of the Church. "Simon, Simon, Satan hath desired to have you that he may sift you as wheat, but I have prayed for thee that thy faith may not fail, and do thou when thou art converted" (or it may mean, "do thou in thy turn") "confirm thy brethren." St. John, whose Gospel follows a different course from the Synoptics, and seems to select for narration previously unrecorded deeds and words of Christ which cast a fuller light on what the others had given, tells of Jesus Christ's final reiteration of the commission to St. Peter rendered necessary perhaps to reassure him after his fall and deep repentance, and entrusting him anew with the supreme pastoral charge of the entire flock. "Simon, Son of John, lovest thou me more than these . . . feed My lambs . . . be the shepherd of my sheep" (xxi, 15-17). To St. John, too, we are indebted for our knowledge of a fact which accords well with the words, "Lo, I am with you always", reported by St. Matthew; for he testifies that on the occasion of the Last Supper Jesus Christ promised to send the Spirit of Truth, who proceeds from the Father, and "will bear testimony of me" (xv, 26) and "will lead you into all truth" (xvi, 13); also that on the same occasion He prayed an effectual prayer for His disciples and "those who through their word should come to believe in him, that they all may be one, even as Thou, Father, art one in me, and I am one in Thee, so that they may be one in us, and thus the world may believe that thou hast sent me" (xvii, 20-23).
Were we arguing with the Rationalistic critics we should have to meet their refusal to grant the authenticity of much that is in these passages, but the question of reunion is practical only for those who accept fully and in all respects the authority of the canonical Scriptures. If, then, we take these passages together as utterances of the same Divine voice, reaching us through these different channels, the conclusion is irresistible that the Church was founded by Christ on the principle of a revelation to which, as attested by the word of God, unquestioning assent is due from all to whom it is addressed; on the principle of an authority communicated by Christ to chosen representatives whom He set as teachers of the world, and to whom He requires that the world should render the obedience of faith; and on the principle of a single religious communion, under the rule of these teachers and their duly appointed successors, admission to which is through the gate of baptism and adherence to which is imposed on all under the most solemn sanctions. For:
· the duty assigned to the hearers is simply to believe what the Apostles impart to them as teaching derived from Jesus Christ, no liberty being allowed for disbelief on the ground that the Apostolic teaching does not commend itself to the judgment of the disciple; and this duty is declared to be so imperative that the fulfilment of it places a man in the way of salvation, but disregard of it in the way of Divine condemnation -- the implication being that, as this teaching comes ultimately from Christ, that fact in itself should be held to give the disciple a better guarantee of truth than any reasoning of his own could give.
· The Apostles are sent by Christ in like manner as He was sent by His Father, and to the chief of them are given the keys of the kingdom of heaven with a far-reaching power to make binding laws, which must mean that He sends them forth to continue the work He had begun, to make disciples as He had done, and to rule them in the spirit of the Good Shepherd as He had done; consequently, that He delegates to these Apostles such share of the authority given to Himself as He deemed necessary for the discharge of their world-wide commission.
· The community thus formed out of the Apostolic teachers and their disciples was necessarily one by a twofold bond of union, inasmuch as the teaching, being from God, was necessarily one, and the faith with which it had to be received was correspondingly one, inasmuch too, as the visible society into which all were baptized was essentially one, being under the rule of a body of pastors united under the presidency of a single visible head.
· The words, "I am with you always until the consummation of the world", prove, what indeed was presumable from the nature of the case, that Christ was then instituting a system not intended for the Apostolic generation only, but for all the generations to come, and hence that He was addressing His Apostles, not as eleven individual men only, but as men who, with their legitimate successors, formed a moral personality destined to last through the ages.
· We may further gather from the texts above cited that the revelation thus brought down from heaven and imparted to the world to be the means of its salvation was not confined to a few ethical maxims, lit up by the splendour of a surpassing example and of such simplicity that all men in all ages could without difficulty reconcile them on intrinsic grounds with the dictates of their personal reason. On the contrary, it is expressed in terms of unlimited range -- "teaching them all that I have commanded" -- and is explicitly declared to contain first and foremost in its doctrinal whole the mystery which surpasses all others in baffling human speculation, namely, the mystery of the Holy Trinity -- "baptizing them in the name of the Father, and of the Son, and of the Holy Ghost" -- in other words, for this is the meaning, dedicating them by baptism to the worship of (eis to honoma), and therefore to belief in the Trinity in Unity.
· At the same time, that the human mind, in thus giving its assent to doctrines so difficult for it to conceive may do no violence to its own rational nature, the above passages tell us of the promise of the Spirit to abide for ever in the Church, to guide at all times the mind of the teaching body, organized under its visible head, so that it may always be kept from corrupting the sacred doctrine, and presenting it for acceptance in a form foreign to its original purity.
· Lastly, that we may understand the vital importance of this unity of communion, of this unity of truth, for the due carrying out of the Church's work, we have the prayer of Christ to His Father to teach us that the spectacle of it was intended by Him to furnish the world with the most signal and convincing proof of the divinity of the Christian religion: "That even as the Father is in Me, and I in Him, so they may be one in Us, that the world may believe that Thou hast sent Me." We can appreciate the character of this motive, we who live in an age when the divisions of Christendom are cast in our faces as evidence of the uncertainty on which the Christian pretensions rest. We can see how it would facilitate Christian work at home and in the mission field, if we could still say, as in the time of the Apostles, "The universality of those that believe are of one heart and one soul." We can understand how discerning observers, weighing the natural tendency of human minds to differ, would, in the presence of such a world-wide unity, be fain to exclaim, "This is something that surpasses the power of nature; the hand of God is here."
B. As understood by the Apostles and their Disciples
In the Acts and the Epistles we have a record of the way in which the Apostles understood their commission, and it is obvious that the two things correspond. After receiving the promised gift of the Spirit, the Apostles go forth confidently and commence their preaching. Peter is their leader and, in those early days, so far their spokesman as for the moment to throw his fellow-Apostles almost entirely into the shade. Even St. John, great as he was, and, as we may gather from a comparison of the writings of the two, greatly St. Peter's intellectual superior, accompanies him as a silent companion, thus illustrating the completeness of the union that bound together the Apostolic band. In his preaching St. Peter follows an easily recognizable plan. First he seeks to accredit himself and his colleagues by appealing to the character of their Master, Whose life had been led before the eyes of the people of Jerusalem. He was Jesus of Nazareth, "a man approved by Godamong you by miracles and wonders and signs which God wrought through him in the midst of you" (Acts, ii, 22), One, therefore, to Whose teaching the people were bound to attend and Whose representatives they were bound to receive. It was true that He who had thus been approved by God among them had afterwards fallen into the hands of wicked men who had taken and slain Him, thereby appearing to show signs of weakness hard to reconcile with such stupendous claims. But the Twelve, who were now addressing the people, were also known to them as having each and all been the companions of the Lord Jesus all the time He went in and out from the Baptism of John (Acts, i, 21, 22); and these could testify from their own immediate experience that what had befallen their Master, so far from being a real sign of weakness, had been ordained for His glorification "by the determinate counsel and foreknowledge of God", Who, after thus permitting His Son's death for our sakes, had "raised him up" from the dead, whereof they, the Apostles, were the witnesses (Acts, ii, 33), as they were also of His subsequent Ascension.
Having thus declared and authenticated their commission, and having received a further confirmation of it by the miracles wrought through their intercession (Acts, iv, 10, 29, 30; v, 12, 16), which made a, deep impression on the people, they take up a position of the utmost authority (Acts, v, 32), proclaim their Master's teaching, and, on the faith of their sole word, demand credence for it and obedience to its requirements. "Therefore let the House of Israel know that God hath made this same Jesus whom you crucified both Lord and Christ. Repent and be baptized every one of you in the name of Jesus Christ for the remission of sins, and you shall receive the gift of the Holy Ghost" (Acts, ii, 36, 38). Thus did they teach and claim to be believed, and thus did they call upon their hearers to enter the nascent Church by Baptism and to place themselves as disciples under the Apostolic instruction and rule. And this is what the hearers did in large numbers. On the day of Pentecost itself there were added to the Church, we are told, three thousand souls (ibid., 11, 41), a number which a few days later, after another discourse from St. Peter, swelled into five thousand, and from thence the multitude steadily grew, not only in Jerusalem but in Judæa, and Samaria, and unto the ends of the earth (iv, 4). In strict conformity with the words of Christ (make disciples of all nations. . . . He that believeth and is baptized shall he saved), those who thus join themselves to the Apostles are described invariably as "believers" (pistoi, Acts, x, 45), or again as "disciples" (mathetai, Acts, ix, 1; xi, 26; xvi, 1), or in other places as "those who are being saved" (sozomenoi, Acts, ii, 47; I Cor., i, 18). On these principles the Church was founded, and from these principles unity of faith and communion resulted. "They continued", we read, "steadfastly in the Apostles' teaching and communion, and in the breaking of bread and in prayer" (Acts, 11, 42); and again "the multitude of them that believed were of one heart and one soul" (iv, 32). Later indeed disputes arose and led to critical situations. That was to be expected, for human minds necessarily approach subjects that challenge their attention from the standpoint of their own antecedents, which means that their judgments are apt to be one-sided and to differ. But the point to note is that in those times the authority of the Apostles was universally recognized as competent to decide such controversies and to require obedience to its decrees. Accordingly, they were controversies which led to no breach of communion, but rather to a strengthening of the bonds of communion by eliciting clearer statements of the truths to which all believers were committed by their faith. One instance of a controversy thus happily terminated we have in the fifteenth chapter of the Acts. It is a valuable illustration of what has been said, for it was settled by the authority of the Apostles, who met together to consider it, and ended by affirming the equality of Jews and Gentiles in the Christian Church, together with the non-necessity of circumcision as a condition of participating in ifs full benefits; and by recommending to the Gentile converts a certain (apparently temporary) concession to Jewish feelings which might soften the difficulties of their mutual intercourse. "It has seemed good to the Holy Ghost and to us" (xv, 28) was the ground on which those Apostles claimed obedience to their decree, thereby setting a type of procedure and language which subsequent rulers of the Church have consistently followed.
From the second part of the Acts and from the remaining books of the New Testament we have the means of ascertaining how St. Paul and the other Apostles conceived of their mission and authority. It is clear that they, too, regarded themselves as clothed by Jesus Christ with authority both to teach and to rule, that they, too, expected and received in every place a like assent to their teaching and a like obedience to their commands from their disciples, who just by this means were held together in the unity of the one undivided and indivisible Church which the Apostles had founded. The following texts may be consulted on this point, but it is not necessary for our present purpose to do more than refer to them: Acts, xv, 28; Rom., i, 5; xv, 18, 19; xvi, 19, 26; I Cor., iv, 17-21; v, 1-5; xv, 11; II Cor., iii, 5, 9; x, 5, 8; xiii, 2, 10; Eph., ii, 20; iv, 4-6, 11, 12; I Thess., ii, 13; iv, 1, 2, 3, 8; II Tim., ii, 2; Tit., ii, 15; Heb., xiii, 7-9; I John, iv, 6; III John, 10; Jude, 17, 20. We must not, however, pass over St. Paul's jubilant description of this unity in his Epistle to the Ephesians, standing out so conspicuously as it does in the New-Testament writings, to convince us of its deep significance, its all-penetrating character, and the firm foundations on which it was set: "One body, one Spirit, one Hope, one Lord, one Faith, one Baptism, one God and Father of us all, Who is over all and through us all, and in us all." Such was the spectacle of Christianunity born of the Apostolic preaching which presented itself to the eyes of the enraptured Apostle some thirty years from the time when St. Peter preached his first sermon on the day of Pentecost.
C. As Resisted by the Earliest Heretics
To claim this wonderful unity as distinctive of the followers of Jesus Christ in the Apostolic days is not to forget that there were sad exceptions to the general rule. There were indeed no rival communions then which, whilst claiming to beChristian, were maintained in formal opposition to the Church of the Apostles. It is expressly stated by Tertullian (Adv. Marcion., IV, v) that the Marcionites, in the middle of the second century, were the first who, when expelled from the Church Catholic, created an opposition Church for the expression of their peculiar views. Before that time the dissentients contented themselves with forming parties and schools of thought, and of this mode of separation, which sufficed to put men outside the Church, we find clear traces in the New-Testament writings together with predictions that the evil thus originating would become more pronounced in after times. Men of what would nowadays be called independent temperament were dissatisfied with the Apostles' teaching in some particulars, and refused to accept it without further warrant than the mere "word of an Apostle." Thus we may gather from the Epistle to the Galatians that, in spite of the decision of the Council of Jerusalem, there continued to be a party which insisted that the observance of the Jewish Law was obligatory on Gentile Christians, and from the Epistle to the Colossians that there was likewise a Jewish party, probably of Hellenistic origin, which mingled insistence on Jewish legalities with a superstitious worship of the angels (Col., ii, 18). At Ephesus we may detect the adepts of an incipient Gnosticism in St. Paul's warnings against giving heed to "fables and endless genealogies" (I Tim., i, 4) and against "profane and vain babblings and oppositions of 'gnosis' falsely so-called" (I Tim., vi, 20). Hymenæus and Alexander are mentioned by name as denying the resurrection of the flesh at the last day (II Tim., ii, l8. Cf. I Cor., xv, 12). St. John, in the Apocalypse (ii, 6, 15), tells us of the Nicolaites who seem to have fallen into some kind of Oriental admixture of immorality with worship, and in his second Epistle (verse 7. Cf. I John, iv, 2) he warns his readers that many "deceivers are entered into the world" who confess not that Jesus Christ has come in the flesh, which the church historians refer to the Docetism of Cerinthus.
Our modern admirers of comprehensive Churches would regard the coexistence side by side of these beliefs with those of the Apostles as a healthy sign of mental activity in those early Christian communities, and it is instructive to compare such modern judgments with those of the Apostles, because the comparison enables us to realize better how strong was the feeling of the latter as to the essential importance of basing unity of communion on adherence to the Apostles' doctrine, and as to the exceeding sinfulness of dissenting from it. Thus St. Paul calls these alien doctrines "old wives' fables" (I Tim., iv, 7), "doctrines of devils" (ibid., 2), and "profanities the preaching of which will spread and devour like gangrene" (II Tim., ii, 17). St. Peter calls them "fables skillfully made up" (II Peter, i, 16), and, in a passage where the word heresy under Christian influences has already acquired its traditional meaning, "damnable heresies", or "heresies leading to damnation" (ibid., ii, 1). The preachers of these heresies St. Paul calls "men of corrupt minds" (I Tim., vi, 5), who "speak falsehood in their hypocrisy, and have consciences seared with a red-hot iron" (I Tim., iv, 2). St. Peter calls them "false teachers who deny the Lord that bought them and bring upon themselves speedy damnation" (II Peter, ii, 1), and St. John calls them "antichrists" (II John, 7; I John, ii, 18; iv, 3). Moreover, so far from wishing to tolerate such persons in the Church, St. Paul warns the faithful to avoid them (Rom., xvi, 17), calls upon those who are set over Churches to cast out the recalcitrant heretic, as one who is "subverted and self-condemned" (Tit., iii, 10, 11), and, in a particular instance, tells St. Timothy that he has "delivered" two such heretics "to Satan" -- that is, cast them out of the Church -- "that they may learn not to blaspheme" (I Tim., i, 20). Finally, St. John is most severe towards the Christians of Pergamos for neglecting to expel from their midst the two classes of heretics whom he describes (Apoc., 11, 14, 15).
Summary
In short, according to the teaching and record of the Scriptures, the Church is one everywhere with a oneness which is desired by Christ on its own account as befitting the obedient children of one God, one Lord, and one Spirit, and likewise as the necessary outcome of faithful adherence on the part of its members to the concordant teaching of those whom He appointed to be its rulers, and whom the Holy Spirit preserves in all truth. Still, inasmuch as each is left free to accept or reject this one teaching, this wholesome doctrine, there were, side by side with the general body of the true believers, some apparently small groups who held alien doctrines, for which they had been rejected from the communion of the one Church and these were regarded as having placed themselves outside the pale of salvation. There is not a trace, however, of any third class, separated from the communion of their brethren, but still regarded as members of the true Church.
II. UNITY IN THE EARLY CHURCH
In the writings of the early Fathers, which contain their testimony to the nature of the Church as it existed in their days, we find the same formative principles which moulded its origins continuing to determine the character of its structure and the distinctive spirit of its members. The Church is now widely spread through the known regions of the world, but it is still, as in the days of St. Paul, everywhere one and the same, all its members in whatever place being united in the profession of the same faith, in the participation of the same sacraments, and in obedience to pastors who themselves form one corporate body and are united by the bond of an intimate solidarity. We learn, too, from these contemporary witnesses that the principle of this remarkable unity is still that of a strict adherence to the Apostles' doctrine, but here a new element from the nature of the case comes in. The Apostles no longer live to proclaim their doctrine; It can be obtained, however, with perfect security from the Apostolic tradition. In other words, it has been banded down incorrupt by oral transmission through the lines of bishops who are the duly appointed successors of the Apostles, and who, like them, are guarded in their teaching by the assistance of the Holy Ghost. Thus the word tradition now comes into prominence, and, just as St. Paul said to Timothy, "keep the deposit" (I Tim., vi, 20), that is the sacred doctrine committed to him by the Apostle as a sacred trust, so the Fathers of the Church say "keep the tradition." This is ever their first and most decisive test of sound doctrine, not what recommends itself to the reason of the individual or his party, but what is sanctioned by the Apostolical tradition; and for the ascertaining of this tradition the Fathers of the second and third centuries refer the searcher to the Churches founded immediately by the Apostles, and before all others to the Church of Rome. We learn, moreover, from these early witnesses, that this Church of Rome, in proportion as the ecclesiastical system passed out of the state of embryo to that of full formation, became more and more explicitly recognized as the see which had inherited the prerogatives of Blessed Peter, and was, therefore, the authority which in all cases of controversy must ultimately decide what was in accordance with the tradition, and in all questions of jurisdiction and discipline was the visible head, communion with which was communion with the one and indivisible Church. As these points of ecclesiastical history are discussed elsewhere, we need not demonstrate them by bringing forward the copious Patristic testimonies which may be found in any good treatise on the Church. We may, however, usefully quote, not so much in proof as in illustration of what is said, a passage or two from St. Irenæus's treatise "Adversus hæreses", he being the earliest of the Fathers from whom we have extant a treatise of any fullness, and this particular treatise dealing with just the points with which we are concerned.
"The Church which is now planted throughout the whole inhabited globe, indeed even to the ends of the earth, has received from the Apostles and their disciples that faith which is in one God, the Father omnipotent who made Heaven and earth and the sea and all that is in it; and in one Lord Jesus Christ, the Son of God, Who was incarnate for our salvation, and in the Holy Ghost. . . . Having received this preaching, and this faith, as we have said, the Church, though spread throughout the whole world, preserves it with the utmost care and diligence, just as if she dwelt in one house, and believes these truths just as if she had but one and the same soul and heart, and preaches them and teaches them and hands them down [tradit] just as if she had but one mouth. For, although the languages of the world are diverse, the force and meaning of the tradition is everywhere the same. Nor do the Churches which are in Germany believe differently or pass down a different tradition, as neither again do the Churches in Spain or Gaul or in the East, or in Egypt or Africa, or those situated in the middle of the earth [that is the Churches of Palestine]. But as the sun, which is God's creature, is one and the same throughout the whole world, so too does the preaching of the truth shine everywhere and illuminate all men who desire to come to the knowledge of the truth. And neither do those of the Church's rulers who are powerful in speech add to this tradition -- for no one is above the [great] teacher -- nor do those who are infirm in speech subtract from it. For since the Faith is one and the same, neither does he who can say more add to it, nor he who can say less diminish it" (Adv. hær., I, x, n. 2).
This striking passage shows not merely how complete was the unity of faith throughout the world in those days, but how this unity of faith was the response to the unity of the doctrine everywhere preached, to the unity of the tradition everywhere handed down. Elsewhere St. Irenæus testifies to the source of this uniform tradition, and what was understood to be the safeguard of its purity. In the first three chapters of his third book he is criticizing the heretics of his time and the inconsistency of their methods; and in so doing sets forth by way of contrast the method of the Church. "When you refute them out of Scripture", he says "they accuse the Scriptures themselves of errors, of lack of authority, of contradictory statements, and deny that the truth can be gathered from them save by those who know the tradition." By "tradition", however, they mean a fictitious esoteric tradition which they claim to have received, "sometimes from Valentinus, sometimes from Marcion, sometimes from Basilides, or anyone else who is in opposition." "When in your turn you appeal to the tradition that has come down from the Apostles through the succession of the presbyters in the Churches, they reply that they are wiser than the presbyters and even than the Apostles themselves, and know the uncorrupted truth." To this Irenæus observes that "it is difficult to bring to repentance a soul captured by error, but that if is not altogether impossible to escape error by setting truth by the side of it." He then proceeds to state where the true tradition can be found: "The tradition of the Apostles has been made manifest throughout the world, and can be found in every Church by those who wish to know the truth. We can number, too, the bishops who were appointed by the Apostles in the Churches and their successors down to our own day, none of whom knew of or taught the doctrines which these men madly teach. Yet, if the Apostles had known of these secret mysteries and used to teach them secretly, without the knowledge of others, to the perfect, they would have taught them to those chiefly to whom they confided the Churches themselves. For they desired that those whom they left behind them as successors, by delivering over to them their own office of teaching, should be most perfect and blameless, inasmuch as, if they acted rightly, much good, but if they fell away the gravest calamity, would ensue."
To exemplify this method of referring to the tradition of the Churches, he applies it to three of the Churches: Rome, Smyrna, and Ephesus, setting that of Rome In the first place, as having a tradition with which those of the other Churches are necessarily in accord. The passage is well known, but for its Intimate hearing on our present subject we may transcribe it. "But as it would take too long in a volume like the present to enumerate the successions of all the Churches, we confound all those who, in any way, whether through self-will, or vain glory, or blindness, or evil-mindedness, invent false doctrines, by directing them to the greatest and most ancient Church well known to all, which was founded and established at Rome by the two glorious Apostles, Peter and Paul, and to the tradition it has received from the Apostles and the faith it has announced to men, both of which have come down to us through the succession of the Bishops. For to this Church, on account of its greater authority", -- the Greek text being defective here, it is impossible to say exactly what Greek word lies behind the Latin principalitas, but the context indicates "authority" as giving the intended sense -- "it is necessary that every Church -- that is, the faithful from all parts -- should have recourse as to that in which the Apostolic tradition is ever preserved by those" -- if we follow Dom Morin's highly probable correction of an apparently defective reading -- "who are set over it."
One more quotation from St. Irenæus we must permit ourselves, as it evidences so clearly the feeling of this Father and his contemporaries as to the relative conditions of those who were in the one Church or without it: "For in the Church Godhas set Apostles, prophets, and doctors, together with all the other operations of the Spirit, in which those have no share who do not fly to the Church, but deprive themselves of life by their evil opinions and evil deeds. For where the Church is there is the Spirit of God, and where the Spirit of God is there is the Church and all grace, but the Spirit is truth. Wherefore those who have no part in it neither receive the life-giving nutriment from the breasts of their mother, nor drink of the most pure spring that flows from the Body of Christ; but such people dig for themselves broken cisterns out of earthly trenches, and drink out of the filth putrid water, flying from the faith of the Church lest they should be converted, rejecting the Spirit that they may not be instructed. Being alienated from the truth by just consequence, they are rolled and tossed about by every error, holding at one time one opinion, at another another in regard to the same subject, never having any fixed and stable judgments, caring more to cavil about words than to be disciples of the truth. For they are not built upon one rock, but upon the stone-strewn sand; and hence invent many gods, and plead ever in excuse that they are seeking, but, being blind, never succeed in finding" (ibid., III, xxiv).
A modern reader of St. Irenæus's "Adversus hæreses" might be inclined to object that the heretics of those days held doctrines so preposterous that his severe language about them is intelligible without our having to suppose that he would have judged with similar severity doctrines opposed to the tradition which could claim to rest upon a more rational basis. But his principle of the authority of the tradition is manifestly intended to have universal application, and may be safely taken as supplying the test by which this typical Father of the second century would, were he living now, judge of the modern systems in conflict with the Church's tradition.
III. DIVISIONS OF CHRISTENDOM AND THEIR CAUSES
A. Extinct Schisms
The notable heresies that originated in the first four Christian centuries have long since expired. Gnosticism in its various forms occasioned serious trouble to the Apologists of the second century, but scarcely survived into the third. Montanism and Novatianism are not much heard of after the third century, and Donatism, which arose in Africa in 311, perished in the general ruin of African Christianity caused by the Vandal invasion in 429. Manichæism came forward in the third century, but is not much heard of after the sixth, and Pelagianism, which arose at the very end of the fourth century, though for the time it provoked an acute crisis, received a crushing blow at the Council of Ephesus (431) and disappeared altogether after the Council of Orange in 529. Arianism arose at the beginning of the fourth century and, in spite of its condemnation at Nicæa, in 325, was kept alive both in its pure form and in its diluted form of Semi-Arianism by the active support of two emperors. From the time of the First Council of Constantinople (381) it disappeared from the territories of the Empire, but received a new lease of life among the northern tribes, the Goths, Lombards, Burgundians, Vandals, etc. This was due to the preaching of Ulfilas, a bishop of Arian views, who was sent from Constantinople in 341 to evangelize the Visigoths. From the Visigoths it spread to the kindred tribes and became their national religion, until 586, when, with the conversion of Reccared, their king, and of the Spanish Visigoths, the last remnants of this particular heresy perished.
As these ancient heresies no longer exist, they do not concern the practical problem of reunion which is before us in the present age. But it is instructive to note that the principles they embodied are the very same which, taking other forms, have invariably motived the long series of revolts against the authority of the Catholic Church. Thus regarded, we may divide them into five classes. First there are certain intellectual difficulties which have always puzzled the human mind. The difficulty of explaining the derivation of the finite from the infinite, and the difficulty of explaining the coexistence of evil with good in the physical and moral universe, motived the strange speculations of the Gnostics and the simpler but not less inconsistent theory of the Manichæans. The difficulty of harmonizing the mystery of the Trinity, and that of the Incarnation, with the conceptions of natural reason motived the heresies of the Patripassians, the Sabellians, the Macedonians, and the Arians, and again the difficulty of conceiving the supernatural or justifying the idea of inherited sin motived the Pelagian denial of these doctrines. A second source of heresies has been the outburst of strong religious emotions, usually based on fancied visions to which, as being direct communications from on high, it was claimed that the traditional teaching of the Church must give way. Montanism, that earliest example of what are now glorified as "religions of the Spirit", was the most striking example of this class. Thirdly, the chafing under the rule of authority, with the desire to pursue personal ambitions, is discernible in the origins of Novatianism and Donatism, whose founders, although they alleged on the flimsiest grounds that the rulers they wished to displace had been irregularly appointed, must be held to have acted primarily from the desire to exalt themselves, even at the risk of dividing the Christian community. In the fourth place comes the principle of nationalism, that is of nationalistic exclusivism, in those who ally themselves with a separatist movement not from any conviction personally formed of the justice of the arguments on its behalf, but because its leaders have contrived to present it to them as a means of emphasizing their national feeling. This has always proved a potent instrument in the hands of heretical leaders, and we have early examples of it in the way in which Donatism presented itself as the religion of the Africans, and Arianism as the religion of the Goths. A last class of motives which has often worked for separation is to be sought in the disposition of temporal rulers to intrude into the administration of the ecclesiastical province and mould ecclesiastical arrangements into forms that may assist their own political schemes. We have an example of this evil in the conduct of the Emperors Constantius and Valens, who so disastrously fostered the Arian heresy. To all these false principles the orthodox Fathers opposed, in the first place, the authority of the tradition that had come down from the Apostles, though not refusing to meet the heresiarchs on their own ground also, and refute them by argument, as many beautiful treatises testify.
B. Nestorianism
Besides these notable heresies of the early centuries, which fixed the type, as it were, for all future divisions, Monothelitism in the seventh century, Iconoclasm in the eighth, together with the heresies of the Waldensians, Albigensians, Wycliffites, and Hussites of the medieval period, introduced strife and division into Christendom for periods shorter or longer. As, however, they too are extinct, it is enough just to refer to their existence, and we may pass on to the still-enduring separatist Churches of the East of which the most ancient is the Nestorian. The distinctive doctrine of the Nestorians is that which, as held by Nestorius, was condemned in the Council of Ephesus, in 431. It is the doctrine that in Christ there are not only two natures but also two persons, the Divine person, Who is the Second Person of the Blessed Trinity, and the human person, Who was born of the Virgin Mary; and that the union between these two persons is not physical but moral, the Divine person having chosen the human person to be in a unique manner His dwelling-place and instrument. As Nestorius, after his condemnation, was first imprisoned in his former monastery at Antioch and then banished to the Greater Oasis in Upper Egypt, his personal influence over his disciples ceased. But his doctrine was undoubtedly derived from his former master, Theodore of Mopsuestia, and, as Theodore's memory was cherished as that of the greatest theological light of Syria, the condemned doctrine found many friends in the Eastern Patriarchate, and was taken up with special zeal at Edessa. From thence it spread to the neighbouring kingdom of Persia, where it was welcomed and protected by the Persian king as tending to emancipate his Christian subjects from Byzantine influence. Shortly afterwards the prevailing sentiment at Antioch became Monophysite, and the Nestorians of the patriarchate had to take refuge in Persia, with the result that the subsequent development of the heresy had its centre of propagation in the Persian town of Seleucia-Ctesiphon, on the Tigris, where was its metropolitan see. These Nestorians had a fine missionary spirit, and evangelized many countries in the Far East, some even reaching China, and others founding those Christian communities on the Malabar Coast of India called the Thomas Christians, or Christians of St. Thomas. This Nestorian Church reached its highest pitch of prosperity in the eleventh century, but the Mongol invasion in the thirteenth and fourteenth centuries involved its adherents in ruin and the great mass of their posterity became absorbed in the general Mohammedan population. They are now represented by a small body, who dwell on the borders of Lake Urumiyah in Kurdistan and in the neighbouring highlands. They are not a very civilized race and probably know little of the doctrine which was the original cause of their secession, or know it only as the patriotic watchword of their race. A still smaller body of Catholics of the same spiritual ancestry and the same liturgical rite are called Chaldees and live in the Euphrates and Tigris valley. In 1870 their catholicos seceded on a purely personal matter, and induced his people to refuse acceptance of the Vatican decrees. They returned to unity seven years later, but the episode seems to show that their faith is not very firm.
C. Monophysitism
The Monophysite schism had still more serious consequences. Its distinctive doctrine is associated with the name of Eutyches, former archimandrite of a monastery near Constantinople, and Dioscorus, the nephew of St. Cyril and his successor in the patriarchal See of Alexandria. This doctrine, which was condemned at the Council of Chalcedon in 451, contrasted with Nestorianism by running to the opposite extreme. It maintained that in Christ there is not only a single personality, but also only a single nature. "Of two natures but not in two natures" was its phrase; for the Monophysites were zealous upholders of the decrees of Ephesus, and affirmed that Mary was the Theotokos, from whom her Son received a perfect human nature; but they maintained that the effect of the union was that the Divine nature absorbed the human so that there were no longer two natures, but one only; anything short of that seemed to them to dissolve the essential unity of Christ'sperson. At Ephesus the two theologians mentioned had stood by the side of St. Cyril and had fought hard for the condemnation of Nestorianism just on this ground, that it amounted to a denial of the unity of Christ; and now it seemed to them that his doctrine, which had triumphed so splendidly at Ephesus, had been condemned at Chalcedon. Nor can it be denied that some unguarded expressions used by St. Cyril, though not so intended by him, were susceptible of a Monophysite interpretation. Besides Eutyches and Dioscorus, some of those who had signed the decrees of the new council felt that St. Cyril's expressions were affected by its decisions, and they returned home dissatisfied.
But here, too, it was chiefly racial feeling which, by intensifying the crisis, precipitated a far-reaching schism. Although hellenized on the surface by their incorporation first in the Macedonian Empire and then in the Roman the populations of Egypt and Syria were racially distinct from the Byzantines who governed them and the Greek colonists who had settled among them. Hence their attitude towards the dominant race was one of dislike and resentment, and they welcomed the opportunity which enabled them to assert in some measure their national distinctness. Accordingly, when the Egyptians were assured that their great hero St. Cyril had been outraged by a condemnation of his doctrine, they rallied round Timothy Ælurus, the usurping successor of Dioscorus, and embraced his doctrine. The Greek colonists of course took the orthodox side, or rather took the side of the Court, just as it happened to be at the time, whether orthodox or Monothelite, according to the personal policy of the successive emperors; but from the time of Chalcedon the great mass of the Christian population of Egypt became Monophysite and was lost to the unity of the Church. Two centuries later theMohammedan invasion came both to emphasize and to enfeeble this extensive schism. During the interval, though the people were set against orthodoxy, the imperial power could do much to enforce it, but when the Mohammedans came the whole influence of the caliphs was used to confirm the schism -- that is, in those whom they could not succeed in gaining over to the religion of Islam. In the Patriarchate of Antioch and the smaller Patriarchate of Jerusalem events pursued a corresponding course. The Christians of Syrian race were predisposed to take up with Monophysitism just because their Byzantine rulers were on the side of orthodoxy, and so fell away into a schism which, although from time to time checked or modified by the action of the Court as long as Byzantium retained its sovereignty over those parts, settled down into a permanent separation, when the Mohammedans had obtained possession of the country, besides losing vast numbers of its adherents by perversions to Mohammedanism.
The Christians of the present day who represent the former populations of the three splendid Patriarchates of Antioch, Alexandria, and Jerusalem are few in number, and fall into five classes.
· First there are the schismatic Copts in Egypt, descendants of the native Egyptians, whose numbers are estimated at about 150,000.
· Secondly the Abyssinians. These were in early days converted from Alexandria, and so in due course passed into schism along with it. They form the great mass of the inhabitants of Abyssinia, about three million and a half, and have kept their faith well, but are very ignorant of its teaching and duties.
· Thirdly, the Jacobites of Syria, who bear the same relation to the ancient Syrians as the Copts to the ancient Egyptians, and are called Jacobites after Jacob Barradai (Baradæus), who preserved the episcopal succession when it was threatened by Justinian. The Jacobites are to be found mostly in Mesopotamia, Syria, and Kurdistan, and are estimated as numbering some 80,000.
· Fourthly, the Thomas Christians on the Malabar Coast, who may number about 70,000. These were originally Nestorians, having been first evangelized, as we have seen, by the early Nestorians; the Portuguese sought to catholicize them by very harsh means, and succeeded only in attracting their dislike. When the Dutch succeeded the Portuguese in India, and began to persecute the Catholics, these Malabar communities returned to schism, but, not being able to find a Nestorian bishop, procured a Jacobite bishop from Jerusalem, to renew their episcopal succession, and thus ended in becoming Monophysites.
· Fifthly, the Armenians, if we include with those who dwell in Armenia Proper those of the same race and religion who are settled in Asia Minor, European Turkey, Galicia, Armenia, and elsewhere, may perhaps amount to some three millions and a half, though trustworthy statistics are difficult to obtain.
As in the case of the Nestorians, by the side of each of these sections of Monophysites is a corresponding body of Eastern-Rite Catholics who, once Monophysites, have at one date or another in the past renounced their heresy and been reconciled to the Catholic Church, which has cordially sanctioned the retention of their native rites. Of these the Melchites, Coptic and Syrian included, amount to about 35,000, the Catholics of St. Thomas to about 90,000, and the Catholic Armenians to about 60,000 or 70,000. Of Abyssinian Catholics there are practically none.
D. Photianism
The next great schism which divided Christendom was that which is known as the Photian schism, and led to the separatist existence of that vast body of Christians which has come to be called "the orthodox Church". We shall employ both these names as names which have become current designations, though without accepting the implications that attach to them. Certainly Photianism is a name which well expresses the character of a separation motived, at all events in the first instance, not by any doctrinal reasons, but by one man's endeavour to realize his personal ambitions, that one man being Photius, the usurping Patriarch of Constantinople in 857. It is true that the schism initiated by Photius did not long survive his death, but he was a man as remarkable for his learning and ability as for his unscrupulousness, and so was able to create -- doubtless out of pre-existing materials -- and to equip with an effective controversial armoury an ecclesiastical party animated by his own separatist ambitions and anti-Latin animosities.
The history and vicissitudes of this most lamentable of all schisms have been sufficiently told in other articles (IGNATIUS OF CONSTANTINOPLE, SAINT; PHOTIUS OF CONSTANTINOPLE; MICHAEL CÆRULARIUS; GREEK CHURCH), but we must note here how entirely unprovoked it was, both in the time of Photius and in that of Michael Cærularius, by any harsh or inconsiderate action on the part of the popes. When Bardas, the uncle or the Emperor Michael III, presented himself to the Patriarch Ignatius to receive Communion while living in incest with his daughter-in-law -- when the empress mother and her daughter were brought to the patriarch against their will to receive the veil of religion -- what else could a conscientious prelate do save refuse what was so improperly sought? Yet it was just for this that the Patriarch Ignatius, on refusing to resign his see, was banished to the island of Terebinthus, and under just these circumstances that Photius mounted the still occupied patriarchal throne and sought confirmation of his appointment from Pope St. Nicholas I. The letter which he addressed to St. Nicholas ("Opera", in P.G., CII, 586-618) misrepresented the facts, and besides bore on its face such signs of unreality as could not but arouse the suspicions of the pope, who, when at last he found out what the true facts were, did the only thing that a conscientious pope could do, pronounced the election of Photius null and void, and laid Photius under excommunication. Later, when Photius saw that Rome could not be induced to sanction his usurpation, he threw off his disguise and, professing to have discovered that certain usages of the West were scandalous and even heretical, addressed an encyclical to the other Oriental prelates inviting them to meet in a general council at Constantinople and pass judgment on St. Nicholas.
Though the pope's real offence, in the eyes of Photius, was that, as successor of St. Peter, he exercised an authority which stood in the way of Byzantine ambitions, the schismatic felt that, if he would recommend his cause to the religious world, he must provide it with a dogmatic basis, and accordingly he formulated the following charges, only one of which raised an issue which had even the appearance of being dogmatic. The Westerns, he said, fast on Saturdays, use lacticinia during the first week in Lent, impose the yoke of celibacy on their clergy, reconfirm those who have been confirmed by simple priests, and have added the "Filoque" to the creed. To these five points he added four others, in a subsequent letter to the Bulgarians, namely, that they sacrifice a lamb along with the Holy Eucharist on Easter Sunday, oblige their priests to shave their beards, make their chrism of running water, and consecrate deacons per saltum to the episcopate. Nothing could be more trivial than these charges on the ground of which this man was prepared to break up the unity of Christendom; but for the time the schism thus caused was only transitory. Photius himself was quickly displaced by a fresh court intrigue, and though, on the death of Ignatius, he attained to a more legitimate possession of the patriarchate, he died in 867, after which there was a reconciliation with the Holy See which lasted for the next two centuries.
Then came the Patriarch Michael Cærularius, who in 1053 -- that is at a time when not only was there no tension between the emperor and the pope, but the Norman invasion of Sicily just then occurring made it peculiarly desirable that they should unite to oppose the common enemy -- caused letters to be written and brought to the notice of the pope, in which he renewed the old condemnation of the Latins for fasting on Saturdays, consecrating the Holy Eucharist in unleavened bread, and requiring clerical celibacy. Also at Constantinople, he invaded the churches built for the use of the Westerns, where the Latin Rite was used, and ignominiously handled the Blessed Sacrament there reserved, on the plea that, being consecrated in unleavened bread, it was not truly consecrated. Again there was a saint on the throne of St. Peter, and St. Leo IX in a temperate letter contrasted the violence offered by Michael to the Latin Church at Constantinople with the pope's cordial approval of the many monasteries of the Greek Rite in Rome and its neighbourhood. Further, at the request of the Emperor Constantine Monomachus, who by no means shared the patriarch's bitter spirit, St. Leo sent two legates to Constantinople to arrange matters. There was nothing, however, to be done, as the emperor was weak, and the patriarch was allowed to carry all before him. So the legates returned home, having first left on the altar of St. Sophia a letter in the pope's name by which Michael Cærularius and one or two of his agents were deposed and excommunicated. Of course the excommunication touched only the persons named in the document, and not the whole Byzantine Church; indeed the excommunication of a whole Church is an unknown and unintelligible process. If the whole Church or patriarchate from that time fell away from unity, and has remained out of it ever since, it was because, and in so far as, its members of their own initiative adhered to Michael and his successors in breaking off relations with Rome.
This fact, however, must remind us of the mistake we should make were we to regard the vagaries of a patriarch like Michael Cærularius as the adequate cause of so persistent and far-reaching an effect. Undoubtedly, he had with him in his secession, if not the whole population of his patriarchate, at all events a party strong and influential enough to compel the submission of the rest. This party was the one to which we have referred as formed and consolidated by Photius. In a less pronounced form it is traceable back to the secular struggle between the Greek and Latin races for universal dominion; and since the time of Photius its antipathies had been further stimulated by the growth of Western kingdoms hostile to the empire and by the amicable relations in which their rulers stood to the Roman bishops. This then was the main cause of the separation which has endured so long, and still endures, but to estimate it at its full strength we must take into account the accompanying negative cause. For, though Photius in one of his letters claimed for his see that it was "the centre and support of the truth", and though his followers would have us seek our standard of doctrinal purity exclusively in the prescriptions of the first seven oecumenical councils, St. Leo IX, in his letter to Cærularius enumerated nineteen of the latter's predecessors as having fallen under the condemnation of these seven councils, while Duchesne (Eglises séparés, p. 164) calculates that in the interval of 464 years which separates the accession of Constantine the Great from the celebration of the Seventh Council (787), Constantinople and its ecclesiastical dependencies had been in schism for 203 years. This means that the sense of unity, so strong in the West, had in the East, owing to the perversity of emperors and patriarchs, no fair chance of striking deep roots among the people, and so could seldom offer effectual resistance to the forces making for schism.
Unlike the Nestorians and the Monophysites (whom the Orthodox regard as heretics just as much as do the Catholics), the Photian schism commenced nearly nine centuries ago by Michael Cærularius is now represented not by a few scattered groups which taken altogether number not more than six or seven millions, but by vast populations which, in the aggregate, number not far short of a hundred millions. This is chiefly, though not solely, because, the Russians having been converted by missionaries from Constantinople about a century before the time of Cærularius, their direct religious intercourse was with Constantinople and not with distant Rome; and accordingly they drifted gradually first into unconscious, and later into conscious, acceptance of its separatist attitude. The upshot is that out of the 95,000,000, at which the Orthodox Christians are estimated by statisticians, some 70,000,000 are Russian subjects, the remaining 25,000,000 being divided among the pure Greeks of the Turkish Empire and the Kingdom of Greece, the Rumanians, Servians, and Bulgarians of the Balkan Peninsula, the Cypriotes, and the comparatively small number, mostly Syrians, who reside in the former territories of the Alexandrian and two Eastern Patriarchates. (For particulars see GREEK CHURCH.) As against these must be set a group of Catholics who, since the disruption, have been converted from their schism and are now in communion with the Holy See, though keeping religiously to their ancient Byzantine Rite, whether in its Greek, Slav, or other vernacular form. These are estimated by the author of the article just cited as numbering in all about 5,000,000, of whom the greater part are Ruthenians and Rumanians in the Austrian dominions.
Probably, when the Photian schism was first effected it seemed to the Byzantine leaders that, though by an unfortunate chance the see from which they were separating was the one which could claim the inheritance of the promise made to Blessed Peter, it was with themselves rather than with the Westerns that the main portion, the very substance, of Christendom was and would always be found. Certainly the centre of the world's culture and civilization, religious as well as civil, was then on the Hellespont, and it may be that even in actual numbers the subjects of this one patriarchate surpassed the hordes of half-converted barbarians (as they would have called them) who formed the populations of the new Western kingdoms. Regarded under this aspect, however, it cannot be said that the comparison still tells in their favour or that the schism has profited them. Impressive as is the Orthodox Church numerically, it is far surpassed in that respect by the 260,000,000 or more who represent the old Patriarchate of the West, nor could anyone now compare, to the advantage of the former, the religious culture and activity of the East with that of the west. Indeed, until a quite recent date, stagnation and ignorance is the judgment passed on the Orthodox clergy and laity by observers of all sorts; and if during the last century there has been a distinct improvement in the leaders among priests and people, it has derived much of its inspiration from Protestant sources, chiefly from German universities, and has not been obtained without some sacrifice of the integrity of their ancient tradition and without some admixture of the modern Protestant spirit.
In another very serious respect the Orthodox Christians have lost by their separation from Catholic unity, for they have succumbed to progressive disintegration -- the fate of all communities that are without an effectual centre of unity. The Patriarch of Constantinople's original claim to be exalted to the second, if not to the first, place in Christendom was (though never formulated distinctly) that Old Rome had been chosen for the seat of primacy because it was the imperial city, and hence, with the transference of the empire, this primacy had passed to New Rome. Such a claim quite lost its significance when the Byzantine Empire was overthrown in the fifteenth century, and the sultans sat in the seat of the former sovereigns of the East. For the time, indeed, the new order of things brought with it even an accession of power to the patriarchs. The sultan saw the advantage of keeping alive a separation which alienated his Christian subjects from their brethren in the West. Accordingly he made the patriarchs, whom he could appoint, keep, or change at his pleasure, to be, under himself the civil as well as the ecclesiastical governors of the Christians of whatever race, within his dominions. Still, the condition of patriarchs thus bound hand and foot, to the chief enemy of Christendom was but a gilded servitude for which it was difficult to feel respect; and, as racial consciousness developed among the many nationalities of the patriarchate, it became more and more realized that the New Rome theory could now be given a fresh application.
Russia was the first to revolt, and in 1589 the Tsar Ivan IV insisted that the Patriarch Jeremias should recognize the Metropolitan of Moscow as the head of an autonomous patriarchate. Why should he not, when Moscow was fast becoming what Constantinople had formerly been, the metropolis of the great Christian Empire of the East? Later, to bring the ecclesiastical government more effectually under the thumb of the Crown and convert it into an instrument of political government, the whole constitution of the Russian Church was changed by Peter the Great, who in contempt of every canonical principle, suspended the patriarchal jurisdiction of Moscow, and put the whole Church under a synod consisting of the three metropolitans, who sat ex officio, and some prelates and others personally appointed by the tsar, with a layman as chief procurator to dominate their entire action. Till the last century this was the only diminution of the Patriarch of Constantinople's jurisdiction; but, with the weakening of the sultan's power, the various nationalities over which he formerly reigned supreme have succeeded one after another in gaining their independence or autonomy, and have concurrently established the autonomy of their national Churches. Though adhering to the same liturgy and to the same doctrine as the other Orthodox Churches, they have followed the example set by Russia and, casting off all subjection to the patriarch, have instituted holy synods of their own to govern them ecclesiastically under the supreme control of the civil power. Greece began in 1833, and since then the Rumanians, the Servians, and the Bulgarians, with their respective subdivisions, have followed suit; so that at present we must no longer talk of the Orthodox Church, but of the Orthodox Churches, seventeen in number, in no sense governmentally connected, torn with internecine quarrels, and offering no guarantee, especially in view of the infiltration of Protestant tendencies now going on, that their doctrinal agreement will continue.
Summary
In these three Eastern schisms, which broke up so disastrously the ancient union of Christendom, two things are specially observable from the point of view of this article. One is that, apart from the separation from the centre of unity which constituted the schism, they have retained almost in its entirety the ancient system of Church organization and method. They have retained the threefold hierarchy endowed with valid orders the sacrificial worship of the Mass, a spirituality based on the use of the seven sacraments, the Catholic doctrine of grace, the exaltation of the Virgin Mother, and the invocation of the saints. Above all they have retained the appeal to tradition as the sure test of sound doctrine and the principle of submission to a teaching authority. The other thing observable in these three schisms accords with what has already been noticed in the early schisms. Doctrinal considerations based on the exercise of private judgment may have influenced their founders to an extent greater or less, but reasons of quite a different order determined the allegiance of their followers. Nationalism exploited by their leaders, or more often exploited by civil rulers for political purposes, is the true formula which explains their origin and long endurance. The nationalism of Syria and Egypt in its antipathy to Byzantine rule, further exploited by Persian and Mohammedan sovereigns, is what explains the facts of Nestorian and Monophysite history; the nationalism of Byzantine hellenism in its antipathy to the Latins, as exploited by the Eastern emperors and their prelates, is what explains the separation of the Orthodox Churches from the Holy See; the nationalism of Greeks, Slavs of different races, and Byzantines, which is the source of their mutual antipathies, is what explains their separation from Constantinople and their erection into so many autonomous Churches.
E. Protestantism
The fourth great breach in the union of Christendom was that caused by the Protestant Reformation of the sixteenth century. Of this movement it can by no means be said that it left the organization and methods of the Catholic Church largely untouched among the populations which it carried with it. On the contrary, it effected the most revolutionary changes of system where it prevailed, substituting church organizations constituted on a radically different principle and having codes of religious opinions unknown to previous ages. Luther, in the first instance, had no thought of breaking with the church authority; at all events he did not inscribe that object on his origina1 programme. Out of his own disordered spiritual experiences he elaborated a theory of sin and salvation founded on his peculiar doctrine of justification by faith. Only when the Holy See rejected this travesty of St. Paul's teaching, together with the conclusions which Luther had deduced from it -- only when it thus became necessary, if he would persist in his errors, that he should elsewhere for a principle on which to base them -- did he fall back on the principle of the Bible privately interpreted as the sole and sufficient rule ofChristian belief. He had, it must be acknowledged, fore-runners in this course; for the Church herself has always preached the infallibility of Holy Scripture, and previous heresiarchs had been wont to justify their revolts against her doctrinal decisions by claiming that, as regards the particular doctrines in which they were interested, Holy Scripture stood for them and not for her.
What was special and novel in Luther and his colleagues was that they erected the principle of an appeal to the Bible not only into an exclusive standard of sound doctrines, but even into one which the individual could always apply for himself without dependence on the authoritative interpretations of any Church whatever. Luther himself and his fellow-reformers did not even understand their new rule of faith in the Rationalistic sense that the individual inquirer can, by applying the recognized principles of exegesis, be sure of extracting from the Scripture text the intended meaning of its Divine author. Their idea was that the earnest Protestant who goes direct to the Bible for his beliefs is brought into immediate contact with the Holy Spirit, and can take the ideas that his reading conveys to him personally as the direct teaching of the Spirit to himself. But, however much the Reformers might thus formulate their principle, they could not in practice avoid resorting to the principles of exegesis, applied well or ill, according to each man's capacity, for the discovery of the sense ascribed to the Holy Spirit. Thus their new doctrinal standard lapsed even in their own days, though they perceived it not, and still more in later days, into the more intelligible but less pietistic method of Rationalism.
Now, if the Bible were drawn up, as it is not, in the form of a clear, simple, systematic, and comprehensive statement of doctrine and rule of conduct, it might not, perhaps, seem antecedently impossible that God should have wished this to be the way by which his people should attain to the knowledge of the true religion. Still, even then the validity of the method would need to be tested by the character of the results, and only if these exhibited a profound and far-reaching agreement among those who followed it would it be safe to conclude that it was the method God had really sanctioned. This, however, was far from the experience of the Reformers. Luther had strangely assumed that those who followed him into revolt would use their right of private judgment only to affirm their entire agreement with his own opinions, for which he claimed the sanction of an inspiration received from God that equaled him with the Prophets of old. But he was soon to learn that his followers attached as high a value to their own interpretations of the Bible as he did to his, and were quite prepared to act upon their own conclusions instead of upon his. The result was that as early as the beginning of 1525 -- only eight years after he first propounded his heresies -- we find him acknowledging, in his "Letter to the Christians of Antwerp" (de Wette, III, 61), that "there are as many sects and creeds in Germany as heads. One will have no baptism; another denies the sacrament, another asserts that there is another world between this and the last day, some teach that Christ is not God, some say this, some say that. No lout is so boorish but, if a fancy enters his head, he must think that the Holy Ghost has entered into him, and that he is to be a prophet". Moreover, besides these multiplying manifestations of pure individualism, two main lines of party distinction, each with a fatal tendency to further subdivision, had begun almost from the first to divide the reform leaders among themselves. The Swiss Reformer, Zwingli, had commenced his revolt almost simultaneously with Luther, and, though in their fundamental doctrines of the Bible privately interpreted and of justification by faith, they were on the same lines, in regard to the important doctrines of predestination and the nature of the Holy Eucharist they took opposite views, and attached to them such importance that they became irreconcilable foes and leaders of antagonistic parties.
On such a foundation, if consistently held to, it was impossible to build up a Church which should stand out in the world like the old Church they were striving to destroy, for if in the last resort the judgment of the individual be for him the supreme authority in matters of religion, it is impossible that any external authority can be entitled to demand his submission to its judgments when contrary to his own. The early Reformers probably realized this but they felt the necessity of building up some sort of a Church which could bind together its members into a corporate body professing unity of belief and worship, and which, in contrast with the pope's Church, which they called apostate, could be called the true Church of God. And so, regardless of the contradictions in which they were involving themselves, they set to work to excogitate a theory of church-constitution to suit their purposes. This theory is exhibited in the seventh article of the Augsburg Confession of 1530, to which type the other Protestant Confessions, both Lutheran and Reformed (that is, Calvinistic), of the next few decades conformed. "The Church of Christ", says the Augsburg Confession, "is, in its proper meaning, the congregation of the members of Christ, that is of the Saints, who truly believe and obey Christ; although in this life many evil men and hypocrites are intermixed with this congregation until the day of judgment. This Church, properly so termed, has, moreover, its signs, namely, the pure and sound teaching of the Gospel and the right use of the sacraments. And for the true unity of the Church it is enough to agree as to the teaching of the Gospel and the administration of the sacraments."
This idea of the Church has some surface resemblance to the Catholic idea, but is in reality its exact converse. The Catholic, too, would say that his Church is the home of true teaching and true sacraments, but there the resemblance ends. The Catholic first asks himself which is the true Church that Christ has set to be the guardian of His Revelation, the teacher and ruler of his people. Then, having identified it by the marks set upon its face -- by its continuity with the past, which, in virtue of its indefectibility, it must necessarily possess, its unity, catholicity, and sanctity -- he submits himself to its authority, accepts its teaching, and receives its sacraments, in the full assurance that just because they are sanctioned by its authority its teaching is the true teaching and its sacraments are the true sacraments. The Protestant, on the other hand, if he follows the course marked out for him by these Protestant confessions, begins by asking himself, and decides by the application of a wholly distinct and independent test, what are the true doctrines and true sacraments. Then be looks out for a Church which professes such doctrines and uses such sacraments; and having found one, regards it as the true Church and joins it. The fatal tendency to disunion inherent in this latter method appears when we ask what is that distinct and independent test by which the Protestant decides as to the truth of his doctrines and sacraments, for it is, as the whole history of the Reformation movement declares, that very rule of the Bible given over to the private interpretation of the individual which is inconsistent with any real submission to an external authority. Important however, and fundamental as this point is, the Augsburg Confession passes it over without the slightest mention. So, too, do most of the other Protestant Confessions, and none of them dare to go to the root of the difficulty.
The Scottish Confession of 1560 (of which the Westminster Confession drawn up in England during the Commonwealth is an amplification) is the most explicit in this respect. After claiming that the Presbyterian Church recently established by John Knox and his friends holds the true doctrine and right sacraments, it gives as its reason for so affirming that "the doctrine which we use in our Churches is contained in the written Word of God . . . in which we affirm that all things that must be believed by men for their salvation are sufficiently expressed". It then goes on to declare that "the interpretation of Scripture belongs neither to any private or public person, or to any Church . . . but this right and authority of interpretation belongs solely to the Spirit of God by whom the Scriptures were committed to writing". This, no doubt, is what the other Reformers in Germany, Switzerland and elsewhere would also have said, but they prudently passed the point over in their confessions, half conscious that to claim the right of interpretation for the Spirit of God was but a misleading way of claiming it for each individual who might conceive himself to have caught the mind of the Spirit; foreseeing, too, that, if no Church could claim the right to interpret with authority, no Church, Protestant any more than Catholic, could claim the right to impose its doctrines or worship on others.
However, the Reformation leaders knew what they were about. They meant to have a Protestant Church, or at all events Protestant Churches, to oppose to the pope's Church, and they intended that these new Churches should profess a very definite creed, and enforce its acceptance, together with submission to its disciplinary arrangements, on all whom they could reach by the exercise of a very effective and coercive jurisdiction. Accordingly, these Protestant confessions of faith, which were the formal expression of their doctrinal creeds, contained and prescribed, quite after the manner of Catholic professions of faith or decrees of councils, lists of very definite articles, often with added anathemas directed against those who should venture to deny them. The ministers were to be "called" before they could exercise their functions, those entitled to call them being governing bodies consisting of clergy and laity in fixed proportions, and formed hierarchically into local, regional, and national consistories. To these governing bodies appertained also the right of administration, of deciding controversies, and of excommunicating. The difficulty was to equip them with coercive power, but for this the German Reformers had recourse to the secular power. The secular power was, they assured their princes, bound to use its sword for the defence of right and the suppression of evil; and it appertained to this department of its functions that in times of religious crisis it should take upon itself to further the cause of the Gospel -- that is, of the new doctrines -- and root out the old errors.
The German princes had hitherto stood off from the new evangelists, whose democratic tendencies they suspected, hut this appeal for their intervention was baited with the suggestion that they should take away from the Catholics their rich endowments, and apply them to more becoming uses. The bait took, and within a few years, one after another, the princes of Northern Germany -- no very edifying class -- declared themselves to be on the side of the Gospel and ready to take over the responsibility for its administration. Then, from 1525 onwards, following the lead of Philip, Landgrave of Hesse, one of the most immoral men of the age, they seized the abbeys and bishoprics within their dominions, the revenues of which they mostly applied to the increase of their own, and proceeded to found national Churches based on the principles shortly afterwards accepted by the Augsburg Confession, which should be autonomous for each dominion under the supreme spiritual as well as temporal rule of its secular sovereign. For these national Churches they drew up codes of doctrine, schemes of worship, and orders of ministers, observance of which they enjoined on all their subjects under penalty of exile, a penalty which was at once inflicted on those of the Catholic clergy who remained faithful to the religion of their ancestors, as well as on multitudes of Catholic laymen.
This system of national Churches did not necessarily involve the imposition of Protestant creeds differing among themselves, for it was within the power ascribed to the princes that they should agree together as to what they would enforce, and no doubt to a certain extent this was what happened, and by happening caused Lutheranism to be the prevailing form of religion in Protestant Germany. Still the system did involve that the prince had the power, if he judged fit, to introduce a creed differing from that of the neighbouring dominions, and eventually this was what occurred when the Lutheran and Reformed parties settled down within the limits of the Empire into formal opposition among themselves. Some principalities -- and it was the same with the free cities which went over to Protestantism -- enforced one of the forms of Lutheran confession, others one of the forms of Reformed confession, and there were even oscillations in the same principality as one sovereign succeeded another on the throne . The signal instance of this was in the Palatinate, the inhabitants of which were required to change backwards and forwards between Lutheranism and Calvinism four times within the years 1563 and 1623. This pretension of the German princes to dictate a religion to their subjects came to be known as the jus reformandi, and gave rise to the maxim, Cujus regio ejus religio. By the Peace of Augsburg, 1555, this pretension was reluctantly conceded as a temporary expedient to the Protestant princes, and by the Treaty of Westphalia (1648) it received a more formal kind of imperial sanction, against which an ineffectual protest was made on behalf of Pope Innocent X by his nuncio, Chigi.
In Switzerland there were no princes to put themselves at the head of the new national Churches, but their place was taken by the cantonal governments, wherever these had been captured by the Protestant faction. Thus Zwingli, who began his fiery preachings against the Catholic Church in 1518, and in a few years' time had gathered round himself a band of fanatical followers with their aid and by holding out the confiscation of the church property as an inducement, was able by 1525 to draw over to his side the majority of the members of the State Council of Zurich. By this majority the Catholic members of the council were overpowered and extruded, which done, at the instigation of Zwingli; the Catholic religion, though it had been the religion of their ancestors for many centuries and was still the religion of the quiet people in the land, was summarily proscribed, even the celebration of the Mass being forbidden under the severest penalties; while, to make its restoration forever impossible, fierce crowds led by Zwingli in person were sent to visit the various churches and strip them of their statues and ornaments on the plea that the Bible commanded them to put down idolatry. The ground being thus cleared, the state Council by its own authority set up a national Church conformed to the German type. Berne, Basle, Schaffhausen, St. Gall, and Appenzell followed quickly in the footsteps of Zurich, the same methods of violence being employed in each case. The desires of the people themselves counted for nothing. The opinions of yesterday adopted by the fanatical leaders were at once exalted into dogmas for which was claimed an authority over the consciences of all far exceeding that which had been exercised by the venerable Church of the ages.
Nor were these Protestant cantons satisfied with imposing their new doctrines on their own subjects. Having combined with certain cities of the Empire to form a "Christian League" in its name they summoned the Catholic cantons, Schwytz, Uri, Unterwalden, Zug, and Lucerne, to follow their example in supplanting the old Faith by the new. The latter, however, were resolute in their refusal and, although their military strength was inferior to that of their antagonists, they eventually inflicted on them a severe defeat at Kappell (31 Oct., 1531), a defeat in which Zwingli himself and several other preachers were slain on the field. It was a crushing blow to Zwinglianism, which, as such, never recovered, and it saved the Catholic cantons from the danger of perversion, while opening the way for the Catholic restoration that was to ensue. But, if Zwinglianism in Switzerland was now practically dead, this meant not that Protestantism had become extinct there, but that it was about to pass throughout Switzerland into Calvinism. John Calvin, a native of Picardy, after imbibing in Paris the Lutheran views which later on he recast, in his "Institutes", into the form ever since associated with his name, settled down at Geneva in 1536. The desire of the citizens to cast off the yoke of Savoy by allying themselves with the Swiss Confederation gave him the opportunity of acquiring a power over them through the exercise of which he was enabled to force upon the city that all penetrating theocratic despotism which stands out in history as the supreme example of spiritual tyranny.
From Germany and Switzerland, the sources respectively of Lutheranism and Calvinism, Protestantism was propagated into other lands, but in this respect Calvinism showed itself more successful than Lutheranism. Lutheranism spread into Denmark and the Scandinavian Peninsula, in each case owing its beginnings and consolidation to the compulsion and persecution practised on an unwilling people by unworthy sovereigns; but, except that in Poland also it made some headway, this was the extent of its conquests. Calvinism, on the other hand, in Germany itself supplanted Lutheranism and became the dominant religion in some parts, especially in the Palatinate, besides gaining over a sufficient number of adherents in the predominantly Lutheran districts to make it an enduring rival to Lutheranism on German soil. Moreover, in Transylvania and Hungary, and still more in the Netherlands, where its domination was destined to be lasting, it superseded theLutheran apostolate which had been first in the field. In France, though from the time of the Revocation of the Edict of Nantes (1687) its adherents became a steadily decreasing number, for a whole century and a half it was so powerful that at times it seemed destined to absorb the country; yet there also it owed its progress chiefly to the military violence of its leaders. In Scotland it was tyrannically forced on the people by a corrupt and lawless nobility which, covetous of the church property, lent its support to the fiery energy of John Knox, a pupil of Calvin and a fervent admirer of his theocratic system.
England was a case apart. Henry VIII coquetted with Lutheranism, which was of service to him in his campaign against the pope, but he disliked Protestantism, whether in its Lutheran or its Calvinist form, and devised his Six Articles to aid him in suppressing it. Under Edward VI Calvinism was favoured by the two regents and the more influential bishops, and their legislation was directed towards the establishment of this system in the country, with the sole difference that episcopacy, in name at least, was to be retained. The short-lived reaction under Mary left Elizabeth a free soil on which to build, and she preferred an episcopal system with a considerable toning down of the asperities of Continental Protestantism, as more in harmony with a monarchical and aristocratic regime and better adapted to gain over a population which was at heart Catholic. Still she had to employ the personnel at her disposal, a section of which was of the same mind as herself, while another section had strong Calvinistic leanings. The result was that a double tendency developed in her newly-formed Church, one which, though hating Catholicism as a system, clung to some of the characteristic features of Catholic worship and organization, the other which strove perseveringly for a root-and-branch subversion of the Elizabethan settlement and the substitution of one conformed to the Genevan model. During the Commonwealth the latter party obtained for the time the upper hand, but with the Restoration it was extruded altogether and became the parent of those Nonconformist sects whose progressive divisions and subdivisions have always been the gravest scandal of English religious life. The other party meanwhile, with some oscillations to the right or to the left (under the names of the High and Low Church parties), maintained itself with approximate consistency as exhibiting the distinctive spirit of the Established Church of the country.
Towards the middle of the nineteenth century, however, two quite novel tendencies asserted themselves in that communion (and these have since become so influential that before long they are likely to divide between themselves the race ofAnglican Churchmen), one based on a far-reaching appreciation (but with some reservations) of the Catholic system, delighting to call itself Catholic, and striving to assimilate the national worship to the Catholic pattern, the other, which calls itself Liberal and, pushing to its bitter end the application of the Protestant principle of private judgment, has by its rationalistic criticism diffused a widespread scepticism as to the authenticity of the Christian records and the truth of the most fundamental articles of the Christian creed. This theological Liberalism has likewise exercised a disastrous influence on the English Nonconformist bodies, and one more deadly still on Continental Protestantism, Germany being the primary source from which it has sprung. Of Germany, in fact, it must now be said that, as in the sixteenth century it gave birth to what is called orthodox Protestantism, so in the present age it is engaged in throttling its offspring in the tight grasp of its criticism. Of the forms which Protestantism has assumed in the United States, Canada and other countries colonized from Europe, it is sufficient to say that the immigrants have taken their beliefs and forms of worship with them to their new homes, and, the world of ideas being now one, this many-headed hydra has displayed in the new countries the same diversities as in the old.
Except for its Puritan variety, which depended for its propagation chiefly on the powers of physical coercion its leaders could dispose of, Protestantism was an easy-going religion which had abolished many of the ascetic observances and restrictions on liberty and license that held in the old Church. It was to be expected, therefore, that it should spread rapidly in an age when manners were alarmingly corrupt, nor must we be surprised that, with such a start, it was enabled soon to present the appearance of a group of Churches peopled by very many thousands of adherents. Since those early days, however, it cannot be said to have extended its conquests much, and the millions to which it has now grown are due not much to conversions, but rather to the natural increase of populations. In the present day the total number of Protestants is estimated at about 166,000,000, an enormous number, no doubt, but one which, unlike the 260,000,000 Catholics who all stand together, is only an aggregate made up of a multitude of separate communions, under separate governing bodies, which not only differ among themselves as to important points of doctrine, but -- such is the increasing individualism among their members -- are fast approaching a goal in which each member will have become a Church and a creed to himself.
Summary
It will be useful, as in the cases of the primitive and the great Eastern divisions, to fix attention on the forces making for disintegration which have brought these Protestant divisions into being. If the effect of such a summary is to show the essential similarity of the forces at work in all these cases, that will be advantageous, for it will reveal to us how few are these disintegrating forces, and how elemental is their character; how, in fact, they spring from the very heart of human nature, which can only hope to counteract the divisions towards which they tend if sustained and elevated by some other forces of a different order altogether. In two respects, then, these separatist bodies to which Protestantism has given birth need to be considered in their separations from the parent communions and in their cohesion among themselves, as corporate bodies enduring for a certain time and in a certain degree. The principle of private judgment has been the undoubted cause of their separations and incessant subdivisions for the principle of private judgment is essentially disintegrating. The cause of such cohesion as they have exhibited has been as their history shows, of the following nature. First, under the influence of private judgment, one or more strong-willed men have conceived a doctrinal system antagonistic to that of the religious communions to which they originally belonged, have gathered a party of others like-minded around them, and have undertaken on behalf of their system a propaganda which has attained a certain success. Next, wishing to establish a Church which shall be an embodiment of their system, but finding themselves unable by pure persuasion to hold the multitude to their views, they have had recourse to the civil power, or some dominant faction of nobles or democrats; and have induced it, in view of the temporal advantages to be gained, to impose their system on the people and sustain it by physical force. Or, ex converso, resistance to the ruling power or its established Church, when it has been able to maintain itself with comparative success, has caused the separatists to realize that they must unite together under definite rule and government if they are to make their resistance effectual -- as has been the case with the English Nonconformist bodies. Thirdly, realizing that no system imposed by violence can hope to be lasting unless the mass of its people can be brought round to voluntary acceptance of it, they have exploited the passions and prejudices of the people, particularly its race and class exclusivisms, and sought to foment these by campaigns of bitter controversy and calumny. Fourthly, where this policy has succeeded in the earlier stages of a schism, a more internal and durable principle of cohesion has eventually been generated under the influence of custom and heredity, of antagonisms and misconceptions hardened by long-continued isolations and estrangements, of affections deepened by long continued intimacies, cherished memories, experiences, and associations, and of the good faith and even high spirituality nourished by the detached truths retained in such false creeds, which can prevail under these later conditions.
Such, speaking generally, has been the chain of causes which has welded into churches and congregations with definite creeds and organizations the bodies of men that have preferred the principle of private judgment as a rule of faith to that of submission to the authority of the Catholic Church. But the species of unity thus attained is always in its outer relations separative, in its inner relations precarious; for the very motives that cause the members of such a body to cohere among themselves are those that separate them from other similar bodies, whilst within it, eating away its structure, there is always the latent consciousness among its members that their ruling body and its doctrinal formulæ have no valid title to enforce submission, and it only needs a crisis, or that spirit of radical inquiry which is now so common, to arouse this consciousness to activity. (See PROTESTANTISM; LUTHERANISM; CALVINISM; ANGLICANISM; NONCONFORMISTS; RITUALISTS; RATIONALISM.)
F. Divisions within The Catholic Church
We ought not, perhaps, to conclude this survey of the history of religious divisions without touching on what some might consider to be such within the bosom of the Roman communion itself. There are and always have been opposite parties in this communion, whose adherents disagree on points of doctrine the importance of which may be estimated by the bitterness of their controversies. Thus there have been Jansenists and Molinists, Gallicans and Ultramontanes, Liberals and Infallibilists, Modernists and Anti-Modernists. It is true that, a time has come for some of these parties when their peculiar tenets have been condemned, and a portion of their adherents have passed from the Church into schism. But this has not happened in all cases of party divisions; and even where it has happened, those ejected had for a long time previously been tolerated in the Church, holding their distinctive views, and yet not being denied the sacraments and other privileges of communion. Again, there have been, many times over, rival popes each gathering round himself a following and denouncing that of his rival; and during one notorious period of forty years' duration the Church was rent by these rivalries into two, and even into three, parts, to the grave scandal of Christendom. Do not these divisions show that the Catholic Church is as unable as the separated communions to claim unity of faith and government as her perpetual note? In two respects, however, there is an essential difference between the sort of dissensions that may arise in the Catholic Church and those which constitute heresy and schism in the separated communions.
· First, in the Catholic Church the points in dispute round which these dissensions gather are not the Church's accepted doctrines, but further points which the course of study within or without the Church has forced into prominence, and which one party thinks to be compatible with the accepted Catholic doctrine and to make for its vindication, but another thinks to be incompatible with it and dangerous.
· Secondly, on both sides the combatants embrace the formal principle of Church unity, the magisterium of the Holy See, and, should the Holy See think fit to intervene, they are prepared to submit to its determination of their controversy.
So far there is nothing to justify the imputation of schism but only an illustration of the error of those who imagine that inside the Church thought and speculation must be stagnant. For these domestic controversies, though sometimes rendered harmful by the defective spirit of those engaged in them, have their useful side, as conducing to the fuller, deeper, and more precise comprehension of the meaning and limits of the accepted doctrines. It may happen, however, that when the course of a controversy has made clear what is involved in the new opinions advanced, the supreme authority in the Church will feel the necessity of intervening by some decree. In that case a crucial moment often arises for the side whose tenets are now condemned. If they have the true Catholic spirit, falling back on their formal principle of unity, they will, submit to the voice of authority, abandon their former opinions, and in so doing act with the truest consistency. If, on the other hand, they attach themselves so stubbornly to the condemned opinions as to prefer rather than abandon them, to abandon their formal principle of unity, there is no longer a place for them in the Church, and they become schismatics in the ordinary sense.
A similar distinction applies to the case of schisms in the papacy. It is true that many antipopes have sprung up and caused division in their time. They were mostly the creatures of some despot who had set them up by his own will, in defiance of the lawful method of appointment, and it is, and invariably was, easy to tell which was the true pope, which the antipope. The one exception to this general statement is that referred to in the objection, the case of the schism which lasted from 1378 to 1417. (For the fuller history of this distressing episode see WESTERN SCHISM; URBAN VI; BONIFACE IX; GREGORY XII; ROBERT OF GENEVA; PEDRO DE LUNA.)
What concerns us here is that the conclave of 1378 was disturbed by the Roman mob, which, anxious lest the popes should go back to Avignon, demanded the election of a Roman or an Italian, that is to say, not a Frenchman. Urban VI, till then Archbishop of Bari, was elected and enthroned, and for some weeks was recognized by all. Then the main body of the cardinals dissatisfied with the administration of Urban, who certainly behaved in an extraordinarily tactless manner, retired to Anagni, declared that, owing to the pressure of the mob upon the conclave, Urban's election had been invalid, and elected Robert of Geneva, who called himself Clement VII. This latter was soon compelled by circumstances to withdraw to Avignon, and so the schism resolved itself into a papacy at Rome and another at Avignon. Of the Roman line there were four popes before the schism was finally healed, Urban VI, Boniface IX, Innocent VII, and Gregory XII; of the Avignon line there were two, Clement VII and Benedict XIII. The effects were terrible and world-wide, some countries, through their sovereigns, ranging themselves on the side of Rome, others on the side of Avignon, politics in some degree determining their choice. But earnest efforts were made from the first to repair the evil, the kings appointing commissions to ascertain the facts, and the canonists writing learned treatises to expound the questions of law involved. Proposals were also made from the first, recommending alternative plans for solving the difficulty, namely that both popes should simultaneously resign and another be then elected, that both should agree to go by the decision of arbitrators, or that a general council should be called which both popes should combine to authorize, and that the decision should be left to this. All these plans failed for the time, because neither pope would trust the other, and this prevented their meeting and arranging. Hence, in 1408, the cardinals of both obediences abandoned their chiefs and meeting together convoked a council to be held the following year at Pisa and end the schism. When it met it declared both Gregory XII and Benedict XIII to have forfeited their claims by their conduct, which, it was suggested, was unintelligible save on the supposition that they had an heretical disbelief in the unity of the Church. It then elected Peter Philargi, who took the name of Alexander V. But this only made matters worse, for the Council of Pisa, not having been convoked by a pope, had no standing. Thus the sole effect of its action was to increase the confusion by starting a third line of popes. The end of the schism did not come till 1417. By that time John XXIII, the successor of Alexander V, had been deposed by the Council of Constance, a council of the same irregular kind as that of Pisa; and had also resigned. Benedict XIII had lost his following almost entirely, which was taken as a sign that he could not be the true pope, and Gregory XII, whose title is now generally held to have been the best founded, resigned after first legalizing the Council of Constance by a formal act of convocation, and authorizing it to elect a new pope. Then the council elected Martin V, who was forthwith universally acknowledged.
These are the leading facts of the history. It is of course difficult to exaggerate the injury done to the Church by this unfortunate schism, for, apart from the harm it wrought in its own age, it provided a dangerous precedent for future disturbers of the Church to cite, and, by diminishing the reverence in which the papacy had hitherto been held, it went far towards creating the tone of mind which rendered the outbreak of Protestantism in the next century possible. Still, when we compare this schism with schisms like those of the Orthodox and the Protestants an essential difference between them appears. In the other cases the division was over some question of principle; here it was over a question of fact only. On both sides of the dividing line there was exactly the same creed and exactly the same recognition of the essential place of the papacy in the constitution of the Church, of the method by which popes should be elected, of the right to the obedience of the whole Church which attaches to their office. The only matter in doubt was: Had this person or that fulfilled the conditions of a valid election? Was the election of Urban VI due to the terrorism applied by the mob to the electors, and therefore invalid; or had it been unaffected by this terrorism and was therefore valid? If Urban's election was valid, so too were those of his successors of the Roman line; if his election was invalid, Clement VII's and Benedict XIII's were valid. But the verification of facts is through the testimony of those who have taken part in them, and in this case the witnesses were at variance. To decide between them belongs to the special articles on that schism. In this article what concerns us is to appreciate the difference between a schism of this sort over a question of fact and a schism over a question of principle like the others that have been instanced. We may help ourselves by an analogy; for we may compare this difference with that between a sword-stroke which has dissevered a limb from the body and one which has caused a deep wound in the body itself. In the former case the life of the organism ceases at once to flow into the dissevered part, and it begins to disintegrate; in the latter, all the powers and processes of the organism are at once set in motion for the repair of the injured part. It may be that the injury wrought is too serious for recovery and death must be expected, but the life is still there in the organism, and oftentimes it is able to achieve a complete restoration. To apply this to the history, whereas in schisms properly so called a depreciation of the value of unity is wont to mark their commencement, in this schism it was most remarkable how strong was the sense of unity which expressed itself on every side, so soon as the news of the rival lines set up became known, and how steadily, earnestly, discerningly, and unanimously the different parts of the Church laboured, with ultimate success, to ascertain which was the true pope, or to obtain the election of one.
IV. REUNION MOVEMENTS IN THE PAST
A. In the East
As Constantinople had so often been in schism for a season, the popes took some time to realize that the schism accomplished by the Patriarch Cærularius was destined to continue. Even when they were at last disillusioned, they never ceased to regard the Eastern Christians as a choice portion of Christ's flock, or to work for the restoration of that portion to unity according to their opportunities. Thus it was not merely for the recovery of the Holy Places and the protection of the pilgrims that Urban II and his successors originated and sustained the Crusades, but for the far more comprehensive object of bringing the concentrated strength of the Western Powers to the aid of their Eastern brethren, now threatened by a Turkish invasion which bade fair to overwhelm them. It is true that the intermingling of human passions and the clash of animosities, for which Easterns and Westerns were both to blame, not only brought to naught the realization of this splendid ideal, but actually enlarged the chasm which separated the two sides by intensifying the antipathy of the Easterns for their aggressive allies. Nor can it be denied that the Western populations often showed a very unsatisfactory spirit in their dealings with the East and their feelings towards them; for the Westerns, too, were dominated by the unbrotherly passions that spring from excessive nationalism, and it was just this that increased so seriously for the popes the difficulty of bringing the two sides together for the defence of Eastern Christendom.
But the important thing to observe is that the popes themselves, with wonderful unanimity, stood outside all these racial animosities, and, whatever were their personal affinities, never lost hold of the pure Christian ideal or thought to subordinate it to worldly politics. Thus a succession of popes from Gregory VII down to our own days (conspicuous among whom were Urban II, Blessed Eugenius III, Innocent III, Blessed Gregory X, Nicholas IV, Eugenius IV, Pius II, Calixtus III, St. Pius V, Clement VIII, Urban VIII, and Clement XIV) have manifested their strong desires and have striven most pathetically for the healing of this saddest of schisms, never losing heart even when the outlook was darkest, welcoming each gleam of sunshine as an occasion for repeating their assurances of a truly brotherly feeling, and a readiness to concede in the terms of union all that was not essential to the Church's faith and constitution. On the Oriental side there has not been much response to this pathetic call of the popes; but two of the Eastern emperors made overtures which led on to the solemn acts of reunion in the Council of Lyons (1274) and the Council of Florence (1439). Unfortunately, these negotiations were prompted, on the Oriental side, by the instinct of self-preservation in face of the Turkish danger more than by any adequate appreciation of the necessity of religious unity, and were, besides, undertaken by sovereigns the mass of whose subjects were not prepared to follow them in a course that ran counter to their traditional resentments. Still, the second of these councils had its solid results; for it won over the last two emperors of the East, the last three patriarchs under the old empire, the two distinguished prelates Bessarion of Nicæa, and Isidore of Kiev, besides originating the Catholic Eastern Rites. Though adverse circumstances have sometimes disturbed their allegiance, and have prevented their numbers from attaining to any high figures, these Eastern-Rite Catholics have done good service to the cause of reunion by their standing testimony to the mode of reunion which is all that the popes ask for, namely, acceptance of the entire deposit of faith including the Divine institution of the Roman primacy, but beyond that a full-hearted adherence to those venerable rites and usages which are dear to Eastern hearts as an inheritance bequeathed to them by the highest Christianantiquity.
Although, since the Council of Florence, no more proposals for healing the schism have come from the main body of the Orthodox and their rulers, one must include among the reunion movements of the past the one which, initiated by some Ruthenian bishops, led to the union accomplished at Brest in Lithuania in 1596 (see UNION OF BREST). By this Union a considerable portion of the Ruthenians, the race that had formed the original nucleus of the Russian Empire, was officially reunited with the Holy See, but it was not for some time, and after the fiercest opposition, that the main body of that people were gained over to the union. Having, however, at length accepted it, they remained firmly attacked to it until the partition of Poland. Then one-half of these Eastern-Rite Catholics came under Austrian rule, the other under Russian rule. The former, meeting with toleration from their rulers, still remain constant, the latter have been the victims of a succession of the cruelest persecutions undertaken to drive them back into schism.
B. In the West
In the first outburst of Protestantism neither its leaders nor their followers had any scruples about their separation from the communion of the ancient Church. They regarded it as an apostate Church from which it was a blessing to be separated, and they anticipated the speedy advent of the time when, its members converted by the Protestant preachers, it would dissolve away, and their own purified Churches take its place everywhere. But, as new generations grew up which were not responsible for the schism, devout minds were inevitably led to contrast the sectarianism they had inherited with the beautiful ideal of religious unity praised by St. Paul and realized in their own lands in days previous to the Reformation. That there were many such minds is evidenced by the stream of converts to the Catholic Church, which from the days of the Reformers onward has never ceased to flow -- of converts who invariably ascribe their first discontent with their previous Protestantism to the scandal of its divisions. The same deep sense of scandal motived the attempts to bring about reunion, whether among the Protestant sects themselves, or between these and the Catholic Church, which were made at various times during the succeeding centuries. All of these attempts failed because set on a false foundation, but some of them were certainly inspired by a genuine spirit of concord. We cannot indeed regard as so inspired the group of German Lutherans, represented by James Andreæ and Martin Crusius, who, in the last quarter of the sixteenth century, proposed to the Patriarch Jeremias II of Constantinople a plan for the union of the Lutherans with the Greeks on the basis of the Lutheran Creed, a plan promptly rejected by the patriarch; nor the Dutch Calvinists and Anglican divines who, a generation later, negotiated for a similar union with the semi-Calvinist Patriarch Cyril Lucaris, but were finally repulsed by the Synod of Jerusalem (1672), which condemned their doctrines together with the memory of the patriarch who had coquetted with them; nor again the Gallican priest, Ellies du Pin, and the Anglican archbishop, Wake, who in the first quarter of the eighteenth century negotiated a reunion between the Anglican and Gallican Churches. In each of these cases the predominant motive was not to heal division, but to aid the cause of separation by strengthening the opposition to the Holy See.
Very different, however, and in every way commendable, was the spirit in which the party led by George Callixtus in the second quarter of the seventeenth century, and that in which Molanus and Leibniz in their negotiations with Bishop Spinola of Neustadt and the great Bossuet, half a century later, worked for the elaboration of a reunion scheme which the Catholic Church and the Protestant bodies might both be able to accept. The last-mentioned episode, of which a full account may be read in M. Reaumes' "Histoire de Bossuet", is of peculiar interest, supported as it was by the Court of Hanover, with the approbation of many Protestant princes, and watched with sympathy by Clement IX and Innocent XI. But, though political reasons were the immediate cause of the discontinuance of these negotiations, they were doomed to failure for theological reasons also. Of attempts to unite the Lutherans and Calvinists who formed the two main varieties ofProtestantism several were made in Germany from the time of Melancthon downwards; but all failed until the occurrence of the tercentenary of the Reformation in 1817, when the scheme recommended by Frederick William III of Prussia achieved a partial success which still endures. By this scheme the two sides were to retain each its own doctrine, but they were to coalesce into one "Evangelical Church" and worship together according to a common liturgy, or agenda, which was drawn up on lines sufficiently vague to leave untouched the points as to which they were at variance among themselves. Even this modus vivendi, external and superficial as it was, would not have been able to establish itself had it not been for the pressure applied by royal authority, which in some districts had to resort to physical force; nor has it been able to embrace all the Lutherans in its fold, tending as it did to favour their side less than that of their traditional adversaries.
V. REUNION MOVEMENTS IN THE PRESENT AGE
In the present age the divisions of Christendom not only furnish its assailants with their most effective taunt, but constitute the most serious hindrance in the way of Christian work. Hence, among those who have inherited the condition of separation, the value of Christian unity has come to be much more deeply appreciated than ever before, and many active movements have been set on foot, and schemes devised, for its restoration.
A. In the East
So far as the Orthodox Churches are concerned it does not appear that the solicitude for reunion is very marked, at least among the rulers and the great mass of the populations. During the last half-century some members of the High Church section of the Anglican party, and likewise some members of the Old Catholic party in Germany and Switzerland have approached the adherents of Russian and Greek Orthodoxy, in hopes of inducing them to promote intercommunion between their respective Churches; but these negotiations, though they have led to occasional interchanges of ecclesiastical courtesies and concessions, such as the more rigidly consistent Roman Church would deem to be compromising, have not yet attained, and are not likely to attain, their object; for the simple reason that the Orthodox Churches have no intention of uniting with Churches which permit the most fundamental heresies to he held and taught by prelates and men of standing in their communions, and yet they are perfectly aware that this is the case in the Anglican Church, and are likewise aware that the old Catholics, since they broke away from the Holy See in 1870, have come under Protestant influence and have lost their hold on much Catholic doctrine. As for negotiations with the Holy See or even an interchange of ideas with it, the rulers of these Eastern Churches are as ill-disposed as ever, and when invited to do so by recent popes -- as by Pius IX, on his accession and when convoking the Vatican Council, and by Leo XIII on his accession and in his "Præclara Gratulationis" of 1894 -- they have always opposed either scornful silence or words of studied offensiveness to the affectionate language of the popes.
A pleasant exception to this rule is the present (1912) Patriarch of Constantinople, Joachim III, who, contrary to the prevailing custom, has been left in office since 1902 -- an unusually long time. It is known that he is personally inclined towards reunion, but he is only one and when, in 1902, shortly after his accession, he addressed a letter to the heads of the autocephalous Churches of his patriarchate, proposing to them that they should all agree to enter into negotiations both with the Protestant bodies and also with the Churches in union with the Holy See, they were unanimous in refusing even to discuss the idea, so far as Rome was concerned ("Reunion Magazine", Sept., 1910, p. 375, and Feb., 1911, p. 281). The only basis, they declared on which the Orthodox Churches could entertain the thought of reunion with the Holy See was that of an acceptance of themselves as, by reason of their fidelity to the teaching of the seven oecumenical councils, "alone composing the one Holy Catholic and Apostolic Church"; and hence of a renunciation by the pope of all his innovations on this doctrinal standard, particularly of that worst innovation of all, the papal despotism. As there was no present likelihood of the pope's assenting to that basis, what room was there for negotiations?
Such was the answer to this important invitation returned so recently by the highest authorities of these Eastern Churches, and, if it represents their real mind we must agree with them that negotiations would be useless; for one thing is quite certain, the Holy See can never accept conditions which would involve the renunciation of an office it knows to be of Divine appointment and vital for the maintenance of the Church's unity. Nor is this all, for these Orthodox prelates, if they will reflect, must needs see that their conditions are such as cannot possibly form a durable basis for reunion. They claim that their position and theirs only is sanctioned by what they call "the Seven General Councils" -- that is, the Councils of Nicæa (325), Constantinople I (381), Ephesus (431), Chalcedon (451), Constantinople II (553), Third Constantinople (680), Second Nicæa (787). But this is just what Catholic historians deny; and, as it would appear, with a heavy balance of evidence on their side. Who, then, is to decide between the two contentions? In other words, is this Oriental claim more than a disguised appeal to the Protestant principle of private judgment, the very principle which, as the experience of four centuries of Protestantism has demonstrated, is essentially the principle of division, and not of unity? It will be replied that the authority to decide is with the next general council. But if it were at all conceivable that general councils could take the place of a living centre of unity in the government of the Church, at least they would require to be held at short intervals, and then the question arises: Why, if our Eastern brethren appreciate the importance of unity, have they not during all these centuries taken the initiative in working for the holding of such a general council and invited the Catholic representatives to take a friendly part in it? Why, when the popes have taken that initiative and have invited the Easterns in the most cordial terms to join in such a council, or at least to join with them in some friendly conference to discuss the possibilities of a reconciliation, have they always so sternly refused? There are those who think that, as in the times of Photius and Cærularius, the chief deterring causes that stand in the way of the reunion of the Orthodox with the Catholics are political, and to some extent that may be the case. But the tsars, who, if they were to put themselves at the head of a vast reunion movement, could probably carry the rest of the Easterns (Monophysites and Nestorians included) with them, cannot be unconscious of the splendid rôle which would become theirs as the leading Christian sovereigns and protectors of a united Christendom of such vastly increased dimensions.
Evidently, then, the primary cause why the East will not approach the West for the healing of the schism is still to be sought in that indefinable spirit of antipathy which the Easterns have inherited from past ages, when to some extent it was reciprocated in the West, and which makes them suspect every overture that comes from the West of being dictated by some malign ulterior purpose -- such as to suppress their ancient rites, or transform their religious habits, or crush out their reasonable liberties by extravagant exercises of ecclesiastical power. To us in the West it seems unintelligible that such groundless suspicions should be entertained. It may be that in some districts, where the East and West touch each other closely, and the blending of religious with political animosities causes tension, material for that sort of suspicion exists, but certainly there is no corresponding aversion to Easterns or their religious habits in the general area of Western Catholicism, and above all, as has already been observed, there is absolutely no ground for suspecting the integrity of the motives that have consistently animated the long line of popes. The Greeks who took refuge in Southern Italy under pressure of the Turkish invasion have never to this day found difficulty, but on the contrary much encouragement, from the popes, in their adherence to their Eastern customs, the marriage of their clergy included; and since the time of theCouncil of Florence it has been a fixed principle of papal government that Orientals passing into communion with the Holy See should be required to remain in their own rites and customs where no doctrinal error was involved, Leo XXII enforcing adherence to this principle by new sanctions in his "Orientalium ecclesiarum dignitas" (1893). Moreover, why should the popes or their adherents in the West cherish dislike for rites and customs so intimately associated with the memories of those venerable Fathers and doctors whom East and West agree in venerating and claiming as their own? Could the Easterns, then, only be induced to lay aside these suspicions, if but provisionally, and meet the pope or his representatives in friendly conference, the problem of reunion would already be half solved. For then explanations could be exchanged, and false impressions removed, particularly the false impression that it is lust of domination, and not fidelity to a Divine trust, that constrains the popes to insist on the recognition of their primacy. After that it might be necessary to discuss doctrinal points on which the two sides are at variance; but the discussion would turn on the application of ancient principles recognized on both sides. Seeing how shadowy are some of the points of disagreement, some of them would surely be cleared up completely by such discussions, and if others stood out, and thereby made any immediate act of reunion impossible, at least the better understanding arrived at might be hoped to impart to any further studies and discussions a convergent tendency and so lead on to intercommunion at no remote date.
Is such a consummation impossible? For the present it would seem to be so, if we are to judge by the attitude of the rulers, civil and ecclesiastical, of the Orthodox Churches. But it is at least symptomatic that Joachim III, the present Patriarch of Constantinople, the same who in 1902 proposed conferences on reunion to the other autocephalous churches, has recently (Bessarione, January-March, 1911) expressed his desire for reunion and for preparatory efforts to come to an understanding with the Westerns. The career, too, of such a man as the late Vladimir Soloviev -- who, starting from the ordinary Orthodox conceptions, set himself to study the whole question of reunion in the light of the patristic writings, and was led to enroll himself among the Eastern-Rite Catholics -- may fairly be taken, seeing what influence he exercised, and his memory still exercises, over many of his fellow-countrymen, as a sign that there are others of like mind in that sealed empire, as indeed is known to be the case. Moreover, the imperial edicts of toleration published in Russia in 1905, though they were quickly to all intents and purposes revoked, sufficed to lift the veil and make manifest the true sentiments of the many Ruthenian Catholics who had been given out as willing deserters to the camp of schism. So, too, did the memorandum of the thirty-two Orthodox priests on the necessity of changing the organization of the Russian Church (published at St. Petersburg in 1905), together with the subsequent discussions and proceedings for the determination of this question in a national council (Palmieri, "Chiesa russa", i), manifest the grave dissatisfaction of many of the Orthodox clergy with the suppression by the civil power of the spontaneous life and thought of their national Church.
Nor do we lack the direct testimony of witnesses familiar with Eastern lands to the existence there of many ardent aspirants after reunion. Thus Nicolà Franco, a Catholic priest of the Greek Rite, in his instructive study of the question under all its aspects, testifies that "the reunion movement has manifested itself in the provinces of European Turkey among Greeks, Albanians, and Bulgarians, and in Asia among the Greeks and Melchites, not to speak of the Armenians, Syrians, and Chaldeans, and, which is more significant still, among the Russians, in whose midst Catholic groups of the Greek-Slav Rite keep on establishing themselves, and give promise of a wider extension of the apostolate for reunion" (Difesa del Cristianesimo, p. 199). It is perhaps the spectacle which can now be seen in many places in the East, of Catholics of the Greek and Latin Rite working side by side in cordial co-operation, while on terms of friendly intercourse with the Orthodox of the same neighbourhood, which is chiefly helpful in removing prejudice by the object lesson it offers of what reunion would bring to pass in all parts of the world in these days, when Easterns as well as Westerns are spreading and mingling in many lands. Especially impressive in this way seems to have been the object-lesson of the Eucharistic Congress held at Jerusalem in 1893 in which the Catholic clergy and laity of both rites took part under the eyes of numerous adherents of the separated communions. The solemn Eucharistic Liturgies, according to the rite of St. John Chrysostom celebrated at St. Peter's in the presence of the pope on 14 Feb., 1908, and that celebrated later in the same year at Westminster Cathedral in the presence of his legate, were examples of similar import. Moreover, if Leo XIII's letter of 20 June, 1894, addressed to "the Princes and Peoples", received a rude answer from the patriarch Anthimus VII and his Synod (Duchesne, "Egluses separées"), there were not lacking devout minds in the East who contrasted the patriarch's brutal language with the exquisitely tender and conciliatory language of the pope. Padre Franco reports the accession of over a hundred thousand persons to the Eastern Catholic Churches as the harvest gathered from this episode during the years that followed.
B. In the West
In the West the English-speaking countries must be distinguished from the others, which, like them, have inherited the state of religious isolation. In the latter no general sense of the evils of division appears to have been as yet awakened, and even in the former as much must be said of the great mass of the population, even of that section of it which is in earnest about its spiritual condition. Still, in England and the United States there are numerous groups of religious-minded persons who do take very much to heart the scandal of religious division which is brought home to them in diverse ways through their experience of the hindrances that block the path of Christian progress. Their sense of this scandal and the consequent desire for reunion goes back to the second quarter of the last century. It began with the Tractarians and sprang naturally out of the fuller realization, to which their Patristic studies had led them, of the nature and authority of the visible Church. This school is still the home of the most solid and fervent aspiration after reunion, but the aspiration has spread during the last few decades from this to other parties in the national Church, and even to the Nonconformists, who have gown ashamed of the multiplicity of their sects and are now anxious to find some basis on which they may coalesce among themselves. These latter, however, have no conception of unity in the Catholic sense of the term, and contemplate only a federation on the basis of sinking differences. The Free Church Council founded in England in 1894, and chiefly notorious for its political campaigns against the Anglican Church, is their principal achievement so far. The Presbyterians of Scotland have also felt the influence of the reunion ideal, but they too, except for some individuals, have not looked beyond the healing of their own intestine divisions.
The Anglicans (under which designation are included, as members of the same commumon, the Episcopalians in America and elsewhere) have a wider vision, and have even fancied that to their Church, as holding a central position between the ancient Churches and the modem Protestant sects, is assigned the providential mission of bringing these two extremes together, and serving the cause of reunion by enabling them to understand each other. During the last half-century, under the spreading influence of the High Church movement, this sense of vocation has been specially cherished, and has found frequent expression in the pulpit and religious literature. It has also given birth to some well-meant undertakings. Thus the A.P.U.C., or Association for Promoting the Unity of Christendom -- by which is meant the union of the Roman, Eastern, and Anglican "branches", others not excluded -- is a league of prayer, founded in 1857, which is said to have by now many thousand members, drawn from various religious communions, though, as being under non-Catholic management, Catholics are not allowed to join it; the Eastern Church Association (E.C.A.) and the recently founded Anglican and Eastern Orthodox Church Union (A.E.O.C.U.) both work for the union of the Anglicans with the Easterns, the latter, "while in no way antagonistic to efforts for reunion in other directions", confining itself to those of the Eastern Churches which are in communion with the Patriarch of Constantinople. This A.E.O.C.U. is particularly active in the United States, where the existence side by side of Westerns and Easterns offers special facilities for mutual intercourse. It is due mainly to its instances that the Orthodox Bishop Raphael of Brooklyn recently sanctioned an interchange of ministrations with the Episcopalians in places where members of one or the other communion are without clergy of their own -- a practice which, as coming from the Orthodox side, seemed strange, but was presumably justified by the "principle of economy" which some Orthodox theologians unaccountably advocate (see Reunion Magazine, September, 1910). This concordat did not, however, last very long: Bishop Raphael seems not to have understood, at first, the motley character of the Episcopalian communion, but having come to realize it, quickly revoked his concession (Russian Orthodox American Messenger, 28 Feb., 1912).
Other societies of kindred aim are the Christian Unity Foundation, established in the United States in 1910; the Home Reunion Society, established in England in 1875, of which the object is to reunite the various English religious bodies with the National Church; the Evangelical Alliance for banding together the Evangelical Protestants of all nations, which was founded in 1846, and is thoroughly Protestant in its principles and aims, the Christian Unity Association of Edinburgh which is under Presbyterian management. Apart from these, as being the only Anglican, or Protestant, Association which directly contemplates the union of the Anglican with the Catholic Church, is the Society of St. Thomas of Canterbury, founded in 1904, and undertaking as its special work to clear the way for this species of reunion by studying and making known the real doctrines of the Catholic Church held by its own members, as opposed to the erroneous or coloured accounts of the same doctrines which prevail so widely. This society being thus based on sound principles, though at present in its infancy, is capable of doing valuable work for the cause.
The annual Church Congresses in England are wont to give a place in their discussions to the reunion question, and even the decennial Pan-Anglican Conferences, in which the bishops of that communion come together from all lands, are increasingly affected by the movement; though, as consisting of prelates with very diverse views, they are always chary about committing themselves to definite statements. Their committees are allowed to be slightly more courageous, and in the Conference of 1888 the committee on Church Unity formulated four conditions as constituting the necessary and sufficient basis for all who might desire to enter into communion with themselves:
1. The Holy Scriptures as the rule of faith
2. The Apostles' and the Nicene Creeds, as the statement of the Faith
3. The two Sacraments ordained by Christ Himself
4. The historic episcopate locally adapted in the methods of its administration to varying needs
This offer, which has come to be known as "the Lambeth Quadrilateral", has been renewed by the subsequent Pan-Anglican conferences and has been frequently discussed, but so far has not attracted any of those for whom it was intended. The same Committee of 1888 looked wistfully towards the separated communions of the East, but did not venture to do more than repudiate the idea of wishing to proselytize among them, and recommend that a statement of the Anglican position should be drawn up for their benefit. Subsequent Conferences have gone a little farther in this direction, and the Conference of 1908 went so far as to recommend in one of its resolutions that there should be an interchange of ministrations offered and accepted between members of the Orthodox and of the Anglican communion, in places where none of their own clergy were within reach -- a recommendation which, as already mentioned, was for the moment reciprocated not indeed by the official representatives of the Orthodox Churches, but by two of their prelates in America. In the earlier Pan-Anglican Conferences the attitude taken up towards the Churches in union with the Holy See was hostile rather than friendly, warm sympathy being extended to those who had recently abandoned its communion. In the Conference of 1897 there was a slight improvement in this respect, and in the most recent of these Conferences, held in 1908, whilst recognizing, as they could not but do, that it would be useless to propose any terms of intercommunion to the Holy See, as they could offer none which it would accept, the Committee of Reunion and Intercommunion recorded their "conviction that no projects of union can ever be regarded as satisfactory which deliberately leave out the Churches of the great Latin Communion" and then went on to urge the importance of cultivating friendly relations with the ecclesiastical authorities of that communion abroad, an excellent recommendation which will be cordially reciprocated by the authorities in question, whether abroad or at home.
Of individual workers in the cause of reunion four names should certainly be mentioned. Father Ignatius (George) Spencer (1799-1864) was reconciled to the Catholic Church in 1829; in due course he was ordained priest, and in 1849 joined the Passionists. During the last twenty-six years of his life, both in England and on the Continent, he laboured with the utmost zeal to arouse men's minds to a sense of the importance of reunion and to engage them in systematic prayer for that object. Mr. Ambrose Phillips de Lisle (1809-77) was another convert from Anglicanism and an intimate friend of Father Ignatius Spencer. He took up the same crusade and formed the most sanguine expectations of a consoling result. In 1877, in co-operation with the Anglican, Dr. Frederick George Lee, he founded the Association for Promoting the Union of Christendom, to which reference has already been made. Mr. de Lisle failed to see the theological impropriety of Catholics joining an association of this kind under Protestant management, but the sincerity of his faith and the single-mindedness of his zeal were beyond all question. Newman's appreciation of these qualities in him caused him to say to de Lisle in 1857: "If England is converted, it will be as much due, under God, to you as to any one." It might seem strange to count Dr. Pusey among prominent reunionists in view of his "Eirenicon", of which the first part was published in 1864. But this book, as its name intimates, was written to promote reunion by raising a friendly discussion on certain points of Catholic practice which to Anglicans of the writer's party caused difficulty. Inadvertently he used language in describing these Catholic practices which gave offence, and brought down upon him from the Catholic side a torrent of reproaches that was rather excessive. This, however, should not blind us to the underlying fact that Dr. Pusey came forward with the best intentions, as a pacificator, not an assailant, and was prepared to use his powerful influence on behalf of a reconciliation. Viscount Halifax has identified himself with a method of reunion which can never be practical, because it overlooks the essential character of the Catholic system. It was this that frustrated his well-meant overtures to Leo XIII in 1894-6, and stamps with hopelessness the movement connected with his name. None the less he stands out as the man who has done more than any other to set the attractive ideal of Catholic unity before the eyes of the present generation. "Public opinion", he said, in his famous Bristol speech of 1895, "will never be influenced if we hold our tongues. It is influenced by those who, without any concealment, have the courage of then opinions. It is the interest of the whole Church of Christ, it is the interest of political order, it is the interest of the human race that these estrangements in the Christian family should cease. The cause is good, we have no need to be ashamed of it. Let us frankly avow it to be our own." These words may be regarded as the text of his untiring public action. And so far as they go, nothing could be more encouraging.
VI. CONDITIONS OF REUNION
The longing for the restoration of unity to Christendom, which is active in these and other ways, must be regarded by Catholics as one of the most precious features of the present age, and should enlist all their sympathy. Even if these reunionists be working on lines that are in themselves hopeless, at least their desire is for a high object, and desires fondly cherished and energetically pursued tend to the acquirement of solid experience, and so eventually to the discovery of the true course for the attainment of their object. Nevertheless their schemes cannot have been worked out with much insight, for the principles on which they are based are such as could not possibly sustain a fabric of Christian unity -- are in fact, the self-same principles which we have seen to be the cause of disunion in the past. What they contemplate is corporate reunion, that is to say, the reunion of whole Churches as such, each of which is to come into the union with its organization intact, its clergy remaining in their respective ranks, and the general body of its laity in theirs. It is from this standpoint that we need to consider the possibility of their projects. We ask, then, what kind of corporate reunion do they hope for and consider likely to prove satisfactory? The idea of reunion on a purely undenominational basis has been generally rejected by Anglican reunionists and rightly. For, if it means anything, it must mean that the reuniting communions are to coalesce into a huge undogmatic Church in which the utmost license of religious opinion will be allowed, as long as it does not claim to be more than opinion; and in which, on that understanding, the sacraments will be accessible to all who seek them. Still, it is not out of place to reflect on this system, inasmuch as it is the system which, though not in any way sanctioned by its formularies, practically prevails in the modern Anglican Church, those of its members who hold the most subversive doctrines being not only allowed to approach its sacraments unchecked when they desire to do so, but often promoted to its posts of trust and authority. An individualism equally subversive has invaded the ranks of some of the Nonconformist bodies. Obviously, this scandal will need to be suppressed by a drastic discipline before the Churches affected by it can be in a position to propose a scheme of unity to other Churches. It is of little use for a group of Churches to pledge themselves to definite doctrines as long as their individual members are free to hold or reject these doctrines, or even condemn them, without forfeiting their right to its membership.
"Comprehension not compromise" is a phrase often employed to express what is considered fitting and possible. The reuniting Churches are not to be asked to renounce any of the beliefs and practices to which from long usage they have become attached. They are to come in just as they are -- all, that is; who are agreed as to a substratum of fundamental doctrines and institutions -- and on this basis they are to be in recognized sacramental communion with one another everywhere. This system seems to its advocates not only to remove the chief difficulties in the way of reunion, but, to have positive advantages. Instead of a dull and deadening uniformity extending throughout, it will give unity in variety, a "synthesis of distinctions", in which each reuniting Church will contribute to the general harmony some special gift which, under the Providence of God, it has cultivated with peculiar care and success. Under a slightly changed form we have here the self-same scheme, based on the distinction between essentials and nonessentials, which in the past has been put forward so often, and always so unsuccessfully. Is it likely to succeed any better now? First; what are to be deemed essentials? Is this a point on which agreement is likely to be reached? We have seen what four conditions the Pananglican Conferences have laid down as in their estimation essential, and we may be inclined to wonder at the liberality of the concessions involved in it. This "Quadrilateral" had in view, so it was understood, the Nonconformist Churches in England and perhaps the Presbyterians in Scotland and elsewhere. But general and indefinite as it is, it does not seem to have found favour with any of these; it does not go far enough for them.
But it will be found to go much too far for the Easterns, leaving it open, as it does, to anyone to believe that the sacraments are efficacious channels of grace or only nude symbols of the same, to believe that in the Holy Eucharist the Body and Blood of Christ are truly present or really absent, to believe that besides the two sacraments explicitly included there are or are not five others equally instituted by Christ and equally partaking of the true nature of sacraments, to believe that the historic episcopate does or does not involve the transmission of a mystic power over the sacraments such as is wont to be called the grace of Holy orders. Secondly, what guarantee is there that the assignment of essentials agreed to at the moment of union will continue to satisfy the contracting parties? What makes this question so pertinent is that in the "Quadrilateral", for instance, the stipulation is only that the reuniting Churches shall in fact be agreed on these four points; there is no stipulation for any formal principle of unity. It will be said, perhaps, that the first-named condition, that Holy Scripture is to be accepted as containing all things necessary to salvation and hence is the sufficient rule of faith, is this formal principle. But does this mean, as it appears to mean, that the individual is to be the judge of what Holy Scripture contains? If so, surely it is a bold thing, after these four centuries of disastrous experience to put forward this rule as calculated to ensure an all-pervading and durable doctrinal agreement. Or does it mean that the governing authorities of the reuniting Churches are to decide what is contained in Scripture, and are to be qualified to enforce their decisions? If so, another crop of difficulties springs up. Why is this further condition, supremely important as it is, not included in the first article of the "Quadrilateral"? And what is to be the nature of these governing authorities, and of their relation to one another? Are they to be each and all autonomous, and, if so, what guarantee is there that they will all agree -- for instance, that the Easterns will not insist that the Bible shall be interpreted according to the decrees of the seven oecumenical councils, and the Anglicans that at least the decrees of the Seventh, which sanctions the veneration of images, shall be deemed inadmissible? Or are these governing authorities of the reuniting Churches to be subjected to one supreme authority, and, if so, what is to be its nature (the papacy being, of course, out of the question)? Also, is the submission of the individual to the decisions of the heads of his own Church, or the submission of the reuniting Churches to the supreme authority they have recognized as over them, to be treated as imposed under pain of sin by some Divine sanction, and, if so, what is that sanction, and why is it not explicitly stated in the "Quadrilateral"? Thirdly, if we grant the impossible, and assume that the system will be found to work on the lines indicated, could the result be claimed as a becoming realization of Christian unity? Although the essentials are to be firmly fixed and accepted by all, each reuniting Church is to be free to retain the further beliefs and methods it has built on this foundation; in fact, it is just through this superstructure of its own that it is to make its own contribution to that "synthesis of distinctions", from which unity in variety is expected to result. But is it this that will result? If the Easterns, for instance, are to insist as they now do on the Eucharistic Sacrifice and the necessity of confession, on the invocation of saints and veneration of their icons; and the Anglicans, or at all events the Nonconformists whom we must suppose to have joined in likewise, are to teach that confession is soul-destroying; the Mass and invocation of saints idolatrous -- will that be a synthesis of distinctions, and not rather a synthesis of contradictions? In short, if this system of "comprehension not compromise" were to obtain the general acceptance desired for it, in what respect would it differ from the present system of divisions, which is felt to be so scandalous, except that it would add the further element of scandal that those who preached these conflicting doctrines would come up together to the altar-rails, as if to show what light value they attached to the points about which they none the less contend so stubbornly?
Evidently, "comprehension not compromise" cannot be a guiding principle for those who wish to restore to Christendom such unity as our Lord prayed for, and the world will be constrained to recognize as an evidence of Divine handiwork. Neither can compromise help us, for truth does not admit of compromise, and what it is desired to restore throughout the world is unity in truth. What we do require is neither comprehension nor compromise, but conviction; for unity in truth must mean that all whom the system embraces profess one and the same creed in all its parts, that they are honestly convinced that in professing it they are adhering to the simple truth, and that in reality they are professing only the truth. How can a unity of that kind, a unity of conviction which is also a unity in truth, be brought about in such wise as to include the many separated Churches of Christendom and their members? That is the problem on which serious reunionists should concentrate their attention. They may begin by observing that in societies of all kinds -- in kingdoms, armies, trade-unions, clubs, and even Churches -- the principle of unity which holds them together is the authority of their chief rulers. If they submit to these -- be they kings or presidents, bishops or moderators, parliaments, or committees, or conferences -- they become one with them in their action, and (if the rulers have a recognized right to impose opinions) in their opinions also; and by way of consequence become one among themselves. On the other hand, in proportion as the members refuse submission to this ruling authority they become disunited and, if the insubordination continues, break up into parties, or drift away, or set up opposition societies. Almost any Protestant Church among the many around us will supply an illustration of this. At one time its ruling authority is recognized by all the members to be the authentic interpreter of its formularies, and all are prepared to submit to if. It is then a united Church in itself. Later comes a time when a number of its members grow dissatisfied with these formularies, and refuse to accept them at the hands of their church authority. Then disunion sets in; either dissent from the letter of the formularies is tolerated, and intestine divisions arise, or some split off and set up for themselves opposition Churches elsewhere.
If this is the law of all human societies, is it not to be anticipated that the Christian community is also subject to that law, in other words that its unity is to be secured by the submission of its members and component Churches to the one ruling authority which is duly set over them all? It will be objected that this principle of authority, if allowed to prevail, may suffice to secure unity in Christendom, but not unity in truth. As soon as the time comes when it is the conviction of individual members or groups of members that their ruling authority is departing from the truth, they cannot but give the preference to truth over unity, which in fact is what has happened in the history of Christendom, and has caused the present disunion. The answer to this dilfficulty is that the human mind is indeed bound to truth, and acts irrationally if it does not pursue it at all costs; but none the less it is rational for the individual mind to subordinate its personal judgments to those of a mind which can give it a securer guarantee of truth than it can derive from its own reasonings; it is, therefore, supremely rational for it to submit to the mind of Christ, whensoever this can be securely ascertained. If Christ communicated His own mind to His Apostles as to the doctrines and laws He desired His Church to receive and obey; if His Apostles transmitted these Divine communications by tradition to future generations; if a living authority duly set over His people has watched over the safe transmission of this tradition; and, if the Holy Spirit was sent by Him to abide in His Church and secure this living authority in the faithful discharge of its trust -- then, so far as we can see, the duty to truth and the duty to unity are fully harmonized, and a way opened for the reunion of Christendom without any outrage being done to the nature of the human mind. This, it may be said, is only an inference based on the law of human societies and the nature of the human mind. Can it be safe to take it as sufficing to determine a question of fact, such as is the question whether our Lord really did make this particular provision for the safeguarding of His revelation? But if it were only that, at least it proves that this principle of a Divinely guarded magisterium is not irrational, but on the contrary is, so far as we can see, the only principle capable of harmonizing the two certain facts, that our minds are by nature bound to truth at all costs and that our Lord prayed and therefore provided that we might all be one in faith. A principle, however, of this value must be regarded as resting on a much firmer basis than mere inference, especially when it is associated with the massive historical fact that the oldest and greatest of all the Churches -- which is also the only one that has known how to secure unity among its children without injury done to their sense of truth -- has all along been ruled by this very principle in the sure belief that it rests on the express words of Christ. Should not this send us back to a study of the words as they came from Christ's lips, and as they were understood by His Apostles, to see if those words do not correspond with this belief of the later Church?
And here we join on to the historical survey with which this article commenced, for in that survey has been epitomized the evidence from the New Testament and the early Christian writings, which shows that if we are to credit these records, our Lord did establish and impose this very system; that the Apostles whom He sent forth to lay the foundations of the Church, did so understand Him; that the Church of the second century, as represented by St. Irenæus, likewise so understood Him.
VII. PROSPECTS OF REUNION
If corporate reunion were a practical ideal, capable of being realized at no distant date, it would have enormous advantages, for it would greatly facilitate the task of those who feel the sadness of their present isolation. But, the conditions of this mode of reunion being such as we have seen, it is unfortunately impossible to regard the prospect of its realization as other than discouraging. Why is if that those who tell us with transparent sincerity that they long for the time whenChristendom will be united once more, so persistently resist the rule of tradition and submission to the Holy See, though as capable as ourselves of appreciating the reasoning of the last section, and admiring the results which that rule can produce in the communion of the Apostolic See? Why is it that they continue, in the face of all their past disappointments, to stand out for their principle of comprehension, and to ask for reunion on the basis of mutual concession and contract? Obviously if is because they are still dominated by those self-same principles of religious division which we discerned in the earlier part of this article, when we were tracing to their ultimate causes the schisms that troubled the first fourChristian centuries. We counted five such causes: "I cannot belong to a Church in whose doctrines I find insoluble intellectual difficulties", or "which cannot find a place in its system for religious experiences I take to be the direct voice of Godto me", or "which claims to put fetters on my mental liberty", or "which runs counter to my national attachments and antipathies", or "which involves me in opposition to my temporal rulers" These principles, we said then, all or some of them, would be found likewise at the root of all subsequent schisms, and have not the summaries above given proved the truth of this? In the Oriental schisms, though private judgment on doctrinal subtleties had its part, the chief agencies at work were national antipathies and subservience to temporal rulers. In the sixteenth-century revolt all the five influences were fiercely active. Many Catholic doctrines -- as, for instance, those of transubstantiation, the sacramental principle, the merit of good works -- were condemned as offensive to the private judgment of the Reformers. The doctrine (Lutheran) of justification by faith was an egregious example of putting absolute trust in the assumptions of emotionalism, indeed was the first step towards transferring the basis of faith from the preaching of the word to the so-called testimony of experience. How repugnant to these Reformers was the idea of submission to any teaching authority save their own, is evidenced by their denunciations of popes and priests: how much they were possessed by the principles of Nationalism and Erastianism, is evidenced by the way in which they allowed their rulers to split them up into national Churches and gain their favour for these by stirring up their national animosities. At the present time, among the Churches of England and America which are asking for reunion -- or rather, some of whose members are asking for reunion -- these same sentiments still prevail, with some modification as regards their particular application. Is not this sufficiently attested by the tone of the criticisms which come so readily to their lips? "I cannot bring my mind to believe in a Trinity in Unity, in a Godman, in a sinless man, in an atonement, in transubstantiation, in original sin, in the power of a little water to wash away sin, in a power of absolution entrusted to sinful men, in a gift of immunity from religious error vested in a succession of under-educated Pontiffs." And again, "I know from my spiritual experience that I am saved, that the sacraments I have received are valid whatever reasons may be urged against them, that my particular form of religion is the true one though it contradicts the religion of others who can cite similar experiences on their behalf." Or again, "I am not going to hand over the keeping of my conscience to any priest or Church, I am not going to surrender the open-mindedness which is the essential quality of a truth-seeker." Or again, "I want a religion to suit my national temperament as an Englishman or an American; I am not going to submit to a foreign priest or listen to an Italian mission." How is it possible that men saturated with principles so antagonistic to the obedience of faith should be induced to seek reunion in the only form in which, as we have seen, it can be solid and lasting, that is, by submission to the teaching of the Apostolic See? Indeed, how can one imagine that they would accept even a system of comprehension unless, like their own present systems, it should be one prepared to tolerate every variety of individualism? But the fact is, these Anglican reunionists strangely overlook the mentality of their fellow-churchmen, and persuade themselves that the comparatively small section which forms the moderately High Church party can be taken as duly representing their Church; and then, realizing that neither this small section, nor even they themselves, have the true Catholic disposition of submission to a teaching authority, they have taken refuge in a project of comprehension that would just include themselves.
But it will not do to take this over-hopeful view of the situation. The possibilities of an approaching corporate reunion must be judged by the mentality of the whole body, and what chance is there, humanly speaking, that -- to say nothing of the Presbyterians and Nonconformists -- the general body of Anglicans, which is every year becoming more and more radical in its tone will be brought within a generation or two to such a degree of doctrinal unity and Catholic spirit among themselves as to make it likely that, as an organized body of bishops, clergy, and laity, they will approach the Holy See in the full spirit of submission, and ask to be received into its communion? Moreover, if we can imagine these internal difficulties overcome, and whole Churches approaching the Holy See in this manner, we must not overlook the probability that the difficulty from state interference, dormant for the present, would quickly revive. The statesmen would be sure to take alarm, and work against the project with all their might as a danger to their own selfish schemes; and this all the more because aggressive Anticlericalism has captured so many of the governments of powerful countries, and would strive, by appealing to racial prejudices and fostering campaigns of misrepresentation and oppression, to stamp out a movement calculated, if successful, to add so greatly to the forces of Christianity, If must be repeated that individuals might hold out against this persecution, but the masses of men whom we are supposing to form the membership of Churches anxious to reunite would in all probability be shattered by it, and break up. We must not, indeed forget that we are all in the hands ofGod, and God may at any time intervene by some signal providence to clear away the obstacles from the path of corporate reunion. But we have no right to count on interventions of this kind. Reunionists whose inquiries have convinced them that the way to unity is through submission to the Holy See will be imprudent indeed if they delay their personal submission in expectation of a corporate act on the part of their respective Churches which, in the absence of any such Divine intervention, is, in view of the difficulties indicated, most unlikely to come till long after the present generation of men has passed away. Nor is it to the purpose to ask here if by this method of individual conversions there is any prospect of an eventual restoration of Christendom to the unity which once held it together. Possibly there is not; but why should there be? We may indeed look to a continuance, and perhaps to an expansion, of the process now going on whereby appreciable numbers are added to the Church through individual submissions, but it does not seem likely that, in this age of individualism, whole nations will be brought in by this method, nor is there any Divine promise that they will be. Another age may bring forth better things, but whether it will we know not. Still, though the prospects of corporate reunion appear discouraging, Catholics may well show themselves appreciative and sympathetic towards the efforts of those of other communions who are captivated by the splendid ideal and think that under one form or another it is capable of realization. We may safely leave to the Providence of God to determine what course the present reunion movement shall ultimately take, and meanwhile we may emphasize the substantial point that Catholics and other reunionists have in common: their mutual desire to see the barriers that separate them removed. They can co-operate, too, in working for the good cause in useful ways without any surrender of their own principles. For they can cultivate friendly personal relations, to the formation of which it will greatly contribute if they can work together for objects, social or otherwise, as to the value of which they are agreed. There is a special value in the personal friendships thus formed, for they tend to dissolve the obstacles which come from sheer misunderstandings and the animosities that these engender. And they can further co-operate for the removal of these same obstacles by positive efforts to understand one another correctly, particularly by the others seeking and the Catholics, if they are competent, showing a readiness to give simple explanations of the true character of their beliefs and practices.
The latter cannot indeed be too careful to avoid bitter controversies, for these, as experience has proved, serve more to harden estrangements than to cement reconciliations. But their explanations will be often welcomed, if it be known that they will be marked by candour, cordiality, and patience, for nowadays there is a growing number who have come to suspect that Catholicism is not as black as it has been painted for them, and are anxious to hear about it from those whom they can trust, and who have intimate knowledge of it from the inside. If would be rash, however, for Catholics to expect that their non-Catholic friends will be readily convinced by the explanations they give. Convictions are of slow growth; besides it is not for the human agent to intrude on the office which the Holy Spirit reserves to Himself. Lastly, there can be co-operation in efforts to promote reunion by earnest and assiduous prayer. Catholics cannot join an association for prayer like the A.P.U.C., which is under non-Catholic management, but they have the highest sanction for joining similar associations under Catholic management, such as the Confraternity of Compassion, which Leo XIII himself established in 1897, and entrusted to the administration of the Sulpician Fathers.
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Unions of Prayer
A tendency to form unions of prayer among the faithful has recently manifested itself in the establishment of organizations like the following:
(1) The Association of Prayer and Penitence in honour of the Heart of Jesus, founded at Dijon in 1879, transferred to Montmartre, and made an archconfraternity by Leo XIII, 10 April, 1894. Its purposes are: to offer reparation, by prayer and penitence, for sin, and for outrages against the Church and the pope; to obtain the welfare of the Church, the freedom of the pope, and the salvation of the world.
(2) The Archconfraternity of Our Lady of Compassion for the Return of England to the Catholic Faith, founded at Saint-Sulpice, Paris, by Brief of Leo XIII "Compertum est" (22 Aug., 1897). Jean-Jacques Olier had always been zealous for the conversion of England; and the ministry of his congregation was favourable to the spreading of this confraternity. The Brief exhorts the faithful everywhere to join this confraternity, and authorizes its directors to unite with all other similar confraternities, and communicate to them its indulgences. The "Statutes" were published, 30 Aug., 1897, by Decree of the Congregation of Bishops and Regulars. The solemn inauguration took place, 17 Oct., 1897, by the Cardinal Archbishop of Paris, in the presence of the Cardinal Archbishop of Westminster. About 1000 confraternities, in France, England, Italy, Belgium, Australia, and elsewhere, have become united with the archconfraternity. By Apostolic Letter of 2 Feb., 1911,Pius X extended the scope of the prayers of the archconfraternity from Great Britain to the whole of the English-speaking world.
(3) Pious Union of Prayer to Our Lady of Compassion for the Conversion of Heretics, founded at Rome, 7 Nov., 1896, in St. Marcellus. Similar unions may be formed in any church where there is an altar and a statue of Our Lady of Compassion. The director general is the Father-General of the Servites, who names a general secretary from his order.
(4) Archconfraternity of Prayers and Good Works for the Reunion of the Eastern Schismatics with the Church under the patronage of Our Lady of the Assumption, founded at the Church of the Anastasis at Constantinople. Organized by Emmanuel d'Alzon, the founder of the Assumptionists, it was developed under his successor François Picard to such a degree that even some Eastern schismatics were induced to pray for the same intentions. Leo XIII in the Brief "Cum divini Pastoris" (25 May, 1898) made it an archconfraternity prima-primaria. It is established at the church of the Assumptionists under the title of Anastasis of Constantinople. Affiliated confraternities may be formed wherever there is an Assumptionist church and house, with the same privileges as the archconfraternity. The "Statutes" were approved 24 May, 1898, by Decree of the Congregation of Bishops and Regulars. (See also APOSTLESHIP OF PRAYER; PARIS, Famous Pilgrimages; (2) Notre-Dame-des-Victoires.)
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Unitarians
A Liberal Protestant sect which holds as it distinctive tenet the belief in a uni-personal instead of a tri-personal God.
I. NAME AND DOCTRINE
In its general sense the name designates all disbelievers in the Trinity, whether Christian or non-Christian; in its present specific use it is applied to that organized form of Christianity which lays emphasis on the unity of the personality of God. The term seems to have originated about 1570, was used in a decree of the Diet held in 1600 at Lecsfalva in Transylvania, and received official ecclesiastic sanction in 1638. It supplanted the various designations of anti-Trinitarians, Arians, Racovians, and Socinians. In England the name first appears in 1682. It became frequent in the United States from 1815, although it was received unfavourably by some anti-Trinitarians, and omitted in their official titles by some congregations whose religious position it defined. The explanation of this opposition is to be found in the reluctance of the parties concerned to lay stress on any doctrinal affirmation. Historical associations account for the name Presbyerians, frequently applied to Unitarians in the British Isles, and Unitarian Congregationalists, used in the United States. No definite standard of belief is recognized in the denomination and no doctrinal tests are laid down as a condition of fellowship. The co-operation of all persons desirous of advancing the interests of "pure" (i.e. undogmatic, practical) Christianity is welcomed in the Unitarian body.
In granting this co-operation each member enjoys complete freedom in his individual religious opinions, and no set of doctrinal propositions could be framed on which all Unitarians would agree. The bond of union between them consists more in their anti-dogmatic tendency than in uniformity of belief. The authority of the Bible is in some degree retained; but its contents are either admitted or repudiated according as they find favor before the supreme, and in this case, exacting tribunal of individual reason. Jesus Christ is considered subordinate to the Father and, although the epithet Divine is in a loose sense not infrequently applied to Him, He is in the estimation of many an extraordinarily endowed and powerful but still a human religious leader. He is a teacher to be followed, not a God to be worshipped. His Passion and Death are an inspiration and an example to His disciples, not an effective and vicarious atonement for the sins of men. He is the great exemplar which we ought to copy in order to perfect our union with God gradually. This teaching concerning the mission of Jesus Christ is but the logical complement of the Unitarian denial of the Fall of Man and with similar consistency leads to the suppression of the sacraments. Two of these (baptism and Eucharist) are indeed retained, but their grace-conferring power is denied and their reception declared unnecessary. Baptism is administered to children (rarely to adults) more for sentimental reasons and purposes for edification than from the persuasion of the spiritual results produced in the soul of the recipient. The Eucharist, far from being considered as sacrificial, is looked upon as a merely memorial service. The fond hope of universal salvation is entertained by the majority of the denomination.
In short, present-day Unitarianism is hardly more than natural religion, and exhibits in some of its members a pronounced tendency towards Pantheistic speculation. The Church polity in England and America is strictly congregational; each individual congregation manages, without superior control, all its affairs, calls and discharges its minister, and is the final judge of the religious views expressed in its pulpit. In Transylvania the Church government is exercised by a bishop who resides at Kolozsvár (Klausenburg) and is assisted by a consistory. The episcopal title which he bears does not imply special consecration but mearly designates the office of an ecclesiatical supervisor.
II. HISTORY
A. In Europe
The first church holding Unitarian tenets was founded in Poland during the reign of Sigismund II (1548-72). The year 1568 saw the establishment and official recognition of such congregations in Transylvania. While in the former country Unitarianism was completely supressed in 1660, in the latter it has, despite temporary persecution, maintained itself. The Transylvanian Church is of Socinian origin but has suppressed the worship of Jesus Christ, thus casting off what chiefly differentiated it from strict Unitarianism. Its present name is the Hungarian Unitarian Church, although comparatively few of its members reside in Hungary proper.
In England the organization of Unitarianism was effected at a much later date. The first attempt at establishing a congregation was made by John Biddle (1615-62), but the organization did not last its author. More permanency attended the efforts of Theophilus Lindsey (1723-1808). In 1773 he seceded from the Anglican Communion, organized the following year a Unitarian congregation in London, and in 1778 built the Essex Street chapel. About the same time anti-Trinitarian views were spread by the scientist Joseph Priestly, pastor of a congregation at Leeds (1768-80) and later at Birmingham. His work in the latter place was cut short by a popular uprising in 1791, and three years later he emigrated to America. Others, among them Thomas Belsham (1750-1829) and Lant Carpenter (1780-1840), continued to propagate Unitarianism in England. Legal restrictions were still in vigour, however, against persons denying the doctrine of the Trinity and hampered their work. But in 1813 most of these disabilities were removed, and in 1844 complete liberty was obtained, despite opposition, by the Dissenters' Chapels Act, sometimes called the Unitarian Charter. As early as 1825 English Unitarians had concluded a union with their co-religionists abroad under the name of British and Foreign Unitarian Association. This society disseminated religious literature and promoted the interests of the sect. The prospects of this activity were brightened by the appearance of a capable exponent of Unitarian views, Dr. James Martineau (1805-1900). After a successful resistance to early opposition, his personality dominated English Unitariansm for an extended period. His writings exercised a potent influence far beyond England, and still continue to advance the cause of Liberal Christianity. His disciples have taken up his work and outstripped their master in his radical views.
Scotland never proved a fruitful soil for Unitarian propaganda. A congregation was organized in 1776 in Edinburgh and the Scottish Unitarian Association was formed in 1813; but progress in that country has been insignificant and there are very few congregations there. In Ireland Unitarianism is held chiefly in the North where it has found adherants among the Presbyterians. It may not inappropriately be considered a self-governing branch of the Presbyterian body. Some Unitarian congregations are to be found also in the British colonies, notably Australia and Canada, and among the French Protestants a comparatively large number are Unitarian in view, though not in name.
B. America
About the middle of the eighteenth century Unitarian opinions gained favor among New England Congregationalists. They were propagated by Jonathan Mayhew (1720-1766), for nineteen years pastor of the West Church at Boston, and Charles Chauncey (1705-87), in the same city. The first organized church was King's Chapel, Boston, when the congregation, until then Episcopal, removed in 1785 all references to the Trinity from the Book of Common Prayer and in 1787 assumed an independent existence. Congregations were also organized at Portland and Saco (Maine) in 1792, and in 1794 Joseph Priestly began his propaganda in Pennsylvania. It was particularly in New England, however, that the movement gained ground. The appointment in 1805 of the Rev. Henry Ware to the Hollis chair of divinity at Harvard College and the nomination within the next two years of four other Liberal candidates to important professorships in the same institution, brought that seat of learning under considerable Unitarian influence. Its school of divinity was endowed and organized by the denomination in 1817 and remained under its control until 1878, when it became nondenominational. While the diffusion of Unitarian ideas was comparitively rapid the organization of churches was retarded by the reluctance of many to separate from the Congregationalist communities of which they were members. Before the separation was effected a heated controversy was waged between the liberal and conservative wings of Congregationalism. Matters came to a head in 1819 when the Rev. William Ellery Channing, in a sermon preached at Baltimore at the installation of the Rev. Jared Sparks, advocated the public acknowledgement by the liberal members and congregations of their Unitarian beliefs. This discourse proved decisive, and the parties concerned immediately proceeded to organize themselves independently. Frm this date until his death in 1842, Channing was the acknowledged leader of the denomination. Under his auspices the American Unitarian Association was founded at Boston in 1825 for the promotion of Unitarian interests.
After his death the radical element became predominant under the direction of Theodore Parker (1810-60), who succeeded him in influence. The authority of the Bible acknowledged by the old school was, under Parker, largely sacrificed to the principles of destructive criticism, and Unitarianism drifted rapidly into Rationalistic speculation. The activity of Channing and Parker was supplemented by the more general and far-reaching influence of the Unitarian poet-philosopher, Ralph Waldo Emerson (1803-82). Although he resigned his charge of the Second Congregational Church at Boston after a short period (1829-32), he continued to preach for many years and his popularity as a writer and lecturer could not but lend additional prestige to the advanced religious views which he defended. The interests of the Unitarian propaganda were also served by the foundation of the Western Conference of Unitarians in 1852 and that of the National Unitarian Conference in 1865. Of a more universal character was the International Council of Unitarians and other Liberal Religious Thinkers and Workers, which was organized at Boston in 1900. It held sessions in London (1901), Amsterdam (1903), Geneva (1905), Boston (1907), and Berlin (1910). At the last-mentioned convention the official title was changed to International Congress of Free Christians and Other Religious Liberals. The purpose remains the same, namely: "to open communication with those in all lands who are striving to unite pure religion and perfect liberty and to increase fellowship and co-operation among them."
III. PROPAGANDA; EDUCATIONAL INSTITUTIONS; STATISTICS
The Unitarian body sent a missionary to India in 1855, and since 1887 has carried on an active propaganda in Japan; however, its missionary efforts in foreign langs, viewed in the aggregate, have not been considerable. In accordance with its general indifferent attitude toward dogma, its endeavours to advance the cause of Christianity without emphasizing its own specific tenets, and its members have in the past contributed to the missionary funds of other denominations. Their efforts, moreover, are more concerned with the dissemination of literature among civilized nations than with the sending of missionaries to non-Christian lands. This method of gaining adherants has proved successful, partly owing to the Liberal, Rationalistic, and excessively individualistic tendency of the present age, but largely also to the number of eminent men and capable writers who have adhered to or defended Unitarian doctrines. Financial resources for propagandist purposes were provided for by the rich Jamaica planter, Robert Hibbert (1770-1849), through the creation of the fund which bears his name. Out of it grew the well-known Hibbert Lectures, and the more recent "Hibbert Journal". An organization unique in its character is the Post Office Mission which, by means of correspondence and the distribution of books and periodicals, seeks to bring courage to the despondent and joy to the suffering.
The Church has made no determined effort to organize benevolent institutions of its own. A considerable number of the Unitarian ministry (to which women are admitted) receive their training in the educational institutions of other sects. The Church, however, founded the following special schools for this purpose: in Hungary, the Unitarian College at Kolozsvár; in England and Wales, the Unitarian Home Missionary College at Manchester; the Manchester College at Oxford; the Presbyterian College at Carmarthen; in America, the Harvard Divinity School at Cambridge, Massachusetts; the Meadville Theological School at Meadville, Pennsylvania; and the Pacific Unitarian School (later renamed the Starr King School for the Ministry) at Berkelely, California. In the United States the denomination maintains, besides these training-schools for the ministry, seven academies situated, but one exception, in the New England States. The number of persons holding Unitarian views cannot be determined, even approximately; for many undoubtedly reject the doctrine of the Three Divine Persons and retain the belief in a uni-personal Godhead without ever affiliating with the Church. Among these must be reckoned not only a large number of Liberal theologians and advanced critics, but also some religious denominations which, either in their entirety, as the Hicksite Friends, or at least in many of their members, as the Unitarian-Universalists, are distinctly anti-Trinitarian.
On doctrine consult MARTINEAU, CHANNING and the other Unitarian writers mentioned above; HEDGE, Reason in Religion (Boston, 1865); CLARKE Essentials and Non-Essentials in Religion; IDEM; Manuel of Unitarian Belief (Boston, 1884); ALLEN, Our Liberal Movement in Theology (Boston, 1882); BONET-MAURY, tr. HALL, Early Sources of English Unitarian Christianity (London, 1884); For a Catholic point of view, see KOHLMANN, Unitarianism, theologically and philosopically considered (Washington, 1821).
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Unity (as a Mark of the Church)
The marks of the Church are certain unmistakeable signs, or distinctive characteristics which render the Church easily recognizable to all, and clearly distinguish it from every other religious society, especially from those which claim to beChristian in doctrine and origin. That such external signs are necessary to the true Church is plain from the aim and the purpose which Christ had in view when He made His revelation and founded a Church. The purpose of the redemption was the salvation of men. Hence, Christ made known the truths which men must heed and obey. He established a Church to which He committed the care and the exposition of these truths, and, consequently He made it obligatory on all men that they should know and hear it (Matthew 18:17). It is obvious that this Church, which takes the place of Christ, and is to carry on His work by gathering men into its fold and saving their souls, must be evidently discernible to all. There must be no doubt as to which is the true Church of Christ, the one which has received, and has preserved intact the Revelation which He gave it for man's salvation. Were it otherwise the purpose of the Redemption would be frustrated, the blood of the Saviour shed in vain, and man's eternal destination at the mercy of chance. Without doubt, therefore, Christ, the all-wise legislator, impressed upon His Church some distinctive external marks by which, with the use of ordinary diligence, all can distinguish the real Church from the false, the society of truth from the ranks of error. These marks flow from the very essence of the Church; they are properties inseparable from its nature and manifestive of its character, and, in theirChristian and proper sense, can be found in no other institution. In the Formula of the Council of Constantinople (A.D. 381), four marks of the Church are mentioned -- unity, sanctity, Catholicity, Apostolicity -- which are believed by most theologians to be exclusively the marks of the True Church. The present article considers unity.
I. Some False Notions of Unity
All admit that unity of some kind is indispensable to the existence of any well-ordered society, civil, political, or religious. Many Christians, however, hold that the unity necessary for the true Church of Christ need be nothing more than a certain spiritual internal bond, or, if external, it need be only in a general way, inasmuch as all acknowledge the same God and reverence the same Christ. Thus most Protestants think that the only union necessary for the Church is that which comes from faith, hope, and love toward Christ; in worshipping the same God, obeying the same Lord, and in believing the same fundamental truths which are necessary for salvation. This they regard as a unity of doctrine, organization, and cult. A like spiritual unity is all the Greek schismatics require. So long as they profess a common faith, are governed by the same general law of God under a hierarchy, and participate in the same sacraments, they look upon the various churches -- Constantinople, Russian, Antiochene, etc. -- as enjoying the union of the one true Church; there is the common head, Christ, and the one Spirit, and that suffices. The Anglicans likewise teach that the one Church of Christ is made up of three branches: the Greek, the Roman, and the Anglican, each having a different legitimate hierarchy but all united by a common spiritual bond.
II. True Notion of Unity
The Catholic conception of the mark of unity, which must characterize the one Church founded by Christ, is far more exacting. Not only must the true Church be one by an internal and spiritual union, but this union must also be external and visible, consisting in and growing out of a unity of faith, worship, and government. Hence the Church which has Christ for its founder is not to be characterized by any merely accidental or internal spiritual union, but, over and above this, it must unite its members in unity of doctrine, expressed by external, public profession; in unity of worship, manifested chiefly in the reception of the same sacraments; and in unity of government, by which all its members are subject to and obey the same authority, which was instituted by Christ Himself. In regard to faith or doctrine it may be here objected that in none of the Christian sects is there strict unity, since all of the members are not at all times aware of the same truths to be believed. Some give assent to certain truths which others know nothing of. Here it is important to note the distinction between the habit and the object of faith. The habit or the subjective disposition of the believer, though specifically the same in all, differs numerically according to individuals, but the objective truth to which assent is given is one and the same for all. There may be as many habits of faith numerically distinct as there are different individuals possessing the habit, but it is not possible that there be a diversity in the objective truths of faith. The unity of faith is manifested by all the faithful professing their adhesion to one and the same object of faith. All admit that God, the Supreme Truth, is the primary author of their faith, and from their explicit willingness to submit to the same external authority to whom God has given the power to make known whatever has been revealed, their faith, even in truths explicitly unknown, is implicitly external. All are prepared to believe whatever God has revealed and the Church teaches. Similarly, accidental differences in ceremonial forms do not in the least interfere with essential unity of worship, which is to be regarded primarily and principally in the celebration of the same sacrifice and in the reception of the same sacraments. All are expressive of the one doctrine and subject to the same authority.
III. The True Church of Christ Is One
That the Church which Christ instituted for man's salvation must be one in the strict sense of the term just explained, is already evident from its very nature and purpose; truth is one, Christ revealed the truth and gave it to His Church, and men are to be saved by knowing and following the truth. But the essential unity of the true Christian Church is also explicitly and repeatedly declared throughout the New Testament:
· Speaking of His Church, the Saviour called it a kingdom, the kingdom of heaven, the kingdom of God (Matthew 13:24, 31, 33; Luke 13:18; John 18:36);
· He compared it to a city the keys of which were entrusted to the Apostles (Matthew 5:14; 16:19),
· to a sheepfold to which all His sheep must come and be united under one shepherd (John 10:7-17);
· to a vine and its branches,
· to a house built upon a rock against which not even the powers of hell should ever prevail (Matthew 16:18).
· Moreover, the Saviour, just before He suffered, prayed for His disciples, for those who were afterwards to believe in Him -- for His Church -- that they might be and remain one as He and the Father are one (John 17:20-23); and
· He had already warned them that "every kingdom divided against itself shall be made desolate: and every city or house divided against itself shall not stand" (Matthew 12:25).
These words of Christ are expressive of the closest unity.
St. Paul likewise insists on the unity of the Church.
· Schism and disunion he brands as crimes to be classed with murder and debauchery, and declares that those guilty of "dissensions" and "sects" shall not obtain the kingdom of God (Galatians 5:20-21).
· Hearing of the schisms among the Corinthians, he asked impatiently: "Is Christ divided? Was Paul then crucified for you? or were you baptized in the name of Paul?" (I Cor. 1:13).
· And in the same Epistle he describes the Church as one body with many members distinct among themselves, but one with Christ their head: "For in one Spirit we are all baptized into one body, whether Jews or Gentiles, whether bond or free" (I Cor. 12:13).
· To show the intimate union of the members of the Church with the one God, he asks: "The chalice of benediction, which we bless, is it not the communion of the blood of Christ? And the bread, which we break, is it not the partaking of the body of the Lord? For we, being many, are one bread, one body, all that partake of one bread" (I Cor. 10:16-17).
· Again in his Epistle to the Ephesians he teaches the same doctrine, and exhorts them to be "careful to keep the unity of the Spirit in the bond of peace", and he reminds them that there is but "one body and one spirit-one Lord, one faith, one baptism, one God and Father of all" (Ephesians 4:3-6).
· Already, in one of his very first Epistles, he had warned the faithful of Galatia that if anybody, even an angel from heaven, should preach unto them any other Gospel than that which he had preached, "let him be anathema" (Galatians 1:8).
Such declarations as these coming from the great Apostle are clear evidence of the essential unity which must be characteristic of the true Christian Church.
The other Apostles also persistently proclaimed this essential and necessary unity of Christ's Church (cf. I John 4:1-7; Apoc. 2:6, 14-15, 20-29; II Peter 2:1-19; Jude 5:19). And although divisions did arise now and then in the early Church, they were speedily put down and the disturbers rejected, so that even from the beginning the Christians could boast that they were of "one heart and one soul" (Acts 4:32; cf. Acts 11:22; 13:1).
Tradition is unanimous to the same effect. Whenever heresy threatened to invade the Church, the Fathers rose up against it as an essential evil.
· The unity of the Church was the object of nearly all the exhortations of St. Ignatius of Antioch ("Ad Ephes.", n. 5, 16-17; "Ad Philadelph.", n. 3).
· St. Irenaeus went even further, and taught that the test of the one true Church, in which alone was salvation, was its union with Rome (Adv. haeres., III, iii).
· Tertullian likewise compared the Church to an ark outside of which there is no salvation, and he maintained that only he who embraced every doctrine handed down by the Apostolic Churches, especially by that of Rome, belonged to the true Church (De praescript., xxi).
· The same contention was upheld by Clement of Alexandria and by Origen, who said that outside the one visible Church none could be saved.
· St. Cyprian in his treatise on the unity of the Church says: "God is one, and Christ one, and one the Church of Christ" (De eccl. unitate, xxiii); and again in his epistles he insists that there is but "One Church founded upon Peter by Christ the Lord" (Epist. 70, ad Jan.) and that there is but "one altar and one priesthood" (Epist. 40, v).
Many more testimonies of unity might be adduced from Saints Jerome, Augustine, Chrysostom, and the other Fathers, but their teachings are only too well known. The long list of councils, the history and treatment of heretics and heresies in every century show beyond doubt that unity of doctrine of cult, and of authority, has always been regarded as an essential and visible mark of the true Christian Church. As shown above, it was the intention of Christ that His Church should be one, and that, not in any accidental internal way, but essentially and visibly. Unity is the fundamental mark of the Church, for without it the other marks would have no meaning, since indeed the Church itself could not exist. Unity is the source of strength and organization, as discord and schism are of weakness and confusion. Given one supernatural authority which all respect, a common doctrine which all profess, one form of worship subject to the same authority and expressive of the same teaching, centred in one sacrifice and in the reception of the same sacraments, and the other marks of the Church necessarily follow and are easily understood.
That the mark of unity which is distinctive of and essential to the true Church of Christ is to be found in none other than the Roman Catholic Church, follows naturally from what has been said. All the theories of unity entertained by the sects are woefully out of harmony with the true and proper concept of unity as defined above and as taught by Christ, the Apostles, and all orthodox Tradition. In no other Christian body is there a oneness of faith, of worship, and of discipline. Between no two of the hundreds of nonCatholic sects is there a common bond of union; each one having a different head, a different belief, a different cult. Nay more, even between the members of any one sect there is no such thing as real unity, for their first and foremost principle is that each one is free to believe and do as he wishes. They are constantly breaking up into new sects and subdivisions of sects, showing that they have within themselves the seeds of disunion and disintegration. Divisions and subdivisions have ever been the characteristics of Protestantism. This is certainly a literal fulfilment of the words of Christ: "Every plant which my heavenly Father hath not planted shall be rooted up" (Matt 15:13); and "every kingdom divided against itself shall be made desolate: and every city or house divided against itself shall not stand" (Matthew 12:25).
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Universalists
A Liberal Protestant sect -- found chiefly in North America -- whose distinctive tenet is the belief in the final salvation of all souls. The doctrine of universal salvation found favor among members of various Christian Churches (see APOCATASTASIS for its treatment anterior to the foundation of the Universalist Church). The present article will exclusively consider Universalism as a separate denomination.
I. DOCTRINAL PRINCIPLES
The historic creed of this religious body is the profession of belief adopted by the General Convention at Winchester, New Hampshire, in 1803. It contains the following articles:
1. We believe that the Holy Scriptures of the Old and New Testaments contain a revelation of the character of God and of the duty, interest, and final destination of mankind.
2. We believe that there is one God whose nature is Love, revealed in one Lord, Jesus Christ by one Holy Spirit of grace, who will finally restore tie whole family of mankind to holiness and happiness.
3. We believe that holiness and true happiness are inseparably connected, and that believers ought to be careful to maintain order and practise good works; for these things are good and profitable unto men.
To meet the objections raised by some Universalists to parts of the foregoing articles, a briefer statement of essential principles was adopted in 1899 by the General Convention held at Boston. It required for admission to fellowship the belief in the following articles:
· the universal fatherhood of God,
· the spiritual authority and leadership of His Son Jesus Christ;
· the trustworthiness of the Bible as containing a revelation from God;
· the certainty of just retribution for sin;
· the final harmony of all souls with God.
To the admission of these principles must be added "the acknowledgment of the authority of the General Convention and assent to its laws". The Trinity is usually rejected by present-day Universalists. The reception of the sacraments is not enjoined; but baptism (according to the mode preferred by the candidate) and the Lord's Supper are administered. The infliction of temporal punishment for sin insufficiently atoned for on earth is now generally admitted. A usage of distinctly Universalist origin is the observance of "Children's Sunday." A special day (the second Sunday in June) is set apart for the baptism of children and their dedication to God's service. This observance has been taken over by other Protestantchurches. For many years, the several Universalist congregations administered their own affairs independently, and the General Convention enjoyed merely advisory powers. The functions of this body were enlarged in 1866 and further extended in 1870, until it became the highest legislative authority for the United States and Canada.
II. HISTORY & INSTITUTIONS
The first Universalist congregation was organized in 1750 in London by Rev. James Relly, who ministered to its spiritual needs until his death (1778). In spite of this early establishment few Universalist churches exist at present in Europe; but Universalism is undoubtedly believed in outside of the denomination. The stronghold of the sect is in America, where the first church was established by Rev. John Murray. He landed in New Jersey in September, 1770, preached the doctrine of Universalism along the Atlantic seaboard, and in 1779 formed with fifteen other persons the first American congregation of that faith at Gloucester, Massachusetts. Other preachers of the same doctrine arose about this time: Elhanan Winchester, a former Baptist minister, taught Universalism at Philadelphia, and Adams Streeter and Caleb Rich spread it m New England. More marked in its success and wider in the range of its influence was the propaganda of the Rev. Hosea Ballou (1771-1852), whose Unitarian views triumphed in the denomination over the Sabellian conception of the Trinity taught by Murray. His teaching of universal salvation immediately after death, however did not meet with unanimous approval, and caused the secession of eight ministers and some members who, under the name of Restorationists, founded a separate sect. But the existence of this new creation was short-lived (1831-41), while the parent body spread during Ballou's lifetime not only in the United States but also to Canada. Its progress was slowed by the Civil War, but the propaganda subsequently carried on, chiefly under the direction of the board of trustees and the state conventions, was crowned with some success, and the denomination spread throughout the United States.
The denomination founded the following educational institutions:
· Tufts College (founded in 1852) Medford, Mass.;
· Lombard College (1852), Galesburg, Illinois;
· St. Lawrence University (1856), Canton, New York;
· Buchtel College (1872), Akron, Ohio.
A school of divinity is connected with the first three institutions named. Academies are maintained at Franklin Massachusetts (Dean Academy); Barre, Vermont (Goddard Seminary); and Portland, Maine (Westbrook Seminary).
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Universals
The name refers on the one hand to the inclination towards uniformity (uni-versus) existing in different things, in virtue of which different things may be represented by a single idea applicable to all in the same way; and on the other hand to this one idea which is applicable to the different things (unum versus alia).
DEFINITION
Universals are those ideas which, while excluding whatever constitutes the difference of things of the same genus or species, represent that which is necessary to their constitution, is essential, and is therefore common to all, remaining fixed in all vicissitudes (universalia post rem, in re). Universals are thus mere]y an expression of those Divine ideas which are concerned with the universal (universalia ante rem) . Universal ideas are opposed to sense impressions, which represent that which is merely individual and contingent in a concrete phenomenon, and thus that which changes with circumstances in corporeal things of the same kind. These sense impressions correspond to those Divine ideas which are concerned with the corporeal individual.
SUBDIVISION
In so far as the nature of a thing is the object of a direct act of perception, it contains no relation to individuals, but is recognized in itself only according to its essential parts. When, however, the intellect has represented to itself the essential form of a thing (whether this be a substance or an accident), it can by reflection make this representation of the essence the object of its perception. It can apply the idea to various individuals of the same kind, can compare it with other ideas, and thus determine relationship and differences. The universale directum thus appears as an embryo, which is developed, ever more clearly arranged, and constantly more nearly perfected by reflection and various logical operations. It is but another way from the imperfect idea which an entomologist formed when as a boy he first saw an ant, to that perfected idea of the animal which he now possesses as the result of all his investigations and studies.
The means to arrive at a perfect idea and an exact definition is the clear distinction between the parts of a thing, which are grasped directly, if obscurely, by the perception. It should here be remarked that our intellect proceeds from the more general and thus less precise ideas to the less general and more precise. In the direct recognition of a corporeal being, it grasps first its reality, the idea of existence. This is the most universal of all ideas, but it is no true universal, since existence pertains to different things in different ways, and consequently cannot be predicated equivocally of all of them. While the senses are grasping what is individual in the phenomena, the intellect presses onward to the essence or nature of the thing, and grasps especially that which is most universal, its independence, and forms the idea of substance. It simultaneously seizes the notes of existence pertaining to and borne by the substance (accidents), which in the individual phenomenon are the object of the senses. Meanwhile it does not escape the intellect that quality and quantity are possessed by the substance which they determine in an entirely different way from the actio (action) and passio (passion), and these again in an entirely different way from the ubi (where) and quando (when), and that relation stands on the extreme border of accidental existence. In short, it grasps the various modes of existence of the above-mentioned accidents in the first substance. It thus comes that the idea of an accident is only analogous, like that of substance, and that it has no greater claim than this to be considered a true universal. The case is otherwise with the idea of substance and the ideas of the individual accidents mentioned above. They are the most universal of universals in the true sense of the word.
If these ideas be applied with the help of reflection to individuals, they become the highest predicates (categories) of concrete substance, and prove also the highest ideas of genera. The intellect is not yet satisfied. If possible, it proceeds step by step from the highest and least determinate idea of genus to the lowest and most determinate, which represents that which is common to two immediately related kinds. Only then is it possible to form a clear and distinct idea of species. This having been accomplished, one can distinguish the difference constituting the species, and by noting this lowest species and this difference, supply an exact definition. But in many cases, the intellect must remain content with the greatest possible approximation to the definition. For this purpose are employed description, the characteristics, explanation, and discussion. The final object in this is to give the lowest clearly recognizable species and that which, in the notes added to the substance, is proper (proprium, idion) to all the individuals of the same kind. Consequently, the connection of the accidents with the substance must be established to discover which of those accidents necessarily and of themselves arise from the substance (and from this alone), as speech in the case of man. Other properties are to be referred to fortuitous external influences, as lameness in the case of individual men. We thus obtain the logical accident, which indeed must be distinguished from the metaphysical, which, in accordance with what was said above, may be a proprium, or logical accident. One may even inquire into the genus, species, and specific difference of a metaphysical accident (e.g. of continued quantity).
In summary
According to their origin in a direct act of perception or in reflection, universals are divided into direct and reflex universals.
The direct universal, waiving, as it does, the question of the reality of the perceived being in nature, is metaphysical. In it lies only the possibility of being applied to many things, but the relation of universality is not recognized in it. Consequently, it is also known as the "material universal".
The reflex universal includes the relation to individuals, and is thus known as the universale logicum, or also as the "formal universal", since it is recognized as universal.
The universale directum is divided into the categories, since these represent the various modes of existence in the actual being. Recognized by reflection as the highest species, the categories are included under the universale logicum, which is divided into the five predicables: genus, species, specific difference, proprium, and logical accident.
IMPORTANCE OF THE PROBLEM OF THE UNIVERSALS
Science in general, inasmuch as it is the knowledge of the necessary and permanent drawn from the nature of things, is impossible without the recognition of the universals. Without such recognition, it is degraded into the description of successive individual impressions. The war between the pure Darwinists and the physicists, who recognize natural species which, in consequence of their mode of development and the influence of conditions, can be arranged into various systematic species, has been already designated a new phase of the Scholastic controversy concerning universals. In physics and chemistry the constancy of the laws of nature depends on the constancy of the nature of things. In psychology the existence of universals has led to the recognition of the intellect as a faculty fundamentally distinct from the senses. It is self-evident that metaphysics and logic would be an impossibility without universals. Without universals, ethics and aesthetics would also be surrendered to a relativism ungoverned by principles, and thus to annihilation. Without universals, impressionism in art and individual autonomy in life must attain undisputed sway. To these tendencies correspond in religion the exclusive validity of religious experiences, the belief in the changing content of dogmas, and the complete displacement of dogmatic by historical mode of thought. A history of the controversy concerning the universals and their relation to existence must necessarily be a presentation of the most fundamental differences of all philosophical systems. It would reveal that a deviation from Aristotelean Thomistic moderate Realism leads, on the one side, over Conceptualism and Nominalism to Scepticism and Agnosticism, or to barren Empiricism and Materialism, and on the other side over extreme Realism to false Idealism and Pantheism.
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Systems of the Universe
Universe (or "world") is here taken in the astronomical sense, in its narrower or wider meanings, from our terrestrial planet to the stellar universe. The term "systems" restricts the view to the general structure and motions of the heavenly bodies, but comprises all the ages of the world the present, past, and future.
I. HISTORIC TIMES OF THE UNIVERSE
The present system, in the widest sense of the term, forms the subject of universal cosmography. Descriptions of this kind were made by Lambert, the two Herschels, Laplace, Newcomb, and others. The present section treats only of the solar system, and in particular of the disputed theories of Ptolemy and Copernicus, and the proofs in favour of the latter.
A. Ptolemaic and Copernican Systems
(1) Greek astronomy
The earliest astronomical systems are found in the Greek school. No planetary system can be discerned in Chinese or Babylonian records.
The astronomical knowledge of the Greeks shows three periods. Its infancy is represented by Philolaus and Eudoxus, of the fifth and fourth century B.C. The earth is the common centre of the universe, within the celestial sphere of the fixed stars. The great luminaries, sun and moon, and the five planets have each their concentric spheres, upon which they slide in two directions, longitude and latitude, keeping constantly the same distance from the earth.
The flourishing period of Greek astronomy extends from Heraclides Ponticus in the fourth century B.C. to Hipparchus in the second. Observation was made its basis. The different degrees of brilliancy observed in the nearest planets, Mercury, Venus, and Mars, at the times of the opposition and conjunction with the sun, pointed to heliocentric orbits, and analogy demanded the same arrangement for Jupiter and Saturn. The hypothesis was then established, probably by Heraclides himself, that the sun revolved annually, with the five planets, around the earth, while the moon remained on her sphere as before. Heraclides also made an important step in advance by asserting the diurnal rotation of the earth. His system was afterwards known as that of Tycho Brahé. Even the annual motion of the earth around the sun is mentioned by Heraclides as held by some of his contemporaries. The heliocentric system was certainly pronounced and defended by Aristarchus of Samos, although his writings are lost, and known only through Archimedes, whose works were published a year after Copernicus's death (Basle, 1544).
The period of decline had commenced when Hipparchus flashed up as the last genius among the Greek astronomers. The precession of the equinoxes, which he discovered, was made to fit the geocentric system, then prevailing, only a century after Aristarchus. The philosophical schools, in particular the Stoics, began to prefer astrology to observational astronomy. The geometrical knowledge that apparent or relative motion remains unaffected by an interchange of its component motions, as was correctly demonstrated by Apollonius, paved the way to the confusion of the solar system. It must be remembered that the apparent planetary motions are epicyclical, each planet revolving in its own orbit, the epicycle, around the sun, and with the sun, as centre of the epicycle, apparently around the earth in a common orbit, which is called the deferent orbit. These are the correct ideas, and will ever form the basis of spherical astronomy.
The decadence of astronomical concepts among the Greek philosophers appeared in two ways: First, they applied the geometrical fiction of Apollonius to the physical planetary system, supposing that the epicycle must always be the smaller of the two components in apparent motion; and, secondly, they believed that a physical planet could revolve, all alone, around a fictitious point in space. For the outer planets, Mars, Jupiter, and Saturn, the apparent orbit of the sun is the smaller component-the common deferent orbit. It cannot be made the epicycle, without introducing into the system three new circles each with a fictitious centre. This was done, but worse was to come for the inner planets, Venus and Mercury. There was no need for them to dislodge the common deferent circle, or solar orbit, as it was larger than the two planetary epicycles. And yet the centre of the deferent was moved from the sun towards the earth, at the cost of introducing into the system two new circles and two ideal centres of motion. The precession of the equinoxes discovered by Hipparchus even lent support to the concept of fictitious pivots. It seemed to swing the pole of the ecliptic around the pole of the celestial sphere. In this shape the Greek system of the heavenly bodies came down to posterity during the second century of our era through Ptolemy's Syntax . The two fundamental propositions of the geocentric system viz. that the earth has no axial rotation and no translation in space form the sixth chapter of the first book. The Syntax did not pass directly from the Alexandrian school to Europe. Greek astronomy made its round through Syria, Persia, and Tatary, under Albategnius Ibn-Yunis, Ulugh-Beg. The Ptolemaic system was accepted by the Arabic astronomers without criticism and was made known in Europe through their translations. An unintelligible Latin Almagest had taken the place of the Greek Syntax and rested like a tombstone on European astronomy.
(2) European astronomy
New astronomical life awoke in the fifteenth century in Germany. Nicholas of Cusa rejected the axioms of Ptolemy Peurbach and Muller restored the text of Ptolemy's Syntax and Copernicus made it his life-work to disentangle the cycles and epicycles of the Greek system. The task of Copernicus was harder than that of his predecessor Aristarchus on account of the unanimous acceptance of the geocentric system for more than a thousand years. The first book of Copernicus's great work On the Revolutions of the Celestial Bodies is directed against the Ptolemaic axioms on the centre of the universe and the stability of the earth. He rightly observes that the universe has no geometrical centre. He then gives clear definitions of relative and apparent motion and applies the Apollonian principle of interchanging the component motions in the opposite sense of Ptolemy. The complex heavenly machinery was explained by a triple motion of the earth one around its axis another around the sun and a third a conical motion around the axis of the ecliptic in periods of respectively one day, one year, and 2.5xxxxx816 years. Ptolemy's negative arguments against a moving earth were answered in a masterly manner:
· It had been objected that a disastrous centrifugal force would be created on the surface of the earth. Copernicus retorts that a far greater centrifugal force must be admitted in the outer planets and the fixed stars if they revolved around the earth.
· The resistance of the atmosphere which it was urged would sweep away every object from a moving earth was disposed of by Copernicus exactly as it is today: each planet condenses and carries its own atmosphere.
· A third difficulty was raised about necessary changes in the appearance of the constellations or in modern language about large parallaxes of the stars when viewed from opposite points of the earth's orbit. Copernicus correctly thought the stars so far away as to make the terrestrial orbit comparatively too small to show any effect in the instruments then available.
The negative arguments of Ptolemy being dispelled there remained only one positive argument in favour of Copernicus.
(3) Reaction to Copernicus
The simplicity of the heliocentric system had sufficient weight to convince a genius like Copernicus. He never called his system an hypothesis. The first who exercised censorship on the work De revolutionibus was the Reformer, Osiander. Dreading the opposition of the Wittenberg school he put the word Hypothesis on the title-page and substituted for the preface of Copernicus one of his own-all without authorization. It was more than half a century later that the Congregation of the Index pointed out nine sentences that had either to be omitted or expressed hypothetically before the book might be read freely by all.
The argument of simplicity was greatly strengthened by Kepler when he discovered the ellipticity of planetary orbits. Copernicus had found by long years observation that the inequalities of planetary motion could not be accounted for, after Ptolemaic fashion by simply placing the circular orbits excentrically. Not being prepared to abandon the circle he resorted to small epicycles. Their final removal greatly enhanced the simplicity of the Copernican system. Then came the discoveries of the aberration of light and of stellar parallaxes. While they appeared as natural consequences of the orbital motion of the earth they threw on the Ptolemaic system the condemnation of an almost infinite complexity. The fixed stars were recognized to vibrate in double ellipses their major axes parallel to the ecliptic in periods of exactly one year. The double ellipses are the images of the terrestrial orbit projected on the celestial sphere by the parallactic displacement of the stars and by the finite velocity of light. The former kind is much the smaller of the two and in most cases dwindles to immeasurable dimensions. Some twelve hundred of them have actually been observed. The aberration-ellipses have their apparent major axes all of equal length. The geocentric system not only has no explanation for these phenomena, but cannot even represent them without two epicycles for each star in the firmament. The Copernican argument of simplicity thereby received an overwhelming corroboration.
B. Direct Proofs of the Copernican System
While the argument of greater simplicity is only an indirect criterion between the two opposing systems mechanics has furnished more direct proofs. Copernicus actually had them in mind when he maintained that centrifugal force in a daily rotating celestial sphere would have to be enormous that the atmosphere is condensed around the terrestrial globe and that single planets cannot revolve around fictitious points that have no physical meaning. Kepler was too much preoccupied with geometrical studies and with the favourite idea of cosmical harmonics (Harmonices mundi) to recognize in the common focus of his elliptical orbits a governing power. It was reserved for Newton and Laplace to formulate the mechanical laws of celestial motion.
(1) The annual revolution of the earth around the sun is a necessary consequence of celestial mechanics.
(a) Newton computed from the velocity and distance of our satellite the amount of attraction that the earth must exercise upon it to maintain its orbital revolution. Learning then from French geometers the exact dimensions of the earth he found the force that keeps the moon in her orbit to be identical with terrestrial gravity divided by the square of the distance from the centre. The discovery led to the computation of the masses of sun and planets inclusive of the earth the latter turning out more than three hundred thousand times lighter than the sun. The mechanical conclusion is that the lighter body revolves around the heavier and not the reverse; or, in more scientific language that both revolve around their common centre of gravity which in this case lies inside the solar sphere.
(b) Our satellite furnishes another more direct proof of the annual revolution of the earth. Carl Braun shows in the Wochenschrift für Astronomie X (1867) 193 that the moon is attracted nearly three times more forcibly by the sun than by the earth. Our satellite would therefore leave us unless we revolved with it around the sun. The earth is only able to give the annual lunar orbit a serpentine shape so as to have the satellite alternately outside and inside her own orbit.
(c) Newton also alludes to comets and shows that in the Ptolemaic system each of them needs an epicycle parallel to the ecliptic to turn its orbit towards the sun. With our present cometary knowledge of comets the argument can be made stringent. Numerous comets have their orbits well determined. Over two hundred of them have passed the ecliptic within the earth's orbit, and some, like Halley's comet at its last appearance, almost in line between sun and earth. Most of the comets, including Halley's, come to us from distances beyond the orbit of Neptune. Now, computation shows that they all have their common focus in the sun and that the earth is, as a rule, outside their orbits. In the case of Halley's comet the earth was, at one time, even on the convex side of the orbit. The mechanical conclusion is as follows: If, without any regard to the earth, the comets obey the sun, the earth must do the
(2) The daily rotation of the earth
The daily rotation of the earth around its axis is demonstrated in many ways. Once the annual revolution is proved, the daily rotation becomes a matter of course. If the earth has not the power to swing the sun around its own centre once a year, it will be far less able to do so in one day; and if it cannot swing around one sun, what could it do with the countless suns of the universe? Yet, we have direct and special proofs of the diurnal rotation. They all rest on mechanics, partly celestial, partly terrestrial. Celestial mechanics has turned into proofs what formerly seemed to be difficulties. This occurred in the case of stellar parallaxes, the absence of which had been objected by Ptolemy, and the existence of which was shown by Bessel. The precession of the equinoxes also has changed its role. Laplace showed it to be due to the action of the sun on the protuberant equatorial regions of the rotating earth. The similar result of the action of the moon upon the earth is called nutation. Laplace's demonstration was based upon the flatness of the earth, which had been measured in the seventeenth century, and was also theoretically deduced by him from the existence of centrifugal force. We have here a complex reverse of roles. The consequences of centrifugal force, so strongly urged against diurnal rotation by Ptolemy, turned out to be the cause of precession, known to Hipparchus, and of several phenomena, discovered only after the time of Copernicus. Precession was still a matter of special difficulty to Copernicus, and the one of the three terrestrial motions that he could not explain. To him it was the resultant of two annual, slightly different, conical rotations of opposite direction, to which no cause could be assigned.
So much about the proofs from celestial mechanics. There are others, by means of instruments, so-called laboratory experiments. They commenced immediately after the time of Galilei and seem to have received the impulse from his trial. The experiments may be classified chronologically in five periods or groups. From 1640 to 1770 they were crude trials without result. The years from 1790 to 1831 were a period of experiments with falling bodies. The twenty years from 1832 to 1852 were a time of pendulum experiments. Then followed a period, 1852-80, of experiments with more elaborate apparatus; and the last, since 1902, may be called that of modern methods.
· The first period is represented by the names of Calignon, Mersenne, Viviani, and Newton. Calignon (1643) experimented with plumb lines, without knowing what their variations should tell. Mersenne (1643) had pieces of artillery directed to the zenith, rightly expecting a westerly deviation of the balls. Foucault's pendulum experiment was materially forestalled by Viviani at Florence (1661) and Poleni at Padua (1742), but was not formally understood. The easterly deviation of falling bodies was explicitly announced by Newton, but unsuccessfully tried by Hooke (1680). Galilei had alluded to it before, in his "Dialogo" (Opere, VII 1897), in a contradictory manner. In one place {p. 170) he denied the possibility of the experiment, in another (p. 259) he affirmed it. Lalande missed the opportunity of first making Newton's experiment at the Paris observatory. The honour was reserved to Abbate Guglielmini.
· The second period comprises the experiments with falling bodies, made by Guglielmini at Bologna (1790-2), by Benzenberg at Hamburg (1802) and Schlebusch (1804), and by Reich at Freiburg (1831) The general drift of the balls towards the east side of the meridian was unmistakable. It proved the rotation of the earth from west to east, but only in a qualitative manner. Quantitative proofs were obtained in the next period.
· Three kinds of pendulum experiments filled the third period. The horizontal pendulum was invented and tried by Hengler, in 1832, for the effects of the centrifugal force. The instrument is still waiting for a more delicate manipulator. Foucault's vertical pendulum dates from 1851, and was tried first in a cellar, then in the Paris Observatory, and last in the Pantheon. The deviation of the pendulum from the original vertical plane was clockwise, as expected by Foucault, but no quantitative measures were ever published by him. They were made in many places, chiefly in large cathedrals. The best results known are those of Secchi in Rome (1851) and of Garthe in Cologne (1852). Secchi experimented in San Ignazio, in presence of many Italian scientists, and Garthe in the cathedral, before Cardinal Geissel, royal princes, and numerous spectators. The counterproof in the southern hemisphere, where the deviation of the pendulum must be counter-clockwise, has not been made to this day. The attempt at Rio de Janeiro (1851) cannot be regarded as such. A conical pendulum was set in motion by Bravais in the same meridian room of the observatory and in the same year as the vertical pendulum of Foucault. The experiment had the advantage of being reversible. Swinging clockwise, the pendulum appeared to move faster than in the opposite sense, for the reason that the theodolite, in which it was observed, followed the rotation of the earth. Two pendulums used simultaneously, and moving in opposite directions, yielded the correct value of the diurnal rotation within a tenth of one per cent, a result never reached by Foucault's pendulum.
· The second half of the nineteenth century, the fourth period, is remarkable for complicated experiments and profound theories. The instruments were the gyroscope and the compound pendulum. The invention of the former is due to Foucault, and furnished a new proof of the diurnal rotation. It was constructed by him in three forms: the universal, the vertical, and the horizontal gyroscope, so called according to their degrees of freedom. The vertical gyroscope was perfected by Gilbert (1878) into his barogyroscope, while the horizontal gyroscope was lately introduced on warships as an astronomical compass. The proofs of Foucault and Gilbert could only be qualitative, for want of electric motors. The delicate experiment made in 1879 with the compound pendulum by Kamerlingh Onnes, comprises those of Foucault and Bravais as special cases, and in general all the movements between the plane and the circular pendulum vibrations (see "Specola Vaticana", I, 1911, Appendix 1).
· The fifth and last period of experiments falls within the early twentieth century and presents no less than four proofs, all widely different among themselves. The difficult experiment with falling bodies was brought within the walls of the physical laboratory by E. H. Hall in 1902. Under improved facilities, a fall of only twenty-three metres showed the easterly deviation better than all the preceding trials with heights from three to seven times as large. In 1904 the gyroscope was made to yield quantitative results by Föppl. An electric motor gave to a double wheel of 160 pounds a speed of over two thousand turns a minute. The rotation of the earth was strong enough to deviate the horizontal axis, which was suspended on a triple wire, six and a half degrees from the primevertical. A novel scheme had been tried by Perrot in 1859. He made a liquid flow through the central orifice of a circular vessel, and rendered the currents visible by means of floating dust. We have to take his word, that the currents were spiral-shaped, and ran counter-clockwise. The experiment was repeated by Tumlirz in Vienna (1908), and its result photographed and compared with theory. While the experiments of Hall, Föppl, and Tumlirz are repetitions of former ones, with improved methods, the next proof of the diurnal rotation is new as an experiment, although forecast in the idea by Poinsot as early as 1851. It was carried out at the Vatican Observatory in 1909. Its principle is that of equal areas described in equal times, applied to a horizontal beam suspended in form of a torsion balance, on which heavy masses can be moved. The shifting of the masses from extremity to centre will make the beam turn faster than the earth; the opposite will happen in the reverse case. The last proof had never been proposed before, and consists in observing the thread of the Atwood machine in a telescope. Viewed in the meridian, the thread of the falling weight is seen to come down east of the plumb-line, but viewed in the prime vertical it remains exactly plumb. This experiment was likewise carried out at the Vatican Observatory in 1912 (see "Specola Vaticana", I, 1911, appendix II, 1912).
Some writers have expressed surprise that Catholic scientists were allowed to take part in the experiments, e.g. that Bonfioli, domestic prelate to Pius VI assisted Guglielmini in measuring the impressions of the balls on the plate of wax, or that Secchi demonstrated the rotation of the earth in Rome "before all the people" (Wolf, "Handbuch", I, Zurich, 1890, no. 262 c). We must remember, however, that what was condemned in a former age was not the experiment but a then gratuitous assertion.
II. PAST AND FUTURE OF THE WORLD
How the world has developed into its present shape, and how it will pass out of it, science may never tell. Cosmogony is the accepted name for all the hypotheses on the past (from kosmos world, and gignesthai to originate). A corresponding form from the Greek, to designate the speculations on the future of the world, cosmothany (world's death), has been used; more correct formations are perhaps: cosmophthory (phthora, corruption) or cosmodysy (dysis, occasus, decline). Worldmust here be taken in all its narrower or wider meanings, as earth, solar system, stellar system, universe.
A. Cosmogony
No cosmogony can really claim to be a scientific theory or even hypothesis, in the proper sense of a systematic development of the details from a definite number of assumed principles. Proposition and rejection are alike vague and uncertain, and must be so, as processes of extrapolation from laboratory laws to the fabric of the Creator.
For more information on mythical cosmogony, the reader is referred to the article COSMOGONY. For Biblical cosmogony, see HEXAEMERON.
B. Cosmodysy
This is the proposed name for all the hypotheses on the future of the world. The literature on cosmodysy is far less extensive than that on cosmogony. The youth of the world seems to exert a stronger charm on human speculation than its old age and decline. There does not seem to exist any mythical cosmodysy, and very little can be found on scientific cosmodysies. So much the more explicit and detailed is Biblical cosmodysy (see JUDGMENT, DIVINE, IV). And yet, from a scientific point of view, the prospective conclusion from the known premises of the present world would seem to be better warranted than retrospective speculations upon cosmical conditions entirely unknown.
One such theory is the extinction theory. This theory rests on a certain irreversible process, common to all natural phenomena, called entropy. While the sum total of cosmical energy is supposed to remain constant, the amount of potential energy is steadily diminishing. It is the unstable condition of potential energy that animates all activity in the universe. Drifting as it is towards stability. it will end in exhaustion and repose. The process is not reversible and consequently not cyclical. Applying it to the earth but abstracting from organic life, it will mean the extinction of its interior plutonic power and of its rotary speed. The raising and shifting of continents, the continual tremors, occasional earthquakes and volcanic eruptions, the gradual shrinkage of the crust and the wandering of the polar ice caps, are so many irretrievable losses of potential energy.
Our scanty science of cosmodysy might be a temptation to look for further information in the Scripture. Will the darkening of sun and moon, and the falling of stars, lend support to the extinction theory, for instance? The like question may be raised in cosmogony. Can Genesis be consulted to decide between the various hypotheses?
The answer is given by an attempt, made three centuries ago, in cosmography. The Scriptural decision of the controversy, whether the solar system be geocentric or heliocentric, was bound to be a failure either way. Cosmogonic revelation was given to impress on the human race its physical and moral dependency upon the Creator. Likewise has cosmodysic revelation the purpose of holding out to mankind the final administration of justice. Purely scientific curiosity will find no satisfaction in Scripture.
J.H. HAGEN 
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Universities
The principal Catholic foundations have been treated in special articles; here the general aspects of the subject are presented:
I. Origin and organization; 
II. Academic work and development; 
III. Renaissance and Reformation; 
IV. Modern period; 
V. Catholic action.
I. ORIGIN AND ORGANIZATION
Although the name university is sometimes given to the celebrated schools of Athens and Alexandria, it is generally held that the universities first arose in the Middle Ages. For those that were chartered during the thirteenth century, dates and documents can be accurately given; but the beginnings of the earliest are obscure, hence the legends connected with their origin: Oxford was supposed to have been founded by King Alfred, Paris by Charlemagne, and Bologna by Theodosius II (A.D. 433). These myths, though they survived well on into modern times, are now generally rejected, and the historian's only concern with them is to discover their sources and trace their development. It is known, however, that during the eleventh and twelfth centuries a revival of studies took place, in medicine at Salerno, in law at Bologna, and in theology at Paris. The medical school at Salerno was the oldest and the most famous of its kind in the Middle Ages; but it exerted no influence on the development of the universities. At Paris, the study of dialectics received a fresh impetus from teachers like Roscellin and Abelard, and eventually it displaced the study of the Classics which, especially at Chartres, had constituted an energetic though short-lived humanistic movement. The dialectical method, moreover, was applied to theological questions and, mainly through the work of Peter Lombard, was developed into Scholasticism (q.v.). This meant not only that all sorts of questions were taken up for discussion and examined with the utmost subtlety, but also that a new basis was provided for the exposition of doctrine and that theology itself was cast into the systematic form which it presents in the works of St. Thomas, and above all, in the great "Summa". At Bologna, the new movement was practical rather than speculative, it afected the teaching, not of philosophy and theology, but of civil and canon law. Previous to the twelfth century, Bologna ahd been famous as a school of arts, while in regard to legal science it was far surpassed by other cities, e.g. Rome, Pavia, and Ravenna. That it became within a comparatively short time the chief centre of the teaching of law, not in Italy alone but in all Europe, was due mainly to Irnerius and to Gratian (q.v.). The former introduced the systematic study of the whole Corpus juris civilis, and differentiated the course in law from that in the Liberal Arts; the latter, in his "Decretum", applied the scholastic method to canon law, and secured for this science a distinct place apart from theology. In consequence, Bologna, long before it became a university, attracted large numbers of students from all parts of the Empire, and its teachers, as they became more numerous, also attained unrivalled prestige.
The school growing thus vigorously from within was further strengthened by the privileges which the emperor granted. In the "Authentic" Habita issued in 1158, Frederick I took under his protection the scholars who resorted to the schools of Italy for the purpose of study, and decreed that they should travel without hindrance or molestation, and that, in case complaint was lodged against them, they should have the option of defending themselves either before their professors or before the bishop. This grant naturally turned to the profit of Bologna; but it also served as the basis of many privileges subsequently accorded to this and to other schools. That Paris also enjoyed similar protection and immunities from an early date is highly probable, though the first grant of which there is record was made by Philip Augustus in 1200. To these two factors of internal growth and external advantage, a third had to be added before Paris or Bologna could become a university: it was necessary to secure a corporate organization. Both cities by the middle of the twelfth century possessed the requisite elements in the way of schools, sholars, and teachers. At Paris three schools were especially prominent: Saint Victor's, attached to the church of the canons regular; Sainte-Geneviève-du-Mont, conducted first by seculars and later by canons regular; and Notre-Dame, the school of the Cathedral on the "Island". According to one account these three schools unived to form the university; Denifle, however (Die Universitäten, 655 sqq.), maintains that it originated in Notre-Dame only, and that this school therefore was the cradle of the University of Paris. This does not imply that the cathedral school as an institution was elevated to the rank of a university by royal or pontifical charter. The initiative was taken by the professors who, with the licence of the chancellor of Notre-Dame and subject to his authority, taught either at the cathedral or in private dwellings on the "Island". When these professors, in the last quarter of the twelfth century, inited in one teaching body, the University of Paris was founded (For the older view, see PARIS, UNIVERSITY OF).
This consortium magistorum included the professors of theology, law, medicine, and arts (philosophy). As the teachers of the same subject had special interests, they naturally formed smaller groups within the centre body. The name "faculty" originally designated a discipline or branch of knowledge, and was employed in this sense by Honorius III in his letter (18 Feb., 1219) to the scholars of Paris; later, it came to mean the group of professors engaged in teaching the same subject. The closer organization into faculties was occasioned in the first instance by questions which arose in 1213, regarding the conferring of degrees. Then came the drafting of statutes for each faculty whereby its own internal affairs were regulated and lines of demarcation drawn between its sphere of action and those of the other faculties. This organization must have been completed within the first half, or perhaps first quarter, of the thirteenth century, since Gregory IX in the Bull "Parens scientiarum" (1231) recognizes the existence of separate faculties. The scholars, on their part, just as naturally fell into different groups. They belonged to various nationalities, and those from the same country must have realized the advantage, or even the necessity, of banding together in a city like Paris to which they came as strangers. This was the origin of the "Nations", which probably were organized early in the thirteenth century, though the first documentary evidence of their existence dates from 1249. The four Nations at Paris were those of the French, the Picards, the Normans, and the English. They were distinctively student associations, formed for purposes of administration and discipline, whereas the faculties were organized to deal with matters relating to the several sciences and the work of teaching. The Nations, therefore, did not constitute the university, nor were they identical with the faculties. The masters in arts were included in the Nations and at the same time belonged to the faculty of arts, because the course in arts was simply a preparation for higher studies in one of the superior faculties, and hence arts formed an "inferior" faculty, whose masters were still classed as scholars. The professors of the superior faculties did not belong to the Nations.
Each Nation elected from among its members a masters of arts as procurator (proctor), and the four procurators elected the rector, i.e. the head of the Nations, not, at first, the head of the university. As, however, the faculty of arts was closely bound up with the Nations, the rector gradually became the chief officer of that faculty, and was recognized as such in 1274. His authority extended later to the faculties of law and medicine (1279) and finally (1341) to the faculty of theology; thenceforward the rector is the head of the entire university. On the other hand, the office of rector did not confer very large powers. From the beginning the chief authority had been exercised by the chancellor, as the pope's representative; and though this authority, by reason of conflicts with the university, had been somewhat reduced during the thirteenth century, the chancellor was still sufficiently powerful to overshadow the rector. Before the university came into existence, the chancellor had conferred the licence to teach, and this function he continued to perform all though the process of organization and after the faculties with their various officials were fully established.
At Bologna, towards the close of the twelfth century, voluntary associations were established by the foreign, i.e., non-Bolognese, students for purposes of mutual support and protection. These students were not boys, but mature men; many of them were beneficed clergymen. In their organization they copied the guilds of travelling tradesmen; each association comprised a number of Nations, enacted its own statutes, and elected a rector who was assisted by a body of consiliarii. These student-guilds were known as universitates, i.e. corporations in the accepted legal sense, not teaching bodies. Originally four in number they were reduced by the middle of the thirteenth century to two: universitas citramontanorum anduniversitas ultramontanorum. Neither the Bolognese students nor the doctors, being citizens of Bologna, belonged to a "university". The doctors were employed, under contract, and paid by the scholars, and were subject, in many respects, to the statutes framed by the student-bodies. In spite of this dependence, however, the professors retained control of strictly academic affairs; they were the rectores scholarum, while the heads of the universities were rectores scholarium; in particular, the right of promotion, i.e. conferring degrees, was reserved to the doctors. These also formed associations, the collegia doctorum, which probably existed at or before the time of the founding of the student "universities". At first the doctors had full charge of examinations and in their own name granted the licence to teach. But in 1219 Honorius III gave the Archdeacon of Bologna exclusive authority to confer the doctorate, thus creating an office equivalent to that of the chancellor at Paris. The doctorate itself, as implying the right to membership in the collegium, was gradually restricted to the narrower circle of the doctores legentes, i.e. actually teaching. On the other hand, the student control was lessened by the fact that, in order to offset the inducements offered by rival towns, the city of Bologna, towards the end of the thirteenth century, began to pay the professors a regular salary in place of the fees formerly given, in such amounts as they saw fit, by the scholars. As a result the appointment of the professors was taken over by the city, and eventually by the reformatores studii, a board established by the local authority. Meantime the two "universities" were being drawn together in one body and this was brought into closer relations with the college of doctors; so that Clement V (10 March, 1310) could speak of a magistorum et scholarium universitas at Bologna. At the beginning of the sixteenth century there was only one rector.
The growth of Oxford followed, in the main, that of Paris. In the middle of the twelfth century the schools were flourishing: Robert Pullen (q.v.), author of the "Sentences" on which the more famous work of Peter Lombard is largely based, and Vacarius, the eminent Lombard jurist, are mentioned as teachers. The number of students, already considerable, was swelled in 1167 by an exodus from Paris. There were two Nations: the Boreales (Northern) included the English and Scottish students; the Australes (Southern), the Welsh and Irish. In 1274 these coalesced in one Nation, but the two proctors remained distinct. In 1209, owing to difficulties with the town, 3000 scholars dispersed. On their return, the papal legate Nicholas issued (1214) an ordinance enjoining that the town should pay an annual sum for the use of poor scholars and that "in case a clerk should be arrested by the townsmen, he should at once be surrendered on the demand of the Bishop of Lincoln, or the archdeacon of the place or his official or the chancellor, or whomsoever the Bishop of Lincoln shall depute to this office" (Muniments, I, p. 2). The first statutes were enacted in 1252, and confirmed by Innocent IV in 1254. The chancellor at first was an independent official appointed by the Bishop of Lincoln to act as ecclesiastical judge in scholastic matters. Gradually, however, he was absorbed into the university and became its head.
The development at Paris and Bologna explains the term by which the university was first designated, i.e. studium generale. This did not originally and essentially mean a school of universal learning, nor did it include all the four faculties; theology was often omitted or even excluded by the early charters. It first appears at Bologna in 1360, at Salamanca towards the end of the fourteenth century, at Montpellier in 1421; yet each of these schools was a studium generale in the original sense of the term, i.e. a school which admitted students from all parts, enjoyed special privileges, and conferred a right to teach that was acknowledged everywhere. This jus ubique docendi was implied in the very nature of the studium generale; it was first explicitly conferred by Gregory IX in the Bull for Toulouse, 27 April, 1233, which declares that "any master examined there and approved in any faculty shall everywhere have the right to teach without further examination".
Universitas, as understood in the Middle Ages, was a legal term; it got its meaning from the Corpus juris civilis, and it denoted an association taken as a whole, i.e. in its corporate capacity. Employed with reference to a school, universitas did not mean a collection of all the sciences, but rather the entire group of persons engaged at a given institution in scientific pursuits, i.e. the whole body of teachers and students: universitas magistorum et scholarium. This is the meaning of the term in official documents relating to Paris and Bologna; thus Alexander IV (10 Dec., 1255) states expressly that under the name university he understands "all the masters and scholars residing at Paris, to whatever society or congregation they may belong." Gradually, however, the terms universitas and studium came to be used promiscuously to denote an institution of learning: Universitas Ozoniensis and Studium Oxoniense were both applied to Oxford. There is mention as early as 1279 of delicta in universitate Oxoniae perpetrata (Munimenta, I, 39), and in the next century such phrases occur as (1306) in universitate Oxoniae studere (ibid., 87 sqq.). That the terms had become practically synonymous at the beginning of the fourteenth century appears from a statement of Clement V, 13 July, 1312, to the effect that the Archbishop of Dublin, John Lech, had reported that in those parts there was no scolarium universitas vel studium generale. About 1300 also the expression mater universitas was used by the Oxford masters, and these may have taken it from a document of Innocent IV (6 Oct., 1254) in which the pope speaks of Oxford as faecunda mater. Later, the expression alma materwas applied, e.g. to Paris in 1389; Cologna, 1392; Oxford, 1411. Alma was probably suggested by the liturgical use, as e.g. in the hymn beginning "Alma redemptoris mater".
The earliest universities had no charters; they grew ex consuetudine. Out of these others quickly developed, by migration, or by formal establishment. As the universities in the beginning possessed no buildings like our modern halls and laboratories, it was an easy matter for the students and professors, in case they became dissatisfied in one place, to find accommodations in another. Conflicts with the town often led to such migrations, especially where some rival town offered inducements: hence the secessions from Bologna to Vicenza (1204), to Arezzo (1213), to Padua (1222), the "great dispersion" from Paris (1229), and the migration (1209) from Oxford to Cambridge. But causes of a less tumultuous sort were also operative. The privileges enjoyed by the first universities lead other cities to seek similar advantages in order to keep their own scholars at home, and possibly attract outsiders, thereby adding to the local prosperity and prestige. Bologna and Paris served as patterns for the new organizations, and the desired privileges were sought from pope or civil ruler. It became, indeed, usual for the papal charter to include a set formula granting the new university "the same privileges, immunities, and liberties which are enjoyed by the masters and scholars of Paris" (or Bologna); thus Oxford, Cambridge, St. Andrews, and Aberdeen were to a large extent modelled on Paris and Glasgow on Bologna. The Parisian type was also reproduced at the earliest German universities, Prague, Vienna, Erfurt, and Heidelberg; but these soon began to depart from the original. The Nations were of less imprtance; the rector might be chosen from any faculty; the authority was vested in permanent and endowed professrors who predominated in the university council; and the colleges were under the control of the university, which kept the teaching in its own hands.
In Ireland the first step towards establishing a university was taken by John Lech, Archbishop of Dublin. At his instance, Clement V issued, 11 July, 1113, a Bull for the erection of a university near Dublin; Lech, however, died a year later, and nothing was accomplished until his successor, Alexander de Bicknor, in 1320 established a university at St. Patrick's Cathedral with the approval of Pope John XXII. The first chancellor was William Rodiart, Dean of St. Patrick's, and the first graduates William de Hardite, O.P., Edward of Karwarden, O.P., and Henry Cogry, O.F.M. Lectures were still given in 1358; in that year Edward II issued letters-patent protecting the members of the university on their travels, and in 1364, Lionel, Duke of Clarence, founded a lectureship. The university failed from want of endowment, as did also the one founded by the Irish Parliament at Drogheda in 1465.
The Founders: Popes and Civil Rulers
In view of the importance of the universities for culture and progress, it is quite intelligible that there should be considerable discussion and divergence of opinion regarding the authority which should receive credit for their foundation. It has, e.g. been maintained that only the pope could establish a university; contrariwise, it has been held that such an establishment was the exclusive perogative of the civil rulers, i.e. emperor and king. These, however, are extreme positions, neither of which accords with the facts, while both are based on a study of a limited group of universities and, in large measure, on a failure to appreciate the relations of Church and State in the thirteenth century. From misunderstandings on the latter point erroneous conclusions have been drawn, not only regarding the origins of universities, but also the general attutude of the age towards the papacy and vice versa. Once it is settled, e.g. that, according to the view prevalent in the thirteenth century, only the pope could found a university, it is easy to interpret any similar foundation by a monarch or any initiative taken by a municipality, as evidence of hostility to the Holy See and as a first move towards that "emancipation" which actually came to pass in the sixteenth century. By the same sort of reasoning the inference is drawn that the pope resented the action of the civil power in granting charters and repressed all attempts at freedom on the part of the universities themselves. To set these conclusions in the proper light, it is sufficient to glance at the various modes of foundation.
Previous to the Reformation 81 universities were established. Of these 13 had no charter; they developed spontaneously ex consuetudine; 33 had only the papal charter; 15 were founded by imperial or royal authority; 20 by both papal and imperial (or royal) charters. Once the oldest universities, especialy Paris and Bologna, had grown to fame and influence so that their graduates enjoyed the licentia ubique docenti, it was recognized that a new institution, in order to become astudium generale, required the authorization of the supreme authority, i.e. of the pope as head of the Church or of the emperor as protector of all Christendom. Thus in "Las Siete Patridas" (1256-1263), Alfonso of Sabio declares that a "studium generale must be established by mandate of the pope, the emperor, or the king"); and St. Thomas (Op. contra impugn. relig., c. iii): "ordinare de studio pertinet ad eum qi praest reipublicae, et praecipue ad authoritatem apostolicae sedis qua universalis ecclesia gubernatur, cui per generale studium providetus", i.e. in the matter of universities the authority belongs to the chief ruler of the commonwealth and especially to the Apostolic See, the head of the universal Church, "the interest of which is furthered by the university". These last words contain the essential reason for seeking authorization from the pope: the university was not be be a merely local or national institution; its teaching and its degrees were to be recognized throughout the Christian world. On the other hand, in the civil order, the emperor was supreme; hence he conferred on the universities founded by him, without any papal charter, the right to grant degrees in all the faculties, theology and canon law included. The imperial charters were recognized by the popes and, whenever necessary, additional privileges were granted. It cannot then be said that the action of Maximilian I in founding (1502) the University of Wittenberg was an epoch-making event; Charles IV had long before done the same for Siena, Arezzo, an Orange, and the charters with which he founded Pavia and Lucca precceded by twenty years the papal grants.
The kings were not on the same plane as the emperor. They could indeed found a university, appoint the chancellor, and authorize him to confer degrees; but they could not establish a studium generale in the full sense of the term; what they founded was a university respectu regni, i.e. the degrees it granted were valid only within the limits of the kingdom. This was the situation at Naples, founded (1224) by Frederick II, and especially in the Spanish universities. The kings themselves were aware of their limitations in this respect, and accordingly sought the papal authorization. The popes on their part recognized the royal charters as valid, and added to them the character of university required for a studium generale. In some cases the papal intervention was necessary and was sought, not simply to confirm what the king had established, but to save or revive the university: such e.g. were the measures taken by Honorius III (1220) for Palencia, by Clement VII (1379) for Perpignan, and by Julius II (1464) for Huesca — all royal foundations which showed no vitality until the pope came to their assistance. The power of bishops and municipalities was, of course, still more restricted. They could take the initiative by calling professors, establishing courses of study, and providing endowments; but sooner or later they were obliged to seek authorization from the pope. This was notably the case in Italy where the free and enterprising cities (Treviso, Pisa, Florence, Siena), stimulated by Bologna's example, undertook the founding of their own universities. At Siena, it seemed at first that the attempt to get on without either imperial or papal charter would succeed; the studium, inaugurated in 1275, had ample funds and a large body of professors and students which was continually increased by an emigration from Bologna (1312); yet in 1325 it was on the verge of collapsing, and its existence was not secured until it obtained university privileges from Charles IV in 1457 and papal grants from Gregory XII in 1404. St. Andrews in Scotland was more fortunate. It was founded by Bishop Henry Wardlaw in 1411; but shortly after its opening the bishop in a document addressed 27 Feb., 1412, to the masters and scholars speaks of the "universitas a nobis salva tamen sedis apostolice auctoritate de facto instituta et fundata". Six months later (28 Aug., 1412), Benedict XIII (Avignon) issued the charter of foundation, and appointed Wardlaw as chancellor.
There is no ground, then, for the inference that the founding of universities by the civil power and their organization by laymen for lay students was a symptom of antagonism to the Holy See or an attempt at emancipation from the authority of the Church. Such an interpretation of the facts merely projects modern ideas back into a period in which an entirely different spirit prevailed. That spirit was one of co-operation, even of emulation, in a common cause; and neither the spirit nor the cause would have been possible but for the unity of faith and of hierarchical jurisdiction which held the West together in one Church. Had this unity included all Christendom, the East would doubtless have had its share in the university movement; at any rate, it is significant that in Russia and the other countries dominated by the schismatic Greek Church, no university was established during the Middle Ages.
Besides issuing charters the popes contibuted in various ways to the development and prosperity of the universities. (1) Clerics who held benefices were dispensed from the obligation of residence, if they absented themselves in order to attend a university. Both lay and clerical students enjoyed certain exemptions, e.g. from taxation, from military service, from the jurisdiction of the ordinary courts, and from citation to courts at a distance from Paris (privilegium fori). To safeguard these privileges was the special duty of the conservator Apostolic, usually a bishop or archbishop appointed by the pope for this purpose. (2) By the Bull "Parens scientiarum" (1231), the magna charta of the university of Paris, Gergory IX authorized the masters, in the event of an outrage committed by any one on a master or a scholar and not redressed within fifteen days, to suspend their lectures. This right of cessation was frequently made use of in conflicts between town and gown. (3) On various occasions the popes intervened to protect the scholars against the encroachments of the local civil authorities: Honorius III (1220) took the part of the scholars at Bologna when the podestà drew up statutes that interfered with their liberties; Nicholas IV (1288) threatened to disrupt the studium at Padua unless the municipal authorities repealed within fifteen days the ordinances they had framed against the masters and scholars. Even the chancellor of Paris, when he demanded of the masters an oath of obedience to himself, was checked by Innocent III (1212), and his powers were greatly reduced by the action of later popes. It became in fact quite common for the university to lay its grievances before the Holy See, and its appeal was usually successful. (4) In many instances, especially in Germany, the endowment of the universities was drawn, largely if not entirely, from the revenues of the monasteries and chapters. More than once the pope intervened to secure the payment of their salaries to the professors, e.g. Boniface VIII (1301) and Clement V (1313) at Salamanca; Clement VI (1346 at Valladolid: and Gregory IX (1236) at Toulouse, where Count Raymond had refused to pay the salaries. The popes also set the example of endowing colleges, and these, founded by kings, bishops, priests, nobles, or private citizens, became not only residential halls for students but also the chief financial support of the university.
II. ACADEMIC WORK AND DEVELOPMENT
The Academic Year
In the earlier period lectures were given throughtout the year, with short recesses at Christmas, Easter, and Pentecost and a longer vacation in summer. At Paris this vacation was limited by order of Gregory IX (1261) to one month, but by the end of the fourteenth century it had been extended for the arts faculty from 25 June to 25 Aug., for theology and canon law from 28 June to 15 Sept. The year really began on 1 Oct., and was divided into two periods; the grand ordinary, from 1 Oct. to Easter, and the little ordinary, from Easter to the end of June. At Bologna the vacation began 7 Sept., and the scholastic year opened again on 19 Oct.; this, however, was interrupted for ten days at Christmas, two weeks at Easter, and three weeks at carnival. In Germany, there was considerable difference between the calendars of the various universities and even between those of the faculties at the same university. In general, the year began about the middle of October and closed about the middle of June. But at Cologne, Heidelberg, and Vienna there was a little ordinary from 25 Aug., to 9 Oct. The vacation, however, was not a complete suspension of academic work; the extraordinary lectures, given for the most part by bachelors, were continued, and credit was given to students who attended them. About the middle of the fifteenth century, the division of the year into two semesters, summer and winter, was introduced at Leipzig, and eventually was adopted by the other German universities.
Lectures
Both the annual calendar and the daily schedule took into account the distinction between ordinary and extraordinary or cursory lectures. This originated at Bologna where certain books of the civil law ("Digestum Vetus" and "Code") were ordinary, while others ("Infortiatum", "Digestum novum", and the smaller textbooks) were extraordinary. In canon law, the ordinary books were the Decretum and the five books of the Decretals (Gregory IX); the extraordinary were the Clementines and Extravagants. Ordinary lectures were reserved to doctors, and were given in the forenoon; extraordinary lectures, known at Paris as cursory, and given by masters or by bachelors, were assigned to the afternoon during the year; in the vacation they might be given at any time of the day, as the ordinary lectures were then suspended. Cursory meant either that the lecture was followed by the cursores, i.e. candidates for the licence, or that it ran rapidly over the subject-matter, whereas the treatment in the ordinary lecture was more thorough.
In all the faculties the work of teaching centred about books, i.e. the texts, compilations, and glosses which were regarded as the chief authorities in each subject. At the beginning of the year (or semester) the books were distributed among the professors, who were obliged to use them in accordance with the regulations established by each faculty regarding the daily schedule, the length of the course, the hall to be used, the academic dress to be worn, and the method to be followed. The lecture was in the strict sense a praelectio (whence the German Vorlesung); the professor had to read the text; in the ordinary lectures, he was not allowed to dictate anything beyond the divisions and conclusions and such corrections of the text as he deemed necessary. The scholars were supposed to have their own copies of the text; if they were too poor to procure the books, the professor might dictate the text to them, not in the regular lecture but at special classes or exercises (repetitions). The plan of the lecture was analytic: careful explanation and definition of terms (ponere et determinare); division of the matter and discussion of the several points followed by a summary of the essential (scindere et summare); presentation of problems suggested by the text (quaestiones), and solution of objections. In lectures on law the reading of the glosses was an important feature, and cases were frequently proposed to illustrate principles. At the ordinary lectures, the scholars were not supposed to ask questions; at the extraordinary, greater freedom was permitted, the scholars being encouraged to express their doubts as to the meaning of the texts and to request further information on obscure matters. More thorough training, however, was given in the resumption and repetitions which the masters held at stated times for the treatment of special problems. The exercises, conducted in dialectical form, afforded full opportunity for discussion between scholar and master; and they served as examinations by which the progress of the scholar was tested. But the most important of the academic exercises was the disputation. This was of two kinds: d. ordinaria and d. de quodlibet. The ordinary disputation took place every week and lasted from morning till noon, or till evening according to the number of participants. On the day set apart for this purposes the lectures and other exercises were suspended, so that all the masters, bachelors, and scholars might be present at the disputation. One of the masters (disputans) announced, in the form of question or thesis, the subject of the debate; other masters (opponentes) presented arguments against the thesis; answers to the arguments were given by two or three bachelors (respondentes) appointed for the occasion. The number of arguments were fixed by statute or was fixed by the dean of the faculty whose duty it was to preside. Throughout the disputation the syllogistic form was employed. The disputation de quodlibet was held only once a year, but with greater solemnity than the ordinary, and over a wider range of topics. The master elected or appointed for the occasion, and known as the quodlibetarius, had to debate a separate question with each of the other masters who chose to enter the lists. The disputation lasted several days, sometimes a fortnight. The arguments and their solutions were written out and preserved in book form. A specimen may be found in the "Quodlibetales" of St. Thomas. It was mainly out of these lectures, repetitions, and disputations that the works of the medieval doctors grew; so that the various commentaries, summae, and books of "sentences" afford the best idea of university teaching both as to content and as to method.
Courses of Study: Degrees
The distribution of the subjects to be studied and of the books to be read in the course was regulated in view of the degrees, i.e. of the various steps (gradus) by which the student advanced from the stage of a simple scholar to that of a master or doctor. The system of degrees developed out of the necessity of restricting the right to teach, and consequently of fixing the qualifications which the teacher should possess. It did not, any more than the university itself, spring suddenly into existence, nor did it everywhere present the same details. Three degrees, however, were generally recognized: baccalaureate, licentiate, and doctorate or mastership. The requirements for these varied at different periods and in different universities; each faculty, moreover, had its own regulations regarding the length of courses and the subjects of study; in particular, there was a rather broad division between the faculty of arts and the superior faculties of theology, medicine, and law. For the courses of study in arts, see ARTS, BACHELOR OF; ARTS, THE FACULTY OF; ARTS, MASTER OF.
In theology, the texts were the Bible and the "Sentences" of Peter Lombard; in law, the books mentioned above; in medicine, the works of Galen, Avicenna, and other writers prescribed for Montpellier by Clement V in 1309. The medical course included also practical work in anatomy, for which the "Anatomia" of Mondino (1275-1237) of Bologna and a similar text by Henri de Mondeville (1260-1320) of Montepllier, served as guides. The student was further required, before graduation, to accompany the professor on the latter's visits to the sick for the purpose of clinical study. For degrees in the higher faculties, see DOCTOR.
Students
The most conspicuous feature of the student body as a whole was its cosmopolitan character. This is evidenced by the division into Nations mentioned above. The University of Bologna owed its origin mainly to associations of foreign students, and among these the Germans enjoyed exceptional privileges. At Paris the English nation was prominent, and Irish scholars were found in the continental universities long before they were expelled from the English universities in 1423. What the total number was at any of the older universities is a debated question. According to Odofredus, Bologna, at the close of the twelfth century, had 10,000; Oxford, according to Richard Fitz Ralph (d. 1360), had at one time 30,000 and in his own day 6,000, while Wyclif (d. 1384) placed the "heroic" number at 60,000, in his own day at 3,000; the earlier accounts gave Paris between 20,000 and 40,000. Recent estimates have reduced these numbers, allowing Paris a maximum 6000-7000, Bologna about the same, Oxford 1500-3000 (Rashdall, op. cit. infra). For the German universities, the numbers are still smaller; in 1380-1389 Prague had 1027, in the second half of the sixteenth century Vienna had 933, in 1450-1479 Cologne had 852, in 1472 Leipzig had 662; while Greifswald in 1465-1478 had only 103 and Freiburg, in 1460-1500, only 143 (Paulsen). In respect of age the differences were considerable. A boy could begin arts at between twelve or fifteen years of age and graduate at twenty or twenty-one. The students of the superior faculties were, of course, older men. Candidates for the doctorate in theology at Paris must have been over thirty; and it was not uncommon for priests who had already spent some time in the ministry, to matriculate at the university; an abbot, a provost, or even a bishop might become a student without any sacrifice of his dignity.
The frequent use of the work clericus or "clerk" to designate a university student, does not imply that every student was an ecclesiastic. At Bologna the distinction was clearly drawn between the scolaris and the clericus; the statutes concerning the rector provide that he must be a scholar of Bologna and, in addition, "an unmarried cleric, wearing the clerical dress and not belonging to any religious order". Similar provisions are found at Florence, Perugia, and Padua. Long before the rise of the universities, clerics enjoyed certain privileges and immunities, and these were extended, when the universities had been established, to all the students, lay and clerical alike. The layman would naturally wear the clerical garb not merely as an academic costume but as an evidence that he was entitled to clerical privileges. Even at Paris and Oxford, where the ecclesiastical element dominated, the enjoyment of these privileges was not dependent on the reception of tonsure, i.e. on admission to the clerical state in the canonical sense (Rashdall, II, 646). Celibacy, however, was obligatory on all scholars and masters; as a rule, a master who married lost his position, and though married scholars are sometimes mentioned, e.g. at Oxford, they were disqualified for taking degrees. Still, celibacy was not universally enforced; there were married professors of medicine at Salerno, and at the university of the Roman Curia, which was under the direct supervision of the pope, the masters of law had their wives and children. One of the famous canonists of Bologna was Joannes Andrea (1270-1328, whose daughter Novella sometimes lectured in his stead. At Paris the obligation ofcelibacy for masters in medicine was removed by Cardinal Estouteville in 1452, for those in law by the statutes of 1600. The first rector at Greifswald (1456) was married, as was also the rector at Vienna in 1470. In other German universities the requirement of celibacy remained longer in force, owing in part, at least, to the fact that many of the chairs were endowed with the revenue of canonries; but this did not imply that laymen were excluded from university positions.
An important element in the student body and in the entire life of the university was contributed by the religious orders. In Italy they had long been the recognized teachers of theology, and when the faculty of theology was established at Bologna in 1260, they supplied the professors and the majority of the students. The Dominicans settled at Paris in 1217 and at Oxford in 1221; the Franciscans at Paris in 1230 and at Oxford in 1224. At both universities the Carmelites and Augustinians also had their convents. The members of these orders in their community life enjoyed many advantages; a permanent home in which their material needs were provided for, regular hours of study, discipline, and religious practice; and for each order the bond of membership was a source of strength and solidarity. It is not then surprising that the regulars took high rank as scholars and teachers. Of the secular clerks some lived in apartments, others with their masters, and other again, the "martinets", with the townsmen. The students frequently banded together and lived in a rented hall (hospicium) under the management of one of their own number, a bachelor or a master elected by them as principal. For the poorest students colleges were established and endowed with burses by generous founders. Between 1200 and 1500 Paris had six colleges; Oxford, eleven; Cambridge, thirteen. The founders were mostly bishops, canons, or other ecclesiastics; but the laity, including the sovereigns, did their share (see OXFORD, UNIVERSITY OF: I. Origin and History). At Bologna the most famous was the College of Spain founded by Egidio Albornoz, Cardinal Archbishop of Toledo (d. 1367). The colleges at the German universities were primarily for the benefit of the teachers, though scholars also were received. The college residents at Paris were students in arts or theology; they were known as socii (fellows) and were governed by a master, or by several masters if the students belonged to different faculties. The masters were required to hold repetitions on the subjects treated in the university schools and "faithfully to instruct the scholars in life and in doctrine". This tutoring gradually became more important than the university lectures, and attracted to the colleges large numbers of students besides the holders of burses or scholarships; by the middle of the fifteenth century almost the whole university resided in the colleges, and the public lecture halls served only for determination and inceptions. In this way the Sorbonne, originaly a hospice for poor clerks, became the centre of theological teaching at Paris. The university, however, claimed and exercised the right of visitation and of disciplinary enactments; in 1457 it obliged the martinets to live in or near some college, and forbade the migration of scholars from one master's home to another; and in 1486 it enacted that teachers in colleges should be appointed by the faculty of arts.
With the founding of the colleges, discipline improved. The earlier university regulations dealt chiefly with academic matters, leaving the students quite free in other respects. According to all accounts this freedom meant licence in various forms — fighting, drinking, and graver offences against morality. With due allowance for the exaggeration of some writers who charge the scholars with every crime, it is clear from the college statutes that there was much need of reform. It should, however, be remembered that in any age the boisterous and lawless elements are more conspicuous than the serious, conscientious student; and it is doubtless to the credit of the medieval university, as a social factor, that it succeeded in imposing some sort of discipline upon the motley throngs which it undertook to teach. When the reform did come, it fairly rivalled, in minuteness and strictness, the monastic way of life. But it did not prevent the survival of certain practices, e.g. the initiation or deposition of the bejaunus (yellow-bill), the medieval form of hazing; nor did it establish perfect tranquility in the university.
Agitations of a more serious nature affected the development of the universities. Both Paris (1252-1261) and Oxford (1303-1320) were embroiled in struggles with the mendicant friars. Repeated conflicts with the town, notably the "Slaughter" of 1354 at Oxford, turned eventually to the benefit of the university, which, as Rashdall says (II, 407) "thrived on her own misfortunes". It was the chancellor who profited most and whose jurisdiction was gradually extended until, in 1290, it included "all crimes committed in Oxford where one of the parties was a scholar, except pleas of homicide and mayhem" (Rashdall, II, 401). In 1395, a Bull of Boniface IX exempted the university from all episcopal and archiepiscopal jurisdiction; but in consequence of the archbishop's opposition the Bull was revoked by John XXIII in 1311, only to be renewed by Sixtus IV in 1479. The conflict between Nominalism and Realism was in itself a scholastic feud; yet it was closely connected with the "reform" inaugurated by Wyclif; and while Wyclif may be regarded as a champion of intellectual freedom, it is interesting to note among his errors condemned at Constance (1415) and by Martin V (1418), the proposition that "universities with their studies, colleges, graduations, and masterships, were introduced by vain heathenism; they do the Church just as much good as the devil does" (Denzinger-Bannwart, "Enchiridion", n. 609).
In the calmer appreciation of modern historians the medieval university was a potent factor for enlightenment and social order. It aroused enthusiasm for learning, and enforced discipline. Its training sharpened the intelligence, yet subjected reason to faith. It was the centre in which the philosophy and the jurisprudence of antiquity were restored and adapted to new requirements. From it the modern university has inherited the essential elements of corproate teaching, faculty organization, courses of study, and academic degrees; and the inheritance has been transmitted through the manifold upheavals which submerged the ancient learning and rent Christendom itself asunder.
III. RENAISSANCE AND REFORMATION
The effect of the "new learning" on the German universities was revolutionary. At first the Humanist professors got on fairly well with the rest of the faculty; but when they asserted their superiority as representatives of the only real knowledge, bitter attacks and recriminations ensued. the Humanists ridiculed the barbarous Latin of the university and the wretched translations of Aristotle used in commentaries and lectures. Then they assailed the Scholastic method of teaching with its endless hair-splitting and disputations, and strove to substitute rhetoric for dialectic. Finally they struck at the content itself, declaring that much time was spent in gaining very little knowledge of hardly any value. All the charges were drawn up in publications marked by brilliant style and sharp invective; e.g. the "Epistolae obscurorum virorum", written against the professors of arts and theology, especially those of Leipzig and Cologne. This violent satire contained much that was false or exaggerated, and therefore calculated rather to add new disturbance than to effect the reform which was really needed. The better days of Scholasticism, in fact, had passed; the universities had no longer such leaders of thought as the thirteenth century had produced; both studies and discipline were on the decline. Humanism triumphed, in the first place, because, as a reaction and a novelty, it appealed to the younger men who were anxious to be free from the dryness of Scholastic exercises and the restrictions imposed by college statutes. Their unruly conduct and their ceaseless brawls with the townsfolk afforded the princes and the city authorities a pretext to undertake university reforms; and the reforming was accomplished by placing the Humanists in control. These conflicts and remedial measures, however, were only the surface of a much deeper movement. Before it asserted itself in the universities, Humanism had won over the higher and more influential classes of the people by catering, in the form of literature, to the spirit of luxury which the growth and increasing wealth of the cities had engendered. There was no doubt a charm in the elegant diction of the Humanists; but their attractive force lay in the rehabilitation of those views and ideals of life which the naturalism of the pagan world had expressed in perfect form and which brought men back to themselves and to earth. Aristotle had triumphed in the thirteenth century; he was overcome in the fifteenth by the orators and poets.
The Renaissance, originating in Italy, had thence spread to the northern countries. Its introduction into the universities of Italy and France did not lead to revolt against the Church; the popes were its patrons, and many distinguished Humanists remained loyal to Catholicism. In Germany and England, on the contrary, the Renaissance coalesced with another movement which had far more serious consequences. Luther, though not in sympathy with Humanism, was bent on sweeping away Scholastic theology by returning, as he claimed, to the pure teaching of the Gospel; and he would have made an end to the universities, which he denounced as the devil's workshops. The violent theological discussions aroused by the reform doctrine had a disastrous effect, not only on Humanism but also on the life of the universities. Some of them closed their doors, and nearly all were in danger of dissolution for want of students. Melanchthon declared that philosophy was the worship of idols and that the only knowledge necessary for a Christian was to be obtained from the Bible. But the reformers soon realized that their cause could not dispense with the higher education; and it was Melanchthon himself who reformed the existing universities and organized the new, i.e. Protestant, foundations, Marburg (1527), Königsberg (1544), Helmstadt (1574). The endowment was supplied chiefly from the revenues of confiscated monasteries and other church properties; Classic philology and the new theology took the place of Scholasticism; and the universities became state institutions under the control of secular princes.
As a result, the universities lost in great part their international character. In place of the medieval studium generale, there arose a multitude of institutions each limited to its own territory and devoted to the creed of its founders. During the sixteenth and seventeenth centureis, the traditional organization was preserved; but Classical culture was on the wane, and there was little progress in other lines. "At the end of the seventeenth century the German universities had sunk to the lowest level which they ever reached in the public esteem and in their influence upon the intellectual life of the German people . . . Academic science was no longer in touch with reality and its controlling ideas; it was held fast in an obsolete system of instruction by organization and statutes and toilsome compliance was the sole result of its activity. Added to this was the prevailing coarseness of the entire life. The students had sunk to the lowest depths, and carousals and brawls, carried to the limits of brutality and bestiality, largely filled their days" (Paulsen, "The German Universities", p.42).
When Erasmus came to England in 1497, Classical studies imported from Italy were already cultivated at Oxford by men like Colet, Groeyn, Lynacre, and Sir Thomas More. In 1516, Richard Fox, Bishop of Winchester, endowed the first lectureship in Greek and founded Corpus Christi College. In 1525, Wolsey founded Cardinal College and engaged eminent teachers to "cultivate the new literature in the service of the old Church" (Huber). But his princely designs were checked by the question of Henry's divorce from Catherine of Aragon. At Cambridge also the Renaissance movement was furthered by the teaching of Erasmus and the exertions of Bishop Fisher; but at the same time the writings of Luther were being studies by a group of scholars under Tyndale and Latimer, and it was Cranmer, then a fellow of Jesus College, who suggested that the legality of Henry's marriage should be referred to the universities of Christendom. After some opposition both Oxford and Cambridge gave an opinion favourable to the king; and finally they declared for the separation from Rome which was consummated by the Act of 1534. By the Royal Injunctions of 1535, the teaching of canon law and of the Sentences was abolished; Aristotle, however, was retained, and the study of civil law, Hebrew, mathematics, logic, and medicine was encouraged. The spoliation of the monasteries, which had sheltered many of the poorer scholars, reduced the numbers at the universities. In 1549 a royal visitation eliminated from the statutes every trace of popery, and abolished numerous stipends that had formerly been given for Masses. In a spirit of iconoclasm, altars, images, and statutes were torn from the college chapels, and many valuable manuscripts of the libraries were burned. Under Mary's brief rule the Protestants in turn suffered; Cranmer, Ridley, and Latimer perished at the stake at Oxford, and the anti-Catholic statutes were repealed. During Elizabeth's reign and Leicester's chancellorship, every Oxford student above sixteen years of age was obliged at matriculation to subscribe to the Thirty-Nine Articles and the Royal Supremacy, a measure which made the university an exclusively Church of England institution. At Cambridge a royal mandate in 1613 required all candidates for B.D. or for the doctorate in any faculty to subscribe to the Three Articles. In both universities, Puritanism was a disturbing element, and a number of its adherents were obliged to withdraw from Cambridge. In 1570 the Elizabethan statutes were enacted "on account of the again increasing audacity and excessive licence of men" as the preamble declares. These new regulations circumscribed the powers of the proctors and provided that they should be elected, not as formerly, by the regents, but according to a cycle of colleges. The Elizabethan code remained in force for nearly three centuries. Under Charles I similar provisions were made for Oxford byt he Laudian statutes (1636), and the whole administration of the university was entrusted to the vice-chancellor, the proctors, and the heads of colleges. "This statute effectually stereotyped the administrative monopoly of the colleges, and destroyed all trace of the old democratic constitution which had been controlled only by the authority of the medieval Church" (Brodrick). Oxford was governed by this code until 1854.
In Scotland, after the abolition of papal jurisdiction and ratification of Protestant doctrine in 1560, the universities suffered severely. "To St. Andrews, as to the other universities, the Reformation did serious injury. Their constitution and orgnization were upset by ecclesiastical dissent; their income was sadly reduced by the rapacity of the nobles who appropriated the lion's share of the patrimony of the Church. From a greatly diminished income they had to uphold the stipends of the parishes which belonged to them. This was necessarily accompanied by a reduction of the salaries of the professors, for which certain grants by successive administrations made small but inadequate amends. The attendance of students was also injuriously affected" (Kerr, p. 108). Though various schemes of reform were proposed, especially by Knox, they proved ineffectual owing to the tumults about religion and the alternations between presbytery and episcopacy. The universities became institutions of the state in 1690 and religious tests were enforced for all teachers and officials. Curricula and organizations, however, retained for a long time their medieval features. During the seventeenth and eighteenth centuries, various modifications were introduced in the courses of study; new chairs were founded and the financial condition improved.
At Paris this period witnessed the long struggle between the university and the Jesuits (see SOCIETY OF JESUS: History; France), the inroads of Gallicanism and Jansenism, and the substitution of royal for papal supremacy. As far back as 1475, Charles VII had placed the university under the jurisdiction of the Parlement; by the end of the sixteenth century the secularization was complete. If Richelieu, by rebuilding the Sorbonne, and Mazarin, by establishing the Collège des Quatre-Nations, enhanced the outward spendour of the university, they did not endow it with vitality sufficient to check the new philosophical movement which culminated in the work of the Encyclopedists and the Revolution. In 1793 the university was suppressed and with it all the other universities of France. Napoleon I reorganized them as faculties under the one imperial university situated at Paris; and this arrangement continued until, in 1896, the faculties were restored to university rank.
IV. MODERN PERIOD
In Germany, the eighteenth century brought decided changes which some authors (Paulsen) regard as the origin of the modern university. From Halle, founded in 1694, Christian Wolff's rationalistic philosophy spread to all the Protestantuniversities, and from Göttingen (1737) the new Humanism, especially the study of Greek. Freedom of research became the characteristic feature of the university; the systematic lecture replaced the exposition of texts; the seminar exercises supplanted the disputation; and German was used instead of Latin as the vehicle of instruction. The foundation of the University of Berlin (1800) was another advance in the way of free scientific culture. Philosophy became the leading subject of study. Next in importance was philology, Classical Romance, and German. The development of the historical method and its application in all lines of research are among the principal achievements of the nineteenth century. In the natural sciences laboratory training was recognized as indispensable, and the study of medicine was put on a new basis by improved methods of investigation. Specialized reasearch with producting scholarship, rather than accumulation of knowledge, was held up as the aim of university work. As a result the departments of science multiplied and in each the number of courses rapidly increased. This was the case especially in the faculty of philosophy, which came to include practically everything that did not belong to theology, medicine, or law. The B.A. degree disappeared, the M.A. was merged with the doctorate in philosophy, and this had its chief significance as a requisite for teaching. Great importance was attached to the preparation of teachers for the schools and gymnasia, while in the university itself, the recruiting of professors was provided for by the system of Privatdozents, i.e. instructors who have the privilege of teaching but no official duties or salaries. These instructors often teach at various universities before being promoted to a professorship, and thus acquire a wide experience as well as an acquaintance with conditions in different parts of the empire. The students also are encouraged to pass from one university to another. They no longer live in colleges, nor are they exempt from municipal control and military service. Most of them, however, are members of some Verein or Verbindung which develops the social spirit, though it often encourages duelling, drinking, and other practices hardly conducive to moral or intellectual advance.
In England and Scotland the nineteenth century was marked by numerous and far-reaching changes. A succession of statutes revised the system of examinations and degrees: religious tests were abolished at the English universities in 1871, at the Scottish in 1892; many of the traditional oaths disappeared, and the restrictions imposed by the Elizabethan code were in large part removed. The tendency of legislation (Acts of 1854, 1856, 1877) was in line with the reforms advocated by the Royal Commission in 1852, i.e. "the restoration in its integrity of the ancient supervision of the university over the studies of its members by the enlargement of its professorial system, by the addition of such supplementary appliance to that system as may obviate the undue encroachments of that of private tuition . . . the removal of all restriction upon elections to fellowships and scholarships . . . an adequate contribution from the corporate funds of the several colleges towards rendering the course of public teaching, as carried on by the university itself, more efficient and complete". This movement toward a revival of the authority of the university has been furthered by Lord Curzon in his "Principles and Methods of University Reform" (1909). The monopoly of higher education so long enjoyed by Oxford and Cambridge was broken by the creation of new universities; Durham was established in 1832, and the University of London, founded in 1825 and chartered as an examining and degree-conferring institution in 1838, was reorganized on a broader basis in 1889. The university extension movement, inaugurated at Cambridge in 1867, was taken up by Oxford also. Women were admitted to examinations and degrees at London in 1878, Cambridge in 1881, and Oxford in 1884. The Scottish universities were remodelled in 1858 and in 1889; the system of studies and degrees was reorganized and greater uniformity in government was secured. At Aberdeen and Glasgow, however, the rector is still elected by the matriculated students, who are divided into four nations as in the Middle Ages. Women were admitted as students in 1892.
For the earliest foundations in America see UNIVERSITIES, SPANISH-AMERICAN. In the United States the oldest universities grew out of colleges modelled on those of England; Harvard (1636), Yale (1701), Princeton (1726), Washington and Lee (1749), University of Pennsylvania (1751), King's, i.e. Columbia (1754), Brown (1764). The first step towards university instruction was the addition of graduate studies pursued by resident students (mentioned at Harvard towards the end of the eighteenth century). During the first quarter of the nineteenth century, American students began to study in Germany and they naturally, on returning to their own country, sought to introduce elements from the German universities. It was not, however, until 1861 that the doctorate in philosophy was conferred (Yale); since that time, the universities have developed rapidly but not according to any uniform plan of organization. In all these institutions there is a combination of graduate with undergraduate study, and in many of them departments of pure science exist alongside of professional schools; but it would be impossible to select any one of them as the typical American university, and difficult to group them on any purely educational basis. This diversity is largely owing to the fact that the American institutions, especially the more recent, have been organized to meet actual needs rather than to perpetuate traditions; and since these needs are constantly changing, it is quite intelligible that new forms of university organization should appear and that the older forms should be frequently readjusted. Apart, however, from details, what may be called the university situation presents certain features that are noteworthy.
(1) The oldest universities were established and endowed by private individuals, and they have retained their private character. Even where the states have organized universities of their own, no measures have been taken to prevent private foundations; the latter in fact are as a class more influential than those controlled by the State, and, on the other hand, the private universities are empowered to give degrees through charters granted by the State. This freedom is far more in accordance with the spirit of American institutions and more essential to the national welfare than any hard and fast uniformity under state domination.
(2) From the beginning, as the oldest charters explicitly declare, the furthering of morality and religion, not merely in a general way, but in accordance with the belief of some Christian denomination, was an avowed purpose of the founders; and divinity schools are still maintained at Harvard, Yale, and Princeton. But the state universities and nearly all the more recently founded private universities exclude theology. There is a decided tendency with powerful financial support to make the university non-sectarian by elmininating all religious tests and removing denominational influence.
(3) Besides the state appropriations, vast sums of money are contributed by individuals to the endowment of universities and the establishment of instituties for scientific research. Such liberality is an evidence of the practical interest taken in education, which is considered as the best means of improving moral, social, and economic conditions. Whether the final result will be the application of a money test in deciding what is and is not a university, must depend largely on the standards of scholarship which are adopted and the idea of its functions as a social power that is formed by the institution to which so much wealth is entrusted.
(4) The practical character of university training is shown by the attention that is paid to technical instruction in all its forms. The preference for applied science manifested by many students has a serious effect not only on university policies and curricula but also on the work of secondary and elementary schools, in which the relative value of cultural and vocational studies is keenly debated.
(5) As the efficiency of the university is in part determined by the quality and extent of the student's previous education, one of the chief problems demanding solution at present is the relation between the university and the preparatory schools. In the endeavour to secure satisfactory relations between college, high school, and elementary school, the university exerts an inflence which becomes more permeating as the educational system is more thorougly articulated. The entire question of adjustment will probably be settled not so much by discussion or legislation as by the training of teachers, which now holds a prominent place in each of the larger universities.
(6) Although women have long formed the majority of teachers in elementary and public schools, they were not admitted to the universities until about the middle of the nineteenth century. The co-educational movement began in the state universities of the West, received a fresh impetus at the University of Michigan in 1870, and then spread rapidly through the East. In some universities all departments of insturction are now open to women on the same footing as men; in others, women are excluded from the courses in law, medicine, and engineering, and receive separate instruction in affiliated colleges.
(7) Within recent years, university extension, correspondence courses, and local examinations have enabled the university to widen out its sphere of activity. It might seem indeed that the centripetal movement which in the Middle Ages brought students from all parts to the studium generale, were now to be reversed or at least to be reflected in the opposite direction.
V. CATHOLIC ACTION
The universities of France, Italy, and Spain, though affected to some extent by the Reformation, had remained loyal to the Catholic Faith, and preserved their chairs of ecclesiastical science. Louvain especially, while it developed Humanistic sciences to a high degree, resisted the encroachments of Protestantism. The Council of Trent ordained that provision should be made for the study of Scripture, that beneficed studying at universities should enjoy their traditional privileges, that bishops and other dignitaries should be selected by preference from among university professors and graduates (Sess. V, can. i; VII, xiii; XIV, v; XXII, ii; XXIII, vi; XXIV, viii, xii, xvi, xvii). It also provided for the education of priests by its decrees regarding the establishment of ecclesiastical seminaries. (See SEMINARIES, ECCLESIASTICAL.) But the Church did not lose interest in the universities or desist from establishing new ones. In spite of the loss of revenue from the confiscation of church properties, Catholic universities or academies were founded at Dillingen (1549), Würzburg (1575), Paderborn (1613), Salzburg (1623), Osnabruck (1630), Bamberg (1648), Olmutz (1581), Graz (1586), Linz (1636), Innsbruck (1672), Breslau (1702), Fulda (1732), Münster, (1771). To this period also belong the French universities at Douai (1559), Lille (1560), Pont-a-Mousson, later Nancy (1572), and Dijon (1722); the Italian at Macerata (1540), Cagliari (1603), and Camerino (1721); the Spanish at Granada (1526) and Oviedo (1574); Manila in the Philippines (1611), and the South American foundations (see UNIVERSITIES, SPANISH-AMERICAN). Most of these new universities were entrusted to the Jesuits, whose colleges in regard to Classical studies rivalled, and in matters of discipline, surpassed the universities. After the suppression of the Society (1773), the chairs which they had held were either abolished or transferred to secular professors. Among the papal documents bearing on universities should be mentioned: the Constitution, "Imperscrutabilis", addressed by Clement XII (4 Dec., 1730) to Philip V of Spain regarding the University of Cervera; the "Quod divina sapientia", published, 28 Aug., 1824, by Leo XII for the reformation of university studies in the Papal States and some other provinces of Italy; the Brief by which Gregory XVI, 13 Dec., 1833, approved the action of the Belgian bishops in restoring the University of Louvain; and the Apostolic Letter of Pius IX, 23 March, 1852, approving the statutes of the University of Dublin, the founding of which had been decided upon by the Irish episcopate at the Council of Thurles in 1850.
During the latter half of the nineteenth century the Spanish and Italian universities were taken over by the State, and the faculties of theology disappeared. In France, under the present system, there is no faculty of theology in any state university; the Catholic faculties at Paris, Bordeaux, Aix, Rouen, and Lyons were abolished in 1882, and the Protestant faculties at Pais and Montaubon became free theological schools in 1905. In 1875, however, the French bishops established independent Catholic universities or institutes at Angers, Lille, Lyons, Paris, and Toulouse. In Germany, though all universities are state institutions, there are Catholic faculties of theology at Bonn, Breslau, Freiburg, Munich, Münster, Strasburg, Tübingen, and Würzburg. The professors are appointed and paid by the State, but they must be approved by the bishop, who also has the right to superintend the teaching. The Austrian universities, though injured in the eighteenth century by Jansenism and modified in the nineteenth by various reforms, have still retianed the teaching of theology in the faculties of Graz, Innsbruck, Cracow, Lemberg, Prague, Olmutz, Salzburg, and Vienna; and in Hungary at Agram and Budapest. It should be noted, however, that in Germany and Austria the existence of a faculty of Catholic theology does not make the whole university Catholic; the other faculties may include members who profess no creed. This situation naturally gives rise to difficulties for Catholic students, especially in philosophy and history. In countries where a larger freedom is enjoyed, the Holy See has encouraged new foundations. Pius IX gave a charger to Laval, Canada (1876); Leo XIII to Beirut, Syria (1881), and to Ottowa, Canada (1889). The University of Fribourg, Switzerland, established in 1889, was warmly approved by Leo XIII. The project of founding a Catholic university in the United States was suggested at the Second Plenary Council of Baltimore in 1866; its execution was resolved on at the Third Plenary Council in 1884, and the statutes of the Catholic University of America were approved by Leo XIII in the Apostolic Letter of 7 March, 1889.
Present Law of the Church
The principal laws now in force regarding universities are as follows:
· For the establishment of a complete Catholic university, including the faculties of theology and canon law, the authorization of the pope is necessary; and this alone suffices if the foundation is made with ecclesiastical funds or private endowment. If public funds of the state are also used for the purpose, authorization must likewise be obtained from the civil power. The Church, moreover, recognizes the right of the State, or corporations or individuals under control of the State, to establish purely secular facilites, e.g. of law or medicine (Clement XII, Const. "Imperscrutabilis", 1730).
· The Church requires that in universities founded by the civil power for Catholics, the faculties of theology and canon law, once they are canonically established, shall remain subject to the supreme ecclesiastical authority, and moreover, that professors in the other faculties shall be Catholic and that their teaching shall accord with Catholic doctrine and sound moral principles.
· As appears from recent papal charters, the university enjoys autonomy e.g. in the appointment of instructors, the regulation of studies, and the conferring of degrees in accordance with the statutes.
· By the Constitution "Sapienti Consilio", 29 June, 1908, the Congregation of Studies is charged with all questions regarding the establishment of new Catholic universities and important changes in those already founded.
· Degrees in theology and canon law conferred without examination by the Holy See through the Congregation of Studies, give the recipient the same rights and privileges as the degrees conferred after examination by a Catholic university (Cong. Stud., 19 Dec., 1903; Roviano, "De Jure ecclesiae in universitatibus studiorum", Louvain, 1864; Wernz, "Jus Decretalium", III, Rome, 1901).
General Works.-MEINERS, Gesch. der Entstehung u. Entwicklund der hohen Schulen (Gottingen, 1802-05); VON SAVIGNY, Gesch. des rom. Rechts im Mittelalter (2nd ed., Heidelberg, 1834-); NEWMAN, Idea of a University (London, 1852); IDEM, Historical Sketches, III (London, 1872); DRANE, Christian Schools and Scholars (2nd ed., London, 1881); DENIFLE, Die Universitaten des Mittelalters bis 1400 (1 vol., Berlin, 1885); KAUFMANN, Gesch. der deutsch. Universitaten, I (Stuttgart, 1888); HINSCHIUS, System des kathol. Kirchenrechts, IV (Berlin, 1888); RASHDALL, The Universities of Europe in the Middle Ages (Oxford, 1895); LAURIE, Rise and Early Constitution of Universities (New York, 1898); NORTON, Readings in the History of Education: Medieval Universities (Cambridge, Massachusetts, 1909); WALSH, The Thirteenth the greatest of Centuries (New York, 1910).
Special.-France: Chartularium Univ. Paris., ed. DENIFLE and CHATELAIN (Paris, 1889-97); FOURNIER, Les statuts et privileges des universites francaises (Paris, 1890-94); DU BOULAY, Hist. Univ. Paris (Paris, 1865); JOURDAIN, Hist. de l'universitate de Paris au XXVII siecle (Paris, 1894-). Germany: ERMAN and HORN, Bibliographie der deutsch. Universitaten (3 vols., Leipzig, 1904); ZARNCKE, Die deutsch. Universitaten (Berlin, 1893); PAULSEN, Grundung. . .der deutsch. Universitaten im Mittelalter in VON STREL, Histor. Zeitschr. (1881); IDEM, Gesch. des gelehrten Unterrichts (2nd ed. Leipzig, 1896-7); IDEM, tr. THILLY, The German Universities (New York, 1906); VON SYREL, Die deutsch. u. die auswartigen Universitaten (3rd ed., Bonn, 1883); KAUFMANN, Op. cit., II (Stuttgart, 1896). Great Britain: HURER, tr. F.W. NEWMAN, The English Universities (London, 1843); Munimenta Academica, ed. ANSTEY (London, 1868); Wood, ed. GUTCH, History and Antiquities. . .of Oxford (Oxford, 1792-96); LYTE, Hist. of the Univ. of Oxford (London, 1886); BRODRICK, A Hist. of the Univ. of Oxford (London, 1900); FULLER, Hist. of the Univ. of Cambridge (1655), ed. PRICKETT and WRIGHT (Cambridge, 1840); MULLINGER, Hist. of the Univ. of Cambridge (Cambridge, 1873-1911); Report of Commissioners to visit the Universities of Scotland (London, 1831); KERR, Scottish Education (Cambridge, 1910); WILLIAMS, The Law of the Universities (London, 1910). Italy: MURATORI, Antiquitates Italicae, III; TIRABOSCHI, Storia della letteratura italiana (Milan, 1822); see also bibliography under BOLOGNA, UNIVERSITY OF. Spain: DE LA FUENTE, Hist. de las Universidades. . .en Espana (Madrid, 1884-1889). America: ROSS, The Universities of Canada, Appendix to Report of the Minister of Education (Toronto, 1896); Report of the Commissioner of Education (Washington, D.C.), an annual publication; ZIMMERMANN, Die Universitaten in dem Vereinigten Staaten Amerikas (Freiburg, 1896); PERRY, The American University in Monographs on Education in the U.S., ed. BUTLER (Albany, 1900); S. DEXTER, A Hist. of Education in the U.S. (New York, 1904); DRAPER, American Education (New York, 1909).
Information regarding all the universities of the world is given in Minerva (Strasburg), of which the Handbuch (vol. I, 1911) describes the organization, and the Jahrbuch, now in the twentieth year, contains annual announcements of courses, equipment, and statistics.
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University of Alcalá
This university may be said to have had its inception in the thirteenth century, when Sancho IV, the Brave, King of Castile, conceived the idea of founding a Studium Generale in Alcalá de Henares, and (20 May, 1293), conferred full faculties on the Archbishop of Toledo, Gonzalo Gudiel, to carry out his plan. What success attended these efforts is, however, not known; we know only that on 16 July, 1459, Pius II gave permission to the Archbishop of Toledo, Alonso Carrillo, to establish some professorships where, "on certain days at the time appointed or to be appointed", grammar and the liberal arts would be taught. It does not appear that the chairs of theology and canon law were established then, and even grammar was taught only irregularly in the Franciscan convent of San Diego. The honour of founding the University, or more properly speaking, the College, of San Ildifonso, belongs to the Franciscans, Francisco Ximenez de Cisneros, Prime Minister of Spain, who submitted his plan to Pope Alexander VI, and received his approbation 13 April, 1499. Nevertheless, prior to this there existed "certain chairs in some of the faculties", as he himself says in his petition. The Pope granted to the College of San Ildefonso the same concessions allowed to the College of San Bartolomé at Salamanca, and to the college founded at Bologna by Cardinal Albornoz. To the professors and scholars he granted the privileges enjoyed by those of Salamanca, Valladolid, and the other General Colleges. He conferred the degree of Bachelor on the professors, and Doctor of Laws and Master of Arts on the abbot, or, in his absence, on the treasurer, of the Collegiate Church of San Justo and San Pastor. Those who were thus honoured enjoyed the same privileges as the professors of Bologna, and other universities, and could occupy prebendary stalls for which university degrees were necessary (13 May, 1501). In 1505 ecclesiastical benefices were aggregated to the Collegium scholarium, and 22 January, 1512, the archbishop published the statutes of the College. Denfile says that research in Germany regarding this university is incomplete and inexact. Meiners and Savigny know nothing regarding its origin; the dates are not reliable even in Hefele and Gams. Neither can Rashdall's assertion that "the Universities of Spain were essentially royal creations" (II, pt. I, p. 69) be sustained here. On 24 July, 1508, Cisneros went to Alcalá with a scholastic colony recruited in Salamanca to found his College of San Ildefonso. The rector was to be chosen by the students (not by the professors, as was the custom at Salamanca) each year about the feast of St. Luke when studies were resumed. The older students were obliged to study theology; civil law was excluded, although the canonists introduced it in the seventeenth century. Besides theology and canon law, the course of study included logic, philosophy, medicine, Hebrew, Greek, rhetoric, and grammar. Demetrio de Creta was engaged to teach Greek, and the mathematician, Pedro Ciruelo, explained the theology of St. Thomas. Cisneros not only founded a university, but built a new town, certain portions of which were devoted to the houses of the students and booksellers. Numerous colleges also sprang up; Santa Catalina and Santa Balbina for philosophers; San Eugenio and San Isidoro for grammarians; and the Trilingüe. He erected a hospital in honour of the Mother of God for the students, and established three places of recreation: the Abbey of San Tuy, near Buitrago; the Aldehuela, near Torrelaguna; and the Anchuelo, near Alcalá. Soon, however, a spirit of insubordination began to show itself in the wrangling of the students with the townspeople, the severe Cisneros apparently showing a strange leniency towards the students. This want of discipline caused the faculty in 1518 to consider the advisability of returning to Madrid. Some of the professors left the university because of the reduction of their salaries. In 1623 an effort was once more made to return to Madrid, but the change was not effected until 1822, and even then it was not permanent, as they returned to Alcalá in 1823. The final and definite removal took place in 1836. The revenues left to the College of San Ildefonso by Cisneros reached the sum of 14,000 ducats, and in the sixteenth century reached 42,000, or 6,000 less than those of Salamanca. The celebrated grammarian, Antonio de Nebrija, received 3,333 maravedis a month; the professor of medicine, Dr. Tarragona, was paid 53,000 a year, and Demetrio de Creta an equal sum (100 florins). Cisneros enforced very rigid examinations. In the theological course which was divided into ten terms, there were five tests. The first and most dreaded was the Alfonsina, which corresponded to that of the Sorbonne of Paris. Those who failed usually went to other universities. To the successful licentiates, letras de orden were given, the first being designated by an L, and the others by superior or inferior letters, according to their merit. The number of students never exceeded 2,000, one-third of the attendance at Salamanca. About 1570 the magnificent building of the university was completed, the twenty-five letters of the motto ET LUTEAM OLIM MARMOREAM NUNC being displayed on as many columns. The patronage exercised by the kings over the universities they had founded or protected led to the sending of visitors and reformers. The principal one sent to the University of Alcalá was Don García de Medrano. The reforms which were instituted brought to an end the university autonomy which had been cherished and encouraged by the Catholic Church.
DE CASTRO, De rebus gestis a Francisco Ximeno de Cisneros (1560); DE LA FUENTE, Historia de las Universidades (Madrid, 1885), II sq.; DENFILE, Die Entstehung der Universitaten des Mittelalters (Berlin, 1855); RASHDALL, The Universities of Europe (Oxford, 1895), II, pt. I, 99.
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University of Angers
The University of Angers is, probably, a development of the cathedral school of that city. Early in the eleventh century this school became famous under the direction of Marbodus, afterwards Bishop of Rennes, and of Ulger, afterwards Bishop of Angers, both pupils of the renowned canonist, Fulbert de Chartres. It was enlarged in 1229 by an influx of students, many of them Englishmen, from the University of Paris, who sought in Angers a shelter from the direct control of the King of France. (See PARIS, UNIVERSITY OF.) Angers then became a centre for the study of civil law, and a studium generale, although it was officially recognized as such only in 1337, by an episcopal ordinance. It received in 1364 from King Charles V a charter granting the same privileges as those enjoyed by the University of Orleans. It was only in 1432 that a Bull of Eugene IV added the usual faculties of theology, medicine, and arts to the faculty of canon and civil law. This organization continued until the French Revolution. After the National Assembly had granted to all freedom of teaching (1 July, 1875), the French bishops decided to found five Catholic universities, and Angers, thanks to Bishop Freppel, was chosen for the western portion of France, including the Dioceses of Angers, Rennes, Laval, Le Mans, Angouleme, Tours, and Poitiers. The university then took the title of "Facultés Catholiques de l'Ouest." It comprises the faculties of letters, of sciences, and law, and a superior school of agriculture, with a teaching staff of 45 professors and from 200 to 300 students, most of whom are laymen belonging to the faculty of law. Angers has numbered among its faculty in the past Monsignor Sauve, author of numerous theological and philosophical works, Father Billot, now a professor in the Gregorian University at Rome, Father Antoine, author of a remarkable course of social economy, while it still retains Monsignor Legendre, an authority on biblical geography, and the distinguished novelist, René Bazin. The University publishes the "Revue des Facultés Catholiques de l'Ouest" and a "Bulletin des Facultés Catholiques de l'Ouest."
RASHDALL, The Universities of Europe in the Middle Ages (Oxford, 1895), II, 148; RANGEARD, Histoire de l'universite d'Angers (Angers, 1872); DE LENS, L'universite de l'Anjou (Angers, 1880), a continuation of RANGEARD; FOURNIER, Les statuts et privileges der universites francaises (Paris, 1890-92); CALVET, The Catholic Institutes of France in Catholic University Bulletin, Jan., 1907.
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University of Avignon
The University of Avignon (1303-1792), developed from the already existing schools of the city, was formally constituted in 1303, by a Bull of Boniface VIII. With Boniface, King Charles II of Naples should be considered as one of its first great protectors and benefactors. The faculty of law, both civil and ecclesiastical, existed for some time almost exclusively, and always remained the most important department of the university. Pope John XXIII erected (1413) a faculty of theology, the students of which were for a long time only few in number. The faculty of arts never acquired great importance; that of medicine developed especially only in the sixteenth and seventeenth centuries. The Bishop, since 1475 Archbishop, of Avignon was chancellor of the university. The vice-legate, generally a bishop, represented the civil power (in this case the pope) and was chiefly a judicial officer, ranking higher than the Primicerius (Rector). The latter was elected by the Doctors of Law, to whom, in 1503, were added four theologians and, in 1784, two Doctors of Medicine. The pope, spiritual head and, after 1348, temporal ruler of Avignon, exercised in this double capacity great influence over the affairs of the university. John XXIII granted it (1413) extensive privileges, such as special university jurisdiction and exemption from taxes. Political, geographical, and educational circumstances forced the university, during the latter period of its existence, to look to Paris rather than to Rome for favour and protection. It disappeared gradually during the French Revolution, and ceased to exist in 1792.
RASHDALL, The Universities of Europe in the Middle Ages (Oxford,1895), II, 170-179; FOURNIER, Les status et privilèges des univ.francaises (Paris, 1890-94), II, 301-535; MARCHAND, L'université d'Avignon (Avignon, 1884).
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University of Barcelona
This was an outgrowth of the ecclesiastical schools founded in the eleventh century. To these were added gradually the chairs held by the Dominicans in their convent and those established in the Academia by the Kings of Aragon. In 1430, the town council of Barcelona took measures for the founding of a Stadium Generale in order to prevent the migration of their young men to Lerida and to the foreign universities of Paris, Toulouse, and Bologna. But the university as such dates from 1450, the year in which its charter was granted by Alfonso V of Aragon and confirmed by the Bull "Constitutus in Speculo" of Pope Nicholas V. The pope conferred upon the new university all the privileges enjoyed by the University of Toulouse and authorized the erection of chairs in theology, canon and civil law, arts, and medicine. The young institution had to struggle with all sorts of difficulties. For nearly a century it had no buildings adapted to its purposes. In 1544, however, it entered upon a new era, with suitable structures and equipment, and in 1567 it received the richly endowed priory of St. Ann, formerly held by the Order of St. John. The teaching of grammar and rhetoric was entrusted to the Jesuits (1576) and the diocesan seminary was affiliated to the university (1568). In 1714 the Faculties, with the exception of that of medicine, were transferred to Cervera. By royal decree of Charles III, a college of surgery was established at Barcelona in 1764. The Faculties returned from Cervera to Barcelona in 1823, and in 1837 the new university was formally inaugurated. It withstood the disturbances that occurred in 1840 and 1856, passed under State control in 1857, and was provided with additional buildings (1863-73). At present it has five Faculties: philosophy and letters, law, science, medicine, and pharmacy, with 56 instructors and 1,900 students. The Archives of the Crown of Aragon, founded in 1346, contain 3,759,314 documents, and the library about 2,000 manuscripts.
La Fuente, Historia de las Universidades (Madrid, 1884), I; Zarate, De la Instruccion Publica en Espana (Madrid, 1855); Rashdall, Universities of Europe in the M. A. (Oxford, 1895), II, Pt. 1, 94.
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University of Bonn
(RHEINSCHE FRIEDRICH-WILHELMS-UNIVERSITÄT).
An academy was founded at Bonn in 1777by Max Friedrich, Prince-Archbishop of Cologne. To secure its support he ordered that every monastery and convent within the archdiocese should either provide two professors or contribute a certain sum of money. He also endeavoured to obtain the papal sanction, but failed. In 1784 Kaiser Joseph II raised the academy to the rank of a university, and the inauguration took place 20 November, 1786. In this first period the university suffered from Febronianism and Rationalism. The leaders were Hedderich (1744-1808), Dereser (1757-1827), and Schneider (1756-94). Pius VI in a Brief of 24 March, 1790, called the archbishop's attention to the deplorable condition of the university, but without result. In 1794 the French invasion obliged the professors to suspend their courses, and in 1797 the university was closed. It was restored in 1818 by King Freidrich Wilhelm III. Among its professors of theology were George Hermes (1775-1831), Achterfeldt (1788-1879), and Braun (1801-63), originators of the movement known as Hermesianism. Some of their followers, e.g. Elverich (1796-1886), joined the "Old Catholics", a party which also had as adherents Reusch (1825-1900) and several other members of the faculty. Their action led finally to their suspension and excommunication after having created a division among both professors and students of theology. The other departments of the university developed rapidly under the direction of Niebuhr (1776-1831) and Arndt (1769-1860) in history, A. W. Schlegel (1767-1845) in literature, Nasse (1778-1851) in medicine, Kekule (1829-96) and Mohr (1806-79) in chemistry, Clausius (1822-88) in physics, Von Rath (1830-88) in mineralogy, Preyer (1841-97) and Pfluger (1829—) in physiology. Since 1868 new buildings have been provided for the scientific departments either in Bonn or in Pappelsdorf. The university comprises at present the Catholic faculty of theology, the Protestant faculty of theology, and the faculties of law, medicine, and philosophy. There are 284 instructors and 3488 students. In 1905-06, the Catholic faculty of theology had 309 students, the Protestant 80. The library contains 350,000 volumes.
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University of Bordeaux
The University of Bordeaux was founded during the English domination, under King Henry VI, in 1441, by a Bull of Pope Eugenius IV, at the demand of the archbishop's officials, Pierre Berland being at the time archbishop, and of the Aquitanian councillors. It did not, however, receive official recognition from the king until the reign of Louis XI. According to the terms of the Bull, it was to be organized on the model of the studium of the University of Toulouse. The Archbishop of Bordeaux was the chancellor for life. It included all the different faculties; theology, canon law, civil law, arts, etc. On account of the constant lack of endowment, the University of Bordeaux, from the time of its foundation until the French Revolution, never had any remarkable standing. After the Revolution, when the universities were reorganized in France by the Government, Bordeaux was one of the cities chosen to be the seat of a university. During the nineteenth century it had a brilliant career, especially in the field of medicine, among its professors being such men as Azam, Pitres, and others who were famous on account of their pathological researches.
BARCKHAUSEN, Status et reglements de l'ancienne universitÈ de Bordeaux (Libourne and Bordeaux, 1886); GAULLIEUR, Histore du collège de Guyenne (Paris, 1874); DENIFLE, Universit. Des Mittelaltres (1885); FOURNIER, Les statuts et privilèges des universitÈs françaises depuis leur fondation jusqu'en 1789 (Paris, 1890-92); Histoire de la science du droit en france (Paris, 1892); RASHDALL, Universities of Europe in the Middle Ages (Oxford, 1895), II, pt. I.
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University of Caen
Founded in 1432 by Henry VI of England, who was then master of Paris and of a large part of France. In the beginning it included only faculties of canon and civil law. To these were added, in 1437, a faculty theology and a faculty of arts, and, in 1438, a faculty of medicine. The English having been repulsed from Paris, the purpose of these additions and of the many priviliges granted by Henry VI was to give the students the same advantages they would have found in Paris, and thus prevent their going to the university of the capital. On the petition of the Estates of Normandy, Pope Eugenius IV granted a Bull of erection to the university and appointed the Bishop of Bayeux as chancellor (30 May, 1437). All those admitted to degrees were required to take an oath of fidelity to the Roman Pontiff, and to pledge themselves never to attempt anything against the interests of the church. The ceremony of the solemn inauguration took place in 1439, the first rector being an Englishman, Michael of Tregury, afterwards Archbishop of Dublin. From the beginning the University of Paris opposed very strongly the founding of a university at Caen. In 1433 protests were sent to the chancellor of the kingdom and to the Parlement of Paris. The same year the delegates of the university to the council of Basle were instructed to ask for the suppression of the university at Caen. Later a petition was also sent to Eugenius IV. Notwithstanding this opposition, the university of Caen developed. In 1445 Henry VI declared it the only university in France enjoying the royal privileges. When Caen was conquered by the French in 1450, King Charles allowed the university to continue as before. It was, however, a mere toleration until the king should reach a final decision. This was given on 30 October, 1452, when Charles VII created anew the university of Caen and gave it a new charter, ignoring altogether its former charter and privileges, and granting the same privileges enjoyed by French universities. Like the other universities in France, the University of Caen disappeared at the time of the French Revolution. The present university, founded in 1894, was fifty instructors and 750 students.
RASHDALL, The Universities of Europe in the Middle Ages (Oxford, 1895), II, Pt. I, 194; FOURNIER, Les Statutes et privilèges des universités françaises (Paris, 1892), III, Pt. I, 145; DE BOURMONT, La foundation de l'universit&eeacute; de Caen in Bulletin de la societé des antiquaires de Normandy (Caen, 1894), XII; CHEVALIER, Topo-bibliogr., 541.
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University of Cambridge
I. ORIGIN AND HISTORY
The obscurity which surrounds the ancient history of Cambridge makes it impossible to fix with any certainty the date of the foundation of the great seat of learning now known as the university. In the days of Queen Elizabeth the most extraordinary legends were current, propounded by learned men at Oxford and Cambridge, regarding the respective antiquity of these two universities. The Oxford schools, it was claimed, had been founded by certain Greek professors who came to England with Brutus of Troy "about the time when Eli was judge in Israel"; while Cambridge traced her origin to "Cantaber a Spanish prince", who arrived in Britain in the year of the world 3588. No more trustworthy is the statement of the chronicler known as Peter de Blois, who assigns 1110 as the date of certain learned monks coming to Cambridge from the great Abbey of Croyland, in the fen country, lecturing there, and assembling round them a nucleus of scholars. All that is certain is that long (though how long is not known) before the establishment of the first college in Cambridge, a body of students was in residence in the town, lodging at first in the houses of the townspeople, but gathered later into "hostels", houses licensed by the university authorities, who appointed principals to each, responsible for the order, good discipline, and comfort of the inmates. These hostels, of which Fuller enumerates thirty-four, continued to exist up to, and after, the foundation of the first colleges, which were originally composed only of the master, fellows, and poor scholars, or sizars, who paid for their education by performing menial work. To the Benedictine Order belongs the honour of having established the first college within the university, St. Peter's, better known as Peterhouse. It was founded in 1284 by Hugh de Balsham, monk and sometime prior of the Abbey of Ely, and Bishop of Ely from 1257 to 1286; and its constitution and statutes were modelled on those of Merton College, Oxford, founded twelve years previously by Walter de Merton, Bishop of Rochester.
Bishop de Balsham obtained leave from Edward I to place his scholars in the buildings of St. John's Hospital, in the place of the religious brethren of that foundation, and a few years later acquired possession of a neighbouring monastery belonging to a suppressed order of friars. He and his successor at Ely, Bishop Simon Montacute, drew up an admirable code of statutes providing for the maintenance of a master and fourteen fellows, who were to be "studiously engaged in literature", and withal "honourable, chaste, peaceable, humble and modest". The scholars who attended the college lectures (prototypes of the "pensioner" of today) were still accommodated in the hostels, but the statutes provided for the maintenance of a few "indigent scholars well grounded in Latin", who came later to be known as sizars. Monks and friars were explicitly excluded from the benefits of the foundation, but clerical students were evidently expected to be in the majority, and indeed the clerical dress and tonsure is specially enjoined on the master and all the scholars of Peterhouse. In the statutes of the second college founded, that of Michaelhouse (afterwards absorbed in Trinity), the religious provisions are particularly prominent. All the fellows were to be in Holy orders and students of theology, and the provisions for Divine service are elaborate and minute. In Cambridge, as at Oxford, the earliest colleges made use of the nearest parish church as their place of worship, and Pembroke, which dates from 1347, was the first which had from the beginning a chapel for its members within its own precincts. Thirteen of the existing colleges are pre-Reformation foundations, and three more were established in the sixteenth century. The three hundred subsequent years of Protestantism have produced but a single benefactor to emulate the pious achievements of Catholic times; and Downing college, founded in 1800, is the only one which has had its rise in the seventeenth, eighteenth, or nineteenth centuries. The modern revival of hostels has not been markedly successful, two out of three founded having been closed in recent years; nor has the institution of the non-collegiate system (introduced in 1869) attracted a great number of students, in spite of the advantages it offers of a considerably more economical university career.
Many of the features of the collegiate discipline and internal government as originally instituted are due to the fact of their earlier colleges having been largely modelled on the monasteries. Magdalene (like Gloucester, now Worcester, College, Oxford) was actually established for students belonging to the Benedictine Order, the young monks resorting thither from Croyland, Ely, Ramsey, and other East Anglian abbeys; while Emmanuel was built in 1584 on the site of a former Dominican house, becoming afterwards, curiously enough, the favourite resort of Puritan students. To the semi-monastic origin of the colleges must be traced such rules as those enjoining on the fellows celibacy and the clerical status, which were in force until almost the close of the nineteenth century. The final abolition of the restrictions as to marriage and clerical orders was brought about only in 1881, when new statutes were issued by the Cambridge commissioners in conformity with an act of Parliament passed four years previously. All religious tests have been abolished within the same period, except for degrees in divinity, examinations and degrees in the other faculties being now thrown open to students of every creed. The Anglican element is still strongly represented in the governing body, more than half the heads of houses, for example, being (1907) clergymen of the established church.
Looking back on the past three centuries of the history of the university, one is struck by the long succession of eminent men whom Cambridge has produced, notwithstanding the narrow and cramping influence of a system which, during a great part of that time, rigidly excluded non-members of the Church of England from every position of influence and emolument, and even from the benefits of a degree. A list by no means exhaustive includes, among philosophers and men of science, Bacon, Newton, Herschel, Adams, Darwin, Rayleigh, and Kelvin; among statesmen, Burleigh, Strafford, Cromwell, Pitt, Palmerston, Devonshire, and Balfour; among scholars and men of letters, Erasmus, Bentley, Porson, Paley, Stern, Ben Johnson, Lytton, Macaulay, and Thackeray; among lawyers, Coke, Littleton, Ellenborough, and Lyndhurst; among historians, Hume and Acton; and (last, not least) among the galaxy of poets, who are perhaps the brightest gems in Cambridge's crown of famous men, Spenser, Milton, Herbert, Dryden, Cowley, Otway, Prior, Gray, Coleridge, Byron, Wordsworth, and Tennyson. Apart from the unbroken chronicle of the intellectual achievements of her sons, the university as such has never during the six centuries and more of her existence figured prominently in history. Her part in politics has been on the whole unimportant, and her tendency, in matters both of Church and State, has ever been towards moderation and an avoidance of extremes. Her relations with kings and rulers have been friendly, if not always cordial; during the troubles of the Civil War she was loyal, but not with the exuberant loyalty of Oxford, to Charles I; her colleges sent him their plate, but they came later easily into the obedience of the Commonwealth. So in religious matters she has never been in the forefront of the great religious movements which have originated at Oxford and have shaken England to its centre. She has bred eminent divines both high and low in their ecclesiastical views; but her chief glory has been, and is, in that stamp of churchmen who form the broad, or liberal, section of the Anglican body. Ellicott and Alford, Vaughan and Kingsley, Lightfoot and Maurice, are names as typical of Cambridge as those of Newman and Pusey, Wilberforce and Liddon and Bright, are characteristic of Oxford. It remains to add that the corporate existence of Cambridge University dates from the thirteenth year of the reign of Queen Elizabeth, when it was incorporated under the designation of "The Chancellors, Masters, and Scholars of the University of Cambridge". The endowment of the first professorships dates from an earlier period of the same century, the Lady Margaret professorship of divinity having been founded in 1502 by Margaret, mother of Henry VII. Henry VIII established in 1540 the five regius professorships of divinity, civil law, physics, Hebrew, and Greek. Thirty-nine professorships have since been founded, making a total of forty-five, in addition to assistants, demonstrators, and readers.
II. CONSTITUTION AND GOVERNMENT
(A) The University
Nothing is more difficult to foreigners than to understand the constitution of such a university as that of Cambridge, complicated as it is by the dual and simultaneous existence of the central governing body with its complete organization and staff of officials, and of the separate colleges, each an autonomous corporation, with its own officers, its own property, and its own statutes, and yet all constituting an essential part of the university as a whole. The combined university and college system of Cambridge and Oxford is in fact unique, and is in as marked contrast with the pure university system prevailing in Germany, France, and Scotland, as well as of the most recently founded universities in England, as it is with the pure college system of some universities in the United States. The supreme legislative and governing power of the whole body (for the statutes of the several colleges are subject to the paramount authority of the university laws) is vested in the senate, whose place of meeting is called the senate-house. The constituent members of the senate are the chancellor, vice-chancellor, doctors of the six several faculties, bachelors of divinity, and all masters of arts, law, surgery, and music, who have their names on the university register. The matters to which the jurisdiction of the senate extends, include the management of the finances and property of the university (as distinguished from that belonging to the individual colleges), the general conduct of the studies and examinations, and the regulations affecting morals and discipline. It is, however, to be noted that nothing whatever can be proposed for enactment or confirmation by the senate except with the sanction of the council, a body established by the authority of Parliament about 1857. The council is really a committee of the whole senate, consisting of the chancellor, vice-chancellor, four heads of colleges, four university professors, and eight other members of the senate elected by the whole body. Meetings of the senate, styled congregations, and presided over by the vice-chancellor or his deputy, are held about once a fortnight during term for the transaction of university business. The executive power of the governing body is vested in the following officials: the Chancellor, elected for life, who is head of the university, and has power to adjudicate in all matters affecting members of the university, excepting cases of felony; the Vice-Chancellor, elected annually, who exercises the full powers of the chancellor in his absence or in case of a vacancy in the office; the High Steward, who has special powers to try scholars, within the limits of the university, even in cases of felony, and appoints a resident deputy; the Sex Viri, elected by the senate every two years, with power to hold a court for the trial of all senior members of the university charged with offences against the statutes; the Court of Discipline, consisting of the chancellor and six elected heads of colleges, for the trial of scholars in statu pupillari; the Public Orator, who voices the senate on public occasions, writes letters when required, in the name of the university, and presents to all honorary degrees with an appropriate oration; the Registrary, who keeps the record of all university proceedings, and the roll of members of the university, and is the custodian of all important documents; the two Proctors (with their Pro-Proctors), who are responsible for the morals and discipline of the younger members of the university, and assist the vice-chancellor in the discharge of his duties. Other university officials are the two members elected by the senate to represent the university in the imperial parliament, the Counsel to the university, appointed by the senate; the Solicitor, nominated by the vice-chancellor; the General Board of Studies, consisting of the vice-chancellor, and various elected members of the senate, and of special boards; the Financial Board, for the care and management of the property of the university, consisting of the vice-chancellor and eight members of the senate, half elected by the colleges and half nominated by the vice-chancellor. The university property consists chiefly of a small amount of landed estate, the fees charged for matriculations, examinations, and graduating, the quarterly due or tax paid by every member of the university whose name is on the register, the profits of the university printing-press, contributions from the various colleges, as provided by the statutes, and various minor sources of income of a fluctuating kind.
(B) The Colleges
The order of the members of the several colleges, which number seventeen in all, is as follows: (1) The head, who is usually, but not necessarily or always, a doctor in his own faculty. The head of King's College is styled provost; of Queen's, president; of all the other colleges, master. (2) The fellows, numbering altogether about 400, and as a rule graduates (usually masters) in some faculty. (3) Doctors in the several faculties, bachelors in divinity, masters of arts, law, and surgery, who are not on the foundation of the college. (4) Bachelors in the four faculties last-named. (5) Fellow-commoners, generally men of rank and fortune, who are entitled to dine at the fellows' table (hence their name) and enjoy other privileges. (6) Scholars, foundation-members of the several colleges and enjoying certain emoluments and advantages accordingly. They are as a rule elected by direct competitive examination prior to the commencement of their residence. (7) Pensioners (corresponding to "commoners" at Oxford), the great body of undergraduate students, who pay for their board and their lodging either within or without the college precincts. (8) Sizars, students of limited means who receive, as a rule, their rooms and commons free.
The following is a list of the colleges at Cambridge, in chronological order, with the date of the foundation of each: St. Peter's or Peterhouse (1257), Clare (1326), Pembroke (1347), Gonville and Caius (1348), Trinity Hall (1350), Corpus Christi (1352), King's (1441), Queen's (1448), St. Catherine's (1473), Jesus (1496), Christ's (1505), St. John's (1511), Magdalene (1519), Trinity (1546), Emmanuel (1584), Sidney Sussex (1595), Downing (1800). There is also one public hostel, Selwyn College, founded in 1882, and restricted to members of the Church of England, and a body of non-collegiate students (under a censor) who under a statute of 1869 are admitted into the university without becoming members of any college or hostel. The total number of members of the university having their names on the register was, in July, 1907, 14,053, including 7220 members of the senate and 3463 undergraduates. Of these many more were on the books of Trinity than of any other college, namely 3675, the next in order being St. John's, with 1475. The total number of matriculations (of new members) in the academical year 1906-1907 was 1083, the highest in the history of the university. The government of each college is by its own master (or other head) and fellows, or else by the master and council, a select committee of the fellows. Each college has its visitor, either the Sovereign, the Lord Chancellor or the Chancellor of the University, or some bishop or other high dignitary, to whom reference is made when questions arise as to the interpretation of the college statutes; but no college statute is binding unless in harmony with the general code of statutes for the university approved by Queen Victoria in Council in 1882.
III. STUDIES AND DISCIPLINE
(A) Studies
The Cambridge University system may be defined as one which subjects all candidates for degrees, and for all university and college distinctions, to the test of competitive examinations, held at fixed intervals, and which allows the preparation and study for these examinations to be held whenever, and in whatever way, the individual thinks proper. Professors and readers, lecturers, demonstrators, and tutors, public and private, in every subject of the university curriculum, are provided in abundance by the university itself, by the various colleges, and by private enterprise. But the test, and practically the sole test (apart from certain disciplinary regulations) of the fitness of an undergraduate to receive the degree, whatever it be, which is the object of his university career, is not regular attendance at lectures, still less proficiency or perseverance in his course of private study, but his success in passing the various examinations, whether with or without "honours", which are the only avenue to the baccalaureate. For the ordinary degree of B.A., which may be taken in the ninth term of residence (that is, there being three terms in each academical year, in two years and eight months after coming into residence), the ordinary "passman", who does not aspire to honours, has to pass (1) the "previous examination", or "little go", in Greek, Latin, and mathematics (all of a pretty elementary kind), and Paley's "Evidences of Christianity". The Gospel, which is one of the Greek books set, and Paley can if desired be replaced by a classic and logic. Oriental students may take Arabic, Chinese, or Sanskrit instead of Greek or Latin, under certain conditions. (2) The General Examination, somewhat more advanced classics and mathematics and (optional) English literature. (3) A Special Examination, in one of the following subjects: theology, political economy, law, history, chemistry, physics, modern languages, mathematics, classics, mechanics and applied science, music.
Candidates for honours have to pass in certain additional subjects in their "little go", being then exempt from further examination until the final, or "tripos"--a word sometimes derived from the three-legged stool on which candidates formerly sat, but now referring to the three classes into which successful candidates are divided. Honours may be taken in any of the following triposes: mathematics, classics, theology, law, history, medieval and modern languages, Oriental languages, moral sciences, natural sciences, mechanical sciences, and economics. Nearly all these tripos examinations are divided into two parts, with an interval between them; and only those who have obtained honours in the first part may proceed to the second. The three classes into which the successful candidates in the mathematical tripos are divided are called respectively wranglers, senior and junior optimes. The names in each class are placed in alphabetical order, the distinction of "senior wrangler", long the blue ribbon of Cambridge scholarship, having been abolished in 1907. The prominence formerly assigned to mathematics at Cambridge is shown by the fact that up to 1851 no candidate could obtain classical honours without previously gaining a place in the mathematical tripos. Although this rule no longer exists, the Cambridge theory remains on the whole the same, that mathematical studies form the most perfect course of intellectual training. Cambridge scholarship is sometimes said to derive its accuracy from mathematics; but the complete course of mathematics at Cambridge demands different and higher qualities than mere accuracy, namely breadth of reasoning, readiness to generalize, perception of analogies, quickness in the assimilation of new ideas, a keen sense of beauty and order, and, above all, inventive powers of the highest kind. This is the spirit of the typical Cambridge scholar, and it has produced and fostered some of the keenest intellects and brightest geniuses in the world of science, using that word in its widest and most general sense.
The instruction in preparation for the manifold examinations, which are the gates to degrees in arts and other faculties, is derived from three sources: the university professors, the college tutors, and private instructors, usually known as "coaches". Least important, strangely enough, are the lectures given by the five-and-forty highly-paid professors, some of whom lecture very infrequently, while others may be themselves sound and even brilliant scholars, without being competent to impart the knowledge which they possess. The provision made by each college for the instruction of those residing within its walls consists of a system of lectures given by the college tutors, and annual or terminal examinations of all its own members. These lectures include every subject comprised in the university examinations, both pass and honour; attendance at them is compulsory on the students, and they are often of high excellence. Nevertheless the main work of tuition of serious and most successful students is done by the entirely extra-official private tutors, who are in no way publicly recognized as part of the university staff, but who undertake the greater part of the strenuous task of preparing their pupils for the various examinations. The position of these tutors is, in fact, in entire consonance with the general university system, the object of which is to ascertain, at stated intervals, and in the most thorough and searching manner, what a young man knows, without seeking to inquire how he knows it, or from what source, public or private, official or unofficial, his knowledge is derived. Under recent statutes, "advanced students", over twenty-one years of age, may be admitted as members of the university (their name being placed on the books of some college or hostel), may enter in their third term for certain honour examinations, and after six terms' residence proceed to the B.A. degree. They may be students either of the arts course or of law, or may pursue a course of research, and present a dissertation embodying the results of such research, as a qualification for their degree. These students can afterwards proceed to the degree of M.A., or to other degrees, under the usual conditions.
(B) Discipline
The general discipline of the university, for which the senate is responsible, is in the hands of the proctors, two members of their body nominated annually by the different colleges in turn. The disciplinary powers of these officials, which formerly extended to the townsmen as well as to the students, have become decidedly restricted in recent years, and would be difficult accurately to define; but they may be said to be generally responsible for the good order and morals of the younger members of the university outside the college walls, and have authority to punish in various ways public breaches of discipline or of the university statutes. Within the college the discipline is in the hands of the tutors and the dean. Every undergraduate on his arrival is assigned to a particular tutor, who is supposed to stand in loco parentis to him, and exercises more or less control over every department of his undergraduate career. Both deans and tutors have punitive powers of different kinds, including pecuniary fines, admonitions, varying in seriousness, "gating", or confining within college or lodgings at an earlier hour than usual, and (as a last resource) "rustication", i.e. sending down for one or more terms, or even for good. In serious matters there is of course an appeal to the head, whose authority is absolute within his own college walls. On the whole, the system, though certainly framed for the control of youths considerably younger than the average undergraduate of to-day, works satisfactorily; and though minor breaches of discipline are numerous, grave delinquencies are happily rare.
IV. UNIVERSITY AND COLLEGE BUILDINGS
It is a commonplace remark that Cambridge as a town contrasts unfavourably with Oxford, and an acute American writer, himself an alumnus of Trinity College, has gone so far as to describe it as, of all English provincial towns, the most insignificant, the dullest, and the ugliest. Certainly there is nothing at Cambridge comparable to the unrivalled High Street of Oxford. The street architecture is mean, dingy yellow brick being the chief material of the houses, and the site, on the edge of the chalk and fen country, is as dreary and uninteresting as anything in England. But the glory of Cambridge is of course its group of colleges, whose varied beauty is rivalled only by Oxford; and the Cantab will not easily allow that anything at Oxford, even Magdalen itself, is finer than Trinity, King's, or the FitzWilliam Museum. Of the university buildings, the last-named, founded by Viscount FitzWilliam, who died in 1816, is one of the noblest classical buildings in England, and contains valuable books, paintings, prints, and sculpture. The Senate-house, opened in 1730, is a building of admirable proportions, with a richly-decorated interior. Near it are the schools and the University Library, containing about 400,000 books and MSS., and entitled (like three or four other libraries) to a copy of every book published in the United Kingdom. Other buildings are the Pitt Press, conspicuous with its lofty tower, erected in 1831 in memory of William Pitt; the Geological Museum, containing the Woodward collection, and the excellently equipped Observatory, about a mile outside the town. Among the colleges, Trinity holds the premier place as the largest in any English university. Its great court covers more than two acres of ground; the splendid library was designed by Christopher Wren; the hall, 100 feet long, contains many interesting pictures; and the chapel, dating from Queen Mary's reign, has within the last generation been restored and elaborately decorated. King's College, founded by Henry VI, in connection with his famous school at Eton, is celebrated for its chapel, unquestionably the finest building in Cambridge. It was finished in 1536, and ranks with St. George's Chapel, Windsor, among the most perfect existing specimens of perpendicular architecture. The other buildings of the college are of little interest. Third in architectural importance is St. John's, with its four courts, one of the most notable modern additions to any college in Cambridge. The picturesque buildings are mostly Tudor or Jacobean, while Gilbert Scott's magnificent chapel, opened in 1869, is Early Decorated. In size and wealth, St. John's ranks next to Trinity, and it has produced many famous scholars.
Taking the remaining colleges in alphabetical order, we have first St. Catherine's, its red brick buildings dating from the end of the seventeenth century, and its court, planted with elms, opening to the street. Many noted ecclesiastics and theologians have been educated here. Christ's College, founded (like St. John's) by the mother of Henry VII, is associated with Milton, and the mulberry-tree said to have been planted by him is still shown. The ancient buildings were all modernized in the eighteenth century. Clare is the second oldest college in the university, but the present structure is entirely of the seventeenth century, and is a very pleasing example of the Palladian style. Corpus Christi, founded in 1352 by the guilds of Corpus Christi and of the Blessed Virgin, came early to be known as Benet College, from the neighbouring church of St. Benedict, and its proper name was, curiously enough, revived only in the nineteenth century. The modern buildings are imposing from their size, and the library contains a most valuable collection of books brought together by Archbishop Parker from the dissolved monasteries. Downing, the only modern college in Cambridge (founded 1800), has large grounds, but there is nothing noteworthy about its buildings. Emmanuel, on the site of a Dominican monastery, and the chosen home of the Puritans for a hundred years, has a chapel and picture-gallery designed by Wren. The founder of Harvard College, U. S. A., was a member of Emmanuel. Gonville and Caius (usually known as Caius, pronounced "Keys") has some valuable medical studentships, and is the chief medical college. The stained glass in the chapel depicts the miracles of healing. The college buildings have been greatly altered and enlarged, but the three famous old gates (of Humility, of Virtue, and of Honour) are still preserved. Jesus (dear to Catholics as the college of the martyred Bishop Fisher of Rochester) occupies the site of a Benedictine convent, of which the fifteenth-century chapel still remains, and has been restored by Pugin. It is the only college with a complete range of cloisters. Magdalene, the only college on the north side of the river Cam, was a Benedictine foundation. Not much remains of the ancient buildings, the finest part of the college being the Pepysian library, containing the books of the famous diarist, and many black letter volumes. Pembroke, the college of Spenser, Gray, and Pitt, has a chapel built by Wren, but has little architectural interest. It has been a noted nursery of Anglican prelates. St. Peter's or Peterhouse, the oldest college in Cambridge (founded 1257), preserves some of its ancient buildings, has pretty gardens and a small deer-park, and a library rich in medieval theology. The chapel is Laudian Gothic, dating from 1633. Queen's College, founded by the consorts of Henry VI and Edward IV (the only college which has a president, not a master), is charmingly picturesque, its ancient buildings having suffered less than most from restoration. It boasts Erasmus, whose study is still shown, as its most famous alumnus; but the college has hardly kept up its ancient reputation for learning. Sidney Sussex, with its pretty gardens, is the college of Oliver Cromwell, and possesses the best extant portrait of him. It occupies the site of a Franciscan monastery, but almost all that was old or interesting in the buildings was destroyed by Wyattville's "restorations" about 1830. Trinity Hall, also with charming gardens, has mostly been rebuilt since a fire in 1851. It has always been more or less the legal college, as Caius, the medical, and has also turned out many famous boating men. Selwyn College, the hostel founded in 1882 in memory of a well-known Anglican prelate, aims at economy, and is exclusively Anglican by its foundation charter. Girton and Newnham, the two colleges for female students at Cambridge, are in no sense part of the university. Apart from the beauty and interest possessed by the individual colleges, a peculiar charm common to nearly all is their picturesque position on the bank of the little river Cam, the buildings and gardens of the larger colleges extending on either side of the river, which is spanned by nine bridges. This unique combination of river, meadow, avenue, garden, and collegiate buildings is known collectively as the "backs", and it would be difficult to exaggerate its charm, especially on a fresh morning in the early summer.
V. CAMBRIDGE AND ENGLISH CATHOLICS
Up till about the middle of the nineteenth century, although no religious test, or subscription to the Anglican Articles was (as at Oxford) required on matriculation into the University of Cambridge, it was impossible to proceed to the bachelor's (or of course to any higher) degree without first signing the oaths of allegiance and supremacy, and declaring oneself a bona fide member of the Church of England. It was not until nearly thirty years after these disabilities and restrictions were removed that Catholics began once again to frequent the universities in any numbers; not, in fact, until, in response to a petition addressed to the Congregation of Propaganda, through the English Bishops, by a representative body of English Catholics (including many Peers and university graduates), permission was formally granted by the Holy See, under certain conditions and with certain safeguards, for the Catholic youth of Great Britain to attend the national universities. During the ten years from 1897 to 1907, considerable advantage has been taken of this concession, Catholics coming in gradually increasing numbers both from the principal English Catholic schools, and from other parts of the British Empire, as well as from the Continent of Europe and from the United States, to avail themselves of the peculiar advantages of English university education. At the beginning of the academical year 1907-1908 there were (at Cambridge) seventy-six Catholics in residence at the university, including six members of the senate, two bachelors of arts, and sixty-eight undergraduates. About two-fifths of the Catholic students were from English Catholic schools (Beaumont, Downside, the Oratory, Stonyhurst, Ushaw, etc); two-fifths had been educated at non-Catholic public schools (Eton, Harrow, Wellington, St. Paul's, etc.); while the remaining fifth were foreigners, many of them young Austrians or Hungarian nobles, and others from Germany, France, Spain, or Italy, and a few from India and the United States. The largest number, as was to be expected, were members of Trinity College, the others being pretty well distributed over the other colleges. The Catholic students, small as is their number in comparison with the great mass of the undergraduates, have earned a good reputation both for steadiness and industry, and a large majority of them are, as a rule, reading for honours. There is always a fair percentage of Catholics who hold college scholarships, gained in open competition.
St. Edmund's House, an institution for students preparing for the (secular) priesthood, occupies a house formerly known as Ayerst's Hostel, but later purchased for the Catholic body by the Duke of Norfolk. It is not corporately recognized by the university, as an attempt, soon after its foundation, to have it erected into a regular hostel was defeated in the senate, although the university authorities were not opposed to the idea. The members of the house are, however, all affiliated either to some college or to the non-collegiate body, permission being granted to them to live together under their own head or rector. Besides the seminarists, who belong to various English dioceses, there are generally one or two members of the secular or regular clergy living and studying at St. Edmund's.
St. Benet's House, a small house of studies for members of the Benedictine Order, was founded in 1896 by the community of Downside, near Bath, Dom Cuthbert Butler (afterwards abbot) being the first head of it. The members of this house belong (like the members of St. Edmund's) to one or other of the colleges, with leave from the authorities to live together in community and enjoy certain exemptions from the ordinary collegiate rule. All the Benedictines who have passed through St. Benet's have graduated with honours, except two who entered as "advanced students" and have taken research degrees.
A final word may be said as to the annual expense of living at Cambridge for an undergraduate. It must be remembered that the regular university terms last little more than half the year, although an extra, or subsidiary, term may now be kept during the long vacation, and many men, especially those reading for honours, are therefore in residence for about eight months out of the twelve. It would probably be fairly accurate to estimate the average income of an undergraduate at Cambridge, available for the period of his residence, to be about two hundred pounds a year. A large number of men, especially those belonging to the smaller colleges, undoubtedly spend less than this annual sum, but on the other hand there is a considerable number whose income is much higher. The acute American observer (himself a Cantab) already cited concludes that an undergraduate with an allowance of two hundred and fifty pounds per annum could live surrounded by comforts, and what to an American student would be luxuries, but that he could not live on much less without great care and a certain amount of self-sacrifice. The estimate is perhaps unduly high; but so much depends on a young man's antecedents, training, disposition, and tastes, that it is impossible to give more than an approximate idea of the total cost of an undergraduate's academic career. Scholars of the various colleges receive an annual emolument varying from fifty pounds to one hundred pounds, for a period of residence of three to five years, and enjoy other advantages and allowances which reduce their necessary annual expenditure to a very moderate figure. Many clever boys also come up to Cambridge with scholarships or exhibitions gained at the public schools where they have been educated, and their expenses at the university are of course reduced in proportion.
Cambridge University Calendar (1907-1908); COOPER, Athenae Cantabrigienses (1856-61); LE KEUX, Memorials of Cambridge (1880); MULLINGER, The University of Cambridge (1873); WORDSWORTH, Scholae Academiae (1877); WILLIS AND CLARK, Architectural History of the University of Cambridge (1886); EVERETT, On the Cam (1866); HUBER, The English Universities (1843); RASHDALL, Universities of Europe in the Middle Ages (1895); WALSH, Historical Account of the University of Cambridge (1837); CAMBRIDGE, Report of the Universities' Commission (1874); CLARKE, Cambridge (London, 1908).
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University of Coimbra
The earliest certain information concerning a university in Portugal dates from 1288, when the Abbott of Alcobaza, several priors of convents, and parish priests, made known to Nicholas IV that they had obtained from King Diniz the foundation of a "Studium Generale" at Lisbon and had arranged among themselves to defray the salaries of the doctors and masters from the revenues of their monasteries and churches; they besought the pope to confirm this agreement and to protect the work they were undertaking "for the service of God and the glory of their country". In a Bull of 9 August, 1290, addressed to the "University of the masters and students of Lisbon", the pope acceded to their request and expressed his satisfaction with the creation of this new seat of studies. This Bull sanctions taxation of lodgings in the Paris and Bologna fashion, grants dispensation from residence to masters and students and authorizes the Bishop of Lisbon (or, sede vacante, the Vicar-capitular), to confer the jus ubique docendi on all faculties except Theology. Frequent quarrels between the students and the citizens led the King of Portugal to request the pope to transfer the new school to Coimbra, a more tranquil place, and to grant at the same time to the new foundation, all of the "privileges" of the former one. The transfer took place 15 February, 1308, on which date King Diniz issued the charter of foundation, quite similar to that of Alfonso the wise for the University of Salamanca in Castile. The sciences then taught at Coimbra were canon and civil law, medicine, dialectic, and grammar. Theology was taught in the convents of the Dominicans and the Franciscans. For reasons unknown to us, the university was again moved to Lisbon in 1339, by order of Alfonso IV. In 1354 it returned to Coimbra, only to be transferred to Lisbon in 1377. From this time until its final transfer to Coimbra in 1537, the university enjoyed greater prosperity. At the beginning of the fifteenth century theology appears regularly as one of the sciences taught there.
During the reign of John III (1521-57) important reforms were carried out, and the university reached the acme of its career. The faculties hitherto widely scattered in different edifices were brought together under one roof in the "Palacio del Rey", new and illustrious professors were invited from Castile; for the faculty of theology, Alfonso de Prado and Antonio de Fonseca, the latter a doctor of Paris; for the faculty of law the famous canonist Martin de Aspilcueta (Doctor Navarrus), Manuel de Costa, and Antonio Suarez, all three from Salamanca; and for medicine Francisco Franco and Rodrigo Reinoso. The classical languages and literatures were taught in the Colegio de la Artes, as a preparation for the graver studies of the university; this college was at first quite independent of the latter, but was eventually incorporated with it and confided to the Jesuits. One of its first professors was the Scotch Latinist, George Buchanan, later a follower of John Knox and a reviler of Mary Stuart. The colleges of Sïo Pedro and Sïo Paolo were founded for graduates (doctors) who purposed to devote themselves to teaching; other colleges were founded for the students of various religious orders in which they might follow the common life while pursuing their studies at the university. New reforms were inaugurated in 1770, when (23 December) King José I, on the initiative of the Marquis de Pombal, appointed a commission to consider the reorganization of the university. The commission advised the creation of two new faculties, mathematics and natural philosophy, leaving intact the older faculties of theology, canon law, civil law, and medicine. New professors were brought from Italy, Michele Franzini for mathematics, and Dominican Vandelli for natural history. The former Jesuit college, confiscated at the time of the expulsion of the Society from Portugal, was turned over to the faculty of medicine for its clinics and laboratories. The laboratories for physics, chemistry, and natural history were also located there; finally a botanical garden was added. At the end of the eighteenth century, metallurgy was taught by José Bonifacio de Andrade, and hydraulics by Manoel Pedro de Mello, both scholars of repute. In 1907 the University of Coimbra had five faculties, theology, law, medicine, mathematics, and philosophy. Its professors numbered (1905-06) 68, and its students 2916. The library now contains about 100,000 volumes. (See Conimbricenses.)
Denifle, Die Entstehung der Universitèten des Mittelalters bis 1440 (Berlin, 1885), 519-534; Visconde de Villa-Major, Eposiïoa succinta da organisaïao actual da Universidade de Coimbra (Lisbon, 1892-1902), I-IV; Minerva, Jahrbuch des gelehrten Welt (Strasburg, 1907).
EDUARDO DE HINOJOSA
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University of Cologne
Though famous all through the Middle Ages for its cathedral and cloister schools and for eminent scholars -- Albertus Magnus, St. Thomas Aquinas, and Duns Scotus -- Cologne had no university until near the end of the fourteenth century, when Urban VI, at the instance of the Town Council, issued (21 May, 1388) the Bull of foundation. The university was inaugurated the following year with twenty-one magistri and 737 matriculated students. Further privileges were granted by Boniface IX (1389, 1394), Duke Wilhelm von Geldern (1396), and Emperor Frederick III (1442); while special favour was shown the university by Gregory XII (1406), Nicholas V (1447), and Pius II; the last-named Pope addressed his "Bull of Retractation" (In minoribus agentes) to the Rector and University of Cologne (26 April, 1463). The university was represented at the Councils of Constance and Basle, and was involved in the controversy regarding the authority of council and pope. It took sides with the antipope Felix V, but eventually submitted to Nicholas V. The Renaissance movement met with opposition at Cologne, though among its professors were the humanists Caesarius, Buschius, Glareanus, Gratius, Phrissemius, and Sobius. During the same period may be mentioned the theologians Arnold of Tongres and Hoogstraaten, O.P. All these were involved in the conflict which centred about Reuchlin (q.v.) and which did the university great harm. The "Epistolae obscurorum virorum" were directed against the theologians of Cologne. At the time of the Reformation, but few of the professors joined the Protestant movement; the university as a whole was strong in its defence of the Catholic Faith and some of its students, as Cochlaeus and Eck, were afterwards foremost champions of the Church. Failing on the other hand to introduce the reforms needed in its own work and organization, the university declined rapidly during the sixteenth century. The vicissitudes of war, lack at means, and withdrawal of its students reduced it to a nominal existence in the seventeenth and eighteenth centuries. In 1786 the founding of the University of Bonn (q.v.) decided the fate of Cologne, which was unable to withstand its more vigorous rival. The French troops entered Cologne in October, 1794; in April, 1796, the university was closed.
RASHDALL, Universities of Europe in the Middle Ages (Oxford, 1895, II, 25); BIANCO, Die alte Universitaet Koeln (Cologne, 1855), KEUSSEN, Die Matrikel d. Universitaet Koeln 1389 bis 1559 (Bonn, 1892); DENIFLE, Die Universitaeten des Mittelalters (Berlin, 1885).
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University of Copenhagen
It was founded by a Bull which Sixtus IV issued 19 June, 1475, at the request of King Christian I. This Bull authorized the primate, the Archbishop of Lund, to establish a university in any place selected by the king; and the latter, by letters patent of 4 Oct., 1478, laid the foundation at Copenhagen. The Bishop, Dean, and Provost of Roskild and the Dean of Copenhagen were appointed conservators. The statutes, drawn up by the Archbishop of Lund and promulgated 28 Nov., 1479, followed closely those of Cologne. From Cologne also the new university received its first professors. The most distinguished among these, before the Reformation, was the Carmelite, Povel Helgesen (Paul Helia, q. v.) writer of important controversial and historical works. Both he and Bishop Lage Urne, chancellor of the university, vigorously opposed the advances of Protestantism in Denmark. The university suffered severely during the religious upheaval, but was reorganized under King Christian III by the Lutheran theologian, Johann Bugenhagen (1539), called for that purpose from Wittenberg. In the conflagration of 1728 the university buildings were almost totally destroyed, but were at once restored by King Christian VI (1732). Notable among the professors during the modern period are Holberg, Oehlenschlager, Rask, Madvig, and Oersted. The university comprises at present the faculties of theology, law, medicine, philosophy, and sciences, with 97 professors and about 2000 students. The library contains 350,000 volumes and 6500 manuscripts.
RASHDALL, The Universities of Europe in the Middle Ages (Oxford, 1895), II, 291; MATZEN, Kiobenhavns Universitets, Retshistorie (Copenhagen, 1879); RORDAM, Kiobenhavns Universitets historie fra 1537 til 1621 (Copenhagen, 1868-74).
E. A. PACE. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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University of Dillingen
Located in Swabia, a district of Bavaria. Its founder was Cardinal Otto Truchsess von Waldburg, Prince-Bishop of Augsburg (1543-1573). He first established it under the title, "College of St. Jerome", and endowed it with the revenues of several monasteries which had been suppressed at the Reformation. His aim was to provide for the education of the clergy and the protection of the Catholic Faith in an institution which, by the virtue and diligence of its students, should counterbalance the laxity of morals and insubordination so prevalent in other universities of Southern Germany. With this end in view, he drew up special rules regarding the practice of religion, application to study, and conduct which each student bound himself by oath to observe. In 1551 Pope Julius III raised the college to the rank of a university and conferred on it the privileges enjoyed by other universities. Emperor Charles V ratified these privileges, and the formal inauguration took place 21 May, 1554. Some of the professors, as Peter Endavianus, the first rector of Dillingen, came from Louvain; others from Spain, among them the well-known Peter de Soto, O.P., afterwards professor at Oxford. In order to secure the existence of this institution which had been founded with great effort and sacrifice, and to strengthen its intellectual and moral influence over the clergy, Bishop Otto in 1563 gave the Jesuits, whose provincial at that time was Peter Canisius, charge of the instruction in the university, and authorized them to follow their own rules in all that pertained to organization and administration. As, however, the cathedral chapter of Augsburg would not admit the legality of this complete transfer, disputes often arose on questions of right, especially in regard to episcopal visitation, the foundation of chairs of civil law, and the appointment of professors. Nevertheless the chapter paid regularly the sums stipulated in the original document of transfer, and finally accepted the transfer as arranged June 14, 1606, by Bishop Henry von Knöringen (1598-1646), who for that reason is called the second founder of the university. From this date the chapter guaranteed a fixed contribution for the university and convictus (hall for clerical and some lay students). In 1641 Emperor Ferdinand III ratified the new charter in a special document which recognized the great service rendered by the scientific work of the university and by the preparation which it gave young men for their duties toward Church and State. During the Swedish invasion in the Thirty Years War the revenues of the university became less regular, some of its professors were imprisoned, its students scattered, and the lectures discontinued. But after peace had been concluded the institution gradually recovered, and in 1688 a fine building for university lectures was erected under Bishop John Christopher von Freyberg.
The university's charter guaranteed to all its members freedom from civil and political obligations, separate jurisdictions, and the right of precedenee on public occasions. The exemption from taxes and imposts was frequently disputed by the city council and other officials. The Jesuits, in accordance with the rules of their order, renounced jurisdiction in civil and penal matters. This was exercised by the gubernator, one of the episcopal counsellors well versed in jurisprudence, while matters relating to discipline were in the hands of the rector. The right of precedence at processions and funerals occasioned several bitter feuds between the officials of the episcopal court and the faculty. In 1610 Bishop Henry von Knöringen granted to the rector and the professors of theology the privilege of censorship; in 1747 this was modified to the effect that books printed in Dillingen needed also the approbation of the episcopal censor at Augsburg. The courses which, from the beginning, were given at the university and which were taken over by the Jesuits were humanities, philosophy, and theology. The humanities were taught in the gymnasium, which was at that time a part of the university, and they served as a preparation for the higher studies. In the beginning of the seventeenth century a faculty of jurisprudence was added with one professor of canon and one of civil law. In 1738 church history was included in the curriculum of theology. A department of medicine and surgery, rather loosely connected with the university, was established about the same time.
The statutes concerning degrees were taken from the University of Ingolstadt. The baccalaureate in theology was conferred for the first time in 1564. Between this date and 1770 the degree of bachelor of arts was conferred on 7704, that of master of arts on 5997 which numbers show the flourishing condition of letters at the university. Although the frequent changing of professors was prejudicial to their literary activity, many of them acquired fame in the fields of moral theology, canon law, philosophy, mathematics, and astronomy. Thus Jakob Illsung, Georg Stengel, and Joseph Monschein were distinguished theologians; Christopher Scheiner, professor of mathematics, invented the pantograph; while Paul Laymann, F. X. Schmalzgrueber, and Joseph Biner were famous jurists. In order to foster a truly religious spirit among the students and to secure the faithful performance of their duties, a large and a small sodality were organized besides one for the religious. It was at Dillingen that the first sodality of the Blessed Virgin was established in Upper Germany; this sodality carried on an active correspondence with the original sodality, the B. V. Annuntiatae in Rome, and with various local organizations. Other associations were formed for special purposes, e.g. for the veneration of the Blessed Sacrament. Some of these sodalities numbered several hundred resident members. In the summer of 1585 a seminary was founded by Pope Gregory XIII to provide for the religious needs of Upper Germany. Its students, 20-25 in number, were young men of brilliant parts, who, after completing the course of humanities and dialectics, pledged themselves to take their degrees at the university. The students promised under oath to enter the ecclesiastical state and not to join any religious order without leave from the pope. Their expenses were defrayed by the Holy See. This seminary existed up to the year 1798 and educated more than 4,000 priests. Through the efforts Bishop Henry von Knöringen and several member the secular clergy, a diocesan seminary accommodating twelve students was founded in 1610; its rules were identical with those of the papal seminary. A third seminary under the title of St. Joseph owed its origin to the contributions of Cardinal Otto and other benefactors. It received poor students who could no longer be accommodated in the convictus itself; they lived in special lodgings and were not obliged to receive Holy orders. Finally, another seminary for clerics was built as a supplement to the existing papal seminary; but in 1747 it was transferred to Pfaffenhausen under Bishop Joseph. In 1582 the total number of students, including those in the gymnasium, was 600; in 1618 it was 306, and in the year of the suppression of the Society of Jesus, only 210 attended, of whom 116 were studying theology, 25 jurisprudence, 74 philosophy. The gymnasium counted 125 students. The scholars did not belong exclusively to the Diocese of Augsburg; they came from all parts of Germany, and from Poland, Italy, France, and Switzerland.
In 1773 the Society of Jesus was suppressed, and consequently, in the autumn of the same year, the activity of the Jesuits as professors at the University of Dillingen came to an end. Prince-Bishop Clement Wenceslaus ordered that henceforth the university as well as the convictus should be directly subject to the bishop. For the new scholastic year other professors, some of whom were ex-Jesuits, were installed; but theology and canon law were taught by secular priests exclusively. The former Jesuit college took the name "Academic House". At first the number of students was nearly the same as formerly, but the institution soon began to labor under severe financial difficulties owing to the confiscation of lands and revenues which had belonged to the Jesuit college. In 1786 a new charter approved by the Holy See was introduced at the university. In conformity with the practice in other universities, deans with a yearly tenure of office were placed at the head of the different faculties. The curriculum and the methods of teaching were adapted to the needs of the time; in theology the difference between primary branches (scholastic theology and philosophy) and secondary branches (canon and civil law and Biblical exegesis) was done away with. The lectures in the three faculties were given partly in Latin as before, partly in German. Rationalism and liberalism were repeatedly checked by episcopal visitations and enactments. Among the best known professors of that period were F. M. Sailer in moral philosophy and pastoral theology, Zimmer in dogmatic theology, and Weber in philosophy and mathematics. A last regulation of the prince-bishop, dated 1799, contained rules regarding attendance at church, discipline, and methods of teaching and studying. The endowments of several institutions and corporations were transferred in 1789 to the "Academic House" in order to relieve its financial difficulties, and its administration was simplified by uniting the St. Joseph Seminary and the convictus. The patronage of the city parish of Dillingen was ceded to the bishop in favor of the university with which it was incorporated. Nevertheless the expenses of the institutions so far exceeded their revenues that the existence of the university became very precarious. Hence it was several times proposed to transfer the university to a religious order, e.g. the Benedictines or the newly organized Societas de Fide Jesu. During the scholastic year of 1798-1799, the number of students had dwindled to 109, of whom 51 were theologians distributed over three courses, 10 were attending the lectures on law and 48 those on philosophy. In 1802 the cathedral chapter of Augsburg and the university were secularized and became part of Bavaria, whose elector, by rescript of 3 Nov., 1803, abolished the University of Dillingen. In its stead a classical gymnasium and a Iyceum for philosophy and theology were founded for the Swabian District, and these institutions are still in existence.
SPECHT. Geschichte der ehemaligen Universitat Dillingen (Freiburg, 1902); EULENBURG, Die Frequenz der deutschen Universituten (Leipzig, 1904).
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University of Fribourg (Switzerland)
From the sixteenth century, the foundation of a Catholic university in Switzerland had often been canvassed among the Catholic cantons. The need of such an institution was with the passage of time ever more keenly felt, as the fact that higher educational institutions existed only in the Protestant cantons ensured for the Protestants a certain intellectual ascendancy. In spite of the pressing nature of the case, however, the want of the necessary means and the jealousy among the Catholic cantons combined to prevent any solution of the question being arrived at. From the very beginning, the inhabitants of Fribourg had laboured most zealously for the establishment of a university in their town. Out of their own resources, they founded in 1763 a school of law, which was continued till 1889 and then merged in the juristic faculty of the university. During the nineteenth century, the Catholic movement in Switzerland, making the Swiss "Pius-Verein" its rallying-centre, reinaugurated the agitation for a Catholic university. The Catholic Conservative Government of Fribourg finally took the matter in hand, and George Python, State Councillor for Fribourg and from 1886 Director of Public Education, who enjoyed the fullest confidence of the people, effected the foundation of the university. It was certainly a bold undertaking for a little state of only 119,000 (in 1909, 130,000) inhabitants, but the energy and political acumen of Python coupled with the unselfish liberality of the legislative council were a certain guarantee of success. The conversion of the public debt under favourable conditions in 1886 resulted in a saving of 2,500,000 francs (500,000 dollars), and on 24 December of the same year the supreme council resolved to set aside this sum as a foundation fund for the proposed university. On 4 October, 1889, a second resolution was passed, appropriating the interest on this capital to the foundation of the first faculties, which were opened in the following November, the juristic faculty (the extended school of law) with nine professors and the philosophical (for philosophy, literature, and history) with eighteen.
The town of Fribourg, seat of the university, contributed half a million francs towards the funded capital of the university, and in the autumn of 1890 the theological faculty was instituted with seven professors, In accordance with an agreement between the Government of Fribourg and Father Larocca, General of the Dominicans, this faculty was with the sanction of Leo XIII entrusted to the Dominican Order, and placed directly under the care of the Holy See. Many secular priests, however, have held chairs in the theological faculty, which has received from Rome the privilege of granting academical degrees (baccalaureate, licentiate, doctorate) in theology. The other faculties confer only the degrees of licentiate and doctorate. By the appropriation to the university of the profit on the public supply of water and electricity, and of a fixed annual sum from the newly-founded state bank, the further development of these three faculties and the establishment of the faculty of mathematical physics were made possible. The new faculty was opened in 1895 with eleven professors, and, as the institution of infirmaries has already been some years in progress, the establishment of the medical faculty-the only story now needed to crown the academical edifice-may be expected at an early date. Meanwhile, chairs of physiology and bacteriology have been instituted in connexion with the faculty of mathematical physics.
Despite many difficulties, including the crisis caused by the wanton dismissal of eight German professors in 1898, the development of the University of Fribourg has been steadily maintained. As a cantonal public institution, it stands on the same legal footing as the other universities of Switzerland. The supreme authority is vested in the Cantonal Department of Public Education (i.e the State Council), practically all the expenses being borne by the canton. The general constitution of the university is regulated by the Charter of 1 December, 1899. Leo XIII viewed its foundation with a great satisfaction to which he gave personal expression in many letters to the authorities of the Canton, to the university itself, and to the Swiss episcopate. The main sources of revenue, according to the cantonal budget for 1909, are as follows: Interest on foundation fund, 125,000 francs; yearly contributions from state bank, 80,000 frs.; profits arising from the electric and water works, 150,000 frs.; lease, 2,580 frs. To this sum of 357,580 frs. must be added 7700 frs. for the legal chairs and other endowments (especially the "Grivel" and the "Westermaier"). Many funds have been established for the assistance of students, and the institution of prizes.
In accordance with the wishes of its founder, the university has always maintained an international character, which consists not alone in the appointment of native professors to teach the history and literature of their native lands, but also in the various nationalities of the students attracted to the university. The lectures are delivered in Latin, French, and German. In the winter term of 1908-9, the teaching staff consisted of 70 lecturers from ten different lands, but especially from Switzerland, Germany, France, and Austria. Their distribution among the faculties was as follows: Theology, 13 ordinary and 2 extraordinary professors; Law, 14 ordinary and 4 extraordinary professors; Philosophy, 19 ordinary and 3 extraordinary professors; Mathematical Physics 10 ordinary and 3 extraordinary professors with 2 I4ivatdozen~en. The increase in the attendance at the university may be judged from this table of matriculated students:
	Winter Term.
	1890--1
	1900--1
	1908--9

	Theology 
Law 
Philosophy 
Mathematical Physics 
Total
	64
46
28
138
	127
65
54
80
326
	202
124
107
135
568


Of the 568 students in the winter term of 1908-9 181 were Swiss, 90 Germans, 86 Russians (Poles and Lithuanians), 32 Bulgarians, 31 Italians, 23 from the United States, 21 from Austria-Hungary, and the remainder from eleven other lands.
The university is governed by the rector, elected each year at the general meeting of the ordinary professors. He is assisted by the senate, which consists of the rector, pro-rector, and the deans and assistant deans of the separate faculties. At the head of each faculty stands the dean, who also holds office for a single year. The professors are appointed by the Council of State on the recommendation of the members of the faculty concerned, except that in the appointment of professors of theology due attention is always paid to the requirements of ecclesiastical law and the terms of the agreement with the Dominican Order. Candidates are recognized as matriculated students on the production of a certificate which can be procured by following a certain course of academical studies in their native towns. Since 1905, women are allowed to matriculate, and, in addition to the regular students, permission may be given by the rector to other persons to attend particular lectures. As such persons numbered 119 in the winter term 1908-9, the total number of students who attended lectures during this period was 687. All the matriculated students are enrolled in a general association, called the "Akademia", and also contribute to an academic sick-fund. Many societies have been founded by the students of various lands for the promotion of social and intellectual intercourse. Thus, the "Columbia" has been instituted by the students from the United States, and publishes its own bulletin "The Columbia". There are three colleges for theological students: the Albertinum, Salesianum, and Canisianum, A special university society has been inaugurated to further the interests of the university. The university library is associated with that of the canton (which contains 140,000 volumes, 16,000 brochures, 534 manuscripts, and 350 incunabula), a new building for the accommodation of both libraries having been opened in 1908. The library expends an annual sum of 16,500 frs. in the purchase of books and journals. There are separate libraries for the different academical courses and institutes, 7650 frs. being spent annually on those in connection with the theological, legal, and philosophical faculties, and 30,000 frs. for those of the faculty of mathematical physics. The university has its own scientific publication, the "Collectanea Friburgensia", for which only contributions from professors are accepted, and in which twenty-five works have already appeared in three series. The list of the publications of the university lecturers, which is appended to the rector's annual report, gives one a good idea of the activity of the professors in other directions.
WEYRICH, The University of Freiburg in Switzerland, in The Irish Rosary (1905); Die katholische Universität zu Freiburg in der Schweiz in Historisch-Politische Blätter, CXI (1893), 569 sqq.; MOREL, L'Université de Fribourg (2d ed., Fribourg, 1895); Rapports annuels des Recteurs de l'Université de Fribourg; MAYER (=BAUMGARTNER), L'Università di Friburgo in Svizzera, tr. From the Grenzboten (Rome, 1902).
J.P. KIRSCH
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University of Granada
The origin of this university is to be traced to the Arab school at Cordova, which, when the city was captured by St. Ferdinand in 1236, was removed to Granada and there continued. When Granada in its turn fell into the hands of the Catholic sovereigns one of their earliest and chief cares was to secure the preservation of letters and the art of imparting knowledge, in which the Arabs had been so well-versed, and the school was taken under their protection. However, it did not receive the status of a university until the reign of Charles V, when a Bull of erection, dated 1531, was issued by Clement VII. The institution is endowed with privileges similar to those enjoyed by the Universities of Bologna, Paris, Salamanca, and Alcalá de Henares. The large building which it occupies was erected by the Jesuits and is admirably suited to its purpose. The curriculum covers a wide field, the faculties including those of law, medicine, social science, etc. The university has a seismological station in the observatory of Cartuja. The magnificent library contains 40,000 volumes, and includes a polyglot Bible, several valuable works of theology, and some Arabic MSS.
BLANCHE M. KELLY 
Transcribed by Joseph P. Thomas
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University of Graz
The University of Graz, located in the capital of the Province of Steiermark, owes its establishment to the Counter-Reformation and the efforts of Archduke Karl von Steiermark, who, in 1584, requested Pope Gregory XIII to grant autonomous university privileges to the Jesuit college of Graz, which had been founded in 1578 and was already possessed of a theological and philosophical school. The documents of the archducal foundation and of papal recognition are dated 1 January, 158R The latter, however, was not made publie until 15 April, 1586, the occasion being the dedication exercises of the institution as a university, and it bore the signature of the new pope, Sixtus V. The letter of recognition of Emperor Rudolf II followed soon after. The archduke endowed the seat of learning with a yearly income and set aside for its benefit a certain proportion of the products yielded by Government lands. The papal Bull directed the Jesuit priests in charge to give public instruction in theology, philosophy, and the liberal arts, as was customary in other advanced schools of a similar character. The first scholastic year of the university began in 1586.
Subsequent to the Counter-Reformation, Archduke Ferdinand signed on behalf of the institution which his father had created a second document of foundation, in which he confirmed its purpose as set forth in the original decree, declaring it to be "the service of the Holy Roman Catholic Religion", and placed it on a solid material basis. He enriched it with new buildings and presented it with the revenues and full ecclesiastical supremacy of Mühlstatt, in Carinthia, and of other estates of the Crown, including the right of independent jurisdiction and exemption from the payment of duties and taxes. He obtained from Pope Clement VIII a confirmation of the Mühlstatt grant, with which the college of Graz had been given diocesan rights over the whole of that principality. He founded a burse for poor students, which was called the Ferdinandeum Another and similar foundation was the Josephinum, which was raised by private subscriptions (1748-49). It was not long before the cathedral chapter of Salzburg claimed for itself diocesan powers in the district of Mühlstatt; but a settlement was reached at a trial held in 1659, whereby on the one hand the ordinariate powers and independent jurisdiction of the college of Graz were recognized, while on the other certain concesssions were made to the Diocese of Salzburg. Legal proceedings with the Kärnten authorities regarding the exemption of the Mühlstatt district from property taxes, which proceedings lasted more than one hundred years, resulted in a defeat for the Jesuit Order in 1755.
This institution of Graz was the Jesuits' centre of activity in their labours for the reclaiming of Steiermark to Catholicity. Here was prepared all the material necessary for such a mission, here Catholic influence found a new source of strength in the founding of academic sodalities of Mary and other societies of like import. Its school festivals were celebrated with dramas of a spiritual as well as profane character and with farces and comedies in Latin and German, which were produced in the college theatre. The chief aim of these plays was to awaken sentiments of faith and patriotism, and they formed a notable addition to the dramatic literature of the day.
As early as the year 1604, Georg Stobäus von Palmburg, Bishop of Lavant, advocated the further broadening of the University of Graz by the addition to its staff of a faculty of jurisprudence. But though negotiations were undertaken to this end between the institution and the Government, the former's insistence that its autonomy should remain unimpaired caused these negotiations to be suspended until the dissolution of the Jesuit Order. After the establishment, in Graz, of private courses in jurisprudence outside of the university, and the execution of a reform in theological and philosophical studies by the appointment of State Directors of Studies and the altering of examination methods, the university was placed in 1760 under the supervision of a State Commission of Studies designated for this purpose, and therefore lost almost entirely its monastic character of the Josephine period. The year 1773 proved to be, owing to the suppression of the Jesuits, the last school year of the Jesuit college at Graz. The university became a State institution, its material possessions were seized upon for the public treasury, and its course of instruction was remodelled to conform with that laid down by the newly-established imperial Commission of Studies for the University of Vienna. The winter of 1778 saw the inauguration of a faculty of jurisprudence which consisted of two professors, while higher instruction in medicine was likewise introduced, which received gradual development. At the end of 1782 Joseph II issued a decree converting the university into a lyceum with four faculties and the right to award degrees in theology and philosophy. The number of instructors was restricted to twelve. But the Lyceum of Graz recovered in the summer of 1827 its former rank and name as a univcrsity, through a grant of the Emperor Francis. Its faculty of philosophy grew steadily, and a duly organized faculty of medicine was added by an imperial decree of January, 1868. The Alma Mater Græcensis has since then occupied the third place among the institutions of learning in German-speaking Austria. The technical high school which had been founded in 1814 was taken over by the State in 1874.
Krones, Geschichte der Karl-Franzens-Universitat in graz (1886).
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University of Greifswald
The oldest university of Prussia, founded in 1456. Even before this, Greifswald had, for a short time, been the seat of a university. In 1436, when on account of dissensions among the townspeople, the University of Rostock was placed under interdict by the Council of Basle, it was removed to Greifswald with the consent of the same council, where it remained for seven years. After the return of the university to Rostock, six professors remained at Greifswald, whereupon the burgomaster, Heinrich Rubenow, hismself a doctor of laws and a member of one of the most influential and aristocratic families of the city, conceived the idea of establishing a university in his native city. Pope Callistus III issued the Bull of foundation on 29 May, 1456, and on 17 October the dedication the new university took place, Rubenow, as vice-chancellor and first rector, admitting 173 students to matriculation. The bishop of Kammin was chancellor of the university, for the support of which Duke Wratislaw, IX, of Pomerania and his successors set apart, in addition to certain sums of money, the revenues from certain villages and monasteries. He and Rubenow also established, in connection with the church of St. Nicholas, a college of canons, the members of which were at the same time teachers in the university. During the first years the Greifswald professors were frequently drawn from Rostock and Leipzig, and among them, as among the students, were many Danes and Swedes. At the instance of the Greifswald council, the preacher Johann Knipstro proclaimed the reformed dectrines in the city. Duke Philipp I, who being the son of Palatine Princes Amalie, had been educated at the court of Heidelberg, in 1534 introduced the Reformation into his territories, thus becoming the founder of the Lutheran Church in Pomerania. The confusion and dissensions of these years affected the university seriously; for twelve years the lectures were entirely suspended. They were resumed in 1539, under the auspices of the Reformers, with one professor for each of the three upper faculties, the university being established in the suppressed Dominican monastery.
Philipp I and his sons, in compensation for its property which had been turned over to the Reformed Church, endowed the university with the land of suppressed monasteries. During the Thirty Years War the city and University of Greifswald suffered severely. In 1562 the last Duke of Pomerania, who was without issue, settled on the university as patrimony the former Cistercian Abbey of Eldena, with all its estates, including about twenty villages, in order that the arrears of salary might be paid to the professors, and their future provided for. Although this monastic property was in a sadly neglected condition and heavily burdened with debt, the ten professors accepted the royal gift, which, however, did not yield sufficient revenue to maintain the professors until after the war with Norway and Sweden. When, in 1637, Pomerania was annexed to Sweden of which it remained a possession after the Peace of Westphalia, 1648, Queen Christine repeatedly assisted the Greifswald professors from the royal treasury. During the war between Brandenburg and Sweden, and likewise during the Northern War, the university suffered frequent and serious injury, its property was confiscated and the university was almost deserted. Not until after the Peace of Stockholm (1720) was order restored. In 1730 the foundation of the Society for the Collection and Investigation of National History and Law (Gesellschaft zur Sammlung und Erforschung für die Landesgeschichte und das Landesrecht) and the German Language and German Poetry (Deutsche Gesellschaft fur die Veredulung der deutschen Sprache und Dichtung) occasioned lively literary activity.
In 1775 Gustavus III imposed on the university a new constitution affecting the organization of the teaching body, the several institutions of learning, the administration of its property, and laws governing the student body. By the second Peace of Vienna, in 1815, Swedish Pomerania was ceded to the Kingdom of Prussia, and the University of Greifswald, which had suffered greatly during the Napoleonic wars, gradually became a highly respected school for science, especially for medicine and positive theology. The institutions connected with the university were at the same time improved and enlarged, and many new ones were founded and organized along the most approved lines, e.g. the zoological, anatomical, and physiological institutes, the botanical garden, the institutes of chemistry and physics, the library, and the clinics. In the exhibition of modern lecture-halls, operating rooms, and equipment, at the World's Fair of St. Louis the surgical and woman's clinic of Greifswald received one of the five grand prizes that went to Germany. The increase in the revenues of the estates belonging to the university helped greatly to defray the expenses of the new institutions. The forest land alone yields an annual income of approximately twenty-five thousand dollars, and the rentals over a hundred thousand dollars. During the scholastic year 1908-09, 786 students attended the university. Of late years the competition of Kiel and Münster and of the universities established in the larger cities has so affected Greifswald that now the number of students enrolled is less than at any other Prussian university.
KOSEGARTEN, Geschichte der Universitat Greifswald (Greifswald, 1857); Die Matrikel der Universitat Greifswald (until 1700) (Leipzig, 1893).
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University of Heidelberg
Heidelberg, a city of 41,000 inhabitants, is situated in the Grand Duchy of Baden, on the left bank of the Neckar. From the obscurity of a legendary origin the city emerges into the light of history in 1214, when the Hohenstaufen Emperor Frederick II bestowed on Duke Louis I of Wittelsbach the dignity of Count Palatine of the Rhine on account of his faithful services; from that time, the fortunes of the Palatinate and its capital, Heidelberg, were bound up with those of its thirty counts and electors, until, by the Imperial Delegates Enactment of 1803 at Ratisbon, it passed from the ranks of German states and was partitioned among the neighboring states. The fame of Heidelberg is due to its university, which was founded in 1386 by the warlike Rupert I of Wittelsbach when he was over seventy years of age, on the model of the University of Paris. The same prince erected the Heiliggeistkirche, formerly the university church, which contains the graves of the Palatine Counts of Witttelsbach. After Pope Urban VI had issued the Bull of authorization (23 October, 1385), the founder granted the university a succession of privileges, exemptions, and prerogatives. It was to consist of four faculties, theology, law, medicine and art, each to have its separate organization. At first, the rector was elected every quarter, after 1393 semi-annually, and after 1522, annually, like the deans of the faculties. Teachers and students were provided with safe-conducts, were exempt from taxes and tolls in the electorate, and were granted all the privileges that obtained at the University of Paris. The Bishop of Worms, in whose diocese Heidelberg was situated, was judge in ordinary of the clerics. The regulations were publicly read and posted up in the Heiliggeistkirche every year.
On 18 October, 1386, the feast of St. Luke the Evangelist, the university was solemnly opened with Divine service, and the next day lectures on logic, exegesis, and natural philosophy were begun. Dr. Marsilius from Inghen, near Arnheim, Guelderland, former representative of Nominalism in Paris, was chosen first rector. In accordance with the terms of the papal Bull of authorization, the provost of the cathedral of Worms acted as chancellor of the university, and until the end of the eighteenth century exercised in the name of the Church the right of superintending and sanctioning the conferring of academic degrees, either in person or through a vice-chancellor. Soon after the opening of the university the faculties of theology and law were reinforced by bachelors and licentiates from Prague and Paris. But as most of the students came from the Rhenish provinces, the custom followed by other universities of classifying them according to nationality was not imitated here. The faculty of medicine was not organized until 1390. the faculty of arts, the alma totius Universitatis mater, was here as everywhere else, the first in point of numbers. St. Catherine was the patron saint, and her feast day (25 November) was observed with great solemnity. In the first year of its existence the university had in its roll 525 teachers and students. The foundations of the celebrated library of Heidelberg were laid by means of donations from the bishops, chancellors, and early professors. Louis III willed his large and valuable collection to the university. Later, when Otto Henry had added the gift of his books and MSS., the entire collection received the name of Bibliotheca Palatina and was considered the most valuable in Germany. At the instance of Elector Rupert III, later German king (1400-1410), Pope Boniface IX, in 1399, relinquished twelve important livings and several patronages to the university. Rupert's eldest son, Louis III, changed the Heilggeistkirche into a collegiate church and united its twenty-four prebends to the university, a measure sanctioned by Pope Martin V.
Nominalism had been prevalent from the time of Marsilius until after 1406, when Jerome of Prague, the friend of John Hus, introduced realism, on which account he was expelled by the faculty which, six years later, also condemned the teachings of John Wycliffe. Several distinguished professors took part in the Council of Constance and acted as counsellors for Louis III who, as representative of the emperor and chief magistrate of the realm, attended this council and had Hus executed as a heretic. In 1432 the university, pursuant to papal and imperial requests, sent to the Council of Basle two delegates who faithfully supported the legitimate pope. The transition from scholastic to humanistic culture was effected by the learned chancellor and bishop, Johann von Dalberg. Humanism was represented at Heidelberg by Rudolph Agricola, founder of the older German Humanistic School, the younger humanist Conrad Celtes, the pedagogue Jakob Wimpheling and that "marvel in three languages", Johann Reuchlin. The learned Æneas Silvius Piccolomini was chancellor of the university in his capacity of provost of Worms and, as Pope Pius II, always favored it with his friendship and good-will. In 1482 Sixtus IV, through a papal dispensation, permitted laymen and even married men to be appointed professors in ordinary of medicine, and in 1553 Pope Julius III sanctioned the allotment of ecclesiastical benefices to secular professors.
In April, 1518, the Augustinian monks of Heidelberg held a convention in their monastery in which Dr. Martin Luther from Wittenberg participated. In a public debate he maintained forty theological and philosophical theses which maintained in part the uselessness of moral effort and the doctrine of justification by faith alone. The university as a body looked quite unfavourably upon the reform movement which Luther and his followers had inaugurated. Pope Adrian VI, in a Brief, dated 1 December, 1523, warned individual members of the university who were inclined towards the new teachings, to oppose the Reformation in speech and writing and to guide back to the path of truth all who had gone astray - an admonition which the university accepted in a spirit of gratitude. But when in consequence of the attitude of certain professors, the Reformed teachings began to take a firmer hold at Heidelberg, Elector Louis V in 1523 ordered an inquiry. Matters did not then reach a crisis, though in spite of the Elector's exertions, the university became more and more unsettled, its revenues were considerably reduced, and the professors exceeded the students in numbers. In 1545 some of the citizens and university members declared themselves in favor of Luther's teaching; Elector Frederick II remained a Catholic, but his consort Dorothea, a Danish princess, and their household received Communion under both kinds on Christmas Day of that year. The last two Catholic electors, Louis V and Frederick II, with the support of learned advisers, had made repeated attempts at timely reforms in the university. The only outcome was a revision of the constitutions of the faculty of arts undertaken by the professor of Greek, Jakob Mikyllus, and approved by the university in 1551. To terminate the brawls between the occupants of the different students' halls, the three halls were, in accordance with the elector's desire, united in 1546 with the college of arts and by this means with the university proper, and were thus consolidated under their own statutes and administration. Frederick II also founded the Sapientia College in 1556, to accommodate sixty to eighty poor but talented students from the Palatinate. With the consent of Pope Julius III it was established in 1560 in the abandoned Augustinian monastery. Under Frederick III in 1561, it was transferred to the Protestant Consistory and turned into a theological seminary; as such it continued until 1803 when its revenues were given over to a more advanced institute at Heidelberg. In 1560 the grammar school which had declined under Otto Henry was revived as a preparatory college.
The university recognized the pope's authority for the last time, when, on the invitation of Julius III, it resolved to send two professors as delegates to the Council of Trent, an intention which was not after all carried into effect. Under Otto Henry (1556-59), who immediately after his accession established Lutheranism as the State religion, the last two Catholic professors resigned their chairs. Reforms affecting economic management and administration, faculty organization, number, subjects, and order of courses, and the appointment of professors, were carried out by Otto Henry with the assistance of Mikyllus and Philip Melanchthon, in 1556 and during the following years when the elector's brother, the Palatine Count George John, was rector. The latter chose a pro-rector from among the professors, and subsequently it became customary to associate a pro-rector with the rector magnificentissimus. Through these innovations, the university was transformed into a school of the Evangelical-Lutheran and later of the Calvinistic stamp. At that time, the rigid Calvinists of the theological faculty gave the Reformers their most important doctrinal formulary in the Heidelberg Catechism. As under Louis VI (1576-83) all the Calvinist professors were dismissed from the university, so under his successor, John Casimir (1583-92), the Lutherans were sent away and the Reformed readmitted. In 1588 some further regulations for the faculties, discipline, and economy were proposed and were carried out by Frederick IV. The university gained an international reputation, but its prosperity was destroyed by the Thirty Years War. In September, 1622, the city and castle of Heidelberg were taken by Tilly and the university practically abolished. It was reorganized in 1629 as a Catholic institution and some of the chairs were filled by Jesuits; but the tempestuous conditions then prevalent made the fostering of science impossible and the work was entirely suspended from 1631 to 1652. After the occupation of Heidelberg the Bibliotheca Palatina was presented to the pope by Duke Maximillian of Bavaria and sent in wagons to Rome, a fortunate arrangement for this collection which otherwise would have been burned to ashes, with the other libraries of the city, in May, 1693. In 1815 and 1816 a number of these MS. were returned to Heidelberg. After the Peace of Westphalia, Elector Charles Louis restored the university as a Protestant institution and reorganized its economic management. On 1 November, 1652, it was reopened and a number of distinguished scholars were invited there, among others, Samuel Pufendorf, professor of natural and international law. The philosopher Spinoza also received a call to Heidelberg but declined it, fearing that on account of the religious conflicts philosophical teaching would be restricted within narrow limits.
In the Palatine-Orléans war Heidelberg was burned by the troops of Louis XIV. At that time the elector's castle also went up in flames. The foundation of this residence had been laid by the Palatine Count Rudolph I (1294-1319), who built for himself a castle on the Jettenbühl above the city, which is the oldest part of the entire structure. When Rupert III became King of the Romans (1400-10) he erected a stately building the interior of which was especially rich in design. Opposite, near the picturesque group of fountains, stood Louis's building. Both were fortified by Louis V, and the south wing was completed by his brother, Frederick II. The actual edifice dates from Otto Henry, Frederick IV and Frederick V. Otto Henry's building is in the classic Early Renaissancestyle adorned with numerous plastic escutcheons, ornaments, and statues. Of the later ruins, Frederick's building is best preserved. It was erected in 1601-07 by the architect Johannes Schoch, and, like Otto Henry's, is remarkable for its numerous ornamental figures. In addition to these there is the English building, with its exquisite, fairy-like gardens and fountains, built in Italian laterRenaissance style by order of Frederick V and his wife Elizabeth, who was a granddaughter of Queen Mary Stuart. The castle was partly blown up and partly burned by the French in May, 1693. During these terrible times the professors and students sought safety in flight, and in 1694 established the university temporarily at Frankfort and then at Weinheim. In 1700 it was moved back to Heidelberg. Three years later, under the Catholic Elector John William of the House of Palatine Neuburg, the first Jesuits were appointed as teachers. A Catholic faculty of theology was established side by side with that of the Reformers and invested with equal prerogatives. The first Jesuit rector served during the year 1709. John William in 1712 began the new university buildings which were completed in 1735 in the reign of Charles Philip, who, in 1720 transferred the electoral residence, which had been maintained at Heidelberg for six hundred years, to Mannheim, where he built a new palace.
Through the efforts of the Jesuits a preparatory seminary was established, the Seminarium ad Carolum Borromæum, whose pupils were also registered in the university. After the suppression of the Jesuit Order, most of the schools they had conducted passed into the hands of the French Congregation of Lazarists (1773). They deteriorated from that time forward. The university itself continued to lose in brilliance and prestige until the reign of the last elector, Charles Theodore, of the House of Sulzbach, who established new chairs for all the faculties, founded scientific institutes such as the Electoral Academy of Science, and transferred the school of political economy from Kaiserslautern to Heidelberg, where it was combined with the university as the faculty of political economy. He also founded an observatory in the neighboring city of Mannheim, where the celebrated Jesuit Christian Meyer laboured as director. In connexion with the commemoration of the four hundredth anniversary of the university, a revised statute book which several of the professors had been commissioned to prepare, was approved by the elector, and the financial affairs of the university, its receipts and expenditures, were put in order. At that period the number of students varied from three to four hundred; in the jubilee year 133 matriculated.
In consequence of the disturbances caused by the French Revolution and particularly through the Peace of Lunéeville, the university lost all its property on the left bank of the Rhine, so that its complete dissolution was expected. At this juncture, the elector and (after 1806) Grand Duke Charles Frederick of Baden, to whom had been allotted the part of the Palatinate situated on the right bank of the Rhine, issued on 13 May, 1803, an edict of organization for the Baden dependencies and determined the rights and constitution of Heidelberg, now the State university. He divided it into five faculties and placed himself at its head as rector, as did also his successors. From a local college of Baden the present Ruperto-Carola became a renowned German university. In 1807 the Catholic faculty of theology was removed to Freiburg. Heidelberg then had 432 students on its register. During this decade Romanticism found expression here through Clemens Brentano, Achim von Arnim, Ludwig Tieck, Joseph Görres, and Joseph von Eichendorff, and there went forth a revival of the German Middle Ages in speech, poetry, and art. The German Students Association exerted great influence, which was at first patriotic and later political in the sense of Radicalism. After Romanticism had died out, Heidelberg became a centre of Liberalism and of the movement in favour of national unity. The historians Friedrich Christoph Schlosser, Georg Gervinus, and Ludwig Haüsser were the guides of the nation in political history. The modern scientific schools of medicine and natural science, particularly astronomy, were models in point of construction and equipment. The law faculty was for a time the first in Germany. Its most distinguished representatives were the professors of Roman law, Thibaut, and von Vangerow; K. F. A. Mittermaier in the departments of civil law, penal law, and criminal law; and in commercial law L. Goldschmidt. The division of political economy was represented for a long time by Karl Heinrich Rau, champion of the Liberal-individualist movement, which was greatly influenced by the English, and by Karl Knies, leader of the historic movement. Distinguished among the professors of medicine are the anatomists Henle, Arnold, and Gegenbaur, and the surgeons, von Chelius and Czerny, the latter the founder and head of the Institute for the Investigation of Cancer. Robert Bunsen and Gustav Robert Kirchhoff share the glory of the discovery of the spectrum analysis. Hermann von Helmholtz, inventor of the opthalmoscope Erwin Rohde, the classical scholar and philologian; and Kuno Fischer, historian of modern philosophy, should be especially mentioned.
In the summer of 1909 the family of the Mannheim machine builder, Heinrich Lanz gave one million marks ($250,000) for the foundation of an academy of science in connexion with Heidelberg University. At present the number of professors in Heidelberg is about 150; students, 2200.
HAUTZ, Gesch. d. Uníversität Heidelberg (2 vols., Mannheim, 1864); THORBECKE, Die älteste Zeit der Universität Heidelberg, I (Heidelberg, 1886), 1386-1449; WINCKELMANN, Urkundenbuch der Universität Heidelberg (2 vols., Heidelberg, 1886); TOEPKE, Matrikel d. Univ. Heidelberg von 1386-1662 (Heidelberg. 1884-); FISCHER, Die Schicksale der Univ. Heidelberg (4th ed., Heidelberg, 1903); PALATINUS, Heidelberg u. seine Universität (Freiburg, 1886); MARCKS, Die Universität Heidelberg im 19 Jahrhundert (Heidelberg, 1903); PFAFF, Heidelberg und Umgebung (2nd ed., Heidelberg, 1902); WALDSCHMIDT, Altheidelberg und sein Schloss (Jena, 1909).
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University of Ingolstadt
The University of Ingolstadt (1472-1800), was founded by Louis the Rich, Duke of Bavaria. The privileges of a studium generale with all four faculties had been granted by Pope Pius II, 7 April, 1458, but ovwing to the unsettled condition of the times, could not be put into effect. Ingolstadt, modelled on the University of Vienna, had as one of its principal aims the furtherance and spread of Christian belief. For its material equipment, an unusually large endowment was provided out of the holdings of the clergy and the religious orders. The Bishop of Eichstatt, to whom diocese Ingolstadt belongs, was appointed chancellor. The formal inauguration of the university took place on 26 June, 1472, and within the first semester 489 students matriculated. As in other universites prior to the sixteenth century, the faculty of philosophy comprised two sections, the Realists and the Nominalists, each under its own dean. In 1496 Duke George the Rich, son of Louis, established the Collegium Georgianum for poor students in the faculty of arts, and other foundations for similar purposes were subsequently made. Popes Adrian VI and Clement VII bestowed on the universit additional revenues from ecclesiastical property. At the height of the humanistic movement, Ingolstadt counted among its teachers a series of remarkable savatns and writers; Conrad Celtes, the first poet crowned by the German Emperor; his disciple Jacob Locher, surnamed Philomusos; Johann Turmair, known as Aventinus from his birthplace, Abensber, editor of the "Annales Boiorum" and of the Bavarian "Chronica", father of Bavarian history and founder (1507) of the"Sodalitas litteraria Angilostadensis". Johanees Reuchlin, restorer of the Hebrew language and literature, was also for a time at the university.
Although Duke William IV (1508-50) and his chancellor, Leonhard von Eck, did their utmost during thirty years to keep Lutheranism out of Ingolstadt, and though the adherents of the new doctrine were obliged to retract or resign, some of the professors joined the Lutheran movement. Their influence, however, wa counteracted by the tireless and successful endeavours of the foremost opponent of the Reformation, Dr. Johann Maier, better known as Eck, from the name of his birth-place, Egg, on the Gunz. He taught and laboured (1510-43) to such good purpose that Ingolstadt, during the Counter-Reformation, did more than any other university for the defence of the Catholic Faith, and was for the church in Southern Germany what Wittenberg was for Protestantism in the north. In 1549, with the approval of Paul III, peter Canisus, Salmeron, Claude Lejay, and other Jesuits were appointed to professorships in theology and philosophy. About the same time a college and a boarding school for boys were established, though they were not actually opened until 1556, when the statutes of the university were revised. In 1568 the profession of faith in accordance with the Council of Trent was required of the rector and professors. In 1688 the teaching in the faculty of philosophy passed entirely in the hands of the Jesuits.
Though the university after this change, in spite of vexations and conflicts regarding exemption from taxes and juridical autonomy, enjoyed a high degree of prosperity, its existence was frequently imperilled during the troubles of the Thirty Years War. But its fame as a home of earning was enhanced by men such as the theologian, Gregory of Valentia; the controversialist, Jacob Gretser (1558-1610); the moralist, Laymann (1603-1609); the mathematician and cartographer, Philip Apian; the astronomer, Christopher Scheiner (1610-1616), who, with the helioscope invented by him, discovered the sun spots and calculated the ime of the sun's rotation; and the poet, Jacob Balde, from Ensisheim in Alsacc, professor of rhetoric. Prominent among the jurists in the seventeenth century were Kaspar Manz and Christopher Berold. During the latter half of that century, and especially in the eighteenth, the courses of instruction were improved and adapted to the requirements of the age. After the founding of the Bavarian Academy of Science at Munich in 1759, an anti-ecclesiastical tendency sprang up at Ingolstadt and found an ardent supporter in Joseph Adam, Baron of Ickstatt, whom the elector had placed at the head of the university. Plans, moreover, were set on foot to have the university of the third centenary the Society of Jesus was suppressed, but some of the ex-Jesuits retained their professorships for a while longer. A movement was inaugurated in 1772 by Adam Weishaupt, professor of canon law, with a view to securing the triumph of the rationalistic "enlightment" in Church and State by means of the secret society of "Illuminati" (q.v.), which he founded. But this organization was suppressed in 1786 by the Elector Carl theodore, and Weishaupt was dismissed. On 25 November, 1799, the elector Maximilian IV, later King Maximilian I, decreed that the university, which was involved in financial difficulties, should be transferred to Landshut; and this was done in the following May. Among its leading professors towards the close were Winter the church historian, Schrank the naturalist, and Johann Michael Sailer, writer on moral philosophy and pedagogy, who later became Bishop of Ratisbon.
ERMAN-HORN, Bibliographie d. deutschen Universitaten, II (Leipzig, 1904); ROTMAR, Annales Ingolstad. Academiae (Ingolstadt, 1580); MEDERER, Annales, Ingolstadienses Academiae (Ingolstadt, 1782); PRANTL, Geschichte der Ludwigs-Maximilians Universitat in Ingolstadt, Landshut, Munchen (Munich, 1872); ROMSTOCK, Die Jesuitennullen Prantls (Eichstatt, 1898) (a reply to Prantl's charges against the Jesuits); VERDIERE, Historie de l'universite d'Inglostadt (Paris, 1887); RASHDALL, Universities etc., II (Oxford, 1895), pt. 1; BAUCH, Die Anfange des Humanismus in Ingolstadt (1901).
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Innsbruck University
Innsbruck University, officially the ROYAL IMPERIAL LEOPOLD FRANCIS UNIVERSITY IN INNSBRUCK, originated in the college opened at Innsbruck in 1562 by Blessed Peter Canisius, at the request and on the foundation of the Emperor Ferdinand I of Austria, who in this way made effective his long-cherished plans for an institute of higher learning for the people of Tyrol. The imperial edict of foundation was read from every pulpit in Tyrol on 12 May, 1562, and the school opened under the direction of the Fathers of the newly founded Society of Jesus on 24 June of the same year as a gymnasium with four classes, in which elements, grammar, and syntax were taught. A fifth and lowest class of elements was added in 1566. In 1599 Ferdinand expressed the wish that the programme of studies be widened so as to include a studium universale. This was done, however, only in 1606, when a new building for the gymnasium was completed, whereupon courses in philosophy (dialectics) and theology (casuistry and controversies) were begun, the other subjects being rhetoric, humanities, syntax, and upper and lower grammar. Logic was added in 1619. Until 1670 the erecting of the gymnasium into a university had been repeatedly discussed and planned, but without result. In 1670-71 the course in philosophy was extended to three years; in 1671-72 two chairs of scholastic theology were founded, as well as one of law (institutiones) and in the following year two of jurisprudence and one of canon law. In 1672 also the gymnasium was raised to the rank of an academy, and in 1673 this academy received the name and rank of a university, although lectures in medicine did not begin until 1674.
The Emperor Leopold I of Austria promulgated the imperial decree of foundation in 1677, and it was in the same year that Pope Innocent XI granted the new university the customary rights and privileges. The faculty then consisted of fifteen professors: five for theology, four each for philosophy and law, and two for medicine. Of these, three of the professors of theology, all of those of philosophy and the professor of canon law in the law faculty were Jesuits; two members of the secular clergy lectured in the first-named faculty, and the rest were laymen. The complete organization of these four faculties followed ten years later. The chancellor of the university was the Prince-Bishop of Brixen, in the Tyrol, who was usually represented in Innsbruck by a vice-chancellor. Until 1730 the university remained essentially unchanged. The number of professors rose to eighteen. The eighteen years following, however, witnessed a widening of the study plan; the Government of Maria Theresa began to interfere more directly in the inner work of the university. During the next period, from 1748 to 1773, this state domination increased, reaching a maximum under Joseph II. In 1773 when, upon the suppression of the Society of Jesus, the Jesuits, who up to this had made up one-half of the professors and under whom the theological faculty became the most eminent of the four, ceased to lecture, the university numbered 911 students, distributed as follows: 325 in theology, 116 in law, 43 in medicine and 437 in philosophy.
Joseph II published an order for the suppression of the university on 29 November, 1781, but on 14 September, 1782 issued a decree allowing it to he continued as a lyceum with two university faculties, philosophy and theology, and facilities for the study of law and medicine. In 1783 the Government established at Innsbruck a general theological seminary for the whole of Tyrol, only to close it again in 1790. The university was recalled to life by Joseph's successor, Leopold II, to be again suppressed by the Bavarian Government in 1810, leaving a lyceum with merely philosophical and theological courses. This condition of affairs lasted until 1817, when courses in law and medicine were added. From the departure of the Jesuits in 1773 until 1822, when it was completely suppressed, the theological faculty, in which the principles of Josephinism and Gallicanism reigned almost supreme, ad been in continual conflict with the Bishop of Brixen, who had no right of supervision, not even over purity of doctrine, which suffered grievously in the interval. At one time even the "Imitation of Christ" was a forbidden book. In 1826 the university was again restored, this time by the Emperor Francis II of Austria. It consisted at first of only two full faculties, philosophy and law. In 1857, mainly through the efforts of Vincent Gasser, Prince-Bishop of Brixen, the theological faculty was added and entrusted once more to the Jesuits, who have since, with two exceptions, been the sole professors. The complete organization of the restored university was reached when the medical faculty was reconstituted in 1869.
The most illustrious teachers of the university have been and are mainly in the theological faculty. Since the restoration of the latter in 1857 the best known of these have been: in dogmatic theology, Cardinal Steinhuber (died 1907), Stentrup (died 1898), Kern (died 1907), and Hurter, the latter still lecturing since 1858; in moral theology, Noldin (retired 1909); in sacred eloquence, Jungmann (died 1885), the author of a well-known work on æsthetics; in moral theology and sociology, Biederlack; in canon law and ecclesiastical history, Nilles (died 1907); in Scripture, Fonck (called to Rome, 1908); in ecclesiastical history, Grisar (professor honorarius since 1898). Dr. Ludwig von Pastor, author of the well-known "History of the Popes", is professor of history in the faculty of philosophy, in which the eminent Austrian meteorologist Pernter (died 1909) was at one time professor. To this faculty belongs also the cartographer von Wieser. The theological faculty has frequently suffered the attacks of "liberal" professors, who form the large majority in the faculties of the profane sciences in the Austrian universities. These professors have several times endeavoured to have the theological faculty suppressed, but it has ever found a faithful protector in the Emperor Francis Joseph I. This faculty also took the leading part in the controversy following upon the blasphemous attack on the Church in 1908 by Dr. Ludwig Wahrmund, professor of canon law in the law faculty.
Intimately connected with the theological faculty, though no official part of it, is the seminary (Theologisches Konvikt), where the majority of the students of theology reside. This institution, called the "Nikolaihaus", was first opened for poor students in 1569, closed in 1783, and reopened for the theologians in 1858. It is almost exclusively through the theological faculty and the "Nikolaihaus" that Innsbruck is known outside of Austria-Hungary, especially among Catholics. In the fifty years since the restoration of the faculty, 5898 students, from nearly every civilized country, have frequented the lectures in theology, of whom 2983 are alumni of the "Nikolaihaus". Of these students, 4209 belonged to the secular and 1689 to the regular clergy; they represeated 202 dioceses and Apostolic vicariates, and 73 provinces, cloisters, etc., of the regulars. North America has contributed 443 students, with few exceptions all from the United States; England is represented among the alumni by 10, and Ireland by 15 students. The "Nikolaihaus" is governed by a regens who is a member of the Society of Jesus. A Jesuit father also is always university preacher, and the university sodality is under the direction of another Jesuit. Innsbruck is the theologate of the Austrian and Hungarian provinces of the Society of Jesus. The influence of the university since its restoration, as in its earlier periods, has been important. Naturally this influence has been felt most of all in the Tyrol, which to a large extent owes to the university its culture, especially among the clergy and in the medical and legal professions. In particular, the presence of theological students from all parts of the world has made the influence of the faculty of theology of great weight in the education of the clergy, and in the development of theological science during the last fifty years, an influence which has been spread and augmented by the faculty organ, the "Zeitschrift für Katholische Theologie", a quarterly now in its thirty-third year. Innsbruck is one of the eight Austrian state universities. The university buildings number about 40 (including institutes clinics etc.). There is also a university church in charge of the Jesuits. This church was erected during the years 1620-40 by Archduke Leopold V of Austria and his wife Claudia de' Medici. The buildings for the medical, chemical, and physical sciences are new and well equipped. The library contains over 225,000 volumes, including many valuable manuscripts. The number of students averages about 1000, that of the professors and privat dozenten over 90. In 1908-09 the number of students registered in the winter semester was 1154, thus distributed: theology, 355; law, 293; medicine, 213; philosophy, 293. In the summer semester (1909) the total was 1062. In this same year there were 105 professors and privat dozenten.
PROBST, Geschichte der Universität in Innsbruck seit ihrer Entstehung bis zum Jahre 1860 (Innsbruck, 1869) ; PROBST, Beiträge zur Geschichte der Gymnasien in Tirol (Innsbruck, 1858); HOFMANN, Das Nikolaihaus zu Innsbruck einst und jetzt (Innsbruck, 1908); AHERN in The Messenger (December, 1908).
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University of Leipzig
The University of Leipzig in Saxony is, next to Heidelberg, the oldest university in the German Empire. It was established when the German students under the leadership of Johannes of Münsterberg, who had been deposed as rector by King Wenceslaus, left Prague in May, 1409, and went to Leipzig. The cause of this withdrawal was national disorders provoked in Bohemia by John Hus. At Leipzig Friedrich and Wilhelm, Landgraves of Thuringia and Margraves of Meissen, founded a studium generale, the Bull for the foundation being issued by Pope Alexander V at Pisa, 9 September. 1409. The charter was signed on 2 December of the same year, and the first rector was Johannes of Münsterberg. In the first semester 369 students matriculated. The Bishop of Merseburg was appointed chancellor. At the opening of the sixteenth century Leipzig was, like Cologne, a stronghold of scholasticism and a large part of the "Epistolæ virorum obscurorum", written in Erfurt near by, refers to it. The university, especially the theological faculty, remained true to the Church at the beginning of the Reformation, while Wittenberg, founded in 1502, was a starting-point for Luther's doctrine. During the period of religious dissension the University of Leipzig declined greatly. Through the efforts of its rector, Kaspar Borner, the university obtained from Duke Maurice of Saxony an annual grant of 2000 gold gulden. In 1543 it was housed in the Paulinum, a secularized Dominican monastery. In 1559 the amendment of the statutes by the rector, Joachim Camerarius, was completed. In the seventeenth and eighteenth centuries the university suffered considerably from wars, epidemics, and the billeting of soldiers. It remained, however, especially in the eighteenth century, a centre of scholarly and literary activity, well-known representatives of which were Johann Christian Gottsched and Christian Fürchtegott Gellert.
In 1768 Prince Joseph Alexander Jablonowskÿ founded a learned society for history, mathematics, physics, and economics, which is still in existence. The Linnæan Society for the Advancement of the Natural Sciences was founded in 1789, and in 1824 was united with the Society for Physical Research. In 1812 the university dropped its Protestant ecclesiastical character; and in 1830 received a new constitution. A decree of King Anthony of Saxony abolished the old division of professors and students into "nations" and entrusted the administration of the university to the rector and the four faculties. By a ministerial decree of 1851, the body of the ordinary professors form the university assembly; they elect the rector and a member of the Lower House of the Saxon Diet, and have the bestowal of the benefices belonging to the university. Besides this assembly there is a smaller body, the senate, composed of the rector, the pro-rector, the four deans, and twelve representatives elected by the faculties. In 1836 a new university building named the Augusteum, in honour of Frederick Augustus, first King of Saxony, was opened; in 1871 an auditorium called the Bornerianum, in honour of the rector Kaspar Borner, was added to the Augusteum. In the summer of 1897 there was opened a new building, erected from the plans of Arved Rossbach, on the site of the original university. From old and new donations the university has a large endowment in land and funds, over which the Saxon Government has the right of supervision and administration. In 1909 its property amounted to thirty-one million marks. The basis of the university library consists of the valuable collections taken from the suppressed Saxon monasteries; it contains about 600,000 volumes and 6500 manuscripts. At the instance of the rector of that period, Dukes Maurice and Augustus of Saxony founded, 22 April, 1544, a refectory (mensa communis) for needy students, where meals could be obtained either without cost, or at moderate prices. At the present day from two to three hundred students share in this privilege.
Among the distinguished scholars may be mentioned: in the evangelical theological faculty, Tischendorf, Luthardt, and the ecclesiastical historian, Hauck; in the faculty of law, von Wächter, and Windscheid; the Germanic scholar Wilhelm Albrecht, and his pupil von Gerber, later Minister of Worship and Education in Saxony; the historians of German jurisprudence, Stobbe and Sohm, and the authorities on criminal law, Binding and Wach. More than one fifth of all the law students of Germany in the years 1875-85 took a part of their course at Leipzig. At the Present date the law faculty of Leipzig ranks third in Germany, after Berlin and Munich. In the medical faculty, Benno Schmidt, Trendelenburg, and Kölliker have especially aided in the advancement of surgery; in anatomy, Bock and His; in pathoogical anatomy, Birch-Hirschfeld and Marchand; physics and physiology, Ludwig; in the philosophical faculty, Weber, the founder of psychophysics Volkelt, writer on æsthetics; the philosopher Gustav Theodore Fechner, and Wilhelm Wundt, the founder of the widely known institute for experimental psychology. Pedagogics developed at Leipzig into an independent science, and, when a pedagogical seminary was founded by Ziller in 1861, the study acquired a still greater importance. In the ‘ department of classical philology should be mentioned the names of Hermann, Ritschl, Ribbeck, and the archæologist Overbeek; in Germanic philology, Haupt and Zarncke; in comparative philology, Brugmann; in the languages of Eastern Asia, Conradi; in the science of history, Mommsen and Lamprecht, who of late years has been known far beyond the circle of specialists in his department. In political economy, Roscher was the founder of the historical school; also Bucher, who is well known for his investigations into the relations of the State to trade and manufacture, and applied statistics. The matriculated students at Leipzig number nearly 5000.
FRIEDBERG, Die Univ. Leipzig in Vergangenheit und Gegenwart (Leipzig, 1898); Leipziger Kalender. Illustriertes Jahrbuch und Chronik (Leipzig, 1909); EULENBURG, Die Entwicklung der Universität Leipzig in den letzten hundert Jahren (Leipzig, 1909); STIEDA, Die Universität Leipzig in ihrem tausendsten Semester (Leipzig, 1909); Festschrift zur Feier des 500 jährigen Bestehens der Universität Leipzig, issued by the rector and senate: I, KERN. Die Leipziger Theologishe Fakultät in fünf Jahrhunderten; II, FRIEDBERG, Die Leipziger Juristenfakultät, ihre Doktoren und ihr Heim; III, Die Institute der medizinischen Fak ultät en der Universität Leipzig; IV, Die Institute und Seminare der philosophischen Fakultät an der Universität Leipzig; part I, Die philologische und die philosophisch-historische Sektion; part II, Die mat them atisch-naturwissenschaftliche Sektion (Leipzig, 1909); LIEBMANN, Festgabe der deutschen, Juristenzeitung zum 600 jährigen Jubiläum der Universität Leipzig (Berlin, 1909).
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University of Louvain
In order to restore the splendour of Louvain, capital of his Duchy of Brabant, John IV of the House of Burgundy petitioned the papal authority for the establishment of an educational institution called at the time studium generale. The Bull of Martin V, dated 9 December, 1425, was the result. This Bull, in founding the university, prescribed also that the prince should give it advantages and privileges. In its early days, however, the university was incomplete. It was only in 1431 that Eugene IV created the faculty of theology. Louvain had the character of a studium generale, i.e., it had the right to receive students from all parts of the world, and the degree of doctor which it conferred gave the right to teach anywhere. Popes and princes vied with one another in granting the university important privileges and establishing endowments to provide for its needs and development. The organization of the university and its history have been recorded by many annalists. The manuscripts preserved in the archives amply complete the literary sources, although the entire history of the university has not yet been written. From any point of view that may be taken, the history and description of the university admit of an important division, the regime from 1425 to 1797 being quite different from that adopted at the time of the restoration in 1834.
First period (1425-1797)
The ancient university constituted a juridical body enjoying a large measure of autonomy. The arrangement of the programme of studies and the conferring of degrees were among its prerogatives; it had jurisdiction and disciplinary powers over its members. Its constitution was elective; the authority f the rector was conferred for three months, then for six, by delegates of the faculties, each one holding in turn the rectoral office. The faculties organized after the foundation of the theological faculty comprised those of law (civil and canon), medicine, and arts. The scope of the latter was very broad, including the physical and mathematical sciences, philosophy, literature, and history. It covered everything contained in the trivium and quadrivium of the Middle Ages; it was an encyclopedic faculty. The university profited by the increasing power of the sovereigns of Brabant, dukes of Burgundy, afterwards princes of Habsburg, Austria, and Spain. The imperial splendour of Charles V contributed greatly to its prosperity, owing to the important position of the Netherlands among the nations of Europe. Doubtless, too, it felt the effects of the civil and foreign wars, which devastated these provinces; its material and scientific interests suffered considerably, but for all that, during the seventeenth and eighteenth centuries, it was one of the strongest intellectual centres of the West. The princes had contributed to the influence exerted by Louvain by giving it a university monopoly; for, fearing the influence of the doctrines taught in other countries, the Farnese Government forbade young Belgians to study in foreign universities, as many of them had been doing until that time. It is true that this rule permitted exceptions for worthy motives. On the other hand, to provide for the southern provinces, Philip II had brought about the establishment of an affiliated university at Douai, which was soon to rival the parent institution and share its privileges. The faculties of Louvain did not confine themselves to oral teaching in optional courses. Various institutions sprang up about the university. More than forty colleges received students of various groups provided with special means. Special chairs were created, for instance, in the sixteenth century, the celebrated "College of the Three Languages" founded by Busleiden. In these colleges (Lys, Porc, Chateau, Faucon) courses were given and a very keen competition for academic honours sprang up among them. The students were also grouped according to nationalities, e.g., the German nation, the Brabantine nation, etc.
In the ancient university, the faculty of law occupied a dominant position. Its course of studies, however, offers no features characteristic of that period. Founded at the time when Roman law was beginning to assert its supremacy in Europe, the faculty of Louvain remained a stanch exponent of its principles. Here as in France, it is possible to distinguish various periods, but the reaction brought about in that country by the school of Cujas was not equally strong in Belgium with Mude and his disciples in the sixteenth century. Roman law reigned almost supreme in the lecture-halls; even during the formation of national law, while the up-building of this law was everywhere in process, it found no place in the teaching of the university. It was only in exceptional cases that certain subjects succeeded in obtaining recognition. The jurists of Louvain, however, exercised a tremendous influence. Indeed they soon filled the tribunals and the councils. Administration and judiciary drew their jurisprudence from the sources in the university; magistrates and officials studied under the teachers at Louvain, and sometimes the teachers themselves were called to these high positions. And thus the law developed under their inspiration. When the period of compilations (such as those of customary and princely laws) began in the seventeenth century, the jurists of Louvain lavished on the work the result of their learning and experience. The perpetual edict on the reform of justice issued in 1611, marks a memorable epoch in this respect. The situation became still more tense when in 1617 a rule was adopted requiring for eligibility to membership in the councils of justice, and even for admission to the bar, the completion of a course of studies in a university in the Netherlands. In this scheme, the teaching of Roman law had a large place; it was regarded as the scientific element, but it served in practice to mould and co-ordinate, not to destroy the living law of national custom. While one preserved the theoretical primacy, the other was in actual control, and it is from their union realized in studies and edicts that the written national law came forth. Influential in all that pertained to law as such, the jurists of Louvain had also a strong political influence. Under the old regime justice and administration were not divided. Then, the highest governmental offices were almost always entrusted to experienced jurists who held diplomas from Louvain. The jurists of Louvain, brought up in the spirit of Byzantine law, were somewhat imbued with royalist theories; however, although serving the prince, they showed a decided preference for the limited monarchy. They certainly consolidated and enlarged the princely power, but they did not favour an absolute monarchy. The national opposition to the royal power, which had become too foreign in character, undoubtedly met among the legists adversaries so far as these helped powerfully to create the mechanism of the princely state; but if a number were hostile to the old privileges of the provinces, the theory of absolute royalty found no representative among them even in the seventeenth century. It is only in the eighteenth century that royalist conceptions took on greater importance at Louvain, without, however, becoming predominant. The history of these conceptions has been sketched in a volume of the faculty of law indicated below. If the faculty of law exercised a far-reaching influence in the inner life of the university, the faculty of arts shed a more brilliant light. There we find the illustrious group of Humanists who for a century and a half give Louvain an international fame; it becomes one of the scientific centres of the literary Renaissance which so largely developed the knowledge of letters and history and gave a new impetus to many branches of learning, but which was also marked by the ferment of many dangerous germs and hazardous ideas. Louvain is in the very heart of this literary movement, and, apart from the subtle trifling with ideas which endangered orthodoxy, reference must be made, and often with well-deserved praise, to the brilliant phalanx of linguists, philologists, and historians gathered at the university. There we find a succession of names which adorn the literary annals of the sixteenth and seventeenth centuries, and the history of which has been written in part by Félix Nève ("La Renaissance des lettres en Belgique", Louvain, 1890), a work which is being gradually brought to completion, especially by the writings of Professor Roersen, of Ghent. The ancient languages ruled over this domain, the Oriental and Graeco-Latin studies occupying a prominent place. It is particularly through this faculty that Louvain shed its lustre beyond the Netherlands. If its jurists were well known, its philologists were even more famous. Besides, literary Humanism formed a vast international association for fine cultural study, and intercourse between teachers was supplemented by the journeys of their disciples. Louvain had a distinguished reputation in this world of letters; it was the Athens of Belgium. The English Catholic Humanists, such as Thomas More, found there a happy refuge during the persecution. At the end of the sixteenth century, the name of Justus Lipsius, poor as a philosopher and statesman, but great as a philologist, sums up this prestige of classical lore, of which he stands out as the culminating point, forming with Casaubon and Scaliger the "triumvirate" of European Humanism. Distinguished names abound, but that of Clenard, the Arabist, is entitled to special mention. Thomissen and Roersch have written the life of this indomitable scholar. Moreover, the study of letters permeated the other sciences and the professors of law were Humanists as well.
But, as we know, the faculty of arts does not consist wholly of linguistic and philological studies; it includes the natural and mathematical sciences in close connection with philosophy. Without attempting to treat its history and controversies, it may suffice to note that in the sixteenth century, geometry, astronomy, and geography found at Louvain celebrated professors who paved the way for the practical achievements of Antwerpian cartography. Adrian Romanus and Gemma Frisius are its accredited representatives. The Cartesian disputes of the seventeenth century gave rise to heated controversies, the stirring history of which has been related by Georges Minchamp (Le Cartésianisme en Belgique, 1886). The same is true of the system of Copernicus and the trials ofGalileo (Monchamp, "Galilée et la Belgique", Brussels, 1892). The eighteenth century brings the name of Minckelers, who invented illuminating gas. Within the last few years several monuments have been erected to him at Maastricht and at Louvain, and Professor Dewalque, of Louvain, has written his biography. The history of each science will not be related here, as it should properly be left to specialists. This in particular is true as regards the faculty of medicine. It may be stated, however, that although few in number this faculty grouped in its midst and about it powerful elements of progress. Vesalius and Van Helmont worked at Louvain; Réga was an authority in surgery in the eighteenth century, and there are many illustrious names close to these shining lights, a list of which has recently been made by Dr. Masoin, of Louvain.
Belonging to a very different order in virtue of its high mission stands the faculty of theology. The task of treating its doctrines lies beyond the scope of this article. As a whole its history is one of fruitful activity to which its numerous productions bear witness. It was disturbed by the currents of thought which agitated religious doctrine throughout the world, but it vigorously resistedProtestantism. The errors which sprang from its bosom through the teaching of Baius and Jansenius caused serious anxiety during the entire seventeenth century. In the eighteenth century the influence of Febronianism and Josephinism was strongly felt, without, however, ever becoming predominant in the faculty. The theological teaching, from the end of the seventeenth century onwards, was based upon that of the scholastics, the writings of St. Thomas Aquinas having replaced those of Peter Lombard. Special scholastic chairs were added through the initiative of the princes. Among its illustrious teachers we shall name but one: Adrian Floris, tutor of Charles V, later Cardinal of Utrecht, and finally pope under the name of Adrian VI (1522). To him is due the foundation of a university college which still bears its name.
The statutes of the university had been modified several times, but the laura doctoralis was throughout the crowning feature of the studies. The doctorate ceremonies were not alike in all the faculties nor were they the only ones observed in the university; but the conferring of degrees was always a considerable event accompanied with festivities academical, gastronomical, and public. Not only did solemn processions pass through the town, but these were repeated in each community according to a traditional ritual both complicated and onerous. These functions were commemorated in verse, tableaux, stories and are perpetuated in the nation's memory. Except for well-justified retrenchments, the custom has been maintained in certain doctorates, the conferring of which still preserves the festive form and the public procession. Certain competitions in the faculty of arts roused great interest. At the conclusion of each competition the candidates were graded; the "Primus" in the first "line" became from that fact an important personage, an honour to his family and city.
It goes without saying that the student body of Louvain was not given exclusively to study. The police of the university and the rectoral tribunal who had jurisdiction over the entire academic body occasionally had very difficult cases to handle. During the civil wars the habits of the young men had not become any more peaceful. If it happened that in the sixteenth century they rendered Louvain the great service of saving it from being taken and pillaged by armed bands, on the other hand their rapier often endangered public peace. Unfortunately we have but few facts concerning the student life of the period, although one of our historians, Poullet, has written an interesting sketch (see "Revue catholique", Louvain, 1867). Certain articles of the statutes constituted the disciplinary code relating to the violation of university regulations, and during the stormy times of civil struggles and general warfare, the academic tribunal had all it could do to keep the restless student throng in order. Studies at the university went through various phases. For a long time they were under the exclusive jurisdiction of the university body itself. But in the midst of civil disturbances, certain weaknesses and defects of organization became apparent, and these the authorities endeavoured to remedy. At the beginning of the seventeenth century an important fact is to be noted: the investigation and reform of 1617. In union with Paul V, and after a careful examination the sovereign archdukes published new university statutes. Thenceforth the programme of studies and the conferring of degrees was minutely provided for. Moreover, the diploma of studies and examinations was generally required for the professions of law and of medicine. The new regulation contributed to the uplifting of the standard of instruction. There were still defects and omissions, however, and the wars during the reign of Louis XIV were not conducive to academic work. But there was considerable activity in the way of publication, notwithstanding the complaints of the Government on the score of discipline.
The seventeenth century cannot be looked upon as a period of decay for the university, as there are noted names and numerous scholarly productions. True, ancient literature no longer had the brilliancy given it by Justus Lipsius up to 1606, but here were very distinguished jurists, noted Humanists (like Putiamus). The attraction exerted by Louvain was still very great. In fact it was only towards the middle of the seventeenth century that the natio germanica, which comprised a succession of distinguished names form various parts of the empire, was officially established. Louvain was celebrated and many studied there in preference to the Protestant universities of Germany and Holland (Wils, "L'illustre natio germanique", Louvain, 1909). Publications, Belgian bibliographies of various kinds flourished; the "Bibliotheca Belgica" in important and numerous volumes did honour to the publishing houses, especially to the celebrated printing house of Plantin and Moretus at Antwerp. Through its teachers and its influence, Louvain had a very large sphere in their activity. Even more than the seventeenth century the eighteenth, hitherto scarcely known, has been represented as one of decadence for the university. One may be surprised at this, since from 1756 at least, owing to the reconciliation of the Habsburgs and the Bourbons, the country enjoyed perfect peace under the apparently easy-going administration of Prince Charles of Louvain. But in reality, if there were some shortcomings, the imputation of decay got its principal emphasis from the Austrian Government itself. The princely authorities followed a policy which met with strong opposition, especially in ecclesiastical matters. The ministers from Vienna expected to find political tools in the university faculties and did not succeed. On the other hand, there was reason to regard the programme of studies as out of date in some respects. There was a certain amount of routine. The faculty of law especially confined itself to the teaching of Roman law, and this was clearly no longer sufficient for the training of young jurists. And such was the case in other branches. It is certainly a matter of regret that the two questions, the academic and the political, were linked together.
In seeking to impregnate the university with centralizing and royalist ideas the Austrian ministers and particularly the Marquis of Nony, the commissioner attached to the university, practically defeated the attempt to reform the programme of studies. It was rightly considered that war was declared against the university privileges, the national traditions, and the religious rights of the Church. It was on this account and also because of the opinions of the professors appointed that the creation of a course in public law, so useful in itself, twice failed. Verhaegen, in his "Histoire des cinquante dernières annees de Pancienne universite" (1884) has shown how, even in the eighteenth century, the university had still a creditable scientific existence, and, on the other hand, how bravely it resisted the encroachments made upon it by the Government. The conflict between the Government and the university reached an acute crisis under the reign of Emperor Joseph II, who wished to force the professors to adopt his royalist theories. Some of them yielded, but many resisted, particularly when the emperor, on his own authority and in disregard of the right of the Church, attempted to impose a general seminary on the university. This struggle resulted in the suspension and exile of a number of professors, whilst those who supported the Government began teaching in Brussels, as they could not remain at Louvain. The crisis was consequently a violent one and entirely to the credit of the university. It ceased only with the end of the Josephinist regime. The National Conservative Government reopened the university in 1790 and recalled the exiles. Unfortunately this tempest was but the forerunner of another which was to last longer. In 1792 the Netherlands were occupied by the French Republican troops and officially annexed by the Convention in 1795. The existence of the university, its privileges and its teachings were incompatible with the regime of the new teachers. In 1797 the university was suppressed; its scientific property fell into the hands of the spoilers; the whole institution was ruined for a long time by this fury of destruction.
Second Period (1834-1909)
After an interval marked by the establishment of a state university under the Dutch Government of 1815, the episcopate of Belgium decided to create a free Catholic institution of higher education. The Constitution of independent Belgium had proclaimed freedom of education, and advantage was taken of this with daring initiative. Gregory XVI sanction the project. First opened at Mechlin, the university, at the request of the city of Louvain, was transferred the following year to the buildings of the old Alma Mater and thus took up again the historical succession. The pope of 1834 revived the work of his predecessor of 1425. The restored university is a free university. Its administration, its teaching, and its budget are independent of the state. The episcopate controls the institution and appoints its head, the Rector Magnificus. The latter governs with the assistance of a rectoral council composed of the deans of the five faculties (theology, law, medicine, philosophy, letters) and of a few other members. The professors are appointed by the bishops on presentation of the rector; grouped into faculties they elect their dean for one year or for two. The vice-rector, whose special charge is to watch over the students, also assists the rector and takes his place when necessary; within recent years the latter has also been given an assistant. In principle the university organizes its teaching and regulates its scientific degrees as it sees fit. Practical necessities have set limits not to its rights, but to the use of those rights. While respecting the freedom of teaching, the State has prescribed examination requirements for the practice of certain professions; the programme of these examinations is fixed by law. The state universities must necessarily conform to it; the free universities comply with it in order to secure the legal professional advantages for their diplomas. The Government, moreover, faithful in its interpretation of liberty, deals with the free universities just as it deals with its own. The diplomas awarded have the same value on the same conditions; viz., efficiency in the prescribed minimum of academic work, this efficiency being guaranteed through the supervision of a commission specially appointed for the purpose. In no case does this supervision operate as a control or restriction on the methods or tendencies of the teaching itself, for that would suppress liberty. Under these minimum requirements the universities themselves confer the legal degrees. Until 1876 it was the work of a jury, either central or mixed. Since then the freedom of teaching has been made complete and has been extended to the conferring of degrees. The university, therefore, has free action guaranteed by the Constitution and its exercise is sanctioned by the laws.
Besides the official programme of legal studies, the university develops as it best pleases the various branches of special teaching. This development has been considerable. The University of Louvain has had a large share in the scientific movement of the country. "Le Movement scientifique en Belgique", a recent and important publication from the department of sciences and arts, enables one to judge of the prominent place it occupies in all the branches. The University of Louvain is the only one in Belgium that has a theological faculty, and this faculty is Catholic in virtue of the fundamental principle of the institution itself. The doctorate, which requires six years of extra study after the completion of the seminary course is an academic event. It is not conferred every year, but the series of dissertations is already important. The American College, treated in another article of this "Encyclopedia", is connected with this faculty. The non-ecclesiastic faculties have also grown considerably and numerous foundations of institutes and special chairs have been added. As a necessary result of contemporary discoveries, the technical sciences have taken on a large expansion, and the ancient faculties of law and philosophy have shared in the development.
Before giving an outline of the work of the university it is well to say a word regarding its character. For a long time, as was everywhere else the case, the auditive, receptive method prevailed. This is no longer so. The constant effort is to stimulate love of work and personal initiative, especially among the students who show ability. These earnest workers are increasing in number, for they find within their reach both instruments and methods. The preference for research has thus become quite marked, particularly during the past twenty-five years. University work is not at all, then, a mere preparation for a profession. On the part of the professors it is serious scientific investigation; and so it is with the students who are being carefully directed along the same lines. As a consequence, the courses of study, the institutes, the special courses, the seminaries (in the German sense of the word, practical courses), the publications, competitions, collections are steadily increasing. The list of university institutes and the bibliography are very important. On various occasions, and especially in 1900 and 1908, there has been published a very complete and instructive account which makes up a large volume. Activity ont he part of the professors and personal collaboration of student and teachers are therefore characteristic features of the present condition of university life.
As we have already pointed out, one must distinguish two groups of studies and diplomas. Some are primarily professional; they pave the way to a lucrative career. They have a scientific basis and the work is serious; but among the auditors there are quite a number who wish to do the least amount of work possible. Then there are the special scientific courses, among which may be ranked certain professional courses, for instance those preparatory to teaching. The professional diplomas regulated by state laws are chiefly those of doctor in medicine, surgery, and obstetrics, pharmacy, doctor in law, notary, the doctor in philosophy and letters (especially with a view to teaching languages and history), in natural sciences, mathematics, mining and civil engineering. It is not possible to analyse here the courses leading to these diplomas, as this would involve the entire history of higher professional teaching. Side by side with these programmes is a series of specialties, the importance of which is indicated by the titles: doctorate in social and political, or political and diplomatic sciences; commercial or colonial sciences; higher philosophy; moral and historical sciences; archaeology; Oriental literature and languages (Semitic or Indo-European). The historical and linguistic doctorates are, as aforementioned, professional also. Further, there is a doctorate in natural sciences, mathematics, and their special branches. Then there are a few free professional diplomas, not regulated by law: agriculture, engineering, architecture, arts and manufactures, electricity, etc.
As will be readily understood, this development of the work has brought about a corresponding increase in the teaching staff and a parcelling out of specialties into a large number of institutes. Doubtless, too, the unification of all branches of study is advantageous in the way of contact and co-operation; and while each of the various branches preserves its autonomy, the work of the university as a whole is also very fruitful. These institutes are quite numerous; it will be sufficient to name a few. The higher philosophical institute (Institut superieur de philosophie), de to the initiative of Pope Leo XIII, is based on the teachings of St. Thomas of Aquin. It was organized by Professor Mercier, head of the school of neo-scholastic philosophy, and now Cardinal Archbishop of Mechlin. His works are known the world over, among them "La Revue Néo-Scolastique", of which he is the founder. The schools of political and social sciences (L'Ecole des sciences politiques et sociales) annexed to the faculty of law and due to the initiative of the minister of State, Professor van den Heuvel, has produced an important series of publications, and has added to its courses conferences of a practical character. The institute of agriculture (L'Institut supérieur d'agronomie), as well as the commercial, consular, and colonial school (L'Ecole commerciale, consulaire et coloniale), prepares students for careers in these several lines. The historical and linguistic lectures have grown steadily in importance, thanks to professors such as Jungmann, Moeller, Collard, and Cauchie. The latter is publishing, with the present rector, P. Ladeuze, the well-known "Revue d'Histoire Ecclésiastique". Particular mention must be made of a branch of teaching which is not organized in a distinct school, but which has here an important development; it is that of the Oriental languages (Hebrew, Syriac, Arabic, Coptic), distributed in various faculties, and for which there is a special diploma.
The various schools and institutes, provided with libraries, apparatus, etc., familiarize the student with methods of study under the immediate supervision of masters. They are also centres of scientific production; we have already mentioned the importance of the bibliography of the university (Bibliographie des travaux universitaires), the catalogue of which has been published. These publications include a series of periodicals which carry abroad the work of Louvain and bring back in exchange the productions of the outside world. There are about thirty of these periodicals published by the professors of Louvain, and more than one thousand are received in exchange from other sources. Among these reviews may be mentioned: "La Revue Néo-Scholastique" and "La Revue d'Histoire Ecclésiastique", which have already been noticed; "La Revue Social Catholique" and "La Revue Catholique de Droit" (all four from the philosophical institute); "La Revue Médicale" (Double); "La Cellule" (review of biology, founded by Carnoy); "La Névrose" (review of neurology, founded by Van Gehuchten); the "Bulletins" of the schools of engineering, commerce, agriculture, and electricity; "Le Musée Belge" (pedagogy); "La Muséon" (Philology and Oriental sciences); "Revue des Sociétés Commerciales", etc. To the above might be added collections that do not appear regularly, but which form important series, such as the historical and philological conferences; and the publications of the school of political sciences; the collection of the ancient philosophers of Belgium (M. de Wulf), and that of the old English dramas (Bang). Frequently, too, the professors bring out their students' work in foreign magazines not under their direction, and in the bulletins of various academies. The list of these is to be found in the university bibliography. An idea may thus be formed of the activity of men like Louis Henry (chemistry) and J. Denys (bacteriology), who prefer this mode of publication.
Besides these lines of work, there are others in which professors and students do not work absolutely side by side; others in which the teacher's role ceases to be that of immediate instruction, and becomes one of assistance and supervision. The conferences on history and social economy are really courses of teaching, where the students work under the constant supervision of the professor with an increasing amount of individuality. The "circle" in apologetics created by the present rector comprises expositions by professors, at times by students-along with questions and solutions of the difficulties presented by the study of religious subjects. Elsewhere the student does his work independently, and submits his results for discussion by his comrades. The role of the presiding professor becomes a very uneven one and is, at times, purely external. It then becomes rather a matter of exercises between students, very useful and very commendable, but of quite another kind. There are quite a number of clubs in the various faculties, where the professor plays a very active part as inspirer, guide, adviser. Among the other ones which have rendered great services are: "Le cercle industriel", "L'emulation", "Le cercle d'études sociales", the Flemish society "Tyd en Vlyt", and, more recently, "La société philosophique", "Le cerele agronomique", and various literary and social clubs.
Since Belgium gained its independence, Louvain has almost always been represented in Parliament and very often in the Cabinet Councils. Professor Delcour and Professor Thonissen were ministers of the Interior on which depended the department of Education; and to-day Professor Baron Descamps is minister of science; several had other portfolios; notably Nyssens, who in 1897 established the department of labour. But Louvain does not seek merely to turn out professional men and scientists; it aims at making men and Christians of its students; that is one of its fundamental characteristics. The influence over the spirit and mode of living of its young men is far-reaching. It is exerted through the teaching itself, without departing from scientific accuracy, but on the contrary proving by it the harmony between science and faith. It is extended by the action of different groups and by personal initiative. Furthermore, there are many societies of a distinctly moral and religious nature appealing to the life and character of youth: religious reunions, organizations for instruction, apostleship, pious and charitable enterprises, such as the Eucharistic adoration, Catholic missions, the Christian Press, Society of St. Vincent de Paul, school for adult workingmen. Nor is physical development overlooked, and there are fine equipments for the various sports. The university has a strong bond of unity; its moral force is incontestably the most powerful element of its vitality. The relations between professors and students still continue when the university days are over, and the majority retan their attachment to the Alma Mater. The Alumni associations are one of the outward signs; the permanence of personal relations is even more telling.
To complete this sketch of Louvain something must be said about the student life. Owing to the limited territory of the country, to the many easy and inexpensive means of communication, many students are enabled to return home every day. They are called navettes in the college slang. The others live at Louvain, some (about 200) in the university colleges (convictus), supervised by one of the professors as president, where for a moderate sum (about 700 francs) they are given full board. Others lvie with citizens of the town, usually occupying two rooms. A very large number go away and spend Sunday with their families, and this is encouraged. The academic years allows for quite a number of vacations. It begins about the third week in October with the Mass of the Holy Ghost. There is a fortnight's vacation at Christmas, three weeks at Easter; the lectures cease on 25 June. The month of July and the first part of October are devoted to examinations. During their sojourn at Louvain the students lead a lfie which though serious may be varied and agreeable. There are the numberous clubs previously mentioned; also, friendly societies grouped by cities and provinces, and it is easy for the students to have daily reunions. Notwithstanding all the sources of distraction it seems that the work of the average student is improving. It is quite evident also that the better class of students is becoming more and more select, while social gradations are more clearly and more securely defined.
This sketch of the university life of Louvain would be incomplete if we did not add a few statistical elements. "L'Annuaire", a valuable volume published regularly by the university authorities, records the events and achievements of each year and is indispensable as a means of studying the activity and growth of Louvain. Number of students in 1834, 86; 1854, 600; 1874, 1160; 1894, 1636; 1904, 2148. Distribution in 1908: theology, 125; law, 491; medicine, 475; philosophy, 313; sciences, 286; special schools, 570: total 2260. In this total were 252 foreigners: 29 from the United States, 5 from Canada, 13 from South America, 7 from England, 6 from Ireland. The corps of instructors numbered 120 in active service holding various positions: full professors, associates, lecturers, substitutes. Among the eminent professors of the university since the restoration in 1834 we select for mention the following deceased: In theology: Beelen (Oriental languages, Scripture), Jungmann (ecclesiastical history), Malou (Bishop of Bruges), Lamy (Oriental languages, Syriac, etc., Scripture), Reussens (archaeology, history). In law: de Coux and Périn (political economy), Thonissen (criminal law), Nyssens (commercial law). In philosophy and letters: Arendt, David, Moeller, Poullet (history), Nève, de Harlez (Oriental literature), Willems (philology and history). In physical sciences and mathematics: Gilbert (mathematics), de la Vallée Poussin (geology), Van Beneden (zoology), Carnoy (biology). In medicine: Schwann, Craninex, Michaux, van Kempen, Hubert, Lefébvre. Charles Cartuyvels, vice-rector for over twenty-five years, was far-famed for his pulpit eloquence. The rectors during the modern period were seven in number: P.J. de Ram, a very prolific historian; N.J. Laforet; A.J. Namêche, Belgium's historian; C. Pieraerts; J.B. Abbeloos, orientalist; Ad. Hebbelynk, another orientalist who has recently been succeeded in the rectorate by a colleague of the same department, P. Ladeuze, appointed in July, 1909.
The bibliography of the university is very extensive and it is impossible to quote it in full. There are both ancient sources and recent writings with regard to the old university, among the former being the works of MOLANUS; VALERIUS-ANDREAS; VERNULAEUS; VAN LANGENDONCK; VAN DE VELDE, and numerous manuscript documents, notably a portion of the "Acta of the faculties. These sources are indicated in the modern works mentioned below, although unfortunately a general history of the university has not yet been written. The chief source of the history of the restored university is its own Annuaire; since 1900 there has also been published regularly the Bibliographie de l'Universite, in which there is a sections indicating the contributions to the history of the institution. Universite Catholique de Louvain, Annuaire (73 vols., Louvain, 1837-1909); Universite Catholique de Louvain, Bibliographie de l'Universite (Louvain, 1900-8), L'Universite de Louvain, Coup d'oeil sur son histoire et ses institutions (Brussels, 1900); VERHAEGEN, Les cinquante dernieres annees de l'ancienne universite de Louvain (Ghent, 1884); BRANTS, La faculte de droit a Louvain a travers cinq siecles (Louvain, 1906); NEVE, REUSSENS, and DE RAM numerous works mentioned in the Bibliography of the university under their names; Liber memorialis, or report of the jubilee celebrations of the restoration of the university in 1884 and 1909 (Louvain, 1884, 1909).
V. BRANTS 
Transcribed by Michael T. Barrett 
Dedicated to the faculty and students of Louvain
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University of Münster
The town of Münster in Westphalia obtained its university in 1771 through the initiative of the prince-bishop's vicar general, Freiherr von Fürstenberg.
The foundation of the university was the cathedral school at Münster, which dated from the Middle Ages. This school, about the end of the fifteenth century, had reached a flourishing condition through the efforts of the famous humanist Rudolph von Langen (1438-1519). The disturbances caused by the Anabaptists (1533-35) had a depressing influence, but Dean Gottfried von Raesfeld succeeded in restoring it to its former position by turning its supervision over to the Jesuits in 1588. The school, now called Gymnasium Paulinum, was enlarged by the addition of courses in philosophy and theology for the scientific education of priests, and was raised by Pope Urban VIII to the rank of an academy, 9 Sept., 1629. The latter action was taken at the urgent request of Prince-Bishop Ferdinand I (1612-31), who also obtained from the Emperor Ferdinand II the document of 21 May, 1631, in which the latter granted permission to found a complete university with four faculties. The death of the bishop, the disturbances of the Thirty Years' War and the want of funds prevented the execution of this plan during the next century and a half. The clever work of Vicar-General Franz Friedrich von Fürstenberg finally accomplished the desired end: on 4 August, 1771, Prince-Bishop Maximilian Friedrich von Königseck-Rotenfels signed the document making Münster a university. Pope Clement XIV granted to the university, in a bull dated 28 May, 1773, all the privileges, indults and liberties which other universities enjoyed. The charter, signed by Emperor Joseph II in Vienna, is dated 8 Oct. of the same year. For more than thirty years Fürstenberg, as curator, laboured earnestly for the development of the university. He filled it with the spirit of positive Christianity, so that it had a beneficent influence at a time when rationalistic philosophy and false enlightenment appeared everywhere. In 1803 Münster was ceded to Prussia by the imperial deputation assembled at Ratisbon. The Prussian administrator of Münster, Baron von Stein, showed great interest in the university, but endeavoured to do away with its Catholic character. His successor, President von Vincke, accomplished this purpose and dismissed Fürstenberg, the founder of the university, in 1805. In the autumn of 1806 the French took possession of the town. During the seven years' sway of the foreigners no remarkable progress was made in the university. After Münster had again become Prussian in 1813, the Protestant government raised the question whether the university should be reorganized or removed to another town. No decision was reached until King Frederick William III in 1815 promised his new subjects on the left bank of the Rhine that a university would be established on the Rhine. The founding of the university at Bonn carried with it the abolition of that of Münster, which took place in the summer of 1818. Only one theological course, and, by way of preparation for the same, a philological and scientific course, remained, under the name of an academy. While this academy possessed the character of a university and the right of conferring degrees, it was conducted on a rather modest scale. A department of medicine, which had been started in 1821, was discontinued in 1848. It was not until 1870 that the increasing importance of Germany as a nation infused new life into the endeavour to uplift the academy. In 1880 the modeling of the present magnificent main edifice of the university was completed, and in 1886 there was added to the academy a pharmaceutical institute. The continued efforts of the town and of the province of Westphalia finally led to the issue of a royal decree, dated 1 July, 1902, restoring to the academy a faculty of law and the title "University" (since 1907 "Westphälische Wilhelms-Universität", in honour of the Emperor William II). In 1906 there followed the establishment of the chairs and institutions required for the first half of the course in medicine, the further extension of which may be expected in the next few years.
Noteworthy among the teachers of the old episcopal university were: Clemens Becker, S.J., professor of canon law and moral theology (d. 1790); Joh. Hyac. Kistemaker, philologist and theologian, who taught the classical languages from 1786 to 1834, and, later on, exegesis. A. M. Sprickmann laboured as a jurist in Münster from 1778 to 1814, when he was called to the University of Breslau and later, in 1817, to Berlin. Anton Bruchhausen, S.J., professor of physics (1773-82), gained a great reputation among German scientists through his "Institutiones physicæ" (1775); and the philosopher Havichhorst (1773-83) through his "Institutiones logicæ". George Hermes was professor of dogmatic theology in Münster from 1807-20; he founded the so-called Hermesianism, a rationalistic tendency in theology, and d. in 1831 at Bonn, where he taught from 1820; his teachings were condemned at Rome in 1836. J. Th. H. Katerkamp, who was counted among the friends of Princess Galitzin, was professor of theology. Of the teachers in the academy there deserve to be mentioned the neo-scholastic Stöckl, professor of philosophy (1862-71); furthermore, Wilhelm Storck, interpreter of Portuguese poems (Camoens) and professor of German literature (1859-1905); and especially Johann Wilhelm Hittorf, since 1852 professor of physics and chemistry, who discovered the cathode rays, and made valuable investigations concerning electric phenomena in vacuum tubes and contributions to the theory of ions. Mention should also be made of Professors Berlage (dogmatics), Reinke (Old Testament exegetics), and Bisping (New Testament exegetus), Schwane (dogmatics).
The number of matriculated students is at present: summer of 1910, 2008 (including 68 women); there are besides 115 auditors. Teachers: in the theological faculty, 9 ordinary and 2 extraordinary professors, 2 dozents and 1 lecturer; in the law faculty, 7 ordinary and 3 extraordinary professors, 4 dozents; in the philosophical faculty, 28 ordinary and 6 extraordinary professors, 14 dozents, and 4 lecturers; in the medical faculty, 1 extraordinary and 2 ordinary professors, 2 lecturers, 1 dozent. PIEPER. Die alte Universität Münster (Münster, 1902); RASSMANN, Münsterländische Schriftsteller (Münster, 1866); ANON., Erinnerungen aus alter und neuer Zeit von einem alten Münsteraner (Münster, 1880); see also the official annual reports, two senate memorials (1901, 1910), on the development of the university and another on the same subject by the Magistrate of the City of Münster (1910).
W. ENGELKEMPER 
Transcribed by Gerald Rossi
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University of Notre Dame
(Full name is the University of Notre Dame du Lac).
Notre Dame is located in Northern Indiana near the boundary lines of Michigan and Illinois. It is owned and directed by the Congregation of Holy Cross, whose motherhouse in the United States is located at Notre Dame, the name by which the university is most commonly known. Notre Dame was founded in 1842 by the Very Reverend Edward Sorin, C.S.C., late superior-general of his congregation, who came from France at the invitation of the Right Reverend Celestine A. L. Guynemer de La Hailandière, D.D., Bishop of Vincennes. Nearly two years passed before the first building was erected and a faculty organized. In 1844 the university received a charter from the State. By special act of the Legislature of Indiana, it was given legal existence and empowered to grant degrees in the liberal arts and sciences and in law and medicine. Though no medical faculty has heen formed, all the other departments mentioned in the charter have been established, and collegiate and university degrees granted in each. At the outset only collegiate instruction was given in the studies then regarded as best furnishing a liberal education. The first faculty organized was that of the college of arts and letters, and chairs of philosophy, history, mathematics, and ancient and modern languages were established. But the educational conditions in the country near the university were primitive, and few students were ready to take up college work. Accordingly, there was soon founded a preparatory school at Notre Dame in which instruction was given, not only in subjects immediately preparing for college, but also in the rudiments. Soon after the college courses began, the needs of the North-West demanded a school for those preparing for the priesthood. The founder accordingly provided a faculty in theology, and six years after the State charter was granted, one-fifth of the students were pursuing theological studies. But as intercommunication between the more settled parts of the United States increased with more easy modes of travel, the theological faculty was maintained only for members of the Congregation of Holy Cross. To-day the university consists of five colleges, each with several departinents -- arts and letters, engineering, science, architecture, and law. At the head of each college is a dean. The faculties of the five colleges are directed by the president of the university, who governs in matters purely academic. All other affairs are administered by a board of trustees.
Though young as a university, Notre Dame has had distinct influence on movements of the Church in the Middle West from its foundation. Founded at a period when the need of missionaries was pressing and located in a centre of missionary activity, its aid in the spread of Catholicism in the North-West was strong. The work of the early French missionaries was continued by the religious at Notre Dame, who served both as professors and evangelists. They supplied, too, a Catholic literature by their doctrinal and scientific writings and by works of fiction. A university press was early established, from which has been issued weekly a literary and religious magazine, the "Ave Maria", contributed to by the best writers of Europe and America. By attracting, too, every year a large number of non-Catholic students, the university has greatly lessened antagonism to the Church and has quickened religious feeling among the indifferent. Moreover, in laws passed by the State Legislature affecting the Church, and especially in legislation regarding education, the university is usually consulted, and any protest from it is respectfully heeded. In these matters Notre Dame has merited consideration by the State not only by her position as a leading university, but also by a remarkable display of patriotism in the Civil War. At the first call for arms seven of her priests, who were acting as professors, were sent by Father Sorin to act as chaplains; and this at a time when the university could ill spare any of her faculty.
The progress of the university has been due largely to its presidents, who have been, in all cases, men of scholarly attainments and executive capabilities. Excepting the founder, who was the first president, each had served as professor at Notre Dame before being called to direct its affairs. In all there have been eight presidents -- the Very Reverend Edward Sorin, the founder; Rev. Patrick Dillon, William Corby, Augustus Lemmonier, Patrick Colovin, Thomas Walsh, Andrew Morrissey, aod John Cavanaugh, all members of the Congregation of Holy Cross. Among other professors who, by their writings and researches, have contributed to the sciences which they taught and have added lustre to Notre Dame, are Rev. J. A. Zahm, C.S.C., author of scientific works and pro fessor of physics; Rev. Alex. Kirsch, C.S.C., professor of zoology; Rev. Jos. Carrier, C.S.C., professor of botany, William Hoynes and Timothy E. Howard, professors of law; Michael E. Shawe, Gardner Jones, Rev. N. H. Gillespie, C.S.C., Rev. Daniel Hudson, C.S.C., Charles Warren Stoddard, and Maurice Francis Egan, professors of English literature; James Farnham Edwards, librarian; Arthur J. Stace and Martin J. McCue, professors of engineering; Rev. John B. Scheier, C.S.C., professor of Latin; Rev. Louis Cointet, C.S.C., professor of philosophy.
Excepting the land on which it is built, donated by Bishop Hailandière, and a few lesser donations in money, Notre Dame has developed into a great university without financial aid. It opened as a college in September, 1843, in a modest brick structure created to serve temporarily until a larger building was completed in 1844. This was enlarged in 1853. Father Sorin was president continuously until 1865. The enrolment of students for many years was small, numbering sixty-nine in 1850, coming from four states in the Middle West and from New York and Pennsylvania. By 1861 the number bad advanced to two hundred, and in that year the faculty of the college of science was organized. In 1865 the enlarged central building of 1853 gave way to a more pretentious structure; the corps of professors was augmented to forty; the university press was established; the main library was added to, and the equipment of the college of science enlarged. The college of law was formed in 1869, and the college of engineering in 1872. A fire in April, 1879, wiped out the labours of forty years, consuming all the university buildings except the church and the university theatre. Plans were at once made for rebuilding, and the present Notre Dame begun. In September, 1879, the administration building, a large structure, planned to form the centre of a group, was completed and classes resumed. A departure from the old system of student life was made in 1887 when the first residence hall containing private rooms was erected. Before that time the common-room system, modelled on college life in Europe, prevailed. In 1900 the college of architecture was established.
The growth of the University has been steady. At present (in 1911) over one thousand students are registered, from North and South America and from nearly all the countries of Europe. All the students live on the university grounds. The faculties are made up of eighty-five professors, including many laymen. Twenty buildings are devoted to university purposes, and these with their equipment and apparatus are valued at $2,8000,000. The land belonging to Notre Dame is valued at $400,000. In the main library are sixty-five thousand volumes, while libraries in various departments have about ten thousand volumes.
WILLIAM ALAN MOLONEY 
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University of Ottawa
Conducted by the Oblates of Mary Immaculate; founded in 1848. It was incorporated in 1849 under the title of the "College of Bytown," thus taking the original name of the city chosen in 1866 as the capital of the Dominion of Canada, and now known as Ottawa. The title in question was changed in 1861 to that of the "College of Ottawa", and the power of granting degrees was conferred on the institution by civil charter in 1866. The university thus began its complete secular existence with the confederation of the Canadian Provinces, and has grown with the growth of the Dominion. Pope Leo XIII, by Brief of 5 February, 1889, raised the College and the State University of Ottawa to the rank of a Catholic University. The Brief expresses the will of the Holy See that the Archbishop of Ottawa shall be ex officio Apostolic chancellor of the university, and that he and the "other bishops of the [ecclesiastical] provinces of Ottawa and Toronto who shall affiliate their seminaries and colleges and other similar institutions with the aforesaid university, do watch over the preservation of a correct and sound doctrine in the same." It may be added that the institution has also been of late years placed among the number of Colonial and Indian universities, whose students are entitled to certain privileges accorded by a statute of the University of Oxford, passed in 1887.
Situated in the capital of the Dominion, and in a district which is largely French in population, the University of Ottawa offers parallel courses in English and French. It is left to the choice of parents and students to take the classical course in one or other of the two languages. The university is governed by a chancellor, rector, vice-rector, senate, and council of administration. The faculties so far organized are those of: (1) theology, (2) law, this being an examining body only, according to certain provisions and regulations made, in this regard, by the provincial legislature of Ontario, (3) philosophy, and (4) arts. Other departments are the collegiate course and the commercial course, the former leading to matriculation which admits to the arts course in Canadian universities and to technical schools. The course in arts, after matriculation, covers four years. In theology a course of four years is provided, and embraces all the branches of ecclesiastical science usually taught in Catholic seminaries. The university has, in a separate building known as the Science Hall, well-equipped physical, chemical, and mineralogical laboratories, also a natural history museum and excellent numismatic and conchological collections.
On 2 December, 1903, fire totally destroyed the main building, a structure covering the greater part of a block 400 feet by 200. The library of the university, consisting of over 30,000 volumes, was wholly destroyed, but has been replaced, in great part, largely by donations.
The teaching staff consists of fifty professors and instructors. The number of students in 1909-10 was 591; of these 350 were in residence in the Theological Building, or Scholasticate of the Oblate Fathers, the Collegiate Building or Juniorate, and the New Arts Building. Students whose homes are not in Ottawa are required to live in the University buildings. Private rooms are provided. The University Calendar gives a long list of graduates and alumni, including names of men prominent in every walk of Canadian life.
The Science Hall, completed in 1901, and the New Arts Building erected to replace the building destroyed in 1903, are fire-proof structures and are among the best-equipped college buildings in Canada. The University owns ten acres of property in the city.
Like other seats of learning in Canada, the university lately began to offer the advantages of an extra-mural course to those who desire to pursue collegiate studies, but who are unable to attend its lectures. Extra-mural students are allowed to do the work of the arts course, and to present themselves for examinations. Before being registered, candidates for a degree must pass the matriculation, or an examination accepted by the senate as equivalent. Students are to attend the university for the latter part of the course, if at all possible.
The "Calendar" and "Annuaire", published annually by the university, give detailed information in regard to courses of study, conditions of admission, examinations, and fees in all departments. The "University of Ottawa Review", issued monthly and forming an annual volume of from four to five hundred pages, is the organ of the students.
FRANCIS W. GREY 
Transcribed for Rev. Owen Carroll

University of Oxford[[@Headword:University of Oxford]]

University of Oxford
I. ORIGIN AND HISTORY
The most extraordinary myths have at various times prevailed as to the fabulous antiquity of Oxford as a seat of learning. It is sufficient to mention that the fifteenth century chronicler Rous assigns its origin to the time when "Samuel the servant of God was judge in Judæa"; while a writer of Edward III's reign asserts that the university was founded by "certain philosophers when the warlike Trojans, under the leadership of Brutus, triumphantly seized on the Islands of Albion". A much more long-lived fiction -- one, indeed, which, first heard of in the middle of the fourteenth century, persisted down to the nineteenth -- was that King Alfred, well-known as a patron of education, was the real founder of Oxford University. The truth is that it is quite impossible to asign even an approximate date to the development of the schools which in Saxon times were grouped round the monastic foundation of St. Frideswide (on the site of what is now Christ Church) into the corporate institution later known as Oxford University. Well-known scholars were, we know, lecturing in Oxford on theology and canon law before the middle of the twelfth century, but these were probably private teachers attached to St. Frideswide's monastery. It is not until the end of Henry II's reign, that is about 1180, that we know, chiefly on the authority of Giraldus Cambrensis, that a large body of scholars was in residence at Oxford, though not probably yet living under any organized constitution.
Half a century later Oxford was famous throughout Europe as a home of science and learning; popes and kings were among its patrons and benefactors; the students are said to have been numbered by thousands; and the climax of its reputation was reached when, during the fifty years between 1220 and 1270, the newly-founded orders of friars -- Dominican, Franciscan, Carmelite, and Austin -- successively settled at Oxford, and threw all their enthusiasm into the work of teaching. Kindled by their zeal, the older monastic orders, encouraged by a decree of the Lateran Council of 1215, began to found conventual schools at Oxford for their own members. The colleges of Worcester, Trinity, Christ Church, and St. John's are all the immediate successors of these Benedictine or Cistercian houses of study. Up to this time the secular students had lived as best they might in scattered lodgings hired from the townsmen; of discipline there was absolutely none, and riots and disorders between "town and gown" were of continual occurrence. The stimulus of the presence of so many scholars living under conventual discipline incited Walter de Merton, in 1264, to found a residential college, properly organized and supervised, for secular students. Merton College (to the model of which two institutions of somewhat earlier date, University and Balliol soon conformed themselves) was thus the prototype of the self-contained and autonomous colleges which, grouped together, make up the University of Oxford as it exists to-day. The succeeding half-century saw the foundation of ten additional colleges: two more were founded during the Catholic revival under Queen Mary; and three in the reigns of Elizabeth and James I. Between 1625 and 1911 -- that is, for nearly three centuries, there have been only three more added to the list, namely Worcester (1714), Keble (1870), and Hertford (1874), the first and last being, however, revivals rather than new foundations.
The institution of "non-collegiate" students (i.e. those unattached to any college or hall) dates from 1868; one "public hall" (St. Edmund's) survives, of several founded in very early times; and there are several "private halls", under licensed masters who are allowed to take a limited number of students. As a corporate body, the university dates only from the reign of Queen Elizabeth, when, under the influence of the chancellor, Robert Dudley, Earl of Leicester, an Act of Parliament was passed in 1571, incorporating the "chancellor, masters and scholars" of Oxford. In the same reign were imposed upon the university the Royal Supremacy and the Thirty-nine Articles, subscription to which was required from every student above the age of sixteen; and from that date, for a period of three centuries, the university, formerly opened to all Christendom, was narrowed into an exclusively Anglican institution and became, as it has ever since remained, in spite of subsequent legislation abolishing religious tests, the chosen home and favourite arena of Anglican controversy, theology, and polemics. Keble, however, is now the only college whose members must beAnglicans by creed, although a certain nmber of scholarships in other colleges are restricted to adherents of the English Church. Attendance at the college chapels is no longer compulsory; and there is no kind of religious test required for admission to any college (except Keble) or for graduating in Arts, Science, or Civil Law. Only the faculty of Divinity (including the degrees of bachelor and doctor) remains closed by statute to all except professing Anglicans; and the examiners in the theological school, which is open to students of any creed or none, are all required to be clergymen of the Church of England.
II. CONSTITUTION AND GOVERNMENT
Taken as a whole, the university consists of about 14,500 members, graduate and undergraduate, having their names on the registers of the university as well as of the twenty-six separate societies (colleges, halls, public and private, and the non-collegiate body) which together form the corporation of the university. Of the above number about 3800 are undergraduates, of whom the great majority are reading for the degree of B.A., and about a thousand are graduates, either tutors, fellows of colleges, officials of the university, or M.A.'s unofficially resident within its precincts. About 4800 members of the university are thus actually living in Oxford, the remainder being those who, while keeping their names "on the books", reside in other parts of the kingdom. All masters of arts remaining on the registers are ipso facto members of "Convocation", the legislative and administrative body through which the university acts; and those actually residing in Oxford for a fixed period in each year form the smaller body called "Congregation", by which all measures must be passed previous to their coming before "Convocation". Legislation in every case, however, must be initiated by the "Hebdomedal Council", consisting of the vice-chancellor, proctors, and eighteen members elected by "Congregation".
The executive officers of the university comprise the chancellor, a nobleman of high rank, as a rule non-resident, who delegates his authority to the vice-chancellor, the head of one of the colleges, and the two proctors, who are elected by the several colleges in turn, and assist the vice-chancellor in the enforcement of discipline, as well as in the general supervision of all university affairs, including the administration of its property and the control of its finances. The peculiar feature of the constitution of Oxford (as of Cambridge), when compared with that of every other university in the world, is that the authority of the vice-chancellor and proctors, that is of the central university body, while nominally extending to every resident member of the university, is not as a matter of fact exercised within the college walls, each college being, while a constituent part of the university, autonomous and self-governing, and claiming entire responsibility for the order and well-being of its own members.
III. THE COLLEGIATE SYSTEM
According to the combined university and college system which prevails at Oxford, each college is an organized corporation under its own head, and enjoying the fullest powers of managing its own property and governing its own members. Each college is regulated not only by the general statutes of the university, but by its own separate code of statutes, drawn up at its foundation (as a rule centuries ago) and added to or amended since as found expedient. Every college is absolutely its own judge as to the requirements for admission to its membership, the result being that in no two colleges is the standard of necessary knowledge, or the mental equipment with which a youth enters on his university career, identical or even necessarily similar. The mere fact of a man having matriculated at certain colleges stamps him as possessed of more than average attainments, while at others the required standard may be so low as to afford no guarantee whatever that their members are in any real sense educated at all.
The twenty-one colleges and four halls, and the delegacy of non-collegiate students -- that is of students not affiliated to any college or hall -- have all the same privileges as to receiving undergraduate members; and no one can be matriculated, i. e. admitted to membership of the university by the central authority, until he has been accepted by one of the above-mentioned societies. The colleges provide a certain number of sets of rooms within their own walls for students, the remainder living in licensed lodgings in the city. Meals are served either in the college halls or in the students' rooms; and attached to every college is a chapel where daily service is held during term according to the forms of the Church of England.
IV. TUITION EXAMINATION AND DEGREES
The university provides 130 professors, lecturers, and readers to give instructions in the several faculties of theology (9), law (8), medicine (17), natural science, including mathematics (27), and arts, including ancient and modern languages, geography, music, fine arts, etc. (69). The chief burden of tuition, however, does not fall on this large body of highly-equipped teachers, whose lectures are in many cases very sparsely attended, but on the college tutors, whose lectures, formerly confined to members of their own colleges, are now practically open to the whole university. The extension of, and great improvement in, the tuition afforded by the college tutors has led to the practical disappearance at Oxford, at least in work for honours, of the private tutor or "coach", who formerly largely supplemented the official college teaching. What is noteworthy at Oxford is the trouble taken by tutors in the work of individual instruction, which, while involving a great, and sometimes disproportionate, expenditure of time and talent, has done much to establish and consolidate the personal relations between tutor and pupil which is a distinctly beneficial feature of the Oxford system.
Examinations
For students aspiring to the B.A. degree are prescribed two strictly-defined compulsory examinations, and two so-called public examinations, in which candidates may choose from a wide range of alternative subjects. Responsions, generally passed before matriculation, includes Latin, Greek, and mathematics, all of a pretty elementary kind. The second compulsory examination, that in Holy Scripture (for which a book of Plato may be substituted), includes the Greek text of two of the Gospels. In the two "public examinations", i. e. Moderations and the Final Schools, either a "pass" or "honours" may be aimed at. The passman must first satisfy the examiners in Moderations (i. e. classics combined with logic or mathematics), and then for his Final School may choose between various subjects, such as classics, mathematics, natural science, and modern languages. The "honour-man", if aiming at "greats", has, as a rule, first a searching examination in classics, and then a final examination in ancient history and philosophy; the successful candidates in both these examinations being divided into four classes. A first class in "Greats" (or literæ humaniores) is still reckoned the highest honour attainable in the Oxford curriculum; but the student has seven other Final Honour Schools open to him, those of modern history (which now attracts the largest number of candidates), mathematics, jurisprudence, theology, English literature, Oriental studies, and natural science.
Degrees
A student who has passed the examinations requisite for the B.A. degree, can further qualify himself for the degree of (a) Bachelor of Medicine and Surgery, by passing two examinations in medical and surgical subjects; (b) Bachelor of Civil Law, by passing an examination in general jurisp0rudence, Roman, English, or international law; (c) Bachelor of Theology (if in orders of the Church of England), by presenting two dissertations on a theological subject. For what are known as "research degrees" (Bachelor of Letters or Science) two years of residence are required, followed by an examination, or the submission of a dissertation showing original work. Candidates for the degree of Bachelor of Music are exempted from residence, and need only have passed the examination of Responsions. Bachelors of Arts can present themselves for the degree of Master at the end of a stated period, without further examination; but the Bachelor of Medicine must pass an examination or submit a dissertation before obtaining the degrees of M.D. or Master of Surgery: and there is a similar qualification required for proceeding to the degrees of Doctor of Divinity, of Civil Law, of Music, and of Letters or Science. There is now no religious test in the case of any degrees excepting those of theology; but all candidates for masters' or doctors' degrees have to promise faithful observance of the statutes and customs of the university. Honorary degrees in all the faculties may be granted to distinguished persons, without examination, by decree of Convocation.
Diplomas in certain subjects, as health, education, geography, and political economy, are granted by Convocation after a certain period of study and an examinational test. These diplomas are obtainable by women students, who are not eligible for any degrees, although they may, and do, enter for the same examination as men. The halls of women students are entirely extra-collegiate; but women receive on examination certificates testifying to the class gained by them in such honour-examinations as they choose to undergo.
V. EXPENSE OF THE UNIVERSITY COURSE
It is difficult to fix this even approximately, so much depends on a student's tastes, habits, and recreations, and also on the question whether the sum named is to include his expenses for the whole year, or only for the six months of the university terms. £120 a year ought to cover the actual fees and cost of board and other necessary charges, which are pretty much the same at all the colleges; and if another £100 or £120 be added for the supplementary expenses of college life, and vacation expenses as well, we arrive at what is probably the average annual sum expended. A man with expensive tastes or hobbies may of course spend double or treble that amount, whereas members of some of the smaller colleges may do very well on much less; while the emoluments of the numerous college and university scholarships and exhibitions lessen the expenses of those who hold them by a corresponding amount. The Rhodes Scholarships, open to Colonial and American students, are of the annual valule of £300 each; but it is to be considered that their holders have as a rule to make this sum suffice for all their wants, in vacation as well as in term-time.
VI. UNIVERSITY AND COLLEGE BUILDINGS
The chief university buildings are grouped round the quadrangle of the Bodleian Library, founded in 1602 by Sir Thomas Bodley, and first housed in the room (built in 1480) known as Duke Humphrey's Library. Since 1610 the Bodleian has received by right a copy of every book published in the kingdom, and it now contains more than 500,000 books and nearly 40,000 manuscripts. In the galleries is an interesting collection of historical portraits. West of the Bodleian is the beautiful fifteenth-century Divinity School, with its elaborate roof, and further west again the Convocation House, built in 1639. Close by are the Sheldonian Theatre, built by Wren in 1669, where the annual Commemoration is held, and honorary degrees are conferred; the Old Clarendon Printing-house, built in 1713 out of the profits of Lord Clarendon's "History of the Rebellion"; the old Ashmolean Building, and the Indian Institute, built in 1882 for the benefit of Indian students in the university. South of the Bodleian rises the imposing dome of the Radcliffe Library, founded in 1749 by Dr. William Radcliffe for books on medicine and science but now used as a reading room for the Bodleian. The Examination Schools (1876-82), a fine Jacobean pile which cost £100,000, are in High Street; and the chief other university buildings are the New Museum (1855-60), an ugly building in early French Gothic, containing splendid collections of natural science and anthropology, as well as a fine science library; the Taylor Buildings and University Galleries, a stately classical edifice containing the Arundel and Pomfret Marbles, a priceless collection of drawings by Raphael, Michelangelo, Turner, and other masters, and many valuable paintings; the Ashmolean Museum, behind the galleries, containing one of the most complete archæological collections in England; the new Clarendon Press (1830), and the Observatory, founded in 1772 by the Radcliffe trustees.
Taking the different colleges in alphabetical order, we have: All Souls, founded by Archbishop Chichele in 1437, in memory of those who fell in the French wars. Its features are the absence of undergraduate members, the magnificent reredos in the chapel, re-discovered and restored in 1872, after being lost sight of for three centuries, and the splendid library, especially of works on law.
Balliol, founded by Devorgilla, widow of John Balliol, about 1262, and distinguished for the brilliant scholarship of its members, and the liberality and tolerance of its views. The buildings are mostly modern, and of little interest; in the fine hall (1877) is a striking portrait of Cardinal Manning (a scholar here 1827-30). Opposite the Master of Balliol's house a cross in the roadway marks the spot where Cranmer, Ridley, and Latimer were burned in 1555 and 1556; and the so-called Martyrs' Memorial (by Gilbert Scott, 1841), opposite the west front of the college, commemorates the same event; it was erected chiefly as a protest against the Tractarian movement headed by Newman.
Brasenose, founded in 1509 by Bishop Smyth of Lincoln and Sir Richard Sutton, as an amplification of the much older Brasenose Hall, a knocker on the door of which, in the shape of a nose, is the origin of the curious name. In the chapel, a singular mixture of classical and Gothic design, are preserved two pre-Reformation chalices. A magnificent new south front in High Street (by Jackson) was completed in 1910.
Christ Church, the largest and wealthiest college in Oxford, founded as "Cardinal College" by Thomas Wolsey in 1525, on the site of St. Frideswide's suppressed priory, and re-established by Henry VIII as Christ Church in 1546. Wolsey built the hall and kitchen (1529), the finest in England, and began the great ("Tom") quadrangle, which was finished in 1668. The old monastic church, dating from 1120, serves both as the college chapel and as the cathedral of the Anglican Diocese of Oxford, erected by Henry VIII; in Catholic times Oxford formed part of the immense Diocese of Lincoln. Peckwater Quad was built 1705-60, and Canterbury Quad (on the site of Canterbury Hall, a Benedictine foundation), in 1710. The hall and library contain many valuable portraits and other paintings.
Corpus Christi, founded in 1516 by Bishop Richard Foxe of Winchester, and dedicated to Sts. Peter, Andrew, Cuthbert, and Swithin, patrons of the four sees, (Exeter, Bath, Durham, and Winchester), which he had held in turn. The buildings, though not extensive, are of great interest, mostly coeval with the founder; and the college possesses some valuable old plate. Angels bearing the Sacred Host are depicted in an oriel window over the great gateway. Corpus Christi has always maintained a high reputation for sound classical learning.
Exeter, founded in 1314 by Bishop de Stapleton of Exeter. Most of the buildings are modern; the chapel (1857) being an elaborate copy by Gilbert Scott of the Sainte Chapelle at Paris. There is a charming little garden. Exeter has of recent years been more frequented by Catholic students than any other college.
Hertford, revived in 1874, having been originally founded in 1740 but dissolved in 1818 and occupied by Magdalen Hall. A handsome new chapel by Jackson was opened in 1909.
Jesus, frequented almost exclusively by Welsh students, was founded by Queen Elizabeth in 1571; and more than half the scholarships and exhibitions are restricted to persons of Welsh birth or education. Sir John Rhys, the eminent Celtic scholar, is the present principal. The buildings are modern, or much restored.
Keble, founded by subscription in 1870 in memory of John Keble, and now the only college whose members must, by the terms of its charter, all be members of the Anglican Church. It is governed by a warden and council (there are no fellows), and one of its principles is supposed to be special economy and sobriety of living. The buildings of variegated brick are quite foreign to the prevailing architecture of Oxford, but the chapel is spacious and sumptuously decorated.
Lincoln, founded by Bishop Richard Fleming and Thomas Rotherham, both of Lincoln, in honour of the B.V.M. and All Saints, specially to educate divines to preach against the Wycliffian heresies. The buildings are of little interest, but the chapel contains some very good seventeenth century Italian stained glass.
Magdalen, perhaps the most beautiful college in Oxford, if not in Christendom, was founded in 1458 by Bishop Waynflete of Winchester. The chapel, hall, cloisters, tower, and other buildings, all erected in the founder's lifetime, are of unique beauty and interest. The extensive and charming grounds include the famous "Addison's Walk", and a deer-park with fine timber. The musical services in the chapel are famous throughout England. Magdalen possesses much landed property, and is one of the wealthiest colleges in the university.
Merton, founded in 1264 by Walter de Merton, in Surry, and transferred to Oxford in 1274, was the first organized college, and the prototype of all succeeding ones. The library (1349) is the oldest in England, and the so-called "Mob" quad is of the same date. The chapel, of exquisite Decorated Gothic, contains some beautiful old stained glass. Merton was specially intended by its founder for the education of the secular clergy.
New, founded in 1379 on a magnificent scale by Bishop William de Wykeham, of Winchester (founder also of Winchester College). The splendid chapel, with its elaborate reredos, was restored in 1879; the ante-chapel windows contain the original pre-Reformation glass, and there are many fine brasses. Other features of the college are the picturesque cloisters (used during the Civil War as a depot for military stores), the great hall, with its rich panelling, the valuable collection of old plate, and the lovely gardens, enclosed on three sides by the ancient city walls. New College vies with Magdalen in the excellence of its chapel choir.
Oriel, founded by Edward II in 1326 on the suggestion of his almoner, Adam de Brome; but none of the buildings are older than the seventeenth century. The college is identified with the rise of the Oxford Movement, led by Newman, who was a fellow here from 1822 to 1845. There are two portraits of him (by Ross and Richmond respectively) in the college common-room.
Pembroke, second of the four colleges of Protestant foundation, erected in 1624 out of the ancient Broadgates Hall, and chiefly notable for the membership of Dr. Samuel Johnson, of whom there is a fine portrait and various relics.
Queen's, founded in 1340 by Robert de Eglesfield, chaplain to Queen Philippa, in honour of whom it was named. The buildings are mostly late seventeenth-century; there is some good Dutch glass in the chapel, and a very valuable library, chiefly historical. The hall is hung with (mostly fictitious) portraits of English kings, queens, and princes.
St. John's, formerly St. Bernards, a house of studies for Cistercian monks, was refounded in 1555 by Sir John White, in honour of St. John the Baptist. The chapel, hall, and other parts of the outer quad belong to the monastic foundation; the inner quad, with its beautiful garden front, was built by Archbishop Laud, president of the college 1611-21. The gardens are among the most beautiful in Oxford.
Trinity, originally Durham College, a house of studies for the Durham Benedictines, was refounded by Sir Thomas Pope in 1554. The old monastic library, and other fragments of the buildings of Durham, remain; the chapel, with its fine wood-carving by Grimling Gibbons, is from designs by Wren. Newman became a scholar of Trinity in 1819; he was elected an honorary fellow in 1878, and visited the college as cardinal in 1880. A fine portrait of him, by Ouless, hangs in the hall.
University, which ranks as the oldest college, though its connexion with King Alfred, said to have founded it in 872, is absolutely legendary. It was really founded by Archdeacon William of Durham in 1249, and acquired its present site a century later. None of the buildings are more than two hundred years old. Frederick William Faber, the famous Oratorian, was a member of this college, which was much identified with the Catholic revival in James II's reign.
Wadham, founded in 1610 by Dorothy Wadham, in completion of her husband's designs; it occupies the site of a house of Austin Friars, who probably laid out the beautiful garden. Wadham is interesting as a fine specimen of Jacobean work, and as the only college whose buildings remain practically as left by their founder.
Worcester, established in 1283, under the name of Gloucester College, as a house of studies for Benedictines from Gloucester and other great English abbeys, survived as Gloucester Hall for a century and a half after the Reformation, and was re-founded and endowed by Sir Thomas Cookes, under its present name, in 1714. There still remain the ancient lodgings used by the students of the several abbeys, overlooking the finely-timbered grounds and lake. The interior decoration of the eighteenth-century chapel is very sumptuous.
The only survivor of the once numerous "public halls" is "St. Edmund's", founded in the thirteenth century in honour of St. Edmund Rich, Archbishop of Canterbury, canonized by Innocent III in 1247. The buildings are all of the seventeenth century. This hall is closely connected with Queen's College, the provost of which appoints the principal.
VII. CATHOLICS AT THE UNIVERSITY
Besides the colleges and single public hall, there are at present three "private halls" conducted by licensed masters (i.e. M.A.'s authorized and approved by the Vice-Chancellor) and receiving a limited number of undergraduate students. Two of these halls are in Catholic hands, one (Pope's Hall) founded for students belonging to the Society of Jesus, and the other (Parker's Hall) established by Ampleforth Abbey, in Yorkshire, for Benedictine students belonging to that monastery. Good work is done in both of these institutions, the members of which, for the most part, are preparing to take part in tuition at the English Jesuit and Benedictine colleges; and many of their members have obtained the highest academical honours in the various university examinations. The Franciscan Capuchin Fathers have recently (1910) opened a small house of studies for junior members of their Order; they have at present the status of non-collegiate students. The lay Catholics who enter the university as undergraduates have no college or hall of their own under Catholic direction, but become members of any one of the colleges which they desire to join, or of the non-collegiate body which, since 1868, has been authorized to receive students who are not members of any college or hall.
Catholics are, of course, exempt from attending the college chapels, and they have a central chapel of their own, with a resident chaplain appointed by the Universities Catholic Board (of which one of the English bishops is chairman), who says Mass daily for the Catholic students. The Board also appoints every term a special preacher or lecturer, who gives, by the special injunction of theHoly See, weekly conferences to the students on some historical, theological, or philosophical subject. There are two or three resident Catholic fellows and tutors in the university; but the general tone and spirit of the instruction given in the lecture-rooms, though not on the whole anti-Catholic, may be described as generally non-religious. The mission church of St. Aloysius is served by several Jesuit fathers, and good preachers are often heard there; and several religious communities have recently been established in the city. The number of Catholic members of the University, graduate and undergraduate, resident in Oxford does not exceed a hundred.
RASHDALL, The Universities of Europe in the Middle Ages (Oxford, 1895), II, good bibliography; AYLIFFE, Ancient and Present State of the University of Oxford (2 vols., London, 1714); Oxford Univ. Commission, Minutes of Evidence, etc. (London, 1881); BOASH, Register of the University of Oxford (Oxford, 1885); LYTE, Hist. of the University of Oxford (London, 1886); CLARK, The Colleges of Oxford (London, 1891); Oxford College Histories (London, s. d.); FOSTER, Alumni Oxonienses 1715-1886 (London, 1887); HURST, Oxford Topography (Oxford, 1899); Publications of the Oxford Historical Society (Oxford, s. d.); Statuta et Decreta Univ. Oxon. (Oxford, 1909); Oxford University Calendar (Oxford, 1910-11); GOLDIE, A Bygone Oxford inThe Month (Sept., 1880); CAMM, The Unaiversity of Oxford and the Reformation in The Month (July and August, 1907).
D.O. HUNTER-BLAIR 
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University of Padua
The University of Padua dates, according to some anonymous chronicles (Muratori, "Rer. Ital. Script.", VIII, 371, 421, 459, 736), from 1222, when a part of the Studium of Bologna including professors and students withdrew to Padua. The opinion that Frederick II transferred the Studium of Bologna to Padua in 1241 is groundless. But even before this emigration there were professors of law at Padua, as Gerardus Pomadellus (c. 1165), afterwards Bishop of Padua; furthermore, his predecessor, Bishop Carzo, was called sacrorum canonum doctor. The contract proposed by the commune of Vercelli to the Rectors of the students of Padua in 1228 shows that besides both laws and dialectics, medicine and grammar were taught there. The students were divided into four nationalities: French, Italian, German, and Provencal. This contract stipulated that all or part of the university (14 professors and sufficient students to occupy 500 houses) should be transferred to Vercelli for at least eight years. The university, however, was not suspended on that account, as is evident from the Life of St. Antonio. But the tyranny of Ezzelino (1237-56) caused its decadence. From 1260 it revived under the commune which established the rights of the professors and students, and the salaries (300 lire for legists and 200 for canonists); the examinations were held before the bishop, who also granted teachers' licenses. In 1274 Padua had the decrees of the Council of Lyons, equal with the Universities of Paris and Bologna. In 1282, on account of certain communal laws against the clergy and the university, Nicholas IV threatened to deprive Padua of its Studium, but the commune relented, and the Studium acquired great renown, rivalling Bologna, especially in jurisprudence. From the beginning of the fourteenth century the school of medicine was also famous. The professors in this faculty introduced Averroism in philosophy. The theological faculty was instituted by Urban V in 1363. In the same year the Collegium Tornacense was founded, the first of its kind in Padua. There were other institutes from 1390, as the college of St. Marco for six medical students, the college of Cardinal Pileo (1420) for twenty (afterwards twelve) students.
The professors of this first period included the jurisconsults, Alberto Galeotto, Guido Suzzara, Jacopo d'Arena, Riccardo Malombra, Albrado Ponte, Rolando Piazzola, Jacopo Belvisio, Bartol Saliceti, and the celebrated Baldo; the canonists, Ruffino and Jacopo da Piacenza, Lapoda Castiglionchio, and the canonist and theologian, Francesco Zabarella, afterwards cardinal; in medicine, Bruno da Longoburgo, Pietro d'Albano, Dino del Garbo, Jacopo and Giovanni Dondi (also excellent mechanicians), Marcilio, Giovanni and Guglielmo Santa Sofia, Jacopo da Forlè, and Biagio Pelacani. Philosophy was often taught, as elsewhere, by professors of medicine, mostly averroists, like Petrus Aponensis and Mundinus. The most distinguished philosophers who were not physicians were Pier Paolo Vergerio (1349-1414), afterwards Bishop of Capo d'Istria, a learned humanist and a student of antiquity; the Franciscan Antonio Trombetta, a famous Scotist. From the fifteenth century there were in theology and metaphysics two courses, one Thomistic, with professors preferably Dominican, and the other Scotist, with professors chiefly from the Friars Minor. Famous in the beginning of the sixteenth century were the controversies between the averroist philosopher, Achillini, and the Alexandrist, Pietro Pomponazzi (q. v.). The doctrines of the latter (who had gone to Bologna), especially on the soul were opposed, among others, by Agostino Nifo, another professor of Philosophy at Padua. The humanist Girolamo Fracastoro taught philosophy there.
Among the professors of letters were: Rolandino, historian of Padua (thirteenth century), and Giovanni da Ravenna, friend of Petrarch; the humanists Gosparino Barzizi, Francisco Filelfo, Vittorino da Feltre, a distinguished pedagogical writer and educator, Lauro Quirino; the Greeks Demetrio Chalcocondylas, Alessandro Zenos, Nicolas Leonicos, Marino Becichem, Romolo Amasacus, and Nicolo Caliachius; Giovanni Fascolus, Francesco Robortellos, the historian Sigonius, the great French Latinist Marc. Ant. Mauretus, Justus Lipsius, and the great Latin lexicographers of the eighteenth century, Jacopus Faciolatus, and Egidio Forcellini. Astronomy, or astrology, was taught already in the fourteenth century. The most noted professors were in the fifteenth century, Georg Pearbach, and his disciple Johann Müller, called Regiomontanus; in the sixteenth century, Giovanni Battista Capuano and Galileo Galilei, who also taught mechanics and other physical sciences. Chief among the theologians was the French Dominican Hyacinthe Serry (1698), who introduced there the new method of basing theology more on Scriptural and patristic arguments than on philosophical speculations, in which he encountered much opposition from the Conventual Fra Nicola Buico. Among the jurisconsults, after the closing of the university (1509-17), were the canonist Menochius, Alciatus, Lancelotti, and Pancirolo, famous also for his knowledge of Roman antiquities.
A characteristic of the University of Padua, even in the eighteenth century, was its internationalism, as seen from the list of professors about Facciolati; it was attended especially by Germans. When Venice passed under Austrian domination (1814) the university was transformed, like that of Pavia. At present it has the ordinary four faculties, besides a school of applied engineering and a school of pharmacy and obstetrics. Various astronomical institutes, bacteriological, physiological, hygienic, and pathological; chemical, physical and geodetic laboratories; an anthropological museum; a botanical garden; and an astronomical observatory complete the equipment of the university. It has 128 chairs, 68 professors, 20 paid, and 107 private, tutors. In 1906, there was established near the university an institution for the education of Catholic young men. University education in Italy is strictly governmental, and without it all professional possibilities are closed to young men. At some seats of learning, Catholic Clubs were started to help them against the peril to their faith and morals, but they failed. The small Pensionata, situated in the neighborhood of Padua, between the Basilica and the church of Sta. Juliana, was transformed into a large establishment. The students attend a weekly conference which treats of points of faith affecting modern conditions of life and science.
Colle, Storia scientifico letteraria dello Studio di Padova (Padua, 1824); Facciolatus, Fasti gymnasii Patavini (Padua, 1757); Favaro, Lo Studio di Padova e la Rupublica Veneta (Venice, 1889); Cenni storici sulla R. Università di Padova (Padua, 1873).
U. BENIGNI 
Transcribed by Tony Recker

University of Palermo[[@Headword:University of Palermo]]

University of Palermo
The Convent of St. Dominic of Palermo may be considered the nucleus of the future University of Palermo. In this convent instruction was given in theology and philosophy, not only for the Dominicans, but also for the public. In 1469 Father Tommaso Schifaldo gave lessons there in Latin Literature. A theological lecturer, Father Salvo Cassetta, had so large a following that he lectured in the public square; he was also well versed in mathematics. In 1553 the commune wished to have a medical school and called upon the famous Gianfilippo Ingrassia. His lectures too were delivered at the Convent of St. Dominic. In 1555 the commune also engaged Dominican professors of philosophy, including the historian Fazello. The chair of jurisprudence was founded in 1556, and the first professor was Geo. Ant. de Contovo. At the end of the sixteenth century nothing more was heard of the Dominican School. From 1591, philosophy and theology were taught in the Jesuit College (founded in 1550). In 1599 the number of chairs was increased. The college had the right of conferring degrees in these two sciences. The courses of the Jesuits were well attended.
In 1632 the Jesuit Pietro Salerno, gave his patrimony to the university which was about to be established in the college of the order. The royal concession was obtained and furthermore a contention arose between the rector of the college and the archbishop, each of whom desired to be chancellor; this controversy hindered the formation of the university itself, that is, of the two other faculties, law and medicine. Courses in medicine were given until 1621 in the Spedale Grande (Academy of Anatomy) through the initiative of Dr. Baldassare Grassia. On the failure of this, another similar course began in 1645, in the house of Camillini, which course continued, supplemented by instruction in mathematics. On the suppression of the Jesuits, their college was entrusted to secular priests. In 1777 the Senate of Palermo began to erect a complete university, which was established 1779 with three chairs in theology, four in law, six in medicine, seven in philosophy and the natural sciences. The great professors were Spedalieri in philosophy, Cari in law, Sergio in political economy, Father Bernardino d' Ugria and the Benedictine Eutichio Barone the natural sciences, Maronglia in mathematics. In 1780 new chairs were added, and in the following year the university acquired the right of conferring degrees. In 1805 it was enacted that the rectors should be taken from the Theatine Order which furnished many renowned professors, e.g., the astronomer Piazzi (1786). When the Jesuit Order was re-established, the academy had to change its place; but it was also in that year (1805) that the said academy took the name of university. Among the professors we amy mention: Scina, Gorgone, Amari, Ugdulene, and the late Canizarro (1826-1910).
The university has the usual four faculties of jurisprudence, medicine, letters, and philosophy and sciences, besides a practical school for engineers and a school of pharmacy. It has also a botanical garden, a cabinet of physics, including chemistry, mineralogy, geology, physiology, and anatomy, an astronomical observatory, various clinics and an archaeological museum. The number of students in 1909 was 1535; regular professors, 68; special professors, 111. It supports 84 chairs, and more that 123 teachers.
Sampolo, La R. Accademia degli Studi di Palermo (Palermo, 1888); Aube, Sur l'instruction publique en Sicile et particlierement sur l' Universite de Palermo (Paris, 1872).
U. BENIGNI 
Transcribed by Sally Nutini 
Dedicated to Ignazia R. Pappalito

University of Paris[[@Headword:University of Paris]]

University of Paris
Origin and Early Organization
Three schools were especially famous at Paris, the palatine or palace school, the school of Notre-Dame, and that of Sainte-Geneviève. The decline of royalty inevitably brought about the decline of the first. The other two, which were very old, like those of the cathedrals and the abbeys, are only faintly outlined during the early centuries of their existence. The glory of the palatine school doubtless eclipsed theirs, until in the course of time it completely gave way to them. These two centres were much frequented and many of their masters were esteemed for their learning. It is not until the tenth century, however, that we meet with a professor of renown in the school of Ste-Geneviève. This was Hubold, who, not content with the courses at Liège, came to continue his studies at Paris, entered or allied himself with the chapter of Ste-Geneviève, and by his teaching attracted many pupils. Recalled by his bishop to Belgium, he soon profited by a second journey to Paris to give lessons with no less success. As to the school of Notre-Dame, while many of its masters are mentioned simply as having been professors at Paris, in its later history we meet with a number of distinguished names: in the eleventh century, Lambert, disciple of Filbert of Chartres; Drogo of Paris; Manegold of Germany; Anselm of Laon. These two schools, attracting scholars from every country, produced many illustrious men, among whom were: St. Stanislaus, Bishop of Cracow; Gebbard, Archbishop of Salzburg; St. Stephen, third Abbot of Cîteaux; Robert d'Arbrissel, founder of the Abbey of Fontevrault etc. The honour of having formed similar pupils is indiscriminately ascribed to Notre-Dame and to Ste-Geneviève, as du Molinet has justly remarked (Bibl. Sainte-Geneviève, MS.H. fr. 21, in fol., p. 576). Humanistic instruction comprised grammar, rhetoric, dialectics, arithmetic, geometry, music, and astronomy (trivium and quadrivium). To the higher instruction belonged dogmatic and moral theology, whose source was the Scriptures and the Fathers, and which was completed by the study of canon law. Three men were to add a new splendour to the schools of Notre-Dame and Ste-Geneviève, namely William of Champeaux, Abelard, and Peter Lombard. A new school arose which rivalled those of Notre-Dame and Ste-Geneviève. It owed its foundation to the same William of Champeaux when he withdrew to the Abbey of St-Victor and it took the name of that abbey. Two men shed special radiance on this school, Hugh and Richard, who added to their own names that of the abbey at which they were religious and professors.
The plan of studies expanded in the schools of Paris as it did elsewhere. The great work of a monk of Bologna, known as the "Decretum Gratiani", brought about a division of the science of theology. Hitherto the discipline of the Church had not been separate from theology properly so-called; they were studied together under the same professor. But this vast collection necessitated a special course, which was naturally undertaken first at Bologna, where Roman law was taught. In France, first Orléans and then Paris erected chairs of canon law, which except at Paris were usually also chairs of civil law. The capital of the kingdom might thus boast of this new professorate, that of the "Decretum Gratiani", to which before the end of the twelfth century were added the Decretals of Gerard (or Girard) La Pucelle, Mathieu d'Angers, and Anselm (or Anselle) of Paris, but civil law was not included. In the course of the twelfth century also medicine began to be publicly taught at Paris. A professor of medicine is mentioned in this city at this time, namely Hugo, "physicus excellens qui quadrivium docuit", and it is to be assumed that this science was included in his teaching.
For the right to teach, two things were necessary, knowledge and appointment. Knowledge was proved by examination, the appointment came from the examiner himself, who was the head of the school, and was known as scholasticus, capiscol, and eventually as "chancellor". This was called the licence or faculty to teach. Without this authorization there was danger of the chairs being occupied by ignorant persons, whom John of Salisbury depicts as "children yesterday, masters to-day; yesterday receiving strokes of the ferrule, to-day teaching in a long gown" (Metalogicus, I, xxv in init.). The licence had to be granted gratuitously. Without it no one could teach; on the other hand, it could not be refused when the applicant deserved it.
The school of St-Victor, which shared the obligations as well as the immunities of the abbey, conferred the licence in its own right; the school of Notre-Dame depended on the diocese, that of Ste-Geneviève on the abbey or chapter. It was the diocese and the abbey or chapter which through their chancellor gave professorial investiture in their respective territories, i. e. the diocese in the cityintra pontes and other places subject to the ordinary, the abbey or chapter on the left bank of the river as far as its jurisdiction reached. Consequently, as du Molinet explains, it was incumbent on the chancellor of Notre-Dame and Ste-Geneviève to examine "those who applied to teach in the schools", to "license after study those who sought to be masters and regents" (op. cit., 585). Besides these three centres of learning there were several schools on the "Island" and on the "Mount". "Whoever", says Crevier "had the right to teach might open a school where he pleased, provided it was not in the vicinity of a principal school". Thus a certain Adam, who was of English origin, kept his "near the Petit Pont"; another Adam, Parisian by birth, "taught at the Grand Pont which is called the Pont-au-Change" (Hist. de l'Univers. de Paris, I, 272).
The number of students in the school of the capital grew constantly, so that eventually the lodgings were insufficient. Among the French students there were princes of the blood, sons of the nobility, and the most distinguished youths of the kingdom. The courses at Paris were considered so necessary as a completion of studies that many foreigners flocked to them. Popes Celestine II and Adrian IV had studied at Paris, Alexander III sent his nephews there, and, under the name of Lothaire, a scion of the noble family of Seigny, who was later to rule the Church as Innocent III, belonged to the student body. Otto of Freisingen, Cardinal Conrad, Archbishop of Mainz, St. Thomas of Canterbury, and John of Salisbury were among the most illustrious sons of Germany and England in the schools of Paris; while Ste-Geneviève became practically the seminary for Denmark. The chroniclers of the time call Paris the city of letters par excellence, placing it above Athens, Alexandria, Rome, and other cities: "At that time", we read in the "Chroniques de St-Denis", "there flourished at Paris philosophy and all branches of learning, and there the seven arts were studied and held in such esteem as they never were at Athens, Egypt, Rome, or elsewhere in the world" ("Les gestes de Philippe-Auguste"). Poets said the same thing in their verses, and they compared it to all that was greatest, noblest, and most valuable in the world.
To maintain order among the students and define the relations of the professors, organization was necessary. It had its beginnings, and it developed as circumstances permitted or required. Three features in this organization may be noted: first, the professors formed an association, for according to Matthew Paris, John of Celles, twenty-first Abbot of St. Albans, England, was admitted as a member of the teaching corps of Paris after he had followed the courses (Vita Joannis I, XXI, abbat. S. Alban). Again, the masters as well as the students were divided according to provinces, for as the same historian states, Henry II, King of England, in his difficulties with St. Thomas of Canterbury, wished to submit his cause to a tribunal composed of professors of Paris, chosen from various provinces (Hist. major, Henry II, to end of 1169). This was probably the germ of that division according to "nations" which was later to play an important part in the university. Lastly, mention must be made of the privileges then enjoyed by the professors and students. In virtue of a decision of Celestine III, they were amenable only to the ecclesiastical courts. Other decisions dispensed them from residence in case they possessed benefices and permitted them to receive their revenues.
These three schools of Notre-Dame, Ste-Geneviève, and St-Victor may be regarded as the triple cradle of the Universitas scholarium, which included masters and students; hence the name University. Such is the common and more probable opinion. Denifle and some others hold that this honour must be reserved to the school of Notre-Dame (Chartularium Universitatis Parisiensis), but the reasons do not seem convincing. He excludes St-Victor because, at the request of the abbot and the religious of St-Victor, Gregory IX in 1237 authorized them to resume the interrupted teaching of theology. But the university was in large part founded about 1208, as is shown by a Bull of Innocent III. Consequently the schools of St-Victor might well have furnished their contingent towards its formation. Secondly, Denifle excludes the schools of Ste-Geneviève because there had been no interruption in the teaching of the liberal arts. Now this is far from proved, and moreover, it seems incontestable that theology also had never ceased to be taught, which is sufficient for our point. Besides, the rôle of the chancellor of Ste-Geneviève in the university cannot be explained by the new opinion; he continued to give degrees in arts, a function which would have ceased for him when the university was organized if his abbey had no share in its organization. And while the name Universitas scholarium is quite intelligible on the basis of the common opinion, it is incompatible with the recent (Denifle's) view, according to which there would have been schools outside the university.
Organization in the Thirteenth Century
As completing the work of organization the diploma of Philip Augustus and the statutes of Robert de Courçon are worthy of note. The king's diploma was given "for the security of the scholars of Paris", and in virtue of it from the year 1200 the students were subject only to ecclesiastical jurisdiction. Hence the provost and other officers were forbidden to arrest a student for any offence, and if in exceptional cases this was done it was only to hand over the culprit to ecclesiastical authority, for in the event of grave crime royal justice was limited to taking cognizance of the procedure and the verdict. In no case could the king's officers lay hands on the head of the schools or even on a simple regent, this being allowed only in virtue of a mandate proceeding from ecclesiastical authority. The statutes of the Apostolic legate are later by some years, bearing the date 1215. They had for their object the moral or intellectual part of the instruction. They dealt with three principal points, the conditions of the professorate, the matter to be treated, and the granting of the licence. To teach the arts it was necessary to have reached the age of twenty-one, after having studied these arts at least six years, and to take an engagement as professor for at least two years. For a chair in theology the candidate had to be thirty years of age with eight years of theological studies, of which the last three years were at the same time devoted to special courses of lectures in preparation for the mastership. These studies had to be made in the local schools and under the direction of a master, for at Paris one was not regarded as a scholar unless he had a particular master. Lastly, purity of morals was not less requisite than learning. Priscian's "Grammar", Aristotle's "Dialectics", mathematics, astronomy, music, certain books of rhetoric and philosophy were the subjects taught in the arts course; to these might be added the Ethics of the Stagyrite and the fourth book of the Topics. But it was forbidden to read the books of Aristotle on Metaphysics and Physics, or abbreviations of them. The licence was granted, according to custom, gratuitously, without oath or condition. Masters and students were permitted to unite, even by oath, in defence of their rights, when they could not otherwise obtain justice in serious matters. No mention is made either of law or of medicine, probably because these sciences were less prominent.
A denial of justice by the queen brought about in 1229 a suspension of the courses. Appeal was taken to the pope who intervened in the same year by a Bull which began with a eulogy of the university. "Paris", said Gregory IX, "mother of the sciences, is another Cariath-Sepher, city of letters". He compared it to a laboratory in which wisdom tested the metals which she found there, gold and silver to adorn the Spouse of Jesus Christ, iron to fashion the spiritual sword which should smite the inimical powers. He commissioned the Bishops of Le Mans and Senlis and the Archdeacon of Châlons to negotiate with the French Court for the restoration of the university. The year 1230 came to an end without any result, and Gregory IX took the matter directly in hand by a Bull of 1231 addressed to the masters and scholars of Paris. Not content with settling the dispute and giving guarantees for the future, he sanctioned and developed the concessions of Robert de Cour on by empowering the university to frame statutes concerning the discipline of the schools, the method of instruction, the defence of theses, the costume of the professors, and the obsequies of masters and students. What was chiefly important was that the pope recognized in the university or granted it the right, in case justice were denied it, to suspend its courses until it should receive full satisfaction. It must be borne in mind that in the schools of Paris not only was the granting of licence gratuitous but instruction also was free. This was the general rule; however, it was often necessary to depart from it. Thus Pierre Le Mangeur was authorized by the pope to levy a moderate fee for the conferring of the licence. Similar fees were exacted for the first degree in arts and letters, and the scholars were taxed two sous weekly, to be deposited in the common fund.
The university was organized as follows: at the head of the teaching body was a rector. The office was elective and of short duration. At first it was limited to four or six weeks. Simon de Brion, legate of the Holy See in France, rightly judging that such frequent changes caused serious inconvenience, decided that the rectorate should last three months, and this rule was observed for three years. Then the term was lengthened to one, two, and sometimes three years. The right of election belonged to the procurators of the four nations. The "Nations" appeared in the second half of the twelfth century; they were mentioned in the Bull of Honorius III in 1222 and in another of Gregory IX in 1231; later they formed a distinct body. In 1249 the four nations existed with their procurators, their rights (more or less well-defined), and their keen rivalries; and in 1254, in the heat of the controversy between the university and the mendicant orders, a letter was addressed to the pope bearing the seals of the four nations. These were the French, English, Normans, and Picards. After the Hundred Years' War the English nation was replaced by the Germanic or German. The four nations constituted the faculty of arts or letters. The expression faculty, though of ancient usage, did not have in the beginning its present meaning; it then indicated a branch of instruction. it is especially in a Bull of Gregory IX that it is used to designate the professional body, and it may have had the same meaning in a university Act of 1221 (cf. "Hist. Universitatis Parisiensis", III, 106).
If the natural division of the schools of Paris into nations arose from the native countries of the students, the classification of knowledge must quite as naturally have introduced the division into faculties. Professors of the same science were brought into closer contact; community of rights and interests cemented the union and made of them distinct groups, which at the same time remained integral parts of the teaching body. Thus the faculties gradually arose and consequently no precise account of their origin can be given. The faculty of medicine would seem to be the last in point of time. But the four faculties were already formally designated in a letter addressed in Feb., 1254, by the university to the prelates of Christendom, wherein mention is made of "theology, jurisprudence, medicine, and rational, natural, and moral philosophy". In the celebrated Bull "Quasi Lignum" (April, 1255), Alexander IV speaks of "the faculties of theology" of other "faculties", namely those of canonists, physicians, and artists. If the masters in theology set the example in this special organization, those in decretals and medicine hastened to follow it. This is proved by the seals which the last-named adopted some years later, as the masters in arts had already done.
The faculties of theology, or canon law, and medicine, were called "superior faculties". The title of "dean" as designating the head of a faculty, was not in use until the second half of the thirteenth century. In this matter the faculties of decretals and medicine seem to have taken the lead, which the faculty of theology followed, for in authentic acts of 1268 we read of the deans of decretals and medicine, while the dean of theology is not mentioned until 1296. It would seem that at first the deans were the oldest masters. The faculty of arts continued to have four procurators of its four nations and its head was the rector. As the faculties became more fully organized, the division into four nations partially disappeared for theology, decretals and medicine, while it continued in arts. Eventually the superior faculties were to include only doctors, leaving the bachelors to the nations. At this period, therefore, the university had two principal degrees, the baccalaureate and the doctorate. It was not until much later that the licentiate, while retaining its early character, became an intermediate degree: Besides, the university numbered among its members beadles and messengers, who also performed the duties of clerks.
The scattered condition of the scholars in Paris often made the question of lodging difficult. Recourse was had to the townsfolk, who exacted high rates while the students demanded lower. Hence arose friction and quarrels, which, as the scholars were very numerous, would have developed into a sort of civil war if a remedy had not been found. The remedy sought was taxation. This right of taxation, included in the regulation of Robert de Courçon, had passed on to the university. It was upheld in the Bull of Gregory IX of 1231, but with an important modification, for its exercise was to be shared with the citizens. These circumstances had long shown the need of new arrangements. The aim was to offer the students a shelter where they would fear neither annoyance from the owners nor the dangers of the world. The result was the foundation of the colleges (colligere, to assemble). This measure also furthered the progress of studies by a better employment of time, under the guidance sometimes of resident masters and out of the way of dissipation. These colleges were not usually centres of instruction, but simple boarding-houses for the students, who went from them to the schools. Each had a special object, being established for students of the same nationality or the same science. Four colleges appear in the twelfth century; they became more numerous in the thirteenth, and among them may be mentioned Harcourt and the Sorbonne. Thus the University of Paris, which in general was the type of the other universities, had already assumed the form which it afterwards retained. It was composed of seven groups, the four nations of the faculty of arts, and the three superior faculties of theology, law, and medicine. Ecclesiastical dignities, even abroad, seemed reserved for the masters and students of Paris. This preference became a general rule, and eventually a right, that of eligibility to benefices. Such was the origin and early organization of the University of Paris which might even then, in virtue of their protection, call itself the daughter of kings, but which was in reality the daughter of the Church. St. Louis, in the diploma which he granted to the Carthusians for their establishment near Paris, speaks of this city, where "flow the most abundant waters of wholesome doctrine, so that they become a great river which after refreshing the city itself irrigates the Universal Church". Clement IV uses a no less charming comparison: "the noble and renowned city, the city which is the source of learning and sheds over the world a light which seems an image of the celestial splendour; those who are taught there shine brilliantly, and those who teach there will shine with the stars for all eternity" (cf. du Boulay, "Hist. Univers. Paris", III, 360-71).
Later History
Abuses crept in; to correct these and to introduce various needed modifications in the work of the university was the purpose of the reform carried out in the fifteenth century by Cardinal d'Estouteville, Apostolic legate in France. As a whole it was less an innovation than a recall to the better observance of the ancient statutes. The reform of 1600, undertaken by the royal government, was of the same character with regard to the three superior faculties. As to the faculty of arts, the study of Greek was added to that of Latin, only the best classical authors were recommended; the French poets and orators were used along with Hesiod, Plato, Demosthenes, Cicero, Virgil, and Sallust. The prohibition to teach civil law was never well observed at Paris. But in 1679 Louis XIV authorized the teaching of civil law in the faculty of decretals. As a logical consequence the name "faculty of law" replaced that of "faculty of decretals". The colleges meantime had multiplied; those of Cardinal Le-Moine and Navarre were founded in the fourteenth century. The Hundred Years' War was fatal to these establishments, but the university set about remedying the injury.
Remarkable for its teaching, the University of Paris played an important part: in the Church, during the Great Schism; in the councils, in dealing with heresies and deplorable divisions; in the State, during national crises; and if under the domination of England it dishonoured itself in the trial of Joan of Arc, it rehabilitated itself by rehabilitating the heroine herself. Proud of its rights and privileges, it fought energetically to maintain them. Hence the long struggle against the mendicant orders on academic as well as on religious grounds. Hence also the conflict, shorter but also memorable, against the Jesuits, who claimed by word and action a share in its teaching. It made liberal use of its right to decide administratively according to occasion and necessity. In some instances it openly endorsed the censures of the faculty of theology and in its own name pronounced condemnation, as in the case of the Flagellants.
Its patriotism was especially manifested on two occasions. During the captivity of King John, when Paris was given over to factions, the university sought energetically to restore peace; and under Louis XIV, when the Spaniards had crossed the Somme and threatened the capital, it placed two hundred men at the king's disposal and offered the Master of Arts degree gratuitously to scholars who should present certificates of service in the army (Jourdain, "Hist. de l'Univers. de Paris au XVIIe et XVIIIe siècle", 132-34; "Archiv. du ministère de l'instruction publique").
The ancient university was to disappear with ancient France under the Revolution. On 15 Sept., 1793, petitioned by the Department of Paris and several departmental groups, the National Convention decided that independently of the primary schools, already the objects of its solicitude, "there should be established in the Republic three progressive degrees of instruction; the first for the knowledge indispensable to artisans and workmen of all kinds; the second for further knowledge necessary to those intending to embrace the other professions of society; and the third for those branches of instruction the study of which is not within the reach of all men". Measures were to be taken immediately: "For means of execution the department and the municipality of Paris are authorized to consult with the Committee of Public Instruction of the National Convention, in order that these establishments shall be put in action by 1 November next, and consequently colleges now in operation and the faculties of theology, medicine, arts, and law are suppressed throughout the Republic". This was the death-sentence of the university. It was not to be restored after theRevolution had subsided, any more than those of the provinces. All were replaced by a single centre, viz., the University of France. The lapse of a century brought the recognition that the new system was less favourable to study, and it was sought to restore the old system, but without the faculty of theology.
RASHDALL, Universities of Europe in the Middle Ages, I (Oxford, 1895); DENIFLE, Die Universitäten . . . (Berlin, 1885); DENIFLE AND CHATELAIN, Chartularium Univ. Paris (Paris, 1889-97); DU BOULAY, Hist. Univ. Paris (Paris, 1665-73); CREVIER, Hist. de l'Univ. de P. (Paris, 1761); THUROT, De l'organisation de l'enseignement dans l'Univ. de P. (Paris, 1850); JOURDAIN, Hist. de l'Univ. de P. au 17e et au 18e siècle (Paris, 1866); RALEIGH, The Univ. of Paris (Oxford, 1873); FERET, La Faculté de théol. et ses docteurs les plus célèbres (Paris, 1894-1909). See also bibliography under UNIVERSITY.
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University of Pavia
Pavia was, even in Roman times, a literary centre (Ennodius); as the capital of the Lombard kingdom it had its "grammar" schools, and Emperor Lothair erected a "central" school there (825). In the tenth and twelfth centuries there were professors of dialectic and law as well as of literature, and, although the authority of Bologna was then incontestable, the opinions of the "Papienses" were cited with respect. One of these was a certain Lanfranco. Another Lanfranco, who died bishop of the city, had been professor of arts and theology. Until 1361 there was no Studium Generale at Pavia; whoever sought legal honours went to Bologna. There were other schools, however, at the beginning of the fourteenth century. In 1361 Galeazzo II obtained from Charles IV a studium generalewith the privileges accorded to the most renowned universities. Promotions were made by the bishop, who issued the licence to teach. Galeazzo forbade his subjects to study in any other university. In 1389 Boniface IX confirmed its rights and privileges. In 1398 it was transferred to Piacenza, and from 1404 to 1412 it was suspended on account of continued warfare. Reestablished by Filippo Maria Visconti in 1412, it excelled in Roman Law, soon surpassing Bologna.
Among the professors of the first epoch may be mentioned: the jurisconsults Cristoforo Castiglioni (legum monarca); Castiglione Branda, afterwards cardinal, founder of the Collegio Branda; Catone Sacco, founder of a college for poor students; Giasone del Maino the Magnificent (XV century); Andrea Alciato (from 1536); Gasp. Visconti, afterwards cardinal; Filippo Portalupi, first professor of criminology (1578); Ant. Merenda (1633); the canonists Francesco Bossi, afterwards Bishop of Como, and Trivulzio Scaramuccia, afterwards cardinal. The first teacher of medicine was Augusto Toscani (from 1370); in 1389 the chair of surgery was founded. Other celebrated professors were Giovanni Dondi, who constructed the clock in the Torrione of Padua; Marsiglio S. Sofia (medicinœ monarca, XIV century); Francesco Vittuone (1442-43), philosopher and physician; Benedetto da Norcia (1455); Gerolamo Cordano, naturalist and astrologer (died 1576); Gabriele Carcano, first professor of anatomy. Lectures in astrology (astronomy) were held from 1374. The first to teach mathematics was Francesco Pellacani (1425); in the seventeenth century the professors of mathematics were often chosen from the religious, e. g. the Servites Fil. Ferrari (1646), and Gio. Batt. Drusiano, who first taught military architecture (1645) and assisted in the defence of the city during the French siege of 1655.
Philosophical branches were taught from 1374, the professors of which also taught medicine; in the seventeenth and eighteenth centuries the professors were mostly religious. The study of rhetoric and the classics began in 1389, and in 1399 a chair of Dante was instituted and was held by Filippo da Reggio. Lorenzo Valla, Francesco Filelfo, Giorgio Valla (first professor of Greek literature, 1466), and Demetrios Chalcocondylas (1492) shed lustre on the university during the Renaissance. Hebrew was first taught by Benedetto di Spagna (1491); Bernardo Regazzola (1500), the Antiquary, was one of the founders of archæology. The first professor of theology was the Franciscan Pietro Filargo, afterwards Alexander V; after this many of the professors were Augustinians, as Bonifacio Bottigella; Alberto Crespi (1432), prominent at the Council of Basle; and Blessed Giovanni Porzio, author of many commentaries on the Bible. Others were Francesco della Rovere (1444), afterwards Sixtus IV; Cardinal Gaetano (1498-99); the Orientalist Enrico della Porta, O.P. (1751).
The fame of the university diminished greatly from 1600. In 1763 Maria Theresa reorganized the courses, especially by increasing the number of chairs and adding various institutes and collections. But the theological faculty then became a source of anti-Romanism through the professors Tamburini and Zola; in 1859 it was suppressed. Among the professors of this second epoch were Gandolfi; the gynæcologist Porro; the physiologist Mantegazza; Cesare Lombroso; Golgi, awarded the Nobel prize for his studies on the nervous system; in jurisprudence: Giovanni Silva; Luigi Cremani (1775); Domenico Vario; Romagnosi, the reformer of public law; in the natural sciences: the Abbate Spallanzani (1769); and Alessandro Volta; in mathematics: the Jesuit Boscovich; Mascheroni; Codazza, renowned for his researches on heat and magnetism; in philosophy: the Olivetan Baldinotti (1783); and Ruggero Boughi; in literature: Vincenso Monti; Ugo Foscolo; and the Orientalist Hager. Connected with the university are a museum of mineralogy, zoology, and comparative anatomy, cabinets of physics, of normal anatomy, and pathology, of physiology, and experimental pathology, various clinics, a chemical laboratory, and a cabinet of numismatics and archæology. There are eighteen burses for graduate study. Two colleges — Ghislieri and Borromeo — are under university supervision. A school of applied engineering and a school of pharmacy are also connected with the university. In 1910 there were 50 professors holding 102 different chairs, besides 103 tutors; the students numbered 1507.
Memorie e documenti per la storia dell' Università di Pavia (Pavia, 1878); DENIFLE, Die Universitäten des Mittelalters, I, 572, sqq.; Cenni storici sulla R. Università di Pavia (Pavia, 1873).
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University of Perpignan
Peter IV of Aragon (1327-87), having conquered (1344) the town of Perpignan and reunited to his estates the Kingdom of Majorca, of which Perpignan was the capital, compensated that city for its loss of power by founding, at the request of the magistrates, 20 March, 1349, the University of Perpignan, for the teaching of civil and canon law, and other arts and sciences. In the charter he praised "the deep learning of the professors of Perpignan". By the Bull of 28 November, 1379, the antipope Clement VII confirmed the foundation and privileges, and the university, in a petition addressed to him in 1393, declared him its founder: "Pater et Genitor". In 1381 John I, son of Peter IV, granted permission to the city authorities to build the university near the royal castle. The institution spread in Perpignan an atmosphere of learning, the study of law being specially developed. Theology was taught there during the first years of the fourteenth century, but it was not until 21 July, 1447, that the faculty of theology was created by a Bull of Nicholas V and it did not receive its statutes until 1459. The university disappeared in 1793.
RASHDALL, Universities, I (Oxford, 1895), 90; FOURNIER, Statuts des Universites francaises, II (Paris, 1891), 651-716; DENIFLE, Die Entstehung der Universitaten, I (Berlin, 1885), 515-17; VIDAL, Histoire de la ville de Perpignan (Paris, 1897).
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University of Perugia
One of the "free" universities of Italy, was erected into a studium generale on 8 Sept., 1308, by the Bull "Super specula" of Clement V. A school of arts existed about 1200, in which medicine and law were soon taught. Before 1300 there were severaluniversitates scholiarum. Jacobus de Belviso, a famous civil jurist, taught here from 1316 to 1321. By Bull of 1 Aug., 1318, John XXII granted the privilege of conferring degrees in civil and canon law, and on 18 Feb., 1321, in medicine and arts.
On 19 May, 1355, the Emperor Charles IV issued a Bull confirming the papal erection and raising it to the rank of an imperial university. This unusual mark of favour was given to assist Perugia after the terrible plague years 1348-49. In 1362 the Collegium Gregorianum (later called the Sapienza vecchia) was founded by Cardinal Nicolo Capocci for the maintenance of forty youths. Gregory XI by Brief of 11 Oct., 1371 gave the privileges of a studium generale to this new faculty of theology. This faculty was suppressed and its property merged in the university in 1811. To this foundation the Sapienza nuova was transferred in 1829. The latter was founded by Benedetto Guidalotti, Bishop of Recanti in 1426, with Martin V's approval, as the Collegio di S. Girolamo. It was a free hostel for impecunious strangers who wished to study law and medicine. Suppressed by the French in 1798, it was reopened in 1807 by Pius VII as the Collegio Pio. In the Constitution of 27 Aug., 1824, Leo XII made this the chief college of the university. Since the time of Napoleon I the university has occupied the old Olivetan convent of Monte Morcino. There was a faculty of mathematics down to 1884. The statutes are modelled upon those of Bologna. The number of students at different dates were: 1339, 142; 1881, 79; 1911, 350. Among its eminent teachers were: the canonist Johannes Andreas; Cino da Pistoia (1270-1336), poet and jurist; his pupil Bartolus (1314-27), famous civil jurist; his pupil Baldus; Albericus Gentilis, founder of the science of international law; and Francesco della Rovere (Sixtus IV). Among its students were: Nicholas IV, Gregory XI, Innocent VII, Martin V, Pius III, Julius II, Julius III, Urban VII, Gregory XIV, Clement VIII, and Paul V.
Statistics (1911): — Expenditure, 295,470 lire; receipts, 285,748 lire; examination fees, 5948 lire; faculty of jurisprudence, 11 professors; faculty of medicine, 13; school of pharmacy 5; school of veterinary medicine, 3. A large number of institutions are connected with the university, e. g., an obstetric training college, laboratories for general chemistry and for pharmacy, etc., also the meteorological observatory (founded 1800). The library has over 54,000 volumes. The museum contains vases, bronzes, and sculptures, and many valuable Etruscan and Roman antiquities.
BINI, Mem. istoriche della Perugina università degli studi (Perugia, 1816); PADELLETTI, Contributo alla storia dello Studio di Perugia nei secoli 14 e 15 (Bologna, 1873); ROSSI, Doc. per la storie dell' università di Perugia in Giornale di erudizione artistica, IV-VI (Perugia, 1875-77), 2nd series, II (Perugia, 1883); RASHDALL, The Universities of Europe in the Middle Ages,II, I (Oxford, 1895), 40-43.
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University of Pisa
In the eleventh century there were many jurisconsults at Pisa who lectured on law; prominent among them were Opitone and Sigerdo. There also was preserved a codex of the Pandects, dated, it was said, from Justinian. Four professors of the Law School of Bologna, Bulgarus, Burgundius, Uguccione, and Bandino, successors of Irnerius, were trained here; Burgundius acquired renown by his translation of the Pandects and of Greek works on medicine. Gerardo de Fasiano, Lambertuccio Arminzochi, Zacchia da Volterra, Giovanni Fagioli, Ugo Benci, Baldo da Forli, and Giovanni d'Andrea taught at Pisa in the thirteenth century. In the same century medicine also was taught; the most famous professor was Guido of Pisa, who afterwards went to Bologna (1278). In 1338, as Benedict XII had placed Bologna under interdict, Ranieri da Forli and Bartolo removed to Pisa with a large following. The Studium of Pisa is mentioned in the communal documents of 1340. In 1343 Clement VI erected a studium generale, with all the faculties, including theology; and Charles IV confirmed it in 1355.
The university, however, did not flourish. From 1359 to 1364 it was closed, and was only reopened by Urban VI. Meantime, however, the teaching of law was not discontinued. In 1406 Pisa fell into the power of the Florentines who suppressed the university. In 1473 Lorenzo de' Medici with Sixtus IV's approval closed the University of Florence and reopened Pisa. For its endowment the goods of the Church and clergy were put under contribution to such an extent that Paul III in 1534 recalled the concessions of his predecessors. The most celebrated teachers of this first epoch were the jurisconsults Francesco Tigrini, Baldo degli Ubaldi, Lancellotto Decio, Francesco Alcolti, Baldo Bartolini, Giasone del Maino, Bartolommeo and Mariano Socini; the physicians, Guido da Prato, Ammanati, Ugolino da Montecatini, Alessandro Sermoneta, Albertino da Cremona, Pietro Leoni, and Cristoforo Prati; the Humanists, Bartolommeo da Pratorecchi, Lorenzo Lippi, Andrea Dati, Mariano Tucci; the theologians, Bernardino Cherichini (1478) and Giorgio Benigni Salviati.
In 1543 Cosimo de' Medici undertook to restore the university, and to this end Paul III made large concessions out of the revenues of the Church and monasteries. Several colleges were founded, such as the Ducal College, the Ferdinando, and the Puteano (Pozzi for the Piedmontese). The university at this time became famous especially by its cultivation of the natural sciences. Among its noted scientists were: Cesalpino (botany, medicine, philosophy); Galileo Galilei (mathematics and astronomy); Borelli (mechanics and medicine); Luca Ghini, first director of the botanical gardens (1544); Andrea Vesalio, Realdo Colombo, Gabriele Falloppo; Giovanni Risischi, and Lambeccari in anatomy; Baccio Baldini, Vidio Vidi, Girolamo Mercuriale, Rodrigo Fonseca (seventeenth century), Fil. Cavriami, Marcello Malpighi in medicine. In view of its progressive spirit, Pisa may be called the cradle of modern science. The professors of jurisprudence were rather conservative, but there were not wanting able thinkers, such as the two Torellis, Francesco Vegio, Asinio, Giacomo Mandelli, the two Facchinis, and the Scotsman Dempster; Nicola Bonaparte, who introduced into Pisa the critical-historical study of Roman Law inaugurated by Cujas, Giuseppe Averani, Stefano Fabrucci, historian of the university, Bernardo Tanucci, afterwards minister of Charles III of Naples.
At the beginning of the eighteenth century the university was again in a precarious condition; but the new Lorenzian dynasty sought to strengthen it by increasing the scientific institutes, and revising the statutes; thus after 1744 the rector was no longer elected by the scholars or from their ranks, but had to be one of the professors. In the eighteenth century Valsecchi and Berti won distinction in theology; Andrea Guadegni, Bart. Franc. Pellegrini, Migliorotto Maccioni, Flaminio Dal Borgo, Gian Maria Lampredi, Sandonnini (canonist), the criminalists della Pura and Ranuccia in jurisprudence; Politi, Corsini, Antonioli, Sarti in letters; Guido Grandi, Claudio Fromond, Anton Nicola Branchi, Lorenzo Pignotti, Lorenzo Tilli, and Giorgio Santi in natural science; Angelo Gatti, Antonio Matani, Franc. Torrigiani in medicine; Brogiani and Berlinghieri in anatomy. In 1808 the regulations of the French universities were introduced, but were superseded by others in 1814. The professors were then divided into the faculties of theology, law (comprising philosophy and literature), and medicine. But the number of the chairs increased; in 1840 there were six faculties. In 1847 the "Annali delle Università toscane" were published.
In 1851, for political reasons, the Universities of Pisa and Siena were united, the faculties of jurisprudence and theology located at Siena, and those of philosophy and medicine at Pisa. The former regime was re-established in 1859 with such modifications as the Law of Casati required. In 1873 all chairs of theology were suppressed throughout Italy. Noted professors in law were Lorenzo Quartieri, Federico del Rosso, Valeri, Poggi, Salvagnoli, Franc. Ferrara, P. Emilio Imbriani, and Franc. Carrara (criminalist). Science and letters were represented by the physicist Gerbi; the chemist Piria; the mathematician Betti; the physicians Puccinotti, Pacini, Marcacci, Ranzi (pathology); the criminalist Rosellini, the Latinist Ferrucci; and Francesco de Sanctis, literary critic. Besides the usual faculties, Pisa has schools of engineering, agriculture, veterinary medicine and pharmacy, and a normal high school. In 1910-11 there were 159 instructors and 1160 students.
FABRONI, Historia Acad. Pisanæ (Pisa, 1791); DAL BORGO, Dissertazione epistolare sull' origine dell' univ. di Pisa (Pisa, 1765); CALISSE, Cenni storici sull' Università di Pisa in Annuario della Università di Pisa (1899-1900); BUONAMICI, Della scuola Pisana del diritto romano ecc. (Pisa, 1874); IDEM, I giureconsulti di Pisa al tempo della scuola Bolognese (Rome, 1888); FEDELI, I documenti pontificii riguardanti l'Università di Pisa (Pisa, 1908).
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University of Prague
The University of Prague was founded by Charles IV with the consent of the Estates on the model of the universities of Paris and Bologna and confirmed at the emperor's request by Clement VI as a studium generale. It was established by the Golden Bull of 7 April, 1345, and received imperial sanction 14 September, 1349 Archbishop Ernst of Pardübitz took an active part in the foundation by obliging the clergy to contribute. Its official title is "Imperial and Royal Franz Ferdinand University"; at the present time it is divided into two completely separated universities, one German and the other Bohemian or Czech, each having four faculties (namely, theology, jurisprudence, philosophy, and medicine), each its own rector and four deans. Both universities are national and are under the immediate control of the Imperial and Royal Ministry of Education at Vienna. All professors are appointed by the State, even the theological professors; these latter are appointed in agreement with the Archbishop of Prague, who is chancellor of both theological faculties.
I. HISTORY
From the time of its founding the University of Prague was equipped with four faculties, of which each came gradually to elect its dean for one half-year, and jointly the rector, at first for a year, then later for a half-year. On account of a dispute about an inheritance the faculty of law separated from the rest of the university in April, 1372, and from that time on, with the consent of the king, formed what might be called an independent university under the direction of a dean of its own; the chancellor was the only official whose authority extended to all the faculties; this office was held in perpetuity by the Archbishop of Prague. The list of matriculations from 1372 to 1418 of the faculty of law is still in existence. The lectures were held in the colleges, of which the oldest was the Carolinum. The chapel of the Carolinum still stands and serves as the chapel of the university for the ceremony of giving degrees. Theological instruction was given in the Carolinum and in the monasteries. For the administration of its affairs the university was divided into four "nations", according to the native land of the teachers and students, namely: the Bohemian, including Bohemians, Moravians, southern Slavs, and Hungarians; the Bavarian, including Austrians, Swabians, natives of Franconia and of the Rhine provinces; the Polish, including Silesians, Poles, Russians; the Saxon, including inhabitants of the Margravate of Meissen, Thuringia, Upper and Lower Saxony, Denmark, and Sweden. Each nation had a vote in all deliberations regarding the affairs of the university. This was changed in 1409.
Although in 1403 the university had forbidden its members to follow the teachings of Wyclif, yet his doctrine constantly gained adherents in the Bohemian nation, the most conspicuous being the magister, Jerome of Prague, and John Hus. The latter had translated Wyclif's "Trialogus" into Czech. In 1401-02 Hus had been dean of the faculty of arts, in 1402-03 rector of the university; he had also been an exceedingly popular preacher at the Bethlehem chapel. The majority of the other three nations of the university had declared themselves, together with the Archbishop of Prague, on the side of Gregory XII, to whom King Wenceslaus IV was opposed, and Hus knew how to make use of the king's displeasure at this to obtain from him what is called the "Kuttenberg Decree" of 18 January, 1409. This gave the Bohemian nation three votes in all the affairs of the university and only one vote to all the other nations together; the result of this decree was the emigration of the German professors and students to Leipzig in May, 1409. In 1408 the university had about 200 doctors and magisters, 500 bachelors, and 30,000 students; it now lost a large part of this number, accounts of the loss varying from 5000 to 20,000 including 46 professors. This was the beginning of the decline of the university, from now on a national Bohemian institution, which sank to a very low status. For the faithfulness of Hus's opponents led to a far-reaching division between the theological and the secular faculties, as the latter held firmly to his teachings even after he was burnt by the Council of Constance (1414). The faculty of arts became a centre of the Hussite movement, and the chief doctrinal authority of the Utraquists.
On account of the part taken by the university in ecclesiastico-political affairs, its position as a centre of Learning suffered. No degrees were given in the years 1417-30; at times there were only eight or nine professors, as in 1419 the faculties of theology and law disappeared, and only the faculty of arts remained in existence. There were also very few students, for many were unwilling to study under the Calixtine faculties and therefore went into foreign countries. The holdings of the university were taken by the Emperor Sigismund as his personal property. Under the impulse of Humanism some progress was made by the philosophical faculty when the Emperor Rudolf II (1612) took up his residence in Prague, but it did not last long. The only thing to the credit of the university was what it did in directing the school system of the country. In the meantime the Emperor Ferdinand I had called the Jesuits to Prague, in 1556, and these had opened an academy near St. Clement's, the imperial letter of foundation being dated 1562. This academy comprised a gymnasium of six classes as well as an institute for teaching theology and philosophy arranged according to the "Plan of Study" (Ratio studiorum) of the Society. At first there was only one teacher for each of the two departments of theology and philosophy. In addition, a large college was built near St. Clement's, which on this account was called the Clementina, or, after its founder, the Ferdinandea. The right of giving degrees, which it received from the emperor in 1562, was sharply contested by the old university, the Carolina.
After the battle of the White Mountain, the Jesuits, who had been expelled in the years 1618-21, came to have a predominant influence over the emperor in matters concerning instruction on account of their "Plan of study", and the great work they did for Catholicism. An imperial decree of 19 September, 1622, gave them the supreme control of the entire school system of Bohemia, Moravia, and Silesia. In November of the same year, after the resignation of the remaining four professors, they were also given control of the Carolina together with nine colleges, and all the rights and revenues of these, so that whoever was rector of the Jesuit college was the future rector of the Carolo-Ferdinandea. The right of giving degrees, of holding the chancellorship, and of appointing the secular professors was also granted to the Jesuits. Cardinal Ernst, Count von Harrach, who opposed this union of the university with another institution and the withdrawal of the archiepiscopal right to the chancellorship, prevented the drawing-up of the imperial Golden Bull for the confirmation of these grants. He also founded an archiepiscopal seminary of his own, the Collegium Adalbertinum, in order to secure his influence over the students in training for the priesthood. In 1638 Ferdinand III limited the monopoly of teaching enjoyed by the Jesuits by taking from them the rights, properties, and archives of the Carolina, the faculties of law and medicine, and making these once more independent under an imperial protector. During the last year of the Thirty Years' War the Karls Bridge of Prague was courageously defended against the Swedes by the students of the Carolina and Clementina under the leadership of the Jesuit Father George Plachý. After this war the university received its permanent constitution and by a formal ceremony (4 March, 1654) the Carolo-Ferdinandea was again united and placed under a chancellor, the Archbishop of Prague, and an imperial superintendent. The Jesuits retained all the professorships in the philosophical and theological faculties up to 1757, when a Dominican and an Augustinian were also appointed to give theological instruction. In the two secular faculties the number of lay professors increased after the abolition, in 1612, of the obligatory celibacy of the professors. The secular professors were appointed by the emperor, the Jesuit professors were merely presented to him. They held closely to the Ratio studiorum of the Society and, in regard to discipline and jurisdiction, they were entirely their own masters. The theological faculty had four regular professorships; that of law, four to six; the philosophical, three to five; the medical, five.
The dilapidated Carolinum was rebuilt in 1718 by Max Kanka at the expense of the State. The university was strictly Catholic: the profession of faith that had to be made on receiving a degree before the chancellor, the Archbishop of Prague, excluded non-Catholics from the professorships; the rector granted the degrees for the ecclesiastical chancellor (pro cancellario). The laws of the university prescribed that the whole teaching corps should receive Communion on Maundy Thursday and (after 1602) should take part as a body in the Corpus Christi procession. From 1650 those who received degrees took an oath to maintain the Immaculate Conception of the Blessed Virgin as long as the Church did not decide against it, and this oath was annually renewed on 8 December by all the cives academici. Such, on the whole, was the status which continued until the bureaucratic reform of the universities of Austria in 1752 and 1754. This reform deprived the universities of many of their corporate rights, and rectors appointed by the State were placed at the head of the faculties; as neither the rectors nor the deans so appointed were professors, the Senate was little more than an ornamental body. Matters remained thus until 1849. A great change was brought about in the entire school system of Austria by the suppression of the Jesuits in 1773: secular priests now received positions in the theological faculty, and laymen were appointed to the philosophical faculty. In 1781 the prevailing Josephinism opened academic offices to non-Catholics, and this was followed, in 1785, by the appointment of the first Protestant as professor in the philosophical faculty; in 1781 Jews were permitted to study at the university, and in 1790 they were allowed to receive degrees. The juramentum de Immaculata Conceptione and the profession of faith on receiving a degree were dropped in 1782. The new regulations concerning studies (1784) increased the number of professorships and teaching positions in all the faculties; German was made the language of instruction, only pastoral theology and obstetrics were taught in Czech. In 1784 the professors dropped the dress peculiar to the university, which has been retained to the present only by the five proctors, the upper proctor and the proctors for the four faculties. The university was completely under the guardianship of the state, which prescribed the text-books, themes for disputation, semi-annual examinations and fees; in making all these changes, practical training was kept in view. It was not until the revolutionary year of 1848 in which the students of the University of Prague took up arms that a radical change was made.
The "regulation respecting study" of 1 October, 1850, is based upon freedom of teaching and learning. By this law and that "concerning the organization of academic boards of control" the early autonomy of the university with its independent election of rectors and deans was restored. The religious limitations upon academic degrees and positions were to be entirely removed; although as late as 1863 a Protestant elected dean of the philosophical faculty failed of confirmation by the State. Since that time the election of non-Catholics as deans and rectors has been of common occurrence. Jews, also, have held the office of dean, but not, so far, that of rector, two who were elected having declined the position. Great difficulties have arisen from the national conditions. One indication of the constitutional tendency was a constant development of the national and political consciousness of the Czech majority of the Bohemian people. The university recognized this to a limited degree by founding parallel Czech professorships. Thus, in 1863, out of 187 lecture courses 22 were in Czech; the number was increased but even this did not satisfy the Czechs. Consequently, after long negotiations, the Carolo-Ferdinandea was divided into a German and a Bohemian Karl-Ferdinand University, by the law of 28 February, 1882. The academic authorities and institutions of each section are entirely independent of the other section; only the aula in the Carolinum and the university library are in common. The separation came into effect in the winter semester of 1882-83, but it did not include the theological faculty, where lectures are generally given in Latin, on account of the opposition of Cardinal Schwarzenburg. Under Schwarzenburg's successor, Cardinal Count Schönborn, this faculty was also divided in the winter semester of 1891-2, while the archiepiscopal seminary for priests remained mixed in nationality. The sum of 93,000 kronen is required for the maintenance of the 150 students of this seminary — i. e. about 620 kronen apiece (a krone is twenty cents). Of this amount 32,043 kronen come from the revenues of the seminary; the rest is granted by the State. The separation and the constantly increasing needs of the work of teaching make new buildings necessary. Two new university buildings to replace the inadequate Carolinum are in course of construction.
II. PRESENT CONDITION
In the winter semester of 1909-10 the German Karl-Ferdinand University had 1778 students; these were divided into: 58 theological students, for both the secular priesthood and religious orders; 755 law students; 376 medical; 589 philosophical. Among the students were about 80 women. The professors were divided as follows: theology, 7 regular professors, 1 assistant professor, 1 docent; law, 12 regular professors, 2 assistant professors, 4 docents; medicine, 15 regular professors, 19 assistant, 30 docents; philosophy, 30 regular professors, 8 assistant, 19 docents, 7 lecturers. The budget for the year (not including building expenses) was: 1,612,246 kronen ($322,450) for regular expenses, 94,534 kronen for extraordinary expenses. The student associations, copied from those in the German Empire, are highly developed. The principal ones are: the "Reading and Debating Club of the German Students" founded in 1848, with about 500 members; the "Germania", founded in 1892, with 600 members (both Liberal associations); the Catholic association, "Academia", founded in 1909, with over a hundred members. In the face of over twenty student corps which have colours of their own and favour duelling, the three Catholic corps with about a hundred active members have a difficult position; yet they continually increase in number. In aid of the students there is a German students' home with a hundred rooms and a students' commons. The Bohemian Karl-Ferdinand University in the winter semester of 1909-10 included 4319 students; of these 131 were theological students belonging both to the secular and regular clergy; 1962 law students; 687 medical; 1539 philosophical; 256 students were women. The professors were divided as follows: theological faculty, 8 regular professors, 2 docents; law, 12 regular, 7 assistant professors, 12 docents; medicine, 16 regular professors, 22 assistant, 24 docents; philosophy, 29 regular, 16 assistant, 35 docents, 11 lecturers. The annual budget amounts to 1,763,790 kronen ($352,758) for regular expenditures, and 117,760 kronen for extraordinary expenditures, without including building expenses. The theological faculty is temporarily housed in a private residence. The "Academic Reading Society" (Akademický ctenárský spolek) is Liberal in religion, the "Svaz cesko-slovanas-kého studentstva" is more radical still. In comparison with these the Catholic associations are comparatively weak. They are: "Druzstvo Arnosta z Pardubie" (100 to 200 members), "Ceska akademicka Liga", and the Slavonic "Dan". In addition to the Hlaska house of studies for students, there is a Catholic home for students founded by Ernst von Pardübitz. The library common to both universities, and to which the public is also admitted, contains 375,630 volumes; among these are 3921 manuscripts, and 1523 early printed books. The expenses of the library for 1910 were 178,509 kronen ($35,702).
TOMAK, Gesch. der Prager Universität (Prague, 1849); IDEM, Gesch. von Prag (12 vols., Prague, 1856-1901), in Bohemian; ZSCHOKKA, Theologische Studien und Anstalten im Osterreich (Vienna, 1894), 157-219; ERMANN-HORN, Bibliographia der deutschen Universitäten, II (Leipzig, 1904), nn. 14790 sqq.; Die Karl-Ferdinands- Universität in Prag 1848-1898 (Prague, 1898); Prag als deutscher Hochschulstadt (2nd ed., Prague, 1910); RASHDALL, Universities of the Middle Ages, II (Oxford, 1895).
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University of Rome
The University of Rome must be distinguished from the "Studium Generale apud Curiam", established by Innocent IV in 1244-5 at Lyons for the convenience of the members of the pontifical Court and of the persons who flocked from all over the world to thoHoly See. The Studium comprised the faculties of theology and of canon and civil law. Clerics and priests could not only attend the lectures in the latter branch, but were allowed to teach it, despite the prohibition of Honorius III. The Studium accompanied the popes on all their journeys and was thus transferred to Avignon. In accordance with the Decree of the Council of Vienne, the Studium Curiæ was the first, owing to the generosity of John XXII, to establish chairs of Arabic, Hebrew and Chaldaic; there was, moreover, a professor of Armenian. At Avignon professorships of medicine were also instituted. During the Schism both the popes at Avignon and those at Rome had a Studium Generale; but in the former theology alone was taught. In the fifteenth century the Studium Generale was abolished in favour of the University of Rome. Previously King Charles of Anjou, out of gratitude for his election as senator of Rome, had decided, 14 October, 1265, to erect a Studium Generale "tam utriusque juris quam artium" (of civil and canon law and of arts), but his plan was not carried into execution. The real founder of the University of Rome was Boniface VIII (Bull "In supremæ" of 20 April, 1303), who established it in order that Rome, the recipient of so many Divine favours, might become the fruitful mother of science. The chief source of revenue of the university was the tribute which Tivoli and Rispampano paid the City of Rome. It is worthy of note that a school of law already existed in Rome in the thirteenth century.
The transference of the papal Court to Avignon did not at first injure the Studium Generale. John XXII took a deep interest in it, but limited the granting of degrees to the two faculties of law. The Vicar of Rome was to preside at the examinations; to obtain a degree the Candidate had to study six years (five for canon law) and profess the same for two years. There exist documents from the year 1369 showing that degrees were then granted. But later, in the days of anarchy that overtook the city, the Studium gradually decayed. In 1363 the statutes were reformed; among other changes, provision was made for obtaining foreign professors, who would be independent of the various factions in the city. In 1370, however, or a little later, the Studium was entirely closed. Towards the end of the century the Roman Commune tried to restore the university by offering very large salaries to the professors. Innocent VII in 1406 gave it new statutes and arranged with Manuel Chrysoloras to accept the chair of Greek literature. But the death of Innocent and the subsequent political and ecclesiastical troubles frustrated this plan. The real restorer of the university was Eugene IV (10 October 1431). He drew up regulations for the liberty and immunity of the professors and students, and increased the revenues by adding to them the duties imposed oa wines imported from abroad. For the purpose of government, four reformatores, Roman citizens, were appointed to assist the rector. The position of chancellor was given to the cardinal-camerlengo. The university was located near the Church of Sant' Eustachio, where it had first been established. The first college for poor students was the Collegium Capranica (1458 see ROMAN COLLEGES); but the later plan of establishing another was not realized. The Studium of law soon flourished; but the theological faculty, on account of the competition of the Studium Curiæ, was not so successful. Under Nicholas V the classical studies developed rapidly owing to the labours of Lorenzo Valla, Poggio Bracciolini, Bruni, Francesco Filelfo, Pomponio Leto, and the Greeks, Lascaris, Chalcocondylas, and Musuros. But the process against the Academia Romana under Paul II reacted on the university. Sixtus IV intended to suppress it and reduced the salaries of the professors. Bettor days returned with Alexander VI, who began the present building of the Sapienza, which was remodelled in the seventeenth century. It seems, however, that it was Leo X who suppressed the Studium Curiæ in favour of the University of Rome. In 1514 the latter had 88 professors: 4 of theology, 11 of canon law, 20 of civil law, 15 of medicine, the remainder teaching philosophy, mathematics, rhetoric, grammar, and botany. Lectures were given even on feast days. The number of students was very small, being frequently less than the number of professors. The blame is to be laid on the latter, whose other official and professional duties interfered with their lectures. Leo X established in the Campidoglio a chair of Roman history, the lectures to be open to the public; the first to fill the position was Evangelista Maddaleni Capodiferro. Leo also granted a new constitution to the university, obliged the professors to hold a "circle" with the students after their lectures, forbade them to exercise any other profession, and imposed a penalty for lectures omitted. He appointed three cardinals protectors of the university.
As a result of the occurrences of 1527, the university remained closed during the entire pontificate of Clement VII. Paul III immediately after his accession reopened it, obtaining distinguished professors, such as Lainez, S.J., for theology, Faber, S.J., for Scripture, Copernicus for astronomy, and Accorambono for medicine. It is from this date that the university assumed the name of the Sapienza (a name used previously elsewhere, as at Perugia). In 1539 the professors numbered 24; 2 of theology, 8 of canon and civil law, 5 of medicine (one teaching anatomy and one botany), 5 of philosophy, 3 of Latin, and 1 of Greek literature. Julius III entrusted the administration to a congregation of cardinals. Pius V enlarged the botanical garden of medical herbs previously established near the Vatican by Nicholas V, and allowed the bodies of condemned infidels to be used for the purposes of anatomical study. He also established chairs of Hebrew and mathematics. A mineralogical museum (the "Metalloteca" which was after abandoned) was founded in the Vatican. Under Gregory XIII adjunct chairs with salary attached were established for the young doctors of Rome, who might later become ordinary professors. In that and the following centuries the professors of theology were generally the procurators general of the various religious orders. Sixtus V granted 22,000 scudi to extinguish the debt encumbering the university. He gave to the college of consistorial advocates the exclusive right of electing the rector who, until then, had been elected by the professors and the students, and he instituted a congregation of cardinals, "Pro Universitate Studii Romani". At the end of the sixteenth century the university began to decline, especially in the faculties of theology, philosophy, and literature. This was due in part to the formidable concurrence of the Jesuits in their Collegio Romano, where the flower of the intellect of the Society was engaged in teaching. Moreover, Plato was the favoured master in the Sapienza, while Aristotle was more generally followed elsewhere. Among the distinguished professors in this century besides those already mentioned were Tommaso de Vio, O.P., later the celebrated Cardinal Gaetano; Domenico Jacovazzi; Felice Peretti (Sixtus V); Marco Antonio Muret, professor of law and elegant Latinist; Bartolomeo Eustacchio, the famous anatomist.
In the seventeenth century the decline was rapid. Many of the professors had the privilege of lecturing only when they pleased; most of them were foreigners. The medical school alone continued to prosper owing to the labours of Cesalpino and Lancisi. The Academia dei Lincei promoted the study of the natural sciences and was honoured by Benedettino Castelli, the disciple and friend of Galilei, and Andrea Argoli; later Vito Giordani the mathematician attracted many students. Only two jurisconsults of note are found during this century, Farinacci and Gravina. Giuseppe Carpani brought the students together at his home to familiarize them with the practice of law. The most important event of the century occurred in 1660, under Alexander VII (1655-67), when the university buildings begun by Alexander VI (1492-1503) were completed. Alexander VII established moreover the university library (the Alexandrine Library) by obtaining from the Clerks Regular Minors of Urbania, whom he compensated by giving them permanently the chair of ethics, the printed books from the library of the Dukes of Urbino. In addition he founded six new chairs, among which was that of controversial church history, first filled by the Portuguese Francesco Macedo. Innocent XI erected a fine anatomical hall. The most celebrated and relatively speaking most frequented schools were those of the Oriental languages. Under Innocent XII a move was made to suppress the university and assign the buildings to the Piarists for the free education of young boys. Fortunately the plan was not only not executed but resulted in a radical reform and the introduction (1700) of a new regime which benefited in particular the faculty of law.
Clement XI purchased (1703) with his private funds some fields on the Janiculum, where he established a botanical garden, which soon became the most celebrated in Europe through the labours of the brothers Trionfetti. Benedict XIV, who had been a professor and rector of the university (1706-19), promulgated in 1744 new regulations concerning especially the vacations, the order of examinations, and the selection of professors, which was to be by competitive examination, whereas from the time ofInnocent XII they were ordinarily appointed by the pope. Another Edict (1748) dealt with the rights and duties of the professors and established chairs of chemistry, botany, and experimental physics. The following chairs were then in existence: 6 of jurisprudence; 6 of medicine; 15 of arts (including theology). In 1778 the sciences were divided into five classes: theology, 5 chairs; jurisprudence, 6; medicine, 9; philosophy and arts, 5; languages (Latin, Greek, Arabic, Hebrew, Syriac). But a rector of that time deplored the inertia of the professors and the laziness of the students. Pius VII (1804) founded the mineralogical and natural history museum, and in 1806 a chair of veterinary science. From 1809 till 1813 the French system was in force. Leo XIII in 1824 established the Congregation of Studies, and gave it control of the universities in the pontifical state. Many professors at Rome as at Bologna had to resign their chairs on account of their political opinions, which resulted in the university failing to keep pace with the universities in other states, for instance, the chairs of public and commercial law were not founded till 1848; and that of political economy still later. Among the distinguished professors of the eighteenth century were the jurists, Fagnano, Renazzi (also the historian of the university), Petrocchi; the professors of medicine, Baglivi Tozzi, Pascoli; the mathematician, Quartaroni; the Syrian scholar, Assemani; and Menzini and Fontanini the littérateurs; in the nineteenth century the Abbate Tortolini and Chelini, mathematicians. In 1870 there were 6 professors of theology, 8 of law, 2 of notarial art, 13 of medicine, 4 of pharmacy, 11 of surgery, 3 of veterinary science, 15 of philosophy and mathematics, 8 of Italian and classical philology, and 4 of Oriental languages. Under the new Government all the professors who refused to take the oath of allegiance were dismissed, among those refusing being the entire theological staff. These alone then formed the pontifical university, which came to an end in 1876.
The university is now under the control of the Italian Government and is called the Royal University. Its present state is as follows: philosophy and letters, chairs ordinary, 23, extraordinary, 3; tutors, 13; physics and mathematics, chairs ordinary, 23, extraordinary, 7; tutors, 16; law, chairs ordinary, 16; tutors, 8; medicine, chairs ordinary, 20, extraordinary, 2; tutors, 15; philosophy and letters, professors, 33; docents, 33; physics and mathematics, professors, 34 (with 4 assistants); docents, 41; law professors, 17; docents, 36; medicine, professors, 35; docents, 98. Annexed to the university are schools of philosophy, literature, and natural science, archæology, medieval and modern art, Oriental languages, pharmacy, and applied engineering. There are also institutes of pedagogy, chemistry, physics, mineralogy, zoology, botany, anatomy, anthropology, geology, physiology, the astronomical observatory of the Campidoglio, many medical institutes and clinics, and finally the Alexandrine library. The number of students in 1909-10 was 3686. Owing to the growth of the university after 1870, the building of the Sapienza was insufficient, consequently the schools of physical and natural sciences had to be located elsewhere.
See the Annuario della Reale Università degli studi di Roma (1870-71 to 1909-10) RENAZZI, Storia dell' Università degli Studi di Roma (Rome, 1803-6); CARAFA, De Gymnasio Romano eiusque professoribus ab Urbe condita (Rome, 1751); DENIFLE, Die Universitäten des Mittelalters, I (Berlin, 1885); Relazione e notizie intorno alla Regia Università di Roma (Rome, 1873).
U. BENIGNI. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

University of Rostock[[@Headword:University of Rostock]]

University of Rostock
Located in Mecklenburg-Schwerin, founded in the year 1419 through the united efforts of Dukes John IV and Albert V, and on 13 February of the same year granted a Bull of foundation by Pope Martin V. At first the university included only the three secular faculties; in 1432 a theological faculty was added with the approval of Eugenius IV. The Bishop of Schwerin was appointed chancellor of the university; his present successors are the Grand Dukes of Mecklenburg. The majority of the professors came from Erfurt, among them the first rector, Petrus Stenbeke. The city of Rostock endowed the university most generously with lands, as did the Bishop of Schwerin, who presented his house at Rostock as a residence. At a later date it received contributions from Hamburg and Lubeck. In 1427 it obtained from Martin V a unique privilege, allowing the rector in conjunction with several doctors to bestow a degree if the chancellor refused without a valid reason to grant it. When Rostock was placed under the bann of the empire and the Church on account of outbreaks among the citizens, the university moved to Greifswald (Easter, 1437). In 1443 it returned to Rostock, but when the dukes wished to raise one of the churches of the city to a cathedral-church in order to give the professors the canonries as benefices, the town opposed the procedure and there developed what is known as the cathedral feud. The university migrated temporarily in the summer of 1487 to Wismar and then to Lubeck. It fell into complete decay after the beginning of the Reformation in (1523) when the university revenues were lost and matriculations ceased. When an effort was made later to reorganize the university a dispute arose between the city of Rostock and the dukes of Mecklenburg as to the administration and supervision of the school. In 1563 the agreement called the "Formula concordiae", was made between the contending parties, which granted nearly equal rights to both. The university now enjoyed an era of prosperity. In 1758 Duke Frederick desired the appointment of a rigidly orthodox professor, but the theological faculty opposed him; whereupon the duke obtained an imperial patent for the founding of a university at Butzow which was opened in 1760. The two universities proving too expensive for the country, the school at Butzow was closed and united with Rostock in 1789. In 1829 the town council renounced its right of co-patronage. During the second half of the nineteenth century the University began steadily to develop and gain, so that in 1911 it had about 800 students.
Krabbe, Die Universitdat Rostock im XV. und XVI. Jarhundrert (Rockstock, 1854); Hofmeister, Die Matrikel der Universitdat Rostock (1899).
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University of Saint Andrews
The germ of the university is to be found in an association of learned ecclesiastics, formed in 1410, among whom were: Laurence of Lindores, Abbot of Scone, Richard Cornwall, Archdeacon of Lothian, Wm. Stephen, afterwards Archbishop of Dunblane. They offered courses of lectures in divinity, logic, philosophy, canon and civil law. Henry Wardlaw, the Bishop of St. Andrews, granted a charter of privilege in 1411; he sought a Bull of foundation from the antipope, Benedict XIII, whose legate he was and whose claims Scotland supported. The Bull was granted in 1413; it was confirmed by royal charter of James I in 1532. The five-hundredth anniversary of the foundation was celebrated in 1911. The university consisted of three colleges: St. Salvator's, founded in 1450 by Bishop James Kennedy, confirmed and further privileged by Popes Nicholas V, Pius II, and Paul II; St. Leonard's, founded by Archbishop Stuart and Prior Hepburn in 1512; and St. Mary's, founded by Archbishop James Beaton, under sanction of Paul III, in 1537. This occupied the site of the original pedagogy. All the foundations were amply supported by successive endowment. The college buildings escaped when the churches of St. Andrews were demolished by the reformers, but it was not until 1574 that the university began to recover. At the same time that Andrew Melville (a St. Andrews' student) was re-erecting the university at Glasgow, a commission, inspired by George Buchanan, began a series of reforms at St. Andrews, which intermittently continued throughout the seventeenth century. In 1747 St. Salvator's and St. Leonard's Colleges were united. The university was further enlarged and strengthened by the affiliation in 1897 of University College, Dundee, at which the scientific departments are chiefly conducted. A proposal by the Marquess of Bute (rector 1892-98) to affiliate Blair's College, Aberdeen, was unsuccessful. Among the famous professors and students in St. Andrews of the earlier period must be named John Major, Andrew Melville, Gavin Douglas, George Buchanan, Patrick Forbes, Napier of Merchiston; its leaders and its alumni, played a great part in Scottish ecclesiastical politics of the seventeenth century, most notably Zachary Boyd, Wm. Carstares, principal of the University of Edinburgh, and Samuel Rutherford. During the last century St. Andrews can show a long list of distinguished scientists and men of letters. The total number of students (1909-10) was 571, of whom 247 were women; University College, Dundee, contributed 214 of the total.
St. Andrews' University Calendar (1910-11); ANDERSON, The University of St. Andrews, a Historical Sketch (1878); RASHDALL, Universities of Europe in the Middle Ages (Oxford, 1895), 295; COOPER, Dict. Nat. Biog., s. v. Andrew Melville, LYON, History of St. Andrews (Edinburgh, 1843).
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University of St. Louis
The University of St. Louis, probably the oldest university west of the Mississippi River, was founded in the City of St. Louis in 1818 by the Right Reverend Louis William Du Bourg, Bishop of Louisiana. Since 1827 the institution has been under the direction of the Society of Jesus. On 16 November, 1818, Bishop Du Bourg opened St. Louis Academy, putting it in charge of the Reverend Francois Niel and others of the secular clergy attached to St. Louis Cathedral; in 1820 the name of the institution was changed to St. Louis College. The college was successful, but the secular clergy, owing to their numerous ecclesiastical duties, found it difficult to attend to this professorial work. In consequence Bishop Du Bourg, who had been President of Georgetown College, soon began to formulate plans to put St. Louis College in care of the Society of Jesus, for he realized that its existence would be precarious without some such guarantee for supplying a corps of trained professors. He therefore made application to the Provincial of theJesuits in Maryland, but his request could not be granted, as the establishments of the Society at Georgetown and elsewhere in the eastern states fully occupied all the members at that time. However, early in 1823, Bishop Du Bourg visited Washington to consult with James Monroe, President of the United States, and John C. Calhoun, Secretary of War, on the Indian affairs of his diocese. Mr. Calhoun suggested that he invite the Maryland Jesuits to give him their assistance in this difficult pioneer work. Bishop Du Bourg thereupon once more entered into negotiations with the Provincial of Maryland offering to make over to the Society of Jesus his cathedral property in St. Louis, which comprised church and college, as well as a farm near Florissant, Mo., for an Indian seminary, if the Jesuits would establish themselves in his diocese. The provincial accepted that part of the proposition which referred to the Indian seminary, but stated that priests could not be spared for the St. Louis educational project. Accordingly in June, 1823, theJesuits from Whitemarsh, Md., took up their abode in Florissant where they opened an Indian seminary. In 1824 they yielded to Bishop Du Bourg's earnest solicitations to take over St. Louis College, but the transfer was not actually effected until 1827.
The last session of St. Louis College under the management of the secular clergy was that of 1826-27. The Jesuits decided to erect new college buildings on property given by Bishop Du Bourg, and in the interval the pupils of St. Louis College were accommodated at Florissant. Thence they were transferred to the new establishment in St. Louis where classes were opened under Jesuit masters on 2 November, 1829. In its new environments the college flourished, and in 1832 received its charter as a university by act of the Missouri Legislature. President Verhaegen at once began to organize the post-graduate faculties. In 1834 the school of divinity was established, which continued its courses until 1860. A faculty of medicine was constituted in 1836 and was eminently successful until 1855 when, owing to the Know-Nothing movement, its separation from the university was deemed advisable. A law school was organized in 1843 but was closed four years later. In 1889 the work of reconstructing these faculties was begun. The school of philosophy and science was opened in 1889; the school of divinity in 1899; the school of medicine in 1903; the dental college, school of advanced science, and institute of law in 1908; the department of meteorology and seismology in 1909; and the school of commerce and finance in 1910. Although founded in the pioneer days of education in the West, the old professional schools of the university did excellent work. Dr. William Beaumont, widely known for his observations in the case of Alexis St. Martin, was among the first professors of the medical school. Rush Medical College of Chicago owes its existence to an early professor at the school, Dr. Brainard, and the Cooper Medical College of San Francisco was founded by an alumnus, Dr. Cooper. Another student of those early days, Dr. L.C. Boisliniere, wrote a text-book on obstetrics, which is still of considerable value. In 1848 Dr. M.L. Linton organized the first medical monthly in America, "The St. Louis Medical and Surgical Journal." Buckner, Barret, Garesche, and Sharp, of the old Law School, were men of national prominence in their day. Eight American prelates have had intimate connections with the university: Du Bourg of Louisiana, as founder; Rosati of St. Louis, as patron and benefactor; Van de Velde of Chicago and Carrell of Covington, as presidents; Miège, Vicar Apostolic of Indian Territory, as a professor; de Neckere of New Orleans, Harty of Manila, and Chartrand, Auxiliary of Indianapolis, as students. Other students of the university who rose to prominence in ecclesiastical affairs are the Very Rev. A.M. Anderledy, General of the Society of Jesus, and the Reverends Joseph Keller and R.J. Meyer, English assistants to the General of the Society. Fathers Carrell, Heylen, Smarius, Damen, and Conway were noted preachers connected with the university.
From an early date, members of the faculty devoted themselves to writing. Walter H. Hill, S.J., was among the first to write text-books on scholastic philosophy in English, and his works are still widely used. "The Happiness of Heaven," by Florentine Boudreaux, S.J., and "The Imitation of the Sacred Heart," by Peter Arnoudt, S.J., have gone through many editions (the most recent, 1910), and have been translated into most modern languages. Joseph Keller, R.J. Meyer, F. Garesché, and Joseph Fastre, all of theSociety, wrote on ascetical subjects, while the writings of Pierre Jean de Smet did much to bring the Indian Missions into public notice. Within recent years books and studies on philosophy, theology, apologetics, ecclesiastical history, pedagogy, and canon law have been published by the Jesuit professors, Poland, Otten, Higgins, Coppens, Gruender, Conway, Rother, Martin, Conroy, and Fanning. Fathers Coppens and McNichols have issued textbooks on English literature. Father Thomas Hughes is well known as an authority on the history of the Jesuits, and is the author of "Loyola and the Educational System of the Jesuits." Fathers Finn, Copus, and Spalding are the authors of books of fiction for the young which have an extensive circulation. Professors Harris and Steele have published text-books on law, Professor Harris' work on "Wills" being noteworthy among recent contributions on the subject. Professors Eycleshymer, Thompson, Lyon, Neilson, Chaddock, Engman, and Loeb have written on medical topics. Scientific studies have been published by the Jesuit professors, de Laak, Monaghan, Borgmeyer, and Coony. Among the alumni who have won distinction in the field of history may be mentioned, E.B. O'Callaghan, Lucien Carr, Paul Beckwith, and Firmin Rozier; and in general literature, John Lesperance, Conde B. Pallen, and Irwin Russell.
Through its early missionaries who founded many settlements throughout the West, and through its alumni, many of whom have risen to high rank in civil and professional life, the university has contributed much to the upbuilding of Church and State in the West. Within a few years after the coming of the Jesuits to St. Louis more than forty establishments had been made; the work of de Smet, who founded missions as far to the North-west as Oregon, is famous. Adrian and Christian Hoecken, Ponziglione and others from the university evangelized Indians and whites throughout the West; many of these early missions became the centres of flourishing communities. In education the direct influence of the university has been wide, no less than thirteen colleges and professional schools having been founded by its professors or alumni. Degrees have been conferred from 1834 to 1911 as follows: Doctors, Ph.D., 27; LL.D, 33; M.D., 935; D.D.S., 107; Mus.D., 1; total, 1103. Masters, M.A., 175; M.S., 1; total, 176. Bachelors, B.A., 402; B.S., 75; Ph.B., 5; LL.B., 59; B.F.A., 2; B.C.S., 1; total, 544. Grand total of degrees conferred, 1823. During this period 722 members of the Society of Jesus completed the full courses of the schools of divinity and philosophy.
PRESENT STATUS
St. Louis University consists of the college, the school of divinity, the school of philosophy, the school of advanced science, the department of seismology and meteorology, the school of medicine, the school of dentistry, the institute of law, and the school of commerce and finance. In December, 1910, the General of the Society of Jesus, Very Rev. F.X. Wernz, by official act constituted St. Louis University a collegium maximum. This is a title conferred in recognition of the university's rank among Jesuit educational institutions.
The University Library contains more than 70,000 volumes, among them many rare and valuable works. There are also special libraries in each department of the university. The museum contains specimens illustrating the fields of geology, palaeontology and ethnology; the art collection though small contains some paintings of considerable merit. The "Fleur de Lis," a literary publication, and a number of philosophical, literary, and scientific societies, several of which publish their proceedings, furnish the student added opportunities for mental development; the Sodality of the Blessed Virgin Mary and other religious organizations offer additional aids to piety. University athletics are controlled by a students' association working in connection with the Faculty Board of Athletics. The gymnasium is fairly equipped and a splendid campus has been recently secured. The Alumni Association with records dating from 1828 is well organized and helps much to promote loyalty to the university. The General Catalogue, issued annually, and the Announcements published by the schools from time to time during the year, furnish detailed information in regard to the university.
FANNING, Hist. Sketch of St. Louis Univ. (St. Louis, 1908); IDEM, Diamond Jubilee of St. Louis Univ. (St. Louis, 1904); HILL, Hist. Sketch of St. Louis Univ. (St. Louis, 1879); KENNY in The Catholic Church in the U.S. (New York, 1910); BILLON, Annals of St. Louis (St. Louis, 1886); CHITTENDEN AND RICHARDSON, Life of Pierre Jean De Smet (New York, 1905); CLARKE, Bishops of the Catholic Church in the U.S. (New York, 1889); HOGAN, Thoughts about St. Louis (St. Louis, 1854); HYDE AND CONARD, Hist. of St. Louis (St. Louis, 1891); SCHARF, Hist. of St. Louis (Philadelphia, 1883); SHEPARD, Autobiography (St. Louis, 1869); ed. THORNTON, Catholic Institutions in St. Louis (St. Louis, 1911); ed. THWAITE, Early Western Travels (Cleveland, 1906); Annales de l'Association de la Foi (March, 1825, Nov., 1827); Archives of the Province of Missouri (1826); Donahoe's Magazine (Nov., 1904); Fleur de Lis (1898), passim; Woodstock Letters (1876), passim; Missouri Republican, files for 1818; Catalogues, Bulletins, Announcements of St. Louis University.
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University of Saint Mark
The highest institution of learning in Peru, located at Lima, under the official name of Universidad Mayor de San Marcos. It is reputed as being the oldest university in the New World having been created by a royal decree of 12 May, 1551, wherein Charles V granted 350 gold dollars to the priors of the Dominican order to establish in Lima an Estudio General, and conferred upon it all the prerogatives enjoyed by the University of Salamanca. This decree was confirmed by a Bull of Pope Pius V, dated 25 July, 1571. Until 30 December of the same year, the school remained under the control of the Dominican fathers, when it became independent with the right to choose its own rector. The first one elected was Dr. Gaspar de Meneses, a layman. In 1574, after a new site had been purchased at a cost of 600 gold dollars, the name Saint Mark was chosen by lot for the institution. Thenceforward, the university acquired a greater importance, and two years later a new plan of studies adequate to the times, was adopted, with the following classes: two of Spanish grammar; one of native languages, which were then considered necessary for the propagation of the Gospel; three of theology; three of jurisprudence; two of canon law, and two of medicine. The number of students who came to Lima to follow the courses of the university increased rapidly and at one time reached 1200. As the cost of graduation was exceedingly high (about $10,000), instruction in Saint Mark, as in other colonial universities of the times, was confined to the aristocratic and wealthy classes, among which there prevailed an intense fondness for literary pursuits. These fees have been gradually reduced and the total now amounts to 50 soles ($25) for the degree of Bachelor, and 100 ($50) for that of Doctor.
The popularity of the institution continued until the time when Peru became independent (1825) and then followed a short period of inactivity, after which the university was reorganized by President Ramon Castilla (28 Aug., 1861). From the year of its autonomy, the university has been directed by a council composed of the rector as its chairman, a vice-rector, the dean and a delegate from each faculty, and the secretary of the University. The rector is elected by the professors with the approval and consent of the council, and each faculty chooses its own dean, regulates its course of studies, and issues its respective degrees. As at present constituted, Saint Mark consists of six faculties. Jurisprudence confers the degree of Doctor of Laws, with a course of five years comprising the following subjects: philosophy of law, civil law, criminal law, ecclesiastical law, mercantile law, mining and agricultural laws, law procedure, Roman law, and forensic practice. Medicine grants the diploma of Bachelor of Medicine in five years, and the title of "physician and surgeon" after two additional years of hospital practice, the subjects covered being descriptive anatomy, medical physics, public, private and international hygiene, medical and analytical chemistry, natural and medical history, general anatomy and microscopic technique, pharmacy, physiology, pathology, clinics, bacteriology, therapeutics, materia medica, surgery, nosography, ophthalmology, operative medicine, gynaecology, pediatrics, obstetrics, legal medicine, etc.; this same faculty issues the titles of pharmacist, dentist, and obstetrician, with courses of studies covering three years. In theology the degree of Doctor is obtained after a six years' course in the subjects of dogmatic theology, moral theology, church history, liturgy and ecclesiastical calculation, sacred oratory, the Bible and pastoral theology. The faculty of sciences is divided into three separate sections: (1) mathematical sciences, (2) physics, and (3) natural sciences, the course in each of which comprises a period of three years. Before admission to the faculty of medicine, students are required to pass two years in natural sciences, and likewise, those desiring to enter the school of engineers (independent of the university) must have studied mathematics two years. The faculty of letters confers the degree of Doctor, its course covering four years with these subjeots: philosophy, history of ancient and modern philosophy, aesthetics and history of art, Spanish literature, sociology, history of civilization, history of Peruvian civilization, and pedagogy; two years in this faculty are required for admission to that of jurisprudence. The faculty of administrative and political economy confers the degree of Doctor, and its course of three years includes the following studies: constitutional law; public and private international law, administrative law, political economy and economical legislation of Peru; maritime law, diplomacy, history of the treaties of Peru, consular legislation, finance, financial legislation of Peru, and statistics. The official organ of the university is the "Revista Universitaria", a monthly publication, which has since 1906 replaced the "Anales". At the present time the number of professors of the University of Saint Mark is 80.
GARLAND, Peru in 1906 (Lima, 1907), 111; Report of the U. S. Commissioner of Education (Washington, l908), l51, WRIGHT The Old and New Peru (Philadelphia, 1908).
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University of Saint Thomas
(SANTO TOMÁS)
University in Manila, founded in 1619 by the Dominican Miguel de Benavides, Archbishop of Manila. In 1645 Innocent X granted it the title of pontifical university, and in the same year it received the title of royal university from Philip IV of Spain. Attached to the university is the College of San Juan de Letran. After a five years' course in this college, including Latin, Greek, English, mathematics, natural history, botany, mineralogy, physics, chemistry, and philosophy, the successful student receives the Degree of Bachelor of Arts. The university has the right of conferring the doctorate in theology, philosophy, in civil and canon law, medicine, pharmacy, literature, and science. The departments of the university are all within the "walled city". The university attained its greatest prosperity in 1897, just at the commencement of the Spanish-American war. In that year the number of students enrolled in the various courses was as follows: divinity, 15; canon law, 5; civil law, 572; medicine, 361; pharmacy, 90; philosophy and literature, 51; sciences, 14; that year, however, owing to the revolution, the numbers very notably decreased until within the last two years, when there was a marked increase in attendance, the schools of medicine and pharmacy being particularly well attended. In connection with the university there is an excellent museum of natural history. The exhibits of this museum have been awarded special premiums at the expositions of Paris, Madrid, the Philippine Islands, Hanoi in Cochinchina, and St. Louis. The museum contains excellent material for the study of anatomy, anthropology, diplogenesy, Philippine ethnology, zoology, botany, mineralogy, and numismatics. The zoological specimens and their varieties number over 10,000. These have been carefully catalogued in a notable work, "Catálogo sistemático de toda la fauna de Filipinas", arranged by the Reverend Casto de Elera, O.P., who for many years held the chair of natural history in the university. The classes of medicine are held in St. Joseph's College and in the San Juan de Dios hospital, both founded in the seventeenth century. The medical department has well-equipped laboratories. The courses of pharmacy are given in St. Joseph's College. The library contains more than 25,000 volumes. The university is under the direction of a corporation formed by Dominicans; the rector is always a member of that order, though secular professors are appointed for the chairs of civil law, medicine and pharmacy. The faculty numbers 60 professors and 220 assistant teachers and masters in the various departments of the university.
JOHN J. THOMPKINS 
Transcribed by Joseph E. O'Connor
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University of Salamanca
This university had its beginning in the Cathedral School under the direction, from the twelfth century, of a magister scholarum (chancellor). From this episcopal origin, probably in 1230, sprang the royal foundation of Alfonso IX of LÈon, who "with was salutary discretion summoned the most experienced masters of sacred letters and established schools" (Lucas de Tuy); which, however, does no signify, as Rashdall infers, that they taught theology. Alfonso IX granted them the privileges alluded to later by St. Ferdinand, who was in reality the founder, the foundation of his father not having endured. On 6 April, 1243, in letters patent, the saintly king took under his protection the professors, students, and their property, granting them an ecclesiastical tribunal for the settlement of their disputes. In his time began that period of unrivalled prosperity for the university, which for so many centuries made it the "glory of Spain" (Denifle). In Toledo on 8 May, 1254, the king granted the university the privileges that are its Magna Carta, appointing curators, placing it under the authority of the bishop, exempting it from the regular authorities, and assigning salaries for the professors. The professors of law received 500 maravedis a year, canon law 300, grammar, logic, and medicine 200. Some have endeavoured to trace an analogy between these privileges and those granted by Ferdinant I and II to the Universities of Bolgna and Naples.
But the fundamental difference that characterized the Spanish university must not be overlooked, that, although a royal foudnation, it was placed under the direction and control of the bishop, the dean, and the chancellor, who conferred the academic titles in the cathedral. The titles were given until 1830 in the name of the pope and king. Doctrinal and ecclesiastical professorships did not, however, contrary to Stein's view, predominate in the university (Denifle). Departments of medicine and juriprudencewere also established, and preference was given to the law, epecially canon law. By petition of theking, 6 Aril, 1255, Alexander IV confirmed the courses at Salamanca, "because in the multitude of the wise is the security of kingdoms, and their govrnments are mantained not less by the advice of the prudent, than by the energy and bravery of the strong". Later he decreed that any accepted teachr in any branch whatsoeveer at Salamanca cold teach his subject in any other university, with the exceptioni of Paris and Bologna, a limitation wich John XXII instituted in 1333. The principles Alfonso the Wise had put into practice in Salamanca, he drew from the "Leyes de Partida", commenced in 1256 and terminated in 1263. Rashdall calls this "a sort of educational code — the first of its kind in modern Europe". In the time of Sancho the Brave the studies declined because the salaries of the professors were not paid. Finally, Ferdinand IV, authorized by Boniface VIII, assigned for this purpjose the "tertia ecclesarum" and from this date, 7 August, 1300, the university entered upon a new era of prosperity.
Classes were once more discontinued from 1306 to 1313, when Clement V commanded the "tertia" to be used in restoring the churches. In 1313 a third of the "tertia" was once more devoted to paying the professors of law, civil and canon, medicine, logic, grammar, and music. In 1355 the minorite friar, Dídaco Lupi, taught theology in Salamanca; but this branch, which in the sixteenth and seventeenth centuries was to draw the eyes of the entire world to Salamanca, did not flourish there until Benedict XIII introduced it in 1416, and Martin V re-established it in 1422. This pope gave the university its definitive constitution, and numbered it among the four greatest in the world. In 1401 the bishop, Diego de Anaya Maldonado, founded the first college for poor students, which was called the College of San BartolomÈ and later the Old College. This and the colleges of Cuenca, Oviedo, and Fonseca were called "colegios mayores", larger colleges. Aftwerwards a great number of "colegios menores", smaller colleges, secular, regular, and of the four military orders were founded. The Liberals suppressed the "colegios mayores" under the pretext of their decadence but without substituting anyting better, or even equally good, to help the poor students. Following this the "colegios menores" were also closed. The laws of 1845 swept aside the last remaning vestures of these ancient establishments for university training, secularizing them and placing them under the control of the Liberal Government. The number of students at Salamanca in 1584 reached 6778; in 1822 it amounted only to 412, and later it dropped even lower. In the catalogue of its professors figure the names of some celebrated women, such as Doña Beatriz Gallindo and Doña Alvara de Alava.
Chacón, Historia de la Universidad de Salamanca 1569 in EL SEMINARIO ERUDITO, XVIII (MADRID,1789); de la Fuente, Hist.de las Univ. (Madrid, 1899) Denifle, Die Entstehung der Ybuv, /berkubm 1885; Rashdall, The Universities of Europe, II Oxford, 1895.
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University of Santiago
It has been asserted by some historians that as early as the ninth century a course of general studies had been established at the University of Santiago by King Ordono who sent his sons there to be educated, but no absolute proof can be adduced to prove it. The first reliable sources say that it was founded in 1501 by Diego de Muros (Bishop of the Canaries), and Lope Gómez Marzo, who on 17 July, 1501, executed a public document establishing a school and academy for the study of the humanities, intending, as the document proves, to later include all the other faculties. The founders endowed the school from their private fortunes. On 17 December, 1504, Julius II issued a Bull in which the foundation was declared of public utility for the whole of Galicia and granted it the same privileges as those enjoyed by all the other general schools (estudios generales). In 1506 the faculty of canon law was founded by Bull of Julius II. The faculties of theology and Sacred Scripture were founded in 1555 and those of civil law and medicine in 1648, thus completing the university courses which were required at that time. The real founder of the University of Santiago was Archbishop Alfonso de Fonseca, who founded the celebrated college which bears his name. He endowed it munificently and obtained from Clement VIII (1526) the right to found faculties, assign salaries, frame statutes for the rector, doctors, lectors, and students and for conferring degrees. The faculty of grammar and arts was installed in the hospital of Azabacheria which had been suitably arranged. In 1555 Charles V sent Cuesta as royal delegate with instructions to organize the infant university. Knowing, doubtless, the wrangling which generally existed between the higher colleges and the universities, Cuesta's first care was to completely separate the University and the College of Fonseca, both as to organization and administration.
During the first period of its existence, that is from its foundation to the time of Fonseca, among the distinguished professors of the university may be mentioned Pedro de Vitoria and Alvaro de Cadabal, and in the second epoch Villagran and Jose Rodriguez y Gonzalez, professor of mathematics, appointed by the Emperor of Russia to direct the observatory of St. Petersburg, and associated with Blot and Arago in the measurement of the meridional circle, and many others. After many disputes and agreements theJesuits were given charge of the grammar courses in 1593, and remained in charge until their expulsion from the Spanish possessions in 1767. The department of arts was transferred from the Azabacheria to the university. The constitutions of Cuesta were modified by Guevara, by Pedro Portocarrero in 1588, and finally by Alonso Munoz Otalora. All these changes were approved by Philip II and were in vogue until the general reforms which took place in the eighteenth century.
The colleges of Fonseca, San Clemente San Martin, Pinario, and that of the Jesuits were independent colleges which were founded and which thrived in the shadow of the university. In the seventeenth century, in this as in all other universities, studies fell into a state of decadence; between the university and Fonseca College arose serious differences which were not settled until the middle of the eighteenth century in time of Ferdinand VI. About this time (1751), however, many notable reforms were introduced, the number of professorships was increased, and more extensive attributes were granted to the university; a treasurer was also appointed and the rector was named by royal order.
In 1769 the university was transferred to the building formerly occupied by the Jesuits and the faculties were increased making a total of thirty-three, seven of theology, five of canon law, six of civil law, five of medicine, one of mathematics, one of moral philosophy, one of experimental physics, three of arts, and four of grammar. After the university had taken possession of the old Jesuit college it soon became evident that some additions would have to be made, and although these were carried out without any special plan they resulted in a spacious building with a severe and dignified facade. In 1799 the faculty of medicine was suppressed, but it was restored once more in 1801. Canon Juan Martinez Oliva was appointed royal visitor; his visit, however, was not productive of lasting results, the recommendations he had made being set aside in 1807. From then until the present time the university has suffered from the constantly altering plans of the Government which has deprived all colleges and universities of their former state of autonomy. The faculty of theology was definitely suppressed in 1852. The influence of the university in Galicia has been great, and from its halls men eminent in all walks of life have passed. The library of 40,000 volumes is good, as are also the laboratories of physics, chemistry, and natural history. The latter possesses a crystallographical collection of 1024 wooden models which formerly belonged to the Abbé Haüy. The present number of students reaches between 700 and 1000, the majority of whom follow the medical and law courses.
VINAS, Anurio del la Universidad de Santiago para el curso de 1856 to 1857; DE LA FUENTE, Hist. de las Universidades (Madrid, 1884); DE LA CAMPA, Hist. filosofica de la Instruccion Publica de Espana (1872); SEMPER Y GUARINOS, Ensayo de una Biblioteca espanola de los Mejores escritores del reinado de Carlos III (1785); Boletin oficial de la Direccion Publica del ano de 1895.
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University of Saragossa
This university was not definitively established until 1585 its real founder being Don Pedro Cerbunc, Prior of the Cathedral of Saragossa, and later Bishop of Tarrazona, who, by commission of the city of Saragossa, organized the university, prepared its statutes, and endowed it with an income of 30,000 reales. At the end of the sixteenth century theology, philosophy, canon and civil law, medicine, and the humanities were taught. The university was subject to the municipality that had created it until the time of Charles III. The influence of this university was always great in lower Aragon, and during the reign of Charles III, it was great throughout the kingdom. It produced the economists and the principal Jesuits who contributed so much to give to the reign of Charles III the laicist character that it developed. At about this time the so-called Voltairean ideas were introduced into the university, the "Academia de Buen Gusto" was established, and political economy began to be dealt with, which gave rise to many noisy polemics, led by Normante and Carcaviella. The study of economics was introduced by Aio and Aurano, and the Royal Academy of Aragon and the Academia de San Lucas helped in the development of letters. Among the professors were the physician Juan Sobrarias, the poet Antonio Geron, Pedro Malon de Chaide, Juan Lorenzo Palmireno, Pedro Simon de Abril, the Jesuit Mice Andrés Serveto de Aviñon, Clemente Comenge, Bishop of Ciudad Rodrigo, Juan Francisco Guillén, Archbishop of Burgos, Ustarroz, Aramburo, Carrillo, Portolés, Vargas Machuca, etc. With regard to its government and to the programme of its studies, the University of Saragossa, like all the universities of Spain, has lost its individual life, the professors being reduced to the level of state officials, each having the anarchical individual license of explaining the matter assigned to him according to any programme he may see fit, or according to no programme at all. The university has faculties of law, medicine, exact sciences, physics and chemistry, and letters (historical section). There are on an average 600 students, nearly half of whom study medicine, and about one quarter each, law and science, while the remainder follow the studies of letters.
TRAYLLA, Historia de la Universidad de Zaragoza (1603); LAJANA AND QUARTANET, Estatutos de la Universidad y estudio general de la ciudad de Zaragoza (1618); JOSEF, Discursos historicos politicos (1684); DE CARMON Y TRAMULLES, Memorias literarias de Zaragoza (1768); BORAO, Historia de la Universidad de Zaragoza (s. d.); DE LA FUENTE, Historia de las Universidades de Espana (1887).
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University of Seville
In the middle of the thirteenth century the Dominicans, in order to prepare missionaries for work among the Moors and Jews, organized schools for the teaching of Arabic, Hebrew, and Greek. To co-operate in this work and to enhance the prestige of Seville, Alfonso the Wise in 1254 established in that city "general schools" (escuelas generales) of Arabic and Latin. Alexander IV, by Bull of 21 June, 1260, recognized this foundation as a generale litterarum studium and granted its members certain dispensations in the matter of residence. Later, the cathedral chapter established ecclesiastical studies in the College of San Miguel. Rodrigo de Santaello, archdeacon of the cathedral and commonly known as Maese Rodrigo, began the construction of a building for a university in 1472; in 1502 the Catholic Majesties published the royal decree creating the university, and in 1505 Julius II granted the Bull of authorization; in 1509 the college of Maese Rodrigo was finally installed in its own building, under the name of Santa María de Jesús, but its courses were not opened until 1516. The Catholic Majesties and the pope granted the power to confer degrees in logic, philosophy, theology, and canon and civil law. It should be noted that the colegio mayor de Maese Rodrigo and the university proper, although housed in the same building, never lost their several identities, as is shown by the fact that, in the eighteenth century, the university was moved to the College of San Hermanegildo, while that of Maese Rodrigo remained independent, although languishing.
The influence of the University of Seville, from the ecclesiastical point of view, though not equal to that of the Universities of Salamanca and of Alcalá, was nevertheless considerable. From its lecture halls came Sebastián Antonio de CortÈs, Riquelme, Rioja, Luis Germán y Rimbón, founder of the Horatian Academy, Juan Sánchez, professor of mathematics at San Telmo, Martín Alberto Carbajal, Cardinal Belluga, Cardinal Francisco Solis Folch, Marcelo Doye y Pelarte, Bernardo de Torrijos, Francisco Aguilar Ribon, the Abate Marchena, Alberto Lista, and many others who shone in the magistracy, or were distinguished ecclesiastics. The influence of the University of Seville on the development of the fine arts, was very great. In its shadow the school of the famous master Juan de Mablara was founded, and intellects like those of Herrera (q. v.) Arquijó, and many others were developed, while there were formed literary and artistic clubs, like that of Pacheco, which was a school for both painting and poetry. During the period of secularization and sequestration (1845-57) the University of Seville passed into the control of the State and received a new organization. At present it comprises the faculties of philosophy and letters, law, sciences, and medicine, with an enrolment (1910) of 1100 students.
At the same time that the royal university was established, there was developed the Universidad de Mareantes (university of sea-farers), in which body the Catholic Majesties, by a royal decree of 1503, established the Casa de Contratación with classes of pilots and of seamen, and courses in cosmography, mathematics, military tactics, and artillery. This establishment was of incalculable importance, for it was there that the expeditions to the Indies were organized, and there that the great Spanish sailors were educated. This species of polytechnic school, which, according to Eden, BournÈ, and Humboldt, taught a great deal to Europe, following the fortunes of Spanish science, fell into decay in the seventeenth century.
DE LA FUENTE, Hist. de las universidades (1887); ORTIZ DE ZÚÑIGA, Anales eclesiásticos y seculares de Sevilla (1667); DE LA CUADRA Y LIBAJA, Hist. del colegio mayor de Santa Tomás de Sevilla (1890); DE AVIÑÓN, Sevillana medicina (1419); CARO, Antigüedades de Sevilla (1634); PICATOSTE, Apuntes para unabiblioteca científica española (1891); MARTINEZ VILLA, Reseña histórica de la universidad de Sevilla y descripción de su iglesia (1886); HAZAÑAS DE LA RUA, Maese Rodrigo (1444-l504) (1909); PADRINO Y SOLÍS, Memorias literarias de la Real Academia Sevillana de Buenas Letras (1773).
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University of Siena
The earliest notices of an advanced school (of grammar and medicine) at Siena go back to 1241. In 1246 the Emperor Frederick II compelled the Sienese students at Bologna to abandon that city, which was hostile to him, and this fact must have contributed to enlarge the school of Siena, which then had celebrated professors of law (Pepo), of grammar (Magister Tebaldus, Hoannes Mordentis), of medicine (Petrus Yspanus). In 1252 the institution received from Pope Innocent IV the usual privileges for its professors and students. He granted the "University of Masters and Doctors regent at Siena and of their scholars studying in the same" together with their bedels an exemption from certain city taxes, and appointed the bishop as their conservator. In 1275 and 1285 the Commune of Siena, by its own authority, without regard either to the pope or to the emperor, decided to enlarge the studium into a studium generale. Nevertheless, it remained incomplete; but through the emigration from Bologna of professors and students in 1321 it received an unexpected increase, and then had twenty-two professors — seven of Roman law, five of canon law, two of medicine, two of philosophy, one of notarial science, the others of grammar, i.e., of literature and the interpretation of the classics. But after three years a great number of the professors and the scholars departed, either because peace had been established at Bologna, or because Siena could not obtain from the Holy See the necessary privileges for a real studium generale. In 1397, however, Siena obtained a Bull from Charles IV, which, after declaring that the studium had once been flourishing but had now sunk into obscurity, proceeds to confer upon it de novo the privileges of a studium generale. As early as 1386 we find a chair for the interpretation of Dante. In 1404 Bishop Marmille instituted the Collegio della Sapienza for poor students. In 1408 Gregory XII confirmed the privilege granted by Charles IV, and established a faculty of theology.
Among the professors of the fourteenth century mention should be made of the jurists, Dino del Garbo, Neri Pagliaresi, Federico Petrucci, Pietro Ancharano, Ubaldo degli Ubaldi, Tommaso Corsini; the physicians, Ugo Benzi and Riccardo da Parma (oculist); the grammarians, Nofrio and Pietro d'Ovile. Instruction was also given in mathematics and in astrology, in which latter study Guido Bonatti and Cecco d'Ascoli were famous. In the fifteenth century the following professors obtained celebrity: Nicolo de Tudeschi (il Panormitano), Francesco Accolti, and Mariano Soccini in law; Jacopo da Forli and Alessandro Sermoneta in medicine; Francesco Filelfo, the theologian Francesco della Rovere (afterwards Pope Sixtus IV), and Agostino Dati in literature. It should also be noted that Siena was conservative in letters as well as in art, for which reason Humanism was not able to obtain a foothold. Among the professors of the early sixteenth century were the jurist Claudio Tolomei, and the humanists Eurialo Ascolano and Jacopo Griffoli.
After Siena had come under the Medici, these princes used every effort to promote its prosperity. Among its famous jurists were Silvio Spannocchi and Francesco Accarigi; but the seventeenth century brought also at Siena a general decline of studies. Medicine and the natural sciences claim renowned devotees at Siena, such as the Camaldolese Francesco Pifferi, the mathematician Teofilo Gallaccini, the botanist Pirro Maria Gabrielli, founder of the Academic Fisiocritica, and particularly should be mentioned Michelangelo Mori and Ottavio Nerucci, the mathematicians Pistoi and Bartaloni, and the botanist Bartalini. Among theologians Sixtus Senensis was renowned; the first professor of church history was Domenico Valentini (1743). The special chairs of moral theology and Holy Scripture were founded in 1775 and 1777. Leopold I gave to the university a new organization, and increased the number of chairs. The French occupation caused the closing of the university, which was, however, re-established in 1814. But in 1840 political reasons brought about the suppression of the faculties of literature, philosophy, mathematics, and natural science. And thus it remained, even after Tuscany was annexed to Piedmont in 1859, in which year the theological faculty was also disbanded. Among the more recent professors mention should be made of the jurist Francesco Antonio Mori, the political economist Alberto Rimieri de' Rocchi, the physician Giacomo Barzellotti, and the theologian Luigo de Angelis.
At present the university of Siena belongs to the so-called free universities; it has only the two faculties of law and medicine, with a school of pharmacy. In jurisprudence there are 19 chairs, classified as 15 ordinary professors and 5 docents; in medicine 24 chairs, with 22 professors and 31 docents. The number of students enrolled in 1910 was 255.
CARPELLINI, Sulla origine nazionale e popolare deile Universita di Studi in Italia e particolarmente dell' Universita di Siena (Siena, 1861); ZDEKAUER, Lo Studio di Siena nel Rinascimento (Milan, 1894); DENIFLE, Die Universitaten des Mittelalters, I (Berlin, 1885), 429; MARIANI, Notizie nell' Universita di Siena (Siena, 1873); RASHDALL, The Universities of Europe in the Middle Ages, II (Oxford, 1895).
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University of St. Francis Xavier's College
The University of St. Francis, Antigonish, Nova Scotia, was founded in 1885, under the name of St. Francis Xavier's College, by Rt. Rev. Dr. MacKinnon, Bishop of Arichat (now the Diocese of Antigonish). A legislative enactment of 1866 empowered it to confer degrees. A statute of 1882 granted full university powers. The new charter (enacted in 1909) gave it all the powers, rights, and privileges that any university could reasonably demand from the State, including the right to confer all the usual university degrees, and to acquire and hold real and personal property to any value or extent whatsoever. The supreme governing body is a board of twelve governors, of which the Bishop of Antigonish is ex-officio chairman. There are at present (1912) twenty-five professors, lecturers, and tutors. In 1911-12 there were 356 students, the majority of whom came from the eastern provinces of Canada, the New England States, and Newfoundland, and a few from Western Canada, the Pacific States, and Great Britain. Four-year courses lead, respectively, to the degrees of Bachelor of Arts, Bachelor of Science, and Bachelor of Letters. After the sophomore year, excellent opportunities are given to students anxious to devote some of their time to special preparation for scientific pursuits, or for one of the professions. The course in philosophy extends over three years. A short course in law is given, which counts as a year for the degree of LL.B. in the Halifax Law School. The two-year course in engineering admits to the third-year class in any of the leading schools of engineering in Canada or the United States. Some university extension work has been done. Two summer sessions, five weeks each, have been held. Some of the courses were especialy designed to meet the needs of teachers in the public schools. Intended for the education of laymen as well as ecclesiastics, St. Francis Xavier's has given to the State many useful and brilliant men — judges, legislators, physicians, engineers, and to the Church a large number of priests and several bishops. Two archbishops and two other bishops are still living. The late Dr. Cameron, Bishop of Antigonish, and Dr. MacNiel, late Archbishop of Vancouver, are among the presidents whose learning, ability, and zeal have, despite many disadvantages, rendered service to the cause of Catholic education in Eastern Canada. The present Bishop of Victoria, Rt. Rev. Dr. Alexander MacDonald, was for nineteen years one of the professors.
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University of St. Joseph's College
Memramcook, New Brunswick, Canada
Founded in 1864 by Rev. Camille Lefebvre, C.S.C. The institution owes its inception partly to the desire of the late Bishop Sweeny, of St. John, N.B., to secure for the youth of his diocese the advantages of a secondary education, of Memramcook (1852-64); for the intellectual development of the French Acadians entrusted to his care. The college was incorporated, with degree-conferring powers, by an Act of the New Brunswick Legislature in 1868; and, thirty years later, by an amendment to that act, it received its present title. In addition to the faculties of arts and theology, commercial courses in English and French have always occupied a well defined place in the curriculum. It is mainly owing to St. Joseph's that within the past half-century the French inhabitants of Canada's maritime provinces have steadily advanced to a position of acknowledged social, industrial, and professional equality with their fellow-provincialists of other racial descent. Scarcely less notable has been St. Joseph's role in furthering the interests, enlarging the prospects, and elevating the ideals of New Brunswick's English-speaking Catholics. At present, practically all the priests of the Diocese of St. John, including its bishop, are sons of New Brunswick and graduates of St. Joseph's; other graduates hold prominent rank in commerce, law medicine, the Provincial Legislature, and the Federal Parliament.
SORIN, Circular Letters (Notre Dame, Indiana, 1880); POIRIER, Le Père Lefebvre et l'Acadie (Montreal, 1898); St. John Globe (anniversary number, 13 Dec., 1911).
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University of Tübingen
Located in Würtemberg; founded by Count Eberhard im Bart on 3 July, 1477, after Pope Sixtus IV had first undertaken by the Bull of 13 Nov., 1476 to endow the university from the property of the Church. The imperial confirmation followed on 20 Feb., 1484. The university had four faculties: theology, law, medicine, and philosophy, and altogether fourteen professorships. Among the distinguished professors at the beginning were the theologians Gabriel Biel, Johannes Heynlin von Stein (a Lapide), Conrad Summenhart, and the jurist Johannes Vergenhans (Nauclerus). A distinguished physician was Johannes Widmann. In the philosophical faculty should be mentioned the mathematicians Paul Scriptoris and Johannes Stöffler, and the Humanists Johannes Reuchlin, Heinrich Bebel, and Melanchthon. Duke Ulrich of Würtemberg was deposed in 1519 on account of his misgovernment of the country, but in 1534 was restored to power by the Lutheran Landgrave Philip of Hesse. In 1535 Ulrich introduced the Reformation into the country and university, notwithstanding the stubborn opposition manifested at the university, especially by its chancellor Ambrosius Widmann. The most prominent of the new professors were the theologians Johannes Brenz, Erhard Schnepf, Jakob Andreæ, Jakob Heerbrand, Andreas and Luke Osiander. Among the other professors were the jurists Johannes Sichard, Karl Molinæus (Du Moulin), and Christopher Besold, the physician Leonhard Fuchs, the philologists Joachim, Camerarius and Martin Crusius, the cartographer Philip Apian, and the mathematician and astronomer Michael Mästlin. To secure capable preachers Duke Ulrich established the Lutheran seminary, and Duke Christopher founded the collegium illustre for the training of state officials.
The university, like the country, recovered only slowly from the injuries inflicted by the Thirty Years' War. At first the old rigid orthodoxy still prevailed in the theological faculty; but in the eighteenth century a greater independence of thought gradually gained ground, especially through the efforts of the chancellor, Christopher Matthäus Pfaff, the founder of what is called the collegiate system. Pietism also was represented in the theological faculty. Towards the end of the eighteenth century Christian Gottlieb Storr exerted a profound influence as a Biblical theologian and the founder of the early Tübingen School in opposition to the "Enlightenment' and the theories of Kant. Among his pupils were, in particular, Friedrich Gottlieb Süsskind, Johann Friedrich Flatt, and Karl Christian Flatt.
Prominent in the faculty of law were Wolfgang Adam Lauterbach, Ferdinand Christopher Harpprecht, and Karl Christopher Hofacker, and in the faculty of medicine, Johann Georg Gmelin, Karl Friedrich Kielmeyer, and Johann Heinrich Ferdinand Autenrieth. During this era, marked by the spread of the Wolffian and Kantian doctrines, the faculty of philosophy had few distinguished members. The chancellor Lebret, however, ranked high as a historian, and Bohnenberger as a mathematician. Towards the close of the eighteenth century the university was in danger of having the faculties of law and medicine transferred to the school established at Stuttgart by Duke Charles Eugene, after whom the new school was named. This loss was averted, however, by the suppression of the new seat of learning in 1794.
Two causes led to a great development of the university in the nineteenth century. First, the Catholic university for Würtemberg, which at the beginning of the century had been established at Ellwangen, was transferred in 1817 to Tübingen as a Catholic theological faculty, and a Catholic house of study called Wilhelmsstift was founded to counterbalance the Lutheran seminary; second, a faculty of political economy was organized in 1817 (called the faculty of political science since 1822), and a faculty of natural sciences in 1863. These changes led to the erection of new university buildings: the anatomical building (1832-35); the new aula, intended to replace the old one dating from 1547 and 1777, and the botanical and chemical institute (1842-45); the clinical hospital for surgical cases (1846); the physiological institute (1867); the institute for pathological anatomy (1873); ophthalmic hospital (1875); medical hospital (1878-79); the physico-chemical institute (1883-85); the institute for physics (1888); the new hospital for women (1888-91), in place of the old one built in 1803; the hospital for mental diseases (1892-94); the mineralogico-geological and zoological institute (1902); the institute for chemistry (1903-07); the new ophthalmological clinic (1907-09). A new building for the library, housed till now in the castle, is in course of construction; the library contains 4145 manuscripts and 513,313 volumes. The regular professors numbered 56 in the summer term of 1911; honorary and adjunct professors, Dozents, 71; matriculated students, 2118, and non-matriculated persons permitted to attend the lectures, 145, making a total of 2263. Since the reign of King Frederick I the university has become more and more a state institution; its income for 1911 was 439,499 marks ($104,382), while the grant from the State for the year was 1,366,847 marks ($324,626).
In the Protestant theological faculty the critical view of theological history held by Ferdinand Christian Baur led to the founding of the later Tübingen School, to which belong, besides the founder, Albert Schwegler, Karl Christian Planck, Albert Ritschl, Julius Köstlin, Karl Christian Johannes Holsten, Adolf Hilgenfeld, Karl Weizsäcker and Edward Zeller. Other distinguished theologians, who were somewhat more positive in their views, were Johann Tobias Beck, and Christian David Frederick Palmer. David Frederick Strauss, a follower of Hegel, wrote his "Life of Jesus" while a tutor at Tübingen. The distinguished teachers and scholars of the Catholic theological faculty are often called the Catholic Tübingen School. The characteristic of this school is positive and historical rather than speculative or philosophical. Above all should be mentioned the great Catholic theologian of the nineteenth century, Johann Adam Möhler; further: Johann Sebastian Drey, Johann Baptist Hirscher, Benedict Welte, Johann Evangelist Kuhn, Karl Joseph Hefele, Moritz Aberle, Felix Himpel, Franz Quirin Kober, Franz Xaver Linsenmann, Franz Xaver Funk, Paul Schanz, and Paul Vetter. Distinguished professors of law were: Karl Georg Wächter, Karl Friedrich Wilhelm Gerber, Alois Brins, Gustav Mandry, and Hugo Meyer. Among the noted members of the faculty of political science were: Robert Mohl, Albert Eberhard Friedrich Schäffle, Gustav Rümelin, Gustav Friedrich Schönberg, and Friedrich Julius Neumann. Among the noted members of the medical faculty were: Victor Bruns, Felix Niemeyer, Karl Liebermeister, and Johannes Säxinger. In natural science should he mentioned: Hugo Mohl, Theodore Eimer, and Lothar Meyer. Of the philosophical faculty should be mentioned Friedrich Theodor Vischer, writer on æsthetics; the philosopher Christopher Sigwart; the classical philologists Christian Wals and Wilhelm Sigismund Teuffel; the Orientalists Julius Mohl, Georg Heinrich Ewald, and Walter Rudolf Roth; the Germanists Ludwig Uhland and Heinrich Adalbert Keller; the historians Julius Weizsäcker and Hermann Alfred Gutschmid; and the geologist Friedrich August Quenstedt.
KLÜPFEL AND EIFERT, Geschichte und Beschreibung der Stadt und Universität Tübingen (Tübingen, 1849); KLÜPFEL, Die Universität Tübingen in ihrer Vergangenheit und Gegenwart (Leipzig, 1877); Urkunden zur Geschichte der Universität Tübingen aus den Jahren 1475-1550 (Tübingen, 1877); WEIZSÄCKER, Lehrer und Unterricht an der evangelisch-theologischen Fakultät der Universität Tübingen von der Reformation bis zur Gegenwart (Tübingen, 1877); FUNK, Die katholische Landesuniversität in Ellwangen und ihre Verlegung nach Tübingen (Tübingen, 1877); SPROLL, Freiburger Diözesanarchiv (1902), 105 sq.; RÜMELIN, Reden und Aufsätze, III (Tübingen, 1894), 37 sq.; HERMELINK, Die theologische Fakultät in Tübingen vor der Reformation 1477-1534 (Tübingen, 1906); IDEM, Die Matrikeln der Universität Tübingen: vol. I, Die Matrikeln von 1477-1600 (Stuttgart, 1906). For further bibliography cf. ERMAN AND HORN, Bibliographie der deutschen Universitäten, II (Leipzig, 1904), 996 sq.
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University of Upsala
The oldest and most celebrated university of Sweden. Even today the arrangement of its buildings in the city of Upsala (about 23,000 inhabitants) shows that it is the creation of the Catholic Church. The venerable Gothic cathedral, which contains in a silver reliquary the remains of St. Eric the King (d. 1161), is surrounded by the colleges, houses of the "nations", clinical hospitals, infirmaries, astronomical observatory, and library. The proposal to call foreign scholars to Upsala to give lectures is said to have been made at the church synod held at Arboga in 1417. It is certain that the bishops were commissioned by the Synod of Södercöping (1441) to take measures to obtain a studium generale. Shortly after this Denmark sought to establish a university at Copenhagen. This led Archbishop Jakob Ulfsson, primate of the Swedish Church (470-1515), a man who did much for Sweden, to seek from the pope the privilege of founding a university. In the summer of 1477 the envoy of the archbishop and the royal council, Canon Ragvald Ingemundi, returned from Rome bringing with him from Pope Sixtus IV a Bull, dated 27 February, 1477, granting the charter. The university was to be modelled on that of Bologna, to have the same privileges and liberties, and to include the faculties of theology, canon and civil law, medicine, and philosophy. The Archbishop of Upsala was to be the licentiate, doctor, and master. After receiving the Bull, the archbishop and his six suffragans, the administrator of the kingdom, Sten Sture I, and the twenty-three members of the royal council of Strengon 2 July, 1477. The lectures began in the autumn of the same year, and the university developed and flourished greatly.
Religious schism appeared at the university during the rectorship of Laurentius Petri, who had studied at Wittenberg under Luther, and who, as the first Protestant Archbishop of Upsala, introduced the Reformation into Sweden. In consequence of the schism the university was closed in 1580. Its place was taken, for Catholics, by a collegium regium, at Stockholm. where the instruction was given for a time by Jesuits. In 1593 the University of Upsala was revived by order of the General Council of Sweden. Originally, it was only intended to have the faculties of Protestant theology and philosophy, but the others were added later. The university also received its old privileges, so that it was able to maintain its independence until modern times, notwithstanding all the violent changes in the kingdom. Its second period of prosperity began during the reign of King Gustavus II Adolphus, who endowed it with his valuable landed property. Among the university professors of the eighteenth century was the well-known natural scientist Karl von Linnæus, who received the honorary title of Botanicorum princeps. In the nineteenth century the most distinguished professor was the historian and poet, Eric Gustav Geijer. The students are distributed, according to the district they come from, among the thirteen "nations", all of which, in the middle of the past century, united into one student body. As in other Swedish institutions of higher education, the organization and instruction are regulated by the royal statutes of 10 January, 1876. The presiding officer is a chancellor elected for three years by the council of professors and confirmed by the king; the substitute for the chancellor is the Lutheran archbishop. In the year 1911-12 there were 68 professors. 70 dozenten, and 2261 students.
KARL HOEBER 
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University of Valence
Erected 26 July, 1452, by letters patent from the Dauphin Louis, afterwards Louis XI, who was very fond of Valence. Pius II approved its erection in the Bull of 3 May, 1459. In February, 1541, the Canon Pierre Morel opened a college for thirteen poor students. In the sixteenth century Valence was famous for its teaching of law, entrusted to Italian professors or to those who had studied in Italy. The Portuguese jurist, Govea, taught at Valence, 1554-55; the French jurist, Cujas (1522-90), from December 1557 to 1559; and Francois Hotman from the end of 1562 until August 1568. It was at the instigation of Hotman that Bishop Montluc obtained from Charles IX the Edict of 8 April, 1565, which united the Universities of Grenoble and Valence. Cujas again filled a chair at Valence, August, 1567-75; he had among his auditors the learned Scaliger, the historian Jacques-Auguste de Thou, the jurist Pithou. The university was a centre of Protestant tendencies. Hotman was a determined Protestant; Cujas passed fromProtestantism to Catholicism, but it is doubtful if his conversion was inspired entirely from religious motives. In view of these new tendencies the theological teaching was inadequate, and consequently in 1575 Montluc founded at Valence a college of Jesuits, but this was of short duration. In the seventeenth and eighteenth centuries the University of Valence was of only minor importance. From 1738 to 1764 its transfer to Grenoble was contemplated but this project was abandoned. It disappeared during the Revolution.
FOURNIER, Statutsa et privileges des universites de France, III (Paris, 1892), 361-412; NADAL, Histoire de l'universite de Valence (Valence, 1861).
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University of Valencia
At the request of Jaime I the Conqueror, Innocent IV in 1246, authorized by a Bull the establishment of estudios generales in Valencia. Although ion virtue of this Bull some university courses were followed in Valencia, the university itself was not founded until 1411. Its foundation was due to the zeal of St. Vincent Ferrer and to the donation of a building by Mosen Pedro Vilaragut. Only very meagre accounts have been preserved of the practical workings of the university. From the time of its foundation the courses included Latin, Greek, Hebrew, Arabic, philosophy, mathematics, and physics, theology, canon law, and medicine. The closing years of the seventeenth, and the whole of the eighteenth century, witnessed the most prosperous era of the university, Greek, Latin, mathematics, and medicine being specially cultivated. Among the names of illustrious students that of Tosca, Torricelli's friend, noted physicist and author of important mathematical works, stands out prominently. Escolano says that it was the leading university in mathematics, the humanities, philosophy, and medicine. Large anatomical drawings were made by the students. Valencia was the first university of Spain to found a course for the study of herbs. Many of the Valencian graduates of medicine became famous. Pedro Ximeno discovered the third small bone of the ear. He was professor at Alcalá and had for a pupil the celebrated Vallés. Luis Collado, professor of botany, made some valuable discoveries and carried on exhaustive studies of the plants of the Levant; Vicente Alonzo Lorente wrote works on botany; and the famous botanist Cavanilles was also a student of this university. In the seventeenth century the university divided into two factions, the Thomists and the anti-Thomists. The discussions were heated and aroused partisan feelings throughout the entire Kingdom of Valencia. The university possessed a library of 27,000 volumes which was destroyed by the soldiers under the command of General Suchet. Among the most noted professors of the university was D. Francisco Peréz Bayer, a man of wide culture and great influence in the reign of Charles III. Around the university several colleges for poor students sprang up: the first was founded by St. Thomas of Villanova in 1561 and then followed those founded by Doña Angela Alonsar, and Mosen Pedro Martín. The most famous, called Corpus Christi, was founded by Blessed Juan de Ribera; Philip II founded that of San Jorge; and Melchor de Villena founded the last in 1643.
DE LA FUENTE, Historia de las Universidades, Colegios y demas establicimientos de ensenanza en Espana (1887); ORTI Y FIGUEROLA, Memorias historicas de la fundacion y progresos de la insigne Universidad de Valencia (1730); TEIXDOR, Estudios antiguos y modernos; Manueles de consejos de Valencia; DIAGO, Anales de Valencia; ESCOLANO, Historia de Valencia; DE VECIANA, Cronica de Valencia; XIMENO, Escritores del reino de Valencia (1747); FUESTER, Biblioteca valenciana (1827); MOREJON, Historia de la medicina espanola.
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University of Valladolid
The name of the founder and the date of foundation of the University of Valladolid are not known with certainty. Its origin probably dates from 1260-64; in 1293 the university was in a most flourishing condition. Alfonso XI was the patron of Valladolid, just as Alfonso the Wise had been that of Salamanca. He provided a fixed revenue for the estudios, of one third the tithes received from Valladolid and its surrounding hamlets, conferred many honours on its professors, and finally petitioned Clement VI for papal authorization, which was given in the Bull of 30 July, 1346. All the courses embraced by the great universities, including medicine and surgery, were installed, the latter branch being later separated and constituted a special course. According to Morejón (see bibl.), medical science in Spain substituted the system of Hippocrates for Arab methods much earlier than foreign writers have asserted. In 1513 the physician Barnadino Montana de Monserrata, in his book "Libro de la anatomia del hombre" (folio 3), said that to study surgery it was necessary to go to either Montpelier, Bologna, or Valladolid. At Valladolid the lectures were so famous that Montana at the age of seventy was carried in a litter to hear the lectures of Prof. Alfonso Rodriguez de Guevara. The professor of surgery made twenty-five dissections in the general hospital each term. The professor and students of botany went into the country to make a practical study of plant life. The influence of the university was very great in both State and Church.
From the catalogue of famous students in the "Historia de Valladolid" the following names are taken: Juan Auves, doctor of canon law, librarian of Santa Cruz, and Bishop of Ciudad (d. 1549); Antolinez de Burgos, first historian of the city; Augustin Antolinez, Augustinian, professor of the university and of that of Salamanca; Tomás Arizmendi, counsellor of Castile; Lorenzo Arrazola, chief counsellor of the Crown; Pedro Avila y Soto, professor of the university, counsellor of the Indies and of Castile, criminal prosecutor of the Crown, and counsellor of the army; Gaspar R. Bravo de Somonte, professor and physician to Philip IV and Charles II; Breton y Simancas, Bishop and Viceroy of Naples; Pedro Cevallos, minister of Ferdinand VII; Agustin Esteban Collantes, minister of Isabella II; Dionisio Daza y Chacón, distinguished physician who rendered valuable services at Augsburg during the plague of 1564, was surgeon to Maximilian, the princess Dona Juana, physician of Don Carlos and Don Juan of Austria in the battle of Alpujarra; Diego Escudero, compiler of the "Nueva Recopilación"; José Larra (Figaro), celebrated litterateur; Luis Mercado, prof., and physician to Philip II during the last twenty years of his life, an eminent writer greatly misunderstood by Sprengel; Claudio Moyano, educational reformer, professor, and afterwards minister under Isabella II; José Zorrilla, noted poet. The controversy between the Jesuits and the Dominicans with regard to grace and free will, which interested all the universities of Spain, involved the University of Valladolid even more deeply, as Diego Alvarez, one of its professors, and Avendaño, both Dominicans, opposed the doctrine of Molina. Of all the religious orders the Augustinians alone maintained an independent position. Their moderation contributed to dissipate much ill feeling aroused by the discussion. In 1770 certain royal privileges gave rise to heated controversy.
The early days of the university were mostly unpretentious; it had only seven courses, the deplorable state of the times not permitting anything else. The residence of the Court of Valladolid contributed to its development. In the various grants of privileges given by the kings the services rendered by this university to the Crown are explicitly stated. In the time of Charles V and Philip II the rank of university was conferred upon it. In the time of Charles III the colleges which had grown up around the university were dealt their death blow by the ministry of Roda, and since then the university has suffered from the changes, reforms, and systems which the central government of Spain has imposed on all the universities.
DE LA FUENTE, Historia de las Universidades, colegios y demas establecimientos de Ensenanza en Espana (1887); SANGRADOR Y VITORS, Hist. de Valladolid; ORTEGA Y RUBIO, Hist. de Valladolid (1881); FLORANES, Origenes de las Universidades de Castilla in Revista de la Universidad de Madrid, V (April, 1875), n. 4; ANTOLINEZ DE BRURGOS, Hist. de Valladolid; MOREJON, Hist. de la medicina espana.
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University of Vienna
Foundation of the University
Next to the University of Prague that of Vienna is the oldest university of the former Holy Roman Empire. It was founded on 12 March, 1365, by Rudolph IV, Duke of Austria, and its charter confirmed on 18 July of the same year by Urban V, a faculty of theology not being included in the papal authorization. The school, planned on too large a scale and not sufficiently endowed, did not prosper; moreover the duke died on 27 July at Milan. About 1380 his successor, Albert III, called teachers from Paris and obtained permission from Urban VI, 20 Feb., 1384, for the establishment of a theological faculty. After the drawing up of the university statutes in 1385, and of the statutes of the faculties of theology, law, medicine, and philosophy on 1 April, 1389, the organization of the university on the model of Paris was complete. All members of the university, scholars, bachelors, licentiates (who were obliged to lecture for a certain period), and doctors, were divided into "nations", Austrian, Rhenish, Hungarian, and Saxon. Each "nation" elected a proctor from its membership; the head of the university was the rector elected semi-annually by the proctors, while his council was composed of the proctors and the deans of the faculties. The university was subject to the ruler of the country, who was its patron, but otherwise it was autonomous and had its own jurisdiction. The permanent ecclesiastical representative of the university was the cathedral provost of St. Stephen's, who was chancellor of the university and conferred the academic degrees.
During the first century of its existence the university repeatedly proved that it was founded as an institution of the Church chiefly for the extension and defence of the Faith. An address of loyalty (rotulus) was sent to each newly-elected pope with a request for the confirmation and increase of the privileges. As an ecclesiastical corporation the university took an active part in the Councils of Pisa (1409), Constance (1414), and Basle (1431), and in several provincial synods. In that era of incessant disorder and scanty revenues, the continued existence of a university was possible only when closely connected with the Church and under the protection of the papacy. The popes granted important rights, e.g., the privilege, granted on 20 Feb., 1384, and 27 May, 1399, that distant benefices of priests teaching and studying at Vienna could be administered by a vicar; the appointment of ecclesiastical conservators (17 Aug., 1411; 21 May, 1434; 12 July, 1513); ecclesiastical jurisdiction with the right of pronouncing excommunication (27 May, 1420; 16 Feb., 1441; 12 July, 1513; 1 July, 1517), and the right of trying and judging heretics (16 Feb., 1441). Physicians (28 March, 1452) were protected by a letter of the Bishop of Passau in 1406 excommunicating quacks. The subject matter taught was confined to prescribed books, the method of teaching rigidly scholastic. The theological students were limited to the Scriptures and dogmatic theology, pastoral theology and Hebrew being added later. At first, in the faculty of law, canon law alone was taught, but Roman law was added in 1484; medicine was still entirely under the spell of sterile Arabian theories. The widest range of subjects belonged to the philosophical (liberal arts) faculty, which, as the introductory course to the three "higher faculties", had the largest number of students. Among the celebrated mathematicians and astronomers of this faculty were Johannes of Gmunden (about 1380-1442), George of Peuerbach (1423-61), and Johannes Muller of Konigberg, also called Regiomontanus (14536-76). A distinguished theologian and statesman was Thomas Ebendorffer (1387-1464), noted for his part in the Council of Basle.
Period of Prosperity and Humanism
During the reign of Maximilain I (1493-1519) the university enjoyed its first period of prosperity; with the rise of Humanism about 1490, the influence of the Church steadily decreased.
Decline: Reforms
The disorders after Maximilian's death and the appearance of Luther's doctrines in Austria caused the university to decline rapidly. As early as 1511 it refused to send a representative to a council. The laxity of the medical and philosophical faculties in regard to heretics obliged the theological faculty on 14 July, 1526, to give back to the bishop authority in such matters. During the years 1525-30 the number of students steadily declined, the faculty of law was hardly more than nominal, and in 1529 that of theology had but two professors. Only the strong hand of Ferdinand I (1522-1564) saved the university from complete decay; reforming statutes were promulgated on 2 Aug., 1533; 15 Sept., 1537, and 1 Jan., 1554. It was placed under the direction of a superintendent with large powers, who was appointed by the sovereign. Teachers having regular salaries were appointed to each faculty; the faculties of medicine and theology had each three such professors, the faculty of law four. The period of study was made five years, for the philosophical course two years. In the medial department more attention was to be paid to practical branches; in the law course Roman law was made the most important study. In 1551 Ferdinand I called the Jesuits to Vienna to revive the religious spirit and on 17 Nov., 1558, gave them two permanent theological professorships. The Jesuits established a Latin school and a house of studies, and gave philosophical courses that were largely attended.
Non-Catholic tendency and the Counter-Reformation
From 30 March, 1546, each new professor was obliged to submit to an examination of his orthodoxy, in order to prevent the admission of heretics. This regulation was annulled on 5 Sept., 1564, by Maximilian II (1564-76), who also ordained that instead of the customary formal profession of Catholic Faith, the candidate for degrees had only to declare himself a Catholic--disregarding the Bull of Pius IV (13 Nov., 1564). The emperor withdrew one professorship from the Jesuits and, at the demand of the Diet, ordered the house of studies to be closed. During the reign of Rudolph II (1576-1612), who was by education a strict Catholic, a Counter-Reformation was begun. This was due to the efforts of the cathedral provost Melchior Khlesl, appointed chancellor of the university in 1579. The first step was the publication on 2 July, 1581, and 31 March, 1591, of the papal Bull of 13 Nov., 1564; the entrance of Protestants into the university was thus prevented. In 1565 the Jesuits attempted to obtain university degrees for the students trained at their school, but their appeal was rejected both at this date and in 1573. The university was not altogether wrong in regarding as an infringement of its privileges the permission granted the Jesuits in 1570 to hold philosophical and theological courses in their college. It felt its very existence threatened, especially as the Jesuits, e.g. in 1593, had one thousand students, while the entire university had but two hundred. The dispute was settled by Emperor Matthias (1612-19) on 25 Feb., 1617, who again granted the Jesuits two professorhips in theology, and in addition three in philosophy. Finally, during the reign of Ferdinand II (1619-37), the entire theological and philosophical faculties were handed over to the Jesuits, and their college was incorporated into the university (21-22 Oct., 1622; 17 Nov., 1622; 9 Aug., 1623; Sanctio pragmatica of 13 Oct., 1623, confirmed by Ferdinand II on 4 May, 1640). The Society renounced in perpetuity any claim to the dignity of rector of the university, but on the other hand the rector of the Jesuit college had a seat and vote directly after the superintendent appointed by the ruler. The election of professors and the methods of teaching were left to the Society.
The intent of the Sanctio pragmatica was to make the University Catholic in its future development. This end was the easier to attain as the Jesuits controlled all the preparatory schools. The matter, however, was more difficult in regard to the students of law and medicine, among whom many were still openly or secretly non-Catholic. The restriction to Catholics was finally effected in these departments by decrees and by the edict of 17 Nov., 1651, which expelled all non-Catholics from the country. Following the example of other universities, as Paris, Cologne, and Mainz, Ferdinand III (1637-57) appointed (17 May, 1649) the feast of the Immaculate Conception as the church feast of the university; henceforth before attaining a degree, the rectorship, or a professorship, the candidate was obliged to profess his belief in the Immaculate Concetion. From 2 Dec., 1656, the dean-elect had also to make this profession. The Dominicans alone were exampted (31 Oct., 1649) from this obligation, but on this account they were excluded from the position of dean. Thanks to the zeal and learning of the Jesuits, the theological and philosophical departments flourished greatly; those of law and medicine, however, lagged behind. The reform of studies carried out by Ferdinand I had not the desired success in these two branches, as money was lacking, and the very scanty salaries of the professors were seldom paid. The great disadvantage in the faculty of law was that German common law, though necessary in practice, was not taught. The students of medicine were more fortunate, for after winning the baccalaureate they generally attended an Italian university, particularly Padua, where better facilities for study were offered, and a shorter period of attendance required. Thus the members of the faculty of medicine were generally physicians educated in Italy, as Johann Wilhelm Mannagetta (d. 1660), and Paul de Sorbalt (d. 1691). However, owing to the lack of students and of equipment, there was no stimulus to work. Numerous proposals of reform were made, such as those of 1629, 1687, and 1735, but all attempts to bring the two faculties to a higher level failed on account of the financial embarrassment of the Government.
Reorganization in the Reign of Maria Theresa: University a State Institution
During the reign of Maria Theresa (1740-80) the university was completely reconstructed. What led to this change was the calling to Vienna in 1745 of Gerhard van Swieten (1700-72), a medical professor at Leyden, as court physician and university professor. The reforms of the medical faculty, which he planned, went into effect on 7 February: i.e. the designation of van Swieten as director of studies, appointment of professors by the empress, not as before by the university consistory, rigid supervision of the examinations by the Government, establishment of a professorship of chemistry, founding of a botanical garden, and the delivery of clinical lectures in the hospital. They university soon excelled the University of Leyden, previously so celebrated; this was effected by the appointment of distinguished teachers, as, in 1749, for chemistry and botany, Alexander Ludwig laugier, whose successor in 1769 was Nikolaus Jacquin; in 1754, for practical therapeutics, Anton de Haen, whose successor in 1776 was Maximilian Stoll; and Ferdinand Leber, in 1761, for surgery. The theological and philosophical faculties were reformed in 1753. The professors of philosophy were forbidden to dictate their lectures to the students as formerly, or to teach the Aristotelean doctrine. The plan drawn up for the reform of the department of law by Prince- Archbishop Count Trautson and Sigismund Popowitsch, professor of eloquence, was put in force in 1753. New courses in constitutional law, the law of nature, feudal law, the Theresian laws for the hereditary Austrian dominions, and, as an experiment, history, were established. The director of studies was Johann Franz von Bourguignon. Up to 1757 all matters pertaining to instruction were controlled by Prince-Archbishop Count Trautson, the "protector of studies". The position of superintendent was abolished in 1754.
These reforms took from the university the last vestiges of its former autonomy, made it entirely subsidiary to the purposes of the State, and turned the professors into state officials. Intellectual life was restricted by the directors of studies who prescribed the text-books to be used, and by the Government censorship of books. The medical faculty suffered least from these limitations and continued to develop. The aim of the prevailing system was to exclude entirely the influence of the Church and of the Society of Jesus; its leading spirits were van Swieten and, in the course of time, the freemason Joseph von Sonnenfels (1733- 1817). Thus in 1755 the conferring of the degrees at St. Stephen's was abolished, and the influence of the chancellor limited; in 1757 the Jesuit rector was removed from the university consistory, and in 1759 the directors of studies belonging to the Society were removed. The court commission of studies, with van Swieten as vice-president, was created on 23 March, 1760, as the chief board of supervision. In the same year the commission made a request for the admission of Protestants to the courses in law and medicine, but did not secure this until 1778. From 18 Jan., 1782, the university was open to all creeds. The suppression of the Society of Jesus in 1773 necessitated the reorganization of the theological and philosophical faculties. The property of the Jesuits went to the fund for stipends for students (Jesuitfond); ex-Jesuits were excluded from the new appointments to the theological chairs. The process of separating the University from the Church continued during the last years of the reign of Maria Theresa and still more during the reign of Joseph II (1780-90). Abbot Stefan Rautenstrauch of Branau wrote a text-book on canon law, pervaded with the spirit ofFebronius, that received the approval of the Government in 1776. The oath before receiving a degree, and in general everything that had the appearance of an ecclesiastical celebration at the graduation exercises, was done away with in 1785. Prince-Archbishop Count Migazzi protested repeatedly, although in vain, in 1786 against the university text-books which contained false statements and attacks upon the Church. The university sank to a training school for government officials, the students of theology included. This intellectual servitude checked all scientific activity, and in the succeeding years brought the university into a condition of stagnation from which it could be rescued only by a fundamental reformation of the bureaucratic system.
Self-Governing University since 1848
The first step towards self-government was taken (on 12 March, 1848) by a general assembly of the university, which petitioned Ferdinand I (1835-48) for freedom of teaching and study. On 20 March the newly-appointed minister of instruction, Freiherr von Somaruga, promised the speedy granting of academic freedom, and at the same time announced a reform of the courses of study. The medical faculty, still the most important one, made proposals regarding the restoration of the old autonomy, such as the election of rector and deans by the professors. On 30 Sept., 1849, this was granted by the provisional law on the organization of academic authorities. A distinction was made in the faculties between the group of professors and that of the doctors or teachers below professors in rank, each electing a dean. On 13 Oct., 1849, the "general ordinances concerning the system of studies at the royal and imperial universities", with exception of the theological studies, was issued; on 1 Oct., 1850, "the general regulations for studies". On 9 Jan., 1865, the year of the celebration of the fifth centenary of the existence of the university, fifty-eight professors presented to the minister of instruction, von Schmerling, a memorial which denounced the exclusively Catholic as no longer just. Pursuant to the law of 28 April, 1873, on the organization of academic administration, the attainment of an academic dignity is now independent of the candidate's faith. The Catholic character of the university is at present limited to the theological faculty, for the "Protestanttheological institute" that was raised to a faculty in 1850 is not a part of the university. On 11 Oct., 1884, the new university building on the Franzen-Ring was dedicated in the presence of Emperor Francis Joseph. In 1857 the "new university house", built in 1756, was given to the academy of sciences. New statutes for the regulation of the examinations for the doctorate in the three secular faculties were issued on 15 April, 1872. The course of study in the medical school requires five years, in the other faculties four years are necessary.
The reform of the theological faculty indicated a complete break with the Febronian-Josephinist system. There was a meeting of the bishops at the invitation of the Government on 30 April, 1849; the assembly made the demand that the competent bishop should have influence over the appointment of professors, that he should appoint half of the board of examiners, and that all should be obliged before appointment to make the Tridentine Confession of Faith. This request was granted on 30 June, 1850. The plan of study approved by the Government on 29 March, 1858, and still in use, was worked out by Prince-Archbishop Rauscher. The present statutes governing the examination for the doctorate were issued on 16 Jan., 1894. In respect to the ceremony of conferring degrees it was ordained on 19 May, 1880, that the protector or the dean of the faculty of which the rector was a member should be the presiding officer in case the rector was not a Catholic.
On 18 Oct., 1849, temporary statutes were issued regulating the study of law and political economy; on 2 Oct., 1855, these ordinances were revised, and on 20 April, 1893, the present statutes respecting studies and examinations for the doctorate were promulgated. The original freedom of study was limited in so far that students must pass three state examinations at fixed times. The medical faculty, which even before 1848 had a high reputation, gained a world-wide renown both by the calling of foreigners to professorships, as Ernst Brucke (1849-92), Johann Oppolzer (1850- 71), and Theodor Billroth (1865-94), and others, and by the work of native investigators, as Karl Rokitansky (1844-78), Joseph Hyrtl (1845-74), Joseph Skoda (1846-81), and Ferdinand Hebra (1849-80). The statues of 1872, respecting examinations for the doctorate, those concerning the organization of the medical instruction (1 June, 1872) and of the practical tests in the examination for the medical degree (24 Oct., 1872), put an end to the institute for partially trained medical men (surgeons) and instead only permitted the gaining of "the doctorate of the entire science of medicine" (medicinae universae doctor), with which the right to practise medicine is united. On 21 Dec., 1899, a new series of statutes suited to modern needs was issued in regard to the examinations for the doctorate. In the philosophical faculty the former two years' preparatory course was transferred to the gymnasium (18 May, 1845); the departments of natural science (chemistry, natural history) were taken over from the medical faculty on 16 Nov., 1849. Besides increasing the number of professorial chairs, seminars and institutes for scientific research and for the training of teachers of the intermediate schools were established. Among the distinguished scholars of this faculty should be mentioned: in physics, Christian Doppler (1850-53); in astronomy, Karl von Littrow (1842-77); in photographic optics, Josef Max Petzval (1837- 77); in the history of art, Rudolf von Eitelberger (1852-85); in classical philology, Hermann Bonitz (1849-67).
University Statistics (on 1 October, 1911)
Theology: 8 regular and 2 auxiliary professors, 4 Privatdozenten; law: 17 regular and 13 auxiliary professors, 41 Privatdozenten; medicine: 24 regular and 22 auxiliary professors, 197 Privatdozenten; philosophy: 54 regular and 25 auxiliary professors, 95Privatdozenten, 255 lecturers and teachers. In the winter of 1910- 11 the total number of students was 9922. Of this number 241 studied theology, 3956 law, 2491 medicine, 3234 philosophy; in the summer of 1911 the student-body numbered 8457; 226 of its members studied theology, 3467 law; 2053 medicine, 2711 philosophy. Total amount of endowments 4,539,600 Kronen. The university and its institutes is supported by the treasury of the State.
KINK, Gesch. der kaiserlichen Universitat in Wien (Vienna, 1854); ASCHBACH, Gesch. der wiener Universitat im Il. Jahrhunde (3 vols., Vienna, 1865-88). Supplement to third vol. By HARTL and SCHRAUF (Vienna, 1898); Gesch. der wiener Universitat 1848-1898 (Vienna, 1898); WAPPLER, Gesch. der theologischen Fakultat (Vienna, 1884); SCHRAUF, Acta facultatis medicae (3 vols., Vienna, 1894-1904), covers the years 1399-1558; SENFELDER, Acta facultatis medicae, 1558-1724 (3 vols., Vienna, 1908-1912), a continuation of the preceding work. A complete bibliography is given in ERMAN and HORN, Bibliographie der deutschen Universitaten, II (Leipzig, 1904-5), 1051-95.
LEOPOLD SENFELDER 
Transcribed by Michael T. Barrett 
Dedicated to the faculty and students of the University of Vienna

University of Wurzburg[[@Headword:University of Wurzburg]]

University of Wurzburg
John I of Egloffstein (1400-1411), Bishop of Wurzburg, obtained from Pope Boniface IX a charter, dated 10 December, 1492, for the university. The university was designed after that of Bologna, and gave special attention to the faculties of theology and canon and civil law. After the death of its founder it began to decay, as the cathedral chapter, which was composed of members of the nobility, withdrew its means of support. More than a century later, Bishop Julius Echter von Mespelbrunn re- established it, and on 28 March, 1575, Pope Gregory XIII issued the Bull granting the charter to the new university, which was to have the privileges of the universities of Paris and Bologna. The buildings were erected during 1582-91, and the university was opened on 2 January, 1582. The Julius Hospital came into close connection with the university, and thus gave the medical faculty a large field for observation and practice. In the eighteenth century the bishops who did most for the encouragement of learning were Frederick Charles Count von Schonborn, Adam Frederick Count von Seinsheim, and Francis Louis von Esthal. At the close of the eighteenth century the university was characterized as "the best Catholic university in the whole of Germany" by Magister F.C. Laukhard, a man who was well known in the universities both of Germany and of foreign countries. In its subsequent development also the university sought to maintain this reputation. The faculties of theology and philosophy were entrusted to the Jesuits until the suppression of the Society; from that time the Jesuit professors remained as secular priests. In 1803 the ecclesiastical principality of Wurzburg was secularized, and after a short period, during which it was ruled by the Grand Duke of Tuscany (1806-14), it was united with Bavaria. The reputation of the university grew, especially of the medical faculty, which ranked very high. Since the middle of the nineteenth century separate buildings have been built for the departments of medicine and natural sciences; in 1897 the new academic building was erected. The theological faculty also has included names of note; of those in modern times mention may be made of Cardinal Joseph Hergenrother, Francis Seraph Hettinger, Anton Scholz, and Hermann Schell. The Bishops of Wurzburg during 1840-1898 (von Stahl, von Reissmann, and von Stein) had all been members of the theological faculty of the university. In the summer of 1911 the students numbered 1509.
WEGELE, Gesch. der Universitat Wurzburg (Wurzburg, 1882); IDEM, Die Reformation der Universitat Wurzburg (11863); Die Attribute der Universitat Wurzburg im Jubilaumsjahr 1882: Alma Julia, illustrierte Chronik ihres dritten Sakularfeier (Wurzburg, 1882); VON HORSTIG, Die Anstalten der Universitat Wurzburg (Wurzburg, 1892); STOHR, Die Bexiehung zwischen Universitat u. Juliushospital (Wurzburg, 1908); KIRSCH-KAMP, Erinnerungen an das akadem. Leben in Wurzburg in den bedeutsamen siebziger Jahren des XIX. Jhr. (Bonn, 1910).
KARL HOEBER 
Transcribed by Michael T. Barrett 
Dedicated to the faculty and students of the University of Wurzburg

Unjust Aggressor[[@Headword:Unjust Aggressor]]

Unjust Aggressor
According to the accepted teaching of theologians, it is lawful, in the defense of life or limb, of property of some importance, and of chastity, to repel violence with violence, even to the extent of killing an unjust assailant. This is admitted to be true with the reservation included in the phrase "servato moderamine inculpatae rutelae." That is, only that degree of violence may be employed which is necessary adequately to protect one from the attack. For example, if it were enough in the circumstances to maim an enemy it would be unlawful to kill him. It is likewise lawful to aid another to the same extent and within the same limits as are permissible for self-defense. (See HOMICIDE.)
GURY, Comp. Theol. Moral. (Prato, 1901) I, 381; LIGUORI, n. 380.
JOSEPH F. DELANY
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Anne, First Duke of Montmorency
Born at Chantilly, 15 March, 1492; died at Paris, 12 November, 1567. He belonged to that family of Montmorency whose members from 1327 held the title of first Barons of France. Educated with the future Francis I, appointed marshal in 1522 as a reward for his services in the capture of Novara, his successful efforts to obtain the freedom of Francis I, taken prisoner at Pavia (1525), assured him of his favour. He immediately became grand master of the royal house and Governor of Languedoc. To his cleverness was due the treaty of Cambrai(1529), by which the two sons of Francis I, retained as hostages by Charles V since 1526, were released; in 1530 his power became unlimited. He inaugurated a new policy; his foremost aim was that France should regain her strength and live at peace with the emperor and the pope. He arranged the interview at Marseilles (1533) between Francis I and Clement VII in which the marriage of Catherine de Médicis with Prince Henry, the second son of the king, was arranged. The continued friendship of Francis I with certain German princes and his ambitions in Italy which were opposed to those of the emperor, made an understanding with Charles V very difficult. With the outbreak of war in 1536, Montmorency adopted the tactics of never giving battle; he laid waste Provence so that when the imperial forces invaded that province they were obliged by famine to retreat. The articles of agreement which Charles V and Francis I signed (July, 1538), were the work of Montmorency, who declared afterwards that "the interests of both might be considered identical". The journey of Charles V to France (January, 1540) led Francis I to believe that the emperor was about to cede Milan to him; but he was soon undeceived. Montmorency, constable since 1538, was disgraced (June, 1541) through the influence of the favourite, Mme. d'Etampes. In 1547 Henry II, hardly become king, recalled Montmorency and made him really his favourite: Charles V made advances to the constable who in 1551 became a duke anda peer. He soon found himself opposed to the Guises. In spite of the military glory of occupying Metz (April, 1552) his one desire was to secure peace between France and the Empire, and in 1555 he made a vain effort to bring this about through the mediation of Mary Tudor. The war was prolonged: at Saint-Quentin (August, 1557) Montmorency, defeated, was taken prisoner; it was in prison that he commenced the negotiations which terminated in the treaty of Cateau-Cambrésis (April, 1559) by which France obtained Metz, Toul, Verdun, and Calais but renounced any claim to Italy, Savoy, Brescia, and Bugey. Montmorency, in retirement during the reign of Francis II, under the regency of Catherine de Médicis found his position very complicated. The uncle of Coligny and an enemy of the Guises, it seemed as if he ought to have sustained that policy of toleration towards theProtestants at first inaugurated by the queen-regent; but his Catholic convictions led him with the Duke of Guise and the Maréchal de Saint-André to form a triumvirate (6 August 1561) to save Catholicism. Wounded and captured by the Huguenots at the battle of Dreux (19 December, 1562) after the peace, he joined with the Protestant Condé in the effort to take Havre from the English (30 July, 1563). In the second war of religion he again opposed Condé; and it was a follower of Condé who mortally wounded him at the battle of Saint-Denis (10 November, 1567).
Of indomitable courage, his cruelty towards conquered soldiers was shocking. He preferred defensive to offensive warfare. Although definitively the first of the great French lords, he worked towards the development of royal absolutism; under Francis I and Henry II he showed himself a faithful defender of the royal authority and suspected the Guises of being its enemies. A conservative in religion, he could not understand the intrigues of Catherine de Médicis and throughout the religious wars he fought vigorously for Catholicism under the same banner as the Guises whom he detested. An enlightened and generous protector of the writers and artists of theRenaissance, in his castle at Chantilly finished in 1530, he gathered together a numismatic collection which later, after the condemnation of the Duke of Montmorency, the descendant of Anne, Louis XIII gave to his brother, Gaston d'Orléans, and which was the beginning of the Cabinet des Médailles of the national library of Paris. The library of Chantilly as formed by Anne contained wonderful copies, luxuriously edited, of the first French translations of Latin authors. The Institut de France in 1900 bought "Les Heures du connétable" to add them again to this library from which they had been taken; they form one of the most admirable illuminated manuscripts of the sixteenth century, and we find in them a very beautiful prayer to Saint Christopher, composed by Anne himself during his years of disgrace; this manuscript was completed in 1549. During his disgrace Anne built the chateau of Ecouen where Jean Goujon, Rosso, and Bernard Palissy worked, and where were to be found two slaves in marble of Michael Angelo. JEAN DE LUXEMBOURG, Le triomphe et les gestes de Mgr Anne de Montmorency, ed. DELISLE (Paris, 1904); DELISLE, Les heures du connétable Anne de Montmorency au Musée Condé (Chantilly, 1900); DE LASTEYRIE, Un grand seigneur du XVIe siècle: le connétable de Montmorency(Paris, 1879); DECRUE, Anne de Montmorency, grand maître et connétable de France à la cour, aux armées, et au conseil du roi François Ier (Paris, 1885); IDEM, Anne, duc de Montmorency, connétable et pair de France sous les rois Henri II, François II et Charles IX (Paris, 1889). See also bibliography under GUISE and CATHERINE DE MÉDICIS.
GEORGES GOYAU. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Unyanyembe[[@Headword:Unyanyembe]]

Unyanyembe
Vicariate apostolic in German East Africa, separated from the Vicariate Apostolic of Nyanza by a Decree of Propaganda, 30 December, 1886. Its limits, as fixed on 10 December, 1895, were: on the N. the Vicariate Apostolic of Southern Nyanza; on the S. a line drawn from Lake Manjara (36°E.) along the mountain ridges to the N. W. of Ugago; on the S. the northern limits of Ujanzi, Ugunda, Ugetta, Uvenza, and Ujiji; on the W. Lake Tanganika and the eastern boundary of the Congo Free State to the village of Ruanda. This district was originally included in the Vicariate of Tanganika; in 1879 R.P. Ganachan of the White Fathers penetrated this hitherto unknown region and endeavoured to settle at Tabora, but was unsuccessful; two years later R.P. Guillet succeeded and opened an orphanage there, which was shortly afterwards transferred to Kipalapala one league distant; in 1844 R.P. Lourdel settled at Djiue-la-Singa, but the post was abandoned on 13 March, 1885. On 11 January, 1887, the mission of Unyanyembe was separated from Tanganika, with R.P. Girault as superior of the provicariate; on 23 August, 1887, Mgr Charbonnier was consecrated bishop in the Kipalapala orphanage chapel by Mgr Livinhac of Uganda; this was the first episcopal consecration in Equatorial Africa. The station at Kipalapala was destroyed in 1889 by the natives. Two years later it was restored, and another was opened at Uchirombo. Towards the close of 1897 five Sisters of Notre-Dame d'Afrique arrived at Uchirombo. In 1900 there were in this mission 20 priests, 6 nuns, 49 catechists, 1842 neophytes, 6000 catechumens, and 150 children in the schools. A German scientist, Dr. Kandt, a Protestant, was so impressed by the good work of the Catholic missionaries that he presented his estate at Tabora to the vicar Apostolic to found a school and hospital. The present and first vicar Apostolic, Mgr François Gerboin, of the White Fathers, born in 1847 and consecrated titular Bishop of Turbubto in 1897, resides at Ushirombo.
Mission statistics (1905): 33 priests; 7 lay brothers; 6 nuns; 72 catechists; 26 schools with 966 pupils; 11 hospitals; 5 leper houses; 17 orphanages with 325 children rescued from slavery; 3,000,000 infidels; 3678 Catholics; 2889 catechumens.
LE ROY in PIOLET, Les missions cath. franç. au XIX siècle, V (Paris, 1902), 410-22
A.A. MACERLEAN 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to Catholic Missionaries around the world and the marvellous works they provide for the glory of God

Upper Kassai[[@Headword:Upper Kassai]]

Prefecture Apostolic of Upper Kassai
Erected as a simple mission in 1901, and detached, as a prefecture Apostolic, from the Vicariate of Belgian Congo since 20 August, 1901. The residence of the prefect Apostolic is the mission of St. Joseph de Luluabourg situated a few miles to the south of the station of the Belgian colony of Luluabourg, in the district of Lualaba-Kassai, the chief town of which is Lusambo, residence of the district commissioner. The prefecture, at the time of its creation, comprised almost all the Lualaba-Kassai district. It was bounded on the north by the Vicariate of Belgian Congo (district of the Equateur); on the east by the same vicariate (territory of the Katanga Company); on the south by Portuguese Congo; on the west by the Lubue river. In 1908 it was enlarged by taking as its boundaries on the east the left bank of the Lualaba, and on the west the Prefecture of the Kwango, which is in charge of the Jesuit Fathers.
The climate is hot and damp and the ground marshy. Fever is endemic, while the sleeping sickness makes great ravages among the blacks and may be communicated to white men by the tsetse fly. The languages used are those of the Bena Lulua, the Baluba, Bena Kanioka, the Batetela, the Bakuba, the Bakete, and the Balunda. It is impossible to fix even approximately the number of inhabitants, more than half of the prefecture being as yet unexplored. All that can be said is that the population numbers millions of pagans all devoted to a rude fetichism. Man lives there in the primitive state; in certain regions, among others that of the Bakete, the natives, men and women, go entirely naked. Only one religious order of men is engaged in the evangelization of this country, the Congregation of the Immaculate Heart of Mary of Scheut-les-Bruxelles; there is also but a single religious order of women, the Sisters of Charity of Ghent, Belgium.
Since 15 November, 1891, when P re Cambier arrived alone at Luluabourg to commence the evangelization of these regions, eleven residences have been established. They are, in order of their foundation: (1) St-Joseph de Luluabourg; (2) Mérode Salvator (Kala Kafumba); (3) St-Trudon de Lusambo; (4) Hemptinne St-Bénoit; (5) Tielen St-Jacques; (6) Bena Makima St-Victorien; (7) St-Antoine de Lusambo; (8) Lusambo; (9) Udemba; (10) Pangu-hopital; (11) Liège-Sacrés-Coeurs at Katanga. Besides these large residences, tended by at least three priests or two priests and a lay brother, nineteen fermes-chapelles (or Christian villages) have been established in the prefecture. They are named: (1) Louvain-Alma-Mater; (2) Grammont Notre-Dame sur la Montagne; (3) Notre-Dame de Lourdes; (4) Lourdes-Notre-Dame; (5) Ypres; (6) St-Antoine; (7) Flobecq Notre-Dame de la Paix; (8) Tshibata Notre-Dame de Congo; (9) Louvain Adolphe Edmond; (10) Courtrai St-Amand; (11) Kasangai St-Remi; (12) Bakete; (13) Tshifwadi Sacré-Coeur; (14) Tshileta; (15) Kanjiki St-Jean; (16) Hely St-Aignan; (17) Merode Westerloo; (18) Li ge St-Urbain; and (19) Harelbeke St-Charles.
The religious in charge are thirty-three priests and thirteen brothers of the Congregation of Scheut, and twenty Sisters of Charity of Ghent, who live in three residences, St-Joseph, St-Trudon de Lusambo and Hemtinne St-B noit. There are in the prefecture about twenty churches and chapels; over five thousand Catholics and about six thousand catechumens; eleven schools, attended by about eight hundred boys and five hundred girls. Over seven hundred orphans are cared for in orphan asylums.
The Prefect Apostolic of Upper Kassai is Most Rev. Emeri Cambier, born at Flobecq (Belgian Hainault), 2 January, 1865. He was ordained priest 20 November, 1887, arrived in the Congo in 1888, at Luluabourg in 1891, and in 1904 was placed at the head of the newly created prefecture Apostolic. The King of Belgium has lately named him an officer of the Royal Order of the Lion in recognition of his services in South Africa.
BATTANDIER, Annuaire pontificale catholique (Paris, 1910); Missiones catholic (Rome, 1910).
EMERI CAMBIER 
Transcribed by Czeglédi Erzsébet

Upper Nile[[@Headword:Upper Nile]]

Upper Nile
Vicariate apostolic; separated from the mission of Nyanza, 6 July, 1894, comprises the eastern portion of Uganda, that is roughly east of a line from Fauvera on the Nile (about 2°13' N. lat.), north-east to the Kaffa mountains, and of a line south from Fauvera past Munynyu near Lake Victoria Nyanza to 1° S. lat. Of the native tribes, the Baganda, partly Caucasian, are much superior intellectually to the others. Their religion was spiritualistic, acknowledging a Divine Providence Katonda, who, being good, was neglected, while the loubalis, or demon, and mzimus, or departed souls, were propitiated. Totemism was prevalent, the mziro, or totem, being usually an animal, rarely a plant. The first Catholic missionaries, the White Fathers arrived in Uganda in 1878. Father Lourdel obtained leave from King Mtesa to enter; on 26 June, 1879, the fathers reached Roubaga.
On Easter Saturday, 27 March, 1880, the first catechumens were baptized; two years later the Arabs induced Mtesa to expel the missionaries; they returned under his successor, Mwanga, 14 July, 1885. Religion spread rapidly, but the Protestants and Arabs stirred up the king to begin a persecution. Joseph Mkasa, chief of the royal pages, was the proto-martyr; on 26 May, 1886, thirty newly baptized Catholics, on refusing to apostatize, were burnt to death; soon more than seventy others were martyred. Then the Arabs plotted to depose Mwanga, but the Catholics by the advice of Father Lourdel remained loyal. The Arabs thereupon expelled the missionaries, who, however, returned in 1889: Father Lourdel endeavoured to induce Mwango to submit to the advancing British Company; on 12 May, 1890, worn out by his labours this pioneer of the Gospel died. His confrères continued to reap a rich harvest, but were opposed by Captain Luard, the British Company's agent. On 23 May, 1893, Uganda passed under the protection of the British Government and the Church gained comparative peace. Mgr Livinhac, now Superior General of the White Fathers, obtained the erection of the eastern portion of Uganda into a separate vicariate under the care of the English congregation of Foreign Missions, Mill Hill, London.
The first vicar Apostolic was Mgr. Henry Hanlon, b. on 7 Jan., 1862, consecrated titular Bishop of Teos in 1894, went to Uganda in 1895; after labouring there for seventeen years, he returned to England for the general chapter of his Society, and retired from active missionary work. He was succeeded (June, 1912) by Mgr. John Biermans, titular Bishop of Gargara. Coming to Uganda in 1896 he proved himself a valuable auxiliary to Mgr. Hanlon. The episcopal residence is at Mengo, Buganda, near Entebbe, capital of Uganda. In the mission there are 24 priests, 6 Missionary Franciscan Sisters of Mary; 15 churches; 12 schools with 1649 pupils; and about 20,000 Catholics. The missionaries have recently compiled and printed in Uganda, a grammar phrase-book, and a vocabulary of a Nilotic language, Dhö Levo, spoken in Kavirondo. The language had not previously been reduced to writing. Some primers, catechisms, and prayer-books also in Dhö Levo have been printed.
LE ROY, in PIOLET, Les missions cath. franç., V (Paris, 1902), 369-455; see also articles in The Month (October, 1893; August, 1893; June, 1904).
A.A. MACERLEAN 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to those who refused to apostatize

Upper Rhine[[@Headword:Upper Rhine]]

Upper Rhine
Ecclesiastical province; includes the Archdiocese of Freiburg and the suffragan Dioceses of Fulda, Mainz, Limburg, and Rottenburg. The German Church was secularized by the Imperial Delegates Enactment of 25 Feb., 1803, confirmed by the German Empire on 24 March, and by the emperor on 27 April. All bishoprics and religious foundations, abbeys, and monasteries, immediate or mediate, were used to compensate those rulers who had been obliged to yield their possessions on the left bank of the Rhine to France. A part of the Archdiocese of Mainz was preserved for the primate Karl Theodore von Dalberg and was transferred to the cathedral church of Ratisbon. Hanover, Brunswick, and Oldenburg also received ecclesiastical lands. None of these thought of providing for the needs of their Catholic subjects by establishing new dioceses. The organization of the Confederation of the Rhine, the dissolution of the Holy Roman Empire, and the supremacy in southern Germany of Napoleon, who had no desire for the settlement of the ecclesiastical confusion in Germany, made it impossible to conclude a concordat.
The condition of the Church grew desolate. New bishops were not elected when the old bishops died, and the cathedral chapters were combined. Besides Dalberg, those who laboured in the districts which now belong to the ecclesiastical Province of the Upper Rhine were: the former Bishop of Speyer, Walderdorf, at Bruchsal (up to 1810), and Joseph Ludwig Colmar, at Mainz (1802-18); in the Duchy of Nassau J. von Hommer, cathedral vicar of Trier; Hubert Corden, at Limburg. There were also vicars of the primate Dalberg at Worms, Ellwangen (from 1817 at Rottenburg), and Constance. From 1800 the vicar-general at Constance was Ignaz Heinrich von Wessenberg (q.v.), a Josephinist, who advocated a national German Church independent of the pope and introduced many anti-clerical innovations.
The Catholics of Germany looked to the Congress of Vienna for the removal of their difficulties. This they hoped all the more, as those territories had been won again from France in compensation for which all landed possessions had been taken from the Church.Cardinal Consalvi, the papal representative at the congress, Wessenberg, the represenative of the primate Dalberg, von Wambold, dean of the cathedral of Worms, formally syndic of the collegiate church of St. Andreas at Worms, presented to the congress a number of memorials and statements on restoration of the earlier rights of the Church, the re-endowment ofdioceses, and the founding of seminaries and parishes. The congress maintained an unbroken silence; moreover, it disposed of the church lands on the recovered left bank of the Rhine. As the congress also divided the territories of the primate Dalberg, after its session closed the Church was poorer than before. In vain Dalberg sought through his representative Wessenberg at the congress, and afterwards at the Diet of the Confederation at Frankfort, to bring it about that the church affairs of the Catholics should be made one of the matters to be settled by the Confederation. The reorganization of the Church and its equipment was left to the good will of the individual rulers. This was most disadvantageous, as Catholic principles were regarded with strong disfavour by Protestants and Freemasons, and by adherents of Febronianism and Josephinism.
After Bavaria and Prussia had begun the negotiations with Rome that led to the concordats of 1818 and 1821, the envoys of severalProtestant rulers met at Frankfort in March, 1818, at the instance of Würtemberg, to confer concerning the condition of the Catholic Church in their respective countries, and to discuss the general principles which should be followed by the German states in concluding a concordat. This conference was attended by representatives of Würtemberg, of the Grand Duchies of Baden, Mecklenburg, and Hesse, of the Electoral Principality of Hesse, the Duchy of Nassau, Frankfort, and of several North German states which later withdrew. In the opening address on 24 March, 1818, the envoy of the Roman See the responsibility for the fact that ecclesiastical affairs were not yet in an organized condition in Germany; then he urged a close union of the Protestant governments in their position towards Rome, and announced that the governments would take up the national Church schemes of Febronius in case Rome was not willing to agree to the "favourable conditions" offered by the various countries. He called the church law devised byFebronius and Joseph II, with its episcopal system, the "only salvation" of the Catholic Church. The ends to be attained in negotiations with Rome were: first, the reorganization of religious conditions "without endangering the jura principum circa sacra or granting rights to the Roman Court whereby it could have a disadvantageous effect upon the peace, civil order, and civilization of the states"; secondly, "the introduction of a church system which would bring church affairs more into harmony with the constitution of the State and the present position of enlightenment, in order to set boundaries to the papal system which has lately threatened the states with obscurantism and all its consequences". In the seventeenth session it was decided that a concordat with the Holy See was not to be sought, but that the governments were to communicate to the pope in a "Declaration" what they were ready to concede to the Church; the claims of the state circa sacra were embodied in an "Organic Statute", that was kept secret at first and was to be given to the new bishops of the respective countries at the close of the negotiations.
The "Declaration", in which Baden, Würtemberg, the two Hesses, Nassau, and Frankfort had agreed, were presented to Pius VII, 23 March, 1819, by the ambassadors of the combined governments. On 10 Aug. this declaration was answered by Cardinal Consalvi in a celebrated report, and rejected by the Holy See. As, however, the pope had requested the governments to take in hand, at least provisionally, the circumscription and filling of new dioceses. The representatives of the governments assembled once more at Frankfort, where new negotiations lasted from 22 April, 1820, to 24 Jan., 1821. The proposal for the circumscription of new dioceses was accepted by the governments, and they further agreed among themselves to urge the founding of special dioceses for each country, and to demand that these dioceses should not be exempt, but should be under a metropolitan. The hope was that a church province with an archbishop would be more independent of Rome than exempt, isolated bishops. The church Province of the Upper Rhine, that was to be erected, was to include the Dioceses of Freiburg, Fulda, Limburg, Mainz, and Rottenburg, with the metropolitan see at Freiburg. The desire of the pope to have the archiepiscopal See of St. Boniface re-established at Mainz failed of accomplishment, on account of the opposition of Würtemberg and Nassau. In March, 1821, the draft of an organization and the documents which designated the amounts necessary for the endowment of the sees were sent to the pope. On the basis of these documents Pius VII issued, 16 Aug., 1821 the Bull of circumscription "Provida sollersque" suppressing the Bishopric of Constanceand the provostship of Ellwangen, and canonically erecting the church Province of the Upper Rhine with the dioceses already mentioned.
Although the governments were only partially satisfied with the Bull, still it was accepted by their representatives at Frankfort; its publication, however, was postponed. The principles and schemes of the combined governments as to national Churches, concerning which no agreement had been reached with Rome, were set forth by the assembled diplomats in the "Fundamental Instrument" and the "Church Pragmatic". These two documents demanded the complete control of the Church system by the State. It was the intention of the governments, as soon as Rome had established the new dioceses, to force upon the new bishops this right of the State over the Church, which under no circumstances could have received the approval of Rome. In a secret treaty between the states, 8 Feb., 1822, it was agreed that the "Church Pragmatic" was to be made binding upon the new bishops and canons. The governments also hastened to select their candidates for the new sees, some states asking the advice of the deans of the chapters. The candidates thus chosen were bound to observe the "Church Pragmatic". The Holy See, when informed of these proceedings by Vicar General von Kempff, who was under consideration as Bishop of Fulda, rejected on 13 June, 1823, both the candidates nominated for bishops and the whole of the "Church Pragmatic". Negotiations were again broken off. However, the necessity, which was every day more apparent, of reestablishing settled church relations and the lack of agreement among the governments led Baden, first of all, to open new and confidential negotiations for itself with Rome. The results of these negotiations were four propositions which were sent as the ultimatum of the Holy See to the Government of Baden on 8 Dec., 1824. These propositions regulated the method of filling the archiepiscopal see, the first and later appointments of the metropolitan chapter, and the founding of a seminary for priests; they also demanded a, freer intercourse with Rome for the archbishop, and the free exercise of ecclesiastical jurisdiction according to the canons of the Church. Baden accepted these propositions, with some changes conceded by the pope. Divided into six articles these propositions were communicated after this, on 6 July, 1825, to the other courts that had negotiated with the Holy See. The united governments accepted the articles, 4 Aug., 1826, and communicated their acceptance to the pope, 4-7 Sept., demanding, however, the omission of the articles which treated of the endowment of the seminaries and guaranteed the freedom of the administration of the Church. According to their own declarations these reservations of the governments did not imply the validity of the principles of the "Church Pragmatic", and, as the governments made no reply to the explanations which the Pope gave to these points, the pope assumed that the doubts of the Governments over these points had disappeared. Consequently on 11 April, 1827, he issued the supplementary Bull, "Ad Dominici gregis custodiam", which incorporated the articles in their entirety. Upon this the two Bulls, "Provida sollersque" and "Ad Dominici gregis custodiam", were published in full by the Governments of Baden, Hesse-Darmstadt, Hesse-Cassel, Würtemberg, and Nassau. The Bulls received the approval of the Governments only "so far as such have for their object the formation of the ecclesiastical province of the Upper Rhine, the circumscription, equipment, and founding of the five dioceses belonging to it with their cathedral chapters, also the filling of the archiepiscopal see, the episcopal sees, and the offices of the cathedral foundations".
After the Bulls had been proclaimed by the Governments, the new bishops were elected. After the Government of Baden had dropped its former candidate, Wessenberg, the first archbishop was Bernhard Boll, parish priest of Münster; the Bishop of Limburg was Brand; of Rottenburg, J. B. Keller; of Fulda, Rieger; of Mainz, Burg. The ecclesiastical province of the Upper Rhine was now established, and the episcopal sees filled, but satisfactory relations between Church and State had not yet been attained. The Governments did not abandon their plan to extend the rights of the State in ecclesiastical questions as far as possible. No determined resistance was to be expected from most of the new bishops, who were either weak men or confidants of the Governments. Consequently, on 30 Jan., 1830, the Governments issued jointly an "Ordinance respecting the exercise of the constitutional right of the State to protect and supervise the Catholic national Church", containing thirty-nine articles, which were essentially only a revised form of the "Church Pragmatic" of Frankfort. The pope protested at once, although in vain. The Bishop of Fulda and his cathedral chapter also courageously opposed the ordinance, and obtained the mitigation of the most severe regulations. The bishops of the other dioceses accepted at first without opposition the publication of the ordinance of the sovereign. Still, in their dioceses also there were later violent struggles between Church and State.
MÜNCH, Vollständige Sammlung aller älteren und neueren Konkordate (2 vols. Leipzig, 1830-31) LONGNER, Darstellung der Rechts-verhältnisse der Bischöfe in den oberrheinischen Kirchenprovinz (Tübingen, 1840); IDEM, Beiträge zur Geschichte der O.K. provinz (Tübingen, 1863); BRÜKE, Die O.K. von ihrer Gründung bis zur Gegenwart (Mainz, 1868(; IDEM, Geschichte der katholischen Kirche in Deutschland, II, III (Mainz, 1889,1896); MAAS, Geschichte der katholischen Kirche in Baden, (Freiburg, 1891); LAUER, Geschichte der katholischen Kirche im Grosskerzogtum Baden (Freiburg, 1908); KISSLING, Geschichte des Kulturkampfes, I (Freiburg, 1911).
JOSEPH LINS 
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Upsala[[@Headword:Upsala]]

Ancient See of Upsala
When St. Ansgar, the Apostle of the North, went to Sweden in 829 the Swedes were still heathen and the country contained many sacrificial groves and temples for the worship of idols. One of the most celebrated of the latter was the temple at Upsala in what is now called Old Upsala, the centre of idolatrous worship not only for Sweden but for all Scandinavia. Even after Christianity had spread through Sweden, heathen sacrifices were still maintained at Upsala. The "Bishops' Chronicle", written by Adam of Bremen in the years 1072-76, says, "The Swedes have a well-known heathen temple called Upsala", and adds, "Every ninth year, moreover, a great feast is celebrated at Upsala, which is observed in common by all the provinces of Sweden. None is permitted to avoid participation in the feast . . . . More horrible than any punishment is that even those who have become Christians must purchase exemption from participation in the feast . . . . The sacrifices are made thus: Nine heads are offered for every living creature of the male sex. By the blood of these the gods are appeased. The bodies are hung up in a grove not far from the temple. Dogs and horses may be seen hanging close by human beings; a Christian told me he had seen seventy-two bodies hanging together."
An episcopal see was established at Old Upsala. One of the bishops was St. Henry, who took part in the Crusade to Finland led by St. Eric and suffered martyrdom there in 1157. The bishops of Sweden were first suffragans of the Archdiocese of Hamburg-Bremen, of which see St. Ansgar was archbishop when he died. Afterwards the Swedish bishops were suffragans of the Archbishop of Lund, Primate of Scandinavia. In 1152 Cardinal Nicholas of Albano, later Pope Adrian IV, visited Sweden and held a provincial synod at Linköping. He had been commissioned to establish an independent Church province in Sweden, but the matter was deferred, as the Swedes could not agree upon the see of the archbishop.
However, in 1164, Pope Alexander III established a separate ecclesiastical province of Sweden with the see at Upsala. The suffragans were the Bishops of Skara, Linköping, Strengnäs, and Westerås; at a later date the dioceses of Wexiö and Åbo in Finland were added. The first Archbishop of Upsala was Stephen, a Cistercian monk from the celebrated monastery of Alwastra. Cardinal William of Sabina came as papal legate to Sweden during the archiepiscopate of Jarler, a Dominican monk (1235-55). The legate had been commissioned, among other things, to establish cathedral chapters wherever such were lacking, and to grant them the exclusive right of electing the bishops. Another important matter which the legate had been ordered to carry out was the enforcement of the law of clerical celibacy. At a provincial synod held at Skenninge in 1248 under the presidency of the cardinal, the rules as tocelibacy were made more severe. The pious and energetic Archbishop Jarler and his successor Laurentius (1257-67), a Franciscan, constantly strove to elevate the clergy and to enforce the law of celibacy. A century later the great saint of Sweden, St Bridget (d. 1373), laboured zealously for the enforcement of the same law.
A new era arose in the history of the archdiocese when Archbishop Folke (1274-77) transferred the see from Old Upsala to Aros, a town near by on the Fyris which was given the name of Upsala. This change was approved by the pope, the king, and the bishops. The relics of the national saint, St. Eric, were also transferred to the new see. The cathedral of Upsala, the most important church of Sweden and the largest in Scandinavia, was built by the French architect Etienne de Bonnuille in 1287. It was a masterpiece of the Gothic style, and is a monument of what Catholic art and Catholic self-sacrifice were able to create under the leadership of zealous archbishops and prelates. The labours of the archbishops extended in all directions. Some were zealous pastors of their flocks, such as Jarler and others; some were distinguished canonists, such as Birger Gregerson (1367-83) and Olof Larsson (1435-8); others were statesmen, such as Jöns Bengtsson Oxenstjerna (d. 1467), or capable administrators, such as Jacob Ulfsson Örnfot, who was distinguished as a prince of the Church, royal councillor, patron of art and learning, founder of the University of Upsala, and an efficient helper in the introduction of printing into Sweden. He died in the Carthusian monastery of Mariefred (Mary's Peace) in 1522. There were also scholars, such as Johannes Magnus (d. 1544), who wrote the "Historia de omnibus gothorum sueonumque regibus" and the "Historia metropolitanæ ecclesiæ upsaliensis", and his brother Olaus Magnus (d. 1588), who wrote the "Historia de gentibus septentrionalibus" and who was the last Archbishop of Upsala.
The archbishops and secular clergy found active co-workers among the regulars. Among the orders represented in Sweden were the Benedictines, Cistercians, Dominicans, Franciscans, Brigittines (with the mother-house at Wadstena), Carthusians, etc. The monks not only laboured in things spiritual, but were also the teachers of the people in agriculture and gardening. Still greater credit is due the members of the orders, both men and women, for their services in the intellectual training of the people of Sweden. A SwedishProtestant investigator, Carl Silfverstolpe, writes: "The monks were almost the sole bond of union in the Middle Ages between the civilization of the north and that of southern Europe, and it can be claimed that the active relations between our monasteries and those in southern lands were the arteries through which the higher civilization reached our country." The beneficial labours of the Catholic Church were forgotten in the stormy days of the Reformation, but in the present era they have been once more recognized by more dispassionate investigators. Dr. Claes Annerstedt, the historian of the University of Upsala, says: "One of the finest results of modern research is that the highly important labours of the Roman Church have received proper recognition by the exhibition of its services in the preservation and spread of civilization."
HERGENRÖTHER, Handbuch der allgemeinen Kirchengeschichte, II (Freiburg, 1879), 720; Adami Gesta Hammaburgensium Episcoporum, IV (Hanover, 1876), 174; FLAVIGNY, Ste. Brigitte de Suède, IV (Paris, 1910), 148-151; XVI, 714-717; REUTERDAHL, Svenska Kyrkans historia, II, pt. II (Lund, 1838-1866), 413; HILDEBRAND, Sveriges Medeltid, III (Stockholm, 1898-1903), 839; SILFVERSTOLPE, Klostret i Wadstena in Historiskt Bibliotek, I (Stockholm, 1875), 2; ANNERSTEDT, Upsala, Universitets historia, I, pt. I (Upsala, 1877), 2; KROGH TONNING, Die hl. Birgitta von Schweden (Kempten and Munich, 1907); PERGER, Jesuiterpateren Lauritz Nielsen, saakaldt "Klosterlasse" (Christiania, 1896); BAUMGARTNER, Nordische Fahrten.
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Uranopolis[[@Headword:Uranopolis]]

Uranopolis
A titular see of Asia Minor, suffragan of Ancyra in Galatia Prima. It is vainly sought in any "Notitiæ episcopatuum" or in any geography, ancient or modern, profane or ecclesiastical. It is a faulty spelling or variation of Verinopolis, so named in honour of Verina, mother-in-law of the Emperor Zeno. Le Quien (Oriens christ., I, 481) mentions three bishops: Stephen, present at the Trullan Council, 692; Anthimus, at the second Council of Nice, 787; Sisinnius, at the Councils of Constantinople, 869, 878. The diocese is described, about 640, in the "Ecthesis" of pseudo-Epiphanius (Gelzer, "Ungedruckte . . . Texte der Notitiæ episcopatuum", 536); about 900, in the "Notitia episcopatuum" of Leo the Philosopher (Gelzer, op. cit., 552), under the name of Stauros; and about 940, in the "Notitia" of Constantine Porphyrogenitus (Georgii Cyprii, ed. Gelzer, "Descriptio orbis romani", 63). Stauros is not a substitute for Verinopolis, but rather the name of a neighbouring locality. Ramsay (Asia Minor, 247) and Anderson (Studia Pontica, 25) say that Verinopolis is the Byzantine name of Evagina, a station described by the "Tabula Peutinger" (X, I) and by Ptolemy (V, iv, 7) under the altered name of Phubagina. The ruins of Evagina-Verinopolis were discovered a little to the south-west of Keuhne, a nahiÈ in the sandjak of Yuzgad, vilayet of Angora.
MÜLLER, ed. DIDOT, Notes on Ptolemy, I, 852; RAMSAY, Asia Minor (London, 1890), 247 sq.; ANDERSON, Studia Pontica (Brussels, 1903), 25-29; PAULY-WISSOWA, Real-Encyclopädie der classischen Altertumswissenschaft (3d ed.), s.v. Evagina.
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Urbain-Jean-Joseph le Verrier[[@Headword:Urbain-Jean-Joseph le Verrier]]

Urbain-Jean-Joseph Le Verrier
An astronomer and director of the observatory at Paris, born at Saint Lô, the ancient Briodurum later called Saint-Laudifanum, in north-western France, 11 May, 1811; died at Paris, 25 September, 1877. From 1831 the talented youth studied at the Ecole Polytechnique with such success that at the end of his course he was appointed an instructor there. While connected with the school he showed a strong predilection for mathematical studies, above all for such problems as Laplace had so skilfully treated in the "Mécanique céleste". Le Verrier soon received an appointment in the government administration of tobaccos; later he became a professor at the Collège Stanislas at Paris, and finally, in 1646, he was appointed professor of celestial mechanics in the faculty of sciences at the University of Paris. As early as 1839 he published a calculation of the variations of the planetary orbits for the period of time from the year 100,000 B. C. to the year 100,000 A. D., in which he proved by figures the stability of the solar system, which Laplace had only indicated. His calculation of the transit of Mercury of 1845 and of the orbit of Faye's comet demonstrated his ability in that province in which he was soon to gain an almost undreamed-of triumph from the discovery, by means of theoretical calculations, of the planet Neptune. The variations observed in Uranus, up to then the most distant planet known, led him to look for the cause of the disturbance outside of its orbit. His calculations enabled him to specify the very spot in the heavens where the body causing the perturbations in question was to be sought, so that the astronomer Galle of Berlin was able by the aid of his specifications to find the new planet at once upon looking for it, 23 September, 1846. In this way Le Verrier gave the most striking confirmation of the theory of gravitation propounded by Newton. He now became a member of the Academy of Sciences, in 1852 was made a senator, and after Arago's death (1853) was appointed director of the Paris Observatory, a position he held with a short interruption (1870-73) until his death. Under his skilful and prudent administration the observatory made important progress both as to equipment in instruments and, more particularly, as regards preeminent scientific achievements of which Le Verrier was the inspiration. He was the founder of the International Meteorological Institute and of the Association Scientifique de France, being the permanent president of the latter. He also gave careful attention to the geodetic work which was intended to give the most complete presentation possible of the configuration of the earth. The instruments of precision with which, in order to attain this end, he equipped the observers were remarkably complete.
His most important work, however, was the construction of tables representing the movements of the sun, moon, and planets: "Tables du Soleil" (1858); "Tables de Mercure" (1859); "Tables de Vénus" (1861); "Tables de Mars" (1861); "Tables de Jupiter" (1876); "Tables de Saturne" (1876); "Théorie d'Uranus" (1876); "Théorie de Neptune" (1876); "Tables d'Uranus" (1877). All these publications were preceded by theoretical investigations: "Théorie du mouvement apparent du Soleil" (1858); "Théorie de Mercure" (1859); "Théorie de Vénus" (1861); "Théorie de Mars" (1861), etc. Considerations similar to those which led to the discovery of the planet Neptune caused Le Verrier to infer the existence of a planet between Mercury and the sun. But far greater difficulties both were and are here connected with actual discovery than was the case with Neptune. However, Le Verrier on this occasion also showed his masterly skill in handling the various problems of the reciprocal perturbations of the planets and other heavenly bodies, as is shown in his writings on the subject: "Formules propres à simplifier le calcul des perturbations" (1876); "Variations séculaires des orbites" (1876), etc.
With all his erudition Le Verrier was a zealous adherent and true son of the Catholic Church; even as deputy of the Assembly he openly acknowledged and defended his Catholic faith before all the world. He was also a ready speaker, one in no way discomposed by the attacks of opponents, for he knew how by profound and logical statements to convince his hearers quickly. When dying he said in the words of the aged Simeon: "Nunc dimittis servum tuum, Domine, in pace". Those who spoke at the funeral of this remarkable man could truthfully assert that the study of the star-worlds stimulated in him the living belief of the Christian to new fervour. Even in the sessions of the Academy he made no concealment of his faith nor of his childlike dependence on the Catholic Church. When, on 5 June, 1876, he presented to the Academy his completed tables for Jupiter, the result of thirty-five years of toil, he emphasized particularly the fact that only the thought of the great Creator of the universe had kept him from flagging, and had maintained his enthusiasm for his task. He also on this occasion spoke strongly, like his colleague Dumas, against the materialistic and sceptical tendencies of so many scholars. To Le Verrier is due the organization of the meteorological service for France, especially the weather warnings for seaports, by which to-day the weather for the following twenty-four hours can be announced with much probability, a matter of especial importance for agriculture and shipping. The "Annales de l'Observatoire de Paris", published during the administration of Le Verrier, consist of thirteen volumes of theoretical treatises and forty-seven volumes of observations (1800-1876). At the time of his death he was making plans for equipping the observatory with a large new telescope, and it may be that the stimulating influence exerted in this direction contributed not a little to the result that everywhere, particularly in North America, generous-minded patrons appeared who, each in his own land, gave the money necessary to obtain larger instruments. On 27 June, 1889, a statue of the distinguished savant which cost nearly 32,000 francs ($6400), was erected by subscription in front of the observatory where he had laboured for so many years.
FIGUIER, L'année scientifique et industrielle, XXI (Paris, 1877); DENZA, Commemorazione di alcuni uomini illustri nella scienza (Turin, 1877); HEUZEAU, Vade-mecum de l'astronomie(Brussels, 1882); Annuaire (for 1890) published by the Bureau des Longitudes; KNELLER, Das Christentum und die Vertreter der Naturwissenschaft (2nd ed., Freiburg im Br., 1904).
ADOLPH MÜLLER. 
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Urbi et Orbi
The term Urbi et Orbi (which means "for the city and for the world") signifies that a papal document is addressed not only to the City of Rome but to the entire Catholic world. This phrase is applied especially to the solemn blessing with plenary indulgence which, before the occupation of Rome, the pope was accustomed to impart on certain occasions from the balcony of the chief basilicas of the city. This blessing was given annually at St. Peter's on Holy Thursday, Easter, and the feast of Sts. Peter and Paul; at St. John Lateran on the Ascension; at St. Mary Major on the Assumption. It was imparted also on extraordinary occas ions, as at St. Peter's when the pope was crowned, at St. John's when he was enthroned, at various times during the holy year, or jubilee, for the benefit of pilgrims. The blessing Urbi et Orbi of Ascension Day was sometimes postponed till Pentecost on account of the inclemency of the weather, illness of the pope, etc. Innocent X in the jubilee of 1650 on the Ephiphany, Pentecost, and All Saints, as well as later popes, including Pope Pius IX, for special reasons, gave this solemn blessing from the balcony of the Quirinal Palace.
ANDREW B. MEEHAN 
Transcribed by Carol Kerstner

Urbs Beata Jerusalem Dicta Pacis Visio[[@Headword:Urbs Beata Jerusalem Dicta Pacis Visio]]

Urbs Beata Jerusalem dicta pacis visio
The first line of a hymn of probably the seventh or eighth century, comprising eight stanzas (together with a doxology) of the form:
Urbs beata Jerusalem, dicta pacis visio, 
Quæ construitur in coelo vivis ex lapidibus, 
Et angelis coronata ut sponsata comite.
Sung in the Office of the Dedication of a Church, the first four stanzas were usually assigned to Vespers and Matins, the last four to Lauds. In the revision by the correctors under Urban VIII (see BREVIARY) the unquantitative, accentual, trochaic rhythm was changed into quantitative, iambic metre (with an addition syllable), and the stanza appears in the Breviary with divided lines:
Coelestis Urbs Jerusalem, 
Beata pacis visio, 
Quæ celsa de viventibus 
Saxis ad astra tolleris, 
Sponsæque ritu cingeris 
Mille Angelorum millibus.
The original hymn for Lauds (Angularis fundamentum lapis Christus missus est) was changed into "Alto ex Olympi vertice", etc. Hymnologists, Catholic and non-Catholic alike, criticise adversely the work of the correctors in general. Of this hymn in particular some think that, where as it did not suffer as much as some others, yet it lost much of its beauty in the revision; others declare that it was admirably transformed without unduly modifying the sense.
However this may be, the changed rhythm and the additional syllable did not deter the editors of the Ratisbon Antiphonary from including a melody, which fitted admirably the rhythm of the "Pange lingua gloriosi", but which was greatly marred and rendered hardly singable when updated to the reversed rhythm of the "Coelestis Urbs Jerusalem". A different textual revision, ascribed to Sebastian Besnault, appeared in the Sens Breviary of 1626:
Urba beata, vera pacis Visio Jerusalem, 
Quanta surgit! celsa saxis Conditor viventibus: 
Quæ polivit, hæc cooptat Sedibus suis Deus.
Neale thinks this is inferior to the original, but superior to the Roman revision. Roundell admits the blemishes in the original that would suggest emendation, but thinks that the Roman revision left out "most of the architectural imagery", and notes that the Sens Breviary omitted "the whole conception of the Heavenly City 'as a bride adorned for her husband'". He nevertheless considers the revisions, if looked at as new hymns, "spirited and attractive". The Parisian Breviary of 1736 gives the form:
Urbs Jerusalem beata Dicta pacis visio 
Quæ construitur in coelis Vivis ex lapidibus, 
Et ovantum coronata Angelorum agmine.
The hymn finds its Scriptural inspiration in Eph., ii, 20; I Pet., ii, 5; Apoc., xxi. Including all forms of the hymn, there are about thirty translations into English verse.
H.T. HENRY 
Transcribed by Christine J. Murray
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Urgel
(URGELLENSIS).
Diocese in Spain, suffragan of Tarragona; bounded on the N. by France; E. by the Provinces of Gerona, Barcelona, and LÈrida; S. and W. by LÈrida, which includes most of the diocese, the latter, however, extends to some towns of Gerona, Huesca, and the valleys of Andorra. The capital, Seo de Urgel, is situated in the northern part of LÈrida, between the Segre and Balira, and has 4000 inhabitants. The city, one of the most ancient of Spain, belonged to the Ilergetas and is called Orgia or Orgelia on the Iberian coins.
Christianity was introduced into Urgel at a very early period. St. Justus, Bishop of Urgel, attended the Second Council of Toledo in 527. He also attended the First Council of LÈrida, 546, and wrote on the Canticle of Canticles a work dedicated to Sergius, Archbishop of Tarragona. St. Isidore mentions him and his three brothers in his "Varones ilustres". Simplicius, Bishop of Urgel, figures in the Third Council of Toledo and the names of his successors, in later councils of Tarragona, and the Second Council of Barcelona. Lubericus, at the time of the Mohammedan invasion, attended the Sixteenth Council of Toledo. The line of bishops continued uninterruptedly during the period of the Mohammedan dominion. The city, however, was totally destroyed, a district calledVicus Urgelli alone surviving. Reconquered and taken possession of by the French the see was governed by Felix who with Elipandus of Toledo propagated Adoptionism (q. v.), a heresy in which it appears he died, notwithstanding the fact that he had several times abjured it. Learned and except for his heretical tendencies, virtuous, he died in exile in León, 804, and for this reason the people of Urgel in ancient times venerated him as one of their seven holy bishops. About 885 Bishop Ingobert was expelled from his see by the intruder Selva, who, under the protection of the Count of Urgel, was consecrated in Gascony. This usurper also unlawfully placed Hermemiro over the See of Gerona. In 892 a synod was held in the Church of Santa María in Urgel; the two usurpers were deposed, their vestments rent, their crosiers broken over their heads, and they were deprived of their sacerdotal faculties. Bishop Saint Amengol died on 3 Nov., 1035. Another saint and Bishop of Urgel was Odo, son of Count de Pallas (1095-1122). Arnaldus of Perexens retired to the monastery of Bellpuig in 1194. His successor Bernardo de Castelló attended the Third Council of the Lateran, and in 1198 retired to the monastery of Aspir in the Diocese of Elne. In the last century JosÈ Caixal, who distinguished himself at the Vatican Council and was so cordially detested by the Liberals, was Bishop of Urgel (1853-79). When Seo de Urgel was captured by Martínez Campos during the civil war the bishop was taken prisoner, exiled and died at Rome.
ANDORRA
The bishops of Urgel have from very ancient times been sovereign princes of the Andorra valleys. When Charlemagne liberated the City of Urgel from the Saracen yoke he conferred on its bishop Posidonius I the right to one tenth of the tithes of the valleys. When the territory was reconquered and colonized by Louis the Pious he conferred the sovereignty on the Count of Urgel. These counts and the bishop contended for the rights over the Andorran valleys until 26 Oct., 1040, when on the occasion of the dedication of the cathedral of Urgel the Countess Constancia accompanied by her son Armengol, a minor, ceded to Bishop Eribaldus her right of sovereignty over Andorra. The contentions, however, were renewed between Count Armengol and Bishop Bernardo de Castelló. The latter had recourse to Raimundo Roger I, Count of Foix, promising to share with him the government of Andorra. Relying on this agreement Roger Bernardo III, Count of Foix, in 1264, invaded the estates of the Bishop of Urgel. This war was ended by arbitration. Jatvert, Bishop of Valencia, acting with the other arbitrators, drew up an agreement known as the "Pariatges", which was accepted by the Count de Foix on 7 Sept., 1278, and later confirmed by Martin IV. This convention still forms the Constitution of Andorra, a neutral territory, known as a republic. According to it the valleys recognized as their lawful sovereigns the Count de Foix and the Bishop of Urgel, each of whom appointed a veguer (vicar), who jointly administered the government. The rights of the counts of Foix passed to the Bourbons, kings of France, and subsequently to the French Government; the bishops of Urgel still retain a nominal suzerainty and the title of "principes soberanos" of Andorra.
The ancient cathedral of Andorra was destroyed; the present cathedral dates from the time of Bishop Eribaldus and was consecrated in 1040, although the building was continued until late into the thirteenth century. It is an example of the Romanesque of the second period resembling the transition period architecture of France. Adjoining the church is a twelfth-century cloister, restored in the sixteenth century. The cathedral possesses a rich collection of ancient jewelled altar-vessels and ornaments. The archives contain a famous collection of very ancient documents, some of which date from the time of the Frankish kings. Inside the cathedral is the parish of St. Odo, and outside are the churches of San Miguel and San Augustín. To the east of the city are situated the citadel, the castle, and the tower of Solsona, which figured prominently in the late civil wars. The first seminary was erected by a Bull of Clement VIII, 13 August, 1592; the new seminary was built by Bishop Caixal and is one of the finest buildings in the city. The episcopal palace is also striking. There are two hospitals, military and civil, the latter being installed in the former Convent of the Augustinians. There is a convent of sisters devoted to Christian education, a foundling and an orphan asylum. The cathedral was declared a minor basilica on 9 Dec., 1905. The diminutive republic (6000) is governed by a popularly elected council of ex-members and a syndic or president, elected by the council for life. Its inhabitants are mostly shepherds, and speak Catalan.
Statistics
The present Bishop of Urgel is Mgr. Juan Bennloch y Vivo, b. at Valencia, Spain, 30 Dec., 1864 ; ordained, 25 Feb., 1888; Vicar-General of Segovia in 1899; named titular Bishop of Hermopolis Major, 12 Dec., 1901, and Apostolic Administrator of Solsona, consecrated, 2 Feb., 1902, and transferred to Urgel, 6 Dec., 1906, in succession to Mgr. Juan JosÈ Lagnarda y Fenollera. There are about 100,000 Catholics; 19 archpriests; 600 priests; 395 parishes; 400 churches; 575 chapels. The religious (male) include the Franciscans, Trappists, Missionaries of the Immaculate Conception, and Piarists (with 3 colleges). Among the nuns there are: Carmelites, Poor Clares, Little Sisters of the Poor, Dominican Tertiaries, Carmelite Sisters of Charity, and Sisters of the Holy Family (with 14 schools), of the Holy Guardian Angel, and of St. Joseph; there are 3 hospitals in care of nuns.
MENÉNDEZ Y PELAYO, Heterodoxos españoles (Madrid, 1897); FLÓREZ, España ságrada, V (Madrid, 1855); DE LA FUENTE, Hist. ecles. de España (Barcelona; 1859); DE BOFARULL YBROCA, Hist. de Cataluna (Barcelona, 1876); VIDAL, L'Andorre (Paris, 1866); PIFERRER, Cataluna (Barcelona, 1884).
RAMÓN RUIZ AMADO 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to all Spanish and Portuguese Dioceses

Urim and Thummim[[@Headword:Urim and Thummim]]

Urim and Thummim
The sacred lot by means of which the ancient Hebrews were wont to seek manifestations of the Divine will. Two other channels of Divine communication were recognized, viz. dreams and prophetical utterance, as we learn from numerous passages of the Old Testament. The three forms are mentioned together in 1 Kings, xxvii, 6. "And he (Saul) consulted the Lord, and he answered him not, neither by dreams, nor by priests (Hebrew, Urim, LXX delois), not by the prophets." There can be no doubt that in this instance theDouay translation of "priests" is wrong, based on the mistaken rendering "sacerdotes" of the Latin Vulgate. The etymological signification of the words, at least as indicated by the Masoretic punctuation, is sufficiently plain. Urim is derived from the Hebrew for "light", or "to give light", and Thummim from "completeness", "perfection", or "innocence". In view of these derivations it is surmised by some scholars that the sacred lot may have had a twofold purpose in trial ordeals, viz. Urim served to bring to light the guilt of the accused person, and Thummim to establish his innocence. Be that as it may, the relatively few mentions of Urim and Thummim in the Old Testament leave the precise nature and use of the lot a matter more or less plausible conjecture, nor is much light derived from the ancient versions in which the term is subject to uncertain and divergent renderings. In the xxvii chapter of Exodus ("P") where minute directions are given concerning the priestly vestments, and in particular concerning the "rational" (probably "pouch" or "breastplate") we read (v. 30): "And thou (Moses) shalt put in the rational of judgement doctrine and truth (Heb. the Urim and theThummim), which shall be on Aaron's breast when he shall go in before the Lord; and he shall bear the judgment of the children of Israel on his breast in the sight of the Lord always." From this it appears that at least towards the close of the Exile, the Urim andThummim were considered as something distinct from the ephod of the high priest and the gems with which it was adorned. It also shows that they were conceived of as material objects sufficiently small to be inserted in the "rational" or "pouch", the main purpose of which seems to have been to receive them. In Leviticus, viii, 7-8 we read: "He (Moses) vested the high priest with the strait linen garment, girding him with the girdle, and putting on him the violet tunick, and over it he put the ephod, and binding it with the girdle, he fitted it to the rational, on which was doctrine and truth" (Heb. the Urim and the Thummim). Again in Numbers xxvii, 21: "If anything be to be done, Eleazar the priest shall consult the Lord for him" (Heb. "and he [Eleazar] shall invoke upon him the judgment of Urimbefore the Lord"). These passages add little to our knowledge of the nature an use of the oracle, except perhaps the importance attached to it as a means of the Divine communication in the post-Exilic period.
Some of the earlier Old-Testament passages are more instructive. Among these may be mentioned 1 Kings, xiv, 41-2. After the battle with the Philistines during which Jonathan had unwittingly violated the rash oath of his father, Saul, by tasting a little wild honey, the latter consulted the Lord but received no answer. Desiring to ascertain the cause of the Divine displeasure, Saul calls together the people in order that the culprit may be revealed and thus addresses the Lord: "O Lord God of Israel, give a sign, by which we may know, what the meaning is, that thou answerest not thy servant today. If this iniquity be in me, or in my son, Johathan, give a proof (Vulgate da ostensionem = Urim): or if this iniquity be in they people, give holiness (Vulgate da sanctitatem = Thummim). And Jonathan and Saul were taken, and the people escaped. And Saul said: Cast lots between me and Jonathan my son. And Jonathan was taken." The above rendering of the Vulgate is confirmed by the Greek recension of Lucian (see ed. Lagarde), and by the evidently corrupt Massoretic thamim at the end of verse 41. From this and various other passages which it would be too long to discuss here (v.g. Deut. Xxxiii, 8, Heb., I Kings, xiv, 36, I Kings, xxiii, 6-12 etc.) we gather that the Urim and Thummim were a species of sacred oracle manipulated by the priest in consulting the Divine will, and that they were at times used as a kind of Divine ordeal to discover the guilt or innocence of suspected persons. The lots being two in number, only one question was put at a time, and that in a way admitting of only two alternative answers (see I Kings, xiv, 41-42; ibid., xxiii, 6-12). Many scholars maintain that in most passages where the expression "consult the Lord" or its equivalent is used, rcourse to the Urim and Thummim is implied (v.g. Judges, I, 1-2; ibid., xx, 27-28; I Kings, x, 19-22; II Kings, ii, 1, etc.). The speculations of later Jewish writers including Philo andJosephus teach us nothing of value concerning the Urim and Thummim. They are often fanciful and extravagant, as is the case with many other topics (see "Jewish Encyclopedia", s.v.). The only instance in the New Testament of anything resembling the use of the sacred lot as a means to discover the Divine will occurs in the Acts (I, 24-26) in connection with the election of Matthias.
GIGOT, "Outlines of Jewish Hist." (New York, 1903); 87, 316; MUSS-ARNOLT, "The Urim and Thummim, a Suggestion as to their original Nature and Significance" in "American Journal of Semitic Literature, XVI (Chicago, 1900), 218 seq.
JAMES F. DRISCOLL 
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Urmiah
A residential see in Chaldea, in the Province of Adherbaidjan, Persia. The primitive name of this city seems to have been Urmui, or rather Urmedji (Barbier de Meynard, "Dictionnaire de la Perse", 27). It is said, but with little truth, that it is the native place of Zoroaster, and that he lived in a grotto near by. Nothing is known of its primitive history. Some wrongly locate at Urmiah Bishop John of Persa, or Perha, present at the Council of Nicae in 325 (Gelzer, "Patrum Nicænorum nomina", xxxix and lxvii). The "Synodicon" of the Chaldean Church during several centuries has no mention of Urmiah. On the other hand there existed from A.D. 420 to the thirteenth century, a See of Adherbaidjan, a suffragan of Arbela (Le Quien, "Oriens Christianus", II, 1283). But there is no proof that its bishop resided at Urmiah rather than in any other city of this province. In the sixteenth century the Nestorian Metropolitan of Ielu, Seert, and Salamas embraced Catholicism; he was recognized by rome in 1582 as the Chaldean patriarch, under the name of Simeon, and fixed his residence at Urmiah. His successors took the name of Mar Seman, and remained Catholics until 1670; then they returned to Nestorianism, and established themselves at Kotchannes in Kurdistan, where they may be found today (Assemani, "Bibliotheca orientalis", I, 621; II, 457; III, 621; Le Quien, op. cit., II, 1327). The present Chaldean Diocese of Urmiah was established by Rome in 1890; it has 5000 Catholics, 42 priests, 44 churches and chapels, 70 secondary stations, several schools for boys and girls under the direction of the Lazarists and the Sisters of Charity. The Lazarists established themselves at Urmiah in 1838; the Sisters of Charity in 1856. The first possess a seminary and a Syrian printing press, where P. Bedjan has published many editions of the ancient texts. The city contains 40,000 inhabitants, and is the centre of the American Protestantmissions. It is situated on the Tchahar-Tchai, near Lake Urmiah.
MORGAN, Mission scientifique en Perse, I (Paris, 1891), 289-355; Revue de l'Orient chretien (Paris, 1896), 451; PIGLET, Les missions catholiques francaises au XIX siecle, I (Paris), 202-209; Missiones catholicae (Rome, 1907), 813.
S. VAILHÉ 
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Ursperger Chronicle
A history of the world in Latin that begins with the Assyrian King Ninius and extends to the year 1229. At the present day it can hardly be doubted that the chronicle was written by Burchard of Biberach. Burchard was born in the latter half of the twelfth century in Biberach, an imperial free city of Swabia. He spent the years 1198-99 in Italy and was ordained priest at Constance in 1203. In 1205 he entered the Premonstratensian monastery, Schussenried, and in 1209 he became its provost. In 1215 he was called as provost to Ursperg, where he died in 1230. He began to collect material for his work at an early age and, in particular, made use of his stay at Rome to examine the papal Regesta. The basis of the first part of his work is the chronicle of the world written by Ekkehard of Aura which he copied almost word for word; for a later period he used the records concerning the Guelphs made by the monk of Weingarten, and for the time of Frederick I Barbarossa the records of the priest John of Cremona. Burchard's original work does not begin until the last years of Henry I; from this point on he narrates independently but in clumsy language the events in which he has taken part himself, or concerning which he has gained reliable information. He does not disguise his adherence to the Hohenstaufen party, and often speaks bitterly of the papal policy. The chronicle was last edited by Abbel and Weiland in the "Mon. Germ. Hist.: Script." XXIII, 337-83; also separately for school use (Hanover, 1874).
PATRICIUS SCHLAGER 
Transcribed by Christine J. Murray
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Urubamba
(MISIONES DE SANTO DOMINGO DE URUBAMBA Y MADRE DE DIOS)
This prefecture apostolic was created by a Decree of the Holy See in 1899 at the request of the Peruvian Government. On 10 April, 1902, three Dominican Fathers of the Spanish province took charge of the missions, their number being gradually increased to eleven, which is the number at present working there, ten Spaniards, and one Peruvian. Still more recruits for this work are expected, the vastness of the territories and the class of people to be civilized and evangelized requiring a still greater number for the work. All these missionaries are under the jurisdiction of the prefect Apostolic, the Rev. Fray Ramon Zubieta, to whose efforts so much of the progress in civilization, as well as the religious and geographical survey of the Montana region in the eastern part of Peru, is due. The territorial limits of these missions cannot be determined with certainty, but they are about one-eighth of the entire area of Peru. They are bounded on the north by Brazil and Bolivia; on the south by Puno and Cuzco; on the east by the Department of the Ucayabi and Cuzco; on the west by Bolivia. The inhabitants are for the most part savages, numbering about 60,000. The remaining are whites ormestizos who devote themselves to the exploitation of the india rubber industry and commercial pursuits. Some of these have preserved some vestiges of the Catholic Faith, but for the greater part they live in a state of complete indifference. The savages have no religion whatsoever, preserving only a vague sort of superstition concerning a supreme being and a spirit of evil.
These missions, after passing through many vicissitudes and surmounting great difficulties, have been able to establish six stations: in Cuzco, Challabamba, San Jacinto, Sto Domingo, San Vicente, and San Luis. Of these the four last mentioned besides their chapels have free schools, the only ones among the savages. In 1911, 360 baptisms, 241 confirmations, and 22 marriages were registered. The greatest good, however, that the missionary exercises in these regions is to uplift and maintain a moral level among these people, who without him would fall into the most hopeless demoralization. He is the sole representative of right, of humanity, and of religion.
VICTORINO OSENDE 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Urubamba
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Uruguay
(REPUBLICA ORIENTAL DEL URUGUAY).
The smallest independent state in South America, extending from latitude 30° to 35 degrees S. and from longitude 53° to 58° 30' W., lies south of the Province of Río Grande do Sul, Brazil, and east of the Río Uruguay, hence its local name, Banda Oriental, given in the old Spanish days. Its boundaries are; west, the Río Uruguay; south the Río Uruguay, south the Río de la Plata, which separate it from the Argentine Republic for a distance of 425 miles, south also and east, the Atlantic ocean for 200 miles, and Lago Mirim, a lagoon dividing Uruguay from the southeast of Brazil. The northern boundary, 450 miles in extent, was definitively settled by treaty with Brazil on 15 May, 1852, as the Río Quarim, the Cuchilla de Santa Ana to the Río San Luis, thence to the Río Jaguarão, and the western shore of Lago Mirim. Uruguay's greatest length is about 350 and breadth 300 miles, and its area 72,170 square miles, approximately six times the size of Belgium, or double the size of the State of Indiana, U.S.A. The capital, Montevideo (properly San Felipe y Santiago de Montevideo) is situated in latitude 34 degrees 54' S. and longitude 58° 32' W.
Natural Features
The northern portion of the republic is hilly, the ranges being continuations of the Brazilian mountains; though the hills are termedcuchillas (knives), the summits are not sharp, but gently rounded. The chief groups are the Cuchilla de Santa Ana, 80 miles long and 1600 feet high on the border of Brazil, the Cuchilla Grande, 210 miles long and 1500 feet high, running south- east across the country, and the Cuchilla de Haedo in the northwest, 275 miles long. The culminating point is Acequa in the Cuchilla Grande near the Brazil frontier, with an elevation of 2040 feet. The country lying along the Atlantic is low, dismal, swampy, and sandy, and contains many lagoons. The west and south is composed of beautiful fertile plains, not quite level like the argentine pampas lying west of the Río Uruguay, but undulating gently. This region is intersected by numerous arroyos, or small streams, rendering it suited for agricultural and pastoral pursuits, while vegetation is very thick in the neighbourhood of the rivers. The most important rivers rise in Brazil and are the Río Uruguay, 1000 miles long, and its tributary the Río Negro, which flows south-west for 350 miles, almost bisecting the country. There are a few islands in the Río de la Plata belonging to Uruguay, one of which, Flores, serves as a quarantine station for Montevideo; Lobos, lying to the south-east of Uruguay, in the Atlantic off Maldonado, is a centre of the sealing industry. There are no good natural harbours in Uruguay, but the port of Montevideo has been deepened so as to admit ships drawing 24 feet of water; the Government is developing the port of La Paloma. The climate is very healthy, epidemics being almost unknown; the northern regions are subject to extremes of heat and cold, but in the south the temperature is moderate, varying ordinarily between a maximum of 86 degrees and a minimum of 35° F. Very severe sudden storms known as pamperos blow frequently from the south-west. The mean annual rainfall is 43 inches.
Though the river banks are well wooded, there are no extensive forests in Uruguay. Excellent timber for cabinet work is found in the west; the most noteworthy native trees are the algarobo, the quebracho, and the nandubay, which is much used for fuel, and has a facility for petrifying. Palms are found in the valleys of the Sierra José Ignacio and in Maldonado, Minas, and Paysandu. Aromatic shrubs are plentiful and over 400 species of medicinal plants are found. Many European trees have been introduced—acacia, alder, aloe, mulberry, oak, and willow, but the eucalyptus and poplar thrive best. The chief wild animals are the deer; fox, tapir, ounce, puma, and wild cat; rattlesnakes are found occasionally especially in Minas; poisonous spiders are common. The American ostrich-rhea is still plentiful, as are parakeets, partridges, quails, and water-birds. Seals breed on the Lobos and Castillos islands in the Atlantic; the sealing industry is very strictly preserved by the Government, but during the season the killing is carried out without judgment, and the industry is in danger of perishing. The mineral wealth of Uruguay is as yet unknown; silver, copper, and iron ores have been found; gold is mined to a small extent at Cunapiru; coal has been discovered in Santa Lucia, Cerro Largo, and Montevideo but has not been worked; crystals, gems, and diamonds also occur.
Religion
By articles 130 and 132 of the Constitution religious freedom is granted to everyone, but article 5 provides that Catholicism is the state religion. There is a small government grant in favour of religion; the civil power is unsympathetic when not actively hostile to the activities of the Church. Almost the entire population is at least nominally Catholic, there being only about 6000 Protestants, chiefly Swiss German Evangelicals, Waldensians, and Anglicans. At present the entire republic forms one ecclesiastical unit—the Archdiocese of Montevideo. In 1878 Montevideo was created a diocese, Mgr. Vera being appointed bishop; in 1897 it was made an archdiocese, and two suffragan sees Melo (q.v.) and Salta (q.v.) were erected, but owing to political troubles no appointments to them have yet been made. There are, however, two auxiliary bishops at Montevideo, Mgr. Ricardo Isasa (b. in the capital, 7 Feb., 1847; appointed 15 Feb., 1891) and Mgr. Pio Cajentano Stella (b. at Paso del Molino, 7 Aug., 1857; appointed 22 Dec., 1893). The former has been administering the diocese since 26 Sept., 1908, when the first archbishop, Mgr. Mariano Soler, died. Mgr. Soler was born at San Carlos, Maldonado, 25 March, 1846, studied at Santa Fe and Rome. On his return he established a paper "El Bueno", and a Catholic club at Montevideo. He was elected to the House of Representatives, was made bishop, 29 Jan., 1891, and archbishop, 19 April, 1897. He was six times a pilgrim to the Holy Land, where he founded a celebrated convent and sanctuary, "Hortus Conclusus", a little south of Bethlehem. He was an able writer, and published among other works in Spanish an account of his travels, the "Ruins of Palmyra", "A Voyage in the Land of the Bible", and social writings such as "The New Spirit", "The Social Question". He went to Rome for the jubilee of Pius X, but fell ill in Italy and died off Gibraltar on his return journey. His obsequies took place at Montevideo in presence of the president and the cabinet. The diocesan seminary at Montevideo is entrusted by the archbishop to the Jesuits; the most noteworthy churches in the capital are the Cathedral of Saints Philip and James, with its towers 133 feet high, in the Plaza Constitucion; it is in the Renaissance style and was built in 1803-4, becoming the cathedral in 1878; it was renovated in 1905; also the churches of the Capuchins (Renaissance), Redemptorists (Romanesque), and Jesuits (Renaissance). There are many communities of nuns: Perpetual Adoration, Dominican, Good Shepherd, Mercy, and Charity, most of them with schools or charitable institutes. The Sisters of Charity have care of the great Hospital de Caridad, founded in 1788 by Francisco Antonio Maciel. It has 600 beds and is supported by a government lottery. There are a foundling hospital, a beggars asylum, and over 40 charitable associations in the metropolis. Concerning marriage it may be noted that a law of 1885 makes civil marriage obligatory; this may account practically for the high rate of illegitimacy mentioned below; divorce; however is not recognized for any cause. At Montevideo on 5-8 November, 1911, the Fourth National Catholic Congress was held under the presidency of Mgr. Isasa. There were present 360 delegates representing over 500 parishes, associations etc. The Unión Católica, founded in 1889, was dissolved to form three new unions-Social, Economic, and Civic—each with a directive committee of five members; a central committee consisting of the three presidents and two members elected by each of the unions was appointed. The Congress received a special blessing from Pius X.
History
Uruguay was discovered in 1512 by Juan Diaz de Solis, Piloto mayor of the Kingdom of Castille, who on a second visit in 1516 landing in Colonia at Martin Chico, was slain by the Charruas. It was visited by Magalhães in 1519-20, and by Sebastian Cabot in 1526-7. At the time of its discovery Uruguay was inhabited by about 4000 Indians, the Charruas who dwelt on the north shore of the Río de la Plata as far as the Río San Salvador, the Yaros, Bohanes, Arachanes, Guenoas, and Chanas. The last named were converted by the Franciscan pioneers, but the others proved more intractable. The Charruas were very dark in colour, thick-lipped, small-eyed, and very warlike, but were not cannibals as has been asserted. They made constant war on the other Indians, and were a source of terror to the Spaniards, whom they prevented for over a century from establishing colonies. Early in the seventeenth century the Jesuits began to convert and civilize the Indians (for the wonderful results of their labours see REDUCTIONS OF PARAGUAY). After the expulsion of the Jesuits (1767), the Indians, deprived of their teachers and protectors, rapidly dwindled, through the violence of the whites, and finally General Rivera, first President of Uruguay, slaughtered all the Charruas in 1832. The first permanent settlement in Uruguay was made by the Spaniards who followed the Jesuits to Santo Domingo de Soriano on the Río Negro in 1624. Colonia (del Sacramento) was founded by the Portuguese in 1680; for nearly a century Portugal, relying on the Treaty of Tordesillas (7 June, 1494), disputed with Spain for possession of Uruguay, but finally recognized the Spanish claims by the Treaty of San Ildefonso (1 Oct., 1777). Montevideo was established in 1726 by Mauricio Zabala, Governor of Buenos Aires, to thwart the efforts of the Brazilian traders. It was captured by the British on 23 Jan., 1807, but was soon evacuated, on Whitelocke's defeat before Buenos Aires. On the declaration of independence by the Argentine, 23 May, 1810, Uruguay became part of the united provinces of Río de la Plata. In 1811 the Spaniards were routed by José Gervasio de Artigas, but held Montevideo, till their fleet was destroyed by Almirante Brown, in May, 1814, while General Alvear attacked the city by land. In 1816 the Portuguese attacked Uruguay but were driven off. In 1821, however, Brazil, having become independent, annexed Uruguay as the Provincia Cisplatina. In 1825 thirty-three exiles at Buenos Aires—the Treinta y Tres—returned to Florida under Lavalleja, raised the standard of revolt, and with the assistance of the Argentine defeated the Brazilians, Brown destroying the latter's fleet in February, 1827, while their land forces were overthrown at Ituzaingo. Uruguay's independence was soon recognized by both the Argentine and Brazil in the Treaty of Montevideo, 27 August, 1828.
In November, 1828, José Rondeau was appointed provisional governor at San José. The Constitution was promulgated on 18 July, 1830. General Fructuoso Rivera was elected first president on 25 October, 1830, and inaugurated twelve days later. Unfortunately the rival political leaders soon plunged the country in bloodshed. The history of Uruguay for the next seventy years was a series of revolutions and civil wars, one of which lasted practically from 1835 to 1851, when Manuel Oribe, the chief of the Blancos, rebelled with the assistance of the tyrant Rosas of Buenos Aires, and subjected Montevideo to what is known as the "nine year siege". From 1864 till 1870 president Flores, aided by the Argentine and Brazil made war on Paraguay. The country was eventually brought to the verge of ruin and bankruptcy, but President Cuesta (1897-1902) succeeded in placing it on a firmer financial basis. On 1 March, 1911, José Batlle y Ordóñez, who had already been president (1903- 1907), was again placed in power. He is agitating for the adoption of a new constitution like that of Switzerland. The two chief political parties in Uruguay for years have been the Colorados(Red) and Blancos (Whites), so called form the emblems worn by the adverse parties in the struggles caused by Oribe. The former, who represent the landed proprietors more than the peasant class, have generally been in power; there is practically no difference in the policies of the two parties, the struggle being merely for the emoluments derived from being in office.
Government and Justice
The republican Constitution of Uruguay sworn to on 18 July, 1830, is still unchanged. The Legislature consists of a Senate and a House of Representatives, meeting from 15 February to 15 July yearly. In the interim two senators and five representatives act with the presidents, a permanent administrative committee. Senators must be over 32 years of age and possess property worth $10,000 or its equivalent. There are 19 in number, one for each department, and are chosen by an electoral college elected by popular vote. They hold office for six years, one-third of their number retiring every second year. The vice- president of the republic is ex-officio chairman of the Senate. The representatives, one for every 3000 adult literate males, are elected for 3 years. They now number 75. The president, who is chosen by the Senate and Representatives, receives an annual salary of $35,000 and may not be elected for successive terms. The departments are administered by governors appointed by the Executive, and by a locally elected council. Slavery was abolished in Uruguay in December, 1843. There is a Supreme Court of five judges, appointed by the chambers; its president is elected annually by its members from their own number. There are two inferior courts of appeal, with three judges each. Montevideo has eleven local courts of first instance. Each department has a departmental court, and there are smaller judicial sections (205) with justices of the peace and alcaldes. Uruguayan laws are based on the Code Napoléon. The death penalty was abolished in 1907, penal servitude for a maximum of 40 years being substituted. In 1908 an extradition treaty with the United States became law. Provision is being made of a pension system, and laws regulating child and female labour.
Population and Education
On 31 December, 1909, Uruguay had 1,094,688 inhabitants, or 15.1 persons per square mile, of whom 291,465 resided at Montevideo, the most thickly populated departments after Montevideo being Canelones, Colonia, and Maldonado. Over 25 per cent of the population is foreign, principally Italian (73,000), Spanish (58,000), and Brazilian (28,000). For the years 1906-10 the annual number of immigrants averaged 144,897, and emigrants 127,161. In 1910 there were 6818 marriages; 16,515 deaths; 35,927 living births (25.9 per cent illegitimate), and 1317 still-birth the figures in 1900 being respectively 4549; 13,882; 31,593; and 1004. The Uruguayans from a physical point of view are the finest South American people. Among the country-folk there are some (Chinos) who give clear evidence of Indian blood. The Gauchos or farm hands seem to have some Charruan blood, which may account for their indifference to animal and even human suffering; they are restless and willingly join in any uprising, forming as a rule the main body of the revolutionary forces that have almost ruined the country. Uruguayan education is in a very backward state, though primary education is nominally obligatory. In 1907-8 there were 671 public free primary and 289 private schools, with only 78,727 children on the rolls, though there were 227,770 children of school age. In 1910 the public schools numbered 788, and the children enrolled 117,000. Teachers averaged 2 per public and 3 per private school. In 1908 the number of illiterates over 6 years of age was 350,547 (of whom 84,502 were foreigners). Montevideo has two normal schools, a state technical school with 185 free students; a university with faculties of law, medicine, mathematics, sociology, agriculture, veterinary sciences, and commerce. In 1905 the university had 112 professors; 530 undergraduates, and 661 students receiving a secondary education. The National Library contains over 47,500 volumes, and 9700 MSS. A pedagogic museum and library with 7000 volumes was founded in 1888 at Montevideo. Religious instruction is given in the public schools.
Commerce and Finance
Uruguay has over 5500 miles of good roads; 1472 miles of railroad in 3 systems running from the capital; 170 of tramway, the system at Montevideo being electric; 319 telegraph and 1018 post offices; there are 2 telephone companies, and 2 wireless stations. The traction systems are almost entirely in British hands. The chief ports are La Paloma and Maldonado on the Atlantic; Montevideo and Colonia on the Plata; Mercedes on the Río Negro; and Paysandú, Fray Bentos and Salto on the Uruguay. In 1910 over 16,964,000 tons of shipping entered and cleared Montevideo. Vessels of light draught can ascend the Río Negro for 55 miles, and the Río Uruguay for over 200. Imports in 1911 amounted to 9,756,000-chiefly cottons, wollens, coal, and iron; exports amounted to 9,476,000-chiefly tallow, and wool, as against 5,041,000 and 5,901,000 respectively in 1901. The public debt in 1910 was $135,805,784. The Bank of the Republic, whose directors are nominated by the Government, can alone issue notes; on 1 Jan., 1911, it had notes to the value of $18,076,842 in circulation. In 1912 the Government created a national insurance bank with a monopoly of accident, fire, labour, and life insurance; the fixing of a date for the enforcement of this monopoly is left to the Government's discretion. Only foreign gold is in circulation, the standard silver coin is the peso or dollar ($1.034 in United States currency). In 1897 the use of the metric system was made compulsory. Uruguay's well-watered alluvial soil and undulating plains made it primarily an agricultural and pastoral country. Sheep-farming is carried on especially in Durazno and Soriano, and an excellent variety of wool is exported. The centre of the cattle industry is in Salto, Paysandú, and Río Negro; the beasts, chiefly of English stock, are destined chiefly for the saladero trade, that is sun-dried salted meat or jerked beef, which is exported to Brazil and Cuba. Fray Bentos is the headquarters of large factories for the manufacture of extract of beef. Vineyards were introduced into Salto about 1874, and have spread to Montevideo, Colonia, and Canelones; the production of wine amounting to over 4 million gallons in 1908. Wheat and other cereals, as well as tobacco, are extensively grown, but not yet in sufficient quantity to develop an export trade.
MULHALL, Handbook of the River Plate Republics (London, 1893); AKERS, Hist. of S. America (London, 1904); KOEBEL, Uruguay (London, 1911); Uruguay, publ. by Internat.. Bur. of Amer. Rep. (Washington, 1902 and 1909); Anuario estadistico de la Rep. Oriental del Uruguay (Montevideo, 1909-11); ARAUJO, Nueva hist. del Uruguay (Montevideo, 1909); MAESO, El Uruguay a traves de un siglo (Montevideo, 1910); MULHALL, Between the Amazon and the Andes (London, 1881).
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Use and Abuse of Amulets
The origin of the word amulet does not seem to have been definitely established. (See AMULET.) The thing itself has been used as a safeguard against mishap or danger, or witchcraft, and invoked as a guarantee of success in enterprises. Among the Greeks, it was variously known under the designations phylacterion, periamma, and periapton, whilst to the Arabians and Persians it was familiar as talisman, possibly derivable from the later Greek, telesma. Amulets have had quite a general vogue among all people of all times and have been characterized by a bewildering variety as to the material, shape, and method of employment. Carved stones, bits of metal, figures of gods, strips of paper, or parchment bearing enigmatic phrases, blessings, and maledictions have done service in this way. Among the Egyptians the primacy among amulets was held by the scarab. This was commonly a gem made in the form of a beetle, and curiously engraved upon one side with many devices. Among the Greeks and Romans amulets seem to have been largely employed as a defense against certain evil powers to whom they attributed no inconsiderable part in the government and control of the world.
The Jews, so far as escape from this superstition was concerned, enjoyed an advantage not possessed by the pagan peoples of antiquity. They had the knowledge of the true God, and the Mosaic law, which gave such minute directions for the government of their religious and social life, contained severe prohibitions of magic and divination. That nevertheless, even in patriarchal time, they were not altogether free from this contamination seems fairly deducible from some passages in Genesis, xxxi, 19, xxxv, 4. Later on there is no doubt but that through their contact with the Egyptians and Babylonians, amongst whom the use of amulets was widespread, they had recourse to talismans in many ways. Whether the tephillin, that is, the small leathern pouches containing passages of the law, and later known as phylacteries, were regarded as amulets at all times, is not susceptible of determination from the references to them in the Pentateuch. In the beginning, at any rate, they do not appear to have had any such purpose; subsequently, however, they unquestionable were employed as such, as is proved by the Targum (Canticle of Canticles, viii,3) as well as Buxtorf (Synagoga Jud., ed 1737). There is no doubt that but some of the ornaments used in the apparel of Jewish women were really amulets. This seems to be the proper interpretation of the phrase little moons which occurs in Isaias, iii, 18, as well as in the earrings mentioned in verse 20 of the same chapter. This superstition dominated even more strongly the Jews of post-Biblical times, partly as a result of their freer intercourse with other people, and partly because of the extreme formalism of their religious life. The Talmud contains evidence of this.
The reliance placed upon amulets, like other forms of superstition, grew out of popular ignorance and fear. With the coming of theChristian religion therefore, it was destined to disappear. It would have been too much, however, to have expected the victory ofChristianity in this matter to have been an easy and instantaneous one. Hence it is intelligible that in the newest converts from paganism there remained a disposition, if not to cling to the forms they had of necessity abjured, at all events to attribute to theChristian symbols of worship something of the power and value of the amulets with which they were so generously supplied in heathenism. From the beginning the Church was on the alert to detect the first signs of this abuse and set her face sternly against it. Thus, for instance, we find the Council of Laodicea, in the fourth century, after forbidding the clergy to be sorcerers, conjurers, etc., or to make amulets, deciding that those who wear amulets are to be excommunicated. Epiphanius (Expositio fidei Catholicæ, c. 24) witnesses pointedly to the prohibition by the Church of amulets. Objects dear to Christian piety, such as in the early days the representation of the Good Shepherd, the Lamb, palms, relics of the martyrs, and in later days, pictures of the saints, medals, Agnus Deis, etc., were venerated in a relative sense. They were, in the mind of the Church, in no wise thought to have any latent power or divinity in them, or to be calculated to assure, as of themselves, to their possessors, protection against harm or success in undertakings. The Council of Trent (Sess. XXV) is at some pains to formulate the authoritative teaching of the Church with regard to the honour paid to image of Christ, the Blessed Virgin Mary, and the Saints. It does not deal professedly with the subject of amulets, but the words in which it sets forth its mind upon the worship of images describe with a peculiar appositeness the attitude of the Church towards all that array of pious objects, approved or tolerated by her, which have so improperly been stigmatized as amulets. The Holy Synod commands that especially are images of Christ, of the Virgin Mother of God and of the other Saints to be had and kept in churches; and that due honour and veneration be accorded to them: not because it is believed that any divinity or virtue is in them for which they are to be revered; or that anything may be asked form them; or that any confidence can be placed in the images as was done of old by the Gentiles . . . but because the honour which is exhibited to them is referred to the prototypes which they represent, etc. Thus they are sharply and definitively differentiated from the amulets and talismans of popular superstition whether of antiquity or of a later periods.
HÜBNER, Amuletorum historia (Halle, 1710); EMELE, Ueber Amulete (Mainz, 1827).
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Use of Beads at Prayers
Beads variously strung together, according to the kind, order, and number of prayers in certain forms of devotion, are in common use among Catholics as an expedient to ensure a right count of the parts occurring in more or less frequent repetition. Made of materials ranging from common wood or natural berries to costly metals a precious stones, they may be blessed, as they are in most cases, with prayer and holy water, thereby becoming sacramentals. In this character they are prescribed by the rules of most religious orders, both of men and women, to be kept for personal use or to be worn as part of the religious garb. They are now mostly found in the form of the Dominican Rosary, or Marian Psalter; but Catholics are also familiar with the Brigittine beads, the Dolour beads, the Immaculate Conception beads, the Crown of Our Saviour, the Chaplet of the Five Wounds, the Crosier beads, and others. In all these devotions, due to individual zeal or fostered by particular religious bodies, the beads serve one and the same purpose of distinguishing and numbering the constituent prayers.
Rationalistic criticism generally ascribes an Oriental origin to prayer beads; but man's natural tendency to iteration, especially of prayers, and the spirit and training of the early Christians may still safely be assumed to have spontaneously suggested fingers, pebbles, knotted cords, and strings of beads or berries as a means of counting, when it was desired to say a specific number of prayers. The earliest historical indications of the use of beads at prayer by Christians show, in this as in other things, a natural growth and development. Beads strung together or ranged on chains are an obvious improvement over the well-known primitive method instanced, for example, in the life of the Egyptian Abbot Paul (d. A. D. 341), who used to take three hundred pebbles into his lap as counters and to drop one as he finished each of the corresponding number of prayers it was his wont to say daily. In the eighth century the penitentials, or rule books pertaining to penitents, prescribed various penances of twenty, fifty, or more, paters. The strings of beads, with the aid of which such penances were accurately said, gradually came to be known as paternosters. Archaeological records mention fragments of prayer beads found in the tomb of the holy abbess Gertrude of Nivelles (d. 659); also similar devices discovered in the tombs of St. Norbert and of St. Rosalia, both of the twelfth century. The Bollandists quote William of Malmesbury (De Gest. Pont. Angl., IV, 4) as stating that the Countess Godiva, who founded a religious house at Coventry in 1040, donated, when she was about to die, a circlet or string of costly precious stones on which she used to say her prayers, to be placed on a statue of the Blessed Virgin. In the course of the eleventh, twelfth, and thirteenth centuries, such paternosters came into extensive use especially in the religious orders. At certain times corresponding to the canonical hours, lay brothers and lay sisters were obliged to say a certain number of Our Fathers as an equivalent of the clerical obligation of the Divine Office. The military orders, likewise, notably the Knights of St. John, adopted the paternoster beads as a part of the equipment of lay members. In the fifteenth century, wearing the beads at one's girdle was a distinctive sign of membership in a religious confraternity or third order. If a certain worldliness in the use of beads as ornaments in those days had to be checked, as it was by various capitulary ordinances prohibiting monks and friars, for instance, from having beads of coral, crystal, amber, etc., and nuns from wearing beads around the neck, evidence is not wanting that paternosters were also openly carried as a sign of penance, especially by bands of pilgrims processionally visiting the shrines, churches, and other holy places at Rome. From their purpose, too, it is natural that prayer beads were prized as gifts of friendship. They were especially valued if they had been worn by a person of known sanctity or if they had touched the relics of any saint, in which cases they were often piously believed to be the instruments of miraculous power and healing virtue.
Beads were generally strung either on a straight thread, or cord, or so as to form a circlet, or loop. At the present time chained beads have almost entirely taken the place of the corded ones. To facilitate the counting or to mark off certain divisions of a devotion, sets of beads, usually decades, are separated from each other by a larger bead or sometimes by a medal or metal cross. The number of beads on a chaplet, or Rosary, depends on the number of prayers making up each particular form of devotion. A full Rosary consists of one hundred and fifty Hail Marys, fifteen Our Fathers, and three or four beads corresponding to introductory versicles and the "Glory be to the Father", etc. Such a "pair of beads" is generally worn by religious. Lay people commonly have beads representing a third part of the Rosary. The Brigittine beads number seven paters in honour of the sorrows and joys of the Blessed Virgin, and sixty-three aves to commemorate the years of her life. Another Crown of Our Lady, in use among the Franciscans, has seventy-two aves, based on another tradition of the Blessed Virgin's age. The devotion of the Crown of Our Lord consists of thirty-three paters in honour of the years of Our Lord on earth and five aves in honour of His sacred wounds. In the church Latin of the Middle Ages, many names were applied to prayer beads as: devotiones, signacula, oracula, precaria, patriloquium, serta, preculae, numeralia, computum, calculi, and others. An Old English form, bedes, or bedys, meant primarily prayers. From the end of the fifteenth century and in the beginning of the sixteenth, the name paternoster beads fell into disuse and was replaced by the name ave beads and Rosary, chaplet, or crown.
The use of beads among pagans is undoubtedly of greater antiquity than their Christian use; but there is no evidence to show that the latter is derived from the former, any more than there is to establish a relation between Christian devotions and pagan forms of prayer. One sect in India used a chaplet consisting generally of one hundred and eight beads made of the wood of the sacred Tulsi shrub, to tell the names of Vishnu; and another accomplished its invocations of Siva by means of a string of thirty-two or sixty-four berries of the Rudr=E2ksha tree. These or other species of seeds or berries were chosen as the material for these chaplets on account of some traditional association with the deities, as recorded in sacred legends. Some of the ascetics had their beads made of the teeth of dead bodies. Among some sects, especially the votaries of Vishnu, a string of beads is placed on the neck of children when, at the age of six or seven, they are about to be initiated and to be instructed in the use of the sacred formularies. Most Hindus continue to wear the beads both for ornament and for use at prayers. Among the Buddhists, whose religion is of Brahminic origin, various prayer-formulas are said or repeated with the aid of beads made of wood, berries, coral, amber, or precious metals and stones. A string of beads cut from the bones of some holy lama is especially valued. The number of beads is usually one hundred and eight; but strings of thirty or forty are in use among the poorer classes. Buddhism in Burma, Tibet, China, and Japan alike employs a number of more or less complicated forms of devotion, but the frequently recurring conclusion, a form of salutation, is mostly the same, and contains the mystic word OM, supposed to have reference to the Buddhistic trinity. It is not uncommon to find keys and trinkets attached to a Buddhist's prayer beads, and generally each string is provided with two little cords of special counters, ten in number, in the form of beads or metal disks. At the end of one of these cords is found a miniature thunderbolt; the other terminates in a tiny bell. With the aid of this device the devotee can count a hundred repetitions of his beads or 108 x 10 x 10 formulas in all. Among the Japanese, especially elaborate systems of counting exist. One apparatus is described as capable of registering 36,736 prayers or repetitions.
The Moslems use a string of ninety-nine (or one hundred) beads called the subha or tasbih, on which they recite the "beautiful" names or attributes of Allah. It is divided into three equal parts either by a bead or special shape or size, or by a tassel of gold or silk thread. The use of these Islamic beads appears to have been established as early as the ninth century independently of Buddhistic influences. Some critics have thought the Mohammedan chaplet is kindred to a Jewish form of one hundred blessings. The beads in general use are said to be often made of the sacred clay of Mecca or Medina. Among travellers; records of prayer beads is the famous instance, by Marco Polo, of the King of Malabar, who wore a fine silk thread strung with one hundred and four large pearls and rubies, on which he was wont to pray to his idols. Alexander Von Humboldt is also quoted as finding prayer beads, called Quipos, among the native Peruvians.
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Use of Numbers in the Church
No attentive reader of the Old Testament can fail to notice that a certain sacredness seems to attach to particular numbers, for example, seven, forty, twelve, etc. It is not merely the frequent recurrence of these numbers, but their ritual or ceremonial use which is so significant. Take, for example, the swearing of Abraham (Gen., xxi, 28 sqq.) after setting apart (for sacrifice) seven ewe lambs, especially when we remember the etymological connexion of the word nishba, to take an oath, with sheba seven. Traces of the same mystical employment of numbers lie much upon the surface of the New Testament also, particularly in the Apocalypse. Even so early a writer as St. Irenaeus (Haer., V, xxx) does not hesitate to explain the number of the beast 666 (Apoc., xiii, 18) by the word "Lateinos" since the numerical value of its constituent [Greek] letters yields the same total (30+1+330+5+10+50+70+200=666); while sober critics of our own day are inclined to solve the mystery upon the same principles by simply substituting for Latinus the words Nero Caesar written in Hebrew characters which give the same result. Of the ultimate origin of the mystical significance attached to numbers something will be said under "Symbolism." Suffice it to note here that although the Fathers repeatedly condemned the magical use of numbers which had descended from Babylonian sources to the Pythagoreans and Gnostics of their times, and although they denounced any system of their philosophy which rested upon an exclusively numerical basis, still they almost unanimously regarded the numbers of Holy Writ as full of mystical meaning, and they considered the interpretation of these mystical meanings as an important branch of exegesis. To illustrate the caution with which they proceeded it will be sufficient to refer to one or two notable examples. St. Irenaeus (Haer., I, viii, 5 and 12, and II, xxxiv, 4) discusses at length the Gnostic numerical interpretation of the holy name Jesus as the equivalent of 888, and he claims that by writing the name in Hebrew characters an entirely different interpretation is necessitated. Again St. Ambrose commenting upon the days of creation and the Sabbath remarks, "The number seven is good, but we do not explain it after the doctrine of Pythagoras and the other philosophers, but rather according to the manifestation and division of the grace of the Spirit; for the prophet Isaias has enumerated the principal gifts of the Holy Spirit as seven" (Letter to Horontianus). Similarly St. Augustine, replying to Tichonius the Donatist, observes that "if Tichonius had said that these mystical rules open out some of the hidden recesses of the law, instead of saying that they reveal all the mysteries of the law, he would have spoken truth" (De Doctrina Christiana, III, xlii). Many passages from St. Chrysostom and other Fathers might be cited as displaying the same caution and shoeing the reluctance of the great Christian teachers of the early centuries to push this recognition of the mystical significance of numbers to extremes.
On the other hand there can be no doubt that influenced mainly by Biblical precepts, but also in part by the prevalence of this philosophy of numbers all around them, the Fathers down to the time of Bede and even later gave much attention to the sacredness and mystical significance not only of certain numerals in themselves but also of the numerical totals given by the constituent letters with which words were written. A conspicuous example is supplied by one of the earliest of Christian documents not included in the canon of Scripture, i.e., the so-called Epistle of Barnabas, which Lightfoot is inclined to place as early as A.D. 70-79. This document appeals to Gen., xiv, 14 and xvii, 23, as mystically pointing to the name and self-oblation of the coming Messias. "Learn, therefore," says the writer, "that Abraham who first appointed circumcision, looked forward in spirit unto Jesus when he circumcised, having received the ordinances of three letters. For the Scripture saith, And Abraham circumcised of his household eighteen males and three hundred.' What then was the knowledge given unto him? Understand ye that He saith the eighteen' first, and then after an interval three hundred.' In the [number] eighteen [the Greek IOTA] stands for 10, [the Greek ETA] for eight. Here thou hast Jesus ([in Greek] IESOUS). And because the cross in the [Greek TAU] was to have grace, he saith also three hundred.' So he revealeth Jesusin two letters and in the remaining one the cross" (Ep. Barnabas, ix). It will, of course, be understood that the numerical value of the Greek letters iota and eta,, the first letters of the Holy Name, is 10 and 8 18, while Tau, which stands for the form of the cross, represents 300. At a period, then, when the Church was forming her liturgy and when Christian teachers so readily saw mystical meanings underlying everything which had to do with numbers, it can hardly be doubted that a symbolical purpose must constantly have guided the repetition of acts and prayers in the ceremonial of the Holy Sacrifice and indeed in all public worship. Even in the formulae of the prayers themselves we meet unmistakable traces of this kind of symbolism. In the Gregorian Sacramentary (Muratori, "Liturgia Romana Vetus," II, 364) we find a form of Benediction in some codices (it is contained also in the Leofric Missal), assigned to the Circumcision or Octave of the Nativity, which concludes with the following words: "Quo sic in senarii numeri perfectione in hoc saeculo vivatis, et in septenario inter beatorum spirituum aginina requiescatis quatenus in octavo resurrectione renovati; jubilaei remissione ditati, ad gaudia sine fine mansura perveniatis. Amen."
We are fairly justified then when we read of the three-fold, five-fold, and seven-fold litanies, of the number of the repetitions of Kyrie eleison and Christe eleison, of the number of the crosses made over the oblata in the canon of the Mass, of the number of the unctions used in administering the last sacraments, or the prayers in the coronation of a king (in the ancient form in the so-called Egbert Pontifical these prayers have been carefully numbered), of the intervals assigned for the saying of Masses for the dead, of the number of the lessons or the prophecies read at certain seasons of the year, or of the absolutions pronounced over the remains of bishops and prelates, or again of the number of subdeacons that accompany the pope and of the acolytes who bear candles before him -- we are justified, we say, in assigning some mystical meaning to all those things, which may not perhaps have been very closely conceived by those who instituted these ceremonies, but which nevertheless had an influence in determining their choice why the ceremony should be performed in this particular way and not otherwise. (For explanation of the mystical significance commonly attached to the use of numbers see SYMBOLISM.)
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Use of Wealth
The term "wealth" is not used here in the technical sense in which it occurs in treatises on economic subjects, but rather in its common acceptation, synonymous with riches. The purpose of this article is not to discuss the various uses to which wealth may be put with advantage to the public weal or that of the individual, but to determine whether and how far there is any employment of it which is obligatory, i.e. is the subject matter of a positive precept. It is unusual with writers on spiritual subjects to say that the possessors of wealth hold it in trust. This does not mean that they are not in any true sense owners, but only that their ownership is not unqualified to the extent of being unburdened by certain duties in its use. To say that one may act as he likes with his own brings forth the obvious rejoinder, what value is then to be attached to the word own? If it be regarded as that which one may dispose of according to his good pleasure, we have a crude instance of a vicious circle. If it be identified simply with the entire store of a rich man's belongings, then the only sufficient defence of individual ownership fails by proclaiming it to be unrestricted. The beneficiaries in part, at any rate, of that trust are the poor. The command to bestow alms applies with special emphasis to those who have an abundance of this world's goods.
In attempting in general to define the validity and quantity of this obligation theologians have recourse to many distinctions. They separate carefully the various degrees of distress to be relieved, and put stress upon the actual financial standing of those who are to afford the succour. Thus the differences are noted between extreme, grave, and ordinary necessity. Likewise, in the condition of those whose duty to give aid is to be ascertained discrimination is made between: those who have only what is barely required to maintain themselves and family; those who over and above the mere necessaries of life are provided with what is needed to keep their present social status but nothing more: those who have a real surplus. The wealthy may be deemed to belong to this third class. It is a pagan and selfish view that all of a rich man's income or holdings is demanded for the upkeep or betterment of his social position and that thus he cannot be said to ever have anything beyond his needs. The accepted Catholic teaching is that those who have a real superfluity of goods (as many other than multi-millionaires have) are bound to help those in want, whatever be their grade of misery. So much at least seems plain from the words of Christ (Matt., xxv, 41-46). It is not so easy to define precisely when this obligation is a grave one. Some hold that it is only so in cases of extreme necessity, i.e. when a person is so situated as to be unable to escape death or some equivalent evil without assistance from others. However, Christ threatens eternal damnation (Matt., la. cit.) for the neglect to succour needs such as those which constantly exist in human society. St. John (I Epist., iii, 17) asks the pertinent question: "He that hath the substance of this world, and shall see his brother in need, and shall shut up his bowels from him: how doth the charity of God abide in him?"
The more probable opinion seems to be that a wealthy man is bound under pain of grievous sin to help those in want, whether the need be grave, i.e. such as would compel descent from one's actual social condition, or merely of the ordinary type, such as is experienced by the general run of the poor. A rich man does not, however, incur the guilt of grievous sin through failure to render aid in each and every instance, but only by habitually refusing to answer the appeals of the unfortunate. The Fathers, such as Basil,Gregory of Nyssa, Ambrose, and Augustine, characterize such persons as false to their trust and robbers of what has been given to them to distribute. The judgment of theologians is, however, not unanimous in this matter. Hence, the confessor could not impose a strict obligation as binding under pain of grievous sin, nor could he consequently refuse absolution because of unwillingness to fulfil this duty.
SLATER, Manual of Moral Theology (New York, 1908); RYAN, A Living Wage (New York, 1906); GARRIGUET, La propriete privee (Paris, 1900); DEVAS, Political Economy (London, 1910); GENICOT, Theologiae moralis institutiones (Louvain, 1898); BALLERINI, Opus theologicum morale (Prato, 1899); KELLEHER, Private Ownership: its basis and equitable conditions (Dublin, 1911).
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Use of York
It was a received principle in medieval canon law that while as regards judicial matters, as regards the sacraments, and also the more solemn fasts, the custom of the Roman Church was to be adhered to; still in the matter of church services (divinis officiis) each Church kept to its own traditions (see the Decretum Gratiani, c. iv., d. 12). In this way there came into existence a number of "Uses", by which word were denoted the special liturgical customs which prevailed in a particular diocese or group of dioceses: speaking of England before the Reformation, in the south and in the midlands, the ceremonial was regulated by the Sarum Use, but in the greater part of the north the Use of York prevailed. The general features of these medieval English Uses are fairly represented by the peculiarities of the Sarum Rite and the reader is advised to consult that article, but certain details special to York may be noted here.
Beginning with the celebration of Mass, we observe that in the reading of the Gospel the priest blessed the deacon with these words; "May the Lord open thy mouth to read and our ears to understand God's holy Gospel of peace," etc., whereupon the deacon answered:
Give, O Lord, a proper and well-sounding speech to my lips that my words may please Thee and may profit all who hear them for Thy name's sake unto eternal life. Amen.
Moreover, at the end of the Gospel the priest said secretly: "Blessed is he that cometh in the name of the Lord". Again while reproducing in general the features of the Sarum offertory, the York Use required the priest to wash his hands twice, once before touching the host at all and again apparently after using the incense, while at the later washing the priest said the hymn "Veni Creator Spiritus". Also, in answer to the appeal "Orate fratres et sorores", the choir replied by repeating in a low voice the first three verses of Psalm xix, "Exaudiat te Dominus", etc. By another noteworthy departure from the Sarum custom, the priest in giving the kiss of peace at York said, not "Pax tibi et ecclesiae" (Peace to thee and the Church), but "Habete vinculum", etc. (Retain ye the bond of charity and peace that ye may be fit for the sacred mysteries of God). There were also differences in the prayers which immediately preceded the Communion, while the formulae used in the actual reception of the Blessed Sacrament by the priest were again peculiar to York. It may further be noticed that the number of Sequences, some of them of very indifferent quality, retained in the York Missal, considerably exceeded that of the Sequences printed in the Sarum book. A list is given by Mr. Frere in the "Jour. Theol. Stud.", II, 583. Some metrical compositions, bearing a curious resemblance to the Carmelite "O Flos Carmeli", figure among the offertories. (See Frere, loc. Cit., 585.)
Turning to the Breviary, York employed a lager number of proper hymns than Sarum. There were also in every office a number of minor variations from the practice both of Sarum and of Rome. For example a careful comparison of the psalms, antiphons, responsories, lessons, etc. prescribed respectively by Rome, Sarum, and York for such a festival as that of St. Lawrence reveals a general and often close resemblance but with many slight divergences. Thus in the first Vespers the psalms used both at York and Sarum were the ferial psalms (as against the Roman usage), but York retained also the ferial antiphons while Sarum had proper antiphons. So the capitulum was the same but the responsory following was different, and so on. Again the psalms, antiphons, and responsories at Matins were substantially the same, but they do not always occur in quite the same order. Both at York and Sarum the first six lessons were taken from the legend of the saint and yet they were differently worded and arranged. The most singular feature, and one common to both Sarum and York on this and one or two other festivals (notably that of the Conversion of St. Paul and the Feast of the Holy Trinity), was the use of antiphons with versicles attached to each. This feature is called in the Aurea Legenda "regressio antiphonarum" and in Caxton's translation "the reprysyng of the anthemys". The contents of the manual and the remaining service-books show other distinctive peculiarities. For example the form of troth-plighting in the York marriage-service runs as follows (we modernize the spelling):
Here I take thee N. to my wedded wife, to have and to hold at bed and at board, for fairer for fouler, for better for worse, in sickness and in health, till death us do part and thereto I plight thee my troth:; in which may be specially noticed the absence of the words if the holy Church it will ordain,
found in the Sarum Rite and still represented in the English Catholic marriage service. Again in the delivery of the ring, the bridegroom at York said:
With this ring I wed thee, and with this gold and silver I honour thee, and with this gift I dowe thee,
where again one misses the familiar "with my body I thee worship" retained in both the Catholic and Protestant marriage service of England. Also the York rubric prescribes
Here let the priest ask the woman's dowry and if land be given her for her dowry then let her fall at the feet of her husband.
This feature is entirely lacking in all but one or two of the Sarum books. The only other York peculiarity that seems to call for special notice is the mention of the Blessed Virgin in the form for the administration of extreme unction, viz.
Per istam sanctam unctionem et suam piissimam misericordiam et per intercessionem beatae Mariae Virginis et omnium Sanctorum, indulgeat tibi Dominus quidquid peccastic per visum. Amen.
Naturally York had also its special calendar and special feasts. They are set out at length in Dr. Henderson's edition of the York Missal (pp. 259 sqq. And especially p. 271). We will only note here the circumstance that the Visitation was kept at York on 2 April, a date which seems to agree better with the Gospel narrative than our present 2 July. As for the colours of vestments, York is said to have used white for Christmas, Easter, Palm Sunday, and probably for Whitsuntide, as well as on feasts of the Blessed Virgin, while black was used for Good Friday and blue for Advent and Septuagesima, etc. (see St. John Hope in "Trans. T. Paul's Eccles. Society", II, 268, and cf. I, 125) but it is very doubtful whether these data regarding colours can be trusted.
The series of York liturgical books have all been printed for the Surtees Society of Durham, the Missal in 1874, the Manual and Processional in 1875, the Pontifical in 1873, all these being edited by HENDERSON. The Breviary edited by LAWLEY appeared in two volumes in 1880-82. Much information may be derived from the prefaces and notes in these volumes. See also MASKELL, Ancient Liturgy of the Church of England (3rd ed., Oxford, 1882), in which the text of the Ordinary and Cannon of the Mass as observed at Sarum, York, Hereford, and Bangor are printed in parallel volumes and contrasted with the text of the Roman Missal. Some account of "the newly found York Gradual" is given by FRERE, in Jour. Of Theol. Stud., II, 575-86 (1901). Compare further the introductions to the three volumes of MASKELL, Monumenta Ritualia (Oxford, 1882), and the notes to SIMMONS, Lay Folks Mass Book, in Early Eng. Text Society (London, 1878).
HERBERT THURSTON 
Transcribed by Thomas M. Barrett 
Dedicated to Catholic Liturgists
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Ushaw College
(College of St. Cuthbert)
A combined college and seminary for the six dioceses that were comprised in the old Northern Vicariate of England. The government is vested in a united board of the bishops of these dioceses, with a president, a vice-president, and staff of about 30 professors. The average number of students is over 300, divided into three courses: the preparatory course, including about 80 boys, the humanity course with about 130, and the philosophical and theological with about 100.
History
The suppression of the "Grands Anglais" at Douai the seminary which for 200 years had meant the Catholic Faith to England, was only one of the many far-reaching results that the French Revolution brought in its train. The immediate necessity under which the English Catholics found themselves of providing for the continuation of its work led to a project of establishing one college for the whole of England on English soil. Many difficulties supervened and finally the question arranged itself by the division of the refugee students from Douai into two bodies, one of which found shelter at Old Hall near Ware, while the remainder (mainly composed of students who were destined for the Northern Vicariate), after temporary sojourns at Tudhoe and Pontop, two villages in the vicinity of Durham, settled on 15 Oct., 1794, at Crook Hall, about eleven miles N.W. of that city. There they re-established Douai for the north of England, and it lived its life under the guidance of one of its former professors, Thomas Eyre, of John Lingard, the future historian, and of John Daniel, the actual president of Douai at its suppression, who seems to have been formally installed as president for a few days. Ten years' growth made Crook Hall inadequate for its purpose, and in 1804 Bishop William Gibson began the buildings at Ushaw to which four years later, the colony finally migrated, the first detachment on 19 July, the rest on 2 August, 1808. There they found three sides of a massive quadrangle, with a frontage of about 170 feet and a depth of 220, ready for their habitation. The fourth side of this quadrangle was not added till 1819, under the president who succeeded Eyre in 1811, Dr. John Gillow; but no further material addition was made to the buildings until the fourth president, Charles Newsham, succeeded in 1837. He realized that, if Ushaw was adequately to continue its career, no pains nor expense must be spared to enlarge its capacity and to bring its arrangements into line with more modern requirements. The pioneers of the Gothic revival were at hand to assist him in this, and from the plans of the two Pugins and the two Hansoms the second church with its attendant chapels, the library, infirmary, museum, exhibition hall, lavatories, kitchens, and farm buildings, and a separate establishment for the younger boys, all sprang up around the old Georgian quadrangle.
In much more than a convention sense Monsignor Newsham may be called the founder of modern Ushaw; and the best evidence of how far-seeing were his plans and achievements lies in the fact that for twenty years after his death, in 1863, practically no addition was made to the fabric. In 1883 Monsignor Wrennal found it necessary to build a third church. Under Bishop Wilkinson, who assumed the presidency in 1890, which he held conjointly with the Bishopric of Hexham and Newcastle till his death in 1909, a fresh period of activity began. A covered swimming bath, a gymnasium, two new dormitories, and over forty new living rooms, the enlargement of the exhibition hall, the elaborate decoration of the church with the erection of a new high altar, are all the products of his nineteen years of presidency. Two presidents have held office since his death: Monsignor Joseph Corbishly, who survived him only a year, and Monsignor William Henry Brown, under whom new lecture rooms have been erected to accommodate the largely increased numbers of philosophy and divinity students. Altogether the present blocks of buildings, with their enclosed courts, cover a rectangle 880 feet long by 420 feet broad; the outbuildings, grounds, and campus cover over 100 acres, and the whole estate, with its home and outlying farms, includes between 1200 and 1300 acres.
Many objects of historical and artistic interest are preserved in the college. Lingard bequeathed to it all his books and papers, which included an early MS. and the proof sheets of his "History of England" with about 1500 of his letters; Wiseman is represented by the MSS. of "Fabiola" and the "Hidden Gem", and of many sermons, lectures, and letters, while Eyre gathered for it a valuable collection of documents dealing with the English Catholic history of the seventeenth and eighteenth centuries, and intended for a continuation of Dodd's "Church History". The library, in which these are stored, contains about 45,000 volumes, mainly of theological and historical interest. It is especially rich in early printed liturgical books and in seventeenth-century controversy. Examples of Wynken de Worde's "York Manual", Higden's "Polychronicon", the "Nuremburg Chronicle", the "Ulm Cosmographs", the "Complutensian Polyglot", are found on its shelves, and, perhaps more interesting than all, about forty works that belonged to the pre-Reformation library of Durham Abbey and which still retain the original monastic bindings. The manuscripts include, in addition to the collection already mentioned, a large number of old English missals, psalters, and books of hours, as well as many documents connected with the history of the colleges at Douai, Lisbon, and Valladolid, and with the progress of Catholicism in the north of England. The museum, too, is rich in relics of persecution times, several missals and altar stones and an old wooden crozier that belonged to Bishop Dicconson being among the most remarkable. The church treasury contains several splendid examples of church plate, a chalice assigned to Benvenuto Cellini taking the place of honour. It also preserves a chasuble that tradition connects with Westminster Abbey and another that belonged to Cuthbert Tunstall, the last Catholic Bishop of Durham. The collection of relics is one of the largest extant in private hands, and includes a large relic of the True Cross and a ring that was taken from the body of St. Cuthbert when the tomb at Durham was rifled during the Reformation.
Education
In her system of education Ushaw has clung tenaciously, though progressively, to the traditions she inherited from the "Alma Mater Duacensis" which she was founded to replace. No other college in England has found it possible permanently to retain, throughout the whole of its career, the essential characteristic of the Douai system -- the co-education of clerical and lay students throughout their humanities. the classical element still predominates in the course, and even the old class names, rhetoric, poetry, syntax, grammar, and figures, are still retained. For nearly fifty years after leaving France the Douai authors were read and the Douai time-table observed with scarcely an alteration. Then the second spring began to make its influence felt in education as in all other things Catholic. Catholic colleges were affiliated to London University in 1840, and Catholic scholarship was at last able to find a criterion to test its standing. Ushaw found she had no reason to shrink from the comparison. Her first two candidates for a degree in arts obtained a first class, and their example was so persistently followed that twenty years later the London examinations in arts were made the standard for the course. Roughly speaking, during the thirty-three years from 1863 to 1896, three-fourths of the candidates presented were successful, the exact numbers being 574 and 717. But in the latter year several causes combined to make another standard of comparison desirable, and, in accordance with a general movement among the Catholic colleges, Ushaw substituted the Oxford local and certificate papers for the London examinations. About the same time, availing herself of the privilege newly granted by the Holy See, Ushaw utilized the university training which she found close at hand. The college was affiliated to Durham University in 1900, and during the next ten years 22 students took the degree of arts, 16 obtaining classical honours at the final examination, and 27 scholarships of the aggregate value of over 1000 have been secured. But once more the necessity of spending much time on uncongenial subjects has compelled a change of front and the college has returned to the London University course, which during the interval has been entirely remodelled.
The history of the philosophical and theological courses, which occupy two and four years respectively, follows on very similar lines. The Douai theses and the customs of "dictates" held for the first quarter of the nineteenth century. The value of the course was soon recognized. By a Brief dated Feb., 1813, Pius VII gave Ushaw and old Hall he power of granting degrees in theology, through there is no record of the privileges ever having been exercised. The introduction of more modern methods began with Monsignor Newsham and today the various chairs are held by professors who have received their training at Ushaw and graduated at foreign universities. With very few exceptions professors have always been chosen from former alumni. Generally speaking, the more promising students are selected for special training at the end of their humanities, then, after studying philosophy, they teach the lower schools for three years, with the title of "minor" professors. They then proceed to their divinity, where a further selection is made for specialized study, which is generally taken at some university on the Continent. Long experience has shown the advantage of this system of training professors; another inheritance from the traditions of Douai.
Prominent Alumni
The roll of alumni (1912) includes close on to 5000 names. It embraces over 1000 priests, 30 bishops, 5 archbishops, and 4 cardinals: Wiseman, De la Puente, Bourne, Cardinal Archbishop of Westminster, and the Cardinal Secretary of State, Merry del Val, who was not only a student but also a "minor" professor at Ushaw. prominent names in almost every profession and almost every country can be found there. Law is represented in England by Mr. Justice Shee, the first Catholic post-Reformation judge; by Judge O'Connor, former deputy chairman of committees in the House of Commons; in India by Mr. Justice John Power Wallis, Judge of the High Court of Madras; in Canada by the Hon. James Foy, Attorney-general of Ontario; in the United States by Joseph Scott of Los Angeles, a prominent official of the Knights of Columbus. Statesmanship is represented by the present Under-Secretary for the Home Office, William Patrick Byrne, C. B.; the services by General Montague Gerard, K. C. B., Major Miles O'Reilly; commander of the Irish Brigade at Castelfidardo, and Commodore Edward f. Charlton, Commodore of the Eastern Destroyer Flotilla; art by Charles Napier Hemy, the Royal Academician; architecture by George and Edward Goldie and the youngest Pugin; literature by such names as Lingard the historian, Francis Thompson the poet, Wilfred Ward the present editor of the "Dublin Review", and Joseph Gillow, the compiler of the well-known "Bibliographical Dictionary of the English Catholics".
LAING, Ushaw College, A Centenary Memorial (Newcastle, 1894); BUTLER, Records and Recollections of Ushaw (Durham, 1885); J. Gillow, Haydock Papers (London, 1888); OAKLEY, Introduction to Wiseman, Hidden Gem (London, 1859); WILBERFORCE, Ushaw College in Dublin Review, XLV (1858); BONNEY, Life and Letters of Lingard (London, 1911); WARD, Life and Times of Card. Wiseman (London, 1899); GILLOW, Bibl. Dict. Engl. Cath. (London, 1885); Ushaw Magazine, I-XXI (1891), sq. Catholic Who's Who (1911); Catholic Magazine, I, II (1831-2); Cath. Miscellany, III (1824); Catholic University Bulletin (1908).
E. BONNEY 
Transcribed by Thomas M. Barrett 
Dedicated to the alumni, faculty and students of Ushaw College
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Usilla
A titular see of Byzacena in Africa. Nothing is known of the history of this city; it is mentioned by Ptolemy (IV, 3, 10) and with variations in the spelling of the name by the Peutinger Tables (ii) which call it a municipality, and by other ancient geographical documents, according to which it was thirty-two miles from Thysdrus (today El Djem) and twenty-eight miles from Thaenae (Benshir Tina). The ruins are known as Inshilla, among them being the remains of a Byzantine basilica. We have the names of six bishops of Usilla: Felix, present at the Council of Carthage (256); Cassianus, at the Council of Carthage (349); Theodore, one of the Donatist partisans of Maximianus, who at the Council of Cabarsussi (393) condemned Primianus, and in turn at the Council of Bagai (394) was condemned by the partisans of the latter, as one of the consecrators of Maximianus; Privatus, present at the Conference of Carthage (411); Victorinus, exiled by Huneric (484); Laurentius, a signer of the letter addressed by the Council of Byzacene (641), to the Byzantine emperor against the Monothelites.
SMITH, Dict. of Greek and Roman Georgr., s. v. Usilla; MULLER, Notes on Ptolemy, ed. DIDOT, I, 623; TOULOTTE, Geog. de l' Afrique chretienne, Byzacene et Tripolitaine (Montreuil, 1894), 227-29.
S. PÉTRIDÈS 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Usilla
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Usury
In the article INTEREST we have reserved the question of the lawfulness of taking interest on money lent; we have here to consider first, usury as condemned by all honest men.
Plato (Laws, v. 742) and Aristotle (Politics, I, x,xi) considered interest as contrary to the nature of things; Aristophanes expressed his disapproval of it, in the "Clouds" (1283 sqq.); Cato condemned it (see Cicero, "De officiis, II, xxv), comparing it to homicide, as also did Seneca (De beneficiis, VII, x) and Plutarch in his treatise against incurring debts. So much for Greek and Roman writers, who, it is true, knew little of economic science. Aristotle disapproved of the money trader's profit; and the ruinous rates at which money was lent explain his severity. On the other hand, the Roman and Greek laws, while considering the mutuum, or loan for consumption, as a contract gratuitous in principle, allowed a clause, stipulating for the payment of interest, to be added to the bond. The Law of the Twelve Tables allowed only unciarium fenus, probably one-twelfth of the capital, or 8.33 per cent. A plebiscitum, lex Ganucia, 412 a.u.c. went so far as to forbid all interest whatever, but, at a later period, the Roman law allowed interest at 1 per cent monthly, or 12 per cent per annum. Justinian laid down as a general rule that this maximum should be reduced by half (L. 26, I, c. De usuris, IV, 32). Chaldea allowed interest on loans (cf. Law of Hammurabi, 48 sqq.). No absolute prohibition can be found in the Old Testament; at most, Exod., xxii, 25, and Deut., xxiii, 19, 20, forbid the taking of interest by one Jew from another.
In the Christian era, the New Testament is silent on the subject; the passage in St. Luke (vi, 34, 35), which some persons interpret as a condemnation of interest, is only an exhortation to general and disinterested benevolence. A certain number of authors, among them Benedict XIV (De synodo diocesana, X., iv, n. 6), believed in the existence of a Patristic tradition which regarded the prohibitory passages of Holy Scripture as of universal application. Examination of the texts, however, leads us to the following conclusions: Until the fourth century all that can be inferred from the Fathers and ecclesiastical writers is that it is contrary to mercy and humanity to demand interest from a poor and needy man. The vehement denunciation of the Fathers of the fourth and fifth centuries were called forth by the moral decadence and avarice of the time, and we cannot find in them any expression of a general doctrine on this point; nor do the Fathers of the following centuries say anything remarkable on usury; they simply protest against the exploitation of misfortune, and such transactions as, under the pretence of rendering service to the borrower, really threw him into great distress. The question of moderate rates of interest seems scarcely to have presented itself to their minds as a matter of discussion. The texts bearing on the question are collected in Vermeersch, "Questiones morales de justitia" II, n. 359. The councils condemned in the first place clerics who lent money at interest. This is the purpose of the 44th of the Apostolic Canons; of the Council of Arles (314), and of the 17th canon the First Council of Niceaea (325). It is true that a text of the Council of Elvira (305 or 306) is quoted which, while ordering the degradation of clerics, would also have punishment inflicted on laymen, who obstinately persisted in usurious practices; but the mention of layman is of extremely doubtful authenticity. It may then be said that until the ninth century canonical decrees forbade this profit, shameful as it was considered, only to clerics.
Nevertheless, the 12th canon of the First Council of Carthage (345) and the 36th canon of the Council of Aix (789) have declared it to be reprehensible even for laymen to make money by lending at interest. The canonical laws of the Middle Ages absolutely forbade the practice. This prohibition is contained in the Decree of Gratian, q. 3, C. IV, at the beginning, and c. 4, q. 4, C. IV; and in 1. 5, t. 19 of the Decretals, for example in chapters 2, 5, 7, 9, 10, and 13. These chapters order the profit so obtained to be restored; and Alexander III (c. 4, "Super eo", eodem) declares that he has no power to dispense from the obligation. Chapters 1, 2, and 6, eodem, condemns the strategems to which even clerics resorted to evade the law of the general councils, and the Third of the Lateran (1179) and the Second of Lyons (1274) condemn usurers. In the Council of Vienne (1311) it was declared that if any person obstinately maintained that there was no sin in the practice of demanding interest, he should be punished as a heretic (see c. "Ex gravi", unic. Clem., "De usuris", V, 5).
It is a curious fact that for a long time impunity in such matters was granted to jews. The Fourth Council of the Lateran (1215), c. 27, only forbids them to exact excessive interest. Urban III, c. 12, "De usuris" (V. 19) and St. Louis in twenty-three of his regulations extended the prohibition to the Jews. With the exception of c. 27 of the Fourth Council of the Lateran, we know of no canon law which takes into consideration the question of moderate interest; and canon law nowhere states distinctly that interest is, under any circumstances whatsoever, contrary to justice.
Theologians and canonists of the Middle Ages constructed a rational theory of the loan for consumption, which contains this fundamental statement: The mutuum, or loan of things meant for immediate consumption, does not legalize, as such, any stipulation to pay interest; and interest exacted on such a loan must be returned, as having been unjustly claimed. This was the doctrine of St. Thomas and Scotus; of Molina, Lessius, and de Lugo. Canonists adopted it as well as the theologians; and Benedict XIV made it his own in his famous Encyclical "Vix pervenit" of 1 November, 1745, which was promulgated after thorough examination, but addressed only to the bishops of Italy, and therefore not an infallible Decree. On 29, July, 1836, the Holy Office incidentally declared that this Encyclical applied to the whole Church; but such a declaration could not give to a document an infallible character which it did not otherwise possess. The schismatic Greeks, at least since the sixteenth century, do not consider the taking of interest on loans as intrinsically bad.
While Luther, Melanchthon, and Zwingle condemned loaning for interest, Calvin permitted interest on money advanced to rich persons; his disciple Salmasius gave effect to this opinion by a systematic code of rules. By degrees a certain number of Catholic writers relaxed their severity. Scipio Maffei, a friend of Benedict XIV, wrote a celebrated treatise, "Dell' impiego del danaro", to justify an opinion which in this matter resembles that of Calvin. Economists generally uphold the theoretical lawfulness of interest on loans. For a long time civil law was in agreement with canon law; but as early as the sixteenth century, Germany allowed interest at 5 percent; in France, on the contrary, interest on loans was forbidden until the Decree of 2 and 3 October, 1789. Contemporary laws always consider the loan for consumption as gratuitous in principle, but allow a stipulation for the payment of interest to be added. In modern legislation two questions remain to be decided:
· whether it is desirable to establish a maximum legal rate; and
· by what means usurious exactions may be prevented.
The Holy See admits practically the lawfulness of interest on loans, even for ecclesiastical property, though it has not promulgated any doctrinal decree on the subject. See the replies of the Holy Office dated 18 August, 1830, 31 August, 1831, 17 January, 1838, 26 March, 1840, and 28 February, 1871; and that of the Sacred Penitentiary of 11 February, 1832. These replies will be found collected in "Collectio Lacensis" (Acta et decreta s. conciliorum recentiorum), VI, col. 677, Appendix to the Council of Pondicherry; and in the "Enchiridion" of Father Bucceroni.
Everyone admits that a duty of charity may command us to lend gratuitously, just as it commands us to give freely. The point in question is one of justice: Is it contrary to the equity required in mutual contracts to ask from the borrower interest in addition to the money lent? It may be remarked that the best authors have long since recognized the lawfulness of interest to compensate a lender for the risk of losing his capital, or for positive loss, such as the privation of the profit which he might otherwise have made, if he had not advanced the loan. They also admit that the lender is justified in exacting a fine of some kind (a conventional penalty) in case of any delay in payment arising from the fault of the borrower. These are what are called extrinsic grounds, admitted without dispute since the end of the sixteenth century, and justifying the stipulation for reasonable interest, proportionate to the risk involved in the loan. Another discussion, which has not been closed, but only suspended, relates to the question whether the civil law creates a new and real title, whether the State can, in order to extend and promote credit for the good of the community, permit interest on loans. We think it can. But there will scarcely be any need for such a law except in circumstance which already justify the general practice of lending for interest. (On these extrinsic rights see: Funk, "Geschichte des kirchlichen Zinsverbotes"; Lehmkuhl, "Theologia moralis", I, n. 1306 sqq., 11th ed.)
The precise question then is this: if we consider justice only, without reference to extrinsic circumstances, can the loan of money, or any chattel which is not destroyed by use, entitle the lender to a gain or profit which is called interest? To this question some persons, namely the economists of the classic school, and some Catholic writers, answer "yes, and always"; others, namely Socialists and some Catholic writers, answer, "no, never"; and lastly some Catholics give a less unconditional answer, "sometimes, but not always"; and they explain the different attitudes of he Church in condemning at one time, and at another authorizing, the practice of taking interest on loans, by the difference of circumstances and the state of society.
The principal argument in favour of the first opinion is that the lender does the borrower a service which should be paid for. This is, of course, a materialistic view of human service, which when rendered in a spirit of active benevolence is repaid by gratitude: only onerous service, which costs or represents some trouble or privation, is sold or hired for money. Now, at times when opportunities for investing money in commercial undertakings or converting it into revenue-producing property were comparatively rare, a loan made to a solvent person, instead of being onerous to the lender, was rather an advantage, in giving him full security for his money, for the borrower insured him against its accidental loss. And we have just shown that the loan of things for immediate consumption was not, as such, a source of revenue. Father Ballarini, (Opus morale, III, pt. III, ii) thought that the justice or injustice of taking interest depends on one's intention; thus, we may give credit gratuitously, or we may give the use of our money for a consideration. In the first case the contract is essentially gratuitous; and as formerly this gratuitous contract was the ordinary practice, the Church was opposed to all claim of interest. However, as the use of money has its value, like the use of anything else, the Church on this ground at the present day permits the lending of money for interest. In spite of the assent of many authors to this explanation, we do not approve it. In Roman Law, gratuitousness was not essential to the mutuum, but only presumed in the absence of any stipulation to the contrary. Persons who openly or secretly demanded interest proved conclusively that they were not actuated by motives of benevolence; and the Church, in condemning them, did not raise the question of their intention. The answer to Ballerini is that rent is a price paid for the use of a thing not destroyed by use. The expenditure of money may be productive, and the person lending money and so depriving himself of profit may claim a compensation for that privation; but this is a question of extrinsic circumstances, not of justice itself.
Others with Claudio-Jannet (Le capital, la spéculation et la finance, iii, II and III) distinguish between the loan for consumption and the loan for production: we may ask interest from the borrower who takes money or credit in order to produce or gain money; but not from one who borrows under pressure of necessity, or for some unproductive expenditure. The increased frequency of loans for production considered in the connection with the different extrinsic circumstances would seem to justify the demand for interest on such loans at the present day. In a spirit that is not irreconcilable with the rulings of the Fathers in the matter, this system contains this element of truth, that the lender of a sum of money which is intended for productive use may refuse to lend except on condition of being made a partner in the undertaking, and may claim a fixed interest which represents that share of the profit, which he might reasonably expect to receive. The system, nevertheless, is formally condemned by the Encyclical "Vix pervenit", and contradicts the principle of the just value; it tends in fact to make the borrower pay the special advantage, while the compensation is regulated by the general advantage procured by the possession of a thing, not by the special circumstances of the borrower. Others justify the existing practice by a presumption of extrinsic circumstances, which is confirmed, according to some persons, by the permission of the civil law. This explanation appears to us to be unsatisfactory. The extrinsic circumstances do not always exist, while we can always lend at interest, without any scruple on the score of justice. And what is there to show that modern legislators pass laws merely to quiet men's consciences?
But we may correct this last opinion by the aid of the general principles of contractual justice; and we shall then more fully understand the strictness of the laws of earlier times, and the greater liberty allowed at the present day. The just price of a thing is based on the general estimate, which depends not in all cases on universal utility, but on general utility. Since the possession of an object is generally useful, I may require the price of that general utility, even when the object is of no use to me. There is much greater facility nowadays for making profitable investment of savings, and a true value, therefore, is always attached to the possession of money, as also to credit itself. A lender, during the whole time that the loan continues, deprives himself of a valuable thing, for the price of which he is compensated by the interest. It is right at the present day to permit interest on money lent, as it was not wrong to condemn the practice at a time when it was more difficult to find profitable investments for money. So long as no objection was made to the profitable investment of capital in industrial undertakings, discouragement of interest on loans acted as an encouragement of legitimate trade; it also led to the creation of new contractual associations, such as insurance companies, which give a reasonable hope of gain without risk. The action of the Church has found distinguished defenders, even outside her own pale, among the representatives of contemporary economic science. We may mention three English authors: Marshall, professor of political economy at the University of Cambridge (Principles of Economics, I, I, ii, secs. 8 etc.); Ashley, professor at the new university of Birmingham (An Introduction to English Economic History and Theory, I, I, i, sec. 17); and the celebrated historian of political economy, Professor Cunningham (Growth of English Industry and Commerce, I, II, vi, sec. 85, third edition). Even at the present day, a small number of French catholics (Abbé Morel, "Du prêt à intéret"; Modeste, "Le prêt à intérecirc;t, dernière forme de l'esclavage") see in the attitude of the Church only a tolerance justified by the fear of greater evils. This is not so. The change in the attitude of the Church is due entirely to a change in economic matters that require the present system. The Holy See itself puts its funds out at interest, and requires ecclesiastical administrators to do the same. One writer, Father Belliot of the friars minor, denounces in loans for interest "the principal economic scourge of civilization", though the accumulation of wealth in the hands of a few capitalists, which he deplores so much, does not arise so much from lending money at proper interest as from industrial investments, banking operations, and speculations, which have never been condemned as unjust in principle. There has never been at any time any prohibition against the investment of capital in commercial or industrial undertakings or in the public funds.
Lending money at interest gives us the opportunity to exploit the passions or necessities of other men by compelling them to submit to ruinous conditions; men are robbed and left destitute under the pretext of charity. Such is the usury against which the Fathers of the Church have always protested, and which is universally condemned at the present day. Dr. Funk defined it as the abuse of a certain superiority at the expense of another man's necessity; but in this description he points to the opportunity and the means which enable a man to commit the sin of usury, rather than the formal malice of the sin itself. It is in itself unjust extortion, or robbery. The sin is frequently committed. In some countries are found the exaction of interest at 30, 50, 100 percent and more. The evil is so great in India that we might expect legal provisions to fight against such ruinous abuse. The exorbitant charges of pawnbrokers for money lent on pledge, and, in some instances, of persons selling goods to be paid for by installments, are also instances of usury disguised under another name. As a remedy for the evil, respectable associations for mutual lending have been instituted, such as the banks known by the name of their founder, Raiffeisen, and help has been sought from legislators; but there is no general agreement as to the form which legislation on this subject should take.
A. VERMEERSCH 
Transcribed by Brendan Byrne

Ut Queant Laxis Resonare Fibris[[@Headword:Ut Queant Laxis Resonare Fibris]]

Ut Queant Laxis Resonare Fibris
The first line of a hymn in honour of St. John the Baptist. The Roman Breviary divides it into three parts and assigns the first, "Ut queant laxis", etc., to Vespers, the second, "Antra deserti teneris sub annis", to Matins, the third, "O nimis felix, meritique celsi", to Lauds, of the feast of the Nativity of St. John (24 June). With hymnologists generally, Dreves ascribes the authorship to Paulus Diaconus aud expresses surprise at the doubt of Duemmler, for which he can see no reason. The hymn is written in Sapphic stanzas, of which the first is famous in the history of music for the reason that the notes of the melody corresponding with the initial syllables of the six hemistichs are the first six notes of the diatonic scale of C. This fact led to the syllabic naming of the notes as Ut, Re, Mi, Fa, Sol, La, as may be shown by capitalizing the initial syllables of the hemistichs:

UT queant laxis REsonare fibris 
MIra gestorum 
FAmuli tuorum, 
SOLve polluti LAbii reatum, Sancte Ioannes.
Guido of Arezzo showed his pupils an easier method of determining the sounds of the scale than by the use of the monochord. His method was that of comparison of a known melody with an unknown one which was to be learned, and for this purpose he frequently chose the well-known melody of the "Ut queant laxis" . Against a common view of musical writers, Dom Pothier contends that Guido did not actually give these syllabic names to the notes, did not invent the hexachordal system, etc., but that insensibly the comparison of the melodies led to the syllabic naming. When a new name for the seventh, or leading, note of our octave was desired, Erich Van der Putten suggested, in 1599, the syllabic BI of "labii", but a vast majority of musical theorists supported the happier thought of the syllable SI, formed by the initial letters of the two words of the last line. UT has been generally replaced by DO because of the open sound of the latter. Durandus says that the hymn was composed by Paul the Deacon on a certain Holy Saturday when, having to chant the "Exsultet" for the blessing of the paschal candle, he found himself suffering from an unwonted hoarseness. Perhaps bethinking himself of the restoration of voice to the father of the Baptist, he implored a similar help in the first stanza. The melody has been found in a manuscript of the tenth century, applied to the words of Horace's Ode to Phyllis, "Est mihi nonum superantis annum" . The hymn offers exegetical difficulties in the stanza "Ventris obstruso", etc. Littledale's version, used in Bute's "The Roman Breviary", refers the "uterque parens" to Mary and Elizabeth:

"Pent in the closet of the womb, thy Saviour 
Thou didst adore within His chamber shrined: 
Thus did each parent in their unborn offspring 
Mysteries find."
Caswall translates similarly: "What time Elizabeth and Mary sang." Pauly refers the two words to Zachary (for his canticle of the Benedictus) and Elizabeth (for her address to Mary: "Blessed art thou among women", etc.); and "uterque" would better support this view. Also, "Mysteries find" is a poor version of "Abdita pandit", since it conceals the allusion to the twofold "utterance" of the parents. Greater difficulty is found in the interpretation of the stanza "Serta ter denis", etc. A sufficiently close rendering would be:

"Some crowns with glory thirtyfold are shining; 
Others, a double flower and fruit combining: 
Thy trinal chaplet bears an intertwining 
Hundredfold fruitage."
This is an evident allusion to the parable of the sower (Matt., xiii, 8) whose seed fell upon good ground and brought forth fruit, "some an hundredfold, some sixtyfold, and some thirtyfold"; but the composer of the hymn clearly adds the thought of a triple crown -- perhaps that of Precursor, Prophet, Martyr; perhaps that of Prophet, Virgin, Martyr.
H. T. HENRY 
Transcribed by Tomas Hancil and Joseph P. Thomas

Utah[[@Headword:Utah]]

Utah
The thirty-second state admitted to the Union, takes its name from an Indian tribe known as the Utes or Yutas -- a Shoshonian offshoot -- whose hunting grounds embraced three-fourths of the territory enclosed by the boundaries of the State of Utah. It is 350 miles long and 275 miles wide. Its area is 84990 square miles (54,390,000 acres) and of these square miles 2780 are of water surface. The population according to the thirteenth census is 373,351. The state extends westerly to the Nevada line, and on the east to Colorado and Wyoming, on the south it is bounded by Arizona, and on the north by Idaho and Wyoming.
PHYSIOGRAPHY
The Wasatch and Uintah Ranges of the Rocky Mountain system traverse the state from north to south with collateral elevations stretching across the face of the land forming a picturesque variety to the basins and valleys. These mountains are furrowed with gorges and canyons through which the waters, formed by melting snow and rain, rush to the lowlands where they are diverted into irrigating canals. These canyons range in depth from 400 to 5000 feet. There are crests of the Wasatch Range from 12,000 to 14,000 feet above sea level. The Great Salt Lake -- the largest body of inland water in the United States west of the Missouri -- rests in the north central part of Utah. The lake has a surface measurement of 2,125 square miles, is 75 miles long by 50 wide, and is 4210 feet above sea level. With Sevier and Utah Lakes, Great Salt Lake is all that remains of Bonneville Sea, a great inland body of water that at some period in the past covered nearly all Utah. Sevier Lake is a saline body of water of varying dimensions which in dry seasons practically evaporates, leaving a crystalline residuum of impure sodium chloride and sulphates, five inches in depth. Jordan River, draining the fresh water lake, Utah, the Weber and Bear Rivers and many small streams flow into Salt Lake and compensate for the evaporation which has been in uninterrupted progress for ages and has made of the waters of Silt Lake a nearly saturated brine.
The mean annual temperature of Utah is 49 degrees. The highest temperature ever recorded was 115 degrees above, and the lowest 36 degrees below zero. Humid air currents travelling eastward from the Pacific Ocean air currents travelling eastward from the Pacific Ocean suffer a condensation of their vapours, and when they pass over the state become drying winds.
MATERIAL SOURCES
About two-thirds of Utah's population engage in agriculture. There are 2,135,000 acres of land under irrigation, with 10,000,000 more ready for irrigation. There are large farms which grow nothing but grain, but these are known as dry or arid farms. Those which are under irrigation are necessarily small, and the product is extra-ordinarily large. Three crops of alfalfa are harvested in the same year. The production and value of the leading crops in 1910 was as follows: corn, 394,000 bushels, valued at $331,000; wheat, 5,108,006 bushels $4,795,000; oats, 2,494,000 bushels, $1,197,000; barley, 468,000 bushels, $281,000; potatoes 2,130,000. The first irrigating canals were opened in Utah fifty years ago. One that carries water forty miles from Utah lake to Salt Lake City was built more than forty years ago and still furnishes water for irrigating large stretches of land. About one-third of the area of state is capable of cultivation, or is serviceable as ranges for sheep and cattle. Probably two-fifths of the area is covered by mountain ranges filled with precious metals. The remainder is desert land. Utah, which was the pioneer of irrigation in the inter-mountain states, has been converted from deserts and sage-brush wastes into fertile fields. This followed from the conservation of water, impounding it in great reservoirs, and distributing the water scientifically over the land.
In 1909 the state produced gold valued at $4,243,907; and the production of silver amounted to 11,242,301 ounces; the lead production in 1910, according to local estimates, was 112,209,256 pounds valued at $4,985,831; in the same year the copper production was 125,000,000 pounds valued at $15,937,500; the zinc product was 15,337,367 pounds valued at $851,243. The total value of metal, for 1910 was $33,028,909. The coal production of the state has steadily increased, amounting in 1909 to 2,266,899 tons valued at $3,757,060. Oil is developed San Juan County, and in southeastern Utah; about 265,000 barrels of sat are produced annually:
HISTORY
Long before Utah had a name or the region was even geographically placed, the Franciscan Fathers began their missionary labours in this region. In those days the missionary regions of the Southwest lay outside the jurisdiction of any Mexican or Spanish bishop. The Franciscan fathers labouring in these unexplored lands enjoyed, by special pontifical indult, exceptional privileges. There can be no doubt that if this immense territory, including Utah, Idaho, Colorado, and Wyoming, had remained under the control of Spain, the roving and sedentary tribes would have been converted to the Faith, civilized, and made useful citizens. From the time of the consecration of Fray Juan de Zumaraga as Bishop of Mexico, 2 Sept, 1530, until November, 1823, when Mexico won its independence and declared for a republic, the present State of Utah was Spanish territory. On 29 July, 1776, two Franciscan priests, Spaniards, Silvestre Velez de Escalante and Atanazio Dominguez, left Santa Fe, N. Mex., explored portions of Colorado, entered Utah, and were the first white men to look out upon the pleasant waters of Utah Lake. They remained with the Laguna tribe for some days, preaching to them and instructing them in Christian doctrine. Leaving here, 25 Sept. 1776, they continued on through southern Utah; crossed from the east, for the first time by white men, the Grand Canyon of the Colorado, and returned to Santa Fe, 2 January, 1977. They charted the explored lands, described the tribes they had visited the botany of the country, named the rivers and mountains, and bequeathed to us a valuable history of their expedition. From 1823 until 2 Feb., 1848, Utah belonged to the Republic of Mexico, and when the Mormons, American citizens, settled, July, 1847, in the valley of the Great Salt Lake they became, unconsciously, intruders on Mexican soil. By the Treaty of Peace, signed 2 Feb., 1848, by the American and Mexican representatives at Guadalupe-Hidalgo, the home-town of the famous shrine and pilgrimage of Our Lady of Guadalupe -- Utah came under the territorial jurisdiction of the United States. So that in less than one hundred years the region now known as the State of Utah was possessed by three separate nations.
It matters not to the present age or to Utah's future greatness whether Brigham Young and his hardy followers were directed to Salt Lake Valley by the great missionary, Father De Smet, by chance, or, as the Mormons claim, by Divine revelation. They came, they toiled; their settlement attracted many of their faith, and many who did not accept that faith. A territory was organized, a fine city was laid out, the mountain streams diverted over the arid land, and the land that was arable brought under cultivation. On 15 September, 1847, the American troops under General Winfield Scott took possession of Mexico City, and on 2 Feb., 1848, the Treaty of Guadalupe-Hidalgo was signed, ceding for a consideration of $15,000,000 all territory north and east of the of the two republics, including the states California, Arizona, New Mexico, and Utah. The Latter Day Saints now, 1848, became subjects of the United States and, after organizing a provisional government, applied for admission into the Union under the title of the State of Deseret. Pending the will of Congress, the Mormons established their own mint and issued gold pieces of the value of 2.50, 5, 10, and 20 dollars. They also put in circulation paper currency and organized as a quasi-independent state. In the spring of '49 Utah's political history opened with the adoption of a constitution for the State of Deseret. Ignoring the application of the Mormons for statehood, Congress passed an act granting to Utah territorial rights. The bill was signed by President Millard Fillmore, 9 September, 1850. The boundaries of the new territory were defined in the Congressional Act to be: Oregon on the north, California on the west, the summit of the Rocky Mountains on the east, and the 37th parallel of latitude on the south. By the decree of the President of the United States, Brigham Young, the Mormon hierarch and head of the Church of the Latter Day Saints, was appointed first Governor of the Territory of Utah, 28 Sept., 1851, thus establishing a theocratic form of government, or an imperium in imperio, within the limits of the republic.
On the first Monday in April, 1851, the first municipal election was held in Salt Lake City. A charter for the city had been granted by the Assembly of Deseret, and on 9 Jan., 1851, the city was incorporated. By order of Congress the Legislature of Deseret was dissolved 5 April, 1851, when a territorial legislature for Utah was established and a delegate to Congress elected. At that time, according to a census taken in April, 1851, the population of Utah was 11,354. Polygamy, which had been proclaimed -- and publicly for the first time at a special conference held in Salt Lake City, 28 August, 1852 -- was abolished by the "manifesto" of the October conference held in 1890 signed on 8 May, 1895 by Wilford Woodruff, President of the Church of Jesus Christ of Latter Day Saints. The Constitution was framed and adopted by popular vote, 5 Nov., 1895. By proclamation of the President of the United States, signed 4 January, 1896, Utah was admitted as a state of the Union. Salt Lake, the capital of Utah, is one of the most picturesque and attractive cities of America. Its streets are 132 feet wide and its population in 1910 was 92,777. Ogden, Provo, Logan, Murray, and Park City are prosperous towns of the state.
LEGISLATION
The Legislature for Utah consists of 63 members elected by the people: 45 in the House of Representatives and 18 in the Senate. Population forms the basis of representation both for the local Legislature and for Congress where Utah is represented by two senators chosen by the Legislature and one congressman elected, by popular vote. Under the criminal law murder is punished by death, the criminal having the choice of death by hanging or shooting. Blasphemy, arson, and perjury are statutory offenses, but blasphemy only when it constitutes a breach of the peace. Polygamy and bigamy are crimes against society and those proved guilty of either are punished by imprisonment not exceeding five years or by a fine of $500. Under the civil law all priests and ministers attached to churches, all judges, mayors of cities, and justices of the peace are empowered to marry applicants, who must have the consent of parents or guardians if they are under age, that is 21 years for male and 16 for female. Cruelty, desertion, impotency, adultery, permanent insanity, habitual drunkenness, and conviction of felony are legal causes for divorce in Utah. Sunday is a legal holiday. School attendance is compulsory for all children between the ages of eight and sixteen. Clergymen, lawyers and doctors are privileged witnesses under state law.
EDUCATION
The school population of Utah (1910) was 108,924. A larger percentage of the population of Utah is within the school age than can be found in any other state of the Republic. There are two universities, the University of Utah, and the University of the Latter Day Saints, thirty-five high schools, a state Normal school, State School of Mines, State Agricultural College, State School for Deaf and Dumb, the Brigham Young Colleges at Provo and Logan, a Presbyterian college, the All Hallows (Catholic) College, St. Mary's Academy (Holy Cross Sisters), Salt Lake City, the Academy of the Holy Cross Sisters, Ogden, many private institutions of learning and 670 common schools. To have an accurate idea of the educational standing of Utah it is well to remember that, according to a late report of the State Superintendent of Education, there are only six states of the Union which expend more per capita of the total population for schools, than does the State of Utah. The expenditure for educational purposes was $2,832,273 in 1910, and the valuation of school property was $5,902,801.
RELIGIOUS DENOMINATIONS
Sectarian Protestantism is represented in Utah by many ecclesiastical bodies including Protestant Episcopal, Presbyterian, Lutheran, Scientist, Bible Christian, Methodist, Methodist Episcopal, Congregational, Baptist, Theosophist, Spiritist, Unitarian, Latter Day Saints, Reorganized Latter Day Saints, Adventists, and other minor bodies. It is estimated that fully 30 per cent of the population of Utah attend no place of worship, and as divorce is increasing and becoming a menace to the stability of society, particularly in the cities and towns, the church population is threatened with more serious emaciation. Ecclesiastical property in the state is vested in corporations organized for ecclesiastical or charitable purposes, in a bishop properly incorporated, or it is held in trust under law by matured persons.
ECCLESIASTICAL HISTORY
We have seen that as early as 1776 two Spanish Franciscan priests left Santa Fe, New Mexico, and, crossing south-westernColorado, discovered Utah Lake, instructed the Laguna family of Utes, crossed the State of Utah from north to south preaching to the tribes on their way, and, returning to Santa Fe, January, 1776, made known the existence -- of the great inland body of water, now known as Salt Lake. Not till 1841 do we again read of a Catholic priest visiting Utah. In that year the heroic Jesuit missionary and explorer, Father Pierre-Jean de Smet, passed through the valley of Salt Lake on his way to Green River, Wyoming. This remarkable priest was, in the autumn of 1846, the guest of the Mormon leader, Brigham Young, who was wintering with his followers near Council Bluffs, preparing to enter the Great American Desert in the spring of 1847. As the Mormon president had not yet determined where he and his people would finally settle, he was greatly impressed with Father de Smet's description of Salt Lake and Cache Valleys stretching away from the Wasatch Mountains. "They asked me a thousand questions about the regions I had explored", writes the priest to his nephew, "and the valley which I have just described to you pleased them greatly from the account I gave them of it. Was this what determined them to settle there? I would not dare to affirm it. They are there!" In the summer of 1863, sixteen years after the Mormons entered Utah, that exemplary priest, John Baptist Ravardy, came from Denver, Colorado, and passed some days in Salt Lake City. He was the guest of General Patrick Edward Connor, then in command of the troops at Fort Douglas, built on a bench a little to the east of the city. Father Ravardy found no Catholics in Salt Lake and, after administering the Sacraments of Penance and Holy Communion to some soldiers at the military post, he returned to Denver, where he died, 18 November, 1889. Early in June, 1866, Rev. Edward Kelly visited Salt Lake by request of Bishop O'Connell of Sacramento, who believed his jurisdiction extended over the entire State of Utah. Father Kelly offered up the Holy Sacrifice -- the first Mass said in Salt Lake City -- on the morning of 29 June, 1866, in the Assembly Hall of the Latter Day Saints, courteously placed at his disposal by the president, Brigham Young.
On 5 Feb., 1868, Colorado and Utah were erected by Papal Brief into a vicariate Apostolic and the Very Rev. Joseph P. Machebeuf of Denver was, on 16 August of the same year, raised to the episcopate and entrusted with the vicariate. On 30 Nov., 1868, Bishop Machebeuf, having already appointed Rev. James P. Foley missionary rector of Salt Lake, visited the Mormonstronghold and confirmed fourteen soldiers. The bishop, during his visit of ten days, was the guest of General Connor, who accompanied him in some of his visits to the few Catholics then in Salt Lake. Father Foley remained in the city two years and on a lot purchased by his predecessor, Rev. Patrick Walsh, built in 1869 an unpretentious church, the first Catholic church erected in the State of Utah. In 1870, the Holy See, on the urgent pleading of Bishop Machebeuf, placed Utah under the jurisdiction of Archbishop Alemany of San Francisco, who entrusted the mission to the care of the Rev. Patrick Walsh. Father Walsh began his sacerdotal duties in Salt Lake early in 1871. He remained on the mission for two years, organized a parish in the city, destroyed the little adobe chapel of Father Foley and built a brick church under the patronage of St. Mary Magdalene. On 14 Aug., 1873, Rev. Lawrence Scanlan, missionary rector of Petaluma, Archdiocese of San Francisco, succeeded Father Walsh, and with him the history of the Church in Utah practically begins. When Father Scanlan entered Salt Lake he became missionary rector over the largest parish in extent in the United States. In a state population of 87,000 there were, perhaps, 800 Catholics. In Salt Lake and Ogden there were, by actual count, 90 Catholics; the remainder were dispersed along railroad divisions, in mining camps, and on the ranches. The little brick church to which he fell heir carried a debt of $6000. It was the only Catholic church in a region of 85,000 square miles. Father Scanlan soon began, on foot and on horseback, a visitation of his immense charge, the hardships of which taxed to the limit the vital forces of a splendid physique. On 29 June, 1887, he was, in recognition of his administrative ability and of fidelity to the duties of his priestly mission, appointed vicar Apostolic over all Utah and a large area of Nevada. He was later consecrated Bishop of Larandum in the Cathedral of San Francisco by Archbishop Riordan, assisted by Bishops O'Connell and Minogue. In 1891 the Vicarate Apostolic of Utah and Nevada was canonically constituted a diocese, and bishop Scanlan fixed his cathedral in Salt Lake City. The newly erected diocese embraced the, as it does now, 153 square miles, constituting it the largest diocese in the United States.
The era of Gentile -- as distinguished from the Mormon -- emigration practically began with the building of the Union Pacific to Ogden in March, 1869, and with the elevation to the episcopal throne of the Very Reverend Lawrence Scanlan in 1887, Catholicism entered Utah as an organized religion. Since then, the Church, so far as adverse conditions have permitted, has kept step with the educational, industrial; and political expansion of the state. For one not familiar with conditions as they existed in Utah until the present, it would be next to impossible to understand the almost insuperable difficulties which opposed, and are yet opposing, the spiritual and material expansion of religion in Utah. The state is enclosed by the mineral belt of the South-west, and mining is one of the most important of its industries. When a report is heard on the streets of Salt Lake that gold or silver has been uncovered in one of the gulches, canyons, or streams of the Wasatch Range, there is at once a rush for the "diggings". If facts verify the rumour, a mining camp is established which, in time, becomes a town of three or four thousand energetic men; among them will be many Catholics clamouring for a church and a priest. The bishop goes in person, to inspect conditions, is satisfied with the encouragement he receives, and, returning to Salt Lake, commissions one of his priests to take up his residence and build a church at "Silver Reef" or "Goldville". A year after the church is built and partially paid for, the "workings" give out and the town is abandoned, leaving the church vacant and the priest a pastor without a flock. This is not an incident in the experience of Bishop Scanlan, it is a repetition in his episcopal life. Many towns and villages, of from two to seven thousand souls, are entirely Mormon and are outside the influence of the Catholic Church. The Catholic population of Utah is sparse; nevertheless, the bishop has achieved marvels. He brought the Sisters of the Holy Cross from Indiana to Salt Lake City, to Ogden, to Park City, and Eureka. In Park City and Eureka the Sisters teach select and parochial schools; in Ogden they conduct the Sacred Heart Academy; in Salt Lake City the Sisters conduct St. Mary's Academy and also Holy Cross Hospital. The Kearns' St. Ann's Orphanage, built by Senator and Mrs. Kearns, has, since its completion in 1900 been under the care of eleven Sisters of the same order. In 1885 Bishop Scanlan founded and built the All Hallows College now one of the leading Catholic colleges of the South-west, and in 1889 he invited the Marist fathers to take charge of the institution. On 15 August, 1909, St. Mary Magdalene's Cathedral was dedicated by Cardinal Gibbons. In January, 1910, Bishop Scanlan introduced into his diocese the Sisters of Mercy and placed under their charge the "Judge Memorial Home", which was built, at a cost of $175,000 by the late Mrs. Mary Judge, and given to the bishop to be used as a hospital and home for aged and disabled miners.
Confronted with unfavorable localities and uncertainties of the permanency of mining towns, the Bishop of Salt Lake has succeeded in establishing in his diocese permanent parishes, outside of Salt Lake and Ogden, at Park City, Eureka, Helper, and Green River, Utah; and at Austin, Tonopah and Eureka, Nevada. Annexed to these parishes are some forty missions and mining stations visited by the diocesan priests at measured intervals.
WHITNEY, Hist. of Utah (Salt Lake City, 1892); CHITTENDEN, Life and Travels of Father De Smet (Harper, N.Y., 1893); HARRIS, The Catholic Church in Utah (Salt Lake City, 1909); TALMAGE, Great Salt Lake (Salt Lake City, 1900); State Papers and Reports.
W.R. HARRIS 
Transcribed by Jeffrey L. Anderson
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Uthina
A titular see of Africa Proconsularis, suffragan of Carthage. Uthina is mentioned by Ptolemy (IV, 3, 34), Pliny (V, 4), and the Peutinger Tables. Pliny and an inscription call it a colony. From the accounts given by geographers the site seems to be the ruins known as Henshir Oudna, near a station on the railway from Tunis to Kef, Tunisia. These ruins occupy a surface nearly three miles in circumference, covering a hilly plateau, and commanding the left bank of the Milian wâdys; there are the remains of a fortress, cisterns, an aqueduct, triumphal arch, theatre, amphitheatre, basilica with a circular crypt, bridge, etc. Many beautiful mosaics are to be found there. Uthina had a bishop in the time of Tertullian by whom he was severely criticized (De Monogamia, xii). Five others are known: Felix, present at the Council of Carthage (256); Lampadius, at the Council of Arles in Gaul (314); Isaac, at the Conference of Carthage (411), where he had as rival the Donatist, Felicianus; Gallonius, at the Council of Carthage (419); and Quietus at that of 525.
GUERIN, Voyage archeologique dans la regence de Tunis, II (Paris, 1862), 283; TOULOTTE, Geogr. de l'Afrique Chretiene proconsulaire (Paris, 1892), 316-18.
S. PÉTRIDÈS 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of Uthina
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Utica
A titular see in Africa Proconsularis. The city was founded by Tyrian colonists at the mouth of the Bagradas River in the vicinity of rich mines, 1110 B.C. or 287 years before Carthage. It had two harbours, and during the Punic Wars was the ally rather than the vassal of Carthage. In 212 B.C., it was seized and plundered by the Roman, Ottacilius. After the fall of Carthage, 146 B.C., Utica became the capital of the Roman province of Africa, and was a civitas libera (free city), perhaps even immunis (exempt from taxes). It was here that Cato the Younger, called Cato of Utica, killed himself after his defeat at Thapsus, 46 B.C. Augustus granted the right of citizenship to the inhabitants of Utica, which under Adrian became a colony, under the name of Colonia Julia Ælia Hadriana Augusta Utica, and under Septimius Severus and Caracalla, a colonia juris italici. When Carthage again became the capital of Roman Africa, Utica passed to the second rank. On 24 Aug., 258 A.D., more than 153 martyrs, according to Saint Augustine, and according to Prudentius about 300, suffered for the Faith at Utica; they are known under the name of Massa candida, and later a basilica was built there in their honour (Monceaux, "Histoire littéraire de l'Afrique Chrétienne", II, 141-147). A number of bishops are mentioned by historians (Morcelli, Africa Christiana", I, 362, II, 150; Gams, "Series Episcoporum", I, 470; Toulotte, "Géographie de l'Afrique Chrétienne, Proconsulaire", 318-323). The oldest-known bishop, Aurelius, was present at the Council of Carthage, 256; the last, Potentinus, in 684, at the Council of Toledo in Spain, where he had taken refuge after the Arab invasion. This invasion and the choking up of its harbours with sand washed in by the Bagradas, hastened the downfall of Utica. Its ruins are at Bou-Chateur, not far from Porto-Farina, with which it is sometimes wrongly confounded. One may see here large reservoirs, an amphitheatre, and some remains of a wall.
SMITH, Dict. Greek and Roman Geog., s.v.
S. VAILHÉ 
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Utilitarianism
(Lat. utilis, useful).
Utilitarianism is a modern form of the Hedonistic ethical theory which teaches that the end of human conduct is happiness, and that consequently the discriminating norm which distinguishes conduct into right and wrong is pleasure and pain. In the words of one of its most distinguished advocates, John Stuart Mill,
the creed which accepts as the foundation of morals, utility or the greatest happiness principle, holds that actions are right in proportion as they tend to promote happiness, wrong as they tend to produce the reverse of happiness. Byhappiness is intended pleasure and the absence of pain; by unhappiness, pain and the privation of pleasure (Utilitarianism, ii, 1863).
Although the term Utilitarianism did not come into vogue until it had been adopted by Bentham, and until the essential tenets of the system had already been advocated by many English philosophers, it may be said that, with the important exception of Helvetius (De l'esprit, 1758), from whom Bentham seems to have borrowed, all the champions of this system have been English. The favour which it has enjoyed in English speculation may be ascribed in a great measure to the dominance of Locke's teaching, that all our ideas are derived exclusively from sense experience. This epistemological doctrine, hostile to all shades of intentionalism, finds its ethicalcomplement in the theory that our moral ideas of right and wrong, our moral judgments, and conscience itself are derived originally from the experienced results of actions.
Tracing the stream of Utilitarian thought from its sources, we may start with Hobbes (Leviathan, 1651), whose fundamental ethicalaxiom is that right conduct is that which promotes our own welfare; and the social code of morals depends for its justification on whether or not it serves the wellbeing of those who observe it. A Protestant divine, Richard Cumberland (De legibus naturæ, 1672), engaged in the refutation of Hobbes's doctrine, that morality depends on civil enactment, sought to show that the greatest happiness principle is a law of the Gospel and a law of nature: "The greatest possible benevolence of every rational agent towards all the rest constitutes the happiest state of each and all. Accordingly common good will be the supreme law." This view was further developed by some other theologians of whom the last and most conspicuous was Paley (Principles of Moral and Political Philosophy, 1785), who reasoned that since God wills the happiness of all men it follows that if we would conform our conduct to God's will we must act so as to promote the common happiness; and virtue consists in doing good to all mankind in obedience to the will of Godand for the sake of everlasting happiness. Moral obligation he conceived to be the pressure of the Divine will upon our wills urging us to right action. More in harmony with the spirit of the later Utilitarians was Hume, the slightest of whose preoccupations was to find any religious source or sanction of morality. In his Inquiry concerning the Principles of Morals (1751) he carried out an extensive analysis of the various judgments which we pass upon our own character and conduct and on those of others; and from this study drew the conclusion that virtue and personal merit consist in those qualities which are useful to ourselves and others. In the course of his speculation he encounters the question which is the irremovable stumbling block in the path of the Utilitarian theorist: How is the motive of self-interest to be reconciled with the motive of benevolence; if every man necessarily pursues his own happiness, how can the happiness of all be the end of conduct? Unlike the later thinkers of this school, Hume did not discuss or attempt systematically to solve the difficulty; he dismissed it by resting on the assumption that benevolence is the supreme virtue.
In Hartley (Observations of Man, 1748) we find the first methodical effort to justify the Utilitarian principle by means of the theory of association to which so large a part in the genesis of our moral judgments is assigned by subsequent speculators, especially those of the Evolutionist party. From sensations and the lower elementary or primary emotions, according to Hartley, result higher feelings and emotions, different in kind from the processes out of which they have arisen. The altruistic motives, sympathy and benevolence, are then accounted for. With Bentham arises the group of thinkers who have appropriated the name of Utilitarians as their distinctive badge. The leaders after Bentham were the two Mills, the two Austins, and Godwin, who are also known as the Philosophic Radicals. While the members of this party devoted considerable thought to the defence and development of theoretical Utilitarianism and made it the starting-point of their political activity, they became remarkable less as philosophic speculators than as active reformers of social and economic conditions and of legislation. The keynote of their doctrines and policy is struck by Bentham in the opening of his Principles of Morals and Legislation (1789):
Nature has placed mankind under the governance of two sovereign masters, pain and pleasure. It is for them alone to point out what we ought to do as well as what we shall do. On the one hand the standard of right and wrong, on the other the chain of cause and effect are linked to their throne. They govern us in all we do, every effort we can make to throw off their subjection will serve but to demonstrate and confirm it. In a word man may pretend to abjure their empire; but in reality he will remain subject to it all the while. The principle of utility recognizes this subjection, and assumes it for the foundation of that system the object of which is to rear the fabric of felicity by the hand of reason and law.
Staunchly standing by the principle of unqualified egoism, Bentham rids himself of the task of reconciling self-interest and altruism:
Dream not that men will move their little finger to serve you, unless their advantage in doing so is obvious to them. Men never did so and never will while human nature is made of its present materials. But they will desire to serve you when by so doing they can serve themselves, and the occasions on which they can serve themselves by serving you are multitudinous (Deontology, ii, 1834; posthumous work).
In the hands of Bentham and his disciples Utilitarianism dissociates morality from its religious basis and, incorporating Determinismwith its other tenets, becomes pronouncedly Positivistic, and moral obligation is resolved into a prejudice or a feeling resulting from a long-continued association of disagreeable consequences attending some kinds of actions, and advantages following others. The word ought Bentham characterizes as an authoritative impostor, the talisman of arrogancy, indolence, and ignorance. It is the condemnation of Utilitarianism that this estimate of duty is thoroughly consistent with the system; and no defender of the utility theory has been able, though some have tried, to indicate the claims of moral obligation on Positivistic Utilitarian grounds. Bentham drew up a curious scheme for computing the worth or weight to be assigned to all sorts of pleasures and pains, as a practical norm to determine in the concrete the moral value of any action. He assumes that all pleasures are alike in kind and differ only in quantity, that is in intensity, certainty, duration, etc. His psychological analysis, besides the original defect of making self-interest the sole motive of human action, contains many errors. Subsequent writers have abandoned it as worthless for the very good reason that to calculate, as its employment would demand, all the results of every action, and to strike a balance between the advantages and disadvantages attendant upon it, would require an intellect much more powerful than that with which man is endowed.
The classic expression of the system is John Stuart Mill's Utilitarianism, which endeavours to raise the Utilitarian ideal to a higher plane than that of the undisguised selfishness upon which Bentham rested it. As the foundation of his structure Mill asserts that every man necessarily acts in order to obtain his own happiness; but finding this ground logically insufficient to furnish a basis for an adequate criterion of conduct, and prompted by his own large sympathies, he quickly endeavours to substitute "the happiness of all concerned" for "the agent's own happiness". The argument over which he, the author of a formidable work on logic, endeavours to pass from the first to the second position, may serve as an example suitable to submit to the beginner in logic when he is engaged in the detection of sophisms. The argument, in brief, is that, as each one desires and pursues his own happiness, and the sum total of these individual ends makes up the general happiness, it follows that the general happiness is the one thing desirable by all and provides the Utilitarian standard of what is right in conduct. "As well might you argue", says Martineau, "that because of a hundred men each one's hunger is satisfied by his dinner, the hunger of all must be satisfied with the dinner of each." To escape some of the criticisms urged against the doctrine as stated by Bentham, who made no distinction in the various kinds of pleasure, Mill claimed that Utilitarianism notes that pleasures differ in quality as well as quantity; that in the judgment of those who have experience of different pleasures, some are preferable to others, that it is better to be a human being dissatisfied than a pig satisfied, better to be Socrates dissatisfied than a fool satisfied. Then he slips from "preferable" to "higher", thus surreptitiously introducing a moral classification among pleasures. The only legitimate grounds for attaching higher and lower moral values to various pleasures, is to estimate them according to the rank of the faculties or of the kinds of action to which they belong as results. But to do this is to assume some moral standard by which we can measure the right or wrong of action, independently of its pleasurable or painful consequences. To answer the objection that virtue is desired for its own sake, and men do right frequently without any calculation of the happiness to be derived from their action, Mill enlists the association theory; as the result of experience, actions that have been approved or condemned on account of their pleasurable or disagreeable consequences at length come to be looked upon by us as good or bad, without our actually adverting to their pleasant or painful result.
Since Mill's time the only writer who has introduced any modification into strictly Utilitarian thought is Sidgwick (Methods of Ethics, 1874), who acknowledges that the pleasure-and-pain standard is incapable of serving universally as the criterion of morality; but believes it to be valuable as an instrument for the correction of the received moral code. The general happiness principle he defends as the norm of conduct but he treats it rather as a primary than a demonstrable one. Although he vigorously denounced Utilitarianism, Herbert Spencer's ethical construction (Data of Ethics, 1879), which may be taken as the type of the Evolutionist school, is fundamentally Utilitarian. True, instead of happiness he makes the increase of life, that is, a fuller and more intensive life, the end of human conduct, because it is the end of the entire cosmic activity of which human conduct is a part. But he holds pleasure and pain to be the standard which discriminates right from wrong so that in reality he looks upon the moral value of actions as entirely dependent upon their utility. His account of the genesis of our moral ideas, of conscience, and of our moral judgments is too lengthy and complicated to enter into here. Suffice it to say that in it he sets forth the influence of association with that of heredity as the source of our moral standards and judgments. Our sense of moral obligation is but a transitory feeling, generated by the confluence of our inherited racial experience of the results of action with another feeling that the remote present themselves to our consciousness as possessing more "authoritativeness" than the immediate results. The arguments urged against Hedonism in general are effective against Utilitarianism. Its own peculiar weakness lies in its failure to find a passage from egoism to altruism; its identification of self-interest and benevolence as a motive of conduct; and its claim that the ideas morally right and useful are identical at bottom.
JAMES J. FOX 
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Utopia
(Greek ou no or not, and topos place), a term used to designate a visionary or an ideally perfect state of society. The name was first used by Sir Thomas More in his work entitled "De optimo reipublicae statu deque nova insula Utopia" (Louvain, 1615), and has since been used as a generic term for political romances. Such a romance, to which More was indebted for many of his ideas, is Plato's "Republic". In this work Plato prescribes a communistic mode of life for the guardians and auxiliaries (not for the productive classes) of the State. The superior qualities of the guardian and auxiliary class were to be maintained by the practice of stirpiculture and state control of the bringing up of children. In the "Republic", the ends sought are political rather than economic. Sir Thomas More, on the other hand, does not confine his attention to the governing class but includes the whole social structure in his plan. He puts most of his narrative into the mouth of a certain Raphael Hythloday, a Portuguese traveller, who criticizes trenchantly the laws and customs of European states, and paints in glowing colours the ideal institutions which he had observed in a five years' sojourn among the Utopians. Hythloday contends that English laws are badly administered. The thief and the murderer alike are punished with death with no consequent diminution of the crime of theft. Means should be taken rather to see that men are not driven to steal. The servant class, for example, should learn trades, so that they need not have recourse to highway robbery when dismissed by their masters. Also some provision should be made for agricultural labourers that they might not follow a like profession when the arable lands were converted into sheep runs, a crying evil in England at that time. He contended further that most of the difficulties of European government grew out of the institution of private property. The objection is made that a nation cannot be prosperous where all property is common because there would be no incentive to labour, men would become slothful, and violence and bloodshed would result. Hythloday answers this objection by giving an account of the institutions and customs of the Utopians.
In the Island of Utopia Iying south of the equator there are fifty-four cities of which no two are nearer together than twenty-four miles. The government is representative in form. From each city three wise and experienced men are sent each year to the capital to deliberate on public affairs. The rural population live in farm-houses scattered throughout the island, each of which contains at least forty persons besides two slaves. For every thirty farm-houses there is a leader called a philarch. Ten philarchs together with their groups of families are under an officer called a chief philarch. The prince of the island is chosen for life by the philarchs from four candidates nominated by the people. He may be deposed if he is suspected of tyranny. The laws are few in number and seldom violated. Among the Utopians agriculture is a science in which all are instructed. The children in the schools learn its history and theory. From each group of thirty farms twenty persons are sent annually to the neighbouring cities to make room for an equal number who come from the city to the country. In the course of time all have a taste of farm life. In addition to agriculture each person is taught a trade. Usually he selects his father's trade, but if he desires to learn another he is allowed to do so. The Utopians work only six hours a day but this is sufficient to provide them with all the necessaries and comforts of life, for the reason that there are so few idlers and that no time is spent in supplying useless or vicious luxuries. In the cities groups of families have common dining-halls, although anyone who chooses to do so may dine at his own house. The menial service in these dining-rooms is performed by slaves, while the women of the various families by turns superintend the preparation of the meals. When the Utopians have produced a supply sufficient to last them for two years, they use any surplus which they may have to carry on commerce with neighbouring nations, securing from them gold, silver, iron, and such other things as they need. They do not use gold and silver as money, since they have common ownership of property, but they procure it principally in order to hire mercenaries from among their neighbours. In music, arithmetic, and geometry they are not surpassed by the Europeans, and in astronomy and meteorology they far outstrip them.
There are different varieties of religion, but their public worship is of such a general nature that they are able to worship together. All beliefs except Atheism are tolerated. Their ethics is Hedonistic and very few of them are attracted by an ascetic life. Those convicted of heinous crimes are reduced to slavery, and persons sentenced to death in other countries are also procured as slaves. Children of slaves do not retain the status of their parents. Persons afflicted with incurable and painful diseases are advised by the priests and magistrates to take their own lives. If they do not wish to do so, however, they are not compelled to. Those who commit suicidewithout the consent of the priests and magistrates are given dishonourable burial, and those who meet death cheerfully have their bodies cremated as a mark of honour. Women are not allowed to marry under the age of eighteen nor men under the age of twenty-two. Much care is taken to make those contracting marriage acquainted with each other so as to avoid unhappy unions. Divorces are permitted for one cause, and only the innocent party may remarry. The Utopian priests are of extreme holiness but their numbers are small. They are elected by the people by secret ballot. Women are not excluded from the priesthood, though few of them - and these widows and old women - are chosen. The priesthood is held in high honour. The traveller concludes his account by attributing the happiness and concord prevailing in Utopia to the absence of private property.
It is sometimes asked whether More meant to have the proposals in the Utopia taken seriously. Undoubtedly he did not. They were merely a means by which he could call attention to some of the abuses of his day without being taken to task by the king for his freedom. While he shows that he appreciates the weakness of communism, he allows Hythloday to present only its strength. Since More's day many ideal commonwealths in imitation of the Utopia have flourished in literature. Among the best known are:
· Bacon's "New Atlantis" (1624), in which the author dreams of the happiness of mankind attained through the progress of the natural sciences;
· Campanella's "City of the Sun" (1637), which emphasizes community of property and stirpiculture;
· Harrington's "Oceana" (1656); Fénelon's "Telemaque" (1699); Cabet's "Voyage in Icaria" (1840);
· Bellamy's "Looking Backward" (1889);
· William Morris's "News from Nowhere" (1890);
· Hertzka's "Freiland" (1891); and
· H. G. Wells's "A Modern Utopia" (1905) and "New Worlds for Old" (1908).
Morley's "Ideal Commonwealths" contains an English translation of More's "Utopia" as well as of Bacon's "New Atlantis", Campanelia's "City of the Sun", and other imaginary states.
FRANK O'HARA 
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Utraquism
The principal dogma, and one of the four articles, of the Calixtines or Hussites. It was first promulgated in 1414, by Jacob of Mies, professor of philosophy at the University of Prague. John Hus was neither its author nor its exponent. He was a professor at the above-named university, which required its bachelors to lecture on the works of a Paris, Prague, or Oxford doctor; and in compliance with this law, Hus, it seems, based his teaching on the writings of John Wyclif, an Oxford graduate. The opinions of Wyclif -- which were a cause of Utraquism -- were imbibed by the students of Prague, and, after Hus had been imprisoned, the Wycliffian influence showed itself in the Hussites' demand for Communion under both forms as necessary for salvation. This heresy was condemned in the Councils of Constance, Basle, and Trent (Denzinger-Bannwart, 626, 930 sqq.).
Utraquism, briefly stated, means this: Man, in order to be saved, must receive Holy Communion when he wishes and where he wishes, under the forms of bread and wine (sub utraque specie). This, said the Hussite leader, is of Divine precept. For, "Except you eat the flesh of the Son of man, and drink his blood, you shall not have life in you" (John, vi, 54). To receive only the Sacred Host is not "drinking" but "eating" the Blood of Christ. That this is of Divine precept, continued the Hussite, is further evident from tradition, as up to the eleventh or twelfth century the Chalice and the Host were offered to the faithful when they communicated. Add to this, that more grace is conferred by the reception of the Eucharist under both forms, and it is clear, so Jacob of Mies maintained, that communion sub uraque specie is obligatory. This conclusion the Council of Constance rejected (Denzinger-Bannwart, 626). Then followed the Hussite wars. To make peace, the Council of Basle (1431) allowed Communion under both forms to those who had reached the age of discretion and were in the state of grace, on the following conditions: that the Hussites confess that the Body and Blood, Soul and Divinity of Christ were contained whole and entire both under the form of bread and under that of wine; and that they retract the statement that Communion under both forms is necessary for salvation (Mansi, XXX). To this some of the Hussites agreed, and were known as the Calixtines, from their use of the chalice. The others, led by Ziska, and called Taborites, from their dwelling on a mountain top, refused and were defeated by George Podiebrad in 1453, from which date Utraquism in Prague has been practically an empty symbol. But it is still a tenet of Anglicanism, and is enumerated among "The Plain reasons against joining the Church of Rome" (London, 1880). The Catholic Church has never said that Communion under both forms is of itself either sinful or heretical. The Church has withheld the chalice from the laity out of reverence for the Precious Blood, and condemned the Hussites because they argued it was essential to salvation, and threatened to revive a heresy.
The Nestorians were condemned in the patristic period, and the heretics in the Council of Trent, because they denied that the Real Presence was whole and entire under each form (Denzinger Bannwart, 930 sqq.; Mansi, XXX). The Nestorians had denied that the Real Presence was wholly and entirely under each form. The bread, they said, contained only the Body of Christ and the wine only His Blood. This is heretical. Because, as the Church quotes (and the text is the authentic Greek), "whosoever shall eat this bread, or drink the chalice of the Lord unworthily, shall be guilty of the body and of the blood of the Lord" (I Cor., xi, 27). For, "Christ rising again from the dead, dieth now no more" (Rom., vi, 9). Separation of flesh and blood is death, and hence Christ's presence whole and entire under each species is a dogma of Catholic belief. Catholic theology offers this explanation: By the words of consecration,Christ's Body is under the appearance of bread, and His Blood under the appearance of wine. The Body and Blood, Soul and Divinity of Jesus Christ form one indivisible Person, and must be found together. That virtue or force which unites the body to the blood, and vice versa, in the Eucharist, is known in Catholic theology under the term concomitance. Utraquism tended to undo this dogma, because it declared communion under both forms essential to salvation. This was virtually to deny that Christ was whole and entire under each form. It went further, in declaring that Communion-the reception of the Eucharist-was absolutely necessary to salvation.
Theologians distinguish two kinds of necessity: that of means and that of precept. Necessity of means is that absolutely obligatory use of those things required to attain a purpose. It is an "imperative must "that arises from the very nature of things. Necessity of precept is an obligation imposed by a command, and for good reasons that which is prescribed may be dispensed with. The Hussites contended that the Eucharist was a necessary means to salvation, so that those who died without having received the Eucharist, e.g. the insane, the young could not, according to the Hussites, be saved. All this they inferred from Christ's words: "Except you eat the flesh of the Son of man, and drink his blood you shall not have life in you" (John, vi, 54). Now the Catholic Church denies that the Eucharist is necessary as a means to salvation. She commands the faithful to receive the Eucharist, emphasizes its importance, and declares it wellnigh impossible for one to continue long in the state of grace without it. This is a precept; from it dispensations are possible. Hence if any one died without this sacrament, his eternal 1088 would not, merely for this reason, be a necessary consequence. This is clear from the practice of the Early Church. Even when Communion under both forms prevailed, some received under only one species. To the sick it was thus often given, and the Church has never considered them lost. As to the text which seems to oblige Communion under both forms, it is a question of interpretation. The Catholic Church is the only authoritative interpreter of Christ's doctrine; to none other has this power been granted. Omitting here the many meanings Catholic theologians attribute to the verse, "Except you eat the flesh of the Son of man, and drink his blood, you shall not have life in you" (John, vi, 54), it should be noted that the Catholic Church has officially declared that these words do not make Communion under both forms obligatory (Denzinger-Bannwart, 930). This conclusion is substantiated by Scripture: "If any man eat of this bread, he shall live for ever; and the bread that I will give, is my flesh, for the life of the world" (John, vi, 52). It is true that some theologians believe more grace is conferred by Communion under both forms. But this question is speculative, not practical. It does not affect the Church's dogma, nor is this opinion by any means common to all Catholic theologians.
B. HUGHES 
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Vacancy[[@Headword:Vacancy]]

Vacancy
The state of being vacant, free, unoccupied: a term applied to an office or position devoid of an incumbent, as a vacant benefice, bishopric, parish, professorship, etc. Vacancies occur by the voluntary act of the incumbent or by compulsion. Generally speaking any cleric, even the pope, for just reasons may resign his office, the resignation being effective when duly accepted by the competent superior. As the pope has no superior, Celestine V, who renounced the papacy, published a special Constitution (L. I, tit. 7 in 6°) declaring that the College of Cardinals is competent to accept the formal abdication of the pope. Under certain conditions with approval of proper authority, an exchange of benefices or offices is permitted. Certain acts, licit or illicit, are equivalent to tacit renunciation, for example, when one accepts a promotion, makes a solemn religious profession, violates the canons concerning a plurality of benefices, renounces the clerical state. Under compulsion one loses his incumbency by death or removal. Some vacancies are provided for before they actually occur; for example, coadjutors may be named with the right of succession, the pope may make an appointment to go into effect at the death of the present incumbent, an exercise of the so-called jus praeventionis, at one time quite common. Removal ordinarily is a punishment, and no one should be punished without cause (sine culpa, nisi subsit causa, non est aliquis puniendus. Reg. 23 in 6°). The cause is usually, though not always, a crime committed. When removal is a penalty, the crime for which it is inflicted must be proven juridically. If the reason for dismissal be merely unfitness (causa non crimonosa), a juridical trial is not generally obligatory, though certain formalities are necessarily observed to establish the existence of sufficient warrant for removal, as well as to give the occupant an opportunity of being heard. This is particularly true of the administrative removal of parish priests or rectors in accordance with the Decree "Maxima cura" (S.C. Consist., 20 Aug., 1910). This decree permits such removal (without juridical trial) on account of insanity; inexperience or ignorance of such nature as seriously to impede a pastor in his work; deafness, blindness or other ailment, physical or mental, incapacitating a rector for a long time, unless provision can be made for a coadjutor; hatred or ill will on the part of the people, though unjust and not universal; loss of reputation among men of repute; maladministration of temporal affairs; continual neglect after one or two admonitions of parochial duties of moment; disobedience after warning of the bishop's precepts in grave matters.
Some, like removable rectors, are transferable at the will of the bishop. Care however should be taken not to transfer such persons against their will to inferior posts, as this would be considered a punishment. Vicars-general and deans lose their office by the death or resignation of the bishop or the cessation for any reason whatever of his jurisdiction. A vicar capitular or administrator of a vacant see retains his office till the papal Bulls appointing a new bishop are duly presented. No serious change of moment in the status of a diocese is permitted during an interregnum in accordance with the prohibition: Ne sede vacante aliquid innovetur (Decr. L., III, tit. 9).
In liturgy a Sunday is said to be vacant when no mention of it is made in the Office or Mass; such are the Sundays that fall on the feast or the Octave of Christmas, St. Stephen, St. John Evangelist, Holy Innocents, Epiphany or the vigil of Epiphany. Days too are liturgically vacant or free when unoccupied by a feast, privileged vigil or privileged ferial office; they are days to which no special Office is assigned.
ANDREW B. MEEHAN 
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Vaga
A titular see of Numidia, frequently mentioned by historians and ancient geographers. Before the Roman conquest it was an important commercial centre. Delivered to the Carthaginians by Massinissa, it was incorporated with the Numidian kingdom, and at a later date became part of Numidia Proconsularis. Metellus destroyed it, but it soon rose from its ruins, and under Septimius Severus was known as Colonia Septimia Vaga. Justinian fortified it, and in honour of his wife Theodora, named it Theodorias=2E It is to-day the small city of Beja, centre of a civil district of about 100,000 inhabitants in tunisia, and a railroad station in the heart of that rich agricultural region. The halls of Justinian still exist, but are greatly modified; the large tower of the Kasba was the donjon of the ancient citadel; one of its gates dates also from the sixth century and there are the remains of a large reservoir. Among the inscriptions of Beja several are Christian; from one we learn that the walls were built by Count Paul; from another that the principal mosque is an ancient Christian basilica, restored under Valentinian and Valens. The bishops known to us are: Libosus, present at the Council of Carthage, 256; Crescens at that of 349; Ampelius and Primulus, both at the Conference of Carthage, 411; the second had been a Donatist, but having abjured his error remained bishop conjointly with the first.
SMITH, Dict. Of Gr. And Rom. Geog., s.v., Vacca; MULLER, Notes on Ptolemy, ed. DIDOT, I, 643; TOULOTTE, Geog. De l'Afrique chretienne. Proconsulaire (Paris, 1892), 330-33; DIEHL, L'Afrique byzantine (Paris, 1896), 157, 220, 416, 530, 583.
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Valens Acidalius
(German, Havekenthal).
Philologist, Latin poet, and convert to the Catholic Church, b. 1567 at Wittstock in the Mark of Brandenburg; d. 25 May, 1595, at Neisse. After his education at the universities of Rost ck, Greifswald, and Helmstädt, he began the study of medicine, but later devoted most of his time to the Latin classics, spending three years in the universities of Padua and Bologna and travelling through the chief Italian cities. After taking his degree of Doctor of Medicine at Bologna, he devoted himself entirely to Latin literature. Returning to Germany in 1593 in feebler health, he found a patron in Johann Matthäus Wacke von Wackenfels, also a convert, and chancellor to the Bishop of Breslau, Andreas von Jerin. In 1595 he became a Catholic, and, about the same time, Rector of the Breslau Gymnasium. He died a few weeks later. Before his death appeared Animadversiones in Q. Curtium (Frankfurt, 1594) and Plautinae divinationes et interpretationes (Frankfurt, 1595). A posthumous work is Notae in Taciti opera, in Panegyricos veteres. Lipsius spoke of him as a "pearl of Germany", and Ritschl, as having a "remarkable critical faculty."
BINDER in Kirchenlex.; RÄSS, Convertiten.
F.M. RUDGE

Valentin Grone[[@Headword:Valentin Grone]]

Valentin Gröne
A Catholic theologian, b. at Paderborn, 7 December, 1817; d. at Irmgarteichen, in the district Siegen, Westphalia, 18 March, 1882. On the completion of his studies he was ordained priest at Paderborn (4 July, 1844), after which he took an advanced course in Church history at the University of Munich, where he obtained the degree of Doctor in Theology (1848). He was then sent as chaplain to Bielefeld, Warstein (10 Nov., 1848), Brilon, Scherfede (10 Dec., 1853), and on 14 Oct., 1857, was appointed rector of the city high-school at Fredeburg, going later (17 Dec., 1860) to Schmallenherg in a similar capacity. On 24 Sept., 1868, he was made pastor at Irmgarteichen, and later dean.
Gröne's best-known works are "Tetzel und Luther oder Lebensgeschichte und Rechtfertigung des Ablasspredigers und Inquisitors Dr. Johann Tetzel aus dem Predigerorden (Soest and Olpe, 1853, 2nd ed. 1860, abridged popular ed., "Tetzel und Luthur", Soest. 1862); "Die Papst-Geschichte" (2 vols., Ratisbon, 1864- 66, 2nd ed., 1875). Other important works are: "Sacramentum oder Begriff und Bedeutung von Sacrament in der alten Kirche bis zur Scholastik" [Brilon (Soest), 1853]; "Glaube und Wissenschaft" (Schaffhausen, 1860); "Der Ablass, seine Geschichte und Bedeutung in der Heilsokonomie" (Ratisbon, 1863); "Compendium der Kirchengeschichte" (Ratisbon, 1870). Among his minor writings are: "Zustand der Kirche Deutschlands vor del Reformation" in the "Theologische Quartalschrift" (Tubingen, 1862), 84-138; "Papst und Kirchenstaat" (Arnsberg, 1862). His translations for the Kempten "Bibliothek der Kirchenvater" are entitled "Tatians, des Kirchenschriftstellers, Rede an die Griechen" (1872); "Melitos des Bischofs von Sardes, Rede an den Kaiser Antonius" (1873), "Hippolytus, des Presbyters and Martyrers, Buch uber Christus und den Antichrist" (1873); "Hippolytus Canones" (1874), "Ausgewahlte Schriften des hl. Basilius des Grossen, Bischofs von Caesarea und Kirchenlehrers" (3 vols., 1875-81).
FRIEDRICH LAUCHERT 
Transcribed by Joseph P. Thomas

Valentin Hauy[[@Headword:Valentin Hauy]]

Valentin Haüy
Founder of the first school for the blind, and known under the endearing name of "Father and Apostle of the Blind"; b. at Saint-Just, in the department of Picardy, France, 13 November, 1745: d. at Paris, 19 March, 1822. He received his early education with his elder brother, Réne, at the abbey school of the Premonstratensians, not far from Saint-Just. Valentin never became a priest. After his preliminary studies he went to Paris, where he applied himself to calligraphy and to modern languages. These he taught for a time, to support himself, until he became attached to the Ministry of Foreign Affairs as an interpreter of state papers and foreign despatches. The inspiration to devote the remainder of his life to the education of the blind came to Haüy in 1771 after witnessing at a fair, in one of the suburbs of Paris, burlesque performance in which the blindness of sightless beggars was made the object of ridicule and general merriment. "I shall substitute truth for mockery", he said to himself; "I shall teach the blind to read and to write, and give them books printed by themselves." This was no empty boast. The inspiration to do for the blind what the Abbé de l'Epée was then doing for the deaf and dumb became an accomplished fact thirteen years later. In June, 1784 Haüy sought his first pupil at the church door of Saint-Germain des Pres. Francois Lesueur, who was a beggar and blind from birth, was then sixteen years old. Haüy prevailed upon him to give up begging by promising to support his parents. Before the fall of 1786 Haüy had made the discovery of what had only dimly been foreshadowed, the art of printing books in relief for the blind. This discovery, the undisputed triumph of Haüy's ingenuity, solved for all time the most difficult problem in the education of the blind and, with the foundation of the first school for the blind, led to a movement which has resulted in the social and intellectual rehabilitation of the blind througthout the whole civilized world. By 5 December, 1786, Haüy's pupils had embossed from movable letterpress type his "Essai sur l'éducation des aveugles" the first book ever published for the blind (see S.V., EDUCATION OF THE BLIND, V, 308). On 26 December of the same year, twenty-four of Haüy's pupils gave at Versailles in the presence of Louis XVI and the royal family an exhibition of their attainments in reading, writing, geography, arithmetic, handcraft work, and orchestral music. With the patronage of the king, Haüy had also secured for his school the approbation of the Academy of Science and Arts and the support of the Philanthropic Society. During the French Revolution and the subsequent disorganization of the Philanthropic Society, Haüy's school lacked its wonted support. Although the National Assembly, and later on the Convention, had declared it a national institution and had voted for it an annual subsidy, yet so scanty was the help accorded to it that it barely survived the Reign of Terror. In 1801, on a report to Napoleon from Chaptal, Minister of the Interior, the school was merged with the Hospice Quinze-Vingts. A year later,Napoleon relieved Haüy of the direction of the school and granted him a pension of 2000 francs. ln February, 1802, Haüy started a private school in the rue Sainte-Avoye. Through lack of funds, however, the "Musée des Aveugles", his new foundation, never attained much prominence. In 1806, on the invitation of Alexander I, Haüy left for St. Petersburg where he founded, in 1808, a school for the blind, on the model of the National Institution in Paris. On his way to Russia, Haüy had an interview at Charlottenburg with Frederick William III of Prussia. He prevailed upon the king to found an institution for the blind at Berlin, and to appoint Dr. Zeune as its first director. From his arrival at St. Petersburg, 9 Sept., 1806, until his departure, Haüy's devotion and zeal in doing for the blind of Russia what he had done for those of his own native country were put to many a severe test, and rewarded with but scanty gratitude. Weakened with age and infirmity, Haüy wished to die in France. He left St. Petersburg in 1817. On his return to Paris he went to live with his brother, the Abbé Haüy, in whose arms he peacefully expired.
The publications of Valentin Haüy are his "Essai sur l'éducation des aveugles" (Paris, 1786), and "Mémoire historique sur les télégraphes" (Paris, 1810).
DE LA SlZERANNE, Les aveugles par un aveugle (Paris, 1904); MELL, Encyktopadisches Handbuch des Blindenwesens (Leipzig, 1900); GUILBEAU, Histoire de l'instruction nationale des jeunes aveugles (Paris, 1907).
JOSEPH M. STADELMAN 
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Valentin Stansel[[@Headword:Valentin Stansel]]

Valentin Stansel
Astronomer, b. at Olmütz, Moravia, 1621; d. at Bahia, Brazil, 18 Dec., 1705. He entered the Society of Jesus on 1 Oct., 1637, and taught rhetoric and mathematics at Olmütz and Prague. After his ordination he was, at his own request, appointed to work on the Jesuit mission in India, and went to Portugal to await an opportunity of taking ship for his destination. Meantime, he lectured on astronomy with considerable success at the college of Evora. While there, in order to conform to the language of the country, he changed his name to the form "Estancel", in which form it appears on the title pages of most of his published works. Obstacles having arisen which prevented his going to India, he was sent to Brazil, and was attached to the Jesuit College and Seminary of San Salvador (Bahia), where he filled the post of professor of moral theology, and later on that of superior. At the same time he continued his astronomical labours, and made extensive observations, particularly on comets, the results of which he sent to Europe for publication. His chief works are: "Dioptra geodetica" (Prague, 1652 or 1654);"Propositiones selenegraphicæ, sive de luna" (Olmütz, 1655); "Orbe Affonsino, horoscopio universal" (Evora, 1658); "Mercurius brasilicus, sive de Coeli et soli brasiliensis oeconomia"; "Zodiacus Divini Doloris, sive Orationes XII" (Evora, 1675), "Legatus uranicus ex orbe novo in veterum, h. e. Observationes Americanæ cometarum factæ, concriptæ et in Europam missæ" (Prague, 1683); "Uranophilus coelestis peregrinus" (Ghent, 1685).
SOMMERVOGEL, Bibl. de la C. de J., VII (Brussels, 1896).
EDWARD C. PHILLIPS

Valentin Thalhofer[[@Headword:Valentin Thalhofer]]

Valentin Thalhofer
German theologian, b. at Unterroth, near Ulm, 21 January, 1825; d. at the same place, 17 September, 1891. He took his gymnasial studies and philosophy at Dillingen, then from 1845 studied theology at the University of Munich. In 1848 he received the degree of Doctor of Theology and was ordained priest. After this he was prefect at the seminary for priests at Dillingen (1850-63), professor of exegesis at the lyceum of Dillingen (1863-76), director of the seminary for priests, the Georgianum, at Munich, and professor of liturgy at Eichstatt, and in 1899 became the cathedral provost there. He was an able and highly respected teacher, a man of noble character, a zealous confessor, pulpit orator, and catechist, and was a fruitful writer, thorough and intellectual in his work. His labours at the Georgianum, for which he was highly praised, greatly benefited the institution. His first publication was a prize essay at Munich on the bloodless sacrifice of the Mosaic worship (1848). In 1855 he wrote in the report of the Dillingen lyceum for that year, a dissertation on the doctrine of sacrifice contained in the Epistle to the Hebrews. In the same year he began a successful opposition to the pseudo-mysticism and Irvingism which were spreading in Swabia at that time. His chief work in this direction was the "Beitrage zur Geschichte des Aftermysticismus und insbesondere des Irvingianismus im Bistum Augsburg" (1857). His excellent commentary on the Psalms was very popular (first published in 1857; 7th ed., 1904). In 1860-63 he edited the official publication of the Augsburg Diocese and brought it to greater prosperity. Among the literary work done during his residence at Munich should be mentioned his editing of a "Library of the Fathers" in eighty volumes (1869-88); a work on the sacrifice of the Old and New Covenants (1870); and the editing of the "Lehrbuch der biblishen Hermeneutik" of his deceased friend Franz Xavier Reithmayr (1874). At Eichstatt he was commissioned by the bishop to revise the "Rituale Romano-Eystettense", and in addition issued a smaller ritual as a manual for the clergy of the diocese (1879-80). He then began his chief work, a large "Handbuch der Liturgik" which rests on a thorough study of the original authorities and is still indispensable. Of the special liturgies, he published himself in 1890 the "Liturgie des heiligen Messopfers", and from the papers of the deceased Andreas Schmid he added to this in 1893 the "Liturgie des kirchlichen Stundengebetes", the "Liturgie der Sakramente und Sakramentalien", and the doctrine of the church year. Adalbert Ebner began a revised edition of this work, but unfortunately no more has been published than the fist section of the first volume (1894). Schmid also edited from Thalhofer's literary remains "Die heilige Messe und das Priestertum der katholischen Kirche in 25 Predigten dargestellt" (1893). In addition to these larger works Thalhofer also wrote excellent articles for theological reviews and for the "Kirchenlexikon" of Freiburg.
SCHMID, Dr. Thalhofer (Kempten, 1892), compiled from the subject's own papers.
KLEMENS LÖFFLER 
Transcribed by Barbara Jane Barrett

Valentinian I[[@Headword:Valentinian I]]

Valentinian I
(FLAVIUS VALENTINIANUS).
Emperor of the West, 364-75. Born at Cibalis (probably Mikanovici), Pannonia, Hungary, of humble parents, in 321; d. at Bregetio, near Pressburg, 17 Nov., 375. He entered the army early, became a tribune of the scutarii about 360, and accompanied Julian the Apostate to Antioch, whence in 464 he was exiled to Gaul for refusing to honour idols. On Jovian's death Valentinian was proclaimed emperor (26 Feb., 364), and at once ha appointed his brother Valens ruler of the East. In 265 he went again to Gaul to stop the inroads of the Alammani and Burgundians; the former were defeated at Charpeigne and Châlons-sur-Marne, but in 367 captured Mainz. A little later they were overthrown by Valentinian at Solicinium, but with heavy Roman losses. In 374 Valentinian concluded a treaty with their king Macrianus. In 368 the Picts and Scots were driven back from Britain, and the province of Valentia formed. While in Gaul Valentinian repudiated his first wife Valeria Severa, or at least he married a Sicilian, Justina, who became the mother of Valentinian II. In June, 374, the emperor was called to Illyricum by the incursions of the Quadi and Sarmatians; he made his headquarters at Bregetio, where during the negotiations with the Quadi he died from apoplexy. He was buried at Constantinople.
Though a sincere Christian, Valentinian generally abstained from interfering in religious questions, unless public interests forced him to act; probably in his endeavours to observe impartiality, he bestowed more favours on the Arians and heathens; his conduct contrasted strongly with that of Valens who ardently supported the Arians. Valentinian revoked Julian's edict, which forbade Christians to teach. He prohibited nocturnal sacrificial practices and magic, probably because they were causes of public disorder, for at the request of Praetextatus, proconsul of Achaia, he tolerated the mysteries of Eleusis and in 371 declared haruspicia legal. Constantius had formerly applied the property of the pagan temples to Christian churches, and Julian had given the church property to the temples, but Valentinian claimed all this transferred property, possibly from a desire of wealth, as well as from a wish to be impartial to all religions and also to reduce public taxation. He restored the cross and the name of Christ to the labarum from which Julian had removed them, supported Pope Damasus against Ursinus in the dispute concerning the papal election, forbade judicial proceedings on Sundays, exempted Christian soldiers from guarding pagan temples, or Christians from being made gladiators. On the other hand, he increased the privileges of the provincial priests of paganism (as the old Roman religion now began to be called), restricted the right of asylum, forbade the Christian clergy to receive legacies from Christian women unless they were their heirs; though no corresponding restriction was placed on pagan priests. Moreover, lest the wealthy should become clerics to enjoy clerical immunity, he prohibited them form receiving orders unless they first renounced their patrimony; but he ordered bishops to be tried by their peers. The Manichaeans he considered political disturbers and in 372 forbade their meetings at Rome, confiscated their houses, and punished their teachers. He supported the Arian Bishop of Milan, Auxentius, when excommunicated, believing him to be orthodox; however, he confirmed the decrees of the Synod of Illyria (375) against he Pneumatomachians and addressed a special letter to the bishops of Asia, ordering the homousian doctrine of the Trinity to be taught, notwithstanding, as he said, the example and practice of Valens; but his untimely end prevented him from enforcing his instructions on this point. Valentinian was affable and kind, but vain; he was a courageous, skilful soldier, and was ready to profess his faith openly when called upon; he wished to restore matters to the condition in which Constantine had left them, but in doing so abstained from emphasizing his own views; his legislative activity was very great, not the least interesting of his edicts being one in 368, by which he appointed fourteen physicians at rome to care for the poor at the public expense.
ALLARD, Le christianisme et l'empire romain (Paris, 1897); DE BROGLIE, L'eglise et l'empire romain; TILLEMONT, Hist. des empereurs, V; HODGKIN, Italy and Her Invaders, I (London, 1880); SOCRATES, Hist. eccl., IV.
A.A. MACERLEAN 
Transcribed by Michael T. Barrett 
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Valentinian II[[@Headword:Valentinian II]]

Valentinian II
(FLAVIUS VALENTINIANUS)
Reigned 375-392; born in Gaul, about 371, murdered at Vienne, Dauphiny, Gaul, 15 May, 392. Son of Valentinian I and his second wife Justina. He was never much more than a merely nominal ruler, for while Gratian ruled in the East, most of the West was under the control of Magnus Maximus. Italy was all that was left to him, and even there the real ruler was his mother Justina, with whom he resided at Milan. In 387 Maximus, who had usurped the northern provinces in 383, invaded Italy and Justina and Valentinian fled to Thessalonica to seek the aid of Theodosius, Emperor of the East. Maximus was defeated, but Justina soon died, and Valentinian fell under the evil influence of Arbogast, who had him assassinated later. Valentinian was weak, but just, and loved peace. Justina was opposed to the orthodox party; she endeavoured to set up an Arian bishop at Milan and to procure a church for his followers, but was thwarted by St. Ambrose, who protested that the churches belonged to the bishop not to the emperor. And when the Roman senate attempted in 384 and 391 to restore the altar of victory and the pagan rites, it was St. Ambrose again who triumphed. On 23 January, 386, Valentinian published an edict protecting the Arian supporters of the Council of Ariminum, but this was overruled by Theodosius. On the other hand he supported Pope Damasus against his enemy Ursinus. With Gratian he reaffirmed the exemption of the clergy from the jurisdiction of the civil tribunals in religious matters. In 386 he issued an edict for the erection of the Basilica of St. Paul and directed Sallust, the prefect of Rome, to co-operate with Pope Siricus in this matter. The basilica was consecrated in 390. After Justina's death Valentinian abandoned Arianism, became a catechumen, and invited St. Ambrose to come to Gaul to administer baptism to him, but was not spared to receive it. His body was brought to Milan, where the saint delivered his funeral oration, "De obitu Valentiniani consolatio", in which he dwells on the efficacy of baptism of desire (P.L., XVI).
SOZOMEN, Hist. eccl., VII; DE BROGLIE, L'eglise et l'empire, III; TILLEMONT, Hist. des empereurs, V.
A.A. MACERLEAN 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Valentinian III[[@Headword:Valentinian III]]

Valentinian III
Reigned 425-55, b. at Ravenna, 3 July, 419; d. at Rome, 16 March, 455; son of Constantius III and Galla Placidia, daughter of Theodosius, succeeded Emperor Honorius. In 437 he married his cousin Eudoxia at Constantinople. During his reign the Western Empire hastened to decay. Britain was abandoned in 446, Ætius failed to hold Gaul against the Franks, Burgundians, and Huns, while Africa was lost in 439 by Boniface, who was defeated by the Vandals under Huneric, later married to Valetinian's daughter Eudoxia. On 17 July, 425, all schismatics were ordered to leave Rome; in the same year the immunity of the clergy from civil jurisdiction was reaffirmed, though Valentinian abrogated this privilege later in 452; on 8 April, 4236, the Jews were forbidden to disinherit their children who became Christians. Valentinian was a strong adversary of the Manichaeans and in 445 declared them guilty of sacrilege, forbade them to reside in cities, and pronounced them incapable of performing any judicial acts. When appealed to by Leo I in the dispute with St. Hilary of Poitiers concerning the latter's metropolitan rights, he addressed a constitution to Ætius, Governor of Gaul, strongly supporting Leo. In it he emphasized the papal supremacy, founded on the position of St. Peter as head of the episcopacy, and pointed out the necessity of one supreme head for the spiritual kingdom, and ordered the civil authorities to bring to Rome any bishop who refused to come there when called by the pope. In 447 he issued an edict to prevent the violation of sepulchres. He was at Rome, with his wife and mother, in February, 450, for the celebration of the feast of the Chair of St. Peter, and after consultation with Pope Leo took active steps for the calling of a general Council, which met at Chalcedon in October, 451. Valentinian presented Xystus III with 2000 lbs. of silver to construct a tabernacle in the Lateran basilica, and in addition with a large golden ornament representing Christ and his Apostles, for the Confessio of St. Peter. As he grew older Valentinian displayed a vindictive, feeble, hesitating character; his training seems to have been purposely neglected by his mother, the real ruler. On the approach of Attila he fled from Ravenna, his imperial residence, to Rome, which was saved later, as is known by Pope St. Leo. After his mother's death (450), he gave way to his passions. In 454 he caused Ætius and his friends to be murdered; at last he was assassinated while attending the chariot races in the Via Labicana, Rome, near the tomb of St. Helena, at the instigation, it is said, of a Roman senator, Petronius Maximus, whose wife he had wronged.
GRISAR, Gesch. Roms und der Papste im Mittelalter, I (Freiburg, 1901), tr. Hist. of Rome and the Popes in the Middle Ages (London, 1911); TILLEMONT, Hist. des empereurs, VI (Paris, 1738); BURY, Later Roman Empire, II (London, 1889).
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Valentinus and Valentinians[[@Headword:Valentinus and Valentinians]]

Valentinus and Valentinians
Valentinus, the best known and most influential of the Gnostic heretics, was born according to Epiphanius (Haer., XXXI) on the coast of Egypt. He was trained in Hellenistic science in Alexandria. Like many other heretical teachers he went to Rome the better, perhaps to disseminate his views. He arrived there during the pontificate of Hyginus and remained until the pontificate of Anicetus. During a sojourn of perhaps fifteen years, though he had in the beginning allied himself with the orthodox community in Rome, he was guilty of attempting to establish his heretical system. His errors led to his excommunication, after which he repaired to Cyprus where he resumed his activities as a teacher and where he died probably about 160 or 161. Valentinus professed to have derived his ideas from Theodas or Theudas, a disciple of St. Paul, but his system is obviously an attempt to amalgamate Greek and Oriental speculations of the most fantastic kind with Christian ideas. He was especially indebted to Plato. From him was derived the parallel between the ideal world (the pleroma) and the lower world of phenomena (the kenoma). Valentinus drew freely on some books of the New Testament, but used a strange system of interpretation by which the sacred authors were made responsible for his own cosmological and pantheistic views. In working out his system he was thoroughly dominated by dualistic fancies.
He assumed, as the beginning of all things, the Primal Being or Bythos, who after ages of silence and contemplation, gave rise to other beings by a process of emanation. The first series of beings, the aeons, were thirty in number, representing fifteen syzygies or pairs sexually complementary. Through the weakness and sin of Sophia, one of the lowest aeons, the lower world with its sujection to matter is brought into existence. Man, the highest being in the lower world, participates in both the psychic and the hylic (material) nature, and the work of redemption consists in freeing the higher, the spiritual, from its servitude to the lower. This was the word and mission of Christ and the Holy Spirit. The Christology of Valentinus is confusing in the extreme. He seems to have maintained the existence of three redeeming beings, but Christ the Son of Mary did not have a real body and did not suffer. The system of Valentinus was extremely comprehensive, and was worked out to cover all phases of thought and action. While Valentinus was alive he made many disciples, and his system was the most widely diffused of all the forms of Gnosticism. His school was divided into two branches, the Oriental and the Italian. The former was spread through Egypt, Syria, and Asia Minor, the latter in Rome, Italy, and Southern Gaul. Among the more prominent disciples of Valentinus, who, however, did not slavishly follow their master in all his views, were Heracleon, Ptolemy, Marcos, and Bardesanes. Many of the writings of these Gnostics, and a large number of excerpts from the writings of Valentinus, are still in existence. Tertullian ascribes to him the apocryphal Gospel of Valentinus, which, according to Irenaeus, was the same as the "Gospel of Truth".
IRENAEUS, Adv. Haer., I, 1 seq., III, 4; HIPPOLYTUS, Philosophumena, VI, 20-37; TERTULLIAN, Adv. Valentin.; EPIPHANIUS, Haer., XXXI; THEODORET, Haer. Fab., I, 7; HEINRICI, Die Valentin. Gnosis u. die heilige Schrift (Berlin, 1871). See bibliography to GNOSTICISM.
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Valerian[[@Headword:Valerian]]

Valerian
(Publius Aurelius Licinius Valerianus).
Roman emperor (253-60). Member of a distinguished family, he had held several offices before the army proclaimed him emperor in 253 at Rhaetia. Weak and irresolute, his abilities were unequal to the difficulties of the times; his son and coregent, Gallienus, was lacking also in force. Christian tradition regards him as the originator of the persecution of the Christians under Decius. Though kindly disposed towards the Christians as emperor he was driven to in severe measures by the hostile party, whose leader, the general Macrianus, aimed only to gain advantages for himself through the difficulties internal disturbances would cause the emperor. In 257 Valerian issued a rescript, in kindly language, taking from Christians the right to hold assemblies or to enter the subterranean places of burial, and sending the clergy into exile. In 258, by a new and absolutely merciless edict, bishops, priests, and deacons were executed immediately, men of senatorial and equestrian rank were is punished with degradation and confiscation of goods to be followed by death if they refused to offer heathen sacrifice, women were threatened with confiscation of their property and exile, and Christians in the imperial household were sent in chains to perform forced labour on the imperial domains. In this persecution Christian Rome and Carthage lost their leaders: Pope Sixtus was seized on 6 August, 258, in one of the Catacombs and was put to death; Cyprian of Carthage suffered martyrdom on 14 September. Another celebrated martyr was the Roman deacon, St. Lawrence. In Spain Bishop Fructuosus of Tarragona and his two deacons were put to death on 21 January, 259. There were also executions in the eastern provinces (Eusebius, VII, xii). Taken altogether, however, the repressions were limited to scattered spots and had no great success. Valerian was finally captured by the Persians and died a prisoner. Macrianus and his two sons were killed in the struggle for the throne. Gal1ienus, who became Valerian's successor, annulled at once all his father's laws hostile to Christianity.
TILLEMONT, Histoire des empereurs, III (Brussels, 1707-39); SCHILLER, Geschichte der römischen Kaiserzeit, I (Gotha, 1883) ii, 811-23; GIBBON, The History of the Decline and Fall of the Roman Empire (London, 1854), ch x; LINSENMAYER, Die Bekämpfung der Christen durch den römischen Staat (Munich, 1905), 146-58; HEALY, The Valerian Persecution (Boston, 1905).
KLEMENS LÖFFLER 
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Valerian Kalinka[[@Headword:Valerian Kalinka]]

Valerian Kalinka
Polish historian, born near Cracow in 1826; died at Jaroslaw in 1886. He fled from Poland in 1846 on account of political entanglements, worked on the "Czas" newspaper in 1848, but finally took refuge in Paris, where his first work was written -- "Galicia und Cracoio", an historical and social picture of the country from 1772 to 1850. He afterwards thought of writing a history of the Polish emigration, but eventually chose to edit a weekly periodical entitled "Political Polish News", the principal contributors to which were himself and Klaczko. Though forbidden everywhere but in Posen, it existed for four years, and dealt with every aspect of Polish national life. Kalinka's articles show a very practical acquaintance with law, administration, history, and statistics, and had mostly to do with the inner life of Poland. After 1863, when searching for documents for a life of Prince Adam Czartoryski, he stumbled on important papers which he published in two volumes as "The Last Years of Stanislaus Augustus" (1787-95). This work placed him at once in the first rank of Polish writers. Poland had not yet had such an historian, especially in the province of diplomacy and foreign politics. While marking out a new line, it carefully pointed out the errors of the past, and showed how they might have been avoided. Szujski, though unknown to Kalinka, was at the same time working in the same direction. Both were accused of undermining patriotic self- respect, of lowering Poland in foreign eyes, and of destroying veneration for the past. In the preface to this work, Kalinka had already answered these charges. A Pole is not less a Pole when he learns from past errors how to serve his country better. About this time Kalinka entered the novitiate of the Resurrection Fathers in Rome, where, save for a few visits to Galicia, he subsequently resided until in 1877, after a visit to the Catholic missions in Bulgaria, he became chaplain of a convent in Jaroslaw. Here in 1880 appeared the first volume of his "Sejmczteroletni" (The Four Years Diet). Polish literature has no better book, and none whose perusal is more painful. It exhibits all the weaknesses in the leading men of Poland, and all their political blunders. To the many fierce reproaches it called forth Kalinka replied: "History calls first for truth; nor can truth harm patriotism." A grave style, artistic grouping, faithful narrative of facts, profound political insight, and splendid literary talent make this book the greatest historical lesson in the Polish language. The second volume, even surpassing the first, appeared in 1886, and with it came to an end the thirty years labour of Kalinka. He was not only a profound and far-seeing politician and one of Poland's best historians, but also one of her most zealous priests.
S. TARNOWSKI 
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Valerianus Magnus
(MAGNI)
Born at Milan, 1586, presumably of the noble family of de Magni; died at Salzburg, 29 July, 1661. He received the Capuchin habit at Prague. He was also provincial there, as in 1626 was appointed Apostolic missionary for Germany, Hungary, and Poland. He was greatly respected by Emperors Ferdinand II and III, as well as by King Wladislaw IV of Poland, who employed him on diplomatic missions. Landgrave Ernst of Hesse, who had been converted at Vienna on 6 Jan., 1652, and who knew Father Valerian, summoned Capuchins to St. Goar on the Rhine, and was present at the religious disputation between Valerian and Haberkorn of Giessen at Rheinfels in 1651. The Jesuit Johann Rosenthal having attacked certain assertions of Valerian's at this debate the latter was drawn into the sharp literary controversy between Capuchins and Jesuits, which extended evens to Rome. On the appearance of his pamphlet "Contra imposturas Jesuitarum" in 1659, he was cited to appear at Rome. As he did not obey the summons he was arrested at Vienna in 1661 at the instance of the nuncio, but was liberated at the urgent request of Emperor Ferdinand III.
He was apparently on his way to Rome when in the same year death overtook him at Salzburg. His writings include, in addition to many other polemical and philosophical works: "Judicium de catholicorum et acatholicorum regula credendi" (Prague, 1628), a much attacked work which he defended in his "Judicium de catholicorum regula credendi". "De infallibilitate cath. reg. credendi" (Prague, 1641); "Organum theologicum" (Prague, 1643), i.e. defence of Catholic theology with reasoned arguments; "Methodus convincendi et revocandi haereticos" (Prague, 1643).
DIONYSIUS GENUENSIS, Bibliotheca Scripiorum O. Cap. (Genoa, 1591), 306 sqq; ed. BERNARDUS DE BONONIA (Venice, 1727), 241 sqq; Historisch-politische Blatter, (XVII, 556 sqq.); REUSCH in Allg. deutsche Biog. XX, 92-4; DE BACKER, Bibl. ecriv. C. de J., III 339 sqq; SBARALEA, Supplem. ad Script. Ord. Min. (Rome, 1806), 682 sq.; HUNTER, Nomenclator.
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Valerius Maximianus Galerius
Galerius, a native of Illyria, was made Caesar 1 March, 293, by Diocletian, whose daughter Valeria he married and who in turn adopted her husband. The latter began his career as an illiterate shepherd, was a man of violent character, fond of pleasure and politically insignificant; but he was an efficient soldier and a loyal and devoted henchman of Diocletian. When about this time the latter divided the empire between the two Augusti, Diocletian and Maximinian, and their two Caesars, Galerius received the countries on the Danube. His official residence was at Sirmium, but he was especially active in the East, Diocletian's share of the empire. From 293 to 295 he conducted campaigns against the Germans on the lower Danube and defeated them repeatedly. On the other hand, he was vanquished at Carrhae by the Persians, who under King Narses had invaded the Roman territory. He retrieved himself, however, in a second battle to such good purpose that he forced a treaty which gave the Romans the greatest expansion of empire they ever secured in the East. To Galerius are ascribed the four edicts against the Christians published after 303 by Diocletian, who was himself a strong believer in the heathen superstitions. The Christians had been constantly increasing, both among the soldiers and the civil officials. Magnificent churches were being erected in the large cities, and the time seemed not far distant when the new religion would gain the ascendancy over the old. Christianity had, therefore, to be rooted out, the Holy Scriptures abolished, the churches destroyed, and the cemeteries confiscated. The Christians themselves were degraded to the condition of pariahs. The edicts, ever increasing in severity, were enforced much more strictly in the East where Galerius was in command than in the West. It was in the East that the decisive struggle between paganism and Christianity was fought out. When Diocletian voluntarily abandoned the imperial throne at Nicomedia in May, 305, he named Galerius his successor. The latter thenceforth passed most of his time in Illyricum.
Constantius Chlorus, the Caesar in Gaul, who was older than Galerius, was really his superior in mental gifts. At the death of Constantius in 306 the soldiers in Britain proclaimed his son Constantine, Imperator and Caesar; consequently Galerius was forced to recognize him. When Maxentius, son of the retired Emperor Maximian, and son-in-law of Galerius, had been chosen Caesar by the Senate and the Praetorians, dissatisfied with Galerius's extension to Rome of provincial taxation, the latter led an army against Rome to uphold the partition of the empire as ordained by Diocletian. But some of his troops deserted him, and Severus, whom he had appointed ruler of the Western Empire with the title of Augustus, was killed at the instigation of Maxentius. Meanwhile at Carnuntum Valerius Licinianus Licinius, a countryman and friend of Galerius, was proclaimed Caesar of the Western Empire. Nevertheless, Galerius was unable to master the situation either in Italy or the East, and never attained the supreme imperial dignity which Diocletian had held. One part of the empire after the other rebelled and became autonomous. He finally ceased his persecution of the Christians, for the sanguinary character of which he was personally responsible; it had lasted eight years and had disgusted even the pagan population. Menaced by the alliance between Constantine and Maxentius, he issued an edict 30 April, 311, in Nicomedia permitting the Christians to practice their religion without let or hindrance. A few days later Galerius died on the Danube. The Christian authors of his time, Lactantius in particular, condemned him violently as the author of the last great persecution of the Christians.
CLINTON, Fasti, Romani, II; GOYAU, Chronologie de l empire romain (Paris --); BERNHARD, Politische Geschichte Roms von Valerian bis Diocletian; BURCKHARDT, Die Zeit Constantins des Grossen (3d ed., 1898); SCHILLER, Geschichte der romanischen Kaiserzeit (2 vols., Gotha, 1883); SEECK, Geschichte des Untergangs der antiken Welt (2 vols., Berlin, 1897).
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Validation of Marriage
May be effected by a simple renewal of consent when its nullity arises only from a defective consent in one or both parties. When, however, matrimony is invalid on account of the existence of some ecclesiastical impediment, it may be revalidated by simple dispensation or by that known as Sanatio in Radice.
(1) In the first method, as soon as a simple dispensation from the impediment has been obtained, a renovation of consent of both parties will validate the marriage. When the impediment had affected only one of the parties and the other was unaware of the impediment, it is probably that both must renew their consent. That a true renovation of consent be obtained, it is requisite that the parties be made aware of the nullity of their marriage, unless sanatio in radice be resorted to. The renovation must be made before the authorized ecclesiastical authority and witnesses when the impediment has been public.
(2) The dispensation called sanatio in radice consists in the revalidation of a marriage by reason of a consent formerly given, but ineffective at the time owing to some ecclesiastical impediment. When the impediment is removed, the consent is ipso facto ratified and no renovation is required. In such a case, it is requisite that the consent of both parties to the marriage had not ceased and that their wedlock had had the external appearance of a true marriage. Sanatio is resorted to when there is urgent reason for not acquainting the parties with the nullity of their marriage, or when one of the parties alone is cognizant of the impediment and the other cannot be informed without grave consequences, or when one party would be unwilling formally to renew a consent that is presumably existent. The pope has power to give the dispensation called sanatio in radice for all marriages which are invalid in consequence of an ecclesiastical impediment. Bishops generally have no such power, even when by particular indult they can dispense in diriment impediments. For the granting of sanatio in radice a special apostolic faculty is required. In the United States, the ordinaries may grant such dispensation, under certain limitations, when only of the parties to the marriage is aware of the impediment.
WILLIAM H.W. FANNING 
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Valley of Josaphat
(JEHOSHAPHAT).
Mentioned in only one passage of the Bible (Joel, iii-Heb. text, iv). In Verse 2 we read: "I will gather together all nations, and will bring them down into the valley of Josaphat: and I will plead with them there for my people, and for my inheritance Israel, whom they have scattered among the nations" (cf. verse 12). According to one interpretation which has gained currency, the prophet has presented as the scene of Jahveh's judgment on the Gentiles that valley where, in the presence of Josaphat, King of Juda, He annihilated the coalition of Moab, Ammon, and Edom. This Valley of the desert of Teqo'a, which was called by the Jews êmêq Berâkâh, that is, "valley of blessing", is to be sought in the vicinity of the Khirbet Berêkût, some distance to the west of the Khirbet Teqû'a (about eleven miles from Jerusalem). It is also credible that the prophet meant to designate an ideal, indeterminate valley -- the valley of judgment, and no more -- for Josaphat signifies "Jahveh judges". This valley is, in fact, spoken of under the name of "valley of destruction" (A. V. valley of decision") in verse 14 of the same chapter. According to the context, the Divine judgment will be exercised upon the nations who afflicted Juda and Jerusalem at the time of the captivity and the return from exile.
In the fourth century, with the Pilgrim of Bordeaux, the Cedron takes the name of Valley of Josaphat. Eusebius and St. Jerome strengthen this view (Onomasticon, s.v.), while Cyril of Alexandria appears to indicate a different place; early Jewish tradition denied the reality of this valley. Subsequently to the fourth century, Christians, Jews, and, later, Mussulmans regard Cedron as the place of the last judgment. What has lent colour to this popular belief is the fact that since the time of the kings of Juda, Cedron has been the principal necropolis of Jerusalem. Josias scattered upon the tombs of the children of Israel the ashes of the idol of Astarte which he burned in Cedron (IV Kings, xxiii, 4). It was in Cedron that the" hand" of Absalom was set up, and the monument of St. James, and of Zachary. The ornamental facade of the tomb said to be that of Josaphat has been completely walled up by the Jews, who have their cemeteries on the flanks of the Valley of Cedron. They wish to stand in the first rank on the day when God shall appear in the Valley of Josaphat.
RELAND, Palæestina. (Utrecht, 1714): GEYER, Itinera Hierosolymitana (Vienna, 1898); VAN HOONACKER, Les douze petits praphètes (Paris); GUY LE STRANGE, Palestine under the Moslems (London, 1890); NEUBAUER, La géographie du Talmud (Paris, 1868).
F.M. ABEL 
Transcribed by Tom Burgoyne

Valliscaulian Order[[@Headword:Valliscaulian Order]]

Valliscaulian Order
("Vallis Caulium", or "Val-des-Choux", the name of the first monastery of that order, in Burgundy).
Founded towards the end of the twelfth century by Viard, a lay brother of the Carthusian priory of Loubigny, in the Diocese of Langres. Viard was permitted by his superior to lead the life of a hermit in a cavern in a wood, where he gained by his life of prayer and austerity the reputation of a saint. The Duke of Burgundy, in fulfilment of a vow, built a church and monastery on the site of the hermitage; Viard became prior in 1193, and framed rules for the new foundation drawn partly from the Carthusian and partly from the Cistercian observance. The order of the "Brethren of the Cabbage- Valley" was formally confirmed by Pope Innocent III, on 12 February, 1265, in a rescript preserved in one of the Scottish houses) in the Register of Moray, and entitled "Protectio Apostolica". In the same year Odo III, Duke of Burgundy, gave the brethren a large grant of forest land round the priory, which was further endowed by the Duke's successors, by the Bishops o Langres, and other benefactors. Helyot states, on the authority of Chopin (Traite des droits religieux et des monastres, II, tit. i, no. 20), that there were thirty dependent houses of the order, but he names of only twenty are known. Seventeen of these were in France, the principal one being at Val-Croissant, in the Diocese of Autun; and the remaining three were in Scotland. References in the statues of 1268 and elsewhere show that priories of the order existed also in Germany. A complete list of the priors-general has been preserved, from the founder Viard (also styled Guido), who died after 1213, to Dorothée Jallontz, who was also abbot of the Cistercian house of Sept-Fons, and was the last grand-prior of Val-des-Choux before the absorption of the Valliscaulian brotherhood into the Cistercian Order. In the middle of the eighteenth century there were but three inmates of the mother-house; the revenues had greatly diminished, and there had been no profession in the order for twenty-four years. Gilbert, Bishop of Langres, strongly urged the remaining members to unite with the Cistercians, whose rule they had originally, in great part, adopted. The proposal was agreed to, the change was authorized by a Bull of Clement XIII in 1764, and Val-des-Choux was formally incorporated with Sept-Fons in March, 1764, the Parliament of Burgundy having previously ratified the arrangement. For the next quarter of a century the monastery flourished under its new conditions; but it was swept away in the Revolution of 1789, with the other religious houses of France. Of the three Scottish houses of the order, Ardchattan, Beauly, and Pluscarden, the first two became Cistercian priories, and the third a cell of the Benedictine Abbey of Dunfermline, a century before the dissolution of the monasteries in Scotland. (See ARDCHATTAN, THE PRIORY OF; PLUSCARDEN PRIORY).
BIRCH, Ordinale conventus Vallis Caulium (Rule of the Order of Val-des- Choux), from the original MSS. (London, 1900); HELYOT, Histoire des ordres monastiques, VI (Paris, 1718), 178-80; MIGNARD, Histoire des principales fondations en Bourgogne (Paris and Dijon, 1864), 200, 207, 218, 221, etc.; MACPHAII., Hist. of the Religious House of Pluscardyn (Edinburgh, 1881), with illustrations of Val-des-Choux in 1833; BATTEN, The Charters of the Priory of Beauly (Edinburgh, 1877); Registr. Episcopatus Moraviensis (Edinburgh, 1837), 331, 332.
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Vallumbrosan Order
The name is derived from the motherhouse, Vallombrosa (Latin Vallis umbrosa, shady valley), situated 20 miles from Florence on the northwest slope of Monte Secchieta in the Pratomagno chain, 3140 feet above the sea.
I. THE FOUNDER
St. John Gualbert, son of the noble Florentine Gualbert Visdomini, was born in 985 (or 995), and died at Passignano, 12 July, 1073, on which day his feast is kept; he was canonized in 1193. One of his relatives having been murdered, it became his duty to avenge the deceased. He met the murderer in a narrow lane and was about to slay him, but when the man threw himself upon the ground with arms outstretched in the form of a cross, he pardoned him for the love of Christ. On his way home, he entered the Benedictine Church at San Miniato to pray, and the figure on the crucifix bowed its head to him in recognition of his generosity. This story forms the subject of Burne-Jones's picture "The Merciful Knight", and has been adapted by Shorthouse in "John Inglesant". John Gualbert became a Benedictine at San Miniato, but left that monastery to lead a more perfect life. His attraction was for the cenobitic not eremitic life, so after staying for some time with the monks at Camaldoli, he settled at Vallombrosa, where he founded his monastery. Mabillon places the foundation a little before 1038. Here it is said he and his first companions lived for some years as hermits, but this is rejected by Martène as inconsistent with his reason for leaving Camaldoli. The chronology of the early days of Vallombrosa has been much disputed. The dates given for the founder's conversion vary between 1004 and 1039, and a recent Vallumbrosan writer places his arrival at Vallombrosa as early as 1008. We reach surer ground with the consecration of the church by Bl. Rotho, Bishop of Paderborn, in 1038, and the donation by Itta, Abbess of the neighbouring monastery of Sant' Ellero, of the site of the new foundation in 1039. The abbess retained the privilege of nominating the superiors, but this right was granted to the monks by Victor II, who confirmed the order in 1056. Two centuries later, in the time of Alexander IV, the nunnery was united to Vallombrosa in spite of the protests of the nuns.
The holy lives of the first monks at Vallombrosa attracted considerable attention and brought many requests for new foundations, but there were few postulants, since few could endure the extraordinary austerity of the life. Thus only one other monastery, that of San Salvi at Florence, was founded during this period. But when the founder had mitigated his rule somewhat, three more monasteries were founded and three others reformed and united to the order during his lifetime. In the struggle of the popes against simony the early Vallumbrosans took a considerable part, of which the most famous incident is the ordeal by fire undertaken successfully by St. Peter Igneus in 1068 (see PETER IGNEUS, BLESSED, and Delarc, op. cit.). Shortly before this the monastery of S. Salvi had been burned and the monks ill-treated by the anti-reform party. These events still further increased the repute of Vallombrosa.
II. DEVELOPMENT OF THE ORDER
After the founder's death the order spread rapidly. A Bull of Urban II in 1090, which takes Vallombrosa under the protection of the Holy See, enumerates fifteen monasteries besides the motherhouse. Twelve more are mentioned in a Bull of Paschal II in 1115, and twenty-four others in those of Anastasius IV (1153) and Adrian IV (1156). By the time of Innocent III they numbered over sixty. All were situated in Italy, except two monasteries in Sardinia. About 1087 Bl. Andrew of Vallombrosa (d. 1112) founded the monastery of Cornilly in the Diocese of Orléans, and in 1093 the Abbey of Chezal-Benoît, which became later the head of a considerable Benedictine congregation. There is no ground for the legend given by some writers of the order of a great Vallumbrosan Congregation in France with an abbey near Paris, founded by St. Louis. The Vallumbrosan Congregation was reformed in the middle of the fifteenth century by Cassinese Benedictines, and again by Bl. John Leonardi at the beginning of the seventeenth century. In 1485 certain abbeys with that of San Salvi at Florence at their head, which had formed a separate congregation, were reunited to the motherhouse by Innocent VIII. At the beginning of the sixteenth century an attempt was made by Abbot-General Milanesi to found a house of studies on university lines at Vallombrosa; but in 1527 the monastery was burned by the troops of Charles V. It was rebuilt by Abbot Nicolini in 1637, and in 1634 an observatory was established. From 1662-80 the order was united to the Sylvestrines. In 1808 Napoleon's troops plundered Vallombrosa, and the monastery lay deserted till 1815. It was finally suppressed by the Italian Government in 1866. A few monks remain to look after the church and meteorological station, but the abbey buildings have become a school of forestry founded in 1870 on the German model, the only one of its kind in Italy. Vallombrosa is also a health resort.
The decline of the order may be ascribed to the hard fate of the motherhouse, to commendams, and to the perpetual wars which ravaged Italy. Practically all the surviving monasteries were suppressed during the course of the eighteenth and nineteenth centuries. The present Vallumbrosan monasteries, besides Vallombrosa itself, are: Passignano, where St. John Gualbert is buried; S. Trinità at Florence, where the abbot-general resides; Sta Prassede, in Rome; Galloro in the Diocese of Albano, with the sanctuary of Bl. Benedict Ricasoli (d. 1107); and the celebrated sanctuary of Montessoro in the Diocese of Leghorn. The modern monastery of Signol near Loriol, Drôme, France, was suppressed by the Ferry laws in 1880. The present abbot-general is Fedele Tarani. The monks now number about 100. The shield of the order shows the founder's arm in a tawny-coloured cowl grasping a golden crutch-shaped crozier on a blue ground. The services rendered by the order have been mostly in the field of asceticism. Besides the Vallumbrosan saints alluded to in other parts of this article there may also be mentioned: Bl. Veridiana, anchoress (1208-42); Bl. Giovanni Dalle Celle (feast, 10 March); the lay brother Melior (1 Aug.). By the middle of the seventeenth century the order had supplied twelve cardinals and more than 30 bishops. F. E. Hugford (1696-1771), born at Florence of English parents, is well known as one of the chief promoters of the art of scagliola (imitation of marble in plaster). Abbot-General Tamburini's works on canon law are well known. Galileo was for a time a novice at Vallombrosa and received part of his education there.
III. RULE
St. John adopted the Rule of St. Benedict but added greatly to its austerity and penitential character. His idea was to unite the ascetic advantages of the eremitic life to a life in community, while avoiding the dangers of the former. Severe scourging was inflicted for any breach of rule, silence was perpetual, poverty most severely enforced. The rule of enclosure was so strict that the monks might not go out even on an errand of mercy. The main point of divergence lay in the prohibition of the manual work, which is prescribed by St. Benedict. St. John's choir monks were to be pure contemplatives and to this end he introduced the system of lay-brothers who were to attend to the secular business. He was among the first to systematize this institution, and it is probable that it was largely popularized by the Vallumbrosans. The term conversi (lay brothers) occurs for the first time in Abbot Andrew of Strumi's Life of St. John, written at the beginning of the twelfth century. The Vallumbrosans do not, strictly speaking, form a separate order, but a Benedictine congregation, though they are not united to the confederated congregations of the Black Monks. The oldest extant MS. of the customs of Vallombrosa shows a close relationship with those of Cluny. The Vallumbrosans should be regarded only as Benedictines who followed the customs observed at that time by the Black Benedictines throughout Europe. "Horror of simony was a special bond between them and Cluny, and it was only special circumstances which caused them later to be looked upon as a peculiar institute within the Benedictine order" (Albers, op. cit. infra). The habit, originally grey, then tawny coloured, is now that of the Black Monks. The abbots were originally elected for life but are now elected at the general chapter, held every four years. The Abbot of Vallombrosa, the superior of the whole order, had formerly a seat in the Florentine Senate and bore the additional title of Count of Monte Verde and Gualdo.
IV. NUNS
Shortly after the founder's death we find attached to the monastery of Vallombrosa lay sisters who, under the charge of an aged lay brother, lived in a separate house and performed various household duties. This institute survived for less than a century, but when they ceased to be attached to the monasteries of monks, these sisters probably continued to lead a conventual life. Bl. Bertha (d. 1163) entered the Vallumbrosan Order at Florence and reformed the convent of Cavriglia in 1153. St. Umiltà is usually regarded as the foundress of the Vallumbrosan Nuns. She was born at Faenza about 1226, was married, but with the consent of her husband, who became a monk, entered a monastery of canonesses and afterwards became an anchoress in a cell attached to the Vallumbrosan church of Faenza, where she lived for twelve years. At the request of the abbot-general she then founded a monastery outside Faenza and became its abbess. In 1282 she founded a second convent at Florence, where she died in 1310. She left a number of mystical writings. In 1524 the nuns obtained the Abbey of S. Salvi, Florence. There are still Vallumbrosan nunneries at Faenza and S. Gimignano, besides two at Florence. The relics of Bl. Umiltà and her disciple Bl. Margherita are venerated at the convent of Spirito Santo at Varlungo. The habit is similar to that of the Benedictine Nuns.
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Valona
Titular see, suffragan of Dyrrachium, in Epirus Nova. The ancient name was Aulon, mentioned for the first time by Ptolemy (Geographia, III, xii, 2). Other geographical documents, such as Peutinger's "Tabula" and the "Synecdemus" of Hierocles, also mention it. Among the known bishops are Nazarius, in 458, and Soter, in 553 (Farlati, "Illyricum sacrum", VII, 397-401). The diocese at that time belonged to the Patriarchate of Rome. In 733 it was annexed, with all eastern Illyricum, to the Patriarchate of Constantinople, and yet it is not mentioned in any "Notitiae episcopatuum" of that Church. The bishopric had probably been suppressed, for, though the Bulgarians had been in possession of this country for some time, Aulon is not mentioned in the "Notitiae episcopatuum" of the Patriarchate of Achrida. During the Latin domination a Latin see was established, and Eubel (Hierarchia catholica medii aevi, I, 124) mentions several of its bishops. Valona, or Vlora, in Albania, is now a caza of the sandjak of Berat in the vilayet of Janina. The city, which has a port on the Adriatic, has about 10,000 inhabitants; there is a Catholic parish, which belongs to the Archdiocese of Durazzo. Several of the Latin bishops mentioned by Le Quien (Oriens christianus, III, 855-8), and whom Eubel (op. cit., I, 541) mentions under the See of Valanea in Syria, belong either to Aulon in Greece (now Salona) or to Aulon in Albania (Valona).
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Vancouver
(VANCOUVERIENSIS).
Archdiocese; includes that part of the mainland of the Province of British Columbia south of 54 ° N. lat. and west of the Straits of Georgia, together with the Queen Charlotte Islands. It comprises about 150,000 square miles. The first resident of what is now British Columbia was a Catholic and so were the great explorers, Simon Fraser and his lieutenant, J.M. Quesnel. The numerous Catholics in the service of the Hudson Bay Company gave the natives their first idea of Christianity. Later on, Father De Smet visited the Kootenays. In 1843 Father Demers had made an extensive trip through the inland lakes, visiting in turn the Okanagans, the Shuswaps, and the Carriers. In 1843 this district was included in the Vicariate Apostolic of Columbia, under Rt. Rev. A. Blanchet, titulary. Three years later a Jesuit, Father Nobili, went as far north as Bahine Lake. In 1847 Rt. Rev. M. Demers, Bishop of Vancouver Island, called the Oblates of Mary Immaculate, already working in Oregon, to the mainland of British Columbia. These missionaries founded a mission in Okanagan in 1859. About this time, immediately after the discovery of gold in the Cariboo district, the city of New Westminster was founded on the estuary of the Fraser, and here the Oblates organized a central mission in 1860, followed by St. Mary's Mission, 60 miles inland, in 1863, from which they evangelized the lower Fraser Indians and the Sechelts and the Aquamish of the coast.
Father L.J. D'Herbomez, O.M.I., was consecrated Bishop of Melitopolis, 9 October, 1864, and appointed to the Vicariate Apostolic of British Columbia which included the mainland from 49 degrees to 60 degrees N. lat. In 1867 he established a mission 300 miles north of New Westminster at William's Lake, for twenty-two reserves of Shuswp, Chilcotin, and Carrier Indians, and in 1873 another mission, 600 miles north, at Stuart's Lake, for thirteen villages of Babines, Sekanais, Nahanais, and Skeenas. In 1876 the Kootenay mission at the foot of the Rockies was founded for thirteen bands of Kootenays and Okanagan, and in 1878, Kamloops Mission, 250 miles east of New Westminster, was established for twelve villages of Nicolas, Shuswaps, and Thompsons. To meet the needs of the influx of eastern Canadians, Americans, and British, a pro-cathedral was built in 181 at new Westminster, a college in 1866, a hospital in charge of the Sisters of Providence, and an academy for girls in charge of the Sisters of St. Ann. In twenty- five years Bishop D'Herbomez, assisted by pioneer Oblates, mostly from France, completed the conversion of all the tribes of the coast and interior, built chapels for each band, and established three industrial schools.
At the death of Bishop D'Herbomez, 3 June, 1890, Rt. Rev. Paul Durieu, O.M.I., who had been appointed Bishop of Marcopolis and coadjutor, 24 October, 1875, took charge. The vicariate was made the diocese of New Westminster by a Brief of Leo XIII, dated 2 September, 1890. The regime of Bishop Durieu was characterized by a rare insight and Apostolic gifts; his strict discipline enabled the Indian tribes to resist the contaminating influence of the invading logger and miner, to a degree that makes their annals reminiscent of the early ages of the Faith. In the nine years of his episcopate, churches were built in the mining districts at Fernie, Cranbrook, Greenwood, Nelson, Revelstoke, Sandon, Rossland, and also at Vernon, Lumby, and Kelowna. In 1887 he erected a church, a hospital in charge of the Sisters of Providence, and St. Ann's Academy, in the growing railroad-terminal city of Vancouver. Father Augustin Dontenwill, O.M.I, b. at Bishwiller, Strasbourg, 4 June, 1857, ordained 30 May, 1885, professor in the Faculty of Arts at the University of Ottawa, was appointed Bishop of Germanicopolis and coadjutor, 22 Aug., 1897, succeeding to the see, 1 June, 1899. He carried on the work of his predecessor, giving special attention to educational needs, and established a Catholic weekly, a Children's Aid Society, an orphanage in charge of the Sisters of Providence, an academy at Nelson, and hospitals at Greenwood and Rossland in charge of the sisters of St. Joseph of Peace. He also erected a monumental church at Vancouver and three parish churches in the suburbs.
On 25 June, 1903, a separate ecclesiastical province was formed in British Columbia, with Victoria as metropolitan see, and Most Rev. Bertram Orth was consecrated Archbishop of Victoria. By a Brief, dated 7 Sept., 1908, that part of the diocese north of 54 ° N. lat., exclusive of the Queen Charlotte Islands, was added to the Yukon Vicariate, and Bishop Dontenwill was appointed first Archbishop of Vancouver, Victoria reverting to the status of suffragan diocese. On 29 Sept., 1908, he was elected Superior General of the Oblate Congregation and resigned the archbishopric, 21 Sept., 1908, being appointed later titular Archbishop of Ptolemais, and since then resident at Rome. Rt. Rev. Neil McNeil, Bishop of St. George's, Newfoundland, was transferred to the See of Vancouver and raised to the archiepiscopal dignity, January, 1910. Since his arrival in Vancouver, six parochial churches and five mission chapels have been erected, and the Religious of the Sacred Heart placed in charge of the higher education of girls in Vancouver. Archbishop McNeil was born in Hillsborough, Nova Scotia, 23 Nov., 1851. He is a son of the late Malcolm McNeil and Ellen Meagher, was educated at St. Francis Xavier College, Antigonish, and in 1873 sent to the College of Propaganda, Rome. He was ordained priest in 1879, joined the teaching staff of St. Francis Xavier College in 1880, became rector of the college in 1884, and Bishop of Nilopolis and Vicar-Apostolic of St. George s Newfoundland, in 1891. He was consecrated at Antigonish, 20 October, 1895.
Statistics
The diocesan property is by Act of the Provincial Legislature, owned by a corporation-: Title, "The R.C. Archbishop of Vancouver". There are in the diocese: 15 secular, and 34 religious priests, 26 churches with resident priests; 50 missions with churches; 60 chapels where Mass is said; 1 college, 40 students; 8 industrial schools for Indians, 500 students; 3 academies for girls, and 8 parochial schools, with 800 pupils; 1570 young people under Catholic care; 5 hospitals; 1 orphanage; 1 House of Refuge; and about 35,000 Catholics.
MORICE, History of the Catholic Church in Western Canada (2 vols., Toronto, 1910); COOKE, Sketches of the life of Mgr. De Mazenod (2 vols., London, 18 79); Annales des Oblats; Catholic Directory (New York, 1912); Catholic Year Book for B.C. (1911).
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Vandals
A Germanic people belonging to the family of East Germans. According to Tacitus, they were originally settled between the Elbe and Vistula. At the time of the War of the Marcomanni (166-81) they lived in what is now Silesia, and in about 271 the Roman Emperor Aurelian was obliged to protect the middle course of the Danube against them. Constantine the Great (about 330) granted them lands in Pannonia on the right bank of the Danube. Through the Emperor Valens (364-78) they accepted Arian Christianity, yet there were also some scattered orthodox Vandals, among whom was Stilicho the minister of the Emperor Honorius. In 406 the Vandals advanced from Pannonia by way of Gaul, which they devastated terribly, into Spain, where they settled in 411. From 427 their king was Genseric (Gaiseric), who in 429 landed in North Africa with about 80,000 of his followers. It is a disputed point whether or not he was called to Africa by the Roman governor Boniface on account of the intrigues of Aetius. Peace was made between the Romans and Vandals in 435 but it was broken by Genseric in 439, who made Carthage his capital after he had thoroughly plundered it. During the next thirty-five years with a large fleet he ravaged the coasts of the Eastern and Western Empires. In 455 he plundered Rome itself during two weeks. It is asserted that the Empress Eudoxia had asked him to free her from her hated marriage with the Emperor Petronius Maximus, the murderer of her husband Valentinian III. This story, however, is probably a fable. It is said that on 2 June, 455, Leo the Great received Genseric and implored him to abstain from murder and destruction by fire, and to be satisfied with pillage. Whether the pope's influence saved Rome is, however, questioned; moreover, the Vandals had only booty in mind, nor was the plundering as extreme as later tradition and the expression "Vandalism" would imply. From 462 the Vandal kingdom included Africa and the islands of the Mediterranean, that is Sicily, Sardinia, Corsica, and the Balearic Islands, but like the other Germanic kingdoms on Roman soil the kingdom of the Vandals in Africa began to decay from the lack of unity of religion and of race among the two populations.
The Vandals treated the Catholics more harshly than other German peoples. Catholic bishops were punished by Genseric with deposition, exile, or death, and laymen were excluded from office and frequently suffered confiscation of their property. It is said of Genseric himself that he was originally a Catholic and had changed to Arianism about 428; this, however, is probably an invention. He protected his Catholic subjects when his relations with Rome and Constantinople were friendly, as during the years 454-57, when the Catholic community at Carthage, being without a head, elected Deogratias bishop. The same was also the case during the years 476-77 when Bishop Victor of Cartenna sent him, during a period of peace, a sharp refutation of Arianism and suffered no punishment. Genseric was one of the most powerful personalities of the era of the Migrations, and was the terror of the seas. He died at a great age on 25 January, 477. According to the law of succession which he had promulgated, not the son but the oldest male member of the royal house was to succeed to the throne (law of seniority). He was succeeded by his incompetent son Hunerich (477- 484), who at first protected the Catholics, owing to his fear of Constantinople, but from 482 he persecuted them in the most terrible manner. King Guntamund (484-96), his cousin and successor, protected them once more, and while Thrasamund (496- 523), owing to his religious fanaticism, was hostile to Catholics, still he contented himself with bloodless persecutions. Hilderich (523-30) favoured the Catholics and granted religious freedom; consequently Catholic synods were once more held in North Africa. Hilderich's policy was opposed by his cousin Gelimer, who raised the banner of national Arianism. Hilderich was deposed and murdered in 533. This was taken as an excuse for interference by the Byzantine Emperor Justinian. Gelimer was defeated in 533 and 534 by Belisarius, the commander of the armies of the Eastern Empire, and North Africa became a Roman province, from which the Vandals were expelled. Gelimer was honourably treated and received large estates in Galicia. He was also offered the rank of a patrician but had to refuse it because he was not willing to change his Arian faith.
PAPENCORDT, Gesch. der vandalischen Herrschaft in Afrika (Berlin, 1837); DAHN, Die Konige der Germanen, I (Munich, 1861), 140-260; HODGKIN, Italy and her Invaders, II (London, 1880); SCHMIDT, Gesch. der Vandalen (Leipzig, 1901); SCHWARZE, Untersuchungen uber die aussere Entwickelung der afrikanischen Kirche (Gottingen, 1892); GORRES, Kirche u. Staar im Vandalenreich Deutsche Zeitschrift fur Geschichtswissenschaft, X (Leipzig, 1893), 14-70; MARTROYE, Occident a epoque byzantine (Paris, 1904); IDEM, Genseric (Paris, 1907).
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Vasco da Gama[[@Headword:Vasco da Gama]]

Vasco da Gama
The discover of the sea route to East Indies; born at Sines, Province of Alemtejo, Portugal, about 1469; died at Cochin, India, 24 December, 1524.
His father, Estevão da Gama, was Alcaide Mor of Sines, and Commendador of Cercal, and held an important office at court under Alfonso V. After the return of Bartolomeu Dias, Estevão was chosen by João II to command the next expedition of discovery, but, as both died before the project could be carried into execution, the commission was given by Emmanuel I to Vasco, who had already distinguished himself at the beginning of the year 1490 by defending the Portuguese colonies on the coast of Guinea againstFrench encroachments. Bartolomeu Dias had proceeded as far as the Great Fish River (Rio do Infante), and had in addition established the fact the coast of Africa on the other side of the Cape extended to the northeast. Pedro de Corvilhão on his way fromIndia had descended the east coast of Africa as far as the twentieth degree of south latitude, and had become cognizant of the old Arabic-Indian commercial association. The nautical problem, therefore, to be solved by Vasco da Gama was clearly outlined, and the course for the sea route to the East Indies designated. In January, 1497, the command of the expedition was solemnly conferred upon Vasco da Gama, and on 8 July, 1497, the fleet sailed from Lisbon under the leadership of Vasco, his brother Paulo, and Nicoláo Coelho, with a crew of about one hundred and fifty men. At the beginning of November, they anchored in St. Helena Bay and, on the 25th of the same month, in Mossel Bay. On 16 December, the fleet arrived at the furthest landing point of Dias, gave its present name to the coast of Natal on Christmas Day, and reached by the end of January, 1498, the month of the Zambesi, which was in the territory controlled by the Arabian maritime commercial association. Menanced by the Arabs in Mozambique (2 March) and Mombasa (7 April), who feared for their commerce, and, on the contrary, received in a friendly manner at Melinda, East Africa (14 April), they reached under the guidance of a pilot on 20 May, their journey's end, the harbour of Calicut, India, which, from the fourteenth century, had been the principal market for trade in spices, precious stones, and pearls. Here also, as elsewhere, Gama skilfully surmounted the difficulties placed in his way by the Arabs, in league with the Indian rulers, and won for his country the respect needful for the founding a new colony.
On 5 October, 1498, the fleet began its homeward voyage. Coelho arrived in Portugal on 10 July, 1499; Paulo da Gama died at Angra; Vasco reached Lisbon in September, where a brilliant reception awaited him. He was appointed to the newly created post of Admiral of the Indian Ocean, which carried with it a high salary, and the feudal rights over Sines were assured to him. In 1502 Gama was again sent out, with his uncle Vicente Sodré and his nephew Estevão, and a new fleet of twenty ships, to safeguard the interests of the commercial enterprises established in the meantime in India by Cabral, and of the Portuguese who had settled there. On the outward voyage he visited Sofala (East Africa), exacted the payment of tribute from the Sheikh of Kilwa (East Africa), and proceeded with unscrupulous might, and even indeed with great cruelty, against the Arabian merchant ships and the Samudrian (or Zamorin) of Calicut. He laid seige to the city, annihilated a fleet of twenty-nine warships, and concluded favourable treaties and alliances with the native princes. His commercial success was especilly brilliant, the value of the merchandise which he brought with him amounting to more than a million in gold. Again high honours fell to his share, and in the year 1519 he received instead of Sines, which was transferred to the Order of Santiago, the cities of Vidiguira and Villa dos Frades, resigned by the Duke Dom Jayme of Braganza, with the jurisdiction and the title of count. Once again, in 1524, he was sent to India by the Crown, under João III, to supersede the Viceroy Eduardo de Menezes, who was no longer master of the situation. He re-established order, but at the end of the year he was stricken by death at Cochin. In 1539, his remains, which up to that time had lain in the Franciscan church there, were brought to Portugual and interred at Vidigueira. To commemorate the first voyage to India, the celebrated convent of the Hieronymites in Belem was erected. A large part of the "Lusiad" of Camoens deals with the voyages and discoveries of Vasco da Gama.
OTTO HARTIG 
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Vasco Nunez de Balboa[[@Headword:Vasco Nunez de Balboa]]

Vasco Nuñez de Balboa
Discoverer of the Pacific Ocean from the west coast of Central America, born in Spain, 1475, either at Badajoz or at Jerez de los Caballeros; died at Darien, 1517.
He went to Central America, in 1500 with Rodrigo de Bastidas and thence, in secret, with Martín Fernández de Enciso to Cartagena. The story that he got aboard either in an empty barrel or wrapped up in a sail may be true. He soon assumed an important role among the participants of the expedition, and settled Darien in 1509. Then he proclaimed himself governor, and sent both Enciso and Nicuesa away. From Darien he undertook, with a few followers, the hazardous journey across the isthmus that led to the discovery of the Pacific Ocean. 25 September, 1513, and established beyond all doubt the continental nature of America.
The appointment in 1514 of Pedrarias Dávila as governor of the regions discovered and partly occupied by Balboa, and his appearance on the coast of Darien with a large armament, at once gave rise to trouble. Arias was an aged man of mediocre attainments, jealous, deceitful, and vindictive. Balboa was generous, careless, and over-confident in the merits of his achievements, and was no match for the intrigues that forthwith began against him. To mask his sinister designs Arias gave one of his daughters to Balboa inmarriage. The latter was allowed to continue his explorations while Arias and the Licentiate Gaspar de Espinosa were slowly tightening a net of true and false testimony around him under cover of the inevitable Residencia. The Crown gave Balboa the title ofAdelantado of the South Sea, Governor of Coyba and of what subsequently became the district of Panama, but Arias and his agents understood how to reduce these titles to empty honours.
Quevedo, Bishop of Castilla del Oro, was Balboa's sincere friend and assisted him, but with Quevedo's departure for Spain the case was lost. Fearful lest the bishop's appeal for his friend might result against Arias and his party, the Residencia was at once converted into criminal proceedings, death sentence hastily pronounced, and Balboa beheaded for high treason in 1517 at Darien. One of the main pretexts for the sentence was Balboa's action towards Enciso and Nicuesa.
Balboa has been credited by most authors with having been first to hear of Peru. This is incorrect. In his few attempts at exploring the coast of southern Panama he heard only of Indian tribes of northern or northwestern Colombia.
Oviedo Y Valdez, Historia general y natural de las Indios (Madrid, 1850); Documentos ineditos de Indias (various letters and reports); Gomara, Historia general de las Indias (Medina del Campo, 1553, Zaragoza, 1555); Pascual De Andagoya, Relacion de los sucesos de Pedrarias Dávila, in Navarrete, Coleccion de los' viajes y descubimientos (Madrid, 1829), III, tr. Markham in the Hakluyt Society's publications (1865); Irving, Voyages and Discoveries of the Companions of Columbus (London, 1831); Quintana, Vidas de espanoles celebres (Madrid, 1830), II; Diccionario de Historia y Geografia (Mexico, 1853), I; Mendiburu, Dictionario Historico (Lima, 1876), II; Herrera, Historia General (2d ed., Madrid, 1726-30); Prescott, History of the Conquest of Peru; Robertson, History of America
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Vatican Council
The Vatican Council, the twentieth and up to now [1912] the last ecumenical council, opened on 8 December, 1869, and adjourned on 20 October, 1870. It met three hundred years after the Council of Trent.
I. INTRODUCTORY HISTORY
A. Previous to the Official Convocation
On 6 December, 1864, two days before the publication of the Syllabus, Pius IX announced, at a session of the Congregation of Rites, his intention to call a general council. He commissioned the cardinals residing at Rome to express in writing their views as to the opportuneness of the scheme, and also to name the subjects which, in their opinion, should be laid before the council for discussion. Of the twenty-one reports sent in, only one, that of Cardinal Pentini, expressed the opinion that there was no occasion for the holding of an ecumenical council. The others affirmed the relative necessity of such an assembly, although five did not consider the time suitable. Nearly all sent lists of questions that seemed to need conciliar discussion. Early in March, 1865, the pope appointed a commission of five cardinals to discuss preliminary questions in regard to the council. This was the important "Congregazione speziale direttrice per gli affari del futuro concilio generale", generally called the directing preparatory commission, or the central commission. Four more cardinals were added to the number of its members, and besides a secretary it was given eight consultors. It held numerous meetings in the interval between 9 March, 1865, and Dec., 1869. Its first motion was that bishops of various countries should also be called upon for suggestions as to matters for discussion, and on 27 March, 1865, the pope commanded thirty-six bishops of the Latin Rite designated by him to express their views under pledge of silence. Early in 1866 he also designated several bishops of the Oriental Rite under the same conditions. It was now necessary to form commissions for the more thorough discussion of the subjects to be debated at the council. Accordingly, theologians and canonists, belonging to the secular and regular clergy, were summoned to Rome from the various countries to co-operate in the work. As early as 1865 the nuncios were asked to suggest names of suitable people for these preliminary commissions. The war between Austria and Italy in 1866 and the withdrawal of the French troops from Rome on 11 Dec. of the same year caused an unwelcome interruption of the preparatory labours. They also made the original plan, which was to open the council on the eighteenth centenary festiva of the martyrdom of the two great Apostles, 29 June, 1867, impossible. However, the pope made use of the presence at Rome of nearly five hundred bishops, who had come to attend the centennial celebration, to make the first public announcement of the council at a consistory held on 26 June, 1867. The bishops expressed their agreement with joy in an address dated 1 July. After the return of the French army of protection on 30 Oct., 1867, the continuance of the preparations and the holding of the council itself seemed again possible. The preparatory commission now debated exhaustively the question who should be invited to attend the council. That the cardinals and diocesan bishops should be summoned was self-evident. It was also decided that the titular bishops had the right to be called, and that of the heads of the orders an invitation should be given to the abbots nullius, the abbots general of congregations formed from several monasteries, and lastly, to the generals of the religious orders. It was considered wiser, on account of the state of affairs at the time, not to send an actual invitation to Catholic princes, yet it was intended to grant admission to them or their representatives on demand. In this sense, therefore, the Bull of Convocation, "Æterni Patris", was promulgated, 29 June, 1868; it appointed 8 Dec., 1869, as the date for the opening of the council. The objects of the council were to be the correction of modern errors and a seasonable revision of the legislation of the Church. A special Brief, "Arcano divinæ providentiæ", of 8 Sept., 1868 invited non-Uniate Orientals to appear. A third Brief, "Jam vos omnes", of 13 Sept., 1868, notified Protestants also of the convoking of the council, and exhorted them to use the occasion to reflect on the return to the one household of faith.
B. Reception of the Promulgation
Although the Bull convoking the council was received with joy by the bulk of the Catholic masses, it aroused much discontent in many places, especially in Germany, France, and England. In these countries it was feared that the council would promulgate an exact determination of the primatial prerogatives of the papacy and the definition of papal infallibility. The dean of the theological faculty of Paris, Bishop Maret, wrote in opposition to these doctrines the work "Du concile générale et de la paix religieuse" (2 vols., Paris 1869). Bishop Dupanloup of Orléans published the work "Observations sur la controverse soulevée relativement à la définition de l infaillibilité au prochain concile" (Paris, Nov., 1869). Maret's work was answered by several French bishops and by Archbishop Manning. Archbishop Dechamps of Mechlin, Belgium, who had written a work in favour of the definition entitled "L infaillibilité et le concile générale" (Paris, 1869), became involved in a controversy with Dupanloup. In England a book entitled "The Condemnation of Pope Honorius" (London, 1868), written by the convert, Le Page Renouf, aroused animated discussions in newspapers and periodicals. Renouf's publication was refuted by Father Botalla, S.J., in "Honorius Reconsidered with Reference to Recent Apologies" (London, 1869). Letters from French correspondents in the first number for Feb., 1869, of the "Civiltà Cattolica", which stated that the majority of French Catholics desired the declaration of infallibility, added fresh fuel to the flames. In particular, it led to the appearance in the discussion of Ignaz Döllinger, provost of St. Cajetan and professor of church history at Munich. From now onwards Döllinger was the leading spirit of the movement in Germany hostile to the council. He disputed most passionately the Syllabus and the doctrine of papal infallibility in five anonymous articles that were published in March, 1869, in the "Allgemeine Zeitung" of Augsburg. A large number of Catholic scholars opposed him vigorously, especially after he published his articles in book form under the pseudonym of "Janus", "Der Papst und das Konzil" (Leipzig, 1869). Among these was Professor Joseph Hergenröther of Würzburg, who issued in reply "Anti-Janus" (Freiburg, 1870). Still the excitement over the matter grew in such measure that fourteen of the twenty-two German bishops who met at Fulda early in Sept., 1869, felt themselves constrained to call the attention of the Holy Father to it in a special address, stating that on account of the excitement the time was not opportune for defining papal infallibility. The papal notifications addressed to the schismatic Orientals and the Protestants did not produce the desired effect. The European Governments received from Prince Hohenlohe, president of the Bavarian ministry, a circular letter drawn up by Döllinger, designed to prejudice the different Courts against the coming council; but they decided to remain neutral for the time being. Russia alone forbade its Catholic bishops to attend the council.
C. Preparatory Details
In the meantime zealous work had been done at Rome in preparation for the council. Besides the general direction that it exercised, the preparatory commission had to draw up an exhaustive order of procedure for the debates of the council. Five special committees, each presided over by a cardinal and having together eighty-eight consultors, prepared the plan (schemata) to be laid before the council. These committees were appointed to consider respectively:
· dogma;
· church discipline;
· orders;
· Oriental Churches and missions;
· ecclesiastico-political questions.
It may justly be doubted whether the preliminary preparations for any council had ever been made more thoroughly, or more clearly directed to the aim to be attained. As the day of its opening approached, the following drafts were ready for discussion:
· three great dogmatic drafts, (a) on the Catholic doctrine in opposition to the errors which frequently spring from Rationalism, (b) on the Church of Christ and, (c) on Christian marriage;
· twenty-eight drafts treating matters of church discipline. They had reference to bishops, episcopal sees, the different grades of the other clergy seminaries, the arrangement of philosophical and theological studies, sermons, the catechism, rituals, impediments to marriage, civil marriage, mixed marriages, improvement of Christian morals, feast days, fasts and abstinences, duelling, magnetism, spiritualism, secret societies, etc.;
· eighteen drafts of decrees had reference to the religious orders;
· two were on the Oriental Rites and missions; these subjects had also been considered in the other drafts of decrees.
In addition a large number of subjects for discussion had been sent by the bishops of various countries. Thus, for instance, the bishops of the church provinces of Quebec and Halifax demanded the lessening of the impediments to marriage, revision of the Breviary, and, above all, the reform and codification of the entire canon law. The petition of Archbishop Spalding of Baltimore treated, among other things, the relations between Church and State religious indifference, secret societies, and the infallibility of the pope. The definition of this last was demanded by various bishops. Others desired a revision of the index of forbidden books. No less than nine petitions bearing nearly two hundred signatures demanded the definition of the bodily Assumption of the Blessed Virgin. Over three hundred fathers of the council requested the elevation of St. Joseph as patron saint of the Universal Church.
II. PROCEEDINGS OF THE COUNCIL
A. Presiding Officers, Order of Procedure, Number of Members
On 2 Dec., 1869, the pope held a preliminary session in the Sistine Chapel, which was attended by about five hundred bishops. At this assembly the officials of the council were announced and the conciliar procedure was made known. The council received five presidents. The Chief presiding officer was to have been Cardinal Reisach, but as he died on 22 Dec., Cardinal Filippo de Angelis took his place, 3 Jan., 1870. The other presiding officers were Cardinals Antonio de Luca, Andrea Bizarri, Aloisio Bilio, and Annibale Capalti. Bishop Joseph Fessler of Sankt Pölten, Lower Austria, was secretary to the council, and Monsignor Luigi Jacobi under-secretary. The Constitution "Multiplices inter" announcing the conciliar procedure contained ten paragraphs. According to this the sessions of the council were to be of two kinds: private sessions for discussing the drafts and motions, under the presidency of a cardinal president, and public sessions, presided over by the pope himself for the promulgation of the decrees of the council. The first drafts of decrees debated were to be the dogmatic and disciplinary ones laid before the assembly by the pope. Proposals offered by members of the council were to be sent to a congregation of petitions; these petitions or postulates were to be examined by the committee and then recommended to the pope for admission or not. If the draft of a decree was found by the general congregation to need amendments, it was sent with the proposed amendments to the respective sub-committee or deputatio, either to the one for dogmas or for discipline, or religious orders, or for Oriental Rites. Each of these four sub-committees or deputations was to consist of twenty-four persons selected from the members of the council, and a cardinal president appointed by the pope. The deputation examined the proposed amendments, altered the draft as seemed best, and presented to the general congregation a printed report on its work that was to be orally explained by a member of the deputation. This procedure was to continue until the draft met with the approval of the majority.
The voting in the congregation was by placet, placet juxta modum (with the corresponding amendments), and non placet. Secrecy was to be observed in regard to the proceedings of the council. In the public sessions the voting could only be by placet or non placet. The Decrees promulgated by the pope were to bear the title, "Pius Episcopus, servus servorum Dei: sacro approbante Concilio ad perpetuam rei memoriam". The northern right transept of St. Peter's was arranged as the hall of sessions. Between 8 Dec., 1869, and 1 Sept., 1870, four public sessions and eighty-nine general congregations were held here. There were in the entire world approximately one thousand and fifty prelates entitled to take part in the council, and of these no less than seven hundred and seventy-four appeared during the course of the proceedings. In attendance at the first public session were 47 cardinals, 9 patriarchs, 7 primates, 117 archbishops, 479 bishops, 5 abbots nullius, 9 abbots general, and 25 generals of orders, making a total of 698. At the third public session votes were cast by 47 cardinals, 9 patriarchs, 8 primates, 107 archbishops, 456 bishops, 1 administrator Apostolic, 20 abbots, and 20 generals of orders, a total of 667. There was an attendance at the council from the United States of America of all of the 7 archbishops of that time, 37 of the 47 bishops, and in addition 2 vicars Apostolic. The oldest member of the council was Archbishop MacHale, of Tuam, Ireland; the youngest, Bishop (now Cardinal) Gibbons.
B. From the Formal Opening to the Definition of the Constitution on the Catholic Faith in the Third Public Session
(1) The First Debates
After the formal opening of the council by the pope at the first public session on 8 Dec., 1869, the meetings of the general congregation began on 10 Dec. Their sessions were generally held between the hours of nine and one. The afternoons were reserved for the sessions of the deputations or sub-committees. First, the names of the members of the congregation of petitions were communicated; this was followed by the elections to the four deputations. The first matter brought up for debate was the dogmatic draft of Catholic doctrine against the manifold errors due to Rationalism, "De doctrina catholica contra multiplices errores ex rationalismo derivatos". The discussion of it was taken up on 28 Dec. in the fourth general congregation. After a debate lasting seven days, during which thirty-five members spoke, it was sent by the tenth general congregation held on 10 Jan., 1870, to the deputation on faith for revision. There had been held in the meantime on 6 Jan. the second public session. This had been previously determined upon, on 26 Oct., 1869, by the central commission for the making of the confession of faith by the members of the council. The subjects discussed from the tenth to the twenty-ninth meeting of the general congregation (on 22 Feb.) were the drafts of four disciplinary decrees, namely, on bishops, on vacant episcopal sees, on the morals of ecclesiastics, and on the smaller Catechism. Finally they were all sent for further revision to the deputation on discipline.
(2) The Parties
Such slow progress of the work had probably not been expected. The reason of the disagreeable delay was to be found in the question of infallibility, which had called forth much excitement even before the council. Directly after the opening of the session its influence was evident in the election of the deputations. It divided the fathers of the council into two, it might almost be said hostile camps; on all occasions the decisions and modes of action of each of these parties were determined by its attitude to this question. On account of the violent disputes which had been carried on everywhere for the past year over the question of papal infallibility the overwhelming majority considered the conciliar discussion and decision of the question to be imperatively necessary. On the other hand the minority, comprising about one-fifth of the total number, feared the worst from the definition, the apostasy of many wavering Catholics, an increased estrangement of those separated from the Church, and interference with the affairs of the Church by the Governments of the different countries. The minority, therefore, allowed itself to be guided by opportunist considerations. Only a few bishops appear to have had doubts as to the dogma itself. Both parties sought to gain the victory for their opinions. As however the minority was soon obliged to recognize its powerlessness, it endeavoured by protracting the discussions of the council at least to delay, or even to prevent, a decision as long as possible. Most of the German and Austro-Hungarian members of the council were against the definition, as well as nearly half of the American and about one-third of the French fathers. About 7 of the Italian bishops, 2 each of the English and Irish bishops, 3 bishops from British North America, and 1 Swiss bishop, Greith, belonged to the minority. While only a few Armenian bishops opposed the definition, most of the Chaldean and Greek Melchites sided with the minority. It had no opponents among the bishops from Spain, Portugal, Belgium, Holland, and Central and South America. The most prominent members of the minority from the United States were Archbishops Kenrick of St. Louis and Purcell of Cincinnati, and Bishop Vérot of St. Augustine; these were joined by Archbishop Connolly of Halifax, Nova Scotia. Prominent members of the majority were Archbishop Spalding of Baltimore, Bishops Williams of Boston, Wood of Philadelphia, and Conroy of Albany.
Conspicuous members of the council from other countries were: France: among the minority, Archbishops Darboy of Paris, Ginoulhiac of Lyons, Bishops Dupanloup of Orléans, and David of Saint-Brieuc; among the majority, Archbishop Guibert of Tours, Bishops Pie of Poitiers, Freppel of Angers, Plantier of Nîmes, Raess of Strasburg. Germany: minority Bishops Hefele of Rottenburg, Ketteler of Mainz, Dinkel of Augsburg; majority, Bishops Martin of Paderborn, Senestréy of Ratisbon, Stahl of Würzburg. Austria Hungary: minority, Archbishops Cardinal Rauscher of Vienna, Cardinal Schwarzenberg of Prague, Haynald of Kalocsa, and Bishop Strossmayer of Diakovar; majority, Bishops Gasser of Brixen, Fessler of Sankt Pölten, Riccabona of Trent, Zwerger of Seckau. Italy: minority, Archbishop Nazari di Calabiana of Milan, Bishops Moreno of Ivrea, Losanna of Biella; majority, Valerga, Latin Patriarch of Jerusalem, Bishops Gastaldi of Saluzzo, Gandolfi of Loreto. England: minority, Bishop Clifford of Clifton; majority, Archbishop Manning of Westminster. Ireland: minority, Archbishop MacHale of Tuam; majority, Archbishops Cullen of Dublin and Leahy of Cashel. The East: minority, Jussef, Greek-Melchite Patriarch of Antioch; majority, Hassun, Patriarch of the Armenians. Switzerland: minority, Bishop Greith of St-Gall; majority, Bishop Mermillod of Geneva. Important champions of the definition from the countries which sent no members of the minority were Archbishop Dechamps of Mechlin, Belgium, and Bishop Payà y Rico of Cuenca, Spain.
(3) Change of Procedure: the Hall of Assembly Reduced in Size
Various memorials were now sent the Holy Father petitioning for new rules of debate for the sake of a corresponding progress in the proceedings of the council. Consequently, the conciliar procedure was more exactly defined by the Decree "Apostolicis litteris", issued on 20 Feb., 1870. According to this Decree, any member of the council who wished to raise an objection to the draft under discussion was to send in his proposed amendments in writing, in order that they might be thoroughly considered by the respective deputation. In the general congregation the discussion of a draft as a whole was always to precede the discussion of the individual parts of the draft of a decree. The members of a deputation received the right to speak in explanation or correction when not on the list of speakers. Speakers who wandered from the subject were to be called back to it. If a subject had been sufficiently debated the president, on the motion of at least ten members of the council, could put the question whether the council desired to continue the discussion or not, and then close the debate at the wish of the majority. Although these rules made for an evident improvement, still the minority was not satisfied with them, especially in so far as they contemplated a possible shortening of the debates. They expressed their dissatisfaction in several petitions which, however, had no success. On the other hand, every effort was made to satisfy another complaint which had reference to the bad acoustics of the council hail. Between 22 Feb. and 18 March, that is between the twenty-ninth and thirtieth sessions of the general congregation, the council hall was reduced about one-third in size for the use of the general congregations, so that the fathers who were thus brought closer together could understand the speakers better. The hall was restored to its original size for each of the public sessions.
(4) Completion of the First Constitution
The interruption thus caused was used by the deputation on Faith to revise the draft of the Decree "De doctrina catholica" in accordance with the wishes of the general congregation. On 1 March, Bishop Martin of Paderborn laid before the deputation the first part of the revision, the work of Father Joseph Kleutgen, S.J. It consisted of an introduction and four chapters with the corresponding canons. After an exhaustive discussion in the deputation, it was ready to be distributed to the fathers of the council on 14 March as the actual "Constitutio de fide catholica". A report in writing was also added by the deputation. Archbishop Simor of Gran gave the oral report on 18 March in the thirtieth general congregation. The debate began on the same day, and was closed after seventeen sessions on 19 April, in the forty-sixth general congregation. Over three hundred proposed amendments were brought up and discussed. Although many objections were made by both sides, yet the new rules of procedure made possible a relatively smooth course to the debates. The only disturbing incident was the passionate speech of Bishop Strossmayer of Diakovár on 22 March in the thirty-first general congregation; it called forth a storm of indignation from the majority, which finally forced the speaker to leave the tribune. On 24 April, the first Constitution, "De fide catholica", was unanimously adopted in the third public session by the 667 fathers present, and was formally confirmed and promulgated by the pope.
C. The Question of Papal Infallibility
(1) Motions calling for and opposing Definition
The opponents of infallibility constantly assert that the pope convoked the council of the Vatican solely to have papal infallibility proclaimed. Everything else was merely an excuse and for the sake of appearances. This assertion contradicts the actual facts. Not a single one of the numerous drafts drawn up by the preparatory commission bore on papal infallibility. Only two of the twenty-one opinions sent in by the Roman cardinals mentioned it. It is true that a large number of the episcopal memorials recommended the definition, but these were not taken into consideration in the preparations for the council. It was not until the contest over papal infallibility outside of the council grew constantly more violent that various groups of members of the council began to urge conciliar discussion of the question of infallibility. The first motion for the definition was made on Christmas, 1869, by Archbishop Dechamps of Mechlin. He was supported by all the other Belgian bishops, who presented a formal opinion of the University of Louvain, which culminated in a petition for the definition. The actual petition for the definition was first circulated among the fathers of the council on New Year's Day, 1870. Several petitions from smaller groups also appeared, and the petitions soon received altogether five hundred signatures, although quite a number of the friends of the definition were not among the number of subscribers. Five opposing memorials circulated by the minority finally obtained 136 names. Upon this, early in Feb., the congregation for petitions unanimously, with exception of Cardinal Rauscher, requested the pope to consider the petition for definition. Pius IX was also in favour of the definition. Therefore on 6 March, the draft of the Decree on the Church of Christ, which had been distributed among the fathers on 21 Jan., was given a new twelfth chapter entitled "Romanum Pontificem in rebus fidei et morum definiendis errare non posse" (The Roman Pontiff cannot err in defining matters of faith and morals). With this the matter dropped again in the council.
(2) The Agitation Outside the Council
The petitions concerning infallibility called forth once more outside the council a large number of pamphlets and innumerable articles in the daily papers and periodicals. About this time the French Oratorian Gratry and Archbishop Dechamps of Mechlin opposed each other in controversial pamphlets. A letter published by Count Montalembert on 27 Feb., 1870, in which he spoke of an idol which had been erected in the Vatican, attracted much attention. In England, Newman gave anxious expression of his fears as to the bad results of the declaration of infallibility in a letter written in March, 1870, to his bishop, Ullathorne of Birmingham. The most extreme opponent was Professor Döllinger of Bavaria. In his "Römische Briefe vom Konzil" , published in the "Allgemeine Zeitung" and issued in book form (Munich, 1870), under the pseudonym of "Quirinus", he used information sent him from Rome by his pupils, Johann Friedrich and Lord Acton. In these letters he did everything he could by distorting and casting doubts upon facts, by scorn and ridicule, to turn the public against the council. This was especially so in an article of 19 Jan., 1870, in which he attacked so severely the address on infallibility, which had just become known, that even Bishop Ketteler of Mainz, an old pupil of Döllinger's and a member of the minority, protested publicly against it. The Governments of the different countries also took measures on the subject of infallibility. As soon as the original draft of the decree "De ecclesia" with its canons was published in the "Allgemeine Zeitung", Count von Beust, Chancellor of Austria, sent a protest against it to Rome on 10 Feb., 1870, which said that the Austrian Government would forbid and punish the publication of all decrees that were contrary to the laws of the State. The French minister of foreign affairs, Daru, also sent a threatening memorandum on 20 Feb. He demanded the admission of an envoy to the council, and notified the other Governments of his steps in Rome. Austria, Bavaria, England, Spain and Portugal declared their agreement with the memorandum. The president of the Prussian ministry, Bismarck, would not change his attitude of reserve, notwithstanding the urgency of von Arnim, the ambassador at Rome. On 18 April, the leader of the agitation, Count Daru, retired from his post in the ministry. The president of the French ministry, Ollivier, assumed charge of foreign affairs; he was determined to leave the council free.
(3) The Debates in the Council
In the meantime the bishops of the minority in the council had constantly sought to block the matter, and especially to exert influence to this end on Cardinal Bilio, the president of the deputation on faith. If the members of the majority had not urged the fulfilment with the same perseverance, papal infallibility would never have reached debate. Finally, on 29 April, during the forty-seventh general congregation, the president interrupted the second debate on the smaller Catechism by the announcement that as soon as possible the fathers should receive for examination the draft of a Constitution, "De Romano Pontifice" which would contain the dogma of the primacy and of the infallibility of the pope. For this purpose the deputation on faith had altered the eleventh and twelfth chapters of the old draft of the Constitution "De ecclesia". On 9 May it was distributed among the fathers in printed form as the "Constitutio prima de ecclesia", consisting of 4 chapters and 3 canons. For a full month (13 May 13 June) the general debate over the draft as a whole was carried on in fourteen general congregations, and sixty-four, mostly very long, speeches were delivered. The following special debates over the separate chapters and canons lasted more than a month. Not less than a hundred speakers took part in the discussions, which were carried on from 6 June to 13 July, in 22 congregations. Most of the speeches were on the fourth chapter, which treated papal infallibility. The most prominent speakers of the minority were: French; Darboy, Ginoulhiac, Maret; German; Hefele, Ketteler, Dinkel; Austrian; Raucher, Schwarzenberg, Strossmayer; United States of America and Canada; Vérot and Connolly. Archbishop Kenrick of St. Louis, who lost his opportunity to speak by the closing of the general debate, published in pamphlet form his "Concio in concilio habenda, at non habita". On the other hand the conciliar speech published under the name of Bishop Strossmayer is a forgery perpetrated by an apostate Augustinian monk from Mexico, José Agostino de Escudero, who was then in Italy (cf. Granderath- Kirch III, 189). The majority were chiefly represented by the French members of the council; Pie and Freppel; the Belgian member, Dechamps; the English member, Manning; the Irish, Cullen; the Italian members, Gastaldi and Valerga; the Spanish member, Paya y Rico; the Austrian, Gasser; the German members, Martin and Senestrey; the American member, Spalding. Several members of the minority as Kenrick, Bauseher, Hefele, Schwarzenberg, and Ketteler, discussed the question of infallibility in pamphlets that they individually issued, to which naturally the majority were not slow to reply. The most important of these answers was the "Animadversiones of the conciliar theologian, W. Wilmers, S.J., in which the writings of the last four of the antagonists just mentioned were, in succession, thoroughly confuted. Scarcely in any parliament have important matters ever been subjected to as much discussion as was the question of papal infallibility in the Vatican Council in the course of two months all the reasons pro and con had been again and again discussed, and only what had been already often said could now be repeated. Consequently in the eighty-second general congregation held on 4 July, most of those who still had the right to speak, not only of the majority, but also of the minority, renounced the privilege, and the cardinal president was able, amid general applause, to close the debates.
(4) Final Voting and Definition
The time of the eighty-third, eighty-fourth, and eighty-fifth general congregations was almost entirely occupied with the reports of the deputation on faith concerning the last two chapters. The report of Prince Bishop Gasser on the fourth chapter was a very notable one. In the eighty-fifth general congregation held on 13 July a general vote was taken on the entire draft. There were present 601 fathers. Of these 451 voted placet, 62 placet juxta modum (conditional affirmative), 88 non placet. Of the North American bishops only 7 voted non placet; these were Kenrick, Vérot, Domenec, Fitzgerald, MacQuaid, MacCloskey, and Mrac. Bishop Fitzgerald still voted non placet in the fourth public session, while on this occasion Bishop Domenec voted placet. The other five did not attend this session. In the eighty-sixth general congregation the fathers condemned, on the motion of the president, two anonymous pamphlets which calumniated the council in the coarsest manner. One, entitled "Ce qui se passe au Concile", culminated in the assertion that there was no freedom of discussion at the council. The other, "La dernière heure du Concile", repeated all the accusations that the enemies of the council had raised against it, and exhorted the bishops of the minority to stand firm and courageously vote non placet in the public session. On account of the war which threatened to break out between Germany and France, a number of fathers of both opinions had returned home. Shortly before the fourth public session a large number of the bishops of the minority left Rome with the permission of the directing officers of the council. They did not oppose the dogma of papal infallibility itself, but were against its definition as inopportune. On Monday, 18 July, 1870, one day before the outbreak of the Franco-German War, 435 fathers of the council assembled at St. Peter's under the presidency of Pope Pius IX. The last vote was now taken; 433 fathers voted placet, and only two, Bishop Aloisio Riccio of Cajazzo, Italy, and Bishop Edward Fitzgerald of Little Rock, Arkansas, voted non placet. During the proceedings a thunderstorm broke over the Vatican, and amid thunder and lightning the pope promulgated the new dogma, like a Moses promulgating the law on Mount Sinai.
D. The Council from the Fourth Public Session until the Prorogation
At the close of the eighty-fifth general congregation a "Monitum" was read which announced that the council would be continued without interruption after the fourth public session. Still, the members received a general permission to leave Rome for some months. They had only to notify the secretary in writing of their departure. By 11 Nov., St. Martin's day, all were to be back again. So many of the fathers made use of this permission that only a few more than 100 remained at Rome. Naturally these could not take up any new questions. Consequently the draft of the decree on vacant episcopal sees, which had been amended in the meantime by the deputation of discipline, was again brought forward, and debated in three further general congregations. The eighty- ninth, which was also to be the last, was held on 1 Sept. On 8 Sept. the Piedmontese troops entered the States of the Church at several points; on Tuesday, 20 Sept., a little before eight o clock in the morning,, the enemy entered Rome through the Porta Pia. The pope was a prisoner in the Vatican. He waited a month longer. He then issued on 20 Oct. the Bull, "Postquam Dei munere", which prorogued the council indefinitely. This day was the day after a Piedmontese decree had been issued organizing the Patrimony of Peter as a Roman province. A circular letter issued by the Italian minister, Visconti Venosta, on 22 Oct., to assure the council of the freedom of meeting, naturally met with no credence. A very remarkable letter was sent from London on the same day by Archbishop Spalding to Cardinal Barnabo, prefect of the Propaganda at Rome. In this letter he made the proposition, which met the approval of Cardinal Cullen, Archbishop Manning, and Archbishop Dechamps, to continue the council in the Belgian city of Mechlin, and gave ten reasons why this city seemed suitable for such sessions. Unfortunately the general condition of affairs was such that a continuation of the council even at the most suitable place could not be thought of.
III. ACCEPTANCE OF THE DECREES OF THE COUNCIL
After the council had made its decision everyone naturally looked with interest to those members of the minority who had maintained their opposition to the definition of infallibility up to the last moment. Would they recognize the decision of the council, or, as the enemies of the council desired would they persist in their opposition? As a matter of fact, not a single one of them was disloyal to his sacred duties. As long as the discussions lasted they expressed their views freely and without molestation, and sought to carry them into effect. After the decision, without exception, they came over to it, The two bishops who on 18 July had voted non placet advanced to the papal throne at the same session and acknowledged their acceptance of the truth thus defined. The Bishop of Little Rock said simply and with true greatness, "Holy Father, now I believe." It is not possible in this brief space to mention the accession of each member of the minority. As concerns the members from North America who are of special interest here, Bishop Vérot of St. Augustine gave his adhesion to the dogma while still at Rome in a letter addressed on 25 July to the secretary of the council. Bishop Mrac of Sault-Saint-Marie sent his declaration of adherence at the latest by Jan., 1872. A year later Bishop Domenec of Pittsburgh did the same. In 1875 Bishop MacQuaid of Rochester, if not earlier, announced his adherence to the dogma by its formal and public promulgation. When Archbishop Kenrick of St. Louis returned to his diocese on 30 Dec., 1870, he made an address at the reception given him, in which he first gave the reasons that had decided his position at the council as long, as the question was open to discussion, and then closed with the declaration that, now the council had decided, he submitted unconditionally to its decree. He expressed himself similarly in a letter of 13 Jan., 1871, to the prefect of the Propaganda. When Lord Acton questioned the archbishop in regard to his submission, the latter replied by a long letter dated 29 March, 1871, which shows, it may be, a certain discontent, but which clearly confirmed his belief in the infallibility of the pope. In the same way the distinguished Frenchmen and Englishmen who, outside of the council, had expressed opinions antagonistic to the promulgation ofinfallibility, e.g. Gratry, Newman, Montalembert, and finally, as it appears, Acton, also submitted after the decision had been made. On the other hand, in Germany a number of Professor Döllinger's adherents apostatised from the Church and formed the sect of Old Catholics. Döllinger also apostatized, without, however, connecting himself with any other denomination. In Switzerland the opponents of the council united in a sect called Christian Catholics. Outside of these, however the Catholics of the entire world, both clergy and laity, accepted the decision of the council with great joy and readiness. After the close of the Franco-German War the German Government made the dogma of infallibility the excuse for what is called the Kulturkampf. Yet the bishops and priests were ready to bear loss of property, imprisonment, and exile rather than be disloyal to any part of their ecclesiastical duties. The Austrian Government took the opportunity offered by the definition to relieve itself from uncomfortable obligations, and declared that, as the other contracting party had changed, the Concordat with the Roman See was annulled. Excepting in a few Swiss cantons, the promulgation of the decision of the council did not encounter any actual difficulties elsewhere.
IV. THE RESULTS
In comparison with the large scope of the preparations for the council, and with the great amount of material laid before it for discussion in the numerous drafts and proposals, the immediate result of its labours must be called small. But the council was only in its beginnings when the outbreak of war brought it to a sudden close. It is also true as is known, that reasons within the council prevented a larger result from its sessions. Thus it was that in the end only two not very large Constitutions could be promulgated. If, however, the contents of these two constitutions be examined their great importance is unmistakable. The contents meet in a striking manner the needs of the times.
A. The dogmatic Constitution on the Catholic Faith defends the fundamental principles of Christianity against the errors of modern Rationalism, Materialism, and atheism. In the first chapter it maintains the doctrine of the existence of a personal God, Who of His own free volition for the revelation of His perfection, has created all things out of nothing, Who foresees all things, even the future free actions of reasonable creatures, and Who through His Providence leads all things to the intended end. The second chapter treats the natural and supernatural knowledge of God. It then declares that God, the beginning and end of all things can also be known with certainty by the natural light of reason. It then treats the actuality and necessity of a supernatural revelation, of the two sources of Revelation, Scripture and tradition, of the inspiration and interpretation of the Holy Scriptures. The third chapter treats the supernatural virtue of faith, its reasonableness supernaturalness, and necessity, the possibility and actuality of miracles as a confirmation of Divine Revelation; and lastly, the founding of the Catholic Church by Jesus Christ as the Guardian and Herald of revealed truth. The fourth chapter contains the doctrine, especially important to-day, on the connection between faith and reason. The mysteries of faith cannot, indeed, be fully grasped by natural reason, but revealed truth can never contradict the positive results of the investigation of reason. Contrariwise, however, every assertion is false that contradicts the truth of enlightened faith. Faith and true learning are not in hostile opposition; they rather support each other in many ways. Yet faith is not the same as a philosophical system of teaching that has been worked out and then turned over to the human mind to be further developed, but it has been entrusted as a Divine deposit to the Church for protection and infallible interpretation. When, therefore, the Church explains the meaning of a dogma this interpretation is to be maintained in all future time, and it can never be deviated from under pretence of a more profound investigation. At the close of the Constitution the opposing heresies are rejected in eighteen canons.
B. The other dogmatic Constitution is of equal, if not greater, importance; it is the first on the Church of Christ, or, as it is also called in reference to its contents, on the Pope of Rome. "The introduction to the Constitution says that the primacy of the Roman pontiff, on which the unity, strength, and stability of the entire Church rests, has always been, and is especially now, the object of violent attacks by the enemies of the Church. Therefore the doctrine of its origin, constant permanence, and nature must be clearly set forth and established, above all on account of the opposing errors. Thus the first chapter treats of the establishment of the Apostolic primacy in the popes of Rome. Each chapter closes with a canon against the opposing dogmatic opinion. The most important matter of the Constitution is the last two chapters. In the third chapter the meaning and nature of the primacy are set forth in clear words. The primacy of the Pope of Rome is no mere precedence of honour. On the contrary, the pope possesses the primacy of regularly constituted power over all other Churches, and the true, direct, episcopal power of jurisdiction, in respect to which the clergy and faithful of every rite and rank are bound to true obedience. The immediate power of jurisdiction of the individual bishops in their dioceses, therefore, is not impaired by the primacy, but only strengthened and defended. By virtue of his primacy the pope has the right to have direct and free relations with the clergy and laity of the entire Church. No one is permitted to interfere with this intercourse. It is false and to be rejected to say that the decrees issued by the pope for the guidance of the Church are not valid unless confirmed by the placet of the secular power. The pope is also the supreme judge of all the faithful, to whose decision all matters under examination by the Church can be appealed. On the other hand, no further appeal, not even to an ecumenical council, can be made from the supreme decision of the pope. Consequently the canon appended to the third chapter says: "When, therefore, anyone says that the Pope of Rome has only the office of supervision or of guidance, and not the complete and highest power of jurisdiction over the entire Church, not merely in matters of faith and morals, but also in matters which concern the discipline and administration of the Church throughout the entire world, or that the pope has only the chief share, but not the entire fullness of this highest power, or that this his power is not actual and immediate either over all and individual Churches, or over all and individual clergy and faithful, let him be anathema."
The fourth chapter, lastly, contains the definition of papal infallibility. First, all the corresponding decrees of the Fourth Council of Constantinople, 680 (Sixth Ecumenical), of the Second Council of Lyons, 1274 (Fourteenth Ecumenical) and of the Council of Florence, 1439 (Seventeenth Ecumenical), are repeated and confirmed. It is pointed out, further, that at all times the popes, in the consciousness of their infallibility in matters of faith for the preservation of the purity of the Apostolic tradition, have acted as the court of last instance and have been called upon as such. Then follows the important tenet that the successors of St. Peter have been promised the Holy Ghost, not for the promulgation of new doctrines, but only for the preservation and interpretation of the Revelation delivered by the Apostles. The Constitution closes with the following words: "Faithfully adhering, therefore, to the tradition inherited from the beginning of the Christian Faith, we, with the approbation of the sacred council, for the glory of God our Saviour, for the exaltation of the Catholic religion, and the salvation of Christian peoples, teach and define, as a Divinely revealed dogma, that the Roman pontiff, when he speaks ex cathedra, that is, when he, in the exercise of his office as shepherd and teacher of all Christians, by virtue of his supreme Apostolic authority, decides that a doctrine concerning faith or morals is to be held by the entire Church, he possesses, in consequence of the Divine aid promised him in St. Peter, that infallibility with which the Divine Saviour wished to have His Church furnished for the definition of doctrine concerning faith or morals; and that such definitions of the Roman pontiff are of themselves, and not in consequence of the Church's consent, irreformable."
What is given above is essentially the contents of the two Constitutions of the Vatican Council. Their import may be briefly expressed thus: in opposition to the Rationalism and Free-thinking of the present day the first Constitution gives authoritative and clear expression of the fundamental principles of natural and supernatural understanding of right and true faith, their possibility, necessity, their sources, and of their relations to each other. Thus it offers to all of honest intention a guide and a firm foothold, both in solving the great question of life and in all the investigations of learning. The second Constitution settles finally a question which had kept the minds of men disturbed from the time of the Great Schism, and the Council of Constance, and more especially from the appearance of the four Gallican articles of 1682, the question of the relation between the pope and the Church. According to the dogmatic decision of the Vatican Council, the papacy founded by Christ is the crown and centre of the entire constitution of the Catholic Church. The papacy includes in itself the entire fullness of the power of administration and teaching bestowed by Christ upon His Church. Thus ecclesiastical particularism and the theory of national Churches are forever overthrown. On the other hand, it is extravagant and unjust to say that by the definition of the primacy of jurisdiction and of the infallibility of the pope the ecumenical councils have lost their essential importance. The ecumenical councils have never been absolutely necessary. Even before the Vatican Council their decrees obtained general currency only through the approval of the pope. The increasing difficulty of their convocation as time went on is shown by the interval of three hundred years between the nineteenth and twentieth ecumenical councils. The definitions of the last council have, therefore, brought about the alleviation that was desirable and the necessary legal certainty. Apart from this, however, the hierarchy united with the pope in a general council is, now as formerly, the most complete representation of the Catholic Church.
Lastly, as regards the drafts and proposition which were left unsettled by the Vatican Council, a number of these were revived and brought to completion by Pius IX and his two successors. To mention a few: Pius IX made St. Joseph the patron saint of the Universal Church on 8 Dec., 1870, the same year as the council. Moral and religious problems, which it was intended to lay before the council for discussion, are treated in the encyclicals of Leo XIII on the origin of the civil power (1881), on freemasonry (1884), on human freedom (1888), on Christian marriage (1880), etc. Leo XIII also issued in 1900 new regulations regarding the index of forbidden books. From the beginning of his administration Pius X seems to have had in view in his legislative labours the completion of the great tasks left by the Vatican Council. The most striking proofs of this are: the reform of the Italian diocesan seminaries, the regulation of the philosophical and theological studies of candidates for the priesthood, the introduction of one catechism for the Roman church province, the laws concerning the form of ritual for betrothal and marriage, the revision of the prayers of the Breviary, and, above all, the codification of the whole of modern canon law.
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(4) Explanations of the Decrees of the Council: GRANDERATH, Constitutiones dogmaticoe s. oecumen. Concilii Vaticani, explicat (Freiburg. 1892); VACANT, Etudes théologiques sur les constitutions du concile du Vatican (2 vols., Paris, 1895).
K. KIRCH 
Transcribed by Douglas J. Potter 
Dedicated to the Sacred Heart of Jesus Christ
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Vatican Observatory
The Vatican Observatory now bears the official title, "Specola Astronomica Vaticana". To understand its history it is necessary to remark that the designations osservatorio or specola are not restricted to astronomy, but may mean any elevated locality from which aerial phenomena are observed. From this point of view the history of the Specola Vaticana has passed through four successive stages.
(1) The first period of the Vatican Observatory is thus described in the Motu Proprio of 1891 by Leo XIII:
Gregory XIII ordered a tower to be erected in a convenient part of the Vatican buildings, and to be fitted out with the greatest and best instruments of the time. There he held the meetings of the learned men to whom the reform of the calendar had been entrusted. The tower stands to this day, a witness to the munificence of its author. It contains a meridian line by Ignazio Danti of Perugia, with a round marble plate in the centre adorned with scientific designs. When touched by the rays of the sun that are allowed to enter from above, the designs demonstrate the error of the old reckoning and the correctness of the reform.
The first half of this narration is based upon a tradition supported by Gilii and Calandrelli (see LILIUS); it is connected with the Vatican Observatory, at least as far as the locality is concerned. The tower is 73 metres above sea level and stands over the museum and library, between the courtyards Belvedere and della Pigna. It is often called the "Tower of the Winds"
(2) The second period of the Vatican Observatory deals mainly with the person of Mgr. Filippo Luigi Gilii, whose life has been written by Lais. Gilii was born in Corneto in 1756, and died in Rome, in 1821, a beneficed clergyman of St. Peter's Basilica. He was a universal genius, well versed in physics and in biology, in archeology and in the Hebrew language . The Gregorian Tower was then in charge of the Vatican librarian, to which office Cardinal Zelada had been appointed in 1780. Zelada wished to honour the traditions of the tower by devoting its upper part to an observatory. In 1797 he obtained the sanction of Pius VI, and placed over the entrance to the tower the Latin inscription Specula Vaticana. The upper story was fitted up with meteorological and magnetic instruments, with a seismograph, a Dolland telescope, a small transit and pendulum clock, and the observatory was given in charge of Mgr. Gilii. From 1800 to 1821 Gilii made an uninterrupted series of meteorological observations, reading the instruments twice a day (after 6 a. m. and 2 p, m.), according to the programme of the Mannheim Meteorological Society. The observations of about seven years of the long series are published, while the rest are in great part preserved as manuscripts in the Vatican Library. There are also deposited astronomical observations of eclipses, comets, Jupiter's satellites, and of a transit of Mercury. Gilii's scientific activity extended beyond the Vatican Observatory and beyond Rome. The meridian line in front of St. Peter's, with the obelisk as gnomon and the readings of the seasons by the length of the shadow, is due to him; so are also the signs on the floor of St. Peter's Basilica, indicating the lengths of the greatest churches of the world, likewise the two old clocks of French and Italian style, in the front of the basilica, and finally the first lightning rod on St. Peter's cupola. Similar memories of him exist in various churches and cities of Italy. The tombstone in Ara Co li calls him a man "mitissimi ingenii, modestiæ singularis, pius". At the death of Gilii the Vatican Observatory was discontinued, for the following reason: Pius VII and Leo XII raised the standard of studies in the papal states. The latter pope, in his Apostolic letter, "Quod divina sapientia", gave instructions about observatories, publications, and intercourse with foreign scientists. In 1787 the observatory at the Roman College had been founded, under Calandrelli, and was declared preferable to the Vatican, as more accessible to students in the city, and not obstructed by the great cupola of St. Peter's (Giornale Arcadico, II, p. 407). On the advice of Father Boscovich the instruments were then transferred from the Gregorian Tower to the Roman College.
(3) The revival of the Vatican Observatory in its third period was occasioned, on the one hand, by the loss to the Church of the Roman College and its observatory in 1870, and on the other, by the exposition of instruments presented to Leo XIII by the Italian clergy for the celebration of his golden jubilee of priesthood, in 1888. The Barnabite Father Denza, well-known as founder of the Italian Meteorological Society, then proposed to Leo XIII to preserve the instruments in the Gregorian Tower, and to restore that locality to its former purposes. The plan was accepted and a series of the best instruments was procured, partly from donations by Hicks in London, partly by purchase of self-registering apparatus from Richard in Paris. From the observatory of the late Marquis of Montecuccoli in Modena, of which Denza had been director, a four-inch equatorial, a three-inch transit instrument, and four pendulum clocks with two chronometers, were acquired. Father Denza had still broader plans. The year before in 1887, Mouchez had organized the cooperation of a number of observatories for continuing Argelander's observations to fainter magnitudes by means of photography. At the second meeting of the committee in Paris, in 1889, Denza declared his intention to join in the work. For this purpose, Leo XIII ceded to the Vatican Observatory a second tower, more than 400 metres distant from the Gregorian. It is the western of the two towers remaining from the Leonine Fortress, which had been built for defence against the Saracens in 848-53. With a diameter of 17 metres and a thickness of 4.5 metres in the lower walls, it seemed large and strong enough to support the thirteen-inch photographic refractor which was ordered from Gauthier in Paris. During the four years following, the observatory remained in charge of the vice-director, Father Lais, of the Oratory who has conducted the photographic work from the beginning, all at his own expense. From 1898 until 1905 the directorship was in the hands of the Augustinian Father Rodriguez, a specialist in meteorology. Seven volumes were published during the third period of the observatory, four under Denza, the fifth under Lais, and the last two under Rodriguez.
(4) The fourth and present period of the Vatican Observatory began with the appointment in November, 1904, by Pius X of Archbishop (now Cardinal) Maffi as President of the Specola. His first step was to remedy the great difficulty caused by the separation of the two towers. According to his plans, the Gregorian Tower was to be abandoned to historical archives, and the second round tower of the old Leonine Fortress, with the adjoining summer residence of Leo XIII, was to be given over to astronomy. The two old towers were to be connected with each other by a passage over the fortification wall, with an iron bridge spanning a gap of 85 metres in length. For carrying out these plans, the author of the present article was designated in the audience given to Cardinal Maffi on 14 March, 1906, and officially appointed on 26 April. The fortification wall, a thousand years old, which extends about 400 metres, is now crowned with four rotary domes, covering the astrographic refractor in the Leonine Tower, and a new sixteen-inch visual telescope in the second tower, called Torre Pio X. A four-inch equatorial stands on a half round bastion, at the west end of the bridge, and a photoheliograph at the east end of the old wall, over the barracks of the gendarmes. The old transit instrument is mounted on a vault over the main walls of the new residence. After the material restoration of the observatory, the main problems were a library and the measuring of the astrographic plates. The rich meteorological library was consigned to the Pontifical Academy Lincei, and the old meteorological and seismic instruments were mainly sent to the observatory in Valle di Pompei, An astronomical library is now filling two rooms of the new residence; old treasures were secured to it by the loan of the scientific collection from the Vatican Library, the latter confining itself to historical and literary branches. The astrographic plates are being measured with two new Repsold machines, which are placed in a neighbouring convent, in charge of three Sisters. For nearly four years the director enjoyed the cooperation of Father Stein, S.J., by which it was possible to publish the first three numbers of the new series, besides minor essays, and the last two series of the atlas of variable stars. At the reunion of the Astrographic Congress at Paris in 1909, P. Lais presented thirty charts reproduced by himself on silver-bromide paper.
DENZA, La Nuova Specola Vaticana in Atti, Acad. Pont. N. Lincei XLIII (1889); ZAHM, The Observatory of the Vatican in The Cosmopolitan (1895), well illustrated but not exact in all details; STEIN, Restauri della Specola Vaticana in Rivista di Fisica etc., IX (Pavia, 1908); HAGEN, Vaticanische Sternwarte in V. J. S. Astron. Ges., XLV (1910); MAFFI, Specula Vaticana, Inaugurazione (Rome, 1910); PARR, The Vatican Observatory of Today in Knowledge (1911), correct, except the additions by the editors.
J.G. HAGEN 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Vaudreuil
Philippe de Rigaud, Marquis de Vaudreuil
Governor of Canada, born in Languedoc, France, in the first half of the seventeenth century, of Louis R. de Vaudreuil and Marie de Chateau-Verdun; died at Quebec, 10 October, 1725. In the king's musketeers, in which he served (1659-76), he ranked as brigadier and finally as colonel. He went to Canada (1687) in command of a marine detachment. After the massacre of Lachine he prevented the Iroquois from assailing Montreal (1689). In 1690 he shared in the defense of Quebec against Phips. In 1698 he received the Cross of St. Louis, and replaced, as Governor of Montreal, Callières, who was promoted Governor-General of Canada. In 1702 the fief still bearing his name was given him. He again succeeded Callières (1703), his prudence and experience fitting him to govern the colony at that trying period. He was loved by the people and feared by the Indians with whom he strove to strengthen an alliance, while the English colonies sought to shake their fidelity. He adopted one of the captives of the Abenaki raids, Esther Wheelwright, who entered the Ursuline cloister in Quebec, and was later appointed first superior after the conquest. In 1710 he fortified Quebec against he threatened attack of Admiral Walker, whose fleet was shipwrecked off Egg Island (1711). Peace being restored, Vaudreuil encouraged agriculture, commerce, and education. The Country was divided into 82 parishes, Montreal was fortified by a wall, and a census taken, giving an entire population of 25,000 souls, of which 7000 were in Quebec and 3000 in Montreal. He received the Grand Cross of St. Louis (1721), and ordered the construction of Fort Niagara. His wife, Louise Elizabeth Joybert, who bore him twelve children, had been appointed (1708) under-governess to the royal children.
Louis Philippe, Count de Vaudreuil
Second son of preceding, b. at Montreal, 1691; d. 27 Nov., 1763. Entering the army at the age of seven he ranked as captain in 1738, and received the Grand Cross of St. Louis (1745). Transferred to the navy as chief of a squadron, he took part (1747) in a combat off Cape Finistère between the fleets of M. de l'Estenduère and Admiral Hawke, one of the most terrible engagements on record. After eight hours, the French admiral was about to yield, when Vaudreuil, commanding the Intrépide, hastened to the front, and, bearing the brunt of the enemy's broadsides, forced them to cease firing. In reward he was appointed lieutenant-general of the naval forces.
François-Pierre, Marquis de Vaudreuil
Brother of preceding, b. 3 Feb., 1703. He was appointed lieutenant (1724), Knight of St. Louis (1738), king's lieutenant (1748), and Governor of Three- Rivers (1749). He fought with Montcalm at Chouagen (Oswego), contributing to the victory by crossing the river with the vanguard. He was Governor of Montreal from 1755 until the conquest forced him to emigrate to France.
Pierre, Marquis de Vaudreuil-Cavagnal
Second governor of that name and the last under the French rule, fifth son of the former governor, b. at Quebec, 22 Nv., 1698; d. in France about 1767. He successively ranked as major of the troops (1726), Knight of St. Louis (1730), Governor of Three-Rivers (1733), of Louisiana (1742), Governor-General of Canada (1755) during the period of the Seven Years War. To his demand of reinforcements, France responded by sending Montcalm, Lévis, Bourlamaque, Bougainville, who, though unable to save New France, covered her with glory. The merit of the victories, Oswego, William-Henry, Carillon, has heretofore been too largely attributed to Vaudreuil, who never appeared in battle and merely issued orders that were often a hindrance instead of a help to the experienced and clear-sighted commander-in-chief, thereby rendering his exploits doubly heroic. Vaudreuil even tried in his correspondence to belittle Montcalm's merit, and was too easily influenced by Bigot and his unscrupulous clique who dilapidated the public treasure to the detriment of the army and of the nation. This apparently rigorous judgment is supported by the latest historical researches. After the fatal battle of the Plains of Abraham, Vaudreuil withdrew to Montreal; when, despite the victory of Lévis over Murray at St. Foy (1760), the French lost all hope, he signed the capitulation of Canada, and retired to France.
Louis Philippe de Rigaud, Comte de Vaudreuil
Eldest son of preceding, b. at Quebec, 1723; d. in France, 1802; entered the navy in 1741. When the American revolutionary war began he refused the governorship of San Domingo to remain at sea. He commanded the Fendant at the conquest of Grenada by d'Estaing, captured 6 million livres of booty in his cruises, conquered Senegal (1779), took part in five other engagements, one of which, off the Chesapeake, resulted in the surrender of Cornwallis. At the disaster of Dominica he saved 12 ships and retreated successfully. Louis XVI thanked him personally and gave him the Grand Cross of St. Louis (1789). During the French Revolution he was elected to the States General; he defended the Tuileries (1792), and emigrated, returning to France under the Consulate.
BIBAUD, Le Pantheon canadien (Montreal, 1891); GARNEAU, Histoire du Canada (Montreal, 1882); Hist. des grandes families francaises du Canada (Montreal, 1867); CHAPAIS, Le Marquis de Montcalm (Quebec, 1911).
LIONEL LINDSAY 
Transcribed by Michael T. Barrett 
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Vaux-de-Cernay
A celebrated Cistercian abbey situated in the Diocese of Versailles, Seine-et-Oise, in what was called the "Isle-de-France". In 1118 Simon de Neauffle and his wife Eve donated the land for this foundation to the monks of Savigny, in order to have a monastery built there in honour of the Mother of God and St. John Baptist. Blessed Vital, Abbot of Savigny, accepted their offer, and sent a band of monks under the direction of Arnaud, who became their first abbot. Besides their first benefactors, numerous others of the nobility came to the aid of the new community. As soon as they were well established, many postulants presented themselves for admission, rendering possible the foundation of Breuil-Benoit (1137) in the Diocese of Evreu. In 1148 vaux-de-Cernay, with the entire Congregation of Savigny, entered the Order of Citeaux and became a filiation of Clairvaux. Up to this period their substance was only enough for them to live on, but from this time they became prosperous, built a church in the simple Cistercian style, and little by little, constructed the other regular places. Many of its abbots became well known. Andrew, the fourth, died Bishop of Arras; Guy, the sixth, was the most celebrated, having been delegated by the General Chapter to accompany the Fifth Crusade in 1203. Three years later he was one of the principal figures in the crusade against the Albigenses, in recognition of which service he was made Bishop of Carcasone (1211) and is commemorated in the Cistercian Menology. His nephew Peter, also a monk of Vaux-de-Cernay, accompanied him on this crusade, and left a history of both the heresy and the war. It was under his successor, Abbot Thoas, that Porrois, a monastery of Cistercian nuns (later on the famous Abbey of Port-Royal), was founded and placed under the direction of the abbots of Vaux-de-Cernay. The ninth abbot, Thibault de Marley (1235-47), was canonized and worked many miracles both before and after death. Towards the end of the fourteenth century the monastery began losing its fervour, both on account of too great wealth and because of the disturbed state of the times. But after the introduction of commendatory abbots (1542) there was little left besides the name of monks. In the seventeenth century it was restored in spirit by embracing the Reform of the Strict Observance of Denis Largentier. It was during this time that its commendatory abbot was John Casimir, King of Poland. The monastery was suppressed at the revolution (1791) and its members (twelve priests) dispersed. The buildings, after passing through various hands, are now partly restored and are much admired both by artists and archaeologists.
Gallia Christiana, VII; JONGELINUS, Notitia Abbatiarum, O. Cisterciensis (Cologne, 1640); TISSIER, Bibliotheca Patrum Cisterciensium, VII (Paris, 1669); MERLET and MOUTIER, Cartulaire de l'Abbaye de N. D., des Vaux-de-Cernay, I-III (Paris, 1857-58); MORIZE, Etude archeologique sur l'Abbaye des Vaux-de-Cernay with introduction by DE DION (Tours, 1889); DE DION, Cartulaire de Porrois plus connue sous le nom mystique de Port-Royal (Paris, 1903); BEAUNIER, Recueil historique des archeveches, eveches, abbayes et prieures de France, province ecclesiastique de Paris (Paris, 1905); MANRIQUE, Annales Cistercienses (Lyons, 1642-59); MARTENE and DURAND, Veterum Scriptorum et Monumentorum amplissima collectio, II (Paris, 1724); PETRUS, Historia Albigensium (Troyes, 1615); JANAUSCHEK, Originum Cisterciensium, I (Vienna, 1877).
EDMOND M. OBRECHT 
Transcribed by Michael T. Barrett 
Dedicated to the religious of Vaux-de-Cernay
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Vedas
The sacred books of ancient India. The Sanskrit word veda means "knowledge", more particularly "sacred book". In its widest sense the term designates not only the sacred texts, but also the voluminous theological and philosophical literature attached thereto, the Brahmanas, Aranyakas, Upanishads, and Sutras (see BRAHMINISM). But usually the term veda applies only to the four collections (Samhitas) of hymns and prayers composed for different ritualistic purposes: the Rig-Veda, Sama-Veda, Yajur-Veda, and Atharva-Veda. Of these only the first three were originally regarded as canonical; the fourth attained to this position after a long struggle. The language of the Vedas is an artificial literary language fully perfected, and is not a mere popular dialect. In this respect it resembles the later classical Sanskrit, from which it differs considerably in phonology and inflections. Though differences exist in the language of the four Vedas, still there is such agreement on cardinal points as against later Sanskrit that the term Vedic, which is in common use for the oldest form of the language of India, is amply justified.
I. THE RIG-VEDA
("Veda of verses"; from ric, or before sonants rig, "laudatory stanza") is the oldest and most important of these collections. In its present form it contains 1028 hymns (including eleven supplementary ones in the eighth book), arranged in ten mandalas (cycles), or books, which vary in extent, only the first and tenth being approximately equal. The poems themselves are of different authorship and date from widely different periods. According to the generally accepted view the oldest of them dates back to 1500 B.C., when the Aryan conquerors spread over the Punjab in Northern India and occupied the land on both sides of the Indus. The texts themselves show that the collection is the result of the work of generations of poets, extending over many centuries. Books II to VII inclusive are each the work of a single poet, or rishi (seer), and his descendants; hence they are aptly called "family books". Book III is attributed to the family of Vishvamitra, IV to that of Vamadeva, V to that of Vasishtha. The hymns in books I and X are all composed by different families. The ninth consists exclusively of hymns addressed to Soma, the deified plant, the juice of which was used for the Soma sacrifice. Books II to VII are the oldest, and book X the most recent, in point of origin.
The monotony of the Rig-Veda is due not only to the nature of its mythological content, but also to the fact that hymns to the same deity are usually grouped together. Thus, approximately 500 hymns are addressed to two gods alone: Indra, the god of lightning and storms, and Agni, the god of fire. The element of nature- worship is a marked feature in most of the hymns, with are invocations of different deities. The value of the great collection as presenting the earliest record of the mythology of an Indo- European people is apparent. Several of the gods go back to the time of Indo-Iranian unity, e.g. Yama (the Avestan Yima), Soma (haoma), Mitra (the later Persian Mithra). Some of the divinities, especially the higher ones, still exhibit the attributes which enable us to trace their origin to the personification of natural phenomena. Thus Indra personified thunder, Agni fire, Varuna the sea, Surya the sun, Ushas the dawn, the Maruts the storm, and others were of a somewhat similar character. Indra was the favourite god of the Vedic Aryans; almost one fourth of all the hymns in the Rig-Veda are addressed to him and they are among the best in the collection. Next to Indra stands Agni. The hymns in his praise are often obscure in thought and turgid in phraseology and abound in allusions to a complicated ritual. Many hymns are in honour of Soma. Other gods invoked are the two Ashins, somewhat resembling the Diocsuri of ancient Greece, the terrible Rudra, Parjanya the rain-god, Vayu the wind-god, Surya the sun-god, Pushan the protector of roads and stray kine. Prayers are also addressed to groups of divinities like the Adityas and the Vishve Devas (all the gods). Only a few hymns sing the praise of Vishnu and of shiva in his earlier form as Rudra, though these two deities became later the chief gods of the Hindu pantheon. Goddesses play a small part, only Ushas, the goddess of dawn, has some twenty hymns in her honour; these poems are of exceptional literary merit.
The number of secular hymns are small, but many of them are of particular interest. They are of various content. In one (book X, 34) a gambler laments his ill luck at dice and deplores the evil passion that holds him in his grasp. In the same book (X, 18) there occurs a funeral hymn, from which important information may be gained concerning the funeral rites of the Vedic age. Evidently cremation was most in vogue, though burial was also resorted to. There are also some riddles and incantations or prayers exactly like those in the Atharva-Veda. Historical references are occasionally found in the so-called danastutis (praises of gifts), which in most cases are not independent poems, but laudatory stanzas appended to some ordinary hymn, and in which the poet gives thanks for generosity shown to him by some prince. Some six or seven hymns deal with cosmogonic speculations. It is significant that some of the hymns, chiefly in book X, are cast in the form of a dialogue. Here we may possibly discern the beginnings of the Sanskrit drama. The poetry of the Rig-Veda is neither popular nor primitive, as it has been erroneously considered, but is the production of a refined sacerdotal class and the result of a long period of cultural development. It was intended primarily for use in connection with the Soma sacrifice, and to accompany a ritual, which, though not so complicated as at the time of the Brahmanas, was far from simple. The Rig-Veda has come down to us in only one recension, that of the Shakala school. Originally there were several schools: The "Mahabhashya" (great commentary), about the second century B.C., knows of twenty-one, while some later writings know of two only. In these schools the transmission of the hymns was most carefully attended to; a most elaborate mnemonic system was devised to guard against any changes in the sacred text, which has thus come down to us practically without variants.
Editions of the Rig-Veda were published by Max Muller, "Rig- Veda-Samhita with the Commentary of Sayancharya" (6 vols., London, 1849-74; 2nd ed., 4 vols., 1890-95); "The Hymns of the Rig-Veda in the Samhita and Pada Texts" (2nd ed., 2 vols., London, 1877); Aufrecht, "Samhita Text", in Roman characters (2nd ed., Bonn, 1877); selections in Lanman's "Sanskrit Reader" (Boston, 1884); Bothlingk, "Sanskrit-Chrestomathie" (3rd ed., Leipzig, 1897); Windisch, "Zwolf Hymnen des Rig-Veda", with Sayana's commentary (Leipzig, 1883). Translations were made into: English verse by Griffith (2 vols., Benares, 1896-97); selections in prose by Max Muller in "Sacred Books of the East", XXXII (Oxford, 1891); continued by Oldenburg, ibidem, XLVI (1897); German verse by Grassmann (2 vols., Leipzig, 1876-77); German prose by Ludwig (6 vols., Prague, 1876-88). On the Rig-Veda in general see: Kaegi, "The Rig-Veda", tr. Arrowsmith (Boston, 1886); Odenberg, "Rig- Veda", books I-Vi in "Göttinger Gesellschaft der Wissenschaften", new series, XI (Berlin, 1909).
II. THE SAMA-VEDA
("Veda of chants") consists of 1549 stanzas, taken entirely (except 75) from the Rig-Veda, chiefly from books VIII and IX. Its purpose was purely practical, to serve as a text- book for the udgatar or priest who attended the Soma sacrifice. The arrangement of the verses is determined solely by their relation to the rites attending this function. The hymns were to be sung according to certain fixed melodies; hence the name of the collection. Though only two recensions are known, the number of schools for the veda is known to have been very large. The Sama- Veda was edited: (with German tr.) by Benfey (Leipzig, 1848); by Satyavrata Samashrami in Bibl. Ind. (Calcutta, 1873); Engl. tr. by Griffith (Benares, 1893).
III. THE YAJUR-VEDA
("Veda of sacrificial prayers") consists also largely of verses borrowed from the Rig-Veda. Its purpose was also practical, but, unlike the Sama-Veda, it was compiled to apply to the entire sacrificial rite, not merely the Soma offering. There are two recensions of this Veda known as the "Black" and "White" Yajur-Veda. The origin and meaning of these designations are not clear. The White Yajur=3DVeda contains only the verses and sayings necessary for the sacrifice, while explanations exist in a separate work; the Black incorporates explanations and directions in the work itself, often immediately following the verses. Of the black there are again four recensions, all showing the same arrangement, but differing in many other respects, notably in matters of phonology and accent. By the Hindus the Yajur-Veda was regarded as the most important of all the Vedas for the practice of the sacrificial rites. The four recensions of the Yajur-Veda have been separately edited: (1) "Vajasaneyi Samhita" by Weber (London and Berlin, 1852), tr. Griffith (Benares, 1899); (2) "Taittiriya S." by Weber in "Indische Studien", XI, XII (Berlin, 1871-72); (3) "Maitrayani S." by von Schroeder (Leipzig, 1881-86); "Kathaka S." by von Schroeder (Leipzig, 1900-09).
IV. THE ATHARVA-VEDA
("Veda of the atharvans or fire priests") differs widely from the other Vedas in that it is not essentially religious in character and not connected with the ritual of the Soma sacrifice. It consists chiefly of a variety of spells and incantations, intended to curse as well as to bless. There are charms against enemies, demons, wizards, harmful animals like snakes, against sickness of man or beast, against the oppressors of Brahmans. But there are also charms of a positive character to obtain benefits, to insure love, happy family-life, health and longevity, protection on journeys, even luck in gambling. Superstitions from primitive ages were evidently current among the masses. To some of the spells remarkably close parallels can be adduced from Germanic and Slavic antiquity. The Atharva-Veda is preserved in two recensions, which, though differing in content and arrangement, are of equal extent, comprising 730 hymns and about 6000 stanzas, distributed in twenty books. Many of the verses are taken from the Rig-Veda without change; a considerable part of the sayings is in prose. The books are of different age; the first thirteen are the oldest, the last two are late additions. Book XX, consisting entirely of hymns in praise of Indra, all taken from the Rig-Veda, was undoubtedly added to give the Atharva's connection with the sacrificial ceremonial and thus to insure its recognition as a canonical book. But this recognition was attained only after a considerable lapse of time, and after the period of the Rig-Veda. In the "Mahabharata" the canonical character of the Atharva is distinctly recognized, references to the four Vedas being frequent. Though as a whole this collection must have come into existence later than the Rig-Veda, much of its material is fully as old and perhaps older. For the history of religion and civilization it is a document of priceless value. The Atharva-Veda has been edited by Roth and Whitney (berlin, 1856); Engl. tr. in verse by Griffith (2 vols., Benares, 1897); prose by Bloomfield in "Sacred Books of the East", XLII; by Whitney, revised by Lanman (2 vols., Cambridge, Mass, 1905). Consult Bloomfield, "The Atharaveda" in "Grundriss der Indoarischen Philologie", II (Strasburg, 1899).
On the Vedas in general consult: MACDONNELL, History of Sanskrit Literature (New York, 1900), 29-201, bibl. 439-42; BAUMGARTNER, Gesch. der Weltliteratur, II (Freiburg, 1902); WINTERNITZ, Gesch. der indischen Literatur, I Der Veda (Leipzig, 19050; PISCHEL, Die indische Literatur in Kultur der Gegenwart I, VII (Berlin and Leipzig, 1906), 164-174, bibl. 212.
ARTHUR F.J. REMY 
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Veit Amerbach
Born at Wembdinden in 1503; died at Ingolstadt, 13 Sept., 1557, humanist, convert from Lutheranism to the Catholic Church. Educated at Eichstaett and Wittenberg, he taught philosophy, law, Oriental languages, and Lutheran theology at the latter place, where he lived in daily intercourse with Luther, Melancthon, and other leaders of the new movement. It was here that he came to recognize the novelty and falsity of the Lutheran doctrines, and the truth of the Church's teaching. After much controversial correspondence with Melancthon, he left Wittenberg in 1543, and was received, with his wife and children, into the Catholic Church. The Prince Bishop, Maurice von Hutten, made him professor of rhetoric at Eichstätt. A year later, he went to Ingolstadt, as professor of philosophy, where he remained until his death. He is counted among the great humanists of his age, and wrote a large number of learned works, such as: "Commentaria on Cicero and Horace," the former of whom appears to be his favourite author; "Antiparadoxa," whence many details of his life and studies are derived, and "Tres Epistolae," concerning the ecclesiastical controversies of the period.
DOLLINGER, Die Reformation, ihre innere Entwickelung und Wirkungen (Ratisbon, 1846), I, 155-160; RAEZS, Die Convertiten Seit der Reformation (Freiburg, 1866), I, 233-235.
FRANCIS W. GREY 
Transcribed by John Fobian 
In memory of George Willard Fobian

Veit Arnpeck[[@Headword:Veit Arnpeck]]

Veit Arnpeck
Bavarian historian, b. at Landshut in 1440; d. at the same place about the year 1505. He was educated at Amberg and at Vienna, was parish priest of St. Martin's Church in his native city, and chaplain to Bishop Sixtus. He is counted among the fathers of Bavarian history, and is praised by Aventin as one of his most important predecessors. He wrote a "Chronicon Austriacum", down to 1488 (Pez, Script. rer. Austr., I, 1165); "Liber de gestis episcoporum Frisingensium" (Deutinger, Beitr. z. Gesch. d. Erzbisth. Munch.-Fries., III); and the "Chronicon Baioariorum" (Pez, Thesaurus, III, ii, 19 sq.). This is far superior to his former writings, but is itself equally surpassed by the unpretentious narrative of the German version, which the compiler himself undertook, and carried ten years further.
Stamminger in Kirchenlex., s.v.; Wegele, Gesch. d. deutschen Historiographie (Munich, 1885), 156-160.
FRANCIS W. GREY 
Transcribed by William D. Neville

Veit Erbermann[[@Headword:Veit Erbermann]]

Veit Erbermann
(Or Ebermann).
Theologian and controversialist, born 25 May, 1597, at Rendweisdorff, in Bavaria; died 8 April, 1675. He was born of Lutheran parents, but at an early age he became a Catholic, and on 30 May, 1620, entered the Society of Jesus. After completing his ecclesiastical studies he taught philosophy and Scholastic theology, first at Mainz and afterwards at Würzburg. Subsequently he was appointed rector of the pontifical seminary at Fulda, which position he held for seven years. His theological attainments and zeal for the Church brought him into conflict with many of the leading Reformers of his time. He watched with a keen interest what in Protestant theological circles is known as "the syncretistic controversy", and in his frequent encounters with it s chief representatives proved himself an able champion of Catholicism. his principal works are: "Anatomia Callixtina" (Mainz, 1644), and "Irenicon Catholicum" (2 vols., Mainz, 1645-46), in which he examines critically the religious tenets of George Calixtus; "Interrogationes apologeticae" (Würzburg, 1651); Examen Examinis Conringiani (Würzburg, 1644), an expostion of the infallibility of the Church against H. Conring; "Anti-Musaeus, i.e. parallela Ecclessiae verae et falsae" (Würzburg, 1659), and "Anti-Musaei pars altera" (Würzburg, 1661); "Asserta theologica de fide divina" (Würzburg, 1665).
JOSEPH SCHROEDER 
Transcribed by Michael C. Tinkler

Veit Stoss[[@Headword:Veit Stoss]]

Veit Stoss
Sculptor, b. at Nuremberg in 1438; d there in 1533. In 1477 he established a large work shop at Cracow, Poland, but in 1496 he returned to Nuremberg. With Adam Kraft and Peter Vischer, he is considered the most important representative of the late Gothic sculpture in Germany. A quick, skilful workman, of great technical ability, in his youth he carried naturalism to the extreme, while often there was a lack of spirituality. Perhaps this may be traced to a trait of his own character as in the documents of the same era he is spoken of as a "restless, unquiet citizen". A certain lack of repose is evident, especially in his treatment of the drapery, while in his entire handling of the figure he is very independent of the Gothic style and carries out his designs in his own manner throughout. His later works, however, show an undoubted depth of feeling. Moreover, the question as to the number of his productions is not yet satisfactorily settled; the latest investigation regards him as the creator of most of the works of the celebrated Vischer, whom it represents as merely the bronze-founder who carried out Stoss's designs. His earliest work (1477) is the celebrated altar of the Blessed Virgin in the Church of Our Lady at Cracow, which is made in three parts, as an altar with wings. In the centre is seen the almost life-size figure of the Mother of God as she sinks dying into the arms of an Apostle. Another altar of his in this church has reliefs depicting six scenes in the life of St. Stanislaus. The fine qualities of this work, especially the animation of the portrayal and the effective composition, obtained for him in 1492 the commission of making the tomb of King Casimir IV in the Cathedral of Cracow. Probably, however, he only prepared the design of the marble sarcophagus; the king is represented in his coronation robes, while statuettes showing the people as mourners are placed on the sides. For unknown reasons Stoss returned to Nuremberg, where he accomplished a large amount of work; however, only a few of the works attributed to him are authentic, as in former times nearly every important piece of carving in southern Germany was ascribed to him. Perhaps his best work is the "Salutation of the Angel" in the Church of St. Laurence at Nuremberg (1518): the archangel, a finely conceived figure, and Mary, are surrounded by a huge wreath of roses in which are inwoven the Seven Joys of Mary; the figure of the Blessed Virgin is however somewhat commonplace. Other excellent but less celebrated productions are the memorial table of Konrad Imhoff, now in the national museum at Munich, and the reliefs of the Carrying of the Cross and the Burial of Christ in the Church of Our Lady at Nuremberg. Of the altars which he carved, mention should be made of those at Schwabach, Bamberg, and of that in the Church of St. AEgidius at Nuremberg.
DAUN, Veit Stoss und seine Schule (Leipzig, 1903); IDEM, Veit Stoss (Bielefield, 1906); STASIAK, Die Wahrheit uber Peter Vischer (Cracow, 1910).
BEDA KLEINSCHMIDT 
Transcribed by Susan Clarke

Ven. Anna Maria Taigi[[@Headword:Ven. Anna Maria Taigi]]

Ven. Anna Maria Gesualda Antonia Taigi
(Maiden name Giannetti.)
Venerable Servant of God, born at Siena, Italy, 29 May, 1769; died at Rome, 9 June, 1837. Her parents, Luigi Giannetti and Maria Masi, kept an apothecary shop at Siena, but lost all their fortune and were obliged to go to Rome in search of a livelihood. Anna Maria was then five years old. Having been educated in all the domestic virtues, she was married in course of time, 7 January, 1789, to Dominico Taigi, a retainer of the noble family of Chigi, with whom she lived happily for forty-eight years. Hitherto nothing extraordinary had happened in her life. But one day while she knelt with her husband at the Confessio in St. Peter's she felt a strong inspiration to renounce such little vanities of the world as she had allowed herself. She began to pay little attention to dress and to listen to the inner voice of grace. Soon afterwards she was received publicly in the Third Order of Trinitarians in the Church of S. Carlo alle Quarto Fontane, and having found holy spiritual directors, she made rapid progress in the way of perfection. All the money she could spare she devoted to the poor and miserable, and though not rich she was very charitable. Of the hospitals she regularly visited, the preferred one was S. Giacomo of the Incurables. Despite her love for the poor, she never neglected her own family. Of her children two died young, the others grew up in piety under the surveillance of the mother. But she never availed herself of her connections with persons of good position to take her children out of their humble social environment. The whole family were wont to assemble for prayers in a small private chapel, and here, later on, in a small private chapel, and here, later on, Mass was celebrated by a priest who dwelt with the family. The great virtues of Anna Maria were rewarded by extraordinary gifts of God's grace. During many years, when praying in her chapel she had ecstasies and frequent visions, in which she foresaw the future. She exercised a peculiar influence over individuals and converted many a sinner to God. During her life she suffered much both corporally and spiritually, and was at times meanly calumniated. But after death her name soon became venerated in Rome. Her body was several times transferred, and rests finally at S. Crisogono in Trastevere. The process of her beatification was begun in 1863, but has not yet been finished.
G. LIVARIUS OLIGER 
Transcribed by Christine J. Murray

Ven. Anne Catherine Emmerich[[@Headword:Ven. Anne Catherine Emmerich]]

Ven. Anne Catherine Emmerich
An Augustinian nun, stigmatic, and ecstatic, born 8 September, 1774, at Flamsche, near Coesfeld, in the Diocese of Munster, Westphalia, Germany; died at Dulmen, 9 February, 1824.
Her parents, both peasants, were very poor and pious. At twelve she was bound out to a farmer, and later was a seamstress for several years. Very delicate all the time, she was sent to study music, but finding the organist's family very poor she gave them the little she had saved to enter a convent, and actually waited on them as a servant for several years. Moreover, she was at times so pressed for something to eat that her mother brought her bread at intervals, parts of which went to her master's family. In her twenty-eighth year (1802) she entered the Augustinian convent at Agnetenberg, Dulmen. Here she was content to be regarded as the lowest in the house. Her zeal, however, disturbed the tepid sisters, who were puzzled and annoyed at her strange powers and her weak health, and notwithstanding her ecstasies in church, cell, or at work, treated her with some antipathy. Despite her excessive frailty, she discharged her duties cheerfully and faithfully. When Jerome Bonaparte closed the convent in 1812 she was compelled to find refuge in a poor widow's house. In 1813 she became bedridden. She foresaw the downfall of Napoleon twelve years in advance, and counseled in a mysterious way the successor of St. Peter. Even in her childhood the supernatural was so ordinary to her that in her innocent ignorance she thought all other children enjoyed the same favours that she did, i.e. to converse familiarly with the Child Jesus, etc. She displayed a marvellous knowledge when the sick and poor came to the "bright little sister" seeking aid; she knew their diseases and prescribed remedies that did not fail. By nature she was quick and lively and easily moved to great sympathy by the sight of the sufferings of others. This feeling passed into her spiritual being with the result that she prayed and suffered much for the souls of Purgatory whom she often saw, and for the salvation of sinners whose miseries were known to her even when far away. Soon after she was confined to bed (1813) the stigmata came externally, even to the marks of the thorns. All this she unsuccessfully tried to conceal as she had concealed the crosses impressed upon her breast.
Then followed what she dreaded on account of its publicity, an episcopal commission to inquire into her life, and the reality of these wonderful signs. The examination was very strict, as the utmost care was necessary to furnish no pretext for ridicule and insult on the part of the enemies of the Church. The vicar-general, the famous Overberg, and three physicians conducted the investigation with scrupulous care and became convinced of the sanctity of the "pious Beguine", as she was called, and the genuineness of thestigmata. At the end of 1818 God granted her earnest prayer to be relieved of the stigmata, and the wounds in her hands and feet closed, but the others remained, and on Good Friday were all wont to reopen. In 1819 the government sent a committee of investigation which discharged its commission most brutally. Sick unto death as she was, she was forcibly removed to a large room in another house and kept under the strictest surveillance day and night for three weeks, away from all her friends except her confessor. She was insulted, threatened, and even flattered, but in vain. The commission departed without finding anything suspicious, and remained silent until its president, taunted about his reticence, declared that there was fraud, to which the obvious reply was: In what respect? and why delay in publishing it? About this time Klemens Brentano, the famous poet, was induced to visit her; to his great amazement she recognized him, and told him he had been pointed out to her as the man who was to enable her to fulfilGod's command, namely, to write down for the good of innumerable souls the revelations made to her. He took down briefly in writing the main points, and, as she spoke the Westphalian dialect, he immediately rewrote them in ordinary German. He would read what he wrote to her, and change and efface until she gave her complete approval. Like so many others, he was won by her evident purity, her exceeding humility and patience under sufferings indescribable. With Overberg, Sailer of Ratisbon, Clement Augustus of Cologne, Stollberg, Louisa Hensel, etc. he reverenced her as a chosen bride of Christ.
In 1833 appeared the first-fruits of Brentano's toil, "The Dolorous Passion of Our Lord Jesus Christ according to the Meditations of Anne Catherine Emmerich" (Sulzbach). Brentano prepared for publication "The Life of The Blessed Virgin Mary", but this appeared at Munich only in 1852. From the MS. of Brentano Father Schmoeger published in three volumes "The Life of Our Lord" (Ratisbon, 1858-80), and in 1881 a large illustrated edition of the same. The latter also wrote her life in two volumes (Freiburg, 867-70, new edition, 1884). Her visions go into details, often slight, which give them a vividness that strongly holds the reader's interest as one graphic scene follows another in rapid succession as if visible to the physical eye. Other mystics are more concerned with ideas, she with events; others stop to meditate aloud and to guide the reader's thoughts, she lets the facts speak for themselves with the simplicity, brevity, and security of a Gospel narrative. Her treatment of that difficult subject, the twofold nature of Christ, is admirable. His humanity stands out clear and distinct, but through it shines always a gleam of the Divine. The rapid and silent spread of her works through Germany, France, Italy, and elsewhere speaks well for their merit. Strangely enough they produced no controversy. Dom Guéranger extolls their merits in the highest terms (Le Monde, 15 April, 1860).
Sister Emmerich lived during one of the saddest and least glorious periods of the Church's history, when revolution triumphed, impiety flourished, and several of the fairest provinces of its domain were overrun by infidels and cast into such ruinous condition that the Faith seemed about to be completely extinguished. Her mission in part seems to have been by her prayers and sufferings to aid in restoring Church discipline, especially in Westphalia, and at the same time to strengthen at least the little ones of the flock in their belief. Besides all this she saved many souls and recalled to the Christian world that the supernatural is around about it to a degree sometimes forgotten. A rumour that the body was stolen caused her grave to be opened six weeks after her death. The body was found fresh, without any sign of corruption. In 1892 the process of her beatification was introduced by the Bishop of Münster.
WEGENER, tr. McGOWAN, Sister Anne Katherine Emmerich (New York, 1907); DeCAZALES, Life of A. C. Emmerich prefixed to the 2d ed. of The Dolorous Passion of Our Lord (London, 1907); URBANY in Kirchenlexikon, s.v.; MIGNE, Dict. de mystique chrétienne (Paris, 1858).
E.P. GRAHAM 
Transcribed by Michael T. Barrett 
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Ven. Anne-Marie Javouhey[[@Headword:Ven. Anne-Marie Javouhey]]

Venerable Anne-Marie Javouhey
Foundress of the Sisters of St. Joseph of Cluny, born at Chamblanc, Diocese of Dijon, 11 November, 1779; died 15 July, 1851.
In 1819 the scope of the new congregation, which had been founded for the alleviation of the miseries consequent on the Revolution, was extended to embrace foreign mission work, and in 1822 Mother Javouhey herself established a house of the sisters at Goree, in West Africa. After two years in Senegal and vicinity, she passed to the British colony of St. Mary's, Gambia, devoting herself without stint to the victims of a pestilence then raging. On her return to Senegal she received the co-operation of the French Government in her first project for evangelizing negroes, by which a certain number were to be educated in Europe and sent back as missionaries to their people. The meagre results, due chiefly to the number of deaths caused by the difficulty of acclimatization, showed the plan to be impracticable, and it was abandoned. French Guiana, however, was to be the scene of Mother Javouhey's most important missionary work. The French Government, after unsuccessful attempts at colonizing the rich interior of this country, appealed to the foundress of the Sisters of the St. Joseph, who were already established there. Having submitted her plans for approval and received full authoruty, Mother Javouhey set out for Guiana in 1828, with 36 sisters and 50 emigrants, and soon had organized a self-supporting colony, in which all the useful arts were practised. In 1835, two years after her return to France, again at the request of the Government, she once more went to Guiana to take charge of 520 African negroes, formerly in government service at Cayenne, whom the authorities wished reclaimed for civilization and Christianity before being granted their freedom. Harassed as she was by opposition, and even calumny, her success with the negro colony, due largely to her personal influence with the colonists, was so great that when emancipation was granted there were no such scenes of disorder as marked similar occassions in other colonies. The majority of the blacks had become Christians and had learned the ways of civilization and the value of manual labour.
Long before this Mother Javouhey had established a leper colony on the banks of the Accarouary. Even the Indians came within the sphere of her influence; whole tribes were instructed in the Faith and asked for baptism. On her return to France, in 1843, Mother javouhey found fresh trials awaiting her, including, ecclesiastical opposition. Nevertheless she continued to direct the establishment of new mission houses of her order in all parts of the world, in addition to over thirty foundations in the various dioceses of France. When the news of the death of "the mother of the blacks" reached French Guiana, there was general grief, and most of the inhabitants of her colonies went into mourning as for a personal bereavement. The cause of Mother Javouhey's beatification was introduced 11 February, 1908.
F. M. RUDGE 
Transcribed by Joseph P. Thomas 
Dedicated to Blessed Sr. Alphonsa

Ven. Antonio Maria Claret y Clara[[@Headword:Ven. Antonio Maria Claret y Clara]]

Ven. Antonio María Claret y Clará
Spanish prelate and missionary, born at Sallent, near Barcelona, 23 Dec., 1807; d. at Fontfroide, Narbonne, France, on 24 Oct., 1870. Son of a small woollen manufacturer, he received an elementary education in his native village, and at the age of twelve became a weaver. A little later he went to Barcelona to specialize in his trade, and remained there till he was twenty. Meanwhile he devoted his spare time to study and became proficient in Latin, French, and engraving; in addition he enlisted in the army as a volunteer. Recognizing a call to a higher life, he left Barcelona, entered the seminary at Vich in 1829, and was ordained on 13 June, 1835. He received a benefice in his native parish, where he continued to study theology till 1839. He now wished to become a Carthusian; missionary work, however, appealing strongly to him he proceeded to Rome. There he entered the Jesuit novitiate but finding himself unsuited for that manner of life, he returned shortly to Spain and exercised his ministry at Valadrau and Gerona, attracting notice by his efforts on behalf of the poor. Recalled by his superiors to Vich, he was engaged in missionary work throughout Catalonia. In 1848 he was sent to the Canary Islands where he gave retreats for fifteen months. Returning to Vich he established the Congregation of the Missionary Sons of the Immaculate Heart of Mary (16 July, 1849), and founded the great religious library at Barcelona which bears his name, and which has issued several million cheap copies of the best ancient and modern Catholic works.
Such had been the fruit of his zealous labours and so great the wonders he had worked, that Pius IX at the request of the Spanish sovereign appointed him Archbishop of Santiago de Cuba in 1851. He was consecrated at Vich and embarked at Barcelona on 28 Dec. Having arrived at his destination he began at once a work of thorough reform. The seminary was reorganized, clerical discipline strengthened, and over nine thousand marriages validated within the first two years. He erected a hospital and numerous schools. Three times he made a visitation of the entire diocese, giving local missions incessantly. Naturally his zeal stirred up the enmity and calumnies of the irreligious, as had happened previously in Spain. No less than fifteen attempts were made on his life, and at Holguin his cheek was laid open from ear to chin by a would-be assassin's knife. In February, 1857, he was recalled to Spain by Isabella II, who made him her confessor. He obtained permission to resign his see and was appointed to the titular see of Trajanopolis. His influence was now directed solely to help the poor and to propagate learning; he lived frugally and took up his residence in an Italian hospice. For nine years he was rector of the Escorial monastery where he established an excellent scientific laboratory, a museum of natural history, a library, college, and schools of music and languages. His further plans were frustrated by the revolution of 1868. He continued his popular missions and distribution of good books wherever he went in accompanying the Spanish Court. When Isabella recognized the new Government of United Italy he left the Court and hastened to take his place by the side of the pope; at the latter's command, however, he returned to Madrid with faculties for absolving the queen from the censures she had incurred. In 1869 he went to Rome to prepare for the Vatican Council. Owing to failing health he withdrew to Prades in France, where he was still harassed by his calumnious Spanish enemies; shortly afterwards he retired to the Cistercian abbey at Fontfroide where he expired.
His zealous life and the wonders he wrought both before and after his death testified to his sanctity. Informations were begun in 1887 and he was declared Venerable by Leo XIII in 1899. His relics were transferred to the mission house at Vich in 1897, at which time his heart was found incorrupt, and his grave is constantly visited by many pilgrims. In addition to the Congregation of the Missionary Sons of the Heart of Mary (approved definitively by Pius IX, 11 Feb., 1870) which has now over 110 houses and 2000 members, with missions in W. Africa, and in Chocó (Columbia), Archbishop Claret founded or drew up the rules of several communities of nuns. By his sermons and writings he contributed greatly to bring about the revival of the Catalan language. His printed works number over 130, of which we may mention: "La escala de Jacob"; "Maximas de moral la más pura"; "Avisos"; "Catecismo explicado con láminas"; "La llave de oro"; "Selectos panegíricos" (11 vols.); "Sermones de misión" (3 vols.); "Misión de la mujer"; "Vida de Sta. Mónica"; "La Virgen del Pilar y los Francmasones"; and his "Autobiografia", written by order of his spiritual director, but still unpublished.
AGUILAR, Vida admirable del Venerable Antonio María Claret (Madrid, 1894); BLANCH, Vida del Venerable Antonio María Claret (Barcelona, 1906); CLOTET, Compendio de la vida del Siervo de Dios Antonio María Claret (Barcelona, 1880); Memorias ineditas del Padre Clotet in the archives of the missionaries of Aranda de Duero; VILLABA HERVAS, Recuerdos de cinco lustros 1843-1868 (Madrid, 1896); Estudi bibliografich de los obres del Venerable Sallenti (Barcelona, 1907).
[Note: Antonio María Claret was canonized by Pope Pius XII in 1950.]
A.A. MACERLEAN 
Transcribed by Herman F. Holbrook 
Ad Dei gloriam honoremque Sancti Antonii Mariae.

Ven. Bartholomew of Braga[[@Headword:Ven. Bartholomew of Braga]]

Ven. Bartholomew of Braga
Born at Verdela, near Lisbon, May, 1514; died at Viana, 16 July, 1590. Bartholomew Fernandez, later known as a Martyribus, out of veneration for the church in which he was baptized, came of humble parentage. He entered the Dominican Order, 11 November, 1527, and was professed 20 November, 1529. On the completion of his studies, he taught philosophy in the monastery at Lisbon, and then for about twenty years theology in various houses of his order. In 1551 he received the Master's degree at the provincial chapter of Salamanca. While teaching theology in the monastery of Batalha, he was summoned to Evora by the Infante Dom Luis to undertake the religious education of his son, Dom Antonio, who was entering the ecclesiastical state. He devoted two years to this task. In 1558, against his own desires, and only out of obedience to his provincial, Luis of Granada, he accepted the appointment to the archiepiscopal See of Braga, for which he had been chosen by Queen Catherine, and in 1559 received episcopal consecration. With true apostolic zeal he devoted himself to the duties of his new office.
On the resumption of the General Council of Trent in 1561, Bartholomew repaired to the council and took part in the last sessions. He was highly esteemed among the Fathers of the council both on account of his theological learning and the holiness of his life, and he exercised great influence in the discussions, particularly those with regard to the decrees on the reform of ecclesiastical life. On the conclusion of the council he returned, in February, 1564, to his see, and in 1566 held an important provincial synod in which excellent decrees were passed for the restoration of ecclesiastical discipline and the elevation of the moral life of clergy and people (Concilium provinciale Bracarense quartum, Braga, 1567). The archbishop now devoted himself most zealously to the task of carrying out the reforms of the Council of Trent as well as the decrees of his own provincial synod. A great famine and a visitation of the plague revealed the depths of his charity. After repeated requests, having received, on 20 February, 1582, permission to resign his see, he withdrew to the monastery of his order at Viana, to prepare in solitude for the end.
In 1845 Gregory XVI declared him Venerable. In the interests of a truly Christian life and the promotion of ecclesiastical discipline, he wrote: "Compendium spiritualis doctrinae ex variis sanc. Patrum sententiis magana ex parte collectum" (Lisbon, 1582); "Stimulus pastorum ex gravissimis sanct. Patrum sententiis concinnatus, in quo agitur de vita et moribus episcoporum aliorumque praelatorum" (Rome, 1564; published at the instance of St. Charles Borromeo); "Catechismo ou Doutrina christiana" (Lisbon, 1562). All these writings have been frequently republished and translated into several languages. A collective edition is: "Opera omnia cura et studio Malachiae d'Inguinbert, archiep. Theodos." (1 vol. Fol. In 2 parts, Rome, 1734-35).
Quetif-Echard, Script. ord. Praed. (Paris, 1721), II, 296; Munoz, Vida de Fra Bartolme de los Martyres (Madrid, 1645); De Sacy, La vie de Dom Barthelemy des Martyrs (Paris, 1663). There is a detailed biography in the introduction to the above-mentioned collective edition of his works. For his beatification, Romana seu Bracharen, beatificationis et canonizationis Barth. De Martyribus positio super virtutibus (3 vols. fol., Rome, 1819-44).
J.P. KIRSCH 
Transcribed by Susan Birkenseer

Ven. Charles Baker[[@Headword:Ven. Charles Baker]]

Ven. Charles Baker
(Recté, according to his own entry in the English College David Henry Lewis).
An English Jesuit martyr, born in Monmouthshire in 1616; died at Usk, 27 August, 1679. His father, Morgan Lewis, was a lax Catholic, afterwards converted; his mother, Margaret Pritchard, was a very devout Catholic. David was brought up as a Protestant, and educated at the Royal Grammar School at Abergavenny, of which his father was the head master. In his sixteenth year, he spent three months in Paris as companion to the son of Earl Rivers, and there was received into the Church by a Father Talbot, S.J. On returning to England he remained with his parents till their death and then, having a desire for the priesthood, went to Rome, where he was admitted as an alumnus to the English College, 3 November, 1638. He was ordained priest in 1642, and entered the novitiate of the Society at Sant' Andrea, 16 April, 1644. In 1647 he was sent to the English mission, but was quickly recalled and made Spiritual Father at the Roman College. In 1648 he returned to England finally, and was assigned to the South Wales District, where he labored zealously for twenty-eight years. It is told of him that to avoid the persecutors, he used to take long and dangerous journeys at night that he might be able to visit the faithful under cover of darkness, and that his devotedness gained for him the title Father of the Poor.
In the summer of 1678, Titus Oates came forward with his pretended revelations, and Parliament in a frenzy of bigotry offered fresh rewards for the discovery and arrest of priests and Jesuits. Father David was one of the victims. A bigoted Calvinist magistrate named Arnold, who had hitherto professed friendship for him, caused him to be arrested at Llantarnam in Monmouthshire, 17 November, 1678. He was carried in a sort of triumphal procession to Abergavenny, where, in allusion to one article of Oates' fabrications, he was shown to the people as "the pretended Bishop of Llandaff". He was then committed for trial, and meanwhile imprisoned, first at Monmouth and then at Usk. The trial came off at Monmouth, 16 March, 1679. It was impossible to connect Father David with the pretended Popish Plot, so he was charged under the Statute of 27 Elizabeth, which made it high treason to take orders abroad in the Church of Rome and afterwards to return to England and say Mass. The trial was not too fairly conducted, and the witnesses were of a worthless class. Still the breach of the law was undeniable, and he was condemned to undergo the barbarous penalties which the law prescribed. For the moment, indeed, he was reprieved, and taken up to London, to be confronted with Oates and his associates. It was hoped that he might be induced to save his life either by apostasy or by inculpating some others in the Plot. But this hope proved vain, he was sent back to Monmouthshire, and his sentence was carried out at Usk. The cause of his beautification was introduced, under the name of "David Lewis, alias Charles Baker" by the Decree of 4 December, 1886.
Corbett, State Trials, VII; Florus Anglo-Bavaricus (1685); Challoner, Memoirs of Missionary Priests; Foley, Records of the English Province, S.J.; Gillow, Bib. Dict. Eng. Cath., s.v.
SYDNEY F. SMITH 
Transcribed by M. Donahue

Ven. Christopher Bales[[@Headword:Ven. Christopher Bales]]

Ven. Christopher Bales
(Or Bayles, alias Evers)
Priest and martyr, b. at Coniscliffe near Darlington, County Durham, England, about 1564; executed 4 March, 1590. He entered the English College at Rome, 1 October, 1583, but owing to ill-health was sent to the College at Reims, where he was ordained 28 March, 1587. Sent to England 2 November, 1588, he was soon arrested, racked, and tortured by Topcliffe, and hung up by the hands for twenty-four hours at a time; he bore all most patiently. At length he was tried and condemned for high treason, on the charge of having been ordained beyond seas and coming to England to exercise his office. He asked Judge Anderson whether St. Augustine, Apostle of the English, was also a traitor. The judge said no, but that the act had since been made treason by law. He suffered 4 March, 1590, "about Easter", in Fleet Street opposite Fetter Lane. On the gibbet was set a placard: "For treason and favouring foreign invasion". He spoke to the people from the ladder, showing them that his only "treason" was his priesthood. On the same day Venerable Nicholas Horner suffered in Smithfield for having made Bales a jerkin, and Venerable Alexander Blake in Gray's Inn Lane for lodging him in his house.
Bridgewater, Concertatio Ecclesiae Catholicae in Anglia (Trier, 1589); Challoner, Memoires; Pollen, Acts of English Martyrs (London, 1891); Northern Catholic Calendar; Knox, Douay Diaries (London, 1878); Morris, Catholics of York under Elizabeth (London, 1891); Foley, Records S. J.; Roman Diary (London, 1880).
BEDE CAMM 
Transcribed by Susan Birkenseer

Ven. Christopher Buxton[[@Headword:Ven. Christopher Buxton]]

Ven. Christopher Buxton
Priest and martyr, b. in Derbyshire; d. at Canterbury, 1 October, 1588. He was a scholar of Ven. Nicholas Garlick at the Grammar-School, Tideswell, in the Peak District, studied for the priesthood at Reims and Rome, and was ordained in 1586. He left Rome the next year, and soon after his arrival in England was apprehended and condemned to death for his priesthood. He suffered at Oaten Hill, Canterbury, together with Venerables Robert Wilcox and Edward Campion. Being so young, it was thought that his constancy might be shaken by the sight of the barbarous butchery of his companions, and his life was offered him if he would conform to the new religion, but he courageously answered that he would not purchase a corruptible life at such a price, and that if he had a hundred lives he would willingly surrender them all in defence of his faith. While in the Marshalsea Prison he wrote a "Rituale", the manuscript of which is now preserved as a relic at Olney, Bucks. He sent this manuscript to a priest, as a last token of his friendship, the day before he was taken from the prison to suffer martyrdom.
[Note: Christopher Buxton and Robert Wilcox were beatified by Pope Pius XI in 1929.]
CHALLONER, Memoirs; FOLEY, Records; Roman Diary (London, 1880); MORRIS, Catholics of York.
BEDE CAMM 
Transcribed by Herman F. Holbrook 
Te martyrum candidatus laudat exercitus.

Ven. Christopher Robinson[[@Headword:Ven. Christopher Robinson]]

Ven. Christopher Robinson
Born at Woodside, near Westward, Cumberland, date unknown; executed at Carlisle, 19 Aug., 1598. He was admitted to the English College at Reims in 1589, and was ordained priest and sent on the mission in 1592. Two years later he was a witness of the condemnation and execution of the venerable martyr John Boste (q.v.) at Durham, and wrote a very graphic account of this, which has been printed from a seventeenth-century transcript in the first volume of the "Catholic Record Society's Publications" (London, 1905), pp. 85-92. His labours seem to have been mainly in Cumberland and Westmoreland; but nothing is known about them. Eventually he was arrested and imprisoned at Carlisle, where Bishop Robinson, who may have been a relative, did his best to persuade him to save his life by conforming, under 27 Eliz., c. 2, for being a priest and coming into the realm, suffered the last penalty with such cheerful constancy that his death was the occasion of many conversions.
JOHN B. WAINEWRIGHT 
Transcribed by Christine J. Murray

Ven. Christopher Wharton[[@Headword:Ven. Christopher Wharton]]

Ven. Christopher Wharton
Born at Middleton, Yorkshire, before 1546; martyred at York, 28 March, 1600. He was the second son of Henry Wharton of Wharton and Agnes Warcop, and younger brother of Thomas, first Lord Wharton. He was educated at Trinity College, Oxford, where he graduated M.A., 3 February, 1564, and afterwards became a fellow. In 1583 he entered the English College at Reims to study for the priesthood (28 July). He was ordained priest in the following year 31 March, but continued his studies after ordination till 1586, when on 21 May he left Reims in company with Ven. Edward Burden. No details of his missionary labours have been preserved; but at his trail Baron Savile, the judge, incidentally remarked that he had known him at Oxford some years after 1596. He was finally arrested in 1599 at the house of Eleanor Hunt, a widow, who was arrested with him and confined in York castle. There, with other Catholic prisoners, he was forcibly taken to hear Protestant sermons. He was brought to trial together with Mrs. Hunt at the Lent Assizes 1600, and both were condemned, the former for high treason, the latter for felony. Both refused life and liberty at the price of conformity, and the martyr suffered with great constancy, while Eleanor Hunt was allowed to linger in prison till she died. Dr. Worthington, writing of Ven. Christopher Wharton, specially commends his "humility, fervent charity, and other great virtues".
WORTHINGTON, A Relation of Sixteen Martyrs (Douai, 1601); Douay Diaries (London, 1878); CHALLONER, Memoirs of Missionary Priests (London,1741-42); MORRIS, Troubles of our Catholic Forefathers, III (London), 462.
EDWIN BURTON 
Transcribed by Michael T. Barrett 
Dedicated to the English martyrs

Ven. Edmund Arrowsmith[[@Headword:Ven. Edmund Arrowsmith]]

Ven. Edmund Arrowsmith
English martyr, born in 1585 at Haddock; executed at Lancaster, 23 August, 1628. He is of great reputation for the numerous favours, spiritual and temporal, which are won through his "Holy Hand", still preserved as an object of veneration in the church of St. Oswald, Ashton, near the martyr's birthplace. His parents suffered much for their religion, and the future martyr was once, when a child, left shivering in his night-clothes by the pursuivants, who carried his parents off to Lancaster jail. He entered Douai College in 1605, but ill-health compelled him to interrupt his studies; he was, however, ordained priest in 1612. Lancashire was the scene of his missionary labours and he was eminent for "fervour, zeal and ready wit." Apprehended, probably in 1622, he was brought before Bridgeman, Protestant Bishop of Chester, and had a lively discussion with him and his ministers. Regaining his liberty he entered the Society of Jesus in 1623, and made his noviceship on the Mission, retiring to Essex for a spiritual retreat. He was eventually betrayed by false brethren, tried at Lancaster in 1628, and was found guilty of high treason for being a Jesuit priest and a seducer in religion. His fellow-prisoner, Father John Southworth, afterwards a martyr, absolved him as he went forth to undergo the usual butchery.
CHALLONER, Missionary Priests (1874), II, 68; FOLEY, Records of the English Province, S.J., II, 24 sqq.; GILLOW, Bibl. Dict. Eng. Cath., I, 62.
PATRICK RYAN 
Transcribed by Bryan R. Johnson

Ven. Edmund Brindholm[[@Headword:Ven. Edmund Brindholm]]

Ven. Edmund Brindholm
(Or BRYNDEHOLME.)
Martyr and parish priest of Our Lady's Church at Calais, accused of being concerned in a plot to betray Calais to the French. It was said that Sir Gregory Botolf, chaplain to Lord Lisle, Governor of Calais, had been to Rome on this business, and had requested the pope to grant a living in the English Hospital of St. Thomas to Brindholm, who was about to go to Rome when he was arrested. There seems, however, no evidence that he was really concerned in any plot. He was examined 11 April, 1540, and was attained in the Parliament of that year, together with "Clement Philpott late of Calais, gentleman, who have adhered to the King's enemy, the Bishop of Rome, and assisted Raynold Poole [Cardinal Pole], an abominable and arrogant traitor, compassing the surprise of the town of Calais". He suffered, together with Philpott, the Blessed William Horne, a Carthusian lay brother, and others, at Tyburn, 4 August, 1540.
Letters and Papers Henry VIII (1540), XV, No. 495, sqq.; HOLINSHED, Chronicle, III, 952.
BEDE CAMM 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to all parish priests of the Catholic Church, in their efforts to preserve and defend our faith.

Ven. Edmund Catherick[[@Headword:Ven. Edmund Catherick]]

Ven. Edmund Catherick
Priest and martyr, born probably in Lancashire about 1605; executed at York, 13 April, 1642. He was descended from the old family of Catherick of Carlton and Stanwick, in the North Riding of Yorkshire, known for its loyalty to the Faith. Educated at Douai College, he was ordained in the same institution, and about 1635 went out to the English mission where he began his seven years' ministry which closed with his death. During this time he was known under the alias Huddleston, which was probably his mother's maiden name.
Apprehended in the North Riding, near Watlas, Catherick was brought by pursuivants before Justice Dodsworth, a connection by marriage -- possibly an uncle. Gillow states (IV, 310) that it was through admissions made to Dodsworth, under the guise of friendship, that Catherick was convicted. He was arraigned at York and condemned to death together with Father John Lockwood. The execution was stayed by the king for a short time, but he finally signed the warrant and it was carried out during his presence at The Manor in York. Catherick and Lockwood were dragged through the streets of York on a hurdle to the place of execution and hanged, drawn, and quartered. Catherick's head was placed on Micklegate Bar, and what fragments remained, after the hangman's butchery, were buried at Toft Green. The "body" is now at St. Gregory's Monastery, Downside, and the skull, said to have been found at Hazlewood Castle, was carefully examined by Lingard in 1845.
Gillow, Bibl. Dict. Eng. Cath., I, 432; Challoner, Memoirs, II; De Marsys, Hist. de la persécution presente des cath., III.
E.F. SAXTON 
Transcribed by Carolyn R. Hust

Ven. Edward Ambrose Barlow[[@Headword:Ven. Edward Ambrose Barlow]]

Ven. Edward Ambrose Barlow
(Alias RADCLIFFE and BRERETON.)
Priest and martyr, b. at Barlow Hall, 1585; d. 10 September, 1641. He was the fourth son of Sir Alexander Barlow, Knight of Barlow Hall, near Manchester, by Mary, daughter of Sir Uryan Brereton, Knight of Handforth Hall, Co. Chester, and was baptized at Didsbury Church 30 November, 1585; the entry in the register may still be seen. Educated at the Benedictine monastery of St. Gregory, Douai, he entered the English College, Valladolid, 20 September, 1610, but returned to Douai where his elder brother William Rudesind was a professed monk. He was himself professed in 1616 and ordained, 1617. Sent to England, he laboured in South Lancashire with apostolic zeal and fervour. He resided chiefly at Wardley Hall, the seat of the Downe family, near Manchester, and at Morley's Hall, a mansion of the Tyldesleys, in the parish of Leigh, some seven miles from Manchester. At the former, his skull is still preserved, in a little receptacle on the staircase. At the latter he was apprehended for the fifth and last time onEaster Sunday, 25 April, 1641. He was arrested by the Vicar of Eccles, who marched at the head of his parishoners, clad in his surplice, and was followed by some 400 men armed with clubs and swords. He was preaching at the time and could have escaped in the confusion, but yielded himself up to his enemies, and was carried off to Lancaster Castle. Here after four months' imprisonment he was tried, on 6 or 7 September, and sentenced next day, having confessed that he was a priest. On Friday, 10 September, he suffered the usual penalties at Lancaster.
A beautiful picture of his life is given by Challoner from two manuscript relations belonging to St. Gregory's monastery, one written by his brother Dom Rudesind Barlow, President of the AngloBenedictine Congregation. There is another manuscript, entitled "The Apostolical Life of Ambrose Barlow", written by one of his pupils for Dom Rudesind, which is at present in the Library of Owen's College, Manchester. It is to be printed among the publications of the Chetham Society. This contains many details hitherto unpublished. Two portraits of this martyr exist and also one of his father, Sir Alexander. Many of his relics are also preserved, a hand being at Stanbrook Abbey near Worcester. A full biography is in course of preparation.
     ALLANSON, Biographical MSS. (preserved at Ampleforth Abbey), I; GILLOW, Bibl. Dict. Eng. Cath. (London, 1885); CHALLONER, Memoirs; FLETCHER MOSS, Pilgrimages to Old Homes (Didsbury, 1903); IDEM, History of Didsbury (Manchester); IDEM, Chronicles of Cheadle, Cheshire (Didsbury, 1894); DODD, Church History of England (Brussels, 1739).
BEDE CAMM 
Transcribed by WGKofron 
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Ven. Edward Bamber[[@Headword:Ven. Edward Bamber]]

Ven. Edward Bamber
(Alias Reading).
Priest and martyr, b. at the Moor, Poulton-le-Fylde, Lancashire; executed at Lancaster 7 August, 1646. Educated at the English College, Valladolid, he was ordained and sent to England. On landing at Dover, he knelt down to thank God, which act, observed by the Governor of the Castle, was the cause of his apprehension and banishment. He returned again, and was soon afterwards apprehended near Standish, Lancashire; he had probably been chaplain at Standish Hall. On his way to Lancaster Castle he was lodged at the Old-Green-Man Inn near Claughton-on-Brock, and thence managed to escape, his keepers being drunk. He was found wandering in the fields by one Mr. Singleton of Broughton Tower (who had been warned in a dream to help him), and was assisted and sheltered by him. Arrested the third time, he was committed to Lancaster Castle, where he remained in close confinement for three years, once escaping, but recaptured. At his trial with two other priests, Whitaker and Woodcock, two apostates witnessed against him that he had administered the sacraments, and he was condemned to die. He suffered with great constancy, reconciling to the Church a felon executed with him, and encouraging his fellow-martyrs to die bravely. His conduct so enraged the persecutors that they urged the executioner to butcher him in a more than usually cruel and savage manner. An ode composed on his death is still extant.
Challoner, Memoirs (1750); Watson, Decacordon of ten Quodlibet Questions (1602); Gillow, Bibl. Dict. Eng. Cath. (London, 1885).
BEDE CAMM 
Dedicated to St. Rita of Cascia

Ven. Edward Jones[[@Headword:Ven. Edward Jones]]

Ven. Edward Jones
Priest and martyr, b. in the Diocese of St. Asaph, Wales, date unknown; d. in London, 6 May 1590. Bred an Anglican, he was received into the Church at the English College, Reims, 1587; he was ordained priest in 1588, and went to England in the same year. In 1590 he was arrested by a priest-catcher, who pretended to be a Catholic, in a shop in Fleet Street. He was imprisoned in the Tower and brutally tortured by Topcliffe, finally admitting he was a priest and had been an Anglican. These admissions were used against him at his trial, but he made a skillful and learned defense, pleading that a confession elicited under torture was not legally sufficient to ensure a conviction. The court complimented him on his courageous bearing, but of course he was convicted of high treason as a priest coming into England. On the same day he was hanged, drawn, and quartered, opposite the grocer's shop where he had been captured, in Fleet Street near the Conduit. On the same day there suffered Anthony Middleton, priest and martyr, born probably at Middleton-Tyas, Yorkshire, date unknown, son of Ambrose Middleton of Barnard Castle, Durham, and Cecil, daughter of Anthony Crackenthorpe of Howgill Castle, Westmoreland. He entered the English College at Reims 9 Jan., 1582; was ordained 30 May 1586, and went to England in the same year. His work lay in London and the neighbourhood and he laboured very successfully; he was captured at a house in Clerkenwell (London) by the same artifice which was practiced on Father Jones. On the ladder he said: "I call God to witness I die merely for the Catholic Faith, and for being a priest of the true Religion"; and someone present called out, "Sir, you have spoken very well". The martyr was cut down and disemboweled while yet alive.
GILLOW, Bibl. Dict. Eng. Cath., a. v. Jones, Edward and Middleton Anthony; CHALLONER, Memoirs of Missionary Priests (2 vols., Edinburgh, I878), 1, 168-9: SANDERS, De Orig. ac Progressu Schismatis Anglicani, ed. RIBADENEIRA (Cologne, 1610), appendix, 23 sq.; KNOX. The First and Second Diaries of the English College, Douay (London, 1878).
C.F. WEMYSS BROWN 
Transcribed by Tom Burgoyne

Ven. Edward Oldcorne[[@Headword:Ven. Edward Oldcorne]]

Ven. Edward Oldcorne
Martyr, b. 1561; d. 1606. His father was a Protestant, and his mother a Catholic. He was educated as a doctor, but later decided to enter the priesthood, went to the English College at Reims, then to Rome, where, after ordination, in 1587, he became a Jesuit. Next year he returned to England in company with Father John Gerard, and worked, chiefly in Worcester, until he was arrested with Father Henry Garnet and taken to the Tower. No evidence connecting him with the Gunpowder Plot could be obtained, and he was executed for his priesthood only. Two letters of his are at Stonyhurst (Ang., III, 1; VII, 60); the second, written from prison, overflows with zeal and charity. His last combat took place on 7 April, at Red Hill, Worcester. With him suffered his faithful servant, the Ven. Ralph Ashby, who is traditionally believed to have been a Jesuit lay-brother. Oldcorne's picture, painted after his death for the Gesú, is extant, and a number of his relics.
FOLEY, Records S. J., IV, 202; MORRIS, John Gerard, x; GILLOW, Bibl. Dict. Eng. Cath., s. v.
J.H. POLLEN. 
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Ven. Edward Osbaldeston[[@Headword:Ven. Edward Osbaldeston]]

Ven. Edward Osbaldeston
English martyr, b. about 1560; hanged, drawn, and quartered at York, 16 November, 1594. Son of Thomas Osbaldeston, and nephew of Edward Osbaldeston, of Osbaldeston Hall, Blackburn, Lancashire, he went to the English College of Douai, then at Reims, where he was ordained deacon in December, 1583, and priest 21 September, 1585. He was sent on the mission 27 April, 1589, and was apprehended at night through the instrumentality of an apostate priest named Thomas Clark at an inn at Tollerton, Yorkshire, upon St. Jerome's day, 30 September, 1594. He had said his first Mass on the feast day of St. Jerome, and in consequence had a great devotion to the saint. The day following his arrest he was taken to York, where he was tried at the next assizes and attainted of high treason for being a priest. Bishop Challoner prints the greater part of a letter addressed by the martyr to his fellow-prisoners in York Castle, the full text of which is still extant, and which reveals the great humility and serene trust in God with which he anticipated his death.
Challoner, Memoirs of Missionary Priests, I no. 106; Knox, First and Second Douay Diaries (London, 1878); Catholic Record Society's Publications, IV (London, 1907); Bibl. Dict. Eng. Cath., V.
JOHN B. WAINEWRIGHT 
Transcribed by Jose Miguel D.L. Pinto DosSantos

Ven. Edward Waterson[[@Headword:Ven. Edward Waterson]]

Ven. Edward Waterson
Born at London; martyred at Newcastle-on-Tyne, 7 January 1594 (1593 old style). A romantic episode marks this martyr's early career, for as a young man he travelled to Turkey with some English merchants, and attracted the attention of a wealthy Turk, who offered him his daughter in marriage if he would embrace Moslemism. Rejecting the offer with horror, Edward Waterson returned westward through Italy and, coming to Rome, was there reconciled to the Catholic Church by Richard Smith, afterwards Bishop of Chalcedon. The Pilgrim-book of the English College records his stay there, 29 November-11 December, 1588. He then went to Reims to study for the priesthood, arriving there 24 January, 1589. He received the tonsure and minor orders on 18 August, 1590, subdiaconate on 21 September, 1591, diaconate on 24 February, 1592, and the priesthood 11 March following. On 24 June he returned to England, with such zeal for the missions that he declared to his companions that if he might have the Kingdom of France to stay there till the next midsummer he would rather choose to go to England. Though he was not learned, his humility, sprit of penance, and other virtues caused him to be reagarded as a patern. Captured at midsummer, 1593, he was cruelly treated in prison till his execution. Incidents occurred at the martyrdom of a miraculous nature. The horses were unable to drag the hurdle to the scaffold and the ladder was mysteriously agitated by invisible means, till the martyr signed it with the cross.
CHALLONER, Missionary Priests (London, 1781-2); POLLEN, English Martyrs 1584-1603 in C.R.S., V (London, 1908); FOLEY, Diary and Pilgrim Book of English College, Rome (London, 1880); Douay Diaries (London, 1878); HOLTBY, Account of Three Martyrs in MORRIS, Troubles of our Catholic Forefathers, series III (London, 1877).
EDWIN BURTON 
Transcribed by Michael T. Barrett 
Dedicated to the martyrs of England

Ven. Eustace White[[@Headword:Ven. Eustace White]]

Ven. Eustace White
Martyr, born at Louth, Lincolnshire, in 1560; suffered at the London Tyburn, 10 December, 1591. His parents were heretics, and his conversion resulted in a curse from his father. He was educated at Reims (1584) and at Rome (1586), where he was ordained. He came on the mission in November, 1588, and laboured in the west of England. On 1 Sept., 1591, he was betrayed at Blandford, Dorset, by a lawyer with whom he had conversed upon religion. For two days he held public discussion with a minister, and greatly impressed the Protestants present. He was then sent to London, and lodged in Bridwell, 18 September, where for forty-six days he was kept lying on straw with his hands closely manacled. On 25 October the Privy Council gave orders for his examination under torture, and on seven occasions he was kept hanging by his manacled hands for hours together; he also suffered deprivation of food and clothing. On 6 December together with Edmund Gennings and Polydore Plasden, priests, and Sydney Hodgson (q.v.), Swithin Wells, and John Mason, laymen, he was tried before the King's Bench, and condemned for coming into England contrary to law. He forgave Topcliffe his cruelties, and prayed for him, and at his execution, telling the people that his only treason was his priesthood, he thanked God for the happy crown to his labours. Being cut down alive, he rose to his feet, but was tripped up and dragged to the fire where two men stood upon his arms while the executioner butchered him. With him suffered Polydore Plasden and three laymen.
Ven. Polydore Plasden
Venerable Polydore Plasden, alias Oliver Palmer, born in 1563, was the son of a London horner. He was educated at Reims and at Rome, where he was ordained priest on 7 December, 1586. He remained at Rome for more than a year, and then was at Reims from 8 April till 2 September, 1588, when he was sent on the mission. While at Rome he had signed a petition for the retention of the Jesuits as superiors of the English College, but in England he was considered to have suffered injury through their agency. He was captured on 8 Nov., 1591, in London, at Swithin Wells's house in Gray's Inn Fields, where Ven. Edmund Gennings was celebrating Mass. At his execution he acknowledged Elizabeth as his lawful queen, whom he would defend to the best of his power against all her enemies, and he prayed for her and the whole realm, but said that he would rather forfeit a thousand lives than deny or fight against his religion. By the orders of Sir Walter Raleigh, he was allowed to hang till he was dead, and the sentence was carried out upon his body.
Ven. John Mason
Venerable John Mason was a servant to Mr. Owen of Oxfordshire. When Topcliffe endeavoured to obtained entry in to the room where Father Gennings was saying Mass, Mason seized him, and in the struggle both fell down the stairs together. Mason was therefore cited as an aider and abettor of priests and condemned accordingly.
Ven. Brian Lacey
At the same time suffered another layman, Venerable Brian Lacey, cousin and companion of Venerable Montford Scott, with whom he was apprehended in 1591. Lacey was committed to Bridewell where he was cruelly tortured by Topcliffe in the vain endeavour to elicit at whose houses he had been with Scott. He was arraigned before the lord mayor at the Old Bailey and condemned to be hanged for aiding and abetting priests. Five years previously Lacey had suffered imprisonment in Newgate for religion, and he was then three times examined by Justice Young. Information against him as a distributor and dispenser of letters to Catholics and against Montford Scott had been given by his own brother, Richard Lacey, gentleman, of Brockdish, Norfolk.
KIRK, Douay Diaries; POLLEN, Acts of Eng. Martyrs (London, 1891); IDEM in Cath. Record Soc., II; V; MORRIS, Troubles of our Catholic Forefathers, III (London, 1906-08); IDEM, Life of Gerard (London, 1881); CHALLONER, Memoirs of Missionary Priests; FOLLEY, Records of the English Province of the Soc. of Jesus, VI.
J.L. WHITFIELD 
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Dedicated to Fathers Eustace White, Polydore Plasden & Edmund Gennings

Ven. Francis Mary Paul Libermann[[@Headword:Ven. Francis Mary Paul Libermann]]

Ven. Francis Mary Paul Libermann
Founder of the Congregation of the Immaculate Heart of Mary, which was afterwards merged in the Congregation of the Holy Ghost (q.v.). The son of a Jewish rabbi, he was born at Severne in Alsace, 12 April, 1804; he died at Paris, 2 February, 1852. He received the name of Jacob at his circumcision, and was the third youngest of seven children whom his mother Lia Suzanna Haller, bore to his father, Lazarus Libermann. He was brought up according to the sternly strict tenets of the Talmud, and his mind was early imbued with a special horror of the "Goim", or Christians. He lost his mother when he was nine years old; and this, together with the harsh treatment he received from his schoolmaster, caused his boyhood to pass in much bitterness. The learned and universally esteemed rabbi of Severne fixed his mind on his son, Jacob, as his successor in the rabbinical office. With this in view, he sent him to Metz to perfect his studies in the Talmud, and in Hebrew and Chaldaic. But God had other designs on the young man, who was then in his twentieth year. During his stay at Metz, the Gospels, translated into Hebrew came accidentally into his hands, and impressed him deeply. Moreover, his eldest brother first, and afterwards two other brothers, embraced Catholicity. And, although Jacob deeply resented their change of religion, he gradually came to recognize their happiness and peace of soul, which was in strong contrast with his own distracted frame of mind. Finally, he obtained from his father permission to go to Paris; and there he came under the influence of M. Drach, a convert from Judaism, who had him received into the College Stanislas, where he was instructed in the truths of Faith, which he embraced with eagerness. He was baptized on Christmas Eve, 1826, in the twenty-third year of his age. At baptism he took the three-fold name of Francis Mary Paul, the first two in gratitude to his godfather, Baron Francois de Mallet, and to his godmother, Comtesse Marie d'Heuse, and the last as a mark of his admiration of the great Apostle of the Gentiles, whom he was so closely to imitate in many respects.
Immediately after his conversion, M. Libermann displayed marked signs of a vocation for the ecclesiastical state. His protectors and friends found a place for him, first, in the college of the Missions de France, where he received tonsure five months after his baptism, and later in the seminary of St. Sulpice, which he entered in October, 1827. On the very eve of his promotion to subdeaconship, he was stricken down by an attack of epilepsy which was to be his companion for the next five years. During that time he was kept by his charitable superiors at the seminary of Issy. It was there that he was brought into close apostolic relationship with two Creole seminarians, M. Le Vavasseur, from Bourbon, and M. Tisserand, from Santo Domingo, both of whom were filled with zeal for the evangelization of the poor ex-slaves of those islands. This acquaintanceship evoked the first concept of a religious society for the conversion of those abandoned souls. It took five years more of prayer and patience to accomplish the foundation of the Congregation of the Immaculate Heart of Mary, for that purpose. Meanwhile, M. Libermann was called away to become, though yet only in minor orders, master of novices for the Eudist Fathers at Rennes. After two years of devotion to that work (1838-39), he felt a very positive call from God to unite with MM. Le Vavasseur and Tisserand in furthering the apostolate to the negroes. At their suggestion, he proceeded to Rome and laid his plans before the Holy See. The year of his sojourn at Rome (1840-41) was passed in great obscurity and poverty. He profited by the time he was kept waiting for a decision to write the provisional rules of the proposed institute, as well as a remarkable "Commentary on St. John's Gospel". At last, after a year's waiting, the obscure and friendless ecclesiastic received the warm encouragement of the Cardinal Prefect of Propaganda, to pursue his project for the evangelization of the negroes. He repaired to the seminary of Strasburg to prepare for his ordination, which took place at Amiens, 18 September, 1841. On the twenty-seventh of the same month the novitiate of the Congregation of the Immaculate Heart of Mary was opened in the neighbouring village of La Neuville.
The first occupants of the novitiate were the founder himself, his first associate, Father La Vavasseur, and a sub-deacon, M. Collin. Others filled with apostolic zeal quickly joined them, among the number being Rev. Ignatius Schwindemhammer, who was destined to be the founder's immediate successor. Missions were soon offered to the infant society in Mauritius, where Father Laval wrought wonders which continue to the present day; in Bourbon and Hayti; and, especially in Africa. Father Libermann's sons were, practically, the first since the downfall of the African Church to penetrate the Dark Continent. Most of the first missioners paid for their heroism with their lives; but others filled their places; and the widespread prosperity of the Church in Africa, at the present day is, in large measure, due to the initiative and self-sacrifice of the first members of the Congregation of the Immaculate Heart of Mary. The Venerable Libermann was the heart and soul, the father and model of the nascent community during the seven years of its independent existence, 1841-1848. By that time it had become numerous and flourishing; and Divine Providence ordained that it should be engrafted on the Congregation of the Holy Ghost, which had a similar object, but which had become almost exstinct during the Revolution (see HOLY GHOST, RELIGIOUS CONGREGATIONS OF THE, I). This difficult and delicate task of uniting two congregations was successfully accomplished, at the request of the Holy See, by Father Libermann; and he was chosen superior general of the united societies, a post he occupied till his death. By the time of his death, the Venerable Libermann enjoyed the reputation of the highest sanctity in the minds of all who knew him; and shortly after his death there was a widespread desire to have the cause of his beatification introduced. The usual ecclesiastical tribunal was erected in Paris, in 1867; its labours were continued till 1872, when the depositions of the witnesses and the other documents bearing on the case were forwarded to Rome. After mature examination and deliberation, the Sacred Congregation of Rites unanimously decreed the introduction of his cause. This decree was ratified a few days afterwards, 1 June, 1876, by Pius IX, who thus declared the holy convert from Judaism Venerable. Since that time, the cause of his beatification has progressed through the usual forms; and his spiritual sons throughout the world expect to see him ere long declared Blessed.
Several thousand of his letters have been preserved; and these, together with all his other writings, have been examined and approved by the Holy See. His method of spiritual direction was, like his life, a mingling of sweetness and self-denial, breathing peace and courage, in the midst of all manner of trials. His published writings are, "Lettres Spirituelles", 2 vols. (Paris, 1880); "Ecrits Spirituels" (Paris, 1891); "Commentaire sur l'Evangile de St. Jean" (Paris, n.d.).
PITRA, Vie du R. P. Libermann, (Paris, 1872); Vie du R. P. Libermann par un pere de la Cong. du S. Esprit (Paris, 1878); GOEPFERT, Life of Ven. F. M. P. Libermann, (Dublin, 1880).
JOHN T. MURPHY 
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Ven. George Beesley[[@Headword:Ven. George Beesley]]

Ven. George Beesley
(Also spelled Bisley). Martyr, born at The Hill in Goosnargh parish, Lancaster, England, of an ancient Catholic family; died 2 July, 1591. He was ordained priest at the English College at Reims, 14 March, 1587, and left for England, 1 November, 1588. A man of singular courage, young, strong, and robust, he was captured by Topcliffe late in 1590, and was by his tortured reduced to a skeleton. He endured all with invincible courage and could not be induced to betray his fellow Catholics. He suffered by the statue of 27 Eliz., merely for being a priest, in Fleet Street, London. His last words were "Absit mihi gloriari nisi in Cruce Domini Nostri Jesu Christi" and, after a pause, "Good people, I beseech God to send all felicity".
BEDE CAMM 
Transcribed by Janet Grayson

Ven. George Haydock[[@Headword:Ven. George Haydock]]

Ven. George Haydock
English martyr; born 1556; executed at Tyburn, 12 February, 1583-84. He was the youngest son of Evan Haydock of Cotton Hall, Lancashire, and Helen, daughter of William Westby of Mowbreck Hall, Lancashire; was educated at the English Colleges atDouai and Rome, and ordained priest (apparently at Reims), 21 December, 1581. Arrested in London soon after landing, he spent a year and three months in the strictest confinement in the Tower, suffering from the recrudescence of a severe malarial fever first contracted in the early summer of 1581 when visiting the seven churches of Rome. About May, 1583, though he remained in the Tower, his imprisonment was relaxed to "free custody", and he was able to administer the Sacraments to his fellow-prisoners. During the first period of his captivity he was accustomed to decorate his cell with the name and arms of the pope scratched or drawn in charcoal on the door or walls, and through his career his devotion to the papacy amounted to a passion. It therefore gave him particular pleasure that on the following feast of St. Peter's Chair at Rome (16 January) he and other priests imprisoned in the Tower were examined at the Guildhall by the recorder touching their beliefs, though he frankly confesses it was with reluctance that he was eventually obliged to declare that the queen was a heretic, and so seal his fate. On 5 February, 1583-4, he was indicted with James Fenn, a Somersetshire man, formerly fellow of Corpus Christi College, Oxford, the future martyr William Deane (q.v.), who had been ordained priest the same day as himself, and six other priests, for having conspired against the queen at Reims, 23 September, 1581, agreeing to come to England, 1 October, and setting out for England, 1 November. In point of fact he arrived at Reims on 1 November, 1581. On the same 5 February two equally ridiculous indictments were brought, the one against Thomas Hemerford, a Dorsetshire man, sometime scholar of St. John's College, Oxford, the other against John Munden, a Dorsetshire man, sometime fellow of New College, Oxford, John Nutter, a Lancashire man, sometime scholar of St. John's College, Cambridge, and two other priests. The next day, St. Dorothy's Day, Haydock, Fenn, Hemerford, Munden, and Nutter were brought to the bar and pleaded not guilty.
Haydock had for a long time shown a great devotion to St. Dorothy, and was accustomed to commit himself and his actions to her daily protection. It may be that he first entered the college at Douai on that day in 1574-5, but this is uncertain. The "Concertatio Ecclesiae" says he was arrested on this day in 1581-2, but the Tower bills state that he was committed to the Tower on the 5th, in which case he was arrested on the 4th. On Friday the 7th all five were found guilty, and sentenced to death. The other four were committed in shackles to "the pit" in the Tower, but Haydock, probably lest he should elude the executioner by a natural death, was sent back to his old quarters. Early on Wednesday the 12th he said Mass, and later the five priests were drawn to Tyburn on hurdles; Haydock, being probably the youngest and certainly the weakest in health, was the first to suffer. An eyewitness has given us an account of their martyrdom, which Father Pollen, S.J., has printed in the fifth volume of the Catholic Record Society.
He describes Haydock as "a man of complexion fayre, of countenance milde, and in professing of his faith passing stoute". He had been reciting prayers all the way, and as he mounted the cart said aloud the last verse of "Te lucis ante terminum". He acknowledged Elizabeth as his rightful queen, but confessed that he had called her a heretic. He then recited secretly a Latin hymn, refused to pray in English with the people, but desired that all Catholics would pray for him and his country. Whereupon one bystander cried "Here be noe Catholicks", and another "We be all Catholicks"; Haydock explained "I meane Catholicks of the Catholick Roman Church, and I pray God that my bloud may encrease the Catholick faith in England". Then the cart was driven away, and though "the officer strock at the rope sundry times before he fell downe", Haydock was alive when he was disembowelled. So was Hemerford, who suffered second. The unknown eyewitness says, "when the tormentor did cutt off his members, he did cry, `Oh! A!'; I heard myself standing under the gibbet". As for Fenn, "before the cart was driven away, he was stripped of all his apparell saving his shirt only, and presently after the cart was driven away his shirt was pulled of his back, so that he hung stark naked, whereat the people muttered greatly". He also was cut down alive, though one of the sheriffs was for mercy. Nutter and Munden were the last to suffer. They made speeches and prayers similar to those uttered by their predecessors. Unlike them they were allowed to hang longer, if not till they were dead, at any rate until they were quite unconscious. Haydock was twenty-eight, Munden about forty, Fenn, a widower, with two children, was probably also about forty, Hemerford was probably about Haydock's age; Nutter's age is quite unknown.
GILLOW, Bibl. Dict. Eng. Cath., III, 202; cf. III, 265; V, 142, 201; CATHOLIC RECORD SOCIETY, publications (London, 1905- ), II, V, passim, III, 12-15; IV, 74; FOLEY, Records Eng. Prov. S.J., VI (London, 1875-1883), 74, 103; BRIDGEWATER, Concertatio Ecclesiae Catholicae (Trier, 1588), passim; WAINEWRIGHT in CATHOLIC TRUTH SOCIETY's pamphlets: George Haydock; James Fenn; John Nutter; Two English Martyrs; POLLEN, Acts of English Martyrs (London, 1891), 252, 253, 304.
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Ven. George Napper[[@Headword:Ven. George Napper]]

Ven. George Napper
(Or Napier).
English martyr, born at Holywell manor, Oxford, 1550; executed at Oxford 9 November, 1610. He was a son of Edward Napper (d. in 1558), sometime Fellow of All Souls College, by Anne, his second wife, daughter of John Peto, of Chesterton, Warwickshire, and niece of William, Cardinal Peto. He entered Corpus Christi College 5 January, 1565-6, but was ejected in 1568 as a recusant. On 24 August, 1579, he paid a visit to the English College at Reims, and by December, 1580, he had been imprisoned. He was still in the Wood Street Counter, London, on 30 September, 1588; but was liberated in June, 1589, on acknowledging the royal supremacy. He entered the English College, Douai, in 1596, and was sent on the mission in 1603. He appears to have lived with his brother William at Holywell. He was arrested at Kirtlington, four miles from Woodstock, very early in the morning of 19 July, 1610, when he on him a pyx containing two consecrated Hosts as well as a small reliquary. Brought before Sir Francis Eure at Upper Heyford (Wood says before a justice named Chamberlain), he was strictly searched; but the constable found nothing but his breviary, his holy oils, and a needle case with thread and thimble. The next day he was sent to Oxford Castle, and indicted at the session soon after under 27 Eliz., c. 2 for being a priest. The possession of the oils was held to be conclusive and he was condemned, but reprieved. I gaol he reconciled a condemned felon named Falkner, and this was held to aggravate his crime, but as late as 2 November it was believed that he would have his sentence commuted to one of banishment. As he refused the oath of allegiance, which described the papal deposing power as a "false, damnable, and heretical" doctrine, it was decided to execute him. He suffered between one and two in the afternoon, having said Mass that morning. His head according to Wood was set up on Tom Gateway; according to Challoner's less probable statement on Christ Church steeple. His quarters were placed on the four city gates, but at least some were secretly removed, and buried in the chapel (now a barn) of Sanford manor, formerly a preceptory of Knights Templar.
JOHN B. WAINEWRIGHT 
Transcribed by Christine J. Murray

Ven. George Nichols[[@Headword:Ven. George Nichols]]

Ven. George Nichols
(Or NICOLLS).
English martyr, born at Oxford about 1550; executed at Oxford, 19 October, 1589. He entered Brasenose College in 1564 or 1565, and was readmitted 20 August, 1567, and supplicated for his B.A. degree in 1570-1. He subsequently became an usher at St. Paul's School, London. He arrived at Reims with Thomas Pilehard (q.v.), 20 Nov., 1581; but went on to Rome, whence he returned 21 July, 1582. Ordained subdeacon and deacon at Laon (probably by Bishop Valentine Douglas, O.S.B.) in April, 1583, and priest at Reims by Cardinal Archbishop Louis de Guise) 24 Sept., he was sent on the mission the same year. Having converted many, notably a convicted highwayman in Oxford Castle, he was arrested at the Catherine Wheel Inn, opposite the east end of St. Mary Magdalen's Church, Oxford, together with Humphrey Prichard, a Welsh servant at the inn, Thomas Belson (q.v.), and Richard Yaxley. This last was a son (probably the third, certainly not the sixth) of William Yaxley of Boston, Lincolnshire, by Rose, daughter of John Langton of Northolme. Arriving at Reims 29 August, 1582, he received the tonsure and minor orders 23 Sept., 1583, and the subdiaconate 5 or 6 April, 1585, from the cardinal archbishop. Probably the same hand conferred the diaconate on 20 April. The priesthood was conferred at Reims by Louis de Breze, Bishop of Meaux, 21 Sept., 1585. Yaxley left Reims for England 28 January, 1585-86. All four prisoners were sent from Oxford to the Bridewell prison in London, where the two priests were hanged up for five hours to make them betray their hosts, but without avail. Yaxley was sent to the Tower as a close prisoner 25 May, 1589, and appears to have been racked frequently. Belson was sent to the Gatehouse. The other two remained in Bridewell, Nichols being put into a deep dungeon full of venomous vermin . On 30 June all four were ordered back to Oxford to take their trial. All were condemned, the priests for treason, the laymen for felony. Nichols suffered first, then Yaxley, then Belson, and last Prichard. The priests heads were set up on the castle, and their quarters on the four city gates.
CHALLONER, Memoirs of Missionary Priests, I. Nos, 73-75; POLLEN, Catholic Record Society, V. (London, 1908), passim; DASENT, Acts of the Privy Council, XVII (London, 1890- 1907), 203, 329; KNOX, First and Second Diaries of English College, Douai (London, 1878), passim; Harleian Society Publications, I, II (London, 1904), 1124; Oxford Historical Society Publications, XXXIX (Oxford, 1899), 109, 110; LV (Oxford, 1910), 33.
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Ven. Gertrude van Der Oosten[[@Headword:Ven. Gertrude van Der Oosten]]

Ven. Gertrude van der Oosten
Beguine; born at Voorburch, Holland; died at Delft, 6 Jan., 1358. She was born of peasant parents, and was remarkable from childhood for her piety and prudence. Later, in order to gain a livelihood, she entered into service at Delft, where she likewise devoted herself to practices of piety and charity. Her surname of "van Ooten", or "of the East", is due to her custom of singing a hymn which began: "Het daghet in den Oosten", i.e., "Day breaketh in the East", the composition of which is attributed to herself. She lived devoutly in the world, spending much time in exercises of piety and works of charity, and finally determined to abandon all human ties and give herself to the service of God. With this intent she begged, and with difficulty obtained, entrance into the Beguinage of Delft. Here, though not a religious, nor bound by vows, she profited by the ample opportunities afforded for the exercise of her zeal and charity, as well as by the atmosphere of prayer and seclusion, to attain to a very high degree of virtue and contemplation. Gertrude evinced great devotion to the mysteries of the Incarnation, especially to the Sacred Passion, on which account she merited to receive on her body the impression of the sacred stigmata, from which the blood flowed freely seven times a day at each of the canonical hours. Distressed and alarmed at the multitude that flocked to witness such a wonder, she begged that the favour might be withdrawn, and her prayer was so far granted that the blood ceased to flow, but the marks of the sacred stigmata remained. At the same time the great spiritual consolation she had enjoyed was favoured with the gift of prophecy, having knowledge, at the actual time, of what took place at a distance as well as of what was to happen in the future.
At length, after many years passed among the Beguines in great fervour, austerity, and devotion, the time of her death approched. She had been wont to speak of her great delight of this day, to meditate on it devoutly, and even to make it a subject of her frequent songs. She died on the feast of Epiphany and buried in the church of St. Hippolytus Delft, the Beguines having neither a church nor a cemetery of their own at the time. Her name has never been inscribed in the Roman Martyrology, though she is commemorated in various others, and her cultus is merely a local one. Her private dwelling is still preserved with veneration, and the cross before which she received the stigmata is annually exposed on the anniversary of her death.
GERTRUDE CASANOVA 
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Ven. Giuseppe Maria Pignatelli[[@Headword:Ven. Giuseppe Maria Pignatelli]]

Ven. Giuseppe Maria Pignatelli
Born 27 December, 1737, in Saragossa, Spain; died 11 November, 1811. His family was of Neapolitan descent and noble lineage. After finishing his early studies in the Jesuit College of Saragossa, he entered the Society of Jesus (8 May, 1753) notwithstanding his family's opposition. On concluding his ecclesiastical studies he was ordained, and taught at Saragossa. In 1766 the Governor of Saragossa was held responsible for the threatened famine, and so enraged was the populace against him that they were about to destroy his palace by fire. Pignatelli's persuasive power over the people averted the calamity. Despite the letter of thanks sent by Charles III the Jesuits were accused of instigating the above-mentioned riot. Pignatelli's refutation of the calumny was followed by the decree of expulsion of the Fathers of Saragossa (4 April, 1767). Minister Aranda offered to reinstate Nicola and Giuseppe Pignatelli, providing they abandon their order, but in spite of Giuseppe's ill-health they stood firm. Not permitted by Clement III to land at Civita Vecchia, with the other Jesuits of Aragon, he repaired to St. Boniface in Corsica where he displayed singular ability for organization in providing for five hundred fathers and students. His sister, the Duchess of Acerra, aided him with money and provisions. He organized studies and maintained regular observance. When France assumed control of Corsica, he was obliged to return to Genoa. He was again detailed to secure a location in the legation of Ferrara, not only for the fathers of his own province of Aragon, but also for those of Peru and Mexico, but the community was dissolved in August, 1773. The two Pignatelli brothers were then obliged to betake themselves to Bologna, where they lived in retirement (being forbidden to exercise the sacred ministry). They devoted themselves to study and Pignatelli himself collected books and manuscripts bearing on the history of the Society. On ascertaining from Pius IV that the Society of Jesus still survived in White Russia, he desired to be received there. For various reasons he was obliged to defer his departure. During this delay he was invited, on the instance of Ferdinand, Duke of Parma, to re-establish the Society in his States; and in 1793, having obtained through Catharine II a few fathers from Russia, with other Jesuits, an establishment was made. On 6 July, 1797, Pignatelli there renewed his vows. In 1799 he was appointed master of novices in Colerno. On the decease of the Duke of Parma, the States of Parma were placed under allegiance of France. Notwithstanding this fact, the Jesuits remained undisturbed for eighteen months, during which period Pignatelli was appointed Provincial of Italy. After considerable discussion he obtained the restoration of the Jesuits in Naples. The papal Brief (30 July, 1804) was much more favourable than that granted for Parma. The older Jesuits soon asked to be received back; many, however, engaged in various ecclesiastical callings, remained at their posts. Schools and a college were opened in Sicily, but when this part of the kingdom fell intoNapoleon's power, the dispersion of the Jesuits were ordered; but the decree was not rigorously executed. Pignatelli founded colleges in Rome, Tivoli, and Orvieto, and the fathers were invited to other cities. During the exile of Pius VII and the French occupation the Society continued unmolested, owing largely to the prudence and the merits of Pignatelli; he even managed to avoid the oaths of allegiance to Napoleon. He also secured the restoration of the Society in Sardinia (1807). Under Gregory XVI the cause of his beatification was introduced.
Nonell, El V.P. Jose M. Pignatelli y la C. de J. en su estinction y restablecimiento (3 vols., Manresa, 1893-4; Boero, Istoria del V. Padre Gius. M. Pignatelli (Rome, 1856).
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Ven. Henry Heath[[@Headword:Ven. Henry Heath]]

Ven. Henry Heath
English Franciscan and martyr, son of John Heath; christened at St. John's, Peterborough, 16 December, 1599; executed at Tyburn, 17 April, 1643. He went to Corpus Christi College, Cambridge, 1617, proceeded B.A. in 1621, and was made college librarian. In 1622 he was received into the Church by George Muscott, and, after a short stay at the English College at Douai, entered St. Bonaventure's convent there in 1625, taking the name of Paul of St. Magdalen. Early in 1643, he with much trouble obtained leave to go on the English mission and crossed from Dunkirk to Dover disguised as a sailor. A German gentleman paid for his passage and offered him further money for his journey, but, in the spirit of St. Francis, Heath refused it and preferred to walk from Dover to London, begging his way. On the very night of his arrival, as he was resting on a door step, the master of the house gave him into custody as a shoplifter. Some papers found in his cap betrayed his religion and he was taken to the Compter Prison. The next day he was brought before the Lord Mayor, and, on confessing he was a priest, was sent to Newgate. Shortly afterwards he was examined by a Parliamentary committee, and again confessed his priesthood. He was eventually indicted under 27 Eliz. c. 2, for being a priest and into the realm. At Tyburn he reconciled in the very cart one of the criminals that were executed with him. He was allowed to hang until he was dead.
CHALLONER, Missionary Priests, II, 175; COOPER, in Dict. Nat. Biog., s.v.; GlLLOW,, Bibl. Dict. Cath, III, 239.
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Ven. Henry Morse[[@Headword:Ven. Henry Morse]]

Ven. Henry Morse
Martyr; b. in 1595 in Norfolk; d. at Tyburn, 1 Feb., 1644. He was received into the church at Douai, 5 June, 1614, after various journeys was ordained at Rome, and left for the mission, 19 June, 1624. He was admitted to the Society of Jesus at Heaton; there he was arrested and imprisoned for three years in York Castle, where he made his novitiate under his fellow prisoner, Father John Robinson, S.J., and took simple vows. Afterwards he was a missionary to the English regiments in the Low Countries. Returning to England at the end of 1633 he laboured in London, and in 1636 is reported to have received about ninety Protestant families into the Church. He himself contracted the plague but recovered. Arrested 27 February, 1636, he was imprisoned in Newgate. On 22 April he was brought to the bar charged with being a priest and having withdrawn the king's subjects from their faith and allegiance. He was found guilty on the first count, not guilty on the second, and sentence was deferred. On 23 April he made his solemn profession of the three vows to Father Edward Lusher. He was released on bail for 10,000 florins, 20 June, 1637, at the insistence of Queen Henriette Maria. In order to free his sureties he voluntarily went into exile when the royal proclamation was issued ordering all priests to leave the country before 7 April, 1641, and became chaplain to Gage's English regiment in the service of Spain. In 1643 he returned to England; arrested after about a year and a half he was imprisoned at Durham and Newcastle, and sent by sea to London. On 30 January he was again brought to the bar and condemned on his previous conviction. On the day of his execution his hurdle was drawn by four horses and the French ambassador attended with all his suite, as also did the Count of Egmont and the Portuguese Ambassador. The martyr was allowed to hang until he was dead. At the quartering the footmen of the French Ambassador and of the Count of Egmont dipped their handkerchiefs into the martyr's blood. In 1647 many personspossessed by evil spirits were relieved through the application of his relics. FOLEY, Records of the English Province S.J. (London, 1877-1883), I, 566-611; IV, 288-9; VII, 528, 658, 1198, 1200; CAHLLONER, Memoirs of Missionary Priests, II (Manchester, 1803), 151-1; TANNER, Societas Jesu (Prague, 1675), 126-131; HAMILTON, Calendar State Papers Domestic 1640-1 (London, 1882), 292.
JOHN B. WAINWRIGHT

Ven. Henry Walpole[[@Headword:Ven. Henry Walpole]]

Ven. Henry Walpole
English Jesuit martyr, born at Docking, Norfolk, 1558; martyred at York, 7 April, 1595. He was the eldest son of Christopher Walpole, by Margery, heiress of Richard Beckham of Narford, and was educated at Norwich School, Peterhouse, Cambridge, and Gray's Inn. Converted by the death of Blessed Edward Campion, he went by way of Rouen and Paris, to Reims, where he arrived, 7 July, 1582. On 28 April, 1583, he was admitted into the English College, Rome, and in October received minor orders. On 2 February, 1584, he became a probationer of the Society, and soon after went to France, where he continued his studies, chiefly at Pont-à-Mousson. He was ordained subdeacon and deacon at Metz, and priest at Paris, 17 Dec., 1588. After acting as chaplain to the Spanish forces in the Netherlands, suffering imprisonment by the English at Flushing in 1589, and being moved about to Brussels, Tournai, Bruges, and Spain, he was at last sent on the mission in 1590. He was arrested landing at Flamborough, and imprisoned at York. The following February he was sent to the Tower, where he was frequently and severely racked. He remained there until, in the spring of 1595, he was sent back to York for trial. With him suffered Alexander Rawlins, of the Diocese of Gloucester. After being twice imprisoned at Newgate for religion in 1586, Rawlins arrived at Reims, 23 Dec., 1589; he was ordained subdeacon at Laon, 23 September, 1589, deacon and priest at Soissons, 17 and 18 March, 1590, was sent on the mission the following 9 April, and landed at Whitby.
See, for Walpole: JESSOPP, One Generation of a Norfolk House (Norwich, 1878); IDEM, Dict. Nat. Biog., s.v.; POLLEN, English Martyrs 1584-1603 in Cath. Rec. Soc. Publ. (London, 1908). For Rawlins: CHALLONER, Missionary Priests, I, nn. 90 and 108; KNOX, Doway Diaries (London, 1878); Cath. Rec. Soc. Publ., II, 261, 264, 267.
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Ven. Hugh Taylor[[@Headword:Ven. Hugh Taylor]]

Ven. Hugh Taylor
English martyr, born at Durham; hanged, drawn, and quartered at York, 25 (not 26) November, 1585. He arrived at Reims on 2 May, 1582, and having been ordained a priest was sent thence on the mission on 27 March, 1585. He was the first to suffer under the Statute 27 Eliz. c. 2. lately passed. On 26 November, Marmaduke Bowes, a married gentleman, was hanged for having harboured him. Bowes is described by Challoner as of Angram Grange near Appleton in Cleveland, but is not mentioned in the will of Christopher Bowes of Angram Grange, proved on 30 Sept., 1568, nor in the 1612 pedigree. The sole evidence against him was that of a former tutor to his children, an apostate Catholic. Having been previously imprisoned at York with his wife, he was under bond to appear at the Assizes which, began on 23 November at York, and on his arrival found that Taylor was about to be arraigned. Bowes, though always a Catholic at heart, had outwardly conformed to the Established Church. "Before his death he was made a member of the Catholic Church the which he boldly confessed with great alacrity of mind".
JOHN B. WAINEWRIGHT 
Transcribed by Christine J. Murray

Ven. James Duckett[[@Headword:Ven. James Duckett]]

Ven. James Duckett
Martyr, b. at Gilfortrigs in the parish of Skelsmergh in Westmoreland, England, date uncertain, of an ancient family of that county; d. 9 April, 1601. He was a bookseller and publisher in London. His godfather was the well-known martyr James Leybourbe of Skelsmergh. He seems, however, to have been brought up a Protestant, for he was converted while an apprentice in London by reading a Catholic book lent him by a friend. Before he could be received into the Church, he was twice imprisoned for not attending the Protestant service, and was obliged to compound for his apprenticeship and leave his master. He was finally reconciled by a venerable priest named Weekes who was imprisoned in the Gatehouse at Westminster. After two or three years he married a Catholic widow, but out of his twelve years of married life, no less than nine were spent in prison, owing to his zeal in propagating Catholic literature and his wonderful constancy in his new-found faith. His last apprehension was brought about by Peter Bullock, a bookbinder, who betrayed him in order to obtain his own release from prison. His house was searched on 4 March, 1601, Catholic books were found there, and Duckett was at once thrown into Newgate. At his trial, Bullock testified that he had bound various Catholic books for Duckett, which the martyr acknowledged to be true. The jury found him not guilty, but Judge Popham at once stood up and bade them consider well what they did, for Duckett had had bound for him Bristowe's "motives", a controversial work peculiarly odious to Anglicans on account of its learning and cogency. The jury thereupon reversed its verdict and brought in the prisoner guilty of felony. At the same time three priests, Page, Tichborne, and Watkinson were condemned to death. Bullock did not save himself by his treachery, for he was conveyed in the same cart as Duckett to Tyburn, where both were executed, 19 April, 1601. There is an account, written by his son, the Prior of the English Carthusians at Nieuport (Flanders) of James Duckett's martyrdom. On the way to Tyburn he was given a cup of wine; he drank, and desired his wife to drink to Peter Bullock, and freely to forgive him. At the gallows, his last thoughts were for his betrayer. He kissed him and implored him to die in the Catholic Faith.
BEDE CAMM

Ven. John Adams[[@Headword:Ven. John Adams]]

Ven. John Adams
Priest, martyred at Tyburn, 8 October, 1586. He had been a Protestant minister, but being converted, went to Reims in 1579, where he was ordained a priest. He returned to England in March, 1581. Father William Warford, who knew him personally, described him as a man of "about forty years of age, of average height, with a dark beard, a sprightly look and black eyes. He was a very good controversialist, straightforward, very pious, and pre-eminently a man of hard work. He laboured very strenuously at Winchester and in Hampshire, where he helped many, especially of the poorer classes." Imprisoned in 1584, he was banished with seventy-two other priests in 1585; but having returned was again arrested, and executed, with two others, Ven. John Lowe and Ven. Robert Dibdale.
PATRICK RYAN 
Transcribed by Bob Knippenberg

Ven. John Almond[[@Headword:Ven. John Almond]]

Ven. John Almond
English priest and martyr, born about 1577; died at Tyburn, 5 December, 1612. He passed his childhood at Allerton near Liverpool, where he was born, and at Much-Woolton. His boyhood and early manhood were spent in Ireland, until he went to the English College, Rome, at the age of twenty. He concluded his term there brilliantly by giving the "Grand Act" -- a public defence of theses which ocver the whole course of philosopy and theology -- and was warmly congratulated by Cardinals Baronius and Tarugi, who presided. The account of his death describes him as "a reprover of sin, a good example to follow, of an ingenious and acute understanding, sharp and apprehensive in his conceits and answers, yet complete with modesty, full of courage and ready to suffer for Christ, that suffered for him." He was arrested in the year 1608, and again in 1612. In November of this year seven priests escaped from prison, and this may have sharpened the zeal of the persecutors, Dr. King, Protestant Bishop of London, being especially irritated against Almond. He displayed to the last great acuteness in argument, and died with the Holy Name upon his lips.
CHALLONER, Memoirs of Missionary Priests; POLLEN, Acts of English Martyrs (London, 1891), 170-194; FOLEY, Records S.J., , viii.
PATRICK RYAN

Ven. John Amias[[@Headword:Ven. John Amias]]

Ven. John Amias
An English Martyr; b. at Wakefield; d. at York, 16 March, 1589. He exercised the trade of a cloth-merchant in Wakefield until the death of his wife, when he divided his property among his children, and became a priest at Reims in 1581. Of his missionary life we know little; he was arrested at the house of a Mr. Murton in Lancashire, taken to York, and tried in company with two other martyrs, Dalby and Dibdale. Anthony (Dean) Champney was present at their execution, of which he has left an account in his history. Other accounts note that he went to death "as joyfully as if to a feast". He was declared Venerable in 1886.
CHALLONER; FOLEY, Records S.J., iii, 739; POLLEN, Acts of English Martyrs (London, 1891), 331.
PATRICK RYAN 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to the Holy Catholic Church in her defense of the Faith.

Ven. John Britton[[@Headword:Ven. John Britton]]

Ven. John Britton
(Or Bretton).
A layman and martyr, of all ancient family of Bretton near Barnsley in Yorkshire. An ardent Catholic, he was often separated from his wife and family, owing to constant persecution which he suffered for his faith. When advanced in years, he was maliciously and falsely accused of traitorous speeches against the queen and condemned to death. Refusing to renounce his faith he was executed at York, as in cases of high treason, 1 April, 1598. He was probably the father of Dr. Matthew Britton, prefect and professor at Douai in 1599.
BEDE CAMM 
Transcribed by Joseph P. Thomas

Ven. John Buckley[[@Headword:Ven. John Buckley]]

Venerable John Buckley
(Alias John Jones; alias John Griffith; in religion, Godfrey Maurice). Priest and martyr, born at Clynog Fawr, Carnarvonshire, Wales, England, 12 July 1598.
There is much confusion between the above and Robert (or Herbert; in religion, Sigebert) Buckley, the monk of Westminster who was the sole connecting link between the pre- and post-Reformation English Benedictines. This accounts for any apparent discrepancy in John's history. Thus it is said that he was a native of Shropshire, also that he was imprisoned in the Marshalsea, 1582-4, both of which statements are incorrect. He was of a good Welsh family, which had remained faithful to the Church. As a youth, he entered the Franciscan convent at Greenwich; at its dissolution in 1559 he went to the Continent, and was professed at Pontoise, France. After many years he journeyed to Rome, where he stayed at the Ara Coeli convent of the Observantines. Although he was a Conventual, he joined the Roman province of the Reformati in 1591, as he had become imbued with the ideals of the Strict Observance. He then begged to be allowed to go upon the English mission, which his superiors permitted, and he also received a special blessing and commendation from Clement VIII. He reached London about the end of 1592, and stayed temporarily at the house which Father John Gerard had provided for missionary priests; he then laboured in different parts of the country, and his brother Franciscans in England elected him their provincial.
In 1596 the priest-catcher Topcliffe was informed by a spy that Buckley had visited two Catholics and had said Mass in their house, but it was afterwards shown that these people were in prison when the alleged offence took place. However, Father Buckley was promptly arrested and severely tortured. He was also cruelly scourged, and Topcliffe took him to his house and practised unspeakable barbarities upon him, all of which he endured with a surprising fortitude. He was then imprisoned for nearly two years, and on 3 July, 1598, was tried on the charge of "going over the seas in the first year of Her majesty's reign (1558) and there being made a priest by the authority from Rome and then returning to England contrary to statute" (27 Eliz. c. 2). He was convicted of high treason and sentenced to be hanged, drawn, and quartered.
As by this time the people had grown tired of these butcheries, the execution was arranged for a early hour in the morning. The place was St. Thomas's Watering, in what is now the Old Kent Road, at the site of the junction of the old Roman road to London with the main line of Watling Street. Such ancient landmarks had been immemorially used as places of execution, Tyburn itself being merely the point where Walting Street crossed the Roman road to Silchester. In spite of the earliness of the hour, a large crowd had gathered. On the gallows he declared that he was dying for his Faith, and he was innocent of any political offence, in which declaration the people clearly showed their belief and sympathy. The usual atrocities were carried out; his dismembered remains were fixed on the poles on the roads to Newington and Lambeth (now represented by Tabard Street and Lambeth Road respectiverly); they were removed by some young Catholic gentlemen, one of whom suffered a long imprisonment for this offence alone. One of the relics eventually reached Pontoise, where the martyr had been professed. He was declared Venerable by Leo XIII.
C. F. WEMYSS BROWN 
Transcribed by Joseph P. Thomas 
In memory of Mrs. Alex Stone

Ven. John Cornelius and Companions[[@Headword:Ven. John Cornelius and Companions]]

Venerables John Cornelius and Companions
John Cornelius (called also Mohun) was born of Irish parents at Bodmin, in Cornwall, on the estate of Sir John Arundell, of Lanherne, in 1557; martyred at Dorchester, 4 July, 1594. Sir John Arundell took an interest in the talented boy and sent him to Oxford. Not satisfied with the new religion taught there, John Cornelius went to the great "seminary of martyrs", then at Reims, and a little later, on 1 April, 1580, entered the English College, Rome, to pursue his theological studies. After his ordination he was sent as a missionary to England and laboured there for nearly ten years. He practised mortification, was devoted to meditation, and showed much zeal in the ministry. While acting as chaplain to Lady Arundell, he was arrested on 24 April, 1594, at Chideock Castle, by the sheriff of Dorsetshire. He was met on the way by Thomas Bosgrave, a relative of the Arundell family, who offered him his own hat, as he had been dragged out bareheaded. Thereupon Bosgrave was arrested. Two servants of the castle, John (or Terence) Carey and Patrick Salmon, natives of Dublin, shared the same fate. When they reached the sheriff's house a number of Protestant clergymen heaped abuse upon the Catholic religion, but were so well answered that the sheriff stopped the disputation. The missionary was sent to London and brought before the Lord Treasurer, the Archbishop of Canterbury, and others, who, by words and torture, tried in vain to obtain the names of such as had given him shelter or assistance. He was brought back to Dorchester and with his three companions condemned to death, 2 July, 1594. He was accused of high treason, because he was a priest and had returned to England; the others were charged with felony, for having rendered assistance to one whom they knew to be a priest; but all were assured that their lives would be spared if they embraced Protestantism.
While in prison, John Cornelius was admitted to membership in the Society of Jesus. On the way to execution none of the confessors showed signs of fear. The first to ascend the scaffold was John Carey; he kissed the rope, exclaiming "O precious collar", made a solemn profession of faith and died a valiant death. Before his execution Patrick Salmon, a man much admired for his virtues, exhorted the spectators to embrace the Faith, for which he and his companions were giving their lives. Then followed Thomas Bosgrave, a man of education, who delivered a stirring address on the truth of his belief. The last to suffer was John Cornelius, who kissed the gallows with the words of St. Andrew, "O Cross, long desired", etc. On the ladder he tried to speak to the multitude, but was prevented. After praying for his executioners and for the welfare of the queen, John Cornelius also was executed. The body was taken down and quartered, his head was nailed to the gibbet, but soon removed. The bodies were buried by the Catholics.
FRANCIS MERSHMAN 
Transcribed by Anthony A. Killeen

Ven. John Finch[[@Headword:Ven. John Finch]]

Ven. John Finch
A martyr, b. about 1548; d. 20 April, 1584. He was a yeoman of Eccleston, Lancashire, and a member of a well-known old Catholic family, but he appears to have been brought up in schism. When he was twenty years old he went to London where he spent nearly a year with some cousins at Inner Temple. While there he was forcibly struck by the contrast between Protestantism and Catholicism in practice and determined to lead a Catholic life. Failing to find advancement in London he returned to Lancashire where he was reconciled to Catholic Church. He then married and settled down, his house becoming a centre of missionary work, he himself harbouring priests and aiding them in every way, besides acting as catechist. His zeal drew on him the hostility of the authorities, and at Christmas, 1581, he was entrapped into bringing a priest, George Ostliffe, to a place where both were apprehended. It was given out that Finch, having betrayed the priest and other Catholics, had taken refuge with the Earl of Derby, but in fact, he was kept in the earl's house as a prisoner, sometimes tortured and sometimes bribed in order to pervert him and induce him to give information. This failing, he was removed to the Fleet prison at Manchester and afterwards to the House of Correction. When he refused to go to the Protestant church he was dragged there by the feet, his head beating on the stones. For many months he lay in a damp dungeon, ill-fed and ill-treated, desiring always that he might be brought to trial and martyrdom. After three years' imprisonment, he was sent to be tried at Lancaster. There he was brought to trial with three priests on 18 April, 1584. He was found guilty and, 20 April, having spent the night in converting some condemned felons, he suffered with Ven. James Bell at Lancaster. The cause of his beatification with those of the other English Martyrs was introduced by decree of the Sacred Congregation of Rites, 4 Dec., 1886.
EDWIN BURTON 
Transcribed by Joseph P. Thomas

Ven. John Finglow[[@Headword:Ven. John Finglow]]

Ven. John Finglow
An English martyr; b. at Barnby, near Howden, Yorkshire; executed at York, 8 August, 1586. He was ordained priest at the English College, Reims, 25 March, 1581, whence the following month he was sent on the English mission. After labouring for some time in the north of England, he was seized and confined in Ousebridge Kidcote, York, where for a time he endured serious discomforts, alleviated slightly by a fellow-prisoner. He was finally tried for being a Catholic priest and reconciling English subjects to the ancient Faith, and condemned to be hanged, drawn, and quartered.
F.M. RUDGE 
Transcribed by Joseph P. Thomas

Ven. John Goodman[[@Headword:Ven. John Goodman]]

Ven. John Goodman
Priest and martyr; born in the Diocese of Bangor, Wales, 1590; died 1642. He was educated at Oxford, and ordained a Protestant minister, but abandoning heresy, he crossed over to Paris, where he was received into the Church by Mr. Richard Ireland. Admitted to Douai College, 12 Feb., 1621, he continued his studies there until 1624, when he proceeded to St-Omer, in order to enter the Society of Jesus. Finding, however, that this was not his vocation, he was ordained a secular priest and sent on the English mission. He worked with unremitting zeal for some years, was twice apprehended and twice released. Once more a prisoner in 1642, he was brought to trial and condemned to death, but at the queen's intercession was reprieved. When this act of Clemency on the part of Charles I excited the anger of Parliament, Goodman, with great magnanimity, protested his unwillingness to be a cause of dissension between Charles and his subjects, and begged that he might be sacrificed to appease the popular displeasure. This heroic act of generosity made a considerable sensation, and probably suggested to Wentworth, Lord Stratford, the idea of doing the same. Goodman, however, was left to languish in Newgate, but the hardships soon put an end to his life onGood Friday, 1642, not 1645, as is sometimes said.
Challoner, Memoirs of Missionary Priests (London, 1878), II, 79; The Prisoners of Newgate's Condemnation, (London, 1642); Gillow, Bibl. Dict. Eng. Cath., s. v.; State Papers, Dom., Chas I., 1635, cccviii, nn. 66, 66, i.
J.H. POLLEN

Ven. John Hambley[[@Headword:Ven. John Hambley]]

Ven. John Hambley
English martyr (suffered 1587), born and educated in Cornwall, and converted by reading one of Father Persons' books in 1582. After his course at Reims (1583-1585), he returned and worked for a year in the Western Counties. Betrayed and captured aboutEaster, 1586, he was tried and condemned at Taunton. He saved his life for the moment by denying his faith, then managed to break prison, and fled to Salisbury. Next August, however, the Protestant bishop there, in his hatred of the ancient Faith, resolved to search the houses of Catholics on the eve of the Assumption, suspecting that he might thus catch a priest, and in fact Hambley was recaptured. Being now in a worse plight that ever, his fears increased; he again offered conformity, and this time he gave up the names of most of his Catholic friends. Next Easter he was tried again, and again made offers of conformity. Yet after this third fall he managed to recover himself, and suffered near Salisbury "standing to it manfully, and inveighing much against his former fault". How he got the grace of final perseverance was a matter of much speculation. One contemporary, Father Warford, believed it was due to his guardian angel, but another, Father Gerard, with great probability, tells us that his strength came from a fellow-prisoner, Thomas Pilchard, afterwards himself a martyr.
J.H. POLLEN 
Transcribed by Christine J. Murray

Ven. John Kemble[[@Headword:Ven. John Kemble]]

Ven. John Kemble
Martyr, b. at Rhydicar Farm, St. Weonard's, Herefordshire, 1599; d. at Widemarsh Common, Hereford, 22 August, 1679; son of John Kemble, formerly of Kemble, Wiltshire, afterwards of Llangarren, and of Urchinfield (now part of the parish of Hardwicke), and Anne, daughter of John Morgan, of The Waen, Skenfrith, Monmouthshire. His uncle, George Kemble, of Pembridge Castle, Welsh Newton, was the father of Captain Richard Kemble, who saved Charles II at the battle of Worcester. Ordained priest atDouai College, 23 February, 1625, he was sent on the mission 4 June, and in his old age lived with his nephew at Pembridge Castle. Arrested there by Captain John Scudamore of Kentchurch, he was lodged in Hereford Gaol in November, 1678, and condemned under 27 Eliz. c. 2 at the end of March following. Ordered to London with Father Charles Baker, he was lodged in Newgate and interviewed by Oates, Bedloe, and Dugdale. Sent back to Hereford, the aged priest spent three more months in gaol. Before leaving for his execution he smoked a pipe and drank a cup of sack with the under-sheriff, this giving rise to the Herefordshire expressions "Kemble pipe", and "Kemble cup", meaning a parting pipe or cup. Sir John Hawkins in a note to "The Compleat Angler" turns Kemble into a Protestant in Mary's reign. One of the martyr's hands is preserved at St. Francis Xavier's, Hereford. His body rests in Welsh Newton churchyard.
Bromage, Ven. Fr. John Kemble (London. 1902); Catholic Record Society's Publications (London. privately printed 1905-), II. 295. 297; Gillow, Bibl. Dict. Eng. Cath., s.v. ; Archbold in Dict. Nat. Biog., s.v.; Challoner, Memoirs of the Missionary Priests (Leamington s.d.), II, 411; Walton, Compleat Angler (London, 1808), 394.
JOHN B. WAINEWRIGHT

Ven. John Lockwood[[@Headword:Ven. John Lockwood]]

Venerable John Lockwood
Venerable John Lockwood, priest and martyr, born about 1555; died at York, 13 April, 1642. He was the eldest son of Christopher Lockwood, of Sowerby, Yorkshire, by Clare, eldest daughter of Christopher Lascelles, of Sowerby and Brackenborough Castle, Yorkshire. With the second son, Francis, he arrived at Reims on 4 November, 1579, and was at once sent to Douai to study philosophy. Francis was ordained in 1587, but John entered the English College, Rome, on 4 October, 1595, was ordained priest on 26 January, 1597, and sent on the mission, 20 April, 1598. After suffering imprisonment he was banished in 1610, but returned, and was again taken and condemned to death, but reprieved. He was finally captured at Wood End, Gatenby, the residence of Bridget Gatenby, and executed with Edmund Catherick.
GILLOW, Bibl. Dict. Eng. Cath., s. v.; CHALLONER, Memoirs of Missionary Priests, II, No. 168; KNOX, Diaries of the English College, Douay (London, 1878), 157; FOSTER, Visitation of Yorkshire (London, privately printed, 1875), 61, 549; Catholic Record Society's Publications (London, privately printed, 1905, etc.), V, 384.
JOHN B. WAINEWRIGHT. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Ven. John Martin Moye[[@Headword:Ven. John Martin Moye]]

Ven. John Martin Moye
Priest of the Diocese of Metz, founder of the Sisters of Divine Providence (q. v.), missionary in China, b. at Cutting, Lorraine, 27 January, 1730; d. at Trier, 4 May, 1793. He was the sixth of the thirteen children of John Moye and Catharine Demange. His older brother, a seminarian, taught him the first rudiments of Latin, and he completed his classical studies at the College of Pont-à-Mousson. He then studied philosophy at the Jesuit College of Strasburg, and entered the theological Seminary of St-Simon, Metz, in the fall of 1751. Ordained a priest 9 March, 1754, he was appointed vicar in the episcopal city the same month. His great zeal for souls attracted attention; many pious ladies placed themselves under his firm and wise direction. This enabled him to find some select souls for the establishment of schools for country children whose education he had much at heart. He began the work in 1763; in 1767 in spite of the ill-will of many and the persecutions of a few, the Congregation of the Sisters of Divine Providence was founded. That same year he was appointed superior of the little seminary of St. Dié. Leaving the care of his sisterhood to two friends, Father Moye now determined to act upon his long delayed desire to become a missionary. In 1769 he joined the Séminaire des Missions Etrangères at Paris, and in 1773 he was at work in Oriental Su-tchuen, China. Nine years of hard labour, frequently interrupted by persecution and imprisonment, made him realize the necessity of native help. In 1782 he founded the "Christian Virgins", religious women following the rules of the Congregation of Providence at home, devoting themselves to the care of the sick and to the Christian instruction of pagan Chinese women and children in their own homes. After a hundred years of success, they are still active in the Chinese mission. Exhausted by labours and sickness, Father Moye returned to France in 1784. He resumed the direction of the Sisters of Divine Providence and evangelized Lorraine and Alsace by preaching missions. The Revolution of 1791 drove him into exile, and with his Sisters he retired to Trier. After the capture of the city by the French troops, typhoid fever broke out and, helped by his Sisters, he devoted himself to hospital work. He contracted the virulent disease and died, a martyr of Christian charity, 1793. The spot where he was buried is now a public square. Leo XIII declared John Martin Venerable and authorized the introduction of the cause of his beatification 14 January, 1891. MARCHAL, Vie de M. l'Abbé Moye (Paris, 1872); WEILAND, Une Ame d'Apôtre, le Vénérable Jean Martin Moye (Metz, 1901); PUY-PENY, Le Directoire des Soeurs de La Providence (Portieux); ROHRBACHER, Histoire de l'Eglise (Paris, 1842-48, 9th ed., 1901); Lettres édifiantes (Paris).
CAMILLUS P. MAES 
Transcribed by Kenneth M. Caldwell 
Dedicated to the memory of the Most Rev. John R. Keating, Bishop of Arlington

Ven. John Ogilvie[[@Headword:Ven. John Ogilvie]]

Ven. John Ogilvie
Eldest son of Walter Ogilvie, of Drum, near Keith, Scotland, b. 1580; d. 10 March, 1615. Educated as a Calvinist, he was received into the Church at Louvain by Father Cornelius a Lapide. Becoming a Jesuit at the age of seventeen he was ordained priest in 1613, and at his own request was sent on the perilous Scottish mission. He landed in Scotland in November, 1613, and during nine months reconciled many with the Church in Edinburgh and Glasgow. He was betrayed in the latter city, but, during a long imprisonment, no tortures could force him to name any Catholics. Though his legs were cruelly crushed, and he was kept awake for nine nights by being continually pricked by needles, scarcely a sigh escaped him. Under searching examinations, his patience, courage, and gaiety won the admiration of his very judges -- especially of the Protestant Archbishop Spottiswood -- but he was condemned as a traitor and hanged at Glasgow. The customary beheading and quartering were omitted owing to undisguised popular sympathy, and his body was hurriedly buried in the churchyard of Glasgow cathedral. He was declared venerable in the seventeenth century.
Authentic account of Imprisonment and Martyrdom of Fr. John Ogilvie, S.J., translated from a Latin pamphlet (Douai, 1615; London, 1877); Forbed-Leith, Narratives of Scottish Catholics (Edinburgh, 1885); a Lapide, Comment. in Isaiam, c. 1, v. 7.
MICHAEL BARRETT 
Transcribed by William D. Neville

Ven. John Sandys[[@Headword:Ven. John Sandys]]

Ven. John Sandys
English martyr, born in the Diocese of Chester; executed at Gloucester, 11 August, 1586. He arrived at Reims 4 June, 1583, was ordained priest in the Holy Cross Chapel of Reims Cathedral by the Cardinal Archbishop, Louis de Guise, and was sent on the mission 2 October, 1584. He was cut down while fully conscious and had a terrible struggle with the executioner, who had blackened his face to avoid recognition and used a rusty and ragged knife; but his last words were a prayer for his persecutors.
JOHN B. WAINEWRIGHT 
Transcribed by Christine J. Murray

Ven. John Thulis[[@Headword:Ven. John Thulis]]

Ven. John Thulis
English martyr, born at Up Holland, Lancashire, probably about 1568; suffered at Lancaster, 18 March, 1615 or 1616. He arrived at the English College, Reims, 25 May, 1583, and received tonsure from Cardinal Guise on 23 September following. He left for Rome, 27 March, 1590, where he was ordained priest, and was sent on the mission in April, 1592. He seems to have been a prisoner at Wisbech, Cambridgeshire, when he signed the letter of 8 November, 1598, in favour of the institution of the archpriest, and the letter of 17 November, 1600, against it. Later he laboured in Lancashire, where he was arrested by William, fifteenth earl of Derby, and was committed to Lancaster Castle, where his fellow-martyr Roger Wrenno, a weaver, was confined. They managed to escape one evening just before the Lent assizes, but were recaptured the next day. After that he was imprisoned with thieves, four of whom he converted. These were executed with the martyrs. Thulis suffered after three thieves. His quarters were set up at Lancaster, Preston, Wigan, and Warrington. Wrenno was hanged next, and, the rope breaking, he was once more offered his life for conformity, but ran swiftly to the ladder and climbed it as fast as he could, saying to the sheriff, who remonstrated, "If you had seen that which I have just now seen, you would be as much in haste to die as I am now." A curious metrical account of their martyrdom, as well as portions of a poem composed by Thulis, are printed by Father Pollen in his "Acts of the English Martyrs" (London, 1891), 194-207.
JOHN B. WAINEWRIGHT 
Transcribed by Mark Dittman

Ven. John Wall[[@Headword:Ven. John Wall]]

Venerable John Wall
Martyr, born in Lancashire, 1620; suffered near Worcester, 22 August, 1679; known at Douay and Rome as John Marsh, and when on the Mission under the aliases of Francis Johnson, Webb, and Dormore. The son of wealthy and staunch Lancashire Catholics, he was sent when very young to Douai College. He entered the Roman College, 5 November, 1641, was made priest, 3 December, 1645, and sent to the Mission, 12 May, 1648. On 1 Jan., 1651, he received the habit of St. Francis at St. Bonaventure's Friary, Douai, and a year later was professed, taking the name of Joachim of St. Anne. He filled the offices of vicar and novice master at Douai until 1656, when he returned to the Mission, and for twenty years laboured zealously in Worcestershire. He was apprehended, December, 1678, at Rushock Court near Bromsgrove, where the sheriff's man came to seek a debtor; his priestly character transpiring, he was tendered the Oath of Supremacy, and was committed to Worcester Gaol for refusing it. He was brought to trial at the Assizes, 25 April, on the charges of receiving and exercising his priesthood, and of refusing the oaths. A man whose vices he had reproved bore testimony to his priesthood, and he received sentence. He was then sent to London, and four times examined by Oates, Bedloe, and others in the hope of implicating him in the pretended plot; but was declared innocent of all plotting and offered his life if he would abjure his religion. Brought back to Worcester, he was executed at Redhill. On the day previous, William Levison was enabled to confess and communicate him, and at the moment of execution the same priest gave him the last absolution. His quartered body was given to his friends, and was buried in St. Oswald's churchyard. Mr. Levison, however, secured the martyr's head, and it was treasured by the friars at Douai until the dissolution of that house in the French Revolution. The Franciscan nuns at Taunton possess a tooth and a bone of the martyr. The long speech he composed for his execution was circulated among the Catholics after his death; and the authorities issued as a broadsheet the public account of his execution containing "a true copy of the speech...with animadversions upon the same". In 1879 a rood was erected in his memory in the churchyard at Harvington, whose hall was the usual home of the martyr.
J.L. WHITFIELD 
Transcribed by Marie Jutras

Ven. John Woodcock[[@Headword:Ven. John Woodcock]]

Ven. John Woodcock
English Franciscan martyr, b. at Leyland, Lancashire, 1603; suffered at Lancaster, 7 August, 1646. His parents, Thomas and Dorothy Woodcock, the latter a Catholic, were of the middle class. He was converted about 1622, and after studying at Saint-Omer for a year was admitted to the English College, Rome, 20 October, 1629. On 16 May, 1630, he joined the Capuchins in Paris, but soon afterwards transferred himself to the English Franciscans at Douai. He received the habit from the Venerable Henry Heath in 1631 and was professed by the Venerable Arthur Bell a year later. For some years he lived at Arras as chaplain to Mr. Sheldon. Late in 1643 he landed at Newcastle-on- Tyne, and was arrested on the first night he spent in Lancashire. After two years' imprisonment in Lancaster Castle, he was condemned, on his own confession, for being a priest, together with two seculars, Edward Bamber and Thomas Whittaker, 6 August, 1646. When he was flung off the ladder the rope broke. Having been hanged a second time, he was cut down and diembowelled alive. The Franciscan nuns at Taunton possess an arm-bone of the martyr.
FOLEY, Records English Province S.J., VI (London, 1878-83), 322; CHALLONER, Missionary Priests, II (Edinburgh, 1877), no. 185; STANTON, Menology of England and Wales (London, 1887), 383-4; THADDEUS, Franciscans in England 1600-1859 (London and Leamington, 1898), 69, 70; POLLARD in Dict. Nat. Biog. s.v. Woodcock, Martin.
JOHN B. WAINEWRIGHT 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Father John Woodcock

Ven. Joseph Passerat[[@Headword:Ven. Joseph Passerat]]

Venerable Joseph Passerat
Born 30 April, 1772, at Joinville, France; died 30 October, 1858. The difficulties he had to Surmount in following his vocation to the priesthood were great. He was driven from the seminary, imprisoned, and forced to serve in the army from 1788 to 1792. Owing to his lofty stature he was made drum-major, and later quarter-master. At the first opportunity he left the service and entered the Congregation of the Most Holy Redeemer in Warsaw. Bl. Clement M. Hofbauer (q. v.) trained him for the religious life and priesthood, and he in turn trained new-comers. Later with great difficulty owing to the circumstances of the times he established houses outside of Poland. After the death of Bl. Clement, Venerable Passerat succeeded him as vicar-general over all the transalpine communities. While thus engaged (1820-48) he founded houses in the United States, in Bavaria, Prussia, Switzerland, Belgium, France, Portugal, Holland, and England. Difficulties were many in the United States, and in Europe the danger of suppression was imminent, but never wavering, he communicated his confidence in God to his subjects. He used to say: "Console yourselves, we are seed, be it that we are reduced to ten, these like grains of corn reduced to dust under the earth will one day give a rich harvest". The growth of the congregation verified his prediction. He governed his numerous family with zeal, wisdom, and tenderness. When the revolution decreed the destruction of the Redemptorists, he said to his subjects: "Fear not: stand courageously. Let it not be said of us that we have failed to meet martyrdom, but that martyrdom has failed to meet us". On 6 April, 1848, he was driven out of Vienna with his community without the bare necessaries of life. After much hardship he reached Belgium. Worn out with old age and labour he resigned his office and became director of the Redemptoristines at Bruges. The ordinary process for his beatification was begun at Tournai in 1892, and the introduction of the cause of this venerable servant of God was approved by Leo XIII on 13 May, 1901. The Apostolic Process is already completed.
DESURMONT, Joseph Passerat et sous sa conduite Les Redemptoristes pendant les guerres de l'Empire (Montreuil-sur-Mer, 1893); GIROUILLE, Un grand serviteur de Dieu, Le Rev. Père Joseph Passerat (Montreuil-sur-Mer, 1893). See REDEMPTORISTINES; CLEMENT MARY HOFBAUER, BLESSED.
J. MAGNIER. 
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Ven. Louis of Casoria
Friar Minor and founder of the Frati Bigi; b. at Casoria, near Naples, 11 March, 1814; d. at Pausilippo, 30 March, 1885. His name in the world was Archangelo Palmentiere. On 1 July, 1832, he entered the Order of Friars Minor, and shortly after the completion of the year's novitiate was appointed to teach philosophy and mathematics in the Franciscan convent of San Pietro in Naples. Following the advice of his superiors, he instituted a branch of the Third Order at San Pietro from the members of which he formed later a religious institute, commonly known as the Frati Bigi on account of the grayish or ashen colour of their habits. Louis instituted likewise a congregation of religious women, known as the Suore Bigie, whom he placed under the protection of St. Elizabeth of Hungary. About the year 1852 he opened a school for the education of African boys and girls redeemed from slavery. Ten years before his death he was attacked with a serious and painful illness, from which he never completely recovered. The numerous works of charity in Naples, Rome, Assisi, and Florence which owe their origin to Louis of Casoria, as well as the fame for sanctity which he enjoyed even during his lifetime, account for the veneration in which he was held by all classes, high and low alike. The cause of his beatification was introduced in Rome in 1907.
Acta Ordinis Minorum (May, 1907), 156-158; The Catholic World (November, 1895), 155-166; Voce di Sant' Antonio (July, 1907), 23-26.
STEPHEN M. DONOVAN 
Transcribed by Herman F. Holbrook 
Fidelium animae per misericordiam Dei requiescant in pace.

Ven. Louis of Granada[[@Headword:Ven. Louis of Granada]]

Ven. Louis of Granada
Theologian, writer, and preacher; b. of very humble parentage at Granada, Spain, 1505; d. at Lisbon, 31 December, 1588. At the age of nineteen he was received into the Dominican Order in the convent of Santa Cruz, Granada. With a mentality of the highest quality and the gift of unremitting application he united a profoundly spiritual character which promised a brilliant and fruitful career in the sevice of the Church. His philosophical studies finished, he was chosen by his superiors to represent his convent at the College of St. Gregory at Valladolid, an institution of the Dominican Order reserved for students possessed of more than ordinary ability. Here he acquitted himself with rare distinction, not only in the regular ecclesiastical courses, but in the humanities, to which he gave special attention at the request of his superiors. His studies completed, he at once entered upon the career of a preacher, in which he continued with extraordinary success during forty years. The fame of his preaching spread beyond the boundaries of his native land, and at the request of the Cardinal Infante, Dom Henrique of Portugal, son of King Manuel, he was transferred to the latter country, where he became provincial of the Portuguese Dominicans in 1557. His extraordinary sanctity, learning, and wisdom soon attracted the attention of the queen regent, who appointed him her confessor and counsellor. The Bishopric of Viseu and the Archbishopric of Braga were successively offered to him only to be courteously, but firmly, refused. The honours of the cardinalate, offered to him by Pope Sixtus V, were also declined.
Among the hundreds of eminent ascetical writers of Spain, Louis of Granada remains unsurpassed in the beauty and purity of his style, the solidity of his doctrine, and the popularity and influence of his writings. Besides ascetical theology, his published works treat of Scripture, dogma, ethics, biography, and history. He is best known, however, for his ascetical writings. The appreciation of their worth extended throughout Europe, and later to America, and their popularity still remains but little impaired after the passage of four hundred years. Nearly all of these works were translated into the various European languages and several into Turkish and Japanese. The best known of his ascetical writings, and the one that achieved the greatest measure of success, is "The Sinner's Guide" (La Guia de Pecadores). This work was published at Badajoz in 1555. It is marked by a smooth, harmonious style of purest Spanish idiom which has merited for it the reputation of a classic, and by an unctuous eloquence that has made it a perennial source of religious inspiration. It has been most favourable compared with A Kempis's "Imitation of Christ". Within a comparatively short time after its first appearance it was translated into Italian, Latin, French, German, Polish, and Greek. A new and revised English translation was published at New York in 1889. His "Memorial of the Christian Life" (Memorial de la vida christiana) is almost equally well known. In 1576 he published at Lisbon a Latin work on the principles of pulpit oratory (Rhetoricae Ecclesiasticae, sive de ratione concionandi). It enjoyed an extensive vogue, not only in Spain, but in most of the countries of Europe; new editions appeared successively at Venice (1578), Cologne (1578, 1582, 1611), Milan (1585), and Paris (1635). A Spanish translation was published at Madrid in 1585. To illustrate the principles embodied in this work, a volume of the author's sermons, marked by great purity of style and deep religious feeling, was published seven years after his death. In all, some twenty-seven works are attributed to his pen. A Latin edition of all his writings was published by Andrew Schott and Michael of Isselt at Cologne in 1628-29. A complete edition of his ascetical works was brought out at Madrid, in 1679, by Dionysius Sanchez Moreno, O.P., and a complete edition of his sermons, in French, at Paris, in 1868.
TICKNOR, History of Spanish Literature, III (London, 1871); QUETIF AND ECHARD, Script. Ord. Praed.; TOURON, Histoire des hommes illustres de l'Ordre de Saint Dominique, IV (Paris, 1743-49), 558-592; HURTER, Nomenclator literarius, I. The first part of The Sinner's Guide entitled Counsels on Holiness of Life, ed. SHIPLEY in The Ascetic Library, VIII (London, 1869), contains a brief sketch of the author's life.
J.B. O'CONNOR 
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Ven. Madeleine-Sophie Barat[[@Headword:Ven. Madeleine-Sophie Barat]]

Ven. Madeleine-Sophie Barat
Foundress of the Society of the Sacred Heart, born at Joigny, Burgundy, 12 December, 1779; died in Paris, 24 May, 1865. She was the youngest child of Jacques Barat, a vine-dresser and cooper, and his wife, Madeleine Foufé, and received baptism the morning after her birth, her brother Louis, aged eleven, being chosen godfather. It was to this brother that she owed the exceptional education which fitted her for her life-work. Whilst her mother found her an apt pupil in practical matters, Louis saw her singular endowments of mind and heart; and when, at the age of twenty-two, he returned as professor to the seminary at Joigny, he taught his sister Latin, Greek, history, natural science, Spanish, and Italian. Soon she took delight in reading the classics in the original, and surpassed her brother's pupils at the seminary.
After the Reign of Terror, Louis called Sophie to Paris, to train her for the religious life, for which she longed. When he had joined the Fathers of the Faith, a band of fervent priests, united in the hope of becoming members of the Society of Jesus on its restoration, he one day spoke of his sister to Father Varin, to whom had been bequeathed by the saintly Léonor de Tournély the plan of founding a society of women wholly devoted to the worship of the Sacred Heart of Jesus, to prayer and sacrifice, and destined to do for girls what the restored Society of Jesus would do for boys. Father Varin had vainly sought a fitting instrument to begin this work; he now found one in this modest, retiring girl of twenty. He unfolded the project, which seemed to satisfy all her aspirations, and she bowed before his authoritative declaration that this was for her the will of God. With three companions she made her first consecration, 21 November, 1800, the date which marks the foundation of the Society of the Sacred Heart. In September, 1801, the first convent was opened at Amiens, and thither Sophie went to help in the work of teaching. It was impossible yet to assume the name "Society of the Sacred Heart", lest a political significance be attached to it; its members were known asDames de la Foi or de l'Instruction Chrétienne. Father Varin allowed Sophie to make her vows, 7 June, 1802, with Genevieve Deshayes.
The community and school were increasing, and a poor school had just been added, when it became evident to Father Varin that Mademoiselle Loquet, who had hitherto acted as superior, lacked the qualities requisite for the office, and Sophie, although the youngest, was named superior (1802). Her first act was to kneel and kiss the feet of each of her sisters. Such was ever the spirit of her government, November, 1804, found her at Sainte-Marie-d'en-Haut, near Grenoble, receiving a community of Visitation nuns into her institute, One of them, Philippine Duchesne, was later to introduce the society into America. Grenoble was the first of some eighty foundations which Mother Barat was to make, not only in France but in North America (1818), Italy (1828), Switzerland (1830), Belgium (1834), Algiers (1841). England (1842), Ireland(1842), Spain (1846), Holland (1848), Germany (1851), South America (1853) Austria (1853), Poland (1857).
Mother Barat was elected superior-general in January, 1806, but a majority of one vote only, for the influence of an ambitious priest, chaplain at Amiens, wellnigh wrecked the nascent institute. Prolonged prayer, silent suffering, tact, respect, charity, were only means she used to oppose his designs. With Father Varin, now a Jesuit, she elaborated constitutions and rules grafted on the stock of the Institute of St. Ignatius. These rules were received with joy in all the houses, Amiens alone excepted; but Mother Barat's wisdom and humility soon won submission even here. In 1818 she sent Mother Duchesne, with four companions, to the New World; her strong and holy hand was ever ready to support and guide this first missioner of the Society. She called all the superiors together in council at Paris in 1820, to provide a uniform course of studies for their schools. these studies were to be solid and serious, to fit the pupils to become intelligent wives and devoted mother; to give that cultivation of mind. that formation of character, which go to make up a true women; all was to stamped and sealed with strong religious principles and devotion to the Sacred Heart.
Foundations multiplied, and Mother Barat, seeing the necessity of a stronger guarantee of unity, sought it in union with Rome. The solemn approbation was obtained much sooner than usual, owing to a memoir drawn up by the foundress and presented to Leo XII in May, 1826. The decree of approbation was promulgated in December. The society being now fully organized and sealed by Rome's approval, for forty years Mother Barat journeyed from convent to convent, wrote many thousand letters, and assembled general congregations, so as to preserve its original spirit. The Paris school gained European repute; Rome counted three establishments, asked for and blessed by three successive pontiffs. At Lyons Mother Barat founded the Congregation of the Children of Mary for former pupils and other ladies. in he same year (1832), she began at Turin the work of retreats for ladies of the world, an apostleship since widely and profitably imitated. Numerous foundations brought Mother Bart onto personal contact with all classes. We find her crossing and recrossing France, Switzerland, Italy, often on the eve of revolutions; now the centre of a society of émigrés whose intellectual gifts, high social position, and moral worth are seldom found united; now sought out by cardinals and Roman princesses during her vicits to her Roman houses; at another time, speaking on matters educational with Madame de Genlis; or again, exercising that supernatural ascendency which aroused the admiration of such men as Bishop Fraysinous, Doctor Récamier, and Duc de Rohan.
These exterior labours were far from absorbing all mother Barat's time or energies; they coexisted with a life of ever-increasing holiness and continual prayer; for the real secret of her influence lay in her habitual seclusion from the outside world, in the strong religious formation of her daughters which this seclusion made possible, and in the enlightened, profound, ans supernatural views on education which she communicated to the religious engaged in her schools. She worked by and through them all, and thus reached out to the ends of the earth. In spite of herself she attracted and charmed all who approached her. New foundations she always entrusted to other hands; for, like all great rulers, she had the twofold gift of intuition in the choice of persons fitted for office, and trust of those in responsible posts. Allowing them much freedom of action in details, guiding them only by her counsels and usually form afar. Prelates who now and them ventured to attribute to her the successes of the society, saw that instead of pleasing, they distressed her exceedingly.
Beloved by her daughters, venerated by princes and pontiffs, yet ever lowly of heart, Mother Barat died at the mother-house in Paris, on Ascension Day, 1865, as she had foretold, after four days' illness. She was buried at Conflans, the house of novitiate, where her body was found intact in 1893. In 1879 she was declared Venerable, and the process of beatification introduced. [Note: Mother Barat was canonized in 1925.]
ALICE POWER 
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Ven. Marie de l'Incarnation[[@Headword:Ven. Marie de l'Incarnation]]

Ven. Marie de l'Incarnation
(In the world, MARIE GUYARD).
First superior of the Ursulines of Quebec, born at Tours, France, 28 Oct., 1599; died at Quebec, Canada, 30 April 1672. Her father was by birth a bourgeois; her mother was connected with the illustrious house of Barbon de la Bourdaisière. From infancy Marie gave evidences of great piety and detachment from the world. At the age of seventeen, in obedience to her parents, she was married to a silk manufacturer of the name of Martin, and devoted herself without reserve to the duties of a Christian wife. The union was a source of trials: the only consolation it brought her was the birth of a son, who afterwards became a Benedictine as Dom Claude, wrote his mother's biography and died in the odour of sanctity. Left a widow after two years of married life, she entertained the idea of joining the Ursulines, but the care which her child required of her delayed the realization of this project, until he had reached the age of twelve, when she followed her vocation unhesitatingly. The Ursuline Order had recently been introduced into France by Madame de Sainte-Beuve, and Madame Martin took the veil in the house of that order at Tours. The care of the novices was confided to her two years after her entry into the convent. She always felt intense zeal for saving souls, and at the age of about thirty-four she experienced new impulses of "the apostolic spirit which transported her soul even to the ends of the earth"; and the longing for her own sanctification, and the salvation of so many souls still under the shadows of paganism inspired her with the resolution to go and live in America. She communicated this desire to her confessor, who, after much hesitation, approved it. A pious woman, Mme de la Peltrie, provided the means for its execution. This lady, better known as Marie-Madeleine de Chauvigny, by her generosity, and the sacrifice she made in leaving her family and her country, deserved to be called the co-worker of Marie de l'Incarnation in Canada. Sailing from Dieppe 3 April, 1639, with a few sisters who had begged to be allowed to accompany her, Marie de l'Incarnation, after a perilous voyage of three months, arrived at Quebec and was there joyfully welcomed by the settlers (4July). She and her companions at first occupied a little house in the lower town (Basse-Ville). In the spring of 1641 the foundation-stone was laid of the Ursuline monastery, on the same spot where it now stands. Marie de l'Incarnation was acknowledged as the superior. To be the more useful to the aborigines, she had set herself to learn their languages immediately on her arrival. Her piety, her zeal for the conversion and instruction of the young aborigines, and the wisdom with which she ruled her community were alike remarkable. She suffered great tribulations from the Iroquois who were threatening the colony, but in the midst of them she stood firm and was able to comfort the downcast. On 29 December, 1650, a terrible conflagration laid the Ursuline monastery in ashes. She suffered much from the rigours of winter, and took shelter first with the Hospitalières and then with Mme de la Peltrie. On 29 May of the following year she inaugurated the new monastery. The rest of her life she passed teaching and catechizing the young Indians, and died after forty years of labours, thirty-three of them spent in Canada.
Marie de l'Incarnation has left a few works which breathe unction, piety, and resignation to Divine Providence. "Des Lettres" (Paris, 1677-1681) contains in its second part an account of the events which took place in Canada during her time, and constitute one of the sources for the history of the French colony from 1639 to 1671. There are also a "Retraite", with a short exposition of the Canticle of Canticles, and a familiar "Explication" of the mysteries of the Faith -- a catechism which she compiled for young religious women. CASGRAIN, Histoire de la Vén. Mère Marie de l'Incarnation, (Quebec, 1888); CHAPOT Hist. de la Vén. Mère Marie de l'Incarnation (Paris. 1S92); RICHAUDEAU, Lettres de la rév. Mère M. de l'I (Paris, 1876).
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Ven. Marina de Escobar
Mystic and foundress of a modified branch of the Brigittine Order b. at Valladolid, Spain, 8 Feb., 1554; d. there 9 June, 1633. Her father, Iago de Escobar, was professor of civil and canon law and for a time governor of Osuna, a man noted for his learning and his saintly life; her mother was Margaret Montana, daughter of Charles V's physician. She was an apt scholar and even in youth showed powers of reflection beyond her age. Until her forty-fifth year her attention was given mainly to her own perfection, then she devoted herself more to promoting the piety of others. At fifty her continual bodily afflictions became so severe that she was confined to her bed for the remainder of her life. Providence provided her with an admirable spiritual guide, in the Venerable Luis de Ponte (1554-1624). The special external work entrusted to her was to establish a branch of the Order of the Holy Saviour or Brigittines but with the rules greatly modified to suit the times and the country. With the revelation of the work came the knowledge that she would not live to see its accomplishment. By divine command, as she believed, she wrote her revelations, and when too feeble she dictated them. Luis de Ponte arranged them and left them for publication after her death. In his preface he declares his belief in their genuineness because she advanced in virtue and was preserved free from temptations against purity, showed no pride, and had peace in prayer, feared deception, desired no extraordinary favours, loved suffering, was zealous for souls and, lastly, was obedient to her confessor. The writings were published in one large volume and are divided into six books containing his remarks and her own, interspersed between the visions themselves. Book I treats of the extraordinary means by which God had led her; II contains revelations about the mysteries of redemption; III about God and the Blessed Trinity; IV about Guardian Angels and the B.V. Mary's prerogatives; V gives means to help souls in purgatory and to save souls on earth; and VI reveals her perfection as shown under terrible sufferings. The style of the work is free and flowing and she speaks with simplicity and naïve frankness. The visions, always picturesque, and pleasing or alarming according to their subject, are all instructive and at times distinctly curious; but the descriptions are mere outlines, leaving much to the imagination, and never going into details. Their variety is great. For some the following would have special interest: Daily communion and Satan's objection to it; mystic espousals; how the bodies of saints can appear in visions; internal stigmata; some saints with whom modern hagiographers have dealt harshly, as St. Christopher. Their brevity of detail may account in part for the oblivion into which they have fallen. Her life, so far as de Ponte had prepared it, was published at Madrid in 1664; the second part appeared there in 1673. It was translated into Latin by M. Hanel, S.J., and published again at Prague in 1672-1688, and in an enlarged edition at Naples 1690. All these editions are now very rare. A German translation in four volumes, appeared in 1861. (See BRIGITTINES.)
EDWARD P. GRAHAM 
Transcribed by Gerald M. Knight

Ven. Mark Barkworth[[@Headword:Ven. Mark Barkworth]]

Ven. Mark Barkworth
(Alias LAMBERT.)
Priest and martyr, born about 1572 in Lincolnshire; executed at Tyburn 27 February, 1601. He was educated at Oxford, and converted to the Faith at Douai in 1594, by Father George, a Flemish Jesuit. In 1596 Barkworth went to Rome and thence to Valladolid. On his way to Spain he is said to have had a vision of St. Benedict, who told him he would die a martyr, in the Benedictine habit. Admitted to the English College, 16 December, 1596, he was ordained priest in 1599, and set out for the English Mission together with Ven. Thomas Garnet. On his way he stayed at the Benedictine Abbey of Hyrache in Navarre, where his ardent wish to join the order was granted by his being made an Oblate with the privilege of making profession at the hour of death. After having escaped great peril at the hands of the heretics of La Rochelle, he was arrested on reaching England and thrown into Newgate, where he lay six months, and was then transferred to Bridewell. Here he wrote an appeal to Cecil, signed "George Barkworth". At his examinations he behaved with extraordinary fearlessness and frank gaiety. Having been condemned he was thrown into "Limbo", the horrible underground dungeon at Newgate, where he remained "very cheerful" till his death.
Barkworth suffered at Tyburn with Ven. Roger Filcock, S.J., and Ven. Anne Lyne. It was the first Tuesday in Lent, a bitterly cold day. He sang, on the way to Tyburn, the Paschal Anthem: "Hæc dies quam, fecit Dominus exultemus et lætemur in ea". On his arrival he kissed the robe of Mrs. Lyne, who was already dead, saying: "Ah, sister, thou hast got the start of us, but we will follow thee as quickly as we may"; and told the people: "I am come here to die, being a Catholic, a priest, and a religious man, belonging to the Order of St. Benedict; it was by this same order that England was converted". He was tall and burly of figure, gay and cheerful in disposition. He suffered in the Benedictine habit, under which he wore a hair-shirt. It was noticed that his knees were, like St. James', hardened by constant kneeling, and an apprentice in the crowd picking up his legs, after the quartering, called out to thers: "Which of you Gospellers can show such a knee?" Barkworth's devotion to the Benedictine Order led to his suffering much from the hands of the superiors of the Vallalodid College. These sufferings are probably much exaggerated, however, by the anti-Jesuit writers Watson, Barneby, and Bell.
CAMM, A Benedictine Martyr in England (London, 1897); CHALLONER, Memoirs (1750); W.C., A Reply to Father Persons' Libel (1603); WATSON, Decacordon of ten Quodlibet Questions (1602); KNOX, Douay Diaries (London, 1878).
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Ven. Mathew Flathers
(Alias Major).
An English priest and martyr; b. probably c. 1580 at Weston, Yorkshire, England; d. at York, 21 March, 1607. He was educated at Douai, and ordained at Arras, 25 March, 1606. Three months later he was sent to English mission, but was discovered almost immediately by the emissaries of the Government, who, after the Gunpowder Plot, had redoubled their vigilance in hunting down the priests of the proscribed religion. He was brought to trial, under the statute of 27 Elizabeth, on the charge of receiving orders abroad, and condemned to death. By an act of unusual clemency, this sentence was commuted to banishment for life; but after a brief exile, the undaunted priest returned to England in order to fulfil his mission, and, after ministering for a short time to his oppressed coreligionists in Yorkshire was again apprehended. Brought to trial at York on the charge of being ordained abroad and exercising priestly functions in England, Flathers was offered his life on condition that he take the recently enacted Oath of Allegiance. On his refusal, he was condemned to death and taken to the common place of execution outside Micklegate Bar, York. The usual punishment of hanging, drawing, and quatering seems to have been carried out in a peculiarly brutal manner, and eyewitnesses relate how the tragic spectacle excited the commiseration of the crowds of Protestant spectators.
H.G. WINTERSGILL 
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Ven. Miles Gerard
Martyr; born about 1550 at Wigan; executed at Rochester 13 (30?) April, 1590. Sprung perhaps from the Gerards of Ince, he was, about 1576, tutor to the children of Squire Edward Tyldesley, at Morleys, Lancashire. Thence in 1579 he went to the seminaries of Douai and Reims, where he was ordained 7 April, 1583, and then stayed on as professor until 31 August, 1589 (O.S.), when he started for England with five companions. At Dunkirk the sailors refused to take more than two passengers; so the missioners tossed for precedence, and Gerard and Francis Dicconson, the eldest (it seems) and youngest of the party, won. Though bound for London, they were driven out of their course into Dover harbour, where they were examined and arrested on suspicion (24 November, N.S.). A contemporary newsletter says that they were wrecked, and escaped the sea only to fall into the hands of persecutors on shore, but this is not consistent with the official records. These show that the prisoners at first gave feigned names and ambiguous answers, but soon thought it better to confess all. After many tortures in the worst London prisons under the infamous Topcliffe, they were condemned as traitors, and "taken to Rochester, where they were hanged and quartered", says Father John Curry, S. J., writing shortly afterwards, "and gave a splendid testimony to the Catholic Faith".
J. H. POLLEN 
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Ven. Montford Scott
English martyr, b. in Norfolk, England; martyred at Fleet Street, London, on 2 July, 1591. He went to Douai College in 1574, being one of the earliest students at that seminary, and studied theology. The next year he was made subdeacon, and accompanied Dominic Vaughan to England. In Essex they fell into the hands of the Government, Dec., 1576, and under examination, Vaughan was weak enough to betray the names of Catholics both in London and Essex. They were then given over by the Privy Council to the Archbishop of Canterbury for further examination, but nothing more was elicited, and they were afterwards set at liberty. Scott returned to Douai on 22 May, 1577, and having been ordained priest at Brussels set out for the English mission on 17 June. The vessel in which he crossed to England was attacked by pirates, but he escaped with some loss of his goods. He is mentioned as having laboured in Kent (1580), Norfolk, Suffolk (1583), Lincolnshire and Yorkshire (1584). On 24 April, 1584, John Nedeham and others were indicted at Norwich for having on 1 June, 1582, received blessed beads from him. In 1584 he was captured at York at brought to London, where he remained a prisoner for seven years. His release was procured by a money payment of one Baker, on condition of his leaving the country, but Topcliffe immediately procurred his re-arrest. Meanwhile he had visited the confessors in Wisbeach Castle. He was brought to trail at the sessions at Newgate in company of Ven. George Beesley (30 June, 1591), ad was condemned on account of his priesthood and of his being in the country contrary to the Statute. The next day he was drawn to Fleet Street, where he suffered martyrdom. Topcliffe said that he had that day done the queen and the kingdom a singular piece of service in ridding the realm of such a praying and fasting papist as had not his peer in Europe.
J.L. WHITFIELD 
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Ven. Nicholas Garlick
Priest and martyr, born at Dinting, Derbyshire, c. 1555; died at Derby, 24 July, 1588. He studied at Gloucester Hall, now Worcester College, Oxford, matriculating in 1575, but did not take a degree, perhaps because of the Oath of Supremacy thereto annexed. He next became master of the high school at Tideswell in the Peak, where he exercised such a holy influence over his pupil that three of them eventually went with him to Reims and one at least, Christopher Buxton (q.v.), became a martyr. He went to Reims in June, 1581, was ordained, and returned to England in January, 1583. After a year of labour, probably in the Midlands, he was arrested, and in 1585 sent into exile, with the knowledge that he would find no mercy if he returned. Nevertheless he was soon back at work in the same neighbourhood. He was arrested by the infanmous Topecliffe at Padley, the home of John Fitzherbert, a member of a family still surviving and still Catholic, the arrest being made through the treacher of a son of the house. Topcliffe obtained the house and lived there till he died in 1604. With Garlick was arrested another priest, Robert Ludlam, or Ludham, who had, like Garlick, been at Oxford and had engaged in teaching before his ordination in May, 1581. In Derby Gaol, a small and pestiferous prison, they found a third priest, Robert Sympson, who was of Garlick's college at Oxford. There he had taken Protestant orders, but was soon after reconciled to the Church, for which he suffered long inprisonment in York Castle. In this trial his faith had grown stronger, but having been ordained and passed through many labours, including exile, he was again in durance and in danger of his life, and this time he was wavering. Garlick and Ludlam cheered, reconciled, and comforted their fellow-captive, and all three were tried and suffered together.
KING, Life of N. Garlick (1904); CHALLONER, Missionary Priests (London, 1741), I, 203; BOASE, Oxford Register, II, ii, 59; FOLEY, Records S. J. (London, 1877-83), III, 224-29.
J.H. POLLEN 
Transcribed By Scott Anthony Hibbs

Ven. Nicholas Postgate[[@Headword:Ven. Nicholas Postgate]]

Ven. Nicholas Postgate
English martyr, b. at Kirkdale House, Egton, Yorkshire, in 1596 or 1597; d. at York, 7 August, 1679. He entered Douay College, 11 July, 1621, took the college oath, 12 March, 1623, received minor orders, 23 December, 1624, the subdiaconate, 18 December, 1827, the diaconate, 18 March, 1628, and the priesthood two days later. He was sent to the mission, 29 June, 1630, and laboured in his native country with great benefit to hundreds of souls. Thomas Ward, who later wrote about him, knew him well. He was apprehended by the exciseman Reeves, at the house of Matthew Lyth, of Sleights, Little Beck, near Whitby, and was condemned under 27 Elizabeth, c. 2, for being a priest. His quarters were given to his friends and interred. One of the hands was sent to Douay College. His portable altar-stone is now venerated at Dodding Green, Westmoreland.
WARD, England's Reformation (London, 1747), 200; CHALLONER, Missionary Priests, II, no. 204; GILLOW, Bibl. Dict. Eng. Cath. s. v.
JOHN B. WAINEWRIGHT

Ven. Nicholas Tichborne[[@Headword:Ven. Nicholas Tichborne]]

Ven. Nicholas Tichborne
Martyr, b. at Hartley Mauditt, Hampshire; suffered at Tyburn, London, 24 Aug., 1601. He was a recusant at large in 1592, but by 14 March, 1597, had been imprisoned. On that date he gave evidence against various members of his family. Before 3 Nov., 1598, he had obtained his liberty and had effected the release of his brother, Venerable Thomas Tichborne, a prisoner in the Gatehouse, Westminister, by assaulting his keeper. He is to be distinguished from the Nicholas Tichborne who died in Winchester Gaol in 1587.
With him suffered Venerable Thomas Hackshot (b. at Mursley, Buckinghamshire), who was condemned on the same charge, viz. that of effecting the escape of the priest Thomas Tichborne. During his long imprisonment in the Gatehouse he was "afflicted with divers torments, which he endured with great courage and fortitude."
Challoner, Missionary Priests, I, no. 127; Pollen, English Martyrs 1584-1603 (London, privately printed for the Catholic Record Soc., 1908), 361, 395; Historical MSS. Commission, Cecil MSS., IV (London, 1892), 270.
JOHN B. WAINEWRIGHT 
Transcribed by Barry W. McDaniel

Ven. Peter Snow[[@Headword:Ven. Peter Snow]]

Ven. Peter Snow
English martyr, suffered at York, 15 June, 1598. He was born at or near Ripon and arrived at the English College, Reims, 17 April, 1589, receiving the first tonsure and minor orders 18 August, 1590, the subdiaconate at Laon on 22 September, and the diaconate and priesthood at Soissons on 30 and 31 March, 1591. He left for England on the following 15 May. He was arrested about 1 May, 1598, when on his way to York with Venerable Ralph Grimston of Nidd. Both were shortly after condemned, Snow of treason as being a priest and Grimston of felony, for having aided and assisted him, and, it is said, having attempted to prevent his apprehension.
JOHN B. WAINEWRIGHT 
Transcribed by Michael Baranowski

Ven. Peter Wright[[@Headword:Ven. Peter Wright]]

Ven. Peter Wright
Martyr, b. at Slipton, Northamptonshire, 1603; suffered at Tyburn, 19 May, 1651. After spending ten years in a country solicitor's office he enlisted in the English army in Holland, but deserted after a month, and for two years remained in the Flemish JesuitSeminary at Ghent. In 1629 he entered the novitiate of the Society at Watten. After holding various offices at Liege and Saint-Omer he became chaplain to Sir Henry Gage's English regiment in the service of Spain. When Gage returned to England in the spring of 1644, Wright went with him and was present at the relief of Basing House, the seat of John, 5th Marquess of Wincheser. On Gages death (13 January, 1645), at which he was present, Wright became the marquess's chaplain in his London house, where he was arrested on Candlemas Day, 1651. Committed to Newgate, he was eventually condemned at the Old Bailey under 27 Eliz., c. 2. His execution on Whit Monday took place before over twenty thousand spectators. He was allowed to hang till he was dead.
FOLEY, Records of the English Province S.J. (London, 1877-83), II, 506-65, VII, 870; CHALLONER, Missionary Priests II, no. 189; STANTON, Menology (London, 1887), 218; COOPER in Dict. Nat. Biog., s.v.
JOHN B. WAINEWRIGHT 
Transcribed by Michael T. Barrett 
Dedicated to the memory of the English martyrs

Ven. Philip Howard[[@Headword:Ven. Philip Howard]]

Ven. Philip Howard
Martyr, Earl of Arundel; born at Arundel House, London, 28 June 1557, died in the Tower of London, 19 October, 1595. He was the grandson of Henry, Earl of Surrey, the poet, executed by Henry VIII in 1547, and son of Thomas, Duke of Norfolk executed by Elizabeth 1572. Philip II of Spain, then King of England, was one of his godfathers. His father, who had conformed to the State religion, educated him partly under John Foxe, the Protestant martyrologist and he was afterwards sent to Cambridge. His father having married as his third wife Elizabeth, widow of Lord Dacre of Gillesland, matched her three daughters who were heiresses, to his three sons. Anne, Philip's wife, Countess of Arundel and Surrey, who survived to 1630, was a woman of remarkable generosity and courage, and became after her conversion the patroness of Father Southwell and of many priests, and eventually founded the novitiate of the Jesuits at Ghent. Philip succeeded, 24 February, 1580, jure matris, to the Earldom of Arundel, and this may be considered the highest point of his worldly fortunes. He frequented the Court, entertained the queen, and was restored in blood, 1581, though not to his father's dukedom. Towards the close of the year he was present at the disputations of Blessed Edmund Campion in the Tower and this proved the first step in his conversion, though, like most of Elizabeth's courtiers, his life was then the reverse of virtuous, and for a time he deserted his wife. But the Howards had many enemies and Elizabeth was of their number. As the Catholic revival gained strength, the earl found himself suspected and out of favour, and his difficulties were increased by his wife's conversion. He was now reconciled, indeed devoted, to her, and 30 September, 1584, was received into the Church by Father William Weston, S.J., and became a fervent Catholic. The change of life was soon noticed at Court, on which Philip, seeing the queen more and more averse and dangers thickening, resolved to fly, which he did (14 April, 1585), after composing a long and excellent letter of explanation to Elizabeth. But he was captured at sea, probably through treachery, and confined in the Tower of London (25 April) where he remained till death. He was at first sentenced to a fine of 10,000 pounds, and imprisonment at the queen's pleasure. Later on (14 March-14 April 1589), during the bloodthirsty mood which caused the death of so many English martyrs after the Armada, he was tried for having favoured the excommunication of the queen, and for having prayed for the invaders. As usual at that time, the trial was a tirade against the prisoner, who was of course condemned. One example of the hypocrisy of the prosecution may be mentioned. While they professed to quote the very words of the Bull of excommunication, "published 1 April", no such Bull was published at all. If the Armada had been successful a Bull would of course have been issued, and Elizabeth's spies had in fact got hold of an explanation written by Allen in preparation for that event (printed in Dodd-Tierney, iii Ap. 44). From a letter of Attorney-General Popham (R. O. State Papers, Dom. Eliz., ccxxiii, 77) we see that he was aware of the fraudulent character of the evidence. Philip was left to die in prison. His last prayer to see his wife and only son, who had been born after his imprisonment, was refused except on condition of his coming to the Protestant Church, on which terms he might also go free. With this eloquent testimony to the goodness of his cause he expired, at the early age of thirty-eight, and was buried in the same grave in the Tower Church that had received his father and grandfather. In 1624 his bones were translated by his widow to Long Horsley, and thence to Arundel, where they still rest. A portrait by Zucchero is in the possession of the Duke of Norfolk. His "Epistle of Christ to the Faithful Soul" translated from Lanspergius (Johann Justus of Lansberg), was printed at Antwerp, 1595; St-Omer, 1610; London, 1867; his "Fourfold Meditations of Four Last Things" (once attributed to Southwell), London, 1895; his "Verses on the Passion", by the Cath. Record Soc., VI, 29.
J.H. POLLEN 
Transcribed by Michael C. Tinkler

Ven. Philipp Jeningen[[@Headword:Ven. Philipp Jeningen]]

Ven. Philipp Jeningen
Born at Eichstätt, Bavaria, 5 January, 1642;d, at Ellwangen, 8 February, 1704. Entering the Society of Jesus, 19 January, 1663, he became a most successful popular missionary at the shrine of Our Lady of Schönenberg, near Ellwangen in Swabia, made famous by the Jesuits, and to which Jeningen, through the renown of his holiness, drew pilgrims from near and far. For many years he went forth on missions in the entire neighbouring country, his burning zeal achieving wonderful results. He is yet remembered as the "Apostle of the Ries".
Pergmayer, Vita . . . Philippi Jeningen . . . (Ingolstadt and Munich, 1763); Hausen, Leben . . . Philipp Jeningen . . . (Dillingen, 1766; Ratisbon, 1873); Piscalar, Aus dem Lebendes ehrw. Philipp Jeningen . . . (Paderborn, 1859); Der ehrw. P. Philipp Jeningen . . . von einem Priesterder Dioz. von Rottenburg (Ellwangen, 1908); Beschreibung der laueretanischen Kapelle und Kirche auf dem Schönenberg (Ellwangen, 1870); a life in MS. at the Jesuit College at Feldkirch; a collection of letters in the archives of the German province.
ANTHONY HUONDER 
Transcribed by Richard E. Cullen

Ven. Ralph Crockett[[@Headword:Ven. Ralph Crockett]]

Ven. Ralph Crockett
English martyr, b. at Barton, near Farndon, Cheshire; executed at Chichester, 1 October, 1588. Educated at Cambridge, and ordained at Reims in 1585, he was captured on board ship at Littlehampton, Sussex, 19 April, 1856, with three other priests, Thomas Bramston, George Potter, and his fellow martyr, Edward James (b. at Breaston, Derbyshire, about 1557), educated at Derby Grammar School, St. John's College, Oxford, and the English colleges at Reims and Rome; ordained by Bishop Goldwell of St. Asaph in October, 1583; all were sent up to London and committed to prison 27 April, 1586. After the failure of the Armada the Government determined to revenge itself on some of the priests in its custody. Crockett and James with two others, John Oven and Francis Edwardes, were selected for trial, which took place at Chichester on 30 September, 1588. All were condemned to death, under 27 Eliz. c. 2, for being priests and coming into the realm; but Oven on taking the oath of supremacy was respited. The other three were drawn on one hurdle to Broyle Heath, near Chichester, where Edwardes recanted, but the other two suffered with great constancy after absolving each other.
JOHN B. WAINEWRIGHT 
Transcribed by Christine J. Murray

Ven. Richard Hill[[@Headword:Ven. Richard Hill]]

Ven. Richard Hill
English Martyr, executed at Durham, 27 May, 1590. Very little is known of him and his fellow-martrys, John Hogg and Richard Holiday, except that they were Yorkshiremen who arrived at the English College at Reims, Holiday on 6 September, 1584, Hill on 15 May, 1587, and Hogg on 15 October, 1587; that all three were ordained subdeacons at Soissons, 18 March, 1859, by Monsignor Jerome Hennequin, deacons 27 May and priests 23 September at Laon by Monsignor Valentine Douglas, O.S.B.; that they with their fellow martyr Edmund Duke were sent on the English mission on the following 22 March and were arrested in the north of England soon after landing; that they were arraigned, condemned, and executed at Durham under the statute 27 Eliz c. 2. With them suffered four felons who protested that they died in the same faith.
Divers beholders, when these martyrs were offered their pardons if they would go to church, said boldly that they would rather die themselves than any of them should relent, one saying (he had seven children) "I would to God they might all go the same way in making such confession" . . . When their heads were cut off and holden up, as the manner is, not one would say "God save the Queen" except the catch-polls themselves and a minister or two.
Two Protestant spectators, Robert Maire and his wife Grace, were converted. The place at which they were executed was called Dryburn, and afterwards the legend sprung up that it was so called because the well out of which the water was drawn to boil their quarters suddenly dried up. The place however had this name before their deaths.
Morris, The Troubles of Our Catholic Forefathers (London, 1872-7), III, 40; Mackenzie and Ross, Durham (Newcastle-upon-Tyne, 1834), II, 400; Gillow, Bibl. Dict. Eng. Cath., II, 142; III, 309, 323; Knox, Records Engl. Cath. (London, 1878), I, passim; Register of St. Oswald's, Durham (Durham, 1891), 34.
J.B. WAINEWRIGHT

Ven. Richard Sergeant[[@Headword:Ven. Richard Sergeant]]

Ven. Richard Sergeant
English martyr, executed at Tyburn, 20 April, 1586. He was probably a younger son of Thomas Sergeant of Stone, Gloucestershire, by Katherine, daughter of John Tyre of Hardwick. He took his degree at Oxford (20 Feb., 1570-1), and arrived at the English College, Reims, on 25 July, 1581. He was ordained subdeacon at Reims (4 April, 1582), deacon at Soissons (9 June, 1582), and priest at Laon (7 April, 1583). He said his first Mass on 21 April, and left for England on 10 September. He was indicted at the Old Bailey (17 April, 1586) as Richard lea alias Longe. With him was condemned and suffered Venerable William Thomson, a native of Blackburn, Lancashire, who arrived at the English College, Reims, on 28 May, 1583, and was ordained priest in the Reims cathedral (31 March, 1583-4). Thomson was arrested in the house of Roger Line, husband of the martyr Anne Line (q. v.) in Bishopsgate St. Without, while saying Mass. Both were executed merely for being priests and coming into the realm.
CHALLONER, Missionary priests, I (London, 1878), nos. 32, 33; KNOX, Douay Diaries (London, 1878); FOSTER, Alumni Oxonienses, (Oxford, 1892); Harleian Soc. Publ. xxi (London, 1885), 258; POLLEN, English Martyrs 1584-1603 in Cath. Rec. Soc. (London, 1908), 129; Cath. Rec. Soc. II (London, 1906), 249, 255, 271.
JOHN B. WAINEWRIGHT 
Transcribed by St. Mary's Catechetical Ministries 
Dedicated to Oscar Garcia for the reception of the Sacraments of Reconciliation and First Eucharist.

Ven. Richard White[[@Headword:Ven. Richard White]]

Ven. Richard White
(Vere GWYN).
Martyr, born at Llanilloes, Montgomeryshire, about 1537; executed at Wrexham, Denbighshire, 15 October, 1584. After a brief stay at Oxford he studied at St. John's College, Cambridge, till about 1562, when he became a schoolmaster, first at Overton in Flintshire, then at Wrexham and other places, acquiring considerable reputation as a Welsh scholar. He had six children by his wife Catherine, three of whom survived him. For a time he conformed in religion, but was reconciled to the Catholic Church at the first coming of the seminary priests to Wales. Owing to his recusancy he was arrested more than once, and in 1579 he was a prisoner in Ruthin gaol, where he was offered liberty if he would conform. In 1580 he was transferred to Wrexham, where he suffered much persecution, being forcibly carried to the Protestant service, and being frequently brought to the bar at different assizes to undergo opprobrious treatment, but never obtaining his liberty. In May, 1583, he was removed to the Council of the Marches, and later in the year suffered torture at Bewdley and Bridgenorth before being sent back to Wrexham. There he lay a prisoner till the Autumn Assizes, when he was brought to trial on 9 October, and found guilty of treason and sentenced on the following day. Again his life was offered him on condition that he acknowledge the queen as supreme head of the Church. His wife consoled and encouraged him to the last. Five carols and a funeral ode composed by the martyr in Welsh have recently been discovered and published.
An English contemporary biography printed in the Rambler, N.S., III (London, 1860): BRIDGWATER, Concertatio Ecclesiae (Treves, 1588), giving a contemporary Latin account; CHALLONER, Memoirs of Missionary Priests (London, 1741-42); THOMAS in Dict. Nat. Biog., following the Rambler account; COOPER, Athenae Cantabrigienses; POLLEN, Acts of English Martyrs in Cath. Record Society, V, 90-99); WAINEWRIGHT in Lives of the English Martyrs, III (London, 1912).
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Venerable Gwyn Richard White

Ven. Robert Anderton[[@Headword:Ven. Robert Anderton]]

Ven. Robert Anderton
English priest and martyr, b. in the Isle of Wight about 1560; d. 25 April, 1586. He matriculated in Brasenose College, Oxford, in 1578. He afterwards went abroad, was converted, and then entered the college at Reims in 1580. It was there that he and Marsden began that companionship which was not broken even in death. Having completed their course, they set sail for England, but were overwhelmed in a storm. They prayed that they might die on land rather than on sea, and their prayer was granted. Driven ashore, they were at once seized and shortly after tried and condemned. They now pleaded that they had not transgressed the statute, as they had been cast on shore perforce. This led to their being summoned to London, where they were examined upon the celebrated "bloody question", whether they would fight against the Pope, even if the quarrel were for purely religious causes. Though they acknowledged Elizabeth as their lawful queen in all temporal matters, they would not consent to the required test. The sentence was then confirmed, and a proclamation was published, explaining their guilt. They were taken back and executed near the place where they had been cast ashore, being hanged, drawn, and quartered.
CHALLONER, Memoirs; POLLEN, Acts of English Martyrs (1891), 66-82.
PATRICK RYAN 
Transcribed by John Orr

Ven. Robert Drury[[@Headword:Ven. Robert Drury]]

Ven. Robert Drury
Martyr (1567-1607), was born of a good Buckinghamshire family and was received into the English College at Reims, 1 April, 1588. On 17 September, 1590, he was sent to the new College at Valladolid; here he finished his studies, was ordained priest and returned to England in 1593. He laboured chiefly in London, where his learning and virtue made him much respected among his brethren. He was one of the appellants against the archpriest Blackwell, and his name is affixed to the appeal of 17 November, 1600, dated from the prison at Wisbech. An invitation from the Government to these priests to acknowledge their allegiance and duty to the queen (dated 5 November, 1602) led to the famous loyal address of 31 January, 1603, drawn up by Dr. William Bishop, and signed by thirteen of the leading priests, including the two martyrs, Drury and Cadwallader. In this address they acknowledged the queen as their lawful sovereign, repudiated the claim of the pope to release them from their duty of allegiance to her, and expressed their abhorrence of the forcible attempts already made to restore the Catholic religion and their determination to reveal any further conspiracies against the Government which should come to their knowledge. In return they ingenuously pleaded that as they were ready to render to Caesar the things that were Caesar's, so they might be permitted to yield to the successor of Peter that obedience which Peter himself might have claimed under the commission of Christ, and so to distinguish between their several duties and obligations as to be ready on the one hand "to spend their blood in defence of her Majesty", but on the other "rather to lose their lives than infringe the lawful authority of Christ's Catholic Church". This bold repudiation of the pope's deposing power was condemned by the theological faculty of Louvain; bit it is noteworthy that its author was selected by the pope himself as the very man in whose person he would revive the episcopal authority in England; Dr. William Bishop being nominated Bishop of Chalcedon and first vicar Apostolic in that country in 1623.
The results of the address were disappointing; Elizabeth died within three months of its signature, and James I soon proved that he would not be satisfied with any purely civil allegiance. He thirsted for spiritual authority, and, with the assistance of an apostate Jesuit, a new oath of allegiance was drawn up, which in its subtlety was designed to trouble the conscience of Catholics and divide them on the lawfulness of taking it. It was imposed 5 July, 1606, and about this time Drury was arrested. He was condemned for his priesthood, but was offered his life if he would take the new oath. A letter from Father Persons, S.J., against its lawfulness was found on him. The oath declared that the "damnable doctrine" of the deposing power was "impious and heretical", and it was condemned by Pope Paul V, 22 September, 1606, "as containing many things contrary to the Faith and Salvation". This brief, however, was suppressed by the archpriest, and Drury probably did not know of it. But he felt that his conscience would not permit him to take the oath, and he died a martyr at Tyburn, 26 February, 1606-7. A curious contemporary account of his martyrdom, entitled "A true Report of the Arraignment . . . of a Popish Priest named Robert Drewrie" (London, 1607), which has been reprinted in the "Harleian Miscellany", calls him a Benedictine, and says he wore his monastic habit at the execution. But this "habit" as described proves to be the cassock and cap work by the secular clergy. The writer adds, "There were certain papers shown at Tyburn which had been found about him, of a very dangerous and traitorous nature, and among them also was his Benedictine faculty under seal, expressing what power and authority he had from the pope to make men, women, and children here of his order; what indulgence and pardons he could grant them", etc. He may have been a confrater or oblate of the order.
BEDE CAMM. 
Transcribed by Gerald M. Knight

Ven. Robert Morton[[@Headword:Ven. Robert Morton]]

Ven. Robert Morton
English priest and martyr, b. at Bawtry, Yorks, about 1548; executed in Lincoln's Inn Fields, London, Wednesday, 28 August, 1588 (the catalogue probably compiled by Fr. John Gerard, S.J., and printed by Fr. Pollen, S.J., in "Cath. Rec. Soc. Publ.", V, 288-293, gives the date of the deaths of the Venerabiles Morton, Moor, Holford, Claxton, and Felton as 30 August, but this seems to be an error). He was the son of Robert Morton, and nephew of Dr. Nicholas Morton, was ordained deacon at Rome and priest at Reims in 1587, and condemned at Newgate 26 August merely for being a priest contrary to 27 Eliz., c. 2. At the same time and place suffered Hugh Moor, a layman, aged 25, of Grantham, Lincolnshire, and Gray's Inn, London, for having been reconciled to the Church by Fr. Thomas Stephenson, S.J. On the same day suffered (1) at Mile End, William Dean, a priest (q. v.); and Henry Webley, a layman, born in the city of Gloucester; (2) near the Theatre, William Gunter, a priest, born at Raglan, Monmouthshire, educated at Reims; (3) at Clerkenwell, Thomas Holford, a priest, born at Aston, in Acton, Cheshire, educated at Reims, who was hanged only; and (4) between Brentford and Hounslow, Middlesex, James Claxton or Clarkson, a priest, born in Yorkshire and educated at Reims; and Thomas Felton, born at Bermondsey Abbey in 1567, son of B. John Felton, tonsured 1583 and about to be professed a Minim, who had suffered terrible tortures in prison. According to one account there also suffered on the same day at Holywell, London, one Richard Williams, a Welsh priest of Queen Mary's reign. Another, however, puts his death in 1592 or 1593. Fr. Pollen thinks his name occurs in this year in mistake for that of John Harrison, alias Symonds, a letter carrier, who was it seems executed at Tyburn, 5 October, 1588. POLLEN, English Martyrs 1584-1603 in Cath. Rec. Soc. Publ., V (privately printed, London, 1908); IDEM, Acts of English Martyrs (London, 1891); CHALLONER, Memoirs of Missionary Priests, I (Manchester, 1802).
J.B. WAINEWRIGHT 
Transcribed by Kenneth M. Caldwell 
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Ven. Robert Nutter[[@Headword:Ven. Robert Nutter]]

Ven. Robert Nutter
English martyr; b. at Burnley, Lancashire, c. 1550; executed at Lancaster, 26 July, 1600. He entered Brasenose College, Oxford in 1564 or 1565, and, with his brother John, also a martyr (see GEORGE HAYDOCK, became a student of the English College, Reims. Having been ordained priest, 21 Dec., 1581, he returned to England. On 2 Feb., 1583-4 he was committed to the Tower, where he remained in the pit forty-seven days, wearing irons for forty-three days, and twice subjected to the tortures of "the scavenger's daughter". On 10 November, 1584, he was again consigned to the pit, where he remained until, on 21 Jan., 1584-5, he, with twenty other priests and one layman, was shipped aboard the "Mary Martin" of Colchester, at Tower Wharf. Landing at Boulogne, 2 Feb., he revisited Rome in July, but, on 30 November, was again committed to prison in London, this time to Newgate, under the alias of Rowley. In 1587 he was removed to the Marshalsea, and thence, in 1589-90, was sent to Wisbech Castle, Cambridgeshire. There, in 1597, he signed a petition to Father Garnet in favour of having a Jesuit superior, but, on 8 Nov., 1598, he and his fellow martyr, Venerable Edward Thwing, with others, besought the pope to institute an archpriest.
VENERABLE EDWARD THWING was the second son of Thomas Thwing, of Heworth, near York, and Jane (née Kellet, of York), his wife. He was at the English College, Reims, 12 July to 12 August, 1583; and 20 July, 1585, to 2 Sept., 1587, having spent the interval with the Jesuits at Pont-à-Mousson. On 2 Sept., 1587 he set out for Rome, returning to become a reader in Greek and Hebrew, and a professor of rhetoric and logic. He was ordained priest at Laon in the following December. On 4 Nov., 1592, he went to Spa suffering from ulcer in the knee. He returned to the English College, which had in the meantime been transferred from Reims to Douai, and went on the mission in 1597. He seems to have been immediately arrested and sent to Wisbech, whence he and Nutter escaped to Lancashire, were arrested, May, 1600, tried at the next assizes and condemned for being priests. Both suffered on the same day.
Catholic Record Society Publications (London, privately printed 1905–), I, 110, II, 248, 252, 256, 270, 273, 277, 279, 282; III, 16, 156, 384, 385, 398; CHALLONER, Memoirs of Missionary Priests, I, 120-21; KNOX, First and Second Diaries of the English College, Douai, passim; GILLOW, Bibl. Dict. Eng. Cath., V, 203; WAINEWRIGHT, Ven. John Nutter in Catholic Truth Society's penny biographies; HOLLINSHED, Chronicles, IV (London, 1807-8), 554-7; FOSTER, Glover's Visitation of Yorks (London, privately printed 1875), 230; Oxford Historical Society Publications LV (Oxford, 1910), 33.
JOHN B. WAINEWRIGHT 
Transcribed by WGKofron 
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Ven. Robert Wilcox[[@Headword:Ven. Robert Wilcox]]

Ven. Robert Wilcox
English martyr, born at Chester, 1558; suffered at Canterbury, 1 October, 1588. He arrived at Reims, 12 August, 1583, and received the tonsure and minor orders, 23 September following. He was ordained sub-deacon, 16 March, deacon, 5 or 6 April, and priest, 20 April, 1585, receiving all these orders at Reims. Sent on the mission, 7 January, 1586, he was imprisoned in the Marshalsea that same year. With him suffered two other priests, Christopher Buxton and Edward Campion, and a layman, Robert Widmerpool.
Edward Campion (vere Edwards) was born in 1552 at Ludlow, Shropshire, of a good family, and was educated for two years at Jesus College, Oxford, and was afterwards in the service of Gregory, tenth Lord Dacre of the South. He arrived at Reims, 22 February, 1586, where he assumed the name of Campion. He was ordained sub-deacon at Laon, 18 September, deacon at Reims, 19 December the same year, and priest at the beginning of the following Lent, being described as of the Diocese of Canterbury. Sent on the mission, 18 March, 1587, he was arrested at Sittingbourne, and imposed in Newgate and at the Marshalsea.
Robert Widmerpool was born at Widmerpool near Nottingham and was for a time tutor to the sons of Henry, ninth Earl of Northumberland. When he had the rope round his neck, he thanked God for the glory of dying in Canterbury for the cause for which St. Thomas died. All were condemned under 27 Elizabeth cap. 2.
CHALLONER, Missionary Priests, I (Edinburgh, 1877), nos. 61-63; POLLEN, Acts of English Martyrs (London, 1891), 327; English Martyrs 1584-1603 (London, 1908), passim; KNOX, Douay Diaries (London, 1878), passim; FOLEY, Records English Province S.J., I (London, 1877-83), 478, 481; MORRIS, Troubles of Our Catholic Forefathers, III (London, 1872-7), 39.
JOHN B. WAINEWRIGHT 
Transcribed by Michael T. Barrett 
Dedicated to the memory of the martyrs of England

Ven. Roger Ashton[[@Headword:Ven. Roger Ashton]]

Ven. Roger Ashton
Martyr, third son of Richard Ashton of Croston, in Lancashire. He was hanged, drawn, and quartered at Tyburn, 23 June, 1592. His indictment is not preserved. Challoner says it was for procuring a dispensation from Rome to marry his second cousin. Later evidence, while confirming this, shows that it was not the only cause. In 1585 he had gone to serve in the Low Countries under the Earl of Leicester against the Spaniards. Sir William Stanley having been placed on guard over the town of Deventer, which had revolted from the Spaniards, he, with the assistance of Ashton, gave the town back to Spain and went offer to their side (29 January, 1587). Cardinal Allen published a "Defence" of this act in the form of a letter addressed to one "R.A.", whose letter to the Cardinal prefixed and under these initials it seems natural to recognize our martyr. Stanley next entrusted to Ashton the difficult task of bringing over his wife from Ireland, but she was already under arrest, and he is said to have been sent Ashton to Rome. At the close of the year 1587 he returned to England and was apprended in Kent with the marriage dispensation already mentioned. In January, 1588, he was in the Tower, where he lay ill towards the close of the year, when he was transferred to easier confine ment in the Mashalsea. From this he managed to escape and fled to his brothers in Lancashire. He was seized later, at Shields near Newcastle, while trying to escape over the seas. Transferred thence to Durham and York, he was tried and sentenced at Canterbury, and died "very resolute", making profession of his faith and ". . . . pitied of the people", though the infamous Topcliffe tried to stir up ill-feeling against him by enlarging on his services to Spain.
PATRICK RYAN 
Transcribed by Joseph P. Thomas

Ven. Roger Cadwallador[[@Headword:Ven. Roger Cadwallador]]

Ven. Roger Cadwallador
English martyr, b. at Stretton Sugwas, near Hereford, in 1568; executed at Leominster, 27 Aug., 1610. He was ordained subdeacon at Reims, 21 Sept., 1591, and deacon the following February, and in Aug., 1592, was sent to the English College at Valladolid, where he was ordained priest. Returning to England in 1594, he laboured in Herefordshire with good success especially among the poor for about sixteen years. Search was made for him in June, 1605, but it was not till Easter, 1610, that he was arrested at the house of Mrs. Winefride Scroope, widow, within eight miles of Hereford. He was then brought before the Bishop, Dr. Robert Bennet, who committed him to Hereford gaol where he was loaded with irons night and day. On being transferred to Leominster gaol he was obliged to walk all the way in shackles, though a boy was permitted to go by his side and bear up by a string the weight of some iron links which were wired to the shackles. On his arrival, he was treated with the greatest inhumanity by his gaoler. He was condemned, merely for being a priest, some months before he suffered. A very full account of his sufferings in prison and of his martyrdom is given by Challoner. He hung very long, suffering great pain, owing to the unskilfulness of the hangman, and was eventually cut down and butchered alive. Pits praises his great knowledge of Greek, from which he translated Theodoret's "Philotheus, or the lives of the Father of the Syrian deserts"; but it does not appear when or where this translation was published.
JOHN B. WAINEWRIGHT 
Transcribed by Christine J. Murray

Ven. Sir Thomas Dingley[[@Headword:Ven. Sir Thomas Dingley]]

Ven. Sir Thomas Dingley
Martyr, prior of the Knights of St. John of Jerusalem, found guilty of high treason 28 April, 1539, and beheaded on Tower Hill, 9 July, together with the Blessed Sir Adrian Fortescue. He was accused, together with Robert Granceter, merchant, of "going to several foreign princes and persuading them to make war with the King". He had no trial, and no proof of treasonable practices was ever brought against him. In the same bill of attainder were included many other innocent victims of Henry's tyranny, including the Blessed Margaret Pole, Countes of Salisbury. There is a discrepancy among the chroniclers as to the date of the martyrdom. Stow gives 10 July, the Gray Friars' "Chronicle" and Wriothesley, 9 July. For the story of the suppression of the Knights of St. John in England, see Stow, "Chronicle", pp. 579, 580. The gateway tower and the crypt of the church of their great priory at Clerkenwell are still standing.
BEDE CAMM 
Transcribed by Cris Ouano, MI 
For the conversion of family.

Ven. Smithin Wells[[@Headword:Ven. Smithin Wells]]

Ven. Smithin Wells
English martyr, born at Brambridge, Hampshire, about 1536; hanged at Gray's Inn Lane, London, opposite his own house, 10 December, 1591. He was the youngest of the five or six sons of Thomas Wells of Brambridge, by Mary, daughter of John Mompesson. It is not known when or whom he married. For many years he conformed, and received the Protestant communion, and for six years (probably 1576-82) kept a school for young gentlemen at Monkton Farleigh, Wiltshire. On 25 May, 1582, the Privy Council ordered a search to be made for him, and in that year or 1583 he was reconciled to the Church. In 1585 he came to London where he took a house in Gray's Inn Lane. On 4 July, 1586, he was discharged from Newgate on bail given by his nephew, Francis Parkins of "Weton", Berkshire. On 9 August, 1586, he was examined for supposed complicity in the Babington plot, and on 30 November, 1586, he was discharged from the Fleet prison. He was again examined 5 March, 1587, and on this occasion speaks of the well known recusant, George Cotton of Warblington, Hampshire, as his cousin. On 1 Nov., 1591, Edmund Gennings was taken saying Mass at Wells's house in his absence, but in the presence of Mrs. Wells and the venerable martyrs Polydore Plasden, Brian Lacy, Sydney Hodson, and John Mason. According to one account Ven. Eustace White was also taken at this Mass. When Wells returned to his house he also was arrested. All the above-mentioned martyrs, included Mrs. Wells (but with the possible exception of Brian Lacy), were indicted at Westminster, 4 Dec., 1591, and were condemned, 5 Dec., under 27 Eliz. C. 2. According to another account they were arraigned, 6 December. Mrs. Wells was reprieved, and died in prison in 1602. All the rest suffered on the same day, Gennings and Wells at Gray's Inn Lane, and the other five at Tyburn. Of his brother-in-law Gerard Morin, to whom the letter printed by Bishop Challoner is addressed, no information is to hand. Swithin's eldest brother Gilbert, alive in 1598, suffered much in purse and person for the Faith. Another brother, Henry, of Purbeck, who entered Winchester College in 1541, aged twelve, and was a fellow of New College, Oxford, 1549-50, was also a Catholic. Our martyr was a follower of Blessed Thomas More and jested both at his apprehension and at his execution; but his last words were of pardon to his persecutor, Topcliffe: "God pardon you and make you of a Saul a Paul. . .I heartily forgive you."
Cath. Rec. Soc. Publ. (London, 1905 -- ), II, 261, 267; V, 131-3, 206-8, 292; CHALLONER, Missionary Priests, I, n. 91; POLLEN, Acts of English Martyrs (London, 1891), 100-1, 107-8; BERRY, Hampshire Genealogies (London, 1833), 110-1; MORRIS, Troubles of our Catholic Forefathers, III (London, 1872-7), 48, 49; FOLEY Records English Province S. J. (London, 1875-83), III, 295; V, 791; VI, passim.
JOHN B. WAINEWRIGHT 
Transcribed by Thomas M. Barrett 
Dedicated to the English Catholics martyred in 1591

Ven. Thomas Alfield[[@Headword:Ven. Thomas Alfield]]

Ven. Thomas Alfield
(AUFIELD, ALPHILDE, HAWFIELD, OFFELDUS; alias BADGER).
Priest, born at Gloucestershire; martyred at Tyburn, 6 July, 1585. He was educated at Eton and Cambridge (1568). He was afterwards converted and came to Douai College in 1576, but the troubles there compelled him to intermit his studies for four years, and he was eventually ordained and sent forth from Reims in 1581. Here he was associated with the celebrated mission of Blessed Edmund Campion and Father Persons, and he persuaded the latter to take as his servant his brother Robert Alfield, then recently converted, but who afterwards became a traitor of note. Thomas seems to have laboured chiefly in the north, where after a time he was arrested and sent to the Tower of London, 2 May, 1582. Here he at first made a "glorious" confession, and even endured torture; but being afterwards sent back to the north, he fell, and went to the Protestant Church. Upon regaining liberty he was deeply penitent for his fall, and returned to Dr. Allen at Reims to gather new resolution. Returning again to England he was induced by the famous seaman John Davis (about March, 1584) to make for him offers -- presumably insincere on Davis's part -- of services to Spain. In August of the same year Dr. Allen's celebrated "True and modest Defence" appeared in answer to Burghley's "Execution of Justice". To circulate such books as Allen's was of the greatest service to the Faith. Alfield undertook the dangerous task with the help of a dyer by the name of Thomas Webley, and of one Crabbe. After some months he was again arrested, and again sent to the Tower, whence he was removed to Newgate and tried. Crabbe renounced the pope and thereby saved his life; the other two were hanged. A reprieve had, for some unknown reason, been granted for Alfield, but it arrived too late.
CHALLONER, Missionary Priests (Edinburgh, 1877); GILLOW, Bibl. Dict. Eng. Cath., s.v. Alfield, Thomas; KNOX, Letters of Cardinal Allen (London, 1882); there are also several references to Alfield in the Record Office, London, many of which are given by SIMPSON in The Rambler, new ser., VII, 420-431.
PATRICK RYAN 
Transcribed Contribution by Thomas M. Barrett 
Dedicated to the Christians killed in the wars of this period

Ven. Thomas Atkinson[[@Headword:Ven. Thomas Atkinson]]

Ven. Thomas Atkinson
Martyred at York, 11 March, l6l6. He was born in the East Riding of Yorkshire, was ordained priest at Reims, and returned to his native country in 1588. We are told that he was unwearied in visiting his flock especially the poor, and became so well known that he could not safely travel by day. He always went afoot until, hasting broken his leg, he had to ride a horse. At the age of seventy he was betrayed, and carried to York with his host, Mr. Vavasour of Willitoft, and some members of the family. A pair of beads, and the form of an indulgence were found upon him, and he was condemned to be hanged, drawn, and quartered. He suffered "with wonderful patience, courage, and constancy, and signs of great comfort".
PATRICK RYAN 
Transcribed by Joseph P. Thomas

Ven. Thomas Belson[[@Headword:Ven. Thomas Belson]]

Ven. Thomas Belson
Martyr, b. at Brill in Oxfordshire, England, dated uncertain; d. 5 July 1589. He was at the college in Reims in 1584, and in 1589 was arrested at the Catherine Wheel Inn, near Balliol College, Oxford, with his confessor George Nicols, Richard Yaxley, a priest, and Prichard, a servant. They were sent to London, whence, after examination before Walsingham and repeated tortures in Bridewell and the Tower, they were sent back to Oxford to be tried. Belson was found guilty of felony for assisting the priests, and was executed with his companions at Oxford. He suffered after the priests and, kissing the dead bodies of his pastors, begged the intercession of their happy souls that he might have the grace to imitate their courage and constancy.
YEPES, Historia Particular de la persecucion de Inglaterra (Madrid, 1599); CHALLONER, Memoirs; KNOX, Douay Diaries; STAPLETON, Post-Reformation Catholic Missions in Oxfordshire (London, 1906).
BEDE CAMM 
Transcribed by Ann M. Bourgeois 
Dedicated to Almighty God and to all martyred for their Catholic faith

Ven. Thomas Bullaker[[@Headword:Ven. Thomas Bullaker]]

Ven. Thomas Bullaker
(Also John Baptist).
A Friar Minor and English martyr, born at Chichester about the year 1604; died at Tyburn, 12 October,1642. He was the only son ot a pious as well-to-do physician of Chichester. His parents were both fervent Catholics, and, following their example, Bullaker grew up in the ways of innocence and piety. At an early age he was sent to the English College at St-Omer, and from there he went to Valladolid in Spain to complete his studies. Convinced of his vocation to the Franciscan Order, after much anxious deliberation, he received the habit at Abrojo, and a few years later, in 1628, was ordained priest. Having left Spain to labour on the English mission, he landed at Plymouth, but was immediately seized and cast into prison. Liberated after two weeks from the loathsome dungeon where he had suffered the most untoward hardships, Bullaker by order of Father Thomas of St. Francis, then Provincial in England, laboured for nearly twelve years with much zeal and devotedness among the poor Catholics of London. On the 11th of September, 1642, Bullaker was seized while celebrating the Holy Sacrifice in the house of the pious benefactress. He has left a partial and but touching account of his apprehension and trial. He was condemned to be drawn on a hurdle to Tyburn and there hanged, cut down alive, quartered and beheaded. It is related that as he was going out of prison he met Ven. Arthur Bell, a religious of his own order, who said to him: "Brother, I was professed before you. Why do you take precedence of me?" Bullaker answered: "It is the will of God. But you will follow me." Bell remembered the prophetic words of the pious Bullaker when his own day of martydom was at hand. The cause of the beautification of Bullaker was introduced in Rome in 1900.
STEPHEN M. DONOVAN 
Transcribed by Joseph P. Thomas

Ven. Thomas Holland[[@Headword:Ven. Thomas Holland]]

Ven. Thomas Holland
An English martyr, b. 1600 at Sutton, Lancashire; martyred at Tyburn, 12 December, 1642. He was probably son of Richard Holland, gentleman, was educated at St.Omer's and subsequently in August, 1621, went to Valladolid, where he took the missionary oath 29 December, 1633. When the abortive negotiations for the spanish match were taking place in 1623, Holland was sent to Madrid to assure Prince Charles of the loyalty of the seminarists of Valladolid, which he did in a Latin oration. In 1624 he entered the novitiate of the Society of Jesus at Watten in Flanders and not long after was ordained priest at Liège. After serving as minister at Ghent and prefect at St. Omer's he was made a spiritual coadjutor at Ghent (28 May, 1634) and sent on the English mission the following year. He was an adept in disguising himself, and could speak French, Spanish, and Flemish to perfection but was eventually arrested on suspicion in a London street 4 Oct., 1642, and committed to the New Prison. He was afterwards transferred to Newgate, and arraigned at the Old Bailey, 7 December, for being a priest. There was no conclusive evidence as to this; but as he refused to swear he was not, the jury found him guilty, to the indignation of the Lord Mayor, Sir Isaac Pennington, and another member of the bench named Garroway. On Saturday, 10 December, Sergeant Peter Phesant, presumably acting for the recorder, reluctantly passed sentence on him. On his return to prison great multitudes resorted to him, and he heard many confessions. On Sunday and Monday he was able to say Mass in prison, and soon after his last Mass was taken off to execution. There he was allowed to make a considerable speech and to say many prayers, and when the cart was turned away, he was left to hang till he was dead. His brethren called him bibliotheca pietatis.
POLLEN, Acts of the English Martyrs (London, 1891), 358-367; CHALLONER, Missionary Priests, II, no. 174; GILLOW, Bibl. Dict. Eng. Cath. (London and New York, 1885-1902), III, 353-6; COOPER in Dict. Nat. Biog.
J.B. WAINEWRIGHT 
Transcribed by Joseph P. Thomas 
Dedicated to Fr. Cyriac Kottayarikil M.C.B.S.

Ven. Thomas Maxfield[[@Headword:Ven. Thomas Maxfield]]

Ven. Thomas Maxfield
(Vere Macclesfield)
English priest and martyr, b. in Stafford gaol, about 1590, martyred at Tyburn, London, Monday, 1 July, 1616. He was one of the younger sons of William Macclesfield of Chesterton and Maer and Aston, Staffordshire (a firm recusant, condemned to death in 1587 for harbouring priests, one of whom was his brother Humphrey), and Ursula, daughter of Francis Roos, of Laxton, Nottinghamshire. William Macclesfield is said to have died in prison and is one of the prætermissi as William Maxfield; but, as his death occurred in 1608, this is doubtful. Thomas arrived at the English College at Douai on 16 march, 1602-3, but had to return to England 17 May, 1610, owing to ill health. In 1614 he went back to Douai, was ordained priest, and in the next year came to London. Within three months of landing he was arrested, and sent to the Gatehouse, Westminster. After about eight months' imprisonment, he tried to escape by a rope let down from the window in his cell, but was captured on reaching the ground. This was at midnight 14- 15 June, 1616. For seventy hours he was placed in the stocks in a filthy dungeon at the Gatehouse, and was then on Monday night (17 June) removed to Newgate, where he was set amongst the worst criminals, two of whom he converted. On Wednesday, 26 June, he was brought to the bar at the Old Bailey, and the next day was condemned solely for being a priest, under 27 Eliz., c, 2. The Spanish ambassador did his best to obtain a pardon, or at least a reprieve; but, finding his efforts unavailing, had solemn exposition of the Blessed Sacrament in his chapel during the martyr's last night on earth. The procession to Tyburn early on the following morning was joined by many devout Spaniards, who, in spite of insults and mockery, persisted in forming a guard of honour for the martyr. Tyburn-tree itself was found decorated with garlands, and the ground round about strewn with sweet herbs. The sheriff ordered the martyr to be cut down alive, but popular feeling was too strong, and the disembowelling did not take place till he was quite senseless. Half of his relics are now at Downside Abbey, near Bath.
Life and Martyrdom of Mr. Maxfield, Priest 1616, ed. Pollen, in Catholic Record Society, III, 30-58; Challoner, Memoirs of Missionary Priests, II (Manchester, 1803), 51; Pollard in Dict. Nat. Biog., s.v.; Stanton, Menology of England and Wales (London, 1887), 298; The William Salt Archæological Society's Collections for a History of Staffordshire (London, 1882-1909), III, iii; V, ii, 207; new series, V, 128; XII, 248.
JOHN B. WAINEWRIGHT 
Transcribed by Olivia Olivares 
Dedicated to the faculty, staff and students of Northern Arizona University, Flagstaff, Arizona

Ven. Thomas Palasor[[@Headword:Ven. Thomas Palasor]]

Ven. Thomas Palasor
(Or Palliser).
English martyr, born at Ellerton-upon-Swale, parish of Catterick, North Riding of Yorkshire; died at Durham 9 August, 1600. He arrived at Reims 24 July, 1592, whence he set out for Valladolid 24 August, 1592. There he was ordained priest in 1596. He was arrested in the house of John Norton, of Ravenswroth, nearly Lamesley, County Durham, who seems to have been the second son of Richard Norton, of Norton Conyers, attainted for his share in the Rebellion in 1569. Norton and his wife (if the above identification be correct, she was his second wife, Margaret, daughter of Christopher Redshaw of Owston) were arrested at the same time, and with them John Talbot, one of the Talbots of Thorton-le-Street, North Ridding of Yorkshire. All four were tried at Durham and condemned to death, Palasor for being a priest, and the others for assisting him. Another gentleman was condemned at the same time but saved his life by conforming, as they might have done. Mrs. Norton, being supposed to be with child, was reprieved. The others suffered together. Bishop Challoner tells how an attempt to poison Palasor and his companions made by the gaoler's wife resulted in the conversion of her maid-servant Mary Day.
JOHN B. WAINEWRIGHT 
Transcribed by Christine J. Murray

Ven. Thomas Pormort[[@Headword:Ven. Thomas Pormort]]

Ven. Thomas Pormort
English martyr, b. at Hull about 1559; d. at St. Paul's Churchyard, 20 Feb., 1592. He was probably related to the family of Pormort of Great Grimsby and Saltfletby, Lincoln shire. George Pormort, Mayor of Grimsby in 1565, had a second son Thomas baptized, 7 February, 1566, but this can hardly be the martyr. After receiving some education at Cambridge, he went to Rheims, 15 January, 1581, and thence, 20 March following, to Rome, where he was ordained priest in 1587. He entered the household of Owen Lewis, Bishop of Cassano, 6 March, 1587. On 25 April, 1590, Pormort became prefect of studies in the Swiss college at Milan. He was relieved of this office, and started for England, 15 September, without waiting for his faculties. Crossing the St. Gotthard Pass, he reached Brussels before 29 November. There he became man servant to Mrs. Geoffrey Pole, under the name of Whitgift, the Protestant archbishop being his godfather. With her he went to Antwerp, intending to proceed to Flushing, and thence to England. He was arrested in London on St. James's Day (25 July), 1591, but he managed to escape. In August or September, 1591, he was again taken, and committed to Bridewell, whence he was removed to Topcliffe's house. He was repeatedly racked and sustained a rupture in consequence. On 8 February following he was convicted of high treason for being a seminary priest, and for reconciling John Barwys, or Burrows, haberdasher. He pleaded that he had no faculties; but he was found guilty. At the bar he accused Topcliffe of having boasted to him of indecent familiarities with the queen. Hence Topcliffe obtained a mandamus to the sheriff to proceed with the execution, though Archbishop Whitgift endeavoured to delay it and make his godson conform, and though (it is said) Pormort would have admitted conference with Protestant ministers. The gibbet was erected over against the haberdasher's shop, and the martyr was kept standing two hours in his shirt upon the ladder on a very cold day, while Topcliffe vainly urged him to withdraw his accusation.
POLLEN, English Martyrs 1584-1603 (London, 1908), 187-190, 200-2, 208-10, 292; Acts of the English Martyrs (London, 1891), 118-20; CHALLONER, Missionary Priests, I, no. 95; GILLOW, Bibl. Dict. Eng. Cath., s. v.; Harleian Society Publications, LII (London, 1904), 790; KNOX, Douay Diaries (London, 1878), 174-7. JOHN B. WAINEWRIGHT 
Transcribed by John Paul Bradford

Ven. Thomas Thwing[[@Headword:Ven. Thomas Thwing]]

Ven. Thomas Thwing
Martyr. Born at Heworth Hall, near York, in 1635; suffered at York, 23 Oct., 1680. His father was George Thwing, Esq., of Kilton Castle and Heworth, nepher of Venerable Edward Thwing; his mother was Anne, sister of the venerable confessor Sir Thomas Gasciogne, of Barnbrow Hall. Educated at Douai, he was sent to the mission in 1664 and laboured in his native country. Until April, 1668, he was chaplain at Carlton Hall, the seat of his cousins the Stapletons. He next opened a school at Quosque, the dower-house of the Stapletons. When in 1677 the "Institute of Mary" began their foundation in the house given by Sir Thomas Gasciogne at Dolebank, Thwing became their chaplain, three of his sisters being of the community. It was there that he was arrested in the early part of 1679. At the time of the Titus Oates scare, two servants who had been discharged from Sir Thomas Gasciogne's employ for dishonesty, sought vengeance and rewrd by disclosing a pretend murder plot on the part of Gasciogne and others to murder the king. In their first allegation no mention was made of Thwing. Gasciogne, Thwing, and others were removed to London for trial at Newgate. All were acquitted except Thwing, who was brought back to York for trial in March, 1680. Owing to his challenging the jurors, his trial was postponed to the summer assizes, and he was brought to the bar on 29 July. He was refused an impartial jury, and was found guilty on the very same evidence upon which his relatives had been acquitted. Upon receiving sentence, which in consideration of his gentle birth was passed on him apart from the felons and murderers found guilty at the same assizes, humbly bowing his head he replied "Innocens ego sum." The king at first reprieved him, but owing to a remonstrance of the Commons the death-warrant was issued on the day after the meeting of Parliament. He was drawn from York Castle, past the convent where the sisters were dwelling, to Tyburn, where the sentence was carried out. He declared his innocence, protested his loyalty to the king and his charity to his neighbour; prayed for the king and royal family, and begged the prayers of all true Catholics. His dying words were "Sweet Jesus, receive my soul". His mangled body ws given to his friends, and buried in the churchyard of St. Mary, Castlegate. Relics of the martyr are now preserved at the Bar Convent, York, and at Oscott College.
Knaresborough, MSS.; Coleridge, St. Mary's Convent, York; Cobbett, State Trials, VII; Foley, Records S. J.; Waugh, Quosque Hall in Downside Review (July, 1909); Gillow in Cath. Rec. Soc., IV, IX; Dodd, Church History, III; Challoner, Memoirs of Missionary Priests (Edinburgh, 1877).
J.L. WHITFIELD

Ven. Thomas Tichborne[[@Headword:Ven. Thomas Tichborne]]

Ven. Thomas Tichborne
Born at Hartley, Hampshire, 1567; martyred at Tyburn, London, 20 April, 1602. He was educated at Rheims (1584-87) and Rome, where he was ordained on Ascension Day, 17 May, 1592. Returning to England on 10 March, 1594, he laboured in his native county, where he escaped apprehension till the early part of 1597. He was sent a prisoner to the Gatehouse in London, but in the autumn of 1598 was helped to escape by his brother, Ven. Nicholas Tichborne, and Ven. Thomas Hackshot, who were both martyred shortly afterwards. Betrayed by Atkinson, an apostate priest, he was re-arrested and on 17 April, 1602, was brought to trial with Ven. Robert Watkinson (a young Yorkshire man who had been educated at Rome and ordained priest at Douai a month before) and Ven. James Duckett, a London bookseller. On 20 April he was executed with Ven. Robert Watkinson and Ven. Francis Page, S.J. The last named was a convert, of a Middlesex family though born in Antwerp. He had been ordained at Douai in 1600 and received into the Society of Jesus while a prisoner in Newgate. Ven. Thomas Tichborne was in the last stages of consumption when he was martyred.
Challoner, Memoris of Missionary Priests (London, 1741-2); Foley, Records Eng. Prov. S.J., I (London, 1877); Pollen, Acts of the English Martyrs (London, 1901); Idem, Unpublished documents relating to the English Martyrs in Cath. Rec. Soc., V (London, 1908); Dasent, Acts of the Privy Council, 1695-7 (London, 1902); Douay Diaries, 1st and 2nd (London, 1878), 3rd (London, 1911).
EDWIN BURTON 
Transcribed by Barry W. McDaniel

Ven. Thomas Tunstall[[@Headword:Ven. Thomas Tunstall]]

Ven. Thomas Tunstall
Martyred at Norwich, 13 July, 1616. He was descended from the Tunstalls of Thurland, an ancient Lancashire family who afterwards settled in Yorkshire. In the Douay Diaries he is called by the alias of Helmes and is described as Carleolensis, that is, born within the ancient Diocese of Carlisle. He took the College oath at Douay on 24 May, 1607; received minor orders at Arras, 13 June, 1609, and the subdiaconate at Douay on 24 June following. The diary does not record his ordination to the diaconate or priesthood, but he left the college as a priest on 17 August, 1610. On reaching England he was almost immediately apprehended and spent four or five years in various prisons till he succeeded in escaping from Wisbech Castle. He made his way to a friend's house near Lynn, where is was recaptured and committed to Norwich Gaol. At the next assizes he was tried and condemned (12 July, 1616). The saintliness of his demeanor on the scaffold produced a profound impression on the people. There is a contemporary portrait of the martyr at Stonyhurst, showing him as a man still young with abundant black hair and dark moustache.
CHALLONER, Memoirs of Missionary Priests, II (London, 1742); Third Douay Diary, X, XI (Catholic Record Society, London, 1911); FOLEY, Records Eng. Prov. S.J., XII (London, 1879).
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
Dedicate to the memory of Father Thomas Tunstall

Ven. Thomas Welbourne[[@Headword:Ven. Thomas Welbourne]]

Ven. Thomas Welbourne
Martyred at York, 1 August, 1605. Nothing is known about about this martyr except the scanty details collected by Bishop Challoner from the early catalogues of the sufferers for the Faith: "Thomas Welbourne was a school-master, a native of Kitenbushel in Yorkshire; and John Fulthering was a layman of the same county, who being zealous Catholics, and industrious in exhorting some of their neighbours to embrace the Catholic faith, were upon that account arraigned and condemned to suffer as in cases of high treason" (II, 12). Neither of their names occur in Peacock's "Yorkshire Catholics in 1604".
CHALLONER, Memoirs of Missionary Priests (London, 1741-42); WILSON, Martyrologe (s.l., 1608); WORTHINGTON, Catalogues (1608 and 1614).
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
Dedicated to Thomas Welbourne and John Fulthering

Ven. Thomas Whitaker[[@Headword:Ven. Thomas Whitaker]]

Ven. Thomas Whitaker
Born at Burnley, Lancashire, 1614; martyred at Lancaster, 7 August, 1646. Son of Thomas Whitaker, schoolmaster, and Helen, his wife, he was educated first at his father's school. By the influence of the Towneley family he was then sent to Valladolid, where he studied for the priesthood. After ordination (1638) he returned to England, and for five years laboured in Lancashire. On one occasion he was arrested, but escaped while being conducted to Lancaster Castle. He was again seized at Place Hall in Goosenargh, and committed to Lancaster Castle, 7 August, 1643, being treated with unusual severity and undergoing solitary confinement for six weeks. For three years he remained in prison, remarkable for his spirit of continual prayer and charity to his fellow-captives. Before his trial he made a month's retreat in preparation for death. Though naturally timorous, and suffering much from the anticipation of his execution, he steadfastly declined all attempts made to induce him to conform to Anglicanism by the offer of his life. He suffered with Ven. Edward Bamber and Ven. John Woodcock, O.S.F., saying to the sheriff: "Use your pleasure with me, a reprieve or even a pardon upon your conditions I utterly refuse".
CHALLONER, Memoirs of Missionary Priests (London, 741-2), following KNARESBOROUGH who had before him a contemporary account of the three martyrs.
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
Dedicated to Thomas Whitaker, Edward Bamber & John Woodcock

Ven. Thomas Whitbread[[@Headword:Ven. Thomas Whitbread]]

Ven. Thomas Whitbread
(Alias HARCOURT).
Born in Essex, 1618; martyred at Tyburn, 30 June, 1679. He was educated at St. Omer's, and entered the novitiate of the Society of Jesus on 7 September, 1635. Coming upon the English mission in 1647, he laboured for more than thirty years, mostly in the eastern counties. On 8 December, 1652, he was professed of the four vows. Twice he was superior of the Suffolk District, once of the Lincolnshire District, and finally in 1678 he was declared provincial. In this capacity he refused to admit Titus Oates as member of the Society, and shortly afterwards the celebrated plot was fabricated. Father Whitbread was arrested in London on Michaelmas Day, 1678, but was so ill that he could not be moved to Newgate till three months later. He was first indicted at the Old Bailey, 17 December, 1678, but, the evidence against him and his companions breaking down, he was remanded and kept in prison till 13 June, 1679; later, he was again indicted, and with four other fathers was found guilty on the perjured evidence of Oates, Bedloe, and Dugdale (see BARROW, WILLIAM, VENERABLE; the others were Fathers Fenwick, Gavin, and Turner). After the execution the remains of the martyrs were buried in St. Giles's in the Fields. Father Whitbread wrote "Devout Elevation of the Soul to God" and two short poems, "To Death" and "To his Soul", which are printed in "The Remonstrance of Piety and Innocence".
The Remonstrance of Piety and Innocence (London, 1683); TANNER, Brevis relatio felicis agonis (Prague, 1683); Florus Anglo-Bavaricus (Liege, 1685); Tryals and condemnation of Thomas White alias Whitbread (London, 1879); SMITH in CORBETT, State Trials, VII; FOLEY, Coll. Eng. Prov. S. J. V, VII (London, 1879- 1883), ii, and all works dealing with the Oates Plot; COOPER in Nat. Biog., s. v. Harcourt, Thomas.
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Father Thomas Whitbread

Ven. Thurston Hunt[[@Headword:Ven. Thurston Hunt]]

Ven. Thurston Hunt
An English martyr (March, 1601), who belonged to the family seated at Carlton Hall, near Leeds, and had made his course of studies at Reims, 1583, 1584. Robert Middleton, his fellow-martyr, a nephew of Margaret Clitheroe (q.v.), had also studied at Reims and at Rome, 1594-1598. In November, 1600, Middleton was arrested by chance near Preston, and an attempt to rescue him was made by four Catholics, of whom Hunt was one, but the attempt failed, and after a long and exciting tussle, Hunt was captured. They were then both treated with great inhumanity, and heavily ironed night and day until, by the order of the Privy Council, with their feet tied beneath their horses' bellies, they were carried in public disgrace up to London and back again to Lancaster, where they were condemned and executed for their priesthood. But the attempt to degrade them in public opinion failed. No one would let out his horse to drag them to the place of execution; they reconciled to the Church the felons condemned to die with them; theirrelics were eagerly carried off after their death; and a contemporary sang admiringly of
Hunt's hawtie corage staut, 
With godlie zeale soe true, 
Myld Middleton, O what tongue 
Can halfe thy vertue showe!
Pollen, Unpublished Documents relating to the English Martyrs (Catholic Record Society, 1908, V, 384-9; the remarkable Open letter to Queen Elizabeth (Ibid, 381-4) strongly recalls Hunt's "haughty courage stout" and is probably by him.
J.H. POLLEN

Ven. Vincent Mary Pallotti[[@Headword:Ven. Vincent Mary Pallotti]]

Venerable Vincent Mary Pallotti
The founder of the Pious Society of Missions (q. v.), born at Rome, 21 April, 1798; died there, 22 Jan., 1850. He lies buried in the church of San Salvatore in Onda. He was descended from the noble families of the Pallotti of Norcia and the De Rossi of Rome. His early studies were made at the Pious Schools of San Pantaleone, whence he passed to the Roman College. At the age of sixteen, he resolved to become a secular priest, and on 16 May, 1820, he was ordained. He celebrated his first Mass in the church of the Gesù in Frascati. On 25 July he became a Doctor of Theology, and was soon made a substitute professor of theology in the Roman Archigymnasium. He gave promise of being a distinguished theologian, but decided to dedicate himself entirely to pastoral work.
Rome had in him a second Philip Neri. Hearing confessions and preaching were his constant occupations. From morning until night he could be seen hurrying along the streets of Rome to assist at the bedside of the sick in the hospitals, to bring aid and comfort to the poor in their miserable dwellings, or to preach to the unfortunates in prison. Once he went so far as to disguise himself as an old woman in order to reach the bedside of a dying young man, who had a pistol under his pillow ready to kill the first priest who should approach him. During the cholera plague in 1837, Pallotti constantly endangered his life in ministering to the stricken. After a day spent in apostolic labour he was accustomed to pass almost the whole night in prayer, disciplining himself even to blood, and sleeping for a few hours on a chair or on the bare floor. The most distinguished representatives of the Roman aristocracy, bishops, cardinals, and even Popes Gregory XVI and Pius IX honoured him, but the only advantage he took of their friendship was to advocate the claims of the poor. Even as a young man, he often returned home barefooted, after having given away half his clothing in alms; and more than once was he known to have given away his bed to the needy. Leo XIII, who spoke from his personal observations, said he would not hesitate to consider him a saint. Shortly after his death the preparatory examinations for his beatification began; in 1887 he was declared Venerable.
It was Venerable Pallotti who started in 1836 the special observance at Rome of the Octave of the Epiphany. Since then the celebration has been faithfully maintained. Pallotti's chief desire was to make this observance a means of uniting the dissenting Oriental Churches with Rome.
MELLIA, Vincent Pallotti (London); there is a biography in Italian by ORLANDE (Rome), and in German by the PALLOTTI FATHERS (Limburg).
JOHN VOGEL. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Ven. William Andleby[[@Headword:Ven. William Andleby]]

Ven. William Andleby
Martyred at York 4 July, 1597. He was born at Etton in Yorkshire of a well-known gentle family. At twenty-five he went abroad to take part in the Dutch war (see ARMADA, SPANISH), and called at Douay to interview Dr. Allen, whom he attempted to confute in argument. Next day he recognized that Allen was right, was converted, and eventually became a priest. Mention is found of his having served at Mr. Tyrwhitt's, in Lincolnshire, and also of his having succoured the Catholic prisoners in Hull blockhouse. "His zeal for souls was such as to spare no pains and to fear no dangers. For the first four years of his mission he travelled always on foot, meanly attired, and carrying with him usually in a bag his vestments and other things for saying Mass; for his labours lay chiefly among the poor, who were not shocked with such things. Afterwards, humbly yielding to the advice of his brethren, he used a horse and went somewhat better clad. Wonderful was the austerity of his life in frequent watchings, fastings, and continual prayer, his soul so absorbed in God that he often took no notice of those he met; by which means he was sometimes exposed to suspicions and dangers from the enemies of his faith, into whose hands he at last fell after twenty years' labour in the vineyard of the Lord." (Challoner). He was condemned for his priestly character, and suffered, as stated above, with three laymen, John Abbot, Thomas Warcop, and Edward Fulthrop.
PATRICK RYAN 
Transcribed by John Orr

Ven. William Barrow[[@Headword:Ven. William Barrow]]

Ven. William Barrow
(Alias Waring, alias Harcourt).
An English Jesuit martyr, born in Lancashire, in 1609, died 30 June, 1679. He made his studies at the Jesuit College, St. Omers, and entered the Society at Watten in 1632. He was sent to the English mission in 1644 and worked on the London district for thirty-five years, becoming, in the beginning of 1678, its superior. In May of that year he was arrested and committed to Newgate on the charge of complicity in the Oates Plot. The trial, in which he had as fellow-prisons his colleagues, Father Thomas Whitebread, John Fenwick, John Gavan, and Anthony Turner, commenced 13 June 1670, and is famous, or rather infamous, in history. Lord Chief Justice Scroggs presided, and Oates, Bedloe, and Dugdale were the principal witnesses for the Crown. The prisoners were charged with having conspired to kill the king and subvert the Protestant religion. They made a brave defense, and by the testimony of their own witnesses and their cross-examinations of their accusers proved clearly that the latter were guilty of wholesale perjury. But Scroggs laid down the two monstrous principals that
· as the witnesses against them had recently received the royal pardon, none of the undeniable previous misdemeanors could be legally admitted as impairing the value of their testimony; and
· that no Catholic witness was to be believed, as it was presumable that he had received a dispensation to lie.
Moreover, he obstructed the defense in every way by his brutal and constant interruptions. Accordingly, Father Barrow and the others, though manifestly innocent, were found guilty, and condemned to undergo the punishment of high treason. They suffered together at Tyburn, 20 June, 1679. By the papal decree of 4 December, 1886, this martyr's cause was introduced under the name of "William Harcourt".
Corbett, State Trials, VII; Tanner, Brevis Relatio (Prague, 1883); Florus Anglo-Bavaricus (Liege, 1685); Foley, records of the English Province S.J., V; Gillow, Bibl. Dict. Eng. Cath., s.v. Barrow; Idem, Lancashire Recusants.
SYDNEY F. SMITH

Ven. William Carter[[@Headword:Ven. William Carter]]

Ven. William Carter
English martyr, born in London, 1548; suffered for treason at Tyburn, 11 January, 1584. Son of John Carter, a draper, and Agnes, his wife, he was apprenticed to John Cawood, queen's printer, on Candlemas Day, 1563, for ten years, and afterwards acted as secretary to Nicholas Harpsfield, last Catholic archdeacon of Canterbury, then a prisoner. On the latter's death he married and set up a press on Tower Hill. Among other Catholic books he printed a new edition (1000 copies) of Dr. Gregory Martin's "A Treatise of Schism", in 1580, for which he was at once arrested and imprisoned in the Gatehouse. Before this he had been in the Poultry Counter from 23 September to 28 October, 1578. He was transferred to the Tower, 1582, and paid for his own diet there down to midsummer, 1583. Having been tortured on the rack, he was indicted at the Old Bailey, 10 Jan., 1584, for having printed Dr. Martin's book, in which was a paragraph where confidence was expressed that the Catholic Faith would triumph, and pious Judith would slay Holofernes. This was interpreted as an incitement to slay the queen, though it obviously had no such meaning.
GILLOW, Bibl. Dict. Eng. Cath., s.v. Carter, Williams; Cath. Rec. Soc. Publ. (London, 1905-), I, 60, 65; II, 228, 229; III, 4,15; IV, 129, 138; V, 8, 30, 39.
JOHN B. WAINEWRIGHT 
Transcribed by Michael T. Barrett 
Dedicated to the martyrs of England

Ven. William Davies[[@Headword:Ven. William Davies]]

Ven. William Davies
Martyr, one of the most illustrious of the priests who suffered under Queen Elizabeth, b. in North Wales, probably and Crois in Yris, Denbighshire, date uncertain; d. At Beaumaris, 27 July, 1593. He studied at Reims, where he arrived 6 April 1582 just in time to assist a the first Mass of the venerable martyr Nicholas Garlick. He received tonsure and minor orders 23 Sept., 1583, together with seventy-three other English students. Ordained priest in April, 1585, he laboured with wonderful zeal and success in Wales till March, 1591-2, when he was arrested at Holyhead with four students whom he was sending via Ireland to the English College at Valladolid. He was thrown into a loathsome dungeon in Beaumaris Castle and separated from his companions, having frankly confessed that he was a priest. After a month his sanctity and patience gained him some relaxation of his close confinement and he was able to join the students for and hour in the day, and even to celebrate Mass. By degrees the jailor became so indulgent that they might have escaped had they so willed. The fame of the priest's sanctity and wisdom brought Catholics from all parts to consult him and Protestant ministers came to dispute with him. At the assizes he and his companions were condemned to death, on which the martyr intoned the "Te Deum", which the others took up. The injustice of the sentence was so apparent that to still the people's murmurs the judge reprieved the condemned till the queen's pleasure be known. Sent to Ludlow, to be examined by the Council of the Marches, Father Davies had to submit to fresh assaults by the ministers. Here too he foiled the artifices of his enemies who took him to the church under pretext of a disputation, and then began the Protestant service. He at once began to recite the Latin Vespers in a louder voice than the ministers', and afterwards publicly exposed the trick of which he had been a victim. From Ludlow he was sent to Bewdley, where he had to share a foul dungeon with felons, and from thence to other prisons until at last he was sent back to Beaumaris, where, to their mutual consolation, he rejoined his young companions. For some six moths he lived with them the life of a religious community, dividing the time between prayer and study, "with so much comfort to themselves that they seemed to be rather in heaven than in prison". At the summer assizes it was decided that the priest must die as a traitor, though he was offered his life if he would go but once to church. In spite of the then open opposition of the people, who honoured him as a saint, the cruel sentence was carried out and he was hanged, drawn, and quartered at Beaumaris. As he put the rope round his neck, the martyr said: " Thy yoke, O Lord is sweet and Thy burden is light." His cassock stained with his blood was brought by his companions and preserved as a relic. They, though condemned to imprisonment for life, managed in time to escape, and the youngest found his way at last to Valladolid, where he recounted the whole story to Bishop Yepes, who wrote it in his "Historia particular de la Persecucion en Inglaterra". There is now a chapel in Anglesey built as a memorial to the martyr.
Challoner, Missionary Priests (London, 1741); Gillow, Bibl. Dict. Eng. Cath., II, s v.; Douay Diaries (London, 1878); Yepes, Hist. de la Persecucion en Inglaterra; Camm, In the Brave Days of Old (London, 1899).
BEDE CAMM 
Transcribed by David Fraley

Ven. William Dean[[@Headword:Ven. William Dean]]

Ven. William Dean
Born in Yorkshire, England, date uncertain, martyred 28 August, 1588. He studied at Reims and was ordained priest at Soissons, 21 December, 1581, together with the martyrs George Haydock and Robert Nutter. Their ordination coincided with the time that the news of Campion's martyrdom reached the college. Dean said his first Mass 9 January and left for England 25 January, 1581. He is called by Champney "a man distinguished by the soundness of his morals and learning". He was banished with a number of other priests in 1585, put ashore on the coast of Normandy, and threatened with death if he dared to go back to England. Nevertheless he quickly returned to his labours there and was again arrested, tried, and condemned for his priesthood, 22 August, 1588. The failure of the Spanish Armada, in spite of the loyalty manifested by English Catholics at that crisis, brought about a fierce persecution and some twenty-seven martyrs suffered that year. Six new gibbets were erected in London, it is said at Leicester's instigation, and Dean, who had been condemned with five other priests and four laymen, was the first to suffer on the gallows erected at Mile End. With him suffered a layman, the Venerable Henry Webley, for relieving and assisting him. At the martyrdom Dean tried to speak to the people, "but his mouth was stopped by some that were in the cart, in such a violent manner that they were like to have prevented the hangman of his wages". Seven martyrs suffered on the same day. Leicester died on 5 September, within a week of their execution.
CHALLONER, Missionary Priests (1741), I, 209; STOW, Annales (1615), 749; Douay Diaries; MORRIS, Troubles of Our Catholic Forefathers, II, 72, 156, 157.
BEDE CAMM 
Transcribed by Anthony J. Stokes

Ven. William Freeman[[@Headword:Ven. William Freeman]]

Ven. William Freeman
A priest and martyr, b. at Manthorp near York, c. 1558; d. at Warwick, 13 August, 1595. His parents were recusants, though he conformed outwardly for some time to the religion of the country. Educated at Magdalen College, Oxford, he took his degree as B.A. in 1581, then lived for some years in London, where he witnessed the martyrdom of Edward Stransham in 1586. Strongly impressed with this example, he left England and was ordained priest in 1587 at Reims. Returning to England in 1589, he worked for six years on the borders of Warwickshire, and in his interesting life many persons are mentioned who were contemporaries or friends of Shakespeare. In January, 1595, a special commission was sent down to Stratford-on-Avon to search the house of Mrs. Heaths who bad engaged his services as tutor to her son. William Freeman was arrested, and spent seven months in Drison. He denied his priesthood, but also refused all friendly offers to escape, not wishing to lose his opportunity of martyrdom. Owing to the treachery of a fellow-prisoner, William Gregory, he was at last sentenced as a seminary priest and in spite of a touching protest of loyalty, suffered the death of a traitor at Warwick.
J.H. POLLEN 
Transcribed by Joseph P. Thomas

Ven. William Hartley[[@Headword:Ven. William Hartley]]

Ven. William Hartley
Martyr; b. at Wyn, in Derbyshire, England, of a yeoman family about 1557; d. 5 October, 1588. At eighteen he matriculated at St. John's, Oxford, where he became a chaplain. Being ejected by the vice-chancellor, Tobie Mathew, in 1579, he went to Reims in August, was ordained at Châlons, and returned to England in June, 1580. He was of great service to Fathers Persons and Campion in printing and distributing their books, but was eventually arrested, 13 August, 1581, and sent to Marshalsea Prison, London. Here he was detected saying Mass in a cell before Lord Vaux, and for this he was laid in irons (5 December, 1583). He was indicted for high treason, 7 February, 1584, but for some unknown reason, not tried. In January, 1585, he was sent into exile. He then spent some little time at Reims, recovering his health, and made a pilgrimage to Rome (15 April, 1586), before returning to his perilous mission. In September, 1588, he was arrested in Holborn, London, and, as his friend father Warford said, "being beset by the deceits of the heretics, incurred the suspicion of having apostatized. But the event showed how unjust the suspicion was; when he suffered at Tyburn he won the greatest credit for constancy. He was a man of the meekest disposition and naturally virtuous, modest, and grave, with a sober and peaceful look. His beard was blackish and his height moderate" ("Acts of English Martyrs", cited below, 272).
The Armada year was for Catholics both the time of worst bloodshed and of the greatest dearth of news, and this explains why we know but little of Hartley's companions. The first was a priest, the Venerable John Hewitt, son of a draper at York and a student at Caius College, Cambridge. He had once been in York prison, but was arrested in Grey's Inn Lane, London, 10 March, 1857, going under the name of Weldon, and died under that name; this had led several early martyrologists into the curious mistake of making him into two martyrs, Hewett dying at York, and Weldon at London. Hartley's second companion was the Venerable Robert Sutton, a tutor or schoolmaster, born at Kegworth in Leichestershire, who had practiced his profession in Paternoster Row, London. The fourth [sic] was John Harrison, alias Symons, who had carried letters from one priest to another. As he had before "been slandered to be a spy" we can guess why his fame suffered some obscurity. It is also hardly doubtful that his name, Harrison, was confounded with that of either Matthias or James Harrison, priests, who suffered martyrdom in 1599 or 1602 respectively. This perhaps explains why his name has fallen out of the process of the English martyrs, and in its place we find inserted that of Venerable Richard Williams, a "Queen Mary priest" who really suffered four years later.
The Month, January, 1879, 71-85; January, 1905, 19; Pollen, Acts of English Martyrs (London, 1891); Catholic Records Society (London, 1906, 1908), II, V; Jaeffreson, Middlesex County Records (London, 1886), II, 171, 180; Boase, Oxford registers, (Oxford, 1885-89), II, ii, 68; Challoner, Memoirs, I; Gillow, Bibl. Dict. Eng. Cath., s. v.
J.H. POLLEN

Ven. William Ireland[[@Headword:Ven. William Ireland]]

Ven. William Ireland
(Alias Ironmonger.)
Jesuit martyr, born in Lincolnshire, 1636; executed at Tyburn, 24 Jan. (not 3 Feb.), 1679; eldest son of William Ireland of Crofton Hall, Yorkshire, by Barbara, a daughter of Ralph Eure, of Washingborough, Lincolnshire (who is to be distinguished from the last Lord Eure) by his first wife. He was educated at the English College, St. Omer; admitted to the Society of Jesus at Watten, 1655; professed, 1673; and was for several years confessor to the Poor Clares at Gravelines. In 1677 he was sent on the English Mission and appointed procurator of the province. On the night of 28 September, 1678, he was arrested by Titus Oates in person, and amongst others who shared his fate was John Grove, a layman, the nominal occupier of that part of Wild House, London, occupied by the Jesuits, the Spanish ambassador living under the same roof. After rigorous confinement in Newgate they were both sentenced to death on 17 December following, together with Thomas Pickering, for having, in the rooms of William Harcourt, theJesuit, on the previous 19 August, planned to assassinate the king. Oates and Bedloe swore that Grove was to have £1500 for the job, and Pickering 30,000 Masses. Ireland, in a journal written in Newgate, accounted for every day of his absence from London between 3 August and 14 September, but a woman having sworn that she saw him in Fetter Lane, on 20 August, all three were found guilty, and after two reprieves Ireland and Grove were executed together, Grove saying: "We are innocent, we lose our lives wrongfully, we pray God to forgive them that are the causes of it."
Dict. Nat. Biog., s. v.; GILLOW, Bibl. Dict. Eng. Cath., s. v.; G.E.C(OKAYNE), Peerage of England, III (London, 1890), 294; Harleian Soc. Publ., L (London, 1902), 338; CHALLONER, Missionary Priests, II (London and Derby, s. d.), 361; POLLOCK, The Popish Plot (London, 1903).
JOHN B. WAINEWRIGHT 
Transcribed by Annie Donahue

Ven. William Knight[[@Headword:Ven. William Knight]]

Ven. William Knight
Put to death for the Faith at York, on 29 November, 1596; with him also suffered Venerables George Errington of Herst, William Gibson of Ripon, and William Abbot of Howden, in Yorkshire.
William Knight was the son of Leonard Knight and lived at South Duffield, Hemington. On coming of age he claimed some property, left to him by his father, from his uncle, a Protestant, who denounced him to the authorities for being a Catholic; he was at once seized and committed to the custody of Colyer, a pursuivant, who treated him with indignity and severity. He was sent in October, 1593, to York Castle, where William Gibson and George Errington were already confined, the latter having been arrested some years previously for participation in a rising in the North. A certain Protestant clergyman chanced to be among their fellow prisoners. To gain his freedom he had recourse to an act of treachery: feigning a desire to become a Catholic, he won the confidence of Knight and his two companions, who explained the Faith to him. With the connivance of the authorities, he was directed to one Henry Abbot, then at liberty, who endeavoured to procure a priest to reconcile him to the Church. Thereupon Abbot was arrested and, together with Knight and his two comrades, accused of persuading the clergyman to embrace Catholicism -- an act of treason under the penal laws. They were found guilty, sentenced to be hanged, drawn, and quartered, and suffered their martyrdom with joy and fortitude at York, on 29 November, 1596.
A.A. MACERLEAN

Ven. William Paterson[[@Headword:Ven. William Paterson]]

Venerable William Patenson
Venerable William Patenson, English martyr, born in Yorkshire or Durham; died at Tyburn, 22 January, 1591-2. Admitted to the English College, Reims, 1 May, 1584, he was ordained priest September, 1587, and left for the English mission 17 January, 1588-9. On the third Sunday of Advent, 1591, he said Mass in the house of Mr. Lawrence Mompesson at Clerkenwell, and while dining with another priest, James Young, the priest-catchers surprised them. Young found a hiding-place, but Patenson was arrested and condemned at the Old Bailey after Christmas. According to Young, while in prison he converted and reconciled three or four thieves before their death. According to Richard Verstegan, he converted, the night before his martyrdom, six out of seven felons, who occupied the condemned cell with him. On this account he was cut down while still conscious.
POLLEN, Acts of the English Martyrs (London, 1891), 115-7; English Martyrs 1584-1603 (London, 1908), 208, 292; CHALLONER, Missionary Priests, I, no. 94; KNOX, Douay Diaries (London, 1878), 201, 217, 222.
JOHN B. WAINEWRIGHT. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Ven. William Richardson[[@Headword:Ven. William Richardson]]

Ven. William Richardson
(Alias Anderson.) Last martyr under Queen Elizabeth; b. according to Challoner at Vales in Yorkshire (i.e. presumably Wales, near Sheffield), but, according to the Valladolid diary, a Lancashire man; executed at Tyburn, 17 Feb., 1603. He arrived at Reims 16 July, 1592 and on 21 Aug. following was sent to Valladolid, where he arrived 23 Dec. Thence, 1 Oct., 1594, he was sent to Seville where he was ordained. According to one account he was arrested at Clement's Inn on 12 Feb., but another says he had been kept a close prisoner in Newgate for a week before he was condemned at the Old Bailey on the 15 Feb., under stat. 27 Eliz., c. 2, for being a priest and coming into the realm. He was betrayed by one of his trusted friends to the Lord Chief Justice, who expedited his trial and execution with unseemly haste, and seems to have acted more as a public prosecutor than as a judge. At his execution he showed great courage and constancy, dying most cheerfully, to the edification of all beholders. One of his last utterances was a prayer for the queen.
JOHN B. WAINEWRIGHT 
Transcribed by Christine J. Murray

Ven. William Southerne[[@Headword:Ven. William Southerne]]

Ven. William Southerne
English martyr, suffered at Newcastle-under-Lyme, 30 April, 1618. An alumnus and priest of the English College at Douai, he laboured mainly at Baswich, near Stafford, which then belonged to a branch of the Fowler family. He was arrested while saying Mass, and committed by a neighboring justice to Stafford gaol. He was immediately sentenced to death for being a priest and refusing to take the oath of allegiance; he remained in prison for six days after condemnation, no hangman being forthcoming.
JOHN B. WAINEWRIGHT

Ven. William Ward[[@Headword:Ven. William Ward]]

Ven. William Ward
(Real name WEBSTER).
Born at Thornby in Westmoreland, about 1560; martyred at Tyburn, 26 July, 1641. He was over forty when he went to Douay to study for the priesthood but no details have been preserved of his earlier life. He arrived there on 18 September, 1604; received the minor orders on 16 December, 1605; the subdiaconate on 26 October, 1607; the diaconate on 31 May, 1608; and the priesthood on the following day. On 14 October he started for England, but was driven on to the shores of Scotland, arrested, and imprisoned for three years. On obtaining his liberty he came to England where he laboured for thirty years, twenty of which he spent in various prisons as a confessor for the Faith. He was zealous and fiery temperament, severe with himself and others, and especially devoted to hearing confessions. Though he had the reputation of being a very exacting director his earnestness drew to him many penitents. So mortified was his personal life and so secret his numerous charities that he was even accused of avarice. He was in London when Parliament issued the proclamation of 7 April, 1641, banishing all priests under pain of death, but refused to retire, and on 15 July was arrested in the house of his nephew. Six days later he was brought to trial at the Old Bailey and was condemned on 23 July. He suffered on the feast of St. Anne, to whom he ever had a great devotion. An oil portrait, painted shortly after the martyrdom from memory or possibly from an earlier sketch, is preserved at St. Edmund's College, Old Hall.
Third Douay Diary in Cath. Rec. Soc., X (London, 1911); CHALLONER, Memoirs of Missionary Priests (London, 1741-2), using contemporary account written by one of Ward's penitents.
EDWIN BURTON 
Transcribed by Michael T. Barrett 
Dedicated to Fr. Carl Gimpl

Ven. William Way[[@Headword:Ven. William Way]]

Ven. William Way
(Alias MAY, alias FLOWER).
English priest and martyr, born in Exeter Diocese (Challoner says in Cornwall, but earlier authorities say in Devonshire); hanged, bowelled, and quartered at Kingston-on-Thames, 23 September, 1588. He is frequently confused with the martyred layman Richard Flower, alias Lloyd, who suffered at Tyburn, 30 September, 1588 (as to whom see LEIGH, RICHARD), with the priest William Wiggs, alias Way, M.A., a notable prisoner at Wisbech, and with William Wyggs, M.A., of New College, Oxford. Our martyr William Way received the first tonsure in the Cathedral of Reims from the Cardinal of Guise on 31 March, 1584, and was ordained subdeacon, 22 March, deacon 5 April, and priest 18 September, 1586, at Laon, probably by Bishop Valentine Douglas, O.S.B. He set out for England 9 December, 1586, and in June 1587, had been committed to the Clink. He was indicted at Newgate in September, 1588, merely for being a priest. He declined to be tried by a secular judge, whereupon the Bishop of London was sent for; but the martyr, refusing to acknowledge him as a bishop or the queen as head of the Church, was immediately condemned. He was much given to abstinence and austerity. When he was not among the first of those to be tried at the Sessions in August, he wept and, fearing he had offended God, went at once to confession, "but when he himself was sent for, he had so much joy that he seemed past himself".
Cath. Record Soc. Publications, II (London, 1906), 277, 279; V (London, 1908), 10, 154, 159, 160, 290, 398; KNOX, Douay Diaries (London, 1878); P OLLEN, Acts of English Martyrs (London, 1891), 287, 307; MORRIS, Troubles of our Catholic Forefathers (London, 1872-7), II, 234; III, 38; CHALLONER. Missi onary Priests, I no. 60; LEMON, Calendar State Papers Domestic, 1585-90 (London , 1865), 423.
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Venerable Angelo Paoli[[@Headword:Venerable Angelo Paoli]]

Venerable Angelo Paoli
Born at Argigliano, Tuscany, 1 Sept., 1642; died at Rome, 17 January, 1720. The son of Angelo Paoli and Santa Morelli, he was particularly distinguished for his charity towards the poor. As a young man he spent the greater part of his leisure time in teaching Catholic doctrine to the poor children of Argigliano. At eighteen, he was admitted to the novitiate of the Calced Carmelites at Siena. After making his vows he spent six years at his studies, was ordained priest, and appointed to the community at Pisa, where he made rapid progress in perfection. He was subsequently transferred to Cupoli, Monte Catino, and Fivizzano. Specially devoted to the Passion, he caused wooden crosses to be erected on the hills around Fivizzano (and afterwards in the Coliseum at Rome) to bring the sacred tragedy more vividly before the minds of the inhabitants. In 1687, he was called to Rome and stationed at the Convent of St. Martin. The remaining years of his life were divided between the care of the sick poor in the city hospitals and the office of Master of Novices. He was called by the citizens "the father of the poor". Many miracles were wrought by him both before and after his death. His virtues were declared by Pius VI in 1781 to be heroic, and the general chapter of the order held at Rome, 1908, included his name among those Carmelite servants of God, the cause of whose beatification was to be at once introduced.
Analecta ordinis Carmelitarum, fasc. I-XII.
HENRY ANTHONY LAPPIN 
Transcribed by Marcia L. Bellafiore

Venerable Anne de Xainctonge[[@Headword:Venerable Anne de Xainctonge]]

Ven. Anne de Xainctonge
Foundress of the Society of the Sisters of St. Ursula of the Blessed Virgin, born at Dijon, 21 November, 1567; died at Dôle, 8 June, 1621.
She was the daughter of Jean de Xainctonge, councillor in he Dijon Parliament, and of Lady Marguerite Collard, both of noble birth and virtuous life. From a window in the Hotel Xainctonge Anne was able to see the Jesuit College and the good work carried on by the Fathers; at Mass in their church, she was edified by seeing the novices receiving Holy Communion. Hence the idea of her future work that of educating girls. She considered such an occupation fitting for religious women, who might thus unite the active with the contemplative life. To found an uncloistered order of women, to open public schools for girls, "where education should be given, not sold", were then new ideas to which the prejudices of that time, as well as the blind love of her parents, were profoundly opposed. With the help of heaven, often miraculous, under the guidance of the Jesuit Fathers de Villars and Gentil, she overcame all obstacles and succeeded. On 16 June, 1606, with Claudine de Boisset and another companion she opened her first convent at Dôle in Franche-Comté (then Spanish territory). The company was founded with "our Lady as general, St. Ursula as lieutenant", and the Rule of St. Ignatius as the basis of perfection. For fifteen years Anne was a living model of all religious virtues, in frequent and visible intercourse with her guardian angel, founding new houses as her society spread rapidly in the east of France and Switzerland. After her death her reputation for heroic sanctity and the graces obtained through her intercession led to a process of beautification, but the many wars of the period, followed closely by the French Revolution, destroyed all documents. The cause was afterwards re-established, and Anne de Xainctonge was declared Venerable on 24 November, 1900.
BINET, La Vie . . . d'Anne de Xainctonge (1635); ORSET, La vie de la Vénérable et dévote A. de X.; (1691); ARNOULX, Vie de la Vén. A. De X. (1755); MOREY, La Vén. A. de X. (1892).
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Venerable Anthony Page[[@Headword:Venerable Anthony Page]]

Venerable Anthony Page
English martyr, born at Harrow-on-the-Hill, Middlesex, 1571; died at York, 20 or 30 April, 1593. He was of gentle birth and matriculated at Oxford from Christ Church, 23 November, 1581, being described as "scholaris Mri-Wodson". He entered the English College, Reims, 30 September, 1584, and received minor orders, April, 1585. He was ordained deacon at Laon, 22 September, 1590, and priest at Reims, 21 September, 1591. Dr. Anthony Champney, who was his contemporary at Reims, in his manuscript (q.v.) history of the reign of Elizabeth, as quoted by Bishop Challoner, describes him, as being of wonderful meekness, of a virginal modesty and purity, and of more than common learning and piety, and as having endeared himself to all by his singular candour of mind and sweetness of behaviour. He was condemned for being a priest, under 27 Eliz., c. 2., and was hanged, disembowelled, and quartered.
CHALLONER, Missionary Priests, I, no. 98: CLARK, Register of Oxford University, II (Oxford, 1887-9), 105; KNOX, Douay Diaries (London. 1878), 202, 205, 234, 241.
JOHN B. WAINEWRIGHT 
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Venerable Caesar de Bus[[@Headword:Venerable Caesar de Bus]]

Venerable César de Bus
A priest and founder of two religious congregations, b. 3 February, 1544, at Cavaillon, Comtat Venaissin (now France); d. 15 April, 1607, at Avignon. At eighteen he joined the king's army and took part in the war against the Huguenots. After the war he devoted some time to poetry and painting, but soon made up his mind to join the fleet which was then besieging La Rochelle. Owing to a serious sickness this design could not be carried out. Up to this time de Bus had led a pious and virtuous life, which, however during a sojourn of three years in Paris was changed for one of pleasure and dissipation. From Paris he went back to Cavaillon. Upon the death of his brother, a canon of Salon, he succeeded in obtaining the vacated benefice, which he sought for the gratification of his worldly ambitions. Shortly after this, however, he returned to a better life, resumed his studies, and in 1582 was ordained to the priesthood. He distinguished himself by his works of charity and his zeal in preaching and catechizing, and conceived the idea of instituting a congregation of priests who should devote themselves to the preaching of Christian Doctrine. In 1592, the "Prêtres séculiers de la doctrine chrétienne", or "Doctrinaires", were founded in the town of L'Isle and in the following year came to Avignon. This congregation was approved by Pope Clement VIII, 23 December, 1597. Besides the Doctrinaires, de Bus founded an order of women called "Filles de la doctrine chrétienne" and later the Ursulines. Pope Pius VII declared him Venerable in 1821. Five volumes of his "Instructions familières" were published (Paris, 1666).
De Beauvais, Vie du P. César de Bus (Paris, 1645); Dumas, Vie du P. de Bus (Paris, 1703); Helyor, Histoire des ordres religieux, revised ed. by Badiche in Migne, Encyclopédie théologique (Paris, 1848), XXI; Brischar in Kirchenlex., III, 1873, s.v. Doctrinarier; Baillet, Les vies des saints (Paris, 1739), III, 617; Heimbucher, Die orden und Kongregationen der kathol. Kirche (Paderborn, 1897), II, 338.
C.A. DUBRAY 
Transcribed by William D. Neville

Venerable Cesare Baronius[[@Headword:Venerable Cesare Baronius]]

Venerable Cesare Baronius
Cardinal and ecclesiastical historian, born at Sora in the Kingdom of Naples, 30 August, 1538; died at Rome, 30 June, 1607; author of "Annales Ecclesiatici", a work which marked an epoch in historiography and merited for its author, after Eusebius, the title of a Father of Ecclesiastical History.
Baronius was descended from the Neapolitan branch of a once powerful family, whose name, de Barono, was changed by Cesare himself to the Roman form, Baronius. His parents, humble citizens of Sora in the Sabines, some sixty miles east of Rome, could bestow no ancestral wealth and power upon their only son. He was, however, to possess qualities which better proclaim nobility -- a deeply religious spirit, a charity to which selfishness was painfuly repgunant, a firmness of will tempered in humble obedience, and a keenness and vigour of mind scrupulously dedicated to the cause of truth. These qualities distinguished Baronius as a peer in sanctity and scholarship among many saintly and learned contemproraries. He inherited his more vigorous traits of character from his father Camillo, a worldly and ambitious man, whose strong will and tenacity of purpose were one day to clash with like qualities in his equally determined son. To the influence of his pious and charitable mother, Portia Phaebonia, whose devotion to Cesare's religious interests was intensified by what she considered his miraculous deliverance from death in infancy, he owed his conspicuous tender qualities and childlike simplicity of faith. To this latter was due his vivid realization of God's guidance, vouchsafed often in visions and dreams. Baronius received his early education from his intelligent parents and in the schools of nearby Veroli. His intense love of study and intellectual maturity encouraged his father to send him, at the age of eighteen, to the school of law at Naples. There, after a few months of confusion due to the Franco-Spanish war for Italian dominion compelled him to remove to Rome, where, in 1557, he became a pupil of Cesare Costa, a master in civil and canon law.
He was there but a short time when he met one who was potently to influence his destiny and determine, even to details, his career and occupations. It was Philip Neri, a priest remarkable for his sanctity and and for the spirit of piety and charity with which he inspired a little group of priests and lay-men whom he had formed into a confraternity of good works at the church of San Girolamo della Carità. The importance of this meeting cannot be overestimated; a Baronius the world might have had, but the Baronius of history is the creature of St. Philip Neri. He was impressed by the serious law student of such transparent innocence of life and finding in him a responsive subject, enrolled him in his little band. This did not prevent Baronius from continuing the studies for which he came to Rome, but in all else his surrender of self to Philip's guidance was spontaneous and complete. It was not without its sacrifices. In token of renunciation he burned a volume of his own Italian verses in the composition of which he had shown marked proficiency; the same fate later befell his doctorate diploma. For three years, in his zeal, he yearned to become a Capuchin friar, but Philip restrained him. More distressing still was the bitter antagonism of his father, who saw in all this but folly and the frustration of his paternal ambition. He feared, too, the extinction of his family, whose hope for a brilliant revival was centred alone in Cesare. Father and son were firm. Camillo cut off his scanty allowance and Cesare was compelled to live on the hospitality of one of Philip's friends. For six years Baronius led a semi-religious life with the community of San Girolamo, the nucleus of the Congregation of the Oratory. From Philip he received direction in study and spiritual guidance, and at his bidding gave all his spare time to charitable work among the sick and poor.
During the year 1558 Philip assigned to him the important work of preaching at the conferences given often during the week in the church of San Girolamo. In 1564 he received priestly ordination and resolved to cast his lot with Philip's little band, but so intense was his ardor for the religious life that he had already taken vows of poverty, chastity, humility, and obedience to Philip as to a superior. Of his will he was to be the yielding instrument for yet twenty-five years. That time was to be given to the preparation of his work on ecclesiastical history, about which Baronius' life-interest henceforth centres.
The credit of its conception belongs to Philip, as Baronius testifies with filial devotion in the "Annals". The saint shared keenly in the distress and dismay caused in Catholic circles by the publication of the "Centuries of Magdeburg" (Ecclesiastica Historia: integram ecclesiae Christi ideam complectens, congesta per aliquot studiosos et pios viros in urbe Magdeburgica, 13 vols., Basle, 1559-74). The purpose of this work was to commit history to the cause of Protestantism by showing how far the Catholic Church had departed from primitive teaching and practices, in contrast to the consonance therewith of the Reformed Church. It was conceived in 1552 by Mathias Flach Francowiez (Flacius Illyricus) and, with the collaboration of several Lutheran scholars and the co-operation of evangelical princes and other wealthy Protestants, was hurriedly completed. Its thirteen volumes dealt each with a century of the Christian Era, whence the name "Centuriators" applied to the authors. Though the work had the great merit of being the pioneer in the field of modernized church history, and displayed considerable critical spirit, its unscrupulously partisan colouring of Lutheran claims and its misrepresentations of Catholicity predestined it to but ephemeral honour. It is of interest only as a sunken landmark in the field of historical literature, and as the stimulus of Baronius's genius. The publication of its initial volumes, however, at a time when its polemical value made it acceptable to Protestants, provided the Reformers with a most formidable weapon of attack on the Catholic Church. It did much harm. The feasibility of a counter attack appealed to Catholic scholars, but nothing adequate was provided, for the science of history was still a thing of the future. Its founder was as yet but twenty-one years of age and knew very little of history. It was in that youth that St. Philip Neri discerned a possible David who would rout the Philistines of Magdeburg. He forthwith directed Baronius to devote his conferences at San Girolamo exclusively to the history of the Church. Baronius was disconcerted. History had no attraction for him. His youthful zeal would rather vent itself in the fiery moral conferences which he had creditably given during the preceding year. But he obeyed, and within three years summarily covered the field of church history in his conference and developed a keen interest in historical studies. Twice he gave the course before his ordination to the priesthood, and five times again did he repeat it during the following twenty-three years, perfecting his work with each succeeding series. The early historians and the Fathers became his familiars. The libraries of Rome yielded to his diligent quest a host of unpublished documents. Monuments, coins, and inscriptions told to him unsuspected stories.
What he did in and about Rome willing correspondents did for him elsewhere, and the name of Baronius came to be known over Europe as a synonym for unprecedented historical penetration, power of research, and zeal for verification. Philip's plan for arranging in lasting form the material thus garnered must have been made known to Baronius before 1569, but despite the importance of the work, he was compelled by his master to share in all the exercises of the now growing Oratory. At the church of San Giovanni dei Fiorentini. which he served from 1564 to 1575, he had his part in the parish ministrations and took his turn in the menial domestic services. "Baronius coquus perpetuus" was the legend he playfully inscribed in the Oratory kitchen, where he often received distinguished visitors. To the many mortifications imposed by Philip he added generously, and and thereby provoked the digestive disorders that often racked his body in life and ultimately precipitated his death. Despite all obstacles, his prodigious capacity for work and contentment with but four to five hours sleep a night made possible an amazing progress in his researches. After the canonical foundation of the Oratory (15 July, 1575) he took up his residence at Santa Maria in Vallicella, definitive home of the new congregation, and led the same busy life. In the early eighties plans were matured for the publication of the new church history, and by 1584, a quarter of a century since he began his preparation, Baronius had the work well under way, when his patience suffered a new trial. Gregory XIII confided to him the revision of the Roman Martyrology. The work was necessary because of confusion in feast-days due to the Gregorian calendar-reform (1582); besides, it was an opportune time to correct the many errors of copyists long accumulating in the Martyrology. Baronius gave two years to the wide research amd keen criticism the work demanded. His annotations and corrections were published in 1586, and in a second edition he corrected several errors which he was chagrined to have overlooked in the first (Martyrologium Romanum, cum Notationibus Caesaris Baronii, Rome, 1589).
The difficulties which beset Baronius in the publication of the "Annals" were many and annoying. He prepared his manuscript unaided, writing every page with his own hand. His brother Oratorians at Rome could lend him no assistance. Those at Naples, who helped him in revising his copy, were scarcely competent and almost exasperating in their dilatoriness and uncritical judgment. The proofs he read himself. His printers, in the infancy of their art, were neither prompt nor painstaking. In the Spring of 1588 the first volume appeared and was universally acclaimed for its surprising wealth of inforomation, its splendid erudition, and its timely vindication of papal claims. The "Centuries" were eclipsed. Those highest in ecclesiastical and civil authority complimented the author, but more gratifying still was the truly phenomenal sale the book secured and the immediate demand for its translation into the principal European languages. It was Baronius' intention to produce a volume every year; but the second was not ready until early in 1590. The next four appeared yearly, the seventh late in 1596, the other five at still-longer intervals, up to 1607, when, just before his death, he completed the twelfth volume, which he had foreseen in a vision would be the term of his work. It brought the history down to 1198, the year of the accession of Innocent III.
Baronius' student life during the twenty years of publication was even more disturbed than formerly. His growing repute brought heavy penalties to one of his humility. Three successive popes would have made him a bishop. In 1593 he became superior of the Oratory, succeeding the aged Philip, on whose death, in 1596, he was re-elected for another triennial term. In 1595 Clement VIII, whose confessor he was, made him protonotary Apostolic and, on 5 June, 1596, created him cardinal. Baronius bitterly regretted his removal from the Oratory to reside at the Vatican, or even away from Rome when the papal court was absent from the city, a circumstance doubly distressing as it prevented active work on the "Annals". In 1597 Clement paid the highest possible tribute to his erudition by naming him Librarian of the Vatican. This office, together with the charge of the newly founded Vatican press and his duties in the Congregations, left still less time for his "Annals". Troubles he had of another order. His zeal for the liberties of the church had early invited the disfavour of Philip II of Spain, who, because he was the strongest Catholic sovereign in Europe, was striving to exercise undue influence on the papacy. He incurred Philip's further displeasure by supporting the cause of his enemy, the excommunicate Henry IV of France, whose absolution Baronius warmly advocated. The "Annals" were condemned by the Spanish Inquisition. Later on, when he published his treatise on the Sicilian Monarchy, proving the prior claim of the papacy to that of Spain in the suzerainty of Sicily and Naples, he provoked the bitter hostility of both Philip II and Philip III. He found solace, however, in the thought that the enmity of Spain would prevent the growing possibility of his being made pope. This hope was severely tried in the two conclaves of 1605. Baronius was the choice of a majority of the cardinals and, despite Spanish opposition, might have been elected had he not turned his diplomacy to encompass his own defeat. Thirty-seven votes out of a necessary forty in the first conclave and a violent attempt to precipitate his "adoration" in the second attest the esteem in which he was held.
In the spring of 1607 Baronius returned to the Oratory, for a vision had warned him that his sixty-ninth year would be his last, and he had reach the portended last volume of the "Annals". Soon, critically ill, he was removed to Frascati, but, discerning the end, he returned to Rome, where he died 30 June, 1607. His tomb is at the left of the high altar in the church of Santa Maria in Vallicella (Chiesa Nuova).
Cardinal Baronius left a reputation for profound sanctity which led Benedict XIV to proclaim him "Venerable" (12 January, 1745). The restorations which he made in his titular church of Sts. Nereus and Achilleus and in St. Gregory's on the Coelian still feebly bespeak his zeal for decorous worship. But the "Annals" constitute the most conspicuous and enduring monument of his genius and devotion to the Church. For three centuries they have been the inspiration of students of history and an inexhaustible storehouse for research. No one work has treated so completely the epoch with which they deal. Nowhere are there to be found collected so many important documents. Unbiased scholars recognize in them the foundation-stone of true historical science, and in their author the qualities of the model historian: indefatigable diligence in research, passion for verification, accuracy of judgment, and unswerving loyalty to truth. Even in the bitter controversies which the early volumes aroused, Baronius' most scholarly critics acknowledged his thoroughness and honesty. But this does not imply that the work was faultless or final, Master though he was, Baronius was a pioneer. Gifted with a critical spirit which was, to say the least, much keener than that of his contemporaries, his exercise of it was tentative and timid. Yet he stimulated a spirit of criticism which would infallibly advance the science of history far beyond the reaches attainable by himself. With this wider vision his successors have been enabled to subject the "Annals" to no little corrective criticism. His scanty knowledge of Greek and Hebrew limited his resources in dealing with Oriental questions. Despite his care, he cited many documents as authentic which a more enlightened criticism has rejected as apocryphal. His most serious defects were incident to the very accuracy he essayed in casting his history in the strictly annalistic form. The attempt to assign to each successive year its own events involved him in numerous chronological errors. Baronius himself recognized the possibility of this and made many corrections in his second edition (Mainz, 1601-05); and later it was by his allies, and not by his enemies, that the most thorough efforts at chronological revision were made, a point seemingly lost on those who refer to Pagi's "refutation" of Baronius' errors. One has but to recall the diversity of opinion in matters of chronology among the chief exponents of historical science to-day to find palliation for the mistakes of that science's founder. Whatever must be said in justice to Baronius, it remains true that the present-day value of his work is to be measured in the light of these defects, and it is to the critical editions of the "Annals" that the student will profitably refer, bearing always in mind that the mistakes of Baronius affect but little the value of the precious lecacy his industry and genius handed down to later historians. The most extensive work of emendation is that of the Pagi: "Critica historico-chronologica in Annales", etc. (3d ed., Antwerp, 1727, 4 vols.). Its preface contains a good study of the early criticsim of the "Annals".
To the original twelve volumes of the "Annals" there have been added continuations in the style of Baronius. The most worthy are those of the three Oratorians: Raynaldus, ablest of the continuators, who with material accumulated by Baronius carried the history to the year 1565 (Rome, 1646-77, 9 vols.); Laderchi, who continued it thence to 1571 (Rome, 1728-37, 3 vols.); and August Theiner, to 1583 (Rome, 1856). Less notable are the continuations of the Polish Dominican, Bzovius, 1198 to 1571 (Cologne, 1621-30, 9 vols.), and the French bishop, Sponde, 1198 to 1647 (Paris, 1659). There is a good study of the work of the continuators by Mansi in the Bar-le-Duc edition of Baronius, XX, p iii-xi. Many epitomes of the work have been made, the best being that of Sponde (Cologne, 1690, 2 vols.). As an exemplar of recent scientific working of a small portion of the field covered by Baronius may be cited, Rauschen, "Jahrbücher der Christlichen Kirche unter dem Kaiser Theodosius dem Grossen. Versuch einer Erneuerung der Annales Ecelesiastici des Baronius für die Jahre 378-395" (Freiburg im Br., 1897). The best editions of Baronius are those of Lucca (1738-59, 38 vols.) and Bar-le-Duc (1864-83, 37 vols.); the former contains the continuations of Raynald and Laderchi, the critique of Pagi and others, and is enriched by the notes of Archbishop Mansi; the latter contains what is best in the former and the editorial additions of Father Theiner, whose continuation was to be included. Publication was suspended with the history of the year 1571. Baronius published many lesser works, most of which found place in the "Annals". His life of St. Gregory Nazianzen is in Acta SS., XV, 371-427.
JOHN B. PETERSON 
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Venerable Charles Mahony[[@Headword:Venerable Charles Mahony]]

Ven. Charles Mahony
Irish Franciscan martyr; b. after 1639; d. at Ruthin, Denbighshire, 12 August, 1679. The British Museum has a copy of a single sheet entitled "The Last Speeches of Three Priests that were Executed for Religion, Anno Domini 1679", from which the following transcript is made:—
"An Account of the words spoken by Mr. Charles Mahony, an Irish Priest of the holy Order of St. Francis, who was Executed in his Habit at Ruthin in North Wales, August 12, 1679.
Now God Almighty is pleased I should suffer Martyrdom, his Holy Name be praised, since I dye for my Religion. But you have no Right to put me to death in this Country, though I confessed myself to be a Priest, for you seized me as I was going to my Native Country Ireland, being driven at Sea on this Coast, for I never used my Function in England before I was taken, however God forgive you, as I do and shall always pray for you, especially for those that were so good to me in my distress, I pray God bless our King, and defend him from his Enemies, and convert him to the Holy Catholick Faith, Amen.
His Age was under Forty, He was tryed and Condemned at Denby [i.e. Denbigh] Confessing himself to be a Priest."
Bishop Challoner bases his account of our martyr on the above-mentioned single sheet, but appears to have hold access to another authority now lost, for he writes: "He suffered with great constancy, being cut down alive and butchered according to the sentence, as I remember to have read in a manuscript, which I could not since recover." Subsequent writers add nothing to Bishop Challoner's narrative.
CHALLONER, Memoirs of Missionary Pnests, II, no. 205; GILLOW, Bibl. Dict. Eng. Cath. IV, 392; STANTON, Menelogy of England and Wales (London, 1887); HOPE, Franciscan Martyrs in England (London, 1878), 240; OLIVER, Collections illustrating the History of the Catholic Religion (London, 1857), THADEUS, Franciscans in England (London and Leamington, 1898), 52, 71, 101.
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Venerable Edward Morgan[[@Headword:Venerable Edward Morgan]]

Venerable Edward Morgan
Welsh priest, martyr, b. at Bettisfield, Hanmer, Flintshire, executed at Tyburn, London, 26 April, 1642. His father's Christian name was William. Of his mother we know nothing except that one of her kindred was Lieutenant of the Tower of London. >From the fact that the martyr was known at St. Omer as John Singleton, Mr. Gillow thinks that she was one of the Singletons of Steyning Hall, near Blackpool, in Lancashire. Of his reported education at Douai, no evidence appears; but he certainly was a scholar at St. Omer, and at the English colleges at Rome, Valladolid, and Madrid. For a brief period in 1609 he was a Jesuit novice, having been one of the numerous converts of Father John Bennett, S.J. Ordained priest at Salamanca, he was sent on the English Mission in 1621. He seems to have laboured in his fatherland, and in April, 1629, was in prison in Flintshire, for refusing the oath of allegiance. Later about 1632 he was condemned in the Star Chamber to have his ears nailed to the pillory for having accused certain judges of treason. Immediately afterwards he was committed to the Fleet Prison in London, where he remained until a few days before his death. He was condemned at the Old Bailey for being a priest under the provisions of 27 Eliz., c. 2 on St. George's Day, 23 April, 1642. At the same time was condemned John Francis Quashet, a Scots Minim, who subsequently died in Newgate Prison. The last scene of the martyrdom is fully given (apparently by an eyewitness) in Father Pollen's work cited below. CHALLONER, Memoirs of Missionary Priests, II (Manchester, 1803), 110; GILLOW, Bibl. Dict. Eng. Cath., s. v.; POLLEN, Acts of English Martyrs (London, 1891), 343; Calendar State Papers Domestic 1628 -29; 1631-33 (London, 1859-1862), passim.
JOHN B. WAINEWRIGHT 
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Venerable John Bodey[[@Headword:Venerable John Bodey]]

Ven. John Bodey
Martyr, b. at Wells, Somerset: 1549; d. at Andover, Wilts., 2 November, 1583. He studied at Winchester and New College, Oxford, of which he became a Fellow in 1568. In June, 1576, he was deprived, with seven other Fellows, by the Visitor, Horne,Protestant Bishop of Winchester. Next year he went to Douay College to study civil law, returned to England in February, 1578, and probably married. Arrested in 1580, he was kept in iron shackles in Winchester gaol, and was condemned in April, 1583, together with John Slade, a schoolmaster, for maintaining the old religion and denying the Royal Supremacy. There was apparently a feeling that this sentence was unjust and illegal, and they were actually tried and condemned apin at Andover, 19 August, 1583, on the same indictment. Bodey had a controversy with Humphreys, Dean of Winchester, on the Nicene Council, and the martyr's notes from Eusebius still exist. After his second trial, he wrote from prison to Dr. Humphrey Ely, "We consider that iron for this cause borne on earth shall surmount gold and, precious stones in Heaven. That is our mark, that is our desire. In the mean season we are threatened daily, and do look still when the hurdle shall be brought to the door. I beseech you, for God's sake, that we want not the good prayers of you all for our strength, our joy, and our perseverance unto the end. . . . From our school of patience the 16th September, 1583."
At his martyrdom, Bodey kissed the halter, saying, "O blessed chain, the sweetest chain and richest that ever came about any man's neck", and when told he died for treason, exclaimed, "You may make the hearing of a blessed Mass treason, or the saying of anAve Maria treason . . . but I have committed no treason, although, indeed, I suffer the punishment due to treason". He exhorted the people to obey Queen Elizabeth and died saying, "Jesu, Jesu, esto mihi Jesus". His mother made a great feast upon the occasion of her son's happy death, to which she invited her neighbours, rejoicing at his death as his marriage by which his soul was happily and eternally espoused to the Lamb.
Account of the trial and execution of John Slade, schoolmaster, and John Body, M.A., by R. B. (London, 1583); Challoner, Memoirs; Sanders, Anglican Schism, ed. Lewis (London, 1877); Pollen, Acts of English Martyrs (London, 1891); Wainewright, Two English Martyrs: Body and Munden (London, Cath. Truth Soc.); Knox, Douay Diaries (London, 1878); Allen, A true, sincere, and modest defence of English Catholiques (Reims, 1584).
BEDE CAMM 
Transcribed by Dick Meissner

Venerable John Sugar[[@Headword:Venerable John Sugar]]

Venerable John Sugar
(Suker).
Born at Wombourn, Staffordshire, 1558; suffered at Warwick, 16 July, 1604. He matriculated at Oxford from St. Mary Hall, 30 October, 1584, and is described as clerici filius. He left without taking a degree, it is said because he disliked the Oath of Supremacy; but it appears that he acted as a Protestant minister at Cannock, Staffordshire, for some time. He was ordained priest from the English College, Douai (1601), and sent on the mission the same year. He was arrested 8 July, 1603, at Rowington, Warwickshire, with Venerable Robert Greswold (Grissold [or Griswold]), a native of Rowington (in the service of Mr. Sheldon of Broadway, Worcestershire), who was in attendance on him. After a year's imprisonment at Warwick they were condemned there 14 July, Sugar for being a priest, and Greswold for assisting him. Sugar was cut down before he was fully dead. Greswold was offered his life if he would promise to conform.
CHALLONER, Missionary Priests, II, nos. 135, 136; FOSTER, Alumni Oxonienses (Oxford, 1892); KNOX, Douay Diaries (London, 1878), 17, 32; POLLEN, Acts of the English Martyrs (London, 1891), 321.
JOHN B. WAINEWRIGHT 
Transcribed by Herman F. Holbrook 
Honoribus altaris glorifica servos tuos, Domine Rex martyrum.

Venerable Louise de Marillac Le Gras[[@Headword:Venerable Louise de Marillac Le Gras]]

Ven. Louise de Marillac Le Gras
Foundress of the Sisters of Charity of St. Vincent de Paul, born at Paris, 12 August, 1591, daughter of Louis de Marillac, Lord of Ferri res, and Marguerite Le Camus; died there, 15 March, 1660. Her mother having died soon after the birth of Louise, the education of the latter devolved upon her father, a man of blameless life. In her earlier years she was confided to the care of her aunt, a religious at Poissy. Afterwards she studied under a preceptress, devoting much time to the cultivation of the arts. Her father's serious disposition was reflected in the daughter's taste for philosophy and kindred subjects. When about sixteen years old, Louise developed a strong desire to enter the Capuchinesses (Daughter of the Passion). Her spiritual director dissuaded her, however, and her father having died, it became necessary to decide her vocation. Interpreting her director's advice, she accepted the hand of Antoine Le Gras, a young secretary under Maria de' Medici. A son was born of this marriage on 13 October, 1613, and to his education Mlle Le Gras devoted herself during the years of his childhood. Of works of charity she never wearied. In 1619 she became acquainted with St. Francis de Sales, who was then in Paris, and Mgr. Le Campus, Bishop of Belley, became her spiritual adviser. Troubled by the thought that she had rejected a call to the religious state, she vowed in 1623 not remarry should her husband die before her.
M. Le Gras died on 21 December, 1625, after a long illness. In the meantime his wife had made the acquaintance of a priest known as M. Vincent (St. Vincent de Paul), who had been appointed superior of the Visitation Monastery by St. Francis of Sales. She placed herself under his direction, probably early in 1625. His influence led her to associate herself with his work among the poor of Paris, and especially in the extension of the Confrérie de la Charité, an association which he had founded for the relief of the sick poor. It was this labour which decided her life's work, the founding of the Sisters of Charity. The history of the evolution of this institute, which Mlle Le Gras plays so prominent a part, has been given elsewhere (see Charity, Sister of); it suffices here to say that, with formal ecclesiastical and state recognition, Mlle Le Gras' life-work received its assurance of success. Her death occurred in 1660, a few month before the death of St. Vincent, with whose labours she had been so closely united. The process of her beatification has been inaugurated at Rome.
JOSEPH S. CLASS 
Transcribed by Claudia C. Neira

Venerable Luis de Lapuente[[@Headword:Venerable Luis de Lapuente]]

Ven. Luis de Lapuente
(Also, D'Aponte, de Ponte, Dupont).
Born at Valladolid, 11 November, 1554; died there, 16 February 1624. Having entered the Society of Jesus, he studied under the celebrated Suarez, and professed philosophy at Salamanca. Endowed with exceptional talents for government and the formation of young religious, he was forced by impaired health to retire from offices which he had filled with distinction and general satisfaction. The years that followed were devoted to literary composition. Though not reckoned among Spanish classics, his works are so replete with practical spirituality that they claim for him a place among the most eminent masters of asceticism. Ordaind priest in 1580, he became the spiritual director of the celebrated Marina de Escobar, in which office he continued till his death. In 1599 he devoted himself with great charity to the care of the plague-stricken in Villagarcia. Of remarkable innocence of life, he not only avoided all grievous sin, but bound himself by vow, some years before his death, to avoid as far as human weakness permitted even venial faults. Besides a mystical commentary in Latin on the Canticle of Canticles, he wrote in Spanish: " Life of Father Baltasar Alvarez"; "Life of Marina de Escobar"; "Spiritual Directory for Confession, Communion and the Sacrifice of the Mass"; "The Christian Life" (4 vols.), and "Meditations on the Mysteries of Our Holy Faith", by which he is best known to English readers. This last work has been translated into ten languages, including Arabic. A few years after his death, the Sacred Congregation of Rites admitted the cause of his beatification and canonization.
HENRY J. SWIFT 
Transcribed by Joseph P. Thomas 
In Memory of Fr. Aurelius, O.C.D.

Venerable Pierre-Julien Eymard[[@Headword:Venerable Pierre-Julien Eymard]]

Venerable Pierre-Julien Eymard
Founder of the Society of the Blessed Sacrament, and of the Servants of the Blessed Sacrament, born at La Mure d'Isère, Diocese of Grenoble, France, 4 February, 1811; died there 1 Aug., 1868. From early childhood he gave evidence of great holiness and most tender devotion to the Blessed Sacrament. In 1829, he entered the novitiate of the Oblates of Mary, but illness compelled him to return home. At the age of twenty he entered the grand seminary of Grenoble, and was ordained priest 20 July, 1834. He returned to the Marist novitiate in 1839. In 1845 he was appointed Provincial of the Oblates of Mary. His entire spiritual life was centred round the Eucharist. It was the subject of his sermons and exhortations, the object of his worship and prayers. Those who fell under his spiritual direction were taught by his counsel to fix their attention on the Blessed Sacrament.
In January of 1851 Père Eymard made a pilgrimage to the shrine of Our Lady of Fourvières, and there promised Mary to devote his life to founding a congregation of priests whose principal duty should be to honour the Blessed Sacrament. Having obtained the necessary ecclesiastical permission, he procured a small house in Paris, in which he and a single companion took up their abode. Here, on 6 Jan., 1857, the Blessed Sacrament was exposed, and the nascent community of two members commenced the adoration of the Blessed Sacrament as prescribed by their rule. Their founder received his first encouragement for the work in a laudatory Brief, blessing the work and its author, and signed by Pius IX, in 1857. Five years after, in 1862, Père Eymard had enough spiritual sons to open a regular novitiate. From this date the congregation spread rapidly, until now its houses may be found in Rome, Belgium, Holland, Spain, Canada, the United States, and South America. The Servants of the Blessed Sacrament, a congregation of cloistered women who carry on perpetual adoration in their convents, were also founded by him in 1858. The Priests' Eucharistic League and the Archconfraternity of the Blessed Sacrament are evidences of his zeal among priests and the faithful. Père Eymard's writings have been collected, and form four volumes: "The Real Presence", which has been translated into English; Retreat at the Feet of Jesus Eucharistic", "La Sainte Communion", and "L'Eucharistie et la Perfection Chrétienne". These writings have received the approbation of the Holy See. The author was declared Venerable, 11 August, 1908, and the process for Père Eymard's beatification is now in progress.
A. LETELLIER 
Transcribed by Michael C. Tinkler

Venerable Ralph Ashley[[@Headword:Venerable Ralph Ashley]]

Ven. Ralph Ashley
Martyr and Jesuit lay-brother; first heard of, it seems, as cook at Douay College, which he left 28 April, 1590, for the English College at Valladolid. Here he entered the Society of Jesus, but after a time returned to England because of ill-health. He fell in with Father Tesimond (Greenway), who eulogizes very highly the courage he had displayed among the Dutch heretics, by whom he had been captured during his journey. He landed in England 9 March, 1598, and was sent to serve Father Edward Oldcorne. Eight years later the two were arrested at Hindlip, near Worcester, and were committed to the Tower, together with Father Garnet, and Nicholas Owen, another laybrother, servant to Garnet. The two servants were terribly tortured, Owen dying of his torments, while the reticent answers and trembling signatures of Ashley's extant confessions bear eloquent testimony to his constancy. He was ultimately remanded with Oldcorne to Worcester, where they were tried, condemned and executed together, 7 April, 1606, giving an admirable example of heroically faithful service.
PATRICK RYAN 
Transcribed by Paul T. Crowley 
Dedicated to the Sacred Heart

Venerable Ralph Corbie[[@Headword:Venerable Ralph Corbie]]

Venerable Ralph Corbie
(Called at times Corrington).
Brother of Ambrose Corbie; martyr-priest, b. 25 March, 1598, near Dublin; d. 7 September, 1644. From the age of five he spent his childhood in the north of England, then going over seas he studied at Saint-Omer, Seville, and Valladolid, where he was ordained. Having become a Jesuit about 1626, he came to England about 1631 and laboured at Durham. He was seized by the Parliamentarians at Hamsterley, 8 July, 1644, when clothed in his Mass vestments, conveyed to London, and committed to Newgate (22 July) with his friend John Duckett, a secular priest. At their trial (Old Bailey, 4 September), they both admitted their priesthood, were condemned to death, and executed at Tyburn, 7 September. Stonyhurst has a relic of Father Corbie; for the Duke of Gueldres' attestation in 1650 of other relics, see Foley's "Records S.J.", I, 564; the "Certamen" portrait is reproduced in "Records", VII, (I), 168; for his letters see vol. III, 69 sqq., of the same work. The Corbie alias, according to Foley [op. cit., VII (II), 898] was Carlington or Carlton.
Tanner, Societas Jesu militans, 122; Challoner, Missionary Priests (1742), II, 278; Dodd, Church History, III, 111; Oliver, Collectanea S.J., 674; Foley, Records S.J., III, 59-98, 151 sqq; VI, 299; VII (I), 167; Gillow, Bibl. Dict. Eng. Cath., I, 564; Cooper in Dict. Nat. Biog., XII, 209; Certamen Triplex (Antwerp, 1645).
PATRICK RYAN

Venerable Ralph Milner[[@Headword:Venerable Ralph Milner]]

Venerable Ralph Milner
Layman and martyr, born at Flacsted, Hants, England, early in the sixteenth century; suffered at Winchester, 7 July, 1591. The greater part of his life was probably passed in his native village, where, being practically illiterate, he supported his wife and eight children by manual labour. he was brought up an Anglican, but, struck by the contrast between the lives of Catholics and Protestants of his acquaintance, he determined to embrace the old religion, and, after the usual course of instruction, was received into the Church. On the very day of his first Communion, however, he was arrested for changing his religion and committed to Winchester jail. Here his good behaviour during the years of his imprisonment won him the jailer's confidence to such a degree that he was frequently allowed out on parole, and was even trusted with the keys of the prison. This leniency enabled him to render valuable service to the other Catholic prisoners and to introduce priests to administer the sacraments. Soon, extending the sphere of his charitable activity, he acted as escort first to Father Thomas Stanney, and later to his successor at Winchester, Father Roger Dicconson, conducting them to the different villages to minister to the spiritual needs of the scattered and persecuted flock. Finally seized with Father Dicconson, Milner was with him placed under close confinement in Winchester jail pending the approaching sessions. Probably moved with compassion for the aged man, the judge urged Milner to attend even once the Protestant church and thus escape the gallows. The latter refused, however, "to embrace a counsel so disagreeable to the maxims of the Gospel," and began immediately to prepare for death. Every effort was made to persuade him to change his purpose and renounce the Faith, and, when he was approaching the gallows with Father Dicconson, his children were conducted to him in the hope that he might even then relent. Unshaken in his resolution, Milner gave his children his last blessing, declared that "he could wish them no greater happiness than to die for the like cause," and then met his death with the utmost courage and calm.
THOMAS KENNEDY 
Transcribed by Tim Drake 
For Elias

Venerable Robert Southwell[[@Headword:Venerable Robert Southwell]]

Venerable Robert Southwell
Poet, Jesuit, martyr; born at Horsham St. Faith's, Norfolk, England, in 1561; hanged at Tyburn, 21 February, 1595. His grandfather, Sir Richard Southwell, had been a wealthy man and a prominent courtier in the reign of Henry VIII. It was Richard Southwell who in 1547 had brought the poet Henry Howard, Earl of Surrey, to the block, and Surrey had vainly begged to be allowed to "fight him in his shirt". Curiously enough their respective grandsons, Father Southwell and Philip, Earl of Arundel, were to be the most devoted of friends and fellow-prisoners for the Faith. On his mother's side the Jesuit was descended from the Copley and Shelley families, whence a remote connexion may be established between him an the poet Percy Bysshe Shelley. Robert Southwell was brought up a Catholic, and at a very early age was sent to be educated at Douai, where he was the pupil in philosophy of a Jesuit of extraordinary austerity of life, the famous Leonard Lessius. After spending a short time in Paris he begged for admission into theSociety of Jesus--a boon at first denied. This disappointment elicited from the boy of seventeen some passionate laments, the first of his verses of which we have record. On 17 Oct., 1578, however, he was admitted at Rome, and made his simple vows in 1580. Shortly after his noviceship, during which he was sent to Tournai, he returned to Rome to finish his studies, was ordained priest in 1584, and became prefect of studies in the English College. In 1586 he was sent on the English mission with Father Henry Garnett, found his first refuge with Lord Vaux of Harrowden, and was known under the name of Cotton.
Two years afterwards he became chaplain to the Countess of Arundel and thus established relations with her imprisoned husband, Philip, Earl of Arundel, the ancestor of the present ducal house of Norfolk, as well as with Lady Margaret Sackville, the earl's half-sister. Father Southwell's prose elegy, "Triumphs over Death", was addressed to the earl to console him for this sister's premature death, and his "Hundred Meditations on the love of God", originally written for her use, were ultimately transcribed by another hand, to present to her daughter Lady Beauchamp. Some six years were spent in zealous and successful missionary work, during which Father Southwell lay hidden in London, or passed under various disguises from one Catholic house to another. For his better protection he affected an interest in the pursuits of the country gentlemen of his day (metaphors taken from hawking are common in his writings), but his attire was always sober and his tastes simple. His character was singularly gentle, and he has never been accused of taking any part either in political intrigues or in religious disputes of a more domestic kind. In 1592 Father Southwell was arrested at Uxendon Hall, Harrow, through the treachery of an unfortunate Catholic girl, Anne Bellamy, the daughter of the owner of the house. The notorious Topcliffe, who effected the capture, wrote exultingly to the queen: "I never did take so weighty a man, if he be rightly used". But the atrocious cruelties to which Southwell was subjected did not shake his fortitude. He was examined thirteen times under torture by members of the Council, and was long confined in a dungeon swarming with vermin. After nearly three years in prison he was brought to trial and the usual punishment of hanging and quartering was inflicted.
Father Southwell's writings, both in prose and verse, were extremely popular with his contemporaries, and his religious pieces were sold openly by the booksellers though their authorship was known. Imitations abounded, and Ben Jonson declared of one of Southwell's pieces, "The Burning Babe", that to have written it he would readily forfeit many of his own poems. "Mary Magdalene's Tears", the Jesuit's earliest work, licensed in 1591, probably represents a deliberate attempt to employ in the cause of piety the euphuistic prose style, then so popular. "Triumphs over Death", also in prose, exhibits the same characteristics; but this artificiality of structure is not so marked in the "Short Rule of Good Life", the "Letter to His Father", the "Humble Supplication to Her Majesty", the "Epistle of Comfort" and the "Hundred Meditations". Southwell's longest poem, "St. Peter's Complaint" (132 six-line stanzas), is imitated, though not closely, from the Italian "Lagrime di S. Pietro" of Luigi Tansillo. This with some other smaller pieces was printed, with license, in 1595, the year of his death. Another volume of short poems appeared later in the same year under the title of "Maeoniae". The early editions of these are scarce, and some of them command high prices. A poem called "A Foure-fold Meditation", which was printed as Southwell's in 1606, is not his, but was written by his friend the Earl of Arundel. Perhaps no higher testimony can be found of the esteem in which Southwell's verse was held by his contemporaries than the fact that, while it is probable that Southwell had read Shakespeare, it is practically certain that Shakespeare had read Southwell and imitated him.
HERBERT THURSTON 
Transcribed by Janet Grayson

Venerable Robert Sutton[[@Headword:Venerable Robert Sutton]]

Ven. Robert Sutton
Priest, martyr, b. at Burton-on-Trent; quartered at Stafford, 27 July, 1587. He is not to be confused with the Venerable Robert Sutton, who was a companion of the Venerable William Hartley (q.v.). He took the degree of M. A. from Christ Church, Oxford, 9 July, 1567, and became Rector of Lutterworth, Leicestershire, in 1571, but was converted by his younger brother William, afterwards S.J. With his younger brother Abraham, who matriculated from Hart Hall in 1576, aged 25, he arrived at Douai, 23 March, 1575 (1576). They were both ordained subdeacons at Cambrai in September, deacons in December, and priests in the following February; having said their first Masses, 7 March, they left for England, 19 March, 1577 (1578). Robert was arrested at Stafford, and condemned merely for being a priest. He was cut down alive. After the lapse of a year Catholics managed to secure one of his quarters, when the thumb and index-finger were found to be intact. Abraham Sutton gave Father John Gerard the thumb, which is now at Stonyhurst College.
POLLEN, Acts of the English Martyrs (London, 1891), 323-6; IDEM, English Martyrs 1584-1603 (London, 1908), 288, 291; CHALLONER, Missionary Priests, I (Edinburgh, 1877), no. 44; KNOX, Douay Diaries (London, 1878); FOSTER, Alumni Oxonienses, early series (Oxford, 1892).
JOHN B. WAINEWRIGHT 
Transcribed by Vivek Gilbert John Fernandez 
Dedicated to those Catholic priests around the world, who are persecuted for spreading the truth.

Venerable Robert Thorpe[[@Headword:Venerable Robert Thorpe]]

Venerable Robert Thorpe
Priest and martyr, b. in Yorkshire; suffered at York, 15 May, 1591. He reached the English College at Reims 1 March, 1583-4, was ordained deacon in December following, and priest by Cardinal Guise in April, 1585. He was sent on the mission, 9 May, 1585, and laboured in Yorkshire. He was arrested in bed very early on Palm Sunday, 1595, at the house of his fellow-martyr, Thomas Watkinson, at Menthorpe in the East Riding of Yorkshire, someone having seen palms being gathered the night before, and having informed John Gates of Howden, the nearest justice of the peace. Watkinson, an old Catholic yeoman who lived a solitary life, is described by the treacherous priest John Cecil as a clerk, so it is possible he was in minor orders. Both, though naturally timorous, met their deaths with great fortitude. Thorpe, condemned as a traitor merely for being a priest, was hanged, drawn, and quartered. Watkinson, condemned as a felon merely for harbouring priests, was only hanged. He was offered his life if he would go to church.
CHALLONER, Missionary Priests, I, no. 86; POLLEN, English Martyrs, 1584-1603 (London, 1908), 200-2; KNOX, Douay Diaries (London, 1878), passim.
JOHN B. WAINEWRIGHT 
Transcribed by Herman F. Holbrook 
Honoribus altaris glorifica servos tuos, Domine Rex martyrum.

Venerable Thomas Belchiam[[@Headword:Venerable Thomas Belchiam]]

Ven. Thomas Belchiam
A Franciscan martyr in the reign of Henry VIII, date of birth uncertain; d. 3 August 1537. He boldly opposed the king's first divorces and denounced the tyrant as a heretic. He wrote a book addressed to his brethren, beginning with the text: "They that wear soft clothing are in kings' houses," in which he rebuked the faithless bishops, who were afraid to tell the king the truth. The book seems to be lost, but one copy got into Henry's hands, and he is said to have been moved to tears by reading it, though he soon repented of this weakness. Belchiam and some thirty of the Observant Franciscans were thrown into prison where they perished of hunger.
DODD, Church History (Brussels, 1739); BOURCHIER, Historia Ecclesiastica de Martyrio Fratrum Ord. D. Francisci (Paris, 1581); WADDING, Annales Minorum (Ancona, 1736), tom. XVI; STONE, Faithful unto Death (London, 1892).
BEDE CAMM 
Transcribed by the Cloistered Dominican Nuns, Monastery of the Infant Jesus, Lufkin, Texas 
Dedicated to the Catholic Church.

Venerable Thomas Pilchard[[@Headword:Venerable Thomas Pilchard]]

Venerable Thomas Pilchard
(Or PILCHER).
Martyr, born at Battle, Sussex, 1557; died at Dorchester, 21 March 1586-7. He became a Fellow of Balliol College, Oxford, in 1576, and took the degree of M.A., in 1579, resigning his fellowship the following year. He arrived at Reims 20 November, 1581, and was ordained priest at Laon, March, 1583, and was sent on the mission. He was arrested soon after, and banished; but returned almost immediately. He was again arrested early in March, 1586-7, and imprisoned in Dorchester Gaol, and in the fortnight between committal to prison and condemnation converted thirty persons. He was so cruelly drawn upon the hurdle that he was fainting when he came to the place of execution. When the rope was cut, being still alive he stood erect under the scaffold. The executioner, a cook, carried out the sentence so clumsily that the victim, turning to the sheriff, exclaimed "Is this then your justice, Mr. Sheriff?" According to another account "the priest raised himself and putting out his hands cast forward his own bowels, crying 'Miserere mei'". Father Warford says: "There was not a priest in the whole West of England, who, to my knowledge, was his equal in virtue."
JOHN B. WAINEWRIGHT 
Transcribed by Lawrence Progel

Venerable Thomas Sprott[[@Headword:Venerable Thomas Sprott]]

Venerable Thomas Sprott
(Spratt)
English martyr, b. at Skelsmergh, near Kendal, Westmoreland; suffered at Lincoln with [the Venerable] Thomas Hunt, 11 July, 1600. Sprott was ordained priest from the English College, Douai, in 1596, was sent on the mission that same year, and signed the letter to the pope, dated 8 November, 1598, in favour of the institution in England of the archpriest. Hunt, a native of Norfolk, was a priest of the English College of Seville, and had been imprisoned at Wisbech, where he had escaped with five others, some months previously. They were arrested at the Saracen's Head, Lincoln, upon the discovery of the holy oils and two Breviaries in their mails. When brought to trial, though their being priests was neither proved nor confessed, nor was any evidence produced, the judge, Sir John Glanville, directed the jury to find them guilty, which was done. The judge died sixteen days afterwards under unusual circumstances, as Dr. Worthington (quoted by Bishop Challoner) records.
CHALLONER, Missionary Priests, I (Edinburgh, 1877), nos. 118 and 119; KNOX, Douay Diaries (London, 1878), 16, 32; POLLEN, English Martyrs 1584-1683 in Cath. Rec. Soc. (London, 1908), 384.
JOHN B. WAINEWRIGHT 
Transcribed by Herman F. Holbrook 
Honoribus altaris glorifica servos tuos, Domine Rex martyrum.

Venerable Waire[[@Headword:Venerable Waire]]

Venerable Waire
English friar and martyr, hanged, drawn, and quartered at St. Thomas Waterings in Camberwell (a brook at the second milestone on the Old Kent Road), 8 July, 1539. All authorities agree that there were four martyrs at this time and place, and all agree that one of them was the Vicar of Wandsworth, Surrey. It is certain that the name of the last was John Griffith, generally known as Ven. John Griffith Clarke, and that he was chaplain to Henry Courtenay, Marquis of Exeter, who was executed, 9 December, 1538, or 9 January, 1538-39, and that he was also Rector of Dolton, Devon. Stow is the only person to mention "Friar Waire". Sander speaks of "a monk whose name was Mayer"; but he wrote in Latin and his work was printed abroad. It is clear that Waire was a friar, for both Wriothesley and Lord Lisle's servant, John Husee, speak of two friars as having suffered with Griffith. Of the two unnamed martyrs we know that one was a priest and Griffith's curate or chaplain at Wandsworth. The other was either a friar, as Wriothesley and Husee say, or one of Griffith's servants, as is asserted by Stow and Sander. It is possible that Friar Waire is to be identified with Thomas Wyre, one of the signatories to the surrender of the Franciscan friary of Dorchester, 30 September, 1538. However, it is uncertain to what order he belonged. If he was a Franciscan it is remarkable that his death is not recorded in the "Grey Friars' Chronicle", and that no mention is made of him in such English Franciscan martyrologists as Bouchier or Angelus a S. Francisco.
GAIRDNER, Letters and Papers Henry VIII, XIII (London, 1893), ii, 183; GAIRDNER AND BRODIE, Letters, etc., XIV (London, 1894), I, 403, 455, 486, 549; LEWIS, Sander's Rise and Growth of the Anglican Schism (London, 1877), 141; Wriothesley's Chronicle, ed. CAMDEN SOC., I (Westminster, privately printed, 1875-7), 101; STOW, Annales (London, 1615), 576.
JOHN B. WAINEWRIGHT 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Friar Waire & John Griffith

Venerable William Harrington[[@Headword:Venerable William Harrington]]

Venerable William Harrington
English martyr; b. 1566; d. 18 February, 1594. His father had entertained Campion at the ancestral home, Mount St. John, early in 1581. Though the family did not persevere in the Faith, the youngest son never forgot Campion's example. He went abroad, first the seminary at Reims, then to the Jesuits at Tournai (1582-1584) and would have joined the order had not his health broken down and forced him to keep at home for the next six or seven years. In February, 1591, however, he was able to return once more to Reims, and, having been ordained, returned at midsummer 1592. Next May he fell into the hands of the persecutors, and nine months later suffered at Tyburn, after having given proofs of unusal constancy and noblemindedness in prison, at the bar, and on the scaffold. It was, we may suspect, this very heroism, which induced a posthumous calumniator, Friswood or Fid Williams, an apostate of evil life, to say that he had had a child by her before he was a priest (see Harsnet, cited below). If the charge had stood alone, it might have been difficult to refute it now. Fortunately for us, Fid had joined to it many other base and certainly untenable accusations, both against him and also against the rest of the clergy and the whole Catholic body. Her assertions must therefore be everywhere suspected, and in Harrington's case entirely rejected, as Father Morris (cited below) clearly proves. It is also noteworthy considering the frequency with which foul accusations were made in those days, that this is the only one against an English martyr remaining on record.
The Month, April, 1874, 411-423; HARSNET, Declaration of egregious Popish Impostures, whereunto are annexed the confessions of the parties themselves (London, 1603), 230-232; Academy (London, 19 Feb., 1876), 165; MORRIS, Troubles of our Catholic Forefathers (London, 1875), 104-107; KNOX, Douay Diaries (London, 1878).
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Venerable William Spenser
English martyr, b. at Ghisburn, Yorkshire; executed at York, 24 September, 1589. His maternal uncle, William Horn, who signed for the Rectory of Cornwell, Oxfordshire, in 1559, sent him in 1573 to Trinity College, Oxford, where he became Fellow in 1579 and M.A. in 1580. There, convinced of the truth of Catholicism, he used his position to influence his pupils in that direction; but he delayed his reconciliation till 1582, when, with four other Trinity men (John Appletree, B.A., already a priest; William Warford, M.A. and Fellow, afterwards a Jesuit; Anthony Shirley, M.A. and Fellow, afterwards a priest; and John Fixer, B.A., afterwards a priest), he embarked from the Isle of Wight, and landed near Cherbourg, arriving at Reims, 2 November. Received into the Church five days later, he was ordained sub-deacon and deacon at Laon by the bishop, Valentine Douglas, 7 April, 1583, and priest at Reims by the Cardinal Archbishop de Guise, 24 September, and was sent on the mission 29 August, 1584. He effected the reconciliation of his parents and his uncle (the latter was living as a Catholic priest in 1593), and afterwards voluntarily immured himself in York Castle to help the prisoners there. He was condemned under 27 Elizabeth, c. 2, merely for being a priest. With him suffered a layman, Robert Hardesty, who had given him shelter.
POLLEN, Acts of the English Martyrs (London, 1891), 273-8; English Martyrs 1584- 1603 (London, 1908), 34, 35; KNOX, Douay Diaries (London, 1878); and, for William Horn, see GEE, Elizabethan Clergy (Oxford, 1898), 119; and Public Record Office, S. P. Dom. Add. Eliz., XXXII, 64.
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Veneration of Images
I. IMAGES IN THE OLD TESTAMENT
The First Commandment would seem absolutely to forbid the making of any kind of representation of men, animals, or even plants:
Thou shalt not have strange gods before me. Thou shalt not make to thyself a graven thing, nor the likeness of any thing that is in heaven above, or in the earth beneath, nor of those things that are in the waters under the earth. Thou shalt not adore them, nor serve them (Ex., xx, 3-5).
It is of course obvious that the emphasis of this law is in the first and last clauses -- "no strange gods", "thou shalt not adore them". Still any one who reads it might see in the other words too an absolute command. The people are not only told not to adore images nor serve them; they are not even to make any graven thing or the likeness, it would seem, of anything at all. One could understand so far-reaching a command at that time. If they made statues or pictures, they probably would end by adoring them. How likely they were to set up a graven thing as a strange god is shown by the story of the golden calf at the very time that the ten words were promulgated. In distinction to the nations around, Israel was to worship an unseen God, there was to be no danger of the Israelites falling into the kind of religion of Egypt or Babylon. This law obtained certainly as far as images of God are concerned. Any attempt to represent the God of Israel graphically (it seems that the golden calf had this meaning -- Exodus, xxxii, 5) is always put down as being abominable idolatry.
But, except for one late period, we notice that the commandment was never understood as an absolute and universal prohibition of any kind of image. Throughout the Old Testament there are instances of representations of living things, not in any way worshipped, but used lawfully, even ordered by the law as ornaments of the tabernacle and temple. The many cases of idolatry and various deflexions from the Law which the prophets denounce are not, of course, cases in point. It is the statues made and used with the full approval of the authorities which show that the words, "Thou shalt not make to thyself any graven image", were not understood absolutely and literally. It may be that the Hebrew word translated "graven image" had a technical sense that meant more than a statue, and included the idea of "idol"; though this does not explain the difficulty of the next phrase. In any case it is certain that there were "likenesses of that which is in the sky above and on earth below and in the waters" in the orthodox Jewish cult. Whatever one may understand the mysterious ephod and theraphim to have been, there was the brazen serpent (Num., xxi, 9), not destroyed till Ezechias did so (IV Kings, xviii, 4), there were carved and moulded garlands of fruit and flowers and trees (Num., viii, 4; III Kings, vi, 18; vii, 36); the king's throne rested on carved lions (III Kings, x, 19-20), Iions and bulls supported the basins in the temple (III Kings, vii, 25, 29). Especially there are the cherubim, great carved figures of beasts (Ezech., i, 5; x, 20, where they are called beasts), that stood over the ark of the covenant (Ex., xxv, 18-22; III Kings, vi, 23-8; viii, 6-7, etc.). But, except for the human heads of the cherubim (Ezech., xli, 19, Ex., xxv, 20, the references to them when combined seem to point irresistibly to some such figures as the Assyrian winged bulls with human heads), we read nothing of statues of men in the lawful cult of the Old Testament. In this point at least the Jew seems to have understood the commandment to forbid the making of such statues, though even this is not clear in the earlier periods. The ephod was certainly once a statue of human form (Judges, viii, 27; xvii, 5; I Kings, xix, 13, etc.), and what were the theraphim (Judges, xvii, 5)? Both were used in orthodox worship.
During the Machabean period, however, there was a strong feeling against any kind of representation of living things. Josephus tells the story of Herod the Great: "Certain things were done by Herod against the law for which he was accused by Judas and Matthias. For the king made and set up over the great gate of the temple a sacred and very precious great golden eagle. But it is forbidden in the law to those who wish to live according to its precepts to think of setting up images, or to assist any one to consecrate figures of living things. Therefore those wise men ordered the eagle to be destroyed" ("Antiq. Jud.", 1. XVII, c. vi, 2). So also in "De bello Jud.", 1. l, c. xxxiii (xxi), 2, he says: "It is unlawful to have in the temple images or pictures or any representation of a living thing", and in his "Life": "that I might persuade them to destroy utterly the house built by Herod the tetrarch, because it had images of living things (soon morphas) since our laws forbid us to make such things" (Jos. vita, 12). The Jews at the risk of their lives persuaded Pilate to remove the statues of Caesar set up among the standards of the army in Jerusalem ["Ant. Jud.", 1. XVIII, c. iii (iv), 1, De bell. Jud., ix (xiv), 2-3]; they implored Vitellius not even to carry such statues through their land [ibid., c. v (vii), 3]. It is well known how fiercely they resisted various attempts to set up idols of false gods in the temple (see JERUSALEM, II); though this would be an abomination to them even apart from their general horror of images of any kind. So it became the general conviction that Jews abhor any kind of statue or image. Tacitus says: "The Jews worship one God in their minds only. They hold those to be profane who make images of the gods with corruptible materials in the likeness of man, for he is supreme and eternal, neither changeable nor mortal. Therefore they allow no images (simulacra) in their cities or temples" (Hist., V, iv).
It is this uncompromising attitude in the late Jewish history, together with the apparently obvious meaning of the First Commandment, that are responsible for the common idea that Jews had no images. We have seen that this idea must be modified for earlier ages. Nor does it by any means obtain as a universal principle in later times. In spite of the iconoclastic ideas of the Jews of Palestine described by Josephus, in spite of their horror of anything of the nature of an idol in their temple, Jews, especially in the Diaspora, made no difficulty about embellishing their monuments with paintings even of the human form. There are a number of Jewish catacombs and cemeteries decorated with paintings representing birds, beasts, fishes, men, and women. At Gamart, North of Carthage, is one whose tombs are adorned with carved ornaments of garlands and human figures; in one of the caves are pictures of a horseman and of another person holding a whip under a tree, another at Rome in the Vigna Randanini by the Appian Way has a painted ceiling of birds, fishes, and little winged human figures around a centerpiece representing a woman, evidently a Victory, crowning a small figure. At Palmyra is a Jewish funeral chamber painted throughout with winged female figures holding up round portraits, above is a picture, quite in the late Roman style, of Achilles and the daughters of Lycomedes (d. 515). Many other examples of carved figures on sarcophagi, wall paintings, and geometrical ornaments, all in the manner of Pompeian decoration and theChristian catacombs, but from Jewish cemeteries, show that, in spite of their exclusive religion, the Jews in the first Christian centuries had submitted to the artistic influence of their Roman neighbours. So that in this matter when Christians began to decorate their catacombs with holy pictures they did not thereby sever themselves from the custom of their Jewish forefathers.
II. CHRISTIAN IMAGES BEFORE THE EIGHTH CENTURY
Two questions that obviously must be kept apart are those of the use of sacred images and of the reverence paid to them. That Christians from the very beginning adorned their catacombs with paintings of Christ, of the saints, of scenes from the Bible and allegorical groups is too obvious and too well known for it to be necessary to insist upon the fact. The catacombs are the cradle of all Christian art. Since their discovery in the sixteenth century -- on 31 May, 1578, an accident revealed part of the catacomb in the Via Salaria -- and the investigation of their contents that has gone on steadily ever since, we are able to reconstruct an exact idea of the paintings that adorned them. That the first Christians had any sort of prejudice against images, pictures, or statues is a myth (defended amongst others by Erasmus) that has been abundantly dispelled by all students of Christian archaeology. The idea that they must have feared the danger of idolatry among their new converts is disproved in the simplest way by the pictures even statues, that remain from the first centuries. Even the Jewish Christians had no reason to be prejudiced against pictures, as we have seen; still less had the Gentile communities any such feeling. They accepted the art of their time and used it, as well as a poor and persecuted community could, to express their religious ideas. Roman pagan cemeteries and Jewish catacombs already showed the way; Christians followed these examples with natural modifications. From the second half of the first century to the time of Constantine they buried their dead and celebrated their rites in these underground chambers. The old pagan sarcophagi had been carved with figures of gods, garlands of flowers, and symbolic ornament; pagan cemeteries, rooms, and temples had been painted with scenes from mythology. The Christian sarcophagi were ornamented with indifferent or symbolic designs -- palms, peacocks, vines, with the chi-rho monogram (long before Constantine), with bas-reliefs of Christ as the Good Shepherd, or seated between figures of saints, and sometimes, as in the famous one of Julius Bassus with elaborate scenes from the New Testament. And the catacombs were covered with paintings. There are other decorations such as garlands, ribands, stars landscapes, vines-no doubt in many cases having a symbolic meaning.
One sees with some surprise motives from mythology now employed in a Christian sense (Psyche, Eros winged Victories, Orpheus), and evidently used as a type of our Lord. Certain scenes from the Old Testament that have an evident application to His life and Church recur constantly: Daniel in the lions' den, Noah and his ark, Samson carrying away the gates Jonas, Moses striking the rock. Scenes from the New Testament are very common too, the Nativity and arrival of the Wise Men, our Lord's baptism, the miracleof the loaves and fishes, the marriage feast at Cana, Lazarus, and Christ teaching the Apostles. There are also purely typical figures, the woman praying with uplifted hands representing the Church, harts drinking from a fountain that springs from a chi-rho monogram, and sheep. And there are especially pictures of Christ as the Good Shepherd, as lawgiver, as a child in His mother's arms, of His head alone in a circle, of our Lady alone, of St. Peter and St. Paul -- pictures that are not scenes of historic events, but, like the statues in our modern churches, just memorials of Christ and His saints. In the catacombs there is little that can be described as sculpture; there are few statues for a very simple reason. Statues are much more difficult to make, and cost much more than wall-paintings. But there was no principle against them. Eusebius describes very ancient statues at Caesarea Philippi representing Christ and the woman He healed there ("Hist. eccl.", VII, xviii, Matt., ix, 20-2). The earliest sarcophagi had bas-reliefs. As soon as the Church came out of the catacombs, became richer, had no fear of persecution, the same people who had painted their caves began to make statues of the same subjects. The famous statue of the Good Shepherd in the Lateran Museum was made as early as the beginning of the third century, the statues of Hippolytus and of St. Peter date from the end of the same century. The principle was quite simple. The first Christians were accustomed to see statues of emperors, of pagan gods and heroes, as well as pagan wall-paintings. So they made paintings of their religion, and, as soon as they could afford them, statues of their Lord and of their heroes, without the remotest fear or suspicion of idolatry.
The idea that the Church of the first centuries was in any way prejudiced against pictures and statues is the most impossible fiction. After Constantine (306-37) there was of course an enormous development of every kind. Instead of burrowing catacombsChristians began to build splendid basilicas. They adorned them with costly mosaics, carving, and statues. But there was no new principle. The mosaics represented more artistically and richly the motives that had been painted on the walls of the old caves, the larger statues continue the tradition begun by carved sarcophagi and little lead and glass ornaments. From that time to the Iconoclast Persecution holy images are in possession all over the Christian world. St. Ambrose (d. 397) describes in a letter how St. Paul appeared to him one night, and he recognized him by the likeness to his pictures (Ep. ii, in P. L., XVII, 821). St. Augustine (d. 430) refers several times to pictures of our Lord and the saints in churches (e. g. "De cons. Evang.", x in P. L., XXXIV, 1049; "Contra Faust. Man.", xxii 73, in P. L., XLII, 446); he says that some people even adore them ("De mor. eccl. cath.", xxxiv, P. L., XXXII, 1342). St. Jerome (d. 420) also writes of pictures of the Apostles as well-known ornaments of churches (In Ionam, iv). St. Paulinus of Nola (d. 431) paid for mosaics representing Biblical scenes and saints in the churches of his city, and then wrote a poem describing them (P. L., LXI, 884). Gregory of Tours (d. 594) says that a Frankish lady, who built a church of St. Stephen, showed the artists who painted its walls how they should represent the saints out of a book (Hist. Franc., II, 17, P. L., LXXI, 215). In the East St. Basil (d. 379), preaching about St. Barlaam, calls upon painters to do the saint more honour by making pictures of him than he himself can do by words ("Or. in S. Barlaam", in P. G., XXXI). St. Nilus in the fifth century blames a friend for wishing to decorate a church with profane ornaments, and exhorts him to replace these by scenes from Scripture (Epist. IV, 56). St. Cyril of Alexandria (d. 444) was so great a defender of icons that his opponents accused him of idolatry (for all this see Schwarzlose, "Der Bilderstreit" i, 3-15). St. Gregory the Great (d. 604) was always a great defender of holy pictures (see below).
We notice, however, in the first centuries a certain reluctance to express the pain and humiliation of the Passion of Christ. Whether to spare the susceptibility of new converts, or as a natural reaction from the condition of a persecuted sect, Christ is generally represented as splendid and triumphant. There are pictures of His Passion even in the catacombs (e.g.,the crowning of thorns in the Catacomb of Praetextatus on the Appian way) but the favourite representation is either the Good Shepherd (by far the most frequent) or Christ showing His power, raising Lazarus, working some other miracle, standing among His Apostles, seated in glory. There are no pictures of the Crucifixion except the mock-crucifix scratched by some pagan soldier in the Palatine barracks. In the first basilicas also the type of the triumphant Christ remains the normal one. The curve of the apse (concha) over the altar is regularly filled with a mosaic representing the reign of Christ in some symbolic group. Our Lord sits on a throne, dressed in the tunica talaris and pallium, holding a book in His left hand, with the right lifted up. This is the type that is found in countless basilicas in East and West from the fourth century to the seventh. The group around him varies. Sometimes it is saints apostles or angels (St. Pudentiana, Sts. Cosmas and Damian St. Paul at Rome, St. Vitalis, St. Michael); often on either side of Christ are purely symbolic figures, lambs, harts, palms, cities, the symbols of the evangelists (S. Apollinare in Classe; the chapel of Galla Placidia at Ravenna). A typical example of this tradition was the concha-mosaic of old St. Peter's at Rome (destroyed in the sixteenth century). Here Christ is enthroned in the centre in the usual form, bearded, with a nimbus, in tunic and pallium, holding a book in the left hand, blessing with the right. Under His feet four streams arise (the rivers of Eden, Gen., ii, 10) from which two stags drink (Ps. xli, 2). On either side of Christ are St. Peter and St. Paul, beyond each a palm tree; the background is sprinkled with stars while above rays of light and a hand issuing from under a small cross suggest God the Father. Below is a frieze in which lambs come out from little cities at either end (marked Hierusalem and Betliem) towards an Agnus Dei on a hill, from which again flow four streams. Behind the Agnus Dei is a throne with a cross, behind the lambs is a row of trees. Figures of a pope (Innocent III, 1198-1216) and an emperor preceding the processions of lambs were added later; but the essential plan of this mosaic (often restored) dates from the fourth century.
Although representations of the Crucifixion do not occur till later, the cross, as the symbol of Christianity, dates from the very beginning. Justin Martyr (d. 165) describes it in a way that already implies its use as a symbol (Dial. cum Tryph., 91). He says that the cross is providentially represented in every kind of natural object: the sails of a ship, a plough, tools, even the human body (Apol. I, 55). According to Tertullian (d. about 240), Christians were known as "worshippers of the cross" (Apol., xv). Both simple crosses and the chi-rho monogram are common ornaments of catacombs; combined with palm branches, lambs and other symbols they form an obvious symbol of Christ. After Constantine the cross, made splendid with gold and gems, was set up triumphantly as the standard of the conquering Faith. A late catacomb painting represents a cross richly jewelled and adorned with flowers. Constantine's Labarum at the battle of the Milvian Bridge (312), and the story of the finding of the True Cross by St. Helen, gave a fresh impulse to its worship. It appears (without a figure) above the image of Christ in the apsidal mosaic of St. Pudentiana at Rome, in His nimbus constantly, in some prominent place on an altar or throne (as the symbol of Christ), in nearly all mosaics above the apse or in the chief place of the first basilicas (St. Paul at Rome, ibid., 183, St. Vitalis at Ravenna). In Galla Placidia's chapel at Ravenna Christ (as the Good Shepherd with His sheep) holds a great cross in His left hand. The cross had a special place as an object of worship. It was the chief outward sign of the Faith, was treated with more reverence than any picture "worship of the cross" (staurolatreia) was a special thing distinct from image-worship, so that we find the milder Iconoclasts in after years making an exception for the cross, still treating it with reverence, while they destroyed pictures. A common argument of the imageworshippers to their opponents was that since the latter too worshipped the cross they were inconsistent in refusing to worship other images (see ICONOCLASM).
The cross further gained an important place in the consciousness of Christians from its use in ritual functions. To make the sign of the cross with the hand soon became the common form of professing the Faith or invoking a blessing. The Canons of Hippolytus tell the Christian: "Sign thy forehead with the sign of the cross in order to defeat Satan and to glory in thy Faith" (c. xxix; cf. Tertullian, "Adv. Marc.", III, 22). People prayed with extended arms to represent a cross (Origen, "Hom. in Exod.", iii, 3, Tertullian, "de Orat.", 14). So also to make the sign of the cross over a person or thing became the usual gesture of blessing, consecrating, exorcising (Lactantius, Divine Institutes IV:27), actual material crosses adorned the vessels used in the Liturgy, a cross was brought in procession and placed on the altar during Mass. The First Roman Ordo (sixth century) alludes to the cross-bearers (cruces portantes) in a procession. As soon as people began to represent scenes from the Passion they naturally included the chief event, and so we have the earliest pictures and carvings of the Crucifixion. The first mentions of crucifixes are in the sixth century. A traveller in the reign of Justinian notices one he saw in a church at Gaza in the West, Venantius Fortunatus saw a palla embroidered with a picture of the Crucifixion at Tours, and Gregory of Tours refers to a crucifix at Narbonne. For a long time Christ on the cross was always represented alive. The oldest crucifixes known are those on the wooden doors of St. Sabina at Rome and an ivory carving in the British Museum. Both are of the fifth century. A Syriac manuscript of the sixth century contains a mimature representing the scene of the crucifixion. There are other such representations down to the seventh century, after which it becomes the usual custom to add the figure of our Lord to crosses; the crucifix is in possession everywhere.
The conclusion then is that the principle of adorning chapels and churches with pictures dates from the very earliest Christian times: centuries before the Iconoclast troubles they were in use throughout Christendom. So also all the old Christian Churches in East and West use holy pictures constantly. The only difference is that even before Iconoclasm there was in the East a certain prejudice against solid statues. This has been accentuated since the time of the Iconoclast heresy (see below, section 5). But there are traces of it before; it is shared by the old schismatical (Nestorian and Monophysite Churches that broke away long before Iconoclasm. The principle in the East was not universally accepted. The emperors set up their statues at Constantinople without blame; statues of religious purpose existed in the East before the eighth century (see for instance the marble Good Shepherds from Thrace, Athens, and Sparta, the Madonna and Child from Saloniki, but they are much rarer than in the West. Images in the East were generally flat; paintings, mosaics, bas-reliefs. The most zealous Eastern defenders of the holy icons seem to have felt that, however justifiable such flat representations may be, there is something about a solid statue that makes it suspiciously like an idol.
THE VENERATION OF IMAGES
Distinct from the admission of images is the question of the way they are treated. What signs of reverence, if any, did the first Christians give to the images in their catacombs and churches? For the first period we have no information. There are so few references to images at all in the earliest Christian literature that we should hardly have suspected their ubiquitous presence were they not actually there in the catacombs as the most convincing argument. But these catacomb paintings tell us nothing about how they were treated. We may take it for granted, on the one hand, that the first Christians understood quite well that paintings may not have any share in the adoration due to God alone. Their monotheism, their insistence on the fact that they serve only one almighty unseenGod, their horror of the idolatry of their nieghbours, the torture and death that their martyrs suffered rather than lay a grain of incense before the statue of the emperor's numen are enough to convince us that they were not setting up rows of idols of their own. On the other hand, the place of honour they give to their symbols and pictures, the care with which they decorate them argue that they treated representations of their most sacred beliefs with at least decent reverence. It is from this reverence that the whole tradition of venerating holy images gradually and naturally developed. After the time of Constantine it is still mainly by conjecture that we are able to deduce the way these images were treated. The etiquette of the Byzantine court gradually evolved elaborate forms of respect, not only for the person of Ceesar but even for his statues and symbols. Philostorgius (who was an Iconoclast long before the eighth century) says that in the fourth century the Christian Roman citizens in the East offered gifts, incense, and even prayers, to the statues of the emperor (Hist. eccl., II, 17). It would be natural that people who bowed to, kissed, incensed the imperial eagles and images of Caesar (with no suspicion of anything like idolatry), who paid elaborate reverence to an empty throne as his symbol, should give the same signs to the cross, the images of Christ, and the altar. So in the first Byzantine centuries there grew up traditions of respect that gradually became fixed, as does all ceremonial. Such practices spread in some measure to Rome and the West, but their home was the Court at Constantinople. Long afterwards the Frankish bishops in the eighth century were still unable to understand forms that in the East were natural and obvious, but to Germans seemed degrading and servile (Synod of Frankfort, 794; see ICONOCLASM IV). It IS significant too that, although Rome and Constantinople agree entirely as to the principle of honouring holy images with signs of reverence, the descendants of the subjects of the Eastern emperor still go far beyond us in the use of such signs.
The development was then a question of genera fashion rather than of principle. To the Byzantine Christian of the fifth and sixth centuries prostrations, kisses, incense were the natural ways of showing honour to any one; he was used to such things, even applied to his civil and social superiors; he was accustomed to treat symbols in the same way, giving them relative honour that was obviously meant really for their prototypes. And so he carried his normal habits with him into church. Tradition, the conservative instinct that in ecclesiastical matters always insists or custom, gradually stereotyped such practices till they were written down as rubrics and became part of the ritual. Nor is there any suspicion that the people who were unconsciously evolving this ritual, confused the image with its prototype or forgot that to God only supreme homage is due. The forms they used were as natural to them as saluting a flag is to us.
At the same time one must admit that just before the Iconoclast outbreak things had gone very far in the direction of image-worship. Even then it is inconceivable that any one, except perhaps the most grossly stupid peasant, could have thought that an image could hear prayers, or do anything for us. And yet the way in which some people treated their holy icons argues more than the merely relative honour that Catholics are taught to observe towards them. In the first place images had multiplied to an enormous extent everywhere, the walls of churches were covered inside from floor to roof with icons, scenes from the Bible, allegorical groups. (An example of this is S. Maria Antiqua, built in the seventh century in the Roman Forum, with its systematic arrangement of paintings covering the whole church. Icons, especially in the East, were taken on journeys as a protection, they marched at the head of armies, and presided at the races in the hippodrome; they hung in a place of honour in every room, over every shop; they covered cups, garments, furniture, rings; wherever a possible space was found, it was filled with a picture of Christ, our Lady, or a saint. It is difficult to understand exactly what those Byzantine Christians of the seventh and eighth centuries thought about them. The icon seems to have been in some sort the channel through which the saint was approached; it has an almost sacramental virtue in arousing sentiments of faith, love and so on, in those who gazed upon it; through and by the icon God worked miracles, the icon even seems to have had a kind of personality of its own, inasmuch as certain pictures were specially efficacious for certain graces. Icons were crowned with garlands, incensed, kissed. Lamps burned before them, hymns were sung in their honour. They were applied to sick persons by contact, set out in the path of a fire or flood to stop it by a sort of magic. In many prayers of this time the natural inference from the words would be that the actual picture is addressed.
If so much reverence was paid to ordinary images "made with hands", how much more was given to the miraculous ones "not made with hands" (eikones acheiropoietai). Of these there were many that had descended miraculously from heaven, or -- like the most famous of all at Edessa -- had been produced by our Lord Himself by impressing His face on a cloth. (The story of the Edessa picture is the Eastern form of our Veronica legend). The Emperor Michael II (820-9), in his letter to Louis the Pious, describes the excesses of the imageworshippers:
They have removed the holy cross from the churches and replaced it by images before which they burn incense.... They sing psalms before these images, prostrate themselves before them, implore their help. Many dress up images in linen garments and choose them as godparents for their children. Others who become monks, forsaking the old tradition -- according to which the hair that is cut off is received by some distinguished person -- let it fall into the hands of some image. Some priests scrape the paint off images, mix it with the consecrated bread and wine and give it to the faithful. Others place the body of the Lord in the hands of images from which it is taken by the communicants. Others again, despising the churches, celebrate Divine Service in private houses, using an image as an altar (Mansi, XIV, 417-22).
These are the words of a bitter Iconoclast, and should, no doubt, be received with caution. Nevertheless most of the practices described by the emperor can be established by other and quite unimpeachable evidence. For instance, St. Theodore of the Studion writes to congratulate an official of the court for having chosen a holy icon as godfather for his son (P.G., XCIX 962-3). Such excesses as these explain in part at least the Iconoclast reaction of the eighth century. And the Iconoclast storm produced at least one good result: the Seventh Ecumenical Synod (Nicaea II, 787), which, while defending the holy images, explained the kind of worship that may lawfully and reasonably be given to them and discountenanced all extravagances. A curious story, that illustrates the length to which the worship of images had gone by the eighth century, is told in the "New Garden" (Neon Paradeision -- Pratum Spirituo ale) of a monk of Jerusalem, John Moschus (d. 619). This work was long attributed to Sophronius of Jerusalem. In it the author tells the story of an old monk at Jerusalem who was much tormented by temptations of the flesh. At last the devil promised him peace on condition that he would cease to honour his picture of our Lady He promised, kept his word, and then began to suffer temptations against faith. He consulted his abbot who told him that he had better suffer the former evil (apparently even give way to the temptation) "rather than cease to worship our Lord and God Jesus Christ with His mother".
On the other hand, in Rome especially, we find the position of holy images explained soberly and reasonably. They are the books of the ignorant. This idea is a favourite one of St. Gregory the Great (d. 604). He writes to an Iconoclast bishop, Serenus of Marseilles, who had destroyed the images in his diocese: "Not without reason has antiquity allowed the stories of saints to be painted in holy places. And we indeed entirely praise thee for not allowing them to be adored, but we blame thee for breaking them. For it is one thing to adore an image, it is quite another thing to learn from the appearance of a picture what we must adore. What books are to those who can read, that is a picture to the ignorant who look at it; in a picture even the unlearned may see what example they should follow; in a picture they who know no letters may vet read. Hence, for barbarians especially a picture takes the place of a book" (Ep. ix, 105, in P. L., LXXVII, 1027). But in the East, too, there were people who shared this more sober Western view. Anastasius, Bishop of Theopolis (d. 609), who was a friend of St. Gregory and translated his "Regula pastoralis" into Greek, expresses himself in almost the same way and makes the distinction between proskynesis and latreia that became so famous in Iconoclast times: "We worship (proskynoumen) men and the holy angels; we do not adore (latreuomen) them. Moses says: Thou shalt worship thy God and Him only shalt thou adore. Behold, before the word 'adore' he puts 'only', but not before the word 'worship', because it is lawful to worship [creatures], since worship is only giving special honour (times emphasis), but it is not lawful to adore them nor by any means to give them prayers of adoration (proseuxasthai)" (Schwarzlose, op. cit., 24).
ENEMIES OF IMAGE-WORSHIP BEFORE ICONOCLASM
Long before the outbreak in the eighth century there were isolated cases of persons who feared the ever-growing cult of images and saw in it danger of a return to the old idolatry. We need hardly quote in this connection the invectives of the Apostolic Fathers against idols (Athenagoras "Legatio Pro Christ.", xv-xvii; Theophilus, "Ad Autolycum" II; Minucius Felix, "Octavius", xxvii; Arnobius, "Disp. adv. Gentes"; Tertullian, "De Idololatria", I; Cyprian, "De idolorum vanitate"), in which they denounce not only the worship but even the manufacture and possession of such images. These texts all regard idols, that is, images made to be adored. But canon xxxvi of the Synod of Elvira is important. This was a general synod of the Church of Spain held, apparently about the year 300, in a city near Granada. It made many severe laws against Christians who relapsed into idolatry, heresy, or sins against the Sixth Commandment. The canon reads: "It is ordained (Placuit) that Pictures are not to be in churches, so that that which is worshipped and adored shall not be painted on walls." The meaning of the canon has been much discussed. Some have thought it was only a precaution against possible profanation by pagans who might go into a church. Others see in it a law against pictures on principle. In any case the canon can have produced but a slight effect even in Spain, where there were holy pictures in the fourth century as in other countries. But it is interesting to see that just at the end of the first period there were some bishops who disapproved of the growing cult of images. Eusebius of Caesarea (d. 340), the Father of Church History, must be counted among the enemies of icons. In several Places in his history he shows his dislike of them. They are a "heathen custom" (ethnike synetheiaHist. eccl., VII, 18); he wrote many arguments to persuade Constantine's sister Constantia not to keep a statue of our Lord (see Mansi XIII, 169). A contemporary bishop, Asterius of Amasia, also tried to oppose the spreading tendency. In a sermon on the parable of the rich man and Lazarus he says: "Do not Paint pictures of Christ he humbled himself enough by becoming man." (Combefis, "Auctar. nov.", I, "Hom. iv in Div. et Laz."). Epiphanius of Salamis (d. 403) tore down a curtain in a church in Palestine because it had a picture of Christ or a saint. The Arian Philostorgius (fifth century) too was a forerunner of the Iconoclasts (Hist. Eccl., II, 12; VII, 3), as also the Bishop of Marseilles (Serenus), to whom St. Gregory the Great wrote his defence of pictures (see above). Lastly we may mention that in at least one province of the Church (Central Syria) Christian art developed to great perfection while it systematically rejected all representation of the human figure. These exceptions are few compared with the steadily increasing influence of images and their worship all over Christendom, but they serve to show that the holy icons did not win their place entirely without opposition, and they represent a thin stream of opposition as the antecedent of the virulent Iconoclasm of the eighth century.
IMAGES AFTER ICONOCLASM
Coronation of Images
After the storm of the eighth and ninth centuries (see ICONOCLASM), the Church throughout the world settled down again in secure possession of her images. Since their triumphant return on the Feast of Orthodoxy in 842, their position has not again been questioned by any of the old Churches. Only now the situation has become more clearly defined. The Seventh General Council (Nicaea II, 787) had laid down the principles, established the theological basis, restrained the abuses of image-worship. That council was accepted by the great Church of the five patriarchates as equal to the other six. Without accepting its decrees no one could be a member of that church, no one can today be Catholic or Orthodox. Images and their cult had become an integral part of the Faith Iconoclasm was now definitely a heresy condemned by the Church as much as Arianism or Nestorianism. The situation was not changed by the Great Schism of the ninth and eleventh centuries. Both sides still maintain the same principles in this matter; both equally revere as an oecumenical synod the last council in which they met in unison before the final calamity. The Orthodox agree to all that Catholics say (see next Paragraph) as to the principle of venerating images. So do the old. Eastern schismatical Churches. Although they broke away long before Iconoclasm and Nicaea II they took with them then the principles we maintain -- sufficient evidence that those principles were not new in 787. Nestorians, Armenians, Jacobites, Copts, and Abyssinians fill their churches with holy icons, bow to them, incense them, kiss them, just as do the Orthodox.
But there is a difference not of principle but of practice between East and West, to which we have already alluded. Especially since Iconoclasm, the East dislikes solid statues. Perhaps they are too reminiscent of the old Greek gods. At all events, the Eastern icon (whether Orthodox, Nestorian or Monophysite) is always flat -- a painting, mosaic, bas-relief. Some of the less intelligent Easterns even seem to see a question of principle in this and explain the difference between a holy icon, such as a Christian man should venerate, and a detestable idol, in the simplest and crudest way: "icons are flat, idols are solid." However, that is a view that has never been suggested by their Church officially, she has never made this a ground of complaint against Latins, but admits it to be (as of course it is) simply a difference of fashion or habit, and she recognizes that we are justified by the Second Council of Nicaea in the honour we pay to our statues just as she is in the far more elaborate reverence she pays to her flat icons.
In the West the exuberant use of statues and pictures during the Middle Ages is well known and may be seen in any cathedral in which Protestant zeal has not destroyed the carving. In the East it is enough to go into any Orthodox Church to see the crowd of holy icons that cover the walls, that gleam right across the church from the iconostasis. And the churches of the Eastern sects that have no iconostasis show as many pictures in other places. As specimens of exceedingly beautiful and curious icons painted after the Iconoclast troubles at Constantinople, we may mention the mosaics of the Kahrie-Jami (the old "Monastery in the Country", Moue tes choras) near the Adrianople gate. The Turks by some accident have spared these mosaics in turning the church into a mosque. They were put up by order of Andronicus II (1282-1328), they cover the whole church within, representing complete cycles of the events of our Lord's life, images of Him, His mother, and various saints; and still show in the desecrated building an example of the splendid pomp with which the later Byzantine Church carried out the principles of the Second Nicaean Council.
In both East and West the reverence we pay to images has crystallized into formal ritual. In the Latin Rite the priest is commanded to bow to the cross in the sacristy before he leaves it to say Mass ("Ritus servandus" in the Missal, II, 1); he bows again profoundly "to the altar or the image of the crucifix placed upon it" when he begins Mass (ibid., II, 2); he begins incensing the altar by incensing the crucifix on it (IV, 4), and bows to it every time he passes it (ibid.); he also incenses any relics or images of saints that may be on the altar (ibid.). In the same way many such commands throughout our rubrics show that always a reverence is to be paid to the cross or images of saints whenever we approach them. The Byzantine Rite shows if possible even more reverence for the holy icons. They must be arranged according to a systematic scheme across the screen between the choir and the altar that from this fact is called iconostasis eikonostasis, "picture-stand"); before these pictures, lamps are kept always burning. Among them on either side of the royal door, are those of our Lord and His Mother. As part of the ritual the celebrant and the deacon before they go in to vest bow profoundly before these and say certain fixed prayers: "We worship (proskynoumen) Thine immaculate image, O Christ" etc. ("Euchologion", Venice, 1898, p. 35); and they too throughout their services are constantly told to pay reverence to the holy icons. Images then were in possession and received worship all over Christendom without question till theProtestant Reformers, true to their principle of falling back on the Bible only, and finding nothing about them in the New Testament, sought in the Old Law rules that were never meant for the New Church and discovered in the First Commandment (which they called the second) a command not even to make any graven image. Their successors have gradually tempered the severity of this, as of many other of the original principles of their founders. Calvinists keep the rule of admitting no statues, not even a cross, fairly exactly still. Lutherans have statues and crucifixes. In Anglican churches one may find any principle at work, from that of a bare cross to a perfect plethora of statues and pictures.
The coronation of images is an example of an old and obvious symbolic sign of honour that has become a fixed rite. The Greek pagans offered golden crowns to their idols as specially worthy gifts. St. Irenaeus (d. 202) already notices that certain Christianheretics (the Carpocratian Gnostics) crown their images. He disapproves of the practice, though it seems that part of his dislike at any rate is because they crown statues of Christ alongside of those of Pythagoras, Plato, and Aristotle ("Adv. omn. haer.", I, xxv). The offering of crowns to adorn images became a common practice in the Eastern Churches. In itself it would mean no more than adding such additional splendour to the icon as might also be given by a handsome gold frame. Then the affixing of the crown naturally attracted to itself a certain amount of ritual, and the crown itself, like all things dedicated to the use of the Church, was blessed before it was affixed.
At Rome, too, a ceremony evolved out of this pious practice. A famous case is the coronation of the picture of our Lady in St. Mary Major. Clement VIII (1592-1605) presented crowns (one for our Lord and one for His Mother, both of whom are represented in the picture) to adorn it; so also did succeeding popes. These crowns were lost and Gregory XVI (1831-46) determined to replace them. On 15 August, 1837 surrounded by cardinals and prelates, he brought crowns, blessed them with a prayer composed for the occasion, sprinkled them with holy water, and incensed them. The "Regina Coeli" having been sung he affixed the crowns to the picture, saying the form -- "Sicuti per manus nostras coronaris m terris, ita a te gloria et honore coronari mereamur in coelis" -- for our Lord, and a similar form (per te a Jesu Christo Filio tuo . . .) for our Lady. There was another collect, the Te Deum, a last collect, and then High Mass coram Pontifice. The same day the pope issued a Brief (Coelistis Regina) about the rite. The crowns are to be kept by the canons of St. Mary Major. The ceremonial used on that occasion became a standard for similar functions.
The Chapter of St. Peter have a right to crown statues and pictures of our Lady since the seventeenth century. A certain Count Alexander Sforza-Pallavicini of Piacenza set aside a sum of money to pay for crowns to be used for this purpose. The first case was in 1631, when the chapter, on 27 August, crowned a famous picture, "Santa Maria della febbre", in one of the sacristies of St. Peter. The count paid the expenses. Soon after, at his death, by his will (dated 3 July, 1636) he left considerable property to the chapter with the condition that they should spend the revenue on crowning famous pictures and statues of our Lady. They have done so since. The procedure is that a bishop may apply to the chapter to crown an image in his diocese. The canons consider his petition; if they approve it they have a crown made and send one of their number to carry out the ceremony. Sometimes the pope himself has crowned images for the chapter. In 1815 Pius VII did so at Savona, and again in 1816 at Galloro near Castel Gandolfo. A list of images so crowned down to 1792 was published in that year at Rome (Raccolta delle immagini della btma Vergine ornate della corona d'oro). The chapter has an "Ordo servandus in tradendis coronis aureis quae donantur a Rmo Capitulo S. Petri de Urbe sacris imaginibus B.M.V." -- apparently in manuscript only. The rite is almost exactly that used by Gregory XVI in 1837.
THE PRINCIPLES OF IMAGE-WORSHIP
Lastly something must be said about Catholic principles concerning the worship of sacred images. The Latin Cultus sacrarum imaginum may quite well be translated (as it always was in the past) "worship of holy images", and "image-worshipper" is a convenient term for cultor imaginum -- eikonodoulos, as opposed to eikonoklastes (image-breaker). Worship by no means implies only the supreme adoration that may be given only to God. It is a general word denoting some more or less high degree of reverence and honour, an acknowledgment of worth, like the German Verehrung ("with my body I thee worship") in the marriage service; English city companies are "worshipful", a magistrate is "Your worship", and so on. We need not then hesitate to speak of our worship of images; though no doubt we shall often be called upon to explain the term.
We note in the first place that the First Commandment (except inasmuch as it forbids adoration and service of images) does not affect us at all. The Old Law -- including the ten commandments -- as far as it only promulgates natural law is of course eternal. No possible circumstances can ever abrogate, for instance the Fifth, Sixth, and Seventh Commandments. On the other hand, as far as it is positive law, it was once for all abrogated by the promulgation of the Gospel (Rom., viii, 1-2; Gal., iii, 23-5, etc.; Acts, xv, 28-9). Christians are not bound to circumcise, to abstain from levitically unclean food and so on. The Third Commandment that ordered the Jews to keep Saturday holy is a typical case of a positive law abrogated and replaced by another by the Christian Church. So in the First Commandment we must distinguish the clauses -- "Thou shalt not have strange gods before me", "Thou shall not adore them nor serve them" -- which are eternal natural law (prohibitum quia malum), from the clause: "Thou shalt not make to thyself any graven image", etc. In whatever sense the archaeologist may understand this, it is clearly not natural law, nor can anyone prove the inherent wickedness of making a graven thing; therefore it is Divine positive law (malum quia prohibitum) of the Old Dispensation that no more applies to Christians than the law of marrying one's brother's widow.
Since there is no Divine positive law in the New Testament on the subject, Christians are bound firstly by the natural law that forbids us to give to any creature the honour due to God alone, and forbids the obvious absurdity of addressing prayers or any sort of absolute worship to a manufactured image; secondly, by whatever ecclesiastical laws may have been made on this subject by the authority of the Church The situation was defined quite clearly by the Second Council of Nicaea in 787. In its seventh session the Fathers drew up the essential decision (horos) of the synod. In this, after repeating the Nicene Creed and the condemnation of former heretics, they come to the burning question of the treatment of holy images. They speak of real adoration, supreme worship paid to a being for its own sake only, acknowledgment of absolute dependence on some one who can grant favours without reference to any one else. This is what they mean by latreia and they declare emphatically that this kind of worship must be given to Godonly. It is sheer idolatry to pay latreia to any creature at all. In Latin, adoratio is generally (though not always; see e.g. in the Vulgate, II Kings, i, 2, etc.) used in this sense. Since the council especially there is a tendency to restrict it to this sense only, so thatadorare sanctos certainly now sounds scandalous. So in English by adoration we now always understand the latreia of the Fathers of the Second Nicaean Council. From this adoration the council distinguishes respect and honourable reverence (aspasmos kai timetike proskynesis) such as may be paid to any venerable or great person-the emperor, patriarch, and so on. A fortiori may and should such reverence be paid to the saints who reign with God. The words proskynesis (as distinct from latreia) and douleiabecame the technical ones for this inferior honour. Proskynesis (which oddly enough means etymologically the same thing as adoratio -- ad + os, kynein, to kiss) corresponds in Christian use to the Latin veneratio; douleia would generally be translated cultus. In English we use veneration, reverence, cult, worship for these ideas.
This reverence will be expressed in signs determined by custom and etiquette. It must be noted that all outward marks of respect are only arbitary signs, like words, and that signs have no inherent necessary connotation. They mean what it is agreed and understood that they shall mean. It is always impossible to maintain that any sign or word must necessarily signify some one idea. Like flags these things have come to mean what the people who use them intend them to mean. Kneeling in itself means no more than sitting. In regard then to genuflections, kisses, incense and such signs paid to any object or person the only reasonable standard is the understood intention of the people who use them. Their greater or less abundance is a matter of etiquette that may well differ in different countries. Kneeling especially by no means always connotes supreme adoration. People for a long time knelt to kings. The Fathers of Nicaea II further distinguish between absolute and relative worship. Absolute worship is paid to any person for his own sake. Relative worship is paid to a sign, not at all for its own sake, but for the sake of the thing signified. The sign in itself is nothing, but it shares the honour of its prototype. An insult to the sign (a flag or statue) is an insult to the thing of which it is a sign; so also we honour the prototype by honouring the sign. In this case all the outward marks of reverence, visibly directed towards the sign, turn in intention towards the real object of our reverence -- the thing signified. The sign is only put UP as a visible direction for our reverence, because the real thing is not physically present. Every one knows the use of such signs in ordinary life. People salute flags, bow to empty thrones, uncover to statues and so on, nor does any one think that this reverence is directed to coloured bunting or wood and stone.
It is this relative worship that is to be paid to the cross, images of Christ and the saints, while the intention directs it all really to the persons these things represent. The text then of the decision of the seventh session of Nicaea II is: "We define (orizomen with all certainty and care that both the figure of the sacred and lifegiving Cross, as also the venerable and holy images, whether made in colours or mosaic or other materials, are to be placed suitably in the holy churches of God, on sacred vessels and vestments, on walls and pictures, in houses and by roads; that is to say, the images of our Lord God and Saviour Jesus Christ, of our immaculate Lady the holy Mother of God, of the honourable angels and all saints and holy men. For as often as they are seen in their pictorial representations, people who look at them are ardently lifted up to the memory and love of the originals and induced to give them respect and worshipful honour (aspasmon kai timetiken proskynesin but not real adoration (alethinen latreian) which according to our faith is due only to the Divine Nature. So that offerings of incense and lights are to be given to these as to the figure of the sacred and lifegiving Cross, to the holy Gospel-books and other sacred objects in order to do them honour, as was the pious custom of ancient times. For honour paid to an image passes on to its prototype; he who worships (ho proskynon) an image worships the reality of him who is painted in it" (Mansi, XIII, pp. 378-9; Harduin, IV, pp. 453-6).
That is still the standpoint of the Catholic Church. The question was settled for us by the Seventh (Ecumenical Council; nothing has since been added to that definition. The customs by which we show our " respect and worshipful honour" for holy images naturally vary in different countries and at different times. Only the authority of the Church has occasionally stepped in, sometimes to prevent a spasmodic return to Iconoclasm, more often to forbid excesses of such signs of reverence as would be misunderstood and givescandal.
The Schoolmen discussed the whole question at length. St. Thomas declares what idolatry is in the "Summa Theologica", II-II:94, and explains the use of images in the Catholic Church (II-II:94:2, ad 1Um). He distinguishes between latria and dulia (II-II:103). The twenty-fifth session of the Council of Trent (Dec., 1543) repeats faithfully the principles of Nicaea II:
[The holy Synod commands] that images of Christ, the Virgin Mother of God, and other saints are to be held and kept especially in churches, that due honour and reverence (debitum honorem et venerationem) are to be paid to them, not that any divinity or power is thought to be in them for the sake of which they may be worshipped, or that anything can be asked of them, or that any trust may be put in images, as was done by the heathen who put their trust in their idols [Ps. cxxxiv, 15 sqq.], but because the honour shown to them is referred to the prototypes which they represent, so that by kissing, uncovering to, kneeling before images we adore Christ and honour the saints whose likeness they bear (Denzinger, no. 986).
As an example of contemporary Catholic teaching on this subject one could hardly quote anything better expressed than the "Catechism of Christian Doctrine" used in England by command of the Catholic bishops. In four points, this book sums up the whole Catholic position exactly:
· "It is forbidden to give divine honour or worship to the angels and saints for this belongs to God alone."
· "We should pay to the angels and saints an inferior honour or worship, for this is due to them as the servants and special friends of God."
· "We should give to relics, crucifixes and holy pictures a relative honour, as they relate to Christ and his saints and are memorials of them."
· "We do not pray to relics or images, for they can neither see nor hear nor help us."
ADRIAN FORTESCUE 
Transcribed by Tomas Hancil

Venezuela[[@Headword:Venezuela]]

Venezuela
A republic formed out of the provinces which, under Spanish rule, constituted the captaincy general of the same name. This republic has an area of 280,918 square miles, lying between the meridians of 62° and 73° W. longitude, and between 1° 8' and 12° 16' N. latitude. Its surface is distributed as follows: mountain ranges, 92,913 square miles; table lands, 1591 square miles; plains, 228,993 square miles; lakes, 7509 square miles; lands liable to inundation, 24,544 square miles; the remainder being swamps, uninhabitable paramos, and small islands. It is bounded on the north by the Atlantic Ocean and the Caribbean Sea, which it has a coastline of 898 miles; south, by the Republic of Brazil, from which it is separated by the great Parima range; east, by the Atlantic Ocean and British Guiana; west, by the Republic of Colombia. Without including the rivers that rise in Colombia, there are 1047 rivers in Venezuela, the principal being the Orinoco, which rises in the forest regions and by means of the Casiquiare branch unites with the Rio Negro, which, again, flows into the Amazon; it then flows north and afterwards east, and discharges by means of eighty mouths into the Atlantic ocean, after a course of 1323 miles. The other rivers are the Apure, Meta, Cuyuni, Quariare, Cuara, Puruni. There are also two lakes, the Maracaibo and the Valencia; 204 lagoons, among which are the Tacarigua, the Sinamaica and the Guasaconica; three principal gulfs, the Maracaibo, the Triste, and the Paria. The highest mountain peaks are the Sierra Nevada, 16,437 ft.; Naiguata, 10,500 ft.; Maraguata, 9000 ft. There are no volcanoes, but some thermal springs, the most famous being those of Trincheras in Carabobo, Cuiva in Coro, and Guarume in the Guarico.
CLIMATE AND NATURAL RESOURCES
Venezuela is divided into three well-defined zones; first, the mountainous, formed by a direct arm of the Andes penetrating through Tachira and Trujillo, and running along the sea coast to the peninsula of Paria; secondly, the zone of the plains which extend to the banks of the Orinoco; thirdly, the forest region, which extends from the right bank of the Orinoco to the Brazilian boundary line. In the first of these zones all varieties of climate are to be found, from the cold of the Sierra Nevada of Mérida, to the genial warmth of the foot-hills; and excepting the coast, which is warm and unhealthy, the remainder, which forms a great agricultural belt, is both salubrious and fertile. In the plains, where the climate is warm, pastures abound, and all kinds of live stock are raised, cattle, sheep, goats, hogs, horses, mules, asses. In this zone may also be seen large stretches of plain covered with a luxuriant growth of wild flowers, and alive with flocks of numberless birds of the most marvellously variegated plumage. In the forest zones all kinds of timber and dye woods, medicinal plants, etc. are to be found, and also enormous birds, crocodiles, and boas. The climate here is, for the most part, warm and unhealthy. Mammals abound, chiefly monkeys, bears, jaguars, panthers, ocelots, pumas, water dogs, and manatees.
The annual mean temperature of some of the principal cities is: Caracas, 66° 43'; Valencia, 80°; Maracaibo, 86° 20'; Barquisemeto, 77° 54'; Ciudad BolBolivariacute; var, 86° 40'; Mérida, 64° 36' Fahrenheit. The country has extensive mineral products, copper in Aroa, gold in Guiana, hard coal in Coro, Barcelona, and Maracaibo, mene in Cumaná , saline deposits along the coast of Barcelona, Carabobo, Mayarita, and Maracaibo, and large quantities of asphalt in Barcelona and Maracaibo. The principal agricultural products are coffee, cocoa, and sugar-cane, besides a great abundance and variety of fruits. Cattle-raising is extensively carried on in the plains. The population, at the census of 1911, was 2,713,703; that of the capital, Caracas, 72,429.
COMMERCE AND INDUSTRIES
As the most important product of exportation has always been coffee, and the market price of this has been so low during recent years, the economic situation of the country has suffered. To this other causes, especially political, have also contributed. The official computation for the year 1910 gave the amount of exports as 64,184,206.63 bolivars ($12,387,552 or &$163;2,477,510). Among the exports of Venezuela are: cotton, starch, hemp sandals, asphalt, cocoa, coffee, rubber, copper, coconut, copaiba, cinchona, horn, hides, divi-divi, fresh fruits, cabinet woods, gold, feathers, sarsaparilla, tobacco in leaf. In manufactures Venezuela is still backward, but a movement in this direction is progressing. Some establishments, such as the weaving mills of Caracas and Valencia, and the oil factory of Valencia, have been very successful, and other such enterprises are in contemplation. There are twelve lines of railroad. Their income in 1910 from passenger traffic was 1,653,488.04 bolivars ($319,124 or &$163;63,825) and from all sources 9,239,363.32 bolivars ($1,783,197 or &$163;356,620).
CIVIL HISTORY
The coast of Venezuela was discovered by Christopher Columbus during his third voyage, on 1 August, 1498. Its name, meaning "Little Venice", was given it by reason of the fact that Alonso de Ojeda, who first explored the coast, in 1499, found a small aboriginal village built on piles in one of the gulfs to the west. Modified into Venezuela, the name afterwards served to designate the whole territory of the captaincy general (cf. Felipe Fejera, "Manual de Historia de Venezuela"). The Spanish conquest was complete in the year 1600. Since then there has existed in Venezuela a regularly organized society with peculiar ethnic characteristics and a self-developed culture. The colony was under the administration of governors and captains general during the seventeenth and eighteenth centuries. The first decisive step toward political emancipation taken by the country was the Conspiracy of 19 April, 1810, by means of which it was wrested from the control of the captain general, Vicente Empran. The definitive Declaration of Independence was issued by the Congress 5 July, 1811. This Declaration contains the following confession of faith: "Taking the Supreme Being as witness to the justice of our actions and the rectitude of our intentions; imploring His Divine and heavenly aid, and protesting before Him, in the moment of our birth to that dignity which His Providence restores to us, our desire to live and die free; believing and maintaining the Holy Catholic and Apostolic Religion of Jesus Christ as the first of our duties. . ." The War of Independence ended with the battle of Carabobo, won by the Liberator Simó n BolBolivariacute;var, 24 June, 1821. When the Republic of Colombia, formed by BolBolivariacute; var out of the States of Nueva Granada, Ecuador, and Venezuela, was dismembered, the last-named of these three states became the Republic of Venezuela, in 1830. Since that date the development of the country has been retarded by internecine struggles, which, however, have not entirely impeded all advance towards culture and material progress. In the early days of independence, General José Antonio Paez, the hero of the War of Independence, was prominent in political affairs, aided by Dr. José María Varjas and Gen. Carlos Toublette. Following this, for a period of ten years, the country wavered between content and discontent under the rule of the brothers José Tadeo and Jose Gregorio Monagas, also celebrated leaders in the War of Independence. To José Gregorio Monagas is due the abolition of Slavery. The Monagas were overthrown in 1858, after which began the bloody and disastrous rule of the Federación, lasting five years, and terminating in the triumph of the Federal cause and the elevation of Juan Crisostomo Falcón to the supreme power. His rule was characterized by administrative inefficiency and a state of turmoil lasting until 1868. After a precarious regime, known as El Gobierno Azul, which consisted in a fusion of the parties, Guzmán Blanco came into power in 1870. During his term of office, a period of twenty years, strife and bloodshed continued, and Venezuela suffered from a despotism such as she had not known up to this time. Intellectually gifted and possessed of great energy, he availed himself of a spectacular political policy and, carefully measuring the elements with which he had to deal, was able to dominate persons and events completely. He would have been able to direct his country into safer paths and to have established her once for all in the foremost ranks of the truly progressive nations, had not his desire for personal aggrandizement so led him astray that he discarded all the established methods of civilization, concealed internal decay under a show of material progress, and laid the foundations of that political venality which has ever since so seriously retarded the progress of the republic. Rojas Paul and Andueza Palacio followed him, and would have been able to establish peace and advance the welfare of the nation had not political ambition once more asserted itself, bringing with it revolution and military ascendency. The last of these governments by bloodshed was that of Cipriano Castro, which lasted nine years and ended in December, 1908. With the celebration of the first centenary of its independence the entire nation demanded peace; the government then proclaimed, and has since endeavoured to procure, the establishment of law and order.
The United States of Venezuela is now composed of twenty federal states and a federal district, the seat of the national government, the capital of which is Caracas. Outside the limits of the Federal District the president had no executive authority except in such cases as are provided for by the constitution. The supreme executive power is vested in the president, assisted by the cabinet ministers and the Council of State. The legislative body consists of a Senate and a House of Representatives which meet in ordinary sessions once a year and may be convoked for extra sessions by the president. The judicial power is represented by the Federal Court and the Court of Cassation, whose members are elected by Congress from candidates presented by the various States. There are lesser tribunals to meet various needs. The political organization in the several states is similar to that of the national government. The president of the Council of State fills the office of vice-president for the republic or the state. The president is elected for a term of four years.
EDUCATION
Though internal disturbances in Venezuela have not altogether impeded the advance of civilization, they have somewhat retarded it. Education, however, never completely neglected, has acquired new vigour and extension. Guzmán Blanco issued a decree to extend it throughout the whole country, and although this has not been very effective, owing to the poor organization of the school system, it cannot be denied that much good has resulted. The total number of students in the primary grade in the entire republic for the third quarterly session in 1909 was 48,869, of which only 5799 attended private schools, the remainder attending the national schools, federal and municipal. In the secondary schools there were 3565 students, 1343 of whom attended private schools. In the fourth quarterly session of 1910 there were 50,991 students registered for the primary schools. Nevertheless, attention having been concentrated upon the principal cities and towns of importance, the interior of the republic has remained in a state of illiteracy. At present the Government is endeavouring to give a more efficient organization to the educational system, both by providing suitable buildings and increasing the number of students, as in supervising the management of the schools, and finding the best means of extending their usefulness. The Government also takes an equal interest in the secondary schools, both those maintained at government expense and the many and excellent private schools which exist throughout the country. In July, 1909, one hundred and two such schools were registered, sixty-three of these being private schools. In these schools the courses are literacy, mercantile, and philosophic. For the higher branches there are two universities, a school of engineers, and the episcopal seminaries. There are eight schools for the fine arts, and fourteen manual training schools. The average of education is not low among the Venezuelans; they are naturally intelligent and assimilate knowledge readily. The one drawback is a lax system in the various courses. Medical science, in its various branches, has many representatives who stand high in their profession; judges and lawyers of high reputation represent the law; in belles-lettres Venezuelan writers have produced works that bear comparison with the best product of the other Spanish-speaking nations, and in the fine arts, such painters a Tovar y Tovar, Arturo Michilena, and Cristobal Rojas have produced works of which their country is justly proud. The Press in Venezuela has considerable merit: it is unfortunate that the influence of modern anti-religious ideas, for which no antidote is provided, should tinge with unbelief otherwise creditable work; notwithstanding this, it cannot be generally said that the Venezuelans are irreligious.
RELIGIOUS HISTORY
The religion of Venezuela has always been the Catholic faith. Missionary work was very efficaciously done in the early days: the Capuchins, in particular, carried that work very far forward, and many of the settlements of Venezuela were founded by them and reached a high degree of prosperity under their direction. Nevertheless, there have been undeniable shortcomings in public morality, due to the interference of extrinsic causes. One of the greatest glories of the religious orders and of the Spanish nation is the record of their unselfish devotion to the social redemption of the American races. The religious always defended the aborigines against their cruel assailants, being the first to claim for them the rights of humanity, and the kings of Spain fostered these humane andChristian views, promulgating a great body of laws--the leyes de las Indias--which will always be a monument of the noble principles which inspired those monarchs in their dealings with the aborigines. The Franciscans and Dominicans had the chief part in their civilizing work. In Venezuela they exercised their ministry with fruitful results; and when the conquest was completed, they still continued their mission with the greatest zeal. According to Dr. Francisco Gonazlez Guzmán in his "Historia Contemporanea de Venezuela", vol. II, pp. 34; 35:
Before 1830 there were forty convents in Venezuela: at Caracas, those of San Francisco, San Jacinto, San Felipe, the Mercedes, and the Capuchins; at Barcelona, of San Francisco; at Pívitu, of San Francisco; at Barquisimeto, of San Francisco; at Focuyo, of San Francisco, and of San Domingo; at Carora, of San Francisco; at Valencia, of San Francisco; at Cumaná , of San Francisco and of San Domingo; at Cumanacoa, of San Francisco; on the Gulf of Santa Fe, that of San Domingo; at Cabruta, the Jesuits; at Angostura (Ciudad BolBolivariacute; var), the Jesuits; at San Francisco, that of the same name; at Caripe, of San Francisco; at Mérida, San Domingo, San Agustin, and Candelaria; at Asunción, of San Francisco and of Santo Domingo; at Guanare, of San Francisco; at San Cristóbal, of San Agustín; at Trujillo, of San Francisco and of San Domingo; at Guasipati, of San Francisco; at Upata, of San Francisco; at Caruachi, of San Francisco; at Gury, of San Francisco; at Tupuquen, of San Francisco; at Santa Maria, of San Francisco; at Maracaibo, of San Felipe and the Jesuits.
About the year 1830 there were in Venezuela the following communities of nuns: at Caracas, that of the Concepciones, founded in 1617 by Dona Juana Villela and her daughters, Spanish ladies, and authorized by the King of Spain, 3 March, 1619; that of the Discalced Carmelites of Santa Teresa, founded by Dona Josefa Melchora de Ponte y Aguirre, Dona Mejías, and Don Miguel de Ponte, authorized by royal warrant of 1 October, 1725, the building begun in 1726 and opened 19 May, 1732; and the Dominicanesses established in 1817. The convent of the Dominican nuns at Trujillo was begun in 1599 and opened in 1617. That of the Clarissas of Mérida was founded in 1651 by Don Juan de Bedoya. The Beaterio of Valencia was founded by the Revs. Juan José Rodríguez Felipe, Dr. Carlos Hernández de Monagas, and Dr. Juan Antonio Hernández de Monagas. The first idea of these charitable priests was to established a college for the education of young girls, and this object was contemplated in the authorization given by Archbishop Francisco de Ibarra, 28 January, 1806. Dr. Carlos Hernandez de Monagas having been assassinated, and the Rev. Rodriguez Felipes being absent, Dr. Antonio Hernandez de Monagas, with the consent of Archbishop Coll y Prat, given 3 March, 1814, turned the college into a beaterio. In accordance with the archbishop's authorization, the girls were to be taught by Carmelite beatas (devout women), who were to observe the monastic vows so long as they wished to live in the Beaterio. Archbisho Coll y Prat received the vows of, and gave the veil to, the first beatas in 1814.
The secularized clergy likewise contributed to the work of civilization. An illustrious phalanx of priests, conspicuous by the austerity of their lives, their learning and piety, and comprising members of the most distinguished families, maintained the dignity of the priesthood and the deep popular reverence for ministers of religion. This deep and broad rooting of faith and piety, watered with the blood of martyrs, explains their wonderful persistence among the Venezuelan people of the present day, in spite of all the assaults of this present age. The influence for good which the bishops have had upon the civilization of Venezuela has been brought out clearly by Pedro M. Arcaya, a judge of the national courts in "El episcopado en la formación de la sociendad venezolana", published on the occasion of the Centenary of Independence (5 July, 1905), in the special commemorative number issued by "La Religión", of Caracas. Recalling a number of facts, taken at random, illustrative of the meritorious work of Bishops Gonzalo de Angulo, Antonio Gonzalez de Acuna, and Mauro de Tovar, Dr. Arcaya draws these conclusions:
In the sixteenth century, and almost as late as the middle of the seventeenth, the royal power was undoubtedly less efficacious for order than was that of the Church. The former depended very much on the actual force which supported it; and that force was not in evidence to any great degree in the colony; European troops seldom appeared there, and indeed the territory was too large for the armies and fleets at the Spanish king's disposal. It was, therefore, almost exclusively through the influence of the Church that the habits of civilized life could be implanted in the country--habits which, but for the Church, the conquerors would have lost, and which, as a matter of fact, they did lose to a great extent, by contact with aboriginal savagery. The conquest would probably have ended in ferocious civil wars, in which the Europeans would have lost ground, and would have sunk to the level of the tribes who were their adversaries, had not the Church spoken to their conscience, reviving the sentiments of justice and duty, which, in the heat of the struggle, had been supplanted by base passions. The retrogression had been terrible, and to restore the moral level of these people was a difficult undertaking. To this work, and to that of inculcating into the Indians and the negro slaves the moral and religious principles which form the basis of civilization, the Venezuelan bishops applied themselves with extraordinary energy. They encountered great resistance, and, in order to accomplish their civilizing mission, they had not only to use persuasion and gentleness, but actually to assume a sort of dictatorship so as to break up abuses, protect the weak, chastise iniquity, and finally lay the foundations of a society inspired by justice and not brute force. They made great progress in this direction; and if the work was not, after all, solidly accomplished, it was not through the lack of any efforts of theirs, but because the conditions were difficult in the extreme. In this way, then, the quasi-dictatorship of our first bishops was just and beneficial. Venezuelan society was in its medieval stage; the same phenomenon was reproduced which had occurred in Europe, when the bishops and abbots were the only persons capable of protecting the masses against the excesses of chieftains and warrior bands.
The first episcopal see in Venezuela was that of Caro, founded pursuant to a Bull of Clement VII which was published 21 July, 1531. This see was transferred to Caracas in 1637, and elevated to archiepiscopal rank by a Bull of Pius VII 24 November, 1803. The Dioceses of Mérida and Guayana were created at a much later period, while those of Barquisimeto, Calabozo, and Zulia came into existence in the course of the nineteenth century. The union of Church and State has always obtained in the Republic of Venezuela, though this union has suffered the trials incidental to modern political ideas, trials which with each repetition render the situation of the Church in its relations with the civil power more precarious. No sooner was the Colombian nationality constituted than the State, by the Law of 28 July, 1824, assumed to the fullest extent those prerogatives over the Churches of America which, under the name of Patronato, the popes had conferred upon the Catholic kings. Without any fresh ratification or negotiations with the Holy See with respect to this privilege, Venezuela, when it separated from the Colombian Union, incorporated the Patronato in its legislation (14 October, 1830), in consequence of which a note, accompanied by documents, was formulated, in which the Archbishop of Cracas and other Venezuelan prelates asked the Constituent Congress for the suspension of the law in question. On 21 March, 1833, an Act of congress declared it to be once more in vigour, and this law, with possible applications, the Government has continued to maintain as the principle of its relations with the Holy See. The steps taken to conclude a concordat, as prescribed by the Law of Patronato, "to prevent disputes and complaints in the future", have so far had no satisfactory results, while the convention with the Holy See, concluded in 1862, was repudiated by the Constituent Assembly of 1864, which resolved: "That the national executive open fresh negotiations with His Holiness in order to establish a concordat in relation with the laws of the Republic and in harmony with the spirit and letter of the Constitution which has just been ratified". The diplomatic mission sent to Rome for this purpose was not successful.
Conflicts between the ecclesiastical and civil authorities occurred in the earliest period of the Republic's existence. The first of these arose out of the refusal of Ramón Ignacio Méndez, Archbishop of Caracas, to swear allegiance, without qualification, fully, and in the form prescribed by the Constituent Congress, to the Constitution ratified in 1830. This refusal, based chiefly on the absence from the Constitution of any explicit recognition of Catholicism as the religion of the State, resulted, in spite of endeavours on the part of the Government to solve the difficulty amicably, in the exile of the archbishop, together with Mariano Talavera y Garces, titular Bishop of Tricala, Vicar Apostolic of Guayana, and Buenaventura Arias, titular Bishop of Jericho, Vicar Apostolic of Merída, who associated themselves with their metropolitan. The exile lasted seventeen months, the prelates (with the exception of Mgr. Arias, who died 21 November, 1831) returning in April, 1832, after reaching an understanding with the Government. We may add, in passing, that Mgr. Arias left behind him a holy memory, the populace even crediting him with miracles. Another conflict, with Archbishop Méndez, arose in 1836. The prelate refused canonical institution to the persons nominated as dean and archdeacon, and the matter was taken up to the Supreme Court. To the same tribunal was afterwards referred the complaint of the Government against a pastoral letter in which Mgr. Méndez protested against the abolition of tithes, declaring this legislative act to be null. The result was another exile for the archbishop, who embarked for Curacao, 30 November, 1830, never to return, as he died on Colombian territory, 6 August, 1839.
The most lamentable quarrel between the Church in Venezuela and the Government was that in which Archbishop Silvestre Guevara y Lira and President Antonio Guzmán Blanco were the principals. The latter having won the battle which definitively established his power, in 1870, his Government at Caracas requested of the archbishop the celebration of a Te Deum in thanksgiving for the bloody victory. The prelate replied that there would be no objection to complying with the request of the Government, but that it seemed to him more fitting to defer this religious function until the general amnesty, offered by the president during the campaign, had been put into effect, so that the public participation of the Church in the rejoicings of the victors might not be coincident with the mourning of families for the shedding of blood and for the many captives who lay in prison. This postponement was not satisfactory to the Government; Dr. Diego B. Urbaneja, its most influential member, seizing the opportunity to satisfy a private grudge, announced to Mgr. Guevara that his banishment was decreed. In justice to Guzmán Blanco it must be recorded that he received the news of this banishment with no expression of satisfaction, and that, after his return to Caracas, in the discharge of his official duties, he took steps to effect the prelate's recall and to re-establish the harmony which had been so rashly interrupted.
Unfortunately no good understanding could be reached, as political passions helped to make the rupture more and more irremediable, and the disastrous results became lamentable in the extreme. Guzmán kept no restraint on his anger; he visited it upon the whole Church and its most prized institutions, and, to destroy the influence of the priesthood completely, thenceforward set on foot a systematic persecution which, unhappily, met with complete success. He expelled with savage violence the last communities of religious women left in Venezuela, despoiling them of their possessions; he suppressed the seminaries, despoiling them also, and bringing ruin on that budding revival of ecclesiastical education which already constituted a fair hope for the country's progress in civilization; he destroyed churches, took possession of buildings, pious institutions, and sacred property of every kind, abolished revenues, secularized the cemeteries, defamed the clergy, and, eliminating every element of distinction in the sacred ministry that could hinder his plan for the ruin of the Church, opened the field to mediocrity and low intrigue, bringing in ecclesiastics incapable of any lofty social influences, whose indecorous character reflected upon the Church itself-a course abundantly fruitful of misfortune and innumerable evils. Guzmán Blanco put the finishing touch to the legislation which, from the beginning of the republic, had been creating obstacles to the liberty of association, so far as religious communities are concerned, by decreeing the total suppression of convents in the country and prohibiting their restoration in future. He moreover aimed at setting up in Venezuela a national Church independent of Rome, but without the slightest success. Finally, he sought to bring about the relaxation of the clergy by recognizing, in the legislation establishing civil marriage, unions entered into by those in Holy orders; the design, however, was frustrated by an outraged public conscience, and this article of the Code was supressed.
The struggle terminated in 1875, when Mgr. Guevara abdicated the See of Caracas at the suggestion of Pius IX and through the mediation of Mgr. Rocca Cocchia, delegate Apostolic. But the wounds inflicted on the Church were deep, the consequent diminution of her strength was dangerous, and the process of convalescence which followed was, in the existing political conditions of the country, necessarily slow in its inception. At present the reaction seems hardly to be commencing, the fatal consequences having gone to extreme lengths, and the problem of bringing that reaction to a successful issue is fraught with difficulties. During the twenty years of Guzmán Blanco's tyranny, laws were imposed on Venezuela which greatly hampered the salutary action of the Church. These laws continue to exist because, unhappily, the same principles of antagonism are dominant among the legislators of the country; though, by reason of the good will which subsequent rulers of the republic have entertained towards the Church, they have effected less harm than they might have done under a more drastic application. To ensure compliance with the law, the Registro Civil, created by Guzmán Blanco, prohibited the recording of baptisms in parish books without a corresponding entry in the public register of births; and in subsequent amendments of the Code additional provisions have been made to the prejudice of the Church's rights in the custody of parochial archives. With the same purpose in view, the civil marriage instituted by Guzmán Blanco prescribed, under heavy penalties, the precedence of the civil over the religious ceremony, and surrounded the former with so many formalities and difficulties as to make marriage extremely difficult. This law has become a constant source of public demoralization. On account of the difficulties here indicated, aggravated by abuses on the part of subordinate officials and the extortion of pecuniary payments which the law itself prohibits, marriages have become very infrequent, while it has been extremely difficult for the Church to exercise her moral power in this respect. Concubinage is not infrequent in the country. In the last reform of the Civil Code, Cipriano Castro, exercising a brutal despotism over the national conscience, introduced a divorce law, though repugnant to the people. The present (1912) government of Venezuela, however, presided over by Juan Vicente Gomez, has taken effective steps to improve the situation, perceiving plainly the deplorable moral and social effects which have resulted from the degradation of the marriage contract and heeding the zealous remonstrance of the bishops. A recently issued government order (12 October, 1911) has for its object the extermination of these abuses, and promises, moreover, to lay once more before the national congress the bill for revision of the laws concerning civil marriage. It must also be stated that the administration of Gen. Gómez has shown marked consideration to the Church, thereby affording a remedy for many of the evils that have beset her.
The Venezuelan Code recognizes the right of the Church to acquire and possess property, but curtails it to a great degree by closing the two most usual and effective ways of acquiring property for ecclesiastical institutions, viz., donations and bequests. The Code prohibits acquisition of property in these ways by churches, and even persons in Holy orders are forbidden to receive anything under testamentary disposition or by gift outside of the eighth civil (fourth ecclesiastical) degree. Thus the Church in Venezuela, despoiled of almost all that it once possessed, has been unable to recover itself in this respect, and is placed in pecuniary straits which preclude it from energetic social action and from rising out of the prostrate condition in which it was left by the persecutor. As a matter of fact, it can count only on the poor offerings of the faithful for the functions of religion, while the clergy with difficulty support themselves on stipends. The State now provides, under the head of ecclesiastical appropriations, only for the maintenance of prelates and chapters, and that with really insufficient sums, although, when the tithes were abolished by the Decree of 6 April, 1833, an engagement was entered into "to defray the expenses of public worship". This ecclesiastical budget has been incessantly mutilated, so that the state subvention becomes more and more precarious. The Government, however, punctually takes care of the church buildings and exempts from import duties all articles intended for the service of religion.
When the power of Guzmán Blanco was broken, a reaction in favour of the Church set in, and in consequence, as well as by the operation of the inevitable law of human progress, certain advantages gained for the interests of religion may now be discerned in the country. To be sure, this recovery has been only very slow; the Church has nothing to rely upon but the good will of those who wield of the supreme power, so that there is always the fear of some despotic excess on their part, or of their falling under some sinister influence. There have, moreover, been very unfortunate periods in the administration of the Church; a certain section of Venezuelan "intellectuals" are far from sympathetic with the Catholic cause, and the Church does not possess in Venezuela any large number of subjects capable of pushing the defence of Catholicism with brilliant success. There is nothing but the inherent power of the Faith to operate in society and in individual souls for the recovery of its legitimate influence.
In 1886 the Government itself introduced into Venezuela the Sister of Charity of St. Joseph of Tarbes and entrusted to them the service of the hospitals. The Sisters founded educational establishments for girls, which are still considered among the best of their kind in the country. The two best are at Caracas; but the congregation also has efficiently conducted colleges at Valencia, Puerto Cabello, and Barquisimeto. Later on, another congregation of Sisters of Charity, those of St. Anne (Spanish), established themselves at Maracaibo, Mérida, and Ciudad BolBolivariacute;var; at present, however, they are found only at Maracaibo. Other institutes of women afterwards began to appear in the country, devoted to the service of charity, catechetical teaching, and, in some degree, the contemplative life, but no cloistered. Among these may be mentioned in particular the Little Sisters of the Poor of Maiquetia, the Servants of the Most Holy Sacrament, and the Franciscan Sisters. All of these work with great abnegation for the respective objects of their institutes, and do a great deal to maintain the influence of religion among the people.
With a view to providing for the evangelization of the aborigines, some thousands of whom still live as savages in the regions of the Orinoco, the Government invited Capuchin monks to Venezuela in 1891. The work among the Indians has not been successfully completed, but the Capuchins have done very meritorious work as missionaries, assisting prelates in their apostolic journeyings, preaching to the people in many districts, and greatly fostering piety in the cities where they are stationed. At present they have residences at Caracas and Maracaibo. At the invitation of the Government, the Salesians came to Venezuela in 1894. This congregation has been obliged to exercise its mission slowly and has not yet attained the full development of its programme; it has, however, proceeded with a persistent firmness the efficacy of which is seen in the results obtained in the education of youth. It now has a considerable establishment at Caracas, a college at Valencia, and one at Maracaibo. Its members have rendered devoted service in the salvation of souls. In 1899 the Augustinian Recollects came to Venezuela; their ministrations have been utilized by the bishops in parochial work. They are employed in the Archdiocese of Caracas and the Dioceses of Guayana and Zulia. In 1903, at the invitation of the Government, the Sons of Mary Immaculate established themselves at Caracas, where they are known as the French Fathers. There they conduct a magnificent college and at the same time afford valuable assistance to the clergy of the capital in the care of souls. Lastly, in the same year, 1903, the Dominican Fathers, also under government protection, took possession of the Church of the Sacred Heart of Jesus at Caracas. They are gaining more and more in the esteem of society at large and the appreciation of the metropolitan. Certain members of their community are now engaged in teaching in the seminary of Caracas.
All these elements of religious progress, although the numbers of the communities have been small in each case, have entered Venezuela in spite of the existence of special laws against them and in virtue of the religious liberty guaranteed to Venezuelans. Certain it is that, owing to that mistrust of Catholicism which in these days disturbs the judgment of politicians throughout the world, the last two Constitutions adopted in this country embody restrictions which may be considered invidious to the Church and which, given the occasion, could be used as a weapon against her; at the same time, these restrictions might very well serve to protect her in view of the peculiar way in which power is exercised in the Republic of Venezuela. One most important compensation made to the Church by the Government was the legal re-establishment of the seminaries in virtue of an executive order of General Cipriano Castro, issued 28 September, 1900. These institutions now no longer lead the diminished existence that was formerly theirs. That of Caracas, known as the metropolitan, is divided into a great and a little seminary; the Government contributes to its support, and its professorships of ecclesiastical science have the official character of cátedras universitarias. The Dioceses of Mérida and Barquisimeto also possess seminaries with lesser academic privileges, and one is now being organized in the Diocese of Zulia. These foundations encourage fair hopes for the future, even through the number of students be small owing to the paucity of genuine vocations in the scanty population.
A large proportion of the secular clergy of Venezuela conscientiously discharge the duties of their ministry, labouring to foster piety, teaching the Catechism, and performing other parochial offices. Nor must it be overlooked that in the last ten years very efficacious efforts have been made by worthy priests for the Catholic revival in the fatherland. It is a lamentable fact, indeed, that, whether through the shortcomings of individuals, melancholy relaxations of discipline, or other internal troubles, deficiencies are still evident. Certain co-operative enterprises--for the instruction of youth, for propaganda through the Press, for the warfare against particular vices, and other activities of equal importance--are still awaiting their hour in Venezuela. As to religious instruction in schools and colleges, the State, having assumed the burden of public education, making it gratuitous and obligatory, explicitly authorizes the teaching of religion in elementary schools. Principals of colleges, on their part, anxious that their establishments, most of them excellent centres of mental culture, should also be in good esteem among Catholics, are almost invariably attentive to the duty of giving their pupils religious instruction and making them fulfil their religious obligations, and at the same time of fostering piety among them.
In the religious conditions, and consequently the progress of social culture, throughout vast tracts of the national territory, much is lacking. In all parts of the county the Faith exists, but daily life does not always correspond with belief. This is due to the constraints which the government places upon the free exercise of the Church's activities. It must be taken into account that the religious institutes, for this reason, and on account of the fewness of their subjects, exercise their activities only with great difficulty in the capital and in some other important centres of population. Alcoholism, sensuality, and gambling are the predominant vices; it must be admitted, too, that peculation and other political abuses have greatly helped to pervert the moral sense of Venezuelan society. Of the 2,713,703 inhabitants only 3361 are Protestants and 247 Jews. In Guayana and Goajira there are still remnants of the aboriginal tribes, a total of 98,932 souls for whose evangelization it has not been possible to do very much up to the present time, notwithstanding the efforts of the Government. During the last few years, owing to a misinterpretation of the law of freedom of worship, the Protestants have begun to spread their doctrines among the people, but the Government, by a recent decree, 24 October, 1911, put a stop to this propaganda by designating exactly the limits within which, according to the Constitution, representatives of other religions may exercise their ministerial functions.
The archdiocese (see CARACAS) has a numerous chapter and eighty-two parishes, besides twenty-two affiliated churches and private chapels. It has two seminaries, a great and a little. There are 35 male religious, taking all the regular institutes together. The congregations of women aggregate 242 sisters. The present archbishop (1911) is Mgr. Juan Bautista Castro, whose zeal has always manifested itself in the defence of the Church, and especially as an apostle of the Divine Eucharist, for the adoration of which he has consecrated at Caracas the sanctuary of the Santa Capilla, where perpetual homage is rendered to the Blessed Sacrament with daily Exposition. He is the founder of the Congregation of Servants of the Mot Holy Sacrament. It is in this part of Venezuela that the religious movement is most intense. The administration of this Church, as of most of the Venezuelan Churches, was formerly regulated by the synodal constitutions enacted at Caracas in 1687; at present all the dioceses are governed under the Pastoral Instruction promulgated by the Venezuelan episcopate in the Conference of 23 May to 27 July, 1904. This Instruction is based upon the decrees of the Plenary Council of Latin America. It is signed by Juan Bautista Castro, Archbishop of Caracas, and Antonio María Durán, Antonio Ramón Silva, Felipe Neri Sendrea, and Francisco Marvez, Bishops respectively of Guayana, Mérida, Calabozo, and Zulia; Aguedo Felipe Alvarado, at that time vicar capitular, now Bishop, of Barquisimeto, also assisted at the conferences. The Catholic Press has flourished at Caracas, even though, in the existing conditions of the country, it has never been materially prosperous; it is represented by periodicals which defend the interests of the Church with boldness. The present most fully authorized organ is "La Religión", which has existed for twenty years; the "Heraldo Cathólico", a weekly, exercises a very salutary influence, as well as several monthly reviews of a devotional character--such as the "Mensajero Venezolano del Corazón de Jesús", "El Santisimo Sacramento"-and periodicals published by religious houses-such as the "Boletin del Pan de San Antonio". The "Boletín Eclesiástico de la Arquidiolcesis" is a model of its kind. Mention should here be made of the Eucharistic Congress, to commemorate the twenty-fifth anniversary of the Perpetual Adoration of the Blessed Sacrament at Caracas, celebrated there in December, 1907.
Mariano Marti, twenty-seventh Bishop of Venezuela and fifteenth of Caracas, bequeathed to posterity a very important work. In the compilation entitled "Documentos para la historia de la vida publica del Libertador de Colombia, Peru y Bolivia", by General José F´lix Blanco, vol. I, pp. 501, 502, we read: "I visited the diocese, making lists of and descriptions of all the villages, the distances, products, occupations of the inhabitants, etc. In the absence of a general census of Venezuela, the lists drawn up by Marti, on his visitation of half of what was the Province of Venezuela, have served as the most probable data of the Venezuelan population towards the end of the seventeenth century. These statistical works of Marti's furnished the first data which the governments of Venezuela obtained in the way of a formal census. A large folio volume, unpublished, of the visitations of this bishop is to be found in manuscript in the National Library at the capital of the United States of Venezuela (1875). Bishop Marti laid down wise rules for the reformation of the customs and services of churches. He died at Caracas, 20 February, 1792."
The Diocese of Mérida (q.v.) has for its territory the States of Mérida, Trujillo, Tachira, and Zamora in the most mountainous region of the republic. Its present bishop (1911) is Mgr. Antonio Ramón Silva. In this diocese the traditions of ecclesiastical disciple are well maintained, with a grateful memory of the bishops of old who organized its administration and bravely defended the rights of the Church, as well as of priests meritorious for wisdom, austerity, and patriotism. Among the former should be mentioned Lasso de la Vega (Don Ramón), who, as a senator in the first Congresses of Colombia, admirably discharged his duties towards the interests of religion, and by whose intervention relations between the republic and the Holy See were first established. Transferred to the Diocese of Quito, he died there 4 April, 1831. In 1904, when his tomb was opened, with a view to building a more artistic one, "his body was found in a state of good preservation, so much so to permit of its being vested anew in pontificals and piously laid to rest in a new coffin" (from a report sent by the secretary of the Archbishop of Quito to the present Bishop of Mérida). We may also mention Juan Hilario Boset, who died 26 May, 1873, while suffering exile on account of a pastoral which he issued in reference to the Civil Marriage Law. The present bishop has created the diocesan press, from which "Documentos para la historia de la Diocésis de Mérida" is being published-a work of individual zeal and the first great step taken in Venezuela towards the production of an ecclesiastical history. Here, too, is published the "Boletin Diocesano". There are other Catholic publications in the diocese-such as "El Castillo" of Valera, "La Colmena" of Fáriba, the "Angel Guardián" of Mérida.
The Diocese of Guayana (see SAINT THOMAS OF GUIANA) covers the whole southern, south-eastern, and eastern portion of the republic. To its second bishop, José Antonio Mohedano (d. 1804), belongs the credit of introducing into Venezuela the cultivation of coffee; in 1783, while still parish priest of Chacao, in the neighbourhood of Caracas, he set out the first plantation of this shrub, which has become a great source of agricultural prosperity to the nation. This diocese numbers in the list of its prelates Mariano Talavera y Garcés, "the Orator of Colombia", and Mariano Fernandez Fortique, an eminent man of letters. Bishop Talavera, who governed the diocese only as vicar Apostolic, edited a periodical called the "Cronica Eclesiastica de Venezuela", in which he gave some excellent data for the religious history of the country. It has not been possible to adequately cultivate this widely extended field of souls: the diocese has 102 parishes and only 40 priests all told. Such are the obstacles which the zeal and good will of the present bishop (1911), Mgr. Antonio Maria Durán, has had to encounter.
Within the Diocese of Barquisimeto (q.v.) is included the territory of Coro, which was the first episcopal see of the country. It was at Coro that the Holy Sacrifice of the Mass was first celebrated on Venezuelan soil, in 1527, under a cují (myrrh) tree. The cross which was used for the altar on this occasion was carefully preserved, and in 1864 Juan Crisóstomo Falcón restored it and erected a monument to it in the same city. The present bishop of this diocese (1911), Mgr. Aguedo F. Alvarado, has infused much energy into its administration ever since his occupancy of the vicariate capitular, which lasted ten years. By means of pastoral visitations, organized as missions, and other resources of his apostolic zeal, the religious spirit of his flock has been greatly developed and strengthened. The diocese has its ecclesiastical bulletin and some Catholic periodicals-such as "Rayos de Luz" of Barquisimeto and "La Paz" of Guarico. The Sisters of St. Joseph of Tarbes serve in a hospital here and conduct a school for girls. The Little Sisters of the Poor of Maiquetia have houses at Barquisimeto and El Focuyo.
The Diocese of Calabozo (q.v.) comprises the central and south-eastern portions of the republic, where the plains of Venezuela are chiefly situated. This diocese is poorly supplied with clergy. The present bishop is Mgr. Felipe Neri Sendrea.
The Diocese of Zulia (q.v.) covers only the State of Zulia, in the extreme north-eastern part of the republic. Maracaibo, its capital, is a city of great importance, remarkable, also, for its religious fervour and attachment to Catholic principles. The present bishop (1911) is Mgr. Arturo Celestino Alvarez, consecrated 6 November, 1910.
THEJERA, Manual de historia de Venezuela para uso de las escuelas y colegios (1895); GONZALEZ GUINAN, Historia contemporanea de Venezuela (a monumental work issued under government auspices); GIL FORTOUL, Historia constitucional de Venezuela (1907-09); La Religion (commemorative number issued on the first centenary of Venezuelan independence, 5 July, 1911); Anuario estadistico de Venezuela, correspondiente a 1908 (1910); Gaceta Oficial, de Venezuela, no. 71,399 (statistical synopsis etc., 1910).
N.E. NAVARRO 
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Veni Creator Spiritus[[@Headword:Veni Creator Spiritus]]

Veni Creator Spiritus
The most famous of hymns" (Frere), is assigned in the Roman Breviary to Vespers (I and II) and Terce of Pentecost and throughout the octave. The Church also sings it at such solemn functions as the election of popes, the consecration of bishops, the ordination of priests, the dedication of churches, the celebration of synods or councils, the coronation of kings, etc. It is also sung in the more private devotions attending the opening and closing of that scholastic year in institutions of learning. The Congregation of Rites decreed (20 June, 1899) that the Eastertide doxology (Deo Patri sit gloria -- Et Filio qui a mortuis -- Surrexit ac Paraclito -- In s culorum s cula) should always be used, no matter what, the feast or season of the year might be. The Vatican Graduale (1908) gives the older text, (attestation of which does not go back beyond the ninth century) and also, under the heading "secundum usum recentiorem", the present Breviary text, which is a revision, in the interest of classical prosody, of the older text, by the correctors of the Breviary under Urban VIII. The doxology of the older text (which is probably not original with the text itsell) is: "Sit laus Patri cum Filio -- Sancto simul Paraclito -- Nobisque mittat Filius -- Charisma Sancti Spiritus". This doxology is generally associated with the hymn "Beata nobis gaudia". It is unnecessary to indicate here the points of revision, since the printing of both texts in the Vatican Graduale makes comparison easy. Hymnologists think the revision uncalled for.
Dreves (Analecta Hymnica, L, 195) places the hymn in the section he devotes to Rabanus Maurus (d. 856), Abbot of Fulda and Archbishop of Mainz, and shows (p. 194) the importance of the manuscript evidence in his favour. Frere (Introduction to Hymns Ancient and Modern, historical edition, p. xxii) thinks the hymn can with some confidence" be ascribed to him; as does also Blume (1908). Added support of the ascription is found in the scansion of the line Qui Paracletus dicitur (revised into Qui dicitur Paraclitus"), where, in accordance with precedent found in Rabanus, Paracletus is accented on the penultimate syllable, as against the almost universal medieval custom of accenting it on the ante-penultimate, an illustration of which is found in the third line of the doxology (which is not part of the original hymn). Guéranger with many others, ascribed the hymn to Charlemagne, but with slight ground except his zeal for the doctrine of the Procession of the Holy Ghost from Father and Son. The legendary story of Ekkehard V contains its own refutation. The hymn has also been attributed to St. Ambrose and to St. Gregory the Great, but without real evidence for either ascription. No ancient writer ascribes it to St. Ambrose, nor can a good argument be based on its inclusion of two lines (Infirma nostri corporis -- Virtute firmans perpeti) from the "Veni Redemptor gentium" (which is certainly by St. Ambrose) or on the phrasal similarity of its two lines "Accende lumen sensibus -- Infunde amorem cordibus" with the line "Infunde lumen cordibus" of the hymn "O lux beata Trinitas" (which is probably by St. Ambrose). Borrowing from celebrated hymns was a common practice of medieval hymnodists. Mone ascribes it to St. Gregory because of its classical metre and occasional rhymes, and especially its prayerfulncss, which he declares is a feature of St. Gregory's hymns; and the scansion of Paracletus (with the accent on the penultimate) he considers referable to the learning of such an author.
The hymn was probably first assigned to Vespers. One eleventh-century manuscript has it at both Lauds and Vespers, two others have it at Lauds. Its use at Terce is said to have begun at Cluny -- a highly appropriate assignment, as it thus commemorates the descent of the Holy Ghost at the third hour of the day (Acts, ii, 15). In the council held at Reims in 1049, Pope Leo IX presiding, it was sung at the commencement of the third session in place of the ordinary antiphon, "Exaudi nos, Domine . It is found in several pontificals of the same century. It is the only Breviary hymn retained by the Protestant Episcopal Church, a translation being given in the Prayer Book (Ordering of Priests). There are about sixty English versions. Warton styles the translation of Dryden most elegant and beautiful. It begins:
Creator Spirit, by whose aid 
The world's foundations first were laid, 
Come visit every pious mind, 
Come pour Thy joys on human kind; 
From sin and sorrow set us free, 
And make Thy temples worthy Thee.
JULIAN, Dict. of Hymnology (2nd ed., London, 1907), 1206-1211, 1720; DREVES, Lateinisehs Hymnendichter des Mittel-alters, II. in Analecta Hymnica, L (Leipzig, 1907), 193-4 (Latin text. MS. references, additional stanzas, notes), 180-1, biographical notice of Rabanus; FRERE, Introduction to Hymns Ancient and Modern. (hist. ed., London, 1909) p. (see hymns Nos. 180, 181, for text and two trs., two harmonized plainsong melodies, modern settings and comment); PIMONT, Les hymnes du bréviare romain, III (Paris, 1884), 125-143, extensive comment: "The other two hymns of Pentecost are mostly narrative, while the Veni Creator is entirely an address to the Holy Ghost. This characteristic trait, and the exceptional beauty of the hymn, have always made it dear and venerable to Holy Church . . . The Dominicana sing it only at Terce. Other manuscripts locate it at Matins. The ancient Ordinarium of Laon indicates its use a all the canonical hours. The nuns of the Paraclete (Nogent-sur-Seine) repeated the first stanza seven times at Terce, five times at Sext, and thrice at None." He refers to MARTÈNE, De antiq. rit. eccl., III, iv, c. 28; HENRY, The Hymn "Veni Creator Spiritus" in Amer. Eccl. Review (June, 1897), 573-596, text and original translation. comment; SHIPLEY, Annus Sanctus (London, 1874), gives trs. by AYLWARD (161), ANON. in Evening Office, 1710 (165), HUSENBETH (167), R. CAMPBELL (170). and in the Appendix, 10, 11, 26, 27, trs. of the Primers of 1604, 1619, 1685, 1706 (this last being Dryden's); MONE, Lateinische Hymnen des Mittelalters, I (Freiburg, 1853), 241-243; DANIEL, Thesaurus Hymnologicus, I, 213-215; IV, 124-126; DUFFIELD, Latin Hymn-Writers and their Hymns (New York, 1889), 114-131, text and original tr., biography of Rabanus, for whose authorship Duffield contends vigorously; The Seven Great Hymns of the Medieval Church (7th ed., New York, 1868), 134-139); Amer. Eccl. Review (May, 1900, 525), decree S.C.R. (20 June, 1899) concerning the doxology; IDEM (Oct., 1896, 432-434), the singing of the Veni Creator before the sermon at High Mass; JOHNER, A New School of Gregorian Chant (New York, 1906, p. 87) gives the melody with marked accents and calls attention to "the upward movement from the first to the third line . For imitative hymns: DREVES, Analecta Hymnica, XII, 139; XXI, 52, 56; XXX (three hymns); XLIII, 211; XXXIII, 23. OIT, L'Innodia ambrosiana in Rassegna Gregoriana. VI (1907), 490, gives the melody of the hymn Hic est dies verus Dei, shows that it is the same as that of the Veni Creator, remarks that "all the spirit of the Ambrosian hymnody is felt in this fresh and vivacious melody", and thinks that "the music probably belongs to Saint Ambrose; BLUME, Ein neuer Markstein in der liturgischen Hymnodie in Stimmen aus Maria-laach, LXXV, No. 1 (July, 1, 1908), 6and footnote, for comment on revision.
H.T. HENRY 
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Veni Sancte Spiritus Et Emitte Coelistus[[@Headword:Veni Sancte Spiritus Et Emitte Coelistus]]

Veni Sancte Spiritus Et Emitte Coelitus
The sequence for Pentecost (the "Golden Sequence"). It is sung at Mass from Whitsunday until the following Saturday inclusively, and comprises ten stanzas of the form:
Veni, Sancte Spiritus, 
Et emitte coelitus 
Lucis tuae radium.
Some hymnologists bind two such stanzas into one, doubtless in order to complete the rhythmic scheme for the third line, as in the case of the "Lauda Sion" and the "Stabat Mater". The peculiar feature of the "Veni Sancte Spiritus , however, the persistence throughout the hymn of the same rhthymic close in "ium" For all the stanzas -- a feature imitated in Dr. Neale's translation (given in the Baltimore Manual of Prayers"). This version of the Anglican hymnologist is only less popular than that of Brother Caswall, which is found alike in Protestant and Catholic hymnals and in the "Raccolta" (Philadelphia, 1881). Dean Trench and others follow Durandus in ascribing the authorship of the sequence to Robert II, who reigned in France from 997-1031. With Cardinal Bona, Duffield gives it to Hermann Contractus (q.v.) and argues earnestly for the ascription. The sequence has indeed been found in manuscripts of the eleventh century, and of the twelfth, but written by a later hand, and the conclusion is drawn that it dates sometime after the middle of the twelfth century. This makes probable the ascription to Stephen Langton (q.v.), made by a writer whom Cardinal Pitra thinks an English Cistercian who lived about the year 1210. More probable is the ascription to Innocent III made by Ekkehard V in his "Vita S. Notkeri", written about 1220. Ekkehard, a monk of St. Gall, says that his abbot, Ulrich, was sent to Rome by Frederick II, conferred with the pope on various matters, and was present at the Mass of the Holy Spirit celebrated before the Holy Father. The sequence of the Mass was Sancti Spiritus adsit nobis gratia". Hereupon Ekkehard remarks (what he probably learned from Abbot Ulrich himself on his return to St. Gall) that the pope himself "had composed a sequence of the Holy Spirit, namely Veni Sancte Spiritus". The older sequence yielded but gradually to its rival, which was almost universally assigned to one or more days within the octave. The revised Missal of 1570 finally assigned it to Whitsunday and the octave. The revision (1634) under Urban VIII left, it unaltered. Well styled by medieval writers the "Golden Sequence", it has won universal esteem, the reasons for which are set forth by Clichtoveus, who in his "Elucidatorium" considers it "above all praise because of its wondrous sweetness, clarity of style, pleasant brevity combined with wealth of thought (so that every line is a sentence), and finally the constructive grace and elegance displayed in the skilful and apt juxtaposition of contrasting thoughts . Daniel applauds this appreciation. Gihr spends not a little space in his work on the Mass in praise of the hymn, and Julian accords it a careful and appreciative tribute.
KAYSER, Beiträge zur Gesch. u. Erklärung der alten Kirchen-hymnen, II (Paderborn, 1886), 61-76, a good commentary; JULIAN, Dict. of Hymnol. (2nd ed., London, 1907), 1212, 1721, discussion of authorship, first lines of trs., etc.; to his list should be added: BAGSHAWE, Breviary Hymns and Missal Sequences (London, s. d.), 36: "Come, O Holy Spirit, down ; DONAHOE, Early Christian Hymns (New York, 1908), 149: "Holy Spirit, come and shine"; Irish Monthly (Nov., 1887): O Holy Spirit, come!"; Missal for the Use of the Laity (London, 1903), 410: Holy Spirit, come possess us , a four-lined stanza, etc. The version frequently used by Catholic sodalities is a revision of that by AUSTIN (l668): "Come Holy Spirit, send down those beams which gently flow in silent streams" etc. For indulgences, plenary and partial, attached to the recitation of the sequence, see tr. of the Raccolta. TRENCH, Sacred Latin Poetry (3rd ed., London, 1874), 198-9 for text with notes, and 197 for biographical notice of Robert II; Trench thinks the sequence "the loveliest . . . of all the hymns in the whole circle of Latin sacred poetry". DUFFIED, The Latin Hymn Writers and Their Hymns (New York, 1889), 149-68 (prose tr., 163). DREVES, Analecta Hymnica (Leipzig), for hymns founded on the sequence, e.g., IX, p. 199: Veni sancte Spiritus, Katharin coelitus Invitatus meritor; Consolator optime, Doctor disertissime, Katharinam instruens; O lux beatissima" etc.; for other illustrations see: X., 32, 122, 253; XXXVIII, 166; XXI, 56; XXXIX, 30; XL, 52; XLI, 195; XLII, 69. Hymns Ancient and Modern (hist. ed., London, 1909), 263-6 for Latin text, tr. based on CASWALL, plainsong and modern setting. The Vatican Graduale (Rome, 1908) gives the typical and official plain, song. SHIPLEY, Annus Sanctus (London, 1874), for trs. (pp. 164, 166, 169, 173: also, in Appendix, pp. 33-4, Primers of 1685 and 1706). The Seven Great Hymns Of The Mediæval Church (7th ed., New York, 1868), 126-33, text and tr. of WINKWORTH. MARCH, Latin Hymns (New York, 1875), 92 (text), 268 (grammatical notes). JOHNER, An New School of Gregorian Chant (New York, 1906), 115: "Do not lengthen the accented syllables, as otherwise an unpleasant 6-8 time is unavoidable".
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Veni Sancte Spiritus Reple[[@Headword:Veni Sancte Spiritus Reple]]

Veni Sancte Spiritus Reple
A prose invocation of the Holy Ghost. The Alleluia following the Epistle of Whitsunday comprises two parts: (1) a chant in the fourth tone: "Alleluia, alleluia. V. Emitte Spiritum tuum, et creabuntur; et renovabis faciem terræ" (Ps. ciii, 30, Vulgate edition, with change of "emittes" into "emitte"); (2) a chant in the second tone: "Alleluia. V. Veni sancte Spiritus, reple tuorum corda fidelium, et tui amoris in eis ignem accende . A rubric directs all to kneel when the Veni Sancte Spiritus" begins. Then follows the sequence (see VENI SANCTE SPIRITUS ET EMITTE COELITUS). An invocation much used in schools and in private devotions is constructed from the above "Alleluia by taking first the Veni...accende", then the "Emitte...terræ", and concluding with the prayer of the feast: "Deus qui corda...gaudere" (omitting the words hodierna die"). From the plainsong melody (composed in the eleventh century) of this Veni was developed the exquisite plainsong of the sequence following it.
MEARNS in. JULIAN, Dict. of Hymnol. (2nd ed., London, 1907), 1215, 631 ("Komm heiliger Geist, Herre Gott"); ESLING, tr. in Catholic Record, VII (Philadelphia), 43, 44; MARBACH, Carmina Scripturarum (Strasburg, 1907), 207-8, liturgical uses; La Tribune de Saint-Gervais (May, 1907), 115-6, analysis of plainsong; DREVES, Analecta Hymnica, X, 32 (twelfth-cent. hymn founded on prose prayer, sequence, and hymn Veni Creator). Prose trs. in: YOUNG, Roman Hymnal, I (New York, 1884); Crown of Jesus (1862); Altar Hymnal (1884), etc. Tr. of component parts in Missal for the Use of the Laity (London, 1903), 409.
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Venice[[@Headword:Venice]]

Venice
Venice, the capital of a province in Northern Italy, is formed of a group of 117 small islands joined together by 378 bridges mostly built of stone. These islands are partly natural, partly artificial, constructed by means of piles driven into the bottom of the shallow sea, as all the houses of the city are built upon a network of rows of piles. The islands are separated by a number of canals, three of which are larger than others; the Grand Canal, which traverses the city in the shape of a letter S, the Giudecca, and the S. Marco, which is the widest of all. The city is connected with the mainland by a railroad which crosses the lagoon on a bridge 2 miles 2555 feet in length. Transportation within the city is carried on by means of gondolas and also, on the three large canals, by small steamers. The lagoon of Venice is divided into the "dead" and the "living". The former (Laguna Morta) is a system of little salt lakes and marshes formed by the sedimentary deposits of the streams flowing down from the Alps, and extends from the mouth of the Po to that of the Isonzo; the latter (Laguna Viva) is a shallow body of salt water out of which rises a few small islands, among them the group which forms the city itself. The Laguna Viva is separated from the Adriatic by a narrow strip of land (the Lido) which extends from Chioggia to Cortellazzo at the mouth of the Piave. The strip of land is reinforced at many points with Istrian marble, and has a number of openings for the passage of ships, being thus broken up into the several Lidi of Pellestrina, Malmocco, and S. Erasmo. There is a tide in the "live" lagoon, rising at certain times to a height of between 9 and 10 feet, when it floods the pavements of Venice. The city is a commercial and military port girdled by six forts distributed about the Laguna Viva.
CHURCHES
St. Marks's, which, since 1807, has also been the cathedral, was built in 829, when Venetian merchants purchased the relics of St. Mark at Alexandria. In the eleventh century it was remodelled in imitation of the Basilica of the Apostles at Constantinople. The succeeding centuries, especially the fourteenth, all contributed to its adornment, and seldom did a Venetian vessel return from the Orient without bringing a column, capitals, or friezes, taken from some ancient building, to add to the fabric of the basilica. Its whole pavement is mosaic; it contains gold, bronze, and the greatest variety of stones. The façade is decorated with mosaics of different periods, Byzantine sculptures, and statues of the Evangelists and the Saviour. The four horses of gilded bronze above the great doorway once adorned the Arch of Trajan; they were transferred to the Hippodrome at Constantinople, and in 1204 Enrico Dandolo brought them to Venice. The mosaics of the atrium and the interior belong partly to the tenth century. The plan of the interior consists of three longitudinal and three transverse naves. Over the high altar is a baldacchino on columns decorated with eleventh-century reliefs; the altarpiece is the famous Pala d'oro (Golden Pall), Byzantine metal- work of the year 1105, originally designed for an antependium. Behind the high altar is another altar with alabaster columns. The choir stalls are embellished with inlaying by Fra Sebastiano Schiavone, and above them on both sides are three reliefs by Sansovino. On the two marble pulpits of the ambo are statuettes by the Massegne brothers (1394). Also in the choir are Sansovino's bronze statutes of the Evangelists and Caliari's of the Four Doctors. The crypt is underneath the choir. In the baptistery is a beautiful font with a bronze cover by Tiziano Minio, Desiderio da Firenze, and Francesco Segala (sixteenth century). The Capella Zeno (mausoleum of Cardinal Zeno, 1501) is the work of Al. Leopardi, Ant. Lombardi, and Paolo Savino. In the treasury of St. Mark's is an episcopal chair of the seventh century. The campanile, 321 1/3 feet high, was built in 900 and repeatedly restored. Sansovino added the graceful loggetta in 1540. In 1902 the campanile fell, damaging the library of St. Mark's; it has now (1912) risen again to its ancient splendour.
S. Moise (1668); S. Maria del Giglio (by Sardi, 1680, with statues of the Barbaro family); the church of the discalced (Longhena, 1649; façade by Sardi, 1693; frescoes by Tiepolo; high altar by Pozzo); S. Maria of the Jesuits (Rossi, 1750; façade by Fattoretto; high altar by Pozzo; pictures by Titian and Tintoretto; tomb by Girolamo Campagna); S. Pantaleone (pictures by Fumiani, Solari, Vivarini, Gio. Alemanno; relief by Mariono Cedrino); the Madonna del Rosario (Massari, 1726; pictures by Tintoretto and Tiepolo); S. Maria della Salute (by Longhena, built after the plague of 1630; plan, octagonal with cupola; pictures by Luca Giordano, Titian, Tintoretto, and Giusto le Court). These churches are in the Barocco style with a profusion of many-coloured marbles in which all the magnificence of Venice is displayed. In the Gothic style are: S. Stefano (fourteenth century, restored in 1904; contains marble balustrade with statues by Lombardi; Madonna dell' Orto [1460; pictures by Tintoretto, who is buried there, Dan. Van Dyck, the younger Palma (Giovane), Giov. Bellini, Cima da Conegliano, etc.]; SS. Giovanni e Paolo (1333; the largest church after St. Mark's. It contains pictures by Vivarini and Lorenzo Lotto; statues and other sculpture by Vittoria and Bartolo di Francesco; wood-carving by Andrea Brustolon. In it are also important monuments of the doges). Also of Gothic was S. Maria del Carmine, but modernized in the seventeenth century (pictures by Cima da Conegliano, Tintoretto, Lorenzo Lotto, bronze relief by Verrocchio), as also S. Maria dei Frari (1250; statues of Al. Vittoria, Andrea Vincentino, Donatello, Sansovino; and numerous tombs). In the Renaissance style are S. Fantino di Scarpagnino (1507; choir by Sansovino); S. Giobbe (by Ant. Gambello and Pietro Lombardi, 1451; pictures by Paris Bordone, Previtali, Giovanni Bellini, Salvoldo; majolica by Luca della Robbia); S. Alvise (pictures by Tiepolo); S. Giuliano (the work of Sansovino); S. Salvatore (by Giorgio Spaventa and Tullio Lombardi, 1506; the façade, 1663; pictures by Girolamo Campagna, Titian, Giovanni Bellini; statues by Al. Vittoria and Danese Cattaneo; important tombs); S. Bartolomeo (pictures by Sebastiano del Piombo); S. Giovanni Crisostomo (Maria Carducci, 1497; pictures by Giovanni Bellini and Seb. Del Piombo; relief by Tullio Lombardi); Santi Apostoli (the Communion of St. Lucia, by Tiepolo); S. Zaccaria (which still keeps much of its Gothic character; on its façade is a statue of the saint by Al. Vittoria; pictures by Giov. Bellini and Tintoretto; the altars carved in wood in the chapel of S. Tarasio); S. Maria Formosa (pictures by Palma Vecchio, Vivarini, Leandro da Bassano, Sassoferrato), S. Maria dei Miracoli (by Tullio Lombardi, vaulting painting by Pennacchi); S. Francesco della Vigna (by Sansovino and Fra Francesco di Giorgio, has pictures by Girol. Da S. Croce, Fra Ant. Da Negroponte, Giov. Bellini, Paolo Veronese; statutes by Al. Vittoria); the scuola, or guild, of S. Giorgio degli Schiavoni (pictures by Vittorio Carpaccio and Vinc. Catena); S. Giorgio dei Greci di Serate (iconostasis with Byzantine paintings by Lombardi); S. Giuseppe di Castello (pictures by Tintoretto and Paolo Veronese); S. Pietro di Castello (one of the oldest churches in Venice, contains the relics of St. Lawrence Giustiniani); S. Giovanni Elemosinario (1525; pictures by Titian and Pordenone); S. Cassiano (Palma Vecchio and Tintoretto), the guild of S. Rocco (works of Tintoretto, Titian, and others); S. Sebastiano (1506; works of Paolo Veronese, who is buried in the church; tomb by Sansovino), the Redentore (Palladio's masterpiece; pictures by Tintoretto, Girolamo Campagna, and others). On the island of S. Lazzaro there has been since 1716 an establishment of the Armenian Mechitarists, famous for their Oriental publications. The cathedral (seventh and tenth centuries) of Torcello is worthy of mention, with its mosaics of the twelfth century. Torcello was at one time a city of importance. The seminary, the work of Longhena (1670), contains a museum of sculpture and a picture gallery; its faculty confers degrees in philosophy, theology, and canon law.
NON-RELIGIOUS BUILDINGS
The Palace of the Doges is said to date from the ninth century; its actual form, a singularly graceful type of Gothic, dates from the fifteenth and fourteenth. Chief among the artists who wrought upon it are Pierpaolo Massegne, the three Buon, Ant. Rizzo, Pietro Lombardo, and Scarpagnino. The Giants' Staircase takes its name from the colossal statutes of Mars and Nepture by Sansovino. The halls contain paintings by Tintoretto, Paolo Veronese, Palma Giovane, Titian, Tiepolo, Andrea Vicentino, Gabriele Caliari. The doge's private apartments now house the Archaeological Museum. The Marciana Library (Library of St. Mark) is in the old Mint, while the Libreria Vecchia, the work of Sansovino and the most magnificent non-religious edifice in Italy, is now the Royal Palace. The Academy of the Fine Arts, in the guild of S. Maria della Carità, contains pictures almost exclusively of the Venetian School. In the Middle Ages the arsenal gave employment to 16,000 labourers, where that are now 3000; the annexed museum of nautical objects and arms contains the model of the Bucentaur, the ship on which the doge annually, on the feast of the Ascension, celebrated the nuptials of the sea, casting a ring into it. The Art Exposition Palace, founded in 1895, is used for the international art exposition which takes place every other year. The International Gallery of Modern Art was opened in 1905 in the Pesaro Palace. Since 1880 there has been established in the Fondaco de' Turchi the Civic Museum, containing pictures, antique statutes, warlike trophies, portraits and busts, medals, coins, specimens of Venetian industries, costumes etc. One portion of this exhibition is housed in the Correr Palace. Among the most important bridges are the Rialto and the Bridge of Sighs. The finest private palaces are along the Grand Canal. Of the public monuments we shall note only the equestrian statue of the CondottiereBartolommeo Colleoni, modelled by Verrocchio and cast by Al. Leopardi.
The principal industries are ship-building, silk-spinning, galloons and laces, glass (Murano), objects of art. The sea baths of the Lido are the most elegant in Italy. Besides the seminary, there are two lyceum-gymnasia, a national boarding-school, a technical institute, a normal school for girls, a fine-arts institute, a nautical institute, technical and commercial schools, a school of marine engineering, etc.; also a municipal and a military hospital, special hospital for phthisis, two lunatic asylums, two orphanages, two observatories, six theatres. The exports in 1905 amounted to 2,576,000,000 tons (tonnelate).
HISTORY
The beginnings of Venice go back to the flight of the inhabitants of the Venetian state to the islands of the lagoon between Chioggia and Grado, when, in 452, Attila devastated Northern Italy. Nevertheless it is certain that these islands had already been inhabited in Roman times. The fugitives from the mainland in the fifth century greatly augmented the population. About 520 Cassiodorus represents the inhabitants of the islands as governed by tribunes, inhabiting pile-structures, occupied with fishing and in the navigation of distant seas; salt was their medium of exchange. The Lombard invasion resulted in a further increase of this lagoon population; it remained under the rule of Byzantium, which had the sagacity to allow a great measure of autonomy to the tribunes. The latter probably resided in the cities. In 697 a doge (dux) was elected for the whole lagoon, to put an end to the conflicts between various tribunes and provide a more efficacious defence against the Lombards and the Slavs. The first doge was Anafestus Paulucius, a noble of Heraclea, then the capital of the state. The military command was vested in a magister militum. The third doge, Ursus I (726-37), at the request of Gregory III delivered Ravenna, which had fallen into the hands of the Lombards (735); he, however, was killed (737) in a popular tumult. For five years the state authority was entrusted to the magister militum, instead of doges; but that functionary held office for only one year, with the title of hypatos, or consul. In 742 the office of doge was restored and entrusted to Deusdedit, son of Ursus I, who transferred the capital to Malamocco. He was slain (755) by a certain Galla, who, after a dogeship of fourteen months, was slain in his turn. Dominicus Monegarius (756-64) became doge, two tribunes, however, being associated with him. He was expelled by the Byzantine party, and Maurizio Galbaio (764-87) was elected. For security against the Lombards and Franks, Galbaio leaned on Byzantium, and obtained that his son Giovanni should be associated with him in office and have the right of succession. Giovanni (787-805) also had an associate in his son Maurizio. By reason of the slaying (803) of Joannes, Patriarch of Grado, his nephew and successor, Fortunatus, organized a conspiracy; the doges were driven out and the Frankish party brought about the election of Oberlierus (805-10). In the ninth century the commerce of the Venetians was very extensive. Their flag was respected even by the Saracens, and their factories sprang up in all the ports of the East. From that time they traded with the Christian Slavs, and sold to the Mussulmans of Spain and Africa. Popes Zacharias and Adrian tried to prevent this, while for some time Charlemagne excluded them from the markets of the Empire.
In 775 took place an event which may be called the foundation of the State of Venice, the establishment of an episcopal see on the little island of Olivolo, the jurisdiction of which extended over the islands of Luprio, Dorosoduro, and Rialto, taken from the Diocese of Malamocco. These islands thus formed a new polity. With the conquests of Charlemagne in Italy and Istria, the Venetian islands were threatened on all sides. Obelierius pursued a policy of alliance with the Franks, and helped them to gain possession of the maritime cities of Istria; but a Byzantine fleet aided the Byzantine party to expel Obelierius, and Angelo I Participazzo was made doge (810). Pipin, son of Charlemagne, then attempted the conquest of the Lagoon; Brandolo and Malamocco fell into his hands, but the Venetians made head against him on Rialto. Protracted negotiations followed between Charlemagne and Byzantium. The Venetian Lagoon remained under the Byzantine sway, and Charlemagne granted the Venetians freedom of commerce throughout the Empire. From this period the doge's seat was the island of Rialto; the city, formed by the combination of the surrounding islands, including Olivolo, the episcopal see, began to call itself Venetiae. Then followed the reign of Participazzo (864-81) and of his sons Giustiniano (829) and Giovanni (deposed, 836). Doges Pietro Tradonico (836-64) and Orso Participazzo (864-81) fought victoriously against the Croats and Saracens. Giovanni Participazzo (881-88), son of Orso, was deposed for his Francophilism. Pietro (888-911) defended the state against the Hungarians (906). After Orso Praticipazzo II (912-32) there began, with Pietro Candiano (932-39), the policy of expansion on the mainland; Comacchio, at the mouths of the Po, and Capo d'Istria. Then followed Pietro Badoario (932-42) and Pietro Candiano III, who was forced to abdicate in favour of his son Pietro Candiano IV (959-76).
Under the latter we meet for the first time with the Grand Council, the assent of which was necessary to all laws; besides the laity, it also included the bishops of the Venetian States. The new Government prohibited the sale to Saracens of slaves and of any merchandise which could be used in war against Christians. But in 976 the doge's palace was set on fire, and he himself killed as he attempted to escape. His partisans, supported by the Emperor Otto II, drove out (978) his successor, Pietro Orscolo I, who became a disciple of St. Romuald. Under Memmo, the next doge, certain rebels attempted to place Venice under the sway of Otto II, but the republic defended itself, and in 983 peace was restored. Memmo was obliged to become a monk (992). Under Pietro Orscolo II (992-1009) the prestige of the republic revived. The Latin cities of the Istrian and Dalmatian coasts, incessantly menaced by the Slavs, voluntarily acknowledged the dominion of Venice, and from that time the doge, with the consent of the Emperor of Constantinople, was styled Duke of Dalmatia. He gained a splendid victory over the Saracens at Bari (1003). His son Ottone (1009-26) was suspected of wishing to bring the state under Western imperial domination, and died a prisoner at Constantinople. He was succeeded by the weak Pietro Barvolano (1030), under whom Peter, King of Hungary, son of the Doge Ottone, tried to get possession of Dalmatia. After grievous internal conflicts, Flavanico became doge in 1033 and enacted wise laws against hereditary dogeship. Domenico Contareno (1043-71) was fortunate in the defence of Dalmatia against the Hungarians. At this time the office of procurator of St. Mark was instituted, instead of that of state treasurer, making a clear separation between the personal patrimony of the doge and the state revenues. Domenico Silvio married a daughter of the Emperor Constantine Ducas, and, at the request of Alexius Comnenus, made war at sea against the Normans; he was fortunate at first, but was defeated at Corfu in 1084, with the lost of nine large ships and 13,000 men, which lead to his deposition. Vitale Faledro (1084-96) retrieved the loss with the victory of Botrinto. Alexius Comnenus, by the famous Golden Bull (1084), granted the Venetians freedom from tributes and imposts, a full liberty of commerce, exemption from Greek jurisdiction, an appropriation for the Church of St. Mark, and an income for the doge, with the title of Protosebastos. From this time Venice is an independent state.
The Doge Vitale Michiel (1096-1112) participated in the First Crusade only when he saw the Genoese and Pisans bringing back booty from Palestine; and, in general, the Venetians turned the succeeding crusades to their own advantage. Alexius Comnenus, perceiving this, refused, the bull of investiture to Domenico Michiel (1117-29) and had the Venetian ships sequestrated. The Venetians, however, defeated by the Mussulmans near Jaffa (1123), turned against the Greeks, and from that time even the nominal sovereignty of Constantinople was at an end. It was especially by their aid that, in 1124, Tyre was taken, one-third of the city being assigned to them. In 1771 another expedition against Manual Comnenus was necessary; it had small success, however, on account of the plague, and the Doge Vitale Michiel II (1156-72) fell a victim to the fury of the populace. Another reform in the government was then introduced, increasing the powers of the Grand Council at the doge's expense. At the same period Venice joined the Lombardic League, without, however, showing any excessive zeal for a cause which mattered but little to her, and thus the Peace of 1177, between Alexander III and Frederic Barbarossa, was solemnized at Venice, as being a neutral city. With the Doge Enrico Dandolo (1192-1205) began the most glorious period of the republic. Assuming command of the French crusading army, he used it to reduce to obedience Trieste and Zara, which had placed themselves under the sway of Hungary, and then turned against Constantinople, where the Latin Empire had been set up. Venice obtained three quarters in the capital, most of the Peloponnesus, the eastern shoes of the Adriatic, the Sea of Marmora, and the Black Sea, the coasts of Terraglia. Ægina, Corfu, and other islands of the Archipelago, and the rule over about 8,000,000 of new subjects. In these vast dominions the doge found compensation for his diminished power, as the appointment of podesta and other magistrates belonged to him, and thereby he could always win the friendship of those who entertained ambitions. These conquests before long became veritable fiefs of the principal families, which thus had an interest in preserving and increasing them without calling upon the State for any help to that end. The Government even purchased the island of Crete from the Marquis of Monferrato. Venice had now become the greatest power in the Mediterranean, and this stirred up the rivalry of Genoa, which republic, in 1257 and 1258, suffered two naval defeats. Genoa then formed an alliance with Michael Palaeologus, who recovered Constantinople, and Venice, her possessions threatened, engaged in a war with her rival (1262-79), in which the Genoese were, on the whole, worsted. In 1292 the war recommenced with greater ferocity. The Genoese were victorious at Laiazzo on the Black Sea (1294); the Venetians at Galata (1296). In 1297 the Genoese under Spinola wasted the coasts of Dalmatia. In 1298 the Venetian fleet was destroyed by Lamba d'Oria, a victory which brought about the Peace of Milan (1299). Venice now needed consolidation. The Venetians had meanwhile become interested in Italian affairs.
In the thirteenth century the election of the doge was reserved to the Greater Council, composed of 480 members taken from certain families. The doge could do nothing without his councillors the obligation of the office were restated afresh for every new doge, and he must swear to observe them. Affairs of greater moment were discussed by councillors, who invited a certain number of members of the Council (pregadi) of whom the Senate was afterwards constituted. In 1297 it was enacted that only those who had sat in the Greater Council and their descendants should be eligible; thus was formed an aristocracy which monopolized the offices of State. The conspiracy of Boemondo Tiepolo (1310), for the restoration of democratic government, was repressed by the Doge Gradenigo (1289- 1310); the Council of Ten was instituted to guard the existing constitution, and the most important matters were afterwards reserved to it. At first provisional, it became permanent in 1335; the individual members, however, held office for only one year. In 1454 the three inquisitors of State were instituted for cases of high policy; it was thanks to this institution that Venice remained a republic, and no one succeeded in becoming its Signore. Besides, until 1506 there was no juridical distinction between nobles and plebeians. In the fourteenth century Venice began to extend her dominion on the mainland, joining the league against Mastino della Scala, from whom it took Treviso (1338), Castelfranco, and Ceneda. The possession of Crete had to be defended by force of arms in 1307 and 1365.
About the same time (1334 and 1342) alliances were formed with the Byzantines and the Knights of Rhodes against the Turks, who were beginning to render navigation unsafe. The Genoese having taken the island of Sico and interfered with Venetian navigation in the Black Sea, war again broke out in 1350. There was fighting on the Bosporus (1352) and off the coasts of Sardinia (1353), where the Genoese were beaten; and then peace was restored, Venice having to abandon all her ports in the Red Sea.
In 1355 the Doge Marion Falieri was beheaded, charged with having conspired to overturn the Government and make himself Lord of Venice. This incident occasioned new limitations to the rights of the doge. Next followed the war with Hungary for the possession of Dalmatia, in which all its neighbours took sides against the republic, and Venice lost the greater part of Dalmatia (1358). The possession of the island of Tenedos was the cause of a war with Genoa, assisted by other foes of Venice. The Venetians, victors at Anzio (1378), were defeated at Pola (1379). Checked by the Genoese at sea and by Francesco Carrara, Lord of Padua, on land, Venice would then have made peace, had not the conditions been exorbitant. A new armament was prepared, with which Vettor Pisani blockaded the Genoese fleet at Chioggia, forcing it to surrender (1380). By the Peace of Turin, however, Venice had to cede all Dalmatia to Hungary, Trieste to the Patriarch of Aquileia, Treviso to the Duke of Austria, Tenedos to Byzantium. But the loss was soon recovered. The Genoese were defeated near Modono in 1403; in 1406 Padua and all the possessions of Francesco Carrara were taken and the prince and his sons strangled in prison. Then the Emperor Sigismund seized the Dalmatian coast, while Verona and all the Scala possessions were annexed between 1403 and 1405 by Venice, which not long after took Friuli, Udive, Feltre, and Belluno from the Patriarch of Aquileia. In the mentime the Venetian possessions had been growing in the Morea and Albania (1390-1400), and the republic was co-operating with the Christian princes against the Ottomans.
In 1423 the republic joined the league of Freancesco Gonzaga, Nicolo d'Este, and Florence against Filippo Maria Visconti. Venetian troops routed the Visconti forces at Maclodio (1427), and Filippo Maria ceded Bergamo and Bresci to Venice. The war being renewed, the Venetian squadron defeated the Genoese allies of the Visconti at Portofino (1431). When peace was made, Venice retained her acquisitions. In 1437 she again allied herself with Florence against the Visconti, and the war lasted until 1441, when she had taken Ravenna from the Polenta. When Francesco Sforza became Duke of Milan, Venice united with the King of Naples against him, to increase her territory on the mainland; but Nicholas V brought about the Peace of Lodi (1454), which was designed to ensure Italian equilibrium. So soon was Venice again embroiled with Florence that it seemed as though she aimed at dominating the whole peninsula, but she was forced to keep still (1468). In 1480 a pretext was made to serve for a war against the Duke of Ferrara. Then all the Italian states united against the republic, and even Sixtus IV, after the Venetian victory of Velletri (1482), withdrew from his alliance with Venice. Still, from this war, too, Venice carried off an augmentation of her Italian territory. At the same time, however, the Turks took from Venice the greater part of the Ægean Islands, as well as Negropont and all her possessions in the Morea, and pushed their conquests as far as Friuli, threatening the republic's Italian possessions. In 1479 Venice had to renounce all claims to the territory taken from her by the Turks. Not less disastrous was the war against the Turks from 1498 to 1503. These losses were to some degree compensated by the acquisition of Cyprus, ceded in 1489 by Caterina Cornaro, widow of the last king, and Zante and Cephalonia. But another great blow for Venice was the discovery of the maritime route to India in 1498. To the discovery of the New World two Venetians, Giovanni Caboto and his son Sebastiano, contributed; with English vessels they discovered Newfoundland, Labrador, and Nova Scotia. Still more famous are the travels of the Venetian Marco Polo in the interior of Asia, extending as far as China, in the thirteenth century.
After the accession of Julius II and the fall of Cesare Borgia, the Venetians invaded the Romagna. Julius II then formed the League of Cambrai, which, besides the pope and the princes of Southern Italy, included the emperor, Spain, and France, at that time mistress of the Duchy of Milan (1508). At first it seemed that the last hour of Venice had come; in Apulia the Spanish took the coast towns which Venice had occupied during the wars between France and Spain for the possession of Naples; at Agnadello the French defeated the bulk of the Venetian army, and Brescia, Cremona, and Peschiera were occupied by France (1509); the Venetians were driven out of Romagna, while other portions of their territory were seized by the Bonzaga and the Duke of Ferrara. Maximilian had the imperial standard raised at Verona, Vicenza, and Padua. But the pope and Spain, having accomplished their purpose, withdrew from the league, and the emperor was obliged to recross the Alps the same year. The pope formed another league, the Holy League (1511), against the French and their Italian allies, especially the Duke of Ferrara. On the death of Julius II, Venice formed an alliance (League of Blois, 1513) with France for mutual assistance against the emperor, or against the Turks, or for the reconquest of the Milanese. But the Spaniards and Imperialists, having defeated the French, occupied all the Venetian possessions on the mainland. The unexpected arrival of Francis I in Italy (1515) made it possible, however, for Venice to recover everything. Again in 1521 and 1525 Venice was the ally of France against Spain, without suffering by the victories of Charles V. The Turks meanwhile went on gaining victories; Venice joined the league of Spain and the pope, but, believing that she had been betrayed at the battle of Prevesa (1538), concluded an unfavourable peace with the Turks, paying them a tribute for the islands which she still retained. In 1569 the Sultan Selim II set about the conquest of Cyprus, which was heroically defended; the city of Famagosta was the last to surrender (18 August, 1571). Meanwhile an alliance had been formed with the pope and Spain, and the allied fleet defeated the Turks at Lepanto (October, 1571). Venice, however, making peace on her own account, surrendered her claims to Cyprus. The republic was beginning to decline politically and commercially. The habits and customs of the feudal nobility had been introduced among the Venetian nobles, and thus an aristocracy had been formed without wealth, and which it was not longer possible to provide with offices in foreign possessions. This ruined nobility, with a keen appetite for luxury and pleasures, was a constant element of political disturbance and of foreign intrigue.
A serious difficulty with Pope Paul V arose out of the trial of certain priests by lay tribunals, contrary to the provisions which had then recently been made. Gaining nothing by an interdict, the pope prepared for war; but the intervention of Henry IV of France effected a reconciliation (1606-07). The Protestants sought to profit by this occasion to pervert the population of Venice. Venice, indeed, had always granted a wide liberty to the various creeds, though she would not permit her own subjects to apostatize. Forced by the Italian princes to combat the Uscochs Uskoken (Croatian Christians who had escaped from the Turks and become pirates), she made war against the empire at Friuli. In the Valtellina controversy Venice was allied with the Protestant Grisons, out of hatred for Spain. In 1644 a Turkish fleet attacked Canea, a city of Crete which Venice had kept in her possession by the expenditure of blood and treasure. Canea fell before the arrival of the Venetian fleet aided by the pope and the Knights of Malta and of St. Stephen. This war lasted until 1669, when Candia fell, after a siege of twenty-four years, attacked by sea, by land, and underground. The victories over the Turks near Phocaea (1649), in the Cyclades (1651), and near the Dardanelles (1652, 1656 and 1657), could only retard the issue of this unequal war. Francesco Morosini capitulated, and was allowed to depart with all the honours of war. In 1695 he resumed command and conquered all the Morea as far as Corinth. The war ended with the Peace of Carlowitz (1699), which secured to Venice the Morea and the Ionian Isles free of tribute. In 1714 the Turks returned to the attack, and, with the Peace of Passarowitz (1718), Venice lost all her conquests in the Balkan Peninsula except a few towns in Albania.
The period of peace which followed was favourable to literature and the sciences, but luxury and licence increased; the philosophy of the Encyclopaedists, together with indifference to religion, had sown the seed of revolutionary doctrines. The nobles of the mainland, in particular, were becoming restless, desiring a share in the government, which had been accessible only to Venetians. The last warlike action of the republic was the expedition of Angelo Emo against the Barbary States (1784-86). The war between Napoleon and Austria in 1796 soon passed from Lombardy to Venetian territory, the republic being unable to defend its neutrality. When the Veronese rose against their French garrison (17-21 April, 1797), Bonaparte used the pretext to arrest the inquisitors of State and to change the Venetian Government from aristocratic to democratic. To effect this change, French troops entered the city, seized all the ships, the treasury, and a great many works of art. Soon after this, by the Treaty of Campoformio, Napoleon gave Venice, with its territory on the mainland, to Austria. Thus ended the republic. In 1805 Austria abandoned all Italian possessions, and thus Venice was united to the Napoleonic Kingdom of Italy. In 1814 the viceroy Eugene, to save Lombardy, retroceded Venetia to Austria. The news of the Revolution of Vienna and the Milanese Insurrection, in 1848, found a ready echo in Venice, where the Austrian garrison, the Italians excepted, departed after peacefully capitulating. Daniele Manin was at the head of the provisional government, which the cities of the mainland accepted; they soon after joined the union with Piedmont under Carlo Alberto, as had already been done by Venice, and in a few days news arrived of the cessation of hostilities between Piedmont and Austria. The Venetian republic was then re-established (11 August, 1848). The Neapolitan general Guglielmo Pepe commanded the Venetian troops against the Austrians who came to retake the city. It was besieged in October; on 24 August, 1849, after a bombardment of twenty-four days, it surrendered. In 1866 Austria ceded Venice to Napoleon III, who gave it to the Kingdom of Italy.
COMMERCIAL HISTORY
The city itself was chiefly occupied in the importation from Africa, the Levant, and the Black Sea, of the greatest variety of raw products, such as hides, minerals, salt, wax, sugar, borax, wool, silk, spices, drugs, guns, ivory, ostrich feathers, parrots, gold dust, etc. The Venetians also exploited the iron and copper mines of Friuli, Cadore, and Carmizia. From Lombardy and their own possessions on the mainland came their exportations of woollen, silk, and linen fabrics. The manufacturers of the Venetian dominions might not export directly; everything must pass through the capital. They maintained important relations with the city of Augsburg, from which the products were distributed through the North. On the other hand, the silver of the Tyrolean mines was brought to Venice. The special industries of Venice were the manufacture of chemicals-- cream of tartar, cinnabar (vermilion), shellac, white lead, and triaca (the "universal medicine"), sugar-refining, tanning, the preparation of furs imported from Russia, the manufacture of imitation pearls and gems, and goldsmith's work. The industries had their guilds, with chapels of their own in various churches. It was in Venice that banks of deposit and circulation originated, and Venice was the first state to raise a public loan (1156, the monte vecchio; the monte nuovo was issued in 1580; the nuovissimo, in 1610). Banking law had its origin in Venice. As early as 1253 marine insurance was made obligatory by law. The Doge Renier Zeno (1253-68) had a code of navigation and commerce compiled. One important branch of commerce was the supply of the African Mussulman princes with tools and timber for building, a practice forbidden under excommunication by the popes because it tended to the perpetuation of piracy. Printing was an important industry. Venice was also a thriving centre of the slave trade.
ART
In Venice art found an exceptionally favourable field. The traditions of centuries, however, and relations with the East retarded the influence of that new art impulse which had reached other Italian cities in the thirteenth century. In painting, especially, Venetian artists in the fourteenth century were still trammelled by the Byzantine tradition. The first art to become emancipated was architecture, architects and workmen from the mainland being employed. It appears that the Romanesque style, no less than the Gothic, in Venice felt the influence of the environment. When, with its conquests on the mainland, the republic had become an Italian power; it soon became one of the principal centres of art; its immense wealth, both public and private, afforded opportunity to the choicest geniuses for the creation of the works already mentioned in this article. It is to be noted, however, that few of the famous artists of the so-called Venetian School were really Venetians. They were mostly natives of the Venetian provinces, and therefore Lombards. First to inaugurate the revival, or rinascimento, in painting was the Paduan Guardiento (1365), a pupil of Giotto. Next the three Muranesi, Antonio, Giovanni, and Andrea, were eminent, influenced by the German and Flemish schools, and the Vivarini, Bartolommeo (1450-99) and Luigi (1461-1503). These, as well as Jacobello del Fiore, Carlo Crivelli, Fra Francesco da Negroponte, and also Jacopo and Gentile Bellini, exhibit, as compared with the contemporary Lombards, an art still in the archaic stage. With Giovanni Bellini Venetian art attains perfection, while at the same time displaying its own special prerogative, mastery of colouring. To this School belong the following Venetians: G. B. Cima (da Conegliano); Vittore Carpaccio; Giorgio Barbarelli (Giorgione), from whom his fellow student, Tiziano Veceili (Titian), learned much; Sebastiano del Piombo, who carried to Rome the art of colour; the two Palma, the elder of whom (Palma Vecchio) has various styles at his command; Jacopo Robusti (Tintoretto), the master of lights and shadows of whom Titian was jealous, and who knew how to combine beauty and idealism with Titian's power and naturalness; Paolo Veronese, the exponent of the Venetian School. But after him the repute of Venetian painting was soon brought low by his successors. Only with Giovanni Battista Tiepolo, a pupil of G. B. Piazzetta, in the eighteenth century, does Venetian painting, with a still more perfect technic, celebrate a glorious resurrection. Even in the nineteenth century the Venetian painters remained faithful to the tradition of their School; conspicuous among them, Giacomo Favretto and Giulio Ciardi. In sculpture even more than in painting Venice took her artists from abroad. The most distinguished of the fifteenth century were Pietro Lombardo and his sons Tullio and Andrea. Verrocchio modelled perhaps the finest equestrian statue in the world. Also eminent were Alessandro Leopardo and his sons, and the brothers Antonio and Lorenzo Bregno, to whose credit are the finest monuments in the various churches of the city.
ECCLESIASTICAL HISTORY
The Venetian islands at first belonged to the Diocese of Altino or of Padua. It is certain that Bishop Tricidius of Padua took refuge on the island of Malamocco. But when Tricidius returned to Padua there still remained a bishop at Malamocco (Methamancus), and the Venetian islands remained under his jurisdiction until 775. In that year, with the consent of Adrian I and the Patriarch of Grado, an episcopal see was erected on the island of Olivolo (afterwards called Castello) with jurisdiction over Gemini, Rialto, Luprio, and dorsoduro. The first bishop (nominated by the doge) was Obelerius, who was invested and enthroned by the doge, and consecrated by the patriarch. The rest of the islands which now form Venice remained under the Patriarch of Grado. To succeed him (798), the doge named a certain Cristoforo, whom, on account of his extreme youth, Giovanni, Patriarch of Grado, refused to consecrate. Giovanni was killed, and his successor, after much hesitation, consecrated Cristoforo. Under the fourth bishop, Orso, the relics of St. Mark were brought to Venice; the legend, that St. Mark himself had preached the Gospel at Venice, grew up in later times. As many bodies of saints had already been brought from the East, so, following the conquest of Constantinople, a still greater number now came to Venice, besides the Madonna called Nicopoeia, which is still in St. Mark's. Marco II Michel (1225) finally secured the exemption of the clergy from lay jurisdiction, except in cases involving real property. Jacopo Albertini (1311) became attached to the schism of Louis of Bavaria, whom he crowned with the Iron Crown (1327), and was therefore deposed. Under Nicolo' Morosini (1336) the dispute between the clergy and Government concerning the mortuary tithes was settled, though it began afresh under Paolo Foscari (1367) and was ended only in 1376.
During the Schism of the West, Venice always adhered to the Roman obedience. In 1457, upon the death of Domenico Michel, Patriarch of Grado, Nicholas V suppressed the patriarchate and the Bishopric of Csastello, incorporating them both in the new Patriarchate of Venice (Bull, "Regis aeterni"), thus Venice succeeded to the whole metropolitan jurisdiction of Grado, including the sees of Dalmatia. The election of the patriarch belonged to the Senate, and this practice sometimes led to differences between the republic and the Holy See. In like manner parishoners elected their parish priests, by the right of patronage. Girolamo Quirini, O.P. (1519-54), had many disputes with the clergy, with the Government, and with the Holy See; to avoid these disputes, the Senate decreed that in future no one but a senator should be eligible. Those elected after this were frequently laymen. Giovanni Trevisano, O.S.B. (1560), introduced the Tridentine reforms, founding the seminary, holding synods, and collecting the regulations made by his predecessors (Constitutiones et privilegia patriarchatus et cleri Venetiarum). In 1581 the visita Apostolica was sent to Venice; a libellus exhortatorius was published, in which the visita highly praises the clergy of Venice.
In 1807, by favour of the Viceroy of Italy, the Neapolitan Nicola Gambroni was promoted to the patriarchate and of his own authority transferred the patriarchal seat to the Basilica of St. Mark, uniting the two chapters; he reduced the number of parish churches from seventy to thirty. The work of enlarging the choir of the basilica brought to light the relics of St. Mark (1808). In 1811Napoleon intruded into the See of Venice Stefano Bonsignore, Bishop of Faenza, but in 1814 that prelate returned to his own see. In 1818 the Dioceses of Torcello and Carole were merged in that of Venice, while the dioceses of the Venetian territory were placed under its metropolitan jurisdiction. Cardinal Giuseppe Sarto, afterwards Pius X, succeeded in 1893; he was refused recognition by the Italian Government, which claimed the right of nomination formerly employed by the Emperor of Austria and in earlier times by the Venetian Senate, but after eleven months this pretension was abandoned.
The suffragans of Venice are Adria, Belluno and Feltre, Ceneda, Chioggia, Concordia, Padua, Treviso, Verona, and Vicenza. The diocese contains 45 parishes (32 in the city), about 160 churches, chapels, etc; 250 secular and 280 regular priests; 12 houses of male and 32 of female religious; 150,000 souls; 5 institutes for boys and 15 for girls. It has one Catholic daily (La Difesa) and two weeklies.
CAREN HAZLITT, The Venetian Republic (New York, 1900); MOLMENTI, tr. BROWN, Venice, Its Individual Growth (London, 1906); MONNIER, Venice in the Eighteenth Century, tr. (London, 1910); BROWN, Life on the Lagoons (London, 1894); RUSKIN, The Stones of Venice (2nd ed., 3 vols. with illustrations by the author, London 1856-67; New York, 3 vols. in 2, 1885); Plan of Venice in BARTHOLOMEW, Tourist's Atlas Guide to the Continent (London, 1893); CAPPELLETTI, Le Chiese d'Italia, IX; IDEM, Storia della Chiesa di Venezia; FLAMINIUS CORNELIUS, Ecclesiae Veneta et Torcellensis antiquis monumentis illustratae (Venice, 1749); SABELLICO, Dell' historia vinitiana (Venice, 1558); QUIRINI AND GRADENIGO, Tiara et purpura veneta (Brescia, 1761); HOLL, Dissertatio de patriarchatu Veneto (Heidelberg, 1776); ROMAININ, Storia documentata di Venezia (Venice, 1856-60); CANTU, Venezia in Storie minori, II (Turin, 1864); DARU, Hist. de le Rep. de Venise (Paris, 1821); VON ZWIEDENECK-SUDENHORST, Venidig als Weltnacht u. Weltstadt (Bielefeld, 1906); KRETSCHMAYR, Gesch. v. Venedig, I (Gotha, 1905); MATIN, Storia civile e politica del commercio dei Veneziani (Venice, 1798-1808); TAFEL AND THOMAS, Urkunden zur alteren Handels . . . u. Staat-gesch. Venedigs (Vienna, 1856-58); THOMAS AND PREDELI, Diplomatarium Veneto-Levantinum (Venice, 1880, 1899); FRANCO, MADALENA, AND MORCHIO, Tavole sinnottiche nummografiche della republica di Venezia (Venice, 1878); PAOLETTI, Architettura e Scultura del rinascimento (3 vols., Venice, 1893); TROTTO CAMPURIN, Venezia nel presente e nel passato (Padua, 1902); ZANOTTA, Storia della pittura veneziana (Venice, 1837); YRIARTE, Venice (Paris, 1878); ZENO, Memorie di scrittori veneti (Venice, 1774); FOSCARINI, Della letteratura veneziana (Venice, 1854). Cf. Archivio Veneto (1876-); Monumenti storici (pub. by the Deputazioni Veneta di Storia Patria, 1881-).
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to Phyllis F. Flowers

Ventimiglia[[@Headword:Ventimiglia]]

Diocese of Ventimiglia
(VENTIMILIENSIS)
Located in the Province of Porto Maurizio, northern Italy. The city is situated on the Gulf of Genoa, having a small harbour at the mouth of the Roia. It contains a fine cathedral with a fifth-century baptistery. The Church of S. Michele is erected on the foundations of a pagan temple. Some antiquities are collected in the town hall. Ventimiglia is the ancient Albium Intemelium, the capital of the Intemelii, a Ligurian tribe which long resisted the Romans, but was forced in 115 B.C. to submit to Scaurus. In A.D. 69 the city was sacked by the army of Otho and Vitellius. In the Gothic wars it was besieged by the Byzantines and the Goths, and suffered from the raids of Rotharis, King of the Lombards, but flourished again under King Rodoaldo. In the tenth century it was attacked by the Saracens of Frassineto. Berengarius made his son Conrad first Count of Ventimiglia. In 1139 the Genoese attacked it by land and sea and forced it to surrender; the count continued to hold the city and countship as a vassal of the victors. The city rebelled more than once against the Genoese and sided with their enemies. It was thus temporarily held by the dukes of Savoy (1389 and 1746) and Ladislas, King of Naples (1410). In general it shared the fortunes of Genoa. The most ancient Christian mention of Ventimiglia is the alleged preaching of Sts. Marcelinus (Bishop of Embrn), Vincentius, and Dominus (fourth century).
It is probable that it had a bishop from the fifth century; the first known is Joannes (680). Among his successors were: Cardinal Antonio Pallavicino (1484) and Alessandro Fregoso, both more distinguished as warriors than as clerics; Filippo de'Mari (1519), who restored ecclesiastical discipline; Carlo Visconti (1561), later a cardinal; Carlo Grimaldo (1565), who distinguished himself at the Council of Trent: Girolamo Curlo (1614), who died by poison in Corsica, whither he had been sent as Commissary Apostolic: Gianfrancesco Gandoflfi (1622), who negotiated the peace between Savoy and Genoa; Antonio Maria Bacigaluppi (1773), who converted the episcopal residence into a seminary. The diocese, which has been suffragan to Genoa since 1775, contains 65 parishes, 96,000 inhabitants, 250 secular and regular priests, 6 houses of religious men, 37 convents of nuns, 3 educational institutions for boys, and 10 for girls. There are 4 religious periodicals published in the diocese.
CAPELLETTI, Le Chiese d'Italia; ROSSI, Storia della citta di Ventimiglia (Oneglia, 1888); SAVIO, I conti di Ventimiglia (Genoa, 1894).
U. BENIGNI 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of the Diocese of Ventimiglia

Venturino of Bergamo[[@Headword:Venturino of Bergamo]]

Venturino of Bergamo
Preacher, b. at Bergamo, 9 April, 1304; d. at Smyrna, 28 March, 1346. He received the habit of the Order of Friars Preachers at the convent of St. Stephen, Bergamo, 22 January, 1319. From 1328 to 1335 he won fame preaching in all the cities of upper Italy. In February, 1335, he planned to make a penitential pilgrimage to Rome with about thirty thousand of his converts. His purpose was misunderstood, and Benedict XII, then residing at Avignon, thought that Venturino wished to make himself pope. He wrote letters to Giovanni Pagnotti, Bishop of Anagni, his spiritual vicar, to the Canons of St. Peter's and St. John Lateran's, and to the Roman senators empowering them to stop the pilgrimage. This complaint to the Dominican Master General resulted in an ordinance of the Chapter of London (1335) condemning such pilgrimages. The pope's letters and commands, however, did not reach Venturino, and he arrived in Rome, 21 March, 1335. He was well received, and preached in various churches. Twelve days later he left Rome, without explanation, and the pilgrimage ended in disorder. In June, he requested an audience with Benedict XII at Avignon; he was seized and cast into prison (1335-43). He was restored to favour by Clement VI, who appointed him to preach a crusade against the Turks, 4 January, 1344; his success was remarkable. He urged the pope to appoint Humbert II of Dauphiné, whose friend and spiritual adviser he had been, leader of the crusade, but Humbert proved incapable and the crusade came to naught. Venturino's writings consist of sermons (now lost) and letters.
QUETIF-ECHARD, Scriptores Ordinis Praedicatorum, I (Paris, 1719), 620; LEANDER, De viris illustribus Ord. Praed., V; MORTIER, Histoire des Maitres Generaux de l'Ordre des Freres Pr., III (Paris, 1907), passim; CLEMENTI, Il beato Venturino da Bergamo (Rome, 1904).
C. O'NEIL 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory

Vera Cruz[[@Headword:Vera Cruz]]

Vera Cruz
(VERAE CRUCIS or JALAPENSIS).
Diocese of the Mexican Republic, suffragan of the Archbishopric of Mexico. Its area covers all the State of Vera Cruz with the exception of one or two parishes in the northern part which belong to Tamaulipas, one in the western part which belongs to the Diocese of Tulancingo and a few others in the southern part which are a part of the Bishopric of Tehuantepec. Its population amounts to 1,124,368. The capital of the State, which is the residence of the bishop,is Jalapa, 4335 feet above the level of the sea, and has a population of 24,816 inhabitants. (Census of 1910). When Hernando Cortés landed at what is now the seaport of Vera Cruz on 2 April, 1519 (Good Friday, whence the town obtained its name) he was accompanied by Father Fray Bartolome de Olmedo, who was intrusted with the spiritual direction of the new colony founded by this audacious leader. With them was the licenciado, Juan Diaz, and the deacon, Geronimo Aguilar, who, having been kept a prisoner by the Indians for a few years, knew their language and acted as interpreter for the expedition. From a letter written by Hernando Cortés to the Emperor Charles V, it is known that on 15 Oct., 1524, there were parishes, with their rectors, sextons, and ornaments, in Vera Cruz.
During the first century of the existence of the colony, Vera Cruz was considered of such importance, and Christianity had made such headway, that the establishment of a bishopric was thought advisable. In consequence, the viceroy, Martin Enriquez, brought over a royal decree in which the name of Father Fray Domingo Tineo Dominico was presented for the bishopric; but when the nomination was received in 1567, a year had already elapsed since the candidate had died at Puebla. While passing through Vera Cruz, Bishop Luis de Penalver of New Orleans, who had been promoted to the Metropolitan See of Guatemala, was asked by the Church Board of Vera Cruz to visit the coast of Sotavento which had not been visited by a bishop for a period of forty years; Bishop Penalver complied with this request and in his report showed the necessity of establishing a bishopric in that country with Vera Cruz in its episcopal see. This request was granted in 1804 but was never fulfilled. Futile attempts were also made in 1835 and 1845; finally, Pius IX, in a secret consistory on 19 March, 1863, named Francisco Suarez Peredo, Bishop of Vera Cruz, and the bishop established his residence in Jalapa, the city in which his successor still resides. The parishes of this diocese were taken from the Bishopric of Puebla and Oaxaca; since its establishment it has always been suffragan of the Archbishopric of Mexico. It has a seminary with a few alumni; 57 parochial schools and 11 Catholic colleges which have about 5205 students; it has 61 parishes and 3 permanent vicariates. There are 3 Protestant colleges with 113 students and 5 Protestant churches in this diocese. The most important city of the Diocese is Vera Cruz, the principal seaport of the Republic of Mexico, situated not far from the town founded by Cortés. Only a few ruins are left to-day to attest the good work inspired by the faithful of the times, where stood a great many convents at the time of the colony. It was there that the Franciscan Fathers, the Dominican Fathers, the Barefooted Carmelites, and other orders made their residences.
VERA, Catecismo geog.-hist. estadist, de la Iglesia Mexicana (Amecameca, 1881).
CAMILLUS CRIVELLI 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of Vera Cruz
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Archdiocese of Verapoly
(VERAPOLITANA.)
Located on the Malabar Coast, India, having the Diocese of Quilon as suffragan; extends northwards to the River Ponany, southwards to the Rani River, bounded on the east by the Ghaut line and on the west by the Indian Ocean. The Catholic population within the confines of the archdiocese is divided into two parts-those of the Syrian Rite, called Thomas Christians, who are under the personal (and quasi-territorial) jurisdiction of the three Vicars Apostolic of Trichur, Ernakulam, and Changancherry; and those of the Latin Rite, originally converts of the Portuguese missionaries, who are territorially under the jurisdiction of the archbishop. These later form a Catholic population of 75,389, having 31 churches and 25 chapels, served by 25 European Fathers of the Carmelite Order (mostly Spaniards), about 40 native secular priests of the Latin Rite, and of the Syrian Rite. There are besides in monastic enclosure 10 Carmelite Fathers of the First Order and 12 of the Third Order, making a total of about 90 priests. Also 19 Carmelite Nuns of the Third Order, 6 Brothers of St. Teresa, and 15 catechists. Candidates for the priesthood are sent partly to St. Joseph's Central Seminary, Puttenpally, under the direction of the Carmelite Fathers, and partly to Kandy. The archbishop's present residence is at Ernakulam in the Cochin State, but the cathedral is at Verapoly.
History
This district was occupied in the first instance by a large community of Christians claiming to have been converted by St. Thomas the Apostle, and using a Syrian Rite. These were brought under the jurisdiction of the Portuguese after the Synod of Diamper in 1599, and ruled by Jesuit archbishops at Angamalé, and afterwards at Cranganore. After a few years, there arose a factional dispute which led to a revolt of practically the whole community. Carmelite missionaries were sent by Alexander VI in 1637 to bring about a reconciliation between the people and the Jesuits; but failing this they managed at least to bring the majority of them into ecclesiastical unity under their own rule. Thereupon the Carmelites (under Propaganda) were placed in full charge of the Syrian Christians, while those of the Latin Rite, who had been converted by Portuguese missionaries, were attached to the Diocese of Cochin. When the Dutch in 1663 drove the Portuguese out of Cochin, the Carmelites extended their care to the Latin Christians in Dutch territory. After 1700 the See of Cranganore acquired once more the allegiance of a certain portion of the Syrian Christians -- the rest, with the Latin Christians, remaining under the Carmelite Vicar Apostolic of Verapoly or Malabar. During this time the lines between the two jurisdictions were practically indefinite, and the faithful passed freely from one side to the other. In more recent times the vicar Apostolic had, besides Malabar, active centres along the coast northwards up to Portuguese limits, including Mangalore and Carwar; and there was a free interchange of missionaries between the Malabar and the Bombay vicariates. In 1838 by the Brief Multa praeclare jurisdiction was totally withdrawn from the Portuguese Sees of Cochin and Cranganore, though in many places the Portuguese clergy still remained in possession and maintained their claims to jurisdiction as derived from Goa.
The Vicariate of Verapoly, which extended indefinitely even as far as Tanjore, was curtailed by dividing of the Vicariate of Quilon in 1845, and the Vicariate of Mangalore in 183. Further retrenchments occurred when the hierarchy was established in 1886. By this act Verapoly was made into an archbishopric; Quilon became a suffragan bishopric; the padroado Diocese of Cochin was restored, but with limits much smaller than formerly; the next year the Syrian Christians were assigned to two new vicars Apostolic of the Latin Rite at Kottayam and Trichur, who thus took the place of the suppressed See of Cranganore; and only Latin Christians in the remaining territory were left to form the Archdiocese of Verapoly.
Succession of Vicars Apostolic (all Carmelites)
Joseph a Sta. Maria de Sebastiani 1656 (1661), retired before the Dutch in 1663; Alexander de Campo, 1663-1678; Thomas de Castro, 1675-1684; Raphael de Figuredo Salgado, 1681, retired on account of quarrels in 1694; Angelus Francis of St. Teresa, 1700, was in 1709 entitled "Vicar Apostolic of Cranganore and Cochin" on account of long vacancy of those sees, died 1712; John Baptist Multedo of St. Teresa, 1714-1750; Florence of Jesus of Nazareth, 1750-1773; Francis de Sales a Matre Dolorosa, 1774-1787; John Mary of St. Thomas, 1780 (died before consecration); John Mary of Jesus, 1784 (death not marked); Raymond of St. Joseph, 1803-1816; Miles Prendergast, 1819, resigned 1831; Francis Xavier Pescetto of St. Anne, 1831-1844; Ludovico Nartini of St. Teresa, 1839, resigned 1859; Bernardino Baccinelli of St. Teresa, 1847 (1859), 1868, received archiepiscopal rank; Leonardo Mellano of St. Louis, 1868, received archiepiscopal rank 1860, became first Archbishop of Verapoly in 1887, died 1897; Bernard of Jesus, present archbishop since 1897.
Religious Institutions
For Men
St. Teresa's Monastery, Ernakulam, with 7 Discalced Carmelite Fathers of the First Order and 3 lay brothers; Monastery of the Immaculate Conception, Magnumel, near Verapoly, with 9 Tertiary Carmelite Fathers, and 9 lay brothers, besides novices; St. Philomena's Monastery, Cunemao, near Verapoly, with 3 Tertiary Fathers, 3 lay brothers and some postulants.
For Women
St. Teresa's Carmelite Convent, with 7 Tertiary sisters; St. Joseph's Convent, Verapoly, with 8 sisters; and St. Joseph's Convent, Kottayam, with 4 sisters, besides novices in each convent.
Educational Institutions for Boys
St. Joseph's Preparatory Seminary, founded in 1908, with 16 students; St. Albert's High School, Ernakulam, teaching up to matriculation with 600 pupils, of whom above 100 are boarders.
For Girls
St. Teresa's Convent Boarding School, Ernakulam, with 191 pupils; St. Joseph's Boarding School Convent, Verapoly, with 95 pupils; St. Joseph's Convent Boarding School with 144 pupils; all under Tertiary Carmelite sisters. Also 10 vernacular schools and 123 parochial schools, with a collective roll of 4625 boys and 2918 girls.
Charitable Institutions for Boys
St. Joseph's Orphanage, Ernakulam, vernacular, English and industrial schools, with 30 orphans; Good Shepherd Orphanage, Kottayam, under Brothers of St. Teresa, with industrial school, etc., 28 orphans.
For Girls
St. Teresa's Orphanage, Ernakulam, with 84 orphans; St. Joseph's Orphanage, Verapoly, with 45 orphans; St. Joseph's Orphanage, Kottayam, with 39 orphans, all under Carmelite Sisters.
Various
St. Joseph's Hospital, Magnumel, and dispensary with 128 indoor and about 12,000 outdoor patients during the year. Four catechumenates at Verapoly, Magnumel, Cranganore and Kottayam. The number of conversions recorded in 1909 was 632. The publications of the archdiocese are: "Messenger of the Sacred Heart" in Malayalam; "Promptuarium Canonico-Liturgicum" for the clergy; both printed at the Industrial School Press, Ernakulam.
ERNEST R. HULL 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of the Diocese of Verapoly

Verbum Supernum Prodiens[[@Headword:Verbum Supernum Prodiens]]

Verbum Supernum Prodiens
The first line of two hymns celebrating respectively the Nativity of Christ and the Institution of the Holy Eucharist. The hymnologist Daniel remarks on the obvious relation between the Nativity and the Eucharist "by which through all ages the Word made Flesh will dwell among us" as justifying the similar forms of the two hymns (Thesaurus, I, 254).
The Nativity Hymn
In its unrevised form the second line was: "A Patre olim exiens". The correctors of the Breviary under Urban VIII changed it into its present Breviary form: "E Patris aeterni sinu". Sometimes ascribed to St. Ambrose or to St. Gregory the Great, its authorship is unknown. Mone supposed it to be of the second half of the fifth century; but although Advent may possibly date back that far, the hymn is probably much later. From the tenth century it has been the usual hymn for Matins, although given in a few manuscripts to Lauds. Originally the hymn was rhymed throughout in couplets (with one exception). The revision under Urban VIII left not a single strophe unchanged, in the removal of its many unclassical prosodic features.
The Eucharist Hymn
Its second line is: "Nec Patris linquens dexteram". Left untouched by the revisers of Urban VIII, it lacks classical prosody, is in accentual rhythm, and rhymes alternately:
Verbum supernum prodiens 
Nec Patris linquens dexteram, 
Ad opus suum exiens 
Venit ad vitae vesperam. 
The Word of God proceeding forth 
Yet leaving not the Father's side, 
And going to His work on earth, 
Had reached at length life's eventide.
The hymn is assigned to Lauds of Corpus Christi (q.v.) and is commonly ascribed to St. Thomas Aquinas. Some scholars compare the Office of Corpus Christi with that of the older Cistercian breviaries (1484-1674), and suggest that St. Thomas probably borrowed (while revising) seven of the responsories of Matins from it, and also probably the hymn "Verbum Supernum". In the Cistercian Office the hymn comprised nine stanzas divided into two hymns (for Matins and Lauds respectively), whereas now the hymn has only six stanzas. The Cistercian hymn was sung to the melody of the Advent hymn, "Verbum Supernum", whereas we now sing the Eucharistic hymn to the different melody of the Ascensiontide hymn, "Aeterne Rex Altissime". "It is very natural to suppose that this choice (a common melody, as in the Cistercian Office, for both of the Verbum Supernum hymns) was the primitive one" (Morin).
H.T. HENRY 
Transcribed by Charlie Martin

Verdun[[@Headword:Verdun]]

Diocese of Verdun
(VIRODUNENSIS.)
Comprises the Department of the Meuse. Suppressed by the Concordat of 1802, and subsequently united to the Diocese of Nancy, Verdun was re-established by the Bull of 27 July, 1817, and by the Royal Decree of 31 October, 1822. It was formed practically of the entire ancient Diocese of Verdun, portions of the ancient Dioceses of Trier, Châlons, Toul, Metz, and Reims, and became suffragan of the Archdiocese of Besançon. For the late tradition attributing the foundation of the Church of Verdun to St. Sanctinus, disciple of St. Denis the Areopagite, after he had founded the Church of Meaux, see MEAUX. Certain local traditions state that Sts. Maurus, Salvinus, and Arator were bishops of Verdun after St. Sanctinus, but the first bishop known to history is St. Polychronius (Pulchrone) who lived in the fifth century and was a relative and disciple of St. Lupus de Troyes. Other bishops worthy of mention are: St. Possessor (470-86); St. Firminus (486-502); Vitonus (Vanne) (502-29); St. Désiré (Desideratus) (529-54), St. Agricus (Airy) (554-91), friend of St. Gregory of Tours and of Fortunatus; St. Paul (630-48), formerly Abbot of the Benedictine Monastery of Tholey in the Diocese of Trier; and St. Madalvaeus (Mauve) (753-76). The legend according to which Peter, successor of Madalvaeus, received the Diocese of Verdun from Charlemagne as a reward for the cession of the town of Pavia or Treviso to the Franks, is no longer accepted. Peter became Bishop of Verdun in 781, named to that office by Adrian I at the request of Charlemagne; shortly afterwards he was accused of conspiring against the emperor but was cleared of the accusation at the Synod of Frankfort (794). Bishop Dado (880-923) caused the "Gesta episcoporum Virodunensium" to be begun by Bertharius, a Benedictine of Saint-Vanne, afterwards continued down to 1250 by Lawrence, another monk of Saint-Vanne, and later by an anonymous writer.
Verdun, which had been originally a Roman civitas, shared the destiny of Lorraine in the Middle Ages and formed part of Lower Lorraine. The counts of Verdun belonged to the family of Ardennes of which Godfrey of Bouillon, the hero of the First Crusade, was an illustrious member. The Emperor Otto III in 997 conferred on Bishop Haymon of Verdun and his successors the titles of counts of their episcopal city and princes of the Holy Roman Empire with all the rights of sovereigns, especially that of naming for life a count subject to the commands of the bishop (Comte viager). These "episcopal counts" also called voués (advocati) continued to be selected by the bishops of Verdun from the family of Ardennes, and there were frequent quarrels between the bishops and the voués. Thus Godfrey of Bouillon, Voué of Verdun, was in conflict with Thierry the Great, Bishop of Verdun from 1047 to 1088, before leaving for the #1>Crusade, and renounced his rights to the countship. During the first half of the twelfth century, Renauld le Borgne, Count de Bar and Voué of Verdun, governed the town as a tyrant and resisted the authority of the bishops for thirty-five years. The feast entitled "Commemoration of the Miracles of the Virgin Mary" is celebrated in the diocese on 20 October, in honour of the final victory of Bishop Albero (1131-56) over "le Borgne" to whom the former ceded Clermontois and Vienne-le-Château. From this time the voués of Verdun were suppressed. The concessions obtained from the Emperor Louis of Bavaria in 1227 by the people of Verdun were the cause of a two-years' war between them and Bishop Raoul de Torote (1224-45). Jacques de Troyes, later pope under the name of Urban IV, was Bishop of Verdun from 1252-1255. Among other bishops are: Liébauld de Cusance (1379-1403), who signed a treaty with King Charles VI of France by which French dominion was established in Verdun; Cardinal Louis de Bar (1419-30); Guillaume de Fillastre (1437-49), historian of the Golden Fleece (Toison d'Or); and Cardinal Jean de Lorraine (1523-44). Nicolas Psaulme (1548-75) successfully withstood the inroads of Protestantism in the diocese. At the Council of Trent he vigorously attacked the system of commendatory abbots. It was during his episcopate that the Constable de Montmorency conquered in the name of Henry II, King of France, the "Three Bishoprics" of Metz, Toul, and Verdun (1552), though theoretically they remained territories of the empire until the Peace of Westphalia in 1648. Other incumbants of the see were Charles de Lorraine, Cardinal de Vaudemont (1585-87), and Eric de Lorraine Vaudemont (1593-1610) to whom, at the end of 1603, after many difficulties, Clement VIII gave full power to legalize the marriage of the Catholic Henry, heir to the Duchy of Lorraine, to his Calvinist cousin Catherine, sister of Henry IV.
Under the old regime the bishops of Verdun were suffragans of Trier. Eugene III visited Verdun to consecrate the new cathedral on 11 November, 1147. This cathedral was built at the order of Bishop Albero by the architect Garin, its cloister being a masterpiece of flamboyant Gothic, built from 1509 to 1517. The Abbey of Tholey was given in 634 to the church of Verdun by the rich deacon Adalgisus, its founder, out of esteem for his friend Bishop Paul. Until the time of Charlemagne it was the chief ecclesiastical school for the clergy of Verdun. The Benedictine Abbey of Vasloge, later Beaulieu, founded in 642 by St. Rouyn, numbered among its abbots in the eleventh century Blessed Richard (d. 1046), Abbot of Saint-Vanne, who reformed it, and St. Poppon, who died in 1048. The Benedictine Abbey of Saint-Vanne de Verdun was founded in 952 to replace a community which had established in the same church by St. Vitonus. Among the abbots of Saint-Vanne may be mentioned the aforesaid Blessed Richard, who dissuaded the Emperor St. Henry from becoming a monk of Saint-Vanne when he came to Verdun for that purpose about the year 1024; also Abbot Conon, who played an important part in the conflict of investitures, and who died in 1178. For the important monastic reforms of the beginning of the seventeenth century, which, thanks to the prior Dom Didier de la Cour, emanated from the Abbey of Saint-Vanne, see BENEDICTINE ORDER. The superb Church of Saint-Vanne was destroyed in 1832 and its cloister, which had been converted into barracks, was burned in 1870. The Abbey of Saint-Paul de Verdun was founded (970-973) by Bishop Viefrid. It was originally occupied by Benedictines, but in 1135 by Premonstratensians, and was finally destroyed in 1552. The Benedictine Abbey of Saint-Airy de Verdun, founded between 1025 and 1042, opened public schools about the year 1100, which enjoyed renown for a number of years. In 709 a monastery dedicated to St. Michael was established on Mount de Châtillon by Vulfoad, mayor of the palace under Childeric, King of Austrasia. Abbot Maragdus, a friend of Charlemagne, transferred it in 819 to the borders of the Meuse, thus founding the town of Saint-Mihiel. The reform inaugurated by the congregation of Saint Vanne was introduced into this monastery in 1606 by Cardinal Charles de Lorraine, one of its abbots. Cardinal de Retz was also an abbot of Saint-Mihiel and occupied the castle of Commercy, where he wrote his "Memoirs on the Fronde", and which castle he restored and afterwards sold to Charles IV of Lorraine.
The castle and town of Vaucouleurs belonged to the lords of Joinville, one of whom wrote the life of St. Louis. At this town Joan of Arc presented herself to Robert de Baudricout, offering her services against the English who were then besieging Orléans. Before the foundation of the Fortress of Montmedy there existed, on the rock dominating the town, a chapel under the protection of the Blessed Virgin which in the sixth century had replaced a statue of the Gaulish Mercury. The Diocese of Verdun figures largely in the history of art, owing to the sculptor Ligier Richier (1500-72), a pupil of Michelangelo. His mausoleum of Rene de Chalons, Prince of Orange, at Bar-le-Duc and his Holy Sepulchre in the church of Saint-Mihiel are admirable works of art. A council held at Verdun in 947 dealt with the conflict between Hugues and Artaud both of whom claimed the See of Reims, finally retained by Artaud. At Tusey (Tusiacum) near Vaucouleurs, a council, convened by Charles the Bald and Lothaire, was held in 860. The synodal letter despatched by the council and revised by Hincmar, dealt with usurpers of ecclesiastical benefices and maintained against the doctrine of Gottschalk that Jesus died for all men without exception. The Treaty of Verdun signed in 843 by the three Kings, Lothaire, Charles the Bald, and Louis the German, definitively confirmed the division of Charlemagne's empire. A number of saints are connected with the history of the diocese of whom the following are worthy of mention: St. Euspicius, who during the siege of Verdun in 502 by Clovis, prevailed on him to spare the town and received the territory of Micy near Orléans on which to build an abbey; he was an uncle of St. Vanne (Vitonus), Bishop of Verdun, and of St. Mesmin (Maximinus) from whom the Abbey of Micy received its name. St. Wandrille (Wandregesilus), b. in Verdun in 570, founder of the Monastery of Fontenelle and his nephew St. Gou, also born in Verdun and a monk of Fontenelle; St. Rouyn (Rodingus) of Irish origin, who founded the Abbey of Beaulieu in the episcopate of St. Paul and died in 708 at the age of 117; also Blessed Pierre of Luxembourg (1369-1387), Bishop of Metz and cardinal, son of Gui de Luxembourg, Count de Ligny. Father Gerbillon (1634-1707), a Jesuit, who played an important part in the Chinese Missions, came originally from Verdun, and the celebrated and learned Dom Calmet (1672-1757) was born at Mesnil la Horgne.
The chief pilgrimages of the diocese are: Notre Dame d'Avioth, near Montmédy, dating from the twelfth century, with a sanctuary dating from the fourteenth to the fifteenth centuries; Notre Dame de Benoite Vaux; Notre Dame de la Belle Epine, at Bouchon; Notre Dame du Guet, at Bar-le-Duc, dating from 1130; Notre Dame des Vertus, at Ligny; Ste Anne d'Argonne, dating from 1338; and Notre Dame of La Voûte at Vaucouleurs. Before the application of the law of 1901 regarding the associations, the following orders were represented in the Diocese of Verdun: Capuchins; Clerks Regular of our Saviour and several orders of teaching brothers. Among orders for women were: Canonesses Regular of St. Augustine of the Congregation of Our Lady, founded at Corbeil (Seine et Oise) in 1643, in 1816 they were charged with the education at Versailles of the daughters of the Chevaliers de St. Louis and were transferred to Verdun in 1839; also the Sisters of Compassion, a teaching order founded in 1846 with a mother-house at St-Hilaire-en-Woevre. At the end of the nineteenth century the religious congregations directed: 64 infant schools, 7 orphan asylums for girls, 2 houses of charity, 1 dispensary, 3 houses for nursing the sick in their homes, 1 house of retreat, 1 lunatic asylum, and 18 hospitals. In 1905 at the end of the concordatory regime there were 283,480 inhabitants, 30 first-class parishes, 444 succursals and 34 vicariates.
Gallia christiana, XIII (nova, 1785), 1160-1263; insir. 551-584; ROUSSEL, Hist. ecclesiastique et civile de Verdun, first published in 1745 (rev. ed., Bar-le-Duc, 1863); CLOUET, Hist. de Verdun et du pays verdunois (Verdun, 1867-1869); ROBINET AND GILANT, Pouille du diocese de Verdun (Verdun, 1888-1904); DUFOUR, Eglise cathedrale de Verdun (Verdun, 1863); LABANDE, Le charite a Verdun (Verdun, 1894); GABRIEL, Verdun, notice historique (Verdun, 1888).
GEORGES GOYAU 
Transcribed by Thomas M. Barrett 
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Verecundus[[@Headword:Verecundus]]

Verecundus
Bishop of Junca, in the African Province of Byzacena, in the middle of the sixth century, when the question of the Three Chapters was raised. at Chalcedony, in the beginning of 552. Pope Vigilius's "Judicatum" having excited almost universal discontent, both the pope and the Emperor Justinian agreed the question should be settled in a general council to be held at Constantinople. Verecundus, with Primasius of Hadrumeta, went to represent the Province of Byzacena, and arrived at Constantinop le towards the middle of 551. At once the Greek bishops set out to induce them by promises and threats to anathematize the Three Chapters. Both resisted strenuously at first, and, in the grave difficulties then besetting Pope Vigilius, stood by his side; and when the latter had taken refuge in the Basilica of St. Peter's, both, in union with him, issued a sentence of excommunication against Theodore Askidas and of deposition against Mennas, the patriarch of the imperial city (17 August, 551). Soon, however, the conditions became so unbearable that on 23 December Pope Vigilius, although his residence was carefully watched, managed to escape across the Bosporus and to reach the Church of St. Euphemia at Chalcedon. Thither Primasius and Verecundus followed him a few days later. Verecundus, up to the end an ardent champion of the Three Chapters, died shortly afterwards. After Verecundus's death, Primasius was moved by ambition to relent from his unyielding attitude.
As an ecclesiastical writer, Verecundus is little known. His works, edited by Cardinal Petra (Spicil. Solesm.", IV, Paris, 1858) consist first of a collection of historical documents on the Council of Chalcedon, "Excerptiones de gestis Chalcedonensis Con cilii", of which we possess two recensions; secondly, of an exegetical commentary in nine books upon the Canticles of the Old Testament; and thirdly, of a poem of 212 hexameter lines, "De satisfactione poenitentiae", in which exquisite thoughts are unfort unately presented in a very incorrect form. St. Isidore of Seville (De vir. ill., vii) attributes also to Verecundus another poem on resurrection and judgment, which is possibly no other than the "De iudicio Domini" or "De resurrectione mortuorum", found among the works of Tertullian and St. Cyprian.
Bardenhewer, Patrology, tr. Shahan (St. Louis, 1908); Hefele, Conciliengeschichte; Fr. tr. Leclercq, III (Paris, 1909), ii, 41 sq.
CHARLES L. SOUVAY

Vermont[[@Headword:Vermont]]

Vermont
One of the New England states, extends from the line of Massachusetts, on the south 42£ 44' N. lat. to the Province of Quebec in Canada, on the north, at 45£ N. lat. Its eastern boundary, throughout its entire length, is the Connecticut River which separates it from New Hampshire; it is bounded on the west by the State of New York, from which it is separated by Lake Champlain for a distance of more than one hundred miles south from the Canadian border. Its area is 10,212 sq. miles. Its length between Massachusetts and Canada being 158 miles, and its width on the northerly border 88 miles, while it narrows to a width of 40 miles on its southerly border.
PHYSICAL CHARACTERISTICS
The Green Mountains, from which the State derives its name, extend through its entire length, about midway between the easterly and westerly borders. Five of these mountains exceed 4000 feet in elevation, the highest, Mount Mansfield, being 4389 feet above sea-level. Several parallel ranges of mountains lie upon either side of the main chain and the surface of the state generally is broken and diversified, the mountain slopes being densely covered with forest growths, principally of spruce and other evergreen trees. The scenery is everywhere attractive, and in many districts very beautiful. Five rivers flow westerly and northerly into Lake Champlain; three flow northerly to Lake Memphremagog, on the Canadian border; eleven are tributaries of the Connecticut, on the east; while two run in a southerly direction to the Hudson. Not only do the streams of Vermont water beautiful and fertile valleys, but along their courses they furnish valuable water power for manufacturing purposes. The climate is healthful, although subject to sudden changes. The mean annual temperature for the different parts of the state varies from 40£; the highest temperature runs from 90 to 100£ F. and the lowest from 30 to 45£ F. The average annual rainfall is from 30 to 45 inches.
RESOURCES
The soil of Vermont is very fertile, especially in the river valleys. The low rolling hills are excellent for tillage purposes; the uplands furnish good pasturage and the mountain sides produce much valuable timber. Agriculture is the chief industry of the people, and the state leads all others in the production of butter and cheese, in proportion to population, while in the amount of these products it is surpassed by only nine states. On the eastern slope of the mountains, in the Counties of Windsor, Washing, and Caledonia, granite of excellent quality is produced and its manufacture forms an extensive and important industry. the westerly portion of Rutland County is one of the principal slate producing regions of the country. Marble is found n several localities on the western mountain slope, principally in Rutland, Bennington, and Addison counties, which furnish about three-fourths of the finer grade marble produced in the United States. A large number of manufacturing establishments are in operation, producing a great variety of products, many of which, like the Fairbanks scales, made at St. Johnsbury, and the Howe scales made at Rutland, are shipped to distant countries. The value of the agricultural output of the state in 1910, comprising corn, wheat, oats, rye, buckwheat, potatoes, and tobacco, aggregated $21,491,400. A summary, issued by the United States Census Bureau for the year 1909, shows that the capital employed in manufacturing in the state was $62,658,741; the number of wage-earners employed in the several factories was 33,106, and the total wages paid them was $15,221,059. The total value of the manufactured products was $63,083,611.
POPULATION
The first census taken in 1791 showed a population of 85,499, which had nearly doubled in 1800. Rapid gains were made in each succeeding decade up to 1850, after which the increase was smaller owing to emigration to the western parts of the country. In 1910 the total population was 355,956. The state contains six cities and two hundred and forty organized towns.
LEGISLATURE AND JUDICIARY
The Legislative Assembly consists of a senate with thirty members, apportioned among the counties according to population, and chosen by the votes of the several counties; and a house of representatives, in which each town and city has one member. The governor, members of the Legislature, state and county officers are elected biennially, in the even years, in September, and the sessions of the Legislature convene in October following. The Supreme court of the state consists of five judges, elected for a term of two years by the two houses of the Legislature in joint assembly. Regular terms of this court are held in Montpelier in January, February, May, and October, with one session each year at Rutland, St. Johnsbury, and Brattleboro. In each county is a court which holds two sessions annually, the presiding judges being elected by the Legislature in joint assembly. Associated with the presiding judge in each county court are two assistant judges, elected by the freemen of the several counties. Probate courts are established in the several counties, being divided into two probate districts for each. The state is represented in the National Congress by two senators and two representatives. Since 1903 the liquor traffic has been regulated by a local option law under which the voters of each town or city determine its policy at the annual town elections in March.
HISTORY
Starting from Quebec, in the spring of 1609, Samuel Champlain ascended the St. Lawrence and Richelieu Rivers, accompanied by two Frenchmen and about sixty Algonquin Indians. He entered the lake which bears his name on 4 July, and upon seeing the mountain range extending upon the eastern shore, he exclaimed "Voila les monts verts", thus giving their name to the mountains and the state. A month was spent in exploring the lake and the adjacent country. Proceeding southward, Champlain reached another large lake, now called Lake George, to which he gave the name of St. Sacrement. The first settlement by white men, within the borders of the state, was made by the French on Isle la Motte, in Lake Champlain, in 1666. It was called Fort St. Anne, and was occupied until about 1690. The French claimed the territory as far south as the south end of Lake champlain, and forts were built by them early in the eighteenth century at Crown Point and Ticonderoga, on the west side of the lake. At about the same time they established a settlement on the east shore at Chimney Point, in the present town of Addison. This settlement together with one in what is now the town of Alburg, Vermont, flourished until Canada was ceded to the British. The first English settlement within the present limits of the state was made about 1690, in the present town of Vernon. This was an extension of the settlement of Northfield, in Massachusetts, which a later survey showed to be north of the boundary of that colony. In 1724 Fort Dummer was built on the west bank of the Connecticut River near the present village of Brattleboro. This also was supposed to be within the territory of Massachusetts, but a survey made in 1741 established the northern boundary line of the colony several miles south of the fort.
During the period covered by the Colonial wars, the country was the gateway through which the contending forces advanced to attack each other, the troops of each side being generally accompanied by savage allies. Raiding expeditions were frequent, and the country was so exposed to attack as to make settlement and development practically impossible; but after the final conquest of Canada by the British in 1760, this feature being practically removed, settlements increased very rapidly, the rich lands of the valley being much sought after. In 1761 a settlement was made in Bennington, under a charter granted by New Hampshire in 1749, and others grew up near it in the next few succeeding years. Newbury on the eastern border of the state near the Connecticut River was permanently settled in 1762. Before the close of 1765, 150 townships lying west of the Connecticut River had been granted by Governor Wentworth of New Hampshire to purchasers from the New England colonies, and the country became known by the name of the "New Hampshire Grants". In granting charters, the Governor of New Hampshire had acted upon the theory that the western boundary of that colony was an extension of the west line of Connecticut and Massachusetts, substantially 20 miles east of the Hudson River, but in 1765 claim was made, by the Governor of New York, that the easterly boundary of New York was the Connecticut River. Several townships were granted by New York in the disputed territory, regardless of the authority of New Hampshire, and the titles of purchasers from New Hampshire were declared to be void. The dispute was carried to the courts of New York, whose decision was adverse to the settlers, and in 1770 a convention at Bennington declared that the inhabitants would resist by force the claims of New York. For defense against the aggression of New York, committees of safety in several towns were established, and a regiment of militia called "Green Mountain Boys" was organized with Ethan Allen as colonel commandant. Few of the settlers complied with the demand that their lands be repurchased from New York, and the officers of the latter colony found it impossible to execute the judgments of the courts of Albany.
In spite of an order made by the British king in council on 24 July, 1767, prohibiting all further grants by the Government of New York pending the settlement of the questions involved, the colonial Government continued to make grants, to press its claims, and attempted to organize counties in the disputed territory, with courts and county officers. Indictments were filed against many of the settlers in the courts at Albany, but the principals could not be apprehended nor brought to trial. A convention of the settlers prohibited the holding of offices and the accepting of grants of land under the authority of New York, and obedience to these orders was enforced. The only legislative authority recognized was that of the conventions of settlers and the country became in fact an independent state, which it was formally declared to be by a convention held at Windsor on 4 June, 1777, and it continued as such until its admission into the Union in 1791. Upon the outbreak of the Revolutionary War, the Green Mountain Boys gave valuable aid to the cause of the patriots. On 10 May, 1775, Ethan Allen in command of a small party captured the fortress at Ticonderoga and made its garrison prisoners. On the following day Crown Point was captured by troops under Captain Seth Warner. A large number of settlers joined the expedition of General Montgomery against Canada and participated in the capture of St. Johns and Montreal, and in an unsuccessful assault upon Quebec. On 7 July, 1777, the rear guard of the American army, retreating from Ticonderoga, gave battle to the advancing British forces at Hubbardton. Colonel Warner commanded the patriot forces, composed largely of Green Mountain Boys. After an obstinate struggle, the patriot forces were finally greatly outnumbered and forced to retreat. On 16 August following the same troops participated, with a force from New Hampshire under General John Stark, in the important battle of Bennington, which resulted in a victory for the patriots that helped to bring about the final surrender of Burgoyne's army. In the war of 1812 the state furnished its full quota of 3000 troops for service; in addition more than 2500 of the inhabitants volunteered for the defence of Plattsburg, and participated in MacDonough's victory on 11 Sept., 1814. The state's troops were among the first to respond to the call of President Lincoln for service in the Civil War in 1861; they served principally in the Army of the Potomac and participated in all its engagements and campaigns. The total number of men furnished for the national forces was 35,242, or a little more than one-half of the total available population between the ages of 18 and 45.
EDUCATIONAL SYSTEM
The University of Vermont, founded at Burlington in 1890, provides instruction in the arts, engineering, chemistry, agriculture, and medicine. In 1910 it had a teaching staff of 53 in the collegiate departments and 37 in the professional departments, with an attendance of 498 students. Middlebury College has 18 professors and instructors with 334 students enrolled; Norwich University has 15 professors and instructors, and 172 students; St. Michael's College (Catholic) at Winooski Park, near Burlington, has 14 professors and 125 students; there are 18 academies with a total attendance of 1350 students, and 71 high schools, which in 1910 had 3650 students. Public schools are required to be maintained by the several towns and cities throughout the state, the total attendance in 1910 being 66,615. The total number of public schools is 2489 with 3266 teachers. The state agricultural college is located at Burlington, and is a department of the University of Vermont; in 1910 it had 35 students, and the medical department f the University had 168 students. There are 25 Catholic parochial schools with 16 teachers and 5950 pupils. In the original township allotments lands were reserved for the maintenance of schools in each town, and the income is used to defray the expense of public schools. State supervision is exercised through a superintendent elected by the General Assembly.
MEANS OF TRANSPORTATION
There are 1094 miles of steam railway in the state, of which the three principal systems run to Montreal and Canadian points on the north, and to New York and Boston on the south and east. The Grand Trunk Railway Company of Canada controls and operates the Central Vermont system extending from the Canadian border tot he Connecticut River; the Rutland Railroad system extending from Bellows Falls, on the east, and Bennington on the South, through the Western part of the state to the Canadian border, is controlled and operated by the New York, New Haven, and Hartford Railroad Company, which also controls the line extending from the southern border of the state northerly through the Connecticut valley. In all the cities and some of the larger towns there are electric street railways, which in 1910 comprised a total of 135 liens. the ports of Lake Champlain have water transportation to Canadian points, and by means of the Champlain Canal, to the Hudson River.
ECCLESIASTICAL
As already noted, the state was discovered and named by a Catholic nobleman, Samuel Champlain, whose high character is shown by the sentiment he often expressed, that the "salvation of one soul is of more value than the conquest of an empire". The first sacred edifice to be erected within the state was the little chapel at Ft. Anne, which was built in 1666, and the Sacrifice of Mass there offered up was the earliest Christian service within the territory that now comprises the State of Vermont. Father Dollier de Casson came to the fort from Montreal in the winter of 1666 and ministered to the spiritual wants of a battalion of soldiers stationed at the fort. Father de Casson, in his youth, had been a soldier in France, and tradition credits him with wonderful physical strength; it is related that he was able to stand, with his arms outstretched, and hold up an ordinary man with each hand. He was of a most cheerful and genial disposition, as well as courageous and zealous in his missionary work. A mission was preached by three Jesuit Fathers at Fort St. Anne in 1667, and in 1668 confirmation was administered there by Mgr Laval, Bishop of Quebec. This was, undoubtedly, the first administration of confirmation in New England, and probably in the United States. In the early years of the seventeenth century, the Jesuits established several missions in the vicinity of Lake Champlain; they had a chapel at a permanent Indian settlement near the present village of Swanton, and another in the town of Ferrisburg. A Swedish naturalist, Peter Kalm, who went through Lake Champlain in 1749, says: "Near every town and village, peopled by converted Indians, are one or two Jesuits. There are, likewise, Jesuits with those who are not converted, so that there is, commonly, a Jesuit in every village belonging to the Indians."
Vermont was included within the jurisdiction of the Diocese of Baltimore, established in 1789, and the bishops of Quebec continued to look after the spiritual interests of the Catholic settlers and Indians. When the Diocese of Boston was formed in 1810 Vermont became part of its territory. In the early years of the nineteenth century, there were no resident priests in Vermont, but missions were given from time to time. Father Matignon, of Boston, visited Burlington in 1815 and found in that place about 100 Catholic Canadians. Commencing about 1818 Father Migneault, from Chamblay, Canada, looked after the settlers on the shores of Lake Champlain for several years. He was appointed vicar-general of this part of the diocese by the Bishop of Boston and continued in that capacity until 1853. In 1808 Fannie Allen, daughter of General Ethan Allen, the hero of Ticonderoga, became converted to the Catholic Faith, and entered the novitiate of Hotel-Dieu, Montreal, where she was received as a member of the order, and after a most exemplary life died there on 10 Sept., 1819. Orestes A. Brownson, the noted Catholic author and philosopher, was a native of the state. He was born in Stockbridge, Windsor County, in 1803. Father Fitton, of Boston, came to Burlington for a short time in the summer of 1829. Rt. Rev. Bishop Fenwick, second Bishop of Boston, visited Windsor in 1826. The first resident priest in Vermont was Rev. Jeremiah O'Callaghan, who in 1830 was sent by Bishop Fenwick to Vermont, and visited successively Wallingford, Pittsford, Vergennes, and Burlington. He settled at Burlington, where his influence and pastoral zeal radiated far and wide for nearly a quarter of a century. His field of labour extended from Rutland to the Canadian line, a distance of about 100 miles, and from the shores of Lake Champlain to the Connecticut River.
In 1837 Rev. John Daley who is still lovingly remembered by many of the generation which is passing, came to the southern part of the state. He is described as an "eccentric, but very learned man". During the time of his zealous labours in Vermont, he had no particular home; he usually made his headquarters at Rutland or Middlebury. He was in every sense a missionary, travelling from place to place wherever there were Catholics, and stopping wherever night overtook him; he remained in the state until 1854 and died at New York in 1870. Bishop Fenwick made his first pastoral visit, as Bishop of Boston, to Vermont in 1830, and in 1832 he dedicated the first church built in Vermont in the nineteenth century. This was erected at Burlington under the supervision of Father O'Callaghan. A census of the Catholic population of Vermont, taken in 1843, showed the total number to be 4940. At about this time emigration from European countries, particularly from Ireland, increased very rapidly, and there was a great increase in the Catholic population. In 1852 a meeting of the bishops of the province of New York decided to ask the Holy See to erect Vermont into a diocese, with Burlington as the capital city, and Bishop Fitzpatrick of Boston proposed for Bishop of Burlington, Very Rev. Louis De Goesbriand, Vicar-General of Cleveland, Ohio. On 29 July, 1853, the Diocese of Burlington was created and Father De Goesbriand named as bishop. He was consecrated at New York by the papal ablegate, Mgr Bedini, on 30 Oct., 1853, and on 5 Nov. arrived at Burlington, where he was installed the following day by Bishop Fitzpatrick. Bishop De Goesbriand entered upon his work with the greatest zeal, making a visitation of the entire diocese. He then found about 20,000 Catholics scattered throughout Vermont. In 1855 he visited France and Ireland for the purpose of securing priests for the Diocese of Vermont, in which work he was eminently successful, and he brought tot he diocese in the succeeding years, several priests who did splendid work in the up-building of the Church in Vermont.
The first diocesan synod was held at Burlington, 4 Oct., 1855. Rev. Thomas Lynch was appointed vicar-general in 1858. The cathedral at Burlington was build under the supervision of Bishop De Goesbriand, work having commenced in 1861; it was completed and dedicated on 8 Dec., 1867. Bishop De Goesbriand laboured for the welfare and prosperity of his diocese with tireless zeal and gratifying success during thirty-eight years. In 1892 on account of advancing years and failing health, he requested the appointment of a coadjutor. Rev. J. S. Michaud, then pastor of Bennington, Vermont, was appointed. Bishop De Goesbriand retired to the orphanage, which he himself had founded, and there on 3 Nov., 1899, he died at the age of 84. Bishop Michaud died on 22 Dec., 1908, and Rev. J.J. Rice, D.D., then pastor of St. Peter's Church, Northbridge, Massachusetts, was selected as his successor. Bishop Rice was consecrated on 14 April, 1910.
There are now in the Diocese of Burlington 97 churches of which 72 have resident priests and 25 are missions. There are 93 secular priests and 14 priests of religious orders. Twenty parishes maintain parochial schools, attended by 5950 pupils. There are three academies for boys, and six for young ladies; an orphan asylum is maintained at Burlington, which cares for 220 children. Two orphan schools have 252 pupils, making the total number of young people under Catholic care 6202. Two hospitals are maintained, one at Burlington and one at St. Johnsbury. The Loretto Home for aged women at Rutland, under the care of the Sisters of St. Joseph, was built and equipped by the late Rev. Thomas J. Gaffney, almost entirely with his private funds. The Catholic population in the diocese in 1911 was 77,389 divided almost equally between Irish and Canadians, by birth or descent. There are two Polish congregations, and a small percentage of other nationalities. The principal non-Catholic denominations are: Congregationalists, 20,271 members, 197 churches, 186 ministers; Baptists, 8623 members, 105 churches, 111 ministers; the Methodists, 16,067 members, 182 churches, 161 ministers; the Episcopalians, 3926 communicants, 36 ministers, 52 parishes; Free Baptists, 4000 members, 60 churches; Adventists, 1750 members, 35 churches.
LEGISLATION
The first Constitution of Vermont was adopted in 1877 and provided (Art. 3, chap. 1): "That all men have the natural and unalienable right to worship Almighty God according to the dictates of their own consciences and understanding, regulated by the word of God, and that no man should, nor of right can be compelled to attend any religious worship, or erect or support, any place of worship, or maintain any minister, contrary to the dictates of his conscience; nor can any man who professes the Protestant religion be justly deprived or abridged of any civil right as a citizen on account of his religious sentiment or peculiar mode of religious worship. . .Nevertheless, every sect ought to observe the Sabbath or Lord's Day, and keep up and support some sort of religious worship, which to them shall seem most agreeable to the revealed word of God." The same Constitution (Chap. 2, sec. 9) provided "that each member of the House of Representatives, before he takes his seat, shall make and subscribe the following declaration, viz. I do believe in one God, the creator and governor of the universe, the rewarder of the good and the punisher of the wicked; and I do acknowledge the scriptures of the old and new Testament to be given by Divine Inspiration, and own and profess the Protestant religion". The Constitution was revised and amended in 1786 and the clause requiring a test declaration was dropped entirely from the revision. The words "who professes the Protestant religion" were also eliminated from the third article of chapter 1, leaving the declaration one of freedom of worship for all. And such was the provision of the Constitution adopted after the admission of Vermont to the Union in 1793.
No legislation nor constitutional provisions, discriminating in favour of one sect, or against another, have ever since been enacted in the state. The exercise of any business or employment, except such only as works of necessity and charity, and the resorting to any ball or dance, or any game, sport, or house of entertainment or amusement on Sunday, is prohibited by statute. The administration and voluntary taking of an unnecessary oath is made penal by statute (Pub. Stat., sec. 5917). The provision was originally a part of the anti-Masonic legislation enacted in 1833. the ordinary form of oaths which are administered without the use of the Bible and while the recipient holds his right hand raised, commences with "You do solemnly swear" and ends with "So help you God". The statute provides (Pub. Stat., sec. 6268) that the word "swear" may be omitted and the word "affirm" substituted, when the person to whom the obligation is administered is religiously scrupulous of swearing or taking an oath in the prescribed form, and in such case the words: "So help you God" are also omitted, and the words: "Under the pains and penalties of perjury" are substituted. The daily sessions of each house of the Legislature are opened by prayer. 1 January and 25 December are legal holidays (Sec. 2690). It is provided by statute that no priest nor minister of the Gospel shall be permitted to testify in court to statements made to him by a person under the sanctity of a religious confessional (Pub. Stat., sec. 1594).
The Catholic Diocese of Burlington is a corporation under a special charter from the Legislature. Incorporation of churches can be had by the filing of articles of association with the Secretary of State, signed by five or more persons (Pub. Stat., sec. 4237); and this may be done without the payment of charter fees or taxes (Pub. Stat., sec. 802). All real and personal estate, granted, sequestered, or used for public, pious or charitable uses, and lands used for cemetery purposes, and the structures thereon are exempt from taxation (Pub. Stat., sec. 496). Divorces from the bond of matrimony may be decreed by the several county courts. Five causes for divorce are recognized by law, for any one of which may be also granted a divorce from bed and board. In 1910, 369 divorces were granted in the state. Marriages may be solemnized by a justice of the peace in the county for which he is appointed, or by a minister of the Gospel ordained according to the usage of his denomination, who resides in the state or labours steadily in the state as a minister or missionary. The number of marriages solemnized in 1910 was 2992. The state prison is located at Windsor, the house of correction at Rutland, and the industrial school at Vergennes. The free exercise of religious belief is granted to prisoners by Public Statutes, Sec. 6075. All bequests to charitable, educational, or religious societies or institutions, existing under the laws of the state, are exempted from the payment of the state inheritance tax of 5% (Pub. Stat., sec. 822). Blasphemy and profanity are punishable as crimes, the former by a fine not exceeding $200. All persons who have arrived at the use of reason are amenable to the penalty for profanity (Pub. Stat., secs. 5896-7).
Licences for the sale of intoxicating liquors are granted only in towns and cities which vote to grant them at the annual March elections. They are restricted in number, one for each 1000 inhabitants or major fraction thereof. Licencees must be legal voters, and more than twenty-five years of age. No licences can be exercised within 200 feet of a church or school; sales can be made only on the street floor of the building specified, and no screens or obstructions can be maintained so as to prevent a view from the street; tables, chairs, stalls, and sofas are prohibited on the licensed premises, and all licensed drinking-places are required to close at ten o'clock in the evening. Those authorized to sell liquor in packages are required to close at 7 P.M. All places are to close on Sundays, legal holidays, election days, and the days of circus exhibitions and agricultural fairs; no liquor can be furnished to a minor for his own or another's use, or to a habitual drunkard or a person known to have been intoxicated within six months. Minors are not allowed to be employed in licensed places.
THOMPSON, Hist. of Vermont (1853); CONANT, Vermont (1907); MICHAUD, Diocese of Burlington in Hist. of Catholic Church, II (1899); BENEDICT, Vermont in the Civil War (1886); WALTON, Vermont Register (1911-2).
THOS. W. MALONEY 
Transcribed by Michael T. Barrett 
Dedicated to John Randall and the Green Mountain Boys
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Diocese of Veroli
(VERULANA).
Located in the Province of Rome. The city of Veroli (Verulae) is situated on the crest of the Hernican Mountains, at the elevation of 1640 feet above the sea level, with the River Cora running beneath it. Its antiquity is evidenced by the remains of Pelargic walls. Upon the loftiest portion stand the ruins of a very ancient castle which served as a prison for John X. The textile industry, which still flourished in the middle of the nineteenth century, is now reduced to very small portions. The cathedral and episcopal palace received their present form from Bishop Ennio Filonardi in the beginning of the sixteenth century. Some very precious manuscripts and documents are preserved in the archives of the chapter, among them the Breviary of St. Louis, Bishop of Tolosa. Adjoining the cathedral is the Church of St. Salome, whose body is believed to be preserved there. S. Erasmo still retains its Gothic porch, though its interior has been entirely transformed. The seminary has a rich library, the gift of Bishop Vittorio Giovardi, who had the seminary rebuilt in 1753. At the same period a school of canon and civil law, founded as early as 1538, was combined with the seminary.
Veroli was a city of the Hernici, and thus was allied with the Romans against the Volsei; remaining so during the Samnite War, it was able to preserve its autonomy. In 872 it was taken by the Saracens. In 1144 Roger I besieged it in vain. It served as a place of retreat for Alexander III and other popes. A memorable event in its history was the meeting which took place there between Honorius III and Frederick II. The humanists Giovanni Sulpizio and Aonio Palcario (Antonio Pagliari), the latter burned in 1570 for his writings in support of Protestantism, were natives of Veroli. The city boasts of having received the light of the Gospel from St. Mary Salome, whose relics, it is said, were discovered in 1209 through a vision sen by one Thomas. Nevertheless, no bishop is known before Martinus (743). The martyrs Blasius and Demetrius are still venerated there. Among the bishops worthy of mention are Agostino (1106) and Faramondo (1160), who had been abbots of Casamari; Giovanni (1223), the restorer of clerical discipline; Ennio Filonardi (1503), who was distinguished in the nunciature; Gerolamo Asteo (1608) a Conventual, founder of the seminary and author of many works, mostly unpublished; Domenico de Zaulis (1690), who restored the cathedral and other churches; Antonio Rossi (1786), who, with his whole chapter, took the oath of allegiance to Napoleon.
The diocese is immediately subject to the Holy See. It has 37 parishes, with 7000 souls; 100 secular and 100 regular priests; 10 houses of male religious, 11 of sisters; 4 schools for boys, and 5 for girls.
CAPERNA, Storia di Veroli (Veroli, 1907); CAPPELLETTI, Le Chiese d'Italian, VI, 467; RONDININI, Monasterii. . .deCasae Mario brevis historia (Rome, 1707).
U. BENIGNI 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of the Diocese of Veroli
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Verona
(VERONENSIS.)
Diocese in Venetia (Northern Italy). The city, situated on both branches of the River Adige, is the centre of extensive agricultural industry. In the days of the Venetian Republic it was already an important fortress, and was surrounded with walls and other defences by the Veronese Fra Giocondo, and remained so under the Austrian domination and under the Kingdom of Italy. The headquarters of the Third Army Corps are in the Castel S. Pietro, on a hill formerly occupied by the Ostrogothic and Lombard kings and the Visconti.
CHURCHES AND PRINCIPAL BUILDINGS
The duomo (cathedral) is in the Romanesque style of the twelfth century, with additions of the fifteenth. It has an ambo by Sanmicheli; pictures by Liberale da Verona (Adoration of the Magi) and Titian (Assumption), and frescoes by Falconnetto. Adjoining it is S. Giovanni in Fonte, with a baptismal font decorated with reliefs of the twelfth century; in the cloister are remains of ancient marbles and mosaics. In the palace of the canons is the capitular library, rich in precious manuscripts. S. Maria Antica is surrounded with the tombs (arche) of the Scaligeri, lords of Verona, in the form of Gothic shrines, or tempietti, enclosing their sarcophagi (Can Grande, with equestrian statue; Can Signorio, the finest work, by Bonino da Campione). S. Anastasia, the Dominican church (1261), is Gothic; the sculptures of the great door represent scenes from the life of St. Peter Martyr; inside is the gobbo (hunchback), bearing the holy-water font, also pictures by Niccolo Giolfino, Giunesello da Folgaria (Entombment of Christ), Liberale, and Girolamo dai Libri; frescoes by Antichiero, Vittore Pisano (St. George), and Michele da Verona. S. Bernardino, fifteenth century, is adorned with frescoes by Giolfino, Morone, and others; noteworthy is the Pellegrini chapel, by Sanmicheli (1557). Of S. Zeno Maggiore mention is made as early as the time of St. Gregory the Great; in its present form it dates back to the eleventh century, and was restored in 1870. Its doorway is decorated with Biblical sculptures by Nicolaus and Guilelmus, and the bronze doors themselves are sculptured with scenes from the life of St. Zeno. The ambo is crowned with marble statues (1200). The statue of St. Zeno is of the ninth century, and a Madonna enthroned in the midst of saints is by Mantegna. Adjoining the church was a Benedictine abbey, which was suppressed in 1770. S. Fermo Maggiore, a Gothic church (1313), belonged first to the Benedictines, then to the Franciscans; its façade is adorned with marbles and with the sarcophagus of the physician Aventino Fracastoro (1350); it contains pictures by Caroto, also by Giambattista del Moro, Liberale, and Torbido, frescoes of the fourteenth century; the marble pulpit dates from 1396. Santi Nazzaro e Celso, a very ancient church, restored in the fourteenth and sixteenth centuries, contains pictures by Montagna and frescoes by Farinato and Falconetto. S. Maria in Organo was restored by Sanmicheli in 1481, and contains frescoes by Marone; in its choir and sacristy are intarsie (inlaid decorations) by Fra Giovanni (1499). Among the other churches are S. Giorgio in Braide, S. Stefano, and S. Eufemia (thirteenth century).
A very fine public piazza is that known as the Erbe, the ancient forum of the city, surrounded by imposing and historical residences--the Palazzo Maffei, the Mazzanti, once the residence of the Scaligeri, the Case dei Mercanti (1210), the Casa della Fontana (tenth century)--and an ancient statue known as the Verona. In the middle of the piazza is the tribune where, in the Middle Ages, trials used to be held. The Piazza dei Signori is surrounded by the Palazzo dei Giurisconsulti [Lawyers (1263)] and the Palazzo della Ragione (1193). The court house and the prefecture were formerly palaces of the Scaligeri; the Council Building, the old Municipio (1476), has a tower (the Civica) 272 feet high. Other buildings are: the Rocca (Keep) of Can Grande II; the Teatro Filarmonico, containing the lapidary museum; the Palazzo Lavezzola Pompeii, built by Sanmicheli in 1530, containing the civic museum, with its prehistoric discoveries, Roman and medieval sculpture, and a special collection of Veronese painters. The communal library contains 100,000 volumes and 3100 manuscripts. Noteworthy among the Roman antiquities are the arena, which is in better preservation than the Colosseum at Rome; the remains of a threatre, the greater axis of which is 502 feet in length; the Borsari Gates (265); the Arch of the Lions. The ancient Christian cemetery has not been found.
HISTORY
Verona, or Veronia, was a city of the Euganei, who were obliged to cede it to the Cenomani (550 B.C.). With the conquest of the Valley of the Po the Veronese territory became Roman (about 300 B.C.); Verona had the franchise in 59. The city derived importance from being at the intersection of many roads. With the taking of Verona (A.D. 489) the Gothic domination of Italy began; Theodoric built his palace there, and in Germanic legend the name of Verona is linked with his. This city remained in the power of the Goths all through the Gothic war, with the exception of a single day in 541, when an Armenian officer effected an entrance. Dissensions which arose among the Byzantine generals in regard to booty enabled the Goths to regain possession. In 552 Valerian vainly endeavoured to gain an entrance, and only the complete overthrow of the Goths brought abut its surrender. In 569 it was taken by Alboin, King of the Lombards, in whose kingdom it was, in a sense, the second city in importance. There Alboin himself was killed by his own wife in 572. The dukes of Treviso often resided there. At Verona Adalgisus, son of Desiderius, in 774 made his last desperate resistance to Charlemagne, who had destroyed the Lombard kingdom. Verona was then the ordinary residence of the kings of Italy, the government of the city becoming hereditary in the family of Count Milo, progenitor of the counts of San Bonifacio. From 880 to 951 the two Berengarii resided there. Otto I ceded to Verona the marquisate dependent on the Duchy of Bavaria.
The splendor of the city in those days, dominated by its forty- eight towers, is described in a Latin ode of which we shall speak later on. The increasing wealth of the burgher families eclipsed the power of the counts, and in 1100 we find Verona organized as a commune. The San Bonifacio could at most hold the office of podestè of the city now and then. Verona, at first undecided, was forced by Vicenza to join the Lombard League. This, however, gave rise to the factions of Guelphs and Ghibellines in Verona. When Ezzelino IV was elected podestè, in 1226, he was able to convert the office into a permanent lordship, and in 1257 he caused the slaughter of 11,000 Paduans on the plain of Verona (Campi di Verona). Upon his death the Great Council elected as podestè Mastino della Scala, and he converted the "signoria" into a family possession, though leaving the burghers a share in the government. Failing to be re-elected podestè in 1262, he effected a coup d'état, and was acclaimed capitano del popolo, with the command of the communal troops. It was not without long internal discord that he succeeded in establishing this new office, to which was attached the function of confirming the podestè. In 1272 Mastino was killed by the faction of the nobles. The reign of his son Alberto as capitano (1277-1302) was one incessant war against the counts of San Bonifacio, who were aided by the House of Este. Of his sons, Bartolommeo, Alboino, and Can Grande I, only the last shared the government (1308); he was great as warrior, prince, and patron of the arts; he protected Dante, Petrarch, and Giotto. By war or treaty he brought under his control the cities of Padua (1328), Treviso (1308), and Vicenza.
Alberto was succeeded by Mastino II (1329-51) and Alberto, sons of Alboino. Mastino continued his uncle's policy, conquering Brescia in 1332 and carrying his power beyond the Po. He purchased Parma (1335) and Lucca (1339). After the King of France, he was the richest prince of his time. But a powerful league was formed against him in 1337---Florence, Venice, the Visconti, the Este, and the Gonzaga. After a three years war, the Scaliger dominions were reduced to Verona and Vicenza. His son Can Grande II (1351-59) was a cruel, dissolute, and suspicious tyrant; not trusting his own subjects, he surrounded himself with Brandenburg mercenaries. He was killed by his brother Cansignorio (1359-75), who beautified the city with palaces, provided it with aqueducts and bridges, and founded the state treasury. He also killed his other brother, Paolo Alboino. Fratricide seems to have become a family custom, for Antonio (1375-87), Cansignorio's natural brother, slew his brother Bartolommeo, thereby arousing the indignation of the people, who deserted him when Gian Galeazzo Visconti of Milan made war on him. Having exhausted all his resources, he fled from Verona at midnight (19 October, 1387), thus putting an end to the Scaliger domination, which, however, survived in its monuments. His son Can Francesco in vain attempted to recover Verona (1390). Guglielmo (1404), natural son of Can Grande II, was more fortunate; with the support of the people, he drove out the Milanese, but he died ten days after, and Verona then submitted to Venice (1405). The last representatives of the Scaligeri lived at the imperial court and repeatedly attempted to recover Verona by the aid of popular risings. From 1490 to 1517 the city was in the power of the Emperor Maximilian I. It was occupied by Napoleon in 1797, but on Easter Monday the populace rose and drove out the French. It was then that Napoleon made an end of the Venetian Republic. In 1866, on the anniversary of the defeat of Königrätz, the Austrians evacuated Verona, their strongest fortress in Venetia, which thus became Italian.
For the origins of the Church in Verona the important document is the "Carmen Pipinianum" (ninth century), in which, besides a description of the city and an enumeration of its churches, there is a list of the first eight bishops, from St. Euprepius to St. Zeno, who died in 380. Less important is the famous pianeta (chasuble) of Classe, Ravenna, on which are represented not only the bishops of Verona, but also other saints and bishops of other dioceses venerated at Verona in the ninth century. St. Zeno having been the eighth bishop, the period of St. Euprepius, and therefore of the erection of the see, must be placed not before the peace given to the Church under Gallienus (260), but rather under the first period of the reign of Diocletian, when the Church enjoyed peace. In the same "Carmen" mention is made of Sts. Firmus and Rusticus, martyred at Verona, probably under Maximian. The list of the earliest bishops is as follows: Euprepius, Dimidrianus (Demetrianus), Simplicius, Proculus, Saturninus, Lucilius, present at the Council of Sardica in 343 (called Lucillus by St. Athanasius and Lucius in the signatures of the bishops at Sardica), Gricinus, Zeno. This St. Zeno is called a martyr in the "Carmen" and is placed in the time of Gallienus. At any rate the existence of a distinguished St. Zeno, Bishop of Verona, a contemporary of St. Ambrose, and author of a series of religious discourses, is historically attested, and as, on the other hand, the ancient documents know but one bishop of that name, it must be concluded that, as early as the ninth century, the legend had corrupted chronology. For the rest, we know from the sermons of St. Zeno how deeply paganism was still rooted in Verona in his time, particularly in the country districts. His successor was Syagrius. Other bishops were: St. Petronius (c. 410); Gaudentius (465); St. Valens (522-31); Solatius and Junior, who joined the schism of the Three Chapters; Hanno (about 758); Ratoldus, who imposed community life on the canons (806) and reorganized the education of the clergy. Among the masters of his school the deacon Pacificus was eminent for his knowledge of Greek and Hebrew. Nottingus (840) was the first to denounce the heretic Godescalcus. Adelardus (876) was excommunicated for invading the monastery of Nonnantula. Ratherius (930), a Benedictine and a distinguished author, was thrice driven from his see by usurpers, among whom was the notorious Manasses of Arles. He, too, fostered learning in the cathedral school. Joannes (1027) was distinguished for sanctity and learning. Bruno (1073), who wrote some interpretations of Scripture, was killed by one of his chaplains.
In the time of Bishop Ognibene (1157), a distinguished canonist, Pope Lucius III died at Verona, in 1183, after meeting Barbarossa and holding a synod there. There, too, was held the conclave which elected Urban III, who spent nearly all of his brief pontificate at Verona. Bishops Jacopo da Breganze (1225) and Gerardo Cossadocca (1254) were exiled by the tyrant Ezzellino. Manfredo Roberti (1259) suffered insult and imprisonment at the hands of the Ghibellines. Bonincontro (1295) died in the odour of sanctity. Bartolommeo della Scala (1336), a Benedictine, was calumniated to his nephew Mastino, Lord of Verona, who slew him with his own hand, and among the penalties for this crime inflicted by Benedict XII was the revocation of the privilege of nominating bishops. Pietro della Scala reformed the lives of the clergy and vainly endeavoured to bring the canons under his own jurisdiction instead of that of the Patriarch of Aquileia. When the Visconti obtained possession of Verona, Pietro was banished. Francesco Condulmer (1439) founded the college of acolytes to add to the beauty of public worship and to form a learned and pious clergy; the school still exists. This institution was necessary because, with the establishment of the University of Verona, the cathedral school had been suppressed, and the young clerics who attended the university were at that time dispensed from officiating in church functions: the acolytes of the new college were obliged both to study and to attend ecclesiastical functions. Ermolao Barbaro also did much for the reform of the diocese. Cardinal Giovanni Michele (1471) was a munificent restorer of the cathedral and the episcopal palace, as also was Cardinal Marco Cornaro (1592). For Gian Matteo Giberti (1524) and Pietro and Luigi Lippomano (1544, 1548) see articles under their respective names. Agostino Valier (1565) was a cardinal. Sebastiano Pisani (1650) was a zealous pastor. Giovanni Bragadino (1733) was a mirror of all the virtues; in his episcopate the Patriarchate of Aquileia was suppressed, and Benedict XIV brought the chapter under the bishop's jurisdiction, at the same time laying down wise rules for the government of the diocese. Giovanni Andrea Avogadro (1790) abdicated the see to return to the Society of Jesus. Benedetto de Riccabona (1854), A Tyrolese, was a model pastor. The present bishop is Bartolommeo Cardinal Bacilieri (1900). Councils of Verona worthy of note are those of 1184, at which the pope presided, and 1276, against the Patarenes who were somewhat numerous in the Veronese territory, even among the clergy.
At Verona is the mother-house of the Sons of the Sacred Heart of Jesus and their college for the Central African missions. The Congregation of the Stimmatini was also founded at Verona. Natives of this city were the architects Fra Giocondo, a Dominician, and Sanmichele; the painter Paolo Caliari (known also as Paolo Veronese), Falconetto, Liberali, Francesco and Girolamo dai Libri, Brusasorci, and others; among men of learning, Guarino, Lipomanno, Maffei, Bianchini, and others. The diocese was suffragan of Aquileia, then of Udine; since 1818 it has been suffragan of Venice. It has 262 parishes with 400,500 faithful; 786 secular priests; 132 regular priests; 17 houses of male religious; 45 of Sisters; 4 colleges for boys; 7 for girls. The Catholic Press consists of "Verona Fedele" (a daily paper), three weeklies, and the monthly "La Nigrizia".
CAPPELLETTI, Le chiese d'Italia, X; MAFFEI, Verona Illustrata (Verona, 1731; Milan, 1825); BIANCOLINI, Serie cronologica dei Vescovi e governatori di Verona (Verona, 1760); ZAGATA, Cronica di Verona (3 vols., Verona, 1745-49); FAINELLI, Podesta e ufficiali di Verona dal 1305 to 1405 (Verona, 1909); BIERMANN, Verona (Leipzig, 1904); SPAGNOLA, Le Scuole accolitali di Verona (Verona, 1905); CIPOLLA, Compendio della storia poliltica di Verona (Verona, 1900); BOLOGNINI, L'Universita di Verona (Verona, 1896).
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Verona
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Versailles
(VERSALIENSIS).
Diocese; includes the Department of Seine-et-Oise, France. Created in 1790 by the Civil Constitution of the Clergy, this diocese was maintained by the Concordat of 1802; it included also the Department of Eure-et-Loir, detached from it in 1822 by the restoration of the Diocese of Chartres. It was made up of considerable parts of the ancient Dioceses of Paris, Chartres, Rouen, Sens, and some cantons belonging formerly to the Dioceses of Beauvais, Senlis, and Evreux. At the beginning of the seventeenth century Versailles was a mere village, whose seigneur was Antoinede Loménie. Louis XIII bought it in 1632, and had a small château built there. The present château was begun under Louis XIV by Mansart (1661), the gardens were designed by Lenôtre; the interior decorations were entrusted to Lebrun. Louis XIV lived there in 1672 and constantly from 1682. The residence was finished in 1684, and a town soon grew up. The French monarchs resided at Versailles for more than century; here was signed (3 Sept., 1783) the treaty between France and England, acknowledging the independence of the United States; here took place (1 May, 1789) the opening of the States-General, and it was here too, in the hall of the Jeu de Paume, that the delegates of the Third Estate, and some members of the other two estates (nobility and clergy), constituted themselves a national assembly. It was from Versailles that the parisian populace took Louis XVI and his family (6 Oct., 1789), and brought them back to Paris. The Grand Trianon was built under Louis XIV by Mansart; the Petit Trianon was given by Louis XVI to Marie Antoinette. The chapel of the château was built 1699- 1710; the Theophilantropists worshipped there during 1794-95. "This chapel", Pératé says, "is, in the whole and its details, one of the most perfect monuments that Louis XIV ever built."
Saint-Cyr, near Versailles, is famous for the educational institute that Madame de Maintenon founded there for young girls. The city of St-Cloud, whose château dates from Louis XIV, owes its origin to the Monastery of Novigentum, founded by St. Clodald or Cloud, son of King Clodomir (d. About 560). At St-Cloud, Jacques Clément attempted the life of Henry III. There alsoBonaparte executed against the "Assembly of the Five Hundred" the coup d'état of 18 Brumaire. Nearby is Meudon, once the parish of Rabelais. The town of St-Germain-en-Laye, whose present château dates from Louis XIV, owes its origin to a convent founded during the eleventh century by King Robert; Louis XIII died there. Louis XIV was born there, and James II of England died there. The Benedictine Abbey of Morigny, near Etampes, was founded about 1102 by a nobleman called Ansaeu. He established in it monks from St-Gerner de Flaix, a monastery in the Diocese of Beauvais. At the beginning of the eleventh century the abbey and revenues of St-Martin d'Etampes, said to have been founded by Clovis, were given to the monks of Morigny by Philip I. On 3 Oct., 1120, Calixtus II consecrated the church of Morigny. In Jan., 1131, Innocent II consecrated an altar to St. Lawrence there; Abelard and St. Bernard were present at this ceremony. The Abbey of Morigny was united in 1629 to the Congregation of St-Maur, and has ceased to exist since the French Revolution. In 1092, 1099, 1130 councils took place at Etampes (in the latter of which, on the advice of St. Bernard, the bishops sided with Innocent II, against the antipope Anacletus); also in 1147. At Poissy, St. Louis was baptized. The Dominican priory, founded at Poissy in 1304, was celebrated.
The "Colloquy of Poissy" took place (1561) between Catholic theologians under the Cardinal of Lorraine, and Montluc, Bishop of Valence, and Calvinist theologians under Theodore Beza. It opened on 9 Sept., in the refectory of the abbey, before Charles IX and Catharine de'Medici. A second sitting took place 16 Sept., and was followed by two conferences between the theologians on both sides. The colloquy had no result. The town of Isle-Adam, in the Diocese of Versailles, belonged, since the twelfth century, to the family of the Villiers de l'Isle-Adam, whose most famous member was Philipe de l'Isle-Adam (1464-1534), Grand Master of the Order of Jerusalem, who in 1522 held Rhodes for six months against 200,000 Turks. The monastery of Port-Royal was situated in the commune of St-Lambert, at the hamlet of Vaumurier. Among the natives of the present territory of the Diocese of Versailles may be mentioned: Duplessis-Mornay (1549-1623), surnamed the "pope of the Huguenots", author of a treatise on "The Institution of the Eucharist", and who was defeated by the Catholic theologians at the Conference of Fontainebleau (1600); Pierre du Moulin (1568-1658), a Calvinist theologian, who composed for James I of England several apologetic writings, and taught theology at Sedan; Abbé de l'Epée (1712-89), inventor of a method for teaching the deaf and dumb; Abbé Guénée (1717-1803), born at Etampes, author (1769) of the well-known "Lettres de plusieurs Juifs Portugais etc., à M. De Voltaire"; Marquise de La Rochejacquelein (1772-1857), author of memoirs concerning the War of La Vendée.
The chief pilgrimages of the diocese are: Notre-Dame de Bonne Garde, at Longpoint (ninth century); St. Bernard, Philip the Fair, and St. Jeanne de Valois visited this sanctuary; Notre-Dame de Pontoise (1226) to which St. Louis, Charles V, and Louis XIV were very generous; Notre-Dame des Anges, at Clichy l'Aunois (1212); the pilgrimage of the Holy Tunic of Christ that Charlemagne, who had received it from the Empress Irene gave (August, 800) to his daughter Theodrade, Abbess of Argenteuil, and that was transferred (1804) from the priory, destroyed during the Revolution, to the parish church of Argenteuil. There were in the Diocese of Versailles before the Law of Associations (1901): Assumptionists; Capuchins; Cistercians of the Immaculate Conception; Jesuits; Missionaries of Notre-Dame of Africa; Resurrectionists; Salesians of Don Bosco; and several orders of teaching brothers. Several orders of women arose in this diocese: the Hospitaller Augustines of Etampes, founded in 1515; the Maid-Servants of the Sacred Heart of Jesus (hospitals and teaching), founded in 1866 with mother house at Versailles; the Sisters of the Holy Childhood, with mother house at Versailles. Religious congregations conducted in the diocese at the end of the nineteenth century: 7 infant asylums; 121 infant schools; 5 special homes for sick children; 2 mixed orphan asylums; 12 orphan asylums for boys; 54 orphan asylums for girls; 3 apprenticeship houses; 3 refuges and asylums for imperilled girls; a work-house for beggars; 29 houses of nuns for taking care of sick persons at home; 44 hospitals; 1 hospital for incurables. The Diocese of Versailles had (1905) 707,325 inhabitants, 64 first class parishes, 520 second class parishes, 38 curacies, recognized by the Concordat.
BAUNARD, L'Episcopal Francais depuis le Concordat jusqu'a la Separation (Paris, 1907); PERATE, Versailles (Paris, 1904); DE NOLHAC, Histoire du château de Versailles (Paris, 1900); BRADBY, The Great Days of Versailles: Studies from Court life in the later years of Louis XIV (London, 1906); FARMER, Versailles and the Court under Louis XIV (London, 1906); GRIMOT, Histoire de la Ville de l'Isle- Adam, et notice biographique de ses seigneurs (Pontoise, 1885); MONT-ROND, Essais historiques sur la ville d'Etampes (2 vols., Etampes, 1836-37).
GEORGES GOYAU 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of the Diocese of Versailles
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Versions of the Bible
Synopsis
· GREEK: Septuagint; Aquila; Theodotion; Symmachus; other versions.
· VERSIONS FROM THE SEPTUAGINT: Vetus Itala or Old Latin; Egyptian or Coptic (Bohairic, Sahidic, Akhmimic, and Fayûmic, i.e. Middle Egyptian or Bashmuric); Ethiopic and Amharic (Falasha, Galla); Gothic; Georgian or Grusian; Syriac; Slavic (Old Slavonic, Russian, Ruthenian, Polish, Czech or Bohemian, Slovak, Serbian or Illyrian, Croation, Bosnian, Dalmatian); Arabic; Armenian.
· VERSIONS FROM THE HEBREW: Chaldaic; Syriac (Peschitto); Arabic (Carshuni); Persian; Samaritan Pentateuch; Vulgate; other Latin versions.
· HEBREW VERSIONS OF THE NEW TESTAMENT
· VERSIONS FROM MIXED SOURCES: Italian; Spanish; Basque; Portuguese; French; German; Dutch and Flemish; Scandinavian (Danish, Swedish, Norwegian, Icelandic); Finnish (Estonian, Laplandish); Hungarian; Celtic (Irish, Scottish, Breton or Armoric, Welsh or Cymric).
· MISCELLANEOUS: Aleutian; Aniwa; Aneitumese; Battak; Benga; Bengali; Chinese; Gipsy or Romany; Hindu; Hindustani; Japanese; Javanese; Mexican; Modern Greek.
· ENGLISH VERSIONS
[bookmark: greek]GREEK
(1) The Septuagint
The Septuagint, or Alexandrine, Version, the first and foremost translation of the Hebrew Bible, was made in the third and second centuries B.C. An account of its origin, recensions, and its historical importance has been given above (see SEPTUAGINT VERSION). It is still the official text of the Greek Church. Among the Latins its authority was explicitly recognized by the Fathers of the Council of Trent, in compliance with whose wishes Sixtus V, in 1587, published an edition of the Vatican Codex. This, with three others, the Complutensian, Aldine, and Grabian, are the leading representative editions available.
(2) Version of Aquila
In the second century, to meet the demands of both Jews and Christians, three other Greek versions of the Old Testament were produced, though they never took the place of the Septuagint. Only fragmentary remains of them are preserved, chiefly from Origen's "Hexapla" (q.v.). The first and the most original is that of Aquila, a native of Sinope in Pontus, a proselyte to Judaism, and according to St. Jerome, a pupil of Rabbi Akiba who taught in the Palestinian schools, 95-135. Aquila, taking the Hebrew as he found it, proves in his rendering to be "a slave to the letter". When his version appeared, about 130, its rabbinical character won approval from the Jews but distrust from the Christians. It was the favoured among the Greek-speaking Jews of the fourth and fifth centuries, and in the sixth was sanctioned by Justinian for public reading in the synagogues. Then it rapidly fell into disuse and disappeared. Origen and St. Jerome found it of value in the study of the original text and of the methods of Jewish interpretation in the early Christian years.
(3) Version of Theodotion
Another Greek version practically contemporaneous with Aquila's was made by Theodotion, probably an Ephesian Jew or Ebionite. It held a middle place among the ancient Greek translations, preserving the character of a free revision of the Septuagint, the omissions and erroneous renderings of which it corrected. It also showed parts not appearing in the original, as the deuterocanonical fragments of Daniel, the postscript of Job, the Book of Baruch, but not the Book of Esther. It was not approved by the Jews but was favourably received by the Christians. Origin gave it a place in his "Hexapla" and from it supplied parts missing in the Septuagint. St. Irenæus used its text of Daniel, which was afterwards adopted in the Church.
(4) Version of Symmachus
This appeared at the close of the second century. Its author was an Ebionite of Jewish or Samaritan origin. Giving the sense rather than the letter of the Hebrew, he turned its idioms into good Greek, used paraphrases, and translated independently of the earlier versions. His work, though finished and intelligible to readers ignorant of Hebrew, sometimes failed to give the real meaning of the original. It was but little used by the Jews. St. Jerome admired its literary qualities and was often guided by it in preparing the Vulgate.
(5) Other Greek Versions
[bookmark: sept]In limited portions of the Hexapla, Origen made use of other partial Greek versions which he designated as the Quinta, Sexta and Septima, from the numerical position of the columns assigned them in his work, but their authors are unknown and very little can be said of the merits of the versions.
VERSIONS FROM THE SEPTUAGINT
(1) The "Vetus Itala" or Old Latin
The origin of the oldest Latin version or versions is involved in much uncertainty. Some contend that there was but one primitive version, others show with strong arguments that there were several. It is generally admitted that long before the end of the second century, Latin translations, though rude and defective, of Tobias, I and II Machabees, and Baruch were in use and that towards the close of the same period, there existed at least one version of the whole Bible, based on the Septuagint and on Greek manuscripts of the New Testament. This was the Vetus Itala, or Old Latin. Its New Testament is possessed complete in some thirty-eight manuscripts, but its Old-Testament text has survived only in parts. As it contained both the protocanonical and the deuterocanonical books and parts of books of the Old Testament, it figured importantly in the history of the Biblical Canon. It exercised a vast influence on the Vulgate and through it on modern translations and the Church language. In the latter part of the fourth century, the text of the Itala was found to have variant readings in different parts of the Church. Pope Damasus therefore requested St. Jerome to undertake its revision. Guided by old Greek manuscripts, he corrected its mistakes and emended such translations as affected the true sense of the Gospels, and probably followed the same method in revising all the books of the New Testament, which he put forth at Rome about 383. In that year, working from the commonly received text of the Septuagint, he made a cursory revision of the Psalter, which was used in the Roman Church until the time of St. Pius V, and is still retained at St. Peter's, Rome, in the Ambrosian Rite at Milan, and in the Invitatory psalm of Matins in the modern Breviary. About 388, using the Hexaplar text as a basis, he revised the Psalter more carefully and this recension, called the Gallican Psalter from becoming current in Gaul, is now read in the Breviary and in the Vulgate. From the same sources he later corrected all the Old-Testament books that he judged canonical, but even in his own day all this revision, excepting the book of Job was lost. The unrevised text of the greater part of the Old Latin Version continued in use in the Western Church until it was supplanted by the Vulgate.
(2) Egyptian, or Coptic, Versions
The first Christians of Lower Egypt commonly used Greek, but the natives generally spoke Coptic (see EGYPT, VI, COPTIC LITERATURE), which is now recognized in four dialects, viz.: Bohairic, Sahidic, Akhmimic and Fayûmic (Middle Egyptian). As Christian communities formed and flourished, the Bible was translated into these dialects and it is generally admitted that some versions, if not all, date back to the second century. That they were independent translations from the Greek seems certain, and Biblical criticism has therefore profited by the light they have thrown on the Septuagint and the New-Testament manuscripts. Of these versions the most important are in Bohairic or Memphite, the language used at Memphis and Alexandria, and the Sahidic, the language of the upper Thebais. The former is entirely extant and since the eleventh or twelfth century has been the standard text of the Church in Egypt. The latter exists in large fragments, but little has so far been found of the others.
Fayûmic (Middle Egyptian) or as it has been termed Bashmuric (Bushmuric), one of the Coptic dialects according to the division of Athanasius, Bishop of Cos (eleventh cent.), is the name now applied to some fragmentary versions published as the "Codices Basmyrici" by Zoega ("Catalogus", Rome, 1810).
(3) Ethiopic and Amharic Versions
Early in the fourth century, St. Frumentius preached the Gospel in Abyssinia and there laid the foundation of the Ethiopic Church. Its version of the Scriptures probably dates from the close of the following century. It undoubtedly originated from the Septuagint and Greek manuscripts, but present texts do not certainly represent the original version and may possibly be a later translation from the Arabic or Coptic.
Falasha Version
This is an Old Testament in Geez, the sacred speech of Abyssinia, among the Falasha in North Abyssinia, who follow the Jewish religion and claim to be descended from the Jewish exiles of the time of Solomon.
Amharic Versions
As a language, the Amharic supplanted the Geez about 1300 and is still in use. Catholic missionaries have made it the medium of their translations of portions of the Scriptures, but the first Amharic Bible was completed in 1810-20 by Asselin de Cherville, French consul at Cairo. A Bible Society reprint appeared in 1842, and a new edition was prepared in 1875 by Krapf, aided by several Abyssinian scholars.
Galla Version
A Gospel of St. Matthew in the language of the South Abyssinian Galla was published by Krapf (Ankobar, 1842). A Galla New Testament in Amharic characters was edited by a Bible Society in 1876; Genesis and Psalms, 1873; Exodus, 1877.
(4) Gothic Version
The Goths embraced the faith in the third century but in the fourth they fell into Arianism. Their Bishop Ulfilas (318-388), after devising an alphabet, produced a version of the Scriptures from the Septuagint Old Testament and from the Greek of the New. Extant fragments, the oldest of which are of the fifth and sixth century, bear traces of the Septuagint recension of Lucian and of the Syriac versions of the New Testament.
(5) Armenian Version
History
In 406 the Armenian alphabet was invented by Mesrob, who five years later completed a translation of the Old and New Testament from the Syriac version into Armenian. This translation was recognized as imperfect, and a few years later Joseph of Baghim and Eznak, disciples of Mesrob, were sent to Edessa to make a new version from the Syriac. When they returned bringing some copies of the Greek version it was seen that their work would be greatly benefited by the use of this "authentic" copy. Consequently some of the translators, including Moses Chorenensis, were sent to study Greek at Alexandria, where the final revision was made, the Old Testament being translated from the Septuagint according to the "Hexapla" of Origen. This version was without delay officially adopted by the authorities in the Armenian Church. Comparatively little use has been made of the Armenian version by scholars engaged in critical work on the Bible, as few of them in the past knew Armenian, and the version moreover was believed to have been modified according to the Peschitto, and even revised under King Haitho II (1224-70), according to the Vulgate. The insertion in particular of the text concerning the three heavenly witnesses (I John, v, 7) was attributed to him, since it was found in Uscan's first printed edition of the Armenian Bible (Amsterdam, 1666). Modern investigation reveals no solid ground for believing in these revisions. As regards I John, v, 7, it is not necessary to assume its insertion by anyone before Uscan, whose edition is lacking in critical value and embodies many emendations and additions taken from the Vulgate. The Armenian version follows quite closely the "received" Greek text. The variations in the manuscripts are probably due to divergencies in the Greek sources. The version is a witness to the general reading of certain Greek copies of the fifth century.
Principle Editions
The first part of the Armenian version to be printed was the Psalter, published at Venice in 1565 by Abgar. In 1666 Uscan (probably Bishop of Uschovank in Erivan) published at Amsterdam a complete Bible in 4to, and in 1668 a New Testament in 8vo. The former work leaves much to be desired from the standpoint of critical accuracy. Apart from the insertion of the verse I John, v, 7, Ecclesiasticus and IV Esdras were simply translations from the Vulgate made by Uscan himself and the Apocalypse was scarcely less so. The work begun by Uscan was continued and perfected by the Mechitarists (q.v.) and Zohrab published a New Testament (1789), and a critical edition of the whole Bible (1805). Another was issued in 1859. In both these editions the verse I John, v, 7, was omitted as it was not to be found in any of the older manuscripts. The Protestant Bible societies have brought out several editions of the Armenian version both in the classical and in the modern language. Among the former are: Complete Bible (St. Petersburg, 1814; Calcutta, 1817); Old and New Testament separately (St. Petersburg, 1817). Editions in the modern dialect are, among others: Complete Bible (Moscow, 1835); Psalter (Basle, 1844); New Testament (Constantinople, 1860).
(6) Georgian, or Grusian, Versions
Apparently kindred to the Armenian and probably derived from in the sixth century is the Gregorian version, showing the influence of the Septuagint and the Greek New Testament. It was revised after the Slav translation by Prince Wakuset (Moscow, 1743), and has appeared later with many changes (e.g., Moscow, 1816; St. Petersburg, 1818).
(7) Syriac Versions
In the earliest years of Christianity, a Syriac version of the Old Testament made directly from the Hebrew text was employed in the Syrian Church, but in the seventh century, Paul, Bishop of Tella, gave the Monophysites a translation (617) from the Septuagint. It followed literally Origen's Hexaplar text and was later revised by James of Edessa (died 907). In the sixth century there had appeared a version of the Psalter and New Testament from the Greek at the request of Philoxenus, by whose name it has been known. A century later it appeared at Alexandria in a recension of great critical value.
(8) Slavic Version
Saints Cyril and Methodius preached the Gospel to the Slavs in the second half of the ninth century, and St. Cyril, having formed an alphabet, made for them, in Old Ecclesiastical Slavic, or Bulgarian, a translation of the Bible from the Greek. Toward the close of the tenth century this version found its way into Russia with Christianity, and after the twelfth century it underwent many linguistic and textual changes. A complete Slav Bible after an ancient codex of the time of Waldimir (d. 1008) was published at Ostrog in 1581. When Empress Elizabeth ordered a new revision of St. Cyril's translation (1751), the translators used the Ostrog edition, correcting it according to the Septuagint and changing the Old Slavonic in great part to Modern Russian. This has remained the norm for later Russian Bibles.
The United Ruthenians have a version approved by their bishops and printed at Poczajow (1798) and Przemysl (1862).
The first complete Polish Bible was printed at Cracow in 1561, 1574, and 1577. As it was proved unsatisfactory for Catholics, Jacob Wujek, S.J., undertook a new translation from the Vulgate (Cracow, 1593), which was praised by Clement VIII, and reprinted frequently. Other Polish Bibles are a Socinian version (Cracow, 1563), and a Unitarian from the Hebrew by von Budey (Czaslaw, 1572).
In the Czech, or Bohemian, tongue, thirty-three manuscript versions of the entire Bible and twenty-eight of the New Testament are known to have existed in the fifteenth century. A New Testament was printed at Pilsen in 1475 and 1480. A complete Bible by John Pytlik and others appeared at Prague in 1488. In the sixteenth century there were six versions of the whole Bible and sixteen of the New Testament. In the seventeenth century the Jesuits edited the so-called St. Wenceslaus Bible at Prague (1677, 1715, and later). A new translation was made by Durych and Prochaska (Prague, 1778, 1786, 1807). Protestant versions appeared at Pressburg (1787, 1808), Berlin (1807, 1813), and Kisek (1842).
A Slovak version of the Bible for Catholics was made by Bernolak (Gran, 1829).
A Serbian, or Illyrian, version of the Bible was made by Kassich (1632). There are also two manuscript versions, by Stephen Rosy (1750) and Burgadelli (1800).
A Croatian version of the Bible was made by Stephen Istranin and Anton Dalmatin in the sixteenth century.
The Vulgate was translated into Bosnian by Peter Katanic. O.S.F. (Budapest, 1831).
A Dalmatian version with commentary by John Skaric appeared at Vienna (1857-61); a Bible Society edition, the Old Testament by George Danicic and the New Testament by Vuk Karadzic, was also published there (1868).
(9) Arabic Versions
[bookmark: hebrew]There exist six or seven Arabic translations of portions of the Old Testament according to the Septuagint, some of them belonging to the tenth century.
VERSIONS DIRECTLY FROM THE HEBREW
(1) Chaldaic Versions or Targums
After the Babylonian Captivity, the Jews developed a large use of the Chaldaic, or Aramaic, tongue. To meet their needs the Sacred Books were translated into this dialect, and used in the public services of the synagogues not later than the second century B.C. At first the translations were oral, being largely paraphrastic interpretations with comments. In time rules of exegesis were determined, the translations were fixed in writing, and were thus widely circulated even before the time of Christ. Of these Chaldaic versions, called Targums (Paraphrases), there is none extant containing the entire Hebrew Bible.
· The earliest is on the Pentateuch and is known as the Targum of Onkelos, whom tradition has identified with Aquila and whose Greek translation has something of the same literal character. This Targum, however, was produced by some other, probably in Babylon in the third century.
· A Targum on the Prophets, in its present form of the fourth century, is attributed to Jonathan ben Uzziel, to whom the Talmud alludes as a disciple of Hillel. In style it resembles the Targum of Onkelos, but its paraphrase is freer.
· A Targum on the Pentateuch, said to be of Jeruskalmi, or of Pseudo-Jonathan, is also a freer rendition and belongs to the sixth or seventh century.
· There are also Targums on the Hagiographa, Psalms, Job, Proverbs, etc. (See TARGUM.)
(2) Syriac Versions
The Peschitto
As early as the second century, portions of the Hebrew Bible, as the Pentateuch, the Prophets, and the Psalms, had been translated into Syriac and were in use in the Syrian Church. Gradually the remaining books were given out with versions from the Greek of all the deuterocanonical books except Ecclesiasticus, which was rendered from the Hebrew. The fourth century found the Syrian Christians possessed of a complete translation of the Old Testament, which is known since the ninth century as the Peschitto or "Simple". This name denotes its literal fidelity, or, as others think, a meaning like Vulgate, or Communis, or again indicates its distinction from the version of Paul of Tella, its source, which contains the critical additions of the Hexaplar text. It is the first version of the Hebrew Scriptures made for and by Christians. In antiquity and importance, it ranks next to the Septuagint, according to which it was revised later. A recent edition of the Peschitto was issued from the Dominican printing-press at Mossul (1887-91).
· Of Syriac versions of the New Testament, one of the earliest is the Diatessaron of Tatian (q.v.).
· The Peschitto New Testament, like the Old, is still used in the Syrian Church; it was in circulation in the fourth century and existed, in part at least, in the third.
· In 1842 a portion of what is believed to be an independent Syriac version was found in Egypt. Since its publication in 1858 by Dr. Cureton, it is known as the Curetonian text.
· The Sinaitic text of a Syrian version consists of fragments found at Mt. Sinai in 1892, and seems an independent version of great antiquity.
(3) Arabic Versions
An Arabic version of the Hebrew Bible was made in the tenth century by Saadia ha Gaon. Only its Pentateuch, Minor Prophets, Isaias, Psalms, and Job have been preserved. In 1671 an Arabic Bible was published at Rome under the direction of Sergius Risi, Archbishop of Damascus. It appeared in numerous later editions. A mutilated reprint of it (London, 1822) was circulated by the Bible Society. To offset this Protestant influence, complete Arabic versions were issued both by the Dominicans at Mossul (1875-8) and the Jesuits at Beirut (1876-8).
Carshuni (Karshuni) Version
This is an Arabic version made in Syriac characters for Syrian Christians chiefly of Mesopotamia, Aleppo, and adjacent parts. A New Testament in Carshuni characters containing in two columns the Syriac Peschitto and the Arabic of the Codex of Erpenius was published at Rome (1703) for the Maronites of Lebanon. A Bible Society edition appeared at Paris (1827).
(4) Persian Version
In the first half of the sixteenth century Rabbi Jacob Tawus translated literally the Massoretic text of the Pentateuch.
(5) Samaritan Version of the Pentateuch
From at least the fourth century B.C. the Samaritans used a copy of Hebrew Law. It was written in archaic Hebrew characters and differed in some respects from the original. Many of its readings have found favour with not a few Biblical scholars. It was translated with a literal fidelity into Samaritan in the second century B.C. This version was printed in the Polyglots of 1645 and 1647.
(6) The Vulgate
While revising the text of the Old Latin Version, St. Jerome became convinced of the need in the Western Church of a new translation directly from the Hebrew. His Latin scholarship, his acquaintance with Biblical places and customs obtained by residence in Palestine, and his remarkable knowledge of Hebrew and of Jewish exegetical traditions, especially fitted him for a work of this kind. He set himself to the task A.D. 390 and in A.D. 405 completed the protocanonical books of the Old Testament from the Hebrew, and the deuterocanonical Books of Tobias and Judith from the Aramaic. To these were added his revision of the Old Latin, or Gallican, Psalter, the New Testament, revised from the Old Latin with the aid of the original Greek, and the remaining deuterocanonical books, and portions of Esther, and Daniel, just as they existed in the Itala. Thus was formed that version of the Bible which has had no less influence in the Western Church than the Septuagint has had in the Eastern, which has enriched the thought and language of Europe and has been the source of nearly all modern translations of the Scriptures. The Hebrew text used by St. Jerome was comparatively late, being practically that of the Massoretes. For this reason his version, for textual criticism, has less value than the Peschitto and the Septuagint. As a translation it holds a place between these two. It is elegant in style, clear in expression, and on the whole, notwithstanding some freedoms in the way of restricted or amplified readings, it is faithful to the sense of the original. At first it met with little favour. It was looked upon by some as a perversion suggested and encouraged by the Jews. Others held it to be inferior to the Septuagint, and those who recognized its merits feared it would cause dissensions. But it gradually supplanted the Old Latin Version. Adopted by several writers in the fifth century, it came into more general use in the sixth. At least the Spanish churches employed it in the seventh century, and in the ninth it was found in practically the whole Roman Church. Its title "Vulgate", indicating its common use, and belonging to the Old Latin until the seventh century, was firmly established in the thirteenth. In the sixteenth the Council of Trent declared it the authentic version of the Church.
From an early day the text of the Vulgate began to suffer corruptions, mostly through the copyists who introduced familiar readings of the Old Latin or inserted the marginal glosses of the manuscripts which they were transcribing. In the eighth century Alcuin undertook and completed (A.D. 801) a revision with the aid of the best manuscripts then current. Another was made about the same time by Theodulph, Bishop of Orléans. The best known of other and subsequent recensions are those of Lanfranc (d. 1089), of St. Stephen, Abbot of Cîteaux (d. 1134), and of Cardinal Nicolas (d. 1150). Then the universities and religious orders began to publish their "Correctoria biblica", or critical commentaries an the various readings found in the manuscripts and writings of the Fathers. After the first printing of the Vulgate by Gutenberg in 1456, other editions came out rapidly. Their circulation with other Latin versions led to increasing uncertainties as to a standard text and caused the Fathers of the Council of Trent to declare that the Vulgate alone was to be held as "authentic in public readings, discourses, and disputes, and that nobody might dare or presume to reject it on any pretence" (Sess. IV, decr. de editione et usu sacrorum librorum). By this declaration the Council, without depreciating the Hebrew or the Septuagint or any other version then in circulation and without forbidding the original texts, approved the Vulgate and enjoined its public and official use as a text free from error in doctrine and morals. It was left to the Holy See itself to provide for a corrected revision of the Vulgate, but the work went on but slowly. Contributing towards the desired end, John Henten, O.P., published at Louvain, 1547, as amended text with variants, which was favourably received. The same was republished at Antwerp, 1583, with a larger number of variants, by the Louvain theologians under the direction of Lucas of Bruges. In 1590 a Roman edition was prepared by a commission of scholars. After revising it, Sixtus V ordered it to be taken as the standard text. After his death a further revision was carried out under the direction of Franciscus Toletus, S.J., and finally the work was printed in 1598, with its title unchanged: "Biblia Sacra Vulgatæ editionis, Sixti V Pontificis Maximi jussu recognita et edita". This was under the pontificate of Clement VIII, and his name has appeared in the title since 1641. This revision is now the officially recognized version of the Latin Rite and contains the only authorized text of the Vulgate. That it has numerous defects has never been denied, yet it ranks high in the evidence it affords of the competent scholarship that produced it. To bring it into closer touch with the latter developments of textual criticism is the purpose that induced Pius X to entrust to the Benedictines the work of further revision. The importance of this enterprise consists in this that it will reproduce, as correctly as possible, the original translation of St. Jerome, and will thereby furnish biblicists with a reliable clue to an ancient Hebrew text, differing in many details from the Septuagint, or the Massoretic Text (BELLARMINE; VULGATE, REVISION OF).
Other Latin Versions
After St. Jerome the first to translate the Old Testament from the Hebrew into Latin appears to have been Cardinal Carton (d. 1307), Bishop of London, whose work has been lost. Of numerous versions, many of which have perished or are preserved only in manuscripts, noteworthy are the Psalms from the Hebrew by Felix Pratensis, O.S.A. (Venice, 1515). Another Psalter with a version of Job was made by Aug. Justinian, O.P. (Paris, 1516). Kantes Pagninus, O.P. (d. 1514), made an interlinear version of both the Old and New Testaments from the original languages, which by its literal fidelity pleased Christians and Jews and was much used by the Reformers. A revision of this translation resulting in a text even more literal was made by Arias Montano. His work appeared in the Antwerp Polyglot (1572). Another literal version was undertaken by Thomas Malvenda, O.P. (d. 1628), as the basis of an extensive commentary but death ended his labours at the fifteenth chapter of Ezechiel. His work was published at Lyons (1650). In 1763 the Oratorian F. Houbigant edited his "Biblia Veteris Testamenti", rendered from the Hebrew. In the "Biblia Maxima" (Paris, 1660), J. de la Haye, O.Min., collected a great number of variant readings of older Latin versions. A revision of the Vulgate (Venice, 1542, 1557) by Isadore Clarius gave offence on account of many arbitrary changes in the text and was put on the Index.
[bookmark: hebrewnt]Among the Reformers, Latin Scriptural labours were largely confined to commentaries and the translation of single books, e. g. Melanchthon, Proverbs (1524); Luther, Deuteronomy (1525); Brentius, Job (1527); Drach, Psalms (1540), Daniel (1544), and Joel (1565). A complete Hebrew-Latin Old Testament was given out by Sebastian Münster (Basle, 1534-46). Another Latin version of the Old Testament (Zurich, 1543, and Paris, 1545), bearing the name of Leo Juda, was partly the work of Bibliander, who translated Ezechiel, Daniel, Job, Ecclesiastes, Canticles, and the last forty-eight psalms. Its Apocrypha were translated from the Greek by P. Cholin. A version whose author, Castalion, affected a style of classic elegance, was printed at Basle in 1551. Other versions were put forth by Tremellius and Junius or du Jon (Frankfurt, 1575-9), and by Luc and Andrew Osiander, who sought to correct the Vulgate after the Hebrew.
HEBREW VERSIONS OF THE NEW TESTAMENT
[bookmark: mixed]In 1537 Sebastian Münster published an old translation of the Gospel of St. Matthew, in a rabbinical Hebrew by Schemtob Isaac. Improved editions were made by Tillet (1555), and by Herbst (Göttingen, 1879). The four Gospels were done into classic Hebrew by a converted Jew, Giona, at Rome (1668). The first complete New Testament in Hebrew was made by Elias Hutter and was published in the Nuremberg Polyglot (1600), revised by Robertson (London, 1666). A corrected New Testament in Hebrew was given out by Caddock (London, 1798). A number of Bible Society versions have appeared since 1818, and in 1866 Reichhardt and Biesenthal edited a text with accents and vowels. This was revised by Delitzsch in 1877.
MIXED SOURCES
Italian Versions
Evidences of early versions of at least portions of the Scriptures for liturgical purposes, public readings, and private devotion are not wanting in the history of the Church among any of the peoples to whom her missionaries carried the Gospel. Leaving them and even many later recensions unnoticed, this article will touch on only the more important versions which have had some part and influence in national religious life. In Italy popular knowledge of the Bible in the thirteenth and fourteenth centuries was spread chiefly by the Franciscan and Dominican Friars. A complete version in the vernacular, a manuscript preserved in the National Library at Paris, was made by Nicholas de Nardo, O.P., in 1472. The first printed Bible (Venice, 1471) was due to Nicholas Malermi, O. Camald. A revision of this, with notes, rubrics, and résumés largely after the Biblical commentaries of Nicholas of Lyra, was made by Marine de Veneto, O.P. (Venice, 1477). Santes Marmochini, O.P. (d. 1545), corrected the heretical version of Bruccioli according to the Vulgate (Venice, 1538, 1547, etc.). Two noteworthy translations of the New Testament were made by Zaccaria Florentini, O.P. (Venice, 1542), and Domenico Gigli (Venice, 1551). The most widely used complete version was produced by Antonio Martini, Archbishop of Florence (Turin, 1776-81). It was approved by Pius VI and has been widely circulated.
The first complete Protestant Bible in Italian was printed at Geneva (1562). It was made up of the slightly revised heretical text of Bruccioli's Old Testament (1532), which was a perversion of the Latin of Kantes Pagninus, and not, as pretended, a translation from original sources, and of the apostate Massimo Teofilo's New Testament, first published at Lyons (1551), and revised by Gallars and Beza. This was adopted by the Bible societies. Martini's translation was also taken and shaped to Protestant purposes by the British and Foreign Bible Society (New Testament, 1813, and Bible, 1821).
Spanish Versions
Several manuscripts of early Spanish versions, e.g. the Biblia Alfonsina, and some made from the Hebrew, are preserved at the Escurial, Madrid. A later work (sixteenth century) is called the Bible of Quiroga, a convert from Judaism, who rose to be cardinal inquisitor. The first printed Bible (Valencia, 1478), following an Old-Testament version from the French and Latin by Romeu de Sabruguera, O.P., was in the Catalonian dialect and was the work of the General of the Carthusians, Boniface Ferrer (d. 1417), a brother of St. Vincent Ferrer, O.P. His manuscript was revised and extensively corrected by Jaime Borrell, O.P. A later translation, of classic elegance and with copious notes, by Philip Scio de S. Miguel, was published at Madrid (1794). Another with a paraphrastic commentary in the text was given out at Madrid (1823) by Amat, but the work is said to have been taken from a manuscript of Father Petisco, S.J. A New Testament by Francisco do Enzinas (Antwerp, 1543) was later much used by the British and Foreign Bible Society. It also adopted a complete version from the Vulgate by the apostate Cassiodore Reyna (Basle, 1596), and a revision of this by the apostate Cypriano de Valera (Amsterdam, 1602). A Lutheran version, the so-called Biblia del Oso, was published by Juan de Valdes (Basle, 1567-69). The Bible of Ferrara, or the Bible of the Jews, was a Spanish version from the Hebrew by Abraham Usque, a Portuguese Jew. Under a pseudonym he issued an edition of the same for Christians. It gained considerable authority and was many times reprinted. A revision by Jos. Athias appeared at Amsterdam in 1661.
Portuguese Versions
A Portuguese Bible for Catholics was issued by Ant. Pereira de Figueiredo at Lisbon (1784). A New Testament (Amsterdam, 1712), and the Pentateuch and historical books (1719) by J. Ferreira a Almeida, a "convert from Rome", supplied the Bible societies with a version for Portuguese Protestants.
Basque Versions
A New Testament by Jean Licarrague (Rochelle, 1571) is probably the earliest Biblical work in the Basque tongue. The first Catholic New Testament, translated by Jean Haraneder and later revised by two priests, was published at Bayonne (1855). A complete Bible after the Vulgate was edited at London (1859-65), under the patronage of Prince Lucien Bonaparte. Various portions of the Scriptures and revisions have appeared since.
French Versions
Versions of the Psalms and the Apocalypse, and a metrical rendering of the Book of Kings, appeared as early as the seventh century. Up to the fourteenth century, many Bible histories were produced. A complete version of the Bible was made in the thirteenth century; the translation of the various parts is of unequal merit. The fourteenth century manuscript Anglo-Norman Bible follows it closely. Independent of either in the manuscript Bible of King John the Good, which though unfinished is described as a "work of science and good taste". Done in the second half of the fourteenth century, it is largely the work of the Dominicans Jean de Sy, Jehan Nicolas, William Vivien, and Jehan de Chambly. Another incomplete version based on the thirteenth-century Bible was the work of Raoul de Presles and is known as the Bible of Charles V. About 1478, appearing at Lyons among the incunabula of France, is a New Testament by Julian Macho and Pierre Farget, and the books of the Old Testament history, published six times. A complete version done literally from the Vulgate and the Greek New Testament was given out by Lefèvre d'Etaples (Antwerp, 1530, 1534, 1541). After revisions by Nicolas de Leuze (Antwerp, 1548), and by Louvain theologians (1550), it remained a standard for over a century. Only verbal improvements were the versions of Pierre de Besse (1608), Pierre Frizon (1621), and Béron (1647). By order of Louis XIII, Jacques Corbin edited his version of the Vulgate (Paris, 1643-61), A translation by René Benoist (Paris, 1566) savoured of Calvinism and aroused much controversy. Well known and widely read were the Latin-French editions of Calmet (Paris, 1770-16) and de Carrières (Paris, 1709-17); the latter gave out the French alone (1741), but it was not without errors. A version from original sources (Cologne, 1739; Paris, 1753, 1777, 1819) was the work of Le Gros. Another popular French-Latin Bible was put forth by de Vence (Paris, 1748, 1750). It was revised and furnished with Carrières's translation and a commentary after Calmet by Rondet (Paris, 1767-73; Nîmes, 1779). A translation which went through some six editions despite inaccuracies was published at Paris (1821-2) by de Genoude. Bourassé and Janvier gave out a complete version at Tours in 1865. Arnaud published his translations at Paris (1881), but perhaps the most popular of the French versions is that of J.-B. Glaire (Paris, 1871-3, later edited with notes by M. Vigouroux. These complete versions but partially represent the extensive Biblical work of the French Catholics.
The first and nearest approach to a national Protestant version for France was made (Serrières, 1535) by Pierre-Robert Olivetan, Calvin's cousin. He was supposed on his own statement to have translated independently, but it is clear that he used almost wholly the New Testament with the interlinear version of Pagninus. Corrected by Calvin, it was republished at Geneva in 1545, and later in other editions, the principal one being the revision (1588) of the pastors of Geneva. This was supplanted by the recension of Osterwald (1744), an improvement in style, but a work replete with errors. Others differing but little from the Olivetan-Genevan versions were edited by Castalio (Basle, 1555) and Martin (Amsterdam, 1707). A version from original sources, and accepted by the Oxford University Press for national official use, was given out by Segond (Geneva, 1874; Nancy, 1877; and Geneva, 1879).
The Jansenists are represented in a New Testament translation (Amsterdam, 1667) by Isaac Le Maistre de Sacy and Antoine Arnauld. The work contained many errors and the writers' bias appeared in frequent alterations. A version of the whole Bible was undertaken by de Sacy in 1666, but death intervened; it was completed by du Fossé and Huré (Paris, 1682-1706; Brussels, 1705-30; Nîmes, 1781). Whilst the work was never censured as a whole, several of its New-Testament books were condemned by individual bishops. A Jewish Bible by S. Cahen, presenting both the Hebrew and the French with notes philological, etc., was issued at Paris (1831-51), but its text has been found incorrect and its notes often contradictory. A Rationalist Bible after the Hebrew and Greek by Ledrain appeared at Paris (1886-96).
German Versions
The history of Biblical research in Germany shows that of the numerous partial versions in the vernacular some go back to the seventh and eighth centuries. It also establishes the certainty of such versions on a considerable scale in the thirteenth and fourteenth centuries, and points to a complete Bible of the fifteenth in general use before the invention of printing. Of special interest are the five complete folio editions printed before 1477, nine from 1477 to 1522, and four in Low German, all prior to Luther's New Testament in 1522. They were made from the Vulgate, differing only in dialect and presenting variant readings. Their worth even to this day has been attested by many scholars. Deserving notice as belonging to the same period are some fourteen editions of the Psalter and no less than ninety editions of the Epistles and Gospels for Sundays and Holy Days. On the authority of a Nuremberg manuscript, Jostes (Histor. Jahrbuch, 1894, XV, 771, and 1897, XVIII, 133) establishes the fact of a complete translation of the Bible by John Rellach, O.P., of Constance (before 1450), and thinks it was the first German version printed. A New Testament by Beringer (Speyer, 1526) was in part a correction of Luther's version. In 1527 another New Testament was put forth by Emser who worked from the Vulgate and an older version, likewise correcting Luther.
In 1534 John Dietenberger, O.P., gave out a complete version at Mainz based on a primitive translation with aid from Emser's New Testament and from the deuterocanonical books by Leo Juda. His agreement in places with Luther is due to the use by both of a common source. The Dietenberger Bible underwent frequent revision, and up to 1776 had fifty-eight complete editions. It was revised (1) by Caspar Ulenberg (Mainz, 1549, 1617; Cologne, 1630); (2) by the theologians of Mainz, i.e. Jesuits (1661, 1662, etc.), from whom it received the title of the Catholic Bible; (3) by Th. Erhard, O.S.B. (Augsburg, 1722, 6th ed., 1748); (4) by G. Cartier, O.S.B. (Constance, 1751); (5) by Ignatius Weitenauer (Augsburg, 1783-89), whose version with notes was valued even by Protestants for its fidelity and literary excellence. An important new translation of the Vulgate was published at Augsburg (1788-97) by H. Braun, O.S.B. This was revised by Feder (Nürnberg, 1803) and by Allioli (Landshut, 1830, 1832). In successive editions the last named has almost wholly changed the original so that it is now known only by his name. It is much esteemed as a literary rendering and is widely read. An excellent version made from the Vulgate and compared with original sources was put forth by Loch and Reischl (Ratisbon, 1851-66). From original sources D. Brentano began and Th. A. Dereser finished a version (Frankfurt, 1799-1828), with notes savouring of Rationalism. A second edition was emended by J.M. Scholz. This account includes only the most representative versions made by German Catholics.
Luther's Biblical translations, begun in 1522, when he issued his New Testament, and carried on to 1545, when he finished the deuterocanonical books and the first complete edition of his Bible, have retained a strong hold on German and other Protestants and by many are esteemed as little less than inspired. He saw to many corrections and revisions himself, and his work went through some ten editions in his own lifetime. Though supposed to translate from the originals, he made use of the Latin version of Lyra, the Hebrew-Latin interlinear of Pagninus, and an older German translation of the Vulgate whose order he retained. His renderings were often excessively free and at times he arbitrarily changed the sense of the original. The Swiss Zwinglians adopted such portions of Luther's work as had appeared before 1529. That year they added their own version of the Prophets and the deuterocanonical books by Leo Juda, the whole being called the Zurich Bible. In 1860-8 this work was revised and is still in use. An Anabaptist version was made by Hetzer (Worms, 1529), and Calvinist versions by Parens (1579) and by Piscator (Herborn, 1602-4). A Socinian Bible was given out by Crellius (Racovia, 1630). In the eighteenth century versions reflecting different beliefs and doctrinal attitudes were put forth by Michaelis (1709), Moldenhauer (1774), Grynæus (1776), and Vögelin (1781). Of several nineteenth-century versions the most important is that of de Wette and Augusti (Heidelberg, 1809-14). A complete revision by Wette was published in 1831-3 and later. It is considered a good translation but excessively literal.
A Jewish-German Bible (Old Testament) by Athias appeared in 1666. It was reproduced in the Biblia Pentapla (Hamburg, 1711). Another Jewish version (Berlin, 1838) was the work of Arnheim, Füchs, and Sachs.
Dutch and Flemish Versions
The first Bible for Catholics in Holland was printed at Delft in 1475. Among several issued from the press of Jacob van Leisveldt at Antwerp, one (1540) with the text of the Vulgate is called the Biblia Belgica. The first authoritative version for Catholics was translated from Henten's Vulgate by Nicholas van Wingh, Peter de Cort, and Godevaert Stryode, O.P. (Louvain, 1545). After seventeen complete editions it was revised according to the Clementine Vulgate and became the celebrated Bible of Moerentorf or Moretus (1599). This revision reached more than a hundred editions, and is still used. Among several unfinished versions, one by Th. Beelen was carried out by a group of ecclesiastics, viz. Old Testament (Bruges, 1894-6). Beelen's New Testament had previously appeared at Louvain (1859-69).
A complete Bible based largely on Luther's version was given out by Jacob Van Liesveldt at Antwerp in 1526. In 1556 it was superseded by Van Utenhove's version after Luther and Olivetan. The Calvinists of Holland completed in 1637 a so-called state Bible, a version said to be from original sources, but greatly influenced by the English Authorized Version, reproducing in a great measure its remarkable felicity of style.
Scandinavian Versions
In the fourteenth century, versions of the Sunday Epistles and Gospels were made for popular use in Denmark. Large portions of the Bible, if not an entire version, were published about 1470. The historical books of the Old Testament and the Apocalypse in Swedish are all that are preserved of a complete version made in the fifteenth century and derived from earlier translations in use in the time of St. Bridget (d. 1373). In the beginning of the fourteenth century, King Hakon V provided for a Norwegian translation of the historical books of the Old Testament, with glossary. (Cf. Danish Heptateuch edited by Molbech, Havnian, 1828.) Scandinavian Protestant Bibles for the most part are translated from Luther's version. A complete Danish Bible was published 1550 under the direction of Christian Pedersen (revised in 1824). Two independent versions were given out by Lindberg and Kalkar. In 1541 the first Swedish version appeared; it has been frequently revised. An Icelandic version was published at Holum in 1584.
Finnish Version
A translation of the New Testament by Michael Agricola, a Lutheran, was made for the Finns and published at Stockholm (1548), and a complete Bible from original sources by several scholars was put forth in 1642, 1758, 1776, etc. A less successful version of the Bible was issued by Henry Florin at Abo (1685). Numerous Bible Society editions of both Testaments appeared later. In the Esthonian dialect, a New Testament by John Fisher (1686), and the Old Testament by Fisher and Gosekenius (1689), are noteworthy. Other complete Bibles from partial versions of an earlier date were made in the Esthonian dialect of Reval (Berlin, 1876) and in the Esthonian of Dorpot (1850). A Laplandish version of the whole Bible was published it Hernösand (1811).
Hungarian Versions
A fourteenth-fifteenth-century manuscript in Vienna gives parts of the Old Testament from the Vulgate by the Friars Minor, Thomas and Valentine. A fifteenth-century manuscript of the whole Bible at Gran, the Codex Jordanszky, is believed to contain at least in part a version that was made by Ladislaus Bathory, Hermit of the Order of St. Paul (d. 1456). John Sylvester, or Serestely, O.P., is credited with a translation of the New Testament which was published at Novæ Insulæ (1541) and Vienna (1574). A complete version was made towards the end of the sixteenth century by Stephen Szántó (Latin, Arator). In 1626 a translation after the Vulgate was put forth at Vienna by George Káldi, S.J. Having ecclesiastical approbation, it gained a wide circulation and is still in use after having been printed in many editions. A version after the Protestant Genevan Bible was made by Caspar Károly in 1590. It was revised by Albert Molnar (Hanau, 1608). Other translations appeared by Caspar Heltai (Klausenberg, 1551-64) and by George Csipkés (Leyden, 1717). Andrew Torkos (Wittenberg, 1736) and G. Bárány (Lauban, 1754) gave out Lutheran versions.
Celtic Versions
Irish
Ancient Gaelic versions of the Psalms, of a Gospel of St. Matthew, and other sacred writings with glosses and commentaries are found as early as the seventh century, Most of the literature through subsequent centuries abounds in Scriptural quotations. A fourteenth-century manuscript, the "Leabhar Braec" (Speckled Book), published at Dublin (1872-5), contains a history of Israel and a compendious history of the New Testament. It has also the Passion of Jesus Christ, a translation from the apocryphal Gospel of Nicodemus. Another fourteenth-century manuscript, the "Leabhar Buide Lecain", also gives the Passion and a brief Old-Testament history. Some scholars see in these writings indications of an early Gaelic version of the Scriptures previous to the time of St. Jerome. A modern Protestant Gaelic New Testament, begun from the original Greek by John Kearney, 1574, Nicholas Walsh (later Bishop of Ossory), and Nehemias Donellan (later Archbishop of Tuam), and finished by William O'Donnell and Mortogh O'Cionga (King), was printed in 1602. An Old-Testament version from original sources by Dr. Bedell was published at London (1686). A second edition in Roman characters was published (1790) for the Scottish Highlanders. A version of Genesis and Exodus was made by Connellan (London, 1820), and also by John MacHale, later Archbishop of Tuam (1840).
Scottish
In Scotland the Synod of Argyll gave out a Gaelic version of fifty psalms (Glasgow, 1659), and all the psalms in 1715. A Psalter was also made by Robert Kick (Edinburg, 1684). A complete Bible, based on earlier versions of the Testaments, was published for the London Bible Society (London, 1807), and a revision of it was ordered by the General Assembly of the Presbyterian Church at Edinburgh (1826). A New Testament from the Latin for Catholics by P. MacEachain appeared at Aberdeen in 1875.
Breton, or Armoric, Versions
A New Testament was in existence at the end of the fifteenth century, but the first complete Bible was published by Le Gonidec at St. Brieuc (1866), and a Protestant version by M. Le Coat appeared at London in 1890. These versions differ in dialect.
Welsh, or Cymric, Versions
[bookmark: misc]Partial versions were made before the fifteenth century, but a translation by Celydd Sfan was known to be in existence about 1470. A New Testament, decreed by Parliament in 1526, was edited by several scholars in 1557. A revision of this and an Old Testament version by William Morgan appeared at London in 1588. This was got out in a revision which was practically a new translation by Richard Parry and John Davies (London, 1620). It was the standard for later reprints. A more convenient edition, including the Book of Common Prayer, etc., was published by Pryce (London, 1630). A version made at Oxford (1690) was called the Bishop Lloyd's Bible and was the first to be printed in Roman characters. The Moses Williams' Bible (London, 1718) was put forth by the Society for the Promotion of Christian Knowledge. The British and Foreign Bible Society grew out of the efforts of Thomas Charles to provide Bibles for the people of Wales. Its first Welsh Bible following an edition of 1752 was printed in 1806.
MISCELLANEOUS VERSIONS
Aleutian
An Aleutian version of St. Matthew was made by the Russian priest, Ivan Veniaminoff, in 1840 for the Aleutian Islanders.
Aniwa
The Gospels of St. Matthew and St. Luke were translated into the dialect of the Island of Aniwa by Paton (Melbourne, 1877).
Aneitumese Versions
For the inhabitants of the Island of Aneiteum, New Hebrides Islands, a New Testament was made by Geddie and Inglis (1863), and an Old Testament version by Inglis (1878).
Battak Versions
A New Testament for the Battaks of Sumatra was made in the Toba dialect by Nommensen (Elberfeld, 1878); another by Schreiber, revised by Leipoldt, was made in the Mandeling dialect (1878).
Benga Versions
A version of St. Matthew in 1858, and of the other Gospels and the Acts later, revised by Nassau in 1874, was provided for the people south of the Congo River, who use the Benga dialect.
Bengali Versions
This was a New Testament by Carey (Serampur, 1801; 8th ed., 1832), and an Old-Testament version (1802-09). The Old Testament also appeared at Calcutta (1833-44). Revisions of both Testaments were made by Wenger (1873) and by others.
Chinese Versions
Among earlier translations is a version of St. Matthew by Anger, a Japanese Christian (Goa, 1548). The Jesuit Father de Mailla wrote an explanation of the Gospels for Sundays and feasts in 1740, and it is still used. The four Gospels with notes were edited by J. Dejean, Apostolic missionary (Hong-Kong, 1892). Other partial versions were made by missionaries, but the first Bible forProtestant use was the work of Lassar and Marshman (Serampur, 1815-22). Another version is credited to Dr. Morrison. Aided by Milne he translated the Old Testament, to which he added the New Testament of Hodgson; the whole was published at Malacca (1823; new edition, 1834). A company of Protestant missionaries gave out a new translation of the New Testament in 1850 and of the whole Bible in 1855 at Shanghai and Hong-Kong. This, which was the generally adopted version, came out in a new edition at Shanghai (1873). An Old Testament in the Mandarin colloquial dialect was made by Schereschewsky and published at Pekin (1875). These translations in general are unsatisfactory.
Gypsy or Romany Version
A Gospel of St. Luke by G. Borrow was published at Madrid (1837). It is said to have been the first book ever printed in this tongue. It was revised and reissued in 1872.
Hindi Version
A New Testament was published by Carey (Serampur, 1811); and the whole Bible, after the Hindustani, by Bowley (1866-69).
Hindustani Versions
A translation of the Psalms and the New Testament was made by Schulze, a Danish missionary, and published at Halle (1746-58). another New Testament by Henry Martyn appeared at Serampur (1814). There was also a Bible Society edition at Calcutta (1817) and one at London (1819); the Pentateuch (1823), and the Old Testament (1844). Other editions have followed.
Japanese Versions
A version of St. John's Gospel and of the Acts was edited in katakana (square type) at Singapore (1836) by Charles Gutzlaff. The four Gospels and the Acts were put forth in a very imperfect hiragana (round type) version at Vienna (1872) by Bettleheim, who was aided by an American student of Japanese origin. A company of revisers and translators gave out the Gospels of Saints Matthew, Mark, and John and the Acts at Yokohama in 1871 and a New Testament in 1879. A later and better version was provided by the Baptists, and the Old Testament (except the deuterocanonical books) was published in 1888. A version of Saints Matthew and Mark (1895) and of Saints Luke and John (1897), edited at Tokio, was made by Fathers Péri and Steichen, aided by a native littérateur, M. Takahashigorô.
Javanese Version
Gottlob Brücker published a New Testament at Serampur in 1831. This was made a Bible Society revision in 1848, and under the same auspices an Old-Testament version appeared in 1857 and later.
Mexican Versions
The first known Biblical undertaking in Mexico was a version of the Gospels and Epistles in 1579 by Didacus de S. Maria, O.P., and the Book of Proverbs by Louis Rodríguez, O.S.F. A Bible Society version of the New Testament was made in 1829, but only the Gospel of St. Luke was printed.
Modern Greek Version
[bookmark: english]A New Testament for Catholics was made by Colletus (Venice, 1708). A Protestant edition by Maximus of Kallipoli was published at Geneva or Leyden in 1638. It appeared in later revisions. A Bible Society version of the Old Testament was published in England (1840); a New Testament at Athens (1848).
ENGLISH VERSIONS
What prevented the earliest English missionaries from translating the Scriptures into the vernacular, or what caused the loss of such immediate translations, if any were made, is hard to determine at this late date. Though Christianity had been established among the Anglo-Saxons in England about the middle of the sixth century, the first known attempt to translate or paraphrase parts of the Bible is Cædmons's song, "De creatione mundi, et origine humani generis, et tota Genesis historia etc." (St. Bede, "Hist. eccl.", IV, xxiv). Some authors even doubt the authenticity of the poetry ascribed to Cædmon. The English work in Bible study of the following nine centuries will be conveniently divided into three periods comprising three centuries each.
A. Eighth to Tenth Century
In the first period extending from the eighth to the tenth century we meet: (1) St. Bede's translation of John, i, 1-vi, 9; (2) interlinear glosses on the Psalms; (3) the Paris Psalter; (4) the so-called Lindisfarne Gospels; (5) the Rushworth version; (6) the West-Saxon Gospels; (7) Ælfric's version of a number of Old-Testament books.
(1) The proof for the existence of St. Bede's work rests on the authority of his pupil Guthberht who wrote about this fact to his fellow-student Cuthwine (see Mayor and Lumby, "Bedæ hist. eccl.", 178).
(2) The "Glossed Psalters" have come down to us in twelve manuscripts, six of which represent the Roman Psalter, and six the Gallican. The oldest and most important of these manuscripts is the so called Vespesian Psalter, written in Mercia in the first half of the ninth century.
(3) The Paris Psalter advances beyond the glosses in as far as it is a real translation of Ps. i, 1-l, 10, ascribed by some scholars to King Alfred (d. 901), though others deny this view. Cf. William of Malmesbury. "Gesta regum Anglorum", II, 123.
(4) The Lindisfarne Gospels, called also the Durham Book, the Book of St. Cuthbert, present the Latin text of the Gospels dating from Redfrith, Bishop of Lindisfarne (698-721), with the so-called Northumbrian Gloss on the Gospels, added about 950 by Aldred. Cf. Dr. Charles O'Conor, "Bibl. stowensis", II (1818-19), 180.
(5) The Rushworth version of the first Gospel, with glosses on the second, third, and fourth Gospels, based on the Lindisfarne glosses. Faerman, a priest of Harewood (Harwood), made the translation of St. Matthew and furnished the glosses on St. Mark, i, 1-ii, 15; St. John, xviii, 1-3; the rest of the work is taken from Owun's glosses.
(6) The West-Saxon Gospels are a rendering of the Gospels originating in the south of England about the year 1000; seven manuscripts of this version have come down to us. Cf. W.W. Skeat, "The Gospels in Anglo-Saxon etc." (Cambridge, 1871-87).
(7) Ælfric himself states in his work "De vetere testamento", written about 1010, that he had translated the Pentateuch, Josue, Judges, Kings, Job, Esther, Judith, and the Books of the Machabees. The translator frequently abridges, slightly in Genesis, more notably in the Book of Judges and the following books; he adopts a metrical form in Judith. Cf. Nieder in "Zeitschrift für historische Theologie" (1855-56).
B. Eleventh to Fourteenth Century
The second period coincides with the Anglo-Norman time, extending from the tenth to the thirteenth or fourteenth century. During this time, French or the Anglo-Norman dialect reigned supreme among the upper classes, and in academic and official circles, while English was confined to the lower classes and the country-districts. The Bible renderings during the twelfth, thirteenth, and early fourteenth centuries were in French, whether they were made in England or brought over from France. Before the middle of the fourteenth century the entire Old Testament and a great part of the New Testament had been translated into the Anglo-Norman dialect of the period (cf. Berger, "La Bible française au moyen âge", Paris, 1884, 78 sqq.). As to English work, we may note two transcripts of the West-Saxon Gospels during the course of the eleventh century and some copies of the same Gospels into the Kentish dialect made in the twelfth century. The thirteenth century is an absolute blank as far as our knowledge of its English Bible study is concerned. The English which emerged about the middle and during the second half of the fourteenth century was practically a new language, so that both the Old English versions which might have remained, and the French versions hitherto in use, failed to fulfil their purpose.
C. Fourteenth Century and After
The third period extends from the late fourteenth to the sixteenth or early seventeenth century, and has furnished us with the pre-Wyclifite, the Wyclif, and the printed versions of the Bible.
(1) Pre-Wyclifite Translations
Among the pre-Wyclifite translations we may note:
· The West Midland Psalter, probably written between 1340 and 1350; some attribute it to William of Shoreham. It contains the whole Psalter, eleven canticles, and the Athanasian Creed, and is preserved in three manuscripts (cd. Bülbring, "The Earliest Complete English Prose Psalter", I, London, 1891).
· Richard Rolle's (d. 1349) English version of the "Commentary on the Psalms" by Peter Lombard spread in numerous copies throughout the country (cf. Bramley, "The Psalter and Certain Canticles...by Richard Rolle of Hampole", Oxford, 1884).
· Here belongs a version of the Apocalypse with a commentary; the latter was for some time attributed to Wyclif, but is really a version of a Norman commentary from the first half of the thirteenth century. Its later revisions agree so well with the Wyclif version that they must have been utilized in its preparation.
· The Pauline Epistles were rendered in the North Midlands or the North; they are still extant in a manuscript of the fifteenth century.
· Another version of the Pauline Epistles, and of the Epistles of St. James and St. Peter (only the first) originated in the south of England somewhere in the fourteenth century (cf. the edition of A. C. Paves, Cambridge, 1904).
· A scholar of the north of England translated also commentaries on the Gospels of St. Matthew, St. Mark, and St. Luke.
· Several manuscripts preserve to us a version of the Books of Acts and the Catholic Epistles, either separately or in conjunction with a fragmentary Southern version of the Pauline Epistles and part of the Catholic Epistles, mentioned under (5). Cf. A. C. Paues, "A Fourteenth-Century English Biblical Version", Cambridge, 1904.
· Besides these versions of particular books of Holy Scripture, there existed numerous renderings of the Our Father, the Ten Commandments, the Life, Passion, and Resurrection of Christ, and of the parts read on Sundays and Feastdays in the Mass. In general, if we may believe the testimony of Archbishop Cranmer, Sir Thomas More, Foxe the martyrologist, and the authors of the Preface to the Reims Testament, the whole Bible was to be found in the mother tongue long before John Wyclif was born (cf. "American Ecclesiastical Review", XXXII, Philadelphia, June, 1905, 594).
(2) Wyclifite Versions
The Wyclifite versions embrace the earlier and the later version of this name.
The Early Version was probably completed in 1382, the Later Version about 1388 (cf. Madden and Forshall, "The Holy Bible . . . made from the Latin Vulgate by John Wycliffe and his Followers", Oxford, 1850; Gasquet, "The Old English Bible and other Essays", London, 1897, pp. 102 sqq.). It is quite uncertain what part Wyclif himself took in the work that bears his name. As far as the New Testament is concerned, Wyclif's authorship of the Early Version is based on his authorship of the "Commentary on the Gospels", the text of which is said to have been used in the Early Edition; the style of this text is claimed to resemble the style of the translation of the Book of Acts, the Epistles, and the Apocalypse. But the style of the text of the "Commentary" resembles that of the Later Version rather than that of the Early Version; besides, passages from both the Old and the New Testament of the Early Version are quoted in the "Commentary on the Gospels". It would be folly, therefore, not to assign the authorship of the "Commentary" to a time posterior to the Early Edition. As to the Old Testament, the translator's original copy and a coeval transcript are still extant, but both break off at Baruch, iii, 19, with the words: "explicit translacionem Nicholay de herford". It is claimed that the similarity of style and mode of translating shows that Nicholas of Herford translated the Old Testament up to Bar., iii, 19. It is claimed, furthermore, that the remaining portion of the Old Testament was translated by one hand, the one who made the version of the New Testament. But both these claims rest on very slender evidence. The extant translator's copy is written in not less than five hands, differing in orthography and dialect. Nicholas, therefore, translated at most only the portion ending with Bar., iii, 19. Besides, the magnitude of the work renders it most probable that other translators beside Wyclif and Nicholas took part in the work, and that already existing versions were incorporated or utilized by the translators.
The Early Edition was complete indeed, as far as the translators considered the books canonical, but it was soon found lacking in the necessary qualities of style and English idiom. It is at times unintelligible and even nonsensical from a too close adherence to the Latin text. A revision was, therefore, found necessary and taken in hand shortly after the completion of the Early Version. The principles of the work are laid down in the prologue of the so-called Later Version. We do not know either the revisers or the exact date of the revision. John Purvey, the leader of the Lollard party, is generally assumed to have taken a large part in the work. The style and idiom of the Later Version are far superior to those of the Early, and there can be little doubt as to its popularity among the Wyclifites. But the Lollards soon introduced interpolations of a virulent character into their sacred texts; violence and anarchy set in, and the party came to be regarded as enemies of order and disturbers of society. It is small wonder that the ecclesiastical authorities soon convened in the Synod of Oxford (1408) and forbade the publication and reading of unauthorized vernacular versions of the Scriptures, restricting the permission to read the Bible in the vernacular to versions approved by the ordinary of the place, or, if the case so require, by the provincial council.
(3) Printed English Bibles
We are now entering the period of printed English Scriptures. France, Spain, Italy, Bohemia, and Holland possessed the Bible in the vernacular before the accession of Henry VIII; in Germany the Scriptures were printed in 1466, and seventeen editions had left the press before the apostasy of Luther. No part of the English Bible was printed before 1525, no complete Bible before 1535, and none in England before 1538.
(a) William Tyndale was the first to avail himself of the new opportunities furnished by the press and the new learning. Tyndale went early to Oxford, thence to Cambridge; he was ordained priest, and professed among the Franciscan Fathers at Greenwich. In 1524 he went to Hamburg and from there to Wittenberg to visit Luther. Assisted by William Roye, like himself an apostate Franciscan from the monastery at Greenwich, he translated the New Testament, and began to have it printed in Cologne in 1525. Driven from Cologne, he went to Worms where he printed 3000 copies, and sent them to England in the early summer of 1526. The fourth edition was printed at Antwerp (1534). In 1530 Tyndale's Pentateuch was printed, in 1531 his book of Jonas. Between the date of Tyndale's execution, 6 Oct., 1536, and the year 1550 numerous editions of the New Testament were reprinted, twenty-one of which Francis Fry (Biographical Descriptions of the Editions of the New Testament, 1878) enumerates and describes (see Westcott, "Hist. of the English Bible", London, 1905).
(b) Miles Coverdale, born about 1488, educated at the Augustinian monastery at Cambridge, was ordained priest in that order about 1514. After 1528 we find him on the Continent in Tyndale's society. He was favoured by Edward VI, but was imprisoned under Queen Mary in 1553; after obtaining his freedom, he remained on the Continent till the death of Mary, after which he returned to England, and died in February, 1569. He prepared a complete English Bible, the printing of which was finished 4 Oct., 1535. He was the first to omit the deuterocanonical books in the body of the Old Testament, adding them at the end as "apocrypha". His work is a second-hand eclectic translation, based on the Latin and the German versions.
(c) The London booksellers now became alive to the ready sale of the Bible in English; Grafton and Whitchurch were the first to avail themselves of this business opportunity, bringing out in 1537 the so-called Matthew's Bible. Thomas Matthew is an alias for John Rogers, a friend and fellow-worker of Tyndale. The Matthew's Bible is only a compilation of the renderings of Tyndale and Coverdale.
(d) In 1539 the Matthew's Bible was followed by Taverner's edition of the Bible, a work which in our day would be considered a literary "piracy", being nothing more than a revision of the Matthew text. Though Taverner was an accomplished Greek scholar and somewhat of an English purist, his edition had no influence on the subsequent translations.
(e) About 1536 Cromwell had placed Coverdale at the head of the enterprise for bringing out an approved version of the English Bible. The new version was based on the Matthew's Bible. Coverdale consulted in his revision of the Latin Version of the Old Testament with the Hebrew text by Sebastian Münster, the Vulgate, and Erasmus's edition of the Greek for the New Testament. The work was ready for the press in 1538, and the printing was begun at Paris, but had to be transferred to London on 17 December of the same year. In April of the following year the edition was finished, and owing to its size the version was called the Great Bible. Before 1541 six other editions issued from the press.
(f) During the reign of Mary a number of English reformers withdrew to Geneva, the town of Calvin and Beza, and here they issued in 1557 a New Testament with an introduction by Calvin. It was probably the work of William Whittingham, and it was the first English Bible which had its text divided into "verses and sections according to the best editions in other languages".
(g) Whittingham's work was soon superseded by an issue of the whole Bible, which appeared in 1560, the so-called Geneva Bible, also known as the Breeches Bible from its rendering of Gen., iii, 7, "they sewed fig leaves together and made themselves breeches". The Old Testament represented the text of the Great Bible thoroughly revised with the help of the Hebrew original and other sources, while the New Testament consisted of Tyndale's latest text revised in accordance with Beza's translation and commentary. The handy form and other attractive features of the work rendered it so popular that between 1560 and 1644 at least 140 editions were published.
(h) After the accession of Elizabeth an attempt was made to improve the authorized Great Bible and thus to counteract the growing popularity of the Calvinistic Geneva Bible. Bishop Parker divided the whole Bible into parcels, and distributed them among bishops and other learned men for revision. The resultant version was ready for publication on 5 October, 1568, and became generally known as the Bishops' Bible. Several editions were afterwards published, and the Great Bible ceased to be reprinted in 1569, excepting its Psalter which was introduced into the Bishops' Bible in 1572, and admitted exclusively in 1585. The Bishops' Bible is noted for its inequality in style and general merit; it could not replace the Geneva Bible in the English home.
(i) In October, 1578, Gregory Martin, assisted chiefly by William (later Cardinal) Allen, Richard Bristow, Thomas Worthington, and William Reynolds began the work of preparing an English translation of the Bible for Catholic readers. Dr. Martin rendered into English one or two chapters every day; the others then revised, criticised, and corrected the translation. Thus the New Testament was published at Reims in 1582 with a preface and explanatory notes. The notes were written chiefly by Bristow, Allen, and Worthington. The Old Testament was published at Douai (1609-10) through the efforts of Dr. Worthington, then superior of the seminary. The translation had been prepared before the appearance of the New Testament, but the publication was delayed "for lack of good means" and "our poor estate in banishment". The religious adherence to the Latin text is the reason of the less elegant and idiomatic words and phrases found in the translation. The original Douai Version has undergone so many revisions that "scarcely any verse remains as it was originally published". Dr. Challoner probably merits the credit of being the principal reviser of the Douai Version (1749-50); among the many other revisers we may mention Archbishop Kenrick, Dr. Lingard, Dr. John Gilmary Shea.
(j) The Reims Version had its influence on the Authorized Version, which was begun in 1604 and published in 1611 (see Carleton, "The Part of the Reims in the Making of the English Bible", Oxford, 1902). The work was distributed among six committees of scholars, the Bishops' Bible being taken as the basis to work on. A body of rules was drawn up which contained both a scheme of revision and general directions for the execution of their work. The actual work of revision occupied about two years and nine months, and an additional nine months were required for the final preparation of the press. But even after its publication in 1611 deliberate changes were introduced silently and without authority by men whose very names are often unknown.
(k) In February, 1870, the Convocation of Canterbury appointed a committee to consider the subject of an authorized revision of the Authorized Version. After the report of the committee had been presented in May and had been adopted, two companies were formed for the revision of the Old and the New Testaments respectively. The members of each company were partly appointed, partly invited. The revision of the New Testament was completed in 407 meetings, distributed over more than ten years, and was finally presented to Convocation on 17 May, 1881; the revision of the Old Testament occupied 792 days, and was finished on 20 June, 1884. The revised Apocrypha did not appear until 1895. At first the work of the revisers satisfied neither the advanced nor the conservative party, but in course of time it has grown steadily in popularity.
LEWIS, Complete Hist. of the several Translations of the Holy Bible into English (London, 1739); NEWCOME, Hist. View of Engl. Bible Translations (Dublin, 1792); BAGSTER, English Hexapla (London, 1841); COTTON, List of Editions of the Bible (Oxford, 1851-2); ANDERSON, Annals of the Engl. Bible (London, 1845); EDGAR, The Bibles of England (London, 1889); WESTCOTT, Hist. of the Engl. Bible (London, 1868); HOARE, Evolution of the Engl. Bible (London, 1902); EADIE, Hist. of the Engl. Bible (London, 1876); WESTCOTT AND HORT, New Testament (Cambridge, 1882), introduction; GRAHAM, Where we got the Bible. Our debt to the Catholic Church (St. Louis, 1911); POPE, Origin of the Douay Bible in Dublin Rev.,CXLVII, 97; IDEM, The Origin of the Clementine Vulgate in Amer. Eccl. Rev. (Oct. 1911); MAAS, The English Protestant Version of the Bible after 300 years in Eccles. Rev.(Nov., 1911); IDEM, The Revision of the Vulgate in Amer. Eccl. Rev.
ENGLISH VERSIONS: VIGOUROUX, Dict. de la Bible (Paris, 1895); CORNELY, Historica et crit. introd. in libros sacros (Paris, 1885); GIGOT, Gen. Introd. to the Study of Holy Script. (New York, 1901); BRIGGS, Gen. Introd. to the Study of Holy Script. (New York, 1899); DAVIDSON, Treatise on Bibl. Criticism (Boston, 1853); SAUL, Das Bibelstudium im Prediger Ordenin Der Katholik, XXVII (Mainz, Oct. and Nov., 1902); NESTLE, Urtext und Uebersetzungen der Bibel (Leipzig, 1897); MARSH, Hist. of the Translations ... of the Scriptures from the earliest to the present age (London, 1912) SCHRÖDER, Thesaurus ling. armenicæ (Amsterdam, 1711); HYVERNAT, Etude sur les versions coptes de la Bible in Revue biblique, III, IV, 6, 1; WHITTAKER, Hist. and Crit. Inquiry into the Interpretations of the Hebrew Script. (London, 1819-20); SWETE, Introd. to the Old Testament in Greek (Cambridge, 1900); HODY, De bibliorum textibus originalibus, versionibus græcis, et latina Vulgata (Oxford, 1705); ZIEGLER, Die lateinische Bibelübersetzungen vor Hieronymus (Munich, 1879); SABATIER, Bibliorum sacr. latinæ vers. antiq. seu Vetus Itala (Reims, 1739-49); WISEMAN, Two Letters on I John, v, 7, in Essays, I (London, 1853); RÖNSCH, Itala und Vulgata (Marburg, 1869); BURKITT, The Old Latin and Itala in Texts and Studies (Cambridge, 1896); KAULEN, Gesch. der Vulgata (Mainz, 1868); BERGER, Hist. de la Vulgate (Paris, 1893); Revue biblique (1893), 307, 544; (1903), 633; (1908), 159, treats of the Vulgate; LAGARDE, Probe einer neuen Ausgabe der latein. Uebersetzungen des Alten Testaments (1870); BATIFFOL, Chrysostome et la version gothique in Rev. biblique, VI (1899), 566-72; WESTCOTT AND HORT, New Test. (Cambridge, 1882), introduction; KEHREIN, Gesch. der deutschen Bibelübersetzungen vor Luther (Stuttgart, 1851); WALTHER, Die Bibelübersetzung im Mittelalter (Brunswick, 1889-92); HINLAPEN, Hist. van der Nederl. Overzettinge des Bybels (Leyden, 1777); REID, Bibliotheca scoto-celtica (Glasgow, 1833); The Bible in Every Land (London, 1860). (See also MANUSCRIPTS OF THE BIBLE.)
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Veruela
A celebrated Cistercian monastery and church dedicated to the Blessed Virgin. It is situated five miles north-west of Borja, Saragossa, Spain. The monastery and church, forming one edifice, were founded in 1146 by Pedro de Atarés, to whom the Blessed Virgin appeared, and whom she directed in the discovery of a hidden statue of herself. The statue was placed in the monastery chapel, where it is still venerated. Pedro de Atarés did not live to see the completion of the buildings, whose construction took more than twenty years, but before his death he was enrolled among the Cistercians, who were dwelling in the partly-finished cloister. The most famous abbots of Veruela were Fernando de Aragón (1498- 1577) and Lope Marco (d. 1560). The former was nominated abbot by Charles V in 1537, and two years later became Archbishop of Saragossa; V. la Fuente calls him one of the most eminent Spanish clergymen of the sixteenth century (España Sagrada, L, 223). He was succeeded by Lope Marco who, as his epitaph tells us, raised the monastery "ex terreo marmoreum, ex augusto amplum". But his grotesque Renaissance addition of the living apartments did not improve the Gothic church and cloister. The chapter house at the southern side of the cloister, an exact representation of the Westminster cloister, is Byzantine. The great buildings, including church, monastery, house, and cloister, constructed at different times and in different styles, surrounded by a wall that dates back to feudal times, present an imposing and beautiful appearance. Antonio José Rodríguez, styled by Menéndez y Pelayo "one of the most remarkable cultivators of medical moral studies" (Ciencia espanola, III, 440), lived at Veruela and died within its walls in 1777. Gustavo Becquer, the Spanish poet, made Veruela his abode while the religious were prevented from living there. From 1835 to 1877 the buildings were in the hands of seculars, and from this date down to the present day they have been occupied by the Jesuits, who, assisted by the duchess of Villahermosa, a descendant of Pedro de Atarés, restored the church and monastery. Of the Jesuits who lived at Veruela Padre Costa was theologian to the Vatican Council; L.I. Fiter revived the "Congregaciones Marianas" in Spain; Antonio Rota, now secretary of the Society of Jesus, was the rector of Veruela when in 1888 the image of the Blessed Virgin was solemnly crowned.
The fact of the apparition is attested by ABARCA, ZURITA, and ARGENSOLA in their Anales de Aragón. PIFERRER, Noviliario de los reinos y senorios de España, IV; YEPES, Cronica de San Benito, VII (Valladolid, 1621), 370; DE ZARAGOZA, Teatro hist. de las iglesias del reino de Aragón, IV, 74; Definitiones congregationis cisterciensis coronae Aragónum (Valladolid, 1790); DE UZTARROZ, Cronologia de las imagenes aparecidas de N. Senora en Aragón (Saragossa, 1644); TORRE, Resena hist. de N. S. de Veruela (Barcelona, 1881); NONELL, La santa duquesa (Madrid, 1892); QUADRADO, Aragón in España, sus monumentos y artes (Barcelona, 1886); there is at present in the archives of Veruela an extensive collection of documents gathered by FITER who began to write a complete history of Veruela. There is also a MS. Brevis hist. regalis monasterii Berolae, ab ejus fundatione quae fuit anno 1146 usque ad annum 1738.
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Vespasian
(TITUS FLAVIUS VESPASIANUS).
Roman Emperor, b. at Reate (now Rieti), the ancient capital of the Sabines, 18 Nov., A.D. 9; d. there, 23 June, 79. His father was a prosperous tax-gatherer and moneylender, while the fact that his mother's brother was a senator may have at least encouraged him to enter the public service. Early in his career he had opportunities to become familiar with conditions in the Levant, where he served as quaestor; before entering his thirty-fourth year he had filled still more important magistracies. After serving with the army in Germany, he made a successful expedition into Southern Britain in command of the Second Legion, and attained consular rank in A.D. 51. Ten years later he was proconsul in Africa. He first appears in history as a member of the imperial suite when he accompanied Nero on a tour through Greece; but Vespasian was evidently a very poor courtier, for it is said that he fell asleep in Nero's presence while the emperor was reciting one of his own poems. In spite of this offensive conduct, and either because Nero could be sensible enough to forget personal animosities when reasons of state demanded, or because no one else could be found who was not still more objectionable, Vespasian was appointed to conduct the war against the Jews-an appointment which proved the immediate cause of his elevation to the purple.
Brutal oppression by successive Roman governors, culminating in the atrocities of Gessius Florus, had stirred the Jews to an insurrection in which the Roman garrison of Jerusalem was slaughtered. Many considerations obliged the Roman Court to take a serious view of this disturbance, not the least being the widespread belief that a new power originating in Judea was destined to supplant Rome in the mastery of the world. Taking with him his son Titus, Vespasian, in 66, invaded Judea, entering upon the last war in which the Jews were to take part as a nation. The siege of Jerusalem, in which more than half a million of the inhabitants perished, was conducted by Titus, and ended in the fall of the city (2 Sept., 70), and the final destruction of the Temple. In the meantime Nero's career had ended in suicide, his successor, Galba, had been killed by Otho, and Otho, in his turn dethroned by partisans of Vitellius, had followed Nero's last example. While the Jewish war was still in progress the soldiers in Egypt proclaimed Vespasian emperor (1 July, 69), and their comrades in Judea confirmed the choice. Ostensibly, at least, he had made no bid for the diadem, but his soldiers were sincerely attached to him, and the debauchee Vitellius, Nero's parasite and favourite, whom the legions in Germany had proclaimed, was as unpromising from a military point of view as he was morally worthless. Vespasian remained at his post in Judea, while his lieutenant, Antonius Primus, with the armies of Pannonia and the Balkan Peninsula, invaded Italy, routed the Vitellian forces near Cremona, and stormed Rome, which was defended by the Praetorian Guard and the populace (20 Dec., 69). It was not until the following summer that the new emperor left the conduct of affairs in Palestine to his son Titus and entered the city to receive confirmation at the hands of the Senate.
Vespasian's assumption of the imperial authority ended one of those spasms of civil war which had shaken Rome at intervals ever since the days of Marius and Sulla. His reign was distinctly an era of reform. Titus, who was to become one of the most beneficent pagan rulers in history, was associated as Caesar in his father's administration. The dignity of the Roman Senate was revived, largely by elimination of the disreputable elements; the law of treason, an odious legal cloak for tyranny, was abrogated; the courts of law were reformed; military discipline was placed upon a fairly secure basis. Vespasian, who was a master of financial administration, knew how to lavish his wealth in adding to the splendour of the imperial city, and it was in his reign that the Colosseum was begun. Abroad, the final conquest of Judea was followed by the suppression of a serious rising in Gaul and the consolidation of Roman authority in Britain by Cneius Agricola, who built the chain of forts between the Firths of Clyde and Forth. Still more important to the subsequent progress of civilization was the period of tranquility for the infant Church which began in this reign. The official classes of Rome then regarded the Christians vaguely as a Jewish sect, and as such the latter was subject to the impost of half a shekel for rebuilding the Capitoline temple, which had been destroyed when Rome was stormed for Vespasian; but this tax does not seem to have been the occasion of any general harsh treatment. Tertullian (Apologia) and Eusebius (Hist. eccl.) agree in acquitting Vespasian of persecution. St. Linus, the pope whose death occurred during this period, cannot be proved to have suffered martyrdom, while St. Apollaris of Ravenna, though a martyr, may very well have suffered at the hands of a local mob.
The character of this emperor showed very little, if anything, of the pagan tyrant. Though himself a man of no literary culture, he became the protector of his prisoner of war, the Jewish historian Josephus, a worshipper of the One God, and even permitted him the use of his own family name (Flavius). While this generosity may have been in some degree prompted by Josephus's shrewd prophecy of Vespasian's elevation to the purple, there are other instances of his disposition to reward merit in those with whom he was by no means personally sympathetic. Vespasian has the distinction of being the first Roman Emperor to transmit the purple to his own son; he is also noteworthy in Roman imperial history as having very nearly completed his seventieth year and died a natural death: being in feeble health, he had withdrawn to benefit by the purer air of his native Reate, in the "dewy fields" (rosei campi) of the Sabine country. By his wife, Flavia Domitilla, he left two sons, Titus and Domitian, and a daughter, Domitilla, through whom the name of Vespasian's empress was passed on to a granddaughter who is revered as a confessor of the Faith.
TACITUS, History; SUETONIUS, Lives of the Twelve Caesars: Vespasian; JOSEPHUS, De bello jud.; TERTULLIAN, Apologia, V; ALLARD, Hist. des persecutions pendant les deux premiers siecles (Paris, 1892); IDEM, Le Christianisme et l'Empire Romain (Paris, 1898); MERIVALE, Hist. of the Romans under the Empire (London, 1865); HENDERSON, Civil War and Rebellion in the Roman Empire, A.D. 69- 70.
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Vespasian Kochowski
Born at Sandomir?, 1633; died at Krakow, 1699. He received his education at the Jesuit College, Sandomir, served in the army, and then spent the rest of his life on his estate. Sobieski valued him so highly as an historian that he took him on his famous expedition to Vienna, the literary result of which was the "Commentarius de bello adversus Turcas". This and his other Latin chronicles are the best of his time and country. The collection of his short poems, entitled "Busy Idleness", contains many beautiful verses, and many more that are curious: the subjects range from religion to very coarse fun. There are also love poems, pleasing in their simplicity and nobility of sentiment; there are beautiful lamentations on his brother's death; and there are satirical poems full of wit and humour. Of all later poets he reminds us most of Kochanowski, though the resemblance is but distant. But he is far more than Kochanowski a writer of what may be called historical poetry, and his pieces in this style are perhaps the finest he has written. From the death of Wladislaw IV till the election of Sobieski, every event of note is celebrated by a separate poem. What strikes one most is the religiously patriotic tone of his poetry. His "Psalmody", a work of great and genial originality, is distinguished by this tone. Some psalms are merely pious; but in others his prayer falls into a description of the war with the Turks, and mingles therewith such outbursts of gratitude to God for victory, that one comes to feel personally more attached to this poet than to others more famous than he was. The Biblical form adapted to secular things constitutes a point of resemblance between Kochowski's poetry and the creations of several modern poets (Mickiewicz's "Book of the Pilgrimage"; Slowacki's "Anhelli"). "Vienna saved by the Act of God" has fine passages and even a certain epic talent, but is marred by want of artistic finish, proportion, and harmony. The same may be said of "The Stone of Testimony", a poem written to defend Lubomirski. His purely religious poems, "Christ Suffering" and the "Virgin's Garden" are distinctly inferior.
CZUBEK, Life of Vesp. Z. Kochowa Kochowski in Transactions of the Krakow Acad. Of Sciences, philolog. dept., XXXII; TARNOWSKI, V. Kochowski na tle wsp lczesnem (Kochowski from a contemporary standpoint) (Lemberg, 1908).
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Vespasiano da Bisticci
(Or FIORENTINO.)
Florentine humanist and librarian, b. in 1421; d. in 1498. He was chiefly a merchant of choice books, and had a share in the formation of all the great libraries of the time. When Cosimo de' Medici wished to create the Laurentian Library of Florence, Vespasiano advised him and sent him by Tommaso Parentucelli (later Nicholas V) a systematic catalogue, which became the plan of the new collection. In 22 months Vespasiano had 200 volumes made for Cosimo by 25 copyists. Most of them were, under the circumstances, books of theology and liturgical chant. He had performed important services for the diffusion of classical authors when Nicholas V, the true founder of the Vatican Library, became pope. He devoted fourteen years to collecting the library of the Duke of Urbino, organizing it in a quite modern manner; it contained the catalogues of the Vatican, of St. Mark's Florence, of the Visconti Library at Pavia, and even that of Oxford. Vespasiano had only a mediocre knowledge of Latin, and he is one of the few writers of the time who acknowledged it. He left a collection of 300 biographies, which is a source of the first rank for the history of fifteenth-century humanism: "Vite di uomini illustri del secolo XV", published by Mai, "Spicilegium Romanum", I, Rome, 1839; by Frati, Bologna, 1892. He is certainly inferior to the great Italian historians, such as Machiavelli and Guicciardini, but he admirably depicts the atmosphere of the period. His accounts plunge the reader into the very atmosphere of Florence; they contain delicate pictures of manners, charming portraits, noble female figures, of which last point it is possible to judge by reading the biography of Alessandro Bardi (ed. Mai, 593). The general tone is that of a grave moralist, who shows the dangers of the Renaissance, especially for women, warns against the reading of the novelists, and reproaches the Florentines with usury and illicit gains. Vespasiano is a panegyrist of Nicholas V, the great book-lover; he is severe to the point of injustice against Callistus III, the indifferent lender of books, which, however, he did not give over to pillage, as Vespasiano accuses him of doing.
BURCKHARDT, Die Cultur der Renaissance, I (3rd ed., Leipzig, 1877), 198, 236-39, 261, 354; MUNTZ and FABRE, La bibliotheque du Vatican au XV siecle (Paris, 1887), 116; SANDYS, A History of Classical Scholarship, II (Cambridge, 1908), 95.
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Vespers
This subject will be treated under the following headings:

I. Vespers in the sixth century; 
II. The origin of Vespers; 
III. The Office of Vespers in the Middle Ages: Variations; 
IV. The latest changes; 
V. Symbolism: the Hymns; 
VI. Importance.
I. Vespers in the Sixth Century
In the sixth century the Office of Vespers in the Latin Church was almost the same as it has been throughout the Middle Ages and up to the present day. In a document of unquestionable authority of that period the Office is described as follows: The evening hour, or vespertina synaxis, is composed of four psalms, a capitulum, a response, a hymn, a versicle, a canticle from the Gospel, litany (Kyrie eleison, Christe eleison), Pater with the ordinary finale, oratio, or prayer, and dismissal (Regula Sancti Benedicti, xvii). The psalms recited are taken from the series of psalms from Pss. cix to cxlvii (with the exception of the groups cxvii to cxxvii and cxxxiii to cxlii); Pss. cxxxviii, cxliii, cxliv are each divided into two portions, whilst the Pss. cxv and cxvi are united to form one. This disposition is almost the same as that of the "Ordo Romanus", except that the number of psalms recited is five instead of four. They are taken, however, from the series cix to cxlvii. Here, too, we find the capitulum, versicle, and canticle of the "Magnificat". The hymn is a more recent introduction in the Roman Vespers; the finale (litanies, Pater, versicles, prayers) seems all to have existed from this epoch as in the Benedictine cursus. Like the other hours, therefore, Vespers is divided into two parts; the psalmody, or singing of the psalms, forming the first part, and the capitulum and formulæ the second. Vesper time varied according to the season between the tenth hour (4 p. m.) and the twelfth (6 p. m.). As a matter of fact it was no longer the evening hour, but the sunset hour, so that it was celebrated before the day had departed and consequently before there was any necessity for artificial light (Regula S. Benedicti, xli). This is a point to be noted, as it was an innovation. Before this epoch this evening synaxis was celebrated with all the torches alight. The reason of this is that St. Benedict introduced in the cursus, another hour--that of Compline--which was prescribed to be celebrated in the evening, and which might be considered as a kind of doubling of the Office of Lucernarium.
II. Origin of Vespers: Period anterior to the Sixth Century
The Rule of St. Benedict was written about 530-43 and represents the Office of Vespers drawn up in the manner shown above. Much earlier than this we find an evening Office corresponding to both that of Vespers and that of Compline. Its name varies. In St. Benedict we find the name vespera which has prevailed, whence the French word vêpres and the English vespers. Cassian calls itVespertina synaxis, or Vespertina solemnitas (P. L., XLIX, 88-9). The name, however, by which it was most widely known during that period was Lucernalis or Lucernaria hora (l. c., 126). This name is characteristic. It was so called because at this hour a number of candles were lighted, not only to give light, but also for symbolical purposes. The "Peregrinatio", which gives the liturgical order as practised at Jerusalem and the date of which is probably the fourth century, calls it Lichnicon. This is the Latin transcription of the Greek word lychnikon, which corresponds to the word Lucernarium (cf. AMBROSIAN LITURGY AND RITE). The author tells us that this Office took place at the tenth hour (four o'clock in the evening); it is really the Office des lumières, i.e. of the lights; it was celebrated in the Church of the Holy Sepulchre; all the lamps and torches of the church were lighted, making, as the author says, "an infinite light". The Lucernal psalms were sung, after which followed the recitation of the supplication and commemorations or litanies, then the prayers, and finally the blessing and dismissal. In the "Antiphonary of Bangor", an Irish document of the sixth century, Vespers are called hora duodecima, which corresponds to six o'clock in the evening, or hora incensi, or again ad cereum benedicendum. All these names are interesting to note. The hora incensi recalls the custom of burning incense at this hour, while at the same time the candles were lighted. The term ad cereum benedicendum presents a still greater interest because it reminds us that the ceremony of the lights at Vespers was symbolic and very solemn. In Prudentius (fourth century) we find a hymn entitled "Ad incensum lucernæ" which, according to some critics, would appear to have been composed for the hour of the Lucernarium (Arevalo, "Prudenti carmina", I, 124, ed. 1788; cf. also Cabrol, "Les églises de Jérusalem, la discipline et la liturgie au IVe siècle", 47). Others see in this an allusion to the ceremony of the paschal candle. However, the Lucernarium may have had, at that time, some analogy with the ceremony of Holy Saturday, and the hymn could thus be adapted to one or the other. In the "Old Gallican Sacramentary" (Thomasi, "Opera", VI, 395) we find for Holy Saturday an oratio ad duodecima, designed to celebrate the light as well as the Resurrection, which would seem thus to favour our hypothesis. St. Basil also speaks of a hymn being sung at the moment when the torches were lighted, doubtless the famous hymn--"Lumen hilare" (cf. Cabrol, l. c., 47-8).
Vespers, then, was the most solemn Office of the day and was composed of the psalms called Lucernales (Ps. cxl is called psalmus lucernalis by the Apostolic Constitutions, VIII, xxxv; cf. II, lix; also Cabrol, l. c.). The "Peregrinatio" does not mention the number of psalms sung at this hour, but Cassian, who, a short time after the "Peregrinatio", describes this Office as it was celebrated by the monks of Egypt, says they recited twelve psalms as at Vigils (Matins). Then two lessons were read as at Vigils, one from the Old, and the other from the New, Testament. Each psalm was followed by a short prayer (P. L., XLIX, 83-4, 88-9). For the rest Cassian agrees with the "Peregrinatio". He says the Office was recited towards five or six o'clock and that all the lights were lighted. This evening synaxis is looked upon as a souvenir of the evening sacrifice of the Old Law. The use of incense, candles, and other lights would seem to suggest the Jewish rites which accompanied the evening sacrifice (Ex., xxix, 39; Num., xxviii, 4; Ps. cxl., 2; Dan., ix, 21; Par., xxiii, 30; cf. Haneberg, "Die relig. Alterth. der Bibel", Munich, 1869, p. 362). It may thus be seen that the Lucernarium was, together with Vigils, the most important part of the Offices of the day, being composed of almost the same elements as the latter, at least in certain regions. Its existence in the fourth century is also confirmed by St. Augustine, St. Ambrose, St. Basil, St. Ephraem, and, a little later, by several councils in Gaul and Spain, and by the various monastic rules (see texts in Bäumer-Biron, l. c., 78, 80, 118-27, 188-98, 208, etc.). The "Apostolic Constitutions" (VIII, xxi, 34, 35) describe it in almost the same terms as the "Peregrinatio". Before the fourth century we find allusions to the evening prayer in the earlier Fathers, Clement I of Rome (Clemens Romanus), St. Ignatius, Clement of Alexandria, Tertullian, Origen, the Canons of St. Hippolytus, St. Cyprian (for texts see Bäumer-Biron, l. c., I, 20 sqq., 73-4, 76, 78). Pliny, in his famous letter at the beginning of the second century, speaks of liturgical reunions of the Christians in the morning and in the evening: "coetus antelucani et vespertini" (Ep., x, 97). Vespers is, therefore, together with Vigils, the most ancient Office known in the Church.
III. Office of Vespers in the Middle Ages: Variations
We have already remarked that the institution of the Office of Compline transformed the Lucernarium by taking from it something of its importance and symbolism, the latter at the same time losing its original sense. We have seen that St. Benedict calls it only Vespera, the name which has prevailed over that of Lucernarium (cf. Ducange, "Glossarium med. et inf. lat.", s.v. Vesperae). The Gallican Liturgy, the Mozarabic Liturgy, and, to a certain extent, the Milanese, have preserved the Lucernarium (cf. Bäumer-Biron, l. c., 358). The Greek Church retains the "Lumen hilare" and some other traces of the ancient Lucernarium in the Offices of Vespers and Compline (cf. Smith, "Dict. Christ. Antiq.", s.v. Office, Divine). In the Rule of St. Columbanus, dated about 590, Vespers still has twelve psalms, amongst which are Pss. cxii and cxiii, the Gradual psalms, Pss. cxix sqq. (cf. Gougaud, "Les chrétientés celtiques", 309; "Dict. d'arch. chrét. et de liturgie", s.v. Celtique, 3015). The "Antiphonary of Bangor", a document of Irish origin, gives for Vespers Ps. cxii and also the "Gloria in excelsis". For modifications since the twelfth century, cf. Bäumer-Biron, l. c., II, 54 sqq.
IV. Latest Changes
The Decree "Divino afflatu" (1 Nov., 1911) involves some important changes in the old Roman Office. New psalms are appointed for each day of the week. These psalms are to be recited with their antiphons, not only at the Office de tempore (Sundays and feriæ) but also on feasts of a lesser rite than doubles of the second class, that is to say, on simples, semidoubles (double minors), and double majors. On feasts which are doubles of the second class and a fortiori of the first class, as well as on feasts of the Blessed Virgin, the Holy Angels, and Apostles, the psalms are proper to the feast as heretofore. On all feasts, of whatever rite, the second part of Vespers, that is, the capitulum, hymn, antiphon of the "Magnificat", is taken from the Sanctorale. On semi-doubles and those of a lesser rite the suffrages are now reduced to a single antiphon and orison which is common to all the saints heretofore commemorated, whilst the preces ("Miserere" and versicles) formerly imposed on the greater feriæ are now suppressed.
V. Symbolism: the Hymns
Notwithstanding the changes brought about in the course of time, Vespers still remains the great and important Office of the evening. As already pointed out, it recalls the sacrificium vespertinum of the Old Law. In the same manner as the night is consecrated to God by the Office of the Vigil, so also is the end of the day by Vespers. It terminates, as Matins formerly terminated, and Lauds at present terminates, by a lection, or reading, from the Gospel, or canticum evangelii, which, for Vespers, is always the "Magnificat". This is one of the characteristic traits of Vespers, one of the liturgical elements which this particular Office has retained in almost all regions and at all times. There are, however, a few exceptions, as in some liturgies the "Magnificat" is sung at Lauds (cf. Cabrol in "Dict. d'arch. et de liturgie", s.v. Cantiques évangéliques). This place of honour accorded so persistently to the canticle of Mary from such remote antiquity is but one of the many, and of the least striking, proofs of the devotion which has always been paid to the Blessed Virgin in the Church. The psalms used at Vespers have been selected, from time immemorial, from Pss. cix to cxlvii, with the exception of Ps. cxviii, which on account of its unusual length does not square with the others, and is consequently ordinarily divided up into parts and recited at the little hours. Pss. i to cviii are consecrated to Matins and Lauds, whilst the three last psalms, cxlviii to cl, belong invariably to Lauds. The series of hymns consecrated to Vespers in the Roman Breviary also form a class apart and help to give us some hints as to the symbolism of this hour. The hymns are very ancient, dating probably, for the most part, from the sixth century. They have this particular characteristic--they are all devoted to the praise of one of the days of the Creation, according to the day of the week, thus: the first, "Lucis Creator optime", on Sunday, to the creation of light; the second, on Monday, to the separation of the earth and the waters; the third, on Tuesday, to the creation of the plants; the fourth, on Wednesday, to the creation of the sun and moon; the fifth, on Thursday, to the creation of the fish; the sixth, on Friday, to the creation of the beasts of the earth; Saturday is an exception, the hymn on that day being in honour of the Blessed Trinity, because of the Office of Sunday then commencing.
VI. Importance
We can now see the great importance which the Church appears to have attached always to the Office of Vespers. It is the only one which has remained popular (excepting, of course, the Holy Sacrifice which we do not consider here as an Office) among pious Christians up to the present day. Matins and Lauds, on account of the hour at which they are celebrated, have always been more or less inaccessible to the faithful; likewise the little hours, except, perhaps, Terce, which serves as an introduction to the Mass. Vespers, on the contrary, occupies a privileged place towards the end of the day. On Sundays it is the Office most likely to bring the faithful together in church for the second time and thus becomingly completes the Divine Service for that day. This is why, in the majority of Catholic countries, the custom of Sunday Vespers has been for so long a time, and is still, maintained. It is quite conformable to tradition, moreover, to invest this Office with a particular solemnity. The Vesper psalms, as well as the hymns and antiphons, are well calculated to edify the faithful. Lastly, the ancient custom of having a lection or reading from the Old, or from the New, Testament, or from the homilies of the Fathers, might well in certain cases and to a certain extent be re-adopted, or serve as the subject-matter for the sermon which is sometimes delivered at this service.
Notes
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Vessels for Holy Oils
In Christian antiquity there existed an important category of vessels used as receptacles for holy oil. These were the ampullae or pittacia, which varied greatly in material as well as shape, being of wood, metal, ivory, and even more frequently of earthenware. Sometimes the vessel was flat-shaped, resembling the bulla, or again it took the form of a thimble or little flagon. Those most numerous at present are the "ampullae of St. Menas". There was scarcely a place of pilgrimage that did not have its beneficial or miraculous oil, which would be carried great distances to satisfy the pious or to relieve the sick. On this point there is abundant ancient testimony. To the oil was attributed a participation in the virtues of the saints with whom it had in some way been in contact. Hence, not alone the oil from lamps that had burned before their tombs but that also which was supposed to have issued from the tombs themselves or from the images of the saints was prized. The most celebrated document on this subject is the "Index oleorum" or "List of the holy oils", sent to Queen Theodelinde by Gregory the Great. This list was accompanied by ampullae, a certain number of which have been preserved in the treasury of the Basilica of Monza.
Towards the close of the sixth century the custom of reserving to the bishop the blessing of the holy oils on Holy Thursday had been established and gradually propagated, and the priests of each diocese were obliged to provide themselves with oil sufficient for their needs throughout the year. If, at the time of receiving the new oil, any of the old was still unused, it had to be destroyed, that is, either burned or thrown into the piscina of the church. Each church, therefore, had but a limited number of vessels destined to hold the oils. The councils of the ninth and succeeding centuries frequently warned the priests and bishops to take precautions against the stealing of the holy oils. Indeed, in those days malefactors entertained the superstitious belief that they would not be discovered if they would but rub their bodies with the holy oils. In order to prevent such desecration, the holy oils were kept in some secure place, either in a closet or in the sacristy.
The material of the vessels has varied greatly. In the fourth century St. Optatus of Mileve relates that the Donatist heretics seized and profaned a glass vessel filled with holy chrism (Migne, P.L., vol. XI, col. 972). In the Middle Ages crystal, gold, silver, and less precious metals were used. A thirteenth-century rock crystal vase from the Abbey of Saint-Evroult (Orne) is three and one-half inches in height and is surmounted by a lid of silver gilt encrusted with coloured stones (de Caumont, "Abécédaire d'arch. religieuse", p. 567); an inventory of Old St. Paul's, London, mentions three silver ampullae containing oil and chrism (Dugdale, "Monast. anglic.", III, 310) and an inventory of the Laon cathedral, in 1523, mentions three large phial-shaped silver vessels used for keeping the holy chrism, holy oil, and oil for the sick. In the interior of each receptacle was a long silver rod that served as a spoon. Inventories of Jumièges and Rouen, York and London speak of vessels of gold and of silver gilt enclosed in a small cabinet and furnished with spoons for the extraction of the liquid. These vases are designated as flagons, ampullae, estuy, and phialae, and the cabinet containing them is known as the chrismatorium, chrismate, cresmeau, and coresmier. St. Charles Borromeo drew up minute instructions concerning the vessels for the holy oils. He declared that each individual church should have two, either of silver or pewter, for each kind of oil, each vessel bearing the name of the oil contained therein. Almost the same rules are observed to-day. The vessels are usually cylindrical in form and fitted with screw tops marked with the letters: S. C. (sanctum chrisma); O.S. (oleum sanctum, oil of catechumens); O. I. (oleum infirmorum).
BARRAUD, Notice sur les saintes huiles et les vases qui servent a les contenir in Bulletin monumental, 4th series, VII (1871), 451- 505; HELLEPUTTE, Materiaux pour servir a l'histoire des vases aux saintes huiles in Revue de l'art chretien, 3rd series, II (1884), 146-53; SCHNUTGEN, Materiaux pour servir a l'histoire des vases a saintes huiles, ibid., 455-62; SCACCHI, Sacrorum elaeochrismatum myrothecia tria (Rome, 1625).
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Vestibule (Porch)
A hall projecting in front of the façade of a church, found from the fifth century both in the East and the West. In western Europe it was generally a narrow open ante-chamber with sloping roof and closed on the smaller sides, which were probably, when connected with the main buildings, provided with apses, as in the baptistery of San Giovanni at Rome. In the East, especially in Syria, this ante-chamber was given a fine façade, and was flanked by two towers. It was also frequently closed in front in Oriental countries and entered by one or three doors, and often had two stories, as in the churches of Turmanin and Suweda. The purpose of the vestibule, at least in western Europe, was not to provide a resting-place for penitents, but to deaden the noise outside. In medieval times Italy held firmly to the simple open chamber with sloping roof. North of the Alps, however, the vestibule developed into a projecting structure united with the main building, recalling the Syrian churches. The method of construction shown in the palace church of Charlemagne at Aachen, an ante-structure of several stories between the two western round towers, was adopted in the early Romanesque period, especially by the Cluniac monks. The Romanesque architecture also made use of a covered ante-structure placed before the west front. This style was first used on a large scale in the cathedral at Speyer, where the vestibule has three stories. The churches in which the main entrance was on the side aisle had a vestibule or portico (called the "Paradise") on the same aisle, as in the cathedrals at Münster and Paderborn. The name "Paradise", originally given to the atrium, was given later to the ante-chamber. In Gothic architecture the vestibule was reduced in size, and became an ornamental baldachino-like structure, which also served as an entrance, as in the cathedral at Freiburg in Baden. The name "Paradise" for the vestibule explains the festival, popular among the common people and called the Expulsion of Adam, held at Halberstadt as early as 1391, and which took place in the vestibule. In the Middle Ages alms were distributed and offerings made in the vestibule. The latter was used at times also for judicial proceedings, and in many such ante-chambers the announcements of the standard weights and measures were posted up, as at Freiburg in Baden the standard weight of bread in 1270, 1317, and 1320.
In Italy the architecture of the Renaissance and of the Rococo style held to the vestibule, which had been made sacred by tradition. Alberti considered its use necessary on all occasions. Even basilicas, as San Giovanni in Lateran and Santa Maria Maggiore, received new porticoes, which in the two churches mentioned were constructed as loggias in two stories. These vestibules were detrimental to both churches, concealing the façades and giving the buildings a somewhat secular appearance. The Carmelite church at Arezzo has a vestibule with columns built by Benedetto da Majano.
BEDA KLEINSCHMIDT 
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Vestments
IN WESTERN EUROPE
By liturgical vestments are meant the vestments that, according to the rules of the Church or from ecclesiastical usage, are to be worn by the clergy in performing the ceremonies of the services of the Church, consequently, above all, at the celebration of the Mass, then in the administration of the sacraments, at blessings, the solemn recitation of the canonical hours, public services of prayer, processions, etc. The liturgical vestments of the Latin Rite are: the amice, alb, cincture, maniple, stole, tunicle, dalmatic, chasuble, surplice, cope, sandals, stockings (or buskins), gloves, mitre, pallium, succinctorium, and fanon. The pope has the most elaborate and the greatest number of liturgical vestments, for all the vestments mentioned belong to him. The vestments of the priest are the amice, alb, cincture, maniple, stole, chasuble--vestments which the priest wears at the celebration of the Mass--then, in addition, the surplice and the cope. Besides the vestments worn by the priest the liturgical dress of the bishop includes also the tunic, dalmatic, sandals, buskins, gloves, and mitre; those of the archbishop include further the pallium. The subdiaconal vestments consist of the amice, alb, cincture, maniple, and dalmatic; those of the deacon of amice, alb, cincture, maniple, stole, and dalmatic. Finally, the lower clergy wear the surplice as a liturgical vestment, a vestment that belongs to all the grades of ordination.
IN THE EAST
There are also liturgical vestments in the Oriental Rites. They are fewer than the sacerdotal vestments of western Europe and vary from these also as regards form, nature, and use. Nevertheless the sacerdotal vestments of the East and West agree in essentials. The liturgical vestments worn in all Oriental Rites as well as in western Europe are: the under-tunic (alb), the cincture, stole,chasuble, and omophorion (pallium). In the East the chasuble is still bell-shaped, but, according to present usage, is slit in front in some rites. It is customary only in a few of the Eastern Rites to use the humeral veil and the mitre as in the Latin Rite, still, some, instead of a mitre, have a hat like the tiara, a covering like a turban, or, lastly, a cowl or veil. the vestments peculiar to the Oriental Rites are: the sakkos, the outer vestment of the Greek bishop, which is like a dalmatic; the epigonation of the Greeks and Armenians, a rhombic-shaped ornament of bishops and prelates that hangs on the right side to below the knee, hence the name; lastly the epimanikia, cuffs, or gloves with the part for the hand cut off, customary in all Oriental Rites. Pontifical vestments are the liturgical head-covering, excepting in the Armenian Rite where the priest also wears such a covering for the head, the sakkos, the omophorion, the epigonation, and the epimanikia.
Liturgical Vestments in a more General Sense
Besides the vestments worn by the clergy there are various other articles of clothing worn by ecclesiastics which are not, it is true, designated as vestes sacrae, but which, nevertheless, in a general sense can be included among the liturgical vestments. Thus, in the Latin Rite, there are the cappa magna, the amess, the mozetta, the rochet, the biretta; in the Greek Rite the mandyas (mantle) of the bishops, and the biretta-like covering for the head called kamelaukion, which, when worn by monks or bishops, has a veil called exokamelaukion.
Origin
The liturgical vestments have by no means remained the same from the founding of the Church until the present day. There is as great a difference between the vestments worn at the Holy Sacrifice in the pre-Constantinian period, and even in the following centuries, and those now customary at the services of the Church, as between the rite of the early Church and that of modern times. Just as the ceremonies that today surround the celebration of the Sacred Mysteries are the product of a long development, so are also the present liturgical vestments. It was sought at an earlier era to derive the Christian priestly dress from the vestments of the Jewish religion. Yet even a superficial comparison of the liturgical vestments of the New Covenant with those of the Old should have sufficed to show the error of such an opinion. The Christian vestments did not originate in the priestly dress of the Old Testament, they have, rather, developed from the secular dress of the Graeco-Roman world. The influence of the dress of the Mosaic cult upon the form of the Christian priestly dress can only conceded in this sense that the recollection of it must have made the use of liturgical garments specially reserved for the services of the Church appear not only entirely in keeping with the dignity of the mysteries of religion, but even necessary. This influence, however, was clearly general in character, not such as to make the Jewish priestly dress the prototype of the Christian.
Development
Four main periods may be distinguished in the development of the Christian priestly dress. The first embraces the era before Constantine. In that period the priestly dress did not yet differ from the secular costume in form and ornament. The dress of daily life was worn at the offices of the Church. In times of peace and under normal conditions better garments were probably used, and these were especially reserved for the celebration of the Sacred Mysteries. It would undoubtedly have scandalized the faithful if they had seen the dusty, dirty, or worn garments. The opinion which St. Jerome expresses--"The Divine religion has one dress in the service of sacred things, another in ordinary intercourse and life"--is certainly true also for the pre-Constantinian period, which it is hardly permitted to regard as a period of liturgical barbarism. It is even possible, though not demonstrated, that, as early as the close of the pre-Constantinian period, liturgical insignia came into use among the bishops and deacons, as the orarion, or stole, and the omophorion or pallium.
The second period embraces the time from about the fourth to the ninth century. It is the most important epoch in the history ofliturgical vestments, the epoch in which not merely a priestly dress in a special sense was created, but one which at the same time determined the chief vestments of the present liturgical dress. The process of development which was completed in this period includes five essential elements: definitive separation of the vestments worn at the liturgical offices from all non-liturgical clothing, and especially from that used in secular life; separation and definitive settlement of certain articles of dress; introduction of the sacrales distinctiva; employment of the vestments definitively assigned for use at the Divine offices with retention of the ordinary clothing under these vestments; lastly, introduction of a special blessing for the vestments intended for liturgical use. It cannot be decided positively how far this development was consummated by means of mere custom, and how far by positive ecclesiastical legislation. However, it may be taken as certain that the growth of a priestly dress did not proceed everywhere at a equal pace, and it is very probable that this development was completed earlier and more rapidly in the East than in Western Europe, and that the Orient was the prototype for Western Europe, at least with regard to certain garments (stole and pallium). It was of much importance for the forming of a special priestly costume differing from the garments ordinarily ward, that the poenula (cloak or mantle) and the long tunic, which came into universal use in the third century and were also worn in the offices of the Church, were gradually replaced in daily life, from about the sixth century, by the shorter tunic and the more convenient open mantle. The Church did not join in this return to the former fashion, but retained the existing costume, which was ore suitable to the dignity of the Divine offices; this fact in itself was the beginning of a rubrically distinct priestly dress. As regards the influence of Rome upon the development of a liturgical costume in other parts of Western Europe, such influence cannot have been of much importance outside of Italy before the eighth century. The case, however, was different in the eighth century, and as early as the ninth century Roman custom was authoritative nearly everywhere in the West. The great simplicity of the liturgical dress in the pre-Carlovingian era is very striking. The dignified shape with many folds that is constantly met in the sculpture and pictures of that era did not in fact require decoration, which at that time was limited almost exclusively to the clavi, the red ornamental trimming of the dalmatic.
The third period, extending from the ninth to the thirteenth century, completed the development of the priestly vestments in Western Europe. It ceased to be customary for the acolytes to wear the chasuble, stole, and maniple. The tunicle became the customary vestment of the subdeacons; the chasuble was the vestment exclusively worn at the celebration of the Mass, as the pluvial, the liturgical caps, took its place at the other functions. Another, and new vestment is the surplice, which, appearing in the course of the eleventh century, began in steadily increasing measure to replace the alb. In the third period, above all, the pontifical dress received its definitive form. This was the natural result of the enormous advance in the secular importance of the bishops and of their position in public life, which occurred in the Carlovingian era. Vestments such as sandals and stockings became exclusively episcopal ornaments. New pontifical vestments were the gloves, the succinctorium, and the mitre, to which were added among the German bishops the rational, an imitation of the pallium. When Amalarius wrote his treatise, "De officiis ecclesiasticis" at the beginning of the ninth century, eleven garments were included among liturgical vestments: amice, alb, cingulum, maniple, stole, tunic, dalmatic, chasuble, sandals, pontifical stockings, and the pallium. In the time of Innocent III the liturgical vestments numbered seventeen, the fanon, that is the papal amice, not being included among these. Protestants have claimed that the development of the priestly dress in the third period was due to the formulation of the dogma of Transubstantiation. However, this is entirely incorrect. As early as about 800, therefore, before the discussion concerning the Eucharist, the liturgical dress was complete in all its essential parts. The introduction of the pluvial, or cope, and the surplice arose from the desire to be more comfortable; but the development of the pontifical costume was based, as has been said, upon the important secular position which the bishops enjoyed from the Carlovingian era, which naturally brought about a corresponding enrichment of the pontifical dress. The doctrine of Transubstantiation exerted no influence upon the development of the liturgical vestments.
In the Greek Rite--the development of the liturgical dress in the other Oriental Rites cannot be traced in this period--only the pontifical dress was enriched. The new pontifical vestments were: the sakkos, still a patriarchal vestment; the epimanikien; the epigonation, in so far as this vestment had not already been introduced before the ninth century; the epigonation first had the form of a handkerchief and was called enchirion (hand-cloth, handkerchief), it was not named epigonation until the twelfth century.
In the fourth period, from the thirteenth century to the present time, the history of the liturgical vestments is almost entirely the history of their rubrical evolution, their adornment with embroidery and ornamental trimmings, and the nature of the material from which they are made. For the various particulars the reader is referred to what is said in the articles devoted to the various vestments. In general the tendency in the fourth period has been towards greater richness of material and ornamentation, but, at the same time, towards greater convenience, therefore, a constantly increasing shortening and fitting to the figure of the vestments, naturally impairing the form and aesthetic effect of the vestments. The mitre alone has been permitted to grow into a tower disproportionate in shape. Taking everything together, the development which liturgical vestments have experienced since the thirteenth century, and more especially since the sixteenth century, hardly appears to be a matter of satisfaction, notwithstanding all the richness and costliness of ornamentation, but rather a lamentable disfigurement caused by the taste of the time.
In the East there has been little or no development in the fourth period. The one vestment which has been added to the liturgical dress of the Greek Rite is the episcopal mitre.
Liturgical Vestments and Protestantism
As is known, all denominations of Protestantism rejected the doctrine of the sacrifice of the Mass and of the priesthood. It would therefore have been logical if all denominations had done away with liturgical vestments. For even though they are not in themselves essential to the Sacrifice of the Mass, being only something external, yet by their entire history they are connected most intimately with it. Of all the Protestant denominations logical action was taken only be the Reformed Churches (Calvinist and Zwinglian), which did away entirely with the Mass and the Mass vestments, and substituted for these vestments in the church service a dress taken from secular life. On the other hand, the Lutherans did not show themselves so logical. It is true that, in agreement with their rejection of celibacy and the degrees of Holy orders, they rejected the cincture, the symbol of chastity, as well as the maniple and stole, the insignia of the higher orders, but they retained the alb or surplice and the chasuble for the celebration of Communion; and this was the case in Germany until the eighteenth century; in isolated cases the surplice is worn there even now; it is worn also in Scandinavia, where the bishops retained the cope, and in Denmark up to the present time. In England the first edition of the Book of Common Prayer in 1549 still permitted the surplice, alb, chasuble, cappa, and tunic; three years later, however on account of the greatly increased strength of Calvinism, the second edition of the Prayer Book only allowed the rochet andsurplice. It is true that the third edition, of 1559, issued during the reign of Elizabeth, restored the force of the regulations of the first edition, but only in theory. In practice the regulations of the second edition prevailed. Further, the attempt of the bishops at the Convocation of Canterbury to save at least the cappa and surplice had no permanent success on account of the domination of Puritanical opinions. Not even the surplice, the minimum of liturgical dress, remained in universal use. A movement for the revival of the old liturgical vestments began in England with the appearance of Ritualism. Although the ecclesiastical authorities fought the revival with determination, yet is has continually advanced until now there are at least 2000 Anglican churches where the old liturgical vestments have been reintroduced.
Blessing of the Liturgical Vestments
Not all the vestes sacrae necessarily require a blessing. This is strictly commanded only for the amice, alb, maniple, stole, chasuble, and perhaps also the cincture. The blessing of the liturgical vestments is a prerogative of the bishop; others can bless them only when specially empowered to do so. Vestments that have been blessed lose the blessing when the form is essentially altered, when they are much worn, and are therefore unworthy of the holy service, finally, when very greatly repaired. On account of the lack of positive information, it cannot be even approximately settled as to the time at which the blessing of liturgical vestments was introduced. The first certain statements concerning the blessing of liturgical vestments are made by the pseudo-Isidore and Benedict Levita, both belonging to the middle of the ninth century, but the oldest known formula of blessing, which is in the Pontifical of Reims, belongs to the end of the ninth century, for the benedictory prayers the Pontifical of Egbert of York are an interpolation of the tenth century. From the twelfth century and especially in the later Middle Ages, the forms of blessing were very numerous. The blessing f the vestments was probably always the prerogative of the bishop, though this is not expressly mentioned before Gilbert of Limerick in the early part of the twelfth century. In the Oriental Rites the blessing of the liturgical vestments is also customary; it is given by the bishop, but in case of necessity the priest can perform the ceremony. The benedictory prayers in the Greek Rite are very similar to those in the Latin Rite. It is perhaps even more difficult to determine the time when the blessing of the vestments in the Oriental Rites began than to settle its date in Western Europe.
Symbolism
It has been said at times that mystical considerations were the cause of the introduction of liturgical vestments and consequently of their existence. But this is absolutely wrong. These mystical considerations did not create the priestly dress; they are, rather, the result of the appearance of these vestments and of the defining of the individual ones. The omophorion and orarion were the first to receive symbolical interpretation, which was given by Isidore of Pelusium (died about 440); the earliest symbolism of the entire priestly dress of the Greek Rite is found in the Historia ekklneiastike, probably of the eighth century. This work was the basis of the symbolical interpretation of the sacred vestments among the Greek liturgists until the late Middle Ages. In Western Europe the first attempt to give a symbolical meaning to the vestments of the Mass is found in what is called the Gallican explanation of the Mass. However, it was not until the ninth century that a more complete symbolism of the priestly dress was attempted in Gaul. The mystical interpretation became from this time a permanent theme for the writers on the liturgy, both in the Middle Ages and in modern times. In the symbolical interpretation of the sacred vestments, Amalarius of Metz became especially important. Even in his lifetime Amalarius aroused much opposition on account of his symbolism, which, it must be acknowledged, was not seldom peculiar, labored, and arbitrary. In the end, however, his mystical interpretations, which in reality contained many beautiful and edifying thoughts were greatly admired and were a model for liturgists until far into the thirteenth century. Various traces of the influence of Amalarius's interpretations are evident even in the late Middle Ages. A symbolism, however, appeared even as early as the ninth century in certain liturgical prayers, the prayers that are spoken when putting on the sacred vestments, and the words pronounced by the bishop at an ordination, when he gives the garments to the newly ordained. It should, however, be said that up to the twelfth century these prayers appear only occasionally in the Sacramentaries, Missals, and Pontificals, but after this they soon appeared more frequently in those books. It is a striking fact that the symbolism of these prayers often pursues its own course without regard to the interpretations of the liturgists. It was not until towards the end of the Middle Ages that a greater agreement arose between the symbolism of the liturgists and what might be called the official symbolism of the Church expressed in the prayers in question; this official symbolism, moreover, differed greatly at different periods and in different places.
Characterization of the Symbolism
This is not the place to enter into the details of the many interpretations which the various liturgical vestments have received and which, notwithstanding the chaff, contain much pure wheat. (For such detailed presentation cf. Braun, "Geschichte der liturg. Gewandung", pp. 701 sqq.) It must suffice here to give them a general characterization. The symbolism customary among the liturgists from the ninth to the eleventh century is a moral symbolism, that is the liturgical vestments were made to symbolize the official and priestly virtues of their wearers. In the twelfth century there were added to this the typico-dogmatic symbolism, in which the vestments were expounded in reference to Christ Whose representative is the priest, and soon they symbolized Christ's Incarnation, the two Natures of Christ, the unity and relation to each other of these natures before long the virtues of Christ, His teaching, and soon, lately, His relations to the Church. Curious to say the vestments were not made to symbolize Christ's Passion and Death. This last symbolism, which may be called typico-representative, first appeared in the course of the thirteenth century, and quickly became very popular, because it was the most easily expressed and consequently most easily understood by the people. The people interpreted the vestments as symbolizing the instruments of Christ's Passion, as the cloth with which Christ's head was covered (amice), the robe put on him in mockery (alb), the fetters (cincture, maniple), etc., and the priest who was clothed with these was regarded as typifying the suffering Saviour. A fourth method of interpretation may be called the allegorical. This method of interpretation looks upon the priest at the altar as the warrior of God, who fights with the foe of the God of the people, and regards his vestments as his weapons in this spiritual struggle. The first traces of this symbolism are found in the ninth and tenth centuries, but are not seen in a developed form until the twelfth century. However this last method of symbolism was never very widespread. As early as the Middle Ages the moral symbolism was customary in the putting on of the vestments, and in the prayers of the ordination service. The typical reference to Christ was always foreign to them.
Up to the fifteenth century it was customary among the Greek liturgists to make use, almost exclusively, of typical symbolism. It was not until later that they employed moral symbolism; this symbolism apparently arose while putting on the vestments, a custom of prayer that had in the meantime come into use. In these prayers the liturgical vestments symbolize the virtues of their wearers.
MARRIOTT, Vesiarium christianum (London, 1868); Realencyklopadie der christ. Altertumer, II (Freiburg, 1886); THALHOFER, Handbuch der kath. Liturgik (Freiburg, 1883); BRAUN, Die liturgische Gewandung im Occident und Orient (Freiburg 1907).
JOSEPH BRAUN 
Transcribed by Michael T. Barrett 
Dedicated to the past and present members of the St. Joseph's Altar Society, Salem, OR

Veszprem[[@Headword:Veszprem]]

Veszprém
(VESPRIMIENSIS.)
Diocese in Hungary, suffragan of Gran, one of the sees founded about 1009 by King St. Stephen, or perhaps by Queen Gisela, his wife. Later records make no mention of a foundation by the queen. But the see owes much to the queen who caused the beautiful cathedral with its four spires to be built; it was completely destroyed by fire in 1276. Queen Gisela gave rich donations to the church, especially gold and silver plate. She also selected Veszprpremeacute;m as her place of burial, and her example was followed by several of the succeeding queens of Hungary. From the earliest times the bishop possessed the right of crowning the queen, and was ex officio, her chancellor. The bishopric was one of the richest episcopates in Hungary during the fourteenth century. A celebrated school offered facilities for theological studies as well as for the study of law. When, in 1276, the town was destroyed in the conflicts between the lords of Németujvár and those of Csák, the cathedral, the school, and the library were demolished. After the battle of Mohács (1526) the Turks destroyed the possessions of the see; shortly afterwards, the Reformation seriously affected ecclesiastical life. The battles, which were fought against the Turks in this part of Hungary, greatly injured the see; the ecclesiastical and religious life was ruined in spite of the endeavours of prominent bishops like Francis Forgách, George Lippay, George Szelepesenyi, and George Széchényi. It was not until 1686, after the fall of Turkish suzerainty in Hungary, and the conquest of Buda, that better times came. The work of reconstruction began in 1711 and was completed in the reigns of Charles III and Maria Theresa. In 1777 several districts of the diocese were taken away and incorporated in the newly- established sees of Stuhlweissenburg and of Steinamanger. Of the later bishops of Veszprpremeacute;m the following are particularly notable: Martin Biró, one of the most zealous opponents of Protestantism; Joseph Kopacsy (1825-41), afterwards Archbishop of Gran; John Ranolder (1848-75), prominent in public instruction and the education of girls. Since 1888 Baron Charles Horning is bishop. The diocese consists of the "Komitate" of Veszprpremeacute;m, Zala, and Somogy. It is divided into 5 archdeaneries and vice-archdeaneries. It has 9 active and 19 titular abbeys; 5 active and 12 titular provostships; 226 parishes; 18 monasteries and 23 convents of women with 140 and 228 inmates, respectively. The chapter consists of 12 active and of 6 titular canons; the number of clergy is 358. The diocese has a Catholic population of about 613,477.
ROKA, Vitae Veszprimiensium Praesulum (Posen, 1779); PRAY, S. Specimen Hierarchiae Hungariae, I, 260-307; Monumenta Romana episcopatus Veszprimiensis (3 vols., Budapest, 1896); LUKCSICS, Bibliographia diaecensis Veszprimiensis (Budapest, 1909); A katolikus Magyarorszag (Budapest, 1902), in Hungarian; KOLLANTI, A veszprmi puspok kiralyne koronazasi joganak tortenete (Veszprpremeacute;m, 1901); Schematismus diaecesis (Veszprpremeacute;m, 1911). On Bishop Martin Biro see the Hungarian work: HORNING, Padanyi Biro Marton veszprpremeacute;mi puspok naploja (Veszprpremeacute;m, 1903).
A. ALDASY 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of the Diocese of Veszprpremeacute;m
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Vexilla Regis Prodeunt
This "world-famous hymn, one of the grandest in the treasury of the Latin Church" (Neale), and "surely one of the most stirring strains in our hymnology" (Duffield), was writien by Venantius Fortunatus, and was first sung in the procession (19 Nov., 569) when a relic of the True Cross, sent by the Emperor Justin II from the East at the request of St. Radegunda, was carried in great pomp from Tours to her monastery of Saint-Croix at Poitiers. Its original processional use is commemorated in the Roman Missal on Good Friday, when the Blessed Sacrament is carried in procession from the Repository to the High Altar. Its principal use however, is in the Divine Office, the Roman Breviary assigning it to Vespers from the Saturday before Passion Sunday daily to Maundy Thursday, and to Vespers of feasts of the Holy Cross, such as the Finding (3 May), the Exultation (14 September), the Triumph (16 July, "pro aliquibus locis").
Originally the hymn comprised eight stanzas. In the tenth century, stanzas 7 and 8 were gradually replaced by new ones ("O crux ave, spes unica", and the doxology, "Te summa Deus trinitas"), although they were still retained in some places. Stanza 2 survived the omission of the other two, and passed from the manuscripts into many printed breviaries. The correctors of the Breviary under Urban VIII revised the whole hymn in the interest of classical prosody. They omitted stanzas 2, 7, and 8, which are as follows:
Confixa clavis viscera 
Tendens manus, vestigia 
Redemptionis gratia 
Hic immolata est hostia. 

Fundis aroma cortice, 
Vincis sapore nectare, 
Iucunda fructu fertili 
Plaudis triumpho nobili. 

Salve ara, salve victima 
De passionis gloria 
Qua vita mortem pertulit 
Et morte vitam reddidit.
Pimont thinks the hymn has lost nothing by the omissions, and that "Its movement is more active and its unction more penetrating". The correctors also replaced the last two lines of the first stanza by those of the eighth, and channged "reddidit" into "protulit", giving us the stanza as now found in our breviaries:
Vexilla regis prodeunt, 
Fulget crucis mysterium, 
Qua vita mortem pertulit 
Et morta vitam protulit. 

[Abroad the royal banners fly 
And bear the gleaming Cross on high- 
That Cross whereon Life suffered death 
And gave us life with dying breath.]
It is unneccessary to indicate more in detail the changes wrought by the correctors, as our Breviaries give the revised text, and the Vatican Graduale gives the ancient text. In general, the changes made by the correctors in the Church hymns are not liked by hymnologists. Some exceptions taken by the Abbé Pimont to those made in the "Vexilla Regis" are noted in the appended bibliography. The Vatican Graduale gives plain evidence of the desire and purpose of the Commission on Plain Chant, established by Pius X, to restore the original texts. The Antiphonary (1912) gives equal evidence of an intention to retain the revised texts. Thus the Graduale (1908) gives only the ancient form of the hymn, while the Antiphonary gives only the revised form. Curiously, the Processionale (1911) gives both forms.
"Vexilla" has been interpreted symbolically to represent baptism, the Eucharist, and the other sacraments. Clichtoveus explains that as vexilla are the military standards of kings and princes, so the vexille of Christ are the cross, the scourge, the lance, and the other instruments of the Passion "with which He fought against the old enemy and cast forth the prince of this world". Kayser (p. 397) dissents from both, and shows that the vexillum is the cross which (instead of the eagle) surmounted, under Constantine, the old Roman cavalry standard. This standard became in Christian hands a square piece of cloth hanging from a bar placed across a gilt pole, and having embroidered on it Christian symbols instead of the old Roman devices. The splendour and triumph suggested by the first stanza can be appreciated fully only by recalling the occasion when the hymn was first sung--the triumphant procession from the walls of Poitiers to the monastery with bishops and princes in attendance and with all the pomp and pageantry of a great ecclesiastical function. "And still, after thirteen centuries, how great is our emotion as these imperishable accents come to our ears!" (Pimont). Gounod took a very plain melody based on the chant as the subject of his "March to Calvary" in the "Redemption", in which the chorus sings the text at first very slowly and then, after an interval, fortissimo. There are about forty translations into English verse.
MEARNS AND JULIAN in Dict. of Hymnology (2nd ed., London, 1907), 1219-22, 1721, first lines etc. of thirty-five translations, to which list should be added: BAGSHAWE, Breviary Hymns and Missal Sequences (p. 53: "Behold the Royal Standard raised"); DONAHOE, Early Christian Hymns (p. 82: "Behold the Standard of the King"); HENRY, The Poet of Passiontide in American Ecclesiastical Review (March, 1891), 179-192 ("Behold the banners of the King"), together with Latin text and historiac and exegetical comment. DUFFIELD, The Latin Hymn-Writers and Their Hymns (New York, 1889), 88-95. NEALE, Mediæval Hymns and Sequences (3rd ed., London, 1867), 6-8; the version of this felicitous Anglican hymnologist and translator is also given in the (Baltimore) Manual of Prayers, p. 612. KAYSER, Geschichte und Erklärung der ältesten Kirchenhymnen, I (Paderborn, 1881), 395-411. PIMONT, Les Hymnes du Brévaire Romain, III (Paris, 1884), 30-46, thinks the correctors erred in transferring the last two lines of the eighth stanza to the first stanza (footnote, pp. 36-38), and also in changing "reddidit" to "protulit", since "reddidit" is the more exact and theologically appropriate word (footnote, p. 34), and dislikes the "Dicendo nationibus" of the third stanza as a correction of the original "Dicens: in nationibus", this latter being the reading of all the old manuscripts and an exact reproduction of the Vulgate reading, Psalm xcv, 10 (except that "gentibus" is used for "nationibus"): "Can it be believed that the presence of a trochee in the third foot, surely inoffensive enough, would suffice for its rejection?" Holding that Justin Martyr's charge that the Jews had suppressed the "a ligno" is now untenable, Pimont thinks that Fortunatus may have borrowed it from some of the Latin Fathers who maintained its correctness, or perhaps from a copy of the Psalms in which a gloss had crept into the text. Apropos of this stanza, Julian (loc. cit. supra) thinks its best English translation is that of BLOUNT in The Office of the Blessed Virgin Mary in English (1687),which first appeared in Blount's Office of Holy Week (Paris, l670), "Abroad the regal banners Fly":
"That which the Prophet-King of old 
Hath in mysterious Verse foretold, 
Is now accomplisht, whilst we see 
God ruling nations from a Tree".
SHIPLEY, Annus Sanctus (Londonm 1874) 94-100, gives trs. of KENT, AYLWARD, CAMPBELL, Evening (1710); and in the appendix, trs. of Primers of 1604, 1619, 1685, 1706. MARBACH, Carmina Scripturarum (Strasburg, 1907), p. 197 for various liturgical uses of "Regnavit a ligno Deus''. Hymns Ancient and Modern, historical edition (London, 1909), xx, xxi, xxii, xxxiv and pp. 148-9 for harmonized plainsong, modern setting, comment, DREVES, Lateinische Hymnendichter des Mittelalters in vol. L of Analecta Hvmnica (Leipzog, 1907), pp. 74-75, for manuscript readings and brief sketch of Fortunatus. Church Music (March, 1908), p. 140. for answers to questions arising out of the different texts. (Unrevised and revised) of the hymn in the Breviary and Graduale (Vatican Edition).
H.T. HENRY 
Transcribed by Wm Stuart French, Jr. 
Dedicated to Rev. Kenneth Geyer, O.S.B.
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Viaticum
Name
Among the ancient Greeks the custom prevailed of giving a supper to those setting out on a journey. This was called hodoiporion "Convivium, quod itineris comitibus præbetur" (Hedericus, "Lex. græc-lat."). The provision of all things necessary for such a journey, viz. food, money, clothes, utensils and expense, was called ephodion. The adjectival equivalent in Latin of both these words is viaticus, i.e. "of or pertaining to a road or journey" (Facciolati and Forcellini, "Lexicon"). Thus in Plautus (Bacch., 1, 1, 61) we read that Bacchis had a supper prepared for his sister who was about to go on a journey: "Ego sorori meæ coenam hodie dare volo viaticam", and (Capt. 2, 3, 89), "Sequere me, viaticum ut dem trapezita tibi", and in Pliny (VlI, ep. 12, in fine), "Vide ut mihi viaticum reddas, quod impendi". Subsequently the substantive "viaticum" figuratively meant the provision for the journey of life and finally by metaphor the provision for the passage out of this world into the next. It is in this last meaning that the word is used in sacred liturgy.
Formerly it meant anything that gave spiritual strength and comfort to the dying and enabled them to make the journey into eternity with greater confidence and security. For this reason anciently not only any sacrament administered to persons at the point of death, baptism (St. Basil, "Hom. in sac. Bapt."; St. Gregory Nazianzen, "Orat. de bapt."), confirmation, penance, extreme unction (Moroni, "Diz. di erudizione stor.-eccl.), Eucharist (Fourth Counc. of Carthage, cap. 78, calls it "viaticum Eucharistiæ"), but even prayers offered up or good works performed by themselves or by others in their behalf, e.g. alms-deeds (St. Cyprian), and finally anything that tended to reconcile the dying with God and the Church came under this designation. In the course of time "viaticum" was applied to the Eucharist generally, but finally it acquired its present fixed, exclusive, and technical sense of Holy Communion given to those in danger of death. The Catechism of the Council of Trent (De Euch. sacr., n. 3) says: "Sacred writers call it the Viaticum as well because it is the spiritual food by which we are supported in our mortal pilgrimage, as also because it prepares for us a passage to eternal glory and happiness". As early as A. D. 325 the Holy Eucharist given to the dying was called the "last and most necessary Viaticum" (Counc. of Nice, can. 13). Although Aubespine, Bishop of Orléans, in his note on this canon says that "viaticum" here means only the reconciliation and absolution granted at the hour of death to public penitents who had not performed the prescribed canonical penance, yet Macri (Hierolexicon) declares that it means simply "Sacramentum Eucharistic, cui antonomastice nomen veri muniminis convenit". Innocent I (402-17), in "Ad Exsuperium", and the First Council of Orange, 441, employed this word in the same sense.
Minister
Formerly Viaticum was administered not only by bishops and priests, but also by deacons and clerics of inferior orders and even by lay people. During the persecutions lay people carried consecrated particles to their homes and administered Holy Communion to themselves, and it is natural to conclude that they received it as Viaticum in the same manner. Dionysius of Alexandria ("Ep. ad Fabium Antioch." in Eusebius, "Hist. eccl.", VI, xliv) relates that Serapion, an old man in danger of death, received Viaticum from his nephew, a mere boy, who had received the consecrated particle from a priest. From a Decree of the Council of Reims (Regino, "De eccl. disc.", I, cxx) it appears that sometimes even females carried the Viaticum to the dying, which practice the Council strictly forbade. Apparently for a while it was difficult to eliminate this abuse, for Hincmar, Archbishop of Reams, required the diocesan visitors to inquire whether the priests gave Communion to the sick with their own hands or by others', "per se et non per quemlibet", and whether they gave the consecrated particle to any lay person, "cuiquam laico", to carry it home for the sake of giving it to the dying (Martène, "De antiq. eccl. rit.", I, I, v, 2). After the tenth century no mention is made of lay persons carrying Viaticum to the dying, but deacons regularly administered it, and from two manuscript codices in the monastery of Casalis Benedicti it is evident that subdeacons carried it to the house of the sick person, but that the priest administered it (Martène, ibid.). At present only parish priests or their assistants carry and administer it to the dying. In case of necessity a deacon my be delegated, and if the necessity be urgent this delegation need not be waited for (Lehmkuhl, II, 135).
Subject
All, even children who have reached the age of reason (Decr., "Quam singulari", præscriptio VIII, 8 Aug., 1910), are bound by Divine precept to receive the Viaticum when they are in danger of death, according to the opinion of theologians and the rule of the Church; though it is disputed whether one who is now in danger of death and who has within the last few days received Holy Communion is so bound by Divine precept. The obligation in the latter case is not clear, as the previous Communion in all probability satisfies the Divine law (Slater II, v, 1; Lehmkuhl, II, n. 146). St. Liguori says that according to the more probable opinion the obligation exists (VI, n. 285, dub. 2, sec. sent.). If a person becomes dangerously ill on the day on which he received Holy Communion out of devotion, it is disputed whether he may, or is bound to, receive it as Viaticum (Slater and Lehmkuhl, ibid.). Benedict XIV (De syn. dioec., VII, xi, n. 2) leaves the decision of this question to the prudent discretion of the priest, but St. Liguori (ibid., tertia sent.) thinks that the sick person is bound to receive it if the danger comes from an external cause, but not if he were already ill or if the danger already existed in some internal though unknown cause, as might be presumed in case of sudden illness, e.g. apoplexy and the like. Viaticum, like Holy Communion, out of devotion, may not be given to persons who are insane and who have never had the use of reason (Rit. Rom., Tit. IV, n. 10). To persons labouring under insanity from fever or other causes and at the time incapable of sentiments of piety, Communion cannot be administered; if, however before they became insane they evinced pious and religious sentiments and led a good life and it is apprehended that they will not recover their reason until they are dying, Viaticum may be administered to them in their delirium provided there be no danger of irreverence (Catech. of Council of Trent, II, vi, n. 64). It should not be administered when there is danger of irreverence to the sacrament from incessant coughing, difficulty of breathing or swallowing, and frequent vomiting. In all these cases, a little food or drink may be given first, to try whether the person can receive without danger of rejecting the Sacred Host. The same may be done in case of delirium also. Many recommend the trial to be made with an unconsecrated particle (O'Kane, "On the Rubrics" n. 782). Public sinners ("Publici usurarii, concubinarii, notorie criminosi, nominatim excommunicati aut denuntiati"-Rit. Rom., Tit. IV, cap. iv, n. 1) are not allowed to receive Viaticum until they have repaired, as far as circumstances will permit (the confessor must decide in each case the nature and extent of this obligation), the injuries and scandals of which they have been the cause.
Species
Formerly Viaticum was usually administered under the species of bread, because the Blessed Sacrament, which was to be carried to the house of the dying person, was customarily reserved under this form only. The incident, related above, of the aged Serapion would indicate this, for the boy was instructed by the priest to dip the consecrated particle into water before giving it to his uncle. To this rite the Fourth Council of Carthage (Can. 76) seems to allude, because it states "infundatur ori eius Eucharistia" when Viaticum was to be given to dying persons, who, on account of the parched state of the throat, were unable to swallow the Host. About the twelfth century the custom of receiving Holy Communion out of devotion under both species began to be disused (Chardon "Storia dei sacramenti", I, III, vii). It cannot be doubted that, as long as this custom prevailed, Viaticum was often administered in the same manner when it was given after Mass, celebrated in the room of the dying person, which was frequently done. Menard, in his notes on the "Gregorian Sacramentary" says that it contained two separate forms for the administration of Viaticum, "Corpus Domini nostri Jesu Christi custodiat te in vitam æternam" and "Sanguis Domini nostri Jesu Christi redimat te in vitam æternam". Sometimes the Host was dipped into the Precious Blood, as is evident from many ancient Rituals, and the Council of Tours prescribes "Sacra oblatio (Host) intincta debet esse in Sanguine Christi, ut veraciter presbyter possit dicere-Corpus et Sanguis Domini proficiat tibi" ( Martène, ibid.). Although anciently it was the custom to receive Holy Communion during Mass under both species (also Viaticum after Mass), yet it was never believed that those who communicated under the species of bread only did not receive, whole and entire, the Body and Blood of Christ. At present Viaticum is administered, at least on the Latin Church, under the form of bread only.
Rites and Ceremonies
Things to be prepared.-(a) By the priest.-The pyx, a small corporal, and a purificator in small burse, a white (even on Good Friday) stole, and a Ritual. (b) In the sick room.-A table (near the foot of the bed, or in some other position in which it is easily visible to the sick person), a crucifix (although this is not prescribed by the rubric), two lighted wax candles, a wineglass containing a little water for purifying the priest's fingers, a clean cloth or napkin for the sick person, a vase containing holy water, and a sprinkler of box or other wood. (c) On the altar.-Two lighted wax candles, the key of the tabernacle and a burse with a large corporal (if the particle is to be transferred from the ciborium to the pyx in this case also an ablution cup and a finger towel). It frequently happens that all the necessary things are not prepared in the sick room, therefore it will be expedient for the priest to carry with him two wax candles, holy water, and a small communion-cloth.
The priest, having placed the pyx in the burse, which should hang on his breast by a cord round his neck goes to the sick person's house, reciting on the way the "Miserere" and other psalms and canticles he may know by heart. At the door of the sick-room he says: "Pax huic domui" and if there be no one to answer, he replies himself: "Et omnibus habitantibus in ea", enters the room, puts on his stole, takes out the pyx, places it on the table, genuflects, and rises. Then he takes the holy water and sprinkles first the sick person in the form of a cross, i.e. in front of himself, then on his (own) left, then on his (own) right, after which he sprinkles some around him on the floors and walls of the room and on those present, saying in the meantime: "Asperges me . . . dealbabor", to which he adds the first verse of the "Miserere", "Gloria Patri" "Sicut erat", and then repeats the antiphon "Asperges me", etc. which must not be changed during Paschal time. He immediately subjoins the versicles "Adjutorium", etc. and the prayer "Exaudi nos", etc.
If the sick person has not previously confessed, the priest should ask those present to leave the room; then he hears the confession, imposes a light penance, and may recall the sick person's attendants. Even if the priest had previously heard the confession, he should not administer Viaticum until he has given the sick person an opportunity to confess again, if he desires it. The priest then goes to the table, genuflects, and uncovers the pyx, and the communion-cloth or napkin is adjusted under the chin of the sick person who recites the "Confiteor", if he be able; if not, it is said in his name by one of the bystanders, or, when there is no one able to do this, by the priest himself. After the "Confiteor" the priest genuflects, rises, and turns towards the sick person, taking care, however, not to turn his back to the Blessed Sacrament. In this position he says "Misereatur" and "Indulgentiam" using the words tui, tuis, tuorum, and tibi. (The singular is used when Communion is given to one who is sick, except in the rare case in which it is given during Mass, when the plural form is used. "Sacrorum Rituum Cong.", 16 Nov., 1906.) The priest then turns to the table, genuflects, and takes the particle between the thumb and index finger of the right hand and holds the pyx in his left hand under the particle. The "Ecce Agnus Dei" and the "Domine non sum dignus" are said as prescribed for the ordinary Communion in the church. The sick person should say the "Domine non sum dignus" with the priest, at least once, in a low tone (Rit. Rom. Rubr., 19). Instead of the "Corpus Domini", the form "Accipe frater (soror)" etc. is used, whether the sick person is fasting or not, for it is always used when the sick person is in probable danger of death. It is a very probable opinion that Communion may be administered the next day, and even every day, and while the danger continues the form should always be "Accipe frater" (O'Kane,op. cit., 777). If difficulty is experienced in swallowing the Host on account of the parched condition of the throat, a little water may be given to the sick person before he receives Holy Communion, or the Host may be placed in some wine or water in a spoon or a little wine or water may be given immediately after receiving the Host.
If the danger of death be imminent, but the person be able to receive, all the prayers, as far as the "Misereatur", may be omitted. In case of extreme necessity the priest may even omit the "Misereatur" and the following, and give Communion immediately. In these cases the prayers which were omitted are not supplied afterwards, even though the state of the sick person should allow this. If it be feared that the person will be unable to swallow the Host before death, it should not be given. If it be given and death ensue before he can swallow it, it should be removed from his tongue and placed either in a corporal or in some vessel and kept in some secure place and in due time put into the sacrarium. Should the Host not be visible in the mouth, nothing further need be done (Dunne, "The English Ritual Explained", 67; De Herdt, III, n. 191; O'Kane, op. cit., n. 823). If the priest, after bringing the Blessed Sacrament, finds unexpectedly that the sick person is unable to communicate, he may give benediction with it to the sick person. But he is never allowed to bring the Blessed Sacrament for this purpose when he knows that the person will be unable to receive. Should the sick person he unable to retain the Sacred Host, it should be removed and carried to the church in a corporal or clean vessel. There it should be kept in a becoming place until it corrupts, when it should be put into the sacrarium.
After the Communion the priest purifies the pyx and his fingers in a small glass of water, and the water is given by the priest, or one of the attendants, to the sick person to drink. If the latter be unable or unwilling to take it, it may be thrown into the sacrarium or into the fire at the house. The priest may, if he wish, purify the pyx and his fingers by rubbing them with one part of the little purificator previously moistened with water. The purificator should then not be used again before it is washed. The priest then says "Dominus vobiscum" and the prayer "Domine sancte ", etc. If no particle remains in the pyx he blesses the sick person with his hand in the same manner as after Communion in the church, using the form "Benedictio Dei", etc. O'Kane (n. 835) thinks that since we use "tui" instead of "vestri" in the "Misereatur", there is sufficient reason to justify the use of "super te"instead of "super vos" in this blessing; the rubric "eum manu benedicit " seems to favour this opinion, although authors who give the form in full say it ought to be "super vos". If a particle remain in the pyx, the priest genuflects, puts the pyx in the burse, and, without saying anything, gives the blessing with the pyx, puts off his stole and surplice, and returns to the church reciting on the way the Psalm, "Laudate Dominum de coelis", etc. (This rubric ought to be observed, when the priest is obliged to give Viaticum to person in different houses, until the last particle is given, for the rubric says: "Si altera particula Sacramenti superfuerit".) Having arrived at the church he places the pyx on the corporal, genuflects, descends to the lowest step and there recites the versicles "Panem de coelo", etc. and "Dominus vobiscum" and the prayer "Deus qui nobis", etc., after which he announces the indulgence of seven years and seven quarantines to those who accompanied the Blessed Sacrament with a light, and five years and five quarantines to those who accompanied it without a light. He then ascends to the predella, genuflects, gives the blessing to the assembled people in the church with the pyx and places the latter in the tabernacle in the customary manner.
From the Mass of Maundy Thursday till the Mass of Holy Saturday the colour of the stole must be white, the "Gloria Patri" is recited at the end of the Psalms, and the blessing with the pyx may be given in the room of the sick person, but not in the church. It may happen that Viaticum is to be given during Mass, e.g. to a criminal about to be executed, in an hospital or private house, when the sick person is in view of the altar. The rites and ceremonies observed in such cases are exactly the same as when Communion is given in the church, except that the form will be "Accipe frater (soror)". The colour of the vestment will be suited to the Mass. When Viaticum is administered to two or more persons at the same time, it is given to them successively, as in the church, provided they be in the same apartment or in apartments opening into each other. In this case "Misereatur vestri . . . vestris" and "Indulgentiam . . . vestrorum . . . vobis" are said; the ablution may be given to any one of them, and need not be divided; in the prayer "Domine sancte" the words "fratri nostro" or "sorori nostræ" are changed into "fratribus nostris", or, if all are females, "sororibus nostris", and at the end the blessing with the pyx is given only once to all together.
MACRI, Hierolexicon (Venice, 1712); CHARDON, Storia dei sacramenti (Verona, I1754); ZACCARIA, Bibl. ritualis (Rome, 1781); BENEDICT XIV, De synodo di£cesana (Naples, 1772); LABBE AND COSSART, Concil. coll. (Paris, 1715); MARTÈNE, De antiq. eccl. rit . (Venice, 1783), BARUFFALDI, Ad rituale roman. Comment. (Venice, 1792); BERNARD, Cours de liturgie romaine (Paris, 1893); A SEXTEN, Tract. Pastoralis de sacramentis (Mainz, 1894); SLATER, Manual of Moral Theology (New York, 1908); DUNNE, The English Ritual Explained (London, 1908); O'KANE, Notes on the Rubrics (Dublin, 1867) Rituale Romanum (Ratisbon, 1895).
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Viatora Coccaleo[[@Headword:Viatora Coccaleo]]

Viatora Coccaleo
A Capuchin friar, so called from his birthplace, Coccaglio in Lombardy, date of birth unknown; d. 1793. For a time he was lector in theology and wrote several works that give him a place among the noteworthy theologians in a period of theological decline. These are: "Tentamina theologico-scholastica" (Bergamo, 1768-74); "Tentaminum theologicorum in moralibus Synopsis" (Venice, 1791); "Instituta moralia" (Milan, 1760). His defence of papal supremacy, "Italus ad Justinum Febronium" (Lucca, 1768; Trent, 1774), is one of the principal apologies against Febronius. Besides writing several works against Jansenism, he took part in the discussion concerning the devotion to the Sacred Heart and the sanctification of Holy Days, made famous by the Synod of Pistoja (1786), and published: "Riflessioni sopra l'origine e il fine della divozione del S. Cuore di Gesù" (Naples, 1780); "Riposta sul dubbio, se la sola Messa basti a santificare le feste" (Bologna, 1781). To these may be added his studies on the text and meaning of the poem of Prosper of Aquitaine, "Contra Ingratos" (2 vols., Brescia, 1756 and 1763) and his work on the philosophic spirit of Prosper's epigrams (Brescia, 1760).
JOHN OF RATISBON, Appendix ad Bibliothec. Script. Capuccinorum (Rome, 1852), 40; SCHEEBEN, Dogmatik, I, 455.
JOHN M. LENHART 
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Vicar[[@Headword:Vicar]]

Vicar
(Lat. vicarius, from vice, "instead of")
In canon law, the representative of a person clothed with ordinary ecclesiastical jurisdiction. The office of vicar was in use among the ancient Romans, that being the title of officials subordinate to the praetorian prefects. In the ecclesiastical forum, from very early times, we read of vicars of the Apostolic See, such as the archbishops of Thessalonica. Bishops also had their vicars, such as the archdeacons and archpriests, and likewise the rural priest, who, in the first ages, had the cure of souls outside of episcopal cities. In course of time, all of these officials became part of the ordinary magistracy of the Church. These vicars are treated in the Decretum of Gratian and in the Decretals of Gregory IX, but vicars-general of bishops first appear in the sixth book of Decretals and in the Clementines of the "Corpus juris canonici". After the institution of vicars-general, the office of archdeacon ceased almost entirely when the Council of Trent had limited the powers of such officials. That council (Sess. XXV, c. xvi, "De ref.") completely abrogated other vicarships that were incompatible with clerical discipline. A vicar differs from a vicegeregent, who is constituted by a prelate in place of a vicar. The vicar himself without special faculties cannot substitute another vicar with equal powers in his own place. The jurisdiction of vicars is generally ordinary, but sometimes only delegated. The former archdeacons and archpriests and the present vicars capitular and some others have ordinary power in consequence of their office, but by the present discipline vicars Apostolic and vicars forane have only delegated power conferred by special commission. Vicarial jurisdiction in general can not be called merely mandatory (which is ultimately delegated power), for many vicars have a tribunal distinct from that of the prelate represented by them. As to their powers: vicars are constituted either in divinis, as parochial vicars and auxiliary bishops, or created vicars in jurisdiction, as vicars capitular and vicars general, to exercise power in the external forum, either voluntary or contentious. Some writers also distinguish vicars a lege, or those whose powers are perpetual and prescribed in law, and vicars ab homine, who depend entirely on delegated powers and are removable at will. Neither bishops nor inferior prelates can constitute vicars except in cases permitted by canon law. The powers of vicars are not affected by the mode of appointment, that is whether they are freely nominated or elected. When vicars have ordinary jurisdiction, their rights and duties in general are the same as those of other ordinary prelates, but their particular obligations must be learnt from the office they hold. The same is to be said of the cessation of their powers, which are terminated by resignation, etc., with the addition, however, of some special regulations for particular vicarships, as that of vicar-general.
WERNZ, Jus decretalium, II (1899); AICHNER, Compendium juris ecclesiastici (Brixen, 1895).
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Vicar Apostolic
(1) In the early ages of the Church, the popes committed to some residentiary bishops the duty of watching over ecclesiastical matters in a certain region, as the Archbishop of Arles for Gaul and the Archbishop of Thessalonica for Illyria. These prelates were called vicars Apostolic.
(2) Prelates with the title of vicar Apostolic are sometimes commissioned by the Holy See to administer dioceses which are vacant, or whose bishops are prevented from exercising their ordinary jurisdiction by some impediment. These vicars Apostolic have the powers of vicars capitular (q.v.) and at times receive also some extraordinary faculties, which much be learnt from their Brief of appointment.
(3) In regions where the ordinary hierarchy of the Church has not yet been established, and which consequently fall under the ordinary and immediate jurisdiction of the pope in a special manner, the Holy See usually governs such missionary regions by means of a delegate who has received episcopal consecration to some titular see, and who is designated a vicar Apostolic.
These prelates generally have the same powers that bishops have by common law in their own dioceses, and the Congregation of Propaganda also concedes to them various extraordinary faculties. All these powers, however, are delegated, not ordinary. As they are not diocesan bishops, they have not cathedral or chapter (S.C. Prop., 27 Nov., 1858). Without special concession from theHoly See, they may not concede the usual forty days indulgence, nor erect a throne in a church, nor wear the capa magna, nor have their names inserted in the canon of the Mass (Collect. S.C. Prop., 1883 n. 139, etc.). While they may not constitute ordinary vicars- general, they can give special faculties to various priests to assist them in administering the vicariate. They must, in addition, name some proper secular or regular cleric who, in case of their unexpected demise, may rule the region as pro-vicar until other provision is made. The pro-vicar has the same faculties as the vicar, except those that flow from episcopal consecration. He can, however, in case of necessity consecrate chalices, patens, and portable altars, with oils consecrated by some bishop. Regulars in a missionary district must communicate their letters patent to the vicar Apostolic, and in the cure of souls are subject to his authority. Vicars apostolic are appointed outside of Consistory by a special pontifical brief, and later this provision is merely published in Consistory. All matters concerning the promotion of vicars Apostolic are conducted by Propaganda on the lines of the Constitution, "Gravissimum", of Benedict XIV (18 Jan., 1757) and the later Decrees of the Holy See (Collect. S.C. Prop., n. 38-87). There are about 150 vicariates in existence at present.
TAUTON, The Law of the Church (London, 1906), s.v.; WERNZ, Jus decretalium, II (Rome, 1899); FERRARIS, Bibliotheca canonica, VII (Rome, 1891), s.v.
WILLIAM H.W. FANNING 
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Vicar Capitular
The administrator of a vacant diocese, elected by a cathedral chapter. On the death of a bishop, the canons of a cathedral chapter (where such exists) inherit the episcopal jurisdiction as a body corporate. Within eight days of the vacancy of the see, however, they must meet and constitute a vicar capitular (Conc. Trid., Sess. XXIV, c. xvi, de ref.). If they neglect this duty, the right passes to the metropolitan, or, in case the metropolitan see is in question, to the senior suffragan bishop, or, when the diocese is exempt, to the nearest bishop. In constituting a vicar capitular, a strict form of election need not be followed; but if suffrages are cast, they should be secret, and no one may vote for himself. The vicar chosen should be a doctor of licentiate in canon law if possible, and though a canon is commonly to be chosen yet this is not required for validity.
On his election the vicar succeeds to all the ordinary episcopal jurisdiction that the chapter had inherited, nor can the chapter reserve any part of the jurisdiction to itself, nor constitute only a temporary vicar, nor remove him. Faculties which are committed to bishops by the Holy See for a term of years, pass also to the vicar capitular (S. Off., 22 Apr., 1898), in which are included the powers usually granted for dealing with a certain number of cases (S. Off., 3 May, 1899). Canonists usually hold that perpetual delegations to ordinaries, sanctioned by the Council of Trent, pass likewise to the vicar capitular. Faculties, however, which had been granted to the bishop personally are not extended to the vicar. There are, nevertheless, some limitations on the power of a vicar capitular, even as regards ordinary episcopal jurisdiction. Thus, he may not convoke a synod or visit the diocese unless a year has elapsed since these offices were performed. He may not grant indulgences. He should not undertake any new work or engagements that might prejudice the action of the in-coming bishop. Hence, during the first year of vacancy, he can promote to sacred orders only those who are obliged to receive that dignity through possession of a benefice. The vicar cannot grant the benefices of free collation, nor may he suppress them and unite them to the cathedral chapter. He may not alienate the goods of the cathedral church or of the episcopal mensa. He can, however, grant permission for the alienation of the goods of inferior churches. He can neither begin nor pursue a judicial process concerning the goods or rights of the cathedral church. The vicar cannot give permission for the erection of a new monastery or a new confraternity (S.C. Ind., 23 Nov., 1878). Canonists usually declare that a vicar capitula can receive extern clerics into his diocese, but deny that he can excardinate the home clergy. If the vicar is in episcopal orders, he can perform all that belongs to the ministry of consecration; otherwise he may invite a bishop from another diocese to exercise such functions. If the vicar die or resign, the chapter must elect another within eight days, but the newly-elect must not be one who has already received the nomination to the vacant see. In case the removal of the vicar capitular becomes necessary, this may be done only by the Holy See. The office of a vicar capitular ceases when the bishop who has been promoted to the diocese presents his letters of appointment to his cathedral chapter. The new bishop has the right of demanding an account from the chapter and vicar capitular of all their acts of administration, and of punishing any dereliction of duty.
LAURENTIUS, Institutiones juris ecclesiastici (Fribourg, 1903); TAUNTON, The Law of the Church (London, 1906), s.v.; WERNZ, Jus decretalium, II (Rome, 1899); FERRARIS, Bibliotheca canonica, VII (Rome, 1891), s.v.
WILLIAM H. W. FANNING 
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Vicar of Christ
(Lat. Vicarius Christi).
A title of the pope implying his supreme and universal primacy, both of honour and of jurisdiction, over the Church of Christ. It is founded on the words of the Divine Shepherd to St. Peter: "Feed my lambs. . . . Feed my sheep" (John 21:16-17), by which He constituted the Prince of the Apostles guardian of His entire flock in His own place, thus making him His Vicar and fulfilling the promise made in Matthew 16:18-19.
In the course of the ages other vicarial designations have been used for the pope, as Vicar of St. Peter and even Vicar of the Apostolic See (Pope Gelasius, I, Ep. vi), but the title Vicar of Christ is more expressive of his supreme headship of the Church on earth, which he bears in virtue of the commission of Christ and with vicarial power derived from Him. Thus, Innocent III appeals for his power to remove bishops to the fact that he is Vicar of Christ (cap. "Inter corporalia", 2, "De trans. ep."). He also declares that Christ has given such power only to His Vicar Peter and his successors (cap. "Quanto", 3, ibid.), and states that it is the Roman Pontiff who is "the successor of Peter and the Vicar of Jesus Christ" (cap. "Licet", 4, ibid.). The title Vicar of God used for the popeby Nicholas III (c. "Fundamenta ejus", 17, "De elect.", in 6) is employed as an equivalent for Vicar of Christ.
WILLIAM H.W. FANNING 
Transcribed by John Mark Ockerbloom
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Vicar-General
The highest official of a diocese after the ordinary. He is a cleric legitimately deputed to exercise generally the episcopal jurisdiction in the name of the bishop, so that his acts are reputed the acts of the bishop himself.
The wide powers of administration now enjoyed by the vicar-general belonged formerly to the archdeacon. The latter official was the first among the seven deacons, a number long retained in many churches, and he held office, not by reason of priority of ordination, but by free appointment of the bishop. To him was generally committed the external administration of the diocese, including the control of the inferior clergy and the right of visiting and correcting all the clerics by judicial procedure.
In the sixth century, there were both urban and rural archdeacons, and the dioceses were divided into districts ruled by these officials. This custom began in France and later spread all over Europe. By the eleventh century, the jurisdiction of archdeacons had become ordinary and stable. They had courts of first instance, and, besides their contentious jurisdiction, they had wide administrative powers, so much so indeed that they became obnoxious to the legitimate exercise of the bishop's authority. In consequence, from the twelfth century onwards, we find new diocesan assistants of the bishop, later called vicars-general, or officials, removable at the will of the ordinary. Vicars-general are not named in the Decretals of Gregory IX, but they are frequently referred to in the Sixth Book of Decretals (e.g., cap. ii, iii, "De off. Vic.", I. 13 in 6) and in the Clementines (cap. ii, "De reser.", 1.2. in Clem). In large dioceses in England and some other countries, a distinction was made between the vicar-general, who had voluntary jurisdiction or administration, and the official, who had contentious jurisdiction, but this distinction was never received into the common law, and the titles vicar-general and official are used indiscriminately for the same person in the Decretals and the Tridentine decrees. The institution of vicars-general greatly limited the powers of the archdeacons, and finally the latter officials were reduced by the Council of Trent (Sess, XXIUV, c. xii, "De ref.") to mere honorary dignitaries in cathedral chapters.
According to the present discipline, the vicar-general is deputed by the bishop to exercise the latter's jurisdiction with a certain universality of power. Bishops could not of themselves be competent to establish officials with the same ordinary faculties which they themselves have, and consequently the office of vicar-general rests on powers communicated by the pope and common law. The bishop, therefore, cannot concede to the vicar-general any jurisdiction except within the bounds allowed by the law or legitimate custom, or express Apostolic indults. The jurisdiction of the vicar-general is necessarily universal in the whole diocese, both for persons and causes, with a universality, however, not absolute, but moral, and therefore, though the bishop can restrict it both as to places and causes, he cannot so limit it that it ceases to be general, at least morally. It is in the discretion of the bishop to constitute a vicar-general for his diocese, but he cannot suppress an office instituted by common law.
The office of vicar-general is unique, and therefore there should not be several of them in one diocese, either acting in concert or governing a special part of the diocese (S.C.C., 21 Feb., 1614). However, separate vicars-general may be appointed for the faithful of a different rite or language (C. 14, X, 1, 31). The cleric appointed as vicar-general should be of legitimate birth, tonsured, andcelibate. He should have attained his twenty-fifth year and be commendable for the probity of his life, his prudence, and his knowledge of canon law, in which he should be a doctor or licentiate, or at least equivalently qualified. Statutes of particular councils and rescripts of Roman Congregations declare that the vicar-general should not have the cure of souls, but this is nowhere prescribed in common law, and though an urban parish, or a capitular office, or the rectorship of a seminary are hindrances to the liberty of a vicar-general, yet they are not strictly incompatible with it. Regulars cannot be appointed vicars-general without the permission of their religious superiors, and they need, in addition, the license of the Holy See to live outside their monasteries. It is expedient that the vicar-general should not be a blood relation of the bishop or a cleric of the diocese, but there is no general law to this effect, though the schema of the Vatican Council contains one (Jus. Pont. de Prop. Fid., VI, append.).
The power of the vicar-general, by reason of his office and deputation, extends to all causes in the ordinary episcopal jurisdiction, except those which common law or the bishop may have reserved or made dependent on a special mandate. The tribunal of the vicar-general is one with the bishops, and therefore there is no appeal from one to the other. The vicar-general cannot substitute another cleric in his place to exercise his whole jurisdiction, but he may appoint delegates for special causes. Owing to the dependence of the jurisdiction of the vicar on that of the bishop, it ceases or is impeded with the latter. When, however, the vicar is acting in a special case as a strict delegate, he may even then finish the cause he had begun. The jurisdiction of a vicar-general, according to most canonists, is of a class by itself between ordinary and delegated, and it may be called quasi-ordinary, because, on the one hand, it is connected with a certain office by legal enactment and, on the other, it is exercised not in his own, but another's name. As ordinary jurisdiction, however, is always exercised by him as a matter of fact, there is no reason why his power should not be called ordinary. By virtue of a general mandate, the vicar-general exercises ordinary jurisdiction in the name of the bishop, but for some causes he needs a special mandate. These are: to make a visitation of the diocese, to confer benefices of free collation, to punish the excesses of clerics or remove them from their benefices or offices, to use the bishop's Tridentine faculties of dispensation and suspension, to concede dimissorial letters for receiving orders. All of the above require a special mandate by explicit law, but others of a similar nature, according to canonists, also require this mandate. They are: to suppress, unite, or divide benefices, to admit resignations for the purpose of exchanging benefices, to convoke a diocesan synod, to erect monasteries and confraternities. The office of a vicar-general expires with his death or resignation; with the cessation of the bishop's jurisdiction; with the revocation of his vicarial mandate, which must, however, be justified by a grave cause and against which, if his honour be impugned, he has recourse to the Holy See.
TAUNTON, The Law of the Church (London, 1906), s.v.; SMITH, Elements of Ecclesiastical Law, I (New York, 1895); WERNZ, Jus decretalium, II (Rome, 1899); THOMASSIN, Vetus et nova disciplina (Paris, 1688); LAURENTIUS, Institutiones juris ecclesiastici (Fribourg, 1903); FERRARIS, Bibliotheca canonica, VII (Rome, 1891), s.v.
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Vicariate Apostolic
The following is an account of the newly-erected vicariates Apostolic and of those changed so recently as not to have been included in the earlier volumes of this work.
BAGAMOYO in Equatorial Africa.--By a decree dated 7 May, 1913, the boundary between the Vicariates Apostolic of Bagamoyo and Dar-es-Salam or Zanzibar was changed so as to conform with civil limits; the new boundary is the line separating Bagamoyo and Morogoro from Dar-es-Salam and Ruffi, then the Rivers Ruaha, and Umeroke, and finally the railway from the Indian Ocean to the town of Tabora.
BANGUELO, in Equatorial Africa, erected on 27 Jan., 1913, and committed to the care of the White Fathers. It was previously the northern portion of the Vicariate Apostolic of Nyassa.
BASUTOLAND, in South Africa.--The Prefecture Apostolic of Basutoland (q.v.) was erected into a vicariate Apostolic with unchanged boundaries by a Decree dated 18 Feb., 1909. The vicariate at the close of the year 1912 contained 23 priests, all Oblates of Mary Immaculate, 5 Oblate brothers, 7 Marist brothers, 41 European and 21 native nuns, 21 churches, chapels, and stations, 12 convents (9 of the Sisters of the Holy Family, and 3 of Sisters of the Holy Cross), 17 schools, about 10,000 Catholics and 800 catechumens out of 400,000 inhabitants. The first vicar Apostolic is the right Rev. Jules Joseph Cenez, O.M.I, titular Bishop of Nicopolis, who was born at Hampont, Lorraine, on 9 May, 1865; was ordained, 8 Sept., 1890; head of the mission since 1895, appointed to the titular see 27 Feb., 1909, and consecrated at Metz on 1 May following.
BROWNSVILLE, in United States of America, was erected into the Diocese of Corpus Christi, on 23 March, 1912.
CAROLINE ISLANDS. See below MARIANA AND CAROLINE ISLANDS.
CENTRAL AFRICA, VICARIATE APOSTOLIC OF. See below KHARTUM.
CHE-KIANG, WESTERN, in China, erected on 10 May, 1910. At the request of Mgr. Paul-Marie Reynaud, Vicar Apostolic of Che-kiang, the western portion of his mission was erected into a new vicariate, that of Western Che-kiang; at the same time the word "Eastern" was added to the official title of the old vicariate. The mission of Western Che-kiang comprises the civil prefectures of Kia-shing, Hu-chu, Hang-che, Yen-che, Hin-chu, and King-hoa. Its boundaries are: on the north the Vicariate of Kiang-nan, and Lake T'al-hu; to the west, the Vicariates of Kiang-nan, and Eastern Kiang-Si; to the south the Vicariates of Eastern Che-kiang and Fu-kien; and to the east, the Vicariate of Eastern Che-kiang and the Chinese Sea, or the Bay of Han-chu. The first mission is entrusted to the Lazarists. The first vicar Apostolic is Mgr. Paul-Albert Faveau, C.M., b. at Crochte, France, 5 April, 1859; appointed to the vicariate, 10 May, 1910, with the title of Bishop of Tamassus.
CHI-LI, MARITIME, in China, erected on 27 April, 1912; it comprises the civil prefecture of Tientsin-fu, previously part of the Vicariate of Northern Chi-li or Peking. Boundaries: on the north the Vicariate of Peking, on the east the Gulf of Chi-li; on the south the missions of Changteng and Southeastern Chi-li; on the west the missions of Southwestern Chi-li and Northern Chi-li. It is entrusted to the care of the Lazarists. The first vicar Apostolic is Mgr. Paul Dumond, C.M., born at Lyons, 2 April, 1864; ordained, 10 Aug., 1888; appointed Vicar Apostolic of Maritime Chi-li, 27 April 1912 and consecrated at Peking titular Bishop of Durubis on 30 June, following.
CHI-LI, CENTRAL, in China, erected on 14 Feb., 1910; comprises the civil Prefectures of Pao-ting-fu, and Y-tchu, formerly part of the Vicariate of Northern Chi-Li. Its boundaries are: on the north the prefecture of Suen-hoa-fu, on the east, Chun-tren-fu, on the south, Ho-kiang-fu; on the west, Ting-chu, Chang-ting-fu, and Shan-Si. The cathedral at Pao-ting-fu is dedicated to Sts. Peter and Paul. The mission is undertaken by the Lazarists, and contains about 72,530 Catholics, 38 priests, 255 churches and chapels, and 914 schools. The first vicar Apostolic is Mgr. Joseph Fabregues, C.M., born at Montpellier, France, 26 Nov., 1872, appointed to the vicariate, 26 Feb., 1910, and consecrated titular Bishop of Alali on 22 May, 1910 by Mgr. Stanislas Jarlin, at Pao-ting-fu.
CONGO, UPPER.--The mission of the Upper Congo was begun on 21 Sept., 1880; it was erected into a vicariate Apostolic on 10 Dec., 1895, its boundaries being: on the north, a line from the mouth of the Elila to Lake Edward Nyanza at the 30 degree E. long.; on the east the Congo Free State frontier to the mouth of the river Kafu at Lake Tanganyka; thence along its course and the western boundaries of Urungu and Loemba to Lake Banguelo; on the south and west Lake Banguelo and the river Congo to the mouth of the Lira. On 8 April, 1911, a decree was published changing the eastern and southern lines separating the Vicariate of the Upper Congo from the missions of N. and S. Victoria Nyanza, Unyanyembe, Tanganika, and Nyassa. The boundary now is: on the east, the Belgo-British and Germano-Belgian frontiers, that is, a line from the south shore of Lake Albert Edward to Sabingo Mountain, thence by Lake Kion, along the Rusizi, and through Lake Tanganika; on the south, a line from Lake Tanganika to Lake Moero; that is, the Belgo-British frontier. The mission is entrusted to the White Fathers. It contains 300,000 inhabitants, of whom 5520 are Catholics, 5148 neophytes, and 29,019 catechumens; there are 7 chief stations and 27 chapels, 31 missionary priests, 8 lay brothers, 9 White Sisters of Notre-Dame d'Afrique, 45 negro catechists teaching 2960 children in 55 schools, 14 orphanages, 7 hospitals, 22 dispensaries, and 1 home for widows. The first vicar Apostolic is Mgr. Victor Roelens, b. at Ardoye, Belgium, 21 Feb., 1853; appointed to the vicariate on 30 March, 1895; he resides at Baudoinville, and is titular Bishop of Girba. On 24 March, 1909, he received as coadjutor Mgr. Auguste-Leopold Huys, b. at Bruges, 9 July, 1871, who has been working as a missionary in the Congo since 1897. He is titular Bishop of Rusicade.
COREA.--The name of this vicariate has been changed to SEOUL (q.v.).
DELTA OF THE NILE, in Egypt, erected 17 Sept., 1909; the boundaries of the mission remained unchanged. It is entrusted to the care of the Society of African Missions of Lyons. The first vicar Apostolic is Mgr. Auguste Duret, b. in the Diocese of Nantes, 2 Jan., 1846; ordained, 17 Dec., 1870; missionary in Oran in 1878; Prefect Apostolic of the Delta of the Nile in 1885; appointed vicar Apostolic on 17 Sept., 1909, and consecrated titular Bishop of Bubastis on 24 Feb., 1910.
DIEGO SUAREZ, in Madagascar.--By a Decree of Propaganda dated 20 May, 1913, the name of the Vicariate Apostolic of Northern Madagascar (q.v.) was changed to Diego Suarez, which is the name of the chief town in the mission.
ERITHREA, in East Africa.--On 13 Sept., 1894, the Italian colony of Erythrea or Eritrea, previously part of the Lazarast mission of Abyssinia, was formed into a prefecture Apostolic, with R. P. Michele da Carbonara (b. at Carbonara, Italy, 10 Oct., 1836; d. there, 24 June, 1910), a Capuchin, as superior. The mission comprises the territory on the coast of the Red Sea from Ras Kasar (18 degrees 2 minutes N.) to the French Possessions at the Strait of Bab-el-Mandeb (12 degrees 30 minutes N.) and is bounded on the interior by the Sudan, Abyssinia, and French Somaliland. It includes likewise all the islands in the adjacent part of the Red Sea, subject to the Italians. The inhabitants, mostly of a semi-nomadic disposition, number about 450,000. Of these 12,200 belong to the Latin Rite, about one-half being Italians; 15,000 are Copto-Ethiopians, about 80,000 are Monophysites, and the remainder fetishists or Mohammedans. The ordinary people speak Arabic, Tigrai, and Tigre, and the upper classes Amaric; while Ghez is the liturgical language. On Feb. 7, 1911, after the death of R. P. Michele da Carbonara, the mission was made a vicariate Apostolic. It contains 9 Capuchin fathers and 6 brothers, with 5 residences, 42 native priests, 22 Daughters of St. Anne, some Franciscan tertiary lay sisters (native), 8 churches, 30 chapels in the back-country, served by native Catholic priest of Copto-Ethiopic Rite, 2 seminaries (at Achur and Asherem) with 48 students, 5 schools with over 200 pupils and 2 orphanages. The mission is confided to the Capuchins of the province of Rome. The first vicar Apostolic is Mgr. Francesco Carrara, Capuchin, b. at Albino, in the Diocese of Bergamo, Italy, on 14 March, 1871; professed on 8 Sept., 1887; minister provincial of Lombardy in 1902; appointed to the vicariate in January, 1911, and consecrated at Milan, 26 Feb. following, as titular Bishop of Agathopolis.
FERNANDO PO, in West Africa.--In 1855 a mission was established in the island of Annobon, Corisco, and Fernando Po under R. P. Miguel Martinez, of Toledo. In 1857 the mission became a prefecture Apostolic and was entrusted to the Jesuits; in 1860 their jurisdiction was extended to the mainland. After thirteen years' labour they gave up the mission owing to difficulties with the Spanish Government, as well as to the severity of the climate. Till 1883 there was only one priest in the mission, the parish priest of Santa Elisabeth in Fernando Po. In 1883 the prefecture was revived and the mission entrusted to the Congregation of the Missionary Sons of the Immaculate Heart of Mary. On 25 April, a large territory on the continent was added to the mission, which on 5 May, 1904, was made a vicariate Apostolic. The vicariate now comprises the Islands of Annobon (11 sq. miles), Corisco (11 sq. miles), Elobey, Fernando Po (780 sq. miles), and Spanish Guinea (12,000 sq. miles), extending from the Muni river to the Campo and to Kamerun, the eastern boundary being the meridian of 11 degrees 20 minutes E.; it has in all an area of about 12,814 sq. miles and a population of 235,000. The languages ordinarily spoken in the mission are: Bubi in Fernando Po; Benga in Corisco; Ambu in Annabon, and Pamwe and Kombe on the mainland. The climate in the mission territory is torrid and enervating, and malaria is prevalent. There are 6274 Catholics and 370 catechumens; 42 missionary priests; 10 catechists; 13 churches; 9 chapels, 27 stations; 18 parochial schools with 1170 pupils; 4 hospitals. The Sisters of the Immaculate Conception have 6 houses with 26 nuns. The first Vicar Apostolic is Mgr. Pedro Armengaudio Coll, of the Missionary Sons of the Immaculate Heart of Mary, appointed on 10 May, 1904. He is titular Bishop of Thignica, and resides at Santa Isabel, Fernando Po.
FIANARANTSOA, in Madagascar, erected on 10 May, 1913, and committed to the care of the Jesuits, formed previously the southern part of the Vicariate of Central Madagascar. Its boundaries are: on the north the 20 degree S. lat., the southern limits of Autsirabe, the 20 degree S. lat. again, and then to the Indian Ocean; on the east the Indian Ocean from 20 degrees to 22 degrees S. lat.; on the south the Vicariate Apostolic of Fort Dauphin (formerly Southern Madagascar); on the west the Mozambique Channel from 20 degrees to 22 degrees S. lat. On 16 May, 1913, R. P. Charles Givelet, S.J., was appointed first vicar Apostolic.
FORT-DAUPHIN, in Madagascar.--In order to distinguish more easily the various vicariates in Madagascar, the Holy See decreed on 20 May, 1913, that the vicariates should be called in future by the name of the town in which the vicars reside. Hence the name of the Vicariate Apostolic of Southern Madagascar was changed to Fort-Dauphin.
GUAM, ISLAND OF, in the Mariana Islands.--The Mariana Islands with the exception of Guam belong to Germany; Guam is held by the United States of America. By a Decree dated 1 March, 1911, Guam was withdrawn from the jurisdiction of the Prefect Apostolic of the Mariana Islands, and made a vicariate Apostolic, to prevent troubles arising from differences of nationality. The new vicariate was entrusted to the Capuchins, and Mgr. Francisco Xavier Ricardo Vila y Mateu, O.F.M. Cap., b. at Arenys de Mar, Spain, was appointed on 25 Aug., 1911, vicar Apostolic and titular Bishop of Adraa. In 1911 the population was 12,240, of whom 11,877 were natives; there are about 2500 non-Catholics. The vicariate has 10 Capuchin priests, 3 lay brothers, 6 parishes, and 10 churches. The Island of Guam lies at the Southern end of the Mariana group and was ceded to the United States in 1898; it is about 30 miles long and 6.5 miles wide, and has an area of about 200 sq. miles. The natives are Chamorros, with a mixture of Tagal and Spanish blood. Education has been compulsory since the American occupation; San Ignacio de Agana (population over 7000) is the capital of the island.
HO-NAN, WESTERN, in China.--The Prefecture Apostolic of Western Ho-nan was erected into a vicariate Apostolic by a Decree of 2 May, 1911, its boundaries remaining unchanged, that is, on the north, the yellow River, on the east, the Shen-si, on the south the prefecture of Nan-Yang-fu; on the west that of Kai-fong-fu. The mission is entrusted to the missionaries of the Parma Seminary of St. Francis Xavier for the Foreign Missions. It contains about eight million inhabitants, of whom 2727 are Catholics, 4006 catechumens; 9 priests, 3 churches, 9 chapels, and 5 schools. The first vicar Apostolic is Mgr. Luigi Calza, b. at Rocca Prebalza, Italy, 26 July, 1872; ordained in 1909; appointed Prefect Apostolic of Western Ho-nan, 23 June, 1906, and vicar Apostolic on 18 Sept., 1911. He was consecrated at Parma on 21 April, 1912, as titular Bishop of Termessus.
IVORY COAST, in Equatorial Africa.--On 17 Nov., 1911, the Prefecture Apostolic of the Ivory Coast was erected into a vicariate Apostolic. The mission had been formerly part of the Prefecture Apostolic of the Gold Coast, from which it was separated on 28 June, 1895. Its boundaries are: on the east, the Gold Coast; on the south, the sea from the Gold Coast to Liberia; on the west, Liberia. The inhabitants number over 3,000,000, of whom 1100 are Catholics, 400 catechumens, about 400 Protestants, and the remainder fetishists. The vicariate is under the care of the Society of the African Mission of Lyons, and has 13 churches and chapels, 12 stations, 6 schools, 10 orphanages, 7 Sisters of the Queen of Angels, and 27 missionary priests. The first vicar Apostolic is Mgr. Jules-Joseph Moury, titular Bishop of Ariassus. He was born at Agnat, France, 11 Oct., 1873, and ordained 30 May, 1897; set out for the Ivory Coast on 25 Sept., 1899; founded the mission of Abidjan in 1904 and that of Katiola in 1908; was appointed prefect Apostolic of the Ivory Coast, 18 Jan., 1910, and vicar Apostolic, 17 Nov., 1911; he was consecrated at Lyons on 6 June, 1912. The episcopal residence is at Abidjan.
KHARTUM, in the Sudan.--On 26 May, 1914, the Prefecture Apostolic of Bar-el-Gazal was formed from the Vicariate of the Sudan or of Central Africa; and by a Decree four days later, the name of the Vicariate was changed to that of Khartum.
KIEN-CHANG, in China, was formed on 12 Aug., 1910, by separating from the Vicariate Apostolic of Southern Sze-ch'wan, the southwestern portion called Kien-chang; its boundaries were fixed as those of the civil Province of Nin-yuen-fu. At the request of the vicar Apostolic of Southern Sze-ch'wan, the civil sub-prefecture Tsinkyhiem was transferred from his jurisdiction to that of the Vicar of Kien-chang, on 30 April, 1912. The mission is under the care of the Society of Foreign Mission of Paris. The first vicar Apostolic is Mgr. Jean-Baptiste-Marie de Guebriant, b. at Paris, 11 Dec., 1860; ordained 5 July, 1885; appointed vicar Apostolic 12 Aug., 1910, and consecrated at Su-fu on 20 Nov. following. He resides at Nin-yuen-fu.
KILIMA-NJARO, in Equatorial Africa, erected from the northern part of the Vicariate Apostolic of Bagamoyo, by a Decree of 13 Sept., 1910. Its boundaries are: on the north, the Vicariate of Zanzibar; on the east, the Indian Ocean; on the west, the Vicariate of Unyanyembe, near Lake Balangidda, north of Irangi. The vicariate is entrusted to the Fathers of the Holy Ghost and the Immaculate Heart of Mary. It has 9 missions, with 20 priests, 12 lay brothers, 25 nuns, more than 4500 Catholics. The first vicar Apostolic is Mgr. Louis Munsch, b. at Felleringen, Alsatia, 5 Oct., 1869; ordained in 1896, after which he went on the East African mission; he was appointed to the vicariate, 13 Sept., 1910, and was consecrated as titular Bishop of Magnesia on 5 Feb., 1911. He resides at Kilema (founded 1891), the oldest station in the mission; it contains over 1500 Catholics.
KIVU, in Equatorial Africa, erected on 12 Dec., 1912, and committed to the care of the Society of African Missionaries. The district of Kivu lies beyond the western limits of the Vicariate of Southern Victorian Nyanza and Unyanyembe. The boundaries of the new vicariate are: on the north, the British frontier from the river Kagera to the Belgian frontier, thence to Lake Kivu; on the west, the Belgian frontier; on the south, the northern boundaries of Uvinza and Ujiji; on the east, the Kagera and Ruinvu, then the western boundary of Ussurvi and the eastern boundary of Uha. The first vicar Apostolic is Mgr. Jean-Joseph Hirth, titular Bishop of Theveste, appointed on 12 Dec., 1912; he was at the time of this appointment Vicar Apostolic of Southern Victoria Nyanza.
LIBYA, in North Africa.--On 23 Feb., 1913, the Prefecture Apostolic of Tripoli was erected into a vicariate Apostolic and its name changed to Libya. The boundaries of the old prefecture remained as before.
MADAGASCAR.--By a Decree dated 20 May, 1913, the Propaganda to prevent any ambiguity as to the vicariates in Madagascar, ordered that they should be called by the name of the place of residence of the vicar Apostolic. Therefore the vicariate Apostolic of Northern Madagascar takes the name of Diego Suarez; that of Central Madagascar the name of Tananarive; and that of Southern Madagascar the name of Fort-Dauphin.
MARIANA AND CAROLINE ISLANDS.--By a Decree of 1 March, 1911, the Prefectures Apostolic of the Mariana Islands and of the Caroline Islands was suppressed, and in their stead a new vicariate was erected, embracing both groups of islands, except the Island of Guam. The mission is under the care of the Capuchins of Westphalia. The first vicar Apostolic is Mgr. Peter Salvator Walleser, O.F.M. Cap., b. at Wieden, near Freibourg im Breisgau, 22 Oct., 1874; professed, 4 Oct., 1898; ordained, 15 Aug., 1901; missionary in the Palau Isles in 1906; appointed vicar Apostolic and titular Bishop of Tanagra on 21 Aug., 1912. He is the author of a Palau grammar and dictionary. The vicariate in 1911 contained 4500 Catholics, 15 capuchin priests, 14 lay brothers, 11 nuns, 14 stations, 14 churches and chapels. There were mission schools in the Caroline Islands, but none in the Mariana group, as the Government claims there a monopoly in educational matters.
MOROCCO.--On 14 April, 1908, the Prefecture Apostolic of Morocco (q.v.) was erected into a vicariate. Mgr. Francisco Maria Cervera, of the Friars Minor, titular Bishop of Fessa, is the first vicar Apostolic. He was born at Valencia, Spain, 13 March, 1858; was professed, 19 Nov., 1878; ordained in 1880 and made Prefect Apostolic of Morocco in 1906; appointed vicar Apostolic, 8 April, 1908, and consecrated at Madrid, 23 May, 1908. He resides at Tangiers.
NAPO, in Ecuador, erected on 3 Feb., 1893, and confided to the Jesuits. The superior of the mission is R. P. Andres Perez, S.J.
NORWAY AND SPITZBERG.--By a Decree of 1 June, 1913, the archipelago of Spitzbergen was placed under the jurisdiction of the Vicar Apostolic of Norway, and at the same time the words "and Spitzberg" were ordered to be added to the official title of the vicariate.
NYASSA, in Equatorial Africa.--The portion of this vicariate lying north of the watershed between the Luangwa and the Zambesi, and then of the 13 degree S. Lat., was separated on 28 Jan., 1913, and formed into the Vicariate Apostolic of Banguelo; the remaining part of the vicariate retains its old name.
SEOUL, in Corea.--On 7 April, 1911, two civil prefectures, Kieng-siang-to and Tiyen-la-to, were separated from the Vicariate Apostolic of Corea and formed into a new mission, Tai-kou. In consequence of this the official name of the old vicariate was changed from Corea to Seoul.
SHENSI, CENTRAL, in China.--By a Decree of 12 April, 1911, the Vicariate Apostolic of Northern Shensi was divided, and the northern portion formed into a new mission. The name of the vicariate therefore was changed from Northern Shensi to Central Shensi.
SHENSI, NORTHERN, in China.--On 12 April, 1911, two civil prefectures, Yu-lin-fu and Yen-an-fu, with 14 subprefectures and two towns were detached from the vicariate of Central (then called Northern) Shensi, and erected into a new vicariate, which from its position with regard to the old vicariate was given the name of Northern Shensi. The mission is confided to the Friars Minor. The first vicar Apostolic is Mgr. Celestius Ibanez Aparicio, titular Bishop of Bagi, who was appointed on 12 April, 1911.
SOLOMON ISLANDS, SOUTHERN.--The Prefecture Apostolic of the Southern Solomon Islands was erected into a vicariate Apostolic on 1 June, 1912, its boundaries remaining unchanged. The first vicar Apostolic is Mgr. Jean-Ephrem Bertreux, Marist, b. at Saint-Jean-de-Boseau, France, in Jan., 1853; ordained in June, 1878; went on the foreign mission in the Fiji Islands, 1879; appointed 2 June, 1912, and consecrated at Nantes on 28 Oct. following. He is titular Bishop of Musti, and resides at Rua-Sura.
SUDAN.--By a Decree of 14 Feb., 1911, the northern limits of the Prefecture Apostolic of Ubanghi-Chari were extended to the 13 degree N. Lat., the new territory being taken away from the Vicariate Apostolic of the Sudan. Furthermore, as on May, 1913, the Prefecture Apostolic of Bar-el-Gazal was formed by separation from the Sudan mission, it was decreed on 30 May, 1913, that the official name of this mission should be changed to the Vicariate Apostolic of Khartum.
SZE-CH'WAN, SOUTHERN, in China.--On 30 April, 1912, the civil subprefecture of Tsinkyhiem was transferred from the jurisdiction of the Vicar Apostolic of Southern Sze-ch'wan to that of the Vicar Apostolic of Kien-chang.
TAIKU comprises Kieng-siang-to and Tiyen-la-to, two civil prefectures formerly part of the Vicariate of Corea (now Seoul). It was erected on 7 April, 1911, and committed to the care of the Society of Foreign Missions in Paris. The first vicar Apostolic is Mgr. Florien Demange, b. at Saulxures-les-Salles, France, 25 April, 1875; ordained, 26 June, 1898; set out for the foreign mission in Corea on 3 Aug. following; appointed vicar Apostolic, 8 April, 1911; and consecrated at Seoul on 11 June, 1911, as titular Bishop of Adrassus.
TANARIVE, in Madagascar.--This new name was given by a decree of 20 May, 1913, to the Vicariate Apostolic of Central Madagascar (q.v.)
TIENTSIN, in China.--This is another name for the Vicariate Apostolic of Maritime Chi-li (q.v.)
ZANZIBAR (ZANGUEBAR), NORTHERN.--In 1869 a mission was begun in the island of Zanzibar through the efforts of Mgr. Armand Maupoint, Bishop of St. Denis (Reunion); on 12 Nov., 1862, this was made a prefecture Apostolic under Mgr. Maupoint as Apostolic delegate. The mission was confided to the Fathers of the Holy Ghost on 9 Sept., 1872; on 13 Nov., 1883, it was erected into a vicariate Apostolic, from which were separated later the Prefectures Apostolic of Benadir and Kenia, the Vicariate Apostolic of Southern Zanzibar and on 11 May, 1906, that of Bagamoyo or Central Zanzibar. It now comprises the British East Africa territory (except the district of Kenia) and the Islands of Zanzibar and Pemba. The chief languages spoken are Kiswahili and Kikuya. There are about 3,000,000 inhabitants, of whom 4450 are Catholics, and 4800 catechumens; the mission has 34 priests, 22 lay brothers, 8 catechists, 31 nuns (sisters of St. Joseph, and Dominican Tertiaries), 17 stations, 12 schools with 1000 children, 26 orphans, 1 leper asylum, 2 hospitals, and 11 pharmacies. An agreement was made on 24 Oct., 1906, between the Sultan of Zanzibar and the vicar Apostolic by which the bishop was to take care of all the lepers and the poor of Zanzibar, to feed them and care for them, and provide Sisters to look after their wants, while the Government was to build and furnish two homes. The vicar Apostolic is Mgr. Emile-Auguste Allgeyer, b. at Rixheim in Alsatia, in 1856, appointed to the vicariate, 17 Feb., 1897; as titular Bishop of Ticelia.
ZANZIBAR, SOUTHERN or DAR-ES-SALEM, in German East Africa.-- This mission was erected into a prefecture Apostolic, under the care of the German Benedictines of St. Odila for the Foreign Missions, on 16 Nov., 1887. Previously it had formed part of the Vicariate of Zanguebar (Zanzibar). On 10 July, 1897, its southern boundaries were extended to Cape Delgado, and its inland limits made to embrace Magwangwara. On 10 Sept., 1902, it was made a vicariate Apostolic; the first vicar being R. P. Cassian Spiess, who was slain by the natives in Aug., 1905. Mgr. Speiss was born at Sankt Jacob in Austria, 12 July, 1866. He was appointed vicar Apostolic and titular Bishop of Ostracina on 15 Sept., 1902. With him were slain two lay brothers and two Benedictine Sisters. The name of the vicariate was changed on 10 Aug., 1906, to Dar-es-Salem-the name of the town where the vicar Apostolic resides. The boundary between the Vicariates of Bagamoyo and Dar-es-Salem was modified by a Decree of 7 May, 1913; it is now the line separating Bagamoyo and Morogoro from Dar-es-Salem and Rufiji; then the rivers Ruaha and Umeroke and finally the railway from the Indian Ocean to Tabora. The vicariate contains about 1,000,000, most of whom speak Kiswahili, which language was reduced to writing and a grammar and dictionary of two of its dialects compiled by the missionaries in 1904; there are 3967 Catholics, 2600 catechumens, 14 missionary priests, 18 lay brothers, 55 catechists, 11 chief and 36 secondary stations, 66 schools with 2577 pupils, 15 orphanages, and 18 Benedictine nuns. The second and present vicar Apostolic is Mgr. Thomas Spreiter, O.S.B., b. at Ratisbon, 28 Dec., 1865; professed, 2 Feb., 1888; ordained, 28 July, 1897; sent to the Zanzibar mission in 1900; appointed vicar, 13 March, 1906, and consecrated at Augsburg, on 6 Dec., 1906, as titular Bishop of Thaenae.
Acta Apostolicae Sedis (Rome, 1909-); BATTANDIER, Annuaire pontifical catholique (Paris, 1909-13); Missiones catholicae (Rome, 1897); BAUDRILLART, Dict. d'hist. et de geog. eccl. (Paris, 1911-).
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Vicariate Apostolic of Aden[[@Headword:Vicariate Apostolic of Aden]]

Vicariate Apostolic of Aden
(ADANE).
It comprises all Arabia, and is properly known as the Vicariate Apostolic of Arabia and Aden. The present incumbent is the Rt. Rev. Bernardine Thomas Clark. It includes also the islands that depend geographically on Arabia, notably Perim and Socotra. From 1839 to 1851, it was part of the Vicariate Apostolic of Egypt, when it was united to the African Vicariate of the Gallas of Abyssinia, under the Capuchins. In 1854 a secular priest, Aloysius Sturla, became Prefect Apostolic there. Later the mission was given back to the Capuchins, under the Vicariate Apostolic of Bombay. In 1859 it became an independent mission, and in 1875 it was again united to the African Vicariate. It was made an independent Vicariate Apostolic again in 1888, and committed to the care of the Capuchins. The population of Aden, now a strongly fortified place, is about 40,000, Arabs, Somalis, Jews, and Indians, besides the British garrison and officials. The large and important harbour furnishes one of the principal coaling-stations of the British Empire. Being a free port, it has become the chief trading-centre for all the neighbouring countries. The British settlement dates from 1839, and the site is almost the most southerly on the Arabian coast, "being a peninsula of an irregular oval form, of about fifteen miles in circumference, connected with the mainland by a narrow, sandy isthmus." There are in this Vicariate Apostolic 11 missionary priests; 6 churches and chapels; 6 stations; 2 religious orders of men, and 1 of women; 4 orphanages and 6 elementary schools. The Catholic population is about 1,500.
Annuario Ecclesiastico (Rome, 1906); BATTANDIER, Annuaire pont. cath. (Paris, 1905), 344; WERNER, Orbis Terr. Cath. (Freiburg, 1890),144; Missiones Catholicae, (Rome, 1901.)
THOMAS J. SHAHAN

Vicariate Apostolic of Arabia[[@Headword:Vicariate Apostolic of Arabia]]

The Vicariate Apostolic of Arabia
Arabia formerly belonged to the mission of Galla (Africa), but was made a separate prefecture Apostolic by Pius IX, 21 Jan., 1875. It was reunited to the mission of Galla, then made a vicariate Apostolic, by Leo XIII, 25 April, 1888, under Monseigneur Lasserre. The Capuchin Fathers under Monseigneur Lasserre had long been in charge of the Aden mission, together with that of Somaliland. The first vicar Apostolic brought to Aden a community of French Franciscan sisters, to whose care the British authorities entrusted 100 Galla children rescued from Arab slave ships. With these liberated captives it was hoped to found a Catholic colony at some distance inland, but circumstances had, as late as 1906, frustrated this and other attempts to carry the Faith into the interior of Arabia. This vicariate Apostolic has 12,000,000 inhabitants, of whom about 15,000 are Catholics; 11 missions, 4 churches or chapels, 6 stations. (For origins of Arabian Christianity, see CHRISTIANITY IN ARABIA, under ARABIA.)
BATTANDIER, Ann. pont. cath., 1906; PIOLET, Miss. cath. 

Transcribed by John Fobian 
In memory of Robert John Fobian.

Vicariate Apostolic of Athabasca[[@Headword:Vicariate Apostolic of Athabasca]]

Vicariate Apostolic of Athabasca
(Northwest Territories).
Suffragan of Saint Boniface; erected 8 April, 1862, by Pius IX. Bounded on the north by Vicariate of Mackenzie; on the east and southeast by the Vicariate of Saskatchewan; on the south by 55 N. lat.; on the west by the Rocky Mountains. The first vicar Apostolic was Bishop Henri Faraud, O.M.I., b. At Gigondas, France, 17 March, 1847; elected 8 May, 1862; d. At Saint Boniface, 26 Sept., 1890; ordained priest at Saint Boniface, 8 march, 1847; elected 8 may, 1862; consecrated at Tours, France, 30 Nov., 1964, titular Bishop of Anamur. He was succeeded by Bishop Emile Grouard, O.M.I., titular Bishop if Ibora; b. At Brulon, Mans, 2 Feb., 1840; ordained priest at Boucherville, 3 May, 1862, elected Bishop of Ibora, 18 Oct., 1890; consecrated at Saint Boniface, 1 Aug., 1891, and appointed vicar Apostolic. The Oblates of Mary Immaculate serve all the missions of Athabasca. There are 11 stations, 23 priest, 28 Soeurs de la Providence, 6 Soeurs Grises. Catholics, about 5,000. (see Saint Boniface.)
JOHN J. A'BECKET 
Transcribed by Terrie A. Harbour

Vicariate Apostolic of Central Oceania[[@Headword:Vicariate Apostolic of Central Oceania]]

Vicariate Apostolic of Central Oceania
The whole of Oceania had at first been entrusted by the Propaganda to the Society of the Sacred Hearts of Jesus and Mary (1825); but the territory proving too large, the western portion was afterwards formed into a vicariate Apostolic and given to the Society of Mary (1836), Mgr Pompallier being appointed vicar Apostolic of Western Oceania. In 1842, the Propaganda created the vicariate Apostolic of Central Oceania, comprising New Caledonia, the Tonga, Samoa, and Fiji Islands. By a further subdivision, the vicariate included only the Tonga, the Wallis Islands, Futuna, and Niué. The Tonga Islands extend from 15º to 22º S. lat. and from 173º to 176º W. long. Niué is three hundred miles to the east. The Wallis Islands lie in 13º S. lat. and 178º W. long.; Futuna, in 40º 14' S. lat. and 179º 33' W. long. These archipelagos are divided among several more or less constitutional monarchies; the Kingdoms of Tonga, Niué, Wallis, and the two Kingdoms of Futuna. Tonga and Niué are under British protectorate, Wallis and Futuna, under French. Freedom of worship is theoretically recognized everywhere except in Niué, which is exclusively Protestant. Wallis and Futuna are entirely Catholic. In Tonga there are Catholics, Methodists belonging to the Sydney conference, independent Methodists forming a national Church, some Anglicans, Adventists, and Mormons. The total population is 34,000, with 9200 Catholics. There are 35 churches; 21 European and 1 native Marist priests, and 3 native secular priests; 28 schools with 2039 children; 2 colleges; 1 seminary. The establishments for girls are under the care of 52 Sisters of the Third Order of Mary. The boys' schools are conducted by native lay teachers; the colleges and the seminary by priests. The islands are divided into districts, with resident missionaries who assemble every month for an ecclesiastical conference. There are annual retreats for the priests, for the sisters, and for the catechists, besides general retreats for the faithful about every two years. In each village there is a sodality of men (Kan Apositolo) and another of women (Fakafeao). The yearly number of baptisms averages 310; of marriages, 105. Mgr Bataillon was the first vicar Apostolic, succeeded by Mgr Lamaze, at whose death (1906) succeeded his coadjutor, Mgr Amand Olier, S.M., the present (1910) vicar Apostolic. The vicariate has given to the Church the proto-martyr of Oceania, Bl. P. Chanel.
MANGERET, Mgr Bataillon et les missions de l'Océanie Centrale (Lyons, 1884); MONFAT, Les Tonga (Lyons, 1893); HERVIER, Les Missions Maristes en Océanie (Paris, 1902); NICOLET, Le Martyr de Futuna (Boston, 1907); Proceedings of the First Australasian Catholic Congress (Sydney, 1900); SOANE MALIA, Chez les Méridionaux du Pacifique (Lyons and Paris, 1910).
JOSEPH BLANC 
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Vicariate Apostolic of Eastern Shan-Tung[[@Headword:Vicariate Apostolic of Eastern Shan-Tung]]

Vicariate Apostolic of Eastern Shan-tung
This mission was separated in 1894 from Northern Shan-Tung and erected into a vicariate Apostolic. It includes the three civil Prefectures of Yen-Chu-Fu, Lai-Chu-Fu, and Teng-Chu-Fu. There are about 10,000,000 inhabitants. The climate is very healthy. On Nov., 1897, two German missionaries, Fathers Francis Xavier Nies and Richard Henle, were attacked and massacred in the village of Chang-Kia-Chwang. This double murder led to the occupation of Kiao-Chau on 14 Nov., 1897, by the German fleet. In 1899 the territory occupied by the German Government was separated from Eastern Shan-Tung and confided to the mission of Southern Shan-Tung. The Vicariate Apostolic of Eastern Shan-Tung is entrusted to the Franciscan Fathers. The actual vicar Apostolic is Rt. Rev. Mgr. Cæsarius Schang, titular Bishop of Vaga, b. 3 July, 1835, appointed 22 May, 1894. He resides at Che-Fu. In 1904 the mission had: 16 European Franciscan Fathers; 3 native priests; 9400 Catholics; 10,500 catechumens; and 145 churches and chapels. In 1909 there were: 17 European Franciscan Fathers; 2 European secular priests; 3 native priests; 9000 Catholics; 11,700 catechumens; 13 churches; 138 chapels; 350 stations; 1 seminary with 5 students; 1 preparatory seminary, with 27 students; 30 schools for boys, with 622 pupils; 24 schools for girls, with 435 pupils; 2 colleges for boys, with 140 students; 1 college for girls, with 25 students; 2 industrial schools, with 154 pupils; 3 hospitals; 3 orphanages, with 195 orphans; 30 sisters of the Franciscan Missionaries of Mary.
Missiones Catholicæ (Rome, 1907).
V.H. MONTANAR 
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Vicariate Apostolic of Ernakulam in India[[@Headword:Vicariate Apostolic of Ernakulam in India]]

Vicariate Apostolic of Ernakulam in India
In May, 1887, the churches of Syrian Rite in Malabar were separated from those of the Latin Rite and formed into the Vicariates of Trichur and Kottayam under European prelates. In response, however, to the petitions of the Syrian Catholics desirous of obtaining bishops of their own race and rite, Leo XIII by his brief "Quae Rei Sacrae" (28 July, 1896) divided the territory anew into three vicariates: Trichur, Changanacherry, and Ernakulam. The last comprises all the churches of Syrian Rite between the Chalakudy River and Lake Vempanatu, excluding the Suddhist churches of Bramangalam, Caringoth, and Chumkam. The Suddhists are Syro-Malabar Christians, descended from the fourth-century Syrian immigrants; they were formed into a distinct ecclesiastical unit on 29 Aug., 1911, when the Vicariate Apostolic of Kottayam was revived for them. The Vicariate of Ernakulam contains about 814,000 inhabitants, of whom 101,400 are Catholics; the chief language spoken is Malayalam. Mgr. Aloysius Pareparambil, titular Bishop of Tio (b. on 1 Aug., 1848, named first vicar Apostolic on 11 Aug., 1896), was consecrated at Kandy, Ceylon, on 25 Oct., 1896, and resides at Ernakulam. On 29 Aug., 1911, Mgr. Augustine Kaudatkil was appointed coadjutor bishop. There are 81 parish churches, 20 chapels with resident pastors, 112 secular priests, 32 divinity students at Puthenpally and 11 at the Papal Seminary, Kandy, Ceylon; 6 convents, 116 native Carmelite Tertiary nuns and 28 postulants; 2 catechumenates; 1 orphanage with 25 orphans; 7 boarding-schools with 267 pupils, 201 primary and secondary school with 12,386 pupils; 412 converts in 1911; 39 Jacobite churches with 32,000 members; 1 industrial school. In the print-press attached to this school there are published the "Messenger of the Sacred Heart" (monthly) and "Sathianadam" (weekly), both in Malayalam; "Eucharist and Priest", an English monthly periodical of the Priests' Eucharistic League, and "Promptuarium Canonico- Liturgicum", a Latin monthly for the missionary clergy. There is a Lazarist community of 3 Fathers and 1 lay brother at Thotacam. The Syro-Chaldaic Carmelite Congregation of Malabar has 4 convents and 31 members in the vicariate; this institute, the first of its kind in India, was begun at Mannanam in 1831. The first priests were professed on 8 Dec., 1855, and on 1 Oct., 1860, the congregation was affiliated to the Discalced Carmelites. Its rules and constitutions were approved by the Holy See tentatively on 1 Jan., 1895, and definitively on 12 March, 1906.
Catholic Directory of India (Madras, 1913).
A.A. MACERLEAN 
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A solis ortu usque ad occasum laudabile nomen Domini.

Vicariate Apostolic of Fiji[[@Headword:Vicariate Apostolic of Fiji]]

Vicariate Apostolic of Fiji
Comprising the islands belonging to the Fiji Archipelago. This archipelago forms the central portion of Western Polynesia, and extends between 15 and 20 degrees South latitude and between 170 and 180 degrees West longitude. It includes about 250 islands, of which some 90 are inhabited; its total land area is 7435 square miles, while the population in 1911 was 139,541 (3707 Europeans; 87,096 Fijians; 4286 Indians; the remainder of other eastern races). The islands were discovered by Captain Cook in 1773. There was, however, little European intercourse with them until the arrival of Wesleyan missionaries in 1835, and the first thorough survey was that of the United States Exploring Expedition of 1840. After long internecine troubles the government of the islands was unconditionally ceded by the native chiefs to Great Britain in 1874. The Fijians belong to the Melanesian (Papuan) stock, much crossed with Polynesian strains, and are in many ways superior (physically and mentally) to other branches of the same family. Their religion, which is being rapidly displaced by Christianity, is a species of ancestor-worship; the spirits of their chiefs, heroes, and other ancestors are included among the gods of subordinate rank, although they are esteemed to be still liable to human passions and even to death. Besides the malicious deities (of whom there are many), the natives have four classes of gods. While the most widely worshipped deity is Ove, who is regarded as the maker of all men, Ndengei undoubtedly occupies the most impressive place in the native pantheon. This deity is worshipped under the form of a serpent, and to him spirits proceed immediately after death for purification or to receive sentence. To reach the judgment seat of Ndengei, however, the spirit must pass an ever- vigilant giant armed with a mighty axe, and if wounded it may not present itself before Ndengei. Whether the spirit escapes unscathed or not is unfortunately ascribed to a stroke of luck (not to previous conduct during life), and to this want of any just notion of religious or moral obligation may be traced the many revolting practices which were until late years almost universally cultivated among the unchristianized natives (cannibalism, the putting to death of parents when they were advanced in years, suicide, immolation of wives at the funerals of their husbands, human sacrifices, etc.).
The Fiji Islands were included in the territory of the old Vicariate Apostolic of Central Oceania, created by Propaganda in 1842. The first Catholic mission in Fiji was founded in 1844, and on 10 March, 1863, the territory was erected into a prefecture Apostolic. On 5 May, 1887, the present vicariate was established and entrusted to the Marist fathers. The first and present vicar Apostolic is the Right Rev. Julian Vidal, D.D., S.M., titular Bishop of Abydos (consecrated 27 Dec., 1887). Catholic missions have been already established on the islands Viti Levu, Ovalau, Vanua Levu, Tavenui, Kavavu, and Rotuma, the official residence of the vicar Apostolic being at Suva on the first mentioned island. The latest statistics for the vicariate show: 30 priests (Marist fathers), who tend 18 central stations and 273 villages; 11 Little Brothers of Mary (Marist brothers), who have charge of a boarding and day school at Suva, of a seminary and college at Cawaci, and of an English school for natives at Rewa; 24 European and 31 native Sisters of the Third Order of Mary (with 14 houses; novitiate at Solevu), who conduct the majority of schools for girls; 8 sisters of St. Joseph of Cluny (2 houses), who conduct the parochial school at Suva; 10 Sisters of the Holy Name of Mary (Marist Sisters), who have charge of the school and orphanage at Levuka, a school at Ba, and assist the Marist brothers in the seminary and college at Cawaci; 12 native brothers (novitiate at Loretto) in 4 communities. The English college at Cawaci for the the training of catechists and the children of the chiefs has on its roll 42 catechists, 80 boys, and 12 girls. In the central stations the Marist brothers and sisters teach reading, writing, etc., as well as religion, to 500 boys and 450 girls, while in the villages 315 catechists give elementary instruction to about 2000 children. The churches and chapels number 65, and the total Catholic population is about 12,000 (300 Europeans). A station for lepers is conducted on Makogai Island by one Marist father and two sisters of the Third Order of Mary.
Australasian Catholic Directory (Sydney, 1912); THOMSON, The Fijians (London, 1908); PIOLET, Missions cath. franc., IV (Paris, 1902), 183-220.
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In memoriam Rev. Alberti Lebel, S.M.: requiem aeternam.

Vicariate Apostolic of Keewatin[[@Headword:Vicariate Apostolic of Keewatin]]

Vicariate Apostolic of Keewatin
The Vicariate Apostolic of Keewatin includes the northern half of the Province of Saskatchewan, and is bounded on the north by the Arctic regions, on the south by the Archdiocese of St. Boniface, on the east by Temiskaming Vicariate, and on the west by the Diocese of St. Albert and the Vicariate of Athabaska. The country in general is barren and uninteresting, though possessing some timber and mineral resources; it is sparsely inhabited by Indians, half- breeds, and a few whites. It was first visited by pioneer missionaries in the nineteenth century, when Mgr. Provencher, Bishop of St. Boniface, sent Abbé Thibault to Ile-à-la-Crosse (1845), Abbé Laflèche (later Bishop of Three Rivers) to explore the Cumberland district (1846), and Father Taché, O.M.I. (later Archbishop of St. Boniface), to join Lafleche at Ile-à-la-Crosse (1846), and thence visit Lake Caribou (1847). These and surrounding missions were subsequently served by Oblates of the Manitoba or Alberta-Saskatchewan Provinces. Prominent among these since 1887 has been the Rev. Ovide Charleboix whose administrative capacities, proved during sixteen years' ministry at Fort Cumberland, led in 1900 to his nomination as Visitor of the Cumberland District Indian Missions, in 1903, to his appointment as director of Duck Lake Indian Industrial school, and, in 1910, to his preconization as titular Bishop of Berenice and Vicar Apostolic of Keewatin, with residence at Le Pas. There are in the vicariate: 15 Oblate Fathers of Mary Immaculate, 8 Oblate Brothers of Mary Immaculate, 12 Grey Nuns (Montreal), 16 Oblate Sisters of the Sacred Heart and Mary Immaculate (St. Boniface), 4 Grey Nuns (St. Hyacinth), 10 churches with 16 out-stations; 11,000 Indians, Montagnais, Cree, and Esquimaux, of whom 7000 are Catholics and 5000 non-Catholics or pagans (chiefly Esquimaux). Indian boarding schools at Norway House (Oblate Sisters, 20 pupils), Lac Laplonge [Grey Nuns (Montreal), 50 pupils], a general hospital at Le Pas [Grey Nuns (St. Hyacinth), 25 beds], a Catholic (French-English) school at Le Pas [Grey Nuns (St. Hyacinth)].
TACHE, Vingt annees de missions; BENOIT, Vie de Mgr. Tache, I (Montreal), passim; CHARLEBOIS, Debuts d'un eveque missionnaire (Montreal).
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O Virgin of virgins: Neither before was any like thee nor shall there be after.

Vicariate Apostolic of Kenia[[@Headword:Vicariate Apostolic of Kenia]]

Vicariate Apostolic of Kenia
Coextensive with the civil province of Kenia (Kenya) in British East Africa, to which the station of Limuru is added. It extends east as far as the Rivers Tana and Seca, west to the Seca, south to the mountains of Aberdare and the River Guaso-Ugiro, while its northern limits are as yet indeterminate. Originally part of the Vicariate Apostolic of Northern Zanzibar, it was first entered by several priests of the Institute Consolata of Turin. In September, 1905, the Sacred Congregation of the Propaganda erected it into an independent mission, and in 1909 the mission was in turn created a vicariate Apostolic. Its superior, Father Philippus Perlo, was made titular Bishop of Maronia and the first head of the new vicariate. The climate of Kenia is, for the most part, temperate and healthy. The language of the natives is chiefly Kikuju and Kiswaili. The population is estimated at between 2,000,000 and 3,000,000, almost entirely savage, and given over to various forms of fetichism and nature-worship. Conversions, however, are being gradually effected. The vicariate includes 17 regular priests of the Institute Consolata; 10 European catechists; 80 chapels -- the more important of which are located at Tusu-Kasongori, Fort Hall, Limuru, Kekondi, Niere, Mogoiri, and Karema; schools at the different stations; 1 orphanage; the Order of the Institute Consolata with 8 houses and 27 religious, and the nuns of St. Vincent Cottolengo with 6 houses and 31 sisters.
Missiones Catholic' (Rome 1907); PIOLET, Les Missions, V; Gerarchia Cattolica (Rome, 1909); Ann. Eccl. (Rome, 1908).
STANLEY J. QUINN

Vicariate Apostolic of Kottayam[[@Headword:Vicariate Apostolic of Kottayam]]

Vicariate Apostolic of Kottayam
Located on the Malabar Coast, India. This vicariate forms part of the territory of the ancient Church of Malabar, which was founded by St. Thomas and was governed by Syro- Chaldean bishops until the end of the sixteenth century. In 1600 the Portuguese authorities substituted Latin for the Syro-Chaldean bishops, and from this date until 1887 the Syro-Chaldean Catholics remained under the jurisdiction of the Latin bishops of Verapoly and Cranganore and, on the suppression of that see, of Goa. By the Brief "Quod jampridem" of 20 May, 1887, Leo XIII separated the churches of the Syrian Rite on the Malabar Coast from the Latin churches, and, while leaving the latter under the jurisdiction of the Archbishop of Verapoly and the Bishop of Cochin, erected the Syrian churches into two vicariates Apostolic for Northern and Southern Malabar, styling them the Vicariates of Trichur and Kottayam and declaring them independent of the jurisdiction of the ecclesiastical province of Verapoly. By the Brief "Quæ rei sacræ" of 28 July, 1896, a new division of the territory was effected; namely, into the three Vicariates of Trichur, Ernakulam, and Changanacherry, Kottayam being thus suppressed. On 29 August, 1911, however, Pius X, by the Decree "In Universi Christiani" restored the Vicariate Apostolic of Kottayam for the section of the Syro-Malabar Christians known as the Suddhists, and it now includes all the Suddhist churches and chapels in the vicariates of Ernakulam and Changanacherry. The vicar Apostolic is the Right Rev. Mary Matthew Makil, D.D., Bishop of Tralles (b. on 27 March, 1851; consecrated on 25 Oct., 1896), who was transferred from Changanacherry by the Brief "Magni momenti" of 13 August, 1911. The latest statistics for the vicariate show: 1 bishop; 30 (secular) priests; 12 seminarists; 19 sisters in 2 convents; 3 secondary schools for boys and 2 for girls; 35 parochial schools; 2 boarding schools; 1 orphanage; 29,530 Catholics.
Catholic Directory of India (Madras, 1912).
MOIRA K. COYLE 
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Viderunt omnes fines terræ salutare Dei nostri.

Vicariate Apostolic of Lower California[[@Headword:Vicariate Apostolic of Lower California]]

Vicariate Apostolic of Lower California
Includes the territory of that name in Mexico (Sp. Baja or Vieja California), a peninsula 770 miles long by 30 to 120 broad. It is traversed longitudinally by mountain chains; on the gulf side the descent is abrupt, but on the western side more gradual. Running water is very scarce amid these granitic and volcanic hills, hence irrigation is dependent on showers which, though short, are often violent and flood the country. The climate is hot and dry in the north, more temperate in the south. In some places cereals and vegetables abound, also excellent grapes and many kinds of fruit. There are gold and silver mines, also deposits of copper, lead, and coal, while the seacoast abounds with many varieties of fish. This vicariate was created 20 January, 1874, and confided to the Bishop of Sonora; it is now directly subject to Propaganda, which since 8 November, 1895, has entrusted it to the Missionary College of Sts. Peter and Paul, founded by Pius IX at Rome. The boundaries of the vicariate are, on the north, the Diocese of Monterey and Los Angeles; on the south and west, the Pacific Ocean; on the east, the Gulf of California. It had in 1900 a Spanish-speaking population of about 47,000, nearly all Catholics. There are six churches with resident, and ten without resident, priests, twenty chapels, and as many stations. The chief town, and residence of the vicar Apostolic, is La Paz, in the south-eastern extremity of the peninsula; other centres of population are Encenada de Todos Santos, San José del Cabo, and Santa Rosalía. A number of islands (several with good ports) belong to this vicariate. Civilly this territory is dependent upon the Federal Government at Mexico. (For earlier missions in the peninsula, see CALIFORNIA MISSIONS.)
Missiones Catholicæ (Rome, 1907), 657; Lippincott's Gazeteer (Philadelphia, 1907), 18-19; Statesman's Year Book (London, 1907), 1203.
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Vicariate Apostolic of Northern Germany[[@Headword:Vicariate Apostolic of Northern Germany]]

Vicariate Apostolic of Northern Germany
(VICARIATE APOSTOLIC OF THE NORTHERN MISSIONS)
Its jurisdiction covers the Grand Duchies of Mecklenburg-Schwerin and Meeklenburg-Strelitz, the Principality of Schaumburg-Lippe, the free Hanse towns, Hamburg, Lübeck, and Bremen, the Principality of Lübeck (capital Eutin), belonging to the Grand Duchy of Oldenburg, and the Island of Helgoland. The Northern Missions, viewed in a wider sense, include also the Prefecture Apostolic of Schleswig-Holstein, coinciding with the Prussian province of that name, which was placed under a separate prelate in 1868. Both vicariate and prefecture are under the permanent jurisdiction of the Bishop of Osnabrück as administrator Apostolic. In the vicariate Catholics number about 79,400 (with 1,925,000 members of other congregations), under 47 secular priests having care of 17 parishes and 17 mission stations. The following religious congregations have houses in the vicariate: Sisters of Mercy of St. Charles Borromeo, 1; Sisters of St. Elizabeth (Grey Nuns), 5; Franciscan Sisters, 2; Ursulines, 2. The Prefecture Apostolic of Schleswig-Holstein contains (1909) 11 parishes, 31 mission stations, 34 secular priests, 35,900 Catholics, and 550,000 of other beliefs; 4 communities of Sisters of St. Elizabeth, and 3 of Franciscan nuns. In summer the Catholic population of the vicariate and prefecture is increased by 17,000 to 20,000 labourers (chiefly Poles) from other parts of Germany, who return to their homes at the beginning of the winter. The spiritual interests of the faithful are inadequately attended to owing to the extent of the parishes, the lack of priests, the poverty of the majority of the Catholics, and, in many places, owing to the intolerance of the Protestant state or municipal governments. A more encouraging picture is presented by the numerous Catholic societies, and by the maintenance of private Catholic schools, despite the fact that the Catholics are often obliged to contribute also to the support of the state and parish schools. A very fruitful activity has been developed in these missions by the Boniface Association.
The Reformation in the sixteenth century caused the loss of almost all Northern Germany to the Church. In 1582 the stray Catholics of Northern Germany, as well as of Sweden, Denmark, and Norway, were placed under the jurisdiction of a papal nuncio in Cologne. The Congregation de propaganda fide, on its establishment in 1622, took charge of the vast missonary field, which at its third session it divided among the nuncio of Brussels (Denmark and Norway), the nuncio of Cologne (North Germany), and the nuncio of Poland (Sweden). The scattered Catholics were chiefly confided to the Jesuits, Franciscans, and Dominicans. Catholics in many places had at their disposal only the chapels established in the houses of the diplomatic representatives of the emperor, and of the Catholic Powers, France and Spain. Sometimes admission even to these chapels was rendered difficult, or entirely prohibited to native Catholics.
In some districts the conversion of the princes, e. g. Duke Johann Friedrich of Brunswick-Lüneburg (1651) and Duke Christian of Mecklenburg-Schwerin (1663), brought Catholics some measure of freedom. The number of Catholics having increased in 1667, chiefly through the above-mentioned Duke of Brunswick, a vicariate Apostolic was established for Northern Germany. The first vicar was Valerio Maccioni, titular Bishop of Morocco, who resided at Hanover. He died in 1676, and was succeeded by the celebrated Danish convert, Nicolaus Steno, who in 1680 was obliged to leave Hanover, was made Auxiliary Bishop of Münster, and in 1683 returned to the Northern Missions. He died at Schwerin in 1686, and was followed in the vicariate successively by Friedrich von Hörde, Auxiliary Bishop of Hildesheim and titular Bishop of Joppe (1686-96), Jobst Edmund von Brabeck, Bishop of Hildesheim (1697-1702), and Otto von Bronckhorst, Auxiliary Bishop of Osnabrück. Owing to its vast extent, the old vicariate Apostolic was divided by Pope Clement XI into two vicariates (1709): the Vicariate Apostolic of Hanover (or upper and Lower Saxony), embracing the portions of the old vicariate situated in the Palatinate and Electorates of Brandenburg and Brunswick, which was placed in charge of Agostino Steffani, Bishop of Spiga and minister of the Elector Palatine, as vicar Apostolic; the rest of the original vicariate (Denmark, Sweden, Lübeck, Hamburg, Altona, and Schwerin), which retained the title of Vicariate of the North and was placed under the Auxiliary Bishop of Osnabrück. This division lasted until 1775, when Friedrich Wilhelm von Westfalen, Bishop of Hildesheim, reunited under his administration the vicariates except Norway and Sweden.
The French Revolution and the Napoleonic regime brought great relief to Catholics in many cities and states; but the equality granted them by law in some countries was often merely theoretical. At the reorganization of Catholic affairs in Germany after theNapoleonic era, the greater part of the Northern Missions was added to adjacent bishoprics. The only districts remaining mission territory were the Kingdom of Saxony, the Principality of Anhalt, constituted separate vicariates Apostolic in 1816 and 1825 respectively, and the North, which in 1826 was placed temporarily under the jurisdiction of the Bishop of Paderborn. In 1839 Pope Gregory XVI wished to entrust the vicariate to a bishop with his see at Hamburg. Johann Theodor Laurent was appointed vicar and consecrated bishop. Protestant opposition prevented the realization of the plan and Laurent was unable to reach Hamburg. The pope thereupon gave the administration of the vicariate to the Auxiliary Bishop of Osnabrück, Karl Anton Lüppe (d. 1855). The Bishop of Osnabrück has since then been the regular Vicar Apostolic of the Northern Missions, and administrator of the Prefecture Apostolic of Schleswig-Holstein, separated from the vicariate in 1868. In 1869 Denmark was erected into a prefecture, and in 1892 into a vicariate.
KLINKHARDT, Historische Nachrichten von zwei apostolischen Vicariaten in Archiv des historischen Vereins von Niedersachsen (1836); MEJER, Die Propaganda, ihre Provinzen und ihr Recht, II (Göttingen, 1853); DREVES, Geschichte der katholischen Gemeinden zu Hamburg und Altona (2nd ed., Schaffhausen, 1866); WOKER, Geschichte der Norddeutschen franziskaner-Missionen der Sächsischen Ordens-Provinz vom hl. Krenz (Freiburg im Br., 1880); Historisch-Politische Blätter, XC (Munich, 1882); WOKER, Aus Norddeutschen Missionen des 17. und 18. Jahrhunderts (Cologne, 1884); IDEM, A us den Papieren des kurpfäls-ischen Ministers Agostino Steffani, Bischofs von Spiga (Cologne, 1885); IDEM, Agostino Steffani, Bischof von Spiga i. p. i., apostolischer Vicar von Norddeutschland 1709-1728 (Cologne, 1886); PIEPER, Die Propaganda-Congregation und die nordischen Missionen im 17. Jhdt. (Cologne, 1886); GOYAU, L'Allemagne religieuse: le protestantisme (Paris, 1902), tr. (Einsiedeln, 1905).
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Vicariate Apostolic of Northern Kan-Su[[@Headword:Vicariate Apostolic of Northern Kan-Su]]

Vicariate Apostolic of Northern
This vicariate includes the territory of Ku-ku-nor, northern part of Tibet, and the five northern prefectures of the Chinese province of Kan-su: Lan-chou-fu, Si-ning-fu, Liang-chou-fu, Kan-chou-fu, and Su-chou. The climate varies according to the locality. In general, it is healthy, temperate, and bright. Kan-su is inhabited by Chinese, Turks from Turkestan, Mongols, Tangouses or Fan-tse. The vicariate contains about eight million inhabitants; among this number there are 2700 Catholics. The vicar Apostolic dwells at Sung-shu-chang-tsz in the prefecture of Liang-chou-fu. The province of Kan-su formed a part of the Vicariate Apostolic of Shen-si from 1844 to 1878, when it was separated, erected into a distinct vicariate Apostolic, and entrusted to the Belgian Congregation of the Immaculate Heart of Mary (Scheutveld, Brussels). In 1886 the northern civil prefecture of Ning-hia was confided to the Vicariate Apostolic of South-Western Mongolia. In 1888 the new Chinese province of Sin-kiang was formed into an independent mission, bearing the name of I-li or Kul-dja. In 1905 the seven southern civil prefectures were separated to form the Prefecture Apostolic of Southern Kan-su. The present vicar Apostolic is Mgr. Ubert Otto. He was consecrated titular Bishop of Assurita 13 Jan. 1891. In 1907 the mission had: 1 bishop, 16 European missionaries, 2 native priests, 24 churches and chapels, 9 schools with 127 students, 1 college with 25 students, 2 orphan asylums with 35 children, and 2498 Catholics. In 1908: 1 bishop, 20 missionaries, 1 native priest, 23 churches and chapels, and 2702 Catholics.
V.H. MONTANAR

Vicariate Apostolic of Northern Shan-Si[[@Headword:Vicariate Apostolic of Northern Shan-Si]]

Vicariate Apostolic of Northern Shan-si
The Faith was carried for the first time into the Province of Shan-si. Norhter China, by the Jesuit and Franciscan Fathers during the sixteenth century. At first the province was under the jurisdiction of the bishops of Peking; in 1698 it was erected, with the Province of Shen-si, a vicariate Apostolic by Innocent XII. From 1762 to 1838 the two Provinces of Hu-pe and Hu-nan were added to the same vicariate. On 17 June, 1890, the Vicariate Apostolic of Shan-si was divided into two missions: Northern and Southern Shan-si. In 1900 the notorious Yu-Hien ordered a wholesale massacre of misisonaries, both Catholic and Protestant, at T'ai-yuan-fu. Grogorio Grassi, vicar Apostolic, his coadjutor Francisco Fogolla, Fathers Facchini, Saccani, Throdoric Balat, Egide. Brother Andrew Baur, seven Franciscan Sister of Mary, several native priests, and many Christians were massacred. The vicariate Apostolic has 6,000,000 inhabitants. The mission is entrusted to the Franciscan Fathers. The present vicar Apostolic is the Right Rev. Eugene Massi, who resides at T'ai-yuan.
In 1904 the Catholic community numbered: 11 European Franciscan Fathers; 14 native priests; 14,700 Catholics; 2500 catechumens. In 1910 there were: 15 European Franciscan Fathers; 16 native priests; 24 churches; 154 chapels, 269 stations; 2 seminaries, with 33 students; 150 schools for boys, with 900 pupils; 20 schools for girls, with 200 pupils; 1 asylum for old men, with 118 inmates; 6 orphanages, with 609 inmates; 10 Franciscan Sisters of Mary; 18,200 Catholics; 7302 catechumens.
Missiones Catholicæ (Rome, 1907).
V.H. MONTANAR 
Transcribed by Maria Medina 
Dedicated to B.J. DeJesus

Vicariate Apostolic of Northern Shan-Tung[[@Headword:Vicariate Apostolic of Northern Shan-Tung]]

Vicariate Apostolic of Northern Shan-tung
Erected by Gregory XVI in 1839. The first vicar Apostolic was Louis de Besi, formerly Pro-Vicar of Hu-pe and Hu-nan. The vicariate Apostolic had to undergo many wars and persecutions. In 1885 it was divided into Northern and Southern Shan-tung; in 1894, the Vicariate Apostolic of Eastern Shan-tung was erected. The Vicariate Apostolic of Northern Shan-tung enjoys a salubrious and temperate climate; it numbers 11,000,000 inhabitants, and is entrusted to the Franciscan Fathers. The present vicar Apostolic Paltus, born 16 October, 1868, consecrated 8 July, 1902. He resides at Tsi-nan-fu. In 1904 the mission numbered: 11 European Franciscan Fathers; 18 native priests; 18,000 Catholics; 13,900 catechumens; and 134 churches and chapels. In 1910 there were: 29 European Franciscan Fathers; 19 native priests; 28,000 Catholics; 20,000 catechumens; 187 churches and chapels.
Missiones Catholicæ (Rome, 1907).
V.H. MONTANAR 
Transcribed by Maria Medina 
Dedicated to Felicitas Garcia

Vicariate Apostolic of Sahara[[@Headword:Vicariate Apostolic of Sahara]]

Vicariate Apostolic of Sahara
The Sahara is a vast desert of northern Africa, measuring about 932 miles from north to south and 2484 miles from east to west, and dotted with oases which are centres of population. Eight years after the journey of the famous Duveyrier (1859-61), which had important scientific results, Pius IX (6 Aug., 1868) appointed the Archbishop of Algiers, Mgr Lavigerie, delegate Apostolic of the Sahara and the Sudan. In the same year the Jesuits established themselves at Laghouat, the extremity occupied by French arms. In 1871 they sent to Mgr Lavigerie a long report in which they advocated the establishment of dispensaries and schools. In 1872 Father Charmetant and two other White Fathers (Missionary Fathers of Africa of Algiers) replaced the Jesuits at Laghouat. In 1573 the White Fathers established themselves at Biskra, Ouargla, Touggart, and Gerryville. Later a station was founded at Melili in Mzab. Two successive attempts were made by the White Fathers to reach the Sudan by crossing the Sahara, thus reaching Timbuktu, a large market for black slaves, there to join in the struggle against slavery. The first attempt was made in December, 1878, by Fathers Menoret, Paulmier, and Bouchand; they were slain in April, 1876, by their Touarag guides, being the first martyrs of the Society of White Fathers, and the cause of their beatification was introduced at Rome in 1909. After this disaster the White Fathers founded two stations, not farther north in the desert, but to the north-east, at Tripoli and Ghadames. The massacre of the explorer Flatters and his companions (1880-81) did not discourage the White Fathers in their second attempt to cross the Sahara. In 1881 Father Richard set out from Ghadames, having become so Arabian in speech and bearing that no one suspected his nationality. He intended to establish himself with Fathers Morat and Pouplard at Ghat in the midst of the desert, but all three were assassinated.
The White Fathers then left Ghadames. On 25 March, 1890, while the Brussels conference against slavery was being held, Mgr Lavigerie explained in a letter to Keller that to eradicate in Africa the great corporation of the Senoussi, which protected the slave-trade, the Sahara must be crossed, and he announced the opening at Biskra, at the entrance to the Sahara, of a house which he called the House of God, intended for the formation of the "Brothers of the Sahara", or "Pioneers of the Sahara", who would be engaged in charitable works and in extending hospitality to travelers, the sick, and fugitive slaves. The Pioneers of the Sahara had to live as religious, but without monastic vows. As early as February, 1891, the station at Ouargla, suppressed in 1876, was re-established, and in October Father Harquard sent thither six armed "pioneers" who wrote to the cardinal: "We shall endeavor to hold high the banner of the Sacred Heart and the flag of France." The White Sisters founded hospitals at Ghardaia and El Tbiod Sidi Cheikh, thus gaining the confidence of populations which were hostile to France. The Fourean-Lamy expedition of 1898, which succeeded in crossing the desert as far as Lake Tehad, opened wider avenues to the Catholic apostolate. The Prefecture Apostolic of the Sahara and the Sudan became a vicariate Apostolic on 6 March, 1891, and in 1901 received new boundaries by which the Prefecture Apostolic of Ghardaia was separated from it. The twentieth degree of latitude forms the boundary between them. The vicariate governs 1000 European Catholics, 600 negro Catholics, 4000 catechumens, 40 missionaries, 15 sisters, 35 catechists; it has 12 churches or chapels, 10 schools, 7 orphanages, 3 leper houses, 2 hospitals. The population of the Sahara is estimated at 4,000,000.
VOILLOT, L'exploration du Sahara, etude historique et geographique (Paris, 1895); BERNARD AND LACROIX, La penetration saharaienne (Algiers, 1909); BAUNARD, Le cardinal Lavigerie (Paris, 1896, 1898); Annales de la propagagation de la Foi (1909), 333-40; PIOLET, La France au dehors, V (Paris, 1902).
GEORGES GOYAU 
Transcribed by Joseph E. O'Connor

Vicariate Apostolic of Southern Shan-Si[[@Headword:Vicariate Apostolic of Southern Shan-Si]]

Vicariate Apostolic of Southern Shan-si
Erected in 1890; there are about 6,000,000 inhabitants; the mission is entrusted to the Franciscan Fathers. The present vicar Apostolic is the Rt. Rec. Mgr. Oderic Timmer, titular Bishop of Drusipare, born 18 October, 1859, consecrated 20 July, 1901. He resides at Lu-an-fu. In 1903 the mission numbered: 21 European Franciscan Fathers; 5 native priests; 10,300 Catholic; 9,200 catechumens; 94 churches and chapels. In 19190 there were: 24 European Franciscan Fathers; 6 native priests; 15,003 Catholics; 9,230 catechumens; 183 churches and chapels.
Missiones Catholicæ (Rome, 1907).
V.H. MONTANAR 
Transcribed by Maria Medina 
Dedicated to Mila Sanchez

Vicariate Apostolic of Southern Shan-Tung[[@Headword:Vicariate Apostolic of Southern Shan-Tung]]

Vicariate Apostolic of Southern Shan-tung
On 2 Jan., 1882, the then vicar Apostolic of Shan-tung, Rt. Rev. Mgr. D. Cosi, elected as pro-vicar Apostolic for the southern part of his vicariate Father John Baptist Anzer, a member of the Steyl Seminary. Father Anzer with another missionary of the same seminary went to this part of the mission, where the Catholic religion had been scarcely preached before. Later, other missionaries of the same society name, and in 1886 the Vicariate Apostolic of Southern Shan-tung was erected. In 1898 the four civil districts of Kiao-Chau, Tsi-Me, Kau-Mi and Chu-chong, belonging to the German Government, were added. The climate is temperate, and there are 12,000,000 inhabitants. The mission is entrusted to the priests of the Divine Word of Steyl. The actual vicar Apostolic is Rt. Rev. Mgr. Augustine Henninghaus, titular Bishop of Hupæpa, appointed 7 Aug., 1904. He resides at Yen-Chu-Fu. In 1904 the mission had: 37 European priests; 11 native priests; 26,300 Catholics; 40,400 catechumens; and 130 churches and chapels. In 1908 there were: 46 European priests; 12 native priests; 35,301 Catholics; 39,838 catechumens; 131 churches and chapels; 1 seminary, with 6 students; 1 preparatory seminary, with 50 students; 8 Chino-German schools, with 323 students; 107 schools for catechumens, with 1384 students; 2 schools for catechists, with 194 students; 33 Chinese schools, with 350 pupils; 1 college for European girls, with 51 students; 2 asylums for old men, with 68 inmates; 1 hospital; 6 orphanages, with 428 orphans; 3 Marianist Brothers; 12 sisters of the Franciscan Missionaries of Mary; 6 Servants of the Holy Ghost.
Missiones Catholicæ (Rome, 1907).
V.H. MONTANAR 
Transcribed by Maria Medina 
Dedicated to Antonieta Lee

Vicariate Apostolic of Southern Shen-Si[[@Headword:Vicariate Apostolic of Southern Shen-Si]]

Vicariate Apostolic of Southern Shen-si
The southern part of Shen-si was entrusted in 1885 to the Seminary of Sts. Peter and Paul, established at Rome by Pius IX, 1874. In 1887 this section was erected as a vicariate Apostolic including two civil prefectures, Han-chung and Singan. The climate is damp and changeable. There are about 5,000,000 inhabitants. The present vicar Apostolic is the Right Rev. Mgr. Pio Giuseppe Passerini, titular Bishop of Achantus (b. 7 January 1866; consecrated in 1895). He resides at Tcheng-kow. In 1885 the mission numbered: 2 European missionaries, 3 native priests, 32 churches, 2 chapels, 7700 Catholics, 100 catechumens, 2 schools for boys, 4 schools for girls, 1 seminary, with 9 students. In 1910 there were: 16 European priests, 2 native priests, 50 churches, 23 chapels, 11,489 Catholics, 6305 catechumens, 19 schools for boys, 17 schools for girls, 1 seminary, with 20 students, 1 orphanage for boys, with 74 inmates, 1 orphanage for girls, with 350 inmates. Missiones Catholicæ (Rome, 1907).
V.H. MONTANAR 
Transcribed by Maria de Medina 
Dedicated to Emmanuel Guevara

Vicarite Apostolic of Northern Victoria Nyanza[[@Headword:Vicarite Apostolic of Northern Victoria Nyanza]]

Vicariate Apostolic of Northern Victoria Nyanza
The Mission of Victoria Nyanza, founded in 1878 by the White Fathers of Cardinal Lavigerie, was erected into a vicariate apostolic 31 May, 1883, with Mgr. Livinhac as the first vicar Apostolic. When the latter was raised to the superior-generalship of the Society of White Fathers (October, 1889), the Holy See appointed Mgr. Hirth as his successor. A Decree of 6 July, 1894, divided Victoria Nyanza into three autonomous missions: that of Southern Nyanza in the German Protectorate, of which Mgr. Hirth retained the government and became the first titular; those of the Upper Nile and Northern Nyanza, in English territory, the former given to the Fathers of Mill Hill and the second to the White Fathers. From the 18 provinces of Uganda the Decree of 1894 detached that of Kyaggive and Kampala Mengo, which it placed under the jurisdiction of the Fathers of Mill Hill, and gave to Northern Nyanza the remaining 17 provinces of the Kingdom of Uganda, the three Kingdoms of Unyoro, Toro, and Ankole, and in the Belgian Congo an isosceles triangle whose top was the northern point of Lake Albert Nyanza and whose base followed the 30th degree of longitude. Three races share the portion of Northern Nyanza lying in the English protectorate; the first, that of the Baganda, is represented by 670,000 inhabitants, and has given the strongest support to evangelization, and in 1886 had the courage and the honour to give to the Church its first negro martyrs. The second race, the Banyoro, is represented by 520,000 aborigines; the third, the Bahima (Hamites), the leading class in the shepherd Kingdom of Ankole, is in a minority not exceeding 50,000 souls. The total population of Northern Nyanza equals therefore about 1,500,000 inhabitants, of whom 1,400,000 are in English territory, and 360,000 in the Congo country.
At the time of its creation (July, 1894) Northern Nyanza had an administrator, 17 missionaries divided among 5 stations, 15,000 neophytes and 21,000 catechumens. In July, 1896, the date of the death of Mgr. Guillerman, the first vicar Apostolic, the vicariate had 6 stations, 21 missionaries, and 20,000 baptized Christians. In July, 1911, it had 1 bishop, Mgr. Henri Streicher (preconized 2 Feb., 1897), Bishop of Tabarca and second vicar Apostolic of Southern Nyanza, 118 missionaries divided among 28 stations, 113,810 neophytes and 97,630 catechumens. All the missionaries of Northern Nyanza, including the vicar Apostolic, are members of the Society of White Fathers founded by Cardinal Lavigerie. As yet the native clergy consists only of 2 subdeacons, 4 minor clerics, and 4 tonsured clerics. They are assisted by 28 European religious of the Society of White Sisters, and by an institute of native religious called the Daughters of Mary. Eleven hundred and five Baganda and Banyoro teachers cooperate in the educational work and in the service of 832 churches or chapels. The Vicariate of Northern Nyanza has 894 scholastic establishments, viz. a lower seminary with 80 students, an upper seminary with 16 students in philosophy and theology, a high school with 45 pupils, most of them the sons of chiefs, a normal school with 62 boarders, and 890 primary schools in which free instruction is given to 19,157 pupils, of whom 11,244 are boys and 7913 girls. The annual report of the vicar Apostolic from June, 1910, to June, 1911, shows 7930 confirmations, 1154 marriages, 578,657 confessions heard, 1,236,126 communions administered, and the gratuitous distribution of 394,495 remedies. The headquarters of the mission is at Villa Maria, near Masaka, Uganda. There are situated the residence of the bishop, the two seminaries, a flourishing mission station, the central house of the White Sisters, the novitiate of the native sisters, and a printing establishments where there is published monthly in the Ruganda language an interesting 16-page magazine entitled "Munno", which has 2000 native subscribers. Entebbe is the seat of the procurator of the vicariate.
HENRY STREICHER 
Transcribed by Michael T. Barrett 
Dedicated to Vicki Axenty

Vice[[@Headword:Vice]]

Vice
(Lat. vitium, any sort of defect) is here regarded as a habit inclining one to sin. It is the product of repeated sinful acts of a given kind and when formed is in some sense also their cause. Its specific characterization in any instance must be gathered from the opposition it implies to a particular virtue. It is manifest that its employment to designate the individual wicked act is entirely improper. They differ as the habit of doing something is distinguished from the act of that thing. Hence a man may have vices and yet be at times guilty of no sin, and conversely the commission of isolated sins does not make him vicious. Such guilt as he may have contracted in any case is charged directly to the sinful act, not to the vice. Hence the teaching of St. Thomas Aquinas that, absolutely speaking, the sin surpasses the vice in wickedness. Even though the sin be removed by God the vice, if there was one, may still remain, just as failure to act in any direction does not necessarily and straightway destroy the habit which perchance existed. The habit of sinful indulgence of any sort is to be extirpated by unrelenting vigilance and the performance of contrary acts over a space more or less protracted according as the vice was more or less inveterate. Obviously this applies to vices antagonistic to acquired virtues, for so far as the infused virtues are concerned they can be recovered only, as they were originally obtained, through the gratuitous bounty of God. It is interesting to note that according to St. Thomas after one has been rehabilitated, in the state of grace and has received, let us say, the infused virtue of temperance, the vice of intemperance does not continue formally as a habit but only as a sort of disposition and as something which is in process of destruction. (in via corruptionis).
JOSEPH F. DELANY 
Transcribed by Rick McCarty

Vicente Ferre[[@Headword:Vicente Ferre]]

Vicente Ferre
Theologian, b. at Valencia, Spain; d. at Salamanca in 1682. He entered the Dominican Order at Salamanca, where he pursued his studies in the Dominican College of St. Stephen. After teaching in several houses of study of his order in Spain, he was called from Burgos to Rome, where for eighteen years he was regens primarius of the Dominican College of St Thomas ad Minervam. From Rome he went to Salamanca, where he became prior of the convent and, after three years, regent of studies. In his own time he was recognized as one of the best Thomists of the seventeenth century, and posterity acknowledges that ha published works possess extraordinary fullness, clearness, and order. He died while publishing his commentaries on the Summa Theologica of St. Thomas. We have two folio volumes on the Secunda Secundae, covering the treatises of faith, hope, and charity, and the opposite vices. Published at Rome in 1669; three on the Prima, published at Salamanca, in 1675, 1676, and 1678 respectively; and three on the Prima Seeundae, down to Q. cxiii, published at Salamanca, 1679, 1681, and 1690. His confrère Pérez à Lerma added to Q. cxiv the treatise on merit.
QUÉTIF AND ECHARD, Script. Ord. Praed., II, 696; ANTONIO, Bibliotheca Hisp. Nova (Madrid, 1783), II, 261.
A.L. MCMAHON 
Transcribed by Albert Judy, O.P.

Vicomte de Falloux du Coudray[[@Headword:Vicomte de Falloux du Coudray]]

Vicomte de Falloux du Coudray
Frédéric Alfred Pierre, Vicomte de Falloux du Coudray
Born at Angers, 7 March, 1811; died there 6 Jan., 1885. Two persons are largely responsible for the moulding of his character, his mother, who was at the court of Louis XVI, and Madame Swetchine, whose "Life and Letters" he later published. The first works by which he drew attention to himself revealed the future statesman as a man of unyielding principles. His "Histoire de Louis XVI" (Paris, 1840) exhibits him as a staunch monarchist; in it he maintains that the needed reforms could have been accomplished by the monarchy without the Revolution. His "Histoire de Saint Pie V" (Paris, 1844) ably sustains the traditional thesis that the Church mayuse coercion to prevent the spread of heresy. Nevertheless, in less than ten years this partisan of monarchy took office under President Louis Bonaparte; this defender of the coercive authority of the Church was ranked among "Liberal Catholics". To take advantage of opportunities was henceforth de Falloux's maxim as a practical statesman.
Under the monarchy de Falloux was elected (1846) deputy for Segré on a legitimist platform; in 1848 he was chosen a member of the Constitutional Assembly to represent Maine et Loire, on a platform which supported the social aspirations of the time as compatible with Christian ideas. It was at his suggestion that the Catholic members helped to elect Buchez president of the assembly. To de Falloux, as mouthpiece of the committee charged with the question of investigating the "national workshops", was assigned the perilous duty of proposing their abolition; this measure was followed by the bloody insurrection of June. Those who blame him for this action overlook the fact that he was neither the first nor the only one to insist on this inevitable measure and unjustly attribute to him a Machiavellian scheme by which, in the interest of his religious policy, he sought to goad the advanced parties to compromise their cause by disorder and rioting. As a matter of fact the sight of these excesses brought home to Thiers the necessity of moral restraint as a part of education, and thus led him to collaborate with de Falloux in promoting the educational projects of the latter. Minister of Educationfrom December, 1848, until 31 October, 1849, de Falloux immediately determined to push vigorously against the educational monopoly of the university the campaign which Montalembert had begun during the last years of the July monarchy. As early as 4 Jan., 1849, de Falloux appointed an extra parliamentary commission to further this scheme in the legislature and in June, 1849, while the advanced parties were still smarting under the sense of defeat, he strongly advocated the passage of a law establishing liberty of education. The assembly, however, voted against it, since the bill had not the approval of the Council of State. It was only during the ministry of 1850, in which de Falloux had not a seat, that on 15 March his successor Parieu, with the help of Thiers and Dupanloup, and despite the opposition of Victor Hugo, succeeded in having the law passed. Though de Falloux could not take part in the proceedings on account of ill-health, the law bears his name, and rightly, for it was his work.
The aim of this law was twofold. It dealt with both primary and secondary education. In the first case, to conduct a primary school, a Frenchman had to be at least twenty-one years of age, with three years' experience in an elementary school, or a certificate from a commission appointed by the Minister ofEducation. For members of religious congregations in girls' schools the lettres d'obédience took the place of this certificate. In the second case the law required the candidate to be twenty-five years of age, to have had five years of experience, and a degree of Bachelor of Letters, or a diploma from a ministerial commission. The new council of the university represented the leading philosophical opinions of France; besides a commission composed of university men proper it included 3 bishops, 1 rabbi, 1 Protestant minister, 3 councillors of the high court of appeals (cour de cassation), 3 councillors of state, 3 members of the institute, and 3 members of the board of free education. In two years' time 257 free schools sprang up, and it is from this law, the last remnants of which the French Parliament is now (1908) preparing to abrogate, that dates the development of the Catholic teaching orders in France. In a consistorial address (20 May, 1850) Pius IX praised it as a measure of progress. Those Catholics who opposed, as a matter of principle, all State education were disappointed at the passage of the law, and their views found an ardent exponent in Louis Veuillot. In the Constituent and in the Legislative Assembly, as minister and as deputy, de Falloux always maintained that France was obliged to protect Pius IX as a temporal ruler; he was one of the prime movers of the expédition de Rome. During the Second Empire, he withdrew from public life. In 1856 he was elected to the French Academy. In the discussions which took place in royalist circles during the early years of the Third Republic, de Falloux invariably declared in favour of the national flag (the tricolour) and in an article in the "Correspondant" (1873) he insisted that neither as a policy nor as a party cry should the monarchists put forth the idea of a counter-revolution. Spuller, however, declared that because of his conspicuous ability as a statesman de Falloux was one of the most dangerous opponents the Revolutionary party had to encounter during the nineteenth century. It was on the basis of liberty that de Falloux desired to combat the false principles of the Revolution. He believed that politics should take into consideration not only the "thesis" or principle, but also the "hypothesis" or actual conditions, and that certain too extreme formulas or too exacting claims were sure to prejudice rather than help the cause of the Church and the monarchy. The posthumous publication of his "Memoirs" in 1888 revived earlier controversies between the "Correspondant" and the "Univers" and provoked a sharp reply from Eugène Veuillot.
DE FALLOUX, Mémoires d'un royaliste (Paris, 1888); DE MAZADE, L'opposition royaliste: Berryer, Villèle, Falloux (Paris,1874); DE LACOMBE, Les débuts de la loi de 1850 (Paris, 1901); VEUILLOT, Le comte de Falloux et ses mémoires (Paris, 1888).
GEORGES GOYAU 
Transcribed by James J. Walsh

Victimae Paschali Laudes Immolent Christiani[[@Headword:Victimae Paschali Laudes Immolent Christiani]]

Victimae Paschali Laudes Immolent Christiani
The first stanza of the Easter sequence. Medieval missals placed it on various days within the octave, but the Roman Missal assigns it daily from Easter to the following Saturday inclusively. On the authority of an Einsiedeln manuscript of the eleventh century, its authorship has been ascribed to Wipo (q.v.). With less apparent reason it has been ascribed to Notker Balbulus (q.v.) by Cardinal Bona, to Robert II of France by Durandus, and even to Adam of St. Victor (although found in manuscripts antedating his birth). It shares with certain of Notker's sequences their varying stanzaic form and almost casual assonance, but makes an advance in the frequency of rhyme; it thus marks a transition from the Notkerian sequences to the regular rhymic and stanzaic form of those of Adam of St. Victor. As the only sequence in quasi-Notkerian from retained in our Missal, it is of great interest hymnologically. "Vos" in the line "Praecedet vos in Galilaeam", in the typical Missal (1900), was replaced in the Vatican Graduale (1908) by "suos", the original word; this brings the line into appropriate syllabic conformity with the similar line in the preceding stanza, "Et gloriam vidi resurgentis". Although the lines in any one stanza will vary in syllabic length, a comparison of stanzas will show perfect numerical correspondence in the lines. Thus, stanzas 2 and 3:
Agnus redemit oves 
Christus innocens Patri 
Reconciliavit 
Peccatores
Mors et Vita duello 
Conflixere mirando; 
Dux vitae mortuus 
Regnat vivus.
The first two lines in the stanzas have seven syllables each; the third line has six; the fourth line, four. The chant melody is the same for each stanza. Another melody is found for the next two stanzas, which are also in perfect syllabic correspondence:
Die nobis, Maria. 
Quid vidisti in via? 
Sepulchrum Christi viventis 
Et gloriam vidi resurgentis.
Angelicos testes. 
Sudarium et vestes. 
Surrexit Christus spes mea; 
Praecedet suos in Galilaea.
Finally, comparing the original sixth stanza (omitted in the reform of the Missal by the Council of Trent, when, also, "Suos" was changed into "vos" and "Amen. Alleluia." was added to the sequence), perfect correspondence is again found:
Credendum est magis soli 
Mariae veraci 
Quam Judaeorum 
Turbae fallaci.
Seimus Christum surrexisse 
A mortis vere. 
Tu nobis victor 
Rex miserere. 
Amen. Alleluia.
Dr. Neale, in his "Epistola" (published in Daniel, IV), speaks (p. 22) of the wonderful art of building proses or sequences, and expresses (p. 10) his surprise at the deep ignorance, displayed by liturgists, of the rhythm of the Notkerian proses. Daniel also (V, p. 58) is shocked at the judgment of Frantz,-that the text is trivial, considered as poetry, and that the sequence has retained its popularity because of its good melody. The text of the "Victimae Paschali Laudes" has , however, so rarely appeared in correct form, that the syllabic correspondence cannot be perceived. Modern commentators often replace "surrexisse", "suos" by "vos", and omit "vidi" from the fourth stanza. The apparently irregular rhythms and casual rhymes or assonances have combined to give pause to translators, who render the sequence in our regular English stanza (as C.S. Calverley):
Our salvation to obtain 
Christ our Passover is slain: 
Unto Christ we Christians raise 
This our sacrifice of praise,
or (like Caswall) rhyme with apparently equal casualness:
Forth to the paschal Victim, Christians, bring 
Your sacrifice of praise: 
The Lamb redeems the sheep. . . 
What thou sawest, Mary, say, 
As thou wentest on the way. . .
or vary the verse lengths while keeping rhyme (like C.B. Pearson in the Baltimore "Manual of Prayers"), or frankly adopt prose (like the version in the "Missal for the Use of the Laity", London, 1903).
This "magnificent sequence . . . this triumphal hymn" (P. Wagner) assumed a scenic character as early as the thirteenth century, became a portion of the "Office of the Sepulchre", entered into many paschal Mystery Plays, and served as a model for many imitations in honour of the Blessed Virgin and the saints.
MEARNS and JULIAN in Dict. of Hymnology (london, 1907), 1222-4, 1722, with bibliographical references; to the list of trs. add: BAGSHAWE, Breviary Hymns and Missal Sequences (London, s.d.), no. 80; ESLING in Catholic Record, V, 12; DONAHOE, Early Christian Hymns, S. II (Middletown, Conn., 1911); and prose tr. in Missal for the Use of the Laity (London, 1903). KAYSER, Beitrage zur Gesch. u. Erklarung der altesten Kirchenhymnen, II (Paderborn, 18886), 37-60, with variant texts, rubrics, in full, of the Sepulcri Officium. comment. WAGNER, Origine et Developpement du Chant Liturgique, etc., tr. BOUR (Rome, Tournai, 1904), 264-5, gives corrected test: "It became quite as celebrated as the Media vita of Notker . . . In Germany it has maintained a glorious popularity even down to our own times through the hymn Christus ist erstanden". Wagner adds that he published in the Gregoriusblatt (1896), no. II sq., two imitations "which could be sung to the triumphant and much-loved melody of Wipo". JOHNER, A New School of Gregorian Chant (New York, 1906), 15: "the melody is imbued with a spirit of triumphal joy . . . The jubilant scimus Christum surrexisse . . . should be sung with emphasis and solemnity, tempo moderato, not dragged." The tr. of LEESON, omitted from the hist. ed. of Hymns Ancient and Modern (London, 1909), is given by OULD, Book of Hymns (Edinburgh, 1910). BATES, The English Religious Drama (New York and London, 1893), omits "vidi" and has "vos" for "suos". COURTHOPE, History of English Poetry, I (London and New York, 1895), 394-5, omits "vidi" and has "vos" for "suos", dates the beginning of modern drama from the use of the "Victimae paschali laudes" in the Sepulcri Officium and the representations thence developed. THOMPSON in DUFFIELD, The Latin Hymn Writers and Their Hymns (New York, 1889), thinks the undoubted poems of Wipo do not "show the fine ear for rhythm which the author of the Victimae paschali laudes must have possessed. The sequence was one of those Easter hymns in which Luther took such delight. He calls this a "very beautiful hymn", especially finding delight in the second verse Mors et Vita. . ." See also EASTER-The Easter Office and Mass.
H.T. HENRY 
Transcribed by Michael T. Barrett 
Dedicated in honor of the Passion of Our Lord

Victor (Bishop of Tunnunum)[[@Headword:Victor (Bishop of Tunnunum)]]

Victor
Bishop of Tunnunum (Tonnenna, Tunnuna) in Northern Africa and zealous supporter of the Three Chapters; died about 569, probably in confinement at a monastery in Constantinople. On account of his fanatical adherence to the three Chapters, which had been condemned by an edict of Justinian I in 544, he was first imprisoned in the monastery of Mandrakion, then exiled to the Balcaric Islands on the Mediterranean Sea, and finally to Egypt. In 564 he was summoned before the emperor and the Patriarch of Constantinople, with five other African bishops, and ordered to submit to the emperor's edict. All of them remained obstinate and were imprisoned in different monasteries of Constantinople. Victor is the author of a celebrated chronicle from the creation of the world to the end of the year 566. Only that part of the chronicles which extends from 444 to 566 is extant. It is of great historical value, dealing chiefly with the Eutychian heresy, the controversy about the Three Chapters, and giving some details concerning theArians and the invasion of the Vandals. It was first edited by Canisius in 1600, is reprinted in Migne, P.L., LXVIII, 941-62, and was newly edited by Mommsen in "Mon. Germ. Hist. Auct. Antiq.", XI, (Berlin, 1894), 178-206. The chronicle was continued to 590 by Joannes Gothus, founder of the Abbey of Biclar in Spain (Migne, P.L., LXXII, 859-70 and Mommsen, loc. cit., 211-20). Victor is probably also the author of "De Poenitentia", a treatise formerly attributed to St. Ambrose and printed in Migne, P.L., XVII, 971- 1005.
PAPENCORDT, Geschichte der Vandalischen Herrschaft in Afrika (Berlin, 1837), 359-65; HOLDER EGGER, Victor von Tunnuna in Neues Archiv fur ëltere deutsche Geschichtsforschung, I (Berlin, 1876), 298 sq.; LECLERCQ, L'Afrique Chrétienne, II (Paris, 1904), 271-72; STOKES in Dict. Christ. Biog., IV, 1126.
MICHAEL OTT 
Transcribed by Michael T. Barrett 
Dedicated to Judy Van Horn
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Victor Augustin Isidore Dechamps
Cardinal, Archbishop of Mechlin, and Primate of Belgium; born at Melle near Ghent 6 Dec., 1810; died 29 Sept., 1883, at Mechlin. He and his brothers made rapid progress in science under their father's direction. One, Adolphe, entered on a political career. Victor pursued his ecclesiastical studies first at the seminary of Tournai and then in the Catholic University begun at Mechlin and afterwards transferred to Louvain. Ordained priest 20 Dec., 1834, he entered the Congregation of the Most Holy Redeemer in 1835, and made his vows 13 June, 1836. The next four years he spent at Wittem as prefect of students and lector in dogmatic theology. In 1840 he began his missionary life and in 1842 was nominated rector at Liége. He took an active part in the founding of the Confraternity of the Holy Family, which he considered his most salutary work. In the historic jubilee of Liège he had a large share both by his "Le plus beau souvenir de l'histoire de Liège", and by his preaching (1845-46). He visited England and saw the wonderful effects of the Tractarian movement. In 1849 he was nominated consultor general of his congregation, and took up his residence at Pagani near Naples just when Pius IX was in exile at Gaeta. He had several audiences with the pope and was instrumental in arranging the transfer of the superior general from Pagani to Rome. This was not effected till 1855, when Pius IX invited Father Dechamps to the first general chapter held in Rome. The question of his appointment to the See of Liège was considered in 1852, but the pope, touched by his personal appeal, did not insist. In 1865 Dechamps bee ame Bishop of Namur, whence he was transferred in 1875 to the Archdiocese of Mechlin and made primate. At all times devoted to the Church and the pope, he took an active part in the formation of the pontifical zouaves, and persuaded General Lamoricière to offer his services to Pius IX. But his prominence in the history of his country and of the Church is due to his battle for Catholic schools and his defence of papal infallibility before and during the Vatican Council. Manning and Dechamps were indefatigable; and they became cardinals in the same consistory, 15 March, 1875. Dechamps worked to the very end. He said Mass on 28 Sept., 1883, and died the day following in the arms of a Redemptorist who happened to be present. He was buried, as he had desired, by the side of Venerable Passerat at Rumilliers.
The complete works of Dechamps, revised by himself, were published in Seventeen volumes at Mechlin. In presenting fourteen of the seventeen volumes to Leo XIII on 7 Feb., 1879, the author writes: "There is one thing that consoles me, Holy Father, in sending you my poor works: they are all consecrated to the truths of our holy Faith. . . . Volume I is consecrated to the truths of faith; II to Our Lord Jesus Christ; V to the Blessed Virgin Mary; III and IV to the Church and St. Peter; VI to the pope and hisinfallibility; VII, VIII, and IX to the refutation of modern errors; X, XI, XII, XIII, and XIV to my preaching as bishop and to acts by which I governed my diocese." Of the remaining volumes, XV, "Mélanges", deals with many important questions; XVI and XVII contain letters on questions in philosophy, theology, and other subjects. Cardinal Dechamps's brother, Adolphe, was made Prime Minister of Belgium, 4 April, 1843. He was also minister of public works, and minister of foreign affairs from 30 July, 1845, to 12 June, 1847.
SAINTRAIN, Vie du Cardinal Dechamps, C. SS. R. Archevêque de Malines et Primat de Belgique (Tournai, 1884); LEJEUNE, L'Archiconfrérie de la Sainte Famille, son histoire et ses fruits (Bruges, 1894) Bibliographie catholique, XVII, 110; XX, 282; XXVI, 151; XXVII, 272; VAN WEDDINGEN, Revue genérale (1881); XXXIV, 793.
J. MAGNIER. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Victor de Buck
Bollandist, born at Oudenarde, Flanders, 21 April, 1817; died 28 June, 1876. His family was one of the most distinguished in the city of Oudenarde. After a brilliant course in the humanities, at the municipal College of Soignies and the petit seminaire of Roulers and completed in 1835 at the college of the Society of Jesus at Alost, he entered this Society on 11 October of the same year. After two years in the novitiate, then at Nivelles, and a year at Tronchiennes reviewing and finishing his literary studies, he went to Namur in September, 1838, to study philosophy and the natural sciences, closing these courses with a public defence of these bearing on these subjects.
The work of the Bollandists (q.v.) had just been revived and, in spite of his youth, Victor De Buck was summoned to act as assistant to the hagiographers. He remained at this work in Brussels from September, 1840, to September, 1845. After devoting four years to theological studies at Louvain where he was ordained priest in 1848, and making his third year of probation in the Society of Jesus he was permanently assigned to the Bollandist work in 1850, and way engaged upon it until the time of his death. He had already published in part second of Vol. VII of the October "Acta Sanctorum", which appeared in 1845, sixteen commentaries or notices that are easily distinguishable because they are without a signature, unlike those written by the Bollandists. Moreover, during the course of his theological studies which suffered thereby no interruption, and before becoming a priest, he composed, in collaboration with Antoine Tinnebroeck who, like himself was a scholastic, an able refutatoin of a book published by the professor of canon law at the University of Louvain, in which the rights of the regular clergy were assailed and repudiated. This refutation which fills an octavo volume of 640 pages, abounding in learned dissertations, was ready for publication within four months. It was to have been supplemented by a second volume that was almost completed but could not be published because of the political disturbances of the year which were but the prelude to the revolutions of 1848, and the work was never resumed.
Father De Buck's literary activity was extraordinary. Besides the numerous commentaries in Vols. IX, X, XI, XII, and XIII of the October "Acta Sanctorum", which won the praise of those best qualified to judge, he published in Latin, French, and Flemish, a large number of little works of piety and dissertations on devotion to the saints, church history, and Christian archaeology, the partial emumeration of which fills two folio columns of his eulogy, in the fore part of vol. II of the November "Acta". Because of his extensive learning and investigating turn of mind he was naturally bent upon probing abstruse and perplexing questions; naturally, also, his work was often the result of most urgent requests. Hence it was that, in 1862, he was led to publish in the form of a letter to his brother Remi, then professor of church history at the theological college of Louvain and soon afterwards his colleague on the Bollandist work, a Latin dissertation "De solemnitate praecipue paupertatis religiosae", which was followed in 1863 and 1864 by two treatises in French, one under the title: "Solution aimable de la question des couvents" and the other "De l'etat religieux", treating of the religious life in Belgium in the nineteenth century.
At the solicitation chiefly of prelates and distinguised Catholic savants, he undertook the study of a particularly delicate question on order to satisfy the many requests made to Rome by churches and religious communities for the relics of saints, it had become customary to take from the Roman catacombs the bodies of unknown personages believed to have been honoured as martyrs in the early Church. The sign by which they were to be recognized was a glass vial sealed up in the plaster outside the loculus that contained the body, and bearing traces of a red substance that had been enclosed and was supposed to have been blood. Doubts had arisen as to the correctness of this interpretation and, after careful study, Father De Buck felt convinced that it was false and that what had been taken for blood was probably the sediment of consecrated wine vhich, owing to misguised piety held and had been placed in the tomb near the bodies of the dead. The conclusion, together with its premises, was set forth in a dissertation published in 1885 under the title "De phialis rubricatis quibus martyrum romanorum sepulcra dignosci dicuntur". Naturally it raised lively protestations, particularly on the part of those who were responsible for distributing the bodies of the saints, the more so, as after the discussions on the vials of blood, the cardinal vicar in 1861 strictly forbade any further transportation of these relics. The author of the dissertation, "De phialis rubricatis", had but a few copies of his work struck off, these being intended for the cardinals and prelates particularly Interested in the question and as none were put on the market, it was rumoured that De Buck's superiors had suppressed the publication of the book and that all the copies printed, save five or six, had been destroyed. This, of course. was untrue; not one copy had been destroyed and his superiors had laid no blame upon the author. Then, in 1863, a decree was obtained from the Congregation of Rites, renewing an older decree, thereby it was declared that a vial of blood placed outside of a sepulchral niche in the catacombs was an unmistakable sign by which the tomb of a martyr might be known, and it was proclaimed that Victor De Buck's opinion was formally disapproved and condemned by Rome. This too was false, as Father De Buck had never intimated that the placing of the vial of blood did not indicate the resting-place of a martyr, when it could be proved that the vial contained genuine blood, such as was supposed by the decree of the congregation. Finally, there appeared in Paris in 1897 a large quarto volume written by the Roman prelate, Monsignor Sconamiglio, "Reliquiarum custode". It was filled with caustic criticisms of the author of "De phialis rubricatis" and relegated him to the rank of notorious heretics who had combated devotion to the saints and the veneration of their relics. Father De Buck seemed all but insensible to the attacks and contented himself with opposing to Monsignor Sconamiglio's book a protest in which he rectified the more or less unconscious error of his enemies by proving that neither the decree of 1863 nor any other decision emanating from ecclesiastical authority had affected his thesis.
However, another attack made about the same time touched him more deeply. The gravest and most direct accusations were made against him and reported to the Sovereign Pontiff himself, he was even credited with opinions which, if not formally heretical, at least openly defied the ideas that are universally accepted and held in veneration by Catholics devoted to the Holy See. In a Latin letter addressed to Cardinal Patrizzi, and intended to come to the notice of the Supreme Pontiff, Father De Buck repudiated the calumnies in a manner that betrayed how deeply he had been affected, his pretest being supported by the testimony of four of his principal superiors, former provincials, and rectors who eagerly vouched for the sincerely of his declarations and the genuineness of his religious spirit. With the full consent of his superiors he published this letter in order to communicate with those of his friends who might have been disturbed by an echo of these accusations.
What might have invested these accusations with some semblance of truth and what certainly gave rise to them, were the amicable relations established, principally through correspondence, between Father De Buck and such men as Alexander Forbes, the learned Anglican bishop the celebrated Edward Pusey in England, Montalembert, and Bishop Dupanloup in France and a number of others whose names were distasteful to many ardent Catholics. These relations were brought about by the reputation for deep learning, integrity, and scientific independence that De Buck's works had rapidly earned tor him, by his readiness to oblige those who addressed themselves to him in their perplexities, and by his remarkable earnestness and skill in elucidating the most difficult questions. Moreover, he was equipped with all the information that incessant study and a only great rounds groping outside of the true Faith or weakened by harassing doubts who thus appealed to his knowledge. The different papal nuncios who succeeded one another in Belgium during the course of his career as Bollandist, bishops, political men, mernbers of learned bodies and journalists ceased not to importune this gracious scholar whose answers often formed important memoranda which, although the result of several days and sometimes several nights of uninterrupted labour, were read only those who called them forth or else appeared anonymously in some Belgian or foreign periodical.
Although Father De Buck had an unusually robust constitution and enjoyed exceptionally good health, constant and excessive work at length told upon him and he was greatly fatigued when Father Beckx, Father General of the Society, summoned him to Rome to act as official theologian at the Vatican Council. Father Victor assumed these new duties with his accustomed ardour and, upon his return, showed the first symptoms of the malady arterio-sclerosis that finally carried him off. He struggled for some years longer against a series of painful attacks each of which left him decidedly weaker, until a final attack that lasted almost interruptedly for nearly four years, caused his death.
CH. DE SMEDT 
Transcribed by Joseph P. Thomas
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Victor de Laprade
French poet and critic, b. at Montbrison in 1812; d. at Lyons in 1883. He first studied medicine, then law, and was admitted to the bar, but soon left it to become professor of French literature at the "Faculté des lettres" of Lyons. He lost this position in 1863 for having published "Les Muses d'Etat", a satire aimed at the men of the Second Empire, and from that time on he devoted all his time to poetry. In 1858 he had taken the seat of Musset in the French Academy. Laprade is probably the most idealistic French poet of the nineteenth century. His talon somewhat resembles that of Lamartine, whom he gladly acknowledge as his master. His inspiration is always lofty, his verses are harmonious and at times graceful. God, nature, the fatherland, mankind, friendship, the family are his favourite topics. To form a correct opinion of his work, one should discriminate between the two phases of his literary career. During the first, which extends down to his admission into the French Academy, he takes pains to connect the ancient with the modern world, mythology with Christianity. This is what might be termed the impersonal phase of his thought. "Psyché" (1842), "Les Odes et Poèmes" (1844), "Les Poèmes évangéliques (1852). "Les Symphonies" (1844), belong to this first period. Another collection of poems "Les Idylles héroiques" (1858), marks the transition from the first to the second phase. Laprade's poetical pantheism has now given place to a more Christian and more humane inspiration. The "poet of the summits", as he was sometimes called, had become a man of his times; filial and parental love, the country life of his dear native province (Forez), are now his topics. To this period belong "Pernette" (1878), "Harmodius" (1870), "Les Poèmes civiques" (1873). It was then that, in some measure, he became popular. He was also a remarkable educational and aesthetical writer, as is shown by the following works: "Questions d'art et de morale: (1867), "Le Sentiment de la nature avant le christianisme" (1867), "L'éducation homicide" (1867), "L'éducation libérale" (1873).
PIERRE MARIQUE 
Transcribed by Christine J. Murray
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Victor IV
Two antipopes of this name.
I. Cardinal Gregory Conti, elected in opposition to Innocent II in the middle of March, 1138, by the partisans of the Pierleoni family, as successor to Anacletus II. At the end of two months, however, Gregory submitted on 29 May to Innocent and renounced his office.
II. Octavius, Cardinal of St. Cecilia, d. at Lucca, 20 April, 1164. He was elected 7 Sept., 1159, by a small minority of the cardinals (four or five), the clergy of St. Peter's, and the Roman populace, while at the same time the majority of the college of cardinals elected the chancellor Rolando who assumed the title of Alexander III. Octavian belonged to one of the most powerful Roman families (Counts of Tusculum), had been cardinal since 1138, and was very popular on account of his liberality, accessibility, and splendour of living. He was considered a great friend of the Germans, and rested his hopes on the Emperor Frederick Barbarossa. Yet it is not to be assumed that the emperor had desired his election; Rolando was certainly not agreeable to him, yet neither was it to his interest to have an antipope. As a matter of fact the emperor was at first neutral and called upon the bishops not to take sides; the decision, the emperor said, should be reserved for the action of the Church. As the chief protector of the Church, therefore, he convoked a synod at Pavia (February, 1160). It decided, as was to be expected, for Victor, and pronounced an anathema upon Alexander, while Alexander on his side excommunicated the emperor. The attempt to secure Victor's recognition was never completely successful in Germany, where Bishop Eberhard of Salzburg was his principal opponent. France and England sided with Alexander; Spain, Hungary, Ireland, and Norway followed their example. King Louis VII of France wavered, indeed, once more in 1162, but the disastrous meeting with the emperor at Saint-Jean-de- Losne had as its result that the king held firmly to the obedience of Alexander. During the years 1162-65 Alexander lived in France, and from 1163 the pope exerted himself to gain more of Germany for his cause. All uncertainty came to and end at the death of Victor IV. His successor was Paschal III.
JAFFE, Regesta pontificum Romanorum (2nd ed., Leipzig, 1885-1886), I, 919; II, 418-26; LANGEN, Geschichte der romischen Kirche von Gregor VII. bis Innocenz III. (Bonn, 1893), 439-76; HAUCK, Kirchengeschichte Deutschlands, IV (Leipzig, 1902), 156, 225-58; HERGENROTHER, Handbuch der allgemeinen Kirchengeschichte, ed. KIRSCH, II (4th ed., Freiburg, 1904), 454-57.
KLEMENS LOFFLER 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory
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Victor of Capua
A sixteenth-century bishop about whose life nothing is known except what is found in his epitaph (C.I.L., 4503), which has been preserved, though the tomb itself has disappeared. This inscription simply states that his episcopate of thirteen years ended in April, 554. The authenticity of the inscription and its chronological data admit of no doubt. Victor is commemorated in the Roman Martyrology on 17 Oct., as "eruditione et sanctitate conspicus". His original writings, preserved only in fragments, show him to have been a devoted student and a man of wide and varied learning. His best known work is the "Codex fuldensis", one of the most ancient MSS. of the Vulgate, prepared under his direction, and which he himself revised and corrected. In this codex the place of the Four Gospels is taken by a harmony of the Gospels, or as he himself terms it in the preface, a single Gospel composed from the four. Victor was not certain that the harmony he used was identical with the "Diatesseron" of Tatian. The discovery of the text of the latter work and recent investigation have made it clear that this Latin harmony used by Victor was drawn up about A.D. 500. The anonymous author of this work simply substituted the Latin of St. Jerome's Vulgate for the Greek of Tatian, and at times changed the order or inserted additional passages. Many of the discrepancies may be due however to subsequent changes. Other works by Victor were: "De cyclo paschali" written about 550 in refutation of the "Cursus paschalis" of Victorius. Only a few fragments of this work have survived (P.L., LXVIII, 1097-98; Pitra, "Spic. Solesm.", I, 296); commentaries on the Old and New Testament, for the most part catenae of quotations from the Greek exegetes; "Libelius reticulus seu de arca Noe" (Pitra, "Spic. Solesm.", I, 287), containing an ingenious allegorical computation showing that the dimensions of the ark typified the years of Christ's earthly life; "Capitula de resurrectione Domini" dealt with some of the chief difficulties regarding Christ's genealogy and the hour of the Crucifixion as recorded in the Evangelists.
UGHELLI, Italia sacra, VI, 306; PITRA, Spicileg. Solesm, I (Paris, 1852), p. 1 sq., 265 sq., 287, 296; ZAHN, Gesch. d. neutestam. Kanons, II, 535; BARDENHEWER-SHAHAN, Patrology, p. 628.
PATRICK HEALY 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Bishop Victor of Capua
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Victor Vitensis
An African bishop of the Province of Byzacena (called VITENSIS from his See of Vita), b. probably about 430. His importance rests on his "Historia pesecutionis Africanae Provinciae, temporibus Geiserici et Hunirici regum Wandalorum". This is mainly a contemporary narrative of the cruelties practised against the orthodox Christians of Northern Africa by the Arian Vandals. Formerly divided into five books, this work is now usually edited in three, of which the first, dealing with the reign of Geiseric (427-77), is derived from the accounts of others, while the second and third, covering the reign of Huneric, are a strictly contemporary account of events, of which the author was in the main an eyewitness. No exception can be taken to the accuracy of Victor's narratives, except that at all times he exaggerates, but when allowance is made for the stress of feeling under which the work was written, it can be seen that he records little that did not happen. Victor throws much light on social and religious conditions in Carthage and on the African liturgy of the period. His history contains many valuable documents not otherwise accessible, e.g. the Confession of Faith drawn up for the orthodox bishops by Eugenius of Carthage and presented to Huneric at the conference of Catholic and Arianbishops in 484. Two documents: a "Passio beatissimorum martyrum qui apud Carthaginem passi sunt sub impio rege Hunerico (die VI. Non. Julias 484)" and a "Notitia Provinciarum et Civitatum Africae", formerly appended to all the MSS. and now incorporated in the printed editions, are probably not Victor's. The former may be the work of one of his contemporaries; the latter is a list of the Catholic bishops summoned to the conference of 484, arranged according to provinces, with an exact indication of the ecclesiastical geography of that portion of Africa.
The early editions of Victor are found in MIGNE, LVIII, 179-276. Newer and more critical editions by HALM (Berlin, 1879) in Mon. Germ. Hist.: Auct. Antiq., III, 1; and PETSCHENIG (Vienna, 1881); Corpus Scrip. Eccles. Lat., VII; FERRERE, De Victoris Vitensis libro qui inscribitur historia persecutionis Africanae Provinciae (Paris, 1898).
PATRICK HEALY 
Transcribed by Michael T. Barrett 
Dedicated to all who suffer for the Faith
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Victor-Alexandre Puiseux
French mathematician and astronomer, b. 16 April, 1820, at Argenteuil (Seine-et-Oise); d. 9 September, 1883, at Frontenay (Jura). He went to school at Pont-à-Mousson (Lorraine). His brother persuaded the family to send the boy to a boarding-school in Paris (1834). In a year's time he entered the Collège Rollin, where he studied mathematics under Sturm. He took the competitive examinations of the Paris lycées and, having won the prizes in mathematics and physics, he was admitted to the Ecole Normale in 1837. Three years later he was appointed associate professor in science and in 1841 received the degree of doctor in mathematical sciences and the appointment to teach at the College of Rennes. In 1845 he was called to the new University of Besançon, where he taught science until 1849. He then returned to Paris as maître de conférences at the Ecole Normale. He substituted repeatedly both at the Sorbonne and at the Collège de France, lecturing for Sturm, Le Verrier, and Binet. In 1853 and 1854 he had charge of the examinations for admission to the polytechnic school. From 1855 to 1859 he was assistant astronomer at the Paris observatory, placed at the head of the bureau of calculation by Le Verrier. From 1857 until six months before his death Puiseux was the successor of Cauchy in the chair of celestial mechanics at the Sorbonne. He resigned, but was granted the right to keep his title. He also gave up his appointment as member of the Bureau des Longitudes (1868-1872), on account of failing health.
Puiseux excelled especially in mathematical analysis. In his account of algebraic functions, first published in the "Journal de Liouville" (1851), he introduced new methods, marking an epoch in this subject. His numerous contributions to celestial mechanics have considerably advanced knowledge in this direction. He supervised the new edition of Laplace's works, published under the auspices of the Academy of Sciences, revising all the formulæ and scrupulously verifying all his calculations in celestial mechanics. He performed a great deal of dry and labourious work himself, such as the reduction of the observations on the moon at Paris during the years 1801-29, and the intricate computations and deductions from the observations on the transit of Venus in 1874 and again in 1882. He had also a decided taste for botany and natural sciences in general. He was fond of philosophy and the classics.
While a student at the normal school he took part in the religious discussions of the day, displaying strong convictions and a keen intelligence. He seconded the efforts of his friend and comrade in the school, Pierre Olivant, founding with him a Society of St. Vincent de Paul among the students and devoting a large part of his vacations to works of charity. His kindness, his charity, and above all his simple, unaffected modesty overshadowed even his talents. His election (1871) to the French Academy was unanimous. Bertrand says of it: "The election was due to his merit, but its unanimity, to his character". As a last wish he requested that no discourse should be held over his body. His profound faith helped him to bear with resignation the death of a devoted wife and of four grown children. A great number of his memoranda are to be found in "Journal des Savants", "Journal de Liouville", "Comptes Rendus", "Recueils des savants étrangers", "Annales de l'Observatoire de Paris". He edited "Connaissance des Temps" (Paris) from 1868 to 1872 and from 1864 with Bertrand "Annales scientifiques de l'école normale supérieure".
BERTRAND, Eloge de V. Puiseux; TISSERAND, Notice sur la vie de Puiseux in Bulletin des sc. math. et astr. (Paris, 1884), 2nd series, VIII, pt. i, 227-45
WILLIAM FOX 
Transcribed by Thomas J. Bress
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Victoria
(VICTORIEN. IN INS. VANCOUVER.)
Diocese in southwestern British Columbia, of which province it is the capital, was known until recently, first, as the Diocese, and later, as the Archdiocese of Vancouver. It is the mother-diocese of British Columbia, for at its establishment in 1847 it comprised the mainland of this province and all the coast island, including the Queen Charlotte group. In 1863 the mainland became an Apostolic vicariate, and was afterwards erected into the Diocese of New Westminster, at which time the diocese of Vancouver was restricted to Vancouver Island and adjacent islands. Alaska, after its cession to the United States in 1867, was attached to this see, and remained so until 1894 when it became a prefecture Apostolic (see ALASKA). In 1904 the title was changed to that of the archdiocese, and in 1909 to that of the Diocese of Victoria, the Archdiocese of Vancouver being then transferred to Vancouver City, B.C.
As early as 1778 Franciscan missionaries reached Nootka on the west coast of the island. Later, a sprinkling of settlers established themselves in the southern part, in what was known as Fort Camosun, a name afterwards changed to Victoria, in honour of the reigning Queen of England. In 1843 Father Bolduc volunteered to minister to the spiritual necessities of these pioneers. In 1847 Rev. Modeste Demers (q.v.), a missionary of Oregon, was called to take charge of the newly created See of Vancouver. He had already acquired personal knowledge and experience regarding the territory known as British Columbia, and, before taking possession of his see, he went to Europe to secure priests and means for his needy diocese. Father, afterwards Bishop, Lootens was one of the generous volunteers. With characteristic energy, foresight, and wisdom, Bishop Demers soon organized the district assigned him. To aid him, he brought the Sisters of St. Ann in 1858, and, the following year, the Oblates of Mary Immaculate. The latter were given charge of the natives of the entire diocese, and established themselves with headquarters at Esquimalt; they remained until 1864. The former, devotedly both to education and the care of the sick, are still actively engaged in various parts of the diocese, and have two institutions in Victoria, St. Ann's Academy for girls and St. Joseph's Hospital.
Before the death of Bishop Demers in 1871, he appointed as his administrator, the Reverend C. J. Seghers, (q.v.), who two years later became bishop. The apostolic zeal of his saintly predecessor marked his six years' tenure of office, when Bulls from Rome appointed him coadjutor to Archbishop Blanchet of Oregon, with right of succession, and the Rev. J. B. Brondel succeeded him in Victoria. Five years later, the latter was transferred to Helena, Montana, and Archbishop Seghers, at his own suggestion, was appointed to the vacant see of Vancouver. Right Rev. J. N. Lemmens (b. in Schimmert, Holland, in 1850) was ordained at the American College of Louvain, Belgium, in 1875, and came the following year to Victoria. In 1884, he was sent to represent the diocese at the Third Plenary Council of Baltimore. After the tragic death of Archbishop Seghers, Father Lemmens was consecrated Bishop of Vancouver, in 1888. A lasting monument to his energetic efforts is the Gothic cathedral, which was completed in 1892. He died in 1897 in Guatemala, Central America, where he was spending some months for the double purpose of soliciting contributions towards the payment of the cathedral debt, and of aiding the exiled Archbishop of Guatemala by administering confirmation throughout the diocese. His successor, Right Rev. Alexander Christie, took possession of his see in 1898, and the following year was promoted to the Archdiocese of Oregon City. Right Rev. Bertram Orth succeeded in 1899, and in 1903 was raised to the dignity of archbishop of the newly established ecclesiastical province of British Columbia. Owing to failing health, he resigned in 1908, and in 1909 Right Rev. Alexander MacDonald, of Antigonish, Nova Scotia, was consecrated in Rome under the title of Bishop of Victoria. Bishop MacDonald is well-known as a writer on religious subjects and questions of the day.
The Indian missions both on the east and on the west coast of the island were established by the secular clergy of the diocese, and were, until recently, under their sole direction. In 1900, the Benedictine Fathers of Mount Angel, Oregon, and in 1903, the Fathers of the Company of Mary, came to take a share in the work of the diocese. There are 2,500 Catholic Indians, and the total Catholic population is 10,000. There are 8 schools, 1 college, 5 convents, 24 churches, 13 missions, 19 priests, and 40 stations.
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Vienna[[@Headword:Vienna]]

Vienna
Vienna -- the capital of Austria-Hungary, the residence of the emperor, and the seat of a Latin archbishopric -- is situated at the north-east end of the Alps, mainly on the right bank of the Danube.
I. THE CITY OF VIENNA
(1) History
The first settlers on the site were Celts, about five hundred years before Christ. Shortly before the Christian era the land was occupied by the Romans under Tiberius, stepson of the Emperor Augustus; a permanent Roman camp for the thirteenth legion was established on the spot, and remains of this camp still exist. The first mention of the place in Roman literature is in Pliny's encyclopedia (about A.D. 77), where it is called Vianiomina, while the inscriptions extant use only the form Vindobona. During the reign of Domitian, Vindobona was a naval port, under Trajan it was the station for the tenth legion, the legion of the imperial family. During his struggle with the Marcomanni Marcus Aurelius often stayed at Vindobona and finally died there. After this there began an amalgamation of the Romans resident at Vindobona with the Germans who were forcing their way into the empire. Caracalla raised Vindobona to the rank of a municipality with mayors (duumviri) and town councils. The martyrdom, about 303, of St. Florian during the persecution of Galerius proves that as early as the third century Christianity had gained entrance into Vienna. In 427 Vindobona together with Pannonia, to which it belonged, fell to the Eastern Roman Empire; in 448 it was ceded to Attila and after his death was independent. During the migrations Vienna was conquered and plundered by the Huns and Ostrogoths, most of its inhabitants taking refuge in the mountains. Vienna is first mentioned again in the Chronicles when Charlemagne advanced down the Danube in 791, destroyed the Empire of the Avars, and formed the East Mark out of the region between the River Enns and the mountains called Wienerwald. There is but little mention of Vienna in the succeeding era, which signifies that no legal changes had occurred within its walls. According to ancient tradition the oldest parish church of Vienna was founded in the Carolingian period. This was St. Rupprecht's, built on a Roman foundation and probably dedicated by Archbishop Arno of Salzburg. In the tenth century the East Mark was held for a time by the Magyars, but restored to the empire, when it was settled by Bavarian peasants. Then it was transferred by the Saxon kings to the Babenbergs. Conquered by the magyars in 1030, it was restored to the empire by the victory of the German King Henry III over the Magyar King Aba.
By the middle of the twelfth century Vienna was a town of importance and a centre of German civilization in eastern Europe. The four churches, of which only one was a parish church, no longer met religious needs; consequently in 1137 a second parish church, that of St. Stephen, was founded. The church was solemnly dedicated in 1147 in the presence of the German Emperor Conrad III, of Bishop Otto of Freising, and of other German nobles who were going to the East on a Crusade. In 1156 the East Mark became an independent duchy and the bishops to whose diocese it belonged built residences for themselves at Vienna. Thus there arose within the city walls the residences of the Bishops of Salzburg, Freising, and Seckau, of the Abbots of Klosterneuburg, Melk, Göttweig, Heiligenkreuz, etc. Through the favour of the Babenberg dynasty a flourishing church life developed. In 1158 Henry Jasomirgott founded what is called the Scotch monastery (Schottenkloster) for Irish Benedictines, who were called Scots by the common people; until 1418 the monks were entirely Irish. Leopold VI built the church of St. Michael near the new palace for the people of his court and the citizens who lived near the palace. He also invited Dominicans from Hungary, after his return from Palestine gave a house an chapel to the Franciscans, and offered a friendly reception to the Teutonic Knights; who thereupon built a house of their order at Vienna. At about the same time the Knights of St. John of Jerusalem settled in the town. The churches of St. Paul and St. Nicholas, the convents of the Cistercian nuns of St. Nicholas, of the Penitents of St. Mary Magdalen, and other convents were built outside the city walls. Leopold VI sought, although unsuccessfully, to release Austria from the ecclesiastical control of the Bishops of Passau and to make Vienna the see of an independent bishopric. In 1198 the city had already its own jurisdiction; in 1221 Leopold VI gave it a new municipal law, the privileges of which were still further increased by the last of the Babenberg dynasty, Frederick II (1230-46). All these circumstances increased the importance and prosperity of the city, so that Vienna became the most prominent city on the Danube as a prosperous commercial place, the home of noted Minnesingers, a centre of much visited tournaments, etc. Towards the close of the thirteenth century a decided change took place for Vienna; it became the centre of the great empire which the Habsburgs acquired in the course of centuries, of which Rudolph laid the foundation. The citizens of Vienna fought readily under the flag of the Habsburgs against the Magyars (1291, 1403), the Hussites (1421-25), the Bohemians and Moravians, Matthias Corvinus, the Turks, etc., and received from the ruling house a charter whereby their rights could not be infringed either by nobles or ecclesiastics; these rights included the holding of fiefs, free election of burgomaster and city councillors, jurisdiction over life and property, while they undertook the defence of the city. Duke Rudolph IV (1358-65), in particular, suppressed most of the courts existing in the city, limited the right of sanctuary, and forbade the building of houses without the consent of the city council. In order to make Vienna a centre also of learning he founded in 1365 a university, which he endowed richly and to which he invited distinguished scholars from Germany and France. He added a cathedral chapter to the parish church of St. Stephen, and made the crypt of the church the place of burial for the Habsburg dynasty. He also enlarged the church and laid the corner-stone of the high south tower. His brother and successor, Albert III (1366-95), encouraged the university and acquired Trieste, thus making the commerce of Vienna independent of Venice. In the first half of the fifteenth century the prominent position of Vienna was still maintained, although the university was ravaged by the pest, the Hussites advanced almost as far as the city, and the good relations of Vienna with the ruler were disturbed, because Vienna sided with the Antipope Felix V, while Frederick III adhered to Eugenius IV. There is a celebrated description of Vienna during this era written by AEneas Sylvius, later Pope Pius II, who was one of the most distinguished men of Vienna during the years 1443-55; he asserts that of all the cities on the Danube none is richer, has a larger population, nor is more charming than Vienna, the chief town of the country and the queen of the cities of Eastern Europe. Through the efforts of Frederick III Vienna was raised to the rank of a diocese.
In the second half of the fifteenth century Vienna began to decline. After the advance of the Turks into Europe the feeling of security had disappeared, and on account of the debasement of the currency and the dearness of living foreign merchants avoided Vienna more and more. The spread of Humanism led to violent conflicts at the university, which lost much of its renown. The revolt in 1461 of a large part of the citizens against Frederick III, which cost the burgomaster his office and life, the siege of the city by Matthias Corvinus in the years 1482-8, and the supremacy of this king for the five years 1485-90, caused the prosperity of the city to decay. The growth of the power of the Habsburg dynasty during the reign of Maximilian was no benefit to the city of Vienna itself. After the discovery of the sea-route to the East Indies and the discovery of America, international commerce followed another course; this led to a great decline in the importance of Vienna for trade with Italy and the East. When, after the death of Maximilian, Vienna revolted against his grandson Ferdinand, a new municipal Constitution was introduced, which annulled the former autonomy and a large part of the ancient rights and privileges of the city and strengthened the power of the sovereign. To the internal confusion was added the danger of the Turks, who advanced farther and farther up the Danube and on 19 September, 1525, appeared before Vienna. The heroism of the besieged, who abandoned all the suburbs of Vienna in order to concentrate for the protection of the inner city, forced Sultan Suleiman to abandon the siege in the middle of October and to withdraw after murdering 2000 prisoners. As, however, the Turks ruled a large part of Hungary and constantly renewed the was from this base, Vienna was now constantly in danger of conquest by them. The effects of the Reformation were fully as destructive for Vienna as the danger from the Turks. The new doctrine found entrance first among the nobility and then spread through a large part of the population, as at first the Government did not take strong measures against the innovations. The work of the Counter-Reformation was not zealously promoted until the Jesuits were called to Vienna in 1551, and until, in particular, the reigns of the emperors Ferdinand II and III. Unlike Rudolph II, these rulers preferred to live at Vienna, to which they invited numerous artists, poets, musicians, and scholars. The citizens were obliged to take an oath to conform to the catholic religion; large numbers of monasteries and brotherhoods laboured to revive the Catholic religion, partly by preaching and partly by education and training. Besides the disastrous effects of the danger form the Turks and the Reformation, the prosperity of Vienna was also kept in check by the fact that on account of the danger of its position it had to be turned into a strong fortress, a condition very unfavourable to the health of the city. Terrible devastation was caused by the plague during the years 1541, 1570, 1586, and 1679.
Vienna had to suffer another siege by the mortal foe of Christendom during the reign of Emperor Leopold I. Influenced by Louis XIV of France, the sultan sent directly against Vienna an army of 200,000 men under the command of the Grand Vizier Kara Mustapha; this army appeared before the city before the gathering of the imperial army had been completed. The defenders f Vienna were led by Count Rudiger von Starrhemberg, Bishop Leopold Kollonitz, who laboured unweariedly for the wounded and for the obtaining of provisions, and the burgomaster, Johann Andreas von Liebenberg. The Turks began the attack 13 July, 1683, and made violent assaults almost daily; the number of defenders sank from day to day, hunger and misery appeared, and the hospitals were full of sick and wounded. It was not until early in September that the relieving army, which had collected at Tulln, set out for Vienna; the commander-in-chief was the King of Poland, John Sobieski; among his generals were Charles of Lorraine, Maximilian Emmanuel of Bavaria, Margrave Louis of Bavaria, and others. The memorable battle began on 12 September; the Christian army descended form the Kahlenberg in three charges and won a brilliant victory over the Turks. Thenceforth Austria and Germany were permanently relieved of the danger of invasion by the Turks, and Vienna was released from its difficult position of being the outpost of Christendom.
The eighteenth century brought a new internal organization of the empire for the provinces of Austria. The erection of large ecclesiastical and secular buildings made it a capital worthy of the emperor and his empire. Thus the ties uniting Vienna and its rulers were constantly drawn together. Consequently the Viennese welcomed the Pragmatic Sanction, by which Charles VI secured the unity and indivisibility of the monarchy: they hailed with joy the entry of the Empress Maria Theresa and the birth of her son Joseph II. Vienna also tolerated in some degree the reforms that Joseph II wished to introduce in ecclesiastical and secular affairs, odious though they were in themselves because by his friendliness towards the citizens he had done much for the beautifying and improvement of the city. When, after the death of Francis I, Ferdinand I came into power and none of the much-needed reforms were undertaken, although such were urged by the estates, discontent constantly increased and the conviction that absolutism could not be maintained became almost universal. The Liberals and Democrats of all countries violently attacked the Austrian Government as the chief enemy of all political and intellectual advance. This discontent found expression in 1848, when the revolutionary wave from France spread over almost the whole of Europe. Vienna took the lead in the movement in Austria which aimed to overthrow the existing system of absolutism. On 16 March, 1848, Emperor Ferdinand proclaimed a Constitution, granted the freedom of the press, and the right of the people to bear arms, but he Radical leaders kept up the discontent of the people, notwithstanding the concessions, and succeeded in having the Constitution rejected as insufficient. On 2 December, 1848, Francis Joseph became emperor in succession to his uncle Ferdinand, who abdicated voluntarily. Vienna now developed rapidly as the capital and residence of the ruler. Its prosperity was only temporarily interrupted by economic crises and wars as in 1859 and 1866. In 1895 the supremacy of the Liberal party in the city council was broken by the Christian Socialists. Under the guidance of the great burgomaster, Karl Lüger (1897-1910), Vienna became not only one of the best administered cities economically, but there also sprang up such an abundance of institutions for public and social benefit as no other large city of the world can show. Religious life has also enjoyed a great revival under the supremacy of the Christian Socialists.
(2) Statistics
On 31 December, the city of Vienna numbered, including the garrison, 2,004,493 inhabitants; of these 1,767,223 were Catholics (including 3723 adherents of the Greek Rite and 125 adherents of the Armenian Rite), about 60,000 Protestants, and about 150,000 Jews. The city is divided into 21 administration districts; of these 20 lie on the right bank of the Danube proper, 9 constitute Old Vienna which up to 1891 was separated from the adjacent districts by a circle of fortifications. Ecclesiastically there are 4 city deaneries, 76 parishes with the same number of parish churches, 77 monastery churches, chapels of ease, and public chapels, and about 100 private chapels. In 1912 there were in the city 308 secular priests of the diocese, 103 regulars, and 45 priests from other dioceses, 44 houses of 25 male orders, and 121 houses of 27 female orders. Besides the chief officials of the archdiocese, Vienna is also the see of the Apostolic field vicariate of the imperial and royal army and navy, which is immediately under the direction of the pope. Only the most important of the churches can here be mentioned: the cathedral of St. Stephen, a Gothic building of three naves of equal height, with a south tower 449.5 feet high. The cathedral is the most important Gothic building of the Austrian territories; it was dedicated in 1147 as a small Romanesque church, after the fire of 1293 was rebuilt in the Gothic style during the fourteenth to sixteenth centuries, and since 1852 has been completely restored by the architects, Ernst Fr. Schmidt and Hermann. The Votiv Kirche of Our Saviour, one of the most beautiful Gothic churches of modern times, was built 1856-79 according to the plans of Ferstel, in commemoration of the escape of the Emperor Francis Joseph from assassination in 1853. It has a very rich facade and two towers each 316 feet high. The church of Maria Stiegen (Maria on the riverbank), the national church of the Czechs, was built in the fourteenth and fifteenth centuries in the Late Gothic style; the heptagonal tower was erected in 1536. The "Karlskirche", an elaborate structure in the Baroque style with a huge cupola, is the masterpiece of Fischer von Erlach, and was erected 1715-37. The parish church "zu den sieben Zufluchten" was built by Muller (1848-61), in the Italian Roundarched style with an octagonal cupola and two towers each 223 feet high; the church of the Lazarists was built 1860-62 in Early Gothic style after the design of F. Schmidt; St. Brigitta, a Gothic church, erected in 1862-73 by the same architect; the Gothic church of the Augustinians, dating from the fourteenth century, contains the celebrated monument by Canova of Maria Christina, daughter of the Empress Maria Theresa; the Capuchin church erected n the Baroque style (1622-32) contains the crypt of the imperial family with 132 coffins; St. Pete, the second oldest church of Vienna, rebuilt in the Baroque style (1702-13) by Fischer von Erlach. Associational church life is highly developed in the city of Vienna, and there are numerous Catholic charitable institutions.
II. THE DIOCESE OF VIENNA
(1) History
The territory which now belongs to the Diocese of Vienna was subject, from the time the Germans acquired it, to the jurisdiction of the Bishop of Passau, who was represented in Vienna by an official. At the beginning of the thirteenth century Duke Leopold VI began negotiations with Rome for the founding of a separate bishopric for Vienna, but these efforts failed owing to the opposition of the Bishops of Passau. Like the rulers of the Babenberg dynasty the first princes of the house of Habsburg also desired to make Vienna an independent diocese. However Emperor Frederick III was the first to bring it about; in 1469 two dioceses were established at the same time in the Austrian territories by the Bull "In supramae dignitatis specula"; these sees were placed directly under the control of the pope: one was for the city of Vienna, which then contained three parishes, and for the fourteen, later sixteen, parishes of its immediate vicinity; the second was for the city of Wiener-Neustadt. The right to appoint the bishops of these two small dioceses was given by Pope Paul II to Emperor Frederick III and his successors. The church of St. Stephen was made the cathedral church of the Diocese of Vienna. The Bishop o Passau did not withdraw his opposition until 1481, consequently it was not until this year that the Bull of erection could be formally proclaimed in the presence of a papal envoy, Bishop Alexander of Forli, and a deputy of the Archbishop of Salzburg, the primate of Germany. In 1471 Frederick III appointed as first bishop Count Leopold of Spaur, who was not, however, able to occupy his see. The small endowment of the dioceses was the main reason why during the first century administrators rather than bishops were generally appointed. The first administrator was Johann Beckenslör or Peckenschlager (1480-82), formerly Archbishop of Gran, from which he had been driven by the Magyars; he received the archiepiscopal See of Salzburg in 1482. This bishop was succeeded by Bernhard Rohrer (1482-87), who could only exercise his office for a short period on account of the siege and occupation of Vienna by Matthias Corvinus. The diocese was administered during the supremacy of Matthias Corvinus by his court preacher, Urban Docsi.
After Vienna came again under the control of the Habsburgs the succession of administrators was as follows: Matthias Scheidt (1490-93), Bishop of Seckau; Johann Vitéz (1493-99), private secretary to Matthias Corvinus and a zealous promoter of Humanism; Bernhard Pollheim of Wartenberg (1499-1504), formerly rector of the University of Padua, and Franz Bakacs of Erdod (1504-09), Bishop of Raab. After a vacancy of several years the diocese was administered by Georg Slatkonia, Bishop of Piben in Istria (1513-22); Petrus Bonomo, Bishop of Trieste and governor of the Austrian Netherlands (1522-23), and Johann of Revellis (1523-39), chief almoner of Archduke Ferdinand. Distinguished administrators were Johann Faber (1533-41) and Frederick Nausea (1541-52). After the death of Nausea's successor, Christopher Werthwein (1552-53), the cathedral chapter undertook the administration of the Diocese, Blessed Peter Canisius aiding it by advice and deed in the struggle against the religious innovations. Bishop Anthony Bruns, who was appointed in 1558, received the Archdiocese of Prague in 1561. His successor Urban Sagstetter, a zealous defender of the ancient Faith, resigned in 1568, on account of the violent opposition he encountered among the clergy and laity, who were largely inclined to Lutheranism. After his resignation the chapter undertook the spiritual administration. Johann Kaspar Neubock (1574-94), formerly professor at the University of Freiburg in the Breisgau, was the first of the unbroken series of the actual Bishops of Vienna. During his episcopate the Protestant movement, which he opposed to the best of his ability, although without great success, reached its culmination at Vienna. His successor Cardinal Melchior Klesl (1598-1630) introduced the Counter-Reformation in Austria with the aid of Emperors Ferdinand II and III and carried it to a successful termination. Anthony Wolfrath of Cologne (1631-39), who was also Bishop-Abbot of Kremsmünster, obtained for himself and his successors the dignity of a prince of the empire.
Among the most distinguished of his successors were: the zealous and energetic Prince-Bishop Philip Frederick Count of Breuner (1639-69), the Capuchin Emmerich Sinelli (1680-85), councillor of the emperor, during whose episcopate the memorable siege of Vienna by the Turks occurred; Francis Ferdinand Freiherr von Rummel (1609-16), who was the tutor of the later Emperor Joseph I; Prince-Bishop Sigmund Count von Kollonitz (1716-51), nephew of Bishop Kollonitz of Wiener-Neustadt, who won imperishable glory during the siege of Vienna. During this episcopate Pope Innocent XIII, at the request of Emperor Charles VI, raised the Diocese of Vienna in 1722 to the rank of an archdiocese and gave it the formerly exempt Diocese of Wiener-Neustadt as suffragan. In 1729 the diocese was enlarged by the addition of the parishes in the "district under the Wienerwald" which had formerly belonged to Passau. His successor John Joseph Count von Trautson (1751-57) was regarded as a free-thinker on account of his leniency towards Protestants and his enmity to the Jesuits, although he was zealous for the training and discipline of the clergy. During the episcopate of Cardinal Anthony Christopher von Migazzi (1757-1803), the keen adversary of the Josephine system, the Diocese of Vienna received its present boundaries. In 17895 the Diocese of Wiener-Neustadt was suppressed and incorporated in that of Vienna; in addition Vienna received the parishes of the "district under the Mannhartsberg" in Lower Austria, and five parishes of the Diocese of Raab. At the same time the two Dioceses of Lins and St. Polten, which Joseph II had erected against the wish of the pope and of the Bishop of Passau, were made suffragans of Vienna. Migazzi was followed by Sigmund Anthony Count von Hohenwart (1803-20), who had been a tutor of the Emperor Francis II, and was distinguished for charity and his care for the training of the clergy; Leopold Maximilian Firmian (1820-31), formerly administrator of Salzburg; Eduard Milde (1831-530, the celebrated pedagogue; Cardinal Othmar Rauscher (1851-75), a noted statesman and orator. Rauscher's successors were also raised to the cardinalate: John Rudolph Kutschker (1876-81), a distinguished scholar in canon law; Colestin Joseph Ganglbauer (1881-89), noted for his kindness and benevolence, who was formerly abbot of the Benedictine Abbey of Kremsmünster; Anthony Joseph Gruscha (1890-1911), who like his predecessor did much to relieve the lack of churches; Gruscha also deserves great praise for his labours in regard to Catholic associational life in Vienna, especially in respect to the Catholic Gesellenverein, which he and Kolping founded in Austria. He was the president of its central association for Austria-Hungary while still archbishop. The present archbishop if Francis Xavier Nagl, b. at Vienna 26 November, 1855, rector of the German national church, Santa Maria dell'Anima at Rome in 1889, Bishop of Capo D'Istria in 1899, coadjutor at Vienna with the right of succession in 1910, Prince Archbishop of Vienna 5 August, 1911, made cardinal 27 November, 1911.
(2) Statistics
The Archdiocese of Vienna forms with the suffragan dioceses of Linz and St. Polten the ecclesiastical Province of Vienna. The archdiocese includes the eastern part of the Archduchy of Austria below the Enns, namely the two former administrative departments of the "District under the Wienerwald" and the "District under the Mannhartsberg". At the beginning of 1912 it included 4 city deaneries in Vienna and 25 rural deaneries, 526 parishes, 4 vicariates, 54 benefices, 20 positions for assistant priests, 1 prince archbishop, 2 coadjutor bishops, 903 secular priests, 640 regular priests (these figures include resident priests who do not belong to the diocese); 2,564,240 Catholics. The cathedral chapter consists of 2 auxiliary bishops, 1 cathedral provost, 1 cathedral dean, 1 custos, 1 cantor, 1 scholasticus, 10 canons, 12 honorary canons. The institutions for the training of the priesthood are the Catholic theological faculty of the University of Vienna with 14 professors and (1911) 237 students; the clerical seminary under the direction of the prince-archbishop with 112 students; the seminary for boys with 240 pupils; and the theological schools conducted by the orders in their monasteries: the school of the Augustinian Canons at Klosterneuburg, of the Mechitarists at Vienna, of the Cistercians at Heiligenkreuz, of the Society of the Divine Word at Maria-Enzersdorf. For the priests of other dioceses there are the higher institute of St. Augustine for secular priests, intended for priests from all the dioceses of Austria, and the Pazmanian college for the dioceses of Hungary that was founded in 1623 by Cardinal Pázamány. The public higher and middle schools of Austria are established on an inter-denominational basis. The Catholics of the diocese, however, have a large number of private schools and institutions of learning which are generally conducted by members of religious orders and are largely intended for the education of girls. Among the schools for boys should be mentioned: the Jesuit gymnasium at Kalkburg, the gymnasiums of the Benedictines and Mechitarists in Vienna, the boarding schools for seminarians f the Piarists, Redemptorists, the Pious Workers, and of the School Brothers. The ancient monasteries for men which still exist in the archdiocese are: the Abbey of Klosterneuburg of the Reformed Lateran Augustinian Canons, founded in 1106 by Margrave St. Leopold, which has 96 members; the Benedictine Schottenkloster at Vienna, founded in 1158 by Henry Jasomirgott, which has a gymnasium with 77 members; the Cistercian Abbey of Heiligenkreuz-Neukloster with a high-school for boys preparing for the priesthood, with 63 members; it was also founded by St. Leopold (1135).
Other orders and congregations are: Mechitarist, 1 monastery at Vienna with 45 members; Dominican, 2 monasteries, with 29 members; Minorite, 3 houses, 24 fathers; Franciscan, 3 houses, with 42 members; Capuchin, 2 houses, with 18 members; Calced Carmelites, in Vienna, with 5 members; Discalced Carmelites, 1 house, 19 members; Servites, 2 houses, with 14 members; Brothers of Mercy, 2 houses, with 45 members; Trinitarians in Vienna, with 9 members; Barnabites, 4 houses, with 19 members; Jesuits, 5 houses, with 144 members; Camillans, 1 monastery, 13 members; Piarists, 3 houses, 16 fathers; Lazarists, 3 houses, 87 members; Redemptorists, 3 monasteries, 103 members; Resurrectionists, 1 house, 7 members; Salesians of Don Bosco, 1 house, 12 members; Brothers of Mary, 2 houses, 25 members; Oblates of St. Francis of Sales, 2 houses, 12 members; Salvatorians, 2 houses, 31 members; the Society of the Divine Word, 3 houses, 357 members; of the Christian Schools, 9 houses, 357 members; Pious Workers, 5 houses, 94 members; total, 66 monasteries, 640 priests, 229 clerics, 508 brothers, 342 novices and candidates. The 30 female orders and congregations represented in the archdiocese had, at the close of 1911, 252 houses and 5180 members. The most important, represented by the number of members, are: Daughters of the Divine Saviour, 918; Sisters of Mercy of St. Vincent de Paul, 492; Sisters of Mercy of the Third Order of St. Francis, 478; Sisters of the Poor Child Jesus, 379; Daughters of Christian Love of St. Vincent de Paul, 374; Daughters of Divine Love, 274; Sisters of Mercy of the Holy Cross, 223; School Sisters of the Third Order of St. Francis, 211; Nuns of the Holy Heart of Jesus, 120; Poor School Sisters of Notre Dame, 114; Ursuline Nuns, 109; there are also Nuns of the Good Shepherd, Sisters of St. Elizabeth, Salesian Nuns, Carmelite Nuns, Sisters of St. Charles Borromeo, Missionaries of Mary, Sisters of the Perpetual Adoration; Daughters of the Childhood of Jesus and Mary; Sisters of the Mother of Sorrows, etc. Most of the female orders devote themselves to the care of the sick in and outside of hospitals, or take charge of primary and middle schools and schools for girls, of homes for children, asylums, institutions, etc. Of late years Catholic associational life has developed greatly. Among the most important societies are: the Catholic School Union for Austria the Society for the training of Catholic Teachers, the Austrian Leo Society for the promotion of Christian learning, literature, and art; there are also societies for journeymen, for men, workmen, youths, the St. Vincent de Paul societies, etc. Outside of Vienna the most important churches are the old cathedral at Wiener-Neustadt, the church of St. Othmar at Modling, the monastery churches at Klosterneuburg and Heiligenkreuz.
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Vigevano[[@Headword:Vigevano]]

Vigevano
(VIGLEVANENSIS.)
Diocese in Lombardy, Province of Pavia. The city is a great agricultural centre. As late as the middle of the nineteenth century, gold was obtained from the Ticino in the neighbourhood, but that industry has since been abandoned. The cathedral was built in 1100, rebuilt in the sixteenth century, and in the seventeenth by Bishop Caramuel Lobkowitz, 1680, himself an architect, who also contributed to the expense. The Church of S. Pietro Martiere was built, with the adjacent Dominican convent, by Filippo M. Visconti in 1445; the convent is now used for government offices and courts. Among the civil edifices is the castle, once a fortress, built by Bramante in 1492, by order of Ludovico il Moro, and now a royal palace.
The earliest notices of Vigevano date from the tenth century, when it was favoured as a residence by King Arduin for the sake of the good hunting in that vicinity. In the next period it was a Ghibelline commune, and was accordingly besieged and taken by the Milanese in 1201 and again in 1275. In 1328 it surrendered to Azzone Visconti, and thereafter shared the political fortunes of Milan. In the last years of the Visconti domination it sustained a siege by Francesco Sforza, himself a native of the city. With the Treaty of Worms (1743) it passed to the King of Sardinia. Blessed Matteo Carreiro, O.P., died at Vigevano. Until 1530 the town belonged to the Diocese of Novara and had a collegiate chapter. Francesco Sforza procured the erection of the see and provided its revenues. The first bishop was Galeazzo Pietra, succeeded by his nephew Maurizio Pietra (1552); both of these promoted the Tridentine reforms, and the work was continued by their successors. Marsilio Landriani (1594) distinguished himself in various nunciatures and founded a Barnabite college for the education of young men. Giorgio Odescalchi (1610) was a very zealous pastor; the process of his beatification has been commenced. Giovanni Caramuel Lobkowitz (1675) was an example of pastoral virtue and zeal and the author of many works, philosophical, theological, ascetical etc., though his "Theologia fundamentalis" was censured. Pier Marino Sonnani (1688), a Minorite, who enlarged the seminary, had to maintain a struggle against the spread of the doctrines of Miguel Molinos. Nicola Saverio Gamboni was intruded into the see by Napoleon in 1801. The diocese is suffragan of Vercelli. It contains 75 parishes, 180,000 souls, 250 secular and regular priests, 1 house of male religious, 1 of sisters, and 3 girls' schools. One weekly and two monthly periodicals are published.
CAPPELLETTI, Le chiese d'Italia, XIV; BIFFIGNANDI, Memorie storiche della citta e contado di Vigevano.
U. BENIGNI 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of Vigevano

Vigilius[[@Headword:Vigilius]]

Vigilius
Bishop of Tapsus, in the African Province of Byzacena. Mentioned in the "Notitia" appended to the History of Victor Vitensis, among the bishops who were present at the conference of Catholic and Arian bishops in Carthage summoned by the Vandal King Huneric in 484. With the exception of this fact nothing certain is known regarding the previous or subsequent career of Vigilius. It is conjectured that he fled to Constantinople at the time the Catholic bishops were exiled from Africa by the Vandals. His writings show that he took an active part in the controversies which were then agitating the Eastern Church. A dialog, "Contra Arianos, Sabellianos, et Photinianos; Athanasio, Ario, Sabellio, Photino et Probo judice, interlocutoribus", is undoubtedly the work of his hands. He also wrote a treatise, "Contra Eutychetem", in five books, which contains a valuable summary of the arguments against Eutychianism. He refers to this book to two or three works he had composed against the deacon Maribadus, and against the Arian bishop Palladius. A large number of other works have been attributed to Vigilius, but without sufficient evidence. Among these are: "Contra Maribadum Arianum"; "Contra Palladium Arianum"; a dialogue "Contra Arianos"; twelve books "De Trinitate"; "Contra Felicianum Arianum"; "Solutiones objectionum Arianorum", and a "Collatio cum Pascentio Ariano". Many of these works are preserved among the writings of other authors. The hypothesis that Vigilius was the author of Quicumque has been shown to have no foundation (Kunstle, "Antipriscilliana", Freiburg, 1905, 109).
A complete edition of the works of Vigilius was prepared by CHIFFLET (Dijon, 1664), reprinted in P.L., LXII; FICKER, Studien zu Vigilius von Tapsus (Leipzig, 1897); BARDENHEWERSHAHAN, Patrology, 615.
PATRICK J. HEALY 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Bishop Vigilius

Vilna[[@Headword:Vilna]]

Vilna
(VILENSIS).
Vilna, the capital of Lithuania, is situated at the junction of the Rivers Vileika and Vilja; population 165,000 in 1910. Its foundation is traced back to the twelfth, and even, by Polish writers, to the tenth century; but its historical origins must be referred to the year 1323, when Giedymin, Grand Prince of Lithuania, set up his capital there, wrote a letter to John XXII, and made treaty with the Brethren of the Sword. The German Crusaders partly devastated the city in 1383. When the grand Prince Jagiello, in 1383, received baptism and married Hedwige, Queen of Poland, taking the name of Wladislaus II, and uniting Poland with Lithuania, the religious and political prosperity of Vilna began. In 1577 it became the seat of a flourishing academy which gained a great literary reputation, especially under the Jesuits. In the later half of the seventeenth century and the earlier of the eighteenth it suffered much from war, fire, and pestilence. United with Russia in 1794, it ceased to be the capital of the Grand Duchy of Lithuania. The Polish insurrection of 1831 and 1863 exposed it to cruel reprisals; from 1870 it has developed industrially and commercially.
Bishops
The Diocese of Vilna owes its foundation to Wladislaus II Jagiello (1383-1434), who was active in propagating Catholicism in Lithuania. In 1387 Jagiello sent Dobrogost, Bishop of Posen, as ambassador to Urban VI (1378-87) to petition for the erection of an episcopal see at Vilna and the appointment of Andrew Wasilon (then Bishop of Ceretenska) to fill it. This was granted and the foundation of a collegiate church of ten canons authorized. Under Wasilon's rule, the Churches of St. John, St. Martin, and St. Anne were built at Vilna. Upon his death, in 1398, he was succeeded by the Franciscan James Plichta (1398-1407), in whose time the cathedral was burnt down. Among his successors were: Peter of Kustynia (1414-21), whom Martin V invested with full powers to bring back the Orthodox of Lithuania to the bosom of the Catholic Church; Matthias of Trok (1421-53), a Lithuanian, who sent representatives to the Council of Basle and set up the Inquisition to combat the Hussites, founded many churches and strenuously defended the rights and privileges of the Lithuanians. Under John Losowicz (1467-81) many Ruthenians were converted to Catholicism and the Franciscans (Bernardines) were established at Vilna. Albert Tabor, a Lithuanian, invited the Dominicans to Vilna and entrusted to them the Church of the Holy Spirit; Albert Radziwill (1508-19) died in the odour of sanctity; John the Lithuanian (1519-37) held the first diocesan synod at Vilna in 1526; Prince Paul Holszanski (1534-55) restored his cathedral in the Gothic style and held a synod in 1555; Valerian Protasewicz Suszkowski (1556-80) had to contend for the celibacy of the clergy and the use of Latin in the Liturgy; he brought the Jesuits, among whom was Peter Skarga, to Vilna.
Prince George Radziwill (1581-91) fostered the Academy of Vilna, founded a seminary, under the direction of the Jesuits, introduced the regulations of the Council of Trent, and, having been made a cardinal, was transferred to the Diocese of Cracow in 1591. The chapter then entrusted the administration of the diocese to the suffragan bishop, Ciprian. At his death, in 1594, the clergy were divided into factions on the choice of a successor, until Sigismund III nominated Benedict Wolna (1600-15), who exerted himself efficaciously for the canonization of St. Casimir of Poland, in whose honour the first stone of a church was laid at Vilna in 1604. He succeeded in his efforts to have St. Casimir regarded as patron of Lithuania. His successor, Eustachius Wollowicz (1616-30), founded hospitals, invited the Canons Regular of the Lateran to Vilna, and energetically combated the Protestants and the Orthodox. Abram Wojna (1631-49) introduced the Fatebene Brethren and strenuously opposed Calvinism. George Tyszkiewicz (1650-6) annexed the whole of Courland to his diocese. Alexander Sapieha (1666-71) founded the Church of Sts. Peter and Paul, taking St. Peter's for his model. The diocese then comprised 25 deaneries with 410 churches. Constantius Casimir Brzostowski (1687-1722) brought the Piarists to Vilna and encouraged the development of the religious orders. In the episcopate of Michael Zienkowicz (1730-62) there arose sad conflicts between the Jesuits and the Piarists, resulting in the closing of the Piarist schools. Prince James Massalski (1762-94) encouraged the reform of the clergy, and devoted his immense fortune to the churches of his diocese.
After the annexation of Lithuania by Russia, the Diocese of Vilna no longer enjoyed freedom of relations with the Holy See. In 1795 the chapter nominated David Pilchowski vicar in spiritualibus. Livonia was added to the diocese, and John Nepomucene Kossakowski (1798-1808) was appointed bishop. He did much for the prosperity of the seminary. After his death the chapter became involved in a conflict with Siestrzencewicz, the Catholic Metropolitan of St. Petersburg, who usurped rights exclusively belonging to the Holy See. Siestrzencewicz forced upon the chapter, as administrator of the diocese, Geronimo Strojonowski (1808-15), upon whose death he arrogated to himself the government of the diocese with the title of Primate of Lithuania. In 1827, after Siestrzencewicz's death, the vicar capitular, Milucki, ruled the diocese for a short time. In 1828 Andreas Klagiewicz was appointed administrator; he was sent to the interior of Russia during the Polish insurrection of 1831, and returned to Vilna in 1832, waspreconized Bishop of Vilna in 1839, and took possession of the see on 28 June, 1841. He died the same year, after witnessing the ruin of the Ruthenian Uniat Church in his diocese and a most ferocious persecution of Catholicism. The chapter elected John Cywinski as vicar suffragan; he had the grief of seeing the University of Vilna closed, the clergy and churches of his diocese completely despoiled of their property, and died on 17 Nov., 1846. In 1848 he was succeeded by Wenceslaus Zylinski, who was transferred in 1856 to the metropolitan See of Mohilev, but continued to govern his former diocese until 1858. Adam Stanislaus Krasinski was expelled from the diocese in consequence of the Polish insurrection, but nevertheless continued to govern the diocese until 1883, when he withdrew to Cracow. His successor, Charles Hrynieweki, was exiled to Jaroslav after two years of the episcopate, and in 1890 abdicated and withdrew to Galicia. During his exile Ludovic Zdanowicz governed the diocese as vicar patriarchal. In 1890 Anthony Francis Audziewicz, a canon of St. Petersburg and a learned theologian, was appointed Bishop of Vilna. He died in 1895; the diocese was then governed by Louis Zdanowicz, titular Bishop of Dionysias. In 1897 Canon Stephen Alexander Zwerowicz succeeded, and was transferred in 1902 to the See of Sandomir. His place was taken by Baron Edward Ropp, who set about organizing the Catholic movement in the diocese, thereby incurring the hostility of the Russian Government. Bishop Ropp having been banished to Pakov, the diocese was entrusted to Casimir Nicholas Michalkiewicz as administrator Apostolic.
The bishops of Vilna, presiding over a vast diocese and being senators of Lithuania, could not give all their attention to the spiritual necessities of their flock; hence, from the fifteenth centuries they had coadjutors or suffragans. Many of these, particularly in the sixteenth and seventeenth centuries, were titular bishops of Methone (Peloponnesus). Among the most famous may be mentioned George Casimir Ancuta (d. 17370, author of "Jus plenum religionis catholicae in regno Poloniaw", showing that the Protestants and Orthodox had not the same rights as the Catholics. Beginning from the seventeenth century there were also suffragans for Belorusi. In 1798 Pius VI recognized the ancient See of Brest as suffragan of Vilna. So also the ancient Diocese of Livonia, supressed in 1797, had become suffragan to Vilna, and in 1798 had for its first bishop Adam Kossiafkowski (d. 1828); in 1848, however, it was annexed to the Diocese of Samogitia or Kovno.
Synods
The flourishing Catholic life of the Diocese of Vilna is attested by the large number of synods held there. The first of these was in 1502, under Bishop Tabor. Then followed the synods of 1526, for the reform of manners and the organization of the parochial schools; those of 1528, to collect funds for the restoration of the cathedral; of 1555, to oppose the spread of Lutheranism; of 1582; of 1607, which made many regulations for the administration of the sacraments and the discipline of the clergy; of 1630, which regulated the administration of ecclesiastical property; of 1654, to aid the state with new imposts; of 1669 with its disciplinary regulations; of 1685, with ordinances relating to the administration of the sacraments and the life of the clergy; of 1744, with regulations in regard to the catechism, mixed marriages, and spiritual exercises. After the synod of 1744, under Bishop Michael Zienkowicz, no others were held, but the bishops addressed to their clergy pastoral letters, some of them of notable import.
Churches
The diocese possesses splendid churches and venerable sanctuaries. Of the former the largest and most beautiful are at Vilna, although many, violently wrested from the Catholics, have become Russian Orthodox churches. The cathedral, dedicated tot he Blessed Trinity, St. Stanislaus, and St. Wladislaus, was erected in virtue of a Bull of 12 March, 1387. Burned down in 1399, it was rebuilt in the Gothic style in 1399 by Grand Duke WItold. Again destroyed in 1531 and 1662, its restoration was begun in 1769 and finished in 1801. It contains splendid chapels, especially those of St. Casimir and of the Immaculate Conception. Other important churches are those of Holy Cross, founded in the fourteenth century on the spot where, in 1366, fourteen Franciscans were martyred by the pagans; the Church of St. Martin, founded by Jagiello in 1380 on the ruins of an ancient pagan temple; St. Anne, founded for the Germans by Anna, the consort of Witold, in 1392; St. John the Evangelist, founded in 1386 and enriched with privileges by Leo X; Corpus Domini, founded by the Archconfraternity of the Blessed Sacrament in 1573; and the Church of the Guardian Angels. To these must be added the numerous churches of the religious order, which flourished in Lithuania, but of which few traces remain. The Dominicans, who in the fifteenth century had a church dedicated to the Holy Spirit, built in 1679-88 another, which in 1844 was given up by them and transformed into a parish church. The Bernardines undertook at Vilna, in 1469, the construction of a wooden church, rebuilt in stone in 1500; it was burnt down in 1794 and restored in 1900. This order was forced to leave the diocese in 1864. The Church of Sts. Peter and Paul was given to the Lateran Canons in 1638; they abandoned it in 1864. St. Casimir, with the annexed Jesuit college, founded in 1604, was turned into an Orthodox church in 1832. St. Ignatius Loyola, founded by the Jesuits in 1622, is now the club of the officials. The Carmelite Church of St. Teresa has a miraculous image of the Madonna. The Augustinians, Trinitarians, Brigittines, Carmelite Sisters, Piarists, Visitandines, and others also had churches, to which must be added numerous chapels. After the Polish Revolutions of 1863, the diocese saw all its religious violently expelled. The monasteries were converted into barracks, the churches given to the Orthodox or the secular clergy, the libraries dispersed, the possessions of the religious confiscated. In 1910 there remained only one monastery of Benedictine Sisters (connected with the Church of St. Catherine at Vilna) with six septuagenarian nuns, a Bernardine convent at Slonim with four septuagenarian nuns, a Franciscan monastery at Grodno with a single friar, and, in the same city, a convent of Brigittine Sisters with two religious. The efforts made since 1905 by the various orders to re-establish themselves in the diocese have been fruitless.
Statistics
The Diocese of Vilna contains 1,4200,000 faithful distributed among 23 rural deaneries as follows: Bialystok, 20 parishes and stations, 101,761 souls; Bielsk, 20 parishes, 66,125 souls; Brest, 3 parishes, 14212 souls; Dzisna, 15 parishes, 66,536 souls; Giedrojce, 13 parishes, 58,813 souls; Grodno, 20 parishes, 58,116 souls; Kobryn, 2 parishes, 7925 souls; Lida, 14 parishes, 65,100 souls; Merecz, 20 parishes, 82,948 souls; Nadwilejski, 8 parishes; 41,053 souls; Oszmiana, 11 parishes, 61,032 souls; Prwjany, 7 parishes, 11,648 souls; Radun, 15 parishes, 83,451 souls; Slonim, 7 parishes; 30,337 souls; Sokolka, 14 parishes, 75,709 souls; Swienciang, 19 parishes, 93,716 souls; Swir, 11 parishes, 48,266 souls; Troki, 20 parishes, 88,856 souls; Vilna (city), 30 churches and chapels, 141,104 souls; Vilna (district), 9 parishes, 52,690 souls; Wilejka, 10 parishes, 35,783 souls; Wisniew, 15 parishes, 83,900 souls; Wolkowysk, 16 parishes, 58,825 souls. Besides the cathedral parish the city of Vilna contains those ofSt. John Baptist, the Holy Spirit, St Teresa, Sts. Philip and James, St. Raphael the Archangel, St. Francis of Assisi, All Saints, the Holy Apostles Peter and Paul. The Catholic population of the city is 96,000 souls. Dependent upon the parish of St. Teresa is the chapel of the miraculous image of Our Lady of Ostrobrama, the centre of many pilgrimages in Lithuania, and venerated also by the Orthodox. The chapel containing the miraculous image stands upon an arch, and the street which passes under this arch is occupied at all hours of the day by a crowd of prostrate suppliants; no one passing under the arch -- not even the Hebrews -- will neglect to uncover the head in token of reverence.
The secular clergy number about 440 priests. The cathedral chapter comprises 5 prelates and 3 canons. The secular clergy are educated in the seminary, which has 15 professors and 160 students. Its foundation dates from 1582; it was closed in 1862; reopened in 1872, and had but two students, but their number gradually increased. At Brest there was a petit seminaire, which was closed in 1830; the seminary at Bialystok was closed in 1842. The clergy has always exerted, and still exerts, a beneficial influence upon popular education. At the beginning of the nineteenth century twenty-five parochial elementary schools were in operation at Vilna; schools and colleges were conducted by the Jesuits, the Uniat Basilians, the Piarists, and other religious orders. The monastic libraries were centres of culture. As late as the seventeenth century there were 101 monasteries in Lithuania. The library of the Missionaries of Vilna contained 8284 volumes; that of the Piarists, 7000; that of the Bernardines, 4142. The University of Vilna possessed 20,000 volumes of theology, part of which were given to the Theological Academy of St. Petersburg, to the University of Kiev, and to the Public Library of Vilna.
In consequence of the fierce persecution stirred up against Catholicism, the scientific glory of the Diocese of Vilna became obscured; but the Faith remained firmly rooted in the hearts of the people. Vilna is perhaps the most devout city in the Russian Empire, and its piety is all the more admirable because the paucity of secular clergy and the complete lack of religious orders render it difficult for the people to fulfil their religious duties. Of late years, however, the bitter quarrels between the Polish and Lithuanian Nationalists led to divisions in the Catholic camp The Lithuanian clergy that in all the churches of the diocese Lithuanian shall be equally considered with Polish in religious instruction and in supplementary devotions. A portion of the Polish clergy are opposed to these claims. But wise measures taken by the ecclesiastical authorities have allayed the animosity, and opportune concessions to the Lithuanians have, at least in appearance, removed the causes of discord.
KOJALOWICZ, Hist. Lithuania (Antwerp, 1669); Constitutiones synod. diaec. Vilnensis (Vilna, 1633); Arta synodi diaec. Vilensis praesidente D. Alex. Sapiela (Vilna, 1669); Acta synodi diaec. Vil. praesid. Kotowicz (Vilna, 1685); Decreta synodi diaec. a Brzostowski celebrata (Vilna, 1717); Synodus diaec. Vil. a Zienkowicz celebr. (Vilna, 1744); NARBUT, Dzieje naroda litewskiego (Vilna, 184); De origine, erectione et revolutione diaec. Vilnensis in Directorium pro diaecesi Vilnensi in A.D. 1909 (Vilna, 1908), 243-71; KURCZERSKI, Wilenski bisupstwo in Encyclopedja Koscielna, XXXI (Plock, 1911), 203-330; De primis vestigiis religionis christianae inter Lithuanos propagatae (Konigsberg, 1810); Bulla papiexa Urbana VI o pierwiatskowem ustanowienim biskupstwa w Wilnie, Dzieje Dobroczynnosci, III (1822), 870-84; WAZYNSKI, Litwa pod wsglediem przesladowania wniejrzymsko-katolickiego kosciola, szczegolnie w diecezyi wilenskiej od r. 1863 do 1872 (Posen, 1872); Wizyta jeneralna dyecezyi wilenskiej roku 1828 (Vilna, 1828); BALINSKI, Opisanie statystyczne miasta Wilna (Vilna, 1835); IDEM, Historia miasta Wilna (Vilna, 1836-7); NARBUTT, Dzieje starozytne narodu litewskiego (Vilna, 1835-41); IDEM, Dzieje starozytne narodu litewskiego (Vilna, 1835-41); HOMOLICKI, Katedra wilenski (Vilna, 1838); KRASZEWSKI, Wilno od poczratkow jego do roku 1750 (Vilna, 1840-2); CYSZKIEWICZ, Wiadomosc historyczna o zgromadzeniach i fundacyach mezkich i zeskich klasztorow w dyecezyi Wilenskiej (Vilna, 1858); Seminarii principali vilnensi (St. Petersburg, 1888); ARCHIM, Ostrovorotnaia ili ostrobramskai cudotvornaia ikona Bogoroditzy v gorodie Vilnie (Vilna, 1890); KIPRIANOVIC, Josiph Semaski, mitropolit litovskii i vilenskii (Vilna, 1894); Stosunki kosciola na Litwie (Lemberg, 1900).
A. PALMIERI 
Transcribed by Michael T. Barrett 
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Vincent Baron[[@Headword:Vincent Baron]]

Vincent Baron
A Dominican theologian and preacher, b. at Martres, in the department of the Haute-Garonne, France, 17 May, 1604; d. in Paris, 21 January 1674. At the age of seventeen he passed form the college of the Jesuits in Toulouse to the Dominican convent of St. Thomas in the same city. There he made his religious profession, 16 May, 1622, completed his course in philosophy and theology, and taught these branches. As early as 1634 he was first professor in his convent and conventual doctor in the University of Toulouse. Rare erudition, depth of thought, and clearness of exposition earned for him the reputation of being one of the leading theologians of France. While discharging his professorial duties he delivered courses of Lenten sermons in the principal churches of Toulouse, Avignon, Bordeaux, and other cities of Southern France. Upon the invitation of the bishops of Languedoc he preached throughout their dioceses for ten years, reviving the faith of Catholics, elevating their morals, and combating the errors of theCalvinists, with whose ministers he frequently joined in open debate, sometimes in their public synods. He published an abridgment of these controversies under the title "L'heresie convaincue" (Paris, 1668). Of his sermons to Catholic congregations we have only those preached at Paris in 1658 and 1659 (Paris, 1660), doctrinal discourses and panegyrics possessing much intellectual merit, composed in the forced style and manner of his age. In the pulpit Father Baron was always a teacher; but while intent upon forming the minds of his hearers he won their hearts by his disinterestedness, sincerity, and charity. From 1630 to 1659 he filled the office of prior in the convents of Toulouse (twice), Rhodez, Castres, Albi, Avignon, and in the general novitiate in Paris, always promoting the reforms in study and religious observance inaugurated by Sebastian Michaelis in the first years of the century. In 1660, having declined the office of provincial in the Province of Toulouse, he was sent by the master-general of his order to make a canonical visitation of the Portuguese convents. On his return to Paris he devoted himself during the remaining fourteen years of his life to the composition of theological works.
His most important productions were written to satisfy the desire expressed by Pope Alexander VII to the Dominicans assembled in a general chapter at Rome in 1656, that they should publish a course in moral theology conformable to the doctrine of St. Thomas, and thus correct the laxity of morals encouraged by certain casuists. These works were: (1) "Theologiae Moralis adv. Laxiores probabilistas pars prior" (Paris, 1665); (2) "Manuductionis ad Moralem Theologiam pars altera" (Paris, 1665); (3) "Theologia moralis Summa bipartita" (Paris, 1667). In these works, while condemning opinions that seemed too lax, and censuring others that appeared to be too rigorous, he ably defended the system of Probabiliorism. With the famous critic Jean de Launoy he was long in controversy as to the "Summa Theologica" of St. Thomas Aquinas the authenticity of which he ably defended, although he did not demonstrate it, as later writers have done. The manuscript of a work entitled "Apologia pro sacra congregatione Indicis" having been published with alterations made by a stranger, which brought upon it the condemnation of the Sacred Congregation, he promised a new edition, which was embodied in his "SS. Augustini et Thomae vera et una mens de libertate humana" (Paris, 1666). Another valuable work is his "Libri V apologetici pro religione, utraque theologia, moribus ac juribus Ord. Praed." (Paris, 1666). At the time of his death he was engaged on a complete course in theology to be entitled "D. Thomas sui Interpres". From this work, but half completed and never published, the one bearing the same title by Antoninus Massoulie, O.P., is entirely distinct.
Quetif et Echard, Script Ord. Praed., II, 655; Touron, Hist. des hommes illus. De l'ordre de St. Dominique, V, 489-498.
ARTHUR L. MCMAHON 
Transcribed by Susan Birkenseer

Vincent Barzynski[[@Headword:Vincent Barzynski]]

Vincent Barzynski
Born at Sulislawice, Sandomir, Russian Poland, 1838; d. at Chicago, 2 May, 1899. The son of Joseph and Mary (Sroczynska) Barzynski, in baptism he received the name Michael, but during a grievous illness was placed under the protection of St. Vincent Ferrer and henceforth called Vincent. Because of frail health he was educated privately. In 1856 he entered the diocesan seminary at Lublin and was ordained priest, 28 Oct., 1861. After six months illness spent at the home of his father, he was appointed vicar at Horodlo, member of the chapter of the collegiate church of the Zamojscy, and later transferred to Tomaszew, which was the scene of great military activity during the uprising of 1863. As organizer, appointed by the secret Polish national Government, he provided the insurrectionists with military supplies. Compelled soon after to flee to Cracow, he found refuge with the Franciscan fathers in that city. After fifteen months of wandering he received his passport enabling him to leave for Paris in 1865. Here he fell under the influence of that remarkable band of mystics, Semenenko, Kajsewicz, Jelowicki, and Mickiewicz, the poet, who dreamed of Poland's resurrection through the spiritual regeneration of the Poles. Going to Rome, he joined the newly founded Congregation of the Resurrection and soon after receiving the special blessing of Pius IX set out for America (1866). After several years' labour in the Diocese of San Antonio, Texas, he was appointed pastor of St. Stanislaus parish, Chicago, in 1874. The parish then comprised about 450 families; in 1881 the number of baptisms was 988, and in 1887 reached 1700.
Vincent Barzynski became the dominant influence throughout the most critical period of Polish immigration. He first gave the American Poles a class consciousness, amalgamated the various units into a compact working phalanx, and despite seemingly insurmountable difficulties crushed the forces that threatened the faith of Polish immigrants. Criticized for centralizing within his own person all authority, it must be recalled that he had to deal single-handed with every difficulty, that in large part the Polish American clergy of his day were deserving of little confidence, that the mass of Polish immigration was from the petty artisan and peasant class, and that the small number of brighter minds coming to America had left an unsavoury past behind them. It is clear that there was no alternative. The spirit of rebellion, "independence", schism was fanned by the Polish National Alliance, and this organization Father Barzynski so successfully combated that it was only after his death that the Alliance grew in members.
St. Stanislaus parish, divided again and again, seemed never to decrease; Father Barzynski there organized nearly forty societies, confraternities, and sodalities. He assisted in the organization of nearly every Polish parish in Chicago established before his death. He built the magnificent St. Stanislaus Church and the great school (since destroyed by fire and rebuilt), where seventy nuns teach nearly five thousand children; gave the Poles an orphanage; founded St. Stanislaus College; introduced the Sisters of the Holy Family of Nazareth into the United States; formed with very raw material a corps of Polish teachers in his own school; interested the School Sisters of Notre Dame in Polish immigration. Largely due to his influence, 800 Polish women entered this community. He founded the first Polish Catholic paper, the "Gazeta Katolicka", his personal organ for many years, and established the first Polish daily Catholic paper in America, the "Dziennik Chicagoski", which for nearly twenty-five years has been a valiant defender of the Faith against the inroads of the liberal press, particularly the "Zgoda", the insincerely "neutral" organ of the Polish National Alliance. To him are due the first Polish American text-books, and the first Sunday-school papers. He saw the necessity of organizing the Poles along strictly Catholic lines, and founded the Polish Roman Catholic Union. His greatest enemies admit him to be the most commanding figure in the brief but dramatic history of the American Poles. Despite constant criticism from both clergy and laity, he remained indefatigable. He was a man of genuine piety and deep faith, strict with himself alone, considerate of others. He was humble, resourceful, daring, and patriotic and was possessed of real genius for organization. The noblest monument he has left is the faith that abides in three million Poles.
FELIX THOMAS SEROCZYNSKI 
Transcribed by Herman F. Holbrook 
For the Resurrectionists of St. John Cantius's Church, Chicago.
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Vincent Canes
(JOHN BAPTIST)
Friar Minor and controversialist, born on the borders of Nottingham and Leicestershire, date uncertain; died in London, June, 1672. Though brought up a Protestant, he embraced the Catholic Faith at the age of twenty, and shortly afterwards went from England to Douai. Here he was received into the Franciscan Order and became lector of philosophy and later professor of theology in the convent of the Friars Minor. Having returned to England, he laboured strenuously for the spread of the Catholic Faith and was chosen by the Catholics to defend their cause against Dr. Stillingfleet. Canes' well-known ability as a controversialist was strengthened by the absence of bitterness or animosity towards his opponents, while his elegant and graceful style made his writings effective. His works are:
· (1) "The Reclaimed Papist: or a Dialogue between a Popish Knight, a Protestant Lady, a Parson and his Wife" (1655);
· (2) "Fiat Lux: or a General conduct to a right understanding and charity in the great Combustions and Broils about Religion here in England, betwixt Papist and Protestant, Presbyterian and Independent. To the end that Moderation and Quietness may at length happily ensue after so serious Tumults in the Kingdom' (1662). This work was dedicated to Elizabeth, Countess of Arundel and Surrey, the mother of Cardinal Howard, and is admirably calculated to inspire sentiments of moderation and peace;
· (3) "Infallibility" (1665), an appendix to the preceding work;
· (4) "An Epistle to the Author of Animadversion on Fiat Lux" (1664);
· (5) "Diaphanta, or Three Attendants on Fiat Lux, wherein Catholik Religion is further excused against the opposition of several Adversaries" (1665);
· (6) "Three Letters declaring the strange, odd Proceedings of Protestant Divines when they write against Catholics," etc. (1671);
· (7) "To Katholiko Stillingfleeto; being an account given to a Catholik friend of Dr. Stillingfleet's late book against the Church of Rome" (1672).
GILLOW, Bibl. Dict. of Eng. Cath. (London, 1885), I, 392-93; HURTER, Nomenclator, II, 96-97; THADDEUS, The Franciscans in England (London, 1898), xiii, 109-10.
STEPHEN M. DONOVAN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Vincent Caraffa[[@Headword:Vincent Caraffa]]

Vincent Caraffa
Seventh General of the Society of Jesus, born at Naples, 5 May, 1585; died at Rome, 6 June, 1649. He was of the family of the Counts of Montorio and a relative of Pope Paul IV. He entered the Society of Jesus, 4 October, 1604, and was sixty years of age at his election as general. He died four years after. He had taught philosophy and governed the principal house of the Society at Naples, and was provincial at the time of the election to the generalship. In 1635 he had published his "Fascetto di Mirra" (Bundle of Myrrh), which has been translated into several languages. He is the author of several other ascetical works such ascetical works such as
· Cammino del Cielo,
· Cittadino del Cielo,
· Il Peregrino della terra,
· Idea Christiani hominis, and
Il Serafino, all previous to his election. He wrote under the name of Aloysius Sidereus. His only known writing when general was his encyclical letter: "De mediis conservandi primævum spiritum Societatis" (The means of preserving the primitive spirit of theSociety). His short term in office coincided with the beginning of the war of Jansenism on the Society and the troubles with Palafox, Bishop of La Puebla. A great scandal occurred in Spain because of unsuccessful business speculations by a coadjutor brother, and in France on account of the open apostasy to Calvinism of a priest; but the martyrdom of men like Jogues, Brébeuf, Cuthbert Prescott, Neville, and others in Canada and England was an assurance that the Society's ancient fervour had not relaxed. The well-known Confraternity of the Bona Mors, which is now so universal in the Church, was instituted at the suggestion of Father Caraffa.
Daurignac, History of the Society of Jesus (Cincinnati, 1865), VI; B.N., The Jesuits, Their Foundation and History (New York, 1879); Feller, Biog. Univ. (Paris, 1819); De Backer, Bibl. de la c. de J. (Liége, 1858).
T.J. CAMPBELL

Vincent Contenson[[@Headword:Vincent Contenson]]

Vincent Contenson
Dominican theologian and preacher, born at Altivillare (Gers), Diocese of Condon, France, 1641; died Creil-sur-Oise, 26 December, 1674. His epitaph in the church of that place described him as "in years a youth, mature in wisdom and in virtue venerable". Despite his short life, he gave proof in his writings of considerable learning and won remarkable popularity by his pulpit utterances. He was seventeen years old when he entered the Order of Preachers. After teaching philosophy for a time at Albi, and theology at Toulouse, he began a career of preaching as brilliant as it was brief. He was stricken in the pulpit at Creil, where he was giving a mission. His reputation as a theologian rests on a work entitled "Theologia Mentis et Cordis", published posthumously at Lyons in nine volumes, 1681; second edition, 1687. His life is found in the fifth volume of the "Histoire des hommes illustres de l'ordre de Saint Dominique", by Père Touron. The peculiar merit of his theology consists in an attempt to get away from the prevailing dry reasoning of Scholasticism and, while retaining the accuracy and solidity of its method, to embellish it with illustrations and images borrowed from the Fathers, that appeal to the heart as well as the mind. This pious and learned compilation has not yet lost its value and utility for students and preachers.
ROSE. New Gen. Biogr. Dict. (London, 1848); MORERI, Gr. Dict. Hist. (Paris, 1759). JOHN H. STAPLETON 
Transcribed by the Cloistered Dominican Nuns of the Monastery of the Infant Jesus, Lufkin, Texas 
Dedicated to St. Dominic

Vincent de Valverde[[@Headword:Vincent de Valverde]]

Vincent de Valverde
Born at Oropesa, Spain towrds the close of the fifteenth century; d. at the Island of Puná, near Guayaquil, 31 Oct., 1541. He was the son of Francisco de Valverde and Ana Alvarez de Vallegada, and was related to many noble families, in particular, to that of Pizarro, the conqueror of Peru, and that of Cortes, the conqueror of Mexico. Valverde became a professed member of the Dominicans at the convent of San Esteban, Salamanca, April, 1524. In 1529 he accompanied Pizarro as a missionary, on his intended voyage of conquest to Peru. Before the battle of Caxamarca, 16 Nov., 1532, Valverde endeavoured to obtain Atahuallpa's peaceful submission; later he instructed and baptized the unfortunate Inca monarch. When Charles V learned of Pizarro's victories, he named Valverde first Bishop of Cuzco, the royal city of the Peruvian kings; Paul III ratified his choice in a consistory held in January, 1537. The new bishop found his spiritual duties arduous, for he had already been charged with the office of Protector of the Natives. This forced him to cross the rude soldiery constantly, as the adverturers who made up the Spanish armies had no thought of justice or mercy to the Indians. He strove to settle the feud between Almagro and Pizarro and after the assassination of the latter was forced to flee from Peru. Making his way to Panama, he halted for a brief stay at the Island of Puná, where he was put to death by the Indians. The fame of Bishop Valverde depends on his conduct at Caxamarca. If the tradition be true that the Spanish monk addressed Atahuallpa with haughtiness and disdain, and when his words were not heeded called his compatriots to attack the unoffending Peruvians, then Valverde merits general condemnation. The great religious historians, however, such as Valera, Melendez, Remesal, deny the charge as false. Xerez, an eye-witness, in his account (Seville, 1534) states that when the Inca refused to yield, Valverde returned and informed Pizarro, who then ordered his men to advance; he makes no mention of anything unworthy in the friar's conduct, nor does Pedro Pizarro, one of the earliest writers (his "Relacion" being dated 1571). Particularly bitter to Valverde are Alonzo Enrique and Oviedo, who gives the account of Diego de Molilna, a solider of the expedition, but both of these were partisans of Almagro. Later writers take differing views. The case is not proven either way. In consideration of the extraordinary completeness of the details of Valverde's actions, one must conclude that they are not authentic but the result of political or personal bias.
Cf. all early histories of Spanish America.
JOSEPH V. MOLLOY 
Transcribed by Thomas M. Barrett 
Dedicated to the native peoples of Peru and Mexico

Vincent Espinel[[@Headword:Vincent Espinel]]

Vincent Espinel
Poet and novelist; born at Ronda (Malaga), Spain, 1544; died at Madrid, 1634. He studied at Salamanca and while still young went as a soldier to Italy and Flanders. Returning to Ronda, he took Holy orders and was made chaplain of the hospital at that place. Later, he went to Madrid, where he lived with Lope de Vega whose friend and teacher he was, and died there in poverty, as we are told by Lope in his "Laurel de Apolo". In 1618 he published at Barcelona a romance descriptive of Spanish manners entitled "Relaciones de la Vida y Hechos del Escudero Marcos de Obregön". The work attracted attention at the time, and afterwards became famous because of several imitations and because of the controversies which it caused. It has been thought that many of the adventures of the hero are to a great extent drawn from those in the life of Espinel himself. The work is admirably written, is filled with wise maxims, and the language is pure and simple. Le Sage, the author of "Gil Blas de Santillana", has been accused of borrowing many incidents and characters from Espinel's work. As a poet, Espinel also enjoyed some reputation. He translated Horace's "Art of Poetry", and published his own "Diversas Rimas" in Madrid in 1591. He was the inventor of the measure known at first as the "espinela" and later as the "decima", because it hasten syllables. He was also noted for his musical taste. He added the fifth string to the national guitar. The "Marcos de Obregön" was translated into English by Algernon Langton (London, 1816), into German by Tieck (Breslau, 1827), with a preface and notes, and into French by Vidal d'Audiguier (1816).
TIECK, Kritische Schriften (1848); Biblioteca de Autores Españoles (1848-86).
VENTURA FUENTES. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

Vincent Houdry[[@Headword:Vincent Houdry]]

Vincent Houdry
Preacher and writer on ascetics; b. 23 January, 1631, at Tours; d. 21 March, 1729, at Paris. According to the catalogues of the Society of Jesus, the principal details of Houdry's biography are as follows: On 10 October, 1647, he entered the Society of Jesusat Paris and after the novitiate followed the regular course of studies (three years philosophy and four years theology). For a considerable while he was engaged in teaching: classics, six years; rhetoric, one year; philosophy, four years. After this he became a celebrated pulpit orator, preaching for the next twenty-five years in the more important cities of France. During the remainder of his life he was principally occupied in writing sermons. His obituary in the archives of the Society, besides his talent as an orator, praises his never-tiring industry, both as a speaker and a writer. Among his virtues, his faithful observance of the rules, even to the ninety-ninth year of his life, is especially mentioned.
Houdry left two important homiletic works: his collected sermons, under the title "Sermons sour tous les sujets de la morale chrétienne", and a collection of materials for sermons, "La bibliothèque des predicatuers". The first-named, which appeared in Paris, 1696-1702, comprises five parts in twenty-two volumes, and has run through several editions; it was also printed in part in a German translation at Augsburg in 1739. With his wonted scrupulous care, he supplemented it by an index volume, together with a treatise on the imitation of famous preachers. (A collection from the large work can be found in Migne, "Collection des orateurs sacrés", XXXVI, XXXVII.) Houdry's second great literary work consists of an ambitiously planned collection of materials for preachers, which he called a "library", and which was published, 1712-1725, in twenty-three volumes at Lyons. Two translations of this work in Latin and one in Italian have been completed; and as recently as 1862 a "Biblical Patristic Concordance for Preachers and Catechists" was complied from it. In the introductions to both works, Houdry sets forth his views on the functions of a preacher and criticizes the style of preaching in vogue in his time. In 1702 the famous preacher published a small ascetic treatise in two volumes, on the exercises of St. Ignatius, addressed to priests and accordingly written in Latin.
Sommervogel, Bibliothèque de la c. de J. (Brussels, 1891).
N. SCHEID

Vincent Louis Gotti[[@Headword:Vincent Louis Gotti]]

Vincent Louis Gotti
Cardinal and theologian, b. at Bologna, 5 Sept., 1664; d. in Rome, 18 Sept., 1742. He received part of his early education from the Jesuits, and at the age of sixteen entered the Dominican Order. He so excelled others in the study of philosophy that his superiors sent him to Salamanca, Spain, for the best possible training in the sacred sciences. Having completeed his studies with great success he returned to Italy in 1688, and was sent to Mantua to teach philosophy in the convent of the order there. Hardly had he undertaken his duties when he was recalled to Rome by the master general to fill the chair of philosophy in the Minerva convent. Next he was ordered to establish a new course of philosophy at Bologna, where in 1695 he was made public professor of theology by the senate of the university. In 1708 he was elected prior of the Dominican convent at Bologna; re-elected in 1714; and, two years later, made superior of that entire province. In 1715 Clement XI appointed him general inquisitor of the Faith in the city of Milan. Although most unwilling to receive this appointment, Gotti zealously discharged its arduous duties for two years, when, after repeated requests, the pope released him from the office. Returning to Bologna, he was given the chair of polemical theology in the university, and in 1720 was, for the third time, elected prior of the convent there. On 30 April, 1728, Benedict XIII made him cardinal-priest, and appointed him Patriarch of Jerusalem. He was then made a member of nine different congregations, to all of which he gave his unremitting attention. With his many duties as cardinal, he never relaxed in the religious observances of his life, and found, moreover, ample time for much private study. He was present at the conclaves of Clement XIII and Benedict XIV.
Cardinal Gotti possessed an acuteness of intellect and a solidity of judgment altogether uncommon. A tireless student, he amassed a fund of knowledge, and acquired a facility of expression which placed him in the foremost ranks of the greatest minds of his time. Special tributes to his ability and sanctity of life were repeatedly paid by Popes Clement XI and XII, and Benedict XIII and XIV, by various members of the Sacred College, by Victor Amadeus II, and his son Emmanuel, and by the Princess Maria Clementine Sobieski.
Among the best known works of Gotti are: (1) "La vera chiesa di G. Christo dimonstrata dai segni et dai dogmi contro i due libri di Giacomo Picenino" (4 vols., Bologna, 1719), translated into Latin with added notes by Vincent Thomas Covi, O.P., and published at Milan (1734) and Bologna (1750); (2) "Concordia matrimonii cum ministro", which was published at Bologna in 1727 under the title, "Colloquia theologica polemica in tres classes distributa"; (3) "Theologia scholastico-dogmatica juxta mentem Divi Thomae Aquinatis" (Bologna, 1727-35), which filled eight volumes and was divided into sixteen parts: the first part comprises the prolegomena and loci theologici, and all the rest follow the order of the "Summa" of St. Thomas, except the last part, which deals with the state of the soul after death, the end of the world, general judgment, etc.; this same work was again published at Venice in 1750. (4) "Veritas religionis christianae et librorum, quibus innititur contra atheos, polytheos, idololatras, mohammedanos et judaeos demonstrata" (3 vols., Rome, 1735-36); (5) "Veritas religionis christianae ex genere, conceptu, ortu, gestis, mysteriis ac prodigiis Jesu Christi, necnon Virginis Deiparae confirmata" (4 vols., Rome, 1737); ". . .ex mirabili ejus propagatione per apostolos et eorum gesta comprobata" (5 vols., Rome, 1737); ". . .ex prodigiis eius inter paganorum persecutiones augmento et mirabili constantia martyrum" (6 vols., Rome, 1738); ". . .ex devictis haeresibus directe eius veritatem impugnantibus" (7 vols., Rome, 1738-40).
HURTER, Nomenclator, II (Innsbruck, 1893), 1291 sqq.; ECHARD, Script. Ord. Praed., II, 814; TOURON, Hist. des homm. illust., VI (Paris, 1749), 640.
CHAS. J. CALLAN 
Transcribed by Herman F. Holbrook 
Natum videte, Regem Angelorum: venite, adoremus Dominum.

Vincent of Beauvais[[@Headword:Vincent of Beauvais]]

Vincent of Beauvais
Priest and encyclopedist. Little is known of his personal history. The years of his birth and death are uncertain, the dates frequently assigned being 1190 and 1264 respectively. It is thought that Vincent joined the Dominicans in Paris shortly after 1218; with the exception of visits to Louis IX at Royaumont, he spent all his religious life in the monastery at Beauvais. A man of industry, Vincent undertook a systematic and comprehensive treatment of all branches of human knowledge. In the preparation of this colossal work, he was helped in the purchase of books by his royal patron Louis IX. The general title of Vincent's work is "Speculum majus". The first part, "Speculum naturale", contains thirty-two books and 3718 chapters, and treats of theology, psychology, physiology, cosmography, physics, botany, zoology, mineralogy, agriculture. Book IX, chap. 40, contains an early reference to the use of the magnet for the purpose of navigation. The edition of the "Speculum naturale" in the Wheeler collection in the Library of the American Institute of Electrical Engineers (New York) was printed in Strasburg, probably in the year 1468. It is in two royal folio volumes containing 694 double column pages of 66 lines to the column. Like other incunabula, it was published without title-page, folio-number or printer's imprint. The second part, "Speculum doctrinale", in seventeen books and 2374 chapters, treats of logic, rhetoric, poetry, geometry, astronomy, instincts, passions, education, industrial and mechanical arts, anatomy, surgery, medicine, jurisprudence, and administration of justice. The third part, "Speculum historiale", in thirty-one books and 3793 chapters, brings the history of the world to A.D. 1250. A fourth part, "Speculum morale", appears in some additions, but its authenticity is questioned, Daunou (1761- 1840) affirming that it cannot be attributed to Vincent. The "Speculum majus" contains 80 books, divided into 9885 chapters, figures which give some idea of the magnitude of the work accomplished by the Dominican Friar in the first half of the thirteenth century. Other works of Vincent of Beauvais are: "De eruditione filiorum regalium"; "Tractatus consolatorius de morte amici", addressed to St. Louis on the death of one of his sons in 1260.
BOURGEAT, Etudes sur Vincent de Beauvais (Paris, 1856); DAUNOU, Continuation de l'hist. litt. De France, XVIII; TOURON, Hist. des hommes illustres de l'ordre de saint Dominique; Revue des quest. hist. (Paris, 1875).
BROTHER POTAMIAN 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Father Vincent of Beauvais

Vincenz Hasak[[@Headword:Vincenz Hasak]]

Vincenz Hasak
Historian, b. at Neustadt, near Friedland, Bohemia , 18 July, 1812; d. 1 September, 1889, as dean of Weisskirchlitz, near Teplitz. After completing his classical and theological studies at Leitmeritz, he became chaplain at Arnsdorf, a post he held for eighteen years. Thenceforth to his death he was pastor at Weisskirchlitz. While chaplain, he began to collect old books, paintings, and copper-plate engravings, also gems and shells. He succeeded in collecting a small but valuable museum, that excited the astonishment of all connoisseurs for the treasures it contained. His library attained to especial celebrity because of the copious collection of rare early printed books, e.g. the ten pre-Reformation German translations of the Bible. He also made a scientific use of his treasures, and wrote several books about them, notable contributions in his day to the knowledge of medieval German religious life and the German language. Especially worthy of mention are: "Der christliche Glaube des deutschen Volkes beim Schluss des Mittelalters" (Ratisbon, 1868), a very valuable and authoritative work, treating of ninety-three printed books and manuscripts; "Dr. M. Luther und die religiöse Literatur seiner Zeit bis zum Jahre 1520)" (Ratisbon, 1881), a documentary description of the religious and moral conditions of the Middle Ages; also: "Die Himmelstrasse" (Ratisbon, 1882); and "Die letzte Rose, oder Eklärung des Vater Unser nach Markus von Weida" (Ratisbon, 1883), "Ein Vergissmeinnicht oder Von der heiligen Messe" (Ratisbon, 1884); finally, "Herbstblumen, oder christlicher Volksunterricht in der vorreformatorischen Zeit" (Ratisbon, 1885).
Historisch-polititsche Blatter, LXXXIX (1882), 645.
PATRICIUS SCHLAGER 
Transcribed by Joseph P. Thomas

Vincenzo Da Filicaja[[@Headword:Vincenzo Da Filicaja]]

Vincenzo da Filicaja
Lyric poet; born at Florence, 30 December, 1642; died there 24 September, 1707. At Pisa he was trained for the legal profession, which he later pursued, but during his academic career he devoted no little attention to philosophy, literature, and music. Returning to Florence, he was made a member of the Accademia della Crusca and of the Arcadia, and enjoined the patronage of the illustrious convert to the Catholic faith, Christina, ex-Queen of Sweden, who with her purse helped to lighten his family burdens. A lawyer and magistrate of integrity, he never attained wealth. His probity and ability, however, were acknowledged by those in power, and he was appointed to several public offices of great trust. Thus, already a senator by the nomination of Grand Duke Cosmo III, he was chosen governor of Volterra in 1696, and of Pisa in 1700, and then was given the important post of Segretario delle Tratte at Florence. An ardent Catholic, he not infrequently gives expression to his religious feeling in his lyrics, which, even though they may not entitle him to rank among the greatest of Italian poets, will always attract attention because of their relative freedom from the literay vices of the time, the bombast, the exaggerations and obscurity of Marinism. Notable among his compositions are the odes or canzoni, which deal with the raising of the siege of Vienna by John Sobieski, when in 1683 it was beleaguered by the Turks, and the sonnets in which he bewails the woes of Italy whose beauty had made her the object of foreign cupidity and whose sons were incapable of fighting for her and could only enlist mercenaries to defend her. The most famous of the sonnets is perhaps the "Italia, Italia, O tu cui feo la sorte", which Byron rendered with skill in the fourth canto of Chide Harold. Some letters, elogi, orazioni, and Latin carmina, constitute the rest of his literary output. After the death of Filicaja, an edition of the "Poesie toscane", containing the lyrics, was given to the world by his son (Florence, 1707); a better edition is that of Florence, 1823; selected poems are given in "Lirici del secolo XVII", published by Sonzogno.
J.D.M. FORD 
Transcribed by Joseph P. Thomas

Vincenzo Danti[[@Headword:Vincenzo Danti]]

Vincenzo Danti
Sculptor, brother of Ignazio, b. at Perugia, 1530; d. 24 May, 1576. He also enjoyed some reputation as a goldsmith, a military architect, and a poet. The statue of Pope Julius III on the cathedral square at Perugia is one of his early works. Later he modelled the "Decapitation of St. John the Baptist" over the south portal of the baptistery at Florence, and finished Andrea Sansovino's noble group of the "Baptism of Christ" over the east gate of the same baptistery. He competed against Cellini and Gian Bologna for the statue of Neptune in the fountain of Piazza della Signoria, which was ultimately given to an inferior artist, and he executed a marble group at the entrance to the Boboli Gardens in Florence, a youth raising and attempting to carry an old man bound hand and foot. This is supposed to be an allegory of the victory of honesty over deceit.
M.L. HANDLEY 
Transcribed by Gerald M. Knight

Vincenzo de Vit[[@Headword:Vincenzo de Vit]]

Vincenzo de Vit
Latinist, b. at Mestrina, near Padua, 10 July, 1810; d. at Domo d'Ossola, 17 Aug., 1892. He made his studies at Padua, was ordained priest in 1836, in 1844 became librarian of the Academia dei Concordi at Rovigo and canon of the cathedral. He was thus advancing in the path of ecclesiastical honours, but under the influence of Rosmini he entered at Stresa the Institute of Charity. He began his revision of Forcellini's lexicon at Stresa. Compelled to have recourse to libraries, he went first to Florence in 1861, and in 1862 to Rome, where he took up his residence, returning to Northern Italy in the summer. De Vit's idea differed from that of Forcellini and Furlanetto, it being his intention to include in his book all the periods and all the varieties of Latin down to A.D. 568. He likewise gave an exact digest of the authors of the decadence and the Fathers of the Church, and accorded considerable space to inscriptions, which he also treated in special works. His work was a third larger than Furlanetto's edition, which extension compelled him to leave out proper names. The "Lexicon totius latinitatis" was completed in 1879. De Vit undertook the "Onomasticon", which he brought down to the beginning of the letter P. Unfortunately no one has undertaken its completion. One of the great merits of the "Lexicon", apart from its extent, is that it allows the restoration of the exact history of each word according to writers and periods. Very rarely does a text important for meaning escape de Vit's gleaning. His work will always be useful because it gives all essential information in a comparatively brief form.
He also laboured on the history of his native place, and published his researches in eight volumes: "Il lago maggiore Stresa e le isole Borromeo" (Prato, 1875-78); "Memorie storiche di Borgomanero e del suo mandamento" (1859; 2nd ed., 1880); "Adria e le sue antiche epigrafi illustrate" (Prato, 1888); "La provincia romana dell' Ossola ossia delle Alpe Atreziane" (Pratom 1892). All these works were collected in a series of "Opere varie" (11 vols., Prato, 1875-92), which also contains numerous memoirs of antiquity and lexicography, the most celebrated being "Della distinzione tra i Britanni o Brittonnni dell' Isola e i Britanni o Brittonni del continente", (Modena, 1867-72). According to de Vit the name Brittany was given to the Armorican Peninsula because some Britanni had established themselves there in the time of Caesar, coming from the right bank of the Rhine. These must have been the Britons, while the inhabitants of the island must have been the Britanni. A confusion of names subsequently arose. This theory has not been admitted by scholars. Another dissertation (1873-74 and 1881), concerning the road of the invasion of the Cimri, and on the site of the battle of Marius, also aroused lively controversies.
FERRERO in Biographisches Jahrbuch fur Altertumskunde (Leipzig, 1899), 26.
PAUL LEJAY 
Transcribed by Thomas M. Barrett 
Dedicate to the memory of Fr. Vincenzo de Vit

Vincenzo Filliucci[[@Headword:Vincenzo Filliucci]]

Vincenzo Filliucci
Jesuit moralist; b. at Sienna, Italy, 1566; d. at Rome 5 April, 1622. Having entered the Society of Jesus at the age of eighteen and made the usual course in classics, science, philosophy, and theology, he professed philosophy and mathematics for some years, and later became rector of the Jesuit college in his native city. Being summoned to Rome to fill the chair in moral theology in the Roman College, he taught there for ten years with great distinction. Paul V appointed him penitentiary of St. Peter's, a post he filled until his death in the following pontificate. Fillucci's greatest work, "Moralium Quæstionem de Christianis Officiis et Causibus Conscientiæ Tomi Duo", appeared in 1622, together with a posthumous "Appendix, de Statu Clericorum", forming a third volume, has frequently been reprinted in several counties of Europe. A "Synopsis Theologiæ Moralis", which likewise appeared posthumously in 1626, went through numerous editions. Fillucci is also known for his excellent "Brevis Instructio pro Confessionibus Excipiendis" (Ravensburg, 1626); this work is generally published as an appendix in all subsequent editions of his "Synopsis." Besides these published works, there is a manuscript, "Tractis de Censuris", preserved in the archives of the Roman College. As an authority in moral theology, Fr. Fillucci has ever been accorded high rank, though this did not save him from the attacks of the Jansenists. The "Provincial Letters" of Pascal, and "Les Extraits des Assertions" makes much capital out of their garbled quotations from his writings; while, in the anti-Jesuit tumult of 1762, the "parlement" of Bordeaux forbade his works, and the "parlement" of Rouen burnt them, together with twenty-eight other works by Jesuit authors.
Sommervogel, Bibl. de la C. de J., III, 735; IX, 340; de Backer, Bibl des Ecrevains de la Comp. de Jesu, I, 308; Hurter, Nomenclator Literarius, I, 364.
JOHN F.X. MURPHY

Vincenzo Gioberti[[@Headword:Vincenzo Gioberti]]

Vincenzo Gioberti
An Italian statesman and philosopher; b. at Turin, 5 April, 1801; d. at Paris, 26 October, 1852. When still very young he lost his parents and at the age of sixteen he was admitted among the clerics of the court, he studied theology at the Turin University, and obtained there the doctorate; he was ordained priest in 1825 and appointed court chaplain and professor in the theological college. In 1828 he made a journey through Lombardy, and became friendly with Manzoni and other great men. He caused Rosmini's philosophy to be known in Piedmont, though at a later date he became its opponent. At this time under the pen-name "Demofilo" he was writing articles in Mazzini's "Giovane Italia", printed at Marseilles. In 1833 he resigned his court chaplaincy, and soon after was arrested on suspicion of political intrigues. Nothing could be proved against him, but he was expelled from the country and went to Paris, where he made many friends. He now ceased contributing to the "Giovane Italia" and Cousin offered him a chair of philosophy on condition that he would not oppose Cousin's own philosophical system. Though financially in very straitened circumstances, Gioberti refused the offer. He then accepted an offer to teach philosophy in a private school at Brussels conducted by an Italian. During his stay in Brussels most of his works where published.
In 1841, on the appearance of his book "Del Buono", the Grand Duke of Tuscany offered him a chair in the Pisa University, but King Charles Albert objected, and the offer came to nothing. His fame in Italy dates from 1843 when he published his "Del primato morale e civile degli Italiani", which he dedicated to Silvio Pellico. Starting with the greatness of ancient Rome he traced history down through the splendours of the papacy, and recounting all that science and art owed to the genius of Italy, he declared that the Italian people were a model for all nations, and that their then insignificance was the result of their weakness politically, to remedy which he proposed a confederation of all the states of Italy with the pope as their head. It is curious that in this work he is very severe on the French, yet he has not a word to say about the Austrians who then occupied Lombardy and the Venetian territory. Pope and prince received the work very coldly, and a few Jesuits wrote against it. In 1845 he was once more in Paris and published the "Prolegomeni al Primato", in which he attacked the Jesuits; and in 1847 he printed "II Gesuita Moderno", a large sized pamphlet, full of vulgar invective, in 1848 this was followed by an "Apologia del Gesuita Moderno". These works were answered in 1849 by the Jesuit Father Curci's "Divinazione sulle tre ultime opere di V. Gioberti". Early in 1848, when Italy was burning with hopes of liberty and independence, Gioberti returned to his native land and was joyously received by his fellow-townsmen. Soon afterwards he went to Milan to calm the over-impetuous and to oppose Mazzini; from there he visited King Charles Albert at Sommacampagna. He received a mission for Rome, and on his arrival his reception was so enthusiastic that the pope became alarmed. On his return from Rome the king wanted to appoint him senator of the kingdom, but Gioberti preferred to be elected as deputy; he became president of the Chamber and, in July, he joined the Collegno cabinet. After the unfortunate Salasco armistice he broke up the cabinet, declared for a continuation of the war against Austria, and bitterly assailed the Revel ministry. He next founded a society to propagate the idea of a federated Italy, with the King of Piedmont and not the pope at its head. In December he became president of the ministry (with Rattazzi and other democrats) whereas the new cabinet was all for war, Giobertl had learned caution, and was anxious to reorganize the army. Moreover, he wanted Piedmont to re-establish in their estates the pope and the Grand Duke of Tuscany, who had been driven out by the revolution; so he quarrelled with his fellow-ministers and resigned on 20 February, 1849, but in the newspapers he carried on the quarrel. After the disastrous battle of Novara (23 March, 1849), Victor Emmanuel II offered him a portfolio; he agreed to join the ministry but would not take a portfolio. He was then sent as plenipotentiary minister to Paris to solicit French aid in Italy. He was unsuccessful, and finding he was out of favour at Turin he resigned his post, but remained in Paris, where, after three years passed in study, he died. In 1851 he published his "Rinnovamento civile d' Italia" which contains an impassioned criticism of political events from 1848 onwards. This last book, while it clings to the idea of a federated Italy, shows that Gioberti was a republican and that he hoped the loss of the papal temporal power would bring about the religious renovation of Italy. Thereupon all his works were put on the Index. His closing years were embittered by seeing his hopes shattered, and this bitterness finds an echo in his works.
Gioberti's philosophy is a mixture of pantheistic ontologisrn with Platonism and traditionalism. The ontologism of Malebranche, as modified by Cardinal Gerdil, had been taught him at the Turin University. His first principle is that the primum cognitum of the human intellect is idea or being; i.e. absolute and eternal truth as far as "human intuition" can grasp it is God Himself. "Being" he calls the primum philosophicum, because in the mental order it is the primum psychologicum, and in the order of existing things it is the primum ontologicum; it is the common foundation of all reality and all knowledge. Intuition of being embraces the judgment, "being exists or is necessarily", which is not the result of any mental process, but is the spontaneous effect produced when being presents itself to the mind. But in being we merely see its relative attributes, not its essence, we remains unknown (the superintelligible) and is the object of revealed religion. Among these relative attributes is comprised the creative act, by intuition of which, in being, we arrive at a knowledge of its results, namely, contingent things, and thus establish the formula idealis, "being creates existing things", ens creat existentias. This judgment is synthetical a priori, not in the Kantian sense, but by "objective synthesis" resulting from the revelation of being. However, intuition of the idea remains too indeterminate, and hence the necessity of speech which so circumscribes the idea that we can contemplate or re-think it (this is pure traditionalism).
His theory of creation is the most important part of his system and requires a longer explanation. He calls the idea also the Esse Universale, which is common to and identical in all things, and which is nothing more or less than their possibility itself. Before the creation idea (being, God) is universalis and abstract. It becomes concrete by its own act, individuating itself, making itself finite, and multifying itself. "To create is therefore to individuate". In this process the intelligible that was absolute becomes relative; there are two cycles to the process, one descending, inasmuch as the idea infringes on the concrete (mimesis), and other ascending, it reaches out more and more towards the intelligible absolute (methexis), and participates of the Divine Being (this is pure Platonism). Thus he arrives at the conclusion that in the intellectual order the ideas of created things are so many steps in the scale of the Divine Essence. And as regards creation, he adopts the saying of Hegel that "logic . . . is nothing but creation ". From all this, Gioberti's pantheism is evident. No doubt he is always asserting that God was distinct from His creatures; but the sincerity of these statements is not beyond question. As a matter of fact, after his separation from the Mazzinians they published a letter of his to the "Giovane Italia" in which he expressly stated that pantheism is the only true and sound philosophy". His theory of mimesis and methexis is also used to prove the immortality of the soul. Then again the idea of being is made the foundation of moral obligation as a binding force, and, inasmuch as it approves or disapproves, we have the concepts of merit and demerit. The aim of the moral law is to bring to pass the perfect union of existences and being, in other words to complete the methexic cycle. Man endowed with freedom can appproach or keep away from being; hence the origin of evil; and when such aversion from being is endless it becomes necessary and immanent. Later, however, recognizing that this would be an exception to the "logical" law of methexis, he denied this eternal immanence of evil.
It is noteworthy that, in politics, he denied the sovereignty of the people. In Gioberti's theory the object of religion is the supernatural and the superintelligible, which meant according to him the essence of being revealed by means of speech. On the other hand he treats at length of the harmony between religion and science or civilization. But as a rule all his vague theorizing was tinged with rationalism, and even in his latest works he writes: "science and civilization must go on throwing light on what is supernatural and superintelligible in religion", and again, "modern rationalism is destined to bring about the union of orthodoxy and science". His philosophical works are: "Teorica del sovrannaturale" (1838; 2nd ed., with replies to critics, 1850); "Introduzione allo studio della filosofia" (1840); "Lettere sugli errori politico-religiosi di Lamennais" (1840); "Del Bello" and " Del Buono" (1841); "Errori filosofici di Antonio Rosmini." (1842). Mention should also be made of his posthumous works: "Riforma Cattolica"; "Filosofia della Rivelazione"; "Protologia". His complete works in thirty-five volumes were published at Naples, in 1877.
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Vineam Domini[[@Headword:Vineam Domini]]

Vineam Domini
An Apostolic Constitution issued by Clement XI against the Jansenists on 16 July, 1705. It was occasioned by the following incident: A Jansenist priest, ostensibly the confessor of a dying ecclesiastic, proposed seven questions to the doctors of the Sorbonne for solution. The most prominent of these questions was the one whether absolution can be granted to an ecclesiastic who confessed that he rejects, in the sense of the Church, the five propositions condemned by Innocent XII as Jansenistic; but, since it was not clear to the penitent that these propositions are actually contained in the "Augustinus" of Jansenius, he thought it sufficient to observe a "respectful silence" (silence respectueux) concerning this question of fact, and, with this restriction, signed the formula prescribed by Alexander VII. Forty doctors of the Sorbonne, among them Ellies Du Pin, Petitpied, Bourret, Sarrasin, and Natalis Alexander, decided that absolution could not be withheld, since the case was neither new nor extraordinary, and since the penitent's opinion was not condemned by the Church. Though the decision was given secretly on 20 July, 1701, the Jansenists published the case in July, 1702, with the signatures of the forty doctors of the Sorbvonne: "Cas de conscience par un confesseur de Province . . . résolu par plusieurs docteurs de la Faculté de Théologie de Paris Lettre de M. . . . Chanoine de B. à M. T. D. A." It is reprinted in Du Plessis, "Collection judiciorum", III (Paris, 1736), 413-7. As probable authors of the "Cas de conscience" are mentioned: Eustace, the confessor of Port-Royal (Ste-Beuve, "Port-Royal", VI, 169); Fréhel, curé of Notre-Dame-du- Port, at Clermont (Le Roy, loc. cit. infra, 98); Du Pin (Guarnacci, "Vitae et res gestae pontif. E card.", II, cap. xi); Petitpied; Alquebille Perrier; and others. Whoever may have been its author, Roulland, a doctor or the Sorbonne, edited it, and Cardinal Noailles knew of its existence before it was published, and is even said to have promised his own signature. Its appearance caused a great stir among the Catholics of France, for the solution of the case was equivalent to the revival of one phase of Jansenism, the opinion that the pope has not the power to decide on questions on doctrinal fact, i.e. whether a certain book contains or does not contain errors against faith. The solution was condemned by Clement XI in his Brief "Cum nuper", dated 12 February, 1703. The pope at the same time urged King Louis XIV and Archbishop Noailles of Paris to take energetic measures against all recalcitrants. Despite the banishment of five doctors of the Sorbonne who refused to submit, the controversy continued, and King Louis XIV, seconded by the Bourbon King Philip V of Spain, requested the pope to issue a Constitution condemning the so-called respectful silence. Since Louis XIV insisted that the Constitution should contain no expressions contrary to the Gallican Liberties, its issue was somewhat delayed and finally, after its contents had been communicated to the king, the Constitution "Vineam Domini Sabaoth" appeared at Rome on 16 July, 1705.
This Constitution begins with a confirmation of the three Bulls- "Cum occasione" (Innocent X), "Ad Sacram", and "Regiminis Apostolici" (Alexander VII)-that had been previously published against Jansenism, and contains their entire text. Then follows a defence of Clement IX and Innocent XII against the calumnies and misinterpretations of the Jansenists. To this is added a severe rebuke of those who, by what they term respectful silence, pretend to obey the Apostolic Constitutions while in reality they deceive the Church and the Holy See. The Constitution ends with a solemn declaration that a respectful silence is by no means sufficient, obsequioso illo silentio nequaquam satisfieri, that all the faithful are obliged to reject and condemn as heretical, not only with their mouth, but also with their heart, the sense which was condemned in the previously mentioned five propositions of the book of Jansenius, and which the words of the propositions naturally have. "Damnatum in quinque praefatis propositionibus Jansenii libri sensum, quem illarum verba prae se ferunt, ut praefertur, ab omnibus Christi fidelibus ut haereticum, non ore solum, sed et corde rejci ac damnari debere."
The Constitution arrived in France while the Assembly of the French Clergy was in session. It was accepted by the Assembly on 21 August, not, however, until it had been decided to accompany the Constitution with the declaration that "the papal constitutions are binding on the whole Church when they have been accepted by the bishops", thus making it appear that the Constitution received its binding force by the acceptance of the bishops. On 31 August, the Constitution was made a state law. It was accepted by all the French bishops with the exception of Percin de Montgaillard, Bishop of Saint-Pons, who published a mandement in defence of "respectful silence". The mandement was censured by Clement XI on 18 January, 1710, and the bishop finally submitted in a long letter to Clement on 28 February, 1713. The Sorbonne accepted the Bull on 1 Sept., 1705. The nuns of Port-Royal refused to accept it, except with certain restrictions, and, in consequence, the king obtained the pope's permission to suppress their monastery. (See PORT ROYAL.)
On 31 August, 1706, Clement XI addressed a Brief to Cardinal Noailles and another to Louis XIV, in which he scathingly reproved the French bishops for "usurping the plenitude of power which God has given exclusively to the Chair of St. Peter", and demanded that they recant the scandalous declaration which they had appended to his Constitution "Vineam Domini". After various evasions Cardinal Noailles was finally prevailed upon, as the president of the Assembly, to sign, on 29 June, 1711, a document drawn up by the pope in which it was expressly stated that the acceptance of the bishops is not necessary to give the papal constitutions their binding force.
LE ROY, Le gallicanisme au XVIII siecle; la France et Rome de 1700 à 1715 (Pris, 1892); THUILLIER, La seconde phase du jansenisme (Paris, 1901). See also bibliography under UNIGENITUS; JANSENIUS AND JANSENISM; CLEMENT XI.
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Vinzenz Eduard Milde
Prince-Archbishop of Vienna, born at Brünn, in Moravia, in 1777; died at Vienna in 1853. The admirable monument erected to him in the left wing of St. Catharine's chapel in the cathedral of St. Stephen in Vienna portrays a catechist bending over two children, inscribed "Charity", to the left, a priest in the act of elevating the Blessed Sacrament, attended by a young priest and a clerk, inscribed "and Prayer". Under these two inscriptions, and extending across the whole length of the monument are the words "link together the inhabitants of this world and those of the next". The monument thus bears witness to Milde's distinction as a catechist and as the founder of a seminary for priests and teachers. Towards the close of his preparatory studies, Milde felt called to the ecclesiastical state which his stepfather was very much opposed to his entering. His mother favoured his purpose, however, and poor and without acquaintances, he entered the "Alumnat" or little seminary at Vienna in 1794. Here he formed an intimate friendship with Vinzenz Darnaut, the future professor of church history, and with Jakob Frint, later Bishop of St. Pölten. The three distinguished men were again united as court chaplains, and remained firm friends for the remainder of their lives. Meanwhile, Milde became catechist in the Normal High School and successor of the famous Augustin Gruber, and occupied also the chair of pedagogics at the university. Later, as court chaplain at Schönbrunn, Milde spoke so comfortingly to the Emperor Francis I, inconsolable after a battle lost toNapoleon, that the emperor replied: "I shall never forget this hour, dear Milde." Not content with words, the emperor named Milde Bishop of Leitmeritz in 1823, and in 1831 Prince-Archbishop of Vienna, Milde being the first archbishop named from the ranks of the people to this see, which had hitherto been always occupied by a nobleman. His farewell address is thoroughly characteristic: "The bond of the sacred ministry is broken, but the bond of the heart will never be severed. Those whom I have loved, I shall love to the end, and, though separated from you, I shall remain united with you in charity and prayer. Pray our heavenly father not that I may live long, but that I may live for the salvation of the faithful and for my own salvation." Milde thus greeted the people of Vienna: "Not only do I wish to be united with you in the bonds of the sacred ministry, but I wish to be united with you in the bonds of charity. Not for myself, but for you do I wish to live." He kept the promise which he made to his flock, and was to them a solicitous and loving father.
Nevertheless, the year of the Revolution (1848) brought him his bitterest enmities and his most severe illnesses. He was between two fires. On 13 March the storm broke, and four days later he warned his clergy, in a circular letter, not to overstep the bounds of their calling: "Priests are not intended to advise regarding the earthly affairs of men, nor to regulate them, but should only concern themselves with interior matters pertaining to the salvation of souls." But the revolution soon menaced the archbishop. Mock serenades were held repeatedly outside his palace and its windows were broken. On the other hand, a portion of the clergy clamoured that he should be declared incapable of managing the affairs of the diocese and expressed the hope of being led to victory by a stronger personality. A deputation of the clergy represented this to Milde, who complied as far as possible by retiring to his castle of Kranichberg. When the draft of the fundamental laws of the Austrian constitution was discussed by the assembly of the States of the Empire at Kremsier, the archbishop drew up an address to the assembly: "The undersigned bishops declare solemnly that they, as true citizens, promote the welfare and hold sacred the rights of the state, but it is the duty of their office and of their conscience to look after the freedom and the rights of the Catholic Church, to oppose encroachment and restriction on the part of the state, and to beg for that support which would promote the true interests of the state and the successful activity of the Church." At the great assembly of bishops in Vienna (1849), Milde was chosen one of a committee of five to continue the negotiations with the state. When finally in 1850 the imperial decisions were promulgated, which at first dealt a blow to the existing Josephist system, Milde published a pastoral for the purpose of stilling the tumult: "The uneasiness is indeed in great part the result of misunderstanding, but often also the result of malicious misrepresentation, since, through some newspapers and through speeches made by certain men inimical to the Church, the words of the august decree were distorted, and erroneous representations spread abroad." The words of Milde in "My last will" are strikingly beautiful. "Hope softens the separation. Those who did me evil I do not think wicked, but gladly persuade myself that I by my sensitiveness have in many cases been more deeply wounded than the occasion warranted. During the last years I have had to bear many bitter misunderstandings and shameful calumnies. I have kept silence through it all, not through apathy, but partly that the malice might not be excited further, and partly in imitation of my Redeemer."
Milde's "Lehrbuch der allgemeinen Erziehungskunde" is famous, and even yet much used (Vol. I: Von der Kultur der physischen und der intellectuellen Anlagen; Vol. II: Von der Kultur des Gefühls- und des Begehrungsvermögens, Vienna, 1811-13, 3rd ed., 1843). A compendium of the Erziehungskunde was published in 1821. J. Ginzel edited Milde's "Reliquien" (2nd ed., Vienna, 1859), which contained various discourses and addresses which he delivered as bishop and archbishop.
BRUNNER, Denk Pfennige zur Erinnerung an Personen, Zustände und Erlebnisse vor, in und nach dem Explosionsjahre 1848 (Vienna and Würzburg, 1886); GINZEL, Reliquien von Milde (2nd ed., Vienna, 1859); THURNWALD, Milde als Pädagoge, With portrait of Milde (Vienna, 1877); WOLFSGRUBER, Die k. u. k. Hofburgkapelle und die geistliche Hofkapelle (Vienna, 1904); WOTKE, Vinzenz Eduard Milde als Pädagoge und sein Verhältnis zu den geistigen Strömungen seiner Zeit (Vienna. 1902); WURZBACH, Biogr. Lexikon des Kaisertums Oesterreich, XVIII (Vienna, 1868), 301-8.
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Violence
Violence (Lat. vis), an impulse from without tending to force one without any concurrence on his part to act against his choice. The stimulus or moving cause must come from without; no one can do violence to himself. The person compelled to act or to abstain from action not only does not assist this external force but resists and as far as possible strives against it: if he is merely indifferent, there is no violence. Violence cannot affect the will directly, i.e. the elicited acts of the will, since it is contrary to the essential notion of an act to the will that is should not be free. Acts however that are merely commanded by the will and exercised through the medium of some other faculty, internal or external, may be coerced, since these faculties may be impeded by violence from putting into execution the behests of the will. Not only elicited acts of the will, but likewise acts commanded by the will, are called voluntary. Since, then, acts commanded by the will may suffer violence, violence to that extent causes involuntariness and freedom from imputability. It is apparent that in so far as coercion is irresistible, the agent is not responsible for the external act resulting. Volition, and consequently imputability, proceeds from an internal principle; violence from without. Violence that is not absolute may be weakened or overcome by resistance: the more vehement it is, the more is our freedom limited. He, then, who can, by resisting, repel violence and does not, at least indirectly, desires to suffer violence. If the will yield a reluctant but nevertheless real consent, we are culpable, though in a less degree than if there had been no reluctance. Often fear and force go hand in hand, since not infrequently force begets fear, but they are not to be confounded. In what is done through violence the will is quiescent, but in what is done through fear the will is active. An act performed through fear is voluntary in the concrete, involuntary in the abstract, i.e. it is willed under the circumstances, but in itself it is not desired. [See FEAR; IMPEDIMENTS, CANONICAL (vis et metus), VII, 698a.]
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Virgin Birth of Christ
The dogma which teaches that the Blessed Mother of Jesus Christ was a virgin before, during, and after the conception and birth of her Divine Son.
I. THE VIRGIN BIRTH IN CATHOLIC THEOLOGY
Councils and Creeds
The virginity of our Blessed Lady was defined under anathema in the third canon of the Lateran Council held in the time of Pope Martin I, A.D. 649. The Nicene-Constantinopolitan Creed, as recited in the Mass, expresses belief in Christ "incarnate by the Holy Ghost of the Virgin Mary"; the Apostles' Creed professes that Jesus Christ "was conceived by the Holy Ghost, born of the Virgin Mary"; the older form of the same creed uses the expression: "born of the Holy Ghost and of the Virgin Mary". These professions show:
· That the body of Jesus Christ was not sent down from Heaven, nor taken from earth as was that of Adam, but that its matter was supplied by Mary;
· that Mary co-operated in the formation of Christ's body as every other mother co-operates in the formation of the body of her child, since otherwise Christ could not be said to be born of Mary just as Eve cannot be said to be born of Adam;
· that the germ in whose development and growth into the Infant Jesus, Mary co-operated, was fecundated not by any human action, but by the Divine power attributed to the Holy Ghost;
· that the supernatural influence of the Holy Ghost extended to the birth of Jesus Christ, not merely preserving Mary's integrity, but also causing Christ's birth or external generation to reflect his eternal birth from the Father in this, that "the Light from Light" proceeded from his mother's womb as a light shed on the world; that the "power of the Most High" passed through the barriers of nature without injuring them; that "the body of the Word" formed by the Holy Ghost penetrated another body after the manner of spirits.
Church Fathers
The perpetual virginity of our Blessed Lady was taught and proposed to our belief not merely by the councils and creeds, but also by the early Fathers. The words of the prophet Isaias (vii, 14) are understood in this sense by
· St. Irenaeus (III, 21; see Eusebius, H.E., V, viii),
· Origen (Adv. Cels., I, 35),
· Tertullian (Adv. Marcion., III, 13; Adv. Judæos, IX),
· St. Justin (Dial. con. Tryph., 84),
· St. John Chrysostom (Hom. v in Matth., n. 3; in Isa., VII, n. 5);
· St. Epiphanius (Hær., xxviii, n. 7),
· Eusebius (Demonstrat. ev., VIII, i),
· Rufinus (Lib. fid., 43),
· St. Basil (in Isa., vii, 14; Hom. in S. Generat. Christi, n. 4, if St. Basil be the author of these two passages),
· St. Jerome and Theodoretus (in Isa., vii, 14),
· St. Isidore (Adv. Judæos, I, x, n. 3),
· St. Ildefonsus (De perpetua virginit. s. Mariæ, iii).
St. Jerome devotes his entire treatise against Helvidius to the perpetual virginity of Our Blessed Lady (see especially nos. 4, 13, 18).
The contrary doctrine is called:
· "madness and blasphemy" by Gennadius (De dogm. eccl., lxix),
· "madness" by Origen (in Luc., h, vii),
· "sacrilege" by St. Ambrose (De instit. virg., V, xxxv),
· "impiety and smacking of atheism" by Philostorgius (VI, 2),
· "perfidy" by St. Bede (hom. v, and xxii),
· "full of blasphemies" by the author of Prædestin. (i, 84),
· "perfidy of the Jews" by Pope Siricius (ep. ix, 3),
· "heresy" by St. Augustine (De Hær. h., lvi).
St. Epiphanius probably excels all others in his invectives against the opponents of Our Lady's virginity (Hær., lxxviii, 1, 11, 23).
Sacred Scripture
There can be no doubt as to the Church's teaching and as to the existence of an early Christian tradition maintaining the perpetual virginity of our Blessed Lady and consequently the virgin birth of Jesus Christ. The mystery of the virginal conception is furthermore taught by the third Gospel and confirmed by the first. According to St. Luke (1:34-35), "Mary said to the angel: How shall this be done, because I know not man? And the angel answering, said to her: The Holy Ghost shall come upon thee, and the power of the most High shall overshadow thee. And therefore also the Holy which shall be born of thee shall be called the Son of God." The intercourse of man is excluded in the conception of Our Blessed Lord. According to St. Matthew, St. Joseph, when perplexed by the pregnancy of Mary, is told by the angel: "Fear not to take unto thee Mary thy wife, for that which is conceived in her, is of the Holy Ghost" (1:20).
II. SOURCES OF THIS DOCTRINE
Whence did the Evangelists derive their information? As far as we know, only two created beings were witnesses of the annunciation, the angel and the Blessed Virgin. Later on the angel informed St. Joseph concerning the mystery. We do not know whether Elizabeth, though "filled with the Holy Ghost", learned the full truth supernaturally, but we may suppose that Mary confided the secret both to her friend and her spouse, thus completing the partial revelation received by both.
Between these data and the story of the Evangelists there is a gap which cannot be filled from any express clue furnished by either Scripture or tradition. If we compare the narrative of the first Evangelist with that of the third, we find that St. Matthew may have drawn his information from the knowledge of St. Joseph independently of any information furnished by Mary. The first Gospel merely states (1:18): "When as his mother Mary was espoused to Joseph, before they came together, she was found with child, of theHoly Ghost." St. Joseph could supply these facts either from personal knowledge or from the words of the angel: "That which is conceived in her, is of the Holy Ghost." The narrative of St. Luke, on the other hand, must ultimately be traced back to the testimony of Our Blessed Lady, unless we are prepared to admit unnecessarily another independent revelation. The evangelist himself points to Mary as the source of his account of the infancy of Jesus, when he says that Mary kept all these words in her heart (2:19, 51). Zahn [1] does not hesitate to say that Mary is pointed out by these expressions as the bearer of the traditions in Luke 1 and 2.
A. How did St. Luke derive his account from the Blessed Virgin? It has been supposed by some that he received his information from Mary herself. In the Middle Ages he is at times called the "chaplain" of Mary [2]; J. Nirsch [3] calls St. Luke the Evangelist of the Mother of God, believing that he wrote the history of the infancy from her mouth and heart. Besides, there is the implied testimony of the Evangelist, who assures us twice that Mary had kept all these words in her heart. But this does not necessitate an immediate oral communication of the history of the infancy on the part of Mary; it merely shows that Mary is the ultimate source of the account. If St. Luke had received the history of the infancy from the Blessed Virgin by way of oral communication, its presentation in the third Gospel naturally would show the form and style of its Greek author. In point of fact the history of the infancy as found in the third Gospel (1:5 to 2:52) betrays in its contents, its language, and style a Jewish-Christian source. The whole passage reads like a chapter from the First Book of Machabees; Jewish customs, and laws, and peculiarities are introduced without any further explanation; the "Magnificat", the "Benedictus", and the "Nunc dimittis" are filled with national Jewish ideas. As to the style and language of the history of the infancy, both are so thoroughly Semitic that the passage must be retranslated into Hebrew or Aramaic in order to be properly appreciated. We must conclude, then, that St. Luke's immediate source for the history of the infancy was not an oral, but a written one.
B. It is hardly probable that Mary herself wrote the history of the infancy as was supposed by A. Plummer [4]; it is more credible that the Evangelist used a memoir written by a Jewish Christian, possibly a convert Jewish priest (cf. Acts 6:7), perhaps even a member or friend of Zachary's family [5]. But, whatever may be the immediate source of St. Luke's account, the Evangelist knows that he has "diligently attained to all things from the beginning", according to the testimony of those "who from the beginning were eyewitnesses and ministers of the word" (Luke 1:2).
As to the original language of St. Luke's source, we may agree with the judgment of Lagarde [6] that the first two chapters of St. Luke present a Hebrew rather than a Greek or an Aramaic colouring. Writers have not been wanting who have tried to prove that St. Luke's written source for his first two chapters was composed in Hebrew [7]. But these proofs are not cogent; St. Luke's Hebraisms may have their origin in an Aramaic source, or even in a Greek original composed in the language of the Septuagint. Still, considering the fact that Aramaic was the language commonly spoken in Palestine at that time, we must conclude that Our Blessed Lady's secret was originally written in Aramaic, though it must have been translated into Greek before St. Luke utilized it [8]. As the Greek of Luke 2:41-52 is more idiomatic than the language of Luke 1:4-2:40, it has been inferred that the Evangelist's written source reached only to 2:40; but as in 2:51, expressions are repeated which occur in 2:19, it may be safely inferred that both passages were taken from the same source.
The Evangelist recast the source of the history of the infancy before incorporating it into his Gospel; for the use of words and expressions in Luke 1 and 2 agrees with the language in the following chapters [9]. Harnack [10] and Dalman [11] suggest that St. Luke may be the original author of his first two chapters, adopting the language and style of the Septuagint; but Vogel [12] and Zahn [13] maintain that such a literary feat would be impossible for a Greek-speaking writer. What has been said explains why it is quite impossible to reconstruct St. Luke's original source; the attempt of Resch [14] to reconstruct the original Gospel of the infancy or the source of the first two chapters of the first and third Gospel and the basis of the prologue to the fourth, is a failure, in spite of its ingenuity. Conrady [15] believed that he had found the common source of the canonical history of the infancy in the so-called "Protevangelium Jacobi", which, according to him, was written in Hebrew by an Egyptian Jew about A.D. 120, and was soon after translated into Greek; it should be kept in mind, however, that the Greek text is not a translation, but the original, and a mere compilation from the canonical Gospels. All we can say therefore, concerning St. Luke's source for his history of the infancy of Jesus is reduced to the scanty information that it must have been a Greek translation of an Aramaic document based, in the last instance, on the testimony of Our Blessed Lady.
III. THE VIRGIN BIRTH IN MODERN THEOLOGY
Modern theology adhering to the principle of historical development, and denying the possibility of any miraculous intervention in the course of history, cannot consistently admit the historical actuality of the virgin birth. According to modern views, Jesus was really the son of Joseph and Mary and was endowed by an admiring posterity with the halo of Divinity; the story of his virgin birth was in keeping with the myths concerning the extraordinary births of the heroes of other nations [16]; the original text of the Gospels knew nothing of the virgin birth [17]. Without insisting on the arbitrariness of the philosophical assumptions implied in the position of modern theology, we shall briefly review its critical attitude towards the text of the Gospels and its attempts to account for the early Christian tradition concerning the virgin birth of Christ.
A. Integrity of the Gospel Text
Wellhausen [18] contended that the original text of the third Gospel began with our present third chapter, the first two chapters being a later addition. But Harnack seems to have foreseen this theory before it was proposed by Wellhausen; for he showed that the two chapters in question belonged to the author of the third Gospel and of the Acts [19]. Holtzmann [20] considers Luke 1:34-35 as a later addition; Hillmann [21] believes that the words hos enouizeto of Luke 3:23 ought to be considered in the same light. Weinel [22] believes that the removal of the words epei andra ou ginosko from Luke 1:34 leaves the third Gospel without a cogent proof for the virgin birth; Harnack not only agrees with the omissions of Holtzmann and Hillmann, but deletes also the wordparthenos from Luke 1:27 [23]. Other friends of modern theology are rather sceptical as to the solidity of these text-critical theories; Hilgenfield [24], Clement [25], and Gunkel [26] reject Harnack's arguments without reserve. Bardenhewer [27] weighs them singly and finds them wanting.
In the light of the arguments for the genuineness of the portions of the third Gospel rejected by the above named critics, it is hard to understand how they can be omitted by any unprejudiced student of the sacred text.
· They are found in all manuscripts, translations, and early Christian citations, in all printed editions — in brief, in all the documents considered by the critics as reliable witnesses for the genuineness of a text.
· Furthermore, in the narrative of St. Luke, each verse is like a link in a chain, so that no verse can be removed as an interpolation without destroying the whole.
· Moreover, verses 34 and 35 are in the Lucan history what the keystone is in an arch, what a diamond is in its setting; the text of the Gospel without these two verses resembles an unfinished arch, a setting bereft of its precious stones [28].
· Finally, the Lucan account left us by the critics is not in keeping with the rest of the Evangelist's narrative. According to the critics, verses 26-33 and 36-38 relate the promise of the birth of the Messias, the son of Joseph and Mary, just as the verses immediately preceding relate the promise of the birth of the precursor, the son of Zachary and Elizabeth. But there is a great difference: the precursor's story is filled with miracles — as Zachary's sudden dumbness, John's wonderful conception — while the account of Christ's conception offers nothing extraordinary; in the one case the angel is sent to the child's father, Zachary, while in the other the angel appears to Mary; in the one case Elizabeth is said to have conceived "after those days", while there is nothing added about Mary's conception [29]. The complete traditional text of the Gospel explains these differences, but the critically mutilated text leaves them inexplicable.
The friends of modern theology at first believed that they possessed a solid foundation for denying the virgin birth in the Codex Syrus Sinaiticus discovered by Mrs. Lewis and Mrs. Gibson in 1892, more accurately investigated in 1893, published in 1894, and supplemented in 1896. According to this codex, Matthew 1:16 reads: "Joseph to whom was espoused Mary the Virgin, begot Jesus who is called Christ." Still, the Syriac translator cannot have been ignorant of the virgin birth. Why did he leave the expression "the virgin" in the immediate context? How did he understand verses 18, 20, and 25, if he did not know anything of the virgin birth? Hence, either the Syriac text has been slightly altered by a transcriber (only one letter had to be changed) or the translator understood the word begot of conventional, not of carnal, fatherhood, a meaning it has in verses 8 and 12.
B. Non-historical Source of the Virgin Birth
The opponents of the historical actuality of the virgin birth grant that either the Evangelists or the interpolators of the Gospels borrowed their material from an early Christian tradition, but they endeavour to show that this tradition has no solid historical foundation. About A.D. 153 St. Justin (Apol., I, xxi) told his pagan readers that the virgin birth of Jesus Christ ought not to seem incredible to them, since many of the most esteemed pagan writers spoke of a number of sons of Zeus. About A.D. 178 the Platonic philosopher Celsus ridiculed the virgin birth of Christ, comparing it with the Greek myths of Danae, Melanippe, and Antiope; Origen (c. Cels. I, xxxvii) answered that Celsus wrote more like a buffoon than a philosopher. But modern theologians again derive the virgin birth of Our Lord from unhistorical sources, though their theories do not agree.
The Pagan Origin Theory
A first class of writers have recourse to pagan mythology in order to account for the early Christian tradition concerning the virgin birth of Jesus. Usener [30] argues that the early Gentile Christians must have attributed to Christ what their pagan ancestors had attributed to their pagan heroes; hence the Divine sonship of Christ is a product of the religious thought of Gentile Christians. Hillmann [31] and Holtzmann [32] agree substantially with Usener's theory. Conrady [33] found in the Virgin Mary a Christian imitation of the Egyptian goddess Isis, the mother of Horus; but Holtzmann [34] declares that he cannot follow this "daring construction without a feeling of fear and dizziness", and Usener [35] is afraid that his friend Conrady moves on a precipitous track. Soltau [36] tries to transfer the supernatural origin of Augustus to Jesus, but Lobstein [37] fears that Soltau's attempt may throw discredit on science itself, and Kreyher [38] refutes the theory more at length.
In general, the derivation of the virgin birth from pagan mythology through the medium of Gentile Christians implies several inexplicable difficulties:
· Why should the Christian recently converted from paganism revert to his pagan superstitions in his conception of Christian doctrines?
· How could the product of pagan thought find its way among Jewish Christians without leaving as much as a vestige of opposition on the part of the Jewish Christians?
· How could this importation into Jewish Christianity be effected at an age early enough to produce the Jewish Christian sources from which either the Evangelists or the interpolators of the Gospels derived their material?
· Why did not the relatives of Christ's parents protest against the novel views concerning Christ's origin?
Besides, the very argument on which rests the importation of the virgin birth from pagan myths into Christianity is fallacious, to say the least. Its major premise assumes that similar phenomena not merely may, but must, spring from similar causes; its minor premise contends that Christ's virgin birth and the mythical divine sonships of the pagan world are similar phenomena, a contention false on the face of it.
The Jewish Origin Theory (Isaias 7:14)
A second class of writers derive the early Christian tradition of the virgin birth from Jewish Christian influence. Harnack [39] is of the opinion that the virgin birth originated from Isaias 7:14; Lobstein [40] adds the "poetic traditions surrounding the cradle of Isaac, Samson, and Samuel" as another source of the belief in the virgin birth. Modern theology does not grant that Isaias 7:14, contains a real prophecy fulfilled in the virgin birth of Christ; it must maintain, therefore, that St. Matthew misunderstood the passage when he said: "Now all this was done that it might be fulfilled which the Lord spoke by the prophet, saying; Behold a virgin shall be with child, and bring forth a son," etc. (1:22-23). How do Harnack and Lobstein explain such a misunderstanding on the part of the Evangelist? There is no indication that the Jewish contemporaries of St. Matthew understood the prophet's words in this sense. Hillmann [41] proves that belief in the virgin birth is not contained in the Old Testament, and therefore cannot have been taken from it. Dalman [42] maintains that the Jewish people never expected a fatherless birth of the Messias, and that there exists no vestige of such a Jewish interpretation of Isaias 7:14.
Those who derive the virgin birth from Isaias 7:14, must maintain that an accidental misinterpretation of the Prophet by the Evangelist replaced historic truth among the early Christians in spite of the better knowledge and the testimony of the disciples and kindredof Jesus. Zahn [43] calls such a supposition "altogether fantastic"; Usener [44] pronounce the attempt to make Isaias 7:14 the origin of the virgin birth, instead of its seal, an inversion of the natural order. Though Catholic exegesis endeavours to find in the Old Testament prophetic indications of the virgin birth, still it grants that the Jewish Christians arrived at the full meaning of Isaias 7:14, only through its accomplishment [45].
The Syncretic Theory
There is a third theory which endeavours to account for the prevalence of the doctrine of the virgin birth among the early Jewish Christians. Gunkel [46] grants that the idea of virgin birth is a pagan idea, wholly foreign to the Jewish conception of God; but he also grants that this idea could not have found its way into early Jewish Christianity through pagan influence. Hence he believes that the idea had found its way among the Jews in pre-Christian times, so that the Judaism which flowed directly into early Christianity had undergone a certain amount of syncretism. Hilgenfeld [47] tries to derive the Christian teaching of the virgin birth neither from classical paganism nor from pure Judaism, but from the Essene depreciation of marriage. The theories of both Gunkel and Hilgenfeld are based on airy combinations rather than historical evidence. Neither writer produces any historical proof for his assertions. Gunkel, indeed, incidentally draws attention to Parsee ideas, to the Buddha legend, and to Roman and Greek fables. But the Romans and Greeks did not exert such a notable influence on pre-Christian Judaism; and that the Buddha legend reached as far as Palestine cannot be seriously maintained by Gunkel [48]. Even Harnack [49] regards the theory that the idea of virgin birth penetrated among the Jews through Parsee influence, as an unprovable assumption.
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Virgin of Cuyo[[@Headword:Virgin of Cuyo]]

Virgin of Cuyo
(At Mendoza, Argentine Republic).
Historians tell us that the statue of the Virgin of Cuyo, styled Nuestra Señora de Cuyo or Nuestra Señora del Carmen de Mendoza, was venerated from the times of the earliest Spanish settlers. Though it origin is uncertain, its antiquity admits of no doubt. According to V. Gambon this statue is probably the one which, together with the church in which it stood, was given to the Franciscans when the Jesuits were expelled (1767) from the country by Charles III. In 1864 the church was ruined by an earthquake, and in its place the Franciscans erected the new church where the statue is now venerated.
The celebrity of the shrine has resulted more from national gratitude for one great favour than for the countless miracles connected with it. José de San Martin (1778-1850), to whom more than to any other single person the South American republics owe their independence, had great devotion to Our Lady of Cuyo. After confronting Napoleon in Spain, San Martin returned to his native country at the outbreak of the War of Independence to organize the forces of his country. Well fitted to command, and possessing the full confidence of his countrymen, he soon gathered about him a little army, which he led to invariable success in battle, until his good fortune was checked by the Viceroy of Peru. Withdrawing to the Province of Cuyo (the territory which now includes the three Provinces of San Luis, San Juan, and Mendoza), San Martin soon strengthened his forces previous to his invasion of Chile. Before crossing the Andes he ordered the statue of Our Lady of Cuyo to be brought from the church and placed in a conspicuous position. As his troops passed in review before the statue, every man jubilantly proclaiming Our Lady as his especial patron in the campaign, San Martin, confident of victory, led his army across the Andes; the Spaniards gave way before him. The inhabitants of Chile flocked to his standard, and with colors flying followed their liberator into the capital, Santiago. The famous victories of Chacabuco, 12 Feb., 1817, and of Maypú, 5 Apr., 1818, followed. From the scene of his victories, San Martin sent his commander's staff, the insignia of his position, as a votive offering of thanksgiving to Our Lady; and to the superior of the Franciscans there he addressed the following letter under date of 12 Aug., 1812 [sic, i.e., 1818]:
The remarkable protection granted to the Army of the Andes by its Patron and General, Our Lady of Cuyo, cannot fail to be observed. I am obliged as a Christian to acknowledge the favour and to present to Our Lady, who is venerated in your Reverence's church, my staff of command which I hereby send: for it belongs to her and may it be a testimony of her protection to our Army.
Three years later San Martin, accompanied by Bernardo O'Higgins, marched into Peru, entered Lima, drove the resisting Spaniards into the interior, and declared Peru independent. San Martin died in France, but his body was brought back to the Argentine Republic and placed in a mausoleum in the cathedral at Buenos Aires. His love for Our Lady of Cuyo has made the statue famous throughout the country. At the suggestion of Leonardo M. Maldonado, O.S.F., the Argentinos asked the pope's permission to crown the statue. Pius X readily gave his consent, and, in accordance with the pontifical decree of 21 Dec., 1910, the solemn coronation took place 8 Sept., 1911. The ceremony was attended by the most eminent men of the country. The crown of gold is said to be worth more than $75,000.
MITRE, Historia de San Martin y de la emancipacion sud-americana (Buenos Aires, 1890), abbr. tr. by PILHING (London, 1893), xii; ESTRADA, Lecciones de historia argentina, II (Buenos Aires, 1898), 183; ESPEJO, Vida de San Martin: El paso de los Andes (Buenos Aires, 1882); OTERO, Maria y la Republica Argentina: Academia de la Plata (Buenos Aires, 1904); Cath. Reading Circ. Rev. (June, 1893); YANI, OTERO, and GAMBON in La Semana (Buenos Aires, Sept. 1911); CURRIER, Lands of the Southern Cross (Washington, 1912), 141-2.
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Virginia
Surnamed "The Old Dominion", "The Mother of States and of Statesmen", one of the thirteen original states, and the most southern of the Middle Atlantic division, lies between 36°31' and 39°27' N. lat., and 75°13' and 83°37' W. long. Its area is 42,627 sq. miles, of which 40,262 square miles represent land and 2365 square miles, water. Its greatest measurement from east to west is 476 miles, and from north to south, 192 miles. The boundaries are, north, West Virginia and Maryland; east, Maryland and the Atlantic Ocean; south, North Carolina and Tennessee; and west, Kentucky and West Virginia. The state contains one hundred counties.
POPULATION
The population of Virginia in 1910 was 2,061,612; whites, 1,389,809; negroes, 671,096; Indians, Chinese, and Japanese, 707. The general increase during the last decade was 11.2 per cent, that of the negroes only 1.6 per cent. In 1890 the negroes formed 38.4 per cent of the total population; in 1900, 35.6 per cent; in 1910, 32.6 per cent; their relative decrease being due to absence of negro immigration, neglect of hygiene, exposure, overcrowding, poverty, and, in many cases, lack of ambition and energy, or indulgence in alcoholic or other excesses. The density of population in 1910 was 51.2 persons per square mile.
The state contains 19 cities, all, except Hampton and Williamsburg, being independent of counties. They are, with their population of 1910: Richmond, (127,628), the State capital and former capital of the Confederacy, noted for historic associations and monuments; Norfolk (67,452), Virginia's great shipping port; Roanoke (34,874), called "The Magic City", because of its rapid growth; Portsmouth (33,190), a progressive city with one of the country's greatest naval yards; Lynchburg 929,494), known as "the Hill City", because of its many hills, one of the richest per capita cities in the United States; Petersburg (24,127), of Civil War fame; Newport News (20,205), at the mouth of the James River, famed for its ship-building and immense shipments to all quarters of the glove of coal and grain; Danville (19,020), one of the greatest tobacco cities in the world; Alexandria (15,329), of historic interest and a Potomac port for Virginia's products; Staunton (10,604), with fine educational and corrective institutions; Charlottesville (6765), the seat of the University of Virginia; Bristol (64227); Fredericksburg (5874); Winchester (5864); Clifton Forge (5748); Hampton (5505); Radford (4202); Buena Vista (3245); and Williamsburg (2714).
The church membership (1906) was 793,546, of which the Baptists numbers 415,987; Methodists, 200,771; Presbyterians, 39,628; Protestant Episcopal, 28,487; Disciples, 26,248; Lutherans, 15,010; the remainder consisting of Dunkers, Christians, and other denominations. The Catholics were given as 28,700. The total value of Church property of all denominations in 1906 was $19,699,014, and the Church debt $996,367. Owing to dearth of Catholic immigration, the Church depends for accessions principally on natural increase and conversions. Seventy years ago the Catholic population was but 3000. In 1912 the faithful numbered 41,000, composed mainly of native Americans, Irish, Germans, italians, Bohemians, Poles, Slavs, and Syrians, with a few French, Belgians, and other nationalities. There is one parish each for Germany, Italians, and Bohemians.
PHYSICAL CHARACTERISTICS
Virginia is divided into six great natural sections: (1) Tidewater, (2) Middle, (3) Piedmont, (4) Blue Ridge, (5) The Valley, and (6) Appalachia. Some make a seventh division into Trans-Appalachia. Certain sections possess some things in common, yet all differ greatly in topography, climate, soil, and resources. The altitude varies from a few feet in Tidewater to more than 5000 feet in the mountainous regions. The highest mountains are Mount Rogers (5700 feet) and the Peaks of Otter (3993 feet). Nearly the whole of the state is drained by five large rivers, navigable to the head of Tidewater, and their tributaries; namely the Potomac, Rappahannock, York, James, and Roanoke or Staunton, all flowing in an easterly direction; while the Shenandoah, Kanawha, or New, and Holston, or Tennessee rivers, drain the valley. Because of the gradual, and sometimes abrupt, lowering of the river beds from their elevated sources to the basins into which they empty, an almost limitless supply of waterpower is found within the borders of the state. The state s famed for natural wonders, including the Natural Bridge; Luray, Weyer's, Madison, Blowing, and Saltpetre caverns; Mountain Lake, Balcony Falls, Natural Tunnel; and the great Dismal Swamp (30 by 10 miles, extending into North Carolina), with beautiful Lake Drummond (7 by 5.5 miles), in the centre. There are 68 accredited mineral springs. The climate is mild, the temperature varying from an average mean annual of 64° in Tidewater to 48° in the mountains, the average temperature being 56°. The rainfall is plentiful, averaging from 32 to 60 inches. The border ranges of mountains protect the state from unusual storms and hurricanes. Government statistics show the piedmont region to be the most helpful belt in the United States.
RESOURCES
In agriculture Virginia ranks as one of the foremost states of the union. Every product grown in the other states, except the tropical and semi-tropical, thrives upon her soil. The total value of farm lands with buildings, implements, machinery, and live stock, in 1910 was $625,065,000; an increase in a decade of 93.2 per cent. The farms embrace more than three-fourths of the total land area, or 19,494,636 acres; over one-half representing improved acreage. The number of farms was 184,018, of which 84 per cent was free of debt; the average value per farm, including equipment, being $3397, and of farm land per acre, $20.24. Tidewater, the great trucking section, and the Valley of Virginia, are considered the most fertile regions. The trucking has increased 500 per cent in thirty years. In 1910 the Norfolk truckers shipped 4,555,200 packages of truck. There are many varieties of fruits, including the Albemarle pippins, recognized as the best-flavoured of all apples. The orchard are numerous, some yielding $500.00 per acre. The state ranks first in peanuts (output, 4,284,000 pounds; value, $4,240,000), second in tobacco (output, 132,979,000 pounds; value, $12,169,000), and fourth in fertilizers (output 364,63 tons; value, $6,56,000). In 1910 the yield in bushels was, corn, 38,295,000 (value, $28,886,000); wheat, 8,077,000 ($8,776,000); Irish potatoes, 8,771,000 ($5,668,000); sweet potatoes and yams, 5,270,000 ($2,681,000); oats, 2,884,000 ($1,610,000); rye, 438,000 ($344,000); buckwheat, 332,000 ($196,000); barley, 254,000 (4180,000); and in tons of hay and forage 823,000 ($10,257,000). The cultivation of alfalfa (now 3126 acres) is rapidly increasing. The total value of crops in 1910 was $236,000,000 from 3,300,000, an increase over 1900 of nearly 100 per cent. The farming interests are greatly furthered by the Commissioner of Agriculture, literature, farmers' institutes, inspectors of fertilizers, seed and lime laws, a horticultural society, test farms, and a truck and an agricultural station.
The rapid development of dairying is due principally to the efforts of the dairy and pure food department. The number of dairy cows (1910) was 356,000 (value $10,285,000). Effective means towards the eradication of tuberculosis and other diseases existing amongst cattle are employed by the state. With an abundance of forage crop, a long grazing season, and mild winters, the conditions for stock raising are peculiarly favourable. Thousands of beef and other cattle are annually exported. Within 30 years the sheep industry has increased 150 per cent. The value of live stock in 1010 was $74,891,000. Virginia has (1911) taken the lead of the other states in fisheries, the annual output totalling $7,500,000, thus distributed: oysters, $3,500,000; crabs and clams, $1,000,000; menhaden fish, $1,250,000; from pound nets, $1,500,000; other fish, $250,000. The increase over four years is 300 per cent. Of the nearly 3000 square miles of salt-water bottom, 4000 acres are set aside for oyster planting and about 200,000 acres as a reserve, making the Virginia waters one of the greatest oyster sections in the world. Tidewater abounds in water-fowl such as the canvasback, black mallard, water-goose, and teal. There are various species of birds, including quails, woodcocks, and sora, with some wild deer, bears, foxes, and wild turkeys, and many rabbits, squirrels, opossums, muskrats, and lesser game.
Every wood, except the sub-tropical, including the valuable hardwoods, is grown in Virginia. The Tidewater section contains vast forests of pine and cypress and much cedar, willow, locust, juniper, and gum. In the inland region abound the oak, walnut, hickory, chestnut, beech, birch, maple, poplar, ash, cherry, elm, and sycamore; whilst the mountains are rich in white pine, spruce, and hemlock. The bark of the oak and sumac leaves are much used in tanning and dyeing. In 1909 there were 2,102,000,000 feet of cut lumber, an increase in 10 years of over 100 per cent.
Beneath the soil of Virginia are found geologic rocks of all ages, with almost every known mineral of commercial value. The estimated yearly mineral output in 1905 was $30,000,000. The minerals may be divided into (1) building and ornamental stone, including the famous Richmond and Virginia granites, sandstone, slate, and limestone; (2) cement and cement materials; (3) clays, sands, marls, and gem minerals; (4) metallic minerals, embracing iron, copper, zinc, lead, gold, silver, tin, nickel, and cobalt; in 1010 Virginia produced 800,000 tons of iron ore and 444,976 tons of pig iron; (5) non-metallic minerals, including graphite, sulphides, sulpharsenides, the halides, embracing sodium chloride, or common salt, oxides, silicates, phosphates, nitrates, sulphates, and the hydrocarbons: namely, coal, coke and their by-products, gas, tar, and ammonia. There are in the state 1900 square miles of coal fields, the production (1910) being 5,000,000 tons, and of coke, 1,435,000 tons. In 1910 the shipment of coal from Hampton Roads was greater than from any other port in the world. Newport News alone exported 786,000 tons (value, $2,083,000).
Manufactures
In 1909 the output in manufactures amounted to $219,794,000; capital, $216,392,000, an increase over 1900 of over 100 per cent. The output from iron and machine works alone in 1911 was $24,143,000; capital, $24, 982,000; wages, $8,206,000; and from tobacco manufactures, $21,445,000; capital, $6,321,000; wages, $2,378,000. Some of the other principal products, in order of output, are flour and grist, woodenware, leather, cotton goods, paper and pulp, and boots and shoes. The total manufacturing capital in 1912 should reach $260,000,000, with output of about $285,000,000. If to these last figures is added the value of the products of farms, fisheries, forests, and mines, the yearly production of the state (1912) should approximate $435,000,000.
Banking, Real Estate, Insurance
There were in Virginia (December, 1911) 130 national banks with total resources, $151,932,000, a marked increase since 1900. The resources of state banks (April, 1912) amounted to $73,862,000. In Richmond alone the bank clearings (1911) were $392,000,000; deposits, $45,800,000; loans and discounts, $43,000,000. The total valuation of real estate (1911), other than mineral lands and standing timber, was $486,339,000, divided as follows: counties, $267,923,000; cities, $218,416,000. Of the total, the whites owned $461,242,000; the negroes, $25,097,000. The building operations in the city of Richmond equalled $6,017,000. The gross insurance risks written in Virginia (1910) were as follows: fire insurance, $315,957,000; marine insurance, $21,697,000; life insurance, $225,717,000.
TRANSPORTATION
The Atlantic Ocean, Chesapeake Bay and its numerous inlets, with large navigable rivers, give Virginia direct water communication with every seaport. Hampton Roads, the manoeuvring place of the United States fleet, is considered one of the world's finest bodies of water. Extensive shipping is carried on by Norfolk (1911: exports, $10,880,000; imports, $2,010,000), Newport News (exports, $5,821,000; imports, $982,000), Portsmouth, and Fort Monroe. The principal river ports are Richmond, on the James; Petersburg, on the Appomattox; West Point, on the York; Fredericksburg, on the Rappahannock; and Alexandria, on the Potomac. The steam railroads in Virginia number 41; with branch lines listed separately, 50. The total mileage (1910) was 4609. The principal lines are the Atlantic Coast Line; Chesapeake and Ohio; New York, Philadelphia, and Norfolk; Norfolk and Western; Richmond, Fredericksburg, and Potomac; Seaboard Air Line; Southern; Virginia and South-western; Virginian; and Washington Southern. There are 22 electric railroads, some of great length, extending between cities. Much is being done for public highways by the good roads movement, due in part to the increasing use of automobiles.
EDUCATION
A. General
The Constitution requires the General Assembly to maintain an efficient system of public free education. The schools for whites and negroes are separate, for both of which annual appropriations are made. The State appropriations for 1912 were more than double those of the last six years, being as follows: elementary and high schools, $1,733,081; higher institutions, approximately $500,000; total, $2,233,081. The local funds raised from taxation and otherwise for elementary and high schools amounted to $3,434,357, giving grand total for public educational purposes of $5,667,438. State aid is refused to all denominational schools, although provision is made for their incorporation, as also for that of all religious and charitable institutions. Statistics of public schools (1911) show: school population, 616,168; total enrolment, 409,397; in high schools, 16,471; average daily attendance, 263,241; teachers, 10,676; number of school houses, 6838; school revenue, $5,073,000; salaries of teachers, $2,935,000; annual cost of buildings, $1.021,000; libraries and class apparatus, $30,000; total value school property, $8,553,000, an increase in 6 years of over 100 per cent. The University of Virginia was begun by Thomas Jefferson in 1819. There are departments of law and of medicine. It numbers amongst its graduates some of the state's most illustrious sons. In 1911 there were 96 professors, 24 officials, 784 students, and including the summer school, 2070. Other advanced state institutions are William and Mary College, Virginia Polytechnic Institute, Virginia Military Institute, Miller Manual Labour School, and the Female State Normal School. Among private schools, Washington and Lee University, Lexington, with law school, and the Lynchburg Women's College, like the University of Virginia, have a high rank. Other colleges, many of a denominational character, are Bridgewater, Eastern, Emory and Henry, Fredericksburg, Hampden-Sidney, Hampton Normal and Agricultural Institute, Hawthorne, Hollins, Martha Washington, Mary Baldwin, Newmarket Polytechnic Institute, Randolph-Macon, Richmond, with law school, Richmond Women's, Roanoke Southern Female; Staunton Military, Stonewall Jackson Institute, Sweetbriar, Virginia Christian, Virginia Intermont, and Virginia Union (coloured university). There are many business colleges, various seminaries of different denominations for white and for coloured, and three highly-rated medical colleges: the Medical College of Virginia, the University College of Medicine, both of Richmond, and the Medical College attached to the University of Virginia.
B. Catholic
Each parish in the larger, as in some of the smaller, cities, has its own parochial school or schools. There are three colleges: namely, Old Point Comfort, under the Xaverian Brothers, the Richmond Benedictine Military, and Van de Vyver (coloured), Richmond. St. Emma's Industrial and Agricultural School for Coloured Boys and St. Francis' Institute for Coloured Girls, Rock Castle, were founded and are supported, the one by General and Mrs. Edward Morrell, the other by Mother Mary Katherine Drexel [Tr. note-now Blessed Mary Katherine Drexel], both of Pennsylvania. The Benedictine Fathers have charge of St. Joseph's Institute, and the Benedictine Sisters of St. Edith's Academy, Bristow. The Xaverian Brothers teach in academies at Richmond, Norfolk, Portsmouth, and Newport News, whilst the Christian Brothers labour at Rock Castle. The teaching Sisters are Sisters of Charity; of Charity of Nazareth; Visitation; Benedictine; of the Holy Cross; of St. Francis; of the Blessed Sacrament; and of Perpetual Adoration.
CHARITIES AND CORRECTIONS
A. General
There are city and county almshouses, private charitable organizations, many the result of denominational efforts, with various orphanages and homes for the aged. These, with the associated charities, nurses' settlements, free dispensaries, and charity hospitals, are doing a most commendable work. The white and the coloured are provided each with a school for the deaf, dub, and blind, and one each for delinquent youths. A sanatorium for tuberculosis patients is maintained by the State at Catawaba. There are four state asylums for the insane: namely, the Eastern, Williamsburg; the Western, Staunton; the South-western, Marion; and the Central (coloured), Petersburg. A late institution is the Epileptic Colony, Amherst County, near Lynchburg. The state convicts not working ont he public roads are located either in the penitentiary, Richmond, or at the James River State Farm. There were (1 jan., 1912) 2135 state convicts, of whom 84 per cent were coloured. Of the 89 women prisoners, only 3 were white, the remainder being negroes.
B. Catholic
The Catholics have 4 orphanages (inmates, 215), 1 coloured infant asylum (inmates, 65), 4 industrial schools, 2 each for boys and girls, half for coloured (pupils, 395), and 1 home for the aged, conducted by the Little Sisters of the Poor, form of religion being no bar to entrance (inmates, 200). For the relief of the poor are found in various parishes conferences of St. Vincent de Paul, and women's aid and benevolent societies.
GOVERNMENT
The governor and lieutenant-governor are elected by the people for four years, and the secretary of State, treasurer, and auditor, by the General Assembly for two years. The legislature embraces 40 senators, popularly chosen for four years, and 100 representatives for two years. Biennial sessions of sixty days, unless extended by vote to ninety days, begin the second Wednesday in January. Five judges, chosen by the legislature for twelve years, form the Supreme Court of Appeals. There are also circuit and county courts, and various state departments. The right to vote is given to male citizens of the United States, twenty-one years of age, who have resided in the state one year and in the city or county in which they offer to vote three months preceding an election. A capitation tax is also levied.
NATIONAL INSTITUTIONS
Fort Monroe, with its extensive fortifications and garrison, together with a National Soldiers; Home near Hampton, Fort Meyer near Washington, and the Norfolk (Portsmouth) Navy Yard, are government institutions of renown. The principal national cemeteries are at Alexandria, Arlington, Fredericksburg, Hampton, Petersburg, Seven Pines, and Richmond.
LEGISLATION AFFECTING RELIGION
The following data concerning legislation has been carefully compiled by Attorney Maurice A. Powers, Secretary Treasurer of the Richmond Bar Association; Violation of the Sabbath by labouring at any trade or calling, except household or other work of necessity or charity, hunting on Sunday, carrying dangerous weapons on Sunday, or to a place of religious worship, and disturbance of religious worship, are misdemeanours, and punishable either by fine or imprisonment, or both. Profane cursing and swearing, publication of obscene books and pictures, and, generally, all offences against morality and decency are likewise misdemeanours. Officers of the State must take and subscribe an oath to support the State and Federal Constitutions, to faithfully and impartially discharge the duties of their respective offices, and against duelling. Jurors are required to take an oath to try the case according to the law and the evidence. Witnesses in the several courts are sworn to tell the truth, the whole truth, and nothing but the truth. Any person required to take an oath, if he has religious scruples against doing so, may make a solemn affirmation. No form is prescribed for the administration of oaths; but they are usually administered by using the Bible to swear upon, or by uplifted hand. New Year's, Christmas, and Thanksgiving Days are legal holidays, but no holy days, as such, are recognized by law. Daily, while in session, the General Assembly is opened with prayer, but its use is not sanctioned by legislative provision.
Church Incorporations
The incorporation of a church or a religious denomination is prohibited by Section 59 of Article IV of the Constitution of Virginia, but, to a limited extent, conveyances, devises, and dedications of lands to a Church, or unincorporated religious society, as a place of public worship, or as a burial place, or a residence for a minister, are valid.
Tax, Jury, and Military Exemptions
Churches, church lots, church rectories, and public burying-grounds, not held for speculative purposes, are exempt from taxation, as is also the property of literary, educational, and charitable institutions, actually occupied and used solely for the specific purposes indicated. Legacies and devises to such institutions are not subject to the collateral inheritance tax. Ministers of the Gospel are exempted from jury duty. Exemptions from military service are the same as provided by the statutes of the United States.
Matrimony and Divorce
A minister of any religious denomination, with authority from any county or corporation court, may witness the rites of marriage, or the court may appoint one or more persons to celebrate such rites. Marriages must be under a license and solemnized as provided by the statutes of the State. Parental consent, or consent of guardian, is necessary when the contracting parties, or either of them, are under the age of twenty-one years. In addition to the direct line of consanguinity, no man may marry his step-mother, sister, aunt, son's widow, wife's daughter, or her granddaughter, or her stepdaughter, brother's daughter or sister's daughter; and no woman may marry her stepfather, uncle, daughter's husband, husband's son or his grandson or stepson, brother's son, sister's son, or husband of her brother's, or sister's, daughters. Marriages between white and coloured persons are forbidden, and marriages between such persons and between persons under the age of consent, the age of consent of the male being fourteen years and of the female twelve years, and bigamous marriages, are void without decree of court. Seven years' absence of the husband or wife without knowledge that he or she be living, will entitle the other to remarry without incurring the penalty for bigamy. The statutory grounds for divorce a vinculo are: consanguinity or affinity within the prohibited degrees; want of mental or physical capacity existing at the time of the marriage; felony; desertion for a period of three years; pregnancy of the wife at the time of marriage, by some person other than the husband; and prostitution of the wife before marriage. Divorces a mensa are granted for cruelty, reasonable apprehension of bodily hurt, and abandonment. One year's residence in the state of either the husband or wife is necessary to the jurisdiction of the court. From 1867 to 1886, 2635, and from 1887 to 1907, 12,129 divorces were granted.
Denominational Appropriations
Appropriations by the General Assembly of money or other property to any Church or denominational or sectarian institution, directly or indirectly controlled by any Church or denominational or sectarian society, are prohibited by the Constitution; nor has the General Assembly power to make any appropriation of money or other property to any charitable institution which is not owned or controlled by the State.
Intoxicating Liquors
The General Assembly has full power to enact local option, or dispensary laws, or any other laws, controlling, regulating, or prohibiting, the manufacture or sale of intoxicating liquors; but local option has been to the present time (1912) the policy of the legislature. On 1 January, 1912, 66 of the 100 counties, and 8 of the 19 cities of the state had no form of liquor license.
Wills and Bequests
No person of unsound mind, or under twenty-one years of age, is, by law, capable of making a will, except that minors, eighteen years of age or over, may, by will, dispose of their personal estate. A will to be valid must be signed by the testator, or by someone for him, in his presence, and by his direction, in such manner as to make it manifest that the name is intended as a signature, and, moreover, unless the will be wholly written by the testator, the signature must be made, or the will acknowledged by him, in the presence of two witnesses, present at the same time, and the witnesses must subscribe the will in the presence of the testator, but no form of attestation is necessary. Wills are revoked by the marriage of the maker. A devisee or legatee under a will is a competent witness thereto, if the will may not otherwise be proved, but the devise or legacy to him is void. The influence which will vitiate a will must amount to force and coercion, destroying free agency. Bequests to incorporated charitable institutions are valid, but those to unincorporated institutions generally fail for uncertainty as to the beneficiaries.
HISTORY
Spanish Settlements (1526-70)
Eighty-one years before the coming of the English to Jamestown in 1607, a settlement was made in Virginia by Spaniards from San Domingo, under the leadership of Lucas Vasquez de Ayllon, one of the judges of the island, who, 12 June, 1526, had obtained from the King of Spain a patent empowering him to explore the coast for 800 leagues, make settlements within three years and Christianize the natives. Accompanied by the Dominican Fathers Antonio de Montesinos and Antonio de Cervantes with Brother Peter de Estrada, the expedition set sail in three vessels from Puerto de la Plata, June, 1526. It was composed of no less than 600 persons of both sexes, with horses and extensive supplies. Entering the Virginia capes and ascending a wide river (the James), the Spaniards landed at Guandape, which Ayllon named St. Michael. Rude buildings were erected and the Sacrifice of the Mass offered in a log chapel. On the death by fever of Ayllon, 18 October, 1526, Francis Gomez succeeded to the command. The severity of the winter, the rebellion of the settlers, and the hostility of the Indians caused the abandonment of the settlement in the spring of 1527, the party setting sail in two of the vessels. The one containing the remains of Ayllon foundered with all on board, leaving only 150 souls to reach San Domingo.
Menendez, the Governor of Florida, sent to Virginia a second Spanish expedition, which settled on the Rappahannock River at Axacan, 10 September, 1570. It was composed of Fathers Segura, Vice-Provincial of the Jesuits, and Louis de Quiros, with sixJesuit brothers and some friendly Indians. Bent on a permanent settlement, the missionaries carried chapel furnishings, implements, and necessary winter supplies. A log house with chapel served as residence. Don Luis de Velasco, so named by the Spaniards, a treacherous Indian guide, led a party of Indians who slew Father Quiros and Brothers Solis and Mendez, 14 February, 1571. Father Segura, with the remaining brothers, Linares, Redondo, Gabriel Gomez, and Sancho Zevalles, met a similar fate four days afterwards. In the late spring a Spanish pilot was sent to Axacan to get news of the missionaries. He returned, bringing an account of their murder, whereupon Menendez again sailed to Axacan and had eight of the murderers hanged, they being converted and baptized before their execution by Father Rogel, a Jesuit missionary.
English Colonization (1607-1775)
Sebastian Cabot probably explored the Virginia shores in 1498. In 1584, 1585, and 1587, Sir Walter Raleigh sent fleets to the coast of North Carolina, but no permanent settlement was effected. The name "Virginia", in honour of Queen Elizabeth, was given to all the territory from the French colonies on the north to the Spanish settlements on the south, and from the Atlantic to the Pacific Oceans. In 1606 when Virginia extended to the 34th to the 45th parallels, it was divided by James I between the London and the Plymouth companies, the former getting the land from the 34th to the 41st parallels. Colonists to the number of 143, the prime mover being Captain John Smith, set sail from England in three small ships. Passing up a large river, which they named the James, they formed on its shores the first permanent English settlement in America, 13 May, 1607, calling the place Jamestown. That the English settlement was on the exact spot (Guandape) where the Spaniards had settled the preceding century, appears from the relation of Ecija, the pilot-in-chief of Florida, who was sent to Virginia by the Spanish in 1609, to learn the movements of the English. His statement is practically conclusive, since he possessed Spanish charts and maps of the coast, which he studied accurately, and made careful measurements to establish his assertion, written only 83 years after the landing in Virginia of the Spaniards under Ayllon. It is probable that some evidences of the Spanish occupation remained to help determine the English in their choice of Guandape as a place of settlement. The colonists elected Edward Wingfield president and proceeded to construct houses and a suitable fort. Meantime, Captain Christopher Newport, who had commanded the vessels, with Captain John Smith and 23 others, explored the James River as far as the falls (now Richmond), 10 June, 1607; this event they commemorated by setting up a cross. On the party's return to Jamestown, Smith found himself in disgrace, and the colony upset, owing to an attack by the Indians. He was arrested and tried for ambitious machinations, the charge being the result of jealousy. President Wingfield acquitted him and restored him to favour, after which Smith became the real leader, and, later, the president of the colony. As might be expected, the colonists had many ups and downs. The arrival of Lord Delaware, Sir Thomas Gates, and Sir George Somers prevented the abandonment of the colony. About 1611 settlements were made at Henrico (now Dutch Gap), and where the James and Appomattox Rivers join near Bermuda Hundred. Some ten years later new settlements were made on Chesapeake Bay and the James, York, and Potomac Rivers. The marriage of John Rolfe, 1613, to Pocahontas, the daughter of the great chieftain, Powhatan, helped for a time the maintenance of peace between the English and the Indians.
In 1619 slavery was introduced. The same year a shipload of young women, to serve as wives for the colonists, came to Virginia. One hundred and twenty pounds of tobacco was the purchase price of a wife. The London Company was dissolved in 1624, Virginia becoming a colony of the Crown. During the troubles with Parliament, Virginia remained loyal to the king, Charles I. Tobacco constituted the great staple and wealth of the colonists. King Charles appointed Sir George Yeardley governor of the colonies, to succeed Samuel Argall, recalled. From time to time, Indian massacres of the whites occurred. Owing to the tyranny of Lord Berkeley, Nathaniel Bacon, with some followers, headed a rebellion against him in 1676, which did not accomplish its purpose, owing to Bacon's death. Berkeley's successors were Sir Herbert Jeffries, Sir Henry Chicheley, and Lord Culpeper. William and Mary College, the oldest college, after Harvard, in the United States, was founded in 1693, and the seat of government, shortly after (1698), transferred to Williamsburg. Governor Spotswood proved a far greater governor than any of his predecessors. Under his able rule of twelve years, beginning in 1710, Virginia made marked progress. In the French and Indian War, which began in 1754, George Washington won distinction during the regime of Governor Dinwiddie. Braddock's defeat was due to his not following Washington's advice. Francis Fauquier succeeded Governor Dinwiddie.
Revolutionary Period (1775-81)
Owing principally to the wars carried on by the mother-country, the colonies were burdened with taxation, and this, too, without representation. Nor were they allowed to trade with any nation other than England. These were the primary causes of the Revolutionary War, which was fanned into flame by the passage of the Stamp Act and Patrick Henry's historic speech in St. John's Church, Richmond. Other great Virginia statesmen of the time who helped the cause of liberty were Thomas Jefferson, Richard Henry Lee, Peyton Randolph, Edmund Pendleton, Richard Bland, George Mason, George, Wythe, James Monroe, James Madison, and John Marshall. Washington was appointed Commander-in-Chief of the Continental Army, 15 June, 1775, and the war began in earnest. George Mason wrote the Bill of State Rights, which was followed by the Declaration of Independence, composed by Thomas Jefferson and adopted by the colonists, 4 July, 1776. Each colony was to have a governor, legislature, and three courts. Patrick Henry was elected as Virginia's first governor. The Seal of Virginia was adopted from the suggestion of George Wythe. This was followed by a law ensuring liberty of conscience as to religion. Henry would not stand for re-election, and Jefferson was chosen second governor. In 1779 Richmond became the state capital. The British were defeated in their shops from shore at Hampton, but (1779) burned Norfolk, and in 1781 Richmond was burned and occupied by Benedict Arnold. The war ended with the surrender of Cornwallis to Washington, assisted by Lafayette, Rochambeau, and Count De Grasse, at Yorktown, 19 Oct., 1781.
American Period (1781-1861)
A special Virginia convention, 2 to 25 June, 1788, adopted the code of laws proposed by the Philadelphia National Convention of May, 17687. In the war with the British of 1812 some little fighting occurred along the Virginian coast at and near Norfolk and Hampton. Meantime Virginia grew in wealth, power, and influence. The state constitution was revised at richmond, 5 October, 1829. A serious negro insurrection took place under Nat Turner in 1831. The slave question became now a paramount issue. Virginia, as far back as 1778, with other states, introduced in congress a bill for the abolition of slavery, which was defeated by the New England states, which made money by importing slaves to be sold to the South, and by the cotton states, desirous of negro service for the plantations. Later, after being freed from the presence of the negroes, New England became the hotbed of abolition. Because of agricultural interests, Virginia was naturally a slave state. The agitation of the slave question, together with that of state rights, grew in bitterness, culminating in John Brown's raid at Harper's Ferry, October, 1859, which helped materially to precipitate the Civil War.
The Confederacy (1861-65)
Virginia brought about a peace conference of the States at Washington with no result, 4 February, 1861. Lincoln's call for 75,000 troops caused Virginia to secede from the Union, 17 April, the vote of the General Assembly being ratified by the people, 23 May. Jefferson Davis had already been chosen President of the Confederacy. It was with untold reluctance and grief that the state was practically forced out of the Union, for which she had fought, and to further whose interest she had supplied seven presidents, the revolutionary commander-in-chief, the drafter of the Bill of Rights and that of the Declaration of Independence, a Patrick Henry, the mouthpiece of liberty, a chief justice, John Marshall, and many other national heroes of renown. The state could not remain neutral. The question was whether she would take up arms against the North or her sister states of the South. The Confederate capital was removed from Montgomery, Alabama, to Richmond, 21 May, 1861, and the command of the Virginia forces tendered to Col. Robert E. Lee, who later became commander-in-chief. General Thomas (Stonewall) J. Jackson proved his mainstay, and, with Lee, won widespread fame. Virginia also gave to the Confederacy Generals Joseph E. Johnston, J.E.B. Stuart, Jubal A. Early, and other notable military leaders. The state became a veritable battlefield, the scene of many of the most sanguinary conflicts of all time. The Southern troops, at first victorious, were later overcome by superior numbers and the tremendous resources of the North; the war being virtually ended by Lee's surrender to Grant at Appomattox, 9 April, 1865.
The so-called "Reconstruction Days" were the darkest in the history of the state. Her former prestige gone, many of her best sons killed, or maimed, in war, families broken up and scattered, agriculture and industries paralyzed, burdened with debt, the negro problem to handle, and part of her territory formed into another state, the prospects of Virginia after the war were gloomy in the extreme. The South was put under federal military rule and became the rendezvous of unscrupulous office seekers and fraudulent persons.
Recent Progress (1870-1912)
The state was restored to her constitutional rights, 26 January, 1870. Headway gained against adverse conditions, slow at first, gradually became more rapid, until within the last twenty years the progress of Virginia has been marked, a striking indication of which was evinced in the character, quality, and quantity of the state exhibits at the Jamestown Tercentenary Exposition of 1907. The great debt of $45,718,000 in 1871 had in 1911 been reduced to $25,159,000. With the occurrence of the Spanish-American War in 1898, Virginia readily sent her sons to the front, including Major-General Fitzhugh Lee, who had also proved a valiant Southern leader during the Civil War. The Constitutional Convention of 1901-2 made radical changes concerning qualifications for the right of suffrage.
RELIGIOUS CONDITIONS
The state constitution allows full religious liberty, yet during colonial times, because of the establishment of the English Church, intense hostility was shown to adherents of other beliefs and to Catholics in particular. In vain did Lord Baltimore attempt to plant a Catholic colony in Virginia (1629-30). Soon stringent legislation was enacted against Catholics. In 1641 a decree declared that adherents of the pope were to be fined 1000 pounds of tobacco if they attempted to hold office. The following year all priests were given five days within which to leave the colony. In 1661 all persons were obliged to attend the Established services or pay a fine of £20. The governor issued orders to magistrates, sheriffs, constables, and people to be diligent in the apprehension and bringing to justice of all Catholic priests. The records of Norfolk County (1687) show Fathers Edmonds and Raymond arrested for exercising their priestly offices. In 1699 Catholics were deprived of their right of voting, and later a fine of 500 pounds of tobacco was imposed upon violators of the law. They were declared incompetent as witnesses in 1705, and in 1753 such incompetency was made to cover all cases. In 1776, however, Virginia declared for religious freedom, and ten years later, enacted a special statute further guaranteeing the same.
Seal of the Confessional-Concerning the seal of the confessional there has been no legislative enactment, nor judicial decision by Virginia's supreme court of appeals. However, a particular judge has rendered a decision in favour of the Church's position in the interesting case which follows. At Richmond in October, 1855, Very Rev. John Teeling, D.D., the vicar-general, was summoned to testify against John Cronin, who, prompted by jealousy, had fatally wounded his wife, whose confession Dr. Teeling had heard as she lay dying. The priest was ordered to reveal her confession. Dr. Teeling's reply, that any other priest would in substance have made, was as follows: "Any statement made in her sacramental confession, whether inculpatory or exculpatory of the prisoner, I am not at liberty to reveal." In various ways were questions put to the priest, who always refused to answer concerning the confession, and finally explained to the court his motives. Judge John A. Meredith, who presided, then gave the following decision, which was spoken of for years afterwards as the "Teeling Law": "I regard any infringement upon the tenets of any denomination as a violation of the fundamental law, which guarantees perfect freedom to all classes in the exercise of their religion. To encroach upon the confessional, which is well understood to be a fundamental tenet in the Catholic Church, would be to ignore the Bill of Rights, so far as it is applicable to that Church. In view of these circumstances, as well as other considerations connected with the subject, I feel no hesitation in ruling that a priest enjoys a privilege of exemption from revealing what is communicated to him in the confessional."
Catholic Missionary Period (1526-1820)
An account of the Spanish settlements and missions of 1526 and 1570 has been given elsewhere. Bishop Richard Challoner, of the London District, to whom the early English missions were intrusted, wrote, in 1756, that he had about twelve Jesuit missionaries in Maryland and four in Pennsylvania, who also attended the few Catholics in Virginia upon the borders of Maryland. Rev. John Carroll (Afterwards bishop and archbishop), who, before his consecration as bishop, laboured much in Virginia, in a letter (1785) to Cardinal Antonelli stated that there were 200 Catholics in Virginia, attended four or five times a year by a priest. He added, however, that many more Catholics were said to be scattered throughout the state. The coming to Richmond in 1791-92 of the Rev. Jean Dubois (afterwards third Bishop of New York) marked an epoch for Catholicism in Virginia. He carried letters of introduction from Lafayette to the greatest Virginian families, the General Assembly then in session giving him the use of a hall in the State Capitol, where he offered the first Mass ever said in Richmond. During his stay he instructed Patrick Henry in French, the latter in turn teaching him English. The successors of the Abbe Dubois in the capital city were Fathers Mongrand, Michel, McElroy, Baxter, Mahoney, Walsh, Horwe, and Hoerner. In 1794 Rev. John Thayer was labouring at Alexandria where he was succeeded two years later by Rev. Francis Neale, who built there a brick church. Rev. James Bushe began a church at Norfolk in 1796. He was succeeded by Very Rev. Leonard Neale (Afterwards Archbishop of Baltimore). Fathers Lacy, Delaney, Stokes, Cooper, Van Horsigh, Hitzelberger, O'Keefe, and Doherty were later missionaries of note. In the Valley of Virginia laboured successively Fathers Cahill, Gildea, Florid, Mahoney, Du Hamille, and McElroy.
Notable Catholics
Besides the names of the great bishops and zealous priests already mentioned, it is proper to note those of Rev. Abram J. Ryan, the "Poet Priest of the South", and Rev. John B. Tabb whose verses are read abroad. Besides the notable Catholic laymen already noted, mention should be made of the names of Rear-Admiral Boarman, U.S.N.; United States Senators John W. Johnston and John S. Barbour; Judge Anthony M. Keiley, Judge of the International Court, Egypt; Major Peter J. Otey, congressman; Dr. George Ben Johnston, Richmond, surgeon, and Dr. Daniel J. Coleman; John J. Lynch, reformer; Mr. and Mrs. thomas F. Ryan, donors of churches, schools, convents, and charitable institutions; Joseph Gallego; Captain John P. Matthews; William S. Caldwell; Mark Downey; John Pope; and Michael Murphy.
The conversion to the Faith about 1832 of Mrs. Letitia Floyd Lewis, daughter of Governor John Floyd, which, owing to her prominence, caused a sensation throughout the state, was followed by that of her two sisters, Mrs. Lavalette Floyd Holmes, wife of the erudite Professor George F. Holmes f the University of Virginia; Mrs. Nicotai Floyd Johnston, wife of Senator John W. Johnston, and of three of her brothers, Hon. Benjamin Rush Floyd (a formidable opponent of Knownothingism), Dr. William Preston Floyd, and Colonel George Rogers Floyd. Then followed the conversion of her father, John Floyd, when ex-governor, and of her mother, Mrs. Letitia Preston Floyd, their son, John B. Floyd, like the father, becoming governor of the state, and also later secretary of war under President Buchanan. Mrs. Letitia Preston Floyd was herself the sister of General Francis Preston, who valiantly served his country in the War of 1812, and in the halls of Congress. The conversion of the Floyd and Johnston families led into the Catholic Church other members of the most distinguished families of the South.
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Virginity
Morally, virginity signifies the reverence for bodily integrity which is suggested by a virtuous motive. Thus understood, it is common to both sexes, and may exist in a women even after bodily violation committed upon her against her will. Physically, it implies a bodily integrity, visible evidence of which exists only in women. The Catholic Faith teaches us that God miraculously preserved this bodily integrity, in the Blessed Virgin Mary, even during and after her childbirth (see Paul IV, "Cum quorundam", 7 August, 1555). There are two elements in virginity: the material element, that is to say, the absence, in the past and in the present, of all complete and voluntary delectation, whether from lust or from the lawful use of marriage; and the formal element, that is the firm resolution to abstain forever from sexual pleasure. It is to be remarked, on the one hand, that material virginity is not destroyed by every sin against the sixth or ninth commandment, and on the other hand that the resolution of virginity extends to more than the mere preservation of bodily integrity, for if it were restricted to material virginity, the resolution, at least outside the married state, might coexist with vicious desires, and could not then be virtuous.
It has been sometimes asked whether there is a special virtue of virginity; and in spite of the affirmative answer of some authors, and of the text of St. Thomas, II-II:152:3, the statement of which cannot be taken literally, the question must be answered in the negative. Formally, virginity is but the purpose of perpetually preserving perfect chastity in one who abstains from sexual pleasure. Ordinarily this purpose is inspired by a virtue superior to that of chastity; the motive may be religious of apostolic. Then the superior virtues of charity or religion will ennoble this purpose and communicate to it their own beauty; but we shall not find in it any splendour or merit of another virtue. The resolution of virginity is generally offered to God under the form of a vow. The counsel of virginity is expressly given in the New Testament; first in Matt., xix, 11, 12, where Christ, after reminding His disciples that besides those who are unfit for marriage by nature, or by reason of a mutilation inflicted by others, there are others who have made the same sacrifice for the kingdom of heaven, recommends them to imitate these. "He that can take, let him take it." Tradition has always understood this text in the sense of a profession of perpetual continence. St. Paul again, speaking (I Cor., vii, 25-40) as a faithful preacher of the doctrine of the Lord (tamquam misericordiam consecutus a Domino, ut sim fidelis), formally declares that marriage is permissible, but that it would be better to follow his counsel and remain single; and he gives the reasons; besides the considerations arising from the circumstances of his time, he gives this general reason, that the married man "is solicitous for the things of the world, how he may please his wife: and he is divided"; whereas he that is without a wife directs all his care to his own bodily and spiritual sanctification, and is at liberty to devote himself to prayer.
The Church, following this teaching of St. Paul, has always considered the state of virginity or celibacy preferable in itself to the state of marriage, and the Council of Trent (Sess. XXIV, Can. 10) pronounces an anathema against the opposite doctrine. Some heretics of the sixteenth century understood Christ's words, "for the kingdom of heaven", in the text above quoted from St. Matthew, as applying to the preaching of the Gospel; but the context, especially verse 14, in which "the kingdom of heaven" clearly means eternal life, and the passage quoted from St. Paul sufficiently refute that interpretation. Reason confirms the teaching of Holy Scripture. The state of virginity means a signal victory over the lower appetites, and an emancipation from worldly and earthly cares, which gives a man liberty to devote himself to the service of God. Although a person who is a virgin may fail to correspond to the sublime graces of his or her state, and may be inferior in merit to a married person, yet experience bears witness to the marvellous spiritual fruit produced by the example of those men and women who emulate the purity of the angels.
This perfect integrity of body, enhanced by a purpose of perpetual chastity, produces a special likeness to Christ, and creates a title to one of the three "aureolæ", which theologians mention. According to the teaching of St. Thomas (Supplement, 96) these "aureolæ" are particular rewards added to the essential happiness of eternity, and are like so many laurel wreaths, crowning three conspicuous victories, and three special points of resemblance to Christ: the victory over the flesh in virginity, the victory over the world in martyrdom, and the victory over the devil in the preaching of the truth. The text of St. John (Apoc., xiv, 1-5) is often understood of virgins, and the canticle which they alone may sing before the throne denotes the "aureola" which is given to them alone. It is most probable that the words in the fourth verse, "These are they who were not defiled with women: for they are virgins", are really spoken of virgins, though there are also other interpretations; perhaps, those who "were purchased from among men, the firstfruits to God and to the Lamb: And in their mouth there was found no lie: (loc. cit., 4, 5) are the martyrs; they are declared to be without spot, as in an earlier chapter (vii, 14); they are said to "have washed their robes, and have made them white in the blood of the Lamb".
In the article NUNS it is shown how Christian virgins have been one of the glories of the Church since the first ages, and how very ancient is the profession of virginity. Under RELIGIOUS LIFE is treated the difficulty of proving the strict obligation of perseverance before the fifth century, when we meet with the letter of Innocent V (404) to Vitricius (chapters xiii, xiv; cf. P.L., XX, 478 sqq.). Even at an earlier period still, the bishop presided at the clothing, and the consecration of virgins became a sacramental rite, in which the prayers and benedictions of the Church were added to the prayers and merits of those who presented themselves, in order to obtain for them the grace of fidelity in their sublime profession. In the fourth century no age was fixed for the consecration; virgins offered themselves quite young, at ten or twelve years of age. As there were children offered by their parents to the monastic life, so also there were children vowed to virginity before their birth, or very shortly after. Subsequently the law was passed which forbade consecration before the age of twenty-five years.
The ceremony prescribed in the Roman Pontifical is very solemn, and follows, step by step, that of an ordination. It is reserved to the bishop, and can never be repeated. The days fixed for the solemnity were at first the Epiphany, Easter week, and the feasts of the Apostles. The third Council of the Lateran gave permission to consecrate virgins on all Sundays, and custom sometimes extended the permission (C. Subdiaconos, 1, De temp. ordinat., 1, 10). The ceremony takes place during Mass; the archpriest certifies the worthiness of the candidates, as he does that of the deacons. After the introductory hymns, the pontiff first asks them all together if they are resolved to persevere in their purpose of holy virginity; they answer: "Volumus" (we are). Then he asks each on severally: "Dost thou promise to preserve perpetual virginity"? and when she answers, "I do promise", the pontiff says, "Deo gratias". The litany of the saints is then sung, with a double invocation on behalf of the virgins present: "Ut præsentes ancillas benedicere ... sanctificare digneris" ("That though wouldst vouchsafe to bless and sanctify thy handmaidens here present"). It is to be remarked that the third invocation, "et consecrare digneris" ("That Thou wouldst vouchsafe to consecrate them"), which is added for major orders, is ommitted here. The hymn "Veni Creator" follows, after which the pontiff blesses the habits, which the virgins put on. He then blesses the veil, the ring, and the crown. After the singing of a very beautiful preface, the bishop gives three articles to the virgins with the formulæ used in ordinations, and the ceremony ends with a benediction, some prayers, and a long anathema directed against any persons who attempt to seduce the virgins from their holy profession. Sometimes after the Mass, the bishop gave them, as also to the deaconesses, the Book of Hours, to recite the Office.
From the fourth century the virgins wore a modest dress of dark colour; they were required to devote themselves to prayer (the canonical hours), manual labour, and an ascetic life. After the eighth century, as enclosure became the general law for persons consecrated to God, the reason for this special consecration of persons, already protected by the walls of the monastery and by their religious profession, ceased to exist. Secret faults committed before or even after admission to the monastery led to questions which were very delicate to decide, and which became the subject of controversy. Was one who had lost her virginity to make the fact known at the price of her reputation? Was it enough to present herself as a virgin in order to be able to receive consecration? (See for example "Theol. moralis Salmaticensium", Q. xvi de 6 et 9 præcepto, i, n. 75; or Lessius, De justitia", etc., IV, ii, dub. 16.) The ceremony became more and more rare, though examples were found still in the thirteenth and fourteenth centuries; but it was not practiced in the Mendicant orders. Saint Antoninus knew it in the fifteenth century; while St. Charles Borromeo in vain tried to revive it in the sixteenth. The abbess alone received and still receives a solemn benediction.
Virginity is irreparably lost by sexual pleasure, voluntarily and completely experienced. "I tell you without hesitation", writes St. Jerome in his twenty-second Epistole to St. Eustochium, n. 5 (P.L., XXII, 397) "that though God is almighty, He cannot restore a virginity that has been lost." A failure in the resolution, or even incomplete faults, leave room for efficacious repentance, which restores virtue and the right to the aureola. Formerly virginity was required as a condition for entrance into some monasteries; at the present day, in most congregations, a pontifical dispensation is necessary for the reception of persons who have been married (the Order of the Visitation however is formally open to widows); but bodily integrity is no longer required. If the candidate's reputation is intact, the doors of monasteries are open to a generous repentance as to a generous innocence. (See NUNS; RELIGIOUS LIFE; VOWS; VEIL, RELIGIOUS.)
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Virtue
The subject will be treated under the following heads:
I. Definitions; 
II. Subjects; 
III. Divisions; 
IV. Causes; 
V. Properties.
I. DEFINITIONS
According to its etymology the word virtue (Latin virtus) signifies manliness or courage. "Appelata est enim a viro virtus: viri autem propria maxime est fortitudo" ("The term virtue is from the word that signifies man; a man's chief quality is fortitude"; Cicero, "Tuscul.", I, xi, 18). Taken in its widest sense virtue means the excellence of perfection of a thing, just as vice, its contrary, denotes a defect or absence of perfection due to a thing. In its strictest meaning, however, as used by moral philosophers and theologians, it signifies a habit superadded to a faculty of the soul, disposing it to elicit with readiness acts conformable to our rational nature. "Virtue", says Augustine, "is a good habit consonant with our nature." From Saint Thomas's entire Question on the essence of virtue may be gathered his brief but complete definition of virtue: "habitus operativus bonus", an operative habit essentially good, as distinguished from vice, and operative habit essentially evil. Now a habit is a quality in itself difficult of change, disposing well or ill the subject in which it resides, either directly in itself or in relation to its operation. An operative habit is a quality residing in a power or faculty in itself indifferent to this or that line of action, but determined by the habit to this rather than to that kind of acts. (See HABIT.) Virtue then has this in common with vice, that it disposes a potency to a certain determined activity; but it differs specifically from it in that it disposes it to good acts, i.e. acts in consonance with right reason. Thus, temperance inclines the sensuous appetite to acts of moderation conformably to right reason just as intemperance impels the same appetite to acts of excess contrary to the dictates of our rational nature.
II. SUBJECTS OF VIRTUE
Before determining the subjects or potencies in which the different virtues reside, it will be necessary to distinguish two kind of virtues: those which are virtues absolutely (simpliciter) and those which are virtues only in a restricted sense (secundum quid). The later confer only a faculty for well-doing, and render the possessor good only in a restricted sense, e.g. a good logician. The former, in addition to the facility for well-doing, cause one to use the facility rightly, and render the possessor unqualifiedly good. Now the intellect may be the subject of those habits which are called virtues in a restricted sense, such as science and art. But the will only, or any other faculty only in so far as it is moved by the will, can be the subject of habits, which are called virtues in the absolute sense. For it is the proper function of the will to move to their respective acts all the other powers which are in any way rational. Thus the intellect and sensuous appetite as moved by the will are the subjects of prudence and temperance, while the will itself is the subject of justice, a virtue in the absolute sense.
III. DIVISIONS OF VIRTUE
Virtues may be divided into intellectual, moral, and theological.
A. Intellectual Virtues
Intellectual virtue may be defined as a habit perfecting the intellect to elicit with readiness acts that are good in reference to their proper object, namely, truth. As the intellect is called speculative or practical according as it confines itself to the sole contemplation of truth or considers truth in reference to action, the intellectual virtues may be classified according to this twofold function of the mental faculty. The speculative intellectual virtues are wisdom, science, and understanding. Wisdom is the knowledge of conclusions through their highest causes. Thus philosophy, and particularly metaphysics, is properly designated as wisdom, since it considers truth of the natural order according to its highest principles. Science is the knowledge of conclusions acquired by demonstration through causes or principles which are final in one class or other. Thus there are different sciences, mathematics, physics, etc., but only one wisdom, the supreme judge of all. Understanding is defined as the habit of first principles; as habit or virtue it is to be distinguished, at least logically, from the faculty of intelligence. It is also called intuition, as it has for its object truths that are self-evident, the perception of which requires no discursive process. It is to be observed that these virtues differ from the gifts of the Holy Ghost, designated by the same name, inasmuch as they are qualities of the natural order, while the gifts are intrinsically supernatural. The practical intellectual virtues are two, namely, art and prudence.
Art
Art, according to the Schoolmen, signifies the right method with regard to external productions (recta ratio factibilium). Just as science perfects and directs the intellect to reason correctly with regard to its proper object in view of the attainment of truth, so also art perfects and directs the intellect in the application of certain rules in view of the production of external works, whether these be of a useful or aesthetic character. Hence the division into useful and fine arts. Art has this in common with the three speculative intellectual habits, that they are all virtues only in a restricted sense. Hence they constitute a man good only in a qualified sense, e.g. a good geometrician or a good sculptor. For the proper function of science as art, as such, is not to confer moral goodness, but to direct the intellect in its scientific or artistic processes.
Prudence
As art is the right method of production, so prudence, as defined by St. Thomas, is the right method of conduct (recta ratio agibilium). It differs from all the other intellectual virtues in this, that it is a virtue in the absolute sense, not only conferring a readiness for well-doing, but causing one to use that readiness rightly. Considered more specifically, it is that virtue which directs on in the choice of means most apt, under existing circumstances, for the attainment of a due end. It differs from the moral virtues as it resides not in the appetitive powers but in the intellect, its proper act being, not the choice of apt means, but the direction of that choice. But although prudence is essentially an intellectual virtue, nevertheless, under a certain respect (materialiter) it may be considered a moral virtue, since it has as its subject matter the acts of the moral virtues. For if the end be vicious, though a certain astuteness be manifested in the discernment of means, such astuteness is not real prudence, but the semblance of prudence. (See PRUDENCE.)
B. Moral Virtues
Moral virtues are those which perfect the appetitive faculties of the soul, namely, the will and the sensuous appetite. Moral virtue is so called from the word mos, which signifies a certain natural or quasi-natural inclination to do a thing. But the inclination to act is properly attributed to the appetitive faculty, whose function it is to move the other powers to action. Consequently that virtue is called moral which perfects the appetitive faculty. For as appetite and reason have distinct activities, it is necessary that not only reason be well disposed by the habit of intellectual virtue, but that the appetitive powers also be well disposed by the habit of moral virtue. From this necessity of the moral virtues we see the falsity of the theory of Socrates, who held that all virtue was knowledge, as he held that all vice was ignorance. Moreover, the moral virtues excel the intellectual, prudence excepted, in this, that they give not only the facility, but also the right use of the facility, for well- doing. Hence moral virtues are virtues absolutely; and when we say without qualification that a man is good, we mean morally good. As the proper function of the moral virtues is to rectify the appetitive powers, i.e. to dispose them to act in accordance with right reason, there are principally three moral virtues: justice, which perfects the rational appetite or will; fortitude and temperance, which moderate the lower or sensuous appetite. Prudence, as we have observed, is called a moral virtue, not indeed essentially, but by reason of its subject matter, inasmuch as it is directive of the acts of the moral virtues.
Justice
Justice, an essentially moral virtue, regulates man in relations with his fellow-men. It disposes us to respect the rights of others, to give each man his due. (See JUSTICE.) Among the virtues annexed to justice are:
· religion, which regulates man in his relations to God, disposing him to pay due worship to his Creator;
· piety, which disposes to the fulfillment of duties which one owes to parents and country (patriotism);
· gratitude, which inclines one to recognition of benefits received;
· liberality, which restrains the immoderate affection for wealth from withholding seasonable gifts or expenses;
· affability, by which one is suitably adapted to his fellow-men in social intercourse so as to behave toward each appropriately.
All these moral virtues, as well as justice itself, regulate man in his dealings with others. But besides these there are moral virtues which regulate man with regard to his own inner passions. Now there are passions which impel man to desire that which reason impels him forward; hence there are principally two moral virtues, namely, temperance and fortitude, whose function it is to regulate those lower appetites.
Temperance
Temperance it is which restrains the undue impulse of concupiscence for sensible pleasure, while fortitude causes man to be brave when he would otherwise shrink, contrary to reason, from dangers or difficulties. Temperance, then, to consider it more particularly, is that moral virtue which moderates in accordance with reason the desires and pleasures of the sensuous appetite attendant on those acts by which human nature is preserved in the individual or propagated in the species. The subordinate species of temperance are:
· abstinence, which disposes to moderation in the use of food;
· sobriety, which inclines to moderation in the use of spirituous liquors;
· chastity, which regulates the appetite in regard to sexual pleasures; to chastity may be reduced modesty, which is concerned with acts subordinate to the act of reproduction.
The virtues annexed to temperance are:
· continence, which according to the Scholastics, restrains the will from consenting to violent movements or concupiscence;
· humility, which restrains inordinate desires of one's own excellence;
· meekness, which checks inordinate movements of anger;
· modesty or decorum, which consists in duly ordering the external movements of anger; to the direction of reason.
To this virtue may be reduced to what Aristotle designated as eutrapelia, or good cheer, which disposes to moderation in sports, games, and jests, in accordance with the dictates of reason, taking into consideration the circumstance of person, season, and place.
Fortitude
As temperance and its annexed virtues remove from the will hindrances to rational good arising from sensuous pleasure, so fortitude removes from the will those obstacles arising from the difficulties of doing what reason requires. Hence fortitude, which implies a certain moral strength and courage, is the virtue by which one meets and sustains dangers and difficulties, even death itself, and in never through fear of these deterred from the pursuit of good which reason dictates. (See FORTITUDE.) The virtues annexed to fortitude are:
· Patience, which disposes us to bear present evils with equanimity; for as the brave man is one who represses those fears which make him shrink from meeting dangers which reason dictates he should encounter, so also the patient man is one who endures present evils in such a way as not to be inordinately cast down by them.
· Munificence, which disposes one to incur great expenses for the suitable doing of a great work. It differs from mere liberality, as it has reference not to ordinary expenses and donations, but to those that are great. Hence the munificent man is one who gives with royal generosity, who does things not on a cheap but magnificent scale, always, however, in accordance with right reason.
· Magnanimity, which implies a reaching out of the soul to great things, is the virtue which regulates man with regard to honours. The magnanimous man aims at great works in every line of virtue, making it his purpose to do things worthy of great honour. Nor is magnanimity incompatible with true humility. "Magnanimity", says St. Thomas, "makes a man deem himself worthy of great honours in consideration of the Divine gifts he possesses; whilst humility makes him think little of himself in consideration of his own short-comings".
· Perseverance, the virtue which disposes to continuance in the accomplishment of good works in spite of the difficulties attendant upon them. As a moral virtue it is not to be taken precisely for what is designated as final perseverance, that special gift of the predestined by which one is found in the state of grace at the moment of death. It is used here to designate that virtue which disposes one to continuance in any virtuous work whatsoever.
(For a more detailed treatment of the four principal moral virtues, see CARDINAL VIRTUES.)
C. Theological Virtues
All virtues have as their final scope to dispose man to acts conducive to his true happiness. The happiness, however, of which man is capable is twofold, namely, natural, which is attainable by man's natural powers, and supernatural, which exceeds the capacity of unaided human nature. Since, therefore, merely natural principles of human action are inadequate to a supernatural end, it is necessary that man be endowed with supernatural powers to enable him to attain his final destiny. Now these supernatural principles are nothing else than the theological virtues. They are called theological
1. because they have God for their immediate and proper object;
2. because they are Divinely infused;
3. because they are known only through Divine Revelation.
The theological virtues are three, viz. faith, hope, and charity.
Faith
Faith is an infused virtue, by which the intellect is perfected by a supernatural light, in virtue of which, under a supernatural movement of the will, it assents firmly to the supernatural truths of Revelation, not on the ground of the infallible authority of God revealing. For as man is guided in the attainment of natural happiness by principles of knowledge known by the natural light of reason, so also in the attainment of his supernatural destiny his intellect must be illumined by certain supernatural principles, namely, Divinely revealed truths. (See FAITH.)
Hope
But not only man's intellect must be perfected with regard to his supernatural end, his will also must tend to that end, as a good possible of attainment. Now the virtue, by which the will is so perfected, is the theological virtue of hope. It is commonly defined as a Divinely infused virtue, by which we trust, with an unshaken confidence grounded on the Divine assistance, to attain life everlasting.
Charity
But the will must not only tend to God, its ultimate end, it must also be united to Him by a certain conformity. This spiritual union or conformity, by which the soul is united to God, the sovereign Good, is effected by charity. Charity, then, is that theological virtue, by which God, our ultimate end, known by supernatural light, is loved by reason of His own intrinsic goodness or amiability, and our neighbour loved on account of God. It differs from faith, as it regards God not under the aspect of truth but of good. It differs from hope inasmuch as it regards God not as our good precisely (nobis bonum), but as good in Himself (in se bonum). But this love of God as good in Himself does not, as the Quietists maintained, exclude the love of God as He is our good (see QUIETISM). With regard to the love of our neighbor, it falls within the theological virtue of charity in so far as its motive is the supernatural love of God, and it is thus distinguished from mere natural affection. Of the three theological virtues, charity is the most excellent. Faith and hope, involving as they do a certain imperfection, namely, obscurity of light and absence of possession, will cease with this life, but charity involving no essential defect will last forever. Moreover, while charity excludes all mortal sin, faith and hope are compatible with grievous sin; but as such they are only imperfect virtues; it is only when informed and vivified by charity that their acts are meritorious of eternal life (see LOVE, THEOLOGICAL VIRTUE OF).
IV. CAUSES OF VIRTUE
To the human intellect the first principles of knowledge, both speculative and moral, are connatural; to the human will the tendency to rational good is connatural. Now these naturally knowable principles and these natural tendencies to good constitute the seeds or germs whence the intellectual and moral virtues spring. Moreover by reason of individual natural temperament, resulting from physiological conditions, particular individuals are better disposed than others to particular virtues. Thus certain persons have a natural aptitude with regard to science, others to temperance, and others to fortitude. Hence nature itself may be assigned as the radical cause of the intellectual and moral virtues, or the cause of those virtues viewed in their embryonic state. In their perfect and fully developed state, however, the aforesaid virtues are caused or acquired by frequently repeated acts. Thus by multiplied acts the moral virtues are generated in the appetitive faculties in so far as they are acted upon by reason, and the determination of first principles (see HABIT). The supernatural virtues are immediately caused or infused by God. But a virtue may be called infused in two ways: first, when by its very nature (per se) it can be effectively produced by God alone; secondly, accidentally (per accidens) when it may be acquired by our own acts, but by a Divine dispensation it is infused, as in the case of Adam and Christ. Now besides the theological virtues, according to the doctrine of St. Thomas, there are also moral and intellectual virtues of their very nature Divinely infused, as prudence, justice, fortitude, and temperance. These infused virtues differ from the acquired virtues
· as to their effective principle, being immediately caused by God, whilst the acquired virtues are caused by acts of a created vital power;
· by reason of their radical principle, for the infused virtues flow from sanctifying grace as their source, whereas the acquired virtues are not essentially connected with grace;
· by reason of the acts they elicit, those of the infused virtues being intrinsically supernatural, those of the acquired not exceeding the capacity of human nature;
· whilst one mortal sin destroys the infused virtues, with the acquired virtues acts of moral sin are not necessarily incompatible, as contrary acts are not directly opposed to the corresponding contrary habit.
V. PROPERTIES OF VIRTUES
A. Mean of Virtues
One of the properties of virtues is that they consist in the golden mean, that is to say, in what lies between excess and deficit. For as the perfection of things subject to rule consists in conformity with that rule, so also evil in those same things results from deviation from that rule either by excess or defect. Hence the perfection of the moral virtues consists in rendering the movements of the appetitive powers conformable to their proper rule, which is reason, neither going beyond nor falling short of it. Thus fortitude, which makes one brave to meet dangers, avoids on the one hand reckless daring and on the other undue timidity. This golden mean, which consists in conformity with right reason, sometimes coincides with the mean of the objective thing (medium rei), as in the case of the virtue of justice, which renders to every man his due, no more and no less. The golden mean, however, is sometimes taken in reference to ourselves, as in the case of the other moral virtues, viz. fortitude and temperance. For these virtues are concerned with the inner passions, in which the standard of right cannot be fixed invariably, as different individuals vary with regard to the passions. Thus what would be moderation in one would be excess in another. Here also it is to be observed that the mean and extremes in actions and passions must be determined according to circumstances, which may vary. Hence with regard to a certain virtue, what may be an extreme according to one circumstance may be a mean according to another. Thus perpetual chastity, which renounces all sexual pleasures, and voluntary poverty, which renounces all temporal possessions, are true virtues, when exercised for the motive of more surely securing life everlasting. With regard to the intellectual virtues, their golden mean is truth or conformity to reality, whilst excess consists in false affirmation, and defect in false negation. Theological virtues do not absolutely (per se) consist in a mean, as their object is something infinite. Thus we can never love God excessively. Accidentally (per accidens), however, what is extreme or mean in theological virtues may be considered relatively to ourselves. Thus although we can never love God as much as He deserves, still we can love Him according to our powers.
B. Connection of Virtues
Another property of virtues is their connection with one another. This mutual connection exists between the moral virtues in their perfect state. "The virtues", says St. Gregory, "if separated, cannot be perfect in the nature of virtue; for that is no true prudence which is not just and temperate and brave". The reason of this connection is that no moral virtue can be had without prudence; because it is the function of moral virtue, being an elective habit, to make a right choice, which rectitude of choice must be directed by prudence. On the other hand prudence cannot exist without the moral virtues; because prudence, being a right method of conduct, has as principles whence it proceeds the ends of conduct, to which ends one becomes duly affected through the moral virtues. Imperfect moral virtues, however, that is to say, those inclinations to virtue resulting from natural temperament, are not necessarily connected with one another. Thus we se a man from natural temperament prompt to acts of liberality and not prompt to acts of chastity. Nor are the natural or acquired moral virtues necessarily connected with charity, though they may be so occasionally. But the supernatural moral virtues are infused simultaneously with charity. For charity is the principle of all good works referable to man's supernatural destiny. Hence it is necessary that there be infused at the same time with charity all the moral virtues by which one performs the different kinds of good works. Thus the infused moral virtues are not only connected on account of prudence, but also on account of charity. Hence he who loses charity by mortal sin looses all the infused but not the acquired moral virtues.
From the doctrine of nature and properties of virtues it is abundantly clear how important a role they play in man's true and real perfection. In the economy of Divine Providence all creatures by the exercise of their proper activity must tend to that end destined for them by the wisdom of an infinite intelligence. But as Divine Wisdom governs creatures conformably to their nature, man must tend to his destined end, not by blind instance, but by the exercise of reason and free will. But as these faculties, as well as the faculties subject to them, may be exercised for the faculties subject to them, may be exercised for good or evil, the proper functions of the virtues is to dispose these various psychical activities to acts conductive to man's true ultimate end, just as the part which vice plays in man's rational life is to make him swerve from his final destiny. If, then, the excellence of a thing is to be measured by the end for which it is destined, without doubt among man's highest principles of action which play so important a part in his rational, spiritual, supernatural life, and which in the truest sense of the word are justly called virtues.
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Virtue of Religion
Of the three proposed derivations of the word "religion", that suggested by Lactantius and endorsed by St. Augustine seems perhaps to accord better with the idea than the others. He says it comes from religare, to bind. Thus it would mean the bond uniting man to God. The notion of it commonly accepted among theologians is that which is found in St. Thomas's "Summa Theologica", II-II, Q. lxxxi. According to him it is a virtue whose purpose is to render God the worship due to Him as the source of all being and the principle of all government of things. There can be no doubt that it is a distinct virtue, not merely a phase of another. It is differentiated from others by its object, which is to offer to Almighty God the homage demanded by His entirely singular excellence. In a loose construction it may be considered a general virtue in so far as it prescribes the acts of other virtues or requires them for the performance of its own functions. It is not a theological virtue, because its immediate object is not God, but rather the reverence to be paid to Him. Its practice is indeed often associated with the virtues of faith and charity. Still the concordant judgment of theologians puts it among the moral virtues, as a part of the cardinal virtue justice, since by it we give God what is due to Him. St. Thomas teaches that it ranks first among moral virtues. A religious attitude towards God is essentially the product of our recognition, not only of His sovereign majesty, but also of our absolute dependence on Him. Thus, as Father Rickaby says, He is not merely "the Great Stranger", our behaviour towards whom must be invested with awe and admiration; He is besides our Creator and Master and, in virtue of our supernatural filiation in the present order of things, our Father. Hence we are bound to cherish habitually towards Him sentiments of adoration, praise, thanksgiving, loyalty, and love. Such a demeanour of soul is inexorably required by the very law of our being. We must not, however, rest satisfied because perchance our interior bearing is fairly in conformity with this standard. We are not simply spirits. Our composite nature needs to express itself by outward acts in which the body as well as the soul shall have a part -- this not only to spur on our inner feelings, but also because God owns us body and soul, and it is right that both should show their fealty to Him. This is the justification of external religion. Of course God does not need our worship, whether interior or exterior, and it is puerile to impugn it on that score. We cannot by our homage add anything to His glory, unless it be the extrinsic increment of the theologians of which account need not be taken here. It is not because it is strictly speaking of use to Him that we render it, but because He is infinitely worthy of it, and because it is of tremendous value to ourselves. The chief acts of this virtue are adoration, prayer, sacrifice, oblation, vows; the sins against it are neglect of prayer, blasphemy, tempting God, sacrilege, perjury, simony, idolatry, and superstition.
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Visigoths
One of the two principal branches of the Goths. Until 375 their history is combined with that of the Ostrogoths. Ulfilas (Wulfila) laboured among the Visigoths, translated the Bible into their language, and preached Arianism with great success until prince Athanaric obliged him to withdraw (348). At the invasion of the Huns some of the Visigoths fled with Athanaric into the mountains of Transylvania, but the majority of the people turned to the Emperor Valens with the entreaty to be taken into the Roman Empire. In 376 a force of 200,000 Visigoths crossed the Danube, but oppression by the governors led to a revolt. They traversed the country plundering as they went, and, and defeated Valens in 378 near Adrianople. Valens was slain and his successor, Theodosius, made peace with the Visigoths in 382. His policy was to unite them with the empire by means of national commanders appointed by the emperor. Desirous of maintaining peace, he endeavoured to unite the Arians with those who held the Nicene faith. After the death of Theodosius (395) the Visigoths elected Alaric of the Baltha family as their king. Alaric sought to establish a Germanic kingdom on Roman soil by bringing his people into connection with Roman civilization. In 396 he invaded the Balkan peninsula as far as the Peloponnesus and was given the Province of Illyria. He now turned against the Western Empire, and in 401 entered Italy. He was victorious at Aquileia but after the battle of Pollentia (403) was forced to retreat. In 408 he demanded the cession of Noricum, Illyria Pannonia, and Venetia, in 410 he plundered Rome, and soon after died in southern Italy. His successor Athaulf (410-15) led the Visigoths into Gaul, where the following king Wallia (415-19) gained the land between the Garonne and the Loire. Under the succeeding rulers the kingdom was enlarged, and, during the reign of Euric (466) the Visigothic Kingdom of Toulouse, named after its capital Toulouse, included the southern part of Gaul and a large portion of Spain. The Arian kings found the Catholic Church firmly established in the country; and the Catholics enjoyed toleration until the reign of Euric. The conflicts which then arose have been described by Gregory of Tours as bloody persecutions, but this is exaggerated. Euric was in general just towards his Catholic subjects but took steps against individual bishops and clerics who encouraged religious quarrels and were political opponents of the kingdom. Catholics who fled from Africa found an asylum among the Visigoths and Euric's minister, Leo, was a Catholic.
When King Clovis and his Frankish followers accepted Catholicism, Clovis undertook to drive the "heretics" out of Gaul. The Catholic clergy made common cause with the Franks and Alaric II (485-507) took severe measures against them, but was not otherwise a persecutor of the Church. In 507 Alaric was defeated and slain by Clovis. Almost all of Visigothic Gaul now fell to the Franks, the last remnant during the reign of Amalaric (526-31). The seat of government was transferred to Spain where Toledo became the capital.
The ensuing era was fairly peaceful. The Catholics received unlimited tolerance, so that the Church constantly increased in strength while the Visigothic nation and kingdom grew steadily weaker. The nobility enthroned and deposed kings at pleasure; of thirty-five kings, seventeen were murdered or deposed. Arianism, isolated after the destruction of the Ostrogothic and Vandalic kingdoms, constantly declined but was revived during the reign of Leovigild (568-86) His son Hermenigild revolted against him but was defeated and beheaded. Later narratives represent Hermenigild as a martyr for Catholicism, his wife, a Frankish princess, having converted him, but contemporary authorities say nothing of it. Leovigild made a vain effort to win the Catholics by a conciliatory confession of faith drawn up by an Arian synod at Toledo. His son Reccared (586-601) became a Catholic and the Visigoths soon followed his example. With this began the amalgamation of Roman and German elements in Spain. In law and politics the Romans became Gothic; the Goths in social life and religion became Roman. The Catholic Church was the national and established Church, while connection with Rome ceased almost entirely. The court of highest instance was the national council at Toledo. The king appointed the bishops and convoked the council. But the constant struggles of the royal house with the secular and spiritual aristocracy caused the downfall of the nation. From the middle of the seventh century the Arabs were masters of North Africa. In 711 they forced their way into Spain under Tarik. King Roderick was defeated at Jerez de la Frontera, and the Arabs acquired almost the whole of Spain. The Romans and Goths coalesced, forming the Spanish nation which succeeded later in driving the Arabs out of the peninsula.
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Visions and Apparitions
This article will deal not with natural but with supernatural visions, that is, visions due to the direct intervention of a power superior to man. Cardinal Bona (De discret. spir., xv, n. 2) distinguishes between visions and apparitions. There is an apparition when we do not know that the figure which we see relates to a real being, a vision when we connect it with a real being. With most mystics we shall consider these terms as synonymous.
THREE TYPES OF VISIONS
Since St. Augustine (De gen. ad litt., 1. XII, vii, n. 16) mystical writers have agreed in dividing visions into corporeal, imaginative, and intellectual.
Corporeal vision. Corporeal vision is a supernatural manifestation of an object to the eyes of the body. It may take place in two ways: either a figure really present strikes the retina and there determines the physical phenomenon of the vision, or an agent superior to man directly modifies the visual organ and produces in the composite a sensation equivalent to that which an external object would produce. According to the authorities the first is the usual manner; it corresponds to the invincible belief of the seer, e.g. Bernadette at Lourdes; it implies a minimum of miraculous intervention if the vision is prolonged or if it is common to several persons. But the presence of an external figure may be understood in two ways. Sometimes the very substance of the being or the person will be presented; sometimes it will be merely an appearance consisting in a certain arrangement of luminous rays. The first may be true of living persons and even, it would seem, of the now glorious bodies of Christ and the Blessed Virgin, which by the eminently probable supernatural phenomenon of multilocation may become present to men without leaving the abode of glory. The second is realized in the corporeal apparition of the unresurrected dead or of pure spirits.
Imaginative vision. Imaginative vision is the sensible representation of an object by the act of imagination alone, without the aid of the visual organ. Sometimes the subject is aware that the object exists only in his imagination, that it is a purely reproduced or composite image. Sometimes he projects it invincibly without, which is the case in supernatural hallucination. In natural imaginative vision the imagination is stirred to action solely by a natural agent, the will of the subject, an internal or an external force, but in supernatural imaginative vision an agent superior to man acts directly either on the imagination itself or on certain forces calculated to stir the imagination. The sign that these images come from God lies, apart from their particular vividness, in the lights and graces of sincere sanctity which accompany them, and in the fact that the subject is powerless to define or fix the elements of the vision. Such efforts most frequently result in the cessation or the abridgement of the vision. Imaginative apparitions are ordinarily of short duration, either because the human organism is unable to endure for a long time the violence done to it, or imaginative visions soon give place to intellectual visions. This kind of vision occurs most frequently during sleep; such were the dreams of Pharaoh andNebuchadnezzar (Genesis 41; Daniel 2). Cardinal Bona gives several reasons of expediency for this frequency: during sleep the soul is less divided by multiplicity of thoughts, it is more passive, more inclined to accept, and less inclined to dispute; in the silence of the senses the images make a more vivid impression.
It is often difficult to decide whether the vision is corporeal or imaginative. It is certainly corporeal (or extrinsic) if it produces external effects, such as the burnt marks left on an object by the passing of the Devil. It is imaginative if, for example, the image persists after one has closed one's eyes, or if there are no traces of the external effects which ought to have been produced, such as when a ball of fire appears above a person's head without injuring it. The time most conducive to these visions is a state of ecstasy, when the exercise of the external senses is suspended. However, although the question has been discussed among mystics, it seems that they may also be produced outside of this state. This is the opinion of Alvarez de Paz (De grad. contemp., 1., V, pt. III, cii, t. 6) and of Benedict XIV (De servorum Dei beatif., 1. III, c. i, n. 1). Imaginative vision may be either representative or symbolic. It is representative when it presents an image of the very object to be made known: such may have been the apparition to Bl. Joan of Arc of St. Catherine and St. Margaret, if it was not (which is more probable) a luminous vision. It is symbolic when it indicates the object by means of a sign: such as the apparition of a ladder to Jacob, the apparition of the Sun, Moon, and stars to the patriarchJoseph, as were also numerous prophetic visions.
Intellectual visions. Intellectual visions perceive the object without a sensible image. Intellectual visions in the natural order may apparently be admitted. Even when we hold with the Scholastics that every idea is derived form some image, it does not follow that the image cannot at a given time abandon the idea to itself. The intellectual vision is of the supernatural order when the object known exceeds the natural range of the understanding, e.g. the essence of the soul, certain existence of the state of grace in the subject of another, the intimate nature of God and the Trinity; when it is prolonged for a considerable time (St. Teresa says that it may last for more than a year). The intervention of God will be recognized especially by its effects, persistent light, Divine love, peace of soul, inclination towards the things of God, the constant fruits of sanctity.
The intellectual vision takes place in the pure understanding, and not in the reasoning faculty. If the object perceived lies within the sphere of reason, intellectual vision of the supernatural order takes place, according to the Scholastics by means of species acquired by the intellect but applied by God himself or illuminated especially by God. If it is not within the range of reason it takes place by the miraculous infusion into the mind of new species. It is an open question whether in intellectual visions of a superior order the understanding does not perceive Divine things without the aid of species. In this kind of operation the object or fact is perceived as truth and reality, and this with an assurance and certainty far exceeding that which accompanies the most manifest corporeal vision. According to St. Teresa
"We see nothing, either interiorly or exteriorly. . . But without seeing anything the soul conceives the object and feels whence it is more clearly than if it saw it, save that nothing in particular is shown to it. It is like feeling someone near one in a dark place" (first letter to Father Rodrigo Alvarez).
This is the sense of the presence, to use the expression of modern writers. And again:
"I have rarely beheld the Devil in any form, but he has often appeared to me without one, as is the case in intellectual visions, when as I have said, the soul clearly perceives someone present, although it does not perceive it in any form" (Life, 31).
The vision is sometimes distinct, sometimes indistinct. The former attests the presence of the object without defining any element. "on the feast of the glorious St. Peter," writes St. Teresa, "being at prayer, I saw, or rather (for I saw nothing, either with the eyes of the body or with those of the soul) I felt my Savior near me and I saw that it was he who spoke to me" (Life, 27).
At a certain degree of height or depth, the vision becomes indescribable, inexpressible in human language. St. Paul, rapt to the third heaven, was instructed in mysteries which it is not in the power of the soul to relate (II Cor. 12:4). There is no occasion, however, to accuse the mystics of agnosticism. Their agnosticism, if we may so speak, is merely verbal. The inexpressible is not the incomprehensible. Since Pseudo-Dionysius Areopagitica mystics have been in the habit of designating the profundity of Divine realities by negative terms. The avowal of the powerlessness of human speech does not prevent them from saying, as did St. Ignatius, for example, that what they have seen of the Trinity would be sufficient to establish their faith, even though the Gospels were to disappear. It is impossible to establish a parallel between the degree of spirituality of the vision and the degree of the mystic state or the sanctity of the subject. Imaginative or even corporeal visions may continue in the most advanced state of union, as seems to have been the case with St. Teresa. However, intellectual visions of the supernatural order, as of the mystery of the Trinity, point indisputably to a very high degree of mystical union.
VISIONS OF DEMONS
Since the day when, in the terrestrial paradise, the enemy of the human race took the form of a serpent in order to tempt our first parents, the Devil has often shown himself to men in a sensible form. The struggles of St. Anthony in the desert against the visible attacks of the enemy are well known (St. Athanasius, Vita S. Antonii) as also in more recent times are the Devil's visible attacks on the Curé of Ars, St. Jean-Baptiste-Marie Vianney. As St. Paul says (II Cor. 11:14) Satan often transforms himself into an angel of light in order to seduce souls. Sulpicius Severus has preserved the account of an attempt of this kind made against St. Martin. One day the saint beheld in his cell, surrounded by a dazzling light, a young man clad in a royal garment, his head encircled by a diadem.St. Martin was silent in surprise. "Recognize," said the apparition to St. Martin, "him whom thou seest. I am Christ about to descend upon earth but I wished first to show myself to you." St. Martin made no reply. "Martin," continued the apparition, "why dost thou hesitate to believe when thou seest? I am Christ." Then said Martin: "The Lord Jesus did not say that he would return in purple and with a crown. I will not recognize my Savior unless I see Him as He suffered, with the stigmata and the cross." Then the diabolic phantom vanished, leaving behind an intolerable odor (De Vita Martini). Newman has given an interpretation of this vision for his own period (Martin and Maximus, 206). The best way of judging of the origin of these manifestations is that given by St. Ignatius, namely, to examine the series of incidents; to question one's self concerning the beginning, the middle, and the end, will lead to a good result (Spiritual Exercises: Rules for the Discernment of Spirits, 5 a).
EVOCATION OF THE DEAD AND SPIRITISM
It is written (I Kings 28) that Saul, when defeated by the Philistines, went to the witch of Endor and asked her to bring before him the shade of Samuel, and the shade rose out of the earth and revealed to Saul that God was angry with him because he had sparedAmalec. Numerous pagan cults practiced evocation of the dead; magicians practiced it in the Middle Ages, and in modern times medium or spiritists have taken upon themselves the task of communicating with the souls of the dead or with disembodied spirits (see SPIRITISM). The Catholic Church has on various occasions condemned the practice of magnetism and spiritism, inasmuch as this practice evokes the spirits of the dead and may call evil spirits into action. But it has never thereby declared that each operation puts us into real relation with the spirits of the dead or an evil spirit. The chief condemnations are those of the Holy Office, 4 August, 1856; 21 April, 1841; 30 March, 1898. [See also Acta Concil. Baltim., II (Col. Lac., III, 406).]
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Visit ad Limina
(Sc. Apostolorum)
The visit ad limina means, technically, the obligation incumbent on certain members of the hierarchy of visiting, at stated times, the "thresholds of the Apostles", Sts. Peter and Paul, and of presenting themselves before the pope to give an account of the state of their dioceses. The object of the visit is not merely to make a pilgrimage to the tombs of the apostles, but, above all, to show the proper reverence for the Successor of St. Peter, to acknowledge practically his universal jurisdiction by giving an account of the condition of particular churches, to receive his admonitions and counsels, and thus bind more closely the members of the Church to its Divinely appointed head.
I.
Although it was the custom of bishops from the most remote times to refer causes to the pope, and even to visit him personally when circumstances required it, yet we can find no trace in the earliest age of any obligation binding them to repair to Rome at stated times. The first vestiges of this duty are found in the ancient practice of celebrating twice a year provincial councils of the bishops of Italy who pertained to the province of the Roman Pontiff. In the fifth century, Pope Leo I insists on the custom of Sicily sending three bishops yearly to Rome to assist at a council. In the next century, Gregory I declared that although in his time the Sicilian bishops were obliged to visit Rome only once every three years, yet he extends the term to five years. A Roman council under Pope Zacharias (A.D. 743) decreed that bishops consecrated by the pope, who reside near Rome, should make the visit ad limina yearly in person, and those who are far away should fulfil the same obligation by letter (can. IV). A custom gradually arose which, at least from the eleventh century, obliged metropolitans when asking for the pallium, and, soon after, all bishops to visit the thresholds of the apostles at stated times, either personally or by a substitute. That this visit was of strict obligation can be gathered from the expressions of Paschal II (cap. iv, x, De elect., I, 6), and especially of Innocent III in many decretals, while in the Decretals of Gregory IX, a form of oath is given (cap, iv, x, De jurejurand., II, 24), in which bishops are obliged before their consecration to promise that they will visit Rome annually, either personally or by deputy, unless the pope dispenses them.
II.
In 1585 Sixtus V issued the Constitution "Romanus Pontifex", which for over three hundred years formed the main rule and norm for visits ad limina. This document states in detail within what term of years, each bishop, from whatever part of the world, should visit Rome, and what heads of information he should consider in making his report to the pope. Benedict XIV (23 Nov. 1740) in the Constitution "Quod Sancta", extended the o8bligation to prelates nullius ruling over a separate territory. This pope also established a particular congregation super statu ecclesiarum to deal with the reports of Bishops when they made the prescribed visit.
III.
The present discipline concerning visits ad limina is found in the Decree of the Consistorial Congregation, issued by order of Pius X (31 Dec., 1909) for all bishops not subject to the jurisdiction of the Propaganda. This decree states that every bishop must render to the pope an account of the state of his diocese once every five years. The quinquennial periods are to begin in 1911. In the first year of that term, the report is to be sent in by the bishops of Italy and of the islands of Corsica, Sardinia, Sicily, and Malta; in the second year, by the bishops of Spain, Portugal, France, Belgium, Holland, England, Scotland, and Ireland; in the third year, by the bishops of the Austro-Hungarian and German Empires and of the remainder of Europe; in the fourth year, by the bishops of all America; in the fifth year, by the bishops of Africa, Asia, Australia, and the adjacent islands. In their first report, the bishops are directed to answer every question in a subjoined elenchus, but in subsequent relations they are merely to add anything new, if such there be, and state the result of the counsels and admonitions given by the Sacred Congregation in its reply to the report. Bishops, when they come to Rome in fulfilment of their obligation of ad limina, must visit the tombs of the apostles and present themselves before the pope. Ordinaries who reside outside of Europe are obliged to visit the Eternal City once every alternate five years, or only decennially. The bishop may satisfy this obligation, either personally or by his coadjutor or auxiliary bishop, or even, with permission of the Holy See, by a priest. Finally, the decree declares that this visit and diocesan report to the pope are not to take the place of the canonical visitation of the diocese, which must be made annually, or, in large dioceses, biennially.
IV.
To this decree of the Consistorial Congregation is added an elenchus containing the points of information to be supplied by the ordinaries in their relation to the Holy See. It may be briefly summarized as follows: The name, age, and fatherland of the ordinary; his religious order, if he belongs to one; when he began to rule his diocese; and if a bishop, when he was consecrated. A general statement concerning the religious and moral condition of his diocese and whether religion progressed or lost ground in it since the last quinquennium. The origin of the diocese, its hierarchical grade and principal privileges, and if archiepiscopal, the number and names of the suffragan sees, but if immediately subject to the Holy See, what metropolitan synod its bishops must attend; the extent of the diocese, its civil government, its climate, its language; the place of residence of the ordinary, with all directions necessary for safe epistolary correspondence; the number of inhabitants and the principal cities; how many Catholics there are, and if different rites prevail, how many Catholics belong to each; if there are non- Catholics, into what sects they are divided; the diocesan curia; the vicar-general, the synodial judges and examiners, the ecclesiastical court and its officials, the archives, the various chancery taxes; the number of secular priests and clerics, their dress, their mode of life and how they attend to their duties; whether there are any, and if so what, chapters of canons, and other aggregations of priests that form quasi-chapters; how many parishes there are and the number of faithful in the largest and smallest; into how many vicariates forane or rural deaneries parishes are grouped; how many non-parochial churches and public oratories there are; whether there is any celebrated sacred shrine and if so, what; concerning the administration of the sacraments, exhortations to frequent communion, special devotions, missions, sodalities, and social works; the diocesan seminary, its buildings, government, instruction in theology, philosophy, and liturgy, the admission and dismissal of seminarians; the inter-diocesan seminary, if there is one, and its condition; what institutes of religious men there are, with the number of houses and of religious, both priests and lay-brothers; what special work these religious dedicate themselves to and their relations to the ordinary; what are the institutes of religious women in the diocese, with the number of houses and persons; concerning the cloister of religious women, their work and the observance of canonical prescriptions; the instruction and education of youth; and the editing and reading of books and periodicals.
LUCIDI, De Visitatione SS. Liminum (4th ed., Rome, 1899); MELCHERS, De Campmoca Dioecesium Visitatione (Cologne, 1883); TAUNTON, The Law of the Church (London, 1906), s. v., Limina; FERRARIS, Bibliotheca Canonica, V (Rome, 1889), s. v., Limina; WERNZ, Jus Decretalium, II (Rome, 1899).
WILLIAM H.W. FANNING 
Transcribed by Thomas M. Barrett 
Dedicated to John Vlazny, Archbishop of Portland in Oregon
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Visitation of the Blessed Virgin Mary
I. THE EVENT
Assuming that the Annunciation and the Incarnation took place about the vernal equinox, Mary left Nazareth at the end of March and went over the mountains to Hebron, south of Jerusalem, to wait upon her cousin Elizabeth, because her presence and much more the presence of the Divine Child in her womb, according to the will of God, was to be the source of very great graces to the Blessed John, Christ's Forerunner. The event is related in Luke 1:39-57. Feeling the presence of his Divine Saviour, John, upon the arrival of Mary, leaped in the womb of his mother; he was then cleansed from original sin and filled with the grace of God. Our Lady now for the first time exercised the office which belonged to the Mother of God made man, that He might by her mediation sanctify and glorify us. St. Joseph probably accompanied Mary, returned to Nazareth, and when, after three months, he came again to Hebron to take his wife home, the apparition of the angel, mentioned in Matthew 1:19-25, may have taken place to end the tormenting doubts of Joseph regarding Mary's maternity. (Cf. also MAGNIFICAT.)
II. THE FEAST
The earliest evidence of the existence of the feast is its adoption by the Franciscan Chapter in 1263, upon the advice of St. Bonaventure. The list of feasts in the "Statuta Synodalia eccl. Cenomanensis" (1237, revised 1247; Mansi, supplem., II, 1041), according to which this feast was kept 2 July at Le Mans in 1247, may not be genuine. With the Franciscan Breviary this feast spread to many churches, but was celebrated at various dates-at Prague and Ratisbon, 28 April; in Paris, 27 June, at Reims and Geneva, 8 July (cf. Grotefend, "Zeitrechnung", II, 2, 137). It was extended to the entire Church by Urban VI, 6 April, 1389 (Decree published by Boniface IX, 9 Nov., 1389), with the hope that Christ and His Mother would visit the Church and put an end to the Great Schismwhich rent the seamless garment of Christ. The feast, with a vigil and an octave, was assigned to 2 July, the day after the octave of St. John, about the time when Mary returned to Nazareth. The Office was drawn up by an Englishman, Adam Cardinal Easton, Benedictine monk and Bishop of Lincoln (Bridgett, "Our Lady's Dowry", 235). Dreves (Analecta Hymnica, xxiv, 89) has published this rhythmical office with nine other offices for the same feast, found in the Breviaries of the fourteenth and fifteenth centuries. Since, during the Schism, many bishops of the opposing obedience would not adopt the new feast, it was confirmed by the Council of Basle, in 1441. Pius V abolished the rhythmical office, the vigil, and the octave. The present office was compiled by order of Clement VIII by the Minorite Ruiz. Pius IX, on 13 May, 1850, raised the feast to the rank of a double of the second class. Many religious orders -- the Carmelites, Dominicans, Cistercians, Mercedarians, Servites, and others -- as well as Siena, Pisa, Loreto, Vercelli, Cologne, and other dioceses have retained the octave. In Bohemia the feast is kept on the first Sunday of July as a double of the first class with an octave.
HOLWECK, Fasti Mariani (Freiburg, 1892); GROTEFEND, Zeitrechnung (Leipzig, 1892). On the iconography of the event, see GUENEBRAULT, Dictionnaire iconographique (Paris, 1850), 645; COLERIDGE, The Mother of the King (London, 1890).
FREDERICK G. HOLWECK 
Transcribed by Michael T. Barrett 
Dedicated to the Immaculate Heart of the Virgin Mary
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Visitation Order
The nuns of the Visitation of Mary, called also Filles de Sainte-Marie, Visitandines, and Salesian Sisters, were founded in 1610 at Annecy in the Duchy of Savoy by St. Francis de Sales, Bishop of Geneva, and by St. Jane de Chantal. Their aim was to secure the benefit of the religious life for persons who had neither the physical strength nor the attraction for the corporal austerities at that time general in religious orders. St. Francis wished especially to apply in souls of good will and in a permanent institution the spiritual method dear to him: to reach God chiefly through interior mortification and to endeavour to do in every action only the Divine Will with the greatest possible love. The Visitation is therefore the principal work of St. Francis de Sales, the perpetuation of his doctrine and spirit, the living commentary on the "Introduction à la vie dévote" and the "Traité de l'amour de Dieu".
At first the founder had not a religious order in mind; he wished to form a congregation without external vows, where the cloister should be observed only during the year of novitiate, after which the sisters should be free to go out by turns to visit the sick poor. This was why he called his institute the Visitation. The project was quite different from the idea realized later by St. Vincent de Paul in the Sisters of Charity, for what the bishop desired above all was the contemplative life; to this he added visitation of the sick, but merely by way of devotion. The undertaking was begun on Trinity Sunday, 6 June, 1610. The Baronne de Chantal, a widow, native of Burgundy, was destined to be the first superioress. Marie-Jacqueline Favre, daughter of the Savoyard juris-consult Antoine Favre, and Mlle Charlotte de Brechard, a Burgundian, accompanied the foundress as did also a servant, Anne-Jacqueline Coste, destined to be the first outdoor sister of the Visitation. After having receive the bishop's blessing they assembled in the house of "la Galerie", still standing, in a suburb of Annecy. Trials, especially those arising from ridicule, were not wanting to the young congregation. People did not readily understand the mild and simple rule of the new institute. Superficial observers did not take into account that the bishop was in his conduct and direction really the most mortified of all the saints. Nevertheless the novices arrived, and the names of two, Peronne-Marie de Chatel and Marie-Amee de Blonay, have remained noted in the history of the Visitation.
When the establishment was an accomplished fact (1615) Archbishop de Marquemont of Lyons undertook to persuade the founder to follow the common practice and erect his congregation into a religious order under the Rule of St. Augustine, with the cloister imposed by the Council of Trent. At first the saint resisted. It cost him much to abandon the sick poor and leave to his daughters only the apostolate of prayer and sacrifice, but he eventually yielded. He then (1616) undertook the compilation of the "Constitutions pour les religieuses de la Visitation Sainte-Marie". The Church has thus characterized this work: "He had added to the rule of St. Augustine constitutions which are admirable for wisdom, discretion, and sweetness" (Brev. Rom., 29 Jan., sixth lesson). At once the founder opened the door of the monastery to all of good will. No severity, however great, could prevent the weak and infirm from coming "there to seek the perfection of Divine love". He expressly ordered the reception at the Visitation not only of virgins but also of widows, on condition that they were legitimately freed from the care of their children; the aged, provided they were of right mind; the crippled, provided they were sound in mind and heart; even the sick, except those who had contagious diseases.
Austerities of the cloister, like rising at night, sleeping on hard surfaces, were suppressed. Instead of chanting the canonical office in the middle of the night the sisters recited the Little Office of the Blessed Virgin at half-past eight in the evening. There was no perpetual abstinence nor prolonged fast. Besides the ordinary fast days of the Church, he retained only that on every Friday and certain vigils. Corporal mortifications properly so called were limited to the use of discipline every Friday. But the wise legislator was careful to give to interior mortification what he withdrew from exterior mortification. His first concern was for poverty, which is nowhere so strict as in the Visitation, where everything is absolutely in common. No sister may "have as property anything however little, or under any pretext whatever". Not only the rooms and the beds, but medals, crosses, rosary beads, even pictures, are changed every year in order that the sisters may never come to consider them as their own. Next comes obedience. Whether general or particular it extends to every moment of the day, and the superior is to be obeyed as a mother, "carefully, faithfully, promptly, simply, frankly, and cordially". The most trying mortification is perhaps that of the common life as understood by St. Francis de Sales. The day of the Visitandine is divided from 5 a. m. until 10 p. m. into a multitude of short exercises which keep her occupied every instant in duties determined by her rule. An hour of mental prayer in the morning and a half-hour in the evening, Mass, Office, spiritual readings, and examens of conscience succeed one another, and keep the religious in perpetual contemplation. Silence, recollection, modesty of demeanour prepare for and facilitate prayer. Two recreations of an hour each relax without dissipating the mind; the sisters should talk with cordiality and simplicity only of agreeable and piously cheerful topics.
A little book based on St. Francis de Sales and which St. Jane de Chantal added from the first to the Constitutions of the order, namely, the "Directoire spirituel pour les actions journalieres", gives the practical means of fulfilling the Constitutions in the spirit of the holy founder, the method of performing each of the daily actions under the eye of God, in dependence on Him, and in union with the Divine Model, Jesus Christ. It may be said that the "Directoire" is the mould of the Visitandines. The sisters wear a black habit. The gown is made a sac, rather full, and is confined by a girdle. On the head they wear a veil of black taminy. A black bandeau encircles the brow; a guimpe or barbette of white linen covers the neck, from which is suspended a silver cross; a large chaplet hangs at the belt. There are three grades among the sisters: the choir sisters who sing the Office; the associate sisters dispensed from the Office because of their health, but in other respects the same as the first grade; and finally the lay sisters who wear a white veil and are engaged in domestic tasks; they have no voice in the chapter but they make the same vows and are as much religious as the others. The communities are cloistered. The outdoor sisters who make publicly only the vow of obedience are charged with the external service of the house. Each convent is governed by a superior whom all the sisters elect by secret ballot. She is chosen for three years at the end of which time she is eligible for election for three more years. When this time is ended she is ineligible for the subsequent term. A council of four other sisters assist her in the government of the house. An assistant replaces her when it is necessary. All the houses of the order are independent of one another. Circulars sent from time to time keep all acquainted with the events of each convent. There is no superior general, no visitor general, nor general chapter. In doubts regarding observance, recourse is had to the house of Annecy, the sainte source, which actually exercises no authority, but whose right to advise is recognized as that of an elder sister. The first superior of each convent is the bishop of the diocese and it is under his direct and immediate care. Two priests are charged by the bishop with the care of the convent, one with the title of superior, the other with that of confessor.
Such are the chief rules of the Visitation, their most striking characteristic being moderation and common sense. Made for generous souls, there is nothing about them which could weaken the body, while they overlook nothing which could mortify the spirit. For three centuries the Visitation has never stood in need of reform and each century has brought to the Church and the world its contingent of holy souls. The Order of the Visitation of Mary was canonically erected in 1618 by Paul V who granted it all the privileges enjoyed by the other orders. A Bull of Urban VIII solemnly approved it in 1626. At the first centenary of the institute in 1710 came renewed praise for its Constitutions "admirable for wisdom, discernment, and mildness, and which open up a certain easy and united path" to religious perfection. The Visitation developed rapidly. As early as the third year the house of "la Galerie" was too small; it was necessary to purchase an estate and build not far from the lake the convent which kept the name of the first convent of Annecy. The church still exists; the remainder of the building was destroyed during the French Revolution. Lyons (1615) was the first foundation with Mother Favre as superior; Moulines (1616) was the second with Mother de Brechard. Grenoble (1618), Bourges (1618), and Paris (1619) followed in close succession. When St. Francis de Sales died (1622) there were already 13 convents established. At the death of St. Jane de Chantal (1641) there were 86. The Bull of Clement XI at the first centenary of the foundation mentions 147. In the seventeenth century the order was confined to France and especially to Savoy; in the eighteenth century it extended to Italy, Germany, Spain, Switzerland, Poland, and the Low Countries. There were 167 houses in 1792 when theFrench Revolution dispersed and closed all the convents it reached. The foreign houses retained the traditions of the founders. The storm passed and as early as 1800 the convents of the Visitation began gradually to be restored in all parts of France. That of Annecy was not restored until 1824.
The convent of Georgetown was the first house of the Visitation founded in the United States (see sub-article below). The Visitation of Georgetown founded that of Mobile 1833 and in the same year that of Kaskaskia, which was transferred to St. Louis in 1844. In 1837 it founded the Visitation of Baltimore, that of Frederick in 1846, and Philadelphia in 1848. These various convents founded others, and at present there are in the United States 21 houses of the Visitation in relation with Annecy. England has two convents, Westbury, now transferred to Harrow, London, and that of Roseland, Walmer, Kent, which is the ancient convent of Vilna, Poland. The last Visitation convent founded in an English-speaking country is that of Ottawa, Canada, founded by sisters from Annecy in 1910. At the third centenary of the order, 6 June, 1910, the Visitation numbered 170 convents: 56 in France and 12 other French houses which the religious persecution compelled to go into exile; 30 in Italy; 2 in Switzerland; 7 in Austria; 1 in Russian Poland; 4 in Belgium; 1 in Holland; 2 in England; 17 in Spain; 3 in Portugal (these convents were driven into exile by the Revolution in 1910); 21 in the United States; 1 in Canada; 11 in Latin America; and 2 in Syria.
The first Visitandines, emulating their foundress, had nearly all received extraordinary gifts of prayer. The process of beatification of Mother de Brechard was even begun but was abandoned to make way for that of Mother de Chantal. It was Blessed Margaret Mary Alacoque (q. v.), a Visitandine of Paray-le- Monial in Burgundy, to whom the Sacred Heart of Jesus was manifested, in order that the devotion to the Sacred Heart might be communicated to the Church. Another Visitandine, Venerable Anne- Madeleine Remusat of the second convent of Marseilles, was the propagator of devotion to the Sacred Heart at the time of the plague of Marseilles in 1722; her cause was introduced in 1891. The cause of Venerable Marie de Sales Chappuis, superioress of the Visitation convent of Troyes (d. in 1875), was introduced in 1879 and the process of her beatification is proceeding rapidly. A religious of exalted virtue, she encouraged a number of souls both within and without the cloister in that path of confidence, generosity, obedience to the Divine Will, of fidelity to the duty of the present moment, which was inculcated by St. Francis de Sales. In the course of the process of beatification her authentic writings have been carefully examined and approved by the Sacred Congregation of Rites (Decree of 21 Sept., 1892). The Visitandines are contemplatives, and in order that they might not be turned aside from the chief aim the founder often recurs in his letters to the necessity of not imposing external duties which would divert them from their first vocation. Nevertheless, even in the time of St. Francis de Sales the Visitation several times accepted temporarily the mission of reforming foreign communities or even houses of penitent women, and God has blessed their devotion. It was likewise the need of the times which at a certain period led many convents to open within their cloisters boarding-schools for young girls. These boarding-schools which still exist in certain communities have done great good to youth. The instruction given at the Visitation is generally solid and on a par with that of the most serious schools. But what especially characterizes the schools of the Visitation and the pupils themselves is the strong education of will and character. In a constantly serene and maternal atmosphere the child leans at an early age self-denial, a sense of duty, and of responsibility to God for every action. The mistress's methods of going to God become to a certain extent those of the children.
HAMON, Hist. de St. Francois de Sales, ed. GONTHIER AND LETOURNEAUX (Paris, 1909); BOUGAUD, Hist. de ste Chantal (Paris, 1865); ST. FRANCIS DE SALES, Lettres, in Oeuvres, XIV (Annecy, 1908); Regles, de st Augustin et constitutions pour les soeurs de la Visitation (Annecy, 1889); Annee sainte des religieuses de la Visitation Ste Marie (Annecy, 1871); DE CHAUGY, Vie de quatre des premieres meres de l'ordre de la Visitation Ste. Marie, ed. VEUILLOT (Paris, 1852).
RAPHAEL PERNIN 
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Visitors Apostolic
Officials whom canonists commonly class with papal legates. Visitors differ from other Apostolic delegates, principally in this, that their mission is only transient and of comparatively short duration. In ancient times, the popes generally exercised their right of inspecting the dioceses of various countries through their nuncios or delegates (c. 1, Extravag. Comm. de Consuet. I, 1; c. 17, X, de Cens. III, 39), though they occasionally, even in the primitive ages, sent special visitors. At the present time, the mission of papal nuncios is rather of a diplomatic than of a visitatorial character. Visitors are, at present, deputed by the pope for special emergencies and not at stated intervals. Their duty is to inspect the state of the Church in the country confided to them and then to draw up a report to the Holy See. At times, this visitation is made with the same attention to details as is an episcopal visitation. Visitors Apostolic are also appointed to visit the various provinces of a religious order, whenever, in the judgment of the pope, this becomes useful or necessary. In all cases of Apostolic visitation, the pope, through delegates, is putting into effect the supreme and immediate jurisdiction which is his for any and every part of the Church. The exact powers of a visitor can be known only from his brief of delegation. His office ceases as soon as he has submitted his report to the Holy See through the Consistorial Congregation. For the city of Rome itself there is a permanent Commission of the Apostolic Visitation. Established by Urban VIII as one of the Roman congregations under the presidency of the cardinal vicar, it was changed into a commission by Pius X through the Constitution "Sapienti Consilio" (29 June, 1908). These Apostolic visitors annually inspect the parishes and institutions of Rome and made report on their spiritual and financial condition. They pay special attention to the fulfilment of the obligations springing from pious foundations and legacies for Masses and chaplaincies.
LEITNER, De Curia Romana (Ratisbon, 1909); DE LUCA, Praelectiones Juris Canonici (Rome, 1897); MARTIN in Amer. Eccles. Review (Oct., 1910).
WILLIAM H.W. FANNING 
Transcribed by Michael T. Barrett 
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Visits to the Blessed Sacrament
By this devotional practice, which is of comparatively modern development, the presence of Jesus Christ in the Blessed Eucharist is regarded in the same light and honoured with the same ceremonial observance as would be paid to a sovereign who favoured any place in his dominions by taking up his abode there. The conception is that in the tabernacle Jesus Christ, as it were, holds His court, and is prepared to grant audience to all who draw near to Him, though other prefer to regard Him as a prisoner bound to this earth and to existence in a confined space, by the fetters of His love for mankind. In this latter case the visits paid to the Blessed Sacrament assumed the special character of a work of mercy intended to console the Sacred Heart of Jesus for the indifference and ingratitude shown Him by the majority of Christians, for whose sake He remains in the sacramental species. It must be plain that this devotional exercise of "visiting" the Blessed Sacrament is essentially dependent upon the practice of ceremonial reservation.
As has already been pointed out in this latter article, the attempts formerly made to demonstrate the existence of a custom in the early Church of showing special and external veneration to the Sacred Species when reserved for the sick break down upon closer investigation. To this day in the Greek Church no practice of genuflecting to the Blessed Sacrament is known and in fact it may be said that, though it is treated respectfully, as the Book of the Gospels or the sacred vessels would be treated respectfully, still no cultus is shown it outside of the Liturgy. During the first ten or twelve centuries after Christ the attitude of the Western Church seems to have been very similar. We may conjecture that the faithful concentrated their attention upon the two main purposes for which the Blessed Eucharist was instituted, viz. to be offered in sacrifice and to become the food of the soul in Holy Communion. It was only by degrees that men awoke to the lawfulness of honouring the abiding presence of Christ outside of the sacred mysteries, much as we may conceive that if a monarch chose to dress in mufti and to lay aside all marks of rank, people might doubt of showing him demonstrations of respect which he seemed purposely to exclude. In any case the fact is certain that we meet with no clear examples of a desire to honour the presence of Jesus in the Blessed Sacrament reserved upon the altar before the twelfth century.
Perhaps one of the earliest indications of a new feeling in this regard is revealed in a direction given to the anchoresses in the "Ancren Riwle": "When ye are quite dressed...think upon God's Flesh and on His Blood which is over the high altar and fall on your knees towards it with this salutation "Hail thou author of or Creation, etc.". So again, in one of his letters St. Thomas of Canterbury writes: "If you do not harken to me who have been wont to pray for you in an abundance of tears and with groanings not a few before the Majesty of the Body of Christ" (Materials, Rolls Series, V, 27). This example, perhaps, is not quite certain but we know from instances in the Holy Grail romances, that the idea of praying before the Blessed Sacrament was growing familiar about this period, i.e. the end of the twelfth century. The English mystic Richard Rolle of Hampole, at the beginning of the fourteenth century, explicitly exhorts Christians to visit the church in preference to praying in their own houses, for he says "In the church is most devotion to pray, for there is God upon the altar to hear those that pray to Him and to grant them what they ask and what is best for them" ("Works", ed. Horstman, I, 145). But in the course of the same century the practice of visiting the Blessed Sacramentbecame fairly common, as we see particularly in the case of Blessed Henry Suso and Blessed Mary de Malliaco (A.D. 1331-1414), who, we are told, "on solemn feasts kept vigil before the most holy Sacrament". It was often at this period joined with an intense desire of looking upon the Blessed Sacrament exposed, a most striking example of which will be found in the "Septiliilium" of Blessed Dorothea, a holy recluse of Pomerania who died in 1394. But the practice of compiling volumes of devotions for visits to theBlessed Sacrament, one of the best known of which is the "Visits" of St. Alphonsus Ligouri, was of still later date.
The information given by writers such as CORBLET, Hist. de la sainte Eucharistic (Paris, 1886) and RAIBLE, Der Tabernakel einst und jetzt (Freiburg, 1908), must be used with caution as the present writer has pointed out in The Month (April and December, 1907).
HERBERT THURSTON 
Transcribed by Michael T. Barrett 
Dedicated to Gerry Weipert
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Vitoria
(VICTORIENSIS).
Diocese; suffragan of Burgos, in Spain, bounded on the north by the Bay of Biscay; on the east by Guipuzcoa and Navarre; on the south by Logrono; and on the west by Burgo. It comprises the Basque Provinces and the greater part of the Province of Alava.
The principal city, Vitoria, has more than 27,000 inhabitants. Prior to the tenth century the city was called Gazteiz, a Basque word meaning "the height of the fray", and belonged to the very ancient Federation of Arriaga, a federation of the towns of Alava. It occupied the upper portion of the present city, which is called el Campillo, or Villa de Suso. The name Gazteiz is found in a document of the Conde Fernan Gonzalez, dated 934, preserved in the monastery of San Millan de Rioja. The Navarrese king D. Sancho the Wise took possession of this region in 1181, giving it the name of Victoria, which has been converted into Vitoria by the peculiarities of the local phonetics, and conferred upon it the privileges of a town. He built two castles, surrounded the town with walls, appointed Pedro Ramirez its military chief, and granted it the fuero, or charter, of Logrono. Alfonso VIII conquered it for Castile and conferred upon it still further fueros and privileges, which were confirmed by Ferdinand III and Alfonso X the Wise. John II conferred a city charter upon it on 20 November, 1431. Isabella the Catholic obtained from Pope Alexander VI the transfer of the collegiate Church of Armentia to the parochial Church of Santa Maria de Vitoria, the present cathedral, and in 1862 the Diocese of Vitoria was erected, in conformity with the Concordat of 1851, under the Bull of Pius IX, 5 October, 1861.
When Calahorra was conquered by the Moors, its episcopal see was established in the Church of Armentia, and the kings of Asturias then gave it the name of Diocese of Alava. Theodomir, Reccared, and Vivere (eighth and ninth centuries) signed as bishops of Calahorra, although they resided in Armentia. Bishop Fortunius was one of those who defended the use of the Mozarabic Rite before Alexander II, and at his death (1088) the Diocese of Alava was suppressed, the Church of San Andres de Armentia taking rank simply as a collegiate with canons and dignitaries, the Archdean of Alava being the principal. This was transferred to Vitoria in 1498. In the fifteenth century Vitoria was disturbed by the factions of the Callejas (Aristocrats) and the Agalas (Democrats); the former held their meetings in the Church of San Pedro, and the later in that of San Miguel. Ferdinand the Catholic made strenuous efforts to restore peace.
The three distinct periods of its existence can easily be traced in the city of Vitoria. The most ancient city, the Campillo, or Villa de Suso, surrounded by walls and ramparts, now for the most part in ruins; the old city, built at the foot of the Villa de Suso and now shut in by the modern Vitoria with its handsome edifices. The Cathedral of Santa Maria, the ancient collegiate church, which in 1181 was a fortress as well as a church, was situated in the old city. It disappeared when the fourteenth-century edifice was built. This is a Gothic structure of the second period; its beautiful open portico is surmounted by a clock tower; it has three naves and a transept; the main chapel (capilla mayor) has a beautiful tabernacle, the work of Olaguibel, and reredos by Valdivieso, both natives of Alava. In the sacristy is the "Immaculate Conception" by Juan de Carreno, a "Pieta" attributed to Van Dyck, and some small pictures by Zurbaran and Juan de Juanes. The processional cross is attributed to Benvenuto Cellini. The image of the Blessed Virgin, called de la esclavitud, because she holds an S and a nail (clavo) in her hand, is a precious relic of the twelfth century. A new cathedral, which will be larger than that of Burgos, is now (1912) being built through the zeal of the bishop, D. Jose Cadena y Eleta. The crypt was opened in 1911. Other notable churches of Vitoria are San Vicente and San Miguel, which were the churches of Gazteiz in the time of Sancho the Wise. The Church of San Miguel is built on the site of an ancient Roman temple and contains a statue of the Blessed Virgin called La Blanca, from the whiteness of the stone of which it is made. The parish church of San Pedro contains some curious tombs. The convent of the Dominicans was founded by St. Dominic on the site of the house of Sancho the Strong of Navarre. It has since served for a barracks and a military hospital. The convent of San Francisco, founded in 1214, is also a barracks for infantry and cavalry. Adrian of Utrecht was living in the famous "Casa del Cordon" when he received the news of his elevation to the papacy.
The conciliar seminary was inaugurated in 1880 under the patronage of St. Prudentius and St. Ignatius. It was enlarged by Bishop Mariano de Miguel y Gomez. The seminary of Aguirre was founded in 1853. During the civil wars it was used for a military storehouse. The secondary school has a guild building surrounded by the gardens of La Florida. The hospital occupies the old seminary building of San Prudencio which was founded in the seventeenth century by Bishop Salvatierra of Segorbe and Ciudad-Rodrigo, a native of Vitoria. Onate is situated in this diocese. Its university dates from about the middle of the sixteenth century, having been founded by Rodrigo de Mercado y Zuazola, Bishop of Majorca and Avila. Paul III, in 1540, issued a Bull to establish a collegio mayor and university under the invocation of the Holy Spirit. During the first civil war this institution was transferred to Vitoria, and then suppressed. Some years later it was reopened as an independent institution, but was afterwards again closed. D. Carlos de Borbón gave his protection to the university when he was in power in the Basque Provinces during the last Carlist war. The Loyola House, which formerly belonged to the Diocese of Pamplona, now belongs to Vitoria.
DE LA FUENTE, Hist. de las Universidades en Esp., II (Madrid, 1885); PIRALA, Provincias Vascongadas in Esp. sus monumentos y artes (Barcelona, 1885).
RAMON RUIZ AMADO 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of the Diocese of Vitoria
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Vittore Carpaccio
A Venetian painter whose real name was Scarpazza, b. at Venice about 1455; d. in the same city between 1523 and 1526. He was one of those Venetian masters who formed a link between the earlier artists, such as Jacobello del Fiore and the classic painters like Giorgione and Titian. Lazzaro Bastiani was his teacher, not, as Vasari has maintained, his pupil. Being an artist who worked for the middle classes of Venetian society, Carpaccio enjoyed neither the official position nor the aristocratic patronage that fell to the lot of the Bellinis. It was only in 1501 that he received orders for the Doge's Palace, where he painted the "Lion of St. Mark", still to be seen there, and the "Battle of Ancona", destroyed in the fire of 1577. In 1508 he was one of the commission appointed to set a valuation upon Giorgione's frescoes at the Fondaco dei Tedeschi.
Nearly all of Carpaccio's lifetime was spent in painting for the scuole (schools) or religious confraternities either of artisans or foreigners. It was for one of these that he executed the most celebrated and extensive of his works "The Life of St. Ursula", now preserved in the Academy of Venice. His other paintings were produced, doubtless, under similar circumstances. They usually depicted the lives of the saints, and they included such subjects as: "The Life of the Virgin", "The Life of St. Stephen", "The Life of St. Jerome", and "The Life of St. George". The first two are found in museums of Europe, but about 1560 the others were placed, with the "Miracle of St. Tryphonius" and the "Call of St. Matthew", in the little Venetian church of San Giorgio de Schiavoni, the best place in the world in which to make Carpaccio's acquaintance. The eight unframed panels found in the church of Saint Alviso, signed "Carpathius" and dealing with the histories of Joseph, the Queen of Sheba, Job, and Rebecca, are attributed, although without positive proof, to the youthful period of the master.
Carpaccio's style, like that of all the Venetian painters of the time, bore the imprint of Mantegna's influence. Architecturally he was inspired by Lombardi, but his peculiar charm lay in knowing better than any other artist how to reproduce the incomparable grace of Venice. Long before the time of Guardi and the Canalettis, Carpaccio was the historian and the poet of its calle and canali, and his work, together with Marin Sanudo's Journal, provides the best picture extant of the golden age of the republic. Carpaccio was the most truly Venetian of all the artists of Venice, and, of course, it is there that he can be best understood and appreciated. Moreover, he was the most Oriental, and his work abounds in the costumes and views of the East. In 1511 he had completed a panorama of Jerusalem that he offered in a letter to the Marquis of Mantua. It might naturally be supposed that Carpaccio had accompanied Gentile Bellini to Constantinople, but it has been ascertained that he limited himself to copying Reuwich's pictures in Breydenbach's "Itinerary", published at Mainz in 1486.
His genius is of a most realistic turn. He has nothing of Giovanni Bellini's deep, religious lyricism; besides, his expression lacks vigour. His "Martyrdom of the Ten Thousand" in the Academy of Venice is among his feeblest efforts, being merely a happy, tranquil, although quite pleasing, conception, luminous and life-like, and characterized by exquisite dignity and an indescribable air of cheerful heroism. His great equestrian picture of St. Vitalis at Venice was the most beautiful piece of decorative painting prior to the time of Paul Veronese. When pathetic, Carpaccio is charming. Nothing is more instructive than to compare his "Life of St. Ursula" with Memling's famous shrine in Bruges. With the Venetian everything merges into splendid spectacles and ceremonies. However, his "Saint's Vision" is one of the most beautiful paintings of virginal sleep ever made. His "St. Jerome in his Cell" yields nothing in point of nobility to Durer's fine print, and his last pictures, such as "The Holy Family" at Caen and the eloquent "Pieta" at Berlin, reveal a soulful intensity of which his earlier productions gave no promise.
LOUIS GILLET 
Transcribed by Gerald M. Knight

Vittorino Da Feltre[[@Headword:Vittorino Da Feltre]]

Vittorino da Feltre
(VITTORINO DE' RAMBALDONI).
Humanist educator, b. at Feltre, 1397; d. at Mantua, 1446. He was the son of Bruto de' Rambaldoni, a notary, but is best known by the surname of Feltre. Vittorino entered the University of Padua in 1396, attended the courses of Gasparino da Barzizza and Giovanni da Ravenna in grammar and Latin letters, and studied philosophy and perhaps theology. As a student he supported himself by tutoring. After obtaining the doctorate he studied mathematics under Pelacani da Parma, serving meanwhile as a famulus in the professor's household. Soon his fame as a teacher of mathematics surpassed his master's. He spent eighteen months studying Greek under Guarino da Verona, his fellow-student at the University of Padua, and then the best Greek scholar in Italy. Afterwards Vittorino opened a private school at Padua, and in 1422, upon the resignation of Barzizza, obtained the chair of rhetoric in the university. After about a year, either being disgusted with the immorality of the city or unable to control his students, he resigned the chair and went to Venice, where he again organized a school. In that year, 1423, he was invited by Gian Francesco Gonzaga, Marquis of Mantua, to undertake the education of his children. Vittorino accepted the invitation with the agreement that the could conduct a school at the Court and receive other students; and he established at Mantua the school with which his name is most familiarly associated.
A villa, formerly the recreation hall of the Gonzaghi, was transformed by him into an ideal schoolhouse. Because of its pleasant surroundings and the spirit that prevailed therein, it was called the "Casa Jocosa" or "Pleasant House". All the scholars were boarders and Vittorino endeavoured to make the school as pleasant and enjoyable as the ideal home. Children of the leading families of Mantua, sons of other humanists like Filelfo, Guarino, and Poggio, and poor children were admitted to the classes. The instruction given was of the new Humanistic type but Christian in character and spirit. It was not merely a literary training but embraced the physical and moral requirements of a liberal education. Letters (Latin and Greek), arithmetic, geometry, algebra, logic, dialectics, ethics, astronomy, history, music, and eloquence were all taught there, and frequently by special masters. The pupils were directed also in some form of physical exercise, chosen usually according to their needs, but, at times, according to their tastes. There were some general exercises which were obligatory in all kinds of weather. Vittorino taught here as elsewhere by example, and participated in the field games.
He was an exemplary Catholic layman and as a teacher strove to cultivate in his pupils all the virtues becoming the Catholic gentleman. Every day had its regular religious exercises at which, like morning prayer and Mass, all assisted. He was a frequent communicant, and desired his students to approach the Sacraments every month. He did not overlook the individual, but he attained his success in overcoming faults and building up character by private direction and exhortation. His punishments were intended as remedies and were not administered immediately upon the discovery of an offense. His great educational service was to adjust the new Humanistic studies to a system of teaching and to show how they could be taught without compromising the principles ofChristianity. He insisted on pleasant surroundings, made study attractive, and, by attention to individuals, more profitable. He developed a novel method of physical training, respecting the needs of the various pupils. He eminently succeeded with the education of Cecilia Gonzaga, who became one of the most cultured women of her time and ended her life as a nun. Vittorino has left us no written accounts of his work, nor any educational treatises. For an account of the famous humanists and scholars, statesmen, and prelates whom he prepared for their career, see Rosmini, op, cit., infra, IV.
ROSMINI, Idea dell' ottimo precettore nella vita e disciplina di Vittorino da Feltre (Milan, 1845); WOODWARD, Vittorino da Feltre and other Humanist Educators (Cambridge, 1897); ROSLER in Bibl. der kath. Padagogik, VII (Freiburg, 1894), 101-24; Vittorino da Feltre, a Prince of Teachers (New York, 1908), written by a Sister of Notre Dame; McCORMICK, Two Medieval Catholic Educators, I: Vittorino da Feltre in Cath. Univ. Bull., XII, 4; SYMONDS, Renaissance in Italy (Revival of Learning) (New York, 1888); TIRABOSCHI, Storia della lett. ital., VI (Florence, 1809); VESPASIANO DA BISTICCI, Vite di uomini ilustri del secolo X V, II (Bologna, 1893).
PATRICK J. MCCORMICK 
Transcribed by Michael T. Barrett 
Dedicated to Judy Van Horn
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Vitus Miletus
(Originally MÜLLER)
A Catholic theologian, born at Gmünd, Swabia, 1549; died at Mainz, 11 Sept., 1615. He studied at the German College, Rome, from 1567 to 1575; on 28 Oct., 1573, as dean of the students he gave a short address before Pope Gregory XIII, when he visited the newly organized academy. He was ordained in St. John Lateran on Easter Saturday, 1575, and returned to Germany in the summer of that year; on his way home he was made doctor of theology at Bologna (11 June 1575). He was summoned to Mains by the Elector Daniel Brendel von Homburg, where he was active in the reform of the clergy. From there he was sent by the elector to Erfurt, to assist the suffragan bishop Nicolaus Elgard in his efforts for the restoration of Catholicism. His sermons on the doctrine of the Eucharist, preached at Erfurt in Lent, 1579, involved him in sharp controversy with the Protestant preachers. He was sent to Rome in 1582 to bring the pallium for the new archbishop, Wolfgang von Dalberg. The latter brought him back again to Mains, and employed him on important affairs, notably on the visitation of monasteries. Also in 1601 and 1604 he brought from Rome the confirmation and the pallium for the succeeding archbishops, Adam von Bicken, and Schweikart von Cronenberg. Under all these archbishops, the last of whom appointed him his spiritual counsellor, he was tirelessly engaged in defending the Catholic Faith, both by preaching and writing, until his death. He was provost of St. Moritz, dean of the Liebfrauenstift, canon of St. Victor's and St. Peter's, all in Mains; and canon of St. Severus' at Erfurt. After 1575 he also had a canonry in the cathedral chapter at Breslau. He did not visit Breslau until 1599, and then only for a short time, while taking part in the election of a bishop; he then went to Rome to bring the confirmation of the elected bishop. His polemical and apologetic writings are: — "De festo Corporis Christi in honorem Jesu Christi" (Mains, 1580); "Augenschein des Jesuiter Spiegels, so neuwlich zu Erffurdt in truck aussgangen" (Cologne, 1582); "De sacramentis, mille sexcenti errores, vaniloquia et cavillationes eorum, qui hoc tempore ab Ecclesia secesserunt catholica, cum brevi eorum refutatione; plerique collecti ex Kemnitio" (Mains, 1593); "Brevis discussio et refutatio sexcentorum errorum, quos duo Prædicantes Saxonici Tilemannus Heshusius et Joannes Olearius Pontificiis hoc est Christianis Catholicis vanissime hactenus attribuerunt" (Mainz, 1604).
ROTH in Württembergische Vierteljahrshefte für Landesgeschichte, new series, ninth year (1900), S. 304-306; STEINHUBER, Geschichte des Collegium Germanicum Hungaricum in Rom., I (Freiburg im Br., 1895), 75, 95 sq., 195, 197, 201-3, 303; JUNGNITZ, Die Breslauer Germaniker (Breslau, 1906), S. 24-27; FUNK in Kirchenlex., 2, Aufl., VIII, 1515 f.
FRIEDRICH LAUCHERT. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Vitus Pichler
Distinguished canonist and controversial writer, b. at Grosberghofen, 24 May, 1670; d. at Munich, 15 Feb., 1736. He studied for the secular priesthood, but after ordination entered the Society of Jesus, 28 Sept., 1696. For four years he was professor of philosophy at Briggs and Dillingen. He was then advanced to the chair of philosophy, controversial and scholastic, at Augsburg. He acquired fame in the field of canon law, which he taught for nineteen years at Dillingen, and at Ingolstadt, where he was the successor of the illustrious canonist, Fr. Schmalzgrueber. His latest appointment was as prefect of higher studies at Munich. His first important literary work was, "Lutheranismus constanter errans" (1709); "Una et vera fides" (1710); "Theologia polemica paticularis" (1711). In his "Cursus theologiæ polemicæ universæ" (1713), Pichler devotes the first part to the fundamentals of polemical theology and the second part to the particular errors of the reformers. It is said that he is the first writer to lay down, clearly and separately, the distinction between fundamental theology and other divisions of the science. He also wrote an important work on papal infallibility, "Papatus nunquan errans in proponendis fidei articulis" (1709). Although widely renown as a polemical theologian, Pichler is better known as a canonist. He published his "Candidatus juris prudentiæ sacræ" in 1722; this was followed by "Summa jurisprudentiæ sacræ universæ" in 1723 sqq. He also issued "Manipulus casuum jiridicorum" and several epitomes of his larger canonical treatises. Pichler's controversial works were in great vogue during the eighteenth century, while his books on canon law were used as textbooks in many universities. His solutions to difficult cases in jurisprudence gave a decided impetus to the study of the canons and afforded a key to the intricate portions of the "Corpus juris canonici". Fourteen of Pichler's works, excluding the many editions and alterations, are enumerated.
HURTER, Nomenclator literarius, III (Innsbruck, 1895); SOMMERVOGEL, Bibliothèque de la Compagnie de Jésus, VI (Brussels, 1895); de BACKER, Bibliothèque des éscrevains S. J. (Liège, 1853-76).
WILLIAM H.W. FANNING
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Vivarini
A family of Italian painters.
Alvise Vivarini
Born in 1446 or 1447; died in 1502. He was the son of Antonio, and was educated by his uncle Bartolomeo. Of his early history very little is known. In 1488 he wrote to the Signoria in Venice, begging that he might be allowed to prove his skill side by side with that of the two Bellini in the decoration of one of the great rooms, that in which the Grand Council met. His petition was granted, but the pictures he executed have disappeared. In 1492, from the same body, he received the honorary title of Depentor in Gran Conscio and a stipend of five ducats a month. For some years he was by most critics connected with Giovanni Bellini, by some regarded as Bellini's pupil, or a foreman in his studio, and by others as a person of little interest, an unimportant Muranese painter, who imitated Bellini's methods and copied his ideas and technique. It is very largely owing to Bernhard Berenson's investigations when compiling his work on Lotto that Alvise has been given his rightful position as an eminent Venetian painter, who exercised great and lasting influences on his successors. He was an original workman, highly thought of in his own time, a great figure amongst the Venetian masters of the fifteenth century, by no means an unimportant member of the Vivarini family, and not a follower of Bellini, but eminent on his own account, and also because he was the master of Cima, Lotto, Montegna, and Bonsignori. His influence upon his pupils is considerable, and extends to others who were not specially known as his pupils, as Basaiti, Pordenone, and Antonello da Messina.
His first dated work is the polyptych of 1475, painted for Montefiorentino, and still to be seen in that Franciscan monastery. His Madonna of 1480 is in the Venice Academy. There is a picture dated 1483 at Barletta, one at Naples of 1485, a Madonna at Vienna, 1489, a head of the Saviour in Venice (1493), a Resurrection at Venice also of 1498. Then we come to the last great work, that of "St. Ambrose Enthroned", in the Frari Church at Venice, commenced in 1501, left incomplete at his death, and finished by Marco Basaiti. Many other works of his still exist , but are without date, and recent criticism has given back to Alvise a number of portraits which have hitherto passed under other names. There is but one signed portrait by him, that which formed part of the Salting Bequest; but, taking that as a starting-point, the pictures at Windsor Castle, in the Stuttgart Gallery, in the gallery at Padua, and in the possession of the Comtesse de Bearn, have been with considerable probability attributed to this painter. Many judges also attribute to him a portrait bequeathed to the National Gallery by the Misses Cohen as well as one belonging to Lord Wemyss, another in the possession of Lady Layard, and a fourth in the Signoria in Venice.
Antonio Vivarini
Born probably at Murano during the early part of the fifteenth century; died probably at Venice, after 1470. He may be regarded as the father of the famous Murano school of painting. Of his history we know very little. He gave security for his wife's dower on 4 February, 1446. Where he acquired his early teaching in painting is not known, but he was undoubtedly influenced by Gentile da Fabriano and by Pisanello. He worked in partnership with Giovanni da Murano; the earliest dated work bearing their united names is in the Academy at Venice, and is dated 1440, while another copy of it is in the Church of St. Pantaleone, and is dated 1444. The organ shutters of San Giorgio Maggiore executed by the two painters, are dated 1445, the "Virgin and Child Enthroned", in the Academy at Venice, bears the date of the following year. We know of the existence of a picture, dated 1447, which used to be in Padua, but which has disappeared; about that date Giovanni Murano probably died, because in 1450 Antonio entered into partnership with his brother Bartolomeo, and the Bologna Gallery possesses a very fine picture signed by the two brothers in 1450 and painted for the Certosa. A picture was painted for the Church of San Francesco at Padua in the following year; the partnership broke up in 1459, and the pictures following that time are signed by Antonio alone. The only really important one is now in the Lateran Gallery, and is dated 1467. Other places where the works of this painter may be studied are Brescia, Osimo, Pausula, Bergamo, Berlin, and Milan.
Bartolommeo Vivarini (Bartolommeo da Murano)
Born evidently at Murano, probably about 1425; died about 1499, certainly after 1490. He was a younger brother of Antonio, and must have been largely responsible for the artistic training of Alvise. His earliest dated work is the great group of the "Madonna and Child with Saints" (now in the gallery at Bologna), originally painted for the Certosa of that city, and regarded in northern Italy as one of the finest creations of its time. It bears a long inscription commemorating the faithful services of Cardinal Nicolo Albergati, the friend of Pope Nicolas V, who gave the commission for the picture. Another work signed by the brothers represents the "Glory of Saint Peter", painted for the Church of San Francesco at Padua, and now in the gallery of that city. Signed by Bartolommeo only, but with his full family name of Vivarini, is the panel of San Giovanni Capistrano (now in the Louvre), the earliest example bearing his signature alone. In 1464 the partnership appears to have relaxed, and then Bartolommeo stood as an independent painter, and a man of great originality and distinct personal qualities. In 1465 he painted his picture of the "Enthroned Virgin" (now in the Naples Museum) for a church at Bari. In 1473 he painted for the Church of Santa Maria Formosa (Venice) the "Virgin of Mercy", and in the same year his superb figure of Saint Augustine. To the following year belongs the Frari picture of the "Enthroned St. Mark". The picture of "St. Ambrose" at Vienna is dated 1477; the "Virgin and Child" at Venice, 1478; another "Virgin and Child" now at Turin, 1481; a smaller altarpiece now in the Frari church, 1482; and the "Saint Mary Magdalene" in the Academy at Venice is dated the same year. The last signed portrait is that of Saint Barbara in the Academy at Venice; it is dated 1490, but contemporary evidence seems to prove that Bartolommeo lived for several years after that date. In addition to the places mentioned, there are examples of his work at Fermo, Pausula, Boston, U.S.A., in the collection of Mr. Shaw, and in the collection of Lord Wemyss at Gosford. There are of course many pictures by his which bear no dates.
ALVISE: For the only really satisfactory study of Vivarini and his works see BERENSON, Lorenzo Lotto (London, 1901). See also ZANETTI, Venetian Painters (Venice, 1771). 
ANTONIO: OLCOTT, Pamphlets (Siena, s.d.); PAOLETTI, The Painters of the Fifteenth and Sixteenth Centuries (Padua, 1895); BERENSON, Lorenzo Lotto (London, 1901); ZANETTI, Venetian Painters (Venice, 1771). 
BARTOLOMMEO: ZANETTI, Venetian Painters (Venice, 1771).
GEORGE CHARLES WILLIAMSON 
Transcribed by Thomas M. Barrett 
Dedicated to the Vivarini family
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Viviers
(VIVARIUM).
Diocese; includes the Department of Ardèche, France. It was suppressed by the Concordat of 1802, and united to the See of Mende. Re-established in 1822, the diocese then included almost all the ancient Diocese of Viviers, and some part of the ancient Diocese of Valence, Vienne, Le Puy, and Uzès (see NÎMES), and was suffragan of the Archdiocese of Avignon. St. Andéol, disciple of St. Polycarp, evangelized the Vivarais under Septimius Severus, and was martyred in 208. His body was buried by Blessed Tullie. The "Old Charter", drawn up in 950 by Bishop Thomas, is the most complete document we possess concerning the primitive Church of Viviers. It mentions five bishops, who lived at Alba Augusta (Aps): Saints Januarius, Septimus, Maspicianus, Melanius, and Avolus. The last was a victim of the invasion of the barbarian Chrocus (the exact date of which is unknown). In consequence of the ravages suffered by Alba Augusta, the new bishop, St. Auxonius, transferred the see to Viviers about 430. Promotus was probably the first Bishop of Viviers; the document also mentions later several canonized bishops: Saints Lucian and Valerius (fifth and sixth centuries); St. Venantius, disciple of St. Avitus, who was present at the councils held in 517 and 535; St. Melanius II (sixth century); St. Eucherius, St. Firminus, St. Aulus, St. Eumachius, St. Longinus (seventh century); St. Arcontius, martyr (date unknown, perhaps later than the ninth century.
It seems that the Diocese of Viviers was disputed, for a long time, by the metropolitan Sees of Vienne and Arles. From the eleventh century its dependence on Vienne was not contested. John II, cardinal and Bishop of Viviers (1073-95), had the abbatial church of Cruas consecrated by Urban II, and accompanied him to the Council of Clermont. Afterwards, it is said that Conrad III gave Lower Vivaraisas an independent suzerainty to Bishop William (1147). In the thirteenth century, under the reign of St. Louis, the Bishop of Viviers was obliged to recognize the jurisdiction of the Seneschal of Beucaire. By the treaty of 10 July, 1305 Philip IV obliged the bishops of Viviers to admit the suzerainty of the kings of France over all their temporal domain. We may also mention as bishops: Peter of Mortemart (1322-25), counsellor of King Charles IV, and cardinal (1327); Peter of Sarcénas (1373-75), cardinal in (1375); John Fraczon, Cardinal de Brogny (1392-98), a swineherd during his childhood, cardinal in 1385, and later, vice-chancellor of the Roman Church; he took an important part in the Council of Constance; Alexander Farnese (1560-65), cardinal in 1534.
Under Bishop Bonnel (1836-1841), there occurred in the Diocese of Viviers the extraordinary movement of allignolisme. The brothers, Charles-Régis Allignol and Augustin Allignol, b. at La Rouvière, in the diocese, published in 1839 a work entitled "L'Etat actuel du clergé en France", in which they demanded the immovability of the succursalistes; installation of diocesan synods to assist the bishop in the administration of his diocese; the representation for the lower clergy at councils; suppression of fees, and the modification of studies at the seminaries. Boyer, director of the Seminary of St-Sulpice, refuted the writing of the brothers Allignol in a book which he wrote, and they were removed by Bishop Bonnel. The older of the two brothers hastened to Rome, whereGregory XVI and many cardinals received him kindly. The pope ordered that their book should be submitted to two doctors, but that no "note of infamy" was to be attached. Father Perrone, one of the doctors judged the book severely, and noticed in it propositions in it impregnated with Presbyterianism. But the brothers, claiming that they were favoured by the pope and alleging in proof that they had been allowed to have a private chapel, continued to create disturbance in the Diocese of Viviers. Meanwhile (1841) Jean-Hippolyte Guibert, later Archbishop of Paris and cardinal, became Bishop of Viviers.
Thouez, the curé of Aubenas, who felt kindly to the brothers Alignol, although he recommended moderation to them, and reprimanded their errors, tried to shield them from the displeasure of the new bishop. The latter soon perceived that their efforts to democratize the Church were very dangerous; this tendency was supported by Savin, archpriest of the Cathedral of Viviers, and by Tailhant, curé of Vesseaux, who published two pamphlets in favour of restoring to the succursalistes their social position. On 31 Aug., 1844, the Allignolist party published in "Le Bien Social" a long diatribe against Bishop Guibert, and copies of this newspaper were distributed to all the priests of he diocese, then assembled for the retreat. The bishop was offended, forbade the Allignol brothers to use the private chapel, suspended the archpriest of Viviers, and published, 6 Jan., 1845, a pastoral letter "on dangerous tendencies of a party springing up in the Church of France against episcopal authority". This letter was approved by Cardinal Lambruschini, Secretary of State of Gregory XVI. After that Guibert, 2 June, 1845, published a new pastoral letter promulgating an answer from Pius IX to the Bishop of Liège on the subject of succursalistes. The Allignols submitted, and Gregory XVI, 26 Nov., 1845, sent to Bishop Guibert a congratulatory Brief on the happy end of the crisis, which might have resulted in an agitation against the Concordat itself.
Several saints are connected with the history of the diocese; the Spanish deacon and martyr, St. Vincent (end of third century), protector of the cathedral church and of the diocese; St. Just, Bishop of Lyons (end of the fourth century), belonging to the family of the Counts of Tournon; St. Montan, hermit (fifth century); St. Ostianus (sixth century), confessor, a relative of Sigismund, King of the Burgundians. St. Agrève, who (according to some legends) was Bishop of Le Puy, was martyred in Vivarais, on the present site of the city of St-Agrève (seventh century); the Blessed Amadeus, founder of the Benedictine Abbey of Mazan (d. 1140); St. Benezet, shepherd (1165-86), builder of the bridge of Avignon, b. in Vivarais; the Blessed Guigues I, fifth prior of the Grande Chartreuse, friend of St. Bernard, and writer of the "Statuta ordinis Carthusiensis" (twelfth century); St. Francis Regis.
The following were natives of the Diocese of Viviers: Cardinal de Tournon (1489-1502), an active diplomatist in the service of Francis I, and who presided at the Colloguy of Poisy, Archbishop of Bourges, Auch, and Lyons, and Abbé of St. Germain-des-Pres; Cardinal de Bernis (1715-94); Abbé Barruel, controversialist (1741-1820); the Joyeuse family, of which Ange de Joyeuse was a member, were natives of Vivarais.
Viviers was often troubled by religious conflicts: the war of the Albigenses in the thirteenth century; the revolt of the Calvinists against Louis XIII (1627-29), which ended in the capture of Privas by the royal army; the Dragonnades under Louis XIV after the revocation of the Edict of Nantes; the war of the Camisards. Viviers honours the memory of several Catholics, who died heroically during the conflict with the Calvinists; we must especially mention the martyrdom of some priests assembled in synod at the church of Villeneuve de Berg (March,1 573); the martyrdom of the Jesuit Jean Salez, and of his companion Sautemouche at Aubenas (February, 1583); the martyrdom of Father Jerome, a Capuchin chaplain of the troops of Louis XIII, surprised by Huguenots at Privas (15 May, 1629). The chief pilgrimages of the diocese are: Notre-Dame de Châlons and Notre-Dame d'Ay, near Satillieu (both existing since the twelfth century); Notre-Dame de Montaigu at Tournon (dating from 1628); Notre-Dame de Bon Secours, at La Blachère (end of seventeenth century), Notre-Dame de la Déliverance, Chapais (in existence since the Reign of Terror), and especially the pilgrimage to the tomb of St. John Francis Regin (La Louvesc).
There were, in the Diocese of Viviers, before the application of the Associations law of 1901; Jesuits; Oblates of Mary Immaculate; Religious of St. Mary of the Assumption; Sulpicians; and several orders of teaching brothers. The Order of the Basilians had been founded in 1800 at Annonay by d'Aviau, Archbishop of Vienne, for the recruiting of priests. Cardinal Donnet, and several bishops of France, were pupils of the Basilians. After the Decree of 1881 regarding the congregations had been promulgated, the Basilians joined the secular clergy. Among the orders of women founded in the diocese mention may be made of: the Sisters of the Presentation of Mary, who teach and nurse the sick, founded in 1796 by Ven. Marie Rivier (1768-1838) with a mother-house at Bourg-St-Andéol; the Sisters of Providence, founded at Annonay by Mary and Thérèse Liond, for the care of orphan girls; the Sisters of St. Francis Regis, founded at the beginning of the nineteenth century by Abbé Therme (1791-1834) for the insturction of poor children, with a mother-house at Aubenas. At the end of the nineteenth century the Diocese of Viviers had 2 crèches; 30 infant schools; 1 school for deaf mutes; 2 orphan asylums for boys; 14 orphan asylums for girls; 2 houses of correction and reform; 2 refuges; 11 religious houses for nursing the sick at home; 1 home for convalescents; 1 asylum for the insane; 10 hospitals or alms-houses. The population of the Diocese of Viviers was in 1905 (the last year of the Concordat), 353,564; there were 37 first class parishes; 334 second class parishes, and 134 vicarages paid by the state.
Gallia christ. (1865), nova, XVI, 539, 590; instr., 219-288; DUCHESNE, Fastes episcopaux, (2 vols., Paris, 1900-2); ROUCHIER, Histoire religieuse, civile et politique du Vivarais, I (Paris, 1861); CONSTANT, Apostolicite de l'Eglise de Viviers (Nice, 1897); MAZON, Quelques notes sur l'origine des Eglises du Vivarais (2 vols., Privas, 1891-93); IDEM, Essai historique sur le Vivarais pendant la guerre de cent ans (Tournon, 1890); ROCHE, Armorial genealogique et biographique des eveques de Viviers (2 vols., Lyons, 1891); MOLLIER, Saints et pieux personnages du Vivarais (Paris, 1895).
GEORGES GOYAU 
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Vizeu
(VISENSIS).
Diocese in north central Portugal. The bishopric dates from the sixth century and including the doubtful prelates and those elected but not confirmed, it has had eighty- three bishops. The list begins with Remissol (572-585) who attended the Second Council of Braga, but was exiled by the Arian King Leovigild. Tunila succeeded him and abjured Arianism at the Third Council of Toledo; bishops of Viseu were present at the fourth, sixth, eighth, twelfth, and thirteenth councils of Toledo. There was a vacancy of fifteen years from 665 to 680; Theofredo was bishop in 693. Then, owing to the invasion of the Saracens, Vizeu remained without a bishop for nearly two centuries. Theodomiro assisted at the consecration of the church of Santiago de Compostella in 876, and at the Council of Oviedo in 877 and was followed by Gundemiro in 905. In this century Vizeu was occupied by the Moors during seventy-six years and at first had no bishop, but afterwards its prelates, Gomes and Sisnando (1020-1064), resided in Oviedo. From 1110 to 1144 the diocese was governed by priors appointed by the bishops of Coimbra, in virtue of a Bull of Paschall II; among them was Saint Theotonio, afterwards patron of the city. The line of bishops began again with Odorio.
Nicolau (1193), a future canon regular, studied in Paris and there met the future Innocent III, who after his election to the papacy received him at Rome and recommended him to the queen for his learning and modesty. Martinho was appointed in 1230; after his death the see remained vacant until 1250, when Pedro Gonvalves was confirmed in it. Matheus I (1254) took part in the long conflicts between Crown and Church, which had begun in the reign of King Alfonso II, and in defence of ecclesiastical immunities went with other bishops to Rome, dying at Vitebo. After eight years, during which Portugal was under interdicts, Matheus II filled the see, and he was followed by Egas I (1259), an active reformer, and Martinho II (1313). This prelate carried out important work in the cathedral, which dates at least from 830, when King Ferdinand the Great recaptured the city from the Moors; it was almost reconstructed early in the twelfth century. Gonçalo de Figueiredo (1323), who had been married before entering the church, is remembered as the founder of many noble families; his successor Miguel Vivas (1330) served as chancellor to Alfonso IV.
After João III (1375), "of good memory", came two prelates, Pedro II and João IV, whose rule was brief on account of the Great Schism, the former being deposed by Urban VI. A fifth João followed in the see in 1392 and, being highly esteemed by the king, was chosen godfather of Prince Henry the Navigator, and received from the monarch the gift of a Roman tower for the cathedral bells. Luiz do Amaral, the only bishop native of the city, represented Portugal at the Council of Basel, and, embracing the cause of the antipope Felix V, was sent on various embassies; he returned however to the lawful obedience before his death. Luiz Coutinho II (1438) was promoted to Coimbra in 1446, being followed by João Vicente (founder of the Loyos, a congregation of secular canons of St. John), who was known as "the holy bishop". He reformed the Order of Christ and gave it new statutes by order of Prince Henry, Duke of Vizeu, the grand-master. Cardinal d'Alpedrinha, the richest and most influential of Portuguese prelates, lived at Rome from 1479 and dying there in 1508 was buried in his splendid chapel in Santa Maria del Popolo. Diego Ortiz de Vilhegas (1507), a Castilian, was confessor of three kings and renowned as a theologian, orator, and astrologer. He took part in the Juntacalled by King Manuel to consider the offer Columbus had made to discover the Indies by sailing west and procured its rejection, which transferred from Portugal to Spain the glory of finding America. He built a new and splendid front to the cathedral and consecrated it in June, 1516. In 1520 Alfonso, sixth son of King Manuel, became Bishop of Vizeu at the age of eleven, and in his time books began to be kept for the registration of births, deaths, and marriages, a custom afterwards enjoined by the Council of Trent. He was followed, among others, by Cardinal Miguel da Silva (1527), and Cardinal Alexander Farnese (1547), who never came to the diocese, which he renounced in 1552. Gonçalo Pinheiro (1553), famous classical scholar, ambassador to France, and subsequently bishop, held a synod in 1555, and made notable additions to the cathedral. Jorge de Athaide (1568) assisted at the Council of Trent and in the reform of the Missal and Breviary and built the cathedral sacristy and part of the bishop's palace; of noble family and a pious prelate, he refused four archbishoprics and left his residuary estate to the poor.
Miguel de Castro (1579), also a noble, was Viceroy of Portugal under the Spanish domination, and renowned for almsdeeds. On his transfer to Lisbon, Nuno de Noronha, son of the Count of Odemira, became bishop (1585) and built the seminary, doing the same for Guarda to which he was promoted. He was a notable reformer of the clergy, and lived like the great fidalgo he was. The virtuous Dominican and Greek scholar Antonio de Sousa (1595) ruled only two years, being followed by João de Braganza, a model courtier and prelate, who gave his wealth to the poor. João Manual (1610) son of the Count of Castanheira, after a personal visitation of the diocese in 1611, drew up constitutions which were approved at a synod in 1614 and he subsequently became Archbishop of Lisbon and viceroy. João de Portugal (1626), a Dominican of noble birth and saintly life, made a visitation of the diocese and finding most of his people ignorant of Christian doctrine, wrote and distributed a summary of it. It was remarked that he gave nothing to his relations, saying that the income of the diocese should be spent upon it and its children, the poor. Bernardino de Senna (1629), a Franciscan, had held important posts in his order in different parts of Portugal, whither he travelled on foot begging alms, and he had refused two mitres. Becoming general he lived at Madrid with free entry to the palace, although dressed in rags. Urban VIII named him minister general, and at the age of fifty-eight when he had visited and governed 6000 convents and 280,000 subjects, King Philip presented him to the See of Vizeu. Miguel de Castro IV (1633) never took possession, but Diniz de Mello e Castro (1636) in his two years' rule was diligent in his pastoral office, especially in visitations, and was a great benefactor of the Misericordias of the diocese. For the next thirty-two years the see remained vacant, owing to the war with Spain following on the proclamation of Portuguese independence. Through Spanish pressure, the popes refused to confirm the prelates named by King João IV and during eleven years Portugal and colonies had only one bishop, the others, appointed under the Philips, having died. This energetic man, who lived until one hundred and nine, is said to have ordained 20,000 priests and confirmed a million persons. Finally peace was made with Spain and in 1671 Manuel de Saldanha became bishop but died three months later and in 1673 João de Mello, a noble and man of greatest austerity, succeeded. He rebuilt the chancel of the cathedral, convened a synod in 1681, added to the constitutions of the diocese, and employed the Oratorians in giving missions. Ricardo Russell, an Englishman, chaplain to Queen Catherine, wife of Charles II, was translated from Portalegre in 1685 and established that congregation in Vizeu. He left the reputation of being a man of zeal and illustration, and though a severe disciplinarian, of ready wit.
Jeronymo Soares (1694), a generous benefactor of the Misericordia, convoked a synod in 1699 and reformed the diocesan constitutions and those of many brotherhoods and confraternities. After his death the see remained vacant twenty years owing to differences between King João V and Rome. In 1740 Julio Francisco de Oliveira was appointed. José do Menino Jesus (1783), a Carmelite, was a lover of art, as he showed by the statues he presented to the cathedral. He made two visitations of the diocese and was succeeded by Francisco de Azevedo (1792), a prelate of great modesty and charity, who instituted five suburban parishes annexed to the cathedral and subsidized the rectors out of his own funds. He gave a new organ costing 20,000 crusados to the cathedral and laid the foundation-stone of the new hospital of the Misericordia. This rule was troubled by the Peninsular War and in 1810 British troops occupied his palace and other ecclesiastical buildings. Francisco Alexandre Lobo (1810), famous for his learning and writings, was minister under King Miguel and, when the Liberals triumphed in 1834, had to emigrate to France where he remained ten years. The new Government refused to recognize the vicar-general to whom he had confided the diocese, naming another, which gave rise to a schism and cruel persecution of the faithful. José Xavier da Cerveira e Sousa (1859) abandoned the diocese through his inability to secure obedience from his priests in the matter of clerical dress and was followed by Antonio Alves Martins (1862), a Franciscan who espoused the Liberal cause and fought in the civil war against King Miguel. A talented, energetic, and charitable man and a great orator, he gave his life to politics and was journalist, deputy, peer, and prime minister. He was a strong opponent of the Infallibility decree at the Vatican Council and his independence gained him the admiration of the Portuguese Liberals, who have recently erected a statue of him in Vizeu. He was followed by José Dias Correa de Carvalho (1883), translated from the See of Cabo Verde, where he was the first bishop to visit all the churches of the archipelago. The present prelate, Mgr. Antonio Alves-Ferreira dos Sontos, is his immediate successor.
PINHO LEAL, Portugal antigo e moderno, XII, s.v. Vizeu. Apontamentos historicos (Vizeu, 1895).
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Volksverein
(PEOPLE'S UNION) FOR CATHOLIC GERMANY.
A large and important organization of German Catholics for the purpose of opposing heresies and revolutionary tendencies in the social world, and for the defence of Christian order in society.
HISTORY
This association was the last one established by Ludwig Windthorst. After the close of the Kulturkampf new problems confronted the Catholic population of Germany. Owing to the political union of Germany and its protective commercial policy from 1879, German economic life was greatly strengthened, and trade and manufactures received an unheard-of development. The increase of manufacturing on a large scale, the partial change of many country towns into manufacturing centres, the crowding together of human beings in the manufacturing districts, all these changes made questions of social needs of increasing importance. Catholics felt strongly the necessity of protection against the revolutionary Social Democracy which was based upon undisguised materialism. The Social Democrats, in anticipation of the overthrow of the laws against Socialism, were making preparations for the establishment of a well-organized association throughout Germany, even among the Catholic population. Windthorst, the leader of the German catholics, saw clearly that it was not sufficient for the Centre party, the representative of German Catholics, to be the only champion of legislation in favour of the workingman; the public also must be won over to the support of social reform. At this time the Catholic people were especially inclined to listen to such proposals. The decree of the young Emperor William (February, 1890), the pope's letter to the Archbishop of Cologne (April, 1890), and the pastoral letter of the Prussian bishops issued at their meeting at Fulda had all been received with joy by the Catholics of Germany. For these reasons Windthorst thought a Catholic social organization should be founded which was to include the whole of Germany. During the deliberations of the committee of organization Windthorst demanded with all the force of his personal influence an organization that should oppose above all the Social Democrats; moreover, the end to be sought in questions of social economics should be the encouragement and exercise of right principles.
The draft of a constitution, which Windthorst wrote while ill, was adopted at the meeting held on 24 Oct., 1890, for the establishment of the union at the Hotel Ernst in Cologne. Notwithstanding his illness, Windthorst attended this meeting; on the evening of the same day, the name having been agreed upon, the Volksverein for Catholic Germany was founded. From the outset Windthorst had München-Gladbach in view as the chief centre of the organization. The working-men's benefit society, of which the manufacturer Franz Brandts was president and Franz Hitze, member of the Reichstag, was general secretary, had existed in this town for ten years. At Windthorst's suggestion Brandts was chosen president, and Karl Trimborn, lawyer, of Cologne, vice-president. Dr. Joseph Drammer, of Cologne, was made secretary. Windthorst himself accepted the honorary presidency offered him, and up to his death in 1891 followed with great interest all that concerned the new society. Whenever necessary he interposed with advice and action, so that the People's Union is justly called Windthorst's legacy to the German Catholics.
The newly elected managing committee began work with energy. On 22 Nov., 1890, appeared the first appeal "To the Catholic People", which set forth the aims of the society and invited to membership. On 20 Dec. the second appeal was issued, which called upon all supporters of the Catholic cause to work for the increase of the membership. A like appeal was sent in a circular letter to a large number of prominent Catholics of the empire. The German bishops were also requested to give their blessing and their influential aid to the union, a request which all most readily agreed to. A number of bishops officially called upon their diocesans to join the union. On 23 Dec. the pope sent an Apostolic blessing in a gracious letter to the managing committee of the union. Owing to these measures the appeals of the association found a hearty welcome throughout Germany, and large numbers joined it. On 14 Feb., 1891, the union held it first public mass meeting at cologne; at this session Archbishop Krementz of Cologne made the closing address. Other assemblies were held in other sections of the country. Thus Windthorst could be told shortly before his death that the society had secured its first hundred thousand members. Since then the People's Union has been established in all parts of Germany, though it is not equally strong everywhere. In the early years the eastern provinces of Prussia and Baden and Bavaria stood somewhat aloof from the movement. In 1891 it had 190,899 members; in 1901, 185,364; in 1911, 700,727; on 1 April, 1912, 729,800.
ORGANIZATION AND WORK
According to paragraph 1 of its by-laws the object of the Volksverein is the opposition of heresy and revolutionary tendencies in the social-economic world as well as the defence of the Christian order in society. This object is to be attained by the personal work of the members, by instructive lectures, and by the circulation of good printed matter. Every grown German Catholic who pays one mark (25 cents) annually to the society is a member of the union and entitled to a vote. The Union is governed by a board of directors of at least seven members, who are elected for one year by the general assembly; the president and vice-president are also, according to the by-laws, elected by the general assembly; the president and vice-president are also, according to the by-laws, elected by the general assembly. The board of directors selects from its members the secretary and treasurer. The Volksverein is not merely a general organization of German Catholics; it is also intended to form a local Catholic organization in the various districts. The directors of the local organizations, some 50,000 men, who form the main strength of these local bodies, are the persons responsible for the distribution of the publications of the Union, the acquisition of new members, etc. In the individual communes the leading director is the manager; there is a district or departmental manager for every large number of connected communes. This latter manager is generally commissioned directly by the central organization or by the diocesan or provincial representatives of the central organization. In all business matters the local directors or local managers employ the services of this district or departmental manager. The larger cities have generally a manager of their own, who ranks with the manager of a district or department. There are 15 diocesan or provincial representatives over the managers of the departments, through whom all business matters with the central organization are arranged. The head of the entire union is the central bureau at München-Gladbach, which acts for the board of directors, and which forms the chief court of appeal for the diocesan or provincial representatives. Where there are no such representatives it is the court of appeal for the managers of the departments or of the larger cities. All the members of the organization are closely united in their activity. The representatives of the board of directors meet several times a year to discuss the most pressing affairs of the union, while the central bureau sees to the execution of its decisions. In addition there is a general meeting of the board of directors annually during the session of the Catholic Congress of Germany; the most important questions are kept for the decision of this annual meeting. This annual meeting of the board of directors is supplemented by a meeting, held at the same time, of delegates of the Volksverein from all parts of Germany. The meetings of managers for the communes, government departments, and provinces are responsible in their turn for the putting into practical effect of the new proposals and advice of the higher governing body.
Formerly the legal domicile of the Volksverein was Mainz; since 1908 it has been München-Gladbach. There are at the central bureau 3 directors and 15 literary assistants. Since 1905 the legal organ of the union has been the "Volksvereinverlag, Gesellschaft mit beschrankter Haftung" (People's Union Publishing Company, Limited), which employs about 50 salesmen and 70 workmen for the organization, the book-trade, and the printing establishment. The work of the central bureau, which is chiefly literary, is many-sided. The most important questions of the day are treated in the "Sozialkorrespondenz", which is sent without charge every Saturday to about 300 Catholic newspapers, in order to aid the Catholic Press in its struggle against socio-economic heresies and in the promotion of social reforms. By means of the periodical "Der Volksverein", which appears eight times annually, the members of the union are instructed especially concerning the most important apologetic and social-economic questions of the times, and as to the immediate practical problems of the various provincial diets. The central bureau issues explanatory and instructive fly-sheets and appeals in special cases and on suitable occasions; these are circulated throughout Germany to the number of many millions. In addition the central bureau publishes series of works on home economics and work for the young. It has three collections of pamphlets, at five Pfenntge a copy, on social, apologetic, and public questions; the Pfennig papers "Soziale Tagesfragen", "Apologetische Tagesfragen", pamphlets and six periodicals, namely: since 1901, the "Präsidenskonferenz", for ecclesiastics who are leaders of the union; since 1907, the "Kranz", for girls; since 1908, the "Jung Land", for boys; "Efeuranken", for young people with an advanced education; since 1910, "Frauenwirtschaft", for the training of women in home and industrial economics; "Soziale Kultur", a popular periodical for the educated, since 1905 combined with the union's "Arbeiterwohl". A further branch of the work of the central bureau is the bureau of social-economic information connected with it, which gives all desired information in reference to suitable writings on various questions of social economics and social institutions, on working- men's benevolent institutions, advice as to practical work in social economics, refutation of socio-political attacks, etc.
The same object is kept in view by the sociological library of the union, containing some 35,000 volumes, which can be used without charge by any member. There is also the people's bureaus, thirty of which have been established with the aid of the People's Union; for a very small sum or without charge, these give information in questions as to working-men's insurance, rent, taxes, and similar matters, and draw up any necessary legal documents. In addition economic studies are promoted by the course lasting two months annually, established at the central organization of the union for the training of officials of professional associations, and of associations for the different social classes; the courses, one each, for farmers, mechanics, merchants, clerks, teachers; a general vacation course in sociology for priests and laity, as well as courses lasting several days in the various provinces. To this work must be added the numerous meetings held by the local organizations, some 600 meetings annually, and at election times even more. With each year the People's Union labours with much success in new fields of social- economic work, and thus devotes its efforts equally to all classes of the nation. Its greatest achievement is its success in arousing large sections of the Catholic population from indifference in regard to the socio-economic questions of the times, in training Catholics to social-political work in the field of legislation and to associational independence, and n making the Catholic population a bulwark against the revolutionary Social Democracy which is hostile to religion. The Volksverein, therefore, has not only gained the enthusiastic love of the Catholic people, but it has also received the recognition of the national and ecclesiastical authorities, and has been imitated in other countries.
Handbuch fur die Freunde und Forderer des Volksvereins fur das katholische Deutschland (Munchen-Gladbach, 1901); Material fur Reden in Versammlungen des Volksvereins fur das katholische Deutschland (Munchen-Gladbach, 1901); Der Volksverein (Munchen-Gladbach, 1890), various articles in periodicals.
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Volterra
(VOLTARRANENSIS).
Diocese in Tuscany. The city stands on a rocky mountain 1770 feet above the sea level, between the rivers Bra and Cecina, and is surrounded by strong walls. The cathedral, consecrated by Callistus II in 1120, was enlarged by Andrea Pisano in 1254, and again in 1576. The high altar is adorned with sculpture by Mino da Fiesole; among the pictures is an "Annunciation" by Luca Signorelli, and there are pictures by Benvenuto di Giovanni, Leonardo da Pistoia, and others. In the baptistery (1283) are a font by Sansovino and a ciborium by Mino da Fiesole. Other churches are those of S. Lino (1480) and S. Francesco. In the Palazzo Publico (1217) are the archives of the city. The Palazzo Tagani contains an important museum of Etruscan and Roman antiquities. In the middle of the city rises the citadel, built in 1343 by the Duke of Athens and enlarged by the Florentines. Remains of the ancient surrounding walls (the Portadell' Arco) may be seen in the neighbourhood, as also of baths, of an aqueduct, an amphitheatre, and, above all, of several Etruscan burial places. The district is rich in alabaster, the working of which is the chief industry of the city, and in mineral waters, such as those of S. Felice and the Moie, or salt springs. Still more important are the Soffoni of Larderello, from which is obtained boric acid (exported for the most part to England), the sulphur lake of Monterotondo, the copper springs of Caporciano, and the baths of Montecatini.
In the Etruscan epoch Volterra, called Felathri by the Etruscans and Volaterrae by the Romans, was one of the most important cities in the Etruscan Confederation. From the period of the kings it was at war with Rome. In 298 B.C., when he became consul, Scipio gained a victory here over the Etruscan armies. In the Punic Wars, however, the city was allied with Rome. In 80 B.C. it was taken by Sulla, after a siege of two years. In the succeeding centuries it was of some importance in the Gothic War. In the Carlovingian period it belonged to the Marquisate of Tuscany; with the approval of Henry, son of Barbarossa, the government of it afterwards passed into the hands of the bishop, until his temporal authority was suspended by the commune. In the wars or factions of the thirteenth century, Volterra, being Ghibelline, was continually embroiled with the Florentines, who captured it in 1254, but obtained definitive possession of it only in 1361. In 1472 it attempted a rebellion against Florence but without success, and was then deprived of many of its rights. It was the native city of the poet Persius Flaccus, of the humanists Tommaso Inghirami and Raffaele Maffei, of the painters and sculptors Baldassare Perugini and Daniele Ricciarelli. According to the "Liber Pontificalis", Volterra was the birthplace of St. Linus, the immediate successor of St. Peter. Nothing is known as to its Christian origins; Eucharistus, the first bishop of Volterra of whom there is any record (495), was deposed by the pope, and Helpidius (496) was put in his place. Justus (560) was at first involved in the Schism of the Three Chapters. Other bishops were: Gunfridus (1014), whose metrical epitaph is to be seen in the cathedral; Herimannus (1066), a Camaldolese monk and reformer of the clergy; Galgano, killed by the people in 1172, for some unknown reason; St. Ugo dei Conti del Castel d'Agnato (1173 84), a defender of the rights of his church, and founder of a college for the education of clerics; Pagao dell'Ardenghesca (1213), who vainly endeavoured to retain the temporal government of the city. The conflict on this score was continued under Pagano's successors, particularly under Raineri Belforti (1301). Roberto degli Adimari was deposed for taking part in the Council of Basle. Joseph du Mesnil (1748) died a prisoner in Castel Sant' Angelo. Giuseppe Incontri (1806) distingished himself by his beneficence. Pius IX made his first studies in the Piarist College at Volterra.
Volterra was immediately subject to the Holy See until 1856, when it became a suffragan of Pisa. The diocese contains 111 parishes with 99,900 souls; 206 priests, secular and regula; 6 houses of male religious and 12 of Sisters; one school for boys, and 2 colleges for girls.
CAPPELLETTI, Le chiese d'Italia, XVIII; RICCOBALDI DEL BAVIA Dissertazioneistorico etruscie sopra l'origine. . .della Etrusca nazione e. . .della citta di Volterra (Florence, 1758); MAFFEI, ed. CINCI, Annali di Volterra (Volterra, 1887); AMIDEI, Storia Volterrana (Volterra, 1864-65); LEONCINI, Illustrazione della cattedrale di Volterra (Siena, 1869); SCHNEIDER, Regestum Volterranum (Rome, 1907).
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Voluntarism
Voluntarism (Lat. voluntas, will) in the modern metaphysical sense is a theory which explains the universe as emanating ultimately from some form of will. In a broader psychological sense, the term is applied to any theory which gives prominence to will (in opposition to intellect). In this latter sense, but not in the former, the philosophy of Augustine, Anselm, William of Occam, and Scotus may be styled Voluntarism. Philosophy is defined by Augustine as "Amor sapientiæ" ("De ordine", I, 11, n. 32; PL 32:993; "De civitate Dei", VIII, ii; PL 51:225). It is wisdom, but it must be sought pie, caste, et diligenter ("De quant. an.", PL 32:1049); with the whole soul, not with the intellect only. Yet nowhere does Augustine subordinate intellect to will. The neo-Platonism which underlies the whole of his philosophic speculation makes such an attitude impossible. Augustine's doctrine of grace and of providence supposes a definite and characteristic psychology of will. But in the metaphysical order God is ever conceived as essentially intelligence. He is the "Father of Truth". On this is based a proof of God's existence, which occurs several times in his works and is peculiarly Augustinian in tone ("De div.", Q. 83, 14; PL 40:38; "De lib. arb.", II, nn. 7-33; PL 32:1243-63; "Confess.". VII, c. 10, n. 16; PL 32:742; "Soliloq.", I, i, n. 2; PL 32:870; cf. "De civ. Dei", VIII, iv; PL 41:228, 229). In God Augustine places "the intelligible world" of the Platonists, and the Divine concursus is a special way required by human thought. God is "the sun of the soul" ("Gen. ad lit." XII, xxxi, n. 59; PL 34:479; "De pecc. mer.", I, 25, n. 38; PL 44:130; cf. "Soliloq.", I, 8,; PL 32:877), Himself performing the functions which Scholastics ascribe to the intellectus agens. Faith, too, with Augustine as with Anselm, involves intelligence. For the principle intelligo ut credam is no less true than the principle credo ut intelligam. ("In Ps. cxviii", serm. xviii, n. 3; PL 37:1552; serm xliii, c. vii, n. 9; PL 38:258.)
The philosophy of Scotus is more distinctly voluntaristic. On the freedom of the will he is particularly clear and emphatic. He insists that the will itself, and nothing but the will, is the total cause of its volitions. It is not determined by another, but determines itselfcontingenter, not inevitabiliter, to one of the alternatives that are before it (II Sent., dist. xxv; see also "ult comm." ibid). This is freedom, an attribute which is essential to all higher forms of will, and consequently is not suspended or annulled in the beatific vision (IV Send., dist. xlix, Q. 4). Because the will holds sway over all other faculties and again because to it pertains the charity which is the greatest of the virtues, will is a more noble attribute of man than is intelligence. Will supposes intelligence, is posterior generatione, and therefore more perfect (IV Sent., dist. xlix, 4 "quæstio lateralis").
Kant's "practical reason", in that it passes beyond the phenomenal world to which "pure reason" is confined, is superior to the latter. Practical reason, however, is not will: rather it is an intelligence which is moved by will; and in any case it is a human faculty, not a faculty of the absolute. Fichte is the first to conceive will or deed-action (Thathandlung) as the ultimate and incomprehensible source of all being. He is followed by Schelling, who says that will is Ursein: there is no other being than it, and of it alone are predicable the attributes usually predicated of God. Schopenhauer holds will to be prior to intelligence both in the metaphysical and the physical order. It appears in nature first as a vague self-consciousness mingled with sympathy. Ideas come later, as differences are emphasized and organization developed. But throughout the will holds sway, and in its repose Schopenhauer places his ideal. Nietzsche transforms "the will to live" into "the will to power". His philosophy breathes at once tyranny and revolt: tyranny against the weak in body and in mind; revolt against the supremacy of the State, of the Church, and of convention.
Pragmatism (q. v.) is an extreme form of psychological Voluntarism; and with it is closely connected Humanism--a wider theory, in which the function of the will in the "making of truth" is extended to the making of reality. The Voluntarism of Absolutists, such as Fichte, Schelling and Schopenhauer, confuses the abstract concept of being, as activity in general, with the more determinate, psychological concept of will, as rational self-determination. The pragmatist identifies intelligence and will with action.
LESLIE J. WALKER 
Transcribed by Rick McCarty
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Voluntary
Wilful, proceeding from the will. It is requisite that the thing be an effect of the will consequent upon actual knowledge, either formal or virtual, in the rational agent. It is not quite the same as free; for a free act supposes self- determination proceeding from an agent capable, at the time, of determining himself or not at his choice. However, as every specific voluntary act in this life is also free (except those rare will-impulses, when man is swept to sudden action without time to perceive in non-action the element of good requisite for determination not to act) the moralist commonly uses the terms voluntary and free interchangeably. A thing may be voluntary in itself, as when in its own proper concept it falls under the efficacious determination of the agent, or voluntary in something else, as in its cause. Voluntary in cause requires foreknowledge of the effect, at least virtual, viz. under a general concept of effects to follow; and production thereof by virtue of the will's efficiency exercised in the willing of its cause. For the verification of the latter requisite the moralist distinguishes two classes of effects which commonly follow from the same cause, those namely to produce which the cause is destined by its nature, and those to which it is not so destined. Of the former the cause is sole and adequate cause, the effect natural and primary. The human will cannot without self-contradiction put a cause into existence without efficaciously willing this natural effect also. In the case of the other class of effects the cause placed by the will is not the sole and adequate cause, but the effect results from the coincident efficiency of other causes, whether contingent, as upon the exercise of other free wills or upon the accidental coincidence of necessary causes beyond the knowledge and control of the agent, or whether necessarily resulting from the coincident efficiency of natural causes ready to act when occasion is thus given. An effect of this class does not come into existence by the efficiency of the will placing the occasioning cause. The utmost result of the will's efficiency, when it places a cause and wills its natural effect, is to make that secondary class of effects possible. Sometimes the agent is so bound to prevent the existence of a secondary effect as to be beholden not to make it possible, and so is bound to withhold the occasioning cause. In case of failure in this duty his fault is specified by the character of the effect to be prevented, and so this effect is then said to be morally involved in his voluntary act, whereas in strict analysis the will only caused its possibility.
Vincible ignorance as a reason of an effect does not rob it of its voluntariness, as the ignorance is voluntary and its effect immediate and natural. Invincible ignorance, however, removes its effect from the domain of the voluntary, in itself because unknown, in its cause, for the ignorance is involuntary. Passion pursuant of its sensible object, when voluntarily induced, does not deprive its act of voluntariness, as the passion is the natural cause and is voluntary. Passion spontaneously arising does not ordinarily mean the loss of voluntariness, as in ordinary course it leaves a man both the necessary knowledge and power of self-determination, as we know by experience. In the extraordinary case of such an excess of passion as paralyzes the use of reason obviously the act cannot be voluntary. Even fear and the cognate passions that turn a man from sensible harm do not destroy the simple voluntariness of their act, as this (excepting again such excess as holds up the reasoning faculty) proceeds with such knowledge and efficacious self-determination consequent thereon as fulfil the requisites for voluntary action. Of course there will commonly remain an inefficacious reluctance of the will to such action. Physical force can coerce only the external act: our experience shows that the internal act of the will is still our own.
CHARLES MACKSEY 
Transcribed by Thomas M. Barrett 
Dedicated to the Immaculate Heart of Mary
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Völuspá
"The wisdom of the prophetess", the most famous mythological poem of the "Elder Edda", relates in the form of a vision the beginning and end of all things and tells of the gods and their doom. The vision is attributed to a Völva, or wise woman, to whom is assigned a role similar to that of the Sibyl in early Christian literature. Odhin himself is made to summon the prophetess from her grave that she may give him answer; her prophecy is addressed to all men. She is of the race of giants and her memory goes back tot he days when there was neither earth nor heaven, but only ginnunga gap, "the yawning chasm". Odhin and his brothers created the world, the dwarfs, and finally men. There was a golden age for the gods which is ended when they kill the maid Gullveig and those provoke war with her kin, the giants, who are victorious. A compact is made, but broken by the gods, who thereby incur guilt and invite their doom. This destruction of the gods, the ragnarök, is depicted with graphic power. Dire portents forbode the catastrophe; Balder, the innocent god, is treacherously slain through the machinations of the wicked Loki, civil war and crime reign supreme, the powers of ruin, the giants, the wolf Fenrir, the Midgard-serpent, the sons of Muspel, and the fire-giant Surtr gather for the final onslaught. Odhin, Thor, and Freyr are killed. The sun and the stars fall from heaven, fire destroys the earth which slips into the sea. But a rejuvenated world emerges from the ruins and a new golden age is at hand. Balder returns and in the golden hall Gimle the people dwell in unending happiness. From above comes the all-powerful god of judgment, while Nidhogg, the evil dragon, comes from below and bears away the corpses.
The elliptic and disjointed manner in which the events are narrated makes it difficult to interpret accurately some of the most important points in connection with this poem, which is one of our chief sources of knowledge concerning the ancient Germanic cosmogony. There has been much difference of opinion among scholars, particularly as regards the question of foreign and Christian influence. It is now conceded that the poem cannot be dated farther back than the middle of the tenth century and that it probably originated in Iceland. If so, Christian influence is not only possible, but certain; for such influence was bound to come in through contact of Icelanders with the Celts and Anglo-Saxons. To assume that the poem presents us the cosmogonic beliefs of the Icelandic people of the tenth century is a grave error. The anonymous author handled the ancient myths with considerable freedom and independence. While the subject-matter is prevailingly pagan, the point of view has assumed a Christian colouring and there are undoubted Christian reminiscences. Such seem to be the portents announcing ragnarök and the rejuvenation of the world. The coming of the great un-named god reflects the victorious advance of the new religion, Christianity, which in the poets time was displacing the old beliefs. The figure of Balder and the importance attached to his death, show the influence of the suffering Christ, the guiltless victim. The "Völuspá" does not present to us Teutonic mythology in its ancient or purely pagan form, but a cosmogony which, while fundamentally pagan, has been subject to much foreign influence. Only the extent of this influence is still a matter of dispute.
For editions and commentaries consult the article on the EDDA. See also MULLENHOFF, Deutsche Altertumskunde, V (Berlin, 1870-1900), 1 sq.; HOFFORY, Eddastudien (Berlin, 1889), 17 sq., 73 sq., 119 sq.; HEUSLER, Völuspá, Die Weissagung der Scherin (Berlin, 1887); BANG, Völuspáa og de Sibylinske Orakler (Christiania, 1879); MEYER, Völuspá (Berlin, 1889); IDEM, Die eddische Kosmogonie (Freiburg, 1891); DETTER, Die Völuspá (Vienna, 1899), with comments and explanatory remarks. Consult also KOGK in Grundriss der germanischen Philologie, II, 579-82.
ARTHUR F.J. REMY 
Transcribed by Michael T. Barrett
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Von Wörndle Family
Philip von Wörndle
Of Adelsfried and Weierburg, major of a Tyrolese rifle-corps, commandant in the militia reserve, b. at Hotting-Innsbruck, 9 July, 1755; d. at Linz, Austria, 2 August, 1818. He belonged to an old noble family of the Tyrol and was the son of Joseph Anthony Wörndle, justice of the peace of Sonnenburg, who was reinstated in the nobility in 1763 by Empress Maria Theresa as a reward for his military and patriotic services. Philip von Wörndle received the degree of Doctor of Law at the University of Innsbruck in 1779. At first he was judge of the manor court of the Premonstratensian Abbey of Wilten, then became an advocate. In 1787 he married Elisabeth von Lemmen, by whom he had seven children; in 1800 he married a second wife, Johanna von Lemmen. In 1796 he was the captain of the company raised among those connected with the university which served in the campaign against Lecourbe on the boundary of the Tyrol towards Switzerland and also at Lake Garda. In 1797 he was commander of the reserve of northern Tyrol under General Kerpen in the campaign against Joubert, and as such shared in the victorious but bloody encounter at Springes in which the Tyrolese took part (2 April, 1797). In 1800 he was district military commissioner under Generals Hiller and Jallachich for the upper valley of the Inn. In 1809, under Andreas Hofer, he was Tyrolese under-commissary and head of the national defence for the valley of the Puster. In return for his services he received the Tyrolese commemorative medal and the gold imperial medal. On account of the occupation of the province in 1810 he emigrated to Austria; in 1811 he was a member of the district council at Linz in upper Austria. In 1813 he accompanied, as provincial commissioner, the imperial troops under General Ismer on the campaign for the liberation of southern Tyrol from the French. On account of accusations lodged against him by commissary Roschmann, Wörndle remained in exile from his native country and died in Upper Austria.
Edmund von Wörndle
Grandson of the preceding and son of Johann von Wörndle, clerk of the works for the imperial palace at Vienna, b. 28 July, 1827; d. 3 August, 1906. After attending the high-school at Schossen Abbey, he entered the academy of fine arts at Vienna. In 1846 he began the study of landscape painting at the art-school under Professors Thomas Euder and Franz Steinfeld and continued under them until 1853, frequently receiving academic prizes. At the same time he also attended Führich's lectures on composition and the theory of style; from this sprang his firm adherence, like that of Joseph Anton Koch, to "historic landscape". In 1855 he went on a journey for study to Egypt and Palestine: this was followed by a residence for two years with an imperial pension in Rome and Italy. While in Italy he made large chalk cartoons from his sketches in the Holy Land; these were bought by the picture gallery of the city of Hamburg, while a few of his sketches were finished as oil paintings which were bought by Emperor Francis Joseph I, Cardinal Simor-Grau, the papal nuncio Viale Prela, and others. Some of the cartoons were engraved by the artist on copper; in 1904 the cartoons were published at Munich as chromos. From 1858 he lived at Castle Weierburg, and from 1864 at Muhlau near Innsbruck; from 1874 his permanent residence was at Innsbruck. He produced large numbers of easel pictures and others containing large figures, as: "Christ at Jacob's Well", owned by the Grand Duke of Weimar; "Samson as the Lion-Killer", in the Ferdinandeum at Innsbruck; "Hunting-Scenes" owned by Emperor Francis Joseph. In 1877 he painted a series of Tyrolean landscapes for the city savings-bank of Innsbruck; he also painted decorative historical wall-pictures of scenes in the Tyrolese war of liberation in the Hofer-room at Innsbruck, as well as others for the Heart of Jesus chapel completed by his efforts in 1899, in the Hofer-house called "Sand in Passeier", and landscapes for the corridor of the Kurhaus at Meran. He showed himself to be particularly representative of the Romantic School in the great series of "Parzival" paintings, in which his brother August had some share, which he was commissioned by the Austrian minister of worship and education to execute for the episcopal seminary for boys called the Vinzentinum at Brixen, and which were based on thorough preparatory study of Wolfram von Eschenbach. Lithographic copies of this series have been published at Vienna. A second series of paintings, "Walter von der Vogelweide", in the Ferdinandeum at Innsbruck, was published by himself in lithograph in 1894. He was the founder and honorary president of the "Society of Ecclesiastical Art of the Tyrol", for many years a member of the board of directors of the art association of the Tyrol, honorary member of the Veterans' Union of Innsbruck, and in 1904 was made a knight of the Francis Joseph Order. In 1858 he married Sophie von Attlmayr (d. 1898), by whom he had three sons, Hermann, Heinrich, and Wilhelm.
August von Wörndle
Brother of Edmund and son of Johann, b. 22 June, 1829; d. at Vienna, 26 April, 1902. He attended first the school of design of Professor Klieber, then in 1844 the preparatory school of the academy of fine arts, the lectures of Professor Joseph von Führich, and from 1849 Führich's classes for advanced pupils. Later he became Führich's son-in-law. Through the St. Severinus Artists' Association August sold his first easel picture, "The Little Daughter of Jairus", to Empress Caroline Augusta, his "Three Magi" to the imperial picture-gallery at Vienna. In 1853 he went to Venice and Florence, in 1854 to Rome, where he studied under Cornelius and Overbeck and where he remained until 1859. While at Rome he painted numerous religious-historical pictures, collaborated on the cartoons executed by Cornelius for the Campo Santo at Berlin, painted a portrait of Pope Pius IX for Emperor Maximilian of Mexico, and made a copy of Raphael's "Coronation of the Virgin" for the chapel in the house of the Prince Archbishop Cardinal Rauscher in Vienna. After his return to the Tyrol he worked (1861-1868) at Weierburg and Muhlau with his brother on the frescoes of the "Stations of the Cross" for the cemetery of Innsbruck and frescoes for the parish church at Worgl. Under commission of the Archduke Karl Ludwig, Governor of the Tyrol, he painted the frescoes in the chapel of the castle of Ambras. He now settled at Vienna, where in 1868 he produced paintings for the new cathedral of the Virgin, and for the Jesuit college on the Freienberg at Linz. In 1869, at the order of the emperor, he executed a large oil painting, "The Liberation of Vienna from the Turks"; he also in this period painted altar-pictures for Vienna and Styria, and paintings of the stations of the Cross that were sent to Bohemia and Moravia. In 1872 he was appointed teacher of freehand drawing in the Maria Theresa academy for young noblemen at Vienna, a position he held until 1898. While here he executed a number of altar paintings that went particularly to Bohemia. In 1874 he painted frescoes in the cathedral of Salzberg, in 1875-76 he prepared the cartoons for the frescoes in mosaic of the newly erected Votive Church at Vienna, and the easel picture, "Battle of Springes", for the Ferdinandeum at Innsbruck; in 1882 he executed the fresco-painting in the presbytery of the parish church of Isehl, a work for which he was commissioned by the emperor; also compositions for "Parzival" and for Weber's "Dreizehnlinder" (Thirteen Linden Trees). He was also the private teacher of the Archdukes Francis Ferdinand and Otto. The last work he did was the entire fresco ornamentation of the Church of St. Anastasius at Vienna in 1900-01; in recognition of this work he received the cross of the Knights of the Order of Francis Joseph. He was a member of the Austrian commission for historical and artistic remains and of the section for art of the Austrian Leo Association. He married in 1872 Anna von Führich (d. 1909); he had one son, Joseph (d. 1880), and a daughter Paula, now Mother Felicitas, of the Ursuline Nuns at Innsbruck. August von Wörndle is buried at Innsbruck.
Philip von Wörndle (Brixen, 1894).
HEINRICH VON WORNDLE 
Transcribed by Thomas M. Barrett 
Dedicated to the Von Wörndle Family
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Votive Mass
(Missa votiva)
A Mass offered for a votum, a special intention. So we frequently find in prayers the expression, votiva dona (e.g., in the Leonine Sacramentary, ed. Feltoe, p. 103), meaning "gifts offered with desire [of receiving grace in return]". The Mass does not correspond to the Divine Office for the day on which it is celebrated. Every day in the year has appointed to it a series of canonical hours and (except Good Friday) a Mass corresponding, containing, for instance, the same Collect and the same Gospel. So Mass and Office together make up one whole. Normally the Mass corresponds to the Office. But there are occasions on which a Mass may be said which does not so correspond. These are votive Masses.
The principle of the votive Mass is older than its name. Almost at the very origin of the Western liturgies (with their principle of change according to the Calendar) Mass was occasionally offered, apparently with special prayers and lessons, for some particular intention, irrespective of the normal Office of the day. Among the miracles quoted by St. Augustine in "De civ. Dei", XXII, 8, is the story of one Hesperius cured of an evil spirit by a private Mass said in his house with special prayers for him -- a votive Mass for his cure. The first Sacramentaries contain many examples of what we should call votive Masses. So the Leonine book has Masses "in natale episcoporum" (ed. Feltoe, pp. 123-26), "de siccitate temporis" (ibid., 142), "contra impetitores" (ibid., 27), and so on throughout. Indeed the Masses for ordination and for the dead, which occur in this book and throughout the Roman and Gallican Rites, are really examples of votive Masses for all kinds of occasions, for ordinations (ed. Wilson, pp. 22-30, etc.), for those about to be baptized (ibid., 34), anniversaries of ordinations (153-54), nuns (156), for the sick (282), for marriages (265), kings (276), travellers (283), the dead (301 sq.), and a large collection of Masses of general character to be said on any Sunday (224-44). In this book the name first occurs, "Missa votiva in sanctorum commemoratione" (p. 367; Rheinau and S. Gallen MSS.). The Gregorian Sacramentary, too, has a large collection of such Masses and the name "Missa votiva" (e.g., P.L., LXXVIII, 256).
So all through the Middle Ages the votive Mass was a regular institution. The principle came to be that, whereas one official (capitular) high Mass was said corresponding to the Office, a priest who said a private Mass for a special intention said a votive Mass corresponding to his intention. The great number of forms provided in medieval Missals furnished one for any possible intention. Indeed it seems that at one time a priest normally said a votive Mass whenever he celebrated. John Beleth in the thirteenth century describes a series of votive Masses once said (fuit quoddam tempus) each day in the week: on Sunday, of the Holy Trinity; Monday, for charity; Tuesday, for wisdom; Wednesday, of the Holy Ghost; Thursday, of the Angels; Friday, of the Cross; Saturday, of the Blessed Virgin (Explic. div. offic., 51). This completely ignores the ecclesiastical year. But there was a general sentiment that, at least on the chief feasts, even private Masses should conform to the Office of the day. It is well known, for instance, that our feast of the Holy Trinity began as a votive Mass to be said on any Sunday after Pentecost, when there was no feast. This idea of allowing votive Masses to be said only when no special faest occurs finally produced the rules contained in our present missal (1570). According to these we distinguish between votive Masses strictly so called and votive Masses in a wider sense. The first are those commanded to be said on certain days; the second kind, those which a priest may say or not, at his discretion.
Strict votive Masses are, first, those ordered by the rubrics of the Missal, namely a Mass of the Blessed Virgin on every Saturday in the year not occupied by a double, semi-double, octave, vigil, feria of Lent, or ember-day, or the transferred Sunday Office (Rubr. Gen., IV, 1). This is the "Missa de S. Maria" in five forms for various seasons, among the votive Masses at the end of the Missal. To this we must add votive Masses ordered by the pope or the ordinary for certain grave occasions (pro re gravi). Such are for the election of a pope or bishop, in time of war, plague, persecution, and so on. Such votive Masses may be ordered by the ordinary on all days except doubles of the first or second class, Ash Wednesday, and the ferias of Holy Week, the eves ofChristmas and Pentecost; except also days on which the office is said for the same intention or event as would be prescribed by the votive Mass. In this case the Mass should conform to the office as usual. A third kind of strictly votive Mass is that said during the devotion of the so-called "Forty Hours". On this occasion the Mass on the first and third days is of the Blessed Sacrament; on the second day it is for peace. But on doubles of the first and second class, Sundays of the first and second class, on Ash Wednesday, in Holy Week, during the octaves of Epiphany, Easter, Pentecost, on the eves of Christmas and Pentecost, the Mass of the day must be said, with the collect of the Blessed Sacrament added to that of the day under one conclusion.
The other kind of votive Mass (late sumpta) may be said by any priest on a semidouble, simple or feria, at his discretion, except on Sunday, Ash Wednesday, the eves of Christmas, Epiphany, Pentecost, during the octaves of Epiphany, Easter, Pentecost, Corpus Christi, Holy Week, and on All Souls' Day. Nor may a votive Mass be said on a day whose Office is already that of the same occasion; but in this case the corresponding Mass of the day must be said, according to the usual rubrics. A votive Mass may be taken from any of those at the end of the missal, or of the common of Saints, or of their propers, if the text does not imply that it is their feast. A Sunday or ferial Mass may not be used as a votive Mass. Nor may it be said of a Beatus, unless this is allowed by special indult.
The Gloria is to be said in votive Masses pro re gravi unless the colour be violet; also in votive Masses of the Blessed Virgin on Saturday, of angels, whenever said, in those of saints, when said on a day on which they are named in the Martyrology or during their octaves. The Creed is said in solemn votive Masses pro re gravi. The first and third Masses of the Forty Hours have the Gloria and the Creed, not the Mass for Peace (but if said on a Sunday it has the Creed). Solemn votive Masses have only one collect; others are treated as semidoubles, with commemorations of the day, etc., according to the usual rule. The colour used for a votive Mass is the one which corresponds to the event celebrated; except that red is used for Holy Innocents. It is red for the election of a pope, white for the anniversary of a bishop's election or consecration, violet in the general case of asking for some special grace and for the Passion. The particular case of votive Masses for each day of the week, corresponding to votive Offices ordered by Leo XIII, is now abolished by the Decree "Divino afflatu" of 1 Nov., 1911. Requiems and Masses for marriages are really particular cases of a votive Mass, which are considered in their place (see REQUIEM, MASSES OF; MASS, NUPTIAL).
The unchangeable character of the Eastern liturgies excludes anything really corresponding to our votive Mass. But they have a custom of singing certain troparia, sometimes of reading special lessons on certain anniversaries and occasions, which is virtually what is done in the Latin votive Masses.
BONA, Rerum liturgicarum libri II, I, xv, 3; BENEDICT XIV, De SS. sacrificio Missae, III, xxiii; DE HERDT, S. Liturgiae praxis, I (Louvain, 1894), 26-54; LE VAVASSEUR-HOEGY, Manuel de liturgie, I (Paris, 1910), 222-231.
ADRIAN FORTESCUE 
Transcribed by Herman F. Holbrook 
Mortem tuam annuntiamus, Domine, et tuam resurrectionem confitemur.
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Votive Offerings
Votive Offerings is the general name given to those things vowed or dedicated to God, or a saint, and in consequence looked upon as set apart by this act of consecration. The idea is very old (Dhorme, "Choix des textes religeux assyro-babyloniens", XXXVII, Paris, 1907; Aristotle, "Politics", VII, xii), for it springs from man's instinctive attitude towards the higher powers. He looks upon them as controlling by Providence the working of the world, and therefore addresses prayers to them. In order to make his appeal the more acceptable he offers some gift, whether on behalf of the living or the dead, to the offended deity. Hence undoubtedly springs (though with it is coupled the vague notion of the passage to the next life as a long journey) the custom of surrounding the buried dead with their most valued possessions and favourite wives (Fraser, "Pausania", II, 173; Lyall, "Asiatic Studies", II, 301). But it has also happened that the practice, based on the true theological concept of religion as a part of justice (do ut des), comes of adorning shrines with various objects of gratitude (Cicero, "De deorum natura", III, xxxvii). In this more ordinary sense of the word votive offerings can be divided into:
· (a) things vowed to God or the saints in some trouble or crisis of life;
· (b) things presented in gratitude for a recovery or deliverance without having been previously promised.
Naturally these votive offerings constitute an extremely varied list. The most common are those which represent the person to whom the favour has been accorded, or the thing that has benefited under the miracle, or some representation of the actual Divine interposition. Thus, for example, on the day of his marriage, Henry III of England had a golden statue of his queen made and placed on the shrine of St. Edward at Westminster (Wall, "Shrines of British Saints", 228) and a full-length figure of Duke Alessandro de' Medici was moulded in wax for the Church of the Annunziata at Florence by Benvenuto Cellini (King, "Sketches and Studies", 259). Again, the offering of a falcon in wax at the shrine of St. Wulstan by Edward I, when, by the intercession of that saint, his favourite bird had been cured (Wall, 141), and of the tail of a peacock at Evesham by an old lady whose pet had recovered through the invocation of Simon de Montfort (King, 259), are instances of the same custom. At Boulogne and elsewhere can be seen the model ships offered as ex-votos after deliverance from shipwreck, such as we read of Edward III leaving at the tomb of his father, or such as the Navicella at Rome, a copy made under Leo X of a pagan votive offering to Jupiter Redux (Hare, "Walks in Rome", I, London, 1900, 231). So, too, sometimes a wax taper of the height of the sufferer, or even of his dimensions was brought or sent to be burnt where the cure or favour was implored. Of the pictures of miracles as votive offerings there seems no end ("Archæologia", XLIX, London, 1886, 243-300); their number became at times an inconvenience (Acta SS., XIV, May, I, 354), like the numerous crutches, etc., in the grotto at Lourdes or S. Nicolà at Verona, or SS. Giovanni e Paolo at Venice. There is, moreover, the parallel of the golden boils and blains placed by Divine command within the Ark (I Kings, vi, 11).
We also read of money and valuables being offered, as the famous régale of France, which, described indifferently as a diamond and a ruby, adorned the tomb of St. Thomas Becket at Canterbury. Often also a trophy of victory (King, 256-7), the banner of a defeated foe ("Itinerarium Regis Ricardi", in "Rolls Series", I, London, 1864, 446), or his sword (I Kings, xxi, 9), or even that of the victor (as Roland's at Rocamadour, or Athelstan's after Brunanburgh at the shrine of St. John of Beverley, or as the sacred Stone of Destiny offered by Edward I at the tomb of his namesake the Confessor, after his defeat of the Scotch), or some symbol of office and dignity, as the crowns presented by King Canute at Bury St. Edmunds and elsewhere, or lastly some masterpiece of literature or art, as Erasmus hung up Greek verses at the shrine of Our Lady at Walsingham ("Colloquies", II, London, 1878, 19).
TOMASINO, 'De donariis ac tabellis votivis (Padua, 1654); BRAND, Popular Antiquities, II (London, 1849), 374-5; KING, Sketches and Studies (London, 1874); ERASMUS, Religious Pilgrimage, Colloquies, II (London, 1878); ZIEMAN, De anathematibus grœcis (Königsberg, 1885); REISCH, Griechische Weihgeschenke, VIII (Vienna, 1890); ROUSE, Italian Votive Offerings inFolklore, V, 11; IDEM, Greek Votive Offerings (Cambridge, 1902); WALL, Shrines of British Saints (London, 1905).
BEDE JARRETT 
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Votive Offices
A votive office is one not entered in the general calendar, but adopted with a view to satisfying a special devotion. By the Apostolic Constitution "Divino Afflatu" (1 Nov., 1911) Pius X abolished all votive offices. Before this action of the Holy See a votive office might be celebrated, in accordance with the rules summarized below, either in virtue of a privilege or in virtue of a custom antedating the Bull of St. Pius V. Such offices were called votive because their recitation remained optional in principle, because it was the object of a privilege; and even when, after the privilege had been obtained, they became accidentally obligatory (Decree of the Sacred Congregation of Rites, 14 June, 1845), it was none the less true that they originated in an optional devotion and that particular churches or communities might not request the privilege of reciting them. They were distinct from offices ad libitum properly so called because they had their place in the private or general calendar under rubric ad libitum; among the rules to which these were subject was this: If the day does not prevent, the compiler of the Ordo may indicate at will the office ad libitum, either a transferred office or even a votive office. Hence a votive office was not an office ad libitum and, moreover, was never so designated.
There were two classes of votive offices: (1) Votive offices granted to petitioners, but obligatory after the concession, e.g. the Office of the Blessed Sacrament, for Thursday, and that of the Immaculate Conception for Saturday, which are found nearly everywhere. Others occurred in orders or congregations, such as that of St. Benedict, for Tuesday, in the Benedictine Order. (2) Votive offices granted to the universal Church by Leo XIII and published by the Sacred Congregation of Rites, 5 July 1883. There were six of these offices, one for each day of the week, and they were celebrated under the semidouble rite. They were: the Office of the Holy Angels for Monday; of the Holy Apostles for Tuesday; of St. Joseph, for Wednesday; of the Blessed Sacrament, for Thursday; of the Passion for Friday; of the Immaculate Conception, for Saturday. This concession was the result of a Decree modifying the rubrics of translation.
RULES
(1) For the first class reference must be made, first, to the terms of the indults, which granted these offices once weekly or monthly on the condition that the day did not prevent, and reserved all the ferias of Advent and Lent; next to the answers of the Sacred Congregation of Rites. (2) For the second class the forbidden days were much fewer than for the old votive offices; thus reservation was made only of the last eight days before Christmas and of the last two weeks of Lent beginning from Passion Sunday. The other indults granted for votive offices always had the same value; thus the old concessions of votive offices of the Blessed Sacrament and the Immaculate Conception continue obligatory. Individuals might make use of the concession or not. If chapters or communities had decided, with the consent of the ordinary, that votive offices should be recited in choir (after all the members had been called upon to vote), they might not alter their decision: they were not permitted sometimes to profit by the indult and sometimes not to profit by it. Explanatory decrees concerning the details have been given in recent years by the Congregation of Rites, and to them recourse must be had for the solution of doubts in practice.
BERNARD, Cours de litiurie; IDEM, Lecons elementaires de liturgie (Paris, 1904). For ancient votive offices see also CAVALIERI, Commentaira in authentica Sacrae rituum congreationis decreta, II (5 vols., fol., Bassano, 1775), 69-75.
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Vittorio Colonna
Italian poet, born at Marino, 1490; died at Rome, February 25, 1547. She was the daughter of Fabrizio Colonna, lord of various Roman fiefs and grand constable of Naples. Her mother, Agnese da Montefeltro, was a daughter of Federigo da Montefeltro, first Duke of Urbino. In 1509 Vittorio was married to Ferrante Francesco d'Avalos, Marquis of Pescara, a Neapolitan nobleman of Spanish origin, who was one of the chief generals of the Emperor Charles V. Pescara's military career culminated in the victory of Pavia (24 February, 1525), after which he became involved in Morone's conspiracy for the liberation of Italy, and was tempted from his allegiance to the emperor by the offer of the crown of Naples. Vittoria earnestly dissuaded him from this scheme, declaring (as her cousin, Cardinal Pompeo Colonna, tells us) that she "preferred to die the wife of a most brave marquis and a most upright general, than to live the consort of a king dishonoured with any stain of infamy". Pescara died in the following November, leaving his young heir and cousin, Alfonso d'Avalos, Marchese del Vasto, under Vittorio's care.
Vittoria henceforth devoted herself entirely to religion and literature. We find her usually in various monasteries, at Rome, Viterbo, and elsewhere, living in conventual simplicity, the centre of all that was noblest in the intellectual and spiritual life of the times. She had a peculiar genius for friendship, and the wonderful spiritual tie that united her to Michelangelo Buonarroti made the romance of that great artist's life. Pietro Bembo, the literary dictator of the age, was among her most fervent admirers. She was closely in touch with Ghiberti, Contarini, Giovanni Morone, and all that group of men and women who were working for the reformation of the Church from within. For a while she had been drawn into the controversy concerning justification by faith, but was kept within the limits of orthodoxy by the influence of the beloved friend of her last years, Cardinal Reginald Pole, to whom she declared she owed her salvation. Her last wish was to be buried among the nuns of S. Anna de' Funari at Rome; but it is doubtful whether her body ultimately rested there, or was removed to the side of her husband at San Domenico in Naples.
Vittoria is undoubtedly greater as a personality than as a poet. Her earlier "Rime", which are mainly devoted to the glorification of her husband, are somewhat monotonous. Her later sonnets are almost exclusively religious, and strike a deeper note. A longer poem in terza-rima, the "Trionfo di Cristo" shows the influence of Dante and Savonarola, as well as that of Petrarch. Her latest and best biographer, Mrs. Jerrold, to whom we are indebted for a number of beautiful and faithful translations of Vittoria's poetry, has drawn a suggestive analogy between it and the work of Christina Rossetti. Many of Vittoria's letters, and a prose meditation upon the Passion of Christ, have also been preserved.
VISCONTI, Rime di Vittoria Colonna (Rome, 1840); LUZIO, Vittoria Colonna (Mantua, 1884); FERRERO AND MÜLLER, Carteggio di Vittoria Colonna, Marchesa di Pescara (Florence, 1892); REUMONT, tr. by MÜLLER AND FERRERO, Vittorio Colonna, Vita, Fede, e Poesia nel secolo decimosesto (Turin, 1892); TORDI, Vittoria Colonna in Orvieto (Perugia, 1895); JERROLD), Vittoria Colonna, with some account of her Friends and her Times (London and New York, 1906).
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Vows
I. GENERAL VIEW
A vow is defined as a promise made to God. The promise is binding, and so differs from a simple resolution which is a present purpose to do or omit certain things in the future.
As between man and man, a promise pledges the faith of the man who makes it; he promises, wishing some other person to trust him, and depend upon him. By his fidelity he shows himself worthy of trust; if he breaks his word, he loses credit, by causing the other a disappointment which is destructive of mutual confidence -- and, like faith, mutual confidence is important to society, for the natural law condemns all conduct which shakes this confidence. These statements do not apply to a promise made to God; it is impossible for me to deceive God as to my present intention, and He knows whether I shall be constant in the future: God, then, is protected against that disappointment on account of which the failure to fulfil a promise to a fellow-man is considered disgraceful. But, just as one can offer to God an existing thing, or a present action, so also one can offer Him a future action, and perseverance in the purpose of fulfilling it. That offering of perseverance is characteristic of avow. A subsequent change in one's purpose is a want of respect to God: it is like taking away something that has been dedicated to Him, and committing sacrilege in the widest sense of the word. Unlike the simple breach of a promise made to a man, a failure to give to God what has been promised Him is a matter of importance, a very serious offence.
This explanation shows us also how a vow is an act of religion, just as any offering made to God. It is a profession that to God is due the dedication of our actions, and an acknowledgment of the order which makes Him our last end. By adding to our obligations, we declare that God deserves more than He demands. Lastly we see why a vow is always made to God -- for, as all our actions ought to be ultimately directed to Him, we cannot make a final promise of those actions to anyone but God. Promises made to the saints cannot be lightly neglected without detracting from the honour we owe them; but a failure in this respect, though grave in itself, is vastly less serious than breaking a vow, to which it bears some resemblance. These promises occasionally imply a vow. God is well pleased with the honour paid to His saints, and they rejoice at the glory given to God. We may then confirm by a vow the promise made to a saint, and likewise we may honour a saint by a vow made to God, as for instance, to erect in memory of some saint a temple for Divine worship.
The vow, moreover, is approved by God, because it is useful to man; it strengthens his will to do what is right. The Protestants of the sixteenth century, following Wyclif, declared themselves opposed to vows; but Luther and Calvin condemned only vows relating to acts which were not of obligation, the latter because he considered all good actions as obligatory, the former because the vow of a free action was contradictory to the spirit of the new law. Both denied that the vow was an act of religion and justified it by the simple human reason of strengthening the will. Certain recent tendencies have minimized the importance at least of vows made by members of religious communities. Errors of this kind are due to overemphasis of the fact that vows, and especially the perpetual vow of chastity, of religious life, or of missionary labour, do not imply any special instability in the person who makes them, but only the fickleness natural to the human will; and that instead of denoting the grudging service of a slave, they imply rather the enthusiasm of a generous will, eager to give and sacrifice beyond what is necessary, and at the same time so sincere in self-knowledge as to imitate warriors who burned their ships to cut off the possibility and even the temptation to flight. In the case of a will incapable of change, a vow would have no meaning; it were useless to offer a perseverance that could never be found wanting; for this reason it is not suitable to Christ, or the angels, or to the blessed in heaven.
II. MORAL AND THEOLOGICAL CONSIDERATIONS
A vow, even in an unimportant matter, presupposes the full consent of the will; it is an act of generosity towards God. One does not give unless one knows fully what one is doing. Every substantial error, or indeed every error which is really the cause of making a vow, renders the vow null and void. This condition must be properly understood; to judge of the effect of the error, it is necessary to know the will of the person making the vow at the moment of making it. One who can say sincerely, "if I had known this or that, I would not have made the vow", is not bound by the vow. If, however, one who is aware of some ignorance on the matter of a vow, but, in spite of that, generously decides to make it, knowing its general import and that it is in itself proper and commendable, such as the vow of chastity, for instance, is bound by it, as it is entirely valid. Lastly, the vows which accompany the entrance into a state, such as the vows of religion, can only be rendered void by some really substantial error. The good of the community requires this stability. For every vow whatsoever such knowledge and liberty are required as render a person capable of committing serious sin; though it does not follow that at the age when one is capable of committing mortal sin, one is capable of understanding the importance of a perpetual engagement. The object of a vow, according to the classical formula, must be not merely something good, but something better; whence it follows that no vow must be made to God of any unlawful or indifferent matter. The reason is simple: God is all holy and cannot accept the offering of anything which is bad or less good in its nature. Again, the object of the vow must be something that is humanly possible, for no one can be bound to do what is impossible. No man can make a vow to avoid all manner of sin, even the slightest, because this is morally impossible. The vow to avoid deliberate sin is valid, at least in persons who have made some progress in virtue. A vow may apply to a duty already existing or to acts which are not commanded by any law. A vow, being a personal act, binds only the person who makes it; but a superior, who makes a vow in the name of his community, may, within the limits of his authority, command the fulfilment of the vow. (As to the obligation of heirs, see section III of this article.) A vow binds according to the intention of the person who makes it; and this intention must be reasonable: in an unimportant matter, one cannot bind oneself under pain of grievous sin. In order to estimate the gravity of the matter, we distinguish between vows which affect isolated acts, and vows which relate to a series of acts. To an isolated act the well-known rule applies: The matter is grave if, in the hypothesis of an ecclesiastical command, it would oblige under mortal sin; but if the vow relates to a series of acts, then we must see what is truly important in regard to the end pursued. Thus every grave offence against the virtue of chastity, as it should be observed outside the married state, is a serious matter for the vow of chastity. The omission of one or two Masses or one or two Rosaries is not a grave matter in the case of a vow to be present at Mass or to say the Rosary every day. Every mortal sin is a grave offence against a vow to do what is most perfect; it is not the same with venial sin, even when deliberate; there must be a habit of committing acts which are certainly imperfect, in order to constitute a grave sin against this vow.
A vow is fulfilled by doing what has been promised, even without a positive intention of fulfilling the vow. One should personally fulfil the vow of some act or omission, promised as such as, for instance, the vow of a pilgrimage, but may fulfil through another such a vow as that of almsgiving, or donation or restitution of property. All obligation ceases when the fulfilment of the vow becomes impossible or harmful, or if the reason for the vow ceases to exist. (As to dispensation from vows, see section III.) A vow is a good action, but should be made with prudence and discretion; in the Christian life, love is better than bonds. We should avoid vows which are embarrassing, either because they are too numerous or because we may be unable to fulfil them (for failure to fulfil a vow is sure to be followed by sorrow which may endure for a long time); besides such vows as are not helpful to sanctification or charity. The more important the obligation the more careful reflection and preparation it requires. No objection can be made to reasonable vows made in order to increase the efficacy of prayer; but the vows to be commended above all are those which give us strength against some weakness, help us to cure some fault, or, best of all, contain the germ of some great spiritual fruit. Such are the vows of religion or missionary work.
III. CANONICAL ASPECT
A. Division of Vows
The vow properly so called is made to God alone, but promises made to the saints have a certain resemblance to vows and are often accompanied by a vow, as we have already seen. A vow may be the act of a private person, or the act of a superior representing a community. In the latter case the community is only indirectly bound by the vow. The sentiment which leads a person to take a vow marks the distinction between absolute and conditional vows. The condition may be suspensive, that is to say, it may make the commencement of the obligation depend on the happening or the not happening of some future uncertain event; for instance, the words, "If I recover my health", make the obligation commence upon the recovery; or it may be resolutory, that is, it may have the effect of rescinding the vow, as if the person adds to the vow the words, "Unless I lose my fortune", in which case the vow ceases to bind if the fortune is lost. The same sentiment distinguishes between simple, or pure, vows, by which a person promises simply to do an act which is pleasing to God, and vows having some special end in view, such as another's conversion.
According to their object, vows may be personal, as a promise to do a certain act; or real, as a promise of a certain thing; or mixed, as a promise to nurse a sick person with one's own hands. They may also have reference to a single definite object, or leave the choice among two or three objects (disjunctive vows). According to the manner of their utterances, there are vows interior and exterior; vows express, and vows tacit or implied (as for instance, that of the subdeacon at his ordination); vows secret, and vows made in public. According to their juridical form, they may be private or made with the Church's recognition; and these last are divided into simple and solemn vows. Lastly, from the point of view of the dispensation required, vows are either reserved to the Holy See or not reserved. In itself the vow is a promise, and does not imply any surrender or transfer of rights; certain vows, however, according to ecclesiastical law, modify the rights of persons; such are the vows taken in religious orders.
B. Simple and Solemn Vows
Under RELIGIOUS LIFE we have seen how the distinction arose historically between simple and solemn vows, the names of which appear in the twelfth and thirteenth centuries. Various opinions have been expressed as to the matter of this distinction, and the question has not yet been decided. Some persons make the essential solemnity consist in the surrender of oneself which accompanies certain vows; this is the opinion of Gregory of Valentia (Comment. theol., III, D. 6, Q. vi, punct. 5) and many recent Thomists. But the surrender is found in vows which are not solemn, such as the vows of scholastics of the Society of Jesus, who would not be religious properly so-called, if their surrender differed essentially from that of the professed fathers. Moreover, the surrender really accompanies only a vow of obedience accepted in a religious order, while other vows are solemn, even without any question of obedience, such as the vow of chastity made by subdeacons.
In the opinion of Lehmkuhl (Theol. mor., I, nn. 64750) the solemnity of the vow consists in a spiritual consecration, the effect of which is that, after such a vow, a person is irrevocably set apart and appointed by the Church to serve God by the offering of that vow. This opinion has its attractive side, but does it agree with history? The vow of pilgrimage to the Holy Land was temporary and solemn. Or does it agree with the definition of law? Boniface VIII declares those vows to be solemn which are accompanied either by a consecration or by a religious profession. And lastly, does not the consecration logically follow the solemnity, rather than precede or cause it?
In spite of its complication and the forced explanations to which recourse is had, in order to escape from the difficulty, the opinion of Suarez (De religione tr. VII, c.ii, c.x, n.l; c.xii, nn.7-9; c.xiii, nn.3, 8-13; c.xiv, n. 10) still finds distinguished defenders, especially Wernz (Jus Decretalium, III, n. 572). This opinion places the essence of the solemnity in the absolute surrender of himself by the religious, and the acceptance of that surrender by the religious order, which is accomplished by solemn profession, and also in the incapacity of a person who is bound by solemn vows to perform validly acts that are contrary to those vows; such as the incapacity to possess property, or to contract marriage. But historically this incapacity was not and is not always attached to solemn vows; the solemn vow of obedience does not as such involve any particular incapacity; and often solemn vows do not produce this effect. Will they be called solemn as being attached to the vow of obedience, and solemnized by the surrender of oneself?
But, apart from the arbitrary nature of these explanations, the vow of the Crusader was solemn without being attached to any more general vow of obedience; and we have seen that the surrender does not constitute the solemnity. For this reason we prefer a simple opinion, which, in accord with Vasquez (In I-II, Q. xcvi, d. clxv, especially n. 83) and Sanchez (In decalogum, 1, 5, c. 1, n. 11-13), places the material solemnity of vows of religion in the surrender followed by irrevocable acceptance; and with Laymann (De statu religioso, c. i, n. 4), Pellizarius (Manuale regularium, tr. IV, c. i. nn. 10-18). Medina (De sacrorum hominum continentia, l. 4, controv. 7, c. xxxviii), V. De Buck (De solemnitate votorum epistola), Nilles (De juridica votorum solemnitate), and Palmieri (Opus theol., II, pp. 445, 446) respects the ordinary juridical signification of the solemn act. The juridical solemnities are formalities to be observed in order to give to the act either its legal value or at least the more or less valuable guarantee of perfect authenticity. This very simple explanation accounts for the historical changes, both those which have reference to the number and conditions of vows, and those which concern their effects. It is natural that there should be greater difficulty in obtaining a dispensation from a solemn vow, and also that the Church should attach certain disabilities to such a vow. But these effects of solemn vows cannot constitute the essence of such vows. However this may be, canon law at the present day does not recognize any vow as solemn except the vow of chastity, solemnized by religious profession in an order strictly so called. The vows taken in religious congregations, like the simple vows which in religious orders precede the solemn profession, and also the complementary simple vows which follow the profession in some institutes, and lastly the final simple vows taken in certain religious orders in place of solemn profession, are, strictly speaking, private; but they derive a certain authenticity from the approval of the Church and the circumstances in which they are taken.
C. Obligation of the Heir
In itself the vow creates a personal obligation, which does not arise from the virtue of justice and which would seem to cease at the death of the person taking the vow. It is admitted, nevertheless, that heirs are bound to fulfil the vows called real, because they imply a promise to make over certain property or money; the origin of this obligation is the Roman law "De pollicitionibus", accepted as canon law. As to its nature, it is an obligation of religion, if the person making the vow has not made a bequest of the property by will. In this supposition the obligation would be of justice; but in the other cases, seeing that the law mentions no specific title, but simply declares that the obligation of the vow devolves on the heirs, we infer it devolves talis qualis, that is as a religious obligation.
The obligation of the vow is cancelled not only by the performance of the work promised, but also by the effective substitution of a better work, and by any circumstance which would have prevented the obligation from arising; as, for instance, if the work became useless, or unnecessary, or impossible. The obligation of the vow may also be annulled by lawful authority. We shall first sum up the generally accepted doctrine, and then endeavour to explain it briefly.
We must distinguish between the power to annul a vow and the power to dispense from the obligation to fulfil it. A vow may be annulled directly or indirectly. No vow can be made to the prejudice of an obligation already existing. If a person entitled to benefit under a previous obligation asserts a claim which is incompatible with the fulfilment of a vow, the fulfilment is prevented, and the obligation is ipso facto at least temporarily removed. Thus, a master may require the performance of services promised by the contract of hiring, without reference to any vow subsequently made; a husband may also require his wife to fulfil a conjugal duty. This is indirect annulment, which presents no difficulty. But besides this, certain persons, in virtue of a general power over the acts of others, may directly and finally annul all vows made by their subjects, or may prevent them generally from taking vows in the future. This power belongs to the father or guardian in the case of a minor, to the regular prelate, and even to the superior of religious congregations, in the case of professed religious; and, according to many authorities, to the husband, in the case of the married woman; and the person exercising this power of annulment is not required to prove the existence of just cause.
The power of dispensing, on the contrary, requires a just cause, less, however, than that which would suffice by itself to exempt from a vow. A still less reason is enough to commute the vow into another good work, especially if the latter is almost equivalent to the work promised. According to canon law, all vows made before solemn profession cease to bind by the fact of that profession, due regard being shown to the rights of third persons; and it is always permissible for a person to commute vows previously made into those of his or her religious profession, even when this is not solemn. When a vow is commuted by ecclesiastical authority, although the person who has taken the vow may always fulfil his obligation by doing the work originally promised, he is not in any case bound to do so, even if the substituted work becomes impossible. The power of dispensing and commuting belongs to those who have ordinary jurisdiction (besides the pope, the bishop and the regular prelate) over all vows not reserved to the pope and vows the dispensation from which does not prejudice the rights of third persons. Without the consent of the latter these rights cannot be prejudiced by a dispensation from the vow, except by the exercise of a supreme power over those rights, such as is possessed by the pope over the rights of religious congregations. Moreover, the power of dispensation may be delegated either in special cases or even generally: thus the confessors of the regular orders may grant dispensation from vows to their penitents-that is to persons whose confessions they are authorized to receive.
Dispensation from a vow is ordinarily justified by great difficulty in its fulfilment or by the fact that it was taken without due deliberation, or by the probability of some greater good either to the person taking it or to others, as, for instance, to a family, the State, or the Church. In dispensing from vows, the ecclesiastical superior does not dispense from any Divine law, but he exercises the power of the keys, the power of binding and loosing, in order to remit the debt contracted to God: and this power appears so useful to society, that, even if it had not been formally conferred by Christ, we might contend that it would always have belonged to the authority responsible for the public interests of religion. (See Suarez, "De religione", VI, Q. xviii.) The direct annulment of vows is more difficult of explanation; for no one can have a power extending so far as to interfere with the interior acts of another person. A son not yet arrived at the age of puberty may, even without the consent of his parents, make a promise of marriage; why does he appear to be unable, by reason of his tender age, to bind himself by any vow to God? We may observe that the distinction between direct and indirect annulment is not found in St. Thomas, or in Cajetan, but dates from a later period. With Lehmkuhl, we cannot explain this power without the intervention of ecclesiastical authority: in our opinion, the Church, in consideration of the weakness of minors and the condition of religious and married women, gives them a general conditional dispensation that is to say a dispensation at the discretion of the father, the superior, or the husband. The power to commute vows does not give the power to dispense from them; but the power over vows may, according to a probable opinion, extend also to oaths, and even to vows confirmed by oaths.
D. Reserved Vows
No person may, in virtue of ordinary powers, dispense from vows which the sovereign pontiff has reserved to himself. These vows are, first, all such as form part of a religious profession, at least in an institute approved by Rome, and this reservation applies also to vows taken by women belonging to orders, entitled to make solemn VOWS, but who in some countries take only simple VOWS. Besides these, five vows are reserved to the Holy See: the vow of perpetual chastity, the vow to enter the religious state (that is in an institution with solemn vows), a vow of a pilgrimage to the tombs of the Apostles, to St. James of Compostela, or to the Holy Land. However, these vows are only reserved if they are made under grave obligation, with full liberty and unconditionally, and if they include the whole object of the vow. The reservation does not extend to accidental circumstances, for instance, to enter one order in preference to another, or to make a pilgrimage in this or that manner. In urgent cases, when there would be great peril in delay, the ordinaries may, if necessary, dispense even from reserved vows.
IV. THE VOW OF CHASTITY
The vow of chastity forbids all voluntary sexual pleasure, whether interior or exterior: thus its object is identical with the obligations which the virtue of chastity imposes outside the marriage state. Strictly speaking, it differs (though in ordinary language the expressions may be synonymous) from the vow of celibacy (or abstinence from marriage), the vow of virginity (which becomes impossible of fulfilment after complete transgression), or the vow not to use the rights of marriage. The violation of the vow of chastity is always a sin against religion; it constitutes also a sacrilege in a person who has received Holy orders, or in a religious, because each of these persons has been consecrated to God by his vow: his vow forms part of the public worship of the Church. Some authors consider that this sacrilege is committed by the violation of even a private vow of chastity. Although a sin against the virtue of chastity is committed, there is no violation of the vow when a person without experiencing any sexual pleasure personally becomes an accomplice (as for instance by counsel) in the sin of another person not bound by a vow. Unless the person concerned is able honestly to abstain from all use of the rights of marriage, every simple vow of chastity constitutes a prohibitive impediment to marriage; sometimes, as is the case in the Society of Jesus, it becomes by privilege a diriment impediment; when joined to religious solemn profession, it has the effect even of annulling a previous marriage not consummated. Some theologians have expressed the opinion that the religious profession produced this effect by Divine law; but it is more usual at the present day, and it seems to us more correct, to see in this a point of ecclesiastical discipline. A person who, in defiance of his solemn vow, attempts to contract marriage, incurs the excommunication reserved to the bishop by the Constitution "Apostolicae Sedis". Marriage following after the simple vow of perpetual chastity has the effect of making the perfect fulfilment of the vow impossible, as long as the married state continues -- therefore the observance of the vow is suspended, and the bishop or the regular confessor may give permission for the use of marriage. If the marriage is dissolved, the vow recovers its full force. We have already seen that the vow of the wife, taken at marriage, can be directly annulled by the husband, and that of the husband indirectly by the wife.
The Sovereign Pontiff may dispense from the vow, even the solemn vow, of chastity. History contains well-known examples of such dispensations; thus, Julius III permitted Cardinal Pole to dispense even priests who, at the time of the Anglican schism, had contracted marriage; Pius VII dispensed priests who were civilly married under the French Revolution. But such dispensations are only granted for exceptionally grave reasons; and even when a case is one of a simple vow of perpetual chastity freely and deliberately taken, the Holy See ordinarily grants a dispensation only in view of marriage, and imposes a perpetual commutation, such as the condition of approaching the sacraments once a month.
V. HISTORICAL VIEWS
Historically there are frequent instances of special vows in the Old Testament, generally under the form of offerings conditionally made to God -- offerings of things, of animals, even of persons, which might, however, be redeemed; offerings of worship, of abstinence, of personal sacrifices. See for example the vow of Jacob (Gen., xxviu, 2022), of Jephte (Judges, xi, 30, 31), of Anna the mother of Samuel (I Kings, i, 11), in which we find an example of Nazaritism, and the imprecatory vow of Saul (I Kings, xiv, 24). In Deuteronomy, xxiii, 21-23, it is laid down that there is no sin in not making a promise to God, but that there is sin in delaying to pay the vow. The New Testament contains no express commendation of vows; but two instances of special vows are specially recorded in the Acts of the Apostles (xviii, 18, and xxi, 23). In both these passages, the vows are of the same nature as those of the Nazarenes. These particular vows were not unknown to the Fathers of the Church, especially to St. Ambrose, "De officiis ministrorum", III, xii (P. L., XVI, 168); St. Jerome, Epistle 130 (PL 22:1118 and St. Augustine, Sermon 148 (P. L., XXXVIII, 799). But the Church especially recognized the promise to devote one's life to the service of God; baptism itself is accompanied by promises which were formerly considered as genuine vows, and which contain in reality a consecration of oneself to Jesus Christ by the renunciation of the devil and paganism. At a very early period continence was professed by virgins and widows -- and though this profession appears rather under the form of the choice of a state of life than a formal promise, in the fifth century it was considered strictly irrevocable.
A. VERMEERSCH 
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Wakash Indians
A linguistic family inhabiting the western coast of British Columbia from 50° 30' to Garden Channel, and the west and northwest of Vancouver Island, as well as a small region around Cape Flattery, Washington. They comprise several tribes, speaking separate dialects, of which the three most important are the Hailtzuk, Kwakiutl, and Nootka. The Indian name Wakesh (Waukash, good) was given by one of the early explorers who believed it to be the tribal appellation. In culture the Wakash closely resemble their neighbours the Salishan on the south and the Tsimshian on the north; physically and linguistically they are akin to the former. Juan de Fuca was probably the first white man to meet the tribe, and Juan Perez visited the Nootka in 1774. After 1786 English mariners frequently sailed to Nootka Sound; in 1803 the crew of the American ship "Boston" were almost all killed by these Indians. In 1843 the Hudson's Bay Company established a trading post at Victoria, and since then there has been constant communication with the natives, but with the usual result that the immorality of the whites, in conjunction with the ravages of smallpox, has brought about a gradual decrease in the Indian population. In 1903 they numbered about 5200, of whom 2600 were in the West Coast Agency, 1300 in the Kwakewith Agency, 900 in the North West Coast Agency, and 410 at Neah Bay Company, Cape Flattery. In 1909 they numbered 4584, including 2070 Kwakiutl and 2494 Nootka. The latter have embraced Catholicism; though the missions have been successful among the northern Kwakiutl, the southern branch cling to their Shamanistic practices.
The Wakashan were excellent mariners, and went out on the ocean to hunt for whales. Their diet was mainly fish, varied with berries and roots. They were good wood-carvers, though not so skilful as the Haida and Thingit. Their dwellings were large cedarwood structures, erected near the shore, each accommodating several families. The Kwakiutl, who lived on both sides of Queen Charlotte Island, consisted of twenty tribes, the Kwakiutl proper dwelling near Fort Rupert. They are conservative, and are respected by the neighbouring Indians as the guardians of the priestly rites. The Heiltruk Kwakiutl reckon descent by the female line. Head-flattening was common on Vancouver Island. Secret societies flourished among the tribes, initiation being accompanied by feasting, torture, vigils, and making presents to all who attended the ceremony. The highest society, the hamatsa or cannibal society, was composed solely of those who had passed eight years in a lower organization. The Nootka, consisting of twenty-three tribes, dwell on the shores between Cape Cook on the north and Port San Juan on the south, and include the Makah Indians at Cape Flattery. The latter call themselves Kive-net-che-chat, or Cape people; they are of medium stature, and well proportioned. Formerly they lived in villages consisting merely of seven or eight cedarwood houses, and excelled only in fishing. Marriage was a very slender bond, but was not allowed within the fourth degree. Both sexes had their noses pierced, and generally had shells suspended therefrom. They adored a chief deity, "chabatta- Hatartstl", the great-chief-who-lives-above, and believed in spirits and the transmigration of souls. They held frequent representations, called tamanwas, depicting their mythological legends. The Makah women were clever basket-makers. The tribe still shows traces of an admixture of European blood, accounted for by the shipwreck of a Russian boat many years ago.
SWANTON in Handbook of American Indians, II (Washington, 1910).
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Walafrid
(Walahfrid; surnamed Strabo -- "the Squinter").
German poet and theologian of the ninth century, born in Swabia or poor parents; died at Tatto, Erlebold, and Wettin, and later at Fulda under the famous Rabanus Maurus. In 829 he became precepter of the young Prince Charles (the Bald) at the Court of Louis the Pious. In 838 he succeeded Erlebold as abbot of Reichenau; but , as he sided with Lothair in the war between the sons of Louis, he was driven from Reichenau and fled to Speyer. He was soon reconciled with Louis the German, and reinstated in his dignity, which he held until his death. Walafrid's works, written in a fluent, elegant Latin, consist of poems and of theological treatises in prose. The "Visio Wettini" is his most remarkable poem. It describes a journey through the other world in the form of a vision vouchsafed to the monk Wettin a few days before he died (824), and is the earliest example of that type of literature which culminated in Dante's "Divine Comedy." The "Versus de imagine Tetrici," in the form of a dialogue between the poet and his genius, were inspired by the equestrian statue of Theodoric which Charlemagne had brought from Ravenna and place before the palace at Aachen. While the Gothic king is denounced as a heretic and tyrant, occasion is found for paying homage to Louis the Pious and the Empress Judith. In the "Hortulus" the poet lovingly describes the plants and flowers of his cloister-garden. Walafrid also wrote hymns and epistles in verse, but of these only a portion is preserved. Of his prose-works the most famous is the "Glossa ordinaria," a commentary on the Scriptures, compiled from various sources. The work enjoyed the highest repute throughout the Middle Ages. The "Liber de exordiis et incrementis quarundam in observationibus ecclesiasticis rerum" is valuable as a history of the cult of the Church. Walafrid also wrote in prose the lives of St. Gall and St. Othmar, and in verse the lives of St. Blaitmaicus, abbot of Iona, and of St. Mammas, the martyr. His works are edited in P. L., CXIII, XIV; the poems also separately by Dümmler, "Poetæ latini ævi Carolini," in "Mon. Germ. Hist.," II (Berlin, 1884), 259-473.
ARTHUR F.J. REMY 
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Waldenses
An heretical sect which appeared in the second half of the twelfth century and, in a considerably modified form, has survived to the present day.
NAME AND ORIGIN
The name was derived from Waldes their founder and occurs also in the variations of Valdesii, Vallenses. Numerous other designations were applied to them; to their profession of extreme poverty they owed the named of "the Poor"; from their place of origin, Lyons, they were called "Leonistae"; and frequently the two ideas were combined in the title "Poor Men of Lyons". Their practice of wearing sandals or wooden shoes (sabots) caused them to be named "Sandaliati", "Insabbatati", "Sabbatati", Sabotiers". Anxious to surround their own history and doctrine with the halo of antiquity, some Waldenses claimed for their churches an Apostolic origin. The first Waldensian congregations, it was maintained, were established by St. Paul who, on his journey to Spain, visited the valleys of Piedmont. The history of these foundations was identified with that of primitive Christendom as long as the Church remained lowly and poor. But in the beginning of the fourth century Pope Sylvester was raised by Constantine, whom he had cured of leprosy, to a position of power and wealth, and the Papacy became unfaithful to its mission. Some Christians, however, remained true to the Faith and practice of the early days, and in the twelfth century a certain Peter appeared who, from the valleys of the Alps, was called "Waldes". He was not the founder of a new sect, but a missionary among these faithful observers of the genuine Christian law, and he gained numerous adherents. This account was, indeed, far from being universally accredited among the Waldenses; many of them, however, for a considerable period accepted as founded on fact the assertion that they originated in the time of Constantine. Others among them considered Claudius of Turin (died 840), Berengarius of Tours (died 1088), or other such men who had preceded Waldes, the first representatives of the sect. The claim of its Constantinian origin was for a long time credulously accepted as valid by Protestant historians. In the nineteenth century, however, it became evident to critics that the Waldensian documents had been tampered with. As a result the pretentious claims of the Waldenses to high antiquity were relegated to the realm of fable.
The real founder of the sect was a wealthy merchant of Lyons who in the early documents is called Waldes (Waldo). To this name is added from 1368 the designation of Peter, assumed by him at his "conversion", or more likely, attributed to him by his followers. Few details concerning his personal history are known; there are extant, however, two important accounts of the complete change in his religious life; one written about 1220 by a Premonstratensian monk, usually designated as the "anonymous chronicler of Laon"; the other by a Dominican Friar and Inquisitor Stephen of Bourbon (died about 1262), and dates back to about the middle of the thirteenth century. The former writer assigns a prominent place to the influence exercised on Waldes by the history of St. Alexius, while the latter makes no mention of it but speaks of his acquaintance with the contents of the Bible through translations. The history of Waldes's conversion may perhaps be reconstructed in the following manner. Desirous of acquiring a knowledge of biblical teaching, Waldes requested two priests to translate for him the four Gospels. In a similar manner he subsequently obtained translations of other Biblical books and of some writings of the Fathers. Through the reading of these works he was attracted to the practice of Christian perfection; his fervour increased when one day he heard from an itinerant singer (ioculator) the history of St. Alexius. He now consulted a master of theology on the best and surest way to salvation. In answer the words of Christ to the rich young man were cited to him: "If thou wilt be perfect, go sell what thou hast, and give to the poor." (Matt., xix, 21). Waldes immediately put into effect the counsel of the Divine Master. He made over part of his wealth to his wife, part to those from whom he had acquired it, left some to the nuns of Fontevrault in whose monastery he placed his two little daughters, and distributed the greatest part to the poor. On the feast of the Assumption, 1176, he disposed of the last of his earthly possessions and shortly after took the vow of poverty. His example created a great stir in Lyons and soon found imitators, particularly among the lower and uneducated classes. A special confraternity was established for the practice of apostolic poverty. Its members almost immediately began to preach in the streets and public places and gained more adherents. Their preaching, however, was not unmixed with doctrinal error and was consequently prohibited, according to Stephen of Bourbon, by the Archbishop of Lyons, according to Walter Map, present at the assembly, by the Third General Lateran Council (1179). The Waldenses, instead of heeding the prohibition, continued to preach on the plea that obedience is due rather to God than to man. Pope Lucius III consequently included them among the heretics against whom he issued a Bull of excommunication at Verona in 1184.
DOCTRINE
The organization of the Waldenses was a reaction against the great splendour and outward display existing in the medieval Church; it was a practical protest against the worldly lives of some contemporary churchmen. Amid such ecclesiastical conditions the Waldenses made the profession of extreme poverty a prominent feature in their own lives, and emphasized by their practice the need for the much neglected task of preaching. As they were mainly recruited among circles not only devoid of theological training, but also lacking generally in education, it was inevitable that error should mar their teaching, and just as inevitable that, in consequence, ecclesiastical authorities should put a stop to their evangelistic work. Among the doctrinal errors which they propagated was the denial of purgatory, and of indulgences and prayers for the dead. They denounced all lying as a grievous sin, refused to take oaths and considered the shedding of human blood unlawful. They consequently condemned war and the infliction of the death penalty. Some points in this teaching so strikingly resemble the Cathari that the borrowing of the Waldenses from them may be looked upon as a certainty. Both sects also had a similar organization, being divided into two classes, the Perfect (perfecti) and the Friends or Believers (amici or credentes). (See CATHARI and ALBIGENSES.)
Among the Waldenses the perfect, bound by the vow of poverty, wandered about from place to place preaching. Such an itinerant life was ill-suited for the married state, and to the profession of poverty they added the vow of chastity. Married persons who desired to join them were permitted to dissolve their union without the consent of their consort. Orderly government was secured by the additional vow of obedience to superiors. The perfect were not allowed to perform manual labour, but were to depend for their subsistence on the members of the sect known as the friends. These continued to live in the world, married, owned property, and engaged in secular pursuits. Their generosity and alms were to provide for the material needs of the perfect. The friends remained in union with the Catholic Church and continued to receive its sacraments with the exception of penance, for which they sought out, whenever possible, one of their own ministers. The name Waldenses was at first exclusively reserved to the perfect; but in the course of the thirteenth century the friends were also included in the designation. The perfect were divided into the three classes of bishops, priests, and deacons. The bishop, called "major" or "majoralis", preached and administered the sacraments of penance, Eucharist, and order. The celebration of the Eucharist, frequent perhaps in the early period, soon took place only on Holy Thursday. The priest preached and enjoyed limited faculties for the hearing of confessions. The deacon, named "junior" or "minor", acted as assistant to the higher orders and by the collection of alms relieved them of all material care. The bishop was elected by a joint meeting of priests and deacons. In his consecration, as well as in the ordination of the other members of the clergy, the laying-on of hands was the principal element; but the recitation of the Our Father, so important in the Waldensian liturgy, was also a prominent feature. The power of jurisdiction seems to have been exercised exclusively by one bishop, known as the "rector", who was the highest executive officer. Supreme legislative power was vested in the general convention or general chapter, which met once or twice a year, and was originally composed of the perfect but at a later date only of the senior members among them. It considered the general situation of the sect, examined the religious condition of the individual districts, admitted to the episcopate, priesthood, or diaconate, and pronounced upon the admission of new members and the expulsion of unworthy ones.
The Lombard communities were in several respects more radical than the French. Holding that the validity of the sacraments depends on the worthiness of the minister and viewing the Catholic Church as the community of Satan, they rejected its entire organization in so far as it was not based on the Scriptures. In regard to the reception of the sacraments, their practice was less radical than their theory. Although they looked upon the Catholic priests as unworthy ministers, they not infrequently received communion at their hands and justified this course on the grounds that God nullifies the defect of the minister and directly grants his grace to the worthy recipient. The present Waldensian Church may be regarded as a Protestant sect of the Calvinistic type. It recognizes as its doctrinal standard the confession of faith published in 1655 and based on the Reformed confession of 1559. It admits only two sacraments, baptism and the Lord's Supper. Supreme authority in the body is exercised by an annual synod, and the affairs of the individual congregations are administered by a consistory under the presidency of the pastor.
HISTORY
The Waldenses in France and Spain
The preaching of Waldes and his disciples obtained immediate success not only in France, but also in Italy and Spain. The Italian adherents at a very early date constituted themselves independently. In France the movement gained ground particularly in the South, whence it spread to Northern Spain. The Church sought to avert by persuasion the danger of numerous defections. As early as 1191 a religious conference was held between Catholics and Waldenses at a place which has not been recorded; it was followed by a second held at Pamiers in 1207. The latter meeting brought about a return to the Church of Duran of Huesca and several other Waldenses. With the authorization of Innocent III they organized themselves into the special religious order of the Poor Catholics for the conversion of Waldenses. This purpose was attained only in a very small degree; but force soon checked the heretical movement. In 1192 Bishop Otto of Toul ordered all Waldenses to be put in chains and delivered up to the episcopal tribunal. Two years later King Alphonso II of Aragon banished them from his dominions and forbade anyone to furnish them with shelter or food. These provisions were renewed by Pedro II at the Council of Gerona (1197), and death by burning was decreed against the heretics.
The French authorities seem to have proceeded with less severity for a time. The Albigensian wars, however, also reacted on the policy towards the Waldenses, and in 1214 seven of these suffered the death penalty at Maurillac. But it was only toward the middle of the thirteenth century that the heresy lost ground in Provence and Languedoc. It did not disappear in these provinces until it was merged in the Protestant Reformation movement, while Spain and Lorraine were freed from it in the course of the thirteenth century. The most conspicuous centre of Waldensian activity in France during the later middle ages was Dauphiné and the western slope of the Cottian Alps. The sect seems to have been introduced in to this territory from Lombardy. From Dauphiné and the valleys of the Alps it carried on missionary work in all Southern France to the Atlantic seaboard. In 1403 a determined effort was made to win back the Waldenses of the valleys of Louise, Argentière, and Freissinièeres; but the apostolic labours of even a St. Vincent Ferrer were powerless. The Inquisition was equally unsuccessful, as were also the stern measures of the local civil authorities. The policy of repression was temporarily abandoned under King Louis XI, who, believing them to be orthodox, extended to the Waldenses of the above-mentioned valleys his royal protection in an ordinance of 1478.
This period of peace was followed in 1488 by a crusade summoned by Innocent VIII against the Waldenses. The war did not succeed in stamping them out. But, soon after, the Reformation profoundly modified the sect's history and doctrinal development. A deputation composed of G. Morel and P. Masson was sent in 1530 to Switzerland for information concerning the new religious ideas. On their return journey Masson was arrested at Dijon and executed; Morel alone safely accomplished his mission. The report of this journey led to the assembling of a general convention to which Farel and other Swiss Reformers were invited. The meeting was held at Chanforans in the valley of Angrogne and the Reformed teaching substantially adopted (1532). A minority opposed this course and vainly sought to stem the tied of radicalism by an appeal for assistance to the Bohemian Brethren. A new convention held in the valley of St. Martin in 1533 confirmed the decisions of Chanforans. The open adoption of Protestantism soon led to the persecution in which Waldensianism disappeared from Provence (1545). The history of the communities in other districts became henceforth identified with that of Protestantism in France.
The Waldenses in Italy and Other Countries
Italy became a more permanent home of Waldensianism and more active in missionary work than France. During the very first years of Waldes's preaching, converts to his views are mentioned in Lombardy. They increased rapidly in number and were joined by some members of the Order of Humiliati. But dissensions soon arose between the Waldensians in France and in Lombardy. The latter organized guilds of craftsmen, desired leaders of their own, and refused admission among the perfect to married persons without the consent of their consort. On Waldes's refusal to sanction these points, his followers in Italy seceded during the first decade of the thirteenth century. After his death a vain attempt at reunion was made at Bergamo in 1218. The Italian branch after some time not only prospered in the valleys of western Piedmont, but also established important colonies in Calabria and Apulia. In the fifteenth century communities hardly less important are mentioned in the Papal States and other parts of Central Italy.
The appearance of the Waldenses in the Diocese of Strasburg is recorded in 1211 and the years 1231-1233 were marked in Germany by resolute efforts to stamp out their errors. But soon, adherents of the sect were found in Bavaria, Austria, and other sections. They spread in the north to the shores of the Baltic Sea, and in the east to Bohemia, Poland and Hungary. With the appearance of new heresies they at times partly lost their distinctive character. In Bohemia they amalgamated with the Hussites and the Bohemian Brethren without losing all their peculiarities.
Protestantism was still more readily accepted. Not only were its teachings universally adopted, but numerous Waldensian communities were merged in the Protestant churches, the Italian congregations alone retaining an independent existence and the original name. Those in the Piedmont valleys enjoyed religious peace from 1536-1559, owing to the political dependence of the districts upon France. A contrary policy was pursued by the Dukes of Savoy; but the Waldenses at the very outset successfully resisted, and in 1561 were granted in certain districts the free exercise of their religion. In 1655 violence was again fruitlessly resorted to. Later in the same century (1686, 1699) some of them, under stress of renewed persecution, emigrated to Switzerland and Germany. In Piedmont, civil equality was granted them in 1799 when the French occupied the country. They enjoyed this peace until the downfall of Napoleon I, but again lost it at the return of the house of Savoy. From 1816 onward, however, gradual concessions were made to the Waldenses, and in 1848 Charles Albert granted them complete and permanent liberty. Renewed activity has since marked their history. They founded in 1855 a school of theology at Torre Pellice and transferred it to Florence in 1860. Through emigration they have spread to several cities of Southern France, and also to North and South America. There are five congregations in Uruguay and two in Argentina. Three colonies have settled in the United States: at Wolfe Ridge, Texas; Valdese, North Carolina; and Monett, Missouri. The communities which in the seventeenth century settled in Germany have since severed their connection with the church and abandoned their original language. In Hesse-Darmstadt they were prohibited the use of French in 1820-21; in Würtemberg they joined the Lutheran State Church in 1823. Later on, they began receiving financial support from the "American Waldensian Aid Society" founded in 1906, and from a similar organization in Great Britain.
N. A. WEBER 
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Wales
Wales is that western portion of Great Britain which lies between the Irish Sea and the River Dee on the north, the counties (or portions of counties) of Chester, Salop, Hereford, and Gloucester on the east, the estuary of the Severn on the southeast, the Bristol Channel on the south, and St. George's Channel on the west.
NAME
The name Wales has been given to this country not by its inhabitants but by the Teutonic occupiers of England, and means "the territory of the alien race". "Welsh" (German Wälsch) implies a people of either Latin or Celtic origin living in a land near or adjoining that of the Teutons; thus Wälschland is an obsolescent, poetical German term for Italy. After an invasion lasting 330 years, the Anglican, Saxon, and Jutish "comelings" having driven the earlier "homelings" into the hill-country of the west by steady encroachments and spasmodic conquests, the names Wales and Welsh were applied to the ancient people and the land they retained. Wales is in French, Pays de Galles, from Latin Gallus, Low Latin Wallia. In the Middle Ages the Welsh coined in their own tongue a name of similar origin for their country, when, in poetry only, they termed it Gwalia. The Welsh language, however, has no cognate word for the people themselves; they have, ever since the days of the Saxon Heptarchy, styled themselves by no other title than Cymry. The etymology of this word has been a much debated question, but in the opinion of Sir John Rhys (a prime authority) it is compounded of the British con bro and means "compatriots"--the federated tribes of ancient Britain who together contested the soil of their native land with the Germanic invader. In Welsh Cymru means Wales, Cymro a Welshman, Cymracs a Welshwoman, and Cymry Welshmen.
ETHNOLOGY
The early Welsh were an association of tribes united in a common cause against a common foe; and whilst they were designated by that foe "the aliens", they called themselves "the federated patriots". In the main the Welsh were Britons. The reason why they did not continue to style themselves Britons was that they were not wholly British, nor even wholly Celtic. Some of their tribes were Celts of the Brythonic, or British, stock, others belonged to the earlier Goidelic, or Gaelic, division of the Celtic race, whom the Britons, a later Celtic immigration, had subdued and partially absorbed. The Goidels, moreover, were in great part made up of yet older, non-Aryan, peoples whom they and their predecessors had successively conquered. The Welsh, therefore, racially represent an unknown series of the earliest settlers in Britain; they are not merely Ancient Britons, but the heirs of all the aborigines of the island, from the cave-men downwards. Though the Cymry knew enough of their racial history to call themselves a federation, they cared nothing about the origins of their Teutonic foes. The invaders came from various countries of northern Europe, and it was the Angles or English who eventually gave their name to the new nation. It was, however, the West Saxons who formed the advanced guard of the Germanic invasion, and Saeson (Singular Sais) was the term applied by the Welsh to the unwelcome visitors.
DEFINITION
When we come to define the precise bounds and limits of Wales, we at face a difficulty which has hardly yet been satisfactorilu met by geographers. The most perplexing disagreement prevails among writers as to what wxactly Wales is; and the question is variously answered, according to the views of each individual on points of nationality -- views usually influenced by his racial and political prejudices. One opinion is that Wales consists of twelve particular counties, and that its eastern boundary is identical with that of the eastern-most of those twelve counties. This is the popular, English, school-manual view. According to another view, Wales has thirteen counties, Monmouthshire being the thirteenth, in addition to the above twelve. The English and anglicized inhabitants of the thirteenth county vehemently deny the correctness of its inclusion. They point to the fact that, although Henry VIII had declared the thirteen counties to constitute the Principality of Wales, a statute of Charles II so far detached Monmouthshire from the others as to annex it to the Oxford Assize Circuit. To this the nationalists reply that a council sitting around a table in London could no more unmake Wales than they could transform England into Scotland, or Derbyshire into a part of Ireland.
Any declaration by a government as to what territory shall or shall not be considered as Wales is obviously a political arrangement and cannot affect the concrete facts of the case. Although no Act of Parliament applying to Wales affects Monmouthshire unless that county is expressly mentioned, Monmouthshire is as Welsh as Merionethshire. It has, indeed, historical associations which might entitle it to be considered the premier county of Wales. On the grounds of history, ethnology, and language, it is necessary to include likewise certain western parishes in Shropshire, Herefordshire, and Gloucestershire as forming part of the real Wales, that is to say, of Wales as we are about to define the term. It would seem, in fact, that the only true and comprehensive definition of Wales is as follows: Wales is that territory north of the Bristol Channel which, since the subjection of South Britain by the English, has continuously been peopled by the descendants of its original pre-Germanic inhabitants. This includes the thirteen whole counties, with certain parishes in the shires of Salop, Hereford, and Gloucester; and in some places the boundary passes east of Offa's Dyke, the limit made by the victorious King of the Mercians in 779.
COUNTIES
The following are the names of the historic counties of Wales, with their Welsh equivalents:
North Wales (Y Gogledd):
· Flintshire (Flint);
· Denbigshire (Dinbych);
· Carnarvonshire (Caernarfon);
· Anglesea (Môn);
· Merionethshire (Meirionydd);
· Montgomeryshire (Trefaldwyn).
South Wales (Y Deheudir):
· Cardiganshire (Aberteifi);
· Radnorshire (Maesyfed);
· Pembrokeshire (Penfro);
· Carmarthenshire (Caerfyrddin);
· Brecknockshire (Brycheiniog);
· Glamorgan (Morganwg);
· Monmouthshire (Mynwy).
The County of Glamorgan is not rightly styled a shire; "Glamorganshire", though the term is often used, is a misnomer. This rule has been authoritatively settled within the last few years and is observed in State documents. In Shropshire the hundreds of Oswestry and Clun, and in Herefordshire those of Ewyas Lacy, Webtree and Wormelow, are the portions adjoining English counties which must be included in a logical and complete survey of Wales. Even in Gloucestershire, the westernmost parishes north of the Severn and east of the Wye -- notably Newland, Saint Briavel's, and Llancaut -- are at least as much Welsh as English by their history. It will thus be seen that the eastern boundary of the true Wales is widely different from that traced by the hand of custom and convention.
PHYSICAL FEATURES
That the Celts and pre-Aryans of South Britain were able to preserve themselves as a federation of non-Germanic peoples in the western parts of the island was doubtless due to the physical character of the country, which the Romans named "Britannis Secunda", and the English called Wales. "Hen Gymru fynyddig, paradwys y bardd" (Mountainous old Wales, paradise of the bard); this is true only in a rough and rather poetical sense. Such mountains as Snowden (Welsh Eryri) in North Wales, Plinlimmon (Pumllyman) in central Wales, and Sugarloaf (Pen-y-fan) in South Wales can justly claim the title of mountain; but for the most part, the altitudes in Wales are rather to be regarded as big hills than as little mountains, and are oftener round or hummock-shaped than peaked and precipitous. There are, moreover, many wide areas of plain and fen, especially long the Severn estuary and the southern coast. On the whole, the surface of the country is beautifully diversified, hills, valleys, rivers, and sea combining to produce scenery of worldwide renown. In North Wales the views are generally grander than in the south, where the coastline is tamer and the country more pastoral than wild and awe-inspiring. In both halves of the principality there is abundance of woods and heath, while pasture predominates over arable land, especially since the decline of agriculture which marked the close of the nineteenth century.
AGRICULTURE
Farming is carried on in every county, though greatly restricted by the mines and factories of the coal and iron districts. Grain has never been largely produced in Wales, save in such purely agricultural localities as West Herefordshire and the Vale of Glamorgan. On the other hand, milk, butter, eggs, poultry, and butcher's meat have always been a staple product. The close grass of the hills produces the famous small "Welsh mutton" whose flavour is so peculiarly sweet. The ancient Welsh breed of cattle was small and black. It is now extinct or nearly so, but from it are descended the large black cattle of Carmarthenshire, which are themselves giving place to the fine brown-and-white "Herefordshires". The immemorial use of oxen for ploughing died out at the middle of the nineteenth century.
MINES
The mines and ironworks of Wales, though some are to be found in the north, are principally in Glamorgan and West Monmouthshire. The Romans worked seams of coal which lay near the surface, on the sides of some hills in South Wales, and this primitive mode of obtaining the mineral from levels or adits was continued down to modern times by the farmers, for obtaining domestic supplies of fuel. Towards the close of the eighteenth century, however, with the use of steam and machinery for pumping and winding, the practice of deep sinking, and other improved methods gradually produced the highly complex type of coal mine of today. Mining and the attendant industries, while augmenting the material prosperity of Wales, have ruined much of her loveliest scenery. It is commonly remarked that (owing to some natural laws as yet undiscovered) it is always the most beautiful valleys which are found to contain coal in commercially requisite conditions and quantity. Limpid stream, bird-haunted grove, and flowery glade then give place to a labyrinth of mechanism, a black desert of coaldust and mine refuse, and leagues of mean and depressing streets.
POPULATION
The populations of the counties of Wales vary according to the industrialism of each. The inhabitants in the coal districts outnumber those of all the rest of the principality. Glamorgan is by far the most populous county. The original population has been to some extent replaced by immigrants from England, but only to a small degree in the country parts. Gloucestershire, Somersetshire, and the south of Ireland are the districts which have most largely recruited the population of South Wales, chiefly by settlement in the big towns. Mid-Wales receives its foreign influx principally from the Midlands of England. North Wales is indebted to Manchester, Liverpool, and Chester for its fresh blood, but there is also some immigration from Ireland to the most populous centres.
The Welsh, though mainly a Celtic nation, are a composite folk made up of Celts and of many pre-Aryan peoples--a mélange of all the aborigines of the Isle of Britain. Remains of paleolithic man have been found in the limestone caves of the Wye Valley, along with bones of the cave-bear, hyena, etc. How far this early human race has influenced the Welshman of the present age, it is impossible to say; but there is no doubt that the racial type known as the "small dark Welsh", prevalent in certain districts (and, curiously, indigenous in the coal valleys of the south), is that of the latest pre-Aryan folk with whom the first Celtic immigrants came in contact. That race has been identified with the Basques of the Pyrenees and the Berbers of North Africa. Though there are no linguistic evidences to support either identification, there are reasons for believing that the "small dark" Welshmen are of the same race as the original Iberians of Spain and Portugal. It is, in any case, certain that they are the Silurians of the period of the Roman invasion under Claudius (A.D.43). We are on equally sure ground in saying that the Celts of the first immigration, the Gael (akin to the Irish, Highland Scots, and Manx), have preserved their racial identity more or less completely in certain parts of both North and South Wales. The largest section of the Welsh nation, however, are Celts of the British stock, a pure tribe of which stretches in a wide band across Central Wales. Many of the ogham and Latin inscriptions on rude stone monuments of the Romano-British period in Wales were evidently made not by British but by Gaelic Celts. It is, however, as yet uncertain what proportion (if any) of these stones commemorate invaders from Ireland.
HISTORY AND LANGUAGE
After an occupation lasting 360 years, the Romans left a Britain which was thoroughly permeated by the civilization of the Empire. In this Wales largely participated, though it is chiefly in South-east Wales that the traces of Imperial Rome must be sought. Recent excavation has exposed vast remains of the power and luxury of the conquering race, at Caerwent in Monmouthshire (once a seaport); and at Caerleon, in the same county, classical antiquity competes with Arthurian romance for the visitor's attention. Many Welsh pedigrees assign existing families a Roman ancestor in the person of some official who lived in the period between the departure of the legions and the Saxon conquest. It is, however, chiefly in the domains of language and religion that Rome has left an abiding imprint on Wales.
Welsh, as a branch of the Celtic family of languages, has close affinities with Latin; but, besides, has borrowed much from her Italic sister. An enormous proportion of Welsh words are direct importations from Latin, modified by generations of Welsh-speakers. Particularly is this the case with words expressive of religious, theological, and ecclesiastical ideas. Very few of these are of other than Roman origin. This fact is, of course, owing to the circumstances which attended the introduction of Christianity into Britain. The first Christians in this island were persons who had come in with the Roman army, and in due course these foreign Christians were sufficiently numerous to form congregations in the principal coloniae of Britain. There was a Roman bishop at Caerleon, where a large garrison was permanently quartered. Lucius, the "King of Britain" whom the "Liber Pontificalis" represents as sending a letter to Pope Saint Eleutherius asking to be made a Christian "by his mandate", would seem to have been a native regulus of Gwent, the region in which Caerleon is situated. It was inevitable that the Britons, deriving all their knowledge of Christianity from Rome and the Romans, should adopt Latin words for their new Christian terminology. So it comes that the Welsh for such words (to cite a few typical instances) as holiness, faith, charity, grace, hell, purgatory, sacrament, mass, vespers, pope, church, hospital, altar, chasuble, cross, parish, saint, martyr, anchoret, cell, gospel, consecration, baptism, Christmas, the Epiphany, Lent, Easter, and a thousand others, is in each case the Latin word, modified by the laws of Welsh phonology. "Sacramentum" has become sacrafen; "episcopus", esgob; "ecclesia", eglwys; "altar", allor; "Caresima", Carawys; and so on.
Welsh holds a position between Munster Irish on the side of Gaelic,and Cornish on the side of the British division of Celtic -- but much nearer the latter. It is not as soft as Irish and Cornish, yet very musical. Its gutturals and aspirate lls sound rough to foreign ears, and an English writer has picturesquely described Welsh as "a language half blown away by the wind"; but there can be no question as to its richness in pure vowel-sounds or its masculine force. During the past century English has unceasingly encroached upon the ancient tongue, driving the linguistic boundary ever further west. Industries, railways, and public elementary schools have been the chief enemies of Welsh, and the extinction of this venerable speech must be looked for in the next generation or two. The language, nevertheless, shows marvelous vitality in the face of odds, and a widespread literary revival has brightened its declining years.
After the departure of the Romans from Britain, the native inhabitants retained a semblance of Roman institutions. Considerable vestiges of these remained among the Welsh in the time of the Saxon Heptarchy. The clan system and other Celtic customs, however, continued in force long after imperial forms were forgotten. Only for a brief period were the Welsh united under one sovereign, in the successive reigns of Rhydderch Mawr (Roderick the Great) and his son Howel Dda, or the Good, both of whom were strong rulers and wise legislators. The laws of Howel Dda are yet extant. They commence with a declaration that the king had obtained their sanction by the Pope of Rome, and their tenor is one of reverence for the Christian Faith and Church. It was only by slow degrees that the native laws and customs were ousted by Anglo-Norman usages and the machinery of feudalism. The feudal system, indeed, hardly penetrated beyond the borderland (called the Marches) where, in their castles and walled towns, dwelled the Palatine lords who held those lands by right of conquest. By Henry VIII the laws of the principality, native and feudal, were assimilated to those of England -- though certain peculiar legal institutions, such as the courts of great session, remained till the reign of William IV. At the same time Wales was divided into counties or shires, some of which were based on and named after the ancient lordships. Though possessing many old boroughs, Wales had no capital town until a few years ago. In 1905 King Edward VII by royal charter conferred on the county of Cardiff the rank of a city, and gave to its chief magistrate the title of lord mayor. This action afforded great satisfaction to the Welsh people, inasmuch as Cardiff is superior to any other town in Wales both in commercial importance and in antiquity. Its history goes back to the Roman occupation, and the place is linked with Llandaff, the oldest episcopal see. These considerations have earned for Cardiff universal recognition as the capital of Wales.
RELIGION
The religion of the pre-Aryan inhabitants of Britain was a nature-worship which included certain animals among its divinities. The Celtic religious system was likewise a nature-cult, but resembled that of the Greeks, Latins, and other Aryans in deifying abstract ideas rather than material objects. Hence the gods of the Britons were equations of those of their Roman conquerors -- Nudd or Nodens, being the Celtic equivalent of Neptune; Pwyll (Pen Annwn, "the head of Hades") the Welsh counterpart of Pluto, and so of the rest. The primitive totemism of the earlier inhabitants, however, made a deep impression on the religious ideas of the Celts, and has even left permanent traces in Welsh nomenclature. Such names as Mael-sêr (servant of the stars), Gwr-ci and Gwr-con (man of a dog, or dogs), and Gwr-march (man of a horse) are examples.
By the end of the Roman occupation, the Britons of Wales had for the most part become Christians, paganism lingering only in a few remote districts, and chiefly among the Gaelic tribes. At first the discipline of the Celtic Church followed closely that of Rome, whence (if we may trust Welsh and Roman traditions alike) the first missionaries had come to Britain. According to the "Annales Cambriae", the Britons complied with Rome's reforms of the Easter cycle in the year 453. There was frequent communication between the British Christians and the pope, and British bishops took part in the Council of Arles, at which the papal representatives assisted. When St. Augustine came to evangelize the Anglo-Saxons, his first step was to invite the cooperation of the Welsh clergy--a fact which proves that these latter were in full communion with Rome and the Catholic Church at large. By that time, however, the British and Welsh Christians had already long been practically cut off from personal communication with the rest ofChristendom by the Germanic invasion, and thus had to some extent lost touch with the Roamn See. The result was becoming gradually apparent. Peculiar usages in ritual and discipline, known as "Celtic customs", had been evolved from principles orthodox enough, and in some saces actually Roman in origin, but which had petrified into abuses. Rome would gladly have abolished these, but the Welsh cherished them in her despite, as symbols of nationality. They condemned Saint Augustine as the apostle of their Saxon foe, and, deeming the latter more worthy of eternal reprobation than of the joys of heaven, refused to have a hand in their conversion. This attitude of the native bishops, no doubt, brought the Welsh Church into a situation perilously near schism; but the period of tension was of relatively brief duration. In the ninth century Wales renounced all such national customs as were held unorthodox by Rome, and even accepted (with a bad grace, perhaps) the metropolitan jurisdiction of Canterbury. Thereafter it was the boast of Welshmen that their countrymen had never swerved from the true profession of the Catholic and Roman Faith.
The Reformation came to Wales as a foreign importation, imposed upon the nation by the sheer weight of English officialdom. Of this there is abundant evidence from contemporary records. Protestantism was against all the sentiment of Welsh nationality, all the traditions and associations dearest to the people. Barlow, the first Protestant Bishop of Saint David's, proposed the see should be removed from Carmarthen, to avoid the Catholic memories and atmosphere which hung around the shrine of Cambria's patron saint. The bards denounced the Reformation with invective, satire, and pathos. Sion Brwynog, of Anglesey, who flourished in the reign of Edward VI, composed a poem entitled "Cywydd y Ddwy Ffydd" (Ode to the Two Faiths), portions of which may be baldly translated as follows:
...Some men are resolute in the new way, and some are firm in the old faith. People are found quarrelling like dogs; there is a different opinion in each head...The Apostles are called pillars; poor were they while they lived (a thing not easy to the generation of today). Away from wives and children, to Jesus they turned. With us, on the contrary, a priest (of all persons) leaves Jesus and His Father, and to his wife freely he goes. His malice and his choler is to be angry about his tithes...At the table, with all the power of his lungs, he preaches a rigmarole...not a word about Mass on Sunday, nor confession, any more than a horse. Cold, in our time, as the grey ice are our churches. Was it not sad, in a day or two, to throw down the altars! In the church choir there will be no wax at all, nor salutary candle, for a moment. The church and her perfumes [sacraments] graciously healed us. There was formerly a sign to be had, oil anointing the soul. Woe to us laymen all, for that we are all without prayer. There is no agreement in anything betwixt the son and his father. The daughter is against the mother, unless she turn in mischance...Let us confess, let us approach the sign [of the cross, in absolution]; God will hear and the Trinity...Let us go to his protection, praying; let us fast, let us do penance. ...The world, for some time past, does not trust the shepherds. It behooves a man to trust the God of Heaven. I believe the word of God the Son.
In the Cardiff Free Library is a Welsh prose manuscript of the age of Elizabeth, by an unknown author. It is a defence of the old religion against the doctrines of the Protestants, whom it terms "the New Men". The book has leaves missing at both ends, but was divided into twelve chapters, each dealing with a leading point of controversy, as the Real Presence; communion in one kind; purgatory, and prayer for the dead; prayer to, and the intercession of, the saints, and the veneration of relics; pilgrimages, images, and the sign of the cross. The composition is excellent, and the matter for those fierce times, moderate in tone. A good deal of national feeling is apparent. Referring to the recent translation of the New Testament into Welsh by the state Bishop of Saint David's, and especially to the preface, he says that, it is only the misbelief of which the ancient heretics boasted. In another chapter the author compares Naaman's Jewish maiden to a Welsh girl recommending her master to try the virtues of Saint Winifred's Well, in Flintshire; and he rebukes the "New Men" for mocking the Catholics when these go to Holywell on pilgrimage and bring home water, moss, or stones from it. The heretics seek a natural reason for the virtues of that well, which cures all manner of sick folk. Great, he says, are the miracles wrought at Saint Winifred's Well, even in these evil days, since the false new faith came from England. Ignorance has increased in Wales, adds the writer, since the churches were cleared of pictures and images, which were books of instruction to the unlettered. The glory of Britain departed when the crucifix was broken down. The legend of the cross of Oswestry is referred to, as also the miraculous appearance of the figure of the cross in a split tree-trunk (at Saint Donat's) in Glamorgan. This last event had occurred a very few years previously, and made so remarkable an impression on the people that the authorities prohibited any reference to the marvel.
For a hundred years after the Reformation manuscript books containing Welsh poetry and prose of the most distinctly "Popish" character continued to be cherished in mansions and farmhouses, and passed from hand to hand until they were worn out. Many still survive, tattered and soiled, but eloquent witnesses of the Catholicism which died so hard in Wales. The bards' favourite subjects were the Blessed Virgin, the national saints, the rosary, the roods (calvaries) in the churches, the Mass, the abbeys, and the shrines of the city of Rome. From such a manuscript as is described above, the following poem may be noticed, almost at random. It is entitled "Cywydd y paderau prennau" (Ode to the Wooden Beads) and commences thus:
There is one jewel for my poor soul, in a life which desires not sin; it is the beads, in four rows. A son of learning [a cleric] gave them to an old man. Holy Mary, for that he gave it from his keeping, grant thy grace to Master Richard. The Canon sent ten fine beads [decades], that may hang down to one's knee. I obtained ten of God's apples [the large beads], and I carry them at my side -- ten were obtained from Yale with great difficulty. Those ten in memory of you. Ten words of religious law, ten beads follow after them...The man to the cleric of the glen gave beads on a string; Mary's ornament, in tiny fragments, placed upon silk...Wood is the good material -- wood from Cyprus in Europe... Suitable are these for a gift -- bits of the tree of Him Who redeemed us...
The bard was Gitto'r Glyn, who flourished about 1450; the transcript was made about the year 1600.
Writing soon after the Reformation, the bard Thomas ap Ivan ap Rhys begs his lord not to stay in England. He is sure to encounter treachery. The Mass is cut up as a furrier does his material; Matins and Vespers are a thing detested. Nobody attends to the seven petitions of the Pater Noster. People eat meat on Wednesdays and Saturdays -- even on Fridays, on which day it used to be thought poison. It is no wonder that streams, orchards, and ploughed fields no longer yield their increase. Every man of them is no better than a beast, for they never bless themselves with God's word -- while others have their heads cut off as traitors and are punished more and more (Creawdwr Nef arno y crier).
The "Carols" of Richard Gwyn alias White, who was cruelly martyred in Elizabeth's reign, had (though never printed) a great popularity, and must have borne a large share in the work of the Counter-Reformation in Wales. White was a schoolmaster at Wrexham, and a man of considerable attainments. His attachment to Catholicism was that of the scholar and the martyr combined, and the influence of his controversial rhymes was widespread and profound. In form and style he is evidently the model of Vicar Prichard's "Canwyll y Cymry" (Welshman's Candle), written in the reign of Charles I. This Protestant work, though, unlike the verses of Richard White, it was not only printed but also circulated with the support of the state Church, is by no means the equal of its prototype either in the purity of its Welsh or in the force and picturesqueness of its diction. White describes the Catholic Church as "a priceless institution conspicuous as the sun, though smoke mounts from Satan's pit, between the blind man and the sky". He gives nine reasons why men should refuse to attend heretical worship: "Thou art of the Catholic Faith; from their church keep thyself wisely away lest thou walk into a pitfall. [This is his main argument.] The English Bible is topsy-turvy, full of crooked conceits. In the parish church there is now, for preacher, a slip of a tailor demolishing the saints; or any pedlar, feeble of degree, who can attack the pope. Instead of altar, a sorry trestle; instead of Christ, mere bread. Instead of holy things, a miserable tinker making a boast of knavery. Instead of images, empty niches. They who conform to the new religion will lose the seven virtues of the Church of God, the communion of all saints, and the privilege of authority given by Jesus Christ Himself to pardon sin." White's scornful description of the heretical ministers is founded on the fact that the difficulty of finding educated men to fill the places of the ejected clergy had necessitated the appointment of handicraftsmen of various kinds, and even grooms, to act as teachers of the Reformed religion.
The sacking of a secret Jesuit college in the Mennow Valley, South Wales, in 1680, led to the discovery of a store of "contraband Catholic" printed books and manuscripts, some in English and some in Welsh. Many of these are now in the library of the cathedral of Hereford. At that date there was living in Monmouthshire a learned Benedictine, Dom William Pugh. He had led a chequered life. Born of an ancient Catholic family in Carnarvonshire, he became a doctor of medicine. On the outbreak of the Civil War he joined the Royalist army as a captain, and was one of the garrison besieged by Fairfax in Raglan Castle. Afterwards he became a monk and a priest, and wrote a large manuscript collection of prayers and hymns in Welsh, many of which are his own composition, others translations and transcripts. To him we are indebted for the preservation of White's "Carols". In 1648 Captain Pugh composed a Welsh poem in which loyalty to his temporal sovereign is combined with devotion to the Catholic Church. He begins by saying that the political evils afflicting Britain are God's punishment for the country's abandonment of the true religion. People were far happier, he proceeds, when the Old Faith prevailed. But a better time is coming. The English Roundheads will be made square by a crushing defeat, and the king will return "under a golden veil"; Mass shall be sung once more, and a bishop shall elevate the Host. Here we have evidently a mystical allusion to the King of Kings on His throne in the tabernacle, and this is the theme underlying the whole poem.
It would be easy to quote similar examples from the Welsh literature of any period previous to the Civil Wars--after which time Catholicism rapidly lost its hold on Wales. As a consequence of that political and social upheaval, an entrance into the country was effected by the Puritanism which was destined, in the course of little more than a century and a half, to transform the Welsh people spiritually, morally, and mentally -- and, as many people judge, not for the better in either respect. This loss of the Church's ground was, humanly considered, entirely owing to the failure in the supply of a native clergy, brought about by racial jealousies between the Welsh and the English seminarists in the English College, Rome, at the beginning of the seventeenth century. Within a hundred years, this circumstance led to a dearth of Welsh priests able to minister in the native tongue. After the Titus Oates persecution (1679-80) the Welsh-speaking clergy were either executed or exiled, and the chill mists of Calvinism settled on Cambria's hills and vales. Thenceforward, Welsh Catholics were a genus represented by a few rare specimens. Mostyn of Talacre, Jones of Llanarth, Vaughan of Courtfield are almost the only ancient families of Catholic gentry left to Wales at the present day; and the only Old Welsh missions still containing a proportion of native hereditary Catholics are Holywell in the north, and Brecon and Monmouth in the south.
The eighteenth century saw but a very small output of Welsh Catholic literature, either printed or manuscript. Almost all there is to show for that period is a version of the "Imitation of Christ", and "Catechism Byrr o'r Athrawiaeth Ghristnogol" (London, 1764), a short catechism of Christian doctrine. It is in excellent Welsh by Dewi Nantbrân, a Franciscan. The number of Catholic books for Welshmen increased rapidly in the course of the nineteenth century. In 1825 appeared "Drych Crefyddol". Its full title translated is "A religious mirror, shewing the beginning of the Protestant religion, together with a history of the Reformation in England and Wales". Of this small work, by William Owen, only two copies are known to exist--one being in the possession of the present writer. Is is embellished with a few rude woodcuts, and comprises an account of the Welsh martyrs. A catechism in Welsh called "Grounds of the Catholic doctrine contained in the profession of faith published by Pope Pius IV" (Llanrwst, 1839) is now very rare. Since then many such publications have appeared.
Wales possesses an extensive vernacular Press, whereof by far the largest portion is controlled by the Nonconformist and Radical party. All the Dissenting denominations have their literary organs, and the Established Church is similarly represented. As a general rule, the Welsh Press deals with Catholicism only in a hostile manner; but in quite recent years a more moderate tone has been adopted in a few of the less puritanical newspapers and magazines. The largest denomination in Wales is that of the CalvinisticMethodists (now often styled the Presbyterian Church of Wales). The Baptists, Congregationalists, Wesleyan Methodists and Unitarians are also strong in the principality -- the latter particularly in Cardiganshire. Mormonism has made large numbers of recruits in the chief centres of population. Puritanism is slowly but steadily ceding ground to Agnosticism and Anglicanism.
The Catholic Church is strong only in the large towns of Wales, the Catholics of the rural districts having participated in the exodus consequent on the decay of the old country life. The hierarchy includes two bishops, deriving their titles from Menevia (Saint David's) and Newport. The former see comprises the greater part of Wales; the latter includes Glamorgan, Monmouthshire, and Herefordshire. The present cathedral of the Menevian diocese is at Wrexham in North Wales, that of Newport (a Benedictine see) is the priory church of Belmont, near Hereford. The Church's progress among the Welsh people is incredibly difficult, and very slow; but it is perceptible. Advance would be easier and more rapid if greater use could be made of the Welsh language in the material.
Out of a total population of 3 million (1995), the Catholics number about 150,000 (5 percent). Of religious, there are Benedictines at Hereford, Cardiff, Merthyr Tydfil, Swansea, and Cardigan; Jesuits at St. Asaph, Rhyl, and Holywell; Capuchin Franciscans at Pantasaph and Penmaenmawr; Passionists at Carmarthen; Oblates of Mary Immaculate at Llanrwst, Pwllheli, Holyhead, and Colwyn Bay; Fathers of the Institute of Charity at Cardiff and Newport; and many convents of nuns of various congregations, including some communities of Daughters of the Holy Ghost (Soeurs Blanches), exiled from Brittany.
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Walkenried
Formerly one of the most celebrated Cistercian abbeys of Germany, situated in the Duchy of Brunswick between Lauterberg and Nordhausen. Founded in 1127 by Countess Adelheid of Klettenberg, it was confirmed in 1137 by Innocent II. The first monks came form the monastery of Altfeld or Camp in the Archdiocese of Cologne. In the time of the first abbot, Henry I (1127-28), two branch monasteries were founded: Pforta (in 1132) and Sichem, or Sittichenbach (in 1141) in the Countship of Mansfeld. Walkenried grew rich and owned lands as far as the Rhine and Pomerania. The monks gave much attention to mining, smelting, and fishing. In the fifteenth century the abbey began to decay, and the Peasants' War brought it to the verge of destruction. AboutEaster, 1525, a mob of 800 peasants of the southern Harz region marched against Walkenried. Abbot Paulus (1520-36) and the monks fled, carrying off the archives. The abbey was plundered and the tower of the church torn down. The next abbot, John VIII (1530-59), was very worldly and extravagant; in 1546 he and his monks became Lutherans. Thereupon Count Ernst of Honstein, as patron of the abbey, laid a complaint before Charles V. In 1548 the emperor ordered that everything in the abbey should be restored to its former condition, but his command was unheeded. After the count's death the entire Countship of Honstein became Lutheran, and in 1557 a Protestant school was opened at Walkenried. Up to 1578 four Protestant abbots had directed the abbey. The Court of Honstein now made his son administrator, and after the son's death Walkenried fell to the Duchy of Brunswick. During the Thirty Years War the abbey for a short time (1629-31) was restored to the Cistercians. The Peace of Westphalia put an end to the shadowy existence of the Protestant monastery and the abbey was secularized. In 1668 the school was closed. Since then Walkenried has been state property of Brunswick. The Gothic church, built during the years 1210-1290, was greatly damaged by the destruction of the tower by the peasants in 1525; to-day only a few picturesque remains are still in existence. The monastery was somewhat later in date than the church; its cloister is well preserved. The chapter hall has served since 1570 as a Lutheranchurch. The library was destroyed by the peasants, but the archives are preserved at Wolfenhuttel.
Die Urkunden des Klosters Walkenried, I, II (Hanover, 1852-55); LEUCKFELD, Antiq. Walckenredenses (Leipzig, 1706); GIRSCHNER, Die vormalige Reichsabtei Walkenried (Nordhausen, 1870); LEMCKE, Gesch. von Walkenried (2nd. ed., Leipzig, 1909).
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Walla-Walla Indians
A Shahaptian tribe dwelling on the Walla-Walla (i.e. rushing water) River and the Columbia in Washington and Oregon, from Snake River to the Umatilla. Their language is akin to that of the Nez Percés but forms a distinct dialect. By the treaty of 1855 they were placed on the Umatilla reservation in Oregon, where they still remain. They number only 461, and are mixed with Nez Percés and Cayuse. Their family organization was loose, and the clan system not observed. The scantiness of their food supply, necessitating frequent migrations, prevented any continued development of the village system. Their food consisted mainly of roots, berries, and salmon. At present most of the tribe are farmers and stock breeders. The Walla-Walla were visited by Lewis and Clarke in 1804, and were evangelized by the Jesuit pioneers of the Northwest about forty years later.
A.A. MACERLEAN 
Transcribed by Christine J. Murray

Walsingham Priory[[@Headword:Walsingham Priory]]

Walsingham Priory
Walsingham Priory stood a few miles from the sea in the northern part of Norfolk, England. Founded in the time of Edward the Confessor, the chapel of Our Lady of Walsingham was confirmed to the Augustinian Canons a century later and enclosed within the priory. From the first this shrine of Our Lady was a famous place of pilgrimage. Hither came the faithful from all parts of England and from the continent until the destruction of the priory by Henry VIII in 1538. To this day the main road of the pilgrims through Newmarket, Brandon, and Fakenham is still called the Palmers' Way. Many were the gifts of lands, rents, and churches to the canons of Walsingham, and many the miracles wrought at Our Lady's shrine. Henry III came on a pilgrimage to Walsingham in 1241, Edward I in 1280 and 1296, Edward II in 1315, Henry VI in 1455, Henry VII in 1487, and Henry VIII in 1513. Erasmus in fulfilment of a vow made a pilgrimage from Cambridge in 1511, and left as his offering a set of Greek verses expressive of his piety. Thirteen years later her wrote his colloquy on pilgrimages, wherein the wealth and magnificence of Walsingham are set forth, and some of the reputed miracles rationalized. In 1537 while the last prior, Richard Vowell, was paying obsequious respect to Cromwell, the sub-prior Nicholas Milcham was charged with conspiring to rebel against the suppression of the lesser monasteries, and on flimsy evidence was convicted of high treason and hanged outside the priory walls. In July, 1538, Prior Vowell assented to the destruction of Walsingham Priory and assisted the king's commissioners in the removal of the figure of Our Lady, of many of the gold and silver ornaments and in the general spoliation of the shrine. For his ready compliance the prior received a pension of 100 pounds a year, a large sum in those days, while fifteen of the canons received pensions varying from 4 pounds to 6 pounds. The shrine dismantled, and the priory destroyed, its site was sold by order of Henry VIII to one Thomas Sidney for 90 pounds, and a private mansion was subsequently erected on the spot. The Elizabethan ballad, "A Lament for Walsingham," expresses something of what the Norfolk people felt at the loss of their glorious shrine of Our Lady of Walsingham.
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Walter Burleigh
(Also: Walter Burley; Burlæus).
Friar Minor and medieval philosopher, b. in 1275 and d. in 1337. It is impossible to determine with certainty the Beuleigh was a Franciscan, as some say that he was an Augustinian; and Franciscans "can do no less than lay a claim to him", as Parkinson remarks, "leaving the matter to be disputed by such as are disposed to contend". He was preceptor to Edward, Prince of Wales, who afterward ascended the throne as Edward III in 1327. At Oxford he was the school-fellow of William of Occam, both being disciples of Duns Scotus. He taught at Paris for some time and was known as the Plain and Perspicuous Doctor (Doctor planus et perspicuus). Burleigh figured prominently in the dispute concerning the nature of universals. Following the doctrine of Scotus in this regard, he became, on the one hand, the adversary of William of Occam, the father of nominalism—that is, the doctrine that holds that universals are empty words, or nomina, having no real existence whatever; and on the other, the opponent of the extreme realists who taught the universal, as such, has actual or formal existence outside the mind. In this connection it should be remembered that, as in the question of universals, so in others of greater importance in philosophy, Scotus can be understood and interpreted only by one who has mastered by diligent and well-directed study the peculiar terminology of the Subtle Doctor and grasped his sometimes abstruse concepts of metaphysical principles.
Scotus was undoubtedly a moderate realist, that is, he taught that the universale in actu, to use his own words, non est nisi in intellectu, though having a foundation in extra-mental reality; and Burleigh followed his master. But when the disciples of Scotus endeavoured to construct on his principles a doctrine of exaggerated realism, burleigh's opposition to this mistaken interpretation of Scotus'doctrine was vigorous and uncomprimising. He then, at least in this point, was the adversary of the Scotists rather than of Scotus himself. Burleigh's only work on theology is a commentary "in Magistrum Sententiarum". His philosophical writings include (1) "De intentione et remissione formarum"; (2) "Exposito in libros Ethicorum Aristotelis"; (3) "De vitis et moribus philosophorum"; (4) "De potentiis animae"; (5) "Summa totius logicae"; (6) "Commentaria in libros Posteriorum Aristotelis"; (7) "Tractatus de materia et forma et relativis"; (8) "De fluxu et refluxu maris anglicani".
Parkinson, Collectanea Anglo-Minoritica, ad. an. 1337 (London, 1726), 151; Hurter, Nomenclator (Innsbruck, 1893, IV, 425; Jeiler, in Kirchenlex., II, 1542.
STEPHEN M. DONOVAN 
Transcribed by William D. Neville
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Walter Colman
Walter Colman, Friar Minor and English martyr: date of birth uncertain; died in London, 1645. He came of noble and wealthy parents and when quite young left England to study at the English College at Douai. In 1625 he entered the Franciscan Order at Douai, receiving in religion the name of Christopher of St. Clare, by which he is more generally known. having completed his year of novitiate, he returned to England at the call of the provincial, Father John Jennings, but was immediately imprisoned because he refused to take the Oath of Allegiance. Released through the efforts of his friends, he went to London, where he was employed in the duties of the sacred ministry and where, during his leisure moments, he composed "The Duel of Death" (London, 1632 or 1633), an elegant metrical treatise on death, which be dedicated to Queen Henrietta Maria, consort of Charles I. When the persecution broke out anew in 1641, Colman returned to England from Douai, whither he had gone to regain his health. On 8 Dec. of the same year he was brought to trial, together with six other priests, two of whom were Benedictines and four members of the secular clergy. They were all condemned to be hanged, drawn, and quartered on 13 Dec., but through the interposition of the French ambassador the execution was stayed indefinitely. Colman lingered on in Newgate for several years until he died, exhausted by starvation and the hardships of the dungeon where he was confined.
THADDEUS, The Franciscans in England (London, 1898), 62, 72, 106; COOPER in Dict. Nat. Bioq., s. v. Colman; HOPE, Franciscan Martyrs in England (London, 1878), xi, 123 sqq; MASON, Certamen Seraphicum (Quaracchi, 1885), 211, 228; LEO, Lives of the Saints and Blessed of the Three Orders of St. Francis (Taunton, 1887), IV, 368.
STEPHEN M. DONOVAN. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary
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Walter Hilton
Augustinian mystic, d. 24 March, 1396. Little is known of his life, save that he was the head of a house of Augustinian Canons at Thurgarton, near Newark, in Nottinghamshire. He was closely in touch with the Carthusians, though not a member of that order. A man of great sanctity, his spiritual writings were widely influential during the fifteenth century in England. The most famous of these is the "Scala Perfectionis", or "Ladder of Perfection", in two books, first printed by Wynkyn de Worde in 1494. This work may be described as a guide-book for the journey to the spiritual Jerusalem, which is "contemplation in perfect love of God". The soul is reformed to the image and likeness of God, first in faith only, and then in faith and in feeling. Speeded by humility and love, it passes through the mystical dark night, which "is nought else but a forbearing and a withdrawing of the throught and of the soul from earthly things by great desire and yearning for to love and see and feel Jesus and spiritual things". By the gift of love all the vices are destroyed, and the soul at length becomes a perfect lover of Jesus, "fully united to Him with softness of love". His presence is the life of the soul, even as the soul is the life of the body. Purified to know His secret voice, its spiritual eyes are opened to see His workings in all things and to behold His blessed nature. Hilton's mystical system is, in the main, a simplification of that of Richard of St. Victor, and, like Richard, he humbly disclaims any personal experience of the Divine familiarity which he describes, declaring that he has not the grace of contemplation himself "in feeling and in working, as I have it in talking". The book is distinguished by beauty of thought and simplicity of expression; it is illustrated by homely, but effective imagery, and in spite of its high spirituality it is full of practical guidance. "A soul", it concludes "that is pure, stirred up by grace to use this working, may see more of such spiritual matter in an hour than can be writ in a great book." It was translated into Latin, as "Speculum Contemplationis", or "Bacculum Contemplationis", by Thomas Fyslawe, a Carmelite.
Two other treatises by Hilton were printed in 1506 and 1521 by Pynson and Henry Pepwell, respectively: "To a Devout Man in Temporal Estate", and "The song of Angels". The former contains spiritual counsel for the guidance of a religious man of wealth and social position in the world, one of those to whom the mixed life, that is both active and contemplative, pertains; it shows how the external works that such a one has to perform may be made acceptable to God, and a means to inflame the desire to Him and to the sight of spiritual things. The latter is more purely mystical, dealing with the Divine visitations and spiritual consolations vouchsafed to a contemplative soul on earth that is in perfect charity and purified by the fire of love. A number of other works, attributed with more or less probability to Hilton, remain still unpublished. A curious tradition, dating from manuscripts of the fifteenth century, attributes to him a treatise both in Latin and in English, entitled "Musica Ecclesiastica", which is identical with the first three books of the"De Imitatione Christi". For this reason, the latter work, now almost universally assigned to Thomas à Kempis, has been frequently ascribed to Hilton. The probable explanation is that the "De Imitatione" reached England anonymously, and when translated into English was naturally attributed to the one mystical writer whose name was universally known throughout the land.
WYNKYN DE WORDE, The volume of Waltere Hylton namyd in Latin Scala Perfeccionis englisshed the Ladder of Perfection (London, 1494); The Scale or Ladder of Perfection written by Walter Hilton, ed. CRESSY (London, 1659), ed. GUY (London, 1869), ed. DALGAIRNS (London, 1870); HORSTMAN, Richard Rolle of Hampole anad His Followers (London, 1895); MARTIN, in Dict. of Nat. Biog., s.v.; DE MONTMORENCY, Thomas à Kempis, his Age and Book (London, 1906); INGE, Studies of English Mystics (London, 1906); GARDNER, The Cell of Self-Knowledge (London and New York, 1909). The last-named volume includes a reprint of the treatises published by PEPWELL; the Letter to a Devout Man accompanies all later editions of the Scala Perfectionis.
EDMUND G. GARDNER 
Transcribed by WGKofron
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Walter Map
(Sometimes wrongly written MAPS)
Archdeacon of Oxford, b. at, or in the vicinity of, Hereford, c. 1140, d. between 1208 and 1210. Belonging by birth to the Welsh Marches, he was in all probability Welsh by extraction, though the two languages through which he has become known in literature are medieval church Latin, and the so-called Norman-French spoken at the Court of Henry II of England as well as in the law courts of that age and country. At the age of fourteen Walter went to the University of Paris where he studied until 1160 under Girard la Pucelle. In 1162 he was at the Court of England. Henry made him a clerk of his household, which implies that Map had received, or was was about to receive, Holy orders. After this the road to other preferments was open to him. He was the King's representative at the Third Lateran Council (1179), where he was appointed to dispute with the Waldensians. He held various benefices and at last, in 1197, he was made Archdeacon of Oxford. An unsuccessful effort to obtain the See of Hereford brought him into contact with St. Hugh, Bishop of Lincoln.
The place of Walter Map, however, is rather in the history of profane literature than in ecclesiastical history. As a churchman, though his life must have been respectable enough, his conversation can hardly have tended to edification, and he was the avowed enemy of the White Monks. Giraldus Cambrensis, his friend and admirer, states that in his oath as a king's justice, to do justice to all men Map made a distinct exception of Jews and Cistercians, "who were just to none". Only one literary work can be attributed to him with certainty: "De Nugis curialium" (Courtiers' Trifings), a book of gossip, anecdote, and observation, written, regardless of form, on the suggestion of one Geoffrey, to set down his (Map's) sayings and doings that had not been committed to writing. It is also implied by Map that he wrote at the wish of Heny II, at whose court the work was composed. Besides this work in Latin, there is good reason to believe that the earliest prose "Lancelot" was based on a French poem of Walter Map (see LEGENDS,Arthur). Lastly, much of the "Goliardic" Latin satire on the clergy of that period has without sufficient reason been ascribed to him, the most noted among that class of writing being the "Confessio Goliae" from which is taken the famous bacchanalian lyric beginning "Mihi est propositum in taberna mori".
The chief original sources are the De nugis curialium and GIRALDUS CAMBRENSIS, Opera. Modern authorities are: WRIGHT in Preface to his edition of De nugis curialium (London, 1850); IDEM in Preface to Latin Poems attributed to Walter Map (London, 1841); KINGSFORD in Dict. of Nat. Biogr., s.v.
E. MACPHERSON
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Walter of Châtillon
(GAUTIER DE LILLE, GUALTERUS DE INSULIS; also GAUTIER DE CHATILLON, GAULTERUS DE CASTILLIONE).
Poet in the second half of the twelfth century, born at Lille; died of the plague, probably at the city of Amiens, in the beginning of the thirteenth century. He studied at Paris, where his master was Etienne of Beauvais. Having afterwards settled at Châtillon, he changed his name, de Insulis, into that of de Castillione. From Châtillon, where he had charge of the schools, he went to Bologna to study law, and on his return to France was appointed secretary to Henry, Archbishop of Reims. He kept this office under Henry's successor, William, who was Archbishop of Reims from 1176 to 1201. It was at that time that Walter wrote his "Alexandreid", at the request of Archbishop William, to whom it is dedicated. His "Alexandreis, sive Gesta Alexandri Magni" is a Latin poem of 5464 hexameters in ten books, based on Curtius's account of Alexander's expeditions. It shows a great familiarity with Virgil and the later Latin poets, but it is full of anachronia, one of the most startling being the Passion of Christ mentioned as something that had already taken place in the time of Alexander. In spite of its defects, however, this poem is considered superior to those composed at that time and at the end of the thirteenth century; it was even preferred to the "Æneid" for school work. The well-known hexameter, "Incidit in Scyllam qui vult vitare Charybdim" (He falls in Scylla's jaws who would escape Charybdis), is taken from the "Alexandreid". Other works of his are: "Libelli tres contra Judaeos in dialogi formam conscripti", published by Casimir Oudin in his collection. "Veterum aliquot Galliae et Belgii scriptorum opuscula" (Leyden, 1692), and "De SS. Trinitate tractatus", published by Bernard Pez in his "Anecdota".
OUDIN, Commentarii de scriptoribus et scriptis ecclesiasticis, II; Histoire litteraire de la France, XV; BAUGARTNER, Die lateinische und griechische Literatur der christlichen Volker, I.
P.J. MARIQUE 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Walter of Châtillon
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Walter of Merton
Bishop of Rochester and founder of Merton College, Oxford, b. probably at Merton in Surrey or educated there; hence the surname; d. 27 Oct., 1277. He came of a land-owning family at Basingstoke; beyond that there is no definite information as to the date or place of birth. We know that his mother was Christina Fitz-Oliver and his father William, and that in 1237 both parents were dead, and Walter was a clerk in Holy orders. In 1241 Walter already held a number of livings in various parts of the country; in 1256 he was an agent for the Bishop of Durham in a law- suit; in 1259 prebendary of St. Paul's, London; and in 1262 prebendary of Exeter and canon of Wells. Walter was also prothonotary of the chancery in 1258; and in 1261 Henry III made him chancellor, in place of Nicholas of Ely. It was in this same year that Walter first set aside two manors in Surrey for the priory at Merton, for the support of "scholars residing at the schools". This was the beginning of Merton College. In 1264 Walter drew up statutes for a "house of the scholars of Merton", at Malden in Surrey; ten years later these scholars were transferred to Oxford, and a permanent house established.
Merton College, thus founded and endowed by Walter, is the earliest example of collegiate life at Oxford. Walter's statutes provided for a common corporate life under the rule of a warden, but as vows were to be taken and scholars entering a religious order forfeited their scholarship, the college was really a place of training for the secular clergy. While labouring for the establishment of Merton College, Walter was removed from the chancellorship when the barons triumphed in 1263, but was restored again on Henry III's death in 1272. He is mentioned as a justiciar in 1271, and three years later (21 October, 1274) he was consecrated Bishop of Rochester. While fording the Medway, Bishop Walter fell from his horse and died two days later from the effects of the accident. He was buried in Rochester cathedral, and is described in the "Annales monastici" as a man of liberality and great worldly learning, ever ready in his assistance to the religious orders.
Annales monastici in R.S.; Flores historiarum in R.S.; HOBHOUSE, Sketch of the Life of Walter de Merton (1859); BRODRICK, Memorial of Merton College, Oxf. Hist. Soc.; FOSS, Judges of England; KINGSFORD in Dict. Nat. Biog., s.v. Merton, Walter de.
JOSEPH CLAYTON 
Transcribed by Michael T. Barrett 
Dedicated to the faculty and students of Merton College

Walter of Mortagne[[@Headword:Walter of Mortagne]]

Walter of Mortagne
A twelfth-century Scholastic philosopher, and theologian, b. at Mortagne in Flanders in the first decade of the twelfth century; d. at Laon, 1174. He was educated in the schools of Tournai. From 1136 to 1144 he taught at the celebrated School of St-Genevieve in Paris. From Paris he went to Laon and was made bishop of that see. His principal works are a treatise on the Holy Trinity and six "Opuscula". Of the "Opuscula" five are published in d'Achéry's "Spicilegium" (Paris, 1723) and the sixth in P.L. (CLXXXVI, 1052). A logical commentary which is contained in MS. 17813 of the Bibliotheque Nationale and which was published in part by Haureau in 1892 is also ascribed to him. Finally, there is extant a letter written by him to Abelard in which he expounds the Platonic view that the body is an obstacle to the higher operations and aspirations of the soul. On the question of universals, Walter, according to John of Salisbury, was the leader of the Indifferentists, according to whom the universal is in itself indifferent, but becomes the predicate of an individual subject by the addition of various status, that is determinations or, at least, points of view. Socrates, for example, is an individual, a species (man), or a genus (animal) according to the status, or point of view, which we adopt. The significant thing about this theory is that it explicitly declares all real existence to be individual existence and implies that whatever unity there is in the universal (specific or generic) is a product of thought. It is, therefore, a protest against the exaggerated realism of the school of William of Champeaux, and, at the same time, prepares the way for the moderate realism which was definitely formulated in the thirteenth century.
P.L., XLCCCVI; D'ACHERY, Spicilegium (Paris, 1723); HAUREAU, Notices et extraits (Paris, 1892), 313; DE WULF, Hist. of Medieval Phil., tr. COFFEY (New York, 1909), 188; TURNER, Hist. of Phil. (Boston, 1903), 284.
WILLIAM TURNER 
Transcribed by Michael T. Barrett 
Dedicated to Carmen Schmitz

Walter of St-Victor[[@Headword:Walter of St-Victor]]

Walter of St-Victor
Mystic philosopher and theologian of the twelth century. Nothing is known about Walter except that (about the year 1175) he was prior of the monastery of St-Victor that about the time of the Third Lateran Council (1179) he wrote the celebrated polemic, "Contra quatuor labyrinthos Franciae", and that he died about the year 1180. Du Boulay in his "Hist. Univ. Paris." (1665) first called attention to Walter's treatise and published excerpts from it (republished in P.L., CXCIX). More recently Denifle has described the manuscript And Geyer has published a critical text of the second book. The "four labyrinths" against whom the work is directed are Abelard, Gilbert de la Porrée, Peter Lombard, and Peter of Poitiers. It is a bitter attack on the dialectical method in theology, and condemns in no measured terms the use of logic in the elucidation of the mysteries of faith. Walter is indignant at the thought of treating the mysteries of the Trinity and the Incarnation "with scholastic levity". Discarding the best traditions of the School of St-Victor, he pours abuse on the philosophers, the theologians, and even the grammarians. "Thy grammar be with thee until perdition", he cries. This violence, however, defeated his purpose, which was to discredit the dialecticians. Not only did he fail to convince his contemporaries, but he very probably hastened the triumph of the method which he attacked. Four years after his polemic was published, Peter of Poitiers, one of the "labyrinths", was raise by the pope to the dignity of chancellor of the Diocese of Paris, and before the end of the decade Peter Lombard, another of the "Labyrinths", was recognized as an authority in theology, his method adopted in the schools, and his famous "Books of Sentences" used as a text and commented on by all the great teachers -- a distinction which it retained all through the thirteenth century.
DU BOULAY, Hist. Univ. Paris., II (Paris, 1665), 402 sqq.; DENIFLE, Archiv f. Literatur-und Kirchengesch. des M.A., I, 404; GEYER, Die Sententiae Divinitatis (Munster, 1909); GRABMANN, Gesch. der schol. Methode, II (Freiburg, 1911), 124.
WILLIAM TURNER 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Walter of St-Victor
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Walter of Winterburn
An English Dominican, cardinal, orator, poet, philosopher, theologian, b. in the thirteenth century; d. at Genoa, 26 Aug., 1305. He entered the Dominican Order when a youth, and became renowned for learning, prudence, and sanctity of life. Edward I, King of England, chose him as his confessor and spiritual director. He was provincial of his order in England from 1290 to 1298, and was created cardinal, 21 February, 1304, by Benedict XI. In 1305, after having taken part in the election of Clement V, Walter set out from Perugia with several other cardinals to join the pope in France, but at Genoa he was seized with his last illness, during which he was attended by the dean of the Sacred College, Nicholas de Prato. His remains were first buried in the church of his order at Genoa, but were later transferred to London, as he had ordered, and interred in the convent to which he had formerly been assigned. Nicholas Trivet, his intimate friend, assures us that Walter was a man endowed with many superior qualities, natural and supernatural. Thoroughly versed in knowledge, graced with rare modesty and a kindly disposition, he was a model of religious piety and of mature crudition. Despite numerous duties in the cloister and at the imperial Court, his hours of prayer were never shortened. He left several works of real worth on philosophy and theology, chief among them: "Commentarium in IV sententiarum libros"; "Quaestiones theologicae", much in use at that time; "Sermones ad clerum etcoram rege habiti".
QUETIF-ECHARD, Script. Ord. Praed., I (Paris, 1719), 496; HURTER, Nomencl. lit., II (3rd ed.), 480; TOURON, Les hommes illust., 731; MORTIER, Hist. des maitres generaux, II (Paris, 1905), 432, 455.
CHAS. J. CALLAN 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Cardinal Walter of Winterburn
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Waltham Abbey
The Abbey of Waltham Holy Cross stood in Essex, some ten miles to the northeast of London, on the Middlesex border. In the reign of Kent, one Tofig, a wealthy landowner, built a church at Waltham for the reception of a miraculous cross, discovered through a vision in Somerset, and gave endowment for two priests. On Tofig's death his Waltham property lapsed to the Crown, and King Edward the Confessor granted the estate to Harold. the latter enlarged the foundation of the church and established a college of secular canons. In 1060 the church was solemnly dedicated to the Holy Cross by Cynesige, Archbishop of York, and Wlwin became its first dean. It is said that Harold's body was brought to Waltham for burial after the battle of Hastings, but the story has been disputed. The secular canons were displaced in 1177 by Henry II in favour of Augustinian Canons, and a prior was appointed. Seven years later Walter de Gant was made the first abbot, and Waltham became the most important Augustinian house in the country. Its abbot was mitred, sat in Parliament, enjoyed peculiar exemption from episcopal visitation, and received at various times special favours from Rome. The abbey also obtained a number of valuable privileges and charters from the Crown. At the dissolution of the monasteries in 1537, Waltham was assessed at a gross annual value of £1079 2s. 1d., and was the richest religious house in Essex. It outlasted every other abbey in the country, and was only formally surrendered on 23 March, 1540, by its last abbot, Robert Fuller, who retired with a pension of £200 and with several manors and church advowsons. The abbey lands were leased to Sir Anthony Denny, and were subsequently purchased outright by his widow in 1549. The choir and transept were destroyed, but the west end of the abbey church was set apart as a parish church for the new service of the Church of England, and remains to this day as a place of worship for Anglicans.
STUBBS, The Foundation of Waltham Abbey; BENEDICT of PETERBORG in R.S.; MATTHEW PARIS in R.S.; Patent Rolls, Letters and Papers, Henry VIII, in R.S.; Calendar Papal Letters; FOWLER, Victoria County History: Essex.
JOSEPH CLAYTON 
Transcribed by Michael T. Barrett 
Dedicated to the monks of Waltham Abbey
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Walther von der Vogelweide
Minnesinger and old poet, born about 1170; died in 1228. Only one old document mentions the name of the poet and an unimportant event of his life; in the record of the travelling expenses of Wolfger von Ellenbrechtskirchen, Bishop of Passau, there is an entry under 12 November, 1203, which says that five solidi for a fur coat were given as a present to the singer Walther von der Vogelweide. The only authorities for anything more than a conjectural decision as to his place of birth are his poems, especially two in imperfect rhyme. As he was in other cases very exact as to rhyme, this faultiness can only be explained on the theory that they are in the Bavarian-Austrian dialect. Austria, therefore, is probably his birth-place. On one occasion also Walther speaks of Duke Leopold VI as the ruler of his native country, and proclaims the fact that he learned to read and sing in Austria, and that he always feels himself drawn to go to Vienna. The Tyrolese, however, claim him as a countryman, as do also the Bohemians, and both have erected monuments to his memory. It is not possible to arrange his songs in chronological order with any certainty; consequently they cannot be interpreted with reference to the poet's life. All that is certain is that Walther developed artistically the knightly Minnepoetry, and introduced the real love song into the artistic court poetry, and this is his particular merit as a minnesinger.
Walther's didactic poetry, a form of the poetic art that generally belonged to the wandering scholar, stands on the same high level as his love lyrics. Ruler and people listened attentively to his earnest words of exhortation. Unfortunately, in this era of violent struggle the volatile poet allowed himself to be carried away by his passions. He was especially severe against the pope, and frequently unjust to his policy. Otherwise, these apothegms give an animated picture of the tumultuous era of the unhappy struggle over the imperial election. In this way Walther's didactic poetry is of value both for the history of his times and for that of civilization. He composed also a number of didactic apothegms that might be styled gnomic poetry, which show many sides of the poet's character. Dr. A. Schönbach, Walther's latest biographer and the best critic of Middle-High-German literature, devotes a special section of his work to "Walther's religion". This is necessary to confute the Protestant conception and account of Walther, but for the scholar without prejudice it is needless because entirely self-evident. The great singer probably did not live to see the Crusade of Frederick II, for which he had written so devout a song. At least he ceases to sing in the year 1228. Where he died and where he was buried are as little known as the place of his birth.
In the latest edition of his Walther von der Vogelweide (Berlin, 1910), Schonbach gives a bibliography of his subject not only complete, but provided with valuable critical notes. The most important works of the bibliography are: UHLAND, Walther von der Vogelweide (1822); LACHMANN, Die Gedichte Walthers von der Vogelweide (1827), tr. into New-High-German by SIMROCK (1833); HORNING, Glossarium zu den Gedichten Walthers von der Vogelweide (1844); PFEIFFER AND BARTSCH, Deutsche Klasiker des Mittelalters (1864); BURDACH, Reimar der Alte u. Walther von der Vogelweide (Leipzig, 1880); WILLMANNS, Leben u. Dichten Walthers von der Vogelweide (Bonn, 1882); PAUL, Altdeutsche Textbibliothek (1882); SCHONBACH in Zeitschrift fur deutsches Altertum, XXXVIII, 1 sqq.; IDEM in Sitzungsberichte der Wiener Akademie, CXLV (1902).
N. SCHEID 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Walther von der Vogelweide
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Wandelbert
Benedictine monk and theological writer, born in 813; died at Prüm after 850. Little is known of his personal history. He was apparently a native of France, and in 839 he was already a monk at Prum. About this date Abbot Markward commissioned him to rewrite the old life of St. Goar and to supplement it by an account of the miracles worked by the saint. The life Wandelbert wrote is not without historical value. He composed his second work, a martyrology in verse that was finished about 848, at the request of Otrich, a priest of Cologne, and with the aid of his friend Florus of Lyons. The martyrology is based on earlier ones, particularly that of the Venerable Bede. The arrangement follows the calendar, and a brief account is given for each day of the life and death of one or more saints. Together with the martyrology are poems on the months and their signs, on the various kinds of agricultural labour, the seasons for hunting, fishing, cultivation of fruit, of the fields, and of vineyards, and the church Hours. The poetry is, in general, uniform and monotonous, the most graceful passages are various descriptions of nature. Wandelbert also wrote a (lost) work on the Mass.
P.L., CXXI, 575-674; Histoire Litteraire de la France, V (Paris, 1740), 377-83; MANITIUS, Gesch. der lateinischen Literatur des Mittelalters, I (Munich, 1911), 557-60.
KLEMENS LOFFLER 
Transcribed by Michael T. Barrett
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War
War, in its juridical sense, is a contention carried on by force of arms between sovereign states, or communities having in this regard the right of states. The term is often used for civil strife, sedition, rebellion properly so called, or even for the undertaking of a State to put down by force organized bodies of outlaws, and in fact there is no other proper word for the struggle as such; but as these are not juridically in the same class with contentions of force between sovereign states, the jurist may not so use the term.
However, a people in revolution, in the rare instance of an effort to re-establish civil government which has practically vanished from the community except in name, or to vitalize constitutional rights reserved specifically or residuarily to the people, is conceded to be in like juridical case with a State, as far as protecting its fundamental rights by force of arms. Grote insisted that war was a more or less continuous condition of conflict between those contending by force; and so indeed it is; but even Grote, when seeking to determine the grounds of right and wrong in such a condition, necessarily moved the question back to the right to acts of force in either contending party, and so justified the more accepted juridical definition of a contest at arms between contending states. The judicial condition of the contending parties to the war is spoken of as a state of belligerency, while the term war more properly applies to the series of hostile acts of force exercised in the contention. To present here the position of Catholic philosophy in this regard, it will be convenient to discuss in sequence:
I. The Existence of the Right of War; 
II. Its Juridical Source; 
III. Its Possessor; 
IV. Its Title and Purpose; 
V. Its Subject-matter; 
VI. Its Term.
From these we may gather the idea of a just war.
I. THE EXISTENCE OF THE RIGHT OF WAR
The right of war is the right of a sovereign state to wage a contention at arms against another, and is in its analysis an instance of the general moral power of coercion, i.e. to make use of physical force to conserve its rights inviolable. Every perfect right, i.e. everyright involving in others an obligation in justice a deference thereto, to be efficacious, and consequently a real and not an illusory power, carries with it at the last appeal the subsidiary right of coercion. A perfect right, then, implies the right of physical force to defend itself against infringement, to recover the subject-matter of right unjustly withheld or to exact its equivalent, and to inflict damage in the exercise of this coercion wherever, as is almost universally the case, coercion cannot be exercised effectively without such damage. The limitations of this coercive right are: that its exercise be necessary; and that damage be not inflicted beyond measure -- first of necessity and secondly of proportion with the subject-matter of right at issue. Furthermore, the exercise of coercion is restricted in civil communities to the public authority, for the reason that such restriction is a necessity of the common weal. In like manner the use of force beyond the region of defence and reparation, namely for the imposition of punishment to restore the balance of retributive justice by compensation for the mere violation of law and justice, as well as to assure the future security of the same, is reserved to public authority, for the reason that the State is the natural guardian of law and order, and to permit the individual, even in a matter of personal offence, to be witness, judge, and executioner all at once -- human nature being what it is -- would be a source of injustice rather than of equitable readjustment.
Now the State has corporate rights of its own which are perfect; it has also the duty to defend its citizens' rights; it consequently has the right of coercion in safeguarding its own and its citizens' rights in case of menace or violation from abroad as well as from at home, not only against foreign individuals, but also against foreign states. Otherwise the duty above indicated would be impossible of fulfillment; the corporate rights of the State would be nugatory, while the individual rights of citizens would be at the mercy of the outside world. The pressure of such coercion, it is true, may be applied in certain circumstances without both parties going to the extreme of complete national conflict; but when the latter arises, as it commonly will, we have war pure and simple, even as the first application of force is initial warfare. Catholic philosophy, therefore, concedes to the State the full natural right of war, whether defensive, as in case of another's attack in force upon it; offensive (more properly, coercive), where it finds it necessary to take the initiative in the application of force; or punitive, in the infliction of punishment for evil done against itself or, in some determined cases, against others. International law views the punitive right of war with suspicion; but, thought it is open to wide abuse, its original existence under the natural law cannot well be disputed.
II. THE SOURCE OF THE RIGHT OF WAR
The source of the right of war is the natural law which confers upon states, as upon individuals, the moral powers or rights which are the necessary means to the essential purpose set by the natural law for the individual and the State to accomplish. Just as it is thenatural law which, with a view to the natural purposes of mankind's creation, has granted its substantial rights to the state, so it is the same law which concedes the subsidiary right of physical coercion in their maintenance, without which none of its rights would be efficacious. The full truth, however, takes into consideration the limitations and extensions of the war-right set by international law in virtue of contract (either implicit in accepted custom or explicit in formal compact) among the nations which are party to international legal obligation. But it must be noted that civilized nations, in their effort to ameliorate the cruel conditions of warfare, have sometimes consented to allow, as the less of two imminent evils, that which is forbidden by the natural law. This is not strictly aright, though it is often so denominated, but an international toleration of a natural wrong. In the common territorial or commercial ambitions of great powers there may be an agreement of mutual toleration of what is pure and simple moral wrong by virtue of thenatural law, and that without the excuse of it being a less evil than another to be avoided; in this case the unrighteousness is still more evident, for the toleration itself is wrong. The original determination of the right of war comes from the law of nature only; consent of mankind may manifest the existence of a phase of this law; it does not constitute it.
The agreement of nations may surrender in common a part of the full right and so qualify it; or it may tolerate a limited abuse of it; but such agreement does not confer a particle of the original right itself, nor can it take aught of it away, except by the consent of the nations so deprived. The usage of the better part of the world in such a matter may be argued to bind all nations, but the argument does not conclude convincingly. The decisions of American courts lean toward the proposition of universal obligation: English jurists are not so clearly or generally in its favour. Of course, for that part of the international law bearing on war, which may be justly said to be the natural law as binding nations in their dealings with one another, the existence of which is manifested by the common consent of mankind, there can be no controversy: here the international law is but a name for a part of the natural law. Suarez, it is true, is inclined to seek the right of war as a means not precisely of defence, but of reparation of right and of punishment of violation, from the international law, on the ground that it is not necessary in the nature of things that the power of such rehabilitation and punishment should rest with the aggrieved state (though it should be somewhere on earth), but that mankind has agreed to the individual state method rather than by formation of an international tribunal with adequate police powers. However, the argument given above shows with fair clearness that the power belongs to the aggrieved state, and that though it might have entrusted, or may yet entrust, its exercise to an international arbiter, it is not bound so to do, nor has it done so in the past save in some exceptional cases.
III. THE POSSESSOR OF THE RIGHT OF WAR
The right of war lies solely with the sovereign authority of the State. As it flows from the efficacious character of other rights in peril, the coercive right must belong to the possessor, or to the natural guardian, of those rights. The rights in question may be directly corporate rights of the State, or which, of course, the State is itself the possessor, and of which there is no natural guardian but the sovereign authority of the State; or directly the rights of subordinate parts of the State or even of its individual citizens, and of these the sovereign authority is the natural guardian against foreign aggression. The sovereign authority is the guardian, because there is no higher power on earth to which appeal may be made; and, moreover, in the case of the individual citizen, the protection of hisrights against foreign aggression will ordinarily become indirectly a matter of the good of the Commonwealth. It is clear that the right of war cannot become a prerogative of any subordinate power in the state, or of a section, a city, or an individual, for the several reasons: that none such can have the right to imperil the good of all the state (as happens in war) except the juridical guardian of the common good of all: that subordinate parts of the state, as well as the individual citizen, having the supreme authority of the state to which to make appeal, are not in the case of necessity required for the exercise of coercion; finally, that any such right in hands other than those of the sovereign power would upset the pace and order of the whole state. How sovereign authority in matter of war reverts back to the people as a whole in certain circumstances belongs for explanation to the question of revolution. With the supreme power lies also the judicial authority to determine when war is necessary, and what is the necessary and proportionate measure of damage it may therein inflict: there is no other natural tribunal to which recourse may be had, and without this judicial faculty the right of war would be vain.
IV. THE TITLE AND PURPOSE OF WAR
The primary title of a state to go to war is:
· first, the fact that the state's right (either directly or indirectly through those of its citizens) are menaced by foreign aggression not otherwise to be prevented than by war;
· secondly, the fact of actual violation of right not otherwise reparable;
· thirdly, the need of punishing the threatening or infringing power for the security of the future.
From the nature of the proved right these three facts are necessarily just titles, and the state, whose rights are in jeopardy, is itself the judge thereof. Secondary titles may come to a state,
· first, from the request of another state in peril (or of a people who happen themselves to be in possession of the right);
· secondly, from the fact of the oppression of the innocent, whose unjust suffering is proportionate to the gravity of war and whom it is impossible to rescue in any other way; in this latter case the innocent have the right to resist, charity calls for assistance, and the intervening state may justly assume the communication of the right of the innocent to exercise extreme coercion in their behalf.
Whether a state may find title to interfere for punishment after the destruction of the innocent who were in no wise its own subjects, is not so clear, unless such punishment be a reasonable necessity for the future security of its own citizens and their rights. It has been argued that the extension of a state's punitive right outside of the field of its own subjects would seem to be a necessity of natural conditions; for the right must be somewhere, if we are to have law and order on the earth, and there is no place to put it except in the hands of the state that is willing to undertake the punishment. Still, the matter is not as clear as the right to interfere in defence of the innocent.
The common good of the nation is a restricting condition upon the exercise of its right to go to war; but it is not itself a sufficient title for such exercise. Thus the mere expansion of trade, the acquisition of new territory, however beneficial or necessary for a developing state, gives no natural title to wage war upon another state to force that trade upon her, or to extort a measure of her surplus territory, as the common good of one state has no greater right than the common good or another, and each is the judge and guardian of its own. Much less may a just title be found in the mere need of exercising a standing martial force, of reconciling a people to the tax for its maintenance, or to escape revolutionary trouble at home. Here, also, it is to be noted that nations cannot draw a parallel from Old-Testament titles. The Israelites lived under a theocracy; God, as Supreme Lord of all the earth, in specific instances, by the exercise of His supreme dominion, transferred the ownership of alien lands to the Israelites; by His command they waged war to obtain possession of it, and their title to war was the ownership (thus given them) of the land for which they fought. The privation thus wrought upon its prior owners and actual possessors had, moreover, the character of punishment visited upon them by God's order for offenses committed against Him. No state can find such title existing for itself under the natural law.
Furthermore, a clear title is limited to the condition that war is necessary as a last appeal. Hence, if there is reasonable ground to think that the offending state will withdraw its menace, repair the injury done, and pay a penalty sufficient to satisfy retributive justice and give a fair guarantee of the future security of juridical order between the two states concerned -- all in consequence of proper representation, judicious diplomacy, patient urgency, a mere threat of war, or any other just means this side of actual war -- then war itself cannot as yet be said to be a necessity, and so, in such premises, lacks full title. A fair opportunity of adjustment must be given, or a reasonable assurance had that the offence will not be rectified except under stress of war, before the title is just. Whether the aggrieved state should consent to arbitrate differences of judgment before resorting to war, is within its own competency to decide, as the natural law has established no judge but the aggrieved state itself, and international law does not constrain it to transfer its judicial right to any other tribunal, except in so far forth as it has by prior agreement bound itself so to do. None the less, when the grievance is not clear, and the public authority has sound reason to think that it can arrange for a tribunal where justice will be done, it would seem that the necessity of war in that individual case is not final, and even though international law may leave the state free to refuse all arbitration, the natural law would seem to commend if not to command it. Towards this solution of international differences, in spite of the difficulty of securing an unbiased tribunal, we have in the last fifty years made some progress.
Again, the question of proportion between the damages to be inflicted by war and the value of the national right menaced or violated must enter into consideration for the determination of the full justice of a title. Here we must take into account the consequences of such right being left unvindicated. Nations are prone to go to war for almost any violation of right, and its reparation absolutely refused. This tendency argues the common conviction that such violation will go from bad to worse, and that, if sovereign right is not recognized in a small thing, it will be far less so in a great. The conviction is not without rational ground; and yet the pride of power and the sensitiveness of national vanity can readily lead, in the excitement of the moment, to a mistaken judgment of a gravity of offence proportionate to all the ills of war. Neither is force a successful means of securing honour, unless it be to assure the due recognition of the rights of the sovereign power behind that honour; while in the calm forum of deliberate reason the loss of one human life outweighs the mere offended vanity of a king or a people. The true proportion between the damage to be inflicted and the right violated is to be measured by whether the loss of right in itself or in its ordinary natural consequences would be morally as great a detriment to the common good of the state aggrieved as the damages which war conducted against the aggressor would entail upon the common good of the same, throwing into the balance against the latter the additional amount of damage due him as the punishment of retributive justice. Finally, a state going to war must weigh its own probable losses in blood and treasure, and its prospect of victory, before it may rightly enter upon a war: for the interest of the common good at home inhibit the exercise of force abroad, unless reasonably calculated not to be an ultimate graver loss to one's own community. This is not properly a limitation of title, but a prudential limitation upon the exercise of a right in the face of full title. The proper purpose of war is indicated by the title, and war conducted for a purpose beyond that contained in a just title is a moral wrong.
V. THE SUBJECT-MATTER OF THE RIGHT OF WAR
This will cover what may be done by the warring power in exercise of its right. It embraces the infliction of all manner of damage to property and life of the other state and its contending subjects, up to the measure requisite to enforce submission, implying the acceptance of a final readjustment and proportionate penalty; it includes in general all acts that are necessary means to such damage, but is checked by the proviso that neither the damage inflicted nor the means taken involve actions that are intrinsically immoral. In the prosecution of the war the killing or injuring of non-combatants (women, children, the aged and feeble, or even those capable of bearing arms but as a matter of fact not in any way participating in the war) is consequently barred, except where their simultaneous destruction is an unavoidable accident attending the attack upon the contending force. The wanton destruction of the property of such non-combatants, where it does not or will not minister maintenance or help to the state or its army, is likewise devoid of the requisite condition of necessity. In fact the wanton destruction of the property of the state or of combatants -- i.e. where such destruction cannot make for their submission, reparation, or proportionate punishment -- is beyond the pale of the just subject-matter of war. The burning of the Capitol and White House at Washington in 1814, and the devastation of Georgia, South Carolina, and the Valley of the Shenandoah during the America Civil War have not escaped criticism in this category. That "war is hell", in the sense that it inevitably carries with it a maximum of human miseries, is true; in the sense that it justifies anything that makes for the suffering and punishment of a people at war, it cannot be ethically maintained. The defence, that it hastens the close of war through sympathy with the increased suffering even of non-combatants, will not stand. The killing of the wounded or prisoners, who thereby have ceased to be combatants, and have rendered submission, is not only no necessity, but beyond the limits of rightbecause of submission, while common charity requires that they be properly cared for.
A doubt might arise about the obligation to spare wounded and prisoners, the guardianship or care of whom would prevent immediate further prosecution of the war at perhaps its most auspicious moment, or their dismissal but replenish the forces of the enemy. The care of the wounded might be waived, as its obligation is not of justice but of charity, which yields to a superior claim of one's own benefit: but the killing of prisoners presents a different problem. All practical doubt in the matter has been removed among civilized nations by the agreements of international law. The canons of the natural law of necessity and proportion this side the limit of intrinsic moral wrong are so hard of application by the contending forces that the history of wars is full of excesses; henceinternational law has steadily moved towards hard and fast lines that will lessen the waste of human life and the miseries of warfare. Thus the use of ammunition causing excessive destruction of human life or excessive suffering, incurable wounds, or human defacement beyond the requirements for putting the combatants out of the conflict and so winning a battle are excluded by international agreement based upon the obvious limitation of the natural law. Poisoning, as imperilling the innocent beyond measure, andassassination, as associated with treachery and the personal assumption of the right of life and death (to say nothing of its want of a fair opportunity of defence and the cowardice commonly implied therein), have met with common condemnation, thus closing the loophole of obscurity in the natural law. The natural law is clear enough, however, in condemning as intrinsically immoral lying and the direct deception of another, as well as bad faith and treachery. The phrase, "All is fair in love and war", cannot be taken seriously; it is a loose by-word taken from the reckless practices of men, and runs counter to right reason, natural law, and justice. No end justifies an immoral means, and lying, perjury, bad faith, treachery, as well as the direct slaughter of the innocent, wanton destruction, and the lawless pillage and outrage of cruder times, are, as far as the worst of them go, a thing of the past among civilized nations. That states are not always nice in conscience about lying, deceit, and bad faith in war as in diplomacy is occasionally a fact today; and the defence of lying and deceit in the stratagems of war, where good faith or common convention is not violated, is a sequence of the erroneous doctrine of Grote that lying is not intrinsically immoral, but only wrong in as far as those with whom we deal have a right to demand the truth of us; but as such teaching is almost unanimously repudiated in Catholic philosophy, the practice has today in Catholic thought no ethical advocate. The hanging of spies, though commonly said to be merely a measure of menace against a peculiar peril of war, would seem to have behind it a remote suggestion of punishment of a form of deceit which is intrinsically wrong.
In the terms of readjustment after victory, the victorious state, if its cause was just, may exact full reparation of the original injustice suffered, full compensation for all its own losses by reason of the war, proportionate penalty to secure the future not only against the conquered state, but, through fear of such penalty, even against other possibly hostile states. In the execution of such judgment the killing of surviving contestants or their enslavement, though, absolutely speaking, these might fall within the measure of just punishment, would today seem to be an extreme penalty, and the practice of civilization has abolished it.
Here we are confronted with the appalling destruction of the vanquished in the Old-Testament wars, where frequently all the adult males were slain after defeat and surrender, and sometimes even the women and children, unto utter extermination. But we cannot argue natural right from these instances, for, where justly done, this wholesale slaughter was the direct command of God, the Sovereign Arbiter of life and death, as well as the Just Judge of all reward and punishment. God by revelation made the Israelites but executioners of His supernatural sentence: the penalty was within God's right to assign, and within the Israelites' communicated right to enforce. The appropriation of a part of the territory of the vanquished may quite readily be a necessity of payment for reparation of injury and loss, and even the entire subjection of the conquered state, as a part of, or tributary to, its conqueror, may possibly fall within the proportionate requirements for full reparation or for future security, and, if so, such subjection is within the competency of the last adjudication. The history of nations, however, would indicate that this exaction was enforced far oftener than it was justified by proportionate necessity.
VI. THE TERM OF THE RIGHT OF WAR
The term of the right of war is the nation against which war can justly be waged. It must be juridically in the wrong, i.e. it must have violated a perfect right of another state, or at least be involved in an attempt at such violation. Such a perfect right is one based upon strict justice between states, and so grounding an obligation in justice in the state against which war is to be waged. Here there is call for a distinction between the obligation of an ethical and a juridical duty. A juridical duty supposes a right in another which is violated by the state's neglect to fulfil that duty; not so a merely ethical duty, for this is one proceeding from some other foundation than justice, and so implies no right in another which is violated by the non-fulfillment of the duty. The foundation of the right of war is a right violated or threatened, not a mere ethical duty neglected. No State, any more than an individual, may use violence to enforce its neighbour's performance of the latter. Hence a foreign state may have a duty to develop its resources not for its own immediate or particular need alone, but out of universal comity to help the prosperity of other states, for one community is bound to another by charity as are individuals; but there is in another state no right to that development founded in justice. To assume that one state has the right to make war upon another to force it to develop its own resources is to assume that each state holds its possessions in trust for the human race at large, with a strict right to share in its usufruct inhering in each other state in particular -- an assumption that yet awaits proof. So, too, the need of one state of more territory for its overplus of population gives it no right to seize the superabundant and undeveloped territory of another. In the case of extreme necessity, parallel to that of a starving man, where there is not other remedy except forced sale or seizure of the territory in question, there would be something upon which to base an argument, and the case may be conceived, but seems far from arising. Similarly, a government's neglect of a juridical dutytowards its own people of itself gives no natural right to a foreign state to interfere, save only in the emergency, extreme and rare enough, where the people would have the right of force against its government and by asking aid from abroad would communicate in part the exercise of this coercive right to the succouring power. Lastly, in the case of a state's wholesale persecution of the innocent with death or unjust enslavement, a foreign power taking up their cause may fairly be said reasonably to assume the call of these and to make use of their right of resistance.
In conclusion, a war, to be just, must be waged by a sovereign power for the security of a perfect right of its own (or of another justly invoking its protection) against foreign violation in a case where there is no other means available to secure or repair the right; and must be conducted with a moderation which, in the continuance and settlement of the struggle, commits no act intrinsically immoral, nor exceeds in damage done, or in payment and in penalty exacted, the measure of necessity and of proportion to the value of the right involved, the cost of the war, and the guarantee of future security.
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War of the Peasants[[@Headword:War of the Peasants]]

War of the Peasants (1524-25)
A revolt of the peasants of southern and central Germany, the causes of which are disputed as a result of religious and political prejudice. At present the opinion prevails that the revolt was brought about mainly by economic distress. The conditions which must here be taken into consideration are the following. Up to the end of the fourteenth century the peasants enjoyed a relatively advantageous position, even though they did not own their land in fee simple, but held it at a rental, either hereditary or fixed for certain periods. Conditions, however, grew worse. The increase of population due to prosperity coincided in point of time with the development of the economic use of money and its injurious influences. The city overshadowed the country, and at times even exerted dominion over the country districts. International economic conditions also were detrimental to the peasant class. Large quantities of precious metals were drawn from the mines of Peru, Mexico, and Germany, so that the value of money sank about fifty per cent, while prices rose; thus in Thuringia the price of wool was doubled, and the price of merchandise was increased fivefold. On the other hand leases were not reduced or wages raised, but the lords of the land sought to make up their losses by unusually heavy taxation. They extended their authority, increased the services and burdens of the serfs, sought to annul the rights of the market associations, and to do away with the peasants' hereditary lease of their farms, only granting the use of woodland, water, and pasture on condition of heavy rents. Roman law favoured these exactions. Moreover, the military needs and the growing costs of the local governments led to an increase of the taxes. This caused great bitterness of feeling, especially in Würtemberg and Bavaria. To the burdens imposed by the landlord and the territorial sovereign were added imperial taxes, regardless of the economic condition of the poorer classes. The position of the peasants was at its worst in the very small German states, where the landlord was also the sovereign and desired to live like a prince.
Not only peasants but also cities and nobles took part in the great uprising that is known as the War of the Peasants. Of the cities only the smaller were economically connected with the peasants. Large cities, like Frankfort, Würzburg, and Mainz, joined the uprising; but economic conditions do not fully explain their action. It must be assumed, therefore, that external reasons induced the nobility and the cities to combine temporarily with the peasants in the great uprising and that the causes of discontent, which were numerous, varied in the different States. From the end of the fifteenth century great movements for political reform had been in progress, but on account of the selfish policy of the territorial princes all attempts to strengthen the central power had failed, and the Nuremberg Diet of 1524 had completely paralyzed the imperial administration. Part of the rebels desired to reform the empire. Political disorders were intensified by religious. For eight years Luther's attitude had disquieted the people and shaken their religious convictions to their foundations. His declamations about Christian liberty, even if meant in a different sense, increased the ferment. The opponents of the new doctrine regarded Luther, and in part still regard him, as the real instigator of the revolt; the rebels themselves appealed to him in the conviction that they were only carrying out his teachings. It is not surprising that the outbreak took place just at the end of the year 1524. The hope of a national settlement of ecclesiastical reform had come to nought, and the emperor had countermanded the national council, which had been called to meet at Speyer, 1 Sept., 1524. The failure of the efforts for political and ecclesiastical reform must also be included among the causes of the outbreak. Before it is possible to pass a final judgment upon the causes, there must be a wider and more thorough investigation of the religious and intellectual life of the German people before the Reformation.
During the years 1492-1500 there had been sporadic outbreaks in Algäu, Alsace, and in the Diocese of Speyer, but they had been betrayed and suppressed. The revolt of "poor Conrad" against the extortionate taxation of Duke Ulrich of Würtemberg, and the confederation of the Wendic peasants in Carinthia, Carniola, and Styria had also been crushed by the rulers and nobility of these states. The great uprising of the peasants in the second decade of the sixteenth century began in the southern part of the Black Forest. The revolt was under the daring and clear-sighted guidance of Hans Müller of Bulgenbach and, as the rebellion spread over Swabia, Franconia, and Alsace, the power of the rebels steadily grew. They stirred up the people to disorder by means of promises contained in the so-called "Twelve Articles", of which the author is uncertain. They have been ascribed to Pastor Schappler of Memmingen, to Sebastian Lotzer, and to the Pastor of Waldshut, Balthasar Hubmaier, who was under the influence of Münzer. Their demands were economic, social, and religious. The rate of interest, compulsory service to the lord of the manor, and legal penalties they wished mitigated. Other articles demanded the restoration of old German economic conditions, such as the unions of the old marches and the free right of pasturage, fishing, and hunting. Social reform was to culminate in the abolition of serfdom, because Christ made all men free, but obedience to the authorities appointed by God was to be maintained. As regards religion they demanded the right to choose their pastors and to guarantee that the clergy should preach the pure and true Gospel. Thus the moderate element that had a share in preparing these articles had no thought of a radical overthrow of all existing conditions. But in this ease, as in all great popular upheavals, the moderation expressed in theory was not carried out.
The mobs that were commanded by the tavern-keeper George Metzler, by Florian Geyer, Wendel Hipler, Jäcklein Rohrbach, and even by the knight, Götz von Berlichingen, often indulged in an unbridled lust of murder and destruction. The best known of these outrages is the horrible murder of Count von Helfenstein on 16 April, 1525. Early in May, 1525, the peasants were everywhere victorious over the nobility. The Bishops of Bamberg and Speyer, the Abbots of Hersfeld and Fulda, the Elector of the Palatinate, and others made concessions of all kinds to their demands. The revolt, however, was at its height and its leaders thought themselves able to carry out their political aims. Several cities joined the uprising, which was to be under the direction of a vigorous and well-organized board of peasants; at Heilbronn a common chancery was to be established for all the rebel bands; the great majority of the rebels under arms were to go home and only a select body was to keep the field. The peasants sought to overthrow their real political opponents, the territorial princes. They planned to reorganize the entire constitution of the empire, a scheme that had been repeatedly discussed since the fourteenth century. The object of their plans of reform was to strengthen the empire and to weaken the power of the territorial princes. The property of the Church was to be secularized and then used to compensate the feudal lords for the abolition of the feudal burdens. The reforms were then to be carried out under the authority of the empire, such as uniformity of weights and coinage, suppression of custom-duty, restoration of the German law in the courts, etc.
The petty sovereigns now combined and Luther encouraged their intention to crush the rebellion. In April he had advocated peace and had distinguished between justifiable and unjustifiable demands. He now took a different view of the matter. The fanatical mobs directed by Thomas Münzer and Heinrich Pfeifer were spreading destruction in Thuringia by fire and sword, and had destroyed the monasteries of the Harz district and the Thuringian Forest (Michaelstein, Ilsenburg, Walkenried, Kelbra, Donndorf, Rossleben, Memleben, and Reinhardsbrunn). Luther now foresaw the overthrow of State and Church, property and family. Accordingly on 6 May he violently and passionately urged the princes to smite the "murdering and robbing band of the peasants". The hordes commanded by Münser were defeated on 15 May, 1525, near Frankenhausen by the confederated princes of Saxony, Brunswick, Hesse, and Mansfeld. The prophet Münzer was executed. At about the same time the uprising in southern Germany was subdued. In Alsace the peasants were conquered on 17 May by the united forces of Duke Anton of Lorraine and the Governor of Mörsperg; in Würtemberg they were overthrown near Sindelfingen by the commander of the forces of the Swabian League. The mobs of Odenwald and Rothenburg were utterly crushed on 2 and 4 June; and on 7 June Würzburg had to surrender. The overthrow of the peasants on the upper and middle Rhine required more time. The revolt had taken a more orderly course in Upper Swabia, the Black Forest, and in Switzerland. The north-west and the east were entirely free from the insurrection, for at that time the position of the peasants there was more favourable. Formerly it was thought that after this uprising the condition of the peasants became worse than before, but this view is incorrect. At first, it is true, the severity of martial law had absolute sway; thus, there were 60 executions in Würzburg, and 211 in the whole of Franconia. But the period of terror had also been a lesson to the victors. The condition of the peasants did not grow essentially worse, though it did not greatly improve. Only in a few exceptional cases were reforms introduced, as in Baden and the Tyrol.
ZIMMERMANN, Geschichte des Bauernkrieges (Stuttgart, 1845); BAX, The Peasants' War in Germany (London, 1899); JANSSEN, Geschichte des deutschen Volkes (17th and 18th ed. Freiburg, 1897); STOLZE, Der deutsche Bauernkrieg (Halle, 1908); SOMMERLAD, Bauernkrieg in Handwörterbuch der Staatswissenschaften, II (3rd ed. Jena, 1909), 653-62; WOLFF, Der deutsche Bauernkrieg in Deutsche Geschichtsblätter, XI (Gotha, 1909), 61-72.
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Washing of Feet and Hands[[@Headword:Washing of Feet and Hands]]

Washing of Feet and Hands
Owing to the general use of sandals in Eastern countries the washing of the feet was almost everywhere recognized from the earliest times as a duty of courtesy to be shown to guests (Gen., xviii, 4, xix, 2; Luke, vii, 44, etc.). The action of Christ after the Last Supper (John, xiii, 1-15) must also have invested it with a deep religious significance, and in fact down to the time of St. Bernard we find ecclesiastical writers, at least occasionally, applying to this ceremony the term Sacramentum in its wider sense, by which they no doubt meant that it possessed the virtue of what we now call a sacramental. Christ's command to wash one another's feet must have been understood from the beginning in a literal sense, for St. Paul (I Tim., v, 10) implies that a widow to be honoured and consecrated in the Church should be one "having testimony for her good works, if she have received to harbour, if she have washed the saints' feet". This tradition, we may believe, has never been interrupted, though the evidence in the early centuries is scattered and fitful. For example the Council of Elvira (A.D. 300) in canon xlviii directs that the feet of those about to be baptized are not to be washed by priests but presumably by clerics or at least lay persons. This practice of washing the feet at baptism was long maintained in Gaul, Milan, and Ireland, but it was not apparently known in Rome or in the East. In Africa the nexus between this ceremony and baptism became so close that there seemed danger of its being mistaken for an integral part of the rite of baptism itself (Augustine, Ep. LV, "Ad Jan.", n. 33). Hence the washing of the feet was in many places assigned to another day than that on which the baptism took place. In the religious orders the ceremony found favour as a practice of charity and humility. The Rule of St. Benedict directs that it should be performed every Saturday for all the community by him who exercised the office of cook for the week; while it was also enjoined that the abbot and the brethren were to wash the feet of those who were received as guests. The act was a religious one and was to be accompanied by prayers and psalmody, "for in our guests Christ Himself is honoured and receive". The liturgical washing of feet (if we can trust the negative evidence of our early records) seems only to have established itself in East and West at a comparatively late date. In 694 the Seventeenth Synod of Toledo commanded all bishops and priests in a position of superiority under pain of excommunication to wash the feet of those subject to them. The matter is also discussed by Amalarius and other liturgists of the ninth century. Whether the custom of holiding this "maundy" (from "Mandatum novum do vobis", the first words of the initial Antiphon) on Maundy Thursday, developed out of the baptismal practice originally attached to that day does not seem quite clear, but it soon became an universal custom in cathedral and collegiate churches. In the latter half of the twelfth century the pope washed the feet of twelve sub-deacons after his Mass and of thirteen poor men after his dinner. The "Caeremoniale episcoporum" directs that the bishop is to wash the feet either of thirteen poor men or of thirteen of his canons. The prelate and his assistants are vested and the Gospel "Ante diem festum paschae" is ceremonially sung with incense and lights at the beginning of the function. Most of the sovereigns of Europe used also formerly to perform the maundy. The custom is still retained at the Austrian and Spanish courts.
The liturgical washing of hands has already been treated in the article LAVABO. It may be noted that possibly in consequence of the words of St. Paul (I Tim., ii, 8): "I will therefore that men pray in every place, lifting up pure hands", the early Christians made it a rule to wash their hands even before private prayer, as many passages of the Fathers attest (e.g. Tertullian, "Apolog.", xxxix; "De Orat.", xiii). The multiplied washings in a pontifical Mass probably bear witness to the practice of an earlier age. Let us notice also that the "Caeremoniale episcoporum" enjoins the use of the credenza or tasting as a precaution against poison even for the water used in the washing of hands.
THALHOFER in Kirchenlexikon, s. vv. Fuss-washung: Handwaschung; Carrol, Dict. d'archeol. et lit., s. v. Ablutions; THURSTON, Lent and Holy Week (London, 1904), 304 sq.
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Washington, D.C.[[@Headword:Washington, D.C.]]

Washington, District of Columbia
Washington, the capital of the United States, is situated on the left bank of the Potomac River, 108 miles from its mouth in Chesapeake Bay: latitude (Capitol), N. 38° 53'; longitude, W. 77°. The original district (10 miles sq.) was reduced by the retrocession of Alexandria County to Virginia, in 1846, to the present approximate land area of 60 sq. miles. The population, according to census of 1910, was 331,069, and was classified as wholly urban: the county organization (Washington County, D.C.) was abolished in 1874, and the city of Washington is now coextensive with the District of Columbia. The larger part of the district is built up, and, because of its predominant urban character, whatever farm land exists possesses its chief value as a potential residence property.
The Continental Congress had held its sessions in different places, principally at Philadelphia, and there was no permanent seat of the general government until after the adoption of the Constitution of the United States. The following provision, enumerating the powers of Congress (Sec. 8, Art. I), was included in that instrument: "To exercise exclusive jurisdiction over such District (not exceeding ten miles square) as may, by cession of particular States and acceptance of Congress, become the seat of Government of the Untied States". Various places were proposed, and much warmth of feeling and sectional jealousy were elicited in the debates on the resolutions and bills introduced before Congress on the subject: the States of Maryland and Virginia, in 1788 and 1789, had offered the requisite area, and the "acceptance of Congress", under Acts of 16 July, 1790, and 31 March, 1791, constituted the District of Columbia the seat of the national government. The territory thus selected was determined as to its exact location and boundaries by George Washington: it included within its limits the flourishing boroughs of Georgetown, Montgomery County (Maryland), and Alexandria (Virginia); the rest of the territory was rural. The president was also authorized to appoint three commissioners to lay out and survey a portion of the District for a federal city, to acquire the land, and to provide buildings for the residence of the president, the accommodation of Congress and the use of the government departments. One of the commissioners thus appointed was Daniel Carroll "of Duddington", of the family of Bishop John Carroll, and one of the principal landed proprietors of the District; Mayor Charles Pierre L'Enfant, a French Catholic, was employed to furnish a plan of the city, and to him the credit of its magnificent design is mainly due; James Hoban, a Catholic, won by competition the prize offered for a plan of the president's house, and the "White House" is constructed in accordance with his design. The corner-stone was laid (13 October, 1792) by President Washington, who also officiated at the laying of the corner-stone of the north wing of the Capitol (18 September, 1793): the site which the Capitol occupies was part of the land of Daniel Carroll, and was practically a gift from him to the United States.
The first local authorities of Washington were the president, three commissioners appointed by him, and the Levy Court; the city was incorporated in 1802, with a city council elected by the people, and a mayor appointed by the president. Robert Brent, a Catholic and nephew of Bishop Carroll, was the first mayor, and was annually reappointed by Presidents Jefferson and Madison until 1812; in 1812 the duty of electing the mayor devolved on the council, and from 1820 to 1871 on the people. In 1817 the charters of the corporations of Washington and Georgetown were abolished by Act of Congress; for a brief time the District was assimilated to a territorial form of government, with a board of public works as the most important administrative factor. Since 1878 it has been governed by a board of three commissioners appointed by the president, with the approval of the senate. The District of Columbia is neither a state nor a territory, but a municipal corporation, holding the same relation to the government of the United States that the other municipal corporations do to their own state governments. It has no share in the election of president, nor any district representation in Congress: its inhabitants have no voice in national legislation, and, since 1874, not even any part in local self-government, except by favour of Congress.
Father Andrew White, S.J., "the Apostle of Maryland", was the first priest to visit this region: in 1639 he established a mission at Kittamaquund, a few miles below Washington, and, with solemn ceremony, baptized the tayac, or "Emperor of Piscataway". He also carried the Gospel still nearer to a Washington. The "Annual Letter" for 1641 mentions that the King of the Anacostans was a most promising candidate for baptism. The tribe from which the Anacostia River (eastern branch) is named, dwelt in the immediate neighbourhood, and on the site of the national capital: so that the history of Catholicism in the District is traced back to the earliest days of Lord Baltimore's Colony. As settlements advanced up the country from lower Maryland, a fair proportion of those who acquired land in what is now the District were Catholics. In 1669 "a parcell of land. . .called Rome. . .was layd out of Francis Pope. . .extending to the south of an inlet called Tiber"; this gentleman, "Pope of Rome on the Tiber", was sheriff of Charles County, and, in all probability, a Catholic. The well-known families of Carroll, Digges, Queen, and Young were the possessors of extensive landed estates before the American Revolution. There was no church in the region during the early decades of the eighteenth century, as the public exercise of Catholic worship was prohibited by the laws of Maryland: the faithful depended for spiritual aid on the Jesuit Fathers from White Marsh, Prince George's County, or St. Thomas' Manor, Charles County. Stations were visited and Mass was celebrated in private houses, a room being set aside for the purpose, the neighbours being invited. An interesting collection of vestments, altar furnishings, chalices etc., relics of those stations and memorials of the old Jesuit missions, is preserved in the museum of Georgetown College. The independence of the United States ensured religious liberty, and new era for the Catholic Faith began in Maryland. Father John Carroll, having returned to America in 1774, resided at Rock Creek, from which he made missionary excursions to all the neighbouring region, including what is now the District. In 1784, he has appointed superior of the American Church, and his consecrations at Lulworth Castle, England, in 1790, to the Sea of Baltimore coincided with the selection of Washington as the seat of government. The District of Columbia has always been included in the Diocese of Baltimore. In 1789 Bishop Carroll had already taken steps for the establishment of Georgetown College, where, on 4 May, 1912, a bronze statue to his memory as founder was erected by the Alumni Association, with imposing ceremonies and addresses by the chief justice of the Supreme Court, the rector of the university, the attorney--general representing the president, Cardinal Gibbons, the Ambassador of Austria-Hungary, dean of the Diplomatic Corps, and the speaker of the House of Representatives.
The oldest Catholic Church in the District is Holy Trinity, Georgetown: the original edifice, erected by Father Francis Neale, S.J., is still standing, but is now used as a parochial school. The register of baptisms and marriages, beginning with 1795, has entries of people "living in the Federal City", even after the name of Washington had been officially adopted. The present Trinity Church dates from 1844. St. Patrick's is the parent church of Washington city proper, the land for it having been acquired in 1794 by Father Anthony Caffry; the first church was a one-and-a- half-story frame house. St. Mary's, or Barry's Chapel as it was generally called, was built by a merchant of that name, in 1806, for the accommodation of the workmen at Greanleaf's Point, near the Navy Yard; this chapel disappeared long ago, but its corner-stone was saved, and is now inserted in the outer wall of the Holy Name Chapel, the Church of St. Dominic. Queen's Chapel, in the north- east section, existed in 1816, and perhaps earlier, but was destroyed during the Civil War. In 1805 Father William Matthews became the second pastor of St. Patrick's, and continued in that position for nearly half a century; he was the first native-born American to be raised to the priesthood in the United States. Among his assistants was Father Charles Constantine Pise, chaplain of the United States Senate, 1832-1833, and among his parishioners were: Roger Brooke Taney, Chief Justice of the Supreme Court; Mayor L'Enfant, who drew the plan of the city; James Hoban, the architect of the White House; Robert Brent, the first mayor of Washington; Dr. Ironside, a distinguished convert; and Mayor Thomas Carbery, a brother of Mrs. Ann Mattingly, whose wonderful cure in 1824 was held to be miraculous, Father Matthews being one of the witnesses in the case. The original Catholic inhabitants were mainly Maryland planters, of English descent, and their coloured servants; accessions came from other sources, Irish, German, French, when artisans were required for the construction of public buildings, but the absence of large commercial and industrial activities was a drawback to rapid increase in the general population, and foreign immigration, which has contributed so notably to swell the Catholic statistics of northern and western cities, has had but little effect on Washington.
St. Peter's and St. Matthew's were the first divisions of St. Patrick's, the original parish, which embraced the whole federal district, Georgetown excepted. There are now (1912) twenty-four churches, two of which (St. Augustine's and St. Cyprian's) are for the exclusive use of coloured people. All the congregations are English-speaking, except St. Mary's, which is German. St. Aloysius' and Holy Trinity are in charge of the Jesuit Fathers, and St. Dominic's in charge of the Fathers of St. Dominic. The Apostolic Delegation for the United States was established in 1893, and the successive delegates, Cardinals Satolli, Martinelli, and Falconio, and Archbishop Bonzano, have resided in Washington. The religious freedom guaranteed by the Constitution has been always fully enjoyed; the many representatives of Catholic countries in the Diplomatic Corps and the Catholics prominent in Congress and in the departments are factors for social influence and a restraint upon illiberal legislation. All churches, institutions of public charity, school houses, and cemeteries are exempt from taxation upon all their property not used for business purposes or to secure an income. Subventions, or appropriations to a limited amount, are granted to some of the Catholic charitable institutions. Catholic funeral services have been held in the Capitol occasionally for foreign ministers and members of either house, and Catholic chaplains have officiated in the halls of Congress: a Catholic priest, Father Gabriel Richard, of Detroit, was a delegate from Michigan territory to the House of Representatives. The local sentiment towards the Church has been, in general, one of good- will. When, during the Knownothing craze, a band of bigots secretly took away the memorial slab contributed by Pius IX to the Washington Monument, which was then being built, the better sentiment of the community condemned that act of vandalism: within the shadow of that same completed monument a solemn field Mass was celebrated in 1911, thousands attending it, and amongst them the chief magistrate of the republic. The grandest civic celebration which the capital has witnessed was that of the Columbus Memorial, 8 June, 1912, when, under the auspices of the Catholic Knights of Columbus, a superb monument was dedicated in honour of the Catholic discoverer of America.
George Washington cherished the hope that the capital would become the home of a great national seat of learning. Although that hope has not yet been realized, in the sense of a university endowed by the Government and under governmental control and patronage, yet Washington is well supplied with institutions for higher education, offers extraordinary advantages for scientific and literary labour and research, and possesses an unparalled educational equipment in the great scientific collections and libraries of the Government. By authority of Congress, all such facilities for research and information are made accessible to students of institutions of higher learning in the District. This provision applies to the Library of Congress, the National Museum, the Patent Office, the Bureau of Education, the Bureau of Ethnology, the Army Medical Museum, the Department of Agriculture, the Fish Commission, the Botanical Gardens, the Coast and Geodetic Survey, the Geological Survey, the Naval Observatory, several hospitals and other departments supplies with special libraries, laboratories, and equipment for research. The Library of Congress contains 1,100,000 volumes; Surgeon-General's Office, 140,639: National Museum, 16,000; Museum of Hygiene, 10,5000; Bureau of Ethnology, 5000; Bureau of Education, 30,000; Department of Agriculture, 25,000. The Law Library of the United States Capitol contains over 100,000 volumes, and is free to students seven hours daily. Washington presents advantages for the study of American jurisprudence which are unequaled elsewhere, and must always remain so. Congress, the Court of Claims, the Supreme Court of the United States, and the Court of Appeals of the District of Columbia are in session during several months of each scholastic year, and, with the executive departments, the Patent, Pension, and General Land Offices, furnish advantages for professional study nowhere else enjoyed. There are six law and three medical schools in the city.
Georgetown University (q.v.), founded in 1789, and the Catholic University of America (q.v.), canonically instituted by Pope Leo XIII in 1887, offer in their various departments numerous courses in the arts and sciences to men who desire a complete general and liberal education, or who aim at a professional career. The Catholic University has 52 professors, and schools of the sacred science of law, of philosophy, of letters, and sciences. It has affiliated colleges and communities of the Dominican and Franciscan Orders, of the Sulpician, Paulist, Marist, and Holy Cross Congregations, and a Polish house of studies. Georgetown University, besides the collegiate department, includes schools of law, medicine, and dentistry; attached to the medical school is a hospital, in charge of the Sisters of St. Francis, with a training school for nurses; the law school has (1911-1912) 959 students, the largest registration of any law school in the United States. the total number of students in the university is 1445. For female education, the Academy of the Visitation, Georgetown, and Trinity College, Brookland, are institutions of high standing. A summer school, under the auspices of the Catholic University, was successfully inaugurated in 1911., for the members of Catholic teaching orders of women. Besides these are: Gonzaga College, directed by the Jesuits; St. John's College, by the Christian Brothers; the Visitation Academy of Washington; the Immaculate Academy of the Sisters of Providence; academies and high schools, directed by the Sisters of the Holy Cross, Sisters of Charity, Sisters of Notre-Dame, Sisters of the Third Order of St. Dominic, and the Oblate Sisters of Providence (for coloured children). Over 4000 pupils attend the parochial schools.
The eleemosynary and benefit institution include St. Ann's Infant Asylum, and orphan asylum for little boys, another for girls, St. Rose's Technical School, and Providence Hospital (all in care of the Sisters of Charity). The Sisters of Mercy conduct a home for self-supporting girls. The houses of the Good Shepherd, the Little Sisters of the Poor, and the Bon Secours provide for their special objects of care and charity. Conferences of St. Vincent de Paul exist in nearly all parishes. The Christ Child Society, having for its object to provide for all the needs of child life among the destitute, has its headquarters in Washington, with branches in several other cities; the Bureau of Catholic Indian Missions has its office here; the Apostolic Mission House was established in 1902 near the Catholic University. It is difficult to determine the exact number of Catholics in Washington, but it has been estimated to be 30 per cent of the entire population.
Catholic Directory (1912); U.S. Census 1910; Records of Columbia Hist. Soc.; Catalogue Georgetown University (1912); FORBES-LINDSAY, Washington, the City and the Seat of Government (Philadelphia, 1908); DODD, Government of the District of Columbia (Washington, 1909); CLARK, Greenleaf and Law in the Federal City (Washington, 1901); WELLER, The National Capital, a Perpetual Memorial to the Generosity of American Catholics in The Morning Star (New Orleans, 29 April, 1911).
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Way of the Cross[[@Headword:Way of the Cross]]

Way of the Cross
(Also called Stations of the Cross, Via Crucis, and Via Dolorosa). These names are used to signify either a series of pictures or tableaux representing certain scenes in the Passion of Christ, each corresponding to a particular incident, or the special form of devotion connected with such representations.
Taken in the former sense, the Stations may be of stone, wood, or metal, sculptured or carved, or they may be merely paintings or engravings. Some Stations are valuable works of art, as those, for instance, in Antwerp cathedral, which have been much copied elsewhere. They are usually ranged at intervals around the walls of a church, though sometimes they are to be found in the open air, especially on roads leading to a church or shrine. In monasteries they are often placed in the cloisters. The erection and use of the Stations did not become at all general before the end of the seventeenth century, but they are now to be found in almost every church. Formerly their number varied considerably in different places but fourteen are now prescribed by authority. They are as follows:
1. Christ condemned to death;
2. the cross is laid upon him;
3. His first fall;
4. He meets His Blessed Mother;
5. Simon of Cyrene is made to bear the cross;
6. Christ's face is wiped by Veronica;
7. His second fall;
8. He meets the women of Jerusalem;
9. His third fall;
10. He is stripped of His garments;
11. His crucifixion;
12. His death on the cross;
13. His body is taken down from the cross; and
14. laid in the tomb.
The object of the Stations is to help the faithful to make in spirit, as it were, a pilgrimage to the chief scenes of Christ's sufferings and death, and this has become one of the most popular of Catholic devotions. It is carried out by passing from Station to Station, with certain prayers at each and devout meditation on the various incidents in turn. It is very usual, when the devotion is performed publicly, to sing a stanza of the "Stabat Mater" while passing from one Station to the next.
Inasmuch as the Way of the Cross, made in this way, constitutes a miniature pilgrimage to the holy places at Jerusalem, the origin of the devotion may be traced to the Holy Land. The Via Dolorosa at Jerusalem (though not called by that name before the sixteenth century) was reverently marked out from the earliest times and has been the goal of pious pilgrims ever since the days of Constantine. Tradition asserts that the Blessed Virgin used to visit daily the scenes of Christ's Passion and St. Jerome speaks of the crowds of pilgrims from all countries who used to visit the holy places in his day. There is, however, no direct evidence as to the existence of any set form of the devotion at that early date, and it is noteworthy that St. Sylvia (c. 380) says nothing about it in her "Peregrinatio ad loca sancta", although she describes minutely every other religious exercise that she saw practised there. A desire to reproduce the holy places in other lands, in order to satisfy the devotion of those who were hindered from making the actual pilgrimage, seems to have manifested itself at quite an early date. At the monastery of San Stefano at Bologna a group of connected chapels were constructed as early as the fifth century, by St. Petronius, Bishop of Bologna, which were intended to represent the more important shrines of Jerusalem, and in consequence, this monastery became familiarly known as "Hierusalem". These may perhaps be regarded as the germ from which the Stations afterwards developed, though it is tolerably certain that nothing that we have before about the fifteenth century can strictly be called a Way of the Cross in the modern sense. Several travellers, it is true, who visited the Holy Land during the twelfth, thirteenth, and fourteenth centuries, mention a "Via Sacra", i.e., a settled route along which pilgrims were conducted, but there is nothing in their accounts to identify this with the Via Crucis, as we understand it, including special stopping-places with indulgences attached, and such indulgenced Stations must, after all, be considered to be the true origin of the devotion as now practised. It cannot be said with any certainty when such indulgences began to be granted, but most probably they may be due to the Franciscans, to whom in 1342 the guardianship of the holy places was entrusted. Ferraris mentions the following as Stations to which indulgences were attached: the place where Christ met His Blessed Mother, where He spoke to the women of Jerusalem, where He met Simon of Cyrene, where the soldiers cast lots for His garment, where He was nailed to the cross, Pilate's house, and the Holy Sepulchre. Analogous to this it may be mentioned that in 1520 Leo X granted an indulgence of a hundred days to each of a set of scuptured Stations, representing the Seven Dolours of Our Lady, in the cemetery of the Franciscan Friary at Antwerp, the devotion connected with them being a very popular one. The earliest use of the word Stations, as applied to the accustomed halting-places in the Via Sacra at Jerusalem, occurs in the narrative of an English pilgrim, William Wey, who visited the Holy Land in 1458 and again in 1462, and who describes the manner in which it was then usual to follow the footsteps of Christ in His sorrowful journey. It seems that up to that time it had been the general practice to commence at Mount Calvary, and proceeding thence, in the opposite direction to Christ, to work back to Pilate's house. By the early part of the sixteenth century, however, the more reasonable way of traversing the route, by beginning at Pilate's house and ending at Mount Calvary, had come to be regarded as more correct, and it became a special exercise of devotion complete in itself. During the fifteenth and sixteenth centuries several reproductions of the holy places were set up in different parts of Europe. The Blessed Alvarez (d. 1420), on his return from the Holy Land, built a series of little chapels at the Dominican friary of Cordova, in which, after the pattern of separate Stations, were painted the principal scenes of the Passion. About the same time the Blessed Eustochia, a poor Clare, constructed a similar set of Stations in her convent at Messina. Others that may be enumerated were those at Görlitz, erected by G. Emmerich, about 1465, and at Nuremburg, by Ketzel, in 1468. Imiations of these were made at Louvain in 1505 by Peter Sterckx; at St. Getreu in Bamberg in 1507; at Fribourg and at Rhodes, about the same date, the two latter being in the commanderies of the Knights of Rhodes. Those at Nuremburg, which were carved by Adam Krafft, as well as some of the others, consisted of seven Stations, popularly known as "the Seven Falls", because in each of them Christ was represented either as actually prostrate or as sinking under the weight of His cross. A famous set of Stations was set up in 1515 by Romanet Bofin at Romans in Dauphine, in imitation of those at Fribourg, and a similar set was erected in 1491 at Varallo by the Franciscans there, whose guardian, Blessed Bernardino Caimi, had been custodian of the holy places. In several of these early examples an attempt was made, not merely to duplicate the most hallowed spots of the original Via Dolorosa at Jerusalem, but also to reproduce the exact intervals between them, measured in paces, so that devout people might cover precisely the same distances as they would have done had they made the pilgrimage to the Holy Land itself. Boffin and some of the others visited Jerusalem for the express purpose of obtaining the exact measurements, but unfortunately, though each claimed to be correct, there is an extraordinary divergence between some of them.
With regard to the number of Stations it is not at all easy to determine how this came to be fixed at fourteen, for it seems to have varied considerably at different times and places. And, naturally, with varying numbers the incidents of the Passion commemorated also varied greatly. Wey's account, written in the middle of the fifteenth century, gives fourteen, but only five of these correspond with ours, and of the others, seven are only remotely connected with our Via Crucis:
· The house of Dives,
· the city gate through which Christ passed,
· the probatic pool,
· the Ecce Homo arch,
· the Blessed Virgin's school, and
· the houses of Herod and Simon the Pharisee
.
When Romanet Boffin visited Jerusalem in 1515 for the purpose of obtaining correct details for his set of Stations at Romans, two friars there told him that there ought to be thirty-one in all, but in the manuals of devotion subsequently issued for the use of those visiting these Stations they are given variously as nineteen, twenty-five, and thirty-seven, so it seems that even in the same place the number was not determined very definitely. A book entitled "Jerusalem sicut Christi tempore floruit", written by one Adrichomius and published in 1584, gives twelve Stations which correspond exactly with the first twelve of ours, and this fact is thought by some to point conclusively to the origin of the particular selection afterwards authorized by the Church, especially as this book had a wide circulation and was translated into several European languages. Whether this is so or not we cannot say for certain. At any rate, during the sixteenth century, a number of devotional manuals, giving prayers for use when making the Stations, were published in the Low Countries, and some of our fourteen appear in them for the first time. But whilst this was being done in Europe for the benefit of those who could not visit the Holy Land and yet could reach Louvain, Nuremburg, Romans, or one of the other reproductions of the Via Dolorosa, it appears doubtful whether, even up to the end of the sixteenth century, there was any settled form of the devotion performed publicly in Jerusalem, for Zuallardo, who wrote a book on the subject, published in Rome in 1587, although he gives a full series of prayers, etc., for the shrines within the Holy Sepulchre, which were under the care of the Franciscans, provides none for the Stations themselves. He explains the reason thus: "it is not permitted to make any halt, nor to pay veneration to them with uncovered head, nor to make any other demonstration". From this it would seem that after Jerusalem had passed under the Turkish domination the pious exercises of the Way of the Cross could be performed far more devoutly at Nuremburg or Louvain than in Jerusalem itself. It may therefore be conjectured, with extreme probability, that our present series of Stations, together with the accustomed series of prayers for them, comes to us, not from Jerusalem, but from some of the imitation Ways of the Cross in different parts of Europe, and that we owe the propagation of the devotion, as well as the number and selection of our Stations, much more to the pious ingenuity of certain sixteenth-century devotional writers than to the actual practice of pilgrims to the holy places.
With regard to th particular subjects which have been retained in our series of Stations, it may be noted that very few of the medieval accounts make any mention of either the second (Christ receiving the cross) or the tenth (Christ being stripped of His garments), whilst others which have since dropped out appear in almost all the early lists. One of the most frequent of these is the Station formerly made at the remains of the Ecce Homo arch, i.e. the balcony from which these words were pronounced. Additions and omissions such as these seem to confirm the supposition that our Stations are derived from pious manuals of devotion rather than from Jerusalem itself. The three falls of Christ (third, seventh, and ninth Stations) are apparently all that remain of the Seven Falls, as depicted by Krafft at Nuremburg and his imitators, in all of which Christ was represented as either falling or actually fallen. In explanations of this it is supposed that the other four falls coincided with His meetings with His Mother, Simon of Cyrene, Veronica, and the women of Jerusalem, and that in these four the mention of the fall has dropped out whilst it survives in the other three which have nothing else to distinguish them. A few medieval writers take the meeting with Simon and the women of Jerusalem to have been simultaneous, but the majority represent them as separate events. The Veronica incident does not occur in many of the earlier accounts, whilst almost all of those that do mention it place it as having happened just before reaching Mount Calvary, instead of earlier in the journey as in our present arrangement. An interesting variation is found in the special set of eleven stations ordered in 1799 for use in the diocese of Vienne. It is as follows:
1. the Agony in the Garden;
2. the betrayal by Judas;
3. the scourging;
4. the crowning with thorns;
5. Christ condemned to death;
6. He meets Simon of Cyrene;
7. the women of Jerusalem;
8. He tastes the gall;
9. He is nailed to the cross;
10. His death on the cross; and
11. His body is taken down from the cross.
It will be noticed that only five of these correspond exactly with our Stations. The others, though comprising the chief events of the Passion, are not strictly incidents of the Via Dolorosa itself.
Another variation that occurs in different churches relates to the side of the church on which the Stations begin. The Gospel side is perhaps the more usual. In reply to a question the Sacred Congregation of Indulgences, in 1837, said that, although nothing was ordered on this point, beginning on the Gospel side seemed to be the more appropriate. In deciding the matter, however, the arrangement and form of a church may make it more convenient to go the other way. The position of the figures in the tableaux, too, may sometimes determine the direction of the route, for it seems more in accordance with the spirit of the devotion that the procession, in passing from station to station, should follow Christ rather than meet Him.
The erection of the Stations in churches did not become at all common until towards the end of the seventeenth century, and the popularity of the practice seems to have been chiefly due to the indulgences attached. The custom originated with the Franciscans, but its special connection with that order has now disappeared. It has already been said that numerous indulgences were formerly attached to the holy places at Jerusalem. Realizing that few persons, comparatively, were able to gain these by means of a personal pilgrimage to the Holy Land, Innocent XI, in 1686, granted to the Franciscans, in answer to their petition, the right to erect the Stations in all their churches, and declared that all the indulgences that had ever been given for devoutly visiting the actual scenes ofChrist's Passion, could thenceforth be gained by Franciscans and all others affiliated to their order if they made the Way of the Cross in their own churches in the accustomed manner. Innocent XII confirmed the privilege in 1694 and Benedict XIII in 1726 extended it to all the faithful. In 1731 Clement XII still further extended it by permitting the indulgenced Stations to all churches, provided that they were erected by a Franciscan father with the sanction of the ordinary. At the same time he definitely fixed the number of Stations at fourteen. Benedict XIV in 1742 exhorted all priests to enrich their churches with so great a treasure, and there are few churches now without the Stations. In 1857 the bishops of England received faculties from the Holy See to erect Stations themselves, with the indulgences attached, wherever there were no Franciscans available, and in 1862 this last restriction was removed and the bishops were empowered to erect the Stations themselves, either personally or by delegate, anywhere within their jurisdiction. These faculties are quinquennial. There is some uncertainty as to what are the precise indulgences belonging to the stations. It is agreed that all that have ever been granted to the faithful for visiting the holy places in person can now be gained by making the Via Crucis in any church where the Stations have been erected in due form, but the Instructions of the Sacred Congregation, approved by Clement XII in 1731, prohibit priests and others from specifying what or how many indulgences may be gained. In 1773 Clement XIV attached the same indulgence, under certain conditions, to crucifixes duly blessed for the purpose, for the use of the sick, those at sea or in prison, and others lawfully hindered from making the Stations in a church. The conditions are that, whilst holding the crucifix in their hands, they must say the "Pater" and "Ave" fourteen times, then the "Pater", "Ave", and "Gloria" five times, and the same again once each for the pope's intentions. If one person hold the crucifix, a number present may gain the indulgences provided the other conditions are fulfilled by all. Such crucifixes cannot be sold, lent, or given away, without losing the indulgence.
The following are the principal regulations universally in force at the present time with regard to the Stations:
· If a pastor or a superior of a convent, hospital, etc., wishes to have the Stations erected in their places he must ask permission of the bishop. If there are Franciscan Fathers in the same town or city, their superior must be asked to bless the Stations or delegate some priest either of his own monastery or a secular priest. If there are no Franciscan Fathers in that place the bishops who have obtained from the Holy See the extraordinary of Form C can delegate any priest to erect the Stations. This delegation of a certain priest for the blessing of the Stations must necessarily be done in writing. The pastor of such a church, or the superior of such a hospital, convent, etc., should take care to sign the document the bishop or the superior of the monastery sends, so that he may thereby express his consent to have the Stations erected in their place, for the bishop's and the respective pastor's or superior's consent must be had before the Stations are blessed, otherwise the blessing is null and void;
· Pictures or tableaux of the various Stations are not necessary. It is to the cross placed over them that the indulgence is attached. These crosses must be of wood; no other material will do. If only painted on the wall the erection is null (Cong. Ind., 1837, 1838, 1845);
· If, for restoring the church, for placing them in a more convenient position, or for any other reasonable cause, the crosses are moved, this may be done without the indulgence being lost (1845). If any of the crosses, for some reason, have to be replaced, no fresh blessing is required, unless more than half of them are so replaced (1839).
· There should if possible be a separate meditation on each of the fourteen incidents of the Via Crucis, not a general meditation on the Passion nor on other incidents not included in the Stations. No particular prayers are ordered;
· The distance required between the Stations is not defined. Even when only the clergy move from one Station to another the faithful can stil l gain the indulgence without moving;
· It is necessary to make all the Stations uninterruptedly (S.C.I., 22 January, 1858). Hearing Mass or going to Confession or Communion between Stations is not considered an interruption. According to many the Stations may be made more than once on the same day, the indulgence may be gained each time; but this is by no means certain (S.C.I., 10 Sept., 1883). Confession and Communion on the day of making the Stations are not necessary provided the person making them is in a state of grace;
· Ordinarily the Stations should be erected within a church or public oratory. If the Via Crucis goes outside, e.g., in a cemetery or cloister, it should if possible begin and end in the church.
In conclusion it may be safely asserted that there is no devotion more richly endowed with indulgences than the Way of the Cross, and none which enables us more literally to obey Christ's injunction to take up our cross and follow Him. A perusal of the prayers usually given for this devotion in any manual will show what abundant spiritual graces, apart from the indulgences, may be obtained through a right use of them, and the fact that the Stations may be made either publicly or privately in any church renders the devotion specially suitable for all. One of the most popularly attended Ways of the Cross at the present day is that in the Colosseum at Rome, where every Friday the devotion of the Stations is conducted publicly by a Franciscan Father.
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Wearmouth Abbey
Located on the river Wear, in Durham, England; a Benedictine monastery founded in 674 by St. Benedict Biscop on land given by Egfrid, King of Northumbria. Benedict dedicated it to St. Peter, and ten years later founded the sister house at Jarrow, on the Tyne, in honour of St. Paul. These two monasteries were so closely connected in their early history that they are often spoken of as one; but they were really six or seven miles apart. The founder brought workmen from France to build his church at Wearmouth in the Roman fashion and furnished it with glass windows (hitherto unknown in England), pictures, and service-books. The abbey was thus the cradle (as Bishop Hedley has said) not only of English art but of English literature, for the Venerable Bede received his early education there. Benedict himself was the first abbot, and the monastery flourished under him and his successors Easterwin, St. Ceolfrid, and others, for two hundred years. It suffered greatly from the Danes about 860, and again, after the Conquest, at the hands of Malcolm of Scotland. Jarrow was destroyed about the same time, but both monasteries were restored, though not to their former independence. They became cells subordinate to the great cathedral priory of Durham, and were thenceforward occupied by a very small number of monks. The names of only two of the superiors (known as magistri) have been preserved-those of Alexander Larnesley and John Norton.
In 1545 "all the house and seite of the late cell of Wearmouth", valued at about £26 yearly, were granted by Henry VIII to Thomas Whitehead, a relative of Prior Whitehead of Durham, who resigned that monastery in 1540 and became the first Protestant dean. Wearmouth passed afterwards to the Widdrington family, then to that of Fenwick. The remains of the monastic buildings were incorporated in a private mansion built in James I's reign; but this was burned down in 1790, and no trace is now visible of the monastery associated with the venerable names of Benedict Biscop, Ceolfrid, and Bede. The present parish church occupies the site of the ancient priory church. The tower dates from Norman times, and doubtless formed part of the building as restored after the Conquest.
DUGDALE, Monast. anglic., I (London, 1813), 501-4; VEN. BEDE, Vitae ss. abbatum monasterii in Wiramutha in P.L., XCIV, 714-30; TANNER, Notitia monastica: Durham (London, 1787), xvi: HEDLEY, Monkwearmouth in Ampleforth Journal (Dec., 1901), 107-21: ZETTINGER, Weremuth-Jarrow und Rom; im 7. Jahrhundert in Der Katholik (Sept., 1901).
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Weingarten
(MONASTERIUM VINEARUM, AD VINEAS, or WEINGARTENSE).
A suppressed Benedictine abbey, near Ravensburg. Wurtenburg, originally founded as a nunnery at Altdorf shortly after 900 by Henry Guelph. Later the nuns were replaced by canons, but again returned in 1036. Guelph III exchanged the nuns for the Benedictine monks of Altomunster in 1047. The monastery being destroyed by fire in 1053, Guelph III cedes his castle on the neighbouring hill to the monks, and thenceforth the monastery became known as Weingarten. It was so liberally endowed that, though it was six times totally, and twice partially, destroyed by fire, it was always rebuilt, and remained the richest and most influential of the Swabian monasteries. Its discipline never seriously declined, except during the latter part of the fifteenth, and the early part of the sixteenth, century, owing chiefly to the encroachments of a few commendatory abbots and the oppression of the bailiffs. Immediately before its suppression in 1802 it comprised forty-eight monks, ten of whom resided at the dependent priory of Hofen. Its territory extended over six German square miles, with about 11,000 inhabitants. At present the monastery serves as barracks for a regiment of infantry, and the abbey church as the parish church of the town of Weingarten. The church, rebuilt in 1715-24 in the Italian-German baroque style according to the plans of Franz Beer, is the second largest in Wurtemberg.
The greatest treasure of Weingarten was its famous relic of the Precious Blood, still preserved in the church of Weingarten. Its legend runs thus: Longinus, the soldier who opened the Saviour's side with a lance, caught some of the Sacred Blood and preserved it in a leaden box, which later he buried at Mantua. Being miraculously discovered in 804, the relic was solemnly exalted by Leo III, but again buried during the Hungarian and Norman invasions. In 1048 it was re-discovered and solemnly exalted by Pope Leo IX in the presence of the emperor, Henry III, and many other dignitaries. It was divided into three parts, one of which the pope took to Rome, the other was given to the emperor, Henry III, and the third remained at Mantua. Henry III bequeathed his share of therelic to Count Baldwin V of Flanders, who gave it to his daughter Juditha. After her marriage to Guelph IV of Bavaria, Juditha presented the relic to Weingarten. The solemn presentation took place in 1090, on the Friday after the feast of the Ascension, and it was stipulated that annually on the same day, which came to be known as Blutfreitag, the relic should be carried in solemn procession. The procession was prohibited in 1812, but since 1849 it again takes place every year. It is popularly known as the Blutritt.The relic is carried by a rider, der heilige Blutritter, on horseback, followed by many other riders, and many thousand people on foot. the reliquary, formerly of solid gold, set with numerous jewels, and valued at about 70,000 florins, was confiscated by the Government at the suppression of the monastery and replaced by a gilded copper imitation.
Of the abbots the following are deserving of notice: Conrad II von Ibach (1315-36), author of an "Ordo Divini Officii" (ed. Hess, loc. cit. infra), important for the history of liturgy (his Life, written in the fourteenth century, was edited by Giesel in the supplement to "Wurttembergische Vierteljahresschrift", XIII, Stuttgart, 1890, 39-44); Gerwig Blaser (1520-67), leader of the Catholic party of Upper Swabia during the Reformation; Georg Wegelin (1587-1627), during whose abbacy Weingarten enjoyed its greatest religious prosperity; Sebastian Hyller (1697-1730), who rebuilt the church and monastery; Placidus Benz (1738-45), Dominicus Schinzer (1745-84), and Anselm Rittler (1784-1804), all three men of learning, who promoted the literary activity of their monks. Monks famous for their literary productions are: Gabriel Bucelin (d. 1681); Anselm Schnell (d. 1751), author of theological and ascetical works; Gerard Hess (d. 1802), historian; Meingosus Gaelle (d. 1816), writer on mathematics and physics; Leonard Ruff (d. 1828), author of numerous sermons.
BUSL, Die ehemalige Abtei Weingarten (Ravensburg, 1890); SAUTER, Kloster Weingarten (Ravensburg, 1872); Ausfurhliche Geschichte des Klosters Weingarten (Ravensburg, 1865); SCHURER, Das hl. Blut in Weingarten (Waldsee, 1880); HESS, Prodromus monumentorum Guelficorum seu catalogus abbatum imperialis monasterii Weingartensis (Augsburg, 1781); LINDNER, Professbuch des Benedictinerklosters Weingarten (Kempten, 1909).
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Weld
The name of an ancient English family (branches of which are found in several parts of England and America) which has been conspicuous for its zeal for the Church, and whose main stem has been for many generations settled at Lulworth in Dorsetshire, England.
1. Thomas Weld of Lulworth (b. 1750; d. 1810) distinguished himself in relieving the misfortunes of the refugees of the French Revolution. He gave Stonyhurst College, with thirty acres of land, to the exiled Jesuits; he entirely supported the English Poor Clares who had fled from Gravelines; and he founded and maintained a Trappist monastery at Lulworth (now Mount Mellaray, Ireland). Indeed he is said to have given half his income in charity. Besides his conspicuous piety and great hospitality (he was one of the first English Catholics to entertain the king, 1789, 1791), he was also from the first a steady supporter of Bishop Milner. He died suddenly at Stonyhurst, where two of his sons also died, one of them, John, being its rector. He had nine sons, and six daughters.
2. Thomas, eldest son of the above, cardinal (b. in London, 22 Jan., 1773; d. 1837), continued all his father's liberalities. "There is scarce a religious establishment in the West of England", said Cardinal Wiseman, "which has not some debt of gratitude recorded in his favour." He likewise befriended Milner, and stood almost alone on his side in the celebrated scene in 1813, when the whole of the Catholic committee turned upon the intrepid bishop. On the death of his wife and the marriage of his only daughter (1818) he became a priest (1821), and kept a poor orphanage in London. Asked for as Bishop of Upper Canada, he was consecrated in 1826, but his failing health forced him to resign his vicariate. In 1830, while visiting Rome, he was raised to the cardinalate.
3. Joseph, third son of Thomas (b. 27 Jan., 1777; d. at Lulworth Castle, 19 Oct., 1863). He succeeded his brother, Cardinal Weld, at Lulworth, and is remembered as one of the first to build and handle fast-sailing yachts. His best known boat was "The Arrow".
4. Humphrey, sixth son, settled at Chidcock Manor, Dorset; and his eldest son,
5. Charles, was an artist of some note, to whom we owe the copies of several of the pictures of the English martyrs, the originals of which are now missing. Charles's brother,
6. Frederick Aloysius (q.v.) was Governor of Western Australia.
7. James, the seventh son, was father of Mgr. Francis Weld, author of "Divine Love, and the Love of God's Most Blessed Mother" (London, 1873).
8. George, the eighth son (of Leagram), had as his fourth son,
9. Alfred Weld (b. 1823; d. 1890), a conspicuous member of the English Jesuits. Alfred filled all the higher posts of trust in the province (provincial, 1864-70) and undertook the editorship of "Letters and Notices", "The Month", and "The Messenger". As English assistant during the critical years 1873-83, he carried out with credit several confidential commissions both for the pope and for his order. Eventually he went out to the Zambesi mission, South Africa, of which he had been the foster father, and died amid the hardships of the recent settlement. He was the author of "The Suppression of the Society of Jesus in the Portuguese Dominions" (London, 1877).
The main stem of the family has now assumed the additional name of Blundell. The English "Catholic Who's Who (1912) mentions three Weld-Blundells and six Welds.
WISEMAN, Funeral Oration on Thomas Cardinal Weld (London, 1837); ANON., A history of the Cistercian Order, with a life of Thomas Weld (London, 1852); GALLWEY, Funeral words on Mr. Charles Weld (Rochampton, 1885); MARSHALL, Genealogist's Guide (London, 1893); BURKE, Landed Gentry; FOLEY, Records S.J.; Letters and Notices, XX (Rochampton, 1890), 317-25; The Tablet, II (London, 1898), 822; GERARD, Stonyhurst College (Belfast, 1894).
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Wells in Scripture
It is difficult for inhabitants of a more humid climate to realize the importance which a country like Palestine attaches to any source of fresh water. The Litâny and the Jordan are the only rivers of any size; perennial brooks are very scarce and the wadis, while numerous and impetuous in the rainy season, are dry during the rest of the year. Job (6:16-17) aptly compares faithless friends to these torrent-beds, swollen in the spring, but vanishing in the hot weather. Five months of parching summer heat pass without rain, and when the hot sherkiveh, the Arabian sirocco, blows from the desert, life itself seems a burden. Nothing will save the shepherd and his flock, the farmer and the caravan from perishing with thirst, but unfailing springs and reservoirs of uncontaminated water. Hence the Son of Sirach twice enumerates water as the first among the "principal things necessary for the life of man" (Song of Songs, 29:27; 39:31). From time immemorial, to own a well and to possess the surrounding country were synonymous terms (Proverbs 5:15-17). On the other hand, so serious might be the disputes arising out of the use or claim of a well that the sword was appealed to as the sole arbiter (Genesis 26:21; Exodus 2:17; Numbers 20:17). If the approach of an enemy was feared, his progress might be seriously hampered, if not altogether frustrated, by stopping or destroying the wells along his route (II Par., 32:3). The enemy, in his turn, might reduce a city to starvation and submission by cutting off its water supply, as Holofernes did when besieging Bethulia (Jud., 7).
Springs and fountains were the centres of ancient Hebrew life. To the wells, the shepherd of the sun-baked hillside would lead his flock of sheep and goats out of the thirsty stretches of rock and prickly shrubs. Long caravans, legions of soldiers, and solitary wayfarers would hasten to wells towards sunset to refresh their weary limbs and forget the blazing heat of noon. Here the women of the neighbourhood would gather to gossip and to replenish their jars. Wells and springs and cisterns have inspired the Hebrew poets with some of their choicest images, and Christ Himself used them to illustrate His own truths. They have become landmarks in the topography of Palestine and links in its varied history extending from Abraham, who dug wells near Gerara some 4000 years ago, down to Christ, Who, sitting on the brim of Jacob's Well, taught the Samaritan woman the passing of the Old Covenant.
A spring, (pede, fons) is the "eye of the landscape", the natural burst of living water, flowing all year or drying up at certain seasons. In contrast to the "troubled waters" of wells and rivers (Jer. 2:18), there gushes forth from it "living water", to which Jesus aptly likened the grace of the Holy Ghost (John 4:10; 7:38; cf. Isaiah 12:3; 44:3). How highly these natural springs were valued is clear from the number of towns and hamlets that bear names compounded with the word Ain (En) -- for example, Endor (spring of Dor), Engannin (spring of gardens), Engaddi (spring of the kid), Rogel or En-rogel (spring of the foot), Ensemes (spring of the sun), etc. But springs were comparatively rare, and the dense population was compelled to have recourse to artificial sources. Holy Writ is always careful in distinguishing the natural springs from the wells (psrear, puteus), which are water pits bored under the rocky surface and having no outlet. Naturally, they belonged to the person who dug them, and he alone could give them a name. Among the Arabs of today they are the property of tribes or families; a stranger desiring to draw water from them is expected to give a bakshish. Many names of places, too, are compounded with B'er, such as Bersable, Beroth, Beer Elim, etc.
Cisterns (lakkos, cisterna) are subterranean reservoirs, sometimes covering as much as an acre of land, in which the rainwater is gathered during the spring. Their extreme necessity is attested by the countless number of old, unused cisterns with which the Holy Land is literally honeycombed. They may be found along the roads, in the fields, in gardens, on threshing-floors, in the hamlets, and above all in the cities. Jerusalem was so well supplied with them that in all the sieges no one within its walls ever suffered from want of water. Cisterns were hewed into the native rock and then lined with impervious masonry and cement. As their construction involved great bodily labour, it is easily understood why Jehovah promised to the children of Israel, when coming out of Egypt, the possession of cisterns dug by others as a special mark of favour (Deut. 6:11; II Esd. 9:25). If the cement of the cistern gave way, the reservoir became useless and was abandoned. It was then one of the "broken cisterns, that could hold no water" (Jer. 2:13). The mouth of wells and cisterns was generally surrounded by a curb or low wall and closed with a stone, both to prevent accidents and to keep away strangers. If the owner neglected to cover the cistern, and a beast fell into it, the Mosaic law obliged him to pay the price of the animal (Exodus 21:33-34; cf. Luke 14:5). Sometimes the stone placed on the orifice was so heavy that one man was unable to remove it (Genesis 29:3). When dry, cisterns were used as dungeons, because, narrowed at the top, like "huge bottles", they left no avenue open for escape (Genesis 37:24; Jeremiah 38:6; I Mach. 7:19). They also offered convenient places for hiding a person from his pursuers (I Kings, 13:6; II Kings 17:18). The methods used for raising the water were the same as those in vogue all through the ancient East (cf. EGYPT).
A.C. COTTER 
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Welsh Church
In giving separate consideration to the Church of Wales, we follow a practice common among English historical writers and more particularly adopted in the collection of "Councils and Ecclesiastical Documents" of Haddan and Stubbs. There seems, however, no sufficient reason for emphasizing the distinction made by these last authorities between "the British Church during the Roman period" (A.D. 200-450), "the British Church during the period of Saxon Conquest" (A.D. 450-681), and "the Church of Wales" (A.D. 681-1295). The term Welsh Church sufficiently covers these separate headings, though it will be convenient to treat the subject according to the same chronological divisions.
ROMAN PERIOD (200-450)
Both Tertullian (c. 208) and Origen (c. 240) use language that implies that the Gospel had been preached in Britain. The former speaks (Adv. Jud., vii) of "the regions of Britain inaccessible to the Romans but subdued to Christ"; the latter of "the power of our Lord and Saviour which is with those who are separated from our world in Britain" (Hom. vi in Luc., 1, 24). These passages may be somewhat rhetorical, but if we do not press the question of date there is confirmatory evidence for at least some acceptance ofChristianity in Roman Britain. To begin with, both Constantius (A.D. 480), in the uninterpolated portions of his Life of St. Germanus of Auxerre, and the British Christian writer Gildas (A.D. 547) speak of the martyrdom of St. Alban during the Roman period. Again in 314 three British bishops from York, London, and probably Lincoln seem to attended the Council of Arles, and British bishops were present, if not at Nicaea (325) and at Sardica (343), yet certainly at Ariminum (359), where the line they adopted drew attention to their nationality. Archaeology also tells us something, if not much, of the presence of Christians in these islands before the close of the Roman period. The Chi-Rho symbol has been found in mosaics and building stones as well as upon miscellaneous objects; the formulae "Vivas in Deo" and "Spes in Deo" with the "Alpha-Omega" occur stamped on rings or pigs of lead, and in particular the excavations at Silchester have brought to light a small building in which antiquaries are agreed in recognizing a Christian basilica. Further, there is the still existing Church of St. Martin's at Canterbury, which according to the testimony of Bede (Hist. Eccl., I, xxvi), and in the opinion of some experts, is of Roman work. (For all which see Haverfield in "English Historical Review", XI, 417-430.) It should be added that certain authorities, e.g. Professor Hugh Williams, maintain that such Christianity as existed in Britain at this early date attached only to the Roman settlements, and that there is no evidence of anything which could be called a native or Cymric Christian Church. The evidence for either view is necessarily inconclusive, but the importance and numerical strength of the Welsh Church in the next period seem to point to the foundations having been laid before the Roman legions were withdrawn. Moreover, towards the close of the Roman period, indeed from early in the fourth century, the literary evidence for an active Christian organization in Britain becomes very strong. The allusion which we find in St. Hilary of Poitiers, St. Athanasius, Sulpicius Severus, etc. (see Haddan and Stubbs, I, 8-16), though slight in themselves, cannot be entirely set aside.
One piece of evidence, however, formerly appealed to by many Catholic controversialists, must now be abandoned. Bede tells us (Hist. Eccl., I, 4) that in the years 156, in the time of Marcus Aurelius and Lucius Verus, "while Eleatherus, a holy man, presided over the Roman church, Lucius, King of Britain, sent a letter to him entreating that by his command he might be made a Christian. He soon obtained the fulfillment of his pious request and the Britons preserved the faith which they received, uncorrupted and entire, in peace and tranquility until the time of the emperor Diocletian". These dates, to which Bede himself did not consistently adhere (cf. De sex aetat., s.m., 180), are impossible, for St. Eleutherus, at earliest, became pope in 171. But, apart from this difficulty, it is now generally admitted, e.g. by Duchesne and Kirsch, that the evidence is inadequate to support so startling a conclusion. Bede's statement is at best derived from the recension of the "Liber Pontificalis" known as the "Catalogus Felicianus", compiled about the year 530, in which we are told that Pope Eleutherus received a letter "a Lucio Britannio rege" asking for Christian instruction. In the earlier recension of the "Liber Pontificalis" the Lucius episode is wanting. Harnack conjectures that this entry arose from a confusion with Lucius Abgar IX of Edessa, who seems about this period to have become a Christian and who in some early document was possibly described as reigning "in Britio Edessenorum", i.e. in the Britium or Birtha (the citadel) of Edessa. At any rate we are told that the Apostle St. Thaddeus, whose connection with Edessa is well known, was buried "in Britio Edessenorum", while it is quite conceivable that the word Britio, if it occurred, may have been mistakenly emended into Britannio and thus have given us a Lucius, King of Britain (see Harnack in the "Sitzungsberichte" of the Berlin Academy, XXVI and XXVII, 1904). This conjecture is by no means certain, but the difficulties against accepting the story of the letter of the supposed Lucius are considerable. Gildas and Aldhelm, who might be expected to refer to the tradition, are both silent, and, although they are equally silent about the mission of St. Germanus, the first introduction of Christianity is a matter of more fundamental interest. The Lucius story is found in Nennius, and Zimmer on that account believes it to have arisen in Britain, but Nennius is a writer of the ninth century and he calls the pope "Eucharistus". Again the name Lucius is not Celtic, a difficulty which Nennius seems to have felt, and he has accordingly celticized the name into "Llever maur, id est, Magni Splendoris", the great light. The impression thus given, that we must be assisting at the evolution of a myth, is much increased by the later developments. William of Malmesbury makes Eleutherus's missionaries, named Phaganus and Deruvianus, found a Church at Glastonbury. Rudborne makes Lucius endow the bishops and monks of Winchester with various lands, while the Triads connect the story directly with Llandaff, where "Lleirwg made the church which was the first in the isle of Britain". Further, somewhere in the eleventh century, as Liebermann has shown, a forger who had distinguished himself in other fields fabricated a letter which is supposed to have been sent by Pope Eleutherus to the British king.
On the other hand, in contrast to this legendary matter, we have the generally accepted fact of the visit twice paid to Britain by St. Germanus of Auxerre, in 429 and 447, with the purpose of confuting the Pelagians, an object which seems to take for granted aChristianity already widely spread. The Life of St. Germanus by Constantius has been interpolated (cf. Lewison in "Neues Archiv", XIX), but much of this account belongs to the primitive redaction and is confirmed by Prosper of Aquitaine. Even the story of the "Alleluia Victory" and of the observance of Lent may be true in substance, and the whole evidence sets before us a state of things in which Christianity was the prevailing and accepted religion. With this agrees all that we know of the heretic Pelagius and of his teaching. He was undoubtedly a monk and it is difficult to believe that he could have adopted the monastic profession anywhere but in the land of his birth. Zimmer has maintained that Pelagius was an Irishman and that his heresy found acceptance in Ireland rather than in Britain. But Zimmer's views have been severely criticized (cf. Williams in "Celtische Zeitschrift", IV, 1903, 527 sq.), and are not commonly admitted. Professor Williams, indeed, as against Conybeare (Cymmrodorion Transactions, 1897-98, 84-117), casts doubt upon the generally heretical character sometimes attributed to British Christianity, and certainly the tone of the writings of Fastidius, described as a "Bishop of the Britons" (c. 420), is such as seems reconcilable with orthodox interpretation.
THE PERIOD OF THE SAXON CONQUEST (A.D. 450-681)
The writings of Gildas, usually assigned to the year 547, throw a fitful and somewhat lurid light upon British Christianity during the earlier part of this period. No doubt something of the gloom of this jeremiad may be due to the idiosyncrasies of the writer. He seems to have belonged entirely by sympathy to the class, which after the departure of the legions, still preserved something of Roman culture. Also it is likely enough that the instability of all institutions, the stress and sufferings of a people continually harried and overmatched by invaders who were relatively barbarian, did produce an age of great moral degeneracy. Thus the vituperation with which Gildas lashes the vices of the Welsh princes and denounces the clergy has very probably serious foundation. But just as the tide of Saxon conquest was more than once checked, as for example by the British victory at the Mons Badonicus in 520, so there is reason to believe that there was a brighter side to the picture of evil and disaster which Gildas paints with a zest which was more a matter of temperament than conviction. The succession of bishops was evidently kept up, as we learn subsequently from the history of St. Augustine. Monastic life at the same epoch would seem to have flourished exceedingly. From the fact that Pelagius, as already noticed, was a monk and that St. Germanus is said to have founded a monastery, it seems probable that some kind of cenobitical life had begun in Britain before the end of the fifth century. Possibly this departure was due to a disciple of St. Martin of Tours who settled in Britain, but more probably the British pilgrims, who, as we learn from St. Jerome, made their way to the East to visit the Holy Land, brought back glowing accounts of what they had witnessed around Jerusalem or in the Egyptian deserts. The strongly Oriental characteristics of the Celtic Rite as a whole are in all probability due to a similar cause. In any case, both such direct testimony as we possess and the parallel case of Ireland point to the practice of asceticism on a vast scale, and it is possible that the very calamities and evils of the times led the more religiously minded of the Britons to take refuge in the monasteries. It is alleged that St. Germanus himself bestowed the priesthood on St. Illtyd, who became the spiritual father of many monks, and who founded the monastery of Llantwit, where saints like St. Samson of Dol and St. Pol de Leon (who both ultimately settled in Brittany) as well as many other teachers of note were afterwards trained. But the whole province of Welsh hagiography is overgrown with legend and with wildly inconsistent conjectures and identifications to an incredible extent. Beyond the name of a few leaders and founders, like Dubritius, believed to have been the first Bishop of Llandaff, David, Bishop of Menevia and patron of Wales, Kentigern, whose chief work was accomplished on the banks of the Clyde, Asaph, who replaced him as bishop of the see which now bears his name, Winefride the martyr and her uncle Beuno, etc., we know nothing practically certain of the age of saints. We are not even sure of the date at which they lived. The object aimed at by the supposed Synods of Llandewi-Brefi (519-) and of Lucus Victoriae (569-), both said to have been convened to suppress Pelagianism, is equally a matter of conjecture. Regarding the spread of monasticism, such a statement as that of the Iolo manuscripts, that at Llantwit "Illtyd founded seven churches, appointed seven companies for each church, and seven halls or colleges for each company and seven "saints" in each hall or college", does not inspire confidence. Yet we learn from the much safer authority of Bede (Hist. Eccl., II, ii) that at Bangor-is-Coed in A.D. 613 the monastery was divided into seven parts with a superior over each, none of which divisions contained fewer than 300 men. Bede further tells us that when the Northumbrian King Ethelfrith advanced to attack the Britons near Chester these monks of Bangor came out to pray for the success of the arms of their countrymen. When the Welshmen were defeated, the monks, twelve hundred in number, were put to the sword. Bede looked upon the incident as a visitation of Providence to punish the Britons for rejecting the overtures of St. Augustine, but by the Irish chronicler Tigernach the incident was remembered as "the battle in which the saints were massacred". Undoubtedly the most certain facts in Welsh history at this period are those just referred to, connecting St. Augustine with the Welsh bishops. Pope Gregory the Great twice committed the British Church to the care and authority of St. Augustine and the latter accordingly invited them to a conference upon the matters in which they departed from the approved Roman custom. They asked for a postponement, but at a second conference the seven British bishops present altogether refused to accept Augustine as their archbishop or to conform in the matter of the disputed practices. The points mentioned by Bede prove that the divergences could not have been at all fundamental. No matter of dogma seems to have been involved, but the Britons were accused of using an erroneous cycle for determining Easter, of defective baptism (which may mean, it has been suggested, the omission of confirmation after baptism), and thirdly of refusing to join with Augustine in any common action for the conversion of the Angles. There were also other peculiarities, as, for example, the form of the tonsure and the sue of only one consecrator in consecrating bishops, as well as the employment of the Celtic Rite in the liturgy; but all these were matters of discipline only. None the less the failure of all attempts of conciliation was complete and Bede attests that this attitude of hostility on the part of the British bishops lasted down to his own day. It may have been partly as a result of this uncompromising hatred of the Saxons and the Church identified with them, that we read during all this period of a more or less continual emigration of the Britons to Armorica, the modern Brittany. We hear about the year 470 of twelve thousand Britons who came by sea to settle in the country north of the Loire (Jonandes, "Getica", c. 45) and it is only in the sixth century apparently that the north-western regions of Gaul came to be called Britannia. The Gallo-Roman inhabitants of these districts welcomed the fugitives with much charity on account of their common Christianity (Remodus, "Carmina III"), but the Britons requited them but ill, and seem to have behaved with the same ruthless tyranny of might over right which marked the conquests of the Anglo-Saxons in the land from which they had been driven. No doubt, as time went on, the British saints like SS. Samson, Pol de Leon, Malo, Brioc, etc., who emigrated with them, exercised a restraining effect upon the settlers, and the Church in Britanny seems to have been in a flourishing state from the sixth century onwards.
DURING THE SAXON AND NORMAN PERIODS (681-1295)
The last British titular King of Britain is said to have been "Cadwalader the blessed" who, according to the "Brut-y-Tywysogion", "died at Rome in 681 on the twelfth day of May; as Myrrdin had previously prophesied to Vortigern of repulsive lips; and henceforth the Britons lost the crown of he kingdom and the Saxons gained it". This pilgrimage to Rome is, however, generally held to be apocryphal. Possibly there has been some confusion between Cadwalader of Wales and Caedwalla, King of Wessex, who undoubtedly did die in Rome in 689. At a later date, however, journeys of the Welsh princes to Rome became common, that of Cyngen, King of Powys, in 854 being one of he earliest examples. During this whole period the political antagonism between Anglo-Saxons and Welsh seems always to have caused the ecclesiastical relations between the two countries to be strained, though the Welsh accepted the Roman Easter before the end of the eighth century, and though in 871 we hear of a Saxon bishop of St. Davids. No doubt also attempts were made to establish friendly relations. Asser, the famous biographer of King Alfred, was a Welshman who came to the English court in 880, seeking protection from the tyranny of his native sovereigns, sons of Rhodri Mawr. This incident must be typical of many similar cases, and there were times, for example under Eadgar the Peaceable, when some sort of English suzerainty over the principality seems to have been acquiesced to. When Edgar was rowed on the Dee by eight under-kings in 973, five of the eight were Welsh, and this fact is even admitted by a Welsh annalist, the compiler of the "Brut-y-Tywysogion", who, however, transfers the scene of the episode to Caerleon-upon-Usk. To detail the incidents of the six hundred years which preceded the final absorption of Wales politically and ecclesiastically into the English system, which took place in the reign of Edward I, would not be possible here. It must be sufficient to note that even before the close of the Saxon period, various Welsh prelates are alleged to have been consecrated or confirmed by English archbishops, while under the Norman kings a direct claim to jurisdiction over the Welsh Church was made by various archbishops of Canterbury beginning apparently with St. Anselm. The most important matter to notice is that the attempt to claim for the Welsh medieval Church any position independent of Rome is as futile as in the case of England or ireland. Speaking primarily of the days of St. Augustine, the most recent and authoritative historian of Wales remarks: "No theological differences parted the Roman from the Celtic Church, for the notion that the latter was the home of a kind of primitive Protestantism, of apostolic purity and simplicity, is without any historical basis. Gildas shows clearly enough that the Church to which he belonged held the ideas current at Rome in his day as to the sacrifice of the Eucharist and the privileged position of the priest" (J.E. Lloyd, "Hist. of Wales", I, 173). And this remained true during the centuries which followed, as anyone who acquaints himself with such original sources as the chronicles, the Lives of the Welsh saints and especially the Welsh laws formulated in the Code of Howel the Good (A.D. 928), will readily perceive. In the preface of this same code we read that when the laws were drafted, Howel the Good and his bishops "went to Rome to obtain the authority of the Pope of Rome. And there were read the laws of Howel in the presence of the Pope and the Pope was satisfied with them and gave them his authority" (Haddan and Stubbs, I, 219). In this code religious observations such as the veneration of relics, the keeping of feasts and fasts, confession, Mass, and the sacraments are all taken for granted. The respect shown in the preface for the authority of the Holy See is of special importance. So far as this respect was at any time less prominent, this is due, as J.E. Lloyd points out, to Celtic isolation, and not to any anti-Roman feeling. The Irish missionary Columbanus, "sturdy champion though he was of Celtic independence in matters ecclesiastical", nevertheless says of the popes: "By reason of Christ's twin Apostles [Peter and Paul] you hold an all but celestial position and Rome is the head of the world's Churches, if exception be made of the singular privilege enjoyed by the place ofOur Lord's Resurrection" (Hist. of Wales. I, 173). The rest of St. Columbanus's letter to Pope Boniface IV (613) gives proof of an even more absolute dependence upon the guidance of the Bishops o Rome whom he calls "our masters, the steersmen, the mystic pilots of the ship spiritual". It should perhaps be mentioned that the repudiation of papal supremacy attributed to Dinoth, Abbot of Bangor-is-Coed, is now universally admitted to be a post-Reformation forgery (Haddan and Stubbs, I, 122), and cf. Gougaud, "Les chretientes celtiques", 211). Again the imputation, founded on a passage in the Gwentian text of the "Brut-y-Tywysogion" and suggesting that the obligation of celibacy was rejected on principle by the priests of the Welsh Church, runs counter to all the sounder evidence. Undoubtedly the gravest abuses prevailed in Wales regarding this matter, but in principle clerical celibacy was accepted. The Gwentian text referred to is of no value as evidence; on the other hand the laws of Howel clearly assume that a married priest was subject to penalty; his oath was invalidated (Laws and Institutes of Wales, 595) and his children born subsequent to his priesthood were held illegitimate. "When a clerk takes a wife by gift of kindred, and has a son by her, and afterwards the clerk takes priest's orders, and subsequently, when a priest, has a son by the same woman, the son previously begotten is not to share land with such a son, as he was begotten contrary to the decree" (ib., 217 and 371).
GOUGAUD, Les chretientes celtiques (Paris, 1911); J.E. LLOYD, History of Wales (2 vols., London, 1911); SIR JOHN RHYS, Celtic Britain (London, 1884); NEWELL, History of the Welsh Church (London, 1895); WALTER, Das alte Wales (Munich, 1856); ZIMMER, The Celtic Church of Great Britain and Ireland, Eng. tr. (London, 1902); IDEM, Pelagius in Ireland (Berlin, 1901); H. WILLIAMS in Celtische Zeitschrift, IV (1902), lengthy review of ZIMMER; IDEM, Some aspects of the Christian Church in Wales in Transactions of the Society of Cymrodorion (1893-94); WADE EVANS, Welsh Medieval Law (Oxford, 1909); J. ROMILLY ALLEN, Monumental History of the British Church (London, 1889); BUND, The Celtic Church of Wales (London, 1907), a work written with a strong anti-Roman bias; FONSSAGRIVES, S. Gildas de Ruis et la Societe bretonne au V siecle (Paris, 1908). Though mainly concerned with a different branch of Celtic Christianity, the Catholic reader may also be urged to make acquaintance with the small but valuable work of J. SALMON, The ancient Irish Church as a witness to Catholic Doctrine (Dublin, 1898). Nearly all the most important texts bearing on the matter discussed in this article will be found collected in HADDAN and STUBBS, Councils and Ecclesiastical Documents, I (Oxford, 1869). See also the publication of the British Government, OWEN, The ancient Laws and Institutes of Wales (London, 1841).
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Welsh Monastic Foundations
Few saints of the early British Church, as it existed before the Saxon invasion, are known to history; the names of St. Alban, SS. Julius and Aaron seem to be the only ones that have come down to us of the countless martyrs slain in Britain in the time of Diocletian. But if we follow the British Church when driven into Wales in the fifth century, we meet at once with saints and scholars, whose names are little known to English- speaking Catholics. Wales became a home for the saints. Within its borders there are no less than four hundred and seventy-nine villages and towns that derive their names from local Saints. Thus Llandewi marks the spot where St. David, Bishop of Caerleon and then of Menevia (fifth century) is said to have finally refuted Pelagius; Llangybi near Caerleon recalls the name of St. Cybi; Llanbadern near Aberystwith that of St. Padern; Beddgelert is associated with St. Celert; Llangattock with St. Cadoc; Lladudno with St. Tudno, etc. The old Celtic idea of sanctity inclined for the most part to a great love of the eremitical life. Each locality seems to have its hermit who in his lonely chapel celebrated the Divine Mysteries (if a priest, recited the Psalter every day, and practised austerities.
The arrival of St. Germanus of Auxerre in Britain (fifth century), to oppose the heresy of Pelagius, seems to have given the first impetus to the formation of monastic schools. On his second visit, accompanied by St. Severus, Bishop of Trier, he established seminaries throughout the land. These schools soon became famous; those of Ross and Hentlan on the Wye in Herefordshire alone contained one thousand scholars. "By means of these schools", says Bede, "the Church continued ever afterwards pure in the faith and free from heresy". The saint ordained St. Dubricius Archbishop of Llandaff, and St. Iltutus (Iltyd) priest, recommending to them and others the multiplication and assiduous care of these monastic schools were sacred learning was to be cultivated. Almost immediately a great development of monastic life took place and all over Wales monasteries and monastic colleges arose which became renowned sanctuaries of holiness and homes of sacred learning.
Llancarvan monastery in Glamorganshire, three miles from Cowbridge, and not far from the British Channel, was founded in the latter part of the fifth century by St. Cadoc (Dranc, "Christian Schools and Scholars", I, 56). He was the son of Gundleus (Swynlliw), a prince of South Wales, who some years before his death renounced the world to lead an eremitical life near a country church which he had built. Cadoc, who was his oldest son, succeeded him in the government, but not long after followed his father's example and received the religious habit from St. Tathai, an Irish monk, superior of a small community at Swent near Chepstow, in Monmouthshire. Returning to his native county, Cadoc built a church and monastery, which was called Llancarvan, or the "Church of the Stags". Here he established a monastery and college, which became the seminary of many great and holy men. The spot at first seemed an impossible one, and almost inaccessible marsh, but he and his monks drained and cultivated it, transforming it into one of the most famous and attractive religious homes in South Wales. The plan of the building included a monastery, a college, and a hospital. The ancient Iolo manuscript (Welsh) gives an account of the numerical strength of this monastery: "The College of Cattwg [Cadoc] in Llancarvan with three cells [halls or subject houses] and a thousand saints [monks], together with two cells in the Vale of Neath" (Cambria Sacra, 388 sq.).
St. Iltut (Illtyd) spent the first period of his religious life as a disciple of St. Cadoc at Llancarvan. St. Gildas the Wise was invited by St. Cadoc to deliver lectures in the monastery and spent a year there, during which he made a copy of a book of the Gospels, long treasured in the church of St. Cadoc. The Welsh felt such reverence for this book that they used it in their most solemn oaths and covenants. Seeing his monastery thoroughly established, St. Cadoc visited several of the famous religious houses and colleges in Ireland, and then undertook a pilgrimage to Rome and Jerusalem (A.D. 462). From the latter city he brought home with him three altar-stones which had touched the Holy Sepulchre. He died at Benevenna (Weedon) in Northamptonshire in the beginning of the sixth century, leaving Ellenius his successor as abbot, "an excellent disciple", says Leland, "of an excellent master".
Llaniltyd Vawr Monastery, also known as Llan-Iltut and Llan- twit, situated on the sea-coast in Glamorganshire, not far from Llancarvan, was founded and governed for many years by St. Iltut (Iltyd), a noble Briton, who was a native of Glamorganshire, and a kinsman of King Arthur. It was St. Cadoc who inspired him with a contempt of the world and a thirst for true wisdom. Iltut renounced his large possessions, received the tonsure at the hands of St. Dubricius, Archbishop of Llandaff, and then came as a humble disciple to place himself under the spiritual direction of St. Cadoc at Llancarvan. There he perfected himself in the science of the saints and acquired great skill in sacred learning. He was subsequently ordained priest by St. Germanus. It was probably by the advice of St. Cadoc that he left Llancarvan to found Llaniltyd, which became one of the most famous religious houses in Britain. Here the saint presided over a community of three thousand members, including many saints and scholars of note, as St. David, St. Samson, St, Magloire, St, Gildas, St. Pol de Leon, the bard Taliesin, and others. Here according to the Triads, an ancient authority on Wales, the praises of God never ceased, one hundred monks being employed in chanting the Divine Office throughout the day and night. Llaniltyd might rather be called a monastic university than a monastery of college. The Iolo manuscript (p. 556) gives us some idea of its extent: "Here are the name of the cells [halls or subordinate colleges] of the college [collegiate monastery] of Iltyd, the colleges of St. Matthew, St. Mark, St. Luke, St. John, of Arthur, St. David, Morgan, Eurgain and Amwn. Of these colleges Iltyd was principal, and the place was named Bangor Iltyd and there were three thousand Saints [monks]." St. Iltut while governing his immense community laboured with his own hands, and exercised himself in much watching, fasting, and prayer. Out of a love of holy retirement he passed three years in a lonely cave, in great austerity and assiduous prayer. Before his death he took a journey to Brittany to visit his disciples and friends there, and died at Dole in the sixth century. He is to this day the titular saint of a church in Glamorganshire.
The monastery of Bangor of the Dee was known also as Bangor-is-Coed, i.e. "the eminent choir under the wood". The name Bangor was applied to several large monasteries, and is said to be derived from "Benedictus Chorus", shortened into Benchor, and subsequently written as Bangor. The monastery on the Dee was distance about ten or twelve miles from Chester, and its ruins witness to its former extent and importance. St. Bede the Venerable (lib. II, c. ii.) says that it was filled with learned men at the coming of St. Augustine into England. Of the founder of this religious house and its history little if anything seems to be known, as all its chronicles, documents, etc. have been lost or destroyed. We know, however, of its tragic extinction about the year 603. While the forces of Cadvan, King of North Wales, engaged those of the pagan and usurping Edilfrid of Northumbria, the monks were assembled on an eminence a short distance from the place of conflict. "The two armies", says Lingard, "met in the vicinity of Chester. On the summit of a neighbouring hill, Edilfrid espied an unarmed crowd, the monks of Bangor, who, like Moses in the wilderness, had hoped by their prayers to determine the fate of battle. "If they pray", exclaimed the pagan, "they fight against us"; and he ordered a detachment of his army to put them to the sword...Chester was taken, and Bangor (monastery) demolished. The scattered ruins demonstrated to subsequent generations the extent of that celebrated monastery" (Hist. Engl., II, 96). He adds in a note: "the number of monks slain on the hill is generally said to have been twelve hundred; but St. Bede observes that others besides the monks had assembled to pray. He supposes that the victory of Edilfrid fulfilled the predictions of Augustine."
The monastery of Bangor (Benchor) near the Menai Straits owed its origin to St. Daniel, the fellow disciple of St. Illtut. The place chosen was near the arm of the see that divides Anglesey from Wales, where a city was soon afterwards built by King Mailgo, the same who undertook to defray the charges of St. David's funeral. Of the number of religious we have no information; but judging from the other monasteries of this period in Wales, vocations much have been plentiful. The Iolo manuscript (p. 556) tells us that there were 3000 saints [monks] at Iltyd; 2000 in St. Dubricius's monastery on the banks of the Wye; 1000 in Llancarvan; 500 in St. David's monastery, 1000 in Elvan monastery, Glastonbury; and 1000 in that of St. Erilo, Llandaff. St. Daniel, the founder who had been ordained by St. Dubricius, died about the year 545, and was buried in the Isle of Bardsey in the Atlantic near the extreme point of Carnavonshire. The soil of this island is hallowed by the remains of 20,000 saints (monks) buried there. (see Alban Butler, XI, 246.) The monastery of Liancwlwy (St. Asaph) in the vale of Clwyd was founded by St. Kentigern, Bishop of Glasgow, who having been forced to quit his see during the usurpation of Prince Rydderch's throne by one of the latter's rebellious nobles, took refuge in Wales, where, after visiting St. David at Menevia, he received from a Welsh prince a grant of land for the erection of a monastery. In the course of time his community numbered about 995. These he divided into three companies; two, who were unlearned, were employed in agriculture and domestic offices; the third, which was made up of the learned, devoted their time to study and apostolic labours, and numbered upwards of three hundred. These again were divided into two choirs, one of which always entered the church as the others left, so that the praises of "God to all hours resounded in their mouths" (Britannia Sancta, I, 273). On the restoration of Rydderch in 544, St. Kentigern was recalled to his see and left the government of his monastery and school to St. Asaph, his favourite scholar, whose name was afterwards conferred upon the church and diocese.
St. Dubricius's monastic schools were at Hentlan and Mochrhes on the River Wye. This saint had been consecrated first Archbishop of llandaff by St. Germanus about the year 444, and was afterwards appointed Archbishop of Caerlcon, which dignity he resigned to St. David in 522 (Alban Butler, XI, 245). He erected two great monastic schools, where St. Samson, St. Thelian (Teilo), and many other eminent saints and prelates were trained in virtue and sacred learning. It is said that he had 1000 scholars with him for years at a time.
St. David, his successor at Caerleon, founded twelve monasteries, one at Glastonbury, having, according to an ancient manuscript, a thousand monks. In all these foundations he contrived to combine the hard work of the scholar and the equally hard labours of the monk. Ploughing and grammar succeeded each other by turns.
The course of studies at Llaniltyd (and this also applies to the other monasteries) included Latin, Greek, rhetoric, philosophy, theology,a nd mathematics. these were taught at Llaniltyd with so much success that it was looked upon as the first college in Britain (Cambria Sacra, pp. 436, 437).
The Cambro-British monks led a hard an austere life. "Knowing", says Capgrave (1514), "that secure rest is the nourisher of all vices [the abbot] subjected the shoulders of his monks to hard wearisomeness...They detested riches and they had no cattle to till their ground, but each one was instead of an ox to himself and his brethren. When they had done their field work, returning to the cloisters of their monastery, they spent the rest of the day till evening in reading and writing. And in the evening at the sound of the bell, presently laying aside their work, and leaving even a letter unfinished, they went to the church and remained there till the stars appeared, and then all went together to table to eat, but not to fullness. Their food was bread with roots or herbs, seasoned with salt, and they quenched their thirst with milk mingled with water. Supper being ended they persevered about three hours in watching, prayer and genuflexions. After this they went to rest and at cock crowing rose again, and abode in prayer till the dawn of day. Their only clothing was the skin of beasts."
At Llan-Tweence, the monastic habit was a goat's skin worn over a hair shirt; the fare, a little barley bread, with water and a decoction of boiled herbs. Sundays and feast days were distinguished by cheese and shell-fish, while a brief repose was taken on the bare earth, or the bark of trees for a bed with a stone for pillow. In this wise were trained saints and eminent scholars to carry as apostles the light of the Faith to Brittany, the Orkneys, and other distant lands.
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Wenrich of Trier
German ecclesiastico-polical writer of the eleventh century. He was a canon at Verdun, and afterwards scholasticus at Trier. Sigebert of Gembloux (P. L., CXL, 584 sq.) calls him also Bishop of Vercelli, but the early documents of the diocese leave no place for him in the list of bishops. Wenrich is the author of an able controversial treatise on behalf of Henry IV during his struggle with Gregory VII (see CONFLICT OF INVESTITURES). It was probably written in the summer of 1081, at the urgency of Bishop Dietrich of Verdun, to whom it has also been ascribed. The form is that of an open letter to the pope; the tone is friendly, as though what he had to say was painful to the author. Wenrich disputes the efficiency of the emperor's excommunication (1080), opposes the laws of celibacy promulgated by the pope, condemns the inciting of the people against the emperor, defends investitures by texts of Scripture and the history of the Church, upbraids Gregory for being an accomplice in the setting up of a rival king, and reminds the pope that he himself has been accused of unlawful striving after the papal dignity, and even of the use of force to attain this end. A reply was written by Mannegold of Lautenbach.
WENRICUS, Epistola sub Theodorici episcopi Virdunensis nomine conscripta in Mon. Germ. Hist.: Libelli de lite imperatorum et pontificum, I (Hanover, 1891), 280-99; MEYER VON KNONAU, Jahrbucher der deutschen Gesch. Unter Heinrich IV. u. V., III (Leipzig, 1900), 406-15; MIRBT, Die Publizistik im Zeitalter Gregors VII (Leipzig, 1894), passim.
KLEMENS LÖFFLER 
Transcribed by Thomas M. Barrett 
Dedicated to Christian correspondents & writers

Wenzel Anton Kaunitz[[@Headword:Wenzel Anton Kaunitz]]

Wenzel Anton Kaunitz
An Austrian prince and statesman, born at Vienna 2 February, 1711; died there 27 June, 1794. His parents had destined him for the Church, and the age of thirteen years he already held a canonry at Münster. Soon, however, he gave up the idea of becoming an ecclesiastic, and studied law at Vienna, Leipzig, and Leyden. He afterwards made an extensive educational journey through England, and Italy, and was then made aulic councillor in 1735. At the German Diet of Ratisbon in 1739 he was one of the imperial commissaries. March, 1741, he was sent on a diplomatic mission to Florence, Rome, and Turin, and in August, 1742, was appointed Austrian ambassador at Turin. Two years later he was appointed minister plenipotentiary to the Government of the Netherlands, in which capacity he was to all intents the actual ruler of the Netherlands, because Archduchess Marianne, whom Maria Theresa had invested with the government of the Netherlands, died a week after his arrival, and her husband, Prince Charles of Lorraine, was commanding the Austrian army in Bohemia against the King of Prussia. When Brussels was taken after a three weeks siege by Maurice de Saxe on 20 February, 1746, Kaunitz went to Antwerp, and, when the French army followed him to that place, he left for Aachen, whence his urgent request to be recalled from his difficult position was finally heeded by the empress in June, 1746. In 1748he represented the interests of Austria at the Congress of Aachen, and reluctantly signed the treaty on 23 October, 1748. Extremely displeased at the treaty which deprived Austria of the provinces of Silesia and Glatz, guaranteeing them to Frederick II, Kaunitz sought a way to regain these provinces and destroy the predominance of the King of Prussia. He advocated an alliance with France, and, when sent as ambassador to Paris in September, 1750, began to lay the foundation for this alliance, which, however, was not concluded until six years later. In 1753 he was recalled and became chancellor of state and minister of foreign affairs.
Towards the end of 1755 he again began negotiations with France concerning an anti-Prussian alliance. This time the circumstances were in his favour. France felt itself slighted at the alliance into which Prussia had entered with England, and a defensive alliance between Austria and France, known as the Treaty of Versailles, was entered into on 1 May, 1756. This treaty, however, was only the preliminary to the so-called Second Treaty of Versailles, signed on 1 May, 1757; in this it was stipulated that the two powers would fight against the King of Prussia, until Silesia and Glantz were restored to Austria. A similar alliance was effected with Russia on 2 February, 1757. Both these alliances owed their existence to Kaunitz who was also practically the supreme manager of Austrian affairs during the ensuing Seven Years War. Empress Maria Theresa placed implicit reliance in his ability and devotion to his country, and no reform of any importance was undertaken during her rule, which did not originate from Kaunitz or at least bear the impress of his co-operation. In 1760 he founded the Austrian Council of State, consisting of six members, improved the financial management, and introduced various other governmental changes. In 1764 he was created a prince of the empire with the title of Count von Rittberg.
The paramount influence which Kaunitz wielded during the reign of Maria Theresa grew considerably less during the reign of her son, Joseph II. In the main, Joseph II and Kaunitz pursued the same ends, viz. Territorial expansion, increase of the central state authority and limitation of the authority of the nobility, entire subjection of the Church to the State, the supervision of the latter over the former even in the minutest ritual and disciplinary regulations, a better education of the common people, and more consideration for their legal rights. But, despite the unity of their aims, they had numerous disagreements, because each was too opinionated to give up his views in deference to those of the other. In addition, Kaunitz was extremely vain and eccentric. He spent hours preparing his elaborate toilet at which he was assisted by a host of servants, having each a particular duty to perform. He manifested a childish fear of contagious diseases and could not bear to hear the word death or plague mentioned in his presence. Emperor Joseph in a letter to his brother Leopold, written about two weeks before his death, says of Kaunitz: "Would you believe that I have not seen him for almost two years. Since the day on which I returned sick from the army I can no longer go to him, and he does not come to me for fear of contagion." Despite his many faults, Kaunitz always had Austria's welfare, as he understood it, at heart, and his long experience and cautiousness often put a wholesome restraint on the rash and impulsive disposition of Joseph II. He favoured the first Partition of Poland in 1772, was instrumental in obtaining Bukowina from the Turks in 1775, and, though unsuccessful in his intended annexation of Bavaria in 1778, he obtained for Austria at the Peace of Teschen in May, 1779, the so-called Innviertel, i. e. that part of the territory of Berghausen which lies between the Danube, the Inn, and the Salza.
In matters of religion Kaunitz was one of the foremost adherents of the intellectual movement known as the "Enlightenment" (Aufklärung). He even surpassed Joseph II in his endeavours to make the Church and its clergy mere tools in the hands of state officials. When Pius VI visited Vienna in 1782, Kaunitz treated him very rudely and advised that the clergy be forbidden to come to Vienna while the pontiff was visiting there. He also counselled Joseph II on this occasion to make no concessions to the pontiff in ecclesiastical affairs. He imbibed his deep hatred for the clergy as ambassador at Paris, where he had for some time Jean-Jacques Rousseau as private secretary. He was moreover a friend and great admirer of Voltaire and the French Encyclopedists, whose works had become his chief mental pabulum. His influence which was on the wane during the reign of Joseph II grew still less during the reign of Leopold II (1790-2). At the accession of Francis II in 1792 he resigned as chancellor.
ARNETH, Biographie des Fürsten Kaunitz (Vienna, 1899); IDEM in Allgem. Deutsche Biog., XV (Leipzig, 1882); WOLF, Oesterreich unter Maria Theresia, Josef II., und Leopold II. (Berlin, 1882); The Cambridge Modern History, VI (New York, 1909), passim; SCHLITTER, Kaunitz, Philipp Cobenzl, und Spielmann. Ihr Briefwechsel (Vienna, 1899); ARNTEH AND FLAMMERMONT, Correspondance secrète du comte de Mercy Argenteau avec l Empereur Joseph II et le prince Kaunitz (2 vols., Paris, 1890-1); BEER, Josef II., Leopold II. Und Kaunitz. Ihr Briefwechsel (Vienna, 1873); BRUNNER, Correspondances intimes de l'Empereur Joseph II avec son ami le comte Cobenzl et son premier ministre le prince de Kaunitz (Mainz, 1871).
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Werden
(WERTHINA, WEERDA, WERDENA).
A suppressed Benedictine monastery near Essen in Rhenish Prussia, founded in 799 by St. Ludger, its first abbot, on the site of the present city of Werden. The little church which St. Ludger built here in honor of St. Stephen was completed in 804 and dedicated by St. Ludger himself, who had meanwhile become Bishop of Münster. Upon the death of St. Ludger, 26 March, 809, the abbacy of Werden went by inheritance first to his younger brother Hildigrim I (809-827), then successively to four of his nephews: Gerfried (827-839), Thiadgrim (ruled less than a year), Altfried (839-848), Hildigrim II (849- 887). Under Hildigrim I, also Bishop of Châlons-sur-Marne, the new monastery of Helmstadt in the Diocese of Halberstadt was founded from Werden. It was ruled over by a provost, and remained a dependency of Werden till its secularization in 1803. Gerfried and Altfried were also bishops of Münster. The latter is the author of the oldest life of St. Ludger (Acta SS., III, March, 641-650; P. L., XCIX, 769-90). The Abbots Thiadgrim and Hildigrim II were bishops of Halberstadt. Under the latter, the abbey church, begun by St. Ludger, was completed in 875, and solemnly dedicated to Our Saviour by Archbishop Willibert of Cologne, to whose archdiocese the monastery of Werden belonged. Under Hildigrim II the monastery, which up to that time had been the property of the family of St. Ludger, obtained on 22 May, 877, the right of free abbatical election and immunity. Henceforth the abbots of Werden were imperial princes and had a seat in the imperial diets. In 1130 the monastery of Liesborn was recruited with monks from Werden, replacing the nuns who had given up the regular life. The abbey church of Werden, destroyed by fire in 1256, was rebuilt in the late Romanesque style (1256-75). Thereafter the monastery began to decline to such an extent that under Abbot Conrad von Gleichen (1454-74), a married layman, the whole community consisted of but three, who had divided the possessions of the abbey among themselves. After a complete reform, instituted in 1477, by Abbot Adam von Eschweiler of the Bursfeld Union (See BURSFELD, ABBEY OF), Werden continued in a flourishing condition until its secularization by the Prussian Government in 1802. The church, which was restored in 1852, contains the sarcophagus of St. Ludger. The monastery buildings are now used as a penitentiary. Two of the 74 abbots who ruled over Werden, namely, Ludger, its founder, and Bardo, who died in 1051 as Archbishop of Mainz, are honoured as saints. Werden was one of the richest abbeys in Germany. Its jurisdiction extended over about five square miles and it owned nearly all the land and the villages within that territory, besides some possessions beyond it.
JACOBS, Gesch. der Pfarreien im Gebiete des ehemaligen Stiftes Werden (2 vols. , Dusseldorf, 1893-4); IDEM, Werdener Annalen (Dusseldorf, 1896); SCHUNKEN, Gesch. der Reichsabtei Werden (Neuss, 1865); EFFMANN, Die karolingisch-ottonisch. Bauten zu Werden (Strassburg, 1899); KOTZSCHKE, Die alteren urkunden der deutsch. Herrscher fur die ehemalige Benediktinerabtei Werden an der Ruhr (Bonn, 1908). Since 1891 the Werdener Hist. Verein is issuing Beitrage zur Gesch. des Stiftes Werden (Bonn, 1909), fasc. 13 the same society is preparing a complete roll-book of the Stift Werden.
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Wessobrunn
(WESSOGONTANTUM, AD FONTES WESSONIS).
A suppressed Benedictine abbey near Weilheim in Upper Bavaria. It was founded about 753 by Duke Tassilo and named after the duke's hunting companion Wesso who discovered a well at the present site of the monastery. It was colonized by monks from Niederaltaich with Abbot Ilsung at their head. Under him was completed a church dedicated to Sts. Peter and Paul and he took part in the synod of Dingolfing in 770. His successor Adelmar (199-831) was present at the Council of Aachen in 817 and during his abbacy, Wessobrunn, which had originally belonged to the Diocese of Brixen, was joined to the Diocese of Augsburg. In 955 the abbey was destroyed by the Hungarians, on which occasion Abbot Thiente and six of his monks suffered martyrdom, while the remaining three fled to Andechs with the sacred relics. The Monastery was then occupied by canons until 1065 in which year the provost Adalbero restored the Rule of St. Benedict and governed as abbot until his death in 1110. In the first year of his abbacy the monastic church wa rebuilt and was dedicated by Bishop Embrico of Augsburg. Adalbero was succeeded by Sigihard (1110-28), during whose reign a separate church was built for the neighbouring people, dedicated to St. John the Baptist in 1128. Under Bl. Waltho (1129-57) Wessobrunn enjoyed its first era of great spiritual and temporal prosperity. By rearing various tasteful edifices he gave the first impulse to unusual architectural activity and the cultivation of art for which Wessobrunn became famous in subsequent times. During his incumbency we find the earliest mention made of a nunnery in connection with the abbey. It was here that Blessed Wulfhidis and the learned and pious Diemoth lived and died under his guidance. (Concerning him see "Monatsschrift des hist. Vereins von Oberbayern", I, Munich, 1892, 55 sq.) The three following centuries were periods of successive rise and decline. In 1401 the abbots of Wessobrunn were granted the right of pontifical insignia. A new era of great prosperity began with the accession of Ulrich Stocklin (1438-43), who had previously been a monk at Tegernsee and acquired considerable fame as a writer of sacred hymns. His rhymed prayers are highly finished and breathe a deep piety, though at times owing to their excessive length they become tedious. G.M. Dreves, who edited them in his "Analecta Hymnica", III, Vi, and XXXVIII, styles him "one of the most prolific rhythmic poets of the later Middle Ages". Abbot Heinrich Zach (1498-2508) installed a printing press at the monastery, and Abbot Georg Uebelhor (1598- 1607) founded the famous Wessobrunn school of stucco-work from which issued the great masters Schmauzer (Matthias, Johann, Franz, and Joseph) and Zimmermann (Johann and Dominik). Towards the end of the seventeenth century Abbot Leonard Weiss (1671-96) began the rebuilding of the church and monastery in larger dimensions. This abbot was also instrumental in the formation of the Bavarian Benedictine Congregation in 1684 and joined his abbey to it. From the sixteenth century to the secularization of Wessobrunn in 1803, its monks displayed a continuous rare literary activity and some of them acquired fame as authors and teachers in various schools of Germany. Among the best known are: the historians Stephan Leopolder (d. 1532) and Coclestin Leutner (d. 1759); the theologians Thomas Ringmayr (d. 1652), Thomas Erhard (d. 1743), Veremund Eisvogl (d. 1761), Alphonse Campi (d. 1769), Ulrich Mittermayr (d. 1770), Virgil Sedlmayr (d. 1772), Sympert Schwarzhuber (d. 1795); the canonists Gregor Zallwein (d. 1766) and Johann Kleinmayern (the last Abbot of Wessobrunn, d. 1810); the Librarian and scientist Anselm Ellinger (d. 1816). Among these Leutner, Campi, Eisvogl, and Mittermayr collaborated in the edition of a large concordance of the Bible which was published in 1751. After its secularization in 1803 the abbey came into the possession of a certain De Montot. In 1810 the church was pulled down and used as building material at the neighbouring town of Weilheim. The remaining buildings were bought by Professor Sepp of Munich in 1861 and since 1900 they have been the property of Baron von Cramer-Klett.
Of special importance for the history of German literature is the "Wessobrunn Prayer" (Das Wessobrunner Gebet), so called because it was discovered in a manuscript at Wessobrunn. It is a Saxon poem, copied in Bavaria c. 800, and is one of the earliest literary remains of the German language. It appears to have as its basis Psalm 89:2, consists of nine alliterative lines, and is probably a quotation from a lost Biblical poem anterior to the "Heiland". To the poem is loosely attached a short prayer in the Bavarian dialect. It was edited by Mullenhoss-Schere, "Denkmaler deutscher Poesie und Prosa No. I", and by Kogel, "Geschichte der deutschen Literatur", I, I, 269-276.
LEUTNER, Historia Monasterii Wessofontani (Augsburg, 1753); FUGGER, Kloster Wessobrunn, ein Stuck Culturgeschichte unseres engeren Vaterlandes (Munich, 1855); HAGER, Die Bautatigkeit und Kunstpflege im Kloster Wessobrunn und die Wessobrunner Stukkatoren (Munich, 1895), extract from Oberbayrisches Archiv fur vaterlandische Geschichte, XLVIII, 195-521; LINDNER, Professbuch von Wessobrunn (Kempten, 1909); SCHLEGLMANN, Geschichte der Sakularisation im rechsrheinischen Bayern, III, I (Ratisbon, 1906), 917-929.
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West Syrian Rite
The rite used by the Jacobite sect in Syria and by the Catholic Syrians is in its origin simply the old rite of Antioch in the Syriac language. Into this framework the Jacobites have fitted a great number of other Anaphoras, so that now their Liturgy has more variant forms than any other. The oldest form of the Antiochene Rite that we know is in Greek (see ANTIOCHENE LITURGY). It was apparently composed in that language. The many Greek terms that remain in the Syriac form show that this is derived from Greek. The version must have been made very early, evidently before the Monophysite schism, before the influence of Constantinople and Byzantine infiltrations had begun. No doubt as soon as Christian communities arose in the country parts of Syria the prayers which in the cities (Antioch, Jerusalem, etc.) were said in Greek, were, as a matter of course, translated into the peasants' language (Syriac) for their use. The "Peregrinatio Silviae" describes the services at Jerusalem as being Greek; but the lessons, first read in Greek, are then translated into Syriac propter populum. As long as all Western Syria was one communion, the country dioceses followed the rite of the patriarch at Antioch, only changing the language. Modifications adopted at Antioch in Greek were copied in Syriac by those who said their prayers in the national tongue. This point is important because the Syriac Liturgy (in its fundamental form) already contains all the changes brought to Antioch from Jerusalem. It is not the older pure Antiochene Rite, but the later Rite of Jerusalem-Antioch. "St. James", prays first not for the Church of Antioch, but "for the holy Sion, the mother of all churches" (Brightman, pp. 89-90). The fact that the Jacobites as well as the Orthodox have the Jerusalem-Antiochene Liturgy is the chief proof that this had supplanted the older Antiochene use before the schism of the fifth century.
Our first Syriac documents come from about the end of the fifth century ("Testamentum Domini," ed. by Ignatius Rahmani II, Life of Severus of Antioch, sixth century). They give us valuable information about local forms of the Rite of Antioch-Jerusalem. The Jacobite sect kept a version of this rite which is obviously a local variant. Its scheme and most of its prayers correspond to those of the Greek St. James; but it has amplifications and omissions, such as we find in all local forms of early rites. It seems too that the Jacobites after the schism made some modifications. We know this for certain in one point (the Trisagion). The first Jacobite writer on their rite is James of Edessa (d. 708), who wrote a letter to a priest Thomas comparing the Syrian Liturgy with that of Egypt. This letter is an exceedingly valuable and really critical discussion of the rite. A number of later Jacobite writers followed James of Edessa. On the whole this sect produced the first scientific students of liturgy. Benjamin of Edessa (period unknown), Lazarus bar Sabhetha of Bagdad (ninth century), Moses bar Kephas of Mosul (d. 903), Dionysuis bar Salibhi of Amida (d. 1171) wrote valuable commentaries on the Jacobite Rite. In the eighth and ninth centuries a controversy concerning the prayer at the Fraction produced much liturgical literature. The chronicle of their Patriarch Michael the Great (d. 1199) discusses the question and supplies valuable contemporary documents.
The oldest Jacobite Liturgy extant is the one ascribed (as in its Greek form) to St. James. It is in the dialect of Edessa. The pro-anaphoral part of this is the Ordo communis to which the other later Anaphoras are joined. It is printed in Latin by Renaudot (II, 1-44) and in English by Brightman (pp. 69-110). This follows the Greek St. James (see ANTIOCHENE LITURGY) with these differences. All the vesting prayer and preparation of the offering (Proskomide) are considerably expanded, and the prayers differ. This part of the Liturgy is most subject to modification; it began as private prayer only. The Monogenes comes later; the litany before the lessons is missing; the incensing is expanded into a more elaborate rite. The Trisagion comes after the lessons from the Old Testament; it contains the addition: "who wast crucified for us". This is the most famous characteristic of the Jacobite Rite. The clause was added by Peter the Dyer (Fullo), Monophysite Patriarch of Antioch (d. 488), was believed to imply Monophysism and caused much controversy during these times, eventually becoming a kind of watchword to the Jacobites (see Zacharias Rhetor, "Hist. eccl. ", PG 85, 1165). The litany between the lessons is represented by the word Kurillison said thrice. There is no chant at the Great Entrance (a Byzantine addition in the Greek Rite). The long Offertory prayers of the Greek Rite do not occur. The Epiklesis and Intercession are much the same as in Greek. The Lord's Prayer follows the Fraction. At the Communion-litany the answer isHalleluiah instead of Kyrie eleison.
In this Syriac Liturgy many Greek forms remain: Stomen kalos, Kurillison, Sophia, Proschomen, etc. Renaudot gives also a second form of the Ordo communis (II, 12-28) with many variants. To the Ordo communis the Jacobites have added a very great number of alternative Anaphoras, many of which have not been published. These Anaphoras are ascribed to all manner of people; they were composed at very different periods. One explanation of their attribution to various saints is that they were originally used on their feasts.
· Renaudot translated and published thirty-nine of these. After that,
· the Liturgy of St. of St. James follows (in his work) a shortened form of the same. This is the one commonly used today. Then:
· Xystus, which is placed first in the Maronite books;
· of St. Peter;
· another of St. Peter;
· of St. John;
· of the Twelve Apostles;
· of St. Mark;
· of St. Clement of Rome;
· of St. Dionysius;
· of St. Ignatius;
· of St. Julius of Rome;
· of St. Eustathius;
· of St. John Chrysostom;
· of St. Chrysostom (from Chaldaean sources);
· of St. Maruta;
· of St. Cyril;
· of Dioscor;
· of Philoxenus of Hierapolis;
· a second Liturgy also ascribed to him;
· of Serverus of Antioch;
· of James Baradaeus;
· of Mathew the Shepherd;
· of St. James of Botnan and Serug;
· of James of Edessa, the Interpreter;
· of Thomas of Heraclea;
· of Moses bar Kephas;
· of Philoxenus of Bagdad;
· of the Doctors, arranged by John the Great, Patriarch;
· of John of Basora;
· of Michael of Antioch;
· of Dionysius Bar-Salibhi;
· of Gregory Bar-Hebraeus;
· of St. John the Patriarch, called Acoemetus (Akoimetos);
· of St. Dioscor of Kardu;
· John, Patriarch of Antioch;
· of Ignatius of Antioch (Joseph Ibn Wahib);
· of St. Basil (another version, by Masius).
Brightman (pp. lviii-lix) mentions sixty-four Liturgies as known, at least by name. Notes of this bewildring number of Anaphoras will be found after each in Renaudot. In most cases all he can say is that he knows nothing of the real author; often the names affixed are otherwise unknown. Many Anaphoras are obviously quite late, inflated with long prayers and rhetorical, expressions, many contain Monophysite ideas, some are insufficient at the consecration so as to be invalid. Baumstark (Die Messe im Morgenland, 44-46) thinks the Anaphora of St. Ignatius most important, as containing parts of the old pure Antiochene Rite. He considers that many attributions to later Jacobite authors may be correct, that the Liturgy of Ignatius of Antioch (Joseph Ibn Wahib; d. 1304) is the latest. Most of these Anaphoras have now fallen into disuse. The Jacobite celebrant generally uses the shortened form of St. James. There is an Armenian version (shortened) of the Syriac St. James. The Liturgy is said in Syriac with (since the fifteenth century) many Arabic substitutions in the lessons and proanaphoral prayers. The Lectionary and Diaconicum have not been published and are badly known. The vestments correspond almost exactly to those of the Orthodox, except that the bishop wears a latinized mitre. The Calendar has few feasts. It follows in its main lines the older of Antioch, observed also by the Nestorians, which is the basis of the Byzantine Calendar. Feasts are divided into three classes of dignity. Wednesday and Friday are fast-days. The Divine Office consists of Vespers, Compline, Nocturns, Lauds, Terce, Sext, and None, or rather of hours that correspond to these among Latins. Vespers always belongs to the following day. The great part of this consists of long poems composed for the purpose, like the Byzantine odes. Baptism is performed by immersion; the priest confirms at once with chrism blessed by the patriarch. Confession is not much used; it has fallen into the same decay as in most Eastern Churches. Communion is administered under both kinds; the sick are anointed with oil blessed by a priest --the ideal is to have seven priests to administer it. The orders are bishop, priest, deacon, subdeacon, lector, and singer. There are many chorepiscopi, not ordained bishop. It will be seen, then, that one little Jacobite Church has followed much the same line of development in its rites as its powerful Orthodox neighbour.
The Syrian Catholics use the same rite as the Jacobites. But (as is the case with most Eastern Rite Catholic Churches) it is better organized with them. There is not much that can be called Romanizing in their books; but they have the advantage of well-arranged, well-edited, and well-printed books. All the great students of the West-Syrian Rite (the Assemani, Renaudot, etc.) have been Catholic. Their knowledge and the higher Western standard of scholarship in general are advantages of which the Syrian Catholics rather than the Jacobites profit. Of the manifold Syrian Anaphoras the Catholics use seven only--those of St. James, St.John, St. Peter, St. Chrysostom, St. Xystus, St. Mathew, and St. Basil. That of St. Xystus is attached to the Ordo communis in their official book; that of St. John is said on the chief feasts. The lessons only are in Arabic. It was inevitable that the Syrian Liturgies, coming from Monophysite sources, should be examined at Rome before they are allowed to Syrian Catholics. But the revisers made very few changes. Out of the mass of Anaphoras they chose the oldest and purest, leaving out the long series of later ones that were unorthodox, or even invalid. In the seven kept for Syrian Catholic use what alterations have been made chiefly the omission of redundant prayers, simplication of confused parts in which the Diaconicum and the Euchologion had become mixed together. The only important correction is the omission of the fatal clause: "Who was crucified for us" in the Trisagion. There is no suspicion of modifying in the direction of the Roman Rite. The other books of the Catholics--the Diaconicum, officebook, and ritual--are edited at Rome, Beirut, and the Patriarchal press Sharfé; they are considerably the most accessible, the best-arranged books in which to study this rite.
The West-Syrian Rite has also been used at intervals by sections of the (schismatical) Malabar Church. Namely, as the Malabar Christians at various times made approaches to the Jacobite Patriarch or received bishops from him, so did they at such times use his Liturgy. Most of Malabar has now returned to the Nestorian communion; but there are still Jacobite communities using this rite among them.
The Maronite Rite is merely a Romanized adaptation of that of the West Syrians.
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West Virginia
A state of the American Union, bounded on the northeast by Pennsylvania and Maryland, on the northwest by Ohio, on the southeast and south by Virginia, and on the southwest by Kentucky; it is situated between latitude 37°36' and 40°38' North, and between the meridians 77°45' and 82°03' West. Its area is 24,780 square miles, of which 24,645 square miles is land and 135 square miles is water, containing 15,859,200 acres. The population, according to the U.S. Census of 1910, is 1,221,119. The principal cities are: Wheeling, 41,641; Huntington, 31,161; Parkersburg, 17,742 Charleston, 22,926; Clarksburg, 9201.
PHYSICAL CHARACTERISTICS
West Virginia geographically belongs to the Mississippi Valley, and the principal rivers, which are the Sandy, Guyandotte, Big and Little Kanawha, and the Monongahela, with its tributaries the Youghiogheny and Cheat, are tributary to the Ohio River, which flows for 300 miles along this state.
This great watercourse puts West Virginia in direct communication with the trade of the Mississippi Valley, the Gulf of Mexico, and in fact with the markets of the far West. The Allegheny Ridge forms in this state the watershed between the Atlantic Ocean and the Mississippi Valley. West of the Allegheny Range and that of the Shenandoah on the east, and the Greenbrier and Laurel Mountains on the west, are numerous short parallel ridges of which the most important are Potts or Middle Warm Spring and Jackson River Mountains. The most western of these continuous chains is the Laurel Ridge with its prolongations, the Greenbrier and Flat Top Mountains. Near the line of Randolph County the Greenbrier Mountains throw off a spur east to the Allegheny Range, and from this extend numerous parallel ridges following the usual course of the mountain chains of the state and known as Rich, Middle Shaves, Cheat, and Valley Mountains. The Great Flat Top Mountain, as the south-western portion of this ridge is called, also throws out spurs north and north-west called the White Oak Mountain and Barker s Ridge. These mountain chains inclose many fertile valleys.
The prevailing ingredients of the soil are silica, aluminium, pure clay, marl, lime, magnesia, and iron, which the very unevenness of the surface tends to amalgamate to the greatest practical advantage. Thus the alluvial or bottom lands composed of the diluvium from adjacent and distant hills combine mechanically and chemically every kind of mineral and vegetable decomposition in the country. This soil, which varies in depth from three to forty feet, produces the largest timber and heaviest crops, and, resting upon a substantial basis of dark loam and fertile clay, exceeds in reliability and endurance the black, rich, but thirsty and chaffy, soils of the Western prairies. The second bottom is generally representative of the rocks prevailing upon this level, with a strong admixture of the strata above brought down by the gradual landslips and the rains, and accumulated probably to a great extent before the present vegetation took possession of the surface. On ascending, the soil is found gradually less mixed in substance and colour, the timber is less varied, and on steeper places less thrifty. When the ridge is sharp and narrow, the bare rock is found but a few inches below and not seldom protruding above the surface; but when flat or gently inclined, as in a majority of cases, there is found a deep, arable soil heavily coated with humus, and producing, with few exceptions, the identical kinds of timber and crops found in the alluvial valley below. In those regions of the state where the table-lands are exceptionally met with, the surface presents undulating plains, which, but for their timber, would recall to mind an Illinois prairie, reaching along the mountain summits for miles in length and breadth, with scarcely an elevation sufficiently great to divide the water. West Virginia is richly invested with timber, comprising many varieties of the oak and fir, the hemlock, cedar, laurel, tulip-tree, the black and white walnuts, hickory, beech, sycamore, elm, maple, birch, white and mountain ash, besides the wild-fruit varieties peculiar to the surrounding states. It has been estimated that 11,300,000 acres, or nearly three-fourths of the superficial area of the state, are as yet unimproved, and of these a considerable proportion are still in the vigour and juvenescence of original growth.
There is a great diversity of climate in West Virginia. In the mountain regions the summers are never very warm, while the winters are extremely cold, the thermometer sometimes registering 25 below zero. Except in these mountain regions the climate is generally free from the extremes of heat and cold, rain and drought, and upon the whole one of the most agreeable and salubrious in the Union. The mean annual temperature is about 50°; summer 72°; autumn 54° Fahrenheit. The average rainfall is from 43 to 45 inches.
RESOURCES
Agricultural
The production and value of leading crops in 1910 were as follows: hay, 810,000 tons, value $12,150,000; corn, 23,290,000 bushels, value, $16,226,000; wheat, 5,125,000 bushels, value, $5,228,000; oats, 2,520,000 bushels, value, $1,260,000; rye, 155,000 bushels, value $140,000; buckwheat, 575,000 bushels, value $443,000; potatoes, 3,772,000 bushels, value, $2,527,000; tobacco, 12,800,000 lbs., value, $1,318,000. The fruit crop aggregated over $1,000,000 in value. Stock raising is also an important industry.
Mineral
West Virginia is richly endowed with a high grade of oil or crude petroleum. During the year 1909 the production was 10,745,092 barrels, valued at $17,642,283. This state is also very rich in high-grade coal, containing every variety except anthracite; during 1909 there were 51,466,010 tons mined, thus ranking second, after Pennsylvania, in the production of coal; coke was produced to the amount of 2,637,132 short tons. In 1908 the production of natural gas was valued at $14,837,130; and in this year the clay products amounted in value to $3,261,756.
Manufactures
There are a number of manufacturing industries within the state, most of which are located along the Ohio River. In 1907 there were 2150 manufacturing establishments, with a combined capital of $41,175,913, turning out a product valued at $94,584,091, and employing 45,871 persons whose annual wages were $24,268,502. The leading industries in this year were iron and steel, thirteen plants, product valued at $20,095,000; lumber and planing mills, product valued at $10,359,615; coke, product valued at $5,074,403; glass, $6,322,223; leather and harness, $6,623,567; machinery and castings, $6,521,374; brewing and distilling, $2,650,895; flour and feed, $2,664,012; pottery, $1,826,745; wood pulp and paper, $1,735,967; brick and tile, $1,064,710.
EDUCATION
General
Although the state is of comparatively recent development, an efficient free school system has been established of which a state superintendent has general supervision, and a county superintendent and board of three commissioners for each school district have local jurisdiction. In 1908 there were 351,966 children of school age; of these 336,279 were white and 15,657 were coloured. Separate schools are provided for white and coloured persons. There were 7021 public schools with 8282 teachers, with property of an estimated valuation of $7,705,768, while $3,979,125 was expended in maintenance. Other state institutions are: six normal schools, two preparatory branches of the State university, two coloured institutes, a school for the deaf and blind, the State Reform School, the Industrial School for Girls, the Weston Hospital for the Insane, and the West Virginia University. This university, situated at Morgantown, originated by virtue of the National Land Act of Congress of 2 July, 1862, the subsequent action of the Legislature in accepting its provision, and from the foundations of an educational institution which had already been laid at Morgantown for half a century. Its sources of revenue are: first, an annual productive endowment of $115,750; second, the Morrill fund, which amounts to $25,000 a year; third, the Hatch fund, amounting to $15,000 annually; fourth the biennial appropriations of the Legislature; and, fifth, fees and tuitions paid only by students of other states.
Catholic
The Sisters of the Visitation have academies for young ladies at Mount de Chantal, near Wheeling, and at Parkersburg. The Sisters of St. Joseph have academies for young ladies at Clarksburg and Wheeling; the Xaverian Brothers conduct a high school for boys at Wheeling. St. Edward s Preparatory School for Young Men, at Huntington, was opened in September, 1909. There are 14 parochial schools with 1975 pupils, and in all 3300 young persons are under Catholic care.
The oldest Catholic charitable institution in the state is the Wheeling Hospital, incorporated in 1850, and in charge of the Sisters of St. Joseph, who have been labouring in the diocese since its foundation. The same order conduct hospitals at Parkersburg and Clarksburg, also St. Vincent s Home for Girls, and St. John s Home for Boys at Elm Grove, a suburb of Wheeling. A manual training school for boys at Elm Grove is conducted by the Xaverian Brothers, a home for wayward and homeless girls, at Edgington Lane, Wheeling, is in charge of the Sisters of the Good Shepherd.
LAWS AFFECTING RELIGION
The Constitution provides that there shall be no special laws concerning property held for religious or charitable purposes. No church or religious denomination can be incorporated. A religious congregation can legally acquire and hold a limited quantity of real property by deed of conveyance for three purposes only: first, for a place of worship; second, for a place of burial; third, for a place of residence for a minister. The title to such property is vested in trustees, named in the deed of conveyances or appointed by the proper court, which trustees hold the property for the use and benefit of the congregation. No devise or bequest by will of either personal or real property to any church, or trustees thereof, or to any congregation is valid. Any persons desiring to make a bequest or devise for the benefit of any church may make such bequest or devise in favour of some individual, absolutely and without any limitation or qualifications, trusting to the loyalty of such person for faithful application of the property to the real purposes for which the bequest or devise is desired to be made. But any devise or bequest if questioned in legal proceedings, and the real facts shown, would doubtless be held to be void. A gift of personal property to the trustees or other proper authorities of any church for the benefit thereof with delivery of possession by the donor, of course, is valid. On some of the questions relating to charitable trusts the decisions of the courts are not free from confusion. Property used for educational, literary, scientific, religious, or charitable purposes is exempt from taxation.
No appropriation of school funds to support any sectarian or denominational school is allowed. A clergyman is incompetent to testify concerning any confession made to him in the course of discipline enjoined by the Church to which he belongs. Ministers of the Gospel regularly in charge of a congregation are exempt from military duty, labour on public roads, and jury service. No religious or political test or oath can be required as a prerequisite or qualification to vote, serve as a juror, sue, plead, appeal, or pursue any profession or employment. No person can be compelled to attend or support any particular religious worship; the Legislature may not prescribe any religious test whatsoever, or confer any peculiar privileges or advantages on any sect or denomination; it may not pass any law or levy any tax for the erection or repair of any house for public worship, or for the support of any Church or ministry; but every person is free to select his religious instructor and provide for his support. Marriage between whites and negroes is prohibited. Divorces which are vinculo matrimonii or a mensa et toro can only be granted by the courts, on statutory grounds which are very similar to those of most of the Eastern states. In the court all testimony is required to be given under oath. Search warrants cannot be issued without affidavits. Profanity and drunkenness are prohibited by law, and a penalty is imposed for its violation. While the observance of Sunday is not directly enjoined, labouring at any trade or calling or the employing of minor apprentices or servants in labour on Sunday, except in household or other work of necessity or charity, are forbidden. Also hunting and fishing on Sunday are forbidden by law. A penalty is imposed for the disturbance of religious worship.
HISTORY
The territory now embraced in West Virginia was an unexplored wilderness when it first became known to white men. That it was first inhabited not many generations before the coming of the white explorer is evidenced by many relics found, such as pieces of flint, rude stone implements, human bones, large mounds, and other unmistakable witnesses to that fact. Different Indian tribes at various times had their homes within the present limits of the state: the Delawares in the Monongahela Valley; the Mohicans in the Kanawha Valley; the Conoys in the New River Valley, and the Shawnees on the south branch of the Potomac. The first permanent settlement in the state was made at New Mecklenburg in 1727; this is now Shepherdstown, the oldest town in West Virginia. In 1681 Charles II granted to a company of gentlemen a tract of land which comprised as a part of what is now called the "Eastern Pan Handle" of the state.
This tract of land was inherited by Thomas, Lord Fairfax, and became known as the "Fairfax Land Grant". Surveyors were employed to determine the boundaries, and during this work, on 17 October, 1746, was erected the famous "Fairfax Stone", the first monument marking boundary of real estate in West Virginia. George Washington, at a later period, was employed on this survey. West Virginia was organized and became a state during the early years of the Civil War, and was composed of the western and northern counties of the State of Virginia. John Letcher, Governor of Virginia, convened the General Assembly in extra session on 7 January, 1861, at which session an act providing for a convention of the people of Virginia was passed. At this gathering, held in the Old State House at Richmond, the Ordinance of Secession was passed on 13 April, 1861. The people of the eastern counties of the state favoured its ratification, while those of the western and northern counties, separated by a range of mountains from the fertile plains of the Old Dominion and holding but few slaves, had little in common with the wealthy planters and slave owners of the eastern and southern sections, and were opposed to secession. Moreover, many of the latter were of northern descent, especially those residing along the Ohio River, and, when war broke out, they took sides with the Union. Representatives from the counties opposed to secession assembled in Wheeling, and on 19 June, 1861, the convention unanimously adopted An Ordinance for the Reorganization of the State Government . This convention reassembled on 6 August, and an ordinance providing for the creation of a new state out of a portion of the territory of Virginia was adopted. By its provisions this ordinance was to be submitted to the people of the thirty-nine counties, and as many other counties as wished to vote on it, at an election to be held on 24 October, 1861. The vote resulted 18,489 for and 781 against the new state. The proposed constitution was adopted by the people on 11 April, 1863. Its motto is "Montani semper liberi" (Mountaineers are always free). The Constitution of 1863 was superseded by the present one, adopted in 1872. The first capital of the state was situated at Wheeling, but was afterwards removed to Charleston in 1885.
DODGE, West Virginia (Philadelphia, 1865); SUMMERS, The Mountain State (Charleston, 1893); LEWIS, Hist. of West Virginia (new ed., New York, 1904); FAST and MAXWELL, Hist. and Government of West Virginia (new ed., Morgantown, 1908); Reports of the State Board of Agriculture; Reprts of the State Superintendent of Free Schools; Reports of the State Department of Mines; Reports of the State Tax Commissioner; Reports of the Bureau of Labor; The Code of West Virginia, 1906, Acts of the Legislature, 1907; CALLAHAN, Evolution of the Constitution of West Virginia (Morgantown, 1909).
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Western Monasticism
(1) Pre-Benedictine Period
The introduction of monasticism into the West may be dated from about A.D. 340 when St. Athanasius visited Rome accompanied by the two Egyptian monks Ammon and Isidore, disciples of St. Anthony. The publication of the "Vita Antonii" some years later and its translation into Latin spread the knowledge of Egyptian monachism widely and many were found in Italy to imitate the example thus set forth. The first Italian monks aimed at reproducing exactly what was done in Egypt and not a few -- such as St. Jerome, Rufinus, Paula, Eustochium and the two Melanias -- actually went to live in Egypt or Palestine as being better suited to monastic life than Italy. As however the records of early Italian monasticism are very scanty, it will be more convenient to give first a short account of early monastic life in Gaul, our knowledge of which is much more complete.
(a) Gaul
The first exponent of monasticism in Gaul seems to have been St. Martin, who founded a monastery at Liguge near Poitiers, c. 360 (see LIGUGE; MARTIN OF TOURS, ST.). Soon after he was consecrated Bishop of Tours; he then formed a monastery outside that city, which he made his customary residence. Although only some two miles from the city the spot was so retired that Martin found there the solitude of a hermit. His cell was a hut of wood, and round it his disciples, who soon numbered eighty, dwelt in caves and huts. The type of life was simply the Antonian monachism of Egypt (see EASTERN MONASTICISM) and so rapidly did it spread that, at St. Martin's funeral, two thousand monks were present. Even more famous was the monastery of Lerins (q.v.) which gave to the Church of Gaul some of its most famous bishops and saints. In it the famous Abbot John Cassian (q.v.) settled after living for seven years among the monks of Egypt, and from it he founded the great Abbey of St. Victor of Marseilles. Cassian was undoubtedly the most celebrated teacher that the monks of Gaul ever had, and his influence was all on the side of the primitve Egyptian ideals. Consequently we find that the eremitical life was regarded as being the summit or goal of monastic ambition and the means of perfection recommended were, as in Egypt, extreme personal austerities with prolonged fasts and vigils, and the whole atmosphere of ascetical endeavour so dear to the heart of the Antonian monk (see CASSIAN, JOHN; FRANCE; CAESARIUS OF ARLES, ST.; LE´RINS, etc.).
(b) Celtic Monasticism (Ireland, Wales, Scotland) Authorities are still divided as to the origin of Celtic monasticism, but the view most commonly accepted is that of Mr. Willis Bund which holds it to have been a purelyindigenous growth and rejects the idea of any direct connexion with Gallic or Egyptian monasticism. It seems clear that the first Celtic monasteries were merely settlements where the Christians lived together -- priests and laity, men, women, and children alike -- as a kind of religious clan. At a later period actual monasteries both of monks and nuns were formed, and later still the eremitical life came into vogue. It seems highly probable that the ideas and literature of Egyptian or Gallic monachism may have influenced these later developments, even if the Celtic monasticism were purely independent in origin, for the external manifestations are identical in all three forms. Indeed the desire for austerities of an extreme character has always remained a special feature of Irish asceticism down to our own time. Want of space forbids any detailed account of Celtic monasticism in this place but the following articles may be referred to: (for Ireland) ARMAGH, BANGOR, CLONARD, CLONFERT, CLONMACNOISE, LISMORE, BOBBIO, LUXEUIL, SAINTS PATRICK, CARTHAGE, COLUMBANUS, COMGALL; (for Wales) LLANCARVAN, BANGOR, SAINTS ASAPH, DAVID, DUBRIC, GILDAS, KENTIGERN; (for Scotland) IONA, SCHOOL OF, LINDISFARNE, ABBEY OF, SAINTS NINIAN, COLUMBA, AIDAN. Undoubtedly, however, the chief glory of Celtic monasticism is its missionary work, the results of which are to be found all over northwestern Europe. The observance, at first so distinctive, gradually lost its special character and fell into line with that of other countries; but, by that time, Celtic monasticism had passed its zenith and its influence had declined.
(c) Italy
Like the other countries of Western Europe, Italy long retained a purely Eastern character in its monastic observance. The climate and other causes however combined to render its practice far harder than in the lands of its origin. In consequence the standard of observance declined, and it is clear from the Prologue to St. Benedict's Rule that by his day the lives of the monks left much to be desired. Moreover there was as yet no fixed code of laws to regulate the life either of the monastery or of the individual monk. Each house had its own customs and practices, its own collection of rules dependent largely on the choice of the abbot of the moment. There were certainly in the West translations of various Eastern codes, e.g., the Rules of Pachomius and Basil and another attributed to Macarius. There were also St. Augustine's famous letter (Ep., ccxi) on the management of convents of nuns, and also the writings of Cassian, but the only actual Rules of Western origin were the two by St. Caesarius for monks and nuns respectively, and that by St. Columbanus, none of which could be called a working code for the management of a monastery. In a word monachism was still waiting for the man who should adapt it to Western needs and circumstances and give to it a special form distinct from that of the East. This man was found in the person of St. Benedict (480-543).
(2) The Spread of St. Benedict's Rule
Full details of St. Benedict's legislation, which had such immense effects on the monasticism of Western Europe, will be found in the articles BENEDICT OF NURSIA, ST., and BENEDICT, RULE OF ST. It is sufficient here to point out that St. Benedict legislated for the details of the monastic life in a way that had never been done before either in East or West. It is clear that he had acquainted himself thoroughly with the lives of the Egyptian fathers of the desert, with the writings of St. Basil, Cassian, and Rufinus; and in the main lines he has no intention of departing from the precedents set by these great authorities. Still the standard of asceticism aimed at by him, as was inevitable in the West, is less severe than that of Egypt or Syria. Thus he gives his monks good and ample food. He permits them to drink wine. He secures a sufficient period of unbroken sleep. His idea was evidently to set up a standard that could and should be attained by all the monks of a monastery, leaving it to individual inspiration to essay greater austerities if the need of these were felt by any one. On the other hand, probably as a safeguard against the relaxations mentioned above, he requires a greater degree of seclusion than St. Basil had done. So far as possible all connexion with the world outside the monastery is to be avoided. If any monk be compelled by duty to go beond the monastery enclosure he is forbidden on his return to speak of what he has seen or heard. So too no monk may receive gifts or letters from his friends or relatives without permission of the abbot. It is true that guests from without are to be received and entertained, but only certain monks specially chosen for the purpose nay hold intercourse with them.
Perhaps, however, the chief point in which St. Benedict modified the pre-existing practice is his insistence upon the stabilitas loci. By the special Vow of Stability he unites the monk for life to the particular monastery in which his vows are made. This was really a new development and one of the highest importance. In the first place by this the last vestige of personal freedom was taken away from the monk. Secondly it secured in each monastery that continuity of theory and practice which is so essential for the family which St. Benedict desired above everything. The abbot was to be a father and the monk a child. Nor was he to be more capable of choosing a new father or a new home than any other child was. After all St. Benedict was a Roman, and the scion of a Roman patrician family, and he was simply bringing into the monastic life that absolute dependence of all the members of a family upon the father which is so typical of Roman law and usage. Only at the selection of a new abbot can the monks choose for themselves. Once elected the abbot's power becomes absolute; there is nothing to control him except the Rule and his own conscience which is responsible for the salvation of every soul entrusted to his care.
The Rule of St. Benedict was written at Monte Cassino in the ten or fifteen years preceding the saint's death in 543, but very little is known of the way in which it began to spread to other monasteries. St. Gregory (Dial., II, xxii) speaks of a foundation made fromMonte Cassino at Terracina, but nothing is known of this house. Again the traditions of Benedictine foundations in Gaul and Sicily by St. Maurus and St. Placid are now generally discredited. Still the Rule must have become known very soon, for by the death of St. Simplicius, the third abbot of Monte Cassino, in line from St. Benedict, it is referred to as being observed throughout Italy. In the year 580 Monte Cassino was destroyed by the Lombards and the monks fled to Rome, taking with them the autograph copy of the Rule. They were installed by Pelagius II in a monastery near the Lateran Basilica. It is almost certain that St. Gregory the Great who succeeded Pelagius II introduced the Benedictine Rule and observance into the monastery of St. Andrew which he founded on the Coelian Hill at Rome, and also into the six monasteries he founded in Sicily. Thanks to St. Gregory the Rule was carried to England by St. Augustine and his fellow monks; and also to the Frankish and Lombard monasteries which the pope's influence did much to revive. Indirectly too, by devoting the second book of his "Dialogues" to the story of St. Benedict's life and work, Gregory gave a strong impetus to the spread of the Rule. Thus the first stage in the advance of St. Benedict's code across Western Europe is closely bound up with the name of the first monk-pope.
In the seventh century the process continued steadily. Sometimes the Benedictine code existed side by side with an older observance. This was the case at Bobbio where the monks lived either under the rule of St. Benedict or St. Columbanus, who had founded the monastery in 609. In Gaul at the same period a union of two or more rules was often to be found, as at Luxeuil, Solignac, and elsewhere. In this there was nothing surprising, indeed the last chapter of St. Benedict's rule seems almost to contemplate such an arrangeent. In England, thanks to St. Wilfrid of York, St. Benedict Biscop and others, the Benedictine mode of life began to be regarded as the only true type of monachism. Its influence however was still slight in Ireland where the Celtic monastcism gave way more slowly. In the eighth century the advance of Benedictinism went on with even greater rapidity owing principally to the efforts of St. Boniface. That saint is known as the Apostle of Germany although the Irish missionaries had preceded him there. His energies however were divided between the two tasks of converting the remaining heathen tribes and bringing the Christianity of the Irish converts into line with the Roman use and obedience. In both these undertakings he achieved great success and his triumph meant the destruction of the earlier Columban form of monasticism. Fulda, the great monastery of St. Boniface's institution, was modelled directly on Monte Cassino in which Sturm the abbot had resided for some time so that he might become perfectly acquainted with the workings of the Rule at the fountain head, and in its turn Fulda became the model for all German monasteries. Thus by the reign of Charlemagne the Benedictine form of monasticism had become the normal type throughout the West with the sole exception of some few Spanish and Irish cloisters. So completely was this the case that even the memory of earlier things had passed away and it could be gravely doubted whether monks of any kind at all had existed before St. Benedict and whether there could be any other monks but Benedictines.
At the time of Charlemagne's death in 814 the most famous monk in western Europe was St. Benedict of Aniane, the friend and counsellor of Louis the new emperor. For him Louis built a monastery near his imperial palace at Aix, and there Benedict gathered thirty monks, chosen from among his own personal friends and in full sympathy with his ideas. This monastery was intended to be a model for all the religious houses of the empire, and the famous Assembly of 817 passed a series of resolutions which touched upon the whole range of the monastic life. The object of these resolutions was to secure, even in the minutest details, an absolute uniformity in all the monasteries of the empire, so that it might seem as if "all had been taught by one single master in one single spot". As might have been expected the scheme failed to do this, or even anything approaching thereto, but the resolutions of the Assembly are of high interest as the first example of what are nowadays called "Constitutions", i.e. a code, supplementary to the Holy Rule, which shall regulate the lesser details of everyday life and practice. The growth of the Benedictine monasticism and its development during the period known as the "Benedictine centuries" will be found treated in the article BENEDICTINES, but it may be stated broadly that, while it had of course its periods of vigour and decline, no serious modification of St. Benedict's system was attempted until the rise of Cluny in the early part of the tenth century.
(3) The Rise of Cluny
The essential novelty in the Cluniac system was its centralization. Hitherto every monastery had been a separate family, independent of all the rest. The ideal of Cluny, however, was to set up one great central monastery with dependent houses, numbered even by the hundred, scattered over many lands and forming a vast hierarchy or monastic feudal system under the Abbot of Cluny. The superior of every house was nominated by the Abbot of Cluny, every monk was professed in his name and with his sanction. It was in fact more like an army subject to a general than St. Benedict's scheme of a family with a father to guide it, and for two centuries it dominated the Church in Western Europe with a power second only to that of the papacy itself. (See CLUNY, BERNO, ST.; ODO, ST.; HUGH THE GREAT.) Anything indeed more unlike the primitive monasticism with its caves and individualism than this elaborate system with the pomp and circumstance which soon attended it could hardly be imagined, and the instinct which prompted men to become monks soon began to tell against a type of monasticism so dangerously liable to relapse into mere formalism. It must be understood however that the observance of Cluny was still strict and the reaction against it was not based on any need for a reform in morals or discipline. The abbots of Cluny during the first two centuries of its existence, with the sole exception of Pontius (1109) who was soon deposed, were men of great sanctity and commanding ability. In practice however the system had resulted in crushing all initiative out of the superiors of the subordinate monasteries and so, when a renewal of vigour was needed there was no one capable of the effort required and the life was crushed out of the body by its own weight. That this defect was the real cause why the system failed is certain. Nothing is more remarkable in the history of Benedictine monasticism than its power of revival by the springing up of renewed life from within. Again and again, when reform has been needed, the impetus has been found to come from within the body instead of from outside it. But in the case of Cluny such a thing had been rendered practically impossible, and on its decline no recovery took place.
(4) Reaction Against Cluny
The reaction against Cluny and the system of centralization took various forms. Early in the eleventh century (1012) came the foundation of the Camaldolese by St. Romuald. This was a hark back to the ancient Egyptian ideal of a number of hermits living in a "laura" or collection of detached cells which were situated some considerable distance apart (see CAMALDOLESE). A few years later (1039) St. John Gualbert founded the Order of Vallombrosa which is chiefly important for the institution of "lay brothers", as distinct from the choir monks, a novelty which assumes high importance in later monastic history (see LAY-BROTHER; VALLOMBROSA). In 1074 came the Order of Grammont which however did not move to the place from which its name is derived until 1124 (see GRAMMONT; STEPHEN OF MURET, ST.). Far more important than these was the establishment in 1084 of the Carthusians by St. Bruno, at the Grande Chartreuse near Grenoble, which boasts that it alone of the great orders has never required to be reformed (see CARTHUSIANS; CHARTREUSE, LA GRANDE; BRUNO, ST.). In all these four institutes the tendency was towards a more eremitical and secluded form of life than that followed by the Benedictines, but this was not the case in the greatest of all the foundations of the period, viz. the Cistercians.
The Cistercians derived their name from Citeaux near Dijon where the Order was founded about 1098 by St. Robert of Molesme. The new development differed from that of Cluny in this that, while Cluny established one scattered family of vast size, Citeaux preserved the idea that each monastery was an individual family but united all these families into one "Order" in the modern sense of an organized congregation. The Abbot and House of Citeaux was to be pre-eminently for ever over all the monasteries of the order. The abbots of all the other monasteries were to assemble at Citeaux in general chapter every year. The purpose of this was to secure in every monastery a complete uniformity in the details of observance, and this uniformity was to be made even more certain by a yearly visitation of each house. The Abbot of Citeaux possessed the further right of visiting any and every monastery at will, and though he was not to interfere with the temporalities of any house against the wishes of the abbot and brethren, in all matters of discipline his power was absolute. This elaborate system was set forth in the famous document known as the "Carta Caritatis" and in it for the first time the expression "Our Order" is used in the modern sense. Previously the word, as used in the phrase "the monastic order" had denoted the mode of life common to every monastery. In the "Carta Caritatis" it is used to exclude all monastic observance not exactly on the lines of the "new monastery", i.e., Citeaux, and subject to it. The monasteries of the Cistercians spread over Europe with surprising rapidity and from the colour of their habit the monks were called the "White Monks", the older Benedictines and Cluniacs being known as the "Black Monks" (see CISTERCIANS; CITEAUX; ROBERT OF MOLESME,ST.; BERNARD OF CLAIRVAUX, ST.)
The impetus given by these new foundations helped to revitalize the Benedictine monasteries of the older type, but at the same time a new influence was at work upon western monasticism. Hitherto the monastic ideal had been essentially contemplative. Certainly the monks had undertaken active work of many kinds but always as a kind of accident, or to meet some immediate necessity, not as a primary object of their institute nor as an end in itself. Now however religious foundations of an active type began to be instituted, which were dedicated to some particular active work or works as a primary end of their foundation. Of this class were the Military Orders, the Templars, Hospitallers, and Teutonic Knights; numerous Institutes of canons, e.g., Augustinians, Premonstratensians, and Gilbertines; the many Orders of friars, e.g. Carmelites, Trinitarians, Servites, Dominicans, and Franciscans or Friars Minor. Of these and the multitudinous modern foundations of an active character, as distinct from a contemplative or monastic one, this article does not profess to treat; they will be found fully dealt with in the general article RELIGIOUS ORDERS and also individually in separate articles under the names of the various orders and congregations. It must be recognized however that these active institutions attracted a vast number of vocations and to that extent tended to check the increase and development of the monastic order strictly so called, even while their fervour and success spurred the older institutes to a renewal of zeal in their special observances.
The Fourth Lateran Council in 1215 passed certain special canons to regulate monastic observance and prevent any falling away from the standard set up. These directions tended to adapt the best features of the Cistercians system, e.g. the general chapters, to the use of the Black monks, and they were a great step in the path which later proved so successful. At the time however they were practically ignored by the monasteries on the Continent, and only in England was any serious effort made to put them into practice. The consequence was that the English monasteries of Black monks soon formed themselves into one national congregation, the observance throughout the country became largely uniform, and a far higher standard of life obtained than was common in continental monasteries at the same period. The system of periodic general chapters ordered by the Lateran Council was maintained. So too was the subjection of all monasteries to the diocesan bishops as a normal state of affairs; indeed only five abbeys in all England were exempt from episcopal jurisdiction. There were of course failures here and there, but it is clear that, from the date of the Council of Lateran up to the time of their destruction, the English Benedictine houses maintained on the whole a good standard of discipline and preserved the affectionate respect of the great majority of the laity in every rank of life.
(5) Period of Monastic Decline
On the Continent the period succeeding the Fourth Lateran Council was one of steady decline. The history of the time tells of civil disturbance, intellectual upheaval, and a continual increase of luxury among ecclesiastics as well as laymen. The wealth of the monasteries was tempting and the great ones both in Church and State seized upon them. Kings, nobles, cardinals, and prelates obtained nominations to abbeys "in commendam" and more often than not absorbed the revenues of houses which they left to go to ruin. Vocations grew scarce and not unfrequently the communities were reduced to a mere handful of monks living on a trifling allowance doled out to them none too willingly by the layman or ecclesiastic who claimed to be their commendatory abbot. Efforts to check these evils were not wanting especially in Italy. The Sylvestrines, founded by St. Sylvester de Gozzolini about the middle of the thirteenth century, were organized on a system of perpetual superiors under one head, the Prior of Monte Fano, who ruled the whole congregation as general assisted by a chapter consisting of representatives from each house (see SYLVESTRINES). The Celestines, founded about forty years later by St. Peter Morone (Celestine V), were organized on much the same plan but the superiors were not perpetual and the head of the whole body was an abbot elected by the General Chapter for three years and ineligible for reelection for nine years after his previous term of office (see CELESTINES; CELESTINE V, ST.). The Olivetans, founded about 1313 by Bernardo Tolomei of Siena, mark the last stage of development. In their case the monks were not professed for any particulat monastery, but, like friars, for the congregation in general. The officials of the various houses were chosen by a small committee appointed for this purpose by the general chapter. The abbot-general was visitor of all the monasteries and "superior of superiors", but his power was held for a vary short period only. This system had the very great advantage that it rendered the existence of commendatory superiors practically impossible, but it secured this at the cost of sacrificing all family life in the individual monastery which is the central idea of St. Benedict's legislation. Further, by taking the right of election away from the monastic communities, it concentrated all real power in the hands of a small committee, a course obviously open to many possible dangers (see OLIVETANS).
(6) Monastic Revival
In the great wave of reform and revival which characterized the later fifteenth and sixteenth centuries the older institutions of Benedictines once more gave proof of their vitality and a spontaneous renewal of vigour was shown throughout Europe. This revival followed two main lines. In the Latin countries the movement pursued the path marked out by the Olivetans. Thus in Italy all the monasteries of Black monks were gradually united together under the name of the Congregation of St. Justina of Padua, afterwards called the Cassinese Congregation (see under BENEDICTINES). Similar methods were adopted in the formation of the Congregations of St. Maur and St. Vannes in France, in the two Congregations of Spanish Benedictines, and in the revival of the English Congregation. In Germany the revival took a different path; and, while keeping closer to the traditions of the past, united the existing monasteries very much in the manner ordered by the Fourth Council of Lateran in 1215. The Union of Bursfeld is perhaps the best example of this method. An example of reform in the seventeenth century was the work of Abbe de Rance in instituting the Cistercian reform at La Trappe. In this his object was to get as close as possible to the principal form of Benedictine life. No one can question his sincerity or the singleness of his intentions, but de Rance was not an antiquary and had not been trained as a monk but as a courtier. The result was that he interpreted St. Benedict's rule with the most absolute literalness, and thus succeeded in producing a cast-iron mode of life far more rigid and exacting than there is any reason to believe St. Benedict himself either desired to or did beget. The upheaval of the French Revolution and the wars which followed it seemed likely to give a deathblow to Western monasticism and in fact did destroy monasteries by the hundred. But nothing perhaps is more noteworthy, in all the wonderful revival of Catholicism which the last hundred years have seen, than the resuscitation of monastic life in all its forms, not only in Europe, but also in America, Africa, Australia, and other distant lands whose very existence was unknown to the founders of Western monasticism. Details of this revival will be found in the articles on the various orders and congregations referred to above.
No mention has been made in this article of the question of women under monasticism. Broadly speaking the history of contemplative nuns, as distinct from nuns of the more recent active orders, has been identical with that of the monks. In almost every instance the modifications, reforms, etc., made by the various monastic legislators have been adopted by convents of women as well as by the monks. In cases where any special treatment has been thought necessary, e.g. the Carthusian nuns, a separate section of the article on the order or congregation in question has been dedicated to the subject. These sections should be referred to in all cases for detailed information. (For practical details of the monastic life and the actual working of a monastery see the articles MONASTICISM; MONASTERY; ABBEY; ABBOT; ABBESS; OBEDIENTIARIES; BENEDICT, RULE OF ST.; BENEDICT OF NURSIA, ST.; NUN.)
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Western Schism
This schism of the fourteenth and fifteenth centuries differs in all points from the Eastern Schism. The latter was a real revolt against the supreme authority of the Church, fomented by the ambition of the patriarchs of Constantinople, favoured by the Greek emperors, supported by the Byzantine clergy and people, and lasting nine centuries. The Western Schism was only a temporary misunderstanding, even though it compelled the Church for forty years to seek its true head; it was fed by politics and passions, and was terminated by the assembling of the councils of Pisa and Constance. This religious division, infinitely less serious than the other, will be examined in its origin, its developments, the means employed to end it, and its ending in 1417 by the election of an undisputed pope. From a legal and apologetic standpoint what did the early doctors think of it? What is the reasoned opinion of modern theologians and canonists? Was the real pope to be found at Avignon or at Rome?
(1) Pope Gregory XI had left Avignon to return to Italy and had re-established the pontifical see in the Eternal City, where he died on 27 March, 1378. At once attention was directed to the choice of his successor. The question was most serious. Cardinals, priests, nobles, and the Romans in general were interested in it, because on the election to be made by the conclave depended the residence of the future pope at Avignon or at Rome. Since the beginning of the century the pontiffs had fixed their abode beyond the Alps; the Romans, whose interests and claims had been so long slighted, wanted a Roman or at least an Italian pope. The name of Bartolommeo Prignano, Archbishop of Bari, was mentioned from the first. This prelate had been Vice-Chancellor of the Roman Church, and was regarded as the enemy of vice, simony, and display. His morals were exemplary and his integrity rigid. He was regarded by all as eligible. The sixteen cardinals present at Rome met in conclave on 7 April, and on the following day chose Prignano. During the election disturbance reigned in the city. The people of Rome and the vicinity, turbulent and easily roused, had, under the sway of circumstances, loudly declared their preferences and antipathies, and endeavoured to influence the decision of the cardinals. Were these facts, regrettable in themselves, sufficient to rob the members of the conclave of the necessary freedom of mind and to prevent the election from being valid? This is the question which has been asked since the end of the fourteenth century. On its solution depends our opinion of the legitimacy of the popes of Rome and Avignon. It seems certain that the cardinals then took every means to obviate all possible doubts. On the evening of the same day thirteen of them proceeded to a new election, and again chose the Archbishop of Bari with the formally expressed intention of selecting a legitimate pope. During the following days all the members of the Sacred College offered their respectful homage to the new pope, who had taken the name ofUrban VI, and asked of him countless favours. They then enthroned him, first at the Vatican Palace, and later at St. John Lateran; finally on 18 April they solemnly crowned him at St. Peter's. On the very next day the Sacred College gave official notification ofUrban's accession to the six French cardinals in Avignon; the latter recognized and congratulated the choice of their colleagues. The Roman cardinals then wrote to the head of the empire and the other Catholic sovereigns. Cardinal Robert of Geneva, the future Clement VII of Avignon, wrote in the same strain to his relative the King of France and to the Count of Flanders. Pedro de Luna of Aragon, the future Benedict XIII, likewise wrote to several bishops of Spain.
Thus far, therefore, there was not a single objection to or dissatisfaction with the selection of Bartolommeo Prignano, not a protest, no hesitation, and no fear manifested for the future. Unfortunately Pope Urban did not realize the hopes to which his election had given rise. He showed himself whimsical, haughty, suspicious, and sometimes choleric in his relations with the cardinals who had elected him. Too obvious roughness and blameable extravagances seemed to show that his unexpected election had altered his character. St. Catherine of Siena, with supernatural courage, did not hesitate to make him some very well-founded remarks in this respect, nor did she hesitate when there was question of blaming the cardinals in their revolt against the pope whom they had previously elected. Some historians state that Urban openly attacked the failings, real or supposed, of members of the Sacred College, and that he energetically refused to restore the pontifical see to Avignon. Hence, they add, the growing opposition. However that may be, none of these unpleasant dissensions which arose subsequently to the election could logically weaken the validity of the choice made on 8 April. The cardinals elected Prignano, not because they were swayed by fear, though naturally they were somewhat fearful of the mischances that might grow out of delay. Urban was pope before his errors; he was still pope after his errors. The passions of King Henry IV or the vices of Louis XV did not prevent these monarchs from being and remaining true descendants of St. Louis and lawful kings of France. Unhappily such was not, in 1378, the reasoning of the Roman cardinals. Their dissatisfaction continued to increase. Under pretext of escaping the unhealthy heat of Rome, they withdrew in May to Anagni, and in July to Fondi, under the protection of Queen Joanna of Naples and two hundred Gascon lances of Bernardon de la Salle. They then began a silent campaign against their choice of April, and prepared men's minds for the news of a second election. On 20 September thirteen members of the Sacred College precipitated matters by going into conclave at Fondi and choosing as pope Robert of Geneva, who took the name of Clement VII. Some months later the new pontiff, driven from the Kingdom of Naples, took up his residence at Avignon; the schism was complete.
Clement VII was related to or allied with the principal royal families of Europe; he was influential, intellectual, and skilful in politics. Christendom was quickly divided into two almost equal parties. Everywhere the faithful faced the anxious problem: where is the true pope? The saints themselves were divided: St Catherine of Siena, St. Catherine of Sweden, Bl. Peter of Aragon, Bl. Ursulina of Parma, Philippe d'Alencon, and Gerard de Groote were in the camp of Urban; St. Vincent Ferrer, Bl. Peter of Luxemburg, and St. Colette belonged to the party of Clement. The century's most famous doctors of law were consulted and most of them decided for Rome. Theologians were divided. Germans like Henry of Hesse or Langstein (Epistola concilii pacis) and Conrad of Glenhausen (Ep. brevis; Ep. Concordioe) inclined towards Urban; Pierre d'Ailly, his friend Philippe de Maizieres, his pupils Jean Gerson and Nicholas of Clemanges, and with them the whole School of Paris, defended the interests of Clement. The conflict of rival passions and the novelty of the situation rendered understanding difficult and unanimity impossible. As a general thing scholars adopted the opinion of their country. The powers also took sides. The greater number of the Italian and German states, England, and Flanders supported the pope of Rome. On the other hand France, Spain, Scotland, and all the nations in the orbit of France were for the pope of Avignon. Nevertheless Charles V had first suggested officially to the cardinals of Anagni the assembling of a general council, but he was not heard. Unfortunately the rival popes launched excommunication against each other; they created numerous cardinals to make up for the defections and sent them throughout Christendom to defend their cause, spread their influence, and win adherents. While these grave and burning discussions were being spread abroad, Boniface IX had succeeded Urban VI at Rome and Benedict XIII had been elected pope at the death of Clement of Avignon. "There are two masters in the vessel who are fencing with and contradicting each other", said Jean Petit at the Council of Paris (1406). Several ecclesiastical assemblies met in France and elsewhere without definite result. The evil continued without remedy or truce. The King of France and his uncles began to weary of supporting such a pope as Benedict, who acted only according to his humour and who caused the failure of every plan for union. Moreover, his exactions and the fiscal severity of his agents weighed heavily on the bishops, abbots, and lesser clergy of France. Charles VI released his people from obedience to Benedict (1398), and forbade his subjects, under severe penalties, to submit to this pope. Every bull or letter of the pope was to be sent to the king; no account was to be taken of privileges granted by the pope; in future every dispensation was to be asked of the ordinaries.
This therefore was a schism within a schism, a law of separation. The Chancellor of France, who was already viceroy during the illness of Charles VI, thereby became even vice-pope. Not without the connivance of the public power, Geoffrey Boucicaut, brother of the illustrious marshal, laid siege to Avignon, and a more or less strict blockade deprived the pontiff of all communication with those who remained faithful to him. When restored to liberty in 1403 Benedict had not become more conciliating, less obstinate or stubborn. Another private synod, which assembled in Paris in 1406, met with only partial success. Innocent VII had already succeeded Boniface of Rome, and, after a reign of two years, was replaced by Gregory XII. The latter, although of temperate character, seems not to have realized the hopes which Christendom, immeasurably wearied of these endless divisions, had placed in him. The council which assembled a Pisa added a third claimant to the papal throne instead of two (1409). After many conferences, projects, discussions (oftentimes violent), interventions of the civil powers, catastrophes of all kinds, the Council of Constance (1414) deposed the suspicious John XXIII, received the abdication of the gentle and timid Gregory XII, and finally dismissed the obstinate Benedict XIII. On 11 November, 1417, the assembly elected Odo Colonna, who took the name of Martin V. Thus ended the great schism of the West.
(2) From this brief summary it will be readily concluded that this schism did not at all resemble that of the East, that it was something unique, and that it has remained so in history. It was not a schism properly so called, being in reality a deplorable misunderstanding concerning a question of fact, an historical complication which lasted forty years. In the West there was no revolt against papal authority in general, no scorn of the sovereign power of which St. Peter was the representative. Faith in the necessary unity never wavered a particle; no one wished voluntarily to separate from the head of the Church. Now this intention alone is the characteristic mark of the schismatic spirit (Summa, II-II, Q. xxxix, a. 1). On the contrary everyone desired that unity, materially overshadowed and temporarily compromised, should speedily shine forth with new splendour. The theologians, canonists, princes, and faithful of the fourteenth century felt so intensely and maintained so vigorously that this character of unity was essential to the true Church of Jesus Christ, that at Constance solicitude for unity took precedence of that for reform. The benefit of unity had never been adequately appreciated till it had been lost, till the Church had become bicephalous of tricephalous, and there seemed to be no head precisely because there were too many. Indeed the first mark of the true Church consists above all in unity under one head, the Divinely appointed guardian of the unity of faith and of worship. Now in practice there was then no wilful error regarding the necessity of this character of the true Church, much less was there any culpable revolt against the known head. There was simply ignorance, and among the greater number invincible ignorance regarding the person of the true pope, regarding him who was at that time the visible depositary of the promises of the invisible Head. How indeed was this ignorance to be dispelled? The only witnesses of the facts, the authors of the double election, were the same persons. The cardinals of 1378 held successive opinions. They had in turn testified for Urban, the first pope elected, on 8 April, and for Clement of Avignon on 20 September. Who were to be believed? The members of the Sacred College, choosing and writing in April, or the same cardinals speaking and acting contradictorily in September? Fondi was the starting point of the division; there likewise must be sought the serious errors and formidable responsibilities.
Bishops, princes, theologians, and canonists were in a state of perplexity from which they could not emerge in consequence of the conflicting, not disinterested, and perhaps insincere testimony of the cardinals. Thenceforth how were the faithful to dispel uncertainty and form a morally sure opinion? They relied on their natural leaders, and these, not knowing exactly what to hold, followed their interests or passions and attached themselves to probabilities. It was a terrible and distressing problem which lasted forty years and tormented two generations of Christians; a schism in the course of which there was no schismatic intention, unless exception perhaps be made of some exalted persons who should have considered the interests of the Church before all else. Exception should also be made of some doctors of the period whose extraordinary opinions show what was the general disorder of minds during the schism (N. Valois, I, 351; IV, 501). Apart from these exceptions no one had the intention of dividing the seamless robe, no one formally desired schism; those concerned were ignorant or misled, but not culpable. In behalf of the great majority of clergy and people must be pleaded the good faith which excludes all errors and the wellnigh impossibility for the simple faithful to reach the truth. This is the conclusion reached by a study of the facts and contemporary documents. This King Charles V, the Count of Flanders, the Duke of Brittany, and Jean Gerson, the great chancellor of the university, vie with one another in declaring. D'Ailly, then Bishop of Cambrai, in his diocesan synods echoed the same moderate and conciliatory sentiments. In 1409 he said to the Genoese: "I know no schismatics save those who stubbornly refuse to learn the truth, or who after discovering it refuse to submit to it, or who still formally declare that they do not want to follow the movement for union". Schism and heresy as sins and vices, he adds in 1412, can only result from stubborn opposition either to the unity of the Church, or to an article of faith. This is the pure doctrine of the Angelic Doctor (cf. Tshackert, "Peter von Ailli", appendix 32, 33).
(3) Most modern doctors uphold the same ideas. It suffices to quote Canon J. Didiot, dean of the faculty of Lille: "If after the election of a pope and before his death or resignation a new election takes place, it is null and schismatic; the one elected is not in the Apostolic Succession. This was seen at the beginning of what is called, somewhat incorrectly, the Great Schism of the West, which was only an apparent schism from a theological standpoint. If two elections take place simultaneously or nearly so, one according to laws previously passed and the other contrary to them, the apostolicity belongs to the pope legally chosen and not to the other, and though there be doubts, discussions, and cruel divisions on this point, as at the time of the so-called Western Schism, it is no less true, no less real that the apostolicity exists objectively in the true pope. What does it matter, in this objective relation, that it is not manifest to all and is not recognized by all till long after? A treasure is bequeathed to me, but I do not know whether it is in the chest A or in the casket B. Am I any less the possessor of this treasure?" After the theologian let us hear the canonist. The following are the words of Bouix, so competent in all these questions. Speaking of the events of this sad period he says: "This dissension was called schism, but incorrectly. No one withdrew from the true Roman pontiff considered as such, but each obeyed the one he regarded as the true pope. They submitted to him, not absolutely, but on condition that he was the true pope. Although there were several obediences, nevertheless there was no schism properly so-called" (De Papa, I, 461).
(4) To contemporaries this problem was, as has been sufficiently shown, almost insoluble. Are our lights fuller and more brilliant than theirs? After six centuries we are able to judge more disinterestedly and impartially, and apparently the time is at hand for the formation of a decision, if not definitive, at least better informed and more just. In our opinion the question made rapid strides towards the end of the nineteenth century. Cardinal Hergenrother, Bliemetzrieder, Hefele, Hinschius, Kraus, Bruck, Funk, and the learned Pastor in Germany, Marion, Chenon, de Beaucourt, and Denifle in France, Kirsch in Switzerland, Palma, long after Rinaldi, in Italy, Albers in Holland (to mention only the most competent or illustrious) have openly declared in favour of the popes of Rome. Noel Valois, who assumes authority on the question, at first considered the rival popes as doubtful, and believed "that the solution of this great problem was beyond the judgment of history" (I,8). Six years later he concluded his authoritative study and reviewed the facts related in his four large volumes. The following is his last conclusion, much more explicit and decided than his earlier judgment: "A tradition has been established in favour of the popes of Rome which historical investigation tends to confirm". Does not this book itself (IV, 503), though the author hesitates to decide, bring to the support of the Roman thesis new arguments, which in the opinion of some critics are quite convincing? A final and quite recent argument comes from Rome. In 1904 the "Gerarchia Cattolica", basing its arguments on the date of the Liber Pontificalis, compiled a new and corrected list of sovereign pontiffs. Ten names have disappeared from this list of legitimate popes, neither the popes of Avignon nor those of Pisa being ranked in the true lineage of St. Peter. If this deliberate omission is not proof positive, it is at least a very strong presumption in favour of the legitimacy of the Roman popes Urban VI, Boniface IX, Innocent VII, and Gregory XII. Moreover, the names of the popes of Avignon, Clement VII and Benedict XIII, were again taken by later popes (in the sixteenth and eighteenth centuries) who were legitimate. We have already quoted much, having had to rely on ancient and contemporary testimonies, on those of the fourteenth and fifteenth centuries as on those of the nineteenth and even the twentieth, but we shall transcribe two texts borrowed from writers who with regard to the Church are at opposite poles. The first is Gregorovius, whom no one will suspect of exaggerated respect for the papacy. Concerning the schismatic divisions of the period he writes: "A temporal kingdom would have succumbed thereto; but the organization of the spiritual kingdom was so wonderful, the ideal of the papacy so indestructible, that this, the most serious of schisms, served only to demonstrate its indivisibility" (Gesch. der Stadt Rom im Mittelalter, VI, 620). From a widely different standpoint de Maistre holds the same view: "This scourge of contemporaries is for us an historical treasure. It serves to prove how immovable is the throne of St. Peter. What human organization would have withstood this trial?" (Du Pape, IV, conclusion).
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Western Vicariate of the Cape of Good Hope
The Western vicariate and the Central prefecture, although different in name, are virtually one. From 1874 to 1882 the Central prefecture was under the charge of the Missionary Fathers of Lyons; on their withdrawal part of it was committed to the Oblates of St. Francis de Sales, and became the Orange River prefecture; the rest was incorporated in the Western vicariate. This now has an area of 82,757 square miles. It is bounded on the north by the Olifants River, on the east by the Roggeveldt Mountains and the Gouritz River, on the south and west by the sea. The islands of St. Helena and Ascension are included in this vicariate. Bartolomeu Dias first planted the cross on South African soil at Croix Island, Algoa Bay, in 1486; and the Cape soon became a place of frequent call for Portuguese ships. From the well-known habits of this people we may conjecture that Mass was thenceforth celebrated frequently on these shores. The great missionary work of the Portuguese on the Zambesi did not extend to the Cape. The first Dutch governor, van Riebeek, arrived at the Cape in 1652; but under his regime and that of his successors, the public profession of the Catholic faith was forbidden. A new spirit animated the Dutch high commissioner, de Mist, who, in terms of the Treaty of Amiens, took possession of the Cape, after a brief British occupation. Under very slight restrictions he issued an edict of religious toleration.
The first English governor reversed these measures, and later Lord Charles Somerset showed bitter hostility to Catholics. But through the good offices of Bishop Poynter of the English Midland District, the government agreed to salary a Catholic pastor for the Cape. On New Year's Day, 1820, Bishop Slater, Vicar Apostolic of Mauritius (which vicariate included the Cape), installed Father Scully in Cape Town. For the next eighteen years the ecclesiastical history of the colony is one of pitiful squabbles between pastors and people, with a short truce in the time of a Dutch priest named Wagenaar. On 6 June, 1837, Gregory XVI formed the Cape of Good Hope into a vicariate separate from Mauritius. In August following, Patrick Raymond Griffith, O.P., was consecrated Bishop of Paleopolis, in the church of St. Andrew, Dublin; and on 20 April, 1838, he set foot in Cape Town with Fathers Burke and Corcoran. After his first visitation, which was made chiefly in the labouring ox-waggon, and extended as far as Port Elizabeth and Grahamstown, he estimated the Catholic population of the Country at 500. Worse than the paucity of numbers, were the lax morality and poor Catholic spirit of so many. A first painful duty of the bishop was to depose a body of churchwardens, who claimed to act as a board of directors of the vicariate. Some seceded, but this prompt action restored peace and Catholic order. In 1851 he completed the fine church which is still the cathedral of Cape Town. At his death in 1862 his flock was united and no longer ashamed of their faith, several schools and churches having been established throughout the vicariate.
Dr. Grimley was appointed coadjutor to the first vicar Apostolic in 1861, and succeeded him in 1862. He brought out the Dominican Sisters and Marist Brothers; and died in 1871, just after his return from the Vatican Council. The name which is connected with the greatest progress of the Western vicariate is that of the Right Rev. John Leonard, D.D., who was curate at Blanchardstown, Dublin, when appointed to succeed Dr. Grimley. Nearly all the works recorded in the next paragraph were accomplished during his episcopate of thirty-five years. He was succeeded in 1907, the year of his death, by the Right Rev. John Rooney, who had been his coadjutor for twenty-one years.
There are 33 priests in the Western vicariate, of whom three are regulars (Salesians). Out of 153 religious, 28 are Marist Brothers and Salesians; the rest are nuns — Dominicans, Sisters of Nazareth, and Sisters of the Holy Cross. There are 19 churches, 10 convents, an orphanage, an industrial school and 29 elementary schools. The only organ of Catholic opinion in South Africa is the Catholic Magazine for South Africa, founded in 1891 by Rev. Dr. Kolbe, now edited by the present writer. The Catholic population of the vicariate is over 8000 — mostly of European descent.
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Westminster Abbey
This most famous of all English abbeys is situated within the precincts of the Royal Palace of Westminster, like Holyrood in Scotland and the Escurial in Spain. Its site, on the northern side of the River Thames, a mile or two above the ancient City of London, was formerly known as Thorney or the Isle of Thorns. The date of the foundation of the abbey is quite uncertain. The Venerable Bede (d. 736) does not mention it, but an early and long-received tradition ascribes it to Sebert, King of the East Saxons, who likewise founded St. Paul's, London. The given is 616 and the church is said to have been miraculously consecrated by St. Peter himself. But though this is mere legend, invented probably in the thirteenth century, it is tolerably certain that the monastery existed as early as the eighth century, for it is in a charter of King Ofa, dated 785, that it is first called Westminster, to distinguish it apparently from the minster of St. Paul's to the east. There is also extant a tenth century charter of King Edgar in which the boundaries of the abbey property are defined, and according to William of Malmesbury, St. Dunsan brought twelve Benedictine monks from Glastonbury to Westminster about 960, though the authenticity of this statement has been doubted.
At any rate, whatever the beginnings may have been, it is quite certain that there was an important church standing, and a community of Benedictines in existence at Westminster, when Edward the Confessor began to build in 1055. Of this first Saxon church and monastery no traces remain, and even its plan and site are for the most part conjectural. During his exile in Normandy Edward had vowed to make a pilgrimage to Rome if he should regain his throne. The pope absolved him from this vow on condition that he built or restored an abbey in honour of St. Peter, and this condition Edward fulfilled at Westminster, his friend Edwin being abbot at the time. The earlier buildings were demolished to make way for the new choir and transepts, which were finished and consecrated in 1065, a few days before the king's death. The monastery was planned for seventy monks, but the actual number seems never to have been more than about fifty. The nave of the church was begun in 1110 and completed about 1163 when the Confessor's relics were translated, on his canonization, to a stately shrine in the middle of the choir. Early in the thirteenth century a large eastern lady-chapel was substituted for the small semi-circular one behind Edward's high altar, and this was consecrated in 1220. The growing needs of the community and the constant stream of pilgrims to the tomb of the miracle-working Confessor soon necessitated further changes, and, aided by the munificence of Henry III, a period of great building activity set in. The demolition of the Norman church began in 1245, and during the next thirty years the whole of the eastern part of the church, together with about half the nave, were rebuilt, and the shrine of St. Edward was moved to its present position in the apse behind the high altar. The abbots during this period were Richard Crokesley and Richard Ware. The death, however, of Henry in 1272, a disastrous fire in 1298 which consumed the whole of the monastic buildings, and the "Black Death" in 1349, which carried off Abbot Byrcheston and twenty-six of his monks, so drained the resources of the abbey that all building operations ceased for nearly a century. Under Abbot Litlyngton (1362-86) the conventual parts were rebuilt, after which the western bays of the nave were taken in hand. Progress was slow, however, and the nave was not finally completed until 1517, whilst the western towers were not added until the eighteenth century. In 1502 Henry VII commenced the beautiful eastern lady-chapel which bears his name and was intended by him to enshrine the remains of his uncle Henry VI. Robert Vertue was the architect and his work is far in advance of any other contemporary building. Its wonderful fanvault has never been surpassed either in beauty of design or in the daring skill displayed in its actual construction. In this chapel stands the tomb of its pious founder who died in 1509.
As regards the internal history of Westminster, it must have been much like any other large and important monastery of the same period and apparently full of life and vigour. The "Customary", drawn up by Abbot Ware (1258-84), supplies us with the details of the daily life of the monks, but, apart from this, the close proximity of the abbey to the royal palace, the fact of its being under direct royal patronage, as well as its possessing a noted shrine much visited by pilgrims, combined to bring it prominently into the religious and civil life of the nation. The abbots were important personages with seats in the House of Lords. Their position enabled them to foster learning and the arts. The first printing-press in England was set up within the monastic precincts by Caxton in 1477 under the patronage of Abbot Esteney. Simon Langham (1349-62) deserves mention because of his being the only Abbot of Westminster to become a cardinal. He was successively Bishop of Ely, Archbishop of Canterbury, Lord High Treasurer, and Lord Chancellor, and finally Cardinal-Bishop of Palestrina. For many years he devoted large annual sums of money towards the building expenses of his old abbey, and, at his death in 1376, he bequeathed the greater part of his fortune for the same purpose. He was buried at Westminster, in St. Benedict's Chapel, where his tomb may still be seen.
In 1539 the monastery was suppressed and the monks, then less than thirty in number, were dispersed, being replaced by a dean and twelve prebendaries, who acknowledged the royal supremacy. William, Boston, or Benson, the last abbot, became the first dean. In 1540 the abbey was made the cathedral church of a new see, Thomas Thirlby being the first and only Protestant Bishop of Westminster. Ten years later this bishopric was suppressed. In 1556 Queen Mary restored Westminster to the Benedictines andDr. John Feckenham, who had been professed at Evesham before the dissolution, was made abbot. He was the last mitred abbot to sit in the House of Lords. On the accession of Queen Elizabeth in 1559, the monks were again ejected from Westminster and superseded by a Protestant dean and chapter, which arrangement has continued down to the present day. Westminster Abbey is designated a "Royal peculiar", its officials are appointed by the Crown, and the abbey itself is extra-diocesan, that is, exempt from the jurisdiction of the Bishop of London in whose diocese it was situated. This exemption from episcopal jurisdiction was first obtained by Abbot Crokesley (1246-58) and has been perpetuated under the Protestant regime. The right of sanctuary was enjoyed by Westminster from Norman times, and even after the Reformation it lingered on in a modified form until finally abolished by King James I. The greater part of the old monastic buildings are now used as a public school. As was usual in all the larger monasteries, there had always been a school in the monastic cloister, the minute regulations for which may be found carefully detailed in Abbot Ware's "Customary". To replace this, at the Reformation, Henry VIII founded a new school, which was afterwards given collegiate rank by Elizabeth and it now ranks as one of the leading English public schools. The scholars of Westminster still have certain rights and privileges within the abbey itself, such as greeting the sovereign with acclamation, on behalf of the English people, at the moment of his coronation. From its earliest days Westminster has witnessed the coronations of almost all the English sovereigns and their consorts, commencing with Harold, the successor of Edward the Confessor, and William the Conqueror, in 1066. There are two coronation chairs. The first, which stands in St. Edward's Chapel against the back of the high altar screen, contains the stone on which the Scottish kings had formerly been crowned. This stone, according to legend, is supposed to have been the identical one on which Jacob rested his head at Bethel, and to have been taken thence to Egypt and then through Spain to Ireland, about 700 B.C., where it stood upon the sacred Hill of Tara, and it is said to have been removed thence to Scone in Scotland, in 330 B.C., by Fergus, the founder of the Scottish monarchy. But whatever its origin may have been, Edward I in 1297 brought it to Westminster and on it every sovereign of England since Edward II has been crowned, excepting only Edward V. The other chair, the queen's, which now stands in Henry VII's Chapel, was made for Mary, the wife of William III, who was crowned with him in 1689. Besides being the scene of their coronations, Westminster is also the burial-place of many English sovereigns and their consorts, e.g. Henry III, Edward I, Edward II, Richard II, Henry V, and six queens, whose tombs are in St. Edward's Chapel, and Henry VII, Mary Queen of Scots, Elizabeth, and Mary Tudor, and Margaret, the widow of Henry V, who lie buried in Henry VII's Chapel. Numerous other celebrities, poets, statesmen, warriors, etc., illustrious in English history, have likewise been buried within the abbey, so that it has become a national honour to be given a resting place there, though unfortunately it cannot be said that their tombs do anything but mar the beauty of the building. The pre-Reformation tombs accord with the medieval architecture of the abbey, but those of later date, though many of them good work in themselves, are completely out of harmony with their surroundings.
The extreme length of the abbey, including Henry VII's Chapel, is 511 ft.; the width of the nave and aisles 79 ft.; and the height to the vaulting 102 ft., which is unusually lofty for an English church. Exteriorly, the want of a central tower detracts somewhat from the general effect, and the eighteenth century western towers are poor compared with the rest of the building, but the grace and beauty of the interior, in spite of the incongruous tombs and monuments, are surpassed by few other Gothic churches in the world. Much judicious restoration of the fabric has been successfully carried out in recent years. Apart from the immediate monastic precincts, the abbey domains were very extensive, comprising numerous manors and other endowments, but most of these have now passed into other hands. The revenues of the abbey at the time of the dissolution amounted to £3471 (equivalent to about £35,000 or $154,000 at the present day), but though shorn of so many of its ancient possessions, the Chapter of Westminster is still a very wealthy collegiate body.
DUGDALE, Monasticon Anglicanum (London, 1817-30); LESLIE, Catholic Guide to Westminster Abbey (London, 1902); HENRY BRADSHAW SOCIETY, Missale Westmonasteriensis, ed. LEGG (3 vols., London, 1891-96); IDEM, Customary of St. Peter's Westminster, ed. THOMPSON (London, 1904); LETHABY, Westminster Abbey and the Kings' Craftsmen (London, 1906); BOND, Westminster Abbey (London, 1909); FLETE, Hist. of Westminster Abbey, ed. ROBINSON (Cambridge, 1909); STANLEY, Historical Memorials of Westminster Abbey (London, 1868).
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Westminster Cathedral
As a national expression of religious faith given by Roman Catholics to England since the Reformation, Westminster Cathedral, London, stands pre-eminent. This distinction is due to vastness of proportion, and original qualities of design. The project of erecting a cathedral for the metropolitan see originated in 1865, with the first archbishop of the restored hierarchy, but it was not until thirty years later that the building was commenced by Cardinal Vaughan from the design of the late John Francis Bentley. On the death of the architect, in 1902, the structure was practically complete, but the internal decoration had scarcely been attempted. The whole building covers an area of about 54,000 square feet; the dominating factor of the scheme, apart from the campanile, being a spacious and uninterrupted nave, 60 feet wide, covered with domical vaulting.
In planning the nave, a system of supports was adopted not unlike that to be seen in most Gothic cathedrals, where huge, yet narrow, buttresses are projected at intervals, and stiffened by transverse walls, arcading and vaulting. But while, in a Gothic cathedral these counterforts are generally most conspicuous features outside the building, at Westminster Cathedral they are limited to the interior, the space between being entirely utilized, as at St. Mark's, Venice. It should be noted, however, that in the latter instance the cruciform plan is emphasized by making the transepts as important as the nave, while at Westminster Cathedral they are virtually shut off by the nave arcades, that maintain an unbroken continuity from west to east. This rhythm, or repetition of parts, produces an effect of length and height quite lacking in the Venetian prototype. The main piers and transverse arches that support the domes divide the nave into three compartments, each 60 feet square. The domes rest on the arches at a height of 90 feet from the floor; the total internal height being 111 feet, or about 10 feet higher than the choir of Westminster Abbey.
In selecting the pendentive type of dome, of shallow concavity, for the main roofing, weight and pressure were reduced to a minimum. The pendentures that occupy the angles of the square compartments, and develop a circle 60 feet in diameter at a height of 90 feet from the floor, may be regarded as corbels, by which the weight of the domes is directed to the main piers. The domes and pendentures are formed of concrete, and as extraneous roofs of timber were dispensed with, it was necessary to provide a thin independent outer shell of impervious stone. The concrete flat roofing around the domes is covered with asphalt. The sanctuary, 54 feet square, is essentially Byzantine in its system of construction. The extensions that open out on all sides make the luminous corona of the dome, raised aloft on pendentives, seem independent of support. The extensions on the north and south of the sanctuary are occupied by the organ galleries. On the exterior, the group formed by the sanctuary and the eastern turrets presents a subtle gradation of parts more oriental than the rest of the building and perhaps more expressive of the internal arrangements.
The eastern termination of the cathedral forming the retro- choir, whether viewed from the outside or the inside, suggests the Romanesque, or Lombardic style of Northern Italy. The crypt with openings into the sanctuary, thus closely following the Church of St. Ambrose, Milan, the open colonnade under the eaves, the timber roof following the curve of the apex, are all familiar features. The huge buttresses, however, give distinction, and resist the pressure of a vault 48 feet in span. Although the cruciform plan is hardly noticeable inside the building, it is emphasized outside by the boldly projecting transepts. These with their twin gables, slated roofs, and square turrets with pyramidal stone cappings suggest a Norman prototype, and all in striking contrast to the rest of the design. The aspiring note, however, is provided by the campanile, 30 feet square, that rises from the ground to a height of 284 feet. Like some of the well-known towers of Italy its lines are unbroken for marking the height.
The main structural parts of the building are of brick and concrete, the latter material being used for the vaulting and domes of graduated thickness and complicated curve. Following byzantine tradition, the interior was designed with a view to the future application of marble and mosaic; and throughout the exterior, the lavish introduction of stone bands in connection with the red brickwork produces an impression quite foreign to the English eye. The main entrance facade owes its composition, in a measure, to accident rather than design. Its apparent lack of height caused by the unavoidable recession of the upper parts is however compensated for by the lofty campanile, not many feet away. The most prominent feature of the facade is the deeply recessed arch over the central entrance, flanked by tribunes, and stairway turrets. The tympanum of this arch is left vacant for a subject in mosaic. The elevation on the north, with a length of nearly 300 feet contrasted with the vertical lines of the campanile and the transepts, is most impressive. It rests on a continuous and plain basement of granite, and only above the flat roofing of the chapels does the structure assume a varied outline. The porch next the tower is an ornate and pleasing feature of this elevation. The lighting of the nave and sanctuary mainly depends on large lunettes, just under the main vaulting.
On entering the cathedral the visitor who knows St. Mark's, Venice, or the churches of Constantinople, will note the absence of a spacious and well lighted outer narthex, comprising all the main entrances; but this is soon forgotten in view of the fine proportions of the nave, and the marble columns, with capitals of Byzantine type, that support the galleries and other subsidiary parts of the building. The marbles selected for the columns were, in some instances, obtained from formations quarried by the ancient Romans, chiefly in Greece. Thus, in the nave and transepts there are monoliths of the green breccia of Atrax, in Thessaly, and the grayish green marble of Carystus, in the Island of Euboaea. Besides these we see the pale green cipollino of Switzerland, the red marble of Langerdoc, and varigated breccias from Italy. In the sanctuary eight columns of yellow marble, from Verona, support the baldacchino over the high altar, and others, white and pink, from Norway, support the organ galleries. Two columns of the black and white breccia from the Pyrenees adorn the shafts of Italian pavonazzo are in the baptistery, the chapel of the holy souls, and the sanctuary. In the crypt, under the retro-choir, sturdy monoliths of red granite support the vaulting, and others, the gallery at the west end of the nave.
Respecting the general scheme of internal decoration the architect's intention was based on an appreciation of the principles underlying the application of marble and mosaic, as exemplified by St. Mark's, Venice, and the churches of Ravenna and Constantinople. Accordingly we find in his design, the two materials separated by a boldly defined cornice at a uniform level throughout; the lower part being reserved for the marble plating, and the upper for mosaic. The decoration already done is confined to the sanctuary and the chapels. Two of the latter, the chapel of the holy souls, and the chapel of Sts. Gregory and Augustine, are finished throughout. The little shrine of the Sacred Heart is also finished; and the marble plating is completed in the chapel of the Blessed Sacrament, the Lady Chapel, the chapel of St. Thomas, and St. Peter's crypt. The altars were all in position before the consecration of the cathedral on 28 June, 1910.
The chapels entered from the aisles of the nave are 22 feet wide, and roofed with simple barrel vaulting. The chapel of Sts. Gregory and Augustine, next the baptistery, from which it is separated by an open screen of marble, was the first to have its decoration completed. The marble lining of the piers rises to the springing level of the vaulting and this level has determined the height of the altar reredos, and of the screen opposite. On the side wall, under the windows, the marble dado rises to but little more than half this height. From the cornices, at their levels, begins the mosaic decoration on the walls and vault. This general arrangement will apply to all the chapels entered from the sides of the nave, yet each chapel will have its own distinct artistic character. Thus in the chapel of the holy souls on the opposite side of the nave, there are but slight deviations from the arrangement just described, though the tone of he decoration is more subdued, and the details differ. Italian marbles of sombre tint are applied to the lower part of the walls, and silver takes the place of gold on the vault. The other chapels of this series dedicated to St. Joseph, St. Paul, St. George, and the English Martyrs, St. Patrick, and St. Andrew, are at present without their decoration. The chapel of the Blessed Sacrament, on the north side of the sanctuary, and the Lady Chapel, on the south, are entered from the transepts, twenty-two feet wide, lofty, with open arcades, barrel vaulting, and apsidal ends; in plan they are alike. Over the altar of the Blessed Sacrament chapel a baldacchino is suspended from the vault, and the chapel is enclosed with bronze grilles and gates. In the Lady Chapel the altar reredos will have a picture in mosaic of the Virgin and Child.
The central feature of the decoration in the cathedral is of course the baldacchino over the high altar in the sanctuary. This is one of the largest structures of its kind, the total width being 31 feet, and the height 38 feet. The upper part of white marble is richly inlaid with coloured marbles, lapis lazuli, pearl, and gold. Behind the baldacchino the crypt emerges above the floor of the sanctuary, and the podium thus formed is broken in the middle by the steps that lead up to the retro-choir. The curved wall of the crypt is lined with narrow slabs of green carystran marble. Opening out of this crypt is a smaller chamber, directly under the high altar. Here are laid the venerated remains of the first two archbishop of Westminster, Cardinal Wiseman and Cardinal Manning. The altar andrelics of St. Edmund of Canterbury occupy a recess on the south side of the chamber. The little chapel of St. Thomas of Canterbury, entered from the north transept, is used as a chantry for the late Cardinal Vaughan. A large crucifix suspended from the sanctuary arch dominates the whole interior of the cathedral.
JOHN A. MARSHALL 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of England

Westphalia[[@Headword:Westphalia]]

Westphalia
A province of Prussia situated between the Rhine and the Weser. It is bounded on the northwest and north by the Netherlands and Hanover, on the east by Schaumburg-Lippe, Hanover, Lippe-Detmold, Brunswick, Hesse-Nassau, and Waldeck, on the south and southwest by Hesse-Nassau, on the west by the province of the Rhine and the Netherlands. It is the tenth in size and the third in population of the Prussian provinces, having an area of 7804 square miles, and 4,125,096 inhabitants. Of its population 2,121,534 are Catholics, and 1,947,672 Evangelicals. The province has 107 cities and 1468 village communities. In the south and northeast it is mountainous, in the other sections it is level. The chief industries are agriculture, breeding of cattle, mining, and manufactures. The industrial section on the Ruhr River contains the most productive coal beds of Germany and also the most valuable iron mines. Consequently this district is the seat of the most extensive mining industry, large iron forges, and innumerable factories for the manufacture of machinery and the working of iron. The relatively small district of 386 square miles contains some twenty towns of more than 20,000 inhabitants with altogether a population of 750,000. The other manufactures are chiefly linen and other textile products. 53.4 per cent of the inhabitants make their living in mining and manufacturing industries, 26.2 per cent in agriculture, 10 per cent in commerce and traffic. Still 42.4 per cent of the area is given up to farming and gardening.
HISTORY
In the earliest era the province was inhabited by the German tribes of the Sicambri, Bructeri, Marsi, and Cherusci. For a short time it was held by the Romans, having been conquered by Drusus and Tiberius, the sons of Augustus, in a series of campaigns during the years 12 B.C. to A.D. 5. The Romans were defeated in the great battle in the Teutoburg Forest (A.D. 9), and Germanicus was not able to reconquer the country. In the third century the Saxons pushed their way into the province from the Cimbrian peninsula; other tribes joined them, either voluntarily or under compulsion, and thus there arose a large confederation of tribes which bore the name of Saxons. The western part of the province between the Weser and the Lower Rhine appears from about the year 800 in the historical sources under the name of Westphalia, while the district on both banks of the Weser was called Engern, and the district between the Weser and the Elbe bore the name of Eastphalia. In the later Middle Ages the name Engern disappeared and the region of the Weser was then considered a part of Westphalia. No one has yet been able to give a satisfactory explanation of the names Westphalia and Eastphalia. Among the various meanings suggested have been: fâl, horse; fale, inhabitant of a lowland;vallum, boundary wall, etc.
The Westphalians were brought into contact with Christianity in the seventh century. The first apostles (about A.D. 695) were the two Ewalds, known from the colour of their hair as the White and the Black Ewald. However, the account of Bede (Hist. eccl. gent. Angl., lib. V, c.x) is uncertain and contradictory. At a later date the conversion of the Saxons especially engaged the attention of St. Boniface. He was not, however, able to carry out his desire, although Westphalian folk-lore has stories of the preaching ofBoniface and even of his founding of churches. Probably, even though the proof is lacking, the attempts to found missions among the Saxons proceeded from Cologne. No permanent success was gained by the campaigns of the Frankish King Pepin (751-68) against the Saxons. The country was finally subdued after several bloody wars (772-804) by Pepin's son Charlemagne, who, as an apostle of the sword, brought the Saxons to Christianity. The questions asked the Saxon candidates for baptism are still in existence, as well as the answers that were to be made in which they were obliged to renounce the gods Donar, Wodan, and Saxnot. The baptism of the Saxon Duke Widukind (785) was of much importance; for after baptism he was unswervingly loyal toChristianity and its zealous promoter. The same is true of the Westphalians in general. After they had once accepted the Christian faith, which "had been preached to them with an iron tongue by their bitterest enemies", hardly any other people were as loyally and devotedly attached to Christianity. Charlemagne's chief assistants in the missionary work were Sturm (who converted the country around Paderborn), Lebwin (who brought the western districts of Westphalia to Christianity), and Liudger (who converted the district surrounding Münster). At the end of the eighth and the beginning of the ninth centuries the missionary districts of Osnabruck, Münster, Minden, and Paderborn were raised to dioceses. The southern part of the province, in the neighbourhood of Ruhr and Lippe, fell to the Archdiocese of Cologne. Louis the Pious continued the work of his father. During his reign the first monasteries were founded; the most celebrated of these are the Benedictine Abbey of Corvey (815), and the Abbey of Herford (819) for Benedictine nuns.
Westphalia, as has already been said, was only a part of Saxony, and in about the year 900 Saxony was made a duchy, after Ludolf, the ancestor of the ducal house, had been made a margrave in 850 during the reign of Louis the German. The duchy continued to exist until 1180. The last and greatest of the dukes was Henry the Lion, who lost the duchy through disloyalty to the emperor. This led to the division of Westphalia into numerous principalities. The southern part, the "Sauerland", fell as the Duchy of Westphalia to the Archdiocese of Cologne which retained it until 1803. This duchy had its own constitution and its own diet. The head of the ecclesiastical government was the court of the officiality. Up to 1434 the court was held at Arnsberg, and after that at Werl. The attempts of the Archbishops of Cologne to extend the ducal power even over the northern part of the province were unsuccessful. Instead of the jurisdiction of Cologne, the Bishops of Münster, Osnabruck, Paderborn, and Minden, who had long had secular sovereignty, became independent ruling princes. At the same time numerous smaller principalities were created, such as the countships of Mark, Ravensberg, Tecklenburg, Rietberg, and Steinfurt, the free imperial city of Dortmund, the principality of the Abbot of Corvey. In 1394 the Countship of Mark was united with Cleves. In 1346 the Countship of Ravensberg was united with Julich and in 1511 also with Cleves. In this article the Diocese of Osnabruck, as is generally the case, is not taken into consideration, although it belongs to the original territory of Westphalia and in earlier ages included large districts of the present dioceses of Münster and Paderborn, because from 1648 it was entirely independent, and in 1815 it became a part of the Kingdom of Hanover with which, in 1866, it was incorporated into Prussia.
In the meantime the Church had developed in all directions. The number of monasteries and religious foundations that were established during the Middle Ages exceeded 250. Among these should be mentioned: the Benedictine abbeys at Grafschaft (1072), Marienmünster (1128), St. Moritz at Minden (1042), Abdinghof at Paderborn (1015); the Cistercian abbeys at Bredclar (1196), Hardchausen (1140), and Marienfeld (1185); the Premonstratensian abbeys at Kappenberg (1122), Klarholz (1133), and Varlar (1128); the Augustinian monasteries at Osnabruck (1288), Herford (before 1288), and Lippstadt (1281); the Dominican monasteries at Dortmund (1310), Minden (1236), Münster (1346), Soest (1231), and Warburg (1280); the Minorite monasteries at Soest (1232), Paderborn (1232), Münster (about 1247), and Herford (1223?). In the Conflict of Investitures the Westphalian bishops, with few exceptions, held to the Emperors Henry IV and Henry V, and only at times, and then under strong compulsion, did they support the Church. In the same way they were partisans of Emperor Frederick I (1152-90) in his quarrel with the pope. During the reign of Frederick II (1215- 1250), on the contrary, they were actively connected with the pope. The strong religious feeling ofthe medieval Westphalians is shown by the large number of ecclesiastical institutions dependent upon the charity of the people. Thus Lippstadt, with a population of 2700, had four parish churches, and there were hospitals in very small places. Numerous pilgrimages were undertaken as far as Spain and France. Many also took part in the Crusades. In 1217 one of the leaders was Count Gottfried II of Arnsberg. In the fourteenth century the object of the Crusades was the heathen land of the Prussians. Thus in 1337 the Counts of Lippe, Arnsberg, and Wittgenstein joined the expeditions against the Prussians.
The Carthusian Werner Rolevinck (b. in 1425 in the District of Münster; d. in 1502) said of his countrymen: "I am bold to assert that the people are genuinely pious, especially in fasting, in hearing the Divine Word, in attendance at church, in the acceptance of their pastors, in frequent pilgrimages, in the giving of alms, hospitality to strangers, and other works of Christian charity". It is probable, however, that Rolevinck describes the beautiful and earlier period of the fathers. At the beginning of the fourteenth century Westphalia was in a terrible state of disorganization caused by the political schemes of its ecclesiastical princes, as, for instance, by the three counts of Mors who occupied the sees of Cologne, Paderborn, Osnabruck, and Münster, or more especially by the Soest feud (1441-49), and the Münster feud (150-56). After 1456 better conditions prevailed for a time; order was restored in the monasteries; the bishops encouraged religious life; the diocesan synods were more regularly held, and favourably influenced both clergy and people. But conditions again grew bad when suddenly, in the year 1508, all the Westphalian sees were vacant and the former competent bishops were succeeded by persons unequal to the duties of their office. Until towards the end of the Middle Ages Westphalia in intellectual matters was under the influence of Cologne and its university. Yet in the era of Humanism a vigorous independent life was developed in the province. Many Westphalians attended the school at Deventer which flourished under the guidance of Alexander Hegius, a native of Westphalia. At Münster, Rudolf of Langen and Johannes Murmellius exerted an active and far-reaching influence for the spread of humanistic training. The Westphalian Hermann von dem Busche was one of the greatest wanderers among the itinerant humanistic teachers. Although a eulogist like Hermann Hamelmann goes too far when he asserts, as Hamelmann continually does, that the Westphalians were the first to revive Classical learning in Germany, nevertheless a large share must be ascribed to them in this revival.
During the first years of the era of the Reformation Westphalia was little affected. It is true that here, as elsewhere in Germany, a strong anti-clerical opposition had been in existence for a long time, but this antagonism did not at once join the new dogmatic opposition of Luther. The revolts which in 1525 arose in Minden and Münster, were social in the main, and were aimed both against abuses in the lives of the upper and lower clergy which were inconsistent with the dignity of the clerical calling and which had become intolerable, and against historically sanctioned privileges of ecclesiastics in civil and political affairs. The earliest adherents of Luther in Westphalia were Augustinian monks and Humanists. The Augustinians studied at the University of Wittenberg and brought the new doctrine home with them. Thus in 1524 the Lutheran opinions were preached at Lippstadt by the prior Westermann, and the lector Koiten, and at Herford by the prior Kropp. Among the Humanists who maintained the Lutheran cause were Hermann Marburg von dem Busche, who watched and supported from Marburg the advance of the new dogma in his native region, Jacob Montanus at Herford, and a large number of school teachers of the younger generation of Humanists, as Gerhard Cotius, John Glandorp, and Adolf Clarenbach at Münster. It was not until after 1525 that Lutheranism gained ground among the common people in Westphalia. As the common people had little comprehension of the dogmatic controversies, the success of the Reformation is rather explicable by the fact that the old popular opposition to the life and constitution of the Church learned to look upon Luther as its leader. The adherents of the movement continually grew in number by means of the accounts given by itinerant merchants, by the agitation carried on by preachers and students of Wittenberg University, and by popular literature. Among the cities, Lippstadt, Soest, and Herford were the first to introduce the Evangelical Confession; Tecklenburg was the first of the countships. The secular principalities gradually became Protestant. In the ecclesiastical principalities the position of the ruler was of great importance. Münster was won for the new doctrine by the preacher Bernhard Rothmann; it was recognized as a Lutherancity by the bishop in the Treaty of 14 February, 1533. The Protestant faith was also established in a number of country towns in the Diocese of Münster. However, in the years 1534-35, the Anabaptists carried on their wild regime at Münster, and their overthrow put an end for a time to the progress of the Reformation. The Archbishop of Cologne and Bishop of Paderborn, Hermann von der Wied, sought to introduce the Reformation in the Duchy of Westphalia and in the Diocese of Paderborn, but he was deposed in 1547 and his successor re-established Catholicism in both districts. In Minden the bishops themselves were friends of the new doctrine, consequently Protestantism was able to maintain itself. The check given by the Augsburg Interim (1548) toProtestantism was only a partial and temporary one, especially as a number of the princes rejected it altogether. After the Religious Peace of Augsburg (1555) the Church lost Dortmund, a large part of the Diocese of Münster, as is shown by the visitation of 1571, and Paderborn, which was under the Protestant Bishop of Lauenburg (1577-85).
Lutheranism was also partially superseded by Calvinism, as in the countships of Mark and Tecklenburg, in the Diocese of Münster, and in Southern Westphalia (Wittgenstein and Nassau-Siegen), while the flourishing cities of Soest, Lippstadt, Herford, Bielefeld, and Dortmund held to the Lutheran faith, the stronghold and pattern of Lutheranism being Soest. However, after the Church had been re-invigorated by the Council of Trent, it took more decisive steps against Protestantism in Westphalia as well as other regions. Here also the Jesuits deserve the most credit for the Counter-Reformation. Their first collegium was established at Paderborn in 1580, the next at Münster at 1589. During the following century other collegiate foundations and missions were added to these. By means of their gymnasial schools they gained over the rising generation and brought large numbers back to the Church, in districts far beyond the places of their settlement, by means of missions, retreats, brotherhoods, and sodalities. The new Capuchin and Franciscan monasteries, a fairly large number of which were founded between 1600 and 1650, exerted influence in the same manner. It must, however, be said, that the "secular arm" had a large share in the Counter-Reformation, often a larger one than spiritual weapons. The exercise of the Evangelical religion was forbidden and the non-Catholic clergy, teachers, and officials were deposed and expelled. The Counter-Reformation was begun in the Diocese of Münster by Bishop John von Hoya (1566-74), and brought to a victorious close by Ernst of Bavaria (1585-1612), and Ferdinand of Bavaria (1612-50).
In Paderborn Henry of Lauenburg was followed by Theodore of Furstenberg (1585-1618), who defeated the Protestant opposition by the taking of Paderborn in 1604; he restored Catholicism with the aid of the Jesuits, and gave the Counter-Reformation a centre by founding the University of Paderborn in 1614. In 1623 Paderborn was once more entirely Catholic. The Archbishop of Cologne, Gebhard Truchess of Waldburg (1577-84), made a second fruitless attempt to introduce Protestantism in the Duchy of Westphalia. The three successors of Truchess made the duchy once more completely Catholic. The Counter-Reformation was introduced in the domains of the Abbey of Corvey by the Prince Abbot Dietrich of Beringhauses (1585-1616), but it made little progress under the inactive and incapable Abbot Henry of Aschebrock (1616-1624), and Hoxter remained Protestant. In the same way the attempts of the dukes of Cleves, who had returned to the Church, to drive Protestantism out of the countships of Mark and Ravensberg failed, especially as in 1614 both countships became a part of Brandenburg. Rietberg was completely regained for Catholicism by the conversion to Catholicism of the heiress of the Countship of Rietberg, Sabina Katharina, and by her marriage with the convert John III of East Freisland, a grandson of King Gustavus Vasa. In 1610 the exercise of Protestantism was forbidden in Rietberg. The ruler of Buren, Elizabeth, was converted in 1613; her son Moritz became a Jesuit, and presented his seigniorial domain to the order. The attempts to re-establish Catholicism which were undertaken during the Thirty Years War, on account of the Edict of Restitution of 1629, had only a temporary success. Among these efforts were the one at Minden, where the Jesuitslaboured for a short time and where in 1632 a diocesan synod was held, and that at Herford.
The Treaty of Westphalia (1648) established as the basis of ecclesiastical affairs the conditions of the year 1624. Accordingly, since then the territories of Minden, Ravensberg, Mark, Tecklenburg, Rheda, Hohenlimburg, Siegen-Hilchenbach, Wittgenstein, and the imperial city of Dortmund have been entirely or mainly Protestant, while Münster, Paderborn, the Duchy of Westphalia, and Rietberg have been Catholic. The Countship of Steinfurt and the Seigniory of Gemen gradually became for the most part Catholic. Until modern times territorial boundaries were also denominational boundaries, especially in Westphalia. With the present era the denominational compactness was broken by the growth of the cities and the immigration of large numbers of factory hands from all parts of Germany. In 1648 Brandenburg-Prussia received by the Treaty of Westphalia the Diocese of Minden, in 1702 the Countship of Lingen by inheritance from the line of Orange, and in 1707 the Countship of Tecklenburg by purchase. From the end of the seventeenth century to the beginning of the nineteenth century Church life was torpid and little progress was made. The cathedral chapters at Münster and Paderborn withdrew more and more from their spiritual duties. From the fifteenth century they were open only to members of the old families of the nobility, of whom but a few were ordained. The others did not live differently from the secular nobility. The old Benedictine and Cistercian abbeys had also become very worldly, but little was done for the training of their inmates in learning, although,in general, good discipline and order were maintained. Only the mendicant orders, especially the Franciscans, laboured actively for the cure of souls. The system of schools was very defective. In the Diocese of Münster the seminary for priests founded by the Prince-Bishop Ferdinand in 1613 was allowed to fall into decay, so that the training of priests was very unsatisfactory.
Much was done at the end of the eighteenth century for the improvement of education by the distinguished minister and Vicar- General of Münster, Freiherr Franz von Furstenberg. His work affected at first only the Diocese of Münster, but the example had an influence on the whole of Westphalia, and indeed was felt throughout Germany. He reorganized the entire school system of Münster from the lowest elementary instruction up to the university on a well constructed plan, founded the University of Münster in 1771, re-established the seminary for priests, and founded the normal school over which he placed Overberg. The era of the French Revolution and of the Napoleonic empire brought violent changes. On account of the Peace of Luneville (1801) and of the Enactment of the Imperial Delegation (1803), the secular sovereignty of the bishops was suppressed and their territories used to compensate the princes who were obliged to yield their possessions on the left bank of the Rhine to France. Thus Prussia received the Diocese of Paderborn and a part of the Diocese of Münster, that is the half of the upper section of the diocese with the capital. The other half was used to form petty principalities for the Princes of Salm, Croy, and Looz-Corswaren; the lower diocese and the district called Emsland were given to the Dukes of Oldenburg and of Arenberg. The Duchy of Westphalia went tothe Landgrave of Hesse-Darmstadt. The new rulers at once secularized the monasteries for men, a right given them by the enactment of the imperial delegation. Thus in the spring of 1803 Prussia suppresseed the monasteries of Kapenberg, Marienfeld, Liesborn, Abdinghof, Hardehausen, Dalheim, and Boddeken. By an Edict of 17 October, 1803, Landgrave Louis of Hesse suppressed the monasteries in his territories.
In 1807 Prussia had to concede its Westphalian possessions to France. The western part of Westphalia was obliged to change its nationality several times, it belonged in part to the French Empire, in part to the Grand Duchy of Berg under Joachim Murat. The eastern section of Westphalia was made, in conjunction with territories taken from Prussia, Hesse, Hanover, and Brunswick, into the Kingdom of Westphalia, the name of which was a misnomer, as the larger part of the new kingdom was composed of lands that were not Westphalian. The Kingdom of Westphalia was given to Napoleon's brother Jerome. The French continued the secularization of the monasteries, nor did they spare the convents. On 13 May, 1809, Jerome decreed the suppression of six convents and on 1 November, 1809, ordered the suppression of all religious foundations, chapters, abbeys, and priories with exception of those devoted to education. Similar decrees were issued by Napoleon himself on 14 November, 1811, for the territories of Münster. As far as possible the lands were sold. In 1815, after the French had been driven out of the country, Prussia received, besides its earlier possessions, the former Duchy of Westphalia, the Abbey of Corvey, the former free imperial city of Dortmund and a number of mediatised principalities and seigniories. In 1816 the Province of Westphalia was formed from these acquisitions. At a later date (18510 the whole of Lippstadt, which up to then had been divided between Prussia and Lippe, was added to the province. Under Prussian administration the province has reached a high degree of prosperity.
The life of the Church has also greatly developed in connection with the revival of German Catholicism in general. There are in Westphalia a large number of religious, political, social, and charitable associations of Catholics, and brotherhoods which are very active and have many thousand members. the Catholic Press of Westphalia also is in a prosperous condition. There are 82 Catholic newspapers, of which the "Westfälischer Merkur" of Münster, the "Westfalisches Volksblatt" of Paderborn, and the "Tremonia" of Dortmund should be mentioned, besides numerous Catholic periodicals. A diocesan synod was held at Paderborn in 1868 and at Münster in 1897. Next to the province of the Rhine, Westphalia is the most important Catholic part of Prussia. The ecclesiastical divisions have been so arranged by the Bull "De salute animarum" of 1821, that the Diocese of Münster includes the government district of Münster, one parish in the government district of Minden, as well as three enclaves in the government district of Arnsberg; the County of Königssteele in the government district of Arnsberg belongs to the Archdiocese of Cologne, and all else to the Diocese of Paderborn. The government district of Münster contains 800,302 Catholics, and 182,044 Evangelicals; the government district of Arnsberg, 1,081,343 Catholics and 1,276,187 Evangelicals; the government district of Minden, 239,889 Catholics and 489,441 Evangelicals. For ecclesiastical statistics see articles MUNSTER and PADERBORN.
SCHULZE, Heimatskunde der Provinz Westfalen (Minden, 1900); PRUMER, Unsere westfalische Heimat (Leipzig, 1909); SCHUCKING and FREILIGRATH, Das mater ische u. romantische Westfalen (4th ed. Paderborn, 1898); Gemeindelexikon von P reussen, X (Berlin, 1910); LUDORFF, Die Bau und Kunstdenkmaler der Provinz Westfal en, I-XXX (Münster, 1893-1910), with historical introduction; Westfalisches Urkundenbuch, I-VI (Münster, 1847-98); Veroffentlichungen der historische n Kommission fur die Provinz Westfalen (10 vols., 1898-1908); Zeitschrift f ur vaterlandische Geschichte und Alterskunde (Münster, 1838-1910); Westfalen, I-III (Münster, 1909-1911), a periodical; VON STEINEN, Westphalische Geschichte, I-V (Lemgo, 1755-1801); KLEINSORGEN, Kirchengeschichte von Westphalen i-iii (Münster, 1779-1780); ZAUSCH, Kirchengeschichte der Provinz Westfalen (Breslau, 191 0); SCHMITZ-KALLENBERG, Monasticon Westfaliae (Münster, 1908); KAMPSCHULTE, Geschichte der Einfuhrung des Protestantismus im Bereiche der jetzigen Pr ovinz Westfalen (Paderborn, 1866); KELLER, Die Gegenreformation in Westfalen u. am Niederrhein, I-III (Leipzig, 1881-95); GOCKE, Das Konigreich Westfalen (Dusseldorf, 1888).
KLEMENS LOFFLER 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of Westphalia

What our intellect knows in material things[[@Headword:What our intellect knows in material things]]

What our intellect knows in material things
1. Does it know singulars?
2. Does it know the infinite?
3. Does it know contingent things?
4. Does it know future things?
The Summa Theologica of St. Thomas Aquinas
Second and Revised Edition, 1920
Literally translated by Fathers of the English Dominican Province
Online Edition Copyright © 2003 by Kevin Knight 
Nihil Obstat. F. Innocentius Apap, O.P., S.T.M., Censor. Theol.
Imprimatur. Edus. Canonicus Surmont, Vicarius Generalis. Westmonasterii.
APPROBATIO ORDINIS
Nihil Obstat. F. Raphael Moss, O.P., S.T.L. and F. Leo Moore, O.P., S.T.L.
Imprimatur. F. Beda Jarrett, O.P., S.T.L., A.M., Prior Provincialis Angliæ
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White Fathers
(MISSIONARIES OF OUR LADY OF AFRICA OF ALGERIA).
This society, known under the name of "Pères Blancs" or "White Fathers", was founded in 1868 by the first Archbishop of Algiers, later Cardinal Lavigerie. The famine of 1867 left a large number of Arab orphans, and the education and Christian instruction of these children was the occasion of the founding of the society; but from its inception the founder had in mind the conversion of the Arabs and negroes of Central Africa. Missionary posts were established in Kabylic and in the Sahara. In 1876 and in 1881 two caravans from South Algeria and R'dames, intending to open missions in Soudan, were massacred by their guides. In 1878 ten missionaries left Algiers to establish posts at Lakes Victoria Nyanza and Tanganyika. These now form the present Vicariates Apostolic of Northern Nyanza, Southern Nyanza, Unyanyembe, Tanganyika, Nyassa, and Upper Congo. In 1894 the mission of French Soudan was founded. The missions of the Sahara are grouped in a prefecture Apostolic. In 1880, at the request of the Holy See, the White Fathers established at Jerusalem a Greek Melchite seminary for the formation of clergy of this rite. The society is composed of missionary priests and coadjutor brothers. The members are bound by an oath engaging them to labour for the conversion of Africa according to the constitutions of their society. The missionaries are not, strictly speaking, a religious order, and may retain their own property; but they may expend it in the society only at the direction of the superiors. One of the chief points in the rule is in regard to community life in the missions, each house being obliged to contain not less than three members. At the head of the society is a superior-general, elected every six years by the chapter. He resides at Maison-Carree, near Algiers. Those desiring to become priests are admitted to the novitiate after their philosophical studies, and one year of general theology. The three last years are spent at the scholasticate of Carthage in Tunis. The society admits persons of all nationalities. Recruiting houses are found in Quebec (Canada), Belgium, Holland, Germany, and France, in which are received those not yet ready for the novitiate. The costume of the missionaries resembles the white robes of the Algerian Arabs and consists of a cassock or gandoura, and a mantle orburnous. A rosary and cross are worn around the neck in imitation of the mesbaha of the marabouts. The society depends directly on the Congregation of Propaganda. The White Fathers succeeded in establishing small missions among the Berbers of Jurjura (Algeria), there being at present nine hundred and sixty-two Christians; but the regions bordering on the great lakes and Soudan show the best results. The number of neophytes in all the vicariates (June, 1909) was 135,000; the number preparing for baptism 151,480. A test of four years is imposed on those desiring to be baptized. To religious instruction the missionaries add lessons in reading and writing, and teach also, in special classes, the tongue of the European nation governing the country. The brothers form the young blacks for trades and agriculture. The number of boys in the schools (June, 1909) was 22,281. In July, 1910, the society numbered; 600 priests, 250 brothers; 70 novices, with 80 pupils in the theological classes. In the houses of postulants for the novitiate were 72 pupils.
HEIMBUCHER, Die orden u. Kongregationem der kathol. Kirche, III (Paderborn, 1908), 504-10; Missiones catholicae (Rome, 1907); Lives of Cardinal Lavigerie by BAUNARD (Paris, 1886), KLEIN (Paris, 1897), and CLARKE (London, 1890); GRUSSENMAYR, Documents biogr. (Paris, 1888).
JOHN FORBES 
Transcribed by Thomas M. Barrett 
Dedicated to the White Fathers
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Whithorn Priory
Located in Wigtownshire, Scotland, founded about the middle of the twelfth century, in the reign of David I, by Fergus, Lord of Galloway, for Premonstratensian, or White, Canons. The canons of Whithorn formed the chapter of the Diocese of Galloway, which was re-established about the same time, also by Fergus, the old succession of bishops having died out about 796. The prior stood next in rank to the bishop, as we see from the order of signatories to an espiscopal charter early in the thirteenth century; and he and his community enjoyed the right of electing the bishop, although this right was occasionally overruled in favour of the secular clergy by the Archbishop of York, of which see Galloway was a suffragan for several centuries. The full list of priors has not been preserved; among them were: Maurice, who swore fealty to King Edward I of England in 1296; Gavin Dunbar (1514), who rose to be Archbishop of Glasgow; and James Beaton, successively Archbishop of Glasgow and of St. Andrews, and chancellor of the kingdom. Whithorn was long a noted place of pilgrimage, owing to its connection with the venerated memory of St. Ninian. Many Scottish sovereigns, among them Margaret (queen of James III), James IV, and James V, made repeated pilgrimages to the saint's shrine, and left rich offerings behind them. The monastery, thus endowed, became opulent, and its income at the dissolution was estimated at over £1000. The last prior (Fleming) was committed to prison in 1563 for the crime of saying Mass. The whole property of the priory was vested in the Crown by the annexation act of 1587, and was granted in 1606 by James VI to the occupant of the See of Galloway when he established Episcopalianism in Scotland in 1606. It continued to belong to the bishopric until therevolution of 1688, at which date that see was the richest in the kingdom next to St. Andrews and Glasgow. The priory church, which served also as the cathedral of the diocese, had a long nave without aisles, a choir of about the same length, and a lady chapel beyond. In 1684 the nave and western tower were still intact; but the existing remains consist only of the roofless nave and the extensive vaulted crypts constructed under the eastern end of the church. Such restoration as was possible has been carefully carried out by the third Marquis of Bute.
The Five Great Churches of Galloway (Edinburgh, Ayrsh, and Gall. Archaeol. Assn., 1899), 169-96, with a complete series of drawings of the ruins; MAXWELL, Hist. of Dumfries and Galloway (Edinburgh, 1896), 22, 48 sq.; GORDON, Monasticon, III (London, 1875), 318-21; WALCOTT, The Ancient Church of Scotland (London, 1974), 223-28; CHALMERS, Caledonia, V (Paisley, 1890), 410-20; BELLESHEIM, Hist. of Cath. Church of Scotland (Edinburgh, 1887-90), I, 303; III, 73; ROBERTSON, Scottish Abbeys and Cathedrals, II (Aberdeen, 1891), 42.
D.O. HUNTER-BLAIR 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Whithorn Priory
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Wibald
Abbot of Stavelot (Stablo), Malmedy, and Corvey, b. near Stavelot in Belgium in 1098; d. at Bitolia in Paphlagonia, 19 July, 1158, while returning from an imperial embassy to Constantinople. He studied at the monastic schools at Stavelot and Liege, and entered the Benedictine monastery at Waulsort near Namur in 1117. After presiding for some time over the monastic school at Waulsort he went to the monastery at Stavelot and in 1130 was elected Abbot of Stavelot and malmedy. On 22 October 1146, he was also elected Abbot of Corvey and four months later the convents at Fischbeck and Kemnade were annexed to Corvey by the emperor. During the abbacy of Wibald the monastery of Stavelot reached the period of its greatest fame, and at Corvey the monastic discipline which had been on the decline was again restored. Wibald was one of the most influential councillors of the emperors Lothaire and Conrad III. Combining true patriotism with a submissive devotion to the Holy See, he used his great influence to preserve harmony between the emperors and the popes. In 1137 he accompanied Lothaire on a military expedition to Italy and through the emperor's influence was elected Abbot of Monte Cassino. When, however, King Roger of Sicily threatened to destroy the monastery unless Wibald resigned the abbacy, he returned to Stavelot, having been Abbot of Monte Cassino only forty days. During the reign of Conrad III (1138-52) Wibald became still more influential. All the emperor's negotiations with the Apostolic See were carried on by Wibald, and he visited Rome on eight different occasions on imperial embassies. The emperor would enter upon no political undertaking without consulting the abbot. In 1147 he took part in the unsuccessful expedition against the Wends. During the absence of Conrad III in Palestine (1147-49) he was tutor of the emperor's young son Henry, but seems to have had little to do with the political affairs of Germany during that period. Conrad's successor, Frederick Barbarossa, also esteemed him highly and was sent by him on a mission to Constantinople in 1154 and again in 1157. His sudden death on his second journey back from Constantinople gave rise to the suspicion that he was poisoned by the Greeks. More than 400 of Wibald's epistles are still extant. They begin with the year 1146 and have become the chief source for the history of Conrad III and the early reign of Barbarossa. The best edition was prepared by Jaffé, "Monumenta Corbeiensia" in "Bibliotheca rerum Germ.", I (Berlin, 1864), 76-602. They are also printed in P.L., CLXXXIX, 1121-1458.
JANSSEN, Wibald von Stablo u. Corvey, Abt. Staatsmann u. Gelehrter (Munster, 1854); MANN, Wibald, Abt. von Stable u. Corvei nach seiner politischen Thatigkeit (Halle, 1875); TOUSSAINT, Etudes sur Wibald, abbe de Stavelot, du Mont-Cassin et de la Nouvelle-Carbie (Namur, 1890); DENTZER, Zur beurteilung der Politik Wibalds von Stable u. Korvey (Breslau, 1900).
MICHAEL OTT 
Transcribed by Michael T. Barrett 
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Wichita Indians
A confederacy of Caddoan stock, formerly dwelling between the Arkansas River, Kansas, and the Brazos River, Texas, and now located in Oklahoma, within the boundaries of the former Wichita reservation. They call themselves Kitikitisch and sometimesTawehash, the meanings of which are unknown, and claim to have come from the same stock as the Pawnee. The names of nine of the tribes formerly comprising the confederacy have been preserved, but the only divisions now existing are the Tawakoni, the Waco, and the Wichita proper. Previous to the annexation of Texas (140-5), the Wichita proper dwelt north of the Red River and around the Wichita Mountains. The meaning of the name Wichita is unknown. These Indians were first met about 1541 in Quivara, during he expedition of Francisco Vasquez de Coronado. Fray Juan de Padilla, who accompanied Coronado, and some companions remained behind to evangelize them, and three years later gained the palm of martyrdom. In 1719 the Wichita were visited by La Harpe, a French soldier, who found them given to cannibalism; somewhat later they were forced to the southwest by the Osago and Chickasaw. In 1758 they destroyed the Spanish missions of San Sabá, near the Rio Colorado. In 1801 the tribe suffered severely from an epidemic of small-pox. Their first treaty of peace was made in 1835, and fifteen years later the Wichita proper settled at Rush Springs, Oklahoma. They took refuge in Kansas during the Civil War, on the conclusion of which they were placed on a reservation to the north of the Washita River. In 1902 the reservation was opened by the Government for settlement, and the Wichita received allotments in severalty. They now number 310, in addition to 30 Kichai.
The Wichita were an agricultural tribe, but also engaged in hunting the buffalo. They cultivated corn, pumpkins, and tobacco, which they bartered with their neighbours. Their permanent dwellings ere cone-shaped, with a diameter of from forty to fifty feet, and were thatched with grass; when travelling they lived in skin tipis. Before coming under the influence of civilization their dress was very scanty; they tattooed their faces, arms, and chests, and so were called the "tattooed people" by some of the other tribes, thus:Dogúat or Tuchquet (Kiowa), Dókana (Comanche), Hochsúwitan (Cheyenne). They were a steadfast, peaceful race, given to ceremonial dances, particularly the Horn dance and the Gift dance, and also held foot-races in which all the tribe competed.
MOONEY in Handbook of American Indians, II (Washington, 1910), s.v.; HODGE in ibidem, s.v. Quivira; MOONEY, Quivira and the Wichitas in Harper's New Monthly Magazine, XCIX (New York, 1899), 126-35.
A.A. MACERLEAN 
Transcribed by Michael T. Barrett 
Dedicated to the Wichita Indian people
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Widow
I. Canonical prescriptions concerning widows in the Old Testament refer mainly to the question of remarriage. If a man died without children, his widow was obliged to marry her deceased husband's brother, and if the latter refused to take her to wife he was put to shame before the people (Deut., xxv, 5-10). The high- priest was forbidden to marry a widow (Lev., xxi, 14), but other members of the priesthood were at liberty to take to wife the widow of another priest, but not the widow of a layman (Ezech., xliv, 22). Outside of these prescriptions, there is no law in the Old Testament restricting a widow's remarriage. The support of widows was commended to the charity of the Israelites, and they were to have the gleanings of the cornfields, olive trees, and vineyards (Deut., xxiv, 19-22). In the third year of tithes (or the great tithe) widows were to have their share of the offering (Deut., xxvi, 12), and at the three principal solemnities of the year they were to be invited to feast with the nearest house-holder (Deut., xvi, 11). In the times of the Machabees money was deposited and provisions were kept in the Temple at Jerusalem for the subsistence of widows (II Mach., iii, 10), and the spoils of battle were also shared with them (II Mach., viii, 28). For their protection, there was a prohibition against taking their garments in pawn (Deut., xxiv, 17). In the Book of Job the taking away of a widow's ox for a pledge is considered a wicked action (xxiv,3), from which commentators generally gather that the law of Deuteronomy was later extended to all a widow's possessions. Besides legal prescriptions for the protection of widows, the Old Testament contains many general precepts commending them to the reverence and benevolence of the chosen people and bitter denunciations of their oppressors and defrauders. The lot of the widow in Old Testament times was generally a hard one, and Christ refers to the widow's mite as an offering from the poorest of the poor (Mark, xii, 44). He also strongly denounces the Pharisees: "because you devour the houses of widows" (Matt., xxiii, 14). Under the Old Dispensation some widows devoted themselves to a life of special religious observance, as is recorded of Anna the Prophetess, "who departed not from the temple by fastings and prayers serving night and day" (Luke ii, 37).
II. In primitive Christian times the support of widows was made a special duty by the Apostles, who collected alms for them and gave care of them to the deacons (Acts, vi, 1). This support of needy widows has always been considered a particular charge of the ministers of the Christian Church and many decrees of popes and councils make mention of it as specially incumbent on bishops, parish priests, and holders of benefices. In Apostolic times widows were employed in certain capacities in the ministry of the Church, directing that one to be chosen must be "of no less than threescore years of age, who hath been the wife of one husband. Having testimony for her good works", and some see in this reference to the order of deaconess, while others do not. Shortly after, however, the office of deaconess was referred to as "widowhood" (St. Ignat., "Ep. ad Smyrn.", viii, 1). As to the remarriage of widows in the Christian Church, though St. Paul declares that widowhood is preferable to the married state (I Cor., vii, 8), yet he does not forbid remarriage (loc. cit., 39). Second nuptials are valid by ecclesiastical law if the first marriage bond has been really dissolved and if there is no canonical impediment, as is the case for clerics in major orders in the Oriental rites. In the mind of the Church, however, second nuptials are less honourable than a first marriage (Conc. Aneur., c. 19; Conc, Laodic., c. 1), and the state of widowhood is more commendable (Conc. Trid., sess. xxiv, de matr., can. 10) as a more perfect good. (See WOMAN.)
THOMASSIN, Vet. et noval disciplina (Paris, 1688); WERNZ, Jus decret., IV (Rome, 1904).
WILLIAM H.W. FANNING 
Transcribed by Lives of Widows 
Dedicated to Maxine M. Strouts

Widukind[[@Headword:Widukind]]

Widukind
Saxon leader, and one of the heads of the Westphalian nobility. He was the moving spirit in the struggles of the Saxons for their independence and heathen faith.
The Frankish accounts of the Saxon wars, coloured by national feeling, give only an outline of Widukind's character. After Charlemagne's victory in 777 Widukind fled to Denmark. He saw that at the moment opposition was useless. When Charlemagne was in Spain in 778, Widukind came back and, trusting to the Saxon love of independence, organized a war of revenge. Saxon hordes plundered and devastated the region of the middle Rhine, and even threatened Fulda, so that the monks fled, carrying the remains ofSt. Boniface. A Frankish army defeated the Saxons at Laisa and rescued the town. In 782 order seemed to be restored among the Saxons, and Widukind again fled to Denmark, but returned once more when Charlemagne began his march toward home. The Wends also were incited to join the uprising. The hatred of the insurgents was directed against the churches and priests, and Willihad, first bishop of Bremen, was obliged for the time to abandon his missionary work. Widukind no longer had time the entire Saxon nation on his side. A strong Frankish party had now sprang up, but the terrible punishment inflicted by Charlemagne on 4000 Saxons at Verden on the Aller greatly strengthened the national party among the Saxons. Widukind again fled to Denmark; after this he persuaded the inhabitants of the northern Elbe district and the Frisians to join the revolt. Particulars as to Widukind's actions during the last struggles of the Saxons are lacking. Charlemagne saw that he was the leading spirit of the resistance and sought to induce him to submit peacefully. In 785 Widukind was baptized, with many of his companions, at Attigny. Charlemagne believed that the Saxon opposition was now broken, and the pope ordered a general feast of thanksgiving. Widukind took no part in the later Saxon wars. There is no further credible information respecting him. It is fairly probable that Mathilde, second wife of King Henry I of Germany, was a member of the same family. Widukind soon became one of the heroes of legend, and later he appeared as a great builder of churches and a saint. Medieval times regarded Enger, near Herford, as his place of burial. A gravestone purporting to be Widukind's and giving his entire figure, is a work of the twelfth century; what is called Widukind's reliquary is a work of the ninth or tenth century.
FRANZ KAMPERS 
Transcribed by Michael C. Tinkler
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Widukind of Corvey
Historian who lived in the tenth century in the Benedictine Abbey of Corvey, Germany. He was a Saxon, he began in 967 his Res gestae saxonicae sive annalium libri tres, devoted particularly to Henry I and Otto I, as stated in the dedication to Mathilde, Abbess of Quedlinburg. Unlike the earlier chroniclers, he did not connect the beginning of his account with the time of the Roman Empire, but commenced with the primitive history of his nation. He relates with much enthusiasm the tribal sagas, tells of his heathen ancestors in their battles with the Franks, and describes the introduction of Christianity. After this, he shows how, after they became Christian, the Saxons conquered all other nations, including the Franks, in the reign of Henry I, maintained the supremacy victoriously, in spite of the revolt of various tribes, during the reign of Otto, and finally ruled all Christendom. His work has become a very popular one; but in his efforts to be brief and to imitate the classic writers, especially Sallust, he is frequently impossible to understand. The work is of great value, because it is often the sole authority for the events mentioned, and because it describes persons truthfully and reliably, although only so far as they come within his range of vision; whatever was outside of Saxony was incomprehensible to him. His opinion of the Emperor Otto is incorrect, neither has he any conception of Otto s labours for the benefit of the Church Widukind is silent respecting the founding of the Archdiocese of Magdeburg, and he does not speak of the pope at all. When he mentions France and Italy his statements are meagre and incorrect. The work was edited by G. Waitz in Mon. Germ. Hist. Scriptores", III, 416-67, and was also published in the "Scriptores rerum germanicarum" (Hanover, 1882).
PATRICIUS SCHLAGER 
Transcribed by Michael C. Tinkler
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Wigand Wirt
Theologian, born at Frankfort about 1460; died at Steyer, 30 June, 1519. He entered the Dominican Order at Frankfort, where he also, after his religious profession, made his ecclesiastical studies, obtaining on their completion the lectorate in theology. His literary activity began in 1494 with the publication of a polemical work in which he attacked the doctrine of the Immaculate Conception incidentally treated by John Trithemius in his "De laudibus S. Annae". The wide circulation of the work called forth much opposition from those in sympathy with the views of Trithemius, and while on 12 September, 1495, a reconciliation was effected between the contending authors, the announcement of a disputation on that subject for 18 June, 1501, by the Observantine John Spengler, was the occasion of renewing the controversy. Wirt, however, found a new opponent in Father Conrad Hensel, who, flinging his invectives against the entire order, forced the latter to turn with their complaint to the Bishop of Strasburg. The process instituted to settle the affair began on 24 September, 1501, and concluded in 1503 in favour of Hensel. But the matter had not yet come to an end. During the process Wirt published the "Defensio Bullae Sixitinae sive Extravagantis grave nimis". In 1483 Sixtus IV forbade the opponents to charge each other with heresy. The prohibition was renewed by Alexander VI on 20 February, 1503. But the Bull and its confirmation were now interpreted by the opponents of the Dominicans in the sense that the pope forbade the denial of the Immaculate Conception, an interpretation which renewed the controversy in all its bitterness. In reply to the "Concordia curatorum et fratrum mendicantium" of Wigand Trebellius, Wirt published his "Dialogus apologeticus". His severe attack on the Observantines and their leader, John Spengler, prompted the Archbishop of Mainz in 1506 to forbid the reading of the work. In the meantime Wirt was elected prior in Stuttgart, and in this capacity posted on the doors of the convent church a document in which he accused his opponents as promoters of heresy. The matter was then taken to Rome where, in 1512, it was decided against Wirt. At his death he was prior of the convent at Steyer.
Hurter, Nomenclator, II, 1113-14; Lauchert in Hist. Jahrbuch, XVIII (1897), 759-92; Paulus in Hist. Jahrbuch (1898), 101-8.
JOSEPH SCHROEDER
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Wigbod
(WICBODUS, WIGBOLD, WIGBALD).
Theological writer of the eighth century. Of his works there is extant a Latin commentary on the Octateuch called "Quaestiones in Octateuchum" that is, on the Five Books of Moses, Josue, Judges, and Ruth. He wrote the work, as the title states, at the command of Charlemagne. As Charlemagne is only called king of the Franks and Lombards, not Emperor, the work must have been written before the year 800. The form of the book is that of a dialogue between pupil and teacher. The pupil propounds the difficulties and the teacher gives the solution. Wigbod, however, did not compose these answers himself, but gives verbatim, statements by the following eight Fathers: Augustine, Gregory, Jerome, Ambrose, Hilary, Isidore, Eucherius, and Junilius. For the greater part of Genesis only Jerome and Isidore are drawn on, and later Isidore almost entirely. The two members of the Congregation of Saint-Maur, Martène and Durand, who found the manuscript in the monastery of St. Maximin of Trier, have, therefore, only given the portion to the first three chapters of Genesis in their "Collectio amplissima", IX, (Paris, 1733), 295-366. This portion has been reprinted in P. L., XCVI. 1101-68. The work is chiefly valuable for its preservation of the texts of the Fathers quoted. The commentary is preceded by three Latin poems in hexameter. In the first Wigbod felicitates his book, because it is to be taken into the palace of the king; in the second he praises the king, particularly because Charlemagne has brought together books from many places, and because he knows the Bible well; in the third he treats the seven days of creation. The first two are largely taken from the introductory poems written by Eugene of Toledo to the work of Dracontius, the third is the closing poem to Dracontius (Mon. Germ. Hist.: Poet. Lat., I, 95-97). The manuscript used by Martène and Durand is now unknown. Two manuscripts without the poems are at Admond and Vienna. Nothing positive is known as to the author. Martène and Durand mention Wigbald, who was vice- chancellor under the chancellors Itherius and Rado, and Widbod, who was Count of Périgueux about 778. The last mentioned hardly seems possible.
KLEMENS LÖFFLER 
Transcribed by Michael C. Tinkler

Wilgefortis[[@Headword:Wilgefortis]]

Wilgefortis
A fabulous female saint known also as UNCUMBER, KUMMERNIS, KOMINA, COMERA, CUMERANA, HULFE, ONTCOMMENE, ONTCOMMER, DIGNEFORTIS, EUTROPIA, REGINFLEDIS, LIVRADE, LIBERATA, etc.
The legend makes her a Christian daughter of a pagan King of Portugal. In order to keep her vow of chastity, she prayed God to disfigure her body, that she might evade the command of her father to marry a pagan prince. God caused a beard to grow on her chin, whereupon her father had her crucified. Connected with this legend is the story of a destitute fiddler to whom, when he played before her image (or before her crucified body), she gave one of her golden boots. Being condemned to death for the theft of the boot, he was granted his request to play before her a second time, and, in presence of all, she kicked off her other boot, thus establishing his innocence.
The legend is not a Christian adaptation of the Hermaphroditus of Greek mythology or of other androgynous myths of pagan antiquity, as it cannot be traced back further than the fifteenth century. It rather originated from a misinterpretation of the famous "Volto Santo" of Lucca, a representation of the crucified Saviour, clothed in a long tunic, His eyes wide open, His long hair falling over His shoulders, and His head covered with a crown. This crucifix, popularly believed to be the work of Nicodemus, is preserved in the Basilica of Lucca and highly venerated by the people. In the early Middle Ages it was common to represent Christ on the cross clothed in a long tunic, and wearing a royal crown; but since the eleventh century this practice has been discontinued. Thus it happened that copies of the "Volto Santo" of Lucca, spread by pilgrims and merchants in various parts of Europe, were no longer recognized as representations of the crucified Saviour, but came to be looked upon as pictures of a woman who had suffered martyrdom.
The name Wilgefortis is usually derived from Virgo fortis, but recently Schnürer has shown that Wilgefortis is probably a corruption of Hilge Vartz (Vartz, Fratz, face), "Holy Face". This would corroborate the opinion that the legend originated in the "Volto Santo". The old English name Uncumber, as also the German Oncommer and their equivalents in other languages, rose from the popular belief that every one who invokes the saint in the hour of death will die ohne Kummer, without anxiety. When the cult of St. Wilgefortis began to spread in the fifteenth and sixteenth centuries, her name found its way into various breviaries and martyrologies. Thus a breviary, printed at Paris for the Diocese of Salisbury in 1533, has a beautiful metric antiphon and prayer in her honour. Her feast is celebrated on 20 July. She is usually represented nailed to a cross: as a girl of ten or twelve years, frequently with a beard, or as throwing her golden boot to a musician playing before her, sometimes also with one foot bare.
MICHAEL OTT 
Transcribed by Michael C. Tinkler 
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Wilhelm Bauberger
German physician, novelist, and poet, b. at Thannhausen in Swabian Bavaria, 3 March, 1809; d. at the same place, 8 February, 1883. As a physician he was greatly esteemed for his skill, but more so for his kindliness of manner. His fame rests chiefly, however, on his tales. The earliest of these, "Die Beatushöhle", written at the age of nineteen, while the author was still a medical student, met with such extraordinary success among all classes of readers that Bauberger published all his subsequent tales as by the author of "Die Beatushohle". He drew his most successful themes from history and legend. His recognized model for the spirit and tone of his stories was Christoph Schmid.
Bauberger also essayed lyrical and dramatic compositions, but with indifferent success, for, along with much that is strong and beautiful, his verse contains more that is feeble and commonplace. His fame as a writer suffered no permanent eclipse from the inferiority of his poetry, for new tales, exhibiting all the charm of his early work, constantly appeared to redeem his dramatic failures or half-successes. Bauberger's literary activity continued unabated until his death. A list of his works printed during his lifetime is found in Kehrein's "Lexicon der kath. Dichter, Volks- und Jugendschriftsteller im 19ten Jahrhundert" (1872), I, 13, and a complete list of his posthumous works in the "Allgemeine deutsche Biographie", XLVI, 232 sqq.
Heindle, Repertorium der Padagogik, I, 34.
MATTHIAS LEIMKUHLER 
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Wilhelm Diekamp
Historian, b. at Geldern, 13 May, 1854; d. at Rome, 25 Dec., 1885. Soon after his birth the parents of Diekamp removed to Münster in Westphalia, where he made his collegiate studies (1867-72). From 1872 to 1875 he studied theology at Würzburg and at Münster. Feeling uncertain, however, as to his ecclesiastical calling, he abandoned his desire of entering the priesthood, and took up the study of philology. In 1877 he graduated as doctor of philosophy with the dissertation: "Widukind, der Sachsenführer nach Geschichte und Sage" (Münster, 1877). Excessive study led to grave pulmonary disease, in spite of which he did not spare himself. For some time he taught in the public schools of Münster, Arnsberg, and Aachen, developing in the meantime his scientific historical training. An excellent evidence of this was his "Vitae S. Ludgeri" (Geschichtsquellen des Bistums Münster, IV, Münster, 1881). In 1881 the Westfalischer Verein fur Geschichte und Altertumskunde confided to him the continuation of the "Westfälisches Urkundenbuch". Thereupon he returned to Münster and in 1882 he became Privatdozent for history at that academy. Previously, however, he spent a year at Vienna for improvement in diplomatics at the "Institut fur oesterreichische Geschichtsforschung" under the direction of Professor Sickel. At Easter, 1883, he began his teaching at Münster, continuing at the same time his historical investigations, specially on Westphalian documents, the history of the papal chancery, and papal diplomatics. In 1885 he published at Münster the first part of the supplement of the "Westfälisches Urkundenbuch" In the autumn of this year he went to Rome, chiefly to collect in the Vatican archives the material for the large works he had in mind. But typhoid fever carried him off in the midst of his labours. He was buried in the German Campo Santo near St. Peter's. Diekamp also published between 1878 and 1885 several important studies in different reviews concerning the history of the Middle Ages and diplomatics or official style of the medieval papal documents.
HULSKAMP in Literarischer Handlweiser (1886), 1-10; SCHULTE in Historisches Jahrbuch (1886), 266-277; DAHLMANN in Allgemeine deutsche Biographie, Nachtrage bis /899 (Leipzig, 1903), XLVII, 679 sq.
J.P. KIRSCH 
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Wilhelm Emmanuel, Baron von Ketteler
Bishop of Mainz, b. at Münster, in Westphalia, 25 Dec., 1811; d. at Burghausen, 13 July, 1877. He was about to enter the Prussian bureaucracy when, in 1837, the persecution conducted by Prussia against Archbishop Droste-Vischering of Cologne touched Ketteler's religious spirit and led him to resign. In 1841 he studied theology at Munich University, and in 1843 he completed his preparation for the priesthood at the Seminary of Münster. In 1844 he became a curate at Beckum and in 1846 rector of Hopsten in Westphalia. Elected by the District of Tecklenburg und Warendorf to the Frankfurt Parliament in 1848, Ketteler distinguished himself by his broad and discerning intelligence of the social movements of his time. In the oration which he delivered, 21 Sept., 1848, at the funeral of General Auerswald and Prince Lichnowsky, victims of a riot, he exonerated the great body of the German people from responsibility for the crime. At the Catholic Congress of Mainz (Oct., 1848), one of the first of the great meetings of German Catholics, he offered a toast to "the plain people" and declared that as religion has need of freedom, so has freedom need of religion. Finally, during the Advent of 1848, he preached at Mainz two sermons, on the Catholic theory of property and on the duties ofChristian charity, developing the sociology of St. Thomas Aquinas, and demonstrating the manner in which it answered every social need of the times. He became rector of St. Hedwig in Berlin, Oct., 1849, where Bishop Diepenbrock of Breslau entrusted him with the task of bringing back to Catholicism the famous Protestant novelist, Ida von Hahn-Hahn. He reorganized the large St. Hedwig Hospital, and for the first time since the Reformation led a Corpus Christi procession through the streets of Berlin.
In 1849 the nomination of Professor Schmid as bishop by the canons of Mainz was rejected by Pius IX, to whom Schmid's views were justly an object of suspicion. The chapter after some opposition proposed three names to Pius IX, among them Ketteler's and on 15 March, 1850, the pope named him bishop of that see. The circumstances of his nomination and its acceptance by the grand-ducal Government of Hesse marked a defeat for the Josephist bureaucracy which for twenty-five years had tyrannized over the Church in all the small states of the ecclesiastical province of the Upper Rhine. Ketteler immediately inflicted two more defeats upon this bureaucracy: he re-opened in 1851 the theological seminary of Mainz and thereby freed his clergy from the influence of the theological faculty of Giessen, where the State had hitherto required Catholic seminarians to study; moreover he called a "concursus" for some vacant rectories without asking the permission of the State. Through his institution of diocesan conferences and the introduction of numerous male and female congregations, Mainz became a model diocese. The Brothers of St. Joseph and the Sisters of Providence, two orders founded by Ketteler, were destined to a larger growth. As to the relations between the Church and the State in the Grand Duchy of Hesse, they rested chiefly on the good understanding between Ketteler and Dalwigk, the minister. Their written agreement (1854) was not approved by Rome, which preferred that all the bishops of the ecclesiastical province of the Upper Rhine should act as a unit in their struggle against the legislation which the smaller German states were seeking to impose on all of them. The new agreement, which after a visit to Rome, Ketteler negotiated with Dalwigk (1856), was sent to Rome by the bishop for approval, but was never returned. Until 1870 religious peace was maintained in Hesse through the harmonious relations between the bishop and the minister.
Religious Conflicts in Baden
Ketteler played a very active part in the difficulties which broke out between the Baden government and Archbishop Vicari; he published a brochure defending the latter and a visit of Ketteler's to Karlsruhe, in January, 1854, almost brought about an understanding between Vicari and the Prince Regent of Baden. Bismarck, however, then Prussia's plenipotentiary at Frankfurt, exercised such a strong influence over the Baden ministry that the attempted reconciliation failed. In 1865, when the opposition of the Catholics to the Baden school law caused a severe persecution, Ketteler invoked the intervention of Emperor Francis Joseph, and in two pamphlets refuted the formula of Minister Lamey, according to which "law was the public conscience superior to private consciences." After Archbishop Vicari's death (1868) it was again Ketteler who defended against Minister Jolly the electoral right of the Freiburg canons. At Ketteler's suggestion, on the occasion of the eleventh centenary of St. Boniface, were inaugurated the conferences of German bishops; since then they have grown more frequent and are almost annual since 1869. In this way he was the chief promoter of an institution which for the past forty years has greatly aided the cohesion and strength of the German episcopate. During 1864-66 his name was mentioned for the archbishoprics of Posen or Cologne, and Bismarck seemed for a moment to favour the nomination.
Ketteler as a Social Reformer
Ketteler thought that he was not exceeding his rights as a bishop when he spoke authoritatively on social questions. In 1848 he believed that social reform had to begin with the interior regeneration of the soul. Later he was to enter more deeply into economical problems. When about 1863, the Liberal Schulze-Delitzsch and the Socialist Lassalle made forcible appeals to the German workingmen, Ketteler studied their doctrines and even consulted Lassalle in an anonymous letter on a scheme of founding five small co-operative associations of workingmen.
The Labour Question and Christianity
In a book published in 1864, "The Labour Question and Christianity," he adopted Lassalle's criticism of the modern treatment of labour, and admitted the reality of an insurmountable law. In opposition to Schulze-Delitzsch he pointed out the futility of the remedies proposed by the Liberals; he advocated labour associations, and even accepted the idea of co-operative unions to be established, not as Lassalle wished, by state subvention, but by generous aid from Christian capitalists. In a Socialistic meeting at Rondsdorf, 23 May, 1864, Lassalle paid homage to Ketteler's book. On his side, Ketteler, whom three Catholic workmen had asked in 1866 if they could conscientiously join the "workingmen's association" founded by Lassalle, was disposed to dissuade them from so doing owing to the anti-religious spirit of Lassalle's successors; nevertheless in his reply he duly acknowledged Lassalle's "respectful recognition of the depth and truth of Christianity." At this time he counted particularly upon the initiative of Christian charity for the organization of productive co-operative associations destined to restore social justice on a more equal scale. In 1869 he went still further: in a sermon preached near Offenbach, 25 July of that year, he particularized certain urgent reforms (increase of wages, shorter hours of labour, prohibition of child-labour in factories, prohibition of women's and young girls' labour); these claims, he thought, should be presented to the public authorities. In Sept., 1869, at the Fulda conference of the German bishops, he showed how necessary for the removal of economic evils was the intervention of the Church in the name of faith, morals, and charity. He also made clear the right of workingmen to legal protection and urged that in every diocese some priests should be selected to make a study of economic questions. This Fulda discourse of Ketteler brought the Church of Germany into closer relations with the new social activity; on the other hand, his programme for protection of labour, taken up again in 1873 in his pamphlet on "Catholics in the German Empire," long served the German Centre as a basis for their social claims.
Doctrinal Controversies; The Vatican Council
Though not professionally a theologian, Ketteler made his influence felt in the various doctrinal controversies of his time. In his "Liberty, Authority, and Church" (1862) he took a stand on the question of Liberalism and set forth the Christian attitude towards the various meanings of the word liberty. The theological "school" which Ketteler established in his seminary at Mainz, and whose chief representatives were Moufang and Heinrich, was noted for its adherence to Scholastic theology and its hostility to the anti-Roman tendencies of "Germanism" and "German Science" represented by Döllingerer and the Munich School. The former urged with much tenacity the theological seminaries, as preferable to the theological faculties of the universities, for the education of the Catholic clergy, and earnestly strove since 1862, for the establishment of that free Catholic university in Germany which is yet a desideratum. Despite this firm attitude, Ketteler had great intellectual charity, and could understand theological views that differed somewhat from his own, and when necessary could be their advocate; it was doubtless to him that Kuhn of Tübingen was indebted for escaping condemnation at Rome.
On the eve of the Vatican Council, Ketteler was not very favourably inclined towards the dogmatic definition of papal infallibility: "In our time it is not opportune to increase the number of dogmas," he wrote to Bishop Dupanloup. Enemy as he was of political absolutism and centralization, he feared that a declaration of papal infallibility would result in religious absolutism and centralization. He submitted to the episcopal assembly at Fulda (1 Sept., 1869) a series of observations which he had asked from Francis Brentano, professor at Würzburg, and in which the definition of papal infallibility was treated as inopportune; at the same time he rough-drafted the letter in which this assembly urged all Christians to submit to the future council. Though belonging to the minority in the council, he protested more than once against the "Roman Letters" of Döllingerer, published at Munich under the pseudonym of "Quirinus." He circulated in the council a pamphlet of the Jesuit Quarella, which in some respects seemed to militate against the doctrine of infallibility, but he did not personally accept all the theories of this work. It was he who suggested the petition of May, 1870, in which a number of bishops demanded that the eleven charters of the "Schema" on the Church be taken up before entering on the discussion of infallibility. On 23 May he declared in a plenary meeting that he had always believed in papal infallibility, but he asked whether the theological proofs put forward sufficed to justify its dogmatic definition. He was not present at the final vote and left Rome after a written declaration that he submitted beforehand to the decision of the council. In September, 1870, he signed, with other German bishops, the Fulda declaration in favour of the newly defined dogma.
Ketteler and German Unity
The political changes that now took place in Germany, and the indirect effect they might have upon Catholic interests, were a source of much anxiety to him. When Austria's defeat at Sadowa (1866) filled the Catholics of Germany with consternation, and proved that their dream of an Austrian Germany was quite over, Ketteler tried to revive their courage in his "Germany after the War of 1866." He advised them to meet halfway the coming changes, and to let no one surpass them in their love of the German Fatherland. On the other hand, he besought Prussia not to be misled by those who would make her an instrument of Protestantism or of certain philosophical theories, and urged the respect of all existing political and social autonomies.
After the establishment of German unity (1870-71) Ketteler's chief concern was to obtain for German Catholics in the new empire such liberties and guarantees as the Constitution granted them in Prussia. This much he demanded in a letter to Bismarck (1 Oct., 1870), also during a visit he paid him in the spring of 1871, and in a speech in the Reichstag (3 April, 1871), where he served as a deputy from the Baden constituency of Waldürn-Tauberbischofsheim. The National Liberal party, on the contrary, urged the new empire towards religious persecution. Ketteler conferred once more with Bismarck, on 16 March, 1871, again pleaded with him for the Catholics, and then, on 14 March, 1872, resigned his seat in the German Parliament. He kept in touch, however, with religious polities, and wrote important pamphlets against the Prussian Kulturkampf, also against similar measures which the National Liberals, yet influential with Dalwigk's successors, were inaugurating in Hesse. During the Kulturkampf his share in the Fulda episcopal conferences was often predominant. He and Archbishop Melchers of Cologne were potent in the decision passed in 1873 urging the bishops to oppose the May Laws by absolute passive resistance, and, on the other hand, advocating a conciliatory attitude towards the Prussian law on the administration of church property. In 1873 his views on the rights of Christianity and of a bishop led him to enter the broader political field in his book on "The Catholics in the German Empire" in which he drew up a platform for the Centre Party and offered wise direction to the State. He contrasted frequently the Liberalism of 1848, sincerely respectful of religious belief, with the "National Liberalism" of Bismarckian Germany, the old German idea of local autonomy with the idea of centralization borrowed from France. He hated in Bismarckian Germany the spread of political absolutism quite as in modern industrialism he hated the development of capitalist absolutism. The spirit of initiative which characterized this bishop is well set forth in a letter written, 6 May, 1870, to Haffner, future Bishop of Mainz: "I am heart and soul attached to the new forms which in days to come the old Christian truths will create for all human relations." Of him Windthorst said, in 1890: "We venerate him unanimously as the doctor and leading champion of Catholic social aspirations."
RAICH, Briefe von und an Ketteler (Mainz, 1879); PFUELF, Bischof Ketteler (Ibid., 1899), a three volume work of first-class importance; IDEM, in Stimmen aus Maria Laach (1908), 550-561, an account of Ketteler's ideas on the school question and on ecclesiastical reforms; DE GIRARD, Ketteler et la question ouvriere (Berne, 1896); DECURTINS, preface to Oeuvres choisies de Mgr de Ketteler (Bale, 1892); GOYAU, L'Allemagne religieuse: le catholicisme, 1800-1870, II-IV (Paris, 1905-1909); IDEM, Ketteler (Paris, 1907), treats of the principal social ideas of Ketteler. A complete bibliography of Ketteler's works is given at the end of the third volume of Pfuelf.
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Wilhelm Heinrich Waagen
Geologist, and palaeontologist, born at Munich, 23 June, 1841; died at Vienna, 24 March, 1900. He completed a brilliant course at the University of Munich with the degree of Doctor of Philosophy and the publication of an elaborate work on geology, which was crowned by the university. In 1866 he became an instructor in palaeontology at the University of Munich and at the same time taught Princess Theresa and Prince Arnulf of Bavaria. Although an excellent teacher, and especially competent in practical work, Waagen, who was a most loyal Catholic, had little prospect of obtaining a professorship at the University of Munich. Consequently, in 1870, he accepted the offer of a position as assistant in the geological survey of India. The severity, however, of the Indian climate obliged him to return permanently to Europe in 1875. In 1877 he became instructor at the University of Vienna, and lectured with great success on the geology of India. In 1879 Waagen went to the German Polytechnic of Prague as professor of geology and mineralogy; in 1890 he was professor of palaeontology at the University of Vienna; in 1886 he had declined a call to the school of mines at Berlin. He was named councillor of the board of mines (Oberbergart), and in 1893 was made a corresponding member of the Academy of Sciences. Waagen's writings before his trip to India treat especially the German Jura and its fossils. He did work of permanent value in the geological investigation of India (the Salt Range) by the scientific presentation of rich palaeontological material. In 1869, after an exhaustive study of ammonites, Waagen advocated the theory of evolution or mutation for certain series of fossils. As a young man he had taken an active part in the Catholic life of Munich, and two years before his death he wrote a treatise on the first chapter of Genesis which shows both the learned geologist and the devout Christian.
Waagen was one of the editors of the periodical "Geognostische-paläontologische Beiträge" (Munich), and during the years 1894-1900 editor of the "Beiträge zur Paläontologie Oesterreich-Ungarns und des Orients" (Vienna); after the death of Barrande (1883) he edited several volumes of Barrande's work "Système silurien". Waagen's most important works were: "Der Jura in Franken, Schwaben und der Schweiz" (Munich, 1864); "Klassification der Schichten des obern Jura" (Munich, 1865); "Die Formenreihe des Ammonites subradiatus" (Munich, 1869); "Ueber die geologische Verteilung der Organismen in Indien" (Vienna, 1878); "Das Schopfungsproblem" in "Natur und Offenbarung" (Munster, 1898; as a separate publication, 1899); "Gliederun der pelagischen Sedimente des Triassystems" (Vienna, 1895). He wrote in English: "Jurassic Fauna of Kutch" (1873-6); "Productus Limestone" (1879-91); "Fossils from the Ceratite Formation" (1892).
UHLIG in Centralblatt fur Mineralogie, Geologie und Palaontologie (Stuttgart, 1900).
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Wilhelm Lamormaini
Confessor of Emperor Ferdinand II, b. 29 December, 1570, at Dochamps, Luxemburg; d. at Vienna, 22 February, 1648. His father, Everard Germain, was a farmer and a native of La Moire Mannie: hence the name Lamormaini. Lamormaini studied first at the gymnasium of Trier, and thence went to Prague, where he received his doctor's degree, and in 1590 entered the Jesuit Order. Ordained priest in 1596, he was called to the University of Graz as professor of philosophy in 1600, became professor of theology in 1606, and in 1614 was appointed rector of the Jesuit College at the same place. Between the years 1621 and 1623 he was in Rome, but became in the latter year rector of the Jesuit college at Vienna, and in 1637 rector of the academic college in that city (the present university). From 1643 to 1645 he was provincial of the Austrian province of his order, but was compelled to relinquish this office on account of the gout, which made his visitations a task of the greatest difficulty. During the last years of his life, he established a seminary for poor students in Vienna, the "Ignatius- und Franciskus-Seminarium für Stipendisten". After the death of his fellow Jesuit Martin Becanus in 1624, he became the confessor of Ferdinand II, and as such his name appears in the political affairs of the time. He was an esteemed and influential counselor of the emperor, so much so indeed that his enemies affirmed that it was not the emperor, but the Jesuits who ruled the empire. When the Protestants were compelled to give up all ecclesiastical property taken from the Catholics (Edict of Restitution, 1629), Lamormaini was influential in having it used for the propagation of the Catholic Faith. He also took part in the proceedings against Wallenstein (Jan., 1634). He was offered a large sum by the Senate of Hamburg in recognition of his services on the occasion of the election of Ferdinand III as King of Rome. The city of Augsburg, in gratitude for the services he had rendered to it, erected a costly altar in the church of the Viennese Novitiate. On one occasion only was he placed in an unpleasant position, namely when the Spaniards accused him of espousing the cause of their enemies, the French, and tried to have him banished from court. But Lamormaini was able to vindicate himself. By his advice many Jesuitinstitutions were established in the empire. He took a leading part in the Counter-Reformation in Austria, Styria, Bohemia, and Moravia. Only a part of the biography of Ferdinand II upon which Lamormaini labored appeared, "Ferdinand II, Romanorum Imperatoris, Virtutes" (1638); this has been republished frequently, and in different languages. Lamormaini was scholarly, pious, unpretentious, and upright. He was called by Urban VIII "verus et omnibus numeris absolutus Jesu socius", a true and perfect companion of Jesus. That he was immoral, that he received hush-money, and that he stirred up his brethren to lie and deceive or to use violence against heretics, are unfounded tales that call for no mention in serious history.
DUDIK, Kaiser Ferdinand II. und dessen Beichtvater; IDEM, Kaiser Ferdinand 11. und P. Lamormaini in Hist.-pol. Blatter, LXXVIII (Munich, 1876), pp. 469-80, 600-9; Correspondenz Kaisers Ferdinand 11. und seiner erlauchten Familie mit P. Martinus Becanus und P. Wilhelm Lamormaini, ed. DUDIK in Archiv fur osterr. Gesch., LIV (Vienna, 1876), pp. 219-350, SOMMERVOGEL, Bibl. de la C. de J., IV (Brussels and Paris, 1893), 1428-31; DUHR, Jesuiten-Fabeln (4th ed., Freiburg, l904), passim and particularly pp. 686 sqq.
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Wilhelm Lindemann
A Catholic historian of German literature, b. at Schonnebeck near Essen, 17 December, 1828; d. at Niederkruechten near Erkelenz (Rhine Province) 20 December, 1879. He attended the gymnasium at Essen; studied theology at Bonn from 1848 to 1851, and was ordained in Cologne, 2 September, 1852. He was rector of the municipal high school of Heinsberg from 1853 to 1860, then parish-priest at Rheinbreitbach, and later at Venrath from 1863 to 1866, when he became pastor of Nieder-Kruechten, and so remained till his death. From 1870 to 1879 he served as a member of the Prussian Diet as one of the Centre Party. His principal literary work is the "Geschichte der Deutschen Literatur", which first appeared in 1866 (eighth edition, Freiburg, 1905). This was the first exhaustive treatise made of the history of German literature from a Catholic point of view, and was an effort on the part of the author to bring out into greater prominence Catholic poets and thinkers who therefore had either failed of recognition or had been treated with hostility. It is a notable work. The author modelled it on Vilmar's widely read and meritorious "History of Literature". Connected to a certain extent, as authorities, with his history of literature, is the "Bibliothek deutscher Klassiker" (1868-71) containing selections from Goethe, Schiller. Lessing, Herder, from writers of the Romantic school and poets of later times. To these are to be added his "Blumenstrauss von Geistlichen Gedichten des deutschen Mittelaters" (1874), and a collection of religious poems "Für die Pilgerreise" (1877). Besides these Lindemann produced two biographical works, the one on Angelus Silesius (1876) and the other on Geiler von Kaysersberg, from the French by Dacheux (1877), both of which appear in the "Sammlung historischer Bildnisse" 3rd series, vol. VIII, and 4th series, vol. II. Lindemann was also a contributor to the periodicals. The University of Würzburg recognized his literary achivements by conferring on him, in 1872, the degree of Doctor of Philosophy. As a man he was simple and unassuming, with an amiable manner and a spontaneous flow of humour, a genuine son of the Rhineland.
HULSKAMP, Literarischer Handweiser (1880), 30; Germania (24 December, 1879), supplement; REUSCH in Allgem. Deursche Biog. XVIII, 680.
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Wilhelm of Herle
Painter, born at Herle in Dutch Limburg at an unknown date in the fourteenth century; time and place of death unknown. According to the statements of deeds of that period he was active at Cologne from 1358 for some fifteen or twenty years. In 1370 he was paid for paintings that he had made for the liber juramentorum of the city. Also remains of frescoes from the town hall that are now preserved in the Walraf-Richartz Museum can certainly be traced to him. It is generally supposed that a painter, Wilhelm of Cologne, mentioned in the "Limburger Chronicle" as "the best painter in German lands" is Wilhelm of Herle, and it has been customary to attribute to him some of the best work in painting of early Cologne, although there is no absolute proof in any one case. His pupil and assistant was Wynrich of Wesel, and Firmenich-Richartz, in particular, has ascribed to Wynrich pictures attributed to Wilhelm, although Aldenhoven and others have protested against this ascription. It is difficult to distinguish the work of Wilhelm from that of the school he founded. The most important paintings about which there is question are the "Madonna with the Bean-Blossom" and its variant the "Madonna with the Pea-Blossom" and the accompanying pictures on the wing-panels of St. Catherine and St. Elizabeth (Cologne and Nuremberg). Other paintings are the "Christ on the Cross" surrounded by a large number of saints (Cologne), and "St. Veronica" (Munich). Among the works of this school is also included the altar of St. Clare in the cathedral of Cologne, in which the Sacrifice of the Mass in the centre is surrounded by twelve scenes from the youth and Passion of Christ.
G. GIETMANN 
Transcribed by Michael C. Tinkler
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Wilhelm Tempel
(ERNEST LEBERECHT)
German astronomer, b. 4 December, 1821, at (Nieder-) Cunnersdorf near Löbau, Saxony; d. 16 March, 1889, in Arcetri near Florence. Having lost his mother in early infancy, he was placed under a schoolmaster from his ninth to his fourteenth year, and employed as sexton, beadle, gardener, and collector of fees on occasions of New Year, of baptisms, and marriages. He then learned the art of lithography, and about his twentieth year, went to Copenhagen with letters of recommendation to a distant relative Lehmann, the father of the Danish statesmen and journalist, Orla Lehmann. During a three-years' stay he was a welcome and frequent guest with a number of artists and academicians. The sculpture Reinhold carved his bust, and the painter Bunsen drew his portrait. His German poems to friends and benefactors show a complete mastery of his native tongue. He became enthusiastic over the literature and national songs of the Danes, and translated selections into German, e.g., "King Réné's Daughter". These three years in Denmark were, as he used to say, his academic career. With a desire to know peoples and countries from experience, he went to Christiania, but soon turned his path to the land of the fine arts. About 1850 he settled in Venice as lithographer. The Palace of the Doge seems to have attracted his artistic tastes, for he became intimately acquainted with the family of the Porter Gambin, whose daughter Marianna he married, embracing at the same time the Catholic faith. His wife testified that Tempel had never been satisfied with his former religion and purposely chose a Catholic companion in life. The marriage proved very happy, although not blessed with children. Contact with cultured people in Venice awakened in him a taste for astronomy. From his earning he bought a 4-inch (Stienheil) comet-seeker, and in 1859 made two discoveries, one of a comet (designated 1859 I), on 2 April, and another of the Merope-Nebula in the Pleiades, on 19 October. The new talent for discoveries matured in him the plan of embracing the astronomical career. In his enthusiasm he moved to Paris, but found that lack of scientific training precluded entrance to the Imperial Observatory. Greatly disappointed by Leverrier, the director, he moved with his wife to Marseilles in 1860, where he was accepted by Benjamin Valz as assistant astronomer.
Tempel began his career in Marseilles with the discoveries of a comet (1860 IV) on 22 October, and of two minor planets on 4 and 8 March, 1861, all with his own 4-inch comet-seeker, on the terrace of the observatory. The position however lasted only half a year, owing partly, it would seem, to continued strained relations with Leverrier. He then settled down once more as lithographer without, however, giving rest to his comet-seeker. From window or garden he discovered, during ten years, no less than thirteen comets and four minor planets, more than half of them new. From Marseilles he began publishing his observations in the "Astronomische Nachrichten". In France he missed cordial and intellectual intercourse, and a literary attempt of his in "Les Mondes", in May, 1863, on the question of the variability of nebulae, was severely criticized by Leverrier. In the same year (1863) he paid a two-months' visit to his native country, spending most of the time at the observatory of Leipzig. Just two years before, in 1861, a former astronomer of Leipzig, d'Arrest, had built a new observatory at Copenhagen. Unfortunately for Tempel, d'Arrest was the very one who criticized his publication on the Merope-Nebula as exaggerated, although the controversy ended in justifying Tempel's assertion, that nebulae must be observed with low magnifying powers. Tempel's effort, in 1870, to get a position under d'Arrest was fruitless. =20
In January, 1871, the Provisional Government ordered the Germans out of Marseilles. In spite of his experiences in France, Tempel sympathized with the unfortunate country during the war. Arrived at Milan he found in Schiaparelli the man who appreciated his talents. Though he had no academic degrees, he was offered a position in the Brera Observatory. Two of Tempel's comets had attracted Schiaparelli's attention: that of 1866 (I) which furnished to him the proof of connexion with the November stream of meteors, and that of 1867 (II) which proved to revolve entirely between the orbits of Mars and Jupiter and to run almost parallel with the latter planet in 1869, so as to furnish a type specimen of planetary perturbation. Comet "1869 III" is called Tempel's "third periodic comet", but its periodicity was not recognized until 1880. Four new comets were discovered in Milan. Comet "1873 II", called Tempel's "second periodic", is remarkable for the shortness of its period, being little over five years, and second only to Encke's comet. Tempel's publication in the Milan "Ephemeris" for 1872 shows that he reduced his own observations. His mind was sufficiently mathematical to acquire the use of logarithms and trigonometry and to draw elliptical orbits. Number V of the Brera Publications contain masterly lithographic plates of a lunar eclipse (1 June, 1863), of the Merope-Nebula, of Jupiter's satellites and a series of Coggia's comet. A more perfect map of the Pleiades appeared in "Monthly Notices" (XL, 1880). Contact with Schiaparelli brought honours to Tempel. The Vienna Academy rewarded him four times for the discovery of comets, the two of 1869 discovered in Marseilles, and the two of 1871. Once in 1872, in the absence of the director, he received the Emperor of Brazil at the observatory, acted as cicerone, and presented some of his drawings. The year after, he received, through the Brazilian Consul, the diploma of "Knight of the Imperial Brazilian Order of Roses".
When, in 1873, the Arcetri Observatory lost its director Donati, by death, Schiaparelli proposed Tempel as successor. The severe winters of Milan and the prospect of an independent position made it easy for Tempel to accept, although the unfinished state of the buildings and instruments, the title and scanty salary of assistant astronomer, the lack of library and assistants, were fraught with disappointments. After four years' work in Milan (1871-74) Tempel moved to his last station, which he was to hold for fourteen years. He found the observatory situated in an earthly paradise. It was designed and commenced in 1869 by Donati, under the University of Florence, but interrupted in 1872 by Donati's sickness. For two years it had been left in this state. The rain poured in on all sides and a wall of the meridian room had to be supported. A description of the observatory is given by Tempel in the "Astr. Nachr.", CII (1882). The predecessor of Donati, Amici, had constructed two object-glasses, one of 9.4 inches and one of 11 inches, large sizes in those times, but their mountings were imperfect and incomplete. The former had a wooden stand and could only be used on the terrace; pointing to objects of over 40° altitude was found dangerous. The mounting of the largest instrument was parallactic, but without divided circles, without clock-work, without clamp and slow motion. The observing chair was a ladder that did not reach to stars within 20° of the horizon. Both instruments had only one eye-piece. The books present contained no star catalogues, and were lying on the floor. Money was still owing on the building, and no resources for the future open. The habitation was so defective that Tempel had to live in a neighbouring villa until his death.
On examination the object-glasses proved a little defective in colour correction but excellent in definition; hence less adapted for planets but perfectly suitable for comets, asteroids, and nebulae, the very programme of Tempel. Nebulae, however, became now his main field. In Arcetri he picked up only one more comet, "1877 V". The work with the large equatorial proved very slow and laborious. To find and to identify the stars, the observer had to descend from the ladder, use the comet-seeker on the terrace and make triangulations on the small charts at hand, all without electric light. And yet, after four years' work, Tempel presented to the Royal Academy of the Lincei a collection of drawings of the more interesting nebulae, which secured him the royal prize given every six years for the best astronomical work in Italy. The Academy even offered to publish the drawings, but the proofs of the lithographs did not satisfy the author. The designs are the more valuable as they contain many stars, measured with a double ring-micrometer. Tempel discovered many new nebulae, observed a number that had been neglected since Herschel's time, wrote a mass of careful notes that are not yet published, occasionally correcting errors. Extracts of his observations are found in the "Astr. Nachr." (vols. 93-113). Drawings of the Orion nebula were published in the "Astr. Nachr.", vol. LVIII (1862), and in the Memoirs of the R. Bohemian Society of 1885 (reviewed in the Vierteljahrsschrift, XXII). Tempel was elected foreign associate of the Royal Astronomical Society of England in 1881, together with Gyldén, Pickering, Tietjen, and Tisserand (Monthly Notices, XLI, 377). In 1886 he was honoured with a letter from King Humbert, handed to him by the Adjutant General, in recognition of his astronomical drawings. In the intercourse with scientific men, the lack of academic training betrayed itself occasionally, and Tempel himself regretted all his life that he had not learnt Latin. Diffusiveness of style and uncritical assertions provoked contradiction. A controversy with Dreyer, the astronomer of Birr Castle, about the reality of spiral forms in many of Lord Rosse's drawings of nebulae, may be found in "The Observatory" (vols. I-II,1878). The existence of a faint nebula drawn by Tempel (near H. I 55 Pegasi) was denied by Keeler (Astroph. J. XI, 1900).
Tempel's intercourse with old friends in Copenhagen remained cordial to his end. He received them or friends recommended by them, like brothers, and always regretted that his means did not allow him to revisit Copenhagen. His letters to them breathe a deeply religious spirit. He glories in his honesty from childhood, regrets complaining about injuries received, speaks of the blessings of Providence, of friendship beyond death, gives thanks and praises to God, promises prayers to friends and benefactors, and looks confidently towards eternity. Expressions like these made his Protestant friend say in the "Dagbladet": "During the many years' sojourn in Italy his mind, which was subject to depressions, had found peace by entering the Catholic Church". The same friend assured the writer of this article that, on a visit to Arcetri, he had found Tempel very happy in his religious convictions. His dearest company was an old priest who visited him regularly. A Franciscan from the Convent of Quaracchi was his confessor, and the Carthusians of the Certosa were his friends. Towards the end of 1886 Tempel was attacked by a liver complaint and, in the beginning of 1887, by partial paralysis. Unable to observe, he put his notes in order for publication. During his illness he received the sacraments repeatedly. The parish priest of S. Leonardo (now Canon Emilio Nunziati) testifies that Tempel was a thoroughly convinced Catholic and died a saintly death, having his mind clear to the last. Tempel was hardly sixty-eight years old. He is buried near the tomb of Donati, in the cemetery of S. Felice a Elma, a suburb of Florence. He left neither debts nor property, and his widow was provided for by what is called in Italy a "spaccio di sali e tabacchi", this again, as it seems, through Schiaparelli. More than 186 drawings of nebulae and stars, with numerous notes, are now the property of the university and deposited in the Tribune of Galileo (via Romana). A list of them is in the "Aston. Nachr." CII (1882), and in the "Bohemian Memoirs" (1885).
Dagbladet (Copenhagen, 4 April, 1889); Monthly Notices R.A.S., L (1890), 179; SCHIAPARELLI, Astron. Nachr., CXXI (1890), 95; ABETTI, Publicazioni, fasc. XXVII (Arcetri, 1909), 163; IDEM, Rivista di Astronomia, III (Turin, 1909). Private letters from Copenhagen, Armagh, and Florence.
J.G. HAGEN 
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Wilhelm V, Duke of Bavaria
Son of Duke Albrecht V. Born at Munich, 29 September, 1548; died at Schlessheim, 7 February, 1626. He studied in 1563 at the University of Ingolstadt, but left on account of an outbreak of the pest. Nevertheless, he continued his studies elsewhere until 1568, and retained throughout life a keen interest in learning and art. In 1579 he became the reigning duke. He made a reputation by his strong religious opinions and devotion to the Faith, and was called "the Pious". His life was under the direction of the Jesuits. He attended Mass every day, when possible several times a day, devoted four hours daily to prayer, one to contemplation, and all his spare time to devotional reading. He received the sacraments weekly, and twice a week in the Advent season and during Lent. Whenever possible he took part in public devotions, processions, and the pilgrimages; thus in 1585 he went on a pilgrimage to Loreto and Rome. His court was jestingly called a monastery, and his capital the German Rome. He founded several Jesuitmonasteries, in particular that of St. Michael at Munich, and contributed to the missions in China and Japan. He did everything possible in Bavaria and the German Empire to further the Catholic Counter-Reformation, and laboured to prevent the spread ofProtestantism. Thus it was largely through his efforts that the Archbishopric of Cologne did not become Protestant, due mainly to the vigorous support he gave his brother Ernst, who had been elected archbishop against Gebhard Truchsess. On the other hand, the manner in which he bestowed benifices upon members of his family makes an unpleasant impression at the present day, though, at that time, this was not considered so unseemly. In the end his brother Ernest had, besides other benefices, five dioceses, and Wilhelm's son Ferdinand was bishop of an equal number; another son intended for the clerical life, Philip, was made Bishop of Ratisbon in 1595 and cardinal in 1596, but died in 1598. Wilhelm had his eldest son Maximilian educated with much care, and in 1597 he resigned the government to Maximilian and led a retired life, devoted to works of piety, asceticism, and charity, and also to the placid enjoyment of his collections of works of art and curiosities.
SCHREIBER, Gesch. des bayrischen Herzogs Wilhelm V. (Munich, 1860); JANSSEN, Gesch. des deutschen Volkes, IV, V, passim; RIEZLER, Gesch. Bayerns, IV (Gotha, 1899), 625-80.
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Wilhelm Volk
(Pseudonym, LUDWIG CLARUS).
Born at Halberstadt 25 Jan., 1804; died at Erfurt 17 March, 1869. He came from a Lutheran family; his father was a lawyer. After going to school at Halberstadt and Magdeburg, he studied from 1823 law at the Universities of Gottingen and Berlin. In 1826 he became an auscultator at Magdeburg, and in 1829 a referendar. In 1832 he made the acquaintance at Berlin of the law-professor George Philips, who was later a convert to Catholicism. Volk kept up their friendship by repeated visits to Munich. In this city he also formed friendships with Clemens Brentano and Joseph Gorres, and was induced by them to devote himself to the study of mysticism and legend, which he continued to pursue during the rest of his life. In 1838 he was made a government councillor at Erfurt, and in 1858 he retired from active life. For a long time a son of the Catholic Church at heart, he entered it in 1855. He describes his inner change in the fascinating writing on his conversion, "Simeon, Wanderungen und Heimkehr eines christlichen Forschers" (3 vols., 1862-3). He also wrote a large number of pamphlets on religious, political and ecclesiastico-political questions of the time. Among the considerable number of large works should be mentioned: the biographies of St. Brigitta (4 vols., Ratisbon, 1856; 2nd ed., 1888), of St. Francis de Sales (Schaffhausen, 1860); 2nd ed., 1887), of St. Matilda (Quedlinburg, 1867); translations from Augustine, Petrarch, St. Theresa of Jesus, etc.; the historical compendium of Italian literature (1832-34), the account of Spanish literature in the Middle Ages (1846). He also wrote a number of original poems and translations from the Spanish, Italian, and Swedish.
KEHREIN, Biographisch-litterarisches Lexikon der katholischen deutschen Dichter des XIX. Jahrhunderts, II (Wurzburg, 1868-71), 225-28; Denkmal auf Volks Grab (Erfuhrt, 1869); ROSENTHAL, Convertitenbilder aus dem XIX. Jahrhundert, I (Schaffhausen, 1865), 854-94.
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Wilhelm Wilmers
Professor of philosophy and theology, b. at Boke in Westphalia, 30 January, 1817; d. at Roermond, Holland, 9 May, 1899. He entered the Society of Jesus at Brieg in the canton of Valais, Switzerland, 1834, was expelled from the country with the other Jesuitsin 1847, and ordained priest at Ay in Southern France, 1848. Shortly after, he taught philosophy at Issenheim in Alsace, then exegesis at Louvain, theology at Cologne, philosophy at Bonn and Aachen and theology at Maria-Laach. In 1860 Cardinal Geissel requested Wilmer's services as theologian at the provincial council of Cologne. Wilmers also attended the Vatican Council in 1870 as theologian of Bishop Meurin, Vicar Apostolic of Bombay. After a brief residence at Bonn and Munster he went to Ordrupshoj, near Copenhagen, where he wrote a refutation of the attacks of the Protestant preacher Martensen on the Catholic Church. It was translated into Danish by the prefect Apostolic Hermann Grüder, and published under the latter's name with the title: "Det protestaniske og katholiske Trosprincip" (Copenhagen, 1875). In 1876 Wilmers was called by Cardinal Archbishop Pie to the theological faculty of Poitiers. In 1880 he lectured on theology to the French Jesuits at St. Helier; afterwards he taught theology on the Island of Jersey. Thenceforward he devoted himself entirely to writing, living first at Ditton-Hall, England, and then at Exaeten in Holland. Besides the above treatise Wilmers wrote: "Lehrbuch der Religion" (1855-57); "Geschichte der Religion" (1856), translated into several languages; "Lehrbuch der Religion fur höhere Lehranstalted" (1869); "Handbuch der Religion" (1871). These treatises were frequently republished. His last works were "De religione revelata" and "De Christi ecclesia" (1897); he nearly finished the third volume of the series "De fide divine", which was published in 1902.
THOLEN, Menologium oder Lebensbilder aus der Gesch. der deutschen Ordensprovinz (Roermond, 1891), printed for private circulation.
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Wilhelmus Nuyens
Historian, b. 18 August, 1823, at Avenhorn in Holland; d. 10 December, 1894, at Westwoud near Horn. Having completed his Humanistic studies in Enkhuizen, he studied medicine at Utrecht, 1842, received the degree of M.D. in 1848, and began practicing in Westwoud. He devoted some of his spare time to literature and history, and he pub- lished, in 1856, a volume of poems entitled: "De laatste Dochter der Hohenstaufen", on subjects chiefly from the Middle Ages. Then came a series of historical works, first among which was "Het Katholicismus in betrekking met de beschaving van Europa" (Amsterdam, 1856-1857, in 2 volumes), a history of the influence of Catholicism upon the culture and civilization of European nations. In several pamphlets and in that voluminous work, "Geschiedenis der Regering van Pius IX" (Amsterdam, 1862-63), he treated the Roman question of 1859. His chief work, "Geschiedenis der nederlandsche Beroerten in de XVI. eeuw" (Amsterdam, 1865-70, in 8 parts), a history of the revolutionary wars of the Netherlands from 1559 to 1598, discloses no new sources, but examines facts with sagacity and impartiality, and arranges them with skill, thereby showing to the Catholics what rights they were entitled to in the State. New editions appeared in 1886 and 1904. Somewhat as a sequel he wrote: "Geschiedenis der kerkelijke en politieke geschillen in de republiek der zeven vereenigde provincien (1598-1625)" (Amsterdam, 1886-87 in two parts). Intended for popular reading are: "Algemeen Geschiedenis des nederlandschen Volks- van de vroegste tijden tot op onze dagen" (Amsterdam, 1871-82, in 20 parts; new edition, 1896-98, in 24 parts); "Geschiedenis van het nederlandsche Volk van 1815 tot op onze dagen" (Amsterdam, 1883-86, in 4 parts; 2nd edition 1898); and the widely read: "Vaderlandsche Geschiedenis voor de jeugd" (Amsterdam, 1870; 25th edition, 1905, by G. F. I. Douwes). He published a number of pamphlets and articles in periodicals on topics of the times, especially in "Onze Wachter", edited by him from 1871 to 1874 in collaboration with Schaepmann. He was an energetic defender of the rights and the privileges of Catholics, and one of the first to champion the freedom of the Catholic Church in the Netherlands. Catholics erected a monument to him in the church at Westwoud and set aside the surplus of the money contributed as a perpetua1 fund, called "Nuyensfund", to aid the work of Catholic historians of the Netherlands.
GORRIS, Dr. W.J.F. Nuyens, beschouwd in het licht van zijn tijd (Nimwegen, 1908).
PATRICIUS SCHLAGER 
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Will
(Latin voluntas, Gr. boúlesis, "willing" Ger. Wille, Fr. volonté).
This article treats of will in its psychological aspect.
· Will and Knowledge
· Will and Feeling
· Education of Will
· Will and Movement
· Experimental Will-Pyschology
The term will as used in Catholic philosophy, may be briefly defined as the faculty of choice; it is classified among the appetites, and is contrasted with those which belong either to the merely sensitive or to the vegetative order: it is thus commonly designated "the rational appetite"; it stands in an authoritative relation to the complex of lower appetites, over which it exercises a preferential control; its specific act, therefore, when it if in full exercise, consists in selecting, by the light of reason, its object from among the various particular, conflicting aims of all the tendencies and faculties of our nature: its object is the good in general (bonum in communi); its prerogative is freedom in choosing among different forms of good. As employed in modern philosophy, the term has often a much wider signification. It is frequently used in a loose, generic sense as coextensive with appetite, and in such a way as to include any vital principle of movement ab intra, even those which are irrational and instinctive. Thus Bain makes appetency a species of volition, instead of vice-versa. We cannot but think this an abuse of terms. In any case--whatever opinion one holds on the free will controversy--some specific designation is certainly required for that controlling and sovereign faculty in man, which every sane philosophy recognizes as unmistakably distinct from the purely physical impulses and strivings, and from the sensuous desires and conations which are the expressions of our lower nature's needs. And custom has consecrated the term will to this more honourable use.
[bookmark: Knowledge]Will and Knowledge
The description of will, as understood in Catholic philosophy, given above, refers to the will in its fullest and most explicit exercise, the voluntas deliberata or voluntus ut voluntas, as Saint Thomas speaks. There are, however, many manifestations of will that are less complete than this. Formal choice, preceded by methodical deliberation, is not the only or the most frequent type of volition. Most of our ordinary volition takes the form of spontaneous and immediate reaction upon very simple data. We have to deal with some narrow, concrete situation; we aim at some end apprehended almost without reflection and achieved almost at a stroke; in such a case, will expresses itself along the lines of least resistance through the subordinate agencies of instinctive action, habit, or rule of thumb. Will, like the cognitive powers, originates in and is developed by experience. This is expressed in the well-known Scholastic axiom, "Nil volitum nisi præcognitum" (Nothing can be willed which is not foreknown), taken in conjunction with the other great generalization that all knowledge takes its rise in experience: "Nil in intellectu quod non prius fuerit in sensu". All appetition, according to this theory, emerges out of some conscious state, which may be anything from a clear and distinct perception or representation of an object, to a mere vague feeling of want or discomfort, without any direct representation either of the object or the means of satisfaction. The Aristotelean philosophers did not neglect or ignore the significance of this latter kind of consciousness (sometimes called affective). It is true that here, as in dealing with the psychology of other faculties, the Schoolmen did not attempt a genetic account of the will, nor would they admit continuity between the rational will and the lower appetitive states; but in their theory of the passions, they had worked out a very fair classification of the main phenomena--a classification which has not been substantially improved upon by any modern writer; and they showed their appreciation of the close connection between will and emotions by treating both under the general head of appetition. It is still a debatable question whether modern psychology, since Kant, has not unnecessarily complicated the question by introducing the triple division of functions into knowledge, appetites and feeling, in place of the ancient bi-partite division into knowledge and appetite.
The doctrine that will arises out of knowledge must not be pressed to mean that will is simply conditioned by knowledge, without in turn conditioning knowledge. The relation is not one-sided. "The mental functions interact, i.e. act reciprocally one upon another" (Sully) or, as Saint Thomas expresses it: "Voluntas et intellectus mutuo se includunt " (Summa theol., I, Q. xvi, a. 4 ad 1). Thus, an act of will is the usual condition of attention and of all sustained application of the cognitive faculties. This is recognized in common language. Again the Schoolmen were fond of describing the will as essentially a blind faculty. This means simply that its function is practice, not speculation, doing, not thinking (versatur circa operabilia). But on the other hand they admitted that it was an integral part of reason--according to the Scotists indeed, the superior and nobler part, as being the supreme controller and mover ("Voluntas est motor in toto regno animæ", Scotus). It is also represented as ruling and exercising command (imperium) over the lower faculties. St. Thomas, however, with his usual preference for the cognitive function, puts the imperium in the reason rather than the will (imperium rationis). Hence arose disputes between the Thomists and other schools, as to whether in the last resort the will was necessarily determined by the practical judgment of the reason. The point, so hotly debated in the medieval schools, concerning the relative dignity of the two faculties, will and intellect, is perhaps insoluble; at all events it is not vital. The two interact so closely as to be almost inseparable. Hence Spinoza could say with some plausibility: "Voluntas et intellectus unum et idem sunt".
[bookmark: Feeling]Will and Feeling
An act of will is generally conditioned not only by knowledge, but also by some mode of affective consciousness or feeling. The will is attracted by pleasure. The capital error of the Hedonist school was the doctrine that the will is attracted only by pleasure, that, in the words of Mill, "to find a thing pleasant and to will it are one and the same". This is not true. The object of the will is the good apprehended as such. This is wider than the pleasant. Moreover, the primary tendency of appetency or desire is often towards some object or activity quite distinct from pleasure. Thus in the exercise of the chase, or intellectual research, or the performance of acts of benevolence, the primary object of the will is the accomplishment of a certain positive result, the capture of the game, the solution of the problem, the relief of another's pain, or the like. This may probably awaken pleasant feeling as a consequence. But this pleasure is not the object aimed at, nay the "Hedonistic paradox", as it is styled, consists in this, that if this consequential pleasure be made the direct object of pursuit, it will thereby be destroyed. Thus, an altruistic act done for the sake of the pleasure it brings to the agent is no longer altruism or productive of the pleasure of altruism.
Indeed, the objects of many of the passions which most powerfully impel the will, are ordinarily not pleasures, though they may include relief from pain. Emotions or feelings associated with certain ideas tend to express themselves in action. They may dominate the field of consciousness to the exclusion of every other idea. Thus, the sight or the thought of extreme suffering may carry with it emotions of pity so intense that considerations of justice and prudence will be brushed aside in the effort to bring relief. Such action is impulsive. An impulse is essentially the forcible prompting of a single, strongly affective idea. The will is, in this case, as it were, borne down by feeling, and action is simply the "release" of an emotional strain, being scarcely more truly volitional than laughter or weeping. Bain's description of voluntary action as "feeling-prompted movement", therefore, destroys the essential distinction between voluntary and impulsive action. The same criticism applies to Wundt's analysis of the volitional process. According to him, "impulsive action" is "the starting-point for the development of all volitional acts", from which starting-point volitional acts, properly so called, emerge as the result of the increasing complication of impulses; when this complication takes the form of a conflict, there ensues a process called selection or choice, which determines the victory in one direction or another. From this it is clear that choice is simply a sort of circuitous impulse. "The difference between a voluntary activity (i.e. a complex impulse) and a choice activity is a vanishing quantity." Compare with this the dictum of Hobbes: "I conceive that in all deliberations, that is to say, in all alternate succession of contrary appetites, the last is that which we call the Will".
The essential weakness of both these accounts and of many others lies in the attempt to reduce choice or deliberation (the specific activity of will, and a patently rational process) to a merely mechanical or biological equation. Catholic philosophy, on the contrary, maintains, on the certain evidence of introspection, that choice is not merely a resultant of impulses, but a superadded formative energy, embodying a rational judgment; it is more than an epitome, or summing-up, of preceding phenomena; it is a criticism of them (see FREE WILL). This aspect the phenomenist psychology of the modern school fails to explain. Though we reject all attempts to identify will with feeling, yet we readily admit the close alliance that exists between these functions. St. Thomas teaches that will acts on the organism only through the medium of feeling, just as in cognition, the rational faculty acts upon the material of experience. ("Sicut in nobis ratio universalis movet, mediante ratione particulari, ita appetites intellectivus qui dicitur voluntas, movet in nobis mediante appetitu sensitivo, unde proximum motivum corporis in nobis est appetitus sensitivus", Summa theol., I, Q. xx, ad 1.) Just as the most abstract intellectual idea has always its "outer clothing" of sense-imagery so volition, itself a spiritual act, is always embodied in a mass of feeling: on such embodiment depends its motive-value. Thus if we analyze an act of self-control we shall find that it consists in the "checking" or "policing" of one tendency by another, and in the act of selective attention by which an idea or ideal is made dynamic, becomes an idée-force, and triumphs over its neglected rivals. Hence control of attention is the vital point in the education of the will, for will is simply reason in act, or as Kant put it, the causality of reason, and by acquiring this power of control, reason itself is strengthened.
Motives are the product of selective attention. But selective attention is itself a voluntary act, requiring a motive, an effective stimulus of some kind. Where is this stimulus to come from in the first instance? If we say it is given by selective attention, the question recurs. If we say it is the spontaneous necessary force of an idea, we are landed in determinism, and choice becomes, what we have above denied it to be, merely a slow and circuitous form of impulsive action. The answer to this difficulty would be briefly as follows:
(1) Every practical idea is itself a tendency to the act represented; in fact, it is a beginning or rehearsal of the said act, and, if not inhibited by other tendencies or ideas, would in fact pass into execution at once. Attention to such an idea affords reinforcement to its tendency.
(2) Such reinforcement is given spontaneously to any tendency which is naturally interesting.
(3) The law of interest, the uniform principles governing the influence of the feelings upon the will in its earlier stages, these are an enigma which only an exhaustive knowledge of the physiology of the nervous system, of heredity, and possibly of many other as yet unsuspected factors, could enable us to solve. Leibniz applied his doctrine of petites perceptions to its solution, and certainly unconscious elements, whether inherited or stored up from personal experience, have much to do with our actual volitions, and lie at the very bottom of character and temperament; but as yet there is no science, nor even prospect of a science, of these things.
(4) As regards the determinist horn of the dilemma proposed above, the positive truth of human liberty drawn from introspection is too strong to be shaken by any obscurity in the process through which liberty is realized. The facts of consciousness and the postulates of morality are inexplicable on any other than the libertarian hypothesis (see CHARACTER and FREE WILL). Freedom is a necessary consequence of the universal capacity of reason. The power of conceiving and critically contemplating different values or ideals of desirableness, implies that detachment of will in selection (indifferentia activa), in which, essentially, freedom consists.
[bookmark: Education]Education of Will
As we have said, control of attention is the vital point in the education of will. In the beginning, the child is entirely the creature of impulse. It is completely engrossed for the time by each successive impression. It exhibits plenty of spontaneity and random action but the direction of these is determined by the liveliest attraction of the moment. As experience extends, rival tendencies and conflicting motives come more and more into play, and the reflective power of the rational faculty begins to waken into existence. The recollection of the results of past experience rises up to check present impulses. As reason develops, the faculty of reflective comparison grows in clearness and strength, and instead of there being a mere struggle between two or more motives or impulses, there gradually emerges a judicial power of valuing or weighing those motives, with the ability of detaining one or other for a longer or shorter period, in the focus of intellectual consciousness. Here we have the beginning of selective attention. Each exertion of reflection strengthens voluntary, as distinguished from merely spontaneous, attention. The child becomes more and more able to attend to the abstract or intellectual representation, in preference to urgent present feeling which seeks to express itself in immediate action. This is furthered by human intercourse, injunctions from parents and others in regard to conduct, and the like. The power of resistance to impulse grows. Each passing inclination, inhibited for the sake of a more durable good or more abstract motive, involves an increase in the power of self-control. The child becomes able to withstand temptation in obedience to precepts or in accordance with general principles. The power of steady adhesion to fixed purposes grows and, by repeated voluntary acts, habits are formed which in the aggregate constitute formed character.
[bookmark: Movement]Will and Movement
The structure of the nervous system of man, it has been well said, prepares us for action. Long before the will, properly so called, comes upon the scene, a whole marvellous vital mechanism has been at work; thus it happens that we find ourselves at the very outset of our rational life possessed of a thousand tendencies, preferences, dexterities--the product partly of inheritance and partly of our infantile experience working by the laws of association and habit. The question, therefore, as to how this early organization and co-ordination of movement take place, though an essential preliminary to the study of will, is nevertheless only a preliminary, and not a constituent, branch of that study. Hence we can deal with it here only briefly. Bain's theory is perhaps the best known--the theory of random or spontaneous movement. According to this account, the nervous system is in its nature an accumulator of energy, which energy under certain obscure organic conditions breaks out in tumultuous, purposeless fashion, without any sensible stimulation either from without or from within. The result of such outpourings of energy is sometimes pleasurable, sometimes the reverse. Nature, by the law of conservation, preserves those movements which produce pleasure while she inhibits other movements. Thus "nature" really works purposively, for these pleasant movements are also for the most part beneficial to the animal. The process is very much the same as "natural selection" in the biological field. As regards this theory we may briefly note as follows:
(1) It is true, as modern child-psychology shows, that movements are learnt in some way. The child has to learn even the outlines of its own body.
(2) There is a good deal of apparently purposeless movement in children and all young animals, which, no doubt, constitutes their "motor-education".
(3) At the same time, it is not so clear that these movements are simply a physical discharge of energy, unattended by conscious antecedents. Some vague feeling of discomfort, of pent-up powers, some appetition or conscious tendency to movement in short, may very well be supposed. There would thus be the germ of a purpose in the creature's first essays at realizing the tendency and satisfying a felt need.
[bookmark: Psychology]Experimental Will-Psychology
One of the least promising departments of mental life for the experimental psychologist is will. In common with all the higher activities of the soul, the subjection of the phenomena of rational volition to the methods of experimental psychology presents serious difficulties. In addition, the characteristic prerogative of the human will--freedom--would seem to be necessarily recalcitrant against scientific law and measurement, and thus to render hopelessly inapplicable the machinery of the new branch of mental research. However, the problem has been courageously attacked by the Würzburg and Louvain Schools. Different properties of choice, the formation and operation of various kinds of motives, the process of judging values, the transition from volition to habit or spontaneous action, the reaction-time of acts of decision and their realization and other incidental will-phenomena have been made the subject of the most careful investigation and, where possible, calculation.
By the multiplication of experimental choices, and the taking of averages, results of an objective character have been, it is contended, secured. The psychological value of these researches, and the quantity of new light they are likely to shed on all the more important questions connected with the human will, is still a subject of controversy; but the patience skill, and ingenuity, with which these experiments and observations have been carried out, are indisputable.
MICHAEL MAHER
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Will and Testament of Clerics
Roman law allowed clerics to dispose of their property by will or otherwise. Bishops, however, were incapable of bequeathing goods acquired in the episcopate, these going to pious purposes in the diocese of the deceased. Goods possessed by bishops before entering the episcopate, as well as the property of all clerics dying intestate, passed on to their lawful heirs, or, when these were wanting, to the churches to which the decedents were attached (Cod. Just., lib. I, titt. iii, xli, sections 5,6; Novel., cxxiii, 19; cxxxi 13). Clerics succeeded to the property of intestates in the same manner as laymen [Cod., lib. I, titt. iii, liv (lxvi), sect. 6], and their ecclesiastical earnings were not brought into computation (Cod., lib. I, tit. xxxiii). The same law applied to regulars also (Cod., lib. I, tit. liv, sect. 7), but this was afterwards altered, the community succeeding to the rights of regulars (Novel., v, 5; xcciii, 38). While it is not easy in the mass of legislation of the first eight centuries to determine just what is of ecclesiastical origin, we may conclude that ancient canons forbade the inferior clergy as well as bishops to bequeath property that they had acquired through the church. Early ecclesiastical law gave to bishops the right of ownership and the disposition of property by will, while it was not licit for the clergy of lower grades to own anything, all goods being possessed in common. Property, too, of bishops acquired in the episcopate with funds accruing from the church reverted at death to the diocese [cf. Canon, Apostolorum, nn. 39 (40), 75; Gratian., P. II, Cau. XII, q. 1]. Inventories of private an ecclesiastical goods possessed by bishops were prescribed, and the later were not to be bequeathed with the former (Counc. Antioch, A.D. 341, xxiv-v; Counc. Epaon, A.D. 517, xvii).
Private ownership by the clergy of property acquired though family or other sources not ecclesiastical was later acknowledged (III Counc. Carthage, A.D. 397; Gratian., l.x., q. 3). Bishops and clerics of lower degree were forbidden to leave legacies to those outside the Church, even though relatives (Counc. Carthage, xiii), while bishops were anathematized if they named pagan or heretical heirs, or, if dying intestate, their property devolved on such (Codex Eccl. Afric., lxxxi). The Church, when not constituted heir by bishops, was indemnified under certain conditions in France (Coun. Agde, A.D. 506, xxxiii) and in Spain (I Coun. Seville, A.D. 590, i). According to the Councils of Agde (vi) and Rheims (A.D. 625, xx) property bequeathed to a cleric was considered as given to his church. Canons, particularly of the sixth century, directing bishops to make the Church their heir, affected likewise succession by intestacy (Agde, xxxiii). This restriction applied to bishops only: attempts were frequently made to exclude also heirs of the lower clergy. Legislation was enacted against this abuse (Coun. Paris, A.D. 615, vii). The contrary practice by which heirs of intestate bishops appropriated church property had to be guarded against, especially in Spain [Counc. Terragona, A.D. 516, xii; Counc. Lerida, A.D. 546 (?), cap. ult.]. While in Roman law heirs of the clergy succeeded in case of intestacy, care was exercised by the Church that this should be in regard to private property only (Counc. Antioch, l.c.; Chalcedon, A.D. 451, xxii).
When ecclesiastical benefices were established their income was intended to furnish incumbents proper support: the residue, if any, clerics were encouraged to give in charity while living, and they were forbidden to bequeath it even to pious institutions. The Third Lateran Council in 1179 enacted (Decr. III, 26, vii) that this residue (see JUS SPOLII) be returned to the church or churches (proportionately) whence it came. The purpose of this legislation was to prevent among the clergy the insidious vice of avarice, to restrain those who would amass wealth for the enriching of relatives, and likewise to enforce the ancient canons, viz. that such property be employed for religious or charitable ends. Alexander III, then reigning, did not disapprove, however of (Decr. 1. c., cap. 12) the custom of clerics bequeathing this surplus for charitable works, with a moderate sum to servants in appreciation for services rendered, though this was not in accordance with the canons. It was decreed towards the end of the fourteenth century (Thomassin, Vet. et Nov. Eccl. Disciplina, P.III, 1. 3, lvii, De Spolis Cleric.) that these goods or spoils be reserved to the Camera Apostolica or Papal Treasury to be applied to the needs of the universal Church. Paul III (Romani Pontifices, a. 1542) insisted on the force of this enactment and admonished those concerned to collect the spoils. Pius IV (Decens esse, a. 1560) decreed that all the possessions of clerics of which they could not lawfully dispose be reserved at death to the Papal Treasury: this law was confirmed by Benedict XIV (Apostolicae servitutis, a. 1741). Various decrees determine in detail what is embraced in the spoils of clerics. Pius VII transferred these spoils to the Congregation of the Propaganda for the support of the missions. There are, however, many exemptions from the law of spoils, and Rome was always ready, were it necessary, to renounce her title to these goods in favour of the deceased prelate's own church. Special legislation was enacted at times and agreements entered into with civil governments in regard to the estates of clerics. Gradually in the thirteenth and fourteenth centuries it became customary, and a special privilege was often granted by Rome to this effect, for clerics to bequeath their possessions, ecclesiastical authorities acquiescing to avoid numerous suits and litigations, and because too of the difficulty in individual cases of deciding just what constitutes the residue of the ecclesiastical income in question, since during life the surplus may have been given in charity. Many canonists admit (cf. Bened. XIV, "De Syn.", L. VII, c. ii) that clerics really own or have dominion over this surplus, and hence there is no obligation in justice on the part of legatees of restoring these goods. Nevertheless, the law has not been abrogated, but merely modified by the Council of Trent (Sess. XXV, can. i, De ref.), prohibiting the use of these goods for profane purposes. Consequently by reason of ecclesiastical precept, as well as owing to an obligation in charity, clerics are bound not to bequeath to relatives or others for their own use the income of ecclesiastical benefices. Goods accruing to a cleric from other sources, e.g. from family, literary pursuits, the exercise of fine arts, etc., or even the income of his benefice saved by frugality, may be disposed of without hindrance in life or at death. On account of changed conditions and civil legislation clerics are wont to bequeath all their possessions indiscriminately without regard to the mode of acquisition. These bequests are valid in the external forum, though in conscience the testators may be responsible for the loss suffered by charitable works. In civil law in most countries the status of a cleric differs in no way from that of a layman, and legal heirs enter in when a cleric dies intestate.
It is prescribed that bishops leave to their cathedral sacred utensils purchased with funds received from the diocese. Bishops are admonished (III Plen. Counc. Balt., n. 269) to provide by testament or other legal document for due succession in church property, and to determine what disposition after death is to be made of their personal belongings. Priests too (loc. cit., n. 277) are exhorted to make their will in due season, being mindful in their legacies of the needs of religion and charity. Cardinals when created receive in a brief (De benignitate Sedis Apos.) the right to make a testament. This brief, notwithstanding a previous prohibition of Urban VIII, allows cardinals to bequeath sacred vessels, vestments,and the like, to churches, chapels, pious institutions etc., especially to their own churches or titulars. If they do not avail themselves of this right, the articles in question belong to the papal chapel. This six cardinal bishops and abbots nullius must bequeath such articles to the pope's chapel (Pius IX, "Quum illud", 1 June, 1847). Regulars, whether superiors or subjects, do not enjoy the faculty of making a will, since owing to a vow of obedience they are not their own masters, and secondly because of their vow of poverty they are incapable of ownership (Can. vii, Can. 19, q. 3). What they acquire belongs to their monastery. They may explain or interpret a will made before their profession. A member of the regular clergy who becomes a bishop acquires property for his diocese, not for his community; but even his is incapable of making a will without the permission of the Holy See, since episcopal consecration does not release him from his religious vows. Goods possessed by regulars, who with permission live outside their monastery, belong to the community; the property of those who dwell in the world without permission and of those who are perpetually secularized follow the general law of spoils (Greg. XIII, Officii nostri, a. 1577). Members of orders which have been suppressed by civil authorities may under certain conditions, owing to a special privilege, dispose by will of property acquired. Those who make simple vows only are not deprived of the power to make a will.
Decretals Greg. IX, lib. III, titt. 25, 26; SANTI, Praelect. Jur. Can., lib. III, titt. 25, 26; DE ANGELIS, Praelect Jur. Can., lib. III, titt. 25, 26; BRUNEL in Dict. Christ. Antiquities, s.v. Wills.
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Willem Hessels van Est
(ESTIUS.)
A famous commentator on the Pauline epistles, born at Gorcum, Holland, in 1542; died at Douai, 20 September, 1613. Gorcum at that time contained about 5000 inhabitants, among who the most illustrious belonged to the family of Est, both on his father's and mother's side. Est was born at a time of great excitement, and though the mildest of men his whole life was spent amidst scenes of controversy and civil war. Luther was still in full vigour, though he had only four years to live. Calvin was active at Geneva, and Europe was flooded with books and pamphlets violently attacking the Church. Very few writers did more to show (and that in quite and unostentatious manner) the hollowness of the reformer's Biblical arguments than Est. He received his early education at home, after which he went to Utrecht, where he studied classics and thence proceeded to Louvain, where he spent about twenty years in the study of philosophy, theology and Holy Scripture. During the last ten years therehe was professor of philosophy in one of the colleges. In 1580 he received the degree of Doctor of Theology. He was throughout distinguished by sincere piety, great ability, and application to study. During this time he was frequently the bearer of pecuniary aid to his uncle, Nicolas Pieck, O.S.F., who was giving missions in Belgium; but the latter would never accept any help. In 1572, while Est was still at Louvain, a great catastrophe befell his native town, which was captured by the Calvinist. His father, brother, and uncle were made prisoners and were in eminent danger of their lives. The father and brother escaped, but Nicolas Pieck, who was then Superior of the Franciscan convent at Gorcum, and eighteen other ecclesiastics, were taken to Brielle, on the sea-coast, and put to death for the Catholic Faith, with revolting brutality. Est wrote what is considered the best history of the Martyrs of Gorcum, who were canonized by Pius IX in 1867. From this history we learn many details about Est and his relatives.
When Est first arrived at Louvain he found the place in a ferment owing to the recently broached opinions of Baius, one of the professors of Holy Scripture, and who held a leading position in the university all the time that Est was there. Violent controversy raged round the person of Baius during all that time. It is evident from the commentaries of Est that he was much influenced on questions of grace and free will by the teaching of his old professor, Baius; and on these points he has to be read with some caution. After having been made doctor, he continued teaching philosophy at Louvain two years longer. In 1582 he was made professor of theology at Douai, a position which he retained for thirty-one years. He was also for many years rector of the diocesan seminary and during the last eighteen years of his life chancellor of the University of Douai. He was noted for his piety, modesty, and compassion for the poor, and greatly admired for his vast learning, solid judgement, and eloquence. He was afterwards styled doctor fundatissimus by the learned Pope Benedict XIV. Soon after he left Louvain a fresh controversy broke out there, into which he appears to have been drawn. About 1586 Lessius began to refute the errors of Baius in his ordinary course of lectures. The friends of Baius, who admired him for his edifying life, great learning, and manly submission, felt annoyed that his shortcomings should have been thus pointedly accentuated by their opponents. They attacked certain propositions of Lessius, resembling those of Molina and Suarez, and had them condemned by the university as savouring of Semipelagianism. The sister university of Douai added its condemnation (said to have been obtained under a misapprehension), and its terms were in still more violent language. It has been said, though on no very clear evidence, that the form of condemnation was drawn up by Est. There can be little doubt that but he was in favour of the condemnation. The whole controversy finally led up to the Congregatio de Auxilis (q.v.). On maturer examination the teaching of Lessius on grace etc; was found to be innocuous.
Most of Est's works, which were written in Latin, were not published until after his death. His greatest work is his "In omnes Divi Pauli et Catholicas Epistolas Commentarii" (Douai, 1614-15; Mainz, 1858-60). There are several later editions, that of Mainz (1841-45, 7 vols.) Being one of the best. To this work was prefixed the author's protestation of loyalty to the Church in which he declares that he desires to submit all things to the judgement of the Catholic Church and its supreme pastor and judge on earth, the Roman pontiff, and if anything has been spoken in error that it be considered as unsaid. In his commentaries he everywhere endeavours to arrive at the literal meaning of the author, with great judgement, acumen, and erudition. He refutes objections, as occasion arises, with calmness and freedom from passion. No serious student of the Epistles can afford to neglect this work. Horne, a Protestant writer (Introd., London, 1834, II, 293), says that it is "a most valuable work, which Womanists and Protestants alike concur to recommend as an excellent critical help to the exposition of the Apostolic Epistles. The prefaces of Est are particularly valuable." His other works are: "Commentarii in IV libros Senttentiarum Petri Lombardi" (Douai, 1615); "Annotationes in praecipua et difficiliora S. Scripturae loca" (Douai, 1617); "Historia Martyrum Gorcomiensium" (Douai, 1603; also in the "Acta SS." for July, II, 754-847). He also translated the life of St. Edmund Campion, S.J., from French into Latin, and left copious notes for a new edition of the works of St. Agustine.
Historia Martyrum Garcomiensium (Douai, 1603); MEUFFELS, Les Martyrs de Garcum (Paris, 1908); short Life prefixed to the Louvain ed. Of his commentary, and the Eulogium by Hoy, ibid.; HURTER, Nomenclator, s.v. Estius and Lessius; RAPIN, Histoire du Jans nisme (Paris, 1840), i.
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William
Abbot of Saint-Bénigne at Dijon, celebrated Cluniac reformer, b. on the Island of Giuglio on Lake Orta near Novara in Piedmont in 962; d. at Fecamp, one of his reformed monasteries in Normandy, 1 January 1031. At the age of seven he was brought as an ablate to the Benedictine monastery of Locedia near Vercelli, and went to Cluny in 987. A year later he was sent by Abbot Majolus to reform the priory of Saint-Saturnin near Avignon and, upon his return to Cluny in 990, was appointed Abbot of Saint-Bénigne at Dijon. He was ordained priest, 7 June 990. As Abbot of Saint- Bénigne he inaugurated an extensive reform of the Benedictine monasteries in Normandy, Burgundy, and Lorraine. The Bishop of Langres put him at the head of all the monasteries of his diocese and finally he ruled over more than 40 monasteries and about 1200 monks. In all these monasteries he introduced the severe discipline of Cluny and in many of them established schools for the monks and monastic candidates as well as for the laity. At Saint- Bénigne he erected (1001-1018) a church in the Romanesque style, then considered the most beautiful in France. William's literary works, consisting of seven sermons, one mystic treatise on St. Paul's Epistle to the Romans, vii, 15 sq., eight letters to Pope John XIX, St. Odilo, etc., and his testament, are printed in Chevalier [loc. cit. below, 213-860]. Though William has not been formally canonized, he is honoured as a saint in various places. His feast is on 1 January.
CHEVALIER, Le venerable Guillaume, Abbe de Saint-Bénigne de Dijon, reformateur de l'ordre benedictin au XI siecle (Paris and Dijon, 1875); RINGHOLZ in Studien u. Mittheilungen aus dem Benedikiner-Orden, III (Wurzburg and Vienna, 1882), 362-83, chiefly a German resume of the preceding; SACKUR, Die Cluniacenser, I (Halle, 1892-4), 257-69, passim. A reliable Life by RAOUL GLABER, a contemporary and disciple of William, is printed in P.L., XCLII, 697- 720, also in Acta S., I Jan., 57 sq.
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William Allen
Cardinal; b. England, 1522; d. Rome, 16 Oct., 1594. He was the third son of John Allen of Rossall, Lancashire, and at the age of fifteen went to Oriel College, Oxford, where he graduated B. A. in 1550, and was elected Fellow of his College. In 1554 he proceeded M. A., and two years later was chosen Principal of St. Mary's Hall. For a short time he also held a canonry at York, for he had already determined to embrace the ecclesiastical state. On the accession of Elizabeth, and the re-establishment ofProtestantism, Allen was one of those who remained most stanch on the Catholic side, and it is chiefly due to his labours that the Catholic religion was not entirely stamped out in England. Having resigned all his preferments, he left the country in 1561, and sought a refuge in the university town of Louvain. The following year, however, we find him back in England, devoting himself, though not yet in priest's orders, to evangelizing his native county. His success was such that it attracted notice and he had to flee for safety. For a while he made himself a missionary centre near Oxford, where he had many acquaintances, and later for a time he sought protection with the family of the Duke of Norfolk. In 1565 he was again forced to leave England, this time, as it turned out, for good. He was ordained priest at Mechlin shortly afterwards. The three years Allen spent as a missioner in England had a determining effect on his whole after life. For he found everywhere that the people were not Protestant by choice, but by force of circumstances; and the majority were only too ready, in response to his preaching and ministrations, to return to Catholicity. He was always convinced that the Protestant wave over the country, due to the action of Elizabeth, could only be temporary, and that the whole future depended on there being a supply of trained clergy and controversialists ready to come into the country whenever Catholicity should be restored. It was to supply this need that he founded the College at Douay since identified with his name. The idea first developed itself in his mind during a pilgrimage to Rome in company with Dr. Vendeville, Regius Professor of Canon Law in the University of Douay, in 1567. No doubt this was one reason why he thought of Douay as a suitable place for his new college; but it was by no means the only one. Douay was a new university, founded by Pope Paul IV, under the patronage of King Philip of Spain (in whose dominions it then was), for the special object of combating the errors of the Reformation; and, what is still more to the purpose, it was already under Oxford influences. The first chancellor, Richard Smith, was an Oxford man, as were several of the most influential members of the university at the time when Allen began. It was his ambition to perpetuate Oxford influences and traditions, and to make his new college practically a continuation of Catholic Oxford. A beginning was made in a hired house on Michaelmas Day, 1568. The means of support included, besides Allen's private income, and other voluntary donations, a yearly pension of 200 ducats from the King of Spain, and later on one of 100 gold crowns a month from the Pope. The number of students grew rapidly. Often more were received than the income warranted, a course rendered necessary by the urgent state of Catholic affairs, which Allen met in the spirit of faith; and in the long run, means were never wanting. The names of Thomas Stapleton, Richard Bristowe, Gregory Martin, Morgan Philips, and others are still well known to English Catholics, and are themselves a sufficient record of the ability of Allen's early companions, and of the work done at the college. Allen had the power of instilling his spirit into his followers. They lived together without written rule, but in perfect mutual harmony, working for the common cause. From the Douay press came forth a constant stream of controversial and other Catholic literature, which could not be printed in England on account of the Penal Laws. In this Allen himself took a prominent part. His writings are distinguished by extent of learning and theological acumen. One of the chief works undertaken in the early years of the college was the preparation of the well-known Douay Bible. The New Testament was published in 1582, when the college was at Rheims; but the Old Testament, though completed at the same time, was delayed by want of funds. It eventually appeared at Douay, in 1609, two years before the Anglican "Authorized Version".
But the work for which Allen's college is now most famous was not part of his original scheme, but an outgrowth from it. This was the sending over of missionaries to work for the conversion of England in defiance of the law, while the country still remained in the hands of the Protestants. There were practically no Catholic bishops left, and the Marian clergy were rapidly dying out. Granted that the Protestant rule was to continue indefinitely, the only method to save the Catholics from extinction was to send priests from abroad, and Allen was given "faculties" for all England to impart to them. They had to face a hard and precarious life, often persecution, the rack, or even death. When found out they could be convicted of high treason, for which the punishment was to be hanged, drawn and quartered. More than one hundred and sixty Douay priests are known to have been put to death, the great majority belonging to the secular clergy. Many more suffered in prison as Confessors for the Faith. Yet such was the spirit which Allen infused into his students that they rejoiced at the news of each successive martyrdom, and by a special privilege sang a solemn Mass of thanksgiving. And the success of the "Seminary Priests", as they were called, was such that at the end of Elizabeth's long reign it is said that the kingdom was still at heart more than half Catholic. In 1575 Allen made a second journey to Rome, where he helped Pope Gregory XIII to found another college to send missionaries to England. For this purpose possession was obtained of the ancient English hospice in the city, which was converted into a seminary. Returning to Douay, Allen found a storm gathering against the English and in 1578 they were expelled from the town. The collegians took refuge at the University of Rheims, where they were well received, and continued their work as before, Allen being soon afterwards elected canon of the Cathedral Chapter. In 1579 he paid his third visit to Rome, being summoned thither in order that he might use his unique personal influence to adjust the dispute between the English and Welsh students at the new college there. It was during this visit that he was appointed a member of the Pontifical Commission for the revision of the Vulgate. Up to this point the career of Allen had won the universal admiration and gratitude of English Catholics, for what he himself termed his "scholastical attempts" to convert England. Such was not, however, the case with his political labours to secure the same end, which may be said to have begun about this time, and were far less successful. The famous Bull "Regnans in excelsis" was issued by Pius V in 1570, deposing Queen Elizabeth, and releasing her subjects from their allegiance, but it did not take practical shape till seventeen years later, when preparations were made for the invasion of England by the King of Spain. Allen was then once more in Rome, whither he had been summoned by the Pope after a dangerous illness two years before. He never left the Eternal City again, but he kept in constant communication with his countrymen in England. It had been due to his influence that the Society of Jesus, to which he was greatly attached, undertook to join in the work of the English mission; and now Allen and Father Parsons became joint leaders of the "Spanish Party" among the English Catholics. The exhortation to take up arms in connection with the Spanish invasion, printed in Antwerp, was issued in Allen's name, though believed to have been composed under the direction of Father Parsons. At the request of King Philip, Allen was created cardinal in 1587, and held himself in readiness to go to England immediately, should the invasion prove successful. In estimating the number of those who would be adherents to the scheme, however, Allen and Parsons were both at fault. The large majority of English Catholics, generously forgetting the past, sided with their own nation against the Spanish, and the defeat of the Armada (1588) was a subject of rejoicing to them no less than to their Protestant fellow countrymen. Allen survived the defeat of the Armada six years. To the end of his life he remained fully convinced that the time was not far distant when England would be Catholic again. During his last years there was an estrangement between him and the Jesuits, though his personal relations with Father Parsons remained unimpaired. In 1589 he co-operated with him in establishing a new English college at Valladolid, in Spain. The same year he was nominated by Philip II Archbishop of Mechlin; but, for some reason which has never been satisfactorily explained, the nomination, although publicly allowed to stand several years, was never confirmed. He continued to reside at the English College, Rome, until his death, 16 October, 1594. He was buried in the chapel of the Holy Trinity adjoining the college. The following is a list of his printed works: "Certain Brief Reasons concerning the Catholick Faith" (Douay, 1564); "A Defense and Declaration of the Catholike Churches Doctrine touching Purgatory, and Prayers of the Soules Departed" (Antwerp, 1565), re-edited by Father Bridgett in 1886; "A Treatise made in defense of the Lawful Power and Authoritie of the Preesthoode to remitte sinnes &c." (1578); "De Sacramentis" (Antwerp, 1565; Douay, 1603); "An Apology for the English Seminaries" (1581); "Apologia Martyrum" (1583); "Martyrium R. P. Edmundi Campiani, S.J." (1583); "An Answer to the Libel of English Justice" (Mons, 1584); "The Copie of a Letter written by M. Doctor Allen concerning the Yeelding up of the Citie of Daventrie, unto his Catholike Majestie, by Sir William Stanley Knight" (Antwerp, 1587), reprinted by the Chetham Society, 1851; "An Admonition to the Nobility and People of England and Ireland, concerning the present Warres made for the Execution of his Holines Sentence, by the highe and mightie Kinge Catholike of Spain, by the Cardinal of Englande" (1588); "A Declaration of the sentence and deposition of Elizabeth, the usurper and pretended Queene of England" (1588; reprinted London, 1842). Among the known ancient portraits of Cardinal Allen are the following: Painting formerly in refectory of the English College, Douay, found after the Revolution in the upper sacristy of the parish church of St. Jacques, now at Douai Abbey, Woolhampton; copy of same at St. Edmund's College, Old Hall; painting formerly the property of Charles Brown Mostyn, Esq., now at Ushaw College, Durham; painting in archiepiscopal palace, Rheims; and a later one, representing him as an old man, at English College, Rome. Also a Belgian print, reproduced in "History of St. Edmund's College", and various reproductions of the above paintings.
DODD, Ch. Hist. of Eng.; LINGARD, Hist of Eng.; KNOX, Hist. Introd. to Douay Diaries (1878); IDEM, Introd. to Letters and Memorials of Card. Allen (1882); PITTS, De Angliæ Scriptoribus (1619); Memoir in Cath. Direct., 1807; BUTLER, Hist. Mem. of Eng. Cath. (1819); GILLOW, Bibl. Dict. of Eng. Caths.; Dict. of Nat. Biog.; MAJOR MARTIN HUME, Treason and Plot (1901).
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William Allison[[@Headword:William Allison]]

William Allison
He was one of the English priests who were victims of the plots of 1679-80, and died a prisoner in York Castle about this time.
JOHN J. A'BECKET

William Allot[[@Headword:William Allot]]

William Allot
A student of the University of Cambridge, retired to Louvain on the accession of Elizabeth (1558), was ordained priest there, but soon returned to England. He was highly esteemed by Mary Queen of Scots, whom he frequently visited in her prison, suffered imprisonment for his faith, and was banished. At Mary's request he was made a canon of St. Quentin in Picardy (France). He died about 1590, and left a work entitled Thesaurus Bibliorum, omnem utriusque vitae antidotum secundum utriusque Instrumenti veritatem et historiam succincte complectens, with which is printed an Index rerum memorabilium in epistolis et evangeliis per anni circulum (Antwerp, 1577).
GILLOW, Bibl. Dict. Of Engl. Catholics, I, 25-26; Dict. Of Nat. Biogr., s.v.
THOMAS J. SHAHAN 
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William Barclay[[@Headword:William Barclay]]

William Barclay
Scottish Jurist, b. 1546; d. at Angers, France, 3 July, 1608. He was of a good Aberdeenshire family, and studied first at Aberdeen University and later, having emigrated to France like so many of the Catholic youth of Scotland at that time, under eminent teachers at Paris and Bourges. In 1578, on the recommendation of his uncle, Edmund Hay, first rector of the newly founded University of Pont-à-Mousson, he was appointed to the chair of civil law there by the Duke of Lorraine, who made him also dean of the faculty of law and a counciller of state. Three years later he married Anne de Malleviller, a lady of an honourable Lorraine family. Barclay published in 1600 his largest work, "De Regno et Ragali potestate", in defence of the rights of kings, against Buchanan and other writers. The doctrines laid down in this book, which was dedicated to Henry IV, are discussed at length by Locke in his "Civil Government". After twenty-five years' tenure of his professorship, Barclay resigned his chair in 1603 and returned to England, where the new monarch, James I, was inclined to welcome with favour one who had so learnedly asserted the views on the Divine right of kings which he himself held. Barclay's fidelity, however, to the Catholic religion stood in the way of his advancement, and, rejecting the king's offer of a lucrative appointment on condition that he renounced his faith, he returned to France. An offer was immediately made to the renowned jurist to accept the professorship of law in the University of Angers, which had been vacant for some years. In 1605 he published at Paris an elaborate work on the Pandects, dedicated to King James. Barclay mentions in this work his intention to write a book about the king, but he never lived to publish it. He was buried at the Cordeliers Church at Angers. His most famous work, "De Potestate Papae", directed against the pope's authority over kings in temporal matters, appeared in 1609, with a preface written by his son. Cardinal Bellarmine published a rejoinder to it. (See BARCLAY, JOHN.)
Irving, Lives of Scottish Writers, I, 210-233; Menage, Remarques sur la vie de Pierre Ayvault (1675), 228-230; Mackenzie, Writers of the Scots Nation (1722), III, 4268, 478; Otto, Thesaurus Juris Romani, III.
D.O. HUNTER-BLAIR 
Transcribed by Susan Birkenseer

William Bathe[[@Headword:William Bathe]]

William Bathe
Writer on music and education, b. at Dublin, Ireland, 2 April, 1564; d. at Madrid, 17 June, 1614. His parents, John Bathe and Eleanor Preston, were distinguished both by their lineage and by their loyalty to the Catholic Faith. He went to Oxford about 1583 and while a student there wrote "A Brief Introduction to the Art of Music" (London, 1584). Another treatise from his pen, "A Brief Introduction to the Skill of Song", was published at London in 1600. These writings and his skill as master of various instruments, especially the Irish harp, won him the favour of Queen Elizabeth to whom he was related through the Kildare family. His own inclinations, however, were towards the religious life. From the English court he went to Louvain where he studied theology. On 6 August, 1595 (1596) he entered the novitiate of the Society of Jesus at Tournai. His later studies were pursued at St. Omer and completed at Padua. In 1601 Bathe was selected by the father general to accompany Father Mansoni, the Apostolic Nuncio, to Ireland. This mission led them first to the Court of Spain and while there they learned that peace had been concluded between Spain and England and that the journey to Ireland was no longer necessary. Bathe remained in Spain, living at Valladolid and later at the Irish College in Salamanca. It was here that he wrote his principal work "Janua Linguarum" (Salamanca, 1611). It was designed to facilitate the study of languages and thus to aid missionaries, confessors, and students both young and old. For this purpose, 1330 short sentences were grouped under certain headings, the Latin and Spanish on opposite pages, with an index giving the translation of the Latin words — in all about 5300. The work went through many editions in which its method was applied, by various combinations, to eleven languages, including Greek and Hebrew. It was printed at London (1615), Leipzig (1626), Milan (1628), Venice (1655), and by 1637 it had been published in Bohemian, Illyrian, and Hungarian. An English edition (London, 1617) bore the title, "The Messe of Tongues (Latin, French, English, Hispanish)". It naturally found imitators, and among these the great work by John Amos Comenius holds first rank. In the preface to his "Janua Linguarum Reserata" (1631), Comenius acknowledges his indebtedness to Bathe, while in the work itself he adopts and develops the plan which the Jesuit had originated. Bathe is also credited by some of his biographers (Alegambe, Sherlock) with a treatise on "The Mysteries of Faith" and another on the "Sacrament of Penance". Sommervogel, however, takes a different view. To his industry as a writer Bathe added an unflagging zeal for the spiritual welfare of his fellowmen, the relief of suffering, and the instruction of the poorer classes. He had just been invited by the King of Spain to give the spiritual exercises to the members of the Court when death ended his labours.
SOMMERVOGEL, Bibl. de c. de J.; MACDONALD in The Irish Eccl. Record, X, 527; HOGAN, Distinguished Irishmen of the Sixteenth Century (London, 1894); COOPER in Dict. of Nat. Biog.; PACE, Bathe and Comenius, in Cath. Univ. Bull. (Washington, 1907), XIII.
E.A. PACE 
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William Bawden[[@Headword:William Bawden]]

William Bawden
(Or Baldwin).
An English Jesuit, born at Cornwall, 1563; died at St.-Omer, 28 September, 1632. Father Bawden studied for five years at Oxford and later spent some time at Douay College, from whence he went to Reims, arriving at the latter institution 31 December, 1582. Leaving Reims, he went, 13 August, 1583, to Rome and in the English College at that city, he completed his studies for the priesthood, and was ordained priest, 16 April, 1586. After his ordination he served one year as English penitentiary at St. Peter's, when his health failed. He next went to Belgium, and in 1590, on joining the Jesuits, he became professor of theology at Louvain. His health failing again he went to Brussels, where he resided for eleven years. His next change was to Germany, where he was arrested and sent to England for an alleged connection with the Gunpowder plot. He was incarcerated in the Tower for eight years and was tortured in the hope of extracting a confession from him. His innocence being established, he was liberated, but at the same time banished. In 1621 he was appointed rector of Louvain, and the next year was transferred to the rectorship at St-Omer's College, where he remained until his death.
Cooper in Dict. Nat. Biog., III, 39; Gillow, Bibl. Dict. Eng. Cath., I, 156.
THOMAS GAFFNEY TAAFFE

William Bede Dalley[[@Headword:William Bede Dalley]]

William Bede Dalley
Lawyer and statesman, born in Sydney, New South Wales, 1831; died there 28 October, 1888. He was educated in part at St. Mary's College, Sydney, and was called to the Bar in 1856. In 1857 he became a representative of Sydney in the first parliament elected under responsible government in New South Wales; was solicitor-general (1858-9), and attorney-general (1875-7, 1883-5). After the fall of Khartoum (1885) Dalley (then acting-premier) dispatched a contingent of nine hundred men to the Sudan to aid the imperial troops. Dalley, who had declined a knighthood and the office of Chief Justice of New South Wales, was in 1887 appointed a member of the Privy Council -- the first Australian on whom that honour was conferred. He was regarded as the foremost lay representative and champion of the Catholic body, was noted for his parliamentary and forensic eloquence, and was endowed with considerable literary ability. Many of his newspaper articles and sketches were reprinted in 1866 in Barton's "Poets and Prose Writers of New South Wales".
HENRY W. CLEARY 
Transcribed by David M. Cheney

William Benedict Fytch[[@Headword:William Benedict Fytch]]

William Benedict Fytch
An English Franciscan friar ot the Capuchin Reform, whose family name was Filch; b. at Canfield, Essex, in 1563; d. 1610. His parents were of the Puritan party, and he himself professed Calvinism until he was sent to study in London where he embraced the Catholic faith. He went over to Paris and entered the Capuchin order. In 1599 he was at his own request sent to England; he had hardly landed when he was seized and cast into prison. Here he remained for three years, and whilst there held conferences with the heretics concerning true Faith. He was at length released through the intercession of French Ambassador and sent back to France, where he was appointed master of novices. He was held in great reverence at the French Court; and amongst the people on account of his gift of miracles and spirit of prophecy. He wrote several ascetical works, the most famous being his treatise "The Will of God", which was written in English, but speedily translated into various languages. In 1625 this treatise was translated into Latin by order of the Minister General of the Order.
FATHER CUTHBERT 
Transcribed by Joseph P. Thomas

William Bentney[[@Headword:William Bentney]]

William Bentney
(Alias Bennet).
An English Jesuit priest born in Cheshire, 1609; died 30 October, 1692. He entered the Society of Jesus 7 September, 1630, was sent to the English missions in 1640, and labored there with great zeal and success for forty-two years. He was then arrested, at the instigation of a nobleman to whose sisters he was administering the sacraments, and was taken to the Leicester jail. No one in those parts being willing to bear witness against him, Bentney was at once transferred to Derby, where he was tried and sentenced to death at the spring assizes of 1682. His execution was delayed for unknown reasons, and on the accession of James II he was released. He was rearrested, however, tried and condemned after the Revolution, but the sentence remained suspended, and in 1692 he died in Leicester jail.
Foley, Records, V, 490, and Collect; Gillow, Bibl. Dict Eng. Cath.
SYDNEY F. SMITH

William Bernard Ullathorne[[@Headword:William Bernard Ullathorne]]

William Bernard Ullathorne
English Benedictine monk and bishop, b. at Pocklington, Yorkshire, 7 May, 1806; d. at Oscott, Warwickshire, 21 March, 1889. His father was a lineal descendant from [Saint] Thomas More, but had fallen in life and was then the chief tradesman of the village. His mother, a distant connection of Sir John Franklin, the Arctic explorer, was a convert. When he was ten years old, the whole family removed to Scarborough, where young Ullathorne made his first acquaintance with the sea. His lively imagination and adventurous spirit led him to desire to be on the ocean and to see the world; and for three and a half years his wish was gratified, during which time he made several voyages in the Mediterranean and the Baltic Sea and elsewhere. It was on one of these voyages that a chance opportunity of attending Mass at Memel, a port in the Baltic, proved the turning-point of his life, for he then and there made up his mind to devote his life to the service of God. On his return to England, therefore, he entered as a novice of the well- known Benedictine community at Downside, near Bath, in February, 1823. He received the habit in March, 1824, and was professed a year later, taking the name of Bernard. Later on he spent a year as prefect at Ampleforth College, near York, and was ordained priest at Ushaw College in 1831. Soon after his return to Downside, in response to an invitation from Dr. Morris, O.S.B., Vicar Apostolic of the Mauritius, Ullathorne offered himself as a volunteer for the Australian mission, which then formed part of that vicariate. His offer was accepted, and in view of the difficulty there had always been of governing the colony from such a distance, Dr. Morris gave him full powers as his vicar-general there.
Ullathorne landed in Australia in February, 1833, and his connection with the colony lasted eight years. During the first part of that time he devoted himself to organizing the beginnings of the mission there. When he first landed there were only three priests, Father Therry and Father McEncroe at Sydney, and Father Connolly in Van Diemen's Land (Tasmania). At both places they were working independently and without any kind of supervision. There were internal dissensions among the Catholics, as well as difficulties with the colonial authorities, both due to the want of proper ecclesiastical government. Ullathorne, by his tact and strength of character, soon succeeded in adjusting these, both at Sydney and in Tasmania. He likewise visited the convict settlement on Norfolk Island, which he describes as "the most beautiful spot in the universe", and his ministrations to those who were condemned to death, as well as to the others, had most consoling results. In 1835 Bishop Polding, O.S.B., arrived as Vicar Apostolic of Australia, accompanied by three priests and four ecclesiastical students. Ullathorne, being thus set free, set out soon afterwards to visit England and Ireland, to obtain further help for the mission. During his stay he was called upon to give evidence before the Parliamentary Commission on the evils of transportation, and, at the request of the Government, he wrote a tract on the subject. He was also summoned to Rome, at the instance of Cardinal Weld, to report on the state of the Australian mission.
In 1838 he once more set sail for Sydney, with several priests and nuns who had offered themselves for the work. On his landing, he found himself the centre of obloquy, on account of his evidence on the convict question, for it was supposed to be detrimental to the colony, which thrived on the free labour of the convicts. Nevertheless, his views in the end prevailed, and transportation was abolished. In 1840 Ullthorne left Australia, as it turned out, for good, travelling to England in company with Bishop Polding. He had already drawn out a scheme for a regular hierarchy, rendered possible by the remarkable and rapid increase in numbers and organization, and when Dr. Polding went to Rome he obtained its substantial adoption. Dr. Polding himself became Archbishop of Sydney; but though Ullathorne was more than once pressed to accept a bishopric there, he remained staunch in his refual, and retired to the mission of Coventry. Here he used his energy in building a handsome new church; but after a stay of three years he had once more to move, being appointed Vicar Apostolic of the Western District of England, with the title of Bishop of Hetalona. Two years later, however, he was transferred to the Central District, in which he was destined to spend the remaining forty-one years of his life. He soon acquired influence among his brother bishops, and in 1848 he went to Rome as their delegate, to negotiate the restoration of the English hierarchy—a task for which he was specially qualified, in view of the part he had taken in the similar scheme already carried out in Australia.
His negotiations were successful, and after a delay of two years, due to the Revolution in Rome, the new English hierarchy was proclaimed by Pius IX on 29 September, 1850. Cardinal Wiseman became the first Archbishop of Westminster, Dr. Ullathorne being appointed Bishop of Birmingham. He ruled that diocese for thirty-seven years. On the death of Cardinal Wiseman, he was chosen by Propaganda to succeed him; but Pius IX overruled their choice and appointed Cardinal Manning, and Dr. Ullathorne remained at Birmingham. He took part in all the four provincial synods of Westminster, and in 1870 he attended the Vatican Council; but for the most part his episcopate was free from incident beyond the steady growth and administration of his diocese. When he first took up his residence in the Midlands, he found the finances in a deplorable condition: he lived to see his diocese thoroughly organized, and many new missions established, as well as new communities of men, the most famous of which was [Ven. John Henry] Newman's Congregation of Oratorians at Edgbaston. Oscott was at that time a mixed college, and in 1873 Bishop Ullathorne established a regular diocesan seminary—St. Bernard's, Olton. He also devoted himself in a special manner to the convents of his diocese, in all of which he took a personal interest. One of his chief assistants was the well-known Mother Margaret Hallahan, who founded a convent of the Dominican Order at Stone, from which there were several branch houses. In 1888 Dr. Ullathorne obtained leave from the Holy See to resign his diocese, being given the title of Archbishop of Cabasa. He retired to Oscott College, where he died the following year on the feast of St. Benedict, and was buried in St. Dominic's Convent, Stone.
His chief works, written during his last years, are: "Endowments of Man" (London, 1880); "Groundwork of Christian Virtues" (1882); "Christian Patience" (1886). He also published "Reply to Judge Burton on Religion in Australia" (Sydney, 1835); "La Salette" (1854); "The Immaculate Conception" (1855); "History of Restoration of English Hierarchy" (1871); "The Dollingerites" (1874); "Answer to Gladstone's 'Vatican Decrees'" (1875); and a large number of sermons, pastorals, pamphlets, etc.
For the first half of his life (to 1850), see his Autobiography, edited after his death by THEODOSIA DRANE, of Stone Convent (1891); for the second half, see his Letters, edited by the same (1892). 
Other authorities: COOPER in Dict. Nat. Biog., s. v.; GILLOW, Bibl. Dict. Eng. Cath., s. v., with fuller enumeration of Ullathorne's works; MAZIERE BRADY, Catholic Hierarchy; Bishop Ullathorne Number of The Oscotian (London, 1886); GLANCEY, Characteristics from the Writings of Archbishop Ullathorne (London, 1889); KENNY, Hist. of Catholicity in Australia (1886); PURCELL, Life of Manning (London, 1896); WARD, Life of Wiseman (London, 1897); BIRT, Benedictine Pioneers in Australia (London, 1911); WARD, Life of Newman (London, 1912).
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William Bishop[[@Headword:William Bishop]]

William Bishop
The first superior in England in episcopal orders since the old hierarchy died out in the reign of Elizabeth, born c. 1553 at Brailes in Warwickshire, where his family continued to reside until recent times; d. 16 April, 1624. He went to Gloucester Hall, Oxford, in 1570; but retired abroad four years later, and joined Allen at the English College, Douai. >From thence he went to Rome, and after completing his studies and being ordained priest, we find him once more in England, where he was called upon to endure many and great hardships. On at least two occasions, he was apprehended, imprisoned for some years, and then banished. It was during one of these periods of banishment that he went to Paris and took the degree of Doctor of Divinity at the Sorbonne. Dr. Bishop took a leading part in the unfortunate disputes between seculars and regulars at that time. The latter party, by means of their influence at Rome, had secured the appointment of an "archpriest" as superior of the English mission. The secular clergy resented this, calling out for the restoration of episcopal government in some form. They became known as "the Appellants", and were favoured by Elizabeth, who contrived to assist them secretly to prosecute their appeals. In 1598 Bishop himself went to Rome, with another priest, to lay their case before the Holy See. On their arrival, however, they found the Jesuit influence still supreme, and by order of Cardinal Cajetan, Protector of England, they were imprisoned at the English College under Father Persons. After three months' confinement, they were dismissed, but with a strict injunction not to go back to England. It was not until there had been further representations and another deputation to Rome that four years later this injunction was removed.
Soon after his return, in 1603, Bishop drew up the famous "Protestation of Allegiance" to Queen Elizabeth, signed by twelve other priests besides himself, in which they definitely took up their stand against those who aimed at the conversion of England by political means. At least one of these priests (Roger Cadwallador) was afterwards martyred and probably also a second (Robert Drury), though there is some doubt about his identity. Elizabeth never saw the "Protestation", for on the very day on which it was signed, she was seized with what proved to be her last illness. It was violently denounced by the opposing party; but it would seem that Rome was large-minded enough not to condemn it, for when more than twenty years later the petition of the clergy was at length granted, and a vicar Apostolic of England was appointed with episcopal powers, William Bishop was chosen for the office. He became nominally Bishop of Chalcedon, in partibus infidelium. Dr. Bishop was only to be Vicar Apostolic for ten months; but during that short time he organized a systematic form of ecclesiastical government, consisting of five vicars-general, assisted by archdeacons and rural deans throughout the country. He also instituted a chapter of twenty-four canons, who were to assume jurisdiction whenever there should be for any reason no vicar Apostolic, which happened at one time for thirty years. His right to make such institution has often been questioned, but during the period referred to, Rome recognized their jurisdiction. On the restoration of the hierarchy in 1850, when diocesan chapters were erected, the "Old Chapter" did not dissolve, but changed its name, and as the "Old Brotherhood of the Secular Clergy" it exists to-day, a lasting memorial to the work of the first vicar Apostolic. An oil painting of Bishop hangs at Archbishop's House, Westminster, London, a print of which appeared in the "Catholic Directory" for 1810. The works of Bishop are: "A Reformation of a Catholicke Deformed, in answer to W. Perkins" (1604; Part II, 1607); "Answer to Mr. Perkins's Advertisement" (1607); "Reproof of Dr. Abbot's Defence of a Catholicks Deformed" (1608); "Disproof of Dr. Abbot's Counterproofs" (1614); "Defence of King's Title"; "Pitts, de Illustribus Angliæ Scriptoribus" (1619); "Protestation of Loyalty" (see above); pamphlets on archpriest controversy, etc.
DODD, Ch. Hist. of Eng., ed. TIERNEY ; Douay Diaries; GILLOW, Bibl. Dict. of Eng. Catholics; BUTLER, Hist. Memoirs (1819); BERINGTON, Memoirs of Panzani (1794); Catholic Directory, 1810; BRADY, Annals of Cath. Hierarchy (1877); LAW, Jesuits and Seculars in Reign of Elizabeth (1889); MS. Life in Westminster Archives, London.
BERNARD WARD 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert, Akron, Ohio
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William Brown
A naval officer of the Republic of Argentina, b. 1777, in the County Mayo, Ireland; d. 3 May, 1857, in Buenos Aires. His family emigrating to America in 1786, Brown shipped as a cabin boy on a vessel sailing from Philadelphia. During the war between France and England his ship, an English merchantman, was captured by a French privateer and he was made prisoner of war. He escaped to England, where, in 1809, he married a lady of good family and education. He re-entered the ocean trade with a ship of his own, which was wrecked on the coast of South America. Here he established the first regular packet service between Buenos Aires and Montevideo. In the revolt of Buenos Aires against Spain the insurgents appointed Brown, February, 1814, to the command of a squadron of seven ships. With these he achieved wonders. On St. Patrick's Day he captured the fort of Martin Garcia, called "The Gibraltar of the La Plata", compelling nine Spanish men-of-war under Admiral Romerate to retire. Later, at Montevideo, which capitulated 20 June, he captured several Spanish men-of-war. These he took to Buenos Aires, and received the rank of admiral. In 1816 Admiral Brown sailed round the Horn to succor the new republics on the western coast, but his expedition was only partly successful. Ten years later, when war ensued between the new republic and Brazil, Admiral Brown greatly distinguished himself against tremendous odds in the blockade of Buenos Aires, which he succeeded in breaking. Taking the offensive he scoured the coast as far as Rio de Janeiro. His most brilliant victory was the battle of Juncal, 24 February, 1827, when, with seven ships and eight one-gun launches, he destroyed a fleet of seventeen war-vessels under Admiral Pereira. He acted as Argentine Commissioner when, at the close of the war, the liberty of Buenos Aires was guaranteed by the treaty of Montevideo 4 October, 1827.
After a visit to his native land, Admiral Brown spent his last years in the republic in the founding of which he had been such a powerful factor. He died in Buenos Aires 3 May, 1867, and in the Recolta cemetery a lofty column marks his resting-place.
MULHALL, The English in South America (Buenos Aires, 1878). P.G. SMYTH 
Transcribed by Joseph E. O'Connor

William Byrd[[@Headword:William Byrd]]

William Byrd
English composer, born in London in 1542 or 1543; died 4 July, 1623. He was the son of a musician, and studied music principally under Thomas Tallis. He became organist at Lincoln Cathedral in 1563, chorister in the Chapel Royal in 1570, and in 1575 received the title of Organist of the Chapel Royal without being obliged to perform the functions of that office. Byrd was the most distinguished contrapuntist and the most prolific composer of his time in England. Fétis calls him the English Palestrina. He was the first Englishman to write madrigals, a form which originated in Italy in the thirteenth century, and received its highest development in the sixteenth century at the hands of Arcadelt and other masters. An organist and performer of the first order upon the virginals, Byrd wrote for the latter instrument an enormous number of compositions, many of which are played today. His chief significance lies, however, in his compositions for the Church, of which he produced a great many. In 1607 he published a collection ofgradualia for the whole ecclesiastical year, among which is to be found a three-part setting of the words of the multitude in the Passion according to St. John. A modern edition of this setting was published in 1899. In 1611 "Psalms, Songs and Sonnets, Some Solemn, Others Joyful, Framed to the Life of the Words, Fit for Voyces or Viols, etc." appeared. Probably in the same year was issued "Parthenia", a collection of virginal music, in which Byrd collaborated with J. Bull and Orlando Gibbons. Three masses -- for three, four, and five voices, respectively -- belong to the composer's best period. The one for five voices was reprinted by the Musical Antiquarian Society in 1841, and in 1899 the same work was issued by Breitkopf and Hartel. Two of his motets, "Domine, ne irascaris" and "Civitas sancti tui", with English texts, are in the repertoire of most Anglican cathedrals. In spite of the harrowing religious conditions under which he lived, in the reigns of Queen Elizabeth and James I, Byrd remained faithful to his principles and duties as a Catholic, as is shown in his life and by his works. In his last will and testament he prays "that he may live and dye a true and perfect member of the Holy Catholike Churche withoute which I beleeve there is noe salvacon for me".
The Music Story Series: English Music, 1604 to 1904 (London and New York, 1906); RITTER, Music in England (New York, 1833); GROVE, Dictionary of Music.
JOSEPH OTTEN 
Transcribed by Herman F. Holbrook 
Laudate Dominum in chordis et organo.

William Byrne[[@Headword:William Byrne]]

William Byrne
Missionary and educator, born in County Wicklow, Ireland, in 1780; died at Bardstown, Kentucky, U.S.A., 5 June, 1833. He was one of a large family for whom he was obliged by the death of his father to become breadwinner. He desired to be a priest, but circumstances denied him more than a common elementary education, imparted to him by a pious uncle. Many of his relatives were among the ill-starred patriots of the rebellion of 1798, and the cruel and bloody scenes of that year enacted near his home made a vivid impression on his youthful mind. In his twenty-fifth year came his opportunity to emigrate to the United States, where, shortly after his arrival he went to Georgetown College and applied for admission into the Society of Jesus. His advanced age and lack of classical education, however, convinced him, after some months' stay there, that he could not reasonably hope to obtain in the Society, for many years at least, his ambition for ordination to the priesthood. He therefore left Georgetown, and by advice of Archbishop Carroll went to Mount St. Mary's College, Emmitsburg. Here the Rev. John Dubois, the president, received him with sympathy, pointed out a course of study, and finding him an excellent disciplinarian, made him prefect of the institution. He was nearly thirty years of age when he began to study Latin, but his zeal and perseverance conquered all obstacles.
In order to advance more rapidly in his studies, he entered St. Mary's Seminary, Baltimore, but the surroundings were not congenial, and he remained there only a short time. He had been ordained a subdeacon, and Bishop Flaget accepted his offer of service for the Diocese of Bardstown, Kentucky. He made further studies at St. Thomas's Seminary there, and was then ordained priest by Bishop David, 18 September, 1819, with his friend George A. M. Elder, whom he had met at Emmitsburg. They were the first priests ordained at Bardstown, and by Bishop David, who was consecrated 15 August, 1819. Shortly after his ordination, Father Byrne was appointed to the care of St. Mary's and St. Charles's missions, visiting also the small congregation of Louisville, sixty miles distant, and labouring at all times with most indefagitable industry. The ignorance of the people and the necessity of establishing some institution for elementary instruction appealed to him strongly, and in the spring of 1821 he opened St. Mary's College, near Bardstown, in an old stone building that stood on a farm he had purchased with money begged from those who sympathized with his project. He had about fifty boys to begin with, one of them being Martin John Spaulding, later the famous Archbishop of Baltimore, who even then was so precious in the display of his abilities that at the age of fifteen he was appointed to teach mathematics to his fellow students. Father Bryne, with indomitable energy, at first filled every office in the school and attended to his missionary duties as well. His college had become very popular in Kentucky when it was destroyed by fire. This set-back seemed only to give him new energy, and he soon had the college rebuilt. A second fire ruined a large part of the new structure, but nothing daunted, he went on and again placed the institution on a firm foundation.
It is estimated that from 1821 to 1833, during the time St. Mary's College was under his immediate direction, at least twelve hundred students received instruction there, and carried the benefits of their education to all parts of Kentucky, some of them establishing private schools on their return to their respective neighbourhoods. Father Bryne, after twelve year's management of the college, made a gift of it to the Society of Jesus, believing that, having established its success, his old friends, the Jesuits, were better qualified than he was to conduct the school. He thought of funding a new school at Nashville, where one was much needed, and in spite of his advanced years he wrote to Bishop Flaget that all that he required in leaving St. Mary's to embark on this new enterprise was his horse and ten dollars to pay his travelling expenses. Before he could carry out the plan, however, he fell a martyr to charity. An epidemic of cholera had broken out in the neighbourhood, and having gone to administer the last sacraments to a poor negro woman who lay dying of the disease, he became infected himself, and died the following day among the Fathers of the Society of Jesus with whom at Georgetown he had begun his remarkable religious life.
Spalding, Miscellanea (Baltimore, 1866), 729-35; Webb, Centenary of Catholicity in Kentucky (Louisville, 1884); Shea, History of the Catholic Church in the U. S. (New York, 1892), IV, 600; Messenger of the Sacred Heart Magazine (New York, December, 1891); Irish Celts (Detroit, 1884).
THOMAS F. MEEHAN 
Transcribed by M. Donahue
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William Callyhan Robinson
Jurist and educator, b. 26 July, 1834, at Norwich, Conn.; d. 6 Nov., 1911, at Washington, D.C. After preparatory studies at Norwich Academy, Williston Seminary, and Wesleyan University, he entered Dartmouth College from which he was graduated in 1854. He then entered the Theological Seminary of the Protestant Episcopal Church, was graduated in 1857, and ordained to the Episcopalian Ministry, in which he served first at Pittston, Pa. (1857-8), and then at Scranton, Pa. (1859-62). He was received into the Catholic Church in 1863, was admitted to the Bar in 1864, and was lecturer and professor in law at Yale University (1869-95). For two years (1869-71) he was judge of the City Court and later (1874-6) judge of the Court of Common Pleas at New Haven, Conn. In 1874 also he served as member of the Legislature. From Dartmouth College he received (1879) the degree LL.D., and from Yale University the degree M.A. (1881). He married 2 July, 1857, Anna Elizabeth Haviland and, 31 March, 1891, Ultima Marie Smith. His thorough knowledge of law made him eminent as a teacher and enabled him to render important service to the Church. In 1895 he was appointed professor in the Catholic University of America, where he organized the School of Social Sciences and remained as Dean of the School of Law until his death. Besides articles contributed to various periodicals, he wrote: "Life of E. B. Kelly" (1855); "Notes of Elementary Law" (1876); "Elementary Law" (Boston, 1876); "Clavis Rerum" (1883); "Law of Patents" (3 vols., Boston, 1890); "Forensic Oratory" (Boston, 1893); "Elements of American Jurisprudence" (Boston, 1900).
Catholic University Bulletin (Dec., 1911); Catholic Educational Review (Dec., 1911).
E.A. PACE 
Transcribed by St. Mary's Catechetical Ministries 
Dedicated to Melani Wright for completion of Sacraments and Full Initiation into the Catholic Church.
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William Cassidy
Journalist, essayist, critic, b. at Albany, New York, U.S.A., 12 Aug., 1815; d. there 23 Jan., 1873. One of the most accomplished and brilliant journalists of his time, he was educated at the Albany Academy and Union College, graduating in 1833. He studied law with John Van Buren, eighth President of the United States, was appointed State Librarian 1843, and became editor of the Albany "Atlas". On consolidation of the "Atlas" with the "Argus", he assumed the editorship of the new paper and retained it to his death. As a writer he was terse, incisive, vigorous, and scholarly, and was a conversationalist of rare power. He was a member of the State Constitutional Convention in 1871, and in 1872 was appointed by Governor Hoffman on the commission to revise the Constitution. His influence was that of a pen wielded by a master of thought, and his achievements those of the exponent of party and the leader of political councils. At his funeral held from the Cathedral of the Immaculate Conception, Albany, Bishop McNeirny pontificated. Both houses of the State Legislature then in session adjourned out of respect to the deceased.
J.T. DRISCOLL 
Transcribed by Gerald M. Knight
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William Caxton
Born in the Weald of Kent, c. 1422; died at Westminster, 1491; the first English printer and the introducer of the art of printing into England. Of his life we have little definite information beyond that given us by himself in the prefaces and epilogues to his printed books. He thanks his parents for having given him an education that fitted him to earn a living, though he says nothing as to the place where he had been educated. From the records of the Mercers' Company we learn that in 1438 (the first definite date of his life that is known) he was apprenticed to Robert Large, a well-known and wealthy London mercer. About 1446 he became a merchant on his own account and settled at Bruges, and, being a good man of business, soon became prosperous. In 1453 he went to England for his formal admittance to the Mercers' Company, and in 1465 he was appointed governor for Bruges of the Merchant Adventurers, an association of English merchants. This important position involved delicate and responsible commercial negotiations, and Caxton seems to have fulfilled his duties honourably and with success. About 1470 a change took place in his life. He gave up his connexion with commerce, and entered the service of Margaret, Duchess of Burgundy, sister of Edward IV. It is not known why he did this, but it may well be that he wished for greater freedom for literary work. He had already begun his first translation from the French, the "Recuyell of the Historyes of Troye", and this he finished in 1471, dedicating it to his patroness, the Duchess of Burgundy. It was this piece of work which led him to turn his attention to the art of printing. The book in manuscript was much sought after, and the labour of copying was too heavy and too slow to meet the demand. Therefore, he says, "I have practysed & lerned at my grete charge & dispense to ordeyne this said book in prynte…that every man may have them attones."
There is some evidence to show that Caxton first learned printing at Cologne, where other famous printers had learned it, but the question is still under debate. His first book, the "Recuyell", was undoubtedly printed at Bruges in 1474, at the press of Colard Mansion, an illuminator of manuscripts, who had set up a press in that city in 1473. Caxton's second book, the "Game & Pleye of Chess", another translation from the French, came, it is almost certain, from the same press in 1475.
The highest point of interest in Caxton's life is reached when in 1476, returning to England, he set up a printing press of his own at Westminster. The first dated book issued from this press was the "Dictes and sayings of the Philosophers" and bears the imprint 1477. From this date to the end of his life he issued ninety-six books from the Westminster press, including, amongst others, the works of Chaucer and Gower, Sir Thomas Malory's "Morte d'Arthur", and various translations of more or less classical works from French, Latin, and Dutch, together with a number of smaller books, a good many of which are religious. His industry was very great, and he died in the midst of his work. He was not only a skilful master printer and publisher of books, but to some extent a man of letters–editor, author, translator–with a certain style of his own and a true enthusiasm for literature. His work as writer and translator helped to fix the literary language of England in the sixteenth century. Specimens of his printed books exist in various public and private libraries. The British Museum possesses eighty-three Caxton volumes, twenty-five of which are duplicates.
BLADES, Life and Typography of Wm. Caxton (London, 1861- 63); condensed and revised edition of the above (London, 1882); GORDON DUFF, William Caxton (Chicago, 1903); LEE, in Dict. Nat. Biog., s. v.; British Museum Catalogues.
K.M. WARREN 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert, Akron, Ohio
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William Clark
English priest, date of birth unknown, executed at Winchester, 29 Nov., 1603. He was educated at Douai College, which he entered 6 August, 1587. Passing to the English College at Rome in 1589, He was ordained priest and returned to Engla nd in April, 1592. Active in the disputes between the seculars and the Jesuits on the appointment of Blackwell as archpriest, he was one of thirty-three priests who signed the appeal against Blackwell dated from Wisbeach Castle, 17 November, 1600. Conse quently he was included in the attack which Father Persons made against the characters of his opponents. When Clement VIII declared in favour of the appellant clergy (5 October,1602) and restored to them their faculties, an attempt was made, but in vain, to exclude Clark from participation in the privilege. At this time he was in the Clink prison. On Low Sunday he was discovered preparing to say Mass in the prison and was placed in still closer confinement. Shortly after this he became connected with the mysterious conspiracy known as the "Bye Plot". He was committed to the Gatehouse, Westminister, thence to the Tower, and finally to the Castle at Winchester. Nothing was proved against him in relation to the plot save various practices in favour of Catholic interests; nevertheless he was condemned to death 15 November, and executed a fortnight later. He protested that his death was a kind of martyrdom. He is the author of "A Replie unto a certain Libell latelie set foorth by Fa. Parsons", ect. (16 03, s.l.).
G.E. HIND 
Transcribed by Kristen M. Zebro

William Clarkson Stanfield[[@Headword:William Clarkson Stanfield]]

William Clarkson Stanfield
English painter, b. at Sunderland, 1793; d. at Hampstead, near London, 1867. He became a sailor, and on one of his journeys to new Guinea made the acquaintance of Thomas Clarkson, who was strongly interested in the abolition of the slave trade; in proof of his warm friendship with whom, he added the name of Clarkson to his own, and thereafter styled himself William Clarkson Stanfield. He was disabled in 1816, and then started as a scene-painter in a theatre, much frequented by sailors, from which he obtained engagements to the various other London theatres. Making the acquaintance of Douglas Jerrold and Captain Marryat, the novelist, he was strongly recommended to take up the painting of panel pictures, and to try his chance at an exhibition. He exhibited at the Society of British Artists in 1824, and again in 1827, gaining considerable attention and encouragement. Two years later he sent a picture to the Academy, which was favourably received, and, gaining a prize of fifty guineas from the British Institution, he relinquished scene-painting and started on a Continental tour, painting various pictures. From that time he was a steady exhibitor at the Academy, sending in nearly one hundred and forty pictures to its exhibitions. His paintings partook of the character of scene-painting in their spectacular and stagey effect, but many of them were very charming, and were greatly admired, and some of his best will hardly ever be excelled as fine representations of sea scenes. Perhaps his greatest is the one in the possession of Mrs. Burns; other works of importance are those painted for the Marquess of Lansdowne at Bowood, and the four beautiful examples in the Victoria and Albert Museum. He was a man of tremendous energy, and regarded by his friends as exceedingly charming and pleasant. A devout Catholic, he spent the latter part of his life in an old house at Hampstead, still standing, and used partly as a library and partly as a residence. His funeral took place in the Catholic cemetery at Kensal Green, and a couple of years after his death there was a memorial exhibition of his works in the Royal Academy. There is no work dealing with this painter that has any claim for special recognition; consult the memoirs in the local papers of Hampstead, and in the principal journals of the day.
GEORGE CHARLES WILLIAMSON 
Transcribed by Thomas M. Barrett 
Dedicated to the Poor Souls in Purgatory
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William Clifford
(Alias Mansell), divine, d. 30 April, 1670; he was the son of Henry Clifford, by his wife Elizabeth Thimelby, who as a widow joined the English Augustinian nuns at Louvain, and died, aged about seventy-seven, 3 September, 1642. Through humility Clifford never asserted his right to the Barony of Cumberland. After education and ordination at Douai, he came on the English mission. As vice-president, he helped the English College at Lisbon through difficult times, and became superior of Tournay College (Paris), assigned by Cardinal Richelieu to the English clergy. He evaded being made bishop in 1660, declined in 1670 the presidency of Douai, and closed his life in the Hopital des Incurables in Paris. Clifford's works are: "Christian Rules proposed to a vertuous Soule" (Paris, 1615), dedicated to Mrs Ursula Clifford; "The Spirituall Combat", translated by R.R. (Paris, 1656), dedicated to Abbot Montague; "Little Manual of Poore Man's Dayly Devotion" (2nd edition, Paris, 1670), often reprinted; "Observations upon Kings' Reigns since the Conquest" (MS.); "Collections concerning Chief Points of Controversy" (MS.)
Little Manual, 5th ed., preface; Dodd, Church History, III, 297; Gillow, Bibl. Dict. Eng. Catholics, I, 514, s.v.; Idem, Lisbon College, 9 and 189; Cooper in Dict. Of Nat. Biog., s.v.; Chronicle of St. Monica's, Louvain (Edinburgh, 1904), I, 127; Kirk, Biographies (London, 1908), s.v.
PATRICK RYAN 
Transcribed by Mary Claire Lynch
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William Crolly
Archbishop of Armagh, b. at Ballykilbeg, near Downpatrick, 8 June, 1780; d. 6 April, 1849. At fourteen he was sent to a classical school in Downpatrick, conducted by Rev. Mr. Nelson, a Unitarian minister, as there were no Catholic schools in the north of Ireland. In November, 1801, he went to Maynooth, and obtained first place in dogmatic theology in 1806. At Pentecost of the same year he was ordained priest by Dr. Troy, Archbishop of Dublin, and for six years lectured in logic, metaphysics, and ethics. In 1812 he took charge of the parish of Belfast, which comprised not only the entire town but also a district more than thirty miles in extent. On being appointed Bishop of Down and Connor in 1825, he induced the Holy See to change the episcopal parish from Downpatrick to Belfast, the real centre of the diocese. During the ten years he spent as bishop of this see he built a large church in almost every parish, and founded St. Malachy's Seminary. Owing to the dearth of Catholic schools, Dr. Crolly was obliged to allow Catholic children to attend Protestant schools, a course of action which caused a fierce controversy after his death. In 1835 he was appointed to the archdiocese of Armagh. Up to his time no primate had been allowed to reside in that town, but he lived alternately there and in Drogheda, where most of the primates had dwelt in penal times. His first care was to found St. Patrick's Seminary in Armagh, which was opened in 1838. His great work however, was the foundation of the cathedral, which was not completed till twenty-four years after his death. Having with great difficulty acquired a site on an historic hill by the side of the town, he laid the foundation stone on St. Patrick's Day, 1840, amid a vast assemblage of clergy and laity. The work of construction went steadily on until the famine years, and the primate visited several cities in Ireland, making an appeal in person. The famine, however, stopped the progress of the work. When the question of the Queen's colleges arose, the primate was one of those bishops who looked favourably on the project. It is certain, however, that if he had lived till the Synod of Thurles, in which these colleges were formally condemned as pernicious to the Faith, he would have laid aside his own private opinions on this subject, and submitted to the decision of the Holy See. He died in Drogheda of the cholera, on Good Friday (6 April), 1849, and was buried on Easter Sunday in the centre of the choir of the still unfinished cathedral of Armagh. A collection of the "Select Sermons" of the primate was published shortly after his death.
A. COLEMAN 
Transcribed by Gerald M. Knight
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William Damasus Lindanus
(VAN LINDA)
Bishop of Ruremonde and of Ghent, b. at Dordrecht, in 1525; d. at Ghent, 2 November, 1588; he was the son of Damasus van der Lint. He studied philosophy and theology at Louvain, and having during this time applied himself also to Greek and Hebrew, went to Paris to perfect himself in these languages. In 1552 he won the licenciate at Louvain, and the same year was ordained to the priesthood. Two years later, he was appointed professor of Sacred Scripture at the University of Dillingen. In 1556, he took the doctor's degree at Louvain, and was appointed vicar-general to the Bishop of Utrecht and dean of the chapter at The Hague. Soon afterwards he became a royal counsellor and inquisitor in Friesland. In 1562, Philip II designated Lindanus for the newly erected See of Ruremonde, and the following year, on 4 April, he was consecrated in Brussels by Granvelle. He was not, however, able to enter his diocese until 11 May, 1569. Throughout the Low Countries the erection of this bishopric had caused displeasure, especially in the country of Guelders, of which Ruremonde was a part: where every act of the royal authority excited defiance. The heretics, moreover, were dissatisfied with the appointment of Lindanus, who was a staunch defender of the Faith. The new bishop began at once to reform his diocese, assisted in person at the Provincial Synods of Mechlin and of Louvain (1570, 1573) and carried out the laws and regulations of the Council of Trent.
In 1572, he was obliged to flee for several months from Ruremonde to the South of the Low Countries; on his return to his see, he defended vigorously the properties of the Church against the civil authorities. In 1573, a violent conflict broke out between himself and the Duke of Alba; and the heretics obliged him to flee on several occasions. In 1578, he journeyed to Rome and to Madrid in order to obtain justice against the chapter of Maestricht, which had refused to execute the regulations concerning the episcopal endowment, as well as to confer with the Holy Father and the king upon the measures necessary for the safeguarding of the Faith in the Low Countries. Returning to Ruremonde, with the help of Philip II, he founded the royal seminary or college at Louvain, for the education of young clerics. Lindanus went to Rome again in 1584 to treat of the interests of his diocese and of the state of the Church in the Low Countries and in Germany, and he insisted particularly upon the urgent necessity of replying in a scientific way to the Centuriators of Magdeburg. His work in Ruremonde was now brought to a close by his elevation to the See of Ghent, where he began his new episcopal duties on 22 July, 1588, and where three months later, he passed away. Among his numerous works the following are especially worthy of mention: "De optimo scripturas interpretandi genere" (Cologne, 1558); "Panoplia evangelica" (Cologne, 1560); " Stromatum libri III pro defensione Concilii Tridentini (Cologne, 1575); "Missa apostolica" (Antwerp, 1589), and in a more popular form, the dialogues, "Dubitantius" and "Ruwardius" (Cologne, 1562-3). He edited also the academic discourses of Ruard Tapperus (1577-78), and he wrote many works in Dutch for the instruction of his flock, in order to keep them fromProtestantism and to refute the Confession of Antwerp of 1566.
HAVENSIUS, De erectione novoram in Belgio episcapatuurn (Cologne, 1609); KUIPPENBERG, Historia ecclesiastica docatus Gelriæ (Brussels, 1719); HOLLIN, Histoire chronologique des Èvèques de Gand (Ghent, 1772); LAMY in Annuaire de l'universitÈ catholique de Lauvain (1860), 98; CLAESSENS, ibid. (1871), 299; WELTERS in Publications de la SaciÈtÈ historique et archÈologique dans le duchÈ de Limbourg, XXVII (Maestricht, 1890), 225; BROM, ibid., XXIX (1892), 277; VAN VEEN, ibid., XLIV (1908), 149; THUS in De Katholiek, CXXV (Leyden and Utrecht, 1904), 435.
H. DE JONGH 
Transcribed by Mario Anello
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William Darrell
Theologian, b. 1651, in Buckinghamshire, England; d. 28 Feb., 1721, at St. Omer's, France. He was a member of the ancient Catholic family of Darrell of Scotney Castle, Sussex, being the only son of Thomas Darrell and his wife, Thomassine Marcham. He joined the Society of Jesus on 7 Sept., 1671, was professed 25 March, 1689. He wrote: "A Vindication of St. Ignatius from Phanaticism and of the Jesuits from the calumnies laid to their charge in a late book (by Henry Wharton) entitled The Enthusiasm of the Church of Rome" (London, 1688); "Moral Reflections on the Epistles and Gospels of every Sunday throughout the Year" (London, 1711, and frequently reprinted); "The Gentleman Instructed in the conduct of a virtuous and happy life" (10th ed., London, 1732; frequently reprinted and translated into Italian and Hungarian); "Theses Theologicæ" (Liège, 1702); "The Case Reviewed" in answer to Leslie's "Case Stated" (2nd ed., London, 1717); "A Treatise of the Real Presence" (London,1721). He translated "Discourses of Cleander and Eudoxus upon the Provincial Letters from the French" (1701). Jones in his edition of Peck's "Popery Tracts" (1859), also attributes to Father Darrell: "A Letter on King James the Second's most gracious Letter of Indulgence" (1687); "The Layman's Opinion sent . . . to a considerable Divine in the Church of England" (1687); "A Letter to a Lady" (1688); "The Vanity of Human Respects" (1688).
FOLEY, Records Eng. Prov. S. J. (London, 1878), III, 477, VII, i, 196; PECK, Catalogue of Popery Tracts (1735),ed. JONES (Chetham Society, 1859); GILLOW, Bibl. Dict. Eng. Cath. (London, 1886), II; COOPER in Dict. Nat. Biog. (London, 1888), XIV.
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William Denman
Publisher, b. in Edinburgh, Scotland, 17 March, 1784; d. in Brooklyn, New York, U.S.A., 12 September, 1870. His father was a German, his mother an Alsatian, and he claimed to have been in the English army before he emigrated to New York in 1824. He was an associate of William E. Andrews, the London publisher, and after settling down in New York, he began, in conjunction with George Pardow, on 2 April, 1825, the publication of "The Truth Teller", the first Catholic paper issued there. It was a weekly, and for a time enjoyed considerable local influence which gave Denman political prominence. Tainted, however, with the prevailing error of trusteeism, it lost the support of the local ecclesiastical authorities, rival publications were started and its prestige waned until he sold the paper 31 March, 1855, to the proprietors of "The Irish American", who merged it in that journal a short time after. Three of his sons were in the United States service: Adjutant Frederic J. Denman, of the Artillery, killed by accident in Texas in 1854; Ensign Joseph A. Denman, of the Navy, died 1862; Colonel Charles L. Denman, who served in the Mexican War and as consul in South America, died 17 March, 1893. The youngest son, William was for some years editor of the New York "Tablet".
U.S. CATH. HIST. Soc., Hist. Records and Studies (New York, Jan., 1903), III, part I.
THOMAS F. MEEHAN 
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William Detre[[@Headword:William Detre]]

William Detré
Missionary, b. in France in 1668, d. in South America, at an advanced age, date uncertain. After his admission to the Society of Jesus, he was sent by his superiors to the missions of South America in 1706, and seven years later was appointed superior-general and visitor of all the missions of the Amazon embracing a tract of over 3000 miles. He is credited with translating the catechism into eighteen different languages for the various Indian tribes under his jurisdiction. It was he who sent to Europe the celebrated map of the Amazon drawn by Father Samuel Fritz, S.J., and engraved at Quito in 1707. In 1727 he was appointed rector of the College of Cuenca, where he continued the zealous exercise of the foundations of the ministry. He left an interesting "Relation" dated 1 June 1731, giving curious details about the uncivilized races of the Amazon. It is inserted in volume XXIII of the "Lettres Edifiantes", original edition.
Michaud, Biog. Univ. (Paris, 1814); Sommervogel, Bibl. de la C. de J. (Brussels, 1892), s.v. Samuel Fritz, III, 1003.
EDWARD P. SPILLANE 
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William Dunbar
Scottish poet, sometimes styled the "Chaucer of Scotland", born c. 1460; died c. 1520(?). He graduated B.A. at St. Andrews University in 1479. Educated for the Church, according to his own statement he became a Franciscan novice, and as such traversed the whole of England, preached in various towns, and crossed over for a time to Picardy in France. About 1490 he returned to Scotland and entered the service of James IV, who employed him on various embassies to Paris and elsewhere, and settled a small pension on him. He celebrated James's marriage to Margaret of England by his well-known poem "The Thrissil and the Rois" (The Thistle and the Rose, 1503), symbolizing the amity between the two kingdoms. The poet received gifts in money from the king on this and on other occasions, such as the celebration of his first Mass in 1504, but though he often petitioned both the king and queen for a benefice (limiting his wishes, as he said, to a small country kirk covered with heather) he never obtained one, and seems always to have lived in poverty. The best known of his other poems were the "Goldyn Targe", an allegory illustrating the victory of love over reason; a "Dance" (of the seven deadly sins), a work of much gloomy power; and many other pieces, some humorous and disfigured by the coarseness of the time, others of a religious and ascetic type. A few were printed during his lifetime; and in 1834 an admirable edition of his complete works was published, edited by Dr. David Laing. In 1511 Dunbar is mentioned among Queen Margaret's train on one of her journeys; but nothing is heard of him after 1513, the year of the battle of the Flodden. Laing conjectures that he may have fallen at that fight, but other writers suppose him to have survived until about 1520.
D. O. HUNTER-BLAIR. 
Transcribed by Gerald M. Knight
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William Durandus
(Also: Duranti or Durantis). Canonist and one of the most important medieval liturgical writers; born about 1237, at Puimisson in the Diocese of Béziers, Provence; died at Rome, 1 November, 1296. He was called Speculator from the title of one of his works, Speculum Judiciale. He studied law at Bologna under Bernard of Parma and then taught it at Modena. Clement IV (Guy Foulques, 1265-1268, also a Provençal) summoned Durandus to Rome, ordained him subdeacon, and gave him titular canonries at Beauvais and Chartres. He was then attached to the papal curia as Auditor generalis causarum sacri palatii. He accompanied Gregory X (1271-1276) to the Second Council of Lyons (1274) and as the pope s secretary, drew up its decrees. In 1279 he was made dean of Chartres, but did not reside there. At about the same time he went to Romagna as papal governor and succeeded in subduing a rebellion under Guy of Montefeltro. He destroyed Guy's fortress della Ripa and founded in its place the town of Urbania In 1286 he was elected bishop by the chapter of Mende (Mimatum) in the province of Narbonne, but did not go into residence till 1291. Meanwhile his diocese was administered by his nephew, William Durandus the younger. In 1295 he was again in Italy (under Boniface VIII, 1294-1303) as governor of Romagna and Ancona, where the Ghibellines were again in rebellion. He refused the pope's offer to make him Archbishop of Ravenna, came to Rome, and died there. There is no reason to suppose that Durandus belonged to any religious order, though he has been claimed by both the Dominicans and the Austin Canons. He is buried at Rome in Santa Maria Sopra Minerva, where a long epitaph tells the story of his life and gives a list of his works.
Of these works the most famous is the Rationale divinorum officiorum (first ed. by Fust and Schoeffer at Mainz, 1459, and reprinted frequently). It was written in 1286. Its eight books contain a detailed account of the laws, ceremonies, customs, and mystical interpretation of the Roman Rite.
· Book I treats of the church, altar, pictures, bells, churchyard, etc.;
· II of the ministers;
· III of vestments;
· IV of the Mass;
· V of the canonical hours;
· VI of the Proprium Temporis;
· VII of the Proprium Sanctorum; and
· VIII of the astronomical calendar, manner of finding Easter, Epacts, etc.
Durandus's Rationale is the most complete medieval treatise of its kind; it is still the standard authority for the ritual of the thirteenth century and for the symbolism of rites and vestments. The allegorical explanation of vestments, for instance, as signifying virtues or the garments worn by Christ in His Passion, is taken from its third book. Other works are Speculum Legatorum , afterwards enlarged into Speculum Judiciale (four books), a treatise on the canonical rights of legates and the forms of canonical processes (first ed. at Strasburg in 1473; Frankfort, 1668); Breviarium, sive Repertorium juris canonici (Rome, 1474), Breviarium glossarum et textuum juris canonici (Paris, 1519), both commentaries on the decretals, arranged in the same order, and Commentarius in canones Concilii Lugdunensis II (Fano, 1569, with a life of the author by Simon Majolus), a semi-official exposition of the canons of the Second Council of Lyons. Durandus s epitaph also mentions a Pontificale , which is now lost. For works wrongly attributed to him see Schulte (op. cit. infra.), II, 155-156.
ADRIAN FORTESCUE 
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William Durandus, the Younger[[@Headword:William Durandus, the Younger]]

William Durandus, the Younger
Died 1328, canonist, nephew of the famous ritualist and canonist of the same name (with whom he is often confounded). He was at first archdeacon of Mende, Languedoc, under his uncle and was appointed bishop of that see by Boniface VIII, in 1296, after the uncle's death. He was present at the Council of Vienne in 1311-1312. the pope (John XXII, 1316-1334) and the King of France (Charles IV, 1316-1328) sent him on an embassy to the Sultan Orkhan (1326-1360) at Brusa, to obtain more favourable conditions for the Latins in Syria. He died on the way back, in Cyprus (1328). He wrote, by command of Clement V (1305-1314), a work: "Tractatus de modo concilii generalis celebrandi et de corruptelis in ecclesia reformandis", in three books. It is a treatise on the canonical process of summoning and holding general councils, gathered from approved sources with many quotations and illustrations from the Fathers and from church history, together with attacks on various abuses and corruptions that were common in the fourteenth century among ecclesiastical persons. The first edition was printed at Lyons in 1531, then again at Paris by Philip Probus, a canonist of Bourges, in 1545, and dedicated to Pope Paul III (1534-1549) as a help towards the Council of Trent. Other editions, Paris, 1671, etc.
ADRIAN FORTESCUE. 
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William Errington
Priest, founder of Sedgley Park School, b. 17 July, 1716; d. 28 September, 1768. He was son of Mark Errington of Wiltshire, a descendant of the Erringtons of Walwick Grange, Northumberland; his mother's maiden name was Martha Baker. In 1737 he went to Douai, took the mission oath 28 December, 1741, and was ordained a priest in December, 1747. If he acted as professor at Douai after his ordination, as is generally stated, it could only have been for a very short time, as he left there for England, 26 March, 1748 (manuscript list of Douai clergy in the Westminster archives). On arrival in London he took up his residence with Bishop Challoner, then coadjutor to Bishop Petre. Kirk states that Dr. Challoner "had a high opinion of Mr. Errington, both as an active and zealous missionary and as a man of business". It was on account of these qualities that when the bishop wished to found a good middle-class school in England he induced Errington to undertake the work. It was a most difficult undertaking, and Errington made three unsuccessful attempts, the first in Buckinghamshire, the second in Wales, and the third at Betley near Newcastle-under-Lyne in Staffordshire, before he succeeded in founding a permanent school at Sedgley Park in the neighbourhood of Wolverhampton. On Lady-Day, 1763, he opened this school with twelve boys in the house known as the Park Hall, till then the residence of John, Lord Ward, afterwards Viscount Dudley and Ward. The little foundation was at once attacked in Parliament, but Lord Dudley successfully defended himself. The school was not interfered with; it developed into the famous Sedgley Park School which did good service to the Church for over a century, and is now represented by St. Wilfrid's College, Oakmoor, near Cheadle. Having founded the school, Errington's work there was done, and as soon as he secured the appointment of the Rev. Hugh Kendall as head-master in May, 1763, he returned to Bishop Challoner in London. He was appointed archdeacon and treasurer of the "Old Chapter" and held these offices till his death.
EDWIN BURTON 
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William Eusebius Andrews
Editor and author, born at Norwich, England, 6 December, 1773; died London, 7 April, 1837. His parents, who were converts to Catholicity, were of humble station and he entered the printing office of the "Norfolk, Chronicle" as an apprentice. He rose to be editor of the paper which post he held from 1799 to 1813. In 1813 he went to London to devote himself to advancing the Catholic cause by means of the press, and in July of that year he established the "Orthodox Journal and Catholic Monthly Intelligencer". He was materially aided by Bishop Milner, but in 1820 he was obliged to suspend publication. During this period he began the publication in Glasgow of a weekly pamphlet, "The Catholic Vindicator", but pecuniary losses compelled him to abandon it after one year. With the assistance of Bishop Milner, he established in December, 1820, a weekly newspaper, "The Catholic Advocate of Civil and Religious Liberty", which was discontinued nine months later. In January, 1822, two periodicals were established, one, "The Catholic Miscellany", devoted to Catholic interests, with a nominal editor, but under the control of Andrews; the other, "The People's Advocate", exclusively political, under his avowed editorship. The "Advocate" lived only seven weeks, and after two months the sole editorship of the other devolved on Andrews. He continued it for several months. In September, 1824, he established a weekly paper, "The Truth Teller", which lasted for twelve months, and was afterwards continued as a pamphlet, but finally discontinued in 1829 through lack of support. "The Truth Teller" is noted for the vigour with which it assailed O'Connell.
It would seem that his zeal for starting Catholic papers makes him either directly or indirectly, responsible also for the inception, 2 April, 1825, of "The Truth Teller", New York's first distinctly Catholic paper. There is no direct information extant now as to the details of his connection with the New York paper, or whether the idea was to have it as a sort of local edition of the London publication. The first six issues, however, bear the imprint of "William E. Andrews & Co." as the publishers. Then the name of the publishing firm is changed to George Pardow and William Denman, without any reason being assigned. George Pardow was an English Catholic and so was Denman, both having emigrated to New York a few years before. In the early issues of the New York "Truth Teller" there are constant references to the work of Andrews in London, showing an intimate relationship, but never, however, giving any positive statement as to a business connection. (See CATHOLIC PRESS.)
Andrews again revived the "Orthodox Journal", which he subsequently continued as "The British Liberator", and later as "Andrews's Constitutional Preceptor". From 1832 to 1834, he issued as a weekly paper, "Andrews's Penny Orthodox Journal", which after three months became "The London and Dublin Orthodox Journal". It was continued after his death by his son. In 1826 Andrews had established a society known as "The Friends of Civil and Religious Liberty", which in a little more than a year distributed nearly 500,000 tracts. This society was the parent of the "Metropolitan Tract Society" and many similar organizations. In addition to his editorial labours, Andrews wrote: "The Catholic School Book" (1814); "The Historical Narrative of the Horrid Plot and Conspiracy of Titus Oates" (1816); "The Ashton Controversy", eighteen pamphlets (1822-23); "A Critical and Historical Review of Fox's Book of Martyrs" (3 vols., 1824-46); an abridgement of "Plowden's History of Ireland"; "The Catholic Vade Mecum"; "Popery Triumphant" (a satirical pamphlet); "The Two Systems"; and edited "The End of Religious Controversy", by Dr. Milner (1818).
Orthodox Journal, April 1837; HUSENBETH, Life of Dr. Milner (Dublin, 1862); FLANAGAN, History of the Church.
THOMAS GAFFNEY TAFFE 
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William Flete
An Augustinian hermit friar, a contemporary and great friend of St. Catherine of Siena; the exact place and date of his birth are unknown and those of his death are disputed. He was an English mystic, and lived in the latter half of the fourteenth century; educated at Cambridge, he afterwards joined the Austin Friars in England, but desiring a stricter than they were living, and hearing that there were two monasteries of his order which had returned to primitive discipline near Siena, he set out for Italy. On reaching the forest of Lecceto near Siena, in which one of these monasteries stood, he found the place, which abounded in caves, suited to the contemplative life, that with the consent of his superiors he joined this community. Henceforth he spent his days in study and contemplation in one of these caves, and returned to the monastery at night to sleep. He was called the "Bachelor of the Wood"; here he became acquainted with St. Catherine, who occasionally visited him at Lecceto and went to confession to him. He had so great a love for solitude, that he declined to leave it when invited by Pope Urban VI to go to Rome, to assist him with his counsel at the time of the papal schisms then disturbing the Church.
He wrote a long panegyric on St. Catherine at her death, which, with another of his works, is preserved in the public library at Siena. For at least nineteen years he led a most holy and austere life in this wood, and is said by Torellus to have returned to England, immediately after St. Catherine's death in 1383, and, after introducing the reform of Lecceto, to have died the same year. Others say he died in 1383, but there is no mention of his death in the book of the dead at Lecceto, and the exact date of it is uncertain. He was considered a saint by his contemporaries.
None of his works have been printed: they consist of six manuscripts; (1) an epistle to the provincial of his order; (2) a letter to the doctors of the province; (3) an epistle to the brethren in general; (4) predictions to the English of calamities coming upon England (in this he prophesied that England would lose the Catholic faith); (5) divers epistles; (6) a treatise on remedies against temptations. A fifteenth century manuscript of this last is now in the University Library at Cambridge, to which it was presented by George I.
FRANCESCA M. STEELE 
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William Forrest
Priest and poet; dates of birth and death uncertain. Few personal details are known of him. He is thought to have been related to John Forest, the Franciscan martyr, and was connected with Christ Church, Oxford, though in what capacity is not clear; probably he was a student there. It is certain that he was present when the university, in 1530, discussed the question of Henry VIII's divorce; he also gives a long account in his poem on Catherine of Aragon of the rebuilding of the college when it was remodelled, and we find him in receipt of a pension from it in 1555. Soon after the accession of Mary he was made a royal chaplain, but nothing is known of what became of him after her death. An interesting entry occurs in the State papers (domestic) of Elizabeth, under the date 23 Dec., 1592, to the effect that a certain Robert Faux being examined, confessed that "3 or 4 years since he had given a gray nag with a saddle and bridle to Forrest, a priest, at an ale house in Stoke, Northampton". This may have been William Forrest, and points perhaps to his being a fugitive at the time. He was a skilful musician and collected the manuscripts of some of the best contemporary English composers. This collection is now preserved in Oxford. The greater part of his poems are still in manuscript. None of them are of great poetical merit, but some are extremely interesting from the light they throw upon certain political, religious, and social events of his time. There are some enlightened suggestions in his work concerning points of social reform. Warton, in his "History of English Poetry", remarks that Forrest seems to have been able to "accommodate his faith to the reigning powers", and the statement rests upon the fact that he dedicated two of his works to the protector Somerset. Otherwise he seems to have been a loyal Catholic. Forrest's works are: "History of Joseph the Chaste" (in manuscript, Oxford and British Museum)--a long extract from his poem is given in "Starkey's Life and Letters" (see below); A metrical version of certain Psalms and Canticles (in manuscript); "A New Ballad of the Marigold", in praise of Queen Mary, printed in the "Harleian Miscellany", vol. X; "The History of Grisild the Second", a long poem upon Catherine of Aragon and her divorce, published entire by the Roxburghe Club (London, 1875), with memoir by the Rev. W. H. Macray; "The Life of the Virgin Mary", and other poems (Harleian Manuscript, 1703).
COOPER in Dict. Nat. Biog., s. v.; Starkey's Life and Letters (Early Eng. Text Soc., London, 1878); WARTON, Hist. Eng. Poetry, ed. HAZLITT (London, 1871:, IV; WOOD, Athenae Ozon., ed. BLISS (London, 1812), I; GILLOW, Bibl. Dict. Eng. Cath., s. v.
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William Gahan
A priest and author; born 5 June, 1732, in the parish of St. Nicholas, Dublin; died there, 6 December, 1804. He entered on his novitiate in the Augustinian Order, 12 Sept., 1748 and made his solemn profession 18 Sept., 1749. Shortly afterwards he was sent to Louvain, where he commenced his ecclesiastical studies, 1 June, 1750. He was ordained priest 25 May, 1755, but remained some years longer in the university to obtain his degree of Doctor of Divinity. In 1761 he returned to Dublin, and the supply of parochial clergy at the time being insufficient, he was asked by Archbishop Lincoln, and was permitted by his superiors, to take up the work of a curate in St. Paul's Parish. After three years in this capacity he returned to his convent in St. John's Street, where, in the leisure intervals of an ever-active missionary life, he composed the well-known "Sermons and Moral Discourses", on which his literary reputation chiefly rests.
These "Sermons" have gone through several editions (7th ed., Dublin, 1873); they are characterized not so much by exceptional eloquence as by solid learning and genuine piety. Dr. Gahan held the office of prior from 1770 to 1778, and also from 1803 until his death in the following year. In 1783 he was made provincial of his order, an office which he continued to hold for some years. In 1786-7 he travelled through England, France, and Italy. About 1783 he made the acquaintance of Dr. John Butler, Bishop of Cork, who afterwards turned Protestant on his succession to the title and estates of Dunboyne. A frequent and friendly correspondence took place between these two, and the grief which Dr. Gahan felt for the fall of his friend (1787) was turned into joy when he attended Lord Dunboyne on his deathbed, and received him back into the Church (1800). For this, however, he was to suffer. In spite of Dr. Gahan's advice and that of Dr. Troy, Archbishop of Dublin, Lord Dunboyne insisted on willing his County Meath estate to the trustees of Maynooth College, recently founded (1795) by the Irish Parliament. But as the will was disputed, and the issue of its validity, according to the law then in force, depended on whether or not the testator had died "a relapsed Papist", Dr. Gahan was compelled to appear as a witness, and was asked to reveal the nature of his ministrations to the dying nobleman. He refused, of course, to do so, and after undergoing six painful examinations in the Chancery office in Dublin, he was committed to jail at the Trim assizes, 24 Aug., 1802, to which the case had been referred for final judgment, his persistent refusal to testify as to the religion in which Dunboyne had died being ruled by the presiding judge, Lord Kilwarden, to constitute contempt of court. This imprisonment, however, lasted only a couple of days, and the remainder of Dr. Gahan's useful life was passed in peace in his convent in Dublin, where he died holding the office of prior. As there were no Catholic cemeteries at the time, his remains were laid to rest in the graveyard attached to St. James's Protestant Church.
Besides the "Sermons" already spoken of, Dr. Gahan published the following works: "A History of the Christian Church"; "The Christian's Guide to Heaven, or complete Manual of Catholic Piety"; "A Short and Plain Exposition of the Catechism"; "Catholic Devotion"; "A Short and Easy Method to Discern the True Religion from all the Sects which undeservedly assume that name"; "Youth Instructed in the Grounds of the Christian Religion"; "The Devout Communicant" (a revision of Father Baker's original); "The Spiritual Retreat, translated from the French of Bourdaloue"; "An Abridgment of the History of the Old and New Testament", i. e. of Reeve's translation from the French of Royamount.
BRENAN, Ecclesiastical History of Ireland (2d ed., Dublin, s. d.), p. 642 sqq.; BATTERSBY, A History of the Abbeys, Convents, Churches, etc., of the Order, particularly of the Hermits of St. Augustine in Ireland, with biographical sketches, etc. (Dublin, 1858); in the sketch of Gahan, Brenan's account is supplemented and corrected; GILBERT in Dict. Nat. Biog., s. v. (reproduces Brenan's inaccuracies).
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William Gaston
Jurist: b. at Newbern, North Carolina, U.S.A., 19 Sept., 1778: d. at Raleigh, North Carolina, 28 January 1844. His father, Dr. Alexander Gaston, a Presbyterian native of Ireland, formerly a surgeon in the British Navy, was killed at Newbern by British soldiers during the Revolution, and his education devolved on his mother Margaret Sharpe, a Catholic Englishwoman. She sent him to Georgetown College in 1791, his name being the name being inscribed on the roll of the students of that institution. After staying there four years he entered Princeton College, New Jersey, where he graduated with first honours in 1796. He then studied law, and was admitted to the bar in 1798. In August, 1800, Gaston was elected to the Senate of his native state, although its constitution at the time contained a clause excluding Catholics from office. Elected to Congress in 1813 and 1815, his career in Washington was active and brilliant, as one of the influential leaders of Federal party. Resuming the practice of law, he was elevated in 1833 to the bench of the supreme Court of North Carolina, an office which he held for the remainder of his life. In the convention of 1835 he was mainly instrumental in securing the repeal of the article of the North Carolina State Constitution that practically disfranchised Catholics. He was one of the most intimate friends of Bishop England, and his splendid gifts of intellect were always devoted to the promotion of the Faith and the welfare of his fellow Catholics.
THOMAS F. MEEHAN 
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William George McCloskey
Bishop of Louisville, Kentucky, b. at Brooklyn, N.Y., 10 Nov., 1823; d. 17 September, 1909. He was the youngest of five brothers. Two of his older brothers also became priests: John, for years president of Mount St. Mary's College, Emmitsburg, Md.; and George, pastor of the Church of the Nativity, New York. William George was sent to Mount St. Mary's in 1835. In May, 1850, he was ordained subdeacon at that seminary by Archbishop Eccleston of Baltimore, and 6 Oct., 1852, was ordained priest by Bishop Hughes in St. Patrick's Cathedral, New York. He said his first Mass in the basement of the Church of the Nativity, of which his brother George was then pastor, and remained there ten months as assistant. Then, from a desire to live in the seminary cloister, he returned with the consent of his superiors to Mount St. Mary's, where he taught moral theology, Scripture, and Latin for about six years. He was appointed, 1 Dec., 1859, the first rector of the American College at Rome, being the unanimous choice of the American bishops. He reached Rome March, 1860. Georgetown University had shortly before conferred on him the degree of Doctor of Divinity. He was rector until his promotion to the See of Louisville in May, 1868, being consecrated bishop in the chapel of the college on 24 May of that year by Cardinal de Reisach, Archbishop of Munich, Bavaria, assisted by Monsignor Xavier de Mérode, minister of Pius IX, and by Monsignor Viteleschi, Archbishop of Osimo and Cingoli. Dr. McCloskey's administration of the American College saw the crisis in the history of its affairs, an echo of the crisis in American political life. He was rector during our Civil War. In spite of all his efforts and diplomatic skill the spirit of faction affected the college, Southern Catholics being as loyal to the South as the Northerners were to the North. Moreover, some of the bishops could at the time send neither students nor support, and the very existence of the institution was threatened. But Dr. McCloskey stood loyally to his post, and cheerfully bore adversity.
He arrived in Louisville as its bishop towards the end of summer, 1868. The following facts attest the energy of his character and the zeal of his administration. He found sixty-four churches and left in his diocese at his death one hundred and sixty-five. He was zealous to provide chapels for the small settlements of his jurisdiction. From eighty, the number of his priests grew to be two hundred. He introduced many religious orders into the diocese, the Passionists, the Benedictines, the Fathers of the Resurrection, the Sisters of Mercy, the Little Sisters of the Poor, the Franciscan Sisters, and the Brothers of Mary. The growth of the parochial schools was chiefly the product of his zeal. The number of children attending them increased from 2000, in 1868, to 12,000, in 1909. In 1869 he established the diocesan seminary known as Preston Park Seminary. He was present at the Vatican Council in 1870. He also attended the Second Plenary Council of Baltimore in 1866, and the Third, in 1884, strongly advocating in the former the cause of the American College at Rome. He had a splendid physique and was a man of talent and cultured taste. He had a strong will, and held tenaciously to any view or plan of action that he had once entered on. Of strong Christian faith, of exemplary priestly life, he was especially charitable to the very poor and to the unfortunate classes of society. He will never be forgotten by the unfortunate magdalens of the House of the Good Shepherd at Louisville. Every Sunday, unless stormy weather prevented, he visited, instructed and consoled them, listening to each one's tale of woe and showing to this class that charity of which Christ set the Divine example. He wrote a life of St. Mary Magdalen (Louisville, 1900). His love for the poor, whom he visited in their homes even in his old age, and to whom he gave whatever money he owned, so that he died a poor man, illuminated the city in which he wielded the crosier with force and mercy for almost half a century. He was beloved by all who knew him.
This sketch of his life is founded on letters of his sister, MARY McCLOSKEY, and of his chancellor, REV. DR. SCHUHMANN; The Record, the diocesan organ of Louisville, files; BRANN, History of the American College at Rome (New York, 1910).
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William George Ward
An English writer and convert, eldest son of William Ward, Esq., born in London, 21 March, 1812; died 6 July, 1882. He was educated at Winchester College and at Christ Church, Oxford, matriculated at the university in 1830. Though he confessed to a lack of appreciation of the finer branches of letters and poetry, he took a second class in them as well as in mathematics in 1834. He was a musician of no small attainments, a distinguished mathematician, and a profound philosopher. Indeed, though there is no lack of a straightforward and rugged elegance in his writings, especially in those of later date, his metaphysical bias may be always recognized. In 1833 he was elected to a scholarship at Lincoln College and, in the following year, was admitted to the degree of B.A. and became a fellow of Balliol College, subsequently taking orders. As mathematical tutor at the latter college he found himself in a position in which his strong intellectual influence soon became a power in the university. His keen perception and logical faculty, trained to no small extent by debates in the Oxford Union, gave weight to his opinions, while his growing power in the metaphysical sciences was fitting him for the unique part which he had to play later. The Tractarian Movement began in 1833. At this time Ward was a follower of Dr. Arnold, a latitudinarian in his principles, and thoroughly out of touch with the views of the newer school. But, in 1838, he definitively changed his position, and, from standing aloof with suspicion and almost with contempt, he became a fervent supporter of the movement.
He joined the party then led by Dr. (afterwards Cardinal) Newman; and, when the famous Tract XC appeared in 1844, he joined issue with the army of critics who attacked it, by writing two pamphlets in defense of the principles it advocated. What he did he did thoroughly; and, having taken his place among the Tractarians, he lost no occasion of employing his skill as a dialectician. Not only among men of his own standing, but even in his mathematical classes, which not seldom ended in religious discussions, was the force of his trenchant logic felt. So much so that the authorities took fright, and after the appearance of the famous tract he was deprived of his tutorship. Thenceforward, his attitude was one in which ultimate submission to Rome seemed to be inevitable. When Newman retired to Littlemore, Ward became the most prominent figure among the Tractarians. In his contributions to the British Critic (1841-3) he advocated a policy of gradual assimilation of Catholic doctrine by which the way should be paved for corporate reunion. In 1844 he published his work entitled "The Ideal of a Christian Church considered in comparison with existing practice", in which he further elaborated his views. From this work he acquired the sobriquet of "Ideal" Ward. Shortly after the appearance of this book, on 13 Feb., 1845, he was deprived of his university degrees; and seeing the hopelessness and illogical nature of his position and the impossibility of realizing his ideal in the Establishment, he made submission to the Catholic Church in September, 1845, the month before that in which Newman was received. Ward retired to Old Hall, near Ware (1846); and after holding the chair of moral philosophy there for a year was professor of dogmatic theology n St. Edmund's College between the years 1852-8. In the latter year he published "On Nature and Grace -- a Theological Treatise", containing the substance of his theological lectures.
As a contributor to, and later on as editor of, the "Dublin Review", of which he was offered the editorial chair by Cardinal Wiseman in 1863, he was a strenuous defender of papal authority, against Dollinger principally (1860-70), and a subtle critic of the tents of the "Experience School" as exemplified in the teaching of John Stuart Mill and Alexander Bain. After the death of Cardinal Wiseman, Dr. Ward, keenly alive to the circumstances and needs of the restored hierarchy, strongly advocated the appointment of Dr. Manning. He was a prominent member and, indeed, a co-founder with Mr. James Knowles, of the Metaphysical Society (1869); of which, in the following year, he became the president. This society embraced representatives of almost every possible shade of thought and intellectual bias. The names of such members as Huxley, Tyndall, Martineau, Leslie Stephen, Frederic Harrison, Ruskin, John Morley, and Cardinal Manning are a sufficient indication of its heterogeneous nature. In 1878, his health compelled him to resign the important post which he held as editor of the historic "Dublin Review," using his great gifts in defense of the Church and the philosophical bases of the Faith. His contributions to the philosophy of Theism are valuable and solid. In his attitude he may be described as a thorough representative of the demonstrative school: but he lays the greatest stress upon the distinction between explicit and implicit reason. He follows Newman, and especially Kleutgen, in tracing the genesis of certitude: but he is clear in his teaching that all implicit reasoning is capable of being formally and explicitly expressed, that the whole of theistic teaching can be so presented as to claim the assent of all reasoning men.
WARD, William George Ward and the Oxford Movement (London, 1889); IDEM, William George Ward and the Catholic Revival (London, 1893); CHURCH, The Oxford Movement (London, 1891); HARRY, in Dublin Review (July, 1912).
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William Giffard[[@Headword:William Giffard]]

William Giffard
Second Norman Bishop of Winchester from 1100 to 1129. Little is known of his history anterior to his episcopate, except that he was successively canon and dean of Rouen, and ably filled the office of chancellor to William the Conqueror (d. 1087), William Rufus (d. 1100), and Henry I. Since the death of Bishop Walkelin in 1098, no appointment had been made to the See of Winchester during the remaining two years of the reign of Rufus, and the revenues were appropriated by the king. The very first act of Henry I (Stubbs, "Const. Bist.", Oxford, 1891-5, I, 329), after his election as king at Winchester, in Aug., 1100 was to give a token of his goodwill to the Church by filling the See of Winchester, and he caused William Giffard, who was still only a deacon, to be duly elected bishop. Henry may have wished to provide himself with a strong supporter in the episcopal body, but, from the first, William would appear to have realized that the points at issue between the king and the Church had become part of the great European quarrel of investitures, and declined to accept the pastoral staff from the king's hands. At the moment, the support of churchmen was necessary to assure Henry's position; he was too prudent to force the acceptance of the sacred symbol, and Giffard was immediately invested with the temporalities of the see. It only remained to arrange for his consecration. Meanwhile St. Anselm had returned from exile, and, strengthened by the decision of the council held at the Vatican in 1099, declined to become thehomo of a layman.
An uneasy time followed, and embassies were sent to Rome. As bishop-elect, Giffard assisted at the council held at Westminster, 20 Sept., 1102. In spite of his agreement with Anselm, Henry invested the Bishops-Elect of Salisbury and Hereford, and requested Anselm to consecrate them. Anselm was willing to consecrate Giffard, but in spite of the king's repeated insistence declined to consecrate the others. Gerard of York having undertaken to do so, one of the bishops-elect returned his crosier; the consecration ceremony of the remaining two had already begun when Giffard, conscience-stricken, declined to take further part in it. The king failed to intimidate him and he was sent into exile, arid his goods confiscated. He had a constant friend and adviser in St. Anselm, and when the latter set out for Rome in April, 1103, Giffard went with him. Anselm's long stay at Lyons began about Christmas, 1103. In the meantime Giffard had been allowed to come back to England, for in 1105 he signed, together with the bishops, the petition begging Anselm to return. Eventually a compromise was effected, Anselm returned 1 Aug., 1107; the realities of feudal homage were retained, but the special form of the gift of ring and crosier was given up by the king. Giffard, who had been ordained priest quietly the day before, was consecrated by Anselm on 11 Aug., 1107.
He regained Henry's confidence and acted for him in several matters of ecclesiastical interest. As Bishop of Winchester one of his first duties was to act as chief commissioner in the completion of the Domesday Record of Winchester, that royal city having been omitted from the Domesday of the Conqueror. In 1110 he negotiated with the king and the community the removal of the so-called "New Minster" (or St. Grimbald's Abbey) founded by King Alfred, which stood in very inconvenient proximity to the cathedral on the north side, to a new site outside the city, under the name of Hyde Abbey.
Eventually this led to serious difficulties with the monks of the cathedral community, in consequence of the bishop's having alienated certain revenues which they conceived to belong to them. The difficulty culminated in 1122 in a strange symbolical pageant by the monks, and the interference of the king. Peace was made, and the bishop grew more and more attached to the community, spending most of his time among them, taking his meals with them, wearing the cowl, and eventually dying in their infirmary. The Canons Regular of St. Augustine were welcomed to England by him and a home was found for them at St. Mary Overy's (now St. Saviour's) in Southwark; near their stately church he built the town-house of the Bishops of Winchester. To him also belongs the honour of having given a first home in England to the monks of the Cistercian Order, by establishing, in Nov., 1128, the abbey of Waverley, near Farnham in Surrey, a filiation of L'Aumône in the Diocese of Chartres. He died on 25 Jan., 1129, and was buried in the nave of his cathedral church near his predecessor Walkelin.
VENABLES in Dict. Nat. Biog. indicates the chief original sources; MILNER, Winchester (Husenbeth's ed., Winchester, s. d.), I, 153-6; II, 130, 243; RULE, Life and Times of St. Anselm (London, 1883), II, 229, 259; STEPHENS, A History of the English Church (London, 1904), II, vii; STEPHENS AND CAPES, The Bishops of Winchester (Winchester, 1907), pt. II, 5-9.
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William Gifford
Archbishop of Reims; b. in Hampshire, 1554; d. at Reims, 11 April, 1629. He was the son of John Gifford, Esquire, of Weston-under-Edge, Gloucestershire, and Elizabeth, daughter of Sir George Throckmorton, Knight, of Coughton, Warwickshire (Wood, "Athen. Oxon.", below). He was sent to Oxford in 1569, where he was entrusted to the care of John Bridgewater, President of Lincoln College, who was a Catholic at heart. Gifford remained at Oxford for about four years, part of which time he spent in the celebrated boarding school kept by the Catholic physician Etheridge, whither he had been removed on the compulsory retirement of Bridgewater for refusal to conform. After this period, Gifford, accompanied by his tutor, proceeded to Louvain (1573), resumed there his studies, and took the degree of M.A. (Athen. Oxon.). After having also obtained his baccalaureate in theology on the completion of a four year's course in that science under Bellarmine, Gifford was forced to quit Louvain owing to the disturbances in the Low Countries. Proceeding thence, he pursued his ecclesiastical studies at Paris, at Reims, which he visited (1577) at the invitation of Dr. Allen, and at the English College at Rome, of which he was admitted a member on 15 Sept., 1579 [Foley, "Records of the English Province", etc., VI (London, 1880), 139; but compare statement there given as to age with date of birth above]. Having been ordained priest in March, 1582 (Foley, "Records", lee. cit.), he was recalled to Reims by Allen as professor of theology at the English College ("Douay Diaries", infra: Diarium Primum, 11; Diarium Secundum, 189 -- note statement as to age). The degree of Doctor of Divinity was conferred on him in December of 1584 at Pont-à-Mousson in Lorraine, after which, returning to Reims, Gifford taught theology at intervals for nearly twelve years.
On Allen's elevation to the cardinalate, Gifford accompanied him to Rome in the capacity of chaplain, and it is said that during this visit he resided for a time in the household of St. Charles Borromeo. About this time (1597) Gifford was preferred to the deanery of Lille, which office Clement VIII conferred on him at the instance, it is alleged, of the Archbishop of Milan. This dignity he retained for about ten years, and, after his withdrawal from Lille (c. 16O6), he was made "rector magnificus" of Reims University. In 1608, Gifford, who had always held the Benedictines in high esteem and befriended them in many ways, took the habit of that order and subsequently became prior at Dieulouard (Dieulewart). In 1811, Father Gabriel of St. Mary, as Gifford was known in religion, went into Brittany and laid the foundation of a small community of his order at St. Malo. He was favourably received by the bishop, and a chair of divinity was assigned to him (Petre, op. cit. infra). He was one of the nine definitors chosen in 1617 to arrange the terms of union among the Benedictine congregations in England, of which province he was elected first president in May of the same year. In 1618, Gifford was consecrated coadjutor to Cardinal Louis de Lorraine, Archbishop of Reims, with the title of Episcopus Archidaliæ (Bishop of Archidal). On the death of Guise, he succeeded to the archbishopric, becoming also, by virtue of his office, Duke of Reims and First Peer of France.
Before his death, which occurred in 1629 he had acquired a high reputation as a preacher. His writings include: "Oratio Funebris in exequiis venerabilis viri domini Maxæmiliani Manare præpositi ecclesiæ D. Petri oppidi Insulensis" (Douai, 1598); "Orationes diversæ" (Douai); "Calvino-Turcismus", etc. (Antwerp, 1597 and 1603). The latter work, begun by Dr. Reynolds, Clifford completed and edited. He translated from the French of Fronto-Ducæus, S.J., "The Inventory of Errors, Contradictions, and false Citations of Philip Mornay, Lord of Plessis and Mornay". He also wrote, at the request of the Duke of Guise, a treatise in favour of the League. The "Sermones Adventuales" (Reims, 1625) were a Latin rendering by Gifford of discourses originally delivered in French. He assisted Dr. Anthony Champney in his "Treatise on the Protestant Ordinations" (Douai, 1616); other of Gifford's MSS. were destroyed in the burning of the monastery at Dieulouard in 1717.
WOOD, Athenæ Oxoniensis, ed. BLISS, II (London, 1815). col, 453 sqq., essays an orderly narration of the events in Gifford's life; COOPER in Dict. Nat. Biog., s. v.; Records of the English catholics, I -- Douay Diaries (London, 1878), passim; GILL0W, Bibl. Dict. Eng. Cath., s. v. Giffard; PETRE, Notices of the Eng. Colleges and Convents on the Continent, etc. (Norwich, 1849). 28, 30 sqq.; MARLOT, Histoire de Rheims, IV (1846), 450 535 sqq.; SNOW, Benedictine Chronology, 37; DUTHILLOEUL, Bibliographie Douaisienne (Douai, 1842), 46-47 (no. 119); LEWIS OWEN, Running Register (1626), 91: PITS, De Angliæ Scriptoribus, 809; GARDINER, History of England, I, 140; WELDON, Chron. Notes, 105, 159. For a more intimate insight into certain phases of Gifford's character, see BUTLER in The Month, CIII (1904); POLLEN, ibid. (1904); KNOX, Letters of Card. Allen (1882); private documents and letters, some of which are published in the Appendix Documentorum lneditorum (Douay Diaries), xxii (326), lxi (395), etc.; and DODD, Church Hist. of England, ed. TIERNEY (London, 1839), II.
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William Habington
Poet and historian; born at Hindlip, Worcestershire, 1605; died 1654; son of Thomas Habington the antiquarian. He was educated at Saint-Omer and Paris. The information given by Anthony à Wood in his "Athenae" that Habington returned to England "to escape the importunity of the Jesuits to join their order" rests only on a vague statement made by the ex-Jesuit Wadsworth in his "English Spanish Pilgrim". Habington married Lucy, daughter of William Herbert, Baron Powis, and a year or two after his marriage, in 1634, issued his well-known "Castara" (see Arber's English Reprints, 1870), a series of poems addressed mainly to his wife. In 1635 and 1640 second and third enlarged editions of the book respectively appeared. The poems are mostly short, many of them sonnets, and interspersed are several prose "characters such as it was the fashion then to write. A few verses are addressed to friends, one of whom is Ben Jonson. All the poetry of "Castara" shows a peculiarly refined and pure imagination. It is always skilful and melodious and contains some passages of real beauty. It is marked, though not excessively, by the "metaphysical" qualities which pervaded mostof the Caroline verse. In 1640 Habington also published a romantic tragedy, the "Queen of Arragon", of less interest for its dramatic quality, which is small, than for special passages in it which illustrate the poet'sindependence of mind upon certain social and political questions. It was acted at Court, and after the Restoration was revived. Habington produced in the same year, 1640, a prose "History of Edward IV", reprinted in Kennet's "Complete History of England" (London, 1706), stated by Wood to have been written and published at the desire of King Charles I. In 1641 followed "Observations upon History", a series of reflective sketches in prose of great events in Europe, "such as" (he says) "impressed me in the reading and make the imagination stand amazed at the vicissitude of time and fortune". Professor Saintsbury remarks of Habington that "he is creditably distinguished from his contemporaries by a very strict and remarkable decency of thought and language".
K.M. WARREN 
Transcribed by Christine J. Murray
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William Harrison
Third and last archpriest of England, b. in Derbyshire in 1553; d. 11 May, 1621. He was educated at Douai (1575-77). He went to Rome as a deacon and, after his ordination, took the mission oath at the newly founded English College (23 April, 1579). He laboured in England from 1581 to 1587, when he went to study civil and canon law at Paris. Early in 1591 he undertook the direction of the small school founded by Father Persons, S.J., at Eu in Normandy. When this School was broken up by war, in 1593, he went back to Reims as procurator to the English College and, having returned to Douai when the college was restored there, took his doctorate in divinity, in 1597, in that university, and was professor of theology at the English College until 1603. He then spent five years in Rome, where he gained wide experience in ecclesiastical affairs. In 1609 he returned to England, where, on the death of the archpriest, George Birkhead, in 1614, he was chosen to succeed him by Paul V (11 July, 1615). His policy was to restore peace between the secular clergy and the Jesuits while endeavouring to secure the independence of the former. To this end he aided Dr. Kellison, president of Douai, in lessening the influence of the Jesuits there. He also aimed at restoring episcopal government in England. His influence ultimately secured this, though he himself died just as envoy was setting out of Rome.
DODD, Church History (Brussels, 1739-42); SERJEANT, Account of the Chapter, ed. TURNBULL, (London, 1853); BERINGTON, Memoirs of Panzani (London, 1793), BUTLER, Hist. Memoirs of English Catholics (London,1819-22); KNOX, Douay Diaries (London, 1878); GILLOW, Bibl. Dict. Eng. Cath., s. v.; COOPER, in Dict. Nat. Biog., s. v.
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William Henry Anderdon
English Jesuit and writer, born in London, 26 December, 1816; died 28 July, 1890. After three years at King's College, London, he matriculated at Oxford, when about nineteen, and entered Balliol. Soon after, he won a scholarship at University College, and took a degree in 1840. He received Anglican ordination, became vicar of Withyam, and in 1846 of St. Margaret's Leicester. In 1850 he was received into the Church in Paris by Father de Ravignan. Ordained at Oscott by Bishop Ullathorne in 1853, he was appointed a lecturer at Ushaw College and afterwards a preacher and confessor at University Church in Dublin. During his stay in Ireland the Franciscan convent of Drumshambo was founded, mainly through his efforts. In 1856, he was called to London by his uncle, Cardinal Manning, whose secretary he remained until he joined the Jesuits in 1872. From 1875 to 1889 he lived in Manchester, doing excellent work as preacher, spiritual guide, and writer.
Father Anderdon began his literary apostulate by writing Catholic tales: Bonneval, the Story of the Fronde" (1857); "Owen Evans, the Catholic Crusoe" (1962); "Afternoons with the Saints" (1863), "In the Snow, Tales of Mt. St. Bernard" (1866). All these stories, save the first, went through nine or ten editions, and were translated into German and French. Other valuable works from his pen are "Fasti Apostolici" (1882), "Evening with the Saints" (1883) and "Britain's Early Faith" (1887). His controversial writings are the very best of the kind, his method being to understand rather than to exaggerate. Among his works, the best known are "Is Ritualism Honest?", "Controversial Papers" (1878), "Luther's Words and the Word of God" (8th thousand, 1883), "Luther at Table", "What sort of man was Luther?" (13th thousand, 1883). What do Catholics Really Believe?", "Confession to a Priest" (1881).
His newspaper work displayed a fine sense of irony in treating the polemics of the day. He was ever busy writing for the "Weekly Register", the (English) "Messenger of the Sacred Heart", the "Xaverian", "Merry England", the "Month", the "Irish Monthly", and other serial publications. His last works were "The Old Religion of Taunton" (1890); and "Five Minutes' Sermons", the latter completed only in part when he heard the Master's summons.
Letters and Notices of the English Province of the Society of Jesus (Sept. and Dec., 1890); Sommervogel, Bibliotheque de la Compagnie de Jesus (Supplement, 1898).
EDWARD SPILLANE
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William Henry Coombes
Born 8 May, 1767; died 15 November, 1850. He passed his early years at Meadgate, Somersetshire, England, the property and for many years the residence of his uncle, Rev. William Coombes (d. 18 April, 1822), of Douai College, Grand-Vicar of the Western District. Young Coombes went to Douai at the age of twelve, was ordained in 1791, and during the French Revolution escaped (October, 1793) from Dourlens to England. He was a doctor of theology and co-operated earnestly with Bishop Douglass at Old Hall seminary as professor and vice-president. From 1810 he served the mission of Shepton Mallet till 1849, when he retired to Downside monastery, where he died. He is described as a spiritual and self-denying priest, an eminent scholar and theologian. His chief works are: "Sacred Eloquence; being Discourses from the Writings of Sts. Basil and Chrysostom, with the Letters of St. Eucherius of Lyons" (London, 1798); "Escape from France; with an account of the English Poor Clares from Aire, and a narrative of the sufferings and death of Pius VI" (London, 1799); "Life of St. Francis de Sales, from the French of Marsollier" (Shepton Mallet, 1812); "Spiritual Entertainments of St. Francis de Sales" (Taunton, 1814); "The Essence of Religious Controversy" (1827); "Life of St. Jane Frances de Chantal" (London, 1830). There survive certain other writings by Coombes on religious and political themes.
OLIVER, Collectanea, 272; GILLOW, Bibl. Dict. Eng. Cath., I. 558; COOPER in Dict. Nat. Biog., XII, 109.
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William Henry Elder
Third Bishop of Natchez, Mississippi, U.S.A., and second Archbishop of Cincinnati, b. in Baltimore, Maryland, 22 March, 1819; d. in Cincinnati, 31 Oct., 1904. His father, Basil Elder, was a descendant of William Elder, who had emigrated from England to America, in colonial times; his mother, Elisabeth Miles (Snowden) Elder. In 1831 he entered Mt. St. Mary's College, Emmitsburg, Maryland, then presided over by the Rev. John Baptist Purcell, who afterwards became the second Bishop, and later the first Archbishop, of Cincinnati. In 1842 he went to Rome, to complete his theological studies at the College of the Propaganda, where he received the degree of Doctor of Divinity. He was ordained priest in Rome, 29 March, 1846. Returning to Maryland, he became professor at Emmitsburg, which position he held until he was appointed Bishop of Natchez, for which he was consecrated in the cathedral of Baltimore, by Archbishop Kenrick, 3 May, 1857. In 1864 he was brought into prominence by his refusal to obey the order of the Federal troops at Natchez, to have certain prayers for the President of the United States recited publicly in the churches of his diocese. He was arrested, tried, and convicted; but the decision of the military court was reversed at Washington. His devotion to his people during the yellow-fever epidemic of 1878 won universal commendation. On 30 January, 1880, he was made titular Bishop of Avara and transferred to Cincinnati, as coadjutor with the right of succession to Archbishop Purcell, whom he succeeded 4 July, 1883. Great financial difficulties clouded the last years of Archbishop Purcell's life and made the task of his successor a trying one. But the reopening of the theological seminary, Mt. St. Mary's of the West, the founding of St. Gregory's Preparatory Seminary, the enlarging of St. Joseph's Orphan Asylum, besides the building of numerous other religious institutions, show how well Archbishop Elder overcame these difficulties. (See CINCINNATI.)
TIMOTHY J. DEASY 
Transcribed by Gerald M. Knight
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William Herincx
A theologian, born at Helmond, North Brabant, 1621; died 17 Aug., 1678. After receiving his preliminary education at 'S Hertogenbosch he entered the University of Louvain, where he devoted himself with great ardour to the study of the ancient classics and obtained the degree of Doctor of Philosophy. As a student he was distinguished for his diligence, modesty, and piety. After completing his university course, he resolved to embrace the religious state and entered the Franciscan Order. In 1653 he was appointed lecturer in theology at Louvain. His superiors, who had observed his great talents and success in teaching, ordered him (1658) to draw up a course of theology for use in the Franciscan schools, and the first volume of his work was published in 1660. The style is concise and clear. A spirit of piety pervades the work. In the preface to his "Summa Theologica", he writes: "The teaching of theology does not consist alone in the search after truth, but it behooves us to make use of the truth for our own sanctification and for the sanctification of others, and above all for kindling and nourishing in ourselves and in others the love of God." According to the constitutions of his order, Father Herincx propounds the doctrine of Duns Scotus, but he does not neglect the teachings of St. Bonaventure or St. Thomas.
Father Herincx was a Probabilist, and his tractate "De conscientia" is a masterpiece. He shows that the system of Probabilism is not altogether new, and he draws his proofs from St. Thomas, St. Bonaventune, St. Antonine, and Scotus, although the Subtle Doctor is not so explicit on the matter as the other ancient writers. According to Herincx, the tempest that arose in the seventeenth century against Probabilism had its origin in Jansenism, for Rigorism was unknown among the theologians of the Middle Ages. The decrees of Alexander VII, issued in 1665 and 1666, after the publication of Herincx's work, called for some modifications in the latter, and Father Van Goorlacken, lector jubilate, was commissioned to bring out a new edition. After fifteen years spent in teaching theology, Father Herincx was honoured with the title of Lector Jubilate, equivalent to the university degree of Doctor of Divinity. He was twice elected minister provincial, then definitor general, and finally commissary general for the northern countries of Europe. On 28 April, 1677, whilst making a canonical visitation in England, he received word at Newport that Charles II had nominated him Bishop of Ypres. He was consecrated on 24 October in the same year, in the Franciscan church, Brussels. He left immediately for his diocese but ruled it for less than a year; he died while making his first diocesan visitation. The epitaph on his tombstone in the cathedral of Ypres says: "Ob virtutem et omnimodam eruditionem ad has infulas assumptus". Letters found in his room after his death show that his promotion to the cardinalate had been determined on by the pope. His "Summa Theologica Scholastica et Moralis" was published at Antwerp, 1660-63; 2nd ed., 1680; 3rd, 1702-04.
FOPPENS, Bibliotheca Belgica (Brussels, 1739), contains a portrait of Herincx; SCHOUTENS, Martyrologium Minoritico-Belgicum; HURTER, Nomenclator; DIRKS, Histoire littéraire et bibliographique des Frères Mineurs en Belgique et dans les Pays - Bas (Antwerp, 1885); Bibliotheca Univ. Franciscana (Madrid).
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William Home Van Buren
Distinguished American surgeon, b. at Philadelphia, 5 April, 1819; d. at New York, 25 March, 1883. His grandfather was Abraham Van Buren, a son of John Beuren, a pupil of Boerhaave who emigrated to New York from Beuren, near Amsterdam, in 17 00. Van Buren entered Yale College in 1834. Before graduation he left to take his medical education at the University of Pennsylvania, finishing his studies before the legal age at which a diploma could be awarded him. He spent some eighteen months in Paris and returned to receive his degree in medicine at the University of Pennsylvania in 1840, with a graduation thesis on "The Starch and Dextrin Bandage", the technic of which he had learned in Paris. He entered the army, passing the highest competitive examination. In 1842 he married the daughter of Dr. Valentine Mott, and in 1845 received the appointment as pro-sector to the medical department of the University of New York under Dr. Mott. In 1852 he became professor of anatomy and remained in that position until the burning of the college building in 1865. He attempted to reorganize the university medical school after the fire, insisting on the erection of a building near Bellevue Hospital. His plans, all adopted later, being rejected, Dr. Van Buren resigned. In 1868 he became professor of surgery in the Bellevue Hospital Medical College, a position which he retained until his death. In 1854 he translated from the French Morel's "Histology" and afterwards, Bernard and Huette's "Operative Surgery". This latter work was furnished by the United States Government to the army surgeons during the Civil War. President Lincoln offered to make Van Buren surgeon general at the time of the war, and on his refusal consulted him with regard to the appointment. In 1865 he published "Contributions to Practical Surgery", in 1870 "Lectures on Diseases of the Rectum", and in 1874 in conjunction with Dr. Edward L. Keyes, a text-book on genito- urinary surgery. His contributions to medical periodical literature were frequent. He became a Catholic early in his medical career and died in the profession of the Faith. He was consulting surgeon to many of the prominent New York City hospitals, and had been president of the Pathological Society, vice-president of the New York Academy of Medicine, and corresponding member of the Société de Chirurgie of Paris, an honour that had been conferred of only one American before him.
KEYES, New York Academy of Medicine Memorial Address in N. Y. Med. Journal, XXXVII (1883); SMITH, Surgery of New York, Mid-nineteenth century in N.Y. Med. Record (July 2, 1910).
JAMES J. WALSH 
Transcribed by Michael T. Barrett
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William Houghton
(Variously called DE HOTUM, DE HOTHUM, DE HOZUM, BOTHUM, DE HONDEN, HEDDON, HEDDONEM, according as his name was pronounced by those of different nationalities--in the ancient manuscripts of his order it is invariably written DE ODONE),
Archbishop of Dublin, date and place of birth unknown; died at Dijon, 1298. His great learning united to solid piety made him illustrious among the savants of his time, while his rare prudence in the management of affairs gave him no small distinction among the statesmen of the thirteenth century. It is not known in which convent in England he received the habit of St. Dominic--it is certain that he made his higher studies in the Convent of St. James in Paris--there he took his degrees and lectured with great success. In the general chapter of the order held in Vienna in 1282 he was chosen Provincial of England, and discharged the duties of this office with zeal and ability. His contemporaries all speak of a uniform sweetness and a singular charm and distinction of manner which won for him at once love and respect. He governed the English province for five years, when he was recalled to Paris to resume his public lectures on theology. His ability was recognized by the court of France, especially by the king, Philip IV. But the English Dominicans wished him to return home, and they elected him provincial, which office he filled for a term of seven years. He became a favourite of King Edward I, and received many marks of royal affection and esteem.
Edward I sent Houghton to Rome as ambassador to propose to the Holy Father his royal desire to assist his Holiness in affording help to the Christians in the Holy Land. The king proposed the conditions of the Holy Siege and he did this through his minister, William Houghton, who was favourably received at Rome and obtained nearly all that he desired. He returned to England with a Brief from Nicholas IV, dated Rome, 10 Nov., 1289.
The See of Dublin had become vacant by the death of Archbishop John de Sandford. Thomas Chatworth, the successor named by the chapter, was not acceptable to the king, so the see remained vacant from Oct., 1294, to June, 1297. Edward I appealed toPope Boniface VIII requesting the appointment of William Houghton. This wish was granted and Houghton was consecrated at Ghent by Anthony Beck, Bishop of Durham, in 1297.
A bloody war was raging between France and England and the two monarchs, Philip IV of France and Edward I of England, were brought by the prudent mediatorship of Houghton to conclude a treaty of peace for two years. In 1298, Edward I sent Houghton to Boniface VIII as a legate to acquaint his Holiness with the conclusion of the treaty of peace. Having been received by the sovereign pontiff (20 June, 1298) Houghton set out for England but on the way fell sick at Dijon (France) and died there 28 August, 1298. By command of Edward I the remains were brought to London and laid in the Church of the Friars Preachers. Notwithstanding the important public offices Houghton filled, he found time to write the following works: "Commentarii in Sententiarum Libros", "De immediata visione Dei tractatus", "De unitate formarum Tractatus", "Lecturæ Scholasticæ", and a speech in French on the rights of the English king.
ALBERT REINHART 
Transcribed by Elizabeth T. Knuth
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William J. Hardee
Soldier, convert, b. at Savannah, Georgia, U.S.A., 1817, d. at Wytheville, Virginia, 6 Nov., 1873. He graduated from the U. S. Military Academy at West Point in 1838, and served in the second dragoons in the Florida Indian war. In 1839 he was sent to the French military training school at St. Maur for professional study and attached to the French cavalry department. On his return to the United States he was stationed in the West and promoted to be captain of dragoons on 18 Sept., 1844. During the Mexican War his services were conspicuous. At its close he was made of the twentieth cavalry and ordered to prepare a manuel of tactics for the army. This he finished in 1856 and was then appointed commandant of cadets at West Point. At the breaking out of the Civil War he joined the Confederacy and was given the rank of colonel in its army. He served all through the contest, attaining the rank of lieutenant-general and corps commander. After the war he retired to live on his plantation in Alabama. His book, "United States Rifle and Light Infantry Tactics", published in New York, 1856, was eclectic rather than original, and drawn chiefly from French sources.
Encycl. of Am. Biog., s.v.
THOMAS F. MEEHAN 
Transcribed by Joseph P. Thomas
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William James MacNeven
Distinguished Irish-American physician and medical educator, b. at Ballynahowna, near Aughrim, Co. Galway, Ireland, 21 March, 1763; d. at New York, 12 July, 1841. His ancestors were driven by Cromwell from the North of Ireland where they held large possessions to the wilds of Connaught. William James MacNeven was the eldest of four sons. At the age of twelve he was sent by his uncle Baron MacNeven, to receive his education abroad, for the penal laws rendered education impossible for Catholics in Ireland. This Baron MacNeven was William O'Kelly MacNeven, an Irish exile physician, who for his medical skill in her service had been created an Austrian noble by the Empress Maria Theresa. Young MacNeven made his collegiate studies at Prague. His medical studies were made at Vienna where he was a favourite pupil of the distinguished professor Pestel and took his degree in 1784. The same year he returned to Dublin to practise. A brilliant career opened before him in medicine, but he became involved in the revolutionary disturbances of the time with such men as Lord Edward Fitzgerald, Thomas Addis Emmet, and his brother Robert. He was arrested in March, 1798, and confined in Kilmainham Jail, and afterwards in Fort George, Scotland, until 1802, when he was liberated and exiled. In 1803, he was in Paris seeking an interview with Bonaparte in order to obtain French troops for Ireland. Disappointed in his mission, Dr. MacNeven came to America, landing at New York on 4 July, 1805.
In 1807, Dr. MacNeven delivered a course of lectures on clinical medicine in the recently established College of Physicians and Surgeons. Here in 1808, he received the appointment of professor of midwifery. In 1810, at the reorganization of the school, he became the professor of chemistry, and in 1816 was appointed in addition to the chair of materia medica. In 1826 with six of his colleagues, he resigned his professorship because of a misunderstanding with the New York Board of Regents, and accepted the chair of materia medica in Rutgers Medical College, a branch of the New Jersey institution of that name, established in New York as a rival to the College of Physicians and Surgeons. The school at once became popular because of its faculty, but after four years was closed by legislative enactment on account of interstate difficulties. The attempt to create a school independent of the regents resulted in a reorganization of the University of the State of New York. Dr. MacNeven's best known contribution to science is his "Exposition of the Atomic Theory" (New York, 1820), which was reprinted in the French "Annales de Chimie". In 1821 he published with emendations an edition of Brande's "Chemistry" (New York, 1829). Some of his purely literary works, his "Rambles through Switzerland" (Dublin, 1803), his "Pieces of Irish History" (New York, 1807), and his numerous political tracts attracted wide attention. He was co-editor for many years of the "New York Medical and Philosophical Journal".
FRANCIS, Life of MacNeven in GROSS, Lives of Eminent American Physicians (Philadelphia, 1861); GILMAN in New York Medical Gazette (1841), 65; BYRNE, Memoirs of Miles Byrne (Paris, 1863); MADDEN, Lives of the United Irishmen, series ii, vol. II (London, 1842-46); FITZPATRICK, Secret Service under Pitt (London, 1892-93).
JAMES J. WALSH 
Transcribed by Thomas J. Bress
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William John Fitzpatrick
Historian, b. in Dublin, Ireland, 31 Aug., 1830; d. there 24 Dec., 1895. The son of a rich merchant, he had ample means to indulge his peculiar tastes, and these were for biography, and especially for seeking out what was hitherto unknown and not always desirable to publish about great men. Educated partly at a Protestant school, partly at Clongowes Wood College, he early took to writing and in 1855 published his first work — "The Life, Times and Correspondence of Lord Cloncurry". The same year he wrote a series of letters to "Notes and Queries" charging Sir Walter Scott with plagiarism in his Waverley novels, and attributing the chief credit of having written these novels to Sir Walter's brother Thomas. The latter was dead, but his daughters repudiated Fitzpatrick's advocacy and their father's supposed claims, and the matter ended there. In 1859 Fitzpatrick published "The Friends, Foes and Adventures of Lady Morgan". From that date to his death, his pen was never idle. His research was great, his industry a marvel, his patience and care immense, nor is he ever consciously unjust. For these reasons, though his style is unattractive, his works are valuable, especially to the Irish historical student. Notable examples are "The Sham Squire" (1866), "Ireland before the Union" (1867), "The Correspondence of Daniel O'Connell" (1888), "Secret Service under Pitt" (1892). Fitzpatrick also wrote works dealing with Archbishop Whately, Charles Lever, Rev. Dr. Lanigan, Father Tom Burke, O.P., and Father James Healy of Bray. In 1876 he was appointed professor of history by the Hibernian Academy of Arts. Fitzpatrick's painstaking research as well as his spirit of fair play are specially to be commended and have earned words of praise from two men differing in many other things — Lecky and Gladstone.
E.A. D'ALTON 
Transcribed by Gerald M. Knight
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William Kreiten
Literary critic and poet, b. 21 June, 1847, at Gangelt near Aschen; d. 6 June, 1902, at Kerkrade (Kirchrath) in Dutch Limburg. At the age of sixteen he entered the Jesuit novitiate of Friedrichsburg at Münster. After receiving his classical education at Münster and Amiens, he began his philosophical and theological studies at Maria Laach in 1868, but was compelled to interrupt them the following year on account of ill-health. From 1869 to 1871 he pursued literary studies at Münster. When the Jesuits were expelled from Germany, in 1872, Kreiten was sent to Aix in Provence, where he completed his theological studies and was ordained priest on 8 June, 1873. From 1870 to 1878 he was on the editorial staff of "Stimmen aus Maria Laach" at Tervueren near Brussels. In 1878 ill-heath compelled him to retire to Kerkrade, where he spent the remaining twenty-three years of his life in literary pursuits. Though continually suffering, he was one of the chief workers on "Stimmen aus Maria Laach", to which he contributed numerous essays on literary subjects and most of the reviews of current Catholic literature from 1874 to 1902. His larger works in the field of literary history and criticism are "Voltaire, Ein Beitrag zur Entstehungsgeschichte des Liberalismus" (Freiburg, im Br., 1878, 2nd ed., 1884); "Molieres Leben und Werke" (Freiburg im Br., 1887; 2nd ed, 1897); "Lebrecht Dreves. Ein Lebensbild" (Freiburg im Br, 1897); a critical edition of the poems of Annette von Droste-Hulshoff with an exhaustive biography of the great Westphalian poetss (Monster, 1884-6; 2nd ed., 1900 —); a series of twenty-one articles in "Stimmen aus Maria Laach" on Blaise Pascal and his works. His poetical works are "Heimatweisen aus der Fremde (Aachen, 1882), the second edition of which has many additional poems and is entitled "Den weg entlang" (Paderborn, 1889; 10th ed, 1904); translations of selections from the modern Provencal Christmas hymns of Louis Simon Lambert, entitled "Bethlehem" (Freiburg im Br, 1882; 2nd ed., 1895). Furthermore, Kreiten completed and published a biography of Klemens Brentano which had been begun by the friend of his youth, J. B. Diel, S. J., 2 vols., (Freiburg im Br., 1877); edited the other posthumous works of Diel, 2 vols. (Freiburg im Br., 1877); and Brentano's "Die Chronik des fahrenden Schulers" (Munich, 1883; 2nd ed., 1888). His last work was a collection of eight hundred aphorisms entitled "Allerlei Weisheit" (Paderborn, 1901).
Stimmen aus Maria Laach, LXIII (Freiburg, im Br. 1902), 1-11; Deutecher Hausschatz, XXVIII (Ratisbon, 1901-2), supplement, 113; GULDNER in The Messenger, XXXVIII (New York, 1902), 471-3.
MICHAEL OTT 
Transcribed by Joseph P. Thomas
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William Lockhart
Son of the Rev. Alexander Lockhart of Waringham, Surry; b. 22 Aug., 1820; d. at St. Etheldreda's Priory, Eby Place, Holborn, London, 15 May, 1892. He was a cousin of J. G. Lockhart, the well-known biographer of Sir Walter Scott. After studying first at Bedford Grammar School and, afterwards under various tutors, he entered Exeter College, Oxford, in 1838. He there made the acquaintance of Edward Douglas, afterwards head of the Redemptorists at Rome, Father Ignatius Grant, the well-known Jesuit, and John Ruskin. Like so many others whose early life has been passed in a purely Protestant atmosphere, Lockhart had hitherto taken it for granted that Protestantism represented the religion of the Apostles, and that to the title Christian Catholics could, properly speaking, lay no claim. The reading of Froude's "Remains" and Faber's "Foreign Churches" showed him how mistaken this opinion was. To set his doubts at rest, he visited Manning at Lavington, but felt so awed in the archdeacon's presence that he did not dare to enter into a controversy. Subsequently, Manning urged Lockhart to accept Newman's kind invitation to stay with him at Littlemore and prepare for (Anglican) ordination. After graduating Bachelor of Arts in 1842, he rejoined Newman at Littlemore, and was assigned the task of translating a portion of Fleury's "History of the Church", and of writing a life of St. Gilbert of Sempringham for the Oxford Series (see NEWMAN, JOHN HENRY). In this retirement his weakened faith in the Anglican Church was rudely shaken by the perusal of Milner's "End of Religious Controversy" given him by Grant, who had become a Catholic in 1841. Lockhart now realized for the first time what a Catholic doctrine was, and he saw all his doubts confirmed in the irresolution of Newman, at this time vainly seeking his Via Media between Catholicism and Anglicanism. After a few weeks' hesitation, he declared to Newman that he could not go on for Anglican ordination doubting its validity as he did; Newman sent him to W. G. Ward, who persuaded him to return to Littlemore for three years.
About a year later, however, his meeting with Father Gentili of the newly-formed Order of Charity, at Ward's rooms, brought matters to a crisis. In August, 1843, he visited Father Gentili at Loughborough, intending to stay only a few hours, but his visit resulted in a three-days' retreat and his reception into the Church. On 29 August he was received into the Rosminian Institute; he made his simple vows on 7 April, 1844, and his solemn profession 8 Sept., 1845. He was the first of the Tractarians to become a Catholic, and his conversion greatly affected Newman, who shortly afterwards preached at Littlemore his last sermon as an Anglican, "The Parting of Freinds". All communications between Lockhart and his mother ceased at first, by Manning's orders, but mother and son were soon reconciled, and in July, 1846, Mrs. Lockhart followed her son into the Catholic Church. In November, 1844, he was included in the new community at Calvary House, Ratcliffe–the first Rosminian foundation in England. He was ordained subdeacon at Oscott on 19 December, 1845, and deacon on 5 June, 1846, and on 19 Dec. of the same year was raised to the priesthood at Ratcliffe College. After some months devoted to the preaching of missions, Lockhart was entrusted with the pastoral charge of Shepshed, on 5 June, 1847. He was still occasionally employed for mission work, and in 1850 was definitely appointed for this duty. After some years' successful preaching in various parts of England and Ireland, he was compelled, owing to ill-health, to spend the winter of 1853 at Rome. On his return journey he paid a memorable visit to the celebrated Italian philosopher, Abbate Rosmini, at Stresa. In 1854 he was deputed to select a suitable place in London for the establishment of a house and church of his order. At the suggestion of Manning, he chose Kingsland, and until 1875 had to bear the burden of anxiety in connection with this foundation. In Dec., 1873, he purchased at his own expense St. Etheldreda's out of Chancery, and thus restored one of London's oldest churches (thirteenth century) to Catholic worship. Removing to St. Etheldreda's in 1879, when the work of repair was completed, he established himself there until his death, although he continued for many years to give missions and retreats. After 1881 he spent the winters in Rome as procurator general of the congregation, and was there frequently called upon to give a series of sermons in English. His death, of syncope, occurred very unexpectedly.
He was perhaps best known as the foremost English disciple of Rosmini, founder of the Institute of Charity. Several volumes of that philosopher's works were translated either by him or under his supervision, and in 1886 he wrote the second volume of the "Life of Antonio Rosmini-Serbati", of which the first volume had been written by G. S. MacWalter in 1883. He was an abale polemic and was closely connected with two wellknown Catholic periodicals, "Catholic Opinion", which he founded and conducted until it was merged in "The Tablet', and "The Lamp", to which he was for twenty years the principal contributor. Besides his numerous contributions to these papers he wrote: "The Old Religion" (2nd ed., London, 1870); "Review of Dr. Pusey's Eirenicon" (2nd ed., London, 1866), reprinted from "The Weekly Register"; "Communion of Saints" (London, 1868); "Cardinal Newman. Reminiscences of fifty years since by one of his oldest living Disciples" (London, 1891). For some years before his death he had been engaged on a second volume to form a sequel to "The Old Religion", the best-known of his polemical works.
     HIRST, Biography of Father Lockhart (Ratcliffe College, 1893); Weekly Register, LXXXV, 657-58, 692; Cath. News (21 May, 1892); Cath. Times (20 and 27 May, 1892); The Times (London, 18 May, 1892); The Athenæum (London, 21 May, 1892); The Tablet (12 May, 1892); GILLOW, Bibl. Dict. Eng. Cath., s. v.
THOMAS KENNEDY. 
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William Lyndwood
Bishop of St. David's and the greatest of English canonists, b. about 1375; d. in 1446. He had a distinguished ecclesiastical career, being appointed "Official" of the Archbishop of Canterbury (i.e. his principal adviser and representative in matters of ecclesiastical law) in 1414, and Dean of the Arches in 1426, while holding at the same time several important benefices and prebends. In 1434 he was made Archdeacon of Stow in the Diocese of Lincoln, and in 1442, after an earnest recommendation from King Henry VI himself, he was promoted by the pope to the vacant See of St. David's. During these years many other matters besides the study of canon law had occupied Lyndwood's attention. He had been closely associated with Archbishop Henry Chichele in his proceedings against the Lollards. He had also several times acted as the chosen representative of the English clergy in their discussions with the Crown over subsidies, but more especially he had repeatedly been sent abroad upon diplomatic missions - e.g. to Portugal, France, the Netherlands, etc. - besides acting as the king's proctor at the Council of Basle in 1433 and taking a prominent part as negotiator in arranging political and commercial treaties. Despite the fact that so much of Lyndwood's energies were spent upon purely secular concerns nothing seems ever to have been said against his moral or religious character. He was buried in the crypt of St. Stephen's, Westminster, where his body was found in 1852, wrapped in a ceremonial cloth and almost without signs of corruption.
Lyndwood, however, is chiefly remembered for his great commentary upon the ecclesiastical decrees enacted in English provincial councils under the presidency of the Archbishops of Canterbury. This elaborate work, commonly known as the "Provinciale", follows the arrangement of the titles of the Decretals of Gregory IX in the "Corpus Juris", and forms a complete gloss upon all that English legislation with which, in view of special needs and local conditions, it was found necessary here, as elsewhere, to supplement the common law (jus commune) of the Church. Lyndwood's gloss affords a faithful picture of the views accepted among the English clergy of his day upon all sorts of subjects. In particular, the much vexed question of the attitude of the Ecclesia Anglicana towards the jurisdiction claimed by the popes there finds its complete solution. Prof. F.W. Maitland some years ago produced a profound sensation by appealing to Lyndwood against the pet historical figment of modern Anglicans, that the "Canon Law of Rome, though always regarded as of great authority in England, was not held to be binding on the English ecclesiastical courts" (Eng. Hist. Rev., 1896, p. 446). How successfully Maitland, armed with the irrefragable evidence which Lyndwood supplies, has demolished this legend, may be proved by a reference to one of the most authoritative legal works of recent date, viz., "The Laws of England" edited by Lord Chancellor Halsbury (vol. XI, 1910, p. 377). "In pre-Reformation times", we there read, "no dignitary of the Church, no archbishop, or bishop could repeal or vary the Papal decrees"; and, after quoting Lyndwood's explicit statement to this effect, the account continues: "Much of the Canon Law set forth in archiepiscopal constitutions is merely a repetition of the Papal canons, and passed for the purpose of making them better known in remote localities; part was ultra vires, and the rest consisted of local regulations which were only valid in so far as they did not contravene the 'jus commune', i.e. the Roman Canon Law."
Lyndwood's great work was frequently reprinted in the early years of the sixteenth century, but the best edition is that produced at Oxford in 1679.
HERBERT THURSTON 
Transcribed by Gerald M. Knight
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William Malone
Jesuit missioner and writer; born according to the best authorities, in 1585; died at Seville, 1655.
His father, Simon Malone, was a Dublin merchant, and his mother was Margaret Bexwick, a native of Manchester. William entered the Society of Jesus at Rome in 1606, and, after studying there and in Portugal, was sent as a missioner to Ireland in 1615. In 1635 he was summoned to Rome, where he was made rector of the Irish College, a post which he held for many years. He was again sent to Ireland in 1647 as superior of the Irish Mission of the Society. His term of office fell in most difficult times. In a letter dated from Waterford, 15 March 1649, he says that the burden was heavier on his shoulders than Mount Edna, so that he could say with the Apostle that he was weary even of his life. He was at Waterford when the town was taken by the Parliamentarians, and being captured he was banished. On reaching the Seville his talents for government were again utilized, and he was made rector of the Jesuit College of St. Gregory in that city. Dr. Oliver says of Malone that during nearly a quarter of a century he rendered good service to the Irish Mission by his splendid talents, apostolic zeal, and extraordinary prudence. Dodd, in his "Church History of England", testifies that "he was a person of learning and conduct, and well esteemed not only by those of his own order, but by all others that had any knowledge of him".
As a writer he is well known from his controversy with Ussher, the famous Protestant Archbishop of Armagh. Malone himself tells us how the controversy arose. At the request of his friend, Sir Piers Crosby, not long after Malone had come to Ireland in 1615, he wrote a "Demand concerning the alteratioin of Faith and Religion in the Roman Church". Although both Dodd and Sommervogel put this paper down as one of his "Works", it was in reality nothing more than a thesis, proposition, or brief statement of the Catholic position in the religious controversy. It was hurriedly drawn up by Malone at the request of his Protestant friend, who said that he was convinced that it could be answered by Ussher, then Dean of Finglas. The thesis was printed both by Ussher, in his "Answer to a Challege made by a Jesuit in Ireland", published in London, 1625, and also by Malone himself in his "Reply to Mr. James Ussher his Answere, wherein it is discovered how Answerlesse the said Mr. Ussher returneth. The uniform consent also of Antiquity is declared to stande for the Roman Religion: and the Answerer is convinced of vanity in challenging the Patronage of the Doctors of the Primitive church of his Protestancy". Apparently this book was printed at Douai in 1627, and was dedicated to Charles I, King of England, in an "Epistle Dedicatory" which breathes a spirit of ardent patriotism and loyalty. The author protests against his thesis being called a "Challege" by Ussher. It was nothing more than a brief statement of the well-known argument from prescription, and it was answered neither by Dr. Synge, nor by Dr. Hoyle, nor by Puttock, a Protestant minister at Navan, although all of them wrote against the book. It was the only work written by Malone, and has never been reprinted.
T. SLATER 
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William Maxwell
Fifth Earl of Nithsdale (Lord Nithsdale signed as Nithsdaill) and fourteenth Lord Maxwell, b. in 1676; d. at Rome, 2 March, 1744. He succeeded his father at the early age of seven. His mother, a daughter of the House of Douglas, a clever energetic woman, educated him in sentiments of devotion to the Catholic faith and of loyalty to the House of Stuart, for which his family was famous. When he was about twenty-three, Lord Nithsdale visited the French Court to do homage to King James, and there met and wooed Lady Winifred Herbert, youngest daughter of William, first Marquis of Powis. The marriage contract is dated 2 March, 1699. The young couple resided chiefly at Terregles, in Dumfriesshire, and here probably their five children were born. Until I715 no special event marked their lives, but in that year Lord Nithsdale's principles led him to join the rising in favour of Prince James Stuart, and he shared in the disasters which attended the royal cause, being taken prisoner at Preston and sent to the Tower. In deep anxiety Lady Nithsdale hastened to London and there made every effort on behalf of her husband, including a personal appeal to George I, but no sort of hope was held out to her. She, therefore, with true heroism, planned and carried out his escape on the eve of the day fixed for his execution. Lord Nithsdale had prepared himself for death like a good Catholic and loyal servant of his king, as his "Dying Speech" and farewell letter to his family attest. After his escape he fled in disguise to France. He and Lady Nithsdale spent their last years in great poverty, in Rome, in attendance on their exiled king.
M.M. MAXWELL SCOTT 
Transcribed by Kenneth M. Caldwell
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William Maziere Brady
Ecclesiastical writer, b. in Dublin, 8 January, 1825; d. in Rome, 19 March, 1894. He was nephew of Sir Maziere Brady, Bart., Lord Chancellor of Ireland, and youngest son of Sir Nicholas W. Brady who, whilst Lord Mayor of Dublin, was knighted by George IV during his visit to that city. William Maziere Brady entered Trinity college, Dublin, in 1842, received the Degree of B.A. in 1848, B. D. in 1858, and D. D. in 1863. In 1848 he was appointed Anglican curate of Maynooth and in 1849, curate of Kilkeedy, Limerick. In 1851 he became curate of St. Dolough's, Dublin, and in the same year Rector of Farrahy, County Cork. In this year, also, he married a lineal descendant, on the maternal side, of the famous Protestant divine, Jeremy Taylor, Bishop of Down and Connor. Dr. Brady acted as chaplain to several successive viceroys, and in 1681 became Vicar of Clonfert, County Cork. While here he published in three volumes the "Clerical and Parochial Records of Cork, Cloyne and Ross" (Dublin, 1863), which he compiled from diocesan and parish registries and manuscripts in the principal libraries and public offices of Oxford, Dublin, and London, and from private and family papers. These "Records" are mainly those of the Protestant Diocese of Cork, Cloyne, and Ross, but will no doubt be of great service to the future Catholic historians of these dioceses.
Dr. Brady published several works in favour of the disestablishment of the Irish Protestant Church, such as: "Remarks on the Irish Church Temporalities" (1865); "Facts or Fiction; The alleged Conversion of the Irish Bishops to the Reformed Religion at the Accession of Queen Elizabeth and the Assumed Descent of the Present Established Hierarchy from the Ancient Irish Church Disproved" (1866), which went through five editions; "State Papers concerning the Irish Church in the time of Queen Elizabeth" (1868); "Some Remarks on the Irish Church Bill" (1869); and "Essays on the English State Church in Ireland" (1869). On the Irish Church question he also contributed numerous letters to the newspaper press, and articles to "Fraser's" and "The Contemporary", many of which were subsequently reprinted in pamphlet or book form. Some interesting articles from his pen appeared in the "Catholic World" on "Ireland's Mission" (May, 1870); "The Ancient Irish Churches" (July, 1870), written while yet a Protestant, and "Pius IX and Mr. Gladstone's Misrepresentations" (May, 1875). His only work of a purely secular character is "The McGillicuddy Papers; a Selection from the Family Archives of the McGillicuddy of the Reeks, with an Introductory Memoir" (1867).
When the Church Disestablishment act was passed, Dr. Brady went to Rome, where he examined the Vatican archives for information touching the ecclesiastical affairs of England, Ireland, and Scotland. He shortly resigned his benefices as Vicar of Donoughpatrick, and Rector of Kilbery, Meath, to which he had been promoted from Cork, and in May, 1873, was received into the Catholic Church by Monsignor, afterwards Archbishop, Kirby, Rector of the Irish College at Rome. His Vatican researches led to the publication of two volumes on "Episcopal Succession in England, Scotland, and Ireland, A.D. 1400 to 1875, with Appointments to Monasteries, and Extracts from Manuscripts in Public and Private Libraries in Rome, Florence, Bologna, Vienna, and Paris" (Rome, 1876-77). He also brought out, "Annals of the Catholic Hierarchy in England and Scotland, A.D. 1585-1876, with a Dissertation on Anglican Orders" (Rome, 1877; London, 1883). During his stay in Rome, Dr. Brady acted for a long time as correspondent of the London "Tablet", and issued a pamphlet on "The Pope's Anti-Parnellite Circular" (London, 1883). The last of his works was the "Anglo-Roman Papers", published in 1890. He had a large share in the political controversies of the day and corresponded much with Gladstone and other eminent statesmen. He died of apoplexy and was buried in the Campo Verrano Cemetery in Rome. His grave is marked with an Irish Cross on white marble, bearing the inscription, "In memory of William Maziere Brady, Cavalier of the Order of Pius IX, and Private Chamberlain to his Holiness Pius IX and his Holiness Leo XIII. Born in Dublin, January 8, 1825, died in Rome, March 19, 1894".
Irish Celts (Detroit, 1884); Journal of the Cork Archæological Society, 2nd series, vol. IX, No. 59 (July-September, 1903), s. v. Seven Clerical Worthies; ALLIBONE, Dict. of Authors, Suppl., I.
EDWARD P. SPILLANE 
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William Monsell, Baron Emly[[@Headword:William Monsell, Baron Emly]]

William Monsell, Baron Emly
Born 21 Sept., 1812; died at Tervoe, Co. Limerick, Ireland, 20 April, 1894. His father was William Monsell of Tervoe; his mother, Olivia, daughter of Sir John Walsh of Ballykilcavan. He was educated at Winchester (1826-1830) and Oriel College, Oxford, but he left the university without proceeding to a degree. As his father had died in 1822 he succeeded to the family estates on coming of age and was a popular landlord, the more so as he was resident. In 1836 he married Anna Maria Quin, daughter of the second Earl of Dunraven, but there was no issue of the marriage. After her death in 1855 he married Bertha, youngest daughter the Comte de Martigny (1857), by whom he had one son and one daughter. In 1847 he was returned to Parliament as a member for the County of Limerick in the Liberal interest and represented the constituency till 1874. In 1850 he became a Catholic and thereafter took a prominent part in Catholic affairs, especially in Parliament. As a friend of Wiseman, Newman, Montalambert, W.G. Ward, and other eminent Catholics, he was intimately acquainted with the various interests of the Church, and his parliamentary advocacy was often of great advantage to the hierarchy. In the House itself he was successful and filled many offices. He was clerk of the ordnance from 1852 to 1857; was appointed privy councillor in 1855; was vice-president of the board of trade in 1866; under-secretary for the colonies, 1868-1870; postmaster-general, Jan., 1871, to Nov., 1873. Finally he was raised to the peerage as Baron Emly on 12 Jan., 1874. He lost much of his popularity in Ireland during his later years, owing to his opposition to the land league and to the Home Rule movement. His work being chiefly parliamentary, he wrote little, but published some articles in the "Home and Foreign Review" and a "Lecture on the Roman Question" (1860).
WARD, W.G. Ward and the Oxford Movement (London, 1896); IDEM, W.G. Ward and the Catholic Revival (London, 1893); IDEM, Life of Cardinal Wiseman (London, 1898); PURCELL, Life of Cardinal Manning (London, 1895); IDEM, Life of Ambrose Phillipps de Lisle (London, 1900); COURTNEY in Dict. Nat. Biog., Supp. Vol. III (London, 1901).
EDWIN BURTON 
Transcribed by John Fobian 
In memory of Brian Hetterman
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William of Auvergne
Bishop of Paris, medieval philosopher and theologian. Born at Aurillac in Auvergne towards the end of the twelfth century; died in Paris, 1249. The date of his birth and the circumstances of his early education are unknown. In the first decades of the thirteenth century he went to Paris to study, and became successively teacher in the faculty of arts and in that of theology (about 1220). In 1228 he became Bishop of Paris, continuing, as his official decrees show, to take an active interest in the institution in which he had studied and taught.
His works include several treatises on practical theology, for example, "De virtutibus", "De moribus", "De sacramentis", a dogmatic treatise "De trinitate" (in which there is much that pertains to philosophy as well as to theology), and philosophical works "De universo", "De anima", "De immortalitate animae", the last being merely a rescript of a work bearing the same title by Dominic Gundisalvi. These were collected and published at Nuremberg, 1496, and republished at Venice, in 1591, and at Orléans, 1674. William of Auvergne represents the first stage of the movement which ended in the adoption and adaptation of Aristotle's philosophy as the basis of a systematic exposition of Christian dogma. It was difficult for him to break all at once with the Augustinian method and doctrine which had prevailed in the schools up to this time. Besides, the only text of Aristotle then available was full of errors of translation and of perversions on the part of Arabian commentators. Still he set about the task of rescuing Aristotle from the Arabians, and although he often failed to find a consistent basis of reconciliation between the Augustinian and the Aristotelian elements, he did important work in preparing the way for his more fortunate and more successful followers, Alexander of Hales, Albert the Great, and St. Thomas. He did not cover the whole ground of theology as they did; his "De universo" is neither a "Summa theologica", nor a "Book of Sentences"; it is more specifically an attempt to found a science of reality on principles opposed to those of the Arabian School. In his theological works he devotes special attention to the Manichean heresy, which in his time had been renewed by the Cathari (q.v.). He devoted attention also to refuting the Arabian doctrine of the eternity of the world. In his interpretation of the Platonic theory of ideas he identifies the intelligible world (Kosous nontos) with the Son of God.
UEBERWEG, Hist. of Phil., tr. Morris, II (New York, 1892), 434; TURNER, Hist. of Phil. (Boston, 103), 325, 326. The best French and German works are : VALOIS, Guillaume d'Auvergne (Paris, 1880); BAUMGARTNER, Die Erkenntnisslehre d. Wilh. v. Auvergne (Munster, 1893); GUTTMANN, Die Scholastik des 13 Jahrh. in irhen Beziehungen zum Judentum (Breslau, 1902), 13-32.
WILLIAM TURNER 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Bishop William of Auvergne

William of Auxerre[[@Headword:William of Auxerre]]

William of Auxerre
A thirteenth-century theologian and professor at the University of Paris. William's name occurs in many of the pontifical documents relating to the University of Paris dating from the first decades of the thirteenth century. From these we learn that he was amagister at the university, that he was archdeacon of Beauvais, and that he was one of the three theologians appointed in 1231 by Gregory IX to prepare an amended edition of the physical and metaphysical woks of Aristotle which had been placed under a ban by the Council of 1210 because of the errors which were contained both in the inaccurate translation and in the Arabian commentaries accompanying them. Apparently this work of correction was done in Rome; a letter of Gregory IX to King Louis, dated 6 May, 1231, recommends William of Auxerre to the French King and says that the Parisian teacher has laboured "at the Apostolic See, for the reformation of study". William is the author of a work entitled "Summa Aurea", which is not, as it is sometimes described, a mere compendium of the "Books of Sentences" by Peter the Lombard. Both n method and in content it shows a considerable amount of originality, although, like all the Summae of the early thirteenth century, it is influenced by the manner and method of the Lombard. The teacher by whom William was most profoundly influenced was Praepositinus, or Prevostin, of Cremona, Chancellor of the University of Paris from 1206 to 1209. The names of teacher and pupil are mentioned in the same sentence by St. Thomas: Haec est opinio Praepositini et Autissiodorensis (in I Sent., XV, q. 11). William was, in turn, the teacher of the Dominican, John of Treviso, one of the first theologians of the Order of Preachers. The importance of the "Summa Aurea" is enhanced by the fact that it was one of the first Summae composed after the introduction of the metaphysical and physical treatises of Aristotle. The work was published at Paris in 1500. Another edition, without date, by Regnault, is mentioned by Grabmann.
DENIFLE, Chartul. Univ. Paris, I (Paris, 1889); GRABMANN, Gesch. der schol. Methode, II (Freiburg, 1911).
WILLIAM TURNER 
Transcribed by Michael T. Barrett 
Dedicated to the memory of William of Auxerre
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William of Champeaux
A twelfth-century Scholastic, philosopher, and theologian, b. at Champeaux, near Melun, in the neighbourhood of Paris, about the year 1070; d. at Châlons-sur-Marne, 1121. After having been a pupil of Anselm of Laon, he began in 1103 his career as teacher at the cathedral school of Paris. In 1108, owing chiefly to Abelard's successful attempts to criticize his realistic doctrine of universals, he retired to the Abbey of St. Victor and there continued to give lessons which, no doubt, influenced the mystic school known as that of St. Victor. In 1114 he was made Bishop of Châlons-sur-Marne. Portions of his work "De origine animae" and of a "Liber sententiarum", as well as a dialogue entitled "Dialogus seu altercatio cujusdam Christiani et Judaei", have come down to us. On the problem of universals William held successively a variety of opinions. All of these, however, are on the side exaggerated Realism and opposed both to the Nominalism of Roscelin and to the modified Nominalism of Abelard. In his treatise on the origin of the soul he definitely rejects the theory known as Traducianism and maintains that each and every human soul originates from the creative act of God. Among his contemporaries he enjoyed a very great reputation for learning and sanctity. Among his contemporaries he enjoyed a very great reputation for learning and sanctity. He was, moreover, looked upon by the conservative thinkers of that age as the ablest champion of orthodoxy. His creationist doctrine is his chief title to distinction as a Scholastic philosopher.
LEFEVRE, Les variations de Guillaume de Champeaux, etc. (Lille, 1898); MICHAUD, G. de Champeaux et les ecoles de Paris au XII Siecle (Paris, 1867); GRABMAN, Gesch. der schol. Methode (Freiburg, 911), 136 sq.; DE WULF, Hist of Medieval Phil., tr. COFFEY (New York, 1909), 179; TURNER, Hist. of Philosophy (Boston, 1903), 279 sq.
WILLIAM TURNER 
Transcribed by Michael T. Barrett 
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William of Conches
A twelfth-century Scholastic philosopher and theologian, b. about the year 1100. After having been a teacher of theology in Paris he became, about the year 1122, the tutor of Henry Plantaganet. Warned by a friend of the danger implied in his Platonic realism as he applied it to theology, he took up the study of philosophy and the physical science of the Arabians. When and where he died is a matter of uncertainty. There is a good deal of discussion in regard to the authorship of the works ascribed to him. It seems probable, however, that he wrote glosses on Plato's "Timaeus", a commentary on Boethius's "Consolations of Philosophy", a dialogue called "Dragmaticon", and a treatise, "Magna de naturis philosophia". William devoted much attention to cosmology and psychology. Having been a student of Bernard of Chartres, he shows the characteristic Humanism, the tendency towards Platonism, and the taste for natural science which distinguish the "Chartrains". He is one of the first of the medieval Christian philosophers to take advantage of the physical and physiological lore of the Arabians. He had access to the writings of the Arabians in the translations made by Constantine the African.
P.L., XC; DE WULF, History of Medieval Phil., tr. COFFEY (New York, 1909), 184; TURNER, Hist. of Phil. (Boston, 1903), 295 sq.
WILLIAM TURNER 
Transcribed by Michael T. Barrett 
Dedicated to the memory of William of Conches
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William of Digulleville
(DEGULLEVILLE).
A French poet of the fourteenth century. Nothing is known of his life, except that he was a monk in the celebrated Cistercian abbey of Chalis. Three allegorical poems are attributed to him with some certainty: "Pélerinage de vie humaine", a description of a journey to Paradise, composed between 1330 and 1332, revised by the author in 1355; "Pélerinage de l'ame", a vision of hell, purgatory, and heaven; "Pélerinage de Jésus-Christ", a verse transposition of the Gospel with the addition of a few allegories, probably composed in 1358. We possess numerous manuscripts of these poems adorned with splendid miniatures, said to be the finest ever made. Several editions of the fifteenth and sixteenth centuries do not give the original text of the author, but a text amended by Peter Virgin, a monk of Clairvaux, or even a prose version made by John Gallopes, at the request of the Duchess of Anjou. These allegorical poems, containing not less than thirty thousand lines, met with a tremendous success in the Middle Ages, and were circulated throughout France and England. John Lydgate translated them into English, and Chaucer put a few passages into English verse, while John Bunyan imitated them in his famous poem, "Pilgrim's Progress". A new edition has been made by Stürzinger for the Roxburghe Club, London, 1893.
PIAGET in DE JUELEVILLE, Histoire de la litterature francaise, II (Paris, 1896); Histoire litteraire de la France, XXIV (Paris, 1856 sqq.).
LOUIS N. DELAMARRE 
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William of Jumièges
(Surnamed CALCULUS.)
Benedictine historian of the eleventh century. Practically nothing seems to be known of his life except that he was apparently a Norman by birth and became a monk at the royal abbey of Jumièges, in Normandy, where he died about 1090. His only claim to fame consists in his "Historia Normannorum", in eight books, which is the chief authority for the history of the Norman people from 851 to 1127. One of the earliest manuscripts of this work still extent was preserved at Rousen up to the Revolution and is now in the Bibliothèque Nationale at Paris. The first four books of the "Historia" were taken from an earlier work on the same subject, written by Dudon of St. Quentin, whose labours are praised by William. The verdict of more recent times, however, with regard to Dudon,, is that he was given to romancing and that his work was not particularly reliable. Many of his exaggerations have been modified and corrected by William, who made full use of all that was trustworthy in his predecessor's account. Only seven out of the eight books of the "Historia" are from William's own hand, comprising events down to the year 1087. The eighth book, continuing the history as far as the death of Boson, Abbot of Bec, which occurred in 1137, was added by an anonymous author, although his continuation is usually printed as an integral part of the complete work. Ordericus Vitalis drew largely from William's history for the portions of his work that deal with the Normans, as did also Thomas Walsingham inn his "Ypodigma neustriae". The "Historia Normannorum" was first edited and printed at Frankfurt in 1603 and is also included in Camden's collection of English and Norman historians. The style is considered passable for the age in which the writer lived, though it does not come up to the requirements of modern criticism.
DUCHESNE, Hist. Normannorum scriptores (Paris, 1619); BOUQUET, Recueil des historiens de France (Paris, 1752-81); CEILLIER, Hist. gen. des auteurs sacres (Paris, 1757); P.L., CXLIX.
G. CYPRIAN ALSTON 
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William of Malmesbury
Born 30 November, about 1090; died about 1143. He was educated at Malmesbury, where he became a monk. From his youth he showed a special bent towards history, "Thence it came that not being satisfied with the writing of old I began to write myself". By 1125 he had completed his two works, "Gesta Regum" and "Gesta Pontificum". After this he spent ten years in forming a collection of historical and legal materials, now in the Bodleian library, and writing a history of Glastonbury and its saints, in which he speaks as though he were, for the time at least, an inmate of that abbey. He records that he might more than once have become Abbot of Malmesbury, but he contented himself with the office of librarian. About 1140 he made revisions of the two works "Gesta Regum" and "Gesta Pontificum", and began a new work "Historia novella", a sequel to the former, dealing with the period 1125-42, but in such a desultory way as to show that we have rather the first draft of a book than a completed work. William's authority as a historian is invaluable for the contemporary reign of Stephen, and his records of the earlier Norman kings, being based either on personal knowledge or direct hearsay, are of importance. The "Gesta Pontificum", which owes much to Bede, is the source from which all later writers of early ecclesiastical history of England have chiefly drawn. His method, also derived from Bede, was to recount events so as to show their cause and effect, and in returning to this sound principle he made a great advance on the works of his predecessors. The anecdotes, occasionally irrelevant, which he weaves into his narrative, helped much to preserve its popularity through the Middle Ages. His chief works have been printed by Migne, but the Rolls Series includes the critical edition.
SHARPE, introduction to translation of Gesta Regum (London, 1815); BIRCH, Life and Writings of William of Malmesbury in Trans. of Soc. of Lit., X, new series; HAMILTON, introduction to Gesta Pontificum in R. S. (London, 1887-9); NORGATE in Dict. Nat. Biog., with list of his works, whether published or still in MS.
EDWIN BURTON 
Transcribed by Thomas M. Barrett 
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William of Moerbeke
Scholar, Orientalist, philosopher, and one of the most distinguished men of letters of the thirteenth century, born about 1215; died in 1286. He held intellectual intercourse with the philosopher Thomas Aquinas, the mathematician John Campanus, the naturalist physician Witelo, and the astronomer Henri Bate of Mechlin. In turn he resided at the pontifical court of Viterbo (1268), appeared at the Council of Lyons (1274), and from 1277 until his death occupied the See of Corinth. At the request of Thomas Aquinas he undertook a complete translation of the works of Aristotle or, for some portions, a revision of existing translations, and it is noteworthy that he was the first translator of the "Politics" (c. 1260). The ancient catalogue of Dominican works published by Denifle (Arch. f. Litteratur u. Kirchengesch. d. Mittelaltes, II, 226) states: that "he translated all the books of natural and moral philosophy from Greek into latin, as did Brother Thomas, likewise the books of Proclus and certain others." Henry of Hervodia asserts that these translations were classic in the fourteenth century; they are literal (de verbo ad verbum) and faithful, and although without elegance are valuable. Petrus Victorius, a sixteenth-century philologist, praises them highly, and Susemihl, who has published a critical edition of the Greek text of the "Politics", sought to do service even to philologists by adding the translation of William of Moerbeke. The Flemish Dominican translated not only aristotle but also mathematical treatises (notably the "Catoptries" of Hero of Alexandria and the treatises of Archimedes), commentaries of Simplicius on the Categories of Aristotle and on the "De coelo", and especially the "Theological Elements" of Proclus (the translation is dated Viterbo, 18 May, 1268). Several other of Proclus's works no longer exist save in the Latin versions of William of Moerbeke, which makes the latter more valuable. The same may be said of a treatise of Ptolemy's, likewise translated by the Belgian Dominican, the Greek text of which exists only in fragments. The "Theological Elements" of Proclus together with the "Book of Causes", which compiles them, constitute the fundamental sources of the Neo- Platonic inspirations of the thirteenth century, so that William exercised a real influence on the Neo-Platonic movement, which appeared sporadically in the philosophy of the thirteenth century. The Polish physician Witelo, whose curious personality has been made known by M. Bacumker, wrote his "Perspectives" at the instance of Brother William of Moerbeke, the lover of truth (veritatis amatori), to whom he dedicated his treatise. Witelo was one of the authorized representatives of Neo-Platonism. It was likewise to William that Henri Bate dedicated his "Astrolabe". William of Moerbeke thus appears as a mind of high culture and extensive relations, a forerunner of humanism, who studied all his life and encouraged others in the path of knowledge.
MANDONNET, Siger de Brabant et l'Averroisme latin (2nd ed., Louvain, 1910), 9, II, 13-15; WILLIAM OF TOCCO in Life of St. Thomas Aquinas, Acta SS., I, 663; BERNARD GUIDONIS, Arch. Litt. u. Kirchgesch. Mitt., II, 226; HENRY OF HERVODIA, Liber de rebus memoriabilius, ed. POTTHAST (1859), 263; SUSEMIHL, Aristotelis Politicorum libri VIII cum translations Guilemi de Moerbeka (Leipzig, 1872); DE WULF, Hist. de la philosophie en Belgique, 48 sq.; IDEM, Hist. de la philosophie medievale, 5th ed. (1912), 292; BAEUMKER, Witelo, ein Philosoph und Naturforscher des XIII. Jarh. (Munster, 1908), 127.
M. DE WULF 
Transcribed by Michael T. Barrett 
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William of Nangis[[@Headword:William of Nangis]]

William of Nangis
(GUILHELMUS).
A medieval chronicler, who takes his name from the City of Nancy, France. All that is known of him is that he was a Benedictine monk and lived in the thirteenth century in the Abbey of Saint-Denis at Paris. According to some scholars he died before 22 July, 1300; according to others not until after 1303. A chronicle by him exists, extending from the creation to the year 1300, but which before the year 1133 has little independent value, as up to this point it depends completely upon the chronicle of Sigbertus of Gemblours. Even for the succeeding period it is only of subordinate importance. After William's death the chronicle was continued to 1340 by an unknown monk of Saint-Denis, and was then carried to 1368 by Johannes of Venette. The best edition is that of Hercule Geraud issued under the title: "Chronique latine de G. de Nangis de 1113 a' 1300 avec les continuations de cette chronique de 1300 à 1368" (2 vols., Paris, 1843). William wrote a brief summary of the chronicle, which included the years 845-1300, and is called "Chronicon abbreviatum regum Francorum". Recently Delisle seems to have found the original of this compendium in the Vatican Library; before this discovery it was only known in a French translation (Chronique abrégéé) made by the author himself. William also wrote the biographies of three kings: the "Gesta Ludovici VIII, Francorum regis", the "Gesta Ludovici IX", and the "Gesta Philippi III sive Audacis, regis Franciae", ed. by A. Duchesne in the "Historiae Francorum: Scriptores coaetanei" (5 vols., Paris). The exhaustive researches of Hermann Brosien published in the "Neues Archiv fur altere deutsche Geschichte", IV (1879), 426-509, show that the two latter biographies, like the chronicle, can be traced back to another author, to the chronicle of the monk Primatus, and are only enlarged by long extracts from Geoffrey of Beaulieu and Gilo de Reims. The "Gesta Ludovici IX", however, seems to have been used in common with Primatus, an earlier authority.
PATRICIUS SCHLAGER 
Transcribed by Thomas M. Barrett 
Dedicated to librarians through the ages
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William of Newburgh
Historian, b. at Bridlington, Yorkshire, 1136; d. at Newburgh, Yorkshire, 1198, where he went as a boy to the small and recently-founded Augustinian priory. There he remained to the end as an Augustinian canon. There is no evidence that he travelled, and hardly anything is known of what was probably a very uneventful life. It would appear that he wrote his history within a short period of his death; if this was the case he must have long been preparing his materials. His "Historia rerum anglicarum" opens with a short introductory sketch of the reigns of the Conqueror and his sons, followed by a fuller account of that of Stephen. The main purpose of the writer was to produce a philosophical commentary on the history of his own times, and books II-V cover the period 1154-98. They are more than a mere chronicle; they form a real history in which the connection of events is traced, a proper sense of proportion observed, and men and their actions judged from an intelligent and independent point of view.
William of Newburgh, with his contemporary Roger of Hoveden, belongs to the northern school of historians, who carried on the admirable traditions of the Venerable Bede. This was a spirit very unlike that which inspired Geoffrey of Monmouth's mythical "History of the British Kings" with its tales of King Arthur, and William attacks Geoffrey and his legends with great indignation, calling the latter "impudent and shameless lies". This striking illustration of his historic integrity won for him from Freeman the title of "the father of historical criticism", and the compliment is not altogether undeserved. Living in a remote Yorkshire monastery William could not have had an intimate first-hand knowledge of public events, but he used his authorities, such as Symeon of Durham and Henry of Huntingdon, with excellent judgment. Though his chronology is confused and untrustworthy his work is of the greatest value, especially for the early years of the reign of Henry II. The best edition of the History is that edited by R. Howlett for the Rolls Series (Chronicles of Stephen, Henry II, and Richard I, vols. I and II).
HOWLETT, preface to Rolls Series; NORGATE in Dict. Nat. Biog., s. v.; JONES in the Cambridge History of English Literature, I, 171.
F.F. URQUHART 
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William of Ockham
Fourteenth-century Scholastic philosopher and controversial writer, born at or near the village of Ockham in Surrey, England, about 1280; died probably at Munich, about 1349. He is said to have studied at Merton College, Oxford, and to have had John Duns Scotus for teacher. At an early age he entered the Order of St. Francis. Towards 1310 he went to Paris, where he may have had Scotus once more for a teacher. About 1320 he became a teacher (magister) at the University of Paris. During this portion of his career he composed his works on Aristotelean physics and on logic. In 1323 he resigned his chair at the university in order to devote himself to ecclesiastical politics. In the controversies which were waged at that time between the advocates of the papacy and those who supported the claims of the civil power, he threw his lot with the imperial party, and contributed to the polemical literature of the day a number of pamphlets and treatises, of which the most important are "Opus nonaginta dierum", "Compendium errorum Joannis Papæ XXII", "Quæstiones octo de auctoritate summi pontificis". He was cited before the pontifical Court at Avignon in 1328, but managed to escape and join John of Jandun and Marsilius of Padua, who had taken refuge at the Court of Louis of Bavaria. It was to Louis that he made the boastful offer, "Tu me defendas gladio; ego te defendant calamo".
In his controversial writings William of Ockham appears as the advocate of secular absolutism. He denies the right of the popes to exercise temporal power, or to interfere in any way whatever in the affairs of the Empire. He even went so far as to advocate the validity of the adulterous marriage of Louis's son, on the grounds of political expediency, and the absolute power of the State in such matters. In philosophy William advocated a reform of Scholasticism both in method and in content. The aim of this reformation movement in general was simplification. This aim he formulated in the celebrated "Law of Parsimony", commonly called "Ockham's Razor": "Entia non sunt multiplicanda sine necessitate". With this tendency towards simplification was united a very marked tendency towards skepticism a distrust, namely, of the ability of the human mind to reach certitude in the most important problems of philosophy. Thus, in the process of simplification he denied the existence of intentional species, rejected the distinction between essence and existence, and protested against the Thomistic doctrine of active and passive intellect. His skepticism appears in his doctrine that human reason can prove neither the immortality of the soul nor the existence, unity, and infinity of God. These truths, he teaches, are known to us by Revelation alone. In ethics he is a voluntarist, maintaining that all distinction between right and wrong depends on the will of God. William's best known contribution to Scholastic philosophy is his theory of universals, which is a modified form of Nominalism, more closely allied to Conceptualism than to Nominalism of the extreme type. The universal, he says, has no existence in the world of reality. Real things are known to us by intuitive knowledge, and not by abstraction. The universal is the object of abstractive knowledge. Therefore, the universal concept has for its object, not a reality existing in the world outside us, but an internal representation which is a product of the understanding itself and which "supposes" in the mind, for the things to which the mind attributes it, that is it holds, for the time being, the place of the things which it represents. It is the term of the reflective act of the mind. Hence the universal is not a mere word, as Roscelin taught, nor a sermo, as Abelard held, namely the word as used in the sentence, but the mental substitute for real things, and the term of the reflective process. For this reason Ockham has been called a "Terminist", to distinguish him from Nominalists and Conceptualists.
Ockham's attitude towards the established order in the Church and towards the recognized system of philosophy in the academic world of his day was one of protest. He has, indeed, been called "the first Protestant". Nevertheless, he recognized in his polemical writings the authority of the Church in spiritual matters, and did not diminish that authority in any respect. Similarly, although he rejected the rational demonstration of several truths which are fundamental in the Christian system of theology, he held firmly to the same truths as matters of faith. His effort to simplify Scholasticism was no doubt well-intentioned, and the fact that simplification was the fashion in those days would seem to indicate that a reform was needed. The over-refined subtleties of discussion among the Scholastics themselves, the multiplication of "formalities" by the followers of Scotus, the undue importance attached by some of the Thomists to their interpretation of the intentional species, and the introduction of the abstruse system of terminology which exceeded the bounds of good taste and moderation--all these indicated that the period of decay of Scholasticism had set in. On the other hand, it must be said that, while his purpose may have been the best, and while his effort was directed towards correcting an abuse that really existed, Ockham carried his process of simplification too far, and sacrificed much that was essential in Scholasticism while trying to rid Scholasticism of faults which were incidental.
WILLIAM TURNER 
Transcribed by Rick McCarty

William of Poitiers[[@Headword:William of Poitiers]]

William of Poitiers
Norman historian, born of a noted family, at Préaux near Pont Audemer, Normandy, about 1020. One of his sisters was abbess of a monastery at Préaux. About 1040 he went to make his studies at Poitiers (whence his surname). After leading the life of a knight and taking part in several battles, he took orders, and became chaplain to Duke William the Conqueror, whose history he resolved to write. Hugh, Bishop of Lisieux, brought him to his cathedral and appointed him archdeacon. He fulfilled these duties under Hugh and his successor Gilbert Maminot, who had founded a sort of scholarly academy where astronomical and mathematical questions were discussed. William was considered one of the best informed men of his time; he knew the Greek and Latin authors. He lived to an extreme old age, the date of his death being unknown, but it is placed about 1087. He is chiefly known through Ordericus Vitalis (I, IV, passim), who speaks of his talent for versification and says that he communicated his verses to young students in order to instruct them in the poetic art. His sole extant work is his Life of William the Conqueror, "Gesta Guilelmi II, ducis Normannorum, regis Anglorum I". It exists only in a single manuscript (Cottonian Manuscript, British Museum), almost destroyed, according to which the work has been published (ed. Duchesne, "Norman. Scriptores", 178-213). This work was composed as a single writing, and was offered to King William by the author between 1071 and 1077. The beginning (as far as 1047) and the end of the work (from 1068) are lost. According to Ordericus Vitalis the account stopped at 1071. As sources he made use of Dudon de St. Quentin and annals now lost. He also interrogated the witnesses of events and reproduced in part personal recollections. Hence his work has the value of a contemporary source based on direct testimonies. Although the style has the pretentious character of the writings of that period, the composition is careful; the tone is that of a panegyric of William. Among the most important passages must be mentioned the sojourn of Harold in Normandy and the Conquest of England. Unfortunately the first part, dealing with the early life of Duke William, has disappeared. Editions of his work are: A. Duchesne, "Normannorum Scriptores" (Paris, 1619, 178-213), reproduced in P. L., XLIX, 1216-70; Giles, "Scriptores rerum gestarum Willelmi Conquestoris" (London, 1845), 78-159, French tr. Guizot, "Collection de mémoires relatifs à l'histoire de France" (Paris, 1826), XXIX.
KÖRTING, Wilhelms von Poitiers Gesta Guilelmi...Ein Beitrag zur anglonormann. Historiographie (Dresden, 1875); Histoire littéraire de la France, VIII, 192-97; DAWSON, History of Hastings Castle, the castlery, rape and battle of Hastings (London, 1909).
LOUIS BRÉHIER 
Transcribed by Dennis McCarthy 
For my nephew, William Norman McCarthy, IV

William of Ramsey[[@Headword:William of Ramsey]]

William of Ramsey
Flourished about 1219. Nothing is known of his life except that he was a monk of Crowland Abbey who had been born at Ramsey, and who wrote lives of saints, some of which are in verse. He has been confused with William of Crowland, Abbot of Ramsey and afterwards of Cluny, who died in 1179. William of Ramsey wrote a poem on the translation of St. Guthlac, a prose account of the translation of St. Neot (printed in Acta SS., VII July, 330), a prose life of St. Waltheof (printed in Michel, "Chroniques anglo-normandes"). Liebermann ascribes to him other works on Waltheof found in the same manuscript, and Baronius regarded him as the author of the Life of St. Edmund of Canterbury published by Surius. Verified lives of St. Fremund, St. Edmund the King, and St. Birinus are attributed to him by Leland.
LELAND, De rebus britannicis collect. (London, 1774); HARDY, Descriptive Catalogue, I (London, 1862).
EDWIN BURTON 
Transcribed by Dennis McCarthy 
For Richard Ramsden

William of Sens[[@Headword:William of Sens]]

William of Sens
A twelfth-century French architect, supposed to have been born at Sens. He is referred to in September, 1174, as having been the architect who undertook the task of rebuilding the choir of Canterbury cathedral, originally erected by Conrad, the prior of the monastery, and destroyed by fire in that year. A document written by one of the monks of the monastery, describing the fire, tell us that William of Sens was asked to rebuild the choir. In 1179 or 1178 the architect, in consequence of a fall, had to abandon the work, and returned to France, being succeeded by another architect known as "William the Englishman", who completed the eastern portion of the church, and finished it in 1184. Viollet-le-Duc believed, from the close analogy between the twelfth-century part of Canterbury cathedral and that portion of Sens cathedral constructed about the same time, that the tradition associating the name of William of Sens with Canterbury cathedral was well founded, but he was not able to add very much to our knowledge beyond a statement that his death occurred within a few years after his return to France. Various histories of Canterbury cathedral refer to him, and all the available information respecting him was reproduced by Viollet-le-Duc in his work on French architecture and in a monograph on the cathedral at Sens.
GEORGES CHARLES WILLIAMSON 
Transcribed by Dennis McCarthy 
For my brother, William Norman McCarthy, III

William of Shoreham[[@Headword:William of Shoreham]]

William of Shoreham
(Or de Schorham.)
An English religious writer of the Anglo-Norman period, born at Shoreham, near Sevenoaks, in Kent, in the latter half of the twelfth century; died at an unknown date. In 1313 he became Vicar of Chart Sutton, in Kent. As this rector was then a benefice of Leeds priory, it is probable that William was one of the Austin canons at that priory. He is the author of various religious poems, and probably the earliest English version of the complete Psalter. The poems and the Psalter, both on the same manuscript and in the same handwriting, are preserved in the British Museum (Additional manuscripts, No. 17376). The poems were edited for the Percy Society by Thomas Wright (London, 1849). The appearance of William's name in the colophon to some of the poems is sufficient evidence for the authorship, but the fact that the Psalter is not in the Kentish but in the Mercian dialect has led some authorities to contest his authorship of the version of the Psalter. (See VERSIONS OF THE BIBLE.)
WRIGHT, The religious poems of William de Shoreham (London, 1849), preface; KONRATH, Beiträge zur Erklärung u. Textkritik des W. von Schorham (Berlin, 1878); BUELBRING, The earliest complete English Psalter together with eleven canticles (London, 1891).
MICHAEL OTT 
Transcribed by Dennis McCarthy

William of St-Amour[[@Headword:William of St-Amour]]

William of St-Amour
A thirteenth century theologian and controversialist, born in Burgundy in the first decades of the thirteenth century; died in Paris about 1273. About the year 1250 he became professor of theology at the University of Paris, and, a few years later, became a leader of the so-called "seculars" at the university in their controversy with the mendicants. In 1256 he published his attack on the mendicants, entitled "De periculis novissimorum temporum", which was followed ten years later by the "Liber de Antichristo". In both of these he went outside the merits of the question in dispute and with merciless wit poured ridicule on the ways and manners of the friars, while he attacked the principle of mendicancy as unchristian and savouring rather of Antichrist than of Christ. The first of these treatises was condemned to be burned, and the author was banished from France in a decision rendered at Anagni by Alexander VI in 1256. In 1263 William returned to Paris and resumed his work as a teacher. For an account of the dispute at the University of Paris between the "seculars" and the mendicants, in which William of St-Amour took a most prominent part, see MENDICANT FRIARS.
In the course of time the work "De periculis", on account of the vehemence of its attack on the very foundation of the mendicant institutions, became a hindrance rather than a help to the advocates of the university's rights, while on the other side the Franciscans especially were embarrassed by the work entitled "Introductio in evangelium aeternum", commonly supposed to have been written by John of Parma, General of the Franciscans. It was only long after the death of William of St-Amour that the dispute was ended, although at Paris a compromise had been reached between the university and the Franciscans and, somewhat later, between the university and the Dominicans.
DENIFLE, Chartularium Univ. Paris., I (Paris, 1889); FERET, La faculte de theologie de Paris, II (Paris, 1895), 46 sqq.; RASHDALL, Universities of Europe in the Middle Ages, I (Oxford, 1895).
WILLIAM TURNER 
Transcribed by Michael T. Barrett

William of St-Thierry[[@Headword:William of St-Thierry]]

William of St-Thierry
Theologian and mystic, and so called from the monastery of which he was abbot, b. at Liège about 1085; d. at Signy about 1148. William came of a noble family, and made his studies at the Benedictine Monastery of Saint Nicaise at Reims, together with his brother Simon. Here both embraced the religious life, and were raised to the abbatial dignity, Simon of St. Nicolas-aux-Bois, Diocese of Laon, and William at St-Thierry near Reims in 1119. Prior to this William had known St. Bernard, and had formed with him a close intimacy, which lasted for life. His greatest desire was to live with the saint at Clairvaux, but the latter disapproved of the plan and imposed on him the duty of remaining in charge of the souls which Providence had confided to him. However after having assisted (1140) at St-Médard near Soissons at the first general chapter of the Benedictines, where he suggested wise regulations, William, on the pleas of long infirmities and more and more attracted to a life of retirement, resigned his dignity as abbot (1135), and withdrew to the Cistercian abbey at Signy (diocese of Reims); he did not venture to retire to Clairvaux lest his friend Bernard would refuse to accept his abdication. Here, amid almost constant suffering, he divided his free time between prayer and study. According to a contemporary annalist his death occurred about the time of the council held at Reims under Pope Eugenius; this council took place in 1148, and his death should be placed in this year or the preceding. The necrology of his abbey dates it 8 September., in any case it was prior to that of St. Bernard (20 August, 1153).
Besides his letters to St. Bernard, William wrote several works which he himself enumerates, somewhat incorrectly, in one of his letters. Among them are: "On the solitary life" (De vita solitaria); "On the contemplation of God" (De Deo contemplando), modelled on the "Confessions" and "soliloquies" of St. Augustine; "The nature and dignity of Divine love" (De natura et dignitate amoris), the sequel to the preceding; "The Mirror of Faith" (Speculum fidei); "The Enigma of Faith" (Aenigma fidei); "On the Sacrament of the Altar" (De sacramento altaris liber), setting forth against the monk Rupert his views on the manner of the presence of Jesus Christ in the Eucharist; "Commentaries on the Canticle of Canticles" (complete), the first according to the conferences of St. Bernard, the second according to St. Ambrose, the third according to St. Gregory the Great; "Commentary on the Epistle of St. Paul to the Romans".
William was the first to deal with the errors of Abelard and to urge St. Bernard against him. He wrote "The Dispute against Abelard" (Disputatio adversus Petrum Abelardum), in which are arranged under twelve heads the errors which were condemned by the Council of Sens; the "Disputation of the Fathers against the dogma of Abelard" (Disputatio catholicorum Patrum adversus dogmata Petri Abelardi) was a reply to Abelard's apology; "On the errors of Guillaume de Conches" (De erroribus Guillelmi de Conchis) was a defence of the true idea of the Trinity. To these works should be added a life of St. Bernard, of which William wrote only the first chapters. His works were first printed by Tissier in "Bibliotheca Cisterciensis", IV (Bonofonte, 1669), and republished in P.L., CXXX (Paris, 1885).
BULAEUS, Historia universitatis Parisiensis (Paris, 1665), II, 763; Histoire litteraire de la France (Paris, 1869), XII; KUTTER, Wilhelm von St. Thierry ein Reprasentant der mittelalterlichen Frommigkeit (Gliessen, 1898).
ANTOINE DEGERT 
Transcribed by Thomas M. Barrett 
Dedicated to the memory of Abbot William of St. Thierry

William of Turbeville[[@Headword:William of Turbeville]]

William of Turbeville
(TURBE, TURBO, or DE TURBEVILLE).
Bishop of Norwich (1146-74), b. about 1095; d. at Norwich in January, 1174; educated in the Benedictine cathedral priory of Norwich, then recently founded by Bishop Herbert de Losinga of Norwich. Here he also made religious profession, became teacher and later prior. He was present at the Easter synod of 1144, at which a secular clergyman, named Godwin Sturt, told the exceedingly improbable story that his nephew William, a boy of about twelve years, had been murdered by the Norwich Jews during the preceding Holy Week. Though many denounced the story of the ritual murder as an imposture, William used all his influence to give credence to it. When Bishop Eborard resigned the See of Norwich to join the Cistercians, the monk-canons elected their prior William as his successor in 1146, despite the strong opposition of John de Caineto, sheriff of Norwich County and a friend of the Jews. William was consecrated by Archbishop Theobald of Canterbury in the same year. As bishop he left nothing undone to spread the cult of the "boy-martyr" William. On four different occasions he had the boy's remains transferred to more honourable places, and in 1168 even erected a chapel in his honor in Mousehold Wood, where the boy's body was said to have been found. It was also at his instance that Thomas of Monmouth, a monk of Norwich priory, wrote "The Life and Miracles of St. William of Norwich", the only extant authority for this legend, which is now commonly discredited.
William was present at the consecration of Bishop Hilary of Chichester in 1147, of Geoffrey of Monmouth, Bishop of St. Asaph, in 1152, and of Archbishop Roger Pont l'Eveque of York, at Westminster Abbey, 10 Oct., 1154, and at the coronation of Henry II, 19 Dec., 1154. On 7 July, 1157, he assisted at the Council of Northampton, and on 3 June, 1162, he was present at the consecration of Archbishop Thomas Becket of Centerbury, whom he firmly supported later in the conflict with Henry II. Though he was prevailed upon to subscribe to the Constitutions of Clarendon (1164), he soon gave unmistakable evidence of his loyalty to the Holy See, and solemnly published the papal excommunication of Earl Hugh of Norfolk in the cathedral of Norwich in 1166. After the murder of Archbishop Becket, 29 Dec., 1166, history makes little mention of William. He was a friend of John of Salisbury, five of whose letters to William are printed in P.L., CXCIX -- nn. 33, 93, 128, 173, 266.
THOMAS OF MONMOUTH, Life and Miracles of St. William of Norwich, ed. JESSOPP AND JAMES (Cambridge, 1896); GOULBURN AND SYMONDS, Life and Letters of Herbert de Losinga, II (London, 1878).
MICHAEL OTT 
Transcribed by Thomas M. Barrett 
Dedicated to increased understanding between Jews and Christians

William of Tyre[[@Headword:William of Tyre]]

William of Tyre
Archbishop of Tyre and historian, born probably in Palestine, of a European family which had emigrated thither, about 1127-30; died in 1190, the exact date being unknown. It is not known whether he was French or English. His studies, which were made "beyond the seas", in Italy or France, seem to have been very comprehensive, for besides Greek and Latin he learned Arabic, which he knew sufficiently well to write a history of the Mussulmans according to Arabic manuscripts. He knew the Classic authors, and cites Virgil, Horace, Ovid, Livy, Cicero, etc. He was at Tyre in 1165 and had become a cleric; it was he who blessed (29 Aug., 1167) the marriage between Amaury, King of Jerusalem, and Maria Comnena, niece of the Emperor Manuel. He became Archdeacon of Tyre, fulfilled an important diplomatic mission to Manuel Comnenus (relating to the alliance between the Byzantine Empire and the Kingdom of Jerusalem against Egypt), and was tutor to Amaury's son, the unfortunate Baldwin, who was stricken with leprosy. Baldwin IV, who became king in 1174, appointed William chancellor of the kingdom and then Archbishop of Tyre. Threatened by Saladin and rent by internal disorders, the very life of the kingdom was menaced and William was sent to Europe to arrange for a new crusade (1178); he assisted at the Council of the Lateran (1179), held by Alexander III returned by was of Constantinople, and landed in Palestine, 12 May, 1180. Becoming involved in the disturbances of the kingdom, he lost his post of chancellor (1183), and when the clergy of Jerusalem wanted to elected him patriarch the queen- mother, Maria Comnena, preferred Heraclius to him. The end of his life is obscure. He returned to the West to protest to the pope against the appointment of Heraclius and also to arrange a crusading movement. He assisted at the meeting of Gisors, in which the Kings of France and England, Philip Augustus and Henry II, took the cross (1188). According to a suspicious narrative in the chronicle of Ernoul he was poisoned at Rome by an emissary of Heraclius.
William composed an account of the Council of the Lateran of 1179 and "Gesta orientalium principum", a history of the Orient from the time of Mahomet, fragments of which have been preserved in the "Historia orientalis" of Jacques de Vitry. But the chief work of his which has reached us is the "Historia rerum in partibus transmarinis gestarum", or "Historia Hierosolymitana", in twenty- three books. It is a general history of the Crusades and the Kingdom of Jerusalem down to 1184. The work was begun between 1169 and 1173, at the request of King Amaury. The first sixteen books (down to 1144) were composed with the assistance of pre-existing sources, Albert of Aix, Raimond d'Aguilen, Foucher of Chartres, etc. On the other hand books seventeen to twenty-three have the value of personal memoirs. As chancellor of the kingdom the author consulted documents of the first importance, and he himself took part in the events which he recounts. He is therefore a chief source for the history of the Kingdom of Jerusalem. His account is in general remarkable for its literary charm. Very intelligent and well informed, the author had very broad views; from his stay at Constantinople he acquired a certain admiration for the Byzantine Empire, and his temperate opinions of John and Manuel Comneus are in contrast with the tone of other European chronicles. The book of William of Tyre was continued by Ernoul and Bernard of Corbie down to 1231. Editions: "Historiens occidentaux des croissades", I (Paris, 1844); P.L., CCI, 209-892.
Hist. litt. de la France, XIV, 587-96; PRUTZ, Studien uber Wilhelm v. Tyrus in Neues Archiv, VIII, 93-132; DODU, Hist. des institutions monarchiques du royaume de Jerusalem (Paris, 1894); STEVENSON, William of Tyre's Chronology: The Crusaders in the East (Cambridge, 1907), 361-71; CHALANDON, Jean II et Manuel Comnene (Paris, 1912), p.xxxvi-xxxviii; MOLINIER, Les sources de l'hist. de France, II (Paris, 1902), 303-04.
LOUIS BREHIER 
Transcribed by Michael T. Barrett 
Dedicated to the memory of William of Tyre

William of Vercelli[[@Headword:William of Vercelli]]

William of Vercelli
(Or WILLIAM OF MONTE VERGINE.)
The founder of the Hermits of Monte Vergine, or Williamites, born 1085; died 25 June, 1142. He was the son of noble parents, both of whom died when he was still a child, and his education was entrusted to one of his kinsmen. At the age of fifteen he made up his mind to renounce the world and lead a life of penance. With this end in view, he went on a pilgrimage to St. James of Compostella, and, not content with the ordinary hardships of such a pilgrimage, he encircled his body with iron bands to increase his suffering. After this journey he started on a pilgrimage to the Holy Land, but it was revealed to him that he would be of greater service to God if he remained in Italy. He built himself a hut on Monte Vergine, wishing to become a hermit and live in solitude, but it was not long before many people flocked to him to put themselves under his guidance, being attracted by the sanctity of his life and the many miracles which he performed. Soon a monastery was built, and by 1119 the Congregation of Monte Vergine (q.v.) was founded. St. William lived at Monte Vergine until the brethren began to murmur against him, saying that the life was too austere, that he gave too much in alms, and so on. He therefore decided to leave Monte Vergine and thus take away from the monks the cause of their grievances. Roger I of Naples took him under his patronage, and the saint founded many monasteries, both of men and of women, in that kingdom. So edified was the king with the saint's sanctity of life and the wisdom of his counsels that, in order to have him always near him, he built a monastery opposite his palace at Salerno. Knowing by special revelation that his end was at hand, William retired to his monastery of Gugieto, where he died, and was buried in the church.
Acta SS., V June, 112; VI June, 259; RENDA, Vita. . .S. Gulielmi (Naples, 1591).
PAUL BROOKFIELD 
Transcribed by Michael T. Barrett 
Dedicated to the memory of William of Vercelli

William of Ware[[@Headword:William of Ware]]

William of Ware
(William de Warre, Guard, Guaro, Varro or Varron.)
Born at Ware in Herts; the date of his birth and his death are unknown. He flourished 1270-1300. According to Woodford he entered the Order of St. Francis in his youth and Little thinks he may have been the "Frater G de Ver" who was at the London convent about 1250. He was S.T.P. of Paris, where most of his life was spent. Pitts calls him S. T. P. of Oxford, but his name does not occur in the list of Franciscan Masters at Oxford. That he studied there is not improbable, but there is no authority for the statement. He is said by Dugdale to have been a pupil of Alexander of Hales (d. 1245), and several authorities concur with Bartholomew of Pisa (1399) in calling him the teacher of Duns Scotus. Wadding tells us that on the tomb of Scotus in the old Franciscan church at Cologne was inscribed: "Magister Gulielmus Varro Præceptor Scoti". Scotus mentions William twice in his works (Quæst. super libros metaph. Aristotelis, lib. V, q. 10). He was renowned for his deep knowledge of both Aristotelean and Christian philosophy, and because of the solidity of his teaching he came to be styled "Doctor Fundatus" by Wilmot and later writers. William's "Commentary on the Sentences" may be found in many fourteenth-century manuscripts, e.g. at Oxford in Merton College, MS. 103-104; it has never been printed. Other works of his enumerated by Wadding are: "Lecturæ theologicæ" (1 vol.); "Quodlibeticæ quæstiones" (1 vol.); "Quæstiones ordinariæ" (1 vol.), and "Comment. in Aristot." (several volumes). William's teaching on the Immaculate Conception as found in his "Commentary on the Third Book of Sentences" has recently been published apart: "Fr. Gulielmi Guarræ…Quæstiones disputatæ de Immac. Concept. B.M.V." (Quaracchi, 1904).
WADDING, Annales ad an 1304, no. XXIV, vol. VI, p. 46; IDEM, Scriptores ord. min., (3d ed., 1906), 108; SBARALEA, Supplementum, Pt. I (3d ed., 1908), pp. 350-351; RASHDALL, The Universities of Europe in the Middle Ages, II, pt. II (Oxford, 1895), 350; LITTLE, The Grey Friars in Oxford (Oxford, 1892), 213.
PASCHAL ROBINSON 
Transcribed by Dennis McCarthy

William of Wayneflete[[@Headword:William of Wayneflete]]

William of Wayneflete
Bishop of Winchester and Chancellor of England, b. towards the end of the fourteenth century; d. at South Waltham, Hampshire, 11 August, 1486. Son of Richard Patten (alias Barbour), a gentleman of Wayneflete, in Lincolnshire, and of Margery Brereton, he was educated at Winchester College, though not apparently a scholar on the foundation, and at the University of Oxford, where he graduated as bachelor of divinity. He seems to have been ordained sub-deacon at Spalding, the dates are somewhat uncertain) in January, 1420-1, deacon soon afterwards, and priest in 1426. Three years later he was appointed master at Winchester School, and in 1438 Cardinal Beaufort, Bishop of Winchester, presented him to the mastership of St. Mary Magdalene's hospital near that city, a preferment which doubled his income. In 1440 the young King Henry VI visited Winchester and made the acquaintance of Wayneflete, whom he selected to be first master and in 1443 provost of his newly-founded college of Eton, near Windsor. Here he laboured with much success for four years, winning high favour and regard from King Henry, who on the death of Beaufort in 1447 nominated Wayneflete as his successor in the See of Winchester. Nicholas V confirmed the appointment, and the new bishop was consecrate on 13 July, 1447, in Eton College chapel, and enthroned six months later in Winchester cathedral in presence of the king. Within a year of his taking possession of his see he manifested his zeal for learning by obtaining a royal charter for the foundation of a hall at Oxford dedicated to his old patroness St. Mary Magdalen. Magdalen Hall came into existed in August, 1448, and existed under that title for some ten years, after which it was replaced by the larger foundation, established on the site of the former hospital of St. John, and known ever since as Magdalen College. The buildings, including the chapel, were, as far as erected in the founder's life-time, completed by 1480, and in the following year Wayneflete's statutes were approved by Sixtus IV and duly promulgated. Before his death the founder largely increased the endowments of the college, chiefly by the annexation of ecclesiastical and monastic property; and he also provided it with a large and valuable library. A grammar-school, for the education of the choristers and other junior members of the college, likewise formed part of the new foundation.
Returning to Wayneflete's early years as Bishop of Winchester, we soon find him involved in the political troubles of the time. The serious rebellion led by Jack Cade in 1450 was brought to an end mainly through the conciliatory and statesmanlike method in which Wayneflete dealt with the insurgents. In the still more formidable disturbances caused by the ambitious schemes of Richard, Duke of York, the bishop never ceased to labour in the cause of peace. His sympathy with the Lancastrian party partly exposed him, of course, to the odium of the Yorkists, who stirred up the people of Winchester against him and even intrigued to deprive him of his see. Henry VI, however, continued to extend to him his fullest confidence, named him visitor of the royal colleges of Eton and King's, Cambridge, and in 1456 appointed him chancellor of the kingdom in succession to Thomas Bourchier. Within a year of his receiving the great seal he found himself involved in the prosecution of his old friend and fellow-student, Reginald Peacocke, Bishop of Chichester, who was tried at Lambeth for teaching and preaching the Lollard errors. Peacocke was deposed from his see, and his books burned not only in London but also in Oxford, in pursuance of a decree obtained by Wayneflete from the convocation of the university. The War of the Roses, which broke out in 1458, placed the chancellor in a difficult position. The triumph of Henry at Ludlow was followed by a new outbreak of the Yorkists. Wayneflete's efforts for peace and conciliation were fruitless, and he resigned his chancellorship in July, 1460, a few days before the defeat of the Lancastrians at Northampton. A still more decisive victory of the Yorkists on Palm Sunday, 1461, resulted in the proclamation of the Duke of York as king (Edward IV), and lying in hiding for a year, recognized the new order of things and received a full pardon from King Edward. For a few years, released from cares of state, he busied himself with the administration of his diocese and the supervision of Eton College; but in 1470, the revolt of Warwick "the king-maker" having released Henry VI from prison, Wayneflete performed the second coronation of his old master. The hopes of the Lancastrians were, however, finally destroyed by their total defeat at Barnet and Tewkesbury, and by the deaths of Henry and his son Edward. Wayneflete asked for, and obtained, another full pardon from Edward IV, swore fealty to him and his son, entertained him at Magdalen College, and assisted at his funeral in 1483. Richard III was also received by him at Magdalen, immediately after his coronation, and assigned certain estates to the college in memory of his visit. It was about this time that the venerable bishop, now in the thirty-eighth year of his episcopate, founded and endowed a grammar-school at Wayneflete, his native village, in Lincolnshire. Not long afterwards he retired to his palace of South Waltham, where he drew up and signed his will on 27 April, 1486, leaving all his lands to his beloved college at Oxford. He died less than four months later, and was buried in the chantry chapel built by himself behind the choir of Winchester Cathedral, where 5000 masses were by his direction celebrated for the repose of his soul, in honour of the Five Sacred Wounds. The effigy on his tomb has been thought by his biographers to be an authentic portrait; it is in any case a work of singular power and beauty.
BUDDEN, Life of William of Wayneflete (Oxford, 1602); CHANDLER, Life of William Wayneflete (London, 1811); CAMPBELL, Lives of the Lord Chancellors, I (London, 1846-7), 360-66; DRANE, The Three Chancellors (London, 1882); WILSON, Magdalen College in College Hist. Series (London, 1899); HOLINSHED, Chron. of England, III (London, 1808), passim; PEACOCKE, Repressor of the Clergy, ed. BABINGTON in Rolls Series (London, 1860), introduction, i-lxxxv; CAPGRAVE, De illustribus Henricis, ed. HINGESTON in Rolls Series (london, 1858), 133, etc.
D.O. HUNTER-BLAIR 
Transcribed by Michael T. Barrett 
Dedicated to the faculty and students of Magdalen College

William of Wykeham[[@Headword:William of Wykeham]]

William of Wykeham
Bishop of Winchester, Chancellor of England and founder of Winchester College; b. between July and Sept., 1324; d. 27 Sept., 1404. A native of Wickham, in Hampshire, he was educated at Winchester Grammar School, became secretary to the constable of Winchester Castle, through whom he came under the notice first of the bishop (Edington) and then of King Edward III, into whose service he passed at the age of about twenty-three, in the capacity of architect and surveyor. He superintended much important building, including the reconstruction of Windsor Castle, and was rewarded, according to the bad custom of the times, by receiving valuable ecclesiastical preferments, although not even in minor orders. Between 1357 and 1361 rectories, prebends, canonries, an archdeaconry, and a deaconry were conferred on him, as well as the keepership of a dozen royal castles and manors. It was not, however, until Dec., 1361, that he received minor orders from Bishop Edington, who ordained him priest in the following year. At the same time he became warden of the royal forests in the south of England, and advanced rapidly in the favour of the king, who gave him his entire confidence, consulted him in everything, and named him, in 1364, keeper of the privy seal, an office which so increased his power and influence that, according to Froissart, he "reigned in England, and without him they did nothing". In Oct., 1366, he was elected, on the king's recommendation, to succeed Edington as Bishop of Winchester. The election was, after some delay, confirmed by Pope Urban V, and Wykeham was consecrated on 10 Oct., 1367, having been, a month previously, appointed chancellor of the kingdom.
Raised thus in a few weeks to the richest bishopric and the highest civil office in England, Wykeham was unfortunate in the coincidence of his chancellorship with the serious reverses sustained in the war with France. A cry for the removal of the great offices of state from the hands of clerics led to Wykeham resigning the great seal in 1372, and gave him more leisure for his episcopal duties. In 1373 he personally visited every church and monastery in his diocese, reformed abuses at Selborne Priory, the hospital of St. Cross, and other religious houses, and made plans for the great educational foundations which were to be the glory of his episcopate. In 1376, however, his work was interrupted by the troubles brought on him by the hostility of John of Gaunt. He was impeached for misgovernment and for misappropriate of state funds; and though only a single minor charge was said to be proved against him, the temporalities of his see were seized, and not released until the death of Edward III. The accession of Richard II saw Wykeham restored to favour; a full pardon was granted to him both by king and parliament, his revenues were restored to him, and he was able to resume the project of founding his college at Oxford. The charter was issued, with royal and papal licence, in 1379; the foundations were laid in 1380; and six years later the college (New College, Oxford) was solemnly inaugurated, the buildings and the endowment being on a scale equally magnificent, and the total number of members on the foundation amounting to no less than a hundred. Side by side with this splendid institution, and closely connected with it, grew up the equally famous grammar school of St. Mary at Winchester, the foundation of which was authorized by papal Bull in 1378, and the charter issued in 1382, providing for the education of seventy-four scholars in preparation for their entering the founder's college at Oxford. This union of grammar school and university was alter imitated by Henry VI when founding Eton and King's College, Cambridge; and there are other examples of it. Wykeham was the first founder of a college in which the chapel was an essential part of the design; and his statutes provided for stately and elaborate services, including the daily performance of the Divine office "with chant and note", and the daily singing of seven Masses at the high altar. Every detail of the studies and of the scholastic discipline was regulated by himself; and probably, of all the pre-Reformation colleges of England, Winchester is the one in which (in spite of the change of religion) the original statutes are most closely observed, and the memory of the founder is most deeply venerated. Wykeham's collegiate buildings, finished about 1375, are still in use, but there have been extensive modern additions, and the college still ranks with the greatest of English public schools.
Another important work undertaken by Wykeham was the rebuilding of the nave of his cathedral, or rather its transformation from Norman to Perpendicular. This work, begun by him in 1394, was completed by his successors Cardinal Beaufort and Wayneflete. Meanwhile the bishop, after some years of non- interference in state affairs, had for the second time (in 1389) been appointed chancellor, and discharged the office to the satisfaction of Richard II. In little more than two years, however, he finally resigned the position, and from that date until his death took no active part in politics, although his ability and integrity caused him to be frequently included in committees of he upper house and in royal commissions. He spent the last three years of his life in retirement at his palace of South Waltham, and in 1402 found it necessary to appoint to coadjutor bishops, both fellows of New College. He made his will in July, 1403, bequeathing large sums for charitable purposes and for Masses and suffrages for his soul. Fourteen months later, after several days spent in uninterrupted prayer, he passed peacefully away. According to his own wish he was buried in the chantry built by himself on the south side of the nave of his cathedral, on the site of an altar of the Blessed Virgin. A beautiful altar-tomb, with a recumbent figure, perpetuates the memory of a prelate who, if not specially distinguished as a statesman or a man of learning,was certainly one of the most zealous, generous, and magnanimous occupants of the historic See of Westminster.
LOWTH, Life of William of Wykeham (London, 1759); MOBERLY, Life of William Wykeham (Wells, 1887); WALCOTT, William of Wykeham and his Colleges (London, 1897); CAMPBELL, Lives of the Lord Chancellors (London, 1848), I, xv, xvii; DRANE, The Three Chancellors (London, 1882), 1-112; KITCHIN, Winchester in Historic Towns Series (London, 1890).
D.O. HUNTER-BLAIR 
Transcribed by Michael T. Barrett 
Dedicated to the memory of William of Wykeham

William Palmer[[@Headword:William Palmer]]

William Palmer
Born at Mixbury, Oxfordshire, 12 July, 1811; died at Rome, 4 April, 1879; the elder brother of Roundell Palmer, afterwards Lord Chancellor of England and first Earl of Selborne. He himself was educated at Rugby and Oxford (Magdalen College), where he proceeded M A. in 1833, being then in deacon's orders of the Church of England. He was, successively, tutor at Durham University (1834-37), classical examiner at Oxford 1837-39, and tutor at Magdalen College (1838-43). In 1840 he visited Russia to obtain, if possible, official recognition of the Anglican Church as a branch of the Catholic Church; but after a year's fruitless labour his claim to communion was rejected by the Metropolitan of Moscow. A second attempt in 1842 only resulted in the express rejection by the Russian Church of Anglican claims to Catholicism. After the Gorham Judgment in 1852 he contemplated joining the Russian Church, but was deterred by the necessity for rebaptism. He spent some time in Egypt and then went to Rome, where he was received into the Church, 28 Feb., 1855, and where he spent the rest of his life. His works, which show a wide acquaintance with both Anglican and Eastern theology, were mainly concerned with his efforts to obtain intercommunion between these bodies. Chief among these were: "Harmony of Anglican Doctrine with the Doctrine of the Eastern Church" (Aberdeen, 1846; Greek version, Athens, 1851); "An appeal to the Scottish Bishops and Clergy" (Edinburgh, 1849); and "Dissertations on subjects relating to the Orthodox or Eastern Catholic Communion" (London, 1853). After he became a Catholic he devoted himself to archæology and wrote: "An Introduction to Early Christian Symbolism" (London, 1859); and "Egyptian Chronicles, with a harmony of sacred and Egyptian Chronology" (London, 1861). He also wrote a Latin commentary on the Book of Daniel (Rome, 1874), and a number of minor works. After his death his friend Cardinal Newman edited his "Notes of a Visit to the Russian Church" (London, 1882).
Rugby School Registers, 1675-1874 (London, 1881-6); BLOXAM, Magdalen College Registers (London, 1853-85); NEALE, Life of Patrick Torry, D.D. (London, 1856), vi; WORDSWORTH, Annals of my Life, 1847-1856 (London, 1893); LIDDON, Life of Pusey (London, 1893-4); BROWNE, Annals of the Tractarian Movement (London, 1856); MOZLEY, Reminiscences (London, 1882).
EDWIN BURTON. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

William Perault[[@Headword:William Perault]]

William Perault
(PERAULD, PERALDUS, PERALTUS).
Writer and preacher, b. at Perault, France; d. at Lyons; the date of his death is disputed, some placing it before 1260, other extending it to about 1270 or 1275. He studied at the University of Paris, and there, being drawn to the religious life by the preaching perhaps of Blessed Jordan of Saxony, he was received into the Dominican Order. It is thought that Perault was somewhat advanced in years when he embraced the religious state, although the precise date of his entrance into it is also unknown. He entered the order at Paris, but was destined, according to a custom then existing, for the convent at Lyons. At Lyons, where he passed his life, at once contemplative and active, he rendered untold service to the Church by the brilliancy of his writings and preaching and by the charm and splendour of his virtues. His part in ecclesiastical affairs was for a time also very important. For fully ten years he performed all the episcopal functions of the Church of Lyons, having been chosen for this work during the vacancy of the see by Philip of Savoy who, although not in Holy orders, bore the title of Archbishop of Lyons from 1245 to 1267. Because of Perault's long labours in ministering to the needs of the diocese, he himself came to be known as the Bishop or Archbishop of Lyons. This error was further emphasized by the title of bishop which a later hand added to many of his writings. While, then, we are assured by such trustworthy authors as Gerson, Pere Alexandre, Echard, and Hurter that William Perault was never Archbishop of Lyons, as the authors of the "Gallia christiana" would have us believe, M. Dupin is by no means justified in saying that he was never more than a religious of the Order of Preachers (cf. Touron, "Hist. des hommes illust.", 1, l. 2, 184). Known and reverenced far and wide for singular gifts of nature and grace, he was a man truly powerful in word and work-well deserving the triple title given him by all, of monk, doctor, and apostle.
His most important works are: "Summa de virtutibus et vitiis" (Cologne, 1497, 1618, 1629; Venice, 1492, 1497; Rome, 1557; Lyons, 1668); "Sermones de tempore et de sanctis", which appeared under the name of William III of Paris (Paris, 1494; Cologne, 1629); "De eruditione seu de institutione religiosorum" (Paris, 1512; Louvain, 1575; Lyons, 1585); "De regimine principum", which, as in the Roman edition of 1570, was attributed to St. Thomas and of which, in fact, St. Thomas wrote a part: "Speculum religiosorum seu institutionum vitae spiritualis", which appeared under the name of Humbert V, Master-General of the Order of Preachers.
ECHARD, Script. Ord. Praed., I, 131 sq.; HURTER, Nomenclator; TOURON, Hist. des Hommes Illust., I 182 sq.; L'Annee Dominicaine (Lyons, 1884), 843 sq.
CHARLES J. CALLAN 
Transcribed by Michael T. Barrett 
Dedicated to the religious of the Order of Preachers

William Peyto[[@Headword:William Peyto]]

William Peyto
(PETO, PETOW).
Cardinal; d. 1558 or 1559. Though his parentage was long unknown, it is now established that he was the son of Edward Peyto of Chesterton, Warwickshire, and Goditha, daughter of Sir Thomas Throckmorton of Coughton. He was educated by the Grey Friars and took his degree of B. A. at Oxford; but he was incorporated in Cambridge university, 1502-3, and became M. A. there in 1505. He was elected fellow of Queen's College in 1506, and on 14 June, 1510, was incorporated M. A. at Oxford. Entering the Franciscan Order, he became known for his holiness of life, and was appointed confessor to Princess Mary. Later on he was elected Provincial of England and held that office when in 1552 he denounced the divorce of Henry VIII in the king's presence. He was imprisoned till the end of that year, when he went abroad and spent many years at Antwerp and elsewhere in the Low Countries, being active on behalf of all Catholic interests. In 1539 he was included in the Act of Attainder passed against Cardinal Pole and his friends (31 Hen. VIII, c. 5), but he was in Italy at the time and remained there out of the king's reach. On 30 March, 1543, Paul III nominated him Bishop of Salisbury. He could not obtain possession of his diocese, nor did he attempt to do so, on the accession of Queen Mary in 1553, but resigned the see and retired to his old convent at Greenwich. There he remained till Paul IV, who had known him in Rome and highly esteemed him, decided to create him cardinal and legate in place of Pole. But as Peyto was very old and his powers were failing, he declined both dignities. He was, however, created cardinal in June, 1557, though Queen Mary would not allow him to receive the hat, and the appointment was received with public derision. It was a tradition among the Franciscans that he was pelted with stones by a London mob, and so injured that he shortly afterwards died (Parkinson, op. cit. below, p. 254). Other accounts represent him as dying in France. The date frequently assigned for his death (April, 1558) is incorrect, as on 31 October, 1558, Queen Mary wrote to the pope that she had offered to reinstate him in the Bishopric of Salisbury on the death of Bishop Capon, but that he had declined because of age and infirmity.
COOPER, Athenæ Cantabrigienses, I (Cambridge, 1858), giving new particulars as to his family and his university career; WOOD, Athenæ Oxonienses, ed. BLISS (London, 1813-20); PARKINSON, Collectanea Anglo-Minoritica (London, 1726); DODD, Church History (Brussels vere Wolverhampton, 1737-42); BRADY, Episcopal Succession, I, II (Rome, 1877); GASQUET, Henry VIII and the English Monasteries (London, 1888); GAIRDNER in Dict. Nat. Biog., citing state papers but otherwise an imperfect and defective account; GILLOW in Bibl. Dict. Eng. Cath., s. v.; STONE, Mary the First (London, 1901); HALLE, Life of Cardinal Pole (London, 1910).
EDWIN BURTON 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert and St. Mary's Church, Akron, Ohio

William Pike[[@Headword:William Pike]]

Ven. William Pike
Martyr, born in Dorsetshire; died at Dorchester, dec., 1591. He was a joiner, and lived at West Moors, West Parley. On his way from Dorchester to his home, he fell in with the venerable martyr Thomas Pilchard, who converted him, probably in 1586. At his trial for being reconciled with the See of Rome "the bloody question about the Pope's supremacy was put to him, and he frankly confessed that he maintained the authority of the Roman See, for which he was condemned to die a traitor's death". When they asked him to recant in order to save his life and his family, "he boldly replied that it did not become a son of Mr. Pilchard to do so". "Until he died, Mr. Pilchard's name was constantly on his lips." Being asked at death what had moved him to that resolution etc., he said "Nothing but the smell of a pilchard". The date of his death is not recorded, but in the Menology his name is under 22 Dec.
POLLEN, Acts of the English Martyrs (London, 1901), 267; English Martyrs 1584-1603 (London, 1908), 289; CHALLONER, Missionary Priests, I, no. 89; STANTON, Menology of England and Wales (London, 1887), 606, 689.
JOHN B. WAINEWRIGHT 
Transcribed by WGKofron 
With thanks to Fr. John Hilkert, Akron, Ohio

William Poynter[[@Headword:William Poynter]]

William Poynter
Born 20 May, 1762, at Petersfield, Hants; died 26 Nov., 1827, in London. He was educated at the English College at Douai, where he was ordained in 1786. He remained as professor, and afterwards prefect of studies till the college came to an end during the Terror. After undergoing eighteen months imprisonment, the collegians were set free, and returned to England in March, 1795. Poynter with the students from the South went to Old Hall, where he took a leading part in the foundation of St. Edmund's College, being first vice-president, then (1801-13) president. In 1803, Bishop Douglass of the London district being in declining health, Dr. Poynter was consecrated his coadjutor, remaining at the same time president of the college. On the death of Bishop Douglass in 1812, Bishop Poynter succeeded as vicar Apostolic. His position was rendered difficult by the persistent attacks of Bishop Miner in pamphlets and even in his pastorals (see MILNER, JOHN). Dr. Poynter endured all Milner's accusations in silence, having the support of all the other English and Scotch bishops; but when in May, 1814, on the issue of the famous Quarantotti Rescript, which sanctioned all the "security" restrictions, Milner went to Rome to obtain its reversal, Dr. Poynter followed him there and wrote his "Apologetical Epistle" defending himself to Propaganda. Quarantotti's Rescript was withdrawn, and in its place was substituted a "Letter to Dr. Poynter", dated from Genoa, where the pope had taken refuge. A limited veto was sanctioned, but the exequatur was refused. Milner was directed to abstain from publishing pastorals or pamphlets against Dr. Poynter. He obeyed this injunction, but continued his attacks in letters to the "Orthodox Journal" until he was peremptorily prohibited by order of the pope, under pain of being deposed.
During his episcopate Dr. Poynter paid four visits to Paris of several months each (1814, 15, 17, and 22), with the object of reclaiming the property of the colleges at Douai and elsewhere, which had been confiscated during the Revolution. He received the support of the Duke of Wellington and Lord Castlereagh, and of the British commissioners appointed to deal with the claims. He succeeded eventually in recovering the colleges themselves and about £30,000 which had been kept in the names of the bishops, but the main claim amounting to £120,000 was lost. The French indeed paid it to the British commissioners, but these refused to hand it over, on the plea that it would be applied to purposes considered by English law as "superstitious". The final decision was given in November, 1825. It is said that the disappointment of the failure of his long labours notably shortened the bishop's life. His principal works are: "Theological Examinations of Columbanus" (London, 1811); "Epistola Apologetica", tr. by Butler (London, 1820), also appeared in Butler, "Hist. Mem.", 3rd edition; "Prayerbook for Catholic Sailors and Soldiers" (London, 1858); "Evidences of Christianity" (London, 1827); "New Year's Gift" in Directories (1813-28); numerous pamphlets, pastorals etc. There is a portrait of him by Ramsay (1803) at St. Edmund's College, another in "Catholic Directory" for 1829; also a bust by Turnerelli and another at Moorfields.
COOPER in Dict. Nat. Biog.; GILLOW, Dict. Eng. Cath.; KIRK, Biographies (London, 1909): BRADY, Episcopal Succession (London, 1877) AMHERST, Cath. Emancipation (London, 1886); WARD, Hist. of St. Edmund's College (London, 1893); Catholic London a Century Ago (London, 1905); IDEM, Dawn of Catholic Revival (London, 1909); HUSENBETH, Life of Milner(Dublin, 1862); BUTLER, Hist. Mem. (3rd ed., London, 1822); Laity's Directory (1829); Cath. Miscellany; Orthodox Journal, etc.
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William Reynolds[[@Headword:William Reynolds]]

William Reynolds
(RAINOLDS, RAYNOLDS, REGINALDUS)
Reynolds, William, born. at Pinhorn near Exeter, about 1544; died at Antwerp, 24 August, 1594, the second son of Richard Rainolds, and elder brother of John Rainolds, one of the chief Anglican scholars engaged on the "Authorized Version" of the Bible. Educated at Winchester School, he became fellow of New College, Oxford (1560-1572). He was converted partly by the controversy between Jewel and Harding, and partly by the personal influence of Dr. Allen. In 1575 he made a public recantation in Rome, and two years later went to Douai to study for the priesthood. He removed with the other collegians from Douai to Reims in 1578 and was ordained priest at Chalons in April, 1580. He then remained at the college, lecturing on Scripture and Hebrew, and helpingGregory Martin in translating the Reims Testament. Some years before his death he had left the college to become chaplain to the Beguines at Antwerp. He translated several of the writings of Allen and Harding into Latin and wrote a "Refutation" of Whitaker's attack on the Reims version (Paris, 1583); "De justa reipublicæ christianæ in reges impios et hæreticos authoritate" (Paris, 1590), under the name of Rossæus; a treatise on the Blessed Sacrament (Antwerp, 1593); "Calvino-Turcismus" (Antwerp, 1597).
KIRBY, Annals of Winchester College (London, 1892); FOSTER, Alumni Ozonienses (Oxford. 1891); Douay Diaries (London, 1878); WOOD, Athenae Ozonienses (London, 1813); PITTS, De illustribus Angliae scriptoribus (Paris, 1619); DODD. Church History, II (Brussels vere Wolverhampton, 1737-42); GILLOW in Biog. Dict. Eng. Cath., s. v.; RIGG in Dict. Nat. Biog., s. v.Rainolds.
EDWIN BURTON. 
Transcribed by Douglas J. Potter 
Dedicated to the Immaculate Heart of the Blessed Virgin Mary

William Rishanger[[@Headword:William Rishanger]]

William Rishanger
Chronicler, b. at Rishangles, Suffolk, about 1250; d. after 1312. He became a Benedictine at St. Alban's Abbey, Hertfordshire in 1271, and there revived the custom of composing chronicles which had languished since the time of Matthew Paris. His chief work is the history of the Barons' Wars, "Narratio de bellis apud Lewes et Evesham", covering the period from 1258 to 1267 and including a reference which shows that he was still engaged on it on 3 May, 1312. Apart from its historical matter which is derived from Matthew Paris and his continuators, it is interesting for the evidence it affords of the extreme veneration in which Simon de Montfort was held at that time. He also wrote a short chronicle about Edward I, "Quaedam recapitulatio brevis de gestis domini Edwardi". It is possible, though not very probable, that he wrote the earlier part of a chronicle, "Willelmi Rishanger, monachi S. Albani, Chronica". Four other works attributed to him by Bale are not authentic.
RILEY, Willelmi Rishanger chronica et annales in R. S. (London 1863-76); RILEY in Mon. Germ. Hist., XXVIII (Berlin, 1865); HALLIWELL, Chronicle of William de Rishanger of the Barons' Wars in Camden Society Publications, XV (London, 1840); BEMONT, Simon de Montfort (Paris, 1884); HARDY, Descriptive Catalogue (London, 1862-71), I, 871; III, 171-2, 191-3; TOUT in Dict. Nat. Bioq., s.v.
EDWIN BURTON 
Transcribed by Joseph E. O'Connor

William Roper[[@Headword:William Roper]]

William Roper
Biographer of St. Thomas More, born 1496; died 4 January, 1578. Both his father and mother belonged to distinguished legal families. He was educated at one of the English universities, and received his father's office of clerk of the pleas in the Court of King's Bench. He held this post till shortly before his death. When he was about twenty-three he seems to have been taken into Sir Thomas More's household, and he married Margaret, Sir Thomas's eldest daughter, in 1521. Erasmus who saw much of the More family describes him as a young man "who is wealthy, of excellent and modest character and not unacquainted with literature". He became fascinated, however, by the Lutheran doctrine of justification by faith, and professed his heresy so openly as to be summoned before Wolsey. Sir Thomas frequently reasoned with his son-in-law: "Meg", he said to his daughter, "I have borne a long time with thy husband; I have reasoned and argued with him in these points of religion, and still given to him my poor fatherly counsel, but I perceive none of all this able to call him home; and therefore, Meg, I will no longer dispute with him, but will clean give him over and get me to God and pray for him". To these prayers Roper attributed his return to the Faith; henceforth he was an ardent Catholic. He sat in four of Mary's parliaments, twice as member for Rochester and twice as member for Canterbury. His Catholicism got him into difficulties with the Government under Elizabeth and he was summoned before the Council in 1568; in the following year he was bound over to be of good behaviour and to appear before the Council when summoned. He does not seem to have been troubled further. His reminiscences of Sir Thomas More were written in the time of Queen Mary nearly twenty years after the events with which they deal, but his relations with his father-in-law had been so close and the impressions he received in that delightful household so vivid, that these rather disjointed notes form a most attractive biography. Roper's "Life" was not printed till 1626, but it was used by the earlier biographers of More, and is the chief authority for his personal history.
F.F. URQUHART 
Transcribed by Michael C. Tinkler

William Rubruck[[@Headword:William Rubruck]]

William Rubruck
(Also called William of Rubruck and less correctly Ruysbrock, Ruysbroek, and Rubruquis), Franciscan missionary and writer of travels; b. at Rubrouc in northern France probably about 1200; d. after 1256. He became closely connected with St. Louis (Louis IX) in Paris, accompanied him on his crusade, and was at Acre and Tripoli. Louis, notwithstanding his repeated ill-success, again formed the plan of converting the Tatars to Christianity, and at the same time of winning them as confederates against the Saracens. Consequently at his orders Rubruck undertook an extended missionary journey, going first to visit Sartach, son of Batu and ruler of Kiptchak, then reported to have become a Christian. In 1253 Rubruck started from Constantinople, crossed the Black Sea, traversed the Crimea towards the North, and then continued eastward; nine days after crossing the Don he met the khan. The latter was not inclined to agree to the schemes of St. Louis and sent the ambassadors to his father Batu, living near the Volga. Batu would not embrace Christianity and advised the envoys to visit the great Khan Mangu. In midwinter they reached the eastern point of Lake Alakul, south of Lake Balkasch, and near this the Court of the khan, with which they arrived at Karakorum at Easter, 1254. After residing for some time in this city they had to return home without having obtained anything. On the return journey they took a somewhat more northerly route and arrived in the spring of 1255 by way of Asia Minor at Cyprus, whence they proceeded to Tripoli.
The report of the journey which Rubruck presented to the king is a geographical masterpiece of the Middle Ages. It exceeds all earlier treatises in matter, power of observation, keenness of grasp, and clearness of presentment, besides being but little spoiled by fabulous narratives. In it Rubruck gives a clear account of the condition of China, of the characteristics and technical skill of its inhabitants, of their peculiar writing, and of the manufacture of silk; he also mentions paper money, printing, the division into castes, rice brandy, kumiss, speaks of the physicians who diagnosed diseases by the pulse, and prescribed rhubarb. The Middle Ages also owed to him the solution of a disputed geographical question; he proved that the Caspian was an inland sea and did not flow into the Arctic. He called attention to the relationship between German and the Indo-Germanic group of languages, and to the family unity of the Hungarians, Bashkirs, and Huns in the great racial division of the Finns; and he also gave a circumstantial account of the religion of the Mongols and the various ceremonies of the idolaters. Rubruck's account has been edited by the Société de Géographie in the "Recueil de voyages et de mémoires", IV (Paris, 1893), German translation by Kulb in the "Geschichte der Missionsreisen nach Mongolei", I, II (Ratisbon, 1860); English tr. by Rockhill, "The Journey of William of Rubruk to the Eastern Parts" (London, 1900).
SCHMIDT, Uber Rubruks Reise in Zeitschrift der Gesellschaft fur Erkunde zu Berlin, XX (Berlin, 1885); MATROD, Le voyage de Fr. Guillaume de Rubrouck (Couvin, 1909); SCHLAGER, Mongolenfahrten der Franziskaner (Trier, 1911), 45-126.
PATRICIUS SCHLAGER 
Transcribed by Joseph E. O'Connor

William Rudesind Barlow[[@Headword:William Rudesind Barlow]]

William Rudesind Barlow
Third son of Sir Alexander Barlow of Barlow Hall, near Manchester, England, and Mary Brereton his wife, date of birth uncertain; d. at Douai, 19 Sept., 1656. The martyr Ven. Edward Barlow, was his younger brother and was educated with him at the English College, Douai. Wishing to become a Benedictine, he joined the Spanish congregation, being professed at Cella Nueva in Gallicia in 1605. Ordained priest in 1608 he became Doctor of Divinity at Salamanca. In 1611 he went to St. Gregory's, Douai, where he was made prior in 1614, and, two years later, professor of theology at St. Vaast's College, an office which he held for forty years. Weldon says: "He formed almost all the bishops, abbots, and professors that flourished in those parts for some time after. He was esteemed the first or chief of the scholastic divines or casuists of his time, and in knowledge of the canon law inferior to no one of his time or the age before." The circle of his friends included Bellarmine and other contemporary scholars.
He more than once refused the dignity of abbot and bishop, "and it was thought he would have refused that of cardinal, which was said to have been preparing for him." From 1621 to 1629 he was PresidentGeneral of the English Congregation. In 1633 he became titular CathedralPrior of Canterbury. Beyond a circular letter to the English Benedictines about their relations to the vicar Apostolic, none of his writings are left, although Gee, writing in 1624, attributes to him a book called "The Enemies of God". Weldon adds that after his death a bishop offered the Benedictines of Douai an establishment if they would give him Father Rudesind's writings. "But in vain they were sought for, for they were destroyed by an enemy." It is said that on the death of Dr. Bishop, the vicarApostolic, he was consulted by the pope as to the best successor, and that he warmly recommended Dr. Smith, who was appointed, but later he opposed that prelate on the question of the extent of the vicar Apostolic's jurisdiction.
     WELDON, Chronological Notes of the Eng. Benedictines, 1709 (London, 1881); XXXI; SNOW, Necrology of the Eng. Benedictines (London, 1883); GILLOW, Bibl. Dict. Eng. Cath. (London, 1885), I, 136.
EDWIN BURTON 
Transcribed by WGKofron 
With thanks to St. Mary's Church, Akron, Ohio
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William Russell Grace
Philanthropist and merchant, born at Cork, Ireland, 10 May, 1832; died at New York, 21 March, 1904. His father was originally from Queen's County, where the Graces lived from the days of their ancestor, Raymond Le Gros, who went to Ireland with Strongbow ; his mother, a Russell from Tipperary, was a convert to the Catholic Faith. James Grace, his father, went from Ireland to Peru in 1850, but not being successful there, returned to Ireland, while his son, William Russell, remained behind and in time became a partner with the firm of John Bryce at Callao. This firm became Grace Brothers & Co., and W. R. Grace & Co., with offices in New York, San Francisco, and every city of importance on the west coast of South America. Grace also established, at New York, The New York and Pacific Steamship Co., and other financial enterprises. In 1859 he married Lillias Gilchrist of Thomaston, Maine.
He left Peru in the year 1864 and for a time lived in Brooklyn, then in 1878 moved to New york. At the time of the famine in Ireland in 1878 and 1879 his firm contributed to the relief fund one-fourth the cargo of provisions sent in the steamship Constellation for the famine stricken. This fact and others made him so popular that he was nominated for Mayor of New york, and, in spite of much opposition from bigoted sources, elected in 1880. He was the first Catholic to hold that office. He was re-elected in 1884 and served a second term. An attempt to induce him to accept a nomination for a third term was made, but he declined to run.
A fact that best shows the Christian character of the man is that during his two terms as mayor he went to Mass every morning in the neighbouring church of St. Agnes before going to official work. His chief benevolent work was the foundation of the Grace Institute in May, 1897, which he dedicated to the memory of his parents. The object of this institution was to give free tuition to women in dressmaking, stenography, typewriting, book-keeping, and domestic science. The poor are also generally helped by this institution. He was promped to found and endow it after a study of the economic conditions of workmen's families during a strike among the employees of one of his enterprises. The institution is non-sectarian, and is under the charge of the Sisters of Charity.
HERY A. BRANN 
Transcribed by Joseph P. Thomas 
In memory of Dr. Francis H. McGuire

William Seth Agar[[@Headword:William Seth Agar]]

William Seth Agar
An English Canon, born at York, 25 December, 1815; died 23 August, 1872. He was educated at Prior Park, Bath, and was ordained priest there, and appointed (1845) to Lyme, Dorsetshire. Ill health obliged him to leave Lyme twice, and in 1852 he was appointed chaplain to the canonesses of St. Augustine at Abbotsleigh, where he lived uninterruptedly to his death. In 1856 he was installed as Canon of the Plymouth Chapter. He is said to have been "one of the most deeply versed priests in England in ascetical and mystical theology, and in the operations of grace in souls." He was more a profound thinker than a great reader, although he studied many theological and philosophical works, especially the published writings of his favorite author, Rosmini, which he carefully annotated.
The Tablet (London), 7 Sept., 1872; GILLOW, Bibliogr. Diet. of English Catholics, I, 9.
JOHN J. A' BECKET

William Seton[[@Headword:William Seton]]

William Seton
Author, b. in New York, 28 Jan., 1835; d. there, 15 Mar., 1905. His father was William Seton, captain in the U. S. Navy, son of Elizabeth Ann Seton (q.v.), his mother was Emily Prime. Burke's Peerage (1900) recognized him as the head of the Seton family of Parbroath, senior cadets of the earls of Winton in Scotland. He was educated at St. John's College, Fordham, at Mt. St. Mary's, Emmittsburg, Md., and at the University of Bonn. He traveled extensively abroad before entering a law office in New York. Soon after his admission to the bar he answered Lincoln's first call for troops in 1861. Disabled for a time by two wounds received in the Battle of Antietam, where he fought as captain of the Forty-first New York Volunteers, French's Division, Sumner's Corps, he returned to his father's home, Cragdon, Westchester Co., New York, but went back to the front to be captain of the 16th Artillery in Grant's campaign against Richmond. After the war he devoted himself chiefly to literature, publishing two historical novels, "Romance of the Charter Oak" (1870) and "Pride of Lexington" (1871); "The Pioneer", a poem (1874); "Rachel's Fate" (1882); "The Shamrock Gone West", and "Moire" (1884). About 1886 he went to Europe for serious study in paleontology, psychology, etc., and thereafter usually spent the greater part of each year in France in such pursuits. His forte was presenting scientific matters in attractive English. He issued a brief work, "A Glimpse of Organic Life, Past and Present" (1897). He was a frequent contributor of scientific articles to the "Catholic World". "The Building of the Mountain", a novel, was in the press at the time of his death. His Alma Mater, Mt. St. Mary's, conferred on him the degree of LL.D. in 1890. He outlived by ten years his wife Sarah Redwood Parrish, a Philadelphian convert from the Society of Friends. Their only child William died in infancy. He did much charitable work, especially in obtaining employment for the poor. He is buried with the Setons at Mt. St. Mary's, Emmitsburg, Maryland.
SETON, An Old Family (New York, 1889), 359-61, Living Catholic Men of Science in Catholic World, LXVI (New York, 1898); Lambs Encyl. of American Biography; Appletons' Cycl. of American Biography.
B. RANDOLPH 
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William Sherwood
Bishop of Meath, d. at Dublin, 3 Dec. 1482. He was an English ecclesiastic who obtained the see by papal provision in April, 1460. Of his earlier life nothing is known. He soon came into conflict with Thomas Fitzgerald, eighth Earl of Desmond, who was deputy to George, Duke of Clarence, Lord-Lieutenant of Ireland. The earl accused the bishop of instigating the murder of some of his followers, and in 1464 both went to England to lay their grievances before the king. Edward IV upheld the earl, who was supported by the Irish parliament, and acquitted him of all charges of disloyalty and treasonable relations with the Irish people. But when in 1467 he was disgraced, and succeeded by the Earl of Worcester, Bishop Sherwood was suspected of leading the opposition, which finally brought the earl to the scaffold. Some years after his rival's death, Sherwood himself was appointed deputy, but his own rule was so unpopular that in 1477 he was removed from office, having governed for two years. He held the Chancellorship of Ireland from 1475 to 1481. He lies buried at Newton Abbey near Trim.
Annals of the Four Masters (Dublin, 1848-51); GILBERT, Viceroys of Ireland (Dublin, 1865); KINGSFORD in Diet. Nat. Biog. Register of St. Thomas Abbey, Dublin (R.S. London, 1889) gives text of an agreement between Sherwood and the abbey.
EDWIN BURTON 
Transcribed by Maria Medina 
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William Smits
Orientalist and exegete, b. at Kevelaer in the Duchy of Geldern, 1704; d. 1 Dec., 1770. He entered the Order of Friars Minor, in the Belgian province, at the age of eighteen. As a religious he applied himself with remarkable success to the study of Biblical languages and Sacred Scripture and was appointed lector. From 1732 to 1744 he published, at Antwerp, several Biblical theses dealing with questions of textual criticism and chronology. In one of these, "Isagoge Romano-Catholica ad textum hebraeum. . .", he shows that the Latin Vulgate is substantially a faithful translation of the original Hebrew; and in another, "Isagoge Romano-Catholica ad textum graecum vulgo LXX. . .", he states the reasons why the LXX is preferable to the actual Hebrew text. Yielding to the entreaties of Cardinal Thomas Philip of Alsace, then Archbishop of Mechlin Smits undertook the translation of the entire Bible into Flemish. But far from merely rendering the Vulgate into his native tongue, he has left us a voluminous and learned work of monumental importance. The title is: "Biblia Sacra Vulgatae editionis, versione belgica, notis grammaticalibus, literalibus, criticis,. . .elucidata per FF. Minores Recollectes musae philologico-sacri antwerpiensis." Of this series he lived to finish only thirteen Sacred books, which were published, in seventeen volumes, from 1744 to 1767. The work was continued by his collaborator and former pupil, Peter van Hove. In 1765 Smits was appointed the first prefect of the "Musaeum philologico-sacrum", a Franciscan biblical institute at Antwerp which, though shortlived, has a glorious history.
DIRKS, Histoire litteraire et bibliographique des Freres Mineurs (Antwerp, 1885), 318 sqq.; SCHOUTENS, Geschiedenis van het voormatlig Minderbroederklaster van Antwerpen (Antwerp, 1908), 169-99; HOLZAPFEL, Handbuch der Geschichte des Franziskanerordens (Freiburg, 1909), 565, 595.
THOMAS PLASSMANN 
Transcribed by Michael T. Barrett 
Dedicated to JoAnn Smull
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William Starke Rosecrans
Born at Kingston Ohio, U. S. A., 6 Sept., 1819; died near Redondo California, 11 March, 1898. The family came originally from Holland and settled in Pennsylvania moving thence to Ohio. His mother was a daughter of Samuel Hopkins, a soldier of the Revolution and one of the signers of the Declaration of Independence. He graduated at the U. S. Military Academy, West Point, in July 1842, and after a brief service in the engineer corps returned to the Academy as a professor, remaining there until 1847. It was during this period that he became a Catholic. In 1854 he resigned from the army, but at the breaking out of the Civil War he was made a colonel of volunteers and, in June, 1861, a brigadier-general of regulars. During the succeeding years he held various important commands in West Virginia, Mississippi, and Tennessee, until 19 and 20 Sept., 1863, when he was defeated by Gen. Bragg, at the battle of Chickamauga. Then after a short period of service in the department of Missouri he was relieved of all command. Up to this he had been uniformly successful as a good fighter and military strategist. At the close of the war he resigned from the army and, in 1868, served as U. S. Minister to Mexico, where from 1869 to 1881 he devoted himself to railroad and industrial enterprises. He was elected to Congress as a Democrat, in 1880, and again in 1882. From 1885 to 1893 he was registrar of the U. S. Treasury. In 1889 Congress restored him to the rank and pay of a brigadier general of the regular army on the retired list.
His brother, Sylvester Harden Rosecrans, first Bishop of Columbus, was also a convert. Born at Homer, Ohio 5 Feb., 1827, he was sent to Kenyon College, the leading Episcopalian institution of the state. While there in 1845 he received a letter from his brother William, then a professor at West Point, announcing his conversion to the Catholic Faith. It so impressed him that he also sought instruction and became a Catholic. He then went to St. John's College, Fordham, New York, graduating there in 1846. Electing to study for the priesthood he was sent by the Bishop of Cincinnati as a student to the College of Propaganda, Rome, where he was ordained priest in 1852. Returning to Cincinnati he officiated at St. Thomas's church, and was a professor in the diocesan seminary. In 1859 a college was opened in connection with the seminary and he was made its president. In 1862 he was consecrated titular Bishop of Pompeiopolis and Auxiliary of Cincinnati. When the Diocese of Columbus was created, 3 March, 1868, he was transferred to that see as its first bishop and died there 21 October, 1878 (see DIOCESE OF COLUMBUS). During his residence in Cincinnati he was a frequent editorial contributor to the "Catholic Telegraph".
CULLUM, Biog. Register of the Officers and Graduates, U. S. Military Academy (Boston, 1891); HOUCK, A Hist. of Catholicity in Northern Ohio (Cleveland, 1902); Am. Cath. Hist. Researches (Philadelphia, July, 1896); The Catholic Telegraph (Cincinnati), files; HOWE, Historical Collections of Ohio (Cincinnati, 1900); BICKHORN, Rosecrans' Campaign with the Fourteenth Armory Corps (Cincinnati, 1863); CLARKE, Lives of the Deceased Bishops of Cath. Ch. U. S., III (New York, 1888); The Catholic Directory, files.
THOMAS F. MEEHAN 
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William the Clerk (Of Normandy)[[@Headword:William the Clerk (Of Normandy)]]

William the Clerk (of Normandy)
French poet of the thirteenth century. Nothing is known of his life except that he was a clerk of Normandy. Among the works, which may be assigned to him with some certainty, are: "Bestiaire divin" (ed. Hippeau, Caen, 1853), a moral and theological treatise on natural history dealing with man and animals, probably composed about 1210, as the author, in his description of the dove, deplored the sad condition of the Church in England in 1208; "Besant de Dieu", an allegorical poem, composed in 1226 (ed. Martin, Halle, 1869); "Joies Nostre Dame" (ed. Reinsch in "Zeitschrift für Romanische Philologie", III, 1879, p. 2); "Treis moz de l'evesque de Lincoln" (ibid.); "Vie de Tobie" (ed. Reinsch in Herrig, "Archiv", 1881). A legend of "St. Magdalen" is also credited to him. The "Roman de Tergus", which is connected with the romances of the Round Table, the "Fabliaux" (short stories), "Prestre et Alison", "Male Honte", and "La fille à la bourgeoise" are no longer regarded as his. Although he probably lived for a time in England, as many Norman clerks did, he did not use the Anglo-Norman dialect, but the French.
Histoire littéraire de la France, XXII, XXIII (Paris, 1856); SEEGER, Ueber die Sprache des Guillaume le Clerc de Normandie u. über den Verfasser u. die Quelle des Tobias (Halle, 1881); SCHMIDT, Guilliaume le Clerc de Normandie in Romanische Studien, IV (1881).
LOUIS N. DELAMARRE 
Transcribed by Dennis McCarthy 
For my father, William Norman McCarthy, Jr.

William the Conqueror[[@Headword:William the Conqueror]]

William the Conqueror
King of England and Duke of Normandy.
He was the natural son of Robert, Duke of Normandy, his mother, Herleva, being the daughter of a tanner of Falaise. In 1035 Robert set out upon a pilgrimage to the Holy Land, in which he died. Before starting he presented to the nobles this child, then seven years old, demanding their allegiance. "He is little", the father said, "but he will grow, and, if God please, he will mend." In spite of the murder of three of his guardians, and of attempts to kidnap his own person, the child, after a period of anarchy, became the ruler of Normandy in his father's place. He seems to have been a youth of clean life and of much natural piety, while the years of storm and stress through which he passed gave him an endurance and far-sighted resolution of character which lasted to his life's end. In 1047 a serious rebellion of nobles occurred, and William with the aid of Henry, King of France, gained a great victory at Val-ès-Dunes, near Caen, which led, the following year, to the capture of the two strong castles of Alençon and Domfront. Using this as his base of operations, the young duke, in 1054 and the following years, made himself master of the province of Maine and thus became the most powerful vassal of the French Crown, able on occasion to bid defiance to the king himself.
Meanwhile William had begun to take a great interest in English affairs. How far his visit to England in 1051 was directly prompted by designs upon the throne, it is impossible to say. It is in any case likely that his marriage, in spite of the papal prohibition, with Matilda, the daughter of the Earl of Flanders, in 1053, was intended as a check upon the influence exercised in that powerful quarter by Earl Godwin and his sons. Through the mediation of Lanfranc, the future archbishop, the union was legitimized by papal dispensation in 1059, but William and his wife consented to found two abbeys at Caen, by way of penance for their contumacy. Edward the Confessor had been brought up in Normandy, for he was the nephew of Duke Richard II (d. 1026). All through the reign, the king himself and at least a minority of his subjects had turned their eyes across the water, realizing that the Continent represented in general higher religious ideals and higher culture than prevailed at home. Whether any explicit promise of the succession had been made to the duke may be doubted, but one fact stands out clearly from a mass of obscure and often conflicting details: that King Harold, about the year 1064, finding himself on Norman soil, was constrained to take a solemn oath of allegiance to William. Neither can there be much doubt that this pledge was given with explicit reference to the duke's intention of contesting the English throne. The repudiation of this oath by Harold at the Confessor's death enabled William to assume the character of an avenger of perjury. He was probably sincere enough in believing himself constituted by God champion of the Church, and in obtaining from Pope Alexander II not only a blessing on his enterprise, but the gift of a specially consecrated banner as for a religious crusade. A century later Henry II, when projecting his conquest of Ireland, adopted a similar rôle. At the same time it is not now disputed by impartial historians (e. g. H. C. Davis, or C. Oman) that the claim to establish a better order of things was in fact justified by the event. "The Norman Conquest", says H. C. Davis, "raised the English to that level of culture which the continental people had already reached and left it for the Plantagenets of Anjou to make England in her turn 'a leader among nations'."
After the invasion and the decisive battle of Hastings, William at once marched on London, and there the best and wisest men of the kingdom—for example, such influential prelates as Aldred, Archbishop of York, and St. Wulstan, Bishop or Worcester—came in and tendered submission. Before the end of the year the king was crowned by Aldred (to the exclusion of Stigand) in the newly consecrated abbey-church of Westminster. In 1067 William revisited Normandy, but, owing perhaps in part to the tactlessness or incapacity of the regents, Odo of Bayeux and William Fitzosborn, he was recalled by an alarming series of popular outbreaks: first the south-west, with Exeter for a rallying-point, then the Welsh border, under the Earls Edwin and Morcar, then Northumbria, under Earl Gospatric, to be followed next year (1069) by a still more formidable rising in the north, assisted by the Danes. William met these attempts intrepidly, but sternly. In Northumbria, after the second insurrection, he inflicted a terrible vengeance. The whole country from York to Durham was laid waste, and we learn, for example, from the Domesday Book, that in the district of Amunderness, where there had been sixty-two villages in the Confessor's time, there were in 1087 but sixteen, and these with a vastly reduced population. Neither was this the only instance of such ruthless severity. A terrible penalty was exacted in other centres of rebellion, and we read not only of a wholesale use of fire and sword, but of mutilation and blinding in the case of individual offenders. The Conqueror could respect a brave foe, and he seems, in 1071, to have granted honourable terms to Hereward, the leader of the desperate resistance in the fen-country. But to Waltheof, after the collapse of the rebellion of the earls in 1075, no mercy was shown. The motive was probably political, for Lanfranc, who was with him at the last, pronounced him guiltless of the offence for which he died.
Having at last reduced the country to submission, William set to work with statesmanlike deliberation to establish his government on a firm and lasting basis. He rewarded his followers with large grants of land, but he was careful to distribute these grants in such a way that the concentration of great territorial power in the same hands was avoided. The new fiefs recorded in Domesday are vast, but scattered. Saxon institutions were as far as possible retained, especially when they might serve as a check upon the power of the great feudatories. For the most part William continued to govern through the sheriffs and the courts of the shire and of the hundred. The national levy of the fyrd was retained, and it helped to render the king less dependent upon his vassals. In spite of heavy taxation, the new government was not altogether unpopular, for the Conqueror had confirmed "the laws of Edward", and the people looked to him as their natural protector against feudal oppression. The least acceptable part of the Norman regime was probably the enforcement of the cruel forest laws; but on the other hand, modern authorities are agreed that the chroniclers of a later age enormously exaggerated the devastation said to have been caused in Hampshire by the making of the New Forest.
As for William's ecclesiastical policy, he seems conscientiously to have carried out a programme of wise reform. His appointments of bishops mere on the whole excellent. The separation of the secular and spiritual courts was a measure of supreme and far-reaching importance. The influence of the great monastic revival of Cluny was now, through Lanfranc, brought to bear on many English foundations. To the pope, William was ever careful to show himself a considerate and respectful son, even on such occasions as when he firmly resisted the claim made by Gregory VII to feudal homage. On the other hand, St. Gregory himself commended the king for the zeal he had shown in securing the freedom of the Church, and he was content, while such a spirit prevailed, to leave the sovereign practically free in his appointments to English bishoprics. Altogether Mr. C. Oman does not exaggerate when he tells us that before the Conquest "the typical faults of the dark ages, pluralism, simony, lax observance of the canons, contented ignorance, worldliness in every aspect, were all too prevalent in England"; but he adds that by the Conqueror's wise policy "the condition of the Church alike in the matter of spiritual zeal, of hard work and of learning, was much improved". In the last years of William's reign a great deal of his attention was absorbed by the political complications which threatened his Continental dominions and by the undutiful attitude of his sons. It was in avenging a gibe levelled against him by the King of France that the Conqueror met with an accident on horseback, which terminated fatally 9 Sept., 1087. He had an edifying end and died commending his soul to Our Lady, "that by her holy prayers she may reconcile me to her Son, my Lord Jesus Christ". The Saxon chronicler summed up William's character well when he wrote: "He was mild to good men who loved God, and stark beyond all bounds to those who withsaid his will."
(For further details see ENGLAND -- Before the Reformation.)
William has found a panegyrist in FREEMAN, History of the Norman Conquest, III, IV, V (Oxford, 1870-76); see also LINGARD, History of England, I (London, 1849); DAVIS, England under the Normans and Angevins (London, 1905); ADAMS in Political History of England, II (London, 1905); HUNT in Dictionary of Nat. Biography, s. v.; BÖHMER, Kirche und Staat in England und in der Normandie (Leipzig, 1899); STENTON, William the Conqueror (London, 1908); DUPONT, Etudes Anglo-Françaises (Saint-Servan, 1908). The principal sources are the Gesta Willelmi of WILLIAM OF POITIERS, the Anglo-Saxon Chronicle, the Historia Ecclesiastica of ORDERICUS VITALIS, the Gesta Regum of WILLIAM OF MALMESBURY and theHistoria Normannorum of WILLIAM OF JUMIÈGES. On Domesday Book and the literature it has evoked, see DOMESDAY BOOK.
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William the Walloon
Date of birth unknown; d. (probably) 22 Dec., 1089. He became Abbot of St. Arnoul at Metz in 1050. He continued the good traditions of his predecessor, Abbot Warin, in the government of his monastery, and devoted his leisure to study, especially of the works of St. Jerome and St. Augustine. On 30 June, 1073, Gregory VII wrote to Archbishop Manasses of Reims, rebuking him for his ill treatment of the monks of St-Remi, and ordering him to procure the election of a suitable abbot. William of St-Anoul was elected, but quickly found his position untenable. In spite of promises made to William in person (see his fourth letter), Manasses continued his persecution, and towards the end of 1073 the abbot journeyed to Rome to secure the acceptance of his resignation. In a letter to Manasses, probably sent by William, the pope says that the abbot is very pleasing to him and that he would desire him to retain both abbacies, but that, if he persists in resigning St-Remi, the archbishop is to accept his resignation and seek his advice in the election of a successor. In another letter, to Bishop Herimann of Metz, he informs him that William wishes to return to St-Arnoul, and recommends him to the bishop's charity, "that he may feel that his coming to us has profited him." In the event, Manasses roughly demanded the return of the abbatial crosier and appointed Henry, Abbot of Hoimbliere, in William's place, apparently without consulting him. William returned to Metz, but some twelve years later, though on friendly terms with Bishop Herimann, weakly allowed himself to be consecrated and intruded into the See of Metz when the Emperor Henry IV drove out the rightful bishop, in 1085. The following year, however, he sought out Herimann, publicly resigned the dignity he had usurped, and retired to the Abbey of Gorze. Shortly afterwards Herimann restored him to his abbey of St-Arnoul.
Of his writings we have seven letters and a prayer of preparation for Mass in honour of St. Augustine. His style is good for the period and shows a considerable knowledge of literature. The first letter is the well-known address of congratulation to Gregory VII on his election to the papacy, reprinted by the Bollandists at the beginning of their commentary on the life of that pope. These remains were discovered by Mabillon at St-Arnoul and first printed by him in his "Analecta vetera", I (Paris, 1675), 247-286.
P.L., CL, 873-90; Hist. litt. de la France, VIII, 305; JAFFE (ed.), Mon. Gregoriana (Berlin, 1865).
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William Walsh
Bishop of Meath, Ireland (1554-77); b. at Dunboyne, Co. Meath, about 1512; d. at Alcala de Henares, 4 Jan., 1577. He joined the Cistercians at Bective, Co. Meath, and being sent to study at Oxford took a doctor's degree in divinity either there or elsewhere. The suppression of religious houses must have driven him from Oxford in 1536, and the confiscation of Bective in 1537 left him homeless. Going abroad, he became chaplain to Cardinal Pole at Rome. It was now probably that by papal dispensation he exchanged into the Canons Regular of St. Augustine, and was made prior of their suppressed monasteries of Dulchek and Colpe. Walsh returned when Pole came as legate to England, for in 1554 he was in the Irish commission for depriving married clergy. Staples, Bishop of Meath, being thus deprived, Walsh, already nominated by the Crown, was appointed by the legate, 18 Oct., 1554, subject to seeking papal confirmation within twelve months. He assumed his charge immediately, retaining, as the see was impoverished, the rectory of Loughsewdy and his priories. Henceforward he was busied in ecclesiastical and civil affairs, and the Government employed him in many commissions until the second year of Queen Elizabeth. But when she introduced a Protestant liturgy into Ireland, Walsh resisted strenuously in Convocatio, and preached at Trim against the Book of Common Prayer. On 4 Feb., 1560, he refused the oath of supremacy, was depirved of his temporalities, and by the Queen's order committed to custody. Divested of royal favour and withdrawn from secular affairs, he recalled the condition of his appointment, and when released, some eighteen months later, he submitted his case at Rome. In consistory held 6 Sept., 1564, the legate's provision was declared void, and the pope, in the circumstances, reappointed Dr. Walsh. About the time when this would have been known in Ireland, Walsh was cited before the Ecclesiastical Commission, and on refusing the oath of supremacy or to answer interrogatories, was committed to Dublin Castle, 143 July, 1565.
Loftus, the Protestant primate, advised his removal to England that the learned bishops there might win him to conformity; he was, he said, of great credit among his countrymen, who depended wholly on him in religious concerns. Nevertheless he was left in Dublin, and lay fettered in a dark and filthy cell in Christmas, 1572, when his friends contrived his escape to Nantes in Brittany. After six months of destitution he was aided by the nuncio in France to proceed to Spain. He reached Alcala almost moribund through privations, fatigues, and festering wounds form his fetters, and was first received in the house of a pious lady, who herself dressed his sores and nursed him with tender solicitude. Afterwards he removed to the Cistercian convent and expired among his former brethren, esteemed a martyr to the Faith. He was buried in the Church of St. Secundinus and the Bishop of Grenada erected a monument to his memory.
BRADY, Episcopal Succession in Great Britain and Ireland (Rome, 1876-77); O'REILLY, Memorials of those who suffered for the Catholic Faith in Ireland (London, 1868); MORAN, Catholic Archbishops of Dublin (Dublin, 1864); COGAN, Diocese of Meath (Dublin, 1862).
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William Warham
Archbishop of Canterbury, born at Church Oakley, Hampshire, about 1450; died at Hackington, near Canterbury, 22 August, 1532. He was educated at Winchester School and New College, Oxford, of which he became a fellow in 1475. Having taken his doctorate of laws he left Oxford in 1488, to become an advocate in the ecclesiastical courts in London, but two years later he returned to Oxford as principal of the school of civil law. His ability caused him to be employed o several foreign embassies, and his success obtained for him much ecclesiastical preferment. He became precentor of Wells (1493), rector of Barley (1495), archdeacon of Huntingdon (1497), and rector of Cottenham (1500). On 13 February, 1494, he had been appointed to the important legal office of Master of the Rolls. While absent on one of his frequent missions abroad he was elected Bishop of London (October, 1501), but was not consecrated till 25 September, 1502. In the interval he had resigned the office of Master of the Rolls, and had been appointed to the more important post of Keeper of the Great Seal. So great was his reputation for learning and ability that fresh honours followed rapidly. On 29 November, 1503, Pope Julius II nominated him as Archbishop of Canterbury, and on 21 January, 1504, the king made him Lord Chancellor of England. He received the pallium at Lambeth on Candelmas Day and was enthroned at Canterbury on 9 March. He took a leading part in all important national business, and his powers as an orator were in much demand on great occasions of state. His university of Oxford chose him as Chancellor in 1506.
In 1509 he crowned Henry VIII and Katherine of Aragon, and under the new king he enjoyed the same confidence as under Henry VII till he was overshadowed by the growing influence of Wolsey. In 1512 he became involved in a controversy with his suffragans, who considered that he pushed the metropolitan prerogative too far, and the matter was finally settled by a compromise. WhenWolsey was created cardinal in 1515 Warham conferred the hat upon him in Westminster Abbey, and thereafter he was forced into the second place. Before Christmas he resigned the office of Lord Chancellor, as he had long wished to do, being out of sympathy with the king's anti-French policy, and Wolsey received the Great Seal in his stead. Warham's power was still further diminished in 1517 when Wolsey was appointed papal legate, and from that time forward there were constant official differences between them, though their private relations continued friendly. Wolsey as legate continually interfered with the action of the archbishop as metropolitan of the southern province and not infrequently overruled his decisions. In state affairs, especially in the raising of subsidies, he supported Wolsey, though he incurred the contempt of the cardinal's enemies for doing so. When the divorce question was first raised in 1527 he was Wolsey's assessor in the secret inquiry into the validity of the king's marriage. About this time his health began to fail, and he was no longer equal to taking an effective part in the important affairs that ensued. Being selected as the chief of the counsel appointed to assist Queen Katherine he did nothing on her behalf, but when she appealed to him for advice, replied that he would not meddle in such matters. He steadfastly refused to oppose the king's wishes, and in the summer of 1530 signed the petition to the pope begging him to allow the divorce. This course he pursued under threats from the king that unless he was complaisant all ecclesiastical authority in England would be destroyed.
On Wolsey's fall the king wished the whole case to be submitted to Warham's decision, but the pope refused on the ground that his signature of the petition made him an unfit judge. When the whole clergy of England were subjected to a praemunire for having acknowledged Wolsey's legatine authority, the king seized the opportunity to force them to declare him head of the Church. Warham proposed an amendment recognizing him as "protector and supreme lord of the Church and so far as the law of Christ will allow supreme head". This was carried in default of opposition and the clergy were allowed to purchase their pardon for a large sum. At length Warham awoke to the gravity of the position, and on 24 February, 1532, he formally protested against all Acts of Parliament derogatory to the pope's authority or the prerogatives of Canterbury. The king incited the parliament to harass the archbishop with a petition for redress of grievances against his courts. With a flash of his old spirit and ability he returned an able answer, but this did not satisfy either king or parliament, and on 15 May the "submission of the clergy" was wrung from them. Three months later Warham died, leaving his books to be divided between Winchester, and All Souls and New Colleges at Oxford. He had nothing else to leave, owing to his extreme munificence in supporting public charities, in exercising hospitality and in assisting scholars, such as Erasmus. His own private life was simple and austere, so that he died "without money and without debts". His portrait by Holbein is at Lambeth, the original drawing for it being preserved in the king's collection at Windsor.
POLYDORE VERGIL, Anglia Historia (Basle, 1555), Memorials of Henry VII, ed. GAIRDNER in R.S. (London, 1858); Letters and Papers of Richard III and Henry VII, ed. GAIRDNER in R.S. (London, 1861-3); State Papers of Henry VIII (London, 1831- 52); CAMPBELL, Materials for a history of the reign of Henry VII in R.S. (London, 1873-7); HOOK, Lives of the Archbishops of Canterbury (London, 1860-84); CAMPBELL, Lives of the Lord Chancellors (London, 1845-60); FOSS, The Judges of England (London, 1848-64); BREWER, Reign of Henry VIII to death of Wolsey (London, 1884); LINGARD, History of England; GAIRDNER in Dict. Nat. Biog., s.v.
EDWIN BURTON 
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William Weathers[[@Headword:William Weathers]]

William Weathers
Titular Bishop of Amyela; born 12 November, 1814; died at Isleworth, Middlesex, 4 March, 1895. His parents were Welsh Protestants; the mother and children were converted after the father's death. He was educated at the Franciscan school, Baddesley (1823-28), and at Old Hall, where he remained for forty years, and held in turn every office. Before his ordination (1838) he was already a master (1835). He was prefect of discipline 1840- 43, vice-president and procurator 1843-51, prefect of studies for some years, and president 1851-68. His presidency forms a memorable epoch in the history of the college and of Catholicism in southern England. The years succeeding the restoration of the Hierarchy saw a readjustment of standards. With a view to invigorate the future secular clergy, Manning thought it necessary that the control of the seminary should be in the hands of his newly-formed congregation, the Oblates of St. Charles; and, under his influence, Cardinal Wiseman appointed a staff at St. Edmund's who were neither desired nor welcomed by the president (1855-56). The result was an attempt to manage the college without the president's co-operation. The Westminster Chapter took up the matter, and, after an appeal to Rome, the Oblates were withdrawn in 1861. Dr. Weathers's own appreciation of higher ideals is indicated by the remodelling of the college rules during his presidency, and by the invitation and firm support given to Dr. Ward, a convert and a layman, as lecturer in theology (1852-58). When Archbishop Manningremoved the divines to Hammersmith in 1869, he appointed Weathers rector of that seminary, which position Weathers held until the seminary was closed by Cardinal Vaughan in 1892. At his own choice, he then became chaplain to the Sisters of Nazareth at Isleworth. He had been created D.D. in 1845, became a canon of Westminster in 1851, was named a domestic prelate to Pius IXin 1869, and was consecrated bishop, as auxiliary to Archbishop Manning, in 1872. In 1868 he went to Rome as representative theologian of the English bishops in the deliberations preparatory to the Vatican Council. He published, under the name Amyclanus, An Enquiry into the Nature and Results of Electricity and Magnetism (1876).
The Tablet (1895); Edmundian, no. 6; WARD, Hist. of St. Edmund's College (London, 1893); IDEM, W. G. Ward and the Cath. Revival (London, 1893); IDEM, Life of Card. Wiseman (London, 1897); SNEAD-COX, Life of Card. Vaughan (London, 1910).
J.L. WHITFIELD 
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William Weston
Jesuit missionary priest, born at Maidstone, 1550 (?); died at Valladolid, Spain, 9 June, 1615. Educated at Oxford, 1564-1569 (?), and afterwards at Paris and Douai (1572-1575), he went thence on foot to Rome and entered the Society of Jesus, 5 November, 1575, leaving all he possessed to Douai College. His novitiate was made in Spain, and there he worked and taught until called to the English Mission, where there was not then a single Jesuit at liberty. He reached England, 20 September, 1584, and had the happiness of receiving into the Church Philip Howard (q.v.), Earl of Arundel. He has left us an autobiography full of the missionary adventures (see bibli. below). One salient feature was the practice of exorcisms, at which a number of other priests assisted; and this movement made for a time a good impression. So far, however, as we can now discover, the subjects were not suffering from diabolic possession, but only from hysteria (then called "mother"). Yet there is no reason to doubt the sincerity of the exorcists, for Catholics and Protestants alike were then credulous on this subject, and the latter, so far as England and Scotland went, were very cruel. The first to object to these witchcraft proceedings were the older priests. A recrudescence of persecution put an end to the exorcisms after a year, before any serious harm had ensued; and this we should consider as a merciful disposition of Providence ("The Month", May, 1911). Many of the exorcists were martyred for their priesthood; the rest, almost to a man, were seized and imprisoned, Weston amongst the latter (August, 1586). In 1588 the Government moved Weston and a number of other priests to the old ruinous castle of Wisbech, where for four years their confinement was very strict. Butin 1592 the prisoners were, for economy's sake, allowed to live on the alms supplied by Catholics, and for this much freedom of intercourse was permitted. A great change ensued, the faithful came, quietly indeed, but in considerable numbers, to visit the confessors, who on their part arranged to live a sort of college life. This was not accomplished without much friction.
The majority with Weston (20 out of 33) desired regular routine with a recognized authority to judge delinquencies, e.g. quarrels and possible scandals. The minority dissented, and when the majority persisted, and even dined apart (February, 1595), a cry of schism was raised, and Weston was denounced as its originator, the pugnacious Christopher Bagshaw (q.v.) taking thelead against him. In May, arbitrators (Bavant and Dolman) were called in,but without result, as one espoused one side, one the other. In October two more arbitrators, John Mush (q.v.) and Dudley, were summoned, and they arranged a compromise amid general rejoicings. The whole body agreed to live together by a definite rule (November, 1595). This result seems to show that Weston and those from whom he acted as "agent were not wrong in insisting on some measure of order. On the other hand he was clearly at fault innot appreciating better the motives and feelings of the considerable minority against him; but some of them were no doubt most difficult to treat with. In the spring of 1597 the troubles of the English College, Rome, spread to England, and led to a renewal of the "Wisbech stirs", which were soonovershadowed by the "Appellant controversy". Weston took no part in this,as he was committed, early in 1599, to the Tower, where he suffered so much that he almost lost his sight. In 1603 he was sent into exile and spent the rest of his days in the English seminaries at Seville and Valladolid. He was rector of the latter college at the time of his death. His autobiography and letters show us a man learned, scholarly, and intensely spiritual, if somewhat narrow. A zealous missionary, he strongly attracted many souls, while some found him unconciliatory. Portraits of him are preserved atRome and Valladolid.
Morris, Troubles of our Catholic Forefathers, II (1875), contains atranslation of Weston, Autobiography. The conclusion, which is there missing, is in Catholic Record Society, I; Peralta, Puntos cerca la santa vida del P. Guillermo Weston (1615); MS. at Rome; Law, Jesuits and Seculars in the Reign of Elizabeth (1889); Bartoli, Inghilterra(1668); More, Historia provinciae anglicanae(1660); Pollenin The Month(July, 1912). For the literature of the Appellant question see Garnet, Henry; Persons, Robert.
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Transcribed by Curt Bochanyin

William Wright[[@Headword:William Wright]]

William Wright
Born at York, 1562; died 18 Jan., 1639. Though he came late (23) to his studies, he then made such good progress that he was many years professor of philosophy at Gratz and Vienna. Coming to help the English Mission in the great troubles that followed the Powder Plot, he became chaplain to the Gages at Hengrave Hall, Suffolk. But he was soon arrested and thrown into the Tower (July, 1607), and later into the White Lion Prison. This was the opportunity of his life. The Catholics had been discouraged by the fall of the archpriest Blackwell, who had taken, and publicly commended, the condemned oath of allegiance (see OATHS, ENGLISH POST-REFORMATION, II); Wright's brother Thomas, an ex-Jesuit and a brilliant scholar, supported him (see bibliography). William Wright disputed publicly against the oath with great vigour and effect; and the Gages, whom he had instructed, courageously refused to take it. Wright's fine qualities drew to him many converts. When the dreaded "plague" ravaged London and attacked the prison, he nursed the sick, buried the dead, and remained almost the only person untouched. In the confusion which followed this visitation he escaped to Leicestershire, where he organized a series of missions, which remained as he left them for many generations. From 1612 onwards he took to writing, and some twelve small volumes are ascribed to him: three of controversy, the rest translations of the works of Becan, Lessius, etc.
FOLEY, Records of the English Province S. J., II, 275-86, VII, 871; COOPER in Dict. Nat. Biog., s. v.; GILLOW, Bibl. Dict. Engl, Cath., s. v.; SOMMERVOGEL, Bibl. de la C. de Jesus. For Thomas Wright, see: FOLEY, Records, VII, 1460; JESSOP, Letters of H. Walpole (1873), 55; Calendars of State Papers Domestic (1596-).
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William, Abbot of Marmoutiers
Born in Brittany, died at Marmoutiers, 23 May, 1124. For a time he was Archdeacon of Nantes, but renounced this dignity and became a monk at the Benedictine monastery of Marmoutiers. In 1105 he was elected successor to the deceased Abbot Hilgotus. Archbishop Rudolph II of Tours, who on various occasions had violated the privileges of Marmoutiers, refused to acknowledge William as abbot or to give him the abbatial benediction unless he would not only swear allegiance to him but also confirm his oath by placing his right hand in that of the archbishop. William was willing to do the former but would not yield to the latter. St. Ivo, Bishop of Chartres, in a letter to Paschal II (P.L., CLXII, 126-7), sided with the abbot. William went to Rome and received abbatial benediction from Paschal himself. It seems that, through the intervention of St. Ivo and a few other bishops, the abbot and the Archbishop of Tours were reconciled about 1115 (see Ivo's epistle to William, in P.L., CLXII, 236-7), and to Rudolph, 237-8). In 1106 William took part in the synod of Poitiers, and in 1107 he received the Abbey of Cellen-Brie from the Bishop of Meaux.
HAUREAU in Gallia christ., XIV (Paris, 1856), 313-16; IDEM in Nouv. Biog. Gen., s.v.
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Williamites
There were two minor religious orders or congregations of this name: (1) a Benedictine congregation, more often known by the name of its chief house, Monte Vergine (2) the foundations named after St. William of Maleval.
(1) Besides Monte Vergine, St. William of Vercelli founded a considerable number of monasteries, especially in the Kingdom of Naples, including a double monastery for men and women at Guglieto (near Nusco). Celestine III confirmed the congregation by a Bull (4 Nov., 1197). In 1611 there were twenty-six larger and nineteen smaller Williamite houses. Benedict XIV confirmed new constitutions in 1741 to be added to the declarations on the Rule of St. Benedict prescribed by Clement VIII. The mother-house, the only surviving member of the congregation, was affiliated to the Cassinese Congregation of the Primitive Observance in 1879. The community at Monte Vergine retains the white colour of the habit, which is in other respects like that of the black Benedictines. There are said to have been some fifty Williamite nunneries, of which only two survived at the beginning of the eighteenth century. The habit was white with a black veil, and their rule very severe in the matter of fasting and abstinence.
(2) This second congregation was founded by Albert, companion and biographer of St. William of Maleval, and Renaldus, a physician who had settled at Maleval shortly before the saint's death, and was called the Hermits of St. William. It followed the practice of that saint, and quickly spread over Italy, Germany, France, Flanders, and Hungary. The great austerity of the rule was mitigated by Gregory IX in 1229; at the same time many of the monasteries adopted the Benedictine Rule and others that of St. Augustine. When, in 1256, Alexander IV founded the Hermits of St. Augustine many of the Williamites refused to enter the union and were permitted to exist as a separate body under the Benedictine Rule. In 1435 the order, which about this time numbered fifty-four monasteries in three provinces of Tuscany, Germany, and France, received from the Council of Basle the confirmation of its privileges. The Italian monasteries suffered during the wars in Italy. The last two French houses at Cambrai and Ypres were suppressed by the Congregation of Regulars, while in Germany the greater number came to an end at the Revolution. The chief house at Grevenbroich (founded in 1281) was united to the Cistercians in 1628; the last German house ceased to exist in 1785. The habit was similar to that of the Cistercians.
I. HEIMBUCHER, Orden u. Kongregationen, I (Paderborn, 1907), 264, Regul= a SS. P. N. Benedicti cum antiquis. . .Declarationibus Cong. Montis Virginis a Cl= emente VIII praescriptis. Novae Constitutiones. . .a SS. D.N. Benedictio XIV conf= irmatae (Rome, 1741).
II. HEIMBUCHER, Orden u. Kongregationen, II (Paderborn, 1907), 180; HELYOT, Ordres religieux, VI (Paris, 1792), 142; HENSCHEN, De ordine eremitarum S. Guglielmi in Acta SS., Feb., II, 472-84. See also WILLIAM OF MALEVAL; HERMITS OF ST. AUGUSTINE.
RAYMUND WEBSTER 
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Williram
(WALTRAM, WILTRAM).
Scriptural scholar, b. in Franconia (near Worms), Germany; d. in 1085 at Ebersberg, Bavaria. He was a pupil of the celebrated Lanfranc, and, according to Tritheim, studied for some time in the University of Paris. Relinquishing the post of scholastic of the cathedral chapter of Bamberg, he retired to a monastery in Fulda. Soon, Henry III summoned him to the famous Benedictine abbey at Ebersberg, which he ruled with great success for thirty-seven years till his death. He is known principally as the author of a translation and paraphrase of the Canticle of Canticles. In the preface he laments the fact that in Germany grammar and dialectics are held in greater favour than the study of Holy Writ, and expresses his high appreciation of Lanfranc for having devoted himself to a deeper study of the Bible and drawn many German scholars to France. The pages of the work are divided into three columns: The first contains a Latin paraphrase in Leonine hexameters; the second, the text of the Vulgate; and the third, a German exposition in prose. From beginning to end, Williram applies his subject allegorically to Christ and the Church. The numerous still extant manuscripts bear witness to the favour with which the work was received. Hoffmann published two of them in his edition of Williram (Breslau, 1837).
SEEMULLER, Die Handschriften u. Quellen von Willirams deutscher Paraphrase des hohen Liedes (Strasburg, 1877); WALTER, Die deutsche Bibelubersetzung des Mittelalters (Brunswick, 1892); GOSCHLER, Dictionnaire theologique.
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Wilton Abbey
A Benedictine convent in Wiltshire, England, three miles from Salisbury. A first foundation was made as a college of secular priests by Earl Wulstan of Wiltshire, about 773, but was after his death (800) changed into a convent for 12 nuns by his widow, St. Alburga, sister of King Egbert. Owing to the consent given by this king he is counted as the first founder of this monastery. St. Alburga herself joined the community, and died at Wilton. King Alfred, after his temporary success against the Danes at Wilton in 871, founded a new convent on the site of the royal palace and united to it the older foundation. The community was to number 26 nuns. Wilton is best known as the home of St. Edith, the child of a "handfast" union between Edgar, King of the English (944-75), and Wulfrid, a lady wearing the veil though not a nun, whom he carried off from Wilton probably in 961. After Edith's birth, Wulfrid refused to enter into a permanent marriage with Edgar and retired with her child to Wilton. Edith, who appears to have been learned, received the veil while a child, at the hands of Bishop Ethelwold of Winchester, and at the age of fifteen refused the abbacy of three houses offered by her father. She built the Church of St. Denis at Wilton, which was consecrated by St. Dunstan, and died shortly afterwards at the age of twenty-three (984). Her feast is on 16 September. St. Edith became the chief patron of Wilton, and is sometimes said to have been abbess. In 1003 Sweyn, King of Denmark, destroyed the town of Wilton, but we do not know whether the monastery shared its fate. Edith, the wife of Edward the Confessor, who had ben educated at Wilton, rebuilt in stone the monastery which had formerly been of wood. In 1143 King Stephen made it his headquarters, but was put to flight by Matilda's forces under Robert of Gloucester. The Abbess of Wilton held an entire barony from the king, a privilege shared by only three other English nunneries, Shaftesbury, Barking, and St. Mary, Winchester. Cecily Bodenham, the last abbess, surrendered her convent on 25 March, 1539. The site was granted to Sir William Herbert, afterwards Earl of Pembroke, who commenced the building of Wilton House, still the abode of his descendants. There are no remains of the ancient buildings.
DUGDALE, Monasticon Anglicanum, II (London, 1846), 315; HUNT in Dict. Nat. Biog., s.v. EDITH (London, 1888).
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Wimborne Minster
(Also WIMBURN or WINBURN).
Located in Dorsetshire, England. Between the years 705-23 a double monastery like the famous house of St. Hilda at Whitby was founded at Wimborne by Sts. Cuthburga and Quimburga (feast 31 Aug.), sisters of Ine, King of the West Saxons (688-726). The discipline of Wimborne which followed the Benedictine Rule was especially severe in the matter of the nuns' enclosure, into which not even prelates were allowed to enter. Under the Abbess St. Tetta, there were a large number of nuns, among them St. Lioba, who was summoned to Germany by St. Boniface to govern the convent at Bischoffsheim, and her companion St. Thecla, afterwards Abbess of Kitzingen. The monastery was probably destroyed by raiding Danes in the ninth century: every trace of the Saxon buildings has vanished and even the site of St. Cuthburga's Church is uncertain.
Secular canons were established at Wimborne either by King Edward the Confessor or one of his predecessors of the same name. The church was collegiate and a royal free chapel, and is so entered in Domesday Book. The list of the deans, who were of royal appointment, exists from 1224 to 1547. The establishment numbered 17 persons, a dean, 4 prebendaries, 3 vicars, 4 deacons, and 5 singing men. The deanery was in every case held in conjunction with some more important office. Reginald Pole was Dean of Wimborne from 1517 to 1537, being but 17 years of age on his appointment. In 1547 the college was suppressed. The minster is now the Anglican parish church. Its extreme length is 198 feet. The width, exclusive of the transepts, varies form 23 feet in the nave to 21 in the choir and presbytery. There is a western tower 95 feet in height, and another above the transepts (84 feet). The thirteenth-century spire which formerly crowned this latter tower fell in 1600. The present church is the result of gradual growth during the church-building centuries up to the Reformation, without any of the great rebuilding operations such as took place in churches possessing popular shrines or great revenues. The church has suffered considerably at the hands of nineteenth-century restorers. It contains the beautiful altar-tomb of John Beaufort, Duke of Somerset, and Margaret his wife, the parents of the celebrated Lady Margaret, Foundress of Christ's and St. John's Colleges at Cambridge, and mother of King Henry VII. A small chained library dating from 1686 occupies a room over the vestry.
PERKINS, Wimborne Minster and Christ Church Priory (London, 1902); STANTON, Menology of England and Wales, 431; HUTCHINS, Hist. of Dorsetshire, II, 532; DUGDALE, Monasticon, II, 88; VI, 1452.
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Windesheim
An Augustinian monastery situated about four miles south of Zwolle on the Issel, in the Kingdom of Holland. The congregation of canons regular, of which this was the chief house, was an offshoot of the Brethren of the Common Life and played a considerable part in the reforming movement within the Catholic Church in Holland and Germany during the century which preceded the Reformation. The Brethren of the Common Life, who did not form an order or congregation strictly so called, had become obnoxious to the mendicant friars, and the object of their attacks. To remedy this, Gerard Groot, when on his deathbed (1384), advised that some of the brethren should adopt the rule of an approved order (Chron. Wind., 263). His successor, Florence Radewyns, carried this advice into effect. Six of the brethren, carefully chosen as specially fitted for the work, among them John, elder brother of Thomas a Kempis, were sent to the monastery of Eymsteyn (founded 1382) to learn the usages of the Augustinian Canons. In 1386 they erected huts for a temporary monastery at Windesheim, and in March of the following year commenced the building of a monastery and church, which were consecrated by Hubert Lebene, titular Bishop of Hippo and auxiliary of Utrecht, on 17 Oct., 1387. At the same time the six brethren took their vows. The real founder of the greatness of Windesheim was Johann Vos, the second prior (1391-1424), under whom the number of religious was greatly increased and many foundations were made. The first of these were Marienborn near Arnheim and Niewlicht near Hoorn (1392). These two houses with Eymsteyn and the mother-house were the first members of the congregation or chapter (capitulum) as it was then called. It was approved and received certain privileges from Boniface IX in 1395. The constitutions added to the Rule of St. Augustine were approved by Martin V at the Council of Constance. An annual general chapter was held at Windesheim "after the fashion of the brethren of the Carthusian Order", at which all the priors proffered their resignation. The prior of Windesheim was the superior prior, or head of the congregation, with considerable powers. After 1573 a prior-general was elected from among the priors of the monasteries. The choir Office at first followed in general the Ordinarium of Utrecht (for the reform of the Windesheim liturgical books by Radulfus de Rivo, Dean of Tongres, see Mohlbeg, op. cit. infra). The Windesheim Breviary was printed at Louvain in 1546.
The life of the canons was strict, but not over-severe; we are told that a postulant was asked if he could sleep well, eat well, and obey well, "since these three points are the foundation of stability in the monastic life". The constitutions exhibit in many points the influence of the Carthusian statutes. The canons wore a black hood and scapular, with a white tunic and rochet; the lay brothers were dressed in gray.
By 1407 the congregation numbered twelve monasteries. In 1413 it was joined by the seven Brabant houses of the Groenendael congregation, of which the famous mystic Ruysbroek had been a member, and in 1430 by the twelve houses of the Congregation of Neuss in the Archdiocese of Cologne. When the Windesheim Congregation reached the height of its prosperity towards the end of the fifteenth century, it numbered eighty-six houses of canons, and sixteen of nuns, mostly situated in what is now the kingdom of Holland, and in the ecclesiastical Province of Cologne. Those which survived the Reformation (they still numbered 32 in 1728) were suppressed at the end of the eighteenth or beginning of the nineteenth century. Uden in Holland is the only survivor at the present day (Heimbucher, 11, 43). The destruction of Windesheim itself began in 1572, when the altars in the church were destroyed by the people of Zwolle; the suppression came in 1581. There are now practically no remains of the buildings. The last prior of Windesheim, Marcelllus Lentius (d. 1603), never obtained possession of this monastery.
The Windesheimers numbered many writers, besides copyists and illuminators. Their most famous author was Thomas a' Kempis. Besides ascetical works, they also produced a number of chronicles, of which we may mention the "Chronicle of Windesheim" by Johann Busch. An emendation of the Vulgate text and of the text of various Fathers was also undertaken. Gabriel Biel, "the last German scholastic", was a member of the congregation. A number of books were translated into German, and, besides the regular monastic library, a library of German works was established in each house for lending to the people. The chief historical importance of the Windesheim Canons lies in their reforming work. This was not confined to the reform of monasteries, but was extended to the secular clergy and the laity, whom they especially sought to bring to greater devotion toward the Blessed Sacrament and more frequent communion. The chief of the Windesheim monastic reformers was Johann Busch (b. 1399; d. 1480). This remarkable man was clothed at Windesheim in 1419. At the chapter of 1424 Prior Johann Vos, who knew his own end was near, especially entrusted Busch and Hermann Kanten with the carrying out of his work of reform (Chron. Wind., 51). Grube gives a list of forty-three monasteries (twenty- seven Augustinian, eight Benedictine, five Cistercian, and three Pre-monstratensian), in whose reform Busch had a share; perhaps his greatest conquest was the winning to the side of reform of Johann Hagen, for thirty years (1439-69) Abbot of Bursfeld and the initiator of the Benedictine Congregation known as the Union of Bursfeld. In 1451 Busch was entrusted by his friend Cardinal Nicholas of Cusa, legate of Nicholas V, with the reform of the North German monasteries, and with such labours he was busied till shortly before his death.
Similar work on a smaller scale was carried out by other Windesheimers. Some Protestant writers have claimed the Windesheim reformers as forerunners of the Protestant Reformation. This is a misapprehension of the whole spirit of the canons of Windesheim; their object was the reform of morals, not the overthrow of dogma. The conduct of the communities of Windesheim and Mount St. Agnes, who preferred exile to the non-observance of an interdict published by Martin V, exemplifies their spirit of obedience to the Holy See.
BUSCH, Chronicon Windesemense and Liber de reformatione monasteriorum, ed. GRUBBE in Geschichtsquellen der Provinz Sachsen, XIX (Halle, 1886); Onbekende Kronijk van het Klooster te Windesheim, ed. BECKER in Bijdragen en Mededeelingen van het Historisch Genootschap. (Utrecht); THOMAS A' KEMPIS, Chronicle of the Canons Regular of Mount St. Agnes, tr. POTT (London, 1906); THOMAS A' KEMPIS, Founders of the New Devotion, tr. POTT (London, 1905); Regula B. Augustini cum constitutionibus Canonicorum regularium capituli Windesemensis (Utrecht, 1553); Regula et Constitutiones . . . Congregationis Windesemensis (Louvain, 1639); ACQUOY, Klooster te Windesheim (Utrecht, 1880); GRUBE, Johannes Busch (Freiburg im Br., 1881); CRUISE, Thomas a' Kempis, pt. II (London, 1887); SCULLY, Life of the Ven. Thomas a' Kempis (London, 1901); KETTLEWELL, Brothers of the Common Life (2 vols., London, 1882); HEIMBUCHER, Orden u. Kongregationen, II (Paderborn, 1907), 38; MOHLBERG, Rudulph de Rivo (Louvain, 1911).
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Windows in Church Architecture
From the beginning Christian churches, in contrast to the ancient temples, were intended to be places for the assembling of the faithful. The temperament of the people of the East and of the South where Christian houses of worship first appeared, required the admission of much light by large openings in the walls, that is, by windows. As a matter of fact the early Christian basilicas were richly provided with large windows, placed partly in the central nave, that was raised for this purpose, partly in the side aisles and facade. In Western Europe, or rather in the countries under Roman influence, the places where the windows existed on the side aisles can no longer be identified with absolute certainty, owing to the chapels and additions that were later frequently built. In the East, however, where it was customary to select isolated sites for church buildings large windows were the rule. The place of the window was determined by the architectural membering of the basilica, the distance between two columns generally indicating the position of a window. However, there were endless exceptions to this rule in the East; thus at Bakusa in Syria the windows are close together as well as over the columns; at Kalat-Seman each intercolumnar space contained two windows. In general two or three windows united in a group, as was later the rule in Roman architecture, were even then of frequent occurrence in the early Christian architecture of Asia Minor. The form of the window is nearly everywhere the same; a rectangle that usually has a rounded top, but seldom a straight lintel. When the latter is used it is generally balanced by a semicircular arch of wedge-shaped stones. Ornamentation of the windows was hardly possible in the basilicas of Western Europe, which were generally built of brick, while the Syrian stone churches, and as an exceptional case those of the school of Spoleto, displayed rich contours and ribbon-like ornamentation. Of that troublous period which extended to the time of Charlemagne and later until the beginning of Romanesque art, few monuments remain that give a clear conception of the window architecture then in vogue. According to Haupt's researches, the windows of the earliest Germanic churches had a round arch above, which was generally a hollowed stone. Towards the bottom these windows, strange to say, were frequently somewhat broader than above. It was not unusual in Spain, England, and France to finish the window-casement with a horseshoe arch, the upper part being formed by two stone shafts set obliquely, that is, like ribs of an arch. An example of this method is found at Deerhurst in England. The windows of this period are frequently very different on the inner and outer sides, the richer ornamentation being found on the inner side, as at Saint-Germain-des-Pré in France where there are engaged columns and ornamented archivolts.
Up to the twelfth century the windows of the Romanesque churches had small openings for light, a sloping intrados, and an inclined sill. Originally without decoration, they later received a framework, that is, they were surrounded by a border of slender shafts as by a frame. In the further development these round shafts received small bases and capitals, the intrados was divided into rectangular intervals in which small columns were set. Gothic art adopted this framework, merely changing the round arch into a pointed one, and later replacing the rectangular intervals of the intrados by flutings. As the style grew the small capitals of the round shafts were abandoned and later the shafts themselves, by which the style returned to the simple framework. The late Gothic ceased to use even the framework and employed the sloping intrados alone, without further ornament. Naturally there were innumerable exceptions to the development sketched here only in its general features. In Romanesque art the sills had originally only a slight inclination. This gradually became greater until it became more than a right angle. characteristic of the Romanesque style is the grouping together of two to four windows, the so- called clustered window. Above the window the flat surface of the arch remained without ornamentation or was pierced by small round windows. Romanesque art used, in addition to windows enclosed by the round arch, others surrounded by the trefoil or fan-arch, and even openings for light entirely Baroque in design with arbitrarily curved arches. In the Gothic period the windows were longer and broader, in a number of cathedrals they almost replace the walls. Although the clustered window with three openings did not entirely disappear, yet it was more customary to use two narrow windows combined by a common shaft and a common pointed arch above them. The shafts grew constantly more slender and a circular arch was introduced under the pointed arch. This led in the course of time to the appearance of tracery which was so largely used in window ornamentation in the Gothic period that it became almost the most important consideration in the construction of windows. Tracery is formed by setting together separate parts of a circle called foils; their points of contact are named cusps. By means of tracery the pointed arches of the windows were constantly filled with new forms and devices, simple in the early Gothic, artificial and confused the more the style developed, until finally in the late Gothic or Flamboyant style the wavy tracery was used which no longer consisted of circles and segments of circles but assumed forms comparable to flames, a style particularly in vogue in England and France. Towards the end of the Gothic period greater sobriety of form came into use and tracery began to decline. The elaboration undergone by the tracery was also shared by the shafts of the windows and intrados. Undivided at first they gradually received richer contours and were separated into main and subordinate pillars. The earliest tracery of which the date is known is that still existing in the choir chapels of the cathedral at Reims (1211).
The Renaissance returned to the round-arched clustered windows of the Romanesque style, particularly in brick buildings. Still light openings with slender connexions between them and enclosed in rectangular frames are to found in houses built of stone, particularly in the late Renaissance. They generally received as ornament, in imitation of antiquity, a frame of broad profile, which at the height of the Renaissance was generally surrounded by two supports, pilasters, or columns, and the entablature rested upon these. Framing of this kind has many forms, but the following are the most noticeable styles:
· The opening for light is enclosed by a frame running parallel to it which has the profile of an architrave and generally has a horizontal cornice as a finish at the top (simple framework);
· instead of the simple framework supports, pillars, pilasters, or columns, are arranged on the perpendicular sides, which carry above them a straight entablature, a gable-cornice, or an archivolt (truss-frame);
· the most frequent and most artistic form is the combination of the simple frame and the truss-frame, from which spring the most varied combinations, as sometimes the simple frame encloses a truss-frame, or the reverse, or sometimes two truss-frames are combined with each other (combined frame);
· abandoning frames and supports the openings for light are surrounded only by quarry-faced ashlar. In costly buildings the windows had an ornamental finish below, either a breast-moulding resting on consoles, or a panel surrounded by a frame or carried by supports.
The Baroque style added to the round-arched and rectangular light- openings those in the shape of a basket handle-arch and even of an oval shape, and sought to enrich them by drawing in the corners and by curving the sides in and out. This led to the appearance of a great variety of lines the number and lack of repose of which is characteristic of the Baroque. The framing which theRenaissance had given the windows remained customary during the Baroque period, but in agreement with the entire development of the style they were augmented, were more artificial, and had less repose. The most frequently used was the flat or profiled framing, in which the cornice no longer ran parallel to the light- opening, but assumed an independent arbitrary form; at times the frame was interrupted by quarry-faced ashlar. The support-framing was seldom used, the combined framing was changed so that the frames were no longer laid one by the other, but one over the other, only a small part of the under one being visible on the two sides. The part of the frame above the window received a rich development; it was generally either a horizontal cornice or a gable cornice; where the windows were arched it also followed the curved line, with the result of an unlimited variety of artistic forms. Classicism first abandoned the combination of the two framings, it next gave up the truss-frame, so that finally nothing remained of the former variety but the simple unadorned frame with or without a top piece. As regards the Louis XVI and Empire styles the simplifying of the frame was retained and ornamentation was limited almost exclusively to the top-piece, which was supported by consoles and adorned with garlands of fruit and other ornaments in imitation of the antique.
BEDA KLEINSCHMIDT 
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Windsor
A town of great antiquity, on the Thames, in Berkshire, England; quaintly rendered Ventus Morbidus in some medieval documents, the name being really from the Saxon Windels-or, "winding shore". The manor was granted by St. Edward the Confessor to the Abbey of Westminster, and the town became a free borough under Edward I. The chief interest of Windsor lies in the castle, one of the most famous royal residences in the world. There was a palace and stronghold here in the time of the Saxon Heptarchy, and the great mound on which stands the Round Tower (itself rebuilt by Edward III) is of this date. The castle, which was extensively added to by Henry III, has been for centuries the favourite residence of English kings, many of whom, including Edward III and Henry VI, were born there. A chapel existed in the castle from early times; but the present sumptuous Chapel of St. George, considered the finest example of perpendicular architecture in England, was built by Edward IV, who was buried in it, as were several of his successors. St. Edward's (now the Albert Memorial) Chapel was the burial place of Cardinal Wolsey, who constructed a magnificent tomb for himself. This chapel was used for Catholic worship in the reign of James II, who received the papal nuncio there in 1687. Under George IV nearly a million sterling was spent on altering and practically rebuilding the castle, according to the plans of Wyatville. Many royal marriages have taken place during the last century in St. George's Chapel, which is a richly-endowed royal peculiar, served by a dean, a college of canons and minor clerics, and a staff of highly-trained choristers. The chapel is the headquarters of the Knights of the Garter (established by Edward III), for whom a special prayer is said at every service held within its walls.
D.O. HUNTER-BLAIR
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Winifred Maxwell
Countess of Nithsdale, d. at Rome, May, 1749. She was the daughter of William, first Marquis of Powis, who followed James II into exile. She is famous in history for the heroic deliverance of her husband from the Tower on 23 Feb., 1716. Her married life was passed chiefly at the family seat of Terregles, and here she received the fatal news of her husband's defeat at Preston. After concealing the family papers in a spot still pointed out, she hastened to London to intercede for her husband, having little hope however, for, to use her own words: "A Catholic upon the borders and one who had a great following and whose family had ever upon all occasions stuck to the royal family, could not look for mercy". And so it proved; even her personal appeal to George I was disregarded, and Lord Nithsdale was to owe his safety to her alone. With great courage and ingenuity she contrived his escape from the Tower in female dress -- on the eve of the day appointed for his execution, according to Lady Cowper's "Diary," 1st ed., p. 85, a reprieve was signed for Lord Nithsdale on the very night of his escape -- and after concealing him in London and arranging for his journey to France, this heroic lady returned again to Scotland to secure the family papers which she knew would be of vital importance to her son. In fact her zeal made Lady Nithsdale's position a hazardous one, and King George declared she had done him "more mischief than any woman in Christendom". As soon as she was able she joined Lord Nithsdale abroad and they spent their long exile in Rome, where she survived her husband for about five years. The autograph letter in which Lady Nithsdale gives the account of her husband's escape, and the brown cloak worn by him on the occasion, are now in possession of the Duchess of Norfolk, who represents the Nithsdales in the female line.
FRASER, Book of Caerlareroch (Edinburgh, 1873); PAUL, The Scots Peerage (Edinburgh, 1909), VI; MAXWELL SCOTT, The Making of Abbotsford and Incidents in Scottish History (London, 1897).
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Winnebago Indians
A tribe of Siouan stock closely related in speech to the Iowa, Missouri, and Oto, and more remotely to the Dakota and Ponca. The name Winnebago signifies "filthy water" (Chippewa, winipeg), and was originally applied to the lake near which the tribe was living in the seventeenth century. They called themselves Horogi, "fish-eaters", or Hochungarra, "trout nation". The first white man to visit them was Nicollet, who found them by the shores of Green Bay, Wisconsin, in 1634, surrounded by the Sauk and Foxes and the Menominee, Algonquin tribes. They are referred to, but not by the name of Winnebago, by the Jesuits in 1636. On the west they were then in contact with their kindred Iowa; their art and culture was influenced by the neighbouring Siouan and Algonquin, but they were not much more advanced in warfare than the generality of the Dakota. Tribal traditions say they had resided at Red Banks, Lake Michigan, before coming to Green Bay, and the Jesuit relation of 1671 states that they had previously been defeated and captured by the Illinois, but had been later given their liberty. The Jesuits Allouez and Dablon spent the winter of 1669-70 among them. In the first half of the eighteenth century they were friendly towards the French, with whom they carried on commerce, and were slow to form an alliance with the English on the downfall of the French colonial power. Eventually, however, they proved their loyalty to them, especially during the War of Independence and the War of 1812. By the treaties of 1825 and 1832 they were granted a reservation on the Mississippi north of the River Iowa in exchange for their lands south of the Wisconsin and Fox Rivers; in 1846 they were transferred to Minnesota and in 1856 were at Blue Earth, but were removed again owing to the Sioux war, and finally sent to the Omaha lands in Nebraska. In 1886 the tribe numbered 2152, and in 1910 had increased to 2333, of whom 1063 were in Nebraska and 12270 in Wisconsin, whither many returned from the reservation. The Winnebago lived in wigwams with rush-mat coverings; they were not advanced in agriculture, but lived chiefly on fish, wild rice, and game, and obtained sugar from the maple tree.
The religious belief of the Winnebago resembled those of the Dakota and central Algonquins, their chief deity being the Manuna or earth-maker. Their mythology is chiefly Siouan, and relates in particular to five individuals created by Manuna to free the world from evil spirits and giants. The Winnebago had a tradition of the Deluge; their paradise was in the skies, and the Milky Way they believed to be the path by which those who died journeyed to heaven. The tribe have two great ceremonies. The Mankani or medicine dance, which takes place in summer and is performed by the members of the secret society, has for its object the prolongation of life and the inspiration of virtues. The latter is accomplished by the "shooting" ceremony, that is the pretended shooting of a shell in an otter-skin bag into the body of the candidate for initiation. The other feast, Wagigo, takes place in winter, and is intended to increase the martial spirit of the tribe by propitiating all their deities with offerings of food and deerskins. Little is known of various other minor dances, such as the Snake, Ghost, and Grizzly-Bear. The Winnebago had twelve clans, four in the Air division, eight in the Earth division. Generally an Air individual had to marry an Earth, and vice-versa. The lodge of the Thunderbird, and Air clan, possessed the right of sanctuary; while that of the Bear, an Earth clan, was the war and punishment lodge.
RADIN in Amer. Anthrop., XII (Washington, 1910); IDEM, Handbook of American Indians (Washington, 1910); Enciclopedai Hispano-Americana.
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Wipo
(WIPPO).
Apparently a native of Burgundy, lived in the first half of the eleventh century. He was chaplain to Emperor Konrad II, whose biography he wrote in chronicle form, "Gesta Chuonradi II imperatoris", and presented to Konrad's son, Henry III, in 1046 not long after the latter was crowned. Wipo fully understands his subject, is fresh and animated, and, though affectionate, not a mere eulogist or a flatterer, for he sees Konrad's failings clearly. But he does not fully grasp the general conditions of the age, especially the emperor's manifold relations to the ruling princes and the Church. His style is simple and fluent, and his language well-chosen. Among his extant writings are the maxims, "Proverbia" (1027 or 1028), and "Tetralogus Heinrici" in rhymed hexameters. Presented to Emperor Henry in 1041. It is a eulogy of the emperor mixed with earnest exhortations, emphasizing that right and law are the real foundations of the throne. He wrote the beautiful Easter sequence, "Victimae paschali laudes", and a touching lament in Latin on Konrad's death. The best edition of his works is that of Breslau, "Wiponis Gesta Chuonradi II ceteraque quae supersunt opera" (Hanover, 1878; German tr. by Pfluger, Berlin, 1877; by Wattenbach, Leipzig, 1892).
POTTHAST, Bibl. hist., II (Berlin, 1896), 1118 sq.; WATTENBACH, Deutschlands Geschichtsquellen, II (Berlin, 1894), 10-16.
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Wisconsin
Known as the "Badger State", admitted to the Union on 29 May, 1848, the seventeenth state admitted, after the original thirteen. It is bounded on the east by Lake Michigan, on the north by the upper Peninsula of the State of Michigan and by Lake Superior, on the west by Minnesota and St. Croix Rivers, and on the south by Illinois. It lies between 42°30' and 47°3' N. lat., and between 86°49' and 92°54' W. long. Its greatest length from north to south is about 300 miles, and its greatest breadth from east to west about 250 miles.
PHYSICAL FEATURES
Its surface is rolling in character, and it forms, with the upper Peninsula of Michigan, a sort of plateau between the lakes and rivers which bound it on the east, north, and west. The levels range from about 600 feet to nearly 2000 feet above the sea, and the natural grade divides the state into two great drainage basins. The state, including the Apostle Islands in Lake Superior, Washington Island and a number of small island at the entrance to Green Bay, has a total area of 56,066 square miles, of which 810 are water surface. Its long boundary upon Lake Michigan and the indentation formed by Green Bay give it many advantages in respect to the marine traffic, which is growing to such enormous proportions upon the Great Lakes; and it possesses much water power, capable of extended development. Lakes of great natural beauty are numerous throughout the state. The population in 1890 was 1,686,880, exclusive of 6450 persons specially enumerated; in 1900 it had grown to 2,069,042; and in 1910 it was 2,333,860 or 42.2 persons to the square mile. Thus, the increase of population from 1890 to 1900 was between 22 and 23 per cent., while the increase from 1900 to 1910 was between 12 and 13 percent.
RESOURCES
Wisconsin ranks high in agriculture, hay and grain being the most important crops, and oats and Indian corn the largest cereal crops, together with a large production of barley, rye, buckwheat, potatoes, and sugar beets. In the southern part of the state large cranberry marshes are to be found. There are extensive apple orchards, and other orchards are being successfully developed. The dairy industry is very important, the production of milk, cheese, and butter being large and of great value. In 1910 there were in the state: 2,587,000 neat cattle (including 1,506,000 milk cows), 669,000 horses, 1,034,000 sheep, and 1,651,000 swine. Up to 1908 the state was the chief source of the white pine supply, and has always produced red pine, hemlock, and white spruce in large quantities. The forests are still considerable, in spite of heavy losses through forest fires. The state forest reserve, which is managed by the State Board of Forestry, exceed 250,000 acres. As a great manufacturing state, the value of the output increased from $9,293,068 in 1850 to $360,818,942 in 1900 and to $590,306,000 in 1909. The most important articles are lumber, paper and wood pulp, cheese, butter, and condensed milk, steel products, leather, beer, flour, meat, agricultural implements, carriages and wagons, and clothing. Great quantities of iron ore, zinc, and lead are mined; granite, limestone, and sandstone are quarried, and cream-coloured brick is manufactured extensively from deposits of clay along the shores of Lake Michigan.
COMMUNICATION
The railroad system is well developed and subject to regulation, as to prices and accommodations, by a state commission. In 1909 the railroads of the state covered 7512 miles. The marine traffic is very large, and the natural harbours along Lake Michigan are gradually being developed. Grain, flour, lumber, and iron ore are extensively exported by water, and immense cargoes of coal are returned from the east. Milwaukee is the only port of entry in the state. Its imports in 1909 were $4,493,635 and its exports $244,890.
HISTORY
French Dominion
The first French form of the name Wisconsin was Misconsing, which gradually developed into Oisconsin. When English became the language of the territory, the spelling was changed and finally the present form was adopted officially. Wisconsin formed part of the vast New World, to which Spain made a general claim under the name of Florida, but no Spaniard appears to have come within hundreds of miles of the present state boundaries. In 1608 Quebec was founded as the capital of New France, and the French missionaries and fur-traders pushed westward into the wilderness, New France claiming by virtue of discovery the whole great inland water system. It was not until 1634, however, that Nicolet, an interpreter, who had lived with the Huron Indians, was sent by Champlain, Governor of New France, into what we call the Northwest. He landed, in what is now Wisconsin, somewhere upon the shores of Green Bay, and was welcomed as a god by the Indians. Twenty years later two French fur-traders, Radisson and Groseilliers, wintered near Green Bay, and in the spring of 1655 ascended the Fox River, crossed to the Wisconsin River, and some time the following year explored the shores of Lake Superior and returned to Quebec. Three years later, with other fur-traders and accompanied by friendly Indians, they were again on Lake Superior, where they heard rumours of copper mines and somewhere on the southern shore they built a rough fort. On this expedition they wandered as far west as Minnesota, and ultimately returned in safety to Canada. The Jesuit missionaries had gained a foothold among the Huron Indians in Ontario, and when, after a disastrous war with the Iroquois, the Hurons fled to northern Wisconsin, they were followed in 1660 by Father Menard. The following spring the missionary, with one white companion, visited the Huron villages on the Chippewa and Black Rivers, crossed to the Wisconsin River, and descended it for some distance, where at a portage Father Menard disappeared and was never again heard of. In 1665 his place was taken by Father Allouez, who instructed the roving Indians of various tribes, which had been scattered by the Iroquois, and in 1669 he was relieved by Father Marquette, whose zeal and the labours and romance attaching to whose ventures have connected his name indissolubly with the history of this part of the country. In 1666 Perrot, a fur-trader, had visited the tribes near Green Bay and persuaded the Potawatomi to send a delegation to Montreal to see the Governor of New France. Father Allouez in 1669 was again in the vicinity of Green Bay, where he wintered. In the early spring he visited various Indian villages, returning in the late spring to Sault Ste Marie, but coming back in the same autumn with Father Dablon, when several missions were founded. In 1671 the representative of New France at Sault Ste Marie took formal possession of the Northwest in the name of the King of France. The following year Father Allouez and Father André worked at the extension of the missions.
In 1673 Father Marquette began his wanderings. He and Jolliet entered Green Bay, passed up the Fox River, portaged to the Wisconsin River, followed the latter to its mouth, went down the Mississippi to the mouth of the Arkansas, and here planted a cross and started to retrace their way. They went up the Mississippi River and the Illinois River to the site of the present city of Chicago, where they portaged to Lake Michigan, and arrived safely in September at the mission which Father Allouez had built at De Pere, and in their journey encountered many Indians of the more southerly tribes. The following year Marquette with two assistants set out to establish a mission among the Illinois tribes. From Green Bay they portaged to Lake Michigan and travelled in canoes to the mouth of the Chicago River, where they wintered, and resuming their journey in the spring they went as far as the site of the present city of Peoria. Then Father Marquette, stricken with a mortal illness, turned northwards again, but died on the journey (19 May, 1675). Meantime Father Allouez and Fathers Andre' and Silvy continued their missionary work around Green Bay, and in 1677 Father Albanel arrived at De Pere as superior of the missions in that part of the world. The same year Father Allouez went south to the Illinois. In the two following years Duluth explored the western end of Lake Superior and discovered a new route to the Mississippi; in 1679 LaSalle, who had received from the King of France a monopoly of the western fur trade, arrived at Green bay in the first sailing vessel ever seen on the Great Lakes. This vessel went back loaded with furs, while La Salle and a strong party came south on the west shore of Lake Michigan in canoes, despite the wild weather, and made a landing in Milwaukee Bay, finally proceeding to the Illinois country. Hence Father Hennepin, a Recollect friar, with two companions explored the Upper Mississippi and were taken prisoners by the Sioux, ultimately to be rescued, however, by Duluth, who with them crossed by the route of the Wisconsin and Fox Rivers to De Pere, and in 1683 defended that mission against an attack by the Iroquois. The meeting out of justice to the Indians, who had murdered Frenchmen, made Lake Superior safe for French traders.
In 1685 Perrot became commandant of the west; he established trading posts on the Mississippi, and, in 1690, discovered the lead mines in south-western Wisconsin, which were destined to have such an important effect upon the development of the district. The route from Green Bay by the Fox and Wisconsin Rivers had become the most travelled, but the wars between the Indians had rendered this route unsafe, and in 1693 Frontenac ordered Le Sueur to keep open the route from Lake Superior to the Mississippi. In 1696, however, licences for fur trading were revoked, western outposts were recalled, and the forts abandoned. In 1698 Father Buisson de St. Cosme came south along the western shore of Lake Michigan to the Chicago portage, visiting on the way an Indian village near the present site of Sheboygan, and stopping also at Milwaukee and at the site of the present city of Racine. Two years later Le Sueur, with a party of miners from France, went up the Mississippi to examine various lead deposits, among others those of Wisconsin. In 1701 peace was made between the Iroquois and the north-western tribes, a large number of Indians from Wisconsin attending the council at Montreal, and in 1702 the trader, St-Denis, paid the Fox Indians liberally to allow his trading canoes to reach the Mississippi once more over the Fox-Wisconsin route, which had been for some years untravelled by white men. But a few years later, the Indian wars recurring, the trade routes became again unsafe. In 1716 La Porte, having been ordered to conduct a campaign against the hostile Indians, arrived at Green Bay with 800 men, and shortly afterwards peace was concluded and hostages given. In 1718 it was reported that there was a settlement of French traders at Green Bay, where a fort had been built. In 1727 a fort was built on Lake Pepin in order to split the alliance of Indian tribes in this neighbourhood and furnish a basis for a further advance westward, but in the following year this was abandoned, and it was not until 1731 that the Fox tribe, after years of warfare, was broken and to a great extent dispersed. In 1738 Louis Denis, Sieur de la Ronde, secured a permit to work the Lake Superior copper mines, and shortly thereafter lead mining was inaugurated in south-western Wisconsin. Fur trading continued on a large scale (on co-partnership being said to have cleared 100,000 livres per year from the Wisconsin fur trade alone), and gradually the various Indian tribes were reconciled to each other under French influence. Wisconsin Indians took part in Braddock's defeat, in the siege of Fort William Henry, and in the defence of Quebec, and in 1760 dispatched a party to the defence of Montreal, but retired before its fall.
British Dominion
Upon the fall of New France Wisconsin became British territory and was under military authority. In 1761 a British detachment took over the old French fort at Green Bay and garrisoned it, and British traders began to come in from Albany. In 1763 the formal cession took place; this was quickly followed by the conspiracy of Pontiac. The Wisconsin Indians, however, were divided in sentiment, but upon the whole were friendly to the British, although the fall of Mackinac rendered necessary the evacuation of Green Bay. In 1774 Wisconsin was annexed to the Province of Quebec. During the war for Independence Wisconsin Indians assisted the British, and a punitive expedition sent out by the Americans reached the south-western part of Wisconsin. In 1783 the Treaty of Paris was concluded, ceding to the United States all British territory east of the Mississippi.
American Dominion
It was not, however, until 1796 that the British finally evacuated their military posts on the Upper Lakes, and during this period Wisconsin was practically controlled by British fur-trading companies. Massachusetts, Connecticut, and Virginia claimed territorial rights over Wisconsin, but subsequently ceded their claims to the Federal Government for the formation of the great Northwest Territory, a national domain out of which new states were to be carved. In 1800 the Northwest Territory was cut in two and Wisconsin became a part of the western division, known as Indiana Territory. In 1809 the State of Indiana was carved out of the territory of that name, and the remaining part, including Wisconsin, became Illinois Territory. In 1818 the State of Illinois was carved out of that territory and the balance, including Wisconsin, became Michigan Territory. In 1836 Wisconsin Territory was created, including the present states of Minnesota and Iowa and a great part of North Dakota and South Dakota. In 1838 the Territory of Iowa was formed out of a part of Wisconsin Territory. In 1848 Wisconsin was admitted as a state, reduced to the present boundaries, the rest of that domain becoming the Territory of Minnesota. Meanwhile, Dubuque had visited Prairie du Chien and obtained permission of the Fox Indians to work the lead mines. Settlers had come in; Indian outbreaks had been suppressed; the war of 1812 had come and gone, and Fort Shelby, the first American post in Wisconsin, at Prairie du Chien, had been captured and later abandoned by the British; the Indians had renewed their allegiance to the United States, the fur-trade had been restricted to American citizens, Astor's American Fur Company had operated in Wisconsin, and Government fur-trading factories had been established a Green Bay and Prairie du Chien. The first school in Wisconsin was opened at Green Bay in 1817. In 1818 Solomon Juneau arrived at Milwaukee, bought out the trading post of his father-in- law, and began the work which has caused him to be considered the founder of the metropolis of the state. The land claims of the French settlers were adjusted, and in 1821 the first steamer on the Upper Lakes appeared in Lake Michigan. In 1822 the Government fur- trading factory system was abolished, and in the same year the rush of speculators to the lead mines in south-western Wisconsin began. In 1832 occurred the Black Hawk War, which, strange to say, appeared to advertise Wisconsin in the east, and increased immigration to its borders. In 1833 Milwaukee was platted, and the first newspaper in Wisconsin was established at Green Bay. In 1846, the people having voted in favour of a state Government and the enabling act having been passed, the first Constitutional Convention opened at Madison, but in April of the following year the suggested Constitution was rejected by popular vote. In December, 1847, the second Constitutional convention gathered, and on 13 March, 1848, the second Constitution was adopted by the people and Wisconsin admitted into the Union under Act of Congress, 29 May. The population was then about 220,000. In 1848, owing to the revolutionary troubles in Europe, there flowed into Milwaukee and the eastern counties of the state a very large German immigration. These immigrants and their descendants have done much to colour the character and habits of the community. There has been a considerable Irish immigration, followed by a great Polish immigration; of later years Italians and Slavs have come in large numbers.
In 1854 at Ripon the Republican party was organized, and in the same year a fugitive slave, named Glover, was arrested at Racine and was rescued from the Milwaukee jail by a mob. Sherman M. Booth, a fiery Abolitionist, was arrested for complicity in the rescue and the Supreme Court of the state discharge him, deciding that the Fugitive Slave law of 1850 was void. This decision was afterwards reversed by the Supreme Court of the United State, and Booth was re-arrested, but was pardoned by President Buchanan. In 1856 occurred the famous quo warranto proceeding, by which Barstow, the Democratic nominee, was ousted from the office of governor by Bashford, the Republican candidate. Wisconsin played a prominent part in the Civil War, furnishing over 90,000 troops, of whom nearly 11,000 lost their lives. The famous "Iron Brigade" was composed chiefly of Wisconsin troops, commanded by a Wisconsin officer. In 1869 began the agitation for the regulation of railway rates, and in 1874 the so-called Potter Law was passed which limited freight and passenger charges and which was upheld as constitutional by the Supreme Court of the state. Feeling ran very high and two years later that law was repealed. In 1885 iron ore of an excellent grade was discovered in the Gogebic Range and a great boom began. In 1889 the Legislature passed an Act, known as the Bennett Law, which required compulsory education in the English language. This Act contained some very objectionable features, which caused much indignation among the foreign-speaking citizens, and generally among Catholics and Lutherans, who considered it an attack on the parochial schools. The Lutheran authorities denounced it, and it was vigorously opposed by Archbishop Heiss of Milwaukee, Bishop Flasch of Racine, and Bishop Katzer of Green Bay. During the agitation which followed, the first two bishops died and the burden of the closing stages of the fight fell upon Bishop Katzer's shoulders. The Democrats took up the issue, demanding the repeal of the law, and the state campaign of 1890 was marked by exceeding bitterness. The Democrats carried the state by 30,000 plurality, and the law was immediately repealed.
In 1890 was decided the famous Edgerton Bible case, in which the Supreme Court of the state held that Bible reading in the public school schools is sectarian instruction and, therefore, violative of the Constitution. In 1892 the Supreme Court nullified the gerrymander passed by the Democratic Legislature, and in 1893 required former state treasurers or their bondsmen to refund the interest which such treasurers had received on state moneys, deposited by them in banks. In the Spanish-American War Wisconsin sent over 5000 men to the front. The leading feature of the history of the last ten years in Wisconsin has been the so-called progressive movement in which this state has taken the lead. Much experimental legislation has been passed and several state commissions, with very extensive powers, have been created. Officials have been forbidden to receive railway passes, the system of taxing railways has been changed from a license to an ad valorem system, the primary election law, inheritance tax law, Workmen's Compensation law, and Income Tax law have been passed, the law of Apprenticeship has been thoroughly revised and modernized, a Civil Service Act has been passed, a railway commission created with power to regulate rates, a State Board of Forestry organized, cities have been authorized to establish a commission form of government, child labour and the labour of women have been regulated, and factory inspection provided for. At present (1912) the state is much divided between those who wish to carry this class of legislation still farther and those who think that it has already been carried too far for the prosperity of the community.
EDUCATION
The state educational system consists of a state university, normal schools, high schools, and common schools. The university, situated at Madison, the capital of the state, was provided for by Act of territorial legislature in 1836, but nothing further was done until after Wisconsin was admitted to statehood in 1848, when, in accordance with the new Constitution, the Legislature provided for the establishment of a university to be governed by a board of regents. Meantime, Congress had authorized the secretary of the treasury to set aside two townships within the territory of Wisconsin for the use and support of a university and the title to these lands vested in the state upon its admission to the Union. The state Constitution provided for the sale of these lands from time to time for the establishment of a university fund. In 1854 Congress made a further grant of lands to be sold for the benefit of the university. The income of the fund proving, however, insufficient, the capital was drawn upon, and ultimately the state began to make direct appropriations. The university is now supported partly by the income of such Federal grants, partly by taxation, partly by fees of students, and to a small extent by private gifts. It includes a college of letters and science, a college of engineering, a law school, a college of agriculture, a medical school, a college of music, an observatory, and a university extension division. The grant total of students, given in the bulletin for May, 1911, is 5538, in the charge of several hundred professors and assistants. The state appropriations for the biennium ending 30 June, 1910, were $2,371,593, while other sources of income, including over $700,000 from students' fees, etc., brought the grant total of university receipts for that biennium up to $3,293,445.73. The total expenditure by the state for educational purposes for 1910 was $13,126,359.06, of which upwards of $10,6000,000 was expended for common schools, high schools, and graded schools. School attendance for children between seven and fourteen years of age who live within two miles of school by the nearest travelled public highway is compulsory. There are twenty-two day schools for the deaf, and in 1909, out of 285 high schools, twenty-eight were township high schools. The state normal schools are supported to some extent by the interest of an endowment created by the sale of swamp and overflowed lands, and as to the balance by an annual state tax. A state library commission maintains circulating free public libraries comprising more than 40,000 volumes. The total enrollment in public schools for 1909-10 exceeded 460,000, accommodated in 7769 school houses and taught by 14,729 teachers. Educational institutions of collegiate rank are: Beloit College (1846); Carroll College (1846), Waukesha; Lawrence College (1847, Appleton; Concordia College (1881); Marquette University (1864) and Milwaukie-Downer College (1895) for women; Milton College (1867), Milton; North- western University (1865), Watertown; Ripon College (1851), Ripon; Wayland University (1855), Beaver Dam; and the following Catholic schools: St. Clara Academy (1847), Sinsiniwa; St. Francis Seminary, St. Francis; and St. Lawrence College, Mt. Calvary. There are also many private academic and trade or technical schools and six industrial schools for Indians. Religious statistics show that in 1906 the Catholic Church had 505,264 members, the variousLutheran bodies 284,286, the Methodist bodies 57,473, the Congregationalists 26,163, and the Baptists 21,716.
The Catholic Church maintains a large number of parochial schools and some high schools and academies. Marquette University in Milwaukee (the metropolis of the state), under the control of the Jesuits, has affiliated to itself various educational institutions in that city and has in all its departments about 2000 students. It is estimated that there are over 65,000 children in the Catholic parochial schools of the state. There is a numerous attendance at Lutheran parochial schools. At St. Francis, near Milwaukee, is situated the provincial seminary for the education of priests, with upwards of 150 students in philosophy and theology. Catholic charities are numerous and generously supported. The liberal laws of the state permit the organization by private individuals of industrial schools and home-finding associations. Thus the Sisters of the Good Shepherd in Milwaukee control two corporations, one of which is organized under the industrial school statutes and receives on commitment by the courts numerous incorrigible girls. The home-finding societies receive dependent children on commitment by the courts, and thereupon become the guardians of such children and may consent to their adoption. The Catholic infant asylums house about 500 infants and the orphan asylums nearly 1000 children. The new Saint Mary's Hospital in Milwaukee, conducted by the Sisters of Charity, is one of the largest and finest hospitals in the Northwest, and its work is, to a great extent, purely charitable work.
LEGISLATION
Wisconsin is a code state. The laws have been several times revised, the latest complete revision being in 1898; since which time there has been much legislation of a so-called progressive nature. Certain public service corporations and the life-insurance companies pay taxes or license fees directly to the state in lieu of other taxes. All public service corporations are under the control of a state commission, and since the amendments of 1911 their bonds must be approved by that commission. A Workmen's Compensation Law, compulsory as to the dealing of state and municipalities with their employees, voluntary as to the dealings of private employers with their employees, was passed in 1911, and has been held constitutional, except as to some minor details left for future determination. There are stringent laws concerning factory inspection, apprenticeship, and the labour of women and children, administered by a state commission. A graduated Income Tax Law, exempting moneys and credits from direct taxation, passed in 1911, has been held constitutional per se, though many provisions contained in it have been left for future determination. State, county, and municipal officers are nominated at primary elections, and the Corrupt Practices Act of 1911 rigidly limits the expenditures by candidates and on their behalf, forbids the employment of workers at the election booths on election day, and requires that all political advertisements inserted in newspapers shall embody a statement as to authorship and price paid. Below the Supreme Court, whose members are elected for terms of ten yeas, are the circuit courts, whose judges are elected for terms of six years, the circuit courts being vested with the full jurisdiction of the common law. The county courts of the state handle probate matters and deal with the commitment of the insane and certain special subjects and in some counties have a limited civil jurisdiction; and from the county courts appeals lie to the circuit courts, where matters are tried de novo. Special courts having jurisdiction in criminal matters are created from time to time by act of Legislature, and justice courts exist under the Constitution, having civil jurisdiction up to $200 and certain criminal jurisdiction. An attempt was recently made to drive the justice courts out of Milwaukee County without constitutional amendment, by the creation of a so-called Civil Court of limited jurisdiction, from which appeals lie (as they do from justice courts) to the circuit court.
Laws Directly Affecting Religion
Freedom of worship is guaranteed by Article I, Sections 18 and 19, of the Constitution of the state, as follows: "The right of every man to worship Almighty God according to the dictates of his own conscience shall never be infringed; nor shall any man be compelled to attend, erect, or support any place of worship, or to maintain any ministry, against consent; nor shall any control of, or interference with, the rights of conscience be permitted, or any preference be given by law to any religious establishments or modes of worship, nor shall any money be drawn from the treasury for the benefit of religious societies, or religious or theological seminaries."
"No religious test shall ever be required as a qualification for any office of public trust under the state, and no person shall be rendered incompetent to give evidence in any court of law or equity in consequence of his opinions on the subject of religion." Sunday is a legal holiday and upon that day saloons are to be closed (a law not enforced). Barber shops, warehouses, and workhouses are also to be closed on Sunday, except for works of charity or necessity. The law permits affirmation subject to the pains and penalties of perjury in lieu of an oath. The seal of confession is protected by statute, Sec. 4074, Statutes of 1898: "A clergyman or other minister of any religion shall not be allowed to disclose a confession made to him in his professional character, in the course of discipline enjoined by the rules or practice of the religious body to which he belongs, without consent thereto by the party confessing."
A very recent decision (June, 1912) by the Supreme Court of the state, however, holds that one of the session laws destroys the rule of confidence between physician and patient, in regard to two matters concerning which the physician may be compelled to testify; and since the statutes protecting the seal of confession and the confidential character of communications between husband and wife, and lawyer and client are of the same nature, it may be doubted whether the seal of confession is now preserved as to those two matters by the statute thus changed and construed. The decision was rendered by a divided court, the dissenting opinion vigorously asserting that the law thus laid down would break the seal of the confessional and cause the imprisonment of priests for refusal to answer such questions.
Laws Affecting Religious Work
There are special provisions concerning the incorporation of Catholic churches. The bishop of each diocese is declared the only trustee of each church in his diocese, and he may cause any congregation to be incorporated by adding four more members as trustees. The bishop himself, the vicar-general of the diocese, the pastor of the congregation, and two laymen, to be elected by the congregation, are to constitute the five trustees of the corporation. Such corporations are given extensive powers as to acquiring and disposing of real estate and in general as to the management of their affairs. The bishop, vicar-general, and pastor remain trustees ex officio and their successors take their places. The laymen are elected for terms of two years. The bishop is president, the pastor vice-president, and the laymen are to serve as treasurer and secretary. In case of the dissolution of the corporation, its property is to vest in the bishop of the diocese. Personal property owned by any religious or benevolent association, used exclusively for the purposes of such association, and its real property, if not leased or not otherwise used for pecuniary profit, necessary for the location and convenience of its buildings and embracing the same but not exceeding ten acres, and the lands reserved for the grounds of a chartered college or university not exceeding forty acres and parsonages whether of local churches or districts and whether occupied permanently or tented for the benefit of the pastors, are exempt from taxation. The statute exempts "Ministers of the Gospel or of any religious society" from jury service.
Marriage
Marriage is declared to be a civil contract. Marriage licenses are required under penalty of the imposition of a fine on any person performing a marriage without the licence, but the lack of a licence apparently does not invalidate the marriage itself. Married women are given extensive property rights, and a married woman may convey, bequeath, and devise her separate estate without consent of her husband. He is, however, entitled to her services, and, with certain exceptions, her earnings belong to him. In case of the husband's death intestate, the wife has the right to his homestead not exceeding $5000 in value, net, during widowhood; her dower, consisting of one-third of the net rents and profits of the real estate, for life; and a child's share of his personalty, in addition to certain special provisions and the right to an allowance during the settlement of the estate. In case no issue is born of a marriage, husband and wife inherit from each other in case of intestacy; where issue is born alive he has an estate by courtesy in case of her intestacy; but the wife, by will, may cut her husband off entirely, whereas the provisions for the wife are reserved to her in case she elects not to take under her husband's will, or is not provided for therein; with the one exception that, in case of a husband's death testate and his widow's election to take under the law, her share of his personality shall not exceed one-third. A woman attains her majority at the age of twenty-one, but the guardianship of her person is transferred to her husband if she marries while a minor; and if she marries when over eighteen and under twenty-one, the court having jurisdiction may in its discretion terminate the guardianship of her property and turn the same over to her. Marriage may be contracted by males of eighteen and females of fifteen, but no marriage licence will be issued to a male under twenty-one, or a female under eighteen without the consent of parent or guardian, unless such party has been previously married. The judges may grant dispensations from the licence law. Marriage may be annulled for various causes existing at the time of marriage, namely:
1. incurable impotency, of which plaintiff was ignorant at the time of the marriage;
2. consanguinity or affinity, when the parties are nearer of kin than first cousins, computed according to the rules of the civil law, whether of the half or of the whole blood, provided that, when such marriage has not been annulled during the lifetime of the parties, the validity shall not be inquired into after the death of either party;
3. when either party has another spouse living;
4. when fraud, force, or coercion has been used; at the suit of the injured party, unless confirmed by his or her subsequent act;
5. insanity, idiocy, or such want of understanding as renders either party incapable of consenting, at the suit of the other, or of a guardian of the non compos, or at his own suit upon regaining reason, unless after regaining reason he has confirmed the marriage, provided that the party compos mentis, being the applicant, shall have been ignorant of the other's mental condition and shall not have confirmed it subsequent to such person regaining reason;
6. at the suit of the wife, when she was under the age of sixteen at the time of the marriage, unless she has confirmed the marriage after arriving at such age;
7. at the suit of the husband when he was under eighteen at the time of the marriage unless he has confirmed it after arriving at such age.
Divorce
Divorce is absolute or limited. Absolute divorce may be granted for any of the following causes:
1. adultery;
2. impotency;
3. when either party, subsequent to the marriage, has been sentenced to imprisonment for three years or more and no pardon shall restore such party to conjugal rights;
4. for wilful desertion for one year next preceding the commencement of the action;
5. for cruel and inhuman treatment of the wife by the husband, or the husband by the wife or when the wife is given to intoxication;
6. when the husband or wife has been an habitual drunkard for one year immediately preceding the commencement of the action;
7. whenever there has been a voluntary separation for five years next preceding the commencement of the action.
ipso facto, and no subsequent pardon restores the felon to his marital rights.
Sale of Liquor
Local option prevails in Wisconsin. There is a Sunday closing law which is not enforced. No saloon may be located within 300 feet of a church or school house, or within one mile of a hospital for the insane; a recent law restricts the number of saloons in each community and makes it unlawful to open saloons in certain new localities without the consent of a specified percentage of the neighbors.
Prisons and Reformatories
The state prison is located at Waupun, and there are several reform schools conducted or subsidized by the state. In Milwaukee a juvenile court has been established, before which are brought delinquent children, as well as dependent children, and in many instances delinquent children have been placed upon probation with good results. In the criminal courts the probation system has recently been introduced, particularly for the benefit of first offenders, and while it is too early to tell what the results will be, the prospects are very hopeful.
Wills and Testaments
A will (except a noncupative will) must be in writing, signed by the testator, and published and declared in the presence of at least two attesting witnesses who must sign in the presence of the testator and in the presence of each other; but beneficial devises, legacies, and gifts given to an attesting witness or to the husband or wife of an attesting witness are void unless there are two other competent witnesses to the will, provided that if such witness or the husband or wife of such witness would have been entitled to a share of the estate were the will not established; then such share, or so much thereof as will not exceed the legacy or bequest made in the will, shall be saved to him. No particular form of attestation is required. The power of alienating real estate may not be suspended for more than two lives in being and twenty-one years thereafter, except when granted to (a) a literary or charitable corporation organized under the laws of Wisconsin for its sole use and benefit; (b) a cemetery corporation, association, or society, or when granted (c ) as a contingent remainder in fee on certain conditions; but there is no statute against perpetuities in personal property. There are no other restrictions upon the manner in which a woman may dispose of her estate by will, and the only other restrictions upon a man's right of disposition are the privileges reserved to his wife as specified above. Devises and bequests to charitable corporations organized under the laws of Wisconsin are except from inheritance tax, but such a disposition to foreign charities receives only the exemption and is subject to the same tax as though left to an individual, a stranger to the blood of the testator.
Cemeteries
Cemeteries may be owned by cemetery associations, churches, or individuals. If owned by such associations any lot therein is, after one interment, inalienable, without the consent of a majority of the trustees, and on the death of the owner descends to his heirs. In some cases an absolute deed to a lot in a Catholic cemetery is refused, and simply a certificate is issued giving certain rights to the holder of it.
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Witchcraft
It is not easy to draw a clear distinction between magic and witchcraft. Both are concerned with the producing of effects beyond the natural powers of man by agencies other than the Divine (cf. OCCULT ART, OCCULTISM). But in witchcraft, as commonly understood, there is involved the idea of a diabolical pact or at least an appeal to the intervention of the spirits of evil. In such cases this supernatural aid is usually invoked either to compass the death of some obnoxious person, or to awaken the passion of love in those who are the objects of desire, or to call up the dead, or to bring calamity or impotence upon enemies, rivals, and fancied oppressors. This is not an exhaustive enumeration, but these represent some of the principal purposes that witchcraft has been made to serve at nearly all periods of the world's history.
In the traditional belief, not only of the dark ages, but of post-Reformation times, the witches or wizards addicted to such practices entered into a compact with Satan, adjured Christ and the Sacraments, observed "the witches' sabbath" — performing infernal rites which often took the shape of a parody of the Mass or the offices of the Church — paid Divine honour to the Prince of Darkness, and in return received from him preternatural powers, such as those of riding through the air on a broomstick, assuming different shapes at will, and tormenting their chosen victims, while an imp or "familiar spirit" was placed at their disposal, able and willing to perform any service that might be needed to further their nefarious purposes.
The belief in witchcraft and its practice seem to have existed among all primitive peoples. Both in ancient Egypt and in Babylonia it played a conspicuous part, as existing records plainly show. It will be sufficient to quote a short section from the recently recovered Code of Hammurabi (about 2000 B.C.). It is there prescribed,
If a man has laid a charge of witchcraft and has not justified it, he upon whom the witchcraft is laid shall go to the holy river; he shall plunge into the holy river and if the holy river overcome him, he who accused him shall take to himself his house.
In the Holy Scripture references to witchcraft are frequent, and the strong condemnations of such practices which we read there do not seem to be based so much upon the supposition of fraud as upon the "abomination" of the magic in itself. (See Deuteronomy 18:11-12; Exodus 22:18, "wizards thou shalt not suffer to live" — A.V. "Thou shalt not suffer a witch to live".) The whole narrative of Saul's visit to the witch of Endor (I Kings 28) implies the reality of the witch's evocation of the shade of Samuel; and from Leviticus 20:27: "A man or woman in whom there is a pythonical or divining spirit, dying let them die: they shall stone them: Their blood be upon them", we should naturally infer that the divining spirit was not a mere imposture. The prohibitions of sorcery in the New Testament leave the same impression (Galatians 5:20, compared with Apocalypse 21:8; 22:15; and Acts 8:9; 13:6). Supposing that the belief in witchcraft were an idle superstition, it would be strange that the suggestion should nowhere be made that the evil of these practices only lay in the pretending to the possession of powers which did not really exist.
We are led to draw the same conclusion from the attitude of the early Church. Probably that attitude was not a little influenced by the criminal legislation of the Empire as well as by Jewish feeling. The law of the Twelve Tables already assumes the reality of magical powers, and the terms of the frequent references in Horace to Canidia allow us to see the odium in which such sorceresses were held. Under the Empire, in the third century, the punishment of burning alive was enacted by the State against witches who compassed another person's death through their enchantments (Julius Paulus, "Sent.", V, 23, 17). The ecclesiastical legislation followed a similar but milder course.
The Council of Elvira (306), Canon 6, refused the holy Viaticum to those who had killed a man by a spell (per maleficium) and adds the reason that such a crime could not be effected "without idolatry"; which probably mens without the aid of the Devil, devil-worship and idolatry being then convertible terms. Similarly canon 24 of the Council of Ancyra (314) imposes five years of penance upon those who consult magicians, and here again the offence is treated as being a practical participation in paganism. This legislation represented the mind of the Church for many centuries. Similar penalties were enacted at the Eastern council in Trullo (692), while certain early Irish canons in the far West treated sorcery as a crime to be visited with excommunication until adequate penance had been performed.
None the less the general desire of the clergy to check fanaticism is well illustrated by such a council as that of Paderborn (785). Although it enacts that sorcerers are to be reduced to serfdom and made over to the service of the Church, a decree was also passed in the following terms: "Whosoever, blinded by the devil and infected with pagan errors, holds another person for a witch that eats human flesh, and therefore burns her, eats her flesh, or gives it to others to eat, shall be punished with death". Altogether it may be said that in the first thirteen hundred years of the Christian era we find no trace of that fierce denunciation and persecution of supposed sorceresses which characterized the cruel witch hunts of a later age. In these earlier centuries a few individual prosecutions for witchcraft took place, and in some of these torture (permitted by the Roman civil law) apparently took place. Pope Nicholas I, indeed (A.D. 866), prohibited the use of torture, and a similar decree may be found in the Pseudo-Isidorian Decretals. In spite of this it was not everywhere given up. Also we must notice that a good many suspected witches were subjected to the ordeal of cold water, but as the sinking of the victim was regarded as a proof of her innocence, we may reasonably believe that the verdicts so arrived at were generally verdicts of acquittal. On many different occasions ecclesiastics who spoke with authority did their best to disabuse the people of their belief in witchcraft. This for instance is the general purport of the book, "Contra insulsam vulgi opinionem de grandine et tonitruis" (Against the foolish belief of the common sort concerning hail and thunder), written by Saint Agobard (d. 841), Archbishop of Lyons (P.L., CIV, 147). Still more to the point is the section of the work, "De ecclesiasticis disciplinis" ascribed to Regino of Prüm (A.D. 906). In section 364 we read: This also is not to be passed over that "certain abandoned women, turning aside to follow Satan, being seduced by the illusions and phantasms of demons, believe and openly profess that in the dead of night they ride upon certain beasts along with the pagan goddess Diana and a countless horde of women and that in these silent hours they fly over vast tracts of country and obey her as their mistress, while on other nights they are summoned to pay her homage." And then he goes on to remark that if it were only the women themselves were deluded it would be a matter of little consequence, but unfortunately an immense number of people (innumera multitudo) believe these things to be true and believing them depart from the true Faith, so that practically speaking they fall into Paganism. And in this account he says "it is the duty of priests earnestly to instruct the people that these things are absolutely untrue and that such imaginings are planted in the minds of misbelieving folk, not by a Divine spirit, but by the spirit of evil" (P.L., CXXXII, 352; cf. ibid., 284). It would, as Hansen has shown (Zauberwahn, pp. 81-82), be far too sweeping a conclusion to infer that the Carlovingian Church by this utterance proclaimed its disbelief in witchcraft, but the passage at least proves that in regard to such matters a saner and more critical spirit had begun to prevail among the clergy.
The "Decretum" of Burchard, Bishop of Worms (about 1020), and especially its 19th book, often known separately as the "Corrector", is another work of great importance. Burchard, or the teachers from whom he has compiled his treatise, still believes in some forms of witchcraft — in magical potions, for instance, which may produce impotence or abortion. But he altogether rejects the possibility of many of the marvellous powers with which witches were popularly credited. Such, for example, were the nocturnal riding through the air, the changing of a person's disposition from love to hate, the control of thunder, rain, and sunshine, the transformation of a man into an animal, the intercourse of incubi and succubi with human beings. Not only the attempt to practise such things but the very belief in their possibility is treated by him as a sin for which the confessor must require his penitent to do a serious assigned penance. Gregory VII in 1080 wrote to King Harold of Denmark forbidding witches to be put to death upon presumption of their having caused storms or failure of crops or pestilence. Neither were these the only examples of an effort to stem the tide of unjust suspicion to which these poor creatures were exposed. See for example the Weihenstephan case discussed by Weiland in the "Zeitschrift f. Kirchengesch.", IX, 592.
On the other hand, after the middle of the thirteenth century, the then recently-constituted Papal Inquisition began to concern itself with charges of witchcraft. Alexander IV, indeed, ruled (1258) that the inquisitors should limit their intervention to those cases in which there was some clear presumption of heretical belief (manifeste haeresim saparent), but Hansen shows reason for supposing that heretical tendencies were very readily inferred from almost any sort of magical practices. Neither is this altogether surprising when we remember how freely the Cathari parodied Catholic ritual in their "consolamentum" and other rites, and how easily the Manichaean dualism of their system might be interpreted as a homage to the powers of darkness. It was at any rate at Toulouse, the hot-bed of Catharan infection, that we meet in 1275 the earliest example of a witch burned to death after judicial sentence of an inquisitor, who was in this case a certain Hugues de Baniol (Cauzons, "La Magic", II, 217). The woman, probably half crazy, "confessed" to having brought forth a monster after intercourse with an evil spirit and to having nourished it with babies' flesh which she procured in her nocturnal expeditions. The possibility of such carnal intercourse between human beings and demons was unfortunately accepted by some of the great schoolmen, even, for example, by St. Thomas Aquinas and St. Bonaventure.
Nevertheless within the Church itself there was always a strong common-sense reaction against this theorizing, a reaction which more especially manifested itself in the confession manuals of the close of the fifteenth century. These were largely compiled by men who were in actual contact with the people, and who realized the harm effected by the extravagance of these superstitious beliefs. Stephen Lanzkranna, for instance, treated the belief in women who rode about at night, hobgoblins, were-wolves, and "other such heathen nonsensical impostures", as one of the greatest of sins. Moreover this common-sense influence was a powerful one. Speaking of the synods held in Bavaria, so unfriendly a witness as Riezler (Hexenprozesse in Bayern, p. 32) declares that "among the official representatives of the Church this healthier tendency remained the prevalent one down to the threshold of the witch-trial epidemic, that is until far on in the sixteenth century". Even as late as the Salzburg Provincial Synod of 1569 (Dalham, "Concillia Salisburgensia", p. 372), we find indication of a strong tendency to prevent as far as possible the imposition of the death penalty in cases of reputed witchcraft, by insisting that these things were diabolical illusions. Still there can be no doubt that during the fourteenth century certain papal constitutions of John XXII and Benedict XII (see Hansen, "Quellen und Untersuchungen", pp. 2-15) did very much to stimulate the prosecution by the inquisitors of witches and others engaged in magical practices, especially in the south of France. In a witch trial on a large scale carried on at Toulouse in 1334, out of sixty-three persons accused of offences of this kind, eight were handed over to the secular arm to be burned and the rest were imprisoned either for life or for a long term of years. Two of the condemned, both elderly women, after repeated application of torture, confessed that they had assisted at witches' sabbaths, had there worshipped the Devil, had been guilty of indecencies with him and with the other persons present, and had eaten the flesh of infants whom they had carried off by night from their nurses (Hansen, "Zauberwahn", 315; and "Quellen und Untersuchungen", 451). In 1324 Petronilla de Midia was burnt at Kilkenny in Ireland at the instance of Richard, Bishop of Ossory; but analogous cases in the British Isles seem to have been very rare. During this period the secular courts proceeded against witchcraft with equal or even greater severity than the ecclesiastical tribunals, and here also torture was employed and burning at the stake. Fire was the punishment juridically appointed for this offence in the secular codes known as the "Sachsenspiegel" (1225) and the "Schwabenspiegel" (1275). Indeed during the thirteenth and fourteenth centuries no prosecutions for witchcraft are known to have been undertaken in Germany by the papal inquisitors. About the year 1400 we find wholesale witch-prosecutions being carried out at Berne in Switzerland by Peter de Gruyères, who, despite the assertions of Riezler, was unquestionably a secular judge (see Hansen, "Quellen, etc.", 91 n.), and other campaigns — for example in the Valais (1428-1434) when 200 witches were put to death, or at Briancon in 1437 when over 150 suffered, some of them by drowning — were carried on by the secular courts. The victims of the inquisitors, e.g. at Heidelberg in 1447; or in Savoy in 1462, do not seem to have been quite so numerous. In France at this period the crime of witchcraft was frequently designated as "Vauderie" through some confusion seemingly with the followers of the heretic, Peter Waldes. But this confusion between sorcery and a particular form of heresy was unfortunately bound to bring a still larger number of persons under the jealous scrutiny of the inquisitors.
It will be readily understood from the foregoing that the importance attached by many older writers to the Bull, "Summis desiderantes affectibus", of Pope Innocent VIII (1484), as though this papal document were responsible for the witch mania of the two succeeding centuries, is altogether illusory. Not only had an active campaign against most forms of sorcery already been going on for a long period, but in the matter of procedure, of punishments, of judges, etc., Innocent's Bull enacted nothing new. Its direct purport was simply to ratify the powers already conferred upon Henry Institoris and James Sprenger, inquisitors, to deal with persons of every class and with every form of crime (for example, with witchcraft as well as heresy), and it called upon the Bishop of Strasburg to lend the inquisitors all possible support.
Indirectly, however, by specifying the evil practices charged against the witches — for example their intercourse with incubi and succubi, their interference with the parturition of women and animals, the damage they did to cattle and the fruits of the earth, their power and malice in the infliction of pain and disease, the hindrance caused to men in their conjugal relations, and the witches' repudiation of the faith of their baptism — the pope must no doubt be considered to affirm the reality of these alleged phenomena. But, as even Hansen points out (Zauberwahn, 468, n. 3) "it is perfectly obvious that the Bull pronounces no dogmatic decision"; neither does the form suggest that the pope wishes to bind anyone to believe more about the reality of witchcraft than is involved in the utterances of Holy Scripture. Probably the most disastrous episode was the publication a year or two later, by the same inquisitors, of the book "Malleus Maleficarum" (the hammer of witches). This work is divided into three parts, the first two of which deal with the reality of witchcraft as established by the Bible, etc., as well as its nature and horrors and the manner of dealing with it, while the third lays down practical rules for procedure whether the trial be conducted in an ecclesiastical or a secular court. There can be no doubt that the book, owing to its reproduction by the printing press, exercised great influence. It contained, indeed, nothing that was new. The "Formicaris" of John Nider, which had been written nearly fifty years earlier, exhibits just as intimate a knowledge of the supposed phenomena of sorcery. But the "Malleus" professed (in part fraudulently) to have been approved by the University of Cologne, and it was sensational in the stigma it attached to witchcraft as a worse crime than heresy and in its notable animus against the female sex. The subject at once began to attract attention even in the world of letters. Ulrich Molitoris a year or two later published a work, "De Lamiis", which, though disagreeing with the more extravagant of the representations made in the "Malleus", did not question the existence of witches. Other divines and popular preachers joined in the discussion, and, though many voices were raised on the side of common sense, the publicity thus given to these matters inflamed the popular imagination. Certainly the immediate effects of Innocent VIII's Bull have been greatly exaggerated. Institoris started a witch campaign at Innsbruck in 1485, but here his procedure was severely criticised and resisted by the Bishop of Brixen (see Janssen, "Hist. of Germ. People", Eng. tr., XVI, 249-251). So far as the papal inquisitors were concerned, the Bull, especially in Germany, heralded the close rather than the commencement of their activity. The witch-trials of the sixteenth and seventeenth centuries were for the most part in secular hands.
One fact which is absolutely certain is that, so far as Luther, Calvin, and their followers were concerned, the popular belief in the power of the Devil as exercised through witchcraft and other magic practices was developed beyond all measure. Naturally Luther did not appeal to the papal Bull. He looked only to the Bible, and it was in virtue of the Biblical command that he advocated the extermination of witches. But no portion of Janssen's "History" is more unanswerable than the fourth and fifth chapters of the last volume (vol. XVI of the English edition, in which he attributes a large, if not the greater, share of the responsibility for the witch mania to the Reformers.
The penal code known as the Carolina (1532) decreed that sorcery throughout the German empire should be treated as a criminal offence, and if it purported to inflict injury upon any person the witch was to be burnt at the stake. In 1572 Augustus of Saxony imposed the penalty of burning for witchcraft of every kind, including simple fortunetelling. On the whole, greater activity in hunting down witches was shown in the Protestant districts of Germany than in the Catholic provinces. Striking examples are given by Janssen. In Osnabruck, in 1583, 121 persons were burned in three months. At Wolfenbuttenl in 1593 as many as ten witches were often burned in one day. It was not until 1563 that any effective resistance to the persecution began to be offered. This came first from a Protestant of Cleues, John Weyer, and other protests were shortly afterwards published in the same sense by Ewich and Witekind. On the other hand, Jean Bodin, a French Protestant lawyer, replied to Weyer in 1580 with much asperity, and in 1589 the Catholic Bishop Binsfeld and Father Delrio, a Jesuit, wrote on the same side, though Delrio wished to mitigate the severity of the witch trials and denounced the excessive use of torture. Bodin's book was answered amongst others by the Englishman Reginald Scott in his "Discoverie of Witchcraft" (1584), but this answer was ordered to be burned by James I, who replied to it in his "Daemonologie".
Perhaps the most effective protest on the side of humanity and enlightenment was offered by the Jesuit Friedrich von Spee, who in 1631 published his "Cautio criminalis" and who fought against the craze by every means in his power. This cruel persecution seems to have extended to all parts of the world. In the sixteenth century there were cases in which witches were condemned by lay tribunals and burned in the immediate neighbourhood of Rome. Pope Gregory XV, however, in his Constitution, "omnipotentis" (1623), recommended a milder procedure, and in 1657 an Instruction of the Inquisition brought effective remonstrances to bear upon the cruelty shown in these prosecutions. England and Scotland, of course, were by no means exempt from the same epidemic of cruelty, though witches were not usually burned. As to the number of executions in Great Britain it seems impossible to form any safe estimate. One statement declares that 30,000, another that 3000, were hanged in England during the rule of the Parliament (Notestein, op. cit. infra, p. 194). Stearne the witchfinder boasted that he personally knew of 200 executions. Howell, writing in 1648, says that within the compass of two years near upon 300 witches were arraigned, and the major part executed, in Essex and Suffolk only (ibid., 195). In Scotland there is the same lack of statistics. A careful article by Legge in the "Scottish Review" (Oct., 1891) estimates that during the sixteenth and seventeenth centuries "3400 persons perished". For a small population such as that of Scotland, this number is enormous, but many authorities, though confessedly only guessing, have given a much higher estimate. Even America was not exempt from this plague. The well-known Cotton Mather, in his "Wonders of the Invisible World" (1693), gives an account of 19 executions of witches in New England, where one poor creature was pressed to death.
In modern times, considerable attention has been given to the subject by Hexham and others. At the end of the seventeenth century the persecution almost everywhere began to slacken, and early in the eighteenth it practically ceased. Torture was abolished in Prussia in 1754, in Bavaria in 1807, in Hanover in 1822. The last trial for witchcraft in Germany was in 1749 at Würzburg, but in Switzerland a girl was executed for this offence in the Protestant Canton of Glarus in 1783. There seems to be no evidence to support the allegation sometimes made that women suspected of witchcraft were formally tried and put to death in Mexico late in the nineteenth century (see Stimmen aus Maria-Laach, XXXII, 1887, p. 378).
The question of the reality of witchcraft is one upon which it is not easy to pass a confident judgment. In the face of Holy Scripture and the teaching of the Fathers and theologians the abstract possibility of a pact with the Devil and of a diabolical interference in human affairs can hardly be denied, but no one can read the literature of the subject without realizing the awful cruelties to which this belief and without being convinced that in 99 cases out of 100 the allegations rest upon nothing better than pure delusion. The most bewildering circumstance is the fact that in a large number of witch prosecutions the confessions of the victims, often involving all kinds of satanistic horrors, have been made spontaneously and apparently without threat or fear of torture. Also the full admission of guilt seems constantly to have been confirmed on the scaffold when the poor suffered had nothing to gain or lose by the confession. One can only record the fact as a psychological problem, and point out that the same tendency seems to manifest itself in other similar cases. The most remarkable instance, perhaps, is one mentioned by St. Agobard in the ninth century (P.L., CIV, 158). A certain Grimaldus, Duke of Beneventum, was accused, in the panic engendered by a plague that was destroying all the cattle, of sending men out with poisoned dust to spread infection among the flocks and herds. These men, when arrested and questioned, persisted, says Agobard, in affirming their guilt, though the absurdity was patent.
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Witness[[@Headword:Witness]]

Witness
One who is present, bears testimony, furnishes evidence or proof. Witnesses are employed in various ecclesiastical matters, as in civil, in proof of a statement, fact, or contract. According to various circumstances a witness is one who is personally present and sees some act or occurrence and can bear testimony thereto; one who on request or in behalf of a party subscribes his name to an instrument to attest the genuineness of its execution; one who gives testimony on the trial of a cause, appearing before a court, judge, or other official to be examined under oath. The espousals of Catholics ("Ne temere") to be binding must be in writing, signed by the contracting parties and ordinarily by two witnesses, or by a pastor or ordinary, each within his own territory, as sole witnesses. In case either or both parties are unable for any cause to write, an additional witness is necessary. Catholics are incapable of entering into lawful wedlock ("Ne temere") except in the presence of a parish priest, or ordinary, or other priest duly delegated, and two witnesses. Though not necessary for validity of the act, the Church desires in both cases that these witnesses be Catholics (S.O., 19 Aug., 1891). Witnesses of a marriage sign no ecclesiastical document, though they may be called upon by the state to attest by their own hand certain civil records. Sponsors at baptism and confirmation are not properly witnesses; they assist for other purposes (see RELATIONSHIP). A canonical precept, when employed, must be delivered in the presence of the vicar general or two others as witnesses (Cum magnopere, VII). Ecclesiastical documents are attested or witnessed as circumstances require, e.g., by the chancellor, clerk of the court, prothonotary apostolic. Expert witnesses to some extent have a place in canon law. In ecclesiastical trials witnesses are adduced to prove a fact directly, or indirectly, i.e., by establishing the falsity of the contrary.
The essential qualifications of a witness are knowledge of the fact at issue and truthfulness: he must be an eye-witness and trustworthy. Hearsay witnesses, however, are admitted, if necessary, in matters not of a criminal nature, e.g., in proof of consanguinity or other relationship, baptism, etc. Anyone not expressly prohibited may testify. Some, as the insane, infants, the blind or deaf, where sight or hearing is necessary for a knowledge of the facts in question, are excluded by the natural law; others by canon law, as those who are bribed or suborned, those who are infamous in law or in fact, convicted perjurors, excommunicated persons, all in a word whose veracity may be justly suspected. The law likewise rejects those who on account of affection or enmity may be biased, as well as those who may be specially interested in the case. Parents as a rule are not admitted for their children, particularly when the rights of a third party are at stake, or against them and vice-versa; relatives for one another; lawyers for their clients; accomplices or enemies for or against one another; Jews or heretics against Christians; lay persons against clerics, except their own interests are at stake, or there are no clerics to testify; minors or women in criminal cases tried criminally, unless their testimony is necessary, or they testify in favor of the accused. Clerics, unless compelled by civil authorities, are not allowed to testify against the accused when sentence of death is to be imposed (see IRREGULARITY). There are many exceptions to these general statements. A witness is more easily admitted in favour of a person than against him, and in civil than in criminal trials. No one is tolerated as a witness in his own case. Hence, those who are engaged in a similar cause, a judge who has adjudicated a like case, etc. are excluded. False witnesses are those who under oath prevaricate or conceal the truth that they are bound to tell: they are guilty of perjury, and if convicted are infamous in law. Notaries or others by altering or falsifying documents substantially become guilty of forgery (q.v.). (See ESPOUSALS; PROOF; EXAMINATION.)
Decret. L., II, tit. 20, De testibus et Attestationibus; SANTI, Praelect. Juris Can.; TAUNTON, The Law of the Church, s.v.
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Wittenberg (City and University)[[@Headword:Wittenberg (City and University)]]

Wittenberg
The city is in Prussian Saxony and was founded by Albert the Bear (d. 1170). He had conquered the surrounding territory from the Slavs and replaced them by German colonists, especially by Flemings from the lower Rhine. These colonists settled near the citadel fortified against the Slavs on the boundary, and called the spot Wittenborg (white mountain). Albert's son, Bernhard, became Duke of Saxony, and founded the Ascanian line of he Dukes of Saxony. His grandson, Albert II (1260-98), was the ancestor of the line of Saxe-Wittenberg whose capital was Wittenberg. In 1293 the city received its franchises. In 1356 the electoral dignity was granted to the Dukes of Saxe- Wittenberg. When the line became extinct in 1422, the country fell to Frederick the Warlike of Wettin and his descendants. During the reigns of Frederick the Wise (1486-1525) and his two successors, Wittenberg became once more the capital of the country. After the battle of Muhlberg (1547) the Emperor Charles V entered Wittenberg as a conqueror and took the electoral dignity from John Frederick. Wittenberg and the Electoral domain were given to the Albertine line, who retained it until it was transferred to Prussia in 1815.
In 1238 a Franciscan monastery was founded at Wittenberg, and in 1365 a monastery of the Hermits of St. Augustine. There were two churches, the town-church and the castle-church. In 1892 the latter was restored to its old appearance; it contains fine pictures by the two Lucas Cranachs, and interesting tombs. Since 1858 a Catholic parish has also existed at Wittenberg. It contains 860 persons; the Protestant population numbers 19,500.
The University of Wittenberg
The university was founded by Frederick the Wise and was opened, 18 Oct., 1502. Professor Martin Polich of Leipzig was its first rector. Funds were provided by the benefices, which belonged to the collegiate chapter of All Saints connected with the castle- church, being increased to eighty; the canons were to be the professors of the university. The theological faculty became the most distinguished of the four faculties. Luther was a member of it; he first lectured on philosophy, and from 1509 he lectured also on theology. On 31 Oct., 1517, he fastened his theses against indulgences on the castle-church. As the students were chiefly from Northern Germany the university was an important factor in the spread of Protestantism. Wittenberg was one of the first cities to acceptLuther's doctrine. As early as 25 Oct., 1521, the Augustinians suppressed private Masses. From New Year, 1522, the Lutheran service was used in the town-church and the communion given under both kinds. In 1523 Bugenhagen became the first Lutheran pastor of Wittenberg. During Luther's stay at the Wartburg, Carlstadt had begun the Iconoclastic outbreak. Luther, however, hastened back and restored order.
Among the associates of Luther at Wittenberg were: Melanchthon, who in union with Luther reorganized the university on a Humanistic basis, rejecting Scholasticism; Johannes Bugenhagen; Justus Jonas; Kaspar Cruciger; Georg Major; and Matthias Flacius Illyricus. Although the professors taught, and wrote learned and popular works, which were circulated throughout the world by the printers Johann Grunenberg, Melchior Lotter, and Hans Lufft, these two occupations were not the limit of their activities. They also went into the different cities to organize the Protestant system of congregations and schools; thus Bugenhagen went to Brunswick, Hamburg, and Hildesheim; Amsdorft went to Magdenburg; Jonas to Halle and Ratisbon. All these circumstances made Wittenberg the chief school of Protestant theology. In the doctrinal disputes that soon broke out the position of the theological faculty had great influence. Among the later theologians should be mentioned: Paul Eber (d. 1569); Leonhard Hutter (d. 1616); AEgidius Bunnius (d. 1603); Polycarp Leyser (d. 1610); Johannes Forster (d. 1556); and Abraham Calov (d. 1686). Theology was the great study of Wittenberg, and it cast the other faculties into the shade. Yet the university had also distinguished scholars in the faculty of law: Henning Goden, the last Catholic provost of the castle-church (d. 1521), and Jerome Schurff (d. 1554); and in that of medicine: Salomon Alberti (d. 1600), Daniel Sennert (d. 1637), and Konrad Viktor Schneider (d. 1680).
From the beginning of the eighteenth century the fame of the university was a thing of the past. The theologians of Wittenberg, who clung to the old and antiquated methods, had no share in the Pietistic revival of Protestantism. In 1815 the university was closed; in 1817 it was united with the University of Halle, which since then has been called the University of Halle-Wittenberg. The old university building is now a barrack, while the Augusteum, which also served for university purposes, has been used as a seminary for preachers since 1817. Part of the old library is at Halle, and part is still kept at the seminary for preachers.
SCHILD, Denkwurdigkeiten Wittenbergs (3rd ed., Wittenberg, 1892); MEYNER, Geschichte der Stadt Wittenberg (Dessau, 1845); Album academiae Witebergensis, I-III (Leipzig, 1841; Halle, 1894, 1905); Wittenberger Ordiniertenbuch, ed. BUCHWALD, I-II (Leipzig, 1894-95).
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Wladislaw[[@Headword:Wladislaw]]

Diocese of Wladislaw
(Polish WLOCLAWEK; Latin VLADISLAVIENSIS ET POMERANLAE).
The historical origin of this diocese is not known precisely. The city of Wladislaw, or Wloclawek, in the government of Warsaw, contains more than 40,000 Catholics. The old Polish historians follow John Dlugosz, the fifteenth century annalist, who narrates that Mieczyslaw, the first Polish king (962-92), after receiving baptism in 966, founded the two Archbishoprics of Gnesen and Cracow, and seven dioceses, among which was Kruszwica, or Wloclawek. But as Dlugosz cites no historical document to prove his statement, no confidence can be placed in it. Bougufal, or Boguchwal, Bishop of Posen (d. 1253), another Polish chronicler, attributed the foundation of this diocese to Miecszyslaw II (1025-34), but again without documentary support for his statement. Julian Bartoszewicz, another Polish writer ("Encyklopedya Powszechna", Warsaw, 1860, III, 636), taking a Bull of Eugene III as his authority, places the foundation as far back as 1148; but this very Bull contradicts the assertion by mentioning this diocese as already existing in 1123, placing it under the special protection of the Holy See. Other historians attribute its foundation to Boleslaus the Brave (Chrobry) (922-1025); others again to Boleslaus the Bold (Smialy) (1058-80). This last opinion seems improbable, as the letter of Gregory VII to Boleslaus the Bold, dated 20 April, 1075, not only does not mention the Diocese of Kruszica or of Wloclawek, but deplores the scarcity of bishops in the Kingdom of Poland (see Bielowski, "Mon. Poloniae hist.", III, Lemberg, 1864, pp. 367-71). The only conclusion, therefore, by the light of historical documents, is that the Diocese of Wloclawek dates from the earlier half of the twelfth century. (See Fijalek, "Ustalenie chronologii biskupow wloclawskich", Cracow, 1894, pp. 7, 8.)
According to Dlugosz the first episcopal see of the Diocese of Wloclawek was at Kruszwica, a city in the territory of Kujawa. Under Bishop Onoldus (1161-80) the see was transferred to Wloclawek. But this notice, passed over by other historians (see Rzepnicki, op, cit. in bibliography, II, 1, 2), is contradicted by a Bull of Eugene III, dated from Reims, 4 April, 1148, "Venerabili fratri Warnero, Vlotislaviensi episcopo" (Rzyszczewski, "Cod. dipl. Poloniae", II, pt. I, Warsaw, 1848, p. 1-4). This Bull mentions that Ægidius, Bishop of Tusculum, afterwards cardinal legate in Poland under Callisus II (Probably in 1123), determined the boundaries of the Diocese of Wloclawek, which, must, therefore, have existed in the first quarter of the twelfth century. On the other hand, historical documents are lacking to show clearly whether Kruszwica ever had a bishop. Chodynski supposes that it may have been the seat of a parish priest invested with the episcopal dignity. But, as has already been pointed out, there are no positive data to establish this hypothesis.
In its historical beginnings the Diocese of Wloclawek comprised the whole territory of Kujawa (Ziemia Kujawska) divided into the two palatinates of Inowroclaw and Brest. Subsequently the territory extending from the left bank of the Vistula, and from the River Notec, to the Baltic was added. This added territory is called, in Polish, Pomerania; in German, Pomerella. Under Bishop Mathias Lubienski its territory was increased by the villages of Ciechocin, Dobrzejewice, Chelmica, Zaduszniki, Nowogrod, and Zlotoria, taken from the jurisdiction of Plock. This cession was confirmed by Urban VIII in 1640. In 1764 Bishop Antonius Ostrowski obtained from the Archbishop of Gnesen the city of Wolborz with adjacent villages and the church of the Franciscans at Smarzewice, an arrangement confirmed by the Holy See on 13 August of the same year. Kujawia was divided into two archdeaconries; Kruszwica and Wloclawek, while Pomerania, after the thirteenth century, formed a separate archdeaconry. These three archdeaconries existed until the first partition of Poland. According to an historical document of 1326 cited by Theiner (Mon. hist. Pol., I, 268), the archdeaconry of Kruszwica comprised 22 parishes; that of Wloclawek, 30; that of Pomerania, 9. In 1577 there were 118 churches in Kujawia; in 1633 there were 123, and 149 in Pomerania. In 1769 the diocese, harassed by wars and Protestantism, counted only 242; and in the same year there were 160,988 Catholic families.
In 1818 the Diocese of Wloclawek underwent a complete change of boundaries, pursuant to the Bull "Ex imposita nobis" of Pius VII. All Pomerania, with the cities of Kruszwica, Strzelno, Bydgoszcz, and Inowroclaw, passed under the dominion of Prussia. The new diocese took the name of Wloclawek and Kalisz (Vladislaviensis seu Calissiensis). Of its 344 churches only 59 belonged to the old diocese, the rest being taken from the Dioceses of Posen, Plock, Cracow, Breslau, and Gnesen. In 1912 the Diocese of Wloclawek and Kalisz comprised 13 deaneries (Wloclawek, Nieszawa, Kalisz, Kola, Konin, Sieradz, Slupca, Turek, Wielun, Piotrkow, Czenstochowa, Lask, Radomsk), with 352 parish or subsidiary churches. The total number of churches was 511, of which 286 were of stone and 125 of wood; the chapels numbered 176, of which 114 were of stone. The Catholic population was 1,461,147. The most important centres were Wloclawek, with 40,500 souls; Brest (Brzesc), famous for the councils held there, out of which grew the Ruthenian Uniat Church, 6000 Catholics; Sluzewo, 8500 Catholics; Kalisz, 22,000; Konin, 7200; Sieradz, 9600; Szadek, 7000; Zagorow, 8306; Turek, 11,100; Wielun, 7123; Piotrkow, 30,000; Czenstochowa, 70,000; Klobucko, 14,000; Truskolasy, 10,764; Pabjanice, 15,000; Radomsk, 20,514.
The first Bishop of Kruszwica -- which was the first episcopal see of the Diocese of Wloclawek according to Dlugosz -- was Lucidus, who died in 993. Between 993 and 1133 the old Polish historians give the names of eight bishops: Maurice, or Lawrence, Marcellus, Venatius, Andreas, John Baptist, Paulinus, Baldwin, and Suidger But this list is apocryphal and at most, according to Chodyneski, gives the names of the parish priests of Kruszwica or of the superiors of a monastery which existed there. The first Bishop of Wloclawek, whose name occurs in the Bull of Eugene III of 1148, is Warner. He was succeeded by Onoldus, an Italian by birth (1161-80). According to Chodynski's list, Onoldus was followed by two bishops, Rudgerus (d. 1170) and Wunelphus, or Wunulphus, or Onolphus (d. 1187). These two are omitted in Fijalek's list, and his authority is of greater historical value than Chodynski's. From 1187 to 1198 one Stephen, a German by birth, according to Rzepnicki, is called episcopus Cuiaviensis. Then followed Ogerius, an Italian (1207-12); Bartha, a Roman (1215-20), who took part in the Synod of Woborz (1215); Michael, a Pole (1222-52), who restored the archdeaconry of Kruswica, suppressed by Ogeris; Wolmir (1252-75); Adalbertus, Alberus, or Alber (1275-83); Wislaw (1284-1300); Gerward (1300-23), who had to contend with the efforts of the Prussian Knights of the Cross to wrest some of his territory from him; Mathias Golanczweski (1323-68), who abdicated in 1364; Zbilut Golanczweski (13364-83); Teodryk (1383-84); John, Prince of Opolis (1384-89; 1402-21); Henry, Prince of Lignica (1389-98); Nicholas of Curow (1399-1402); John Pella of Niewiesz (1421-28); John Szafraniec (1428-33), chancellor of the Kingdom of Poland; Ladislaus of Oporowa (1422-49); Nicholas Lasocki (1449-50), who died at Terni returning from Rome, whither he had gone as ambassador for Casimir Jagiellonczyk (1147-92); John Gruszczynski (1449-63), chancellor of the kingdom; John Lutka (1463-64); James of Siena (1464-73); Zbigniew of Olesnica (1473-80); Andrew of Oporowa (1481-83); Peter Moszynski (1484-94); Creslao (Krzeslau) of Kurozwenk (1494-1503), chancellor of the kingdom; Vincentius Przerenbski (1503-13); Mathias of Drzewice (1513-31); John Karnowski (1531-38); Lucas of Gorka (1538-42); Nicholas Dzierzgowski (1543-46); Andreas Zebrzydowski (1546-51); John Drohojowski (1551-57); James Uchanski (1557-61); Nicholas Wolski (1562-67); Stanislaus Karnkowski (1567-81), who published the documents of the provincial Synod of Gnesen (1578); Jerome Rozdrazewski (1581-1600), who died at Rome in the odour of sanctity; John Tarnowski(1600-03); Peter Tylicki (1604-07); Adalbert Baranowski (1607-08); Mathias Petrokowski (1608-09); Lawrence Gembicki (1609-15); Paul Wolucki (1616-22); Andreas Lipski (1623-31); Mathias Lubienski (1631-41); Nicholas Gniewosz (1642-54); Florian Czartoryski (1654-74); John Gembicki (1674-75); Stanislaus Sarnowski (1677-80); Bonaventure Modalinski (1681-91); Stanislaus Dambski (1691-99); Stanislaus Szembek (1699-1706); Felician Szanawski (1707-20); Christopher Szembek (1720-38); Adam Grabowski (1738-41); Valens Czapski (1741-51); Antonius Dembowski (152-62); Antonius Ostrowski (1762-66); Joseph Rybinski (1777-1806). On the death of Rybinski the See of Wloclawek remained vacant for nine years. Francis Malczewski was bishop from 1815 to 1818. In 1819 the Diocese of Wloclawek, with new boundaries determined by the Bull "Ex imposita nobis", received as its bishop Andrew Wollowicz (1819-22), who was succeeded by Joseph Stephen Kozmian (1823-31). The see then remained vacant until 1837, when Valentine Tomazewski was elected bishop (1837-50). He was followed by Nicholas Blocki (d. 1851); John Michael Marzewski (1856-57); Vincent Popiel (1867-83); Alexander Beresniewicz (1883-1902); Stanislaus Casimir Zdzitowiecki.
The see also had suffragan bishops; the first of whom there is any mention was Ubricus, suffragan of John, Prince of Opole (1402-21). Kreslaus of Kurozwenk obtained an edict in virtue of which the abbots of the Cistercian Monastery of Koronow had the dignity of suffragan bishops of their dioceses; but the decree was not obeyed. Mathias Drjewicki had the canon Alexander of Miszin consecrated as his suffragan bishop in 1515, with the title of Bishop of Margarita. Bishop Karnowski endeavoured, by means of a capitular constitution, to obtain that the suffragan bishops of his diocese should be elected from among the prelates and canons of Wloclawek. Bishop Ostrowski obtained from the Holy See a new suffragan bishop for Pomerania, but this suffragan see had only three incumbents: Cyprian Wolicki, Mathias Garnysz, and Ludovicus Gorski.
The religious orders were widely diffused in the Diocese of Wloclawek. In 1173 there arose in Pomerania the famous Cistercian monastery of Oliwa, and in 1251 the no less famous Abbey of Peplin. The Dominicans had monasteries at Dirschau and Brest; the Carmelites at Zakrzew, Marcowice, and Bydgoszcz; the Franciscans at Inowroclaw and Nieszawa. Other orders flourished in the various cities and villages of the diocese -- Paulines (Reformed) Fatebenefratelli (or Order of St. John of God), Jesuits, Piarists, Lazarists. Among the communities of women the most ancient are those of the Premonstatensian Nuns of Zukow, founded in 1210, and the Benedictine Nuns of Zarnowiec, founded in 1213. The convents are now nearly all extinct; the diocese, however, possesses the historic convent of Czenstochowa founded in 1382 and occupied by a community of Paulines, or Hermits of St. Paul. In this convent is a highly venerated icon of the Blessed Virgin, visited every year by hundreds of thousands of pilgrims. Czenstochowa is the national sanctuary of Poland. The Franciscans still possess monasteries at Kolo, founded in 1456, and at Wloclawek, founded n 1524; the Franciscan Sisters have a monastery at Wielun founded in 1682; the Dominican Sisters, one at Przyrow, founded in 1626. The Sisters of Charity were established at Czenstochowa, Kalisz, Konin, Piotrkow, Sieradz, Wielun, Turek, and Wloclawek. According to official statistics, the number of regulars in the diocese is 37; the number of religious women, 24, besides 55 Sisters of Charity. The present cathedral of Wloclawek was begun in 1340 and completed in 1411. It was extremely wealthy and at the end of the sixteenth century there were 100 clergy attached to it. The Divine offices were celebrated in it uninterruptedly, day and night. The cathedral chapter included eight prelates. At the beginning of the sixteenth century it was established that no one who did not possess a title of nobility could become a canon. Pius IX, in 1862, granted the canons of this cathedral the right to wear the violet mozzetta. The chapter now consists of four prelates and eight canons. At Kalisz there is also an ancient collegiate church to which three prelates and four canons are now attached. The diocese is divided into three general consistories: at Wloclawek, Kalisz, and Piotrkow.
The number of secular priests is 538. The diocesan seminary, founded in 1568 by Bishop Karnkowski, is in a very flourishing condition. The education of the seminarists was in 1719 entrusted to the Lazarists, who continued in the charge until 1864. There are 102 seminarists. In 1910 the professors of the seminary began the publication of a splendid monthly review, "Ateneum kaplanski", which, for solidity of learning and wealth of theological and religious contents holds the first place in the Catholic Press of Poland. The ancient Diocese of Wloclawek had much to suffer from Hussitism, and afterwards from Lutheranism. The negligence of Bishops Zebrzydowski, Drohiowski, and Uchanski contributed to the diffusion of the latter heresy. Pomerania was almost entirely lost to Catholicism. Numerous synods were convoked in the Diocese of Wloclawek. Chodynski mentions the acts and decrees of forty-six synodi vladislavienses, of which he publishes a large number. The first of these synods was held in 1227 and the last in 1641.
DAMALEWICZ, Vitae vladislaviensium episcoporum (Cracow, 1642); RZEPNICKI, Vitae praesulum Poloniae, II (Posen, 1762), 1-86; MENTLEWICZ, Wiadomosc o biskupach kruszwickich, poczatek dziejow katedry kujawskiej (Warsaw, 1857); BARTOSZEWICZ in Encyclopedyia powszechna, III (Warsaw, 1860), 632-40; HILDERBRANDT, Wiadomosci niektore o dawniejszym archidyakonacie pomorskim (Peplin, 1862); CHODYNSKI, Mon. hist. dioec. Wladislaw, I-XI (Wladislaw, 1881-91); IDEM, Statuta synodalia dioec. Wladislav. et Pomeraniae (Warsaw, 1890); FIJALEK, Rozwoj i sklad kapituly wloclawskiej, pod koniec XIV i na poczatku X V wieku (Warsaw, 1892); IDEM, Ustalenie chronologii biskupow wloclawskich (Cracow, 1894); Ordo divine officii ac Missarum ad usum dioec. Wladislav. pro an. bissext. 1213 (Wladislaw, 1912).
A. PALMIERI 
Transcribed by Michael T. Barrett 
Dedicated to the people of the diocese of Wladislaw

Wolfgang Amadeus Mozart[[@Headword:Wolfgang Amadeus Mozart]]

Johann Chrysostomus Wolfgang Amadeus Mozart
One of the greatest musical geniuses in history, born at Salzburg, Austria, 27 January, 1756; died at Vienna, 5 December, 1791.
His father, Leopold Mozart, assistant choir-master and court musician to the Prince-Archbishop of Salzburg, was one of the most distinguished musicians of his time. He was the author of the best method for violin-playing written up to that period, and was a man of thorough education and sterling character. Realizing his son's extraordinary endowments, and also the great musical gifts of his daughter Maria Anna, five years Wolfgang's senior, he devoted all his energy and knowledge to their education.
Wolfgang at the age of three was wont to spend whole hours at the piano, discovering, to his great joy, consonant intervals, and was not yet four when he began to receive from his father systematic training in piano-playing and in the theory of music, improvising even before he could write notes. Violin-playing came to him practically by intuition, a fact which he demonstrated to the astonishment of his father and a company of artists, by performing at first sight the second violin part in a trio for stringed instruments. He was not yet five when his father wrote for him a theme for the piano with variations, which he had himself composed. So correct was the child's ear that he would remember the tone pitch of a violin which he had heard even weeks before. His sensitiveness was such that harsh sounds were distressing to him, a blast of a trumpet almost causing him to faint away.
Wolfgang was not yet eight years old when his father undertook a concert tour with his two children, visiting Munich, Vienna, and Presburg. Everywhere their performances, especially the boy's, created great astonishment. In 1763 Leopold Mozart visited Paris with his prodigies, and the following April London, where they remained until July, 1764. Received and fêted by royalty and people of high station, the Mozart children, but particularly Wolfgang, were considered musical wonders of the world. On their way back to Salzburg they visited The Hague and the principal cities of France and Switzerland.
During all these travels, and the distraction and excitement incident thereto, Wolfgang made progress in all branches of musical and other knowledge. He composed constantly and in almost every known instrumental form. Returned home, he devoted himself to the mastery of counterpoint, and the perfecting of his technique in piano, violin, and organ-playing. His patron, Archbishop von Schlatterbach, sceptical regarding the boy's reported achievements as a composer, invited Wolfgang to his palace, forbidding communication of any kind with him, and giving him the text of the first part of an oratorio, prepared by the archbishop, to set to music. The second and third parts of this work were composed by Michael Haydn and Anton Cajetan Adlgasser respectively. It was published at Salzburg in 1767, and performed during Lent of the same year. A year later, at the age of twelve, Wolfgang visited Vienna anew, and was commissioned to write an opera buffa, "La Finta Semplice", for which Marco Coltellini furnished the libretto. Intrigues of all kinds, especially on the part of the members of the theatre orchestra, who objected to playing under the direction of a twelve-year-old boy, prevented its performance.
Returning to Salzburg, Wolfgang was appointed concert-master, at first without compensation, but later was allowed a monthly stipend of twelve florins. Leopold Mozart, chafing under Wolfgang's lack of recognition, made every effort to secure for him a suitable appointment in the larger field of Munich and Vienna, and also Florence, but not succeeding, he finally decided to visit Italy, with a view to gaining there the prestige which success in that country then carried with it. In Bologna, they became acquainted with Padre Giambattista Martini (1706-1784), the most learned musician of his time. This master put Wolfgang through tests in contrapuntal writing, which the latter withstood with ease and consummate skill. In Rome young Mozart performed his famous feat of scoring Allegri's "Miserere" for double chorus, after listening to its performance on Wednesday of Holy Week. Hearing the work repeated on the following Friday, he had but a few minor corrections to make in his manuscript. After being created Knight of the Golden Spur, fêted, and acclaimed throughout Italy by the artistic and aristocratic world as the greatest living musical genius, Wolfgang returned to his modest position in Salzburg. Again and again he tried to find a more congenial atmosphere in Munich, Mannheim, Paris, and elsewhere, but without success. He continued, except for occasional visits to other cities for the purpose of conducting new works, to reside in Salzburg until his twenty-first year, when he took up his permanent abode in Vienna.
An offer from Frederick William II of Prussia to become court conductor at Berlin at a salary of three thousand thalers he refused on patriotic grounds. Mozart was now in full maturity of his powers, creating with astonishing rapidity works which will remain classic for all time: operas, symphonies, quartets, concertos, etc., all of which increased his fame, but did not ameliorate his material condition. Not only was due recognition denied him, but his life was one continuous battle for existence. His application for the assistant conductorship of the imperial opera house failed. He applied for a similar position at the cathedral of St. Stephen, in the hope of ultimate promotion to the post of choir-master. Only on his deathbed did he receive the news of his appointment. The great master died at the age of thirty-four and was buried, in a pauper's grave, his exact resting place being now unknown. Only a few persons followed his remains to the cemetery.
Mozart's individuality was of an exquisitely delicate, tender, and noble character. His operas, "Don Juan", "The Magic Flute", "The Marriage of Figaro", "Cosi fan tutte", "La Clemenza di Tito", on account of their melodic beauty and truth of expression, have as strong a hold upon the affections of the musical public today as they did at the end of the eighteenth century. His instrumental works continue to delight musicians the world over. As a composer for the Church, however, he does not, even artistically, reach the high level he maintained in other fields. In his day the music of the Church, Gregorian chant, was practically ignored in Germany, and sadly neglected in other countries. Mozart had but little knowledge of the masters of the sixteenth century, and consequently his style of writing for the Church could not have been influenced by them. The proper of the Mass, which brings singers and congregation in intimate touch with the liturgy of the particular day, was rarely sung. The fifteen masses, litanies, offertories, his great "Requiem", as well as many smaller settings, most of them written for soli, chorus, and orchestra, in the identical style of his secular works, do not reflect the spirit of the universal Church, but rather the subjective conception and mood of the composer and the Josephinist spirit of the age. What Mozart, with his Raphaelesque imagination and temperament, would have been for church music had he lived at a different time and in different surroundings, or risen above his own, can easily be imagined. JAHN, W.A. Mozart, tr. TOWNSEND (London, 1882); NOHL, Mozart's Leben, tr. LALOR (Chicago, 1893); NOTTEBOHM, Mozartiana (1880); KOCHEL, Chronologisch-thematisches Verzeichnis admmtlicher Tonwerke W. A. Mozart's (Leipzig, 1862-1889); MEINARDUS, Mozart ein Kunstlerleben (Leipzig, 1882).
JOSEPH OTTEN 
Transcribed by Thomas M. Barrett 
Dedicated to Sr. Jeanne Frolick

Wolfram von Eschenbach[[@Headword:Wolfram von Eschenbach]]

Wolfram von Eschenbach
Generally regarded as the greatest of Middle-High-German epic poets, date of birth unknown; d. soon after 1216. Our scanty information about his life is derived mainly from his works. He was a Bavarian by birth. The town of Eschenbach, whence he gets his name, is a little southeast of Ansbach in Franconian territory. though of noble birth, he was poor, possibly because he was a younger son. All that he owned was the small estate of Wildenberg (now Wehlenberg) near Ansbach. In his "Parzival" he speaks of the Count of Wertheim as Min Herre, whence it has been surmised that he was a vassal of that count. But the words in question may simply be an honorary title. Wolfram lead a wandering life, and after 1203 stayed repeatedly at Eisenach at the Court of the landgrave Hermann of Thuringia. Parts of his "Parzival" were composed there. After the landgrave's death (1217) the poet returned to his home. The date of his death is uncertain; he certainly survived the landgrave, whose death he alludes to in his poem "Willehaim". He seems to have died soon after his patron, for his last works were left unfinished. He was buried in the Frauenkirche of Eschenbach, where his tomb was still to be seen in the seventeenth century.
Wolfram in his "Parzival" tells us explicitly that he could neither read nor write. His poems were written down from dictation. His knowledge was extensive and varied rather than accurate. He certainly knew French, but only imperfectly; for his proper names often show a curious misunderstanding of French words and phrases. He is the author of some lyric poems and three epics. The lyrics are mostly so-called Tagelieder (day-songs), in which lovers are exhorted to part by a watcher who announces the dawn. The poet's fame, however, rests on his epics, above all on his "Parzival", the greatest of Middle High German court epics. It is the well-story of the simpleton who passes through struggle and temptation and in the end wins the highest earthly happiness and becomes King of the Holy Grail. The poem consists of almost 25,000 verses and was composed between the years 1200 and 1216. As is the case with all Middle High German court epics, it is drawn from a French source. The precise relation of the Wolfram's poem to this source is a much mooted question. The most famous French poem on the subject of Parzival is the "Comte del Graal" of Chrestien de Troyes, composed possibly about 1180. Wolfram mentions this work, but cites as his source the work of a Provencal poet, Kyot (Guiot), to whom he gives the preference over Chrestien. But no such work is known, and hence some scholars have declared Kyot to be a fiction. But this seems to be going too far; to-day Kyot's existence is generally admitted. Wolfram's poem certainly contains much that is not found in the work of Chrestien, and which can hardly be explained as pure invention. Originally the Parzival story had an independent existence, being akin tothe simpleton- tales familiar from folk-lore. But in Wolfram's work, as before him in Chrestien's, the story appears as part of the romances belonging to the Arthurian cycle; it is also connected with the legend of the Holy Grail.
It is acknowledged that, while Wolfram did not invent the story, he gave to it a deep spiritual meaning. In his "Parzival" the legend of the Holy Grail has found its highest and noblest poetic expression. The title "Titurel" is given to two fragments in strophic form, containing the love story of Sigune and Schionatulander, a mere episode in "Parzival". The name is derived from Titurel, the ancestor of the Knights of the Grail, with whom the introductory strophes are concerned. A later poet treated the same subject at much greater length, and his work, "Der jungere Titurel", for a long time passed as Wolfram's own. The poet's last work was "Willehalm". It relates the deeds of William of Orange against he Saracens. It is modelled on the French poem "Aliscans" with which Wolfram became acquainted through the landgrave Hermann. The work was left unfinished and was afterwards continued and expanded by Ulrich von Turheim and again by Ulrich von Turlin. The chief edition of Wolfram's works is that of K. Lachmann (Berlin, 1833; 5th edition, 1891); an edition with explanation and commentary is that of K. Bartsch, "Parzifal und Titurel" in "Deutsche Klassiker des Mittelalters", IX-XI, 3 parts (Leipzig, 1875-77); also edited by Paul Piper in Kürschner's "Deutsche National-Litteratr", V, 2 parts; and by E. Martin, "Parzival u. Titurel" (Halle, 1900-03), with commentary. A modernized German version of "Parzival" was given by K. Simrock (6th ed., 1883), G. Botticher (2nd ed., Berlin, 1893), W. Hertz (2nd ed., Stuttgart, 1904), and E. Engelmann (Stuttgart, 1888). An English version was made by Jessie Weston (London, 1894).
Consult the preface and commentary of the editions and translations cited above; also BOTTICHER, Das Hohelied vom Rittertum (Berlin, 1856); SAN MARTE, Leben und Dichten Wolframs von Eschenbach (Magdeburg, 1841).
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Woman
Of late years the position of woman in human society has given rise to a discussion which, as part of social unrest, is known under the name of the "woman question", and for which a solution is sought in the movement for the emancipation of women. In theory as in practice the answer to the question varies with the view one takes of life. Christianity with its unchangeable principles, and without misjudging the justifiable demands of the age, undertakes to guide the woman movement also into the right path. The life-task of woman is a double one.
· As an individual woman has the high destiny obligatory upon every human being of acquiring moral perfection.
· As a member of the human race woman is called in union with man to represent humanity and to develop it on all sides.
Both tasks are indissolubly united, so that the one cannot be fully accomplished without the other. The freedom of the woman consists in the possibility of fulfilling unimpeded this double task with its rights and privileges both in public and private life. The limitation of the freedom, whether actual or merely imaginary, necessarily calls forth the effort to do away with the obstructing barriers. In order to judge rightly these efforts known as the "woman movement" the rights and duties of woman in the life of humanity must be correctly stated. For this purpose, however, the first thing necessary is the proper conception of the feminine personality. The sources from which this definition is to be drawn are nature and history.
Nature
The same essentially identical human nature appears in the male and female sex in two-fold personal form; there are, consequently, male and female persons. On the other hand, there is no neutral human person without distinction of sex. Hence follows in the first place, woman's claim to the possession of full and complete human nature, and thus, to complete equality in moral value and position as compared with man before the Creator. It is, therefore, not permissible to take one sex as the one absolutely perfect and as the standard of value for the other. Aristotle's designation of woman as an incomplete or mutilated man ("De animal. gennerat.", II, 3d ed. Berol., 773a) must, therefore, be rejected. The untenable medieval definition, "Femina est mas occasionatus", also arose under Aristotelian influence. The same view isto be found in the "last Scholastic", Dionysius Ryckel ("Opera minora", ed. Tournay, 1907, II, 161a).
The female sex is in some respects inferior to the male sex, both as regards body and soul. On the other hand, woman has qualities which man lacks. With truth does the writer on education, Lorenz Kellner, say: "I call the female sex neither the beautiful nor the weak sex (in the absolute sense). The one designation is the invention equally of sensuality and of flattery; the other owes its currency to masculine arrogance. In its way the female sex is as strong as the male, namely in endurance and patience, in quiet long-suffering, in short, in all that concerns its real sphere, viz., the inner life" (Lose Blätter", Collected by von Görgen; Freiburg, 1895, 50). On account of the moral equality of the sexes the moral law for man and woman must also be the same. To assume a lax morality for the man and a rigid one for the woman is an oppressive injustice even from the point of view of common sense. Woman's work is also in itself of equal value with that of a man, as the work performed by both is ennobled by the same human dignity.
The fact that there is no sexually neutral human being has, however, a second consequence. The sexual character can be separated from the human being as something secondary only in thought, not in actuality. The word "person" belongs neither to the soul nor to the body alone; it is rather, that the soul informing the body constitutes the full conception of the human personality only in its union with the body. It is in no way, therefore, permissible to limit differences only to the primary and secondary peculiarities of the body. On the contrary, the indisputable results of anatomical, physiological and psychological research show a difference so far-reaching between man and woman that the following is established as a scientific result: the feminine personality assumes the complete human nature in a different manner from the masculine. According to the intention of the Creator, therefore, the manifestation of human nature in women necessarily differs from its manifestation in man; the social spheres of interests and callings of the sexes are unlike. These distinctions can be diminished or increased by education and custom but cannot be completely annulled. Just as it is not permissible to take one sex as the standard of the other, so from the social point of view it is not allowable to confuse the vocational activities of both. The most manly man and the most feminine woman are the most perfect types of their sexes.
From this far-reaching sexual difference there follows, thirdly, the combination of the sexes for the purpose of an organic social union of the human race. which we call humanity, that is to say humanity cannot be represented by any number, however large, of individuals of like sex but is to be found solely in the social and organic union of man and woman. Thus each man and each woman is, indeed, by nature a complete human being with the high moral vocation already mentioned; on the other hand the entire male sex in itself represents only the half of humanity and the female sex the other half, while one man and one woman together suffice to represent humanity. Consequently each of the two sexes requires the other for its social complement; a complete social equality would nullify this purpose of the Creator. Evidently the intention at the basis of the differences mentioned is to force the complemental union of the two sexes as a necessity of nature. Accordingly, notwithstanding the equal human dignity, the rights and duties of the woman differ from those of the man in the family and the forms of society which naturally develop from it.
If the two sexes are designed by nature for a homogeneous organic co-operation, then the leading position or a social pre-eminence must necessarily fall to one of them. Man is called by the Creator to this position of leader, as is shown by his entire bodily and intellectual make-up. On the other hand, as the result of this, a certain social subordination in respect to man which in no way injures her personal independence is assigned to woman, as soon as she enters into union with him. Consequently nothing is to be urged on this point of equality of position or of equality of rights and privileges. To deduce from this the inferiority of woman or her degredation to a "second-rate human being" contradicts logic just as much as would the attempt to regard the citizen as an inferior being because he is subordinate to the officials of the state.
It should be emphasized here that man owes his authoritative pre-eminence in society not to personal achievements but to the appointment of the Creator according to the world of the Apostle: "The man . . . is the image and glory of god; but the woman is the glory of the man" (I Cor., xi, 7). The Apostle in this reference to the creation of the first human pair presupposes the image of Godin the woman. As this likeness manifests itself exteriorly in man's supremacy over creation (Gen., I, 26), and as man as the born leader of the family first exercised this supremacy, he is called directly God's image in this capacity. Woman takes part in this supremacy only indirectly under the guidance of the man and as his helpmeet. It is impossible to limit the Pauline statement to the single family; and the Apostle himself inferred from this the social position of woman in the Church community. Thus her natural position is assigned to woman in every form of society that springs necessarily from the family. This position is described by St. Thomas Aquinas with classic clearness (Summa theol., I:92:1, ad 2um). This doctrine, which has always been maintained by the Catholic Church, was repeatedly emphasized by Leo XIII. The encyclical "Arcanum", 10 February, 1880, declares: "The husband is ruler of the family and the head of the wife; the woman as flesh of his flesh and bone of his bone is to be subordinate and obedient to the husband, not, however, as a hand-maid but as a companion of such a kind that the obedience given is as honourable as dignified. As, however, the husband ruling represents the image of Christ and the wife obedient the image of the Church, Divine love should at all times set the standard of duty".
Thus the germ of human society, which a sound sociology must take as its starting-point, is not the abstract human individual but the living union of man and woman primarily in the home. The different characteristics in the equipment of the sexes point to such a division of labour between the two that man and woman are to watch over the training of the growing generation, not apart from each other, but jointly and in partnership.
Consequently the activities of both in the social domain may perhaps be compared to two concentric circles of unlike circumference. The external, larger circle represents the vocational labours of the man, the inner circle that of the woman. What the Creator prepared by the difference of endowment is realized in the indissoluble marital union of one man and one woman. The man becomes a father with paternal rights and duties which include the support of the family and, when necessary, their protection. On the other hand, the woman receives with motherhood a series of maternal duties. The social duties of the woman may, therefore, be designated as motherhood, just as it is the duty of man to be the representative of paternal authority. The completely developed feminine personality is thus to be found in the mother. Of course this development of motherhood in the woman is not limited to its physiological aspect. It is rather that this motherly sense and its activity can and should, as the highest development of noble womanhood, precede marriage and can exist without it. As a creature compounded of the spiritual and material, the human being has more than the destiny of continuing his race by generation and birth. It is still more incumbent on him to develop the spiritual and intellectual life by the training which is rightly called the second birth. This training, however, prospers as little without the specific motherly influence, as the bringing of a child into the world without the mother. The community, the nation, the state, however, are, as the necessary natural development of the family, the organized totality of the individual families. Consequently the motherly influence must also extend over these and must be kept within the bounds corresponding to thedivision of labour between man and woman. In these forms of social life also man must vigorously represent authority, while woman, called to the dignity of the mother, must supplement and aid the labour of the man by her unwearied collaboration. This truth is stated in homely fashion in the expressions "father of the country", "mother of the country". Hence man, as man, and woman, as woman, have to attain the common highest end of moral perfection, which extends beyond time by the fulfillment here below of social duties.
This social vocation, whether in marriage or outside of it, is therefore to be regarded by both as means to an end. (cf. I Tim., ii,, 15). If these two reciprocal spheres of activity are taken in the narrowest sense they exclude each other, as the actual task assigned by nature to woman cannot be performed by man, while the reverse is also true. At the same time there is the mixed domain of the earning of a livelihood in which both sexes work, although in so doing neither can deny his or her characteristic qualities. Here, however, nature forbids competition in the same field, as woman is more engrossed by her peculiar natural duties than man is by his. We may justly speak of "dualism in woman's life". But, the perpetuation and development in civilization of mankind always come first as natural duties. Consequently, according to physical law woman should be spared all industrial burdens which impair her most important duty in life. It remains to be seen how the dictates of nature have been carried out in human history.
History
Christ proved himself to be the central point in the history of mankind, and not least by the change his teaching effected in the position of woman. The testimony of history as to the position of woman in all pre-Christian and non-Christian peoples may be summed up as follows: No people has completely misjudged the natural position of woman, so that everywhere woman appears in greater or less subordination to man. No people, however, has done full justice to the personal dignity of woman; on the contrary, most peoples evidence an alarmingly low moral level by their degrading oppression of woman. Before the Gospel came into the world, man had virtually brought about for woman the condition thus described by Mary Wollstonecraft in the introduction to her "Vindication of the Rights of Woman": "In the government of the physical world it is observable that the female in point of strength is, in general, inferior to the male. This is the law of Nature; and it does not appear to be suspended or abrogated in favor of woman. A degree of physical superiority cannot, therefore, be denied--and it is a noble prerogative! But not is natural preeminence, men endeavor to sink us still lower, merely to render us alluring objects for a moment; and woman, intoxicated by the adoration which men, under the influence of their senses, pay them, do not seek to obtain a durable interest in their hearts, or to become the friends of the fellow-creatures who find amusement in their society."
Contrary to the fundamental principle of historical research, the Darwinian theory of evolution has also been applied to the original position of the sexes. A primitive hetaerism without any permanent marital relation is claimed to be the basis of the later evolution. The first stage of this development, however, is represented as "the right of the mother" or matriarchy, whereby not the man but the woman, it is claimed, represented, among the peoples, the legal head of the family.
However, the researches of Bachofen, Engels, Lubbock, Post, Lippert, Dargun, and others, who wished to produce proof for this hypothesis by generalizing individual phenomena, have been confuted even by strong Darwinians: "No community has been found where women alone could rule" (Starke, "Die primitive Familie", Leipzig, 1888, 69) Like the "primitive peoples" themselves, who have been especially quoted as proofs of this theory, such conditions show themselves to be degenerations. The authenticated reports of the conditions among the civilized races before Christ, as well as the assured results of investigation among "primitive peoples", on the contrary confirm the sentences quoted above. The farther back pre-Christian civilization is traced, the purer and more worthy of mankind are the marriage relations, and consequently the more advantageous the position of woman appears. The position of the sexes to each other among the degraded, so-called savage, races is, in its essential nature, the same as in civilized races. At the same time important although non-essential differences are not excluded, which arise from the differences in the national spirit which has developed in accordance withgeographical conditions. Everywhere is to be found the social subordination of woman, everywhere is seen the division of work between the sexes, whereby the care for the primitive household falls to the woman. But contrary to the natural order, the paternal pre-eminence of the man has developed into unlimited tyranny, and the woman is debased to a slave and drudge without rights who gratifies the lusts of the man. Almost without exception polygamy has displaced monogamous marriage. The proofs of this are given in the reliable work of Wilhelm Schneider, "Die Naturvölker, Missverständnisse, Missdeutungen and Misshandlungen" (Paderborn, 1885).
Among the civilized nations of antiquity the Egyptians are distinguished by unusual respect for the female sex. Herodotus calls them (II, xxv) peculiar among the nations in this respect. On numerous inscriptions may be read as the title of the wife the expression "Nebtper" (ruler of the House). The tradition whereby woman belongs in the home is re-echoed from the hieroglyphics of the Egyptians down through the ages, and among all peoples. The same principle lies at the basis of the code of laws given by Hammurabi, which gives the social conditions in Babylon in the third millennium before Christ. The voluptuous cult, which spread from Babel-Assur and which through Phoenician influence poisoned the ancient world, had a particularly injurious effect upon the position of woman. There was no question of the personal rights of woman apart from man either here or among the Persians who were otherwise different in race and customs, even though at times women such as Parysatis, the wife of Darius II, attained great influence over the government of the country. Up to the present time woman's position has remained the same in the ancient civilized countries of eastern Asia, as in India, China, and Japan, or it has become even more degraded. A. Zimmermann, who was well acquainted with conditions in India, stated in 1908: "One of the most terrible abuses is the systematical degradation of the female sex which begins even in early youth" ("Historisch-politische Blätter, CXLII, 371). In 1907 99.3 per cent of the women of India could not read or write. Hindu widows, especially, are exposed to contempt and ill-treatment. In China the position of woman, owing to the respect shown to mothers or widows, makes a better impression. But, at the same time, woman is branded as a second-rate human being from birth to death. The horrible custom of destroying new-born girls has consequently persisted up to the present time, as is proved by the reform decree issued in 1907 by the viceroy of that time, Juanschikai. According to this, some 70,000 girls are annually killed in the Province of Kiangsi. The binding of the feet is in reality only a means to keep the women at home. The absolute dependence of the wife upon the husband was also maintained as an unyielding custom in old Japan until the late reorganization, as is proved by the "Onna Daigaku" of Kaibara Ekken (1630).
The so-called classical nations of antiquity, the Greeks and Romans, show, as contrasted with the East, a decided dislike to polygamy, which legally at least was never recognized among them. This fortunate natural disposition affected favourably the position of woman without, however, securing for her the social position which naturally belongs to her. Even in the best period of the Greeks and Romans the woman only existed on account of the man. The Homeric descriptions of marital love and devotion show this in the most ideal form. In the later era of degeneration woman had almost entirely lost her influence upon public life, according to the sentence in the oration against the hetaera, "Neära, ascribed to Demosthenes: "We have hetaera for pleasure, concubines for the daily care of the body and wives for the production of full-blooded children and as reliable guardians in the house". The worship of the "virgin Athene" shows probably a dim perception on the part of the Greeks of the exalted position of the virgin independent of man, but led to no practical results favourable to woman. Almost the same is to be said as to the worship of Vesta and of the Vestal virgins among the Romans.
When Christianity appeared it found woman in the Roman world, and Rome itself was by no means an exception, in a position of deep moral degradation, and under the hard patria potestas of man. This authority had degenerated into tyranny almost more universally than in China. Originally Roman law, up to the time of the Antonines, limited the power of the father as regards the life and death of his children, and forbade him to murder the boys and the first-born girl. However, the freedom enjoyed by married woman during the empire had as sole result that divorce increased enormously and prostitution was considered a matter of course. After marriage had lost its religious character the women exceeded the men in licence, and thus lost even the influence they had possessed in the early, austerely moral Rome (cf. Donaldson, "Woman, Her Position and Influence in Ancient Greece and Rome and among the Early Christians", 1907).
Among the Jews woman had not the position belonging to her from the beginning, as Christ said: "Moses by reason of the hardness of your heart permitted you to put away your wives: but from the beginning it was not so" (Matt., xix, 8). A complete reform was not to be expected from the preparatory and temporary importance of the Old Testament legislation. Allowance was made for the inclination of Orientals to polygamy by the allowing of additional wives. The one-sided patria potestas was mitigated; the feeling of reverence for the mother was rigidly impressed upon the children. The laws respecting this remind us of the laws of China. Notwithstanding the fame of individual women, as Miriam the sister of Moses, Deborah, and Judith, the Hebrew woman, in general, had no more rights than the women of other nations; marriage was her sole calling in life (cf. Zschokke, "Das Weib im alten Testament", Vienna, 1883; and "Die biblischen Frauen des Alten Testamentes", Freiburg, 1882). The Semitic view of woman without the refining influence of Revelation is evidenced among the followers of Islam who trace back their descent to Ismael the son of Abraham. Consequently, the Koran with its many laws respecting women is a code that panders to the uncontrolled passions of Semitic man. Outside of marriage, which in the Mohammedan view is the duty of every woman, woman has neither value nor importance. But the conception of marriage as an intimate union so as to constitute one moral person, has always been foreign to Mohammedanism (cf. Devas, "Studies of Family Life. A Contribution to Social Science", London, 1886).
The history of the pre-Christian era mentions no far-reaching and successful revolt of women to obtain the improvement of their position. Custom finally became an established habit, and found its strongest defenders among the women themselves. It was the teaching of Christ which first brought freedom to the female sex, wherever this teaching was seriously taken as the guide of life. His words applied as well to women: "Seek ye first the kingdom of God and his justice, and all these things shall be added unto you" (Luke, xii, 31). He restored the original life-long monogamous marriage, raised it to the dignity of a sacrament, and also improved the position for woman in purely earthly matters. The most complete personal duality is expressed in the Apostolic exhortation: "For as many of you as have been baptized in Christ have put on Christ . . . there is neither male nor female. For ye are all one in Christ Jesus" (Gal., iii, 27-28; cf. I Cor., xi, 11). Most decisive, however, for the social position of woman was the teaching of Christ on the nobility of freely chosen virginity as contrasted with marriage, to the embracing of which the chosen of both sexes are invited (Matt., xix, 29). According to Paul (I Cor., vii, 25-40) the virgins and widows do well if they persist in the intention not to marry in order to serve God with undivided mind; they indeed do better than those who must divide their attention between care for the husband and the service of God. By this doctrine the female sex in particular was placed in an independence of man unthought of before. It granted the unmarried woman value and importance without man; and what is more the virgin who renounces marriage from religious motives, acquires precedence above the married woman and enlarges the circle of her motherly influence upon society. Elisabeth Gnauck-Kühne says truly: "The esteem of virginity is the true emancipation of woman in the literal sense".
This elevation of woman centres in Mary the Mother of Jesus, the purest virginity and motherhood, both tender and strong, united in wonderful sublimity. The history of the Catholic Church bears constant testimony of this position of Mary in the history of civilization. The respect for woman rises and falls with the veneration of the Virgin Mother of God. Consequently for art also the Virgin has become the highest representation of the most noble womanhood. This extraordinary elevation of woman in Mary by Christ is in sharp contrast to the extraordinary degradation of female dignity before Christianity. In the renewing of all things in Christ (Eph., I, 10) the restoration of order must be most thorough at that point where the most extreme disorder had prevailed.
However, this emancipation of woman rests upon the same principles which Christ used in His great renewal of nature by grace. Nature was not set aside nor destroyed, but was healed and illumined. Consequently the radical natural differences between man and woman and their separate vocations continue to exist. In Christianized society also man was to act as the lawful representative of authority, and the lawful defender of rights, in the family, just as in the civil, national, and religious community. Therefore, the social position of woman remains in Christianity that of subordination to man, wherever the two sexes by necessity find themselves obliged to supplement each other in common activity. The woman develops her authority, founded in human dignity, in connection with, and subordinate to, the man in domestic society as the mistress of the home. At the same time the indispensable motherly influence extends from the home over the development of law and custom. While, however, man is called to share directly in the affairs of the state, female influence can be ordinarily exerted upon such matters only indirectly. Consequently, it is only in exceptional cases that in Christian kingdoms the direct sovereignty is placed in the hands of woman, as is shown by the women who have ascended thrones. In the Church this exception is excluded, so far as it refers to the clerical office. The same Apostle who so energetically maintained the personal independence ofwoman, forbids to women authoritative speech in the religious assemblies and the supremacy over man (I Tim., ii, 11, 12). Nevertheless, personalities like Pulcheria, Hildegarde, Catherine of Siena, and Teresa of Jesus show how great the extraordinary, indirect influence of woman can be in the domain of the Church.
From the days of the Apostles, Christianity has never failed to seek and to defend the emancipation of woman in the meaning of its Founder. It must be acknowledged that human passions have frequently prevented the bringing about of a condition fully corresponding with the ideals. The Christian, indissoluble, sacramental marriage, in which the husband is to copy in respect to the wife the love of Christ for the Church (Eph., v, 25), was steadily defended for the benefit of the woman against the lawlessness of the ruling class. On this point St. Jerome presents the same conception of morals in contrast to heathen immorality in words that have become classic: "The laws of the emperor are to one effect, those of Christ to another . . . in the former the restraints upon impurity are left loose for men . . . among us Christians, on the contrary, the belief is: What is not permitted to women is also forbidden to men, and the same service (that of God) is also judged by the same standard" ("Ep. lxxvii, ad Ocean.", P.L., XXII, 691). The admiring exclamation of the heathen: "What women there are among the Christians!" is the most eloquent testimony to the power ofChristianity. The great Church Fathers praise not only their mothers and sisters, but speak of Christian women in general in the same terms of respect as the Gospel. On the other hand, the alleged contempt of the Church Fathers for women is a legend that is kept alive by the lack of knowledge of the Fathers (cf. Mausbach,"Altchristliche und moderne Gedanken über Frauenberuf", 7th ed., München-Gladbach, 1910, 5 sq.).
From the beginning up to the present time, the Christian doctrine of voluntary religious virginity has produced innumerable hosts of virgins dedicated to God who unite their love of God with heroic love of their neighbours, and who perform silent deeds of heroism in the nursing of the sick, in the care of the poor, and in the work of education. The modern era since the French Revolutionhas far exceeded the earlier centuries in congregations of women for all branches of Christian charity and for the alleviation of all forms of misery. Consequently Christianity has opened to woman the greatest possibilities for development. Mary, the sister of Lazarus, who sat as a disciple at the feet of Jesus, has become a model for the training of woman in Christianity. The study of the Scriptures, which was equally customary both in the East and the West among educated women under the guidance of the Church, remained during the entire Middle Ages the inheritance of the convents. Thus, next to the clergy, the women in the medieval era were more the representatives of learning and education than the men.
The industrial work of women kept pace with the development of civilization. When the guilds arose at the time of the founding of the cities women were not excluded from them. Any idea of the parity of the sexes in this domain was excluded by the consideration of the first natural task of woman. Among indigent women Christianity found that the widows were those most in need of aid. From the days of the Apostles, the Church made special provision for widows (Acts, vi, 1; I Tim., v, 3 sq.), a provision that was one of the chief duties of the bishop. To the Apostolic era also dates back the institution called the viduate, in which widows of proved virtue laboured as Apostolic assistants in the Church along with the virgins. In the course of time female orders assumed this work, which is carried on most successfully in the missions for heathens. As, during the conversion to Christianity of the German tribes, Anglo-Saxon women aided St. Boniface, the Apostle of Germany, so today permanent success in the missionary countries cannot be attained with the help of virgins consecrated to God. At the end of the ninteenth century some 52,000 sisters, among whom were 10,000 native women, worked in the missions (Louvet, "Les missions cath. du XIXe siècle", 2nd ed., Paris, 1898).
The Modern Woman Question
It follows from what has been said that the social position of woman is, from the Christian point of view, only imperfectly set forth in the expression "Woman belongs at home". On the contrary, her peculiar influence is to extend from the home over State and Church. This was maintained at the beginning of the modern era by the Spanish Humanist, Louis Vives, in his work "De institutione feminae christianae" (1523); and was brought out still more emphatically, in terms corresponding to the needs of his day, by Bishop Fénelon in his pioneerwork "Education des filles" (1687) This Christian emancipation of woman is, however, necessarily checked as soon as its fundamental principles are attacked. These principles consist, on the one hand, of the sacramental dignity of the indissoluble marriage between one pair, and in religious, voluntarily chosen virginity, both of which spring from the Christian teaching that man's true home is in a world beyond the grave and that the same sublime aim is appointed for woman as for man. The other fundamental principle consists of the firm adhesion to the natural organic intimate connection of the sexes.
As far back as Christian antiquity the Manichaean attacks on the sacredness of marriage as those of Jovinian and Vigilantius, which sought to undermine the reverence for virginity, were refuted by Augustine and Jerome. Luther's attack upon religious celibacy and against the sacramental character and indissolubility of marriage, worked permanent injury. The chief result was that woman was again brought into absolute dependence upon man, and the way was made ready for divorce, the results of which press far more heavily upon woman than upon man. After this the natural basis of society and the natural position of woman and the family were shaken to such extent by the French Revolution that the germ of the modern woman's suffrage movement is to be sought there. The anti-Christian ideas of the seventeenth and eighteenth centuries led to a complete break with the medieval Christian conception of society and the state. It was no longer the family or the social principle that was regarded as the basis of the state, but the individual or the ego. Montesquieu, the "father of constitutionalism", made this theory the basis of his "L'Esprit des lois" (1784), and it was sanctioned in the French "Rights of Man". It was entirely logical that Olympe de Gouges (d. 1793) and the "citizeness" Fontenay, supported by the Marquis de Condorcet, demanded the unconditional political equality of women with men, or "the rights of women". According to these claims every human being has, as a human being, the same human rights; women, as human beings, claim like men with absolute right the same participation in parliament and admission to all public offices. As soon as the leading proposition, though it contradicts nature which knows no sexless human being, is conceded, this corollary must be accepted. Father von Holtzendorff says truly: "Whoever wishes to oppose the right of women to vote must place the principle of parliamentary representation upon another basis . . . as soon as the right to vote is connected only with the individual nature of man, the distinction of sex becomes of no consequence" ("Die Stellung der Frauen", 2nd ed., Hamburg, 1892, 41).
The men of the French Revolution forcibly suppressed the claim of the women to the rights of men, but in so doing condemned their own principle, which was the basis of the demand of the women. The conception of society as composed of individual atoms leads necessarily to the radical emancipation of women, which is sought at the present time by the German Social Democrats and a section of the women of the middle class. In her book, published in 1792, Mary Wollstonecraft advanced this demand with a certain reserve, while John Stuart Mill in his "The Subjection of Women" (1869) championed the unnatural position of women unconditionally. At the present time the English suffragettes have made a practical application of Mill's views as the standard work of radical emancipation (cf. "A Reply to John Stuart Mill on the Subjection of Women", Philadelphia, 1870).
The introduction of these ideas into practical life was promoted chiefly by the change in economic conditions, particularly as this change was used to the detriment of the people by the tendency of an egotistical Liberalism. From the beginning of the nineteenth century manufacturing by machinery changed the sphere of woman's labour and of her industries. In manufacturing countries woman can and must buy many things which were formerly produced as a matter of course by female domestic labour. Thus the traditional household labours of woman became limited, especially in the middle class. The necessity arose for many daughters of families to seek work and profit outside of the home. On the other hand, the unlimited freedom of commerce and trade furnished the opportunity of gaining control of the cheap labour of women to make it serve machinery and the covetousness of the great manufacturers. While this change relieved the woman who still sat at home, it laid upon the homeless working-woman intolerable burdens, injurious alike to soul and body. On account of smaller wages women were used for the work of men and were driven into competition with men. The system of the cheap hand led not only to a certain slavery of woman, but, in union with the religious indifference that concerned itself only with mundane things, it injured the basis of society, the family.
In this way the actual modern woman question, which is connected at the same time with the livelihood, education, and legal position of woman, arose. In most European countries, on account of the emigration arising from the conditions of traffic and occupation, the number of women exceeds that of men to a considerable degree; for instance in Germany in 1911 there were 900,000 more women than men. In addition, the difficulties of existence cause a considerable number of men to marry at all or too late to found a family, while many are kept from marriage by an unchristian morality. The number of unmarried women, or of women who notwithstanding marriage are not cared for and who are double burdened by the cares of the home and of earning a livelihood, is therefore constantly increasing. The last census of occupations in Germany, that of 1907, gave 8,243,498 women who were earning a living in the principal occupations; this number shows an increase of 3,000,000 over 1895. The statistics of the other countries give proportionate results, although there are hardly two countries in which the woman movement has had exactly the same development. The southern countries of Europe are coming only gradually under the influence of the movement. A regulation of this movement was and is one of the positive necessities of the times. The methodical and energetic attempts to accomplish this date from the year 1848, although the beginnings in England and North America go back much farther. The attempts to solve the woman question varied with the point of view. Three main parties may be distinguished in the movement for the emancipation of women in the present day:
· the radical emancipation which is divided into a middle-class and a Social-Democratic party;
· the moderate or interconfessional conciliatory party;
· the Christian party.
The radical, middle-class emancipation party regards the Women's Rights Convention held 14 July, 1848, at Seneca Falls, U.S., as the date of its birth. Complete parity of the sexes in every direction with contempt for former tradition is the aim of this party. Unlimited participation in the administration of the country, or the right to the political vote, therefore, holds the first place in its efforts. The questions of education and livelihood are made to depend upon the right to vote. This effort reached its height in the founding of the "International Council of Women", from which sprang in 1904 at Berlin the "International Confederation for Woman's Suffrage". "The Woman's Bible", by Mrs. Stanton, seeks to bring this party into harmony with the Bible. The party has attained its end in the United States in the states of Wyoming (1869), Colorado, Utah (1895), Idaho (1896, South Dakota (1909), and Washington (1910), and also in South Australia, New Zealand (1895), and in Finland. In Norway there has been a limited suffrage for women since 1907. In 1911 Iceland, Denmark, Victoria, California, and Portugal decided to introduce it. In England the suffragists and the suffragettes are battling over it (cf. Mrs. Fawcett, "Women's Suffrage. A short History of a Great Movement", London, 1912.)
In Germany in 1847 Luise Otto-Peters (1819-1895) headed the movement, in order at first with generous courage to aid the suffering women of the working classes. Her efforts resulted in the "Allgemeiner deutscher Frauenverein" (General Union of German Women), which was founded in 1865, and from which in 1899 the radical "Fortschrittlicher Frauenverein" (Progressive Women's Union) separated, while the Luise Otto party remained moderately liberal. In France it was not until the Third Republic that an actual women's movement arose, a radical section of which, "La Fronde", took part in the first revolution. From the start the Social-Democratic party incorporated in its programme the "equality of all rights". Consequently the Social-Democratic women regard themselves as forming one body with the men of their party, while, on the other hand, they keep contemptuously separated from the radical movement among the middle-class women. August Bebel's book, "Die Frau und der Sozialismus", went through fifty editions in the period 1879-1910, and was translated into fourteen languages. In this work the position of woman in the Socialistic state of the future is described. In general the radical middle-class emancipation agrees with the Social-Democratic both in the political and in the ethical spheres. A proof of this is furnished by the works of the Swedish writer Ellen Key, especially by herbook "Über Ehe und Liebe", which enjoy a very large circulation throughout the world.
This tendency is not compatible with the standard of nature and of the Gospel. It is, however, a logical consequence of the one-sided principle of individualism which, without regard for God, came into vogue in what is called the "Rights of Man". If woman is to submit to the laws, the authoritative determination of which is assigned to man, she has the right to demand a guarantee that man as legislator will not misuse his right. This essential guarantee, however, is only to be found in the unchangeable authoritative rule of Divine justice that binds man's conscience. This guarantee is given to women in every form of government that is based on Christianity. On the contrary, the proclamation of the "Rights of Man" without regard to God set aside this guarantee and opposed man to woman as the absolute master. Woman's resistance to this was and is an instinctive impulse of moral self-preservation. The "autonomous morality" of Kant and Hegel's state has made justice dependent upon men or man alone far more than the French "Rights of Man". The relativity and mutability of right and morality have been madea fundamental principle in dechristianized society. "The principles of morals, religion, and laware only what they are, so long as they are universally recognized. Should the conscience of the sum total of individuals reject some of these principles and feel itself bound by other principles, then a change has taken place in morals, law, and religion" (Oppenheim, "Das Gewissen". Basle, 1898, 47).
Woman is defenceless against such teaching when only men are understood under the "totality of individuals". Up to now as a matter of fact only men have been eligible in legislative bodies. On the basis of the so-called autonomous morality, however, woman cannot be denied the right to claim this autonomy for herself. Christianity, which lays the obligation upon both sexes to observe an unalterable and like morality, is powerless to give protection to woman in a dechristianized and churchless country. Consequently, it is only by the restoration of Christianity in society that the rightful and natural relations of man and woman can be once more restored. This Christian reform of society, however, cannot be expected from the radical woman movement, notwithstanding its valuable services for social reform. Besides what has been said, the "movement for the protection of the mother" promoted by it contradicts completely the Christian conception of marriage. (Cf. Mausbach, "Der christliche Familiengedanke im Gegensatz zur modernen Mutterschutzbewegung", Munster, 1908).
The moderate liberal woman movement is also incapable of bringing about a thorough improvement of the situation, such as the times demand. It certainly attained great results in its efforts for the economic elevation of woman, for the reform of the education of women, and for the protection of morality in the first half of the nineteenth century, and has attained still more since 1848 in England, North American, and Germany. The names of Jessie Boucherett, Elizabeth Fry, Mary Carpenter, Florence Nightingale, Lady Aberdeen, Mrs. Paterson, Octavia Hill, Elizabeth Blackwell, Josephine Butler, and others in England, and the names of Luise Otto, Luise Büchner, Maria Calm, Jeannette Schwerin, Auguste Schmidt, Helene Lange, Katharina Scheven, etc., in Germany, are always mentioned with grateful respect. At the same time this party is liable to uncertain wavering on account of the lack of fixed principles and clearly discerned aims. While these women's societies call themselves expressly interdenominational they renounce the motive power of religious conviction and seek exclusively the temporal prosperity of women. Such a setting aside of the highest interests is scarcely compatible with the words of Christ, "Seek ye therefore first the kingdom of God, and his justice, and all these things shall be added unto you" (Matt., vi, 33), and is all the more incompatible with the teaching of Christ on marriage and virginity, which is of the highest importance, particularly for the well-being of woman. A successful solution of the woman question is only to be expected from a reorganization of modern conditions in accordance with the principles of Christianity, as Anna Jameson (1797-1860) has set forth in the works, "Sisters of Charity" (London, 1855) and "Communion of Labour" (London, 1856). The effort has also frequently been made by Protestants in England, America, and Germany to meet the difficulty in imitation of Catholic charitable work: thus in 1836 the German "Institute of Deaconnesses" was established.
In Germany the first attempt to attain a solution of the woman question by orthodox Protestants was made by Elizabeth Gnauck-Kühne, who founded the "Evangelisch-sozialer Kongress" (Protestant Social Congress). At the present day this movement has been represented since 1899 by the "Deutsch-evangelisches Frauenbund" and by the women's society of the "Freie kirchlich-soziale Konferenz". A profound Christian influence upon the woman movement is not to be looked for, however, from these sources. Protestantism is, it must be said, a mutilated kind of Christianity, in which woman is especially injured by the abrogation of the dedication of virginity to God. Still worse is the effect of the constantly increasing decay of Protestantism, in which the denial of the Divinity of Christ constantly gains strength. For this reason the Protestant Church party in the agitation for women's right in predominantly Protestant countries is much smaller than the liberal and radical parties.
Catholic women were the last to take up the agitation. The main reason for this is the impregnability of Catholic principles. Owing to this woman's suffrage did not become a burning question as quickly in the purely Catholic countries as in Protestant and religiously mixed ones. The convents, the indissolubility of sacramental marriage, and the customary charitable works kept in check many difficulties. However, on account of the international character of the movement and the causes which produced it, Catholic women would not finally hold back from co-operation in solving the question, especially as the attack of revolutionary ideas on the Church today is most severe in Catholic countries. For a long time Christian charity has not sufficed for the needs of the present day. Social aid must supplement legal ordinances for the justifiable demands of women. For this purpose the "ligues des femmes chrétiennes" were formed in Belgium in 1893; in France "Le féminisme chrétien" and "L'action sociale des femmes" were founded in 1895, after the international review, "La femme contemporaine", had been established in 1893. In Germany the "Katholisches Frauenbund" was founded in 1904, and the "Katholische Reichs-Frauenorganisation" was established in Austria in 1907, while a woman's society was established in Italy in 1909. In 1910 the "Katholisches Frauen-Weltbund" (International Association of Catholic Women) was established at Brussels on the insistent urging of the "Ligue patriotique des Françaises". Thus an international Catholic women's association exists today, in opposition to the international liberal women's association and the international Social-Democratic union. The Catholic society competes with these others in seeking to bring about a social reform for the benefit of women in accordance with the principles of the Church.
Apart from the light thrown by Catholic principles on this subject, the solution of the tasks of this Catholic association is made easier by the experience already acquired in the woman's movement. As regards the first branch of the woman question, feminine industry, the opinion has constantly gained ground that "notwithstanding all changes in economic and social life the general and foremost vocation of women remains that of the wife and mother, and it is therefore above all necessary to make the female sex capable and efficient for the duties arising from this calling" (Pierstorff). How far the opportunities for woman's work for a livelihood are to be enlarged should be made to depend upon the question whether the respective work injures or does not injure the physical provision for motherhood. The earnest warnings of physicians agree in this point with the remonstrances of statesmen who are anxious for national prosperity. Thus the speech of the former president, Roosevelt, at the national congress of American mothers at Washington in 1895 met with approval throughout the world. (Cf. Max von Gruber, "Mädchenerziehung und Rassenhygiene", Munich, 1910). On the other hand, Catholic Christianity in particular, in accordance with its traditions, demands from the woman of the present day the most intense interest in working-women of all classes, especially interest in those who work in factories or carry on industrial work at home. The achievements of the North American "Working Women's Protective Union" and of the English "National Union for improving the education of all women of all classes" is given to this aim by the "Verband katholischer Vereine erwerbstätiger Frauen und Mädchen" (United Catholic Societies of Working-Women, Married and Unmarried) of Berlin.
The second branch of the woman question, which of necessity follows directly after that of gaining a livelihood, is that of a suitable education. The Catholic Church places here no barriers that have not already been established by nature. Fénelon expresses this necessary limitation thus: "The learning of women like that of men must be limited to the study of those things which belong to their calling; The difference in their activities must also give a different direction to their studies." The entrance of women as students in the universities, which has of late years spread in all countries, is to be judged according to these principles. Far from obstructing such a course in itself, Catholics encourage it. This has led in Germany to the founding of the "Hildegardisverein" for the aid of Catholic women students of higher branches of learning. Moreover, nature also shows here her undeniable regulating power. There is no need to fear the overcrowding of the academic professions by women.
In the medical calling, which next to teaching is the first to be considered in discussing the professions of women, there are at the present time in Germany about 100 women to 30,000 men. For the studious woman as for others who earn a livelihood the academic calling is only a temporary position. The sexes can never be on an equality as regards studies pursued at a university.
The third branch of the woman question, the social legal position of woman, can, as shown from what has been said, only be decided by Catholics in accordance with the organic conception of society, but not in accordance with disintegrating individualism. Therefore the political activity of man is and remains different from that of woman, as has been shown above. It is difficult to unite the direct participation of woman in the political and parliamentary life of the present time with her predominate duty as a mother. If it should be desired to exclude married women or to grant women only the actual vote, the equality sought for would not be attained. On the other hand, the indirect influence of women, which in a well-ordered state makes for the stability of the moral order, would suffer severe injury by political equality. The compromises in favour of the direct participation of women in political life which have of late been proposed and sought here and there by Catholics can be regarded, therefore, only as half-measures. The opposition expressed by many women to the introduction of woman's suffrage, as for instance, the New York State Association opposed to Woman "Suffrage", should be regarded by Catholics as, at least, the voice of common sense. Where the right of women to vote is insisted upon by the majority, the Catholic women will know how to make use of it.
On the other hand modern times demand more than ever the direct participation of woman in public life at those points where she should represent the special interests of women on account of her motherly influence or of her industrial independence. Thus female officials are necessary in the women's departments of factories, official labour bureaux, hospitals, and prisons. Experience proves that female officials are also required for the protection of female honour. The legal question here becomes a question of morals which under the name of "Mädchenschutz" (protection of girls) has been actively promoted by women. Indeed much more must be done for it. In 1897 there was founded at Fribourg, Switzerland, the "Association catholique internationale des oeuvres de protection de la jeune fille", the labours of which extend to all parts of the world. Thus considered the woman movement is a gratifying sign of the times which indicates the return to a healthy state of social conditions.
WOMEN IN ENGLISH-SPEAKING COUNTRIES
The movement for what has been called the emancipation of women, which has been so marked a feature of the nineteenth and twentieth centuries, has made a deeper impression on the English-speaking countries than on any other. The outcry against the unjust oppression of women by manmade laws has grown ever stronger and stronger, though it must be confessed that every successive improvement in the position of women has also been brought about by manmade laws. The various disabilities imposed by law or custom on women have gradually been removed by legislation, until, at present, in English-speaking countries scarcely anything is needed to woman's perfect equality to man before the law, except the right of suffrage in its widest extent and the admission of women to all national and municipal magistracies, which later will be the inevitable outcome of the removal of all restriction on suffrage. That the gradual amelioration of the legal status of women during the course of ages has removed many crying injustices can not be doubted. Whether, however, all the changes made in their favour will prove unmixed benefits to themselves and to the race, and especially whether the removal of all restriction on suffrage and the admission of women to legislative, judicial, and executive positions of public trust, will be a desirable change in the body politic is doubted by many of all shades of religious belief or no belief, and probably by the majority of Catholics in official and unofficial positions.
In English the word "woman" is a contraction of "wife-man". This indicates that from the earliest times the Anglo-Saxons believed that woman's proper sphere was the domestic one. The earliest English laws treat consequently for the most part of the marriage relation. The so-called "bride-purchase" was not a transaction in barter, but was a contribution on the part of the husband for acquiring part of the family property; while the "morning-gift" was a settlement made on the bride. This custom, though in use among the ancient Teutonic nations, is also found in old Roman laws embodied in Justinian's redaction. King Ethelbert enacted that if a man seduced a wife from her husband the seducer must pay the expenses of the husband's second marriage. As to property, King Ina's code recognizes the wife's claim to one-third of her husband's possessions. At a later date King Edmund I decreed that by prenuptial contract the wife could acquire a right to one-half of the family property, and, if after her husband's decease she remained unmarried, she was entitled to all his possessions, provided children had been born of the union. Monogamy was strictly enforced, and the laws of King Canute decreed as a penalty for adultery that the erring wife's nose and ears should be cut off. Various laws were enacted for the protection of female slaves. After the Norman conquest, even more than in Anglo-Saxon times, the tendency of legislation was rather to legislate around husband and wife than between them. The consequence was that the husband as predominant partner acquired greater rights over his wife's property and person. On his death, however, she always reclaimed her dower-rights and some portion of his possessions. At the same period the Scottish laws regulated, according to the woman's rank, a certain sum to be paid to the lord of a manor on the marriage of a tenant's daughter. We may remark here that the infamous droit du seigneur (the right of the lord to pass the first night with his tenant's bride) is a fable of modern date, of which not the slightest trace is found in the laws, histories, or literature of any civilized country of Europe. The statute law of England dispenses women from all civil duties that are proper to men, such as rendering homage, holding military fiefs, making oath of allegiance, accepting sheriff's service, and the obligations flowing therefrom. They could, however, receive homage and be made constables ofa village or castle if such were not one of the national defences. At fourteen, if an heiress, a woman might have livery of land. If she made a will, it was revoked by her subsequent marriage. A woman could not be a witness in court as to a man's status, and she could not accuse a man of murder except in the case that the victim was her husband. Benefit of clergy was not allowed to women in pre-Reformation times, as the idea was repugnant to Catholic feeling. Women might work at trades, and King Edward III, when restricting workmen to the use of one handicraft, excepted women from this rule. There were many early regulations as to the dress of women, the general prescription being that they should be garbed according to the rank of their husbands.
The legislation of the nineteenth and twentieth centuries has done much to relieve women from the disabilities imposed upon them by the old statute law. The principle of modern English law is the reverse of that obtaining in ancient times, for now the tendency of all enactments is to legislate between husband and wife rather than around them. The consequence is that difference of sex is practically disregarded in modern English law-making, except in a few instances concerning marriage and children. In other matters the only disabilities of women that remain in English law are that they can not succeed to an intestate when male heirs exist and that they are deprived of parliamentary suffrage. In some respects women are in advance of men: thus, women may validly marry at twelve and they may make a valid property settlement at seventeen with the approval of the Court, the respective ages for a male being fourteen and twenty. As to the custody of children, the law may now allow to the mother the full control of the offspring and the right of appointing the guardian or of acting as guardian herself, at least while the child is under sixteen years of age. In the case of illegitimate children, while the mother is liable for their support, yet she can obtain an affiliation order from the Court and bind the putative father. Adultery is no crime by English law, and a wife can not obtain a divorce from her husband on such sole ground, though he may from her. Neither adultery nor fornication is punished by English law. Judicial separation and maintenance in the case of desertion are remedies for the wife which havebeen greatly extended and favoured by late legislation. Action for breach of promise to marry may be brought by either the man or woman, and the promise need not be in writing. In the United States the acts of Congress deal very sparingly with women. The various departments of the Government employ female clerks and appoint hospital matrons and nurses for the army. Wives of citizens of the United States, who might be lawfully naturalized themselves, have the rights of citizens. The questions of property, franchise, and divorce have been dealt with by the several state legislatures and there is no uniformity, but the main provisions under these heads will be noticed later.
While in ancient times women were occupied in the industries to some extent, yet these industries were generally of a nature that could be exercised within the home. The advent of the changed industrial conditions of the nineteenth century forced women into other employments in order to obtain the necessaries of life. The advance was, however, very slow. In 1840 Harriet Martineau stated that there were only seven occupations for women in the United States: needlework, typesetting, bookbinding, cotton factories, household service, keeping boarders, and teaching. All of these occupations were miserably recompensed, but by degrees the better-paid employments in other fields were opened to women. Of the learned professions, medicine was the first to confer its degrees on female practitioners. The earliest diploma in medicine was conferred in 1849 in New York State, and its recipient was licensed in England in 1859, though the latter country did not bestow a medical diploma on a woman until 1865. At the end of the nineteenth century there were some sixty medical colleges in the United States and Canada that educated women. At present females are admitted freely to medical societies and allowed to join in consultation with male physicians. In 1908 the Royal College of Physicians and Surgeons in England admitted women to their diploma and fellowship. In the admission to the profession of law the path of women has been made more difficult. So late as 1903 the British House of Lords decided against the admission of women to the English Bar, though some are employed as solicitors. In the United States, the State of Iowa allowed women to act as legal practitioners in 1869, and many of the states, especially in the Western part of the country, now admit them to practice. In Canada the Ontario Law Society decided to admit women to act as barristers in 1896. As to the third of the learned professions, divinity, it is obvious that the sacred ministry is closed to Catholic women by Divine ordinance. The sects, however, began to admit women ministers as early as 1853 in the United States and, at present, the Unitarians, Congregationalists, United Brethren, Universalists, Methodist Protestants, Free Methodists, Christian (Campbellites), Baptists, and Free Baptists have ordained women to their ministry. In 1910 the Free Christian denomination in England appointed a female minister. Journalism and the arts are also open to women, and they have achieved considerable distinction in those fields.
As to the property, widows and spinsters have equal rights with men according to English law. A married woman may acquire, hold, and dispose of real and personal property as her own separate property. For her contracts her own separate property is held liable, as also for antenuptial debts and agreements, unless a contrary liability can be proved. The husband can not make any settlement regarding his wife's property unless she confirms it. If a married woman has separate property she is liable for the support of parents, grandparents, children, and even husband, if they have no other means of subsistence. Laws have also been made to protect a wife's property from her husband's influence. In most states of the American Union the proprietary emancipation of women has gone on steadily as in Great Britain. Connecticut, in 1809, was the first state to empower married women to make a will, and New York, in 1848, secured to married women the control of their separate property. These two states have been followed by nearly all the others in granting both privileges. Divorce laws differ in the various states, but the equality of women with men as to grounds for divorce is generally recognized, and alimony is usually accorded to the wife in generous measure. In the practical application of civil and criminal law in the United States, the tendency of late years has been to favour women more than men.
In no field of public endeavour has there raged a fiercer conflict over women's rights than in that of suffrage. In ancient times, even, women had acted as queens regnant, and abbesses had discharged territorial duties, but the general idea of women mixing in public life was discountenanced. The latter half of the nineteenth century saw the movement for the political enfranchisement of women become a serious factor in the body politic. The idea was not entirely new for Margaret Brent, a Catholic, had claimed the right to sit in the Maryland Assembly in 1647, and in revolutionary times, Mercy Otis Warren, Abigail Adams, and others had demanded direct representation for women taxpayers. In England, Mary Astell in 1697 and Mary Wollstonecraft in 1790 were champions of women's rights. After the middle of the nineteenth century women's suffrage societies were formed in Great Britain and the United States, with the result that many men were converted to the idea of women exercising the right of ballot. At the present time women can vote for all officers in Great Britain, except for members of Parliament. They have full suffrage in New Zealand and Australia, and municipal suffrage in most provinces of British North America. In the United States women have equal suffrage with men in six States: Wyoming, Colorado, Utah, Idaho, Washington, and California (1912). Several other states have adopted women suffrage amendments for submission to the people. Thirty states have conferred school suffrage on women, and five grant tax-paying women the right to vote on questions of taxation. There is a National American Women Suffrage Association with headquarters in New York City, but it must also be noted that in 1912 a national association of women opposed to female suffrage was also organized in that city.
The Catholic Church has made no doctrinal pronouncement on the question of women's rights in the present meaning of that term. It has from the beginning vindicated the dignity of womanhood and declared that in spiritual matters man and woman are equal, accordingto the words of St. Paul: "There is neither male nor female, for you are all one in Christ Jesus" (Galatians 3:28). The Church has also jealously guarded the sanctity of home life, now so disastrously infringed by the divorce evil, and while upholding the husband's headship of the family has also vindicated the position of the mother and wife in the household. Where family rights and duties and womanly dignity are not violated in other fields of action, the Church opposes no barrier to woman's progress. As a rule, however, the opinions of the majority of Catholics seem to hold the political activity of women in disfavour. In England some distinguished prelates, among them Cardinal Vaughan, favoured women's suffrage. His Eminence declared: "I believe that the extension of the parliamentary franchise to women upon the same conditions as it is held by men would be a just and beneficial measure, tending to raise rather than to lower the course of national legislation." Cardinal Moran in Australia held similar views: "What does voting mean to a woman? As a mother, she has a special interest in the legislation of her country, for upon it depends the welfare of her children . . . . The woman who thinks she is making herself unwomanly by voting is a silly creature" (Quotations from "The Tablet", London, 16 May, 1912). The bishops of Ireland seem rather to favour women's abstention from politics, and this is also the attitude of most American bishops, at least as far as public pronouncements are concerned. Several American prelates have, however, expressed themselves in favour of woman suffrage at least in municipal affairs. In Great Britain a Catholic Women's Suffrage Society was organized in 1912.
Whatever may be the attitude of the prelates of the Church towards the political rights of women, there can be no doubt of their earnest co-operation in all movements for the higher education of women and their social amelioration. In addition to the academies and colleges of the teaching sisterhoods, houses for educating Catholic women in university branches have organized at the Catholic University at Washington and at Cambridge University in England. Women are multiplying in the learned professions in all English-speaking countries. In work along social lines the Church has always had its sisterhoods, whose self-sacrifice and devotion in the cause of the poor and suffering have been beyond all praise. Of late, Catholic women of every station in life have awakened to the great possibilities for good in social work of every kind, and associations such as the Catholic Women's League in England and The United Irishwomen in Ireland have been formed. In the United States a movement which has the active support of the Archbishop of Milwaukee and the approval of the former papal delegate, Cardinal Falconio, is on foot (1912) to form a national federation of Catholic women's associations.
WOMEN IN CANON LAW
I. Ulpian (Dig., I, 16, 195) gives a celebrated rule of law which most canonists have embodied in their works: "Women are ineligible to all civil and public offices, and therefore they cannot be judges, nor hold a magistracy, nor act as lawyers, judicial intercessors, or procurators." Public offices are those in which public authority is exercised; civil offices, those connected otherwise with municipal affairs. The reason given by canonists for this prohibition is not the levity, weakness, or fragility of the female sex, but the preservation of the modesty and dignity peculiar to woman. For the preservation of this same modesty many regulations have been made concerning female apparel. Thus, women may not use male attire, a prohibition already found in the Old Testament (Deut., xxii, 15). The canons add, however, that the assumption of the dress of men would be excusable in a case of necessity (Can. Quoniam 1, qu. 7), which seems to apply to the well-known case of Bl. Joan of Arc. Women must abstain from all ornament that is unbecoming in a moral sense (Can. Qui viderit, 13, c. 42, qu. 5). Some of the ancient Fathers are very severe on the practice of using pigments for the face. St. Cyprian (De habitu virg.) says: "Not only virgins and widows, but married women also, should, I think, be admonished not to disfigure the work and creature of God by using a yellow colour or black powder or rough, nor corrupt the natural lineaments with any lotion whatsoever." It is not held, however, to be a grave transgression when women ornament and paint themselves out of levity or vanity (St. Thomas, II-II:169:2), and if it is done with an upright intention and according to the custom of one's country or one's station in life, it is entirely unblameworthy (ibid., a. 1). Authors are even so benevolent as to say that if the face is painted to hide some natural defect, it is entirely licit, owing to the words of St. Paul (I Cor., xii, 12, 14): "And such as we think to be the less honourable members of the body, about these we put more abundant honour; and those that are our uncomely parts have more abundant comeliness. But our comely parts have no need." Canonists strictly condemn female clothing that does not cover the person properly (Pignatelli, III, consult. 35), and Innocent XI issued an edict against this abuse in the city of Rome.
II. In religious and moral matters, the common obligations and responsibilities of men and women are the same. There is not one law for a man and another for a woman, and in this, of course, the canons follow the teachings of Christ. Women, however, are not capable of certain functions pertaining to religion. Thus, a woman is not capable of receiving sacred orders (cap. Novae, 10 de poen.). Certain heretics of the early ages admitted females to the sacred ministry, as the Cataphrygians, the Pepuzians, and the Gnostics, and the Fathers of the Church in arguing against them declare that this is entirely contrary to the Apostolic doctrine. Later, the Lollards and, in our own time, some denominations of Protestants have constituted women ministers. Wyclif and Luther, who taught that all Christians are priests, would logically deny that the sacred ministry must be restricted to the male sex. In the early Church, women are sometimes found with the title bishopess, priestess, deaconess, but they were so denominated because their husbands had been called to the ministry of the altar. There was, it is true, an order of deaconesses, but these women were never members of the sacred hierarchy nor considered such. St. Paul (I Cor., xiv, 34) declares: "Let women keep silence in the churches: for it is not permitted them to speak, but to be subject, as also the law saith. But if they would learn anything, let them ask their husbands at home. For it is a shame for a woman to speak in the church". The Apostle also says that in the church "ought the woman to have a covering over head, because of the angels" (I Cor., xi, 10). It is not allowed to women, however learned and holy, to teach in monasteries (cap. Mulier, 20 de consec.). Ministering at the altar, even in a subordinate capacity, is likewise forbidden. A decree says: "It is prohibited to any woman to presume to approach the altar or minister to the priest" (cap. Inhibendum,1 de cohab.); for if a woman should keep silence in church, much more should she abstain from the ministry of the altar, conclude the canonists.
III. Although women are not capable of receiving the power of sacred orders, yet they are capable of some power of jurisdiction. If a female, therefore, succeeds to some office or dignity which has some jurisdiction annexed to it, although she cannot undertake the cure of souls, yet she becomes capable of exercising the jurisdiction herself and of committing the care of souls to a cleric who can lawfully undertake it, and she can confer the benefice upon him (cap. Dilecta, de major. et obed.). Abbesses and prioresses, consequently, who have acquired such jurisdiction can exercise the rights of patronage in a parochial church and nominate and install as parish priest the candidate whom the diocesan bishop has approved for the cure of souls (S.C.C., 17 Dec., 1701). Such female patron can also, in virtue of her jurisdiction, deprive clerics subject to her of the benefices she had conferred upon them, by withdrawing the title and possession. In such a case, as the benefice was conferred dependently on the patronage of a female and on the collation of the title and possession, it is concluded that the spiritual right of the clerical incumbent was also dependent on the same, and when they are taken away, his spiritual right in them ceases, as it is presumed that the pope makes the ecclesiastical jurisdiction for the care of souls also dependent on the possession of the benefice in accordance with its rights of patronage. (Cf. Ferraris, below.) The female patron cannot, however, suspend such clerics nor lay them under interdict or excommunication, because a woman cannot inflict censures, as she is incapable of true spiritual jurisdiction (cap. Dilecta, de majorit. et obed.). A woman, even though an abbess or prioress having jurisdiction over her nuns, cannot bless publicly, since the office of benediction comes from the power of the keys, of which a woman is incapable. She can, however, bless her subjects in the same manner as parents are wont to give their blessing to their children, but not with any sacramental power even though she have the right to bear the crosier. (See Abbess.) Another species of apparent spiritual jurisdiction was forbidden to female religious superiors by Leo XIII, when by the Decree "Quemadmodum" (17 December, 1890), he prohibited any enforced manifestation of conscience (q.v.). Pius X in his motu proprio on church music (22 Nov., 1903) is moved by the fact than women are canonically prohibited from taking part ministerially in the Divine worship when he declares: "On the same principle, it follows that singers in the church have a real liturgical office, and that, therefore,women, as being incapable of exercising such office, cannot be admitted to form part of the choir or of the musical chapel." This does not prevent women, however, from taking part in congregational singing.
IV. Stringent regulations have been made from the earliest ages of the Church concerning the residence of women in the households of priests. It is true that St. Paul vindicated for himself and St. Barnabas the right of receiving the services of women in his missionary labours like the other Apostles (I Cor., ix, 5), who according to Jewish custom (Luke, viii, 3) employed them in a domestic capacity, yet he warns St. Timothy: "the younger widows avoid" (I Tim., v, 11). If the Apostles themselves were so circumspect, it is not surprising that the Church should make severe rules concerning the dwelling of women in the households of men consecrated to God. The first vestiges of a prohibition are found in the two epistles "Ad virgines" ascribed to St. Clement (A.D. 92-101); St. Cyprian in the third century also warns against the abuse. The Council of Elvira (A.D. 300-306) gives the first ecclesiastical law on the subject: "Let a bishop or any other cleric have residing with him either a sister or virgin daughter, but no strangers" (can. 27). The Council of Nicaea (A.D. 325) permits in a clerical dwelling "the mother, sister, aunt or such proper persons as give no ground for suspicion" (can. 3). This Nicene canon contains the general rule, which has since been retained as to substance in all decrees of councils. According to the present discipline, it is the right of the bishop in diocesan synod, to apply this general rule for his own diocese, more accurately defining it according to circumstances of times, places, and persons. The bishop cannot, however, forbid entirely the employment of women in a domestic capacity in the dwellings of clerics. He can, nevertheless, prohibit the residence of women, even though relatives, in the houses of priests, if they are not of good report. If other priests, such as assistants, live in the parochial house, the bishop can require that the women relatives have the age prescribed by the canons, which is ordinarily forty years. In some dioceses the custom has existed from the Middle Ages, of requiring the permission of the bishop in writing for the employment of female housekeepers, in order that he may be certain that the canonical prescriptions concerning age and reputation are fulfilled. In the Eastern Church, it is entirely forbidden to bishops to have any women residing in their dwellings, and a series of councils from 787 to 1891 have repeated this prohibition under severe penalties. Such rigour of discipline has never been received into the Western Church, though it has been considered proper that bishops should adhere to the common law of the Church in this matter even more rigorously than priests. As the Church is so solicitous to guard the reputation of clerics in the matter, so she has also enacted many laws concerning their interaction with those of the other sex both at home and abroad.
V. An antiphon in the Office of the Blessed Virgin, "Intercede pro devoto femineo sexu", has given rise to the belief that women are singled out as more devout than men. As a matter of fact, the words usually translated: "Intercede for the devout female sex" means simply "for nuns". The antiphon is taken from a sermon ascribed to St. Augustine (P.L., Serm. 194) in which the author distinguishes clerics and nuns from the rest of the faithful, and employs the term "devoted (i.e. bound by vow) female sex" for the consecrated virgins, according to the ancient custom of the Church.
Besides the books mentioned in the text of the article, the following may be given from the enormous literature on the subject:
I. For the woman question as a whole: Lange and Bäumer, Handbuch der Frauenbewegung, v Pts. (Berlin, 1901-02); Rössler, Die Frauenfrage vom Standpunkt der Natur, der Geschichte und der Offenbarung (2nd ed., Freiburg, 1907); Cathrein, Die Frauenfrage (3d ed., Freiburg, 1909); Mausbach, Die Stellung der Frau im Menscheitsleben: Eine Anwendung katholischer Grundsätze auf die Frauenfrage (München-Gladbach, 1906); Bekker, Die Frauenbewegung: Bedeutung, Probleme, Organisation (Kempten und Munich, 1911); Bettex, Mann und Weib (2nd ed., Leipzig, 1900); Lily Braun, Die Frauenfrage, ihre geschichtliche Entwicklung und ihre wirtschaftliche Seite (Leipzig, 1901); Wychgram, Die Kulturaufgaben der Frau Leipzig, (1910-12); in the following vols.: (1) Krukenberg, Die Frau in der Familie: (2) Freudenberg, Die Frau in die Kultur des öffentlichen Lebens: (3) Wirminghaus, Die Frau und die Kultur des Körpers; (4) Schleker, Die Kultur der Wohnung; (5) Bäumer,Die Frau und das geistige Leben; (6) Schleker, Die Frau u. der Haustralt; Laboulaye, Recherches sur la condition civile et politique de la femme (Paris, 1843); Klamm, Die Frauen (6 vols., Dresden, 1857-59).
II. Historical: Kavanagh, The Women of Christianity (London, 1852); idem, French Women of Letters (1862); Weinhold, Die deutsche Frau im Mittelalter (3d ed., Vienna, 1897); Bücher, Die Frauenfrage im Mittelalter (Tübingen, 1910); Duboc, Fünfzig Jahre Frauenfrage in Deutschland (Leipzig, 1896); Norrenberg, Frauenarbeit und Arbeiterinnenerziehung in deutscher Vorzeit(Cologne, 1880); Stopes, British Freewomen, Their Historical Privilege (London, 1907); Peters, Das erste Vierteljahrhundert des allg. deutschen Frauenvereines (Leipzig, 1908)
III. Modern Woman Question: Bücher, Die Frauen und ihr Beruf (5th ed., Leipzig, 1884); Parkes, Essays of Woman's Work (1866); von Stein, Die Frau auf dem sozialen Gebiete (Stuttgart, 1880); Idem, Die Frau auf dem Begiete der Nationalökonomie (6th ed., Stuttgart, 1886); Gnauck-Kühne, Die deutsche Frau m die Jahrhundertwende (2nd ed., Berlin, 1907); Poisson, La salaire des femmes (Paris, 1908); Criscuolo, La donna nella storia del diritto italiano (Naples, 1890); Ostrogorski, La femme au point de vue du droit publique (1892); Gnauck-Kühne, Warum organisieren wir die Arbeiterinnen? (Hamm, 1903); Idem, Arbeiterinnenfrage (München-Gladbach, 1905);Pierstorff, Frauenarbeit und Frauenfrage (Jena, 1900); Idem, Die Frau in der Wirtschaft des XX. Jahrhunderts in Handbuch der Politik, II, Par. 56 (Berlin, 1912); Gerhard and Simon, Mutterschaft und geistige Arbeit (Berlin, 1901); Salomon, Soziale Frauenpflichten (Berlin, 1902); Baumstatter, Die Rechtsverhältnisse der deutschen Frau nach der geltenden Gesetzgebung (Cologne, 1900); Dupanloup, La femme studieuse (7th ed., Paris, 1900); von Bischof, Das Studium und die Ausübung der Medizin durch die Frauen (Munich, 1887); von Schkejarewsky, Die Unterschiedsmerkmale der männlichen und weiblichen Typen mit Bezug auf die Frage der höheren Frauenbildung (2nd ed., Würzburg, 1898); Eine Abrechnung mit der Frauenfrage (Hamburg und Leipzig, 1906); Sigismund, Frauenstimmrecht (Leipzig, 1912); Idem, Muttererziehung durch Frauenarbeit (Freiburg, 1910).
AUGUSTINE RÖSSLER 
WILLIAM H.W. FANNING

Wood-Carving[[@Headword:Wood-Carving]]

Wood-Carving
In general, the production from wood of objects of trade or art by means of sharp instruments, as a knife, chisel, file, or drill. Here only that branch of wood-carving is dealt with which produces artistic objects, belonging either to plastic (as statues, crucifixes, and similar carvings), or to industrial art (as arabesques and rosettes), and which serve mainly for the ornamentation of cabinet work. Carvings of the first class belong specifically to wood-sculpture; those of the second class to wood- carving proper; both are treated in this article. It is indeed not easy to maintain a sharp distinction between these two classes in a sketch dealing with the historical development of wood-carving, particularly as they were frequently combined in the production of artistic objects. Moreover, the lack of objects of industrial art among the remains of the first thousand years makes it necessary, in the following summary, to include also examples of wood- sculpture.
Objects carved from wood were frequently used for religious purposes in antiquity, especially by the Egyptians; the early statues of the gods were of wood. Wood-carving, however, did not receive its real development until the Christian era. On account of the perishable character of the material it is easy to understand that only a small amount of the wood-carving of Christian antiquity still exists. These scanty remains show that wood was then partly used for the same church purposes as to-day. A mention should be made here in particular of the wood-sculpture from Bawit in Egypt, namely the figures of two saints and consoles which were acquired in 1898 by the museum at Cairo, and the door of the Basilica of St. Sabvina at Rome, the most important monument of earlyChristian wood-carving. In the early period reliquaries were frequently made of wood, as were also the episcopal cathedra; these chairs were adorned with ivory carved in relief, as is shown by the celebrated cathedra of Bishop Maximianus at Ravenna. Originally the entire art of the Germans was expressed by work in wood; the churches were built almost entirely of wood, consequently, it may be assumed that most of the fittings of a church were of the same material. The adornment of the surfaces, which was produced by tooled work, consisted of figures of animals and interlaced geometrical designs in most peculiar interweavings and turnings. However, almost nothing remains of all the perishable objects of the early period, the chairs, coffers, and doors, with the exception of the small reading-desk of St. Radegunde (d. 587) at Poitiers, and the delicately carved door belonging to St. Bertoldo at Parma. This door is probably of Lombard origin; the characteristic German carving and work in geometrical design on the frame and panels make it a very beautiful piece of art. Such carving in low-relief, as shown on the only well-preserved chest of this era in the cathedral at Terracina in Italy, was common throughout the entire early medieval period. This is evidenced from the two wings of a folding-door of the eleventh century in the cathedral of Puy, one of which bears the legend: "Godfredur me fecit" (cf. Haupt, "Die alteste Kunst der Germanen", Leipzig, 1909). The statues of saints and of the Virgin carved from wood, and the carved wooden images of the Saviour, have almost entirely disappeared, owing to the decay of time and the change of taste. Among those that have been preserved is the celebrated "Volto santo di Lucca", a crucified Christ clad in a tunic with sleeves that belongs to the eighth century, also a similar carving of the crucifixion at Emmerich, Prussia, a work of the year 1000. In addition, there are several representations in wood of the Madonna, that, however, can scarcely be included among artistic carved work, as they are entirely covered with plates of gold, a circumstance to which they owe their preservation. Such Madonnas may be found, for example, at Essen and Hildesheim in Prussia. Wooden seats, such as were used to a limited extent in the churches during the early medieval period, are only known from miniatures in the manuscripts and from sculpture in stone. These show that they generally were made of rounded posts, ribs, and boards which were seldom ornamented by carvings. Seats of this sort were retained in Romanesque art down to the twelfth century. A very unusual example of a pew made of turned round timber, belonging to the twelfth century, is to be found in the Museum of Industrial Art at Christiania. Strictly speaking it is turner-and-joiner-work.
Apparently during the entire Romanesque period low-relief was the prevailing method used in wood-carving. Examples of this are the superb framework surrounding the doors in Norwegian churches, as at Flaa and Aal, the scroll-work borders on the choir-stall and wooden reliquary belonging to the former monastery of Lokkum (1244) in Hanover, a few small wooden coffers in various collections, as at Cologne and Vienna, and several chairs in the museum at Christiania. Along with this work in low-relief, however, carvings in higher relief began to appear towards the close of the Romanesque period, as, for instance, the doors of the Church of Maria im Kapitol at Cologne and the doors of the cathedral of Spoleto. These latter doors, which were finished by Andrea Guvina in 1214, are the greatest achievement of Romanesque wood-carving; the reliefs are five centimeters high and are ornamented with twenty-eight scenes from the life of Christ. Notwithstanding a few excellent productions, wood-carving experienced, in general, no decided development during the Romanesque period. The reason of this was partly the preference of the period for coloured effects, which led to the covering of statues with glittering gold and to the painting of reliquaries and chests, partly in the methods of the joiner work of the period. Cabinets and coffers were not formed of frames and panels and joined together by rabbets and mitres, but were made of heavy boards roughly put together. Consequently it was necessary to hold the boards together by iron mounting, which excluded fine carved work. The custom of ornamenting the wooden reliquaries not with carved work but with paintings also prevailed in the East, as evidenced by the reliquaries found a short time ago in the treasury Sancta Sanctorum at Rome (cf. Grisar, "Sancta Sanctorum", Freiburg, 1908).
If, as already said, it is impossible to write a continuous history of wood-carving down to the close of the twelfth century, on account of the lack of remains, still we are justified in assuming that wood-carving was oftener used for the ornamentation of churches and church furniture during the Romanesque period than it is possible to-day to prove. For the execution of such monumental tasks as large church doors presupposes great practical experience. Thus, at the opening of the Gothic period, wood-carving had reached such a state of development after hundreds of years, that it was able to cope with the many tasks assigned to it, so that we may justly call it a great era of wood-carving. The Gothic period added to the former needs of the Church in carved wood, such as seats, desks, and doors, many new requirements, above all those which had not been possible before the art of carving had fully developed, such as carved altars and choir-stalls, while the demand for statuary carved from wood naturally continued. Starting with those pieces of furniture that make the smallest demands upon the carver and are generally produced by a carpenter, we will speak first of cabinets or cupboards and coffers. The still existing specimens of these that have come down from the early Gothic era belong almost exclusively to the church, consequently the ornamentation is taken in most instances from architecture, as crockets, tracery, and battlements. In addition carved foliage and figures are found, especially on the doors and the top-pieces. Mention should be made of a sacristy cupboard at Wernigerode, Prussia, that is ornamented with carved masks and animals, and a cupboard ornamented with a grape-vine in low relief in the Arena Chapel at Padua. The coffers are generally made of two upright boards as supports, and two or three long boards stretched between; the ornamentation is generally only on the front. The ends are frequently decorated with single figures, the long side with pointed arches under which stand knights or saints; at a later date the front was also decorated with representations of various scenes. A large and widely scattered group of coffers, which apparently come from Flanders and are generally to be found in England, show on the front St. George's battle with the dragon and the freeing of the king's daughter. England has, indeed, the greatest treasure in church coffers lying neglected in the cathedrals. Mention should be made of the fourteenth-century coffers at Saltwood, Oxford (church of Magdalen College), Derby (St. Peter's church), Chevington, and Brancepeth.
In the same way carpenter and carver shared in the work of making the choir-stalls and altars, which in the course of time were richly ornamented. In the choir-stalls the chief adornment was at the ends, on the supports under the seats or misericords and on the arms of the seats; the ends were decorated with figures of saints and with symbolical animals carved partly in relief and partly in the round. The imagination of the carver had its freest field in the misericords, where in addition to fruits and flowers, the wildest designs of the artist's inventive fancy may be found, the secular and spiritual, serious and gay, satirical and symbolical. The carving on the arms of the stalls was also often more ingenious than artistic. The backs of the stalls were frequently richly decorated not only with architectual ornaments, as crockets, finials, and gabled hood-mouldings on the baldachino, but also with single figures and connected scenes. As examples may be mentioned the choir-stalls in the cathedral at Amiens (1508-1522). Both of these are exceeded in sumptuousness by the carving on a number of stalls in Spain, as those in the cathedral of Seville by Danchard and Nufro Sanchez (d. 1480). It is impossible here to go into the historical details of the development either of the stalls or of the altars made of wood. Carving was an important feature of these latter, especially in Germany and Flanders. The development of these altars is an important chapter in the history of sculpture in wood. They consisted essentially of a shrine, an open or closed one, ornamented with several figures or numerous groups of small ones. The most noted carved altars were the work of artists who were among the most distinguished sculptors of the late Middle Ages. Among these men were Michael Pacher, who made the celebrated altar at St. Wolfgang in Austria, the high altar at Blaubeuren in Swabie by Jörg Syrlin the younger, the altar of the Sacred Blood at Rothenburg by Till Riemenschneider, the altar of the Virgin by Veit Stoss at Cracow, the high altar in Schleswig by Hans Bruggermann.
Down to about 1350 Gothic wood-carving borrowed its ornamentation from stone carving. Later the more frequent use of wood and increased technical skill led to the abandonment of the rigid laws of stone carving, and to the creation of an independent style which attained freer and more brilliant results by the greater delicacy, finer membering, interlacing of lines, and pierced work. These advantages were used with such skill be the carvers that finally they were conspicuously used in stone-carving also. The creased folds, sharp corners, and edges characteristic of the late Gothic style are probably to be traced back to the cutting knife used in wood-carving. This development of late Gothic wood-carving was largely brought about by the fact that the figures and altars were always painted in a number of colours. The carved work was first covered with a coating of chalk, which was then painted with gay colours and richly gilded, and patterns or inscriptions were impressed upon the seams of the robes and nimbi. This naturally made it unnecessary for the carver to carry out his work into the finest details, as it was to be covered by polychromatic painting. Consequently most of the great carved work of the late Middle Ages is not intended to produce its effect by the details, but by the impression made by the whole. Regarded in this way many wooden altars, by the richness of the ornamental carving, the scenes presented by the figures, and the brilliant decoration of paint and gold, excite a feeling of joy and produce a mystical effect that cannot be produced by a stone altar. Wooden altars are frequently enriched by painted wings. It is, therefore, easy to understand why the carved altars of Flanders, in particular, were largely exported, even as far as Norway and Portugal.
Medieval wood-carving, naturally, was not limited to the production of the pieces of church furniture mentioned above. Besides the choir-stalls other furnishings similarly ornamented were the celebrant's seat (deacon's seat), episcopal throne, doors, pulpits, and reading-desks. In addition there was the vast number of statues of the Madonna and the saints, as well as crucifixes, with which the churches were filled at the close of the Middle Ages, and which, especially in the lands affected by the Reformation, were burned by the wagon-load at the beginning of the schism. Notwithstanding this there is a larger amount of carved work formerly belonging to churches in Germany and Belgium than in any other country, although the art of wood-carving created numerous and worthy productions in France, Italy, Spain, and especially in Scandinavia and England. As an instance of English work should be mentioned the beautiful sepulchral figure of Archbishop Peckham at Canterbury; of French work, the doors of the cathedral at Aix (1504). The style of wood-carving in the late Middle Ages was strongly influenced by the art of painting, since several important German sculptors in wood were also painters, or at least owned studios, such as Michael Pacher, Friedrich Herlin, and Hans Multscher, hence, though the undercutting of the drapery was deep and its design bold, the effect was mean and trivial. The pictorial element was encouraged by the ease with which lime and poplar, which were the woods used in Southern Germany, could be worked; in Northern Germany the preference was for oak.
This brilliant period of wood-carving came to an end in Germany and Switzerland about 1530 on account of the religious turmoil. But there were scattered works of high excellence produced in these countries by the art of the Renaissance, as, for instance, the choir-stalls in the cathedral at Berne (1522), which have the naïve grace of the early Renaissance, and the stalls in the former monastic church at Wettingen (1603) in Germany, which show the grace and skill of the late Renaissance, the superb stalls in the chapter-chamber of the cathedral at Mainz, the carving on the lower part of which is alive with grotesque figures. Frequent opportunity for artistic carved work was also given by the organ cases, the galleries, the pews, and especially the panels covering the walls of chapter-rooms, and similar ecclesiastical halls. One of the richest panellings in Germany is that of the chapter-room of the cathedral at Munster in Westphalia (1544-1552). Excellent carvings of this period in the Netherlands are the choir-stalls of the Great Church at Dordrecht which picture the entry of Charles V into the city. A fine example of French wood-carving is that of the choir-stalls of Saint-Denis. During this period the greatest triumphs of wood-carving were produced in Italy, the birth-place of the Renaissance. Here this art profited greatly by the development of stone sculpture, and in many pieces of church equipment it sought to compete with work in stone, as in candelabra and reading- desks. However, in Italy it is chiefly the choir-stalls, the thrones of the bishops and abbots, and the cupboards in the sacristies which prove the high artistic development of wood- carving. The ornaments produced in the carved work for churches have in the main the same delicate, attractive grace as those intended for secular purposes. Like the latter they are decorated with vine-work, figures of animals, and fabulous creatures in the most delicate and rich relief. It was customary to employ architects, who were also employed for decorative work in stone, to produce the designs for large works in carved wood, such as choir- stalls. Thus such designs were made in Florence by Benedetto de Majano, in Siena by Ventura di Ser Giuliano, the architect of the church of San Bernardino at Siena. Local tradition seeks to connect distinguished names with the designs for celebrated carved- work; thus in Siena such designs are attributed to Peruzzi, In Perugia to Perugino and Raphael. In general, however, the master who executed the carving usually produced the design. This view is all the more probable as the occupation of wood-carving frequently descended from father to son and thus, as in other branches of work, family traditions arose. This explains in part the often extraordinary technique. We know of a number of artist families of Upper Italy who travelled throughout Italy, exercising their skill in cathedral and monastery churches. Besides these lay master- workmen, various members of different orders gave their attention to wood-carving. Especially celebrated among such are Fra Giovanni da Verona (1457-1525), whose work is to be found in Maria in Organo at Verona, in Lodi, Montioliveto near Siena, and at the Vatican; Fra Damiano Zambelli da Bergamo (1480-1549), whose work is at Bergamo, Milan, Bologna, Perugia, and Genoa; Fra Rafaele da Brescia (1477-1537), whose carvings are at Bologna and Montioliveto near Siena.
The styles of the Renaissance came into vogue in the making of church equipments through the influence of Brunelleschi and Donatello, and appeared first of all at Florence. As far as wood- carving is concerned the effects of the Renaissance are nowhere better to be observed than in the choir-stalls. It was largely Florentine masters who executed the carved work on the large numbers of choir-stalls that have been preserved in Tuscany and Umbria. Thus Giuliano and Antonio da San Gallo worked on the choir-stalls of the Benedictine Abbey of San Pietro in Perugia, the varied grotesques of which are of extraordinary delicacy. In the late Renaissance the purely ornamental decoration is frequently replaced by scenes containing figures. Among the most important works of this period are the choir-stalls in San Giorgio Maggiore at Venice by Alberto di Brule, and those in Santa Giustina at Padua by Taurino and Andrea Campagnola with pictures carved in relief on the backs. Closely connected with the choir-stalls is the choir- desk which consists of a base shaped like a pedestal, a support formed like a candelabrum, and the book-rest. The base and the support in particular are frequently ornamented with rich carving; examples of such work of the late Renaissance are the desk in the cathedral at Siena and that in San Pietro a Perugia. Another piece of furniture that the art of carving selected for embellishment was the cupboard of the sacristy, the doors of which were artistically ornamented. The most important work of this class is in the new sacristy of the cathedral of Florence; on the panels of this cupboard is a carving in high relief of boys carrying a wreath. The work is that of Giuliano da Majano; it contains individual figures, reliefs, fabulous creatures, and ornaments, and its sumptuousness baffles description, and is hardly to be appreciated from illustrations. It exhibits the technique of the art of wood- carving in a completeness that can scarcely be surpassed. However, regarded purely from the artistic point of view, the works of the early and central period of the Renaissance also exhibit a very high level of wood-carving.
The styles of the succeeding periods may be touched on more briefly, as wood-carving produced but little that was new except that the manner of ornamentation was altered. Perhaps the decoration of the confessional might be considered a novelty. Up to this era the confessional had generally been without adornment. In the Baroque period the confessionals were frequently adorned with large carved wooden figures on each side of the door and had a cornice at the top. The exceedingly high altars which towered in the German churches of this period presented a hitherto unknown problem to wood-carving. This was the decoration of the large twisted columns with garlands and cherubs, and the arranging of angels with huge wings and saints in ecstatic and tortuous positions between the columns as well as on the interrupted gabled pediment. The production of carved head pieces for the church pews which up to that time had been left without decoration was also a novelty. Much attention was paid to the pulpit. This was especially the case in Belgium where the pulpit was adorned in a very naturalistic manner with mountains, trees, clouds, and groups of figures. During the Baroque period there was a great demand for wood-carving. In 1614 Archduke Albert in Belgium ordered the speedy restoration in the old style of the ecclesiastical objects that had been destroyed during the religious strife. This command was carried out chiefly as regards the inner restoration of the churches, and in this undertaking wood-carving had a large share. In Germany and Austria during the same era the great work of the Counter-Reformation was completed, one result of which was the building or renovation of large numbers of churches, and the production of ornate church furniture, especially of choir-stalls, organ-cases, and confessionals. These furnishings were generally made of wood and richly decorated with the lavish carving and high relief of the Baroque style, or rather frequently overloaded with ornamentation. The decoration consisted of the same flamboyant ornaments, cartouches, and the same scroll-work as were customary in the secular art of the period.
The heaviness of the Baroque was followed by the airiness of the Rococo style, which was succeeded later by the stiff precision of the Empire style. The lack of artistic depth and force in the Empire style is perhaps nowhere more clearly evident than in church furniture. This style may have been able to give a delicate, graceful appearance and a brilliant effect to the ball-room, the threatre, boudoir, and the drawing-room, but it failed so far as church furniture was concerned to inspire in those at prayer a religious frame of mind and a sense of devotion. At the same time it must be conceded to the art of carving of that era that it can show important results in purely decorative work, as seen in the altars, choir-stalls, confessionals, and pulpits of the great churches of the second half of the eighteenth century in Southern Germany and Austria. Examples are the choir-stalls at Wiblingen near Ulm executed by Janurius Zieck (1780), and those in the collegiate church of St. Gall (1765). Large panels with scenes carved in relief from the Old and New Testament framed in the ornamental work of the art of the period form the main scheme of decoration. This sumptuous wooden furniture in many churches was evidence both of the great technical skill of the carver and of the large amount of money expended by those who built the churches. If, however, their united efforts have failed to produce that homelike, mystical warmth of feeling which appeals to the beholder in so many of the simple unadorned works of the Middle Ages, the reason for this must be found in the conditions of the period, which was that of the "Enlightenment". Just as a cold Rationalism prevailed in the theology of that day, so to a certain degree it was also evidenced in ecclesiastical wood-carving.
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Words (in Canon Law)
To give the right value to words is a very important factor in the proper interpretation of law, and hence canonists give many rules for the exact acceptation of words, in order that decrees may be correctly understood and the extent of their obligation determined. In general, the authentic interpretation of a law may be made by the legislator, or his successor or superior, but when this is not the case recourse must be had to what is called magisterial, or doctrinal, interpretation. It is for this latter mode that rules have been formed. The words of a law must be understood according to their usual signification, unless it is certain that the legislator intended them to be taken in another sense. When the words are not ambiguous, they must not be twisted into some far-fetched meaning. If the intention of the legislator is known, the interpretation must be according to that, rather than according to the words of a law, even though they seem to have another sense, because the words are then said not to be nude, but clothed with the will of the lawgiver. When a law is conceived in general terms, it is presumed that no exception was intended; that is, where the law makes no exception, interpreters are not allowed to distinguish. In al interpretations, however, that meaning of the words is to be preferred which favours equity rather than strict justice. An argument can be drawn from the contrary sense of he words, provided that nothing follows which is absurd, inappropriate, or contradicted by another law. The provisions of a previous statue are not presumed to be changed beyond the express meaning of the words of a new law.
When a law is penal, its words are to be taken in their strictest sense and not to be extended to their cases beyond those explicitly mentioned; but when a law concedes favours, its words are to be interpreted according to their widest sense. "In contracts, words are to be taken in their full [plena] meaning, in last wills in a wider [plenior] sense, and in grants of favours in their widest [plenissimi] interpretation" (c. Cum Dilecti, 6 de donat.). When there is a doubt as to the meaning of the words, that sense is to be preferred which does not prejudice the rights of a third person. No words of a law are ever presumed to be superfluous. In interpreting a law the words must be considered in their context. To give a meaning to words that would render a law useless is a false interpretation. When the words of a law are in the future tense, and even when they are in the imperative mood concerning the judge, but not concerning the crime, the penalty is understood to be incurred, not ipso facto, but only after judicial sentence. When the words of a law are doubtful the presumption is in favour of the subjects, not of the lawgiver.
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Works of St. Augustine of Hippo
St. Augustine of Hippo (354-430) was one of the most prolific geniuses that humanity has ever known, and is admired not only for the number of his works, but also for the variety of subjects, which traverse the whole realm of thought. The form in which he casts his work exercises a very powerful attraction on the reader. Bardenhewer praises his extraordinary suppleness of expression and his marvellous gift of describing interior things, of painting the various states of the soul and the facts of the spiritual world. His latinity bears the stamp of his age. In general, his style is noble and chaste; but, says the same author, "in his sermons and other popular writings he purposely drops to the language of the people." A detailed analysis is impossible here. We shall merely indicate his principal writings and the date (often approximate) of their composition.
Autobiography and Correspondence
The Confessions are the history of his heart; the Retractations, of his mind; while the Letters show his activity in the Church.
The Confessions (towards A.D. 400) are, in the Biblical sense of the word confiteri, not an avowal or an account, but the praise of a soul that admires the action of God within itself. Of all the works of the holy Doctor none has been more universally read and admired, none has caused more salutary tears to flow. Neither in respect of penetrating analysis of the most complex impressions of the soul, nor communicative feeling, nor elevation of sentiment, nor depth of philosophic views, is there any book like it in all literature.
The Retractations (towards the end of his life, 426-428) are a revision of the works of the saint in chronological order, explaining the occasion and dominant idea of each. They are a guide of inestimable price for seizing the progress of Augustine's thought.
The Letters, amounting in the Benedictine collection to 270 (53 of them from Augustine's correspondents), are a treasure of the greatest value, for the knowledge of his life, influence and even his doctrine.
Philosophy
These writings, for the most part composed in the villa of Cassisiacum, from his conversion to his baptism (388-387), continue the autobiography of the saint by initiating us into the researches and Platonic hesitations of his mind. There is less freedom in them than in the Confessions. They are literary essays, writings whose simplicity is the acme of art and elegance. Nowhere is the style of Augustine so chastened, nowhere is his language so pure. Their dialogue form shows that they were inspired by Plate and Cicero. The chief ones are:
· Contra Academicos (the most important of all);
· De Beatâ Vitâ;
· De Ordine;
· the two books of Soliloquies, which must be distinguished from the "Soliloquies" and "Meditations" which are certainly not authentic;
· De Immortalitate animæ;
· De Magistro (a dialogue between Augustine and his son Adeodatus); and
· six curious books (the sixth especially) on Music.
General Apology
In The City of God (begun in 413, but Books 20-22 were written in 426) Augustine answers the pagans, who attributed the fall of Rome (410) to the abolition of pagan worship. Considering this problem of Divine Providence with regard to the Roman Empire, he widens the horizon still more and in a burst of genius he creates the philosophy of history, embracing as he does with a glance the destinies of the world grouped around the Christian religion, the only one which goes back to the beginning and leads humanity to its final term. The City of God is considered as the most important work of the great bishop. The other works chiefly interest theologians; but it, like the Confessions, belongs to general literature and appeals to every soul. The Confessions are theology which has been lived in the soul, and the history of God's action on individuals, while The City of God is theology framed in the history of humanity, and explaining the action of God in the world.
Other apologetic writings, like the "De Verâ Religione" (a little masterpiece composed at Tagaste, 389-391), "De Utilitate Credendi" (391), "Liber de fide rerum quæ non videntur" (400), and the "Letter 120 to Consentius," constitute Augustine the great theorist of the Faith, and of its relations to reason. "He is the first of the Fathers," says Harnack (Dogmengeschichte, III, 97) "who felt the need of forcing his faith to reason." And indeed he, who so repeatedly affirms that faith precedes the intelligent apprehension of the truths of revelation -- he it is who marks out with greater clearness of definition and more precisely than anyone else the function of the reason in preceding and verifying the witness's claim to credence, and in accompanying the mind's act of adhesion. (Letter to Consentius, n. 3, 8, etc.) What would not have been the stupefaction of Augustine if anyone had told him that faith must close its eyes to the proofs of the divine testimony, under the penalty of its becoming science! Or if one had spoken to him of faith in authority giving its assent, without examining any motive which might prove the value of the testimony! It surely cannot be possible for the human mind to accept testimony without known motives for such acceptance, or, again, for any testimony, even when learnedly sifted out, to give the science -- the inward view -- of the object.
Controversies with Heretics
Against the Manichæans:
· "De Moribus Ecclesiæ Catholicæ et de Moribus Manichæorum" (at Rome, 368);
· "De Duabus Animabus" (before 392);
· "Acts of the Dispute with Fortunatus the Manichæan" (392);
· "Acts of the Conference with Felix" (404);
· "De Libero Arbitrio" -- very important on the origin of evil;
· various writings Contra Adimantum";
· against the Epistle of Mani (the foundation);
· against Faustus (about 400);
· against Secundinus (405), etc.
Against the Donatists:
· "Psalmus contra partem Donati" (about 395), a purely rhythmic song for popular use (the oldest example of its kind);
· "Contra epistolam Parmeniani" (400);
· "De Baptismo contra Donatistas" (about 400), one of the most important pieces in this controversy;
· "Contra litteras Parmeniani,"
· "Contra Cresconium,"
· a good number of letters, also, relating to this debate.
Against the Pelagians, in chronological order, we have:
· 412, "De peccatorum meritis et remissione" (On merit and forgiveness);
· same year, "De spiritu et litterâ" (On the spirit and the letter);
· 415, "De Perfectione justitiæ hominis" -- important for understanding Pelagian impeccability;
· 417, "De Gestis Pelagii" -- a history of the Council of Diospolis, whose acts it reproduces;
· 418, "De Gratiâ Christi et de peccato originali";
· 419, "De nuptiis et concupiscentiâ" and other writings (420-428);
· "Against Julian of Eclanum" -- the last of this series, interrupted by the death of the saint.
Against the Semipelagians:
· "De correptione et gratiâ" (427);
· "De prædestinatione Sanctorum" (428);
· "De Done Perseverantiæ" (429).
Against Arianism:
· "Contra sermonem Arianorum" (418) and
· "Collattio cum Maximino Arianorum episcopo" (the celebrated conference of Hippo in 428).
Scriptural Exegesis
Augustine in the "De Doctrinâ Christianâ" (begun in 397 and ended in 426) gives us a genuine treatise of exegesis, historically the first (for St. Jerome wrote rather as a controversialist). Several times he attempted a commentary on Genesis. The great work "De Genesi ad litteram" was composed from 401 to 415. The "Enarrationes in Psalmos" are a masterpiece of popular eloquence, with a swing and a warmth to them which are inimitable. On the New Testament: the "De Sermone Dei in Monte" (during his priestly ministry) is especially noteworthy; "De Consensu Evangelistarum" (Harmony of the Gospels -- 400); Homilies on St. John (416), generally classed among the chief works of Augustine; the Exposition of the Epistle to the Galatians" (324), etc. The most remarkable of his Biblical works illustrate either a theory of exegesis (one generally approved) which delights in finding mystical or allegorical interpretations, or the style of preaching which is founded on that view. His strictly exegetical work is far from equalling in scientific value that of St. Jerome. His knowledge of the Biblical languages was insufficient: he read Greek with difficulty; as for Hebrew, all that we can gather from the studies of Schanz and Rottmanner is that he was familiar with Punic, a language allied to Hebrew. Moreover, the two grand qualities of his genius -- ardent feeling and prodigious subtlety -- carried him sway into interpretations that were violent or more ingenious than solid.
But the hermeneutics of Augustine merit great praise, especially for their insistence upon the stern law of extreme prudence in determining the meaning of Scripture: We must be on our guard against giving interpretations which are hazardous or opposed to science, and so exposing the word of God to the ridicule of unbelievers (De Genesi ad litteram, I, 19, 21, especially n. 39). An admirable application of this well-ordered liberty appears in his thesis on the simultaneous creation of the universe, and the gradual development of the world under the action of the natural forces which were placed in it. Certainly the instantaneous act of the Creator did not produce an organized universe as we see it now. But, in the beginning, God created all the elements of the world in a confused and nebulous mass (the word is Augustine's Nebulosa species apparet; "De Genesi ad litt.," I, n. 27), and in this mass were the mysterious germs (rationes seminales) of the future beings which were to develop themselves, when favourable circumstances should permit. Is Augustine, therefore, an Evolutionist?
If we mean that he had a deeper and wider mental grasp than other thinkers had of the forces of nature and the plasticity of beings, it is an incontestable fact; and from this point of view Father Zahm (Bible, Science, and Faith, pp. 58-66, French tr.) properly felicitates him on having been the precursor of modern thought. But if we mean that he admitted in matter a power of differentiation and of gradual transformation, passing from the homogeneous to the heterogeneous, the most formal texts force us to recognize that Augustine proclaimed the fixity of species, and did not admit that "from one identical primitive principle or from one germ, different realities can issue." This judgment of the Abbé Martin in his very searching study on this subject (S. Augustin, p. 314) must correct the conclusion of Father Zahm. "The elements of this corporeal world have also their well defined force, and their proper quality, from which depends what each one of them can or cannot do, and what reality ought or ought not to issue from each one of them. Hence it is that from a grain of wheat a bean cannot issue, nor wheat from a bean, nor a, man from a beast, nor a beast from a man" (De Genesi ad litt., IX, n. 32).
Dogmatic and Moral Exposition
The fifteen books De Trinitate, on which he worked for fifteen years, from 400 to 416, are the most elaborate and profound work of St. Augustine. The last books on the analogies which the mystery of the Trinity have with our soul are much discussed. The saintly author himself declares that they are only analogous and are far-fetched and very obscure.
The Enchiridion, or handbook, on Faith, Hope, and Love, composed, in 421, at the request of a pious Roman, Laurentius, is an admirable synthesis of Augustine's theology, reduced to the three theological virtues. Father Faure has given us a learned commentary of it, and Harnack a detailed analysis (Hist. of dogmas, III, 205, 221).
Several volumes of miscellaneous questions, among which "Ad Simplicianum" (397) has been especially noted.
Numberless writings of his have a practical aim: two on "Lying" (374 and 420), five on "Continence," "Marriage," and "Holy Widowhood," one on "Patience," another on "Prayer for the Dead" (421).
Pastorals and Preaching
The theory of preaching and religious instruction of the people is given in the "De Catechizandis Rudibus" (400) and in the fourth book "De Doctrinâ. Christianâ." The oratorical work alone is of vast extent. Besides the Scriptural homilies, the Benedictines have collected 363 sermons which are certainly authentic; the brevity of these suggests that they are stenographic, often revised by Augustine himself. If the Doctor in him predominates over the orator, if he possesses less of colour, of opulence, of actuality, and of Oriental charm than St. John Chrysostom, we find, on the other hand, a more nervous logic, bolder comparisons, greater elevation and greater profundity of thought, and sometimes, in his bursts of emotion and his daring lapses into dialogue-form, he attains the irresistible power of the Greek orator.
Editions of St. Augustine's works
The best edition of his complete works is that of the Benedictines, eleven tomes in eight folio volumes (Paris, 1679-1700). It has been often reprinted, e.g. by Gaume (Paris, 1836-39), in eleven octavo volumes, and by Migne, PL 32-47. The last volume of the Migne reprint contains a number of important earlier studies on St. Augustine -- Vivès, Noris, Merlin, particularly the literary history of the editions of Augustine from Schönemann's "Bibl. hist. lit. patrum Lat." (Leipzig, 1794).
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Wurtemberg[[@Headword:Wurtemberg]]

Kingdom of Würtemberg
In area the third and in population the fourth of the states of the German Empire. It is situated between Bavaria and Baden. Its area is 7534 sq. miles; in 1910 it had 2,437,574 inhabitants. In 1905 there were 695,808 Catholics, 1,583,745 Protestants, 11,107 other Christians, and 12,053 Jews. The capital is Stuttgart. The kingdom is divided into four circles: Neckar (in which 11 per cent of the inhabitants are Catholics); Black Forest (26 per cent); Jagst (32 per cent); and Danube (62 per cent). The southern part of the country is largely Catholic, as is also the majority of the higher nobility, the members of which were formerly immediate princes of the empire.
The territory includes a part of the old tribal duchy of Alamannia or Swabia (Suevia). The original nucleus of the present kingdom was a Countship of Würtemberg, at the junction of the small rivers Rems and Fils with the Neckar. The name Württemberg, originally Wirtenberc, is derived from a castle of the same name on the Roten Berg (red mountain) south of Stuttgart. The first known ancestor of the present ruling family is Count Konrad (1081-92); the unbroken succession of rulers began with Count Ulrich I (1241-65). The possessions of the Counts of Würtemberg grew steadily larger. Contrary to the custom in other German states, the principle of primogeniture was established at an early date. Count Eberhard the Bearded (1450-96) was made a duke in 1495 by the Emperor Maximilian I. In 1803 Würtemberg received the electoral dignity, and in 1805 Napoleon raised it to a kingdom. Like the other states of southern Germany, Würtemberg became a member of the Confederation of the Rhine, and until after the battle of Leipzig (1813) it was an ally of France. In 1815 it entered the German Confederation, in 1866 it supported Austria in the war with Prussia. At the close of the Austro-Prussian war it was obliged, like the other states of South Germany, to form an offensive and defensive alliance with Prussia. When the German Empire was founded in 1871, Würtemberg became a member of the confederation, and was granted, like Bavaria, certain special privileges. The present ruler is King William I (b. 1848), who is childless. Since the Reformation the royal family has been Protestant. Duke Charles Alexander (1733-37) had become a Catholic in 1812, when a general in the Austrian army, before he ascended the throne; he was succeeded in the government successively by his sons, also Catholics: Duke Charles Eugene (1737-93), a despot, spendthrift, and profligate, Duke Louis Eugene (1793-95), and Duke Frederick Eugene (1795-97). The last-named duke married a Prussian princess, and, through the influence of Frederick the Great of Prussia, permitted his children to be brought up as Protestants. The succession of Protestant rulers began with Duke Frederick II (1797-1816), who was made King of Würtemberg in 1805 and after that was called Frederick I. On the death of the present king the Protestant line becomes extinct. The succession to the throne is in a collateral branch descended from Duke Alexander (d. 1833), a brother of the first King of Würtemberg. The son of this Alexander, also named Alexander (d. 1881), married a Catholic princess of the Orleans family and allowed his children to be brought up as Catholics. The heir to the throne is a grandson of this latter Alexander, Duke Albert (b. 1865), or, in case of his death, his son Duke Philip Albert (b. 1893). In 1898 a law bearing upon the Catholic succession to the throne was enacted, which regulated the relations of a Catholic king to the Protestant State Church.
Christianity spread rapidly in the territory of the present Kingdom of Würtemberg in the seventh and eighth centuries. As early as the Roman era it had found a foothold at scattered spots in the second and third centuries, but was not permanently established until the reign of Charlemagne (d. 814). The care both of religious life and of the entire intellectual life was exercised by the monasteries, especially by those of the Benedictines. Probably the most celebrated Benedictine abbey was that of Hirsau, which was founded about 850 and reorganized to conform to the Rule of Cluny by the abbot Blessed Wilhelm (d. 1091). After the Reformation the abbey was a Protestant institution, and in 1692 it was destroyed by the French. Other important Benedictine abbeys were: that at Alpirsbach, in the Kinzigtal, founded in 1095 and existed until 1648; its fine Romanesque abbey church is now used by the Protestants; the abbey at Ellwangen, founded in 764, from 1460 a house of secular Augustinian Canons which was directly dependent on the Empire, and which was suppressed in 1803; its fine abbey church is in the Romanesque style; the abbey at Murrhardt, founded by the Emperor Louis the Pious, suppressed during the Reformation; a part of it was the celebrated late Romanesque chapel, now used by the Protestants, called Walderichskapelle; the abbey at Weingarten (1052-1802), the richest abbey in Swabia; the abbey at Wiblingen (1093-1806); that at Sweifalten (1089-1803), etc. Two noted Cistercian abbeys which have preserved almost entirely their typical medieval form are: the abbey at Maulbron, founded in 1146, became a Protestant theological seminary in 1556, and the abbey at Bebenhausen, founded in 1185, made a Protestant monastery school in 1560, and since 1807 a royal hunting castle. Among the proofs of the flourishing condition of Catholic life in the cities during the era before the Reformation are some of the celebrated monuments of Gothic architecture, as: the minster at Ulm, now used by the Protestants, which next to Cologne cathedral is the largest church building in Germany, and has an area of about 75,778 sq. feet; the Church of the Holy Cross and of Our Lady, at Schwäbisch-Gmund, without a tower; and the Church of Our lady at Reutlingen, now used by the Protestants. Among the noted Catholic churches of a later date special mention should be made of the Catholic cathedral at Rottenburg (seventeenth century), and the church at Weingarten, a structure of the eighteenth century in the baroque style. This latter church is distinguished for a relic of the Holy Blood, in honour of which a large equestrian procession, called the Blutritt, is held annually on the Friday after Ascension Day.
As early as the years 1520-30 the Reformation found entrance into Würtemberg. The extravagance and cruelty of a number of the rulers and the harsh oppression of the people had led to several fierce wars with the cities and revolts of the peasantry; all this prepared the way for the new doctrine. Duke Ulrich (1498-1550), who had been driven from the country on account of his acts of violence and had been put under the ban of the empire in 1519 for murder, became a Protestant. With the aid of Landgrave Philip of Hesse, who is well known on account of his two marriages, Ulrich acquired possession of his territories once more, and introduced the Reformation throughout them, while at the same time he confiscated all the lands of the churches and monasteries. The work of the Reformation was completed by Ulrich's son Duke Christopher (1550-1568). Würtemberg suffered terribly in the great religious struggle known as the Thirty Years War. At the beginning of the nineteenth century it had an area of 2093 sq. miles and 650,000 inhabitants. Owing to the great changes brought about in Germany by Napoleon, Würtemberg obtained during the years 1802-1810 an increase of population that doubled the number of its inhabitants and an increase of territory that gave the country its present extent. This increase added Catholic districts once more to the state, which up to then had been entirely Protestant. The additions were, mainly, a large part of the Austrian possessions in Swabia, the lands of the Teutonic Knights, which up till then had been held immediately from the empire, the lands belonging to the provostship of Ellwangen, the lands of various monasteries which had held their territories directly from the empire, etc. A state board called the spiritual council was at once appointed to protect the sovereign rights of the State as against the Catholic Church; since 1816 this board has been called the church council. The newly acquired Catholic districts, however, belonged to different dioceses, e.g. the dioceses of Constance, Augsburg, Wurzburg, and Speyer, consequently a vicar-generalate was created which was provided with a seminary for priests and a Catholic theological faculty at Ellwangen. In 1817, however, the office of the vicariate general and the seminary for priests were transferred to Rottenburg, where they were established in the Carmelite monastery of that place, and the Catholic theological faculty was united with the University of Tübingen.
On 16 Aug., 1821, the papal Bull "Provida sollersque" erected the new Diocese of Rottenburg for the entire territory of Würtemberg; it was united with the Church province of the Upper Rhine and was made suffragan to the Archbishop of Freiburg. The Bull "Ad dominici gregis custodiam", of 11 April, 1827, regulated the right to the appointment of the bishop and of the cathedral canons, and in 1828 Vicar-General von- Keller was enthroned as first bishop. The list of bishops is: Johann Baptist von Keller (d. 1845), Joseph von Lipp (d. 1869), Karl Joseph von Hefele (d. 1893), William von Reiser (d. 1898), Franz Xaver von Linsenmann (d. 1898); since 18 Jan., 1899, Paul Wilhelm von Kepler (b. 1852; ordained priest, 1875). During the decade of 1840 a dispute arose between the bishop and the State concerning the limits of the State's rights of sovereignty and supervision. In 1854 the Government made an agreement with the bishop which, however, was not recognized by the pope. A concordat between the pope and the kingdom, which was made in 1857, was not accepted by the Diet. After this the law of 30 Jan., 1862, made a one-sided adjustment of the relations between State and Church. In most particulars this law repeated the contents of the Concordat, so that up to now actual conflict has been avoided. Würtemberg was spared the violent conflict between Church and State, known as the Kulturkampf, which raged in almost all of the German countries of the empire during the years directly following 1870. This peace was due to the kindliness of the king, the good sense of the Government, and the moderate position taken by the Diet. It is only of late years that religious differences have become more evident in political life. Much is said in the history of the Church of Würtemberg of the Rottenburg dispute. This was a quarrel between the bishop, the Catholic theological faculty, and the director of the Wilhelm School at Tübingen on the one side, and the heads of the seminary for priests and a large body of the priests on the other side, as to the religious, scholarly, and moral training of the clergy. The matter was settled by the intervention of the Holy See.
The relations between Church and State are regulated by the law of 30 Jan., 1862. Both the bishop and the vicar-general appointed by him received the rank of nobles. The bishop is elected from among the clergy of the diocese by the cathedral chapter, which consists of a cathedral dean and six canons; the list of candidates is first handed to the ruler, who strikes off the names of the most distasteful to him. The members of the cathedral chapter are selected alternately by the bishop or chapter, the ruler having the same rights as in the election of a bishop. The governmental right of supervision (jus circa sacra) is exercised by the Catholic Church council, a board subordinate to the ministry of worship and consisting of secular and ecclesiastical members, which is appointed by the Government. General ordinances issued by the bishop that are not purely ecclesiastical in character, and papal Bulls, Briefs, etc., which touch upon governmental or civil affairs, are subject to the approval of the State. Episcopal or papal decrees in regard to purely ecclesiastical matters need only to be submitted to the State authorities for inspection at the time of their promulgation. For admission to an ecclesiastical office the candidate must have the civil rights of a citizen of Würtemberg, must have attended a gymnasium, have studied at the University of Tübingen, and have passed the final examination of the Catholic theological faculty there. For the training of the clergy there are seminaries for boys connected with the gymnasium at Ehingen and Rottweil, and the Wilhelm School at Tübingen for the students of theology at the University of Tübingen. These three schools are supported by the State. In these institutions the bishop directs the religious training under the supervision of the State; in other respects they are under the direct control of the Government, which is exercised through the Catholic Church council. In particular, the council controls the reception and dismissal of the pupils. The director and his assistants, called repetents, are appointed by the bishop. After passing the final theological examination at the university, which comes at the close of a four- years course in theology, the candidates for the priesthood are sent to the seminary for priests at Rottenburg, which is controlled by the bishop alone. The bishop also has charge of the Catholic religious instruction in all schools.
The consent of the State, which can be recalled at any moment, is necessary for the admission of religious orders and congregations and for every new house of an order or congregation. The State treats the vows of the members of the orders as revocable. Up to the present time only female orders have been permitted in Würtemberg. The largest number of houses (about 130) belong to the Sisters of Charity of St. Vincent de Paul, the mother-house being at Untermarchtal; the Congregation of the Third Order of St. Francis has over 100 houses, the mother-house being at Reute. Up to now the Government has not granted the repeated requests of the bishop and of the Catholic portion of the population for the admission of male orders. The State granted the diocese an endowment from the former property of the Church, e.g. in houses, lands, and revenues in money; this property is administered by the episcopal court under the supervision of the Government. The sustentation fund established in 1808 received definite sums from the revenues of vacant ecclesiastical positions; these amount serve to supplement the salaries of parish priests, to pension retired priests, etc. The fund is administered by the Government and Church together. The administration of the property of the local churches is also regulated by the State (laws of 14 June, 1887, and of 27 July, 1906). A definite allowance is added from the state treasury to the incomes of the priests from their benefices; in 1911 the total amount of state aid was fixed at 225,000 marks annually. Measures are being taken for the reorganization of the financial relations between Church and State. In 1910 the number of churches, chapels, and stations was 1031, of these 698 were parishes; there were 1179 priests, and 29 deaneries. The primary schools are denominational. When the number of Catholics in a commune falls below 60 the Catholics must support a Catholic school out of their own means. The spiritual supervision of the schools was greatly limited in 1903 and 1909. Of the higher schools 4 classical gymnasia and 1 gymnasium with scientific instead of Classical courses are entirely Catholic. All Catholic schools are under a special government board, the Catholic higher school council. There are a number of Catholic educational institutions for poor, orphaned, and sick Catholic children; these institutions are generally conducted by members of the female orders, as is also a government institution, the royal orphanage at Oxenhausen. Religious fraternities and societies are numerous.
SCHNEIDER, Wurttembergische Geschichte (Stuttgart, 1896); WELLER, Geschichte Wurttembergs (Leipzig, 1909); Wurttembergische Kirchengeschichte, ed. KALVER MISSIONSVEREIN (1893), Protestant; SCHMID, Reformationsgeschichte Wurttembergs (Heilbronn, 1904), Protestant; PFAFF-SPROLL, Kirchliche und statliche Verordnungen fur die Geistlichkeit des Bistums Rottenburg (2nd ed., 2 vols., 1908-09); GOZ, Das Staatsrecht des Konigreichs Wurttemberg (Tübingen, 1908); FLEINER, Staatsrechtliche Gesetze Wurttembergs (Tübingen, 1907); SAGMULLER, Die kirchliche Aufklarung am Hofe Karl Eugens von Wurttemberg (1906); ERZBERGER, Die Sakularisation in Wurttemberg (1902); KEPPLER, Wurttembergs kirchliche Kunstaltertumer (Rotenburg, 1888).
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Würzburg Abbeys
The city of Würzburg was the seat of four Benedictine abbeys, namely, the Holy Redeemer's, or St. Kilian's; St. Andrew's, later known as St. Burchard's; St. Stephen's; and the Scotch Abbey of St. James.
Abbey of the Holy Redeemer (S. Salvatoris)
This abbey, also called after St. Kilian, who was buried there, was founded by St. Burchard, the first Bishop of Würzburg, about 745. The monks had charge of the cathedral (Salvatormünster) and the cathedral school. The latter gained considerable renown. Probably owing to laxity in observance of the rule, Bishop Bernwelf of Würzburg replaced the monks in 786 by canons who led a common life and were popularly styled Brothers of St. Kilian. The expelled monks, more than fifty in number, found a home at the Abbey of Neustadt on the Main, where Bishop Megingaud, who had resigned the See of Würzburg, was abbot.
St. Andrew's Abbey (afterwards St. Burchard's)
St. Andrew's was founded by St. Burchard shortly after 748, and soon became famous for its monastic school. After a period of decline in the tenth century it was reformed in 988 by Bishop Hugo of Würzburg, who rebuilt the church and the monastery and placed Arnold, a monk of Hirasu, as abbot over it. On 14 October, 984, this bishop had transferred thither the body of St. Burchard, and from that time the monastery became known as St. Burchard's Abbey. Church and monastery having been destroyed by fire about 1030, Abbot Wilemuth rebuilt both (1033- 42), and in 1042 Bishop St. Bruno of Würzburg dedicated the new church in presence of Emperor Henry III and six bishops. Yielding to the request of the monks, Pius II, in a Bull dated 4 February, 1464, changed the abbey church into a collegiate church, and permitted the former monks to remain as canons.
St. Stephen's Abbey
Founded by Henry of Rothenburg, Bishop of Würzburg, about 1013, for canons who followed the Rule of St. Chrodegang. In 1057 Bishop Adalbero replaced the canons by thirty Benedictine monks from Ansbach. After a short period of decline in the first half of the fifteenth century, the abbey joined the Bursfeld reform in 1459. After suffering another period of decline in the latter half of the sixteenth century, it continued in a flourishing condition until its secularization in 1803. Since then the abbey church and the monastery have been used as a Protestant parish church and school. The historian Ignaz Gropp (1695-1758) was a monk of St. Stephen's. He wrote the history of several Franconian saints and monasteries, and edited "Collectio novissima scriptorum et rerum Wireceburgensium a saecula XVI hactenus gestarum" (4 vols., Frankfort and Würzburg, 1741-50).
St. James's Abbey (St. Jakob zu den Schotten)
Founded as a Scotch monastery by Bishop Embrico of Würzburg about 1134. Its first abbot was Bl. Macarius (1139-53) who with a few other monks had come from the Scotch monastery at Ratisbon. In 1146 he went to Rome to obtain relics and indulgences for his monastery. He died in 1153, and has always been honoured as a saint. His feast is celebrated on 24 January. The monks at St. James's were all Irish or Scotch until 1497, when their number had dwindled down to one or two. The abbey was then given over to German monks, and in 1506 it was united to the Bursfeld Congregation. From 1506-16 the famous Johannes Trithemius (q.v.) was its abbot. In 1547 the whole monastery had died out, and its revenues went to the Bishop of Würzburg. Upon the request of John Whyte, Abbot of the Scotch monastery at Ratisbon, it was again restored to the Scotch monks by Bishop Julius in 1595, and prospered for some time. Its last abbot, Placidus Hamilton, who, though very learned, lacked the qualities of a good ruler, resigned and retired to London in 1763. From that time till its secularization in 1803 it was ruled by priors. At its secularization it numbered eight monks. The buildings are now used as a military hospital.
List of abbots: Macarius, 1139-53; Christian, 1153-79; Eugene, 1179-97; Gregory, 1197-1207; Matthew, 1207-15; Teclan, 1215-17; Elias I, 1217-23; Celestine, 1223-34; Gerard, 1234-42; John I, 1242-53; John II, 1253-74; Maurice I, 1274-98; Joel, 1298-1306; Elias II, 1306-18; John III, 1318-35; Michaeas, 1335-41; Rynaldus, 1342; Philip I, 1342-61; Donaldus, 1361-?, d. 1385; Henry, 1379; Maurice II, 1381?-88?; Timothy, 1388?-99; Imar, 1399-1409?; Rutger, 1409?-17; Thomas I, 1417-37; Roricus, 1437-47; Alanus, 1447-55; Maurice III, 1455-61; John IV, 1461-3; Otto, 1463-5; Thaddeus, 1465-74; David, 1474-83; Thomas II, 1483-94; Edmund, 1494-7; Philip II, 1397. These were followed by five German abbots: Kilian Crispus, 1504-6; Trithemius, 1506-16; Matthias, 1516-35; Erhard Jani, 1535-42; Michael Stephan, 1542-7. Since its restoration to the Scotch monks in 1595 the following were its abbots: Richard Irvin, 1595-8; John Whyte, at the same time Abbot of the Scotch monastery at Ratisbon, 1598-1602; Francis Hamilton, 1602-14; William Ogilbay, 1615-35; Robert Forbes, 1636-7; Audomarus Asloan, 1638-61; Maurus Dixon, 1661-79; Bernard Maxwell, 1679-85; Marianus Irvin, 1685-8; Ambrose Cook, 1689-1703; Augustine Bruce, who ruled as prior during 1703-13, and as abbot during 1713-16; Maurus Strachan, 1716-37; Augustine Duffus de Fochaber, 1739-53; Placidus Hamilton, 1756-63.
1. LINK, Klosterbuch der Diocese Würzburg, I (Würzburg, 1873), 105-8. 
2. WIELAND, Kloster und Ritterstift zu St. Burkard in Archiv des hist. Vereins fur Unterfranken, XV, fasc. 1-2. 
3. LINK, Klosterbuch, I (Würzburg, 1873), 395-402; LINDNER, Schriftsteller, O.S.B., in Bayern, 1750-1880, II (Ratisbon, 1880), 196-202. 
4. WIELAND, Dad Schottenkloster zu St. Jakob in Würzburg in Archiv des hist. Vereins fur Unterfranken, XVI, 21-182; LINK, Klosterbuch, I, 402-9.
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Wyoming
Wyoming, the forty-fourth state admitted to the American Union, derives its name from the Delaware Indian word "Maughwauwama", signifying mountains with large plains between. It lies between 41 degrees and 45 degrees N. lat. and 27 degrees and 34 degrees long. west of Washington; it is bounded by Montana, South Dakota, Nebraska, Colorado, Utah, and Idaho. Its length from east to west is 355 miles and width from north to south, 276 miles. It includes an area of 97,883 square miles, a territory equal to that of the two States of New York and Pennsylvania, or greater than all of the New England states combined.
I. PHYSICAL CHARACTERISTICS
In general appearance the topography is mountainous with valleys, rolling plains, and broad plateaux. The mountains have a genreal diretion from north-west to south-east, but are not continuous across the state, presenting more often the appearance of broken or detached spurs. The main range of the Rocky Mountains entering from the south terminates in the Wind River Range and is snow-capped throughout the year, the elevation being from 6000 to 14,000 feet. Other ranges are the Big Horn, Owl, Rattle Snake, Medicine Bow, Sierre Madre, Teton, Yellowstone, and the Blak Hills extending into the state from South Dakota on the eastern border. The highest peak is Fremont's Peak in the Wind River Range, 13,790 feet. Other high points are Teton Peak, 13,690 feet, and Clouds Peak, 13,691 feet. Numerous rivers including the Yellowstone, Big Horn, Snake, Green, Cheyenne, Belle Fourche, and Powder have their head-waters within the state. The North Platte and Big Laramie enter the state from Colorado. None of these streams is navigable in a commercial sense, but their flow is utilized for irrigatin and in some instances for the transportation of timber. There are several important lakes, including Yellowstone, Jackson, Shoshoni, Lewis, Madison, and Fremont. The state abounds in beautiful scenery. Great natural parks encircled by wooded slopes and majestic peaks, with numerous mountain streams, lakes, and waterfalls, form attractive features. The Yellowstone National Park, set apart by Act of Congress as a public pleasure ground, has an area of 3575 square miles, and is mainly in Wyoming, extending slightly into Idaho and Montana. It represents a wonderland of geological phenomena, mineral springs, spurting geysers, lakes, and woodlands. The streams of he state are well stocked with game fish; game animals, particularly elk, deer, and antelope, are plentiful in the unsettled mountain districts. The climate is dry, healthful, and invigorating with a maximum of sunshine, and while the temperature and annual rainfall vary in different localities according to the elevation and the influence of mountain chains, the summers are cool and the winters are not severe. The average mean temperature for the year is 44 degrees. Winds prevail during portions of the winter and spring seasons, but cyclones and tornadoes are unknown. Owing to the dryness of the atmosphere, degrees of temperature do not express the extremes of heat and cold peculiar to lower and more humid localities.
II. POPULATION
The census of 1910 shows a total population of 145,965, an increase of 57.7 per cent since the last census report in 1900. The immigration during the past decade has been principally from the middle west, generally following the parallels, but prior to that time the cattle industry had attracted a large percentage from the southwest. Only a small per cent of the population is of foreign birth, and but two per cent illiterate. Wyoming, according to population, contributed a larger percentage of volunteer soldiers to the service of the Government during the Spanish-American War than any other state, and was the first state to report troops mustered in and ready for service. Cheyenne, the state capital, is the largest city, and Sheridan, Laramie, Rock Springs, Rawlins, Evanston, Basin, Cody, Casper, Lander, and Douglas are among the larger towns.
III. RESOURCES
Mining and live stock, with a rapidly increasing agricultural development as an incident to the latter, are the leading industries.
Mining
The mineral resources consist of coal, oil, gas, iron, asbestos, gold, silver, and copper, the development of which has been greatly hindered for lack of sufficient transportation. Extensive coal deposits are known to underlie a large area. Rock Springs, Hanna, Kemmerer, Diamondville, Sheridan, Newcastle, Hudson, and Kirby are coal mining centres. The coal output for 1910 was 7,385,764 tons, with a valuation of $11,573,479; the product being lignite and sub-bituminous. Iron ore is mined extensively at Sunrise; the output for 1910 being 735,423 tons. Oil fields of wide extent are being developed in the northern, central, and extreme western portions of the state, and extensive pipe lines for the transportation of the product are now in process of construction. Natural gas has been discovered in the vicinity of Basin and Greybull and is used there for heating and lighting. Gold, copper, and asbestos mines have been opened, but reliable statistics as to the amount and value of their product have not been compiled.
Agriculture and Live Stock
The soil of the plateaux and bench lands is a light sandy loam, that of the valleys is of a black alluvial character, both showing remarkable fertility under irrigation in the production of wheat, oats, rye, barley, potatoes, field peas, sugar beets, forage crops, apples, pears, and the different varieties of small fruits and vegetables known in the temperate zones, the yield and quality being in some instances remarkable. A yield of 974 bushels of potatoes per acre in Johnson County, a yield of 132 bushels of oats produced on one acre in Sheridan County, and a yield of 8.5 tons of alfalfa per acre for three successive years in Laramie County being well-authenticated examples. It is estimated that 10,000,000 acres within the state may be cultivated successfully by irrigation. Irrigation development has made rapid strides in recent years, and millions of dollars are expended by the United States Government and by private investors under the supervision ofthe state in the construction of canals and great storage reservoirs. In 1910, 76 irrigation projects were under construction within the state. Another 10,000,000 acres may be made productive by methods of soil mulch or "dry farming", a modern system of soil treatment that has produced good crop results in the semi-arid regions. The non-irrigated lands are being rapidly settled. The timbered area occupies about 10,000,000 acres in the mountain regions, most of which is included in Government forest reserves, and the manufactures of lumber, railroad, and mine timbers is carried on in these reserves under concessions from the United States Government. The reserves are also used by stock men under lease for summer grazing. Most of the remaining territory of the state is admirably adapted to the grazing of live stock. In their natural condition the plains and foot hills are generally covered with a short succulent grass, furnishing excellent pasture for live stock. This grazing area comprises from 20,000,000 to 30,000,000 acres, and as it is used in connection with agricultural lands guarantees the stability of the live-stock industry, which according to statistics for 1910 shows: cattle 546,447 head, valuation $13,024,349; sheep 4,211,441 head, valuation $19,895,643.50; horses 119,576 head, valuation $5,450,795; swine 15253 head, valuation $73,476; mules and asses 1862 head, valuation $114,500. The wood product of 1910 had an approximate valuation of $8,000,000.
Transportation and Communication
There are thirteen separate lines of railroad, with a mileage of 2200, in operation by the Union Pacific, Burlington, Northwestern, Colorado and Southern, Oregon, Short Line, Saratoga and Encampment, Hahn's Peak, Colorado and Wyoming, and allied companies; twenty-nine telephone companies, chief among them being the Mountain States Telegraph and Telephone system, with lines aggregating 3900 miles; three telegraph companies with lines covering 2391 miles. Numerous stage lines are in operation between points in the interior, and nearly every rural community is served with a free delivery of mail matter.
Manufactures
The manufacturing interests include lumber, and timber products, saddles and harness, tobacco, boots and shoes, flour and grist, lime, cement, brick, malt, dairy products, and railroad supplies, some one of more lines of which are carried on in all of the towns, but reliable statistics as to output, capital, and persons employed are not available.
IV. EDUCATION
Public education is provided by a system of graded public schools, supported by a tax levied upon property within each district, and a per capita distribution made according to an annual enumeration of pupils, of the annual interest income from the permanent school funds and rentals from school lands. High schools are established by the districts in all of the larger towns; under a special law two or more districts are enabled to unite in the formation of a high school district by an affirmative vote of qualified electors on the question, and thereby maintain a high school. this plan makes it possible for a number of districts in sparsely settled counties to combine their resources in the establishment of a high school which is supported by a special tax. School attendance by children between the ages of six and fourteen years is compulsory, and penalties are prescribed for truancy or parental neglect in the matter of school attendance. In 1910 there were 1109 teachers employed in the state, and the total enrolment of pupils was 24,584. The district tax revenues for that year were $739,668.88 and the earnings and income from 3,456,999 acres of school land were $150,212.91. Other public school revenues are derived from a percentage of the receipts from government land sales and the income from forest reserves paid to the state by direction of Congress. The state university is situated at Laramie, and includes a graduate school, colleges of liberal arts, agriculture, and engineering. A normal school and departments of music commerce, home economies, and university extension are also maintained. The number of professors employed is 45, and 307 students were reported in attendance in 1910. The institution is supported by state tax, a land income fund, and certain annual donations made by the Government pursuant to Acts of Congress for the promotion of instruction in agriculture and the mechanic arts. A convent (boarding, and parochial school), was established at Cheyenne in 1886 by the Sisters of the Holy Child Jesus at a cost of $50,000. This institution has passed through the vicissitudes of early pioneering and grown to a prosperous condition, the average attendance being about 200. Jesuit Fathers established a mission school for Indian boys at St. Stephens on or about the same date, and Catholic sisters also conduct a mission school for Indian girls on the Shoshoni Reservation.
V. STATE INSTITUTIONS
Indigent poor are cared for and supported by the counties of their residence. The State maintains: a hospital for the insane at Evanston; a home for feeble-minded and epileptic persons at Lander; an institution for blind, deaf, and dumb at Cheyenne; a soldiers' and sailors' home at Buffalo; and general state hospitals at Rock Springs, Sheridan, and Casper. A state sanitarium is provided at Thermopolis, where a square mile of land surrounding mineral springs of great medicinal value has been granted to the state by the United States Government. The state penitentiary is situated at Rawlins, and an appropriation has been made for a reformatory to be located hereafter by a vote of the people. There are laws providing for the incorporation of charitable, educational, and religious societies, including cemetery associations; and charitable bequests are not forbidden by statute.
VI. GENERAL LEGISLATION
Freedom in the exercises and enjoyment of religious profession and worship is guaranteed to every person by the constitution, with the sole qualification that the liberty of conscience thus secured shall not excuse licentiousness, nor justify practices inconsistent with the peace and security of the state. This qualification was undoubtedly inserted to prevent the practice of polygamy as a possible incident to Mormon settlement in the state. The disturbance of religious worship is made punishable as a misdemeanour. Sunday observance prevails generally throughout the state, and places of business with a few exceptions are required to be closed on Sunday. The first day of January, twelfth and twenty-second days of February, thirtieth day of May, fourth of July, the date appointed by the president as the annual Thanksgiving Day, twenty-fifth of December, dates upon which general elections are held, and Arbor Day are declared holidays by statute; and if a legal holiday falls on Sunday the following day shall be the holiday. The use of profane or obscene language is punishable as a misdemeanour. A statutory form of oath is prescribed, concluding with the words "So help me God", and persons having conscientious scruples against taking an oath may affirm under the pains and penalties of perjury. The seal of confession is privileged. Church bodies may incorporate for purposes of administration. Property used exclusively for religious worship, church parsonages, and all denominational school property are exempt from taxation. Ministers of the Gospel of all denominations are exempt from jury service. The marriage ceremony may be performed by any judge, district court commissioner, justice of the peace, or licensed or ordained minister of the Gospel. No particular form of ceremony is required other than an express declaration in the presence of an ordained minister or magistrate and witnesses. Desertion of wife and children is a felony. Causes for divorce are: adultery; incompetency; conviction of a felony, and sentence to imprisonment therefor after marriage; conviction of felony or infamous crime before marriage, provided it was unknown to the other party; habitual drunkenness; extreme cruelty; intolerable indignities; neglect to provide common necessities; vagrancy of the husband; and pregnancy of the wife before marriage if without knowledge of he husband. The plaintiff must reside in the state for one year immediately preceding his or her application for divorce, unless the parties were married in the state and the applicant has resided there since the marriage. Neither party is permitted to remarry within one year after a decree of divorce.
A married woman can hold, acquire, manage, and convey property, and carry on business independent of her husband. When a husband or wife dies intestate one half of the property ofthe deceased goes to the survivor if there be children and one half to the children collectively. If there be no children, nor descendants of any child, three-fourths of the estate goes to the survivor. If there be no children nor descendants of any child, and the estate does not exceed $10,000, the whole of it goes to the survivor. Except as above, the estate of an intestate descends to his children surviving and the descendants of his children who are dead. If there be no children nor their descendants, then to his father, mother, brothers, and sisters, and to the descendants of brothers and sisters who are dead. If there be no children nor their descendants, nor father, mother, brothers, sisters, nor descendants of them, then to the grandfather, grandmother, uncles, aunts, and their descendants. The homestead of a householder who is the head of a family, or any resident of the state who has attained the age of sixty years, is exempt to the value of $1500 from execution or attachment arising from any debt contracted or civil obligation incurred other than taxes, purchase money, or improvements so long as it is occupied by the owner or his or her family. And the exemption inures for the benefit of the widow or minor children. If the owner be married the homestead can be alienated only by the joint consent of the husband and wife. The family Bible, a burial lot, and $500 worth of personal property are likewise exempt to any person entitled to a homestead exemption. One half of the earnings of a debtor for his personal services, rendered at any time within sixty days next preceding a levy of execution or attachment, is exempt when it is made to appear that such earnings are necessary for the support of debtor's family residing within the state and supported in whole or in part by his labours. A day's labour in mines and in works for the reduction of ore is limited to eight hours, except in cases of emergency. The sale of intoxicating liquors is licensed only in incorporated cities and towns.
VII. GOVERNMENT
The state is governed under its first constitution adopted in November, 1889. Amendments to the constitution may be proposed by resolution of the legislature and submitted to a vote of the people, and if approved by a majority of the electors become a part of the constitution. Suffrage is conferred upon both men and women. The principle of woman suffrage was incorporated in the act organizing the territory, and was carried into the state constitution. Women rarely seek to hold office, and are disqualified for jury service. On local issues the vote of women is generally cast on the side of morality and home protection, but in state policy and legislation no unusual results are traceable to woman suffrage. The right to vote at general elections is enjoyed by all citizens of the United States who have attained the age of 21 years, are able to read the constitution, and have resided in the state one year, and in the county sixty days immediately preceding, with the exceptions of idiots, insane persons, and persons convicted of infamous crimes. General elections are held biennially in even numbered years, the first Tuesday after the first Monday in November, and newly-elected officers assume their duties on the first Monday in the following January. The governor, secretary of state, treasurer, auditor, and superintendent of public instruction are elected for terms of four years, and all other state officers are appointive. The legislature consists of a senate and a house of representatives, and meets biennially in odd numbered years, on the second Tuesday in January, its session being limited to forty days. Each branch elects a chaplain, who opens the session and each day's proceedings with prayer. The administration of justice is vested in a supreme court, district courts, justices of the peace, and municipal courts. The supreme court consists of three justices elected by the state at large for a term of eight years. The supreme court has general appellate jurisdiction of causes tried in the district courts. The district courts have general original jurisdiction in all matters of law or equity, and have appellate jurisdiction of cases arising in justice courts and causes made appealable from administrative boards. Judges of district courts are elected by districts for terms of six years.
VIII. RELIGIOUS FACTORS
The state consists of one diocese with its see at Cheyenne. The Catholic population is estimated (1910) at about 12,000; churches with resident pastors, 18; missions with churches, 14; priests, 23. The dissemination of Catholic doctrine in this region began with the visits of French fur-traders and trappers during the first half of the eighteenth century, but there is evidence that Catholic practices had been introduced among the native tribes prior to that date by Catholic Iroquois Indians who had drifted west from Canada and New York. Father Pierre-Jean De Smet, S.J. arrived in Wyoming with an expedition of the American Fur Company in 1840, and his mission work among the Indians and scattered white settlements during the succeeding fifteen years forms an important chapter in the history of the North-west. Fathers P. De Vos, S.J., and Hoecken, S.J. Zerbinate, Joset, and Mengarina were among the early missionaries. In 1851 Wyoming formed a part of the vicariate of the Indian territory east of the Rocky Mountains which had Rt. Rev. John B. Miege as vicar apostolic. In 1857 it comprised a part of the Vicariate of Nebraska and so remained until 1885, when it became a part of the Diocese of Omaha. It was erected into the Diocese of Cheyenne, 9 August, 1887,a nd the first bishop Rt. Rev. Maurice F. Burke, was consecrated on 28 Oct., 1887. He was transferred to St. Joseph, Missouri, June, 1893, and was succeeded by Rt. Rev. Thomas Lenihan, whose death occurred on 15 Dec., 1901. Rt. Rev. James J. Keane, the third bishop of the diocese, was consecrated on 28 Oct., 1902, but in 1911 was made Archbishop of Dubuque. His administration was attended by much progress in church interests. The fourth bishop is Rt. Rev. Patrick A. McGovern, appointed on 18 January, 1912, and consecrated on 11 April following. A new cathedral and bishop's residence have been erected at Cheyenne. The spiritual needs of the new diocese have been presented in frequent lecture tours to the faithful in the older communities of the east; and they have given aid by contributions to a loan fund plan, whereby numerous mission church buildings have been provided in new settlements and outlying communities. Colonization has been encouraged and the work and growth of the Church is in keeping with the rapid settlement and material advancement of the state.
IX. HISTORY
While there is some evidence that the early Spanish made expeditions into Wyoming, no written accounts of their expeditions have been found. The first authentic record of exploration by white men is that of Sieur de la Verendrye, who discovered the Yellowstone while in charge of an expedition in the interest of the French Canadian fur trade in 1743. John Colter, a member of the Lewis and Clark expedition, was the first American to enter Wyoming. He discovered Yellowstone Park and explored the Big Horn and Fremont Country in 1806. General John C. Frémont explored the central portion of the state, discovered the South Pass, and established the Overland Trail in 1842. Indian depredations incident to the California movement in 1849 induced the Government to establish a number of army posts along the Platte River, among them Fort Steele, Fort Fetterman, and Fort Laramie, the latter being an old fur-trading fort first established in 1834. The Union Pacific Railroad entered in 1867, and after a few years of Indian warfare, great herds of cattle trailed in from Texas comprised the chief industry until the early nineties, when the larger herds commenced to disappear and an era of ranch settlement began. The State of Wyoming is carved out of territory obtained from four principal annexations comprising the main land west of the Mississippi River, viz.: the Louisiana purchase (1803); the Oregon Country by discovery, settlement, and treaty (1792, 1805, 1811, 1819, 1846), the Texas annexation (1845); and the Mexico concession (1848). Its titled interest bear the imprint of successive periods of purchase, exploration, discovery, settlement, and conquest. It has in turn formed a part of the following named territories: Louisiana in 1803; Missouri in 1812; Texas in 1845; Oregon in 1848; Utah in 1850; Nebraska in 1845; Washington in 1859; Dakota in 1861; Idaho in 1863; Dakota in 1864. Organized as Wyoming territory in 1868, it was admitted as a state, 10 July, 1890.
COUTANT, History of Wyoming (1899); HEBARD, Government of Wyoming (San Francisco, 19094); HINSDALE, The Old Northwest (1888); BANCROFT, Nevada, Colorado and Wyoming (San Francisco, 1890); AUSTIN, Steps in the Expansion of our territory (New York, 904); Wyoming Compiled Statutes (1910).
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Xaverian Brothers
(CONGREGATION OF THE BROTHERS OF ST. FRANCIS XAVIER).
An institute of laymen, founded under episcopal approbation by Theodore James Ryken, in Belgium, in the year 1839. To obtain the views of American prelates as to the merits of his project to establish a teaching congregation, he came to America (1837), and received approval from seven bishops, who gave him testimonial letters. Returning to Europe, he laid his plan before Mgr Boussens, Bishop of Bruges, who granted his sanction on condition that Ryken should first make a year's novitiate under the Redemptorists at St-Trond. After completing the novitiate Ryken established his congregation at Bruges. From the beginning trials and difficulties threatened the existence of the new institute. Subjects did not come or failed to persevere, and the means of subsistence were to be had only by painful effort. In June 1840, the brotherhood consisted of three members. In the following year the generosity of a banker of Bruges, Dujardin, enabled the community to purchase the property known as "Het Walletje", from the moat that surrounded it, and here the brothers established their mother-house. An unknown benefactor also left a considerable sum of money with the request that it be devoted to helping missionary work. The words of Sallust, "Concordia res parvae crescunt", were adopted by the brothers as their motto. A boys' sodality was opened at Het Walletje, followed shortly by a primary school in the same place; the work of catechizing was taken up at the Church of Notre-Dame, and some attention was given to the training of deaf-mutes. The brothers' first grammar school was opened at Bruges (1844) and in the following year a second school of the same rank was established there. Already the progressive character of the youthful institute was shown by its sending several members to St-Trond Normal School for higher professional training. In 1846 the brothers were called to England, and a school was begun at Bury, Lancashire, but in 1856 the community removed to Manchester. It was at Manchester that the brothers popularized the May devotions, and promoted the wearing of the scapular of Mount Carmel.
On 10 July, 1854, the founder sailed from Havre to take the direction of a school in Louisville, Kentucky, at the invitation of Bishop Martin J. Spalding, who had long desired the Xaverians to come to the United States. The pioneers were Brothers Paul, Hubert, Stanislaus, Stephen, and Bernardine. The Xaverians took charge of several parochial schools there, and finally (1864) opened an institution under their own auspices, which still exists as St. Xavier's College, and had an attendance of five hundred students in 1910. When Bishop Spalding became Archbishop of Baltimore (1864), he invited the congregation to conduct St. Mary's Industrial School for Boys. The Xaverians decided to make Baltimore the centre of their activities in the United States, and they purchased a site just beyond the western limits of the city, where in 1876 a novitiate for the United States was opened. The first general chapter was held at Bruges (1869); meanwhile the brothers were extending their work in England. They had established a house for novices at Hammersmith (1861), near the Normal Training College, in order that the young members might follow the courses there. Two years later a new mission was accepted. The Duchess of Leeds, an American of the Caton family of Maryland, had just founded an orphanage at Hastings, Sussex, and the Xaverians were asked to take charge. By a coincidence, the land on which St. Mary's Industrial School, Baltimore, stands is known as the Duchess of Leeds estate. The foundation at Hastings was removed to Mayfield, and was gradually diverted from its original plan as an orphanage, and became a successful boarding school, which has at present several fine buildings. The main structure, Gothic in its features, was designed by Pugin. Clapham College, adjoining Clapham Common, London, has developed from a small beginning made in the early sixties, to an influential position among English Catholic colleges. It is a centre for the Oxford local examinations. The Catholic Collegiate Institute, as the brothers' principal school at Manchester is called, was removed to an attractive site at Victoria Park, in the suburbs of that city, in 1905. The following year a new school was opened. Since 1875 England has formed one of the three provinces into which the institute was then divided; American and Belgium being the other two. In Belgium the brothers founded, in connection with the mother-house, a school, Institut St. Francoios-Xavier, which has at present (1911) over seven hundred students. Other houses were founded at Thourout, Huthoulst, Heyst, and Zedelghem.
In the United States the congregation has made its greatest gains. The membership in the American province (1911) numbers 127 professed, 19 scholastics, 21 novices, and 20 aspirants. The Xaverian missions in the United States comprise 5 colleges, 6 academies, 15 parochial schools, 5 industrial schools, and 4 homes for boys. At Baltimore, Maryland, is Mt. St. Joseph's College, adjoining the novitiate. In the Archdiocese of Boston, which the congregation entered in 1882, it conducts schools at Lowell, Lawrence, Somerville, East Boston, Danvers, and Newton Highlands. Others schools in Massachusetts are at Worcester, and Milbury. At Manchester, New Hampshire, and at Deep River, Connecticut, are Xaverian missions also. The Diocese of Richmond has a number of institutions under the care of the brothers -- two schools at Richmond, a college at Old Point Comfort, and academies at Norfolk, Portsmouth, and Newport News. In the Diocese of Wheeling there are two schools: the Cathedral High School, and Elm Grove Training School. Besides St. Xavier's College, the city of Louisville has three smaller establishments managed by the institute. In Detroit, Michigan, they conduct a boy's home. To as great an extent as possible the brothers engage in secondary school work, regarding this as their particular sphere; though it is found advantageous to undertake parochial and industrial schools also. A notable secondary school conducted by the Xaverians is St. John's Preparatory College, Danvers, Massachusetts, established in 1906.
Since its foundation the institute has had three superiors-general: the founder, Brother Francis, who resigned in 1860; Brother Vincent (1860-96); and from 1896, Brother John Chrysostom. The American province has had three provincials: Brother Alexius, from 1875 to 1900; Brother Dominic, from 1900 to 1907; and Brother Isidore, chosen in 1907. The entire congregation is under the jurisdiction of the Bishop of Bruges; and it is governed by its constitution and by a rule similar to that practised by other religious societies of laymen, having simple vows. The constitution of the society provides that all its members shall be laymen; no priests are admitted to membership. The brothers are to bind themselves by the three vows of religion, and are to dedicate themselves to the instruction of youth, in any country to which they may be sent, and in which they may live according to the spirit of their congregation. Its members are not restricted to teaching elementary branches. Candidates for membership are admitted as postulants for three months if they have attained their sixteenth year; younger applicants are rated as aspirants, and their education and training are provided for until they are old enough to become postulants. After the postulant completes his term he begins, if he is deemed a satisfactory subject, a novitiate of two years. Then the three vows are taken. These vows are final. After five years as a professed member the Xaverian brother may make application to take a fourth vow -- the vow of stability -- by which he binds himself more closely to the congregation, and becomes eligible for superiorship, and to act as delegate to the general chapter, which is held every six years and acquires the right to vote for the elective offices. The superior-general is elected by delegates chosen by the brothers who have the vow of stability. His term of office is for six years, and he is eligible for re-election. The provincials are nominated by the superior-general, assisted by the suffrages of the brothers of the province concerned, without being bound, however, to appoint the one receiving the most votes. The provincials have the same term of office as the superior-general, and may be re-appointed. The superior-general, the provincials, and local superiors are assisted in their administrative work by councils, two or three members to a council. Father Van Kerkhoven, S. J., an early friend of the congregation, framed the Rule of the Xaverian Brothers. Pius IX granted a Brief of encouragement to the superior-general, Brother Vincent, on the occasion of the latter's visit to Rome in 1865. According to the terms of the Apostolic Constitution "Conditae a Christo", such recognition ranks the institute with the approved congregations.
Catholic World, XLVII (New York), 402; A Course of Study Given in the Schools of the Xaverian Brothers in the U.S. (Baltimore, 1900); Bulletin des anciens eleves (Bruges, 1900); The Xaverian (London, 1902); Brother Francis Xavier, A Life Sketch (Baltimore, 1904); A Knock at the Door (Baltimore, 1908); Brother Dominic (Baltimore, 1907).
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Xavier Barbier De Montault
Born at Loudun, 6 February, 1830; died at Blaslay, Vienne (France), 29 March, 1901. He came of a noble and large family, and, when only eight years old, was confided to the care of his great-uncle, Mgr Montault des Isles, Bishop of Angers. He studied theology at the Seminary of St. Sulpice, and went to Rome to continue his studies in theology and archæology at the Sapienza and the Roman College. After four years his health obliged him to return to France (1857), where he was appointed historiographer of the Diocese of Angers. He searched the archives of the diocese with great diligence, studied its inscriptions and monuments, and founded a diocesan museum, a project in which de Caumont took a lively interest. Another sojourn of fourteen years in Rome (1861-75) enabled him to augment his already extensive knowledge of liturgy and Christian antiquities. Meanwhile he was of great service to different French bishops as canonical consultor, and at the Vatican Council acted as theologian to Mgr Desflèches, Bishop of Angers. His first archæological study appeared in 1851 in the "Annales archéologiques", and Didron assigned him the task of making an index for this publication. Mgr Barbier de Montault was one of the most prolific contributors to the "Revue de l'art chrétien" from the inception of this periodical, his articles continuing to appear until 1903 (two years after his death). He also wrote numerous articles for other reviews as well as several separate works on iconography, ecclesiastical furniture, liturgy, canon law, etc. In 1889 he began to reprint his scattered works, classifying them according to subjects. This publication was to comprise sixty volumes, but went no further than the sixteenth, and is to be recommended more for its erudition than for its critical value. Works: "Œuvres complètes" (unfinished): I. "Inventaires ecclésiastiques"; II. "Le Vatican"; III. "Le Pape"; IV-V. "Droit papal"; VI-VIII. "Dévotions populaires"; IX-XVI. "Hagiographie" (Rome, 1889-1902); "Traité d'iconographie chrétienne" (2vols., Paris, 1890); "Collection des décrets authentiques des ss. congregations romaines" (8 vols., Rome, 1872).
HELBIG, Mgr Xavier Barbier de Montault in Revue de l'art chrétien, (1901), 357-60; GIRON, Mgr X. B. de Montault, bio-bibl., Hommes (1910).
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Xavier de Maistre
French romance writer, younger brother of Joseph-Marie, Comte de Maistre, b. at Chambery, Savoy, in 1763; d. at St. Petershurg, 12 June, 1852. Being an officer in the Sardinian Army when Savoy was reunited to France in 1792, he became expatriated like his brother. In 1799 he was in the Austro-Russian army in Italy. He followed General Suvaroff to Russia, but, his protector having fallen into disgrace, was reduced to earn his living by painting, being a landscape artist of great ability. The arrival of his brother Joseph as envoy extraordinary of the King of Sardinia, changed his situation. He entered the Admiralty Office and became in 1805, librarian of the Admiralty Museum; he was then named to the staff of the army, took part in the Caucasian War, was made a general, and married a lady-in-waiting of the Empress. From that time he looked on himself as a Russian subject. He did not visit Savoy again till 1825. After a short stay in Paris in 1839; he returned to St. Petersburg, where he died at the age of eighty-nine.
It may be said that de Maistre became a writer by chance. When a young officer at Alexandria, in Piedmont, he was arrested for duelling. Having been sentenced to remain in his quarters for forty-two days he composed his "Voyage autour de ma chambre". He added some chapters later, but did not judge the work worthy of being published; but his brother, however, having read the manuscript, had it printed (1794). It is a delightful chat with the reader, filled with delicate observations, in which an artless grace, humour, and spontaneous wit are wedded to a gentle and somewhat dreamy philosophy. In 1811 appeared "Le Lépreux de la cité d'Aoste". This little dialogue, of about thirty pages, between an isolated leper and a passing soldier (the author), breathes of touching spirit of resignation, and unites an impressive simplicity of form with suppressed emotion and exalted moral and religious ideas. It is a little gem, a masterpiece. The same must be said of the two novels published some years later: "Les prisonniers du Caucase" and "La jeune Sibérienne". In the former the author relates the vicissitudes of the captivity of Major Kascambo, who has fallen, with his ordnance, into an ambuscade. "La jeune Sibérienne" is the story of a young girl who comes from Siberia to St. Petersburg to ask for the pardon of her parents. It is the fact round which Madame Cottin has woven her romance "Elisabeth, ou les exilés de la Sibérie", but the story of Xavier de Maistre is by far the truer to life and more pathetic. In 1825 de Maistre wrote, as a pendant to his first work, in the same vein, and with the same charm, the "Expédition nocturne autour de ma chambre."
Xavier de Maistre, it is true, has written only booklets, but these booklets are masterpieces of their kind. His style is ingenious, graceful, and brilliant, while its simplicity, lucidity, and rhythm wonderfully enhance its charm for readers. He may be regarded as one of the first among French authors of the second rank.
SAINTE-BEUVE, Portraits contemporains.
GEORGES BERTRIN 
Transcribed by Joseph P. Thomas

Xavier Ehrenbert Fridelli[[@Headword:Xavier Ehrenbert Fridelli]]

Xavier Ehrenbert Fridelli
(Properly FRIEDEL.)
Jesuit missioner and cartographer, b. at Linz, Austria, 11 March, 1673; d. at Peking, 4 June, 1743. He entered the Society of Jesus in 1688 and in 1705 arrived in China. Fridelli was an important contributor to the cartographical survey of the Chinese empire, begun in 1708 and completed in 1718 (according to others, 1715). Baron Ricthofen says this is "the most comprehensive cartographic feat ever performed in so short a space of time (China, Berlin, 1877, I, 661, see 631 sq.). Together with Fathers Régis, Jartoux, and others, he designed the maps of Chi-li, the Amur district, Kahlkas (Mongolia), Sze-ch'wan, Yun-nan, Kwei-chou, and Hu-kwang (Hu-nan and Hu-pe), for which purpose the traversed the whole empire from south to north. At the time of his death Fridelli had been rector for many years of the Southern or Portuguese church (Nan-t'ang), one of the four Jesuit churches at Peking.
Five letters in N. Welt-Bott (Augsbirg, 1726, and Vienna, 1758), nos. 103, 106, 194, 589, 674; MSS report in the Vienna state library, no, 1117; Du Halde, Description de l'Empire de la Chine (the Hague, 1736), I, preface; Huonder, Deustche Jesuitenmissionäre (Freiburg im Br., 1899), 87, 186.
A. HUONDER
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Yakima Indians[[@Headword:Yakima Indians]]

Yakima Indians
A Shahaptian tribe formerly dwelling on the banks of the Columbia, the Wénatchee, and northern branches of the Yakima (Ya-ki-má, runaway) Rivers, in the east of Washington. They called themselves Waptailmim, "people-of-the-narrows", or Pakintlema, "people of the gap", from the situation of their village near Union Gap on the Yakima River. They were visited in 1804 by Lewis and Clark, who called them Cutsahnim. By the treaty of 1855 they with thirteen other tribes gave up the territory from the Cascade Mountains to the Snake and Palus River, and from Lake Chelan to the Columbia, and were to be formed into one body on the Yakima reservation under Kamaiakan, a Yakima chief. But war broke out and the plan was not executed till 1859; even then some of the Palus Indians never came to the reservation. Since then the term Yakima has been frequently applied to all the Indians who observed the treaty arrangements. In 1909 there were about 1900 Indians on the reservation, comparatively few belonging to the original tribe. The Yakima probably followed the main customs of the Shahaptian tribes; they fed on salmon, roots, and berries; carried on commerce between the west of the Cascades and the Eastern Rocky Mountains; and frequently crossed the mountains to hunt the buffalo. They lived in skin tipis and mat-covered dwellings. At present they engage in agriculture and stock-breeding, and are self-supporting. Almost all of them are Catholics, having been converted by the Jesuit pioneer missionaries in the North-West.
MOONEY in Fourteenth Rept. of the Bureau of Amer. Ethnology, II (Washington, 1896); IDEM in Handbook of American Indians, II (Washington, 1910).
A.A. MACERLEAN 
Transcribed by Dennis McCarthy 
Dedicated to the Memory of Fr. Peter DeSmet, S.J.

Yamasee Indians[[@Headword:Yamasee Indians]]

Yamasee Indians
A tribe of Muskhogean stock, mentioned frequently in the history of South Carolina, residing formerly near the Savannah River and in Florida. The Spanish missionaries under Fray Antonio Sedeño began to labour among them about 1570, and little trouble arose until a rebellion of the Yamasee was provoked by an attempt of the Spanish civil authorities to send some of them to the West Indies to labour. Many of the Indians fled to English territory in South Carolina and settled there. In 1715 the extortion and cruelty of the English traders drove them to take up arms, and a general massacre of white settlers took place. Eventually, however, the Indians were defeated at Salkiehatchen by Governor Craven and driven back into Florida, where they allied themselves with the Spaniards. In 1727 the English destroyed their village near St. Augustine and massacred most of them. They were finally incorporated with the Seminole and Hitchiti, and, though a small body still preserved the name in 1812, they have now disappeared. A Yamasee grammar and catechism were compiled by Domingo Báez, one of Fray Sedeño's fellow missionaries.
MOONEY in Handbook of American Indians, II (Washington, 1910).
A.A. MACERLEAN 
Transcribed by Dennis McCarthy

Yaqui Indians[[@Headword:Yaqui Indians]]

Yaqui Indians
A tribe of Cahita stock, formerly dwelling near the Rio Yaqui, and now dispersed throughout Sonora in Mexico. It is the only Indian tribe that has been in constant contact with the white race and has not been entirely subdued. They are first mentioned by Guzmán in his description of the expedition in 1531. In 1610 they made a treaty with the Spaniards and Catholic missions were at once started among them. They were then expert agriculturists, and manufactured cotton goods. They attacked the Spaniards in 1740, owing to the settlers interfering with their missionaries, and since then have frequently rebelled, the latest rising being in 1901. In 1907 the Mexican Government made an attempt to weaken the power of the hostile element by deporting several thousand Yaqui to Yucatán and Tehuantepec. The tribe now numbers about 23,000.
The native dwellings, some of which are still used, were generally constructed of adobe and reeds, with flat roof of grass and clay. Many of the Yaqui now labour in the Sonora mines; others manufacture palm leaf hats and mats and reed baskets. There are no secret societies and little organization in the tribe. Formerly they were accustomed to exchange wives, but now most of the Yaqui have been converted to Catholicism.
BANCROFT, North Mexican States (1883); HODGE in Handbook of American Indians, II (Washington, 1910), s. v.; ALEGRE, Hist. de Compañia de la Jesús, II, III (1842); TOWNSEND, El Yaqui in Journal of the Brotherhood of Locomotive Engineers, XXXIX (Cleveland, Ohio, 1905), 649-53.
A.A. MACERLEAN 
Transcribed by Dennis McCarthy

Yazoo Indians[[@Headword:Yazoo Indians]]

Yazoo Indians
A small tribe formerly living on the lower course of Yazoo River, Mississippi, in close connection with several other tribes, the most important of which was the Tonica. Nothing is definitely known concerning their language, but it seems to have been akin to that of the Tonica, although not the same. In 1699 Father Antone Davion, of the Quebec Seminary of Foreign Missions, established a mission among the Tonica, giving attention also to the other allied tribes. The Yazoo, however, like the Chickasaw were under the influence of the English traders from Carolina, and in 1702 aided the Koroa in the murder of Father Nicholas Foucault and three French companions while asleep; as a result Father Davion was temporarily withdrawn. In 1718 the French established near the village a fort (St. Pierre) to command the river. In 1722 the young Jesuit Father Jean Rouel undertook the Yazoo mission, in the neighbourhood of the French post. Here he remained until the outbreak of the Natchez war in 1729, when the Yazoo and Koroa joined sides with the Natchez. On 28 November the Natchez suddenly attacked the French garrison in their country (Natchez, Miss.), slaughtering several hundred persons, including the Jesuit Father Paul Du Poisson, and carrying off most of the women and children. On learning of the event the Yazoo and Koroa, on 11 December, 1729, waylaid and killed Father Rouel near his cabin together with his negro servant, who attempted to defend him, and the next day attacked the neighbouring post, killing the whole garrison. Father Rouel's body was respected, and a captive French woman finally persuaded the Indians to give it burial. His bell and some books were afterwards recovered and restored by the Quapaw. The Yazoo shared in the destruction of the Natchez, the remnant fleeing to the Chickasaw and apparently being absorbed finally by the Choctaw.
In general culture they seemed to have differed little form the Tonica, to whom, however, they appear to have been inferior. They buried in the ground, throwing lighted torches into the grave with the corpse and wailing nightly at the spot for several months. They believed in a good and a bad spirit, but prayed only to the bad spirit, on the ground that the other would not injure them anyhow.
DUMONT, Hist. Louisiana, Memoires historiques sur la Louisiane in French Hist. Colls. of La. (New York, 1853); Jesuit Relations, ed. THWAITER (73 vols., Cleveland, 1896-1901).
JAMES MOONEY 
Transcribed by Michael T. Barrett 
Dedicated to those who perished in the Natchez war
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Year of Jubilee (Hebrew)
According to the Pentateuchal legislation contained in Leviticus, a Jubilee year is the year that follows immediately seven successive Sabbatic years (the Sabbatic year being the seventh year of a seven-year cycle). Accordingly, the Jubilee year takes place at the end of seven times seven years, i.e. at the end of every forty-nine years, or the fiftieth. Hence, the institution of the Jubilee-year system is but an extension or the working out of the Sabbatic-year legislation, viz. that as at the end of every six years there succeeds a Sabbatic year, so at the end of each seven Sabbatic years there succeeds a Jubilee year. Arguing from the analogous Pentecostal system, it is evident that the actual year in which the Jubilee occurs is not the last of the seventh Sabbatic cycle (i.e. the forty-ninth year), but the year following, namely, the fiftieth. Hence, at the end of each forty-eight years there occur two consecutive fallow years, viz. the forty-ninth, or the Sabbatic year of the seventh Sabbatic cycle and the fiftieth, or the Jubilee year. From the nature and purpose of the Jubilee legislation, it is also evident that the Jubilee Year is to be reckoned with in itself absolutely, and not in relation to the length of time, or duration, of each particular event or contract. So that if, for example, the year 195O is Jubilee Year, and an Israelite became a slave in the year 1930, this slave is to be set free not in 1980, but in 1950, which is the appointed year of Jubilee.
The term jubilee year (Vulg. annus Jubilei, or Jubileus) is of Hebrew origin, the etymological meaning of which is, in all probability, "ram", which metonymically stands for "the horn of a ram". Thus the name "the year of the blowing of the ram's horn" exactly corresponds to "the day of the blowing of the horn", or the "feast of the new year", and it was, like the latter, announced to the people by the blowing of the horn. In Ezechiel (xlvi, 17) the Jubilee Year is called "the year of release"; hence some commentators have derived the Hebrew word for "Jubilee" from the stem which means "to emit", "to liberate". The first derivation, however, is more acceptable.
The legislation concerning the year of Jubilee is found in Leviticus, xxv, 8-54, and xxvii, 16-24. It contains three main enactments:
· rest of the soil;
· reversion of landed property to its original owner, who had been driven by poverty to sell it; and
· the freeing or manumission of those Israelites who, through poverty or otherwise, had become the slaves of their brethren.
The first enactment (contained in Leviticus, xxv, 11-12) enjoins that as in the case of each Sabbatic year, so in each Jubilee year the soil is to be at rest, and that there is to be no tillage nor harvest, but that what the land produces spontaneously and of its own accord is free to be utilized by all Israelites, including, of course, the landlord himself, but only for their own actual and immediate use and maintenance, and, consequently, not to be stored by anyone for any other time or purpose. The object of this law, as well as of the two following, is most commendable, as by it the poor and all those who, mainly on account of poverty, do not actually own any land, are hereby provided for, not only for a whole year every seven years, but also in every fiftieth year.
The second enactment, contained in Leviticus, xxv, 13-34, and xxvii, 16-24, enjoins that any owner of landed property, who, for reason of poverty or otherwise, has been compelled to part with his land, has the right to receive his property back free in the Jubilee year, or to redeem it even before the Jubilee year, if either his own financial circumstances have improved, or if his next of kin will redeem it for him by paying back according to the price which regulated the purchase. Hence, among the ancient Hebrews, the transfer of property was not, properly speaking, the sale of the land but of its produce for a certain number of years, and the price was fixed according to the number of years which intervened between tbe year of the sale and that of the next year of jubilee. Accordingly, the right of possession of real estate was inalienable. Whether a landowner was ever allowed to part permanently with his property for speculation, or for any purpose other than poverty, is not explicitly stated, although according to later rabbinical interpretation, this was considered as legally unlawful. Real estate in walled towns was made an exception to this law. An owner who had sold was permitted to redeem his property provided he did so within a year, but not afterwards. Levitical cities, on the other hand, as well as all the property in them, came under the provisions of the general law, reverting back to their original owners in the year of jubilee. Land in the suburbs of such cities could not be disposed of, or traded with in any manner. In case a man dedicated property to the Lord, he was permitted to redeem it, provided he added to it one-fifth of its value as reckoned by the number of crops it would produce before the year of Jubilee, and provided, also, he redeemed it before that period. If not reclaimed then or before that period it was understood to be dedicated forever. The details of these exchanges of property probably varied at different times. Josephus informs us that the temporary proprietor of a piece of land made a settlement with its owner at the year of Jubilee on the following terms: after making a statement of the value of the crops he had obtained from the land, and of what he had expended upon it, if his receipts exceeded the expenses, the owner got nothing; but if the reverse was true, the latter was expected to make good the loss.
The third enactment (contained in Leviticus, xxv, 39-54) enjoins that all those Israelites who through poverty have sold themselves as slaves to their fellow- Israelites or to foreigners resident among them, and who, up to the time of the Jubilee year, have neither completed their six years of servitude, nor redeemed themselves, nor been redeemed by their relatives, are to be set free in the Jubilee year to return with their children to their family and to the patrimony of their fathers. Exception, of course, is made in the case of those slaves who refuse to become free at the expiration of the appointed six years' servitude. In this case they are allowed to become slaves forever and, in order to indicate their consent to this, they are required to submit to the boring of their ears (Ex., xxi, 6). This exeption, of course, is in no way in contradiction with the Jubilee-year's enactment. It is not necessary, therefore, in order to explain this apparent contradiction, to maintain that the two legislations belong to two distinct periods, or, still less, to maintain that the two Iegislations are conflicting, as some modern critics have maintained. It is important, however, to remark that the legislation concerning the various enactments of the Jubilee year contained in Leviticus, is not sufficiently expanded so as to cover all possible hypotheses and cases. This want has been more or less consistently remedied by later Talmudic and rabbinical enactments and legislations.
The design of the Jubilee year is that those of the people of God who, through poverty or other adverse circumstances, had forfeited their personal liberty or property to their fellow brethren, should have their debts forgiven by their co-religionists every half century, on the great day of atonement, and be restored to their families and inheritance as freely and fully as God on that very day forgave the debts of his people and restored them to perfect fellowship with himself, so that the whole community, having forgiven each other and being forgiven by God, might return to the original order which had been disturbed in the lapse of time, and being freed from the bondage of one another, might unreservedly be the servants of him who is their redeemer.
The aim of the jubilee, therefore, is to preserve unimpaired the essential character of the theocracy, to the end that there be no poor among the people of God (Deut. xv, 4). Hence God, who redeemed Israel from the bondage of Egypt to be his peculiar people, and allotted to them the promised land, will not suffer any one to usurp his title as Lord over those whom he owns as his own. It is the idea of grace for all the suffering children of man, bringing freedom to the captive and rest to the weary as well as to the earth, which made the year of jubilee the symbol of the Messianic year of grace (Isaiah 61:2), when all the conflicts in the universe shall be restored to their original harmony, and when not only we, who have the first-fruits of the Spirit, but the whole creation, which groaneth and travaileth in pain together until now, shall be restored into the glorious liberty of the sons of God (comp. Is. lxi, 1-3; Luke, iv, 21; Rom. viii, 18-23; Heb. iv, 9).
The importance of this institution will be apparent if it is considered what moral and social advantages would accrue to the community from the sacred observance of it.
· It would prevent the accumulation of land on the part of a few to the detriment of the community at large.
· It would render it impossible for any one to be born to absolute poverty, since every one had his hereditary land.
· It would preclude those inequalities which are produced by extremes of riches and poverty, and which make one man domineer over another.
· It would utterly do away with slavery.
· It would afford a fresh opportunity to those who were reduced by adverse circumstances to begin again their career of industry, in the patrimony which they had temporarily forfeited.
· It would periodically rectify the disorders which creep into the state in the course of time, preclude the division of the people into nobles and plebeians, and preserve the theocracy inviolate.
GABRIEL OUSSANI 
Transcribed by Donald J. Boon 
Dedicated to Frank and Mary Kaman, who introduced me to Catholicism
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Yellow Knives
A sub-arctic Déné tribe, called the Copper Indians by Hearne and other early English writers, and Red Knives by Mackenzie and Franklin. To the number of about 500 they range today over the dreary wastes which lie to the northeast of Great Slave Lake. But about 250 years ago they hunted more usually along the banks of the Coppermine River, to the north of their present habitat. Their name is derived from the knives which they used to make in prehistoric times out of the copper which was found within their territory. This was found scattered on the slopes of a mountain which, at an early date, attracted the attention of the fur traders on Hudson Bay. This would-be mine occasioned Hearne's expedition to the mouth of the stream which flowed by the base of the copper-bearing mountain, which has since been known as the Coppermine. According to the national legend of these Indians, this treasure had been shown them by a woman who, having been abused by those who had benefited by her revelation, gradually sank in the ground, and with her disappeared most of the copper. When first met by the whites, the Yellow Knives were a comparatively bold, quite unscrupulous, and very licentious tribe, whose members too often took advantage of the gentleness of their congeneric neighbours to commit acts of high-handedness which ultimately brought on them bloody retribution. Owing to the segregation forced on them by the nature of their habitat, they have remained one of the tribes least affected by civilization. They are now Catholics, and their spiritual needs are attended to by the Oblate missionaries of two missions lying on the northern shore of Great Slave Lake.
Bibliography. HEARNE, A Journey from Prince of Wales' Fort in Hudson's Bay to the Northern Ocean (London, 1795); PETITOT, Autour du Grand Lac des Esclares (Paris, 1891); MORICE, The Great Déné Race (Vienna, in course of publication, 1912). 
Transcribed by Thomas M. Barrett 
Dedicated to the people of the Yellow Knives tribe
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Youghal
The Wardenship of Youghal, in the Diocese of Cloyne, was founded by Thomas, Eighth Earl of Desmond, the charter being dated 27 Dec., 1464, and was confirmed by the Holy See. It was endowed with a large number of rectories and vicarages in the Diocese of Cloyne, and also had four vicarages in Ardfert. By the terms of the foundation, the wardenship consisted of a warden, eight fellows, and eight singing-men (vicars choral), and the endowment was about £600 per annum. Three years later the noble founder was hanged by the Viceroy of Ireland (15 Feb. 1468), and a stormy period ensued on account of the Wars of the Roses, in which the Earls of Desmond were involved. The ninth earl was murdered by his own servants on 7 Dec., 1487. Two years later the Bishop of Cloyne resigned; and his successor, Blessed Thady MacCarthy (beatified in 1895), died in exile as a confessor at Ivrea (24 Oct., 1492). The last Catholic warden was Thomas Allen (1533), after whom came the schismatic Roger Skiddy, who had various preferments under Edward VI, and was appointed Dean of Limerick and Bishop of Cork by Queen Elizabeth in 1562. He is described as "Warden of Youghal" in 1567. Sixty years later all the endowments were acquired by the notorious Earl of Cork, and in 1639 the rectory was united to the wardenship. A Catholic succession of wardens was maintained as late as 1709, when Father Richard Harnet held the position, which was then merely titular. The warden's house is now the picturesque residence of Sir Henry A. Blake, and is more generally known as "Sir Walter Raleigh's House".
SMITH, History of Cork (Dublin, 1759); HAYMANN, Handbook for Youghal (new ed., Youghal 1896).
W.H. GRATTAN-FLOOD 
Transcribed by Dennis McCarthy
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Prefecture Apostolic of Yukon
Occupies the extreme northwestern portion of the Dominion of Canada. It extends from 54 degrees North latitude to the Arctic Ocean and from the summit of the Rocky mountains to 141° West longitude. It covers an area of about 312,000 sq. miles, comprising two distinct districts, the Yukon Territory and the north of the province of British Columbia, which, previous to the erection of the new prefecture, belonged to different jurisdictions; the former being attached to the Vicariate of Mackensie River and the latter o the Diocese of New Westminster. The prefecture was established on 9 March, 1908, and entrusted to the Oblate Fathers of Mary Immaculate, the first prefect, Rev. E.M. Bunoz, being appointed on 8 April of the same year. The clergy of his jurisdiction is composed of 9 Oblate Missionaries, in charge of 5 churches with resident priests and 22 missions with chapels and 6 without chapels. The principal institutions are a school and a hospital, which are conducted by 12 Sisters of St. Ann of Lacine. The Catholic population numbers about 5000. The chief missions of the prefecture are: Dawson, Prince Rupert, and Stuart's Lake.
At Dawson, the metropolis of the Klondike gold fields, the first house of worship (Church of St. Mary) and first hospital, both log buildings, were erected in 1907-08 by the Jesuit Father Judge (d. at Dawson, 1899). Previous to the Klondike rush, the Yukon was almost uninhabited by white men. The Oblate Father Gendreau, who succeeded Father Judge, enlarged and transformed the rough church besides establishing the first school of the territory. This school was rebuilt on a larger scale in the centre of the town in 1901 under the present prefect, who succeeded Father Gendreau in 1902. The hospital was also replaced in 1908 by a stately structure. The Catholic Church took a prominent place in the famous camp and always kept it. Yeoman services were rendered by prominent laymen such as the late Alex. MacDonald (the Klondike King), Judge A. Dugas, Judge C. Maculey, J. MacNamee, the late A. Noel, and F. Nolan. An ordinance recognizing and guaranteeing the rights of separate schools in conformity with the British North America Act passed the Yukon Legislature in 1902. Prince Rupert, the Pacific Terminus of the Grand Trunk, although only founded in June, 1909, possesses a Catholic church (Church of the Annunciation), parochial hall, and club rooms; it is the headquarters of the prefect. Stuart's Lake is situated in the centre of old and flourishing Indian missions, which number 2000 natives, al of which are conducted according to the system of Bishop Duricu. The Oblate Father Coccola is in charge.
MORICE, Hist. of the Catholic Church in Western Canada (Toronto, 1910); JUDGE, An American Missionary (Baltimore, 1907).
E.M. BUNOZ 
Transcribed by Michael T. Barrett 
Dedicated to the Oblate Fathers of Mary Immaculate
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Yun-nan
The Mission of Yun-nan includes the whole Province of Yun-nan which is situated in the southwestern corner of China. It adjoins Tonkin, Burma, Tibet, and the Chinese provinces of Sz-Chuen, Kwei chou, and Kwang-si. It is mountainous and its climate is like that of France. It has about 18,000,000 inhabitants, mostly Chinese, divided into many different tribes, as Y-jen, Miao-tse, Lo-los, Shans, Lissous. The Mussulman population is 900,000.
In 1658 Yun-nan was entrusted to the first Vicar Apostolic of the Society of Foreign Missions of Paris, Bishop Pallu, who had no means at his disposal to evangelize it. In 1699, Father Leblanc was made vicar Apostolic. He arrived there in 1702 accompanied by Father Danry. They found only four Christians, whom they used as catechists. Father Leblanc settled at Yun-nan-sen, the metropolis of the province, bought a piece of ground, and began building a church. Father Danry by 1706 had baptized more than 1000 Chinese. In that year, Emperor Kang-hsi banished the missionaries and father Danry left China, while Father Leblanc sought concealment in Fokien and Tché-kiang; he died in 1720, shortly after being made Bishop of Troad. Bishop Enjobert de Marillat, Vicar Apostolic of Sz-Chuen, administrated Yun-nan till 1780 when Yun-nan was united to Sz-chuen and Father Gleyo went to Yun-nan, where he established many Christian communities. In 1810, Yun-nan was separated from Sz-Chuen. Mgr. Ponsot became vicar Apostolic and was consecrated titular Bishop of Philomedia (1843-1880). The Catholic population at this time was 4000. There was only one Chinese priest. In 1847 a persecution stopped the progress of evangelization. In 1856 the Catholics numbered 6597. The Treaty of Pekin was not published in Yun-nan until 1865. In 1874 Father Baptifaud was killed at Pien-kio by the rebels. In 1881 Father Terrasse and fourteen Christians were massacred at Chang-yu, and 20 Dec., 1910, Father Mérigot was killed at Tsing-in. The present vicar Apostolic is Mgr. De Gorostarzu, consecrated Bishop of Aila in 1907. He resides at Yun-nan-sen.
In 1889 the mission comprised 1 bishop, 25 European missionaries, 7 Chinese priests, 53 churches or chapels, 1 seminary with 25 students, and 10,221 Catholics. In 1910, there were 2 bishops, 31 European missionaries, 15 Chinese priests, 92 churches or chapels, 1 seminary with 21 students, and 102 schools with 2112 pupils and 12,234 Catholics.
V.H. MONTANAR 
Transcribed by Michael T. Barrett 
Dedicated to those who have suffered for the Faith in China
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Yuracaré Indians
A Bolivian tribe living between Santa Cruz de la Sierra and Cochabamba in the wooded regions and plains adjoining the mountains, on the Eastern slopes of the Andes, close to the Río Beni and Rio Marmoré. They are tall, and the women are very handsome. They have oval countenances, aquiline noses, very dark eyes, while their skin is almost as white as that of the Spaniards. The Yuracaré are excellent hunters and make good warriors; they were of a roving disposition, but the Jesuits of the Paraguayan Reductionssucceeded in establishing a mission among them, which flourished until the suppression of the Society. The standard of morality among the Yuracaré was very low. The marriage bond was readily dissolved, but polygamy was not practised. They were distributed in families, living without any form of government. Men and women were separated at meals, but there was no subordination between husband and wife or relatives, though the parents were generally treated as slaves by the children.
They were an extremely superstitious race, but they adored neither nature nor a superior being. They believed in the immortality of the soul but had no idea of future rewards or punishments. The dead, who were mourned for a long period, were buried with their bows and arrows, as they were supposed to have gone to a delightful region under the earth, where the woods abounded with peccaries and the hunting never failed. The Yuracaré live entirely by hunting; they consider it lawful to commit suicide, and practiceduelling, which is carried out according to rules laid down by public authority. They make it a rule never to advise their children, leaving them to form their own standard of conduct.
RECLUS, Universal Geography ed. KEANE, XVIII (London, 378-9).
A.A. MACERLEAN 
Transcribed by Michael T. Barrett
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Yves Marie André
Mathematician, b. 22 May, 1675, at Chateaulin, in Lower Brittany; d. at Caen, 25 February, 1764. He entered the Society of Jesus in 1693. Although distinguished in his scholastic studies, he was, on account of his Gallicanism , Cartesianism, and Jansenism, assigned to scientific studies and made royal professor of mathematics at Caen where he remained for thirty-nine years. A literary essay on "The Beautiful" won him great fame, and is considered a classic. During his lifetime the Society was suppressed, and the philosophical and religious errors which he could not express as a Jesuit were openly espoused when he was secularized. He condemned his former associates for their action against Cardinal de Noailles, and was a strong anti-Ultramontane. He was intimately associated with Malebranche , and kept up an extensive correspondence with him. While in the Society his Gallicanism and Jansenism made it impossible to appoint him to any responsible office. He obstinately refused to change his views. On the suppression of the Society he withdrew to the Canons Regular of Caen, and the Parliament of Rouen provided him with a pension. Although his best work by far is his "Essay on the Beautiful", there is considerable ability in his "Traité de l'homme". He wrote a poem on the "Art of Conversation", which was translated into English in 1777. Several posthumous works were published, among which was one with the curious title, "Man as a static Machine; a Hydraulic Machine; a Pneumatic Machine; and a Chemical Machine". Though the work was never found, it is pretty certain that he wrote a "A Life of Malebranche". Victor Cousin had much to do with publishing the posthumous letters of Father André, to whom we owe as many as eighteen works, some of them in folio, on metaphysics, hydrography, optics, physics, civil and military architecture, along with treatises on literary subjects, sermons, catechetical instructions, etc.
MICHAUD, Biog. Univ.; QU=C9RARD; DE BACKER, Bibliothèque de la c. de J., I, 152-154.
T.J. CAMPBELL 
Transcribed by John Orr
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Zabulon[[@Headword:Zabulon]]

Zabulon
One of the twelve sons of Jacob and ancestor of the tribe of the same name (Gen., xlvi, 14; Num., xxvi. 26). Nothing is known of Zabulon except that Sacred, Elon, and Jahelel were his sons and the heads of three tribal families. The tribe of Zabulon plays an important part in the early history of Israel. The name is Hebrew; it occurs in the form zebúlûn, eighteen times; zebûlún, twenty-six times; zebûlûn, once; Sept., Zaboulon; Josephus (Ant., V, vii, 14), Zaboules; Vulg., Zabulon, the New Testament reading is that of the Septuagint. The meaning of the name is doubtful. There seems to be a play upon Zebed; cf. Lia's words in Genesis 30:20: "God hath gifted me (zebadani) with a good gift (zebed); this time my husband shall honour me (yizbeleni), because I have borne him six sons; and therefore she called his name Zabulon".
At the census of the tribes, in the Desert of Sinai, during the second year of the Exodus, the tribe of Zabulon numbered 57,400 men fit for war (Num., i, 31). This army, under the command of Eliab, encamped with Juda and Issachar east of the tabernacle and with them made up the vanguard of the line of march (Num., ii, 3-9). Among the spies sent by Moses to view the land of Chanaan, Geddiel the son of Sodi represented Zabulon (Num., xiii, 11). At Settim, in the land of Moab, after 24,000 men were slain for their crime, a second census was taken; Zabulon numbered 60,500 fighting men (Num., xxvi, 27). Elisaphan, son of Pharnach, was chosen to represent Zabulon at the division of the Land of Promise (Num., xxxiv, 25). The tribe seems to have easily conquered its portion. During the rule of Josue it received no special mention. While the judges ruled, its prowess was worthy of note. In the Canticle of Debbora the tribe is specially singled out as having "offered their lives to death in the region of Merome" (Judges, v, 18); and praised for that there came "out of Zabulon they that led the army to fight", as in Heb., "they that carry the pen of the writer", i.e. such as recruiting and inspecting officers (Jg., v, 14). The reference is to Barac's campaign against Sisara, the commander of the forces of Jabin, King of Channaan (Judges, iv, 10). They answered the call of Gedeon and joined in battle against Madian (Judges, vi, 35); and gave to Israel Ahialon, who judged her ten years (Judges, xii, 11). Among those that followed David to Hebron to make him king were 50,000 fully armed men of Zabulon with no double heart (I Par., xii, 33), who brought with them, as sign of their hearty allegiance, bounteous supplies of meat and drink to celebrate the accession of their new ruler (I Par., xii, 40). When Ezechias made reparation for the abominations of his father Achaz, he invited all Israel to keep the pasch in the house of the Lord. Mockery and ridicule met the emissaries of the reformer; yet some were true to the religion of their fathers, and, even from far away Zabulon, went up to Jerusalem, destroyed the idols, and kept the feast of the unleavened bread (II Par., xxx, 10-23).
At the division of the land between the seven tribes not yet provided for, the lot of Zabulon was third. The tribe's territory started with Sarid (Jos., xix, 10), which is supposed to have been Tell Shadud, some five miles southwest of Nazareth. Zabulon's boundaries have not been made out. Of the nineteen proper names that the book of Josue gives to guide us, only Bethleham (Beit lahm, seven miles northwest of Nazareth) can be identified with certainty. Josephus (Antiq. Jud., V, i, 22) assigns to Zabulon the land near to Carmel and the sea, as far as the Lake of Genesareth. To its northwest lay Aser, to the southeast Issachar. It included a part of the Plain of Esdraelon, and the great highway from the sea to the lake. Within the territory of Zabulon Christ was brought up, and did and said much that is narrated in the Gospels, especially in the Synoptics, about His Galilean ministry.
WALTER DRUM 
Transcribed by Thomas M. Barrett 
Dedicated to the people of Zabulon
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Zacatecas
(DE ZACATECAS).
Diocese in the Republic of Mexico, suffragan of Guadalajara. Its area is almost he same as that of the State of Zacatecas. Its population (1910) 475,863. The bishop and governor of the state reside in Zacatecas, which has 25,905 inhabitants (census of 1910), situated 2442 metres of above sea level. This territory was conquered and peopled by the Spanish between 1546 and 1548. The first parish, founded in 1569, belonged to the See of Guadalajara. The following orders established themselves in this famous mineral region: Franciscans in 1567; Augustinians, 1576; Dominicans, 1604; Order of St. John, 1610; Jesuits, 1616; and Mercedarians, 1701. The famous College of the Propagation of the Faith, founded by the Venerable Father Margil, and inaugurated, 4 May, 1721, sent out missionaries to Texas, to the French in Louisiana, and to Tamaulipas (1768), and took charge of various missions abandoned by the Jesuits, when expelled from Tarahumara and Lower California. When, in 1836, the Mexican Government asked that a bishopric be created at San Francisco, California, Francisco Garcia Diego of this college was consecrated first bishop in 1849. During the religious persecution in 1859 all the religious of the college were imprisoned, and all priests who denied absolution to those who had given their oath to the constitution of 1857, were liable to punishment; the few priests in the town hastily fled. The Diocese of Zacatecas was created from parishes of Guadalajara by Pius IX in 1863, and became suffragan of Guadalajara. It has: 2 seminaries with 101 students; 144 parochial schools, 19 colleges with about 7000 students. Protestants have 3 colleges with 55 students and 9 churches. The cathedral was begun in 1612 and completed in 1782. Its facade is of red stone, elegant, severe, and grandiose. On the hill known as the Bufa, on the outskirts of Zacatecas, is the venerated sanctuary of Nuestra Senora de los Remedios.
VERA, Catecismo geogr. hist. estad. de la Iglesia Mexicana (Amecameca, 1881); SOTOMAYOR, Historia del apostolico Colegio de Ntra Sra de Guadalupe de Zacatecas.
CAMILLUS CRIVELLI 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of the Diocese of Zacatecas
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Zacharias
(Heb. zekharyahu and zekharyah; meaning "Yahweh remembers", Sept. Zacharia and Zacharias), son of Barachias, son of Addo, a Prophet who rose in Israel in the eighth month of the seventh year of the reign of King Darius, 520 B.C. (Zach., i, 1) just two months after Aggeus began to prophesy (Agg., i, 1). The urgings of the two Prophets brought about the building of the second temple (1 Esdr., v and vi). Addo was one of the chief priests who, in the first year of the reign of Cyrus 538 B.C., returned with Zorobabel from captivity (II Esd., xii, 4). Sixteen years thereafter, during the high priesthood of Joacim (verse 12), Zacharia, of the family of Addo (Heb. of verse 16), is listed as a chief priest. This Zacharia is most likely the Prophet and author of the canonical book of the same name. It is not at all probable that the Prophet Zacharias is referred to by Christ (Matt., xxiii, 35; Luke, xi, 51) as having been slain by the Jews in the Temple; that Zacharias was the son of Joiada (II Par., xxiv, 20). Moreover, the Jews of Zorobabel's time obeyed the Prophet Zacharias (Zach., vi, 7); nor is there, in the Books of Esdras, any trace of so heinous a crime perpetrated in the Temple court.
THE BOOK
The prophecy of Zacharias is one of the books admitted by both Jews and Christians into their canon of Sacred Writings, one of the Minor Prophets. This article will treat its contents and interpretation, canonicity, author, time, place, and occasion.
I. CONTENTS AND INTERPRETATION
A. Part First (Chapters 1-8)
Introduction. The purpose of the book, the return of the people to Yahweh (i, 1-6).
(1) The eight visions of the Prophet, on the night of the twenty-fourth day of the eleventh month of the second year of the rule of Darius in Babylon (i, 7-vi, 8).
· The horsemen in the myrtle grove (i, 7-17). Their mounts are chestnut, bay, and white. They bring the news from far and wide; all lands are at rest, nor is there any sign of an impending upheaval of the nations such as is to precede the liberation of Israel from thraldom. And yet Yahweh will comfort Sion, He will rebuild the city and the Temple.
· The four horns and four smiths (i, 18-21). The former are the nations that have tossed to the winds Juda and Israel and Jerusalem; the latter are the powers that in their turn will batter down the foes of Yahweh.
· The man with the measuring line (ii, 1-13). He is bidden not to measure Jerusalem. The new Jerusalem will have no need of walls; Yahweh Himself will be unto it a wall of fire, He will dwell within it. The vision now becomes Messianic, extends far beyond the immediate future, and represents all the nations of the world about the new Jerusalem.
· Jesus the high priest before the angel of Yahweh (iii, 1-10). Clothed in filthy garments, accused by Satan, the high priest stands in shame. His shame is taken away. Clean raiment is put upon him. The promise is made to the rehabilitation of the high priest in the temple that Zorobabel is to build; and the Messianic forecast is uttered of the sprout (Heb. çémáh), the servant of Yahweh (cf. Is., iv, 2; Jer., xxiii, 5; xxxiii, 15), who will be sent in the stead of the Levitic priesthood.
· The seven branched lamp of the temple (iv, 1-14). An olive tree on either side feeds the lamp. The seven lamps and their lights are the seven eyes of Yahweh that run to and fro over the whole earth (verse 10). The olive trees are "the two sons of oil", the anointed priest Jesus and King Zorobabel. The picture is that of the providence of Yahweh and His two agents in the theocratic government of restored Jerusalem; this providence is a type of the economy of grace in the Messianic kingdom. Verses 6b-10a seem to be out of place and to belong rather to the end of the chapter or after iii, 10; this latter is the opinion of Van Hoonacker, "Les douze petits prophètes" (Paris, 1908).
· The flying parchment-roll (v, 1-4). Upon it is the curse of Yahweh that enters in to consume the house of every thief and perjurer. The scene of the prophetic vision has shifted backward several hundred years to the days of the thunderings and denunciations of Isaias, Amos, and Osee; from that distant viewpoint are seen the effects of Israel's sins and Yahweh's maledictions -- the Babylonian exile.
· The woman in the epha (v, 5-11). She is forced into the measure, the lid is shut to, a leaded weight is laid thereon; she is hurried off the land of Sennaar. The picture is symbolic of the wickedness of Israel transported perforce to Babylon.
· The four chariots (vi, 1-8). Bearing the wrath of Yahweh, to the four corners of the earth they are driven; and the one that goes to the north takes the vengeance of Yahweh upon the nations of the North who have kept His chosen people in captivity. It is to be noted that this series of eight visions begins and ends with similar pictures -- the horses of varied hues whose riders bring back work that all the earth is at rest and whose drivers, in like manner, are the bearers of the message of Yahweh.
(2) Sequel to the eight visions
As a sequel to the eight visions, especially to the fourth and fifth, Yahweh bids Zacharias take of the gold and silver brought from Babylon by a deputation of Jews of the captivity, and therewith to make crowns; to place these crown upon the head of Jesus the high priest, and then to hang them as a votive-offering in the Temple (vi, 9-15). The critics generally insist that it was Zorobabel and not Jesus who was to be crowned. They err in missing the prophetic symbolism of the action. It is the high priest rather than the king that is the type of the priest of the Messianic kingdom, "the Man Whose name is the Sprout" (Heb. text), Who shall build up the Temple of the Church and in Whom shall be united the offices of priest and king.
(3) The prophecy of the fourth day of the ninth month of the fourth year of the rule of Darius in Babylon (vii and viii)
Almost two years after the eight visions, the people ask the priests and Prophets if it be required still to keep the fasts of the exile. Zacharias makes answer as revealed to him; they should fast from evil, show mercy, soften their hard hearts; abstinence from fraud and not from food is the service Yahweh demands. As a motive for this true service of God, he pictures to them the glories and the joys of the rebuilt Jerusalem (vii, 1-9). The Prophet ends with a Messianic prediction of the gathering of the nations to Jerusalem (viii, 20-23).
B. Part Second (Chapters 9-14): The Two Burdens
Many years have gone by. The temple of Zorobabel is built. The worship of Yahweh is restored. Zacharias peers into the faraway future and tells of the Messianic kingdom.
(1) First burden, in Hadrach (ix-xi)
· The coming of the king (ix-x). The nations round about will be destroyed; the lands of the Syrians, Phoenicians, and Philistines will fall into the hands of invaders (ix, 1-7). Israel will be protected for the sake of her king, Who will come to her "poor and riding upon an ass". He Who was spoken of as the Sprout(iii, 8; vi, 12) will be to the new Jerusalem both priest and king (iii, 8; vi, 3).
· The shepherds of the nations (xi). The literal, and typical meanings of this passage are very obscure, and variously interpreted by commentators. The spoilation of the pride of the Jordan, the destruction of the land from the cedars of Lebanon to the oaks of Basan, south of the Sea of Galilee (verses 1-3) seems to refer to an event long passed -- the breaking up of the independence of the Jewish state 586 B.C. -- in the same was as does Jer., xxii, 6, 7. The allegory of the three shepherds cut off in one month (verses 4-8) is remarkably like to Jer., xxii and xxiii. Probably these wicked rulers are: Sellum, who was deported into Egypt (Jer., xxii, 10-12); Joakim, son of Josias, who was "buried with the burial of an ass" (ibid., 12-19); and his son Jechonias who was cast out into the land of the stranger (ibid., 24-30). The foolish shepherd (verses 15-17) is probably Sedecias. In verses 9-14 we have Zacharias impersonating the shepherd of Juda and Israel, trying to be a good shepherd, falling outcast, sold for thirty pieces of silver, and in all this typifying the Good Shepherd of the Messianic kingdom.
(2) Second burden, the apocalyptic vision of Jerusalem's future (xii-xiv)
· The nations shall be gathered against Jerusalem (xii, 1-3); but Yahweh shall smite them in His power, by means of the house of David (verses 4-9); and the inhabitants of Jerusalem will mourn as one mourneth for an only son (verses 10-14). The prayers of the people of Jerusalem to Yahweh, Who says "they shall look upon me, whom they have pierced", and their grief at the wrongs that they have done Him are all typical of the Messianic kingdom. Yahweh is the type of Jesus, the prayers and mourning of Jerusalem are the type of the prayers and mourning that Jesus will inspire in the Church while its members look upon Him Whom they have pierced (cf. John, xix, 37). As a result of Yahweh's victory over the nations, idolatry will be stamped out of Juda (xiii, 1-6).
· The theme of the shepherds is taken up again. Yahweh's shepherd shall be smitten; the sheep shall be scattered; two-thirds of them shall perish; one-third shall be gathered, to be refined as silver and tested as gold (xiii, 7-9). The prophetic scene suddenly shifts. Zacharias vividly depicts the details of the destruction of Jerusalem. In the first part of his burden, he had foreseen the transference of the Holy City from Seleucids to Ptolemys and back again, the hellenizing and paganizing of Judaism under Antiochus Epiphanes (168 B.c.), the profanation of the temple by Pompey and its sacking by Crassus (47 B.C.). Now, after the casting out of the shepherd of Yahweh, the city is again in the power of the enemy; but, as of after "the Lord shall be king over all the earth: in that day there shall be one Lord, and his name shall be one". The punishment of the foe shall be terrible (verses 8-19). All things shall be holy to Yahweh (verses 20-21).
II. CANONICITY
Zacharias is contained in the canons of both Palestine and Alexandria; Jews and all Christians accept it as inspired. The book is found among the Minor Prophets in all the canonical lists down to those of Trent and the Vatican. The New Testament writes often refer to the prophecies of the Book of Zacharias as fulfilled. Matthew (xxi, 5) says that in the triumphal entrance of Jesus into Jerusalem on Palm Sunday, the details were brought to pass that Zacharias (ix, 9) had predicted; and John (xii, 15) bears like witness. Although, in xxvii, 9, Matthew makes mention of Jeremias only-yet he refers to the fulfilment of two prophecies, that of Jeremias (xxxii, 6-9) about the purchase of the potter's field and that of Zacharias (xi, 12, 13) about the thirty pieces of silver, the price set upon the type of the Messias. John (xix, 37) sees in the Crucifixion a fulfilling of Zacharias's words, "they shall look upon me, whom they have pierced" (xii, 10). Matthew (xxvi, 31) thinks that the Prophet (xiii, 7) foretold the scattering of the Lord's disciples.
III. AUTHOR
In the foregoing analysis of the contents of Zacharias, we have stated the author, time, place and occasion of the book. The author of the entire prophecy is Zacharias. The time of part first is the second and fourth years of the reign of Darius in Babylon (520 and 522 B.C.). The time of part second is probably toward the end of the reign of Darius or the beginning of that of Xerxes (485 B.C.). The place of the entire prophecy is Jerusalem. The occasion of the first part is to bring about the building of the second Temple; that of the second part is perhaps the approach of the Prophet's death. The traditional view taken by Catholic exegetes on the unity of authorship of the book is due in part to the witness of all manuscripts of the original text and of the various versions; this unanimity shows that both in Judaism and the Church there has never been a serious doubt in the matter of the unity of authorship of Zacharias. Solid reason, and not mere conjecture, are necessary to shake confidence in this traditional view. No such solid reasons are forthcoming. Internal evidence is appealed to; but internal evidence does not here favour divine criticism. Quite the reverse; scope and style are one in the prophecy.
A. Unity of scope
The entire prophecy has the same scope; it is permeated throughout with the very same Messianic forecasting. The kingdom and priesthood of the Messias are obscurely depicted in the visions of the first part; vividly in the two burdens of the second part. Both sections insist upon the vengeance to be wrought against foes of Juda (cf. i, 14, and vi, 8, with ix, 1 sq.); the priesthood and kingship united in the Christ (cf. iii, 8 and vi, 12 with ix, 9-17); the conversion of the gentiles (cf. ii, 11; vi, 15, and viii, 22, with xiv, 16, 17); the return of Israel from captivity (cf. viii, 7, 8, with ix, 11-16; x, 8 sq.); the holiness of the new kingdom (cf. iii, 1, and v, 1 sq., with xiii, 1); its prosperity (cf. i, 17; iii, 10; viii, 3 sq., with xi, 16; xiv, 7 sq.).
B. Unity of style
Whatever slight differences there are in the style of the two sections can be readily enough explained by the fact that the visions are in prose and the burdens in poetry. We can understand that one and the same writer may show differences in form and mode of expression, if, after a period of thirty-five years, he works out in exultant and exuberant poetical form the theme which, long before and under very different circumstances, he had set forth in calmer language and prosaic mould. To counterbalance these slight stylistic differences, we have indubitable evidence of unity of style. Modes of expression occur in both parts which are distinctive of Zacharias. Such are, for instance: the very pregnant clause "and after them the land was left desolate of any that crossed over and of any that returned into it" -- Heb. me'ober umisshab (vii, 14, ad ix, 8); the use of the Hiphil of 'abar in the sense of "taking away iniquity" (iii, 4, and xiii, 2); the metaphor of "the eye of God" for His Providence (iii, 9; i, 10; and ix, 1); the designations of the chosen people, "house of Juda and house of Israel", "Juda, Israel, Jerusalem", "Juda and Ephraim", "Juda and Joseph" (cf. i, 2, 10; vii, 15 etc., and ix, 13; x, 6; xi, 14 etc.). Moreover, verses and portions of verses of the first part are identical with verses and portions of verses of the second part (cf. ii, 10, and ix, 9; ii, 6, and ix, 12, 13; vii, 14, and ix, 8; viii, 14, and xiv, 5).
C. Divisive criticism
It is generally allowed that Zacharias is the author of the first part of the prophecy (chapters i-viii). The second part (ix-xiv) is attributed by the critics to one or many other writers. Joseph Mede, and Englishman, started the issue, in his "Fragmenta sacra" (London, 1653), 9. Wishing to save from error Matt., xxvii, 9, 19, he attributed the latter portion of Zacharias to Jeremias. In this exegesis, he was seconded by Kidder, "The demonstration of the Messias" (London, 170), 199, and Whiston, "An essay towards restoring the true text of the Old Testament" (London, 1722), 92. In this way was the Deutero-Zacharias idea begotten. The idea waxed strong as was prolific. Divisive criticism in due time found many different authors for ix-xiv. By the end of the eighteenth century, Flugge, "Die Weissagungen, welche den Schriften des Zacharias beigebogen sind" (Hamburg, 1788), had discovered nine disparate prophecies in these six chapters. A single or a manifold Deutero-Zacharias is defended also by Bauer, Augusti, Bertholdt, Eichorn (4th. ed.), De Wette (though not after 3rd ed.), Hitzig, Ewald, Maurer, Knobel, Bleck, Stade, Nowack, Wellhousen, Driver etc. The critics are not agreed, however, as to whether the disputed chapters are pre-exilic or post-exilic. Catholic Biblical scholars are almost unanimous against this view. The arguments in its favour are given by Van Hoonacker (op. cit., pp. 657 sq.) and answered convincingly.
The prophecy of Zacharias has been interpreted by ST. EPHRAIM and ST. JEROME; cf. the commentaries on the Minor Prophets by RIBERA (Antwerp, 1571, etc.); MONTANUS (Antwerp, 1571, 1582); DE PALACIO (Cologne, 1588); MESSAN (Antwerp, 1597); SANCTIUS (Lyons, 1621); DE CASTRO (Lyons, 1615, etc.); DE CALANO (Palermo, 1644); MAUCORPS (Paris, 1614); SCHOLZ (Frankfurt, 1833); SCHEGG (Ratisbon, 1854 and 1862); TROCHON (Paris, 1883); KNABENBAUER (Paris, 1886); GRIESBACH (Lille, 1901); LEIMBACH in Bibl. Volksbucher, IV (Fulda, 1908), PATRIZI (Rome, 1852) treated the Messianic prophecies of Zacharias. The Protestant commentaries have been mentioned in the course of the article. The Catholic writers of general introductions are of service in regard to the authorship of Zacharias; cf. CORNELY; KAULEN, GIGOT.
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Zacharias Chrysopolitanus
A famous exegete of the Premonstratensian Order; born at Chrysopolis (Besançon); died about 1155. He was first headmaster of the Cathedral School at Resancon; then joined the order of the Premonstratensians at the Abbey of Saint Martin in Laon, where he gave himself up to literary pursuits. He published a Gospel-Harmony with a grammatical and etymological explanation of the Greek, Hebrew, and some Latin words found in the text, under the title "Unum ex Quattuor, sive De Concordia Evangelistarum" (cf. P.L., XLCCCVI, 11-20). The work is introduced by three prefaces, the fist of which shows the relation of the Gospel to the Jewish Law, to philosophy, and to the symbols of the Evangelists; the second describes the Evangelists and their view of the mission of Christ; the third enumerates the authorities which he uses. The Gospel-Harmony is divided into one hundred and eighty-one chapters. As to the original Harmony, Zacharias attributes it to Ammonius of Alexandria. For his main sources he relies on the Latin Fathers for the most part. Among the teachers of the Middle Ages, he employs mostly Aleuin and Remigius of Auxerre. From the commentaries on the sacraments the work is shown to be the product of the early days of Scholasticism. In his explanations he tries to give as literal a sense as possible to the Biblical text. He differs in one notable exception from Ammonius, where he assumes that Christ made another journey to Samaria after His triumphant journey into Jerusalem. Zacharias's work is to be commended for his taste in selecting passages from the Fathers, and his endeavours to keep to the literal sense of the Scriptures. His work compares very favourably with the "Catena Aurea" of Saint Thomas.
HURTER, Nomenclator Literarius; P.L., CLXXXVI, 11-620; DE MAS LATRIE, Tresor de Chronologie, 2119; SCHMID, Zacharias Chrys. und sein Kommentar zur Evangelienharmonie, LXVIII, 531.
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Zahle and Forzol
A Greco-Melchite diocese. In the seventeenth, or perhaps in the sixteenth, century the diocese of Seleucia Pieria was for greater safety transferred by the Patriarch of Antioch to Maaloula in the Lebanon. The reason of this transfer was forgotten at a later date, and a town of Seleucia Libani=1F was invented and identified with Maaloula, though such a town never existed. When the see was transferred from Maaloula to Forzol, the title of Seleucia accompanied it. The transfer had already taken place in 1760, for the Catholic titular Euthymius then signed as Bishop of Forzol and Beqaa (Echos d'Orient, V, 86). In October, 1790, a Catholic bishop of Zahlé assisted at a council held in the Convent of Saint-Sauveur (Echos d'Orient, X, 227). The Diocese of Zahle is identical with that of Forzol, under which name it often appears. Since 1849 (Council of Jerusalem), at least among Catholics, the bishop bears the titles of Zahle, Forzol, and Beqaa. Since 1768 his residence has been at Zahle. Among the schismatics the bishop always bears the title of Seleucia. Zahle itself dates only from the end of the seventeenth century, when Catholics fled thither in great numbers, the locality being under the protection of the emirs of Lebanon, by whom they were protected from schismatics andMussulmans. Gradually the place grew larger; it is now a city of about 20,000 inhabitants, nearly all Catholics of the Greco- Melchite Rite. In 1860 the Druses destroyed 2000 houses, and several Christians were massacred, among them four Jesuits. There are to-day a Jesuit residence and a school, similarly a residence and a school in the Molallaqa quarter. The diocese comprises 30,000 Catholics, 47 priests, 33 churches and chapels, 9 primary schools, 3 convents of Salavatorians, Alepins, and of Chouerites, with 43 religious.
LAMMENS in Revue de l'Orient chritien, VIII, 314-19; JULLIEN, La nourelle mission de la Compagnie de Jesus en Syrie, I (Paris, 1899), 163-187, 274-324; GOUDARD, La Sainte Vierge au Liban (Paris, 1908), 423-38; Missiones catholicae (Rome, 1907), 784.
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Zakho
A diocese of Chaldea. It corresponds to the ancient Diocese of Maalta, formerly a suffragan of Adiabene or Arbela. Some Nestorian bishops are mentioned from the fifth to the seventh century (Chabot, "Synodicon orientale", 676). It was reunited with the dioceses of Akra and Amadia until the middle of the nineteenth century, when the province was divided into three dioceses: Amadia, Zakho, and Akra-Zehbar. Zakho dates from 1859. Today Zakho is a province of the vilayet of Mossul. The city has 2500 inhabitants, 1500 of whom are Jews and 100 Christians. It is situated on an island formed by the Little Khabour. The diocese comprises 3500 Catholics, 10 resident priests, 5 religious of the Congregation of St. Hormisdas, 15 parishes or stations, 20 churches and chapels, and 1 primary school.
Revue de l'Orient chretien, I, 448; CUINET, La Turguie d'Asie, II (Paris, 1894), 836-38; Missiones catholicae (Rome, 1907), 811.
S. VAILHÉ 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of Zakho

Zama[[@Headword:Zama]]

Zama
Titular see of Numidia. There were two sees of this name: Zama Major and Zama Minor.
Zama Minor, represented at the Conference of Carthage, 255 by the Bishop Marcellus, is commonly identified with the ruins Henshir Sidi-Amor el Djedidi near Furni, on the frontier, southeast of Tunis.
Zama Major, or Zama Regia, located by the majority of historians and archaeologists on the borders of Silvana at the village of Djama, south of Tunis, sent the Bishop Dialogus to the Conference of Carthage, 411. It was here that Scipio defeated Hannibal in the famous battle which decided the fate of Africa, 19 October, 202 B.C. A fragment of an inscription showing the former existence of a colony was found there, and, according to a decree of the year A.D. 322, Zama was called Colonia Aelia Hadriana Augusta Zama Regia, thus verifying the identification.
TOULOTTE, Géographie de l'Afrique chrétienne proconsulaire (Rennes, 1892), 345-349; LEHMANNS in Jahrbücher fur classiche Philologie, XX (supplement), 526-616; WINCKLER in Bulletin de géographie et d'archéologie d'Oran, XIV, 17-46; Mélanges d'archeologie et d'hist. de l'Ecole Française de Rome, XV, 306-308.
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
Dedicated to the Christians of the Zama sees

Zambesi Mission[[@Headword:Zambesi Mission]]

Prefecture Apostolic of the Zambesi Mission
The prefecture comprises all Rhodesia south of the Zambesi, that part of Bechuanaland which is north of the Tropic of Capricorn and east of the 22nd degree of longitude, that part of Rhodesia north of the Zambesi, south of the Congo Free State, and west of the 30th degree longitude. Originally it also included a part of North-eastern Rhodesia, which is now included in the Vicariate Apostolic of Nyassa. All this territory is under British rule, by far the larger portion being administered by the British South Africa Chartered Company. The Zambesi mission was founded in 1877, and entrusted to the English Province of the Society of Jesus; its limits were defined by Propaganda in 1879. It was in this latter year that the first party of missionaries under Father henry Depelchin, the first superior, started from Grahamstown in Cape Colony, with four wagons drawn by oxen, on a journey of five or six months to Bulawayo, a thousand miles in the interior. There were then no railways in the country; communications were slow and difficult, and the prices of the necessaries of life were enormous. Many lives were lost from fever and privations. The Matabele natives were not yet prepared to receive Christianity, and the cruel rule of their despotic king, Lobengula, rendered fruitless every effort of the missionaries. An expedition led by Father Depelchin himself pushed further north beyond the Zambesi in quest of more promising fields; but from various causes this attempt failed. Another unsuccessful expedition under Father Augustus Law went three hundred miles east to the Portugese border. With the advent of the British South Africa Company a new era opened for the mission. In 1893 Lobengula was deprived of his power, Bulawayo, his capital, seized, and Matabeleland conquered. Missionaries availed themselves of the advantages which the new rule guaranteed. Sites suitable for mission stations were selected. The Sisters of St. Dominic entered the country about the same time, took charge of the public hospitals, and later opened schools for the children of the settlers.
The progress of the mission has been necessarily slow. Little is to be expected from the adult native population owing to their pagan practices, especially polygamy; hence the hopes of large and successful communities must be built mainly on the education of children. Moreover, the work has been hampered again and again by those difficulties which have retarded the material development of Rhodesia: wars within and without the borders, cattle plagues, famine, locusts, etc. Meanwhile, the introduction of railways has removed one great obstacle to the establishment of mission stations; one line traverses the mission from south to north. Father Henry Depelchin has been succeeded by Fathers Alfred Weld, Alphonsus Daignault, of the Canadian Province, Henry Schomberg-Kerr, Richard Sykes, Ignatius Gartlan, and R. Sykes who has lately returned to the post. There are 32 Jesuits and 22 Jesuit lay brothers, and 3 priests and 6 brothers of the Missionaries of Mariannhill. The towns of Bulawayo, Salisbury, Gwelo, and Umtali have each a church and a resident priest. At Chishawasha and Driefontein in Mashonaland, Empandeni in Matabeleland, and Monze, north of the Zambesi, there are large mission stations for the natives. The Sisters of St. Dominic (numbering 82) have schools for the Europeans at Salisbury, Bulawayo, and Gwelo, and a school for native girls at the mission station of Chishawasha. The Sisters of Notre-Dame (9 in number) have two schools for natives at the mission station of Empandeni. There are 10 Sisters of the Precious Blood in the prefecture. The Jesuits conduct a school for European boys at Bulawayo, receiving a small annual grant from the Government. There is also at Bulawayo an observatory under the care of Father Edmund Goetz, S.J.; it has a small annual subsidy from the Government. The Europeans number about 1300; in Southern Rhodesia the native population has not yet been estimated with even approximate accuracy. The Catholic population comprises about 740 Europeans and Indians, 1400 natives. Several books have been written in the four languages spoken in rhodesia, mostly by the Fathers of the mission-grammars, catechisms, prayer-books, Bible stories. Besides these Father Julius Eorrend has published an important work entitled: "A Comparative Grammar of the South African Bantu Languages".
SCHREIBER, Life of Father Augustus Law (London, 1893); Missiones catholicae (Rome, 1907), 423; MAXWELL-SCOTT, Life of Father Henry Schomberg-Kerr (London, 1901); History of the Zambesi Mission in Zambesi Mission Record, I-III (London, 1898-1909); SPILLMAN, From Cape to Zambesi, The Beginnings of the Zambesi Mission, compiled from the diaries of Father P. Eorrde and from the reports of the other missionaries (Freiburg).
A. LANGOUET 
Transcribed by Michael T. Barrett 
Dedicated to the Catholics of the Zambesi Mission

Zamboanga[[@Headword:Zamboanga]]

Diocese of Zamboanga
(ZAMBOANGENSIS).
Philippine Islands. It includes the islands of Basilan, Camiguin, Dinagat, Mindanao, Siargao, and the Sulu Archipelago. The area of the diocese is 39,000 sq. miles, the population about 670,000. Mindanao, the second largest of the Philippine group, has an area of 36,292 sq. miles. The Catholic population of the diocese is 290,000. There are 300,000 Moros or Mohammedan Malays and 80,000 pagans of various tribes. Mindanao was evangelized at the end of the sixteenth century by the Jesuits and the Recollects Members of both these religious orders met their death at the hands of the fanatical Moros. When the Jesuits were permitted to re-enter the country, they again devoted themselves to the missions of Mindanao. Their labours among the savage tribes and even among the Moros were crowned with wonderful success (cf. article PHILIPPINE ISLANDS). The establishments they conducted at Tamontaxa for the abandoned children of the Moros resembled somewhat the famous Jesuit Reductions of Paraguay. As the Spanish Government supported the priests and their missions (finding this the most economical, as well as the most humane, way of civilizing the island), the evangelization of Mindanao met with a great setback when the Philippines were ceded to the United States. Many of the Jesuit missionaries had to be recalled from Mindanao, and a number of their mission-posts were abandoned. At present there are sixty mission parishes in the diocese and forty-five priests, most of them members of the Society of Jesus. The Congregation of the Missionaries of the Sacred Heart of Jesus has charge of Surigato Province, in the northeastern part of Mindanao. Native nuns of the Society of Mary conduct schools in some of the larger towns. Zamboanga, the residence of the bishop, has a population of 24,000. The territory comprising the Diocese of Zamboanga was formerly attached to the Dioceses of Cebu and of Boilo. Pius X erected the new diocese by the Bull "Novas erigere dioceses", 10 Apr., 1910. The Right Rev. Michael O'Doherty, D.D., rector of the Irish College of Salamanca, was consecrated its first bishop.
PHILIP M. FINEGAN 
Transcribed by Michael T. Barrett

Zamora[[@Headword:Zamora]]

Zamora
Vicariate Apostolic in South Ecuador, created 3 February, 1893, by Leo XIII. The second Provincial Council of Quito (1869) established for the savages of that territory a mission with four chief residences, Napo, Macas, Gualaquiza, and Zamora, entrusted to the Society of Jesus, whose activity was much hampered by rebelious tribes. In 1889 Zamora came under the jurisdiction ofthe Franciscans, and at the end of 1892 Father Luis Torra took up his residence among these savages, in number from 700 to 1000, and with difficulty evangelized them, as they were cruel and loath to live in villages. The vicariate takes its name from a former Spanish settlement destroyed in 1559. The country is beautiful, and its fertile plains are watered by fine rivers. Recent revolts of the savages have compelled the missionaries to withdraw to the Franciscan convent of Loja.
Missiones Catholicae (Rome, 1907).
ALBERTO ODONEZ 
Transcribed by Michael T. Barrett

Zanzibar[[@Headword:Zanzibar]]

Zanzibar
At a very remote unknown period the eastern coast of Africa was colonized by Asiatic nations, notably Persians and Arabs, who intermingled with the native blacks and produced the race known as the Swahilis (Arabic, Sahel, coast). The best known political, commercial, and religious centre of this colonization, was, besides Lamu, Malindi, Mombasa, and Kilwa, the island and town of Zanzibar, situated a little south of lat. 5° S. The neighbouring coast from Somaliland to Cape Delgado was often called Zanquebar. The two names are identical, being derived from Zendj, a word of Persian origin, meaning "blacks", and bara, "country". The old Arabic writers spoke of Zendjibar, the "country of the blacks", as they called the land across the ocean Hindubar, the country of the Hindus.
The little Island of Zanzibar -- called by the natives Ungudya -- has an area of only 570 sq. miles, and a population of about 100,000, of whom more than half reside in the capital. It is comparatively healthy and well cultivated, and contains the usual intertropical flora, its plantations of clove trees and coconut trees being especially remarkable. As a rule these belong to Arabs and Swahilis; the commerce, centralized in the town, is in the hands of Hindus, Banyans of Katch and Bombay, Parsees, Goanese, and, for some years past, of Europeans. The natives are of the Bantu race, like the tribes of the adjoining portions of the mainland; they speak Swahili, a language kindred to the idioms of Equatorial Africa. In former days Zanzibar received from all the ports of the Great Land, especially Bagamoyo and Kilwa, the exports of ivory, copal, skins, grain, and slaves, especially the latter, who, after sale in the public markets, were dispersed all over the Muslim territories bordering on the Indian Ocean. There also were formed the caravans that penetrated into the distant interior, as far as the Great Lakes, and even beyond, bearing the produce of Europe and Asia, cottons, glass, steel, and copper wire, pickaxes, hatchets, knives, salt, powder, guns, etc. Here and there little colonies were established on the coast or in the interior, centres of Muslim propaganda, which was carried on by every means, commerce, slavery, war, intrigue, unions, and alliances. In that way, little by little, the vast regions of Eastern Africa were falling under the influence of the sultan of Zanzibar, when suddenly, the European powers came upon the scene, seeking to divide them up between themselves. It was towards the close of the fifteenth century that the first whites appeared upon these coasts. Vasco de Gama, sailing from Lisbon on 8 July, 1497, doubled the Cape of Good Hope and east anchor before Mozambique in March 1498. He proceeded thence to Kilwa and Mombasa, then flourishing cities, and set out for Malindi, from which port a pilot conducted him to Calicut in India (28 May, 1498). In 1499 Gama returned and took possession of Zanzibar, where he established an Augustinian convent. These religious settled at Paté and Mombasa, while the Dominicans settled at Mozambique and the Jesuits in the valley of the Zambesi.
The Portuguese were not destined to long retain the immense stretch of coast; after varying fortunes they were definitely expelled in 1698 by the Arabs of Maskat. In 1858 Seiyd Medjid, Sultan of Zanzibar, declared himself independent. However, explorers and missionaries were beginning to attract attention to these regions: we may mention in particular the names of Krappft and Rebmann, Father Horner, Livingstone, Speke, and Grant, Burton, Baker, and later Cameron and Stanley. After the foundation of the Association Internationale Africaine by Leopold II, King of the Belgians, Germany and England decided to divide up these lands, leaving France to assert its ancient claims over Madagascar, and Italy to attempt a settlement on the Somali coast. At present, British East Africa (or Imperial British East Africa), comprises the Islands of Zanzibar and Pemba, British protectorates, and the portion of the continent lying between the River Djuba on the north and on the south a line running from Vanga, round the northern base of Kilima-Ndjara, to Victoria Nyanza about 20° N. lat. South of this line lies German East Africa, extending to the River Ruvuma. The chief port in the British section is Mombasa, the terminus of a railway running through the high plateaus of Kikukyu to the north of Victoria Nyanza, thus connecting the Indian Ocean with the basin of the Nile; and in the German, Tanga and Dar-es-Salaam, the termini of two railways, one running through the regions of Sambara, Paré, and Kilma-Ndjaro, and the others towards Tanganyika. European cultivators are gradually arriving, plantations extending, industries developing, and the face of the country changing year by year.
The old Portuguese religious do not seem to have worked among the natives; at least no trace of their influence survives. They were chaplains to the European garrisons rather than missionaries: one hundred and thirty years after their disappearance, Father Fava, Vicar-General of St-Denis (Réunion) was sent by his bishop, Mgr. Maupont, to take up the interrupted work. Accompanied by two priests, a physician, and six nuns, he arrived at Zanzibar about the end of 1860; the first Mass was celebrated at midnight onChristmas, in a large Arab house, where the beautiful cathedral now stands. Three years later the house was confided to the Congregation of the Holy Ghost, and Father Horner took possession of it. His first work was the repurchasing of slaves in the market -- where from fifty to sixty thousand were sold annually -- and the education of children. The missionaries soon went to Bagamoyo, on the opposite coast, and began to establish from year to year, in suitable localities, little Christian colonies, which spread their influence around, in proportion to the number of catechists that could be supported. In 1883 the mission was erected into a vicariate Apostolic, with Mgr. R. de Courmont as first titular. It extended originally from Cape Guardafui to Cape Delgado, with a coastline of about 1500 leagues, and no limits in the interior. But in 1880 the lake district had been confided to the Missionaries of Notre-Dame d'Afrique (of Algiers) -- the White Fathers; by a Decree of 16 Nov., 1887, the southern region, from 7° S. lat. to Cape Delgado, was detached and entrusted to the German Benedictine Congregation of Ste-Odile, with its headquarters at Dar-es-Salaam (see below); in 1904 the Prefecture Apostolic of Benadir was erected for the Trinitarians; in 1905 the Mission of Kenia was separated, being recently made a vicariate Apostolic and entrusted to the Italian missionaries of the Instituto de la Consolata (Turin). Finally, the Congregation of the Holy Ghost divided its original mission of Zanquebar into three vicariates: Zanzibar, under British protectorate, except the enclave of Kenia and the interior missions; Bagamoyo, erected in 1906; and Kilima- Ndjara, established in 1910.
These newly-created vicariates show the relatively rapid development of the Catholic missions for some years past in this part of Africa, with Zanzibar as its centre. At the same time Protestant missions were being established and multiplying. At Zanzibar the Universities' mission, whose beautiful church is erected on the site of the ancient slave-mart, dates from the same time as the Catholic mission: its influence extends towards Nyassa and the Usambara. At Mombasa and its environs the Church Missionary Society has been well established since 1840. Other English societies are spread through the interior. But it is especially in German East Africa that different German Protestant societies are found in large numbers, displaying a jealous and too often aggressive activity. After all, Catholics and Protestants have in all these regions a common enemy, Islamism, the spread of which has been facilitated rather than retarded by the European conquest, especially in the German territory. In face of all these elements, the native fetishism is bound to disappear rapidly, not doubtless in all its practices, but as a distinct religious element. East Africa in a comparatively short time will be partly Muslim, and partly Christian. At present there are between thirty and forty thousand Catholics in the five Vicariates Apostolic of Zanzibar, Kenia, Kilima-Ndjaro, Bagamoyo (q.v.), and Dar-es-Salaam. The latter, called also Southern Zanquebar, comprises about a million inhabitants; in 1912 there were 3967 Catholics, 2600 catechumens, 14 missionary priests, 18 lay- brothers, 56 catechists, 11 principal stations, 36 secondary posts, 66 schools, 2577 pupils, 15 orphanages, and 464 orphans.
RECLUS, Nouvelle Geographie Univeselle, l' Afrique Meridionale (Paris, 1888); Handbook of East Africa (London, 1894); REICHARD, Deutsch East-Africa (Leipzia, 1892); PIOLET, Les missions catholiques fracaises au XIX siecle, Missions d'Afrique (Paris, 1902); Missiones catholicae (Rome.)
A. LE ROY 
Transcribed by Thomas M. Barrett 
Dedicated to the Catholics of Zanzibar/East Africa

Zapoteca Indians[[@Headword:Zapoteca Indians]]

Zapoteca Indians
A powerful and numerous Mexican tribe located chiefly in Oaxaca and Guerrero, forming with the Mixteca and Mazateca the Zapotecan linguistic stock. At the time of the conquest of Mexico they were independent of the Aztec, whom they resembled in customs; they were defeated by the Spaniards only after several campaigns between 1522 and 1527, not submitting finally till 1551. They were a sedentary race and well advanced in civilization, living in large villages and towns, in houses constructed with stone and mortar. They recorded the principal events in their history by means of hieroglyphics, and in warfare they made use of a cotton armour. The well-known ruins of Mitla have been attributed to them and were clamed by them to be the tombs of their ancestors.
They had an elaborate religious system, and human sacrifices were offered. The modern Zapotecas are very intelligent, progressive, and hard-working; they make good soldiers and political leaders, and are excellent citizens. Benito Juarez, President of Mexico, was a full-blooded Zapoteca. They number almost 300,000, and with their kinsmen 750,000. Many of them still speak only their native Indian language. Though they are now Catholics, some of their ancient beliefs and practices, such as burying money with the dead, still survive. The first missionaries among the Zapotecas were Bartolomé de Olmeda, a Mercedarian, and Juan Díaz, a secular priest, who was martyred by the natives in Quechula near Tepeaca for having overthrown their idols.
GILLOW, Apuentes historicos (Mexico, 1889).
A.A. MACEARLEAN 
Transcribed by Thomas M. Barrett 
Dedicated to the Zapoteca Indians

Zarai[[@Headword:Zarai]]

Zarai
Titular see of Numidia in Africa, mentioned by the "Itinerarium Antonini", 35, and by the "Tabula Peutingerii". Ptolemy (IV. 2) calls it Zaratha, and wrongly plades it in Mauretania Caesariensis. It is probably the Zaratha of Apulcius (Apologia, 23). These two forms and the term "Zaraitani" found in an inscription (Corp. Inscript. Lat. 4511) seem to indicate that the name Zarai which appears on another inscription (Corp. Inscript. 2532) must have lost a final dental letter. The ruins of Zarai, called Henshir Zaria, to the south-east of Setif in Algeria, crown an eminence which commands all the country on the left bank of the Oued Taourlatent, which the Arabs in the Middle Ages called Oued Zaraoua; remains in the Middle Ages called Oued Zaraoua; remains of a Byzantine citadel and of two Christian basilicas are yet visible. Two bishops of Zarai are known: Cresconius, present at the Conference of Carthage, 411, where he had as a rival the Donatist Rogatus; and Adeodatus, exiled by Hunerie after the Conference of Carthage, 484, and who died in exile for the Faith.
SMITH, Dict. of Greek and Roman Geog. s.v.; MULLER, Notes a'Ptolemy, ed. DIDOT, I, 611; TOULOTTE, Géographie de l'Afrique chrétienne. Numidie (Paris, 1894, 348-50; DIEHL, L'Afrique byzantine (Paris, 1896), 252.
S. PÉTRIDÈS 
Transcribed by Thomas M. Barrett 
Dedicated to the Christians of the Zarai region

Zbigniew Olesnicki[[@Headword:Zbigniew Olesnicki]]

Zbigniew Olesnicki
(Sbigneus)
A Polish cardinal and statesman, b. in Poland, 1389; d. at Sandomir, 1 April, 1455. At the age of twenty he was secretary to King Jagello, and fought with him in the battle of Grünwald on 14 July, 1410. A favourite with the king, he took part in the management of the country's most important affairs. His influence with the king greatly aided him in opposing the Hussites, who had gained royal favour. On 9 July, 1423, he was appointed to the episcopal see of Cracow, and in 1433 he was sent by the king as legate to the council of Basle, where he endeavoured to be on friendly terms with both parties. On 18 December, 1439, he was created cardinal priest with the titular church of St. Prisca, by Eugene IV. The opinion that he accepted the same dignity from the antipope Felix V and adhered to him for some time has recently been attacked by P.M. Baumgarten: "Die beiden ersten Kardinals Konsistorien des Gegenpapstes Felix V" in "Römische Quartalschrift", XXII (Rome, 1908), 153. As cardinal, his influence in Poland was second only to that of the king, and, during the frequent absence of Casimir IV in Lithuania, he transacted the affairs of the State. Being a man of great learning, he advanced the study of arts and letters in every possible way, and the flourishing condition of the University of Cracow during his episcopacy is due chiefly to his efforts. To repress the spread of Hussitism he called John Capistran and the Minorites to Cracow.
Cardella, Memorie storiche de'cardinali della s. romana chiesa, III (Rome, 1792), 81-4; Dzieduszycki, Zbigniew Olesnicki (2 vols., Cracow, 1853-4), in Polish; Zegarski, Polen u. das Basler Konzil (Posen, 1910).
MICHAEL OTT 
Transcribed by William D. Neville

Zeal[[@Headword:Zeal]]

Zeal
(From delos, a derivative of deo "to boil", to "throb with heat"), is "a necessary effect of love", being "the vehement movement of one who loves to [secure] the object of his love" (vehemens motus amantis in rem amatam, St. Thomas, Summa Theol. I-II:28:4). Here the distinctive note is in the vehemence, or intensity, of the action to which love impels, an intensity which is proportioned to that of the love felt. As there is two kinds of love, the amor concupiscentiae, which is self-regarding, and the amor amicitiae, which is altruistic, two corresponding kinds of zeal might be distinguished, but by usage the term is restricted to the zeal prompted by the amor amicitiae; indeed in its religious sense it is applied solely to the zeal inspired by the love of God, to the ardent endeavours and works undertaken to promote His glory. Here again we can subdivide according as this zeal for God manifests itself in works of devotedness directed towards the fulfillment of the first or the second of the two great Commandments. In the Bible (cf. Psalm lxiii, 10; Num., xxv, 11; Tit., ii, 14, etc.) it is mostly used in the first of these applications; in the phrase "zeal for souls" it is used in the second, and in this sense it is much the more common among religious writers.
Zeal, being love in action, just on that account tends to remove as far as lies in its power all that is injurious or hostile to the object of its love; it has thus its antipathies as well as its attractions. Moreover, since, though itself appertaining to the will, it presupposes an exercise of judgment as to the appropriate means for the attainment of its object, we must further distinguish true and false zeal, according as the judgment guiding it is sound or unsound. Thus St. Paul's zeal was zeal throughout, but it was false zeal in the days when he persecuted the Church, true zeal when he became its Apostle. "Caritas Christi urget nos" are the words with which this Apostle described the promptings within his own breast of this zeal which contributed so powerfully to lay the foundations of the Catholic Church. And it is a zeal of like nature which, enkindled in the breasts of so many generations of ardent followers of Christ, has, in its co-operation with the lavish gifts of the Holy Spirit, built that Church up into the greatest marvel of human history. For it is the zeal of all those devout souls which, as distinguished from the lukewarmness of the ordinary Christian, has sent forth the Apostles and missionaries to their lives of self-sacrifice, has filled the sanctuaries with an unfailing supply of good priests and the cloisters with throngs of fervent religious, which has organized, sustained, and developed so splendid an array of works of charity to meet almost every conceivable need of suffering humanity.
ST. FRANCIS DE SALES, Treatise on the Love of God, X, xii-xv; RODRIGUEZ, The Practice of Christian Perfection, III, tr. 9, chap. x; SAINT-JURE, On the Knowledge and Love of Our Lord, xxii, sect. 13; HOUDRY, Bibliotheca Praedicatorum, s.v. Zeal, which contains a full bibliography and numerous extracts bearing on the subject.
SYDNEY F. SMITH 
Transcribed by Michael T. Barrett 
Dedicated to all who are zealous for the Catholic Faith

Zeferino Gonzalez[[@Headword:Zeferino Gonzalez]]

Zeferino González
Dominican, cardinal, theologian, and philosopher, b. at Villoria in the Province and Diocese of Oviedo, Spain, 28 Jan., 1831; d. at Madrid, in the Dominican Convent of La Pasion, 29 Nov., 1894. On 28 Nov., 1844, in the College of Ocania González entered the Dominican Order, and a year later took his solemn vows. He was sent to Manila in 1848 to complete his studies, and in Jan., 1853, he was made a lector of philosophy. The following year he was ordained priest. After teaching philosophy and theology for many years in the University of Manila, he returned to Spain in 1867, where, the year following, he was elected rector of Ocania College, discharging the duties of this office for three years. In 1874 he was named Bishop of Malaga, but, before taking charge of this diocese, he was consecrated bishop of the Diocese of Cordova in Oct., 1875. Eight years later he was removed to the archiepiscopal See of Seville, and in Nov., 1884, he was created cardinal by Pope Leo XIII, with Santa Maria sopra Minerva as his titular church. In May, 1885, Cardinal González was appointed to the primacy of Spain, was made Patriarch of the Indies, vicar-general of the army, and major-chaplain to the royal chapel. After many years of splendid service González, in Dec., 1889, resigned all his offices and dignities, except that of the cardinalate, and retired from active life. The remaining five years of his life were spent in study and prayer. He was honoured with medals of Isabella the Catholic and Charles III, he was appointed chancellor of Castile, was chosen as royal adviser, made a member of the Royal Academy of Languages, of History, of Political and Moral Sciences, and of the Roman Academy of St. Thomas Aquinas. Among his several works are: "Estudios sobre la filosofia de Sto Tomas"; "Estudios religiosos, politicos y sociales"; "Philosophia elementaria"; "Historia de la filosofia"; "La Biblia y la ciencia"; "La infalibilidad pontificia" (pamphlet); "Discurso de recepcion en la Academia Espanola" (pamphlet); "Discurso de recepcion en la Academia de Ciencias politicas y morales" (pamphlet).
Acta Cap. Ord. Praed. (Rome, 1885); HURTER, Nomencl. lit., III (Innsbruck, 1895), 1499; VIGIL, La orden de praedicatores (Madrid, 1884), 297.
CHAS. J. CALLAN 
Transcribed by Herman F. Holbrook 
In memoriam Iacobi Athanasii Weisheipl, O.P.: requiem aeternam.

Zela[[@Headword:Zela]]

Zela
Titular see of Asia Minor, suffragan of Amasea in the Helenopontus. In pagan times the city, which was situated on the Seylax, belonged to priests, equal in dignity to the princes of Pontus, lords of the territory. On the eminence which rises in the middle of the city stood a famous temple, consecrated by the Persian kings to their national divinities, Anahita, Vohu-Mano, and Anadates. Zela is famous for the victory of Mithridates Eupator over Valerius Trianus, lieutenant of Lucullus (67 B.C.), also for that of Caesar over Pharnaces (47 B.C.), after which he wrote his famous letter, "Veni, Vidi, Vici" (I came, I saw, I conquered). At first a mere hamlet, Zela obtained from Pompeii the title of city, and became the capital of a district allotted to Queen Pythadoris (Strabo, XI, viii, 4; XII, iii, 37; Pliny, "Hist. Nat.", VI, 8). It was finally ceded to Nero, with all Pontus Polemoniacus, by its last king, and remained part of the Greco-Roman empire until 1397, when the Turks seized it. According to a letter (72) of St. Basil, a council was held there by the Arians in the fourth century. Le Quien (Oriens christ., I, 541) mentions several bishops: Heraclius, at Nice (325); Atticus, at Chalcedon (451); Hyperechius (458), Georgius (692); Constantine (787); Paul (879). According to the "Acta Patriarchatus Constantinopolitani" of Miklosich and Muller (I, 69), there was a bishop at Zela in 1315; he was then named Metropolitan of Amasea; later the see was suppressed. Zela (now Zilch) is caza in the sandjak of Tokat and the vilayet of Silvas; the city numbers 20,000 inhabitants, 5000 of whom are Christians, the rest being nearly all schismatic Armenians.
SMITH, Dict, Greek and Roman Geog., s.v.; TEXIER, Asie-Mineure (Paris, 1862), 602; CUINET, La Turquie d'Asie, I, 729-32; BABELEON AND REINACH, Monnaires d'Asie-Mineure, I, 117; CUMONT, Studia pontica (Brussels, 1906), 188-94; PERROT, Exploration archeologique de la Galatie et de la Bithynie (Paris, 1872), 377-80.
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian community of Zela

Zenaide-Marie-Anne Fleuriot[[@Headword:Zenaide-Marie-Anne Fleuriot]]

Zénaide-Marie-Anne Fleuriot
A French novelist, b. at Saint-Brieuc, 12 September, 1829; d. at Paris, 18 December, 1890. She published her first novel, "Les souvenirs d' une douairière", in 1859, and its success led her to adopt the literary profession. Either under her real name or the pseudonym of "Anna Edianez de Saint-B", she published a large number of novels, most of which were intended for women and girls. She was a constant contributor to "Le Journal de la jeunesse" and "La Bibliothèque rose", whose aim is to provide young people with unobjectionable reading. Her novels are written in a simple, easy style which leaves the reader's whole attention free to occupy itself with the interest of the story; they are Catholic in the true sense of the word, for they not only contain no unorthodox opinion, but present none of those evil suggestions with which many writers have won popularity and lucre. The following deserve to be specially mentioned: "La vie en Famille" (Paris, 1862); "La clef d'or" (Paris, 1870); "Le théâtre chez soi" (Paris, 1873); "Monsieur Nostradamus" (Paris, 1875); "Sans beauté" (Paris, 1889).
PIERRE MARIQUE 
Transcribed by Joseph P. Thomas

Zeno of Elea[[@Headword:Zeno of Elea]]

Zeno of Elea
Greek philosopher, born at Elea, about 490 B.C. At his birthplace Xenophanes and Parmenides had established the metaphysical school of philosophy known as the Eleatic School. The chief doctrine of the school was the oneness and immutability of reality and the distrust of sense-knowledge which appears to testify to the existence of multiplicity and change. Zeno's contribution to the literature of the school consisted of a treatise, now lost, in which, according to Plato, he argued indirectly against the reality of motion and the existence of the manifold. There were, it seems, several discourses, in each of which he made a supposition, or hypothesis, and then proceeded to show the absurd consequences that would follow. This is now known as the method of indirect proof, orreductio ad absurdum, and it appears to have been used first by Zeno. Aristotle in his "Physics" has preserved the arguments by which Zeno tried to prove that motion is only apparent, or that real motion is an absurdity. The arguments are fallacious, because asAristotle has no difficulty in showing, they are founded on on false notions of motion and space. They are, however, specious, and might well have puzzled an opponent in those days, before logic had been developed into a science. They earned for Zeno the title of "the first dialectician," and, because they seemed to be an unanswerable challenge to those who relied on the verdict of the senses, they helped to prepare the way for the skepticism of the Sophists. Besides, the method of indirect proof opened up for the sophist new possibilities in the way of contentious argument, and was very soon developed into a means of confuting an opponent. It is, consequently, the forerunner of the Eristic method, or the method of strife.
WILLIAM TURNER 
Transcribed by Rick McCarty

Zenonopolis[[@Headword:Zenonopolis]]

Zenonopolis
Titular see of Asia Minor, suffragan of Seleucia, Trachaea in Isauria. The abbreviated form used in the Roman Curia is Zenopolis. It was the native village of Emperor Zeno, and was formerly known as Codissos. In the "Notitia Episcopatuum" of Antioch (sixth century) Zenononpolis is among the suffragans of Seleucia (Echos d'Orient, X., 145). About 732 the province of Isauria was joined to the Patriarchate of Constantinople, and Zenopolis appears about 940 in the "Notitia Episcopatuum" of Constantine Porphyrogenitus, but is situated in Pamphylia (Georgius Cyprius, "Descriptio Orbis Romani", ed. Gelzer, 1606. The city is again mentioned by George of Cyprus in the seventh century (op. cit., 847) and by Constantine Porphyrogenitus (De Themat., I, 13) as a city of the Decapolis. Le Quien (Oriens Christ., II, 1033) mentions two bishops: Eulalius, present at the Council of Constantinople, 681; Marcus, at that of Nice, 787. Gennadius, who assisted at the fifth council, 553, as bishop of Zenonopolis in Pamphylia, was very probably a prelate of this see (Mansi, "Concil. Coll", IX, 176, 393). Zenonopolis is to-day Isnebol in the caza of Ermenck and the vilayet of Adana (Ramsay, "Asia Minor", 365). It must not be confounded with another of the same name situated in Lycia.
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
Dedicated to the Christians of the Zenonopolis region

Zephyrium[[@Headword:Zephyrium]]

Zephyrium
A titular see in Cilicia Prima, of Tarsus. Nothing is known of the history of Zephyrium, lying off the coast of Cilicia, between Cilicia Tracheia and Pedias. This city is mentioned, however, by numerous ancient authors -- it had many coins; here was prepared the best molybdenum (white lead), drawn from the neighbouring mines of Coreyra. It was situated on the road from Selinus to Rhossus. It is to-day Mersina, chief town of a caza of the vilayet of Adana; having about 14,000 inhabitants, of whom 3,000 are Greeks, 1,000 Armenians, 650 Catholics; the population seems to increase quite rapidly. The sea-port exports agricultural products; it is joined to Tarsus and Adana by a railway line, which will soon be connected with the Constantinople line to Bagdad. Le Quien (Oriens Christ., II, 883) names four bishops of Zephyrium: Aerius, present at the Council of Constantinople, 381; Zenobius, a Nestorian, at the Council of Constantinople, 432-34; Hypatius, present at Chalcedon, 451; Peter, at the Council in Trullo, 692. The Latin parish of Mersina is administered by Capuchins; there are likewise Sisters of St. Joseph of the Apparition; schools for boys and girls, and hospitals.
LEAKE, Asia Minor (London, 1824), 214; SMITH, Dict. Greek and Roman Geog. s. v.; MULLER, Geographi graeci minores, ed. DIDOT, I (Paris, 1882) 481; CUINET, La Turquie d'Asie, II (Paris, 1894), 50-58.
S. PÉTRIDÈS 
Transcribed by Thomas M. Barrett 
Dedicated to the Christians of the Zephyrium region

Zeugma[[@Headword:Zeugma]]

Zeugma
A titular see of Syria, suffragan of Hierapolis, in the Province of the Euphratensis. The city is often called Zeuma (see the texts in Gelzer's ed. of "Georgii Cyprii Descriptio Orbis Romani", 149). A bridge uniting the two banks of the Euphrates suggested the name, the Greek work meaning "a yoke". Pliny (Hist. Nat., XXXIV, 150) says that Alexander the Great was the first to build a bridge at this point, no doubt a pontoon bridge. Seleucus Nicator repaired it (Pliny, op. cit., V, 86). The Parthians were accustomed to cross the river at this place (Dio Cassius, XLIX, 19) it being the easiest crossing (Tacitus, "Annals", 12). Cassius camped here in his campaign against the Parthians during the reign of Claudius. In early times two distinct cities, Seleucia and Apamea, had each its opposite bank of the river (Pliny, op. cit., V, 86, 119; "Corp. Inser. Græc.", 2548). It became customary to say that both cities were on the passage of the "Zeugma", and from the first century of our era this name was in current use. Procopius (De Ædificiis, II, 9) says that Justinian built a wall about the city and strongly fortified it. The "Notitia Episcopatum" of Antioch (sixth century; see "Echos d'Orient", X, 145), mentions Zeugma among the suffragans of Hierapolis. Le Quien (Oriens Christ., II, 941-44) mentions several of its bishops: Bassus at Nicaed (325); Antonius, an Arian, present at the Council of Philippopolis (344); Sabinianus (363); Aphthonius, at first abbot of a local monastery, later bishop; Heliades, at Ephesus (431); Evocrius at Chalcedon (451); Julian (553). Theodoret ("Hist. Relig.", V; P.G., LXXXII, 1352-57) deals at length with St. Publius, a monk of Zeugma, and with his monastery. The site of Zeugma has not yet been found; doubtless it is near Biredjik, and facing that place.
SMITH, Dict. Greek and Rom. Geog., s. v.; RITTER, Erdkunde, X, 989; CHAPOT, La frontiere de l'Euphrate (Paris, 1907), 275-78.
S. VAILHÉ 
Transcribed by Michael T. Barrett

Zionists[[@Headword:Zionists]]

Zionists
Zionists are followers of the movement to segregate the Jewish people as a nation and to give it a national home either in Palestine or elsewhere. Orthodox Judaism holds to a Zionism pure and simple, the return of the Jews to Palestine, the coming of the Messias, the overthrow of hostile powers by Him, the restoration of the Temple and its worship, the Messianic reign. The Reformed Jews reject this idea of a return to Zion. The conference of rabbis, at Frankfort-on-the-Main, 15-28 July, 1845, deleted from the ritual allprayers for a return to Zion and a restoration of a Jewish state. The Philadelphia conference, 1869, followed the lead of the German rabbis and decreed that the Messianic hope of Israel is "the union of all the children of God in the confession of the unity of God". The Pittsburg conference, 1885, reiterated this Messianic idea of reformed Judaism.
The practical carrying out of Zionism by orthodox Jews has until recently been attempted only fitfully and very ineffectually, and often with no return to Zion as an objective. In the middle of the sixteenth century Joseph Nasi tried to gather the Portuguese Jews to an island owned by the Republic of Venice. In the seventeenth century Shabbethai Zebi (1626-1676) announced himself as the Messias and gained over many Jews to his side; among these, the philosopher Baruch Spinoza. Jewish settlements were established in the upper Mississippi region by W.D. Robinson, 1819; near Jerusalem, by the American Consul Warder Cresson, a convert to Judaism, 1850; in Prague, by Steinschneider, 1835; and elsewhere. Sir Moses Montefiore tried to colonize Jews in Palestine (1840). Laurence Oliphant failed in a like attempt to bring to Palestine the Jewish proletariat of Poland, Lithuania, Rumania, and the Turkish Empire (1879 and 1882). The man who gave dignity, form, and permanence to the Zionist movement was Theodor Harzl. In 1896 his "Jüdenstaat" appeared in Vienna. He soon won over such Jewish leaders as Israel Zangwill, Max Nordau, Alexander Marmorek, and others. The ideas of "Jüdenstaat" spread throughout the Jewish world. Six successive Zion congresses were held. By 1899 there were more than 100,000 shekel-payers. The Sultan of Turkey removed the ban whereby Jews had been prevented from staying longer than three months in Palestine. The now flourishing colony of Mikweh Israel was established near Jaffa. All attempts failed to get from the sultan for the Jews in Palestine any kind of corporate political existence, and any form of provincial or municipal autonomy. Harzl died on 3 July, 1904. At the next, the seventh, Zionist congress, Max Nordau was elected president (1905). Since then the movement has gone on and has remained true to the first, or Basle, congress platform of Jewish autonomy in the new Jewish state.
GOTTHEIL, The Aims of Zionism (New York, 1899); articles by NORDAU in the International Quarterly (1902); by ZANGWILL in Lippincott's Magazine (1899); HERZL, Zionitische Schriften (Berlin, 1905).
WALTER DRUM 
Transcribed by Michael T. Barrett

Zionites[[@Headword:Zionites]]

Zionites
A sect of visionary fanatics which flourished in the eighteenth century at Ronsdorf in the Duchy of Berg, now part of the Prussian province of the rhine. The sect sprang from a Philadelphian society founded at Elberfeld in 1726 by Elias Eller and the pastor Daniel Schleiermacher. Eller was the foreman of a factory owned by a rich widow. He read eagerly the writings of ancient and modern visionaries, and then formed an apocalyptic, millenarian system of his own. He made such an impression on the widow, twenty years his senior, that she married him. Thus he obtained the means and influence to draw adherents around himself. The pastor Schleiermacher, grandfather of the celebrated theologian, was also duped by Eller. The prophetess of the society was the daughter of a baker, Anna van Bushel, who had dreams and visions and saw apparitions. After the death of his wife, Eller married her. She called herself mother of Zion, her husband father of Zion, and prophesied that she would bear the saviour of the world. The new order of things was to begin in 1730. Her first child was a daughter, but Eller was able to console the society with Scriptural texts. A son born in 1733 died two years later. Eller made himself the central point of theology. Christian morality was replaced by the craving for coarse and sensual pleasures. In 1737 the sect left Elberfeld and founded Ronsdorf which soon prospered, and, through Eller's influence, was raised by the State in 1745 to the rank of a city. Eller took the most important offices for himself, lived with his wife in great pomp, and governed tyrannically. When Eller's wife died suddenly in 1744 doubts arose in the mind of Schleiermacher, who was pastor at Ronsdorf. He confessed his mistake, and sought to open the eyes of the deceiving leader, but Eller managed to maintain himself until death. The sect was carried on by the pastors who took Schleiermacher's place, by Eller's stepson Bolckhaus, and continued to exist until 1768. The new pastor chosen in this year and his successors brought back the inhabitants of Ronsdorf to Protestantism. The after effects of the movement could be traced into the nineteenth century.
KRUG, Kritische Geschichte der protestantischen religiosen Schwarmerci im Herzogtum Berg (Elberfeld, 1851); GOBEL, Geschichte des christlichen Lebens in der rheinischen u. westfalischen evangelischen Kirche, III (Coblenz, 1860), 450- 598.
KLEMENS LOFFLER 
Transcribed by Michael T. Barrett

Zircz[[@Headword:Zircz]]

Zircz
ZIRCENSIS or BOCCON.
Cistercian abbey, situated in the Diocese of Veszprem, Hungary. The early history of the monastery is enveloped in much obscurity, as regards both names and dates, on account of its being so often referred to under both these titles. Whether Zircz and De Boccon were separate abbeys cannot now be definitely determined. It seems most probable that the foundation was made by Bela III, King of Hungary (1182), as the monastic domain was formerly a royal farm. Besides this grant, on which now stands the city of Zircz, many other donations were made to the nascent abbey, which soon became one of the most celebrated in the country. It was rich not only in temporal possessions but also in the spirit of fervour and religious regularity. This happy state continued for three centuries, but decadence set in before the end of the fifteenth century, and by 1526 the ravages of heresy had depopulated the monastery, not one religious remaining at the end of the year; the buildings and possessions passed into the hands of laymen. In the seventeenth century (1609) it was acquired by Canon Michael Monoszloy; thenceforth it remained the property of ecclesiastics, and in 1659 it was given to Holweis, Abbot of the Cistercian abbey at Lilienfeld, who appointed Martin Ujfalusy (1660) its abbot. From the jurisdiction of Lilienfeld it was transferred successively to that of Borsmonostor (1678) and Heinrichau (1700). From this latter abbey came a number of religious who gradually restored first the monastic buildings and church (consecrated 1745) and then regular observance in its primitive vigour. In 1810 the community, in common with many others, was expelled, but was restored in 1814 under Abbot Antonius Dreta, from which time the abbey prospered more than ever before. Under his administration the abbeys at Pilis and Pasto were united to Zircz; as was likewise, in 1878, the abbey at Szentgotthard. Zircz is now governed by Dom Edmund Paul Vajda, elected 9 May, 1891, and is one of the most flourishing abbeys in Hungary. It contains 105 priests, 35 clerics, and 11 novices; in all 151 choir members.
MANRIQUE, Annales Cisterciensis (Lyons, 1642); JONGELINUS, Notitia abbatiarum O. Cisterciensis (Cologne, 1640); FUXHOFFER, Monasteriologiaeregni Hungariae, libri, II (Budapest, 1858); ROSENTHAL, Acta S. Ord. Cisterciensis (Vienna, 1649); CHIFFLET, Chron. Claraval in S. Bernardi illustre genus assertum (Dijon, 1660); SATORIUS, Cistercium bis-tertium (Prague, 1700); HEIMB, Not. Historica de ortu et progressu Abbat. B. M. an S. Gotthardum, S.O.C. (Vienna, 1784); KOVACS, A Morsmonostori apatsag Tarrenete (Odenbur, 1910); WINTER, Die Cisterciensis des Nordoeslichen Deutschlands (Gotha, 1868); Catalogus personarum religiosarum S. Ord. Cisterciensis (Rome, 1906); JANAUSCHEK, Originum Cisterciensum, I (Vienna, 1877).
EDMOND M. OBRECHT 
Transcribed by Michael T. Barrett 
Dedicated to the monks of Zircz

Zoara[[@Headword:Zoara]]

Zoara
A titular see of Palestina Tertia. It is the ancient Bala or Segor, one of the five cities of the Pentapolis (Gen., xiv, 2, 8), which escaped the thunder and lightning for having sheltered Lot and his family (Gen., xix, 22, 30). It is mentioned by Josephus ("Ant. Jud.", XIII, xv, 4; "Bell. Jud.", IV, viii, 4); Ptolemy (V, xvi, 4); and by Eusebius and Saint Jerome in the "Onomasticon". The "Notitiae dignitatum", 72, places at Zoara, as a garrison, the resident equites sagitkarii indigenae; Stephen of Byzantium (De urbibus, s.v. Addana) speaks also of its fort, which is mentioned in a recently-discovered Byzantine edit of the fifth century (Revue biblique, 1909, 99). In a Mosaic map of Madaba, of the sixth century, it is represented in the midst of a grove of palm trees under the names of Balac or Segor, now Zoara; near the city is a sanctuary to St. Lot. Hierocles (Syneedemus) and George of Cyprus (Description of the Roman World) both mention it. Some bishops have been ascribed to Zoara; Musonius, at Ephesus (449), and at Chalcedon (451); Isidore in 518; and John in 536 (Le Quien, "Oriens christ.", III, 737-746). At the end of the fourth century one of its bishops accompanied the western pilgrim, wrongly named Silvia (Geyer, "Itinera hierosolymitana", 54). The pseudo-Antonius in the sixth century describes its monks, and extols its palm trees (op. cit., 166, 181). Owing to its tropical climate and to the waters coming down from the mountains of Moab, Zoara is a flourishing oasis where the balsam, indigo, and date trees bloom luxuriantly. During the French occupation it took the name of Palmer, or of Paumier. William of Tyre (XXII, 30) and Foulcher of Chartres (Hist. hierosol., V) have left beautiful descriptions of it, as well as the Arabian geographers, who highly praise the sweetness of its dates (Guy Le Strange, "Palestine under the Moslems", 289). It is not known when the city disappeared; it is now very difficult to find any traces of it. Search may be made in the Ghor-es-Safieh at the mouth of Wadi el-Qrahy, the ancient torrent of Zared.
NEUBAUER, La geographie du Talmud (Paris, 1868), 256 sq.; THOMSEN, Loca sancta, I (Halle, 1907), 64; ABEL, Une croisiere autour de la mer Morte (Paris, 1911), 77-82.
S. VAILHÉ 
Transcribed by Thomas M. Barrett 
Dedicated to the Christian Community of the Zoara region

Zoque Indians[[@Headword:Zoque Indians]]

Zoque Indians
A Mexican tribe dwelling in the western part of Chipas, north of the Sierra Madre, and part of Tabasco and Oaxaca. Their capital was called Ohcahnay, in Mexican Tecpantlan or the "place of the palaces." When the Spaniards first met them, they were addicted to cannibalism. Most of the Zoque are now Christianized, but they retain not a few of their traditional beliefs and customs. Their language is akin to that of the Mixe, with whom they form the Zoquean linguistic stock. The Zoque-Mixe family nubers about 50,000, of whom about half are Zoque, engaged chiefly in cultivating maize and tobacco and in growing oranges.
A.A. MACERLEAN

Zosimus[[@Headword:Zosimus]]

Zosimus
Byzantine historian of the fifth and sixth century; dates of birth and death unknown. Nothing further is known of the circumstances of the life of this writer, to whom we owe a history of the era of the Roman empire up to 410, than that he was a lawyer connected with the treasury at Constantinople and was an upholder of Paganism. The era in which he lived is also uncertain. Formerly he was assigned to the first half of the fifth century, but now it is generally assumed that he was a contemporary of the Emperor Anastasius I (491-518). There are two chief reasons for this opinion. The later chronographer, Eustathius of Epiphania, who made use of the work of Zosimus, carries his history up to 503; consequently it is inferred that Zosimus must have lived at this period. More weight is attached to another argument drawn from the history of Zosimus itself; this work refers (II, xxxviii) to the suppression of the oppressive tax laid by Chrysargyron in the Byzantine Empire, and this tax was abolished in 501. Therefore the historian was still at work on his history shortly after 501. Perhaps he is identical with the Sophist Zosimus of Gaza, or Ascalon, mentioned by Suidas in his lexicon; opposed to this view, however, is the fact that Suidas mentions no historical work written by this Sophist. Zosimus is the author of a history of the Roman emperors ("Historia romana" or "Historia novae") in six books. It begins with Augustus, and sketches briefly the period up to 270 (I, i-xxxvi); from this date the work is more copious and detailed. It closes with the negotiations which preceded the conquest of Rome in 4`10. It is evident that the author intended to continue the history, and was prevented from carrying out his purpose by some circumstance, perhaps his death. The work is one of the chief authorities for Roman history of the fourth century, and individual statements concerning the preceding period are also of importance. The work does not lack sensible criticism, and shows the philosophical acuteness of the author. He was a heathen and devoted to the worship of the old Roman gods. He describes, in particular, the gradual decay of the Roman Empire, and attributes this to the fact the Romans had ceased to worship the ancient gods (II, vii). He also adhered to heathen superstitions, i.e. as the influence of the stars on man's life and pagan sooth-sayings. The last editions of the history were edited by Immanuel Becker, in "Corpus scriptorum historiae Byzantinae" (Bonn, 1837), and by Ludwig Mendelssohn (Leipzig, 1867).
CHRIST, Gesch. der griechisten Literatur (4th ed.) in Handbuch der klass. Alterumswiss. (Munich, 1905); HOFLER, Kritische Bemerkungen uber den Zosimus in Sitzungsbericht der Wiener Akademie, Phil.-histor. Klasse (1879), 521-65; JEEP, Die Lebenzeit des Zosimus in Rheinisches Museum fur Philologie (1882), 425 sqq.; MENDELSSOHN, Ueber die Zeit wann Zosimus lebte, loc.cit. (1887), 525 sqq. ; RUHL, loc. cit. (1891), 146 sqq.; RANKE, Weltgeschichte, IV, pt. II (Leipzig, 1884), 264 sqq.
J.P. KIRSCH 
Transcribed by Michael T. Barrett

Zucchetto[[@Headword:Zucchetto]]

Zucchetto
(zucca, head).
The small, round skullcap of the ecclesiastic. The official name is pileolus; other designations are: berettino, calotte, subbiretum (because worn under the biretta), submitrale (because worn under the mitre), soli-deo. The pope's zucchetto is white, that of the cardinals red, even when the cardinal is a member of an order. Cardinals who had been secular priests received the red zucchetto and also the red biretta in 1464 from Paul II; the cardinals taken from the regulars were granted both in 1591. If the newly-appointed cardinal is at Rome he receives the zucchetto from the Sotto-guardaroba as he leaves the throne room where he has received the mozetta, and biretta from the pope; otherwise the zucchetto is brought to him, along with the decree of appointment, by one of the pope's Noble Guard. The pileolus of the bishops is violet, that of other ecclesiastics, including the prelates, unless a special privilege to wear violet is granted, black. Bishops and cardinals wear it at Mass, except during the Canon; other ecclesiastics may not wear it at Mass without special papal permission. However, according to a decision of the Sacred Congregation of Rites (23 September, 1837), a bishop also may not wear it while giving Benediction.
It cannot be said positively when the zucchetto became customary, but it was probably not before the thirteenth century. It appears on the cardinals in the fresco, "St. Francis before Honorius III", painted about 1290 in the upper church of St. Francis at Assisi. It is seen also under the tiara in the effigy on the tomb of Clement VI (d. 1352) at La Chaise-Dieu. The figures on the several tombs of bishops of the fifteenth century in the Roman churches show the zucchetto under the mitre. In the "Ordo" of Jacobus Gajetanus (about 1311) the zucchetto is mentioned in connection with the hat of the cardinals (cap. cxviii), and with the mitre in the "Ordo" of Petrus Amelii (cap. cxliv.), which appeared about 1400. It is shown in the pictures and sculpture of the late Middle Agessometimes as a round skullcap, sometimes as a cap that covers the back of the head and the ears. In this shape it was called camauro; this designation was given especially to the red velvet cap of this kind bordered with ermin that was peculiar to the pope. There was great confusion as to the proper use of the zucchetto and hence the Sacred Congregation of Rites has delivered several decisions on the Subject ("Decr. auth. Congr. SS. Rit.", V, Rome 1901, 382).
BOCK, Gesch. der liturg. Gew nder, II (Bonn, 1866) BRAUN, Die liturg. Gewandung im Occident u. Orient (FreiburG, 1907); MORONI, Dizionario (Venice, 1840), s.v. Berretlino.
JOSEPH BRAUN 
Transcribed by Wm Stuart French, Jr. 
Dedicated to Abbot Walter A. Coggin, O.S.B. Third Abbott Nullius Belmont Abbey, Belmont, N.C. U.S.A. Council Father, Second Vatican Council

Zululand[[@Headword:Zululand]]

Zululand
A territory in South Africa lying between 28° and 29° S. Latitude and inhabited by the Zulus or Amazulus, who belong to the Bantu family. Since 1897 this region has been a province of the British colony of Natal, and comprises only two-thirds of the ancient Zulu possessions. It is bounded on by the Tugela on the south, the Transvaal on the west, Swaziland on the north, the Indian Ocean on the east, and has an area of 10,450 sq. miles.
In the beginning of the nineteenth century, the Zulus were a small tribe numbering hardly more than two or three thousand souls. Ten years later they could put 100,000 warriors in the field, and from that time until recently they devastated a great part of South Africa, and even terrorized the Boers and the British settlers. This was due to the appearance in their ranks of a great military genius, Tchaka, "the Zulu Napoleon". Having succeeded his father in 1810, he joined with Dinghwiswayo, King of the Umtewa, introduced military discipline among his men, and incorporated into his army the young men of the tribes he conquered. By 1818 these conquerors had exterminated or subjugated all their neighbours, except the great tribe of the Umdwandwe, whose chief was named Zuidi. Zuidi captured Dinghwiswayo and put him to death, but was in turn overcome by Tchaka, whose power was thereafter unchallenged. His empire in 1820 extended from Delagoa Bay to the St. John River, thus embracing the present territories of Natal, Zululand, Swaziland, Tongaland, and a part of the Transvaal.
After Zuidi's defeat several great migrations took place: members of his family and his principal officers, preferring exile to slavery, assembled some of their warriors and went north. Moselekietzi (in Zulu Umzilikazi) placed himself at the head of a clan, the Matabele, and, destroying everything in his path, settled between the Limpopo and the Zambesi Rivers. He died in 1867, leaving his throne to his son Lobengula, the founder of Bulawayo. This branch of the Zulus was conquered by the British in 1893, and Lobengula fled to the banks of the Zambesi where he died miserably. The Basutos were also attacked by the Zulus, but with the assistance of the French missionaries, Cassatis, Arbousset, and Gosselin, they preserved their independence. Through the vast plain lying along the Indian Ocean between the Natal and the mouth of the Zambesi, the Zulu tribes fled before Tchaka, devastating as they went. Among the chieftains of these savage hordes mention may be made of: Segondaba, who founded Mombera, west of Nyassa; Mozila, who allied himself with the Portuguese of Lorenzo Marques, and ceded to them the region south of the Nkomati; Gungunyanc, his son, who made war on the Portuguese, was defeated by them in 1898, and was exiled to Cape Verde.
Tchaka's empire, founded on massacre and pillage, could not last. In 1824 he came into contact with a number of English from the Cape, who helped him in his operations against the Pondos in the south. To these he granted trading facilities in his territory, and ceded to them Port Natal, which had been discovered by Vasco de Gama in 1497; near this district, the capital Durban (called after Urban, a governor of the cape) was established in 1846. In 1828 Tchaka was treacherously slain by his brother Dingaan, who succeeded him. The Boers were then beginning to cross the Drakenberge, and in 1837 almost a thousand of their wagons had passed over the mountains. Dingaan was startled by this foreign invasion, and, having invited several of them to a feast, treacherously massacred them. This was a signal for a merciless war. In a first encounter, on a tributary of the Tugela, Zulus surprised and killed nearly 700 Dutch men, women, and children. The name Weenen (tears) still points out the site of this butchery. The Boers did not yield. In 1840, Dingaan having been slain by his brother Pande, they allied themselves with the latter, and founded the Republic of Natal, making Pietermarit (named after tow of heir heroes Pieter Retief and Gevrit Maritz) their capital. The Boers, having gained the upper-hand, began at once to drive all the blacks out of Natal. The Cape Government, however, intervened "in the name of humanity", and, "protecting" the Zulus against the Boers, and the Boers against the Zulus, soon became the master of both.
In 1872 Pande died, leaving the chieftainship to his son Cettiwayo (in Zulu Ketshwayo). The latter in 1879 ventured to make war against the British. Despite the inferiority of their weapons, the Zulus were victorious. In one of these conflicts Prince Louis Napoleon fell. But, finally, the Zulu army was overthrown on the banks of the Umvolosi, at the very spot where the tribal tradition placed the birthplace of their founder. Brought to England, and afterwards re-installed as chief in 1883, Cettiwayo died in 1884. His son, Dini zulu, attempted a rebellion in 1889, but was captured and exiled to St. Helena. Since then, the Zulus, dispersed throughout the Natal and the territory left to them, seem to have lost, with their lack of cohesion, all idea of revolt and independence.
Though comprising different elements, the Zulus, disciplined and united by their terrible chieftains, are, generally speaking, handsome, tall, skilful and strong, athletic, and capable of advancement. No longer given to warfare, they have engaged in stock-raising and agriculture, and have made rapid progress in the ordinary trades. Most of them are fetishists, but the Catholic and Protestantmissions have gathered around them a fair number of converts. Zululand does not form a distinct religious unit: it depends on the Vicariate Apostolic of Natal, which is confided to the Oblates of Mary Immaculate. Lately a Zulu priest, a doctor of theology, was ordained in the College of the Propaganda, Rome, and is engaged in missionary work among his fellow Zulus.
Zulu-land and the Tsizulu, Grammar of the Zulu Language (London, 1893); RECLUS, Nouvelle géographic univeselle: l'Afrique meridionale (Paris, 1888); Les missions catholiques: mission d'Afrique (Pais, 1902): Missiones Catholicae (Rome, 1907).
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Zuni Indians[[@Headword:Zuni Indians]]

Zuñi Indians
A Pueblo tribe residing at Zuñi on the bank of the Rio Zuñi near the boundary of New Mexico, and in the adjoining villages of Nutria, Ojo Caliente, and Pescado. The name Zuñi is a Spanish corruption of the Keresan Sunifisti, and was first used by Antonio de Espajo in 1583; the natives however called themselves Ashiwi (from Shiwi, flesh) and their territory Shiwona. They were discovered by Fray Marcos de Niza, a Franciscan missionary in 1539. Fray Marcos accompanied by a negro Estavanico and some Indian guides had set out in that year to prepare the way for his fellow missionaries in unexplored regions. Estavanico had been sent forward to inspect the unknown lands; when Fray Marcos arrived in Arizona after passing through Sonora he learned that Estavanico had been killed. Nevertheless, he continued his journey and got sight of Hawikuh, one of the seven Zuñi villages or pueblos. Owing to the hostility of the inhabitants, he was forced to return to Mexico, where he published an account of his journey, relating what he had heard of the Kingdom of Civola. This glowing description of the region led to the expedition of de Coronadoin 1540, the little army being accompanied by Fray Juan de Padilla.
Coronado, after storming Hawikuh, discovered that Fray Marcos had been misled by the reports of the Indians, and that Cívola's rich cities were only seven ordinary Indian pueblos, none containing over 500 houses. In 1598 Fray Andres Corchado was sent to preach to the Zuñi and the neighbouring tribes. This first permanent mission among the former wa begun at Hawikuh in 1629 by the Franciscans. On 22 February, 1632, Fray Francisco Letrado, and, five days later, Fray Martin de Arvide were martyred by the Zuñ. When the Apache attacked Hawikuh on 7 August, 1670, and destroyed the Zuñi church, another Franciscan, Fray Padro de Avila y Ayala, gained a martyr's crown. In 1680 the Zuñi joined in the Pueblo rising, killed their missionary, and fled, as they usually did when stricken with fear, to their fortress of Taaiyalone. The mission was continued until the nineteenth century, when it decayed from a want of priests and resources.
Recently, under the care of the United States Government, the Zuñ, who now number about 1640 souls, are becoming civilized, and are learning to speak English. Catholic missionaries are again working among them. Of the twenty-two Zuñi pueblos mentioned in historical times only Nutria, Ojo Caliente, Pescado, and Zuñi are still in existence. The Zuñi were the first of the Pueblo tribes met by the Spaniards, and have changed but little in character since that time. They were in general peaceful unless much provoked, tenacious of their traditional practices and beliefs, intellectual and serious, yet at times very witty. Their features are clear cut, noses aquiline, and lips thin; contrary to most of the Pueblo tribes very many of them are long-headed. Albinos, with light golden hair and pink-gray or blue eyes, are not unfrequently met among them.
The term Pueblo Indians (so called form the Spanish pueblo, a village) wa applied to denote those Indian tribes living permanently in groups of adobe or stone houses in Arizona, New Mexico, and the adjoining part of Mexico, and in prehistoric times in Utah and Colorado. It now includes 5 tribes of Keresan, 6 of Shoshonean, 15 of Tanoan stock, and the Zuñ. The first great exploration of the Pueblo country was by de Coronado in 1540-2. In 1581 Francisco Sánchez Chamuscado and three Franciscans, Augustin Rodríguez, Francisco Lopez, and Juan de Santa Maria, were slain by the Tigua Indians near the Rio Grande. Seventeen years later Juan de Onate visited this region, and, dividing it up into districts, had each district entrusted to the care of a missionary, thus definitively bringing the Pueblo into contact with civilization; but the scarcity of priests available retarded the spread of Christian truth. In 1630, in answer to an appeal, thirty more franciscans came to the mission and worked with great success, until August, 1680, when disputes having arisen between the civil and ecclesiastical authorities, the Indians broke into rebellion, destroyed the missions and the religious archives, and murdered twenty-one of the thirty-three Franciscans as well as several hundred colonists. Again in 1696 an insurrection occurred and some more of the friars lost their lives, but since then the Indians have in general remained tranquil, though in 1847 Governor Bent was murdered by the Taos, incited by Mexicans; on the other hand the Zuñi in particular have been very friendly and faithful to the Americans, supporting them in the Mexican War.
In the northern part of the Pueblo region the village dwellings were generally constructed of sandstone or lava blocks; in the southern most of the houses were of adobe. The houses were generally several stories high, with ladders or steps on the outside, the roof of one story serving as a kind of veranda for the story above. The ground floor, evidently for reasons of defence, had no door, entrance being made by means of movable ladders. The houses were owned and built by the women, the men supplying the materials. The pottery and weaving of the Pueblo Indians are the finest in the present territory of the United States; while the basket work of the Hopi in particular is highly esteemed. The northern Pueblo were adept agriculturists, and made use of a system of irrigation. Corn and cotton were extensively grown. At present, beans, chile, melons, and pumpkins are carefully cultivated. Fish is never eaten, and there are few domesticated animals except the turkey and dog. The Pueblo men usually wore a jacket and trowsers of deerskin, though now they use woollens; the women wear a cotton shirt and a woollen blanket passing over the right and under the left shoulder, and caught at the waist with a long coloured sash.
Each tribe is formed of a certain number of clans, descent being through the maternal line; formerly the clan was presided over by a priest. The Zuñi had many secret societies dealing with agriculture, magic, religion, war, etc. These societies could be entered only after severe ordeals had been successfully borne. As part of an initiation ceremony among this tribe chosen men clad only in the breech-cloth had to walk to a lake forty-five miles distant, under the blazing sun, to deposit a plume-stick and pray for rain; while one of the trials to be undergone by a candidate for admission to the priesthood of the Bow, was to sit unclad for hours on a large ant-hill. The rituals of the Pueblo contain many prayers; thus the Zuñi have prayers for food, health, and rain. Prayer-sticks, that is sticks with feathers attached as supplicatory offerings to the spirits, were largely used by the Pueblo. These sticks are usually made of cottonwood about seven inches long, and vary in shape, colour, and the feather attached, according to the nature of the petitions, and the person praying. The stick is intended to represent the god to whom the feathers convey the prayers that are breathed into the spirit of the plumes. The Hopi had a special prayer-stick to which a small bag of sacred meal was attached. Green and blue prayer-sticks are often found in the Pueblo graves and especially in the ceremonial graves of Arizona. Polygamy among the Indians is unknown; the woman is the more important element in married life; she has the power to divorce the husband for trifling reasons, and he then returns to his parents' home, the children, if any, belonging to the mother. In former times the government was in the hands of the Indian priests; since the Spanish conquest, however, purely civil affairs are controlled by an elected body. The population of the Pueblo has remained practically stationary for the last hundred years, New Mexico containing about 8400 inhabitants in the year 1887.
HODGE in Handbook of American Indians, II (Washington, 1910), s.v.v. Pueblos, Tigua, Zuñ; HOUGH, Ibidem, s.v. Prayer sticks; JOHNSON, Pioneer Spaniards in North America (Boston, 1903); BANDELIER, Discovery of New Mexico by Fray Marcos of Nizza in Magazine of Western History (Cleveland, 1886); IDEM, Documentary History of the Zuñi tribe in Journal of Amer. Ethnol. and Archaeol., III (Boston, 1892); CUSHING, Zuñi Creation Myths in 13th Ann. Rept. of U.S. Bureau of Ethnology (Washington, 1892), 321-447; IDEM, A Study of Zuñi pottery as illustrative of Zuñi culture in 4th Ann. Rept. of U.S. Bureau of Ethnology (Washington, 1886), 467-521; IDEM, Zuñi Fetiches (Washington, 1883); SITGREAVES, Rept. of an Expedition down the Zuñi and Colorado Rivers (Washington, 1854); STEVENSON, Zuñi ancestral gods and masks in American anthropologist, V (Washington, 1898), 33-40; IDEM, Zuñi Indians (Washington, 1905); FEWKES, A few summer ceremonies at Zuñi Pueblo in Journal of Amer. Ethnol. and Archaeol., I (Boston, 1891); CUSHING, Zuñi Folk Tales (1901); KRAUSE, Die Pueblo-Indianer in Abhandl. Kais. Cop.-carol. deutsche Akad. d. Naturforscher., LXXXVII (Halle, 1907), 1-226; FEWKES, Tuscayan Katcinas in 15th Ann. Rept. of U.S. Bureau of Ethnology (Washington, 1894), 245-313.
A.A. MACERLEAN 
Transcribed by Michael T. Barrett 
Dedicated to the Zuñi people
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Zurich
The capital of the Swiss canton of the same name which is the second largest and richest of the twenty-five Swiss cantons. The city is the largest in Switzerland, and has 200,000 inhabitants. It has a commanding position on the beautiful outlet of Lake Zurich; to the west and east are the wooded heights of the Uetliberg and Zurichberg, and there is a fine view of he thickly settled and fruitful banks of the lake with handsome villages along the shore; in the background towards he south and south-east is an imposing circle of lofty mountains in Glarus, Schwyz, Noi, etc. The climate is mild and healthful. The prehistoric history of he city and its vicinity extends back to the Stone Age, the first and second Bronze Age, and the iron Age, as is proved by the discovery of numerous lake-swellings and remains of graves. Probably even as far back as the time of the ancient Helvetii a town existed on the site of Zurich.
Historically the city first appears under the name of Turicum, during the period of the Roman supremacy in Switzerland at the beginning of the Christian era. Christianity was probably also introduced during this period. According to legend the Faith was brought to Zurich by members of the Theban Legion. Felix, Regula, and Exuperantius are the patron saints of the city. After the Allamani had conquered the northern part of Switzerland during the era of the migration (fourth and fifth centuries), Zurich became the capital of the districts or hundreds of Zurich. In the early medieval period Zurich was ruled by the abbess of Fraumunster, the abbess being called "the great lady of Zurich". At a later date is was a free city of the empire, and in 1351 it joined the Swiss Confederation, then the "union of the eight old towns". Like Berne and Schwyz, Zurich has an important place both in the early history of Switzerland and in its modern history. At the beginning of the sixteenth century it became the cradle and leading power of the Reformation in German Switzerland under the guidance of its pastor Huldreich Zwingli, who joined the Reformers; the city was also the main supporter of Zwinglianism (as opposed to Lutheranism and Calvinism).
The city is built on the banks at the end of the lake and along the River Limmat, its outlet, and climbs the lower heights on both sides of the river. It is divided into the Old Town and the New Town; the latter is mainly composed of suburbs and surrounding townships which were formerly independent but which now are united with the Old Town. In the Old Town many houses still exist that are historically and architecturally interesting. The New Town has some very fine streets, notably the street leading to the railway station, which is considered one of the finest in Europe. There are large and small parks, finely situated. The city is governed by an executive council of seven members, the head of which is the chief official of the city; the executive council is aided by the "great council", a form of town parliament. Both official boards are elected by the citizens for three years; all citizens twenty years of age who are capable of bearing arms have the right to vote. In religious belief the inhabitants are: 130,000 Protestants, 50,000 Catholics, 3000 Old Catholics, 5000 Jews, and 10,000 belong to no denomination. The most active religious body is the Catholic. The Protestants possess eight large churches, of which the Grossmunster and the Fraumunster are of much historical interest. The Catholics have three churches and various chapels, and two new churches are in course of construction; they are cared for by twenty-four priests.
Zurich is celebrated for its schools. The sum assigned by the budget to the primary and middle schools of the city for 1913 was five million francs ($1,000,000). Among the schools are a large cantonal gymnasium, a commercial high-school, the cantonal university, the Federal polytechnic school, and the conservatory for music. In addition there are a large number of private schools and educational institutions, mainly attended by foreigners. The city possesses large scientific, technical, and art collections, and important libraries. The famous Swiss national museum is also situated at Zurich. As the banking centre of Switzerland, Zurich contains the main Office of the Swiss National Bank; of the Swiss loan and Mortgage Company, of the Swiss Banking Association, etc. It also contains an important stock-exchange, and silk, cotton, and grain exchanges. Zurich is a great centre of continental traffic and a railway junction for traffic between the east and west and north and south of Europe. There are large numbers of religious and charitable societies and associations for the benefit of the public, besides learned, professional, and athletic organizations. The city contains large numbers of benevolent institutions, administered by the canton, city or private organizations; there are excellent hospitals and sanatoriums. There is a fine hall for music with an excellent orchestra; Zurich has also places for athletic contests and exhibitions of aviation.
GEORG BAUMBERGER 
Transcribed by Michael T. Barrett 
Dedicated to Calvin Swearingin
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